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השמים כסאי והארץ הדום רגלי אי זה בית וגו׳
“The heavens are My throne and the earth is My footstool”
G-d, who has no body and no place, “sits” on the Torah, rests His “feet” on the Jewish people raised by the mitzvos, and is “housed” in prayer; each is drawn down by a person’s own service, from contemplation and love to deeds and self-nullification.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks how G-d, who has no body and is not in space, can have a throne and a footstool. The “heavens,” fire and water, are the Torah. A person “makes” the Torah: contemplating the Shema (shem ayin) shows that everything in the worlds is only a “name,” a glimmer, so the soul longs for G-d Himself; this love, an arousal from below, draws the Infinite Light into the Torah and brings it from its pre-world level into the 613 mitzvos. The Torah is thus a “throne” on which G-d’s will and wisdom lower themselves into physical mitzvos. The “earth” is the practical mitzvos, above all charity, which raise the “foot,” the Jewish people; since “their end is wedged in their beginning,” the lowest becomes the head, and a person’s deeds raise his emotions into his mind. Heaven and earth are also the Written and Oral Torah. The “house” is prayer: through bowing and self-nullification it draws down the encompassing light that heart and mind cannot contain, a light that does not look upon a person’s faults.

Outline
	1The question and the Torah as “heaven”How can the bodiless G-d have a throne? The Torah is from heaven, and like shamayim it is fire and water.¶1
	2A person makes the Torah through contemplation and loveMercy grants understanding; the Shema teaches that the worlds hold only a “name” of G-d; this awakens love for G-d Himself, which draws the Infinite Light into the Torah and down into the mitzvos.¶2–4
	3The Torah as G-d’s throneThrough Moshe the Torah comes down; like sitting, it lowers G-d’s “head,” His will and wisdom, into physical mitzvos.¶5
	4The footstool: raising the footIsrael are G-d’s “foot,” which in the returning light becomes the head; the practical mitzvos, especially charity, raise the emotions into wisdom, above and in the human soul, so that love becomes lasting.¶6–10
	5Heaven and earth within the TorahThe Written Torah is heaven, from above; the Oral Torah is earth, grasping G-d’s will from below; three things are called “earth.”¶11
	6The house: prayerPrayer with bowing and self-nullification draws down the encompassing light beyond the worlds, which neither heart nor mind contains, and which is present without regard to a person’s faults.¶12–14


Key concepts
	Memalei and sovevממלא כל עלמין וסובב כל עלמין
	The light that fills the worlds, enlivening each according to its measure, is only a “name,” a glimmer; the light that encompasses them is beyond grasp and can only surround a person.

	Arousal from belowאתערותא דלתתא
	Human love and service that draw down a divine response: “a spirit brings a spirit.”

	Their end is wedged in their beginningנעוץ סופן בתחלתן
	In the light that returns upward, the lowest level is the highest, so the “foot,” the Jewish people and their physical deeds, becomes the “head.”

	Integrating emotions into intellectהתכללות המדות בשכל
	Emotions cut off from understanding are fleeting; raised into the mind, they become stable and elevated.

	Self-nullification in prayerביטול
	Bowing before G-d as before a king too exalted to approach; it draws down the encompassing light that Torah and mitzvos cannot reach.


Section 1 · ¶1
The question and the Torah as “heaven”
1השמים כסאי12 והארץ הדום רגלי אי זה בית וגו׳. להבין איך שייך עליו ית׳ לומר כסאי3 והדום רגלי.
“The heavens are My throne and the earth is My footstool; what house…,” etc. [We need] to understand how it is fitting to say of Him, blessed be He, “My throne” and “My footstool.”
The maamar opens with Isaiah’s verse and raises its problem: a throne and a footstool belong to someone with a body who sits in a place. How can such words be said of G-d?


שהרי אין לו דמות הגוף45 ואינו בגדר מקום וכמ״ש הנה מקום אתי67 שהוא מקומו של עולם ואין העולם מקומו.89
For He has no bodily form and is not within the bounds of place, as it is written, “Behold, there is a place with Me”: for He is the place of the world, and the world is not His place.
G-d has no bodily form (as the Yigdal hymn, based on Maimonides, puts it) and is not in space. The Midrash reads “Behold, there is a place with Me” as saying that G-d contains the world, not that the world contains Him; so a “throne” cannot be meant literally.


אך להבין הענין כי הנה התורה היא מן השמי׳ כמ״ש כי מן השמים דברתי10 וגו׳
But to understand the matter: the Torah is from heaven, as it is written, “For from heaven I spoke,” etc.;
The answer begins with the Torah, which G-d gave “from heaven.” The Alter Rebbe will show that the “heavens” that are G-d’s throne are the Torah.


דהיינו שהיא בחי׳ שמים כי שמים אש ומים.1112 וכך גבי התורה כתיב מימינו אש דת למו.13
that is, it is of the level of “heaven,” for shamayim (heaven) is fire and water. And so it is written concerning the Torah, “From His right hand, a fiery law for them.”
The Sages read shamayim (heaven) as a fusion of esh (fire) and mayim (water). The Torah is likewise a blend of both, for it came “from His right hand” (the right is kindness, like water) as “a fiery law” (fire stands for strictness).




Section 2 · ¶2–4
A person makes the Torah through contemplation and love
2והנה כתיב ושמרתם את חוקתי14 ועשיתם אתם15 אתם כתיב שהאדם הוא העושה את התורה. וכך אנו מבקשים16 בברכת אהבת עולם אהבתנו כו׳ לשמור ולעשות ולקיים תחלה לעשותה
Now, it is written, “And you shall keep My statutes and do them (osam)”; it is written atem [— “you”]: that man is the one who makes the Torah. And so we ask in the blessing “With an everlasting love You have loved us,” etc.: “to keep, to do and to fulfill” — first to do it,
The verse “and do them” is spelled so that it can be read “and make yourselves,” and in the reading here, man is the one who “makes” the Torah — brings it into being. The morning prayer before the Shema asks G-d to help us “keep, do and fulfill,” and the order matters: first the Torah must be “done,” made.


ואח״כ לקיימה17 והיינו ע״י אב הרחמן18 רחם עלינו ותן בלבנו בינה1920 שמבחינת רחמים עליונים נמשך בינה והתבוננות בלב להיות בה ועל ידה עשיית והתהוות התורה.
and afterwards to fulfill it. And this is through “Merciful Father, have mercy on us and put understanding in our hearts”: for from the level of supernal mercy, understanding and contemplation are drawn into the heart, so that in it and through it there be the making and the coming into being of the Torah.
Only afterwards can it be “fulfilled.” The same prayer asks the “merciful Father” to “put understanding in our hearts”: from G-d’s supernal mercy comes Binah, the heart’s understanding and contemplation, and through that contemplation the Torah is “made” and comes into being.




3וכיצד תהי׳ [תהיה] התבוננות זו מבואר בק״ש [בקריאת שמע] שמע לשון הבנה21 והבנה זו היא בתיבת שמע עצמה
And how this contemplation is to be is explained in the reading of the Shema: Shema is an expression of understanding, and this understanding is in the word Shema itself;
The contemplation that “makes” the Torah is spelled out in the Shema. Shema means not only “hear” but “understand,” and the word itself holds what is to be understood.


כי שמע שם ע׳ [עיין]22 פי׳ כי עי״ן רבתי היא בחינת לך ה׳23 הגדולה והגבורה וכו׳
for Shema is shem ayin (“the name of the ayin”). That is: the enlarged ayin is the level of “Yours, O G-d, are the greatness and the might,” etc.,
Shema splits into shem (name) and ayin, the letter whose value is seventy and which is written large in the Torah’s text of the Shema. The enlarged ayin stands for “Yours, O G-d, are the greatness, the might…”: G-d’s seven emotive attributes, each including ten, making seventy.


ז׳ מדות עליונות שהם בחינת לך דהיינו שהם בטלים אליו ונכללים במקורן שעדיין אינן בבחינת המשכה והתפשטות למטה להיות עולים בשם גדולה וגבורה וכו׳
the seven supernal attributes, which are the level of “Yours”: that is, they are nullified to Him and included in their source, not yet in a state of being drawn down and spreading forth below so as to go by the names of greatness, might, etc.
“Yours” means that in their source these attributes are wholly nullified to G-d, not yet flowing downward to become distinct qualities like greatness and might that act on the world.


ואזי נקרא בשם ע׳ רבתי והמשכה שנמשך ומתפשט למטה הוא רק בחינת שם לבד24 שהוא הארה בעלמא
And then it is called by the name of the enlarged ayin; and the drawing down that is drawn and spreads forth below is only the level of a “name” alone, which is a mere glimmer,
In that hidden state they are the “enlarged ayin.” What spreads down into the world is only a “name”: just as a name is not the person but only how others refer to him, it is a mere glimmer of the source.


וכמאמר ברוך שם כבוד מלכותו לעולם ועד שאין זו אלא מבחינת שם ומדת מלכותו ית׳ כי מלכותך מלכות כל עולמים25 כתיב.
as in the saying, “Blessed be the name of the glory of His kingdom forever and ever”: this is only from the level of a “name” and of His attribute of Malchus (sovereignty), blessed be He, for it is written, “Your kingship is a kingship over all worlds.”
This is why we say “Blessed be the name of the glory of His kingdom”: what reaches the world is only the “name,” the attribute of Malchus (sovereignty), as the verse says, “Your kingship is a kingship over all worlds.”




4וזהו ענין בינה להבין דבר מתוך דבר26 פי׳ תוך דבר נקרא בחינת ממלא כל עלמין שהיא בחינת שם דהיינו בחינת זיו והארה הנמשך תוך עלמין.
And this is the meaning of Binah (understanding): to understand one thing from within another. That is, “within” a thing is called the level of the light that fills all worlds (memalei kol almin), which is the level of a “name,” that is, the level of a radiance and glimmer drawn within the worlds.
Binah is traditionally defined as “understanding one thing from within another.” Here “within” refers to memalei kol almin, the light that enters each world and enlivens it — which is only the “name,” a radiance of G-d.


וצריך להבין מזה שאינו אלא זיו כנ״ל שהוא ית׳ הוא הסובב כל עלמין ולית מחשבה כו׳27 ולאו מכל מדות אלין כלל28
And one must understand from this that it is only a radiance, as mentioned above; that He, blessed be He, is the One who encompasses all worlds (sovev kol almin), and “no thought [can grasp Him],” etc., and He is “not of any of these attributes at all.”
From that inner light one is to infer what lies beyond it: if all this is only a glimmer, G-d Himself encompasses all worlds (sovev kol almin), beyond any grasp — as the Tikkunei Zohar says, “no thought can grasp You at all,” and He is “not of any of these attributes.”


וע״י זה נמשך להיות ואהבת את הוי״ה אלהיך ממש לדבקה בו ית׳ בא״ס ב״ה ממש כמ״ש מי לי בשמים29 ועמך לא חפצתי וגו׳
And through this there comes to be “And you shall love Havayah your G-d” — truly: to cleave to Him, blessed be He, to the Infinite One (Ein Sof), blessed be He, truly, as it is written, “Whom do I have in heaven? And besides You I desire nothing,” etc.;
This contemplation leads to “You shall love Havayah your G-d” in the fullest sense: a longing to cleave to the Infinite One Himself, not to any of His revelations. It is the Psalmist’s cry, “Whom do I have in heaven? Besides You I desire nothing.”


שיהי׳ [שיהיה] רק חפצו ורצונו שהוי״ה אור א״ס ב״ה עצמו יהיה אלהיך שורה בקרבך דהיינו שיהא גילוי אור א״ס ב״ה עצמו על נפשו
that his only desire and will be that Havayah, the Infinite Light (Or Ein Sof), blessed be He, itself, be “your G-d,” dwelling within you; that is, that there be a revelation of the Infinite Light, blessed be He, itself upon his soul.
The lover wants Havayah — the Infinite Light itself — to become “your G-d,” your own, resting within you and revealed in your soul.


והיינו ע״י בכל לבבך שהוא כמ״ש אם ישים אליו לבו30 רוחו ונשמתו אליו יאסף כי רוח אייתי רוח31 ואמשיך רוח שע״י רוח האדם העולה למעלה שישים אליו
And this is through “with all your heart,” which is as it is written, “If he sets his heart to Him, His spirit and His breath He will gather to him”; for “a spirit brings a spirit and draws forth a spirit”: through the spirit of man that rises upward, when he “sets [his heart] to Him,”
This happens “with all your heart.” The Alter Rebbe reads Job’s verse this way: when a person sets his heart toward G-d, G-d gathers His spirit to him. The Zohar’s rule is that “a spirit brings a spirit”: a human arousal from below draws down a divine response.


דהיינו שלבבו יכסף לדבקה בו ית׳ ולהמשיך בחי׳ גילוי אלהותו ית׳ על נפשו ותוך נפשו.
that is, when his heart yearns to cleave to Him, blessed be He, and to draw a revelation of His G-dliness, blessed be He, upon his soul and into his soul,
“Setting his heart to Him” means a heartfelt yearning to cleave to G-d and to have His G-dliness revealed on and within one’s soul.


אזי רוחו ונשמתו מבחינת סובב כל עלמין אליו יאסף להיות מתאסף השראתו אצלו בקרב איש ולב עמוק32
then “His spirit and His breath,” from the level of the light that encompasses all worlds, “He will gather to him,” so that His indwelling is gathered to him, “within a man and a deep heart.”
Then G-d’s “spirit and breath” from the encompassing level, beyond the worlds, are gathered to the person and dwell with him, in “the depth of a man’s heart.”


ומזה נמשך להיות והיו הדברים האלה אשר אנכי33 מי שאנכי34 מצוך כו׳ שע״י זה נמשך גילוי אלהותו והתהוות התורה בבחינת שמים אש ומים.
And from this there comes to be “And these words which I (Anochi) — who I am — command you,” etc.; for through this there is drawn down a revelation of His G-dliness and the coming into being of the Torah at the level of “heaven,” fire and water.
This is followed by the next verse of the Shema, “And these words which I (Anochi) command you”: Anochi means G-d’s very self, “who I am.” Through love, G-dliness is revealed and the Torah comes into being as “heaven,” fire and water.


כי הנה התורה קדמה אלפים שנה לעולם35 פי׳ עולם נקרא בחינת אש ומים36 והתורה גבהה מעלתה מאד בבחינת אלפים שנה שהם למעלה מבחינת עולם וכדי שתמשך לבחינת עולם
For the Torah preceded the world by two thousand years. That is: “world” is the name for the level of fire and water, and the Torah is exceedingly lofty in its standing, at the level of “two thousand years,” which are above the level of “world”; and in order that it be drawn down to the level of “world,”
The Midrash says the Torah existed two thousand years before the world. “World” here means fire and water, the attributes (kindness and restraint) that build the worlds, while the Torah’s “two thousand years” stand for a level far above the world. The Torah must still be drawn down into the level of “world.”


דהיינו להיות מימינו אש כו׳ שהוא רמ״ח מצות עשה שמימין ושס״ה מצות לא תעשה משמאל כו׳
that is, that there be “From His right hand, fire,” etc., which is the 248 positive commandments, which are from the right, and the 365 prohibitions, from the left, etc. —
That drawing down is “from His right hand, fire”: the Torah’s 248 positive commandments correspond to the right side (kindness) and its 365 prohibitions to the left (restraint).


הנה המשכה זו היא על ידי אתערותא דלתתא בואהבת בכל לבבך רוח אייתי רוח ואמשיך רוח
this drawing down is through the arousal from below in “And you shall love… with all your heart”: “a spirit brings a spirit and draws forth a spirit.”
What draws the Torah down is the arousal from below — loving G-d with all one’s heart — for “a spirit brings a spirit.”


וע״י זה ודברת בם37 ודברת לשון הנהגה והמשכה דהיינו להיות המשכת אור א״ס ב״ה בתורה.38
And through this, “and you shall speak of them”: vedibarta (“and you shall speak”) is an expression of leading and drawing, that is, that there be a drawing down of the Infinite Light, blessed be He, into the Torah.
Then comes “and you shall speak of them”: the word for “speak” also means “lead,” as in guiding or drawing along. Speaking words of Torah draws the Infinite Light into the Torah.




Section 3 · ¶5
The Torah as G-d’s throne
5וזהו ענין וידבר39 ה׳ אל משה שהמשכת הוי״ה להיות התורה צריך להיות המשכה תחלה לבחינת משה שהוא40 מבחינת כי מן המים משיתיהו.41
And this is the meaning of “And G-d spoke to Moshe”: that the drawing down of Havayah so that there be Torah must first be a drawing down to the level of Moshe, who is of the level of “for I drew him out of the water.”
The Torah reaches the world through Moshe: “G-d spoke to Moshe” means that the drawing down of Havayah into Torah passes first through Moshe. His name comes from “I drew him out of the water,” and the Torah’s water is Chochmah, so Moshe is the channel of divine wisdom.


וזהו השמים כסאי שהשמים היא התורה הרי היא כסא ע״ד42 משל שנעשה לשבת וישיבה זו היא השפלה לגבי עמידה שכשהאדם עומד הנה הוא בעל קומה וראשו ומוחו גבוהים מעל הארץ וע״י ישיבה נשפל קומתו.
And this is “The heavens are My throne”: the heavens are the Torah, and it is a throne — by way of analogy — which is made for sitting. And this sitting is a lowering compared with standing: for when a person stands he has full stature, and his head and brain are high above the ground, and through sitting his stature is lowered.
Now the verse is explained: “The heavens,” the Torah, are G-d’s “throne.” A throne lowers a person: standing, his head is high above the ground, while sitting lowers his stature.


כך התורה נעשה כסא לאור א״ס ב״ה לבחינת ראשו שהיא בחינת רצונו וחכמתו ובינתו דאנת חכים43
So the Torah is made a throne for the Infinite Light, blessed be He, for the level of His “head,” which is the level of His will, His wisdom and His understanding; for “You are wise,
Likewise the Torah is a “throne” on which G-d’s “head” — His will, wisdom and understanding — “sits,” that is, lowers itself. The Tikkunei Zohar says of G-d: “You are wise, but not with a knowable wisdom.”


ולא בחכמה ידיעא ומבין ולא בבינה ידיעא44 ובתורה יורדים ומשתלשלים חכמתו ובינתו בדברים גשמיים כתפילין וציצית וצדקה ותרומות ומעשרות וקרבנות45 כו׳:
but not with a knowable wisdom, and understanding, but not with a knowable understanding”; and in the Torah His wisdom and understanding descend and come down, step by step, into physical things, such as tefillin, tzitzis, charity, terumos and tithes, and sacrifices, etc.
Through the Torah this unknowable wisdom descends and becomes clothed in physical mitzvos — tefillin, tzitzis, charity, tithes, sacrifices.




Section 4 · ¶6–10
The footstool: raising the foot
6והארץ הדום רגלי. הדום בלשון הפסוק הוא כמו שרפרף בלשון הגמרא שהוא ג״כ כסא קטן.
“And the earth is My footstool.” Hadom (footstool) in the language of the verse is like shrafraf in the language of the Gemara, which is also a small seat.
Now the second half of the verse, “the earth is My footstool.” The biblical word hadom is what the Talmud calls a shrafraf: a small seat.


והוא מה שמעמידין תחת רגלי היושב להגביה הרגל מעל הארץ וע״ז אמרו בגמ׳ [בגמרא] על פסוק כרסון רמיו אחד לכסא ואחד לשרפרף. כסא הוא הגדול שיושבין עליו ושרפרף הוא הקטן שמעמידין תחת הרגלים.46
It is what is set beneath the feet of one who sits, to raise the foot above the ground. And about this they said in the Gemara, on the verse “thrones were set up”: one for a throne and one for a footstool. The throne is the large one on which one sits, and the footstool is the small one set beneath the feet.
A footstool raises the feet of the one sitting. The Talmud reads the plural “thrones” in Daniel’s vision as one throne and one footstool.




7והענין כי הנה47 כנסת ישראל נקרא רגל כמ״ש בנים אתם לה׳ אלהיכם וברא כרעא דאבוה48 והנה כמו ע״ד משל שנמצא מעלה יתירה
And the explanation: the Community of Israel is called “foot,” as it is written, “You are children to Havayah your G-d,” and “a son is his father’s leg.” Now, by way of analogy, there is an added advantage
Why is the earth G-d’s “footstool”? Because the Jewish people are called G-d’s “foot”: they are His children, and the Talmud says “a son is his father’s leg,” an extension of the father. Now, in some ways the foot is superior to the head.


ברגל מה שאין בראש שהרגלים הם המהלכים והם נושאים את הראש ומוליכין אותו למחוז חפצו
in the foot that is not in the head: for the feet are what walk, and they carry the head and bring it to its desired destination.
The feet carry the head and bring it where it wants to go; the head cannot get there without them.


ונמצא הראש צריך להרגל וגם גידי הראש וחיותו שהדם הוא הנפש49 הם ברגלים וכשמקיזין דם מהרגל מתרפא הראש ומתקיים
So the head needs the foot. And also the veins of the head and its life-force — for “the blood is the soul” — are in the feet; and when blood is let from the foot, the head is healed and sustained.
Moreover, the veins that supply the head run through the feet, and blood is the life. So bloodletting from the foot (a remedy of the time) could heal the head.


וכן כמה רפואות יש שעושין ברגלים50 ומתרפא הראש ובבחינה זו נקרא הרגל ראש51 והראש רגל שהוא למטה מהרגל במדרגה זו.52
And likewise there are several remedies that are applied to the feet, and the head is healed. And in this respect the foot is called head and the head foot, for in this degree it is below the foot.
Other remedies applied to the feet also heal the head. In this respect the foot is the “head” and the head the “foot,” since the head depends on it.




8וכך הוא למעלה על ידי התכללות המשכות המדרגות נעוץ תחילתן בסופן53 וסופן בתחילתן54 אור ישר ואור חוזר55 אור ישר נקרא מלמעלה למטה
And so it is above: through the interinclusion of the drawings-down of the levels, “their beginning is wedged in their end and their end in their beginning” — direct light and returning light. Direct light is what goes from above to below,
The foot analogy is now applied to the spiritual levels. Sefer Yetzirah says the Sefiros have “their beginning wedged in their end and their end in their beginning.” Kabbalah speaks of two flows, the first being “direct light,” which descends from the highest level to the lowest.


כל מה שלמעלה הוא העליון ואור חוזר ממטה למעלה כל מה שלמטה הוא העליון וזהו נעוץ תחילתן בסופן שסופן הוא תחילתן שבחינת הרגל נקרא ראש.
[where] whatever is higher is superior; and returning light goes from below to above, [where] whatever is lower is superior. And this is “their beginning is wedged in their end”: that their end is their beginning, for the level of the foot is called head.
In direct light the higher is superior; in “returning light,” rising from below, the lower is superior. So the end is also a beginning: the “foot” becomes the “head.”


וישראל נקראו ראשית565758 וכתיב וירא ראשית לו59 וע״י אתערותא דלתתא נעשה למעלה תיקון אורות עליונים וזהו שמצינו במשה שבחטא העגל נטלו ממנו אלף אורות (ובשבת חוזרין60 ונותנין אליו במתנה וזהו ישמח משה במתנת חלקו)61
And Israel are called “first,” and it is written, “And he saw the first for himself.” And through the arousal from below there comes about above a rectification of supernal lights. And this is what we find with Moshe: at the sin of the Golden Calf a thousand lights were taken from him (and on Shabbos they are given back to him as a gift; and this is “Moshe rejoices in the gift of his portion”);
Israel are called “first” (reishis), the head of creation, though they stand at the lowest level. Their service from below repairs and completes the lights above. Moshe illustrates this: when Israel sinned with the Golden Calf, he lost a thousand lights, which are restored to him each Shabbos (the Shabbos prayer “Moshe rejoices in the gift of his portion”).


ועל זה רמזו רז״ל [רבותינו זכרונם לברכה] במ״ש ע״פ לך רד6263 רד מגדולתך כלום נתתי לך גדולה אלא בשביל ישראל והיינו לפי שהיו ישראל בבחינת הרגל שלו
and our Sages alluded to this in what they said on the verse “Go, descend”: “Descend from your greatness; did I give you greatness except for the sake of Israel?” That is, because Israel were at the level of his “foot,”
The Talmud says G-d told Moshe after the sin, “Go, descend from your greatness; I gave you greatness only for the sake of Israel.” Moshe’s greatness depended on Israel, because Israel were his “foot.”


וכמ״ש שש מאות אלף רגלי העם64 אשר אנכי בקרבו65 והם היו לו בחינת מקיף ובחינת ראש אף שהם היו לו בבחינת רגל ודאי.
as it is written, “Six hundred thousand on foot are the people in whose midst I am”; and they were for him the level of the encompassing and the level of head, even though they were certainly for him at the level of foot.
Moshe himself called the people “six hundred thousand on foot.” Though they were his foot, they were also his encompassing light and his head: his elevation depended on them.


וכך הוא בכל ישראל ע״י שמתקן מעשיו שהם בכח המעשה בעשי׳ [בעשיה] גשמיות בבחי׳ רגלים נעשה מוחו ולבו זכים66 אלף פעמים ככה.67
And so it is with every Jew: through rectifying his deeds, which are in the power of action, in physical doing, at the level of the feet, his brain and heart become a thousand times as pure.
The same holds for every Jew: his practical deeds, the “feet” of his soul, when rectified, purify his mind and heart a thousand times over.




9והנה להיות הדום לבחינת רגל שהוא בחינת כנסת ישראל דהיינו להגביה׳ [להגביהה]68 ולהעלותה ממטה למעלה הוא ע״י בחי׳ הארץ שהם מצות מעשיות וכללותן היא הצדקה
Now, for there to be a “footstool” for the level of the foot, which is the level of the Community of Israel — that is, to raise it and elevate it from below to above — is through the level of “earth,” which is the practical mitzvos, and their general and collective expression is charity.
Now the “footstool” itself: it raises the “foot,” the Jewish people. What raises them is the “earth,” the practical mitzvos, and the mitzvah that sums them all up is charity.


ועל זה נאמר צדקה תרומם גוי69 תרומם ממטה למעלה והגבהה והעלאה זו היא בבחינת גוי שהם אותיות ג׳70 ו׳ י׳ דהיינו העלאת המדות שנחלקין דרך כלל לג׳ בחינות חסד דין רחמים7172
And of this it is said, “Charity exalts a nation (goy)”: exalts from below to above. And this raising and elevation is at the level of goy, which is the letters gimmel, vav, yud: that is, the elevation of the attributes, which divide, in general, into three levels: kindness, judgment and mercy
Proverbs says “Charity exalts a nation (goy).” The word goy is spelled gimmel, vav, yud. Its letters hint at the process: the emotional attributes, which fall into three groups — kindness, judgment and mercy — are raised up.


(כי נה״י [נצח הוד יסוד] אינו אלא התפשטות חג״ת [חסד גבורה תפארת]73 וענפיהן) והתעלותן היא לבחינת יו״ד שהיא בחינת החכמה ע״י הוא״ו שהוא הממשיך ומחבר המחשבה כו׳
(for Netzach, Hod and Yesod are only the extension of Chesed, Gevurah and Tiferes and their branches); and their elevation is to the level of the yud, which is the level of Chochmah, through the vav, which is what draws down and connects the thought, etc.
(The lower three Sefiros, Netzach, Hod and Yesod, are only extensions of the first three.) The three (gimmel) rise to the yud, which stands for Chochmah, by way of the vav, a straight line that connects and draws the thought down.


ככה ממש נעשה למטה בנפש האדם העלאת המדות בשכלו ובינתו כי כשהמדות נפרדות מהשכל הם נחשבות לדבר בפני עצמו.
Exactly so it takes place below, in the soul of man: the elevation of the attributes into his intellect and understanding. For when the attributes are separated from the intellect they are considered a thing unto itself.
The same happens in a person: his emotions are raised into his mind. When emotions are cut off from understanding they are a separate force, acting on their own.




10ולכן יש לך אדם שמתעורר לבו בשעת התפלה וכיוצא בה שאז היא שעת גדלות המוחין
And therefore you find a person whose heart is aroused at the time of prayer and the like, for that is a time of expanded intellect (gadlus hamochin);
This explains a familiar experience: during prayer, when the mind is expanded by contemplation, a person’s heart is stirred with love for G-d.


ואח״כ חולפת ועוברת האהבה ופונה לדרכו מהיפך להיפך באין מבין כי הם שני הפכים והיינו מפני שהמדות נפרדים מהשכל
and afterwards the love passes and goes away, and he turns to his own way, from one extreme to the other, without understanding that these are two opposites. And this is because the attributes are separated from the intellect;
Afterwards the feeling vanishes, and he goes about his business as if it had never been, not noticing the contradiction. This happens because his emotions were not integrated with his understanding.


משא״כ בהתכללותן כו׳ והרי אז הוא עילוי המדות ביתר שאת שנעשו בחינת מוחין וזהו בכל נפשך74 דהיינו בכל כחות הנפש אפילו בבחינת רגל שגם בחינת הרגל תרום ותגביה:75
whereas when they are interincluded, etc., then there is an elevation of the attributes with surpassing excellence, for they have become the level of intellect (mochin). And this is “with all your soul,” that is, with all the powers of the soul, even the level of the foot — that even the level of the foot be exalted and raised.
When emotions are integrated into the intellect they are raised to a far higher and more lasting level. This is loving G-d “with all your soul”: with every power of the soul, including the lowest, the “foot,” which must also be lifted up.




Section 5 · ¶11
Heaven and earth within the Torah
11והנה זהו דרך כלל שנק׳ שמים וארץ תורה ומצות ודרך פרט בתורה עצמה שמים זו תורה שבכתב שמים שם מים76 דאורייתא מחכמה נפקת7778 וארץ נקרא תורה שבע״פ [שבעל פה]
Now, this is in general: that Torah and mitzvos are called heaven and earth. And in particular, within the Torah itself: “heaven” is the Written Torah — shamayim is sham mayim (“there is water”), for the Torah comes from Chochmah — and “earth” is the name for the Oral Torah,
In general, heaven and earth are Torah and mitzvos. Within the Torah itself, “heaven” is the Written Torah: shamayim is read as sham mayim, “there is water,” and water stands for Chochmah, from which the Torah comes, as the Zohar says. “Earth” is the Oral Torah.


כי ארץ מלשון רצון כמאמר רז״ל [רבותינו זכרונם לברכה] למה נקרא שמה ארץ שרצתה7980 כו׳ וארץ אותיות א׳ רץ כו׳81
for eretz (earth) is from the word ratzon (will), as the saying of our Sages: “Why is it called eretz? Because it wished (ratz’sah),” etc.; and eretz is the letters alef, ratz (“runs”), etc.
The Midrash says the earth is called eretz because it “wished” (ratz’sah) to do its Maker’s will; the letters of eretz also form alef-ratz, “running to the Alef,” the One. So “earth” means will and striving.


והענין כי תורה שבע״פ [שבעל פה] היא השגת תכלית הרצון לידע איך ומה כגון סוכה שהיא גבוה כו׳
And the matter is: the Oral Torah is the grasp of the ultimate intent of the will — to know how and what, such as [the law of] a sukkah that is high, etc.,
The Oral Torah grasps what G-d’s will actually requires: exactly how and what. For example, a sukkah may not be higher than twenty cubits.


שאין זה מבואר בתורה שבכתב ותושב״כ [ותורה שבכתב] היא רק בחי׳ אותיות להיות כדמותן בצלמן שהן שמותיו של הקב״ה82
which is not explained in the Written Torah. And the Written Torah is only the level of letters, [to be read] in their likeness and in their image, which are the Names of the Holy One, blessed be He.
Such details are not stated in the Written Torah. The Written Torah is letters, to be read exactly as written; its words are all Names of G-d, as Nachmanides writes.


ולכן נקרא קורא בתורה כמו שקורא בשם והיינו מלמעלה למטה אבל תורה שבע״פ [שבעל פה] עיקרה ממטה למעלה ע״י השגת הרצון בנפש83 תכלל הנפש במקורה למעלה.
Therefore one is said to “read” (kore) in the Torah, as one calls (kore) a name; and this is from above to below. But the Oral Torah is essentially from below to above: through grasping the will in the soul, the soul becomes included in its source above.
That is why one “reads” (kore) the Torah, as one calls (kore) a name: it comes from above. The Oral Torah works from below: by grasping G-d’s will with his own mind, a person’s soul is absorbed into its source.


ושלשה נקראו ארץ84 כנסת ישראל ותורה שבע״פ [שבעל פה] ומצות וכולן נרמזין במקרא אחד. ארץ ארץ ארץ שמעי דבר8586 ה׳:
And three are called “earth”: the Community of Israel, the Oral Torah and the mitzvos; and all of them are alluded to in one verse: “Land, land, land, hear the word of G-d.”
Three things are called “earth”: the Jewish people, the Oral Torah and the mitzvos. Jeremiah’s triple “land, land, land” alludes to all three.




Section 6 · ¶12–14
The house: prayer
12אך אי זה בית87 כו׳ כי הכסא והשרפרף אין דרכן להעמידן בחוץ אלא בתוך הבית ובחי׳ בית היינו בכל מאדך8889 שהוא בבחי׳ מקיף90
But “what house,” etc.: for a throne and a footstool are not usually set up outside, but inside the house. And the level of “house” is “with all your might,” which is at the level of the encompassing,
Now the verse’s last question, “what house?” A throne and footstool stand inside a house. The “house” is “with all your might” (me’odecha, literally “your very much”), love beyond all measure, which surrounds rather than enters.


כמו ע״ד משל בית שהוא מקיף את האדם בגגו ובקירותיו91 ובית זה הוא בית תפלה שע״י התפלה ח״י פעמים ברוך אתה כו׳
just as, by way of analogy, a house surrounds a person with its roof and its walls. And this house is the house of prayer; for through prayer — eighteen times “Blessed are You,” etc. —
A house surrounds a person with roof and walls. This house is prayer: the Amidah, with its eighteen blessings, each saying “Blessed are You.”


היא המשכת מקיפין מבחי׳ סוכ״ע (והיא בחי׳ רוחו ונשמתו אליו יאסף92 כנ״ל) שהם נמשכין ע״י כריעות והשתחויות באבות ובהודאה תחלה וסוף93 שהם בחינת ביטול.
there is a drawing down of encompassing lights from the level of the light that encompasses all worlds (and this is the level of “His spirit and His breath He will gather to him,” as mentioned above), which are drawn through the bowings and prostrations in [the blessing of] the Patriarchs and in [the blessing of] Thanksgiving, at the beginning and the end, which are the level of self-nullification (bittul).
Prayer draws down encompassing light from sovev kol almin, the light beyond the worlds — the “spirit and breath” gathered to a person, as in paragraph 4. It is drawn through the bows at the beginning and end of the first blessing and of the blessing of thanksgiving, which express self-nullification.


והענין כי אי אפשר להיות גילוי אור א״ס ב״ה דלית מחשבה תפיסא ביה כלל94 ולאו מכל מדות95 וכו׳
And the matter is: it is impossible for there to be a revelation of the Infinite Light, blessed be He — which “no thought can grasp at all,” and “not of any of the attributes,” etc. —
Why must this light be encompassing? Because the Infinite Light is beyond all thought and all attributes.


בבחינת פנימיות הלב רק מעט מזעיר הארה בעלמא ואפילו גילוי במוח והשגה לית מחשבה כו׳ רק בבחי׳ מקיף וסובב לבד וע״ז נאמר ואל זה אביט9697 שרומז על בחינת תפלה.98
in the inner dimension of the heart, except for a very small amount, a mere glimmer; and even a revelation in the mind, and grasp — “no thought [can grasp],” etc. — [is possible] only as encompassing and surrounding. And of this it is said, “And to this one I will look,” which alludes to the level of prayer.
The inner heart can absorb only a tiny glimmer of it, and even the mind cannot grasp it; it can be present only as a surrounding light. Of this G-d says in the next verse, “And to this one I will look,” alluding to prayer.




13ופי׳ הפסוק ואת כל אלה ידי עשתה99 בחינת עשיה היינו מעשה המצות. ויהיו כל אלה נאם ה׳ היא בחינת תורה שבע״פ [שבעל פה] שהיא נאם ודבר ה׳ בחינת דבור
And the explanation of the verse: “And all these My hand has made” is the level of action, that is, the performance of the mitzvos. “And all these came to be, says G-d” is the level of the Oral Torah, which is the saying and the word of G-d, the level of speech;
The next verse is read as three levels. “All these My hand has made”: action, the performance of the mitzvos. “And all these came to be, says G-d”: speech, the Oral Torah, which is G-d’s word.


משא״כ אל זה אביט הוא בחינת תפלה אביט הוא בחינת הבטה היא הסתכלות בבחי׳ עיניך יונים100 שהיא בחי׳ המחשבה לבד והיא היא בחי׳ מקיף וסובב
whereas “And to this one I will look” is the level of prayer. “I will look” is the level of gazing, which is looking, at the level of “your eyes are doves,” which is the level of thought alone; and this is precisely the level of the encompassing and surrounding,
“And to this one I will look” is prayer. Looking is like thought (“your eyes are doves”), and thought is encompassing.


כמו עד״מ מחשב׳ שמקפת מחשבתו את הדבר שחושב עליו וכן הראיה והסתכלות כו׳ משא״כ דבור ומעשה הם פנימיים כו׳
as, by way of analogy, with thought: one’s thought encompasses the thing one is thinking about; and so too sight and looking, etc. Whereas speech and action are inner, etc.
Thought surrounds its subject, as sight takes in what it sees from outside, while speech and action are inner: they enter into and shape their object.


והבטה זו היא אל עני ונכה רוח בחינת ביטול דלית ליה מגרמיה כלום אפילו תורה ומצות לפי שהמשכה זו אי אפשר להשיג ע״י התורה ומצות שהם פנימיי׳ רק
And this gaze is “to the poor and broken of spirit”: the level of self-nullification, which has nothing of its own at all, not even Torah and mitzvos; because this drawing down cannot be attained through the Torah and mitzvos, which are inner, but only
G-d’s “look” goes “to the poor and broken of spirit”: someone who feels he has nothing of his own, not even his Torah and mitzvos. For this encompassing light cannot be drawn by Torah and mitzvos, which are inward.


ע״י בטול בתפלה וכריעות והשתחואות כמשל המלך שכורעים ומשתחוים לו מפני שאי אפשר להתקרב אליו מגודל מעלתו אזי ממילא נמשך אליו בחינה זו. וזהו ברוך אתה כלומר ברוך מעצמך ומאליך.101
through self-nullification in prayer, and bowings and prostrations — like the analogy of a king, to whom one bows and prostrates because one cannot draw near to him, owing to his great exaltedness; then this level is drawn down to him of itself. And this is “Blessed are You,” that is to say, blessed of Yourself and on Your own.
It is drawn only by self-nullification in prayer and bowing, as one bows before a king who is too exalted to approach; then the king’s favor comes of itself. This is the meaning of “Blessed are You”: may You be drawn down of Your own accord.




14והנה בבחינה זו של המשכת המקיף כתיב לא הביט און ביעקב102 שבבחינת פנימיות כתיב בוחן לבות וכליות103
Now, concerning this level, the drawing down of the encompassing light, it is written, “He has not looked upon iniquity in Jacob”; for concerning the inner level it is written, “He tests hearts and kidneys,”
The maamar closes with a comforting consequence. The encompassing light drawn through prayer is not measured by a person’s spiritual state: of it Bilaam said, “He has not looked upon iniquity in Jacob.” The inner light, by contrast, is subject to G-d who “tests hearts and kidneys.”


דהיינו להבחין התשוקה המורגשת אם הוא מקרב איש ולב עמוק באמת לאמתו משא״כ בבחינת מקיף לא הביט און וגו׳ רק ה׳ אלהיו עמו שנמשך מאליו תמיד:
that is, to examine the felt yearning, whether it is truly from “within a man and a deep heart,” in absolute truth; whereas at the level of the encompassing, “He has not looked upon iniquity,” etc., but only “Havayah his G-d is with him,” which is drawn of itself, always.
Inner revelation depends on whether one’s yearning is genuine, from the depths of the heart. The encompassing light does not examine flaws: “Havayah his G-d is with him,” it comes of itself and remains always.



In one’s avodah
Contemplate in prayer that all that fills the worlds is only a glimmer of G-d, until the heart longs for G-d Himself; bring that love into daily life by integrating the emotions with understanding, so that it does not fade after prayer; give charity and do the practical mitzvos, which raise even the lowest powers; and pray with self-nullification, for the encompassing light it draws does not depend on one’s level.
Questions for discussion
	Why does the maamar say that the Torah must be “made” by a person, if it was already given at Sinai?
	How does the reading of Shema as shem ayin lead to love of G-d Himself rather than of His revelations?
	In what sense is the “foot” higher than the “head,” and how does this apply to Moshe and Israel and to every Jew’s deeds?
	Why does love aroused in prayer often fade, and how does the maamar suggest making it last?
	Why can the encompassing light be drawn down only through self-nullification in prayer and not through Torah and mitzvos?

For children · ages 9–13
For the children at the table
G-d’s throne, footstool and house

The big idea
G-d has no body and no place, yet through our Torah learning, our mitzvos and our prayer we give Him a throne, a footstool and a house in this world.


The prophet Yeshayahu says in G-d’s name, “The heavens are My throne and the earth is My footstool; what house can you build for Me?” But G-d has no body and is not in any place, so what can this mean? The maamar explains that the “heavens” are the Torah. When a person sits down, they lower themselves; so too, in the Torah, G-d’s own will and wisdom “sit down” and come into physical mitzvos like tefillin, tzitzis and tzedakah. This happens when we think deeply, especially in the Shema, that the whole world holds only a tiny glimmer of G-d, until we long for G-d Himself. The “earth” is the mitzvos we do with our hands, above all giving tzedakah. They lift up the Jewish people, who are called G-d’s “foot.” The “house” is prayer. When we bow in davening and set ourselves aside before G-d, a light surrounds us that is too great for our mind or heart to hold. That light is drawn to every Jew, and it does not look at our faults.

The mashal
The foot is the lowest part of the body, yet it walks and carries the head to where the head wants to go. So in a certain way the foot is higher than the head. The Jewish people are called G-d’s “foot,” and the mitzvos we do, like tzedakah, lift the foot up high.

Questions for the Shabbos table
	How can G-d, who has no body, have a throne, a footstool and a house?
	In what way does the foot carry the head, and what does that teach about the Jewish people?
	What tzedakah or other mitzvah with your hands can you do this week to help make a place for G-d in the world?
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Paragraph 1
1השמים כסאי
The note gives the Mitteler Rebbe’s transcript of this maamar and a further explanation of it.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תשה. וביאור בע׳ תשטו. ראה לעיל ציונים והערות לכ״ק אדמו״ר זי״ע. הגהות באוה״ת בראשית כרך ג תע, א. ובכרך ו תתרכג, ב (מלקו״ת לג׳ פרשיות). תתרל, ב. ובמקבילו ד״ה ואשא אתכם תרל״ח ע׳ ריז (בספר התולדות לכ״ק אדמו״ר מהר״ש, מציין כ״ק אדמו״ר זי״ע ”נתבארו הענינים דד״ה השמים כסאי וביאוריו (שבתו״א ולקו״ת לג״פ) בהרחב הביאור”. וכן נזכר בד״ה ויהיו חיי שרה תרמ״ג ע׳ כב ”שהוא השמים כסאי שבתו״א”). המאמר נאמר בשבת פ׳ מסעי ר״ח אב תקס״ה. ראה גם סה״מ תרס״ו ע׳ תקיט. ד״ה השמים כסאי תשל״ו (סה״מ מלוקט ח״ג ע׳ קלג). ד״ה השמים כסאי תשל״א. לכללות מאמר זה ראה ד״ה זה תשמ״א־ ש״פ תרומה תשד״מ־ ש״פ נח תשמ״ה. ד״ה כי כאשר השמים פ׳ ראה תשמ״ה. ד״ה בראשית ברא תשמ״ו וד״ה השמים כסאי תשמ״ו. ד״ה השמים כסאי ש״פ קרח תשמ״ז ושם ביאר שכאן בתו״א מבואר בארוכה דשמים וארץ כולל כל סדר ההשתלשלות דבשמים יש ג׳ דרגות וגם בארץ יש ג׳ דרגות, ומבואר ג׳ דרגות אלו כאן ובדרושים שלאח״ז כפי שהוא בעולמות ובישראל.
2השמים כסאי
G-d says through Isaiah: heaven is My throne and earth My footstool; what house could you build for Me? The whole maamar interprets this verse.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
3איך שייך עליו ית׳ לומר כסאי
The Rebbe’s discourse of 5731 on this verse, cited for its treatment of the opening question: how “My throne” can be said of G-d.
Kehot’s noteראה ד״ה השמים כסאי תשל״א.
4שהרי אין לו דמות הגוף
There the Alter Rebbe shows that G-d’s making of heaven and earth is not like a craftsman’s work, which only reshapes existing material and then stands without him; it is creation from nothing, which must be renewed constantly.
Tanya, Sha’ar HaYichud 2:6תניא, חלק שני; שער היחוד והאמונה ב׳:ו׳
וְאַף שֶׁאֵין לוֹ דְּמוּת הַגּוּף – הֲרֵי מִקְרָא מָלֵא דִּבֶּר הַכָּתוּב: ״וַיְדַבֵּר ה׳״, ״וַיֹּאמֶר ה׳״, וְהִיא בְּחִינַת הִתְגַּלּוּת הַכ״ב אוֹתִיּוֹת עֶלְיוֹנוֹת לַנְּבִיאִים, וּמִתְלַבְּשׁוֹת בְּשִׂכְלָם וְהַשָּׂגָתָם בְּמַרְאֵה הַנְּבוּאָה, וְגַם בְּמַחֲשַׁבְתָּם וְדִיבּוּרָם, כְּמוֹ שֶׁכָּתוּב: ״רוּחַ ה׳ דִּבֶּר בִּי, וּמִלָּתוֹ עַל לְשׁוֹנִי״, וּכְמוֹ שֶׁאָמַר הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה [בְּשַׁעַר הַנְּבוּאָה].
Kehot Publication Society (CC-BY-NC)
Kehot’s noteפיוט יגדל. ראה רמב״ם הל׳ יסודי התורה פרק א ה״ז. פיהמ״ש להרמב״ם פ׳ חלק יסוד הג׳. תניא ח״ב פ״ב. ראה אוה״ת בראשית כרך ו תתרכג, ב. אוה״ת ענינים ע׳ צב בשם השל״ה.
5אין לו דמות הגוף
The Yigdal hymn, based on Maimonides’ principles of faith, says that G-d has no bodily form; the Alter Rebbe uses its words to frame the question.
Siddur Ashkenaz, Weekday, Shacharit, Preparatory Prayers, Yigdal 7סידור אשכנז, ימי חול, תפילת שחרית, הכנה לתפילה, יגדל ז׳
אֵין לוֹ דְמוּת הַגּוּף וְאֵינוֹ גוּף, לֹא נַעֲרֹךְ אֵלָיו קְדֻשָּׁתוֹ:
He is unlike the corporeal or even the non-corporeal, His holiness is beyond comparison.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
6הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me”; the Midrash learns from it that place is subordinate to G-d.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
7הנה מקום אתי
The Midrash on the same verse: the verse does not say “I am in the place” but “there is a place with Me” — My place is secondary to Me, not I to it.
Shemot Rabbah 45:6שמות רבה מ״ה:ו׳
ויאמר ה׳ הנה מקום אתי ונצבת על הצור - אמר רבי יוסי בר ר׳ חנינא: הנה אנכי במקום הזה אין כתיב כאן, אלא הנה מקום אתי. אתרי טפלה לי, ואין אני טפל לאתרי. והסירותי את כפי אמר לו הקב״ה: אני מראה לך מתן שכרן של צדיקים, שאני עתיד ליתן להם באחרית הימים. אמר רבי אסי: הסעודה של גן עדן ראו נביאים, ומתן שכרן לא ראו, שנאמר (ישעיה סד): עין לא ראתה אלקים זולתך יעשה למחכה לו. וכן דוד אמר (תהלים לא): מה רב טובך אשר צפנת ליראיך. מה כתיב למעלה? …
“The L-rd said: Behold, there is a place with Me, and you shall stand on the rock” (Exodus 33:21). “The L-rd said: Behold, there is a place with Me, and you shall stand on the rock.” Rabbi Yosei bar Rabbi Ḥanina said: “Behold I am at this place” is not written here, but rather, “there is a place with Me.” My place is ancillary to Me and I am not ancillary to My place. “I will remove My hand and you will see My back, but My face will not …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8שהוא . . ואין העולם מקומו
The parallel text gives the source of this saying: the Midrash Rabbah at the beginning of Vayetzei, section 68, on “and he encountered the place,” and in Ki Sisa, section 45, near its end, on “Behold, there is a place with Me.”
Kehot’s note”כמארז״ל במד״ר ר״פ ויצא תוך פס״ח ע״פ ויפגע במקום, וכ״ה בפ׳ תשא פמ״ה קרוב לס״פ ע״פ הנה מקום אתי” — אוה״ת בראשית כרך ו תתרכג, ב (מלקו״ת לג״פ). בסה״מ תרל״ח בד״ה ואשא אתכם ע׳ ריז. ראה בלקו״ת ויקרא נא, סע״ב.
9שהוא מקומו של עולם ואין העולם מקומו
The Midrash explains why G-d is called “the Place”: He is the place of the world, and the world is not His place, citing “Behold, there is a place with Me.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10כי מן השמים דברתי
After the Ten Commandments G-d tells Israel, “You have seen that from heaven I spoke with you”; this shows the Torah is “from heaven.”
Exodus 20:19שמות כ׳:י״ט
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כֹּה תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל אַתֶּם רְאִיתֶם כִּי מִן־הַשָּׁמַיִם דִּבַּרְתִּי עִמָּכֶם:
And the L-RD said unto Moses: Thus thou shalt say unto the children of Israel: Ye yourselves have seen that I have talked with you from heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יט.
11התורה היא מן השמים . . שמים אש ומים
The Tzemach Tzedek notes that this needs study: in Torah Ohr, Miketz, “For with You is the source of life,” and later in this maamar, the “water” of heaven is explained as Chochmah, while here fire and water are explained as Chesed and Gevurah.
Kehot’s noteראה אוה״ת כרך ו תתרכג, ב (מלקו״ת לג׳ פרשיות א, א) שצ״ע שלקמן פ׳ מקץ בד״ה כי עמך מקו״ח (לד, ד) מפרש שהכוונה על חכמה, וכן לקמן במאמר זה מפרש כן, וכאן מפרש על חו״ג ע״ש.
12שמים אש ומים
The Talmud explains the word shamayim: it is esh (fire) and mayim (water), which G-d blended together to make the heavens. The Alter Rebbe applies this to the Torah.
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
13מימינו אש דת למו
Moshe describes the giving of the Torah: “from His right hand, a fiery law for them.” The Alter Rebbe reads the right hand as water and fire as the law, so the Torah too is “fire and water.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב. בבוך 1092, ובבוך 1824 לז, א, ובבוך 2044 רלד, א נוסף: שימין בחי׳ מים ומבחי׳ אש נעשה דת למו.
Paragraph 2
14ושמרתם את חוקותי
The Kehot note points to this verse, “You shall keep My statutes… which a man shall do,” which also makes the human being the one who “does” the Torah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
15“You shall keep My statutes and do them.” The spelling of the word for “them” allows the reading “you,” as if one makes oneself, or here, makes the Torah.
Leviticus 20:8ויקרא כ׳:ח׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וַעֲשִׂיתֶם אֹתָם אֲנִי ה׳ מְקַדִּשְׁכֶם:
And keep ye My statutes, and do them: I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16וכך אנו מבקשים
A handwritten gloss on a first-edition Torah Ohr sends the reader to this passage in the Mitteler Rebbe’s work on the Shema, which discusses the request in the blessing before the Shema.
Kehot’s note”ע׳ אמרי בינה פתח השער ט, ב סי׳ ט״ו” — הג״ה בכת״י על תו״א דפוס ראשון.
17תחלה לעשותה ואח״כ לקיימה
The Tzemach Tzedek explains “first to do it, then to fulfill it”: first to draw the Torah from its source, the level of the “two thousand years” that preceded the world, into the level of “world.” This ties the prayer to paragraph 4.
Kehot’s note”דהיינו תחלה להמשיכה ממקורה מבחי׳ אלפים שנה שקדמה לעולם להמשיכה בבחי׳ עולם” — אוה״ת שלח ע׳ תקפא.
18ע״י אב הרחמן
There the Alter Rebbe explains that the Men of the Great Assembly placed requests for mercy before the Shema — “our Father, merciful Father, have mercy on us and put understanding in our hearts,” and “in Your great mercy” — because understanding comes from arousing G-d’s mercy.
Kehot’s noteראה לקו״ת ראה כה, ב.
19ותן בלבינו בינה
A later discourse cited by the note on the words “put understanding in our hearts,” as a parallel discussion.
Kehot’s noteראה ד״ה כל הנקרא בשמי תרצ״ו ע׳ 107.
20אב הרחמן רחם עלינו ותן בלבנו בינה
The blessing before the Shema (called Ahavas Olam in the Alter Rebbe’s rite) asks: “merciful Father, have mercy on us and put understanding in our hearts… to keep, to do and to fulfill.” The Alter Rebbe reads both its order and its request.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, Second Blessing before Shemaסידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, אהבת ישראל
אַהֲבָה רַבָּה אֲהַבְתָּנוּ ה׳ אֱלֹקֵינוּ חֶמְלָה גְדוֹלָה וִיתֵרָה חָמַלְתָּ עָלֵינוּ: אָבִינוּ מַלְכֵּנוּ בַּעֲבוּר אֲבוֹתֵינוּ שֶׁבָּטְחוּ בְךָ וַתְּלַמְּדֵם חֻקֵּי חַיִּים כֵּן תְּחָנֵּנוּ וּתְלַמְּדֵנוּ: אָבִינוּ הָאָב הָרַחֲמָן הַמְרַחֵם רַחֵם עָלֵינוּ וְתֵן בְּלִבֵּנוּ לְהָבִין וּלְהַשְׂכִּיל לִשְׁמֹעַ לִלְמֹד וּלְלַמֵּד לִשְׁמֹר וְלַעֲשׂוֹת וּלְקַיֵּם אֶת־כָּל־דִּבְרֵי תַלְמוּד תּוֹרָתֶךָ בְּאַהֲבָה: וְהָאֵר עֵינֵינוּ בְּתוֹרָתֶךָ וְדַבֵּק לִבֵּנוּ בְּמִצְוֹתֶיךָ וְיַחֵד לְבָבֵנוּ לְאַהֲבָה וּלְיִרְאָה אֶת־שְׁמֶךָ: וְלֹא נֵבוֹשׁ לְעוֹלָם וָעֶד כִּי בְשֵׁם קָדְשְׁךָ הַגָּדוֹל וְהַנּוֹרָא בָּטָחְנוּ …
[With] unbounded love You have loved us Adonoy, our G-d; [With] great and abundant pity have You pitied us. Our Father, our King! for the sake of our forefathers who trusted in You, and whom You taught statutes of life, so too, be gracious to us and teach us. Our Father, merciful Father, Who acts with compassion have compassion on us and put into our hearts to comprehend, and to be intellectually creative, to listen, to learn, and to teach, to preserve, to practice, and to fulfill all the words …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 3
21שמע לשון הבנה
Shmuel says, “Speak, for Your servant hears (shomea)” — the Kehot note brings this as an example of “hearing” in the sense of understanding.
I Samuel 3:10שמואל א ג׳:י׳
וַיָּבֹא ה׳ וַיִּתְיַצַּב וַיִּקְרָא כְפַעַם־בְּפַעַם שְׁמוּאֵל שְׁמוּאֵל וַיֹּאמֶר שְׁמוּאֵל דַּבֵּר כִּי שֹׁמֵעַ עַבְדֶּךָ:
And the L-RD came, and stood, and called as at other times: ‘Samuel, Samuel.’ Then Samuel said: ‘Speak; for Thy servant heareth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש דבר כי שומע, שמואל-א ג, י. נסמן לקמן לח, ב.
22שמע שם ע׳
A handwritten gloss on the first edition refers here: Imrei Binah discusses “shem ayin” of the enlarged ayin, and there, the gloss says, the verse “Yours, O G-d, are the greatness” is well explained.
Kehot’s note”ע׳ אמרי בינה שער הק״ש ענין שם ע׳ רבתי ומתפרש יפה פי׳ הפסוק לך ה׳ הגדולה בסי׳ ג ובסי׳ ו” — הג״ה בכת״י על תו״א הנ״ל. ראה לקמן קה, ג. לקו״ת ואתחנן יא, ב. ושם מציין לכאן.
23David’s blessing, “Yours, O G-d, are the greatness and the might, the glory, the victory and the majesty,” lists the divine attributes; “Yours” shows they belong wholly to G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ש״ה רבתי — לבד
The manuscript reads bilvad instead of levad (“alone”); the meaning is the same.
Kehot’s noteבבוך 1824: בלבד.
25מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds”: Malchus is what extends to all the worlds, and so it is only a “name.”
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
26להבין דבר מתוך דבר . . בחי׳ ממכ״ע
The note says this later passage in Torah Ohr refers back here for the explanation of “understanding one thing from within another” as memalei kol almin.
Kehot’s noteלקמן קיג, ג, לקו״ת בהר כה, ב מציין לכאן.
27ולית מחשבה כו׳
The words here quote Tikkunei Zohar, Patach Eliyahu · 17a:10–12; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
28ולית מחשבה כו׳ ולאו מכל מדות אלין כלל
Elijah’s prayer (Patach Eliyahu) says of G-d that He is not “any of these attributes at all”; just before it (17a) comes “no thought can grasp You at all.” Both show that G-d is beyond the Sefiros.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
29מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” The Psalmist wants G-d Himself, not any of His gifts or revelations.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
30אם ישים אליו לבו
Elihu’s words are read here as a promise: if a person sets his heart to G-d, G-d gathers His spirit and breath to him.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
31רוח אייתי רוח
The Zohar teaches that a spirit brings a spirit and draws forth a spirit: the arousal from below draws down a response from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
32בקרב איש ולב עמוק
The phrase “the inside of a man, and a deep heart” describes the inward place where G-d’s presence is gathered.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33והיו הדברים האלה אשר אנכי
“And these words which I command you today shall be on your heart” — the verse after “You shall love”; the Alter Rebbe reads “I” as G-d’s very essence.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34אנכי מי שאנכי
There “I, who I am” is explained: no one knows and grasps the level of Anochi except “I Myself” — G-d’s own essence, beyond all grasp; at 10c, it is His essence and being, not within the bounds of grasp at all.
Zohar I, 167bזח״א קסז, ב
Kehot’s noteראה זח״א קסז, ב. לקו״ת להאריז״ל תולדות כז, יט. בלקו״ת במדבר א, ב ”פי׳ שאין מכיר ומשיג בחי׳ אנכי אלא אנכי בעצמי”. ושם י, ג ”הוא בחי׳ עצמותו ומהותו שאינו בגדר תפיסא והשגה כלל”. וראה שערי אורה שער חנוכה לא, א. שם לז, ב ”דהיינו בחי׳ סוכ״ע הכללי”. ראה לקמן ט, ג. יח, ב. לז, ב. לח, א. נא, א. נו, א. סד, ב. סו, ב. פב, ג. פד, ג. פז, ג. קט, א. ועוד.
35התורה קדמה אלפים שנה לעולם
Reish Lakish: the Torah preceded the creation of the world by two thousand years, from “I was with Him as a nursling… day by day,” a day of G-d being a thousand years.
Midrash Tehillim 90:7מדרש תהילים צ׳:ז׳
תשב אנוש עד דכא. אמר רבי אבהו גדולה תשובה שקדמה לבריאת עולם שנאמר בטרם הרים יולדו תשב אנוש עד דכא. א״ר הונא בשם ריש לקיש אלפים שנה קדמה תורה לברייתו של עולם שנאמר (שם ל) ואהיה אצלו אמון ואהיה שעשועים יום יום. ויומו של הקב״ה אלף שנה שנאמר כי אלף שנים בעיניך כיום אתמול:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 19ויקרא רבה י״ט
Zohar II, 49aזח״ב מט, א
Kehot’s noteמדרש תהלים צ, ד. — ועייג״כ ב״ר פ״ח, ב. ויק״ר פי״ט. תנחומא וישב ד. זח״ב מט, א. — ראה ד״ה איתא במדרש תהלים (קונטרס נט). — (הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 83). בלקו״ש חט״ו ע׳ 476 נדפס מכ׳ (מיום כג סיון תשי״ב) ביאור לד״ה זה: . . . במענה על שאלותיו, זה מכבר, בתו״א בתחלתו בד״ה השמים כסאי: א) הא דאלפיים שנה קדמה תורה לעולם ואח״כ נמשכה בשמים וארץ — אם זהו ענין אחד עם האמור בזהר באד״ר, ע״ד חד אורחא ותרי״ג ארחין דאורייתא. הנה, בכלל, האמור בזהר שייך למצות, ששרשן בכתר גלגלתא, וכמוש״כ באגה״ק ס״ך, וכ״ה ג״כ בד״ה תקעו תרצ״א ס״ו שמביאו במכתבו (משא״כ תורה שמחכמה נפקת עיי״ש באגה״ק), כי גם התרי״ג ארחין הם בגלגלתא. ולפעמים מפרשים מאמר הזהר גם על התורה, אבל כמו ששרשה בכתר. וראה לקו״ת במדבר יא, ד. ב) מהו השייכות דבינה והתבוננות בלב לרחמים עליונים והתהוות התורה, — בלקו״ת לג׳ פרשיות (א, ב) מפרש ע״ז וז״ל: ועיין בתניא פמ״ה . . וגם כמו יוהכ״פ שהוא התגלות הבינה ה״ז ע״י שמעוררים רחמים. — ויעויין בתניא שם, ובהגהות הצ״צ ע״ז שנדפסו בקונטרס רשימות איכה ע׳ כ״ב. ג) מש״כ שהמדות בטלים ונכללים במקורם — אם הכוונה לע״ס הגנוזות — הכוונה למקור המדות, היינו שכל המולידם, ז״ת דאימא. ועיין בזה באריכות בלקו״ת לג״פ (א, ג־ ו, ג), ובהמשך ר״ה שנדפס לשנה זו. ד) התורה כבר נמסרה בעולם בשעת מ״ת ולמה צריכים לאתדל״ת — מובן ע״פ משנ״ת בחילוק התורה שלפני התפלה ושלאחרי׳, עיין לקו״ת ברכה (צו, ב) ובכ״מ. ה) כותב דרוחו ונשמתו אליו יאסוף בקרב איש ולב עמוק, ובסוף המאמר איתא שהוא רק בבחי׳ מקיף וסובב. הרי כתב גם בסוף המאמר דמעט מזער נתפס בפני׳ הלב, וממכ״ע לגבי סוכ״ע הוא מעט מזעיר. ראה תניא פמ״ח, ועג״כ בהוספות לתו״א ד״ה אם ישים — דיאסוף היינו אורות בכלים. ו) גם המשכה דוידבר הוי׳ אל משה נעשה ע״י ואהבת גו׳, וכמוש״כ בפי׳ בלקו״ת לג״פ (יא, ג). ועייג״כ אמרי בינה שער הק״ש ספמ״ג. ז) הארץ הדום רגלי — מפרש דמצות מעשיות מעלים הרגל — כנס״י למעלה והאדם למטה — והיינו העלאתם והתכללות של ג׳ (נה״י דלבר מגופא, תרין שוקין, רגל) במוחין, ע״י שנכללין מקודם במדות (וא״ו) והמדות במוחין (יו״ד), ונת׳ בפרטיות בלקו״ת לג״פ (ח, א. ואילך). ח) זה שהנשמה המלובשת בגוף פועלת היחוד דאורייתא וקוב״ה — ב׳ טעמים בדבר: מפני שעסקה בניצוצות דתהו שקדם לתיקון. והעיקר — שעבודתה למטה גורם, בב״א, עבודת שרשה בכל העולמות וגם מה שלמעלה מעולמות, כי היא כחבל שראשו קשור למעלה. ועיין אגרת התשובה פ״ה, קו״א לתניא בתחילתו, הגה״ה שני׳ בתניא פ״מ. וראה ג״כ מאמר דשבת מברכין סיון ה׳תשי״ב. ט) מש״כ בביאור דד״ה כי כאשר השמים ספ״ד ענין ג׳ הווי״ן דויסע כו׳ — הוא לראי׳ לבאר מאין ממשיכין, שהוא מהיודי״ן כו׳. ועיין תו״א ויצא ביאור דושבתי בשלום. יוד) כח הצמיחה הפרטי, דצומח פרטי, גם הוא נמצא בארץ, ולא בגרעין, אלא שהגרעין מעורר אותו, היינו, שיצמח עשב זה ולא אחר. ראה אגה״ק סוף ס׳'ך. ד״ה יביאו לבוש (ש״א) פכ״ו. וככה הגדול פמ״ד. ועוד.
36פי׳ עולם נקרא בחינת אש ומים
The note says the idea that “world” means fire and water is mentioned there.
Kehot’s noteנזכר בלקו״ת בחוקותי מח, ב.
37ודברת בם
“You shall teach them to your children and speak of them.” Speaking words of Torah is read as drawing the Infinite Light into the Torah.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38עולמים — פי׳ תוך דבר
According to the note, this passage is quoted there.
Kehot’s noteמובא בלקו״ת ואתחנן ו, ג.
Paragraph 5
39וזהו ענין וידבר ה׳ אל משה
A handwritten gloss on the first edition suggests that this passage is based on Iggeres HaKodesh 12, which says that the plain Name Havayah throughout the Torah refers to the attribute of Tiferes.
Kehot’s note”לכמוני השפל הדל נראה דזה הוא עפ״י מה דאיתא באגה״ק סי׳ יב וז״ל: ולכן סתם שם הוי׳ ב״ה שבכל התורה מורה על מדת התפארת כו׳ ע״ש, ואם שגיתי ה׳ יכפר בעדי” — הג״ה בכת״י על תו״א הנ״ל.
40לבחינת משה שהוא מבחי׳ כי מן המים משיתיהו
A handwritten gloss connects this to paragraph 11 of this maamar: “shamayim is sham mayim, for the Torah comes from Chochmah.” The glossator suggests that this is why it is called “the Torah of Moshe,” since Moshe was “drawn from the water.”
Kehot’s note”נראה דזהו ע״פ מש״כ לקמן בד״ה והנה זהו דרך כלל כו׳ ושם וז״ל שמים שם מים דאורייתא מחכמה נפקת, ואולי אפשר לתת טעם שנק׳ תורת משה — מטעם הזה דאורייתא מחכמה נפקת — ומשה מן המים משיתיהו וד״ל” — הג״ה בכת״י על תו״א הנ״ל.
41כי מן המים משיתיהו
Pharaoh’s daughter named him Moshe, “for I drew him out of the water.” The Alter Rebbe links Moshe to “water,” the Chochmah from which the Torah comes.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
42שו״ה הרי היא — כסא ע״ד
The manuscript reads: “it is ‘My throne,’ like a throne, by way of analogy,” instead of “it is a throne, by way of analogy.”
Kehot’s noteבכת״י: הרי היא כסאי כמו כסא: עד״מ.
43דאנת חכים
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
44דאנת חכים ולא בחכמה ידיעא ומבין ולא בבינה ידיעא
Elijah’s prayer: “You are wise, but not with a knowable wisdom; You understand, but not with a knowable understanding.” G-d’s wisdom is beyond ours, yet it descends into the Torah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
45ומעשרות וקרבנות
The note says that the mention of tithes and sacrifices here is explained in Or HaTorah, Behaalosecha.
Kehot’s noteנתבאר באוה״ת בהעלותך ע׳ שסד.
Paragraph 6
46אמרו בגמרא על פסוק כרסון רמיו
Daniel sees “thrones set up” and the Ancient of Days seated; the Talmud asks why the plural.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 14a:6חגיגה י״ד א:ו׳
קַיבְּלַהּ מִינֵּיהּ, אוֹ לָא קַיבְּלַהּ מִינֵּיהּ? תָּא שְׁמַע: אֶחָד לְדִין וְאֶחָד לִצְדָקָה, דִּבְרֵי רַבִּי עֲקִיבָא. אָמַר לוֹ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: עֲקִיבָא, מָה לְךָ אֵצֶל הַגָּדָה! כְּלָךְ מִדַּבְּרוֹתֶיךָ אֵצֶל נְגָעִים וְאֹהָלוֹת. אֶלָּא: אֶחָד לְכִסֵּא וְאֶחָד לִשְׁרַפְרַף. כִּסֵּא — לֵישֵׁב עָלָיו, שְׁרַפְרַף — לַהֲדוֹם רַגְלָיו, שֶׁנֶּאֱמַר: ״הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדוֹם רַגְלָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38b:18סנהדרין ל״ח ב:י״ח
קַבְּלַהּ מִינֵּיהּ אוֹ לָא קַבְּלַהּ מִינֵּיהּ? תָּא שְׁמַע, דְּתַנְיָא: אֶחָד לְדִין וְאֶחָד לִצְדָקָה, דִּבְרֵי רַבִּי עֲקִיבָא. אָמַר לוֹ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: עֲקִיבָא, מָה לְךָ אֵצֶל הַגָּדָה? כְּלָךְ אֵצֶל נְגָעִים וְאֹהָלוֹת! אֶלָּא, אֶחָד לְכִסֵּא וְאֶחָד לִשְׁרַפְרַף: כִּסֵּא לֵישֵׁב עָלָיו, שְׁרַפְרַף לַהֲדוֹם רַגְלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Berakhot 10bברכות י׳ ב
Kehot’s noteדניאל ז, ט. חגיגה יד, א (ראה אוה״ת נ״ך-א ע׳ שיג ”כרסון רמיו וע״י יתיב כו׳ אחד לכסא ואחד לשרפרף שנאמר השמים כסאי כו׳”). סנהדרין לח, ב. וראה ברכות י, ב.
Paragraph 7
47והענין כי הנה כנס״י
Cited by the note as a parallel for the idea that the Community of Israel is called “foot.”
Kehot’s noteראה סה״מ תרכ״ז [הוצאת תש״ס] עמוד סז.
48וברא כרעא דאבוה
There “a son is his father’s leg” describes Netzach: the natural love that acts without intellect, called the “legs,” outside the body; the lowest levels of Adam Kadmon extend to the end of Asiyah, which is why even the simplest Jew can give his life to sanctify G-d’s Name.
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב, ראה יבמות ג, א תוד״ה מקמי. וראה לקמן עח, ב. ובמ״מ ללקו״ת ואתחנן יב, ג.
49שהדם הוא הנפש
“For the blood is the soul (life).” The life of the head flows through the blood that passes through the feet.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכן כמה רפואות יש שעושין ברגלים
There the Alter Rebbe says that the legs (Netzach and Hod) are rooted in Keser, carry the body and head, and that the head is healed through the foot — placed in hot water — because the veins of the head are in the foot, since “their end is wedged in their beginning.”
Kehot’s noteראה לקו״ת מסעי צ, ג ”וגם לרפואת הראש הוא ע״י הרגל שמשימין במים חמין וכדומה לפי שיש גידי הראש בהרגל” ע״ש שמציין לכאן. וראה בסה״מ תרל״ב כרך ב ע׳ שעח.
51ובבחינה זו נקרא הרגל ראש . . שסופן הוא תחילתן שבחי׳ הרגל נקרא ראש
Chapter 36 explains that G-d desired a dwelling in the lowest realm, this physical world where His light is most hidden.
Tanya, Likkutei Amarim 36:5תניא, חלק ראשון; ליקוטי אמרים ל״ו:ה׳
וְהִנֵּה, תַּכְלִית הִשְׁתַּלְשְׁלוּת הָעוֹלָמוֹת וִירִידָתָם מִמַּדְרֵגָה לְמַדְרֵגָה – אֵינוֹ בִּשְׁבִיל עוֹלָמוֹת הָעֶלְיוֹנִים, הוֹאִיל וְלָהֶם יְרִידָה מֵאוֹר פָּנָיו יִתְבָּרֵךְ, אֶלָּא הַתַּכְלִית הוּא עוֹלָם הַזֶּה הַתַּחְתּוֹן, שֶׁכָּךְ עָלָה בִּרְצוֹנוֹ יִתְבָּרֵךְ, לִהְיוֹת נַחַת רוּחַ לְפָנָיו יִתְבָּרֵךְ, כַּד אִתְכַּפְיָא סִטְרָא אָחֳרָא וְאִתְהַפֵּךְ חֲשׁוֹכָא לִנְהוֹרָא – שֶׁיָּאִיר אוֹר ה׳ אֵין־סוֹף בָּרוּךְ־הוּא בִּמְקוֹם הַחֹשֶׁךְ וְהַסִּטְרָא אָחֳרָא שֶׁל כָּל עוֹלָם הַזֶּה כּוּלּוֹ, בְּיֶתֶר שְׂאֵת וְיֶתֶר עֹז וְיִתְרוֹן אוֹר מִן הַחֹשֶׁךְ, מֵהֶאָרָתוֹ בְּעוֹלָמוֹת עֶלְיוֹנִים, שֶׁמֵּאִיר …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteמשמע שמעלת הרגל ”בבחי׳ זו” היא בדוגמת מעלת הראש בבחי׳ הגילויים, והיינו שנעיצת תחלתן בסופן הוא באופן, שבחי׳ סופן — רגל, הוא כלי לבחי׳ תחלתן — כמו שהראש הוא כלי לשכל. וכן מובן גם מענין ד”דירה בתחתונים” מה שדוקא התחתונים הם דירה לעצמותו ית׳ (ובעולמות העליונים — רק גילוי, שזהו ”ירידה מאור פניו ית׳” (תניא פל״ו. נת׳ בד״ה באתי לגני תשי״א פ״ה. וש״נ) — שזהו לא רק לפי שהגילויים שישנם בעליונים מסתירים על העצמות, ובעוה״ז — אין הסתר זה, אלא גם) לפי שההרגש שמציאותו מעצמותו — בעוה״ז, הוא בדוגמת והוא ”כלי” ודירה להעצמות שמציאותו מעצמותו (אגה״ק סי׳ כ׳. ביאוה״ז בשלח מג, ג, ביאוה״ז לצ״צ ע׳ ריד. וראה המשך ר״ה תרצ״ד (פי״ד. ובד״ה בסוכות שם בתחלתו), מצה זו תש״ז פ״ב. ובכ״מ). לקו״ש ח״ט ע׳ 75 הערה 30.
52בנים אתה לה׳
“You are children to Havayah your G-d.” As children, the Jewish people are an extension of their Father, His “foot.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
Paragraph 8
53נעוץ תחילתן בסופן
There the Alter Rebbe explains that “their end is wedged in their beginning,” the end having an advantage the head lacks, exists only in the world of Tikkun, where the Sefiros form full configurations, and not in Tohu.
Kehot’s noteספר יצירה פ״א מ״ז. ראה גם לקמן נב, א. ראה לקו״ת תצא לה, ב. ביאוה״ז לצ״צ ח״ב ע׳ תר ומציין שם לכמה דרושים. וראה בלקו״ש ח״ו ע׳ 19 בהערה 57 ”החידוש שבסוף מעשה במחשבה תחלה על נעוץ תחלתן בסופן”. בארוכה באוה״ת כאן כרך ג תעג, ב מלקו״ת לג״פ. וראה גם בד״ה ועמדו רגליו — תר״ל ע׳ שכ. ובד״ה ועתה יגדל נא תרל״ב כרך ב ע׳ שסז ואילך. באוה״ת חנוכה תתקכט, ב כ׳ הטעם ”שהוסד כן הוא כדי להיות קיום המשכת האור בעולמות שהרי הירידה הוא השפלה . . אך כאשר ימצא בהתחתון בחי׳ ומדריגה מה שאין נמצא בהעליון לכך יתקיים התלבשות העליון בתחתון” ע״ש.
54נעוץ תחילתן בסופן וסופן בתחילתן
Sefer Yetzirah describes the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it for the superiority of the lowest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
55אור ישר ואור חוזר
The Tzemach Tzedek notes that this is unlike the “circles,” which have no head or end at all: here there are a head and an end, only from above Chochmah is the head and Malchus the end, and from below the reverse.
Kehot’s noteבאוה״ת בראשית תתרכו, א מציין ע״ז ”אינו דומה לבחי׳ עגולים, שבבחי׳ עגולים לא יש כלל ראש וסוף . . אבל כאן הכוונה שיש ראש וסוף רק שמלמעלה למטה החכמה ראש והמל׳ סוף ומלמטלמ״ע בהיפוך”. וראה באוה״ת פ׳ ואתחנן ע׳ קעד וע׳ רצג ואילך למה דוקא נתב״ס ולא באמצען.
56וישראל נקראו ראשית
A handwritten gloss on the first edition of Torah Ohr refers to these discourses of the Mitteler Rebbe for Israel being called “first.”
Kehot’s note”ע׳ תו״ח פ׳ חיי שרה בד״ה והנערה טובת מראה כו׳ בסי׳ כו. בד״ה ומעתה יש להקדים עוד ענין א׳ כו׳ [##]”. הג״ה בכת״י על תו״א הנ״ל.
57וישראל נקראו ראשית
Rashi cites the Sages that the world was created “for the sake of Israel, who are called reishis (first),” from Jeremiah 2:3.
Rashi on Genesis 1:1:2רש"י על בראשית א׳:א׳:ב׳
בראשית ברא אֵין הַמִּקְרָא הַזֶּה אוֹמֵר אֶלָּא דָּרְשֵׁנִי, כְּמוֹ שֶׁדְּרָשׁוּהוּ רַבּוֹתֵינוּ בִּשְׁבִיל הַתּוֹרָה שֶׁנִקְרֵאת רֵאשִׁית דַּרְכּוֹ (משלי ח׳), וּבִשְׁבִיל יִשְׂרָאֵל שֶׁנִקְרְאוּ רֵאשִׁית תְּבוּאָתוֹ (ירמיה ב׳); וְאִם בָּאתָ לְפָרְשׁוֹ כִּפְשׁוּטוֹ, כָּךְ פָּרְשֵׁהוּ בְּרֵאשִׁית בְּרִיאַת שָׁמַיִם וָאָרֶץ, וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וְלֹא בָא הַמִּקְרָא לְהוֹרוֹת סֵדֶר הַבְּרִיאָה לוֹמַר שֶׁאֵלּוּ קָדְמוּ, שֶׁאִם בָּא לְהוֹרוֹת כָּךְ, הָיָה לוֹ לִכְתֹּב בָּרִאשׁוֹנָה בָּרָא אֶת הַשָּׁמַיִם וְגוֹ' שֶׁאֵין לְךָ רֵאשִׁית בַּמִּקְרָא שֶׁאֵינוֹ דָבוּק …
בראשית ברא IN THE BEGINNING GOD CREATED — This verse calls aloud for explanation in the manner that our Rabbis explained it: G-d created the world for the sake of the Torah which is called (Proverbs 8:22) “The beginning (ראשית) of His (G-d’s) way”, and for the sake of Israel who are called (Jeremiah 2:3) “The beginning (ראשית) of His (G-d’s) increase’’. If, however, you wish to explain it in its plain sense, explain it thus: At the beginning of the Creation of heaven and earth when the earth was …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
58וישראל נקראו ראשית
“Israel is holy to G-d, the first (reishis) of His produce” — the verse behind Israel’s title “first.”
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59וירא ראשית לו
From Moshe’s blessing of Gad, “And he saw the first for himself”; the Alter Rebbe cites the phrase for “first.”
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
60נטלו ממנו אלף אורות (ובשבת חוזרין
According to the note, Likkutei Torah there cites Pri Etz Chaim, Shaar HaShabbos ch. 8, on “Moshe rejoices…”: a thousand portions of light.
Kehot’s noteבלקו״ת ברכה צג, ג ”פע״ח שער השבת פ״ח בענין ישמח משה כו׳ אלף חלקים של אור כו׳”. וראה לקו״ת להאריז״ל ס״פ תשא. שם ר״פ ויקרא. עיין בזה בספר הלקוטים בהעלותך עה״פ והאיש משה ענו מאד. ולפענ״ד נראה, שהאלף אורות או המשכה הנ״ל אין זה ענין של תוספות אור בנשמה שתוכל להוסיף כח בעבודתה אבל נשארת במדריגתה . . אלא ב׳ ענינים הנ״ל הם ע״ד השינוי מאברם לאברהם. לקו״ש ח״ו ע׳ 245 ע״ש בארוכה. קטע מכאן מובא בד״ה פסל לך תרל״ב ע׳ פב. בענין אלף אורות — ראה ד״ה ישמח משה תרל״ח. בסה״מ תרמ״ג ע׳ לא כ׳ שאין הגוף מזדכך ע״י מצות מעשיות ומפרש שכאן בתו״א ”אמר רק מוחו ולבו זכים היינו שיזדככו המוח והלב להבין גדולת אוא״ס ב״ה ויהי׳ מקושר לאלקות . . צ״ל דקדוק לשונו הק׳ שע״י מצות מעשיות נע׳ מוחו ולבו זכים אלף פעמים ככה מהו המספר אלף פעמים דוקא, ולמה מוחו ולבו דוקא”. ראה ג״כ לקו״ש חכ״ב ע׳ 349. חכ״ג ע׳ 335.
61(ובשבת . . חלקו)
The parenthetical remark about Shabbos is found in the manuscripts as well, so it is not a later addition.
Kehot’s noteהמוסגר נמצא גם בכת״י מאמרי אדה״ז.
62לך רד מגדולתך
Rabbi Elazar: after the Golden Calf G-d told Moshe, “Descend from your greatness! Did I give you greatness except for the sake of Israel? Now that Israel have sinned, what are you to Me?”
Berakhot 32a:14ברכות ל״ב א:י״ד
״וַיְדַבֵּר ה׳ אֶל מֹשֶׁה לֶךְ רֵד״. מַאי ״לֶךְ רֵד״? אָמַר רַבִּי אֶלְעָזָר: אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה: מֹשֶׁה, רֵד מִגְּדוּלָּתְךָ! כְּלוּם נָתַתִּי לְךָ גְּדוּלָּה אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל. וְעַכְשָׁיו יִשְׂרָאֵל חָטְאוּ — אַתָּה לָמָּה לִי? מִיָּד תָּשַׁשׁ כּוֹחוֹ שֶׁל מֹשֶׁה, וְלֹא הָיָה לוֹ כֹּחַ לְדַבֵּר. וְכֵיוָן שֶׁאָמַר ״הֶרֶף מִמֶּנִּי וְאַשְׁמִידֵם״, אָמַר מֹשֶׁה: דָּבָר זֶה תָּלוּי בִּי! מִיָּד עָמַד וְנִתְחַזֵּק בִּתְפִלָּה, וּבִקֵּשׁ רַחֲמִים.
"And the L-rd spake unto Moses, Go, get thee down" (Exod. xxxii. 7). What means "Go, get thee down" ? R, Eleazar said : The Holy One, blessed be He, spake to Moses, "Moses, get thee down from thy greatness. Have I given thee greatness but for the sake of Israel? And now that Israel has sinned, what art thou to Me?" Immediately the strength of Moses was weakened, and he had not the power to speak. But when He said, "Let Me alone, that I may destroy them" (Deut. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, א. פדר״א פרק מה. ראה רש״י תשא לב, ז.
63לך רד
Rashi on “Go, descend” brings the same teaching: “from your greatness; I gave you greatness only for their sake.”
Rashi on Exodus 32:7:2רש"י על שמות ל״ב:ז׳:ב׳
לך רד. מִגְּדֻלָּתְךָ – לֹא נָתַתִּי לְךָ גְּדֻלָּה אֶלָּא בִשְׁבִילָם (ברכות ל״ב), בְּאוֹתָהּ שָׁעָה נִתְנַדָּה מֹשֶׁה מִפִּי בֵית דִּין שֶׁל מַעְלָה (תנחומא):
לך רד GO, GO DOWN from your high position; I have given you distinction only for their sake! (Berakhot 32a). At that moment Moses was excommunicated by a decree of the heavenly court (Midrash Tanchuma, Ki Tisa 22).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
64שש מאות אלף רגלי העם
Moshe says to G-d, “Six hundred thousand on foot are the people in whose midst I am.” The Alter Rebbe reads “on foot” literally: Israel are Moshe’s feet.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כב.
65שו״ה שלו — בקרבו
After “in whose midst I am,” the manuscript adds: “that he was in their midst.”
Kehot’s noteבכת״י נוסף: שהוא הי׳ בקרבם: והם.
66מוחו ולבו זכים
The glossator comments: “like pure (zakim) water, and understand” — linking the purity of mind and heart to the image of clear water.
Kehot’s note”כמו מים זכים והבן”. הג״ה בכת״י על תו״א.
67אלף פעמים ככה
The Tzemach Tzedek discusses the “thousand times” further in these places.
Kehot’s noteע׳ באוה״ת בראשית ח״ו תתרכו, ב ואילך, ובפ׳ בחוקותי ע׳ רד. ובתורת שמואל תרכ״ז ע׳ עא מוסיף: והיינו לפי שכל ישראל מעורבים זב״ז תחתון בעליון ועליון בתחתון כו׳ עכ״ל. וראה לקמן עח, ב. ובמ״מ ללקו״ת ואתחנן יב, ג.
Paragraph 9
68הדום . . להגביה
The Tzemach Tzedek explains “to raise” the foot: that “her feet not go down to death” (see Zohar 1:221b), for when people lower themselves into physical desires the flow above is also lowered into the chambers of kelipah, since “Jacob is the rope of His inheritance”; this is the secret of the exile of the Shechinah.
Kehot’s noteבאוה״ת פ׳ בראשית א, א מציין ע״ז וז״ל: ר״ל שלא יהיו רגליה יורדות מות ע׳ זח״א ויחי דף רכא, ב והיינו שמשפילים א״ע בתאוות גשמיות שמזה נמשך שגם למעלה נשפל ההמשכה בהיכלות הקליפות כי יעקב חבל נחלתו כמ״ש ע״פ ואני נתתי לכם שכם אחד וז״ס גלות השכינה” עכ״ל ע״ש. וכ״ה באוה״ת נ״ך ח״א ע׳ שיב.
69צדקה תרומם גוי
“Charity exalts a nation, but the kindness of peoples is sin.” The Alter Rebbe reads “exalts” as raising from below to above, and “goy” as its three letters.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. ראה פי׳ הפסוק באוה״ת משלי נ״ך כרך א ע׳ תר.
70אותיות ג׳ ו׳ י׳
The Tzemach Tzedek writes: see “The heavens are My throne,” on “and the earth is My footstool,” which refers to the G-dly soul, and the maamar “And I will make your windows of kadkod,” which explains it as the animal soul.
Kehot’s noteבאוה״ת בראשית כרך ג חנוכה תתקלא, ב מציין ”וע׳ בד״ה השמים כסאי בד״ה והארץ הדום רגלי . . דקאי על נה״א, ובד״ה ושמתי כדכד פי׳ דקאי על נה״ב”. [לקו״ת ראה כה, א ”חטאתם של ישראל הוא הגורם חסד לאומים”]. וראה שם תתרלו, ב. אוה״ת נ״ך ע׳ תר מציין לכאן. סה״מ תרל״ח ע׳ ער. ראה לקמן לח, ד שמגביה את בחי׳ היו״ד שבאה למעלה מעלה.
71בבחינת גוי שהם אותיות ג׳ ו׳ י׳ . . חסד דין רחמים
Further discussion by the Tzemach Tzedek of goy as gimmel-vav-yud and the three attributes.
Kehot’s noteראה באוה״ת בראשית כרך א קלח, ב. כרך ו תתרלו, ב. וראה לקו״ש חל״ג ע׳ 226 הערה 27.
72חסד דין רחמים
Cited on the division of the attributes into kindness, judgment and mercy.
Kehot’s noteראה אוה״ת ואתחנן ע׳ רצז.
73נה״י אינו אלא התפשטות חג״ת וענפיה
There Netzach, Hod and Yesod are compared to the kidneys that “advise” how to give: they do not add new attributes but determine how the flow is transmitted.
Kehot’s noteראה לקמן נ, ד שענין נה״י הוא עד״מ כליות יועצות איך להשפיע. וראה באוה״ת שבת שובה ע׳ א׳תקכד.
Paragraph 10
74בכל נפשך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your soul” is read as all the soul’s powers, down to the lowest.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75שו״ה בבחינת — תרום ותגביה
The manuscript reverses the order of the two verbs and adds “as mentioned above”: “be raised and exalted, as above.”
Kehot’s noteבכת״י: תגביה ותרום כנ״ל.
Paragraph 11
76שמים שם מים
The note says shamayim as sham mayim is explained at length there.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תרה בארוכה.
77דאורייתא מחכמה נפקת
The Zohar teaches that the Torah came forth from supernal Chochmah; hence it is “heaven,” sham mayim, the waters of wisdom.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
78דאורייתא מחכמה נפקת
The Kehot note also points to this Zohar passage for the Torah coming from Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
79למה נקרא שמה ארץ שרצתה
The Tzemach Tzedek writes that elsewhere “The heavens are My throne” is explained as ratzo (love) and “the earth My footstool” as shov (awe), while in “As the new heavens” earth is ratzo and heaven shov.
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… א״ל הקדוש ברוך הוא אמר לה האריכי הרחיבי קבלי אוכלוסיך הה״ד (ישעיה נד) הרחיבי מקום אהלך למה כי ימין ושמאל תפרוצי וגו׳:
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ה, ז. באוה״ת שה״ש כרך א ע׳ שיח כ׳: ”וכמ״כ נת׳ במ״א ענין השמים כסאי הוא רצוא אה״ר וכו׳ והארץ הדום יראה שוב, וצ״ע שבד״ה כאשר השמים החדשים נת׳ ארץ רצוא ושמים שוב וכו׳ וכן בכמה דוכתי בענין חתן וכלה דו״נ כלה כלתה נפשי וחתן חות דרגא, . . ויש לומר כי לפעמים מפרשים גבורה יראה ואז הוא בחי׳ שוב ולפעמים מפרשים גבורה רשפי אש ואז הוא רצוא, וכן חסד הפי׳ אהבה, אך יש אהבה שממטה למעלה היא רצוא ויש אהבה שמלמעלה למטה והיא בחי׳ שוב, ועמ״ש מענין ב׳ בחי׳ אהבה אלו בד״ה בהעלותך את הנרות שהוא ההפרש בין אהבה דאברהם ובין אהבה דאהרן כה״ג, ולכן ב׳ הסברות שבענין רצוא ושוב נכוני׳ והכל לפי הענין” עכ״ל שם.
80למה נקרא שמה ארץ שרצתה
The Midrash: “Why is it called eretz? Because it wished (ratz’sah) to do the will of its Maker.” This links “earth” with will.
Bereshit Rabbah 5:8בראשית רבה ה׳:ח׳
ויקרא אלקים ליבשה ארץ - למה נקרא שמה ארץ שרצתה לעשות רצון קונה רבי נתן בשם ר׳ אחא ור׳ ברכיה בשם רבי יצחק אמר אני אל שדי אני שאמרתי לשמים וארץ די שאלמלא כן היו מותחים והולכין עד עכשיו ולמקוה המים קרא ימים א״ר יוסי ב״ר חלפתא והלא ים אחד הוא ומה ת״ל ימים אלא אינו דומה טעם דג העולה מעכו לעולה מצידון ולעולה מאספמיא:
“G-d called the dry land Earth, and the gathering of the waters He called Seas, and G-d saw that it was good” (Genesis 1:10). “G-d called the dry land Earth [eretz].” Why was it called eretz? It is because it hastened [ratzeta] to perform the will of its Maker. Rabbi Natan in the name of Rabbi Aḥa, and Rabbi Berekhya in the name of Rabbi Yitzḥak said: “I am G-d Almighty [shadai]” (Genesis 17:1) – I am the One who [she] said to the heavens and the earth: Enough [dai]. …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
81שו״ה א׳ רץ כו׳
The manuscript lacks the word “etc.” after “alef, ratz”; the note remarks that it seems superfluous.
Kehot’s noteבכת״י אין תי׳ ”כו׳”. — ולכאורה הוא מיותר.
82ותושב״כ . . שהן שמותיו של הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ן עה״ת בהקדמה, יונת אלם פכ״ט.
83שו״ה אבל תורה — בנפש
The manuscript lacks the words “in the soul” in “through grasping the will in the soul.”
Kehot’s noteבכת״י ליתא תי׳ זו.
84ושלשה נקראו ארץ
The Rebbe’s discourse on this verse, cited for the three things called “earth.”
Kehot’s noteראה ד״ה השמים כסאי תשמ״א. בהג״ה בכת״י מחסיד על תו״א מעיר כאן ”ע׳ בד״ה כי כאשר השמים, עיין ותבין זאת, כי לכאורה עד כה דבריו שכנס״י נק׳ רגל רק מצות ותושבע״פ נק׳ ארץ”. ראה גם אוה״ת בראשית כרך ו תתרלז, א.
85ושלשה נקראו . . דבר ה׳
In these manuscripts the whole sentence about the three things called “earth” appears in parentheses, as an aside.
Kehot’s noteבבוך 1092, 2044 כ״ז נמצא במוסגר.
86ארץ ארץ שמעי דבר ה׳
The prophet calls “Land, land, land, hear the word of G-d”; the triple “land” is read as the three things called “earth.”
Jeremiah 22:29ירמיהו כ״ב:כ״ט
אֶרֶץ אֶרֶץ אָרֶץ שִׁמְעִי דְּבַר־ה׳
O land, land, land, Hear the word of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כב, כט. בבוך 1824 נוסף: שכולם הם בחי׳ דבר ה׳). בבוך הנ״ל מתי׳ ושלשה נקראו ארץ עד סיום הקטע הוא במוסגר. ושם במקום ”ושלשה נקראו” נכתב (וגם נקר׳.
Paragraph 12
87אי זה בית
“What house could you build for Me?” — the third element of the verse, here the “house” of prayer.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ובחי׳ בית היינו בכל מאדך
This passage is quoted there, in an explanation of “with all your might.”
Kehot’s noteמובא באוה״ת במדבר כרך ו ע׳ א׳תתקו ע״ש בפי׳ בכל מאדך.
89בכל מאדך
“With all your might” (me’odecha): love beyond measure, identified here with the encompassing “house.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אך אי זה בית . . בכל מאדך שהוא בבחי מקיף
The Tzemach Tzedek refers there to this passage identifying the “house” with “with all your might” as encompassing.
Kehot’s noteבאוה״ת במדבר כרך ג פ׳ בלק (בהוצאה חדשה) בהוספות ע׳ 74 מציין לכאן.
91בגגו ובקירותיו
In the version there, after “its roof and its walls,” is added: “[and see what is written in the maamar ‘A psalm, a song for the dedication of the House’].”
Kehot’s noteבסה״מ תרל״ח ע׳ רמ נוסף: [ועמ״ש בד״ה מזמור שיר חנוכת הבית]. =ֿלקו״ת ברכה צח, ד ואילך.
92רוחו ונשמתו אליו יאסף
The verse from paragraph 4: G-d gathers His spirit and breath to the one who sets his heart to Him; here it describes the encompassing light drawn down in prayer.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד. ע׳ באוה״ת פ׳ כי תצא ע׳ תתקכח.
93כריעות והשתחויות באבות ובהודאה תחלה וסוף
The Talmud lists the blessings of the Amidah in which one bows: the Patriarchs (first blessing) and Thanksgiving, at the beginning and at the end.
Berakhot 34a:14ברכות ל״ד א:י״ד
תָּנוּ רַבָּנַן: אֵלּוּ בְּרָכוֹת שֶׁאָדָם שׁוֹחֶה בָּהֶן: בְּ״אָבוֹת״, תְּחִלָּה וָסוֹף. בַּ״הוֹדָאָה״, תְּחִלָּה וָסוֹף. וְאִם בָּא לָשׁוּחַ בְּסוֹף כׇּל בְּרָכָה וּבְרָכָה, וּבִתְחִלַּת כׇּל בְּרָכָה וּבְרָכָה — מְלַמְּדִין אוֹתוֹ שֶׁלֹּא יִשְׁחֶה.
Our Rabbis have taught : These are the benedictions at which a man bends low ; at the beginning and end of the "Patriarchs" and at the beginning and end of the "Thanksgiving." Should anyone come to bend low at the end and beginning of every benediction, we tell him not to do so.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
94דלית מחשבה תפיסא ביה כלל
Elijah’s prayer: “No thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
95ולאו מכל מדות
Elijah’s prayer: G-d is “not of any of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
96שו״ה וסובב — זה אביט . . אל זה אביט
Several manuscripts lack the words from “and surrounding” through “And to this one I will look”; the note suggests they may be an addition by the Tzemach Tzedek.
Kehot’s noteבכמה כת״י ליתא, ואולי זה הוספה מכ״ק אדמו״ר הצ״צ.
97ואל זה אביט
“And to this one I will look: to the poor and broken of spirit.” The next verse, which the Alter Rebbe applies to prayer.
Isaiah 66:2ישעיהו ס״ו:ב׳
וְאֶת־כׇּל־אֵלֶּה יָדִי עָשָׂתָה וַיִּהְיוּ כׇל־אֵלֶּה נְאֻם־ה׳ וְאֶל־זֶה אַבִּיט אֶל־עָנִי וּנְכֵה־רוּחַ וְחָרֵד עַל־דְּבָרִי:
For all these things hath My hand made, and so all these things came to be, saith the L-RD; but on this man will I look, even on him that is poor and of a contrite spirit, and trembleth at My word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, ב. ראה לקמן יח, ד. לקו״ת ואתחנן ג, ג. וראה אוה״ת פ׳ ויחי כרך ב תי, ב.
98שמצינו במשה שבחטא העגל
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteראה לקו״ת להאריז״ל ס״פ תשא. שם ר״פ ויקרא. פע״ח שער השבת פ״ח.
Paragraph 13
99ואת כל אלה ידי עשתה ויהיו כל אלה נאם ה׳
The verse after “The heavens are My throne”: “All these My hand has made, and all these came to be, says G-d; and to this one I will look, to the poor and broken of spirit.”
Isaiah 66:2ישעיהו ס״ו:ב׳
וְאֶת־כׇּל־אֵלֶּה יָדִי עָשָׂתָה וַיִּהְיוּ כׇל־אֵלֶּה נְאֻם־ה׳ וְאֶל־זֶה אַבִּיט אֶל־עָנִי וּנְכֵה־רוּחַ וְחָרֵד עַל־דְּבָרִי:
For all these things hath My hand made, and so all these things came to be, saith the L-RD; but on this man will I look, even on him that is poor and of a contrite spirit, and trembleth at My word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100עיניך יונים
“Your eyes are doves” — the gaze, here associated with thought.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101וכריעות והשתחויות
There a person admits that he is not worthy on his own to rise and be included in G-d’s light, yet the Infinite Light of itself descends and is revealed in the Torah; so through Torah study he can draw it down upon his soul.
Kehot’s noteראה לקמן מה, ג. ובלקו״ת שה״ש מה, ג.
Paragraph 14
102לא הביט און ביעקב
Bilaam’s blessing: “He has not looked upon iniquity in Jacob nor seen wrongdoing in Israel; Havayah his G-d is with him.” Read here as the encompassing light, which does not depend on one’s merits.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא.
103בוחן לבות וכליות
“He who tests hearts and kidneys is a righteous G-d.” The inner light depends on this examination of a person’s true feelings.
Psalms 7:10תהילים ז׳:י׳
יִגְמׇר־נָא רַע רְשָׁעִים וּתְכוֹנֵן צַדִּיק וּבֹחֵן לִבּוֹת וּכְלָיוֹת אֱלֹקִים צַדִּיק:
Oh that a full measure of evil might come upon the wicked, And that Thou wouldest establish the righteous; For the righteous G-d trieth the heart and reins.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Proverbs 17:3משלי י״ז:ג׳
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וּבֹחֵן לִבּוֹת ה׳
The refining pot is for silver, and the furnace for gold; But the L-RD trieth the hearts. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים ז, י. וראה בסה״מ תקס״ה ח״ב ע׳ תשיד שמביא הפסוק בוחן לבבות ה׳ (משלי יז, ג).

Torah Ohr · Parshas Bereishis · Maamar 2
כי כאשר השמים החדשים והארץ החדשה וגו׳
“For as the new heavens and the new earth”
The world’s heaven and earth are sustained by a spiritual “earth” and “heaven” — the soul’s upward rush of longing (ratzo) and the drawing down of G-dliness through Torah and mitzvos (shov). In the future, the pulse of ratzo and shov will flow from G-d’s own essence, heaven first, and Israel’s service will be raised to stand before Him with it.
The maamar in brief
The Sages say that heaven and earth were created for the sake of Israel and the Torah; the Alter Rebbe infers that Israel and the Torah contain a spiritual heaven and earth that keep the physical ones in being. Eretz (earth) is linked to ratzon and ratz: the “running” of longing, like the chayos who “ran and returned.” This ratzo is the love of the Shema, prepared for by Pesukei deZimra, a single-minded desire for G-d’s essence beyond all the worlds that live from His mere “kingship.” The “return” (shov) comes in the Shemoneh Esreh, Torah study and above all the practical mitzvos, which encompass the soul like the heavens around the earth. Now, amid concealment, earth must precede heaven: an arousal from below must precede the response from above. In the Time to Come, with no concealment, the “new heavens and new earth” will come from G-d alone, heaven first — as the pulse of G-d’s own flow, like a heartbeat, reaches and withdraws. Yet “your seed and your name” — Israel’s mitzvos and acceptance of G-d’s yoke — will also stand before Him.

Outline
	1Heaven and earth in Torah and IsraelSince the world exists for Israel and the Torah, they must contain a spiritual heaven and earth; eretz means both running and will.¶1–2
	2Ratzo: the running of longingThe angels’ and souls’ yearning to be absorbed in G-d; in prayer it is the love of the Shema, prepared by Pesukei deZimra, reaching past the worlds that live from G-d’s “kingship” to His essence.¶3–8
	3Shov: drawing G-dliness downThe Shemoneh Esreh, Torah study and practical mitzvos draw the light into vessels; the soul “lives against its will” in the body for this purpose.¶9–11
	4Shov is heaven, ratzo is earthTorah and mitzvos encompass the soul as heaven encompasses earth; the throne and footstool, the ladder of prayer, and why earth preceded heaven in creation.¶12–15
	5Why the world exists for Torah and IsraelThe Torah (shov) and Israel’s self-sacrifice (ratzo) are the spiritual heaven and earth that sustain the physical ones.¶16
	6The new earth of the Time to ComePresent ratzo is a struggle out of concealment; in the future, without kelipah, the revelation will come from above alone, heaven before earth, not through the contractions of Elokim.¶17–21
	7Ratzo and shov within the divine flowLike a heartbeat or a flame, G-d’s own flow expands and withdraws (“reaching and not reaching”); here expansion (heaven) precedes withdrawal (earth).¶22–26
	8“So shall your seed and your name stand”Israel’s mitzvos and acceptance of G-d’s yoke will not be eclipsed by the future revelation but raised to stand before Him.¶27–28


Key concepts
	Ratzo and shovרצוא ושוב
	“Running and returning”: the upward rush of longing to cleave to G-d, and the return downward to draw G-dliness into the world. Here ratzo is “earth” and shov is “heaven.”

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	Human initiative that draws a divine response, and divine revelation unprompted by us. Now the first must precede the second; the new heavens and earth come from above alone.

	“King” and “Unique One”מלך ויחיד
	G-d as “King” — His kingship, merely a “name” and radiance — gives life to all worlds (memalei); as “Unique” He is His essence, unchanged by creation (sovev), and it is to this that Israel is bound.

	Encompassing lightsמקיפים
	Light that surrounds rather than enters; the mitzvos become the soul’s encompassing garments, so the shov of Torah and mitzvos is “heaven” around the “earth” of ratzo.

	Reaching and not reachingמטי ולא מטי
	The Arizal’s term for the pulse of divine light that reaches into the vessels and withdraws, like a heartbeat or a flame; expansion comes first.

	The Name Elokimשם אלקים
	The Name of contraction and concealment through which the present world was made; the soul’s ratzo “sweetens” it until it merges with Havayah.


Section 1 · ¶1–2
Heaven and earth in Torah and Israel
1כי כאשר השמים12 החדשים והארץ החדשה וגו׳. הנה כתיב בראשית ברא אלקי׳ את השמים ואת הארץ וארז״ל [ואמרו רבותינו זכרונם לברכה] בראשית בשביל ישראל שנקראו ראשית.3
“For as the new heavens and the new earth,” etc. Now, it is written, “In the beginning (Bereshis) G-d created the heavens and the earth,” and our Sages, of blessed memory, said: “Bereshis — for the sake of Israel, who are called ‘beginning’ (reishis).”
The maamar opens with Isaiah’s promise that the “new heavens and new earth” that G-d will make will endure before Him, and so will Israel’s offspring and name. Before explaining it, the Alter Rebbe turns to the Torah’s first verse and the Sages’ reading of Bereshis as “for the sake of reishis (the first)”: the world was created for the sake of Israel, who are called “first.”


וגם אמרו בשביל התורה שנק׳ ראשית.4 וא״כ כיון ששמים וארץ נבראו בשביל תורה וישראל מוכרח לומר שיש בחי׳ שמים וארץ בתורה ובעבודת ישראל שבהן ועל ידן יתקיימו שמים וארץ הגשמיים.5
They also said: for the sake of the Torah, which is called ‘beginning.’ If so, since heaven and earth were created for the sake of the Torah and Israel, we are compelled to say that there is a level of heaven and earth in the Torah and in the service of Israel, by which and through which the physical heaven and earth are sustained.
The Sages also read it as “for the sake of the Torah,” which is likewise called “first.” The Alter Rebbe draws the conclusion: if the physical heaven and earth exist for the Torah and for Israel, then the Torah and Israel’s divine service must themselves contain a spiritual “heaven” and “earth,” and it is these that keep the physical ones in existence. The maamar now sets out to identify them.




2והענין הוא כי הנה אמרז״ל [אמרו רבותינו זכרונם לברכה] למה נק׳ שמה ארץ שרצתה לעשות רצון קונה.6 פי׳ שרצתה היינו ל׳ [לשון] רץ וגם ל׳ [לשון] רצון.78
The explanation is this: our Sages, of blessed memory, said, “Why is it called by the name eretz (earth)? Because it ran (ratzsah) to do the will (ratzon) of its Maker.” That is, ratzsah is a term of running (ratz) and also a term of will (ratzon).
The Midrash explains the name eretz (earth) by wordplay: the earth “ran” (ratzsah) to do its Maker’s will. The Alter Rebbe points out that ratzsah carries two meanings at once — running (ratz) and wanting (ratzon) — and both will matter in what follows.


וכמ״ש בכה ארוץ גדוד9 שהוא ג״כ ל׳ [לשון] רץ וגם יש בו ג״כ ענין רצון וכמשי״ת [וכמו שיתבאר].
As it is written, “For by You I run (arutz) through a troop,” which is also a term of running and also contains the idea of will, as will be explained.
David’s words “by You I run through a troop” use the same root for running. The Alter Rebbe adds that the verse also carries the sense of will, which he explains later (paragraph 8), where “by You” is read as “in Your very essence.”




Section 2 · ¶3–8
Ratzo: the running of longing
3והענין דהנה כתיב והחיות רצוא ושוב10 בחי׳ רצוא זה הוא ענין תשוקה בלב לדבקה בו יתברך והוא ג״כ ל׳ [לשון] מרוצה
The explanation: it is written, “And the chayos ran and returned (ratzo vashov).” This level of ratzo is a longing in the heart to cleave to Him, blessed be He, and it is also a term of running (merutzah):
Ezekiel’s vision describes the chayos — the angelic “living creatures” who bear the divine chariot — as “running and returning” (ratzo vashov). The Alter Rebbe defines ratzo, the “running,” as the heart’s longing to cleave to G-d, and notes that it shares the root of merutzah, a run.


כמו הרץ ממקומו להלאה כך הוא ענין תשוקה זו של החיות להיות יוצאים ועולים ממקומם וליבטל וליכלל בא״ס ב״ה וכעין מ״ש שרפים עומדי׳ [עומדים / עומדין] ממעל לו ופי׳ ממעל לשכינת׳.1112
just as one who runs from his place onward, so is this longing of the chayos — to go out and rise up from their place, to be nullified and absorbed into the Infinite One (Ein Sof), blessed be He. It is akin to what is written, “Seraphim stood above Him (mima’al lo),” which is explained [as] “above His Shechinah.”
As a runner leaves his place and moves beyond it, the angels’ longing drives them out of their own level, rising to be nullified and absorbed in the Infinite. Isaiah’s seraphim who “stand above Him” are similar: they are explained as standing above the Shechinah, rising beyond the level of the Divine Presence that rests upon them.




4והיינו שתשוקתם להכלל שם כו׳. וכן בחי׳ כללות נש״י [נשמות ישראל] במקורן ושרשן יש בהן בחי׳ רצוא ברצון ותשוקה לדבקה בו בא״ס ב״ה וכמ״ש ואל אישך תשוקתך.13
That is, their longing is to be absorbed there, etc. Likewise, the souls of Israel as a whole, in their source and root, have a level of ratzo, with will and longing to cleave to Him, to the Infinite One, blessed be He, as it is written, “And your longing shall be for your husband.”
The same yearning exists in the source of all Jewish souls, the Community of Israel, which longs to cleave to the Infinite. The words said to Eve, “your longing shall be for your husband,” are read as the longing of this collective soul, the “bride,” for G-d.


והיינו מפני השגתה בהיותה בבחי׳ ארץ שהיא בחי׳ המדרגה התחתונה להיות עם ודבר נפרד14 כו׳
This is because of her apprehension, being on the level of “earth,” which is the lowest level — to be a “people” and a separate thing, etc.
Her longing comes from what she perceives in her position as “earth,” the lowest divine level (Malchus), through which there comes to be a “people” — beings who exist as separate from their King. From that lowest place she yearns to be reunited with Him.


וכן הוא ג״כ בנפש האדם למטה המשכלת ומתבוננת בה׳ אחד איך שהוא יתברך מחדש בטובו15 כו׳
So too with the soul of man below, which reasons and contemplates the One G-d: how He, blessed be He, renews in His goodness, etc.,
The same pattern repeats in the individual soul below: a person reflects with his intellect on G-d’s oneness and on how He “in His goodness renews [each day the work of creation]” (from the first blessing before the Shema).


ומהווה כל העולמות מאין ליש ממש אשר ע״כ הוא ג״כ בחי׳ ארץ בבחי׳ רצוא ורצון לדבקה בו ית׳ ולאהבה את16 ה׳ כי הוא חייך.
and brings all the worlds into being from nothing into actual something. Therefore it too is on the level of “earth,” in a state of ratzo and will to cleave to Him, blessed be He, and “to love G-d, for He is your life.”
In this renewal G-d brings all worlds from nothing into real existence. Through such reflection his soul too becomes “earth”: it is stirred to run toward G-d with desire and love. The verse “to love G-d, for He is your life” shows that the love grows from recognizing that G-d is one’s very life.




5והנה בחי׳ הרצוא הזה הוא בק״ש [בקריאת שמע] ובחי׳ השוב הוא בתפלת שמ״ע [שמונה עשרה] ובת״ת [ובתלמוד תורה] שהוא בחי׳ גילוי אלקות מלמעלה למטה כנודע.
Now, this level of ratzo is in the reading of the Shema, and the level of shov (return) is in the Shemoneh Esreh prayer and in Torah study, which is the level of the revelation of G-dliness from above to below, as is known.
The Alter Rebbe now maps ratzo and shov onto the morning prayers. The Shema, with its declaration of G-d’s oneness and its command to love Him, is the soul’s running upward; the Shemoneh Esreh and the Torah study that follows are the “return,” in which G-dliness is drawn down and revealed below.


ופסוד״ז [ופסוקי דזמרה] שקודם ק״ש [קריאת שמע] היינו לספר בשבחו של מקום כמ״ש רוממות אל בגרונם17 ועי״ז נעשה כמו חרב פיפיות לעשות נקמה18 כו׳ דהיינו לקרוע המסכים המבדילים גילוי אלקות.
The Verses of Praise (Pesukei deZimra), which precede the Shema, are to recount the praise of the Omnipresent, as it is written, “The exaltations of G-d are in their throat,” and through this it becomes like “a double-edged sword, to execute vengeance,” etc. — that is, to tear apart the partitions that screen off the revelation of G-dliness.
Pesukei deZimra, the psalms and verses of praise said before the Shema, recount G-d’s greatness. Psalm 149 speaks of “exaltations of G-d in their throat and a double-edged sword in their hand to execute vengeance”; the Alter Rebbe reads the praise itself as the sword, cutting through the screens that hide G-dliness.


וכ״ז [וכל זה] הכנה בלבד לשמ״ע [לשמונה עשרה] כי בשמ״ע [בשמונה עשרה] הוא המשכת גילוי אלקות באמרו ברוך אתה הוי״ה אלקינו שהוא בחי׳ גילוי סוכ״ע בממכ״ע [בממלא כל עלמין].
All this is only a preparation for the Shemoneh Esreh, for in the Shemoneh Esreh there is the drawing down of the revelation of G-dliness, when one says, “Blessed are You, Havayah, our G-d,” which is the revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin).
Everything before it prepares for the Shemoneh Esreh, where the drawing down is explicit in each blessing’s formula. “Blessed are You, Havayah, our G-d” means that the transcendent light (Havayah, sovev) becomes revealed within the light invested in the worlds (“our G-d,” memalei).


אך כדי שיבא לזה צריך הוא19 לסדר שבחו של מקום תחלה בפסוד״ז [בפסוקי דזמרה] כמו בברוך שאמר והיה העולם20
But in order to come to this, one must first set out the praise of the Omnipresent in the Verses of Praise, as in “Blessed is He who spoke and the world came into being”
Before this can happen, one must first set out G-d’s praise in Pesukei deZimra, beginning with Baruch She’amar. As the Tzemach Tzedek observes, this seems to repeat the previous point; but here the point is that Pesukei deZimra prepares for the Shema, where the ratzo takes place. A long parenthesis follows, and the sentence resumes in part 9.


(כי עם היות שהנה״א [שהנפש האלקית] היא בחי׳ ארץ שהוא בחי׳ רצוא אך היינו מצד שורשה יש בה בחי׳ השתוקקות תמיד לדבקה בו ית׳
(For although the G-dly soul is on the level of “earth,” which is the level of ratzo, this is only from the standpoint of its root, [where] it has a constant yearning to cleave to Him, blessed be He.
The parenthesis explains why preparation is needed: the G-dly soul is by nature “earth,” always yearning to cleave to G-d — but that is its state in its root, above.


אבל בירידתה למטה להתלבש בגוף ונה״ב [ונפש הבהמית] אשר הן מסתירי׳ על אורה כו׳ וממשיכים אותה אחריהם להמשך בקדרות אופל עניני עוה״ז ואז נסתר ונעלם בה התשוקה והרצוא לאלקות כנודע שלאום מלאום יאמץ וכשזה קם2122 כו׳.
But in its descent below, to be clothed in the body and the animal soul, which conceal its light, etc., and draw it after them to be drawn into the murky darkness of the affairs of this world, then the longing and the ratzo for G-dliness become concealed and hidden within it, as is known: “one nation shall prevail over the other nation,” and when this one rises, etc.
Once it descends into a body and an animal soul, they hide its light and draw it into the darkness of worldly concerns, and its yearning for G-dliness becomes hidden. The verse about Jacob and Esau, “one nation shall prevail over the other,” read by the Sages as “when one rises, the other falls,” describes this contest: when the animal soul is strong, the G-dly soul’s longing is concealed.


ואי לזאת כדי שתוכל לבא לבחי׳ הרצוא בשעת ק״ש [קריאת שמע] צריכה הכנה רבה לזה והוא ענין פסוד״ז [פסוקי דזמרה] בסידור שבחו של מקום כו׳ והכל הכנה לבחי׳ השוב דשמ״ע [דשמונה עשרה]23 כי גם הרצוא הוא בשביל להיות שוב כנודע.
Therefore, in order that it be able to come to the level of ratzo at the time of the Shema, it needs great preparation for this, and that is [the purpose of] the Verses of Praise, in setting out the praise of the Omnipresent, etc. And all of it is a preparation for the level of shov of the Shemoneh Esreh, for the ratzo, too, is for the sake of there being shov, as is known,
To reach the ratzo of the Shema, then, the soul needs considerable preparation, and this is the task of Pesukei deZimra. Yet the ratzo itself is not the goal: it exists for the sake of the shov, the drawing down that takes place in the Shemoneh Esreh.


כמו שהלוים היו טפלים לכהנים כו׳ וגם דרך פרט פסוד״ז [פסוקי דזמרה] הוא הכנה לשמ״ע [לשמונה עשרה] ג״כ שהוא המשכה וגילוי למטה שמתחלה צריך לקרוע המסכים המבדילים ע״י פסוד״ז [פסוקי דזמרה] בכדי שיוכל להיות הגילוי למטה)
just as the Levites were subordinate to the Kohanim, etc. And also, in particular, the Verses of Praise are a preparation for the Shemoneh Esreh, which is a drawing down and revelation below, for first one must tear apart the separating partitions through the Verses of Praise, so that the revelation below can take place.)
The ascent serves the descent the way the Levites served as assistants to the Kohanim. More specifically, Pesukei deZimra also serves the Shemoneh Esreh directly: its cutting away of the separating screens is what allows the revelation below to happen.


איך שבדבור א׳ בלבד נתהוו שמים וארץ24 וכל צבאם25 כו׳ וכמו שמסיים בברכה זו בישתבח מלך יחיד חי העולמים26 ובב״ש [ובברוך שאמר] אומרים ג״כ יחיד חי העולמים מלך.
[It recounts] how by a single utterance alone heaven and earth and all their host came into being, etc., and as one concludes this blessing in Yishtabach: “King, Unique One, Life of the worlds,” and in “Blessed is He who spoke” one likewise says, “Unique One, Life of the worlds, King.”
Back to the main sentence: Pesukei deZimra praises G-d by describing how heaven, earth and all their hosts came into being through a single utterance. Both Yishtabach, which closes this section, and Baruch She’amar, which opens it, call G-d “Unique One, Life of the worlds” together with “King.”


פי׳ שהוא ית׳ הוא יחיד ומיוחד כמו קודם בריאת העולם וחי העולמים הוא רק מבחי׳ מלך שבחי׳ מלוכה היא
This means that He, blessed be He, is single and unique just as before the creation of the world, and [being] “Life of the worlds” is only from the level of “King,” for the level of kingship is
The Alter Rebbe explains the phrase: G-d is “Unique” — alone and unchanged, exactly as before creation — while being “Life of the worlds” belongs only to His aspect of “King.”


רק הארה בלבד ממנו יתב׳ [יתברך] שהארה זו נמשכת ממנו יתב׳ [יתברך] להיות חיות כל העולמות עליונים ותחתונים.27
only a mere radiance from Him, blessed be He; this radiance is drawn forth from Him, blessed be He, to be the life-force of all the worlds, higher and lower.
Kingship is only a faint radiance of G-d. It is this radiance, not His essence, that is drawn down to be the life-force of all the worlds. The contrast between “Unique” (G-d Himself) and “King” (a mere radiance) prepares for the next paragraphs.




6ונודע שיש רבוי עולמות למעלה עד אין קץ ולמטה עד אין תכלית. וזהו פי׳ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] כי ועד אין לו הפסק.28
It is known that there is a multitude of worlds, above without end and below without limit. This is the meaning of “Blessed be the Name of the glory of His kingdom forever and ever (le’olam va’ed)”: for va’ed has no break.
Kabbalah teaches that there is an endless multitude of worlds, both above and below. The Alter Rebbe finds this in the response to the Shema, “Blessed be the Name of the glory of His kingdom forever and ever”: the Talmud teaches that wherever va’ed is used it means without interruption, so G-d’s kingdom extends endlessly.


והיינו שבחי׳ כבוד מלכותו נמשך להחיות עולמות ונבראים אין קץ וכמ״ש היש מספר לגדודיו29 כו׳ וכתיב אלף אלפין30 ישמשוניה ורבו רבבן קדמוהי יקומון וזהו מספר גדוד31 א׳ כו׳.
That is, the glory of His kingdom is drawn forth to give life to worlds and creations without end, as it is written, “Is there any number to His troops?” etc., and it is written, “A thousand thousands serve Him, and myriads of myriads stand before Him” — and this is the number of one troop, etc.
It is His kingship, “the glory of His kingdom,” that flows into all these endless worlds and creatures to give them life. Job speaks of G-d’s countless “troops,” and Daniel of “a thousand thousands” and “myriads of myriads” of angels — yet the Talmud says Daniel’s staggering figure is only the count of a single troop.




7ועם כל הרבוי הזה מ״מ כולם נמשכים רק מבחי׳ מלך שהוא בחי׳ שם לבד כמאמר למען שמו באהבה מלך32 כו׳.
Yet with all this multitude, they are nonetheless all drawn only from the level of “King,” which is merely the level of a “name,” as the saying goes, “for the sake of His Name, with love. King,” etc.
Yet this entire endless multitude draws its life only from the level of “King,” which is merely G-d’s “Name.” A name exists for others to call a person by and does not touch his essence; so too kingship is how G-d relates to others, not what He is. The first blessing of the Shemoneh Esreh places “for the sake of His Name, with love” directly beside “King.”


והוא בחי׳ ממכ״ע [ממלא כל עלמין] ומזה נולדה בחי׳ התפעלות האהבה בלבבו באמרו ואהבת את33 ה׳ אלקיך פי׳ את ה׳ אלקיך היינו כמש״ל [כמה שכתוב לעיל] שמע ישראל34 ה׳ אלהינו כו׳
This is the level of memalei kol almin. And from this is born the stirring of love in one’s heart when he says, “And you shall love Havayah your G-d.” The meaning of “Havayah your G-d” is as stated above, “Hear, O Israel, Havayah is our G-d,” etc.
This life-giving kingship is the light that fills all worlds (memalei), the divine energy within each creature. Contemplating this arouses love when one says “And you shall love Havayah your G-d,” and “Havayah your G-d” means what was explained for “Havayah is our G-d”: the transcendent Havayah revealed within “your G-d.”


והוא מה שמעלה יתירה נודע׳ [נודעת] לנו מכל גדודי מעלה שקרבנו לשמו הגדול שהוא בחי׳ סוכ״ע ועצמיות אלקותו יתברך הוא בחי׳ יחיד שלמעלה מעלה מבחי׳ חי העולמים שהוא רק מבחי׳ מלך כו׳
And this is the added superiority that is known to us over all the troops on high: that He has brought us near to His great Name, which is the level of sovev kol almin and the very essence of His G-dliness, blessed be He — the level of “Unique One,” which is far, far above the level of “Life of the worlds,” which is only from the level of “King,” etc.
Israel’s special advantage over all the angelic hosts is that G-d “brought us near to His great Name” (from the blessing before the Shema): to sovev, His very essence, the level of “Unique One,” far above “Life of the worlds,” the mere level of “King” from which the angels draw.


וזהו שנק׳ כנ״י [כנסת ישראל] אחת כמ״ש אחת היא יונתי35 כו׳ שהיא מקבלת מבחי׳ ה׳ אחד ממש.
And this is why the Community of Israel is called “one,” as it is written, “One is she, My dove,” etc., for she receives from the level of “Havayah is One” in the fullest sense.
That is why the Community of Israel is called “one,” as in the Song of Songs, “One is she, My dove”: she receives from “Havayah is One” — from G-d’s oneness itself, not merely from His kingship.




8והיינו ע״י שתהי׳ [שתהיה] בבחי׳ אחת היא לאמה3637 להיות שע״י ההתבוננות תבא לבחי׳ אחת להיות לה
That is, by her being in the state of “She is one to her mother”: that through contemplation she comes to a state of oneness, having
The verse “One is she, My dove” continues, “she is one to her mother.” The Alter Rebbe explains how the soul reaches this oneness: through contemplation it comes to have a single will.


רק רצון א׳ לדבקה בו יתב׳ [יתברך] והוא בחי׳ רצוא הנ״ל לבחי׳ סוכ״ע לדבקה בעצמות אלקות וכמאמר מי לי בשמים כו׳.
only one will — to cleave to Him, blessed be He. This is the above-mentioned level of ratzo toward the level of sovev kol almin, to cleave to the very essence of G-dliness, as in the saying, “Whom do I have in heaven,” etc.
That single will is to cleave to G-d Himself. This is the ratzo described above, now directed to sovev — G-d’s transcendent essence — rather than to the life-force within the worlds; as the Psalmist says, “Whom do I have in heaven [but You]?”


וזהו ענין ואהבת שבק״ש [שבקריאת שמע] ופי׳ וענין הרצוא היינו כמ״ש בכה ארוץ גדוד38 בכה דוקא בעצמותך וארוץ גדוד היינו בחי׳ אלף אלפין ישמשוניה ורבו רבבן קדמוהי יקומון39
And this is the meaning of “And you shall love” in the Shema. The meaning and nature of the ratzo is as it is written, “For by You (bechah) I run through a troop”: “bechah” specifically — in Your very essence; and “I run through a troop” refers to the level of “A thousand thousands serve Him, and myriads of myriads stand before Him”
This is the love of “And you shall love” in the Shema. David’s verse “by You I run through a troop” now receives its full meaning: bechah, “by You,” means in G-d’s very essence, and the “troop” is the countless angelic hosts of Daniel’s vision.


(ועמ״ש במ״א ע״פ ורב כח לתבונתו אין מספר4041 איך ששרש כל גדוד הוא בו״ק [בו׳ קצוות] דאצי׳ יעו״ש [יעויין שם]) שבכולם לא יחפוץ רק בה׳ לבדו.
(and see what is explained elsewhere on the verse “Great in power, His understanding is beyond number,” how the root of every troop is in the six extremities (vav ketzavos) of Atzilus; see there) — that among all of them he desires nothing but G-d alone.
In a parenthesis, the Alter Rebbe refers to another discourse that traces the root of every angelic “troop” to the six emotive Sefiros of Atzilus. The soul runs past all these hosts because it desires nothing but G-d alone.


ואדלג שור היינו גם בחי׳ כל המקיפים עליונים כי שור הוא חומה כמ״ש בנות צעדה42 עלי שור.
“I leap over a wall (shur)” refers also to the level of all the supernal encompassing lights (makifim), for shur means a wall, as it is written, “Daughters strode upon the wall (shur).”
The second half of David’s verse, “by my G-d I leap over a wall,” refers to something higher still: the encompassing lights (makifim), levels too lofty to enter the worlds, which surround them as a wall surrounds a city. Shur means “wall,” as in Jacob’s blessing of Joseph.


ועד״מ החומה הוא מקיף לעיר גם הם אדלג כי התשוקה היא רק למהו״ע [למהותו ועצמותו] ית׳ ממש
By way of analogy, a wall encompasses a city; these too “I leap over,” for the longing is only for His very essence and being, blessed be He
Even these lofty surrounding levels the soul “leaps over,” because its longing is not for any revelation, however high, but for G-d’s essence itself.


(שגם כל המקיפים כלא חשיב אצלו ית׳ וכמ״ש במ״א בפי׳ אדון הנפלאות43 כו׳ ולכן נק׳ שור כמו שהחומה נעשית מאבני׳ [מאבנים] שהם רק בחי׳ דומם כך כתיב עשה פלא44 שבחי׳ פלא ומקיפי׳ [ומקיפים] עליונים הוא רק כמו בחי׳ עשייה אצלו ית׳)
(for all the encompassing lights, too, are considered as nothing before Him, blessed be He, as is explained elsewhere on the meaning of “Master of wonders,” etc. That is why they are called “wall”: just as a wall is made of stones, which are merely inanimate, so it is written, “He does (oseh) wonders,” for the level of “wonder” and the supernal encompassing lights are only like the level of “doing” (asiyah) before Him, blessed be He).
A second parenthesis: before G-d even the highest encompassing lights count as nothing. That is why they are called a “wall” — a wall is built of stones, inanimate matter — and why the verse says “He does wonders”: from G-d’s perspective even the “wonders,” the supernal makifim, are a mere “doing,” the lowest kind of activity.


וז״ש [וזהו שכתוב] מי לי בשמים4546 ועמך לא חפצתי בארץ כו׳ שמים הם בחי׳ מקיפים וארץ הם בחי׳ פנימיים שזהו בחי׳ שור ובחי׳ גדוד הנ״ל וארוץ ואדלג אותם בכח התשוקה שלי בכה ממש בעצמותך:47
This is the meaning of “Whom do I have in heaven? And besides You I desire nothing on earth,” etc.: “heaven” is the level of the encompassing lights and “earth” is the level of the inner lights — that is, the level of “wall” and the level of “troop” mentioned above — and I run past them and leap over them by the power of my longing, “bechah,” truly in Your essence.
The Psalm verse sums it up: “heaven” stands for the encompassing lights (the “wall”) and “earth” for the inner lights that enter the worlds (the “troop”). The soul runs past both by the strength of its longing for bechah — G-d’s very essence.




Section 3 · ¶9–11
Shov: drawing G-dliness down
9והנה מבחינת רצוא הנ״ל בק״ש [בקריאת שמע] נעשה שוב אח״כ בתפלה. ולכן גם בסוף הק״ש [הקריאת שמע] הוא מסיים אני ה׳ אלהיכם
Now, from the above-mentioned level of ratzo in the Shema, there afterward comes about shov in the prayer. Therefore at the end of the Shema, too, one concludes, “I am Havayah your G-d,”
The Shema’s upward ratzo leads into the shov of the Amidah prayer. That is why even the Shema itself ends with a descent: “I am Havayah your G-d.”


פי׳ אלקיכם ממש להיות בחי׳ גילוי אלקות בכל או״א [אחד ואחד] מלמעלה למטה למהוי אחד באחד48 כו׳.49
meaning literally “your G-d”: that there be a revelation of G-dliness in each and every one, from above to below, “to become one with the One,” etc.
“Your G-d” is meant literally: G-dliness is to be revealed within each individual, from above to below. The Zohar’s phrase “to become one with the One” describes this unity, when the One above is revealed within the one below.




10ואח״כ בשמ״ע [בשמונה עשרה] בח״י ברכאן נמשך זה הגילוי אור בבחי׳ שוב ממש בח״י ברכות באמרו בא״י [ברוך אתה ה׳] מברוך לאתה בגילוי לנוכח כידוע.
Afterward, in the Shemoneh Esreh, in the eighteen blessings, this revelation of light is drawn down in a state of actual shov — in the eighteen blessings, when one says, “Blessed are You, Havayah”: from “Blessed” to “You,” in revelation, in direct address, as is known.
In the Shemoneh Esreh the revelation is drawn down in full shov through its eighteen blessings. Each begins “Blessed are You”: the movement from “Blessed” (understood in Chassidus as a drawing down) to “You” addresses G-d directly, as present and revealed.


ואחר שמ״ע [שמונה עשרה] בלימוד התורה נמשך גילוי זה בתורה כמ״ש ותורה אור50 כו׳ כי רוח אייתי רוח כו׳
After the Shemoneh Esreh, in the study of Torah, this revelation is drawn into the Torah, as it is written, “and the Torah is light,” etc., for “spirit brings spirit,” etc.
After prayer comes Torah study, and the same revelation is drawn into the Torah, which Proverbs calls “light.” The principle “spirit brings spirit” explains the link: the spirit a person arouses in prayer brings a corresponding spirit from above into his learning.


וע״י בחי׳ הרצוא הנ״ל נמשך בחי׳ רוח המשכה מלמעלה למטה וכמ״ש אם ישים אליו לבו רוחו ונשמתו אליו יאסף51 כו׳
Through the above-mentioned level of ratzo, the level of “spirit” is drawn down — a drawing from above to below — as it is written, “If he sets his heart toward Him, His spirit and His soul He gathers to him,” etc.
It is the ratzo of the Shema that draws this “spirit” down. Job’s words “If he sets his heart toward Him, His spirit and His soul He gathers to him” are read as: when a person turns his heart to G-d, G-d’s spirit is drawn to him.


ואח״כ במעשה המצות נמשך בחי׳ שוב זה יותר וכידוע בשרש ענין המצות שהוא להמשיך האור בכלי דוקא וכמ״ש כי נר מצוה כו׳.
Afterward, in the practical performance of the mitzvos, this level of shov is drawn down further, as is known concerning the root of the mitzvos: it is to draw the light into a vessel specifically, as it is written, “For a mitzvah is a lamp,” etc.
The shov goes further still in the practical mitzvos. The root purpose of the mitzvos is to draw the divine light into a vessel — physical objects and deeds — as “a mitzvah is a lamp” suggests: a lamp is the vessel that holds the light.




11ועל קיום המצות ארז״ל [אמרו רבותינו זכרונם לברכה] בע״כ [בעל כרחך] אתה חי5253 פי׳ לפי שאחר האהבה והתשוקה במס״נ [במסירות נפש] בבחי׳ רצוא הנ״ל אח״כ נעשה בחי׳ שוב להיות בע״כ [בעל כרחך] אתה חי בגוף כדי להיות גילוי אור האלקי מלמעלה למטה במעשה המצות.
Concerning the fulfillment of the mitzvos, our Sages, of blessed memory, said, “Against your will you live.” That is: after the love and longing with self-sacrifice (mesirus nefesh), in the above-mentioned state of ratzo, there afterward comes about the state of shov — “against your will you live” in the body — so that there be a revelation of the G-dly light from above to below through the performance of the mitzvos.
The Mishnah’s “Against your will you live” is applied to the mitzvos. After the soul’s ratzo — a love so intense that it would give itself up entirely — it must “return” and go on living in the body against its will, because only there can the G-dly light be revealed below through the practical mitzvos.


וזהו פי׳ בכל לבבך54 במס״נ [במסירות נפש] תחילה בבחי׳ הרצוא ואח״כ ובכל נפשך היא בחי׳ שוב לקשר מחדו״מ [מחשבה דבור ומעשה] במחדו״מ [במחשבה דבור ומעשה] של התורה ומצות כו׳.
This is the meaning of “with all your heart” — with self-sacrifice first, in the state of ratzo — and afterward, “and with all your soul,” which is the level of shov: to bind thought, speech and action with the thought, speech and action of the Torah and mitzvos, etc.
Two phrases of the Shema match the two movements: “with all your heart” is the self-sacrificing ratzo, and “with all your soul” is the shov, in which a person binds his thought, speech and action to the thought, speech and action of the Torah and its commandments.




Section 4 · ¶12–15
Shov is heaven, ratzo is earth
12והנה בחי׳ השוב נק׳ שמים כי הנה בבחי׳ השוב הזה בתומ״צ [בתורה ומצות] נמשך האור למעלה בבחי׳ מקיף כידוע שהמצות הן בחי׳ מקיפי׳ [מקיפים] וע״כ נעשו המצות לבושים לנשמה בג״ע [בגן עדן] כי הלבושים והמקיפי׳ [והמקיפים] ענין א׳ הם כו׳.
Now, the level of shov is called “heaven,” for in this level of shov, through Torah and mitzvos, the light is drawn above in the manner of an encompassing light, as is known that the mitzvos are encompassing lights (makifim). Therefore the mitzvos become garments for the soul in the Garden of Eden, for garments and encompassing lights are one thing, etc.
Now the shov is identified with “heaven.” Through Torah and mitzvos a light is drawn that encompasses the soul (a makif), as the heavens encompass the earth. This is why the mitzvos become the soul’s “garments” in the Garden of Eden: a garment is a kind of encompassing.


וז״ש [וזהו שכתוב] צרורה בצרור החיים5556 כו׳ צרור זה היינו המצות כידוע והתורה אע״פ [אף על פי] שנק׳ מזון57 מ״מ היא ג״כ בחי׳ לבוש
This is the meaning of “bound up in the bond of life,” etc.: this “bond” is the mitzvos, as is known. And the Torah, although it is called “food,” is nevertheless also a garment,
Abigail’s blessing that David’s soul be “bound up in the bond of life” is read as referring to the mitzvos, which wrap the soul. The Torah is called “food,” which is absorbed within like an inner light; yet it too is a garment.


כמ״ש עטה אור כשלמה58 (ועיין דבר זה במ״א ע״פ כי ביום הזה יכפר5960 כו׳ בענין כך היא דרכה של תורה כו׳ אשריך וטוב לך.61 וע״פ וראיתם אותו וזכרתם6263 כו׳ וע״פ את שבתותי תשמרו)64
as it is written, “He wraps [Himself in] light as a garment” (and see this matter elsewhere, on the verse “For on this day He shall atone,” etc., on the theme “This is the way of the Torah… happy are you, and it is good for you”; and on the verse “And you shall see it and remember,” etc.; and on the verse “My Sabbaths you shall keep”).
The verse “He wraps [Himself in] light as a garment” shows light — the Torah — as a garment. The parenthesis points to other discourses (on Yom Kippur’s atonement, on the tzitzis, and on keeping Shabbos) where this is developed.


ע״כ נק׳ בחי׳ שוב זה ע״י תומ״צ [תורה ומצות] בשם שמים כי כמו שהשמים מקיפי׳ [מקיפים] לארץ כך בחי׳ השוב הזה הוא בחי׳ מקיף לבחי׳ הרצוא דארץ הנ״ל.
Therefore this level of shov, through Torah and mitzvos, is called by the name “heaven”: for just as the heavens encompass the earth, so this level of shov encompasses the above-mentioned level of the ratzo of “earth.”
So the shov achieved through Torah and mitzvos is called “heaven”: it surrounds the “earth” of the soul’s ratzo as the heavens surround the earth.


ועוד זאת עד״מ מארץ ושמים הגשמיים הרי אנו רואים שהארץ אינה רק כגרגיר חרדל לגבי מרחב הכדור של השמים המקיפי׳ [המקיפים] עליה מכל צדדיה בהשואה אחת.
Moreover, by way of analogy from the physical earth and heavens, we see that the earth is only like a mustard seed compared with the expanse of the sphere of the heavens, which surround it on all sides equally.
A second point from the physical world: compared with the vast sphere of the heavens surrounding it equally on every side, the whole earth is no larger than a mustard seed.


כך ערך בחי׳ הרצוא הזה דארץ לגבי בחי׳ השוב דתומ״צ [דתורה ומצות] שנק׳ רצונו וחכמתו ית׳ הוא רק כערך גרגיר חרדל לגבי מרחב הגדול דשמי׳ [דשמים].
So the proportion of this level of ratzo of “earth” to the level of shov of Torah and mitzvos — which are called His will and His wisdom, blessed be He — is only as the proportion of a mustard seed to the great expanse of the heavens.
The same proportion holds spiritually. The soul’s ratzo, however intense, is tiny compared with the shov of Torah and mitzvos, because Torah and mitzvos are G-d’s own will and wisdom, while the ratzo is only a creature’s longing.




13וזהו השמים כסאי65 והארץ הדום רגלי פי׳ הדום רגלי הוא ע״ד השרפרף לכסא שמגביה הרגלים כך הנשמות שנק׳ ברא כרעא דאבוה6667 מתעלים ע״י בחי׳ ארץ הוא בחי׳ הרצוא.
This is [the meaning of] “The heavens are My throne and the earth is My footstool.” The meaning: “My footstool” is like the footrest of a throne, which raises the feet; so the souls, which are called “the son is the leg of his father,” are elevated through the level of “earth,” which is the level of ratzo.
Isaiah’s verse, “The heavens are My throne and the earth is My footstool,” is now read through ratzo and shov. A footstool raises the feet; the souls are called G-d’s “feet” (“a son is his father’s leg”), and they are raised through “earth,” the upward ratzo.


ודרך פרט כל זמן שיש עליי׳ [עלייה] לבחי׳ ארץ העליונה היא כנס״י [כנסת ישראל] כמו בשבת ויו״ט [ויום טוב] דכתיב אם תשיב משבת רגלך68 וכן הג׳ י״ט נק׳ ג׳ רגלים.697071
And in particular, whenever there is an elevation for the level of the supernal “earth,” which is the Community of Israel — as on Shabbos and festivals, as it is written, “If you turn away your foot (raglecha) because of the Shabbos,” and likewise the three festivals are called the three regalim (“feet”).
In particular, the supernal “earth” is the Community of Israel, and it ascends at special times: on Shabbos, as in “If you turn away your foot because of the Shabbos,” and on the three festivals, which are called regalim, “feet.”




14והשמים כסאי היינו בחי׳ שוב שהוא ירידה והמשכה ה״ז [הרי זה] כמו היושב על הכסא שמשפיל קומתו. וזהו ואתה קדוש72 יושב תהלות ישראל.
And “The heavens are My throne” is the level of shov, which is descent and drawing down; this is like one who sits on a throne, who lowers his stature. This is [the meaning of] “And You, Holy One, sit [enthroned] upon the praises of Israel.”
“The heavens are My throne” refers to the shov, the descent: one who sits on a throne lowers his height. So too “You, Holy One, sit upon the praises of Israel.”


פי׳ שהוא ית׳ קדוש ומובדל מכל העולמות רק ע״י תהלות ישראל נמשך להיות יושב ונשפל למטה וכמאמר שהקב״ה יושב ועוסק בתורה73 כו׳.
The meaning: He, blessed be He, is holy and separate from all the worlds; only through the praises of Israel is He drawn to be “sitting,” lowered below, as in the saying that the Holy One, blessed be He, sits and occupies Himself with Torah, etc.
G-d is “holy” — separate and beyond all worlds; only through Israel’s praises is He drawn to “sit,” lowering Himself to be revealed below. The Talmud’s image of G-d “sitting and occupying Himself with Torah” reflects this same descent into the Torah.




15וזהו שנק׳ התפלה סולם74 מוצב ארצה וראשו מגיע השמימה.75 פי׳ הסולם הוא העליי׳ [העלייה] בבחי׳ רצוא
This is why prayer is called “a ladder set upon the earth, and its top reaches to heaven.” The meaning: the ladder is the ascent in the state of ratzo,
The Zohar calls prayer the ladder of Jacob’s dream, “set upon the earth with its top reaching heaven.” The ladder itself — the climb upward — is the ratzo.


אך ראשו מגיע השמימה שבשמו״ע [שבשמונה עשרה] מתחיל השוב כנ״ל ועיקרו אח״כ ע״י תומ״צ [תורה ומצות]. וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] לחד מ״ד [מאן דאמר] דארץ קדמה76 לשמים בבריא׳ [בבריאה / בבריאת].
but “its top reaches to heaven,” for in the Shemoneh Esreh the shov begins, as mentioned above, and its main part comes afterward through Torah and mitzvos. This is what our Sages, of blessed memory, said, according to one opinion, that the earth preceded the heavens in creation.
But “its top reaches heaven”: the shov begins at the peak of prayer, in the Shemoneh Esreh, and is completed through Torah and mitzvos. This explains the Talmudic view that the earth was created before the heavens.


כי הרי מבואר למעלה בענין ק״ש [קריאת שמע] וש״ע [ושמונה עשרה] ותורה דבחי׳ הרצוא צ״ל קודם לבחי׳ השוב וכך היא המדה כי מאתעדל״ת [מאתערותא דלתתא] דוקא נעשה אתעדל״ע [אתערותא דלעילא]
For it has been explained above, concerning the Shema, the Shemoneh Esreh and Torah, that the level of ratzo must come before the level of shov. And this is the rule: specifically from an arousal from below is an arousal from above brought about,
As shown above, in the order of the Shema, the Shemoneh Esreh and Torah study the ratzo comes before the shov. This is a general rule: an arousal from above (the divine response) comes about only through an arousal from below (human initiative).


וכמ״ש אם ישים אליו לבו77 ואז אח״כ רוחו ונשמתו אליו יאסף וע״כ ארץ שהוא ל׳ [לשון] רצוא קדמה לשמים שהוא בחי׳ שוב.
as it is written, “If he sets his heart toward Him,” and only then, afterward, “His spirit and His soul He gathers to him.” Therefore “earth” (eretz), which is a term of ratzo, preceded “heaven,” which is the level of shov.
Job’s verse shows the order: first “he sets his heart toward Him,” then “His spirit and His soul He gathers to him.” So eretz, “earth,” the running, came before “heaven,” the return.




Section 5 · ¶16
Why the world exists for Torah and Israel
16ובכ״ז [ובכל זה] יובן משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בראשית בשביל ישראל שנק׳ ראשית וגם בשביל התורה שנק׳ ראשית. ברא אלקים את השמים ואת הארץ הגשמיים.
With all this, one will understand what our Sages, of blessed memory, said: “Bereshis — for the sake of Israel, who are called ‘beginning,’ and also for the sake of the Torah, which is called ‘beginning’ — G-d created the heavens and the earth,” the physical ones.
The Alter Rebbe returns to the question of paragraph 1: why did the Sages say that the physical heaven and earth were created “for the sake of” Israel and the Torah?


דהנה בתורה ובישראל יש בחי׳ שמים וארץ רוחניים. בתורה הוא בחי׳ שוב שהוא בחי׳ שמים כנ״ל. ובישראל בעבודתם במס״נ [במסירות נפש] הוא בחי׳ רצוא בחי׳ ארץ.
For in the Torah and in Israel there is a spiritual heaven and earth. In the Torah it is the level of shov, which is the level of “heaven,” as explained above; and in Israel, in their service with self-sacrifice, it is the level of ratzo, the level of “earth.”
The answer: the Torah and Israel each embody one of the two spiritual movements. The Torah is shov — G-d’s will and wisdom drawn down — and so it is “heaven”; Israel, in their self-sacrificing service, embody ratzo, the upward rush, and so they are “earth.”


וע״כ על ידי תורה וישראל דוקא יתקיימו שמים וארץ הגשמיי׳ [הגשמיים] דהיינו ע״י בחי׳ שמים וארץ הרוחניי׳ שהוא בחי׳ רצוא ושוב שע״י תורה וישראל
Therefore it is specifically through the Torah and Israel that the physical heaven and earth are sustained — that is, through the spiritual heaven and earth, which are the ratzo and shov that come through the Torah and Israel
Therefore it is precisely through these spiritual counterparts — the ratzo and shov that come about through Israel and the Torah — that the physical heaven and earth continue to exist.


(וזהו ואשים דברי בפיך78 כו׳ לנטוע שמים וליסוד ארץ. וגם י״ל [יש לומר] שבתומ״צ [שבתורה ומצות] עצמן יש בחי׳ שמים וארץ כי המצות מעשיות הן בחי׳ ארץ כי הארץ הדום רגלי79 שרפרף.
(and this is [the meaning of] “And I have put My words in your mouth,” etc., “to plant the heavens and to lay the foundations of the earth.” One may also say that within the Torah and mitzvos themselves there is a level of heaven and earth: the practical mitzvos are the level of “earth,” for “the earth is My footstool,” a footrest.
A parenthesis offers support and a refinement. G-d tells the prophet, “I have put My words in your mouth… to plant the heavens and lay the foundations of the earth”: Torah establishes heaven and earth. Alternatively, Torah and mitzvos themselves contain heaven and earth: the practical mitzvos are “earth,” the “footstool” that raises one up.


וכך צדקה תרומם גוי.80 ותורה היא בחי׳ שמים והמשכה. ועי׳ [ועיין] על מאמר מזוזה מימין81 כו׳. וזהו ואשים דברי בפיך הוא בחי׳ תורה.
And so, “Charity exalts a nation.” And the Torah is the level of “heaven” and drawing down. And see on the saying “The mezuzah on the right,” etc. And this is [the meaning of] “And I have put My words in your mouth” — this is the level of Torah;
So too “Charity exalts a nation”: a practical mitzvah lifts up, like the footstool. The Torah is “heaven,” a drawing down. The reader is also referred to another discussion, on the saying “the mezuzah on the right.” In Isaiah’s verse, “I have put My words in your mouth” refers to the Torah.


ובצל ידי כסיתיך הוא בחי׳ מצות שעי״ז לנטוע שמים וליסוד ארץ. וא״ש [ואתי שפיר] דבראשית היינו בשביל התורה שנק׳ ראשית שיש בה עצמה בחי׳ שמים וארץ תומ״צ [תורה ומצות].
“and in the shadow of My hand I have covered you” — this is the level of mitzvos; and through this, “to plant the heavens and to lay the foundations of the earth.” It thus fits well that Bereshis means “for the sake of the Torah, which is called ‘beginning,’” for it itself contains the level of heaven and earth: Torah and mitzvos.
In the same verse, “in the shadow of My hand I have covered you” refers to the mitzvos, which surround a person like a covering; together they “plant the heavens and found the earth.” So the Torah, which itself contains heaven and earth — study and mitzvos — is fittingly the “beginning” for whose sake the world was created.


לכן עי״ז מתקיימים שמים וארץ וכן בשביל ישראל כו׳ שיש בהן בחי׳ רו״ש [רצוא ושוב]. ועיין מ״ש ע״פ הזוהר פרשה שופטים82 שמים וארץ אינון סהדין83 כו׳):84
Therefore through it heaven and earth are sustained; and likewise “for the sake of Israel,” etc., who have within them the level of ratzo and shov. And see what is explained on the Zohar, Parshas Shoftim, “Heaven and earth are witnesses,” etc.).
Israel likewise contain ratzo and shov, so the world exists for their sake too. The parenthesis closes with a reference to the explanation of the Zohar’s statement in Parshas Shoftim that “heaven and earth are witnesses.”




Section 6 · ¶17–21
The new earth of the Time to Come
17והנה כ״ז [כל זה] הוא ענין שמים וארץ דעכשיו שצ״ל תחלה בחי׳ ארץ רצוא. ואח״כ מקבלת מבחי׳ שמים השוב כו׳.
Now, all this concerns the heaven and earth of the present, in which there must first be the level of “earth,” ratzo, and afterward it receives from the level of “heaven,” the shov, etc.
Everything so far describes heaven and earth as they are now: first the “earth” of ratzo, and then the “heaven” of shov received in response.


אבל לע״ל [לעתיד לבוא] כתיב הנני עושה חדשה85 בארץ.86 ופי׳ וענין התחדשות זו בבחי׳ ארץ. היינו משום דלע״ל [דלעתיד לבוא] לא יהיה שייך בחי׳ רצוא דארץ
But of the Time to Come it is written, “Behold, I am making a new thing in the earth.” The meaning and substance of this newness in the level of “earth” is that in the Time to Come the ratzo of “earth” will not apply
The prophets speak of “a new thing in the earth” in the Time to Come (the Alter Rebbe’s wording joins Isaiah’s “Behold, I am making a new thing” with Jeremiah’s “a new thing in the earth”). The novelty will be in “earth” itself: ratzo as we know it will no longer apply.


ע״ד שהוא עכשיו שהוא ענין הרצוא והתשוקה לצאת מההפך אשר החושך יכסה ארץ87 כו׳ כנ״ל בענין פסוד״ז [פסוקי דזמרה] שהוא בחי׳ רוממות אל בגרונם88
in the way it does now — which is the ratzo and longing to go out of the opposite, where “darkness covers the earth,” etc., as explained above regarding the Verses of Praise, which are the level of “the exaltations of G-d in their throat,”
Today’s ratzo is a longing to break out of its opposite, a state where “darkness covers the earth.” That is why, as explained above, Pesukei deZimra — “the exaltations of G-d in their throat” — are needed.


כדי שעי״ז נעשה חרב פיפיות לעשות נקמה בגוים89 הוא נה״ב [נפש הבהמית] והגוף כו׳ דהיינו שע״י הרצוא נעשה בטול רצון בחי׳ אתהפכא חשוכא לנהורא.
so that through this it becomes “a double-edged sword to execute vengeance upon the nations” — which are the animal soul and the body, etc. — that is, through the ratzo there comes about a nullification of will, the level of “transforming darkness into light.”
The praises of Pesukei deZimra become the “double-edged sword” taking “vengeance on the nations,” now identified as the animal soul and the body. Through ratzo, a person’s own will is nullified and “darkness is transformed into light” — the forces of concealment themselves are turned to holiness.


שזה אינו שייך רק עכשיו שיש קליפות המסתירים עד שהחשך יכסה ארץ והוא בחי׳ לבושים המלבישים ומסתירים וכמ״ש אלביש שמים קדרות90 כו׳.
This applies only now, when there are kelipos that conceal until “darkness covers the earth”; this is the level of garments that clothe and conceal, as it is written, “I clothe the heavens in blackness,” etc.
All this belongs only to the present, when the kelipos conceal G-dliness like garments covering it, as “I clothe the heavens in blackness” describes. Where there is no darkness, there is nothing to break out of.




18ולכן הוזהרנו בק״ש [בקריאת שמע] השמרו לכם91 פן יפתה לבבכם וסרתם כו׳ והשתחויתם פי׳ שכל קליפה המסתר׳ נק׳ אלהים אחרים ועבודת כוכבים וההשתחואה
Therefore we were warned in the Shema, “Beware, lest your heart be seduced and you turn aside,” etc., “and bow down.” The meaning: every concealing kelipah is called “other gods” and idol worship, and the bowing down
Because concealment exists now, the Shema warns: “Beware lest your heart be seduced… and you bow down [to other gods].” In Chassidic terms every concealing kelipah is “other gods”: anything that hides G-dliness is a kind of idolatry.


היינו בחינת המשכה כמו ע״י השתחואה בקדושה בכריעה בברוך92 שממשיך גילוי אלקות. כך את זלעו״ז [זה לעומת זה]93 כו׳.
is a drawing down — just as through bowing in holiness, in the bowing at “Blessed,” one draws down a revelation of G-dliness. So too, “one opposite the other [G-d made],” etc.
Bowing means drawing down. In holiness, bowing at “Blessed” in the Amidah draws down divine revelation; and since “G-d made one opposite the other,” bowing to the “other side” draws life-force down to it.




19וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] ישראל שבחוץ לארץ94 עובדי ע״ז בטהרה הם. דהיינו כשהוא ח״ו [חס ושלום] לגמרי חוץ לארץ העליונה שהוא בחי׳ הרצון לה׳ ית׳ בחי׳ ארץ שרצתה95 כו׳
This is [the meaning of] what our Sages, of blessed memory, said: “Jews who live outside the Land are idol worshipers in purity.” That is, when one is, G-d forbid, entirely “outside the land” — the supernal “land,” which is the level of will for G-d, blessed be He, the level of “earth, which ran,” etc. —
The Talmud says that Jews living outside the Land of Israel “worship idols in purity” — innocently. The Alter Rebbe reads “the Land” as the supernal “earth,” the will and longing for G-d (“earth, which ran to do its Maker’s will”). One who is wholly “outside” this land has lost all ratzo for G-d.


רק שנמשך לגמרי אחרי הבלי עוה״ז הגם שהם דברים המותרים מבחי׳ טוב שבנוגה עי״ז גורם יניקה והמשכה לבחי׳ נוגה.
and is drawn entirely after the vanities of this world, even though they are permitted things, from the good within nogah, through this he causes nourishment and a drawing down to the level of nogah.
Such a person is drawn entirely after worldly pleasures. Even if they are permitted things, which come from the good within nogah (the intermediate kelipah that can be raised to holiness or fall), pursuing them for their own sake feeds nogah instead of elevating it.




20וזה נקרא השתחואה והמשכה לבחי׳ אלהים אחרים כו׳ דהיינו תוס׳ [תוספת] יניקה לחיצונים. ועי״ז ועצר את השמים96 ולא יהיה מטר שלא יהיה ההמשכה בקדושה מבחי׳ שוב דשמים עליונים כו׳
This is called bowing down and drawing down to the level of “other gods,” etc. — that is, additional nourishment for the external forces. And through this, “He will close up the heavens and there will be no rain”: there will be no drawing down in holiness from the shov of the supernal heavens, etc.
Pursuing worldly things for their own sake is “bowing down to other gods”: it gives added nourishment to the external forces (the kelipos). The consequence stated in the Shema — “He will close up the heavens and there will be no rain” — means that the shov, the drawing down of holiness from the supernal “heavens,” is withheld.


ובהיות כן צריך כ״א [כל אחד / כל אחת] לעורר בחי׳ רצוא אם ישים אליו לבו97 לאהפכא חשוכא לנהורא ומרירו למתיקו כו׳
That being so, each person must arouse the level of ratzo — “If he sets his heart toward Him” — to transform darkness into light and bitterness into sweetness, etc.,
Therefore each person must arouse ratzo, setting his heart toward G-d, in order to transform darkness into light and bitterness into sweetness.


ולעבדו בכל לבבכם98 כו׳ שזהו בחי׳ ארץ ועי״ז ונתתי מטר ארצכם99 כו׳ הוא בחי׳ השוב.
and “to serve Him with all your heart,” etc., which is the level of “earth”; and through this, “I will give the rain of your land,” etc., which is the level of shov.
This is “to serve Him with all your heart,” the “earth” of ratzo; and in response comes “I will give the rain of your land,” the shov from heaven. The second paragraph of the Shema thus describes both the problem and its remedy.


משא״כ לעתיד לבא דכתיב ואת רוח הטומאה100 אעביר כו׳ ולא יהיה כלל בחי׳ קליפה המסתרת גילוי אלקות וכן נאמר ולא יכנף עוד מוריך101 והיו עיניך רואות כו׳.
This is not so in the Time to Come, of which it is written, “And I will remove the spirit of impurity,” etc.: there will be no kelipah at all concealing the revelation of G-dliness. And it is also said, “Your Teacher will no longer be hidden, and your eyes shall see,” etc.
In the Time to Come it will be different: G-d promises to “remove the spirit of impurity,” so no kelipah will conceal G-dliness, and “your Teacher will no longer be hidden; your eyes will see.”


א״כ א״צ [אין צריך / אינו צריך] כלל ענין בחי׳ הביטול של היש שזהו בחי׳ הרצוא דעכשיו לצאת מבחי׳ ההפך המנגד כו׳. וזהו הנני עושה חדשה בארץ.
If so, there will be no need at all for the nullification of the “something” (yesh), which is the ratzo of the present — to go out from the opposing contrary, etc. And this is [the meaning of] “Behold, I am making a new thing in the earth.”
Then there will be no need to nullify one’s sense of self (yesh), which is what today’s ratzo does as it breaks out of its opposite. This is the “new thing in the earth”: “earth” will no longer be a ratzo of this kind.


פי׳ שלא יהיה כמו עכשיו בחי׳ רצוא ואתעדל״ת [ואתערותא דלתתא] שעי״ז יהיה ההמשכה שאז כיון שיהיה הגילוי למטה כמו למעלה א״כ אין שייך רצוא כו׳
That is, there will not be, as now, ratzo and an arousal from below through which the drawing down comes; for then, since the revelation below will be as it is above, ratzo does not apply, etc.
Now the drawing down depends on our ratzo, the arousal from below. Then, because G-dliness will be revealed below as openly as above, there will be nothing to “run” toward.


(ובזה י״ל [יש לומר] מ״ש כי ההרים ימושו102 כו׳ כי הר היינו בחי׳ רצוא כנודע מענין לא כאברהם שקראו הר103 כו׳ ואז יתבטל בחי׳ זו כיון שגם למטה יהיה הגילוי ממש עין בעין יראו104 כו׳)
(With this one may explain what is written, “For the mountains shall depart,” etc., for “mountain” is the level of ratzo, as is known from the matter of “not like Abraham, who called it a mountain,” etc.; and then this level will be annulled, since below too there will be actual revelation — “eye to eye they shall see,” etc.)
A parenthesis: this explains “the mountains shall depart.” A “mountain” stands for ratzo, the climb upward (the Talmud says Abraham called the Temple site a “mountain”). When G-dliness is seen “eye to eye” below, the climb is no longer needed.


וע״כ אמר שיהיה אז בחי׳ השמים החדשים והארץ החדשה אשר אני עושה105 אני דוקא דהיינו מצד אתעדל״ע [אתערותא דלעילא] בלבד ולא מצד אתעדל״ת [אתערותא דלתתא] כלל כי א״צ [אין צריך / אינו צריך] אתעדל״ת [אתערותא דלתתא] רק לברר ולהפך מחשוכא לנהורא כנ״ל
Therefore He said that there will then be “the new heavens and the new earth that I make” — “I” specifically, that is, from an arousal from above alone and not from an arousal from below at all; for an arousal from below is needed only to refine and to transform from darkness to light, as explained above.
Hence G-d says “the new heavens and the new earth that I make” — “I,” by an arousal from above alone. An arousal from below is needed only to refine the world and turn its darkness into light.


אבל לע״ל [לעתיד לבוא] שא״צ [שאין צריך / שאינו צריך] לזה יהי׳ [יהיה] בחי׳ אתעדל״ע [אתערותא דלעילא] לבד ע״כ אמר אשר אני עושה והיינו שקורא אותן בשם שמים חדשים וארץ חדשה.
But in the Time to Come, when this will not be needed, there will be an arousal from above alone. Therefore He said, “that I make,” and that is why He calls them “new heavens” and “a new earth.”
In the Time to Come, when there is no darkness to transform, everything will come from above alone; that is why they are called “new” heavens and a “new” earth.


פי׳ שבאים בבחי׳ גילוי מלמעלה למטה מצד עצמות המאציל אשר לא היה עדיין בחי׳ כזו בבחי׳ גילוי בראשית ההשתלשלות.
The meaning: they come as a revelation from above to below, from the very Essence of the Emanator, a level such as has not yet been in a state of revelation at the beginning of the chain of descending worlds (hishtalshelus).
They are new because this revelation comes from G-d’s very essence, “the Emanator,” a level never revealed even at the very start of the chain of worlds.


כמו דכתיב ביום עשות106 ה׳ אלקים ארץ ושמים ענין אלקים זה היינו בחי׳ הצמצום וההסתר.
As it is written, “On the day that Havayah Elokim made earth and heaven”: this “Elokim” is the level of tzimtzum and concealment.
By contrast, the present heaven and earth were made, as Genesis 2:4 says, by “Havayah Elokim,” and “Elokim” is the Name of tzimtzum — contraction and concealment.


ששמים וארץ דעכשיו נמשכו על ידי שם אלקים כמ״ש בראשית ברא אלקים107 כו׳ וע״י ארץ שהוא בחי׳ רצוא נמתק הדין והצמצום דשם אלקים המעלים והמסתיר.
For the present heaven and earth were drawn forth through the Name Elokim, as it is written, “In the beginning Elokim created,” etc.; and through “earth,” which is the level of ratzo, the judgment and the tzimtzum of the Name Elokim, which obscures and conceals, are sweetened.
The present world came into being through the Name Elokim (“In the beginning Elokim created”). The ratzo of “earth” is what softens — literally “sweetens” — the judgment and concealment of Elokim.




21וזהו ביום עשות108 ה׳ אלקים שנכלל אלקים זה בהוי״ה וזהו פי׳ עשות ה׳ אלקים. היינו יחוד והתכללות שמות אלו יחד.
This is [the meaning of] “On the day that Havayah Elokim made”: that this Elokim is absorbed into Havayah. This is the meaning of “Havayah Elokim made” — the union and merging of these Names together.
The pairing “Havayah Elokim” in the verse expresses that the Name Elokim (contraction) is absorbed into Havayah (the infinite). “Havayah Elokim made” thus refers to the union and blending of these two Names.


וכ״ז [וכל זה] הוא ע״י ארץ ושמים בחי׳ רו״ש [רצוא ושוב]. אך צ״ל ארץ קדמה דוקא בחי׳ רצוא תחלה.
All this comes through “earth” and “heaven,” ratzo and shov; but “earth” must come first — the level of ratzo first.
This union is achieved through “earth” and “heaven,” ratzo and shov; and in the present order “earth” must come first, as the verse says, “earth and heaven.”


אבל לעתיד שיהיו שמים חדשים וארץ חדשה הוא בחי׳ אשר אני עושה ולא ע״י צמצומים דשם אלקים ואז יהיו שמים קודם
But in the Time to Come, when there will be new heavens and a new earth, it is the level of “that I make,” not through the contractions of the Name Elokim, and then the heavens will come first,
In the Time to Come, the new heavens and earth will be “that I make,” without the contractions of Elokim, and so “heaven” will come first.


כי א״צ [אין צריך / אינו צריך] לבחי׳ קדימת הרצוא כו׳ וזהו ויצא כברק חצו109 שהוא בחי׳ גילוי מלמעלה למטה:
for there will be no need for the ratzo to come first, etc. And this is [the meaning of] “And His arrow shall go forth like lightning,” which is the level of revelation from above to below.
No prior ratzo will be needed then. Zechariah’s “His arrow shall go forth like lightning” describes such a revelation, flashing from above to below.




Section 7 · ¶22–26
Ratzo and shov within the divine flow
22אך הנה צריך להבין בענין השמים החדשים וארץ החדשה דאם הם באים רק בבחי׳ אתעדל״ע [אתערותא דלעילא] לבד שזהו
But we must understand, concerning the new heavens and the new earth: if they come only through an arousal from above alone, which is
The Alter Rebbe raises a difficulty with the maamar’s verse itself. The new heavens and earth are said to come purely from an arousal from above; this is what “that I make” means.


פי׳ אשר אני עושה110 כו׳ א״כ איך יתכן בזה בחי׳ ארץ בחי׳ רצוא מלשון רץ כנ״ל
the meaning of “that I make,” etc., then how can there be in this [a level of] “earth,” the level of ratzo, from the term “running” (ratz), as explained above?
If so, how can the future include an “earth” at all, if “earth” means ratzo, a creature’s running upward toward G-d?


(והרי לעתיד לא שייך בחי׳ רצוא כלל אפי׳ [אפילו] מלמטה כמשנת״ל [כמו שנתבאר לעיל]. וכ״ש [וכל שכן] לכאורה דלא שייך בחי׳ זו בהגילוי שמלמעלה שהוא בחי׳ אשר אני עושה).
(For in the Time to Come ratzo will not apply at all, even from below, as explained above; and all the more so, it would seem, this level does not apply to the revelation from above, which is the level of “that I make.”)
The parenthesis sharpens the question: it was just shown that in the future even creatures below will have no ratzo; surely, then, ratzo has no place in a revelation that comes from G-d above.


ולמה אמר והארץ החדשה אשר אני עושה לא היה לו להזכיר רק בחי׳ שמים לבד.
Why, then, did He say “and the new earth that I make”? He should have mentioned only the level of “heaven” alone.
So why does the verse speak of “the new earth that I make,” and not only of new heavens?


אך הענין הוא דגם בבחי׳ אתעדל״ע [אתערותא דלעילא] בלבד יש ב׳ מדרגות הללו דרו״ש [דרצוא ושוב] רק שהשמים קדמו לארץ.
But the explanation is that even in an arousal from above alone there are these two levels of ratzo and shov, except that the heavens precede the earth.
The answer in brief: even a flow that comes purely from above has both movements, ratzo and shov — only there, “heaven” comes before “earth.” The next paragraphs explain how.




23ולהבין איך יתכן בחי׳ רצוא בעצמות המאציל מאחר שאין דבר מסתיר לפניו כלל.
To understand how there can be a level of ratzo in the very Essence of the Emanator, since nothing at all conceals before Him:
Until now ratzo was described as a creature’s longing to escape concealment. How can anything like it exist in G-d’s own essence, where nothing hides anything?


הנה יובן עד״מ שאנו רואים בחי׳ רו״ש [רצוא ושוב] בגוף האדם הגשמי ברוח החיים אשר בקרבו שדופק בלבו ונק׳ בזוהר דפיקו דלבא שהחיות שבלב הוא בא בנשימה דוקא רו״ש [רצוא ושוב] בהתפשטות והסתלקות
It will be understood by way of analogy. We see a level of ratzo and shov in the physical human body, in the breath of life within it, which beats in his heart and is called in the Zohar “the beating of the heart” (defiku deliba). For the life-force in the heart comes specifically by way of breathing — ratzo and shov, in expansion and withdrawal —
An analogy from the human body: the breath of life in the heart pulses; the Zohar calls it “the beating of the heart.” The heart’s vitality works like breathing — it expands and withdraws, which is ratzo and shov.


וכן חוזר חלילה שמתפשט וחוזר ומסתלק וחוזר ומתפשט כדפק שביד שהחיות נמשך ומתפשט וחוזר ומסתלק וחוזר ומתפשט.
and so it repeats over and over: it expands, then withdraws again, then expands again, like the pulse in the hand, where the life-force is drawn forth and expands, then withdraws again, then expands again.
The pulse in the wrist shows the same rhythm: the life-force spreads out, pulls back and spreads out again, continuously.


וכן הוא ממש בדפיקו דלבא111 שהוא ענין התפשטות והסתלקות והתפשטות של רוח החיים שבלב והיינו ממש כמו בחי׳ רו״ש [רצוא ושוב].
And so it is exactly in the beating of the heart, which is the expansion, withdrawal and expansion of the breath of life in the heart; and this is exactly like the level of ratzo and shov.
The heartbeat is exactly this rhythm of expansion and withdrawal of the life-breath, and it matches ratzo and shov.


ונמצא רו״ש [רצוא ושוב] כזה הוא הכל בגוף האדם עצמו עדיין ולא מזולתו אליו (ור״ל [ורוצה לומר] שרו״ש [שרצוא ושוב] זה112 הוא כענין המשכת חיות הנפש בהגוף שסדר המשכה זו הוא ע״י התפשטות והסתלקות כו׳ שזהו בחי׳ רו״ש [רצוא ושוב]) וגם
Thus such ratzo and shov is still entirely within the person’s body itself, and not from something else toward it (that is to say, this ratzo and shov is like the drawing of the soul’s life-force into the body, the order of this drawing being through expansion and withdrawal, etc., which is the level of ratzo and shov). And also,
Crucially, this ratzo and shov takes place entirely within the body itself; nothing outside it blocks the life-force or draws it away. It is simply how the soul’s vitality flows into the body — by expanding and withdrawing.


הנה יובן עוד במשל זה שבדפיקו דלבא שאין הרצוא קודם לשוב אלא אדרבה השוב קודם לרצוא כנראה בחוש שבראשונה הוא ההתפשטות והמשכת החיות בלב שזהו כמו בחי׳ שוב המשכת האור בהכלי.
it will further be understood from this analogy that in the beating of the heart the ratzo does not precede the shov; on the contrary, the shov precedes the ratzo, as is plainly observed: first there is the expansion and drawing of the life-force into the heart, which is like the level of shov, the drawing of the light into the vessel.
The analogy shows a second point: in the heartbeat, shov comes before ratzo. First the life-force expands into the heart, like shov, the light entering a vessel.


ואמנם תכף ומיד חוזר ומסתלק והוא בחי׳ רצוא והסתלקות האור מהכלי וחוזר ומתיישב וכן חוזר חלילה.
But immediately it withdraws again, which is the level of ratzo and the withdrawal of the light from the vessel; and it settles again, and so on over and over.
Immediately it withdraws — like ratzo, light leaving the vessel — and then settles back again, over and over.


וכדמיון הנשימה מהבל הפה שבתחלה יתפשט ההבל והרוח ומיד יחזור בחזרה וחוזר ומתפשט. וכדוגמא הזאת יובן למשכיל למעלה בבחי׳ רצוא ושוב113 שמלמעלה למטה
It is like breathing, the breath of the mouth: at first the breath and air go out, and immediately they come back, and go out again. And after this pattern the discerning will understand above, regarding ratzo and shov from above to below
Breathing is similar: first the breath goes out, then it comes back, then it goes out again. From this the thoughtful reader can understand ratzo and shov in the flow from above to below.


(ולא בבחי׳ רו״ש [רצוא ושוב] שוהחיות רצוא ושוב של הנבראי׳ [הנבראים] כו׳. כ״א אדרבה ג״כ בהשפעה עליונה של א״ס ב״ה בכלים ועולמות.
(and not [only] regarding the ratzo and shov of “and the chayos ran and returned,” of the creatures, etc.; but, on the contrary, also in the supernal flow of the Infinite One, blessed be He, into vessels and worlds.
A parenthesis: ratzo and shov exist not only in creatures, like the chayos of Ezekiel’s vision, but also in the flow of the Infinite into the vessels (the Sefiros) and the worlds.


וגם אפי׳ [אפילו] ממש בראשית מראשית ההמשכה מא״ס ב״ה להתלבש בשרש בחי׳ הכלים שהן שרש כל העולמות עליונים ותחתונים שייך ג״כ רצוא ושוב שהוא הסתלקות והתפשטות.
And also, even at the very beginning, from the very start of the drawing forth from the Infinite One, blessed be He, to be clothed in the root of the vessels, which are the root of all the worlds, higher and lower, ratzo and shov — which are withdrawal and expansion — also apply.
Even at the very first stage, when the Infinite light is drawn to clothe itself in the root of the vessels — the source of all worlds — there is withdrawal and expansion.


כי מיד שנמשך ומתפשט צ״ל הסתלקות שאל״כ [שאם לא כן] יתבטלו הכלים מהיות בחי׳ כלים כו׳ רק שההתפשטות הוא קודם. והוא כמו בחי׳ השוב ואח״כ הוא בחי׳ הסתלקות ורצוא וכן חוזר חלילה. ועמ״ש במ״א ע״פ ויקחו לי תרומה114115 כו׳)
For as soon as it is drawn forth and expands, there must be withdrawal; otherwise the vessels would be nullified from being vessels, etc. Only, the expansion comes first. It is like the level of shov, and afterward comes the level of withdrawal and ratzo, and so on over and over. And see what is explained elsewhere on the verse “And let them take for Me an offering,” etc.),
The reason: if the light kept expanding without withdrawing, the vessels would be overwhelmed and cease to be vessels. So the flow must pulse. Still, the expansion comes first (shov), then the withdrawal (ratzo). The Alter Rebbe refers to his discourse on “And let them take for Me an offering” for more.


דשייך ג״כ בחי׳ רצוא. רק שהתפשטות האור קודם לבא ואח״כ מיד חוזר ומסתלק וחוזר ומתפשט.
that a level of ratzo applies as well; only, the expansion of the light comes first, and afterward it immediately withdraws again, and expands again.
Back to the main sentence: ratzo applies even in the flow from above; only there the expansion of the light comes first, and then it immediately withdraws and expands again.


וזהו ענין קול דודי דופק116 שהקול וההמשכה מלמעלה למטה הוא ג״כ כמו בחי׳ הדפק הנ״ל.
And this is the meaning of “The voice of my beloved knocks” (dofek): the voice and the drawing down from above to below is also like the pulse (dofek) mentioned above.
This is the meaning of “The voice of my beloved knocks (dofek)” in the Song of Songs: the divine “voice” flowing down to us pulses like a heartbeat (dofek).




24ונק׳ זה בע״ח [בעץ חיים]117 בשם מטי ולא מטי118 שהאור מטי ומתפשט וחוזר ומסתלק ולא מטי. שבחי׳ מטי הוא בחי׳ ההתפשטות קודם לבחי׳ לא מטי. והכל בבחי׳ אלקות עצמו.
In Etz Chaim this is called “reaching and not reaching” (mati velo mati): the light reaches and expands, and then withdraws again and does not reach. The level of “reaching,” the expansion, precedes the level of “not reaching.” And all of it is within G-dliness itself.
Etz Chaim, the Arizal’s classic, calls this pulse “reaching and not reaching” (mati velo mati): the light reaches into the vessel, then withdraws and does not reach. “Reaching” comes first. And all of this takes place within G-dliness itself, not through any outside concealment.


וזהו כי ה׳ אלקיך אש אוכלה הוא.119120 ענין דמיון שפע האלקות לאש. הוא מפני שהאש טבעו בבחי׳ הסתלקות אחר ההתפשטות כדמיון דפיקו דלבא.
And this is [the meaning of] “For Havayah your G-d is a consuming fire.” The reason the divine flow is likened to fire is that the nature of fire is to withdraw after expanding, like the beating of the heart.
This is why the Torah calls G-d “a consuming fire.” The nature of fire is to flare out and then pull back — it flickers — like the beating heart, and so it is an apt image for the divine flow.




25וזהו ענין השמים החדשים והארץ החדשה. שהוא בחי׳ ההמשכה העליונה אשר נמשך באתעדל״ע [באתערותא דלעילא] לבד בזה יש ג״כ בחי׳ שמים וארץ.
And this is the meaning of the new heavens and the new earth: in the supernal drawing forth, which is drawn by an arousal from above alone, there are also the levels of heaven and earth.
This resolves the question of paragraph 22: the new heavens and new earth, drawn purely from above, also contain “heaven” and “earth.”


ההמשכה בחי׳ מטי נק׳ שמים ובחי׳ ההסתלקות האור מהכלי הנק׳ לא מטי זהו בחי׳ ארץ מל׳ רצוא.
The drawing forth, the level of “reaching,” is called “heaven”; and the level of the withdrawal of the light from the vessel, which is called “not reaching,” is the level of “earth,” from the term ratzo.
In G-d’s own flow, the drawing of light into the vessel (“reaching”) is “heaven,” and the withdrawal of the light from the vessel (“not reaching”) is “earth” — ratzo, a running back upward.




26ולכן כאן קדם שמים לארץ בהיות בחי׳ מטי קדם לבחי׳ לא מטי. משא״כ ברצוא ושוב דנבראים צ״ל תחלה ארץ בחי׳ רצוא ואח״כ שמים בחי׳ שוב. וכמ״ש והחיות רו״ש [רצוא ושוב]121 וכתיב ביום עשות כו׳ ארץ ושמים122 כנ״ל.
Therefore here “heaven” precedes “earth,” since the level of “reaching” precedes the level of “not reaching.” This is not so with the ratzo and shov of created beings, where there must first be “earth,” the level of ratzo, and afterward “heaven,” the level of shov — as it is written, “And the chayos ran and returned,” and it is written, “On the day [Havayah Elokim] made,” etc., “earth and heaven,” as explained above.
That is why the verse says “new heavens and new earth,” with heaven first: in the divine pulse, reaching precedes not reaching. In creatures, by contrast, ratzo comes first — “the chayos ran and returned,” and “earth and heaven” — as explained above.




Section 8 · ¶27–28
“So shall your seed and your name stand”
27וזהו ענין כאשר השמים החדשי׳ [החדשים] והארץ החדשה כו׳ עומדים לפני. לפני דייקא דהיינו בבחי׳ הפנימיו׳ ועצמיות מה שאין אתעדל״ת [אתערותא דלתתא] מגעת לשם כלל. כן יעמוד זרעכם ושמכם.123
And this is the meaning of “For as the new heavens and the new earth,” etc., “stand before Me”: “before Me” (lefanai) precisely — that is, in the level of the innermost dimension and essence, where an arousal from below does not reach at all. “So shall your seed and your name stand.”
The verse continues: the new heavens and earth “stand before Me.” Lefanai, “before Me,” shares its root with penim, “inner,” and so points to G-d’s innermost essence, a level that no human arousal can reach. And yet: “so shall your seed and your name stand.”


פי׳ זרעכם ושמכם הוא בחי׳ אתעדל״ת [אתערותא דלתתא] וההמשכה הנמשך ע״י אתעדל״ת [אתערותא דלתתא]. כי הנה המצות נק׳ בשם זריעה כמ״ש זורע צדקות.124
The meaning: “your seed and your name” is the level of the arousal from below and the drawing forth that is drawn through the arousal from below. For the mitzvos are called “sowing,” as it is written, “He sows charity,”
“Your seed and your name” represent the arousal from below and what it draws down. The mitzvos are called “sowing,” as in the blessing before the Shema, where G-d “sows charity.”


ועי״ז מצמיח ישועות בגילוי אלקות מבחי׳ ש״ע [ש״ע (370)] נהורין כו׳. ושמכם הוא בחי׳ קבלת עומ״ש [עול מלכות שמים] ויעש דוד שם.125
and through this “He causes salvations to sprout,” in the revelation of G-dliness from the level of the 370 lights, etc. And “your name” is the level of accepting the yoke of the kingdom of Heaven, as it is written, “And David made a name.”
That blessing continues that G-d “causes salvations to sprout”: like a seed, the mitzvah yields a growth far greater than itself, a revelation from the “370 lights” (a Zohar term for a very lofty level of divine light). “Your name” is accepting the yoke of Heaven, as in “David made a name,” David being the model of kingship.




28והנה כבר מבואר שבחי׳ שמים וארץ החדשים הוא גילוי מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת לשם כלל שגילוי זה יהי׳ [יהיה] לע״ל [לעתיד לבוא].
Now, it has already been explained that the level of the new heavens and earth is a revelation from a level that an arousal from below does not reach at all, and that this revelation will be in the Time to Come.
The Alter Rebbe restates: the new heavens and earth are a future revelation from a level that no arousal from below can reach.


וא״כ סד״א [סלקא דעתך אמינא] שההמשכה שע״י אתעדל״ת [אתערותא דלתתא] בתומ״צ [בתורה ומצות] בבחי׳ ארץ ושמים שלנו רו״ש [רצוא ושוב] תהי׳ [תהיה] בטילה לגמרי מחמת גילוי העצום ההוא שמבחי׳ אשר אני עושה.
If so, one might have thought that the drawing forth through an arousal from below, in Torah and mitzvos — in the level of our “earth and heaven,” ratzo and shov — will be entirely nullified because of that tremendous revelation from the level of “that I make.”
One might conclude that our present service — Torah and mitzvos, the “earth and heaven” of ratzo and shov that we bring about — will be swallowed up and lose all significance before that overwhelming revelation.


לזה אמר כן יעמוד זרעכם ושמכם.126 שגם בחי׳ זו דאתעדל״ת [דאתערותא דלתתא] יתעלה להיות עומדים לפני בבחי׳ הפנימית ממש כמו בחי׳ שמים החדשים וארץ החדשה כו׳.
To this He said, “So shall your seed and your name stand”: this level of the arousal from below, too, will be elevated to “stand before Me,” in the innermost level itself, just like the level of the new heavens and the new earth, etc.
The verse answers: “so shall your seed and your name stand.” Our arousal from below will itself be raised to “stand before Me,” in the innermost level, just like the new heavens and earth.


וכמ״ש הנה ישכיל עבדי127 ירום ונשא וגבה מאד דהיינו עבדי הוא בחי׳ אתעדל״ת [אתערותא דלתתא] בחי׳ לעבדה ולשמרה128 כו׳. הנה בחי׳ זו ממש תתעלה בעילוי אחר עילוי עד כי גבה מאד:
As it is written, “Behold, My servant shall prosper; he shall be exalted and lifted up and be very high.” That is, “My servant” is the level of the arousal from below, the level of “to work it and to guard it,” etc. This very level will be elevated from ascent to ascent, until “very high.”
Isaiah’s “My servant shall prosper… and be very high” says the same: “My servant” is the service of the arousal from below, like Adam’s charge “to work it and to guard it.” This service will rise from level to level until it is “very high.”



In one’s avodah
Through contemplation in Pesukei deZimra and the Shema a person must arouse a longing for G-d Himself, beyond anything in the worlds, and so overcome the animal soul’s concealment. That longing must then “return” into Torah study and the practical mitzvos, living in the body for their sake. One who pursues even permitted pleasures for their own sake, without any longing for G-d, is “outside the land” and feeds the kelipah. And this service, done now through an arousal from below, will itself stand forever before G-d.
Questions for discussion
	Why must the physical heaven and earth have spiritual counterparts in the Torah and Israel, and which is which?
	How does the contrast between G-d as “King” and as “Unique One” shape the love of the Shema?
	Why is the ratzo of prayer only a preparation for shov, and how does “against your will you live” express this?
	If ratzo belongs to creatures escaping concealment, how can there be ratzo within G-d’s own flow? What do the heartbeat and fire illustrate?
	Why does the verse put heaven before earth in the future, and what does “so shall your seed and your name stand” promise about our service now?

For children · ages 9–13
For the children at the table
Running up and coming back

The big idea
We run toward G-d with longing in our prayer, and then come back down to bring His light into the world through Torah and mitzvos.


The Torah begins, “In the beginning G-d created the heavens and the earth,” and our Sages say the world was created for the sake of the Jewish people and the Torah. So the maamar teaches that there is a spiritual “earth” and “heaven” inside our service of G-d. The Hebrew word for earth, eretz, is connected to running (ratz) and to wanting (ratzon). This is ratzo, “running”: a deep longing to come close to G-d Himself. We reach it in the Shema, after thinking in Pesukei deZimra about how G-d made the whole world with a single word. Then comes shov, “returning”: in the Shemoneh Esreh, in learning Torah and in doing mitzvos, we bring G-d’s light down into our lives. The Torah and mitzvos surround the soul the way the sky surrounds the earth. Now, we must first run up, and only then does G-d’s light come down, so earth comes before heaven. The prophet Yeshayahu promises “new heavens and a new earth” in the Time to Come, when G-d’s light will come first. Even then, the mitzvos we do now will stand before G-d forever.

The mashal
Our heart beats all the time: the life in it spreads out, pulls back, and spreads out again, and we breathe out and breathe in, over and over. This running and returning happens inside us without stopping. In the same way, G-d’s own light reaches out and then pulls back, again and again.

Questions for the Shabbos table
	What is the difference between “running” toward G-d and “returning” to bring His light into the world?
	Why does the maamar compare the Torah and mitzvos to the sky that surrounds the whole earth?
	Before davening this week, what could you think about that would help you want to be close to G-d?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1כי כאשר השמים
The note identifies an earlier transcript of this same discourse, recorded by the Mitteler Rebbe when the Alter Rebbe delivered it on Shabbos Parshas Va’eira; it lets the reader compare the wording of the maamar as first taken down.
Kehot’s noteהנחת כ״ק אדה״א — בסה״מ תקס״ז ע׳ כז, נאמרה שבת פ׳ וארא. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות ביאורים וקיצורים באוה״ת כרך ג תעח, א (זהו הנדפס בלקו״ת שה״ש נ, ג). הסיום להגהות הנ״ל בכרך ו תתרמב, ב. ביאור בכרך ג תפא, ב (מלקו״ת לג״פ) תרפה, א. כרך ו תתרמג, א. תתרמד, ב. תתרמט, א. ראה נ״ך כרך ג׳ ע׳ א׳רנא.
2כי כאשר השמים
“For as the new heavens and the new earth that I make stand before Me… so shall your seed and your name stand.” The whole maamar interprets this verse, which it returns to in its closing paragraphs.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
3בשביל ישראל שנקראו ראשית
Rashi, following the Sages, explains that the world was created for the sake of the Torah, “the first of His way,” and for the sake of Israel, “the first of His produce.”
Rashi on Genesis 1:1:2רש"י על בראשית א׳:א׳:ב׳
בראשית ברא אֵין הַמִּקְרָא הַזֶּה אוֹמֵר אֶלָּא דָּרְשֵׁנִי, כְּמוֹ שֶׁדְּרָשׁוּהוּ רַבּוֹתֵינוּ בִּשְׁבִיל הַתּוֹרָה שֶׁנִקְרֵאת רֵאשִׁית דַּרְכּוֹ (משלי ח׳), וּבִשְׁבִיל יִשְׂרָאֵל שֶׁנִקְרְאוּ רֵאשִׁית תְּבוּאָתוֹ (ירמיה ב׳); וְאִם בָּאתָ לְפָרְשׁוֹ כִּפְשׁוּטוֹ, כָּךְ פָּרְשֵׁהוּ בְּרֵאשִׁית בְּרִיאַת שָׁמַיִם וָאָרֶץ, וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וְלֹא בָא הַמִּקְרָא לְהוֹרוֹת סֵדֶר הַבְּרִיאָה לוֹמַר שֶׁאֵלּוּ קָדְמוּ, שֶׁאִם בָּא לְהוֹרוֹת כָּךְ, הָיָה לוֹ לִכְתֹּב בָּרִאשׁוֹנָה בָּרָא אֶת הַשָּׁמַיִם וְגוֹ' שֶׁאֵין לְךָ רֵאשִׁית בַּמִּקְרָא שֶׁאֵינוֹ דָבוּק …
בראשית ברא IN THE BEGINNING GOD CREATED — This verse calls aloud for explanation in the manner that our Rabbis explained it: G-d created the world for the sake of the Torah which is called (Proverbs 8:22) “The beginning (ראשית) of His (G-d’s) way”, and for the sake of Israel who are called (Jeremiah 2:3) “The beginning (ראשית) of His (G-d’s) increase’’. If, however, you wish to explain it in its plain sense, explain it thus: At the beginning of the Creation of heaven and earth when the earth was …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
4בראשית . . וארז״ל . . בשביל ישראל . . התורה שנק׳ ראשית
The Torah’s opening verse; the maamar reads its first word through the Midrash as “for the sake of reishis.”
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteבראשית א, א. ראה ב״ר פ״א, ד. ויק״ר פל״ו, ד. רש״י ורמב״ן בראשית א, א. נתבאר בד״ה כי עמך מקור חיים ת״ש.
5שמים וארץ הגשמיים
The Tzemach Tzedek has a gloss on these very words (“the physical heaven and earth”) in Or HaTorah.
Kehot’s noteבאוה״ת כרך ו תתרמד, ב יש הגה״ה לכאן.
Paragraph 2
6למה נק׳ שמה ארץ שרצתה לעשות רצון קונה
On “G-d called the dry land eretz,” the Midrash asks why it is called eretz and answers: because it ran (ratzsah) to do the will (ratzon) of its Maker.
Bereshit Rabbah 5:8בראשית רבה ה׳:ח׳
ויקרא אלקים ליבשה ארץ - למה נקרא שמה ארץ שרצתה לעשות רצון קונה רבי נתן בשם ר׳ אחא ור׳ ברכיה בשם רבי יצחק אמר אני אל שדי אני שאמרתי לשמים וארץ די שאלמלא כן היו מותחים והולכין עד עכשיו ולמקוה המים קרא ימים א״ר יוסי ב״ר חלפתא והלא ים אחד הוא ומה ת״ל ימים אלא אינו דומה טעם דג העולה מעכו לעולה מצידון ולעולה מאספמיא:
“G-d called the dry land Earth, and the gathering of the waters He called Seas, and G-d saw that it was good” (Genesis 1:10). “G-d called the dry land Earth [eretz].” Why was it called eretz? It is because it hastened [ratzeta] to perform the will of its Maker. Rabbi Natan in the name of Rabbi Aḥa, and Rabbi Berekhya in the name of Rabbi Yitzḥak said: “I am G-d Almighty [shadai]” (Genesis 17:1) – I am the One who [she] said to the heavens and the earth: Enough [dai]. …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7למה נקרא שמה ארץ
The note points to the preceding maamar in Torah Ohr, which also cites this Midrash about the name eretz.
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… א״ל הקדוש ברוך הוא אמר לה האריכי הרחיבי קבלי אוכלוסיך הה״ד (ישעיה נד) הרחיבי מקום אהלך למה כי ימין ושמאל תפרוצי וגו׳:
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ה, ז. וראה לעיל בהמאמר הקודם.
8ל׳ רץ וגם ל׳ רצון
The note points to another discourse of the Alter Rebbe where ratzsah is likewise read as both running and will; it is a parallel treatment of the wordplay.
Kehot’s noteראה סה״מ תקס״ה ח״ב ע׳ תשיב. אוה״ת כרך ג תפא, ב.
9בכה ארוץ גדוד
In David’s song: “For by You I run through a troop; by my G-d I leap over a wall.” The maamar will read both halves of the verse as stages of the soul’s ratzo.
II Samuel 22:30שמואל ב כ״ב:ל׳
כִּי בְכָה אָרוּץ גְּדוּד בֵּאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; By my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, ל.
Paragraph 3
10והחיות רצוא ושוב
In the vision of the chariot, “the chayos ran and returned, like the appearance of a flash.” The maamar’s entire discussion is built on this pair of movements.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
11שרפים עומדים ממעל לו
In Isaiah’s vision, “seraphim stood above Him.” The Alter Rebbe cites the reading “above His Shechinah” as another example of angels rising beyond their place.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
12ממעל לשכינת׳
The passage the note points to (it begins near this column) treats a level above will, called “the encompassing of the encompassing,” which below too is above a person’s knowledge and will.
Kehot’s noteראה לקו״ת ברכה צט, ד. מאמרי אדמו״ר הזקן תקס״ח ע׳ רטז. ובארוכה באוה״ת על נ״ך ישעי׳ ע׳ קנט ואילך. ובביאורי הזהר לכ״ק אדמו״ר האמצעי לפ׳ אחרי עט, ב (בדף עח, א). ובביאורי הזהר לכ״ק אדמו״ר הצ״צ ע׳ שנז. בסה״מ תקס״ז ע׳ כח אינו מביא פסוק זה. וליתא עד שו״ה ית׳ — והנה בחי׳ הרצוא הזה הוא בק״ש.
Paragraph 4
13ואל אישך תשוקתך
Said to Eve: “and your longing shall be for your husband.” The maamar applies it to the longing of the Community of Israel for G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
14וכן בחי׳ כללות נש״י . . להיות עם ודבר נפרד
The note says this passage is copied in Likkutei Torah.
Kehot’s noteנעתק גם בלקו״ת במדבר ה, ב.
15מחדש בטובו
The blessing before the Shema says that G-d “in His goodness renews each day, continually, the work of creation”; the Alter Rebbe cites these words as a theme of contemplation.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
16ולאהבה את ה׳
“To love G-d… and to cleave to Him, for He is your life.” It shows that love and cleaving grow from recognizing G-d as one’s life.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
Paragraph 5
17רוממות אל בגרונם
“The exaltations of G-d are in their throat, and a double-edged sword in their hand.” The maamar reads the praises of Pesukei deZimra as the “sword.”
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
18לעשות נקמה
“To execute vengeance upon the nations” — understood here as cutting through the screens that conceal G-dliness (later, in paragraph 17, as subduing the animal soul and the body).
Psalms 149:7תהילים קמ״ט:ז׳
לַעֲשׂוֹת נְקָמָה בַּגּוֹיִם תּוֹכֵחוֹת בַּלְאֻמִּים:
To execute vengeance upon the nations, And chastisements upon the peoples;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אך כדי . . צריך הוא
The Tzemach Tzedek notes that “But in order to come to this” seems to repeat what was just said (that Pesukei deZimra prepares for the Shemoneh Esreh by tearing the screens), and explains that here the Alter Rebbe adds that Pesukei deZimra prepares for the Shema, since the ratzo is in the Shema.
Kehot’s noteראה אוה״ת פ׳ בראשית כרך ו הגהות לד״ה כי כאשר השמים סעי׳ א׳ שלכאורה יש כאן כפל לשון דכבר אמר שפסוד״ז הוא הכנה בלבד לשמו״ע לקרוע המסכים כו׳, אם כן מה בא לחדש שנית באמרו אך כדי כו׳ צריך הוא כו׳, אך הענין הוא דכאן בא לומר, שפסוד״ז הוא הכנה לק״ש כי בחי׳ הרצוא הוא בק״ש כנ״ל.
20ברוך שאמר והיה העולם
The blessing that opens Pesukei deZimra, praising G-d “who spoke and the world came into being”; it includes the words “Unique One, Life of the worlds, King.”
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Barukh She'amar 2סידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ברוך שאמר ב׳
בָּרוּךְ שֶׁאָמַר וְהָיָה הָעוֹלָם. בָּרוּךְ הוּא. בָּרוּךְ עוֹשֶׂה בְרֵאשִׁית. בָּרוּךְ אוֹמֵר וְעוֹשֶׂה. בָּרוּךְ גּוֹזֵר וּמְקַיֵּם. בָּרוּךְ מְרַחֵם עַל־הָאָרֶץ. בָּרוּךְ מְרַחֵם עַל־הַבְּרִיּוֹת. בָּרוּךְ מְשַׁלֵּם שָׂכָר טוֹב לִירֵאָיו. בָּרוּךְ חַי לָעַד וְקַיָּם לָנֶצַח. בָּרוּךְ פּוֹדֶה וּמַצִּיל. בָּרוּךְ שְׁמוֹ. בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם הָאֵל הָאָב הָרַחֲמָן הַמְהֻלָּל בְּפִי עַמּוֹ מְשֻׁבָּח וּמְפֹאָר בִּלְשׁוֹן חֲסִידָיו וַעֲבָדָיו וּבְשִׁירֵי דָוִד עַבְדֶּךָ. נְהַלֶּלְךָ ה׳ אֱלֹקֵינוּ בִּשְׁבָחוֹת וּבִזְמִירוֹת נְגַדֶּלְךָ וּנְשַׁבֵּחֲךָ וּנְפָאֶרְךָ וְנַזְכִּיר שִׁמְךָ …
Blessed is He Who spoke, and the world came into being, blessed is He; blessed is He Who maintains the creation; blessed is He Who says and does; blessed is He Who decrees and fulfills; blessed is He Who has compassion on the earth; blessed is He Who has compassion on the creatures; blessed is He Who rewards well those who fear Him, blessed is He Who lives forever and exists eternally; blessed is He Who redeems and saves blessed is His Name. Blessed are You, Adonoy, our G-d, King …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
21שלאום מלאום יאמץ וכשזה קם
Rebecca is told of the twins in her womb, “one nation shall prevail over the other nation”; the maamar applies it to the G-dly soul and the animal soul.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Megillah 6a:17–18מגילה ו׳ א:י״ז-י״ח
רַב נַחְמָן בַּר יִצְחָק אָמַר מֵהָכָא: ״וּלְאוֹם מִלְאוֹם יֶאֱמָץ״. וְאָמַר רַבִּי יִצְחָק, מַאי דִּכְתִיב: ״יוּחַן רָשָׁע בַּל לָמַד צֶדֶק״. אָמַר יִצְחָק לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, יוּחַן עֵשָׂו. אָמַר לוֹ: רָשָׁע הוּא! אָמַר לוֹ: ״בַּל לָמַד צֶדֶק״. אָמַר לוֹ: ״בְּאֶרֶץ נְכוֹחוֹת יְעַוֵּל״. אָמַר לוֹ: אִם כֵּן, ״בַּל יִרְאֶה גֵּאוּת ה׳״.
R. Nahman b. Yitzchak derived the same lesson from here: “And the one nation shall be stronger than the other nation” (Genesis 25:23). R. Yitzchak also said: What is the meaning of what is written, “Let favor be shown to the wicked, yet will he not learn righteousness” (Isaiah 26:10)? Isaac said before the Holy One, blessed be He: Master of the Universe, let mercy be shown to Esau. He replied: He is wicked. He said to Him: “He has not learned righteousness.” He replied: “In the land of uprightness …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteבראשית כה, כג. מגילה ו, א.
22וכשזה קם
Rashi explains that the two will never be great at the same time: “when this one rises, that one falls.”
Rashi on Genesis 25:23:5רש"י על בראשית כ״ה:כ״ג:ה׳
מלאם יאמץ. לֹא יִשְׁווּ בִּגְדֻלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא אוֹמֵר אִמָּלְאָה הָחֳרָבָה (יחזקאל כ״ו), לֹא נִתְמַלְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁלַיִם:
מלאם יאמץ SHALL BE STRONGER THAN THE OTHER RACE —They will never be equally great at the same time: when one rises the other will fall. Thus it says, (Ezekiel 26:2) “[Because Tyre (colonised by Esau) says about Jerusalem] I shall be filled with her that is laid waste” — Tyre became full (powerful) only through the ruin of Jerusalem (Megillah 6a).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
23הרצוא בשעת ק״ש . . השוב דשמ״ע
The passage the note points to (it begins near this column) explains “Set me as a seal upon your heart” through the straps of the tefillin, which stand for the supernal emotive attributes: they are drawn through the intellect but rooted above it.
Kehot’s noteראה לקו״ת שה״ש מז, א. שער האמונה לאדה״א עז, ב.
24שבדבור א׳ בלבד נתהוו שמים וארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
25שמים וארץ וכל צבאם
“And the heavens and the earth and all their host were completed.”
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בישתבח מלך יחיד חי העולמים
Yishtabach, which closes Pesukei deZimra, ends with G-d as “King… Life of the worlds” (the Alter Rebbe’s text reads “King, Unique One, Life of the worlds”).
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Yishtabachסידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ישתבח
יִשְׁתַּבַּח שִׁמְךָ לָעַד מַלְכֵּנוּ. הָאֵל הַמֶּלֶךְ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם וּבָאָרֶץ. כִּי לְךָ נָאֶה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ. שִׁיר וּשְׁבָחָה הַלֵּל וְזִמְרָה. עֹז וּמֶמְשָׁלָה. נֶצַח גְּדֻלָּה וּגְבוּרָה. תְּהִלָּה וְתִפְאֶרֶת. קְדֻשָּׁה וּמַלְכוּת. בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד־עוֹלָם. בָּרוּךְ אַתָּה ה׳ אֵל מֶלֶךְ גָּדוֹל בַּתִּשְׁבָּחוֹת. אֵל הַהוֹדָאוֹת אֲדוֹן הַנִּפְלָאוֹת הַבּוֹחֵר בְּשִׁירֵי זִמְרָה. מֶלֶךְ אֵל חֵי הָעוֹלָמִים.
Praised be Your Name forever, our King, Almighty the great and holy King in heaven and on earth. For to You it is fitting [to offer] Adonoy, our G-d, and G-d of our fathers, song and praise, glorification and hymns, [to proclaim Your] strength and dominion, victory, grandeur, and might, praise and glory, holiness and sovereignty, blessings and thanksgivings, from now and forever. Blessed are You, Adonoy, Almighty, King [Who is] great in [our] praise Almighty, of [to Whom we offer our] thanksgiving, Master of [Whom we praise for His] …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
27ממנו ית׳
A manuscript variant: after “from Him, blessed be He” this manuscript adds the word “bishvil” (“for the sake of”).
Kehot’s noteבבוך ביאור על התורה לכן אמור לבנ״י קג, ב נוסף אח״כ תי׳: בשביל.
Paragraph 6
28ועד אין לו הפסק
Rabbi Eliezer ben Yaakov teaches that wherever the Torah says netzach, selah or va’ed, it means “without interruption, forever.”
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
29היש מספר לגדודיו
“Is there any number to His troops?” — the angelic hosts are beyond counting.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
30אלף אלפין
In Daniel’s vision, a thousand thousands serve G-d and myriads of myriads stand before Him.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
31מספר גדוד אחד
The Talmud reconciles Daniel and Job: “a thousand thousands” is the number of one troop, but His troops are without number.
Chagigah 13b:13חגיגה י״ג ב:י״ג
תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
Paragraph 7
32למען שמו באהבה מלך
The first blessing of the Shemoneh Esreh: “…for the sake of His Name, with love. King, Helper, Savior and Shield.” The maamar reads the juxtaposition as “King” being the level of “Name.”
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
33ואהבת את ה׳
The command to love G-d, said in the Shema; love is aroused by the contemplation described here.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
34שמע ישראל ה׳ אלהינו
The first verse of the Shema, whose “Havayah our G-d” was explained as sovev revealed in memalei.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אחת היא יונתי
“One is she, My dove, My perfect one; one is she to her mother.” The Community of Israel is called “one” because she receives from G-d’s oneness.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ט.
Paragraph 8
36אחת היא לאמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמשך הפסוק אחת היא יונתי.
37אחת היא לאמה
The continuation of “One is she, My dove”: “she is one to her mother.” The maamar reads it as the soul’s single will to cleave to G-d.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38בכה ארוץ גדוד
“For by You I run through a troop; by my G-d I leap over a wall.” Both halves are now interpreted as the two stages of the soul’s ratzo.
II Samuel 22:30שמואל ב כ״ב:ל׳
כִּי בְכָה אָרוּץ גְּדוּד בֵּאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; By my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39אלף אלפין ישמשוניה ורבו רבבן קדמוהי יקומון
Daniel’s vision of the countless angels serving G-d, identified here with the “troop” the soul runs past.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ע״פ ורב כח ולתבונתו אין מספר
This is the discourse on “great in power, His understanding is beyond number” that the Alter Rebbe mentions here, where the root of every angelic troop is traced to the six emotive Sefiros of Atzilus.
Kehot’s noteסידור עם דא״ח ס, א ואילך. וראה בליקוט פי׳ לאגה״ק סי׳ כ בתחלתו.
41ורב כח לתבונתו אין מספר
“Great is our L-rd and great in power; His understanding is beyond number.” Another discourse on this verse, the Alter Rebbe notes, traces the root of the angelic troops to Atzilus.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בנות צעדה
In Jacob’s blessing of Joseph: “daughters strode upon the wall (shur).” It shows that shur means “wall.”
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כב.
43אדון הנפלאות
Yishtabach calls G-d “Master of wonders”; the Alter Rebbe refers to his explanation of this phrase elsewhere.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Yishtabachסידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ישתבח
יִשְׁתַּבַּח שִׁמְךָ לָעַד מַלְכֵּנוּ. הָאֵל הַמֶּלֶךְ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם וּבָאָרֶץ. כִּי לְךָ נָאֶה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ. שִׁיר וּשְׁבָחָה הַלֵּל וְזִמְרָה. עֹז וּמֶמְשָׁלָה. נֶצַח גְּדֻלָּה וּגְבוּרָה. תְּהִלָּה וְתִפְאֶרֶת. קְדֻשָּׁה וּמַלְכוּת. בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד־עוֹלָם. בָּרוּךְ אַתָּה ה׳ אֵל מֶלֶךְ גָּדוֹל בַּתִּשְׁבָּחוֹת. אֵל הַהוֹדָאוֹת אֲדוֹן הַנִּפְלָאוֹת הַבּוֹחֵר בְּשִׁירֵי זִמְרָה. מֶלֶךְ אֵל חֵי הָעוֹלָמִים.
Praised be Your Name forever, our King, Almighty the great and holy King in heaven and on earth. For to You it is fitting [to offer] Adonoy, our G-d, and G-d of our fathers, song and praise, glorification and hymns, [to proclaim Your] strength and dominion, victory, grandeur, and might, praise and glory, holiness and sovereignty, blessings and thanksgivings, from now and forever. Blessed are You, Adonoy, Almighty, King [Who is] great in [our] praise Almighty, of [to Whom we offer our] thanksgiving, Master of [Whom we praise for His] …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
44עשה פלא
“Who is like You… doing wonders?” — the “wonders” are only a “doing” before G-d.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ואדלג שור . . וז״ש מי לי בשמים
The Tzemach Tzedek refers to this passage there, noting that in the maamar “Ki ka’asher hashamayim hachadashim” (which he cites as Likkutei Torah, Parshas Bereshit) “leaping over a wall” is explained as “Whom do I have in heaven.”
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ 107 מציין לכאן. ושם ”ובד״ה כי כאשר השמים החדשים בלקו״ת פ׳ בראשית פי׳ מדלג שור היינו כמ״ש מי לי בשמים”.
46מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” The maamar reads “heaven” and “earth” as the encompassing and inner lights, both of which the soul passes by.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
47שו״ה אותם — ממש בעצמותך
The Tzemach Tzedek has a gloss on the words from “them” to “truly in Your essence.”
Kehot’s noteבאוה״ת כרך ו תתרמה, א. יש הגה״ה לכאן.
Paragraph 9
48למהוי אחד באחד
In the Zohar’s passage on the mystery of Shabbos, the unity below joins the unity above, “to become one with the One.”
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
49אני ה׳ אלהיכם
The last verse of the Shema: “I am Havayah your G-d.”
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
50ותורה אור
“For a mitzvah is a lamp and the Torah is light.” The Torah is the light, the mitzvah its vessel.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
51אם ישים אליו לבו רוחו ונשמתו אליו יאסף
Read in Chassidus as: when a person sets his heart toward G-d (arousal from below), G-d draws His spirit to him (arousal from above).
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
52בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כב.
53בע״כ אתה חי
“Against your will you live” — read here as the soul’s return to the body after its ratzo, for the sake of the mitzvos.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
54בכל לבבך
“With all your heart and with all your soul” — read as ratzo and shov respectively.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
55צרורה בצרור החיים
Abigail blesses David that his soul be “bound up in the bond of life”; here the “bond” is the mitzvos that clothe the soul.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כה, כט.
56צרורה בצרור החיים
The Talmud applies this verse to the souls of the righteous, which are stored beneath the Throne of Glory.
Shabbat 152b:6–7שבת קנ״ב ב:ו׳-ז׳
אַף הַקָּדוֹשׁ בָּרוּךְ הוּא, עַל גּוּפָן שֶׁל צַדִּיקִים אוֹמֵר: ״יָבֹא שָׁלוֹם יָנוּחוּ עַל מִשְׁכְּבוֹתָם״, וְעַל נִשְׁמָתָן הוּא אוֹמֵר: ״וְהָיְתָה נֶפֶשׁ אֲדוֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים״. עַל גּוּפָן שֶׁל רְשָׁעִים הוּא אוֹמֵר: ״אֵין שָׁלוֹם אָמַר ה׳ לָרְשָׁעִים״, וְעַל נִשְׁמָתָן הוּא אוֹמֵר: ״וְאֵת נֶפֶשׁ אוֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע״. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: נִשְׁמָתָן שֶׁל צַדִּיקִים גְּנוּזוֹת תַּחַת כִּסֵּא הַכָּבוֹד, שֶׁנֶּאֱמַר: ״וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים״. וְשֶׁל רְשָׁעִים זוֹמְמוֹת וְהוֹלְכוֹת, [וּמַלְאָךְ אֶחָד עוֹמֵד בְּסוֹף …
William Davidson, Vocalized Aramaic (CC-BY-NC)
57התורה . . שנק׳ מזון
The Talmud interprets “the support of bread” (Isaiah 3:1) as the masters of Talmud, an example of the Torah being called food.
Chagigah 14aחגיגה י״ד א
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יד, א. ב״ר מג, ז.
58עוטה אור כשלמה
“He wraps [Himself in] light as a garment” — light, the Torah, as a garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
59ע״פ כי ביום הזה יכפר
This is the discourse on “For on this day He shall atone” that the Alter Rebbe cites.
Kehot’s noteלקו״ת אחרי כז, ג.
60כי ביום הזה יכפר
“For on this day He shall atone for you” — the verse on which the Alter Rebbe’s other discourse is based.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כך היא דרכה של תורה כו׳ אשריך וטוב לך
“This is the way of the Torah… happy are you in this world, and it is good for you in the World to Come.”
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
62ע״פ וראיתם אותו וזכרתם
The discourse on the tzitzis (“And you shall see it and remember”) cited here as a further treatment of the mitzvos as encompassing garments.
Kehot’s noteראה לקו״ת שלח מד, ב.
63וראיתם אותו וזכרתם
The command of tzitzis, “and you shall see it and remember,” the subject of another discourse cited here.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64את שבתותי תשמרו
“My Sabbaths you shall keep,” the verse of a further discourse cited here.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
65השמים כסאי
“The heavens are My throne and the earth is My footstool,” the verse at the heart of the previous maamar, read here as shov and ratzo.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
66ברא כרעא דאבוה
In the previous maamar the Community of Israel is called G-d’s “foot” (“the son is his father’s leg”): the feet carry the head where it wants to go, and in the returning light that rises from below, the lowest level becomes the highest, “their end wedged in their beginning.”
Kehot’s noteנסמן לעיל א, ב.
67כרעא דאבוה
The Talmud calls an heir “his father’s leg,” the source of the saying that a son is his father’s leg.
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
68אם תשיב משבת רגלך
“If you turn away your foot because of the Shabbos” — Shabbos associated with the “foot.”
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
69דארץ . . גרגיר חרדל . . לגבי השמים
The Mitteler Rebbe’s Torah Chaim discusses the comparison of the earth to a mustard seed against the heavens; the note points there for a parallel treatment of the analogy in paragraph 12.
Kehot’s noteראה תו״ח בראשית נא, ד ובהנסמן במ״מ שם.
70הג׳ יו״ט נק׳ ג׳ רגלים
There the souls of Israel, called “children” (banim), become “builders” (bonim) like feet that carry the head from below upward and from above downward, raising the Oral Torah (Malchus, the “bride”) to the Written Torah (Chochmah, the “groom”).
Kehot’s noteראה לקו״ת להאריז״ל ס״פ משפטים, לקו״ת פ׳ ברכה צד, ג. ד״ה נחמו נחמו תרכ״ו.
71ג׳ רגלים
“Three regalim you shall celebrate for Me in the year” — the festivals are called “feet.”
Exodus 23:14שמות כ״ג:י״ד
שָׁלֹשׁ רְגָלִים תָּחֹג לִי בַּשָּׁנָה:
Three times thou shalt keep a feast unto Me in the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
72ואתה קדוש
“And You, Holy One, sit [enthroned] upon the praises of Israel” — G-d “sits,” descends, through Israel’s praises.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד.
73שהקב״ה יושב ועוסק בתורה
The Talmud describes the first three hours of G-d’s day: the Holy One, blessed be He, sits and occupies Himself with Torah.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
Paragraph 15
74שנק׳ התפלה סולם
The Zohar (cited by the Kehot note, together with Tikkunei Zohar 45) interprets Jacob’s ladder as prayer.
Tikkunei Zohar, Tikkun 45תקו״ז תיקון מה
Zohar I, 266bזח״א רסו, ב
Kehot’s noteת״ז תי׳ מה, וראה זח״א רסו, ב. זח״ג שו, ב. ראה באוה״ת ויצא כרך ה תתמ, ב ואילך. וראה לקמן פח, א.
75סולם מוצב ארצה וראשו מגיע השמימה
Jacob’s dream of “a ladder set upon the earth, and its top reaching heaven,” read in the Zohar as prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76לחד מ״ד דארץ קדמה
Beis Hillel hold that the earth was created first and then the heavens, from “on the day G-d made earth and heaven.”
Chagigah 12aחגיגה י״ב א
Kehot’s noteחגיגה יב, א.
77אם ישים אליו לבו
The arousal from below (“if he sets his heart toward Him”) comes before the arousal from above (“His spirit… He gathers to him”).
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
78ואשים דברי בפיך
“I have put My words in your mouth and covered you in the shadow of My hand, to plant the heavens and found the earth.” Read as Torah and mitzvos establishing heaven and earth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
79הארץ הדום רגלי
“The earth is My footstool” — the practical mitzvos, which raise up like a footrest.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80צדקה תרומם גוי
“Charity exalts a nation” — a practical mitzvah that elevates, the “earth” within the mitzvos.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
81מזוזה מימין
The Talmud rules that the Chanukah lamp is placed on the left of the doorway so that the mezuzah is on the right; the Alter Rebbe refers to his discussion of this saying.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
82ע״פ הזהר פרשה שופטים
The note identifies where the explanation of the Zohar’s “heaven and earth are witnesses,” mentioned in the text, is found: in the Mitteler Rebbe’s explanations of the Zohar.
Kehot’s note[זח״ג ערה, א] ביאה״ז לאדה״א קכא, ד. אוה״ת שופטים ע׳ תתמז.
83שמים וארץ אינון סהדין
The Zohar in Parshas Shoftim on heaven and earth serving as witnesses; the Alter Rebbe refers to his explanation of it.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
84החושך יכסה ארץ
The words here quote Isaiah 60:2; the passage is shown below.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, ב.
Paragraph 17
85הנני עושה חדשה
“Behold, I am making a new thing; now it shall spring forth.”
Isaiah 43:19ישעיהו מ״ג:י״ט
הִנְנִי עֹשֶׂה חֲדָשָׁה עַתָּה תִצְמָח הֲלוֹא תֵּדָעוּהָ אַף אָשִׂים בַּמִּדְבָּר דֶּרֶךְ בִּישִׁמוֹן נְהָרוֹת:
Behold, I will do a new thing; Now shall it spring forth; shall ye not know it? I will even make a way in the wilderness, And rivers in the desert.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86חדשה בארץ
“For G-d has created a new thing in the earth.” The Alter Rebbe’s quotation combines this phrase with Isaiah’s.
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87החושך יכסה ארץ
“For behold, darkness shall cover the earth” — the present state of concealment from which the soul’s ratzo breaks out.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88רוממות אל בגרונם
The praises of Pesukei deZimra, which become a “double-edged sword.”
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89לעשות נקמה בגוים
“To execute vengeance upon the nations” — here the animal soul and the body.
Psalms 149:7תהילים קמ״ט:ז׳
לַעֲשׂוֹת נְקָמָה בַּגּוֹיִם תּוֹכֵחוֹת בַּלְאֻמִּים:
To execute vengeance upon the nations, And chastisements upon the peoples;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אלביש שמים קדרות
“I clothe the heavens in blackness” — the kelipos as garments that conceal.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג.
Paragraph 18
91השמרו לכם
From the second paragraph of the Shema: “Beware lest your heart be seduced and you turn aside and serve other gods and bow down to them.”
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טז.
92בכריעה בברוך
One who prays bows at “Blessed” and straightens up at the Name.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
93את זלעו״ז
“G-d made this one opposite that one” — holiness and its opposite correspond, so bowing works in both.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
94ישראל שבחוץ לארץ
Rabbi Yishmael: Jews outside the Land who attend a gentile’s feast are like idol worshipers, though “in purity,” without intent.
Avodah Zarah 8a:17עבודה זרה ח׳ א:י״ז
תַּנְיָא, רַבִּי יִשְׁמָעֵאל אוֹמֵר: יִשְׂרָאֵל שֶׁבְּחוּצָה לָאָרֶץ עוֹבְדֵי עֲבוֹדָה זָרָה בְּטָהֳרָה הֵן, כֵּיצַד? גּוֹי שֶׁעָשָׂה מִשְׁתֶּה לִבְנוֹ וְזִימֵּן כׇּל הַיְּהוּדִים שֶׁבְּעִירוֹ, אַף עַל פִּי שֶׁאוֹכְלִין מִשֶּׁלָּהֶן וְשׁוֹתִין מִשֶּׁלָּהֶן, וְשַׁמָּשׁ שֶׁלָּהֶן עוֹמֵד לִפְנֵיהֶם, מַעֲלֶה עֲלֵיהֶם הַכָּתוּב כְּאִילּוּ אָכְלוּ מִזִּבְחֵי מֵתִים, שֶׁנֶּאֱמַר: ״וְקָרָא לְךָ וְאָכַלְתָּ מִזִּבְחוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ח, א. ראה לקו״ת ש״ש סד, ב. יוהכ״פ סח, ב. סה״מ תרל״ב כרך ב ע׳ שעה.
95ארץ שרצתה
“Why is it called eretz? Because it ran to do its Maker’s will” — the supernal “land” is the will for G-d.
Bereshit Rabbah 5:8בראשית רבה ה׳:ח׳
ויקרא אלקים ליבשה ארץ - למה נקרא שמה ארץ שרצתה לעשות רצון קונה רבי נתן בשם ר׳ אחא ור׳ ברכיה בשם רבי יצחק אמר אני אל שדי אני שאמרתי לשמים וארץ די שאלמלא כן היו מותחים והולכין עד עכשיו ולמקוה המים קרא ימים א״ר יוסי ב״ר חלפתא והלא ים אחד הוא ומה ת״ל ימים אלא אינו דומה טעם דג העולה מעכו לעולה מצידון ולעולה מאספמיא:
“G-d called the dry land Earth, and the gathering of the waters He called Seas, and G-d saw that it was good” (Genesis 1:10). “G-d called the dry land Earth [eretz].” Why was it called eretz? It is because it hastened [ratzeta] to perform the will of its Maker. Rabbi Natan in the name of Rabbi Aḥa, and Rabbi Berekhya in the name of Rabbi Yitzḥak said: “I am G-d Almighty [shadai]” (Genesis 17:1) – I am the One who [she] said to the heavens and the earth: Enough [dai]. …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 20
96ועצר את השמים
The consequence of “bowing to other gods”: the heavens are closed and there is no rain — no shov from above.
Deuteronomy 11:17דברים י״א:י״ז
וְחָרָה אַף־ה׳ בָּכֶם וְעָצַר אֶת־הַשָּׁמַיִם וְלֹא־יִהְיֶה מָטָר וְהָאֲדָמָה לֹא תִתֵּן אֶת־יְבוּלָהּ וַאֲבַדְתֶּם מְהֵרָה מֵעַל הָאָרֶץ הַטֹּבָה אֲשֶׁר ה׳ נֹתֵן לָכֶם:
and the anger of the L-RD be kindled against you, and He shut up the heaven, so that there shall be no rain, and the ground shall not yield her fruit; and ye perish quickly from off the good land which the L-RD giveth you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יז.
97אם ישים אליו לבו
The arousal from below that draws the response from above.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ולעבדו בכל לבבכם
“To love G-d and to serve Him with all your heart” — the ratzo of “earth.”
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ונתתי מטר ארצכם
“I will give the rain of your land in its season” — the shov that answers the ratzo.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ואת רוח הטומאה
“And I will remove the spirit of impurity from the land” — in the future there will be no kelipah.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
101ולא יכנף עוד מוריך
“Your Teacher will no longer be hidden, and your eyes shall see your Teacher” — open revelation in the future.
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
102כי ההרים ימושו
“For the mountains may depart and the hills be moved, but My kindness shall not depart from you.” Read here as the ratzo (“mountain”) becoming unnecessary.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, י.
103לא כאברהם שקראו הר
The Talmud contrasts the patriarchs: Abraham called the Temple site a “mountain,” Isaac a “field,” and Jacob a “house.”
Pesachim 88a:4פסחים פ״ח א:ד׳
אֶלָּא, לֹא כְּאַבְרָהָם שֶׁכָּתוּב בּוֹ ״הַר״, שֶׁנֶּאֱמַר: ״אֲשֶׁר יֵאָמֵר הַיּוֹם בְּהַר ה׳ יֵרָאֶה״, וְלֹא כְּיִצְחָק שֶׁכָּתוּב בּוֹ ״שָׂדֶה״, שֶׁנֶּאֱמַר: ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה״, אֶלָּא כְּיַעֲקֹב שֶׁקְּרָאוֹ ״בַּיִת״, שֶׁנֶּאֱמַר: ״וַיִּקְרָא אֶת שֵׁם הַמָּקוֹם הַהוּא בֵּית אֵל״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים פח, א.
104עין בעין יראו
“For eye to eye they shall see when G-d returns to Zion” — revelation below as above.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105השמים החדשים והארץ החדשה אשר אני עושה
“That I make” — the Alter Rebbe stresses “I”: an arousal from above alone.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ביום עשות ה׳ אלקים
“On the day Havayah Elokim made earth and heaven” — the present creation, through Elokim, with earth first.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
107בראשית ברא אלקים
The world was created through the Name Elokim, the Name of contraction.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
108ביום עשות ה׳ אלקים
“On the day Havayah Elokim made” — read as the union of the two Names.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ויצא כברק חצו
“And His arrow shall go forth like lightning” — a revelation flashing from above to below.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
110אשר אני עושה
“The new heavens and the new earth that I make” — both are made by G-d alone, which raises the question of how “earth” (ratzo) applies.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
111הוא ממש בדפיקו דלבא
The note says the “beating of the heart” is explained in this discourse and its explanation.
Kehot’s noteנתבאר בלקו״ת פ׳ פקודי ה, ד ואילך ובביאור שם ז, ד ובכ״מ.
112ור״ל שרו״ש זה
The note points to Likkutei Torah on Parshas Chukas for a further discussion of ratzo and shov as the way the soul’s life-force is drawn into the body.
Kehot’s noteראה לקו״ת פ׳ חקת סה, א.
113רצוא ושוב
“And the chayos ran and returned” — the ratzo and shov of created beings, contrasted here with the pulse within the divine flow.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ועמ״ש במ״א ע״פ ויקחו לי תרומה
The note locates the discourse on “And let them take for Me an offering” that the Alter Rebbe mentions here: it appears in the Tzemach Tzedek’s Or HaTorah on Parshas Terumah.
Kehot’s noteראה אוה״ת תרומה ע׳ א׳שסח ואילך.
115ויקחו לי תרומה
“And let them take for Me an offering” — the verse of another discourse where the Alter Rebbe treats this subject.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116קול דודי דופק
“The voice of my beloved knocks” — the word dofek (“knocks”) also means “pulses,” like the heartbeat.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
117ונק׳ זה בע״ח
The passage there discusses the tzimtzum and the kav — the thin line of light that breaks through the contraction, being only “a line, a thread and a mere radiance” — and contrasts it with sovev, the revelation of the Infinite Light above the kav; the note points there in connection with “reaching and not reaching.”
Kehot’s noteשער מטי ולא מטי. וראה לקו״ת פ׳ מסעי צה, ג. סה״מ תרס״ו ע׳ מג ואילך.
118מטי ולא מטי
The Arizal’s gate “Mati VeLo Mati” in Etz Chaim describes lights that reach and do not reach.
Sefer Etz Chaim 7:1–3עץ חיים ז׳:א׳-ג׳
שער השביעי שער מטי ולא מטי ובו ה׳ פרקים: כבר בארנו באורך בכ״מ כי האצילות העליון התחיל להיות עקודים נקודים ברודים ועתה נחזור לבאר הענין באורך ונבאר מציאות העקודים מה ענינם: הנה קודם מציאות העקודים לא היה האור העליון יכול להתלבש בשום כלי כי לא היה יכולת בכלים לסובלו ושם היה האור בלתי מתלבש בכלי עד שהגיע התפשטות האור הגדול ההוא אל בחי׳ העקודים ושם נעשה מציאות כלי א׳ אל האור הגדול ההוא ואז התחיל האצילות להיות בו איזה מציאות הגבלת האור מה שלא היה יכול להיות הדבר עד עתה. …
Sefer Etz Chaim (Public Domain)
119כי ה׳ אלקיך אש אוכלה הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ד, כד.
120כי ה׳ אלקיך אש אוכלה הוא
“For Havayah your G-d is a consuming fire” — the divine flow likened to fire, which flares and withdraws.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
121והחיות רו״ש
“Ran and returned” — in creatures the running comes first.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ביום עשות כו׳ ארץ ושמים
“On the day [Havayah Elokim] made earth and heaven” — earth first, the order of the present creation.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
123כן יעמוד זרעכם ושמכם
“So shall your seed and your name stand” — the second half of the maamar’s verse, now expounded.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124זורע צדקות
The blessing before the Shema describes G-d as one who “sows charity, causes salvations to sprout.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
125ויעש דוד שם
“And David made a name” — read as accepting the yoke of Heaven.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
126כן יעמוד זרעכם ושמכם
The promise that Israel’s “seed and name” will stand like the new heavens and earth.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted, lifted up and very high” — service from below raised ever higher.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
128לעבדה ולשמרה
Adam is placed in the Garden “to work it and to guard it,” the paradigm of human service.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Bereishis · Maamar 3
ביאור על הנ״ל
An Explanation of the Above
Torah and mitzvos, though clothed in physical matters, are G-d’s own wisdom and will, one with Him as no created soul can be; they draw the unity of Atzilus into the lower worlds, and in the Time to Come they will rise even higher, into the World of Akudim revealed in the “new heavens and new earth.”
The maamar in brief
Building on Isaiah’s promise that, like the new heavens and earth, “your seed and your name” will stand, the maamar asks why the soul descends into a body: above it already loved and feared G-d, and the Torah, which has descended into physical matters, seems to depend on love and awe to “fly upward.” The answer distinguishes Atzilus, “called by My Name,” where lights and vessels are one with the Infinite, from Beriah and below, “created for My glory,” which receive G-d’s light only through a garment and contain the broken vessels of Tohu. Rectifying them takes two stages: prayer’s ratzo, which separates good from evil (mayin nukvin, “earth”), and Torah and mitzvos, the “limbs of the King,” which draw down the unity of Atzilus (mayin dechurin, “heaven”). Since the soul is a created being while Torah and mitzvos are one with G-d, they surpass its love and awe; love and awe only reveal the Infinite Light within them. In the Time to Come the World of Akudim, the inner dimension of Atik, will be revealed as the “new heavens and earth,” and Torah (“your seed”) and accepting G-d’s kingship (“your name”) will ascend there too.

Outline
	1The questionThe theme verse; the soul’s descent is for an ascent through Torah and mitzvos — but why are Torah and mitzvos, which descended into physicality and need love and awe to rise, greater than the soul’s love and awe above?¶1–4
	2“Called by My Name” and “for My glory”Atzilus, where lights (“His life-forces”) and vessels (“His vessels”) are one with the Infinite, versus Beriah and below, which receive G-d’s light through a garment and remain separate.¶5–10
	3Tohu and Tikkun: the angels and the lower worldsThe angels’ roaring service; the lower worlds hold the broken vessels of Tohu and need a new light from Atzilus, drawn through service, to be rectified.¶11–14
	4Two stages of refinementPrayer’s ratzo separates good from evil (mayin nukvin); Torah and mitzvos, the limbs of the King, draw down the supernal unity (mayin dechurin).¶15–18
	5Why Torah surpasses the soul’s love and aweThe soul is created and not one with G-d; Torah and mitzvos are His wisdom and will. Love and awe reveal the Infinite Light within the Torah and “make” G-d’s Name; earth (prayer) precedes heaven (Torah).¶19–21
	6The future: the World of AkudimAfter the refinement is complete, the inner dimension of Atik — the World of Akudim, above Atzilus — will be revealed as the “new heavens and new earth,” bringing new souls.¶22–26
	7“Your seed and your name”Torah is the “seed” that grows; accepting G-d’s kingship is the “name,” rooted in Keser. Both will ascend into the World of Akudim.¶27–28


Key concepts
	Atzilus and Beriahאצילות / בריאה
	Atzilus is “called by My Name”: G-d’s light is received there in full unity. Beriah and below are “created for My glory”: they receive the light only through a garment and remain separate.

	He and His life-forces, He and His vesselsאיהו וחיוהי חד איהו וגרמוהי חד
	The Tikkunei Zohar’s description of Atzilus: the lights (“life-forces”) and the vessels (“organs”) are both one with the Infinite.

	Tohu and Tikkunתהו ותקון
	The World of Tohu, whose vessels shattered and fell into the lower worlds, and the World of Tikkun (Atzilus), where lights and vessels are ordered and united; service rectifies the fallen fragments.

	Mayin nukvin and mayin dechurinמ״ן ומ״ד
	The “feminine waters,” the arousal and refinement from below through prayer, and the “masculine waters,” the flow from above through Torah and mitzvos.

	Ratzoרצוא
	The soul’s “running” toward G-d in prayer, leaping beyond even the encompassing lights; it separates good from evil.

	The World of Akudimעולם העקודים
	A world above Atzilus in which all powers are “bound” in one vessel without division; the inner dimension of Atik, to be revealed in the Time to Come as the “new heavens and new earth.”

	Limbs of the Kingרמ״ח אברין דמלכא
	The 248 positive commandments, vessels for G-d’s own light and life-force, clothed in physical matters to elevate them.


Section 1 · ¶1–4
The question
1ביאור על הנ״ל1
An explanation of the above.
This maamar is presented as a further explanation of the preceding discourse in Torah Ohr. It develops the idea discussed there — how the unity that exists in the highest world, Atzilus, is to be drawn down into the lower worlds — through a verse from Isaiah about the “new heavens and the new earth.”




2כי כאשר השמים2 החדשים והארץ החדשה אשר אני עושה עומדים לפני כן יעמוד זרעכם ושמכם.
“For as the new heavens and the new earth that I am making stand before Me, so shall your seed and your name stand.”
The verse from the end of Isaiah is the theme of the whole maamar. The prophet promises that just as the “new heavens and new earth” of the future will endure before G-d, so will Israel’s “seed” and “name.” Later the maamar will explain each of these terms: the new heavens and earth as a new revelation from beyond the ordinary order of the worlds, the “seed” as Torah and the “name” as accepting the yoke of the mitzvos.


הנה נודע תכלית ירידת הנשמה לגוף בעוה״ז שטרם ירידתה היתה כלולה במאצילה ב״ה באהוי״ר [באהבה ויראה] כו׳. כי הנפש יש לה שכל ומדות3 כו׳.
Now, it is known [what] the purpose of the soul’s descent into the body in this world [is]: before its descent it was included in its Emanator, blessed be He, with love and awe, etc. For the soul has intellect and emotive attributes, etc.
The discussion begins with a well-known premise: before coming down into a body, the soul already stood in closeness to G-d, loving and fearing Him. That was possible because a soul has intellect and emotions of its own, with which it can understand G-dliness and respond with love and awe. So why did it need to descend at all?




3וירדה ונתלבשה בגוף ונה״ב [ונפש הבהמית] המעלימי׳ ומסתירי׳ [ומסתירים] כו׳ ומלבישים אותה בלבושים צואים.4 הן המדות שמצד הקליפה כו׳
And it descended and was clothed in a body and in the animal soul, which conceal and hide [it], etc., and clothe it in soiled garments — these are the emotive attributes that stem from the side of kelipah, etc.
The soul came down and was wrapped in a body and in the animal soul, which hide its G-dly light. The “soiled garments” (an image from Zechariah’s vision of the High Priest) are the emotions that come from the side of kelipah, the forces of concealment: love and fear directed to worldly things instead of to G-d.


שירידה זו צורך עליי׳ [עלייה] היא. כדי לברר בירורין ע״י המשכת התורה והמצות שבהן מלובש אור א״ס ב״ה.
[And it is known] that this descent is for the sake of an ascent: in order to effect refinements (birurim) through drawing down the Torah and the mitzvos, in which the Infinite Light, blessed be He, is clothed.
Yet the descent serves a higher purpose. Through the Torah and the mitzvos, in which the Infinite Light is clothed, the soul refines (literally, “sorts out”) the good from the bad in the world and in itself, and so rises higher than it was before.




4ובהן ועל ידן יהי׳ [יהיה] גילוי אור א״ס ב״ה ממש על נפשו כו׳ כמ״ש במ״א.56 ולהבין זה
And in them and through them there will be a revelation of the Infinite Light, blessed be He, itself upon his soul, etc., as is explained elsewhere. And to understand this:
Through Torah and mitzvos the Infinite Light itself — not merely a glimmer of it — is revealed upon the soul. The Alter Rebbe now sets out to understand why this should be so.


שהרי התורה והמצות אשר לפנינו הן ג״כ בירידות והשתלשלות המדרגות מאור פניו ית׳ עד שנתלבשו בעניני׳ [בענינים] גשמיי׳ [גשמיים] וחומריים שלכן בקשו המלאכים אשר תנה הודך על השמים78 כו׳. ובמה יהיה יתרון מעלתן ממעלת אהוי״ר [אהבה ויראה] של הנשמה.
for the Torah and the mitzvos that are before us are also [the product] of descents and the chaining-down of levels from the light of His countenance, may He be blessed, until they were clothed in physical and material matters — which is why the angels requested, “[You] Who set Your majesty upon the heavens,” etc. So in what will their superiority over the level of the soul’s love and awe consist?
The difficulty: the Torah we have also came down through all the levels, until it deals with physical matters such as oxen and property. The Talmud recounts that when Moshe ascended to receive it, the angels asked G-d to keep the Torah in heaven (“Set Your majesty upon the heavens”). If the Torah has descended so far, how can it be greater than the pure love and awe the soul had above?


וגם הרי אמרו כי אורייתא בלא דו״ר [דחילו ורחימו]9 לא פרחת לעילא10 שאהוי״ר [שאהבה ויראה] הן הגדפין המעלות ומנשאות את התורה. והרי אדרבה נראה שמעלת אהוי״ר [אהבה ויראה] גדלה מאד ביתר שאת ממעלת התורה:
And moreover, [the Sages] said that Torah without fear and love does not fly upward, for love and awe are the wings that raise and lift up the Torah. On the contrary, then, it would appear that the level of love and awe is very much greater, and exceedingly so, than the level of the Torah.
A second difficulty: the Tikkunei Zohar says that Torah studied without love and awe “does not fly upward.” Love and awe are the wings that carry the Torah up. It seems, then, that love and awe are far greater than the Torah itself.




Section 2 · ¶5–10
“Called by My Name” and “for My glory”
5אך הענין הוא דכתיב כל הנקרא בשמי11 ולכבודי בראתיו כו׳. הנקרא בשמי הוא עולם האצילות שהוא נקרא בשמי ממש.
But the matter is [as] it is written, “Everyone that is called by My Name, and for My glory I created him,” etc. “That is called by My Name” is the World of Atzilus, which is called by My Name in actuality.
The answer begins with a verse that divides creation into two kinds: “called by My Name” and “created for My glory.” Atzilus, the highest world, is “called by My Name” literally: it is itself G-dly.


ששם שורה אור א״ס ב״ה ממש ומתייחדים עמו בתכלית היחוד דאיהו וחיוהי חד12 ואיהו וגרמוהי חד שהכל בטל ונכלל באור א״ס ב״ה ממש.
For there the Infinite Light, blessed be He, itself rests, and they are united with it in the utmost unity, for “He and His life-forces are one, and He and His vessels are one,” for everything is nullified and included in the Infinite Light, blessed be He, itself.
In Atzilus the Infinite Light itself dwells, and everything there is completely united with it. The Tikkunei Zohar expresses this: in Atzilus G-d is one with His “life-forces” (chayohi), the lights, and with His “vessels” (garmohi), the vessels. Nothing there feels itself as separate.


ועל כולם נקרא שמו שכולם הם בבחי׳ א״ס. הגם שאין ערוך אליו ית׳ (וכנודע שאדם דאצילות נקר׳ [נקרא / נקראת / נקראות] אדם דעשיה בחי׳ עשי׳ [עשיה] גשמי׳ [גשמיים / גשמיות / גשמית]) ואפילו עולם האצילות אינו אלא זיו והארה כו׳.
And His Name is called upon all of them, for they are all on the level of the Infinite. [This is so] even though there is no comparison [between them and] Him, may He be blessed (and as is known, Adam of Atzilus is called Adam of Asiyah, the level of physical Asiyah), and even the World of Atzilus is only a radiance and an illumination, etc.;
The Alter Rebbe qualifies this: Atzilus is still not comparable to G-d Himself. As is known from Kabbalah, even “Adam of Atzilus” (the Divine configuration of that world) counts, relative to G-d’s essence, like the lowest, physical world. Atzilus is only a radiance of G-d, not His essence.


רק שההארה היורדת ונמשכת שם היא מתאחדת בלי שום פירוד והתחלקות עד שכולם מלאים מן ההארה ההיא. ואין שם תפיסת שום דבר זולת ההארה ההיא.
only, the illumination that descends and is drawn there is united, without any separation or division, until they are all filled with that illumination. And there, nothing at all has any hold apart from that illumination.
What makes Atzilus unique is that this radiance is received there without any separation or division: everything in it is filled with that radiance, and nothing there exists as a thing in its own right apart from it.


כי אצילות מלשון הפרשה1314 כמו ויאצל מן הרוח15 כו׳ דגבי משה דתרגומו ואפריש שבודאי לא נתן כל רוחו על הזקנים עד שהגיעו למעלתו ומדרגתו ממש
For “Atzilus” is from the term for setting apart, as in “And He set apart (vayatzel) from the spirit,” etc., concerning Moshe, which the Targum renders “and He separated.” For certainly he did not give all of his spirit to the elders until they reached his very stature and level;
The very name Atzilus shows this. It comes from the verse in which G-d “set apart” some of the spirit that was upon Moshe and gave it to the seventy elders; the Targum translates the word “and He separated.” Moshe did not give the elders all his spirit, so that they would equal him.


אלא שהפריש מרוחו והוריד למטה שיתלבש במדת הזקנים כדי שיתעלו קצת ויוכלו שאת עמו כאחד והיו לאחדים. עם היות שאינם אחדות אחד במהותם ממש מ״מ יכולים הם להתאחד עמו.
rather, he set apart [some] of his spirit and brought it down below, to be clothed in the measure of the elders, so that they would be elevated somewhat and be able to bear [the burden] with him as one, “and they became one.” Although they are not one unity in their actual essence, nevertheless they are able to be united with him.
Rather, a portion of his spirit was brought down and fitted to the elders’ capacity, so that they could share his burden and become “one” with him. They were not one with him in their essential selves, but they were united with him through the portion of his spirit they received — just as Atzilus is united with G-d through the light it receives from Him.




6והיינו שהם מיוחדים בזיו ואור הנמשך ממנו. כך עולם האצילות הוא שהאציל אור א״ס ב״ה והפריש זיו
That is, they are united in the radiance and light that is drawn from him. So too the World of Atzilus: [G-d] emanated the Infinite Light, blessed be He, and set apart a radiance
The elders were united with Moshe through the light of his spirit that came to them. Likewise, Atzilus is the Infinite Light “set apart”: a radiance separated off from it and brought down into a world.


ואור בעולם ההוא שיהי׳ [שיהיה] יכולת בהם לקבל זיו ואור אוא״ס [אור אין סוף] ב״ה הזה בבחינת יחוד שיתייחד הכל בבחינת אור א״ס דהיינו בבחי׳ אור וזיו הנמשך ממנו.
and light in that world, so that they would have the capacity to receive this radiance and light of the Infinite Light, blessed be He, in the manner of unity, so that everything is united on the level of the Infinite Light — that is, on the level of the light and radiance drawn from Him.
That radiance gives the beings of Atzilus the capacity to receive G-d’s light in a state of unity. Everything there is united with the Infinite — not with His essence, but with the radiance drawn from Him.




7וענין היחוד הוא בב׳ בחינות איהו וחיוהי איהו וגרמוהי. חיוהי הם האורות16 דהיינו המקורות שמהן נתהוו חכמה וחסד כו׳
And the unity is in two aspects: “He and His life-forces” [and] “He and His vessels.” “His life-forces” are the lights, that is, the sources from which Chochmah and Chesed, etc., came into being;
The unity of Atzilus has two sides, matching the two halves of the Zohar’s phrase. “His life-forces” are the lights — the sources from which the Sefiros such as Chochmah and Chesed come into being.


והמקורות הם אורו׳ [אורות] וחיות. שבאורו׳ [שבאורות] לא שייך עדיין בחי׳ התחלקות פרטים להיות נק׳ בשם חכמה או חסד כו׳.
and the sources are lights and life-force. For in the lights, the aspect of division into particulars — to be called by the name Chochmah or Chesed, etc. — does not yet apply.
Light as such is simple and undivided: on the level of the lights alone, there are not yet distinct attributes that could be named “wisdom” or “kindness.”




8וכמ״ש במ״א בענין האורות דאחליפו דוכתייהו17 אור החסד בכלי הגבור׳ [הגבורה] כו׳. וגרמוהי הם הכלים המגבילים את האורות
And as is explained elsewhere concerning the lights that “exchanged their places” — the light of Chesed in the vessel of Gevurah, etc. And garmohi (“His vessels”) are the vessels, which set bounds to the lights,
A proof that lights in themselves are undivided: the Zohar speaks of lights that “exchanged their places,” so that the light of Chesed rests in the vessel of Gevurah. This would be impossible if the light were already defined as “kindness.” “His vessels,” by contrast, are the vessels, which give each light its bounds and definition.


שע״י הכלים הם עולים בשם חכמה18 או חסד כו׳ ואעפ״כ [ואף על פי כן] שורה בהם אור א״ס בבחינת יחוד ונקרא חכמה דא״ס וחסד דא״ס כו׳.
for through the vessels they come to bear the name Chochmah or Chesed, etc. Nevertheless, the Infinite Light rests in them in the manner of unity, and it is called the Chochmah of the Infinite and the Chesed of the Infinite, etc.
It is only the vessel that makes a light into “Chochmah” or “Chesed.” Yet in Atzilus the Infinite Light rests in the vessels in complete unity, so they are called the Chochmah of the Infinite and the Chesed of the Infinite.


שעם היות שנקרא בשם חכמה מ״מ אינה נגבלת בשם גבול ומדה אלא כמאמר אנת הוא חכים19 ולא בחכמה ידיעא20 כו׳.
For although it is called by the name Chochmah, nevertheless it is not bounded by a name of limit and measure; rather, [it is] as the saying goes, “You are wise, but not with a known wisdom,” etc.
Even though it is given a name, the Chochmah of Atzilus is not a limited, measurable wisdom. As Eliyahu says in the Tikkunei Zohar, G-d is wise, but not with a wisdom that can be known — His wisdom is one with Him.




9והוא המדע והוא הידוע2122 כו׳ ולכן נק׳ עולם האצילות הנקרא בשמי ממש. אבל עולם הבריאה וממנו ולמטה נקרא לכבודי בראתיו כו׳.
And “He is the Knowledge and He is the Known,” etc. Therefore the World of Atzilus is called “that is called by My Name” in actuality. But the World of Beriah, and from it downward, is called “for My glory I created him,” etc.
The Rambam writes that G-d is the Knower, the Known and the Knowledge itself — His wisdom is not something apart from Him. That is why Atzilus is “called by My Name.” From Beriah downward, however, the worlds are only “created for My glory.”


כבוד הוא התלבשות וכמאמר אליהו23 לבושין תקינת לון24 כו׳ כמו לבוש שאינו מתאחד עם עצמיות כו׳
“Glory” is enclothement, as in the saying of Eliyahu, “You fashioned garments for them,” etc. — like a garment, which is not united with the essence, etc.;
“Glory” here means a garment. In Eliyahu’s prayer, G-d “fashioned garments” for the Sefiros — the lower worlds, which relate to G-d’s light as a garment relates to the person wearing it: the garment is not one with him.


אלא אדרבה שהעצמיות מתכסה ומתעלם בהן לבלתי הגלות נגלות העצמי׳ [העצמיות] כמו שהוא ואין אור העצמות נראה אלא דרך לבוש זה ומ״מ לבושין תקינת לון כו׳
rather, on the contrary, the essence is covered and concealed in them, so that the essence is not revealed as it is, and the light of the essence is not seen except through this garment. Nevertheless, “You fashioned (tikanta) garments for them,” etc.,
A garment even hides the one inside it, so that he is seen only through it. Yet Eliyahu’s word for “fashioned” (tikanta) also means “repaired” or “rectified.”


שהוא תקון כדי שיתגלה אור העצמיות דרך לבוש דוקא שבלתי לבוש לא היה עולם הבריאה יכול לקבל כו׳.
which is a rectification (tikkun), so that the light of the essence will be revealed specifically through a garment; for without a garment, the World of Beriah would not be able to receive, etc.
The garment is a benefit: without it Beriah could not receive the Divine light at all; through the garment the light can be revealed to it.




10ולפי שבלבוש זה מתגלה אור העצמות לכך כתיב וצבא השמים25 לך משתחוים שבטלים כו׳. ומחמת שאינו מתגלה
And because the light of the essence is revealed in this garment, therefore it is written, “And the host of heaven bow down to You” — for they are nullified, etc. And because it is not revealed
Because G-d’s light is revealed through this garment, the angels of Beriah — “the host of heaven” — bow down to Him: they are nullified before the light they perceive. But since the light reaches them only through a garment…


אלא בבחי׳ לבוש לכך הם בבחי׳ פירוד ומשם יפרד26 טורי דפרודא כו׳ שאינם מתאחדים כבאצילות:
except in the manner of a garment, they are therefore in a state of separateness, and “from there it is parted” — the mountains of separation, etc. — for they are not united as in Atzilus.
…they remain separate beings. The verse about the river that “from there is parted” into four heads is read by the Zohar as the point where the realm of separation (“the mountains of separation”) begins. Unlike Atzilus, the beings of Beriah are not united with G-d.




Section 3 · ¶11–14
Tohu and Tikkun: the angels and the lower worlds
11והנה נודע עבודת המלאכים27 שעומדים מששת ימי בראשית ברום עולם ומשמיעים ביראה כו׳ אריה שאג28 הוא מיכאל פני אריה אל הימין29 וכד איהו שאיג שאגין לגבי׳ ש״ע [ש״ע (370)] אלפין אריות כו׳ שהן מחנה מיכאל כו׳.
Now, the service of the angels is known: they stand, from the six days of Creation, in the heights of the world and proclaim with awe, etc. “A lion has roared” — this is Michael, “the face of a lion on the right”; and when he roars, three hundred and seventy thousand lions roar toward him, etc., and these are the camp of Michael, etc.
The angels’ service is described in the morning prayers: they stand “in the heights of the world” and proclaim G-d’s holiness with awe. The Alter Rebbe cites a Zohar-style description: “A lion has roared” refers to the angel Michael, who in Ezekiel’s vision is the lion-face on the right side of the Divine Chariot; when he roars, the 370,000 lions of his camp roar with him.




12וצריך להבין מהו עבודתם ואיך נחשבת עבודה להם מה שבטלים בהשגתם חיותם וקיומם מאין ליש מאחר שכך היא השגתם ולמה שואגים ומרעישים. איזה חידוש נתחדש להם בהשגתם זו ומה הם משתוקקים ונכספים.
We need to understand what their service is, and how it is considered service for them that they are nullified through their comprehending [how] their life and existence [come] from nothing into something, since that is [simply] their comprehension; and why do they roar and make a tumult? What new thing has been newly revealed to them in this comprehension of theirs, and what are they yearning and longing for?
The question: angels naturally perceive how their existence comes from G-d out of nothing, and so they are nullified before Him. If that is simply their nature, how is it “service”? And why do they roar with such tumult — what new thing do they perceive, and what are they longing for?


אך הענין הוא כי הנה עולם האצילות הוא עולם התקון שנתקן כבר להיות האורות והכלים בבחי׳ איהו וגרמוהי חד כו׳ כנ״ל. משא״כ עולמו׳ [עולמות] בי״ע הם משבה״כ [משבירת הכלים] שבעולם התהו שנפלו בבי״ע.
But the matter is: the World of Atzilus is the World of Tikkun (Rectification), which has already been rectified, so that the lights and the vessels are in the state of “He and His vessels are one,” etc., as mentioned above. This is not so with the worlds of Beriah, Yetzirah and Asiyah, which are from the breaking of the vessels of the World of Tohu, which fell into Beriah, Yetzirah and Asiyah.
The answer begins: Atzilus is the “World of Tikkun” (rectification), where lights and vessels are already one. Beriah, Yetzirah and Asiyah, however, contain the fragments of the vessels of the prior World of Tohu (chaos), which shattered because their lights were too intense for them, and fell down into these lower worlds.




13ולכן צ״ל עבודה תמה30 להמשיך בהם בחי׳ תקון מעולם האצילות כדי שגם הם יתעלו ויתאחדו.
Therefore a complete service is needed to draw into them an aspect of rectification (tikkun) from the World of Atzilus, so that they too will be elevated and become united.
Because the lower worlds are made of Tohu’s broken fragments, they need “complete service”: effort that draws the rectified order of Atzilus into them, so that they too rise and become united with G-dliness.


ולא די באור וחיות הנמשך דרך מסך והתלבשות כסדר ירידת והשתלשלו׳ [והשתלשלות] המדר׳ כמו שהוטבע בטבע יצירת העולם להיות מדרגה אחר מדרגה אבי״ע [אצילות בריאה יצירה עשיה] שעולם הבריאה הוא בבחי׳ פירוד טורי דפרודא כו׳.
And it is not enough [to have] the light and life-force that is drawn through a screen and enclothement according to the order of the descent and chaining-down of the levels — as was implanted in the nature of the world’s formation, to be level after level, Atzilus, Beriah, Yetzirah and Asiyah — such that the World of Beriah is in a state of separateness, “the mountains of separation,” etc.
The ordinary flow of Divine life into Beriah — screened and clothed, level after level, as built into the structure of creation — is not enough. By that natural order Beriah remains a realm of separateness, the “mountains of separation.”


אלא צריך להמשיך אור חדש מלמעלה עד שיוכלל עולם הבריאה בבחינת עולם האצילות ממש. כי עולמות בי״ע הם אשר ברא31 ה׳ לעשות ולתקן3233 מה שלא נתקן כך בסדר השתלשלות בשעת בריאת עולם
Rather, it is necessary to draw down a new light from above, until the World of Beriah is included in the level of the World of Atzilus itself. For the worlds of Beriah, Yetzirah and Asiyah are [those] “which G-d created to make” — to rectify what was not rectified in this way in the order of the chaining-down at the time of the world’s creation.
What is needed is a new light from above that lifts Beriah into the unity of Atzilus itself. That is the meaning of “which G-d created to make”: the lower worlds were created in order to be “made,” that is, rectified, completing what the natural order of creation left unrectified.


וגם עולם העשי׳ [העשיה] שהוא התחתון מכולם מלך בעל חנן בן עכבור34 הנה אח״ז [אחר זה] וימלך תחתיו הדר35 כו׳ שהוא עולם התקון.
And also [of] the World of Asiyah, which is the lowest of them all, [it says,] “Baal Chanan son of Achbor reigned,” and behold, after this, “and Hadar reigned in his stead,” etc., which is the World of Tikkun.
Kabbalah reads the list of kings of Edom “who reigned before a king reigned over Israel” as the World of Tohu: each king “reigned and died,” a collapse. The last, Hadar, is not said to have died, and marks the beginning of Tikkun. The Alter Rebbe associates Baal Chanan, the king before him, with Asiyah, the lowest world — showing that even Asiyah is destined for Tikkun.


וזהו דרך כלל כל העבודה בעולמות בי״ע להיות שהם מבחי׳ שבה״כ [שבירת הכלים] שנפלו מעולם התהו בבי״ע וצריכים תקון להתעלות ולהתכלל באצילות. והתקון הוא על ידי עבודה:
And this, in general, is all the service in the worlds of Beriah, Yetzirah and Asiyah: since they are from the breaking of the vessels, which fell from the World of Tohu into Beriah, Yetzirah and Asiyah, they need rectification in order to be elevated and included in Atzilus. And the rectification is through service.
This sums up all service in the lower worlds: they contain the broken vessels of Tohu and must be rectified so as to rise and be included in Atzilus — and this rectification comes only through service.




14והנה בעוה״ז הגשמי שהוא מגושם כמו עפר מן האדמה ואעפ״כ [ואף על פי כן] מפני שיש בו חיות רוחני מעפר העליון שבעולם התהו שלפני אצי׳ יש בו יכולת להתתקן.
Now, this physical world is as coarse as dust from the ground; nevertheless, because it has a spiritual life-force from the supernal dust of the World of Tohu, which precedes Atzilus, it has the capacity to be rectified.
Even our coarse, physical world can be rectified, because its life-force derives from the “supernal dust” of Tohu — the lowest level of that very lofty world, which stands above Atzilus. The higher its source, the lower a thing falls, yet it retains the potential to be restored.


והנה ענין התקון היינו בירור הרע מן הטוב להסיר הסיגי׳ והפסולת כדי שיוכל הטוב לעלות.
And the meaning of rectification is the refining of the evil from the good — removing the dross and the waste — so that the good can ascend.
Rectification means “refining”: separating the good from the evil mixed with it, like smelting metal to remove the dross, so that the good can rise to its source.




Section 4 · ¶15–18
Two stages of refinement
15והנה בבריאה רובו טוב3637 כו׳ עד בעשי׳ [בעשיה] רובו רע ומעורב כו׳. וצריך עבודה תמה גם לבחי׳ זו להפריד הרע ובירור זה נעשה
Now, in Beriah the majority is good, etc., until in Asiyah the majority is evil and intermixed, etc. And a complete service is needed for this level too, to separate out the evil. And this refinement is accomplished
The lower worlds differ in how much evil is mixed into them: in Beriah the good predominates, and so on down to Asiyah, where evil predominates and is intermixed with the good. Separating out the evil demands thorough service at every level.


ע״י סדר התפלה שעד״ז נתקן כל סדר התפלה והיינו ע״י בחי׳ רצוא אם ישים אליו לבו38 כו׳.
through the order of prayer, for the whole order of prayer was instituted along these lines; that is, through the aspect of ratzo (running forth), [as in] “If He sets His heart upon him,” etc.
This refining is done through prayer, whose whole order was designed for it. Prayer works through ratzo, the soul’s “running” toward G-d in a longing to leave its limits. The verse from Job (“if He sets His heart upon him, He gathers his spirit and soul to Himself”) describes the soul’s yearning to be absorbed into G-d.




16ורצוא זה היינו מ״ש כי בכה ארוץ39 כו׳ אדלג שור. שור פי׳ חומה דהיינו בחי׳ מקיפים ואדלג שור ר״ל [רוצה לומר] שאדלג למעלה מבחי׳ כל המקיפים מחמת בחי׳ רצוא לדבקה בו בא״ס ב״ה ממש
And this ratzo is what is written, “For by You I run [through] a troop,” etc., “I leap over a wall (shur).” Shur means a wall, that is, the level of the encompassing [lights] (makifim); and “I leap over a wall” means that I leap above the level of all the encompassing [lights], by virtue of the ratzo, to cleave to Him — to the Infinite One, blessed be He, Himself,
King David’s words “I leap over a wall” describe ratzo. The “wall” is the encompassing lights (makifim), which surround the worlds; the soul in its longing leaps even beyond them, seeking to cleave to G-d’s own infinite essence.


שהוא למע׳ [למעלה] מגדר עלמין ואינו לא בבחי׳ ממלא ולא בבחי׳ סובב כו׳ וכל עולם האצי׳ עולם הברודים נקרא אדם דעשיה בלבד ואדם דיצירה עולם הנקודים כו׳.
Who is above the category of worlds, and is neither on the level of memalei nor on the level of sovev, etc. And the whole World of Atzilus, the World of Berudim, is called only Adam of Asiyah; and Adam of Yetzirah [is] the World of Nekudim, etc.
That essence is beyond all worlds — beyond both memalei, the light that fills worlds, and sovev, the light that encompasses them. Compared to it, even Atzilus (the World of Berudim, the “speckled” world of Tikkun) counts only as the lowest level, “Adam of Asiyah,” and the earlier World of Nekudim is “Adam of Yetzirah.”




17ומרצוא זה יתפרדו כל פועלי און40 כמ״ש רוממות אל בגרונם41 וחרב פיפיות בידם לעשות נקמה בגוים42 כו׳.
And from this ratzo, “all the workers of iniquity shall be scattered,” as it is written, “The exaltation of G-d is in their throats, and a two-edged sword in their hand, to execute vengeance upon the nations,” etc.
This ratzo is what separates evil from good. The Psalms describe it: “all the workers of iniquity shall be scattered,” and those with “the exaltation of G-d in their throats” hold “a two-edged sword” — praising G-d’s exaltedness is itself the weapon that cuts evil away.


ועד״ז הוא כל סדר תפלה שהיא בכללה רוממות אל כו׳ ולכן בה ועל ידה נעשה הבירור והפירוד הטוב מהרע וזו היא עבודת התפל׳ ברצוא שהיא בירור המ״ן [המיין נוקבין].
And the whole order of prayer is along these lines, for in its entirety it is “the exaltation of G-d,” etc.; therefore in it and through it the refinement and the separation of the good from the evil is accomplished. And this is the service of prayer with ratzo, which is the refinement of the mayin nukvin (feminine waters).
All of prayer is “the exaltation of G-d,” and so prayer is the means of separating good from evil. In Kabbalistic terms this is the refinement of mayin nukvin, the “feminine waters”: an arousal and elevation from below.


אבל בירור המ״ד [המיין דוכרין] שהיא ההמשכ׳ [ההמשכה / ההמשכת] עליונה שמעולם האצי׳ להיות ביטול והתכללות כבאצי׳ ממש בחי׳ יחוד עליון אשר שם איהו וחיוהי חד איהו וגרמוהי חד חד ממש.
But the refinement of the mayin dechurin (masculine waters) — which is the supernal drawing-down from the World of Atzilus, so that there be self-nullification and inclusion as in Atzilus itself, the level of the supernal unity, where “He and His life-forces are one, He and His vessels are one,” truly one —
The complementary process is mayin dechurin, the “masculine waters”: a flow from above, from Atzilus, which brings the lower worlds to the full unity of Atzilus — where the lights and vessels are completely one with G-d.


זה נעשה ע״י תורה ומצות שהן הן המשכות מבחי׳ יחוד עליון דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.
this is accomplished through Torah and mitzvos, which are indeed drawings-down from the level of the supernal unity, for “the Torah and the Holy One, blessed be He, are all one.”
This flow from above comes through Torah and mitzvos, because they come from that supernal unity itself: the Zohar says “the Torah and the Holy One, blessed be He, are all one.”




18ורמ״ח פקודים הם רמ״ח אברין דמלכא43 אברין ממש שהן כלים לאור וחיות הנמשך ומלובש ומתפשט בהם מאא״ס [מאור אין סוף] ב״ה ממש
And the 248 commandments are the 248 “limbs of the King” — actual limbs, which are vessels for the light and life-force that is drawn, clothed and spread forth in them from the Infinite Light, blessed be He, itself;
The Tikkunei Zohar calls the 248 positive commandments the 248 “limbs of the King.” As a person’s limbs are vessels for his soul, each mitzvah is a vessel for G-d’s own light and life — truly His “limbs.”


אלא שירדו ונתלבשו בעניינים גשמיים בשביל גשמיות העוה״ז וחומריותו כדי להעלותם ושתכלל גם חיות גשמיו׳ [גשמיות] העוה״ז באור וחיות העליון ולכך הוצרך חיות העליון לירד ולהתגשם כ״כ [כל כך].
only, they descended and were clothed in physical matters for the sake of the physicality and materiality of this world, in order to elevate them, and so that the life-force of this world’s physicality, too, will be included in the supernal light and life-force. And therefore the supernal life-force had to descend and become so physical.
They were clothed in physical things (leather tefillin, wool tzitzis) for a purpose: to elevate physicality itself and include its life-force in the supernal light. That is why the Divine life-force needed to descend so low.




Section 5 · ¶19–21
Why Torah surpasses the soul’s love and awe
19ובזה יובן יתרון ומעלת עסק התורה וקיום המצות בעוה״ז יותר מדו״ר [מדחילו ורחימו] של הנשמה טרם ירידתה
And with this, the advantage and superiority of engaging in Torah and fulfilling the mitzvos in this world, over the love and awe of the soul before its descent, will be understood.
Now the opening question can be answered: why Torah and mitzvos in this world surpass the soul’s love and awe before it came down.


כי הנשמה עם היות שהדו״ר [שהדחילו ורחימו] שלה גבוהים ונעלים מאד ביתר שאת אפי׳ [אפילו] מן המלאכים שבעולם ההוא בכל עולם ועולם לפי מה שהוא כנודע שהמלאכים הם מחיצוניות העולמות והנשמות הן מבחי׳ פנימיות.
For the soul — although its love and awe are very lofty and exalted, exceedingly so, even beyond the angels in that world, in each and every world according to what it is, as is known that the angels are from the outer dimension of the worlds and the souls are from the level of the inner dimension —
The soul’s love and awe above are very lofty — higher even than those of the angels in each world, because angels derive from the external aspect of the worlds while souls derive from their inner aspect.


עכ״ז [עם כל זה] מאחר שהנשמה היא בחי׳ נברא ומחודש יש מאין אינה מיוחדת במאצילה ב״ה כיחוד תורה ומצות דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד44 ממש ורמ״ח מצות הן רמ״ח אברין דמלכא45 ממש שהן הן חכמתו ורצונו ממש והוא המדע כו׳.46
nevertheless, since the soul is a created being, brought into existence anew, something from nothing, it is not united with its Emanator, blessed be He, like the unity of Torah and mitzvos, for “the Torah and the Holy One, blessed be He, are all one” in actuality, and the 248 mitzvos are the 248 limbs of the King in actuality, for they are His very wisdom and will, and “He is the Knowledge,” etc.
Nevertheless, a soul is a created being, brought into existence from nothing, and so it is not one with G-d. Torah and mitzvos, however, are G-d’s own wisdom and will, one with Him as “He is the Knowledge” is one with Him. Therefore the Torah and mitzvos in this world bring a unity with G-d that no created soul, however lofty, could achieve on its own.




20ומ״מ אורייתא בלא דו״ר [דחילו ורחימו] לא פרחא לעילא4748 כי מאחר שירדה ונתלבשה בעניינים גשמיים הרי היא מקושרת למטה והרי היא בבחי׳ ירידה מאור פניו ית׳.
Nevertheless, Torah without fear and love does not fly upward. For since it descended and was clothed in physical matters, it is bound below, and it is in a state of descent from the light of His countenance, may He be blessed.
Now the second question: why does Torah without love and awe not “fly upward”? Because the Torah descended and clothed itself in physical matters, it is bound to the world below and stands in a state of descent from G-d’s countenance.


אבל ע״י דו״ר [דחילו ורחימו] הנה הוא ממשיך אור א״ס ב״ה המלובש בתורה בבחי׳ יחוד גמור להיות אורייתא וקוב״ה [וקודשא בריך הוא] כולא חד וכנודע מ״ש במ״א בענין עסק התורה לשמה דע״ז אמרו מעלה אני עליהם כאלו עשאוני.49
But through fear and love one draws down the Infinite Light, blessed be He, that is clothed in the Torah, in a state of complete unity, so that “the Torah and the Holy One, blessed be He, are all one.” And [this is] as is known from what is explained elsewhere concerning engaging in Torah for its own sake, of which [the Sages] said, “I account it to them as if they had made Me.”
Love and awe draw the Infinite Light hidden in the Torah into revelation and full unity with G-d. So love and awe are not greater than the Torah; they are the means that reveal the G-dliness already within it. The Sages’ teaching about Torah study “for its own sake” is cited: G-d says, “I account it as if they made Me.”


עשאוני ממש שע״י עסק התורה נמשך הוי״ו של שם הוי״ה ב״ה שהוא ת״ת [תפארת] וע״י המצות וכללותן היא מצות הצדקה נמשך ה״א של שם הוי״ה כנודע ודרך כלל
“Made Me” literally: for through engaging in Torah the vav of the Name Havayah, blessed be He, which is Tiferes, is drawn down; and through the mitzvos — and their general and collective expression is the mitzvah of charity — the hei of the Name Havayah is drawn down, as is known. And in general,
The Alter Rebbe takes “made Me” literally: Torah study draws down the vav of the Divine Name Havayah (Tiferes), and the mitzvos — summed up in charity — draw down its final hei (Malchus). Thus Torah and mitzvos “build” the Divine Name.


ע״י תורה ועבוד׳ וגמ״ח [וגמילות חסדים] נמשכו ג׳ קווין חח״ן [חכמה חסד נצח] בימין כו׳ והן ג׳ ווי״ן מויסע ויבא ויט כו׳ שהווי״ן הם המשכות מהיודי״ן שבראש הווי״ן כו׳:
through Torah, service and acts of kindness, the three lines — Chochmah, Chesed and Netzach on the right, etc. — are drawn down; and these are the three vavs of “Vayisa,” “Vayavo,” “Vayet,” etc., for the vavs are drawings-down from the yuds at the head of the vavs, etc.
More generally, the three pillars of the world — Torah, service (prayer) and acts of kindness — draw down the three “lines” of the Sefiros, such as the right line of Chochmah, Chesed and Netzach. These correspond to the three verses beginning “Vayisa,” “Vayavo,” “Vayet” (Exodus 14:19–21), each of which begins with the letter vav, whose shape is a drawing-down of the yud at its head.




21והנה בבחי׳ זו ארץ קדמה לשמים.50 ארץ הוא בחי׳ רצוא שבתפלה דהיינו בירור המ״ן [המיין נוקבין] תחלה
Now, in this respect, the earth preceded the heavens. “Earth” is the aspect of ratzo in prayer, that is, the refinement of the mayin nukvin, first;
The Sages debated whether heaven or earth was created first; Beis Hillel said earth came first. In service, “earth” — the ratzo of prayer, the refining of mayin nukvin from below — must indeed come first.


ואח״כ שמים היינו השפעת המ״ד [המיין דוכרין] ע״י תו״מ [תורה ומצות] כי השמים הם בחי׳ משפיעים כמ״ש המכסה שמים בעבים51 המכין לארץ מטר כו׳
and afterwards “heavens,” that is, the bestowal of the mayin dechurin through Torah and mitzvos. For the heavens are the aspect of those that bestow, as it is written, “Who covers the heavens with clouds, Who prepares rain for the earth,” etc.,
“Heavens” comes afterwards: the influence from above, mayin dechurin, drawn down by Torah and mitzvos. Heaven is by nature a giver, as the verse describes the heavens sending rain upon the earth.


למטר השמים52 כו׳ להיות המ״ד [המיין דוכרין] מברר את המ״ן [המיין נוקבין] להעלות עד שיוכלל גם בחי׳ העשיה בבחי׳ אצי׳ דאיהו וחיוהי חד כו׳.
[and] “of the rain of heaven,” etc. — so that the mayin dechurin refine the mayin nukvin to raise [them], until even the level of Asiyah will be included in the level of Atzilus, where “He and His life-forces are one,” etc.
The land of Israel “drinks water of the rain of heaven.” The flow from above refines what the service from below raised up, until even Asiyah becomes included in the unity of Atzilus.




Section 6 · ¶22–26
The future: the World of Akudim
22וצ״ל קדימת בירור המ״ן [המיין נוקבין] תחלה כדי שאח״כ יבא בירור המ״ד [המיין דוכרין] לברר את המ״ן [המיין נוקבין] משא״כ בלי העלאת מ״ן [מיין נוקבין] אין כח במ״ד [במיין דוכרין] לברר כו׳.
And the refinement of the mayin nukvin must come first, so that afterwards the refinement of the mayin dechurin will come to refine the mayin nukvin; whereas without the raising of mayin nukvin, the mayin dechurin have no power to refine, etc.
The order matters: the arousal from below (mayin nukvin, the ascent through prayer) must come first. Without it, the flow from above (mayin dechurin, through Torah and mitzvos) has nothing to act upon and cannot refine.


וזו היא עבודתינו כל ימי משך הגלות שהרע גובר וצ״ל בירור הרע ולהפרידו מן הטוב.
And this is our service all the days of the duration of the exile, when evil prevails, and there must be a refinement of the evil and a separating of it from the good.
This two-stage work is our task throughout the exile, when evil is strong and must be separated from the good.


אבל לע״ל [לעתיד לבוא] בביאת משיח ב״ב [במהרה בימינו] כשיושלם ויוגמר כל הבירור ויקויים בלע המות לנצח53 ואת רוח הטומאה אעביר54 כו׳ שאז יהי׳ [יהיה] הכל בבחי׳ עולם התקון כבאצי׳ ממש שיהי׳ [שיהיה] יחוד והתכללות למטה כמו למעלה.
But in the Time to Come, with the coming of Mashiach, speedily in our days, when all the refinement will be completed and finished, and “He will swallow up death forever” and “I will remove the spirit of impurity,” etc., will be fulfilled — for then everything will be in the state of the World of Tikkun, as in Atzilus itself, so that there will be unity and inclusion below as above —
When Mashiach comes, the refining will be complete: death will be abolished and impurity removed, as the prophets promised. Then the whole of creation will be in the state of Tikkun, united with G-d below just as Atzilus is above.


הנה התכלית הוא שיאיר ויתנוצץ גילוי אור עולם העקודים שלמעלה מעולם האצי׳ כמ״ש הנה ישכיל עבדי55 ירום ונשא וגבה מאד.
behold, the ultimate purpose is that the revelation of the light of the World of Akudim, which is above the World of Atzilus, will shine and sparkle forth, as it is written, “Behold, My servant shall be wise; he shall be exalted and lifted up and be very high.”
Yet even that is not the final goal. The ultimate purpose is the revelation of the World of Akudim, a level higher than Atzilus. Isaiah’s description of Mashiach as “exalted, lifted up and very high” — three ascending terms — alludes to this revelation beyond Atzilus.




23וזהו פנימי׳ [פנימיות / פנימית] עתיק שיתגלה ואז יהי׳ [יהיה] התנוצצות נשמות חדשות שאין בהם בחי׳ בירור.
And this is the inner dimension of Atik, which will be revealed; and then there will be the sparkling forth of new souls in which there is no aspect of refinement.
The World of Akudim corresponds to the “inner dimension of Atik” — the innermost level of the Divine will, which has never been revealed. Its revelation will bring “new souls,” souls that were never part of the mixture of good and evil and so need no refining.


דהנה כל הנשמות אשר מעולם הן שנכללו באדה״ר [באדם הראשון]56 שצריכים בירור ותקון והן הן שירדו מחיצוני׳ [מחיצוניות] עתיק שנשתלשלו כסדר המדרגות ומה שהוא מסודר כבר בסדר ההשתלשלות אין זה חידוש
For all the souls there have ever been are those that were included in Adam, the first man, which need refinement and rectification; and they are the ones that descended from the outer dimension of Atik, chained down according to the order of the levels. And what is already arranged in the order of the chaining-down is not a new thing;
All souls until now were included in Adam, the first man, and were affected by his sin, so they need refining. They descended from the external aspect of Atik through the ordered chain of levels. What already exists within that order is, by definition, nothing new.


אבל חידוש נשמות הוא מלמעלה מן ההשתלשלות מה שלא ירד ונשתלשל עדיין והוא מפנימי׳ [מפנימיות / מפנימית] עתיק שלא בא לידי גילוי בסדר השתל׳ [השתלשלות]
but newness of souls is from above the chaining-down — what has not yet descended and been chained down — and this is from the inner dimension of Atik, which has not come to revelation in the order of the chaining-down.
Truly “new” souls must come from above the chain of descent — from the inner dimension of Atik, which has never been revealed within it.


כי סדר ההשתלשלות הוא שמחיצוניות שבעליון נעשה פנימי׳ [פנימיות / פנימית] למטה. אבל פנימי׳ [פנימיות / פנימית] עליון אינו יורד ומשתלשל כלל.
For the order of the chaining-down is that from the outer dimension of the higher [level] the inner dimension of the lower [level] is made; but the inner dimension of the higher [level] does not descend and chain down at all.
The rule of the chain of descent is that only the outer aspect of a higher level becomes the inner core of the level below it. The inner aspect of the highest level never descends at all — so its revelation would be something utterly new.




24ולע״ל [ולעתיד לבוא] יהי׳ [יהיה] גילוי אור חדש הזה שלמעלה מסדר ההשתלשלות. והוא עולם העקודים שלפני האצי׳. כי באצי׳ שהוא עולם התיקון נתקן ונסדר
And in the Time to Come there will be a revelation of this new light, which is above the order of the chaining-down; and this is the World of Akudim, which precedes Atzilus. For in Atzilus, which is the World of Tikkun, [everything] was rectified and arranged
The new light of the future is the World of Akudim, which preceded Atzilus. In Atzilus, the World of Tikkun, everything is arranged in the orderly way needed for the chain of descent.


כמו שראוי להיות השתלשלות בהתחלקות המדרגות חכמה וחסד כו׳ כמאמר אנת הוא חכים5758 אלא ולא בחכמה ידיעא שנמשך אור א״ס בחכמה.
as is fitting for the chaining-down to be, with the division into levels, Chochmah and Chesed, etc., as the saying goes, “You are wise,” only “not with a known wisdom” — [meaning] that the Infinite Light is drawn into Chochmah.
That order means division into distinct attributes, Chochmah, Chesed and so on. Eliyahu’s words “You are wise” describe the Infinite Light clothed in Chochmah; “not with a known wisdom” means that in Atzilus this wisdom is still one with Him.




25וזהו אנת הוא אור א״ס ב״ה שנתלבש בבחי׳ חכים כו׳. וכן בכל הבחי׳ אנת הוא מבין כו׳ צדיק ה׳ בכל דרכיו59 וחסיד כו׳.
And this is [the meaning of] “You are”: the Infinite Light, blessed be He, which was clothed in the level of “wise,” etc. And so with all the levels: “You are understanding,” etc.; “G-d is righteous in all His ways, and kind,” etc.
“You are wise” means that the Infinite One is clothed in the attribute of wisdom; likewise for understanding and the other attributes. The verse “G-d is righteous in all His ways, and kind in all His deeds” likewise names distinct attributes.


והן מקורות לחכמה וחסד דבריאה שהן חכמה ידיעא וחסד ידיעא כו׳ אבל עולם העקודים הוא התכללות כל הכחות וכל הבחי׳ ועקוד בכלי א׳ כו׳
And these are sources for the Chochmah and Chesed of Beriah, which are a known wisdom and a known kindness, etc. But the World of Akudim is the inclusion of all the powers and all the levels, bound together (akud) in one vessel, etc.,
These attributes of Atzilus are the sources of the Chochmah and Chesed of Beriah, which are a “known,” definable wisdom and kindness. The World of Akudim, by contrast, holds all powers “bound together” (akud) in a single vessel.


בלי התחלקות שם חכמה וחסד כלל וגילוי זה נקרא שמים חדשים וארץ חדשה אשר אני עושה.
without any division of the names Chochmah and Chesed at all. And this revelation is called “the new heavens and the new earth that I am making.”
In Akudim there is no division into separate attributes at all. This revelation is what Isaiah calls “the new heavens and the new earth.”


אני דייקא הוא המאציל עליון ברוך הוא. שלהיות כח ההתחדשות זה הוא מא״ס ב״ה עצמו כנודע ואעפ״כ [ואף על פי כן] נקרא בשם שמים וארץ.
“I” specifically — this is the supernal Emanator, blessed be He. For this power of renewal is from the Infinite One, blessed be He, Himself, as is known. And nevertheless it is called by the name “heavens and earth,”
The word “I” (“which I am making”) is emphatic: this renewal comes from the Emanator Himself, since only the Infinite One can bring about something genuinely new. Still, the prophet calls it “heavens and earth.”


כי מאחר שהוא בבחי׳ איזה גילוי להיות אפי׳ [אפילו] מקור דמקור לסדר השתלשלות מוכרח להיות שם איזה בחי׳ שהיא דוגמת ההשתלשלות.
for since it is in a state of some revelation, so as to be even a source of the source for the order of the chaining-down, there must necessarily be some aspect there that resembles the chaining-down.
Since Akudim is a revelation — the source of the source of the whole chain of worlds — it must contain something that resembles the structure of that chain, like heaven and earth.




26ומאחר שבהשתלשלות נעשה שמים וארץ מוכרח להיות גם שם בחינות הללו אלא דשם נק׳ שמים וארץ שמים תחלה דהיינו מטי ולא מטי.60
And since in the chaining-down heavens and earth came into being, these aspects must necessarily be there as well. Only, there it is called “heavens and earth” — heavens first — that is, “it reaches and does not reach.”
Since heaven and earth exist in the chain of descent, they must have a counterpart in Akudim. But there the order is “heavens first”: the flow from above takes the lead. This is described by the Zohar’s term “it reaches and does not reach.”


מטי שרוצה להשפיע ולא מטי שאין הכלי יכול לסבול (משא״כ ממטה למעלה רצוא תחלה מים תחתונים בוכין כו׳) ולכן נקרא שמים וארץ הללו עומדים לפני פי׳ עומדים שעומדים תמיד.
“It reaches,” for it wishes to bestow; “and does not reach,” for the vessel cannot bear [it] (whereas from below to above, ratzo comes first: “the lower waters weep,” etc.). And therefore these heavens and earth are called “standing before Me”: “standing” means that they stand always.
“Reaches” — the light seeks to give; “does not reach” — the vessel below cannot contain it. In service from below, the order is reversed: first comes ratzo, as the “lower waters” wept to be close to G-d. Because there the giving comes first, from above, these new heavens and earth are said to “stand” — forever.


שהרי גם היום יש בחי׳ זו דעולם העקודים אלא שהיא בהעלם. ולע״ל [ולעתיד לבוא] יתגלה. והם לפני. פי׳ בבחי׳ פנימיות דהיינו פנימית עתיק כנ״ל:
For even today this level of the World of Akudim exists, only it is in concealment; and in the Time to Come it will be revealed. And “they are before Me (lefanai)” means in the manner of the inner dimension (pnimiyus), that is, the inner dimension of Atik, as mentioned above.
Akudim exists even now, but hidden; in the future it will be revealed. “Before Me” (lefanai, related to penim, “inner”) means that it belongs to the innermost level, the inner dimension of Atik.




Section 7 · ¶27–28
“Your seed and your name”
27ובישר הנביא זה לומר שכן יעמוד זרעכם ושמכם.61 זרעכם הוא בחי׳ זריעת המ״ד [המיין דוכרין] ע״י התורה שהתורה שנתלבשה בעניינים גשמיים היא כמו זריעת הגרעין בעפר שעם היות שגוף הגרעין נרקב מ״מ הכח שבו מצמיח
And the prophet announced this, saying that so too “your seed and your name shall stand.” “Your seed” is the aspect of the sowing of the mayin dechurin through the Torah. For the Torah, which was clothed in physical matters, is like the sowing of a seed in the soil: although the body of the seed rots, nevertheless the power within it makes [the plant] grow;
Isaiah adds that Israel’s “seed” and “name” will endure like the new heavens and earth. “Seed” is the flow from above through Torah. Torah clothed in physical matters is like a seed planted in soil: the seed itself decays, yet its inner power makes the plant grow.


ולכן אינו צומח אלא דוגמת הגרעין ומזרע דגן אינו צומח אתרוג כו׳ וכמ״ש למינהו62 כו׳.
and therefore nothing grows except what is like the seed — from a seed of grain an esrog does not grow, etc. — and as it is written, “after its kind,” etc.
A seed produces only its own kind, as the Torah says of the plants of Creation, “after its kind.” So too the Torah’s power produces growth of its own spiritual kind.


כך התורה אע״פ [אף על פי] שנתלבשה בעניינים גשמיים (ויש מאן דאמר מצות בטילות לע״ל [לעתיד לבוא]) מכל מקום אור התורה הוא המצמיח ופועל ישועות בקרב הארץ63 לברא את המ״ן [המיין נוקבין] ולהעלותו למעלה מעלה.
So too the Torah: although it was clothed in physical matters (and there is an opinion that the mitzvos will be annulled in the Time to Come), nevertheless the light of the Torah is what makes [things] grow and “works salvations in the midst of the earth,” to refine the mayin nukvin and raise them ever higher.
Although the Torah is clothed in physical matters — and the Talmud even holds that the mitzvos will be annulled in the future — its light is what makes things grow, refining and raising the good from below.


ושמכם הוא בחי׳ קבלת עול מ״ש שמקבלים במצותיו ית׳ ונק׳ בחי׳ שם שנקרא שמו יתברך על ישראל בקבלת מלכותו עליהם וזהו ומלכותו ברצון קבלו עליהם
And “your name” is the aspect of accepting the yoke of the Kingdom of Heaven, which they accept in His mitzvos, may He be blessed. And it is called the aspect of “name” because His Name, may He be blessed, is called upon Israel through their accepting His sovereignty upon themselves; and this is [the meaning of] “and His sovereignty they willingly accepted upon themselves.”
“Name” is accepting the yoke of Heaven through the mitzvos. By accepting G-d’s sovereignty, Israel have His Name called upon them. The evening prayer praises Israel for accepting His sovereignty “willingly.”


משא״כ על העכו״ם [העובדי כוכבים ומזלות] הוא מושל ולא מלך כי אין נקרא מלך אלא ברצון וזהו ענין כתר מלכות שעיקר המלכו׳ [המלכות] הוא הכתר שמכתירין אותו וכתר היינו בחי׳ רצון
Whereas over the nations He is a ruler and not a king, for one is called a king only [when accepted] willingly. And this is the meaning of “the crown of sovereignty”: the essence of sovereignty is the crown with which he is crowned, and Keser is the aspect of will;
A king, as opposed to a ruler, reigns by the people’s consent. The Kabbalistic term “crown of sovereignty” (keser malchus) expresses this: the crown the people place on the king is their will, and Keser is the level of will.


וזהו נעוץ תחלתן בסופן64 שהמשכ׳ [שהמשכת / שהמשכה] המל׳ הוא מן הכתר שהוא הרצון כו׳. ולכך נק׳ בבחי׳ שמכם.65
and this is [the meaning of] “their beginning is wedged in their end”: the drawing-down of Malchus is from Keser, which is the will, etc. And therefore it is called the aspect of “your name.”
Sefer Yetzirah says the Sefiros’ “beginning is wedged in their end”: Malchus, the last Sefirah, draws from Keser, the first — the level of will. That is why accepting G-d’s kingship is called “your name.”




28והנה זרעכם ושמכם שהן הן המשכות תורה ומצות שבעוה״ז הן המשכת המ״ד [המיין דוכרין] מעולם האצי׳ שהוא עולם התקון כדי לברר המ״ן [המיין נוקבין] שעולה מהעשי׳ [מהעשיה] שיוכלל באצי׳ כנ״ל.
Now, “your seed” and “your name,” which are the drawings-down of Torah and mitzvos in this world, are the drawing-down of the mayin dechurin from the World of Atzilus, which is the World of Tikkun, in order to refine the mayin nukvin that rise from Asiyah, so that it will be included in Atzilus, as mentioned above.
“Your seed” and “your name” — Torah and mitzvos — are the flow from Atzilus that refines what rises from Asiyah and includes it in Atzilus.


וא״כ לע״ל [לעתיד לבוא] כשיושלם ויוגמר הבירור ויהי׳ [ויהיה] הכל עולם התקון ויתנוצץ ויתגלה גילוי אור חדש העליון מבחי׳ שמים חדשים וארץ חדשה סד״א [סלקא דעתך אמינא] שלא יהי׳ [יהיה] עליי׳ [עלייה] עוד להתורה ומצות.
If so, in the Time to Come, when the refinement is completed and finished and everything is the World of Tikkun, and the revelation of the new supernal light, from the level of “new heavens and new earth,” sparkles forth and is revealed, it might have entered your mind that there will no longer be an ascent for the Torah and mitzvos,
One might therefore think that once the refining is complete in the future and the higher light of Akudim is revealed, Torah and mitzvos will have finished their role and have no further ascent.


רק ישארו בעולם האצי׳. ולכן מבשר הנביא שבאמת לא כן הוא רק גם זרעכם ושמכם יעמוד שם.
[but that] they will only remain in the World of Atzilus. Therefore the prophet announces that in truth it is not so; rather, “your seed and your name,” too, “shall stand” there.
One might think they would stay at the level of Atzilus, their source. So the prophet promises that Torah and mitzvos too will “stand” in the new heavens and earth.


כי גם אחר שיושלמו כל הבירורים ויוכללו באצי׳ עוד זאת תהיה מעלה יתירה בעילוי אחר עילוי שיתעלו גם בעולם העקודים:
For even after all the refinements are completed and included in Atzilus, there will yet be this additional superiority, ascent after ascent: that they will be elevated into the World of Akudim as well.
Even after all refining is done, Torah and mitzvos will rise further still, into the World of Akudim, higher than Atzilus. This answers the maamar’s theme: the enduring value of Torah and mitzvos in the future.



In one’s avodah
Prayer must come first: through the soul’s ratzo, the exaltation of G-d in prayer, a person separates good from evil in himself and his world. Then the Torah and mitzvos he performs, animated by love and awe, draw G-d’s own light into this world and unite it with Him. Engaging in Torah for its own sake and fulfilling the mitzvos — above all charity — “makes” G-d’s Name, and this service will retain and increase its value in the Time to Come.
Questions for discussion
	If the soul already loved and feared G-d before its descent, what does it gain by coming into a body? How does the maamar answer this?
	What is the difference between being “called by My Name” and being “created for My glory”? How does the image of a garment explain both the concealment and the benefit of Beriah?
	Why must prayer (“earth,” mayin nukvin) come before Torah and mitzvos (“heaven,” mayin dechurin)? What would happen without it?
	How can Torah, which needs love and awe to “fly upward,” still be greater than love and awe?
	What will be new about the “new heavens and new earth,” and why does the prophet need to promise that “your seed and your name” will stand there too?

For children · ages 9–13
For the children at the table
Why the soul comes down

The big idea
A soul comes down into a body because Torah and mitzvos are G-d’s own wisdom and will, and through them it can come closer to G-d than it ever could above.


Before a soul comes into this world, it is in heaven, loving and fearing G-d. So why does it come down into a body? The answer is Torah and mitzvos. The maamar asks a strong question: the Torah has come down into physical things, and the Sages say that Torah learned without love and fear of G-d “does not fly upward.” So love and fear seem greater. But a soul, however holy, is something G-d created. The Torah and the mitzvos are different: they are G-d’s own wisdom and will, one with Him. The 248 mitzvos are called the “limbs of the King.” Love and fear are like wings; they reveal the G-dly light already hidden inside the Torah we learn. The maamar also explains that prayer comes first, to separate good from bad in ourselves, and then Torah and mitzvos draw G-d’s light down, just as rain comes from the heavens to the earth. When Mashiach comes, a new, even greater light will be revealed, and the Torah we learn and our acceptance of G-d as our King will rise with it.

The mashal
When a farmer plants a seed, the seed itself rots in the ground, yet the power inside it makes a whole plant grow. And only what is like the seed grows: a grain seed will never grow an esrog. So too the Torah is planted in physical things, and its light makes good things grow in the world.

Questions for the Shabbos table
	Why is a soul in a body, learning Torah, able to come closer to G-d than a soul in heaven?
	How is the Torah like a seed planted in the ground?
	Before you learn this week, how could you remind yourself that the Torah is G-d’s own wisdom?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note records that a transcript (hanachah) of this discourse by the Mitteler Rebbe, the Alter Rebbe’s son, is printed there — a parallel version of the same maamar.
Numbers 2:2במדבר ב׳:ב׳
אִישׁ עַל־דִּגְלוֹ בְאֹתֹת לְבֵית אֲבֹתָם יַחֲנוּ בְּנֵי יִשְׂרָאֵל מִנֶּגֶד סָבִיב לְאֹהֶל־מוֹעֵד יַחֲנוּ:
’The children of Israel shall pitch by their fathers’houses; every man with his own standard, according to the ensigns; a good way off shall they pitch round about the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ לב. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. עם הגהות באוה״ת כרך ו תתרמה, ב (מלקו״ת לג״פ יט, ב). קיצורים תתרנ, א. מה שנתבאר בהמאמר יחוד העליון שבאצי׳ שיהי׳ מתגלה עד״ז בבי״ע — מצויין לכאן בלקו״ת צו יז, א. במדבר ב, ב. שלח נ, ד.
Paragraph 2
2כי כאשר השמים
Isaiah’s closing prophecy compares the permanence of Israel’s seed and name to that of the new heavens and earth G-d will make. The maamar interprets every phrase of this verse in terms of the future revelation and the enduring value of Torah and mitzvos.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
3הנפש יש לה שכל ומדות
In Vayera the Alter Rebbe explains that the soul in itself is simple light without division, and that its intellect and emotions are its “garments” (tikkunim) — not separate garments, but like the vessels of Atzilus, which are one with the light.
Kehot’s noteראה לקמן פ׳ וירא יג, ג. וש״נ. לקמן פ׳ תצוה פד, ב. לקו״ת ויקרא ד, ב. אוה״ת פ׳ בראשית כרך ו תתרה, ב. ד״ה ואלה המשפטים עת״ר. באוה״ת בראשית כרך ו תתרמה, ב מבאר זה ”והיינו שלא מיבעי שעצם הנפש דבוקה במאצילה, אלא שגם כחות הנפש ג״כ דבוקי׳ במאצילן”. ע״ש בארוכה.
Paragraph 3
4וירדה ונתלבשה . . ומלבישים אותה בלבושים צואים
The Tzemach Tzedek comments that this descent is of the essence of the soul too, not only of its powers, which is why it says “they clothe it”; though the Yechidah of the soul suffers no blemish at all — it may be said that it departs before one sins.
Kehot’s noteוירידה זו היינו גם עצם הנפש ולא כחותי׳ לבד, וזהו שא׳ ומלבישים אותה בלבושים צואים, היינו שמלבישי׳ ר״ל גם עצם הנפש, והגם שבבחי׳ יחידה שבנפש אין שום פגם כלל . . י״ל שמסתלקת טרם יחטא — אוה״ת כרך ו תתרמה, ב.
Paragraph 4
5כמ״ש במ״א
the passage shares nothing with the note
Kehot’s note”והיינו כמ״ש בסש״ב פ״ה מענין מקיף ומוקף” — אוה״ת כרך ו תתרמו, א.
6כמ״ש במ״א
The passage explains that the souls’ comprehension of G-dliness and delight in Him in Gan Eden, though wondrous, derives only from the level of “letters” — thought and speech, which are only garments of the Infinite Light.
Kehot’s noteראה לקו״ת שה״ש ד, ג ובכ״מ.
7תנה הודך על השמים
The verse praises G-d “Who set Your majesty upon the heavens”; in the Talmud’s account the angels quote it to argue that the Torah belongs in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ח, ב.
8בקשו המלאכים אשר תנה הודך על השמים
The Talmud relates that when Moshe ascended to receive the Torah, the ministering angels protested, citing “Who set Your majesty upon the heavens,” that the treasured Torah should stay above. The Alter Rebbe uses this to show that the Torah descended into earthly matters.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
9אורייתא בלא דו״ר
The words here quote Tikkunei Zohar, Tikkun 10 · 25b:12–14; the passage is shown below.
Tikkunei Zohar, Tikkun 10 · 25b:12–14תקו״ז תיקון י
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ י.
10אורייתא בלא דו״ר לא פרחת לעילא
Tikkunei Zohar (Tikkun 10) states that Torah without fear and love does not fly upward. The Alter Rebbe cites it as a second reason to think love and awe greater than Torah; he resolves it later in the maamar.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Paragraph 5
11כל הנקרא בשמי
G-d speaks of “everyone that is called by My Name, and for My glory I created him, formed him and made him.” The Alter Rebbe reads “called by My Name” as Atzilus and “for My glory I created” as Beriah and below.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
12דאיהו וחיוהי חד
The introduction to Tikkunei Zohar states that in the ten Sefiros of Atzilus the King is one with His life-forces and His vessels, which is not so in the Sefiros of Beriah. The Alter Rebbe uses it to define the unity of Atzilus.
Tikkunei Zohar 3b:2–3תקוני הזהר ג׳ ב:ב׳-ג׳
… דְּלָא לְמִשְׁמַע בְּהוֹן קָלָא, דְּתַמָּן קוֹל דְּמָמָה דַקָּה (מ״א יט יב), קֹדֶשׁ הַקֳּדָשִׁים דְּאִיהוּ בְּעַמִּידָה, בְּגִין דְּתַמָּן קָאָתָא מַלְכָּא. דְּהָא בְּרוּחַ גְּדוֹלָה וּבָרַעַשׁ וּבָאֵשׁ, דְּאִשְׁתַּמְעוּן בְּהוֹן גַּדְפֵי חֵיוָון לָא אָתָא מַלְכָּא, אֶלָּא בְּקוֹל דְּמָמָה דַקָּה, דְאִיהִי בָּתַר רוּחַ רַעַשׁ אֵשׁ, וְאִיהִי רְבִיעָאָה לוֹן, וַעֲלַיְהוּ אָמַר יְחֶזְקֵאל (א ד), וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן הַצָּפוֹן, עָנָן גָּדוֹל, וְאֵשׁ מִתְלַקַּחַת, הָא אִינוּן תְּלַת, דִּרְכִיבִין בְּהוֹן תְּלַת אַתְוָון הו״ה, קוֹל דְּמָמָה דַקָּה דָא י׳ מִן הוה״י, וְאִיהִי י׳ מִן אדנ״י, תַּמָּן …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ג, ב). וראה אגה״ק סי׳ כ ובהנסמן בליקוט פי׳ שם.
13אצילות מלשון הפרשה
The passage contrasts the coming-into-being of Atzilus, through the tzimtzum of the Infinite Light, with that of Beriah, Yetzirah and Asiyah, which come about through a “curtain” (parsa) between the worlds — explaining further what is distinctive about Atzilus.
Kehot’s noteראה פרדס שט״ז פ״א. לקמן יד, א. ד״ה החודש הזה תרס״ו ואילך.
14אצילות מלשון הפרשה
Rabbi Moshe Cordovero derives the word Atzilus from “I will set apart (ve’atzalti) from the spirit,” explaining that the emanated receives the Emanator’s power without diminishing Him, like lighting a candle from a candle.
Pardes Rimmonim 16:5–6פרדס רמונים ט״ז:ה׳-ו׳
… ואחר שהגיענו הקב״ה אל הדרוש הזה ראוי שנבאר ענין היחוד הזה שהוא ע״י המלאך הזה מה טיבו. שאין לומר שיכנס המלאך הזה בתוך האצילות לייחד הספירות שעם היות שקודם הסתלקו מן העולם היה בשר ודם ומצד זה הוכרח היות לו נשמה אצולה מלמעלה כמונו, עכ״ז סוף סוף מפני מה תשתנה נשמה זו שיתייחדו על ידה הספירות משאר נשמת הצדיקים והנביאים הטובים והנעימים שלא יעלו במדרגה הזאת בנשמתם אחר אשר היחוד הזה הוא ע״י נשמה עד שלפי האמת היא מתייחדת בבעלה על ידי נשמת הצדיקים כאשר נבאר ולא מפני זה …
Pardes Rimonim (Public Domain)
15ויאצל מן הרוח
G-d set apart some of the spirit that was upon Moshe and placed it on the seventy elders. The Alter Rebbe uses this to illustrate how Atzilus receives a portion of G-d’s light and is thereby united with Him.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה. במים רבים תרל״ו פרק עב מוסיף: שהוא בחי׳ גילוי הארה כו׳, ע״ש.
Paragraph 7
16חיוהי הם האורות
There the Alter Rebbe states explicitly that chayohi, “His life-forces,” are the lights and garmohi, “His vessels,” are the vessels of the ten Sefiros of Atzilus.
Kehot’s noteראה אגה״ק סי׳ כ, ובד״ה מים רבים תרלו פרק קנא.
Paragraph 8
17וכמ״ש במ״א בענין האורות דאחליפו דוכתייהו
The Alter Rebbe explains at length the Zohar’s statement that the lights “exchanged their places,” so that the light of Chesed rests in the vessel of Gevurah and the light of Gevurah in the vessel of Chesed, and applies it to the first two paragraphs of the Shema.
Kehot’s noteנתבאר בארוכה בלקו״ת ואתחנן יב, ד. סידור עם דא״ח קג, ג. סה״מ תקס״ז ע׳ רפה ואילך. ובשרש מצות התפלה קכ, א. אוה״ת בשלח ע׳ תקנז. המשך תער״ב ע׳ כ ואילך. ובספר הערכים-חב״ד כרך ד ע׳ רח. וראה באוה״ת בראשית כרך ו תתרמו, ב, בפי׳ תי׳ ”דוכתייהו”.
18שע״י הכלים הם עולים בשם חכמה או חסד
The Tzemach Tzedek clarifies that the name Chochmah or Chesed is applied to the light and the vessel together.
Kehot’s noteשקריאת שם זה הוא על האור והכלי — אוה״ת בראשית כרך ו תתרמו, ב.
19אנת הוא חכים
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
20אנת הוא חכים ולא בחכמה ידיעא
In Eliyahu’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar, G-d is addressed as “wise, but not with a known wisdom.” The Alter Rebbe cites it to show that even the Sefiros of Atzilus remain unlimited because the Infinite is one with them.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 9
21והוא המדע והוא הידוע
Tanya ch. 2 explains that the souls of Israel are drawn from G-d’s wisdom, for He is wise “but not with a known wisdom” — He and His wisdom are one, as the Rambam wrote; the gloss adds that according to the Arizal this holds for the Infinite Light as clothed in the vessels of Atzilus, not above it.
Tanya, Likkutei Amarim 2:4–5תניא, חלק ראשון; ליקוטי אמרים ב׳:ד׳-ה׳
שֶׁהוּא הַמַּדָּע וְהוּא הַיּוֹדֵעַ כוּ׳, וְדָבָר זֶה אֵין בִּיכוֹלֶת הָאָדָם לַהֲבִינוֹ עַל בּוּרְיוֹ כוּ׳, כְּדִכְתִיב: ״הַחֵקֶר אֱלוֹהַּ תִּמְצָא״, וּכְתִיב: ״כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְגוֹ׳״. וְאַף שֶׁיֵּשׁ רִבְבוֹת מִינֵי חִלּוּקֵי מַדְרֵגוֹת בַּנְּשָׁמוֹת, גָּבוֹהַּ מֵעַל גָּבוֹהַּ לְאֵין קֵץ, כְּמוֹ גּוֹדֶל מַעֲלַת נִשְׁמוֹת הָאָבוֹת וּמֹשֶׁה רַבֵּינוּ עֲלֵיהֶם־הַשָּׁלוֹם, עַל נִשְׁמוֹת דּוֹרוֹתֵינוּ אֵלֶּה דְּעִקְבֵי מְשִׁיחָא, שֶׁהֵם בְּחִינַת עֲקֵבַיִים מַמָּשׁ לְגַבֵּי הַמּוֹחַ וְהָרֹאשׁ; וְכֵן בְּכָל דּוֹר וָדוֹר יֵשׁ רָאשֵׁי אַלְפֵי יִשְׂרָאֵל, שֶׁנִּשְׁמוֹתֵיהֶם הֵם בְּחִינַת רֹאשׁ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteרמב״ם הל׳ יסוה״ת ב, י. וראה תניא פ״ב בהגהה. מצות האמנת אלקות פ״ד.
22והוא המדע והוא הידוע
The Rambam writes that G-d is the Knower, the Known and the Knowledge itself, all one. The Alter Rebbe uses it to explain why Atzilus, where G-d’s wisdom is one with Him, is “called by My Name.”
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
הַקָּדוֹשׁ בָּרוּךְ הוּא מַכִּיר אֲמִתּוֹ וְיוֹדֵעַ אוֹתָהּ כְּמוֹ שֶׁהִיא. וְאֵינוֹ יוֹדֵעַ בְּדֵעָה שֶׁהִיא חוּץ מִמֶּנּוּ כְּמוֹ שֶׁאָנוּ יוֹדְעִין. שֶׁאֵין אָנוּ וְדַעְתֵּנוּ אֶחָד אֲבָל הַבּוֹרֵא יִתְבָּרַךְ הוּא וְדַעְתּוֹ וְחַיָּיו אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
23וכמאמר אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
24לבושין תקינת לון
In Patach Eliyahu, G-d is said to have fashioned garments for the Sefiros, from which souls fly forth to people. The Alter Rebbe reads these garments as the worlds of Beriah and below, which are “for My glory.”
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
25וצבא השמים
The Levites’ prayer declares that the host of heaven bow down to G-d. The Alter Rebbe uses it for the self-nullification of the angels of Beriah.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
26ומשם יפרד
The river that goes out of Eden to water the garden “from there is parted” into four heads. In the Chassidic reading, this is where separate existence begins — the world of Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
27והנה נודע עבודת המלאכים
The Tzemach Tzedek remarks there that this passage requires study in light of what Torah Ohr writes later (86a) about the angels.
Kehot’s noteראה באוה״ת פ׳ יתרו ע׳ תשמח שצ״ע למה שכתוב לקמן פו, א. וראה בסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לתפלה.
28ארי׳ שאג
Amos says: “A lion has roared; who will not fear?” The Alter Rebbe applies the words to the roaring of the angel Michael and his camp.
Amos 3:8עמוס ג׳:ח׳
אַרְיֵה שָׁאָג מִי לֹא יִירָא אֲדֹ־נָי ה׳ דִּבֶּר מִי לֹא יִנָּבֵא:
The lion hath roared, Who will not fear? The L-rd GOD hath spoken, Who can but prophesy?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ עמוס ג, ח. ראה לקמן עו, ב.
29פני אריה אל הימין
In Ezekiel’s vision of the Chariot, the living creatures had the face of a lion on the right. Here the lion on the right is identified with Michael, the angel of Chesed.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
30ולכן צ״ל עבודה תמה
A discourse of the Alter Rebbe on the verse “And you shall serve [the L-rd your G-d],” cited as a parallel discussion of what makes service “complete.”
Kehot’s noteראה במאמרי אדמו״ר הזקן תקס״ח בד״ה ועבדתם, ובאוה״ת פ׳ משפטים ד״ה ועבדתם ע׳ א׳רכב.
31אשר ברא ה׳ לעשות
The Torah says G-d rested from all His work “which G-d created to make.” The Alter Rebbe reads “to make” as “to rectify”: the lower worlds were created to be perfected.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32לעשות ולתקן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרש״י לבראשית רבה יא, ז.
33לעשות ולתקן
The Midrash teaches that everything created in the six days of Creation requires further work — mustard must be sweetened, wheat ground, and even man needs tikkun. The Kehot note points to Rashi’s comment on this Midrash, which explains “to make” as “to rectify.”
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
34מלך בעל חנן בן עכבור
Baal Chanan son of Achbor is the seventh of the kings who reigned in Edom; in Kabbalah the kings of Edom represent the World of Tohu.
Genesis 36:38בראשית ל״ו:ל״ח
וַיָּמׇת שָׁאוּל וַיִּמְלֹךְ תַּחְתָּיו בַּעַל חָנָן בֶּן־עַכְבּוֹר:
And Shaul died, and Baal-hanan the son of Achbor reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לח.
35וימלך תחתיו הדר
After Baal Chanan died, Hadar reigned in his place; unlike the kings before him, no death is recorded for Hadar, and Kabbalah sees in him the beginning of the World of Tikkun.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
36בריאה רובו טוב
The passage near this column speaks of the “lower waters” — the revealed worlds — which weep, saying “we want to be before the King,” because their comprehension shows them how far they have descended; this longing parallels the ratzo of prayer described here.
Kehot’s noteעץ חיים שער מ״ב פ״ד, שם שער מ״ז פ״ד. לקו״ת במדבר ג, ד. ובכ״מ (לקוטי שיחות ח״א ע׳ 52).
37בבריאה רובו טוב
The Arizal’s Etz Chaim discusses the mixture of good and evil in each of the lower worlds; a gloss there records the view that Beriah is mostly good and only a minority evil. The Alter Rebbe uses this scale to explain why Asiyah requires the most refining.
Sefer Etz Chaim 47:4–5עץ חיים מ״ז:ד׳-ה׳
… רחמים ודכורא כנודע כי אור וחושך הם דכורא ונוקבא. אמנם העשיה היא פחותה מכולן כי הבריאה היא דינין אבל העשיה הוא מדור הקליפות ואלקים אחרים. גם בזה תבין מ״ש בתקונים ל״ו כי האצילות רובו טוב ומיעוטו רע ואפי׳ אותו רע אינו מעורב עם הטוב והבריאה חציו טוב וחציו רע. [הגהה - מוהרש״ו צ״ע דלקמן שמ״ח פ״ג כתב להיפך מזה כי הבריאה רובו טוב ומיעוטו רע אמנם הם מעורבים ועיין לעיל שמ״ג פ״א]: אבל אינן מתערבין יחד וביצירה חציו טוב וחציו רע והם מעורבים יחד והעשיה רובו רע ומעוטו טוב …
Sefer Etz Chaim (Public Domain)
38אם ישים אליו לבו
Elihu says that if G-d set His heart upon man, He would gather his spirit and soul to Himself. Chassidus uses the verse for the soul’s ratzo, its yearning to expire into its source.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
39כי בכה ארוץ
In his song of thanks David says: “For by You I run through a troop; by my G-d I leap over a wall.” The Alter Rebbe reads the running and the leaping as the soul’s ratzo beyond all encompassing lights.
II Samuel 22:30שמואל ב כ״ב:ל׳
כִּי בְכָה אָרוּץ גְּדוּד בֵּאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; By my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, ל.
Paragraph 17
40יתפרדו כל פועלי און
The psalm for Shabbos declares that G-d’s enemies will perish and “all workers of iniquity shall be scattered.” The Alter Rebbe applies it to the separation of evil achieved by the ratzo of prayer.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
41רוממות אל בגרונם
The pious have the exaltation of G-d in their throats and a two-edged sword in their hands. Here the praise of G-d is itself the sword that separates good from evil.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
42לעשות נקמה בגוים
The verse continues: “to execute vengeance upon the nations” — understood here as the elimination of evil through prayer.
Psalms 149:7תהילים קמ״ט:ז׳
לַעֲשׂוֹת נְקָמָה בַּגּוֹיִם תּוֹכֵחוֹת בַּלְאֻמִּים:
To execute vengeance upon the nations, And chastisements upon the peoples;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
43ורמ״ח פקודים הם רמ״ח אברין דמלכא
Tikkunei Zohar (Tikkun 30) describes the 248 positive commandments as a mitzvah of Havayah in each limb of the King. The Alter Rebbe uses this to show that the mitzvos are vessels for G-d’s very light.
Tikkunei Zohar 74a:5תקוני הזהר ע״ד א:ה׳
אַדְהָכִי הָא קָלָא סָלִיק וּמִתְפּוֹצֵץ בְּרוּמֵי רְקִיעִין, וַהֲוָה אָמַר, מַשִּׁרְיָין קַדִּישָׁאן דִּמְתִיבְתָּא דִרְקִיעָא דִלְעִילָא וְתַתָּא, אִזְדַּרְזוּ וְאִתַּקְנוּ לְקַדְמוּת מַטְרוֹנִיתָא, דְקָא אַתְיָא לְמֵיעָאל קֳדָם מַלְכָּא, בְּכַמָּה קִשּׁוּטִין דְּפִקּוּדִין דַּעֲשֵׂה, קוּמוּ מַשִּׁרְיָין לְקַדְמוּתָהּ, אַדְהָכִי הָא קָלָא תִנְיָנָא הֲוָה מִתְעָרָא לְגַבֵּי מָארֵי מַפְתְּחָן, הָא שְׁכִינְתָּא קָא אַתְיָא לְמֵיעָאל לְהֵיכָלָא דִילָהּ, אדנ״י שְׂפָתַי תִּפְתָּח.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 19
44דאורייתא וקוב״ה כולא חד
There the Alter Rebbe explains that “the Torah and the Holy One, blessed be He, are all one” refers to the Holy One Himself — the level that is holy and utterly separate from the realm of worlds — so that through Torah and mitzvos one is bound with G-d as He is beyond the worlds.
Kehot’s noteנסמן לקמן נז, ג.
45רמ״ח מצות הן רמ״ח אברין דמלכא
Tikkunei Zohar (Tikkun 30) links the 248 commandments to the limbs of the King; the Alter Rebbe cites this to show the mitzvos are G-d’s own will.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
46ורמ״ח פקודין הם רמ״ח אברין
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 20
47אורייתא בלא דו״ר לא פרחא לעילא
The words here quote Tikkunei Zohar, Tikkun 10 · 25b:12–14; the passage is shown below.
Tikkunei Zohar, Tikkun 10 · 25b:12–14תקו״ז תיקון י
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ י.
48אורייתא בלא דו״ר לא פרחא לעילא
The statement that Torah without fear and love does not fly upward, cited at the start of the maamar, is now explained: love and awe reveal the Infinite Light clothed in the Torah.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
49מעלה אני עליהם כאלו עשאוני
The Zohar (on “and you shall do them”) reads the verse as “you shall make Me,” as if those who keep the Torah make G-d. The Alter Rebbe interprets this as drawing down the letters of G-d’s Name.
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteזח״ג קיג, א. ראה ויק״ר לה, ז.
Paragraph 21
50ארץ קדמה לשמים
Beis Hillel holds that the earth was created first and then the heavens, citing “on the day G-d made earth and heaven.” The Alter Rebbe applies this order to service: prayer (earth) precedes Torah and mitzvos (heaven).
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
51המכסה שמים בעבים
G-d covers the heavens with clouds and prepares rain for the earth. The heavens illustrate the giver who bestows upon the earth.
Psalms 147:8תהילים קמ״ז:ח׳
הַמְכַסֶּה שָׁמַיִם בְּעָבִים הַמֵּכִין לָאָרֶץ מָטָר הַמַּצְמִיחַ הָרִים חָצִיר:
Who covereth the heaven with clouds, Who prepareth rain for the earth, Who maketh the mountains to spring with grass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ח.
52למטר השמים
The land of Israel drinks water from the rain of heaven. Here it illustrates the flow from above (mayin dechurin) that refines the earth.
Deuteronomy 11:11דברים י״א:י״א
וְהָאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ אֶרֶץ הָרִים וּבְקָעֹת לִמְטַר הַשָּׁמַיִם תִּשְׁתֶּה־מָּיִם:
but the land, whither ye go over to possess it, is a land of hills and valleys, and drinketh water as the rain of heaven cometh down;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
53בלע המות לנצח
Isaiah prophesies that G-d will swallow up death forever. The Alter Rebbe cites it as a sign that the refinement of evil will be completed in the messianic era.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
54ואת רוח הטומאה אעביר
Zechariah foretells that G-d will remove the spirit of impurity from the land. It signals the end of the mixture of good and evil.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
55הנה ישכיל עבדי
Isaiah describes G-d’s servant, understood as Mashiach, as exalted, lifted up and very high. The Alter Rebbe cites it for the revelation of the World of Akudim, above Atzilus.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
Paragraph 23
56כל הנשמות . . שנכללו באדה״ר
A handwritten marginal gloss in Torah Ohr points to this maamar.
Kehot’s noteבהג״ה כת״י בתו״א על הגליון מציין לעיין בלקו״ת פ׳ צו בד״ה ואכלתם אכול.
Paragraph 24
57אנת הוא חכים
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
58אנת הוא חכים
Eliyahu’s prayer in Tikkunei Zohar says, “You are wise, but not with a known wisdom.” Here it describes the Infinite Light clothed in the Chochmah of Atzilus.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
59צדיק ה׳ בכל דרכיו
The psalm praises G-d as righteous in all His ways and kind in all His deeds. The Alter Rebbe cites it as an example of G-d described through distinct attributes.
Psalms 145:17תהילים קמ״ה:י״ז
צַדִּיק ה׳ בְּכׇל־דְּרָכָיו וְחָסִיד בְּכׇל־מַעֲשָׂיו:
The L-RD is righteous in all His ways, And gracious in all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יז.
Paragraph 26
60מטי ולא מטי
The Tzemach Tzedek discusses there the concept of “reaches and does not reach,” cited as a further explanation of this term.
Kehot’s noteראה אוה״ת פ׳ תרומה ד״ה ויקחו לי ע׳ א׳שנח.
Paragraph 27
61שכן יעמוד זרעכם ושמכם
The second half of the maamar’s theme verse: Israel’s seed and name will endure like the new heavens and earth.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
62למינהו
The earth brought forth plants yielding seed “after its kind.” The Alter Rebbe uses this to illustrate that a seed produces only its own kind.
Genesis 1:12בראשית א׳:י״ב
וַתּוֹצֵא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע לְמִינֵהוּ וְעֵץ עֹשֶׂה־פְּרִי אֲשֶׁר זַרְעוֹ־בוֹ לְמִינֵהוּ וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And the earth brought forth grass, herb yielding seed after its kind, and tree bearing fruit, wherein is the seed thereof, after its kind; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ופועל ישועות בקרב הארץ
The psalm describes G-d as working salvations in the midst of the earth. Here it describes the light of the Torah causing growth and refinement below.
Psalms 74:12תהילים ע״ד:י״ב
וֵאלֹקִים מַלְכִּי מִקֶּדֶם פֹּעֵל יְשׁוּעוֹת בְּקֶרֶב הָאָרֶץ:
Yet G-d is my King of old, Working salvation in the midst of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that their end is wedged in their beginning and their beginning in their end. The Alter Rebbe applies it to Malchus drawing from Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
65ויש מ״ד מצות בטילות לע״ל
Rav Yosef derives from a law about burial shrouds that the mitzvos will be annulled in the Time to Come. The Alter Rebbe mentions this opinion in passing.
Niddah 61b:3–4נדה ס״א ב:ג׳-ד׳
תָּנוּ רַבָּנַן: בֶּגֶד שֶׁאָבַד בּוֹ כִּלְאַיִם — הֲרֵי זֶה לֹא יִמְכְּרֶנּוּ לְגוֹי, וְלֹא יַעֲשֶׂנּוּ מַרְדַּעַת לַחֲמוֹר, אֲבָל עוֹשֶׂה מִמֶּנּוּ תַּכְרִיכִין לְמֵת. אָמַר רַב יוֹסֵף: זֹאת אוֹמֶרֶת — מִצְוֹת בְּטֵלוֹת לֶעָתִיד לָבֹא. אֲמַר לֵקהּ אַבָּיֵי, וְאִי תֵימָא רַב דִּימִי: וְהָא אָמַר רַבִּי מָנִי אֲמַר רַבִּי יַנַּאי, לֹא שָׁנוּ אֶלָּא לְסׇפְדוֹ, אֲבָל לְקוֹבְרוֹ אָסוּר. אֲמַר לֵקהּ: לָאו אִיתְּמַר עֲלַהּ, אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ לְקוֹבְרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 124bזח״ג קכד, ב
Kehot’s noteנדה סא, ב. זח״ג קכד, ב. וע׳ באגה״ק סי׳ כו.
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להבין הטעם שנשתנה יצירת גוף האדם משאר כל…
To understand the reason why the formation of man’s body differs…
Plants and animals came forth whole, body and soul at once, because the vegetative and the animal are adjacent levels; man’s body was first made as lifeless dust because the speaking soul, rooted in supernal Chochmah, can join only the lowest, inanimate level (“their beginning is wedged in their end”), and from there it raises all of creation.
The maamar in brief
The maamar asks why man’s body was formed differently from every other creature. Plants and animals came forth from the earth by G-d’s word complete, “in their full stature”; man’s body was first gathered from dust, an unformed mass, and only afterward did G-d blow into it the breath of life. This seems a lowliness: man’s body began below the animals’. The four levels of creation, inanimate, vegetative, animal and speaking, correspond to the four letters of the Name Havayah. An animal’s body is vegetative and its soul animal; being adjacent levels, they could come into being at once. The speaking soul is a leap away from the vegetative and could not emerge with it. Its body is specifically inanimate because man is the purpose of creation: like a jack that lifts a wall from its lowest beam, the soul enters the lowest matter to raise everything above it. The speaking soul is the Yud, the inanimate the lower Hei, and “their beginning is wedged in their end”; so too “With Chochmah He founded the earth.” Joining such distant extremes required two Names: “Havayah Elokim formed.”

Outline
	1The question: why man’s body was made differentlyGrasses, trees, animals and fish came forth by G-d’s word just as they are, body and soul together; man’s body was first gathered from dust, an unformed mass, and only afterward “He blew into his nostrils the breath of life.”¶1–3
	2The four levels and why adjacent levels emerge togetherThis is a lowliness for man, “behind and before.” The four levels correspond to the letters of Havayah. An animal’s vegetative body and animal soul are adjacent, with no level between them, so they came into being at once; the speaking is a leap away from the vegetative.¶4–6
	3Raising creation from the bottomMan is the purpose of creation, elevating the sparks in the lower realms through bread and clothing while serving G-d with understanding. As a jack must grip a wall’s lowest beam, the soul enters the lowest body and raises all above it; hence medaber, from “He leads (yadber) peoples.”¶7–8
	4The highest joins the lowestThe vegetative and animal are the Vav and upper Hei; the speaking is the Yud, far above them, and is vested in the lower Hei, source of the inanimate. So the heavens, the emotive attributes, were established with Tevunah, but the earth, the letters, with Chochmah; hence Adam began as an unformed mass.¶9–11
	5Two Names for man’s formationBecause speaking and inanimate are distant from one extreme to the other, far more than an animal’s body and soul, joining them required two Names: “Havayah Elokim formed.”¶12


Key concepts
	Inanimate, vegetative, animal, speakingדומם, צומח, חי, מדבר
	The four levels of creation, corresponding to the four letters of Havayah: the inanimate to the lower Hei, the vegetative to the Vav, the animal to the upper Hei, and the speaking to the Yud and its tip.

	Adjacent levels and a leap in rankצומח וחי סמוכים
	The vegetative and the animal have no level between them, so an animal’s body and soul could come into being at once; the speaking is distant from the vegetative “by a leap in rank” and could not emerge together with it.

	Unformed mass (golem)גולם
	Adam’s body before the breath of life: dust made into a body with no vital soul, the level of the inanimate (“Your eyes saw my unformed mass”).

	Raising the sparksמעלה הנצוצות
	Man’s purpose: the sparks that fell into the inanimate, vegetative and animal realms are elevated when these serve his needs, bread to eat and clothing to wear, while he serves G-d with understanding.

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	The highest level connects with the lowest: the Yud with the lower Hei, Chochmah with the “earth”; therefore the speaking soul is vested in the inanimate and not in the vegetative.

	“With Chochmah He founded the earth”בחכמה יסד ארץ
	The “heavens,” the emotive attributes that grow from contemplation, were established with Tevunah; the “earth,” the letters and the inanimate, was founded with Chochmah, which is above that order. Adam’s soul is from supernal Chochmah.

	Two Namesוייצר ה׳ אלקים
	Man’s formation is written with two Names, Havayah and Elokim, because joining the speaking soul with an inanimate body unites two extremes.


Section 1 · ¶1–3
The question: why man’s body was made differently
1להבין הטעם שנשתנה יצירת גוף האדם1 משאר כל הנבראים כמו הצומח והחי שכולם נברא גופם ע״י מאמר2 ה׳
To understand the reason why the formation of man’s body differs from all the other creatures, such as the vegetative and the animal, whose bodies were all created through G-d’s utterance,
The maamar opens with its question: why was man’s body made differently from every other creature? Plants and animals came into being directly through G-d’s spoken word (His “utterance”), body and life together.


כמ״ש ביום ג׳ תדשא הארץ דשא עשב מזריע כו׳ עץ עושה פרי כו׳ ויהי כן3 וכן ביום חמישי ישרצו המים שרץ נפש חיה4 כו׳.
as it is written of the third day, “Let the earth sprout vegetation, herbs yielding seed…, fruit trees yielding fruit…, and it was so”; and likewise on the fifth day, “Let the waters swarm with swarms of living creatures….”
The proof-texts: on the third day G-d said “Let the earth sprout vegetation” (Genesis 1:11), and on the fifth “Let the waters swarm” (Genesis 1:20). In each case the living thing arises complete from its element at G-d’s command.




2וכן בכולם הרי שהארץ הוציאה את העשבים ואת האילנות כאו״א [כל אחד ואחד] כמו שהוא אח״כ עם הנפש הצומחת שבו
And so with all of them: the earth brought forth the grasses and the trees, each one just as it is afterward, with the vegetative soul within it.
Each plant came out of the ground already in its final form, together with its “vegetative soul” — the life-force that makes it grow.


וכן גם הבע״ח [הבעלי חיים] הוציאה הארץ ג״כ כמו שהן חיים את הדוב ואת הארי כו׳ וגם המים שרצו כן שרץ נפש חיה5 הם הם הדגים ג״כ
And likewise the earth also brought forth the animals just as they are, alive — the bear and the lion, etc.; and the waters too swarmed in this way with “swarms of living creatures,” which are the fish, likewise
The same holds for land animals and for fish: the earth and the waters produced them already alive, as the finished creatures we know.


כמו שהן דהיינו הגוף עם הנפש החיונית שבתוכו יחד ע״י מאמר ה׳ שאמר תוצא הארץ6 כו׳
as they are, that is, the body together with the vital soul within it, through the utterance of G-d, who said, “Let the earth bring forth…,”
“As they are” means body and animating soul together, produced by a single divine utterance, “Let the earth bring forth living creatures” (Genesis 1:24).


ישרצו המים כו׳ והוא צוה ונבראו7 כמו שהן עתה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בקומתן נבראו.8 משא״כ בבריאת האדם שנעשה גופו תחלה בפ״ע [בפני עצמו] עפר בלי שום נפש חיונית בתוכו.
“Let the waters swarm….” He commanded and they were created as they are now, as our Sages, of blessed memory, said: “They were created in their full stature.” This is not so in the creation of man, whose body was first made by itself, of dust, without any vital soul within it.
The Sages teach that all the works of creation were made “in their full stature,” fully formed. Man is the exception: his body was made first, on its own, as lifeless dust.




3וכמ״ש וייצר ה׳ אלקים את האדם9 עפר מן האדמה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שעה ראשונה צבר עפרו10 כו׳ ומתחלה היה גולם
As it is written, “And Havayah Elokim formed the man of dust from the ground”; and as our Sages, of blessed memory, said: “In the first hour his dust was gathered…”; and at first he was an unformed mass (golem),
The verse says man was formed “of dust from the ground” (Genesis 2:7), and the Talmud describes Adam’s creation hour by hour: in the first hour his dust was gathered, and only afterward was it shaped. Before receiving life he was a golem, a shaped but lifeless mass.


כמ״ש גלמי ראו עיניך11 עד שאח״כ ויפח באפיו נשמת חיים הרי שלא יצא גופו מן הארץ על דרך שהוא עתה בהיות בו נפש החיונית והמדברת אלא שלקח עפר ועשה ממנו גוף.
as it is written, “Your eyes saw my unformed mass,” until afterward “He blew into his nostrils the breath of life.” Thus his body did not come forth from the earth in the way it is now, with the vital and speaking soul within it; rather, He took dust and made a body of it.
Psalm 139:16, “Your eyes saw my unformed mass,” is read as referring to that lifeless stage. Only afterward did G-d breathe life into him, so man’s body did not arise alive from the earth as the animals did; it was made from dust as a separate step.




Section 2 · ¶4–6
The four levels and why adjacent levels emerge together
4ואח״כ נפח נשמה באפו כו׳. וזהו בחי׳ שפלות לגבי האדם שהרי הגוף שלו נמוך במדרגה12 יותר מגופות הבע״ח [הבעלי חיים] שנתהווה בבחינת דומם עד שאח״כ ויפח באפיו13 כו׳.14
And afterward He blew a soul into his nostrils, etc. And this is a mark of lowliness with respect to man, for his body is lower in level than the bodies of the animals, since it came into being on the level of the inanimate, until afterward “He blew into his nostrils….”
Being made first as lifeless dust is a mark of lowliness: in its origin man’s body stands lower than an animal’s, since it began at the level of the inanimate (domem), like earth or stone.


עם היותו מובחר בנבראים15 וז״ש [וזהו שכתוב] אחור וקדם16 כו׳. אך להבין זה על מה ולמה נהייתה כן.
[This,] although he is the choicest of the creatures. And this is what is written, “Behind and before….” But we must understand this: why and for what reason did it come to be so?
Yet man is the choicest of creatures. Both sides are hinted at in “Behind and before You formed me” (Psalms 139:5): in body he is last and lowest, in soul first and highest. The question now is why G-d made him this way.


הענין הוא כי הנה ד׳ בחי׳ דצח״ם [דומם צומח חי מדבר]17 הם כנגד ד׳ אותיות דשם הוי״ה. הדומם הוא כמו עפר ואבנים ומתכות שאין לו גידול והצומח הם אילנות ועשבים18 כו׳
The explanation is that the four levels — inanimate, vegetative, animal and speaking — correspond to the four letters of the Name Havayah. The inanimate is such as dust, stones and metals, which have no growth; the vegetative are trees and grasses, etc.;
The answer begins with the four classes of creation — inanimate, vegetative, animal and speaking (human) — which correspond to the four letters of the Name Havayah (Yud, Hei, Vav, Hei). Inanimate things such as dust, stone and metal do not grow; plants do.


ובע״ח [ובעץ חיים] יש להם כ״ז [כל זה] ונוסף ע״ז נפש החי׳ [החיה] הרוחני׳ [הרוחנית].19 ובמדבר נוסף עוד על כולם נפש השכלית נפש המדברת כו׳.20
animals have all this, and in addition to it the spiritual animal soul. And in the speaking [being] there is added, beyond all of them, the intellectual soul, the speaking soul, etc.
Animals have growth and, beyond it, a spiritual animating soul. The human, the “speaking” being, adds an intellectual soul, which expresses itself in speech.




5והנה דרך כלל הבע״ח [הבעלי חיים] הם כלולים מב׳ דברים הגוף שבו הוא בחי׳ צומח21 שהרי נולד קטן ונעשה גדול והנפש שבו היא נפש החי׳ [החיה] למינה.
Now, in general, animals are made up of two things: the body within them, which is on the level of the vegetative, for it is born small and becomes large; and the soul within them, which is the animal soul of its species.
An animal is made of two components: a body, which belongs to the vegetative level since it grows from small to large, and a soul of the animal level, particular to its species.


ומה ששניהם יצאו ביחד מן הארץ. דהיינו הגוף עם נפש החי׳ [החיה] שבו ע״י מאמר ה׳ כו׳
And as for the fact that both came forth together from the earth — that is, the body with the animal soul within it — through G-d’s utterance, etc.:
The question is why these two came out of the earth together, at a single divine command.


היינו משום שבחי׳ צומח וחי עם היותם ב׳ מדריגות זו למעלה מזו אבל הם22 סמוכי׳ [סמוכים / סמוכין] זה לזה.
this is because the levels of the vegetative and the animal, although they are two levels, one above the other, are nevertheless adjacent to each other.
The reason: the vegetative and the animal are two distinct levels, one above the other, yet they are adjacent — nothing stands between them.




6ולכן יכולים להתחבר יחד דהיינו שיהיה התהוותם בבת אחת כיון שבחי׳ צומח הוא סמוך לבחי׳ חי ואין ביניהם הפסק עוד מדרגה אחרת
Therefore they can be joined together, that is, they can come into being at once, since the level of the vegetative is adjacent to the level of the animal, with no further level interrupting between them.
Because no intermediate level separates the vegetative from the animal, the two can be joined and come into being in one act.


לכן נתהוו הבע״ח [הבעלי חיים] גופם ונפשם החיונית בבת אחת כנ״ל. משא״כ המדבר רחוק בדילוג הערך מהצומח ולכן לא הי׳ [היה] יכול לצאת עם הגוף כאחד:23
Therefore the animals came into being, their bodies and their vital souls, at once, as said above. But the speaking [being] is distant from the vegetative by a leap in rank, and therefore it could not come forth together with the body as one.
So the animal’s body and life emerged at once. But the human, “speaking” soul is removed from the vegetative by a leap — the animal level lies in between — so it could not come forth together with a body.




Section 3 · ¶7–8
Raising creation from the bottom
7ואמנם מה שגופו היה דומם דוקא הוא כי היות ידוע דהאדם הוא תכלית הבריאה24 והיינו להיות הוא מעלה הנצוצות שנפלו בדצ״ח [בדומם צומח חי]
However, the fact that his body was specifically inanimate is because it is known that man is the purpose of creation, namely, that he is to elevate the sparks that fell into the inanimate, vegetative and animal [realms]
Now the maamar explains why man’s body had to be specifically inanimate. Man is the purpose of creation: his task is to raise the “sparks” — the fragments of divine light hidden in all things — that fell into the mineral, plant and animal realms.


ע״י שנטפלים לצרכיו לחם לאכול ובגד ללבוש והוא יש בו דעת לעבוד את ה׳ כו׳.
by their being made subordinate to his needs — bread to eat and clothing to wear — while he has the understanding (daas) to serve G-d, etc.
He does this by using them for his needs, eating bread and wearing clothing, while he has the understanding to serve G-d; when what he uses fuels his service, it is elevated with him.




8ועד״מ כשצריכים להגביה איזה דבר מן הארץ ע״י כלי ההגבהה הנקרא ליווע״ר25 צריכים לאחוז בחלקים התחתונים שבו דוקא
By way of analogy: when one needs to lift something from the ground by means of the lifting device called a “levar” [jack], one must take hold of specifically its lowest parts,
An analogy from lifting heavy things: with a jack (the Yiddish “levar”), one must grip the object at its lowest part.


כמו בהגבהת כותלי בית שצריכים להתחיל להגביה הקורה התחתון דוקא ואז ממילא יוגבהו גם העליונים הימנו.
as in raising the walls of a house, where one must begin by raising specifically the lowest beam, and then the ones above it are automatically raised as well.
When raising the walls of a house, one lifts the bottom beam, and everything resting on it rises along with it.


משא״כ אם היה מתחיל מאמצע הכותל לא היה מגביה התחתונים. כמו״כ [כמו כן] נשמת האדם נתלבשה בגוף שמבחי׳ דומם היותר תחתון מכולם ויעלה אותו וממילא יתעל׳ גם הצומח שהוא למעלה מדומם כו׳
But if one were to begin from the middle of the wall, he would not raise the lower ones. So too, the soul of man was vested in a body of the inanimate level, the lowest of them all, and it will raise it, and automatically the vegetative, which is above the inanimate, is also elevated, etc.
Lifting from the middle would leave the lower part behind. So the human soul was placed in a body drawn from the very lowest level, the inanimate, so that by raising it everything above it, beginning with the vegetative, is raised too.


וע״ש [ועל שם] זה נק׳ מדבר מלשון ידבר עמים26 כלומר שהוא המנהיג את כולם בהיותו מעלה אותם ע״י עבודתו כו׳.
And on account of this he is called “medaber” (speaking), from the expression “He leads (yadber) peoples,” that is, he is the leader of them all, since he elevates them through his service, etc.
Hence man is called medaber, “speaker,” related to yadber in “He leads peoples under us” (Psalms 47:4), a term for leading and governing: man leads all of creation by lifting it up through his service of G-d.




Section 4 · ¶9–11
The highest joins the lowest
9והנה נשמת האדם דוקא יען היותו בחי׳ מדבר הגבוה שבכולם יתלבש בדומם דוקא ולא בצומח
Now the soul of man specifically, because it is the level of the speaking, the highest of them all, is vested specifically in the inanimate, and not in the vegetative.
The human soul, being the highest level (“speaking”), is vested specifically in the inanimate, not in the vegetative.


כי צומח רחוק מבחי׳ מדבר רק לבחינת החי הוא סמוך כנ״ל שהם בחי׳ ו׳ ובחי׳ ה׳ עלאה דשם הוי״ה הסמוכה לוי״ו
For the vegetative is distant from the level of the speaking; it is adjacent only to the level of the animal, as said above, for they are the level of the Vav and the level of the upper Hei of the Name Havayah, which is adjacent to the Vav.
The vegetative is far from the speaking level and close only to the animal. In the letters of Havayah these are the Vav and the upper (first) Hei, which stand side by side.


אבל בחינת מדבר הוא יו״ד וקש״י [וקוצו של יו״ד] שלמעלה מעלה מן הוי״ו אלא בבחינת ה׳ תתאה שהוא מקור בחינת דומם הוא מתלבש כי נעוץ תחלתן בסופן2728 דוקא.
But the level of the speaking is the Yud and the tip of the Yud, which are far, far above the Vav; rather, it is vested in the level of the lower Hei, which is the source of the level of the inanimate, for “their beginning is wedged in their end” specifically.
The speaking level corresponds to the Yud and the tip of the Yud, far above the Vav. It enters instead into the final Hei, the source of the inanimate, because, as Sefer Yetzirah says, the beginning is “wedged” into the end: the highest connects directly with the lowest.




10והענין דכתיב בחכמה יסד ארץ29 כונן שמים בתבונה ושמים וארץ הם רוחניות וגשמיות שהם דרך כלל דומם וצומח
And the explanation: it is written, “With Chochmah He founded the earth; He established the heavens with Tevunah (understanding).” Heaven and earth are spirituality and physicality, which are, in general, the inanimate and the vegetative.
Proverbs 3:19 says the earth was founded with Chochmah (wisdom) and the heavens established with Tevunah (understanding, i.e., Binah). Heaven and earth stand for the spiritual and the physical — broadly, the vegetative and the inanimate.


כי הדומם הוא הגשם היותר אחרון והצומח יש בו איזה רוחניו׳ [רוחניות] ולמעלה היינו זו״נ [זעיר אנפין ונוקבא] שהמדות נק׳ צומח שיש בהן קטנות וגדלות אבל האותיות הם בחי׳ דומם שאין בהם גידול כו׳.
For the inanimate is the very last [degree of] physicality, while the vegetative has some spirituality in it. And above, this is Z’eir Anpin and Nukva: the emotive attributes are called “vegetative,” for they have smallness and greatness, but the letters are the level of the inanimate, which has no growth, etc.
The inanimate is the most physical; the vegetative has a measure of spirit, since it lives and grows. Above, in the Sefiros, this is Z’eir Anpin and Nukva: the emotions are “vegetative” since they grow from small to large, while the letters (speech, Malchus) are “inanimate,” fixed and without growth.




11והנה שמים עם היותם נעלים במדרגה הוא כוננם בתבונה שלמטה מהחכמה ובחכמה יסד ארץ30 שלמטה במדרגה משמים. ולכאורה נהפוך הוא.
Now the heavens, although they are exalted in level, He established with Tevunah, which is below Chochmah; and with Chochmah He founded the earth, which is lower in level than the heavens. Seemingly, it should be the reverse!
The puzzle: the heavens are higher, yet they were made with Tevunah, which is below Chochmah, while the lower earth was made with the higher Chochmah. One would expect the reverse.


אבל הענין מטעם הנ״ל כי היא הנותנת שבחי׳ המדות מקבלים מהבינה שמהתבוננות מתפעל והוא בחי׳ חי וצומח משא״כ החכמה היא למעלה מערך זה
But the matter is for the reason stated above; this is exactly what dictates it: the level of the emotive attributes receives from Binah, for from contemplation one is stirred, and this is the level of the animal and the vegetative; whereas Chochmah is above this category.
The answer follows the principle already stated: the emotions come from Binah, since contemplating an idea stirs feeling; this is a gradual, adjacent relationship, the “animal and vegetative” kind. Chochmah is beyond that kind of relationship altogether.


אבל בה יסד ארץ משום דנתחב״ס [דנעוץ תחלתן בסופן] כו׳ ולכן הי׳ [היה] גוף האדם מתחלה דומם דוקא ולא כשאר בע״ח [בעץ חיים] שנתהווה גופם בבחי׳ צומח מתחלתם ולא הי׳ [היה] דומם
Yet with it He founded the earth, because “their end is wedged in their beginning,” etc. And therefore the body of man was at first specifically inanimate, and not like the other animals, whose bodies came into being on the level of the vegetative from their very beginning and were not inanimate.
Precisely because Chochmah is so high, it can found the lowest, for “their end is wedged in their beginning.” That is why man’s body began as inanimate, unlike the animals, whose bodies were vegetative from the outset.


משא״כ אדה״ר [אדם הראשון] דכתיב בי׳ [ביה] גלמי ראו עיניך31 בחי׳ גולם ודומם ואח״כ ויפח32 כו׳ לפי שנשמתו מבחי׳ ח״ע [חכמה עילאה] ובחכמה יסד ארץ.
Not so Adam, the first man, of whom it is written, “Your eyes saw my unformed mass” — the level of an unformed mass and of the inanimate — and afterward “He blew…,” because his soul is from the level of supernal Chochmah, and “with Chochmah He founded the earth.”
Adam’s body began as a golem, lifeless and inanimate, before G-d breathed life into it, because his soul derives from supernal Chochmah — and it is Chochmah that founds the “earth,” the inanimate.




Section 5 · ¶12
Two Names for man’s formation
12ובזה יובן מ״ש בבריאת האדם וייצר ה׳ אלקים בב׳ שמות כי להיות התחברות נפשו וגופו מדבר ודומם הרחוקים זמ״ז [זה מזה] בערך יותר מריחוק הגוף מהנפש שבשאר כל הבע״ח [הבעלי חיים] כנ״ל שצומח וחי סמוכים יחד
With this we will understand what is written of the creation of man, “And Havayah Elokim formed,” with two Names: since it is the joining of his soul and his body — speaking and inanimate — which are farther apart from each other in rank than the body is from the soul in all the other animals, for, as said above, the vegetative and the animal are adjacent to each other;
This explains why the verse about man’s formation uses two divine Names, Havayah and Elokim. Man’s soul (speaking) and body (inanimate) are much farther apart than an animal’s soul and body, which belong to adjacent levels.


משא״כ הדומם עם המדבר שרחוקים זמ״ז [זה מזה] מהקצה אל הקצה ולכן כדי שיתחברו יחד הוא ע״י ב׳ שמות:33
whereas the inanimate and the speaking are distant from each other, from one extreme to the other. Therefore, in order that they be joined together, it is through two Names.
Speaking and inanimate stand at opposite extremes, so joining them requires two Names working together; the maamar that follows says (its paragraph 18) that through these two Names Chochmah is joined with Malchus.



In one’s avodah
Man’s body was taken from the lowest matter so that he can raise the whole world with it: when the bread he eats and the clothing he wears serve a person who uses his understanding to serve G-d, the sparks that fell into the inanimate, vegetative and animal realms are elevated with him. That is why he is called medaber, the one who “leads” all creatures, raising them through his service.
Questions for discussion
	Why could an animal’s body and soul come forth from the earth together, while man’s body had to be formed first as lifeless dust?
	How does the jack that lifts a wall from its lowest beam explain why man’s body is inanimate rather than vegetative?
	What do the four letters of the Name Havayah show about which soul can be joined to which body?
	Why were the heavens established with Tevunah and the earth founded with Chochmah, when the heavens are the higher of the two?
	Why did the formation of man require two Names, “Havayah Elokim”?

For children · ages 9–13
For the children at the table
Lifting the world from the bottom

The big idea
Adam’s body began as plain dust because the highest soul joins the lowest level, and starting from the very bottom it lifts up the whole world.


When G-d spoke, the earth and the waters brought forth plants, animals and fish, each one complete, its body and its life together. Man was made differently. First G-d gathered dust and shaped a body with no life in it, and only afterward “He blew into his nostrils the breath of life.” Why should the choicest of all creatures begin lower than an animal? The world has four levels: the inanimate, like dust and stones, which do not grow; plants, which grow; animals, which also have a soul; and the speaking one, a person, whose soul can think and understand. An animal’s body is on the plant level, right next to its soul, so both came into being at once. But a person’s soul is the highest, and the highest joins the lowest. A person is the purpose of creation: when the bread we eat and the clothes we wear help us serve G-d, their hidden sparks of holiness rise with us. So a person is called medaber, “the speaking one,” which also means “the leader.” The verse uses two of G-d’s Names, because joining the highest soul to the lowest body needs both.

The mashal
To raise the walls of a house with a jack, you must begin with the lowest beam; then everything above it rises too. If you began in the middle of the wall, the lower parts would stay where they are. So a person’s soul was placed in a body made of dust, the lowest level of all, so that in lifting it up, it lifts everything above it as well.

Questions for the Shabbos table
	Why did the highest soul of all need a body made from the lowest thing, plain dust?
	How is lifting a wall from its lowest beam like what a person’s soul does in the world?
	What is one thing you eat, wear or use this week that you can use to serve G-d, so that it is lifted up too?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1להבין הטעם שנשתנה יצירת גוף האדם
Another transcript of this same discourse, printed from a copyist’s manuscript proofread in the Tzemach Tzedek’s handwriting; according to the note it explains these matters at length.
Kehot’s noteהנחה אחרת בס׳ מאמרי אדה״ז פרשיות ע׳ טו. בהתחלה: וייצר ה׳ אלקים [נדפס מכת״י מעתיק מוגה בגוכתי״ק כ״ק הצ״צ] מבאר הענינים בארוכה. ראה לעיל בציונים והערות לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת בראשית כרך ו תתרנא, א (מלקו״ת לג״פ כג, ד). חלק מהמאמר נמצא גם בסה״מ תרל״ג ע׳ רעא. בד״ה כל שמעשיו מרובים תרנ״ג ע׳ רכ ואילך. בסה״מ תרנ״ד ע׳ רנו ואילך. קונטרס ומעין מאמר טו. ראה ד״ה ויגש אליו יהודה תרס״ח (בהמשך תרס״ו ע׳ תצד). המאמר נמצא בגוכתי״ק כ״ק הצ״צ משנת תקע״א-ב. ד״ה זה נזכר לקמן מד, א. לקו״ת ראה לא, א. ביאוה״ז להצ״צ כרך א ע׳ תכג.
2הצומח — ע״י מאמר ה׳
There the Rebbe Rashab adds here: “and therefore their body and soul were created as one.”
Kehot’s noteבתרס״ו שם נוסף: ”ולכן נברא גופם ונפשם כא׳”.
3תדשא הארץ דשא . . עץ עושה פרי . . ויהי כן
The command on the third day by which the earth brought forth grasses and fruit trees. The Alter Rebbe cites it to show that plants arose, fully formed, by G-d’s word.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, יא. א, כד. א, כ. — בסדר זה הובא גם בספר המאמרים ת״ש ע׳ 61, ומציין ע״ז כ״ק אדמו״ר זי״ע שם בהערה וי״ל דשינה סדר הפסוקים, כדי לסמוך מעשה ארץ זל״ז עכ״ל.
4ישרצו המים שרץ נפש חיה
The command on the fifth day by which the waters brought forth fish and other living creatures. It shows that animal life, too, arose complete from its element at G-d’s word.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5The waters brought forth swarms of living creatures, the fish, likewise complete with their life.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6תוצא הארץ
“Let the earth bring forth living creatures after their kind.” The land animals came forth from the earth alive, body and soul at once.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7והוא צוה ונבראו
“For He commanded and they were created.” The phrase is borrowed to stress that the creatures came into being at once, just as they are, through G-d’s command.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8וכמארז״ל בקומתן נבראו
The Talmud states that all the works of creation were created in their full stature. The Alter Rebbe uses this to show that plants and animals came into being in their final form.
Rosh Hashanah 11aראש השנה י״א א
Chullin 60a:9–10חולין ס׳ א:ט׳-י׳
מסייע ליה לר׳ יהושע בן לוי דאמר ריב״ל כל מעשה בראשית בקומתן נבראו בדעתן נבראו בצביונם נבראו שנאמר (בראשית ב, א) ויכולו השמים והארץ וכל צבאם אל תקרי צבאם אלא צביונם דרש רבי חנינא בר פפא (תהלים קד, לא) יהי כבוד ה׳ לעולם ישמח ה׳ במעשיו פסוק זה שר העולם אמרו בשעה שאמר הקב״ה (בראשית א, יב) למינהו באילנות נשאו דשאים קל וחומר בעצמן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה ר״ה יא, א. חולין ס, א. בתרס״ו שם ע׳ תצה מוסיף ”מפני שהכל נברא במאמר וכפי שבא הציווי בהמאמר באופן בריאת הנברא כן נתהווה מהמאמר כו׳”.
Paragraph 3
9וייצר ה׳ אלקים את האדם
“And G-d formed man of dust from the ground, and blew into his nostrils the breath of life.” The verse separates the forming of the body from the giving of the soul.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
10שעה ראשונה צבר עפרו
The Talmud lists the hours of Adam’s first day: in the first his dust was gathered, in the second he was made a golem, and so on. It shows that his body existed for a time without a soul.
Sanhedrin 38b:2סנהדרין ל״ח ב:ב׳
אָמַר רַבִּי יוֹחָנָן בַּר חֲנִינָא: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם. שָׁעָה רִאשׁוֹנָה – הוּצְבַּר עֲפָרוֹ, שְׁנִיָּה – נַעֲשָׂה גּוֹלֶם, שְׁלִישִׁית – נִמְתְּחוּ אֵבָרָיו, רְבִיעִית – נִזְרְקָה בּוֹ נְשָׁמָה, חֲמִישִׁית – עָמַד עַל רַגְלָיו, שִׁשִּׁית – קָרָא שֵׁמוֹת, שְׁבִיעִית – נִזְדַּוְּוגָה לוֹ חַוָּה, שְׁמִינִית – עָלוּ לַמִּטָּה שְׁנַיִם וְיָרְדוּ אַרְבָּעָה, תְּשִׁיעִית – נִצְטַוָּוה שֶׁלֹּא לֶאֱכוֹל מִן הָאִילָן, עֲשִׂירִית – סָרַח, אַחַת עֶשְׂרֵה – נִידּוֹן, שְׁתֵּים עֶשְׂרֵה – נִטְרַד וְהָלַךְ לוֹ, שֶׁנֶּאֱמַר: ״אָדָם בִּיקָר בַּל יָלִין״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
11גלמי ראו עיניך
“Your eyes saw my unformed mass.” The Alter Rebbe reads it as describing Adam’s lifeless, unformed stage before the soul entered.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז. בתרס״ו שם ע׳ תצה מוסיף ”גולם הי׳ מוטל אדה״ר מסוף העולם ועד סופו כו׳”. וראה בקונטרס ומעיין מאמר טו פרק א.
Paragraph 4
12שהרי הגוף שלו נמוך במדרגה
There the Rebbe Rashab notes that although Torah Ohr explains that man’s body is lower than the animals’ (vegetative) bodies, since it is inanimate, still, as regards the soul, the speaking soul is far higher than the animal and vegetative souls.
Kehot’s noteבד״ה סמכוני תר״ס ע׳ פד ”הגם שבתו״א מבואר שגוף האדם למטה במדרי׳ מגופי הבע״ח שהן מבחי׳ צומח וגוף האדם הוא דומם כו׳ מ״מ הרי מצד הנפש הרי הנפש המדברת הוא גבוה הרבה מנפש החי ונפש הצומחת כו׳” ע״ש.
13Man’s body was lifeless until G-d breathed the soul into it; this is the “lowliness” of his bodily origin.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בבחינת — עד שאח״כ ויפח באפיו כו׳
There the Rebbe Rashab adds that man’s body was not created by an utterance as other creatures were: “Let us make man” is not a command like “Let there be light” but a description of how man would come to be.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד. בתרס״ו שם מוסיף ”הרי שגופו לא נברא במאמר כמו גופות שארי הנבראים, ומ״ש נעשה אדם הרי לא נאמר יהי׳ אדם כמו יהי אור יהי רקיע או כמו תוצא הארץ כו׳, כ״א הוא כמו סיפור דברים שיהי׳ התהוות האדם באופן כך וכך כו׳ ונברא גופו עפר מן האדמה ולא הי׳ בו נפש החיונית כ״א נעשה מן העפר והי׳ גולם בלי שום חיות ואח״כ ויפח באפיו נשמת חיים כו׳ שזהו בחי׳ שפלות אל האדם לגבי שארי בע״ח, ומובן מזה שגופו הוא למטה במדריגה מגופות הבע״ח, דהרי גוף האדם הוא בבחי׳ דומם שהרי נעשה מעפר כנ״ל וגופי הבע״ח מאחר שנבראו יחד עם נפשם צ״ל שהם בערך זל״ז דאל״כ איך יתהווה יחד”. וראה שם בארוכה. ראה במאמרי אדה״ז פרשיות ע׳ טז.
15מובחר בנבראים
A variant reading: "הנבראים" in place of "בנבראים,” i.e., “the choicest of the creatures”; the sense is unchanged.
Kehot’s noteבהגהת ר׳ אשר: הנבראים.
16אחור וקדם
“Behind and before You formed me.” The Alter Rebbe reads it as man being both last and first among the creatures.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 8:1בראשית רבה ח׳:א׳
ויאמר אלקים נעשה אדם בצלמנו כדמותנו. רבי יוחנן פתח: (תהלים קלט): אחור וקדם צרתני וגו׳ אמר רבי יוחנן: אם זכה אדם, אוכל שני עולמות, שנאמר: אחור וקדם צרתני, ואם לאו הוא בא ליתן דין וחשבון, שנאמר (שם): ותשת עלי כפכה. אמר רבי ירמיה בן אלעזר: בשעה שברא הקדוש ברוך הוא את אדם הראשון, אנדרוגינוס בראו, הדא הוא דכתיב: זכר ונקבה בראם. אמר רבי שמואל בר נחמן: בשעה שברא הקב״ה את אדם הראשון, דיו פרצופים בראו ונסרו ועשאו גביים, גב לכאן וגב לכאן. איתיבון ליה, והכתיב: ויקח אחת מצלעותיו?! אמר להון: …
“And G-d said: Let us make Man in our image, in our likeness, and let them dominate over the fish of the sea, and over the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that crawls upon the earth” (Genesis 1:26). “And G-d said: Let us make Man in our image, in our likeness.” Rabbi Yoḥanan began: “Back and front [aḥor vakedem], You shaped me…” (Psalms 139:5) – Rabbi Yoḥanan said: If a person merits, he partakes of two worlds, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteתהלים קלט, ה. וראה ב״ר פ״ח א׳. ראה באוה״ת כרך ו תתרנא, ב. בתרס״ו שם ”דמצד הגוף הוא אחור למע״ב ולמטה מכולם כו׳, ומצד הנשמה הוא קדם למע״ב שקדום לכולם כו׳ הרי דנפש וגוף האדם ה״ה רחוקים ומובדלים זמ״ז לגמרי דנפשו הוא בתכלית העילוי ומצד גופו הוא שפל במדריגה מכולם כו׳, ובכדי שיתחברו שני דברים רחוקים כאלו על זה אמר ויפח באפיו נשמת חיים דהיינו דבכדי שנפש האדם שהיא בצלם אלקים יבוא ויתלבש בגוף חומרי השפל במדריגה בתכלית כו׳ מוכרח להיות ע״י מדריגה גבוה ביותר וזהו״ע הנפיחה בכח דמאן דנפח מתוכו ופנימיותו נפח מבחי׳ פנימיות ועצמות אוא״ס, דהיינו מבחי׳ שרשו ומקורו. . .” ע״ש עוד.
17ד׳ בחי׳ דצח״ם
A discourse that also treats the four levels of inanimate, vegetative, animal and speaking.
Tanya, Likkutei Amarim 38:7–8תניא, חלק ראשון; ליקוטי אמרים ל״ח:ז׳-ח׳
וְדֶרֶךְ כְּלָל, נֶחְלָקוֹת לְאַרְבַּע מַדְרֵגוֹת: דּוֹמֵם, צוֹמֵחַ, חַי, מְדַבֵּר כְּנֶגֶד ד׳ אוֹתִיּוֹת שֵׁם הֲוָיָ״ה בָּרוּךְ־הוּא, שֶׁמִּמֶּנּוּ מוּשְׁפָּעִים. וּכְמוֹ שֶׁאֵין עֵרֶךְ וְדִמְיוֹן הַהֶאָרָה וְהַמְשָׁכַת הַחַיּוּת שֶׁבְּדוֹמֵם וְצוֹמֵחַ, לְהַהֶאָרָה וְהַמְשָׁכַת הַחַיּוּת הַמְלוּבֶּשֶׁת בְּחַי וּמְדַבֵּר, אַף שֶׁבְּכוּלָּן אוֹר אֶחָד שָׁוֶה בִּבְחִינַת הֶסְתֵּר פָּנִים, וּמְלוּבָּשׁ בִּלְבוּשׁ אֶחָד בְּכוּלָּן שֶׁהוּא לְבוּשׁ נוֹגַהּ, כָּךְ, אֵין עֵרֶךְ וְדִמְיוֹן כְּלָל בֵּין הֶאָרַת וְהַמְשָׁכַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, שֶׁהוּא פְּנִימִיּוּת רְצוֹנוֹ יִתְבָּרֵךְ בְּלִי הֶסְתֵּר פָּנִים …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteע׳ בד״ה חביב אדם בספר המאמרים תש״ג ע׳ 162. ראה תניא פל״ח.
18שו״ה הם — ועשבים
There it adds that the vegetative corresponds to the Vav of the Name Havayah, for the emotive attributes grow from smallness to greatness.
Kehot’s noteבתרנ״ד שם ”נגד וא״ו דשם הוי׳ שהמדות צומחין מקטנות לגדלות כו׳”.
19שו״ה הם — החי׳ הרוחני׳
There it adds that the animal corresponds to the first Hei of the Name Havayah, Binah, which is the level of “life,” as said of Chavah, “the mother of all life.”
Kehot’s noteבתרנ״ד שם: ”נגד אות ה׳ ראשונה דשם הוי׳ דבינה הוא בחי׳ חי כמ״ש בחוה אם כל חי” ע״ש עוד.
20שו״ה הוי״ה — שאין לו גידול
There it adds that the inanimate corresponds to the final Hei of the Name Havayah, like the letters, which are “inanimate.”
Kehot’s noteבתרנ״ד ע׳ רנז נוסף ”והוא נגד ה׳ אחרונה דשם הוי׳, וכמו אותיות שהן דוממין כו׳”.
Paragraph 5
21הגוף שבו הוא בחי׳ צומח
This point, that the animal’s body belongs to the vegetative level, is mentioned there.
Kehot’s noteנזכר בהמשך תער״ב סעי׳ קמה.
22אבל הם סמוכים זה לזה
A parallel discussion in the Tzemach Tzedek’s Or HaTorah, to which the note points.
Kehot’s noteראה לקו״ת קרח נב, ג. אוה״ת יתרו ע׳ א׳ב.
Paragraph 6
23ולכן — עם הגוף כאחד
There the Rebbe Rashab adds that the angels, too, have body and soul comparable to each other, like the vegetative and animal, whereas in man the soul is the highest level (speaking) and the body the lowest (inanimate), so they are far apart.
Kehot’s noteבסה״מ תרנ״ד שם ”וכמו בצומח וחי גופם ונפשם בערך זל״ז ולכן יצאו כאחד ממאמר א׳, כמו״כ מלאכים גופם ונפשם בערך זל״ז . . משא״כ באדם גופו ונפשו רחוקים זמ״ז, דהנפש הוא בחי׳ היותר עליונה מדבר דוקא והגוף הוא דומם בחי׳ היותר תחתונה”.
Paragraph 7
24דהאדם הוא תכלית הבריאה
Cited in the Kehot notes as a source for the principle that man is the purpose of creation.
Zohar I, 205bזח״א רה, ב
Kehot’s noteראה זח״א רה, ב. וראה גם מו״נ ח״ג פי״ג. האמונות והדיעות לרס״ג מאמר ד׳ פ״א. ובארוכה באוה״ת פ׳ בלק ע׳ א׳כח ושם מציין לעבודת הקודש חלק התכלית פ״א ופרק כג ופרק סג. וראה גם סה״מ תש״ח ע׳ 136.
Paragraph 8
25ועד״מ כשצריכים להגבי׳ . . הנקרא ליווע״ר
The analogy is brought there in the name of the Maggid: “When the lowest beam of a building is raised, the whole building is raised.”
Kehot’s noteבמאמרי אדה״ז ענינים ע׳ תה ובאוה״ת ענינים ע׳ שכו מביא זה בשם המגיד ז״ל וז״ל: ”כשמגביהין עץ התחתון מהבנין אזי נתעלה כל הבנין כולו”. ראה גם בספר השיחות תנש״א כרך ב ע׳ 758 הערה 80.
26ידבר עמים
“He leads peoples under us.” The Alter Rebbe reads ידבר as “to lead,” so that “medaber” (the speaking being) means the one who leads and elevates all of creation.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. ראה גם לקמן נו, א. סח, ב. פב. ג.
Paragraph 9
27כי נעוץ תחלתן בסופן
At this point that discourse refers to the later passage in this maamar explaining that from Chochmah downward is a chain of cause and effect.
Kehot’s noteבסה״מ תרל״ג ע׳ רעג ובסה״מ תרנ״ג ע׳ רכב מציינים כאן למה שנתבאר לקמן ד, ג כי מחכמה ולמטה הוא בחי׳ השתלשלות.
28נעוץ תחלתן בסופן
“Their end is wedged in their beginning and their beginning in their end,” said of the ten Sefiros. The Alter Rebbe uses it for the bond between the highest level and the lowest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 10
29דכתיב בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe reads it as the source of earth (inanimate) in Chochmah and of heaven (vegetative) in Binah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
Paragraph 11
30ובחכמה יסד ארץ
The earth, the lowest, is founded with Chochmah, the highest; the heavens with Tevunah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31גלמי ראו עיניך
Read as Adam’s lifeless, unformed stage before the soul was breathed into him.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ויפח
The soul was breathed into Adam only after his body was formed.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
33וייצר ה׳ אלקים
The verse on man’s formation uses both Names, Havayah and Elokim; the Alter Rebbe reads the double Name as the force needed to join soul and body.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ולהבין בתוס׳ ביאור ענין וייצר ה׳ אלקים את…
To understand with further explanation the matter of “And Havayah Elokim formed…”
Levels adjacent in the chain of cause and effect come into being together, as the emotive attributes from the intellect and an animal’s or angel’s body with its soul. The inanimate, Malchus and the “letters,” stands outside that chain and is founded directly by Chochmah; so only the highest soul, Adam’s, rooted in supernal Chochmah, could be vested in a body of lifeless dust and transform it.
The maamar in brief
Explaining further why man’s body was first lifeless dust while other creatures came forth body and soul together, the maamar finds the four levels in spirituality too. In the soul, the letters are inanimate, the emotive attributes vegetative, the intellect “living”; above, Malchus, Z’eir Anpin and the supernal Imma. The attributes gestate in the intellect and nurse from it, so vegetative and animal are adjacent and emerge together; the letters have no connection to the intellect. Angels and souls show the same. The purpose of creation is the nullification of the “something.” The angels’ bodies are spiritual and came forth with their souls from Malchus of Atzilus, but their souls, from the outer dimension of the vessels, could not transform a physical body; the G-dly soul, from the inner dimension, can. From Chochmah down all flows by cause and effect, except Malchus: the letters come from the soul’s essence, so the same letters can express opposite ideas. Thus “With Chochmah He founded the earth.” Adam’s soul is supernal Chochmah, the Name Av; so his body was truly inanimate, and two Names join Chochmah with Malchus.

Outline
	1The four levels in the soul and aboveThe question restated: why man’s body was first lifeless dust. The four levels exist in spirituality too: in the soul the letters are inanimate and the emotive attributes vegetative, growing from the intellect; above, Malchus, Z’eir Anpin, and the supernal Imma, called “living.”¶1–3
	2Adjacent and distant levelsThe attributes gestate in the intellect and nurse from it, so vegetative and animal are adjacent and an animal’s body and soul came forth together. The letters have no connection to the intellect; only the highest can descend to the lowest, so the speaking soul was vested afterward in an inanimate body.¶4–5
	3Angels and souls; the purpose of TikkunAngels too have body and soul, but their bodies are of spiritual fire and air. The purpose of the worlds is the nullification of the “something”: in Tohu the vessels could not contain the lights; Tikkun is their union.¶6–8
	4Only the G-dly soul can transform a physical bodyAngels’ souls come from the outer dimension of the vessels; the G-dly soul, from the inner dimension, can subdue a physical body, as a great bonfire shines farther. Angels’ bodies and souls came forth together from Malchus of Atzilus, “Let the earth bring forth living creatures.”¶9–11
	5Malchus and the letters stand outside the chainThe Patriarchs, the Chariot, gestated and nursed in the supernal Imma: a chain of cause and effect. Malchus, the letters, is not drawn this way; letters come from the soul’s essence, so the same letters can express opposite concepts. Their source is higher, and only from there can Malchus come into being.¶12–15
	6“With Chochmah He founded the earth”The attributes take their differentiated form from Tevunah, as a child’s limbs form in the mother’s womb; Malchus is founded by Chochmah itself, “Abba founded the daughter.” Two levels of Chochmah and two kinds of “Adam”: Adam the first man is supernal Chochmah, the Name Av, so his body was inanimate, and two Names join Chochmah with Malchus.¶16–18
	7Above and below alikeA high soul can be vested specifically in a low body, in the higher worlds and in this one: animals and angels come forth body and soul together, while the speaking soul enters an inanimate body afterward. So also in Atzilus: “He established the heavens with Tevunah,” while the earth is founded on supernal Chochmah.¶19–20


Key concepts
	Letters, emotive attributes, intellectאותיות, מדות, שכל
	The four levels within the soul: the letters are inanimate, having no growth; the emotive attributes are vegetative, growing from a small arousal into a mighty flame; the intellect that gives birth to them is “living.” Above, these are Malchus, Z’eir Anpin and the supernal Imma.

	Gestation and nursingעבור, יניקה
	The emotive attributes are first concealed in the intellect like a fetus in the womb, and after they emerge they still draw their life from it like a nursing child; this is why the vegetative and the animal are adjacent.

	Chain of cause and effectהשתלשלות עו״ע
	The gradual flow from Chochmah to Binah, Daas and the emotive attributes, each drawn from the one above it. Malchus and the letters are not drawn this way; their coming into being is from a higher place.

	Nullification of the “something”ביטול היש
	The purpose of the descent of the worlds and the essence of the World of Tikkun: the union of lights, the level of “nothing,” with vessels, the level of “something,” which in Tohu could not contain them.

	Outer and inner dimension of the vesselsחיצוניות הכלים, פנימיות הכלים
	The angels’ souls are taken from the outer dimension and could not transform a physical body; the G-dly soul is taken from the inner dimension, higher than their source, and can transform even a physical body.

	“Abba founded the daughter”אבא יסד ברתא
	Malchus is founded directly by Chochmah: as Chochmah comes from nothing to something, not by a chain of descent, so Malchus, the letters, is drawn from the level of “nothing.”

	The Name Mah and the Name Avשם מ״ה, שם ע״ב
	Two kinds of “Adam”: Tiferes, the general expression of Z’eir Anpin, is the Name Mah; Adam the first man is supernal Chochmah, the very beginning of Atzilus, the Name Av, which is why his body was truly inanimate.


Section 1 · ¶1–3
The four levels in the soul and above
1ולהבין בתוס׳ [בתוספת] ביאור1 ענין וייצר ה׳ אלקים את האדם עפר מן האדמה ואח״כ ויפח באפיו נ״ח2 שהגוף שלו בתחלתו הי׳ [היה] בלא נפש עדיין והי׳ [והיה] דומם מעפר גשמי
To understand with further explanation the matter of “And Havayah Elokim formed the man of dust from the ground,” and afterward “He blew into his nostrils the breath of life” — that his body at first was still without a soul, and was inanimate, of physical dust,
The maamar begins a second, deeper explanation of the same verse: man’s body was first lifeless, inanimate dust, and only afterward received a soul.


ואח״כ נתלבשה בו נפש חיה המדברת כו׳ משא״כ בשאר כל הנבראי׳ [הנבראים] דצומח וחי שגופם ונפשם יצאו כא׳ [כאחד] מן הארץ כו׳.
and afterward the living, speaking soul was vested in it, etc.; whereas in all the other creatures, vegetative and animal, their bodies and souls came forth together from the earth, etc.
In contrast, plants and animals received body and soul together from the earth.


הענין יובן בהקדם דכמו שיש בגשמיות ד׳ בחי׳ דצח״מ [דומם צומח חי מדבר]. ככה גם ברוחניו׳ [ברוחניות] נמצאים ד׳ בחי׳ אלו.
The matter will be understood by first stating that just as in physicality there are four levels — inanimate, vegetative, animal and speaking — so too in spirituality these four levels are found.
The key premise: the four levels of the physical world (inanimate, vegetative, animal, speaking) have counterparts in the spiritual realm — in the human soul and in the Sefiros above.




2ועד״מ בנפש האותיות הן בחי׳ דומם3 שאין בהם גידול כו׳ והמדות הן בחי׳ צומח שהרי התפעלות קטנה בתחלתה מתלהבת אח״כ עד שתהי׳ [שתהיה] שלהבת עזה כו׳
By way of analogy, in the soul: the letters are the level of the inanimate, which have no growth, etc.; and the emotive attributes are the level of the vegetative, for an emotional arousal that is small at first later blazes up until it becomes a mighty flame, etc.
In the human soul, the letters of thought and speech are “inanimate”: a word stays what it is and does not grow. The emotions are “vegetative”: a feeling starts as a small stirring and grows into a strong flame.


וצמיחותם הוא מן השכל כמו שהצומח גשמי הי׳ [היה] בתחלה צפון וטמון בארץ ואח״כ יוצא וצומח לחוץ כן המדות הם כלולים ונעלמים תחלה בשכל המולידם ואח״כ יוצאים בגילוי.
And their growth is from the intellect: just as the physical plant was at first hidden and buried in the ground, and afterward comes out and sprouts outward, so the emotive attributes are at first contained and concealed in the intellect that gives birth to them, and afterward they come out into revelation.
Emotions grow out of the intellect as a plant grows out of the ground: first hidden within the idea that gives birth to them, then emerging into the open.




3ובנמשל למעלה המל׳ נק׳ דומם וז״א דאצי׳ שהוא המדות נק׳ צומח והיינו שצומח מן אימא עלאה שהוא בחי׳ השכל העליון שנק׳ בשם חי
And in the analogue above: Malchus is called “inanimate,” and Z’eir Anpin of Atzilus, which is the emotive attributes, is called “vegetative,” meaning that it grows from the supernal Imma, which is the level of the supernal intellect, called by the name “living,”
Applied above to the Sefiros of Atzilus: Malchus (divine speech) is “inanimate”; Z’eir Anpin, the divine emotions, is “vegetative,” growing out of the supernal Imma (“mother”), that is, Binah, the supernal intellect, which is called “living.”


כמ״ש בחוה כי היא הית׳ [היתה] אם כל חי4 וגם החכ׳ [החכמה] נק׳ חיה כדכתיב והחכמה תחי׳5 כו׳.
as it is written of Chavah, “for she was the mother of all life”; and Chochmah too is called “life,” as it is written, “And wisdom gives life…,” etc.
Binah is called “living” after Chavah, “the mother of all life” (Genesis 3:20), since Imma, the mother, is Binah; and Chochmah too is associated with life, for “wisdom gives life” (Ecclesiastes 7:12).




Section 2 · ¶4–5
Adjacent and distant levels
4ונמצא שהצומח עם החי הם סמוכים זל״ז [זה לזה] בלי דילוג והפסק מדריגה אחרת אמצעית ביניהן והם מתאחדים ומתדבקים זב״ז [זה בזה] מצד עצמותן6 ומהותן
It turns out that the vegetative and the animal are adjacent to each other, without a leap or the interruption of another, intermediate level between them, and they unite and cleave to each other by virtue of their very essence and nature.
So the vegetative (the emotions) and the animal (the intellect) are adjacent, with nothing between them, and bonded by their very nature.


שהרי מתחלה הי׳ [היה] הצומח כלול בחי ממש שהוא ענין העלם המדות בבחי׳ עבור בהשכל כולד הצפון בבטן האם דירך אמו7 הוא ממש
For at first the vegetative was contained within the animal itself — this is the concealment of the emotive attributes in a state of gestation within the intellect, like a fetus hidden in the mother’s womb, which is literally “its mother’s thigh”;
At first the emotions exist hidden within the intellect, a stage called “gestation,” like a fetus in the womb, which the Talmud regards as part of the mother’s body (“a fetus is its mother’s thigh”).


וגם אח״כ ביציאתן לחוץ עדיין צריכין לאמן הם בימי יניקה שהשכל מחי׳ ומגדל את המדות והוא קיומן ממש.
and even afterward, when they come out, they still need their mother in the days of nursing: the intellect enlivens and grows the emotive attributes, and it is their very sustenance.
Even after they emerge, the emotions still depend on the intellect as an infant depends on nursing: the intellect keeps nourishing and growing them.




5ולכן גם בגשמיו׳ [בגשמיות] במאמר תוצא הארץ נפש חיה8 יצא גוף הבהמות ונפשותן שהם בחי׳ צומח וחי כאחד מן הארץ על היותן סמוכים ומתאחדי׳ זע״ז [זה עם זה / זה על זה] גם בשרשן כנ״ל.
Therefore in physicality too, by the utterance “Let the earth bring forth living creatures,” the bodies of the animals and their souls, which are the levels of the vegetative and the animal, came forth together from the earth, since they are adjacent and united with each other in their root as well, as said above.
That is why, at “Let the earth bring forth living creatures,” the animals’ bodies (vegetative) and souls (animal) came forth together: they are united even at their root.


משא״כ הדומם רחוק מן החי ביותר שהרי בחי׳ צומח מפסיק ביניהן. ועד״מ האותיות אין להם שייכות כלל להשכל שאינן כמו המדות שהם בערך וסוג קרוב עם השכל.
But the inanimate is very far from the animal, for the level of the vegetative interrupts between them. By way of analogy: the letters have no connection at all to the intellect, for they are not like the emotive attributes, which are of a kind and category close to the intellect.
The inanimate, however, is far from the animal, with the vegetative in between. In the soul, the letters bear no relation to the intellect, while the emotions are of a kindred nature with it.


וראוי הוא שיהי׳ [שיהיה] התהוות ההתפעלות מן השכל כמ״ש לפי שכלו יהולל איש.9 וע״כ הם סמוכים זל״ז [זה לזה] כנ״ל.
And it is fitting that the emotional arousal come into being from the intellect, as it is written, “A man is praised according to his intellect.” Therefore they are adjacent to each other, as said above.
Feelings naturally arise from understanding — “a man is praised according to his intellect” (Proverbs 12:8) — so intellect and emotion are adjacent.


אבל האותיות הן הנה ממהות וסוג אחר כי הם גשמיים ממש ואין להם שייכות כלל למהות השכל (ועמש״ל [ועיין מה שכתוב לעיל] בד״ה בכ״ה בכסליו10 גבי נרות וקטורת)
But the letters are of another essence and category, for they are actually physical and have no connection at all to the essence of the intellect (and see what is written above in the discourse beginning “On the twenty-fifth of Kislev,” regarding the lamps and the incense).
The letters, though, are of a different order entirely; the Alter Rebbe refers to his Chanukah discourse, on the lamps and the incense, for more on this.


ולכן גוף האדם שהי׳ [שהיה] דומם וגולם נתהווה כמו שהוא בלא נפש החיונית כי לא יכלה נפש החיה כלל להתחבר עמו.11
Therefore man’s body, which was inanimate and an unformed mass, came into being as it is, without the vital soul, for the animal soul could not join with it at all.
Therefore man’s body, being inanimate, came into being without any life; even the animal soul could not join with it.


אמנם אח״כ נתלבשה בו נפש האדם עם היותה בחי׳ מדבר שהוא למעלה בערך גם מן החי.12
However, afterward the soul of man was vested in it, though it is the level of the speaking, which is above in rank even the animal.
Yet the human soul, higher even than the animal soul, did afterward enter it — which seems surprising.


אבל הענין כי היא הנותנת שבבחי׳ שלמטה מטה ביותר א״א שירד וישפיל א״ע [את עצמו] שם רק מי שהוא גבוה בערך ביותר
But the matter is that this is exactly what dictates it: into the very lowest level, none can descend and lower himself there except one who is highest in rank.
The principle: only something of the very highest rank can descend to the very lowest place.


ולכן בגוף שמבחי׳ דומם היותר נמוך במדרגה נתלבשה נפש המדברת הגבוה מכולן משא״כ בצומח שלא נתלבשה בו רק נפש החיה.
Therefore into the body of the inanimate level, the lowest in rank, the speaking soul, the highest of them all, was vested; whereas into the vegetative only the animal soul was vested.
So the lowest body received the highest soul, while the vegetative body received only the animal soul.


רק שאותה הנפש יצאה כאחד עם הגוף אבל בדומם אינו כן שלא יצאה הנפש המדברת עמו כא׳ [כאחד] רק שאח״כ נתלבשה בו כו׳:
Only, that soul came forth together with the body; but with the inanimate it is not so, for the speaking soul did not come forth together with it; rather, afterward it was vested in it, etc.
The difference: the animal soul came forth together with its body, while the speaking soul entered the inanimate body only afterward.




Section 3 · ¶6–8
Angels and souls; the purpose of Tikkun
6וביאור כל זה הנה יובן ע״פ ענין ההפרש שבין מלאכים13 לנשמות. כי הנה המלאכים נק׳ בשם חיות ובהמות14 כמ״ש פני ארי׳ [אריה] אל הימין15 ופני שור מהשמאל כו׳.
The explanation of all this will be understood through the difference between angels and souls. For the angels are called by the names of beasts and animals, as it is written, “The face of a lion on the right, and the face of an ox on the left…,” etc.
To clarify all this, the maamar compares angels with souls. Angels are called “beasts” (chayos) and animals, as in Ezekiel’s vision of the divine chariot, with the faces of a lion and an ox.


והם מורכבים ג״כ מגוף ונפש ונק׳ חומר וצורה16 כמו בנ״א [בני אדם]. רק שההפרש ביניהם לבנ״א [לבני אדם] הוא שגופם רוחני יותר.17
And they too are composed of a body and a soul, called matter and form, as with human beings; only, the difference between them and human beings is that their body is more spiritual.
Angels too have a “body” and a “soul” — matter and form — as humans do, but their body is more spiritual.




7וכמ״ש הרמב״ן [הרבי משה בן נחמן]18 ע״פ עושה מלאכיו רוחות משרתיו אש לוהט19 שמרוחניות שני היסודות אלו אש ורוח20 נעשה גופות המלאכים יש מהן שגויתם מבחי׳ רוח והוא כמו מחנה מיכאל ויש שמבחי׳ אש וכמו מחנה גבריאל21 כו׳.
As the Ramban writes on the verse “He makes His angels winds, His ministers a flaming fire”: the bodies of the angels are made from the spirituality of these two elements, fire and air; some have bodies of the level of air, such as the camp of Michael, and some of the level of fire, such as the camp of Gavriel, etc.
The Ramban explains “He makes His angels winds, His ministers a flaming fire” (Psalms 104:4) to mean that angels’ bodies are made of the spiritual essence of two elements, fire and air (ruach, also “wind”). The camp of Michael is of air, that of Gavriel of fire.


משא״כ גופות בנ״א [בני אדם] הם מגשמיות ד׳ יסודות ארמ״ע [אש רוח מים עפר]. אמנם הסבה לזה למה נתנו להם גופות רוחניות מלישראל.
Whereas the bodies of human beings are of the physicality of the four elements: fire, air, water and earth. But the reason for this — why they were given bodies more spiritual than Israel —
Human bodies, by contrast, are made of all four physical elements: fire, air, water and earth. Why, then, did the angels receive more spiritual bodies than the Jewish people, who are higher?


כי הנה תכלית הירידה22 בהשתלשלות העולמות הוא רק כמ״ש ולכבודי בראתיו23 כו׳ דהיינו להיות ביטול היש
is that the purpose of the descent in the chain of the worlds is only as it is written, “And for My glory I created him…,” namely, that there be the nullification of the “something.”
The answer starts from the purpose of the whole descent of the worlds, “For My glory I created him” (Isaiah 43:7): that the “something” (yesh) — creation’s sense of being a separate existence — be nullified before G-d.


וזהו עיקר ענין עולם התקון יחוד והתכללות אורות וכלים שהן דרך כלל בחי׳ אין ויש
And this is the essential point of the World of Tikkun (rectification): the union and inclusion of lights and vessels, which are, in general, the levels of “nothing” and “something.”
That is the core of the World of Tikkun (rectification): lights and vessels are united and blended together. The lights are “nothing” (ayin), selfless; the vessels are “something,” defined and distinct.


כי האורות הן בחי׳ הארו׳ והמשכות א״ס ב״ה והן בבחי׳ ביטול והכלים הם בחי׳ יש חו״ב [חכמה ובינה] חו״ג [חסד וגבורה].2425
For the lights are the level of the illuminations and emanations of the Infinite One, blessed be He, and they are in a state of self-nullification; and the vessels are the level of “something”: Chochmah and Binah, Chesed and Gevurah.
The lights are rays of the Infinite One and remain wholly nullified; the vessels are the defined Sefiros — Chochmah and Binah, Chesed and Gevurah — each with its own distinct character.




8והנה בעולם התהו לא יכלו הכלים להכיל את האורות דהיינו שלא הי׳ [היה] היש נכלל ובטל אל
Now in the World of Tohu (chaos) the vessels could not contain the lights; that is, the “something” was not included and nullified into
In the World of Tohu (“chaos”), the stage before the ordered world, the vessels could not hold the lights: the “something” did not merge into the “nothing.”


האין ועיקר ענין התקון הוא להיות התכללות האורות עם הכלים וכן להיות התכללות חו״ג [חסד וגבורה] שמאלא וימינא כו׳ שהוא בחי׳ ביטול היש לאין.
the “nothing.” And the essential point of Tikkun is that there be the inclusion of the lights with the vessels, and likewise the inclusion of Chesed and Gevurah, left and right, etc., which is the nullification of the “something” to the “nothing.”
Tikkun means that lights and vessels are blended, and that the opposing attributes, Chesed (right) and Gevurah (left), include one another; this integration is itself the nullification of “something” to “nothing.”




Section 4 · ¶9–11
Only the G-dly soul can transform a physical body
9וגם המלאכים יש להם עבודה זו לבטל היש והגוף שלהם ע״י נשמתם שהיא מבחי׳ אין ונלקחה מחיצוניות הכלים.
The angels too have this service: to nullify the “something,” their body, through their soul, which is of the level of “nothing” and was taken from the outer dimension of the vessels.
The angels too serve by nullifying their “something,” their body, through their soul, which is “nothing”; but their soul comes from the outer dimension of the vessels.


וכן גם ישראל צריכין לבטל היש שהוא הגוף הגשמי שלהם ע״י נפשם האלקית שהיא בעצמה א״צ [אין צריך / אינו צריך] תקון לפי שהיא בבחי׳ אין כו׳ ונלקח׳ מפנימי׳ [מפנימיות / מפנימית] הכלי׳ [הכלים] הגבה למעל׳ [למעלה / למעלת] ממקור מחצב נפשות המלאכים.
And so too Israel must nullify the “something,” which is their physical body, through their G-dly soul, which in itself needs no rectification, since it is in a state of “nothing,” etc., and was taken from the inner dimension of the vessels, higher than the quarry from which the souls of the angels were hewn.
The Jewish people likewise must nullify their physical body through the G-dly soul, which needs no rectification itself; it comes from the inner dimension of the vessels, a source higher than that of the angels’ souls.




10ולכך יכולה להפוך ולכבש26 גם גוף גשמי משא״כ המלאכי׳ [המלאכים] אילו היה להם גוף גשמי לא היו יכולים להפכו כלל ולהיות בביטול היש אלא היו נופלים ממדרגתם לגמרי.
Therefore it can transform and subdue even a physical body; whereas the angels, had they a physical body, could not transform it at all and bring it to the nullification of the “something”; rather, they would fall from their level entirely.
Because the G-dly soul is rooted so high, it can transform and master even a coarse physical body. An angel placed in a physical body could not refine it; it would simply be dragged down from its level.


רק נשמות האדם דוקא מצד מעלת נשמתם עלו במחשב׳ [במחשבה / במחשבת]27 כו׳ יכולים להפוך גם גוף גשמי.
Only the souls of man specifically, by virtue of the loftiness of their soul — they “arose in [G-d’s] thought,” etc. — can transform even a physical body.
Only human souls, which “arose in G-d’s thought” before creation (Bereshit Rabbah 1:4), have the power to transform physical matter.




11וכמשל מדורת אש גדולה שמאירה למרחוק יותר מקטנה כו׳. ונמצא מובן עכ״פ [על כל פנים] שגוף ונפש של המלאכים הן קרובים בערך זל״ז [זה לזה] ונתהוו כאחד ממש ממקורם היא בחי׳ מל׳ דאצי׳
It is like the analogy of a large bonfire, which shines farther than a small one, etc. It is understood, in any case, that the body and soul of the angels are close in rank to each other and came into being truly as one from their source, which is the level of Malchus of Atzilus,
As a large fire lights up farther, a greater soul reaches further down. Angels’ bodies and souls, being close in rank, came into being as one from their source, Malchus of Atzilus.


שהיא אם כל חי28 דבי״ע שע״ז נאמר תוצא הארץ נפש חיה29 פי׳ ארץ העליונה שהיא המל׳ תוצא נפש כל חיה הם המלאכים שנק׳ חיות ויצאו ביחד גופם עם נשמתם
which is “the mother of all life” of [the worlds of] Beriah, Yetzirah and Asiyah. Of this it is said, “Let the earth bring forth living creatures”: meaning, the supernal earth, which is Malchus, shall bring forth the soul of every living being — these are the angels, who are called “beasts” — and their bodies came forth together with their souls,
Malchus of Atzilus is “the mother of all life” for the three lower worlds, Beriah, Yetzirah and Asiyah. “Let the earth bring forth living creatures” is read on this level: the “supernal earth,” Malchus, brings forth the angels, called “beasts,” body and soul together.


כי הגוף שהוא בחי׳ צומח30 הוא אצל וסמוך לבחי׳ החי כנ״ל שהצומח הי׳ [היה] כלול בחי בבחי׳ עבור כו׳:
for the body, which is the level of the vegetative, is beside and adjacent to the level of the animal, as said above, that the vegetative was contained in the animal in a state of gestation, etc.
Their bodies are of the vegetative level, adjacent to the animal level of their souls, since the vegetative was first contained in the animal as in gestation.




Section 5 · ¶12–15
Malchus and the letters stand outside the chain
12וכמו״כ [וכמו כן] יובן גם למעלה יותר בחיון עלאין שהם האבות שהן הן המרכבה31 והיינו בבחי׳ אצי׳ והיו כלולים מתחלה ג״כ בבטן אימא עלאה בחי׳ עבור ואח״כ יצאו לגילוי.
And so too it will be understood even higher, regarding the supernal beasts, which are the Patriarchs — “they are the Chariot” — that is, on the level of Atzilus: they too were at first contained in the womb of the supernal Imma, in a state of gestation, and afterward came out into revelation.
The same pattern holds higher, in Atzilus: the “supernal beasts” of the divine Chariot are the Patriarchs, that is, the divine emotions that Avraham, Yitzchak and Yaakov embodied. These emotions first gestated within the supernal Imma (Binah) and then emerged.


ואז הם בבחי׳ יניקה כו׳ והיינו ענין צומח וחי הסמוכים זה לזה שנמשכים זמ״ז [זה מזה] בדרך השתלשלות עו״ע [עילה ועלול] כו׳.
And then they are in the state of nursing, etc. And this is the matter of the vegetative and the animal, which are adjacent to each other, being drawn from one another by way of a chain of cause and effect, etc.
After emerging they “nurse” from the intellect. This is the adjacent vegetative–animal relationship: each level flows from the one above by cause and effect.


משא״כ בחי׳ הדומם שהיא בחי׳ המל׳ היא מובדלת בערך מהם ואינה נמשכת בבחי׳ השתלשלות עו״ע [עילה ועלול] כדרך המשכת המדות מהשכל.
But the level of the inanimate, which is the level of Malchus, is separated in rank from them and is not drawn by way of a chain of cause and effect, in the way the emotive attributes are drawn from the intellect.
Malchus, the “inanimate,” is different: it is not simply an effect of the level above, as the emotions are an effect of understanding.


כי מן החכמה ולמטה הוא בחי׳ השתלשלות עו״ע [עילה ועלול] חכ׳ [חכמה] ואח״כ בינה ואח״כ דעת עד שאח״כ נמשכים המדות כו׳
For from Chochmah downward it is a chain of cause and effect: Chochmah, and afterward Binah, and afterward Daas, until afterward the emotive attributes are drawn, etc.,
From Chochmah downward the Sefiros form a causal chain: Chochmah produces Binah, then Daas, and these produce the emotions.


עד בחי׳ המל׳ ולא עד בכלל כי התהוות המל׳ שהיא בחי׳ אותיות דבר ה׳ אינן מסוג וערך הבחינה שלמעלה ממנה עד שיתכן לומר שתהא
down to the level of Malchus, but not including it. For as to the coming into being of Malchus, which is the level of the letters of the word of G-d — they are not of the kind and rank of the level above it, that it could be said that it is
But the chain stops short of Malchus. Malchus is the “letters” of G-d’s word, His speech, and letters are not the same kind of thing as the level above them.


נמשכת בדרך עו״ע [עילה ועלול] וכמשל האותיות הגשמיים שאינן מערך המדות והשכל כו׳ אלא שהתהוותן הוא מלמעלה יותר והיינו מעצמיות הנפש שקבועים בה כ״ב אותיות אלו.
drawn by way of cause and effect. It is like the analogy of the physical letters, which are not of the rank of the emotive attributes and the intellect, etc.; rather, their coming into being is from higher up, namely, from the very essence of the soul, in which these twenty-two letters are fixed.
Likewise human letters are not a product of one’s feelings or ideas. They come from something higher, the very essence of the soul, in which the twenty-two letters are inherently fixed.


כי הגם דאחה״ע מהגרון32 כו׳ היינו שהם באים ומתלבשים במוצאות אלו אבל שרשם בנפש כידוע ומבואר באגה״ק [באגרת הקודש] ע״פ ויעש דוד שם.3334
For although the letters Alef, Ches, Hei, Ayin are from the throat, etc., this means that they come and are vested in these points of articulation; but their root is in the soul, as is known and explained in Iggeres HaKodesh on the verse “And David made a name,” see there.
The throat letters (Alef, Ches, Hei, Ayin) and the other groups are only expressed through the organs of speech; their root is in the soul itself, as explained in Iggeres HaKodesh, Epistle 5.




13ולכן אותיות שוים יכולים להורות על ב׳ שכליים הפכים רק בשינוי הצרופים בהקדמת ואיחור אות זה מזה
Therefore the same letters can express two opposite concepts, merely through a change in their combinations, by placing one letter before or after another,
Proof that the letters are not tied to ideas: the same letters can express opposite ideas merely by being rearranged.


אע״פ [אף על פי] שהן הן אותן האותיות ממש ויהיה שינוי גדול בההשכלה מהפוך להפוך כמו מאש למים שזהו חסד וזהו גבורה כו׳.
although they are the very same letters, and there will be a great change in the concept, from one extreme to its opposite, as from fire to water — this is Chesed and this is Gevurah, etc.
The same letters, reordered, can yield concepts as opposite as fire and water, one expressing kindness (Chesed) and the other severity (Gevurah).




14והטעם מפני שבאמת גוף ועצם האותיות אין להם שייכות למהות השכל כלל עד שיתכן לומר שאותיות אלו שייכים לשכל זה דוקא ולשכל שכנגדו יצטרכו אותיות אחרים כדרך
The reason is that in truth the body and substance of the letters have no connection at all to the essence of the intellect, such that one could say that these letters belong specifically to this concept, and that for the opposite concept other letters would be needed, as is the case
The reason: the letters themselves have no inherent connection to any particular idea, so no idea “owns” certain letters.


שהוא במדות שיש שכל נוטה כלפי חסד ואינו נוטה כלפי גבורה ויש שכל נוטה כלפי גבורה כו׳ לפי שהן נמשכים בבחי׳ השתלשלות עו״ע [עילה ועלול] כו׳.
with the emotive attributes, where there is a concept that inclines toward Chesed and does not incline toward Gevurah, and there is a concept that inclines toward Gevurah, etc., because they are drawn by way of a chain of cause and effect, etc.
Emotions are different: a given line of reasoning naturally leads toward kindness or toward severity, because emotions flow from ideas by cause and effect.




15וכמו״כ [וכמו כן] למעלה התהוות האותיות אינו בהשתלשלות עו״ע [עילה ועלול]. וכמו שהמדות נמשכים מבינה כי אינם מערך זה כו׳.
So too above, the coming into being of the letters is not by way of a chain of cause and effect, [as] the emotive attributes are drawn from Binah, for they are not of this rank, etc.
Above too, Malchus (the “letters”) does not come into being as a link in the causal chain, the way the emotions come from Binah; it is not of that category.


אבל מ״מ לזאת הנה יש בהם מעלה יתירה שהתהוות׳ הוא ממקו׳ יותר עליון שמשם דוקא הוא שיכול להיות השפלה זו להיות התהוות מדת המל׳.
But nevertheless, for this very reason, they have an added superiority: their coming into being is from a higher place, for only from there can there be this lowering — the coming into being of the attribute of Malchus.
Yet this very independence is a virtue: it comes from a higher source, and only a higher source could produce such a “lowering” as Malchus, the attribute through which the worlds are created.




Section 6 · ¶16–18
“With Chochmah He founded the earth”
16והוא מ״ש בחכמה יסד ארץ35 כונן שמים בתבונה שבחי׳ ארץ נמשכת מהחכמה דוקא שהיא למעלה משכל המושג הנק׳ תבונה שבו כונן שמים שהם המדות.
And this is what is written, “With Chochmah He founded the earth; He established the heavens with Tevunah”: the level of “earth” is drawn specifically from Chochmah, which is above the comprehended intellect called Tevunah, with which He established the heavens, which are the emotive attributes.
This is the meaning of Proverbs 3:19: “earth” (Malchus) comes from Chochmah, which is above comprehensible intellect (Tevunah, Binah), while the “heavens” (the emotions) come from Tevunah.


אע״פ [אף על פי] דגם המדות נמשכים מחכ׳ [מחכמה] היינו ששם הוא מקורם אבל עיקר התהוותם להיות בהתחלקות כמו שהן עתה הוא מן התבונה.
Although the emotive attributes too are drawn from Chochmah, this means that their source is there; but the main part of their coming into being, to be differentiated as they are now, is from Tevunah.
The emotions are rooted in Chochmah too, but their actual formation as distinct attributes comes from Tevunah.


כי החכמה נק׳ יו״ד שהיא למעלה מהתחלקות עדיין כנקודה שהיא בלתי מתחלקת כידוע והשפעת המדות משם הוא ג״כ בבחי׳ כללות והוא כדמיון חלק הבן שמהאב נמשך טפה א׳ לבד רק שהיא כוללת כל גופו
For Chochmah is called Yud, which is still above differentiation, like a point, which is indivisible, as is known; and the flow of the emotive attributes from there is also in an all-inclusive form. It is like the analogy of the son’s share: from the father only a single drop is drawn, yet it includes his whole body;
Chochmah is symbolized by the Yud, a mere point, undivided. Whatever it gives the emotions is compressed and general, like the father’s single drop, which contains the whole future child in potential.


אבל עיקר בנינו בגידול אבריו להיות בציור פרצוף אדם בהתחלקות האברים הוא מהאם ע״י עבור בבטן האם.
but the main part of his building, in the growth of his limbs into the form of a human figure with differentiated limbs, is from the mother, through gestation in the mother’s womb.
The development into a formed body with distinct limbs comes from the mother, during gestation; likewise Binah develops the emotions into distinct attributes.




17וכך הוא ית׳ כונן שמים שיהיו המדות מתכוננים היטב כפי שצ״ל בבחי׳ פרצוף הוא בתבונה דוקא
And so He, blessed be He, “established the heavens” — that the emotive attributes be well established as they should be, in the form of a complete configuration (partzuf) — specifically “with Tevunah.”
So “establishing the heavens” — shaping the emotions into a complete, structured configuration (partzuf) — is the work of Tevunah.


והיינו ענין עבור המדות בבינה ואח״כ יש ימי יניקה ומוחין כו׳ והוא ענין צומח וחי שהם סמוכים זל״ז [זה לזה] כנ״ל.
And this is the matter of the gestation of the emotive attributes in Binah, and afterward there are the days of nursing and [of] intellect, etc., which is the matter of the vegetative and the animal, which are adjacent to each other, as said above.
That process is gestation in Binah, then nursing and maturity of intellect: the adjacent vegetative–animal relationship.


משא״כ המל׳ הנה בחכמה דוקא יסודה ממש וכמ״ש בזוהר אבא יסד ברתא36 דהיינו שכמו שהחכמה נמשכת מאין ליש שלא בדרך השתלשלות.
But Malchus is founded specifically with Chochmah itself, as it is said in the Zohar, “Abba founded the daughter”; that is, just as Chochmah is drawn from nothing to something, not by way of a chain of descent,
Malchus, however, is founded directly by Chochmah, as the Zohar says, “Abba (Chochmah) founded the daughter (Malchus).” Chochmah itself emerges “from nothing to something,” not as a product of anything before it.


כך גם המל׳ שהיא בחינת אותיות יש בזה בחי׳ זו במה שנמשכת ג״כ מבחי׳ אין שהרי עפ״י [על פי] השתלשלות לא היה ראוי להיות התהוות האותיות מהשכל או מהמדות כו׳
so too Malchus, which is the level of the letters, has this quality, in that it too is drawn from the level of “nothing”; for according to the chain of descent it would not be fitting for the letters to come into being from the intellect or from the emotive attributes, etc.
In the same way Malchus, the letters, also comes “from nothing,” not as an effect of the intellect or the emotions; by the causal chain alone, letters could never have emerged from them.


(ומש״ל [ומה שכתוב לעיל] דגם חכמה נקרא חי׳ כמ״ש והחכמה תחיה37 היינו כי בחכמה יש ב׳ מדרגות בחי׳ אבא עלאה והוא יו״ד של שם הוי״ה ח״ע [חכמה עילאה] אבל בחינה ב׳ הוא נק׳ ישראל סבא ומרומז באות ה׳ כמ״ש במשנת חסידים מסכת או״א [אבא ואימא].
(And as for what was said above, that Chochmah too is called “living,” as it is written, “And wisdom gives life”: this is because in Chochmah there are two levels: the level of supernal Abba, which is the Yud of the Name Havayah, supernal Chochmah; but the second level is called Yisrael Saba, and is alluded to in the letter Hei, as written in Mishnas Chassidim, Tractate Abba and Imma.
A parenthetical note: Chochmah was earlier called “living” (“wisdom gives life”). That is because Chochmah has two levels: supernal Abba, the Yud of Havayah; and a second level, Yisrael Saba, alluded to in the Hei, as the Kabbalistic work Mishnas Chassidim explains.


והנה בחי׳ ה׳ הוא בחי׳ מקור לבחי׳ חי כמש״ל [כמה שכתוב לעיל] שארבעה אותיות שם הוי״ה הן מקור בחי׳ דצח״מ [דומם צומח חי מדבר] לכך בחי׳ זו הב׳ דחכמה נקרא ג״כ חי וזהו והחכמה תחיה אבל בחי׳ ראשונה נקרא מדבר)
Now the level of Hei is the source of the level of the animal, as explained above that the four letters of the Name Havayah are the source of the levels of inanimate, vegetative, animal and speaking; therefore this second level of Chochmah is also called “living,” and this is “And wisdom gives life”; but the first level is called “speaking.”)
Since the Hei is the source of the “animal” level, the second level of Chochmah is called “living,” while the first level, the Yud, is “speaking.”


ולכן אדה״ר [אדם הראשון] היה גופו דומם ממש. כי יש ב׳ מיני אדם. א׳ הוא בחי׳ שם מ״ה [שם מ״ה] שנק׳ אדם
Therefore Adam, the first man, had a body that was truly inanimate. For there are two kinds of “Adam”: one is the level of the Name Mah, which is called “Adam,”
Therefore Adam’s body was truly inanimate. The maamar distinguishes two kinds of “Adam”; the first is the Name Mah, the spelling of Havayah whose numerical value, 45, equals that of אדם (“man”).


כמ״ש כתפארת אדם לשבת בית38 שבחי׳ ת״ת [תפארת] שהוא כללות ז״א הנק׳ שם מ״ה [שם מ״ה] נקרא אדם.
as it is written, “Like the beauty of a man, to dwell in the house”: the level of Tiferes, which is the general and collective expression of Z’eir Anpin, called the Name Mah, is called “Adam.”
This “Adam” is Tiferes, representing all of Z’eir Anpin, as in “like the beauty (tiferes) of a man” (Isaiah 44:13). The second, higher “Adam” is explained in the next paragraph.




18ואמנם בחי׳ אדה״ר [אדם הראשון] היינו בחי׳ ח״ע [חכמה עילאה]39 שהיא ראשית האצי׳ ממש והוא בחי׳ שם ע״ב [שם ע״ב]. ולכן הוא דוקא שהיה גופו דומם.
However, the level of Adam, the first man, is the level of supernal Chochmah, which is the very beginning of Atzilus, and it is the level of the Name Av. Therefore it was specifically he whose body was inanimate.
The second, higher “Adam” — Adam the first man — corresponds to supernal Chochmah, the very beginning of Atzilus, and to the Name Av (Havayah spelled out with Yuds, numerical value 72). That is precisely why his body was inanimate.


כי בחכמה דוקא יסד ארץ40 שמהחכמה הוא שיכול להיות התהוות הדומם ואדרבה בדומם דוקא מתלבשת החכמה משא״כ בצומח שהרי כונן שמים הוא בתבונה בלבד.
For specifically “with Chochmah He founded the earth”: it is from Chochmah that the inanimate can come into being; on the contrary, Chochmah is vested specifically in the inanimate — not so in the vegetative, for “He established the heavens” only “with Tevunah.”
Since “with Chochmah He founded the earth,” Chochmah produces the inanimate and even vests itself specifically in it, whereas the vegetative, the “heavens,” comes only from Tevunah.


משא״כ נפש החי לא יכלה להתלבש בגוף שמבחי׳ דומם שהרי מהבינה לא יכול להיות רק בחי׳ השתלשלות בלבד עו״ע [עילה ועלול]
Whereas the animal soul could not be vested in a body of the inanimate level, since from Binah there can be only a chain of cause and effect,
The animal soul, which derives from Binah, could not enter an inanimate body, because Binah can only produce things in a gradual chain of cause and effect.


והוא בחי׳ צומח ולא התהוות בחי׳ המל׳ הנקרא דומם שזה אינו אלא מח״ע [מחכמה עילאה] דוקא כו׳.
which is the level of the vegetative, and not the coming into being of the level of Malchus, called “inanimate,” which is only from supernal Chochmah specifically, etc.
Such a chain yields the vegetative level, not Malchus, the “inanimate”; Malchus comes only from supernal Chochmah.


וז״ש [וזהו שכתוב] בבריאת האדם דוקא וייצר ה׳ אלקים בב׳ שמות. שבהן ועל ידן הוא התחברות החכ׳ [החכמה] עם המל׳ כו׳:41
And this is why it is written specifically in the creation of man, “And Havayah Elokim formed,” with two Names: for in them and through them is the joining of Chochmah with Malchus, etc.
Hence the two Names in “Havayah Elokim formed man”: through them Chochmah is joined with Malchus — the highest soul with the lowest body.




Section 7 · ¶19–20
Above and below alike
19ונמצא מובן מכ״ז [מכל זה] עכ״פ [על כל פנים] בטוב טעם ודעת מה שנפש החיה יש לה גוף שמבחינת צומח דוקא ונפש המדברת היותר עליונה יש לה גוף מבחינת דומם.
It turns out that from all this we understand, at any rate, with good reason and understanding, why the animal soul has a body specifically of the vegetative level, while the speaking soul, which is higher, has a body of the inanimate level.
Summary: the animal soul has a vegetative body; the higher, human soul has an inanimate body.


כי אדרבה היא הנותנת כי נשמה גבוה היא שיכולה להתלבש בגוף נמוך דוקא כו׳.
For, on the contrary, this is exactly what dictates it: it is a high soul that can be vested specifically in a low body, etc.
This is not despite the soul’s height but because of it: only a high soul can enter a low body.


וזהו בין למעלה ובין למטה כלומר בין בעולמות עליונים שיש שם דצח״מ [דומם צומח חי מדבר] והם בחי׳ מלאכים הנק׳ בשם חיות ועופות כנ״ל
And this is so both above and below; that is, both in the higher worlds, where there are inanimate, vegetative, animal and speaking — these being the angels, who are called by the names of beasts and birds, as mentioned above,
The same pattern holds “above” as well: in the higher worlds too there are the four levels; the angels, called beasts and birds, correspond to the animal level.


כמ״ש פני אריה42 ופני שור ופני נשר כו׳ ויש שם בחינת מדבר. ונשמת אדה״ר [אדם הראשון] כולל כל נש״י [נשמות ישראל]434445 כו׳. וכולם נולדים מהארץ שהיא מל׳ דאצילות.
as it is written, “The face of a lion and the face of an ox and the face of an eagle…,” etc. — and there is the level of the speaking there. And the soul of Adam, the first man, includes all the souls of Israel, etc. And they are all born from the “earth,” which is Malchus of Atzilus.
This is seen in Ezekiel’s vision of the faces of a lion, an ox and an eagle. There is also a “speaking” level there: the soul of Adam, which contained all the souls of Israel. All of them are born from the supernal “earth,” Malchus of Atzilus.




20והנה במאמר תוצא הארץ נפש חיה46 ועוף יעופף47 שהוא ענין התהוות נפש החיה אזי הגוף שלה יצא כאחד עם הנפש דהיינו שהיה הגוף בחינת צומח ויצא ביחד עם הנפש.
Now, by the utterance “Let the earth bring forth living creatures… and let birds fly…,” which is the coming into being of the animal soul, its body came forth together with the soul; that is, the body was of the vegetative level and came forth together with the soul.
Above: when Malchus of Atzilus produced the angels (“living creatures” and “birds”), their bodies came forth together with their souls; their body is of the vegetative level.


והיינו מפני שגם הנפש נלקחה מחיצוניות הכלים דמל׳ לכן גופו ג״כ רוחני והוא בחי׳ צומח כו׳.
This is because the soul too was taken from the outer dimension of the vessels of Malchus; therefore its body too is spiritual, and it is the level of the vegetative, etc.
This is because the angels’ souls come from the outer dimension of Malchus’ vessels, so their bodies are correspondingly spiritual.


אבל נפש המדברת של האדם לא נתהוית ביחד עם הגוף רק שאח״כ מתלבשת בגוף דומם דוקא היותר נמוך.
But the speaking soul of man did not come into being together with the body; rather, afterward it is vested specifically in an inanimate body, the lowest.
The human soul, in contrast, did not come into being with its body; it later entered the lowest, inanimate body.


כי להיותה בעצמה עליונה ביותר ע״כ יכלה לסבול גם גוף גשמי כו׳ (וכמ״ש ג״כ במ״א שזהו ענין ההפרש בין זיווג נשיקין48 שממנו התהוות המלאכים שהוא רוחני ביותר.
For since it is in itself exceedingly high, it could therefore bear even a physical body, etc. (As is also written elsewhere, that this is the difference between the “union of kisses,” from which the angels came into being, which is exceedingly spiritual —
Being so high in itself, it can bear a physical body. The parenthesis explains this in Kabbalistic imagery: angels are born of the “union of kisses,” a purely spiritual union between the Sefiros.


ומ״מ הוא רק השפעה חיצוני׳ ולכן לא יכולים להתלבש בגוף גשמי. אבל זיווג גופני שממנו נשמות עם היותו השפעה גשמית אבל שרשו בפנימי׳ [בפנימיות / בפנימית] דייקא וע״כ מתלבשים בגופות כו׳)
nevertheless, it is only an external influence, and therefore they cannot be vested in a physical body; but the physical union, from which the souls [come], although it is a physical influence, has its root specifically in the inner dimension, and therefore they are vested in bodies, etc.)
That union conveys only an outer influence, so angels cannot be vested in physical bodies. Souls are born of the “physical union” (in Kabbalistic terms), which though more “physical” is rooted in the innermost dimension; therefore souls enter physical bodies.


ובין למטה דהיינו בהתהוות דצח״מ [דומם צומח חי מדבר] גשמיים מהארץ הלזו שנפש החיה יצאה מהארץ ממש דהיינו שחומר וצורה של החי
And [so it is] below, that is, in the coming into being of the physical inanimate, vegetative, animal and speaking from this earth: the animal soul came forth from the earth itself, that is, the matter and form of the animal —
Below, in the physical world, the same holds: the animal’s matter and form — its body and its vital soul — came out of the earth itself.


שהוא ענין נפשו החיונית וגופו יצאו שניהם מן הארץ כמו שיצא הצומח בחומר וצורה שלו ויצאו שניהם כא׳ [כאחד] להיות סמוכים וקרובים בערך כנ״ל.
which is its vital soul and its body — both came forth from the earth, just as the vegetative came forth in its matter and form; and both came forth together, being adjacent and close in rank, as said above.
They came out both together, just as the plant emerges with its matter and form, because they are adjacent in rank.


אבל במדבר אינו כן כנ״ל שהגוף נתהווה מן הארץ בבחי׳ דומם ואח״כ נתלבשה בו נפש מלמעלה והיא הנפש המדברת שלא יכלה לשכון בבחי׳ צומח רק בדומם גשמי כו׳.
But with the speaking it is not so, as said above: the body came into being from the earth on the level of the inanimate, and afterward a soul from above was vested in it — this is the speaking soul, which could not dwell in the vegetative level, but only in the physical inanimate, etc.
Not so man: his body came from the earth as inanimate matter, and afterward a soul from above entered it; the speaking soul cannot dwell in the vegetative, only in inanimate matter.


והיינו כי גם למעלה מעלה בבחי׳ אצי׳ הוא כמו״כ [כמו כן] שהחי מתלבש בצומח והם סמוכים כאחד והוא מ״ש כונן שמים בתבונה49 וארץ יסודתה בהררי קדש50 ח״ע [חכמה עילאה] כו׳:
And this is because even far above, on the level of Atzilus, it is likewise so: the animal is vested in the vegetative, and they are adjacent as one. And this is what is written, “He established the heavens with Tevunah,” and the earth — “its foundation is in the holy mountains,” [that is,] supernal Chochmah, etc.
The root of all this is in Atzilus: the animal (Binah) is vested in the vegetative (the emotions), adjacent to it, as “He established the heavens with Tevunah”; while the “earth” is founded “in the holy mountains” (Psalms 87:1), which the Alter Rebbe identifies with supernal Chochmah.



In one’s avodah
The purpose of all the worlds is the nullification of the “something,” and Israel must nullify their physical body through the G-dly soul. The angels could not do this: had they a physical body they would fall from their level entirely. The G-dly soul, drawn from the inner dimension and needing no rectification itself, is so high that it can be vested in the lowest body and subdue and transform it.
Questions for discussion
	In what sense are the letters “inanimate,” the emotive attributes “vegetative” and the intellect “living,” and why are the attributes adjacent to the intellect while the letters are not?
	How do gestation and nursing describe the bond between the emotive attributes and the intellect?
	Why could the angels not transform a physical body, while the G-dly soul can? What does the analogy of the great bonfire add?
	Why can the same letters express opposite concepts, and what does this reveal about where the letters come from?
	What distinguishes the two kinds of “Adam,” and why was it specifically Adam the first man whose body began as lifeless dust?

For children · ages 9–13
For the children at the table
Only the highest can reach the lowest

The big idea
Only the highest soul can enter the lowest body and make it holy, so Adam’s soul, which comes from G-d’s highest wisdom, was given a body of plain dust.


This maamar explains further why Adam’s body began as lifeless dust. The four levels, inanimate, plant, animal and speaking, are found inside us too. Our feelings are like plants: they start small and grow out of our mind, as a baby grows inside its mother and then nurses from her, so feelings and mind are close. But our letters, the words we say, are like the inanimate: they come not from the mind but from the very depth of the soul, so the same letters, in a different order, can say opposite things. Angels also have a body and soul that came forth together, but their bodies are of spiritual fire and air. The purpose of the world is that every “something,” everything that feels like its own separate thing, gives itself over to G-d. An angel could not do this with a physical body; it would fall from its level. Only our G-dly soul, which comes from a deeper place, can take a body of dust and change it. “With Chochmah (wisdom) He founded the earth”: the highest wisdom builds the lowest place, and Adam’s soul came from that wisdom, so his body could truly be dust.

The mashal
A large bonfire shines much farther than a small one. The angels’ souls are like a smaller fire, so their bodies are made of spiritual fire and air; a physical body would be too far for them to reach. Our G-dly soul is like the great bonfire: its light reaches all the way down, into a body of dust, and can change it.

Questions for the Shabbos table
	Why can only the highest soul take a body of plain dust and make it holy?
	The verse says, “With Chochmah (wisdom) He founded the earth.” Why would the highest wisdom be the one to build the lowest place?
	Your soul was given a body so that it could make it holy. What is one thing your body does each day, like eating, speaking or helping, that you can do for G-d this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ולהבין בתוס׳ ביאור
Another transcript of this section, apparently the one recorded by the Mitteler Rebbe.
Kehot’s noteהנחה אחרת [כנראה הנחת כ״ק אדה״א] במאמרי אדה״ז פרשיות ע׳ כב. בארוכה בתו״ח בראשית כג, ב. הגהות באוה״ת בראשית כרך ו תתרנב, ב (מלקו״ת לג״פ פרשיות). נמצא בגוכתי״ק הצ״צ בבוך מאמרים משנת תקע״א-ב.
2וייצר ה׳ אלקים את האדם עפר מן האדמה ואח״כ ויפח באפיו נ״ח
Man’s body was formed from dust first, and only afterward was the breath of life blown into it.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3האותיות הן בחי׳ דומם
Another passage in Likkutei Torah that treats the letters as the “inanimate” level, to which the note points.
Kehot’s noteראה גם בלקו״ת חקת נח, א. תו״ח בראשית יט, ד ואילך. ד״ה חביבין ישראל תרצ״ו. איזהו חכם תש״ב פ״ה. לקוטי שיחות ח״ו ע׳ 113 הערה 54.
Paragraph 3
4כי היא היתה אם כל חי
Adam names his wife Chavah “because she was the mother of all life.” The Alter Rebbe applies it to Binah, the supernal mother, as the level of “life.”
Genesis 3:20בראשית ג׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁם אִשְׁתּוֹ חַוָּה כִּי הִוא הָיְתָה אֵם כׇּל־חָי:
And the man called his wife’s name Eve; because she was the mother of all living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כ.
5והחכמה תחי׳
“Wisdom gives life to those who possess it.” It shows that Chochmah too is called “life.”
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
Paragraph 4
6שו״ה ומתדבקים — עצמותן
A variant reading: "עצמיותן" (their essentiality) in place of "עצמותן" (their essence); the meaning is the same.
Kehot’s noteבגוכתי״ק הצ״צ: עצמיותן.
7כולד . . דירך אמו
The Talmud’s principle that a fetus is “its mother’s thigh,” part of her body. It illustrates how the emotions, while hidden in the intellect, are one with it.
Gittin 23bגיטין כ״ג ב
Kehot’s noteגיטין כג, ב. וש״נ.
Paragraph 5
8תוצא הארץ נפש חיה
The animals’ bodies and souls came forth together from the earth at this command.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9לפי שכלו יהולל איש
“A man is praised according to his intellect.” The Alter Rebbe uses it to show that a person’s feelings follow from his understanding.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
10בד״ה בכ״ה בכסלו
The Chanukah discourse, which asks why the miracle was commemorated with lamps and explains the Menorah and the incense of the Temple; the Alter Rebbe points there for the distinction between the letters and the intellect.
Kehot’s noteלקמן כט, א.
11שו״ה החי׳ — עמו
A variant reading: "עמו כו'” (“with it, etc.”), adding “etc.”
Kehot’s noteבגוכתי״ק הצ״צ: עמו כו׳.
12עם היותה בחי׳ מדבר שהוא למעלה בערך גם מן החי
The Tzemach Tzedek notes that this maamar explains man’s soul to be from supernal Chochmah, so that “Adam” is Chochmah; and where “Adam” is explained elsewhere as will (ratzon), this is because Abba receives from Mazal and forms the letters of ratzon.
Kehot’s noteראה אוה״ת דרושים לר״ה ע׳ א׳שלז שכאן נתבאר שנשמת האדם הוא מבחי׳ ח״ע, א״כ בחי׳ אדם הוא חכמה, ומה שנתבאר שאדם הוא רצון ”היינו כי אבא מקבל ממזל ונוצר אותיות רצון” ע״ש.
Paragraph 6
13ההפרש שבין מלאכים ונשמות
There the Alter Rebbe explains that the bodies of the angels are “something” created from the outer dimension of the vessels, while the souls of angels come from the “union of kisses” and human souls from the union of Z’eir Anpin and Nukva.
Kehot’s noteראה אגה״ק סי׳ כ (קל, א). ביאוה״ז לכ״ק אדהאמ״צ ב, א. צח, ג. לקו״ת שה״ש לט, ד. אוה״ת בראשית א קלו, ב. ענינים ע׳ קנ. ושם מבאר כי המלאכים נלקחים מחיצוניות הכלים ולכך אין להם תורה, אבל נש״י נלקחים מפנימיות הכלים ולכך יש להם תורה ע״ש.
14המלאכים נק׳ בשם חיות ובהמות
There the angels are called beasts and animals because they have no free choice and their love and awe are natural to them; therefore the righteous are greater than they.
Tanya, Likkutei Amarim 39:1–2תניא, חלק ראשון; ליקוטי אמרים ל״ט:א׳-ב׳
וּמִפְּנֵי זֶה גַם כֵּן, נִקְרָאִים הַמַּלְאָכִים בְּשֵׁם חַיּוֹת וּבְהֵמוֹת, כְּדִכְתִיב: ״וּפְנֵי אַרְיֵה אֶל הַיָּמִין וְגוֹ׳ וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל וְגוֹ׳״, לְפִי שֶׁאֵינָם בַּעֲלֵי בְחִירָה, וְיִרְאָתָם וְאַהֲבָתָם הִיא טִבְעִית לָהֶם, כְּמוֹ שֶׁכָּתוּב בְּ״רַעְיָא מְהֵימְנָא״ פָּרָשַׁת פִּנְחָס. וְלָכֵן מַעֲלַת הַצַּדִּיקִים גְּדוֹלָה מֵהֶם, כִּי, מְדוֹר נִשְׁמוֹת הַצַּדִּיקִים – הוּא בְּעוֹלַם הַבְּרִיאָה, וּמְדוֹר הַמַּלְאָכִים – בְּעוֹלַם הַיְצִירָה. הגהה וְהַיְינוּ בִּסְתָם מַלְאָכִים, אֲבָל יֵשׁ מַלְאָכִים ﬠֶלְיוֹנִים בְּעוֹלַם הַבְּרִיאָה שֶׁﬠֲבוֹדָתָם בִּדְחִילוּ וּרְחִימוּ שִׂכְלִיִּים, כְּמוֹ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא רפל״ט. וראה גם אוה״ת תבא ע׳ תתש.
15פני ארי׳ אל הימין
In Ezekiel’s vision the holy beasts of the chariot have the face of a lion on the right and an ox on the left; hence angels are called by the names of animals.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
16מגוף ונפש ונק׳ חומר וצורה
Tanya ch. 40 cites Rabbi Chaim Vital that all angels are composed of matter and form.
Kehot’s noteראה תניא פרק מ.
17שגופם רוחני יותר
There the Alter Rebbe says that the angels were created with soul and body at once, their body being a garment of their spiritual power, whereas man’s soul is from the higher beings and his body from the lower.
Kehot’s noteראה במאמרי אדה״ז ענינים ע׳ קסז ”ומה גם שבריאתם בא כאחד נשמתם וגופם בבת א׳ שגופם לבוש הכח הרוחני שבהם, משא״כ האדם נשמתו מן העליונים וגופו מן התחתונים”
Paragraph 7
18וכמ״ש הרמב״ן
The source of the Ramban’s statement that the angels’ bodies are made of the spiritual elements of fire and air.
Kehot’s noteבסוף שער הגמול. מובא גם בהפירוש על הרמב״ם פ״ח מהל׳ תשובה. ראה אוה״ת בראשית כרך ג תקנו, ב. דרך מצותיך סא, ב. סה״מ תרמ״ג ע׳ עא.
19עושה מלאכיו רוחות משרתיו אש לוהט
“He makes His angels winds, His ministers a flaming fire.” Following the Ramban, the Alter Rebbe reads it as describing angelic bodies made of spiritual air and fire.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שמרוחניות שני היסודות אלו אש ורוח
There the angels’ bodies are described as made “from the simple element of air and the simple element of fire.”
Kehot’s noteראה בלקו״ת ברכה צח, א ”מיסוד הרוח הפשוט ומיסוד האש הפשוט”. וראה גם בהמשך חייב אדם לברך פרק יא נדפס בסה״מ תרל״ח ע׳ קיג.
21מחנה מיכאל . . מחנה גבריאל
Cited in the Kehot notes for the camps of Michael and Gavriel.
Zohar III, 118bזח״ג קיח, ב
Tikkunei Zohar, Tikkun 70 · 123a:1תקו״ז תיקון ע
… אֵ"ל אַחֲזֵי עַל אֱלָהוּ"ת דְּעִלַּת עַל כָּל הָעִלּוֹת, וַעֲלֵיהּ אָמַר אִיוֹב (איוב ה ח) אֲנִי אֶדְרוֹשׁ אֶל אֵ"ל, אֶל אלה״י הָאלקי״ם, וְכַד רָכִיב עַל אֵ"ל אִשְׁתְּמוֹדְעִין לֵקהּ כָּל אלקי״ם, וּמִזְדַּעִִזְעִין מִנֵּיהּ, וְכָל מַלְאָכַיָּא דְאִתְקְרִיאוּ בְּהַאי אֵ"ל כְּגוֹן מִיכָאֵ"ל גַּבְרִיאֵ"ל, כֻּלְּהוּ מִזְדַּעִִזְעִין מֵהַאי אֵ"ל דְּאִיהוּ אלה״י הָאלקי״ם, וּמָאן דְּקָרָא לוֹן בֵּקהּ, מִיָּד עוֹנִין לֵקהּ בְּכָל שַׁעִִתָּא, וְהָכִי כָּל מַלְאָכַיָּא דְאִתְקְרִיאוּ קָלִין בִּשְׁמָא דְיהו״ה, כָּל מָאן דְּקָרָא לוֹן בְּיהו״ה בְּעִלַּת עַל כָּל הָעִלּוֹת מִיָּד עוֹנִין לֵקהּ בְּקָלֵיהּ, דְּעִלַּת עַל כָּל …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה זח״ג קיח, ב. ת״ז תי׳ ע.
22כי הנה תכלית הירידה
A passage beginning here is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג כרך א ע׳ עדר.
23ולכבודי בראתיו
“Everyone called by My Name, and for My glory I created him.” The Alter Rebbe reads G-d’s “glory” as the nullification of created existence before Him.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
24בד״ה פדה בשלום עזר״ת ע׳ צט כתב וז״ל
It writes there: it seems that when the Rambam says the angels are form without matter, he means not the matter of Asiyah but spiritual matter.
Kehot’s noteונ׳ דכוונת הרמב״ם מ״ש שהן צורה בלא גולם היינו לא גולם דעשי׳ אלא גולם רוחני, עכ״ל ע״ש. מובא גם בלקו״ת ברכה צח, א ובעוד כמה מקומות. וראה בלקו״ש ח״ט ע׳ 405. ובהנסמן במאמרי אדה״א בראשית ע׳ קיב. סה״מ תר״ם ח״א ע׳ רצב הע׳ 18.
25והכלים הם בחי׳ יש חו״ב חו״ג
An explanation there of what is said here, that the vessels are the level of “something”: Chochmah and Binah, Chesed and Gevurah.
Kehot’s noteראה בסה״מ תרל״ג כרך א ע׳ עדר ביאור בענין מה שמבואר כאן דהכלים דבי״ע הם בחי׳ יש חו״ב חו״ג. ע״ש.
Paragraph 10
26שו״ה ולכבש
A spelling variant: "ולכבוש" in place of "ולכבש" (“and to subdue”); the meaning is unchanged.
Kehot’s noteבהגהת הרה״ח ר׳ אשר: ולכבוש.
27עלו במחשב׳
The Midrash lists things that preceded the creation of the world, among them that Israel “arose in [G-d’s] thought.” The Alter Rebbe uses it for the lofty root of the souls.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
Paragraph 11
28אם כל חי
The phrase said of Chavah is applied to Malchus of Atzilus as the source of all life in the lower worlds.
Genesis 3:20בראשית ג׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁם אִשְׁתּוֹ חַוָּה כִּי הִוא הָיְתָה אֵם כׇּל־חָי:
And the man called his wife’s name Eve; because she was the mother of all living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29תוצא הארץ נפש חי׳
Read here on a higher plane: the “supernal earth,” Malchus of Atzilus, brings forth the angels, who are called “beasts.”
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
30הם המלאכים שנק׳ חיות . . כי הגוף שהוא בחי׳ צומח
The Tzemach Tzedek asks there: are not the angels’ bodies of fire and air, which are also not the vegetative level?
Kehot’s noteבאוה״ת פ׳ בראשית כרך ו בד״ה להבין הטעם שנשתנה יצירת גוף האדם סעי׳ ה (מלקו״ת לג״פ כה, ב) שלכאורה צ״ל הלא גוף המלאכים הם מבחי׳ אש ורוח שהם ג״כ אינם בחי׳ צומח. ראה גם אוה״ת תבא ע׳ תתש.
Paragraph 12
31האבות שהן הן המרכבה
The Midrash states that “the Patriarchs are the Chariot,” vehicles for G-d’s presence. The Alter Rebbe applies it to the emotive attributes of Atzilus, the “supernal beasts.”
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 210bזח״א רי, ב
Zohar III, 182aזח״ג קפב, א
Kehot’s noteב״ר פמ״ז, ו. זח״א רי, ב. זח״ג קפב, א.
32דאחה״ע מהגרון
The Rebbe notes there that the correct order is אחה"ע, not אהח"ע, and suggests this may be explained by Zohar 3:123a.
Kehot’s noteס״י פ״ב מ״א. ראה הערות ותיקונים לתניא (קז, ב): אחה״ע, לא אהח״ע. וי״ל עפמש״כ בזח״ג קכג, א.
33באגה״ק ע״פ ויעש דוד שם
The epistle on “And David made a name” explains that the letters of speech are rooted in the soul itself and only expressed through the five organs of speech.
Tanya, Iggeres HaKodesh 5:1תניא, אגרת הקדש ה׳:א׳
וַיַּעַשׂ דָּוִד שֵׁם. וּפֵירֵשׁ בַּזּוֹהַר הַקָּדוֹשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״וַיְהִי דָוִד עוֹשֶׂה מִשְׁפָּט וּצְדָקָה לְכָל עַמּוֹ כוּ׳״, ״בָּכָה רַבִּי שִׁמְעוֹן וְאָמַר: מַאן עָבִיד שְׁמָא קַדִּישָׁא בְּכָל יוֹמָא מַאן דְּיָהִיב צְדָקָה לְמִסְכְּנֵי כוּ׳״.
Kehot Publication Society (CC-BY-NC)
34ויעש דוד שם
The verse that opens Iggeres HaKodesh, Epistle 5, to which the Alter Rebbe refers.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
35בחכמה יסד ארץ
The earth (Malchus) is founded with Chochmah and the heavens (the emotions) with Tevunah; the Alter Rebbe now explains why.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
Paragraph 17
36אבא יסד ברתא
“Abba founded the daughter”: Chochmah (Abba) directly founds Malchus (the daughter). The Alter Rebbe uses it to show that Malchus comes straight from Chochmah, not through the chain of descent.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא.
37והחכמה תחיה
“Wisdom gives life”; explained here as referring to the second level of Chochmah, alluded to in the Hei.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38כתפארת אדם לשבת בית
“Like the beauty of a man, to dwell in the house.” It links Tiferes with “Adam,” the first kind of Adam, the Name Mah.
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, יג.
Paragraph 18
39אדה״ר היינו בחי׳ ח״ע
That passage speaks of “Adam” as the union and inclusion of the three lines, and explains that the Patriarchs, the “Chariot,” are Chesed, Gevurah and Tiferes of Atzilus, whose root is higher than the intellect; the note points there as a parallel on the level of Adam.
Kehot’s noteראה לקמן עג, א. ובאוה״ת פ׳ בראשית כרך ג תקסז, א ובלקו״ת לג״פ לח, א. בספר הערכים-חב״ד ערך אדם הראשון הערה 10 מצויין שכאן בתו״א משמע שזהו לפני החטא, אמנם ממ״ש באוה״ת ובלקו״ת לג״פ הנ״ל ובד״ה חייב אדם לברך תרל״ח פל״ו בענין אלף שנה, מוכח שהכוונה לאדה״ר אחרי החטא.
40בחכמה דוקא יסד ארץ
The earth (Malchus, the inanimate) is founded with Chochmah, while the heavens are established only with Tevunah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41וייצר ה׳ אלקים
The two Names in the verse on man’s formation are read as the means by which Chochmah is joined with Malchus.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
42פני ארי׳
The faces of the holy beasts of the Chariot; hence angels are called beasts and birds.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
43ונשמת אדה״ר כולל כל נש״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער המצות פ׳ תצא, שער הגלגולים הק׳ ו, ז, יב. שער הפסוקים בראשית דרוש ג.
44ונשמת אדה״ר כולל כל נש״י
The Arizal distinguishes souls that were included in Adam’s soul when he was created (“old” souls) from truly new souls.
Sha'ar HaGilgulim 7:11–12שער הגלגולים ז׳:י״א-י״ב
… וכד זכה לשנת הכ׳, יהבין ליה נשמתא, וכדין כתיב עליה כי בן הייתי לאבי וכו׳. מדבר במדרגה הראשונה, שהם הנשמות החדשות לגמרי, שמעולם לא נכללו בנשמת אדה״ר: המדרגה השלישית, והם הנשמות שנפלו בקליפות, אחר שחטא אדה״ר, אשר מהם היתה נשמת שת בן אדם וזולתו, אשר אלו נקראים נשמות ישנות בכל הבחי׳ הנה הם גרועים מכולם, לפי שכיון שנשרו מן אדם, נפרדו לנצוצות ולחלקים רבים מחמת חטאו של אדם, ולכן באותו הפעם שהיו באדם, היו נקראות ישנות מגלגול אחר בלבד, וכאשר תבא איזו נשמה מהם מאז ואילך בפעם א׳ בגוף …
Shaar HaGilgulim (Public Domain)
45ונשמת אדה״ר כולל כל נש״י
The Arizal states that all souls were at first included in Adam, and when he sinned his limbs fell away and his stature was diminished.
Sha'ar HaGilgulim 12:2–3שער הגלגולים י״ב:ב׳-ג׳
… ולמטה מהם היה מדרגה אחרת, והם הנשמות שנשתיירו כלולות בו, ולא נשרו ממנו, ואלו נקראים ג״כ חדשות, אבל לא בערך הראשונות הנז״ל. והנה כאשר אלו הנשמות שממדרגה ב׳, יבאו בגוף בגלגול, אחר שמת אדה״ר ונפרדו ממנו, עדיין אז יקראו חדשות. והטעם הוא, לפי שיצירת האדם הא׳ היתה בבחי׳ זווג עליון אחור באחור ולכן עד שתחזור לבא עם ההיא בבחי׳ זווג עליון דפנים בפנים, אז תקרא פעם א׳ שבאה לעולם, ונקראת חדשה, ואם גם אחר מיתת אדה״ר, לא זכתה הנשמה ההיא לבא פעם אחרת בעולם, אלא בבחינת זווג אחור באחור, …
Shaar HaGilgulim (Public Domain)
Paragraph 20
46תוצא הארץ נפש חיה
Read both above (Malchus bringing forth the angels) and below (the earth bringing forth the animals, body and soul together).
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ועוף יעופף
“And let birds fly”; the birds too came forth with body and soul together, and angels are called “birds.”
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48שזהו ענין ההפרש בין זיווג נשיקין
The difference between the “union of kisses” and the physical union is explained there at length.
Kehot’s noteבארוכה נתבאר בביאה״ז לכ״ק אדמו״ר האמצעי א, ד. ובביאה״ז לצ״צ כרך ב ע׳ תריב. וראה גם בד״ה וביום שמחתכם תרנ״ו ע׳ רמז.
49כונן שמים בתבונה
The heavens (the emotions) are established with Tevunah, which vests itself in them as the animal in the vegetative.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50יסודתה בהררי קדש
“Its foundation is in the holy mountains.” The Alter Rebbe reads the “holy mountains” as supernal Chochmah, the foundation of the “earth.”
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Bereishis · Maamar 6
לא טוב היות האדם לבדו אעשה לו עזר כנגדו
It is not good that the man be alone; I will make him a helper opposite him
The concealment of the Name Elokim, which seems to oppose G-d’s revealed light, is itself the “helper”: like the silver backing of a mirror, it turns the light back upward as reflected light that rises even higher than its source.
The maamar in brief
The maamar opens with “For a sun and a shield is Havayah Elokim.” Havayah is the light that brings all into being; revealed as it is, creatures would be utterly nullified. Elokim is its shield, concealing the light so that separate beings — a “people” for the King — can exist, and this concealing power is the Shechinah, G-d’s presence within creation. The purpose is that the created “something” then nullify itself; when divine light sustains powers that never do, that is the exile of the Shechinah. Scripture calls the Shechinah a mirror: a thin silver coating blocks sight and produces reflected light that shows what direct sight cannot. So Elokim’s concealment produces a reflected light rising above Havayah, as “a woman of valor is the crown of her husband.” Hence “the man alone” is unhindered revelation, and “a helper opposite him” is the concealment — body and animal soul — from which the higher light comes. After the sin the covering became coarse, “garments of skin,” kelipas nogah; serving G-d is like tanning hides. The wedding blessings express the same pattern.

Outline
	1Havayah and its shield, ElokimHavayah is the creative light; unveiled, it would nullify creation. Elokim conceals it so that separate beings can exist, making possible G-d’s kingship and His dwelling (Shechinah) within creation.¶1–2
	2The purpose of descent and the exile of the ShechinahThe light descends into separate beings so that they will nullify themselves; this is G-d’s gratification. When it sustains the seventy princes, who remain independent, it is the exile of the Shechinah.¶3–4
	3The mirror and reflected lightA mirror’s thin silver coating blocks sight and reflects it back. Likewise Elokim’s concealment produces reflected light that rises above the source of Havayah, as the wife becomes her husband’s crown and the soul descends for the sake of ascent.¶5–6
	4The helper opposite him“The man alone” is total revelation and nullification; the “helper opposite him” is the concealment that forms body and animal soul, from which higher light comes — the source of the future laughter and delight beyond Havayah.¶7–8
	5Garments of skin and the service of refinementAfter the sin the covering became coarse: kelipas nogah, the “garments of skin” through which the external forces feed. Serving G-d is like tanning hides; Chanoch made shoes from the refined skin.¶9–11
	6The partition before and after the sinEven before the sin there was a helper opposite him: elevating what is below the partition present in every world. After the sin it is refining kelipas nogah, which is still thin enough to yield reflected light.¶12–14
	7Groom and brideThe wedding blessings move from “groom and bride” to “the groom with the bride”: the bride, Malchus, first receives, then adds light and becomes her husband’s crown.¶15


Key concepts
	Havayah and Elokimהוי״ה ואלקים
	Havayah is the light that brings all into being; Elokim is the shield that conceals it, making separate existence possible.

	Reflected lightאור חוזר
	Light that returns upward when blocked, like light off a mirror’s silver; it rises higher than the direct light’s source.

	Exile of the Shechinahגלות השכינה
	When divine light sustains powers that do not nullify themselves before G-d, contrary to the purpose of creation.

	Helper opposite himעזר כנגדו
	The concealment that seems to oppose revelation, which through its refinement becomes the source of a greater light.

	Garments of skinכתנות עור
	The coarse concealment after the sin, kelipas nogah; man’s service is to “tan” it, transforming darkness into light.

	Kelipas nogahקליפת נוגה
	The “glowing husk” of mixed good and evil that gives life to permitted things, whose good can be elevated.

	The partitionפרסא
	The divide present in every world, like the diaphragm in the body and the boundary between Atzilus and Beriah, below which lies what must be elevated.


Section 1 · ¶1–2
Havayah and its shield, Elokim
1לא טוב היות האדם לבדו12 אעשה לו עזר כנגדו. כתיב כי שמש ומגן הוי״ה אלקים.3
“It is not good that the man be alone; I will make him a helper opposite him.” It is written, “For a sun and a shield is Havayah Elokim.”
The maamar opens with G-d’s words before creating Chavah (Genesis 2:18) and pairs them with Psalms 84:12, “For a sun and a shield is Havayah Elokim.” The two Names will be likened to the sun and its protective shield.


פי׳ הוי״ה הוא גילוי והמשכת ההארה להיות מקור להתהוות העולמות כי הוי״ה מלשון התהוות4 כנודע.
Meaning: Havayah is the revelation and drawing forth of the illumination to be the source for the coming into being of the worlds, for Havayah is from the expression “bringing into being,” as is known.
Havayah, the Tetragrammaton, is linked to hava’ah, “bringing into being”: it is the divine light that is the source of all existence.


אך אם היה הארה זו מתגלית ונמשכת להיות חיות לנבראים כמו שהיא בעצמותה לא היו הנבראים כלל על אופן שהם עתה כי לא היה יכול להיות מציאות יש ונפרד
But if this illumination were revealed and drawn forth to be life-force for the creatures as it is in its essence, the creatures would not exist at all in the manner they are now, for there could not be an existence that is “something” and separate
If that creative light were revealed as it truly is, creatures could not exist as independent-seeming, separate beings (“something,” yesh).


כמו שהוא עתה מאחר שאור וחיות המהוה היה מאיר עליו בגילוי אלא היו בבחי׳ ביטול המציאות מכל וכל כמו שהוא קמי׳ [קמיה] ית׳ דכולא כלא חשיבי.5
as it is now, since the light and life-force that brings it into being would shine upon it openly; rather, they would be in a state of utter nullification of existence, as it is before Him, blessed be He, before whom “all is considered as nothing.”
Exposed to the light that creates them, they would be utterly nullified, just as before G-d Himself “all is considered as nothing.”




2ולזאת עשה השי״ת [השם יתברך] מגן ונרתק לשם הוי״ה והוא בחי׳ שם אלקים6 שמעלים ומסתיר תוקף ההארה
Therefore G-d, blessed be He, made a shield and a sheath for the Name Havayah, and this is the level of the Name Elokim, which conceals and hides the intensity of the illumination,
So G-d made a “shield” or sheath for Havayah — the Name Elokim — which conceals the intensity of the light, as a sheath shades the sun.


והיינו ע״י גבורות וצמצומים ואז יכול להיות התהוות היש ונפרד וזהו פי׳ שם אלקים לשון שררה כי אין מלך בלא עם.78
namely, through severities and contractions; and then the coming into being of the “something” and the separate can take place. And this is the meaning of the Name Elokim, an expression of rulership, for “there is no king without a people.”
Elokim works through severities (gevuros) and contractions (tzimtzumim), making room for separate beings. That is why Elokim connotes rulership: a king needs a people, subjects who are distinct from him.


ובחי׳ זו הוא הנק׳ ג״כ בשם שכינה כי שכינה הוא מלשון ושכנתי בתוכם9 שע״י מדה זו הוא מתלבש בנבראים
And this level is also called by the name Shechinah, for Shechinah is from the expression “And I will dwell in their midst,” for through this attribute He is vested in the creatures;
This same concealing power is the Shechinah, from “I will dwell (veshachanti) in their midst” (Exodus 25:8): through it G-d dwells within, and is clothed in, created things.


משא״כ אם היה ההארה מתגלית כמו שהיא בעצמותה לא היו הנבראים יכולים להכיל אותה כלל וכנ״ל.
whereas if the illumination were revealed as it is in its essence, the creatures could not contain it at all, as said above.
Without it, creatures could not hold the light at all.




Section 2 · ¶3–4
The purpose of descent and the exile of the Shechinah
3והנה נז׳ [נזכר] בדרז״ל [בדברי רבותינו זכרונם לברכה] ענין גלות השכינה כמו שאמרו גלו לאדום שכינה עמהם גלו לבבל כו׳.10
Now, the matter of the exile of the Shechinah is mentioned in the words of our Sages, of blessed memory, as they said: “They were exiled to Edom — the Shechinah was with them; they were exiled to Babylon…,” etc.
The Sages speak of the “exile of the Shechinah”: wherever Israel was exiled, to Babylon or to Edom (Rome), the Divine Presence went with them.


וענין גלות זה הוא כך בהיות כי תכלית ירידת והמשכת אור אלקותו ית׳ שנמשך להתלבש בנבראים ולהחיותן ע״י צמצום דשם אלקים כנ״ל עד שיהיו מתהוים באופן שהם בחי׳ יש ונפרד.
And the matter of this exile is as follows: the purpose of the descent and drawing forth of the light of His G-dliness, blessed be He, which is drawn down to be vested in the creatures and give them life through the contraction of the Name Elokim, as said above, until they come into being in such a way that they are “something” and separate —
To explain it: G-d’s light descends and is clothed in creatures through the contraction of Elokim, so that they come to exist as separate beings.


הוא בשביל שאח״כ יתבטל היש לאין ע״ד מ״ש וצבא השמים11 לך משתחוים שכל המלאכים צבא מעלה מיכאל וגבריאל כו׳ עם שהם בחי׳ יש ודבר12 אבל הם בטלים אל האין.
is so that afterward the “something” be nullified to the “nothing,” in the manner of what is written, “And the host of heaven bow down to You”: all the angels, the host above, Michael and Gavriel, etc., although they are “something” and an entity, are nullified to the “nothing.”
The goal of that descent is that this “something” then nullify itself to the “nothing,” its divine source, just as the angels, though they are real entities, bow down to G-d (Nehemiah 9:6).




4וזהו נח״ר [נחת רוח] לפניו ית׳ שיהיה יש ושיתבטל ובזאת דוקא הוא חפץ. ובשביל זה היה ירידת הארת אלקותו ע״י העלמים והסתרים עד שיהיה התהוות היש כנ״ל וכדכתיב כל הנקרא בשמי13 ולכבודי בראתיו וגו׳.
And this is the gratification before Him, blessed be He: that there be a “something” and that it be nullified; and in this specifically He desires. And for this reason there was the descent of the illumination of His G-dliness through concealments and hidings, until the “something” comes into being, as said above; and as it is written, “Everyone that is called by My Name, and for My glory I created him….”
G-d’s “gratification” is precisely this: that there be a “something” that nullifies itself. For that, His light descended through concealments, as “for My glory I created him” (Isaiah 43:7).


אבל בחי׳ גלות השכינה הוא כשנמשך הארת אלקותו ית׳ הנק׳ בשם שכינה ומתלבשת בע׳ [בשבעים] שרים להחיותן והם יש ודבר בפ״ע [בפני עצמו] לי יאורי14 כו׳
But the exile of the Shechinah is when the illumination of His G-dliness, blessed be He, which is called by the name Shechinah, is drawn down and vested in the seventy princes to give them life, and they are “something” and an entity in their own right — “My river is mine…,” etc. —
The exile of the Shechinah is when the divine light is drawn into the “seventy princes” — the spiritual patrons of the seventy nations — giving them life, while they consider themselves independent, like Pharaoh boasting, “My river is mine” (Ezekiel 29:3).


רק דקרו ליה אלקא דאלקיא.15 אשר זהו בחי׳ גלות ממש מאחר שלא נעשה בחי׳ ביטול אח״כ מירידה זו.
only they call Him “the G-d of gods.” This is actual exile, since no nullification came about afterward from this descent.
They acknowledge G-d only as “the G-d of gods” (Menachos 110a), a supreme power above their own, not as the One before whom they are nothing. Since this descent produces no nullification, it is true exile.


וזהו הפך הכוונה כנ״ל והוא סוד גלות השכינה שהארת אלקות מקור חי העולמים נשפלת ונגלית עד תחתית המדרגות שהם מדור הקליפות והיכלות החיצונים וכנודע:
And this is the opposite of the intention, as said above; and it is the mystery of the exile of the Shechinah: that the illumination of G-dliness, the source of the life of the worlds, is lowered and revealed down to the lowest of levels, which are the abode of the kelipos and the outer chambers, as is known.
It defeats the purpose of creation: the light that is the source of all life sinks to the lowest levels, the domain of the kelipos, the forces of concealment, and their “outer chambers.”




Section 3 · ¶5–6
The mirror and reflected light
5והנה השכינה נקראת בכתוב בשם מראה. כמ״ש במראה אליו אתודע.16 והענין שהוא עד״מ כמו המראה הגשמית שפעולתה להראות לאדם מה שמלאחוריו
Now the Shechinah is called in Scripture by the name “mirror,” as it is written, “In a vision (mar’ah) I make Myself known to him.” The matter is, by way of analogy, like a physical mirror, whose function is to show a person what is behind him.
Scripture calls the Shechinah a “mirror”: “In a vision (mar’ah, which also means ‘mirror’) I make Myself known to him” (Numbers 12:6). A mirror shows a person what is behind him.


והיינו ע״י שהזכוכית מצופה בצפוי כסף שהוא מכסה ומסתיר על הזכוכית ומונע את הראות בלתי תוכל להתפשט עוד להלאה.
This is because the glass is coated with a silver coating, which covers and conceals the glass and blocks the sight, so that it cannot extend any farther.
It works because the glass is backed with silver, which blocks the line of sight from continuing through.


ומחמת העכוב והמניעה נעשה אור חוזר עד שתפול הראות גם לאחוריו (והוא מכח הזכוכית והצפוי) מה שלא היה יכול לראות אם לא היה צפוי זה.
And because of the obstruction and blocking, reflected light is produced, until the sight falls even behind him (and this is by the power of the glass and the coating) — what he could not have seen were it not for this coating.
Blocked, the light is reflected back, letting one see what lies behind — something impossible without the coating.


אך מ״מ היינו דוקא כשהיא מצופה ומכוסה בכסוי דק וקלוש כמו הכסף אבל כשהיא מכוסה בכיסוי עב וחשוך לא יראה בה כלום.
However, this is specifically when it is coated and covered with a thin, fine covering such as silver; but when it is covered with a thick and dark covering, nothing will be seen in it.
But the coating must be thin, like silver; a thick, dark covering reflects nothing.




6וכך יובן הנמשל. והוא כי הנה שם הוי״ה הוא בבחי׳ המשכה מלמעלה למטה כנ״ל ובחי׳ מל׳ ית׳
And so is the analogue to be understood. The Name Havayah is the level of drawing down from above to below, as said above; and the level of His Malchus, blessed be He,
Applied: Havayah is the light flowing downward, while Malchus, G-d’s sovereignty, holds it back.


שהוא הנק׳ בשם אלקים היינו בחי׳ צמצום והסתר שבה מסתתר׳ [מסתתרת] ומתעלמת ההארה בלתי תתפשט ותתגלה עוד כנ״ל.
which is called by the Name Elokim, is the level of contraction and concealment, in which the illumination is hidden and concealed, so that it does not extend and become revealed any further, as said above.
Malchus is called Elokim, and it is the concealing “coating” that stops the light from spreading further.


ומחמת צמצום והעלם זה נעשה אור חוזר שהוא חוזר ועולה למעלה מעלה יותר מכפי ערך כח מקור ההארה המתפשטת דשם הוי״ה
And because of this contraction and concealment, reflected light is produced, which returns and ascends far higher than the measure of the power of the source of the extending illumination of the Name Havayah;
Because of that concealment, “reflected light” (or chozer) arises — a light that rises back upward, reaching even higher than the source of the direct light of Havayah.


וכמ״ש אשת חיל עט״ב [עטרת בעלה]17 וכתיב והיה אור הלבנה18 כאור החמה כו׳. והיינו כמשל המראה שע״י הכיסוי המסתיר ומונע התפשטות ההארה נעשה או״ח [אור חוזר] עד למרחק וד״ל [ודי למבין].
as it is written, “A woman of valor is the crown of her husband,” and it is written, “And the light of the moon shall be like the light of the sun…,” etc. This is like the analogy of the mirror: through the covering that conceals and blocks the extension of the illumination, reflected light is produced, reaching far; and this suffices for the discerning.
Hence “a woman of valor is her husband’s crown” (Proverbs 12:4), and in the future “the light of the moon will be like the light of the sun” (Isaiah 30:26): the receiving, concealing aspect — Malchus, the “wife,” the “moon” — will rise to and above the giver.


וז״ש [וזהו שכתוב] עולת שבת בשבתו.19 וכן מ״ש רז״ל [רבותינו זכרונם לברכה] (כתובות סא) ע״פ בעולת בעל20 בעלייתו של בעל21 עולה עמו כו׳.
And this is what is written, “The burnt-offering of Shabbos on its Shabbos.” And likewise what our Sages, of blessed memory, said (Kesubos 61) on “a husband’s wife”: “she rises with the rising of her husband,” etc.
So too “the burnt-offering (olas, from ‘ascent’) of Shabbos” (Numbers 28:10), and the Sages’ reading of be’ulas ba’al (“a husband’s wife”) as “she rises with her husband’s rising” (Kesubos 61a).


ועמ״ש ע״פ הראיני את מראיך2223 כו׳ שזהו ג״כ ענין ירידת הנשמה בגוף המסתיר שהוא צורך עליה לחזור ממטה למעלה להתכלל באור ה׳ כו׳.
And see what is written on the verse “Show me your appearance…,” that this too is the matter of the descent of the soul into the body that conceals, which is for the sake of an ascent, to return from below to above and be included in the light of G-d, etc.
The Alter Rebbe refers to his discourse on “Show me your appearance” (Song of Songs 2:14): the soul’s descent into a concealing body is likewise for the sake of a greater ascent back into G-d’s light.




Section 4 · ¶7–8
The helper opposite him
7והוא ג״כ מ״ש ויעש ה׳ אלקים לאדם ולאשתו כתנות עור24 וילבשם שהוא בחי׳ לבוש המכסה ומעלים וע״י לבוש והעלם זה נעשה אח״כ הכאת האור חוזר כנ״ל.
And this is also what is written, “And Havayah Elokim made for Adam and his wife garments of skin, and clothed them”: this is the level of a garment that covers and conceals, and through this garment and concealment there is afterward produced the striking of the reflected light, as said above.
The same idea appears in “Havayah Elokim made for Adam and his wife garments of skin” (Genesis 3:21): a garment covers and conceals, and through it the reflected light “strikes” back upward.


וזהו לא טוב היות האדם לבדו.25 פי׳ וענין היות האדם לבדו היינו להיות הכל המשכה בבחי׳ גילוי מלמעלה שז״ס [שזה סוד] אדם העליון שם מ״ה [שם מ״ה] על הכסא דמות כמראה אדם26 כו׳
And this is “It is not good that the man be alone.” Meaning: the matter of “the man being alone” is that everything would be a drawing forth in a revealed manner from above — which is the mystery of the supernal Adam, the Name Mah, “upon the throne, a likeness as the appearance of a man…,” etc. —
Now the opening verse: “the man alone” would mean all divine light flowing down openly. That light is the “supernal Adam,” the Name Mah, which Ezekiel saw as “the likeness of the appearance of a man” upon the throne (Ezekiel 1:26).


שיהיה בבחי׳ גילוי מאליו ומעצמו למטה שאז היה הכל בבחי׳ ביטול כמו שהוא למעלה בבחי׳ יחו״ע [יחודא עילאה]27 דכולא כלא חשיבי כאין ואפס וזהו היות האדם לבדו ר״ל [רוצה לומר] שהי׳ [שהיה] הכל בביטול אליו ית׳.28
that it would be revealed below of itself and by itself; for then everything would be in a state of nullification, as it is above, on the level of the higher unity, where “all is considered as nothing,” as naught and nil. And this is “the man being alone”: that is, that all would be in nullification to Him, blessed be He.
In that state the light would be revealed below by itself. Then all would be nullified, as in the “higher unity,” where everything is as nothing before G-d. That is “the man alone”: only G-d, with nothing else felt to exist.


אעשה לו עזר כנגדו שיהיה עזר וסיוע מבחי׳ כנגדו29 דוקא דהיינו מבחי׳ הצמצום וההסתר המנגד להתפשטות ההארה כנ״ל שמחמת זה מתהווה הגוף ונפש הבהמית
“I will make him a helper opposite him”: that there be help and assistance specifically from the level of “opposite him,” that is, from the level of the contraction and concealment that opposes the extension of the illumination, as said above, because of which the body and the animal soul come into being,
“I will make him a helper opposite him”: the help comes precisely from what opposes — the contraction and concealment that resists the spread of light, which is what brings about the body and the animal soul.


שהם בחי׳ יש ונפרדים כנ״ל ומזה דוקא יהיה העזר כי מהעלם זה נעשה אח״כ או״ח [אור חוזר] למעלה מעלה.
which are “something” and separate, as said above; and specifically from this will come the help, for from this concealment there is afterward produced reflected light, far above.
The body and the animal soul are separate “somethings.” From this very concealment comes reflected light that rises higher still; this is the “help.”




8וכמ״ש צחוק עשה לי אלקים30 שעיקר הצחוק והתענוג לע״ל [לעתיד לבוא] ישמח ה׳ במעשיו נמשך משם אלקים
And as it is written, “Elokim has made laughter for me”: the essence of the laughter and delight in the Time to Come — “G-d will rejoice in His works” — is drawn from the Name Elokim,
Sarah’s words at Yitzchak’s birth, “Elokim has made laughter for me” (Genesis 21:6), show that the ultimate laughter and delight of the future — when “G-d will rejoice in His works” (Psalms 104:31) — come through the Name Elokim, the power of concealment.


כמ״ש במ״א שעי״ז יהיה אח״כ הגילוי מבחי׳ שלמעלה משם הוי״ה כמ״ש עד יעבור עמך31 הוי״ה והוא בחי׳ אשר לא ישב אדם שם32 כמ״ש ע״פ בעטרה שעטרה לו אמו3334 כו׳.3536
as explained elsewhere, that through this there will afterward be the revelation from the level that is above the Name Havayah, as it is written, “Until Your people pass over, Havayah”; and this is the level “where no man has dwelt,” as explained on the verse “With the crown with which his mother crowned him,” etc.
Through the concealment of Elokim will come a revelation from beyond even Havayah: “until Your people pass over, Havayah” (Exodus 15:16) is read as passing beyond Havayah, to a level “where no man (adam) has dwelt” (Jeremiah 2:6), beyond even the “supernal Adam.”




Section 5 · ¶9–11
Garments of skin and the service of refinement
9והנה אחר חטא אדה״ר [אדם הראשון]37 כתיב כתנות עור בעי״ן. כי מקודם החטא היהה כסוי וההעלם דק ביותר38 דהכתיב ויניחהו בג״ע [בגן עדן]39 כו׳
Now after the sin of Adam, the first man, it is written “garments of skin,” with an Ayin. For before the sin the covering and concealment was exceedingly fine, as it is written, “And He placed him in the Garden of Eden…,”
After the sin, Adam’s garments are called “skin” (עור, with an Ayin). Before the sin the concealing layer was very fine, suited to the Garden of Eden in which G-d placed him (Genesis 2:15).


אבל אחר החטא הוא בחי׳ הכנגדו ביותר שהוא בחי׳ קליפת נוגה וזהו ענין כתנות עור.
but after the sin it is the level of “opposite him” to the greatest degree, which is the level of kelipas nogah; and this is the matter of the “garments of skin.”
After the sin the “opposition” became much coarser: kelipas nogah, the “glowing husk” that mixes good and evil. That is the “garments of skin.”


כי הנה עיקר40 ענין יניקת החיצונים הוא ע״י העור כי יניקתם הוא מבחי׳ השערות כמ״ש כרחל לפני גוזזיה נאלמה41 (עמ״ש פ׳ פנחס ע״פ צו את קרבני42 כו׳)
For the main nurture of the external forces is through the skin, since their nurture is from the level of the hairs, as it is written, “Like a ewe that is dumb before her shearers” (and see what is written in Parshas Pinchas on the verse “Command… My offering…”),
Skin is where the “external forces” (the kelipos) draw nourishment, since they feed from the level of “hairs,” as in “like a ewe that is dumb before her shearers” (Isaiah 53:7); the Alter Rebbe refers to his discourse in Pinchas.


ועיקר צמיחת השערות הוא ע״י העור שיש בו גומות שמהם השערות צומחות כו׳ כמ״ש גבי פרה אדומה43 היו בה שתי שערות בתוך גומא44 א׳ פסולה כו׳
and the main growth of the hairs is through the skin, which has follicles from which the hairs grow, etc., as it is said regarding the red heifer: “If it had two hairs in one follicle, it is invalid,” etc.;
Hair grows from follicles in the skin; halachah recognizes this, for a red heifer with two hairs from one follicle is invalid (Mishnah Parah 2:5).


ובפרק העור והרוטב45 נקב שאין הדיו עובר עליו כו׳ ולכן העבודה הוא עד״מ עבוד עורות.46
and in the chapter “Ha’or Veharotev”: “a hole over which the ink does not pass,” etc. Therefore the service is, by way of analogy, the tanning of hides.
The Talmud likewise notes that a hide has perforations through which hairs grow (ruling that a perforation the ink passes over is not considered a hole). Hence divine service is compared to tanning hides — working the coarse “skin” until it is usable.




10וזה נק׳ עובד אלקים47 שמתקן הסתר בחי׳ העור הנ״ל הנמשך משם אלקים להיות אתהפכא חשוכא לנהורא כו׳.
And this is called “one who serves Elokim”: one who rectifies the concealment of the level of the skin mentioned above, which is drawn from the Name Elokim, so that there be “the transformation of darkness into light,” etc.
Such a person is called an “oved Elokim” — one who serves, and in the sense of the previous paragraph “works” like a tanner, the Name Elokim: he refines the concealment of “skin” that stems from Elokim, turning darkness into light.


ולכן נאמר ויעש ה׳ אלקים לאדם ולאשתו כתנות עור48 שני שמות כו׳. וגם הפי׳ דשני שמות קאי לאדם ולאשתו לאדם עשה שם הוי״ה ולאשתו שם אלקים.
Therefore it is said, “And Havayah Elokim made for Adam and his wife garments of skin” — two Names, etc. And the interpretation is also that the two Names refer to “Adam and his wife”: for Adam, the Name Havayah made [them], and for his wife, the Name Elokim.
That is why the verse says “Havayah Elokim made… garments of skin,” with both Names. Alternatively, the two Names match “Adam and his wife”: Havayah made Adam’s garment and Elokim his wife’s.




11וחנוך היה תופר מנעלים49 פי׳ לאחר שנתקן בחי׳ עור הנ״ל ע״י כתנות עור דאדם וחוה תפר מהם חנוך מנעלים כמ״ש ענין זה ע״פ מה יפו פעמיך בנעלים5051 כו׳ ע״ש.
“And Chanoch was a stitcher of shoes”: meaning, after the level of skin mentioned above was rectified through the garments of skin of Adam and Chavah, Chanoch stitched shoes from them, as this matter is explained on the verse “How beautiful are your steps in sandals…,” etc.; see there.
A tradition says that Chanoch (Enoch) was a stitcher of shoes. Once the “skin” was refined through the garments of Adam and Chavah, Chanoch made shoes from it; see the discourse on “How beautiful are your steps in sandals” (Song of Songs 7:2).


ומ״מ גם אילו לא חטא אדה״ר [אדם הראשון] ולא היה קליפת נוגה מ״מ היה שייך עזר מבחי׳ כנגדו רק שהיה בחי׳ הכנגדו בדקות יותר.
Nevertheless, even had Adam, the first man, not sinned, and had there been no kelipas nogah, a help from the level of “opposite him” would still have been relevant; only, the level of “opposite him” would have been more refined.
Even without the sin, and without kelipas nogah, there would have been a role for the “helper opposite him,” only in a subtler form.




Section 6 · ¶12–14
The partition before and after the sin
12והוא שהיתה העבודה להעלות מתחת הפרס׳ [הפרסא] כי יש בחי׳ פרסא בכל העולמות שמה שתחת הפרסא אינו ממהות שלמעלה מן הפרסא
That is, the service would have been to elevate from beneath the partition; for there is a level of partition in all the worlds, such that what is beneath the partition is not of the essence of what is above the partition;
Before the sin, man’s service would have been to elevate what lies “beneath the partition” (parsa). Every world has such a partition, and what lies beneath it is of a different nature from what lies above.


כמו באדם יש בחי׳ פרסא שהוא חצר הכבד המפסיק ומבדיל והרי כל בחי׳ האדם המוח והלב וכל החושים הן למעלה מן הפרסא.
as in man there is a partition, which is the diaphragm, which interrupts and separates; and indeed all the [chief] aspects of man — the brain and the heart and all the senses — are above the partition.
In the human body the diaphragm is that partition: the brain, the heart and the senses — the higher faculties — are above it.




13ומה שלמטה מן הפרסא אינו ע״ד מהות הכחות המעולים שלמעלה מהפרסא. ועד״ז יובן למעלה בענין בחינת פרסא שיש בעולמות דקדושה עצמן בין אצי׳ לבריאה כו׳.
And what is below the partition is not of the nature of the essence of the superior faculties that are above the partition. And in this way it will be understood above, regarding the level of partition that exists within the worlds of holiness themselves, between Atzilus and Beriah, etc.
What is below the partition is of a lesser nature than the higher faculties above it. Similarly above, even within holiness, a partition separates Atzilus (divine emanation) from Beriah (created existence).


לכן היה שייך להעלות מתחת הפרסא אף גם בבחי׳ היותו קודם החטא וזה היה ענין העזר כנגדו בכוונת הבריאה. אבל אחר החטא הוא עזר כנגדו ענין בירור קליפת נוגה.
Therefore it was relevant to elevate from beneath the partition even in the state before the sin, and this was the matter of the “helper opposite him” in the intention of creation. But after the sin, the “helper opposite him” is the matter of the refinement of kelipas nogah.
So even before the sin there was work to raise what lies below the partition; that was the “helper opposite him” built into the plan of creation. After the sin, the “helper opposite him” became the refinement of kelipas nogah.




14וזהו ענין ויגרש את האדם52 כו׳ ומ״מ גם בחי׳ זו נמשל לצפוי דק וקלוש שיוכל להיות ממנו אור חוזר.
And this is the matter of “And He drove out the man…,” etc. Nevertheless, this level too is likened to a thin and fine coating, from which reflected light can come.
The expulsion from Eden (Genesis 3:24) reflects this coarser state. Yet even kelipas nogah counts as a “thin coating,” like a mirror’s silver, from which reflected light can arise.


כי ק״נ [קליפת נוגה] היא כלולה מטו״ר [מטוב ורע] והוא חיות כל דברים המותרים כו׳ שנק׳ היתר שאינו אסור וקשור בידי החיצו׳ [החיצונים] ויוכל להעלות הטוב בבחי׳ אור חוזר כו׳.
For kelipas nogah is composed of good and evil, and it is the life-force of all permitted things, etc., which are called “heter” (released), for it is not forbidden and bound in the hands of the external forces, and one can elevate the good as reflected light, etc.
Kelipas nogah mixes good and evil and gives life to all permitted things. They are called heter, “released,” because they are not “bound” (assur, “forbidden”) in the hands of the external forces, so their good can be elevated as reflected light.




Section 7 · ¶15
Groom and bride
15ובכ״ז [ובכל זה] יובן מה שאומרים בברכת חתנים בברכת שמח תשמח משמח חתן וכלה53 ובברכה אחרונה שהיא אשר ברא אומרים משמח חתן עם הכלה
And with all this will be understood what is said in the wedding blessings: in the blessing “Grant abundant joy” [we say] “who gladdens groom and bride,” and in the last blessing, which is “Who created,” we say “who gladdens the groom with the bride.”
This explains a detail of the wedding blessings: the sixth blessing ends “who gladdens groom and bride,” while the last ends “who gladdens the groom with the bride.”


פי׳ כי הכלה היא בחי׳ מל׳. תחלה היא מקבלת האור מהחתן שנמשך מעלמא דדכורא בעלמא דנוקבא. וזהו חתן וכלה.
Meaning: the bride is the level of Malchus. First she receives the light from the groom, drawn from the world of the masculine into the world of the feminine; and this is “groom and bride.”
The bride represents Malchus. First she receives light from the groom, flowing from the “world of the masculine” to the “world of the feminine” — “groom and bride,” each in their role.


אמנם אח״כ הוא משמח חתן עם הכלה שע״י הכלה הוא משמח את החתן שהרי נעשה לו עזר ממש ותוספת אור מבחי׳ כנגדו כנ״ל. וזהו שנעשית עטרה לבעלה:54
However, afterward it is “who gladdens the groom with the bride”: through the bride He gladdens the groom, for she becomes for him an actual help and an addition of light from the level of “opposite him,” as said above. And this is how she becomes “the crown of her husband.”
Afterward, “the groom with the bride”: through her the groom is gladdened, since she becomes a true “helper opposite him,” adding light by reflection. Thus she becomes “the crown of her husband.”



In one’s avodah
A person should not see the body, the animal soul and the permitted things of this world only as obstacles: they are the “helper opposite him.” By serving G-d through them — “tanning the hide,” refining kelipas nogah and elevating its good — one transforms darkness into light and brings about a reflected light that rises higher than revelation alone; so too the soul’s descent into a concealing body is for the sake of a greater ascent.
Questions for discussion
	Why would the unveiled light of Havayah make a separate world impossible, and how does Elokim make it possible?
	What distinguishes the intended descent of divine light from the “exile of the Shechinah”?
	How does the mirror analogy explain that concealment can produce a light higher than its source, and why must the coating be thin?
	In what sense is the body and animal soul a “helper opposite” the G-dly soul?
	How do the two endings of the wedding blessings express the relationship between giver and receiver described in the maamar?

For children · ages 9–13
For the children at the table
The mirror that sends light higher

The big idea
What seems to hide G-d’s light, like our body and the world around us, is really a helper: through it the light shines back even higher.


The maamar begins with the verse, “It is not good that the man be alone; I will make him a helper opposite him,” and another verse, “For a sun and a shield is G-d.” G-d’s light is like the sun, which brings everything into being. If that light were fully revealed, nothing could exist as a separate thing, just as no one can look straight at the sun. So G-d made a shield, a covering that hides the light, and this is the meaning of the Name Elokim. Because of it there can be a world, and a people who choose to make G-d their King. The purpose is that we, who feel separate, choose to give ourselves over to G-d. Then something wonderful happens: the light that was hidden shines back upward, even higher than before. That is the “helper opposite him.” Our body and the everyday things of this world can seem to stand in the way of serving G-d. But when we use them for good, they help us reach a light higher than we could reach without them. A soul comes down into a body for the sake of going up.

The mashal
A mirror is glass with a thin coat of silver behind it. The silver blocks our sight, and because it blocks it, the light turns back, and we can see what is behind us, which we could never see without it. If the coating were thick and dark, we would see nothing; it must be thin and fine.

Questions for the Shabbos table
	How can something that hides G-d’s light end up helping it shine even higher?
	What does the silver behind a mirror teach us about the things in our life that seem to get in the way?
	What is one ordinary thing, like food or a toy, that you can use this week to serve G-d?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1לא טוב היות האדם לבדו
The maamar is from the year 5571.
Kehot’s noteהמאמר הוא משנת תקע״א. ב׳ הנחות אחרות במאמרי אדה״ז פרשיות ע׳ מד, בשינוים קלים ממה שנדפס כאן עם איזה הגהות מהצ״צ. ונוסחא שני׳ שם ע׳ מז באריכות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת בראשית כרך ו תתרנה, א (מלקו״ת לג׳ פרשיות כו, א). סיום המאמר נזכר בלקו״ת שמע״צ צב, סע״ב.
2לא טוב היות האדם לבדו
G-d’s words before creating the woman. The maamar reads “alone” as unhindered revelation and the “helper opposite him” as the concealment that brings a greater light.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, יח.
3כי שמש ומגן הוי״ה אלקים
“For a sun and a shield is Havayah Elokim.” Havayah is likened to the sun and Elokim to the shield that screens it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4הוי׳ מלשון התהוות
There the Alter Rebbe explains “For a sun and a shield is Havayah Elokim”: as a sheath shields the sun so that creatures can bear it, the Name Elokim shields the Name Havayah, which means that He brings everything into being from nothing, continuously.
Tanya, Sha’ar HaYichud 4:1תניא, חלק שני; שער היחוד והאמונה ד׳:א׳
כִּי הִנֵּה כְּתִיב: ״כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים״, פֵּירוּשׁ, ״מָגֵן״ – הוּא נַרְתֵּק לַשֶּׁמֶשׁ, לְהָגֵן שֶׁיּוּכְלוּ הַבְּרִיּוֹת לְסָבְלוֹ, כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לֶעָתִיד לָבֹא הַקָּדוֹשׁ־בָּרוּךְ־הוּא מוֹצִיא חַמָּה מִנַּרְתֵּקָהּ, רְשָׁעִים נִידּוֹנִין בָּהּ כוּ׳״. וּכְמוֹ שֶׁהַנַּרְתֵּק מֵגִין בְּעַד הַשֶּׁמֶשׁ, כָּךְ שֵׁם ״אֱלֹקִים״ מֵגִין לְשֵׁם הֲוָיָ״ה בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא ח״ב פ״ד. ובאריכות בהמשך תרס״ו ע׳ תעו. ראה סה״מ ת״ש ע׳ 40. ובספר הערכים-חב״ד כרך ג ע׳ תנח. במאמרי אדה״ז פרשיות בתיקון בגוכתי״ק הצ״צ: מלשון ”מהוה”.
5דכולא כלא חשיבי
The Zohar’s statement that before G-d all is considered as nothing; the Alter Rebbe uses it for the state creation would be in if the light of Havayah were revealed.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
R. Simeon then opened his discourse on the precepts of the Torah. He said: ‘The precepts of the Torah which the Holy One has given to Israel are all laid down in the first chapter of Genesis in summary. In the Beginning G-d created.1The remainder of this chapter is more in the style of the Ra’yah Mehemnah than of the Zohar. This contains the first precept of all, to wit, the fear of the L-rd, as it is written: “The fear of the L-rd is the beginning of wisdom” (Ps. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
6שם אלקים מלשון שררה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י בראשית ל, ב.
7כי אין מלך בלא עם
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Tanya, Sha’ar HaYichud 6:7–8תניא, חלק שני; שער היחוד והאמונה ו׳:ז׳-ח׳
אַךְ בֶּאֱמֶת, אֵין הַמָּשָׁל דּוֹמֶה לַנִּמְשָׁל כְּלָל, כִּי הַנְּשָׁמָה וְהַגּוּף הֵם בֶּאֱמֶת נִפְרָדִים זֶה מִזֶּה בְּשָׁרְשָׁם, כִּי אֵין הִתְהַוּוּת שֹׁרֶשׁ הַגּוּף וְעַצְמוּתוֹ – מִנִּשְׁמָתוֹ, אֶלָּא – מִטִּפּוֹת אָבִיו וְאִמּוֹ, וְגַם אַחֲרֵי כֵן, אֵין גִּידּוּלוֹ מִנִּשְׁמָתוֹ לְבַדָּהּ, אֶלָּא עַל יְדֵי אֲכִילַת וּשְׁתִיַּית אִמּוֹ כָּל תִּשְׁעָה חֳדָשִׁים, וְאַחַר כָּךְ עַל יְדֵי אֲכִילָתוֹ וּשְׁתִיָּיתוֹ בְּעַצְמוֹ, מַה־שֶּׁאֵין־כֵּן הַשָּׁמַיִם וְהָאָרֶץ, שֶׁכָּל עַצְמוּתָם וּמַהוּתָם נִתְהַוָּה מֵאַיִן וָאֶפֶס הַמּוּחְלָט – רַק בִּדְבַר ה׳ וְרוּחַ פִּיו יִתְבָּרֵךְ, וְגַם עֲדַיִין נִצָּב דְּבַר ה׳ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteבחיי וישב לח, ל. עמק המלך שער שעשועי המלך רפ״א, תניא ח״ב פ״ו. וראה במ״מ למאמרי אדה״ז פרשיות לע׳ תרלא. ראה באוה״ת סוכות ע׳ א׳תשלא. האזינו ע׳ א׳תרמא שמציין לכמה מקומות. ראה לקמן נג, ד. במאמרי אדה״ז פרשיות ע׳ מד נוסף כאן הגה״ה מהצ״צ: ”והתהוות בחי׳ עם ונפרדי׳ הוא ע״י המגן ונרתק שמבחי׳ ש׳ אלקים וכמ״ש בלק״א ח״ב פ״ד לכן שם אלקי׳ הוא ל׳ שררה כי ע״י שם זה הוא שנעשה בחי׳ המלוכה שהיא על בחי׳ עם ונפרדי׳ דייקא”. ובאוה״ת בראשית כרך ו תתרנה, א (מלקו״ת לג״פ) ”וזהו הקדמה למה שמפרש אח״כ שגם הביטול היש נמשך מש׳ אלקי׳ והיינו שהמכוון שנעשה יש ודבר נפרד, לא שישארו כך כ״א שיהיו בבחי׳ ביטול היש, וזהו הכוונה שאין מלך בלא עם” ע״ש.
8כי אין מלך בלא עם
Rabbeinu Bachya explains that the Name Elokim in the creation story is the King of the world, “for there is no king without a people.”
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
9ושכנתי בתוכם
“Make Me a Sanctuary and I will dwell in their midst.” The Alter Rebbe derives the name Shechinah from this verb: G-d’s presence dwelling within creation.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
Paragraph 3
10גלו לאדום שכינה עמהם, גלו לבבל כו׳
The Talmud teaches that wherever Israel was exiled the Shechinah went with them. It introduces the concept of the exile of the Shechinah.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מטות לה, לד. מגילה כט, א. ראה גם לקמן יא, א. לח, א. נא, א. ראה גם קטז, ג. קיח, א.
11וצבא השמים
“And the host of heaven bow down to You.” The angels, though real beings, nullify themselves before G-d — the model of “something” nullified to “nothing.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
12שו״ה בחי׳ — יש ודבר
A variant reading: “something and an entity set apart (in several manuscripts: separate) from His G-dliness.”
Kehot’s noteבפרשיות ע׳ מה: ”יש ודבר נבדל [בכמה כת״י — נפרד] מאלקותו ית׳”.
Paragraph 4
13כל הנקרא בשמי
“Everyone that is called by My Name, and for My glory I created him.” G-d’s “glory” is the nullification of the created “something” before Him.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
14לי יאורי
Pharaoh’s boast, “My river is mine, and I made myself” — the stance of a power that considers itself independent of G-d.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
15דקרו לי׳ אלקא דאלקיא
The Talmud says the nations call G-d “the G-d of gods,” acknowledging Him as supreme while still ascribing independence to their own powers.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 5
16במראה אליו אתודע
“In a vision I make Myself known to him,” said of the prophets. The Alter Rebbe reads mar’ah as “mirror,” a name for the Shechinah.
Numbers 12:6במדבר י״ב:ו׳
וַיֹּאמֶר שִׁמְעוּ־נָא דְבָרָי אִם־יִהְיֶה נְבִיאֲכֶם ה׳ בַּמַּרְאָה אֵלָיו אֶתְוַדָּע בַּחֲלוֹם אֲדַבֶּר־בּוֹ:
And He said: ‘Hear now My words: if there be a prophet among you, I the L-RD do make Myself known unto him in a vision, I do speak with him in a dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ו.
Paragraph 6
17אשת חיל עט״ב
“A woman of valor is the crown of her husband.” The receiver (Malchus) rises to become the crown above the giver.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
18והי׳ אור הלבנה
In the future the moon’s light will equal the sun’s: the receiving, reflecting light will rise to the level of the source.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
19עולת שבת בשבתו
The Shabbos offering; olah (“burnt-offering”) also means “ascent,” alluding to the ascent of reflected light.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, י.
20בעולת בעל
“She is a husband’s wife” — the phrase that the Sages expound in Kesubos.
Genesis 20:3בראשית כ׳:ג׳
וַיָּבֹא אֱלֹקִים אֶל־אֲבִימֶלֶךְ בַּחֲלוֹם הַלָּיְלָה וַיֹּאמֶר לוֹ הִנְּךָ מֵת עַל־הָאִשָּׁה אֲשֶׁר־לָקַחְתָּ וְהִוא בְּעֻלַת בָּעַל:
But G-d came to Abimelech in a dream of the night, and said to him: ‘Behold, thou shalt die, because of the woman whom thou hast taken; for she is a man’s wife.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21The Sages read “a husband’s wife” as “she rises with her husband’s rising.” The Alter Rebbe uses it for the ascent of the receiver (Malchus).
Ketubot 61a:3כתובות ס״א א:ג׳
וּפָשֵׁיטְנָא לֵקהּ מֵהָא: עוֹלָה עִמּוֹ וְאֵינָהּ יוֹרֶדֶת עִמּוֹ. אָמַר רַב הוּנָא: מַאי קְרָאָה — ״וְהִיא בְּעוּלַת בָּעַל״, בַּעֲלִיָּיתוֹ שֶׁל בַּעַל, וְלֹא בִּירִידָתוֹ שֶׁל בַּעַל. רַבִּי אֶלְעָזָר אָמַר מֵהָכָא: ״כִּי הִיא הָיְתָה אֵם כׇּל חָי״, לְחַיִּים נִיתְּנָה, וְלֹא לְצַעַר נִיתְּנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22ע״פ הראיני את מראיך
The discourse referred to: “Show me your appearance” is advice to the soul to remember that it is only a “reflection” that descended for the sake of ascent and return; this arouses great compassion for the divine spark in it, and through teshuvah its Torah and mitzvos become sweeter and more radiant.
Kehot’s noteראה לקו״ת שה״ש יז, ג. בלקו״ת שמע״צ צב, סע״ב מציין לכאן.
23הראיני את מראיך
“Show me your appearance.” In the discourse referred to, it is read as the soul remembering that it descended into the body as a “reflection,” for the sake of ascent.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24ויעש ה׳ אלקים לאדם ולאשתו כתנות עור
G-d clothed Adam and Chavah in garments of skin; the Alter Rebbe reads the garment as concealment that produces reflected light.
Genesis 3:21בראשית ג׳:כ״א
וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם:
And the L-RD G-d made for Adam and for his wife garments of skins, and clothed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כא. במאמרי אדה״ז פרשיות ע׳ מה נוסף הגהת הצ״צ: ”והוא ענין כתנות אור באלף”. וראה במאמרי אדה״ז כתובים ח״א ע׳ קכט, וע׳ קלא. כתובים כרך ב ע׳ נט. אוה״ת נ״ך כרך ג ע׳ א׳שנ. וראה של״ה רצז, ב.
25לא טוב היות האדם לבדו
Now interpreted: “alone” is total revelation and nullification; the “helper opposite him” is the concealment that generates a higher light.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26על הכסא דמות כמראה אדם
Ezekiel sees upon the throne “a likeness as the appearance of a man” — the “supernal Adam,” the Name Mah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
27פי׳ וענין היות האדם לבדו . . למעלה בבחי׳ יחו״ע
The Rebbe discusses this interpretation of “the man alone” as the state of the higher unity.
Kehot’s noteראה לקו״ש ח״ה ע׳ 22.
28שו״ה בביטול — אליו ית׳
The Tzemach Tzedek’s gloss there: “This is the meaning of ‘alone’ (levado): that there be nullification, as in truth there is none else besides Him (milevado).”
Kehot’s noteבמאמרי אדה״ז פרשיות ע׳ מו הגה״ה מהצ״צ: ”שזהו פי׳ לבדו שיהי׳ בחי׳ ביטול כמו שבאמת אין עוד מלבדו”.
29שיהי׳ עזר וסיוע מבחי׳ כנגדו
A further discussion of help coming from the opposing side, to which the note points (together with Pardes Rimonim, entry “Maarav”).
Kehot’s noteראה פרדס ערך מערב. ובאוה״ת פ׳ מסעי ע׳ א׳שצז.
Paragraph 8
30צחוק עשה לי אלקים
Sarah’s words at the birth of Yitzchak. The Alter Rebbe reads them as the future laughter and delight coming through the Name Elokim.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו. מכאן עד סיום המאמר יש שינויים בפרשיות ע׳ מו. וראה שם ההוספה מכת״י ב.
31עד יעבור עמך ה׳
From the Song at the Sea; read here as a revelation that “passes beyond” the Name Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
32לא ישב אדם שם
“A land where no man has dwelt”; read as a level beyond “Adam,” the Name Mah.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
33כמ״ש ע״פ בעטרה שעטרה לו אמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה ללקו״ת במדבר ד, ג. שה״ש כב, ב. הענין מובא בכ״מ בדא״ח.
34בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him”; the Alter Rebbe refers to his explanation of this verse for the level beyond Havayah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ישמח ה׳ במעשיו . . כמ״ש במ״א
There: the present work is to serve Elokim, transforming darkness into light; at the completion of the refinements “G-d will rejoice in His works” and the laughter and delight will be revealed, which is why Yitzchak is named for the future.
Kehot’s noteראה לקמן יח, א. לקו״ת שמע״צ פד, א ואילך. פח, ד ואילך.
36ישמח ה׳ במעשיו
“G-d will rejoice in His works”: the divine delight of the Time to Come.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
37והנה אחר חטא אדה״ר
A parallel discussion of the garments after Adam’s sin.
Kehot’s noteראה גם סה״מ אדה״ז כתובים כרך א ע׳ קכט. ספר החקירה סח, ב.
38הי׳ הכסוי וההעלם דק ביותר
The Tzemach Tzedek comments that the fine covering before the sin was like the partition between Atzilus and Beriah, which was of the level of chashmal.
Kehot’s noteבספר החקירה סח, ב ובאוה״ת בראשית תלח, ב מציין כ״ק אדמו״ר הצ״צ ע״ז ”ע״ד הפרסא שבין אצילות לבריאה שהי׳ מבחי׳ חשמל” ע״ש. ראה במאמרי אדה״ז כתובים-א ע׳ קכט.
39ויניחהו בג״ע
G-d placed Adam in the Garden of Eden; before the sin the covering was fine enough for Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
40כי הנה עיקר יניקת החיצונים
A passage from here is quoted there.
Kehot’s noteבסה״מ תקע״א ע׳ נו מובא קטע מכאן. ראה אוה״ת נ״ך ע׳ א׳שלא. בספר החקירה ובאוה״ת שם: ”ולעיל נת׳ שע״י העור הוא הבירור וי״ל שניהם אמת היינו שע״י העור יוצא הפסולת לחוץ והפנימית נשאר בפנים”. עכ״ל שם.
41כרחל לפני גוזזי׳ נאלמה
“Like a ewe that is dumb before her shearers”; the shearing of wool alludes to the hairs through which the external forces draw nourishment.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. בספר החקירה ובאוה״ת שם מציין ע״ז ”וכמ״ש מזה בלקו״ת פ׳ צו ופ׳ פנחס בד״ה את קרבני לחמי, ובד״ה אלה מסעי”.
42צו את קרבני
The verse of the daily offering, on which the Alter Rebbe’s discourse in Pinchas explains the ewe, its wool and its skin.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43כמ״ש גבי פרה אדומה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרה ב, ה.
44היו בה שתי שערות בתוך גומא א׳ פסולה
A red heifer with two black or white hairs growing from one follicle is invalid; it shows that hairs grow from follicles in the skin.
Mishnah Parah 2:5משנה פרה ב׳:ה׳
הָיוּ בָהּ שְׁתֵּי שְׂעָרוֹת שְׁחוֹרוֹת אוֹ לְבָנוֹת בְּתוֹךְ גֻּמָּא אַחַת, פְּסוּלָה. רַבִּי יְהוּדָה אוֹמֵר, אֲפִלּוּ בְתוֹךְ כּוֹס אֶחָד. הָיוּ בְתוֹךְ שְׁנֵי כוֹסוֹת וְהֵן מוֹכִיחוֹת זוֹ אֶת זוֹ, פְּסוּלָה. רַבִּי עֲקִיבָא אוֹמֵר, אֲפִלּוּ אַרְבַּע, אֲפִלּוּ חָמֵשׁ, וְהֵן מְפֻזָּרוֹת, יִתְלֹשׁ. רַבִּי אֱלִיעֶזֶר אוֹמֵר, אֲפִלּוּ חֲמִשִּׁים. רַבִּי יְהוֹשֻׁעַ בֶּן בְּתֵירָא אוֹמֵר, אֲפִלּוּ אַחַת בְּרֹאשָׁהּ וְאַחַת בִּזְנָבָהּ, פְּסוּלָה. הָיוּ בָהּ שְׁתֵּי שְׂעָרוֹת, עִקָּרָן מַשְׁחִיר וְרֹאשָׁן מַאְדִּים, עִקָּרָן מַאְדִּים וְרֹאשָׁן מַשְׁחִיר, הַכֹּל הוֹלֵךְ אַחַר הַנִּרְאֶה, דִּבְרֵי רַבִּי מֵאִיר. …
If it had two black or white hairs growing within one follicle, it is invalid. Rabbi Judah said: within one kos; if they grew within two kosot that were adjacent to one another, it is invalid. Rabbi Akiva says: even if there were four or five but they were dispersed, they may be plucked out. Rabbi Eliezer says: even as many as fifty. Rabbi Joshua ben Batera says: even if it had but one on its head and one on its tail, it is invalid. If it had two hairs …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
45ובפרק העור והרוטב
The Talmud notes that a hide has perforations through which the hairs penetrate and rules that a perforation the ink passes over is not considered a hole. It illustrates the relation between skin and hair.
Chullin 119bחולין קי״ט ב
Kehot’s noteחולין קיט, ב.
46צו . . את קרבני
The discourse referred to: the lambs of the daily offering embody compassion, “like a ewe before her shearers”; wool cannot grow from the flesh except through the interruption of the skin, and above, the “hairs” are letter-combinations vested in the lower worlds to become separate beings, through a separating screen.
Kehot’s noteלקו״ת פנחס עח, ג. וראה גם באוה״ת משפטים ע׳ א׳רכא.
Paragraph 10
47עובד אלקים
“Between one who serves G-d and one who does not serve Him.” The Alter Rebbe reads “serves” (oved) as “works” (as in tanning), the refining of the concealment of Elokim.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ויעש ה׳ אלקים לאדם ולאשתו כתנות עור
The two Names in the verse are read as the refining of the skin, or as corresponding to Adam and his wife.
Genesis 3:21בראשית ג׳:כ״א
וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם:
And the L-RD G-d made for Adam and for his wife garments of skins, and clothed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
49וחנוך הי׳ תופר מנעלים
There the name “Chanoch” is explained as from chinuch (education), and its connection specifically to the shoe.
Kehot’s noteראה עמק המלך שער קרית ארבע פצ״ד בשם מדרש. בענין שם ”חנוך” ראה באוה״ת בראשית כרך ב דרושים לחנוכה שב, ב שהוא מלשון ”חינוך” והשייכות דוקא לנעל.
50ע״פ מה יפו פעמיך בנעלים
The discourse referred to: it explains the saying that Sandal[fon] binds crowns for his Master from the prayers of Israel, noting that “sandal” is the Targum’s word for a shoe.
Kehot’s noteלקו״ת שה״ש מג, ג ואילך.
51מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals.” The Alter Rebbe refers to his discourse on this verse for the meaning of the shoe.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
52ויגרש את האדם
Adam’s expulsion from Eden, which reflects the coarser concealment after the sin.
Genesis 3:24בראשית ג׳:כ״ד
וַיְגָרֶשׁ אֶת־הָאָדָם וַיַּשְׁכֵּן מִקֶּדֶם לְגַן־עֵדֶן אֶת־הַכְּרֻבִים וְאֵת לַהַט הַחֶרֶב הַמִּתְהַפֶּכֶת לִשְׁמֹר אֶת־דֶּרֶךְ עֵץ הַחַיִּים:
So He drove out the man; and He placed at the east of the garden of Eden the cherubim, and the flaming sword which turned every way, to keep the way to the tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כד.
Paragraph 15
53משמח חתן וכלה
The text of the wedding blessings: the sixth concludes “who gladdens groom and bride,” the seventh “who gladdens the groom with the bride.”
Ketubot 8a:5–6כתובות ח׳ א:ה׳-ו׳
״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״. ״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54עטרה לבעלה
“A woman of valor is the crown of her husband”: the receiver who adds light becomes the crown of the giver.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר ה׳ אלקים הן האדם היה כאחד ממנו…
“And the L-rd G-d said: Behold, man has become like one of us”
Knowing evil is harmless ‘above,’ where knowledge is encompassing and keeps evil apart, but for man, whose knowing is inner, it means becoming mixed with evil; therefore G-d forbade the Tree of Knowledge, kept man from eternal life once he was mixed with evil, and sent him to refine the world through struggle instead of through sheer light.
The maamar in brief
The maamar asks why the Tree of Knowledge ‘opened their eyes,’ why G-d kept man from the Tree of Life, and how the serpent knew what eating would do. The answer turns on the difference between encompassing (makif) and inner (pnimi) knowledge. Above, good and evil are known only in an encompassing way, so evil stays separate, as the frankincense gives life to the other spices without mixing with them. Man is an inner being: whatever he knows becomes part of him, so knowing evil meant becoming mixed with it, which began the long war between good and evil in every generation. G-d had wanted man to stay wholly holy and refine the world by drawing down so much light that the fallen sparks would be absorbed of themselves, like a candle before a torch. After the sin, eternal life from the Tree of Life, which stems from Keser, above distinctions, would have made the evil in him eternal too, so man was sent to ‘work the ground’ and refine it through labor, prayer and the separating power of Chochmah. The serpent, itself rooted in the Tree of Knowledge, understood all this and told Eve a cunning truth.

Outline
	1The questionsWhy did the Tree of Knowledge open their eyes, why keep man from the Tree of Life, and how did the serpent know? The answer begins: above, good and evil are known but not mixed.¶1–2
	2Encompassing and inner knowledgeKnowledge above is encompassing and keeps evil separate (the spider in the king’s palace, Havdalah, the frankincense); the Tree of Knowledge is inner knowledge, where good and evil truly mix.¶3–4
	3Man’s inner nature and the war with evilBecause man absorbs what he knows, knowing evil mixed him with it, producing a see-saw struggle through the generations and, on the plain level, the awareness of desire.¶5–7
	4Why man was kept from the Tree of LifeThe Tree of Life, rooted above the shattering in Keser, would have made the evil in him eternal; evil must instead be separated through Chochmah and its gevuros until death is swallowed up forever.¶8–9
	5Expulsion and the work of refinementIncense alone cannot remove guilt; man was sent to work the ground and refine the sparks, whereas originally he would have absorbed them through the light of the 248 positive commandments, like a candle before a torch.¶10–11
	6Refinement by light and by warIn Temple times and for Adam before the sin, sparks were drawn in of themselves; after the sin they must be won through labor and prayer, ‘the time of prayer is the time of battle.’¶12
	7How the serpent knewThe serpent, rooted in the Tree of Knowledge, understood the prohibition and, to avoid being absorbed into Adam’s light, drew man into war by telling a cunning truth.¶13
	8Addendum: Adam in the chambers; Judah’s descentFrom the Arizal: Adam fell by agreeing merely to look into the chambers of impurity; from Rabbi Avraham son of the Maggid: Judah ‘turned aside’ into the realm of the kelipos to raise sparks.¶14


Key concepts
	Encompassing and inner (makif and pnimi)מקיף ופנימי
	Encompassing knowledge or light acts on something from above without entering it and so stays separate from it; inner knowledge is absorbed and becomes part of the knower. The maamar’s key to why knowing evil harms man but not the higher realms.

	The Tree of Knowledge of good and evilעץ הדעת טוב ורע
	The level of mixture, where good and evil draw on each other and are fused; it arises from the shattering of the vessels.

	Refinements (beirurim)בירורים
	The work of separating the sparks of holiness from the evil they are trapped in and elevating them, man’s task after the sin, carried out through labor, eating, prayer and mitzvos.

	A candle before a torchכנר בפני האבוקה
	The image for refinement through light: when enough holiness is revealed, the fallen sparks are absorbed into it of themselves, without a battle.

	Chochmah as judgmentחכמה נקראת דין
	Because ‘through Chochmah they are refined,’ Chochmah contains gevuros that separate good from evil, unlike Keser, which is simple mercy and makes no distinction.

	Sparks of holinessנצוצי קדושה
	The holy vitality that fell into the realm of evil and sustains it; when it is withdrawn and elevated, the kelipah ceases to exist.


Section 1 · ¶1–2
The questions
1ויאמר ה׳ אלקים הן האדם12 היה כאחד ממנו לדעת טוב ורע ועתה פן ישלח ידו כו׳. י״ל [יש לומר] א׳ מהו שע״י עה״ד [עץ הדעת] נפקחו עיניהם להיות כאלקים יודעי טו״ר [טוב ורע].3
“And the L-rd G-d said: Behold, man has become like one of us, knowing good and evil; and now, lest he put forth his hand, etc.” There is room to ask: first, what is it that through the Tree of Knowledge their eyes were opened, to be like G-d, knowing good and evil?
The maamar opens with G-d’s words after Adam and Eve ate from the Tree of Knowledge. The first question: why should eating a fruit ‘open their eyes’ and make them ‘like G-d, knowing good and evil’? What kind of knowing is this, and why would it come from eating?


וגם מ״ש ה׳ אלקים ועתה פן ישלח ידו ולקח גם מעץ החיים ואכל וחי לעולם ומה איכפת לו בזה הרי מה שצוה אותו שלא לאכול הוא ג״כ כדי שלא ימות.
And also [we must understand] what the L-rd G-d said, “And now, lest he put forth his hand and take also from the Tree of Life, and eat, and live forever” — why should this concern Him? After all, what He commanded him not to eat was also so that he would not die.
The second question: G-d then expels man so that he will not eat from the Tree of Life and live forever. But G-d’s original prohibition was itself meant to keep man alive (‘on the day you eat from it you shall die’); why then should G-d now be concerned to prevent him from living forever?




2ועוד והוא העיקר מאין ידע הנחש מזה אשר ביום אכלכם ממנו ונפקחו עיניכם4 שלפי האמת כן הוא.
Further, and this is the main [question]: from where did the serpent know of this — “that on the day you eat from it your eyes will be opened” — which in truth is so?
The main question: the serpent told Eve that eating would open their eyes, and the maamar will show that this was actually true. How did the serpent know something that G-d had not told man?


ואם אדם ששמע הצווי מהקב״ה לא הכיר בזה רק כפשוטו שאמר לו ה׳ אלהים כי ביום אכלך ממנו מות תמות5 והנחש לא נזכר כלל ששמע הצווי הזה
For Adam, who heard the command from the Holy One, blessed be He, did not recognize this, but [understood it] only according to its plain sense — that the L-rd G-d told him, “For on the day you eat from it you shall surely die”; and the serpent is not mentioned at all as having heard this command.
Adam heard the command directly from G-d, yet understood only its plain meaning, the warning of death. The serpent is never described as having heard the command at all.


וגם אם שמע כשנצטווה אדם מאין היה בו בינה יתירה להבין דבר מתוך דבר יותר מהאדם עצמו. אם לא שנאמר שגבוה הוא מהאדם וכ״ז [וכל זה] פלאי.6
And even if it heard [it] when Adam was commanded, from where did it have extra understanding, to infer one thing from another, more than Adam himself? Unless we say that it is higher than man — and all this is astonishing.
Even if the serpent overheard it, how could it deduce more from it than Adam himself? That would imply the serpent is higher than man, which is astonishing, since man was the crown of creation.


הנה תחלה יתבאר מ״ש האדם היה כאחד ממנו לדעת טו״ר [טוב ורע]7 שהוא מאמר ה׳ להמלאכים ומשמע שלמעלה יודעים את הטוב ואת הרע גם שניהם.
Now, first let us explain what is said, “Man has become like one of us, knowing good and evil,” which is G-d’s statement to the angels; and it implies that above they know good and evil, both of them.
The Alter Rebbe begins his answer with the phrase ‘like one of us.’ G-d is speaking to the angels, the higher beings, and the phrase implies that they, ‘above,’ also know both good and evil.


אבל מ״מ אינן מעורבים זה בזה כי גלוי וידוע שזה טוב וזה רע ומובדל הרע מן הטוב אע״פ [אף על פי] שידוע שם הטו״ר [הטוב ורע].
Nevertheless, they are not mixed with one another, for it is revealed and known that this is good and this is evil, and the evil is separated from the good, even though good and evil are known there.
Yet above, knowing evil does not mean being mixed with it: each is clearly recognized for what it is, and evil stays apart from good.


משא״כ בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] היינו בחי׳ תערובת הטוב עם8 רע שהרע יונק מהטוב והטוב מהרע והיו לאחדים.
This is not so with the level of the Tree of Knowledge of Good and Evil, which is the level of a mixture of the good with evil, where the evil draws nourishment from the good and the good from the evil, and they become one.
The Tree of Knowledge is a different kind of knowing: good and evil are blended, each feeding off the other until they are fused. This is what man took in by eating.




Section 2 · ¶3–4
Encompassing and inner knowledge
3וצ״ל דהרי פי׳ עץ הדעת טוב ורע היינו לשון ידיעה וא״כ למה נעשה תערובת טו״ר [טוב ורע] מחמת הדעת בטו״ר [בטוב ורע] הלא למעלה ג״כ ידוע הטו״ר [הטוב ורע].
Now this needs [explanation]: for the meaning of “the Tree of Knowledge of good and evil” is a term of knowing; if so, why did a mixture of good and evil come about because of the knowledge of good and evil? Above, too, good and evil are known!
A difficulty: ‘Tree of Knowledge’ means knowing. If knowing good and evil causes them to mix, why does it not cause a mixture above, where good and evil are also known?


אך ההפרש בזה הוא ענין ההפרש בין מקיף לפנימי כי בחי׳ ידיעת הטו״ר [הטוב ורע] שלמעלה היא בבחי׳ מקיף בלבד
But the difference here is the matter of the difference between the encompassing (makif) and the inner (pnimi): for the knowledge of good and evil above is only in the manner of the encompassing.
The answer is the distinction between makif, ‘encompassing,’ and pnimi, ‘inner.’ Something known in an encompassing way is grasped from outside and above without being absorbed; something known in an inner way is taken into oneself. Above, the knowledge of good and evil is only encompassing.


ולכן יכול להיות הבדלה בין טוב לרע שידע את הרע ולא יחליפנו ולא ימירנו9 בטוב ח״ו [חס ושלום].
And therefore there can be a separation between good and evil, so that He knows the evil and yet will not exchange it nor substitute it for good, heaven forbid.
Because it is only encompassing, knowledge above keeps good and evil apart: evil can be known without being confused with good. The phrasing borrows the Torah’s law that one may not exchange a consecrated animal, good for bad or bad for good.


כענין שממית בידים תתפש10 והיא בהיכלי מלך שאע״פ [שאף על פי] שהיא בהיכלי מלך אבל יודע הוא ומכירה ששממית היא.
As in the matter of “The spider you can catch with the hands, yet it is in the king’s palaces”: even though it is in the king’s palaces, he knows it and recognizes that it is a spider.
The verse about the spider in the king’s palace illustrates this: a spider may be found even in a palace, yet one who sees it knows it is only a spider. Being present in the same place does not blur its identity.




4ויש הבדלה בין טוב לרע כמאמר המבדיל בין קודש לחול.11 והיינו מצד שיודע טו״ר [טוב ורע] בבחינת מקיף עליהם ולכן אינם מתערבים יחד.
And there is a separation between good and evil, as the saying [goes], “Who separates between holy and profane.” That is, because He knows good and evil in the manner of encompassing them, they therefore do not mix together.
The separation between good and evil above is like the Havdalah blessing, ‘Who separates between holy and profane.’ Because G-d’s knowledge of them encompasses them from above, they remain distinct.


וכענין בחינת לבונה זכה12 שבי״א סממני הקטורת13 שהעשרה סממנים הם י׳ נצוצי קדושה המובלעים בקליפות והי״א היא לבונה היא בחינת מקיף עליהם ואינה מתלבשת בפנימיותם.14
It is like the level of the pure frankincense among the eleven spices of the incense: the ten spices are ten sparks of holiness that are swallowed up in the kelipos, and the eleventh, the frankincense, is the level that encompasses them and does not become enclothed in their inner being.
A second illustration: the Temple incense had eleven spices. The ten are compared to sparks of holiness swallowed inside kelipos (the husks of concealment), while the eleventh, frankincense, stands for a light that encompasses them without entering their inner being.


(ולבונה היא ג״כ חיות להם אבל לפי שהחיות הזה שהיא מחיה אותם הוא רק ע״י שהיא בבחי׳ מקיף בלבד עליהם ע״כ אינה מתערבת עמם כלל וכולה טוב).
(And the frankincense is also a life-force for them; but since this life-force by which it gives them life is only through its being solely encompassing over them, therefore it does not mix with them at all, and it is entirely good.)
Frankincense too gives them life, yet because it does so only from outside, as an encompassing light, it never mixes with them and remains wholly good.


והנה המקיף הוא גם דוחה את החיצונים כנראה בציור האילן15 שבפרד״ס [שבפרדס רמונים] במקיפים ופנימיים שמעמד ומצב הקליפות אחוריהם אל המקיף כו׳. משא״כ בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] הוא בחי׳ פנימי16 ואז הטוב מעורב עם הרע ממש.
Now, the encompassing [light] also repels the external forces, as is seen in the diagram of the Tree in the Pardes, in the encompassing and inner [lights], where the position and stance of the kelipos is with their backs toward the encompassing, etc. This is not so with the level of the Tree of Knowledge of Good and Evil, which is the level of the inner, and then the good is actually mixed with the evil.
The encompassing light even pushes away the external (negative) forces: in a Kabbalistic diagram of the Tree of the Sefiros, the kelipos are drawn with their backs to the encompassing lights. By contrast the Tree of Knowledge is inner knowledge, and there good and evil are truly mixed.




Section 3 · ¶5–7
Man’s inner nature and the war with evil
5וז״ש [וזהו שכתוב] הן האדם היה כאחד ממנו.17 פי׳ שהוא היה ג״כ כאחד ממנו פי׳ כמו שבבחי׳ אחדות דהיינו למעלה ידוע הטו״ר [הטוב ורע] כן היה גם הוא ע״י שטעם מעה״ד [מעץ הדעת] המעורב טו״ר [טוב ורע].
This is [the meaning of] what is said, “Behold, man has become like one of us.” That is, he too became like one of us — meaning: just as in the level of oneness, that is, above, good and evil are known, so too was he, through having tasted from the Tree of Knowledge, which is mixed of good and evil.
Now the verse is explained: ‘like one of us’ means that man, by eating from the Tree of Knowledge, came to know good and evil just as they are known above, in the realm of oneness.


אבל לו הדבר מזיק כי הרי האדם הוא מבחי׳ פנימי׳ [פנימיות / פנימית] ומיד שידע הוא מן הרע ע״י שטעם מעה״ד [מעץ הדעת] הרי יתערב עמו ויהי׳ [ויהיה] הוא ממש מעורב ברע.
But for him the matter is harmful, for man is of the level of the inner, and as soon as he knows of evil, through having tasted from the Tree of Knowledge, he will become mixed with it, and he will actually be mixed with evil.
But for man this is harmful, because man is a ‘pnimi’ being: what he knows he takes into himself. Once he knew evil, it became part of him.


לא כמו שהוא למעלה שאעפ״י [שאף על פי] שיודעים גם את הרע מ״מ מובדל הוא ומרוחק מן הטוב ואין לו התקרבות כו׳ לפי שהוא בבחי׳ מקיף.
Not as it is above, where, even though they also know the evil, nevertheless it is separated and distant from the good and has no closeness [to it], etc., because it is in the manner of the encompassing.
Above it is different: evil is known but remains distant from the good, because the knowing there is encompassing.


אבל האדם שהוא מבחי׳ פנימי כשידע גם הוא מן הרע אזי יתערב הוא גם הוא ממש18 עם הרע
But man, who is of the level of the inner — when he too knows of the evil, then he too will actually become mixed with the evil.
Man, being inward, cannot know evil from a distance; knowing it means becoming mixed with it.


כי בבחי׳ פנימי׳ [פנימיות / פנימית] א״א להיות כ״כ [כל כך] מובדל הרע כנ״ל ואז הוא קשה מאד להפריד את הרע אלא מלחמה עצומה היא ולאם מלאם יאמץ19 פעמים זה גובר ופעמים שכנגדו גובר.
For in the level of the inner it is impossible for the evil to be so separated, as explained above; and then it is very hard to separate out the evil, but rather it is a tremendous war, “and one nation shall be mightier than the other nation”: at times this one prevails, and at times its opponent prevails.
Once evil is mixed within him, separating it is very difficult; it becomes a constant war, like Rivkah’s twins, where ‘one nation shall be mightier than the other’: when one rises, the other falls.


כאשר מצאנו ראינו בנשמות ישראל מראש הדורות עד עתה שהיו כמה עתים משונים פעמים בדור א׳ היו נשמות שבמעלה עליונה ונצחו את הרע.
As we have found and seen in the souls of Israel from the first generations until now, that there have been many differing periods: at times, in one generation, there were souls of an exalted level who vanquished the evil,
History bears this out: some generations had lofty souls who overcame evil.




6ובדור אחר היו רשעים גדולים שגבר הרע מאד. והיינו כי כולם נמשכים מאדה״ר [מאדם הראשון] והיה בו ג״כ שינויים אלו פעמים גבר הוא ופעמים גבר הרע עליו.
and in another generation there were great wicked men, in whom the evil prevailed greatly. This is because they all derive from Adam, the first man, and these changes were in him as well: at times he prevailed, and at times the evil prevailed over him.
Other generations had great wicked men. This alternation is inherited from Adam, the root of all souls, who himself had times when he prevailed and times when evil prevailed over him.


וכ״ז [וכל זה] היה לפי שהוא בבחי׳ פנימיות ומיד שידע מן הרע נתערב עמו ממש וא״כ הוא מלחמה גדולה וקשה להפרידו מאד אלא עת כך ועת כך כנ״ל.
All this was because he is of the level of the inner dimension, and as soon as he knew of evil he became actually mixed with it; and if so, it is a great war and very hard to separate it, but rather [there is] a time [for] this and a time [for] that, as explained above.
All this comes from man’s inner nature: once he knew evil, it was truly mixed into him, and the struggle to separate it goes back and forth, ‘a time for this and a time for that.’




7וכן גם עפ״י [על פי] פשוט שמקודם היו ערומים והיו עסוקים בתשמיש להוליד בנים ולא יתבוששו20 כמו שהיו אוכלים ושותים
So too according to the plain [sense]: beforehand they were naked, and they engaged in marital relations to beget children and “they were not ashamed,” just as they would eat and drink,
The same point on the simple level: before the sin Adam and Eve were naked and unashamed, and they related to marital union to have children the way one eats and drinks, as a simple act.


כי מצות ה׳ היא ולא היו יודעים כלל שיש תאוה בזה21 אבל אחר שאכל עה״ד [עץ הדעת] וידעו שיש תאוה בזה אזי קשה לפרוש כו׳.
for it was G-d’s commandment, and they did not know at all that there is desire in this; but after he ate from the Tree of Knowledge and they knew that there is desire in this, then it is hard to withdraw, etc.
For them it was simply fulfilling G-d’s command to be fruitful; they knew nothing of lust. After eating from the Tree of Knowledge they became aware of desire, and from then on it is hard to hold back.




Section 4 · ¶8–9
Why man was kept from the Tree of Life
8ולכן לא רצה הקדוש ברוך הוא שיטעם האדם מעה״ד [מעץ הדעת] כי לו הדבר מזיק כנ״ל והיה רוצה שלא ידע ממציאת הרע כלל ויהיה כולו קדוש ולא רצה להכניסו במלחמה עצומה הזאת.
Therefore the Holy One, blessed be He, did not want man to taste from the Tree of Knowledge, for to him the matter is harmful, as explained above. He wanted him not to know of the existence of evil at all and to be entirely holy, and He did not want to bring him into this tremendous war.
This answers the first question. G-d forbade the Tree of Knowledge not merely as a test but because knowing evil would harm man, who absorbs what he knows. G-d wanted man to remain wholly holy, never drawn into the struggle with evil.


אבל אחר שכבר טעם מעה״ד [מעץ הדעת] ונתערב ברע אז אמר פן ישלח ידו ולקח גם מעה״ח [מעץ החיים] ואכל וחי לעלם.22
But after he had already tasted from the Tree of Knowledge and become mixed with evil, then He said, “Lest he put forth his hand and take also from the Tree of Life, and eat, and live forever.”
Only after man had already eaten and become mixed with evil did G-d express concern about the Tree of Life.


פי׳ שחשש עוד מעתה שכבר נתערב ברע ולקח גם מעה״ח [מעץ החיים] ששרשו מבחי׳ שלמעלה מהשבירה שמשם הוא שהיה התחלת המיתה והתהוות עה״ד [עץ הדעת] טו״ר [טוב ורע] משא״כ מה שלמעלה מהשבירה הוא עה״ח [עץ החיים] ואם יאכל גם ממנו וחי לעולם.
That is, He was further concerned, now that he had already become mixed with evil, [that he would] take also from the Tree of Life, whose root is from the level that is above the shattering — for it is from there that the beginning of death and the coming into being of the Tree of Knowledge of good and evil came about, whereas what is above the shattering is the Tree of Life — and if he eats from it too, he will live forever.
The Tree of Life is rooted above the ‘shattering of the vessels’ (the primordial cosmic breakage from which evil and death originate in Kabbalah). The Tree of Knowledge, with its mixture of good and evil, comes from the shattering; the Tree of Life comes from a level untouched by it, and eating from it grants eternal life.


פי׳ כי הרי באמת בבחי׳ זו נאמר אם צדקת מה תתן לו (איוב לה) ורבו פשעיך מה תעשה לו23 וא״כ אף שמעורב ברע הרי גם אם רבו פשעיך כו׳
That is: for in truth, of this level it is said, “If you are righteous, what do you give Him” (Job 35), “[and if] your transgressions are many, what do you do to Him?” If so, even though he is mixed with evil, still, even “if your transgressions are many,” etc.,
At that lofty level, sin makes no difference: as Job says, man’s righteousness gives G-d nothing and his sins do nothing to Him. So even a man full of sins could receive eternal life from it.


ויכול להיות וחי לעולם ואז גם הרע שבו יהיה לו קיום לעולם מאחר שהוא בבחי׳ פנימי׳ [פנימיות / פנימית] והרע מעורב כו׳
he could “live forever”; and then the evil within him too would have existence forever, since he is of the level of the inner and the evil is mixed [in him], etc.,
But since evil is now mixed inside man, eternal life for man would mean eternal life for the evil within him as well.


וא״א לו להפרידו מעליו. א״כ כשיהיה הוא חי לעולם אזי גם הרע שבו יהיה לו קיום לעולם.24
and it is impossible for him to separate it from himself. If so, when he lives forever, the evil within him too will have existence forever.
Man cannot peel the evil away from himself, so if he were to live forever, the evil would also be preserved forever.




9וזהו היפך הכוונה שהרי צ״ל בלע המות לנצח25 שיהיה ובערת הרע26 כמאמר והרשעה כולה בעשן תכלה שזה יהיה לימות המשיח.
And this is the opposite of the intention, for there must be [the fulfillment of] “He will swallow up death forever,” that there be “you shall eradicate the evil,” as the saying [goes], “and all wickedness will vanish like smoke” — which will be in the days of Mashiach.
Eternal life for evil contradicts G-d’s purpose, which is that evil and death be abolished: ‘He will swallow up death forever,’ and ‘all wickedness will vanish like smoke’ (a phrase from the High Holiday prayers), in the days of Mashiach.


כי בכל משך הגלות הוא עת הבירורים והפרדת הרע והיינו ע״י בחי׳ חכמה דבחכמה אתברירו2728 להפריד הרע מהטוב
For the entire duration of the exile is the time of the refinements and of separating the evil; and this is through the level of Chochmah, for “through Chochmah they are refined,” to separate the evil from the good.
Until then, the exile is the time of ‘refinements’ (beirurim): sorting the good out of the mixture and separating it from evil. This is done through Chochmah, as the Zohar says, ‘through Chochmah they are refined.’


ולכן נק׳ החכמה דין. שלא כמו שדימו המקובלים הראשונים שהחכ׳ [שהחכמה] כולה חסד שהרי היא מקור חסד.
Therefore Chochmah is called judgment — not as the early Kabbalists imagined, that Chochmah is entirely kindness, since it is the source of Chesed.
Because it separates, Chochmah is called ‘judgment’ (din), which differentiates and sets limits. Earlier Kabbalists had thought Chochmah was pure kindness, since Chesed flows from it.


והחייט29 המציא שיש בה ג״כ דין ושבחו האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה]30 שכך מבואר בזוהר באדרא כחמרא דשקיט31 ושכיך על דורדיי׳ כו׳.
The Chayat innovated that there is judgment in it as well, and the Arizal, of blessed memory, praised him, for so it is explained in the Zohar, in the Idra: “like wine that is still and settled on its lees,” etc.
Rabbi Yehudah Chayat (a Kabbalist of the Spanish expulsion, commentator on Maarechet HaElokut) taught that Chochmah contains judgment too, and the Arizal endorsed this, citing the Zohar’s image of settled wine resting on its dregs: the clear wine is separated from the sediment below it.


כי מאחר שיש בירורים להפריד הרע וזהו ע״י גבורות וע״ז נאמר (תהלים צד) אשרי הגבר32 אשר תיסרנו יה שגם היסורים שהם לתועלת העברת הרע הוא מבחי׳ י״ה וכידוע שהיסורים הם לתועלת הפרדת הרע.
For since there are refinements to separate the evil, and this is through gevuros, and of this it is said (Psalms 94), “Fortunate is the man whom You, Yah, chasten” — that the sufferings too, which serve to remove the evil, are from the level of Yah; and as is known, sufferings serve to separate the evil.
Separating evil is done through gevuros (forces of severity). The verse ‘Fortunate is the man whom You, Yah, chasten’ shows that even suffering, which serves to remove evil, comes from the Name Yah (whose letters Yud-Hei correspond to Chochmah and Binah).


כי הקליפות נמשלים לעלוקה שכשמוצצת דם אזי מיד מתה וז״ש [וזהו שכתוב] (משלי ל) לעלוקה שתי בנות33.34
For the kelipos are likened to a leech, which, when it sucks blood, immediately dies; and this is [the meaning of] what is said (Proverbs 30), “The leech has two daughters.”
The kelipos (forces of concealment) are like a leech: once it sucks its fill of blood it dies. So too, when the kelipah receives its portion, it is thereby detached and falls away.


וזהו ג״כ ענין שעיר המשתלח.35 וכן וישלח יעקב36 וגו׳ מנחה לעשו אחיו37 עזים מאתים38 כו׳ שבזה שנותן לו חלקו הוא מפרידו.
And this is also the matter of the goat that is sent away. So too, “And Jacob sent,” etc., “a gift to Esau his brother: two hundred she-goats,” etc. — for by giving him his portion he separates him.
This is the idea behind the goat sent to Azazel on Yom Kippur, and Jacob’s gift of goats to Esau: giving evil its due portion separates it from holiness.


וכך צ״ל לאחר שכבר טעם האדם מעה״ד [מעץ הדעת] ונתערב ברע אזי צריך לבירורי׳ [לבירורים] עד שיפרידו ע״י שיקחו כל נצוצי קדושה שבו כו׳.
So too, after man has already tasted from the Tree of Knowledge and become mixed with evil, there must be refinements until it is separated, by taking all the sparks of holiness in it, etc.
Likewise, once man has become mixed with evil, a process of refinement is needed until the evil is separated from him, by extracting all the sparks of holiness from it.


וכ״ז [וכל זה] הוא ע״י החכ׳ [החכמה] שבחכ׳ [שבחכמה] אתברירו. לפי שיש בה גם בחי׳ גבורות להיות תיסרנו יה וכמ״ש (דברים ח) כאשר ייסר איש39 את בנו40 כו׳.
And all this is through Chochmah, for “through Chochmah they are refined,” since there is in it also the level of gevuros, so that there be “You, Yah, chasten,” and as it is written (Deuteronomy 8), “As a man chastens his son,” etc.
This refining is done by Chochmah, which contains gevuros; hence ‘You, Yah, chasten,’ and ‘as a man chastens his son,’ that is, chastening that comes from love and aims to purify.


משא״כ בחינת כתר שלמעלה מחכמה הוא רחמים פשוטים וכחשיכה כאורה41 ולכן פן ישלח ידו ולקח גם מעה״ח [מעץ החיים] ואז וחי לעולם מאחר דאם צדקת מה תתן לו42 כו׳
This is not so with the level of Keser, which is above Chochmah: it is simple mercy, and “darkness is like light.” Therefore [He said], “lest he put forth his hand and take also from the Tree of Life,” and then “live forever,” since “if you are righteous, what do you give Him,” etc.
Keser (the Crown), above Chochmah, is simple mercy that makes no distinctions: to it ‘darkness is like light.’ The Tree of Life stems from there, so it would give eternal life regardless of man’s deeds.


ולפי שהוא מבחי׳ פנימית וא״כ הרע קשור ואדוק בו ויהי׳ [ויהיה] גם לו קיום ולא זו היא הכוונה כנ״ל.
And since he is of the inner level, the evil is therefore bound and attached to him, and it too would have existence — and this is not the intention, as explained above.
Since the evil is bound up inside man, it too would gain permanence, which is the opposite of G-d’s intention.




Section 5 · ¶10–11
Expulsion and the work of refinement
10וכמ״ש בזוהר גבי רבי אחא43 מכפר טרשא שכיפר בקטורת על מקום שהיה הנגף שם ואמרו לו שלא הועיל כי עדיין בחיובא אשתכח.
As it is stated in the Zohar concerning Rabbi Acha of Kefar Tarsha, who atoned with incense for a place where there was a plague, and they told him that it did not help, for “they are still found guilty.”
The Zohar tells that Rabbi Acha came to Kefar Tarsha during a plague and used the incense to stop it; he was told this did not truly help, because the people were still guilty. Burning incense can hold off the destroyer, but it does not remove the evil itself.


בשלמא אם היו עושין תשובה כו׳. ולכן מיד וישלחהו מג״ע [מגן עדן]44 לעבד את האדמה אשר לקח משם.45
“It would be well if they had done teshuvah,” etc. Therefore, immediately, “He sent him out of the Garden of Eden, to work the ground from which he was taken.”
Only teshuvah would have truly helped. Likewise, man could not simply be made immortal with his evil; therefore G-d immediately sent him out of Eden to ‘work the ground from which he was taken.’


דהיינו עבודת הבירורים ע״י זריעה חרישה וקצירה ואח״כ באכלו ממנו ואו׳ [ואומר] אחד ואהבת הוא מברר ומעל׳ [ומעלה] כו׳.
That is, the work of refinements through sowing, plowing and reaping; and afterwards, when he eats from it and says “One” and “You shall love,” he refines and elevates [it], etc.
‘Working the ground’ is the work of refinement: through plowing, sowing and reaping, man produces food, and when he eats it and then serves G-d, saying the Shema (‘One,’ ‘You shall love’), he refines and elevates the sparks in that food.




11ואז צריך לילך ממש על האדמה אשר לקח משם46 ושמה יאכל ושמה יברר הבירורים.
And then he must actually go upon the ground from which he was taken, and there he will eat, and there he will carry out the refinements.
After the sin man must actually go down to the ground, the place of the mixture, eat there and refine there.


אך צ״ל איך היה מתחלה כוונתו ית׳ כשלא ידע האדם מטו״ר [מטוב ורע] כלל מאחר שיש מציאת הרע בעולם א״כ איך יתבררו הבירורים שזה צ״ל ע״י האדם.
But we must understand: what was His original intention, may He be blessed, when man did not know of good and evil at all? Since there is the existence of evil in the world, how, then, would the refinements be refined, which must be done by man?
A question: evil already existed in the world before the sin. If Adam was never meant to know evil, how were the sparks trapped in it supposed to be refined, since that is man’s task?


אך הענין כי אז היה באופן אחר ממש שלא בדרך מלחמה אלא ע״ד מ״ש ויניחהו בג״ע [בגן עדן] לעבדה47 זה48 רמ״ח מ״ע [מצות עשה] להמשיך אור א״ס בג״ע [בגן עדן] וע״י רבוי התגלות האור
But the matter is that then it was in an entirely different manner, not by way of war, but in the manner of what is written, “And He placed him in the Garden of Eden to work it” — these are the 248 positive commandments — to draw the Infinite Light into the Garden of Eden; and through the abundant revelation of the light,
Before the sin refinement was to happen in a completely different way, without war. Adam was placed in Eden ‘to work it,’ which the Zohar and Targum explain as the 248 positive commandments; through them he would draw the Infinite Light into Eden.


ממילא יתעלו נצוצי49 קדו׳ [קדושה] שנפלו ונתערבו ברע ויהיו נכללים בתוך האורות עליונים שימשיך האדם כנר בפני האבוקה שאם האבוקה קטנה אזי נר הסמוך לה יוכלל50 בה
the sparks of holiness that fell and became mixed with evil would rise of themselves and be absorbed within the supernal lights that man would draw down, like a candle before a torch: if the torch is small, a candle close to it is absorbed in it,
The sheer intensity of that revealed light would automatically draw the fallen sparks upward and absorb them, as a small candle is swallowed up in the flame of a torch.


ואם ירחיקוהו מעט לא יתכלל בה מפני שהאבוקה קטנה. אבל אם תהיה51 האבוקה גדולה אזי אע״פ [אף על פי] שיהיה הנר רחוק יהיה מתכלל בה.
but if it is moved a little away, it is not absorbed in it, because the torch is small. But if the torch is large, then even if the candle is far away, it is absorbed in it.
The larger the torch, the farther away a candle can be and still be absorbed. Adam’s light was so great that it would have drawn in even distant sparks, without him ever having to confront evil.




Section 6 · ¶12
Refinement by light and by war
12וע״ד שהיה בזמן שבהמ״ק [שבית המקדש] היה קיים שהרי ארז״ל [אמרו רבותינו זכרונם לברכה] לא גלו ישראל52 אלא כדי שיתוספו עליהם גרים דהיינו להעלות נצוצות ומה היה נעשה אם לא חטאו ולא היו גולים.
It is like what was at the time when the Holy Temple stood. For our Sages, of blessed memory, said, “Israel was exiled only so that converts would be added to them,” that is, to elevate sparks. What, then, would have happened had they not sinned and not been exiled?
An illustration from Jewish history. The Talmud says Israel was exiled so that converts would join them, which Chassidus reads as the elevation of sparks of holiness scattered among the nations. So how would those sparks have been elevated had Israel never sinned and been exiled?


אלא ע״כ צ״ל שאז היו נכללים הנצוצות53 ממילא כנר בפני האבוקה כמו נעמה העמונית54 וכן כל העמים באו לשמוע חכמת שלמה וכמ״ש במלכת שבא55 כו׳.
Necessarily we must say that then the sparks were absorbed of themselves, like a candle before a torch — like Naamah the Ammonite; and so too all the nations came to hear the wisdom of Solomon, and as is written of the Queen of Sheba, etc.
The answer: in Temple times the sparks were drawn in of themselves, like a candle swallowed up by a torch. Naamah the Ammonite (a wife of King Solomon, whom the Talmud counts as a ‘good dove’ from Ammon) joined Israel, and all the nations, including the Queen of Sheba, came to hear Solomon’s wisdom.


והיינו לפי שאז היה אבוקה גדולה עד״מ ע״כ ממילא מתכללים בה הנצוצות ואם היה נמשך בהמ״ק [בית המקדש] כן יותר היו כולם מתבררים עד״ז
That is, because then there was a great torch, so to speak, the sparks were therefore absorbed in it of themselves; and had the Holy Temple continued so longer, they would all have been refined in this way,
The Temple was a ‘great torch’ of revealed G-dliness, so the sparks were absorbed of themselves. Had that state lasted, all the sparks would have been refined this way, without exile.


וכמ״ש לע״ל [לעתיד לבוא] (צפניה ג׳) אז אהפוך אל עמים שפה ברורה56 כו׳. והלכו גוים לאורך57 כו׳.
as is written of the Time to Come (Zephaniah 3), “For then I will turn to the peoples a clear language,” etc., and “Nations shall walk by your light,” etc.
This is what will happen in the Messianic future, as the prophets foretell: the nations will turn to G-d with a clear language and walk by Israel’s light, drawn by the revealed light itself.


וכך היה ענין האדם כשלא היה חוטא שהיה כולו קדוש כי גם גופו נלקח58 ממקום המזבח5960 וממנו נעשו61 רמ״ח אבריו בלול בשמן כו׳
And so was the matter of man when he had not sinned: he was entirely holy, for his body too was taken from the place of the altar, and from it his 248 limbs were made, “mixed with oil,” etc.
Adam before the sin was the same: entirely holy. The Midrash says his body was taken from the place of the altar, and his 248 limbs were made ‘mixed with oil,’ like a meal-offering, i.e., his very body was sacred.


והיה עומד בג״ע [בגן עדן] ושם היה מוסיף אורות וממילא היו הקליפות כלים ע״י שהיו הנצוצי קדושה כלים מהם אבל הדבר היה62 שלא ע״י מלחמה כו׳.
He stood in the Garden of Eden, and there he would add lights, and of themselves the kelipos would cease to be, through the sparks of holiness ceasing from them; but the matter was not through war, etc.
In Eden he would have added light, and the kelipos would have faded away as the sparks of holiness that sustain them were drawn out, without any battle.


משא״כ אחר שחטא אזי צ״ל הבירורים ע״י עבודה ומלחמה שעת צלותא שעת קרבא כנ״ל וצריך לירד אל מקום הקליפות ושם יבררם וזהו את האדמה אשר לקח משם.63
This is not so after he sinned: then the refinements must be through labor and war — “the time of prayer is the time of battle” — as explained above; and he must go down to the place of the kelipos and refine them there. And this is “the ground from which he was taken.”
After the sin, refinement requires toil and war. The Zohar’s phrase ‘the time of prayer is the time of battle’ describes prayer as the arena of this struggle. Man must descend to the place of the kelipos, ‘the ground from which he was taken,’ and refine them there.




Section 7 · ¶13
How the serpent knew
13ובזה יובן גם מה שהנחש ידע מזה. כי הנה אדה״ר [אדם הראשון] עצמו שהיה כולו קדוש למעלה מעה״ד [מעץ הדעת] טו״ר [טוב ורע] לא ידע ממציאת הרע כלל כנ״ל.
With this we will also understand how the serpent knew of this. For Adam, the first man, himself, who was entirely holy, above the Tree of Knowledge of good and evil, did not know of the existence of evil at all, as explained above.
Now the main question is answered: how did the serpent know what eating would do? Adam, entirely holy and above the Tree of Knowledge, knew nothing of evil’s existence.


אבל הנחש שהוא עצמו נלקח מבחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] וידע מזה וידע שמה שצוה64 לאדם שלא יאכל65 ממנו היה בכדי שלא יהיה לו ידיעה66 ברע כלל שלא יצטרך לכנוס עמו במלחמה כלל.
But the serpent, which was itself taken from the level of the Tree of Knowledge of good and evil, knew of this; and it knew that [G-d’s] commanding Adam not to eat from it was so that he would have no knowledge of evil at all, so that he would not need to enter into war with it at all.
The serpent, however, came from the Tree of Knowledge itself, the realm where good and evil are mixed, so it understood what Adam did not: that the prohibition was meant to keep Adam from any knowledge of evil and so spare him the war with it.


וחרה לו מאד על שכ״כ [שכל כך] נשמרים ממנו אף שלא לידע ממנו שלא יכשל בו והשיא עצות בנפשו שמוטב לו שיכנס האדם בזה ויהיה מלחמה ואז פעמים שיגבור גם הוא
And it was very vexed that they guard themselves so much from it — even not to know of it, so as not to stumble in it; and it took counsel in its soul that it would be better for it that man enter into this and there be a war, for then at times it too would prevail,
The serpent resented being so completely avoided. It reasoned that if man entered the mixture and there was a war, the serpent would at least sometimes win.


וכמ״ש (קהלת ח) עת אשר שלט האדם באדם67 כו׳ משלא ידע האדם מזה כלל ואז יהיה הטוב המעורב בו נכלל באדה״ר [באדם הראשון] כנר בפני האבוקה והוא ימות ויפסד לגמרי ובא בערמומית לחוה
as is written (Ecclesiastes 8), “A time when man rules over man,” etc. — rather than that man not know of this at all, for then the good mixed in it would be absorbed into Adam like a candle before a torch, and it would die and perish entirely. So it came with cunning to Eve,
‘A time when man rules over man to his harm’ is read as the times when the evil in man prevails. But if man never knew evil, his great light would absorb the good within the serpent, ‘like a candle before a torch,’ and the serpent, left with no life, would perish. So it approached Eve with cunning.


וכמ״ש (בפר״א [בפרקי דרבי אליעזר] פי״ג) בא ס״מ [סמאל] ורכב על הנחש68 כו׳. ואמר69 כי ידע אלקים כי ביום אכלכם ממנו70 וגו׳ והייתם כאלקים ידעי טו״ר [טוב ורע].
as is stated (in Pirkei deRabbi Eliezer, ch. 13), “Samael came and rode upon the serpent,” etc. And it said, “For G-d knows that on the day you eat from it,” etc., “and you will be like G-d, knowing good and evil.”
The Midrash says Samael (the angel of evil) rode upon the serpent, i.e., used it as his vehicle. The serpent told Eve that eating would make them ‘like G-d, knowing good and evil.’


וכן הוא עפ״י [על פי] האמת ולא אמר שקר כנ״ל רק שבערמה דבר זה כי הוא אמר והייתם כאלקים למעליותא. אבל באמת זהו חסרון.
And so it is according to the truth, and it did not speak a lie, as explained above; only it said this with cunning, for it said “and you will be like G-d” as an advantage, but in truth this is a deficiency.
This was true; the serpent did not lie. Its cunning lay in presenting as an advantage what was really a flaw.


אף שיהי׳ [שיהיה] יודע טו״ר [טוב ורע] כאלקים הנה למעלה אין זה פוגם כלל אף שיודע טו״ר [טוב ורע] מ״מ הרע נבדל לפי שלמעלה הוא בחי׳ מקיף משא״כ אם האדם שהוא מבחי׳ פנימי71 יהי׳ [יהיה] יודע מטו״ר [מטוב ורע] לו יהי׳ [יהיה] הדבר מזיק כנ״ל:72
Even though he would know good and evil like G-d — above, this is no blemish at all: even though good and evil are known, nevertheless the evil is separate, since above is the level of the encompassing; but if man, who is of the level of the inner, would know of good and evil, for him the matter would be harmful, as explained above.
Knowing good and evil is harmless ‘above,’ where knowledge is encompassing and evil stays separate. For man, whose knowing is inner, it means being mixed with evil, as explained earlier.




Section 8 · ¶14
Addendum: Adam in the chambers; Judah’s descent
14בלק״ת [בלקוטי תורה (להאריז״ל)] מהאר״י [מהאלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] נת׳ [נתבאר] הענין שאדה״ר [שאדם הראשון] היה הולך בהיכלות73 כי בחי׳ אדם היה למעלה גם מרשב״י [מרבי שמעון בר יוחאי]74 כי היה בערך אחר ממש שהרי היה יציר כפיו של הקב״ה.
In Likkutei Torah of the Arizal, of blessed memory, the matter is explained that Adam, the first man, would walk through the chambers, for the level of Adam was higher even than Rabbi Shimon bar Yochai, since he was of an entirely different order, for he was the handiwork of the Holy One, blessed be He.
A supplement from the Arizal’s Likkutei Torah: before the sin, Adam’s soul was so exalted, being G-d’s own handiwork, that he could walk through the heavenly ‘chambers’ (heichalos). His level was of a different order entirely, beyond even Rabbi Shimon bar Yochai, author of the Zohar.


ובהיכלות הטומאה לא רצה להביט כלל והשיאו הנחש שעכ״פ [שעל כל פנים] יביט מה יש בהם75 ועי״ז נכשל ונפל בתאוה אליהן.
Into the chambers of impurity he did not want to look at all; and the serpent enticed him that he should at least look at what is in them, and through this he stumbled and fell into desire for them.
He avoided looking into the chambers of impurity, but the serpent persuaded him at least to look at what was there. Merely looking, even with a lofty intention, led him to stumble and fall into desire for them.


וכן שמעתי מהק׳ [מהקדוש] ר׳ [רבי]76 אברהם בן הה״מ [הרב המגיד] ז״ל [זכרונו לברכה / זכרונם לברכה] ע״פ ויט יהודה עד איש עדולמי ושמו חירה77 שמחמת מעשה דיוסף אזי ויט.
So too I heard from the holy Rabbi Avraham, son of the Maggid, of blessed memory, on [the verse] “And Judah turned aside to an Adullamite man whose name was Chirah”: that because of the episode of Joseph, therefore “he turned aside.”
A parallel teaching from Rabbi Avraham ‘the Angel,’ son of the Maggid of Mezritch: Judah ‘turned aside’ to the Adullamite after the sale of Joseph.


פי׳ ויט היינו שנטה למטה בהיכלות הקליפות78 עד איש עדולמי כדי להעלות נצוצות משם79 וזהו ענין הכוונה דנפילת אפים כו׳:
The explanation: “he turned aside” means that he inclined downward into the chambers of the kelipos, “to an Adullamite man,” in order to elevate sparks from there; and this is the matter of the intention of the falling on the face, etc.
Judah descended into the realm of the kelipos to raise sparks from there. This is also the inner meaning of ‘falling on the face’ (nefilas apayim, the Tachanun prayer), in which one descends in order to raise sparks from below.



In one’s avodah
After the sin, a person is inwardly mixed with good and evil, so his life is a struggle in which at times one side prevails and at times the other. His task is to ‘work the ground from which he was taken’: to engage the physical world, eat and work in it, and through prayer (‘the time of prayer is the time of battle’), the Shema and the mitzvos refine and elevate the sparks of holiness within it. The Adam story also teaches caution: Adam fell by agreeing merely to look into the chambers of impurity.
Questions for discussion
	What is the difference between encompassing and inner knowledge, and why does knowing evil harm man but not the angels?
	Why would eternal life from the Tree of Life have been harmful after the sin, and how does this relate to Keser being ‘simple mercy’?
	How does the image of a candle before a torch describe the original way the world was to be refined, and how does it differ from refinement ‘by war’?
	Why is Chochmah called ‘judgment,’ and what does this say about suffering and purification?
	In what sense did the serpent tell the truth, and where did its cunning lie?

For children · ages 9–13
For the children at the table
Why the Tree of Knowledge was forbidden

The big idea
G-d wanted us to stay wholly good, and now that good and bad are mixed in us, our work is to sort them out through prayer, Torah and mitzvos.


After Adam ate from the Tree of Knowledge, G-d said, “Behold, man has become like one of us, knowing good and evil.” But the angels above also know good and evil, so why was this bad for man? The maamar explains that there are two ways of knowing. Above, knowing is “encompassing” (makif): it stays around a thing, not inside it, so good and bad stay apart. A person’s knowing is “inner” (pnimi): whatever we know becomes part of us. So when Adam came to know evil, good and evil became mixed inside him, and life became a struggle in which sometimes the good wins and sometimes the bad. That is why G-d did not want him to taste the fruit at all. G-d’s first plan was that Adam would do the mitzvos and draw down so much light that everything around him would become holy by itself. Now we must “work the ground”: live in the world, eat, work and pray, and lift up the sparks of holiness hidden in it. The serpent knew all this and told Eve a clever half-truth: it called a harm an advantage.

The mashal
When a small torch stands near a candle, the candle’s flame is swallowed into the torch; if the candle is moved a little away, it is not. But when the torch is very large, even a far-off candle is swallowed into its light. Before the sin, Adam’s light was meant to be so great that the hidden sparks of holiness in the world would join it by themselves.

Questions for the Shabbos table
	Why is knowing something “from the inside” different from knowing it “from around it”?
	What does the picture of the candle and the great torch teach about how light changes the world?
	What ordinary thing this week, like eating, working or helping at home, can you do in a way that brings out its holiness?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויאמר . . הן האדם הי׳ כאחד ממנו
The note first sends the reader to the Rebbe’s own source notes on this maamar, printed earlier in the volume, for its sources and parallels.
Kehot’s noteראה לעיל בציונים והערות לכ״ק אדמו״ר זי״ע. עם הגהות באוה״ת בראשית כרך ו תתרנז, א (מלקו״ת לג״פ כז, כב). נמצא בגוכתי״ק הצ״צ בבוך משנת תקע״א-ב, ומתחיל ”הן האדם”. ומאמר זה הוא משבת פ׳ בראשית תקע״ב. ראה לקמן בהערה לדף ו, א ד״ה ”שאדה״ר”. כמה שינויים נרשמו לקמן וכן ציונים אחדים בשולי הגליון. להתחלת המאמר ראה אוה״ת ואתחנן ע׳ קמג. בענין עה״ד טו״ר המבואר במאמר זה מצויין בלקו״ת שלח מג, א. קרח נב, ב.
2ויאמר ה׳ אלקים הן האדם
The verse in which G-d, after the sin, says that man has become ‘like one of us, knowing good and evil’ and must be kept from the Tree of Life; it is the text the whole maamar explains.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כב.
3נפקחו עיניהם להיות כאלקים יודעי טו״ר
The serpent’s promise that eating would open their eyes and make them ‘like G-d, knowing good and evil’; the Alter Rebbe asks what this knowledge is.
Genesis 3:5בראשית ג׳:ה׳
כִּי יֹדֵעַ אֱלֹקִים כִּי בְּיוֹם אֲכׇלְכֶם מִמֶּנּוּ וְנִפְקְחוּ עֵינֵיכֶם וִהְיִיתֶם כֵּאלֹקִים יֹדְעֵי טוֹב וָרָע:
for G-d doth know that in the day ye eat thereof, then your eyes shall be opened, and ye shall be as G-d, knowing good and evil.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
4The serpent’s words to Eve; the Alter Rebbe asks how it knew this was true.
Genesis 3:5בראשית ג׳:ה׳
כִּי יֹדֵעַ אֱלֹקִים כִּי בְּיוֹם אֲכׇלְכֶם מִמֶּנּוּ וְנִפְקְחוּ עֵינֵיכֶם וִהְיִיתֶם כֵּאלֹקִים יֹדְעֵי טוֹב וָרָע:
for G-d doth know that in the day ye eat thereof, then your eyes shall be opened, and ye shall be as G-d, knowing good and evil.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5כי ביום אכלך ממנו מות תמות
G-d’s command to Adam as he heard it: a plain warning of death, with no mention of knowledge.
Genesis 2:17בראשית ב׳:י״ז
וּמֵעֵץ הַדַּעַת טוֹב וָרָע לֹא תֹאכַל מִמֶּנּוּ כִּי בְּיוֹם אֲכׇלְךָ מִמֶּנּוּ מוֹת תָּמוּת:
but of the tree of the knowledge of good and evil, thou shalt not eat of it; for in the day that thou eatest thereof thou shalt surely die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אם לא שנאמר שגבוה הוא מהאדם וכ״ז פלאי
The note points to a talk of the Rebbe that takes up the question raised here, whether the serpent could be higher than man.
Kehot’s noteראה בלקו״ש ח״י ע׳ 16.
7האדם היה כאחד ממנו לדעת טו״ר
The phrase ‘like one of us’ is read as addressed to the angels, showing that knowledge of good and evil exists above.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8עה״ד טו״ר היינו בחי׳ תערובת הטוב עם הרע
Other discourses of the Alter Rebbe that discuss at length the Tree of Knowledge as a mixture of good and evil.
Kehot’s noteראה מאמרי אדה״א דברים ח״ד ע׳ א׳קעו ואילך. סה״מ תרמ״ח ע׳ קצח ואילך. ד״ה כי אתם עוברים תרנ״א ע׳ קצז. ובארוכה ד״ה ושבתה במאמרי אדה״א ויקרא ח״ב ע׳ תדש. ובסה״מ תרס״ב ע׳ ש ואילך. סה״מ עזר״ת ע׳ פט. ד״ה בלע המות תשכ״ה בתחלתו.
Paragraph 3
9ולא יחליפנו ולא ימירנו
The law that one may not exchange or substitute a consecrated animal, ‘good for bad or bad for good’; the Alter Rebbe borrows its language to say that above evil is never confused with good.
Leviticus 27:10ויקרא כ״ז:י׳
לֹא יַחֲלִיפֶנּוּ וְלֹא־יָמִיר אֹתוֹ טוֹב בְּרָע אוֹ־רַע בְּטוֹב וְאִם־הָמֵר יָמִיר בְּהֵמָה בִּבְהֵמָה וְהָיָה־הוּא וּתְמוּרָתוֹ יִהְיֶה־קֹּדֶשׁ:
He shall not alter it, nor change it, a good for a bad, or a bad for a good; and if he shall at all change beast for beast, then both it and that for which it is changed shall be holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10שממית בידים תתפש
The spider that is found even in the king’s palace; used as an image for evil that is present above, yet recognized for what it is.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
Paragraph 4
11המבדיל בין קודש לחול
The Havdalah blessing, whose order of separations the Talmud discusses; cited as an example of good and evil kept apart.
Pesachim 104a:7–8פסחים ק״ד א:ז׳-ח׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הַמַּבְדִּיל צָרִיךְ שֶׁיֹּאמַר מֵעֵין הַבְדָּלוֹת הָאֲמוּרוֹת בַּתּוֹרָה. מֵיתִיבִי: סֵדֶר הַבְדָּלוֹת הֵיאַךְ? אוֹמֵר: ״הַמַּבְדִּיל בֵּין קוֹדֶשׁ לְחוֹל, בֵּין אוֹר לְחוֹשֶׁךְ, בֵּין יִשְׂרָאֵל לָעַמִּים, וּבֵין יוֹם הַשְּׁבִיעִי לְשֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה, בֵּין טָמֵא לְטָהוֹר, בֵּין הַיָּם לֶחָרָבָה, בֵּין מַיִם הָעֶלְיוֹנִים לְמַיִם הַתַּחְתּוֹנִים, בֵּין כֹּהֲנִים לִלְוִיִּם וְיִשְׂרְאֵלִים״. וְחוֹתֵם בְּ״סֵדֶר בְּרֵאשִׁית״. וַאֲחֵרִים אוֹמְרִים: בְּ״יוֹצֵר בְּרֵאשִׁית״. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: חוֹתֵם ״מְקַדֵּשׁ יִשְׂרָאֵל״. וְאִם אִיתָא, הָא ״בֵּין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
12לבונה זכה
The ‘pure frankincense’ among the incense spices listed in the Torah; the Alter Rebbe uses it as the image of an encompassing light.
Exodus 30:34שמות ל׳:ל״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה קַח־לְךָ סַמִּים נָטָף וּשְׁחֵלֶת וְחֶלְבְּנָה סַמִּים וּלְבֹנָה זַכָּה בַּד בְּבַד יִהְיֶה:
And the L-RD said unto Moses: ‘Take unto thee sweet spices, stacte, and onycha, and galbanum; sweet spices with pure frankincense; of each shall there be a like weight.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13י״א סממני הקטורת
The Talmud’s list of the incense spices (pitum haketores), which includes the frankincense among the eleven.
Keritot 6a:22–23כריתות ו׳ א:כ״ב-כ״ג
אֶלָּא אָמַר רַב יוֹסֵף: בְּאֶחָד מִסַּמְמָנֵי הַקְּטֹרֶת. תָּנוּ רַבָּנַן: קְטֹרֶת הָיְתָה נַעֲשֵׂית שְׁלֹשׁ מֵאוֹת שִׁשִּׁים וּשְׁמוֹנָה מָנֶה, שְׁלֹשׁ מֵאוֹת שִׁשִּׁים וַחֲמִשָּׁה כְּנֶגֶד יְמוֹת הַחַמָּה, שְׁלֹשָׁה מָנִין יְתֵירִין, שֶׁמֵּהֶן מַכְנִיס כֹּהֵן גָּדוֹל מְלֹא חׇפְנָיו בְּיוֹם הַכִּיפּוּרִים, וְהַשְּׁאָר נִיתֶּנֶת לָאוּמָּנִין בִּשְׂכָרָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14וכענין בחי׳ לבונה זכה
There the Alter Rebbe explains that the life-force drawn into the kelipos is swallowed inside them, while the frankincense of the incense is an encompassing light over them from above their awareness, and that it connects the ten holy Sefiros to shine on the ten impure ones.
Kehot’s noteראה לקמן כ, ג. אוה״ת שמות כרך ז ע׳ ב׳תקסח. ובהמשך זאת חנוכת המזבח תר״מ פרק יז שאפשר שנק׳ זכה ע״ש ז״ך אותיות שהרי זהו האותיות הנמשכים להחיות הקליפות בבחי׳ מקיף, ע״ש. ראה לקו״ת תזריע כג, ד. המשך תער״ב פרק רי.
15ציור האילן
The note suggests that the ‘diagram of the Tree’ mentioned here is apparently the Kabbalistic diagram printed at the end of this book.
Kehot’s noteהכוונה לכאורה לציור שבסוף ספר פעמון ורימון (אמ״ד תכ״ח). וראה הנסמן בסידור עם דא״ח ריב, א הערה 99. הערות וביאורים אהלי תורה גליון א׳קל בסופו.
16שו״ה אחוריהם — עה״ד טו״ר הוא בחי׳ פנימי
Likkutei Torah cites this passage, summarizing it: the Tree of Knowledge of good and evil is Daas in the inner mode, whereas Daas in the encompassing mode, on the contrary, repels the nurture of the external forces.
Kehot’s noteבלקו״ת בלק סט, ב מציין לכאן: ”שעה״ד טו״ר הוא הדעת שבבחי׳ פנימי׳ משא״כ הדעת שבבחי׳ מקיף הוא אדרבה דוחה יניקת החיצונים”.
Paragraph 5
17הן האדם היה כאחד ממנו
The verse now explained: man became ‘like one of us’ in knowing good and evil.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18אבל האדם . . אזי יתערב הוא גם הוא ממש
The note points to a parallel discussion in the Tzemach Tzedek’s explanations of the Zohar of how man, once he knows evil, becomes mixed with it.
Kehot’s noteראה ביאוה״ז לצ״צ כרך ב ע׳ תרמח.
19ולאם מלאם יאמץ
G-d’s words to Rivkah about her twins, that one nation will be stronger than the other; applied to the see-saw struggle of good and evil within man.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
20ולא יתבוששו
‘They were both naked, the man and his wife, and they were not ashamed’; before the sin there was no sense of desire or shame.
Genesis 2:25בראשית ב׳:כ״ה
וַיִּהְיוּ שְׁנֵיהֶם עֲרוּמִּים הָאָדָם וְאִשְׁתּוֹ וְלֹא יִתְבֹּשָׁשׁוּ:
And they were both naked, the man and his wife, and were not ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ולא היו יודעים כלל שיש תאוה בזה
The note points to a footnote in a talk of the Rebbe that refers to this point, that before the sin Adam and Eve knew nothing of desire.
Kehot’s noteראה בלקוטי שיחות ח״ו ע׳ 199 הערה 28.
Paragraph 8
22פן ישלח ידו ולקח גם מעה״ח ואכל וחי לעלם
G-d’s concern after the sin that man might also eat of the Tree of Life and live forever.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ורבו פשעיך מה תעשה לו
The parallel half: man’s many sins do nothing to G-d. At this level even a sinner could receive eternal life.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24Elihu’s words that man’s righteousness gives G-d nothing; applied to the level of the Tree of Life, which is beyond being affected by man’s deeds.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
25בלע המות לנצח
The prophecy that G-d will swallow up death forever; the goal that would be defeated if evil gained eternal life.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
26ובערת הרע
‘You shall eradicate the evil from your midst’; used here for the removal of evil that is the purpose of creation.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27דבחכמה אתברירו
Iggeres HaKodesh 28 quotes the Zohar’s ‘through Chochmah they are refined’ and explains that the world of Tikkun is refined and rectified through the hidden Chochmah of Arich Anpin.
Kehot’s noteהובא באגה״ק סכ״ח בשם זוה״ק וראה ע״ח שי״ח פ״ה, של״ט ד״א. סהמ״צ להצ״צ מצות מחצית השקל, שם איסור אכילת בעל מום (הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״א ע׳ 79, ובסה״מ תש״ח ע׳ 206). וראה גם אוה״ת נ״ך כרך ב ע׳ תתקפא.
28דבחכמה אתברירו
The Zohar’s phrase ‘through Chochmah they are refined,’ quoted in Iggeres HaKodesh 28 in the name of the Zohar, as the Kehot note says.
Tanya, Iggeres HaKodesh 28:5תניא, אגרת הקדש כ״ח:ה׳
… ״חָכְמָה עִילָּאָה״ וּ״מוֹחָא סְתִימָאָה״ דַ״אֲרִיךְ אַנְפִּין״, וַעֲלָהּ אִיתְמַר בְּדוּכְתֵּי טוּבָא בַּזּוֹהַר הַקָּדוֹשׁ: ״בְּחָכְמָה אִתְבְּרִירוּ״, וְ״אִתְהַפְּכָא חֲשׁוֹכָא לִנְהוֹרָא״, דְּהַיְינוּ עוֹלַם הַתִּיקּוּן, שֶׁנִּתְבָּרֵר וְנִתְתַּקֵּן עַל־יְדֵי ״מוֹחָא סְתִימָאָה״ דַ״אֲרִיךְ אַנְפִּין״, מֵעוֹלַם הַתֹּהוּ וּשְׁבִירַת הַכֵּלִים, שֶׁנָּפְלוּ בִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה וְכוּ׳, כַּנּוֹדָע. וְלָזֹאת – מְטַהֶרֶת טוּמְאַת הַמֵּת, אַף שֶׁהוּא אֲבִי אֲבוֹת וְכוּ׳, וּלְמַטָּה מַּטָּה מִנּוֹגַהּ:
Kehot Publication Society (CC-BY-NC)
29והחייט
The note identifies ‘the Chayat’ as Rabbi Yehudah Chayat, whose commentary on Maarechet HaElokut contains the teaching that Chochmah is din.
Kehot’s noteפי׳ לספר מערכת האלקות לר׳ יהודא ב״ר יעקב חייט מערכת אלקות פ״ד. מובא גם בלקו״ת פ׳ ראה לא, א. בענין חכמה נק׳ דין ראה ביאוה״ז להצ״צ כרך ב ע׳ תשיח ואילך. וראה לקמן קז, ג ובמ״מ לשם. ובתורת חיים בראשית לא, ד.
30ושבחו האר״י ז״ל
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שי״ג פ״ה.
31בזהר באדרא כחמרא דשקיט
Kehot’s note points to Zohar III, 288a for these words.
Zohar III, 288aזח״ג רפח, א
Kehot’s noteזח״ג רפח, א.
32Fortunate is the man whom Yah chastens; shows that purifying suffering comes from the Name Yah, i.e., from Chochmah.
Psalms 94:12תהילים צ״ד:י״ב
אַשְׁרֵי הַגֶּבֶר אֲשֶׁר־תְּיַסְּרֶנּוּ קָּהּ וּמִתּוֹרָתְךָ תְלַמְּדֶנּוּ:
Happy is the man whom Thou instructest, O L-RD, And teachest out of Thy law;
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33The leech with its two daughters; the kelipos are compared to a leech that dies once it has sucked its fill.
Proverbs 30:15משלי ל׳:ט״ו
לַעֲלוּקָה שְׁתֵּי בָנוֹת הַב הַב שָׁלוֹשׁ הֵנָּה לֹא תִשְׂבַּעְנָה אַרְבַּע לֹא־אָמְרוּ הוֹן:
The horseleech hath two daughters: ‘Give, give.’ There are three things that are never satisfied, Yea, four that say not: ‘Enough’:
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34שו״ה שתי בנות
The manuscript adds here: ‘that by sucking the blood of the enemies of Israel, the kelipos immediately die.’
Kehot’s noteבגוכתי״ק נוסף ”שע״י שמוצצי׳ דם שונאיהם של ישראל אזי מיד מתים הקליפות”.
35שעיר המשתלח
The goat sent away to Azazel on Yom Kippur, another case of giving evil its portion in order to send it off.
Leviticus 16:10ויקרא ט״ז:י׳
וְהַשָּׂעִיר אֲשֶׁר עָלָה עָלָיו הַגּוֹרָל לַעֲזָאזֵל יׇעֳמַד־חַי לִפְנֵי ה׳ לְכַפֵּר עָלָיו לְשַׁלַּח אֹתוֹ לַעֲזָאזֵל הַמִּדְבָּרָה:
But the goat, on which the lot fell for Azazel, shall be set alive before the L-RD, to make atonement over him, to send him away for Azazel into the wilderness.
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36וישלח יעקב
The words here quote Genesis 32:4; the passage is shown below.
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, ד.
37מנחה לעשו אחיו
Jacob took from what he had ‘a gift for Esau his brother’; the Alter Rebbe reads the gift as giving evil its portion in order to separate it.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
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38עזים מאתים
Jacob’s gift of two hundred she-goats to Esau; giving the other side its portion separates it.
Genesis 32:15בראשית ל״ב:ט״ו
עִזִּים מָאתַיִם וּתְיָשִׁים עֶשְׂרִים רְחֵלִים מָאתַיִם וְאֵילִים עֶשְׂרִים:
two hundred she-goats and twenty he-goats, two hundred ewes and twenty rams,
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39G-d chastens Israel as a father chastens his son; chastening as a loving means of purification.
Deuteronomy 8:5דברים ח׳:ה׳
וְיָדַעְתָּ עִם־לְבָבֶךָ כִּי כַּאֲשֶׁר יְיַסֵּר אִישׁ אֶת־בְּנוֹ ה׳ אֱלֹקֶיךָ מְיַסְּרֶךָּ:
And thou shalt consider in thy heart, that, as a man chasteneth his son, so the L-RD thy G-d chasteneth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כאשר ייסר איש את בנו
The manuscript reads instead ‘as a father reproves the son’ (כאב את בנו יוכיח), a different verse with the same idea of loving chastisement.
Kehot’s noteבגוכתי״ק: כאב את בנו יוכיח.
41וכחשיכה כאורה
To G-d ‘darkness is like light’; describes Keser, which makes no distinction between good and evil.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
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42דאם צדקת מה תתן לו
Man’s righteousness gives G-d nothing; the level of Keser and the Tree of Life is unaffected by man’s deeds.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
43וכמ״ש בזהר גבי רבי אחא
The Zohar’s story of Rabbi Acha, who stopped a plague with the incense but was told the people were still guilty and only teshuvah would truly help.
Zohar I, 101aזח״א קא, א
Kehot’s noteזח״א קא, א.
44ולכן מיד וישלחהו מג״ע . . ושמה יברר הבירורים
The Rebbe Maharash quotes this passage and refers there to Iggeres HaKodesh 26, that the main occupation with Torah and mitzvos is to refine the sparks.
Kehot’s noteמובא בסה״מ תרל״ד ע׳ קמג ושם מציין לאגה״ק סי׳ כו שעיקר עסק התורה והמצות הוא לברר הניצוצות.
45וישלחהו מג״ע לעבד את האדמה אשר לקח משם
G-d sends Adam out of Eden to work the ground from which he was taken; read as the mission of refining the sparks.
Genesis 3:23בראשית ג׳:כ״ג
וַיְשַׁלְּחֵהוּ ה׳ אֱלֹקִים מִגַּן־עֵדֶן לַעֲבֹד אֶת־הָאֲדָמָה אֲשֶׁר לֻקַּח מִשָּׁם:
Therefore the L-RD G-d sent him forth from the garden of Eden, to till the ground from whence he was taken.
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Paragraph 11
46את האדמה אשר לקח משם
The ground from which man was taken, where he must now eat and carry out the refinements.
Genesis 3:23בראשית ג׳:כ״ג
וַיְשַׁלְּחֵהוּ ה׳ אֱלֹקִים מִגַּן־עֵדֶן לַעֲבֹד אֶת־הָאֲדָמָה אֲשֶׁר לֻקַּח מִשָּׁם:
Therefore the L-RD G-d sent him forth from the garden of Eden, to till the ground from whence he was taken.
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47לעבדה
Another Zohar passage cited in the Kehot note that interprets ‘to work it’ in terms of the commandments.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
48ויניחהו בג״ע לעבדה זה [בגוכתי״ק: זו] רמ״ח מ״ע
G-d placed man in the Garden of Eden ‘to work it and to guard it.’
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 27aזח״א כז, א
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteבראשית ב, טו. ראה תרגום יונתן בן עוזיאל שם. זח״א כז, א. זח״ב קסה, ב. ת״ז סוף תי׳ נד. ילקוט ראובני בשם מדרש.
49וע״י רבוי התגלות האור ממילא יתעלו נצוצי קדושה
The passage given speaks of the ‘lower waters’ that weep to be close to the King and of arousing compassion for the G-dly spark that descended from its place; the note points there for the elevation of sparks.
Kehot’s noteראה גם בלקו״ת במדבר ג, ד. וראה גם לקו״ש ח״כ ע׳ 215 הערה 32.
50שו״ה כנר — יוכלל
The manuscript reads 'יכלה' (will be consumed) instead of 'יוכלל' (will be absorbed): the candle’s light disappears in the torch.
Kehot’s noteבגוכתי״ק: יכלה.
51שו״ה תהיה — תהיה
The manuscript reads 'יהי'’ instead of 'תהיה', a grammatical variant with no change of meaning.
Kehot’s noteבגוכתי״ק: יהי׳.
Paragraph 12
52לא גלו ישראל
The Talmud says the Holy One exiled Israel among the nations only so that converts would be added to them; read here as the elevation of sparks.
Pesachim 87b:14פסחים פ״ז ב:י״ד
וְאָמַר רַבִּי אֶלְעָזָר: לֹא הִגְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת יִשְׂרָאֵל לְבֵין הָאוּמּוֹת אֶלָּא כְּדֵי שֶׁיִּתּוֹסְפוּ עֲלֵיהֶם גֵּרִים, שֶׁנֶּאֱמַר: ״וּזְרַעְתִּיהָ לִי בָּאָרֶץ״. כְּלוּם אָדָם זוֹרֵעַ סְאָה אֶלָּא לְהַכְנִיס כַּמָּה כּוֹרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 244aזח״א רמד, א
Kehot’s noteפסחים פז, ב. זח״א רמד, א. ראה גם לקמן יא, א. כ, ג. כו, ד. קיז, ב. ובלקו״ש חכ״ה ע׳ 154 הערה 43 ”ובביאוה״ז (ויגש ע׳ קלו, א ואילך) בפי׳ מארז״ל זה. ובביאוה״ז להצ״צ (ח״ב ע׳ תשכו. תשל) מבאר מחז״ל זה גרים כפשוטו (ולא ניצוצי קדושה בכלל). וכ״ה בתו״א כ, ג” עכ״ל. וראה בספר השיחות תשנ״ב ח״א ע׳ 175.
53שו״ה אם — היו נכללים הנצוצות
The manuscript reads 'הי' נכלל הנצוצים', in the singular, with the same meaning.
Kehot’s noteבגוכתי״ק: הי׳ נכלל הנצוצים.
54נעמה העמונית
The Talmud names Naamah the Ammonite (and Ruth the Moabite) as the ‘two good doves’ for whose sake Ammon and Moab were spared; an example of a spark drawn into Israel.
Bava Kamma 38b:2–3בבא קמא ל״ח ב:ב׳-ג׳
אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁעָלְתָה עַל דַּעְתְּךָ עָלְתָה עַל דַּעְתִּי, שְׁתֵּי פְּרִידוֹת טוֹבוֹת יֵשׁ לִי לְהוֹצִיא מֵהֶן – רוּת הַמּוֹאֲבִיָּה וְנַעֲמָה הָעַמּוֹנִית. וַהֲלֹא דְּבָרִים קַל וָחוֹמֶר, וּמָה בִּשְׁבִיל שְׁתֵּי פְּרִידוֹת טוֹבוֹת – חָס הַקָּדוֹשׁ בָּרוּךְ הוּא עַל שְׁתֵּי אוּמּוֹת גְּדוֹלוֹת וְלֹא הֶחֱרִיבָן; בִּתּוֹ שֶׁל רַבִּי – אִם כְּשֵׁרָה הִיא וּרְאוּיָה הִיא לָצֵאת מִמֶּנָּה דָּבָר טוֹב, עַל אַחַת כַּמָּה וְכַמָּה דַּהֲוָה חַיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
55וכמ״ש במלכת שבא
The Queen of Sheba heard of Solomon’s fame and came to test him; an example of the nations drawn by the light of the Temple era.
I Kings 10:1מלכים א י׳:א׳
וּמַלְכַּת־שְׁבָא שֹׁמַעַת אֶת־שֵׁמַע שְׁלֹמֹה לְשֵׁם ה׳ וַתָּבֹא לְנַסֹּתוֹ בְּחִידוֹת:
And when the queen of Sheba heard of the fame of Solomon because of the name of the L-RD, she came to prove him with hard questions.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א י, א. ראה ד״ה בלע המות תשכ״ה הערה 17 ”דזה שנתעורר בה לבוא לשלמה הוא מצד הביטול שנעשה בה [בהיותה עדיין בארצה] ע״י ששמעה את שמעו”. ראה סה״מ תרנ״ט ע׳ קסב ”דמצד גדולת שמו שנשמע למרחוק גם באיים הרחוקים מתבטלים כולם איליו ונמשכים אליו.
56In the future G-d will turn the nations to a clear language to call on His Name; the sparks will be refined by revealed light.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57והלכו גוים לאורך
Nations will walk by your light; the nations drawn in by Israel’s light.
Isaiah 60:3ישעיהו ס׳:ג׳
וְהָלְכוּ גוֹיִם לְאוֹרֵךְ וּמְלָכִים לְנֹגַהּ זַרְחֵךְ:
And nations shall walk at thy light, And kings at the brightness of thy rising.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58גופו נלקח
The Zohar says Adam’s body was gathered from the four corners of the world; the Kehot note cites it alongside the Midrash.
Zohar, Chayei Sara 17:133–19:205ספר הזהר, חיי שרה י״ז:קל״ג-י״ט:ר״ה
59גופו נלקח ממקום המזבח
The Talmud gives a different tradition, that Adam’s body was taken from Babylon; the Kehot note cites it for comparison.
Sanhedrin 38bסנהדרין ל״ח ב
Kehot’s noteפרקי דר״א פרק יב. וראה סנהדרין לח, ב שגופו מבבל. בזח״א קל, ב. שגופו מד׳ רוחות העולם.
60גופו נלקח ממקום המזבח
The Midrash says G-d created Adam in a pure place, the place of the Holy Temple; the Alter Rebbe cites it to show that Adam’s body was holy.
Pirkei DeRabbi Eliezer 12:1פרקי דרבי אליעזר י״ב:א׳
חִבָּה יְתֵרָה חִבַּב הַקָּדוֹשׁ בָּרוּךְ הוּא לְאָדָם הָרִאשׁוֹן, שֶׁבְּרָאוֹ בְּמָקוֹם טָהוֹר, בִּמְקוֹם בֵּית הַמִּקְדָּשׁ, וְהִכְנִיסוֹ לְאַפַּדְנוֹ. שֶׁנֶּאֱמַר (בראשית ב, טו): ״וַיִּקַּח ה׳ אֱלֹקִים אֶת הָאָדָם וַיַּנִּחֵהוּ בְגַן עֵדֶן״. מֵאֵי זֶה מָקוֹם לְקָחוֹ? מִבֵּית הַמִּקְדָּשׁ, וְהִכְנִיסוֹ לְפַּלָּטִין שֶׁלּוֹ – זֶה גַּן עֵדֶן. שֶׁנֶּאֱמַר: ״וַיַּנִּחֵהוּ בְגַן עֵדֶן לְעָבְדָהּ וּלְשָׁמְרָהּ״. וְשֶׁמָּא תֹּאמַר כִּי יֵשׁ מְלָאכָה בְּגַן עֵדֶן לְפַתֵּחַ וּלְשַׁדֵּד אֶת הָאֲדָמָה. וְלֹא כָל הָאִילָנוֹת נִצְמָחִין מֵאֲלֵיהֶן?
ADAM IN PARADISE WITH love abounding did the Holy One, blessed be He, love the first man, inasmuch as He created him in a pure locality, in the place of the Temple, and He brought him into His palace, as it is said, "And the L-rd G-d took the man, and put him into the garden of Eden to dress it and to keep it" (Gen. 2:15). From which place did He take him? From the place of the Temple, and He brought him into His palace, which is Eden, …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
61שו״ה וממנו — נעשו
The manuscript reads 'עשו' (they made) in place of 'נעשו' (were made).
Kehot’s noteבגוכתי״ק: עשו.
62שו״ה אבל — הדבר היה
The words ‘the matter was’ are absent in the manuscript.
Kehot’s noteבגוכתי״ק ליתא.
63את האדמה אשר לקח משם
The ground from which man was taken: the place of the kelipos to which he must descend after the sin.
Genesis 3:23בראשית ג׳:כ״ג
וַיְשַׁלְּחֵהוּ ה׳ אֱלֹקִים מִגַּן־עֵדֶן לַעֲבֹד אֶת־הָאֲדָמָה אֲשֶׁר לֻקַּח מִשָּׁם:
Therefore the L-RD G-d sent him forth from the garden of Eden, to till the ground from whence he was taken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
64שו״ה עצמו — שמה שצוה
The manuscript reads 'שאשר ציוו' in place of 'שמה שצוה', with the same meaning.
Kehot’s noteבגוכתי״ק: שאשר ציוו.
65שו״ה יאכל — היה
The word 'היה' (was) is absent in the manuscript.
Kehot’s noteבגוכתי״ק בהכת״י ליתא.
66שו״ה יאכל — ידיעה
The manuscript reads 'נגיעה' (contact) in place of 'ידיעה' (knowledge): the prohibition was so that Adam would have no contact with evil at all.
Kehot’s noteבגוכתי״ק: נגיעה.
67‘A time when man rules over man to his harm’; read as the times when evil in man prevails, which the serpent hoped for.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68בא ס״מ ורכב על הנחש
The Midrash says Samael took the serpent, which looked like a camel, and mounted and rode upon it to lead Eve astray.
Pirkei DeRabbi Eliezer 13:2פרקי דרבי אליעזר י״ג:ב׳
וְהָיָה סָמָאֵל שַׂר גָּדוֹל בַּשָּׁמַיִם, וְהַחַיּוֹת מֵאַרְבַּע כְּנָפַיִם וּשְׂרָפִים מִשֵּׁשׁ כְּנָפַיִם, וְסָמָאֵל מִשְּׁנֵים עָשָׂר כְּנָפַיִם. מֶה עָשָׂה סָמָאֵל? לָקַח כַּת שֶׁלּוֹ וְיָרַד וְרָאָה כָּל הַבְּרִיּוֹת שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, וְלֹא מָצָא בָּהֶם חָכָם לְהָרַע כַּנָּחָשׁ, שֶׁנֶּאֱמַר: ״וְהַנָּחָשׁ הָיָה עָרוּם״. וְהָיָה דְמוּתוֹ כְּמִין גָּמָל, וְעָלָה וְרָכַב עָלָיו. וְהַתּוֹרָה הָיְתָה צוֹעֶקֶת וְאוֹמֶרֶת: מָה סָמָאֵל? עַכְשָׁו נִבְרָא הָעוֹלָם, עֵת לִמְרֹד בַּמָּרוֹם? בְּעֵת בַּמָּרוֹם תְּמִידִיָּא? רִבּוֹן כָּל הָעוֹלָמִים ״תִּשְׂחַק לְסוּסוֹ וּלְרֹכְבוֹ״.
Sammael was the great prince in heaven; the Chajjôth had four wings and the Seraphim had six wings, and Sammael had twelve wings. What did Sammael do? He took his band and descended and saw all the creatures which the Holy One, blessed be He, had created in His world and he found among them none so skilled to do evil as the serpent, as it is said, "Now the serpent was more subtil than any beast of the field" (Gen. 3:1). Its appearance was something like that of the …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
69שו״ה ואמר — ידע . . וגו׳
The manuscript reads 'יודע' (as in the verse) in place of 'ידע', and lacks 'וגו'’.
Kehot’s noteבגוכתי״ק: יודע . . ליתא.
70כי ידע אלקים כי ביום אכלכם ממנו
The serpent’s words to Eve, which the Alter Rebbe shows were literally true.
Genesis 3:5בראשית ג׳:ה׳
כִּי יֹדֵעַ אֱלֹקִים כִּי בְּיוֹם אֲכׇלְכֶם מִמֶּנּוּ וְנִפְקְחוּ עֵינֵיכֶם וִהְיִיתֶם כֵּאלֹקִים יֹדְעֵי טוֹב וָרָע:
for G-d doth know that in the day ye eat thereof, then your eyes shall be opened, and ye shall be as G-d, knowing good and evil.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71שו״ה פנימי — לו
The manuscript reads 'ולו' (and for him) in place of 'לו'.
Kehot’s noteבגוכתי״ק: ולו.
72שו״ה כי — למעליותא . . שיהיה יודע
The manuscript reads 'למעלה' in place of 'למעליותא' (as an advantage), and 'שיהיו יודעי' (that they would be knowers) in place of 'שיהיה יודע'.
Kehot’s noteבגוכתי״ק הנ״ל: למעלה . . שיהיו יודעי.
Paragraph 14
73שאדה״ר הי׳ הולך בהיכלות
The Tzemach Tzedek writes that he heard this from the Alter Rebbe: Adam walked in the chambers, being above the Baal Shem Tov, the Arizal and even Rabbi Shimon bar Yochai, as G-d’s own handiwork; in Vayeshev he adds that these words were heard on Parshas Bereshit 5572.
Kehot’s noteבאוה״ת ענינים ע׳ פו: ”וכן שמעתי הלשון מרבינו ז״ל שאמר בענין אדה״ר, שאדה״ר הי׳ הולך בהיכלות כי בחי׳ אדם הוא למעלה מהבעש״ט והאריז״ל וגם מרשב״י כי הי׳ בערך אחר ממש שהרי הי׳ יציר כפיו של הקב״ה ע״כ”, ע״ש. המשך וככה תרלז פרק קכט. סה״מ תרס״ח ע׳ קצד. ובאוה״ת וישב כרך ו תתרפה, ב מסיים ”כזה״ל שמענו מרבינו ז״ל פ׳ בראשית תקע״ב”. ענין זה נזכר בלקו״ת צו ח, ג. יז, ד.
74גם מרשב״י
Or HaTorah says Adam was far above the Baal Shem Tov, the Arizal and Rabbi Shimon bar Yochai, and discusses three kinds of ‘man’ in its Balak volume.
Kehot’s noteראה באוה״ת פ׳ וישב כרך ו שם שהי׳ למעלה מעלה מהבעש״ט והאריז״ל וגם מרשב״י. וראה גם בדרוש ג׳ מיני אדם באוה״ת פ׳ בלק ע׳ תתקע, ובלקו״ת פ׳ צו ח, ג כי הרי אפילו הנשמות הגבוהות מאד שמיחוד או״א דאצילות שזהו נשמה דאצילות הוא כערך הבריאה לגבי אצילות ממש נגד נשמת אדה״ר כנ״ל (ועיין בזהר תרומה דף קס״ז ע״ב). עכ״ל. ובדף ח, ב מביא שם בשם ספר הגלגולים פי״ט שאדם הראשון קודם החטא הי׳ לו נשמה לנשמה מאצילות ע״ש. בהגה״ה כת״י על תו״א מציין ללקו״ת פ׳ צו ח, ב בהביאור ואכלתם אכול דשם נמצא בשינוי לשון קצת.
75והשיאו הנחש שעכ״פ יביט מה יש בהם
Kehot’s note points to Zohar II, 193b for these words.
Zohar II, 193bזח״ב קצג, ב
Kehot’s noteלהעיר מזח״א נב, א. זח״ב קצג, ב.
76וכן שמעתי מהק׳ ר׳ [בגוכי״ק: מר׳] אברהם בן הה״מ
The teaching of Rabbi Avraham son of the Maggid on ‘And Judah turned aside’ also appears there.
Kehot’s noteוכ״ה גם באוה״ת בראשית כרך ו שם.
77ויט יהודה עד איש עדולמי ושמו חירה
Judah went down from his brothers and turned aside to an Adullamite named Chirah; read as a descent to raise sparks.
Genesis 38:1בראשית ל״ח:א׳
וַיְהִי בָּעֵת הַהִוא וַיֵּרֶד יְהוּדָה מֵאֵת אֶחָיו וַיֵּט עַד־אִישׁ עֲדֻלָּמִי וּשְׁמוֹ חִירָה:
And it came to pass at that time, that Judah went down from his brethren, and turned in to a certain Adullamite, whose name was Hirah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78פי׳ ויט היינו שנטה למטה בהיכלות הקליפות
Or HaTorah cites the Zohar there that Judah inclined down to the level of the serpent, supporting the reading of ‘he turned aside’ as a descent into the realm of the kelipos.
Kehot’s noteבאוה״ת חנוכה כרך ב שכו, א מציין לזח״א קפו סע״א שנטה עד דרגא דחויא, ע״ש.
79כדי להעלות נצוצות משם
According to the note, it explains there that this descent to raise sparks is the matter of the exile of the Shechinah.
Kehot’s noteראה בסה״מ תרכ״ט ע׳ יא [בהוצאת תשנ״ב ע׳ יג] שז״ע גלות השכינה ע״ש. בענין יהודה ותמר ראה במאמרי אדה״ז על מאמרז״ל ע׳ רכד שכ׳ שגם ביהודה לא היה כוונה רק לש״ש בלבד . . בכדי שיתגבר עליו אח״כ בניצוח גדול יותר. וראה גם ביאוה״ז להצ״צ כרך א ע׳ קלז. דרך מצותיך לב, ב. סה״מ תרס״ט ע׳ קכג.
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להבין ענין הברכות כי הנה אנשי כנה״ג תקנו…
“To understand the matter of the blessings”
A blessing’s opening ‘Baruch’ draws G-d’s hidden Infinite Light into revelation, and its closing ‘Baruch,’ the ‘seal,’ guards that revelation so that it stays in holiness and does not feed the forces of evil; the same structure shapes the wedding blessings, Torah study and the love of G-d in prayer.
The maamar in brief
The maamar asks why blessings were instituted only in the Second Temple era: in the First Temple, faith in G-d was openly revealed in the souls, while later it had to be drawn down, ‘baruch’ meaning ‘drawn.’ The formula traces this descent: ‘Havayah our G-d’ in Jewish souls, then ‘King of the world.’ The mitzvos, which sanctify and join us to G-d, give us the power to do so. The Jerusalem Talmud’s rule that short blessings open with ‘Baruch’ while long ones also seal with it is explained through the hidden and revealed worlds. Like seed and fetus, the hidden world holds everything in unity, while the revealed world unfolds into particulars and produces ‘waste’ on which evil feeds; so a long blessing needs a seal, like the seal on a letter. The first two wedding blessings correspond to Adam and Eve, the Written and Oral Torah, supernal and lower Chochmah. Torah study can be an elixir of life or of death depending on intention, and love in prayer has an inner ‘day’ and an outer ‘night.’ In both, the seal from above, earned through our own effort, keeps holiness from the kelipos.

Outline
	1Why blessings were institutedFaith is above reason; in the First Temple it shone openly in the souls, but in the Second Temple blessings were needed to draw it down (‘baruch’ = drawn).¶1–2
	2The order of the blessing‘Havayah our G-d’ is G-d revealed in Jewish souls, above angels and world; ‘King of the world’ is His sovereignty. The mitzvos, which sanctify and join us to G-d, give the blessing its power.¶3–4
	3Hidden and revealed worldsShort blessings open with ‘Baruch’; long ones also seal with it. Like seed and fetus, the hidden world holds all in unity, while the revealed world’s differentiation produces ‘waste’ on which evil feeds.¶5–8
	4The sealThe closing ‘Baruch’ is like a seal on a letter: an encompassing protection that reserves the revealed flow for holiness; Ne’ilah is the seal of all Israel.¶9–10
	5The wedding blessings: Written and Oral Torah‘Yotzer ha’adam’ (Adam) and ‘Asher yatzar’ (Eve) correspond to the Written Torah, supernal Chochmah, a hidden point, and the Oral Torah, lower Chochmah, which reveals it in detail; ‘Day to day pours forth, night to night expresses knowledge.’¶11–13
	6‘In His image… an everlasting edifice’Forming as revealing; the added ‘es’ and doubled ‘image’ mean revelation after revelation; the revealed world is built ‘from Himself,’ contracted so that worlds can exist, for G-d’s reign and His desire for a dwelling below.¶14–20
	7Torah study: elixir of life or deathBecause the Oral Torah is clothed in physical matters, learning for self-importance gives the kelipos a hold; learning as G-d’s word draws His light, and the ‘seal’ keeps it in holiness.¶21–23
	8The two hearts and the seal in prayerThe inner ‘day’ love of the G-dly soul is one with its source; the outer ‘night’ love, clothed in body and animal soul, reveals it but needs a seal; chosam is techum, a boundary on what one gives the animal soul.¶24–30


Key concepts
	Blessing as drawing downברוך ונמשך
	‘Baruch’ is read as ‘drawn down’: a blessing draws the hidden Infinite Light into revelation, so that faith becomes as vivid as sight.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The hidden world contains everything in unified potential, like a seed; the revealed world unfolds it into particulars, like a formed fetus, and in doing so produces ‘surplus’ that evil can feed on.

	The sealחותם
	The closing ‘Baruch’ of a long blessing: an encompassing protection that keeps the revealed flow in holiness and limits the other side to its bare surplus; chosam has the letters of techum, ‘boundary.’

	Supernal and lower Chochmahחכמה עלאה וחכמה תתאה
	The Written Torah, a concentrated ‘point’ of wisdom, and the Oral Torah, which spells out its hidden content in detailed law; symbolized by Adam and Eve.

	Higher and lower unityיחודא עילאה ויחודא תתאה
	The higher unity sees the world as nothing before G-d; the lower unity sees G-d as giving life within an apparently real world. The inner love of the heart comes from the first, the outer love from the second.

	Arousal from belowאתערותא דלתתא
	A person’s own intention and effort, which evoke a corresponding response from above; the seal too depends on it.


Section 1 · ¶1–2
Why blessings were instituted
1להבין ענין הברכות1 כי הנה אנשי כנה״ג [כנסת הגדולה] תקנו הברכות בזמן בית שני אבל בזמן בית ראשון לא2 היו מברכים.
To understand the matter of the blessings: the Men of the Great Assembly instituted the blessings in the time of the Second Temple, but in the time of the First Temple they did not recite blessings.
The maamar sets out to explain what a blessing (berachah) does. It starts from a historical fact: the fixed blessings were instituted by the Men of the Great Assembly (the sages at the start of the Second Temple era); in First Temple times there were no such formal blessings. Why were they needed later?


והענין כי הנה כל ישראל מאמינים בני מאמינים3 כו׳ מה שנלאו חכמי הפילוסופים והמחקרים להבין בשכלם
The matter is this: all Israel are believers, sons of believers, etc. — [believing in] what the philosophers and investigators wearied themselves to understand with their intellect.
Every Jew has an inborn faith in G-d, ‘believers, sons of believers,’ as the Talmud puts it. Jews simply believe what philosophers struggled, and failed, to reach through reasoning.


כי האמונה היא למעלה מן ההשגה והשכל4 ואפי׳ [ואפילו] מההשגה שבשרש נפש האלקית שבישראל דמזליה חזי5 כו׳ שהרי לית מחשבה תפיסא ביה6 והוא רם ונשא7 למעלה ממזלייהו.8
For faith is above comprehension and intellect, even above the comprehension that is in the root of the G-dly soul in Israel, of which [it is said] “its mazal sees,” etc.; for no thought can grasp Him, and He is exalted and lofty above their mazal.
Faith is higher than understanding, higher even than the lofty perception in the soul’s own root above (its ‘mazal,’ which ‘sees’ what the person does not). G-d Himself is beyond all thought, so He can be reached by faith, not by comprehension.




2והנה בזמן בית ראשון היו נשמות ישראל במעלה העליונה והי׳ [והיה] אוא״ס [אור אין סוף] שורה ומתגלה בנפשם להיות אצלם גילוי אמונה זו כאילו רואה9 כו׳.
Now, in the time of the First Temple the souls of Israel were of the highest level, and the Infinite Light rested and was revealed in their souls, so that this faith was revealed to them as if one sees, etc.
In the First Temple era the souls were so lofty that G-d’s Infinite Light shone openly in them; their faith was revealed, as vivid as sight.


אך בזמן בית שני לא היו הנשמות במעלה עליונה כ״כ [כל כך] תקנו אנשי כה״ג [כהאי גוונא] הברכות להמשיך גילוי אמונה זו להיות ברוך ונמשך הוי׳ אוא״ס [אור אין סוף] ב״ה בגילוי למטה.
But in the time of the Second Temple, when the souls were not of so high a level, the Men of the Great Assembly instituted the blessings, to draw down the revelation of this faith: that Havayah, the Infinite Light, blessed be He, be “blessed” and drawn down in revelation below.
In the Second Temple era souls were lower and faith became hidden, so the sages instituted blessings. ‘Baruch’ (‘blessed’) is read as ‘drawn down’ (as in grafting a vine): a blessing draws G-d, the Infinite Light, down into revelation.




Section 2 · ¶3–4
The order of the blessing
3וסדר השתלשלות המשכת הגילוי הוא מתחלה להיות הוי״ה אלקינו10 הוא גילוי אוא״ס [אור אין סוף] ב״ה בנשמות ישראל להיות אלקינו ממש בבחי׳ ביטול לפי שהם מפנימיות העולמות.
The order of the progression of the drawing down of the revelation is: first, “Havayah our G-d” — the revelation of the Infinite Light, blessed be He, in the souls of Israel, that He be actually “our G-d,” in a state of self-nullification, because they are from the inner dimension of the worlds.
The blessing’s words describe the stages of the drawing down. ‘Havayah our G-d’ (Elokeinu) comes first: G-d revealed in Jewish souls, who are from the ‘inner dimension’ of the worlds and so are nullified to Him, making Him truly ‘our’ G-d.


משא״כ המלאכים הם מחיצוניות העולמות שעליהם נאמר ומשם יפרד11 והיה לארבעה ראשים. ארבעה נהרות הם ארבע מחנות השכינה12 מחנה מיכאל כו׳. וזש״א [וזהו שאמרו] רז״ל [רבותינו זכרונם לברכה]13 (ברכות ד:) מיכאל באחת14.
This is not so with the angels, who are from the outer dimension of the worlds, of whom it is said, “And from there it divided and became four heads” — four rivers, which are the four camps of the Shechinah: the camp of Michael, etc. And this is what our Sages, of blessed memory, said (Berachos 4b), “Michael in one.”
Angels come from the ‘outer dimension.’ The Garden’s river that ‘divided into four heads’ alludes to the four angelic camps around the Shechinah (Michael, Gabriel, etc.). The Talmud says Michael crosses the world in one flight.


ולא אמרו איזה שיעור על נשמות ישראל לפי שענין טיסה שטסים את העולם לא שייך גבי נשמות כלל שהעולם ומלואו אינן תופסין מקום כלל נגדם.15
They did not state any measure for the souls of Israel, because the matter of flying, in which they fly across the world, does not apply to souls at all, for the world and all it contains takes up no space at all in relation to them.
The Talmud gives measures of flight for angels but none for souls, since for a soul the whole world occupies no space at all.


משא״כ לגבי המלאכים תופס העולם איזה מקום אלא שמיכאל די לו בטיסה אחת וגבריאל בשתים כו׳ ואליהו בארבע עם גופו שהיה תחלה גשמי ונהפך כו׳.16
Whereas in relation to the angels, the world does take up some space; only, Michael needs just one flight, Gabriel two, etc., and Elijah four — with his body, which at first was physical and was transformed, etc.
For angels the world does occupy some space: Michael needs one flight, Gabriel two, and Elijah four, because his body began physical and was transformed.


ואח״כ מלך העולם שעל העולם הוא גילוי מלכותו ית׳ בלבד שאין מלך בלא עם17 כו׳.
And afterwards, “King of the world,” which is over the world, is only the revelation of His sovereignty, may He be blessed, for “there is no king without a people,” etc.
Then comes ‘King of the world’: this is only G-d’s sovereignty (Malchus), a lower level relating to the world, since ‘there is no king without a people.’




4והנה ע״י הברכה ממשיך ברכה והמשכה להיות גילוי אור א״ס בנפש כלל ישראל שתתחזק אמונת ה׳ בלבם בבחי׳ גילוי כאלו רואה כו׳.
Now, through the blessing one draws down blessing and drawing-down, that there be a revelation of the Infinite Light in the soul of the community of Israel, so that faith in G-d be strengthened in their heart in a revealed manner, as if one sees, etc.
The purpose of a blessing is to draw down a revelation of the Infinite Light into the souls of all Israel, so that their faith becomes as strong and vivid as sight.


אך המוקדם לברכה והמשכת השראת גילוי זה הוא המברך שהוא הוא העושה המצוה לפי שהמצות הם כלים להשראת אא״ס [אור אין סוף] ממש כו׳ ובהם ועל ידם ממשיך אא״ס [אור אין סוף] למטה.
But what precedes the blessing and the drawing down of the indwelling of this revelation is the one who blesses — he is the one who does the mitzvah — because the mitzvos are vessels for the indwelling of the Infinite Light itself, etc., and in them and through them one draws the Infinite Light below.
But the drawing down depends first on the one blessing, who is doing the mitzvah. The mitzvos are ‘vessels’ for G-d’s Infinite Light; through them the light is drawn below.


וזהו אשר קדשנו במצותיו. אשר מלשון דהא1819 שהוא נתינת טעם לדבר כלומר לפי שקדשנו במצותיו.
And this is “Who has sanctified us with His commandments.” “Asher” has the sense of “for,” which gives the reason for something; that is to say, because He has sanctified us with His commandments.
Hence the formula ‘Who has sanctified us with His commandments’: ‘asher’ here means ‘because.’ We can draw down the light because He has made us holy through the mitzvos.


וצונו מלשון צוותא והתקשרות20 באוא״ס [באור אין סוף] ב״ה שרש המצות למעלה לכך יש לנו כח להמשיך גילוי אור א״ס ב״ה בברכה זו:21
“And has commanded us” (vetzivanu) is from the term tzavta, joining, and connection with the Infinite Light, blessed be He, the root of the mitzvos above; therefore we have the power to draw down the revelation of the Infinite Light, blessed be He, with this blessing.
‘Vetzivanu’ (‘and commanded us’) is read as from tzavta, ‘joining’: the mitzvos bind us to the Infinite Light, their root above. This bond gives us the power to draw down its revelation through the blessing.




Section 3 · ¶5–8
Hidden and revealed worlds
5והנה אמרו בירושלמי22 (פ״ק [פרק קמא] דברכות הלכה ח׳) מטבע קצר פותח בברוך ואינו חותם בברוך ומטבע ארוך פותח בברוך וחותם בברוך.23
Now, it is said in the Jerusalem Talmud (Berachos, ch. 1, halachah 8): A short formula opens with “Baruch” and does not seal with “Baruch”; a long formula opens with “Baruch” and seals with “Baruch.”
A Talmudic rule about blessings: a short blessing (like one over food) begins with ‘Baruch’ and does not end with one; a long blessing (like those of the Amidah or Grace after Meals) both begins and ends with ‘Baruch.’


ולהבין זה גם להבין מהו לשון חותם24 והל״ל [והוה ליה למימר] ומסיים. הענין כי הנה נודע שיש ב׳ בחינו׳ [בחינות] בחי׳ עלמא דאתכסי׳ ובחי׳ עלמא דאתגליא.
To understand this — and also to understand what the term “seal” means; it should have said “end” — the matter is that, as is known, there are two levels: the level of the hidden world and the level of the revealed world.
Why is the closing called a ‘seal’ (chasimah) rather than simply an ‘ending’? The answer uses two realms: the ‘hidden world’ (alma de’iskasya), where everything is still concealed and unified, and the ‘revealed world’ (alma de’isgalya), where it becomes manifest.


והנה על עלמא דאתגליא נאמר (בראשית ב) ומשם יפרד25 והי׳ [והיה] לארבעה ראשים ארבעה נהרות כנגד ארבע מחנות השכינה שהיא מתלבשת בבי״ע כו׳
Of the revealed world it is said (Genesis 2), “And from there it divided and became four heads” — four rivers, corresponding to the four camps of the Shechinah, which enclothes itself in Beriah, Yetzirah and Asiyah, etc.
The revealed world is the Eden river that ‘divides into four heads,’ the four camps of the Shechinah as it enclothes itself in the lower worlds of Beriah, Yetzirah and Asiyah.


ובהשתלשלות וירידות המדרגות מדריגה אחר מדריגה בהתלבשותה בע׳ [בשבעים] שרים כו׳ נעשה עלמא דפרודא כו׳ ושם יש אחיזה ויניקה לקליפות וסט״א [וסטרא אחרא] לינק מהקדושה כביכול.
And in the progression and descent of the levels, level after level, as it enclothes itself in the seventy princes, etc., there comes to be the world of separation, etc.; and there the kelipos and the sitra achra have a hold and nurture, to draw from holiness, as it were.
As the Divine flow descends step by step and passes through the seventy angelic ‘princes’ of the nations, it becomes a ‘world of separation,’ where the forces of evil can latch on and draw nourishment from holiness.


אך אין יניקתם אלא מותרי השפע ופסולת כו׳ ולא מעיקר הקדושה ח״ו [חס ושלום] וענין התהוות מותרי השפע ופסולת בעל׳ דאתגלי׳ היינו
But their nurture is only from the surplus of the flow and the waste, etc., and not from the essence of holiness, heaven forbid. And the matter of how the surplus of the flow and the waste come into being in the revealed world is this:
Yet they draw only from the leftovers and waste of the flow, never from its core. How does such waste arise?


כי הגם שגם עלמא דאתגלי׳ מצד עצמה באמת אינה26 דבר נפרד ח״ו [חס ושלום] וכמ״ש (דברים ד) כי הוי״ה הוא האלקים כו׳
Even though the revealed world, too, of itself, is in truth not a separate thing, heaven forbid — as it is written (Deuteronomy 4), “For Havayah is Elokim,” etc. —
The revealed world is not truly separate from G-d, as the verse says ‘Havayah is Elokim’: the G-d who transcends and the G-d hidden in nature are one.


אלא שהוא בחי׳ גילוי מה שהי׳ [שהיה] בהעלם בעל׳ דאתכסיא וכמשל הולד שמצטייר בבטן הנקבה בהתחלקות עצמות וגידין כו׳ שהם מטפת הזכר לובן שממנו עצמות27 כו׳.
it is rather the revelation of what was hidden in the hidden world; like the analogy of the fetus, which is formed in the womb of the female with a differentiation into bones and sinews, etc., which come from the drop of the male, the white, from which [come] the bones, etc.
The revealed world only unfolds what was hidden in the hidden world. The analogy is a fetus: its bones and sinews develop in the womb, yet they come from the father’s seed, the ‘white’ from which bones are formed, as the Talmud says.


אלא שבטפת הזכר לא הי׳ [היה] התחלקות עצמות וגידין בפועל ממש רק שהי׳ [שהיה] בכח הטפה ההיא בהעלם וע״י שהייתה בבטן הנקבה ט׳ חדשים מצטייר בציור הולד ויוצא מהעלם אל הגילוי.28
Only, in the drop of the male there was no actual differentiation of bones and sinews; they were only in the potential of that drop, in concealment; and through its being in the womb of the female nine months, it takes on the form of the fetus and emerges from concealment to revelation.
The seed contains everything only in potential; it takes nine months in the womb for the differentiated form of the child to emerge. So too the hidden world contains all, and the revealed world makes it manifest.




6והנה כמו במשל הולד כאשר נתגדל ונגמר ציור כל האברים אזי דוחה ממנו מותרות שערות וצפרנים29 שזהו סימן גידול הולד30 שהוא בשלימות כשגמרו שערו וצפרניו כו׳
Now, as in the analogy of the fetus: when it has grown and the formation of all the limbs is complete, it then pushes out from itself surpluses, hair and nails; this is the sign of the fetus’s growth, that it is complete when its hair and nails are completed, etc.
Continuing the analogy: once the fetus has grown and all its limbs are formed, it produces ‘surpluses,’ hair and nails; their completion is the sign that the fetus is fully formed.


ובצאתו מרחם אמו31 דוחה פסולת יותר ע״י פתיחת נקביו כו׳ מה שלא הי׳ [היה] פסולת זה בטפה כי אין הולד נוצר אלא מברור שבה.
And when it leaves its mother’s womb it expels more waste through the opening of its orifices, etc. — waste that was not in the drop, for the fetus is formed only from the refined part of it.
At birth, more waste is expelled through the body’s openings. None of this waste existed in the seed, since the fetus is formed only from its refined part; waste appears only with differentiated development.


כך עד״מ בהגלות נגלות סדר ההשתלשלות בעלמא דאתגליא מהעלם אל הגלוי ברבוי התחלקות המדרגות להיות ציור פרטי העולמות במזגם ותכונתם
So too, by way of analogy, when the order of the chain of descent is revealed in the revealed world, from concealment to revelation, in a great division of levels, so that there be the form of the particulars of the worlds in their blend and character,
So too in the revealed world: the chain of worlds unfolds from concealment into many distinct levels, each world with its particular character.


אזי נעשה בחי׳ מותרי שפע ופסולת שדוחה לחוץ והוא מעבר השפע להיות יניקה ואחיזה לס״א [לסטרא אחרא].
then there come to be surpluses of the flow and waste, which it pushes outward; and this is the overflow of the flow, [giving] nurture and a hold to the sitra achra.
As this happens, surpluses and waste are produced and pushed outward. This spill-over is what gives the sitra achra (the ‘other side,’ the forces opposed to holiness) its hold and nourishment.


משא״כ בבחי׳ עלמא דאתכסיא שהוא בהתכללות כו׳ ושם חביון עזו32 ואין שטן ופ״ר [ופגע רע]33 ח״ו [חס ושלום] כו׳.
This is not so with the hidden world, which is in a state of inclusion, etc.; and “there is the hiding of His strength,” and there is “no adversary and no evil occurrence,” heaven forbid, etc.
In the hidden world, where everything is included and unified, there is no waste: it is ‘the hiding place of His strength,’ where there is ‘no adversary and no evil occurrence.’




7והנה מטבע קצר רומז לעלמא דאתכסיא34 שהוא בחי׳ טפה לבד בהתכללות בבחי׳ העלם ובכח ולכן הוא מטבע קצר שכולל הכל בלשון קצר וא״צ [ואין צריך / ואינו צריך]
Now, the short formula alludes to the hidden world, which is the level of the drop alone, in inclusion, in concealment and potential; therefore it is a short formula, which includes everything in brief language, and it needs
Now the rule is explained. The short blessing corresponds to the hidden world, like the seed that holds everything in potential and unity; so its wording is brief and inclusive.


אלא לפתוח בברוך להיות ברכה והמשכה מאור א״ס ב״ה עצמו שהברכה הוא להיות השראה וגילוי מעצמות אור א״ס ב״ה שאינו בגדר עלמין כלל כנ״ל.
only to open with “Baruch,” so that there be blessing and drawing-down from the Infinite Light itself, blessed be He; for the blessing is to be an indwelling and revelation from the essence of the Infinite Light, blessed be He, which is not within the category of worlds at all, as explained above.
It need only open with ‘Baruch,’ drawing down blessing from the essence of the Infinite Light, which is beyond all worlds.




8ומאחר שתמשך שם ברכה והמשכה זו היא בל תמוט עולם ועד35 כי אין שם יניקה לס״א [לסטרא אחרא] ח״ו [חס ושלום].
And since this blessing and drawing-down will be drawn there, “it shall never be moved,” for there is no nurture there for the sitra achra, heaven forbid.
A blessing drawn into the hidden world ‘shall never be moved’: no seal is needed, since there is nothing there for evil to feed on.


אבל מטבע ארוך רומז לעלמא דאתגליא שהיא בחי׳ גילוי ההתהוות לפרטי פרטים בהתחלקות רבות ועצומות וכך הוא מטבע ארוך באריכות הדברי׳ [הדברים] בפרטי פרטיות הדברים רבים שנאמרו ונשנו בה.
But the long formula alludes to the revealed world, which is the level of the revelation of creation into its minutest particulars, in many and vast divisions; and so is the long formula, with length of words, in the many detailed particulars of the things that are said and repeated in it.
The long blessing corresponds to the revealed world, which unfolds into countless particulars; so its wording is long, full of detailed matters.




Section 4 · ¶9–10
The seal
9והנה בעלמא דאתגליי׳ אחר שמשם יפרד36 בבחי׳ התחלקות הפרטים יש יניקה לס״א [לסטרא אחרא] ח״ו [חס ושלום] וצריך להפרידם שלא יינקו מעיקר הקדושה ח״ו [חס ושלום] רק דרך מעבר השפע ממותרות ופסולת כו׳ לכן צ״ל ג״כ חותם בברוך.
Now, in the revealed world, after “from there it divided” into the level of the division of particulars, there is nurture for the sitra achra, heaven forbid; and they must be separated, so that they do not draw from the essence of holiness, heaven forbid, but only by way of the overflow of the flow, from the surpluses and waste, etc. Therefore it must also seal with “Baruch.”
This explains why a long blessing needs a closing ‘Baruch.’ In the revealed world, where the flow divides into particulars, the forces of evil can feed. They must be kept from drawing on the core of holiness and limited to the spill-over, the ‘surpluses and waste’; the closing blessing, the ‘seal,’ does this.




10וענין החותם הוא כמו לשון חותם שעל האגרת מבחוץ כדי שלא יקרא באגרת הזאת איש זר אשר אין רצונו שידע הכתוב שם.
The matter of the seal is like the term “seal” [used for the one] on the outside of a letter, so that no stranger reads this letter, one whom [the writer] does not want to know what is written there.
The word ‘seal’ (chosem) is explained by the seal on the outside of a letter, which keeps outsiders from reading what is not meant for them.


כך הוא החותם הזה מן הברכה וההמשכה אשר ימשיך עוד אחר המטבע הארוך שהמשכה זו שהיא גלוי ההעלם תהי׳ [תהיה] רק בבחי׳ הקדושה לבדה ואין לזרים אתה חלק ונחלה
So too is this seal of the blessing and drawing-down that one draws further after the long formula: that this drawing-down, which is the revelation of the hidden, be only in the realm of holiness alone, and that strangers have no portion or inheritance in it.
Likewise, the closing of a long blessing ensures that the revelation drawn down stays within holiness alone and that ‘strangers,’ the forces of evil, get no share of it.


וזהו ההפרש שבין פתיחת הברכה לחתימתה כי פתיחת הברכה הוא המשכת הגילוי לבד להיות ברוך ונמשך37 ה׳ אלקי ישראל מעולם עד עולם.
And this is the difference between the opening of the blessing and its seal: the opening of the blessing is the drawing down of the revelation alone, that “blessed” and drawn down be “the L-rd, the G-d of Israel, from world to world.”
The opening ‘Baruch’ only draws the revelation down, as in the verse ‘Blessed is the L-rd, the G-d of Israel, from world to world.’


אבל החתימה היא שתהי׳ [שתהיה] המשכה זו בקדושה דוקא. הבוחר בעמו ישראל באהבה. (מלאכי א) ואהב את יעקב ואת עשו שנאתי.38 (תהלים מז) יבחר לנו את נחלתנו את גאון יעקב אשר אהב כו׳.
But the seal is that this drawing-down be specifically in holiness: “Who chooses His people Israel with love”; (Malachi 1) “And I loved Jacob, and Esau I hated”; (Psalms 47) “He chooses our inheritance for us, the pride of Jacob whom He loved,” etc.
The seal directs that revelation specifically to holiness. Hence closings like ‘Who chooses His people Israel with love,’ and verses of G-d choosing Jacob and rejecting Esau: the light is reserved for Israel and kept from the forces Esau represents.


ולכן נק׳ בלשון חותם כמו שחותמין על האגרת שלא יקרא אחר וכמו חותם ממגע זר שהוא שמירה כו׳.
Therefore it is called by the term “seal,” as one seals a letter so that another will not read it, and like a seal against the touch of a stranger, which is a safeguard, etc.
So it is called a ‘seal,’ like a sealed letter, or like the seal that protects wine or food from a stranger’s touch.


ולכן חותמין בברוך שהיא המשכה מבחי׳ המקיף שהיא שמירה מלמעלה כמ״ש (שם קכא) ה׳ שמרך ה׳ צלך39 כו׳
And therefore one seals with “Baruch,” which is a drawing down from the level of the encompassing, which is a protection from above, as it is written (ibid. 121), “The L-rd is your guardian, the L-rd is your shade,” etc.
The seal uses ‘Baruch’ because this second drawing-down comes from the encompassing (makif) level, which guards from above, as in ‘G-d is your guardian, G-d is your shade.’


ולכן החותם של כללות ישראל הוא בנעילת יו״כ [יום כפור] שאז זוכים למעלה העליונה (ויקרא טז) לפני הוי״ה תטהרו למעלה מבחי׳ הוי״ה כו׳ וכמ״ש במ״א:404142
Therefore the seal of the community of Israel as a whole is at Ne’ilah of Yom Kippur, for then they merit the highest level: (Leviticus 16) “Before Havayah you shall be purified” — above the level of Havayah, etc., as explained elsewhere.
The seal for all of Israel is Ne’ilah, the closing prayer of Yom Kippur (when G-d’s judgment is ‘sealed’). Then Israel reaches the highest level: ‘Before Havayah you shall be purified’ is read as a purification from a level above even Havayah.




Section 5 · ¶11–13
The wedding blessings: Written and Oral Torah
11ועתה נבא לביאור ענין ב׳ ברכות ראשונות של נשואין שהם יוצר האדם ואשר יצר את האדם43 בצלמו44.
Now we will come to the explanation of the matter of the first two blessings of marriage, which are “Who forms man” and “Who formed man in His image.”
The maamar now applies this to the wedding blessings (sheva berachos). The first two creation blessings are ‘Who forms man’ (Yotzer ha’adam) and ‘Who formed man in His image.’


הראשונה פותחת בברוך ואינה חותמת והשניה פותחת בברוך וחותמת בברוך.45 והענין כי הנה בגמרא (כתובות ח׳ א׳ ע״ש)
The first opens with “Baruch” and does not seal, and the second opens with “Baruch” and seals with “Baruch.” The matter is that in the Gemara (Kesubos 8a; see there)
The first is short: it opens with ‘Baruch’ and has no seal. The second is long and ends with ‘Baruch… Yotzer ha’adam.’ The Talmud in Kesubos discusses why there are two.


אמרו שב׳ יצירות הללו כנגד שתי יצירות שהי׳ [שהיה] באדה״ר [באדם הראשון]46 תחלה נברא האדם לבדו בדו פרצופין ואח״כ נסר הקב״ה את חוה47 כו׳.
they said that these two formations correspond to the two formations that there were with Adam, the first man: first, man was created alone, with two faces, and afterwards the Holy One, blessed be He, sawed off Eve, etc.
The two blessings correspond to two stages in Adam’s creation: first he was created with two faces, male and female joined, and afterwards G-d separated Eve from him.


וביאור הדבר הנה אדם וחוה רומזים לתושב״כ [לתורה שבכתב] ותושבע״פ [ותורה שבעל פה] תושב״כ [תורה שבכתב] בחי׳ אדם בחי׳ טפת הזכר לובן שממנו עצמות כו׳
The explanation of the matter: Adam and Eve allude to the Written Torah and the Oral Torah. The Written Torah is the level of Adam, the level of the drop of the male, the white, from which [come] the bones, etc.
Adam and Eve represent the Written Torah and the Oral Torah. The Written Torah is ‘Adam,’ like the father’s seed, the ‘white’ from which bones are formed: it contains everything in concentrated, hidden form.


כי תושב״כ [תורה שבכתב] היא בחי׳ חכמה עלאה שאינה אלא בחי׳ טפה ונקודה שהחכמה היא בחי׳ ברק המבריק במוחו שעדיין לא באה לידי אורך ורוחב ההשגה
For the Written Torah is the level of supernal Chochmah, which is only the level of a drop and a point; for Chochmah is the level of lightning that flashes in one’s mind, which has not yet come to the length and breadth of comprehension,
The Written Torah is supernal Chochmah (wisdom), which is only a ‘point,’ like the flash of insight that has not yet been developed into full understanding.


להבין ולהשיג כל דרכי החכמה בכלל ובפרט רק שהוא כברק בעלמא שמתנוצץ ומאיר במוחו כח ההשכלה ואינו מתגלה
to understand and grasp all the paths of the wisdom in general and in particular; rather, it is like mere lightning that sparkles and illuminates the power of intellect in his mind, and it is not revealed
A flash of insight lights up the mind for a moment but does not yet spell out the idea’s details, general or particular.


אלא בחי׳ נקודה אלא שאח״כ מתפשטת הנקודה באורך ורוחב ובאה לידי השגה ואזי נקראת בשם בינה כו׳
except as a point; but afterwards the point expands in length and breadth and comes to comprehension, and then it is called by the name Binah, etc.
Only later does the point expand ‘in length and breadth’ into detailed understanding, which is called Binah.


וכך היא בחי׳ תושב״כ [תורה שבכתב] שאין בה גילוי ההשגה שהרי ר״ע [רבי עקיבא] הי׳ [היה] דורש על כל קוץ וקוץ תלי תלים של הלכות.48
And so is the level of the Written Torah, in which there is no revelation of comprehension; for Rabbi Akiva would expound on each and every thorn mounds upon mounds of laws.
So too the Written Torah does not spell out its content. The Talmud says Rabbi Akiva expounded ‘mounds upon mounds of laws’ from every little crown on the letters.


שההלכות הללו אינן מבוארות ונגלות בגילוי ההשגה בקוץ ההוא רק שכל קוץ וקוץ כלול מכמה תלי
These laws are not explained and revealed in manifest comprehension in that thorn; rather, each and every thorn includes many mounds
Those laws are not visible in the crown itself, though each crown includes many mounds of them.


תלים של ההלכות הכלולים ונעלמים בקוץ ההוא מבחי׳ העלם והרי אין בקוץ זה אלא רמז בעלמא ובחי׳ נקודה והקוצין הן בחי׳ תגין.
upon mounds of laws, which are included and hidden in that thorn in a state of concealment; and in this thorn there is only a mere hint and the level of a point. And the thorns are the level of the crowns (tagin).
They are contained in it in hidden form. The crown is only a hint, a point. The ‘thorns’ are the tagin, the small crowns on certain letters of a Torah scroll.




12וכן עד״ז בכל בחי׳ טנת״א [טעמים נקודות תגין אותיות] הכל רמוזים לכמה ענינים וכמה סודות מופלאים. וכל זה הוא בתושב״כ [בתורה שבכתב] בבחי׳ העלם ובכח
And so too, in this manner, in all the aspects of the cantillation marks, vowels, crowns and letters: all allude to many matters and many wondrous secrets. And all this is in the Written Torah in a state of concealment and potential,
Every aspect of the Torah’s text, its cantillation marks, vowels, crowns and letters, hints at many matters and wondrous secrets, but in the Written Torah they are all hidden and in potential.


ולא בפועל וגילוי וכמשל טפת הזכר הכלולה מכל הבחי׳ שבולד לובן שממנו עצמות וגידין וכו׳ שבטפה ההיא אין התחלקות העצמות וגידים כו׳ נגלים בפו״מ [בפועל ממש] רק שהם בהעלם ובכח.
and not in actuality and revelation — like the analogy of the drop of the male, which includes all the aspects that are in the fetus, the white, from which [come] the bones, sinews, etc.; in that drop the differentiation of the bones and sinews, etc., is not revealed in actual fact; they are only in concealment and potential.
This is like the father’s seed, which contains all the parts of the child without their being differentiated in actual fact.


ויציאתם מהעלם אל הגילוי הוא ע״י שהייה ט״ח [ט׳ חדשים] בבטן הנקבה ששם מצטייר הולד והיא מוציאתו לידי גילוי בהתחלקות האברים פרטיים נגלים.
And their emergence from concealment to revelation is through remaining nine months in the womb of the female, where the fetus takes form; and she brings it out to revelation, in the differentiation of particular, revealed limbs.
The fetus takes form over nine months in the mother’s womb, and she brings it out into revelation with distinct limbs.


וכך הוא עד״מ יציאת ההעלם מתושב״כ [מתורה שבכתב] שהיא בחי׳ ח״ע [חכמה עילאה] לידי גילוי הוא ע״י תושבע״פ [תורה שבעל פה] (ור״ע [ורבי עקיבא] הי׳ [היה] דורש כו׳ כי ר״ע [רבי עקיבא] הי׳ [היה] מקור תושבע״פ [תורה שבעל פה] כמו שאמרו סתם ספרי כו׳ וכולהו אליבא דר״ע [דרבי עקיבא])49 שהיא בחי׳ חכמה תתאה.
And so, by way of analogy, the emergence of the concealed of the Written Torah, which is the level of supernal Chochmah, into revelation is through the Oral Torah (and Rabbi Akiva would expound, etc., for Rabbi Akiva was the source of the Oral Torah, as they said, “an anonymous Sifrei,” etc., “and all of them follow Rabbi Akiva”), which is the level of lower Chochmah.
So the Oral Torah (the level of ‘lower Chochmah’) brings out what is hidden in the Written Torah. Rabbi Akiva is the source of the Oral Torah: the Talmud says the anonymous opinions of the Mishnah, Tosefta, Sifra and Sifrei all follow his approach.


שממאמר א׳ שבתושב״כ [שבתורה שבכתב] כמו ענין שמירת שבת שנאמרה בתו׳ בכלל נעשה מסכת שלימה שהוא גילוי פרטי הלכות שבת מה הן האבות מלאכות וכיצד מתחייב בהן וכל עניניהם בכל פרטיהן ודקדוקיהן.
For from one statement in the Written Torah, such as the matter of keeping Shabbos, which was stated in the Torah in general terms, a complete tractate is made, which is the revelation of the particulars of the laws of Shabbos: what the primary categories of labor are, and how one becomes liable for them, and all their matters in all their particulars and fine points.
For example, the one general command to keep Shabbos becomes a whole tractate in the Oral Torah, detailing the primary labors, when one is liable, and every fine point.


ולכן נק׳ תושבע״פ [תורה שבעל פה] בשם חוה כי חו״ה בגימטריא המילוי של50 הוי״ה (שהוא עולה י״ט) כי המילוי הוא גילוי ההעלם כמ״ש במ״א וגם חוה לשון גילוי כי תרגום ויגד וחוי.51
Therefore the Oral Torah is called by the name Chavah, for Chavah is numerically equal to the filling of Havayah (which amounts to 19), for the filling is the revelation of the concealed, as explained elsewhere. Also, Chavah is a term of revelation, for the Targum of “and he told” is “vachavi.”
Hence the Oral Torah is called Chavah (Eve). Chavah’s letters (ח-ו-ה) equal 19, which is the ‘filling’ of Havayah: spelling the Name’s letters out in full (as 45) adds 19 to its basic value of 26. The filling reveals what is hidden in the letters. Also, ‘chavah’ means to tell: the Aramaic Targum renders ‘and he told’ as ‘vachavi.’


והגדה לשון המשכה שנמשך מהעלם אל הגילוי וז״ש [וזהו שכתוב] ויקרא האדם שם אשתו חוה52 כי היא היתה אם כל חי ולכאורה א״כ למה קרא שמה חוה הי׳ [היה] לו לקרא שמה חיה
And telling is a term of drawing down, drawing from concealment to revelation. And this is [the meaning of] what is written, “And the man called his wife’s name Chavah, because she was the mother of all living.” Seemingly, then, why did he call her Chavah? He should have called her Chayah!
Telling draws something from hiddenness into the open. This explains the verse ‘Adam called his wife Chavah because she was the mother of all living’: why not ‘Chayah,’ the direct word for life?


אלא לפי שחוה ל׳ [לשון] גילוי וזהו כי היא היתה אם כל חי פי׳ ולכך הוציאתם מהעלם אל הגילוי כמו אם הבנים שהולד מצטייר בקרבה והיא מוציאתו מההעלם:
Rather, because Chavah is a term of revelation; and this is “because she was the mother of all living,” meaning: and therefore she brought them out from concealment to revelation, like the mother of children, in whom the fetus takes form and she brings it out from concealment.
Because ‘Chavah’ means revelation: as a mother, she brings children from concealment into revealed existence, just as the Oral Torah brings out the hidden content of the Written Torah.




13וזהו יום ליום53 יביע אמר ולילה ללילה יחוה דעת פי׳ יום ליום בחי׳ תושב״כ [תורה שבכתב] יביע אמר אמ״ר [אש מים רוח] ר״ת [ראשי תיבות] אש מים רוח ובבחי׳ תושב״כ [תורה שבכתב] יביע כמעיין הנובע ממקורו
And this is [the meaning of] “Day to day pours forth speech, and night to night expresses knowledge.” Explanation: “Day to day” is the level of the Written Torah; “pours forth omer” — omer is an acronym of fire (esh), water (mayim), air (ruach); and in the level of the Written Torah it “pours forth” like a spring that flows from its source,
A verse from Psalms illustrates the two Torahs. ‘Day’ is the Written Torah. The word omer (‘speech’) is read as an acronym for the three basic elements: fire (esh), water (mayim) and air (ruach). ‘Yabia’ (‘pours forth’) describes a spring bubbling up from its source.


שהוא עדיין דבוק במקורו ומתאחד עמו לפי שתושב״כ [שתורה שבכתב] היא בחי׳ ח״ע [חכמה עילאה] ושם שורה ומתגלה אוא״ס [אור אין סוף] הוי״ה בחכ׳ [בחכמה]
which is still attached to its source and one with it; because the Written Torah is the level of supernal Chochmah, and there the Infinite Light, Havayah, rests and is revealed in Chochmah.
A spring is still attached to and one with its source. So too the Written Torah, as supernal Chochmah, is where G-d’s Infinite Light itself rests and is revealed.


ולכן שם יביע כמעיין הנובע שנובע מן המקור ואינו הולך ומתפשט באורך ורוחב רק נביעו דחכמתא בלבד שהיא בחי׳ נקודה וברק המבריק והאמ״ר [והאש מים רוח]
Therefore there [it says] “pours forth,” like a flowing spring, which flows from the source and does not go and spread out in length and breadth, but is only the flowing of Chochmah, which is the level of a point and a flashing lightning; and the omer,
The spring does not yet spread out in breadth; it is only the first welling-up of wisdom, the ‘point’ and ‘flash of lightning’ described earlier.


שהוא ר״ת [ראשי תיבות] אש מים רוח כלולים ומתעלים בו בהעלם ובכח ולא בגלוי ובפו״מ [ובפועל ממש] שאין שם התחלקות בחי׳ אש רוח מים ממש
which is the acronym of fire, water, air, is included and elevated in it in concealment and potential, and not in revelation and in actual fact; for there is no differentiation there of the levels of fire, air and water as such,
The elements (fire, water, air), the building blocks of all created things, exist in it only in potential; they are not yet distinguished from one another.


כמו שהם אחר שנפרטו ובאו לידי גילוי רק הם בבחי׳ נביעו בלבד כהתכללות המעיין הנובע ממקורו ומתאחד ונכלל במקורו הוא א״ס ב״ה הוי״ה בחכ׳ [בחכמה].
as they are after they have been particularized and come to revelation; they are only in the level of the flowing alone, like the inclusion of the spring that flows from its source and is united and included in its source, which is the Infinite One, blessed be He, Havayah in Chochmah.
They exist only as the spring’s flow, still merged with its source, the Infinite One revealed in Chochmah, rather than as the distinct elements they become once creation is spelled out.


ולילה ללילה בחי׳ תושבע״פ [תורה שבעל פה] יחוה דעת בבחי׳ גילוי לבאר ולפרט פרטי התחלקות ההתהוות כמו שהם בסדר ההשתלשלות במדרגות רבות ועצומות (וזהו שמשרע״ה [שמשה רבינו עליו השלום] למד ביום מקרא ובלילה משנה כשהי׳ [כשהיה] בהר54 כו׳):
“And night to night” is the level of the Oral Torah, “expresses knowledge” in revelation, to explain and detail the particulars of the division of creation as they are in the order of the chain of descent, in many and vast levels. (And this is why Moses our teacher, peace be upon him, learned Scripture by day and Mishnah by night when he was on the mountain, etc.)
‘Night’ is the Oral Torah, which ‘expresses (yechaveh) knowledge,’ the same root as Chavah, i.e., reveals and details all the particulars of creation at every level. Hence the Midrash says that on Sinai Moses learned Scripture by day and Mishnah by night.




Section 6 · ¶14–20
‘In His image… an everlasting edifice’
14והנה ברכה ראשונה כנגד אדה״ר [אדם הראשון] שהיא בחי׳ ח״ע [חכמה עילאה] תושב״כ [תורה שבכתב]55 דהיינו כדי להמשיך אור א״ס בחכמה כו׳ ופי׳ יוצר
Now, the first blessing corresponds to Adam, the first man, who is the level of supernal Chochmah, the Written Torah — that is, to draw down the Infinite Light into Chochmah, etc. And the meaning of “Yotzer” (Who forms)
The first wedding blessing, ‘Who forms man,’ corresponds to Adam, i.e., supernal Chochmah, the Written Torah; its purpose is to draw the Infinite Light into Chochmah.


כמו צר צורה עד״מ שהוא מצייר תמונת החומר. ותמונה זו היא ג״כ גילוי בערך החומר שהי׳ [שהיה] חומר פשוט כמו גוף גולמת המתכת.
is like “forming a form,” by way of analogy, one who fashions the shape of the material. And this shape too is a revelation in relation to the material, which was simple material, like the body of a raw lump of metal.
‘Forming’ (yetzirah) is like a craftsman shaping raw material: a lump of metal is given a form. The form is itself a revelation of the material, which was shapeless before.




15ומראהו ומעשהו או הצורה שמציירין עליו הוא גילוי החומר שנעשה על תמונה זו דוקא והרי ציור זה אינו דבר נפרד ואין הציור נראה דבר בפ״ע [בפני עצמו]
Its appearance and its workmanship, or the form that is fashioned upon it, is the revelation of the material, which was made into this particular shape; and this form is not a separate thing, nor is the form seen as a thing in itself;
The form given to the metal is simply the metal made visible in a specific shape. The form is not a separate thing that can be seen by itself.


אלא שע״י הציור מתראה תבנית הכלי באופן יותר נאות מכמות שהי׳ [שהיה] גולמו. וגולמת הכלי עצמו הוא שנצטייר ונתגלה.
rather, through the form the structure of the vessel appears in a more fitting way than it was in its raw state; and it is the raw material of the vessel itself that was formed and revealed.
The form merely shows the raw material in a more fitting way; it is the raw material itself that has been formed and revealed.


כך הנה בנמשל האדם שהוא תושב״כ [תורה שבכתב] הוא ג״כ בבחי׳ גילוי אל החומר הראשון שהוא כח ההיולי שלא נתפס בו שום גילוי שעליו נאמר (תהלים יח)
So too in the analogue: “Adam,” which is the Written Torah, is also in the level of revelation relative to the primordial matter, which is the hylic potential, in which no revelation at all is grasped, of which it is said (Psalms 18),
Likewise, ‘Adam,’ the Written Torah, is a revelation of the ‘primordial matter,’ the hylic potential (a philosophical term for formless matter that holds all forms in potential), in which nothing is revealed at all.


ישת חשך סתרו וחומר ההיולי הוא נק׳ בשם אדם דבריאה וראשית הגילוי הוא בחכמה תושב״כ [תורה שבכתב] ונק׳ אדם דיצי׳ [דיצירה].
“He made darkness His hiding place.” The hylic matter is called by the name “Adam of Beriah,” and the beginning of revelation is in Chochmah, the Written Torah, and it is called “Adam of Yetzirah.”
Of that hidden level it is said, ‘He made darkness His hiding place.’ The formless potential is called ‘Adam of Beriah,’ and its first revelation, in Chochmah, the Written Torah, is called ‘Adam of Yetzirah,’ formed man.


וברכה שניה נגד חוה בחי׳ תושבע״פ [תורה שבעל פה]. ולכן נתוסף בה תיבת את. אשר יצר את האדם.56
And the second blessing corresponds to Eve, the level of the Oral Torah. Therefore the word “es” is added in it: “Who formed es ha’adam.”
The second blessing corresponds to Eve, the Oral Torah. That is why it adds the word ‘es’ (‘Who formed es ha’adam’).


את פי׳ בחי׳ אותיות מא׳ ועד תי״ו שהאותיות הן מבחי׳ עלמא דאתגליא כי האותיות הן גילוי השכל.57
“Es” means the level of the letters, from alef to tav, for the letters are of the level of the revealed world, since the letters are the revelation of the intellect.
‘Es’ (spelled alef-tav) stands for all the letters from alef to tav. Letters belong to the revealed world, because they reveal and express the intellect.




16והיינו גילוי חכמה תתאה שהיא בחי׳ גילוי לחכמה עלאה תושב״כ [תורה שבכתב] כנ״ל והוא גילוי אחר גילוי שהח״ע [שהחכמה עילאה] הוא גילוי חומר הראשון ההיולי כנ״ל.
That is, the revelation of lower Chochmah, which is the level of revelation of supernal Chochmah, the Written Torah, as explained above; and it is a revelation after a revelation, for supernal Chochmah is the revelation of the primordial hylic matter, as explained above.
Lower Chochmah (the Oral Torah) reveals supernal Chochmah (the Written Torah), which itself reveals the formless potential. So the Oral Torah is a second revelation built on the first.


וזהו בצלמו בצלם דמות תבניתו.58 כי צלם לשון ציור וגלוי וכפל בצלמו בצלם. פי׳ גילוי אחר גילוי.
And this is “in His image, in the image of the likeness of His form.” For “image” is a term of form and revelation, and the doubling, “in His image, in the image,” means revelation after revelation.
This explains the blessing’s wording ‘in His image, in the image of the likeness of His form.’ ‘Image’ (tzelem) means form and revelation, and its doubling indicates revelation upon revelation.


גילוי הראשון להיות אור א״ס בחכמ׳ [בחכמה] עלאה בבחי׳ יביע ואח״כ גילוי חכמה תתאה והיא היא דמות תבניתו דהיינו בחי׳ עלמא דאתגלי׳59 ממש.
The first revelation is that the Infinite Light be in supernal Chochmah in the manner of “pours forth”; and afterwards [comes] the revelation of lower Chochmah, and it is “the likeness of His form,” that is, the level of the actual revealed world.
The first revelation is the Infinite Light welling up in supernal Chochmah (‘pours forth’); the second is lower Chochmah, ‘the likeness of His form,’ which is the fully revealed world.




17והתקין לו ממנו בנין עדי עד60 שבחי׳ עלמא דאתגלי׳ אע״פ [אף על פי] שרגלי׳ [שרגליה] יורדות61 כו׳ מ״מ איננה דבר נפרד ח״ו [חס ושלום]
“And prepared for him from himself an everlasting edifice”: the revealed world, even though “her feet go down,” etc., nevertheless is not a separate thing, heaven forbid,
The blessing continues ‘and prepared for him from himself an everlasting edifice’ (Eve built from Adam’s own side). The revealed world descends far, as the verse says of the woman, ‘her feet go down,’ yet it is not separate from its source.


אלא והתקין לו ממנו בעצמו כי גילוי חכמה תתאה הוא גילוי הארת אור א״ס ב״ה עצמה שבחכ׳ [שבחכמה] עלאה
but rather “and prepared for him from himself” — from himself; for the revelation of lower Chochmah is the revelation of the radiance of the Infinite Light itself, blessed be He, that is in supernal Chochmah.
‘From himself’: lower Chochmah is the very light of the Infinite that was in supernal Chochmah, now revealed.


אלא לפי שבה נפרטו ונתחלקו בבחי׳ רבוי המדרגות בדרך פרט מה שהיו כלולים בח״ע [בחכמה עילאה] בהעלם בדרך כלל
Only, since in it there were particularized and divided, in a multitude of levels, in particular form, what had been included in supernal Chochmah in concealment, in general form,
What was included in general and hidden form in supernal Chochmah is spelled out in lower Chochmah into many distinct levels.


הנה האור שבה הוא מצומצם ומלובש בכמה מיני צמצומים והתלבשות שונות כדי להאיר ולהתגלות בכל מדרגה ומדרגה לפי מה שהיא להיות המדרגות ההם נראים ונגלים ולא יתבטלו במציאות.
the light in it is contracted and enclothed in many kinds of contractions and various enclothings, in order to shine and be revealed in each and every level according to what it is, so that those levels be seen and revealed and not be nullified out of existence.
So the light there is contracted and enclothed in many garments, so that each level receives it according to its capacity and can exist as a visible level, rather than being nullified out of existence by overwhelming light.




18וכ״כ [וכן כתב] נתצמצם האור ונתמעט עד שירד מדרגה אחר מדרגה בסתר המדרגות שהלבוש מסתיר ומכסה על האור ההוא ונעשה מקור לעלמא דפרודא להיות משם יפרד כו׳.
And the light was contracted and diminished so much, until it descended level after level into the hiddenness of the levels, where the garment hides and covers that light, and it became a source for the world of separation, that “from there it divides,” etc.
The light contracted so far, level after level, that the ‘garment’ fully conceals it; this became the source of the ‘world of separation,’ where things feel separate from G-d.


אבל עיקר צמצום האור הוא כדי שיהיה בנין העולמות שלא יתבטלו במציאות וזהו בנין עדי עד
But the main purpose of the contraction of the light is that there be the edifice of the worlds, that they not be nullified out of existence; and this is “an everlasting edifice,”
But the main purpose of the contraction is positive: to allow the worlds to exist as a stable ‘edifice’ rather than dissolve in G-d’s light. This is the ‘everlasting edifice.’


דהיינו להיות לעדי עד ימלוך62 להיות מדת מלכותו עדי עד למעלה עד אין קץ ולמטה עד אין תכלית.
that is, that “He shall reign forever and ever”: that the attribute of His sovereignty be forever, above without end and below without limit.
‘Everlasting’ points to G-d’s sovereignty, which requires existing subjects, being eternal, extending without end above and without limit below.




19והיא התגלות מלכותו בבחי׳ א״ס ממש רק שכדי שיהי׳ [שיהיה] גילוי א״ס ב״ה בבחי׳ מלכותו הוצרך להיות בחי׳ בנין.
And this is the revelation of His sovereignty in the level of the actual Infinite; only, in order that there be a revelation of the Infinite One, blessed be He, in the level of His sovereignty, there had to be the level of an edifice,
This sovereignty is the revelation of the Infinite itself. But for the Infinite to be revealed as King, an ‘edifice,’ a structured world, was needed.


דהיינו להיות הסתר האור וצמצומו והתלבשותו בכמה מיני לבושין עד שיאיר ויתגלה אור זה בבחי׳ זו דוקא.
that is, the concealment of the light, its contraction and its enclothing in many kinds of garments, until this light shines and is revealed in this level specifically.
That means concealing and contracting the light in many garments, until it can shine at this specific level of sovereignty.


כי אור א״ס מצד עצמו כשמו כן הוא אין לו סוף כו׳ ולאו מכל מדות כלל63
For the Infinite Light in itself is as its name: it has no end, etc., and is not of any of the attributes at all,
In itself, the Infinite Light is truly without end and beyond all attributes, as the Tikkunei Zohar says.


כמ״ש במ״א ואפי׳ [ואפילו] אור א״ס שבח״ע [שבחכמה עילאה] הוא בבחי׳ צמצום ולבוש שח״ע [שחכמה עילאה] נק׳ בשם לבוש לאור א״ס כו׳.
as explained elsewhere; and even the Infinite Light that is in supernal Chochmah is in a state of contraction and garment, for supernal Chochmah is called a garment for the Infinite Light, etc.
Even the Infinite Light in supernal Chochmah is already contracted, for Chochmah is called a ‘garment’ for the Infinite Light.




20וכל מה שירד האור ונתגלה גילוי אחר גילוי ירידה היא זו. ומיעוט האור והתלבשותו וירידה זו היא כדי שיאיר אור א״ס ב״ה גם במדרגות התחתונות.
And to whatever extent the light descended and was revealed, revelation after revelation, this is a descent. And this diminution of the light and its enclothing, and this descent, are so that the Infinite Light, blessed be He, shine also in the lower levels.
Each successive revelation is a descent, a diminishing and enclothing of the light, whose purpose is that the Infinite Light should shine even in the lowest levels.


כי נתאוה הקב״ה להיות לו דירה בתחתונים6465 וא״כ תכלית המכוון מבחי׳ מלכותו להחיות עולמות נפרדים אינה להיות נפרד ח״ו [חס ושלום] רק אדרבה להיות בנין עדי עד כי והתקין לו ממנו כו׳ כנ״ל:
For the Holy One, blessed be He, desired to have a dwelling place among the lower realms; and if so, the ultimate intent of His sovereignty in giving life to separate worlds is not that they be separate, heaven forbid, but on the contrary, that there be “an everlasting edifice,” for “and prepared for him from himself,” etc., as explained above.
For G-d desired a ‘dwelling place among the lower realms’ (the Midrash’s statement of the purpose of creation). So His sovereignty over separate worlds is not meant to separate them from Him but to build an ‘everlasting edifice’ that is ‘from Himself.’




Section 7 · ¶21–23
Torah study: elixir of life or death
21אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] זכה נעשה לו סם חיים66 כו׳ דבזכותא תליא מילתא ואחר כוונת הלב של העוסק בתורה נאמרו הדברים
However, our Sages, of blessed memory, said, “If he merits, it becomes for him an elixir of life,” etc. — for the matter depends on merit, and the words were said with regard to the intention of the heart of the one who occupies himself with Torah.
Now the ‘seal’ is applied to Torah study. The Talmud says the Torah can be an elixir of life to one who ‘merits’ and an elixir of death to one who does not. Which it becomes depends on the inner intention of the learner.


כי לפי שעוסק בתושבע״פ [בתורה שבעל פה] שהיא חכמה תתאה שירדה לעלמא דפרודא ונתלבשה בדברי׳ [בדברים] גשמיי׳ [גשמיים] שהם מהע׳ [מהשבעים] שרים שנתלבשה בהם ברבוי השתלשלות המדרגות ליתן בהם כח וממשלה על הדברים הגשמיים ההם והדבר הגשמי שעוסק בו
For since he occupies himself with the Oral Torah, which is lower Chochmah, which descended into the world of separation and enclothed itself in physical things, which are from the seventy princes, in which it enclothed itself through the great chain of descent of the levels, to give them power and dominion over those physical things — and the physical thing with which he occupies himself,
The Oral Torah is ‘lower Chochmah,’ which descended into the world of separation and enclothed itself in physical matters (the objects and cases the laws deal with). These physical things come under the seventy angelic ‘princes’ who govern the nations and the natural world.


שהוא תחת ממשלת השרים הוא המסתיר ומכסה על קדושת אור א״ס הנמשך מחכמה עלאה ומתלבש בחכמה תתאה לכך יכול להמשיך את האדם ולהורידו ולהפילו למטה בל יראה גאות67 ה׳ והוד מעטה לבושו
which is under the dominion of the princes, is what hides and covers the holiness of the Infinite Light that is drawn from supernal Chochmah and enclothed in lower Chochmah — therefore it can draw a person and bring him down and make him fall below, so that “he not see the majesty of G-d” and the splendor of the mantle of His garment,
The physical subject matter conceals the holiness of G-d’s light within the law. So it can pull the learner down, so that he no longer perceives G-d’s majesty clothed in it.


שהוא התלבשות אור א״ס ב״ה הנמשך ומתלבש בחכמה תתאה בפסק הלכה הערוכה בדברים הגשמיים ההם. כי דבר ה׳ זו הלכה68 והיא חכמתו ורצונו כו׳.
which is the enclothing of the Infinite Light, blessed be He, that is drawn down and enclothed in lower Chochmah, in the ruling of the law as it is set forth concerning those physical things. For “the word of G-d” — this is halachah, and it is His wisdom and His will, etc.
Yet what is clothed there is the Infinite Light itself, expressed in the practical ruling; the Talmud says ‘the word of G-d’ is halachah, which is G-d’s wisdom and will.




22ולכך לא זכה ונמשך אחר עלמא דפרודא וגורם להפריד עלמא דאתגלי׳ היא חכמה תתאה ממקורה ושרשה היא ח״ע [חכמה עילאה] ונותן יד וממשלה להיות שליטה ואחיזה לקליפות וס״א [וסטרא אחרא] שיהי׳ [שיהיה] יניקתם ואחיזת׳ מעיקר הקדושה69 כו׳
Therefore, [if] he did not merit and is drawn after the world of separation, he causes the separation of the revealed world, which is lower Chochmah, from its source and root, which is supernal Chochmah; and he gives a hand and dominion for there to be rule and a hold for the kelipos and the sitra achra, so that their nurture and hold be from the essence of holiness, etc.,
One who does not ‘merit’ and is drawn after the world of separation causes a split between the revealed world, lower Chochmah, and its root in supernal Chochmah. This gives the kelipos (forces of concealment) a hold on the very core of holiness.


ולא מן השמרים ופסולת אשר ניתן להם כדי חיותם מלמעלה מחכמה תתאה היא מלכותו ית׳ בהתלבשות׳ בהשרי׳ [בהשרים] כו׳
and not from the dregs and waste that were given to them for their life-force from above, from lower Chochmah, which is His sovereignty, may He be blessed, in its enclothing in the princes, etc.,
Normally they receive only the ‘dregs and waste’ allotted to them from above, from lower Chochmah, G-d’s sovereignty as it is clothed in the angelic princes.


דרך ירידת והשתלשלות המדרגות מדרגה אחר מדרגה עד שירדה בסתר המדרגות שנמשך להם חיות מעט מן השמרים והפסולת דרך יניקת שערות וצפרנים מותרי השפע כו׳.
by way of the descent and chain of the levels, level after level, until it descended into the hiddenness of the levels, so that a little life-force is drawn to them from the dregs and waste, by way of the nurture of hair and nails, the surplus of the flow, etc.
That allotment reaches them only after a long descent through hidden levels, as a meager life-force from the surplus, like the ‘hair and nails’ described earlier.


כי מאחר שנמשך אחר גשמית הדברים שהן מהשרים כו׳ ומחשיב אותם ליש ועיקר הרי מעורר כך למעלה כביכול
For since he is drawn after the physicality of things, which are from the princes, etc., and regards them as something existing and primary, he thereby arouses the same above, as it were.
But when a person is drawn after physicality and treats it as real and primary, he evokes the same response above, as it were: the separate existence of things is strengthened.


ולכך נעשה לו סם המות ממש שלוקח חיותו מהקליפות הנקרא מות ומשם נופל לו מחשבות רעות מהיכלות הקליפות וס״א [וסטרא אחרא] להחזיק א״ע [את עצמו] ליש ודבר במה שלומד כו׳
And therefore it becomes for him an actual “elixir of death,” for he takes his life-force from the kelipos, which are called death; and from there evil thoughts fall upon him from the chambers of the kelipos and sitra achra, to regard himself as something existing and significant through what he learns, etc.
Then the Torah becomes an actual ‘elixir of death’: his vitality comes from the kelipos, called ‘death,’ and from them come thoughts of self-importance about his own learning.


[ועי׳ [ועיין] ביומא ד׳ ע״ב ב׳ ע״פ וזאת התורה אשר שם משה זכה70 כו׳ ובזוהר ר״פ חקת בענין וזאת ועי׳ [ועיין] בפ׳ בהר דף ק״י ע״ב71 בענין ועשה טוב כו׳
[And see Yoma 72b, on “And this is the Torah that Moses placed”: “If he merits,” etc.; and in the Zohar at the beginning of Parshas Chukas, on the matter of “And this”; and see Parshas Behar, folio 110b, on the matter of “And do good,” etc.;
A bracketed reference: the Talmud’s statement in Yoma, the Zohar on ‘And this is the Torah’ at the start of Chukas, and the Zohar in Behar on ‘Do good’ treat the same theme.


ע״ש] וזהו האומר אין לי אלא תורה72 כו׳ שאומר אין לי לעצמי מפני שהוא בבחי׳ לא זכה ורוצה להיות לעצמו יש ודבר נפרד.
see there.] And this is “one who says, ‘I have nothing but Torah,’” etc.: that he says “I have” for himself, because he is in the state of “did not merit” and wants to be, for himself, something existing and a separate thing.
The Talmud says ‘one who says I have nothing but Torah’ does not even have Torah. The Alter Rebbe reads this as one who learns for himself, to be ‘something’ in his own right, the mark of ‘not meriting.’




23ולכן אפי׳ [אפילו] תורה אין לו שהתורה היא נשפעת ונמשכת במקום קדושה דוקא כי אין אור א״ס שורה
Therefore “even Torah he does not have,” for the Torah is bestowed and drawn down specifically in a place of holiness, for the Infinite Light rests
So such a person ‘does not even have Torah’: the Torah’s light flows only into a place of holiness.


אלא במי שבטל73 כו׳ והיינו סטרא דקדושה ולכן כל השפעת הקדושה היא ממנה ולזולתה דהיינו שאינו רוצה לעצמו
only on one who is nullified, etc.; and this is the side of holiness. Therefore all the bestowal of holiness is from itself and to another, that is, one does not want [it] for oneself.
G-d’s light rests only on one who is nullified (bittul) before Him. Holiness by nature gives to others and seeks nothing for itself.


משא״כ סטרא דקליפה הרי כל טיבו דעבדין74 לגרמייהו75 וכו׳ ולכן א׳ על דואג ואחיתופל76 דלא מסקי שמעתתא אליבא דהלכתא
This is not so with the side of kelipah, for “all the good that they do, they do for themselves,” etc. Therefore it is said of Doeg and Achitophel that they did not bring their learning to accord with the halachah,
Kelipah, by contrast, does everything for itself. The Talmud says Doeg and Achitophel, great scholars in their day, never arrived at the correct halachah in their learning.


אבל בדהע״ה [בדוד המלך עליו השלום] כתי׳ [כתיב] וה׳ עמו שהלכה כמותו77 בכ״מ [בכל מקום]78 והיינו לפי שהמשכת התורה היא דוקא במקום קדושה ואחר כוונת הלב של העוסק בתורה.
but of David, king of Israel, peace be upon him, it is written, “And G-d was with him” — that the halachah follows him in every place. And this is because the drawing down of the Torah is specifically in a place of holiness, and according to the intention of the heart of the one who occupies himself with Torah.
Of King David, ‘G-d was with him,’ which the Talmud reads as ‘the halachah follows him everywhere.’ The Torah’s light flows to the learner according to his holiness and inner intention.


כי כפי מה שהוא באתעדל״ת [באתערותא דלתתא]. כך מעורר למעלה שיערה עליו רוח ממרום79 באתעדל״ע [באתערותא דלעילא] אם זכה ומדבק א״ע [את עצמו] באור א״ס הנמשך בתורה
For according to how he is in the arousal from below, so he arouses above, that “a spirit from on high be poured upon him” in an arousal from above — if he merits and cleaves to the Infinite Light that is drawn down in the Torah,
As a person’s ‘arousal from below’ (his own effort and intent), so is the ‘arousal from above’: if he cleaves to the Infinite Light in the Torah, a ‘spirit from on high’ is poured upon him.


וכמ״ש וכל בניך למודי80 ה׳. דהיינו שיהא לימוד הלכה זו מפני שהיא דבר ה׳ כו׳.
as it is written, “And all your children shall be taught of G-d”; that is, that his learning of this halachah be because it is the word of G-d, etc.
This is ‘All your children will be taught of G-d’: learning the law because it is the word of G-d.


אך הכח הזה להיות המשכת אור א״ס שבתורה בקדושה דוקא הוא הוא מבחי׳ החותם שלמעלה
But this power, that the drawing down of the Infinite Light that is in the Torah be specifically in holiness, is from the level of the seal above,
The power that keeps the Torah’s light within holiness comes from the ‘seal’ above.


וכמ״ש חתום תורה בלימודי81 שפי׳ בלימודי להיות למודי ה׳ דוקא וחותם זה הוא המפריד הקליפות שלא יינקו מעיקר הקדושה ח״ו [חס ושלום] כנ״ל.
as it is written, “Seal the Torah among My disciples” — the meaning of “among My disciples” being that they be “taught of G-d” specifically; and this seal is what separates the kelipos, so that they not draw from the essence of holiness, heaven forbid, as explained above.
The verse ‘seal the Torah among My disciples’ means the Torah is sealed for those who are ‘taught of G-d.’ This seal keeps the kelipos from drawing on the core of holiness.


ולכן אנו חותמין בברוך שלא יהיה יניקה ואחיזה לקליפות ע״י לא זכה כי גם חותם זה באתעדל״ת [באתערותא דלתתא] תליא מילתא.8283
Therefore we seal with “Baruch,” so that there be no nurture or hold for the kelipos through “did not merit”; for this seal too depends on the arousal from below.
This is why a long blessing ends with ‘Baruch’: to prevent the kelipos from gaining a hold through learning without merit. Yet this seal too depends on the person’s own arousal from below.




Section 8 · ¶24–30
The two hearts and the seal in prayer
24והנה מבקשי ה׳ יבינו כל שכמו שהוא לענין תורה כך כיוצא בזה הוא לענין עבודת הלב באהוי״ר [באהבה ויראה] כו׳.
Now, those who seek G-d will understand that just as it is with regard to Torah, so, similarly, it is with regard to the service of the heart, in love and awe, etc.
The same applies to prayer, the ‘service of the heart,’ with love and awe: here too there is a seal.


כי הנה ב׳84 בחינות יש בלב דהיינו פנימיות הלב וחיצוניותו. בחי׳ פנימית הלב היא התלהטות והתלהבות האהבה לה׳ בשמחה וטוב לבב מרוב כל85
For there are two levels in the heart: the inner dimension of the heart and its outer dimension. The level of the inner dimension of the heart is the blazing and flaming of love for G-d, with joy and gladness of heart, more than anything,
The heart has an inner and an outer dimension. The inner dimension is a blazing love for G-d, with joy and gladness of heart ‘more than anything’ (the Torah’s phrase for serving G-d joyfully).


שהיא שמחת הנפש האלקית המשכלת ומתבוננת באור א״ס ב״ה מקור חוצבה ושרשה שהיתה כלולה במאצילה ב״ה טרם ירידתה לעוה״ז.
which is the joy of the G-dly soul, which intellectually grasps and contemplates the Infinite Light, blessed be He, the source from which it was hewn and its root, in which it was included in its Emanator, blessed be He, before its descent into this world.
This is the joy of the G-dly soul, which contemplates the Infinite Light, the source from which it was ‘hewn,’ where it was included before it descended into this world.




25וגם עתה כן הוא כל חפצה וכל ישעה להתענג על ה׳ הוא אור א״ס ב״ה ממש אהבה בתענוגים86 בגילוי אוא״ס [אור אין סוף] ב״ה בחכמה שבנפש כח מ״ה [מה] כו׳.
And now, too, it is so: all its desire and all its delight is to delight in G-d, that is, the actual Infinite Light, blessed be He — love in delights, in the revelation of the Infinite Light, blessed be He, in the Chochmah that is in the soul, the koach mah, etc.
Even now in the body, the G-dly soul desires only to delight in G-d Himself, ‘love in delights,’ through the revelation of the Infinite Light in the soul’s Chochmah, which Chassidus reads as koach mah, the ‘power of what,’ i.e., the capacity for selflessness.


ואיזהו חכם הרואה את הנולד87 מאין כו׳ שאין העולם מעלים ומסתיר על אור א״ס ב״ה שאינו בגדר עלמין כלל וכולא קמי׳ [קמיה] כלא88 וכאין ממש.89
“Who is wise? One who sees what is born” — from nothing, etc.; for the world does not conceal and hide the Infinite Light, blessed be He, which is not within the category of worlds at all, and all before Him is as nothing and truly as naught.
‘Who is wise? One who sees what is born’ is read as seeing everything being born from nothing. To such a person the world does not hide G-d, since everything is as nothing before Him.




26ואי לזאת תהי׳ [תהיה] דביקות הנפש בשרשה באלקי׳ חיים בהתכללות ויחוד עצום כמו שהיתה כלולה ומיוחדת טרם ירידתה וע״ז נאמר יום ליום יביע90 כמעיין הנובע ממקורו שמתאחד עמו
And therefore there will be a cleaving of the soul to its root in the living G-d, in a tremendous inclusion and unity, as it was included and united before its descent; and of this it is said, “Day to day pours forth,” like a spring that flows from its source and is united with it.
As a result, the soul cleaves to its root in the living G-d, as united as it was before it descended. This is ‘Day to day pours forth,’ a spring still one with its source.


ומזה תהי׳ [תהיה] שמחת הנפש בה׳ עושה הוא אור א״ס ב״ה השורה ומתגלה בחכמה ותהי׳ [ותהיה] השמחה גדולה לאלהים
And from this will come the soul’s rejoicing in G-d its Maker, that is, the Infinite Light, blessed be He, which rests and is revealed in Chochmah; and the joy will be great, for G-d,
From this comes the soul’s joy in its Maker, the Infinite Light revealed in Chochmah, a great joy directed to G-d.


בהתלהבות והתלהטות הנפש מחמת קרבת ה׳ הטוב לה91 ובשמחתה לא יתערב זר92 ח״ו [חס ושלום] כי אין בנמצא שמחה זו כמוה וכדוגמתה בזה לעו״ז [לעומת זה] כלל.
with the flaming and blazing of the soul because of the nearness of G-d, which is good for it; “and in its joy no stranger shares,” heaven forbid, for there exists no joy like it or resembling it [on the other side,] “one corresponding to the other,” at all.
The soul blazes with the closeness of G-d that is ‘good for it.’ ‘No stranger shares in its joy’: the forces of evil have no part in it, for no worldly joy resembles it.


שהיא מבחי׳ יחידה שבנפש שאינה מלובשת כלל בלבושי הגוף והנפש הבהמית רק שתתמלא הנפש אורה ושמחה לה׳ לבדו.
For it is from the level of yechidah in the soul, which is not enclothed at all in the garments of the body and the animal soul; rather, the soul is filled with light and joy for G-d alone.
It comes from the yechidah, the soul’s innermost essence, which is not clothed in the body or the animal soul, so it is filled with light and joy for G-d alone.




27וזוהי מדת יום ואור כמ״ש יום ליום יביע. אבל חיצוניות הלב היא מדת לילה וחשך שיש בו העלם והסתר מלבושי הגוף ונה״ב [ונפש הבהמית] שמנוגה שמלבישים את הנפש.
And this is the quality of day and light, as it is written, “Day to day pours forth.” But the outer dimension of the heart is the quality of night and darkness, in which there is concealment and hiding from the garments of the body and the animal soul, which is from nogah, which clothe the soul.
The inner love is ‘day and light,’ like the spring one with its source. The outer dimension of the heart is ‘night and darkness’: there the soul is clothed in the body and the animal soul, which stem from kelipas nogah (the ‘glowing husk,’ the realm that mixes good and evil), and these garments conceal G-d.


וכמו שהמדות שבנפש אלקית אהוי״ר [אהבה ויראה] כו׳ כך הם בזה לעו״ז [לעומת זה] כי אהבה זו היא מבחי׳ יחודא תתאה שנראה העולם ליש כו׳
And just as [there are] the emotive attributes in the G-dly soul, love and awe, etc., so they are [also], “one corresponding to the other”; for this love is from the level of the lower unity, in which the world appears as something existing, etc.,
Parallel to the G-dly soul’s love and awe there are corresponding emotions in the outer heart. This outer love belongs to the ‘lower unity,’ a perspective in which the world seems to exist in its own right, and G-d is sensed as giving it life from within.


מחמת התלבשות אור א״ס בהשתלשלות וירידת המדרגות עד שנעשה עוה״ז הגשמי כו׳ ולכן צריך מלחמה ולאם מלאם יאמץ93 ואלמלא הקב״ה94 כו׳
because of the enclothing of the Infinite Light in the chain of descent and the descent of the levels, until this physical world came to be, etc. Therefore war is needed, “and one nation shall be mightier than the other nation,” and “were it not that the Holy One, blessed be He,” etc.,
This is because the Infinite Light is clothed in a long chain of descending levels down to the physical world. So this love requires a war between the two souls (‘one nation shall be mightier than the other’), which, as the Talmud says, one could not win without G-d’s help.


שיש בכח נפשו לעורר את האהבה עד שתחפץ להתפשט מלבושי׳ [מלבושיה / מלבושים] לפי שבאמת אינה דבר נפרד כו׳ רק היחוד הוא מבחי׳ יחו״ת [יחודא תתאה] כו׳
for it is in the power of his soul to arouse the love until it desires to divest itself of its garments, because in truth it is not a separate thing, etc.; only, the unity is of the level of the lower unity, etc.
Still, the soul has the power to arouse love so strongly that it wants to shed its garments, since it is not truly separate from G-d; its unity is simply of the ‘lower’ kind.


(ועמ״ש ע״פ שיר השירים בענין ב׳ בחי׳ כלה משם יובן מ״ש כאן ועיין עוד מ״ש ע״פ צאנה וראנה95 בענין שאו ידיכם כו׳) וע״ז התפלל דהע״ה [דוד המלך עליו השלום] יחד לבבי.96
(And see what is explained on “Shir HaShirim,” on the matter of the two levels of “kallah”; from there what is said here will be understood. And see further what is explained on “Tze’enah u’re’enah,” on the matter of “Lift up your hands,” etc.) And for this David, king of Israel, peace be upon him, prayed, “Unite my heart.”
The Alter Rebbe refers to other discourses in Likkutei Torah on Song of Songs. For the unity of the two dimensions of the heart King David prayed, ‘Unite my heart.’


כי אע״פ [אף על פי] שהם שני לבבות מדת יום ומדת לילה אינן נפרדים בעצמותן ח״ו [חס ושלום] רק מדת הלילה היא בחי׳ גילוי לעצמיות המדה
For even though they are two hearts, the quality of day and the quality of night, they are not separate in their essence, heaven forbid; only, the quality of night is the level of revelation of the essence of the attribute,
The two ‘hearts,’ day and night, are not separate in essence. The ‘night’ is the way the essential ‘day’ love becomes revealed.


שהיא מדת יום כדי שתבא בבחי׳ גילוי בפו״מ [בפועל ממש] מהעלם ומצפוני בינת הלב לידי גילוי הלב בפו״מ [בפועל ממש] שיהא הלב כלי ומשכן להשראת אהבה זו.97
which is the quality of day, so that it come into revelation in actual fact, from the concealment and hidden recesses of the understanding of the heart into the revelation of the heart in actual fact, so that the heart be a vessel and dwelling place for the indwelling of this love.
The ‘night’ brings that love out of the hidden depths of the heart’s understanding into actual, felt emotion, so that the physical heart becomes a vessel and dwelling for it.




28וכן אהבה עליונה הבאה מלמעלה מן השתלשלות בחי׳ אהבה בתענוגים98 מבחי׳ יחודא עילאה תהיה בגילוי הנפש באהבת הלב המלובשת בגוף ונפש הבהמית
So too, the supernal love that comes from above the chain of descent, the level of love in delights, from the level of the higher unity, is to be revealed in the soul in the love of the heart that is enclothed in the body and the animal soul,
Likewise, the highest love, ‘love in delights,’ which comes from above the chain of worlds and the ‘higher unity’ (where the world is nothing before G-d), is meant to be revealed in the heart’s love as it is clothed in body and animal soul.


שהיא האהבה מיחודא תתאה ואין גילוי המדה דבר נפרד מעצמיות המדה רק והתקין לו ממנו99 כו׳.
which is the love from the lower unity; and the revelation of the attribute is not a thing separate from the essence of the attribute, but rather “and prepared for him from himself,” etc.
That love of the heart is the love of the ‘lower unity.’ The revealed emotion is not separate from its essence; as the wedding blessing says, it is fashioned ‘from himself.’


אלא שא״א שתבא בחי׳ אהבה עליונה לידי גלוי רק ע״י מדת לילה וחשך שהוא צמצום
Only, it is impossible for the level of supernal love to come to revelation except through the quality of night and darkness, which is the contraction
But the higher love can only become revealed through ‘night and darkness,’ the contraction of the light.


האור והתלבשותו בירידתו מדרגה אחר מדרגה עד שקנה שם לעצמו מדת לילה ויחו״ת [ויחודא תתאה] ונראה כאלו הוא דבר נפרד לכן התפלל יחד לבבי100 כו׳.
of the light and its enclothing in its descent, level after level, until it acquired for itself the name “the quality of night” and “the lower unity,” and it appears as if it were a separate thing. Therefore he prayed, “Unite my heart,” etc.
The light contracts as it descends step by step until it is called ‘night’ and the ‘lower unity,’ and seems separate. That is why David prayed, ‘Unite my heart.’




29והנה בגילוי המדות מאחר שנרא׳ כאלו הוא נפרד ויש שם התלבשות הגוף ונפש הבהמית שמנוגה המעלימים ומסתירים כו׳
Now, in the revelation of the attributes, since it appears as if it is separate, and there is there the enclothing of the body and the animal soul, which is from nogah, which conceal and hide, etc.,
Revealed emotions seem separate and are clothed in the body and animal soul, which conceal G-d.


לכך יש אחיזה לקליפות וסט״א [וסטרא אחרא] להתאחז ולינק מעיקר הקדושה ח״ו [חס ושלום] ולזאת צ״ל המשכת החותם דהיינו להיות המשכה וברכה עליונה להפריד הקליפות ושלא תהיינה גילוי המדות כי אם ליחודו ג״כ וכמ״ש יחד לבבי.101
therefore the kelipos and the sitra achra have a hold, to take hold and draw from the essence of holiness, heaven forbid. And for this there must be the drawing down of the seal, that is, that there be a supernal drawing-down and blessing to separate the kelipos, and that the revelation of the attributes be only for His unity as well, as it is written, “Unite my heart.”
Because of this, the kelipos can latch on to them and draw on the core of holiness. So here too a ‘seal’ is needed: a blessing drawn from above that keeps the kelipos out, so that even revealed emotions serve only G-d’s unity: ‘Unite my heart.’




30וחות״ם אותיות תחו״ם כלומר עד פה תבא ולא תוסיף102 שלא תהיה תוספת חיות יותר משיעור המוגבל כו׳
And chosam (seal) has the letters of techum (boundary); that is to say, “Thus far you shall come, and no further” — that there be no addition of life-force beyond the limited measure, etc.,
The word chosam (‘seal’) has the same letters as techum (‘boundary’). A seal sets a limit, like ‘thus far you shall come and no further’: the other side may receive no more life-force than its fixed measure.


דהיינו שלא יוסיף האדם תת כחו וכל יגיעתו לנפשו הבהמית רק כמ״ש יגיע כפיך103 כו׳ וכמ״ש במ״א.
that is, that a person not add to giving his strength and all his toil to his animal soul, but only as it is written, “The toil of your hands,” etc., and as explained elsewhere.
In practice, a person should not devote more strength and effort to his animal soul than necessary: ‘the toil of your hands,’ only the hands, not one’s whole heart and mind.


ובזה מעורר למעלה באתעדל״ת [באתערותא דלתתא] שלא יומשך להם אלא מותרי שפע שערות וצפרנים כו׳ וכמאן דשדי בתר כתפוי104 כו׳ שאינו נותן מרצונו הטוב דרך אהבה וחיבה רק
And by this he arouses above, through the arousal from below, that there be drawn to them only the surplus of the flow, hair and nails, etc., and “like one who throws [it] over his shoulder,” etc., who does not give of his good will, by way of love and affection, but only
By limiting himself below, he causes a limit above: the kelipos receive only the ‘surplus,’ like hair and nails, given reluctantly, ‘as one throws something over his shoulder’ to an enemy, not with love.


כמ״ש ואת עשו שנאתי105 וכ״ז [וכל זה] באתעדל״ת [באתערותא דלתתא] תליא מלתא. והכח לאתעדל״ת [לאתערותא דלתתא] זו שיהא תלוי בזה אתעדל״ע [אתערותא דלעילא] הוא מבחי׳ חותם הנ״ל:
as it is written, “And Esau I hated.” And all this depends on the arousal from below. And the power for this arousal from below — that the arousal from above should depend on it — is from the level of the seal explained above.
As in ‘And Esau I hated.’ All this depends on the person’s arousal from below, and the power for that arousal to evoke a response from above comes from the ‘seal.’



In one’s avodah
Study Torah as G-d’s word, not for self-importance: the same learning becomes an elixir of life or of death according to one’s intention. In prayer, draw the inner love of the G-dly soul into the felt emotions of the heart (‘Unite my heart’), and set a boundary on what one gives the animal soul, giving material needs only ‘the toil of your hands,’ so that the forces of evil receive only the bare surplus.
Questions for discussion
	Why were blessings unnecessary in First Temple times, and what does the word ‘Baruch’ do according to the maamar?
	How does the analogy of seed and fetus explain the difference between the hidden and revealed worlds, and where does ‘waste’ come from?
	Why does a long blessing need a ‘seal,’ and how is it like the seal on a letter?
	In what sense are the Written and Oral Torah like Adam and Eve, and what does ‘from himself’ teach about the revealed world?
	How do the ideas of the seal and the boundary (chosam/techum) apply to Torah study and to the love of G-d in prayer?

For children · ages 9–13
For the children at the table
The opening and the seal of a blessing

The big idea
When we say “Baruch” we draw G-d’s hidden light down into the world, and the closing “Baruch” seals it so that it stays holy.


In the time of the First Beis HaMikdash, faith in G-d shone openly in the Jewish people, almost as if they could see it. Later, when souls were not on so high a level, the Men of the Great Assembly set the blessings we say. The word “Baruch” means “drawn down”: each blessing brings G-d’s light down to us, first as “our G-d,” close to each Jew, and then as “King of the world.” We have the power to do this because G-d “sanctified us with His mitzvos,” and a mitzvah joins us to Him. Some blessings are short and only open with “Baruch.” Long blessings also end with “Baruch,” called the “seal.” A long blessing speaks about the world in all its many details, and where things spread out into details, holiness needs protection so that it is not used for the wrong things. The same is true of Torah learning: when we learn it as G-d’s word, not to feel important, it gives life. In prayer too, the love of G-d that we feel deep inside should come out into our heart and our actions, and stay pure.

The mashal
A person who writes a letter puts a seal on the outside so that no stranger can open it and read what is inside. The closing “Baruch” of a blessing is like that seal: it keeps the light that was drawn down for holiness alone.

Questions for the Shabbos table
	Why does a long blessing need a “seal” at its end when a short one does not?
	The maamar says “Baruch” means “drawn down.” What is being drawn down when we say a brachah?
	Which brachah will you say more slowly this week, thinking that you are drawing G-d’s light into the world?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1להבין ענין הברכות
The note first refers to the Rebbe’s own source notes on this maamar, printed earlier in the volume.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות נדפס באוה״ת בראשית כרך ג תקנא, א [מלקו״ת לג״פ] תקעג, א. באוה״ת סידור (תפלה) ע׳ רה נדפס ד״ה להבין שורש ענין הברכות דיוצר האדם (בכותרת מהר״י ריבלין ”ביאור לד״ה להבין ענין הברכות שנדפס בת״א”). ראה המשך חייב אדם לברך תרל״ח בסה״מ תרל״ח ע׳ פז ואילך. והנחת כ״ק אדמו״ר מהורש״ב שם ע׳ שפה ואילך. לכללות מאמר זה ראה ד״ה להבין ענין ברכת חתנים בסידור קלב, ג. ובמאמרי אדה״א דרושי חתונה כרך א ע׳ קסח שמיוסד על מאמר זה בשינוי הסדר. וראה שם במ״מ שמאמר זה הוא משנת תקס״ד.
2בזמן בית ראשון לא היו מברכים
A discussion of why there were no blessings in First Temple times, to which the note refers together with the Rebbe Maharash’s hemshech.
Kehot’s noteראה באוה״ת בראשית כרך ג תקנא, ב, ובד״ה חייב אדם לברך תרל״ח פרק ד ואילך שעיקר הברכה הוא להמשיך מבחי׳ סוכ״ע המאיר בבינה בשם ה׳ דממכ״ע המאיר במל׳, והרי בבית ראשון הי׳ מאיר מעצמו בחי׳ אור הבינה . . אלא בבית שני שהוא בחי׳ מל׳ אשר אין בה אור הבינה . . אז דוקא תקנו הברכות לברך את השם. ובד״ה חייב הנ״ל ע׳ ח מוסיף ”ומ״ש רבינו אדמ״ו נ״ע נמשך אחר דעת המקובלים שבית ראשון הוא בחי׳ בינה ולכן לא היו צריכים לברך . . ואפ״ל לפי פי׳ רבינו אדמ״ו נ״ע שמה שדוד תיקן מאה זהו לפי שראה ברוה״ק שבב״ש לא יאיר אור הבינה לכן תיקן מאה ברכות ודוחק” ע״ש.
3מאמינים בני מאמינים
G-d tells Moshe that Israel are ‘believers, sons of believers’; the source of the idea that faith is inborn in every Jew.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת צז, א. שמו״ר פ׳ בשלח פכ״ג, ועוד. ראה אוה״ת פ׳ ראה ע׳ תשכח. לקמן קיא, א. ראה סה״מ תרל״ח ע׳ צא.
4כי האמונה היא למעלה מן ההשגה והשכל
The Tzemach Tzedek’s notes on Tanya discuss faith as being above comprehension.
Kehot’s noteראה קיצורים והערות לתניא ע׳ קא. ובתניא ליקוט פירושים ומ״מ — חיטריק לפרק יח.
5דמזליה חזי
The Talmud says that even when a person does not see, ‘his mazal sees’; the soul’s root above perceives what the person below does not.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
6לית מחשבה תפיסא ביה
Elijah’s prayer (Patach Eliyahu): ‘no thought can grasp You at all’; G-d is beyond intellect, hence reached by faith.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
7והוא רם ונשא
‘Thus says the High and Lofty One’; G-d is exalted above even the soul’s highest perception.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8רם ונשא למעלה ממזלייהו
Quoting this passage, the Rebbe Rashab adds: ‘and elsewhere [it is explained] that the strength of faith is because their mazal sees.’
Kehot’s noteבסה״מ תער״ב ח״ג ע׳ א׳ת מוסיף: ובמ״א דתוקף האמונה היא משום דמזלייהו חזי.
Paragraph 2
9להיות אצלם גילוי אמונה זו כאילו רואה
As quoted in the note, the Mitteler Rebbe spells this out: in First Temple times Israel were of the highest level by virtue of the root of G-dly light received at Sinai, so they did not need blessings over mitzvos, since the mitzvah itself drew the revelation of the Infinite Light into their souls.
Kehot’s noteבמאמרי אדה״א דרושי חתונה ח״א ע׳ קפא מפרט ”ובזמן בית המקדש ראשון היו כנס״י במעלה עליונה מצד שרש האור אלקי שקבלו במ״ת דוקא לא היו צריכים לברכת המצות כי ע״י המצוה עצמה נמשך גילוי אא״ס בנפשם”.
Paragraph 3
10להיות הוי״ה אלקינו
A discussion of ‘Havayah our G-d’ to which the note refers.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תקעד.
11ומשם יפרד
The river from Eden that divides into four heads; read as the four camps of angels, the ‘outer dimension’ of the worlds.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
12הם ארבע מחנות השכינה
The Kehot note cites the Zohar for the four camps of the Shechinah.
Zohar I, 26bזח״א כו, ב
Kehot’s noteראה זח״א כו, ב.
13וזש״א רז״ל
A discourse on blessings that discusses the Sages’ statement about the angels’ flights.
Kehot’s noteראה אוה״ת בראשית כרך ג תקנז, א ד״ה חייב אדם לברך פרק יא שם.
14‘Michael in one [flight], Gabriel in two, Elijah in four’; the Talmud’s measures for angels crossing the world.
Berakhot 4b:26ברכות ד׳ ב:כ״ו
תָּנָא: מִיכָאֵל — בְּאַחַת, גַּבְרִיאֵל — בִּשְׁתַּיִם, אֵלִיָּהוּ — בְּאַרְבַּע, וּמַלְאַךְ הַמָּוֶת — בִּשְׁמֹנֶה. וּבִשְׁעַת הַמַּגֵּפָה, בְּאֶחָת.
It has been taught : Michael flew in one flight, Gabriel in two, Elijah in four, and the Angel of Death in eight; but in the time of plague [the Angel of Death flies] in one.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
15אינן תופסין מקום כלל נגדם
As quoted in the note, the Mitteler Rebbe proves this from the ascent of tzaddikim’s souls in sleep to the earthly Garden of Eden, a great distance away on the equator, which takes not even a moment, since on waking the spirit returns at once.
Kehot’s noteבמאמרי אדה״א דרושי חתונה כרך א ע׳ קפב מביא ראי׳ לזה ”מעליות הנשמות דצדיקים בשינתם בג״ע הארץ שהוא בקו השוה מהלך רב ואין כאן שהי׳ גם כמעט רגע שהרי מיד כשניעור תשוב רוחו אליו ג״כ בלא שהי׳ כלל וכלל”.
16ואליהו . . עם גופו שהיה תחלה גשמי ונהפך כו׳
The note gives this Kabbalistic work as the source for Elijah’s body having been transformed from physical.
Kehot’s noteפרדס שער היכלות. וראה בספר הלקוטים ממאמרי הצ״צ ערך אליהו.
17שאין מלך בלא עם
There the Alter Rebbe explains that the Name Elokim is a shield for the Name Havayah, concealing its light so that separate beings can exist; ‘Elokim’ means rulership, ‘for there is no king without a people,’ and this is the Shechinah dwelling within creation.
Kehot’s noteנסמן לעיל ה, א.
Paragraph 4
18אשר מלשון דהא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שפתי חכמים בהעלותך יא, יב.
19אשר מלשון דהא
Siftei Chakhamim notes that a word can serve in the sense of 'דהא' (for, because); the Kehot note cites it for reading ‘asher’ as giving a reason.
Siftei Chakhamim, Numbers 11:12שפתי חכמים, במדבר י״א:י״ב
שאתה אומר אלי. ובא עתיד במקום בינוני. אבל לא עתיד כמשמעו דאם כמשמעו מאין ידע זה. ומלת כי משמש הכא לשון דהא שהוא ל׳ אשר: שיהיו סוקלים. ר״ל שתהיו סובלים מהם: לשאתם בחקי. דקשה לרש״י דקרא הכי משמע כאשר ישא האומן את היונק על האדמה, וכי אומן נושא את היונק על האדמה אשר נשבע, ומתרץ דעל האדמה וגו׳ קאי אשאהו בחיקך:
That You say to me. The future tense is used in place of the present tense. But its meaning is not in the future tense as is implied, because if so, how did he know this. The word כי here is used in the sense of דהא (“that” in Aramaic) which has the sense of אשר (that). That they stone you. Meaning that you will suffer through them. To carry them in my lap. Rashi is answering the question: The verse implies “as a nurse carries an infant to the …
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY) · Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY)
20וצונו מלשון צוותא והתקשרות
There the journeys of Israel in the desert are compared to the blessing over mitzvos: as each journey had a setting out and an encampment, so every mitzvah involves an ascent and a drawing down of the Infinite Light, which is what the blessing accomplishes.
Kehot’s noteראה לקו״ת מסעי צב, ג.
21יש לנו כח להמשיך גילוי אור א״ס ב״ה בברכה זו
As quoted in the note, the Rebbe Maharash adds that this drawing down is from the hidden world into the revealed world, so that the revelation of faith be drawn down, ‘as if one actually sees.’
Kehot’s noteבד״ה חייב אדם לברך תרל״ח סעיף ב מוסיף כ״ק מהר״ש: והמשכה זו היא מעלמא דאתכסי׳ בבחי׳ עלמא דאתגלייא שיהי׳ נמשך גילוי האמונה זו להיות ברוך ונמשך גילוי אוא״ס ב״ה כאילו רואה ממש כו׳.
Paragraph 5
22והנה אמרו בירושלמי
The Rebbe Maharash discusses this rule of the Jerusalem Talmud about short and long blessings.
Kehot’s noteראה בד״ה חייב אדם לברך תרל״ח פרק יח. בלקו״ת תזריע כב, ד. ראה יט, ב — מציין לכאן.
23מטבע קצר פותח בברוך ואינו חותם בברוך ומטבע ארוך פותח בברוך וחותם בברוך
The Jerusalem Talmud’s rule about short and long blessing formulas (cited in the text as ch. 1, halachah 8; this is its place on Sefaria).
Jerusalem Talmud Berakhot 1:5תלמוד ירושלמי ברכות א׳:ה׳
24מהו לשון חותם
The wedding discourses in the Siddur also explain the term ‘seal’ (chosem).
Kehot’s noteע׳ בסידור בדרושים לחתונה בד״ה להבין שרש הדברים. בענין מטבע קצר — ראה באוה״ת נ״ך שופטים ע׳ יד שמציין לכאן.
25The division of the river into four heads, read as the revealed world dividing into the four camps of the Shechinah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26שו״ה והפסולת כו׳ ולא מעיקר . . באמת אינה
The manuscript reads more briefly: ‘etc., for in truth it is not,’ without the intervening words about their not drawing from the essence of holiness.
Kehot’s noteבבוך 414: כו׳ כי באמת אינה.
27לובן שממנו עצמות
The father contributes the ‘white,’ from which bones, sinews and nails are formed; used as the image of the hidden world containing all in potential.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
28‘Havayah is Elokim’: the revealed world, governed by Elokim, is not truly separate from Havayah.
Deuteronomy 4דברים ד׳
Paragraph 6
29אזי דוחה ממנו מותרות שערות וצפרניים
The Tzemach Tzedek quotes this point about hair and nails as surpluses there.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך ב ע׳ תתקח.
30והנה כמו במשל הולד . . שזהו סימן גידול הולד
The Tzemach Tzedek quotes this analogy of the fetus there.
Kehot’s noteמובא באוה״ת ויקרא כרך א ע׳ קכז.
31The phrase ‘when he comes out of his mother’s womb’ echoes the verse.
Numbers 12:12במדבר י״ב:י״ב
אַל־נָא תְהִי כַּמֵּת אֲשֶׁר בְּצֵאתוֹ מֵרֶחֶם אִמּוֹ וַיֵּאָכֵל חֲצִי בְשָׂרוֹ:
Let her not, I pray, be as one dead, of whom the flesh is half consumed when he cometh out of his mother’s womb.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ושם חביון עזו
‘And there is the hiding of His strength’; describes the hidden world, where all is concealed and unified.
Habakkuk 3:4חבקוק ג׳:ד׳
וְנֹגַהּ כָּאוֹר תִּהְיֶה קַרְנַיִם מִיָּדוֹ לוֹ וְשָׁם חֶבְיוֹן עֻזֹּה:
And a brightness appeareth as the light; rays hath He at His side; and there is the hiding of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ד.
33ואין שטן ופ״ר
‘There is no adversary and no evil occurrence’; there is no hold for evil in the hidden world.
I Kings 5:18מלכים א ה׳:י״ח
וְעַתָּה הֵנִיחַ ה׳ אֱלֹקַי לִי מִסָּבִיב אֵין שָׂטָן וְאֵין פֶּגַע רָע:
But now the L-RD my G-d hath given me rest on every side; there is neither adversary, nor evil occurrence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
34והנה מטבע קצר רומז לעלמא דאתכסיא
According to the note, Or HaTorah explains the short formula there in a different way.
Kehot’s noteע׳ באוה״ת דרושים לר״ה ע׳ א׳ש שמפרש בענין אחר ע״ש. ובד״ה בראשית ברא תרע״ח ע׳ נ. בביאוה״ז לצ״צ כרך ב ע׳ תשסו מעתיק מתי׳ ”והנה מטבע קצר . . בהתחלקות רבות ועצומות” ומפרש שזהו כלל ופרט.
Paragraph 8
35בל תמוט עולם ועד
‘It shall never be moved’; a blessing in the hidden world is secure, since evil has no hold there.
Psalms 104:5תהילים ק״ד:ה׳
יָסַד־אֶרֶץ עַל־מְכוֹנֶיהָ בַּל־תִּמּוֹט עוֹלָם וָעֶד:
Who didst establish the earth upon its foundations, that it should not be moved for ever and ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
36שמשם יפרד
The river that ‘from there divided’; the revealed world of particulars, where evil can take hold.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
37ברוך ונמשך ה׳ אלקי ישראל מעולם עד עולם
‘Blessed is the L-rd, the G-d of Israel, from world to world’; the opening of a blessing as drawing down.
Psalms 41:14תהילים מ״א:י״ד
בָּרוּךְ ה׳ אֱלֹקֵי יִשְׂרָאֵל מֵהָעוֹלָם וְעַד הָעוֹלָם אָמֵן וְאָמֵן:
Blessed be the L-RD, the G-d of Israel, from everlasting and to everlasting. Amen, and Amen.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ואת עשו שנאתי
‘And Esau I hated’; the forces Esau represents are excluded from the light.
Malachi 1:3מלאכי א׳:ג׳
וְאֶת־עֵשָׂו שָׂנֵאתִי וָאָשִׂים אֶת־הָרָיו שְׁמָמָה וְאֶת־נַחֲלָתוֹ לְתַנּוֹת מִדְבָּר:
But Esau I hated, And made his mountains a desolation, And gave his heritage to the jackals of the wilderness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39‘G-d is your guardian, G-d is your shade’; the encompassing light that protects from above.
Psalms 121תהילים קכ״א
שִׁיר לַמַּעֲלוֹת אֶשָּׂא עֵינַי אֶל־הֶהָרִים מֵאַיִן יָבֹא עֶזְרִי: עֶזְרִי מֵעִם ה׳ עֹשֵׂה שָׁמַיִם וָאָרֶץ: אַל־יִתֵּן לַמּוֹט רַגְלֶךָ אַל־יָנוּם שֹׁמְרֶךָ: הִנֵּה לֹא־יָנוּם וְלֹא יִישָׁן שׁוֹמֵר יִשְׂרָאֵל: ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ: יוֹמָם הַשֶּׁמֶשׁ לֹא־יַכֶּכָּה וְיָרֵחַ בַּלָּיְלָה: ה׳ יִשְׁמׇרְךָ מִכׇּל־רָע יִשְׁמֹר אֶת־נַפְשֶׁךָ: Havayah יִשְׁמׇר־צֵאתְךָ וּבוֹאֶךָ מֵעַתָּה וְעַד־עוֹלָם:
A Song of Ascents. I will lift up mine eyes unto the mountains: From whence shall my help come? My help cometh from the L-RD, Who made heaven and earth. He will not suffer thy foot to be moved; He that keepeth thee will not slumber. Behold, He that keepeth Israel Doth neither slumber nor sleep. The L-RD is thy keeper; The L-RD is thy shade upon thy right hand. The sun shall not smite thee by day, Nor the moon by night. The L-RD shall keep thee from all …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40G-d chooses Jacob’s inheritance; the choice of Israel expressed in the seal of the blessing.
Psalms 47:5תהילים מ״ז:ה׳
יִבְחַר־לָנוּ אֶת־נַחֲלָתֵנוּ אֶת־גְּאוֹן יַעֲקֹב אֲשֶׁר־אָהֵב סֶלָה:
He chooseth our inheritance for us, the pride of Jacob whom He loveth. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41‘Before Havayah you shall be purified’; read as purification from above the level of Havayah, the highest level reached at Ne’ilah.
Leviticus 16ויקרא ט״ז
42‘And I loved Jacob’; the seal directs the light to Israel.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
43ב׳ ברכות ראשונות של נשואין שהם יוצר האדם ואשר יצר את האדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י כתובות
44The Talmud gives the text of the wedding blessings, including ‘Yotzer ha’adam’ and ‘Asher yatzar,’ and discusses whether there were one or two formations of man.
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
45והשניה פותחת בברוך וחותמת בברוך
Likkutei Torah refers to this maamar (‘Lehavin inyan haberachos’): the last blessing, corresponding to Eve, who is Malchus, seals with ‘Baruch’ because Malchus descends into the worlds where there are kelipos, whereas the first, corresponding to Adam, who is Z’eir Anpin, needs no seal.
Kehot’s noteבלקו״ת ראה לא, א מציין לכאן: גבי ברכה אחרונה שכנגד חוה שהיא המל׳ חותם בברוך מה״ט, משא״כ בברכה ראשונה שכנגד אדם שהוא ז״א א״צ לחתום.
46שב׳ יצירות הללו כנגד שתי יצירות שהי׳ באדה״ר
Rashi explains that ‘Yotzer ha’adam’ was instituted for the first formation of Adam, discussing the view that there were two formations; the Kehot note refers to Rashi here.
Rashi on Ketubot 8aרש"י על כתובות ח׳ א
47תחלה נברא האדם לבדו בדו פרצופין ואח״כ נסר הקב״ה את חוה
Rabbi Yirmiyah ben Elazar: G-d created Adam with two faces (du partzufin); Eve was later separated from him.
Berakhot 61a:14ברכות ס״א א:י״ד
בִּשְׁלָמָא לְמַאן דְּאָמַר פַּרְצוּף, הַיְינוּ דִּכְתִיב ״זָכָר וּנְקֵבָה בְּרָאָם״, אֶלָּא לְמַאן דְּאָמַר זָנָב, מַאי ״זָכָר וּנְקֵבָה בְּרָאָם״? כִּדְרַבִּי אֲבָהוּ, דְּרַבִּי אֲבָהוּ רָמֵי: כְּתִיב: ״זָכָר וּנְקֵבָה בְּרָאָם״, וּכְתִיב ״כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם״! הָא כֵּיצַד? — בַּתְּחִלָּה עָלָה בְּמַחְשָׁבָה לִבְרֹאת שְׁנַיִם, וּלְבַסּוֹף לֹא נִבְרָא אֶלָּא אֶחָד.
It is quite right according to him who says that it was a face ; that is what is written, "Male and female created He them" (Gen. 5:2). But according to him who said it was a tail, what means "Male and female created He them"? It is [to be explained] according to R. Abbahu who asked : It is written "Male and female created He them," and it is written, "For in the image of G-d made He man" (ibid. ix. 6). How is this? At first He planned …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
48ר״ע הי׳ דורש על כל קוץ וקוץ תלי תלים של הלכות
G-d tells Moshe that Rabbi Akiva will expound heaps upon heaps of laws on every crown of the letters; the Written Torah contains the Oral Torah in hidden form.
Menachot 29b:3–4מנחות כ״ט ב:ג׳-ד׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות אמר לפניו רבש״ע הראהו לי אמר לו חזור לאחורך הלך וישב בסוף שמונה שורות ולא היה יודע מה הן אומרים תשש כחו כיון שהגיע לדבר אחד אמרו לו תלמידיו רבי מנין לך אמר להן הלכה למשה מסיני נתיישבה דעתו
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 12
49סתם ספרי כו׳ וכולהו אליבא דר״ע
The anonymous Mishnah, Tosefta, Sifra and Sifrei ‘all follow Rabbi Akiva’; so Rabbi Akiva is the source of the Oral Torah.
Sanhedrin 86a:3–4סנהדרין פ״ו א:ג׳-ד׳
לָא סָלְקָא דַּעְתָּךְ, דְּאָמַר רַבִּי יוֹחָנָן: סְתָם מַתְנִיתִין – רַבִּי מֵאִיר, סְתַם תּוֹסֶפְתָּא – רַבִּי נְחֶמְיָה, סְתַם סִפְרָא – רַבִּי יְהוּדָה, סְתַם סִפְרֵי – רַבִּי שִׁמְעוֹן, וְכוּלְּהוּ אַלִּיבָּא דְּרַבִּי עֲקִיבָא. הַגּוֹנֵב בְּנוֹ – מַאי טַעְמָא דְּרַבָּנַן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין פו, א.
50חו״ה בגימטריא המילוי של הוי׳
There, citing the Zohar HaRakia, the Alter Rebbe explains that ‘Adam’ equals 45, the Name Havayah with its filling, and the filling of 19 equals Chavah, which is Malchus, the Name ב"ן; he refers the reader to this maamar for the matter of Chavah.
Kehot’s noteראה לקו״ת ויקרא ג, ד בשם זהר הרקיע מציין שם לכאן ע״ש. ובאוה״ת תולדות קמב, א.
51ויגד וחוי
Kehot’s note points to Genesis 14:13 for these words.
Genesis 14:13בראשית י״ד:י״ג
וַיָּבֹא הַפָּלִיט וַיַּגֵּד לְאַבְרָם הָעִבְרִי וְהוּא שֹׁכֵן בְּאֵלֹנֵי מַמְרֵא הָאֱמֹרִי אֲחִי אֶשְׁכֹּל וַאֲחִי עָנֵר וְהֵם בַּעֲלֵי בְרִית־אַבְרָם:
And there came one that had escaped, and told Abram the Hebrew—now he dwelt by the terebinths of Mamre the Amorite, brother of Eshcol, and brother of Aner; and these were confederate with Abram.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יד, יג.
52ויקרא האדם שם אשתו חוה
Adam names his wife Chavah, ‘mother of all living’; interpreted as the one who brings the hidden into revelation.
Genesis 3:20בראשית ג׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁם אִשְׁתּוֹ חַוָּה כִּי הִוא הָיְתָה אֵם כׇּל־חָי:
And the man called his wife’s name Eve; because she was the mother of all living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, ב.
Paragraph 13
53יום ליום
‘Day to day pours forth speech, and night to night expresses knowledge’; read as the Written Torah (day) and the Oral Torah (night).
Psalms 19:3תהילים י״ט:ג׳
יוֹם לְיוֹם יַבִּיעַ אֹמֶר וְלַיְלָה לְּלַיְלָה יְחַוֶּה־דָּעַת:
Day unto day uttereth speech, and night unto night revealeth knowledge;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ג. ראה ביהל אור עה״פ ע׳ סא ואילך שכאן מבואר שזהו״ע חכמה עילאה וחכמה תתאה אשר פי׳ חכמה תתאה שהוא גילוי וביאור הדברים של חכמה עילאה. בלקו״ת בהעלותך לה, א מציין לכאן.
54שמשרע״ה למד ביום מקרא ובלילה משנה כשהי׳ בהר
During the forty days on the mountain Moses read Scripture by day and reviewed Mishnah by night, matching day and night to the Written and Oral Torah.
Pirkei DeRabbi Eliezer 46:2–3פרקי דרבי אליעזר מ״ו:ב׳-ג׳
רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר: אַרְבָּעִים יוֹם עָשָׂה מֹשֶׁה בָּהָר, קוֹרֵא בַּדָּת מִקְרָא בַּיּוֹם וְשׁוֹנֶה בַּדָּת מִקְרָא בַּלַּיְלָה. וּלְאַחַר אַרְבָּעִים יוֹם לָקַח אֶת הַלּוּחוֹת וְיָרַד אֶל הַמַּחֲנֶה, וּבְשִׁבְעָה עָשָׂר בְּתַמּוּז שִׁבַּר אֶת הַלּוּחוֹת וְהָרַג אֶת לֵייטֵי יִשְׂרָאֵל, וְעָשָׂה אַרְבָּעִים יוֹם בַּמַּחֲנֶה עַד שֶׁשָּׂרַף אֶת הָעֵגֶל וְכִתְּתוֹ כַּעֲפַר הָאָרֶץ וְהָרַג אֶת כָּל אֲשֶׁר נָשַׁק לָעֵגֶל וְהִכְרִית עֲבוֹדָה זָרָה מִיִּשְׂרָאֵל וְהִתְקִין כָּל שֵׁבֶט בִּמְקוֹמוֹ. וּבְרֹאשׁ חֹדֶשׁ אֱלוּל אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא (שמות כד, יב): ״עֲלֵה אֵלַי הָהָרָה״, …
Rabbi Joshua, son of Ḳorchah, said: Forty days was Moses on the mountain, reading the Written Law by day, and studying the Oral Law by night. After the forty days he took the tables (of the Law) and descended into the camp on the 17th of Tammuz, and he broke in pieces the tables, and slew the sinners in Israel. He then spent forty days in the camp, until he had burnt the calf, and powdered it like the dust of the earth, and he had destroyed the idol worship …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
Paragraph 14
55ברכה ראשונה . . תושב״כ
There the Alter Rebbe refers back to this maamar: the first two wedding blessings, ‘Yotzer ha’adam’ and ‘Asher yatzar,’ correspond to the Written and Oral Torah, which is why ‘Asher yatzar’ seals with ‘Baruch’; he uses this to explain the two loaves of Shavuos.
Kehot’s noteראה לקו״ת שה״ש כח, ב.
Paragraph 15
56אשר יצר את האדם
The text of the second wedding blessing, ‘Who formed es ha’adam in His image,’ with its added word ‘es.’
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57‘He made darkness His hiding place’; describes the formless primordial potential in which nothing is revealed.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
58בצלמו בצלם דמות תבניתו
The words of the blessing ‘Asher yatzar,’ whose doubled ‘image’ is read as revelation after revelation.
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59דמות תבניתו . . בחי׳ עלמא דאתגלי׳
The Tzemach Tzedek’s philosophical work discusses ‘the likeness of His form’ as the revealed world, to which the note refers.
Kehot’s noteראה ספר החקירה סה, ב.
Paragraph 17
60והתקין לו ממנו בנין עדי עד
The conclusion of the blessing ‘Asher yatzar’: G-d prepared for Adam, from himself, an everlasting edifice (Eve).
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
61רגלי׳ יורדות
‘Her feet go down to death’; applied to the revealed world, whose lowest levels descend into the realm of separation.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
62לעדי עד ימלוך
‘G-d will reign forever and ever’; the everlasting edifice is the eternal reign of G-d’s sovereignty.
Exodus 15:18שמות ט״ו:י״ח
Havayah יִמְלֹךְ לְעֹלָם וָעֶד:
The L-RD shall reign for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
63ולאו מכל מדות כלל
Elijah’s prayer says G-d is ‘not of any of these attributes at all’; the Infinite Light in itself is beyond the Sefiros.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 20
64נתאוה הקב״ה להיות לו דירה בתחתונים
The parallel Midrash: from the first day of creation G-d desired to dwell with His creatures in the lower realms.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteראה תנחומא נשא טז. במד״ר פי״ג, ו. לקוטי שיחות ח״ו ע׳ 21 ובהערות לשם.
65נתאוה הקב״ה להיות לו דירה בתחתונים
When G-d created the world He desired to have a dwelling place among the lower realms as among the higher ones; the purpose of all the descents.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
Paragraph 21
66זכה נעשה לו סם חיים
‘If he merits, [the Torah] becomes for him an elixir of life; if not, an elixir of death’; the effect of Torah study depends on the learner.
Yoma 72b:14יומא ע״ב ב:י״ד
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, מַאי דִּכְתִיב: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״, זָכָה — נַעֲשֵׂית לוֹ סַם חַיִּים, לֹא זָכָה — נַעֲשֵׂית לוֹ סַם מִיתָה. וְהַיְינוּ דְּאָמַר רָבָא: דְּאוֹמֵן לַהּ — סַמָּא דְחַיָּיא, דְּלָא אוֹמֵן לַהּ — סַמָּא דְמוֹתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עב, ב. בלקו״ת שה״ש יב, ג ואוה״ת נ״ך כרך א ע׳ קעט מציינים לכאן. ראה באוה״ת נ״ך כרך א ע׳ קעט ”דסם גי׳ מאה ולהיות סם חיים זהו ע״י מאה פעמים ואחד שיהי׳ כוונתו לבחי׳ אחד” ע״ש. וראה באוה״ת פ׳ חקת לד״ה קח את המטה ע׳ תתכח מעתיק קטע מכאן ומבאר הקושיא ותוכן התירוץ ע״ש.
67בל יראה גאות ה׳
‘He will not see the majesty of G-d’; the physical subject matter can hide G-d’s presence from the learner.
Isaiah 26:10ישעיהו כ״ו:י׳
יֻחַן רָשָׁע בַּל־לָמַד צֶדֶק בְּאֶרֶץ נְכֹחוֹת יְעַוֵּל וּבַל־יִרְאֶה גֵּאוּת ה׳
Let favour be shown to the wicked, yet will he not learn righteousness; In the land of uprightness will he deal wrongfully, And will not behold the majesty of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68דבר ה׳ זו הלכה
The Talmud interprets ‘the word of G-d’ as halachah; practical law is itself the word, wisdom and will of G-d.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
Paragraph 22
69מעיקר הקדושה
A discussion of the kelipos drawing from the essence of holiness, to which the note refers.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳שו.
70The Talmud expounds ‘And this is the Torah that Moses placed’: if he merits it is an elixir of life, if not, an elixir of death.
Yoma 72b:14יומא ע״ב ב:י״ד
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, מַאי דִּכְתִיב: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״, זָכָה — נַעֲשֵׂית לוֹ סַם חַיִּים, לֹא זָכָה — נַעֲשֵׂית לוֹ סַם מִיתָה. וְהַיְינוּ דְּאָמַר רָבָא: דְּאוֹמֵן לַהּ — סַמָּא דְחַיָּיא, דְּלָא אוֹמֵן לַהּ — סַמָּא דְמוֹתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71בפ׳ בהר דף ק״י ע״ב
The Tzemach Tzedek cites this Zohar passage there.
Kehot’s noteומובא ביהל אור ע׳ שלא. לקו״ת בלק עג, ד.
72האומר אין לי אלא תורה
‘One who says he has nothing but Torah does not even have Torah’; read as one who studies for himself.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. וראה לקו״ת דברים כג, ג.
Paragraph 23
73אור א״ס שורה אלא במי שבטל
The Tanya develops the principle that G-d’s light rests only on what is nullified to Him and explains why even love and awe that leave a sense of self are not complete bittul.
Kehot’s noteראה תניא פרק לה.
74כל טיבו דעבדין
The Tanya cites this saying (from Etz Chaim, Shaar 49) to describe kelipah: all the good done by those rooted in it is done for their own sake.
Kehot’s noteע״ח שמ״ט פ״ז. תניא פרק א.
75כל טיבו דעבדין לגרמייהו
The Tanya quotes ‘all the good they do, they do for themselves’ (citing Etz Chaim, Shaar 49) as the nature of kelipah.
Tanya, Likkutei Amarim 1:18תניא, חלק ראשון; ליקוטי אמרים א׳:י״ח
מַה שֶּׁאֵין כֵּן נַפְשׁוֹת אוּמּוֹת הָעוֹלָם, הֵן מִשְּׁאָר קְלִיפּוֹת טְמֵאוֹת, שֶׁאֵין בָּהֶן טוֹב כְּלָל, כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר מ״ט פֶּרֶק ג׳. וְכָל טִיבוּ דְּעָבְדִין הָאוּמּוֹת לְגַרְמַיְיהוּ עָבְדִין, וְכִדְאִיתָא בַּגְּמָרָא עַל פָּסוּק: ״וְחֶסֶד לְאוּמִּים חַטָּאת״ –שֶׁכָּל צְדָקָה וָחֶסֶד שֶׁאוּמּוֹת הָעוֹלָם עוֹשִׂין, אֵינָן אֶלָּא לְהִתְיַיהֵר כוּ׳:
Kehot Publication Society (CC-BY-NC)
76דואג ואחיתופל
The Talmud’s statement about Doeg (and Achitophel), great scholars who did not reach the true halachah.
Sanhedrin 106b:12סנהדרין ק״ו ב:י״ב
אָמַר רַבִּי: אַרְבַּע מְאָה בַּעְיֵי בְּעוֹ דּוֹאֵג וַאֲחִיתוֹפֶל בְּמִגְדָּל הַפּוֹרֵחַ בָּאֲוִיר, (וְלָא אִיפְּשַׁט לְהוּ חַד). אָמַר רָבָא: רְבוּתָא לְמִבְעֵי בַּעְיֵי? בִּשְׁנֵי דְּרַב יְהוּדָה כּוּלֵּי תַּנּוֹיֵי בִּנְזִיקִין, וַאֲנַן קָא מַתְנֵינַן טוּבָא בְּעוּקְצִין!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין קו, ב.
77שהלכה כמותו בכל מקום
Kehot’s note points to Sanhedrin 92b for these words.
Sanhedrin 92bסנהדרין צ״ב ב
Kehot’s noteסנהדרין צב, ב.
78וה׳ עמו שהלכה כמותו בכ״מ
‘And G-d was with him’ — the halachah follows David everywhere; Torah’s light flows to one who is holy.
Sanhedrin 93b:3סנהדרין צ״ג ב:ג׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַפָּסוּק הַזֶּה לֹא אֲמָרוֹ דּוֹאֵג אֶלָּא בְּלָשׁוֹן הָרָע. ״יֹדֵעַ נַגֵּן״ – שֶׁיּוֹדֵעַ לִישָּׁאֵל, ״גִּבּוֹר״ – שֶׁיּוֹדֵעַ לְהָשִׁיב, ״אִישׁ מִלְחָמָה״ – שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה, ״אִישׁ תֹּאַר״ – שֶׁמַּרְאֶה פָּנִים בַּהֲלָכָה, ״וּנְבוֹן דָּבָר״ – שֶׁמֵּבִין דָּבָר מִתּוֹךְ דָּבָר, ״וַה׳ עִמּוֹ״ – שֶׁהֲלָכָה כְּמוֹתוֹ בְּכׇל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
79שיערה עליו רוח ממרום
‘Until a spirit is poured upon us from on high’; the arousal from above that answers the learner’s intention.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80וכל בניך למודי ה׳
‘All your children will be taught of G-d’; learning halachah as the word of G-d.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
81חתום תורה בלימודי
‘Seal the Torah among My disciples’; the seal keeps the Torah’s light within holiness.
Isaiah 8:16ישעיהו ח׳:ט״ז
צוֹר תְּעוּדָה חֲתוֹם תּוֹרָה בְּלִמֻּדָי:
’Bind up the testimony, seal the instruction among My disciples.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ח, טז.
82באתעדל״ת תליא מילתא
Kehot’s note points to Zohar I, 235a for these words.
Zohar I, 235aזח״א רלה, א
Kehot’s noteזח״א רלה, א.
83באתעדל״ת תליא מילתא
The Zohar’s principle that the matter depends on the arousal from below.
Zohar, Vayechi 53:517–528ספר הזהר, ויחי נ״ג:תקי״ז-תקכ״ח
Paragraph 24
84כי הנה ב׳ בחי׳ יש בלב
The Tzemach Tzedek quotes this passage on the two dimensions of the heart.
Kehot’s noteמובא באוה״ת תבוא ע׳ תתרנה.
85בשמחה ובטוב לבב מרוב כל
The Torah’s call to serve G-d ‘with joy and gladness of heart, more than anything’; describes the inner dimension of the heart.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז. וראה לקמן קז, א.
Paragraph 25
86אהבה בתענוגים
‘Love in delights’; the highest love, delight in G-d Himself.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ואיזהו חכם הרואה את הנולד
‘Who is wise? One who sees what is born’; read as seeing all things coming into being from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א. ראה תניא פרק מג.
88וכולא קמי׳ כלא
The Zohar’s statement that all before Him is as nothing.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
89שו״ה הנפש — ויחוד עצום
The Or HaTorah version adds: ‘and the complete ending of all foreign desires; this is the level of kallah and the supernal Shechinah mentioned in the verse in Song of Songs, kallah from kilayon, since nothing else has reality; and this is yichuda ila’ah.’
Kehot’s noteבאוה״ת תבוא ע׳ תתרנה נוסף: (וכליון כל הרצונות זרות לגמרי וזהו בחי׳ כלה ושכינתא עילאה הנזכר בפסוק שיר השירים דהיינו כלה לשון כליון מחמת שאין עוד ממש וזהו בחי׳ יחו״ע).
Paragraph 26
90יום ליום יביע
‘Day to day pours forth’; applied to the soul’s union with its source.
Psalms 19:3תהילים י״ט:ג׳
יוֹם לְיוֹם יַבִּיעַ אֹמֶר וְלַיְלָה לְּלַיְלָה יְחַוֶּה־דָּעַת:
Day unto day uttereth speech, and night unto night revealeth knowledge;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91קרבת ה׳ הטוב לה
‘Nearness to G-d is good for me’; the source of the soul’s blazing joy.
Psalms 73:28תהילים ע״ג:כ״ח
וַאֲנִי קִרְבַת אֱלֹקִים לִי־טוֹב שַׁתִּי בַּאדֹ־נָי Havayah מַחְסִי לְסַפֵּר כׇּל־מַלְאֲכוֹתֶיךָ:
But as for me, the nearness of G-d is my good; I have made the L-rd GOD my refuge, That I may tell of all Thy works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ובשמחתה לא יתערב זר
‘In its joy no stranger shares’; evil has no part in this joy.
Proverbs 14:10משלי י״ד:י׳
לֵב יוֹדֵעַ מׇרַּת נַפְשׁוֹ וּבְשִׂמְחָתוֹ לֹא־יִתְעָרַב זָר:
The heart knoweth its own bitterness; And with its joy no stranger can intermeddle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
93ולאם מלאם יאמץ
‘One nation shall be mightier than the other’; the see-saw war between the G-dly and animal souls.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ואלמלא הקב״ה
‘Were it not that the Holy One, blessed be He, helps him, he could not overcome it’; the struggle with the evil inclination needs G-d’s help.
Sukkah 52b:1סוכה נ״ב ב:א׳
רַע כׇּל הַיּוֹם״. אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ לַהֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁעוֹזֵר לוֹ — אֵינוֹ יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״ה׳ לֹא יַעַזְבֶנּוּ בְיָדוֹ וְלֹא יַרְשִׁיעֶנּוּ בְּהִשָּׁפְטוֹ״.
evil all the day” (Genesis 6:5). R. Shimon b. Lakish stated: The Evil Inclination of a person grows in strength from day to day and seeks to kill him, as it is said, “The wicked watches the righteous and seeks to slay him” (Psalms 37:32); and were it not that the Holy One, blessed be He, is his help he would not be able to withstand it, as it is said, “The L-rd will not leave him in his hand, nor suffer him to be condemned when he is judged” …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נב, ב.
95ע״פ צאנה וראינה
The maamar ‘Tze’enah u’re’enah’ (Go out and see, daughters of Zion), which the Alter Rebbe cites for ‘Lift up your hands’; its opening explains the name ‘the Holy One, blessed be He’ as the drawing of G-d’s holiness into both the light that fills and the light that encompasses the worlds.
Kehot’s noteלקו״ת שה״ש כא, ב ואילך.
96יחד לבבי
David’s prayer, ‘Unite my heart to fear Your Name’; read as uniting the inner and outer dimensions of the heart.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ע״פ שה״ש בענין ב׳ בחי׳ כלה
There ‘kallah’ is explained from kilayon, ‘ending’: all one’s own desires are nullified until no will remains except for G-d; this sheds light on the love that desires to shed its garments described here.
Kehot’s noteלקו״ת שה״ש א, א.
Paragraph 28
98אהבה בתענוגים
‘Love in delights’; the supernal love from above the chain of worlds.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99והתקין לו ממנו
The words of the wedding blessing, ‘and prepared for him from himself’; the revealed love is not separate from its essence.
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
100יחד לבבי
‘Unite my heart’; the prayer that the revealed love remain one with its source.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פו, יא.
Paragraph 29
101יחד לבבי
‘Unite my heart’; the seal keeps the revealed emotions devoted to G-d’s unity.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
102עד פה תבא ולא תוסיף
G-d sets a limit to the sea: ‘Thus far you shall come and no further’; the seal as a boundary on the life-force of the other side.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יגיע כפיך
‘The toil of your hands, when you eat’; only one’s hands, not one’s full strength, should be given to material needs.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב.
104וכמאן דשדי בתר כתפוי
The Tanya uses this image for G-d’s unwilling giving of life to the sitra achra, ‘like one who throws over his shoulder’ to an enemy.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
105ואת עשו שנאתי
‘And Esau I hated’; the other side receives its life-force without love.
Malachi 1:3מלאכי א׳:ג׳
וְאֶת־עֵשָׂו שָׂנֵאתִי וָאָשִׂים אֶת־הָרָיו שְׁמָמָה וְאֶת־נַחֲלָתוֹ לְתַנּוֹת מִדְבָּר:
But Esau I hated, And made his mountains a desolation, And gave his heritage to the jackals of the wilderness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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יבל הוא היה אבי יושב אהל ומקנה
“Yaval — he was the father of those who dwell in tents”
Every ascent to a higher level comes through “song,” the nullification of one’s existing self, as a seed must rot before it sprouts. Yuval with his harp is that song; Yaval, “father of tent-dwellers and cattle,” is its source, an encompassing light beyond division that can be drawn down even into the lowest things.
The maamar in brief
The maamar reads the verses about Lamech’s sons, Yaval and Yuval, through the Mishnah “all that have a shir go out with the shir,” taking shir as “song.” Song is bittul, the nullification of one’s “something”: nothing rises to a new level unless it first becomes “nothing,” like a seed that must decompose before it grows. Souls and angels ascend from one comprehension to a greater one only by setting aside the first; this is the “pillar” joining the lower and higher Gardens of Eden, and the reason song accompanied the Temple sacrifices. Nullification has grades — a single song of bare self-effacement, and double, triple and quadruple songs blended with love, awe and compassion — illustrated by the pillar’s colors, the four winds and the sun’s daily circuit. Yuval, “the one who conveys,” is this song that carries upward. Yaval is its source: the “tent” G-d set for the sun, an encompassing light in which everything blends and which, having no above and below, reaches even to “cattle,” as Jacob, who dwelt in tents, drew that lofty level into his shepherding.

Outline
	1Song as the way of ascent“All that have song go out with song”: every ascent requires nullifying one’s existing self and comprehension, like a seed that rots before it grows; this is the pillar between the Gardens of Eden and the song at the sacrifices.¶1–2
	2Grades of songSingle, double, triple and quadruple song: bare nullification, or nullification blended with love, awe and more, illustrated by the pillar’s colors, the four winds and the sun’s path.¶3
	3Yuval: the harp that carries upwardYuval, from “conveying,” is song, which carries the soul upward.¶4
	4Yaval: the tent and the cattleThe “tent” is an encompassing light, the source of nullification; being beyond division, it reaches down even to “cattle,” as with Jacob the tent-dweller who became a shepherd.¶5


Key concepts
	Songשיר
	In this maamar, the self-nullification by which a soul or angel leaves its present level and rises to a higher one.

	Nullification of the “something”ביטול היש
	Setting aside one’s existing self and understanding; a new, greater “something” can come only from a state of “nothing.”

	The pillar in the Garden of Edenעמוד שבין ג״ע התחתון לג״ע העליון
	The Zohar’s pillar by which souls rise from the lower to the higher Garden of Eden; here it is the state of nullification itself.

	Single, double, triple and quadruple songשיר פשוט, כפול, משולש, מרובע
	Grades of nullification: bare self-effacement, or self-effacement blended with one, two or more emotions such as love, awe and compassion.

	Encompassing lightמקיף
	Light that surrounds rather than enters, symbolized by the “tent”; it is above division, blends everything, and so can be drawn even to the lowest levels.


Section 1 · ¶1–2
Song as the way of ascent
1יבל הוא12 היה אבי3 יושב אהל ומקנה. ושם אחיו יובל הוא היה אבי כל תופש כנור ועוגב. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל בעלי השיר יוצאין בשיר4 כו׳.
“Yaval — he was the father of those who dwell in tents and [keep] cattle. And his brother’s name was Yuval; he was the father of all who handle the harp and the pipe.” Now, our Sages, of blessed memory, said: “All that possess song (shir) go out with song,” etc.
The maamar opens with the verses about Lamech’s sons: Yaval, “father of those who dwell in tents and [keep] cattle,” and his brother Yuval, “father of all who handle the harp and pipe.” It then cites a Mishnah on which animals may go out on Shabbos, “all that have a shir go out with the shir”: in the Mishnah a shir is a chain collar, but the Alter Rebbe reads the word in its other sense, “song.”


פי׳ שכל בחי׳ העלאה ממהות למהות כמו מג״ע [מגן עדן] התחתון לג״ע [לגן עדן] העליון וכדומה הוא ע״י השיר
The meaning: every elevation from one state of being to another — such as from the lower Garden of Eden to the higher Garden of Eden, and the like — is through song,
He explains: every ascent from one level of existence to a higher one — for instance, a soul’s rise from the lower Garden of Eden to the higher Garden of Eden — takes place through “song.”


שהוא בחי׳ בטול היש וכנודע שלא יוכל להתהוות מיש ליש5 אא״כ [אלא אם כן] נעשה היש תחילה בחי׳ אין אז יוכל להתהוות ממנו יש אחר בתוס׳ [בתוספת] ברכה.
which is the level of the nullification of the “something” (bittul hayesh). As is known, a “something” cannot come into being from a “something” unless the “something” first becomes a state of “nothing”; then another “something” can come into being from it, with added blessing.
Song is the nullification of one’s “something” — one’s own existence and self-awareness. A general rule: nothing new comes from a thing while it remains what it is; it must first become “nothing,” and then a new, greater existence can emerge from it.


כמשל הגרעין הנזרע בארץ שצריך להיות נרקב בארץ6 ואח״כ יכול לצמוח מזה הרבה גרעיני׳ [גרעינים].
It is like the seed sown in the ground, which must rot in the ground, and afterward many seeds can grow from it.
A seed planted in the ground illustrates this: it must first decompose and lose its form, and only then can a plant bearing many seeds grow from it.




2וכמו״כ [וכמו כן] למעלה בנשמות ומלאכים כדי שיהיה לו עלייה בתוספת השגה צריך מקודם להיות בבחי׳ בטול היש והשגה ראשונה7 שהיה לו
So too above, in souls and angels: in order for one to have an ascent with added comprehension, he must first be in a state of nullification of his “something” and of the first comprehension he had,
The same rule holds for souls and angels above: to rise to a greater comprehension of G-dliness, one must first set aside one’s own existence and the comprehension one already had.


ואח״כ יוכל לעלות השגה יותר גדולה וזהו בחי׳ עמוד שבין ג״ע [גן עדן] התחתון לג״ע [לגן עדן] העליון89 הוא בחי׳ בטול כנ״ל
and afterward he can rise to a greater comprehension. And this is the level of the pillar between the lower Garden of Eden and the higher Garden of Eden: it is the level of nullification, as mentioned above.
Only then can one attain a greater understanding. This is the meaning of the “pillar” that, in the Zohar, joins the lower and higher Gardens of Eden: the pillar by which souls ascend is the state of nullification.


וזהו כל בעלי השיר יוצאין בהשגתם ונמשכים לעלות למעלה ע״י השיר ולכן בשעת הקרבת הקרבן היה צריך להיות ג״כ שיר10
And this is [the meaning of] “All that possess song go out”: in their comprehension, and are drawn to rise upward through song. Therefore at the time the sacrifice was offered there also had to be song,
So “all that have song go out” — they go beyond their present comprehension — “and are drawn” upward through song. This is why song accompanied the offering of sacrifices in the Temple.


כי ענין הקרבנות הוא העלאה ממטה למעלה אשה ריח ניחוח וצריך לזה ג״כ בחי׳ שיר בחי׳ בטול כנ״ל שיוכל להתעלות:11
for the matter of the sacrifices is an elevation from below to above, “a fire-offering, a pleasing fragrance”; and for this, too, there must be the level of song, the level of nullification, as mentioned above, so that it can be elevated.
A sacrifice is an elevation from below to above (“a fire-offering, a pleasing fragrance”), and elevation requires song, that is, nullification.




Section 2 · ¶3
Grades of song
3והנה יש שיר פשוט ושיר כפול12 וכנודע שבהעמוד יש ג׳ גוונים13 חיור וסומק שהוא בחי׳ חו״ג [חסד וגבורה] וירוק בחי׳ התכללות כו׳. כי הנה בבחי׳ בטול יש הרבה מדרגות.
Now, there is a single song and a double song. As is known, in the pillar there are three colors: white and red, which are Chesed and Gevurah, and green, the level of integration, etc. For within the level of nullification there are many levels.
Nullification has many levels, and so does song. The Alter Rebbe distinguishes a “single” and a “double” song, recalling that the pillar in the Garden of Eden has three colors: white (Chesed, kindness), red (Gevurah, restraint), and green, which blends them.


יש בחי׳ בטול פשוט נקודה אחת בחי׳ יו״ד ויש בחי׳ בטול שנכלל בזה גם מדות בחי׳ אהבה או יראה וכו׳ וכן בחיצוניות המדות שהן חו״ג [חסד וגבורה] יש התכללות ג״כ חסד שבגבורה
There is a level of simple nullification, a single point, the level of Yud; and there is a level of nullification in which emotive attributes are also included — the level of love or awe, etc. And so too in the outer dimension of the emotive attributes, which are Chesed and Gevurah, there is also integration: Chesed within Gevurah,
The simplest nullification is a single “point,” like the letter Yud: bare self-effacement. A fuller nullification includes an emotion as well, such as love or awe. Even the outward expressions of kindness and restraint can be blended, with kindness contained within severity.


כמו המכה את בנו שהוא בחי׳ גבורה ונכלל בזה בחי׳ חסד ואהבה שמחמת אהבה רצונו להדריכו בדרך הישר ולכן מכה דייקא בנו ולא אחר כי את אשר יאהב יוכיח14.
like one who strikes his son, which is the level of Gevurah, and within it is included the level of Chesed and love: out of love he wishes to guide him in the straight path, and therefore he strikes specifically his son and not another, “for whom He loves He rebukes.”
A father who strikes his son acts with severity, but out of love, to set him on the right path; that is why he strikes his own son and not another’s child. As Proverbs says, “whom He loves He rebukes.”


וכשהבטול הוא בטול פשוט נקרא שיר פשוט וכשיש בזה עוד מדה אחת אהבה או יראה
When the nullification is simple nullification, it is called a single song; and when there is in it one more attribute, love or awe
Bare nullification is a “single song.” Above it is nullification joined with one emotion, love or awe.


(עמ״ש בפי׳ הזהר פ׳ קרח15 ע״פ קרואי מועד)1617 נקרא שיר כפול וכשיש התכללות המדות (אהוי״ר [אהבה ויראה] גם שניהם בהבטול) נק׳ שיר משולש ועד״ז יש ג״כ שיר מרובע18
(see what is explained on the Zohar, Parshas Korach, on the verse “called to the assembly”), it is called a double song; and when there is an integration of the attributes (love and awe, both of them together in the nullification), it is called a triple song; and in the same way there is also a quadruple song
Nullification joined with one emotion is a “double song.” When love and awe are both joined in the nullification, it is a “triple song,” and likewise there can be a “quadruple song.” The parenthesis refers to the Alter Rebbe’s explanation of the Zohar on Korach’s men “called to the assembly.”


(עמ״ש בענין תכלת וארגמן ותולעת שני ושש19 משזר שהן התכללות ד׳ בחי׳ יחד אהוי״ר [אהבה ויראה] ורחמנות ובחי׳ שש הוא האהבה מוסתרת כו׳)20
(see what is explained on the matter of the blue wool, purple wool, scarlet wool and twisted linen (shesh), which are the integration of four levels together: love, awe and compassion, and the level of shesh is the hidden love, etc.),
The four materials of the Tabernacle’s tapestries — blue, purple and scarlet wool and twisted linen — stand for four blended qualities: love, awe, compassion, and shesh, the hidden love (the innate love every Jewish soul has for G-d).


כי כארבע רוחות2122 השמים פרשתי אתכם23 שהוא התכללות מצפון לדרום ע״י הרוח המנשב מצפון לדרום
for “As the four winds of the heavens I have spread you out,” which is the integration from north to south through the wind that blows from north to south,
The quadruple blending is like Zechariah’s “four winds of heaven”: a wind blowing from north to south blends the qualities of those two directions.


וכן ממזרח למערב כו׳ (ולפעמים יש התכללות כל הד׳ בחי׳ מזרח מערב צפון ודרום ע״י הרוח המנשב כך כו׳)
and likewise from east to west, etc. (and sometimes there is an integration of all four levels — east, west, north and south — through the wind blowing thus, etc.).
A wind from east to west does the same; sometimes a wind blends all four directions together.


וזהו ג״כ ענין הליכת השמש ממזרח למערב הוא ג״כ ענין בטול והוא בחי׳ נפש שבשמש
This is also the matter of the sun’s movement from east to west: it too is a matter of nullification, and it is the level of the soul within the sun,
The sun’s daily path from east to west is also an expression of nullification. It comes from the “soul” of the sun, its awareness of its Creator.


שהוא בחי׳ השגתהומחמת זה גוף השמש הולך תמיד בגשמיות בבחי׳ בטול (כמבואר בענין שמש בגבעון דום24 כו׳ בדרוש דחרבות צורים).2526
which is its comprehension; and because of this the body of the sun moves constantly, physically, in a state of nullification (as explained regarding “Sun, stand still in Givon,” etc., in the discourse on “Knives of flint”).
Because of this awareness the sun’s physical body moves constantly in self-nullification. The Alter Rebbe refers to his discourse on “Knives of flint,” where the sun’s standing still at Givon is explained.


ויש בזה ב׳ דעות בהליכתה אם הוא מצד אהבה ותשוקה או מצד בטול הפשוט. ובאמת יש לפעמים בטול פשוט ולפעמים יש בזה ג״כ בחי׳ אהבה כנ״ל
There are two views about its movement: whether it is out of love and longing or out of simple nullification. In truth, sometimes there is simple nullification and sometimes there is also the level of love in it, as mentioned above
There are two views on what drives the sun’s movement: love and longing, or bare nullification. In truth both occur: sometimes simple nullification, sometimes nullification with love.


(וז״ש [וזהו שכתוב] וזרח השמש2728 כו׳ הולך אל דרום וסובב אל צפון29 כו׳ וכדפי׳ ע״ז בזהר ר״פ ויצא שהוא להיות בחי׳ התכללות ד׳ בחי׳ מזרח ומערב צו״ד [צפון ודרום] כו׳ וזרח ובא הן מזרח ומערב):
(and this is [the meaning of] “And the sun rises,” etc., “goes toward the south and circles toward the north,” etc., as the Zohar explains on this at the beginning of Parshas Vayetzei, that it is so that there be the integration of the four levels — east and west, north and south, etc.; and “rises” and “sets” are east and west).
Ecclesiastes describes the sun rising and setting (east and west) and going south and circling north. The Zohar at the beginning of Vayetzei explains that this circuit blends all four directions — a “quadruple song.”




Section 3 · ¶4
Yuval: the harp that carries upward
4וזהו ענין יובל אבי כל תופש כנור30 כו׳ פי׳ יובל לשון הולכה שמוביל וממשיך למעלה ע״י כנור ועוגב בחי׳ שיר כנ״ל שע״י השיר הוא העלייה יוצאין בשיר31 כו׳.
And this is the meaning of “Yuval, the father of all who handle the harp,” etc. The meaning: Yuval is a term of conveying, for he conveys and draws upward through the harp and the pipe, the level of song mentioned above; for through song there is the ascent — “they go out with song,” etc.
Now the verse about Yuval is explained. The name Yuval is related to hovalah, “conveying” (movil, “he carries”): he carries and draws the soul upward through the harp and pipe — through song, nullification. This is the ascent of “they go out with song.”




Section 4 · ¶5
Yaval: the tent and the cattle
5ויבל הוא היה אבי יושב אהל32 ומקנה33 כי כתיב לשמש שם אהל בהם34 פי׳ כדי שיהיה להשמש בחי׳ זו שיהיה לה בחי׳ בטול ותשוקה35 הוא ע״י אהל בהם.
“And Yaval was the father of those who dwell in tents and [keep] cattle”: for it is written, “For the sun He set a tent in them.” The meaning: in order that the sun have this quality — that it have nullification and longing — this is through “a tent in them.”
Yaval, the other brother, represents the source of that nullification. The Psalmist says G-d “set a tent for the sun in them”: the sun’s nullification and longing, described above, come from this “tent.”


אהל הוא בבחי׳ מקיף מלמעלה נמשך הארה זו שתהיה תמיד בבחי׳ בטול36 וזהו בחי׳ יבל לשון ויבל לחמורים37 שהוא ענין בלבול ותערובות
A tent is in the manner of an encompassing [light]: from above this radiance is drawn so that it be constantly in a state of nullification. And this is the level of Yaval, from the term “and he gave fodder (vayavel) to the donkeys,” which is a matter of mixing and blending.
A tent surrounds whatever is within it, so it represents an encompassing light (makif) from above, which keeps the sun constantly in nullification. The name Yaval recalls “he gave fodder (vayavel) to the donkeys” — mixed fodder — and so means blending and mixing.


פי׳ שהיא הארה מבחי׳ מקיף ששם הוא בלי התחלקות ויוכל להתערב הכל שיומשך הארה גם למטה שיוכל להיות אח״כ בחי׳ יובל אבי כל תופש כנור שהוא בחי׳ בטול כנ״ל
The meaning: it is a radiance from the level of the encompassing [light], where there is no division and everything can be blended, so that the radiance be drawn also below, so that afterward there can be the level of “Yuval, the father of all who handle the harp,” which is the level of nullification, as mentioned above.
An encompassing light is above all divisions, so everything can be “blended” in it, and its radiance can reach even below. This makes possible the next stage, Yuval and his harp — the nullification of song.


וזהו אבי יושב אהל ומקנה שבחי׳ אהל הוא בחי׳ מקיף כנ״ל ולכן יוכל להיות גם למקנה להמשיך למטה
And this is [the meaning of] “the father of those who dwell in tents and [keep] cattle”: the level of “tent” is the level of the encompassing [light], as mentioned above, and therefore it can also be for cattle — to draw down below
So Yaval is “father of those who dwell in tents” — the encompassing light — and for that very reason he can also be “father of cattle,” drawing that light down into the lowest things.


(כי המקיף אין בו מעלה ומטה כמ״ש ומתחת זרועות עולם)38 כמו יעקב שהיה רועה צאן מקל לבנה לח3940 כו׳
(for the encompassing [light] has no above and below, as it is written, “and beneath are the everlasting arms”). Like Jacob, who was a shepherd of sheep — “a rod of fresh poplar,” etc.
An encompassing light has no “above” and “below”; it surrounds everything equally, as in “beneath are the everlasting arms,” so it can reach down too. Jacob is the example: he shepherded flocks using rods of fresh poplar and other woods.


(התכללות חג״ת [חסד גבורה תפארת] ע׳ [עיין] זהר ויצא) שאדם אחר רועה צאן הוא רועה בגשמיות משא״כ יעקב שהיה יושב אהלים המשיך מבחי׳ מקיפים להיות רועה צאן
(the integration of Chesed, Gevurah and Tiferes; see the Zohar, Vayetzei). For another man who is a shepherd of sheep is a shepherd in a physical way; but Jacob, who was one who “dwelt in tents,” drew down from the level of the encompassing lights to be a shepherd of sheep.
The Zohar sees these rods as a blend of Chesed, Gevurah and Tiferes. An ordinary shepherd tends sheep in a purely physical way; but Jacob, who “dwelt in tents” — connected to the encompassing lights — drew from that lofty level into his shepherding.


וזהו יושב אהל ומקנה כנ״ל41 (ועמ״ש מענין יובל בפ׳ שלח ע״פ מקושש4243 ועיין עוד מענין מקנה בפ׳ ויצא ע״פ ושש שנים בצאנך4445 כו׳ וע״פ ואלה המשפטים4647 כו׳):4849
And this is [the meaning of] “dwell in tents and [keep] cattle,” as mentioned above. (And see what is explained about Yuval in Parshas Shelach, on the verse “gathering [wood],” and see further about “cattle” in Parshas Vayetzei, on the verse “and six years for your flock,” etc., and on the verse “And these are the ordinances,” etc.)
This is “dwell in tents and [keep] cattle.” The closing parenthesis refers to other discourses: on Yuval (Parshas Shelach, on the man “gathering wood”), and on “cattle” (Vayetzei, “six years for your flock,” and Mishpatim, “And these are the ordinances”).



In one’s avodah
To grow in understanding and closeness to G-d, a person must be ready to set aside his present self and even his previous grasp of G-dliness, as a seed must rot before it sprouts; this nullification, which may be bare or filled with love and awe, is the “song” that lifts him higher. And like Jacob, who dwelt in tents yet tended flocks, one can bring that lofty level down into ordinary, practical work.
Questions for discussion
	Why must a “something” first become “nothing” before a greater “something” can come from it? How does the seed illustrate this?
	How can giving up a comprehension one already has lead to a greater one? What does this suggest about learning Chassidus?
	What distinguishes a single song from a double, triple or quadruple song, and what does the father who strikes his son teach about blended attributes?
	Why does the sun serve as an example of nullification, and what are the two views of its motion?
	How does the “tent,” an encompassing light, make it possible to reach down to “cattle,” and how did Jacob exemplify this?

For children · ages 9–13
For the children at the table
Rising higher through song

The big idea
To grow closer to G-d we must first set aside what we already are, and this humble setting aside is the “song” that lifts us higher.


The Torah tells of two brothers: Yaval, “the father of those who dwell in tents and keep cattle,” and Yuval, “the father of all who play the harp and the pipe.” The maamar explains them with a teaching of our Sages: “All that have song go out with song.” Here “song” (shir) means bittul, setting ourselves aside before G-d. Nothing can rise to a new, higher level while it holds on to what it already is. Even souls and angels, to understand G-d more deeply, must first let go of their earlier understanding. That is why the Levi’im sang when an offering was brought in the Beis HaMikdash: an offering goes up, and going up needs song. Some song is plain humility; some is joined with love of G-d, or with awe, or with both. Yuval, whose name means “one who carries,” is this song that carries a person upward. Yaval is its source: the “tent,” a light that surrounds everything and is not divided into high and low. Because of this, it can reach even the “cattle,” the plainest things, just as Yaakov, who “dwelt in tents,” brought that holiness into his work as a shepherd.

The mashal
A seed planted in the ground must first rot and stop being a seed. Only then does a new plant grow from it, with many more seeds than before. So too a person must first set aside their old self to grow into something greater.

Questions for the Shabbos table
	Why must something let go of what it already is before it can rise higher?
	What does the seed in the ground teach us about growing in our learning and our Yiddishkeit?
	How can you bring the feeling of davening or learning into an ordinary job this week, the way Yaakov did as a shepherd?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1יבל הוא הי׳ אבי יושב
The note identifies the Mitteler Rebbe’s transcript of this maamar, which opens with “And Adah bore Yaval”; it allows comparison with the version printed in Torah Ohr.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ח כרך א ע׳ תקנג, בהתחלה ”ותלד עדה את יבל”. בתו״א לעמבערג ב, ב הנחה אחרת משנת תקס״ט. ראה במפתח המאמרים משנת הנ״ל. באחד מהכת״י כותרת: על חתונת בנו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם ביאורים והגהות באוה״ת כרך ג תקפה, א (מלקו״ת לג״פ מה, א). וביאור שם תקפו, א. הגהות בדף תקפט, א. לכללות מאמר זה ראה ד״ה כל המאריך באחד — מאמרי אדה״ז על מארז״ל ע׳ כב ואילך.
2יבל הוא הי׳
“And his brother’s name was Yuval; he was the father of all who handle the harp and the pipe.”
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כא.
3“And Adah bore Yaval; he was the father of those who dwell in tents and [keep] cattle.”
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כל בעלי השיר יוצאין בשיר
The Mishnah rules that animals wearing a shir (a chain collar) may go out with it on Shabbos and be led by it; Chassidus reads shir as “song.”
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב. ראה לקמן לז, ד. צח, א. קיג, ב. ראה מאמרי אדה״א דרושי חתונה כרך ב ע׳ תקיח.
5להתהוות מיש ליש
A manuscript variant: the Buch reads “for a something to come into being from a something” (לְהִתְהַוּוֹת דָּבָר יֵשׁ מִיֵּשׁ).
Kehot’s noteבבוך אדה״ז — יבל אבי יושב: להתהוות דבר יש מיש. ראה ג״כ מאמרי אדה״ז תקס״ז ע׳ נג ואילך. אוה״ת בראשית ט, ב ואילך. המשך וככה תרל״ז פמ״ב ואילך.
6להיות נרקב בארץ
A textual variant: Or HaTorah reads “to rot first” instead of “to rot in the ground.”
Kehot’s noteבאוה״ת בראשית כרך ג תקפה, א ובלקו״ת לג״פ מה, א: להתרקב מקודם. במאמרי אדה״ז על מארז״ל ע׳ כג ”שיתרקב תחלה וישאר כח התענוג שבגרעין בחי׳ אין”, וכתב שם עוד דוגמא מהוולד שנוצר מטפה, ומאפרוח. וראה תו״ח בראשית לד, א שמבאר ב׳ המשלים.
Paragraph 2
7והשגה ראשונה
A manuscript variant: the manuscript reads “from the first comprehension” instead of “and the first comprehension.”
Kehot’s noteבכת״י הנ״ל מהשגה ראשונה.
8וזהו בחי׳ עמוד שבין ג״ע התחתון לג״ע העליון
The Zohar describes a pillar of three colors standing in the Garden of Eden, by which souls ascend.
Zohar I, 219aזח״א ריט, א
Zohar II, 211aזח״ב ריא, א
Kehot’s noteראה זח״א ריט, א. זח״ב ריא, א. נתבאר באוה״ת חיי שרה קלב, א. וראה לקמן ק, ב ובמ״מ לשם. בכמה מקומות מובא זה בשם ספר הבהיר. וראה לקמן פא, ג ”ענין שנזכר בספרים”. ראה לקו״ת בשלח ב, א. סה״מ תקס״ח ע׳ שפ. ביאוה״ז לאדה״א עא, א. ובעוד.
9עמוד שבין ג״ע התחתון לג״ע העליון
The Zohar describes the pillar standing in the middle of the Garden, by which souls rise upward through the opening of the firmament.
Zohar, Vayakhel 24:308–316ספר הזהר, ויקהל כ״ד:ש״ח-שט״ז
10בשעת הקרבת הקרבן היה צריך להיות ג״כ שיר
The Talmud derives the Levites’ song at the offerings from the Torah and teaches that song is said only over the wine libation.
Arakhin 11aערכין י״א א
11“A fire-offering to G-d, a pleasing fragrance” — the sacrifice as an ascent from below to above.
Leviticus 23:13ויקרא כ״ג:י״ג
וּמִנְחָתוֹ שְׁנֵי עֶשְׂרֹנִים סֹלֶת בְּלוּלָה בַשֶּׁמֶן אִשֶּׁה לַה׳ רֵיחַ נִיחֹחַ וְנִסְכֹּה יַיִן רְבִיעִת הַהִין:
And the meal-offering thereof shall be two tenth parts of an ephah of fine flour mingled with oil, an offering made by fire unto the L-RD for a sweet savour; and the drink-offering thereof shall be of wine, the fourth part of a hin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12שיר פשוט ושיר כפול
The Tzemach Tzedek cites this passage and adds: “One may say that a single song is like the level of yechidah, simple will; and when the love and will are drawn through Chochmah and Binah it is called a double song.”
Kehot’s noteבאוה״ת פ׳ ויקהל ע׳ ב׳קפז מציין ע״ז: ”וי״ל דשיר פשוט זהו כענין בחי׳ יחידה רצון פשוט וכשהאהבה והרצון נמשך ע״י חו״ב נק׳ שיר כפול” עכ״ל. ראה מאמרי אדה״ז על מארז״ל ע׳ כה.
13וכנודע שבהעמוד יש ג׳ גוונים
The Zohar speaks of “the pillar of three colors” in the Garden of Eden.
Zohar I, 219aזח״א ריט, א
Zohar II, 211aזח״ב ריא, א
Kehot’s noteראה זח״א ריט, א. זח״ב ריא, א. ובענין הגוונין ראה באוה״ת בלק ע׳ תתקא בשם מהרב הקדוש אברהם בן המגיד נ״ע. בסה״מ תקס״ח ח״א ע׳ תקנו מבאר ד׳ גוונין שבעמוד ע״ש.
14“For whom G-d loves He rebukes, as a father the son he favors” — severity that contains love.
Proverbs 3:12משלי ג׳:י״ב
כִּי אֶת־אֲשֶׁר יֶאֱהַב Havayah יוֹכִיחַ וּכְאָב אֶת־בֵּן יִרְצֶה:
For whom the L-RD loveth He correcteth, Even as a father the son in whom he delighteth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בפי׳ הזהר פ׳ קרח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקעו, ב.
16קרואי מועד
Korach’s followers are described as “called to the assembly.”
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17קרואי מועד
The Zohar on Parshas Korach expounds “called to the assembly”; the Alter Rebbe refers to his explanation of this passage.
Zohar, Korach 1:5–4:15ספר הזהר, קרח א׳:ה׳-ד׳:ט״ו
18שו״ה אחר — וכשהביטול . . ועד״ז יש ג״כ שיר מרובע
The Tzemach Tzedek quotes this passage — from “another” through “a quadruple song” — in Or HaTorah.
Kehot’s noteמובא באוה״ת בראשית כרך ז תתתג, א.
19תכלת וארגמן ותולעת שני ושש
The materials of the Tabernacle: blue, purple and scarlet wool and linen — read as four blended qualities.
Exodus 25:4שמות כ״ה:ד׳
וּתְכֵלֶת וְאַרְגָּמָן וְתוֹלַעַת שָׁנִי וְשֵׁשׁ וְעִזִּים:
and blue, and purple, and scarlet, and fine linen, and goats’hair;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שו״ה התכללות — האהבה מוסתרת כו׳
A manuscript addition: after the passage on the blending of the attributes and the hidden love, this manuscript adds, “and one may say that it is the level of nullification, etc.”
Kehot’s noteבבוך מכתבים סלונים סג, א באוה״ת בראשית כרך ג תקפה, ב (מלקו״ת לג״פ מה, א) נוסף: וי״ל שהוא בחי׳ הביטול כו׳.
21כי כארבע רוחות
In Rabbi Asher’s gloss the words “[And this is also the matter of]” are added before “For as the four winds.”
Kehot’s noteבהגהת הרה״ח ר׳ אשר נוסף: [וזהו ג״כ ענין].
22כי כארבע רוחות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזכרי׳, ב, י.
23כי כארבע רוחות השמים פרשתי אתכם
“For as the four winds of the heavens I have spread you out” — the blending of the four directions.
Zechariah 2:10זכריה ב׳:י׳
הוֹי הוֹי וְנֻסוּ מֵאֶרֶץ צָפוֹן נְאֻם־ה׳ כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם־ה׳
Ho, ho, flee then from the land of the north, saith the L-RD; for I have spread you abroad as the four winds of the heaven, saith the L-RD.
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24שמש בגבעון דום
Joshua commands the sun to stand still at Givon; the Alter Rebbe refers to his explanation of it.
Joshua 10:12יהושע י׳:י״ב
אָז יְדַבֵּר יְהוֹשֻׁעַ לַה׳ בְּיוֹם תֵּת ה׳ אֶת־הָאֱמֹרִי לִפְנֵי בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר לְעֵינֵי יִשְׂרָאֵל שֶׁמֶשׁ בְּגִבְעוֹן דּוֹם וְיָרֵחַ בְּעֵמֶק אַיָּלוֹן:
Then spoke Joshua to the L-RD in the day when the L-RD delivered up the Amorites before the children of Israel; and he said in the sight of Israel: ‘Sun, stand thou still upon Gibeon; And thou, Moon, in the valley of Aijalon.’
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25בדרוש דחרבות צורים
The note locates the discourse on “Knives of flint,” where “Sun, stand still in Givon” is explained, in the Siddur’s section on circumcision.
Kehot’s noteבסידור שער המילה ובאוה״ת דרושים לחג השבועות ד״ה תורת ה׳ תמימה ע׳ קט.
26חרבות צורים
“Make knives of flint” — the verse on which the discourse referred to here is based.
Joshua 5:2יהושע ה׳:ב׳
בָּעֵת הַהִיא אָמַר ה׳ אֶל־יְהוֹשֻׁעַ עֲשֵׂה לְךָ חַרְבוֹת צֻרִים וְשׁוּב מֹל אֶת־בְּנֵי־יִשְׂרָאֵל שֵׁנִית:
At that time the L-RD said unto Joshua: ‘Make thee knives of flint, and circumcise again the children of Israel the second time.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27וזרח השמש
“And the sun rises and the sun sets” — east and west.
Ecclesiastes 1:5קהלת א׳:ה׳
וְזָרַח הַשֶּׁמֶשׁ וּבָא הַשָּׁמֶשׁ וְאֶל־מְקוֹמוֹ שׁוֹאֵף זוֹרֵחַ הוּא שָׁם:
The sun also ariseth, And the sun goeth down, And hasteth to his place where he ariseth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ה.
28וזרח השמש
At the opening of Vayetzei the Zohar expounds these verses from Ecclesiastes, describing the sun’s journey through the directions, right and left.
Zohar, Vayetzei 1:1–7ספר הזהר, ויצא א׳:א׳-ז׳
AND JACOB WENT OUT PROM BEER-SHEBA AND WENT TOWARD HARAN. R. Hiya drew a parallel between this statement and the verse: The sun ariseth, and the sun goeth down, and hasteth to his place where he ariseth (Eccles. 1, 5). ‘The sun arising’, he said, ‘is parallel to Jacob when in Beersheba; and “the sun going down” to Jacob on his way to Haran, when, as we read, “he tarried there all night, because the sun was set”; and as the “sun hasteth to his place where he ariseth”, so …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29הולך אל דרום וסובב אל צפון
“Going toward the south and circling toward the north” — the sun’s path through all four directions.
Ecclesiastes 1:6קהלת א׳:ו׳
הוֹלֵךְ אֶל־דָּרוֹם וְסוֹבֵב אֶל־צָפוֹן סוֹבֵב סֹבֵב הוֹלֵךְ הָרוּחַ וְעַל־סְבִיבֹתָיו שָׁב הָרוּחַ:
The wind goeth toward the south, And turneth about unto the north; It turneth about continually in its circuit, And the wind returneth again to its circuits.
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Paragraph 4
30יובל אבי כל תופש כנור
Yuval, father of all who play the harp and pipe — here, song that carries the soul upward.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
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31יוצאין בשיר
“They go out with the shir” — the ascent through song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
32יושב אהל
“Jacob was a simple man, dwelling in tents.”
Genesis 25:27בראשית כ״ה:כ״ז
וַיִּגְדְּלוּ הַנְּעָרִים וַיְהִי עֵשָׂו אִישׁ יֹדֵעַ צַיִד אִישׁ שָׂדֶה וְיַעֲקֹב אִישׁ תָּם יֹשֵׁב אֹהָלִים:
And the boys grew; and Esau was a cunning hunter, a man of the field; and Jacob was a quiet man, dwelling in tents.
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33יבל הוא היה אבי יושב אהל ומקנה
Yaval, father of tent-dwellers and cattle-keepers — read as the encompassing light drawn down below.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34לשמש שם אהל בהם
“For the sun He set a tent in them” — the encompassing light that keeps the sun in nullification.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ה.
35בטול ותשוקה
In the Tzemach Tzedek’s commentary on Psalms this passage is quoted with an addition: “(namely, its circling, bowing toward the west in nullification).”
Kehot’s noteביהל אור ע׳ 64 נוסף: (דהיינו ענין סיבובה בהשתחוואה למערב בבחי׳ ביטול) עכ״ל שם.
36בבחי׳ בטול
Yahel Ohr adds a Kabbalistic reading from Emek HaMelech: Z’eir Anpin and Nukva of Atzilus rise within Abba and Imma, which cover them like a wedding canopy, and “For the sun He set a tent in them” means within Abba and Imma.
Kehot’s noteביהל אור שם: ”ובעמה״מ שער ששי פרק ס״ה דל״ז ע״א פי׳ וזו״נ דאצילות נתעלו בתוך או״א ומכסים עליהם כמו חופת חתן וכלה ועז״נ לשמש שם אהל בהם ר״ל בהם בתוך או״א עכ״ל”.
37ויבל לחמורים
“And he gave fodder to the donkeys” — the root of Yaval, meaning mixing.
Judges 19:21שופטים י״ט:כ״א
וַיְבִיאֵהוּ לְבֵיתוֹ וַיָּבׇל לַחֲמוֹרִים וַיִּרְחֲצוּ רַגְלֵיהֶם וַיֹּאכְלוּ וַיִּשְׁתּוּ:
So he brought him into his house, and gave the asses fodder; and they washed their feet, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים יט, כא.
38ומתחת זרועות עולם
“And beneath are the everlasting arms” — the encompassing reaches below as well as above.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
39מקל לבנה לח
Jacob took rods of fresh poplar, almond and plane tree to breed Laban’s flocks.
Genesis 30:37בראשית ל׳:ל״ז
וַיִּקַּח־לוֹ יַעֲקֹב מַקַּל לִבְנֶה לַח וְלוּז וְעַרְמוֹן וַיְפַצֵּל בָּהֵן פְּצָלוֹת לְבָנוֹת מַחְשֹׂף הַלָּבָן אֲשֶׁר עַל־הַמַּקְלוֹת:
And Jacob took him rods of fresh poplar, and of the almond and of the plane-tree; and peeled white streaks in them, making the white appear which was in the rods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40מקל לבנה לח
The Zohar reads Jacob’s rods as the white grade of the right side and the red grade of the left, joined together.
Zohar, Vayetzei 31:305–32:310ספר הזהר, ויצא ל״א:ש״ה-ל״ב:ש״י
Thus all that Jacob did contained a deep symbolic purpose. Further it is written: AND JACOB TOOK RODS OF FRESH POPLAR, ETC. R. Eleazar discoursed here on the verse: For the L-rd hath chosen Jacob unto himself and Israelfor his own treasure (Ps. 135, 4). ‘From the actual words of the original’, he said, ‘we could not tell whether it was the L-rd who chose Jacob or vice-versa. That the former is meant we know from the parallel verse which says: “For the portion of the L-rd is his people, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
41יושב אהל ומקנה כנ״ל
The manuscript ends the maamar with a further passage: song is said only over wine; since sacrifices are an elevation they too need song, nullification; and wine “gladdens Elokim” because song over wine brings nullification and revelation, uniting Havayah with Elokim.
Kehot’s noteסיום המאמר בבוך אדה״ז — יבל אבי יושב א, א ”וזהו אין אומרים שירה אלא על היין שנאמר יין המשמח כו׳ אם אנשים משמח כו׳ מכאן כו׳ כי ענין הקרבנות הוא ג״כ העלאה ממטה למעלה הוצרך לזה ג״כ בחי׳ שיר בחי׳ ביטול שיוכל להיות העלאה, וזהו המשמח אלקים כו׳ פי׳ כי הוי׳ הוא בחי׳ גילוי ואלקים הוא בחי׳ הסתר וע״י השיר על היין נעשה בחי׳ ביטול וגילוי לכן הוא משמח בחי׳ אלקים בחי׳ הסתר להיות יחוד הוי׳ באלקים, אשה בעלה משמחה נכנס יין יצא סוד כו׳”.
42ועמ״ש . . ע״פ מקושש
The discourse on the man “gathering wood,” where the Alter Rebbe discusses Yuval; the text refers to it here.
Kehot’s noteלקו״ת שלח מב, ד. ובאוה״ת בראשית כרך ג תקפו, א מעתיק הלשון מהלקו״ת עם תוס׳ ביאור.
43מקושש
The man “gathering wood” on Shabbos, the verse of the discourse referred to here.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בפ׳ ויצא ע״פ ושש שנים בצאנך
There Jacob’s six years of work for Laban’s flock are the six orders of the Mishnah; the “flock” (tzon) is what “goes out” (yotzei) from the supernal delight beyond the chain of worlds, and Jacob drew down “many flocks” from a very lofty level.
Kehot’s noteלקמן כג, ג ואילך.
45ושש שנים בצאנך
Jacob to Laban: “and six years for your flock.”
Genesis 31:41בראשית ל״א:מ״א
זֶה־לִּי עֶשְׂרִים שָׁנָה בְּבֵיתֶךָ עֲבַדְתִּיךָ אַרְבַּע־עֶשְׂרֵה שָׁנָה בִּשְׁתֵּי בְנֹתֶיךָ וְשֵׁשׁ שָׁנִים בְּצֹאנֶךָ וַתַּחֲלֵף אֶת־מַשְׂכֻּרְתִּי עֲשֶׂרֶת מֹנִים:
These twenty years have I been in thy house: I served thee fourteen years for thy two daughters, and six years for thy flock; and thou hast changed my wages ten times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ע״פ ואלה המשפטים
The explanation on “And these are the ordinances” opens with “the seed of man and the seed of beast,” reading “beast” (behemah) as the souls of Beriah and “man” (adam) as the souls of Atzilus; it thus develops the meaning of “cattle” referred to here.
Kehot’s noteראה לקמן עו, ב.
47ואלה המשפטים
“And these are the ordinances,” the verse of another discourse referred to here.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ע׳ בזהר ויצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקסא, ב.
49Kehot’s note points to Exodus 21:1–24:18 for these words.
Exodus 21:1–24:18שמות כ״א:א׳-כ״ד:י״ח
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צאינה וראינה וגו׳
Go Forth and Gaze
Prayer, the “service of the heart,” is G-d’s “joy of heart,” gathering the soul’s powers upward as blood returns to the heart; but the Torah, clothed in physical mitzvos, is His “wedding,” for like a seed it draws a truly new light from the Infinite essence, above the whole order of creation.
The maamar in brief
The Mishnah reads “the day of his wedding” as the giving of the Torah and “the day of the joy of his heart” as the building of the Temple. The maamar explains why. Prayer, instituted in place of the offerings, is the service of the heart, so the Temple is G-d’s “joy of heart.” The Community of Israel is G-d’s “heart”: as blood circulates from the heart to the limbs and back, prayer (Pesukei deZimra and Shema) gathers all one’s powers upward into love of G-d, while the Amidah, Torah and mitzvos carry that life outward into every limb and deed; above, Malchus likewise descends at night and ascends from midnight. A sin is a wound that blocks this circulation; teshuvah, and also Torah, both of which preceded the world, heal it by drawing a new light from above the chain of worlds. The giving of the Torah is a “wedding” because, like a physical seed that carries the father’s essence, Torah clothed in physical deeds draws a truly new light from the Infinite essence, beyond the kav. Hence souls “go forth” into this world, and the new light brings peace, uniting opposites — “the King to Whom peace belongs.”

Outline
	1The questionWhy is the giving of the Torah a “wedding” and the Temple “the joy of His heart”? Prayer, in place of the offerings, is the service of the heart.¶1
	2Israel as G-d’s heart: the circulation of lifeAs blood flows from the heart to the limbs and back, prayer gathers the soul’s powers upward (Pesukei deZimra, Shema, rooted in Divine Thought above time and space), and the Amidah, Torah and mitzvos draw life outward; Malchus above descends and ascends likewise.¶2–8
	3Illness and healing: sin and teshuvahDaily deeds for Heaven keep the circulation healthy; a sin is a wound that blocks it; teshuvah, which preceded the world, heals it with a new light, and confession repairs the wound.¶9–12
	4Torah as the “wedding”: a new lightTorah too heals; like a physical seed carrying the essence of the father, Torah clothed in physical deeds draws a truly new light from the Infinite essence, above the kav — seen in the repeated offerings of the princes.¶13–16
	5“Go forth” and “the King to Whom peace belongs”Souls go forth from Gan Eden to this world, where alone the new light is drawn; this light unites opposites, as Malchus rooted in Keser joins the worlds, and all peace flows from the Malchus of the Infinite.¶17–18


Key concepts
	Service of the heartעבודה שבלב
	Prayer, which replaces the Temple offerings; it is G-d’s “joy of heart,” the ascent of the soul’s love to Him.

	Ratzo and shovרצוא ושוב
	The ascent of the soul’s powers toward G-d (Pesukei deZimra and Shema) and the return that draws Divine life down (Amidah, Torah and mitzvos), like blood flowing to the heart and back out to the limbs.

	Divine Thoughtמחשבה עלאה
	The level of Chochmah and Binah, above speech and the attributes, where all time is included in a single glance; the level of “Havayah our G-d” and of sovev kol almin.

	Teshuvahתשובה
	Return to G-d “with all your might,” which preceded the world and so draws a new light from above creation, healing the soul’s wounds.

	New lightאור חדש
	Light drawn from the essence of the Infinite Light, above the vacated space and the kav through which the chain of worlds unfolds; drawn through Torah clothed in physical deeds.

	The King to Whom peace belongsמלך שהשלום שלו
	G-d as the Malchus of the Infinite, source of the peace that unites opposites such as giver and receiver, fire and water, Atzilus and Beriah.


Section 1 · ¶1
The question
1(שה״ש [שיר השירים] ג) צאינה וראינה12 וגו׳. ביום חתונתו זה3 מתן תורה וביום שמחת לבו זה בנין בהמ״ק [בית המקדש].
(Song of Songs 3) “Go forth and gaze,” etc. “On the day of his wedding” — this is the giving of the Torah; “and on the day of the joy of his heart” — this is the building of the Holy Temple.
The maamar opens with a verse from the Song of Songs about King Solomon crowned “on the day of his wedding and on the day of the joy of his heart.” The Mishnah reads the verse as an allegory of G-d and Israel: the “wedding” is the giving of the Torah at Sinai, and the “joy of his heart” is the building of the Holy Temple.


להבין למה נמשל מ״ת [מתן תורה] ליום חתונתו4 ובנין בהמ״ק [בית המקדש] לשמחת לבו. והענין דתפלה הוא במקום קרבנות5
[We need] to understand why the giving of the Torah is likened to “the day of his wedding,” and the building of the Holy Temple to “the joy of his heart.” And the matter is that prayer is in place of the offerings.
The question: why is the Torah compared specifically to a wedding, and the Temple to joy of the heart? The answer begins from the Talmudic principle that our prayers were instituted in place of the Temple offerings.


והנה תפלה נק׳ עבודה שבלב כמ״ש בגמ׳ [בגמרא] ע״פ ולעבדו בכל לבבכם6 איזהו עבודה שבלב זו תפלה ולכן בהמ״ק [בית המקדש] שהוא מקום הקרבת הקרבנות נק׳ שמחת לבו שהרי הקרבנות הם כענין התפלה שנקרא עבודה שבלב
Now, prayer is called “the service of the heart,” as is stated in the Gemara on the verse “and to serve Him with all your heart”: “What is the service of the heart? This is prayer.” Therefore the Holy Temple, which is the place where the offerings were brought, is called “the joy of his heart,” for the offerings are like prayer, which is called the service of the heart.
The Talmud calls prayer “the service of the heart.” Since the offerings were the Temple’s form of that same service, the Temple, where they were brought, is fittingly called G-d’s “joy of heart.”


ולכן גם עכשיו התפלה בכוונה ובפרט בצבור בבהכ״נ [בבית הכנסת] הנקרא מקדש מעט78 היא בחי׳ שמחת לבו כביכול.9
And therefore even now, prayer with intention, and especially [prayer] with the congregation in the synagogue, which is called a “minor Sanctuary,” is the aspect of “the joy of His heart,” as it were.
It follows that even today, when there is no Temple, heartfelt prayer — especially communal prayer in a synagogue, which the Sages call a “minor Sanctuary” — brings G-d, as it were, the “joy of His heart.”




Section 2 · ¶2–8
Israel as G-d’s heart: the circulation of life
2והענין דהנה כתיב לבבתני10 אחותי כלה11 שכנס״י [שכנסת ישראל] נק׳ לב דהנה עד״מ הלב12 באדם ששופע החיות לכל האברים
And the matter is: it is written, “You have captured My heart, My sister, [My] bride” — for the Community of Israel is called “heart.” For by way of analogy, the heart in a person pours forth life-force to all the limbs,
To explain “the joy of His heart,” the Alter Rebbe cites G-d’s words to Israel, “You have captured My heart, My sister, My bride.” The Community of Israel is called G-d’s “heart.” To understand this, he turns to the role of the heart in the human body.


דכל הדמים הולכים מן הלב ויוצאים לכל האברים דרך הגידים והעורקים עד סיום כל הגוף כמו גם בציפורני הרגל מגיע חיות הדם שהוא הנפש כידוע.
for all the blood goes from the heart and goes out to all the limbs through the sinews and the arteries, to the extremity of the whole body, so that even in the toenails the life-force of the blood, which is the soul, arrives, as is known.
The heart sends life to every limb through the blood vessels, reaching even the tips of the toes. The Torah says “the blood is the soul,” so the blood carries the soul’s life-force throughout the body.




3והנה כל הדמים שיצאו מהלב לכל האברים הם חוזרים ושבים ללכת אל הלב והיינו שיש בלב ב׳ חללים שבחלל אחד בו מתקבצים הדמים העולים מהאברים אל הלב ויוצאים דרך חלל הב׳.13
Now, all the blood that went out from the heart to all the limbs returns and goes back to the heart. That is, there are two chambers in the heart: in one chamber the blood rising from the limbs to the heart is gathered, and it goes out through the second chamber.
The blood does not just flow outward; it circulates back to the heart. The heart has two chambers: one gathers the returning blood, and from the other the blood is sent out again.


וגם הדם שנתהווה מהמאכלים והמשקים עולה אל הלב ואח״כ יוצא מהלב לכל האברים. וה״ז [והרי זה] כדמיון כל הנחלים הולכים אל הים
And also the blood that is formed from food and drink rises to the heart and afterwards goes out from the heart to all the limbs. And this is like “all the rivers go to the sea,”
New blood made from food and drink also goes first to the heart and only then out to the body. The pattern resembles Ecclesiastes’ description of the rivers flowing into the sea…


ואח״כ חוזר חלילה ויוצאים המים מהים אל הנהרות ע״י גידי הארץ כו׳ ולכן הים איננו מלא14 כו׳.
and afterwards it goes round again, and the water goes out from the sea to the rivers through the veins of the earth, etc.; and therefore “the sea is not full,” etc.
…and returning to their sources through underground channels, so that “the sea is never full.” Both images describe a continual cycle of ascent to a center and return outward.




4והנה כמו״כ [כמו כן] בעבודה שבלב זו תפלה שאז זמן העלאה והתקשרות האהבה של הניצוץ האלקי בהקב״ה ואתערותא זאת בלב הוא דוקא כמ״ש ואהבת כו׳
Now, similarly in the service of the heart, which is prayer — for then is the time of the ascent and binding of the love of the Divine spark to the Holy One, blessed be He, and this arousal is specifically in the heart, as it is written, “And you shall love,” etc.,
Prayer is the soul’s “ascent”: the time when the G-dly spark within a person rises and binds itself to G-d in love. This love is felt specifically in the heart, as the Torah commands, “You shall love G-d… with all your heart.”


בכל לבבך15 וה״ז [והרי זה] כמו קבוץ הדמים מהאברים אל הלב וזהו שמע ישראל16 שמע ל׳ [לשון] אסיפה וקבוץ לבחי׳ ע׳ רבתי הוא כללות השבע מדות.
“with all your heart” — this is like the gathering of the blood from the limbs to the heart. And this is [the meaning of] “Hear (Shema), O Israel”: shema is an expression of assembling and gathering, to the level of the large ayin, which is the general and collective expression of the seven emotive attributes.
Gathering all one’s energies into love of G-d in prayer is like the blood flowing back from the limbs to the heart. The word Shema (“Hear”) also means “gather.” Its ayin is written large in the Torah; the ayin, numerically 70, stands for the seven emotional attributes (each composed of ten), all gathered together.




5ואהבה זו נמשכת ונולדה ע״י התבוננות בפסוד״ז [בפסוקי דזמרה] ובשמע ישראל. ופי׳ שמע ישראל ה׳ אלקינו הוא בחי׳ יחוד חו״ב [חכמה ובינה] שנקרא בזוהר פ׳ חיי שרה17 מחשבה ויובלא.18
And this love is drawn forth and born through contemplation in the Verses of Praise (Pesukei deZimra) and in “Hear, O Israel.” And the meaning of “Hear, O Israel, G-d is our G-d” is the level of the union of Chochmah and Binah, which in the Zohar, Parshas Chayei Sarah, is called “Thought” and “Jubilee.”
Love of G-d is born from contemplation during the Verses of Praise and the Shema. “G-d is our G-d” in the Shema refers to the union of Chochmah and Binah, the two intellectual Sefiros, which the Zohar calls “Thought” and “Jubilee.”


והענין ע״ד מ״ש בזהר דבמחשבה19 א׳ ברא כל העולמות והוא כענין צופה ומביט עד סוף כל הדורות20 בסקירה אחת כי מה שנמשך ונתהווה בחי׳ זמן עבר הוה ועתיד זהו מקורו ושרשו ממדות עליונות21
And the matter is along the lines of what is said in the Zohar, that with one thought He created all the worlds; and this is like [the idea that] He sees and looks to the end of all the generations with a single glance. For what is drawn forth and comes into being as the dimension of time — past, present and future — has its source and root in the supernal emotive attributes,
The Zohar says G-d created all the worlds with one thought; the Rosh Hashanah liturgy speaks of G-d surveying all generations “in a single glance.” Time — past, present and future — originates only on the level of the Divine emotional attributes…


וכמ״ש אלף שנים בעיניך22 כיום אתמול וששת ימ״ב [ימי בראשית] שרשן מששה מדות הנ״ל ועל ידי שנמשכו המדות בדבור ומתחלקים לחלקים נעשה מכל מדה אלף שנים ומתחלקים עוד לר״ח וימים ושעות וכו׳.
as it is written, “For a thousand years in Your eyes are like yesterday”; and the six days of Creation are rooted in the six attributes mentioned above. And through the attributes being drawn forth into speech and divided into parts, each attribute became a thousand years, and they are further divided into new months and days and hours, etc.
…as the psalm says, a thousand years are for G-d “like yesterday”: each of the six attributes that underlie the six days of Creation becomes, when expressed through Divine “speech,” a thousand years, subdivided further into months, days and hours.


אבל בבחי׳ המחשבה עלאה שלמעלה מהדבור ואפי׳ [ואפילו] מהמדות דהיינו קודם שנולדו ונמשכו בחי׳ מדות שם נכלל הכל בסקירה א׳.
But on the level of the supernal Thought, which is above speech and even above the attributes — that is, before the attributes were born and drawn forth — there everything is included in a single glance.
But on the level of Divine “Thought,” above speech and even above the attributes, there is no time: everything is contained together in one glance.




6וזהו פי׳ הוי״ה אלקינו שהוא בחי׳ מחשבה כנ״ל. וישראל עלה במחשבה2324 לכן נאמר הוי״ה אלקינו. וכמו שהוא בבחי׳ זמן כך הוא בבחי׳ עולם ונפש כי עולם שנה נפש25 הם.
And this is the meaning of “Havayah is our G-d”: it is the level of Thought, as mentioned above. And Israel arose in Thought; therefore it says “Havayah is our G-d.” And just as it is in the dimension of time, so it is in the dimension of space and soul, for they are “world, year, soul.”
“Havayah is our G-d” therefore refers to the level of Thought — and the Midrash says that Israel “arose in [G-d’s] Thought” before Creation. This is why G-d on that level is called “our” G-d. And as with time, so with space and soul: Sefer Yetzirah describes all reality in three dimensions — “world” (space), “year” (time) and “soul.”




7וכיון שהוא למעלה מבחי׳ שנה כך בחי׳ מחשבה הנ״ל הוא למעלה מבחי׳ עולם והוא בחי׳ סוכ״ע. ואי לזאת יומשך ואהבת שיהי׳ [שיהיה] הוי״ה אלקיך שיהי׳ [שיהיה] גלוי בחי׳ סוכ״ע.
And since it is above the dimension of “year,” so too the level of Thought mentioned above is above the dimension of “world,” and it is the level of sovev kol almin. And accordingly, “And you shall love” will be drawn forth, so that Havayah will be “your G-d” — so that there will be a revelation of the level of sovev kol almin.
Divine Thought, being above time, is also above space; it is sovev kol almin, the light that encompasses and transcends all worlds. The purpose of contemplating it in the Shema is that the love of “You shall love” will make this transcendent level “your G-d” — revealed within the person.


וענין פסוד״ז [פסוקי דזמרה] שלפני ק״ש [קריאת שמע] היינו בהיות שעד ק״ש [קריאת שמע] הוא בחי׳ העלאה לבא לבחי׳ בכל לבבך עד״מ העלאה וקבוץ הדמים מהאברים ללב ע״כ תקנו לומר מזמורים
And the matter of the Verses of Praise that precede the reading of the Shema: since up to the reading of the Shema is the aspect of ascent, to come to the level of “with all your heart” — by way of analogy, the ascent and gathering of the blood from the limbs to the heart — therefore they instituted the recitation of
The Verses of Praise, recited before the Shema, belong to the stage of ascent that culminates in “with all your heart” — like blood returning from the limbs to the heart. That is why the Sages arranged them as they did…


מיוחדים שמזמור זה הוא העלאה מבחי׳ אברים אלו ומזמור שני העלאה מאברים אחרים וכמ״ש בכהאריז״ל [בכתבי האריז״ל]26 שמזמורים דהללוי׳ [דהללויה] הן ע״ס [עשר ספירות] דיצירה. שבמזמור זה הוא מלכות דיצירה.
specific psalms, so that this psalm is an ascent from the level of these limbs, and a second psalm an ascent from other limbs, as is written in the writings of the Arizal of blessed memory, that the Halleluyah psalms are the ten Sefiros of Yetzirah: this psalm is Malchus of Yetzirah,
…with each psalm raising a different “limb.” The Arizal teaches that the final psalms beginning “Halleluyah” correspond to the ten Sefiros of the World of Yetzirah, each psalm to a particular Sefirah, beginning with Malchus.




8ובמזמור שני נגד יסוד דיצירה כו׳ ע״ש. וכ״ז [וכל זה] הוא בחי׳ רצוא והעלאה ואח״כ שמו״ע [שמונה עשרה] בא״י [בארץ ישראל] הוא בחי׳ שוב והמשכה.
and the second psalm corresponds to Yesod of Yetzirah, etc.; see there. And all this is the aspect of ratzo (running forth) and ascent; and afterwards the Shemoneh Esreh, in Atzilus, is the aspect of shov (return) and drawing-down.
The next psalm corresponds to Yesod of Yetzirah, and so on. All of this is ratzo, “running” upward. Then the Amidah, which corresponds to the World of Atzilus, is shov, “returning”: drawing Divine light back down.


וכן עסק התורה ומצות מעשיות והוא כמו שהדמים נמשכים מן הלב לכל הרמ״ח אברים ושס״ה גידים כך המצות נק׳ רמ״ח אברים דמלכא.2728
And so too the engagement in Torah and practical mitzvos: just as the blood is drawn from the heart to all the 248 limbs and 365 sinews, so the mitzvos are called the 248 limbs of the King.
Torah study and the practical mitzvos continue the “return,” like blood flowing from the heart out to the 248 limbs and 365 sinews; indeed the 248 positive commandments are called the 248 “limbs of the King.”


ומצוה בלא כוונה29 כגוף בלא נשמה והכוונה הוא התפלה (כמ״ש במ״א ע״פ לא הביט און30 ביעקב)31 לכן זהו כמשל התפשטות והמשכת הדם מהלב לכל הרמ״ח אברים.
And a mitzvah without intention is like a body without a soul, and the intention is prayer (as is explained elsewhere on the verse “He has not beheld iniquity in Jacob”); therefore this is like the analogy of the spreading and drawing of the blood from the heart to all the 248 limbs.
The Sages say a mitzvah without intention is like a body without a soul. The intention that animates the day’s mitzvos comes from prayer, just as the heart animates the limbs with blood.


וכך יובן ג״כ למעלה כי גם בחי׳ המל׳ הנה בלילה יורדת לבי״ע וה״ז [והרי זה] כמו ירידת הדם מהלב עד צפורני הרגלים וירידתה זו לברר רפ״ח ניצוצים
And so it can be understood also above: for the level of Malchus as well descends at night to Beriah, Yetzirah and Asiyah, and this is like the descent of the blood from the heart to the toenails; and this descent of hers is to refine the 288 sparks;
The same cycle exists above. Malchus, the Divine “Community of Israel,” descends each night into the lower worlds, like blood reaching the toes, in order to refine the 288 sparks of holiness that fell there in the breaking of the vessels.


ואח״כ מחצות לילה מתחלת לעלות והוא כמו שהדמים עולים אל הלב ועי״ז נמשך מהמוח ללב והוא ענין יחוד או״א [אבא ואימא] וזו״נ [וזעיר אנפין ונוקבא] בק״ש [בקריאת שמע] ותפלה כו׳.
and afterwards, from midnight on, she begins to ascend, and this is like the blood rising to the heart; and through this [light] is drawn from the brain to the heart, which is the union of Abba and Imma and of Z’eir Anpin and Nukva in the reading of the Shema and in prayer, etc.
From midnight Malchus begins to rise again, like blood returning to the heart; and this ascent brings down a flow “from the brain to the heart” — the unions of the Divine configurations (Abba and Imma, Z’eir Anpin and Nukva) effected by the Shema and the prayers.


וזהו שכנס״י [שכנסת ישראל] נק׳ לבי לבבתני אחותי כלה (ועמ״ש ע״פ ולבי ער כו׳ דופק כו׳ וה׳ פקד32 כו׳) ועיין באגה״ק [באגרת הקודש] בסופו סי׳ ל״א ד״ה נודע בשערים מ״ש בתקונים:33
And this is why the Community of Israel is called “My heart”: “You have captured My heart, My sister, [My] bride” (and see what is explained on the verse “and my heart is awake,” etc., “knocks,” etc., and “and G-d remembered,” etc.). And see Iggeres HaKodesh, at its end, section 31, beginning “It is known in the gates,” what is written in the Tikkunim.
That is why the Community of Israel is called G-d’s “heart”: like a heart, it is the center through which Divine life circulates. The Alter Rebbe refers the reader to his other discourses and to Iggeres HaKodesh 31.




Section 3 · ¶9–12
Illness and healing: sin and teshuvah
9והנה אנו רואים באדם שאם סיבוב והילוך רוח החיים מהלב אל האברים ומהאברים אל הלב הוא כהלכתו אזי האדם בריא בתכלי׳ [בתכלית].
Now, we see in a person that if the circulation and flow of the spirit of life from the heart to the limbs and from the limbs to the heart is as it should be, then the person is perfectly healthy.
The analogy continues: a person is healthy when the flow of life from the heart to the limbs and back is unobstructed.


אך אם יש איזה קלקול באיזהו מקומן כמו איזה אוטם ומכה באיזה אבר המונע ומעכב או ממעט סיבוב והילוך הדם
But if there is some damage in any of their places, such as some blockage or wound in some limb which prevents and holds back, or diminishes, the circulation and flow of the blood,
If there is a blockage or a wound anywhere that obstructs or reduces the circulation of the blood…


אזי נפסק או מתמעט הקשר הלז המקשר כל האברים אל הלב ואזי נופל האדם למשכב וחולי ה״י [השם ישמרנו] וצריך רפואה.
then this bond that connects all the limbs to the heart is cut off or diminished, and then the person falls to his bed with illness, may G-d protect us, and needs healing.
…the connection between the limbs and the heart is broken or weakened, and the person becomes ill and needs healing.




10וכך הנמשל בעבודה כי עסק האדם כל היום הוא כמשל המשכת החיות מהלב אל האברים
And so it is in the analogue, in [divine] service: for a person’s occupation all day long is like the analogy of the drawing of the life-force from the heart to the limbs,
In service of G-d, a person’s activity through the day is the outward flow from the “heart”…


דהיינו מהתפלה אל רמ״ח מ״ע [מצות עשה] רמ״ח אברים וגם לכל מעשה האדם ע״ד וכל מעשיך3435 יהיו לש״ש [לשם שמים].
that is, from prayer to the 248 positive commandments, [the] 248 limbs, and also to all of a person’s deeds, in the manner of “and let all your deeds be for the sake of Heaven.”
…carrying the love aroused in prayer into the 248 positive mitzvos, the “limbs,” and into all of one’s ordinary activities, as the Mishnah teaches, “Let all your deeds be for the sake of Heaven.”




11ולכן אם העסק בהיתר עד״ז יוכל למחר לחזור ולעלות מהאיברים אל הלב להיות ואהבת בכל לבבך
Therefore, if the occupation with permitted things is in this manner, he will be able on the morrow to return and ascend from the limbs to the heart, so that there be “And you shall love… with all your heart.”
If a person’s dealings with permitted, everyday matters are carried out for the sake of Heaven, the “circulation” stays healthy: the next morning, in prayer, his energies can again gather back to the “heart” in love of G-d.


אבל אם נכשל באיזה עון ה״ז [הרי זה] כמו מכה באיזה אבר36 המונע ומעכב ההעלאה ונפסק הקשר
But if he stumbled in some sin, this is like a wound in some limb, which prevents and holds back the ascent, and the bond is cut off.
A sin, however, is like a wound in one of the limbs: it blocks the return flow, and the bond between that part of the person and his love for G-d is cut.


וזהו חולי הנפש וע״ז אמר מכף רגל ועד ראש37 אין בו מתום38 פצע וחבורה כו׳ ואין תקנה כ״א ע״י תשובה שנקראת רפואה
And this is illness of the soul, and of this it is said, “From the sole of the foot to the head there is no soundness in it: wounds and bruises,” etc. And there is no remedy except through teshuvah, which is called healing,
This is spiritual illness, which Isaiah describes in the image of a body wounded from head to foot. The only cure is teshuvah (return to G-d), which the Sages call “healing.”


כמארז״ל [כמאמר רבותינו זכרונם לברכה] גדולה תשובה39 שמביאה רפואה לעולם40 והיא בחי׳ בכל מאדך שמבחי׳ זו נמשך רפואה אם ח״ו [חס ושלום] יש קלקול בבחי׳ אהבה דבכל לבבך.
as our Sages of blessed memory said, “Great is teshuvah, for it brings healing to the world.” And it is the level of “with all your might,” for from this level healing is drawn if, G-d forbid, there is damage in the level of the love of “with all your heart.”
The Talmud says teshuvah brings healing to the world. Teshuvah corresponds to “with all your might” (me’odecha), the love that goes beyond one’s limits; from that level comes healing for a failure in the ordinary love of “with all your heart.”


כי תשובה קדמה לעולם4142 פי׳ שממשיך אור מבחי׳ שלמעלה מכל החיות דהשתלשלות העולמות והיינו ע״י מאדך בחילא יתיר.
For teshuvah preceded the world; this means that it draws down light from a level that is above all the life-force of the chaining-down of the worlds — and this is through “your might,” with greater strength.
The Midrash says teshuvah preceded the creation of the world. This means it draws light from a level above the whole chain of worlds and their life-force. That is possible because teshuvah comes from “your might,” with a greater strength than regular service.




12ולכן ביכולת המשכה זו לתקן הפגם והקלקול שבסיבוב והילוך רוח החיות מהלב אל האברים שהוא בחי׳ האור וחיות המחי׳ [המחיה] עולם שנה נפש בחי׳ מל׳ מכ״ע [ממלא כל עלמין] שנק׳ לבי כנ״ל וכיון
Therefore this drawing-down is able to repair the blemish and the damage in the circulation and flow of the spirit of life from the heart to the limbs — which is the level of the light and life-force that gives life to “world, year, soul,” the level of Malchus, memalei kol almin, which is called “My heart,” as mentioned above. And since
Because teshuvah draws from above the created order, it can repair a break in the ordinary “circulation” of Divine life. That circulation belongs to Malchus, the Divine light that fills the worlds and animates all of space, time and soul (“world, year, soul”) — the level called “My heart.”


שע״י תשובה נמשך בחי׳ ממעמקי׳ [ממעמקים] מגלה עמוקות43 מה שהוא נמשך אור חדש ומחודש ע״כ חוזר ומחדש החיות כו׳ (ותקון המכה הוא ע״י הוידוי דברים44 אשמנו בגדנו כו׳):
through teshuvah the level of “from the depths” is drawn down — “He reveals deep things” — that is, a new and renewed light is drawn down, it therefore renews the life-force again, etc. (And the repair of the wound is through the verbal confession, “We have trespassed, we have betrayed,” etc.)
Teshuvah calls out “from the depths” to the G-d Who “reveals deep things”: it draws a new, renewed light, and so it can restore life where it was cut off. The specific wound is repaired through verbal confession of one’s sins (“We have trespassed, we have betrayed…”).




Section 4 · ¶13–16
Torah as the “wedding”: a new light
13והנה התורה נק׳ ג״כ רפואה45 לנפש כמ״ש ולכל בשרו מרפא46 והיינו ג״כ משום דהתורה קדמה לעולם4748 שבה ועל ידה נמשך ג״כ אור חדש מלמעלה מהשתלשלות
Now, the Torah too is called healing for the soul, as it is written, “and healing to all his flesh.” And this too is because the Torah preceded the world, so that in it and through it, too, a new light is drawn from above the chaining-down.
Torah, too, is called healing, as Proverbs says of its words, “healing to all his flesh.” The reason is similar: the Midrash says the Torah preceded the world, so through it, too, a new light is drawn from above the order of creation.


וזהו ביום חתונתו זו מ״ת [מתן תורה] פי׳ כי התפלה נק׳ עבודה שבלב והוא ענין שמחת לבו ובלב הוא יסוד האש שהוא העלאה מלמטה למעלה
And this is [the meaning of] “On the day of his wedding — this is the giving of the Torah.” The explanation: prayer is called the service of the heart, and it is the matter of “the joy of his heart”; and in the heart is the element of fire, which is ascent from below to above;
Now the maamar returns to its opening verse. Prayer, the service of the heart, is “the joy of His heart.” The heart is associated with the element of fire, which rises upward — an ascent from below.


אך יסוד המים הוא במוח ובו שורה כח התענוג שבנפש כי מים מגדלים כל מיני תענוג והתענוג הוא למעלה מהשמחה.
but the element of water is in the brain, and in it rests the soul’s power of delight, for water makes all kinds of delights grow; and delight is above joy.
Water, however, is associated with the brain, the seat of the soul’s delight: water makes all delights grow. Delight is a deeper level than joy. The giving of the Torah, the “wedding,” belongs to this deeper level.




14והנה עד״מ הטפה נמשכת מיסוד המים שבמוח ובה מתלבש מעצם השכל והתענוג שבנפש ולכן עי״ז נעשה הולדה חדשה להוליד בדומה לו והיינו דוקא ע״י התלבשותה בטיפה גשמית
Now, by way of analogy, the drop is drawn from the element of water in the brain, and in it is clothed [something] of the very essence of the soul’s intellect and delight; and therefore through it a new birth takes place, to beget one similar to himself — and this specifically through its being clothed in a physical drop,
An analogy from human reproduction: the seed is drawn from the “water” of the brain and carries the very essence of the father’s intellect and delight; that is why it can create a new being like him. It can do so only by being clothed in a physical drop.


משא״כ בדבור כו׳49 כמו״כ [כמו כן] ע״י התלבשות התורה בעשיי׳ [בעשייה] גשמיות היום לעשותם50 יומשך עי״ז אור חדש ממש מאור א״ס ב״ה51 מלמעלה מההשתלשלות.
which is not so with speech, etc. So too, through the Torah’s being clothed in physical deeds — “today to do them” — a truly new light will be drawn through this from the Infinite Light, blessed be He, from above the chaining-down.
Speech, though it too expresses a person, cannot give birth to a new being. Likewise, when Torah is clothed in physical deeds — “today to do them,” in this world — it draws a genuinely new light, from G-d’s Infinite Light above the chain of worlds. This is why the giving of the Torah is called a “wedding.”




15וז״ש [וזהו שכתוב] אין כל חדש תחת השמש52 משא״כ עמלא דאורייתא53 דהוא לעילא מן שמשא ממשיך אור חדש כי ס״ר אותיות התורה הן אותיות המחשבה.
And this is what is said, “There is nothing new under the sun”; whereas the toil of the Torah, which is above the sun, draws down a new light. For the 600,000 letters of the Torah are the letters of Thought.
Koheles says “there is nothing new under the sun.” The Zohar comments that the toil of Torah is “above the sun,” and so it can produce something new. The Torah’s letters (traditionally 600,000, corresponding to the souls of Israel) are letters of G-d’s “Thought,” not merely His “speech.”


והרי במחשבה א׳ צופה ומביט כו׳ והתורה היא מבחי׳ מאד עמקו מחשבותיך54 עמקו דוקא בחי׳ עומק המחשבה וכמו גבי תשובה כתיב ממעמקים55 והיינו דוקא ע״י התלבשות התורה בגשמיות וכמשל הנ״ל.56
And behold, with a single Thought He sees and looks, etc. And the Torah is from the level of “Your thoughts are very deep” — “deep” specifically, the level of the depth of Thought; and so concerning teshuvah it is written, “From the depths.” And this is specifically through the Torah’s being clothed in physicality, as in the analogy mentioned above.
Divine Thought is the level at which all is seen in one glance, above time. The Torah comes from the “depth” of G-d’s thought (“Your thoughts are very deep”) — just as teshuvah calls “from the depths.” But this depth is drawn down specifically when the Torah is clothed in the physical, as in the analogy of the seed.




16ופי׳ וענין אור חדש הוא כי הנה ידוע דשרש כל ההשתלשלות דאבי״ע [דאצילות בריאה יצירה עשיה] הוא נמשך מבחי׳ הקו״ח [הקו וחוט] והוא נמשך ע״י צמצום ומק״פ [ומקום פנוי] מתחלה ונמשך אח״כ רק קו
And the explanation and meaning of “new light” is this: it is known that the root of the whole chaining-down of Atzilus, Beriah, Yetzirah and Asiyah is drawn from the level of the kav and the chut (the line and the thread); and it is drawn through the tzimtzum and the vacated space at first, and afterwards only a line was drawn.
What does “new light” mean? The whole chain of worlds is rooted in the kav, the thin line of light drawn into the empty space left after the tzimtzum (contraction).


ולכן כל מה שנמשך מבחי׳ הארת הקו לא נק׳ אור חדש ממש כו׳ אך אור הנמשך מעצמות אא״ס [אור אין סוף] שלמעלה מהחלל והקו נק׳ אור חדש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על ד״ת [דברי תורה] בכ״י [בכל יום] יהיו בעיניך כחדשים575859 כו׳
Therefore whatever is drawn from the level of the illumination of the kav is not called a truly new light, etc.; but the light drawn from the essence of the Infinite Light, which is above the vacated space and the kav, is called a new light. And as our Sages of blessed memory said concerning the words of Torah, “Every day let them be in your eyes as new,” etc.
Whatever comes from the kav is not truly new; it is part of the established order. A “new light” comes from the essence of the Infinite Light, above both the empty space and the kav. This is the Sages’ teaching that the words of Torah should be new in one’s eyes every day.


ולכן נק׳ חתן חות דרגא מדלג על ההרים60 בחי׳ דילוג מלמעלה מהשתלשלות כו׳ ולכן בקרבנות הנשיאים הוכפל בתורה בכ״א61 ולא אמר וכן הקריב נשיא פלוני
And therefore he is called chasan (bridegroom) — chus darga (“descend a level”) — “leaping upon the mountains,” the aspect of leaping from above the chaining-down, etc. And therefore, with the offerings of the princes, the Torah repeated [the account] for each one, and did not say, “And so did prince so-and-so offer,”
The bridegroom (chasan) is related to the Aramaic chus darga, “descend a level”: in marriage something comes down from above. It is like the Beloved “leaping over the mountains” — a leap from above the chain of levels. That is also why the Torah repeats the identical offerings of each of the twelve princes, rather than saying “and so did the next prince.”


אלא משום דאעפ״י [דאף על פי] שצירופי האותיות שבכל קרבן של כל הנשיאים שוין הן ממש מ״מ האור המלובש בהן הוא בכ״א בחי׳ אור חדש ממש וכמו שלשים ומאה משקלה62 שהם ה׳ שמות הוי״ה
but rather [it is] because, although the combinations of letters in each offering of all the princes are exactly the same, nevertheless the light clothed in them is in each one the aspect of a truly new light. And as with “its weight was one hundred and thirty,” which are five Names of Havayah:
Although the words — the letter-combinations — of each offering are identical, the light clothed in each was new. For example, the silver bowl weighing 130 shekels corresponds to five times 26, the numerical value of the Name Havayah.


הנה בכל קרבן של נשיא נמשך בחי׳ ה׳ שמות דהוי״ה חדשים מעצמות המאציל מה שלא נמשך כן בשל נשיא שלפניו כו׳ ע״ד ממעמקים קראתיך הוי״ה:63
in each prince’s offering the aspect of five new Names of Havayah was drawn from the essence of the Emanator, which was not drawn thus in that of the prince before him, etc. — along the lines of “From the depths I have called You, Havayah.”
Each prince drew down five new Names of Havayah from the essence of the Emanator — light that had not been drawn in the previous prince’s offering. It is like the one who calls “from the depths” and reaches something new each time.




Section 5 · ¶17–18
“Go forth” and “the King to Whom peace belongs”
17וזהו צאנה וראנה פי׳ צאנה ממקום שרשם למעלה בג״ע [בגן עדן] להתלבש בעוה״ז הגשמי כי דוקא היום לעשותם בעוה״ז אז יומשך ע״י התורה אור חדש ומחודש כו׳ משא״כ למעלה ברוחניות כנ״ל:
And this is [the meaning of] “Go forth and gaze”: “Go forth” from the place of their root above in Gan Eden, to be clothed in this physical world. For specifically [through] “today to do them,” in this world, a new and renewed light will then be drawn through the Torah, etc., which is not so above, in spirituality, as mentioned above.
Now the verse “Go forth and gaze” is explained: the souls are told to “go forth” from their source in Gan Eden and come down into this physical world. Only here, through performing the Torah’s commandments in action, can the new light be drawn — something not possible in the spiritual realms above.




18במלך שלמה64 במלך שהשלום שלו65 פי׳ ע״י שנמשך אור חדש מלמעלה מהשתלשלות נעשה בחי׳ שלום והתחברות ב׳ הפכים משפיע ומקבל אש ומים. ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] העוסק בתורה משים שלום66 בפמשמ״ע [בפמליא של מעלה] ובפמשמ״ט [ובפמליא של מטה].
“Upon King Solomon (Shlomo)” — upon the King to Whom peace (shalom) belongs. The explanation: through a new light being drawn from above the chaining-down, there comes about the aspect of peace and the joining of two opposites — giver and receiver, fire and water. And therefore our Sages of blessed memory said, “Whoever engages in Torah makes peace in the heavenly household and in the earthly household.”
The Talmud says that “Shlomo” in the Song of Songs refers to G-d, “the King to Whom peace (shalom) belongs.” The new light from above the chain of worlds creates peace: it unites opposites such as giver and receiver, fire and water. Hence the Talmud’s statement that Torah study makes peace in the heavenly and the earthly realms.


כי הנה מלכות דאצי׳ נעשה עתיק לבריאה ומחבר אצי׳ עם בריאה אף שאצי׳ ובריאה הם ב׳ הפכים והכח הזה בבחינת מל׳ דאצי׳ הוא להיות
For Malchus of Atzilus becomes Atik of Beriah and joins Atzilus with Beriah, even though Atzilus and Beriah are two opposites. And this power exists in the level of Malchus of Atzilus
An example of this peace: Malchus, the lowest level of Atzilus, becomes Atik, the highest level of Beriah, and so joins two worlds that are opposites — Atzilus, one with G-d, and Beriah, a world of separate existence.


כי נעוץ סופן בתחלתן67 ושרשה מבחי׳ כתר שהוא בחי׳ תחתונה שבמאציל ע״כ ביכולתה לחבר אצי׳ עם בי״ע.
because “their end is wedged in their beginning,” and its root is from the level of Keser, which is the lowest level of the Emanator; therefore it is able to join Atzilus with Beriah, Yetzirah and Asiyah.
Malchus can do this because, as Sefer Yetzirah says, the end of the Sefiros is wedged in their beginning: Malchus is rooted in Keser, the lowest level of the Emanator Himself, which is above all division.


וכידוע בענין המשל ופחד עמו68 ע״כ עושה שלום במרומיו69 כו׳. וזהו מלך שהשלום שלו היינו בחי׳ מלכות דא״ס70 שכל השלומות נמשכים משם:
And as is known concerning “Dominion and fear are with Him; He makes peace in His heights,” etc. And this is “the King to Whom peace belongs,” namely, the level of the Malchus of the Infinite, from which all [forms of] peace are drawn.
Job says, “Dominion and fear are with Him; He makes peace in His heights”: peace between opposing forces comes from G-d’s sovereignty. “The King to Whom peace belongs” is thus the Malchus of the Infinite One, the source of all peace.



In one’s avodah
Pray with intention, so that all your powers gather into love of G-d; then carry that life through the day into Torah study, mitzvos and even permitted everyday matters done for the sake of Heaven, so that tomorrow’s prayer can rise again. If a sin has blocked the flow, heal it through teshuvah “with all your might” and verbal confession. And value the physical performance of the mitzvos: only through Torah clothed in deeds in this world is a truly new light drawn from G-d’s essence.
Questions for discussion
	Why is prayer compared to the Temple and called “the joy of His heart,” while the giving of the Torah is called a “wedding”?
	How does the circulation of blood illustrate the relationship between prayer and the rest of the day? What does a “wound” represent?
	Why can teshuvah and Torah heal what ordinary service cannot? What does it mean that they “preceded the world”?
	What is a “new light,” and why can it be drawn only through Torah clothed in physical deeds, as a seed begets only through a physical drop?
	How does the new light bring “peace” between opposites, and how does this explain “King Solomon — the King to Whom peace belongs”?

For children · ages 9–13
For the children at the table
The heart of the world

The big idea
Prayer gathers all our powers up to G-d like blood returning to the heart, and Torah and mitzvos carry that life out into everything we do.


King Shlomo wrote of “the day of his wedding and the day of the joy of his heart.” Our Sages say the wedding is the giving of the Torah and the joy of heart is the building of the Beis HaMikdash. Why? Prayer takes the place of the offerings in the Beis HaMikdash, and prayer is called “the service of the heart.” The Jewish people are called G-d’s “heart.” In the morning, through Pesukei deZimra and the Shema, we gather all our powers up into love of G-d. Then, through the Amidah, Torah study, mitzvos and even ordinary things done for the sake of Heaven, we carry that life out into the whole day. A sin is like a wound that blocks the flow, and teshuvah heals it. Torah heals too, and more: when Torah is lived through real, physical mitzvos in this world, it brings down a truly new light from G-d Himself. That is why the Torah is called a “wedding,” and why our souls “go forth” from Gan Eden into this world. This new light also brings shalom, joining together things that are opposite.

The mashal
The heart sends blood out to every part of the body, all the way to the toes, and the blood then comes back to the heart and goes out again. When this flow is free, a person is healthy; when a wound blocks it, the person becomes ill and needs healing. So too prayer gathers us up to G-d, our deeds carry that life outward, and teshuvah heals whatever blocks the way.

Questions for the Shabbos table
	How is davening like blood returning to the heart, and how are mitzvos like blood going out to the body?
	Why do you think the giving of the Torah is called a “wedding”?
	What everyday thing this week can you do “for the sake of Heaven,” so that the life of your davening reaches it?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1צאינה וראינה
A transcript (hanachah) of this discourse by the Mitteler Rebbe is printed there — a parallel version of the same maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ רי. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת שה״ש כרך ג ע׳ תתקיז בהתחלת אני לדודי ורשום שם: בדברים אלו התחיל אדמו״ר בדרוש שע״פ צאינה וראינה כו׳ בפאלאצק. עם הגהות באוה״ת בראשית כרך ו תתרנח, א (מלקו״ת לג״פ מז, ג). בסה״מ תרס״ט ע׳ קנה: כמ״ש בהביאור דצאינה וראינה דחה״ש בס׳ תקס״ו ואפשר תקס״ז (והוא דרוש צאו״ר שבתו״א פ׳ בראשית).
2צאינה וראינה
“Go forth and gaze, O daughters of Zion, upon King Solomon, with the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.” The whole maamar interprets this verse.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
3ביום חתונתו זה מ״ת
The Mishnah at the end of Taanis interprets “the day of his wedding” as the giving of the Torah and “the day of the joy of his heart” as the building of the Temple. The Alter Rebbe asks why each is compared as it is.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
4למה נמשל מ״ת ליום חתונתו
The Tzemach Tzedek sharpens the question: at first glance this is a very physical analogy for the giving of the Torah.
Kehot’s note”שלכאורה זהו משל גשמי מאד” — אוה״ת בראשית כרך ו תתרנח, א.
5דתפלה הוא במקום קרבנות
The Talmud cites the view that the daily prayers were instituted to correspond to the daily offerings. The Alter Rebbe uses this to link the Temple, place of the offerings, with prayer.
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
6ולעבדו בכל לבבכם
The verse from the second paragraph of the Shema commands to love G-d and serve Him with all your heart; the Talmud reads this service as prayer.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בבהכ״נ הנקרא מקדש מעט
In this letter the Alter Rebbe protests a report about the conduct of prayer in the synagogue of his followers, which he calls “this minor Sanctuary” — showing the gravity he attached to communal prayer as a Sanctuary.
Kehot’s noteראה קו״א ד״ה הנה לא טובה (קסא, ב).
8מקדש מעט
The Talmud interprets “I will be to them a minor Sanctuary” as referring to the synagogues and study halls in exile. The Alter Rebbe applies it to communal prayer today.
Megillah 29a:7–8מגילה כ״ט א:ז׳-ח׳
״וָאֱהִי לָהֶם לְמִקְדָּשׁ מְעַט״, אָמַר רַבִּי יִצְחָק: אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת שֶׁבְּבָבֶל. וְרַבִּי אֶלְעָזָר אָמַר: זֶה בֵּית רַבֵּינוּ שֶׁבְּבָבֶל. דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״ה׳ מָעוֹן אַתָּה הָיִיתָ לָּנוּ״, אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת. אָמַר אַבָּיֵי: מֵרֵישׁ הֲוַאי גָּרֵיסְנָא בְּבֵיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא, כֵּיוָן דִּשְׁמַעִית לְהָא דְּקָאָמַר דָּוִד: ״ה׳ אָהַבְתִּי מְעוֹן בֵּיתֶךָ״, הֲוַאי גָּרֵיסְנָא בְּבֵי כְנִישְׁתָּא.
“Yet I have been to them as a little sanctuary [in the land into which they will go]” (Ezekiel 11:16). R. Yitzchak said: This refers to the synagogue and study houses Elazar says: This refers to the house of our teacher in Babylonia. Rava gave the following exposition: What is the meaning of the verse, “L-rd, You have been our dwelling place” (Psalms 90:1)? This refers to synagogues and study houses. Abaye said: At first I used to study at home and pray in the synagogue, but when I heard …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
9כמ״ש בגמרא
The Talmud derives from “to serve Him with all your heart” that there is a service of the heart, and that it is prayer. This is why the Temple is called “the joy of His heart.”
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
Paragraph 2
10דהנה כתיב לבבתני . . שכנס״י נקרא לב
The parallel transcript proves that the Community of Israel is called “heart” from the verse “To You my heart has said.”
Kehot’s noteבסה״מ תקס״ז ע׳ רי מביא ראי׳ ”דכנס״י נק׳ לב כמ״ש לך אמר לבי כו׳”.
11לבבתני אחותי כלה
The beloved says, “You have captured my heart, my sister, my bride.” The Alter Rebbe reads it as G-d calling the Community of Israel His heart.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ט.
12דהנה עד״מ הלב
There too the Alter Rebbe explains, citing the Tikkunim, that health and illness depend on the spreading and flow of life from the heart to all the limbs, clothed in the blood that goes out from the heart and circulates back — the same analogy developed here.
Kehot’s noteראה המשל גם באגה״ק סי׳ לא.
Paragraph 3
13שו״ה מתקבצים — ויוצאים דרך חלל הב׳
The Tzemach Tzedek comments that the intent must be two vessels: through one the blood comes to the heart from the liver and all the limbs, and through the second it goes from the heart to all the limbs.
Kehot’s noteצ״ל שהכוונה על ב׳ גידי׳ שדרך גיד אחד בא הדם ללב מהכבד וכל האברים ודרך גיד השני הולך מהלב לכל האברים — אוה״ת בראשית כרך ו תתרנח, א.
14All the rivers flow into the sea, yet the sea is not full; to the place where the rivers go, they return again. The Alter Rebbe uses this as an image of the blood’s circulation.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
15ואהבת כו׳ בכל לבבך
“You shall love G-d your G-d with all your heart.” The Alter Rebbe notes that the arousal of love in prayer takes place specifically in the heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
16שמע ישראל
The opening words of the Shema, in which the ayin of Shema is traditionally written large. The Alter Rebbe interprets Shema as “gathering” the seven attributes.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
17בזוהר פ׳ חיי שרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקכג, א.
18מחשבה ויובלא
The Zohar in Parshas Chayei Sarah speaks of the supernal “Thought” and the “Jubilee,” terms for Chochmah and Binah. The Alter Rebbe uses them to interpret “G-d is our G-d.”
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
AND THE LIFE OF SARAH WAS A HUNDRED YEARS AND TWENTY YEARS AND SEVEN YEARS. Each of these periods was marked by its own peculiar degree of virtue. R. Simeon said: “‘There is an inner significance in the fact that with the other numbers the word for “years” (shanah) is in the singular, whereas with the number seven it is in the plural (shanim). The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19מ״ש בזהר דבמחשבה א׳
The Zohar says that G-d created all the worlds with a single thought. The Alter Rebbe uses this for the level of Divine Thought, above time.
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
20צופה ומביט עד סוף כל הדורות
The Talmud states that on Rosh Hashanah all creatures are surveyed “in a single glance”; the Rosh Hashanah Musaf (Zichronos) adds that G-d looks to the end of all generations. The Alter Rebbe uses this to illustrate the timeless Divine Thought.
Rosh Hashanah 18aראש השנה י״ח א
Kehot’s noteברכות זכרונות בתפלת ר״ה. ראה ר״ה יח, א.
21ושרשו ממדות עליונות
The Tzemach Tzedek’s version reads “and its root is from the six supernal attributes,” making explicit that time derives from the six emotive attributes.
Kehot’s noteבאוה״ת שה״ש ע׳ תתקיט: ושרשו מששה מדות עליונות.
22אלף שנים בעיניך
Moshe’s psalm says a thousand years in G-d’s eyes are like yesterday. The Alter Rebbe reads it as each Divine attribute (a “day”) becoming a thousand years.
Psalms 90:4תהילים צ׳:ד׳
כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר וְאַשְׁמוּרָה בַלָּיְלָה:
For a thousand years in Thy sight Are but as yesterday when it is past, And as a watch in the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ד.
Paragraph 6
23וישראל עלה במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
24וישראל עלה במחשבה
The Midrash lists things that preceded Creation, among them Israel, who “arose in [G-d’s] Thought.” The Alter Rebbe uses this to explain why the level of Thought is called “our G-d.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
25עולם שנה נפש
Sefer Yetzirah names “world, year, soul” as the three faithful witnesses — space, time and the human being. The Alter Rebbe uses the triad to extend the point from time to space and soul.
Sefer Yetzirah 6:1ספר יצירה ו׳:א׳
שלשה אבות ותולדותיהן ושבעה כוכבים [נ״א כובשין] וצבאותיהן ושנים עשר גבולי אלכסונין וראיה לדבר עדים נאמנין עולם שנה נפש חק שנים עשר [נ״א עשרה] ושבעה ושלשה ופקידן בתלי וגלגל ולב. שלשה אש ומים ורוח אש למעלה ומים למטה ורוח חק מכריע בינתים וסימן לדבר האש נושא את המים. מ״ם דוממת שי״ן שורקת אל״ף חוק מכריע בינתים:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
Paragraph 7
26וכמ״ש בכהאריז״ל
The note says the Arizal’s teaching is in his siddur at its place and is cited and explained in the Siddur Im Dach — the correspondence of the Halleluyah psalms to the ten Sefiros of Yetzirah.
Kehot’s noteסידור האריז״ל במקומו. הובא ונתבאר בסידור עם דא״ח.
Paragraph 8
27המצות נק׳ רמ״ח אברים דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
28המצות נק׳ רמ״ח אברים דמלכא
Tikkunei Zohar (Tikkun 30) speaks of the 248 commandments as a mitzvah of Havayah in each limb of the King. The Alter Rebbe compares the mitzvos to the limbs that receive life from the heart.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
29ומצוה בלא כוונה
Tanya ch. 38 cites the saying that prayer or a blessing without intention is like a body without a soul, and explains that the intention is the soul of the mitzvah.
Kehot’s noteראה תניא פרק לח.
30ע״פ לא הביט און
The passage asks why prayer, the service of the heart, is rabbinic and not counted among the 613 mitzvos, though the Sages were stricter about its intention than even the Shema; it begins to answer that the eighteen blessings correspond to the eighteen vertebrae through which the life-force is drawn, as the 248 limbs of a person receive life.
Kehot’s noteלקו״ת בלק ע, ד.
31לא הביט און ביעקב
Bilam’s blessing, “He has not beheld iniquity in Jacob,” is the verse on which the Alter Rebbe’s discourse on prayer as the intention of the mitzvos is based.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ע״פ ולבי ער . . וה׳ פקד
The passage explains that the elevation of the Shechinah that descended among the nations is an ongoing process of refinement after refinement throughout our days in this world, called “eating” above — paralleling the nightly descent of Malchus into the lower worlds to refine the sparks.
Kehot’s noteלקו״ת שה״ש לה, ב. ובסה״מ תקס״ב ח״ב ע׳ שנח.
33Tikkunei Zohar describes Malchus as the “mitzvah,” the performance of the commandments, which dwells in the 248 limbs.
Tikkunei Zohar 25b:14תקוני הזהר כ״ה ב:י״ד
ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
34וכל מעשיך יהיו לש״ש
The Kehot note cites this Zohar passage as a further source for the teaching that all one’s deeds should be for the sake of Heaven.
Zohar III, 51bזח״ג נא, ב
Kehot’s noteאבות ב, יב. זח״ג נא, ב.
35וכל מעשיך יהיו לש״ש
Rabbi Yosei teaches: let all your deeds be for the sake of Heaven. The Alter Rebbe uses it for the extension of prayer’s life into all of a person’s activities.
Pirkei Avot 2:12משנה אבות ב׳:י״ב
רַבִּי יוֹסֵי אוֹמֵר, יְהִי מָמוֹן חֲבֵרְךָ חָבִיב עָלֶיךָ כְּשֶׁלָּךְ, וְהַתְקֵן עַצְמְךָ לִלְמֹד תּוֹרָה, שֶׁאֵינָהּ יְרֻשָּׁה לָךְ. וְכָל מַעֲשֶׂיךָ יִהְיוּ לְשֵׁם שָׁמָיִם:
Rabbi Yose said: Let the property of your fellow be as precious unto you as your own; Make yourself fit to study Torah for it will not be yours by inheritance; And let all your actions be for [the sake of] the name of heaven.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 11
36ה״ז כמו מכה באיזה אבר
The note says the Alter Rebbe writes likewise there.
Kehot’s noteוכ״כ בלקו״ת פ׳ ראה כה, ג.
37מכף רגל ועד ראש
Isaiah describes the sinful nation as a body with no soundness from the sole of the foot to the head, only wounds and bruises. The Alter Rebbe applies the image to the blockage sin causes in the soul.
Isaiah 1:6ישעיהו א׳:ו׳
מִכַּף־רֶגֶל וְעַד־רֹאשׁ אֵין־בּוֹ מְתֹם פֶּצַע וְחַבּוּרָה וּמַכָּה טְרִיָּה לֹא־זֹרוּ וְלֹא חֻבָּשׁוּ וְלֹא רֻכְּכָה בַּשָּׁמֶן:
From the sole of the foot even unto the head There is no soundness in it; But wounds, and bruises, and festering sores: They have not been pressed, neither bound up, Neither mollified with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ א, ו. ורש״י פי׳ ”מתום ל׳ תמימות שלם מאין מכאוב”.
38מתום
Rashi explains the word as “soundness,” wholeness without pain — as the Kehot note points out.
Rashi on Isaiah 1:6רש"י על ישעיהו א׳:ו׳
מתום. לשון תמימות שלם מאין מכאוב: פצע. מכת חרב: חבורה. ל׳ חבלה: ומכה טריה. תירגם יונתן מרססא כתותה ומרוססת: טריה. דמיצייד״א בלע״ז ובל׳ גמרא יש טרייה לרישיה מנחם פי׳ לשון לחות כלומר לחה ורטובה תמיד נובעת מוישט״א בלע״ז: לא זורו. הנגעים האלה לא זורו ע״י רופאים אבקת סממני תחבושת לשון יזורה על נוהו גפרית (איוב י״ח:ט״ו) ומנחם פי׳ לשון רפואה כמו אין דן דינך למזור (ירמיהו ל׳:י״ג) ולא חובשו. לשון רפואה: ולא רוככה בשמן. לא רככה מכתם בשמן כמשפט שאר מכות ואין נופל כאן לומר לא רוככו בשמן שאין מרככין …
soundness An expression of perfection, sound without pain. wounds Heb. פֶּצַע, i.e., a wound of a sword. contusions Heb. חַבּוּרָה, an expression of a bruise. [Some editions read:] Other bruises. and lacerated sores Jonathan renders: מְרַסְסָא, lacerated and crushed. and lacerated sores demarcejjre, in O.F., and in the language of the Talmud, we find, “he bumped (טַרְיֵה) his head” (Chullin 45b). Menahem explained it as an expression of moisture, i.e., moist and wet, always oozing [muyte in O.F.]. they have not been sprinkled These lesions were not sprinkled with medicinal …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
39גדולה תשובה
There the Alter Rebbe explains that penitents stand above the perfectly righteous: the righteous draw from the level of “holy,” but teshuvah, “with greater strength” (bechila yatir), draws from “My holiness, which is above your holiness” — the same idea as “with all your might” here.
Yoma 86b:1–2יומא פ״ו ב:א׳-ב׳
אָמַר רַבִּי יוֹחָנָן: גְּדוֹלָה תְּשׁוּבָה שֶׁדּוֹחָה אֶת לֹא תַעֲשֶׂה שֶׁבַּתּוֹרָה, שֶׁנֶּאֱמַר: ״לֵאמֹר הֵן יְשַׁלַּח אִישׁ אֶת אִשְׁתּוֹ וְהָלְכָה מֵאִתּוֹ וְהָיְתָה לְאִישׁ אַחֵר הֲיָשׁוּב אֵלֶיהָ עוֹד הֲלֹא חָנוֹף תֶּחֱנַף הָאָרֶץ הַהִיא וְאַתְּ זָנִית רֵעִים רַבִּים וְשׁוֹב אֵלַי נְאֻם ה׳״. אָמַר רַבִּי יוֹנָתָן: גְּדוֹלָה תְּשׁוּבָה (שֶׁמְּקָרֶבֶת) אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וּבָא לְצִיּוֹן גּוֹאֵל וּלְשָׁבֵי פֶשַׁע בְּיַעֲקֹב״, מָה טַעַם ״וּבָא לְצִיּוֹן גּוֹאֵל״ — מִשּׁוּם דְּ״שָׁבֵי פֶשַׁע בְּיַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב וש״נ. ראה לקו״ת נצבים נא, ג. בסה״מ תקס״ז ע׳ ריא מאריך למה תהא התשובה דוקא מביא רפואה לעולם, ולא מצוה אחרת זולתה, ע״ש.
40גדולה תשובה שמביאה רפואה לעולם
Rabbi Chama bar Chanina says that teshuvah is great, for it brings healing to the world, citing “I will heal their backsliding.” The Alter Rebbe uses it to identify teshuvah as the cure of the soul’s “illness.”
Yoma 86a:14–15יומא פ״ו א:י״ד-ט״ו
אָמַר רַבִּי חָמָא (בַּר) חֲנִינָא: גְּדוֹלָה תְּשׁוּבָה שֶׁמְּבִיאָה רִפְאוּת לְעוֹלָם, שֶׁנֶּאֱמַר: ״אֶרְפָּא מְשׁוּבָתָם אוֹהֲבֵם נְדָבָה״. רַבִּי חָמָא (בַּר) חֲנִינָא רָמֵי, כְּתִיב: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״, דְּמֵעִיקָּרָא שׁוֹבָבִים אַתֶּם, וּכְתִיב: ״אֶרְפָּא מְשׁוּבוֹתֵיכֶם״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
41כי תשובה קדמה לעולם
Kehot’s note points to Bereshit Rabbah 1:5 for these words.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
Kehot’s noteב״ר א, ה.
42תשובה קדמה לעולם
The Midrash lists teshuvah among the things that preceded the creation of the world. The Alter Rebbe reads this as teshuvah drawing on a level above the chain of worlds.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, ג) ”תשב אנוש עד דכא וגו׳” אבל איני יודע איזה מהם קודם אם התורה קדמה לכסא הכבוד ואם כסא הכבוד קודם לתורה א״ר אבא בר כהנא התורה קדמה לכסא הכבוד שנאמר ”ה׳ קנני ראשית דרכו [קדם מפעלו מאז]” קודם לאותו שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 12
43מגלה עמוקות
G-d “reveals deep things out of darkness.” The Alter Rebbe pairs it with “from the depths” to describe the new light that teshuvah reveals.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ע״י הוידוי דברים
The passage explains that uprooting the desire is not enough without verbal confession: through the letters “we have trespassed, we have betrayed” the fallen letters are raised, and since each sin creates an accuser with a “soul” (the desire) and a “body” (the deed or speech), uprooting the will removes the soul and verbal confession erases the body.
Kehot’s noteראה לקו״ת תצא לז, א.
Paragraph 13
45התורה נק׳ ג״כ רפואה
The Tzemach Tzedek cites this idea — that the Torah, too, is called healing — in his discourses on Beshalach.
Kehot’s noteמובא באוה״ת בשלח ע׳ תקעט.
46ולכל בשרו מרפא
Solomon says of the words of wisdom that they are life to those who find them and healing to all their flesh. The Alter Rebbe applies it to the Torah.
Proverbs 4:22משלי ד׳:כ״ב
כִּי־חַיִּים הֵם לְמֹצְאֵיהֶם וּלְכׇל־בְּשָׂרוֹ מַרְפֵּא:
For they are life unto those that find them, And health to all their flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, כב.
47דהתורה קדמה לעולם
Reish Lakish says the Torah preceded the creation of the world by two thousand years. The Alter Rebbe infers that Torah, too, draws light from above the created order.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteמדרש תהלים צ, ד. — ועייג״כ ב״ר פ״ח, ב. תנחומא וישב ד. זח״ב מט, א.
48דהתורה קדמה לעולם
The Midrash relates that the Torah was with G-d two thousand years before the world was created. It is cited by the Kehot note for the Torah’s preceding the world.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
Paragraph 14
49משא״כ בדיבור כו׳
There the Alter Rebbe explains that speech of the supernal wisdom does not beget, whereas the “drop” drawn from the vessel of supernal Chochmah has the power to beget and create something from nothing — the same contrast between speech and the physical drop drawn here.
Kehot’s noteראה קו״א לתניא ד״ה להבין מ״ש בפע״ח (דף קנז, א) ובליקוט פי׳ — חיטריק שם.
50היום לעשותם
“Keep the commandment… which I command you today to do them.” The Sages read “today to do them” as referring to this world, the place of action; the Alter Rebbe cites it for the Torah’s being clothed in physical deeds.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51יומשך עי״ז אור חדש ממש מאור א״ס ב״ה
The Rebbe explains there that “new light” is the Infinite Light before the tzimtzum, above the light of the kav; and that in many places, even within the light before the tzimtzum, the term refers specifically to the light before the arising of the will, and higher still to the essence of the light.
Kehot’s note”דאור חדש הוא אוא״ס שלפני הצמצום (שלמעלה מאור הקו). ויתירה מזה מבואר בכ״מ, שגם באוא״ס שלפנה״צ השם ”אור חדש” קאי דוקא על האור שקודם עלות הרצון, ולמעלה יותר — על עצם האור (ראה בארוכה ספר הערכים-חב״ד כרך ג ערך אור חדש ס״ג ואילך (ע׳ שפח ואילך))” — ד״ה ויאמר לו יהונתן תשמ״ה — סה״מ מלוקט כרך ו ע׳ כג.
Paragraph 15
52אין כל חדש תחת השמש
Koheles says there is nothing new under the sun. The Alter Rebbe, following the Zohar, contrasts this with Torah, which is “above the sun.”
Ecclesiastes 1:9קהלת א׳:ט׳
מַה־שֶּׁהָיָה הוּא שֶׁיִּהְיֶה וּמַה־שֶּׁנַּעֲשָׂה הוּא שֶׁיֵּעָשֶׂה וְאֵין כׇּל־חָדָשׁ תַּחַת הַשָּׁמֶשׁ:
That which hath been is that which shall be, And that which hath been done is that which shall be done; And there is nothing new under the sun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ט.
53עמלא דאורייתא
There the Alter Rebbe cites the Zohar on “What profit has a man of all his toil under the sun” — “except the Torah, whose toil is above the sun” — explaining that the Torah’s source is far above the level of “sun,” and that this level was revealed only to Israel at the giving of the Torah.
Kehot’s noteראה לקמן נו, ד.
54מאד עמקו מחשבותיך
“How great are Your works, O G-d; Your thoughts are very deep.” The Alter Rebbe identifies the Torah with the depth of Divine Thought.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ממעמקים
“From the depths I have called You, G-d.” It describes teshuvah, which reaches the same depth as the Torah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ע״י התלבשות התורה בגשמיות וכמשל הנ״ל
In Shir HaShirim the Tzemach Tzedek notes on this passage: “see what is explained elsewhere on ‘And you shall offer a new meal-offering’” — a Shavuos discourse on the newness brought by the Torah, found in his volume on the festivals.
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתקכ מציין ע״ז: ”ועמ״ש במ״א ע״פ והקרבתם מנחה חדשה”. ראה אוה״ת שבועות כרך ה׳ ע׳ א׳תקע.
Paragraph 16
57בכ״י יהיו בעיניך כחדשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי ורש״י דברים ו, ו.
58בכ״י יהיו בעיניך כחדשים
Rashi, citing the Sifrei, explains that the words of the Torah should not be in your eyes like an old decree but like a new one. The Alter Rebbe links this to the “new light” of Torah.
Rashi on Deuteronomy 6:6רש"י על דברים ו׳:ו׳
והיו הדברים האלה. וּמַהוּ הָאַהֲבָה? והיו הדברים האלה, שֶׁמִּתּוֹךְ כָּךְ אַתָּה מַכִּיר בְּהַקָּבָּ"ה וּמְדַּבֵּק בִּדְרָכָיו (ספרי): אשר אנכי מצוך היום. לֹא יִהְיוּ בְּעֵינֶיךָ כִדְיוּטְגְּמָא יְשָׁנָה שֶׁאֵין אָדָם סוֹפְנָהּ, אֶלָּא כַּחֲדָשָׁה שֶׁהַכֹּל רָצִין לִקְרָאתָהּ; דְּיוּטְגְּמָא – מִצְוַת הַמֶּלֶךְ הַבָּאָה בְּמִכְתָּב (ספרי):
— What is the “love” that is here commanded? The next verse tells us: והיו הדברים האלה THESE WORDS [WHICH I COMMAND THEE] SHALL BE [UPON THINE HEART] — for thereby thou wilt arrive at a recognition of the Holy One, blessed be He, and wilt cleave to His ways (Sifrei Devarim 33:1). אשר אנכי מצוך היום [THESE WORDS] WHICH I COMMAND THEE THIS DAY — this day— they should not be in thine eyes as an antiquated דיוטגמא which no one minds, but as one newly given which everyone …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
59בכ״י יהיו בעיניך כחדשים
The Sifrei teaches that the Torah’s words should not be like an old royal decree that people ignore, but like a new one that everyone runs to read.
Sifrei Devarim 33ספרי דברים ל״ג
60מדלג על ההרים
“The voice of my beloved, behold he comes, leaping upon the mountains.” The Alter Rebbe uses it for the leap of the new light over the chain of levels.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ולכן בקרבנות הנשיאים הוכפל בתורה בכ״א
Discussions by the Tzemach Tzedek of why the Torah repeats each prince’s offering.
Kehot’s noteראה אוה״ת במדבר ע׳ לג, פ׳ נשא ע׳ רנד. לקו״ת ברכה צח, ג.
62שלשים ומאה משקלה
Each prince brought a silver bowl weighing 130 shekels. The Alter Rebbe notes that 130 equals five times the value of the Name Havayah.
Numbers 7:13במדבר ז׳:י״ג
וְקׇרְבָּנוֹ קַעֲרַת־כֶּסֶף אַחַת שְׁלֹשִׁים וּמֵאָה מִשְׁקָלָהּ מִזְרָק אֶחָד כֶּסֶף שִׁבְעִים שֶׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ שְׁנֵיהֶם מְלֵאִים סֹלֶת בְּלוּלָה בַשֶּׁמֶן לְמִנְחָה:
and his offering was one silver dish, the weight thereof was a hundred and thirty shekels, one silver basin of seventy shekels, after the shekel of the sanctuary; both of them full of fine flour mingled with oil for a meal-offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ממעמקים קראתיך הוי״ה
“From the depths I have called You, G-d.” Here it illustrates the drawing of new light from the depths of the Divine essence.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
64במלך שלמה
The Rambam rules that every “Shlomo” in the Song of Songs is sacred, like the other Divine appellations, cited by the Kehot note.
Mishneh Torah, Foundations of the Torah 6:9משנה תורה, הלכות יסודי התורה ו׳:ט׳
… כָּל מַלְכַיָּא הָאָמוּר בְּדָנִיֵּאל חֹל חוּץ מִזֶּה (דניאל ב לז) ”אַנְתְּ מַלְכָּא מֶלֶךְ מַלְכַיָּא” וַהֲרֵי הוּא כִּשְׁאָר הַכִּנּוּיִין:
All the Names mentioned in connection with Abraham, are sacred, even this one, saying: "My L-rd, if now I have found grace" (Gen. 18.3), is sacred. All the names mentioned in connection with Lot are profane, save this one: "Not so my L-rd, I pray Thee, behold if now Your servant has found grace" (Ibid. 118.19). All the Names mentioned in connection with Geboth Benjamin (Judg. 20) are sacred. All the names mentioned in connection with Micha (Ibid. 17) are profane. All the Names mentioned in connection with Naboth (I …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
65במלך שלמה במלך שהשלום שלו
The Talmud rules that every “Shlomo” in the Song of Songs is sacred, a name of G-d, “the One to Whom peace belongs.” The Alter Rebbe interprets the verse accordingly.
Shevuot 35b:16שבועות ל״ה ב:ט״ז
כׇּל ״שְׁלֹמֹה״ הָאֲמוּרִין בְּשִׁיר הַשִּׁירִים – קֹדֶשׁ, שִׁיר לְמִי שֶׁהַשָּׁלוֹם שֶׁלּוֹ; חוּץ מִזֶּה: ״כַּרְמִי שֶׁלִּי לְפָנָי הָאֶלֶף לְךָ שְׁלֹמֹה״ – שְׁלֹמֹה לְדִידֵיהּ, ״וּמָאתַיִם לְנֹטְרִים אֶת פִּרְיוֹ״ – רַבָּנַן. וְיֵשׁ אוֹמְרִים, אַף זֶה חוֹל: ״הִנֵּה מִטָּתוֹ שֶׁלִּשְׁלֹמֹה שִׁשִּׁים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bamidbar Rabbah 12:4במדבר רבה י״ב:ד׳
Kehot’s noteשבועות לה, ב. במד״ר יב, ד ועוד. וראה רמב״ם הל׳ יסוה״ת ו, ט. נ״כ שו״ע יו״ד ססרע״ו. קטע מכאן מובא באוה״ת נ״ך כרך ב ע׳ תתעז.
66העוסק בתורה משים שלום
Rabbi Alexandri says that whoever engages in Torah for its own sake makes peace in the heavenly household and the earthly household. The Alter Rebbe explains this through the new light that unites opposites.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteסנהדרין צט, ב.
67נעוץ סופן בתחלתן
The ten Sefiros’ end is wedged in their beginning. The Alter Rebbe uses this to explain that Malchus is rooted in Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
68וכידוע בענין המשל ופחד עמו
In the name of the Maggid of Mezritch: the breaking of the vessels in Tohu came because each attribute stood alone; in Tikkun the attributes are included in one another, and opposites like Chesed and Gevurah, water and fire, can join only through the Infinite Light shining in them, which makes them nullified before it — this is “He makes peace in His heights.”
Kehot’s noteבלקו״ת תזריע כג, ג בשם הרב המגיד. ביאוה״ז ח, ג. סה״מ תקס״ג ע׳ נב. סה״מ אתהלך לאזניא ע׳ יב ועוד. וראה אגה״ק סי׳ יב.
69המשל ופחד עמו ע״כ עושה שלום במרומיו
Bildad says that dominion and fear are with G-d, Who makes peace in His heights. The Alter Rebbe uses it for peace as flowing from G-d’s sovereignty.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מלך שהשלום שלו היינו בחי׳ מלכות דא״ס
The Tzemach Tzedek explains there that this is like Tiferes rising up to Keser, which is the Malchus of the Infinite.
Kehot’s noteראה ביהל אור ע׳ תקצ שזה ע״ד ת״ת עולה עד הכתר שהוא מל׳ דא״ס ע״ש.
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בעטרה שעטרה לו אמו כי מצות התורה הן…
“With the crown with which his mother crowned him”
The mitzvos, done with lowly physical things, become a crown that draws down G-d’s will and delight; for now that delight is hidden and brings joy, but in the Time to Come it will be seen and bring true delight.
The maamar in brief
The maamar reads Song of Songs 3:11 phrase by phrase. The “crown” is the 620 commandments, which reach Keser, above the chain of worlds; like gems, prized because inanimate stone shines, the mitzvos draw down Keser because physical matter, refined through them, becomes nullified before G-d. Following the Mishnah, “the day of his wedding” is the Giving of the Torah, which drew down G-d’s wisdom and the delight within His will, and “the gladness of his heart” is the Temple. The Alter Rebbe then distinguishes joy from delight: a rich man rejoices over a treasure he cannot see, but delight requires seeing. So the mitzvos now bring joy, since we know G-d’s delight is in them without grasping it; the Temple and prayer, too, reach only the existence of the light, not its essence. In the Time to Come the delight will be revealed: “and see.” Finally, Malchus is G-d’s “heart,” circulating life to the worlds and receiving their service back; the sacrifices opened that heart, the Flood generation blocked it (“He was saddened to His heart”), and Noach’s offering reopened it.

Outline
	1The crown of mitzvosThe 620 commandments are a crown reaching Keser; like gems, whose worth lies in the marvel of a shining stone, mitzvos done with physical things draw down Keser when matter is refined and nullified.¶1–2
	2The wedding and the gladness of heartThe Giving of the Torah drew down G-d’s wisdom and delight; the Temple is the opening of the heart, while exile is a lovesickness healed by the Torah.¶3
	3Joy and delightJoy comes from knowing a hidden good exists, delight only from seeing it; the mitzvos, the Temple and prayer now bring joy, while in the Time to Come G-d’s delight will be seen.¶4–6
	4G-d’s heart, the Flood and Noach’s offeringMalchus is the heart that gives life to the worlds and receives their service back; sacrifices open it, the Flood generation blocked it, and Noach’s sacrifice reopened it.¶7–8


Key concepts
	Keser (the Crown)כתר
	The level above intellect: G-d’s will and delight. The 620 mitzvos (620 is the numerical value of the word keser) draw it down.

	Birur (refinement)בירור
	Elevating physical matter from kelipas nogah by using it for a mitzvah, so that it becomes nullified before G-d.

	Joy and delightשמחה ותענוג
	Joy is felt over a good one knows exists even when hidden; delight comes only when the good is actually seen.

	Malchus as the heartמלכות — לב
	G-d’s sovereignty, through which life-force flows to the worlds and to which their service returns, like blood circulating from and back to the heart.

	Mayin nukvin and mayin duchrinמ״ן ומ״ד
	The upward arousal from below and the divine flow downward that answers it; the sacrifices raised the first and drew down the second.


Section 1 · ¶1–2
The crown of mitzvos
1בעטרה שעטרה לו אמו כי מצות התורה הן תרי״ג מצות דאורייתא וז׳ מצות דרבנן שהם תר״ך עמודי אור בחי׳ כתר ועטרה והוא מה שלמעלה מהשתלשלות.
“With the crown with which his mother crowned him”: for the commandments of the Torah are the 613 Biblical commandments and the seven Rabbinic commandments, which are the 620 pillars of light, the level of Keser (the Crown) and a crown; and this is what is above the chain of descending worlds (hishtalshelus).
The maamar opens with Song of Songs 3:11, where King Solomon is crowned by his mother. The “crown” is the mitzvos: 613 from the Torah plus the seven Rabbinic ones make 620, the numerical value of the word keser (crown), so the commandments are called 620 “pillars of light.” Keser is the level of G-d’s will, above the ordered chain of worlds and levels.


והנה עד״מ העטרה היא עשויה מאבנים טובות מאירים ומבהיקים מאד והרי גוף האבנים הם רק בחי׳ דומם אלא שמזככים אותם.1
Now, by way of analogy: the crown is made of precious stones that shine and sparkle greatly; yet the substance of the stones themselves is only of the level of the inanimate, except that they are refined.
To show how mitzvos can form such a crown, the Alter Rebbe turns to a real crown. Its jewels glitter, yet in themselves they are only stones, the lowest, inanimate category of creation; they shine only because they have been cut and polished.




2ולפי שהוא דבר פלא שהדומם כאבן יאיר2 כ״כ [כל כך] ע״כ הם יקרים מאד ולכך ניתן לתכשיט על הראש אעפ״י [אף על פי] שהראש מעלתו נכבדת להיות שבו שוכן אור החכמה כו׳
And because it is a wondrous thing that something inanimate, like a stone, should shine so much, therefore they are very precious; and so it is placed as an ornament on the head, even though the head is of honored standing, since in it dwells the light of Chochmah (wisdom), etc.
Why are gems so precious? A candle that gives light is nothing new, but a lifeless stone that gives light is a marvel. That is why a gem sits on the head, even though the head is the noblest part of the body, the seat of the mind: something even higher than the mind rests on it.


וכך המצות נעשים בענינים גשמיים מבחי׳ ק״נ [קליפת נוגה] אלא ע״י הבירור נעשה זה דבר הפלא שהיש גשמי יהיה בטל לכן נעשה מזה עטרה ובחי׳ המשכת הכתר והוא לעילא מן שמשא כו׳:
So too, the commandments are performed with physical things, from the level of kelipas nogah; but through the refinement (birur) this wondrous thing comes about: that the physical “something” becomes nullified. Therefore a crown is made from this, and the level of the drawing down of Keser, which is “above the sun,” etc.
The analogue: mitzvos are done with physical things such as wool, leather and food, which belong to kelipas nogah, the neutral realm that can go either to holiness or to its opposite. When a mitzvah refines that material, the physical, self-standing “something” becomes nullified before G-d, and this marvel is what draws down Keser. “Above the sun” (an Aramaic phrase) means above nature, in contrast to what is “under the sun.”




Section 2 · ¶3
The wedding and the gladness of heart
3ביום חתונתו זו מ״ת [מתן תורה]3 כבר מבואר למעלה הטעם שנק׳ ביום חתונתו שהיא המשכת ח״ע [חכמה עילאה] מוחא כו׳
“On the day of his wedding” — this is the Giving of the Torah. It has already been explained above why it is called “the day of his wedding”: that it is the drawing down of supernal Chochmah, the “brain,” etc.
The Mishnah reads the next words of the verse: “the day of his wedding” is the Giving of the Torah. An earlier maamar explained that the Torah draws down supernal Chochmah, G-d’s own wisdom, called the “brain.”


ובזה מתלבש כח התענוג שהוא פנימי׳ [פנימיות / פנימית] הרצון כנ״ל. ושמחת לבו זה בנין בהמ״ק [בית המקדש] פי׳ פתיחת הלב נק׳ שמחת לבו
And in this is enclothed the power of delight, which is the inner dimension of the will, as mentioned above. “And [on the day of] the gladness of his heart” — this is the building of the Holy Temple. That is, the opening of the heart is called “the gladness of his heart,”
Within that wisdom is clothed G-d’s delight, which is the innermost core of His will. The Mishnah continues: “the gladness of his heart” is the building of the Holy Temple. Gladness, the Alter Rebbe says, means the heart opening up.


משא״כ בגלות נק׳ חולת אהבה שאין הסיבוב והילוך רוח החיים מהלב אל האברים כדבעי וע״כ אומרת סמכוני כו׳ ע״י התורה שנק׳ רפואה כנ״ל.4
whereas in exile [she] is called “sick with love,” for the circulation and flow of the spirit of life from the heart to the limbs is not as it should be; and therefore she says, “Sustain me,” etc. — through the Torah, which is called healing, as mentioned above.
In exile the Jewish people, the bride of the Song of Songs, is “sick with love”: like a body whose blood does not circulate properly from the heart to the limbs. So she asks, “Sustain me,” and the remedy is the Torah, which an earlier maamar explained is called healing.




Section 3 · ¶4–6
Joy and delight
4והנה התענוג והשמחה לכאורה ענין א׳ הם אבל באמת ב׳ ענינים המה כי עד״מ עשיר שיש לו מטמון
Now, delight and joy seem to be one matter, but in truth they are two matters. For, by way of analogy, a rich man who has a treasure
The Alter Rebbe now distinguishes two feelings that seem alike: delight (taanug) and joy (simchah). He illustrates with a rich man and his treasure.


כסף וזהב באוצרו הוא שמח וטוב לב אעפ״י [אף על פי] שאינו רואה אותו וגם אעפ״י [אף על פי] שהממון רחוק ממנו כמה מאות פרסאות.
of silver and gold in his storehouse is joyful and glad of heart even though he does not see it, and even though the money is several hundred parsaos away from him.
A rich man is happy about his hoard even when he is not looking at it and even when it is hundreds of parsaos away (a parsah is an ancient measure of distance, several kilometers).


אך להיותו יודע שישנם בשלימות בודאי אעפ״י [אף על פי] שמכוסה ונעלם הוא מעיניו עתה ישמח לבו מאד וזהו ענין ומהות השמחה שיכול להיות על הטוב אף כשהוא נעלם ומכוסה מעיניו.
But because he knows that it is certainly there, whole, even though it is covered and hidden from his eyes now, his heart rejoices greatly. And this is the matter and essence of joy: that it can be over the good even when it is hidden and covered from one’s eyes.
What makes him glad is the knowledge that the treasure is surely there and intact. That is the nature of joy: it can be felt over something good that is out of sight.


אבל ענין התענוג והשעשועים אינו אלא דוקא כשרואה הדבר שמתענג ממנו בעיניו ממש כמו שעשוע האב עם בנו הוא דוקא כשרואהו בעיניו
But delight and delectation come only when one sees with one’s very eyes the thing in which one delights — like a father’s delight in his son, which is specifically when he sees him with his eyes;
Delight is different: it needs the thing itself to be seen. A father takes delight in his child when the child is in front of him.


משא״כ מרחוק אינו שייך תענוג רק שמחה ולכן מברכין ברכת הראיה כשרואה אדם החביב לו5 כו׳.
whereas from afar delight does not apply, only joy. And therefore one says the blessing over seeing when one sees a person dear to him, etc.
From a distance there can be joy but not delight. This is why the Sages instituted a blessing when one sees a dear friend after a long absence: the seeing itself brings a new delight.




5והנמשל יובן בענין שמחה של מצוה דהנה טעמי תורה לא נתגלו עתה שאין עתה הגילוי רק שכך רצונו ית׳.
The analogue will be understood in the matter of the joy of a mitzvah. For the reasons of the Torah have not been revealed now; for now there is no revelation, only that such is His will, blessed be He.
Now the analogy is applied to the joy of doing a mitzvah. At present we do not know the inner reasons of the mitzvos; we do them because this is G-d’s will.


ולע״ל [ולעתיד לבוא] יתגלו טעמי תורה בחי׳ ענג עליון שיש בכל מצוה אמנם גם עתה ידוע לנו שמלובש ונמשך בהמצוה מבחי׳ תענוג העליון
And in the Time to Come the reasons of the Torah will be revealed — the level of supernal delight that is in every mitzvah. However, even now it is known to us that [something] of the level of the supernal delight is enclothed and drawn down into the mitzvah,
In the Time to Come (the era of Moshiach) those reasons will be revealed, and they are G-d’s own delight in each mitzvah. Even now we know that this delight is clothed in the mitzvah.


רק שאין מהותו מושג ולכן יכול להיות מזה בחי׳ שמחה גדולה וכמ״ש בשמחה ובטוב לבב מרוב כל.6
only its essence is not grasped; and therefore great joy can come from this, as it is written, “with joy and with gladness of heart, from the abundance of everything.”
We know it is there but cannot grasp what it is, like the rich man with his hidden treasure; that knowledge can bring great joy. Hence the Torah demands service of G-d “with joy and with gladness of heart.”


כמו שהעשיר שמח מהמטמון אף שאינו רואהו בעיניו כו׳. אך לע״ל [לעתיד לבוא] יתגלה מהות התענוג העליון וזהו ישקני מנשיקות פיהו.7
Just as the rich man rejoices over the treasure even though he does not see it with his eyes, etc. But in the Time to Come the essence of the supernal delight will be revealed; and this is “Let him kiss me with the kisses of his mouth.”
In the future, the delight itself will be revealed, and this is the meaning of “Let him kiss me with the kisses of his mouth”: an intimate, direct closeness in place of knowing from afar.




6ולכן בהמ״ק [בית המקדש] נק׳ שמחת לבו שהיה האור ג״כ מוסתר בארון וכפורת כו׳. וכן תפלה באהוי״ר [באהבה ויראה] הוא ג״כ רק השגת המציאות ולא המהות.
And therefore the Holy Temple is called “the gladness of his heart,” for there too the light was hidden in the Ark and the Kapores (the Ark’s cover), etc. And likewise prayer with love and awe is also only a grasp of the existence, and not of the essence.
This explains why the Temple is called only “the gladness of his heart” and not his delight: even there the divine light was concealed within the Ark and its cover. Likewise, love and awe in prayer reach only the knowledge that G-d is there, not a perception of what He is; so they bring joy, not delight.


אך ביום חתונתו זו מתן תורה נמשך בחי׳ תענוג אלא שמ״מ עכשיו אין התענוג בגלוי
But “on the day of his wedding” — this is the Giving of the Torah — the level of delight was drawn down; except that, nevertheless, now the delight is not revealed,
At the Giving of the Torah, “the day of his wedding,” G-d’s delight itself was drawn down into the Torah and mitzvos; yet at present it is not openly revealed.


שמלובש ג״כ בהתלבשות בענינים גשמיים כ״א לע״ל [לעתיד לבוא] יתגלה מתוך הלבושים וע״ז נאמר וראנה8 בבחי׳ ראי׳ [ראיה] ממש כמ״ש ולא יכנף עוד9 כו׳ והיו עיניך רואות כו׳:
for it too is enclothed in a garment, in physical things; rather, in the Time to Come it will be revealed from within the garments. And about this it is said “and see,” in the sense of actual seeing, as it is written, “And [your Teacher] will no longer hide [Himself],” etc., “and your eyes shall see,” etc.
It is hidden in the physical garments of the mitzvos, and in the future it will shine out of them. That is why the verse says “go out and see”: actual seeing, as Isaiah promises that G-d will no longer be hidden and “your eyes shall see.”




Section 4 · ¶7–8
G-d’s heart, the Flood and Noach’s offering
7ועפ״ז [ועל פי זה] יובן המדרש (בפ׳ בראשית פ׳ כ״ז) ע״פ ויתעצב אל לבו10 אמר רבי ברכיה משל למלך שבנה פלטין ע״י אדריכל ראה אותה
According to this, the Midrash (on Parshas Bereshis, section 27) will be understood, on the verse “and He was saddened to His heart”: Rabbi Berechiah said: A parable of a king who built a palace through an architect; he saw it
The Alter Rebbe now applies the theme of G-d’s “heart” to a Midrash in Bereshis Rabbah on Genesis 6:6, where G-d, seeing the corruption before the Flood, “was saddened to His heart.”


ולא ערבה לו על מי יש לו להתכעס לא על אדריכל11 כך ויתעצב אל לבו עכ״ל [עד כאן לשונו].
and it did not please him. With whom should he be angry, if not with the architect? So too, “and He was saddened to His heart.” End of quote.
Rabbi Berechiah’s parable: a king whose palace, built by an architect, displeases him blames the architect. So G-d was grieved “to His heart”: the heart is, so to speak, the architect of the world.


כי ממש״ל [ממה שכתוב לעיל] בענין וביום שמחת לבו זה בנין בהמ״ק [בית המקדש]12 שמדת מלכותו ית׳ נקראת לב שממנו נמשך החיות לכל האברים
For, according to what was explained above regarding “and on the day of the gladness of his heart — this is the building of the Holy Temple”: that His attribute of Malchus (sovereignty), blessed be He, is called “heart,” from which life-force is drawn to all the limbs,
To explain the parable he recalls paragraph 3: G-d’s Malchus (sovereignty), the attribute through which He creates and rules the worlds, is called “heart,” because like a heart it sends life to all the limbs.


ואח״כ חוזרים הדמים מכל האברים אל הלב כך בחי׳ מלכותך הוא מכ״ע [מלכות כל עולמים]13 שממנה נמשך השפעת החיות לבי״ע והוא בחי׳ ממכ״ע [ממלא כל עלמין]
and afterwards the blood returns from all the limbs to the heart. So too the level of “Your Kingship” is “the kingship of all worlds,” from which the flow of life-force is drawn to [the worlds of] Beriah, Yetzirah and Asiyah; and this is the level of the light that fills all worlds (memalei kol almin).
In a body the blood also returns from the limbs to the heart. Likewise Malchus, “Your Kingship, the kingship of all worlds,” sends life-force to the three lower worlds, Beriah, Yetzirah and Asiyah; this is the light that fills all worlds, which gives life to each according to its measure.


ואח״כ עולה האתעדל״ת [האתערותא דלתתא] מבי״ע לבחי׳ מלכות ואתעדל״ת [ואתערותא דלתתא] זו הוא מ״ש ואהבת את הוי״ה אלקיך בכל לבבך14 כו׳
And afterwards the arousal from below rises from Beriah, Yetzirah and Asiyah to the level of Malchus; and this arousal from below is what is written, “And you shall love Havayah your G-d with all your heart,” etc.
The return flow is the “arousal from below”: human service rising from those worlds back to Malchus. Its model is loving G-d “with all your heart,” the human heart answering the divine “heart.”


ולכן בנין בהמ״ק [בית המקדש] שבו מקריבים הקרבנות שהוא ענין העלאת מ״ן [מיין נוקבין] מבירור ק״נ [קליפת נוגה] ונפש הבהמית נק׳ שמחת לבו שהשמחה היא פתיחת הלב שעי״ז המ״ן [המיין נוקבין] נמשך מ״ד [מיין דוכרין] מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין].
And therefore the building of the Holy Temple, in which the sacrifices are offered — which is the raising of mayin nukvin from the refinement of kelipas nogah and the animal soul — is called “the gladness of his heart”; for gladness is the opening of the heart, through which the mayin nukvin draws down mayin duchrin from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds.
The Temple sacrifices were such a return: elevating mayin nukvin (“feminine waters,” the upward striving of the lower) by refining physical animals and the animal soul. That is why the Temple is “the gladness of his heart”: gladness opens the heart, and in response mayin duchrin (“masculine waters,” the divine flow downward) is drawn from the light that encompasses all worlds into the light that fills them.




8ולכן ההפוך מזה היה בדור המבול שהיו מכעיסין ובאין. ה״ז [הרי זה] עד״מ כמו שיש ח״ו [חס ושלום] קלקול בהאברים המונע סיבוב והילוך הדם מהלב אל האברים ומהאברים אל הלב כו׳ ועי״ז לא נמשך ג״כ מהמוח בהלב ונפסק הקשר כו׳.
And therefore the opposite of this took place in the generation of the Flood, who kept provoking [Him]. This is, by way of analogy, like when there is, G-d forbid, a damage in the limbs that prevents the circulation and flow of the blood from the heart to the limbs and from the limbs to the heart, etc.; and through this [the flow] from the brain into the heart is not drawn either, and the connection is cut off, etc.
The generation of the Flood did the opposite of the Temple’s service: instead of raising their hearts to G-d they kept provoking Him. In the analogy, a damaged limb blocks circulation in both directions, and then the brain’s influence no longer reaches the heart either.


וכך הוא ענין ויתעצב אל לבו שלא נמשך האור בגילוי מבחי׳ סוכ״ע אל בחי׳ ממכ״ע [ממלא כל עלמין] הוא בחי׳ מלכות כו׳.
And this is the meaning of “and He was saddened to His heart”: that the light was not drawn in revelation from the level of the light that encompasses all worlds to the level of the light that fills all worlds, which is the level of Malchus, etc.
This is the meaning of “He was saddened to His heart”: the higher, encompassing light was no longer drawn openly into Malchus, the light that fills all worlds, since the upward flow from below had stopped.


ולכן בפ׳ נח אחר שהקריב קרבן וכתיב וירח ה׳ את ריח הניחוח15 כתי׳ [כתיב] ויאמר ה׳ אל לבו כו׳ והוא ע״ד מעין שנקרא בנין בהמ״ק [בית המקדש] מקום הקרבנות שמחת לבו כנ״ל:16
And therefore in Parshas Noach, after he offered a sacrifice, and it is written, “And G-d smelled the pleasing fragrance,” it is written, “And G-d said to His heart,” etc. And this is in the manner of a likeness of what is called the building of the Holy Temple, the place of the sacrifices, “the gladness of his heart,” as mentioned above.
After the Flood Noach offered a sacrifice, G-d smelled its pleasing fragrance, and the verse says “G-d said to His heart” that He would not again curse the earth. Noach’s offering restored the flow and was a small likeness of the Temple, the place of sacrifices, “the gladness of his heart.”



In one’s avodah
A person should serve G-d with great joy in the mitzvos, knowing that G-d’s own delight is clothed in them even though it is not yet seen; and by refining physical things through mitzvos and loving G-d “with all your heart,” one raises an arousal from below that opens the flow of divine light into the world.
Questions for discussion
	Why does the maamar say that a gem’s value lies in the marvel of a stone that shines, and how does this explain the power of physical mitzvos?
	What is the difference between joy and delight, and why can the mitzvos now bring only joy?
	Why are both the Temple and prayer with love and awe described as grasping only the existence of the light and not its essence?
	How does the analogy of the heart and the circulation of blood explain “He was saddened to His heart” and G-d’s response to Noach’s sacrifice?

For children · ages 9–13
For the children at the table
The crown of mitzvos: joy now, delight later

The big idea
Every mitzvah holds G-d’s own delight; today we cannot see it, so it brings us joy, and in the Time to Come we will see it.


The maamar explains a verse in the Song of Songs: “With the crown with which his mother crowned him, on the day of his wedding and on the day of the gladness of his heart.” The crown is the mitzvos. A real crown is made of precious stones. A stone is only a lifeless thing, yet when it is polished it shines, and because that is so wonderful, it is placed on the head. Mitzvos are done with ordinary physical things, and when a physical thing is used for a mitzvah, it becomes nullified to G-d, given over completely to Him. That is a wonder too, so the mitzvos become a crown that reaches Keser, the “Crown,” a level higher than all the worlds. Then the Alter Rebbe teaches that joy and delight are different. Joy can come from knowing that something good is there, even when it is hidden. Delight comes only from seeing it. Today we know that G-d’s delight is inside every mitzvah, but we cannot see it, so we do the mitzvos with joy. In the Time to Come that delight will be seen.

The mashal
A rich man has a treasure of silver and gold stored far away. He cannot see it, but he knows it is safely there, so he is happy. A father, though, has real delight in his son only when he sees him with his own eyes. So too, we are joyful in the mitzvos now, and we will have delight when G-d’s delight in them is seen.

Questions for the Shabbos table
	What is the difference between being joyful about something and delighting in it?
	Why does the maamar say that a shining stone is a good picture of a mitzvah done with a physical thing?
	Which mitzvah could you do this week with extra joy, knowing that G-d’s delight is hidden inside it?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1The verse calls the daughters of Zion to go out and see King Solomon “with the crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.” The whole maamar interprets its phrases one by one.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2ולפי שהוא דבר פלא שהדומם כאבן יאיר
The note quotes this work explaining the same point: when a candle shines it is no novelty at all, but when a stone, which is inanimate, shines, it is a great novelty.
Kehot’s noteבמאמרי אדה״ז על מארז״ל ע׳ קו מסביר זה ”כי כשהנר מאיר אין זה חידוש כלל, אך כשהאבן שהוא בחי׳ דומם מאיר הוא דבר חידוש גדול”. וראה גם לקו״ת נשא כג, ג.
Paragraph 3
3ביום חתונתו זו מ״ת
The Mishnah ends with Song of Songs 3:11 and explains: “on the day of his wedding” is the Giving of the Torah, and “on the day of the gladness of his heart” is the building of the Holy Temple. The Alter Rebbe builds on both identifications.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
… וְכֵן הוּא אוֹמֵר, צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ (שיר השירים ג). בְּיוֹם חֲתֻנָּתוֹ, זֶה מַתַּן תּוֹרָה. וּבְיוֹם שִׂמְחַת לִבּוֹ, זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִמְהֵרָה בְיָמֵינוּ. אָמֵן:
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
4“Sustain me with flagons, comfort me with apples, for I am sick with love.” Here the lovesick bride is Israel in exile, who asks to be sustained by the Torah.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
5מברכין ברכת הראיה כשרואה אדם החביב לו
Rabbi Yehoshua ben Levi rules that one who sees a friend after thirty days says the blessing Shehecheyanu, and after twelve months, “Who revives the dead.” The Alter Rebbe uses it to show that seeing a loved one brings a delight that knowing about him from afar does not.
Berakhot 58bברכות נ״ח ב
Paragraph 5
6בשמחה ובטוב לבב מרוב כל
The Torah rebukes Israel for not serving G-d “with joy and with gladness of heart, from the abundance of everything.” Here it illustrates the great joy that comes from knowing that G-d’s delight is in the mitzvah.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ישקני מנשיקות פיהו
The opening plea of the Song of Songs, “Let him kiss me with the kisses of his mouth,” is read here as the revelation of the essence of G-d’s delight in the Time to Come.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
8וראנה
The verse begins “Go out and see, O daughters of Zion.” The Alter Rebbe reads “see” as the actual seeing of G-d’s delight in the Time to Come.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ולא יכנף עוד
“Your Teacher will no longer hide Himself, and your eyes shall see your Teacher.” The Kehot note gives this source; it describes the open revelation that the word “see” refers to.
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
Paragraph 7
10ויתעצב אל לבו
Before the Flood, “G-d regretted that He had made man on the earth, and He was saddened to His heart.”
Genesis 6:6בראשית ו׳:ו׳
וַיִּנָּחֶם ה׳ כִּי־עָשָׂה אֶת־הָאָדָם בָּאָרֶץ וַיִּתְעַצֵּב אֶל־לִבּוֹ:
And it repented the L-RD that He had made man on the earth, and it grieved Him at His heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ויתעצב אל לבו אמר רבי ברכיה משל למלך שבנה פלטין ע״י אדריכל ראה אותה ולא ערבה לו על מי יש לו להתכעס לא על אדריכל
Rabbi Berechiah’s parable on Genesis 6:6: one whose palace built by an architect displeases him is angry at the architect; so “He was saddened to His heart.” The Alter Rebbe identifies the “heart” with Malchus.
Bereshit Rabbah 27:4בראשית רבה כ״ז:ד׳
… מתנחם אני שעשיתי אותו וניתן בארץ. ויתעצב אל לבו אמר רבי ברכיה: משל לשר שבנה פלטין על ידי אדריכל, ראה אותה ולא ערבה לו. על מי יש לו להתכעס, לא על אדריכל?! כך, ויתעצב אל לבו. אמר ר׳ אסי: משל לשר שעשה סחורה ע״י סרסור והפסיד. על מי יש לו להתרעם. לא על הסרסור?! כך ויתעצב אל לבו. אפיקורס אחד שאל את רבי יהושע בן קרחה אמר לו: אין אתם אומרים שהקדוש ברוך הוא רואה את הנולד?! אמר לו: הן. והא כתיב ויתעצב אל לבו?! אמר לו: נולד לך …
“The L-rd regretted that He had made man on the earth, and He was saddened in His heart” (Genesis 6:6). “The L-rd regretted [vayinaḥem] that He had made man on the earth” – Rabbi Yehuda and Rabbi Neḥemya, Rabbi Yehuda said: [G-d said:] ‘There was regret before Me that I created him below [“on the earth”], for had I created him on High, he would never have rebelled against Me.’ Rabbi Neḥemya said: [G-d said:] ‘I take solace [mitnaḥem] in the fact that I created him below [“on the earth”], …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12ושמחת לבו זה בנין בהמ״ק
The Mishnah’s identification of “the gladness of his heart” with the building of the Temple, recalled here.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
… וְכֵן הוּא אוֹמֵר, צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ (שיר השירים ג). בְּיוֹם חֲתֻנָּתוֹ, זֶה מַתַּן תּוֹרָה. וּבְיוֹם שִׂמְחַת לִבּוֹ, זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִמְהֵרָה בְיָמֵינוּ. אָמֵן:
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
13מלכותך הוא מכ״ע
“Your kingship is a kingship over all worlds”: Malchus is the attribute that gives life to all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ואהבת את הוי״ה אלקיך בכל לבבך
The commandment to love G-d with all one’s heart is presented as the arousal from below that rises back to Malchus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
15וירח ה׳ את ריח הניחוח
After Noach’s offering, “G-d smelled the pleasing fragrance, and G-d said to His heart: I will not again curse the ground because of man.”
Genesis 8:21בראשית ח׳:כ״א
וַיָּרַח ה׳ אֶת־רֵיחַ הַנִּיחֹחַ וַיֹּאמֶר ה׳ אֶל־לִבּוֹ לֹא־אֹסִף לְקַלֵּל עוֹד אֶת־הָאֲדָמָה בַּעֲבוּר הָאָדָם כִּי יֵצֶר לֵב הָאָדָם רַע מִנְּעֻרָיו וְלֹא־אֹסִף עוֹד לְהַכּוֹת אֶת־כׇּל־חַי כַּאֲשֶׁר עָשִׂיתִי:
And the L-RD smelled the sweet savour; and the L-RD said in His heart: ‘I will not again curse the ground any more for man’s sake; for the imagination of man’s heart is evil from his youth; neither will I again smite any more every thing living, as I have done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ועפ״ז . . שמחת לבו כנ״ל
In this manuscript the whole section from “According to this, the Midrash will be understood” to “the gladness of his heart, as mentioned above” is absent.
Kehot’s noteכל הקטע ליתא בבוך 35 [ובאוה״ת שה״ש כרך ג ע׳ תתקכב בכמה שינויים ע״ש], ובמקומו נמצא קטע דלהלן: עוד י״ל בדרך אפשר [באוה״ת שם — בדרך אחר] שהתורה נק׳ רפואה דהנה כתיב כל המחלה כו׳ לא אשים כו׳ כי אני ה׳ רופאך והקשו אם לא אשים החולי רפואה למה, והתירוץ הוא כמו מלך ישר [באוה״ת שם — או שר] מחזיק אצלו רופא המורה לו הנהגה טובה שלא יבא לידי חולי ר״ל, וזהו נקרא ג״כ בלשון רפואה וזהו הרפואה ע״י התורה, אך אם כבר הגיע הקלקול אזי הרפואה ע״י התשובה, וב׳ הדרכים אמת שיש תורה ויש תורה ע״ד מעיקרא כי קעביד אינש אדעתי׳ דנפשי׳ קעביד היא רק רפואה ע״ד הב׳, אבל יש בחי׳ עוסק בתורה לשמה ואז ממשיך אור חדש ממש, [באוה״ת שם נוסף — כמ״ש ממושבותיכם תביאו כו׳ לכן היא רפואה] לכן רפואה כמו תשובה דכמו שתלמוד מביא לידי מעשה כך ג״כ לידי תשובה, והאור שבתורה מחזירו למוטב, וב׳ הבחי׳ אלו שבתורה נק׳ גשם וטל כמ״ש יערוף כמטר כו׳ ותיזל כטל.

Likkutei Torah · Shir HaShirim · Maamar 1
שיר השירים אשר לשלמה ישקנו מנשיקות פיהו כי…
The Song of Songs, which is Solomon’s
The Jewish people are G-d’s bride in two ways, by self-sacrifice that consumes the self and by yearning love in which a self remains, and these draw down two “grooms”: G-d’s great Name clothed in the Torah’s supernal wisdom, and the Torah and mitzvos brought into the lower worlds. G-d’s love revealed through them reaches His very essence, and so it is “better than wine,” better than any revelation that comes out of concealment.
The maamar in brief
The maamar reads the opening verses of the Song of Songs as the wedding of G-d, the groom who “descends a level,” and Israel, His bride. Kallah, bride, has two meanings: kilayon, being consumed, and kalsah, yearning. They match the two self-sacrifices of the Shema: at “One,” where contemplating G-d’s absolute unity nullifies the self entirely (the higher unity), and in “You shall love… with all your soul,” where a self remains and longs to be absorbed (the lower unity). “Blessed be the name of the glory of His kingdom” is said between them, because G-d’s kingship, His Name Elokim that conceals, is what gives creatures a self that can love. These two brides call down two grooms. The first is “His great Name,” G-d’s capacity to radiate, which is above the chain of worlds and enters the Torah as its “song” and cantillation notes, carrying G-d’s delight. The second carries the Torah into the lower worlds and the physical mitzvos, whose roots in Tohu are higher than man. The song of the worlds rising from below (the feminine shirah) unites with the song descending from above (the masculine shir), like a kiss that reveals an inner love. Finally, wine stands for revelation after concealment, but “your love” reveals G-d’s essence, before whom darkness and light are equal.

Outline
	1The groom, the bride and the two meanings of kallahG-d is the groom descending into Torah, Israel the bride; kallah means both being consumed and yearning, matching two self-sacrifices in the Shema, and the question is how love can follow total self-nullification.¶1
	2Two self-sacrifices, two unitiesSelf-sacrifice at “One” consumes all personal will (the higher unity); the love of “with all your soul” keeps a self that longs for G-d, made possible by “Blessed be the name,” the lower unity, since Elokim, the concealment, is G-d Himself. These are the Higher and Lower Shechinah, the two brides of the Song.¶2–3
	3His great Name and the song of the TorahTwo brides produce two grooms. “His great Name” is G-d’s capacity to radiate, above the chain of worlds, from which the worlds live only through tzimtzum, so He is unchanged; it clothes itself in the Torah as its song and notes, G-d’s own delight.¶4–5
	4Song of Songs, which is Solomon’sThe rising songs of the worlds (the bride) call down the higher song (the groom); “Solomon’s” means peace, the union of opposites, giver and receiver; and “Let him kiss me” is the inner love that bypasses the chain of worlds, as in “by day His kindness, at night His song.”¶6–8
	5The second groom: Torah and mitzvos belowThe second groom brings the Torah into the lower worlds and the physical mitzvos, whose roots in Tohu are higher than man; self-sacrifice draws the first groom and yearning love the second, and every revelation of the groom needs first the encompassing chuppah.¶9–11
	6Better than wineWine is revelation after concealment, as in birth, sowing and the long exile before the future revelation; but G-d’s love, drawn through Torah and mitzvos, reveals His essence, for which darkness and light are the same.¶12–16


Key concepts
	Kallah (bride): consumption and yearningכלה — כליון, כלתה נפשי
	The two meanings of “bride”: the self entirely consumed in G-d, and a self that remains and longs to be absorbed in Him.

	Chassan (groom): chas dargaחתן — חות דרגא
	G-d as groom is G-d “descending a level,” drawing His light down into the Torah and then into the lower worlds.

	Self-sacrifice (mesirus nefesh) at “One” and in “with all your soul”מסירות נפש באחד ובכל נפשך
	The two self-sacrifices of the Shema: total self-nullification from contemplating G-d’s unity, and a yearning love that still has someone who loves.

	The higher unity and the lower unityיחודא עילאה ויחודא תתאה
	“Hear, O Israel”: nothing exists but G-d. “Blessed be the name of His kingdom”: G-d present within a world that seems to exist, through His kingship.

	Higher and Lower Shechinahשכינתא עילאה ושכינתא תתאה
	The Kabbalistic names for the two levels of bride, the roots of the two self-sacrifices.

	His great Nameשמו הגדול
	Not G-d’s essence but His capacity to radiate, above the chain of worlds; it gives life to the worlds only through tzimtzum, so G-d Himself does not change.

	The song of the Torah and its notes (ta’amim)רננא דאורייתא, טעמי התורה
	The level of the Torah above its revealed wisdom: G-d’s delight in Himself, clothed in supernal Chochmah.

	Shir and shirahשיר ושירה
	Masculine song descending from above and feminine song rising from below; the bride’s song calls down the groom’s.

	Kissesנשיקין
	An inner love too great for words or any vessel, revealed only through a great contraction; so G-d’s light reaches the worlds by a leap, not step by step.

	Wine preserved in its grapesיין המשומר בענביו
	Revelation after concealment: the deeper the hiding, the greater the revelation, as with the long exile and the future redemption.


Section 1 · ¶1
The groom, the bride and the two meanings of kallah
1שיר השירים12 אשר לשלמה ישקנו מנשיקות פיהו3 כי טובים דודיך מיין. הנה נודע שהקב״ה נקרא חתן.
“The Song of Songs, which is Solomon’s. Let him kiss me with the kisses of his mouth, for your love is better than wine.” Now, it is known that the Holy One, blessed be He, is called a groom (chassan).
The maamar opens with the first two verses of the Song of Songs, which it will explain phrase by phrase. It begins from a familiar idea: the Song is a love song between G-d, the groom, and the Jewish people, His bride.


וכנ״י [וכנסת ישראל] נקרא בשם כלה.4 והיינו ע״ש [על שם] המשכת והשפעת התורה לישראל. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ביום חתונתו זה מ״ת [מתן תורה].5
And the Congregation of Israel (Knesses Yisrael) is called by the name “bride” (kallah). This is on account of the drawing down and bestowal of the Torah to Israel, as our Sages said: “‘On the day of his wedding’: this is the Giving of the Torah.”
The Jewish people as a whole is called G-d’s bride, and the wedding is the Giving of the Torah at Sinai. The Sages read the verse “on the day of his wedding” as referring to that day, when G-d gave Himself to Israel through the Torah.


ולכן המשמח את החתן זוכה לתורה6 שניתנה בה׳ קולות בפ״ק [בפרק קמא] דברכות7 כי חתן חות דרגא.8
Therefore “one who gladdens the groom merits the Torah, which was given with five voices” (in the first chapter of Berachos), for chassan [means] chas darga, “descending a level.”
The Talmud says that one who brings joy to a groom merits the Torah, which was given with five “voices.” The word chassan (groom) is read as chas darga, “coming down a level”: a groom is one who descends toward his bride.


דהיינו ירידת והמשכת אור א״ס ב״ה להתלבש בתורה. וכנס״י [וכנסת ישראל] היא מקור נשמות ישראל וכן כל ניצוץ וניצוץ מישראל בפרט הוא בבחי׳ כלה.
That is, the descent and drawing down of the Infinite Light (Or Ein Sof), blessed be He, to be clothed in the Torah. And the Congregation of Israel is the source of the souls of Israel; and likewise each and every individual spark of Israel is in the aspect of a bride.
G-d as groom means the Infinite Light coming down and clothing itself in the Torah so that it can be given to us. The bride is Knesses Yisrael, the collective root of all Jewish souls, and each individual Jew, a “spark” of that root, is also a bride in this sense.


והנה כלה יש בו ב׳ פירושים.9 הא׳ מלשון כליון שמכלה ומבלה הכל מלשון כלה. (וכמו כלה שארי)10 (בתהלים ע״ג) דתרגם יונתן11 אשתיצא גושמי
Now, kallah has two meanings. The first is from the term kilayon, “consumption,” for she consumes and wears away everything, from the word kalah, “consumed.” (As in “my flesh is consumed [kalah]”) (in Psalms 73), which Targum Yonasan renders “my body is spent,”
The Alter Rebbe now gives the word kallah (bride) two meanings, which will organize the whole maamar. The first comes from kilayon, “being consumed, used up”: the verse “my flesh is consumed” is translated by the Targum as “my body is spent.”


דהיינו לשון כליון וכן (בישעיה ט״ז ד׳) וכך ג״כ בכלה בפתח י״ל [יש לומר] הפי׳ ג״כ עד״ז וכ״ה בזהר פ׳ אחרי (דע״ב) ע״פ כי כלתו היא שצייתא כו׳.
that is, a term of consumption; and so too (in Isaiah 16:4). And likewise with kallah pointed with a patach, one may say that the meaning is also along these lines. And so it is in the Zohar, Parshas Acharei (folio 72), on the verse “for she is his daughter-in-law (kallaso)”: “the consummation (shetzisa)…,” etc.
The same sense of ending and consuming appears in Isaiah, and the Alter Rebbe suggests that kallah with a patach (the word for bride) can carry it too. The Zohar on the verse “for she is his daughter-in-law (kallaso)” reads the word as “consummation” or “completion” (shetzisa).


כי מלת כלה היא שם דבר המורה על הפעולה כמו רכה זכה דקה ונק׳ כלה ע״ש [על שם] שמכלה כו׳.
For the word kalah is a noun denoting the action, like rakah, zakah, dakah [“soft,” “pure,” “fine”], and she is called kallah because she consumes, etc.
Grammatically, kalah is a noun that names an action, like the words for “soft,” “pure” and “fine.” So the bride is named for what she does: she consumes, bringing everything to its end.


וכן איתא ברבות שנתכלו. והב׳ מלשון כלתה נפשי12 כו׳ (תהלים פ״ד) והיינו תשוקת הנפש לידבק13 וליכלל באורו ית׳
And so it is found in the Midrash Rabbah: “that they were consumed (nitkallu).” The second [meaning] is from the term “my soul yearns (kalsah),” etc. (Psalms 84), meaning the yearning of the soul to cleave to and be absorbed in His light, may He be blessed.
The Midrash also uses this root for being consumed. The second meaning is from “my soul yearns (kalsah)”: the soul’s longing to cleave to G-d and be absorbed in His light.


(וכמו דת״י [דתרגם יונתן] שם תאיבת נפשי שהוא לשון תשוקה כמו ואל אישך תשוקתך14 ותרגומו תיאובתיך) והענין דהנה בק״ש [בקריאת שמע] יש ב׳ בחי׳ מס״נ [מסירות נפש].15
(As the Targum Yonasan renders there, “my soul longs [te’ivas],” which is a term of yearning, as in “and your desire (teshukasech) shall be to your husband,” which the Targum renders “te’uvtich.”) The explanation is this: in the reading of the Shema there are two levels of self-sacrifice (mesirus nefesh).
The Targum’s rendering “my soul longs” confirms that kalsah means longing, the same word the Targum uses for Chavah’s desire for her husband. The Alter Rebbe then turns to the Shema, where he finds two kinds of self-sacrifice (mesirus nefesh) that match the two meanings of kallah.


הא׳ למסור נפשו באחד.16 והב׳ ואהבת בכל נפשך17 אפי׳ [אפילו] נוטל את נפשך18 כו׳. ולהבין ענינם וההפרש שביניהם.
The first is to give over one’s soul at [the word] “One.” The second is “You shall love… with all your soul,” even if He takes your soul, etc. We need to understand what they are and the difference between them.
The first self-sacrifice is at the word “One” (Echad) of the Shema, where one resolves to give up one’s life for G-d’s unity. The second is in “You shall love G-d… with all your soul,” which the Mishnah explains as loving Him even if He takes your life; the maamar will ask how these two differ.


ועוד צ״ל איך שייך ואהבת בכל לבבך. אחר בחי׳ מס״נ [מסירות נפש] באחד שהרי באהבה כתיב ס״פ נצבים לאהבה כו׳ כי הוא חייך.19
We must further understand how “You shall love… with all your heart” is relevant after the level of self-sacrifice at “One.” For of love it is written at the end of Parshas Nitzavim, “to love, etc., for He is your life.”
A second question: love belongs to a living, feeling person, as the Torah says “to love… for He is your life.” How can love come after a self-sacrifice that has already given up life itself?


אבל המס״נ [המסירות נפש] הוא להשליך חייו מנגד שהוא ביטול במציאות לאור א״ס ב״ה ממש (וע׳ בפ׳ שמות בד״ה להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך20 ובד״ה חייב אינש לבסומי בפוריא).21
But self-sacrifice means casting away one’s life, which is a nullification of one’s very existence before the Infinite Light, blessed be He, itself. (See in Parshas Shemos, in the discourse beginning “To understand the saying of our Sages on ‘For your love is better than wine,’” and in the discourse beginning “A person is obligated to become intoxicated on Purim.”)
Self-sacrifice at “One” means setting one’s life aside entirely, a nullification of one’s very existence before G-d. The parenthesis refers the reader to two discourses in Torah Ohr that treat this theme.


וא״כ איך אחר מעלת ומדרגת הביטול דמס״נ [דמסירות נפש] באחד יהי׳ [יהיה] שייך בחי׳ ואהבת יש מי שאוהב והענין כי
If so, how, after the virtue and level of the self-nullification of self-sacrifice at “One,” can there be room for the level of “You shall love,” where there is someone who loves? The explanation is that
The difficulty is stated sharply: after total self-nullification, how can there be “You shall love,” which assumes someone who exists and loves? The answer now begins.


הנה הבחי׳ הא׳ למסור נפשו באחד הוא מחמת שמע ישראל22 כו׳ כי שמע מלשון הבנה23 שהיא התבוננות בגדולת א״ס ב״ה איך שהוא אחד
the first level, to give over one’s soul at “One,” comes from “Hear, O Israel,” etc. For “hear” (shema) denotes understanding, which is contemplation of the greatness of the Infinite One (Ein Sof), blessed be He: how He is One
The self-sacrifice at “One” is the result of “Hear, O Israel”: “hear” here means “understand,” so it comes from contemplating G-d’s greatness. The person reflects on how G-d is truly One.


כמו קודם שנברא העולם בלי שום שינוי כמ״ש אני הוי׳ לא שניתי24 כו׳ אתה הוא עד שלא נברא כו׳ אני ראשון ואני אחרון ומבלעדי אין אלקים.25
just as before the world was created, without any change whatsoever, as it is written, “I, Havayah, have not changed,” etc.; “You were [the same] before [the world] was created,” etc.; “I am the first and I am the last, and besides Me there is no Elokim.”
G-d is One now exactly as He was before creation: creation made no change in Him. Three verses and a line from the prayers say this, ending with “besides Me there is no Elokim.”


פי׳ אלקים המעלים ומסתיר כו׳ כי לפניו ית׳ אין שום העלם מעלים ומסתיר כלל כי כולא קמיה כלא חשיב26 כו׳.27
Elokim means that which conceals and hides, etc. For before Him, may He be blessed, there is no concealment that conceals and hides at all, since all before Him is considered as nothing, etc.
Elokim is the Name of G-d associated with concealment, the power that hides G-d so a world can seem to exist. But from G-d’s own perspective nothing hides Him at all, since everything before Him is as nothing.




Section 2 · ¶2–3
Two self-sacrifices, two unities
2ואי לזאת ולא תחללו את שם קדשי28 כו׳ שלא לעשות מקום חלל כו׳ להיות דבר נפרד ממנו ית׳ ח״ו [חס ושלום] וממילא בטלים כל התאוות והישות ולגרמיה כו׳
Accordingly, “and you shall not profane (sechalelu) My holy Name,” etc.: not to make an empty space (makom chalal), etc., so that something would be separate from Him, may He be blessed, G-d forbid. And consequently all the desires, the sense of self and [living] for oneself, etc., are nullified.
The verse “you shall not profane (sechalelu) My holy Name” is read as “do not make a chalal, an empty space” where something could exist apart from G-d. Whoever truly grasps that G-d is One has no room left for his own desires, ego or living for himself.


וזהו לשון כליון שמכלה לגרמיה כו׳ שיתבטלו כל רצונותיו ולא ישאר שום רצון רק אליו י״ת [יתברך]
This is the term kilayon, “consumption”: consuming the self-for-oneself, etc., so that all his wishes are nullified and no will at all remains except toward Him, may He be blessed.
This is the first meaning of kallah, consumption: the self that lives for itself is used up. All personal wishes fall away, and only the will for G-d remains.


(וזהו ענין כלה שארי ולבבי29 כמו שת״י [שתרגום יונתן] אשתיצא גושמי וכמ״ש בזהר פ׳ אחרי הנ״ל שצייתא דעלמא היא כליון כל הרצונות.
(This is the meaning of “my flesh and my heart are consumed,” as Targum Yonasan renders, “my body is spent,” and as stated in the Zohar, Parshas Acharei, cited above, that “the consummation (shetzisa) of the world” is the consumption of all wishes.
The verse “my flesh and my heart are consumed” and the Zohar’s “consummation of the world” both describe this: the end of all one’s own wishes.


וע״ד שנת׳ [שנתבאר] במ״א ע״פ כי תצא להיות נקודת פנימי׳ [פנימיות / פנימית] הלב עולה ונכלל באור א״ס ב״ה ולא מהעוה״ז לבד כו׳ אלא אפי׳ [אפילו] מג״ע [מגן עדן] התחתון והעליון וכמ״ש מי לי בשמים30 כו׳ כלה שארי כו׳)
It is along the lines of what is explained elsewhere on the verse “When you go out”: that the point of the heart’s inwardness rises and is absorbed in the Infinite Light, blessed be He, and not only from this world, etc., but even from the lower and the upper Gan Eden, as it is written, “Whom do I have in heaven,” etc.; “my flesh is consumed,” etc.)
Elsewhere the Alter Rebbe explains that the innermost point of the heart rises and is absorbed in G-d’s light. It then wants nothing, not this world and not even the lower or upper Gan Eden (the spiritual paradise), as King David said: “Whom do I have in heaven… my flesh is consumed.”


והבחי׳ הב׳ היא מלשון כלתה נפשי שהוא לשון תשוקה ואהבה שהוא בחי׳ ביטול היש דהיינו שהוא יש ודבר (ולא כליון היש לגמרי כמו בבחי׳ הא׳) אלא שמבטל א״ע [את עצמו] שרוצה ליכלל וליבטל כו׳.
The second level is from the term “my soul yearns (kalsah),” which is a term of yearning and love. This is the level of the nullification of the self (bittul hayesh), meaning that he is an existing entity (and not a complete consumption of the self, as in the first level), but that he nullifies himself, wanting to be absorbed and nullified, etc.
The second meaning, yearning, is a different nullification: the person still exists as a self, but that self longs to be absorbed in G-d. Here the ego is not erased; it gives itself over.


ולכן מפסיקים בין ב׳ בחי׳ מס״נ [מסירות נפש] הנ״ל בבשכמל״ו [בברוך שם כבוד מלכותו לעולם ועד] בחי׳ יחו״ת [יחודא תתאה]31 שמבחי׳ מלכותו נתהוו כל הנבראים מאין ליש לפי שאין מלך בלא עם3233 זהו מקור קיום וחיות כל הנבראים.3435
Therefore we interrupt between the two levels of self-sacrifice mentioned above with “Blessed be the name of the glory of His kingdom forever and ever,” the level of the lower unity (yichuda tata’ah). For from the level of His Malchus (sovereignty) all created beings came into being from nothing to something, since there is no king without a people; this is the source of the existence and life-force of all created beings.
That is why the verse “Blessed be the name of the glory of His kingdom” is said between “Hear, O Israel” and “You shall love.” It represents the lower unity: G-d’s kingship (Malchus) is what brings creatures into existence, since a king needs a people, and so it makes room for a self that can love.




3וכתיב ומבלעדי אין אלקים36 מבלעדי דוקא דהיינו חוץ ממנו ית׳ ח״ו [חס ושלום]. אבל הוי׳ בעצמו הוא אלקים אני הוי׳ אלקיכם אני בעצמי כו׳
And it is written, “and besides Me there is no Elokim”: “besides Me” specifically, meaning outside of Him, may He be blessed, G-d forbid. But Havayah Himself is Elokim: “I am Havayah your Elokim”; I Myself, etc.,
“Besides Me there is no Elokim” means there is no concealing power outside of G-d. The concealment, Elokim, is itself Havayah: G-d Himself is the one who hides.


שמצמצם ומסתיר אור א״ס ב״ה הבלתי בע״ג [בעלי גבול / בעל גבול] להיות גילוי בחי׳ נבראים בבחי׳ יש וכהדין קמצא
who contracts and conceals the Infinite Light, blessed be He, which is without limit, so that there may be a revelation of the level of created beings as existing entities (yesh). And like the snail,
G-d Himself contracts and conceals His infinite light so that created beings can appear as existing things. The Midrash’s image is a snail-like creature whose shell grows out of its own body.


דלבושי׳ [דלבושיה] מיני׳ ובי׳ [וביה]37 ומבחי׳ זו של בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] נמשך להיות ואהבת בבחי׳ יש מי שאוהב38 כו׳ משא״כ יחו״ע [יחודא עילאה] הוא בחי׳ ביטול ממש במס״נ [במסירות נפש].
whose garment is of itself and within itself. And from this level of “Blessed be the name of the glory of His kingdom forever and ever” comes about “You shall love” at the level of an existing self, someone who loves, etc.; whereas the higher unity (yichuda ila’ah) is the level of actual self-nullification in self-sacrifice.
Like that creature’s shell, the concealment is part of G-d Himself, not something apart. From this lower unity, “Blessed be the name,” comes the love of “You shall love,” in which a real self loves; the higher unity at “One” is total self-nullification.


(ובזה מתורץ איך שייך ואהבת אחר המס״נ [המסירות נפש] באחד דהיינו ע״י שמפסיקים בבשכמל״ו [בברוך שם כבוד מלכותו לעולם ועד] ועמ״ש מענין זה בפ׳ וישב בד״ה בכ״ה בכסלו באופן אחר קצת.39 והמ״י [והמשכיל יבין] שעולה בקנה א׳).
(This resolves how “You shall love” is relevant after the self-sacrifice at “One”: namely, through our interrupting with “Blessed be the name of the glory of His kingdom forever and ever.” See what is written on this subject in Parshas Vayeishev, in the discourse beginning “On the twenty-fifth of Kislev,” in a somewhat different manner; and one who understands will understand that it all rises on one stalk.)
This answers the opening question: love can follow the self-sacrifice at “One” because “Blessed be the name” is said in between, re-establishing a self that can love. The Alter Rebbe notes that he explained this differently in a Chanukah discourse in Torah Ohr, and that the two explanations agree.


וב׳ בחי׳ אלו נקרא בלשון הקבלה שכינתא עילאה ושכינתא תתאה4041 כו׳. והן הם ב׳ בחי׳ כלה שנאמרו בשיר השירים שכל שיר השירים מדבר על ב׳ בחי׳ כלההנ״ל כידוע
These two levels are called, in the language of the Kabbalah, the Higher Shechinah (Shechinta Ila’ah) and the Lower Shechinah (Shechinta Tata’ah), etc. And they are the two levels of bride spoken of in the Song of Songs, for the whole Song of Songs speaks of the two levels of bride mentioned above, as is known,
In Kabbalah these two levels are called the Higher Shechinah and the Lower Shechinah. They are the two “brides” of the Song of Songs, which is entirely about these two levels.


כי ב׳ פעמים נאמר ונשנה בשיר השירים החיבוב שבין חתן וכלה ורומז על ב׳ בחי׳ כלה הנ״ל
for twice the affection between groom and bride is said and repeated in the Song of Songs, and it alludes to the two levels of bride mentioned above.
The evidence: the love between groom and bride is described twice in the Song of Songs, alluding to the two kinds of bride.


(ועיין בפרדס ש״ח פי״ג מענין שכינתא עילאה ושכינתא תתאה42 ובזהר הרקיע ר״פ בראשית43 גבי מש״ש [מה שכתוב שם] בזהר מה שושנה כו׳ אוף כנ״י [כנסת ישראל]4445 כו׳
(See Pardes, Gate 8, chapter 13, on the Higher Shechinah and the Lower Shechinah; and Zohar HaRakia at the beginning of Parshas Bereishis, on what is stated there in the Zohar: “As the rose…, etc., so too the Congregation of Israel…,” etc.
The Alter Rebbe refers to Rabbi Moshe Cordovero’s Pardes on the two Shechinahs, and to Zohar HaRakia, a commentary on the Zohar, on the Zohar’s opening image: “as the rose among the thorns, so is the Congregation of Israel.”


ועמ״ש בפי׳ כנ״י [כנסת ישראל] לקמן בד״ה ששים המה מלכות46 בשם המשנת חסידים ועמ״ש בפ׳ תצוה בד״ה זכור את אשר עשה לך עמלק47 כו׳ וע׳ בסה״מ [בספר הדרת מלך] סי׳ קנ״ו48 והמכוון הכל אחד
And see what is written on the meaning of the Congregation of Israel below, in the discourse beginning “There are sixty queens,” in the name of Mishnas Chassidim; and see what is written in Parshas Tetzaveh, in the discourse beginning “Remember what Amalek did to you,” etc.; and see Sefer Hadras Melech, section 156. The intent of all is one,
More references follow: a discourse later in this book on “There are sixty queens,” citing Mishnas Chassidim; a Purim discourse on Amalek in Torah Ohr; and Sefer Hadras Melech, R. Shalom Buzaglo’s commentary on the Zohar. All of them, he says, mean the same thing.


שהוא ענין שני המדרגות דיחו״ע [דיחודא עילאה] ויחו״ת [ויחודא תתאה] ועמ״ש עוד מענין ב׳ בחי׳ כלה בד״ה וארשתיך לי49 בהפטרה דפ׳ במדבר ואפשר הוא ענין אחר קצת והיינו כמ״ש סד״ה כי אתה נרי50 בענין דורות הראשונים ודורות האחרונים):51
namely the two levels of the higher unity and the lower unity. And see further what is written on the two levels of bride in the discourse beginning “And I will betroth you to Me,” in the haftarah of Parshas Bamidbar; and perhaps it is a somewhat different matter, namely as written at the end of the discourse beginning “For You are my lamp,” on the subject of the early generations and the later generations.)
That shared meaning is the higher and lower unity. He adds a discourse on “And I will betroth you to Me,” which may treat a somewhat different pair, like the earlier and later generations discussed in the discourse on “For You are my lamp.”




Section 3 · ¶4–5
His great Name and the song of the Torah
4ב והנה מב׳ בחי׳ כלה הנ״ל נמשך להיות ב׳ בחי׳ חתנים בחי׳ חות דרגא5253 וזהו קול מצהלות חתנים מחופתם54 חתנים תרי משמע.55 והענין יובן במאמר מלך משובח ומפואר56 עדי עד שמו הגדול.
2. Now, from the two levels of bride mentioned above there come about two levels of grooms, [each] the level of “descending a level” (chas darga). This is [the meaning of] “the voice of the grooms’ jubilation from their wedding canopies”: “grooms” implies two. The matter will be understood through the phrase “King, praised and glorified forever is His great Name.”
Section 2 begins. Just as there are two kinds of bride, there are two kinds of groom, two ways G-d “descends a level” toward us; the wedding blessing’s plural “grooms” hints at this. To explain them, the Alter Rebbe turns to a phrase from the morning prayer Baruch She’amar: “King, praised and glorified forever is His great Name.”




5ולכאורה אינו מובן מהו שם גדול וקטן וכן צריך להבין מה שארז״ל [שאמרו רבותינו זכרונם לברכה] עד שלא57 נברא העולם היה הוא ושמו בלבד58 איך שייך בחי׳ שם עד שלא נברא העולם שעדיין לא הי׳ [היה] מי שיקראנו בשמו.
At first glance it is not understood what a great name and a small one are. Likewise we must understand the saying of our Sages, “Before the world was created there was He and His Name alone”: how can the level of a name apply before the world was created, when there was not yet anyone to call Him by His name?
The phrase “His great Name” raises two questions: what can a great or small name mean for G-d? And the Sages say that before creation “there was He and His Name alone”: but a name is how others call someone, and before creation there was no one to call Him.


ויובן ע״פ מה שנודע שהשי״ת [שהשם יתברך] נקרא גמרא ובמדרשים בשם הקב״ה שבחרו בשם זה ולא בשמות וכינוים אחרים כמו רחום וחנון לפי שהוא מורה שהוא קדוש ומובדל כו׳59
It will be understood through what is known: that G-d, may He be blessed, is called in the Gemara and the Midrashim by the name “the Holy One, blessed be He.” They chose this name, and not other names and appellations such as “Compassionate and Gracious,” because it indicates that He is holy and set apart, etc.
The Sages usually call G-d “the Holy One, blessed be He” rather than names like “Compassionate” that describe His dealings with the world. “Holy” (kadosh) means set apart: the name itself says that G-d is beyond everything.


(ועמ״ש בפ׳ מקץ בביאור ע״פ כי עמך מקור חיים60 ולקמן בדרוש הראשון שע״פ צאינה וראינה)61 ואין ערוך המשכות והתלבשות אור א״ס בראשית ההשתלשלות אלא כטפה מים אוקיינוס.
(See what is written in Parshas Miketz, in the explanation of the verse “For with You is the source of life,” and below, in the first discourse on “Go forth and see.”) And the drawings-forth and enclothings of the Infinite Light (Or Ein Sof) at the beginning of the chain of descending worlds (hishtalshelus) bear no comparison [to Him], except as a drop to the ocean.
Even the first light G-d draws down at the very top of the chain of worlds is like a drop compared to the ocean when measured against Him. The parenthesis points to other discourses on the same theme.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] הקב״ה יושב ועוסק בתורה6263 כו׳ פי׳ עצמותו ית׳ קדוש ומובדל אלא שיושב ומשפיל א״ע [את עצמו] להיות מתלבש בתורה כאדם היושב שמשפיל קומתו והארה זו64 נקרא בחי׳ שם שאינו
This is the saying of our Sages, “The Holy One, blessed be He, sits and occupies Himself with the Torah,” etc. That is: His essence, may He be blessed, is holy and set apart, but He “sits” and lowers Himself to be clothed in the Torah, like a person who sits and lowers his stature. And this illumination is called the level of “name,” which is only
The Sages’ image of G-d “sitting” and studying Torah means that He lowers Himself, as a person who sits makes himself shorter, to clothe Himself in the Torah. What comes down in this way is only an illumination, and it is called His “name.”


אלא זיו והארה (וענין קודם שנברא העולם היה הוא ושמו בלבד. היינו המקור והשרש והיכולת65 שיש בא״ס ב״ה שיוכל להיות גילוי בחי׳ זיו והארה שיהיה ממנה התהוות עולמות שיעלה בחפצו ורצונו.
a radiance and an illumination. (And the meaning of “Before the world was created there was He and His Name alone” is the source, the root and the capacity that exists in the Infinite One, blessed be He, for there to be a revelation of radiance and illumination, from which worlds would come into being when it would arise in His desire and will.
A name, like a ray of light, is not the essence but a radiance from it. “He and His Name” before creation means the capacity within G-d to radiate such light, from which worlds would come into being once He willed it.


וכמו זיו השמש הכלול במאור שהוא השמש עצמה. אלא שבנמשל הוא באופן נעלה יותר אין קץ שהרי השמש מאירה הזיו שלא בטובתה משא״כ למעלה מהמשכת וגילוי הזיו עד״מ היינו כשעלה ברצונו כו׳ א״כ הזיו הכלול בו
It is like the radiance of the sun contained within the luminary, which is the sun itself. But in the thing compared it is in an infinitely higher manner: for the sun gives off its radiance without choosing to, whereas above, the drawing forth and revelation of the radiance, by way of analogy, is when it arises in His will, etc. If so, the radiance contained in Him
The analogy is sunlight still contained within the sun. But the sun shines automatically, while G-d’s radiance comes forth only when He wills it; so the radiance “contained in Him” is a potential, not an automatic outflow.


היינו מה שיש ביכולת בו ית׳ להאיר בחי׳ זיו והארה כו׳ אשר יכולת וכח זה נקרא שמו וזהו מ״ש כח אדנ בכחך הגדול66 והיינו לפי כי מהותו ועצמותו אינו בגדר השפעה והמשכה כלל עמ״ש בד״ה אתם נצבים.67
is what lies within His capacity, may He be blessed, to shine forth radiance and illumination, etc. And this capacity and power is called His Name. This is what is written, “the power of Ado-nai… with Your great power.” This is because His being and essence is not within the category of bestowal and drawing forth at all; see what is written in the discourse beginning “You are standing.”
This capacity to shine is what is called His Name, the “power” of which Moshe speaks in “Let the power of Ado-nai be great.” A name is needed because G-d’s essence itself is not defined by giving or radiating at all.


ולכן כח ומקור ההמשכה נקרא שמו וכמ״ש במ״א בפי׳ כי עמך מקור חיים68 שגם בחי׳ מקור חיים הוא נקרא עמך שהוא בחי׳ הטפל וכלא חשיב כו׳).
Therefore the power and source of the drawing forth is called His Name, as explained elsewhere on “For with You is the source of life”: that even the level of “the source of life” is called “with You,” meaning something secondary and considered as nothing, etc.)
So the power and source of all that flows out of G-d is only His “Name.” Even “the source of life” is called “with You”: something secondary to G-d, which counts as nothing before Him.


וזהו ענין שמו הגדול שלמעלה מן ההשתלשלות ושמו הגדול הזה הוא משובח ומפואר עדי עד בבחי׳ א״ס
This is the meaning of His great Name, which is above the chain of descending worlds; and this great Name of His is “praised and glorified forever,” at the level of the Infinite.
His “great Name” is this capacity, which stands above the whole chain of worlds. Because it is still within the Infinite, it is “praised and glorified forever” in an infinite way.


וזהו כי הוא לבדו ית׳ יחיד ומיוחד ועיקר חי העולמים הוא רק בחינת מלך כו׳
This is [so] because He alone, may He be blessed, is unique and one, and the essence of “the Life of the worlds” is only the level of King, etc.
The same prayer calls G-d “unique, the Life of the worlds, King.” The Alter Rebbe reads this as saying that what gives life to the worlds is only His aspect of King, not His essence.


כי השתלשלות העולמות אינו דרך עילה ועלול כמ״ש בספרים שא״כ היה בחי׳ שינוי כביכול כי בעילה ועלול יש שינוי בהעילה69 ע״י ההשפעה
For the descent of the worlds is not by way of cause and effect, as written in the books; for if so there would be, as it were, a change, since in cause and effect there is a change in the cause through its bestowal.
The worlds do not flow from G-d the way an effect flows from its cause. In a true cause-and-effect relation the cause itself is changed by what it produces, and G-d does not change.


כמו עד״מ בשעה שהרב משפיע לתלמידו בהכרח משים עיונו בההשפעה ואין שכלו פנוי לעיין בענינים ושכליים כמו שהי׳ [שהיה] פנוי קודם ההשפעה
As, by way of analogy, when a teacher imparts to his student, he necessarily puts his attention into what he imparts, and his mind is not free to study matters and ideas as it was free before the imparting.
A teacher is the example: while teaching, his mind is occupied with his student’s level and is no longer free for his own thinking. The act of giving changes the giver.


אבל בו יתברך הרי אתה הוא קודם שנברא העולם ומשנברא העולם בלי שום שינוי ח״ו [חס ושלום].
But with Him, may He be blessed: “You are the same before the world was created and since the world was created,” without any change, G-d forbid.
G-d, by contrast, is exactly the same before and after creation, as the prayer “You were the same” declares. So creation cannot be a direct outflow from His essence.


והיינו לפי שמקור חיות העולמות הוא רק מבחי׳ שמו לבד בחי׳ מלכות (ועיין עוד מענין שמו הגדול70 בפ׳ שלח ע״פ אני71 כו׳ אשר הוצאתיך מא מ״צ.
This is because the source of the life-force of the worlds is only from the level of His Name alone, the level of Malchus (sovereignty). (See further on the subject of His great Name in Parshas Shelach, on the verse “I [am Havayah your G-d] who brought you out of the land of Egypt.”
The worlds draw their life only from His Name, His Malchus (kingship), not from His essence, and so He is unchanged. The parenthesis sends the reader to another discourse on “His great Name.”


ובפ׳ פינחס בד״ה צו את בנ״י [בני ישראל]7273 כו׳ מענין שמו גימ׳ [גימטריא] רצון.74 וע״פ ואלה שמות7576 כו׳).
And in Parshas Pinchas, in the discourse beginning “Command the children of Israel,” etc., on how shemo, “His Name,” has the numerical value of ratzon, “will.” And on “These are the names,” etc.)
More references: a discourse noting that shemo, “His Name,” and ratzon, “will,” have the same numerical value, which suggests that His Name is His will to create. Another discourse is on “These are the names.”


ובאמת כי נשגב שמו לבדו77. ואין ההמשכה מבחי׳ שמו ע״י עילה ועלול שא״כ היה הכל בחי׳ א״ס.
And in truth, “His Name alone is exalted.” And the drawing forth from the level of His Name is not by way of cause and effect, for if so everything would be the level of the Infinite.
The verse “His Name alone is exalted” says even the Name is beyond the worlds. If the worlds flowed from it as effect from cause, they would themselves be infinite.


אלא שההמשכה ע״י צמצום ודילוג עד שנמשך רק בחינת קו וחוט ממלכות דא״ס ועוד כמה צמצומים והעלמות אין מספר78
Rather, the drawing forth is by way of tzimtzum (contraction) and a leap, until only the level of a line and a thread (kav) is drawn from the Malchus of the Infinite, and [after it] further contractions and concealments without number
Instead, light reaches the worlds through tzimtzum, a contraction, and a “leap” across a gap: only a thin line (the kav) is drawn from the Malchus of the Infinite. Countless further contractions and concealments follow.


(ע׳ [עיין] בספר של בינונים ח״ב [חלק ב׳] פ״ט בהג״ה [בהגהה]) עד שיוכל להיות בחי׳ השלתלשלות עילה ועלול וכידוע ענין סוכ״ע וממכ״ע [וממלא כל עלמין] כו׳.
(see the Book of Beinonim, Part II, chapter 9, in the gloss), until there can be the level of a chain of descent by cause and effect; and as is known concerning the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin), etc.
Only after those contractions can there be an orderly chain of cause and effect among the worlds. This matches the known distinction between light that encompasses all worlds (sovev) and light that fills them (memalei); the Tanya gloss treats the same point.


והנה התלבשות והמשכה זו משמו הגדול79 להתלבש בתורה80 יושב ועוסק בתורה היא בחי׳ רננה דאורייתא כי אורייתא מחכמה נפקת.
Now, this enclothing and drawing forth from His great Name, to be clothed in the Torah, “sitting and occupying Himself with the Torah,” is the level of the song of the Torah (rinah de’oraysa). For “the Torah comes forth from Chochmah (wisdom).”
The first groom is His great Name coming down to clothe itself in the Torah, “sitting and studying.” This is called “the song of the Torah,” and it goes beyond the Zohar’s statement that the Torah comes from Chochmah (wisdom).


נפקת דייקא היינו בחי׳ גילוי של התורה היא מחכמה אבל הארה העליונה להיות התלבשות אור א״ס ב״ה בחכמה עילאה חכים
“Comes forth,” precisely: that is, the revealed aspect of the Torah is from Chochmah. But the supernal illumination by which the Infinite Light, blessed be He, is clothed in supernal Chochmah, “wise,
The Zohar says the Torah “comes forth” from Chochmah, which refers only to the revealed Torah. The higher light, by which the Infinite clothes itself within Chochmah, belongs to G-d who is “wise, but not with a knowable wisdom.”


ולא בחכמה ידיעא8182 היא בחי׳ טעמי התורה ורננה דאוריי׳ [דאורייתא] זרקא מקף שופר כו׳ (כי הנה הטעמים83 הם ג״כ כמו בחי׳ אותיות שהיא ענין המשכו׳ [המשכות] וכנודע מענין טנת״א [טעמים נקודות תגין אותיות].
but not with a knowable wisdom,” is the level of the cantillation notes (ta’amim) of the Torah and the song of the Torah: zarka, makaf, shofar, etc. (For the notes, too, are like letters, which are a drawing forth, as is known concerning notes, vowel points, crowns and letters.
That higher light is the cantillation notes (ta’amim) of the Torah, its “song,” with names like zarka and shofar. The notes, too, are a kind of letters: Kabbalah counts four layers of the Torah’s text, the notes, vowels, crowns and letters.


אך כי הם אותיות והמשכות מבחי׳ תענוג עליון בחי׳ כי עמך מקור חיים84 מה שלמעלה אפי׳ [אפילו] מבחי׳ ח״ע [חכמה עילאה] ואצ״ל [ואין צריך לומר] שהם למעלה מבחי׳ אותיות הדבור שהם נמשכים מן החכמה. והענין דכמו שיש אותיות הדבור ויש אותיות המחשבה.
But they are letters and drawings-forth from the level of supernal delight, the level of “For with You is the source of life,” which is above even the level of supernal Chochmah, and needless to say above the letters of speech, which are drawn from Chochmah. The explanation: just as there are letters of speech and letters of thought,
The notes are “letters” from G-d’s supernal delight, higher than Chochmah and certainly higher than the letters of speech. Just as a person has letters of speech and letters of thought, there are subtler “letters” still.


כך יש אותיות הכלולים בשכל וגם בלמעלה מהשכל. וזהו ענין הטעמים וטעם ג״כ לשון טוב טעם ומתיקות והיינו שהם אותיות והמשכות תענוג עליון מבחי׳ שעשוע המלך בעצמותו וכדכתיב ואהיה אצלו שעשועים.85
so there are letters contained within intellect, and also in what is above intellect. This is the meaning of the ta’amim; ta’am also means “good taste” and sweetness. That is, they are letters and drawings-forth of supernal delight, from the level of the King’s delight in His own essence, as it is written, “And I was beside Him… a delight.”
There are “letters” even within intellect and above it; these are the ta’amim, a word that also means “taste.” They express G-d’s delight in Himself, as Wisdom says in Proverbs, “I was beside Him… a delight.”


ומשם נמשך להתלבש בחכמה עילאה וזהו אני תורתך שעשעתי86 וכמ״ש במ״א ע״פ ואהיה אצלו אמון כו׳ ועיין עוד מענין רננא וטעמים שבתורה ע״פ ויהי מקץ שנתים ימים.87
From there it is drawn to be clothed in supernal Chochmah. This is “I delight in Your Torah,” as explained elsewhere on “And I was beside Him as a nursling,” etc. And see further on the song and the notes of the Torah on “And it came to pass at the end of two years.”
This delight then clothes itself in supernal Chochmah, which is why the Torah is called G-d’s delight: “I delight in Your Torah.” The references point to other discourses on the song and notes of the Torah.


ובפ׳ אמור ע״פ והניף הכהן אותם.88 ובפרשה וזאת הברכה על פסוק תורה צוה כו׳ ובמקום אחר נתבאר שזהו מ״ש ויהי בישורון מלך89 כי ישורון יש לומר ג״כ לשון שיר.
And in Parshas Emor, on “And the kohen shall wave them”; and in Parshas Vezos HaBerachah, on the verse “Moshe commanded us the Torah,” etc. And elsewhere it is explained that this is what is written, “And He was King in Yeshurun,” for Yeshurun may also be said to denote shir, “song.”
Further references, and a new point: “He was King in Yeshurun” can be read with Yeshurun as related to shir, “song.” So the song of the Torah is bound up with G-d as King.


וגם כמו שהשיר הוא עגול כך בהניגון נעוץ סופו בתחלתו שכשמסיים הניגון יומשך התחלה שלו כו׳. וכך למעלה הנגינות וטעמים הם המשכת בחינת סוכ״ע ממש והמשכה זו היא בבחי׳ מלך כמאמר ברוך אתה הוי׳ אלקינו מלך העולם אקב״ו [אשר קדשנו במצותיו וצונו]):909192
Also, just as a song is circular, so in a melody its end is embedded in its beginning, for when one finishes the melody, its beginning is drawn out again, etc. So too above: the melodies and notes are the drawing forth of the actual light that encompasses all worlds (sovev kol almin), and this drawing forth is at the level of King, as the blessing says, “Blessed are You, Havayah our G-d, King of the world, who has sanctified us with His commandments and commanded us.”)
A melody is circular: its end leads back to its beginning. So the Torah’s song draws down the light that encompasses all worlds (sovev), and this comes through His kingship, as every blessing over a mitzvah says, “King of the world, who has sanctified us with His commandments.”




Section 4 · ¶6–8
Song of Songs, which is Solomon’s
6ג וזהו שיר השירים אשר לשלמה93. כי שיר הוא ענין ההתכללות ברצוא ושוב94 ולמעלה הוא בחינת מטי ולא מטי כו׳95
3. This is [the meaning of] “The Song of Songs, which is Solomon’s.” For song (shir) is a matter of being absorbed through “running and returning” (ratzo vashov); and above, it is the level of “reaching and not reaching,” etc.
Section 3 returns to the opening verse, word by word. Song is described as “running and returning” (ratzo vashov), the soul’s surge upward and its return; above, its counterpart is “reaching and not reaching,” a light that touches its recipient without being contained by it.


(ועיין בעץ חיים96 דבחינת מטי ולא מטי נמשך מפה דא״ק [דאדם קדמון] שהוא בחינת אורות הטעמים דא״ק [דאדם קדמון] כו׳ וזהו שיר כו׳ מנשיקות פיהו ועמ״ש עוד מענין המשכה שבבחינת מטי ולא מטי בביאור ענין מוצאיהם למסעיהם9798 כו׳ ע״ש)
(See in Etz Chaim that the level of “reaching and not reaching” is drawn from the mouth of Adam Kadmon, which is the level of the lights of the ta’amim of Adam Kadmon, etc.; and this is “song…,” etc., “with the kisses of his mouth.” And see what is written further on the drawing forth that is at the level of “reaching and not reaching” in the explanation of “their goings out by their journeys,” etc.; see there.)
Etz Chaim, the Arizal’s main work, traces “reaching and not reaching” to the “mouth” of Adam Kadmon, the primordial level above the worlds, and to its lights called ta’amim, the same word as the Torah’s notes. This connects “song” to “the kisses of his mouth” in our verse.


וזהו שיר השירים פי׳ שיר שממנו מקבלים השירים שלמטה שיש כמה בחינת שיר ממטה למעלה
This is “Song of Songs”: that is, the song from which the songs below receive; for there are several levels of song [rising] from below to above.
“Song of Songs” means the one song from which all the lower songs receive. There are many songs rising from below to above, and they all draw from it.


כי מקור הנבראים המחיה ומהווה מאין ליש (שהיא בחינת מל׳ דאצילות) היא העולה ומתכללת בבחינת ביטול במאצילה ב״ה בבחינת שיר ברצוא ושוב וגם אחרי התלבשות בבי״ע
For the source of the created beings, which gives them life and brings them into being from nothing to something (this is the level of Malchus of Atzilus), rises and is absorbed in self-nullification (bittul) in its Emanator, blessed be He, at the level of song, in “running and returning.” And even after [its] enclothing in [the worlds of] Beriah, Yetzirah and Asiyah,
The first rising song is that of Malchus of Atzilus, the source that brings creatures into being, as it rises and dissolves in its Emanator. The same pattern of rising and returning continues even after it enters the lower worlds of Beriah, Yetzirah and Asiyah.


הנה עליות העולמות שעולים ומתכללים כו׳ נקרא בחינת שיר כמו הנגון בנגן המנגן שיש בו קולות עולים ויורדים במעלות ומורדות ויש כמה מיני עליות עד אין קץ ושיעור והכל בבחינת שיר
the ascents of the worlds, which rise and are absorbed, etc., are called the level of song, like the melody of a musician as he plays, which has notes rising and falling, in ascents and descents; and there are many kinds of ascents without end or measure, and all are at the level of song.
Every ascent of the worlds is a “song,” like a melody whose notes rise and fall. There are countless such ascents, all of them songs.


וזהו כל בעלי השיר יוצאים בשיר99 ונמשכים בשיר כו׳ (ועיין מ״ש ע״פ מזמור שיר חנוכת הבית100101 וע״פ ושם אחיו יובל)102103
This is [the saying], “All that have song go out with song and are drawn with song,” etc. (See what is written on “A psalm, a song of the dedication of the House,” and on “And his brother’s name was Yuval.”)
The Mishnah’s “all that have song go out with song” (said of animals and their harnesses on Shabbos) is read as: all beings go forth and are drawn along by song. Two other discourses on songs are cited.


והנה כל השירים הללו שממטה למעלה נקרא שירה בה׳ לשון נקבה כמ״ש השירה הזאת104 בחינת כלה ומבחינת כלה נמשך בחינת שמחת חתן מהעלם לגילוי משמח חתן עם הכלה
Now, all these songs from below to above are called shirah, with a heh, in the feminine form, as it is written, “this song (hashirah hazos)”: the level of bride. And from the level of bride there is drawn the level of the groom’s joy, from concealment to revelation: “who gladdens the groom with the bride.”
The songs that rise from below are called shirah, the feminine form, as in “this song” at the Sea: they are the bride. The bride’s song brings the groom’s joy out from hiding into revelation, as the wedding blessing says, “who gladdens the groom with the bride.”


פירוש על ידי הכלה שע״י בחינת השירה בה׳ בחינת כלה נמשך שיר העליון בחינת דכר (ועיין בזהר פרשת וילך דף רפ״ד ע״ב ורפ״ה ע״א)
That is, through the bride: through the level of shirah with a heh, the level of bride, the supernal song (shir) is drawn, the masculine level. (See the Zohar, Parshas Vayeilech, folio 284b and 285a.)
Through the bride’s song (shirah, feminine) the higher song (shir, masculine) comes down. The Zohar in Vayeilech is cited for this distinction.


הוא המשכת אור א״ס הסוכ״ע מבחינת שמו הגדול טעמי התורה ורננה דאורייתא בחינת ענג העליון להתלבש בתורה
This is the drawing forth of the Infinite Light that encompasses all worlds (sovev kol almin) from the level of His great Name: the notes of the Torah and the song of the Torah, the level of supernal delight, to be clothed in the Torah.
The higher, masculine song is the light that encompasses all worlds, drawn from His great Name. It is the “song” and notes of the Torah, G-d’s delight, clothing itself in the Torah: the first groom of section 2.


(ועיין מענין105 שיר השירים ברבות106 סוף פסוק שיר השירים זח״ב [זהר חלק ב׳] מ״ח ב׳ קל״ב א׳ קמ״ג א״ב [ע״א ע״ב] קמ״ד א״ב [ע״א ע״ב] קמ״ה ב׳ ח״ג [חלק ג׳] ע״ד ב׳ רפ״ד ב׳)
(See on the subject of the Song of Songs in the Midrash Rabbah, at the end [of the comment] on the verse “The Song of Songs”; Zohar II, 48b, 132a, 143a–b, 144a–b, 145b; Zohar III, 74b, 284b.)
References to the Midrash and to many places in the Zohar that discuss the Song of Songs.


(ואפ״ל [ואפשר לומר] פי׳ שמע ישראל שיר107 אל108 כי בנשמות ישראל יש מבחינת שיר ומבחינת השירים עיין לקמן בביאור ע״פ צאינה וראינה ובזח״א [ובזהר חלק א] ויחי) (דרמ״ה) ועמש״ל [ועיין מה שכתוב לעיל] מענין ישורון109 ומ״ש בפ׳ בלק ע״פ ולא ראה עמל בישראל110 כו׳:111112
(One may perhaps explain [the word] Yisrael in “Hear, O Israel” as shir El, “song of G-d,” for in the souls of Israel there is [something] of the level of song and of the level of songs; see below, in the explanation of “Go forth and see,” and in Zohar I, Vayechi (folio 245).) And see what is written above on the subject of Yeshurun, and what is written in Parshas Balak on “He has not seen iniquity in Israel,” etc.
The Alter Rebbe suggests that Yisrael can be read as shir El, “song of G-d,” since Jewish souls contain both the higher song and the lower songs. The Tikkunei Zohar makes the same reading, and further discourses are cited.




7אשר לשלמה113 כענין עושה שלום במרומיו114 מיכאל שר של מים115 וגבריאל שר של אש ב׳ הפכים כו׳
“Which is Solomon’s” (asher liShlomo): as in “He makes peace in His heights”: Michael, the prince of water, and Gavriel, the prince of fire, two opposites, etc.
“Which is Solomon’s” (liShlomo) is read as “of peace” (shalom). The Midrash says G-d “makes peace in His heights” between Michael, the angel of water, and Gavriel, the angel of fire, two opposites.


כך להיות התחברות והתכללות שני הפכים ממטה למעלה ומלמעלה למטה כי הוא יתברך קדוש ומובדל ואין ערוך כו׳ וכטפה מים אוקינוס כו׳.
So too there is to be a joining and mutual absorption of two opposites, from below to above and from above to below. For He, may He be blessed, is holy and set apart, and there is no comparison, etc., [but only] as a drop to the ocean, etc.
In the same way, the Song brings together two opposites: the worlds rising from below and G-d’s light descending from above. They are opposites because G-d is utterly beyond the worlds, which are like a drop compared to the ocean.




8והעולמות הם בחינת יש ונפרד וכדי להיות התלבשות אור א״ס בטפה זו שאין ערוך ממש וכו׳116 מוכרח להיות המשכת עונג עליון117 שיתענג בהמשכת הטפה כו׳
And the worlds are at the level of separate existence (yesh). For the Infinite Light to be clothed in this drop, which bears no comparison at all, etc., there must necessarily be a drawing forth of supernal delight, that He take delight in drawing forth the drop, etc.
The worlds feel themselves separate from G-d, and to Him they are like a drop beside the ocean. For G-d’s infinite light to enter something so small, He must take delight in doing so.


ועונג זה הוא ענין השיר שמזה נעשה השלום התקשרות המשפיע במקבל כו׳ ויהיה אשר לשלמה
This delight is the matter of song, from which comes about peace (shalom), the bonding of the giver with the receiver, etc. And so there will be “which is Solomon’s (liShlomo).”
That delight is the “song,” and it produces “peace,” the bond between the giver above and the receiver below. This is “which is Solomon’s (liShlomo)”: of peace.


כי בתיבת לשלמה נכלל בחינת דכר ונוק׳ [ונוקבא] גם יחד118119 כי שלמה בחול״ם מלך שהשלום שלו120121122 הוא המשכת טפת דכר.
For in the word liShlomo the masculine and the feminine are included together: Shlomo with a cholam [signifies] “the King to whom peace belongs,” which is the drawing down of the masculine drop.
The name Shlomo holds both masculine and feminine. Read with its vowel, it hints at “the King to whom peace belongs” (as the Talmud reads the name in the Song of Songs); that is the masculine drop, the flow from above.


וגם שלמה בה׳123 מורה על לשון נקבה היא בחינת ההעלאה שמלמטה למעלה שבהתחברות שניהם נעשה יחוד עליון ונמשך שיר להשירים ועיין מענין שלמה בהרמ״ז [בהרב משה זכות] (דקע״ו ע״ב)
And Shlomo [ending] with a heh also indicates the feminine form: the level of the ascent from below to above. Through the joining of the two, a supernal union is made and song is drawn to the songs. See on the subject of Shlomo in the Ramaz (folio 176b).
Spelled with a final heh, the feminine ending, Shlomo also hints at the ascent from below. Together they form a union above, by which song is drawn down to the songs; the Ramaz, a Kabbalist, is cited on this.


והגורם כל זה הוא מה שכתוב ישקני מנשיקות פיהו124 כי המשכת בחינת שמו הגדול בבחינת שיר וטעמים נקרא בחינת נשיקין גילוי אהבה פנימית כאהבת האב
What causes all this is what is written, “Let him kiss me with the kisses of his mouth.” For the drawing forth of His great Name at the level of song and notes is called the level of kisses: the revelation of inner love, like the love of a father
What brings this about is “Let him kiss me with the kisses of his mouth.” G-d’s great Name coming down as song is called a kiss: the revelation of inner love, like a father’s love for his only child.


לבנו יחידו שמרוב האהבה הגדולה אשר תוכו רצוף אהבה כאש בוערה אינה יכולה לצאת מכח אל הפועל בגילוי כ״א בבחינת צמצום גדול שמתצמצמת בהבל הפה ורוח פיו
for his only son. From the great abundance of the love, whose inside is inlaid with love like a burning fire, it cannot pass from potential to actual in revelation except by way of a great contraction, contracting itself into the breath of the mouth and the spirit of his mouth.
Such love is so intense, like a burning fire, that it cannot come out openly except in a great contraction: into the breath of a kiss. It is too great for any fuller expression.


ואף שזהו מעשה גשמיות אעפ״כ [אף על פי כן] בזה דוקא מתגלה פנימית האהבה מה שאינה מתלבשת בשום כלי אחר לא באותיות הדבור כו׳ (ועיין מ״ש מזה בד״ה מי יתנך125 כאח לי כו׳ אשקך126 כו׳)
And although this is a physical act, nevertheless precisely in this the inwardness of the love is revealed, which does not clothe itself in any other vessel, not [even] in the letters of speech, etc. (See what is written on this in the discourse beginning “If only you were as a brother to me… I would kiss you,” etc.)
A kiss is a physical act, yet it reveals the innermost love precisely because that love does not fit into any other vessel, not even words. Another discourse, on “I would kiss you,” treats this.


כך התשוקה הזאת והעונג עליון הזה להיות התגלות והתלבשות אור אין סוף בבחינת הטפה וההשפעה שבתורה היא בבחינת דילוג וקפיצה שלא בבחינת ההשתלשלות
So [too] this yearning and this supernal delight, that there be a revelation and enclothing of the Infinite Light in the level of the drop, and the bestowal in the Torah, is by way of a skip and a leap, not by way of the chain of descending worlds (hishtalshelus),
In the same way, G-d’s longing and delight to reveal His infinite light in the tiny “drop” of the worlds, and through the Torah, does not come step by step. It comes by a “leap” that skips the gradual chain of worlds.


כי אם בבחינת צמצום גדול יושב ועוסק בתורה כו׳ משובח ומפואר עדי עד שמו הגדול.
but by way of a great contraction: “sitting and occupying Himself with the Torah,” etc.: “praised and glorified forever is His great Name.”
It comes through a great contraction, G-d “sitting” and occupying Himself with the Torah. This is “praised and glorified forever is His great Name.”


וזהו יומם יצוה127 ה׳ חסדו ובלילה שירה עמי. שיומם ע״י ישראל העוסקים בתורה ממשיך חסד עליון בכל יום בחינת השפעה מלמעלה למטה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] פרק לפני אידיהן (ד״ג ע״ב)
This is [the meaning of] “By day G-d commands His kindness, and at night His song is with me.” “By day”: through Israel who occupy themselves with the Torah, supernal kindness is drawn down every day, the level of bestowal from above to below; as our Sages said in the chapter Lifnei Eideihen (folio 3b):
The verse “By day G-d commands His kindness, and at night His song is with me” describes the two directions. By day, through the Jewish people’s Torah study, G-d’s kindness flows down; the Talmud describes G-d’s day.


שלש שעות ראשונות הקב״ה יושב ועוסק בתורה שניות יושב ודן128 שלישית יושב וזן וכו׳ שהוא ענין התלבשות129 אור א״ס בהשפעה
“The first three hours the Holy One, blessed be He, sits and occupies Himself with the Torah; the second, He sits and judges; the third, He sits and sustains,” etc.; this is the enclothing of the Infinite Light in bestowal.
The Talmud divides G-d’s day into three: Torah study, judgment, and sustaining the world. Each is the Infinite Light clothed in some kind of giving.


(פי׳ יושב ועוסק בתורה היינו המשכת מוחין חב״ד [חכמה בינה ודעת] ובשניות יושב ודן היינו בחינת חג״ת [חסד גבורה תפארת] ובשלש שעות שלישי׳ [שלישיות / שלישים] יושב וזן היינו בחינת נה״י [נצח הוד יסוד] כנודע שנצח והוד נקרא לחמו בלחמי.130 ועיין בזהר פ׳ פנחס)
(That is: “sits and occupies Himself with the Torah” is the drawing down of the intellect (mochin), Chochmah, Binah and Daas; “in the second He sits and judges” is the level of Chesed, Gevurah and Tiferes; and “in the third three hours He sits and sustains” is the level of Netzach, Hod and Yesod, as is known that Netzach and Hod are called “[Come,] eat of My bread.” And see the Zohar, Parshas Pinchas
The three periods match the three triads of Sefiros: Torah study is the intellect (Chochmah, Binah, Daas); judging is the emotions (Chesed, Gevurah, Tiferes); sustaining is Netzach, Hod and Yesod. Netzach and Hod are called “bread,” as in “eat of My bread.”


(דרי״ז ב׳) בענין ולחם לבב אנוש יסעד131 ההוא לחם דאזילו שחקים132 כו׳ שהם נו״ה [נצח והוד] ועמ״ש באגה״ק [באגרת הקודש] בד״ה
(folio 217b), on “and bread that sustains the heart of man”: “that bread that the heavens (shechakim) grind,” etc., which are Netzach and Hod. And see what is written in Iggeres HaKodesh, in the discourse beginning
The Zohar calls the heavenly “millstones” (shechakim) that grind this bread Netzach and Hod. A letter in Tanya’s Iggeres HaKodesh is also cited.


להבין משל ומליצה133 אבל בלילה שירה עמי הוא שיר המלאכים134 ממטה למעלה שהוא אחר המשכות ישראל ביום יומם יצוה ה׳ חסדו כו׳
“To understand the parable and the metaphor.”) But “at night His song is with me” is the song of the angels from below to above, which comes after Israel’s drawing-down by day: “By day G-d commands His kindness,” etc.
“At night His song is with me” is the song of the angels, rising from below to above. It comes after, and because of, what Israel drew down by day.


ושירה כתיב שירו קרי הוא ענין יחוד זו״נ [זעיר אנפין ונוקבא] כנ״ל ולכן כתיב פיהו ולא פיו בתוספת ה׳ בחינת דכר ונוקבא:
And shirah is written, [while] shiro is read: this is the union of Z’eir Anpin and Nukva, as above. Therefore pihu, “his mouth,” is written, and not piv, with an added heh: the level of masculine and feminine.
The verse’s written text has shirah (feminine) while it is read shiro (masculine), hinting at the union of Z’eir Anpin and Nukva, masculine and feminine. Likewise “his mouth” in our verse is spelled pihu, with an extra heh, hinting at both.




Section 5 · ¶9–11
The second groom: Torah and mitzvos below
9ד והנה כל זה הוא בחינת חתן הא׳ חות דרגא המשכת אור א״ס להתלבש בתורה חכמה עילאה חכים ולא בחכמה ידיעא וכו׳.
4. Now, all this is the level of the first groom, “descending a level”: the drawing down of the Infinite Light (Or Ein Sof) to be clothed in the Torah, supernal Chochmah, “wise, but not with a knowable wisdom,” etc.
Section 4 names what has been described so far as the first groom: G-d’s infinite light coming down into the Torah as it exists in supernal Chochmah. This Chochmah is still G-d’s own, “wise, but not with a knowable wisdom.”


ובחינת חתן הב׳ הוא כשכבר נמשך ונתלבש אור א״ס ב״ה בתורה שיהא נמשך גם למטה בבי״ע ויקם עדות ביעקב135136 ותורה שם בישראל
And the level of the second groom is when the Infinite Light, blessed be He, having already been drawn down and clothed in the Torah, is drawn down also below, into [the worlds of] Beriah, Yetzirah and Asiyah: “He established a testimony in Yaakov and set a Torah in Israel”
The second groom is a further descent: the light already in the Torah continues down into the lower worlds of Beriah, Yetzirah and Asiyah. The verse “He set a Torah in Israel” describes the Torah placed below, among the people.


(וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח על פסוק זה) להיות גילוי אור א״ס למטה כמו למעלה ויהא נמשך גם למטה עונג העליון בתורה ומצות דבי״ע.
(and see Likkutei Torah on Psalms, section 78, on this verse), so that there be a revelation of the Infinite Light below as above, and the supernal delight be drawn down also below, into the Torah and mitzvos of Beriah, Yetzirah and Asiyah.
The goal is that G-d’s light be revealed below just as above. His delight then dwells even in the Torah and mitzvos as they are practiced in the lower worlds.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אלפים שנה קודם שנברא העולם קדמה התורה137 פי׳ אלפים היינו אאלפך חכמה138 אאלפך בינה שמתחלה המשכה ראשונה דתורה היא משמו הגדול בחכמה ובינה
This is what our Sages said: “The Torah preceded the creation of the world by two thousand years.” That is, “two thousand” (alpayim) is “I will teach you (a’alefcha) wisdom, I will teach you understanding”; for at first, the first drawing forth of the Torah is from His great Name into Chochmah and Binah.
The Midrash says the Torah existed “two thousand years” before the world. The Alter Rebbe reads alpayim, “two thousand,” as two forms of a’alefcha, “I will teach you”: wisdom and understanding, Chochmah and Binah, the Torah’s first home.


וזהו בחינת חתן חות א׳ ואח״כ בחינת חתן ב׳139 הוא מה שנמשך התורה מב׳ אלפין הנ״ל בעולם הוא בחינת המדות דז״א
This is the level of the first groom, the first “descending”; and afterward the level of the second groom is the Torah being drawn from the two “thousands” mentioned above into the world, which is the level of the emotive attributes (middos) of Z’eir Anpin
The first groom brings the Torah into Chochmah and Binah; the second draws it from there into the emotive attributes (middos) of Z’eir Anpin, the level that relates to the world. This is the step toward the world.


(ועמ״ש בד״ה השמים כסאי ובביאור ע״פ ונקדשתי בתוך בני ישראל בפ׳ אמור ובד״ה והיה אור הלבנה כו׳ בפ׳ צו ובביאור ע״פ שוש אשיש גבי כחתן יכהן פאר) דהיינו מה שנמשך התורה למטה בבי״ע.
(see what is written in the discourse beginning “The heavens are My throne,” and in the explanation of “And I shall be sanctified among the children of Israel” in Parshas Emor, and in the discourse beginning “And the light of the moon shall be,” etc., in Parshas Tzav, and in the explanation of “I will greatly rejoice,” concerning “as a groom adorns himself with splendor”): that is, the Torah being drawn down below into Beriah, Yetzirah and Asiyah.
Several discourses are cited, including one on the verse “as a groom adorns himself with splendor.” The point: the second groom is the Torah coming down into the lower worlds.


וזהו אשר קדשנו במצותיו אשר הוא עונג העליון נמשך במצותיו ובתורה כי התורה אינה רק פירוש וביאור המצות.
This is “who has sanctified us with His commandments”: that the supernal delight is drawn into His commandments and into the Torah, for the Torah is nothing but the interpretation and explanation of the commandments.
The blessing over a mitzvah says “who has sanctified us with His commandments.” It means that G-d’s delight is drawn into the mitzvos and the Torah, since the Torah is essentially the explanation of the mitzvos.


והנה במצות נאמר אשר יעשה אותם האדם140 וחי בהם פירוש שהאדם עושה אותם להיות מצות וכמ״ש ועשיתם אותם אתם כתיב141 ואח״כ וחי בהם שמקבל מהם חיות142 שהן למעלה ממדרגת האדם.
Now, of the mitzvos it is said, “which a person shall do, and live by them.” That is: the person makes them into mitzvos, as it is written, “and you shall do them (osam)”: “you (atem)” is written. And afterward “and live by them”: he receives life-force from them, for they are above the level of man.
The verse “which a person shall do, and live by them” has two stages. First the person “makes” the mitzvos, reading “do them” (osam) as “you” (atem), as if the person creates them; then he “lives by them,” receiving life from them, because their root is higher than he is.


דהנה כל המצות הם מדברים גשמיים אתרוג סוכה ציצית וקרבנות מן הבהמה מן הבקר וצאן ששרש
For all the mitzvos are with physical things: esrog, sukkah, tzitzis, and offerings from animals, from cattle and sheep; and the root
Every mitzvah uses a physical object: an esrog, a sukkah, tzitzis, or animals offered on the altar. The Alter Rebbe now explains why these physical things are actually rooted higher than man.


הבהמה היא מבחינת התהו לפני מלך מלך לבני ישראל143 כו׳ למעלה מבחי׳ אדם וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אפילו יתוש קדמך144 אלא שנפל למטה בשירה.
of the animal is from the level of Tohu, “before a king reigned over the children of Israel,” etc., above the level of Adam, as our Sages said, “Even the gnat preceded you”; but it fell down below in the shattering [the printed text reads “in song”].
In Kabbalah, the world of Tohu (“chaos”) existed before the world of order and shattered; the Torah’s list of Edom’s kings “before a king reigned over Israel” alludes to it. Animals are rooted in Tohu, higher than Adam, as the Talmud says “even the gnat came before you,” but they fell low when Tohu shattered.




10ומה שהיה יכול להתברר וליכלל בקדושה נתהוו מלאכים מיכאל וגבריאל כו׳ ומה שלא היה יכול להתברר נפל למטה מטה עד שבעולם העשיה נתהוו בהמות וחיות גשמיים וכל אשר נעשה תחת השמש
Whatever could be refined and absorbed into holiness became angels, Michael and Gavriel, etc.; and whatever could not be refined fell lower and lower, until in the World of Asiyah (Action) it became physical cattle and beasts, and everything that is made under the sun.
When Tohu shattered, the fragments that could be refined became angels, like Michael and Gavriel. What could not be refined fell all the way down to become physical animals and everything in our physical world.


ועל ידי האדם (שם מ״ה [שם מ״ה]145 בחינת התיקון בחינת חכמה) שמעלה ומקריב קרבנו על גבי המזבח
And through man (the Name Mah, the level of Tikkun, the level of Chochmah), who raises up and offers his offering upon the altar,
Man represents Tikkun, the world of order, and the divine Name Mah associated with Chochmah. When he offers an animal on the altar, he lifts it.


הנה זאת תורת הבהמה146 היא העולה למקורה ושרשה שבעולם התהו למעלה מבחינת אדם עד שהאדם הוא מקבל חיות מהם וחי בהם כו׳.
“this is the law of the animal”: it rises to its source and root in the World of Tohu, above the level of Adam, so that man receives life-force from them and “lives by them,” etc.
The phrase “this is the law of the animal” is read as describing the animal’s ascent back to its root in Tohu, which is higher than man. That is why man then receives life from the offerings and “lives by them.”


ועד״ז הוא בכל המצות שציצית הוא מצמר גשמי ותפילין מקלף כו׳. הוא ג״כ עד״ז שלמטה הנה האדם הוא העושה אותם להיות מצוה שיומשך בהם המשכת אור א״ס.
So it is with all the mitzvos: tzitzis is of physical wool, and tefillin of parchment, etc. It is likewise so: below, man is the one who makes them into a mitzvah, so that the drawing forth of the Infinite Light is drawn into them.
The same is true of all mitzvos, like tzitzis of wool and tefillin of parchment. Below, man turns the object into a mitzvah that carries G-d’s light.


אבל למעלה הנה מעלת המצות הגבה ומאד נעלה כי תרי״ג מצות דאורייתא ושבעה דרבנן תר״ך עמודים147 כמו העמוד שמחבר מעלה ומטה וז״ש [וזהו שכתוב] אחור וקדם צרתני148 כו׳
But above, the virtue of the mitzvos is lofty and very exalted, for the 613 mitzvos of the Torah and the seven of the Rabbis are 620 pillars, like a pillar that joins above and below. And this is what is written, “Behind and before You formed me,” etc.
Above, however, the mitzvos stand far higher. The 613 Torah mitzvos and 7 Rabbinic ones make 620 “pillars” joining heaven and earth, and “Behind and before You formed me” hints at this two-way relationship.


והנה המשכת ב׳ חתנים הנ״ל להיות חות דרגא הוא ע״י ב׳ בחינות כלה משמח חתן עם הכלה
Now, the drawing forth of the two grooms mentioned above, to “descend a level,” is through the two levels of bride: “who gladdens the groom with the bride.”
The two grooms, the two descents of G-d, are brought about by the two brides. This is “who gladdens the groom with the bride”: the bride’s response is what calls the groom down.


כי מבחינת כלה הא׳ בחינת מסירת נפש וכליון גורם אתעדל״ע [אתערותא דלעילא] המשכת אור א״ס שמו הגדול להתלבש בתורה חכמה עילאה והחכמה מאין149 כו׳.
For from the level of the first bride, the level of self-sacrifice and consumption, an arousal from above is brought about: the drawing forth of the Infinite Light, His great Name, to be clothed in the Torah, supernal Chochmah, “and wisdom comes from nothing,” etc.
The first bride, self-sacrifice that consumes the self, draws G-d’s great Name down into the Torah as supernal Chochmah. The verse “wisdom comes from nothing (ayin)” links Chochmah to self-nullification: the first groom.


ומבחי׳ הכלה הב׳ כלתה נפשי כו׳ בחינת יש מי שאוהב כו׳ כנ״ל נמשך המשכת חכמה עילאה להתלבש גם בתורה ומצות דבי״ע (ועמ״ש בד״ה לבבתני אחותי כלה)
And from the level of the second bride, “my soul yearns,” etc., the level of “someone who loves,” etc., as above, there comes the drawing forth of supernal Chochmah to be clothed also in the Torah and mitzvos of Beriah, Yetzirah and Asiyah. (See what is written in the discourse beginning “You have captured my heart, my sister, [my] bride.”)
The second bride, the yearning of someone who still exists and loves, draws Chochmah further down into the Torah and mitzvos of the lower worlds: the second groom. Another discourse, on “You have captured my heart, my sister, bride,” is cited.


ולכן אחר ואהבת בכל נפשך150 כתיב והיו הדברים האלה151 אשר אנכי כו׳ מי שאנכי מצוך כו׳ ודברת בם.
Therefore, after “You shall love… with all your soul,” it is written, “And these words which I [Anochi command you] shall be,” etc.: the One who is Anochi commands you, etc.; “and you shall speak of them.”
That is why the Shema continues, after “You shall love… with all your soul,” with “these words which I command you… and you shall speak of them.” Anochi, “I,” is read as G-d’s own self: the love of the second bride brings G-d’s own words into a person’s speech.


וכענין אני המשנה המדברת בפיך152 כו׳ וכמ״ש ואשים דברי בפיך153 דברי ממש. וזהו משכיל לאיתן154 כו׳
It is like “I am the Mishnah that speaks in your mouth,” etc., and as it is written, “And I have put My words in your mouth”: My very words. And this is “A maskil of Eisan,” etc.
A Kabbalistic saying has the Mishnah itself say “I am the Mishnah that speaks in your mouth,” and Isaiah says “I have put My words in your mouth”: G-d’s actual words. The Psalm title “A maskil of Eisan” is now explained.


פי׳ איתן אתנים הם תנאים155 שבלימוד התורה ממשיך בחינת משכיל שהוא חכמה עילאה להיות נמשך למטה לעולם על ידי בחינת חסד
That is: Eisan [alludes to] esanim, “the strong ones,” who are the Tannaim, who through the study of the Torah draw down the level of maskil, which is supernal Chochmah, so that it is drawn down below into the world through the level of Chesed (kindness).
The Zohar reads Eisan as esanim, “the strong ones,” meaning the Tannaim, the sages of the Mishnah. Through their Torah study they draw down maskil, supernal Chochmah, into the world by way of Chesed (kindness).


וזהו חסדי ה׳ עולם אשירה156 שנמשך לעולם בחינת שיר ותענוג רננא דאורייתא וזהו דירה בתחתונים.
And this is “I will sing of G-d’s kindnesses forever (olam)”: that there is drawn into the world (olam) the level of song and delight, the song of the Torah. And this is a dwelling place among the lower realms.
The next verse, “I will sing of G-d’s kindnesses forever (olam),” is read as bringing the song and delight of the Torah into the world (olam). This is the ultimate purpose: making a dwelling place for G-d among the lower realms.




11והנה כדי שיהיה התגלות בחינת חתן צריך להיות תחלה בחינת חופה ומקיף המשכת סוכ״ע ואח״כ נמשך ההתגלות בבחינת פנימית חתן.
Now, for there to be a revelation of the level of groom, there must first be the level of chuppah (canopy) and encompassing (makif), the drawing forth of the light that encompasses all worlds (sovev kol almin); and afterward the revelation is drawn forth at the level of the inner dimension of the groom.
Before the groom is revealed at a wedding, there is the chuppah, the canopy that surrounds the couple. So before G-d’s light enters inwardly, there must first be an encompassing light, the light that surrounds all worlds (sovev).


וזהו ובצל ידי כסיתיך157 הוא בחינת חופה ומצהלות חתנים הוא מחופתם מבחינת מקיף כו׳ (ועמ״ש מענין חופה בד״ה כי על כל כבוד חופה158 ובד״ה תורה צוה כו׳ וע״פ לסוסתי ברכבי פרעה159 ובד״ה עיני כל אליך ישברו):160
This is “And in the shadow of My hand I have covered you”: the level of chuppah. And “the grooms’ jubilation” is “from their canopies,” from the level of the encompassing, etc. (See what is written on the subject of chuppah in the discourse beginning “For over all the glory, a canopy,” and in the discourse beginning “Moshe commanded us the Torah,” etc., and on “To my mare among Pharaoh’s chariots,” and in the discourse beginning “The eyes of all look to You.”)
“In the shadow of My hand I have covered you” describes this canopy, and the wedding blessing’s “jubilation from their canopies” says the groom’s joy comes from the encompassing light. Several discourses on the chuppah are cited.




Section 6 · ¶12–16
Better than wine
12כי טובים דודיך מיין.161 הנה ארז״ל [אמרו רבותינו זכרונם לברכה] עין לא ראתה זה יין המשומר בענביו162 מששת ימי בראשית.
“For your love is better than wine.” Now, our Sages said: “‘No eye has seen’: this is the wine preserved in its grapes since the six days of Creation.”
The maamar now turns to the rest of the verse, “your love is better than wine.” The Sages say that the reward no eye has seen is the wine kept in its grapes since creation.


וכתב תירושי המשמח אלקים163 כו׳ מכאן שאין אומרים שירה164 אלא על היין165 כו׳. והענין כי היין בענבים מבלע בליעי166 ויוצא מן ההעלם לגילוי.
And it is written, “My wine that gladdens Elokim,” etc.: “From here [we learn] that song is said only over wine,” etc. The explanation is that the wine in the grapes is swallowed up [within them], and it comes out from concealment to revelation.
The Talmud learns from “My wine that gladdens Elokim” that the Levites’ song in the Temple is said only over wine. Wine hides within the grape and then comes out into the open: it is the power of bringing the hidden into revelation.




13ולכן נכנס יין יצא סוד167168 כו׳ ויין ישמח169 כו׳ להוציא מן ההעלם לגילוי וכל דבר שהיה בהעלם והסתר ביותר
Therefore, “when wine enters, the secret comes out,” etc., and “wine gladdens,” etc.: to bring out from concealment to revelation. And whatever was more concealed and hidden,
The Talmud says “when wine enters, the secret comes out”: wine brings the hidden into the open. The Alter Rebbe adds a principle: the deeper something was hidden, the stronger its revelation afterward.


הנה הגילוי שאח״כ ביתר שאת ואין לך דבר בגילוי שלא היה בהעלם תחלה וכמו הולד שהיה טמון בבטן האם וכו׳
the revelation afterward is with greater intensity; and there is nothing in revelation that was not first in concealment, like the child that was hidden in the mother’s womb, etc.
Nothing is revealed that was not first concealed. A child, for example, is first hidden in its mother’s womb.


וכן הזריעה צ״ל הגרעין טמון ומכוסה ונרקב בעפר וכל מה שטמון ומתרקב בארץ יותר. גדילה התבואה אח״כ בתוספת וריבוי הברכה ביותר.
So too with sowing: the seed must be hidden and covered and rot in the earth; and the more it is hidden and rots in the ground, the more the grain grows afterward, with increase and abundance of blessing.
A seed must be buried and decay in the ground before it sprouts. The more it is hidden and decays, the greater the harvest.


וכן כל הגליות הם בחי׳ העלם אותותינו לא ראינו170 כו׳ ולפי שהיה צ״ל גילוי פנים בפנים במתן תורה לקבל התורה נגלית היה די
So too all the exiles are the level of concealment: “We have not seen our signs,” etc. And because there was to be a revelation “face to face” at the Giving of the Torah, to receive the revealed Torah, it was enough
Exile, too, is concealment, when “we have not seen our signs.” Before Sinai, where G-d revealed Himself “face to face” to give the revealed Torah, a shorter concealment was enough.


בהעלם וגלות רד״ו שנה171 תחלה וכעת אריכות הגלות הוא לפי שלע״ל [שלעתיד לבוא] יתגלה פנימי׳ [פנימיות / פנימית] וטעמי התורה (ועמ״ש בפ׳ וארא סד״ה וידבר אלקים אל משה)
with a concealment and exile of 210 years beforehand. And now, the length of the exile is because in the Time to Come the inner dimension and the ta’amim of the Torah will be revealed. (See what is written in Parshas Va’eira, at the end of the discourse beginning “And Elokim spoke to Moshe.”)
The Egyptian exile lasted 210 years, enough for the revelation of the revealed Torah. The present exile is far longer because the coming revelation is far greater: the inner dimension of the Torah and its ta’amim.


וכמ״ש זורע צדקות מצמיח ישועות172 שעל ידי הצדקה להחיות רוח שפלים בכסף וזהב גשמיים מצמיח ישועות173 לשון וישע174 ה׳ כו׳
And as it is written, “He sows charity (tzedakos), He causes salvations (yeshuos) to sprout”: through charity, reviving the spirit of the lowly with physical silver and gold, He causes yeshuos to sprout, a term [related to] “and G-d turned (vayisha),” etc.:
The morning prayer calls G-d “He who sows charity and causes salvations to sprout.” Charity given with physical money is “sown” like a seed, and yeshuos, “salvations,” is read as related to vayisha, “and G-d turned toward,” a word for divine attention and light.


גילוי ש״ע [ש״ע (370)] נהורין175 וזהו ענין יין המשמח176 אלקים כי אלקים הוא בחינת ההסתר והעלם כמ״ש
the revelation of the 370 (sha’a) lights. And this is the meaning of “wine that gladdens Elokim,” for Elokim is the level of hiddenness and concealment, as it is written,
Yeshuos is read as yesh sha, “there are 370,” the 370 lights of the Kabbalah, which will be revealed. This explains “wine that gladdens Elokim”: Elokim is the Name of concealment.


כי שמש ומגן177 ה׳ אלקים שבחינת שם אלקים הוא בחינת מגן ונרתק להעלים ולהסתיר להיות נראה ליש ודבר וכשיוצא מהעלם לגילוי אז תהיה השמחה גדולה לאלקים דוקא.
“For a sun and a shield is Havayah Elokim”: the level of the Name Elokim is the level of a shield and a sheath, to conceal and to hide, so that [the world] appears as an existing thing. And when it comes out from concealment to revelation, then the joy is great for Elokim specifically.
“A sun and a shield is Havayah Elokim”: Elokim is like a shield or sheath that screens the sun (Havayah), so that the world can seem to exist on its own. When that concealment turns into revelation, the joy is specifically for Elokim, the one who concealed.




14וזהו נכנס יין יצא סוד כו׳ סוד178 הוי׳ ליראיו כו׳ ויין המשומר בענביו הוא בחינת העלם והסתר גדול מששת ימי בראשית שהגילוי שיהיה לעתיד לבא יהיה בבחינת א״ס עין לא ראתה179 כו׳.180
And this is “when wine enters, the secret (sod) comes out,” etc.: “the secret of Havayah is for those who fear Him,” etc. And the wine preserved in its grapes is the level of a great concealment and hiddenness from the six days of Creation, for the revelation that will be in the Time to Come will be at the level of the Infinite: “no eye has seen,” etc.
The “secret” that wine brings out is “the secret of Havayah,” the hidden G-dliness. The wine kept in its grapes since creation is the deepest concealment, and so it holds the greatest revelation, the infinite revelation of the future that “no eye has seen.”




15ועיין מענין יין המשומר בענביו משי״ב [מששת ימי בראשית] בד״ה ענין ברכת הזימון181 בסופו. אך הנה כל זה הוא בבחינת השתלשלות העלם וגילוי בחי׳ יין כו׳.
And see on the subject of the wine preserved in its grapes since the six days of Creation in the discourse beginning “The matter of the blessing of the zimun,” at its end. But all this is at the level of the chain of descending worlds (hishtalshelus), of concealment and revelation, the level of wine, etc.
Another discourse on the preserved wine is cited. But wine, however deep its concealment and great its revelation, still belongs to the ordered chain of worlds, where hiding and revealing are two stages.


אבל דודיך שהוא למעלה מן ההשתלשלות למעלה גם מבחינת ההעלם למעלה מבחינת סובב וממלא כי אין ערוך כו׳ קדוש ומובדל וקמיה כחשכה כאורה.182
But “your love” (dodecha) is above the chain of descending worlds, above even the level of concealment, above the level of the light that encompasses [all worlds] (sovev) and [the light that] fills [all worlds] (memalei); for there is no comparison, etc., holy and set apart, and “before Him darkness is as light.”
“Your love” (dodecha) is higher still: above the chain of worlds, above concealment itself, above both the encompassing and the indwelling light. Before G-d “darkness is as light”: hiding and revealing make no difference to Him.


פי׳ כי כשנמשך ההעלם לידי גילוי הרי זהו נחשב למטה כמו שיוצאים מאפילה לאורה שמתחלה כשהיה האור בבחינת העלם החושך יכסה183
That is: when the concealment is brought to revelation, this is considered below like coming out of darkness into light; for at first, when the light was at the level of concealment, “darkness covers,”
From our side, revelation after concealment is like coming from darkness into light. At first “darkness covers” the light.


ועל ידי הגילוי הנה ראו אור גדול184 ותהיה השמחה גדולה לאלקים אבל קמיה עצמותו ית׳
and through the revelation “they have seen a great light,” and there is great joy for Elokim. But before Him, His essence, may He be blessed,
Then “they have seen a great light,” and there is joy for Elokim, the Name of concealment. But this joy belongs to our perspective, not to G-d’s essence.


הנה אור וגילוי זה שוה עם החשך שמתחלה דכל נהוראן מתחשכאן קמיה וכתר עליון אע״ג [אף על גב] דאיהו אור צח185 אור מצוחצח אוכמא איהו186 כו׳.
this light and revelation is equal to the darkness that was at first; for “all lights are darkened before Him,” and the supernal Keser (Crown), “although it is a clear light, a polished light, is black,” etc.
Before His essence, even this light is no brighter than the darkness that preceded it. As the Tikkunei Zohar says, even Keser, the highest and purest light, is “black” before Him.




16וזהו כי טובים דודיך187 התגלות בחינת מהותו ועצמותו הנמשך ע״י תורה ומצות בחינת שיר השירים כו׳ התגלות שמו הגדול כו׳
This is “for your love is better”: the revelation of the level of His being and essence, which is drawn forth through Torah and mitzvos, the level of the “Song of Songs,” etc., the revelation of His great Name, etc.:
“For your love is better” refers to the revelation of G-d’s very essence, drawn down through Torah and mitzvos. This is the “Song of Songs,” His great Name, described earlier.


הנה טובים מיין כו׳ [ועמ״ש בד״ה מצה זו כו׳ ובד״ה ושאבתם מים בששון188 בענין ערבים עלי דברי סופרים יותר מיינה של תורה189 ועמ״ש בד״ה אשי רה לה׳
it is “better than wine,” etc. [See what is written in the discourse beginning “This matzah,” etc., and in the discourse beginning “You shall draw water with joy,” on “The words of the Scribes are more beloved to Me than the wine of Torah”; and see what is written in the discourse beginning “I will sing to G-d,
This love is “better than wine,” better than even the greatest revelation within the worlds. References follow, including a teaching that the words of the Sages are dearer to G-d than “the wine of Torah.”


כי גאה גאה190 בפירוש אדון הנפלאות ובפי׳ כי גאה גאה כו׳ ומ״ש בד״ה עד דלא ידע191 בין ארור המן לברוך מרדכי192 בפירוש וענין משל הקדמוני.
for He is exalted above the exalted,” on the explanation of “Master of wonders,” and on the explanation of “for He is exalted above the exalted,” etc.; and what is written in the discourse beginning “Until one does not know between ‘cursed is Haman’ and ‘blessed is Mordechai,’” on the explanation and meaning of “the parable of the ancient one (hakadmoni)”:
More discourses are cited: on the Song at the Sea, “for He is exalted above the exalted,” and on the Purim saying about not knowing between “cursed is Haman” and “blessed is Mordechai.” The last explains “the parable of the ancient one.”


קדמונו של עולם כו׳ ועיין עוד מענין כי טובים דודיך ברבות בשיר השירים193 ובפרשת נשא פי,ד בענין ביום השביעי נשיא194
“the Ancient One of the world,” etc. And see further on the subject of “for your love is better” in the Midrash Rabbah on the Song of Songs, and in Parshas Naso, chapter 14, on “On the seventh day, the prince”
“The ancient one” is read as “the Ancient One of the world,” G-d Himself. Midrashic sources on “your love is better” are also cited.


(זח״ב [זהר חלק ב׳] י״ב ב׳ צ״ד ב׳ צ״ה א׳ ק״נ א׳. ומענין ישקני ברבות בשיר השירים ובפרשה כי תשא פמ״א [פרק מ״א / פרשה מ״א]. זח״א [זהר חלק א] מ״ד ב׳ ע׳ [עיין] א׳. קל״ז195 א׳. ח״ב [חלק ב׳] קכ״ד ב׳ ק״כ ב׳ קמ״ז ב׳196 רנ״ו ב׳ ח״ג [חלק ג׳] רפ״ז א׳)]:
(Zohar II, 12b, 94b, 95a, 150a). And on the subject of “Let him kiss me,” in the Midrash Rabbah on the Song of Songs and in Parshas Ki Sisa, chapter 41; Zohar I, 44b, 70a, 137a; II, 124b, 120b, 147b, 256b; III, 287a.]
A list of Zohar and Midrash passages on “your love” and on “Let him kiss me” closes the maamar.



In one’s avodah
In the Shema a person moves through both brides: at “One,” by contemplating that all before G-d is as nothing, giving up every personal wish; then, through “Blessed be the name,” returning as a self that loves G-d and longs for Him, and bringing that love into Torah study (“you shall speak of them”) and physical mitzvos, including charity given with real money. This is how G-d’s light is drawn down, first into the Torah and then into the world, making a dwelling place for Him below.
Questions for discussion
	Why does the love of “with all your soul” need “Blessed be the name of His kingdom” before it, and what does this say about the place of a person’s own self in serving G-d?
	What is the difference between G-d’s essence and “His great Name,” and why does the maamar insist that the worlds do not come from G-d by cause and effect?
	How do the rising songs of the worlds (shirah) bring down the song from above (shir)? What in a person’s own life might be a “song from below”?
	Why is a kiss, a physical act, a better image than speech for the inner love G-d reveals through the Torah?
	If the depth of the concealment measures the greatness of the revelation, how does the maamar understand the length of the present exile?

For children · ages 9–13
For the children at the table
G-d and the Jewish people, groom and bride

The big idea
The Jewish people are like a bride who gives herself to G-d and longs for Him, and through Torah and mitzvos G-d’s deepest love comes into the world.


Shir HaShirim, the Song of Songs, is a love song between a groom and a bride. The groom is G-d, who comes down to us through the Torah, and the bride is the Jewish people. The Hebrew word for bride, kallah, hints at two feelings. One is kilayon, being completely taken up: when we say “One” in the Shema and think how everything is as nothing before G-d, we give up all our own wishes. The other is kalsah, longing: when we say “You shall love,” we are still ourselves, and we long to come close to Him. These two feelings draw G-d down in two ways. First, His light comes into the wisdom of the Torah, and even into its song, the tune of its words, which carries G-d’s delight. Then it comes further down into the mitzvos we do with physical things, like giving tzedakah with real money. In this way G-d makes a home for Himself in our world. The verse ends, “Your love is better than wine.” Wine brings out what was hidden. But G-d’s love, which we reach through Torah and mitzvos, shows G-d Himself, and for Him hidden and revealed are the same.

The mashal
A seed is hidden in the ground and seems to rot away, yet the more it is hidden, the more grain grows from it afterward. Wine is like that too: it brings out what was hidden inside. The maamar uses these pictures to show that what is hidden comes out with greater strength.

Questions for the Shabbos table
	What are the two feelings hidden in the word kallah, bride?
	Why does the maamar call the Torah a song, and what do you think the song carries?
	When you say the Shema this week, how can you think about loving G-d and wanting to be close to Him?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1שיר השירים
Another transcript of this same maamar, preserved in the Tzemach Tzedek’s handwriting; the note points to it as a parallel version of the text.
Kehot’s noteהנחה אחרת בסה״מ תקע״א נדפס מגוכתי״ק כ״ק הצ״צ. ראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, ג. סעי׳ א נמצא בשרש מצות התפלה פרק מא עם הגהות אחרות. במאמרי אדה״ז — כתובים ח״ב ע׳ א׳ כנראה קיצור או תוכן מחלק מהמאמר. עוד הנחה באוה״ת שה״ש ע׳ טו עם הגהות אחרות. שם ע׳ כא צויין: שייך לד״ה שה״ש ביאור על לקו״ת. שם ע׳ כד צויין: ביאור מעט ע״פ ישקני לד״ה שה״ש הא׳ לסעי׳ ג. שם ע׳ כה ללקו״ת ד״ה שה״ש. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. באוה״ת שה״ש כרך ג ע׳ תתט נדפס ביאור (וראה בהערה לשם).
2שיר השירים
The opening verse of the Song of Songs, which this maamar explains.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, א.
3The second verse; its “kisses” and “your love is better than wine” are explained in the second half of the maamar.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4וכנס״י נקרא בשם כלה
There the Tzemach Tzedek brings the idea that the Congregation of Israel is called a bride in the name of the Midrash Rabbah at the end of Parshas Va’eschanan.
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תקיח מביא זה בשם רבות ס״פ ואתחנן.
5ביום חתונתו זה מ״ת
“On the day of his wedding and on the day of the joy of his heart.” The Sages read the wedding as the Giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש ג, יא. תענית כו, ב. ראה תו״א קו, א. סה״מ תקס״ג ע׳ קב. אוה״ת שמות כרך ז ע׳ ב׳תקטז. ב׳תקיח.
6The Talmud teaches that one who gladdens a groom merits the Torah, given with five “voices,” corresponding to the five times “voice” appears at the wedding blessing.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
7בפ״ק דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteו, ב.
8חתן חות דרגא
The Talmud’s saying “descend a level (chas darga) and take a wife”; the Alter Rebbe reads chassan, groom, as one who descends a level.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א. באוה״ת שמות כרך ז ע׳ ב׳תקטז ובגמרא שבת משמע שהוא עלי׳ ומפרש שם ששני הענינים אמת ע״ש. באוה״ת שמות כרך ז ב׳ ע׳ תקכד מעיר שכאן מבאר שהירידה מאוא״ס בחכמה נק׳ ג״כ חתן, ובמ״א מבואר שחות דרגא הוא מג״ר לז״ת ע״ש.
9והנה כלה יש בו ב׳ פירושים
Further discussion of the two meanings of kallah.
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תקיח. פ׳ שלח ע׳ תרט. סה״מ תרע״ח ע׳ מ.
10כלה שארי
“My flesh and my heart are consumed (kalah).” The first meaning of kallah: being consumed.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11דתרגם יונתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבל רש״י שם פי׳ ”לשון תאוה כמו כלתה לתשועתך נפשי” [תהלים קיט, פא]. וכן פירשו במצודת ציון ומצודת דוד.
12כלתה נפשי
“My soul yearns, indeed it pines, for the courtyards of G-d.” The second meaning of kallah: the soul’s longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13תשוקת נפש לידבק
The Tzemach Tzedek asks: Malchus of Atzilus is one of the ten Sefiros, which are G-dliness itself, so how can it yearn to be absorbed in the Infinite Light, any more than a foot yearns for the head?
Kehot’s noteבאוה״ת שלח ע׳ תרט מביא הקושיא ”הלא מל׳ דאצי׳ היא אחת מע״ס שהן אלקות ממש, וא״כ איך שייך בזה התשוקה להכלות הנפש לאוא״ס כמו שלא שייך התשוקה מהרגל אל הראש” ע״ש.
14ואל אישך תשוקתך
“Your desire shall be to your husband”; the Targum uses the same word for desire as it uses for “my soul yearns,” showing that the second meaning is yearning.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
15בק״ש יש ב׳ בחי׳ מס״נ
There the first two verses of the Shema, “Hear, O Israel” and “Blessed be the name,” are called the two “hands” and identified as the higher unity and the lower unity, which require the heart’s intent.
Kehot’s noteראה גם לקמן כא, ג.
16למסור נפשו באחד
A parallel discussion of self-sacrifice in the Shema.
Kehot’s noteראה שו״ת הרשב״א ח״ה תשובה נה. ב״ח טור או״ח סס״א. פע״ח שער הק״ש פי״ב. ראה גם תו״א כט, ב. אוה״ת תרומה ע׳ א׳שסז. נצבים ע׳ א׳ר. לעיל בפ׳ ראה כה, א ”ואין הכוונה על ציור ק״ה בפ״מ בלבד אלא גם ברוחניות”.
17ואהבת בכל נפשך
The second verse of the Shema’s first paragraph, the source of the second kind of self-sacrifice.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18אפי׳ נוטל את נפשך
The Mishnah explains “with all your soul” as “even if He takes your soul”; this is the second self-sacrifice.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
… וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, וּבְפֻנְדָּתוֹ, וּבְאָבָק שֶׁעַל רַגְלָיו, וְלֹא יַעֲשֶׂנּוּ קַפַּנְדַּרְיָא, וּרְקִיקָה מִקַּל וָחֹמֶר. כָּל חוֹתְמֵי בְרָכוֹת שֶׁהָיוּ בַמִּקְדָּשׁ, הָיוּ אוֹמְרִים מִן …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
19לאהבה כו׳ כי הוא חייך
“To love Havayah your G-d… for He is your life”: love belongs to a living person, which sharpens the question of how love follows self-sacrifice.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
20בד״ה להבין מארז״ל ע״פ כי טובים דודיך
The discourse the text itself cites on self-sacrifice and “your love is better than wine.”
Kehot’s noteתו״א נג, א.
21ובד״ה חייב אינש לבסומי בפוריא
The Purim discourse the text itself cites on self-sacrifice.
Kehot’s noteתו״א צט, ב.
22שמע ישראל
“Hear, O Israel… Havayah is One”: the source of the first self-sacrifice, at the word “One.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23שמע מלשון הבנה
Kehot’s note points to I Samuel 3:1 for these words.
I Samuel 3:1שמואל א ג׳:א׳
וְהַנַּעַר שְׁמוּאֵל מְשָׁרֵת אֶת־Havayah לִפְנֵי עֵלִי וּדְבַר־Havayah הָיָה יָקָר בַּיָּמִים הָהֵם אֵין חָזוֹן נִפְרָץ:
And the child Samuel ministered unto the L-RD before Eli. And the word of the L-RD was precious in those days; there was no frequent vision.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמואל-א ג, א.
24אני הוי׳ לא שניתי
“I, Havayah, have not changed”: creation brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
25אני ראשון . . ומבלעדי אין אלקים
G-d is first and last, and nothing apart from Him conceals Him; the maamar reads “Elokim” here as the power of concealment.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
26כולא קמיה כלא חשיב
The Zohar’s statement that all before Him is considered as nothing; before G-d there is no real concealment.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
27Another verse where the root kalah means coming to an end, confirming the sense of consumption.
Isaiah 16:4ישעיהו ט״ז:ד׳
יָגוּרוּ בָךְ נִדָּחַי מוֹאָב הֱוִי־סֵתֶר לָמוֹ מִפְּנֵי שׁוֹדֵד כִּי־אָפֵס הַמֵּץ כָּלָה שֹׁד תַּמּוּ רֹמֵס מִן־הָאָרֶץ:
Let mine outcasts dwell with thee; As for Moab, be thou a covert to him from the face of the spoiler.’ For the extortion is at an end, spoiling ceaseth, They that trampled down are consumed out of the land;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
28ולא תחללו את שם קדשי
“You shall not profane My holy Name”; the Alter Rebbe reads “profane” (chilul) as making a chalal, a space apart from G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
29כלה שארי ולבבי
“My flesh and my heart are consumed”: the consumption of all one’s own wishes.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30מי לי בשמים
“Whom do I have in heaven but You?”: the soul that desires nothing but G-d, not even Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
31בבשכמל״ו בחי׳ יחו״ת
It explains that after “One,” the higher unity in which nothing else truly exists, “You shall love” with someone who loves would be impossible, except through “Blessed be the name,” the lower unity, said in between.
Kehot’s noteבשרש מצות התפלה פרק מא ((קלח, ב) מבאר זה ”אחר שאמר אחד שהוא בחי׳ יחו״א איך שאין עוד שום דבר ממש כו׳ לא שייך כלל בחי׳ ואהבת בבחי׳ יש מי שאוהב אלא ע״י בחי׳ בשכמל״ו שנאמר בינתיים שהוא בחי׳ יחו״ת”.
32שאין מלך בלא עם
There the Alter Rebbe explains the Zohar that “Hear, O Israel” is the higher unity and “Blessed be the name” the lower unity, and that G-d concealed the world’s life-force so that it would seem separate, because the purpose of creation is the revelation of His kingship, and “there is no king without a people.”
Tanya, Sha’ar HaYichud 7:2תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳
… כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – דַּוְוקָא – ״הַדְרַת מֶלֶךְ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteס׳ החיים פ׳ הגאולה פ״ב. בחיי וישב לח, ל. עמק המלך ש׳ שעשועי המלך רפ״א. תניא ח״ב פ״ז. להעיר מפרקי דר״א פ״ג.
33שאין מלך בלא עם
One of the sources the Kehot note gives for “there is no king without a people”; the Alter Rebbe uses it to explain why Malchus brings creatures into being.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
34Kehot’s note points to Zohar, Achrei Mot 46:282 for these words.
Zohar, Achrei Mot 46:282ספר הזהר, אחרי מות מ״ו:רפ״ב
35Kehot’s note points to Zohar, Achrei Mot 44:259 for these words.
Zohar, Achrei Mot 44:259ספר הזהר, אחרי מות מ״ד:רנ״ט
Paragraph 3
36“Besides Me there is no Elokim”: there is no concealment outside G-d; the concealment is His own.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וכהדין קמצא דלבושי׳ ומיני׳ ובי׳
The Midrash’s image of a creature whose garment is made from its own body; the Alter Rebbe uses it for G-d’s self-concealment.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר כא, ה.
38ואהבת בבחי׳ יש מי שאוהב
It explains that “You shall love Havayah your Elokim” means drawing down the revelation that Havayah is Elokim, and that this is the second bride, “my soul yearns,” in which the soul’s expiring is still as an existing self: there is someone who loves.
Kehot’s noteבשרש מצות התפלה פרק מא (קלט, א) מבאר זה ”להמשיך תמיד בחי׳ גילוי אלקות להיות הוי׳ הוא האלקים וזהו ואהבת את הוי׳ אלקיך שיהי׳ גילוי בחי׳ הוי׳ למטה זה אלי כו׳ וזהו בחי׳ כלה שני׳ לשון כלתה נפשי שהכלות הנפש הוא בבחי׳ יש עדיין יש מי שאוהב כו׳”.
39בד״ה בכ״ה בכסלו באופן אחר קצת
The “somewhat different manner”: there “with all your soul” means that even the animal soul is subdued and transformed, a self-sacrifice that is not at “One” but at “Blessed be the name.”
Kehot’s noteתו״א כט, ב. ושם כ׳ ”ובכל נפשך היינו שגם בחי׳ נה״ב הי׳ בבחי׳ אתכפייא ואתהפכא כו׳ שמס״נ זו אינה באחד אלא בבחי׳ ברוך שם כבוד מלכותו כו׳”. וראה סה״מ תרס״ו ע׳ קלה. באוה״ת תרומה ע׳ א׳שסח מבאר שכאן מדבר בענין ”ומס״נ והרצון בבחי׳ זו הוא באחד דוקא כי בחי׳ זו נמשך מההתבוננו׳ באחד איך דכולא קמי׳ כל״ח” ושם בע׳ א׳שסט בענין למסור נפשו באחד ”והרי במשנה דרשו זה על ובכל נפשך, אך כי מס״נ באחד ענינו מסירת הרצון דהיינו להיות ועמך לא חפצתי”, ע״ש.
40שכינתא עילאה . . תתאה
It explains that the root of self-sacrifice at “One” (the higher unity) in every Jew is called the Higher Shechinah, and the root of the yearning love “with all your soul” (the lower unity) is called the Lower Shechinah, which dwells among the lower beings and from which Jewish souls receive.
Kehot’s noteת״ז (תל״ח). ושם (קנז, א [תז״ח ק, ד]. קנח, א. [תז״ח קא, ד]. קסו, ב [תז״ח קח, א]. קעג, ב [תז״ח קיד, ג]). זח״א (כו, א. נ, ב). וע׳ זח״ג (קח, ב). [כ]. וראה הביאור בשרש מצות התפלה שם ”דהיינו המקור והשרש שיהי׳ בכל א׳ מישראל בחי׳ המס״נ הנ״ל, נק׳ שכינה ששורה בתחתונים שמשם מקבלים נשמות ישראל, והמקור והשרש לבחי׳ מס״נ וכליון הנ״ל באחד שהוא מבחי׳ יחו״ע נק׳ שכינתא עילאה והמקור והשרש לבחי׳ ואהבת בכל נפשך בכלות הנפש ותשוקה שהוא מבחי׳ יחו״ת נק׳ שכינתא תתאה”, וראה אוה״ת שה״ש כרך ג ע׳ תתט. באוה״ת שמות ע׳ נח מבאר שזה ב׳ בחי׳ מס״נ שבק״ש.
41שכינתא עילאה ושכינתא תתאה
One of the Zohar passages the Kehot note gives for the Higher and Lower Shechinah.
Zohar, Bereshit 83:235–86:248ספר הזהר, בראשית פ״ג:רל״ה-פ״ו:רמ״ח
Similarly we can interpret the text “the heavens and the earth” to mean that the higher Shekinah and the lower Shekinah will be joined in the union of male and female; this has already been explained, as the colleagues have noted.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
42בפרדס ש״ח פי״ג . . ושכינתא תתאה
It quotes Pardes, in the name of the Tikkunim, that the Higher Shechinah is Binah and the Lower Shechinah is Malchus.
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתט ”בפרדס שער ח פי״ג בשם הת״ז פי׳ דשכינתא עילאה הוא בינה ושכינתא תתאה הוא בחי׳ מל׳”.
43ובזהר הרקיע ר״פ בראשית
An explanation of the Zohar HaRakia passage cited here.
Kehot’s noteנתבאר בסה״מ תקס״ג ע׳ ב. ביאוה״ז להצ״צ כרך ב ע׳ תקפו ואילך.
44ובזהר הרקיע ר״פ בראשית . . אוף כנ״י
It adds that the rose is Malchus of Atzilus, the Nukva of Z’eir Anpin, while the Congregation of Israel, called “the bride of Moshe,” is inward within Z’eir Anpin and clothes itself in the outer Malchus.
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתט מוסיף ”דשושנה הוא מל׳ דאצי׳ נוק׳ דז״א וכנסת ישראל הוא נק׳ כלת משה והיא בפנימיות בתוך ז״א והיא מתלבשת במל׳ החיצונה”. הזהר הרקיע נתבאר בארוכה בביאוה״ז להצ״צ כרך ב ע׳ תקפה ואילך.
45מה שושנה כו׳ אוף כנ״י
The Zohar’s opening: “As the rose among the thorns, so is the Congregation of Israel.”
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
46בד״ה ששים המה מלכות
There the Alter Rebbe explains that now, because the chain of worlds flows from the “river” through many contractions, creatures appear separate; in the future the essence of the “spring” will be revealed below and there will be unity below as above.
Kehot’s noteלקמן שה״ש לט, ג.
47בד״ה זכור את אשר עשה לך עמלק
The discourse the text cites for the meaning of the Congregation of Israel.
Kehot’s noteתו״א פד, ב.
48וע׳ בסה״מ סי׳ קנו
The Kehot note identifies the abbreviated work as Hadras Melech; Or HaTorah quotes it as saying that the Congregation of Israel is Binah, though not literally Binah, but that this is the essence of the matter.
Kehot’s noteבספר הדרת מלך. נעתק באוה״ת שה״ש כרך ג ע׳ תתט ”וז״ל דכנ״י היינו בינה, ודע שאין הכוונה בינה ממש אלא כך הוא עיקרן של דברים” ע״ש שמאריך בלשונו.
49בד״ה וארשתיך לי
There day and night are Z’eir Anpin and Nukva, and the Alter Rebbe explains “know today and take to heart” as uniting the two inclinations so that Havayah and Elokim are joined, a union that depends on an arousal from below.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ח, ב.
50סד״ה כי אתה נרי
There the Alter Rebbe distinguishes two loves hinted in the Name Havayah: a love from above, a gift, and a love born in the soul that contemplates G-d’s greatness, the two “colors” of a flame.
Kehot’s noteתו״א מקץ מא, א.
51הוי׳ . . הוא אלקים
“Havayah is Elokim”: the Name of revelation and the Name of concealment are one.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט. ובמאמרי אדה״ז — כתובים ח״ב ע׳ א׳ (שקרוב לודאי שזהו קיצור ותוכן מהצ״צ להמאמר דכאן) נוסף ”וכתי׳ שמש ומגן הוי׳ אלקים, כמו המגן שמסתיר הארת השמש, והיינו כהדין קמצא דלבושא מיני׳ ובי׳. והיינו להיות התהוות נבראי׳ ונפרדי׳ כי נתאוה להיות לו דירה בתחתונים. ואמנם התכלית הוא להיות אח״כ ביטול היש והוא בחי׳ אהבה בכל נפשך תשוקת כל הנבראי׳ מלאכי׳ ונשמות לאלקותו ית׳ שיש מי שאוהב. ובחי׳ זו נק׳ כלה מלשון כלות הנפש”. ע״ש. וראה כעין זה באוה״ת שה״ש כרך א ע׳ טז.
Paragraph 4
52בחי׳ חות דרגא
The Tzemach Tzedek cites the Talmud’s phrase “descend a level” from Yevamot 63a as the source of chas darga.
Kehot’s note”כנזכר בפרק הבע״י דס״ג ע״א נחית דרגא” — אוה״ת שמות כרך ז ע׳ ב׳תקטז ע״ש.
53בחי׳ חות דרגא
“Descend a level and take a wife”; the groom as one who comes down a level.
Yevamot 63aיבמות ס״ג א
54קול מצהלות חתנים מחופתם
The text of the seventh wedding blessing, which speaks of “the grooms’ jubilation from their wedding canopies”; the plural hints at two grooms.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
55תרי משמע
It explains the point that “grooms” implies two.
Kehot’s noteבשרש מצות התפלה פרק מג, מבאר זה ע״ש.
56מלך משובח ומפואר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
Paragraph 5
57עד שלא נבה״ע הי׳ הוא ושמו בלבד
The note refers there for a precise discussion of the wording of this saying.
Kehot’s noteפדר״א פ״ג. וראה דיוק גי׳ זהו בהקדמת השל״ה בתחלתה. קטע מכאן נעתק בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ רצו.
58עד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created there was only the Holy One, blessed be He, and His great Name”; the maamar asks what a “name” can mean before there was anyone to call it.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
59נקרא בגמרא ובמדרשים בשם הקב״ה
In Tazria the Alter Rebbe sets out to explain why the Sages call the Creator “the Holy One, blessed be He,” in the context of the Heavenly Academy and the power of the Sages’ Torah study.
Kehot’s noteראה לעיל תזריע כב, ג. בהעלותך לד, ג. בשרש מצות התפלה פרק מג. שם מז, א. קב, ב. קלא, א. וראה אוה״ת פנחס ע׳ א׳רי. סה״מ עזר״ת ע׳ קעו ואילך. אגה״ק סי׳ ז.
60בביאור ע״פ כי עמך מקור חיים
The explanation on “For with You is the source of life” that the text itself cites.
Kehot’s noteתו״א לה, ג.
61ולקמן . . צאינה וראינה
The first discourse on “Go forth and see,” later in Shir HaShirim, cited by the text.
Kehot’s noteדף כא, ב.
62הקב״ה יושב ועוסק בתורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתדא״ר רפי״ח והעיקר מע״ז ג, ב. ד, ב.
63הקב״ה יושב ועוסק בתורה
The Talmud describes G-d’s “day”: the first three hours He sits and studies Torah. The Alter Rebbe reads “sitting” as lowering Himself into the Torah.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
64והארה זו נק׳ בחי׳ שם
This passage is quoted there.
Kehot’s noteמובא אוה״ת יתרו ע׳ תתלד.
65והשרש והיכולת
A parallel discussion of the “capacity” in the Infinite One to radiate.
Kehot’s noteראה דרך מצותיך קלו, א. אוה״ת ענינים ע׳ קמא. אוה״ת פ׳ יתרו ע׳ תתלה.
66בכחך הגדול
“With Your great power”: the power that is His great Name.
Deuteronomy 9:29דברים ט׳:כ״ט
וְהֵם עַמְּךָ וְנַחֲלָתֶךָ אֲשֶׁר הוֹצֵאתָ בְּכֹחֲךָ הַגָּדֹל וּבִזְרֹעֲךָ הַנְּטוּיָה:
Yet they are Thy people and Thine inheritance, that Thou didst bring out by Thy great power and by Thy outstretched arm.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ט, כט.
67בד״ה אתם נצבים
The discourse the text cites for G-d’s essence not being in the category of bestowal.
Kehot’s noteלעיל שם מד, ג.
68וכמ״ש במ״א בפי׳ כי עמך מקור חיים
There the Alter Rebbe explains that a divine Name or attribute such as Shechinah refers not to the attribute itself but to the illumination of the Infinite clothed in it, citing Pardes; the essence in itself is utterly simple and none of the attributes.
Kehot’s noteראה לעיל ויקרא נא, ד.
69כי בעילה ועלול יש שינוי בהעילה
A later discourse in Shir HaShirim, on “There are sixty queens,” that returns to the idea that a cause is changed by its effect.
Kehot’s noteראה לקמן מ, ב.
70הוא רק מבחי׳ שמו . . שמו הגדול
The Tzemach Tzedek refers to this passage, noting that it explains that this is also what is called “His great Name.”
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ רסד מציין לכאן ”ושם פי׳ שזהו הנק׳ ג״כ שמו הגדול”.
71בפ׳ שלח ע״פ אני
In Shelach several holy Names are at the level of the light that fills all worlds, while His great Name is above even the light that encompasses all worlds.
Kehot’s noteלעיל פ׳ שלח מח, ג דשם נתבאר כי יש כמה שמות הקדושים שהם בבחי׳ ממכ״ע אבל שמו הגדול הוא מה שלמעלה גם מבחי׳ סוכ״ע. בכמה מקומות מציין כ״ק הצ״צ גם ללקו״ת פ׳ בהר מא, ג. ובאוה״ת שה״ש כרך א ע׳ רסד מציין לכאן ”וע״ש שזהו מענין יהא שמי׳ רבא מברך”.
72ובפ׳ פינחס בד״ה צו את בנ״י
The discourse on “Command the children of Israel” about the daily offerings and the prayers instituted in their place, where the numerical equivalence of shemo and ratzon is discussed.
Kehot’s noteלעיל פ׳ פינחס עז, ג.
73צו את בנ״י
The verse opening the Pinchas discourse cited on shemo having the value of ratzon.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74שמו גימ׳ רצון
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח ש׳ הק״ש סופכ״ח. [כ].
75וע״פ ואלה שמות
The discourse on “These are the names” is printed there.
Kehot’s noteנדפס באוה״ת שמות ע׳ קג ואילך. וראה תו״א מט, ד ואילך. וראה גם אוה״ת פ׳ יתרו ע׳ תתלד.
76ואלה שמות
The verse of another discourse cited on G-d’s Name.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77“His Name alone is exalted”: even His Name is above the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78Kehot’s note points to Song of Songs 6:8 for these words.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79משמו הגדול
A further discussion of “His great Name.”
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תקעב.
80והנה התלבשות . . להתלבש בתורה
This passage is quoted there, with the addition that “His great Name” is the higher Name Havayah, above the division of the notes, which is the meaning of “the Holy One, blessed be He.”
Kehot’s noteמובא בד״ה וזאת חנוכת המזבח — תר״מ סעי׳ כא ומוסיף: ”פי׳ שמו הגדול היינו שם הוי׳ דלעילא שלמעלה מהפסיק טעמא דהיינו ענין הקב״ה . .” ע״ש בארוכה.
81חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
82חכים ולא בחכמה ידיעא
From Patach Eliyahu: G-d is “wise, but not with a knowable wisdom”; the light above Chochmah that clothes itself in it.
Tikkunei Zohar 17aתקוני הזהר י״ז א
83כי הנה הטעמים
The notes of the Torah are explained there at length.
Kehot’s noteנתבאר בארוכה בד״ה זאת חנוכת תר״מ סעי׳ כג.
84כי עמך מקור חיים
“For with You is the source of life”: even the source of life is only “with” G-d, secondary to Him.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
85ואהי׳ אצלו שעשועים
The Torah, as Wisdom, says “I was beside Him… a delight”: the notes of the Torah come from G-d’s delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
86תורתך שעשעתי
“I delight in Your Torah”: the Torah as the vessel of G-d’s delight.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
87ויהי מקץ שנתים ימים
The verse opening the discourse the Alter Rebbe cites on the song and notes of the Torah.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88והניף הכהן אותם
The verse opening a discourse in Parshas Emor cited for the same theme.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ויהי בישורון מלך
“And He was King in Yeshurun”; Yeshurun is read as related to shir, song, linking the Torah’s song to G-d’s kingship.
Deuteronomy 33:5דברים ל״ג:ה׳
וַיְהִי בִישֻׁרוּן מֶלֶךְ בְּהִתְאַסֵּף רָאשֵׁי עָם יַחַד שִׁבְטֵי יִשְׂרָאֵל:
And there was a king in Jeshurun, When the heads of the people were gathered, All the tribes of Israel together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90כח אד׳
“Let the power of Ado-nai be great”: G-d’s “power” to radiate is His Name.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יז.
91אורייתא מחכ׳ נפקת
“The Torah comes forth from Chochmah”; the Alter Rebbe stresses “comes forth” to show this refers only to the Torah’s revealed level.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
92“Moshe commanded us the Torah”: the verse of the discourse cited in Vezos HaBerachah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
93The verse being explained word by word in this section.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94“And the chayos ran and returned”: the pattern of rising and returning that defines song.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95הוא בחי׳ מטי ולא מטי
The Tzemach Tzedek refers here and explains that this is G-d’s own song, from above to below: the Song of Songs is the higher song, the song of the Torah with its notes, through which the Infinite Light clothes itself in Chochmah, and from which the songs from below to above receive.
Kehot’s noteבאוה״ת בראשית כרך ה תתקו, ב מציין לכאן שזהו שיר של הקב״ה שמלמעלה למטה. ופי׳ שרי השירים היינו שיר העליון שהוא רננא דאורייתא זרקא מקף שופר וכו׳ שבהם ועל ידם נמשך להיות התלבשות אא״ס בחכמה ומבחי׳ שיר הנ״ל מקבלים השירים שמלמטה למעלה כו׳ ע״ש.
96ועיין בעץ חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ אח״פ (רפ״ב ד״ה ודע). ושם ריש ש׳ עקודים. [כ].
97בביאור ענין מוצאיהם למסעיהם
The explanation of “their goings out by their journeys” that the text cites on “reaching and not reaching.”
Kehot’s noteלעיל פ׳ מטות.
98מוצאיהם למסעיהם
The verse of the journeys in the wilderness, on which the discourse cited about “reaching and not reaching” is based.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99כל בעלי השיר יוצאים בשיר
The Mishnah’s rule that animals may go out on Shabbos with their harness (“song”); the Alter Rebbe reads it as all beings going out and being drawn by song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
100ע״פ מזמור שיר חנוכת הבית
The Kehot note suggests, with a “perhaps,” that this is the discourse meant; the passage there speaks of a level above will, the “encompassing of the encompassing,” which is therefore also above a person’s own understanding and will.
Kehot’s noteאולי הכוונה להנדפס לעיל בפ׳ ברכה צט, סע״ג. סידור שער חנוכה רעה, ד ואילך.
101מזמור שיר חנוכת הבית
The verse of a discourse cited on song.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102וע״פ ושם אחיו יובל
A discourse on Yuval, the father of music, cited for the theme of song.
Kehot’s noteראה תו״א ז, ג. ובאוה״ת ע״פ זה.
103ושם אחיו יובל
Yuval, “the father of all who play the lyre and flute”; the verse of a discourse on music.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104השירה הזאת
“Then Moshe and the children of Israel sang this song (shirah)”: the feminine form of song, the rising song of the bride.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
105ועיין מענין שה״ש ברבות
The wording of the Midrash referred to here is copied there.
Kehot’s noteבאוה״ת שה״ש ע׳ ה נעתק הלשון.
106ועיין מענין שיר השירים ברבות
The Midrash’s comments on the verse “The Song of Songs,” to which the Alter Rebbe refers.
Shir HaShirim Rabbah 1:10–11שיר השירים רבה א׳:י׳-י״א
… מִבַּיִת וּמִחוּץ תְּצַפֶּנּוּ, וּמַה מְּקַיֵּם רַבִּי חֲנִינָא קְרָיָה דְּרֵישׁ לָקִישׁ, אָמַר רַבִּי פִּנְחָס שֶׁחִפָּה בֵּין נֶסֶר לְנֶסֶר. יְהוּדָה בְּרַבִּי אוֹמֵר, נָאווּ לְחָיַיִךְ בַּתֹּרִים, זוֹ הַתּוֹרָה. צַוָּארֵךְ בַּחֲרוּזִים, אֵלּוּ הַנְּבִיאִים. תּוֹרֵי זָהָב, אֵלוּ הַכְּתוּבִים. עִם נְקֻדּוֹת הַכָּסֶף, זֶה שִׁיר הַשִּׁירִים, מִלָּה חֲתוּמָה וּמִלָּה מְסַיְּמָה.
“Your cheeks are lovely with ornaments, your neck with beads” (Song of Songs 1:10). “Your cheeks are lovely”—just as these cheeks were created only for speech, so too, Moses and Aaron were created only for speech; “with ornaments [batorim],” with two Torahs, written and oral. Another matter, batorim, many Torahs; that is what is written: “This is the law [tora] of the burnt offering” (Leviticus 6:2); “this is the law [tora] of the meal offering” (Leviticus 6:7); “this is the law [tora] of the guilt offering” (Leviticus 7:1); “this is …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107שמע ישראל שיר א-ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ בהקדמת ת״ז (ג, סע״א). ושם ריש (ת״י, כה, א) אי׳ כמ״ש כאן הל׳, שמע ישראל שיר אל ועז״א הפי׳, ודו״ק. [כ].
108שמע ישראל שיר אל
The Kehot note shows that the Tikkunei Zohar reads Yisrael as shir El, “song of G-d,” as the Alter Rebbe does here.
Tikkunei Zohar 25a:5–7תקוני הזהר כ״ה א:ה׳-ז׳
ובאן אתר נחתת. באת ו׳ דאיהי באמצעיתא דא. (נ״א עמודא דאמצעיתא) ביה קראן ליה שמע ישראל. *שי״ר א״ל. ובההוא זמנא דנחתת מה כתיב בחיוון ואשמע את קול כנפיהם: קם אליהו ואמר רבי רבי חזור בך. בודאי כד איהי סליקת כלהו חיוון מצפצפין לגבה בכמה שירין ותושבחן ואיהי סלקא על כלהו עד אין סוף הה״ד רבות בנות עשו חיל ואת עלית על כלנה.
Constantinople, 1740 (CC-BY-NC)
109ועמש״ל מענין ישורון
The passage explains “Praise G-d in His holiness” as the holiness above all bestowal, from which light and life descend through many screens and contractions, “line by line,” so that the worlds can receive it.
Kehot’s noteראה לעיל פ׳ נצבים מה, א.
110ולא ראה עמל בישראל
The verse of the Balak discourse cited at the end of the paragraph.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111Kehot’s note points to Zohar, Vayeilech 3:17–5:27 for these words.
Zohar, Vayeilech 3:17–5:27ספר הזהר, וילך ג׳:י״ז-ה׳:כ״ז
112Kehot’s note points to Song of Songs 4:2 for these words.
Song of Songs 4:2שיר השירים ד׳:ב׳
שִׁנַּיִךְ כְּעֵדֶר הַקְּצוּבוֹת שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes all shaped alike, Which are come up from the washing; Whereof all are paired, and none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
113אשר לשלמה
This passage is quoted there with other glosses.
Kehot’s noteקטע זה מובא באוה״ת ויקרא כרך א ע׳ רמט עם הגהות אחרות ע״ש.
114עושה שלום במרומיו
“He makes peace in His heights”: the verse the Midrash explains as peace between the angels of fire and water.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115עושה שלום במרומיו מיכאל שר של מים
The Midrash: Michael is of snow (water) and Gavriel of fire, yet they do not harm each other, because G-d makes peace between them.
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
Kehot’s noteבמד״ר פי״ב, ח. ע״ל במדבר (י, א). וש״נ. [כ].
Paragraph 8
116בטפה זו שאין ערוך ממש כו׳
A passage from here is quoted there, with a gloss explaining that the “drop” means the drop of the masculine waters (mayin duchrin), the flow from above.
Kehot’s noteקטע מכאן מובא באוה״ת ויקרא כרך א ע׳ רנט ושם יש הגהה לכאן: ”(ור״ל טפת מ״ד)”.
117מוכרח להיות המשכת עונג עליון
A gloss there refers to the second discourse on “To my mare,” chapter 2 (42a), on how the supernal delight was.
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ רנט יש הגהה: ”(ע׳ בד״ה לסוסתי השני פ״ב דמ״ב ע״א גבי כך היתה התענוג העליון כו׳)”.
118דכר ונוק׳ גם יחד
A gloss there refers to the Zohar, Acharei 59b, on “brothers dwelling together (gam yachad).”
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ רנט יש הגהה: ”(ע׳ זח״ג פ׳ אחרי דנ״ט ע״ב ס״פ מה טוב ומה נעים שבת אחים גם יחד)”.
119דכר ונוק׳ גם יחד
The gloss in Or HaTorah refers to the Zohar on “how good… when brothers dwell together (gam yachad)” for the union of masculine and feminine.
Zohar, Achrei Mot 9:58–67ספר הזהר, אחרי מות ט׳:נ״ח-ס״ז
It has been taught in the name of R. Jose: Once the people were short of rain and they sent a deputation to R. Simeon, R. Jesse, R. Hizkiah and the rest of the Companions. R. Simeon was on the point of going to visit R. Pinchas ben Jair, along with his son R. Eleazar. When he saw them he exclaimed: ‘ “A song of ascents; Behold how good and how pleasant it is for brethren to dwell together in unity” (Ps. 133, 1). The expression “in unity”,’ he said, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
120שלמה . . מלך שהשלום שלו
A long discussion of the halachic sources (the Talmud in Shevuos, the Rambam, the Tosafos, the Agudah) on whether Shlomo in the Song of Songs is a sacred Name that may not be erased; the Agudah rules that every Shlomo there is sacred except “the thousand are yours, Shlomo.”
Kehot’s noteבארוכה באוה״ת שה״ש כרך א ע׳ ב וז״ל: ”והוא ספ״ד דשבועות דל״ה ע״ב ושם מסיים שיר למי שהשלום שלו, וכ״פ הרמב״ם פ״ו מהל׳ יסוה״ת הל׳ ט׳ וסיים והרי הוא כשאר הכינויין, וע״ש בכ״מ דר״ל שאינו כמו ז׳ שמות שאין נמחקין, ובנה״כ ביו״ד ססי׳ רע״ו הביא מהתוספות פ״ק דסוטה ד״י ע״א ד״ה אלא מעתה לא ימחה דס״ל דשלום עדיף מהכינויין חנון ורחום ואינו נמחק, אם כן לדבריהם ודאי כמו כן שלמה שבשה״ש אינו נמחק. וכ״פ האגודה ס״פ שבועת העדות סי׳ כ״ד וז״ל כל שלמה האמור בשיר השירים קדש ואין נמחקין חוץ מזה האלף לך שלמה עכ״ל” — ע״ש.
121שלמה בחול״ם מלך שהשלום שלו
The Talmud teaches that every “Shlomo” in the Song of Songs is sacred, referring to “the King to whom peace belongs.”
Shevuot 35b:16–17שבועות ל״ה ב:ט״ז-י״ז
כׇּל ״שְׁלֹמֹה״ הָאֲמוּרִין בְּשִׁיר הַשִּׁירִים – קֹדֶשׁ, שִׁיר לְמִי שֶׁהַשָּׁלוֹם שֶׁלּוֹ; חוּץ מִזֶּה: ״כַּרְמִי שֶׁלִּי לְפָנָי הָאֶלֶף לְךָ שְׁלֹמֹה״ – שְׁלֹמֹה לְדִידֵיהּ, ״וּמָאתַיִם לְנֹטְרִים אֶת פִּרְיוֹ״ – רַבָּנַן. וְיֵשׁ אוֹמְרִים, אַף זֶה חוֹל: ״הִנֵּה מִטָּתוֹ שֶׁלִּשְׁלֹמֹה שִׁשִּׁים״. אַף זֶה – וְלָא מִיבְּעֵי הַאיְךְ?! אֶלָּא הָא דְּאָמַר שְׁמוּאֵל: מַלְכוּתָא דְּקָטְלָא חַד מִשִּׁיתָּא בְּעָלְמָא לָא מִיעַנְשָׁא, שֶׁנֶּאֱמַר: ״כַּרְמִי שֶׁלִּי לְפָנָי הָאֶלֶף לְךָ שְׁלֹמֹה״ – לְמַלְכוּתָא דִרְקִיעָא, ״וּמָאתַיִם לְנֹטְרִים אֶת פִּרְיוֹ״ – לְמַלְכוּתָא דְּאַרְעָא; שְׁמוּאֵל לָא כְּתַנָּא קַמָּא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
122שלמה בחול״ם מלך שהשלום שלו
The Rambam rules that Shlomo in the Song of Songs is a sacred appellation, like other descriptive names of G-d.
Mishneh Torah, Foundations of the Torah 6:9משנה תורה, הלכות יסודי התורה ו׳:ט׳
… כָּל הַשֵּׁמוֹת הָאֲמוּרִים בְּמִיכָה חֹל. כָּל הַשֵּׁמוֹת הָאֲמוּרִים בְּנָבוֹת קֹדֶשׁ. כָּל שְׁלֹמֹה הָאָמוּר בְּשִׁיר הַשִּׁירִים קֹדֶשׁ וַהֲרֵי הוּא כִּשְׁאָר הַכִּנּוּיִין חוּץ מִזֶּה (שיר השירים ח יב) ”הָאֶלֶף לְךָ שְׁלֹמֹה”. כָּל מַלְכַיָּא הָאָמוּר בְּדָנִיֵּאל חֹל חוּץ מִזֶּה (דניאל ב לז) ”אַנְתְּ מַלְכָּא מֶלֶךְ מַלְכַיָּא” וַהֲרֵי הוּא כִּשְׁאָר הַכִּנּוּיִין:
All the Names mentioned in connection with Abraham, are sacred, even this one, saying: "My L-rd, if now I have found grace" (Gen. 18.3), is sacred. All the names mentioned in connection with Lot are profane, save this one: "Not so my L-rd, I pray Thee, behold if now Your servant has found grace" (Ibid. 118.19). All the Names mentioned in connection with Geboth Benjamin (Judg. 20) are sacred. All the names mentioned in connection with Micha (Ibid. 17) are profane. All the Names mentioned in connection with Naboth (I …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
123כי שלמה בחולם . . וגם שלמה בה׳
The Tzemach Tzedek notes that in the verse “binding his foal to the vine” the heh of iroh, pronounced with a cholam, likewise hints at the union.
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ רס מציין שגם בפסוק אוסרי לגפן עירה הה״א של עירה בחולם רומז ג״כ לבחי׳ היחוד.
124ישקני מנשיקות פיהו
“Let him kiss me with the kisses of his mouth”: the inner love that bypasses the chain of worlds.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
125בד״ה מי יתנך
The discourse the text cites on the kiss.
Kehot’s noteתו״א פ, ד. וראה אוה״ת שה״ש כרך א ע׳ כד. ושם מוסיף ”ושם נתבאר שהוא המשכה מבחי׳ העקודים שלמעלה מבחי׳ התלבשות בכלים” ע״ש.
126מי יתנך כאח לי כו׳ אשקך
“If only you were as a brother to me… I would kiss you”: the verse of a discourse on the kiss.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127יומם יצוה ה׳ חסדו
Kindness drawn down by day and song rising at night: the two directions of the union.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט. ראה יהל אור ע׳ קסח.
128The Talmud’s three parts of G-d’s day, which the Alter Rebbe matches to the three triads of Sefiros.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
129שהוא ענין התלבשות אוא״ס בהשפעה
The note refers there on the meaning of G-d’s “sitting.”
Kehot’s noteראה ספר החקירה פ, ב בענין ישיבה.
130לחמו בלחמי
“Come, eat of My bread”: Netzach and Hod are called bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131ולחם לבב אנוש יסעד
“Bread that sustains the heart of man”; the Zohar explains this bread as ground by the heavenly millstones, Netzach and Hod.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132ההוא לחם דאזילו שחקים
The Zohar in Pinchas on the bread that the “shechakim” grind.
Zohar, Pinchas 13:84–15:107ספר הזהר, פנחס י״ג:פ״ד-ט״ו:ק״ז
133באגה״ק בד״ה להבין משל ומליצה
The letter the text cites on the Sefiros of Netzach, Hod and Yesod.
Kehot’s noteסי׳ טו. וראה בליקוט פירושים ומ״מ — חיטריק שם.
134אבל בלילה שירה . . שיר המלאכים
The Kehot note cites the angel who told Yaakov that dawn had come and it was its time to sing, raising a question on when the angels sing.
Chullin 91bחולין צ״א ב
Kehot’s noteביהל אור ע׳ קסו מציין למהרש״א שהקשה מגמרא חולין צא, ב ע״פ כי עלה השחר הגיע זמני לומר שירה ע״ש.
Paragraph 9
135והנה כל זה . . ויקם עדות ביעקב
This passage is copied there.
Kehot’s noteקטע זה נעתק באוה״ת כרך ז פ׳ ויקהל ע׳ ב׳תתב.
136ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel”: the Torah placed below among the people, the second groom.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
137אלפים שנה . . קדמה התורה
The Midrash that the Torah preceded the world by two thousand years; read here as the Torah’s first home in Chochmah and Binah.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 19:1ויקרא רבה י״ט:א׳
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. ויק״ר פי״ט, א. תנחומא וישב ד. זח״ב מט, א. קסא, א זח״ג קכח, א. קנט, א. וראה ג״כ קונט׳ י״ב תמוז ה׳תש״ח (קונט׳ נט), ע׳ 36.
138אאלפך חכמה
“I will teach you (a’alefcha) wisdom”; the root of alpayim, “two thousand,” read as the two teachings, Chochmah and Binah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139בחי׳ חתן חות א׳ . . חתן ב׳
A parallel discussion of the two grooms.
Kehot’s noteראה אוה״ת שמות ע׳ נח.
140אשר יעשה אותם האדם
“Which a person shall do and live by them”: man makes the mitzvos, and then receives life from them.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
141ועשיתם אותם אתם כתיב
“And you shall do them”; the Sages read osam, “them,” as atem, “you,” as if a person makes the mitzvos.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113aזח״ג קיג, א
Kehot’s noteויקרא כו, ג. זח״ג קיג, א.
142וחי בהם שמקבל מהם חיות
A parallel explanation of “and live by them” as receiving life from the mitzvos.
Kehot’s noteראה גם בדרך חיים פע״ה.
143לפני מלך מלך לבני ישראל
“Before a king reigned over the children of Israel”: the kings of Edom, which Kabbalah reads as the world of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144אפי׳ יתוש קדמך
Man was created last, so that if he grows proud he can be told “even the gnat came before you”; here, animals are rooted higher than man.
Sanhedrin 38a:13סנהדרין ל״ח א:י״ג
תָּנוּ רַבָּנַן: אָדָם נִבְרָא בְּעֶרֶב שַׁבָּת, וּמִפְּנֵי מָה? שֶׁלֹּא יְהוּ מִינִים אוֹמְרִים: שׁוּתָּף הָיָה לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּמַעֲשֵׂה בְרֵאשִׁית. דָּבָר אַחֵר: שֶׁאִם תָּזוּחַ דַּעְתּוֹ עָלָיו, אוֹמֵר לוֹ: יַתּוּשׁ קְדָמְךָ בְּמַעֲשֵׂה בְרֵאשִׁית. דָּבָר אַחֵר: כְּדֵי שֶׁיִּכָּנֵס לַמִּצְוָה מִיָּד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, א.
Paragraph 10
145(שם מ״ה . . בחכמה)
The note shows that this parenthesis is the Alter Rebbe’s own, since it appears in his manuscript of the maamar without the Tzemach Tzedek’s glosses.
Kehot’s noteמוסגר זה נמצא גם בכת״י המאמר מאדה״ז בלי הגהות מהצ״צ.
146זאת תורת הבהמה
“This is the law of the animal”; read as the animal’s ascent through the offering.
Leviticus 11:46ויקרא י״א:מ״ו
זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף וְכֹל נֶפֶשׁ הַחַיָּה הָרֹמֶשֶׂת בַּמָּיִם וּלְכׇל־נֶפֶשׁ הַשֹּׁרֶצֶת עַל־הָאָרֶץ:
This is the law of the beast, and of the fowl, and of every living creature that moveth in the waters, and of every creature that swarmeth upon the earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147תר״ך עמודים
Another discussion of the 620 pillars, the 613 Torah mitzvos and 7 Rabbinic ones.
Kehot’s noteע״ל בחקותי (מז, ב). וש״נ. [כ].
148אחור וקדם צרתני
“Behind and before You formed me”: the Midrash reads it as man being both last and first in creation; here, the mutual relationship of mitzvos above and below.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
149והחכמה מאין
“And wisdom, from where (me’ayin) will it be found?” read as “wisdom comes from nothing”: Chochmah and self-nullification.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150ואהבת בכל נפשך
The love of “with all your soul”: the second bride.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
151והיו הדברים האלה
“And these words which I command you”: after the love comes G-d’s word in a person’s mouth.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
152אני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד מישרים פ׳ ויקרא. ובכ״מ.
153ואשים דברי בפיך
“I have put My words in your mouth”: G-d’s own words in the mouth of one who studies Torah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
154משכיל לאיתן
“A maskil of Eisan”: maskil read as supernal Chochmah, Eisan as the Tannaim.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, א.
155איתנים הם תנאים
The Zohar’s reading of Eisan, “strong,” as the Tannaim.
Zohar II, 110bזח״ב קי, ב
Kehot’s noteזח״ב קי, ב. וראה בארוכה באוה״ת פ׳ שמות ע׳ טו.
156חסדי ה׳ עולם אשירה
“I will sing of G-d’s kindnesses forever”: song and delight drawn into the world through kindness.
Psalms 89:2תהילים פ״ט:ב׳
חַסְדֵי ה׳ עוֹלָם אָשִׁירָה לְדֹר וָדֹר אוֹדִיעַ אֱמוּנָתְךָ בְּפִי:
I will sing of the mercies of the L-RD for ever; To all generations will I make known Thy faithfulness with my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ב.
Paragraph 11
157ובצל ידי כסיתיך
“In the shadow of My hand I have covered you”: the encompassing canopy.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
158כי על כל כבוד חופה
“For over all the glory, a canopy”: the verse of a discourse on the chuppah.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159לסוסתי ברכבי פרעה
The verse of another discourse on the chuppah.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160עיני כל אליך ישברו
The verse of another discourse cited on the chuppah.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
161כי טובים דודיך מיין
The second half of the verse, now being explained.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
162עין לא ראתה זה יין המשומר בענביו משי״ב
“No eye has seen, O G-d, besides You”: the hidden reward of the future.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, ג. ברכות לד, ב.
163תירושי המשמח אלקים
“My wine that gladdens Elokim and men”: wine brings joy to Elokim, the concealed.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג. ראה לעיל פ׳ שלח מא, ג.
164שאין אומרים שירה
The note refers to that discourse’s opening on song said over wine.
Kehot’s noteברכות (לה, א). וע׳ רד״ה ביום השמע״צ הא׳. [כ]. באוה״ת בראשית כרך ה תתקב מציין לעוד כמה מקומות. מכאן עד תי׳ מן ההעלם לגילוי נעתק באוה״ת פ׳ קרח ע׳ תרצה ומבאר ”וזהו המשמח אלקים כי אלקים הוא בחי׳ ההסתר וההעלם” ע״ש שמבאר בארוכה ב׳ פי׳ בשם אלקים.
165שאין אומרים שירה אלא על היין
The Talmud derives from this verse that song is said only over wine.
Berakhot 35a:3ברכות ל״ה א:ג׳
וְהַאי ״קֹדֶשׁ הִלּוּלִים״ לְהָכִי הוּא דַּאֲתָא? הַאי מִיבְּעֵי לֵקהּ חַד דְּאָמַר רַחֲמָנָא אַחֲלֵיהּ וַהֲדַר אִכְלֵיהּ. וְאִידָךְ דָּבָר הַטָּעוּן שִׁירָה, טָעוּן חִלּוּל, וְשֶׁאֵינוֹ טָעוּן שִׁירָה, אֵין טָעוּן חִלּוּל. וְכִדְרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן דְּאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מִנַּיִן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן? — שֶׁנֶּאֱמַר: ״וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים״, אִם אֲנָשִׁים מְשַׂמֵּחַ, אֱלֹקִים בַּמֶּה מְשַׂמֵּחַ? מִכָּאן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן!
Surely it is required [to teach as follows :] First, that the All-merciful declares [the owner] must redeem it and then eat it ; and second, only those things which require "a song of praise" require redemption, but if they do not require "a song of praise," redemption is unnecessary ! This is according to the statement of R. Samuel b. Nahmani in the name of R. Jonathan who said : [not translated] Whence is it that we say "a song of praise" only over wine ? As it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
166היין בענבים מבלע בליעי
The Talmud’s statement that wine is absorbed within the grape: hidden, then brought out.
Pesachim 33b:5פסחים ל״ג ב:ה׳
אֲמַר לֵקהּ: וְאַתְּ לָא תִּיסְבְּרָא דְּמַשְׁקִין מִיפְקָד פְּקִידִי? וְהָתְנַן: טְמֵא מֵת שֶׁסָּחַט זֵיתִים וַעֲנָבִים מְכֻוֶּונֶת כְּבֵיצָה — טְהוֹרִין. אִי אָמְרַתְּ בִּשְׁלָמָא מִיפְקָד פְּקִידִי — מִשּׁוּם הָכִי טְהוֹרִין, אֶלָּא אִי אָמְרַתְּ מִיבְלָע בְּלִיעִי — אַמַּאי טְהוֹרִין?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים לג, ב. [כ].
Paragraph 13
167נכנס יין יצא סוד
“When wine enters, the secret comes out”: wine brings the hidden into the open.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח א. זח״ג לט, א.
168נכנס יין יצא סוד
The same saying, noting that the numerical value of yayin, wine, equals sod, secret (70).
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
169ויין ישמח
“And wine gladdens the heart of man”: the joy of revelation.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
170אותותינו לא ראינו
“We have not seen our signs”: exile as concealment.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
171גלות רד״ו שנה
The Midrash on the 210 years of the Egyptian exile.
Bamidbar Rabbah 13:20במדבר רבה י״ג:כ׳
Kehot’s noteבמד״ר פי״ג, כ.
172זורע צדקות מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ק״ש.
173שעל ידי הצדקה . . מצמיח ישועות
This version explains further: mitzvos come down into hidden physical things like sukkah and lulav, which are “plants”; a person makes them into a mitzvah, and since every mitzvah is called charity, this sowing in physicality makes salvations sprout.
Kehot’s noteבס׳ הנחות הר״פ ע׳ קמד מבאר יותר וז״ל: ”ע״י המצות שירדה ונתלבשה בהסתר דברים גשמיים דוקא סוכה ולולב בחי׳ צומח ע״י האדם אשר יעשה אותם להיות מצוה ונולד מזה צמיחה רבה מצמיח ישועות ע״י שנזרע צדקות מקודם כי סתם מצוה נק׳ בשם צדקה כמבואר במ״א ע״י שנזרע המצוה בגשמיות ממש כי נצמח ישועות”. וכ״ה באוה״ת שה״ש כרך א ע׳ כ.
174וישע ה׳
“And G-d turned (vayisha) to Hevel and his offering”; linked to yeshuos.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
175ש״ע נהורין
A textual variant: this transcript reads “375 lights” (sha’ah nehorin) instead of 370.
Kehot’s noteבהנחת הר״פ שם ובאוה״ת שם: שע״ה נהורין. וראה ג״כ לקמן מ, ג שמביא ענין הנ״ל וכ׳: ש״ע נהורין. וראה אוה״ת פ׳ שמות ע׳ צה.
176וזהו ענין יין המשמח . . סוד ה׳ ליראיו
This passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ קרח ע׳ תרצה.
177כי שמש ומגן ה״א
“For a sun and a shield is Havayah Elokim”: Elokim is the shield that screens the light of Havayah.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
Paragraph 14
178וזהו נכנס יין יצא סוד כו׳ סוד ה׳
The passage is quoted there, explaining “the secret of Havayah” as the Holy One being hidden and revealed, as in the Zohar, Acharei 73a.
Kehot’s noteמובא באוה״ת בראשית כרך ב דף תתקב, ב ושם מפרש שסוד ה׳ ”היינו כי קוב״ה סתים וגלי׳ כמ״ש בזח״ג פ׳ אחרי דע״ג ע״א”.
179עין לא ראתה
“No eye has seen”: the infinite revelation of the future.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180סוד הוי׳ ליראיו
“The secret of Havayah is for those who fear Him”: the hidden G-dliness that wine brings out.
Psalms 25:14תהילים כ״ה:י״ד
סוֹד ה׳ לִירֵאָיו וּבְרִיתוֹ לְהוֹדִיעָם:
The counsel of the L-RD is with them that fear Him; And His covenant, to make them know it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
181בד״ה ענין ברכת הזימון
The discourse on the blessing of the zimun that the text cites for the preserved wine.
Kehot’s noteסידור שער בהמ״ז.
182וקמיה כחשכה כאורה
“Darkness is as light” before G-d: concealment and revelation are equal to Him.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183החושך יכסה
“For behold, darkness shall cover the earth”: the concealment before revelation.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ראו אור גדול
“The people walking in darkness have seen a great light”: revelation after concealment.
Isaiah 9:1ישעיהו ט׳:א׳
הָעָם הַהֹלְכִים בַּחֹשֶׁךְ רָאוּ אוֹר גָּדוֹל יֹשְׁבֵי בְּאֶרֶץ צַלְמָוֶת אוֹר נָגַהּ עֲלֵיהֶם:
The people that walked in darkness have seen a great light; they that dwelt in the land of the shadow of death, upon them hath the light shined.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185וכתר עליון אע״ג דאיהו אור צח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע קרוב לסופו דף קלה, ב.
186וכתר עליון אע״ג דאיהו אור צח אור מצוחצח אוכמא איהו
The Tikkunim say that Keser, though a clear and polished light, is black before the Cause of causes.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 16
187כי טובים דודיך
“For your love is better than wine”: the love that reveals G-d’s essence.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188ושאבתם מים בששון
“You shall draw water with joy”: the verse of a discourse cited.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189ערבים עלי דברי סופרים יותר מיינה של תורה
The Talmud reads “your love is better than wine” as: the words of the Sages are dearer than the wine of Torah.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
190כי גאה גאה
“I will sing to G-d, for He is exalted above the exalted”: the verse of a discourse cited.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191בד״ה עד דלא ידע
There the Alter Rebbe explains “the ancient one” as “the Ancient One of the world,” the Infinite Light itself.
Kehot’s noteתו״א צח, ב ”כי פי׳ הקדמוני היינו קדמונו של עולם שהוא אוא״ס ב״ה עצמו” ע״ש.
192עד דלא ידע בין ארור המן לברוך מרדכי
The Purim teaching on drinking until one cannot tell “cursed is Haman” from “blessed is Mordechai”; the title of a discourse cited.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
193ועיין עוד מענין כי טובים דודיך ברבות בשיר השירים
The Midrash on “Let him kiss me” and “your love is better than wine.”
Shir HaShirim Rabbah 1:9שיר השירים רבה א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“To a mare in Pharaoh's chariots I have likened you, my love” (Song of Songs 1:9). “To a mare in Pharaoh's chariots,” Rabbi Papis expounded: “He is of one mind, and who can respond to Him?” (Job 23:13). He alone judges all creatures, and one may not challenge the words of the One who spoke and the world came into being. Rabbi Akiva said to him: ‘Enough, Papis, one may not challenge the words of the One who spoke and the world came into being, because everything is true and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
194ביום השביעי נשיא
“On the seventh day, the prince”: the verse where the Midrash in Naso discusses “your love is better.”
Numbers 7:48במדבר ז׳:מ״ח
בַּיּוֹם הַשְּׁבִיעִי נָשִׂיא לִבְנֵי אֶפְרָיִם אֱלִישָׁמָע בֶּן־עַמִּיהוּד:
On the seventh day Elishama the son of Ammihud, prince of the children of Ephraim:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195קל״ז א׳
The Tzemach Tzedek notes that in this Zohar passage “Let him kiss me” is expounded as referring to the resurrection of the dead.
Kehot’s note”נדרש ענין ישקני על תח״ה” — אוה״ת שה״ש כרך ג תתיא.
196קמ״ז ב׳
It cites the Zohar in Terumah (146b) that “Let him kiss me” refers to the hidden one, and the Mikdash Melech that it is Arich Anpin kissing through Z’eir Anpin.
Kehot’s noteמובא באוה״ת שה״ש כרך ג ע׳ תתי: ”ובענין ישקני בזהר תרומה קמ״ו סע״ב ישקני ההוא דסתים כו׳ ובמק״מ ישקני אריך באמצעות זעיר כו׳”.

Torah Ohr · Parshas Noach · Maamar 1
מים רבים לא יוכלו לכבות את האהבה ונהרות…
Many waters cannot extinguish the love
The pressures of earning a living, the “many waters,” cannot extinguish the soul’s innate love for G-d; on the contrary, when a person who has been immersed in them all day turns to G-d in prayer, they raise the soul to a limitless love, higher than it knew before it came into the world.
The maamar in brief
The Alter Rebbe reads the Song of Songs’ “many waters” as the worries and busyness of making a living. They cannot quench the hidden love of the G-dly soul, a flame that naturally rises toward its Source; they can even lift it higher than before its descent. Isaiah calls them “the waters of Noach,” and Noach means rest. The Flood came not only to destroy but to purify the earth, like a mikveh, and likewise the servitude of livelihood, which began when the Temple’s supernatural blessing ceased, purifies the soul as Gehinnom does. When a person emerges from a day of material “darkness” and contemplates in prayer that all creation is only a glow of G-d, he is stirred to the love “with all your might,” which has no limit, because it draws on the animal soul, whose root in Tohu is higher than the G-dly soul’s. So the ark, the words of prayer, is lifted by the waters, and people in business can pray more deeply than scholars. This is the lower Shabbos; in the future the higher Shabbos will reveal a still greater love from above.

Outline
	1The love the waters cannot quenchThe “many waters” are the preoccupations of livelihood; they cannot extinguish the G-dly soul’s innate love, and through them the soul can rise higher than before its descent.¶1–2
	2The waters of NoachNoach means rest; the Flood purified the earth like a mikveh, and the servitude of livelihood purifies the soul as Gehinnom does, lifting it to the highest level.¶3
	3What the servitude isNot foreign rule or taxes but the worry of earning a living, unknown when the Temple’s supernatural blessing flowed.¶4
	4Light out of darknessContemplation in prayer after a day of business kindles the limitless love “with all your might,” possible only through the animal soul, whose root in the fallen kings of Tohu is higher than the G-dly soul’s.¶5–7
	5The ark of prayerFrom the waters is built the teivah, the ark and the words of prayer, which the waters lift high; businesspeople can pray more than scholars.¶8–10
	6The lower ShabbosAs the worlds ascend on Shabbos after the six days of work, the day’s labour ascends in prayer, a glow of Shabbos within the week.¶11
	7The higher ShabbosIn the future, “the day that is entirely Shabbos,” a great love from above, supernal Chesed, will be revealed, higher even than the love born of the waters.¶12


Key concepts
	many watersמים רבים
	The preoccupations and worries of earning a living and the thoughts of worldly affairs, which threaten to drown a person’s awareness of G-d.

	hidden loveאהבה מסותרת
	The love for G-d present by nature in every Jewish soul, even when it is not felt; like a flame, it strains upward toward its Source.

	rest of the spirit (naycha d’rucha)נייחא דרוחא
	The meaning of the name Noach: the contentment and ascent that follow work, which is the inner quality of Shabbos.

	servitudeשעבוד
	In this maamar, the burden and worry of livelihood in exile, which purifies the soul as the Flood purified the earth.

	the advantage of light out of darknessיתרון האור מן החשך
	The greater light produced when darkness is subdued (iskafya) and transformed (is’hapcha chashocha), beyond light that never met darkness.

	with all your mightבכל מאדך
	The highest, limitless love for G-d, which arises from struggle with its opposite, the animal soul.

	the animal soulנפש הבהמית
	The soul that animates the body and its drives; its ultimate root, in the kings of Tohu who fell, is higher than the G-dly soul’s, which is why engaging it yields a higher love.

	the ark / the wordתיבה
	The teivah is both Noach’s ark and a word; the ark is the words of prayer, lifted by the waters of the day.

	lower and higher Shabbosשבת תתאה ושבת עילאה
	The lower Shabbos is the rest that follows toil, present in each week and each prayer; the higher Shabbos is the Messianic future, when a love from above will be revealed.


Section 1 · ¶1–2
The love the waters cannot quench
1מים רבים12 לא יוכלו לכבות את האהבה ונהרות לא ישטפוה אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו.
“Many waters cannot extinguish the love, nor can rivers wash it away; if a man would give all the wealth of his house for love, he would be utterly scorned.”
The maamar opens with a verse from the Song of Songs, which Chassidus reads as a love song between G-d and the Jewish people. Its claim is that no flood of water, however great, can put out this love; the rest of the maamar explains what the “waters” are and why they cannot quench it.


הנה מים רבים הם כל טרדות הפרנסה3 והמחשבות שבעניני עוה״ז4 כו׳ ועכ״ז [ועם כל זה] לא יוכלו לכבות את האהבה
Now, the “many waters” are all the preoccupations of earning a livelihood and the thoughts about the matters of this world, etc.; and nevertheless they “cannot extinguish the love” —
The Alter Rebbe identifies the “many waters” with ordinary working life: the constant pressures of making a living and the stream of thoughts about worldly affairs. These can crowd out a person’s awareness of G-d, yet they cannot actually extinguish his love for Him.


שהוא בחי׳ האהבה המוסתרת שיש בכל נפש מישראל5 בטבע מבחי׳ נפש האלקי׳ שטבעה לעלות וליכלל תמיד למעלה כשלהבת העולה מאליה
which is the level of the hidden love that is present by nature in every soul of Israel, from the level of the G-dly soul, whose nature is to rise and be absorbed constantly above, like a flame that rises of itself,
The love that survives is the “hidden love” (ahavah mesuteres) that every Jew possesses by nature, whether or not he feels it. It belongs to the G-dly soul, which naturally strives upward to return to its Source, just as a flame reaches upward by its very nature without any effort.


כמ״ש לעיל מיניה רשפיה רשפי אש6 שלהבת יה שהוא בחי׳ שלהבת הבאה מלמעלה שהיא הנפש האלקית שקודם התלבשותה בגוף הגשמי היתה נהנית מזיו השכינה והיתה מיוחדת בתכלית היחוד בא״ס ב״ה.7
as it is written just before it, “Its sparks are sparks of fire, a flame of G-d,” which is the level of a flame that comes from above: this is the G-dly soul, which, before it was enclothed in the physical body, delighted in the radiance of the Shechinah and was united in absolute unity with the Infinite One (Ein Sof), blessed be He.
The verse just before “many waters” describes this love as “sparks of fire, a flame of G-d”: a fire whose origin is Divine. That is the G-dly soul, which before coming into a body enjoyed the radiance of G-d’s presence in the spiritual worlds and was wholly one with the Infinite One; its yearning to rise is the memory of that union.




2ולזאת גם אחר התלבשותה בגוף הגשמי לעסוק בענינים גשמיים שהן הנקראים מים רבים עכ״ז [עם כל זה] לא יוכלו לכבות8ה מלהיות תמיד בבחי׳ אהבה ותשוקה נפלאה לעלות וליכלל למעלה ואדרבה
Therefore, even after it is enclothed in the physical body to occupy itself with physical matters — which are what are called “many waters” — nevertheless they “cannot extinguish” it from being constantly in a state of love and wondrous longing to rise and be absorbed above. On the contrary,
Because the soul’s love is its very nature, it does not die when the soul enters a body and becomes busy with material things. The Alter Rebbe calls those material involvements the “many waters,” and insists that they cannot put out the soul’s constant longing to rise and dissolve into G-d.


ע״י התלבשותה במים רבים הנ״ל יכולה להגיע למדרגה היותר גבוה מקודם שירדה לעוה״ז9 כאשר יתבאר:
through its enclothement in the “many waters” mentioned above, it can reach a higher level than [it stood at] before it descended to this world, as will be explained.
Then comes the maamar’s bold thesis: the soul does not merely survive its immersion in worldly affairs; through that very immersion it can reach a higher level than it had before it came down, even when it basked in the radiance of G-d’s presence. The rest of the maamar explains how.




Section 2 · ¶3
The waters of Noach
3והנה בחי׳ מים רבים10 הנ״ל נק׳ מי נח וכמ״ש (ישעי׳ [ישעיה] נד) אשר נשבעתי מעבור מי נח עוד על הארץ כן נשבעתי מקצף עליך11 ומגער בך (עיין בספר עיר גבורים)12 כי
Now, the level of “many waters” mentioned above is called “the waters of Noach,” as it is written (Isaiah 54), “That I swore that the waters of Noach would no more pass over the earth, so have I sworn not to be angry with you or rebuke you” (see the book Ir Gibborim). For
Isaiah compares G-d’s promise never again to be angry with Israel to His oath after the Flood never again to bring “the waters of Noach” over the earth. The Alter Rebbe takes the prophet’s phrase “the waters of Noach” as a name for the “many waters” of worldly life, and refers the reader to Ir Gibborim, a work by the author of the Kli Yakar commentary on the Torah.


הנה נח הוא נייחא דרוחא13 שהוא בחינת שביתה כאדם השובת ממלאכתו. וכמ״ש וישבת ביום השביעי1415 ותרגומו ונח ביומא שביעאה16 כו׳.
Noach is naycha d’rucha (rest of the spirit), which is the level of ceasing, like a person who ceases from his work. As it is written, “And He ceased (vayishbos) on the seventh day,” and its Targum [renders it], “And He rested (venach) on the seventh day,” etc.
The name Noach means rest: the Zohar reads it as naycha d’rucha, the settled contentment of spirit that comes when work is finished. The proof is that the Torah says G-d “ceased” on the seventh day, and the Aramaic translation of Onkelos renders that word with the root of Noach, “rested.”


ומ״ש נח נח ב״פ [ב׳ פעמים]17 הם נייחא דעילאי18 ונייחא דתתאי שהוא בחי׳ שבת תתאה ושבת עילאה שיהיה לעתיד שנק׳ יום שכולו שבת19 משא״כ שבת תתאה אינו כולו שבת כאשר יתבאר.
And what is written, “Noach, Noach,” twice: these are the rest of the higher ones and the rest of the lower ones, which is the level of the lower Shabbos and the higher Shabbos that will be in the Time to Come, which is called “the day that is entirely Shabbos,” whereas the lower Shabbos is not entirely Shabbos, as will be explained.
The verse repeats the name, “Noach, Noach,” and the Midrash explains the doubling as rest for the higher beings and rest for the lower beings. The Alter Rebbe maps these onto two kinds of Shabbos: the weekly “lower Shabbos” we know now, which is not wholly rest, and the “higher Shabbos” of the Messianic future, “the day that is entirely Shabbos.” Both will be explained later in the maamar.


כי הנה לכאורה אינו מובן ענין המבול שאם היה רק להעביר ולשחת האנשים החוטאים למה הוצרך לבחי׳ רעש גדול כזה הלא ברגע א׳ היה ביכול׳ [ביכולת] ה׳ להעבירם אף בלא המבול.
For at first glance the matter of the Flood is not understood: if it were only to remove and destroy the sinful people, why was there need for so great an upheaval as this? Surely in a single moment G-d had the power to remove them, even without the Flood.
The Alter Rebbe now asks why G-d brought a Flood at all. If the aim were only to destroy the wicked, He could have done it instantly and quietly; a year-long cataclysm of water must have served another purpose.


אך באמת היה המבול בא לטהר את הארץ20 שנאמר כי מלאה הארץ חמס21 ונתקלקלה מאד והיה נצרך לטהרה ולזאת בא המבול22 דוקא שהוא בחי׳ מים בכדי לטהר את הטמאים
But in truth the Flood came to purify the earth, as it is said, “For the earth is filled with violence,” and it had become very corrupted and needed to be purified. Therefore it was specifically the Flood that came, which is the level of water, in order to purify the impure,
The answer, drawn from the Talmud, is that the Flood came to purify the earth itself, which had been corrupted by the violence done on it. That is why the punishment took the form of water specifically, since water is the medium of purification in Torah law.


שהוא כדוגמת המקוה מ׳ סאה23 שהיא מטהרת את הטמא כמו כן היה המבול בא בכדי לטהר את כל הארץ
like the mikveh of forty se’ah, which purifies the impure; so too the Flood came in order to purify the whole earth,
The model is the mikveh, the ritual pool, which must hold at least forty se’ah of water to purify a person or vessel. The Flood, which lasted forty days, was in effect a mikveh for the whole earth.


וכמ״ש (יחזקאל לו) וזרקתי עליכם מים טהורים וטהרתם24 כו׳ ולזאת נקראים מי נח שנעשה מזה נייחא דרוחא כו׳.
as it is written (Ezekiel 36), “And I will sprinkle pure water upon you, and you shall be pure,” etc. Therefore they are called “the waters of Noach,” for from this came about naycha d’rucha, etc.
Ezekiel’s promise that G-d will “sprinkle pure water” on Israel shows that water is the instrument of spiritual cleansing. Because the Flood waters purified the world, they produced the “rest of spirit” that the name Noach denotes, and so they are called “the waters of Noach.”


והנה שעבוד הפרנסה נק׳ ג״כ מי נח וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שבחר לו25 אברהם אבינו שעבוד נגד גיהנם.
Now, the servitude of earning a livelihood is also called “the waters of Noach,” as our Sages, of blessed memory, said that Avraham our father chose for himself servitude in place of Gehinnom.
Now the Alter Rebbe applies this to working life: the servitude of having to earn a living is also “waters of Noach.” The Midrash relates that when G-d showed Avraham the future, he chose for his descendants the subjugation of exile rather than Gehinnom; the Alter Rebbe reads that servitude as the burden of making a living, which, like Gehinnom, cleanses.


שכמו שאי אפשר להנשמה לבא בג״ע [בגן עדן] ליהנות מזיו השכינה עד שתרד קודם לכן בגיהנם וכמו שאמרו גבי אחר מוטב דלידייני׳ וליתי לעלמא דאתי
For just as it is impossible for the soul to enter the Garden of Eden to delight in the radiance of the Shechinah until it first descends into Gehinnom — as they said concerning Acher, “Better that he be judged and come to the World to Come” —
He explains why such cleansing is a necessary stage. A soul cannot enter the Garden of Eden and enjoy G-d’s radiance until it has passed through the purging of Gehinnom; hence the Talmud says of the sage Elisha ben Avuyah, called Acher (“the Other”) after he strayed, that it was better he be judged and purified so that he could enter the World to Come.


וגם לטבול בנהר דינור כמ״ש במ״א.26 כמו״כ [כמו כן] ע״י שעבוד יכולים לעלו׳ למעלה מעלה למדרגה היותר גבוה.
and also [for it] to immerse in the River of Fire (Nehar Dinur), as is explained elsewhere; so too, through servitude one can rise higher and higher, to the highest level.
Beyond Gehinnom, a soul rising from the lower Garden of Eden to the higher must immerse in the “River of Fire” so as to forget the lesser delight it knew before. In the same way, the servitude of earning a living, painful as it is, cleanses the soul and lets it climb to the very highest level.




Section 3 · ¶4
What the servitude is
4והנה שעבוד אין הפי׳ מה שיש עלינו עתה מלך ושנוטל מאתנו מס שגם בזמן בהמ״ק [בית המקדש] היה עלינו מלך ישראל והמס היה ביותר כידוע שחלק עשירי הוצרך כ״א [כל אחד / כל אחת] ליתן.27
Now, “servitude” does not mean that there is now a king over us and that he takes tax from us, for in the time of the Holy Temple too there was a king of Israel over us, and the tax was even greater, as is known, for each person had to give a tenth part.
The Alter Rebbe clarifies what “servitude” means here. It is not political subjugation or taxation: in the days of the Temple, too, Israel had a king who taxed them, even more heavily, taking a tenth.


אלא הכוונה היא שבזמן שבהמ״ק [שבית המקדש] היה קיים היה נמשך ברכה והשפע׳ עצומה עד שא״י [שארץ ישראל] היתה ארץ זבת חלב ודבש28 כו׳
Rather, the intent is that when the Holy Temple stood, blessing and an immense flow of bounty were drawn down, until the Land of Israel was “a land flowing with milk and honey,” etc.,
The real difference is that when the Temple stood, G-d’s blessing flowed down so abundantly that the Land of Israel literally was “a land flowing with milk and honey.”


שלא ע״פ הטבע כלל כמ״ש29 בגמ׳ [בגמרא] סוף מסכת כתובות ולא היה כלל דאגות וטרדת הפרנסה.
not by way of nature at all, as is stated in the Gemara at the end of Tractate Kesubos; and there were no worries or preoccupation with livelihood at all.
That abundance was supernatural, as the Talmud describes at the end of Tractate Kesubos, so people had no anxiety about making a living. The “servitude” of exile, then, is the worry and toil of earning a living that came when that open blessing ceased.




Section 4 · ¶5–7
Light out of darkness
5ועתה יש לכאו״א [לכל אחד ואחד] יגיעות וטרדת הפרנסה לעסוק בעניני עוה״ז הגשמי והוא בחי׳ מים רבים הנ״ל שנק׳ מי נח
Now, each and every person has toil and the preoccupation of earning a livelihood, occupying himself with the matters of this physical world; and this is the level of the “many waters” mentioned above, which are called “the waters of Noach,”
The Alter Rebbe returns to the present: since the Temple’s destruction every person must labour and worry to make a living. This, he says, is exactly what the verse calls “many waters” and Isaiah calls “the waters of Noach.”


שהוא בחי׳ נייחא דרוחא לפי שע״י בחי׳ מים רבים הנ״ל מתעלית הנשמה למדרגה היותר גבוה מקודם התלבשותה כו׳ שהיתה רק נהנית מזיו השכינה כו׳
which is the level of naycha d’rucha, because through the level of the “many waters” mentioned above the soul is raised to a higher level than [it had] before its enclothement, etc., when it merely delighted in the radiance of the Shechinah, etc.
They are called waters of “rest” because they bring the soul to a higher satisfaction than it knew before it came into a body. Then it merely enjoyed G-d’s radiance; now, through its struggle in the world, it can rise above that.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] יפה שעה אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא]3031 לפי שהוא בחי׳ יתרון האור מתוך החושך דוקא שהוא בחינת אתכפייא סט״א [סטרא אחרא] ואתהפכא חשוכא כו׳
As our Sages, of blessed memory, said: “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come,” because this is the level of the advantage of light [that comes] specifically out of darkness, which is the level of the subjugation of the sitra achra (iskafya) and the transformation of darkness (is’hapcha chashocha), etc.
The Mishnah’s teaching that one hour of teshuvah and good deeds in this world outweighs all of the World to Come expresses this. The advantage comes from “light out of darkness”: iskafya, subduing the sitra achra (the forces opposed to holiness), and is’hapcha chashocha, transforming darkness itself into light, produce a light greater than light that never met darkness.


שכשעוסק כל היום בענינים גשמיים בטרדת הפרנסה שהם הנק׳ חשך ומתבונן אח״כ בתפלה איך שאין לך עשב מלמטה32 שאין לו מזל מלמעלה כו׳
For when one is occupied all day with physical matters, in the preoccupation of earning a livelihood, which are what is called “darkness,” and afterward contemplates in prayer how “there is no blade of grass below that does not have a mazal above,” etc. —
Now he describes how this happens in practice. A person spends the day absorbed in business, the “darkness”; then in prayer he reflects on the Sages’ teaching that every blade of grass has a mazal, a spiritual force above, that tells it to grow.


שהם המזלות שהם המשפיעים חיות כל עוה״ז וכמ״ש (דברים לג) וממגד תבואות שמש וממגד גרש33 כו׳
these are the mazalos, which channel life-force to this entire world, as it is written (Deuteronomy 33), “And with the bounty of the produce of the sun, and with the bounty of the yield of [the moons],” etc. —
The mazalos are the celestial forces (associated with the constellations) through which life-force is channelled to everything in this world. Moshe’s blessing to Yosef, which speaks of the produce ripened by the sun and the moons, shows that the heavenly bodies govern the earth’s growth.


והמזלות הם מקבלים מע׳ שרים והשרים מקבלים משמרי אופנים והם מקבלים מהמלאכים וגבוה מעל גבוה עד שכולם מקבלים מבחי׳ מלכותו ית׳
and the mazalos receive from the seventy princes, and the princes receive from the guardians of the Ofanim, and they receive from the angels, one higher than the other, until all of them receive from the level of His Malchus (sovereignty), blessed be He,
The contemplation climbs the chain of influence: the mazalos draw from the seventy angelic “princes” appointed over the nations, those from higher angels (the “guardians of the Ofanim”), and so on upward, each receiving from the one above it, until all draw from G-d’s Malchus, His sovereignty, the attribute through which He creates and rules the worlds.


וכמ״ש מלכותך מלכות כל עולמים34 שמהווה את כל העולמות מאין ליש ממש והוא רק בחי׳ זיו השכינה בלבד שאינו
as it is written, “Your kingship is a kingship over all worlds,” which brings all the worlds into being from nothing into actual something; and this is only the level of the radiance of the Shechinah alone, which is
Malchus is the power that brings all worlds from absolute nothingness into existence, as the verse “Your kingship is a kingship over all worlds” says. Yet this whole creative power is only the “radiance of the Shechinah,” the light that shines outward from G-d.


אלא בחי׳ זיו והארה בעלמא בלבד לגבי מהותו ועצמותו יתב׳ [יתברך] כביכול שהוא בבחי׳ א״ס ממש היה הוה ויהיה בלי שינוי ממש וכמאמר אתה הוא קודם שנברא ואתה הוא לאחר שנברא כו׳.
nothing but the level of a mere radiance and glow alone relative to His essence and being, blessed be He, as it were, which is on the level of the Infinite One (Ein Sof) in the full sense — [Who] was, is and will be without any change at all; as the saying goes, “You are He before [the world] was created, and You are He after it was created,” etc.
Compared with G-d’s own essence, that radiance is a mere glow. His essence is truly infinite and unchanged by creation, as the liturgy says: You were the same before the world was created and after it was created.


ואחרי התבוננו׳ [התבוננות] כל הנ״ל בעומק הדעת תתעורר נפשו בבחי׳ אה׳ ותשוקה נפלאה כרשפי אש לצאת מתוך החשך והעלם הגשמי הזה ורק לדבקה בו ית׳
After contemplating all the above in the depth of Daas (knowledge), his soul will be aroused with love and wondrous longing, like sparks of fire, to go out of this darkness and physical concealment and only to cleave to Him, blessed be He,
When a person contemplates this deeply, not superficially, his soul is set aflame with love and longing, “like sparks of fire,” recalling the maamar’s opening verse. He wants to break out of the darkness and concealment of the physical world and cleave only to G-d.


וכמ״ש (תהלים עג) מי לי בשמים ועמך35 לא חפצתי כו׳ שלא יחפוץ כלל לא בג״ע [בגן עדן] התחתון ולא בג״ע [בגן עדן] העליון שהם רק בחי׳ זיו והארה בלבד
as it is written (Psalms 73), “Whom have I in heaven? And besides You I desire nothing,” etc. — that he should not desire at all either the lower Garden of Eden or the higher Garden of Eden, which are only the level of radiance and glow alone,
The Psalmist’s cry “Whom have I in heaven? And besides You I desire nothing” expresses this love. Such a person does not want even the lower or higher Garden of Eden, the spiritual rewards of the souls, because they too are only G-d’s radiance and not G-d Himself.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] צדיקים יושבים36 וכו׳ ונהנין מזיו השכינה כ״א לדבקה בו ית׳ ליכלל בבחי׳ מהותו ועצמותו ית׳ ונק׳ בזה״ק [בזהר הקדוש] לאשתאבא בגופא דמלכא37 כו׳
as our Sages, of blessed memory, said, “The righteous sit, etc., and delight in the radiance of the Shechinah” — but only to cleave to Him, blessed be He, to be absorbed in the level of His essence and being, blessed be He; and in the holy Zohar this is called “to be absorbed into the body of the King,” etc.
The Talmud describes the World to Come as the righteous enjoying “the radiance of the Shechinah”; this love wants more than radiance. It wants to be absorbed into G-d’s very essence, what the Zohar calls being “absorbed into the body of the King.”


ונק׳ בחי׳ אהבה זו בחי׳ תשובה שהוא בחילא יתיר38 שבאה דוקא מתוך החשך שהיה עוסק רק בענינים גשמיים והבלי עולם.
This love is called the level of teshuvah, which is “with greater strength,” for it comes specifically out of the darkness, when he was occupied only with physical matters and the vanities of the world.
This love is a form of teshuvah, return to G-d. The Zohar says that those who return serve “with greater strength” than the perfectly righteous, because their love bursts out of the darkness in which they had been immersed in material affairs.


לפי שיתרון האור הוא מתוך החשך דוקא. ונק׳ אהבה זו בחי׳ בכל מאדך שהוא בלי גבול ממש שבאה דוקא מן ההפוך שהוא החשך
For the advantage of light is specifically out of darkness. And this love is called the level of “with all your might (me’odecha),” which is truly without limit, for it comes specifically from the opposite, which is the darkness,
Since light born from darkness is greater, this love is called “with all your might (me’odecha),” the third and highest level of love in the Shema, meaning love without limit. It is unlimited precisely because it emerges from its opposite.


וכמ״ש טוב זה מלאך חיים (טוב) מאד39 זה מה״מ [מלאך המות]40 שע״י ההפוך והחשך דוקא שהוא בחי׳ נה״ב [נפש הבהמית] יכולים לבא לבחי׳ אהבת בכל מאדך שהוא בלי גבול ממש.
as it is written, “‘Good’ — this is the angel of life; ‘very (me’od) (good)’ — this is the angel of death”: for through the opposite and the darkness specifically, which is the level of the animal soul, one can come to the level of the love “with all your might,” which is truly without limit.
The Sages read G-d’s verdict on creation, “very good,” as including even the angel of death: “good” is the angel of life, “very” is the angel of death. The Alter Rebbe applies this to the animal soul: the very opposition it presents is what makes possible the “very,” the limitless love of “with all your might.”


והיינו לפי שבשרשה למעלה מעלה שורש נה״ב [נפש הבהמית] גבוה יותר מבחי׳ נפש האלקית וכמ״ש (בראשי׳ [בראשית] לו) ואלה המל׳ אשר מלכו41 כו׳
That is, because in its root, very high above, the root of the animal soul is higher than the level of the G-dly soul, as it is written (Genesis 36), “And these are the kings who reigned,” etc.,
The reason is surprising: at its ultimate root, the animal soul stems from a level higher than the G-dly soul. The proof is the Torah’s list of the kings of Edom who reigned “before any king reigned over Israel.”


לפני מלך מלך לבנ״י [לבני ישראל] שהוא בחי׳ נפש האלקית רק שע״י שבה״כ [שבירת הכלים] נפלו למטה מטה כמ״ש וימלך וימת כו׳ אבל בשרשם הם למעלה מעלה42 מבחי׳ נפש האלקית.
“before any king reigned over the Children of Israel,” which is the level of the G-dly soul; only that through the shattering of the vessels they fell very far down, as it is written, “And he reigned, and he died,” etc. But in their root they are far above the level of the G-dly soul.
In Kabbalah these Edomite kings represent the world of Tohu, a realm of intense lights that preceded the ordered world of Tikkun, to which the G-dly soul (the “kings of Israel”) belongs. Tohu’s vessels could not contain its lights and shattered, hence the refrain “he reigned, and he died”; so the forces rooted in it fell very low, even though their origin is far above the G-dly soul.




6ולזאת גם כמו שנפלו למטה יש להם תגבורת על נפש האלקית מפני ששרשם הוא מבחי׳ מלוכה שהוא בחי׳ התנשאות כו׳.
Therefore, even as they have fallen down, they have mastery over the G-dly soul, because their root is from the level of kingship, which is the level of self-exaltation, etc.
Because the animal soul’s root is in Tohu’s kings, even in its fallen state it has the power to dominate the G-dly soul. Its root is “kingship,” and a king’s nature is self-exaltation; hence the animal soul’s forceful ego.


וגם האדם מקבל חיות מבחי׳ בהמות ומאכלים ובלעדם אינו יכול לחיות משא״כ המאכלים אינם צריכים אל האדם.
Also, a person receives life-force from the level of animals and foods, and without them he cannot live, whereas the foods do not need the person.
A second sign of the higher root: man, the highest creature, draws his life from animals and food and cannot live without them, while they do not need him. The dependence of the higher on the lower shows that the lower has a loftier source.




7וכל זה מפני שבשרש שרשם למעלה הם גבוהים הרבה מבחי׳ הנשמות ולזאת ע״י ירידת והתלבשות נפש האלקית בנפש
All this is because in the root of their root above they are much higher than the level of the souls. Therefore, through the descent and enclothement of the G-dly soul in the
The Alter Rebbe restates the principle: at the root of their root, these forces are far higher than the souls. That is why the G-dly soul had to descend and be enclothed specifically in the animal soul.


הבהמית דוקא לעסוק בטרדות ומחשבות הפרנסה בענינים גשמיים שהם הנקראים מים רבים הנ״ל יכולה לבא לבחי׳ אהבת בכל מאדך.
animal soul specifically, to occupy itself with the preoccupations and thoughts of livelihood in physical matters — which are what are called the “many waters” mentioned above — it can come to the level of the love “with all your might,”
By working through the animal soul, engaged in the worries of livelihood, the “many waters,” the G-dly soul can reach the love of “with all your might.”


שהוא בלי גבול כנ״ל שהיא מדרגה היותר גבוה מהיותה קודם ירידתה בגוף שהיתה רק נהנית מזיו השכינה כו׳.
which is without limit, as mentioned above, which is a higher level than [it had] when it was before its descent into the body, when it merely delighted in the radiance of the Shechinah, etc.
That limitless love is higher than the state the soul enjoyed before it came into the body, when it only delighted in G-d’s radiance.


והיינו ע״י אתכפיי׳ [אתכפייא] ואתהפכא חשוכא דוקא שהוא בחי׳ יתרון האור שמתוך החשך כנ״ל. לפי ששרשם למעלה גבוה ממדרגת נפש האלקית כנ״ל רק שנפלו למטה כמ״ש וימלך וימת כו׳ וע״י אתכפייא נעשה תחה״מ [תחיית המתים]:
That is, through iskafya and is’hapcha chashocha specifically, which is the level of the advantage of light that is out of darkness, as mentioned above, because their root above is higher than the rank of the G-dly soul, as mentioned above, only that they fell down, as it is written, “And he reigned, and he died,” etc.; and through iskafya the resurrection of the dead comes about.
It is achieved only through iskafya and is’hapcha chashocha, subduing and transforming the darkness. Because the animal soul’s root is higher, subduing it releases that higher light; and this process of iskafya is what will ultimately bring about the resurrection of the dead, when the physical body itself is elevated.




Section 5 · ¶8–10
The ark of prayer
8וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שעה א׳ בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא] כנ״ל. ולזאת נקראו מים רבים הנ״ל מי נח לפי שנעשה
And this is [the meaning of] the saying of our Sages, of blessed memory, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come,” as mentioned above. Therefore the “many waters” mentioned above are called “the waters of Noach,” because there comes about
This explains the Mishnah quoted earlier: an hour of teshuvah and good deeds in this world surpasses the World to Come, since only here is there darkness to transform. And it explains why the “many waters” are named after Noach, “rest.”


ע״י נייחא דרוחא שנעשה מהם תבת נח שהוא בחי׳ תיבות התפלה וכמ״ש בא אתה וכל ביתך אל התבה43 כו׳.
through [them] naycha d’rucha, for from them is made the ark (teivah) of Noach, which is the level of the words (teivos) of prayer, as it is written, “Come, you and all your household, into the ark,” etc.
From the waters of livelihood comes the ark, the teivah, which in Hebrew also means “word.” The ark is the words of prayer; G-d’s call to Noach to enter the ark with his household is a call to enter wholly into the words of prayer, where the day’s struggles are elevated.




9וזהו ויגברו המים44 מאד כו׳ חמש עשרה אמה מלמעלה גברו המים45 כו׳ שהוא בחי׳ תגבורת נפש הבהמית על בחי׳ נפש האלקית בעסק הפרנסה ועניינים הגשמיים אך עי״ז נעשה אח״כ יתרון אור כו׳ כנ״ל.
And this is [the meaning of] “And the waters prevailed very greatly,” etc., “fifteen cubits upward did the waters prevail,” etc.: this is the level of the mastery of the animal soul over the level of the G-dly soul in the occupation of livelihood and physical matters; but through this there afterward comes about an advantage of light, etc., as mentioned above.
The verses describe the waters of the Flood swelling and rising fifteen cubits above the mountains. The Alter Rebbe reads this as the animal soul’s temporary dominance over the G-dly soul while a person is immersed in business; but this very dominance is what later produces the greater light of prayer.




10וזהו ותלך התבה על פני המים46 דוקא ותרם התבה47 כו׳ שע״י המים דוקא מתעלות תיבות התפלה ועולה למעלה מעלה כנ״ל.
And this is [the meaning of] “And the ark went upon the face of the waters” — specifically — “and the ark was lifted up,” etc.: through the waters specifically, the words (teivos) of prayer are elevated and rise higher and higher, as mentioned above.
“The ark went upon the face of the waters,” and it was the waters themselves that lifted the ark high. So too the words of prayer are raised precisely by the “waters” of a day of material struggle, and they rise to the highest levels.


וזהו טעות הבעלי עסקים שבדעתם שאין יכול׳ [יכולת] להתפלל כ״כ [כל כך] כמו היושבי אוהלים כי אדרבה נהפוך הוא שהם יכולים להתפלל יותר כי יתרון האור הוא מתוך החשך דוקא כו׳.
And this is the error of the businessmen, who think that they cannot pray as much as those who dwell in the tents; for, on the contrary, it is quite the reverse: they can pray more, for the advantage of light is specifically out of darkness, etc.
The practical conclusion: businesspeople often assume they cannot pray as well as full-time scholars, “those who dwell in the tents” of study. The Alter Rebbe says the opposite is true: their prayer can reach higher, because their light comes out of darkness.




Section 6 · ¶11
The lower Shabbos
11וזהו שנק׳ מי נח נייחא דרוחא שהוא בחי׳ השבת כמ״ש כי בו שבת מכל מלאכתו48 כו׳.
And this is why the waters of Noach are called naycha d’rucha, which is the level of Shabbos, as it is written, “For on it He ceased from all His work,” etc.
The Alter Rebbe now explains why the “rest” of Noach is Shabbos. The Torah says that on the seventh day G-d “ceased from all His work,” and cessation from creative work is what Shabbos is.


שבו׳ ימי המעשה הוא בחי׳ התפשטות והמשכת מלכותו ית׳ למטה כמו ביום הראשון נאמר ויאמר אלקים49 יהי אור כו׳
For the six days of work are the level of the spreading forth and drawing down of His Malchus (sovereignty), blessed be He, below; as on the first day it is said, “And G-d said, ‘Let there be light,’” etc.,
During the six days of creation G-d’s Malchus, His creative sovereignty, spread outward and downward into ever more worlds and creatures; each day began with a new utterance, starting with “Let there be light.”


יהי רקיע50 תדשא הארץ דשא51 כו׳ שנקראים ימי המעשה ובשבת הוא בחי׳ שביתה ממלאכה ונייחא דרוחא שהוא עליית העולמות למעלה כאדם השובת ונח ממלאכתו.
“Let there be a firmament,” “Let the earth sprout vegetation,” etc., which are called the days of work; and on Shabbos there is the level of ceasing from work and naycha d’rucha, which is the ascent of the worlds on high, like a person who ceases and rests from his work.
The further utterances, the firmament and the vegetation, continued this outward flow, which is why those days are called “days of work.” On Shabbos the flow reverses: the worlds ascend back toward their Source, just as a person who stops working withdraws from his tasks and rests.


כמו״כ [כמו כן] הוא בחי׳ טרדת52 ועסק הפרנסה בענינים גשמיים שנק׳ מים רבים כשמתהפכים ועולים אח״כ בבחי׳ אלקות ע״י התפלה כנ״ל נק׳ בחי׳ זו בחי׳ נייחא דרוחא
So too is the level of the preoccupation and occupation of livelihood in physical matters, which are called “many waters”: when they are transformed and afterward rise into the level of G-dliness through prayer, as mentioned above, this level is called the level of naycha d’rucha,
The same pattern happens in a person’s week. The day spent in the pressure of business is outward “work”; when, through prayer, those involvements are transformed and raised up into G-dliness, the result is naycha d’rucha, rest of spirit.


שהוא בחי׳ שבת כנ״ל כידוע שכל תפלה מו׳ ימי המעשה היא הארה מבחי׳ שבת5354 כנ״ל. אך כל זה הוא שבת תתאה.
which is the level of Shabbos, as mentioned above; as is known, every prayer of the six weekdays is a glow from the level of Shabbos, as mentioned above. But all this is the lower Shabbos.
That is why weekday prayer is a kind of Shabbos: each weekday prayer carries a glow of Shabbos, an ascent of the worlds. But the Alter Rebbe adds that all this is only the “lower Shabbos,” the rest that follows toil, as opposed to the higher Shabbos he now introduces.




Section 7 · ¶12
The higher Shabbos
12ויש עוד בחי׳ שבת עילאה שהוא מה שיהיה לעתיד שנקרא יום שכולו שבת.55 וזהו אשר נשבעתי מעבור מי נח עוד על הארץ.56
And there is yet the level of the higher Shabbos, which is what will be in the Time to Come, which is called “the day that is entirely Shabbos.” And this is [the meaning of] “That I swore that the waters of Noach would no more pass over the earth.”
Beyond the weekly Shabbos there is a “higher Shabbos”: the Messianic era, called in the Mishnah “the day that is entirely Shabbos.” The Alter Rebbe now returns to Isaiah’s verse about G-d’s oath never again to bring “the waters of Noach.”


כי הנה אף שהם באו לטהר אך לא בכל זמן צריך טהרה כ״כ [כל כך]. כן נשבעתי מקצף עליך ומגער בך.
For although they came to purify, purification is not needed so much at every time. “So have I sworn not to be angry with you or rebuke you.”
The waters served to purify, but purification is not needed forever. In the future, when the world is refined, the “waters” of servitude and preoccupation will no longer be needed, and so G-d swears not to be angry with Israel or rebuke them again.


כי הנה אף שמבואר למעלה57 שע״י בחי׳ מים רבים הנ״ל נעשה יתרון אור כו׳. שהוא בחי׳ אהבת בכל מאדך כנ״ל.
For although it was explained above that through the level of the “many waters” mentioned above an advantage of light comes about, etc., which is the level of the love “with all your might,” as mentioned above,
The Alter Rebbe acknowledges what he has shown: the “many waters” produce the advantage of light from darkness, the limitless love of “with all your might.”


עכ״ז [עם כל זה] יש עוד בחי׳ אהבה רבה הבאה מלמעלה שהיא למעלה מעלה אף מבחי׳ האהבה שבאה ע״י מים רבים הנ״ל.
nevertheless there is yet another level: a great love (ahavah rabbah) that comes from above, which is far higher even than the level of the love that comes through the “many waters” mentioned above.
Yet there is a still higher love, “great love” (ahavah rabbah), which is not produced by human effort from below but is given from above. It surpasses even the love born of struggle with the “many waters.”


והוא מ״ש וימינו תחבקני58 כו׳. ובחי׳ האהבה זו יתגלה לעתיד. וכמ״ש (ישעי׳ [ישעיה] נד) כי ההרים ימושו והגבעות תמוטינה וחסדי59 מאתך לא ימוש וברית שלומי לא תמוט כו׳.
This is what is written, “And His right hand embraces me,” etc. This level of love will be revealed in the Time to Come, as it is written (Isaiah 54), “For the mountains shall depart and the hills be removed, but My kindness shall not depart from you, nor shall My covenant of peace be removed,” etc.
The Song of Songs describes it as “His right hand embraces me”: the right hand is Chesed, G-d’s kindness, embracing the soul by His own initiative. This love will be revealed in the future, as Isaiah promises that even if mountains move, G-d’s kindness will not depart.


שהוא בחי׳ חסד עליון ואה״ר [ואהבה רבה] הבאה מלמעלה להיות וימינו תחבקני (וזהו )(שם נב) וגבה מאד60 שבחי׳ בכל מאדך יהיה מבחי׳ גבוה יותר כו׳:61
This is the level of supernal Chesed (kindness) and the great love that comes from above, so that “His right hand embraces me.” (And this is [the meaning of]) (ibid. 52) “and he shall be very (me’od) high”: that the level of “with all your might (me’odecha)” will be from a still higher level, etc.
That is supernal Chesed, the great love from above. The bracketed addition reads Isaiah’s words about the servant who “shall be very (me’od) high” as saying that in the future the love of “with all your might (me’odecha)” itself will come from a yet higher level, so that the gain of the “waters” will be raised by the gift from above.



In one’s avodah
A person who spends the day in business should not think his prayer must be weaker than a scholar’s. After a day in the “many waters,” let him contemplate in prayer how everything below receives from above until it all depends on G-d’s Malchus, itself only a glow of His essence; then the very darkness of the day becomes the source of a stronger, limitless love, and his prayer rises higher.
Questions for discussion
	Why does the Alter Rebbe say the worries of livelihood cannot extinguish the soul’s love, and how can they actually raise it higher than before the soul’s descent?
	How does understanding the Flood as purification rather than only punishment change the way one might view the pressures of earning a living?
	What is the connection between the name Noach (rest), Shabbos and prayer in this maamar?
	Why does love that comes “out of darkness” exceed love that never met darkness, and what does the high root of the animal soul have to do with it?
	How does the love of “with all your might” differ from the “great love from above” that will be revealed in the future?

For children · ages 9–13
For the children at the table
Busy days and a love that does not go out

The big idea
The busy worries of the day cannot put out the soul’s love for G-d; when we turn to Him in prayer after them, that love can grow even stronger.


The Song of Songs says, “Many waters cannot extinguish the love.” The Alter Rebbe explains that the “many waters” are the worries and busyness of earning a living. Inside every Jew is a G-dly soul with a hidden love for G-d, like a flame that always reaches upward toward its Source. All the busyness of the day cannot put that flame out. More than that, it can lift the soul even higher than it was before it came into the world. The prophet Yeshayahu calls these “the waters of Noach,” and Noach means rest. The waters of the Flood came to make the earth pure, the way a mikveh makes a person pure. When a person has spent the whole day busy with physical things and then stops to pray, and thinks about how everything in the world is only a small glow of G-d’s light, a love wakes up “with all your might,” a love without limits. Light that comes out of darkness is stronger. So people who work all day should never think they cannot pray well; they can pray even more. This rest after work is a small taste of Shabbos.

The mashal
Noach’s ark, the teivah, floated on the waters of the Flood, and the higher the waters rose, the higher the ark was lifted. The word teivah also means a word. So the words of prayer are lifted up by the “waters” of a busy day, and rise higher because of them.

Questions for the Shabbos table
	Why can’t the “many waters” put out the soul’s love for G-d?
	How is the ark that rose on the waters like the words of our prayer?
	After a busy school day this week, how could you take a few minutes to turn to G-d?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1מים רבים
The note identifies an early transcript of this same maamar, recorded by R. Pinchas Reizes and headed as delivered on Parshas Noach in Shklov, dated 5568 (1807).
Kehot’s noteמשנת תקס״ח. הנחת הר״פ בסה״מ הנחות הר״פ ע׳ סט בכותרת ”פ׳ נח שקלאב”. והביאור שם ע׳ נח. ראה ברשימת המאמרים דשנת תקס״ח במאמרי אדה״ז תקס״ח כרך ב ע׳ תתקכה הערה 2. הגהות וביאור באוה״ת בראשית כרך ג תרט, א (מלקו״ת לג״פ עם שינויים, ושם נדפס המאמר עם הגהות). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות מאמר זה ראה: ד״ה אלה תולדות נח — מאמרי אדה״א בראשית ע׳ ק. ד״ה מים רבים תשל״ח (נדפס בלקו״ש ח״כ ע׳ 276). ד״ה כה אמר ה׳ השמים כסאי תשמ״א. ראה גם ד״ה כי ידעתיו תשל״ו. בד״ה אשריכם ישראל תרל״ט ח״ב ע׳ תקכד נתבארו כמה ענינים מהמאמר. בבוך 1110 נמצא הגה״ה לתו״א שנכתב בגוכתי״ק כ״ק אדמו״ר הריי״צ זצקוללה״ה: ”בס״ד. יום ה׳ כ״ט תשרי תער״ג. תו״א פ׳ נח ד״ה מים רבים. מים רבים דטרדות הפרנסה אינם מכבים האהבה מסותרת, והמבול בא לטהר את הארץ והם טרדת הפרנסה שמשעבדי׳ את האדם, ועי״ז נעשה הנייחא, הוא העלי׳ וכמו טוב מאד הנה״ב ששרשו גבוה מהנה״א, ונעשה יתרון האור דטרדת הפרנסה מתעלי׳ ע״י התפלה, וגבהה עבוד׳ בעלי עסקים, חמש עשרה כו׳ גברו המים, ותרם התבה, דתיבת התפלה מתרוממים ע״י המים, הון ביתו הוא חכמת התו׳ וטעמי המצות בוז יבוזו לו, אבל עצם המצות מעשיות שהם פנימיות רצונו ית׳ דנעוץ תחלתן בסופן דוקא, ועקימת שפתיו הוי מעשה”. ע״כ.
2מים רבים
“Many waters cannot quench the love… if a man would give all the wealth of his house for love, he would be utterly scorned.” The whole maamar is an explanation of this verse, and it reads the “many waters” as the burdens of making a living.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ז.
3טרדות הפרנסה
The Rebbe notes the precision of the words “preoccupations of livelihood”: a person may be beset by such preoccupations, which shows he has not properly taken to heart that G-d’s blessing is what brings wealth; yet even these preoccupations cannot, G-d forbid, extinguish the hidden love in every Jew.
Kehot’s noteוזהו דיוק הלשון ”טרדות הפרנסה” דהגם שהוא במצב שנמשך לו טרדות הפרנסה [שזה מראה אשר אינו מתבונן כדבעי אליבי׳ דנפשי׳ שברכת הוי׳ היא תעשיר (דרמ״צ ז, א ואילך, קונטרס ומעיין מכ״ה פ״ג, ד״ה וידעת תרנ״ז)] מ״מ, הנה גם הטרדות לא יוכלו לכבות ח״ו את האהבה המוסתרת שבכ״א מישראל — ד״ה מים רבים תשל״ח (נדפס בלקו״ש ח״כ ע׳ 276 ואילך). ראה תו״ח נח, ד ואילך. המשך מים רבים תרל״ו בתחלתו, ובפרק עה. במאמרי אדה״א בראשית ע׳ ק מאריך בזה שענין הכיבוי הוא כי הנשמה נק׳ אור שהוא בהתפעלות במוח או בלב כו׳, ועכשיו המים רבים מכבים דהיינו טרדת הפרנסה מכבים אור הנשמה שלא תתפעל לא במוח ולא בלב ואפי׳ בהתעוררו׳ תשובה וכמ״ש כי באו מים עד נפש ועד בכלל כו׳ ע״ש. ראה בשיחת ש״פ נח תשי״ג בסעי׳ יד (מהנחה בלתי מוגה) מבאר השייכות בין דאגות הפרנסה למבול ומקוה.
4שבעניני עוה״ז
A variant: the early transcript adds here, “and they are the level of servitude to the kingdoms,” linking the “many waters” to the servitude of exile.
Kehot’s noteבהנחת הר״פ מוסיף: ”והם בחי׳ שעבוד מלכיות”.
5האהבה המוסתרת שיש בכל נפש מישראל
Tanya explains the “hidden love” found in the heart of every Jew as an inheritance from the Patriarchs; the Kehot note points there for this concept.
Tanya, Likkutei Amarim 18:2–3תניא, חלק ראשון; ליקוטי אמרים י״ח:ב׳-ג׳
… מַמָּשׁ, מֵעוּמְקָא דְלִבָּא, בֶּאֱמֶת לַאֲמִיתּוֹ, בִּדְחִילוּ וּרְחִימוּ, שֶׁהִיא ״אַהֲבָה מְסוּתֶּרֶת״ שֶׁבְּלֵב כְּלָלוּת יִשְׂרָאֵל, שֶׁהִיא יְרוּשָּׁה לָנוּ מֵאֲבוֹתֵינוּ. רַק שֶׁצָּרִיךְ לְבָאֵר וּלְהַקְדִּים תְּחִלָּה בַּאֵר הֵיטֵב, שֹׁרֶשׁ אַהֲבָה זוֹ, וְעִנְיָינָהּ, וְאֵיךְ הִיא יְרוּשָּׁה לָנוּ, וְאֵיךְ נִכְלָל בָּהּ גַּם דְּחִילוּ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פי״ח-י״ט, וראה גם באוה״ת שה״ש ע׳ ס ואילך.
6רשפי׳ רשפי אש
The verse immediately before: love’s “sparks are sparks of fire, a flame of G-d.” The Alter Rebbe reads the “flame of G-d” as the G-dly soul, a fire that comes from above.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
7שלהבת י-ה . . הבאה מלמעלה
The Rebbe points to Shir HaShirim Rabbah on this verse, which calls the flame of G-d a fire from above that water cannot extinguish, and to the Maharzu’s commentary there; this supports reading the flame as a fire that “comes from above.”
Kehot’s noteראה גם שהש״ר עה״פ (בסופו): שלהבת י-ה .ֿ. כאש של מעלה .ֿ. ולא המים מכבין לאש, וראה בפירוש מהרז״ו שם — לקו״ש ח״כ ע׳ 277 הערה 24. בענין אהבה מסותרת ראה בד״ה ועשית ציץ — תרנ״א ע׳ קמא.
Paragraph 2
8Kehot’s note points to Song of Songs 8:7 for these words.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9להגיע למדרגה היותר גבוה מקודם שירדה לעוה״ז
A variant reading: the early transcript continues, “to reach a higher level, for the ‘many waters’ mentioned above, which are the level of servitude to the kingdoms, are called ‘the waters of Noach.’” It thus ties the “many waters” to the servitude of exile from the outset.
Kehot’s noteבהנחת הר״פ: להגיע למדריגה היותר גבוה כי מים רבים הנ״ל שהוא בחי׳ שעבוד מלכיות נק׳ מי נח.
Paragraph 3
10והנה בחי׳ מים רבים
From this point on, the maamar is quoted in Or HaTorah, where the Tzemach Tzedek brings it and builds on it.
Kehot’s noteמכאן מובא באוה״ת בראשית כרך ג תרכב, א.
11G-d compares His promise to Israel to His oath after the Flood: as the “waters of Noach” will never again cover the earth, so He will not again be angry with Israel. The maamar takes “the waters of Noach” as a name for the “many waters” of livelihood.
Isaiah 54:9ישעיהו נ״ד:ט׳
כִּי־מֵי נֹחַ זֹאת לִי אֲשֶׁר נִשְׁבַּעְתִּי מֵעֲבֹר מֵי־נֹחַ עוֹד עַל־הָאָרֶץ כֵּן נִשְׁבַּעְתִּי מִקְּצֹף עָלַיִךְ וּמִגְּעׇר־בָּךְ:
For this is as the waters of Noah unto Me; for as I have sworn that the waters of Noah should no more go over the earth, so have I sworn that I would not be wroth with thee, nor rebuke thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12עיין בספר עיר גיבורים
The text itself refers to this book; the note identifies its author as the author of the Kli Yakar commentary, presumably for its treatment of “the waters of Noach.”
Kehot’s noteמבעל המחבר כלי יקר עה״ת.
13נח הוא נייחא דרוחא
The Zohar, cited in the Kehot note, interprets the name Noach as “rest” (naycha), the contentment of spirit that the maamar builds on.
Zohar I, 60aזח״א ס, א
Kehot’s noteראה זח״א ס, א. אוה״ת במדבר ע׳ רס. ובלקוטי שיחות ח״א פ׳ נח ע׳ 4.
14וישבות ביום השביעי
“And He ceased on the seventh day from all His work.” The Alter Rebbe uses it to show that Noach, rest, is the same idea as Shabbos, cessation.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב. ראה אוה״ת נח סט, א שמציין לזח״א מז, ב ”וישבות דא יסודא דעלמא, והיינו יחוד זו״נ שזהו הנייחא והענג” ע״ש.
15וישבת ביום השביעי
Cited by Or HaTorah, according to the Kehot note: “Vayishbos” refers to the Yesod of the world, the union of Z’eir Anpin and Nukva, which is the “rest and delight” of Shabbos.
Zohar, Bereshit 75:178–77:188ספר הזהר, בראשית ע״ה:קע״ח-ע״ז:קפ״ח
The words “on the seventh day” are used here three times, viz. “and G-d finished on the seventh day”, “and he rested on the seventh day”, and “and G-d blessed the seventh day”. The “seventh day” in the first of these quotations is the Oral Torah, because with this seventh day the world was completed, as we have said.
The Zohar; London, Soncino Press, 1933 (Public Domain)
16ותרגומו ונח ביומא שביעאה
Onkelos translates “He ceased” as “venach,” He rested, using the same root as the name Noach; this links the name to Shabbos rest.
Onkelos Genesis 2:2תרגום אונקלוס על בראשית ב׳:ב׳
וְשֵׁיצֵי יְיָ בְּיוֹמָא שְׁבִיעָאָה עֲבִדְתֵּהּ דִּי עֲבָד וְנַח בְּיוֹמָא שְׁבִיעָאָה מִכָּל עֲבִדְתֵּהּ דִּי עֲבָד:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
17נח נח ב״פ
“These are the generations of Noach; Noach was a righteous man…” The name appears twice in a row, which the Midrash expounds.
Genesis 6:9בראשית ו׳:ט׳
אֵלֶּה תּוֹלְדֹת נֹחַ נֹחַ אִישׁ צַדִּיק תָּמִים הָיָה בְּדֹרֹתָיו אֶת־הָאֱלֹקִים הִתְהַלֶּךְ־נֹחַ:
These are the generations of Noah. Noah was in his generations a man righteous and wholehearted; Noah walked with G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18נייחא דעילאי
The Midrash explains the doubled “Noach, Noach” as rest for the higher beings and rest for the lower beings. The Alter Rebbe applies this to the lower and higher Shabbos.
Bereshit Rabbah 30:4בראשית רבה ל׳:ד׳
”אֵלֶּה תּוֹלְדֹת נֹחַ נֹחַ" א״ר אבא בר כהנא כל מי שנכפל שמו יש לו בעולם הזה ויש לו בעולם הבא אתיבון ליה והכתיב (בראשית יא, כז ): ”תֶּרַח תֶּרַח” א״כ יש לו חלק בעולם הזה ולעולם הבא א״ל אף היא לא תברא דא״ר יודן בשם רבי אבא בר כהנא (בראשית טו, טו ): ”ואתה תבוא אל אבותיך בשלום” בשרו שיש לאביו חלק בעוה״ב ”תקבר בשיבה טובה” בשרו שישמעאל עושה תשובה:
“These are the offspring of Noah; Noah” – Rabbi Abba bar Kahana said: Anyone whose name is written twice in succession has a [double] share – in this world and in the World to Come. They raised an objection to him: But is it not written: “Teraḥ Teraḥ”? (Genesis 11:27). If so, he has a share in this world and in the World to Come! He said to them: This, too, is not a contradiction, as Rabbi Yudan said in the name of Rabbi Abba bar Kahana: [When G-d told …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ל, ד.
19יום שכולו שבת
The Mishnah calls the Messianic future “the day that is entirely Shabbos and rest for eternal life”; the Alter Rebbe identifies it with the higher Shabbos, to be explained at the end of the maamar.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20המבול בא לטהר את הארץ
The Talmud discusses whether the Flood came down on the Land of Israel, citing Ezekiel’s description of it as “a land that is not cleansed” by rain on the day of wrath, which implies that the Flood waters cleansed the earth. The Kehot note gives it as the source that the Flood came to purify.
Zevachim 113a:10–11זבחים קי״ג א:י׳-י״א
אָמַר מָר, אָמַר לוֹ רַבִּי יוֹחָנָן: וַהֲלֹא כׇּל אֶרֶץ יִשְׂרָאֵל בְּדוּקָה הִיא. בְּמַאי קָמִיפַּלְגִי? מָר סָבַר: יָרַד מַבּוּל לְאֶרֶץ יִשְׂרָאֵל, וּמָר סָבַר: לֹא יָרַד. אָמַר רַב נַחְמָן בַּר יִצְחָק, וּשְׁנֵיהֶם מִקְרָא אֶחָד דָּרְשׁוּ: ״בֶּן אָדָם אֱמׇר לָהּ אַתְּ אֶרֶץ לֹא מְטֹהָרָה הִיא לֹא גֻשְׁמָהּ בְּיוֹם זָעַם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזבחים קיג, א. ראה בתו״ח נט, ב, ובאוה״ת בראשית תרכד, א. בסה״מ תרכ״ז ע׳ ז. ובסה״מ תרל״ט ח״ב ע׳ תקכד. בסה״מ תרמ״ה (נדפס בסה״מ ליקוט ח״ב ע׳ כט) מוסיף: לא כמו שסוברים העולם שהמבול הי׳ רק בכדי להאביד החוטאים דאם רק זה הי׳ הכוונה בלבד הרי הקב״ה שהוא כל יכול הי׳ יכול להאבידם ברגע אחד, ע״ש. ראה גם לקו״ש חכ״ה ע׳ 26. וראה לקו״ש ח״ל ע׳ 16 ואילך, וראה שם בהמצוין בהערה 9.
21כי מלאה הארץ חמס
G-d tells Noach He will destroy the world “for the earth is filled with violence.” The maamar reads this as the reason the earth itself needed to be cleansed.
Genesis 6:13בראשית ו׳:י״ג
וַיֹּאמֶר אֱלֹקִים לְנֹחַ קֵץ כׇּל־בָּשָׂר בָּא לְפָנַי כִּי־מָלְאָה הָאָרֶץ חָמָס מִפְּנֵיהֶם וְהִנְנִי מַשְׁחִיתָם אֶת־הָאָרֶץ:
And G-d said unto Noah: ‘The end of all flesh is come before Me; for the earth is filled with violence through them; and, behold, I will destroy them with the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, יג.
22והי׳ נצרך לטהרה ולזאת בא המבול
Another maamar of the Alter Rebbe on why the earth needed cleansing and the Flood came.
Kehot’s noteראה במאמרי אדה״ז פרשיות ח״א ע׳ ס. אוה״ת במדבר ע׳ רס. ובמאמרי אדה״א בראשית ע׳ קא ”שכל הרע שבני אדם עושין ואפי׳ הרע של חיות ובהמות הכל הוא בארץ . . ובמבול נלקח הרע מן הארץ ע״י רחיצה במים”.
23כדוגמת המקוה מ׳ סאה
The Tzemach Tzedek raises a difficulty: the Midrashim compare the Flood to “forty lashes,” a punishment, not a mikveh.
Kehot’s noteראה אוה״ת בראשית ח״ג תרכד, א שצ״ע לפי המדרשים דהמבול כענין ארבעים יכנו, ומתרץ שאפשר לומר שזהו ע״ד מי יתן טהור מטמא, ע״ש. לקו״ש ח״א ע׳ 4.
24“I will sprinkle pure water upon you, and you shall be pure.” The verse shows water as G-d’s instrument of purification, which the maamar applies to the Flood.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וכמארז״ל שבחר לו א״א שעבוד
The Midrash relates that Avraham was shown Gehinnom and the subjugation to the kingdoms, and chose the subjugation for his descendants. The Alter Rebbe equates that servitude with the burden of earning a living.
Bereshit Rabbah 44:21בראשית רבה מ״ד:כ״א
Kehot’s noteב״ר פמ״ד, כא.
26וכמו שאמרו גבי אחר . . כמ״ש במ״א
After Elisha ben Avuyah (Acher) died, it was said: “Better that he be judged and come to the World to Come.” The maamar uses it to show that passing through judgment is the path to the higher reward.
Chagigah 15b:3–4חגיגה ט״ו ב:ג׳-ד׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר. אָמַר רַבִּי יוֹחָנָן: גְּבוּרְתָּא לְמִיקְלֵי רַבֵּיהּ? חַד הֲוָה בֵּינַנָא וְלָא מָצֵינַן לְאַצּוֹלֵיהּ? אִינְקְטֵיהּ בְּיָד, מַאן מַרְמֵי לֵקהּ מִן. אָמַר: מָתַי אָמוּת, וַאֲכַבֶּה עָשָׁן מִקִּבְרוֹ. כִּי נָח …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לקו״ת בשלח א, ד. בהר מא, ב ובכ״מ. וראה לקמן לב, ד. עג, ג.
Paragraph 4
27שעבוד אין הפי׳ . . כ״א ליתן
The Rebbe explains that the servitude refers to the preoccupation itself, not to material things as such: a person uses the intellect G-d gave him, the level of “water,” for matters of livelihood until he becomes consumed by them.
Kehot’s noteבד״ה כי ידעתיו תשל״ו מפרש ”אלא הכוונה היא על ענין הטרדה שבזה, מה שהאדם מוטרד בזה וכו׳, ולא על עצם הענינים הגשמיים, והטרדה הוא באופן שמשתמש בהשכל שנתן לו הקב״ה, בחי׳ מים, בעניני פרנסה, ועד שנעשה מוטרד בזה” (מהנחה בלתי מוגה). להעיר מאוה״ת פ׳ שמיני ע׳ תפה ”כי הנה אנו רואים שהשר הגשמי יותר יחפוץ וישתוקק בעול המסים בריבוי אחר ריבוי להכביד על ישראל כו׳ משא״כ בנכרי המתפרנס מקרקעו אינו חפץ כלל להגביר עליו כו׳”. וע״ש הטעם.
28The end of Tractate Kesubos describes the supernatural fertility of the Land of Israel and its produce in the future and in earlier times; the Alter Rebbe cites it for the blessing that made worry about livelihood unknown when the Temple stood.
Ketubot 111b:23כתובות קי״א ב:כ״ג
אָמַר רַבִּי יַעֲקֹב בֶּן דּוֹסְתַּאי: מִלּוֹד לְאוֹנוֹ שְׁלֹשָׁה מִילִין, פַּעַם אַחַת קִדַּמְתִּי בַּנֶּשֶׁף וְהָלַכְתִּי עַד קַרְסוּלַּיי בִּדְבַשׁ שֶׁל תְּאֵינִים. אָמַר רֵישׁ לָקִישׁ: לְדִידִי חֲזֵי לִי ״זָבַת חָלָב וּדְבָשׁ״ שֶׁל צִפּוֹרִי, וְהָוֵי שִׁיתְּסַר מִילִין אַשִּׁיתְּסַר מִילִין. אָמַר רַבָּה בַּר בַּר חָנָה: לְדִידִי חֲזֵי לִי ״זָבַת חָלָב וּדְבָשׁ״ שֶׁל כׇּל אֶרֶץ יִשְׂרָאֵל,
William Davidson, Vocalized Aramaic (CC-BY-NC)
29שלא ע״פ הטבע כלל כמ״ש בגמרא סוף מס׳ כתובות
A variant: the early transcript does not have the words “not by way of nature at all, as is stated in the Gemara at the end of Tractate Kesubos.”
Kehot’s noteבהנחת הר״פ ליתא.
Paragraph 5
30וכמארז״ל יפה שעה אחת . . מכל חיי העוה״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, משנה יז.
31יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains it through the advantage of light that comes out of darkness.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32שאין לך עשב מלמטה
The Midrash teaches that there is no blade of grass below without a mazal in the heavens that strikes it and says “grow.” The maamar uses it as the starting point of the contemplation in prayer.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Zohar II, 172bזח״ב קעב, ב
Chullin 40a:3–4חולין מ׳ א:ג׳-ד׳
אמר אביי לא קשיא הא דאמר להר הא דאמר לגדא דהר דיקא נמי דקתני דומיא דמיכאל שר הגדול ש״מ אמר רב הונא היתה בהמת חבירו רבוצה לפני עבודת כוכבים כיון ששחט בה סימן אחד אסרה סבר לה כי הא דאמר עולא אמר ר׳ יוחנן אע״פ שאמרו המשתחוה לבהמת חבירו לא אסרה עשה בה מעשה אסרה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteב״ר פ״י, ו. זח״א רנא, א. זח״ב קעב, ב. לקמן עא, א. ועוד. וראה במאמרי אדה״א בראשית ח״א ע׳ סו שאף בדומם והביא ראיה מגמרא חולין מ, א לגדא דהר . . כי נפל מזל אותו ההר ע״ש. וראה גם במאמרי אדה״ז על מארז״ל ע׳ קלה. אדה״א דברים כרך ג ע׳ תתמח שהמזל מקבל מהעליון הימנו כי גבוה מעל גבוה ע״ש. וע׳ תתעו ד״ה ויהי ביום השמיני תש״כ.
33Moshe blesses Yosef’s land “with the bounty of the produce of the sun and the bounty of the yield of the moons.” The Alter Rebbe cites it to show that the heavenly bodies transmit life-force to this world.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar reads it as G-d’s Malchus, the attribute that brings all worlds into being.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35“Whom have I in heaven? And besides You I desire nothing on earth.” It expresses the love that wants G-d Himself, not even the spiritual delights of the Garden of Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36צדיקים יושבים
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The Alter Rebbe calls this only radiance, less than what the love of “with all your might” seeks.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
37לאשתאבא בגופא דמלכא
The Zohar speaks of the soul being “absorbed into the body of the King.” The maamar uses it for the soul’s longing to be absorbed in G-d’s very essence.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. ראה לקו״ת בהר מ, א שמבאר איך הנשמה שהיא בחי׳ נברא יש ודבר בפני עצמו תוכל לאשתאבא. ע״ש. ראה לקמן עא, א.
38בחילא יתיר
The Zohar says that baalei teshuvah draw near to the King “with greater strength” than the perfectly righteous. The Alter Rebbe applies it to love that comes out of darkness.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ”פי׳ בחילא יתיר בכח גדול ועצום” — מאמרי אדה״א בראשית ע׳ קעב.
39(טוב) מאד
“And G-d saw all that He had made, and behold, it was very good.” The Sages’ reading of “very” as the angel of death is built on this verse.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40טוב זה מלאך חיים . . מאד זה מה״מ
The saying is sourced in the Ki Sisa maamar, which discusses how love and awe are drawn from above and how one must first break and humble the body, an “arousal from below” through prayer.
Zohar I, 14aזח״א יד, א
Kehot’s noteנסמן לקמן פו, ב וראה בלקו״ת חקת סב, א. וראה גם זח״א יד, א.
41“These are the kings who reigned in the land of Edom before any king reigned over the Children of Israel.” In Kabbalah they are the kings of Tohu, whose root precedes and exceeds the G-dly soul’s.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42אבל בשרשם הם למעלה מעלה
Other maamarim of Torah Ohr that develop the idea that the root of what fell through the shattering of the vessels is higher than the level of the G-dly soul.
Kehot’s noteראה לקמן בשלח סב, סע״ד ואילך. יתרו עא, א. לקו״ת ר״פ בלק ועוד. ד״ה להבין ענין כתיבת ספר תורה תש״ל הערה 19.
Paragraph 8
43בא אתה וכל ביתך אל התבה
G-d tells Noach, “Come, you and all your household, into the ark.” The maamar reads the ark (teivah) as the words (teivos) of prayer.
Genesis 7:1בראשית ז׳:א׳
וַיֹּאמֶר ה׳ לְנֹחַ בֹּא־אַתָּה וְכׇל־בֵּיתְךָ אֶל־הַתֵּבָה כִּי־אֹתְךָ רָאִיתִי צַדִּיק לְפָנַי בַּדּוֹר הַזֶּה:
And the L-RD said unto Noah: ‘Come thou and all thy house into the ark; for thee have I seen righteous before Me in this generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
44ויגברו המים
“And the waters prevailed and increased greatly upon the earth.” The Alter Rebbe reads the rising waters as the growing force of the animal soul during a day of business.
Genesis 7:18בראשית ז׳:י״ח
וַיִּגְבְּרוּ הַמַּיִם וַיִּרְבּוּ מְאֹד עַל־הָאָרֶץ וַתֵּלֶךְ הַתֵּבָה עַל־פְּנֵי הַמָּיִם:
And the waters prevailed, and increased greatly upon the earth; and the ark went upon the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ז, יח.
45חמש עשרה אמה מלמעלה גברו המים
“Fifteen cubits upward did the waters prevail, and the mountains were covered.” Part of the same image of the waters’ dominance.
Genesis 7:20בראשית ז׳:כ׳
חֲמֵשׁ עֶשְׂרֵה אַמָּה מִלְמַעְלָה גָּבְרוּ הַמָּיִם וַיְכֻסּוּ הֶהָרִים:
Fifteen cubits upward did the waters prevail; and the mountains were covered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
46ותלך התבה על פני המים
“And the ark went upon the face of the waters.” The ark, the words of prayer, moves on the waters of livelihood.
Genesis 7:18בראשית ז׳:י״ח
וַיִּגְבְּרוּ הַמַּיִם וַיִּרְבּוּ מְאֹד עַל־הָאָרֶץ וַתֵּלֶךְ הַתֵּבָה עַל־פְּנֵי הַמָּיִם:
And the waters prevailed, and increased greatly upon the earth; and the ark went upon the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ותרם התבה
“And the waters increased and bore up the ark, and it was lifted up above the earth.” The waters themselves raise the ark, as the struggles of the day raise prayer.
Genesis 7:17בראשית ז׳:י״ז
וַיְהִי הַמַּבּוּל אַרְבָּעִים יוֹם עַל־הָאָרֶץ וַיִּרְבּוּ הַמַּיִם וַיִּשְׂאוּ אֶת־הַתֵּבָה וַתָּרׇם מֵעַל הָאָרֶץ:
And the flood was forty days upon the earth; and the waters increased, and bore up the ark, and it was lifted up above the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
48כי בו שבת מכל מלאכתו
“For on it He ceased from all His work which G-d created to make.” The maamar identifies this cessation with naycha d’rucha, the rest of Noach.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
49ויאמר אלקים יהי אור
The first utterance of creation. The Alter Rebbe cites it as the beginning of the outward flow of Malchus during the six days.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50יהי רקיע
The utterance of the second day, another stage of the downward flow of creation.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51תדשא הארץ דשא
The utterance of the third day, part of the “days of work.”
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52שו״ה למעלה — כמו״כ הוא בחי׳ טרדת
A manuscript variant: in place of “the level of the preoccupation,” it reads “servitude to the kingdoms, which is the preoccupation” of livelihood, again identifying the burdens of livelihood with the servitude of exile.
Kehot’s noteבבוך 1824: שעבוד מלכיות שהוא טרדת.
53כידוע שכל תפלה מו׳ ימי המעשה היא הארה מבחי׳ שבת
There the Alter Rebbe explains that when the supernal will is drawn down on Shabbos, a glow of it shines through all six weekdays, and it is revealed in weekday prayer when a person is roused with love for G-d; as the Zohar says, Shabbos “gives strength to the other days.”
Kehot’s noteראה כוזרי מאמר ג אות ה. וראה גם לקמן פח, א. לקו״ת בהר מא, א. האזינו עב, ג.
54כידוע שכל תפלה מו׳ ימי המעשה היא הארה מבחי׳ שבת
The Kehot note cites the Kuzari’s description of the pious person’s day and week, in which the daily prayers and Shabbos stand to the rest of time as its choicest part; the Alter Rebbe calls this “known.”
Kuzari 3:5הכוזרי ג׳:ה׳
… וְהַמַּחֲשָׁב וְהַזִּכָּרוֹן, וְאַחַר כֵּן הַכֹּחַ הַחֶפְצִי הַמִּשְׁתַּמֵּשׁ בְּכָל אֵלֶּה, וְהֵם מְשַׁמְּשִׁים עוֹבְדִים לְחֵפֶץ הַשֵּׂכֶל. וְלֹא עָזַב אֶחָד מֵאֵלּוּ הַכֹּחוֹת וְהָאֲבָרִים שֶׁיַּרְבֶּה בְמַה שֶּׁהוּא מְיֻחָד בּוֹ וְיַפְחִית הַנִּשְׁאָרִים. וְכַאֲשֶׁר עָשָׂה צָרְכֵי כָל אֶחָד מֵהֶם וְנָתַן לַטִּבְעִיִּים מַה שֶּׁיַּסְפִּיק לָהֶם מֵהַמְּנוּחָה וְהַשֵּׁנָה, וְלַחִיּוּנִיִּים מַה שֶּׁיַסְפִּיק לָהֶם מֵהַקִּיצָה וְהַתְּנוּעָה בְמַעֲשֵׂי הָעוֹלָם, אָז יִקְרָא אֶל עֲדָתוֹ, כְּמוֹשֵׁל הַנִּשְׁמָע שֶׁקּוֹרֵא אֶל חֵילוֹ הַשּׁוֹמֵעַ לַעֲזֹר לוֹ, לְהִדָּבֵק בַּמַּדְרֵגָה שֶׁהִיא לְמַעְלָה מִמֶּנָּה, …
5. The Rabbi: The pious man is nothing but a prince who is obeyed by his senses, and by his mental as well as his physical faculties, which he governs corporeally, as it is written: 'He that ruleth his spirit [is better] than he that taketh a city' (Proverbs 16:32). He is fit to rule, because if he were the prince of a country he would be as just as he is to his body and soul. He subdues his passions, keeping them in bonds, but giving them their share …
Sefer haKuzari - Project Ben-Yehuda (CC-BY-SA) · Kitab al Khazari, translated by Hartwig Hirschfeld, 1905 (Public Domain)
Paragraph 12
55יום שכולו שבת
The Mishnah calls the Messianic future “the day that is entirely Shabbos and rest for eternal life.” The Alter Rebbe identifies it with the higher Shabbos.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
56אשר נשבעתי מעבור מי נח עוד על הארץ
The oath never again to bring the waters of Noach; the maamar reads it as the end of the need for the purifying “waters” of livelihood in the future.
Isaiah 54:9ישעיהו נ״ד:ט׳
כִּי־מֵי נֹחַ זֹאת לִי אֲשֶׁר נִשְׁבַּעְתִּי מֵעֲבֹר מֵי־נֹחַ עוֹד עַל־הָאָרֶץ כֵּן נִשְׁבַּעְתִּי מִקְּצֹף עָלַיִךְ וּמִגְּעׇר־בָּךְ:
For this is as the waters of Noah unto Me; for as I have sworn that the waters of Noah should no more go over the earth, so have I sworn that I would not be wroth with thee, nor rebuke thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שו״ה למעלה — למעלה שע״י
A manuscript variant: it adds “the level of servitude to the kingdoms, which is,” so that it reads “through the level of servitude to the kingdoms, which is the level of the ‘many waters’ mentioned above.”
Kehot’s noteבבוך 1824 נוסף: בחי׳ שעבוד מלכיות שהוא: בחי׳
58וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand is Chesed, the great love that comes from above.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
59“For the mountains may depart and the hills be removed, but My kindness shall not depart from you.” The Alter Rebbe reads it as the revelation of supernal Chesed in the future.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60“Behold, My servant shall prosper; he shall be exalted and lifted up, and be very high.” The word “very” (me’od) is read as the love of “with all your might (me’odecha)” raised to a higher level.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שו״ה להיות — (וזהו . . יותר כו׳)
The closing parenthesis on Isaiah’s “very high” is missing from this manuscript; the note says it is apparently an addition by the Tzemach Tzedek.
Kehot’s noteכנראה הוספת כ״ק הצ״צ. בבוך 1824 ליתא.
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אם יתן איש את כל הון ביתו באהבה…
If a man would give all the wealth of his house
The highest love, “with all your might,” wants G-d’s very essence, so it scorns even the wisdom of the Torah and the Garden of Eden, which are only His radiance. That essence is reached only through the practical mitzvos, G-d’s inner will, which is clothed in physical things and fulfilled “today,” while the soul is in the body.
The maamar in brief
Continuing the previous maamar’s reading of “many waters cannot extinguish the love,” the Alter Rebbe turns to the verse’s end: “If a man would give all the wealth of his house for love, he would be utterly scorned.” “The wealth of his house” is the wisdom of the Torah, the reasons of the mitzvos. It flows from divine Chochmah (“Eden”) as a river to the “garden,” the fifty-three sidros, and forms the Higher and Lower Garden of Eden. Yet Chochmah came about only through many contractions (ish, “a man of war”) and is only a radiance, nothing next to G-d’s essence. The love “with all your might” seeks to be absorbed into “the body of the King,” and so scorns all that wealth. But the practical mitzvos are G-d’s will, above reason; like a deep idea that can only be hinted, they are revealed only when clothed in physical things. So the Shema says “which I (Anochi), the One Who is I, command you today”: G-d’s essence is reached through deeds, and only while the soul is in the body. Through this the soul, the “little sister” (achos), becomes one (achas) with G-d, embraced from every side.

Outline
	1The love that waters cannot quenchLivelihood worries and worldly thoughts cannot extinguish the love; through them one reaches the love “with all your might.”¶1
	2The wealth of his houseTorah’s wisdom, the reasons of the mitzvos, flows from Chochmah through many contractions into the Garden of Eden; it is only a radiance of G-d.¶2–3
	3Scorning the radianceThe love “with all your might” wants only G-d’s essence, “the body of the King,” and so scorns Eden and the wealth of wisdom.¶3–4
	4The mitzvos: will above wisdomThe practical mitzvos are G-d’s inner will, above reason, and like a deep idea conveyed only by a hint, they are revealed only in physical things.¶4–5
	5“Which I command you today”The Shema’s love rises to union with G-d’s essence, which comes only through doing the mitzvos, and only “today,” while the soul is in the body.¶6–7
	6Our little sisterSpeaking Torah counts as a deed; through the mitzvos the soul becomes “one” with G-d and is embraced from every side.¶8


Key concepts
	The wealth of his houseהון ביתו
	The wisdom of the Torah: the explanations and reasons of the mitzvos, drawn from G-d’s Chochmah.

	With all your mightבכל מאדך
	The highest love in the Shema, beyond one’s own measure: the desire to cleave to G-d’s very essence.

	To be absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The goal of that love: union with G-d’s essence itself, not only with His light.

	Radiance and illuminationזיו והארה
	G-d’s light as it shines outward. Chochmah, the Torah’s wisdom and the Garden of Eden are all only this, compared with His essence.

	His essence and beingמהותו ועצמותו
	G-d Himself, above the whole chain of descending worlds.

	The inner dimension of His willפנימיות רצונו
	The root of the practical mitzvos, higher than reason and wisdom, which is why it is clothed in physical deeds.

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	The highest root reveals itself precisely in the lowest level, the physical deed.


Section 1 · ¶1
The love that waters cannot quench
1אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו1. כי הנה מבואר למעלה איך שמים רבים שהם טרדות הפרנסה.
“If a man would give all the wealth of his house for love, he would be utterly scorned.” For it has been explained above how “many waters” are the preoccupations of earning a livelihood.
The maamar opens with the second half of a verse in Song of Songs whose first half (“many waters cannot extinguish the love, nor can rivers drown it”) was the subject of the preceding maamar. There, the “many waters” were read as the worries of making a living.


ונהרות שהם המחשבות בענינים גשמיים שנקראו בשם נהרות דניידי ואזלי2 משא״כ מים הם מכונסים ועומדים וכל זה לא יוכלו לכבות את האהבה ואדרבה בהם וע״י דוקא תבא לבחי׳ האהבה היותר גדולה היינו בחי׳ בכל מאדך הנ״ל.
And “rivers” are the thoughts about material matters, which are called by the name “rivers” because they move and flow on, whereas waters are gathered and standing. And all of this cannot extinguish the love; on the contrary, specifically in them and through them one comes to the level of the greatest love, namely the level of “with all your might” mentioned above.
The “rivers” are the stream of thoughts about worldly matters: like a river, such thoughts keep moving, while “waters” (the livelihood worries) stay pooled in place. None of this puts out the soul’s love for G-d; rather, overcoming exactly these distractions is what brings a person to the highest love, the love “with all your might” (bechol me’odecha) of the Shema, a love that goes beyond one’s own measure.




Section 2 · ¶2–3
The wealth of his house
2ולזה אומר אח״כ אם יתן איש את כל הון ביתו כו׳. הון ביתו נק׳ חכמת התורה שהן פירוש וטעמי המצות שנמשך מבחי׳ חכמתו ית׳.
And for this [reason] it says afterward, “If a man would give all the wealth of his house,” etc. “The wealth of his house” refers to the wisdom of the Torah, which is the explanation and reasons of the mitzvos, drawn from the level of His blessed wisdom (Chochmah).
The Alter Rebbe now reads the verse’s second half: “the wealth of his house” is the wisdom of the Torah, meaning the explanations and reasons behind the mitzvos. That wisdom is drawn from G-d’s own Chochmah, the level of divine wisdom.


וכמ״ש ונהר יוצא מעדן3 להשקות את הגן. כי מעדן שהוא בחי׳ חכמה שנק׳ עדן4 יוצא נהר לשון המשכה להשקות את הגן שהם ג״ן סדרים דאורייתא שהן
As it is written, “And a river goes out from Eden to water the garden (gan).” For from “Eden,” which is the level of Chochmah, which is called “Eden,” there “goes out a river” (a term for drawing down) “to water the garden (gan)”: these are the fifty-three (gan) sidros of the Torah, which are
The verse from Genesis is read as a map of how Torah’s wisdom flows down: “Eden” is Chochmah, the “river” is the drawing-down of that wisdom, and the “garden” (gan, whose letters have the numerical value fifty-three) stands for the fifty-three weekly portions (sidros) of the Torah.


פירוש וטעמי המצות ונעשה מהם בחי׳ ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון עד שנשתלשל מטה מטה ששרשם מבחי׳ חכמתו ית׳ שנק׳ ראשית ההשתלשלות ואינו ערוך כלל לגבי מהותו ועצמותו יתברך שהוא למעלה מההשתלשלות:5
the explanation and reasons of the mitzvos. And from them are made the level of the Higher Garden of Eden and the Lower Garden of Eden, until it descended lower and lower. Their root is from the level of His blessed Chochmah, which is called the beginning of the chain of descending worlds (hishtalshelus), and it bears no comparison at all to His blessed essence and being, which is above the chain of descent.
The explanations and reasons of the mitzvos form the Higher and Lower Garden of Eden, the spiritual realms where souls enjoy G-d’s light, and continue descending level by level. But since their root is Chochmah, which is only the first step of the chain of descending worlds (hishtalshelus), it is nothing compared to G-d’s essence, which is entirely above that chain.




Section 3 · ¶3–4
Scorning the radiance
3וזהו אם יתן איש שהוא לשון גבורות6 וצמצומים כמ״ש (שמות טו) ה׳ איש מלחמה7 כו׳
And this is [the meaning of] “If a man (ish) would give”: [the word ish] denotes restraints (gevuros) and contractions (tzimtzumim), as it is written (Exodus 15), “G-d is a man (ish) of war,” etc.
The word ish (“man”) is read as a term for divine power and restraint (gevuros) and contraction (tzimtzum), as in the verse that calls G-d “a man of war.” So “if a man would give” hints at the G-d-given contractions that produce “the wealth of his house.”


שכדי שיומשך מעצמותו ית׳ להתהוות בחי׳ חכמה שאינו אלא זיו והארה בלבד א״א להיות כ״א ע״י צמצומים וגבורות רבים.
For in order that there be drawn from His blessed essence [what is needed] for the level of Chochmah to come into being (and it is no more than a radiance and illumination alone), this is impossible except through many contractions and restraints.
Even Chochmah, the source of Torah’s wisdom, is only a glow radiating from G-d, not G-d’s essence itself; and even that glow could come into being only through many contractions and restraints. This shows how far below the essence Torah’s wisdom stands.


וזהו אם יתן איש את כל הון ביתו באהבה8 שהוא אהבת בכל מאדך המבואר למעלה שהוא לאשתאבא בגופא דמלכא.
And this is [the meaning of] “If a man would give all the wealth of his house for love”: this is the love of “with all your might” explained above, which is to be absorbed into the very body of the King.
The “love” for which a man would give away all that wealth is the love “with all your might” described earlier: the desire to be absorbed into “the very body of the King,” an image for G-d’s own essence, not merely His light.




Section 4 · ¶4–5
The mitzvos: will above wisdom
4וכמ״ש מי לי בשמים9 ועמך לא חפצתי כו׳ שלא יחפוץ לא בג״ע [בגן עדן] כו׳ שהם אינם רק זיו והארה בלבד רק לאשתאבא בגופא דמלכא שהוא מהותו ועצמותו ית׳.
As it is written, “Whom do I have in heaven? And with You I desire nothing,” etc.: that he desires neither the Garden of Eden, etc., which are only a radiance and illumination alone, but only to be absorbed into the body of the King, which is His blessed essence and being.
The Psalmist’s words, “Whom do I have in heaven? And with You I desire nothing,” express the love that wants neither the Garden of Eden nor any spiritual reward, since these are only G-d’s radiance, but only G-d Himself, His essence.


ואי לזאת בוז יבוזו לו הון ביתו הנ״ל שאינו אלא זיו והארה כו׳ וד״ל [ודי למבין]. אכן כ״ז [כל זה] הוא הפי׳ וטעמי המצות שהוא בחי׳ חכמת התורה שנמשך מחכמתו ית׳ כנ״ל.
Accordingly, “utterly scorned” by him is “the wealth of his house” mentioned above, which is no more than a radiance and illumination, etc.; and this suffices for one who understands. However, all this is the explanation and reasons of the mitzvos, which is the level of the wisdom of the Torah, drawn from His blessed wisdom, as mentioned above.
That is why such a lover scorns “the wealth of his house.” But the Alter Rebbe adds a qualification: this applies to the reasons and explanations of the mitzvos, the intellectual wisdom of the Torah that comes from G-d’s Chochmah.


אבל גופי המצות מעשיות כמו תפלין וסוכה ומצות צדקה שנא׳ [שנאמר] (ישעי׳ [ישעיה] לב) והי׳ [והיה] מעשה הצדקה10 וכדומה שהן הם רצונו ית׳ שלמעלה מהטעם והדעת הנמשך בבחי׳ חכמה.
But the very body of the practical mitzvos, such as tefillin and sukkah and the mitzvah of tzedakah (as it is said (Isaiah 32), “And the deed of tzedakah shall be”), and the like, are His blessed will (ratzon), which is above the reason and understanding that are drawn down in the level of Chochmah.
The mitzvos themselves, the actual deeds such as tefillin, sukkah and giving tzedakah, are different: they are G-d’s will, which is higher than reason and understanding, since reason belongs to the level of Chochmah while will stands above it.


ולהיות ששרש׳ גבוה מאד ממדרגת התורה כו׳ ע״כ נתלבשו בדברים גשמיים דוקא שא״א לבא לבחי׳ השגה כו׳.
And because their root is very much higher than the rank of the Torah, etc., therefore they were clothed specifically in physical things, for [their root] cannot come to the level of comprehension, etc.
Because the mitzvos are rooted so high, above even the Torah’s wisdom, they could not be captured in comprehension, and so they are clothed specifically in physical objects and actions.




5וכמו שאמרו ז״ל [זכרונו לברכה / זכרונם לברכה] לחכימא ברמיזא111213141516 שדבר העמוק מאד א״א לגלותו בדבור כ״א ברמיזא שמראה לו באצבע כו׳.
As our Sages, of blessed memory, said: “For the wise, a hint.” For a very deep matter cannot be revealed in speech, but only by a hint, pointing it out to him with a finger, etc.
The Sages’ saying “for the wise, a hint” illustrates the point: an idea too deep for words cannot be spoken outright; it can only be pointed to, as with a finger.


כמו״כ [כמו כן] מצות מעשיות מפני ששרשם מאד נעלה שהן פנימיות רצונו ית׳ כביכול שלמעלה מהשגה. לזאת א״א לבא לידי גילוי למטה כ״א בהתלבשותם בדברי׳ [בדברים] גשמיים דוקא כי נעוץ תחלתן בסופן דוקא.
So too the practical mitzvos: because their root is exceedingly lofty, being the inner dimension (pnimiyus) of His blessed will, as it were, which is above comprehension, therefore they cannot come to revelation below except by being clothed specifically in physical things, for “their beginning is wedged in their end,” specifically.
The practical mitzvos are like that hint: their root is the inner dimension of G-d’s will, too deep for any understanding, so it can be revealed below only when it is clothed in physical things. “Their beginning is wedged in their end”: the highest root shows itself precisely in the lowest, most physical level.




Section 5 · ¶6–7
“Which I command you today”
6וזהו והיו הדברים17 האלה אשר אנכי מצוך היום כו׳. כי הנה כל פ׳ ק״ש [קריאת שמע] שמע ישראל הוא רק התבוננות מבחי׳ שמותיו כו׳.
And this is [the meaning of] “And these words which I (Anochi) command you today shall be,” etc. For the whole passage of the reading of the Shema, “Hear, O Israel,” is only contemplation on the level of His Names, etc.
The Alter Rebbe turns to the Shema. Its opening, “Hear, O Israel,” is a meditation on G-d’s Names, that is, on the ways G-d is revealed, and “which I (Anochi) command you today” will be explained in the next paragraph.


ועי״ז ואהבת בכל לבבך כו׳ עד שיגיע לבחי׳ אהבת בכל מאדך הנ״ל שהוא ליכלל ולדבקה בו במהותו ועצמותו ית׳ ממש.
And through this [comes] “And you shall love with all your heart,” etc., until one reaches the level of the love of “with all your might” mentioned above, which is to be included and to cleave to Him, in His blessed essence and being itself.
That meditation leads to “you shall love with all your heart,” and further, to love “with all your might,” the desire to be absorbed into G-d’s very essence and cleave to Him, not merely to His revealed light.




7וא״א זאת כ״א ע״י קיום מצותיו ית׳ דוקא שהן פנימיות רצונו ית׳ ונעוץ סופן בתחלתן
And this is impossible except through fulfilling His blessed mitzvos specifically, for they are the inner dimension of His blessed will, and “their end is wedged in their beginning.”
The union with G-d’s essence that love “with all your might” seeks cannot be reached by love or understanding alone, only by actually doing the mitzvos, which are G-d’s innermost will. “Their end is wedged in their beginning”: the physical deed is bound to the highest root.


וזהו אשר אנכי1819 מי שאנכי20 שהוא מהותו ועצמותו ממש ולא בבחי׳ אור וזיו בלבד מצוך ע״י קיום מצות מעשיות דוקא כנ״ל.
And this is [the meaning of] “which I (Anochi)”: the One Who is “I,” which is His very essence and being, and not merely at the level of light and radiance, “command you,” through fulfilling the practical mitzvos specifically, as mentioned above.
The word Anochi (“I”) in “which I command you” refers to G-d’s own essence, “the One Who is I,” not to any light or radiance of His; and that essence is what commands and is reached through doing the practical mitzvos.


היום כו׳ שהיום דוקא שהנשמה מלובשת בתוך הגוף משא״כ קודם התלבשותה בגוף היתה רק נהנית מזיו השכינה כו׳.
“Today,” etc.: specifically “today,” when the soul is clothed within the body; whereas before it was clothed in the body, it was only delighting in the radiance of the Shechinah, etc.
“Today” means now, while the soul is in the body. Before it entered the body, the soul only enjoyed the radiance of the Shechinah; only in the body, doing physical mitzvos, can it reach G-d’s essence itself.




Section 6 · ¶8
Our little sister
8וזהו ודברת בם שהוא מצות הדבור של התורה. וכמ״ש והגית בו21 כו׳. ועקימת שפתיו22 הוי מעשה כו׳.
And this is [the meaning of] “And you shall speak of them”: this is the mitzvah of speaking the words of the Torah. And as it is written, “And you shall meditate on it,” etc. And the moving of one’s lips counts as an action, etc.
“And you shall speak of them” is the mitzvah of saying words of Torah aloud. The Talmud’s rule that moving one’s lips counts as an action means that speaking Torah is itself a kind of deed, and so shares the power of the practical mitzvos.


וזהו אחות לנו קטנה שנעשה בחי׳ אחות והוא לשון אחת שמתאחדת בתכלית עם מהותו ועצמותו ית׳ כביכול ממש ע״י קיום המצות מעשיות כנ״ל.
And this is [the meaning of] “We have a little sister (achos)”: that she becomes the level of achos, which is a term of “one” (achas), for she becomes united completely with His blessed essence and being itself, as it were, through fulfilling the practical mitzvos, as mentioned above.
The verse “We have a little sister” is read through wordplay: achos (sister) is related to achas (one). Through the practical mitzvos the soul becomes completely one with G-d’s essence.


וכמ״ש וימינו תחבקני כאדם החובק את חבירו מכל צדדיו כו׳ וזהו מה נעשה לאחותינו ביום שידובר בה וד״ל [ודי למבין]:
And as it is written, “And His right hand embraces me,” like a person who embraces his fellow from all sides, etc. And this is [the meaning of] “What shall we do for our sister on the day she is spoken for”; and this suffices for one who understands.
The image of G-d’s right hand embracing the soul, like a person who embraces a friend from every side, describes that total union. “What shall we do for our sister on the day she is spoken for” is left as a hint for the reader to work out.



In one’s avodah
Worries about a livelihood and a flood of worldly thoughts should not discourage a person: overcoming them is how one reaches the love “with all your might.” That love should want neither reward nor Eden nor even understanding for its own sake, but G-d Himself; and it is fulfilled by actually doing the mitzvos (tefillin, sukkah, tzedakah) and by speaking words of Torah, now, while the soul is in the body.
Questions for discussion
	Why would a love that wants G-d’s essence “scorn” even the wisdom of the Torah and the Garden of Eden?
	How does the word ish, as in “a man of war,” show that Chochmah is far from G-d’s essence?
	Why must G-d’s innermost will be clothed in physical things? How does the analogy of “for the wise, a hint” help explain this?
	What does “today” add to “which I command you,” and why can the soul in a body reach what it could not reach before its descent?
	Speaking Torah counts as a deed. What does that suggest about the place of Torah study among the practical mitzvos?

For children · ages 9–13
For the children at the table
Wanting G-d Himself

The big idea
The deepest love wants G-d Himself, more than any reward or understanding, and we reach Him by actually doing mitzvos, here and now.


The verse goes on: “If a man would give all the wealth of his house for love, he would be utterly scorned.” The Alter Rebbe explains that “the wealth of his house” is the wisdom of the Torah, the reasons for the mitzvos, and the pleasure of Gan Eden, the Garden of Eden, where souls enjoy G-d’s light. These are very great. Yet they are only G-d’s light shining out, a radiance, and not G-d Himself. The highest love, loving G-d “with all your might,” wants G-d Himself, so it would give up all that wealth for Him. How can we reach G-d Himself? Through the mitzvos we do with our bodies: tefillin, sukkah, tzedakah. The mitzvos are G-d’s will, which is deeper than any reason, and something so deep can show itself only in physical things. That is why the Shema says, “which I command you today.” “Today” means now, while the soul is in the body. Before the soul came down, it could not do mitzvos. Even speaking words of Torah counts as a deed. Through the mitzvos the soul, called “our little sister,” becomes one with G-d, held close from every side.

The mashal
Our Sages say, “For the wise, a hint.” A very deep idea often cannot be said in words; a teacher can only point to it with a finger. So too, G-d’s deepest will is too deep to be shown in a higher way, and it shows itself only in simple, physical mitzvos.

Questions for the Shabbos table
	Why is loving G-d Himself higher than wanting a reward, even Gan Eden?
	What does the word “today” in the Shema teach us about doing mitzvos?
	Which physical mitzvah could you do this week while thinking that through it you are close to G-d Himself?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1The verse reads: “Many waters cannot extinguish the love, nor can rivers drown it; if a man would give all the wealth of his house for love, he would be utterly scorned.” The Alter Rebbe continues his reading of the verse from the previous maamar, now turning to its second half.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2שו״ה המחשבות — דניידי ואזלי
Torah Chaim is the Mitteler Rebbe’s expanded treatment of maamarim on Bereishis and Shemos; the note points to its discussion in Parshas Noach of the “rivers” as thoughts that “move and flow,” a parallel and longer explanation of this line.
Kehot’s noteראה תו״ח נח סב, ב.
Paragraph 2
3ונהר יוצא מעדן
The verse describes a river going out from Eden to water the Garden. The Alter Rebbe reads Eden as Chochmah, the river as the flow of wisdom, and the garden (gan = 53) as the fifty-three sidros of the Torah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
4שהוא בחי׳ חכמה שנק׳ עדן
There the Alter Rebbe explains that Chochmah is called “Eden” because it receives from the supernal delight, and from Eden the flow reaches the “garden,” the Higher and Lower Garden of Eden where souls enjoy the radiance of the Shechinah.
Kehot’s noteראה לקמן ע, ב. קז, ד.
5The second half of the verse, “if a man would give all the wealth of his house for love,” which the Alter Rebbe now interprets.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
6וזהו אם יתן איש שהוא לשון גבורות
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteראה לקו״ת ראה לא, ד.
7The Song at the Sea calls G-d “a man of war.” The Alter Rebbe uses it to show that ish connotes might and restraint (gevuros), the force that contracts the divine light.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אם יתן איש את כל הון ביתו באהבה
The verse is now read in full: the soul with the love “with all your might” would give all the “wealth,” the wisdom produced through contractions, for G-d Himself.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
9מי לי בשמים
“Whom do I have in heaven? And with You I desire nothing on earth.” The Alter Rebbe reads it as the soul that wants neither heaven’s reward nor anything else, only G-d Himself.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
10“And the deed of tzedakah shall be peace.” Cited to show that tzedakah is called a “deed,” an example of the practical mitzvos, which are G-d’s will.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
11לחכימא ברמיזא
One of the places the Kehot notes list for the saying “for the wise, a hint.” The Alter Rebbe uses it for a truth too deep to be put into words.
Zohar I, 26bזח״א כו, ב
Tikkunei Zohar, Tikkun 18 · 36a:11–12תקו״ז תיקון יח
ולחכימיא ברמיזא. הא אלין נפקין הא אחרנין דפקין לפתחא מסט׳ דקשת דאיהו אוף הכי אות ברית. דאתמ׳ ביה כמראה הקשת אשר יהיה בענן ביום הגשם כן מרא׳ הנגה סביב הוא מראה דמות כבוד יי׳ וארא׳ ואפל על פני ואשמע קול מדבר. ואמאי הוא נפיל על אנפוי בגין דאסיר לאסתכלא בקשת.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״א כו, ב. ח״ג רכט, ב. רפ, ב. ת״ז תי׳ יח (לו, א), תי׳ סט (קז, ב) קטז, א. מדרש משלי כב.
12לחכימא ברמיזא
Another place in the Zohar, listed by the Kehot notes, where the saying “for the wise, a hint” appears.
Zohar, Ki Teitzei 18:88–20:98ספר הזהר, כי תצא י״ח:פ״ח-כ׳:צ״ח
13לחכימא ברמיזא
Listed by the Kehot notes (Tikkun 18) as a place where the saying “for the wise, a hint” appears.
Tikkunei Zohar 36a:11–12תקוני הזהר ל״ו א:י״א-י״ב
ולחכימיא ברמיזא. הא אלין נפקין הא אחרנין דפקין לפתחא מסט׳ דקשת דאיהו אוף הכי אות ברית. דאתמ׳ ביה כמראה הקשת אשר יהיה בענן ביום הגשם כן מרא׳ הנגה סביב הוא מראה דמות כבוד יי׳ וארא׳ ואפל על פני ואשמע קול מדבר. ואמאי הוא נפיל על אנפוי בגין דאסיר לאסתכלא בקשת.
Constantinople, 1740 (CC-BY-NC)
14לחכימא ברמיזא
Listed by the Kehot notes (Tikkun 69) as a place where the saying “for the wise, a hint” appears.
Tikkunei Zohar 107b:4תקוני הזהר ק״ז ב:ד׳
וּלְזִמְנִין דְּיֵיתֵי פּוּרְקָנָא, אִתְּמַר לְגַבֵּי ו׳ דְּאִיהוּ דַרְגָּא דְמֹשֶׁה, מוֹלִיךְ לִימִין מֹשֶׁה (ישעיה סג יב), לְסַמְכָא ה׳ דִּילֵיהּ בִּימִינָא, וְדָא אִיהוּ חַי יהו״ה שִׁכְבִי עַד הַבֹּקֶר, בֹּקֶר דְּאַבְרָהָם, י׳ אָזִיל לִשְׂמָאלָא וְזַקִּיף לְה׳ דִּילֵיהּ, וְדָא אִיהוּ קָרְבָּן עוֹלֶה וְיוֹרֵד, וְרָזָא דְמִלָּה, יַעֲקֹב בְּהַאי אֲתַר שִׂכֵּל אֶת יָדָיו, וּלְחַכִּימָא בִרְמִיזָא.
Tikkunei Zohar - Vocalized (Public Domain)
15לחכימא ברמיזא
Listed by the Kehot notes as a further place where the saying “for the wise, a hint” appears.
Tikkunei Zohar 116a:3–4תקוני הזהר קט״ז א:ג׳-ד׳
… לְמִבְרֵי אִילָנִין וְעִשְׂבִּין, וְאִינוּן אִתְבְּרִיאוּ, אֲבָל בּוֹרֵא עָלְמִין בָּרָא וְלֵית עֲלֵיהּ מָאן דְּבָרָא לֵקהּ וּלְחַכִּימָא בִרְמִיזָא דְבַאֲתַר דָּא לֵית לְגַלָּאָה יַתִּיר. אָמַר רַבִּי אֶלְעָזָר מֵהָכָא מַשְׁמַע דְּאִית בּוֹרֵא בְשׁוּתָּפוּ דְאַתְוָון, כְּגוֹן ב׳ מִן בְּרֵאשִׁית דְּאִיהִי אִימָּא, ר׳ מִן רֵאשִׁית דְּאִיהִי חָכְמָה, ו׳ מִן בּוֹרֵא דְאִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, א׳ מִן בְּרֵאשִׁית דְּאִיהוּ כֶּתֶר, שִׁי״ת, שִׁית סְפִירָן, הָא כֻלְּהוּ עִִשֶׂר, אִם חָסֵר חַד לָא אִשְׁתַּלִּים בְּרִיאָה, אֲבָל עִלַּת עַל כָּל הָעִלּוֹת אִיהוּ בָּרָא כֹלָּא בְּלָא שׁוּתָּפוּ כְּלָל.
Tikkunei Zohar - Vocalized (Public Domain)
16לחכימא ברמיזא
Listed by the Kehot notes as a Midrashic source for the saying “for the wise, a hint.”
Midrash Mishlei 22מדרש משלי כ״ב
Paragraph 6
17והיו הדברים
“And these words which I command you today shall be upon your heart.” The verse that follows the command to love G-d in the Shema; the Alter Rebbe reads it as the way that love is fulfilled.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
Paragraph 7
18וא״א זאת כ״א ע״י קיום מצותיו . . אשר אנכי
The note says that this point, that the love “with all your might” is fulfilled only through keeping the mitzvos, as the verse “which I (Anochi) command you” hints, is explained at length in this later maamar.
Kehot’s noteנתבאר בד״ה והיה ברכה תרל״ט.
19אשר אנכי
The Alter Rebbe reads the word Anochi in the verse as G-d’s very essence, which is what commands through the mitzvos.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אשר אנכי מי שאנכי
The first maamar of Torah Ohr reads the same verse, “which I, the One Who is I, command you,” and says that through it comes the revelation of G-dliness and the coming into being of the Torah, which preceded the world.
Kehot’s noteראה לעיל א, א במ״מ.
Paragraph 8
21והגית בו
“This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.” Cited for the mitzvah of speaking words of Torah.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
22עקימת שפתיו הוי מעשה
The Talmud holds that moving one’s mouth counts as an action. The Alter Rebbe uses this to show that speaking Torah is a form of deed.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 65a:10–12סנהדרין ס״ה א:י׳-י״ב
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. בַּעַל אוֹב, מַאי מַעֲשֶׂה אִיכָּא? הַקָּשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. וַאֲפִילּוּ לְרַבָּנַן? וְהָתַנְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן זִיבּוּחַ, קִיטּוּר, וְנִיסּוּךְ, וְהִשְׁתַּחֲוָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ צ, ב סנהדרין סה, א. וראה לקו״ת שמע״צ פד, ג.

Torah Ohr · Parshas Noach · Maamar 3
ביאור על הנ״ל
An Explanation of the Above
The worries of earning a living come from the animal soul, which is rooted in Tohu, a realm of intense, unbounded light higher than our ordered world; when a busy person turns that force toward G-d in prayer, it becomes a love “with all your might” that seeks G-d’s very essence, and it is expressed through the mitzvos.
The maamar in brief
The maamar explains the claim of the previous one that a businessman’s prayer can reach a lofty level. The soul descends into a body and an animal soul, and into the worries of livelihood, for the sake of an ascent: the animal soul’s love is limitless, like the extra force of baalei teshuvah. This is because the animal soul is rooted in Tohu. Reinterpreting the Midrash of creation with “judgment,” the Alter Rebbe explains Gevurah as intensity of light: Tohu is abundant light in few vessels, where each attribute stands alone, while Tikkun has more vessels, gentler light, and attributes that combine. Angels and animals are rooted in Tohu, the human soul in Tikkun; below man is higher, but in the root the animals are higher. Contemplating in prayer how his whole day is spent on a faint ray of G-d’s kingship, a person longs for G-d’s essence. The Flood, the ark, Shabbos and prayer, and the verses “Many waters” and “We have a little sister” are read in this light: love that seeks G-d Himself, drawn down through the mitzvos, which reach Keser, and the future ascent of Malchus to be a crown.

Outline
	1HeadingAn explanation of the preceding maamar on the waters of Noach.¶1
	2The soul’s descent and the animal soul’s powerThe soul descends into worldly worry to rise through limitless love that comes from the animal soul, rooted in Tohu.¶2
	3Judgment as intensity: Tohu and TikkunGevurah is not the withholding of light but its intensity; Tohu is abundant light and few vessels, where attributes cannot combine, and Tikkun lets opposites coexist.¶3–4
	4Souls, angels and animalsThe human soul is from Tikkun and combines all attributes; angels and animals are from Tohu, lower now but higher in their root, so the animal soul’s refined love is more intense.¶5–7
	5Contemplation in prayer and the blessingsReflecting that all sustenance is a faint ray of Malchus kindles longing for G-d’s essence, expressed in “who has sanctified us with His commandments.”¶8–9
	6The waters of Noach, the ark and ShabbosThe Flood was a purifying light of Tohu; worldly worries are the “waters of Noach”; entering the ark is entering the words of prayer, a lower Shabbos that lifts the week, anticipating the future day that is entirely Shabbos.¶10–17
	7Many waters cannot extinguish the loveWorldly worries cannot quench the love for G-d Himself, which scorns even the wisdom of Gan Eden and is drawn down through the mitzvos, which reach Keser.¶18–23
	8We have a little sisterMalchus rising through the mitzvos becomes one with G-d’s essence: a “little” single point that includes all, which no longer gives outward and whose speech is absorbed within her.¶24–26


Key concepts
	Tohu and Tikkunתהו ותקון
	Tohu is the first order of divine light, intense and unbounded, with few vessels, in which each attribute stands alone; it shattered. Tikkun is the ordered world that followed, with more vessels and gentler light, in which attributes combine.

	Gevurah as intensityגבורה לשון תגבורת
	Judgment is not the withholding of G-d’s light but its excess: light too intense for an unworthy recipient to receive.

	Love “with all your might”אהבת בכל מאדך
	A love without limit, which comes from refining the animal soul, whose root in Tohu gives it a force the G-dly soul alone lacks.

	The waters of Noachמי נח
	The flood of worries and thoughts about livelihood, which come from Tohu through the animal soul; like the Flood, they come to purify.

	To Him and not to His attributesאליו ולא למדותיו
	Love directed to G-d’s essence itself, not to any revealed light or reward, even the spiritual delight of Gan Eden.

	620 pillars of lightתר״ך עמודי אור
	The 613 Torah and seven Rabbinic mitzvos, equal to Keser; through them a person “embraces” G-d’s essence, as one embraces a person through his body.


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This maamar is a further explanation of the preceding discourse on “For this is as the waters of Noach to Me.” That discourse taught that the prayer of a person busy all day with earning a living can reach a level beyond that of one who studies all day; here the Alter Rebbe explains why, using the Kabbalistic ideas of the worlds of Tohu and Tikkun.




Section 2 · ¶2
The soul’s descent and the animal soul’s power
2להבין הענין שתפלת הבעל עסק יהיה במדרגה גבוה2 כו׳. צלה״ב [צריך להבין] ענין ירידת הנשמה שהיא הניצוץ אלקות בעוה״ז בגוף ונפש הבהמית להיות טרוד תמיד במחשבות ודאגות הפרנסה בהבלי עוה״ז.
[We need] to understand the matter [stated above], that the prayer of a man of business will be on a lofty level, etc. This requires understanding: the matter of the descent of the soul, which is the spark of G-dliness, into this world, into a body and an animal soul (nefesh habahamis), to be constantly preoccupied with thoughts and worries about livelihood, in the vanities of this world.
The previous maamar said that the prayer of a businessman can reach a very high level. To see why, the Alter Rebbe first raises the puzzle behind it: the soul is a spark of G-dliness, yet it is sent down into a body and an animal soul (the life-force that drives a person’s physical needs and desires), where it spends its days worrying about making a living. Why would G-d arrange such a descent?


וזהו ירידה גדולה. מההכרח לומר שירידה זו היא צורך עלי׳ [עליה]. שלאחר שירדה ונתלבשה בגוף ונפש הבהמית תוכל לעלות למעלה מעלה ע״י אהבת בכל מאדך3 שהוא בלי גבול.
And this is a great descent. It must necessarily be said that this descent is for the sake of an ascent: that after it has descended and been clothed in a body and an animal soul, it can rise higher and higher through the love of “with all your might” (bechol me’odecha), which is without limit.
The answer is a basic principle of Chassidus: the soul descends in order to rise higher than it was before. Through its struggle in a body, it can reach the love of G-d called “with all your might” (from the Shema), which the Alter Rebbe reads as a love “without limit,” beyond the measured love that comes from the G-dly soul’s understanding alone.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] טוב זה מלאך חיים4 מאד זה מה״מ [מלאך המות]5 כו׳ וזהו דוקא ע״י האהבה הבאה מנפש הבהמית
As our Sages, of blessed memory, said: “‘Good’ — this is the angel of life; ‘very’ (me’od) — this is the angel of death,” etc. And this [comes about] specifically through the love that comes from the animal soul.
The Midrash reads the words “very good” at the end of creation as including even the angel of death. The word “very” (me’od) is the same word as “might” in “with all your might”: the very force that opposes holiness, once transformed, becomes the source of limitless love. This comes specifically from the animal soul, with its raw power, when it is turned toward G-d.


כמו שאנו רואים למטה שכח הבהמה גדול מכח האדם כמו״כ [כמו כן] למעלה ארז״ל [אמרו רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה]6 עומדין צדיקים כו׳7
Just as we see below that the strength of an animal is greater than the strength of a human being, so too above: our Sages, of blessed memory, said, “In the place where baalei teshuvah stand, the perfectly righteous [cannot stand],” etc.
Two parallels: physically, an ox is stronger than a man; spiritually, the Talmud teaches that those who return to G-d after sin (baalei teshuvah) stand in a place the perfectly righteous cannot reach. In both cases the lower or more distant thing has the greater power.


והיינו מפני שבחי׳ בע״ת [בעלי תשובה] הוא בחילא יתיר ובכח והתגברות גדול והיינו מפני שבחי׳ נפש הבהמית הוא מבחי׳ עולם התהו.8
That is to say, [this is] because the level of baalei teshuvah is with greater force (bechila yatir), with great strength and intensity; and that is because the animal soul is from the level of the World of Tohu.
The Aramaic bechila yatir (“with greater force”) expresses the intensity of the penitent’s return. That extra force, the Alter Rebbe says, comes from the animal soul’s root in the World of Tohu (“Chaos”), the first, unstable order of divine light that preceded our ordered world. The next paragraphs explain what Tohu is.




Section 3 · ¶3–4
Judgment as intensity: Tohu and Tikkun
3ואלה המלכים אשר מלכו910 וכו׳. ובחי׳ התהו הוא למעלה מבחי׳ תקון כמ״ש אשר מלכו לפני מלך מלך לבנ״י [לבני ישראל] שהוא בחי׳ התיקון.
“And these are the kings who reigned,” etc. And the level of Tohu is higher than the level of Tikkun, as it is written, “who reigned before any king reigned over the children of Israel,” which is the level of Tikkun.
The Torah lists the kings of Edom who reigned and died one after another “before any king reigned over Israel.” In the Kabbalah these kings stand for the Sefiros of the World of Tohu, which were so intense that they could not endure and “died” (shattered). Because they came “before,” their root is higher than that of Tikkun (“rectification”), the ordered world that followed, represented by the kings of Israel.


ולהבין כ״ז [כל זה] הנה איתא במדרש בתחלה עלה במחשבה11 לברוא את העולם במדה״ד [במדת הדין]12 ראה שאין העולם מתקיים שיתף מדה״ר [מדות הרחמים] כו׳.
And to understand all this: behold, it is stated in the Midrash, “At first it arose in [G-d’s] thought to create the world with the attribute of judgment; He saw that the world could not endure, [so] He joined [to it] the attribute of mercy,” etc.
To explain why Tohu is higher yet could not last, the Alter Rebbe brings the Midrash: G-d first “thought” to create the world with judgment, saw it could not endure, and added mercy. He will read this Midrash as describing Tohu and Tikkun.


ואין הפי׳ כמו שהעולם סוברין13 שמדה״ד [שמדת הדין] הוא בחי׳ צמצום ומניעת ההשפעה. כי הרי בחי׳ גבורה היא אחת ממדותיו ית׳.
Now the meaning is not as people commonly suppose, that the attribute of judgment is the aspect of tzimtzum (contraction) and the withholding of the flow [of beneficence]. For after all, Gevurah is one of His attributes, blessed be He,
He first rejects the common reading, that “judgment” simply means holding back G-d’s goodness. That cannot be the whole meaning, because Gevurah (restraint, the source of judgment) is itself one of G-d’s attributes, and as such it too gives life.


כמ״ש (ד״ה [דברי הימים] א׳ כ״ט) לך ה׳ הגדולה והגבורה14 שהם עשר ספי׳ [ספירה / ספירות] דאצי׳ המחיי׳ [המחיים] ומהוים מאין ליש.
as it is written (I Chronicles 29), “Yours, O G-d, is the greatness and the might (hagevurah),” which are the ten Sefiros of Atzilus that give life and bring into being from nothing to something.
The verse names “greatness” and “might” (gevurah) among G-d’s attributes; Chassidus reads the list as the Sefiros of Atzilus, the attributes through which G-d gives life and creates something from nothing. So Gevurah is a creative, life-giving power, not just a limit.


ועוד הנה כתיב (דברים יב) כי הדם הוא הנפש15 שעיקר חיות האדם הוא הדם. ודם נמשך מבחי׳ גבורה מדה״ד [מדת הדין].
Moreover, it is written (Deuteronomy 12), “For the blood is the soul”: the main life-force (chayus) of a person is the blood. And blood is drawn from the level of Gevurah, the attribute of judgment.
A second proof: the Torah calls blood “the soul,” the core of a person’s life, and in the Kabbalah blood (red, warm) is associated with Gevurah. Again, Gevurah is the carrier of life, not its absence.


אלא הפי׳ מדה״ד [מדת הדין] הוא בחי׳ גבורה לשון תגבורת שכח החיות מאור א״ס בא בהתגברות יותר מבחי׳ החסד שהוא נמשך למטה מטה
Rather, the meaning of “the attribute of judgment” is the level of Gevurah, a term that means intensity (tigboros): the power of the life-force from the Infinite Light (Or Ein Sof) comes with greater intensity than in the level of Chesed, which is drawn down lower and lower
So the Alter Rebbe offers his own reading: the word gevurah is related to hisgabrus, “intensity.” In Gevurah, the life-force from the Infinite Light comes with more force than in Chesed (kindness). Chesed reaches far down to every recipient.


אבל הוא בא בבחי׳ קרירות. משא״כ בחי׳ גבורה שבא החיות מאור א״ס בהתגברות רב למאוד.16
but comes in a manner of coolness. This is not so with the level of Gevurah, in which the life-force from the Infinite Light comes with exceedingly great intensity.
Chesed reaches so far because it flows gently, in a “cool” and moderate way. Gevurah, by contrast, carries the life-force with an overwhelming intensity.


ע״כ ממילא כשבא בדרך השתלשלות למטה נעשה בחי׳ דין17 מי שאינו ראוי לקבל ההשפעה אינו יכול לקבל מפני שהחיות נמשך בהתגברות רב.
Therefore, as a matter of course, when it comes down by way of the chain of descending worlds (hishtalshelus), it becomes the aspect of judgment: one who is not fit to receive the flow cannot receive it, because the life-force is drawn with great intensity.
This is how “judgment” results: when such intense light descends through the worlds, a recipient who is not fit for it cannot receive it. Judgment, then, is not stinginess; it is a light too strong for an unworthy vessel.


משא״כ בחי׳ חסד שבא החיות בקרירות יוכל למשוך ולהתפשט למטה מטה אבל בחי׳ גבורה הוא החיות בהתגברות בחי׳ ז׳ מלכים והוא עולם התהו שלכן נק׳ י״ס [י׳ ספירות] בעולם התהו בשם מלכים:18
This is not so with the level of Chesed, in which the life-force comes with coolness; it can be drawn and spread lower and lower. But the level of Gevurah is the life-force with intensity, the level of the seven kings, which is the World of Tohu; this is why the ten Sefiros in the World of Tohu are called by the name “kings.”
Chesed’s gentle flow can spread everywhere; Gevurah’s intense flow is the level of the “seven kings” of Tohu. This is why the Kabbalah calls the Sefiros of Tohu “kings”: each was a proud, sovereign power standing on its own, and that intensity is the “judgment” with which the world was first to be created.




4ועפ״י [ועל פי] הקבלה מבואר שבחי׳ התהו הוא רבוי האור ומיעוט כלים.19 ובחי׳ התקון הוא בהיפוך. פירוש רבוי אור שהאור והחיות בא בהתגברות רב
According to the Kabbalah it is explained that the level of Tohu is abundant light and few vessels, and the level of Tikkun is the reverse. “Abundant light” means that the light and the life-force come with great intensity.
The Arizal’s Kabbalah describes Tohu as “abundant light and few vessels,” and Tikkun as the reverse. The Alter Rebbe explains “abundant light” in the terms he has just set out: light and life-force that come with great intensity.


כי כל הי״ס [הי׳ ספירות] היו בתגבורת רב כמו בחי׳ חסד הי׳ [היה] מדת חסד בהתגברות רב וכן כל הי״ס [הי׳ ספירות] וגם
For all ten Sefiros were in great intensity: for example, in the level of Chesed, the attribute of Chesed was in great intensity, and so too all ten Sefiros. And also,
In Tohu every one of the ten Sefiros had this intensity, not just Gevurah: even Chesed was a Chesed of overwhelming force. The sentence breaks off with “and also,” leading into the next point.


לכן לא היה התכללות המדות להיות כלול חו״ג [חסד וגבורה] מפני שכל בחי׳ ומדה היה בכח והתגברות רב.
therefore there was no inter-inclusion of the attributes (middos), [such that each] would be comprised of Chesed and Gevurah, because every level and attribute was with great force and intensity.
Because each attribute was so intense, none could make room for another. In a balanced personality or world, kindness contains some restraint and restraint some kindness (“inter-inclusion”); in Tohu that could not happen.


לכן לא היה יכול להתכלל עם הפוכו והיה כל מדה בפני עצמה וזהו שראה שאין העולם מתקיים
Therefore [each] could not be included with its opposite, and each attribute was by itself. And this is [the meaning of] “He saw that the world could not endure,”
Each attribute stood alone and could not blend with its opposite. This, says the Alter Rebbe, is the meaning of the Midrash’s “He saw that the world could not endure”: a world built of such isolated extremes breaks apart.


כי מזה אינו יכול להיות תקון עולם ולצורך תקון עולם הוצרך להיות בחי׳ תיקון היינו בחי׳ קוין התכללות המדות זה בזה
for from this there cannot be a rectification of the world. And for the sake of the world’s rectification there had to be the level of Tikkun, that is, the level of “lines,” the inter-inclusion of the attributes with one another.
A stable world needs Tikkun, which the Kabbalah describes as three “lines” (right, left and center), in which the attributes combine with one another.


והוא בחי׳ רבוי כלים ומיעוט האור20 שהאור וחיות אינו בא בהתגברות רק בחי׳ חסד בקרירות ולזה יוכל להיות התכללות חו״ג [חסד וגבורה] שני הפכים
And this is the level of many vessels and little light, where the light and life-force do not come with intensity, but [as] the level of Chesed, with coolness; and therefore there can be an inter-inclusion of Chesed and Gevurah, two opposites.
Tikkun has more vessels and less light: the light comes gently, in the “cool” manner of Chesed described above. Precisely because no attribute overwhelms, opposites like kindness and severity can coexist and be combined.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (בפ״ה דאבות) להודיע כמה ארך אפים לפניו שכל21 הדורות היו מכעיסין ובאין עד שבא אברהם אבינו כו׳.
As our Sages, of blessed memory, said (in the fifth chapter of Avos): “To make known how great is the patience before Him, for all the generations kept provoking Him, on and on, until Avraham our father came,” etc.
The Mishnah in Avos says there were ten generations from Noach to Avraham to show G-d’s patience, since all of them angered Him until Avraham came. The patience itself is the point: it shows anger that does not erupt at once.


שמחמת שאין המדה בא בהתגברות נמשך להיות א״א וסבלנות. ואדרבה יכול להיות שני הפכים בתכלית
For because the attribute does not come with intensity, there comes about forbearance and patience. On the contrary, there can be two utter opposites [together],
Patience is possible only because the attribute of judgment does not come with overwhelming force; it is held and balanced. The Alter Rebbe adds that in Tikkun even utter opposites can exist at once.


כמו שמצינו בבנין בהמ״ק [בית המקדש] שהיתה השמחה גדולה עד מאד כשאמר שלמה שיר השירים22 שלא היתה מיום בריאת העולם.
as we find at the building of the Holy Temple, that there was exceedingly great joy when Shlomo said the Song of Songs, [joy] such as there had not been since the day the world was created.
His example is the dedication of the First Temple, a moment of joy unmatched since creation, when (according to tradition) Shlomo composed the Song of Songs.


וכמ״ש (מלכים א ח) כי מלא כבוד ה׳ את בית ה׳. שבא האש מלמעלה היינו בחי׳ גילוי השכינה למטה
And as it is written (I Kings 8), “For the glory of G-d filled the House of G-d”: the fire came from above, that is, the level of the revelation of the Shechinah (Divine Presence) below.
At the dedication G-d’s glory filled the Temple and fire came down from heaven: a revelation of the Shechinah, G-d’s presence, in the lower world.


נמצא שהי׳ [שהיה] השמחה רבה מאד ועל אותו הפרק נאמר (ירמיה לב) כי על אפי ועל חמתי היתה לי העיר הזאת23 למן היום אשר בנו אותה.
Thus there was very great joy; and concerning that same time it is said (Jeremiah 32), “For this city has been to Me [a cause] of My anger and of My fury from the day that they built it,”
Yet the prophet Jeremiah says that the city provoked G-d’s anger and fury “from the day that they built it” — the very same moment of supreme joy.


ממה שלקח בת פרעה כו׳. נמצא שהיו ב׳ הפכים יחד בעת ובזמן אחד והיינו ע״י ששיתף מדת הרחמים ונעשה
because he took Pharaoh’s daughter, etc. Thus there were two opposites together at one time and one moment. And that is because He joined the attribute of mercy, and there came to be
The tradition connects that anger with Shlomo’s marriage to Pharaoh’s daughter, which took place at the time the Temple was completed. So at one and the same moment there was intense joy and intense anger; this, the Alter Rebbe says, was possible only because G-d “joined the attribute of mercy.”


עולם התקון יכול להיות התכללות המדות זב״ז [זה בזה] שמאחר שאין המדה והתגלותה הולך ברבוי ובתגבורת האור א״כ הכלי היתה יכולה להכיל גם ב׳ הבחי׳ יחד.24
the World of Tikkun, [in which] there can be inter-inclusion of the attributes with one another: since the attribute and its revelation do not proceed with abundance and intensity of light, the vessel could therefore contain both aspects together.
Joining the attribute of mercy means that the world is built as Tikkun. Since no attribute there reveals itself with overwhelming light, the “vessel” can hold two opposite states together without breaking.




Section 4 · ¶5–7
Souls, angels and animals
5והנה נשמת האדם הוא מבחי׳ אצילות עולם התקון ולכן הנשמה כלולה מכל המדות כמבואר בתניא25
Now the soul of man is from the level of Atzilus, the World of Tikkun; therefore the soul is comprised of all the attributes, as explained in the Tanya.
The human (Jewish) soul is rooted in Atzilus, which belongs to the ordered World of Tikkun. That is why a soul contains all the attributes — love, awe, compassion and the rest — together and balanced, as the Tanya explains in its opening chapters.


משא״כ המלאכים שרשם מבחי׳ עולם התהו מחנה מיכאל מחנה גבריאל כל א׳ קו בפ״ע [בפני עצמו]. מחנה מיכאל הוא רק בחי׳ אהבה26 בהתגברות מאד.
This is not so with the angels, whose root is from the level of the World of Tohu: the camp of Michael, the camp of Gavriel, each one a separate line. The camp of Michael is only the level of love, with very great intensity.
Angels are different: they are rooted in Tohu, so each camp embodies a single attribute. The camp of the angel Michael is pure love (Chesed), and it is intense.


ומחנה גבריאל הוא רק בחי׳ יראה בהתגברות רב שר של מים שר של אש.27 ומזה נמשך בחי׳ מרכבה פני אריה אל הימין פני שור וכו׳.28
And the camp of Gavriel is only the level of awe, with great intensity: the prince of water, the prince of fire. And from this is drawn the level of the Chariot: “the face of a lion on the right,” “the face of an ox,” etc.
Gavriel’s camp is pure awe (Gevurah). Michael is called the prince of water (kindness, which flows down) and Gavriel the prince of fire (severity, which rises and burns). The four faces of the Chariot in Ezekiel’s vision — the lion on the right, the ox on the left — come from these single-attribute powers.




6והנה בנשמת האדם ארז״ל [אמרו רבותינו זכרונם לברכה] ג׳ שותפין באדם29 הקב״ה נותן בו נשמה. וחיות נפש הבהמות ועופות30 הם מבחי׳ פני ארי׳ [אריה] פני שור כו׳
Now concerning the soul of man, our Sages, of blessed memory, said: “There are three partners in a person… the Holy One, blessed be He, puts a soul into him.” And the life-force of the soul of animals and birds is from the level of “the face of a lion,” “the face of an ox,” etc.,
The Talmud teaches that a person has three partners in his making — father, mother and G-d — and that G-d contributes the soul. Animals and birds, by contrast, get their life from the faces of the lion and the ox in the divine Chariot described just above.


ומקורם מעולם התהו ולזה נאמר על האדם אחור וקדם צרתני31 שמצד בחי׳ התקון בהשתלשלות בחי׳ אדם הוא במדרגה גבוה יותר.
and their source is from the World of Tohu. And therefore it is said of man, “Behind and before You have formed me”: from the standpoint of the level of Tikkun, in the chain of descending worlds (hishtalshelus), the level of man is on a higher rank.
Since the animals’ life comes from those angelic powers, their source is Tohu. This explains the verse “Behind and before You formed me,” which the Sages read as saying man was created both last and first: in the ordered chain of worlds (Tikkun), man stands higher than the animals.


שבחי׳ הבהמות נפלו למטה מטה מאד מאד משא״כ במקורם הם במדרגה גבוה יותר שהם מבחי׳ עולם התהו לפני מלך מלך32 כו׳ כנודע.
For the animals fell very, very far down, whereas in their source they are on a higher rank, for they are from the level of the World of Tohu, “before any king reigned,” etc., as is known.
The animals fell very low, yet their root in Tohu is higher than man’s. This is the foundation for the next paragraph: the animal soul’s love, when elevated, has a power the G-dly soul lacks.




7ואי לזאת האהבה הבאה מצד נפש הבהמית הוא למעלה מעלה בחי׳ בכל מאדך שלמעלה מהכלי מפני שהוא בחילא יתיר שבאה בהתגברות רב ששרש נפש הבהמית הוא מבחי׳ התהו כנ״ל.
Accordingly, the love that comes from the side of the animal soul (nefesh habahamis) is higher and higher, the level of “with all your might,” which is above the vessel, because it is with greater force (bechila yatir), coming with great intensity; for the root of the animal soul is from the level of Tohu, as [explained] above.
Now the conclusion: since the animal soul is rooted in Tohu, the love it produces when turned to G-d is the love “with all your might,” a love that is “above the vessel,” that is, beyond the limits of the soul’s understanding and feeling. It has the extra force of Tohu’s intensity.


רק שנפלה בשבה״כ [בשבירת הכלים] למטה מטה מאד בעבודה גשמית להיות נפרדים אבל כשנברר ועולה למעלה בתפלה אזי הוא בהתגברות רב אהבת בכל מאדך
Only, it fell through the Shattering of the Vessels very far down, into physical service, to be separate [beings]; but when it is refined and rises up in prayer, then it is with great intensity: the love of “with all your might.”
In the Shattering of the Vessels, Tohu’s lights fell into the lowest levels, which is why the animal soul is now absorbed in physical pursuits and feels itself separate from G-d. But when it is refined in prayer and its energy is turned upward, its original intensity returns as boundless love.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] והאי דלא אמינא לך33 באורתא דלא אכלי בישרא דתורא כו׳ נמצא שמאכל הבשר נותן כח ותוספ׳ מוחין באדם וכמ״ש ויין ישמח לבב אנוש.3435
And as our Sages, of blessed memory, said: “And the reason I did not tell you [this] in the evening is that we had not eaten ox meat,” etc. Thus eating meat gives strength and additional intellect (mochin) to a person; and as it is written, “And wine gladdens the heart of man.”
Evidence that the animal realm strengthens a person: a Talmudic sage explained he had not given a certain ruling the night before because he had not yet eaten beef, implying that meat strengthens the mind. Likewise wine gladdens the heart. Food from the animal and plant world, rooted higher, adds to a person’s intellect and feeling.




Section 5 · ¶8–9
Contemplation in prayer and the blessings
8ועכ״ז [ועם כל זה] למטה האדם במדרגה גבוה יותר מהם ואין ערוך כו׳ אבל בשרשם הם למעלה מבחי׳ האדם שהם מעולם התהו. ועפ״י [ועל פי] הקבלה נק׳ יתרון האור מתוך החשך דוקא.
And nevertheless, below, man is on a higher level than they, and there is no comparison, etc.; but in their root they are higher than the level of man, for they are from the World of Tohu. And according to the Kabbalah this is called “the advantage of light [that comes] from darkness” specifically.
In the present order man is far above animals; but in their root, in Tohu, they are higher. The Kabbalah calls this “the advantage of light that comes from darkness”: the greatest light comes precisely from transforming the darkness.


והיינו ע״י ההתבוננות בתפלה איך שטרוד כל היום ורודף אחר פרנסתו מזון ולחם שחיותן הוא מהמזלות
That is, through contemplation in prayer: how he is preoccupied all day long, running after his livelihood, food and bread, whose life-force (chayus) is from the constellations (mazalos),
How does a person reach this in practice? By reflecting during prayer on his own day: how he spends it chasing a living, food and bread, and on where that food draws its life.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין לך עשב36 למטה שאין לו מזל37 כו׳ והמזלות נמשכים מבחי׳ הע׳ [השבעים] שרים והשרים מקבלים משמרי האופנים והאופנים מקבלים מבחי׳ מלכות כמ״ש מלכותך מכ״ע [מלכות כל עולמים].38
as our Sages, of blessed memory, said, “You have no blade of grass below that does not have a constellation,” etc. And the constellations are drawn from the level of the seventy princes, and the princes receive from the guardians of the Ofanim, and the Ofanim receive from the level of Malchus (sovereignty), as it is written, “Your kingship is a kingship over all worlds.”
The Midrash teaches that every blade of grass has a mazal, a celestial force above it that makes it grow. The Alter Rebbe traces the chain: the constellations get their power from the seventy angelic princes of the nations, those from the Ofanim (a class of angels), and the Ofanim from G-d’s Malchus, His kingship over the worlds. All the sustenance a person chases is at the far end of this long chain.


אבל לגבי מהותו ועצמותו אין ערוך שהוא רק בחי׳ זיו והארה בלבד וזהו ענין מאמר ר׳ [רבי] עקיבא39 אם לעוברי רצונו כך לעושי רצונו עאכו״כ [על אחת כמה וכמה].40
But in relation to His essence and being there is no comparison, for it is only the level of a ray and a glimmer alone. And this is the matter of the saying of Rabbi Akiva: “If so for those who transgress His will, then for those who do His will, how much more so!”
And all of Malchus, next to G-d’s own essence, is only a faint ray. This explains Rabbi Akiva’s words: if G-d grants so much good even to those who transgress His will (through this outer ray), how much more will He give those who do His will.


ששם הוא התענוג עד אין קץ וכמ״ש הודו על ארץ ושמים41 שבחי׳ ארץ ושמים ממלא וסובב הם רק בחי׳ הוד וזיו משא״כ לבני ישראל עם קרובו42 לבחי׳ מהותו ועצמותו ית׳.
For there is the delight without end. And as it is written, “His splendor is over earth and heaven”: the level of earth and heaven, [the light that] fills [all worlds] and [the light that] encompasses [them] (memalei and sovev), is only the level of splendor and radiance; this is not so with “the children of Israel, the people close to Him,” [close] to the level of His essence and being, blessed be He.
For those who do His will receive the endless delight of His essence itself. The Psalm says G-d’s “splendor” is on earth and heaven, meaning the whole divine light that fills and surrounds the worlds is only His outer splendor; but Israel is “the people close to Him,” close to His very essence.


מזה תתלהב נפשו בהתגברות בחילא יתיר בתשוקה וחפיצה לדבקה בו ית׳ וכמ״ש מי לי בשמים ועמך לא חפצתי43 כו׳.44
From this his soul will be kindled with intensity, with greater force (bechila yatir), in longing and desire to cleave to Him, blessed be He; and as it is written, “Whom do I have in heaven? And with You I desire nothing,” etc.
Reflecting on this contrast, the person’s soul is set aflame with intense longing to cleave to G-d Himself, not to anything He gives. This is the Psalmist’s cry: “Whom do I have in heaven? And with You I desire nothing” — nothing but You.




9וזהו ברוך אתה מלך העולם אשר קדשנו במצותיו כו׳ שמה שנשפע ונמשך למטה להיות ממלא וסובב הוא בחי׳ מלך העולם ומלכותו בכל משלה45.
And this is [the meaning of] “Blessed are You… King of the world, who has sanctified us with His commandments,” etc.: that which is bestowed and drawn down below, to be [the light that] fills and [the light that] encompasses [all worlds] (memalei and sovev), is the level of “King of the world,” and “His kingship rules over all.”
The Alter Rebbe applies this to the wording of every blessing over a mitzvah. “King of the world” refers to the light G-d sends into and around the worlds, His kingship over them, as the verse says, “His kingship rules over all.”


אבל אהבת ותשוקת נש״י [נשמות ישראל] לדבקה בו ית׳ במהותו ועצמותו אשר קדשנו אשר הוא בחי׳ תענוג העליון עד אין קץ לשון באשרי46 כו׳. קדשנו במצותיו כו׳ שע״י המצות הם ממשיכים מענג העליון כמו טלית וכו׳.
But the love and longing of the souls of Israel to cleave to Him, blessed be He, in His essence and being, [is] “who (asher) has sanctified us”; for asher is the level of the supernal delight without end, a term [as in] “In my happiness (be’oshri),” etc. “Who has sanctified us with His commandments,” etc.: for through the mitzvos they draw down from the supernal delight, as, for example, tallis, etc.
But “who has sanctified us” (asher kiddeshanu) expresses the love of the Jewish soul for G-d’s essence. The Alter Rebbe reads asher as related to osher, “happiness,” as in Leah’s “be’oshri,” and so as G-d’s endless inner delight. Through the mitzvos, such as tallis, Israel draws down from that supernal delight, beyond the level of “King of the world.”




Section 6 · ¶10–17
The waters of Noach, the ark and Shabbos
10וזהו כי מי נח זאת לי47 כי שעבוד הפרנסה כנז״ל [כנזכר לעיל] הוא בחי׳ מי נח כמו שהי׳ [שהיה] במבול שאין הפי׳ שהי׳ [שהיה] המבול להעביר הרשעים מן העולם.
And this is [the meaning of] “For this is as the waters of Noach to Me”: for the servitude of livelihood, as mentioned above, is the level of “the waters of Noach,” as it was in the Flood. For the meaning is not that the Flood was to remove the wicked from the world,
Now the maamar returns to its verse: G-d calls the exile “the waters of Noach.” The Alter Rebbe says the burden of earning a living is also “the waters of Noach,” like the Flood. But first he asks what the Flood was for, since its purpose was not simply to wipe out the wicked.


כי לזה לא הי׳ [היה] נצרך המבול מים כי ברגע אחת הי׳ [היה] נעשה.
for that the Flood of water would not have been needed, since it could have been done in a single moment.
G-d could have wiped out the wicked instantly; a year-long flood of water was not needed for destruction alone.




11וכמ״ש בפרעה ותכחד48 כו׳. רק המבול הי׳ [היה] כדי לטהר העולם כי בתחלה ותמלא הארץ חמס49 כו׳.
As it is written regarding Pharaoh, “And you would have been cut off,” etc. Rather, the Flood was in order to purify the world, for at first “the earth was filled with violence,” etc.,
Proof that G-d can destroy instantly: He told Pharaoh He could have struck him and he would have been “cut off from the earth” at once. So the Flood had another purpose: to purify a world that had become “filled with violence.”


שהם המשיכו קליפות כו׳. שלזה הי׳ [היה] צריך לטהר העולם ע״י בחי׳ מים המטהרים והוא בחי׳ גשם גבורות גשמים שהוא מבחי׳ התהו שכשנמשך הגשמים בסדר והדרג׳ [והדרגה] הוא בחי׳ חסד ומצמיח זרעים כו׳.
for they drew down kelipos (husks), etc. Therefore the world had to be purified through the level of purifying waters; and this is the level of rain, “the mighty powers of rain,” which is from the level of Tohu. For when the rains are drawn down in order and gradation, this is the level of Chesed, and it makes seeds grow, etc.
The sins of that generation drew down kelipos, forces of concealment, so the world needed cleansing by water, as a mikveh purifies. The Alter Rebbe connects this to rain, called in the prayers gevuros geshamim, “the mighty powers of rain.” Ordinary rain, falling in measured order, is Chesed and makes things grow.


משא״כ המבול שהיו יורדים בגבורה היינו בהתגברות רב ובכח גדול שהוא מבחי׳ עולם התהו חסד דתהו לטהר הארץ הוצרך להיות הארה מבחי׳ עולם התהו שלמעלה מבחי׳ תקון רק שהי׳ [שהיה] הארה רבה ועצומה בהתגברות רב מבחי׳ התהו.
This is not so with the Flood, [whose waters] came down with Gevurah, that is, with great intensity and with great force, which is from the level of the World of Tohu, the Chesed of Tohu. To purify the earth there needed to be an illumination from the level of the World of Tohu, which is higher than the level of Tikkun; only it was a great and mighty illumination, with great intensity, from the level of Tohu.
The Flood fell with Gevurah, meaning with overwhelming intensity: it was the Chesed of Tohu, kindness in Tohu’s unbounded form. Only such a light, higher than Tikkun, could purify the earth; its sheer intensity is what made it destructive to those unfit to receive it.




12ולזה וימח את כל היקום50 שלא היו ראוים לקבל. וזהו ויכסו ההרים חמש עשרה אמה51 כו׳
Therefore “He wiped out all existence,” for they were not fit to receive [it]. And this is [the meaning of] “And the mountains were covered… fifteen cubits,” etc.
So the Flood “wiped out all existence” not as punishment for its own sake but because they could not receive such intense light. And the waters rose fifteen cubits above the mountains.


פי׳ הרים הוא בחי׳ תקון התכללות המדות כאברהם שקראו הר52 כו׳. והטרדות ומחשבות עוה״ז מנפש הבהמית הם ג״כ מבחי׳ עולם התהו ונק׳ מי נח כו׳:53
“Mountains” means the level of Tikkun, the inter-inclusion of the attributes (middos), as [in the case of] Avraham, who called it “mountain,” etc. And the preoccupations and thoughts of this world, [which come] from the animal soul, are also from the level of the World of Tohu, and are called “the waters of Noach,” etc.
“Mountains” stand for Tikkun, the blending of attributes, as the Talmud says Avraham called the Temple site a “mountain”; the Flood’s Tohu-waters rose above Tikkun. In a person, the worries and thoughts of this world that come from the animal soul are likewise from Tohu, and they are the “waters of Noach” in his life.




13וזהו ויאמר ה׳ לנח בא אתה54 וכל ביתך אל התבה. תבה הוא בחי׳ צירופי אותיות
And this is [the meaning of] “And G-d said to Noach, ‘Come, you and all your household, into the ark (teivah).’” Teivah is the level of combinations of letters,
G-d tells Noach to enter the teivah, the ark. The Hebrew teivah also means “word,” so the Alter Rebbe reads it as the words and letter-combinations of prayer and Torah, the refuge from the flood of worldly worry.


כי נח הוא בחי׳ שבת כתרגומו וישבת ונח55 כו׳. ואין הפי׳ שביתה בעצם רק כאדם ששובת ממלאכתו.
for Noach is the level of Shabbos, as its Targum [renders] “and He ceased” (vayishbos) as “and He rested” (venach), etc. But the meaning is not cessation in essence, only like a person who rests from his work.
The name Noach means “rest,” and the Targum translates G-d’s resting on the seventh day with the same root, so Noach is the level of Shabbos. This rest is not stopping altogether, but like a worker who rests from his labor: a rest that follows effort.




14וכמ״ש ונוח בחמשה עשר5657 כו׳ שביתה אחר מלחמה כו׳ בחי׳ נח נייחא דרוחא ויש ב׳ בחינות נח ב׳ בחי׳ שבת שבת תתאה ושבת עלאה יום שכולו שבת. ובחי׳ תפלה נק׳ ג״כ בחי׳ נח בחי׳ שבת.
And as it is written, “And they rested on the fifteenth,” etc.: rest after war, etc., the level of nach, rest of the spirit (nayecha d’rucha). And there are two levels of nach, two levels of Shabbos: the lower Shabbos and the higher Shabbos, “the day that is entirely Shabbos.” And the level of prayer is also called the level of nach, the level of Shabbos.
The Jews of Shushan “rested on the fifteenth” after their war: rest after struggle, a calm of the spirit. There are two such “rests”: the lower Shabbos, our weekly Shabbos, and the higher Shabbos, the “day that is entirely Shabbos” of the future. Prayer, too, is a “rest” and a Shabbos, where the week’s work is lifted up.




15וכל תפלות החול מתעלים בשבת כי בשבת הוא עליות העולמות שכל ששת ימי המעשה הוא בירורי רפ״ח נצוצין בחי׳ מל׳ שיורדת בבי״ע ורגלי׳ [ורגליה] יורדות58 כו׳. ויש בזה עתים שונים כמו חצות לילה.
And all the weekday prayers are elevated on Shabbos, for on Shabbos is the ascent of the worlds. For all six days of work are the refinements of the 288 sparks, the level of Malchus (sovereignty) that descends into [the worlds of] Beriah, Yetzirah and Asiyah, “her feet descend,” etc. And in this there are various times, such as midnight.
Weekday prayers are fully lifted on Shabbos, when all the worlds ascend. In the Kabbalah, 288 sparks of holiness fell in the Shattering of the Vessels, and during the six workdays Malchus descends into the lower worlds to refine and gather them, as Proverbs says “her feet descend.” This refining has particular times, such as midnight, the time of the Tikkun Chatzos prayer.




16וכל ו׳ ימי המעשה הוא בחי׳ השפעות ויאמר אלקים59 יהי אור כו׳ יהי רקיע.60 ובשבת מתעלים בי״ע בבחי׳ אצי׳ בחי׳ תקון
And all six days of work are the level of the influences of “And G-d said, ‘Let there be light,’” etc., “Let there be a firmament.” And on Shabbos, Beriah, Yetzirah and Asiyah are elevated into the level of the World of Atzilus (Emanation), the level of Tikkun,
The six days correspond to the creative sayings, “Let there be light,” “Let there be a firmament,” through which divine influence flows out into the worlds. On Shabbos the flow reverses: Beriah, Yetzirah and Asiyah rise into Atzilus, which is the World of Tikkun.


כי איהו וחיוהי חד61 [איהו] וגרמוהי חד פי׳ חיוהי אורות וגרמוהי כלים הכל חד בהון
for “He and His life-force are one, He and His vessels are one”; meaning, chayohi (“His life-force”) is the lights and garmohi (“His vessels”) are the vessels: all is one in them.
The Tikkunei Zohar says of Atzilus that G-d is one with His “life-force” and with His “vessels.” The Alter Rebbe explains these as the lights and the vessels: in Atzilus both are wholly one with G-d.


וכמ״ש לך ה׳ הגדולה והגבורה62 שבבחי׳ אצי׳ בחי׳ גדולה וגבורה הם בבחי׳ לך ומיוחדים בתכלית בחי׳ תקון.
And as it is written, “Yours, O G-d, is the greatness and the might”: in the level of Atzilus, the levels of greatness and might are in the level of “Yours,” and are utterly united, the level of Tikkun.
The verse “Yours, O G-d, is the greatness and the might” shows this: in Atzilus even the opposites Chesed (greatness) and Gevurah (might) belong to “Yours,” wholly united with G-d and with each other, which is the essence of Tikkun.




17וכמו״כ [וכמו כן] בתפלה ג״כ כל המעשה אשר יעשה בכל יום במזון או אפי׳ [אפילו] ת״ת [תלמוד תורה] מתעלה בתפלה ע״י אהבת בכל מאדך.
So too in prayer: all the activity that one does every day, with food or even [with] Torah study, is elevated in prayer through the love of “with all your might.”
Prayer works like Shabbos: everything a person did during the day, eating or even studying Torah, is lifted up in prayer through the boundless love “with all your might.”


וזהו שבת תתאה שמתעלים בי״ע בבחי׳ אצי׳. אך לע״ל [לעתיד לבוא] יהיה יום שכולו שבת פי׳ שיתעלה בחי׳ אצי׳ למעלה מעלה ולא
And this is the lower Shabbos, in which Beriah, Yetzirah and Asiyah are elevated into the level of Atzilus. But in the Time to Come there will be “the day that is entirely Shabbos,” meaning that the level of Atzilus will be elevated higher and higher, and not
This is the “lower Shabbos,” lifting the lower worlds into Atzilus. The future “day that is entirely Shabbos” will be greater: Atzilus itself will rise higher and higher.


כמו עתה שאחר שבת נצרך להיות חול היינו שבחי׳ אצי׳ מברר בי״ע ולע״ל [ולעתיד לבוא] יתעלה בחי׳ אצי׳ ולא יהי׳ [יהיה] נצרך עוד לברר בי״ע
as now, when after Shabbos there must be a weekday, that is, the level of Atzilus refines Beriah, Yetzirah and Asiyah; but in the Time to Come the level of Atzilus will be elevated, and it will no longer be necessary to refine Beriah, Yetzirah and Asiyah,
Then the cycle of weekday and Shabbos will end. Today every Shabbos is followed by a weekday, because Atzilus must keep refining the lower worlds; in the future that refining will be complete and no longer needed.


כי רוח הטומאה אעביר63 ויבולע המות64 כו׳ אשת חיל עט״ב [עטרת בעלה]65 ונקבה תסובב גבר וכמבואר במ״א וד״ל [ודי למבין]:
for “I will remove the spirit of impurity,” and “He will swallow up death,” etc.; “A woman of valor is the crown of her husband,” and “A female shall surround a male,” as explained elsewhere; and this will suffice for one who understands.
For then G-d will “remove the spirit of impurity” and “swallow up death” forever. Malchus (the “woman of valor”) will become “the crown of her husband,” rising above Z’eir Anpin, and “a female shall surround a male.” The Alter Rebbe leaves the details to another place.




Section 7 · ¶18–23
Many waters cannot extinguish the love
18וזהו פי׳ הפסוק מים רבים66 הם טרדות עוה״ז שהם מבחי׳ עולם התהו67 ונהרות הם המחשבות שנמשכו כמי נהר דניידי ואזלי
And this is the explanation of the verse: “Many waters” are the preoccupations of this world, which are from the level of the World of Tohu; “and rivers” are the thoughts, which flow like the waters of a river that move along and go,
The Alter Rebbe now reads a verse from the Song of Songs: “Many waters cannot extinguish the love, and rivers cannot drown it.” The “many waters” are the preoccupations of worldly life, rooted in Tohu, the same “waters of Noach” described above; the “rivers” are the stream of thoughts those worries set flowing, which keep running on without pause.


כי בבחי׳ התהו יש ג״כ ב׳ בחי׳ מים ונהרות לא יוכלו לכבות את האהבה הבאה מכח נפש האלקית בהתגברות ועמך לא חפצתי68 וכו׳:69
for in the level of Tohu there are also two levels, waters and rivers; [yet they] “cannot extinguish the love” that comes from the power of the G-dly soul (nefesh ha’Elokis) with intensity: “and with You I desire nothing,” etc.
Tohu itself has these two levels, the waters and the rivers. Yet they cannot put out the love that the soul’s divine power brings with intensity, the love that says to G-d “with You I desire nothing” — nothing but G-d Himself.




19אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו.70 פי׳ ביתו הוא בחי׳ חכ׳ [חכמה] בחכמה יבנה בית.71
“If a man would give all the wealth of his house for love, he would be utterly scorned.” Meaning: “his house” is the level of Chochmah (wisdom), [as in] “With wisdom a house is built.”
The next verse of the Song says that if a man gave all the wealth of his house for love, he would be scorned. The Alter Rebbe interprets each word: “his house” is Chochmah (wisdom), because Proverbs says a house is built with wisdom.


הון ביתו הוא פנימיות כמ״ש בדעת חדרים ימלאו כל הון יקר ונעים72 והוא בחינת טעמי התורה והוא בחינת ג״ע [גן עדן] העליון ותחתון ואורייתא מחכמה נפקת.7374
“The wealth of his house” is the inner dimension (pnimiyus), as it is written, “And with knowledge the chambers are filled with all precious and pleasant wealth”; and this is the level of the reasons of the Torah, and this is the level of the higher and lower Gan Eden; and “the Torah issues from Chochmah.”
“The wealth of his house” is the inner treasure of wisdom: the reasons of the Torah, which the souls enjoy in the Garden of Eden, lower and higher, as reward. The Torah comes from Chochmah, so its reasons are the “wealth” of the “house” of wisdom.




20ואם יתן איש בחי׳ איש מלחמה75 שלהיות בחינת חכמה להיות נהנין מזיו השכינה בבחי׳ השגה הוא רק בחי׳ זיו והארה בלבד והוא
“If a man would give” — the level of “a man of war”: for [the ability] to have the level of Chochmah, to delight in the radiance of the Shechinah (Divine Presence) in the manner of comprehension, is only the level of a ray and a glimmer alone; and it is
The word “man” (ish) in the verse recalls “G-d is a man of war.” Understanding G-d through wisdom, the delight of the souls in Gan Eden who “enjoy the radiance of the Shechinah,” is only a ray of His light.


ע״י בחי׳ איש מלחמה הוא רבוי הצמצומים עד שיוכל להיות בחינת חכמה זיו השכינה אבל בחי׳ אהבה הנ״ל ועמך לא חפצתי76 כו׳.
through the level of “a man of war,” which is the many contractions (tzimtzumim), until there can be the level of Chochmah, the radiance of the Shechinah. But the level of the love mentioned above [is] “and with You I desire nothing,” etc.:
That ray comes to them through “a man of war,” that is, through many contractions (tzimtzumim) that reduce the light until created minds can grasp it as wisdom. The love described above is different: “with You I desire nothing.”


שלא ע״מ [על מנת] לקבל פרס77 היינו עוה״ב [עולם הבא] ג״ע [גן עדן] העליון וכו׳ כ״א ועמך למהותו ועצמותו ית׳ אליו ולא למדותיו.7879
not for the sake of receiving a reward, that is, the World to Come, the higher Gan Eden, etc., but rather “with You,” to His essence and being, blessed be He: to Him and not to His attributes.
This love seeks no reward, not even the spiritual reward of the World to Come or the higher Gan Eden, but G-d’s essence alone. In the classic phrase: to Him, and not to His attributes.




21ואיך יוכל למשוך בחי׳ מהותו ועצמותו. הוא ע״י המצות כי תרי״ג מצות דאורייתא וז׳ מצות דרבנן הם תר״ך80 עמודי אור גימט׳ [גימטריא] כתר.81
And how can one draw down the level of His essence and being? It is through the mitzvos: for the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis are 620 pillars of light, the numerical value of Keser (the Crown).
How can a person reach G-d’s essence, which is beyond all light? Through the mitzvos. The 613 commandments of the Torah plus the seven Rabbinic commandments total 620, the numerical value of Keser (כתר = 20+400+200), the “crown” above wisdom. So the mitzvos are called “620 pillars of light.”


שכמו שהעמוד הוא מלמעלה למטה כמו״כ [כמו כן] המצות הם מבחי׳ גלגלתא בחי׳ כתר הממוצע בין מאציל לנאצלי׳ [לנאצלים] כי איך יכול למשוך ממהותו ועצמותו ית׳ למטה הוא ע״י המצות רמ״ח אברין דמלכא
For just as a pillar [extends] from above to below, so too the mitzvos are from the level of Gulgalta, the level of Keser, the intermediary between the Emanator and the emanated. For how can one draw down from His essence and being, blessed be He, below? It is through the mitzvos, “the 248 limbs of the King,”
A pillar reaches from top to bottom; so the mitzvos stretch from Keser (called Gulgalta, the “skull” of the highest configuration), which stands between G-d and all that emanates from Him, down to our world. The mitzvos are called “the King’s limbs.”


וכמ״ש וימינו תחבקני82 כמשל החובק את האדם מחמת אהבת פנימיותו שהוא חכם ביותר וכדומה רק שאינו יכול לתפוס אותו כ״א
and as it is written, “And His right hand embraces me” — like the analogy of one who embraces a person out of love for his inner self, because he is exceedingly wise and the like; only he cannot grasp him except
The verse “His right hand embraces me” is explained by a parable: a person loves a great sage for his inner self, his wisdom, but he cannot hug the wisdom directly. He can only embrace the sage’s body.


ע״י הגוף ואבריו כמו כן כביכול ע״י המצות רמ״ח פקודין יכולים להמשיך מהו״ע [מהותו ועצמותו] שהם רצונו ית׳.
through the body and its limbs. So too, as it were, through the mitzvos, the 248 commandments, one can draw down His essence and being, for they are His will, blessed be He.
By embracing the body he embraces the whole person. So too, the mitzvos are G-d’s will, His “limbs”; by doing them we “embrace” G-d’s very essence, which cannot be grasped in any other way.




22וזהו לאשתאבא בגופא דמלכא83 הוא בחי׳ המצות וזהו שאנו אומרים בק״ש [בקריאת שמע] שמע ישראל84 הוי״ה אלקינו יחוד או״א [אבא ואימא] תרין ריעין8586 כו׳ ה׳ אחד יחוד זו״נ [זעיר אנפין ונוקבא].
And this is [the meaning of] “to be absorbed in the body of the King”: this is the level of the mitzvos. And this is what we say in the Shema: “Hear, O Israel, G-d is our G-d” — the union of Abba and Imma (Chochmah and Binah), “two companions,” etc.; “G-d is One” — the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus).
The Zohar speaks of the soul being “absorbed in the body of the King”; this, says the Alter Rebbe, is the mitzvos. He contrasts them with the unions described in the Shema: “G-d is our G-d” is the union of Abba and Imma (Chochmah and Binah), “two companions” who never part; “G-d is One” is the union of Z’eir Anpin and Nukva, the emotive attributes and Malchus.


בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] יחודא תתאה וזהו הכל בחי׳ יחוד היינו כשנמשך למטה והיו לאחדים משא״כ מעשה המצות והיו הדברים האלה אשר אנכי מצוך היום.87
“Blessed be the name of the glory of His kingdom forever and ever” — the lower unity (yichuda tata’ah). And all this is the level of union, that is, when it is drawn below and they become one. This is not so with the performance of the mitzvos: “And these words which I (anochi) command you today shall be.”
“Blessed be the name of the glory of His kingdom” is the lower unity, G-d’s oneness within the world. All these are unions of divine levels as they come down into the worlds. The mitzvos are something more: the next verse says “these words which I command you.”


אנכי הוא בחי׳ כתר88 ע״י ודברת בם89 כי בחי׳ הדבור בתורה הוא ג״כ מ״ע [מצות עשה].
Anochi is the level of Keser (the Crown), through “and you shall speak of them”; for speech in Torah is also a positive commandment.
The “I” (Anochi) in that verse refers to Keser, above all the levels that unite. The mitzvos reach there; and even speaking words of Torah (“you shall speak of them”) is itself a positive commandment, and so also connects to Keser.




23וזהו אם יתן איש את כל הון ביתו90 בחינת ג״ע [גן עדן] העליון ותחתון בחי׳ חכמה טעמי התורה בוז יבוזו לו
And this is [the meaning of] “If a man would give all the wealth of his house” — the level of the higher and lower Gan Eden, the level of Chochmah, the reasons of the Torah — “he would be utterly scorned,”
Summing up the verse: “all the wealth of his house” is the higher and lower Gan Eden, the wisdom of the Torah’s reasons. To exchange love for this would be “scorned.”


שהוא רק בחי׳ זיו והארה בלבד אבל באהבה ועמך לא חפצתי91 כו׳. שהוא אליו ולא למדותיו למהותו ועצמותו ית׳:
for it is only the level of a ray and a glimmer alone; but “for love” — “and with You I desire nothing,” etc. — which is to Him and not to His attributes, to His essence and being, blessed be He.
It would be scorned because that wisdom is only a ray of G-d’s light. True love says “with You I desire nothing”: it is directed to G-d Himself, not to His attributes, to His very essence.




Section 8 · ¶24–26
We have a little sister
24וזהו אחות לנו קטנה.92 פי׳ כי עתה נקרא זה דודי93 כו׳ אבל כשמתעלה למעלה מעלה ע״י המצות במהותו ועצמותו נק׳ אחותי לשון ולא מאחין איחוי אלכסנדרי.
And this is [the meaning of] “We have a little sister.” Meaning: for now she is called “this is my beloved,” etc.; but when she is elevated higher and higher through the mitzvos, into His essence and being, she is called “my sister” (achosi), a term [as in] “and they do not join (me’achin)” and “the joining (ichuy) of Alexandria.”
The next verse, “We have a little sister,” refers to the Jewish soul and to Malchus, the Shechinah. Now she is called “this is my beloved,” a relationship between two. When she rises through the mitzvos into G-d’s essence she is called “my sister” (achosi), which the Alter Rebbe connects to the Talmudic words for “joining” (me’achin, ichuy).


שהיו לאחדים ממש אשת חיל94 עט״ב [עטרת בעלה] ושם נק׳ בחי׳ קטנה נקודה חדא.95 כי כשמקבלת מבחינת חכמה נק׳ רבה אמונתך96
For they become truly one, “a woman of valor is the crown of her husband,” and there she is called the level of “little,” a single point. For when she receives from the level of Chochmah, [this is] called “great is Your faithfulness,”
Then she is truly one with Him, as “a woman of valor is the crown of her husband”: Malchus rises to become a crown. There she is called “little,” a single point. When she receives from Chochmah, she is called “great.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אימתי גדול97 כשהוא בעיר אלקינו9899 היינו שיש השפעות והמשכות רבים משא״כ כשיתעלה בחי׳ מל׳ למעלה מעלה להיות עט״ב [עטרת בעלה] אז היא בחי׳ נקודה חדא
and as our Sages, of blessed memory, said, “When is He great? When He is in the city of our G-d,” that is, when there are many influences and flows; this is not so when the level of Malchus will be elevated higher and higher, to be “the crown of her husband”: then she is the level of a single point.
So the Zohar reads “great is G-d… in the city of our G-d”: G-d is called “great” when Malchus (“the city”) is full of many flows of influence. But when Malchus rises to be the crown, she contracts into a single point.


(וע׳ ברע״מ [ברעיא מהימנא] פ׳ תרומה דף קנ״ח ע״א ואיהי עטרה על רישיה מסטרא דסגולתא)100 וכידוע שנקודה אחת עליונה101 כולל כל בחי׳ התחתונה כמארז״ל [כמאמר רבותינו זכרונם לברכה] רגלי החיות102 כנגד כולם שוקי החיות כו׳:
(And see the Ra’aya Mehemna, Parshas Terumah, folio 158a: “And she is a crown on His head, from the side of the segolta.”) And as is known, a single higher point includes all the levels of the lower, as our Sages, of blessed memory, said, “The feet of the Chayos correspond to all of them; the legs of the Chayos,” etc.
The Zohar (Ra’aya Mehemna) describes Malchus as a crown on the head, from the side of the segolta. A higher point, though small, contains everything below it, as the Talmud says the feet of the Chayos (the angels of the Chariot) are equal to everything beneath them. So the “little” point includes all.




25ושדים אין לה.103 פי׳ שעתה נמשך ונשפע למטה בהיכלות דבי״ע ומלכותו בכל משלה104 משא״כ למעלה איידי דטריד למיבלע לא פליט105 אינו נמשך ונשפע כלל:
“And she has no breasts.” Meaning: for now [the flow] is drawn and bestowed below, into the chambers of Beriah, Yetzirah and Asiyah, and “His kingship rules over all”; this is not so above: “since it is busy swallowing, it does not emit” — it is not drawn and bestowed at all.
“She has no breasts”: breasts give milk, so they stand for bestowing influence. Now Malchus nourishes the worlds, sending life into the chambers of Beriah, Yetzirah and Asiyah. But when she rises above, she is wholly absorbed in receiving from G-d’s essence and gives nothing out — as the Talmudic idiom says, “busy swallowing, it does not emit.”




26מה נעשה לאחותינו106 ביום שידובר בה פי׳ כי למטה וידבר ה׳ כו׳ דבר מלך שלטון107
“What shall we do for our sister on the day she is spoken for?” Meaning: for below, [it is] “And G-d spoke,” etc., “the word of a king is authority,”
The verse continues: “What shall we do for our sister on the day she is spoken for?” Below, G-d’s speech rules and creates: “And G-d spoke,” and “the word of a king is authority.” Malchus is associated with speech.


היינו שבחי׳ הדבור פרצוף בפ״ע [בפני עצמו] מנהיג וממשיך לזולתו משא״כ למעלה שידובר בה בחי׳ נפעל שהדבור אינו בפ״ע [בפני עצמו] רק בה שאינו נמשך למטה:108
that is, the level of speech is a configuration (partzuf) by itself, which leads and draws down to others; this is not so above, “that she is spoken for,” a passive level, in which the speech is not by itself but only “in her,” for it is not drawn down below.
In this lower state, speech is a “configuration” (partzuf) of its own that guides the worlds and gives to others. Above, the verse says she is “spoken for,” passive: speech does not stand on its own but is absorbed within her, and it is not drawn down. The maamar ends with this image of Malchus wholly united with G-d.



In one’s avodah
A person immersed all day in business should use his prayer to reflect on how all the sustenance he chases is only a faint ray of G-d’s kingship. This stirs the raw energy of the animal soul into an intense love that wants G-d alone, “with all your might,” lifts up all the day’s activity, and finds its expression in the mitzvos.
Questions for discussion
	Why does the maamar say that Gevurah is not the withholding of light but its intensity, and how does this explain why the world could not endure with judgment alone?
	In what sense are animals, and the animal soul, higher than man in their root while lower in the present order?
	How can reflecting on the chain of intermediaries behind one’s daily bread lead to love for G-d’s essence rather than to discouragement?
	Why is even the delight of Gan Eden “utterly scorned” next to the love that says “with You I desire nothing”?
	What does the parable of embracing a wise man through his body teach about the role of the mitzvos?

For children · ages 9–13
For the children at the table
Turning strong energy into love of G-d

The big idea
The strong energy we put into physical things can be turned in prayer into a powerful love that wants only G-d.


This maamar explains the one before it. Why does a soul come down into a body and into the worries of earning a living? So that it can rise higher. Every person also has an animal soul, the part of us that wants food, rest and success, and its energy is very strong. The Alter Rebbe explains that this strength comes from Tohu, a world with a light so intense that each quality stood alone and could not mix with any other. Our world is built from Tikkun, “repair,” where the light is gentler and opposite qualities can live together, like kindness together with strictness. People come from Tikkun, so we can hold many qualities at once. But the root of the animals is in Tohu, which is higher. So when a busy person prays and thinks, “All day I chased only a tiny ray of G-d’s light,” that strong energy turns into a love “with all your might” that wants G-d alone. Then prayer is like entering Noach’s ark, a small Shabbos in the middle of the week that lifts up the whole day. That love is expressed by doing the mitzvos, which are G-d’s own will.

The mashal
Our Sages say that eating meat gives a person strength and a clearer mind, and the verse says that wine gladdens the heart. Something lower gives strength to something higher. So too the animal soul, once it is refined in prayer, gives great strength to the love of G-d.

Questions for the Shabbos table
	What is the difference between Tohu and Tikkun in this maamar?
	How is prayer like going into Noach’s ark?
	What is something you have a lot of energy for, and how could you use that energy for a mitzvah this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note records another transcript (hanachah) of this same discourse, recorded by Rabbi Pinchas, printed with glosses.
Kehot’s noteעוד הנחה בספר הנחות הר״פ ע׳ נח עם הגהות וכו׳. אוה״ת בראשית כרך ג תרכ, ב (נדפס גם בלקו״ת לג׳ פרשיות).
Paragraph 2
2יהיה במדריגה גבוה
Rabbi Pinchas’s transcript reads here “can be an elevation higher and higher” instead of “will be on a lofty level,” stressing that the businessman’s prayer can ascend beyond its starting point.
Kehot’s noteבהנחת הר״פ: יכול להיות הגבה למעלה מעלה.
3בכל מאדך
The Shema commands to love G-d “with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “with all your might” (me’odecha) as a love without limit, which the soul can reach only after its descent.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4טוב זה מלאך חיים
The earlier maamar uses the same Midrash: it is precisely through the opposite, the darkness of the animal soul, that one reaches the love “with all your might,” which is truly without limit.
Kehot’s noteראה לעיל ט, א. ענין זה ליתא בהנחת הר״פ.
5טוב זה מלאך חיים מאד זה מה״מ
The Midrash expounds the words “and behold, it was very good” at the end of creation: “good” is the angel of life and “very” is the angel of death. The Alter Rebbe uses it to show that the “very” (me’od) — the power that comes from the opposite of holiness — is what makes limitless love possible.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6במקום שבע״ת עומדים
The note directs the reader to a note of the Rebbe on this teaching about the place of baalei teshuvah, printed in that volume and reprinted elsewhere.
Berakhot 34aברכות ל״ד א
Kehot’s noteברכות לד, א. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים ה׳תש״ט ע׳ 183. ונעתק בכ״מ.
7במקום שבע״ת עומדין צדיקים כו׳
Rabbi Abbahu teaches that where baalei teshuvah stand, even the perfectly righteous cannot stand. The Alter Rebbe explains that their advantage is the extra force that comes from overcoming the animal soul.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
8ביאור על הנ״ל
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteעוד הנחה בספר הנחות הר״פ ע׳ נח עם הגהות וכו׳. אוה״ת בראשית כרך ג תרכ, ב (נדפס גם בלקו״ת לג׳ פרשיות).
Paragraph 3
9ואלה המלכים אשר מלכו
The Torah introduces the kings of Edom “who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these are the Sefiros of Tohu; the Alter Rebbe uses the verse to show that Tohu comes “before,” and is higher than, Tikkun.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
10Kehot’s note points to I Chronicles 1:43 for these words.
I Chronicles 1:43דברי הימים א א׳:מ״ג
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
Now these are the kings that reigned in the land of Edom, before their reigned any king over the children of Israel: Bela the son of Beor; and the name of his city was Dinhabah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אי׳ במדרש בתחלה עלה במחשבה
The Midrash says G-d first intended to create the world with the attribute of judgment, saw it could not endure, and joined to it the attribute of mercy. The Alter Rebbe reads it as the passage from Tohu to Tikkun.
Bereshit Rabbah 12:15בראשית רבה י״ב:ט״ו
Tanya, Sha’ar HaYichud 5:1תניא, חלק שני; שער היחוד והאמונה ה׳:א׳
וְהִנֵּה, עַל זֶה אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״בִּתְחִלָּה עָלָה בְּמַחֲשָׁבָה לִבְרוֹא אֶת הָעוֹלָם בְּמִדַּת הַדִּין, רָאָה שֶׁאֵין הָעוֹלָם מִתְקַיֵּים – שִׁתֵּף בּוֹ מִדַּת רַחֲמִים״, דְּהַיְינוּ, הִתְגַּלּוּת אֱלֹהוּת עַל יְדֵי צַדִּיקִים וְאוֹתוֹת וּמוֹפְתִים שֶׁבַּתּוֹרָה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteב״ר יב, טו. ראה פרש״י בראשית א, א. אוה״ת בראשית כרך ג תקטז, א. תניא ח״ב פ״ה.
12בתחלה עלה במחשבה לברוא את העולם במדה״ד
Rashi on the first verse of the Torah cites this teaching to explain why the creation narrative uses the Name Elokim (judgment) and later adds Havayah (mercy).
Rashi on Genesis 1:1רש"י על בראשית א׳:א׳
13ואין הפי׳ כמו שהעולם סוברין
A passage of this maamar, from here on, is quoted in Or HaTorah with the Tzemach Tzedek’s glosses, in his discussion of the kings of Edom in Parshas Vayishlach.
Kehot’s noteקטע מובא באוה״ת וישלח כרך ב ע׳ רנ, ב עם הגהות.
14לך ה׳ הגדולה והגבורה
David’s blessing names greatness and might among G-d’s attributes. The Alter Rebbe cites it to prove that Gevurah is one of G-d’s own life-giving attributes, the Sefiros of Atzilus.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15The Torah forbids eating blood “for the blood is the soul.” The Alter Rebbe uses it to show that blood, associated with Gevurah, is the main carrier of life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16משא״כ בחי׳ גבורה . . בהתגברות רב למאוד
The Rebbe writes there that what this passage says about Gevurah refers to the Gevurah of Atzilus — Gevurah as a divine attribute, before it descends to become judgment.
Kehot’s noteבלקו״ש ח״ל ע׳ 108 כ׳ שמש״כ כאן ”שהכוונה לגבורה דאצילות” ע״ש בשולי הגליון.
17גבורה לשון תגבורת . . למטה נעשה בחי׳ דין
Rabbi Pinchas’s transcript explains this more fully: because the flow comes with intensity, there are places not fit to receive it, whereas Chesed’s cool flow can be received even by one who is unworthy.
Kehot’s noteבהנחת הר״פ מבואר יותר הענין וז״ל: ”מאחר שבא בתגבורות יש מקום שאין ראוי לקבלם. משא״כ בחי׳ החסד כשבא השפעה בקרירות יכול לקבלם אף שאין ראוי ולכן כשבא השפעה בתגבורות גילוי אורות הי׳ הכלים קטן מהכיל גם מחמת שהי׳ המדה בתגבורות לא הי׳ יכול ליכלל דבר והיפוכו יחד מאחר שכל מדה הי׳ ברבוי אור התגלות מדה ההיא לכן הי׳ כל מדה בפ״ע”. ראה סה״מ תקס״ב ע׳ ד. אור התורה דברים ע׳ ב׳קלא. דברים כרך ו ד״ה תקעו סעי׳ ד. ושם נתבאר עד״מ ההפרש בין חי׳ ובין בהמה שהחי׳ להיותה מבחי׳ גבורות יש בה חיות יותר וזריזות כו׳ רק מ״מ בהשתלשלות למטה הרי החיות דורסים ומזיקים כו׳, וזהו כענין הנ״ל שמזה נעשה בחי׳ דין למטה כו׳.
18שלכן נק׳ י״ס בעולם התהו בשם מלכים
The note points to the Mitteler Rebbe’s discussion of why the Sefiros of Tohu are called “kings.”
Kehot’s noteראה תורת חיים פ׳ בראשית ט, א. המשך תער״ב ח״א פרק רלו.
Paragraph 4
19ועפ״י הקבלה מבואר שבחי׳ התהו הוא ריבוי האור ומיעוט כלים
According to the note, the Mitteler Rebbe gives two parables there that complete this explanation of Tohu as abundant light and few vessels.
Kehot’s noteע״ח שער התיקון פ״ה, שער המלכים פ״א ופרק ב. וראה במאמרי אדה״א ויקרא ח״ב ע׳ תרנט ב׳ משלים ע״ז.
20והוא בחי׳ רבוי כלים ומיעוט האור
The note points ahead to a later maamar in Torah Ohr that also discusses Tikkun as many vessels and little light.
Kehot’s noteע״ח שער התיקון פ״ה. ראה גם לקמן קיד, ב. וראה בסה״מ תרל״ג כרך א ע׳ קל. אוה״ת פ׳ נשא ע׳ רפד. פ׳ פנחס ע׳ א׳ריג.
21The Mishnah counts ten generations from Noach to Avraham to show how patient G-d is, for all of them angered Him until Avraham came. The Alter Rebbe cites it as an example of Tikkun, where an attribute such as anger does not come with overwhelming force.
Pirkei Avot 5:2משנה אבות ה׳:ב׳
עֲשָׂרָה דוֹרוֹת מֵאָדָם וְעַד נֹחַ, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין עַד שֶׁהֵבִיא עֲלֵיהֶם אֶת מֵי הַמַּבּוּל. עֲשָׂרָה דוֹרוֹת מִנֹּחַ וְעַד אַבְרָהָם, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין, עַד שֶׁבָּא אַבְרָהָם וְקִבֵּל עָלָיו שְׂכַר כֻּלָּם:
[There were] ten generations from Adam to Noah, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until He brought upon them the waters of the flood. [There were] ten generations from Noah to Abraham, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until Abraham, came and received the reward of all of them.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22The Song of Songs is attributed to Shlomo. The Alter Rebbe mentions its composition at the Temple’s building as a sign of joy unmatched since creation.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23G-d tells Jeremiah that Jerusalem has provoked His anger from the day it was built. The Alter Rebbe sets it beside the joy of the dedication to show two opposites at one moment.
Jeremiah 32:31ירמיהו ל״ב:ל״א
כִּי עַל־אַפִּי וְעַל־חֲמָתִי הָיְתָה לִּי הָעִיר הַזֹּאת לְמִן־הַיּוֹם אֲשֶׁר בָּנוּ אוֹתָהּ וְעַד הַיּוֹם הַזֶּה לַהֲסִירָהּ מֵעַל פָּנָי:
For this city hath been to Me a provocation of Mine anger and of My fury from the day that they built it even unto this day, that I should remove it from before My face;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24At the dedication of the Temple the cloud of G-d’s glory filled the House so that the priests could not stand to serve. The Alter Rebbe cites it as a revelation of the Shechinah below and a moment of great joy.
I Kings 8:11מלכים א ח׳:י״א
וְלֹא־יָכְלוּ הַכֹּהֲנִים לַעֲמֹד לְשָׁרֵת מִפְּנֵי הֶעָנָן כִּי־מָלֵא כְבוֹד־ה׳ אֶת־בֵּית ה׳
so that the priests could not stand to minister by reason of the cloud; for the glory of the L-RD filled the house of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
25כמבואר בתניא
the passage shares nothing with the note
Kehot’s noteפ׳ ג. וכ״ה בהנחת הר״פ, אבל בבוך 1824: כמבואר בלק״א.
26מיכאל הוא רק בחי׳ אהבה
The Kehot note cites the Zohar for Michael as the angel of the right side, love and kindness. The Alter Rebbe uses it to show that each angel embodies one attribute alone.
Zohar III, 118bזח״ג קיח, ב
Tikkunei Zohar, Tikkun 70 · 125b:1תקו״ז תיקון ע
רְשִׁימוּ דִלְהוֹן חִוָּור, וַוי לוֹן לְאִלֵּין דְּמַכְחִישִׁין דִּיּוֹקְנֵיהוֹן לְעִילָא, כְּאִלּוּ מַכְחִישִׁין סִדְרֵי בְרֵאשִׁית, וּכְאִלּוּ מְמַעֲטִין אֶת הַדְּמוּת, דְּאִיהוּ שִׁיעוּר קוֹמָה דִלְעִילָא, דְּאִלֵּין דְּשִׁרְטוּטֵיהוֹן אֲרִיכִין, וְקוֹמָה דִלְהוֹן וְאֵבָרִים דִּלְהוֹן, צְרִיכִין לְמֶהֱוֵי מָארֵי דְחֶסֶד, אֲרִיכִין דְּרוּגְזָא, מָארֵי דִרְחִימוּ, הַהוּא דְאִתְּמַר בֵּקהּ (ישעיה מא ח) זֶרַע אַבְרָהָם אוֹהֲבִי.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה זח״ג קיח, ב. ת״ז תי׳ ע׳.
27שו״ה מאד — שר של . . אש
The words from “very” through “the prince of water, the prince of fire” are missing in this manuscript.
Kehot’s noteבבוך 1824 ליתא.
28In Ezekiel’s vision of the Chariot, each creature has the face of a man, a lion on the right, an ox on the left and an eagle. The Alter Rebbe traces these faces to the single-attribute angelic camps rooted in Tohu.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
29ג׳ שותפין באדם
The Talmud teaches that there are three partners in a person: father, mother and the Holy One, blessed be He, who gives the soul. The Alter Rebbe uses it to distinguish the human soul from the life of animals.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 30b:21קידושין ל׳ ב:כ״א
וְכֵן בְּדִין, שֶׁשְּׁלָשְׁתָּן שׁוּתָּפִין בּוֹ. תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין הֵן בָּאָדָם: הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. בִּזְמַן שֶׁאָדָם מְכַבֵּד אֶת אָבִיו וְאֶת אִמּוֹ אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: מַעֲלֶה אֲנִי עֲלֵיהֶם כְּאִילּוּ דַּרְתִּי בֵּינֵיהֶם, וְכִבְּדוּנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. קידושין ל, ב. בלקו״ת שה״ש כח, ג שכ״ה גם בבהמה רק שבאדם הקב״ה נותן בו נשמה שהיא חלק אלוקה ממש. ובסה״מ תרל״ב ח״ב ע׳ תעא וע׳ תעח מבאר, איך הם שותפים. ומבאר שזהו מצד בחירה שיש באו״א.
30וחיות נפש הבהמות ועופות
The manuscript reads “whereas the life-force of the animal soul and birds,” making the contrast with the human soul explicit.
Kehot’s noteבבוך 1824: משא״כ חיות נפש הבהמית ועופות.
31אחור וקדם צרתני
The Psalmist says, “Behind and before You formed me.” The Alter Rebbe reads it as man’s double rank: higher than the animals in the order of Tikkun, lower than them in their root in Tohu.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
32לפני מלך מלך
The kings of Edom reigned “before any king reigned over the children of Israel.” The Alter Rebbe uses the phrase again to place the animals’ root in Tohu, before Tikkun.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
33והאי דלא אמינא לך
Rava explains that he had not stated a ruling the evening before because he had not yet eaten ox meat. The Alter Rebbe uses it to show that meat adds strength and intellect to a person.
Bava Kamma 72a:1–4בבא קמא ע״ב א:א׳-ד׳
דְּלָא אֲכַלִי בִּשְׂרָא דְתוֹרָא. וְאֶלָּא מַאי שְׁנָא רֵישָׁא וּמַאי שְׁנָא סֵיפָא? אֲמַר לֵקהּ: רֵישָׁא קָרֵינָא בֵּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא, סֵיפָא לָא קָרֵינָא בַּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא. הַשּׁוֹחֵט וְנִמְצֵאת טְרֵיפָה וְכוּ׳. אֲמַר לֵקהּ רַב חֲבִיבִי מָחוֹזְנָאָה לְרַב אָשֵׁי: שְׁמַע מִינַּהּ, אֵינָהּ לִשְׁחִיטָה אֶלָּא לְבַסּוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק עב, א.
34ויין ישמח לבב אנוש
The Psalmist praises wine that gladdens the heart of man. It is another example of a lower thing strengthening a person.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
35Kehot’s note points to Daniel 7:5 for these words.
Daniel 7:5דניאל ז׳:ה׳
וַאֲרוּ חֵיוָה אׇחֳרִי תִנְיָנָה דָּמְיָה לְדֹב וְלִשְׂטַר־חַד הֳקִמַת וּתְלָת עִלְעִין בְּפֻמַּהּ בֵּין שִׁנַּהּ וְכֵן אָמְרִין לַהּ קוּמִי אֲכֻלִי בְּשַׂר שַׂגִּיא:
And behold another beast, a second, like to a bear, and it raised up itself on one side, and it had three ribs in its mouth between its teeth; and it was said thus unto it: ‘Arise, devour much flesh.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
36אין לך עשב
The note says the source of this Midrash was given there.
Kehot’s noteנסמן לעיל ח, ד.
37אין לך עשב למטה שאין לו מזל
The Midrash teaches that every blade of grass has a mazal in the heavens that strikes it and tells it to grow. The Alter Rebbe uses it to trace a person’s sustenance up a long chain of intermediaries.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38מלכותך מכ״ע
“Your kingship is a kingship over all worlds.” The Alter Rebbe cites it for Malchus as the source of life for all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
39מאמר ר׳ עקיבא
The note points ahead to two later maamarim of Torah Ohr that also explain Rabbi Akiva’s saying.
Kehot’s noteסוף מכות. ראה לקמן ר״פ בשלח ור״פ תצוה. תו״ח שמות ע׳ שמו.
40אם לעוברי רצונו כך לעושי רצונו עאכו״כ
At the end of Makkos, Rabbi Akiva comforts his colleagues: if G-d grants such good to those who transgress His will, how much more to those who do His will. The Alter Rebbe reads it as the contrast between the outer ray of G-d’s light and His essence.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
41הודו על ארץ ושמים
“His splendor is over earth and heaven.” The Alter Rebbe reads “splendor” as the outer radiance that fills and encompasses the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
42לבני ישראל עם קרובו
The next verse speaks of “the children of Israel, the people close to Him.” The Alter Rebbe reads it as Israel’s closeness to G-d’s essence, beyond His outer splendor.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43מי לי בשמים ועמך לא חפצתי
The Psalmist declares that he wants nothing in heaven or on earth but G-d. The Alter Rebbe uses it for the love that seeks G-d Himself.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44Koheles sees that wisdom excels folly “as light excels darkness.” Chassidus reads it as the special light that comes from darkness itself, applied here to the love that comes from the animal soul.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
45“G-d has established His throne in the heavens, and His kingship rules over all.” The Alter Rebbe uses it for “King of the world,” G-d’s rule over creation.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46לשון באשרי
At the birth of Asher, Leah says “In my happiness (be’oshri), for daughters will call me happy.” The Alter Rebbe uses it to read asher in the blessing as delight.
Genesis 30:13בראשית ל׳:י״ג
Kehot’s noteבראשית ל, יג.
Paragraph 10
47כי מי נח זאת לי
G-d promises: as I swore that the waters of Noach would never again cover the earth, so I swear not to be angry with you. The maamar’s theme verse, here read as the waters of worldly preoccupation.
Isaiah 54:9ישעיהו נ״ד:ט׳
כִּי־מֵי נֹחַ זֹאת לִי אֲשֶׁר נִשְׁבַּעְתִּי מֵעֲבֹר מֵי־נֹחַ עוֹד עַל־הָאָרֶץ כֵּן נִשְׁבַּעְתִּי מִקְּצֹף עָלַיִךְ וּמִגְּעׇר־בָּךְ:
For this is as the waters of Noah unto Me; for as I have sworn that the waters of Noah should no more go over the earth, so have I sworn that I would not be wroth with thee, nor rebuke thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ט.
Paragraph 11
48וכמ״ש בפרעה ותכחד
G-d tells Pharaoh that He could have struck him and his people with pestilence and he would have been cut off from the earth. The Alter Rebbe uses it to show that destroying the wicked needs no flood.
Exodus 9:15שמות ט׳:ט״ו
Kehot’s noteשמות ט, טו.
49ותמלא הארץ חמס
Before the Flood “the earth was filled with violence.” The Alter Rebbe explains that this drew down kelipos, which the Flood came to purify.
Genesis 6:11בראשית ו׳:י״א
וַתִּשָּׁחֵת הָאָרֶץ לִפְנֵי הָאֱלֹקִים וַתִּמָּלֵא הָאָרֶץ חָמָס:
And the earth was corrupt before G-d, and the earth was filled with violence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
50וימח את כל היקום
The Flood wiped out every living thing on the earth. The Alter Rebbe explains that they could not receive the Flood’s intense light.
Genesis 7:23בראשית ז׳:כ״ג
וַיִּמַח אֶת־כׇּל־הַיְקוּם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה מֵאָדָם עַד־בְּהֵמָה עַד־רֶמֶשׂ וְעַד־עוֹף הַשָּׁמַיִם וַיִּמָּחוּ מִן־הָאָרֶץ וַיִּשָּׁאֶר אַךְ־נֹחַ וַאֲשֶׁר אִתּוֹ בַּתֵּבָה:
And He blotted out every living substance which was upon the face of the ground, both man, and cattle, and creeping thing, and fowl of the heaven; and they were blotted out from the earth; and Noah only was left, and they that were with him in the ark.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ויכסו ההרים חמש עשרה אמה
The waters rose fifteen cubits and covered the mountains. The Alter Rebbe reads the mountains as Tikkun, which the Tohu-waters rose above.
Genesis 7:20בראשית ז׳:כ׳
חֲמֵשׁ עֶשְׂרֵה אַמָּה מִלְמַעְלָה גָּבְרוּ הַמָּיִם וַיְכֻסּוּ הֶהָרִים:
Fifteen cubits upward did the waters prevail; and the mountains were covered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52כאברהם שקראו הר
The Talmud says Avraham called the Temple site a mountain (“on the mountain G-d will be seen”). The Alter Rebbe uses it to link “mountain” with Avraham and Tikkun.
Pesachim 88a:4פסחים פ״ח א:ד׳
אֶלָּא, לֹא כְּאַבְרָהָם שֶׁכָּתוּב בּוֹ ״הַר״, שֶׁנֶּאֱמַר: ״אֲשֶׁר יֵאָמֵר הַיּוֹם בְּהַר ה׳ יֵרָאֶה״, וְלֹא כְּיִצְחָק שֶׁכָּתוּב בּוֹ ״שָׂדֶה״, שֶׁנֶּאֱמַר: ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה״, אֶלָּא כְּיַעֲקֹב שֶׁקְּרָאוֹ ״בַּיִת״, שֶׁנֶּאֱמַר: ״וַיִּקְרָא אֶת שֵׁם הַמָּקוֹם הַהוּא בֵּית אֵל״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים פח, א.
53ותמלא . . וימח . . ויכסו
The words here quote Genesis 6:11; the passage is shown below.
Genesis 6:11בראשית ו׳:י״א
וַתִּשָּׁחֵת הָאָרֶץ לִפְנֵי הָאֱלֹקִים וַתִּמָּלֵא הָאָרֶץ חָמָס:
And the earth was corrupt before G-d, and the earth was filled with violence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, יא. ז, כג. יט, כ.
Paragraph 13
54ויאמר ה׳ לנח בא אתה
G-d commands Noach to enter the ark with his household. The Alter Rebbe reads the ark (teivah) as the words of prayer.
Genesis 7:1בראשית ז׳:א׳
וַיֹּאמֶר ה׳ לְנֹחַ בֹּא־אַתָּה וְכׇל־בֵּיתְךָ אֶל־הַתֵּבָה כִּי־אֹתְךָ רָאִיתִי צַדִּיק לְפָנַי בַּדּוֹר הַזֶּה:
And the L-RD said unto Noah: ‘Come thou and all thy house into the ark; for thee have I seen righteous before Me in this generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ז, א.
55כתרגומו וישבת ונח
On the seventh day G-d “ceased” from all His work. The Alter Rebbe cites the Targum on this verse, which renders it with the root of Noach (rest).
Genesis 2:2בראשית ב׳:ב׳
Kehot’s noteבראשית ב, ב ועוד.
Paragraph 14
56ונוח בחמשה עשר
The words here quote Esther 9:17; the passage is shown below.
Esther 9:17אסתר ט׳:י״ז
בְּיוֹם־שְׁלוֹשָׁה עָשָׂר לְחֹדֶשׁ אֲדָר וְנוֹחַ בְּאַרְבָּעָה עָשָׂר בּוֹ וְעָשֹׂה אֹתוֹ יוֹם מִשְׁתֶּה וְשִׂמְחָה:
on the thirteenth day of the month Adar, and on the fourteenth day of the same they rested, and made it a day of feasting and gladness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, יז.
57ונוח בחמשה עשר
The Jews of Shushan fought on the thirteenth and fourteenth and rested on the fifteenth. The Alter Rebbe uses it for rest that follows battle.
Esther 9:18אסתר ט׳:י״ח
וְהַיְּהוּדִים אֲשֶׁר־בְּשׁוּשָׁן נִקְהֲלוּ בִּשְׁלוֹשָׁה עָשָׂר בּוֹ וּבְאַרְבָּעָה עָשָׂר בּוֹ וְנוֹחַ בַּחֲמִשָּׁה עָשָׂר בּוֹ וְעָשֹׂה אֹתוֹ יוֹם מִשְׁתֶּה וְשִׂמְחָה:
But the Jews that were in Shushan assembled together on the thirteenth day thereof, and on the fourteenth thereof; and on the fifteenth day of the same they rested, and made it a day of feasting and gladness and they ate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
58ורגלי׳ יורדות
“Her feet descend to death.” In Kabbalah this describes Malchus descending into Beriah, Yetzirah and Asiyah to refine the sparks.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
59ויאמר אלקים יהי אור
The first of the creative sayings. The Alter Rebbe uses the sayings for the outward flow of the six workdays.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60יהי רקיע
The saying that created the firmament, another example of the weekday influences.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61איהו וחיוהי חד
The introduction to Tikkunei Zohar says of the Sefiros of Atzilus that He, His life-force and His vessels are one in them. The Alter Rebbe reads these as lights and vessels united in Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ג, ב).
62לך ה׳ הגדולה והגבורה
David’s blessing, cited again: greatness and might belong to “Yours.” Here it shows the union of Chesed and Gevurah in Atzilus.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
63רוח הטומאה אעביר
G-d promises to remove the spirit of impurity from the land. The Alter Rebbe cites it for the future, when refinement will no longer be needed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ויבולע המות
“He will swallow up death forever.” Another promise of the end of evil in the future.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אשת חיל עט״ב
“A woman of valor is the crown of her husband.” In Kabbalah, the future ascent of Malchus above Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
66מים רבים
“Many waters cannot extinguish the love, nor can rivers drown it.” The Alter Rebbe reads the waters and rivers as worldly worries and the thoughts they set in motion, which cannot quench the soul’s love.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67שהם מבחי׳ עולם התהו
The Mitteler Rebbe’s discourses on Noach discuss worldly preoccupations as rooted in Tohu; the note points there as a parallel.
Kehot’s noteראה תו״ח נח סא, א. אוה״ת נח כרך ג תרט, ב.
68ועמך לא חפצתי
“And with You I desire nothing on earth.” The Alter Rebbe uses it for the love that wants G-d Himself.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בדעת חדרים . . יקר ונעים
The words here quote Proverbs 24:4; the passage is shown below.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ד.
Paragraph 19
70אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו
The end of the verse: if a man gave all the wealth of his house for love, he would be utterly scorned. The Alter Rebbe reads “the wealth of his house” as the inner wisdom of the Torah.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בחכמה יבנה בית
“With wisdom a house is built.” It identifies “house” with Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72בדעת חדרים ימלאו כל הון יקר ונעים
“With knowledge the chambers are filled with all precious and pleasant wealth.” It identifies the “wealth” with the inner content of wisdom.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ואורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from supernal Chochmah. The Alter Rebbe uses it to link the Torah’s reasons with Chochmah, the “house.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
74ואורייתא מחכמה נפקת
The Kehot note also points to this Zohar passage for the same teaching, that the Torah comes from Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
75איש מלחמה
“G-d is a man of war.” The Alter Rebbe reads the “man” of the Song’s verse as this level, the many contractions of light.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ועמך לא חפצתי
“And with You I desire nothing.” The love for G-d alone, above any reward.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
77שלא ע״מ לקבל פרס
Antigonos of Socho teaches to serve not like servants who serve their master in order to receive a reward. The Alter Rebbe applies it even to the spiritual reward of Gan Eden.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
78אליו ולא למדותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער לב פ״ב בשם הספרי.
79אליו ולא למדותיו
Pardes Rimonim cites the Sifrei that prayer is directed to G-d and not to His attributes. The Alter Rebbe applies it to love directed to G-d’s essence.
Pardes Rimmonim 32:2פרדס רמונים ל״ב:ב׳
Paragraph 21
80תרי״ג מצות . . וז׳ מצות . . תר״ך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח פ״ג.
81תרי״ג מצות דאורייתא וז׳ מצות דרבנן הם תר״ך עמודי אור גימט׳ כתר
Pardes Rimonim counts the 613 Torah commandments and the seven Rabbinic ones as 620, equal to Keser. The Alter Rebbe uses it to show that the mitzvos reach up to Keser.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
אחר שנתעסקנו בפרקים הקודמים בענין הכתר, נבוא בפרק זה לבאר שני הנאצלים ממנו והם חכמה ובינה. ובענין מהותם אם הם דין או רחמים נחלקו המפרשים. יש מש״כ כי החכמה בערך הכתר יש בה קצת דין ובערך בינה היא רחמים, וענין זה נבאר בו לפנים. ויש שכתב שהיא רחמים פשוטים והדין הוא מבינה ולמטה. וי״מ שכתבו הפך ואמרו שהבינה רחמים והחכמה דין והיא סברא זרה תכלית הזרות. וז״ל כשעלה הרצון והמחשבה להבראות העולם אותו הרצון והחפץ הוא גלוי הדבר ואותו הרצון כנוהו המקובלים בלשון מחשבה וכשנאצלה אותה המחשבה נתפרסמה עוקץ של …
Pardes Rimonim (Public Domain)
82וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The Alter Rebbe reads the embrace as the mitzvos, through which the soul embraces G-d.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
Paragraph 22
83לאשתאבא בגופא דמלכא
The Zohar speaks of the soul’s being absorbed into the body of the King. The Alter Rebbe identifies this with the mitzvos.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
84שמע ישראל
The Shema. The Alter Rebbe reads its phrases as the unions of the divine configurations.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
85או״א תרין ריעין
The Zohar calls Abba and Imma “two companions” who never part. The Alter Rebbe applies it to the first phrase of the Shema.
Zohar II, 56aזח״ב נו, א
Zohar III, 4aזח״ג ד, א
Kehot’s noteזח״ב נו, א. זח״ג ד, א. ראה פרדס שער מהות והנהגה פי״ד, מאו״א אות ר׳ סי׳ לא. ראה לקמן עב, ג.
86או״א תרין ריעין
Another Zohar passage, cited in the Kehot note, on Abba and Imma as “two companions.”
Zohar, Beshalach 18:262–19:274ספר הזהר, בשלח י״ח:רס״ב-י״ט:ער״ד
87והיו הדברים האלה אשר אנכי מצוך היום
The verse after the Shema speaks of the words that “I command you.” The Alter Rebbe reads “I” (Anochi) as Keser.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88וזהו שאנו אומרים . . אנכי הוא בחי׳ כתר
The Tzemach Tzedek discusses there the Shema and the verse “which I command you,” with Anochi as Keser; the note points there as a parallel.
Kehot’s noteראה אוה״ת פ׳ ואתחנן ע׳ קפד. ובספר החקירה נה, ב.
89ודברת בם
“And you shall speak of them.” The Alter Rebbe notes that speaking words of Torah is itself a positive mitzvah.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
90אם יתן איש את כל הון ביתו
The verse is read again as a whole: all the “wealth” of wisdom is scorned next to love.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ועמך לא חפצתי
The love that desires only G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
92אחות לנו קטנה
“We have a little sister, and she has no breasts.” The Alter Rebbe reads it as Malchus when she rises to G-d’s essence.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ח. וראה באור התורה ויקרא ע׳ שח הגהות מכ״ק אדמו״ר הצ״צ. בלקו״ת בלק סט, א מציין לכאן.
93זה דודי
“This is my beloved and this is my friend.” The present relationship of Malchus to G-d.
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94אשת חיל
“A woman of valor is the crown of her husband.” The ascent of Malchus to become a crown.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
95נקודה חדא
The note records a textual variant: in the Or HaTorah version, the words “a single point” are missing here.
Kehot’s noteבאור התורה שם אין תי׳ אלו.
96רבה אמונתך
“Great is Your faithfulness.” Malchus (faith) is “great” when she receives from Chochmah.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97אימתי גדול
Another Zohar passage cited by Kehot with the same teaching.
Zohar II, 235bזח״ב רלה, ב
Zohar III, 5aזח״ג ה, א
Kehot’s noteזח״ב רלה, ב. זח״ג ה, א. זהר חדש תשא (מד, א) חקת (נא, ד). ראה לקמן מז, א. נו, ב. צד, ב. קטו, ב.
98אימתי גדול כשהוא בעיר אלקינו
The Zohar asks when G-d is called great and answers: when He is in the city of our G-d, that is, united with Malchus. The Alter Rebbe reads it as Malchus full of flows.
Zohar, Pekudei 27:275–29:285ספר הזהר, פקודי כ״ז:ער״ה-כ״ט:רפ״ה
99כשהוא בעיר אלקינו
“Great is G-d and much praised in the city of our G-d.” The verse the Zohar expounds.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ואיהי עטרה על רישיה מסטרא דסגולתא
The Ra’aya Mehemna in Parshas Terumah, cited by the text itself, describes Malchus as a crown on the head. The Alter Rebbe uses it for the future ascent of Malchus.
Zohar, Terumah 54:575–585ספר הזהר, תרומה נ״ד:תקע״ה-תקפ״ה
101שנקודה אחת עליונה
According to the note, it explains there that the “smallness” of a higher level becomes “greatness” for the lower, which clarifies how a single higher point can include everything below.
Kehot’s noteע׳ בסידור שער המצות בביאור ע״פ ששת ימים דבחי׳ קטנות בעליון נעשה גדלות לתחתון. וראה ביאורי הזהר לכ״ק אדמו״ר הצ״צ פ׳ בלק ע׳ תקב.
102רגלי החיות
The Talmud says the feet of the Chayos are equal to all the levels below. The Alter Rebbe uses it to show that a higher point contains all that is below it.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 25
103ושדים אין לה
“And she has no breasts.” Read as Malchus above, which does not bestow outward.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ומלכותו בכל משלה
“His kingship rules over all.” Malchus as it now gives life to the worlds.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105איידי דטריד למיבלע לא פליט
A Talmudic principle: something busy absorbing does not release. Chassidus applies it to a level so absorbed in receiving that it does not give out.
Chullin 108b:4–6חולין ק״ח ב:ד׳-ו׳
אלא לעולם קסבר רב חלב נמי אסור והכא במאי עסקינן כגון שנפל לתוך יורה רותחת דמבלע בלע מפלט לא פלט סוף סוף כי נייח הדר פליט כשקדם וסילקו גופא חצי זית בשר וחצי זית חלב שבשלן זה עם זה אמר רב לוקה על אכילתו ואינו לוקה על בשולו מה נפשך אי מצטרפין אבשול נמי לילקי אי לא מצטרפין אאכילה נמי לא לילקי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין קח, ב. הלשון מובא כמה פעמים בדא״ח. ראה לקמן כח, א. קט, ג.
Paragraph 26
106מה נעשה לאחותינו
“What shall we do for our sister on the day she is spoken for?” Read as Malchus above, whose speech is passive.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ח. מכאן עד סיום המאמר מובא בסה״מ תרס״ו ע׳ תנ ושם מציין ע״ז ”(וי״ל ע״ד אמרה ד״פ בינו לבין עצמו כו׳ בד״ה להבין מ״ש באוצ״ח ססעי׳ ג)”. והוא הנדפס בלקו״ת ויקרא בהוספות. וראה בספר הערכים-חב״ד מערכת אותיות אות ד במילואים טור תשה להערה 113 שכ׳ שהכוונה בתי׳ ”משא״כ למעלה” שבתו״א היא לבחי׳ המלכות כמו שהיא באצילות (היינו, לבחי׳ המל׳ דאצי׳ כמו שהיא ספירה בפ״ע), שהדבור דבחינת המלכות דאצי׳ אינו בפ״ע רק בה, שאינו נמשך למטה ע״ש.
107דבר מלך שלטון
“The word of a king is authority.” Speech as the power of rule, as Malchus acts below.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108שהדבור אינו בפ״ע רק בה שאינו נמשך למטה
This line — that speech above is not separate but only within her — is quoted there.
Kehot’s noteמובא בהמשך תער״ב פרק שפט (כרך ב ע׳ תת). וראה שם כרך ג ע׳ א׳תמה.

Torah Ohr · Parshas Noach · Maamar 4
ויאמר ה׳ הן עם אחד ושפה א׳ לכלם…
“And G-d said: Behold, they are one people, and one language for them all”
Unity and inclusion draw down a light higher than anything a single, separate level can receive, and this is why the builders of the Tower of Babel could really have succeeded. But true unity in holiness comes only through bittul; unity without self-nullification would feed evil, so peace among those who are nullified to G-d is the only vessel that holds blessing.
The maamar in brief
The maamar asks how G-d could say of the Tower’s builders that “nothing will be withheld from them,” as though they could act against His will, and what the tower was for. Following Rabbi Chaim Vital, they meant to force a flow of blessing through the holy Names without being good. To explain this, the Alter Rebbe asks why, among the Names that match the Sefiros, Havayah marks even the vessel of Tiferes. Reading Patach Eliyahu (“You are wise, but not with a known wisdom”), he distinguishes the defined Sefiros of Atzilus from their root, “the hidden ten Sefiros,” which the Arizal calls Akudim: all ten in one vessel, like the soul’s powers before they divide into the body’s organs. In Nekudim each Sefirah stood alone, and the vessels shattered (Tohu). In Tikkun they include one another through the Name Mah, which is bittul, and so the Infinite Light rests in them. Tiferes, Yaakov’s attribute, is the joining middle line, so Havayah shines even in its vessel. The builders sought that higher light through unity alone, without bittul; G-d scattered them because the wicked are better apart, while the righteous united bring blessing — peace is the vessel of blessing.

Outline
	1The question of the TowerHow could nothing be withheld from the builders against G-d’s will, and what was the tower for? Rabbi Chaim Vital: they wanted to compel blessing through the holy Names without being worthy.¶1
	2Havayah in the vessel of TiferesThe Names Kel, Elokim and Havayah match the vessels of Chesed, Gevurah and Tiferes; why is even the vessel of Tiferes Havayah? Patach Eliyahu is introduced.¶2
	3“You are wise, but not with a known wisdom”The wisdom of the Essence is beyond any defined Sefirah. The Chochmah of Atzilus is “known” because the lower worlds’ wisdom descends from it by cause and effect, while it comes from the higher level as something from nothing.¶3–5
	4The hidden Sefiros and Akudim, with the analogy of the soulThe hidden ten Sefiros are the Arizal’s Akudim, all in one vessel, far above Atzilus. Like the soul’s powers, which are one within the soul and divided only in the body’s organs.¶6–9
	5The descent to NekudimIn Nekudim each Sefirah stands alone, a single letter torn from a word. Even Akudim is far below the Infinite Light; the kav and the reshimu show the same pattern, with a question left open.¶10
	6Tohu and Tikkun; the Name MahTohu shattered because its Sefiros were separate; in Tikkun they form partzufim that include one another, and the Infinite Light rests where there is joining. The inclusion comes through the Name Mah, bittul.¶11
	7Tiferes, Torah and peaceTiferes, Yaakov’s middle line, joins Chesed and Gevurah, so Havayah shines even in its vessel. The Torah of Havayah is peace, and peace comes through bittul, the foundation of Torah, service and kindness.¶12
	8The builders’ scheme and G-d’s responseThey wanted the high flow of Havayah through unity alone, refusing bittul. Because unity truly draws from on high, their plan could have worked and fed evil; so G-d confused their language. Scattering the wicked and gathering the righteous benefits the world, for peace is the vessel of blessing.¶13–17


Key concepts
	The hidden ten Sefirosעשר ספירות הגנוזות
	The roots of the Sefiros as they exist before any division, the “wisdom that is not a known wisdom” of Patach Eliyahu. The maamar identifies them with Akudim.

	Akudim, Nekudim, Berudimעקודים נקודים וברודים
	The Arizal’s three stages of the Sefiros: all bound in one vessel; separate points (Tohu, where the vessels shattered); and interconnected configurations (Tikkun).

	A known wisdomחכמה ידיעא
	The defined Chochmah of Atzilus, with its own vessel. It is called “known” because the knowable wisdom of the lower worlds descends from it step by step.

	Inclusionהתכללות
	Each Sefirah containing all the others. Where there is inclusion and joining, a higher light from the Infinite One rests.

	The Name Mahשם מ״ה
	Havayah spelled out to the value 45 (mah, “what”). It stands for bittul, and it brings about the inclusion of the World of Tikkun.

	Something from nothing versus cause and effectיש מאין / עילה ועלול
	A result with no likeness to its source, as Atzilus comes from what is above it, versus a lower version of its cause, as the lower worlds come from Atzilus (hishtalshelus).

	The kav and the reshimuהקו והרשימו
	After the tzimtzum, the line of light drawn into the vacated space and the trace of light that remained. The kav shines in each world by its measure; the reshimu includes all worlds.


Section 1 · ¶1
The question of the Tower
1ויאמר ה׳ הן עם אחד12 ושפה א׳ לכלם כו׳ ועתה לא יבצר מהם וגו׳.
“And G-d said: Behold, [they are] one people, and one language for them all,” etc., “and now nothing will be withheld from them,” etc.
The maamar opens with G-d’s words about the builders of the Tower of Babel: because they are one people with one language, nothing they plan will be beyond them. The whole discourse will explain why their unity gave them such power.


ולכאורה תמוה איך לא יבצר3 מהם נגד רצונו ית׳ ומי זה אמר ותהי אם4 ה׳ לא צוה. גם מה הי׳ [היה] מחשבותם לעשות מגדל וראשו בשמים5 שכל זה תמוה.
At first glance this is puzzling: how could nothing be withheld from them against His will, blessed be He? “Who is it that spoke and it came to be, if G-d did not command it?” Also, what were their thoughts in making a tower “with its top in the heavens”? For all this is puzzling.
Two questions. First, nothing can happen against G-d’s will — as the verse in Lamentations says, nothing comes to be unless He commands it — so how could G-d say that their scheme, which He opposed, would succeed? Second, what were they really trying to achieve with a tower whose top reaches heaven?


אך הנה בלק״ת [בלקוטי תורה (להאריז״ל)] להרח״ו [להרבי חיים ויטאל] ז״ל [זכרונו לברכה / זכרונם לברכה]6 כתב בענין דור הפלגה שכוונתם הי׳ [היה] להמשיך להם השפעת טובה בהכרח בכח שמוש השמות7 אף אם לא היו טובים כו׳ ע״ש.
But in the Likkutei Torah of Rabbi Chaim Vital, of blessed memory, he writes concerning the generation of the Dispersion that their intention was to draw down to themselves a flow of good by compulsion, through the power of using the [holy] Names, even though they were not good, etc.; see there.
The Alter Rebbe points to Rabbi Chaim Vital, the Arizal’s chief disciple, who explains that the builders wanted to force a flow of blessing down to themselves by using the holy Names — to receive good from Above even though they themselves were not good. The rest of the maamar explains how such a thing could work and why G-d stopped it.




Section 2 · ¶2
Havayah in the vessel of Tiferes
2וביאור הענין יובן במ״ש בכהאריז״ל [בכתבי האריז״ל] ובפרדס8 בענין ז׳ שמות שאינן נמחקין910 שם אל בחסד שם אלקים בגבורה ושם הוי״ה בתפארת.
The explanation of the matter will be understood from what is written in the writings of the Arizal and in the Pardes concerning the seven Names that may not be erased: the Name Kel in Chesed (kindness), the Name Elokim in Gevurah (restraint), and the Name Havayah in Tiferes (beauty).
The Talmud lists seven Names of G-d that may not be erased. The Arizal and Rabbi Moshe Cordovero (in his Pardes Rimonim) match these Names with the Sefiros: the Name Kel with Chesed, Elokim with Gevurah, and Havayah (the four-letter Name) with Tiferes.


ופי׳ דהיינו בהכלים דחג״ת [דחסד גבורה תפארת] כי האור הוא בכולם משם הוי״ה ורק בהכלים הוא בחסד שם אל כו׳.
The explanation is that this refers to the vessels of Chesed, Gevurah and Tiferes; for the light in all of them is from the Name Havayah, and only in the vessels is it the Name Kel in Chesed, etc.
Every Sefirah has a light (the revelation within it) and a vessel (the form that contains it). The Alter Rebbe explains that the light in all of them is from Havayah; the different Names apply only to the vessels, which give each Sefirah its particular character.


ובתפארת אפי׳ [אפילו] בהכלי מאיר שם הוי״ה11 (ועמ״ש בפ׳ בא12 בפסוק בעצם היום הזה). ולהבין זה מפני מה בתפארת הוא הכלי ג״כ מבחי׳ שם הוי״ה13 משא״כ בשארי הספי׳ [הספירה / הספירות].
But in Tiferes, even in the vessel, the Name Havayah shines (and see what is written in Parshas Bo on the verse “On that very day”). [We need] to understand this: why in Tiferes is the vessel, too, from the level of the Name Havayah, which is not so in the other Sefiros?
Tiferes is the exception: even its vessel is Havayah, not only its light. Why should Tiferes be different from the other Sefiros? This question will be answered in paragraph 12, after a long explanation of how the Sefiros become included in one another.


ויש להבין מ״ש במאמר דפתח אליהו14 אנת הוא דאפיקת עשר תיקונין וקרינן להון עשר ספירן. חסד דרועא ימינא כו׳ חכמה מוחא בינה לבא15 כו׳.
And [we need] to understand what is said in the discourse “Elijah opened”: “You are He Who brought forth ten tikkunim (rectifications), and we call them ten Sefiros … Chesed, the right arm, etc.; Chochmah (wisdom), the brain; Binah (understanding), the heart,” etc.
To prepare the answer, the Alter Rebbe turns to “Elijah opened” (Patach Eliyahu), the famous passage in the introduction to the Tikkunei Zohar. It describes G-d bringing forth ten “tikkunim,” the ten Sefiros, and matches them to the limbs of a body: Chesed the right arm, Chochmah the brain, Binah the heart.




Section 3 · ¶3–5
“You are wise, but not with a known wisdom”
3וכל ספירה אית לה שם ידיעא כו׳ ואנת לית לך שם ידיעא אנת הוא חכים ולא בחכמה ידיעא אנת הוא מבין ולא בבינה ידיעא.16
“And each Sefirah has a known name, etc., but You have no known name. You are wise, but not with a known wisdom; You understand, but not with a known understanding.”
Patach Eliyahu goes on: every Sefirah has a “known name” — a definite, defined identity — but G-d Himself has none. He is wise, yet not with any wisdom we could define; He understands, yet not with any understanding we could define.


דהנה תחלה הזכיר חו״ב [חכמה ובינה] חכמה מוחא ובינה לבא ומהו שאמר אח״כ אנת הוא חכים דאין ר״ל [רוצה לומר] אנת הוא חכים שמתלבש באותו בחי׳ חכמה שהזכיר תחלה שהוא מהע״ס [מהעשר ספירות].
For first it mentioned Chochmah and Binah — “Chochmah, the brain, and Binah, the heart” — so what does it mean when it says afterwards, “You are wise”? For it does not mean “You are wise” in the sense that He is clothed in that very level of Chochmah it mentioned first, which is one of the ten Sefiros.
The difficulty: the passage has just called Chochmah “the brain” and Binah “the heart.” So “You are wise” cannot mean G-d clothed in that Chochmah, one of the ten Sefiros — otherwise it would simply repeat what was said.


דמדקאמר וכל ספירה אית לה שם ידיעא ואנת לית לך שם ידיעא אנת הוא חכים. זה מורה דפי׳ אנת הוא חכים הוא ג״כ בבחי׳ דלית לך שם ידיעא.
For from its saying, “And each Sefirah has a known name, but You have no known name; You are wise,” this indicates that the meaning of “You are wise” is also in the sense of “You have no known name.”
The context proves it: “You are wise” comes right after “You have no known name.” So G-d’s being “wise” must itself be beyond any defined name — a wisdom that is not one of the known Sefiros.




4ואלו בהתלבשות אור א״ס ב״ה בע״ס [בעשר ספירות] דאצי׳ אזי נקרא הוא ית׳ בשם לפי הספי׳ [הספירה / הספירות] שמתלבש בה
Now, as the Infinite Light (Or Ein Sof), blessed be He, clothes itself in the ten Sefiros of Atzilus (Emanation), He, blessed be He, is then called by a name according to the Sefirah in which He is clothed,
When the Infinite Light clothes itself in the Sefiros of Atzilus, the highest world, G-d is called by the Name that belongs to that Sefirah — as in the list of the seven Names above.


כמ״ש בפרדס שער השמות1718 באריכות וכנ״ל שם אל בחסד כו׳. וא״כ איך יתכן בחי׳ אנת הוא חכים וגם לית לך שם ידיעא.19
as is written at length in the Pardes, in the Gate of the Names, and as [stated] above: the Name Kel in Chesed, etc. If so, how is it possible [to speak of] the level of “You are wise,” and also “You have no known name”?
This is set out in Pardes Rimonim, in its Gate of the Names. So the question is sharper: if speaking of G-d as “wise” means He is in a Sefirah, He would then have a known name — how can the Tikkunei Zohar say both “You are wise” and “You have no known name”?


אלא הפי׳ דמתחלה אמר אנת הוא חד ולא בחושבן ואע״ג [ואף על גב] דאפיקת עשר תקונין20 שהם ע״ס [עשר ספירות] דתקון דאצי׳ אשר כל ספירה היא בחינה מיוחדת מזולתה חכמה חסד כו׳
Rather, the meaning is this: it first said, “You are One, but not in number”; and although “You brought forth ten tikkunim,” which are the ten Sefiros of the Tikkun of Atzilus, in which each Sefirah is a level distinct from the others — Chochmah, Chesed, etc. —
The answer begins from the start of the passage, “You are One, but not in number”: G-d’s oneness is not the “one” of counting. Yet He brought forth ten distinct Sefiros, the ten of the World of Tikkun in Atzilus, each quite different from the others.


וא״כ הוה ס״ד שגם בהעצמות יש ח״ו [חס ושלום] ג״כ בחינות מיוחדות חכמה חסד כו׳ לזה אומר שאינו כן כי בחי׳ אנת הוא חכים הוא ולא בחכמה ידיעא.
then one might have thought that in the Essence, too, there are, G-d forbid, likewise distinct levels, Chochmah, Chesed, etc. To this it says that it is not so; for the level of “You are wise” is “but not with a known wisdom.”
Someone might think that since the Sefiros are distinct, G-d’s own Essence also has separate parts — a wisdom here, a kindness there. Elijah rules this out: in the Essence there is “wisdom,” but not a defined, known wisdom set apart from the rest.


ר״ל [רוצה לומר] כי חכמה דאצי׳ נק׳ חכמה ידיעא אע״פ [אף על פי] שהיא ג״כ באמת למעלה מעלה ממהות חכמה דבי״ע מ״מ כיון
That is to say: the Chochmah of Atzilus is called “a known wisdom.” Although it too is in truth far, far above the essence of the Chochmah of Beriah, Yetzirah and Asiyah (Creation, Formation and Action), nevertheless, since
The Chochmah of Atzilus is called “a known wisdom.” It is immeasurably higher than the wisdom of the three lower worlds, Beriah, Yetzirah and Asiyah; yet the next part explains why even it is still called “known.”


שהיא מקור ושרש להן נקראת חכמה ידיעא והיינו ששם הוא בחי׳ כלים ממש חכמה יש לה כלי בפ״ע [בפני עצמו] בינה בפ״ע [בפני עצמו].
it is their source and root, it is called “a known wisdom.” That is, there it is the level of actual vessels: Chochmah has a vessel of its own, Binah [a vessel] of its own.
Because it is the source of their wisdom, and because in Atzilus there are real, separate vessels — Chochmah in its own vessel and Binah in its own — the Chochmah of Atzilus counts as a defined, “known” wisdom.




5וזהו דייקא בע״ס [בעשר ספירות] דאצילו׳ [דאצילות]. אבל מה דאנת הוא חכים הוא לא בחכמה ידיעא כלל עד שהתהוות חכמה דאצי׳ מבחי׳ אנת הוא חכים הוא
And this is specifically in the ten Sefiros of Atzilus. But that of which [it says] “You are wise” is not with a known wisdom at all — so much so that the coming into being of the Chochmah of Atzilus from the level of “You are wise” is
The “known” Sefiros belong to Atzilus. The wisdom of “You are wise” is not a known wisdom at all, and the gap between them is total: the Chochmah of Atzilus comes from it the way something comes from nothing.


ע״ד התהוות יש מאין ולא בחי׳ עילה ועלול כלל ולא ע״ד התהוות חכמה דבי״ע מחכמה דאצי׳ שזה נק׳ ג״כ השתלשלות שלכך נק׳ חכמה דאצי׳ חכמה ידיעא ואיך היא ידיעא
in the manner of coming into being as something from nothing (yesh me’ayin), and not [in the manner of] cause and effect at all; and not like the coming into being of the Chochmah of Beriah, Yetzirah and Asiyah from the Chochmah of Atzilus, which is also called the chain of descent (hishtalshelus). This is why the Chochmah of Atzilus is called “a known wisdom.” And how is it “known”?
Two kinds of coming into being are contrasted. Something from nothing (yesh me’ayin) means the result bears no likeness to its source; cause and effect means the effect is a lower version of its cause. The wisdom of the lower worlds comes from the Chochmah of Atzilus in the second way, and so it counts as part of the chain of descent (hishtalshelus).


אלא שלפי שחכמה דבי״ע נתהווה ממנה ע״י השתלשלו׳ [השתלשלות] והיא גלויה וידועה לכך גם החכמה דאצי׳ נק׳ חכמה ידיעא.21
Only because the Chochmah of Beriah, Yetzirah and Asiyah came into being from it by way of hishtalshelus, and it is revealed and known — therefore the Chochmah of Atzilus, too, is called “a known wisdom.”
This explains the name “known”: the lower worlds’ wisdom, which comes step by step from the Chochmah of Atzilus, is revealed and knowable. Since what descends from it is known, its source, the Chochmah of Atzilus, is also called “known.”




Section 4 · ¶6–9
The hidden Sefiros and Akudim, with the analogy of the soul
6וכמו ע״ד שנק׳ אדם דאצי׳ אדם דעשייה. משא״כ בחי׳ אנת הוא חכים הוא לא בחכמה ידיעא וזהו הנק׳ בלשון הפרדס עשר ספירות הגנוזות22 במאצילן שע״ז אמר אנת הוא חכים כו׳.
And it is like the way that Adam of Atzilus is called Adam of Asiyah. But the level of “You are wise” is not with a known wisdom; and this is what is called, in the language of the Pardes, “the ten Sefiros hidden in their Emanator,” of which it said, “You are wise,” etc.
“Adam” (Man) is the Kabbalistic name for the full ten-Sefirah structure of a world. Even the Adam of Atzilus, so lofty compared with what is below it, is like the lowest world, Asiyah, compared with what is above it. The wisdom of “You are wise” is what Pardes Rimonim calls “the ten Sefiros hidden in their Emanator,” the roots of the Sefiros as they are within G-d Himself.


וענין זה עולה בקנה אחד עם מ״ש בע״ח [בעץ חיים] שיש עקודים נקודים וברודים והיינו שבעקודים כל הע״ס [העשר ספירות] הם עקודים בכלי א׳ ואין שם שום
This matter is fully of one piece with what is written in Etz Chaim: that there are Akudim, Nekudim and Berudim. That is, in Akudim all ten Sefiros are bound together in one vessel, and there is no
The Arizal’s Etz Chaim describes three early stages of the Sefiros: Akudim (“bound together”), Nekudim (“points”) and Berudim (“speckled,” or interconnected). In Akudim all ten are held in a single vessel, with no division among them.


התחלקות כלל לע״ס [לעשר ספירות]23 ובנקודים הוא שנחלקו לעשר נקודות וברודים הוא עולם התקון בחי׳ פרצופים כו׳ וז״ש [וזהו שכתוב] אליהו אנת הוא דאפיקת עשר תקונין שהם ע״ס [עשר ספירות] דברודים.
division there at all into ten Sefiros; in Nekudim they were divided into ten points; and Berudim is the World of Tikkun (Rectification), the level of partzufim (configurations), etc. And this is what Elijah said: “You are He Who brought forth ten tikkunim,” which are the ten Sefiros of Berudim.
In Nekudim the Sefiros separate into ten isolated points (this, the maamar will explain, is the World of Tohu, of chaos). In Berudim, the World of Tikkun, they form partzufim — full configurations in which each Sefirah includes the others. Elijah’s “ten tikkunim” are these Sefiros of Berudim.


אמנם שרשם ומקורם שהם בחי׳ עקודים הרי הם בכלי א׳ ממש כל הבחי׳ חו״ב [חכמה ובינה] כו׳ והיינו לפי שהם למעלה מעלה ממהות בחי׳ חכמה ובינה הידועים דאצילות
However, their root and source, which is the level of Akudim — there they are literally in one vessel, all the levels, Chochmah and Binah, etc. This is because they are far, far above the essence of the known levels of Chochmah and Binah of Atzilus.
Their source, Akudim, is where Chochmah, Binah and the rest are literally in one vessel. That is possible because this level is far above the defined Chochmah and Binah of Atzilus.


(והתהוות חכמה ובינה דאצילות הוא יש מאין היינו ע״י צמצום א״ק [אדם קדמון] וצמצום הדיקנא24 עד דאו״א [דאבא ואימא] יונקים רק מבחי׳ שערות כו׳ משא״כ מאצי׳ לבריאה אינו רק ע״י פרסא שאינו מערך הצמצומים אלו שבין א״ק [אדם קדמון] לאצילות ולכן נק׳25 השתלשלות)
(And the coming into being of the Chochmah and Binah of Atzilus is something from nothing, that is, through the tzimtzum (contraction) of Adam Kadmon and the tzimtzum of the Beard, until Abba and Imma draw nourishment only from the level of the hairs, etc.; whereas from Atzilus to Beriah it is only through a parsa (partition), which is not of the order of these contractions between Adam Kadmon and Atzilus; and therefore it is called hishtalshelus.)
A bracketed aside: between Adam Kadmon (the primordial level above Atzilus) and Atzilus there are drastic contractions — of Adam Kadmon, and of the “Beard” — so that Abba and Imma (Chochmah and Binah of Atzilus) receive only through the “hairs,” thin channels of light. That is a leap of something from nothing. Between Atzilus and Beriah there is only a parsa, a partition, not a contraction of that order, so the passage is a continuous chain of descent.


ולכן נקראים בשם ע״ס [עשר ספירות] הגנוזות. ויובן עד״מ כי הנה כחות הנפש26 המתלבשים באברי הגוף הרי הם מתחלקים כל כח מהות בפ״ע [בפני עצמו] ובאבר מיוחד בפ״ע [בפני עצמו].
Therefore they are called by the name “the hidden ten Sefiros.” This will be understood by way of analogy: the powers of the soul that clothe themselves in the limbs of the body are divided, each power a distinct entity of its own, and in a particular limb of its own.
That is why they are called “hidden.” To illustrate, the Alter Rebbe turns to the human soul: its powers, once clothed in the body, are separate from each other, each working through its own organ.


כח הראיה בעין וכח השמיעה באוזן וכח המעשה בידים. וכן בכחות עליונים מהן כח השכל במוח וכח המדות בלב.
The power of sight is in the eye, the power of hearing in the ear, and the power of action in the hands. And so too among the higher powers: the power of intellect is in the brain, and the power of the emotive attributes (middos) in the heart.
Sight works through the eye, hearing through the ear, action through the hands; and the higher powers too — intellect in the brain, emotions in the heart. In the body, each power is distinct and has its own place.




7והנה כל כחות אלו נמשכים ומתפשטים מן הנפש האחת שהיא עצם27 א׳ וא״כ החילוקי כחות הנ״ל כשהיו עדיין כלולים בהנפש ודאי היו כולם בהתכללות אחת ממש בלי שום התחלקות וכמו שהנפש היא עצם א׳.
Now all these powers are drawn and spread forth from the one soul, which is a single essence. If so, the distinct powers mentioned above, when they were still included in the soul, were certainly all in literally one inclusion, without any division, just as the soul is a single essence.
All of the soul’s powers come from one soul, and the soul is a single, simple essence. So before they were drawn into the body, while still within the soul, they must have been completely merged, with no separation at all.




8ואיך הוא זה והלא אנו רואים ראיה ושמיעה הם שני בחינות שונות זו מזו אלא ודאי משום כשהיו בחי׳
And how can this be? Do we not see that sight and hearing are two levels different from one another? Rather, it must certainly be that when
An objection: sight and hearing are plainly different things. How can they be “one” in the soul?


כחות אלו בנפש הם בבחי׳ דקה ורוחני׳ יותר לאין שיעור מכשהם אח״כ בגוף החומרי עד ששם הם כולם מיוחדים כאלו הם רק דבר28 א׳ ממש.
these powers were in the soul, they were in a state infinitely finer and more spiritual than afterwards, when they are in the physical body — so much so that there they are all united as if they were literally only one thing.
The answer: within the soul these powers exist in a form infinitely subtler and more spiritual than in the body, so there they are truly united as one. This will serve as the model for the Sefiros, which are ten distinct things in Atzilus but one in their hidden root.




9ועד״ז יובן הנמשל שענין ע״ס [עשר ספירות] דאצי׳ שהם כל בחי׳ בכלי בפ״ע [בפני עצמו]29 חכמה בחי׳ בפ״ע [בפני עצמו] וחסד בפ״ע [בפני עצמו] כו׳
In the same way the analogue will be understood: the ten Sefiros of Atzilus are each a level in a vessel of its own — Chochmah a level of its own, and Chesed of its own, etc.
Now the analogy is applied. The Sefiros of Atzilus are like the soul’s powers once they are in the body: each is distinct, with its own vessel — Chochmah here, Chesed there.


אבל בשרשן בבחי׳ ע״ס [עשר ספירות] הגנוזות הם בעילוי יותר דק ונעלה לאין קץ עד ששם הם כולם רק דבר א׳ ממש וזהו שהן עקודים בכלי א׳ ממש.
But in their root, at the level of the hidden ten Sefiros, they are in a state infinitely finer and more exalted, so much so that there they are all literally only one thing; and this is [the meaning of] their being Akudim, [bound together] in literally one vessel.
Their root, the hidden ten Sefiros, is like the soul’s powers within the soul itself: so subtle and exalted that they are simply one. That is what “Akudim” means — all the Sefiros bound together in a single vessel.


וזה שבאצי׳ חכמה וחסד הם שני דברים שונים זמ״ז [זה מזה] היינו לפי שחכמה דאצי׳ אינה בערך כלל מהות החכמה דעקודים וכנ״ל שהיא הנק׳ חכמה ידיעא.
And the fact that in Atzilus Chochmah and Chesed are two things different from each other is because the Chochmah of Atzilus bears no comparison at all to the essence of the Chochmah of Akudim, and, as [stated] above, it is what is called “a known wisdom.”
Why then are Chochmah and Chesed separate things in Atzilus? Because the Chochmah of Atzilus is a different order of being from the Chochmah of Akudim, not a slightly lower version of it. That is why it is called “a known wisdom,” while the Chochmah of Akudim is not.




Section 5 · ¶10
The descent to Nekudim
10והנה אח״כ נמשך בחי׳ עולם הנקודים ושם כל ספי׳ [ספירה / ספירות] בפ״ע [בפני עצמו] והן עשר נקודות. והיינו שכבר ירדו בירידה גדולה ממדרגת ע״ס [עשר ספירות] דעקודים שהן כולם דבר א׳ כנ״ל משא״כ בע״ס [בעשר ספירות] דנקודים וזהו כמו בחי׳ חכמה ידיעא כו׳.
Now afterwards the level of the World of Nekudim was drawn forth, and there each Sefirah is on its own, and they are ten points. That is, they had already descended in a great descent from the rank of the ten Sefiros of Akudim, which are all one thing, as [stated] above — which is not so in the ten Sefiros of Nekudim; and this is like the level of “a known wisdom,” etc.
After Akudim came the World of Nekudim (“points”), where each Sefirah stands alone as a separate point. This is a great descent from Akudim, where all are one; the Sefiros of Nekudim are now defined and separate, like “a known wisdom.”


(והרי מובן גודל הצמצום והירידה כי מלבד זה שבעקודים וע״ס [ועשר ספירות] הגנוזות היו בעילוי רב יותר עד שנק׳ חכים ולא בחכמה ידיעא כנ״ל.
(And so the greatness of the contraction and the descent is understood: for besides the fact that in Akudim and the hidden ten Sefiros they were at a much greater elevation, so much so that it is called “wise, but not with a known wisdom,” as [stated] above,
A long bracketed aside explains how great the descent from Akudim to Nekudim is. The first difference has already been given: in Akudim wisdom is so exalted that it is “wise, but not with a known wisdom.”


הרי עוד זאת כי התם כיון שכולן בכלי א׳ ואין בהם שום התחלקות א״כ בהמשכת בחי׳ חכמה עד״מ הרי יש בזה כל הע״ס [העשר ספירות] הגנוזות יחד ולא בחי׳ חכמה בפ״ע [בפני עצמו] כיון דהתם אין חכמה בחי׳ בפ״ע [בפני עצמו] כלל לבדה.
there is this besides: since there they are all in one vessel and there is no division in them at all, then in drawing forth the level of Chochmah, for example, all the hidden ten Sefiros are present in it together, and not the level of Chochmah on its own, since there Chochmah is not a level on its own, by itself, at all.
The second difference: because in Akudim everything is in one vessel, whatever flows from its “Chochmah” is really all ten hidden Sefiros at once. There is no such thing there as Chochmah by itself.


כ״א כל הע״ס [העשר ספירות] הגנוזות הם דבר30 א׳ ממש. א״כ אין שייך כלל לומר המשכת חכמה בפ״ע [בפני עצמו] כ״א המשכת דבר הנק׳ ע״ס [עשר ספירות] הגנוזות כו׳ יחד.
Rather, all the hidden ten Sefiros are literally one thing. If so, it is not at all fitting to speak of drawing forth Chochmah on its own, but only of drawing forth the thing called the hidden ten Sefiros, etc., together.
So in Akudim one cannot even speak of drawing down Chochmah alone. What flows is the single whole called the hidden ten Sefiros.


משא״כ בבחי׳ ע״ס [עשר ספירות] דנקודים נתצמצם להיות חכמה נמשכת בחי׳ א׳ לבדה ממש וכן חסד כו׳.
Whereas in the level of the ten Sefiros of Nekudim it was contracted, so that Chochmah is drawn forth as literally one level alone, and likewise Chesed, etc.
In Nekudim the light was contracted, so that Chochmah flows out as one level alone, Chesed alone, and so on. The whole has broken up into parts.


והרי מובן שאין ערוך כלל בחי׳ חכמה כשהיא בפ״ע [בפני עצמו] לבחי׳ הכוללת כל הע״ס [העשר ספירות] יחד ממש וכמו שאין ערוך אות אחת הנפרדת מתיבת למשפחותיכם313233 עד״מ לגבי התיבה כולה כשהיו כל האותיות יחד.
And so it is understood that the level of Chochmah on its own bears no comparison at all to the level that includes all ten Sefiros literally together — just as, by way of analogy, a single letter separated from the word lemishpechoseichem (“by your families”) bears no comparison to the whole word, when all the letters were together.
A single attribute on its own cannot compare with the whole that contains all ten together. The Alter Rebbe’s illustration is a long word from the Torah, lemishpechoseichem: one letter taken out of it is nothing compared with the whole word, which carries meaning only when all its letters are together.


מלבד מה שבחי׳ החכמה זו כשהיא בפ״ע [בפני עצמו] נק׳ חכמה ידיעא משא״כ החכמה דע״ס [דעשר ספירות] דעקודים נק׳ חכים ולא בחכמה ידיעא. וגם ע״ז שייך אנת הוא חד ולא בחושבן כיון שאין שם בחי׳ התחלקות עשר ספירות כנ״ל.
This is besides the fact that this level of Chochmah, when it is on its own, is called “a known wisdom,” whereas the Chochmah of the ten Sefiros of Akudim is called “wise, but not with a known wisdom.” And to this, too, “You are One, but not in number” applies, since there there is no division into ten Sefiros, as [stated] above.
On top of that, Chochmah on its own is “a known wisdom,” while the Chochmah of Akudim is “wise, but not with a known wisdom.” And since there is no division into ten there, Akudim can also be described as “One, but not in number.”


ומ״מ אור א״ס ב״ה עצמו הוא למעלה מעלה מבחי׳ עקודים כי גם עקודים נק׳ אדם דבריאה לגבי א״ס ב״ה ועמ״ש ע״פ את שבתותי תשמרו34 בענין שבת תתאה ושבת עלאה).
Nevertheless, the Infinite Light (Or Ein Sof), blessed be He, itself is far, far above the level of Akudim; for even Akudim is called Adam of Beriah relative to the Infinite One (Ein Sof), blessed be He. And see what is written on [the verse] “You shall keep My Sabbaths,” concerning the lower Shabbos and the higher Shabbos.)
Still, Akudim is not G-d’s Essence. The Infinite Light itself is far above it; compared with the Infinite One, even Akudim is only “Adam of Beriah,” a created level. The Alter Rebbe refers to his explanation of “You shall keep My Sabbaths,” where two kinds of “Shabbos” stand for two levels of self-nullification.


ועד״ז ההפרש בין הארת הקו להרשימו35 שנשאר אחר הצמצום ומקום פנוי. דהנה הארת הקו מאיר בכל עולם לפי ערכו36 אך הרשימו היא בחי׳ הכוללת לכל העולמות.37
And in the same way [is] the difference between the illumination of the kav (line of light) and the reshimu (impression) that remained after the tzimtzum (contraction) and the vacated space. For the illumination of the kav shines in each world according to its measure, but the reshimu is the level that includes all the worlds.
The same pattern is found in another pair of Kabbalistic concepts. After the first tzimtzum, when the Infinite Light withdrew to leave a “vacated space,” a thin line of light, the kav, was drawn back into it, and a trace of the withdrawn light, the reshimu, remained. The kav shines into each world according to that world’s capacity, like the separate Sefiros; the reshimu is one general level that includes all worlds, like Akudim.


(וצ״ע [וצריך עיון] דמבואר בכמה מקומות דהקו גבוה הרבה מהרשימו וע׳ באגה״ק [באגרת הקודש] מאמר איהו וחיוהי38 הארת הקו והארה דהארה והארה דהארה דהארה39 כו׳):
(This requires further study, for it is explained in several places that the kav is much higher than the reshimu. And see in Iggeres HaKodesh, the discourse “He and His life-force”: the illumination of the kav, and a glimmer of a glimmer, and a glimmer of a glimmer of a glimmer, etc.)
The Alter Rebbe marks a difficulty: in many places the kav is described as far higher than the reshimu, and the Tanya’s Iggeres HaKodesh speaks of the illumination of the kav and of ever-fainter “glimmers of glimmers” below it. How can the reshimu then be compared to the higher, inclusive level? He leaves the question open for further study.




Section 6 · ¶11
Tohu and Tikkun; the Name Mah
11והנה בעולם הנקודים4041 הי׳ [היה] שבה״כ [שבירת הכלים] שזהו ענין עולם התהו והיינו לפי שהיו רק בבחי׳ נקודות כל42 א׳ בחי׳ בפ״ע [בפני עצמו] ואח״כ עולם הברודים הוא עולם התקון שנעשו בבחי׳ פרצופים שהוא להיות בחי׳ התכללות.
Now in the World of Nekudim there was the shattering of the vessels, which is the matter of the World of Tohu (chaos); that is because they were only in the state of points, each a level on its own. And afterwards the World of Berudim is the World of Tikkun (rectification), in which they became partzufim (configurations), which is to be a state of inclusion,
In Nekudim the vessels shattered; this is the World of Tohu (chaos). They broke because each Sefirah was a lone point that could not join the others. In the World of Tikkun (Berudim) the Sefiros became partzufim, full configurations in which each includes the others.


שלא יהיה חכמה בפ״ע [בפני עצמו] כ״א תהיה כלולה ג״כ מכל הע״ס [העשר ספירות] ונק׳ פרצוף אבא וכן פרצוף ז״א43 שעיקרו בחי׳ המדות
so that Chochmah would not be on its own, but would also be included of all ten Sefiros, and it is called the partzuf of Abba; and likewise the partzuf of Z’eir Anpin, whose essence is the level of the emotive attributes (middos),
In Tikkun, Chochmah does not stand alone: it contains all ten Sefiros within itself and becomes the partzuf of Abba (“Father”). Likewise Z’eir Anpin, the configuration of the emotions, contains all the Sefiros.


אך כולן היו כלולים יחד וגם המוחי׳ [המוחין] דאו״א [דאבא ואימא] מאירים בהם. וה״ז [והרי זה] מעלה יתירה מבבחי׳ נקודים שהי׳ [שהיה] רק כל בחי׳ בפ״ע [בפני עצמו] חסד לבדו וגבורה לבדו.
but they were all included together, and the mochin (intellect) of Abba and Imma, too, shine within them. And this is a surpassing advantage over the level of Nekudim, where each level was only on its own: Chesed by itself and Gevurah by itself.
In Z’eir Anpin all the emotions are included together, and the intellect of Abba and Imma shines within them. This is a great advantage over Nekudim, where Chesed stood alone and Gevurah stood alone.


אבל בתקון יש בחי׳ התכללות והתחברות (כמו עד״מ חבור האותיות שנפרדו להיות מצטרפין יחד לתיבות ומ״מ אין זה כמו בחי׳ עקודים שהיו כולן דבר א׳ ממש עד שהיו רק בכלי א׳
But in Tikkun there is inclusion and joining (as, by way of analogy, the joining of letters that were separate so that they combine together into words. Nevertheless, this is not like the level of Akudim, where they were all literally one thing, so much so that they were only in one vessel;
The inclusion of Tikkun is like separate letters joining to form words. But it is not the oneness of Akudim, where everything was truly one in a single vessel.


משא״כ בברודים שכל ספירה יש לה כלי בפ״ע [בפני עצמו] רק שמתכללים מכל הע״ס [העשר ספירות] וכו׳ ומ״מ ע״י התכללות זו מאיר בהן הארה עליונה מא״ס ב״ה כי אור א״ס ב״ה מאיר ונמשך דוקא במקום שיש חבור והתכללות.
whereas in Berudim each Sefirah has a vessel of its own, only that they are included of all ten Sefiros, etc. Nevertheless, through this inclusion a supernal illumination from the Infinite One, blessed be He, shines in them; for the Infinite Light, blessed be He, shines and is drawn specifically in a place where there is joining and inclusion.
In Tikkun each Sefirah keeps its own vessel and yet includes all the others. Through this joining a higher light from the Infinite One shines in them, because the Infinite Light rests specifically where there is joining and inclusion.


וכמו למטה זכר ונקבה בראם ועי״ז ויברך אותם44 ע״י ההתכללות כו׳ וכמו בצירוף עשרה אומרים דבר שבקדושה דאכל בי עשרה שכינתא שריא45 משא״כ אם היו אלו העשרה כ״א בפ״ע [בפני עצמו] כו׳).
So too below: “Male and female He created them,” and through this, “and He blessed them” — through the inclusion, etc. And so too, when ten are joined together they say a matter of holiness, for “over every ten the Shechinah rests” — which is not so if these ten were each on their own, etc.)
Two examples from our world: G-d blessed man and woman only once they were joined, as the verse says, “Male and female He created them, and He blessed them”; and ten Jews who join together can say the prayers of holiness that need a minyan, because the Shechinah rests on a group of ten — which is not so for ten individuals each on his own.


וזהו ע״י שם מ״ה [שם מ״ה] המאיר בעולם התקון46 ששרשו למעלה מבחי׳ נקודים כי הוא שם מ״ה [שם מ״ה] דא״ק [דאדם קדמון]47 שהוא בחי׳ האור הכללי ע״ד הנ״ל בעקודים ע״כ ממנו נמשך התקון שיהיה נעשה ההתכללות בברודים
And this is through the Name Mah that shines in the World of Tikkun, whose root is above the level of Nekudim; for it is the Name Mah of Adam Kadmon, which is the level of the all-inclusive light, in the manner mentioned above regarding Akudim. Therefore from it the Tikkun is drawn forth, so that inclusion comes about in Berudim.
What brings about the inclusion of Tikkun is the Name Mah — Havayah spelled out so that its letters total 45, the numerical value of mah. It is rooted in Adam Kadmon, above Nekudim, and like Akudim it is a general, all-inclusive light; that is why it can bring the separate Sefiros together.


והיינו כי שם מ״ה [שם מ״ה] הוא בחי׳ בטול מלשון ונחנו מה48 וההתכללות נמשך מחמת הבטול לאור א״ס ב״ה. ולכן ע״י שם מ״ה [שם מ״ה] נעשה ג״כ ההתכללות בע״ס [בעשר ספירות] דתיקון כו׳:
That is, the Name Mah is the level of self-nullification (bittul), from the expression “and what (mah) are we?” — and the inclusion is drawn forth because of the bittul before the Infinite Light, blessed be He. Therefore, through the Name Mah, the inclusion in the ten Sefiros of Tikkun also comes about, etc.
Mah means “what,” as when Moshe and Aharon said, “And what are we?” — an expression of self-nullification. The Sefiros can include one another only when each sets aside its own separate existence before the Infinite Light; so the Name Mah, which is bittul, is what makes the Tikkun.




Section 7 · ¶12
Tiferes, Torah and peace
12ומעתה יובן מה דבתפארת בהכלי ג״כ הוא מבחי׳ שם הוי״ה49 משא״כ בכלים דחו״ג [דחסד וגבורה] כי הנה עיקר ההתכללות הנעשה בעולם התקון הוא
From this it will be understood why in Tiferes the vessel, too, is from the level of the Name Havayah, which is not so in the vessels of Chesed and Gevurah. For the essence of the inclusion that comes about in the World of Tikkun is
Now the question of paragraph 2 can be answered: why is even the vessel of Tiferes marked by the Name Havayah, while the vessels of Chesed and Gevurah bear the Names Kel and Elokim? The answer lies in what brings about the inclusion of the World of Tikkun.


ע״י קו האמצעי שהוא בחי׳ תפארת מדתו של יעקב שלימו דאבהן50 ישב אוהלים51 שמחבר בחי׳ חו״ג [חסד וגבורה]
through the middle line, which is the level of Tiferes, the attribute of Yaakov — “the completion of the Patriarchs,” “a dweller of tents” — which joins Chesed and Gevurah.
Chesed and Gevurah are opposites — giving and holding back. Tiferes is the “middle line” that joins them. It is the attribute of Yaakov, called in the Zohar “the completion of the Patriarchs” because he unites Avraham’s Chesed and Yitzchak’s Gevurah; the Torah calls him “a dweller of tents,” in the plural, as one who holds both together.


ולכן יעקב המשיך בחי׳ עקודים נקודים וברודים52 שהמשיך מבחי׳ עקודים גם בברודים ע״י שם מ״ה [שם מ״ה] להיות התכללות כו׳
Therefore Yaakov drew forth the level of akudim, nekudim and berudim [— “streaked, speckled and spotted”]: he drew from the level of Akudim into Berudim as well, through the Name Mah, so that there would be inclusion, etc.
The Torah describes Yaakov’s flocks as akudim, nekudim and berudim — “streaked, speckled and spotted” — the very names of the three worlds of the Sefiros. The Alter Rebbe reads this as a sign that Yaakov, Tiferes, draws the oneness of Akudim down into Berudim through the Name Mah, and so brings about inclusion.


ולכן תפארת נק׳ אות אמת53 (עי׳ [עיין] בזוהר ר״פ ויקרא)54 מפני שמחבר ועושה התכללות שלא יהיו המדות חו״ג [חסד וגבורה] נגדיים זה לזה.
Therefore Tiferes is called “a sign of truth” (see the Zohar, at the beginning of Parshas Vayikra), because it joins and brings about inclusion, so that the attributes, Chesed and Gevurah, should not be opposed to one another.
The Zohar calls the vav, the letter of Tiferes, “a sign of truth.” Truth here means what joins and does not take sides: Tiferes brings Chesed and Gevurah together so that they no longer oppose each other.


והנה הגדול הגבור55 הוא בחי׳ חו״ג [חסד וגבורה] והנורא הוא בחי׳ תפארת ויש בו תוספת56 וי״ו והנורא
Now, “the great, the mighty” is the level of Chesed and Gevurah, and “the awesome” is the level of Tiferes; and it has an added vav: “and the awesome” (ve-hanora),
In the phrase “the great, the mighty and the awesome,” “great” is Chesed and “mighty” is Gevurah, while “awesome” is Tiferes. Only the last word has an added vav — “and the awesome.”


שנמשך המשכה עליונה שעי״ז נעשה ההתכללות וכענין הנ״ל דהתקון וההתכללות הוא ע״י המשכת שם מ״ה [שם מ״ה] וכן ביעקב נאמר מה נורא המקום הזה.57
[meaning] that a supernal flow is drawn down, through which the inclusion comes about — as in the matter mentioned above, that the Tikkun and the inclusion come through drawing down the Name Mah. And so of Yaakov it is said, “How (mah) awesome is this place!”
The vav, a straight line, is the letter of drawing down. Its presence in “and the awesome” shows that Tiferes draws down a higher flow, which is what brings about inclusion — just as the Name Mah does. Fittingly, Yaakov says of the place of his vision, “How (mah) awesome is this place!”, combining mah and “awesome.”


וזהו דבכלי הת״ת [התפארת] הוא מאיר שם הוי״ה שהוא הארה גדולה ונעלית יותר מבכלים דחו״ג [דחסד וגבורה] והיינו
And this is why in the vessel of Tiferes the Name Havayah shines, which is an illumination greater and more exalted than in the vessels of Chesed and Gevurah. That is,
That is why the Name Havayah shines even in the vessel of Tiferes: its vessel carries a greater light than the vessels of Chesed and Gevurah.


כי ע״י שם הוי״ה נמשך בחי׳ ההתכללות וז״ש [וזהו שכתוב] הוי״ה אחד58 (ועמ״ש ע״פ לתת נקמת הוי״ה במדין).59
through the Name Havayah the level of inclusion is drawn forth; and this is [the meaning of] what is said, “Havayah is One” (and see what is written on [the verse] “to execute the vengeance of Havayah upon Midian”).
Havayah is the Name through which inclusion is drawn down, which is why Scripture says “Havayah is One.” The Alter Rebbe refers to his discussion of Moshe’s war against Midian, where inclusion is shown to be the vessel for revealing the Infinite Light.


והנה התורה נק׳ תורת הוי״ה60 כי בתורה כתיב וכל נתיבותיה שלום61 וכמ״ש או יחזיק במעוזי62 יעשה שלום לי וגו׳
Now the Torah is called “the Torah of Havayah,” for of the Torah it is written, “and all its paths are peace”; and as it is written, “Or let him take hold of My strength, that he may make peace with Me,” etc. —
The Torah is called “the Torah of Havayah” because it is all about peace: “all its paths are peace.” The Sages read the verse “let him take hold of My strength (the Torah), that he may make peace with Me” as referring to one who studies Torah.


שלום בפמליא של מעלה ובפמליא של מטה63 שיהי׳ [שיהיה] בחי׳ ההתכללות ויחוד הספירות וההיכלות ועי״ז יומשך גילוי אור א״ס ב״ה. והתכללות זו הוא ע״י הבטול.
peace in the heavenly household and in the earthly household: that there be the level of inclusion and unification of the Sefiros and the chambers (heichalos), and through this the revelation of the Infinite Light (Or Ein Sof), blessed be He, will be drawn down. And this inclusion is through self-nullification (bittul).
The Sages say that such a person makes peace in the heavenly household and in the earthly household. In Kabbalistic terms, this peace is the inclusion and union of the Sefiros and of the heichalos (the “chambers” of the lower worlds), and through it the Infinite Light is revealed. And inclusion comes only through bittul.


וזהו יסוד כל התורה להיות בטול היש לאין וכל השלשה דברים שעליהם העולם עומד היינו תורה ועבודה וגמ״ח [וגמילות חסדים]64 כולם ענינם בטול היש לאין וע״י הבטול נעשה ההתכללות משא״כ בבחי׳ יש כו׳.
And this is the foundation of the entire Torah: to be the nullification of the “something” into the “nothing.” And all three things on which the world stands — namely Torah, service and acts of kindness — are all, in their essence, the nullification of the “something” into the “nothing.” And through bittul the inclusion comes about, which is not so at the level of “something,” etc.
This is the heart of the whole Torah: to set aside one’s own separate “something” before G-d’s “nothing.” The three pillars on which the world stands — Torah, prayer (“service”) and acts of kindness — all serve this purpose. Only when there is bittul can separate things truly join; while each insists on its own existence, they cannot.




Section 8 · ¶13–17
The builders’ scheme and G-d’s response
13והנה דור הפלגה אמרו ונעשה לנו שם65 פן נפוץ כו׳ פי׳ שרצו ג״כ שיקבלו השפע מבחי׳ שם66 הוי״ה שהוא המשכה עליונה.
Now the generation of the Dispersion said, “And let us make ourselves a name, lest we be scattered,” etc. The meaning is that they, too, wanted to receive the flow from the level of the Name Havayah, which is a supernal drawing-down.
Now the Alter Rebbe returns to the Tower. “Let us make ourselves a name” means they wanted their flow of blessing to come from the Name Havayah — the supernal flow that, as just explained, is the source of inclusion.


וזהו ונעשה לנו שם פן נפוץ פי׳ שלא רצו שיומשך להם ההשפעה מבחי׳ שלמטה במדרגה שמשם יניקת החיצונים שיניקתם מאחוריים דשם אלקים ונק׳ לכך אלקים אחרים כו׳
And this is [the meaning of] “And let us make ourselves a name, lest we be scattered”: that is, they did not want the flow to be drawn to them from a level lower in rank, from which the external forces draw their nourishment — for their nourishment is from the hind-part of the Name Elokim, and therefore they are called “other gods” (elokim acherim), etc.
They did not want to receive from a lower level, from which the “external forces” — the forces of kelipah that oppose holiness — draw their nourishment. These forces are fed from the “hind-part,” the most external aspect, of the Name Elokim, which is why idolatry is called elokim acherim, “other gods.”


כי זהו כל עיקר מעלת עולם התקון שהוא בחי׳ ההתכללות ולכן נאמר גבי יעקב שבעים נפש67 לשון יחיד משא״כ בעולם התהו מחמת שלא היה התכללות נמשך שבה״כ [שבירת הכלים].
For this is the entire essence of the superiority of the World of Tikkun: that it is the level of inclusion. Therefore of Yaakov it is said, “seventy soul” (nefesh), in the singular; which is not so in the World of Tohu, where, because there was no inclusion, the shattering of the vessels followed.
The advantage of Tikkun is inclusion. The Torah counts Yaakov’s family as “seventy nefesh” — “soul” in the singular — because they were united as one. In the World of Tohu there was no such inclusion, and so its vessels shattered.




14ואמנם הם ידעו68 אשר לקבל מעולם התקון הוא ע״י בטול היש כנ״ל בענין התקון ע״י שם מ״ה [שם מ״ה] והם לא רצו בזה
However, they knew that to receive from the World of Tikkun is through the nullification of the “something,” as [explained] above concerning the Tikkun through the Name Mah; and they did not want this.
The builders knew that receiving from the World of Tikkun requires bittul, as shown above: inclusion comes through the Name Mah, which is self-nullification. That is exactly what they refused to do.


וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] להרח״ו [להרבי חיים ויטאל] ז״ל [זכרונו לברכה / זכרונם לברכה] שרצו לילך בשרירות לבם ושאעפ״כ [ושאף על פי כן] יומשך להם השפעת טובה כו׳ ע״כ נתחכמו לעשות המגדל והעיר.
And as is written in the Likkutei Torah of Rabbi Chaim Vital, of blessed memory: that they wanted to go in the stubbornness of their heart, and nevertheless have a flow of good drawn to them, etc. Therefore they cleverly contrived to make the tower and the city.
As Rabbi Chaim Vital wrote (paragraph 1), they wanted to follow their own desires and still receive blessing. So they devised a clever way around the requirement: the city and the tower.




15והוא שנתייעצו שע״י האחדות שיהיה ביניהם להיות חבור עצבים69 ע״כ עי״ז ימשיכו להם טובה והשפעה גשמית עכ״פ [על כל פנים] אף אם לא יהיה להם הבטול ועבודת השי״ת [השם יתברך].
That is, they took counsel that through the unity there would be among them — to be “joined [even] to idols” — through this they would draw to themselves good and a material flow at least, even if they would not have bittul and the service of G-d, blessed be He.
Their plan was unity. The prophet Hoshea says, “Ephraim is joined to idols; let him be” — the Sages read this as teaching that even people serving idols are left alone when they are united. The builders hoped their unity alone would bring them at least material blessing, without bittul or serving G-d.


והיינו כי ידעו בכח שמוש השמות עליונים שבבחי׳ התכללות מאיר אור עליון ביותר וכמש״ל [וכמה שכתוב לעיל] בענין עקודים בכלי א׳ שהוא בחי׳ ומדרגה גבוה מאד שהוא למעלה מעולם התהו ומעולם התקון.
That is, they knew, through the power of using the supernal Names, that in a state of inclusion a most supernal light shines — as explained above concerning Akudim in one vessel, which is a very high level and rank, above the World of Tohu and the World of Tikkun.
Through their knowledge of the holy Names they understood that inclusion draws down a very high light — like Akudim, where all is in one vessel, a level above both Tohu and Tikkun.




16וע״כ אמרו ונעשה לנו שם שימשיכו ג״כ משם הוי״ה דהיינו ממקום הכולל לכל ההשתלשלות בשוה שהוא אור כללי כנ״ל
Therefore they said, “And let us make ourselves a name”: that they would draw also from the Name Havayah, that is, from the place that includes the entire chain of descent (hishtalshelus) equally, which is an all-inclusive light, as [stated] above,
“Let us make ourselves a name” means drawing from the Name Havayah, the all-inclusive light that relates equally to every level of the chain of descent — a level above the distinctions of the worlds.


ולא יצטרכו להיות נכנעים תח״י [תחת יד] הקדושה דעולם התקון דאצי׳ שמשם א״א להם לקבל רק מבחי׳ חיצוניות כו׳.
and they would not need to be subdued under the holiness of the World of Tikkun of Atzilus, from which it is impossible for them to receive except from the level of the outer dimension (chitzoniyus), etc.
That way they would not have to submit to the holiness of Atzilus, the World of Tikkun. From Atzilus the unholy can receive only its outermost aspect, and only by being subdued; they wanted to bypass that submission.




17והיינו ע״י האחדות70 וההתכללות שיהיה ביניהם ולכן עשו העיר ומגדל71 דהיינו שהיה סימן להם שלא יתפרדו איש מעל אחיו
That is, through the unity and inclusion there would be among them. Therefore they made the city and the tower: that is, it was a sign for them that they would not separate one from another,
The city and tower were the means to that unity: a landmark that would keep them together as one people.


כי רועי צאן היו זה הולך אנה וזה אנה ע״כ עשו עיר ומגדל גבוה כדי שיתקבצו כולם שם ולא יפרדו איש מעל אחיו וכמ״ש הראב״ע [הרבי אברהם אבן עזרא].72
for they were shepherds, this one going here and that one going there; therefore they made a city and a tall tower, so that they would all gather there and not separate one from another, as Rabbi Avraham ibn Ezra writes.
Ibn Ezra explains the plain meaning: they were shepherds who wandered in all directions, so they built a city and a tall tower where all could gather and stay together.


וגם ע״פ רוחניות ג״כ ענין העיר והמגדל היה לתועלת החבור והיחוד (ע׳ [עיין] בזוהר פ׳ נח דף ע״ד73 ע״ה).
And according to the spiritual [dimension] too, the matter of the city and the tower was for the purpose of joining and unification (see the Zohar, Parshas Noach, pages 74 and 75).
The Zohar (on Parshas Noach) explains the same thing on the spiritual level: the city and tower served to join and unify.


וזהו מה שאמר הקב״ה הן עם אחד74 ושפה אחת לכולם כו׳ ועתה לא יבצר מהם כל אשר יזמו לעשות.
And this is what the Holy One, blessed be He, said: “Behold, [they are] one people, and one language for them all,” etc., “and now nothing that they have schemed to do will be withheld from them.”
Now G-d’s words, quoted at the start, become clear: because they are “one people with one language,” nothing they plan will be beyond them.


פי׳ כי לפי שבאמת ע״י ההתכללות והחבור נמשך ממקום עליון ביותר וכמ״ש חבור עצבים75 וגו׳
The meaning is: because in truth, through inclusion and joining, [a flow] is drawn from a most supernal place — as it is written, “joined to idols,” etc. —
Unity really does draw down light from a very high place, as the verse “joined to idols” shows. That is why G-d could say that nothing would be withheld from them. It was not that they could override His will, but that unity itself draws a flow from on high, and G-d had made it so.


וא״כ לא יבצר מהם כו׳ וא״כ הרי ח״ו [חס ושלום] ימשיכו המים היוצאים מבית ה׳ לבית הכסא כו׳
then “nothing will be withheld from them,” etc. And if so, then, G-d forbid, they would draw “the waters that go forth from the House of G-d” to the privy, etc.,
The danger: they would draw this holy flow — pictured as “waters that go forth from the House of G-d” — into the most degraded places.


אשת הזמה כו׳ כיון שהם היו הולכים בשרירות לבם76 כו׳ ולא רצו לקבל הבטול והעול
the lewd woman, etc. — since they were walking in the stubbornness of their heart, etc., and did not want to accept bittul and the yoke.
The Alter Rebbe adds a second image, a lewd woman, for holy influence being used for what is impure. This would happen because they followed their own desires and refused bittul and the yoke of Heaven.


(וזהו כעין מ״ש פן ישלח ידו77 ולקח גם מעץ החיים ואכל וחי לעולם ואין זה ראוי כיון שכבר נפגם ע״י עץ הדעת א״כ ימשיך תוקף זה דעץ החיים בסטרא אוחרא ויגביר הרע וכמ״ש במ״א וכך הוא כאן).
(And this is akin to what is written, “lest he put forth his hand and take also from the Tree of Life, and eat, and live forever”; and this is not fitting, since he had already been blemished through the Tree of Knowledge. If so, he would draw this strength of the Tree of Life into the sitra achra (the other side) and strengthen evil, as is written elsewhere; and so it is here.)
A parallel from the Garden of Eden: after Adam ate from the Tree of Knowledge, G-d kept him from the Tree of Life. Once Adam was flawed, the power of the Tree of Life would have strengthened the “other side,” the forces opposed to holiness. The same danger existed with the builders of the Tower.


ועל כן הבה ונבלה שפתם78 כו׳ פיזור לרשעים הנאה להם והנאה לעולם.79 וכנוס לצדיקים שיש בהם הבטול להש״י [להשם יתברך] הנאה להם והנאה לעולם כי ע״י ההתכללות נמשך ממקום עליון כנ״ל ולכן השלום הוא הכלי המחזיק ברכה:80
Therefore, “Come, let us confound their language,” etc. “Dispersion for the wicked is pleasant for them and pleasant for the world”; and gathering for the righteous, who have bittul to G-d, blessed be He, is pleasant for them and pleasant for the world — for through inclusion [a flow] is drawn from a supernal place, as [explained] above. And therefore peace is the vessel that holds blessing.
So G-d confused their language. The Mishnah teaches that it is good for the world when the wicked are scattered and when the righteous gather. United, the righteous, who have bittul, draw blessing from above for everyone; hence the Sages’ saying that peace is the only vessel that can hold blessing.



In one’s avodah
Unity draws down the highest blessing, but only unity grounded in bittul — setting aside one’s own “something” before G-d — is holy. Torah, service and acts of kindness are all ways of bittul, and through them a person makes peace above and below; peace among those nullified to G-d is the vessel that holds blessing.
Questions for discussion
	How does the maamar answer the question of how the builders could have succeeded “against G-d’s will”?
	Why is the Chochmah of Atzilus called “a known wisdom,” even though it is far above the wisdom of the lower worlds?
	How does the analogy of the soul’s powers — one in the soul, divided in the body — illuminate the difference between Akudim and Atzilus?
	Why does inclusion depend on bittul, and why does the Name Mah bring it about?
	If unity draws blessing even for those “joined to idols,” why is it good for the wicked to be scattered? What does this teach about the unity we should seek?

For children · ages 9–13
For the children at the table
Unity that is for G-d

The big idea
When people join together and set themselves aside for G-d, their unity brings down great blessing, because peace is the vessel that holds blessing.


After the Flood, people built the Tower of Babel, and G-d said, “Behold, they are one people, and one language for them all; and now nothing will be withheld from them.” How could anyone succeed against G-d’s will? The Alter Rebbe explains that unity is very powerful. When things are joined together, a higher light rests on them than on any one of them alone. In a world called Tohu, every quality stood alone, and its vessels broke. In the world of Tikkun the qualities join together, and G-d’s light rests on them. What lets them join is bittul: setting aside one’s own “I” before G-d. Tiferes, the quality of Yaakov, joins kindness and strictness, and so G-d’s light shines in it. The builders wanted the great blessing of unity without bittul, without giving themselves over to G-d. Because unity is so strong, their plan could really have worked and brought blessing to the wrong place, so G-d mixed up their languages. Unity is holy when it comes with bittul. Torah, prayer and acts of kindness all teach bittul, and peace among people who serve G-d is the vessel that holds blessing.

The mashal
In the body, seeing and hearing are separate powers, one in the eyes and one in the ears. But inside the soul they are all one, because the soul itself is one. So too, the qualities that are separate below are one in their hidden root.

Questions for the Shabbos table
	Why does joining together bring down more light than standing alone?
	What did the builders of the Tower of Babel want, and what was missing?
	How could you help bring peace among your family or friends this week by setting your own “I” aside a little?
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Sources and references
Notes
Paragraph 1
1ויאמר — הן עם אחד
The note records that a transcript (hanachah) of this discourse by the Mitteler Rebbe is printed there, with some glosses by the Tzemach Tzedek — a parallel version of the same maamar.
Song of Songs 4:2שיר השירים ד׳:ב׳
שִׁנַּיִךְ כְּעֵדֶר הַקְּצוּבוֹת שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes all shaped alike, Which are come up from the washing; Whereof all are paired, and none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהנחת כ״ק אדהאמ״צ במאמרי אדה״ז פרשיות נח ע׳ סא (עם איזה הגהות מכ״ק הצ״צ). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר, עם הגהות, באוה״ת בראשית כרך ו תתרסה, א (מלקו״ת לג״פ ומקבילו בסה״מ תרל״ח). ראה גם באוה״ת בראשית כרך ז תתשעה, ב. ד״ה זה נזכר בלקו״ת אמור לח, א. פ׳ נשא כב, ד. מטות פז, א. שה״ש ד, ב. לח, ב. ד״ה זה בסה״מ תרמג ע׳ ג.
2ויאמר ה׳ הן עם אחד
G-d’s words about the generation of the Dispersion: as one people with one language, nothing they plan will be withheld from them. This verse is the subject of the whole maamar.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ו.
3ולכאורה תמוה איך לא יבצר
The note observes that the transcript printed there raises further questions on the verse beyond the two asked here.
Kehot’s noteבמאמרי אדה״ז פרשיות ע׳ סא ישנם עוד קושיות. וראה גם תו״ח כאן סג, ג ואילך.
4מי זה אמר ותהי אם ה׳ לא צוה
“Who is it that spoke and it came to be, if G-d did not command it?” The Alter Rebbe uses the verse to sharpen the question: nothing can come about against G-d’s will.
Lamentations 3:37איכה ג׳:ל״ז
מִי זֶה אָמַר וַתֶּהִי אֲדֹ־נָי לֹא צִוָּה:
Who is he that saith, and it cometh to pass, When the L-rd commandeth it not?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5מגדל וראשו בשמים
The builders’ plan: a city and a tower with its top in the heavens. The maamar asks what they intended by it.
Genesis 11:4בראשית י״א:ד׳
וַיֹּאמְרוּ הָבָה נִבְנֶה־לָּנוּ עִיר וּמִגְדָּל וְרֹאשׁוֹ בַשָּׁמַיִם וְנַעֲשֶׂה־לָּנוּ שֵׁם פֶּן־נָפוּץ עַל־פְּנֵי כׇל־הָאָרֶץ:
And they said: ‘Come, let us build us a city, and a tower, with its top in heaven, and let us make us a name; lest we be scattered abroad upon the face of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6בלקו״ת להרח״ו ז״ל
The Tzemach Tzedek identifies the source as the Arizal’s Likkutei Torah at the end of Parshas Noach, in the name of Rabbi Chaim Vital, and copies its wording there.
Kehot’s noteבאוה״ת בראשית כרך ג תרנז, א ”בלקו״ת מהאריז״ל ס״פ נח בשם מהרח״ו ז״ל” ושם מעתיק הלשון. וכ״ה שם תרסג, א. תרסד, א. אוה״ת בראשית כרך ו תתרסו, ב. שה״ש כרך ג ע׳ א׳יב. מובא גם בד״ה זה תרמ״ג ע׳ א. ושם מפרש איך שייך שנברא יעשה נגד רצונו ית׳.
7בכח שמוש השמות
The Tzemach Tzedek explains that “using the Names” means the adjurations and holy Names known in early times: by mentioning the Name one draws down the supernal power.
Yevamot 116aיבמות קט״ז א
Kehot’s noteבאוה״ת שם תרנז, א מפרש ”ור״ל כי ענין ההשבעות ושמות הקדושים שהיו יודעים בימים הראשונים, היינו שע״י הזכרת השם ממשיך הכח עליון”, וכ״ה שם תרסג, א. תרסד, א. ובאוה״ת שמות כרך ז ע׳ ב׳תקסח מציין לרש״י איכה סי׳ ב׳ ב׳. יבמות קטז, א גבי אי נמי בקפיצה. ראה של״ה בהקדמה בית ישראל יד, א שמבאר דחכמת אדם הראשון שידע סוד המרכבה העליונה בהאותיות שבהן נמשך חיות הנבראים, ויש אותיות שמחיים בדרך מקיף וכמו ענין השבעת שמות דהשם, ע״ש. וראה גם סה״מ תש״ב ע׳ 81.
Paragraph 2
8בכתבי האריז״ל ובפרדס
A parallel discussion of the Names that may not be erased and the Sefiros they correspond to.
Kehot’s noteע״ח שמ״ה פ״ג. ראה לקו״ת ויקרא הוספות נא, ג.
9ז׳ שמות שאינן נמחקין
The Rebbe discusses the seven Names that may not be erased in a note there.
Kehot’s noteראה בלקו״ש חכ״א ע׳ 195 הערה 60.
10ז׳ שמות שאינן נמחקין
The Talmud lists the Names of G-d that a scribe may not erase. The Kabbalists match these seven Names to the Sefiros, and the Alter Rebbe builds on that here.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11ובתפארת אפי׳ בהכלי מאיר שם הוי״ה
A later discourse that takes up the idea that Havayah shines even in the vessel of Tiferes.
Kehot’s noteראה ד״ה ויאמר אלקים יהי רקיע — תרס״ה ע׳ מח.
12ועמ״ש בפ׳ בא
This is the passage the Alter Rebbe himself points to, on the verse “On that very day.” The page it resolves to speaks of the Exodus and of new mochin drawn down each day into the emotive attributes.
Kehot’s noteלקמן ס, א. ובמ״מ לשם.
13מפני מה בתפארת הוא הכלי ג״כ מבחי׳ שם הוי״ה
The note points ahead within this maamar to the explanation of Akudim, where all the Sefiros are literally one in one vessel — the idea on which the answer to this question rests.
Kehot’s noteראה לקמן י, ד. ראה באוה״ת פ׳ שמות כרך א ע׳ קו שכתב ”אין לתמוה . . נתבאר דשם הוי׳ נקרא שם המיוחד להיותו בבחי׳ האור שהוא פשוט כו׳ והרי כשהוא בבחי׳ כלי הת״ת” ע״ש בארוכה. בלקו״ת שה״ש כ, ד מציין לכאן.
14במאמר דפתח אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
15פתח אליהו אנת הוא דאפיקת עשר תיקונין וקרינן להון עשר ספירן. חסד דרועא ימינא כו׳ חכמה מוחא בינה לבא
The opening of Patach Eliyahu in the introduction to the Tikkunei Zohar, where the ten Sefiros are called G-d’s “tikkunim” and matched to the limbs of the body. The next paragraphs of the maamar explain this passage closely.
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 3
16וכל ספירה אית לה שם ידיעא כו׳ ואנת לית לך שם ידיעא אנת הוא חכים ולא בחכמה ידיעא אנת הוא מבין ולא בבינה ידיעא
From Patach Eliyahu: each Sefirah has a known name, but G-d has none; He is wise but not with a known wisdom. The Alter Rebbe asks how this relates to the Chochmah and Binah mentioned just before.
Tikkunei Zohar 17a:5–8תקוני הזהר י״ז א:ה׳-ח׳
מאי כזהר. אלא כד עבדו האי חבורא אסתכמו עליה לעילא וקראו ליה ספר הזהר. ומצדיקי הרבים ביה. יהון נפישין כככבים לעולם ועד דלא אתחשיך נהורא דלהון לעלם ולעלמי עלמין. בההוא זמנא דאתחבר האי חבורא *רשותא אתיהיב לאליהו לאסכמא עמהון ביה. ולכל מארי מתיבתא דלעילא ותתא. וכל חיילין דמלאכין עלאין ונשמתין עלאין למהוי עמהון באסכמותא ורעותא כחדא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
17כמ״ש בפרדס שער השמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״כ.
18כמ״ש בפרדס שער השמות
Rabbi Moshe Cordovero’s Gate of the Names (Sha’ar 20, as the Kehot notes identify it) explains at length how G-d is called by different Names according to the Sefirah in which He is manifest.
Pardes Rimmonim 20:1–4פרדס רמונים כ׳:א׳-ד׳
שער עשרים הוא שער השמות: הנרצה בשער זה הוא לבאר י׳ שמות שאינם נמחקים שייחסנום בי״ס בשער א׳ פ״י. ויחדנו להם שער בפ״ע מפני שהדרוש הוה אינו מתיחס עם הקודם, שבשער הקודם היה עסקנו בשם העצם ועתה יהיה עסקנו בשאר השמות שאינם נמחקים: פרק ראשון: העשר שמות המיוחדים לי״ס הם אהי״ה לכתר. י״ה לחכמה. שם בן ד׳ בנקודת אלדים כזה ה׳ לבינה. אל לחסד. אלדים לגבורה. יהו״ה לת״ת. ולדעת המפרשים ידו״ד צבאות בנצח, אלדים צבאות בהוד. ולדעת הרשב״י ע״ה צבאות בנצח והוד כמו שנבאר. א״ל ח״י ביסוד לדעת קצת. והמוסכם …
Pardes Rimonim (Public Domain)
19איך יתכן בחי׳ אנת הוא חכים וגם לית לך שם ידיעא
The parallel transcript explains this question in terms of the ten hidden Sefiros.
Kehot’s noteבמאמרי אדה״ז פרשיות שם ע׳ סד מבאר זה בענין ע״ס הגנוזות. וראה בלקו״ש חי״ט ע׳ 419 בשולי הגליון. בלקו״ת שה״ש ד, ג מציין לכאן.
20אנת הוא חד ולא בחושבן ואע״ג דאפיקת עשר תקונין
The opening of Patach Eliyahu: “You are One, but not in number; You brought forth ten tikkunim.” The Alter Rebbe reads it as a warning not to imagine divisions in G-d’s Essence because the Sefiros are ten.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 5
21לכך גם החכמה דאצי׳ נק׳ חכמה ידיעא
In Behar the Alter Rebbe explains that letters are no more than a garment for the intellect they express, not comparable to it in essence — a parallel to the gap between a source and what is drawn from it.
Kehot’s noteע׳ בלקו״ת פ׳ בהר מג, ג [כ]. בלק״ת נשא כב, ד מציין לכאן.
Paragraph 6
22בלשון הפרדס עשר ספירות הגנוזות
There the Alter Rebbe explains that Keser is above all ten Sefiros, and that this is like “the ten hidden Sefiros” of the Geonim, which in the Arizal’s language are the ten Sefiros of Atik and Arich Anpin.
Kehot’s noteנתבאר בלקו״ת בחקותי מו, ג. ובארוכה ספר הערכים-חב״ד כרך ג ע׳ רכז ואילך. אוה״ת ענינים ע׳ קא ואילך. שם ע׳ קע מבאר שיטת הפרדס שענין ע״ס הגנוזות הם שרשי הכלים. וראה שם ע׳ של ואילך. באוה״ת סידור ע׳ קנה מציין לכאן.
23ואין שם שום התחלקות כלל לע״ס
A lengthy explanation of how in Akudim there is no division at all among the ten Sefiros.
Kehot’s noteנתבאר בארוכה באוה״ת בשלח ע׳ שצד ואילך. בד״ה כל הנהנה תרנ״ב ע׳ ק ואילך. אוה״ת ענינים ע׳ שיב. סה״מ תרל״ג כרך א ע׳ שטז. בלקו״ת אמור לח, א מציין לכאן.
24היינו ע״י צמצום א״ק וצמצום הדיקנא
The gloss there discusses the great contractions through which Atzilus is brought into being — the background to this aside.
Kehot’s noteראה תניא שער היחוד והאמונה פ״ט בהגהה. שרש מצות התפלה פרק לט (רלז, א).
25ולכן נק׳ בשם ע״ס הגנוזות
The parallel transcript raises the obvious difficulty: if they are hidden within the Essence itself, which is simple light beyond all division, how can they be counted as ten?
Kehot’s noteבמאמרי אדה״ז — פרשיות ע׳ סד ”דלכאורה דבר זה כפלא יחשב דאם הן גנוזות בהעלם העצמות ממש א״כ איך ימצאו במספר ע״ס דוקא הלא אור העצמות הוא אור פשוט בתכלית למעלה מבחי׳ התחלקות לגמרי. ראה תורת חיים כאן סט, א דמבאר הקושיא יותר ”דאיך ימצא המספר שהוא הגבול מלמעלה מן המספר ובלתי בע״ג” ע״ש בארוכה.
26ויובן עד״מ כי הנה כחות הנפש
A lengthy development of the analogy from the powers of the soul.
Kehot’s noteנתבאר בארוכה בתו״ח שמות לז, ב (צילום כת״י הר״ש סופר). בדרך מצותיך עו, ב. ובאוה״ת שמות כרך ז ע׳ ב׳תצא ואילך. אוה״ת ענינים ע׳ רסט. שכח. המשל מכחות הנפש — ראה לקמן יג, ג ובארוכה בד״ה הגהות לפתח אליהו — תרנ״ח. בלקו״ת שה״ש ד, ב מציין לכאן: מהות הנפש שכל ומדות כו׳ (ר״ל שהוא מקור השכל והמדות כמ״ש בביאור ע״פ ולא תשבית מלח ובד״ה הן עם אחד ובד״ה פתח אלי׳).
Paragraph 7
27שהיא עצם א׳
The note quotes the Tzemach Tzedek: were the powers distinct within the soul, it would be divided into 248 different parts, and that is not so, since it is one spiritual essence.
Kehot’s noteבאוה״ת ענינים ע׳ רסט ”שלפ״ז יהי׳ בההתחלקות לרמ״ח חלקים שונים כו׳ וזה אינו שהוא עצם א׳ רוחני”.
Paragraph 8
28ששם הם כולם מיוחדים כאלו הם רק דבר א׳ ממש
A further discussion of how the powers are united as one within the soul.
Kehot’s noteראה באוה״ת שמות כרך ז ע׳ ב׳תצב. דרך מצותיך עז, א.
Paragraph 9
29שו״ה ועד״ז — כל בחי׳ בכלי בפ״ע
A parallel discussion in which the worlds of Tikkun, Akudim and Adam Kadmon are ranked as “Adam” of Asiyah, Yetzirah and Beriah: Tikkun, where each Sefirah is separate and then included, is called Asiyah; Akudim, bound in one vessel, is Adam of Yetzirah; and Adam Kadmon is Adam of Beriah.
Kehot’s noteראה לקו״ת בהר מג, ד.
Paragraph 10
30כ״א כל הע״ס הגנוזות הם דבר א׳ ממש
The Tzemach Tzedek explains the Arizal’s view of how Akudim can be called ten Sefiros.
Kehot’s noteבאוה״ת ענינים ע׳ רפב ואילך מבאר שיטת האריז״ל בעקודים איך הם נקראים ע״ס. וראה שם בעמוד רפד מה שמעתיק מהנחות הר״פ ע׳ קסט. וראה גם במאמרי אדה״ז פרשיות פ׳ נח ע׳ סו. וע׳ סז. באוה״ת ענינים ע׳ רפה וכנראה שמציין לד״ה זה, שכאן מבאר דע״ס הגנוזות לא שייך בא״ס רק הן בעקודים וכן מבואר בכמה דרושים, ושם מציין להנחות הר״פ הנ״ל דשם משמע דאפי׳ באור א״ס הבלתי מוגבל שלמעלה מהקו שייך ספירות ע״ש.
31מתיבת למשפחותיכם
The Talmud discusses how a long word like lemishpechoseichem must be written in a Torah scroll; the Kehot notes point there as the background to the example.
Menachot 30aמנחות ל׳ א
Kehot’s noteבא יב, כא. פינחס לג, נד. וראה מנחות ל, א. שו״ע יו״ד סי׳ ערב ס״ב.
32למשפחותיכם
One of the verses where this long word appears (“take for yourselves sheep for your families”). The Alter Rebbe uses it as an example of a word whose meaning exists only when all its letters are together.
Exodus 12:21שמות י״ב:כ״א
וַיִּקְרָא מֹשֶׁה לְכׇל־זִקְנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם מִשְׁכוּ וּקְחוּ לָכֶם צֹאן לְמִשְׁפְּחֹתֵיכֶם וְשַׁחֲטוּ הַפָּסַח:
Then Moses called for all the elders of Israel, and said unto them: ‘Draw out, and take you lambs according to your families, and kill the passover lamb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33למשפחותיכם
The word also appears in the command to divide the Land by families. The Kehot notes list both verses.
Numbers 33:54במדבר ל״ג:נ״ד
וְהִתְנַחַלְתֶּם אֶת־הָאָרֶץ בְּגוֹרָל לְמִשְׁפְּחֹתֵיכֶם לָרַב תַּרְבּוּ אֶת־נַחֲלָתוֹ וְלַמְעַט תַּמְעִיט אֶת־נַחֲלָתוֹ אֶל אֲשֶׁר־יֵצֵא לוֹ שָׁמָּה הַגּוֹרָל לוֹ יִהְיֶה לְמַטּוֹת אֲבֹתֵיכֶם תִּתְנֶחָלוּ:
And ye shall inherit the land by lot according to your families—to the more ye shall give the more inheritance, and to the fewer thou shalt give the less inheritance; wheresoever the lot falleth to any man, that shall be his; according to the tribes of your fathers shall ye inherit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ועמ״ש ע״פ את שבתותי תשמרו
There the lower Shabbos is the nullification of “something” into “nothing” at the level of Chochmah (koach mah), and the higher Shabbos is the true nullification above Chochmah — a parallel to the gap here between Akudim and the Infinite Light itself.
Kehot’s noteראה לקו״ת בהר מג, ב.
35שו״ה בענין — ועד״ז ההפרש בין הארת הקו להרשימו
The Tzemach Tzedek quotes this passage on the kav and the reshimu there.
Kehot’s noteמובא באוה״ת כי תצא ע׳ תתקכד.
36הארת הקו מאיר בכל עולם לפי ערכו
A discussion of how the kav shines in each world according to its measure.
Kehot’s noteראה באוה״ת בשלח ע׳ תצה. ובביאוה״ז לכ״ק הצ״צ כרך א ע׳ פח ואילך בענין המשכה שע״י הקו.
37בחי׳ הכוללת לכל העולמות
The Tzemach Tzedek notes there that according to the Mikdash Melech the reshimu is the Or HaKadmon (the Primordial Light), and discusses it at length.
Kehot’s noteבאוה״ת פ׳ כי תצא ע׳ תתקכד מציין ע״ז כ״ק אדמו״ר הצ״צ ”ועי׳ במק״מ שהרשימו הו״ע האור הקדמון” ע״ש בארוכה. ובמאמרי אדמו״ר הזקן תקס״ח ע׳ שכח.
38וע׳ באגה״ק מאמר איהו וחיוהי
The letter in the Tanya’s Iggeres HaKodesh that opens “He and His life-force are one.” The Alter Rebbe points to it for the many levels of light below the kav, “a glimmer of a glimmer.”
Tanya, Iggeres HaKodesh 20:22תניא, אגרת הקדש כ׳:כ״ב
וְכָל זֹאת בִּבְחִינַת הִתְפַּשְּׁטוּת הַחַיּוּת לְהַחֲיוֹתָם. אָמְנָם, מְצִיאוּתוֹ וּמַהוּתוֹ שֶׁל אוֹר הָאֵין־סוֹף – אֵינוֹ בְּגֶדֶר מָקוֹם כְּלָל, וְסוֹבֵב כָּל עָלְמִין בְּשָׁוֶה, וְ״אֶת הַשָּׁמַיִם וְאֶת הָאָרֶץ אֲנִי מָלֵא״ בְּהַשְׁוָואָה אַחַת, וְ״לֵית אֲתַר פָּנוּי מִינֵּיהּ״ אַף בָּאָרֶץ הַלֵּזוּ הַגַּשְׁמִית, רַק, שֶׁהוּא בִּבְחִינַת מַקִּיף וְסוֹבֵב, וּכְמוֹ שֶׁנִּתְבָּאֵר הַפֵּירוּשׁ בְּלִקּוּטֵי אֲמָרִים, וְלֹא הִתְפַּשְּׁטוּת וְהִתְלַבְּשׁוּת הַחַיּוּת לְהַחֲיוֹתָם וּלְהַוּוֹתָם מֵאַיִן לְיֵשׁ, כִּי אִם עַל־יְדֵי הֶאָרָה דְהֶאָרָה דְהֶאָרָה וְכוּ׳ מֵהַ״קַּו״, כַּנִּזְכָּר לְעֵיל.
Kehot Publication Society (CC-BY-NC)
39שו״ה וצ״ע . . דהארה דהארה
The Tzemach Tzedek answers the difficulty: perhaps in revelation the kav is higher, since through it revelation reaches Atzilus and above and its root is in the Infinite Light above the tzimtzum; but the reshimu is light the tzimtzum did not touch at all.
Kehot’s noteראה ביאור ע״ז באוה״ת פ׳ נח (מלקו״ת לג׳ פרשיות) תתשצד, א. ובדף תתרסח, ב מתרץ וז״ל: ”ואולי י״ל שבענין הגילוי הקו גבוה יותר שע״י הארת הקו נמשך הגילוי באצי׳ ובלמעלה מהאצי׳, וגם כי שורש ענין בקיעת הקו הוא באוא״ס שלמעלה מהצמצום שהוא בוקע להיות נמשך בחי׳ צמצום הקו כו׳, אמנם הרשימו היא בלתי צמצום כלל, שהרי מה שנתצמצם עד שלא נשאר רק רשימו . . נסתלק לצדדי׳ . . ומה שנשאר בבחי׳ הרשימו ה״ז אור שלא נגע בו הצמצום כלל” ע״ש עוד פי׳. ובכרך ז תתשצד, א כתב שכן דעת המק״מ בפ׳ בראשית בביאור בריש הורמנותא. וכן מציין לזה בד״ה קן ציפור אוה״ת כי תצא ע׳ תתקכד. בענין הצ״ע ראה בספר שערי ענינים בדא״ח כרך ב שער החמישי סי׳ ח שמבאר בארוכה הצ״ע של הצ״צ, ומה שכתב כ״ק מהר״ש על ענין זה. וראה גם באוה״ת ענינים ע׳ קסו. ובארוכה בהמשך ר״ה תרס״א ע׳ קסו ואילך. המשך יונתי תר״מ פרק ו. תער״ב ח״ג ע׳ א׳רסט מציין להלקו״ת לג״פ.
Paragraph 11
40בעולם הנקודים הי׳ שבה״כ
The Tzemach Tzedek discusses the shattering of the vessels in the World of Nekudim there.
Kehot’s noteראה ע״ח שער ז פ״א. דרך מצותיך ביאור ושבתה קע, א.
41בעולם הנקודים הי׳ שבה״כ
The Arizal’s Etz Chaim (Sha’ar 7, chapter 1), cited in the Kehot notes, on the shattering of the vessels in the World of Nekudim.
Sefer Etz Chaim 7:1עץ חיים ז׳:א׳
42לפי שהיו רק בבחי׳ נקודות כל א׳ בחי׳ בפ״ע
The parallel transcript explains further that in Nekudim each point is not itself divided into ten.
Kehot’s noteוכ״ה לקמן. ובמאמרי אדה״ז פרשיות ע׳ סט מבאר זה יותר שכ׳ ”אבל כאו״א אינו מתחלק עוד לי׳” ע״ש בארוכה. ונתבאר בתו״ח כאן עה, ג בענין ב׳ מיני התחלקות דתהו ותיקון.
43ונק׳ פרצוף אבא וכן פרצוף ז״א
It explains the difference between a point, a Sefirah and a partzuf: a point is not divided into ten; a Sefirah is divided into ten; a partzuf is a further inclusion of each of these ten in ten — the essence of Tikkun, called the partzuf of Adam.
Kehot’s noteההפרש בין נקודה ספירה ופרצוף (המובא בע״ח שער הפרצופים פ״ז) מבואר במאמרי אדה״ז פרשיות ע׳ סט ”שהנקודה בלתי מתחלק לי׳, ובחי׳ הספירה היינו שכאו״א מהי״ס מתחלק לי״ס כמו אור החסד מתחלק לי״ס כחב״ד שבחסד חג״ת שבחסד כו׳ ואז נק׳ ספירה, ובחי׳ הפרצוף הוא ריבוי התחלקות יותר, דהיינו שגם הע״ס שכלולים בכאו״א מהי״ס מתכללים עוד להיות כלול כאו״א מי׳, וכמו חסד שבחסד שבגבורה . . והוא עיקר בחי׳ התיקון שנק׳ פרצוף אדם” ע״ש. וראה בשרש מצות התפלה פרק מו. באוה״ת פ׳ פנחס ע׳ א׳פח (מיוסדים על סה״מ תקס״ה כרך ב ע׳ תשמח) שמביא משל לזה מזריעה.
44זכר ונקבה בראם ועי״ז ויברך אותם
“Male and female He created them, and He blessed them.” The Alter Rebbe reads the order of the verse as teaching that blessing comes through their joining.
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
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45דאכל בי עשרה שכינתא שריא
The Talmud’s teaching that the Shechinah rests on every gathering of ten. The Alter Rebbe uses it to show that joining together draws a higher presence than individuals alone.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
46ע״י שם מ״ה המאיר בעולם התקון
Cited in the parallel transcript (and by the Kehot notes) for the idea that the inclusion of the World of Tikkun is caused by the illumination of the new Name Mah shining from Adam Kadmon.
Sefer Etz Chaim 7:2–3עץ חיים ז׳:ב׳-ג׳
… את הט׳ אורות ונתנם בחכמה ואז החכמה הפכה פניה אחר שקבלה הט׳ אורות ומאירה לבינה פב״פ הארה לבדה אבל אינה נותנת לה עדיין את הח׳ (נ״א את הז׳) אורות. אח״כ חזר אור הכתר להיות מטי בכתר ואז אור החכמה חזר להתעלם בכתר מחמת החשק שיש לה להתחבר עם הכתר ואז כלי חכמה הפך פניו אל הכתר ונתן לו את האור שלו אך אור הבינה שהוא [שהיה] בחכמה אינה עולה עמו בכתר מחמת חשק הבנים שהיא אמם. וכבר ביארנו כי אין מציאות חזרת פנים ואחור רק בבחי׳ כלים אבל באורות …
Sefer Etz Chaim (Public Domain)
47ע״י שם מ״ה המאיר בעולם התיקון . . שם מ״ה דא״ק
The parallel transcript cites Etz Chaim that the cause of the inclusion in the World of Berudim, the World of Tikkun, is the illumination of the new Name Mah that shines from Adam Kadmon.
Kehot’s noteבמאמרי אדה״ז פרשיות שם ע׳ עא בשם הע״ח [שער ז פרק ב] שסיבת התהוות ההתכללות בעולם הברודים הנק׳ עולם התיקון הוא ע״י הארת שם מ״ה החדש שמאיר בא״ק. וראה ד״ה ושבתה בדרך מצותיך קע, א.
48ונחנו מה
Moshe and Aharon’s words, “And what are we?” — the classic expression of self-nullification, from which the Name Mah takes its meaning of bittul.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
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Paragraph 12
49דבתפארת בהכלי ג״כ הוא מבחי׳ שם הוי״ה
In the discourse החלצו מאתכם, on “to execute the vengeance of Havayah upon Midian,” the Alter Rebbe explains that inclusion specifically is the vessel for revealing the Infinite Light — the principle this paragraph applies to Tiferes.
Kehot’s noteוע׳ מזה בלקו״ת פ׳ תזריע בד״ה אם בהרת קדמה. ובד״ה החלצו מאתכם בענין לתת נקמת הוי׳ במדין שע״י ההתכללות דוקא זהו כלי לגילוי אוא״ס. — אוה״ת כרך ו שם תתרסד, ב ובלקו״ת לג״פ פ׳ נח עה, ד. ראה באוה״ת ענינים ע׳ קעב שמבאר הגם שבב׳ הקוין חח״נ ובג״ה מאיר אור הכתר ואעפ״כ לא יקראו בשם הוי׳ ע״ש.
50יעקב שלימו דאבהן
The Zohar calls Yaakov “the completion of the Patriarchs,” since his attribute, Tiferes, unites those of Avraham and Yitzchak.
Zohar I, 171aזח״א קעא, א
Kehot’s noteזח״א קעא, א. ראה לקמן יז, ג.
51ישב אוהלים
Yaakov is described as “a wholesome man, dwelling in tents.” The plural hints at his joining two sides.
Genesis 25:27בראשית כ״ה:כ״ז
וַיִּגְדְּלוּ הַנְּעָרִים וַיְהִי עֵשָׂו אִישׁ יֹדֵעַ צַיִד אִישׁ שָׂדֶה וְיַעֲקֹב אִישׁ תָּם יֹשֵׁב אֹהָלִים:
And the boys grew; and Esau was a cunning hunter, a man of the field; and Jacob was a quiet man, dwelling in tents.
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52יעקב המשיך בחי׳ עקודים נקודים וברודים
In Yaakov’s dream the rams mounting the flock are “streaked, speckled and spotted” (akudim, nekudim, u-verudim) — the same words the Arizal uses for the three stages of the Sefiros.
Genesis 31:10בראשית ל״א:י׳
וַיְהִי בְּעֵת יַחֵם הַצֹּאן וָאֶשָּׂא עֵינַי וָאֵרֶא בַּחֲלוֹם וְהִנֵּה הָעַתֻּדִים הָעֹלִים עַל־הַצֹּאן עֲקֻדִּים נְקֻדִּים וּבְרֻדִּים:
And it came to pass at the time that the flock conceived, that I lifted up mine eyes, and saw in a dream, and, behold, the he-goats which leaped upon the flock were streaked, speckled, and grizzled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53תפארת נק׳ אות אמת
Rachav asks the spies, “Give me a sign of truth.” The Zohar, cited by the Alter Rebbe, reads this “sign of truth” as the letter vav, the letter of Tiferes.
Joshua 2:12יהושע ב׳:י״ב
וְעַתָּה הִשָּׁבְעוּ־נָא לִי בַּה׳ כִּי־עָשִׂיתִי עִמָּכֶם חָסֶד וַעֲשִׂיתֶם גַּם־אַתֶּם עִם־בֵּית אָבִי חֶסֶד וּנְתַתֶּם לִי אוֹת אֱמֶת:
Now therefore, I pray you, swear unto me by the L-RD, since I have dealt kindly with you, that ye also will deal kindly with my father’s house—and give me a true token—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ע׳ בזהר ר״פ ויקרא
The Tzemach Tzedek quotes the Zohar there: “‘Give me a sign of truth’ — this is the letter vav; and if you say the other letters are not truth, they are, but this one is called the sign of truth.”
Kehot’s note”ע״פ ונתתם לי אות אמת דא אות וי״ו ואי תימא שאר אתוון לאו אינון אמת אין אלא אות דא אות אמת אקרי” — אוה״ת ענינים ע׳ קעד. וראה גם בביאוה״ז להצ״צ כרך א ע׳ שיג ואילך.
55הגדול הגבור
“The great, the mighty and the awesome G-d,” the phrase also used in the Amidah. Only the third term carries the conjunction vav, which the Alter Rebbe links to Tiferes.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ויש בו תוספות וי״ו והנורא
A discourse on the soul’s longing for G-d amid the darkness of this world, where the Infinite Light is concealed; the note points there for a parallel treatment of the added vav in “and the awesome.”
Kehot’s noteראה לקו״ת ואתחנן ח, א. אוה״ת ענינים ע׳ קעא ואילך בארוכה.
57מה נורא המקום הזה
Yaakov’s words on waking from his dream. The verse joins mah with “awesome,” matching the link drawn here between the Name Mah and Tiferes.
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יז.
58הוי״ה אחד
From the Shema, “Havayah is One.” The Alter Rebbe reads it as saying that the Name Havayah is the source of unity and inclusion.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59לתת נקמת הוי״ה במדין
Moshe’s command to wage war on Midian. The Alter Rebbe refers to his discourse on this verse, where inclusion is the vessel for revealing the Infinite Light.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60תורת הוי״ה
“The Torah of Havayah is perfect.” The Alter Rebbe explains why the Torah is linked to this Name in particular.
Psalms 19:8תהילים י״ט:ח׳
תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ עֵדוּת ה׳ נֶאֱמָנָה מַחְכִּימַת פֶּתִי:
The law of the L-RD is perfect, restoring the soul; the testimony of the L-RD is sure, making wise the simple. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61וכל נתיבותי׳ שלום
Said of the Torah: “Its ways are ways of pleasantness, and all its paths are peace.”
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יז.
62או יחזיק במעוזי
The verse the Sages read as referring to one who studies Torah for its own sake, making peace above and below.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ה.
63שלום בפמליא של מעלה ובפמליא של מטה
The Talmud teaches, from Isaiah 27:5, that one who studies Torah for its own sake makes peace in the heavenly household and in the earthly household.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
64השלשה דברים שעליהם העולם עומד היינו תורה ועבודה וגמ״ח
Shimon HaTzaddik’s teaching that the world stands on three things: Torah, divine service and acts of kindness. The Alter Rebbe shows that all three are forms of bittul.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
65ונעשה לנו שם
The builders’ words: “Let us make ourselves a name, lest we be scattered over the face of the whole earth.” The Alter Rebbe reads “a name” as the Name Havayah.
Genesis 11:4בראשית י״א:ד׳
וַיֹּאמְרוּ הָבָה נִבְנֶה־לָּנוּ עִיר וּמִגְדָּל וְרֹאשׁוֹ בַשָּׁמַיִם וְנַעֲשֶׂה־לָּנוּ שֵׁם פֶּן־נָפוּץ עַל־פְּנֵי כׇל־הָאָרֶץ:
And they said: ‘Come, let us build us a city, and a tower, with its top in heaven, and let us make us a name; lest we be scattered abroad upon the face of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ד.
66פי׳ שרצו ג״כ שיקבלו השפע מבחי׳ שם הוי׳
The Tzemach Tzedek writes that they wanted the letters of G-dliness that give them life to be only an encompassing influence over them, and not to shine within them.
Kehot’s noteראה באוה״ת דברים כרך ו פ׳ תצא ע׳ ב׳שנג ”שרצו שיהי׳ אותיות אלקות המחיה אותם רק בבחי׳ מקיף לבד עליהם ושלא יאיר בפנימיות” ע״ש.
67נאמר גבי יעקב שבעים נפש
The count of Yaakov’s household that came to Egypt as seventy, where the word for “souls” is singular (nefesh) — a sign of their unity.
Genesis 46:27בראשית מ״ו:כ״ז
וּבְנֵי יוֹסֵף אֲשֶׁר־יֻלַּד־לוֹ בְמִצְרַיִם נֶפֶשׁ שְׁנָיִם כׇּל־הַנֶּפֶשׁ לְבֵית־יַעֲקֹב הַבָּאָה מִצְרַיְמָה שִׁבְעִים:
And the sons of Joseph, who were born to him in Egypt, were two souls; all the souls of the house of Jacob, that came into Egypt, were threescore and ten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, כז.
Paragraph 14
68ואמנם הם ידעו
The Tzemach Tzedek discusses this point there.
Kehot’s noteאוה״ת תבוא ע׳ תתרעב.
Paragraph 15
69חבור עצבים
“Ephraim is joined to idols; let him be.” The Sages read it as the power of unity: even idol worshippers who are united are left alone. The Alter Rebbe applies it to the generation of the Dispersion.
Hosea 4:17הושע ד׳:י״ז
חֲבוּר עֲצַבִּים אֶפְרָיִם הַנַּח־לוֹ:
Ephraim is joined to idols; Let him alone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ד, יז.
Paragraph 17
70והיינו ע״י האחדות והתכללות
A later discourse that discusses the power of unity and inclusion.
Kehot’s noteראה ד״ה תורה צוה תרנ״ד.
71ולכן עשו העיר ומגדל
The Tzemach Tzedek discusses the purpose of the city and the tower there.
Kehot’s noteראה אוה״ת נצבים ע׳ א׳רפא.
72וכמ״ש הראב״ע
It restates this maamar’s point: they built the city and tower to have unity, so that all would gather there and not separate, and through their unity they could draw good and material flow even without bittul and serving G-d.
Kehot’s note”שהכוונה שלהם בבנין עיר ומגדל כדי שיהי׳ להם אחדות, ע״כ עשו עיר ומגדל כדי שיתקבצו שם כולם ולא יפרדו איש מעל אחיו, וע״י האחדות שלהם היו יכולים להמשיך טובה והשפעה גשמי׳ אף שלא יהי׳ להם הביטול ועבודת השי״ת” — סה״מ תר״ל ע׳ ז. ראה גם תו״ח כאן סג, ד.
73ע׳ בזהר פ׳ נח דף ע״ד
The parallel transcript quotes the wording of the Zohar referred to here.
Kehot’s noteראה הלשון במאמרי אדה״ז פרשיות ע׳ סב. אוה״ת בראשית כרך ו תתרע, א. בהמשך זאת חנוכת המזבח תר״מ סעי׳ יד. ובאוה״ת נ״ך כרך א ע׳ תקג. זהר זה נזכר בלקו״ת ר״ה ס, ב.
74הן עם אחד
The verse with which the maamar opened, now explained: their unity really did give them the power to draw a very high flow.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ו.
75חבור עצבים
Cited again as proof that unity draws down a flow from on high even for those who do not deserve it.
Hosea 4:17הושע ד׳:י״ז
חֲבוּר עֲצַבִּים אֶפְרָיִם הַנַּח־לוֹ:
Ephraim is joined to idols; Let him alone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76שהם היו הולכם בשרירות לבם
The Tzemach Tzedek quotes a passage from this part of the maamar there.
Kehot’s noteקטע מובא באוה״ת פ׳ בלק ע׳ א׳יז.
77פן ישלח ידו
G-d’s reason for keeping Adam from the Tree of Life after the sin. The Alter Rebbe uses it as a parallel: a high power in flawed hands would strengthen evil.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כב.
78הבה ונבלה שפתם
G-d’s response to the Tower: “Come, let us confound their language.”
Genesis 11:7בראשית י״א:ז׳
הָבָה נֵרְדָה וְנָבְלָה שָׁם שְׂפָתָם אֲשֶׁר לֹא יִשְׁמְעוּ אִישׁ שְׂפַת רֵעֵהוּ:
Come, let us go down, and there confound their language, that they may not understand one another’s speech.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79פיזור לרשעים הנאה להם והנאה לעולם
The Mishnah teaches that the dispersion of the wicked benefits them and the world, and the gathering of the righteous benefits them and the world. The Alter Rebbe explains why: unity draws down a high flow, which is good only among those who have bittul.
Mishnah Sanhedrin 8:5משנה סנהדרין ח׳:ה׳
בֵּן סוֹרֵר וּמוֹרֶה נִדּוֹן עַל שֵׁם סוֹפוֹ, יָמוּת זַכַּאי וְאַל יָמוּת חַיָּב, שֶׁמִּיתָתָן שֶׁל רְשָׁעִים הֲנָאָה לָהֶן וַהֲנָאָה לָעוֹלָם, וְלַצַּדִּיקִים, רַע לָהֶן וְרַע לָעוֹלָם. יַיִן וְשֵׁנָה לָרְשָׁעִים, הֲנָאָה לָהֶן וַהֲנָאָה לָעוֹלָם, וְלַצַּדִּיקִים, רַע לָהֶן וְרַע לָעוֹלָם. פִּזּוּר לָרְשָׁעִים, הֲנָאָה לָהֶן וַהֲנָאָה לָעוֹלָם, וְלַצַּדִּיקִים, רַע לָהֶן וְרַע לָעוֹלָם. כִּנּוּס לָרְשָׁעִים, רַע לָהֶן וְרַע לָעוֹלָם, וְלַצַּדִּיקִים, הֲנָאָה לָהֶן וַהֲנָאָה לָעוֹלָם. שֶׁקֶט לָרְשָׁעִים, רַע לָהֶן וְרַע לָעוֹלָם, וְלַצַּדִּיקִים, הֲנָאָה לָהֶן וַהֲנָאָה לָעוֹלָם:
A “wayward and rebellious son” is judged on account of his outcome: let him die innocent and let him not die guilty. For the death of the wicked benefits themselves and the world; [and the death] of the righteous, injures themselves and the world. Wine and sleep of the wicked benefit themselves and the world; of the righteous, injure themselves and the world The scattering of the wicked benefits themselves and the world; of the righteous, injures themselves and the world. The assembling of the wicked injures themselves and the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
80השלום הוא הכלי המחזיק ברכה
The closing words of the Mishnah: G-d found no vessel that holds blessing for Israel except peace. The maamar ends with this as the conclusion of its argument.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
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שיר השירים אשר לשלמה
The Song of Songs, which is Solomon’s
In true prayer the one who sings is not the individual but the Community of Israel and, above it, Malchus; the person’s mouth is only a vessel through which praise from above flows, which is why the verse says “be praised” (hishallelu) rather than “praise.”
The maamar in brief
The maamar asks what it means in prayer to “receive the face of the Shechinah.” Reading the Sages’ “let your ears hear what you bring forth from your mouth,” it takes “you” as the Community of Israel, the collective soul that speaks within every Jew. All Jews form one body, so inner separation from a fellow Jew removes a limb and leaves G-d’s Name incomplete. In prayer a person should resolve that his G-dly soul, not his animal soul, is praying, and listen: that attentive hearing is receiving the Shechinah’s face, while inattention is the evil inclination’s work. This explains “Song of Songs”: the individual songs united in Israel’s one song. The maamar then asks why “Glory in His holy Name” uses the passive hishallelu. Sometimes the heart is moved in prayer without effort, because Malchus, which sings unceasingly, reveals its speech from the heart into souls; at other times that speech is silent, or the person lacks a vessel and must first arouse love and awe himself. “Ado-nai, open my lips, and my mouth shall declare Your praise” means Malchus opens the lips and the mouth only lets its praise flow, as the Ark once drew praise into Israel.

Outline
	1Israel speaks within each person“You” in “what you bring forth from your mouth” is the Community of Israel; all Jews form one body, and separating from another Jew removes a limb.¶1
	2Receiving the face of the ShechinahIn prayer the G-dly soul speaks and the person listens as a vessel; failing to listen is the evil inclination’s scheme.¶2
	3Song of Songs and the question of hishalleluThe many songs are united in Israel’s one song; why is praise stated in the passive, and why does the heart sometimes stir without toil?¶3
	4The unceasing song of MalchusMalchus, “And I am prayer,” sings without rest; when the Infinite Light is revealed in its speech, it acts like heartfelt words that stir the listener.¶4–5
	5Gifted love and its absenceRevealed divine speech kindles effortless love and awe in souls; when it is hidden, or the person has no vessel, he must first arouse love and awe himself.¶6
	6My mouth shall declare Your praiseMalchus opens the lips and supplies the praise, the mouth only draws it forth; so the verse says hishallelu, as when the Ark drew praise into Israel.¶7–8


Key concepts
	Receiving the face of the Shechinahקבלת פני שכינה
	Attentive listening in prayer to the words the G-dly soul, and through it the Community of Israel, speaks within a person.

	The Community of Israel (Knesses Yisrael)כנסת ישראל
	The collective soul of the Jewish people, called “you” (atah), which is the life of each Jew and the one who truly prays within him.

	Malchus (sovereignty)מלכות
	The divine level of speech and prayer, which sings unceasingly to the level above it and whose praise flows into souls and angels.

	Hishalleluהתהללו
	The passive form of “praise”: praise that is drawn into a person from above rather than produced by him.

	Love and awe given from aboveעבודת מתנה
	Stirring of the heart toward G-d that comes without effort, as a gift, when the supernal speech is revealed; it is received by one who first arouses love and awe himself.


Section 1 · ¶1
Israel speaks within each person
1שיר השירים1 אשר לשלמה2. להבין ענין קבלת פני שכינה דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] (רפ״ב דברכות) השמע לאזניך3 מה שאתה מוציא מפיך4 פי׳ כנסת ישראל נק׳ אתה כמ״ש בזח״ב [בזהר חלק ב׳] (ק״ד5 א׳)
“The Song of Songs, which is Solomon’s.” [We need] to understand the matter of receiving the face of the Shechinah (Divine Presence). Now, our Sages, of blessed memory, said (at the beginning of the second chapter of Berachos), “Let your ears hear what you bring forth from your mouth.” Meaning: the Community of Israel (Knesses Yisrael) is called “you” (atah), as is written in Zohar II (104a)
The maamar opens with the first verse of the Song of Songs and sets its theme: what it means in prayer to “receive the face of the Shechinah.” It rereads the Talmud’s rule about reciting the Shema audibly, “let your ears hear what you bring forth from your mouth,” by taking “you” (atah) as a name for the Community of Israel, the collective soul of the Jewish people, as the Zohar does.


ור״פ ויגש ור״פ ואתה תצוה ואמרו שאין חיוב לאדם בתפלה רק שישמע ויתבונן מה שאתה הוא כנסת ישראל מוצא מפיו פי׳
and at the beginning of Parshas Vayigash and at the beginning of Parshas Ve’atah Tetzaveh. And they said that a person has no obligation in prayer other than to hear and contemplate what “you” (that is, the Community of Israel) brings forth from his mouth, meaning
Read this way, the Sages’ words say that a person’s whole task in prayer is to listen to and contemplate what the Community of Israel, speaking within him, brings forth from his mouth. The speaker of the prayer is, at root, not the individual but the collective soul of Israel.


חיותו ונשמתו יעקב חבל נחלתו6 וכל ישראל אחד מעורב בחבירו מה שחסר לזה נמצא בחבירו וכשיצטרפו כולם כאחד הם קומה שלימה כידוע
his life-force and his soul, [as it is written,] “Jacob is the lot of His inheritance.” And all Israel are intermingled one with another: what one lacks is found in his fellow, and when they all join together as one they form a complete stature, as is known.
The Community of Israel is the life and soul of each Jew, the “lot of His inheritance.” Because all Jewish souls are bound up with one another, each supplies what the other lacks, and only together do they form one complete body, a “complete stature.”


ולכן כאשר יתפרד אחד מחבירו באיזו פירוד שמנתקת לבבו ורצונו ממנו מאחד הדברי׳ [הדברים] והענינים והמדות שלו או משכלו ועבודתו במילי דשמיא בתורה ובתפלה וכאשר כן בלבבו אז הוא מחסר במזימות לבו אבר אחד.
Therefore, when one separates himself from his fellow through any kind of separation, in which his heart and will are cut off from him [the other] in one of his words, affairs or traits, or in his intellect and his service in matters of Heaven, in Torah and in prayer, and when this is so in his heart, then by the designs of his heart he makes one limb lacking.
It follows that one who cuts himself off inwardly from a fellow Jew, in his attitudes, traits, understanding or divine service, is in effect removing a limb from that single body. Division between Jews is not only a social fault; it damages the wholeness of the Community of Israel.




Section 2 · ¶2
Receiving the face of the Shechinah
2ונמצא שאין שמו שלם וע״כ החרד לדבר ה׳ מאד מאד יזהר בזה ולכן כשיתפלל האדם יגמור בלבו שלא הגוף פי׳ נפש הבהמית המתהוה היא המתפלל
It follows that His Name is not complete. Therefore one who trembles at the word of G-d should be very, very careful about this. And therefore, when a person prays, he should resolve in his heart that it is not the body, meaning the animal soul that is brought into being, that prays,
If one limb is missing, the Name of G-d as it rests on Israel is incomplete, so a G-d-fearing person must take great care over unity. In prayer this becomes a practical resolve: to recognize that the one praying is not the body and its animal soul, the soul that drives physical life.


רק נפש חלק אלוה ממעל7 היא המתפלל והיא מדבר בו דברי התפלה וכל הענינים הנאמר בה והיא לא יעשה דבר
but only the soul that is a part of G-d above is the one that prays; it speaks within him the words of the prayer and all the matters said in it, and he is to do nothing
The one who truly prays is the G-dly soul, “a part of G-d above,” which speaks the words of prayer within the person. The person’s own role is set aside: he is not the author of the prayer.


כי אם ישמיע לאזנו אל הרנה והתפלה אשר מזמרת ומשבחת וכאשר יגמר בלבו כן ויעשה כן זאת העבודה נק׳ קבלת פני שכינה
except let his ear hear the song and the prayer which it sings and praises. And when he resolves this in his heart and does so, this service is called “receiving the face of the Shechinah.”
The person’s only task is to listen, letting his ear hear the song and praise the G-dly soul utters. Prayer with this awareness is what the Alter Rebbe calls “receiving the face of the Shechinah.”


פירוש שעבודת כנס״י [כנסת ישראל] המתחננת ומתנפלת לפני ה׳ נקרא פני השכינה וענין שמיעת האדם רנתה ותפלה נק׳ קבלת פני השכינה ככלי המקבל מה שבתוכה פי׳ שאינה
Meaning: the service of the Community of Israel, which pleads and casts itself down before G-d, is called “the face of the Shechinah,” and a person’s hearing its song and prayer is called “receiving the face of the Shechinah,” like a vessel that receives what is within it; meaning, it is
The phrase is now defined: the pleading and self-abasing prayer of the Community of Israel is itself “the face of the Shechinah,” and a person’s attentive hearing of it is the “receiving.” He is like a vessel holding what is placed in it.


אלא לבוש לה ויש כלי רע אשר לא יוכל לקבל הטוב שבה ותפלטמו דהיינו שלא יוכל לכפוף אזניו ולבבו
nothing but a garment for it. And there is a bad vessel that cannot receive the good within it and spits them out; that is, he cannot bend his ears and his heart
A vessel is only a garment for its contents: the listener serves as the container for the prayer. But a “bad vessel” rejects the good placed in it: a person who cannot bend his ears and heart toward the prayer spits it out, as it were.


להבין דברי התפלה והעבודה זה נקרא אין זוכין להקביל פני השכינה שהוא מעשה היצר ותחבולותיו לדחותו ולהסירו מאחרי ה׳ לבלתי ישמע באזניו ובלבבו יבין ושב ורפא לו.8
to understand the words of the prayer and the service. This is called “not meriting to receive the face of the Shechinah,” which is the work of the evil inclination and its schemes, to push him away and turn him aside from following G-d, “lest he hear with his ears and understand with his heart, and return and be healed.”
Failing to attend to the words of prayer is called not meriting to receive the Shechinah’s face. The Alter Rebbe calls this the scheme of the evil inclination, which works to keep a person from hearing and understanding, lest he return to G-d and be healed.




Section 3 · ¶3
Song of Songs and the question of hishallelu
3וזהו שיר השירים פי׳ השירים הוא פרטית ישראל כל אחד מובדל מחבירו ושיר השירים הוא כנס״י [כנסת ישראל] והמ״י [והמשכיל יבין].
And this is [the meaning of] “the Song of Songs”: “songs” is the individual [aspect] of Israel, each one separate from his fellow, and “the Song of Songs” is the Community of Israel; and the one who understands will understand.
The title “Song of Songs” is now explained. The plural “songs” are the separate songs of individual Jews, while “the Song of Songs” is the single song of the Community of Israel in which they are all united, the song that sings within each person.


וזהו התהללו בשם קדשו9 דלכאורה אינו מובן לשון התהללו שהוא לשון נפעל כמו נשבע ונאכל דמשמע שבהן נמשך בחי׳ תהלה והרי אדרבה הם מהללים את ה׳ והל״ל [והוה ליה למימר] הללו את שם קדשו ומהו לשון התהללו.
And this is [the meaning of] “Glory (hishallelu) in His holy Name.” For at first glance the expression hishallelu is not understood, since it is a passive form, like nishba (sworn) and ne’echal (eaten), which implies that the quality of praise is drawn into them. But on the contrary, they are the ones praising G-d, and it should have said “Praise (hallelu) His holy Name.” So what is [the meaning of] the expression hishallelu?
A grammatical question: in “hishallelu in His holy Name,” hishallelu is a passive or reflexive form, like nishba (“sworn”) and ne’echal (“eaten”), suggesting that praise comes into the people rather than from them. Since they are the ones praising, one would expect the active hallelu, “praise.”


אך הענין הוא עפמ״ש [על פי מה שכתוב] אד׳ שפתי תפתח10 ופי יגיד תהלתך וביאור פסוק זה יובן עד״מ
But the matter is according to what is written, “Ado-nai, open my lips, and my mouth shall declare Your praise.” The explanation of this verse will be understood by way of an analogy.
The answer will come through the verse that opens the Amidah, “Ado-nai, open my lips, and my mouth shall declare Your praise.” The Alter Rebbe first gives an analogy from a person’s own experience of prayer.


הנה כשאדם מתפלל ברוב העתים צריך ליגיעה רבה בהתבוננות עד שיתפעל בלב ולפעמים א״צ [אין צריך / אינו צריך] ליגיעה11 כלל רק מיד שתעלה במחשבתו אחדות ה׳ וגדולתו תמשך הלב מאליה בהתפעלות
When a person prays, most of the time he needs great toil in contemplation until he is stirred in his heart. And sometimes he needs no toil at all: as soon as the oneness of G-d and His greatness rise in his thought, the heart is drawn of itself into being stirred,
Usually, stirring the heart in prayer takes hard work in contemplation. But sometimes it comes with no effort: the moment a person thinks of G-d’s oneness and greatness, his heart is moved on its own.


מבלי שידע מי הוא המושכה בעבותות12 אה״ר [אהבה רבה] וכפלא יחשב בעיניו מהיכן באה לו הכוונה ברעותא דלבא מאליו וממילא כו׳. אך הענין הוא דכתיב למען יזמרך כבוד13 ולא ידום.
without his knowing who draws it with cords of great love. And it seems a wonder in his eyes: from where did the devotion, with the heart’s desire, come to him, of itself and spontaneously, etc.? But the matter is that it is written, “So that [my] glory may sing to You and not be silent.”
In such moments the person is drawn by “cords of love” without knowing who is drawing him, and he wonders where his heartfelt devotion came from. The explanation begins with the verse “so that glory may sing to You and not be silent,” which, as the next paragraph shows, refers to a song sung from above.




Section 4 · ¶4–5
The unceasing song of Malchus
4וכתיב אלקים אל דמי לך14 ופי׳ בזוהר דקאי על בחי׳ מל׳ שמזמרת תמיד נהורא תתאה קרי תדיר15 לנהורא עילאה ולא שכיך16 כו׳. וזהו ואני תפלה17 אני היא בחי׳ מל׳ היא בחי׳ תפלה כו׳.
And it is written, “G-d, do not be silent,” and the Zohar explains that it refers to the level of Malchus (sovereignty), which sings constantly: “the lower light calls constantly to the upper light and is not still,” etc. And this is [the meaning of] “And I am prayer”: “I” (ani) is the level of Malchus, which is the level of prayer, etc.
The Zohar reads “G-d, do not be silent” as referring to Malchus, the lowest of the Sefiros, which constantly sings upward: the “lower light” never stops calling to the “upper light.” So too “And I am prayer”: the “I” is Malchus, whose very nature is prayer and praise.


ובחי׳ מל׳ כלולה מע״ס [מעשר ספירות] חב״ד [חכמה בינה ודעת] ומדות ודבור ובחי׳ הדבור ממנו נמשכו עשרה מאמרות18 המלובשים בעולמות ובפרט בנשמות ומלאכים כו׳ שמקבלים שלא ע״י העלם כ״כ [כל כך] כו׳.
And the level of Malchus comprises ten Sefiros: Chochmah, Binah and Daas, the emotive attributes (middos), and speech. And from the level of speech were drawn the Ten Utterances, which are clothed in the worlds, and especially in souls and angels, etc., who receive not through so great a concealment, etc.
Malchus contains within it all ten Sefiros: intellect, emotions and speech. From its power of speech come the Ten Utterances by which the world was created; these are clothed in all the worlds, but souls and angels receive them with less concealment than lower creations do.




5והנה כשיש גילוי אור א״ס בתהלה זו של מדת מל׳ היינו שהגילוי בחב״ד [בחכמה בינה ודעת] ומדות עד גם בבחי׳ הדבור שבמל׳ כמ״ש למען יזמרך כו׳.19 אל דמי לך כו׳.20
Now, when there is a revelation of the Infinite Light (Or Ein Sof) in this praise of the attribute of Malchus, that is, the revelation is in Chochmah, Binah and Daas and the emotive attributes, reaching even the level of speech within Malchus, as it is written, “So that glory may sing to You,” etc., “Do not be silent,” etc.
At times the Infinite Light is revealed in Malchus’s praise, not only in its intellect and emotions but down to its level of speech. This is the state described by “so that glory may sing to You” and “do not be silent”: a song above that is fully expressed.


והנה עד״מ באדם התחתון כשמתפלל ברעותא דלבא וגילוי תשוקת הלב שאז הדבורים יוצאים מעומקא דלבא ורשפי אש21 ודבר היוצא מן הלב נכנס ללב השומע עד שהוא ג״כ מתפעל מזה משא״כ אם הדבור בקרירות כו׳.
Now, by way of analogy, in man below: when he prays with the heart’s desire and a revelation of the heart’s yearning, then the words come out from the depth of the heart, [like] flashes of fire, and a word that comes out from the heart enters the heart of the listener, until he too is stirred by it. This is not so if the speech is cold, etc.
An analogy from human prayer: when a person prays with real longing, his words come from the depth of his heart like flames, and words that come from the heart enter the heart of the one who hears, until he is moved too. Cold words have no such effect.




Section 5 · ¶6
Gifted love and its absence
6וכמ״כ [וכמו כן] יובן עד״מ למעלה בענין ואני תפלה דבחי׳ מל׳ שהוא בחי׳ חב״ד [חכמה בינה ודעת] ומדות שבמל׳ עד גם בחי׳ הדבור
So too it will be understood by analogy above, regarding “And I am prayer,” of the level of Malchus, which is the level of Chochmah, Binah and Daas and the emotive attributes within Malchus, reaching even the level of speech,
The analogy is now applied above: Malchus, “And I am prayer,” contains intellect and emotions, which extend down into its power of speech.


שהוא בחי׳ האותיות כח הפועל שבנפעלים נשמות ומלאכים מאירים בבחי׳ גילוי אלקות דברים היוצאי׳ מן הלב כו׳
which is the level of the letters, the power of the Maker within the things made: [they] shine in souls and angels as a revelation of G-dliness, [like] words that come out from the heart, etc.,
That speech is the “letters,” the Creator’s power present within every created thing. When they are filled with light, they shine in souls and angels as an open revelation of G-dliness, like words spoken from the heart.


עד שמאיר בחי׳ זו גם בנשמות שלמטה שנמשכי׳ [שנמשכים / שנמשכין] מאליהן להתפעל ולהתלהב לבו לה׳ בלי יגיעה וזהו בחי׳ אהוי״ר [אהבה ויראה] הנמשכים מלמעלה עבודת מתנה אתן22 כו׳.
until this level shines also in the souls below, which are drawn of themselves to be stirred and for one’s heart to be set aflame for G-d without toil. And this is the level of love and awe that are drawn from above, [as it is written,] “a service of gift I will give,” etc.
This revelation can reach even souls in this world, so that a person’s heart is moved and set aflame for G-d without effort. This is love and awe given from above as a gift, alluding to the verse “a service of gift I will give,” and it explains the effortless inspiration described in paragraph 3.


משא״כ לפעמים כשאין נמשך בחי׳ דבור העליון בבחי׳ גילוי למטה כמ״ש נאלמתי דומיה23 כרחל לפני גוזזיה24 נאלמה
This is not so at times, when the level of the supernal speech is not drawn down below in a revealed way, as it is written, “I was mute with silence,” [and] “like a ewe before her shearers is mute,”
At other times the supernal speech is not revealed below. The verses “I was mute with silence” and “like a ewe before her shearers is mute” describe that state of divine silence.


וגם מחמת גשמיות וחומריות האדם שאין לו כלי לקבל גילוי זה דהיינו כי כדי לקבל דו״ר [דחילו ורחימו] הבאים מלמעלה הוא ע״י שמעורר תחלה אהוי״ר [אהבה ויראה] בנפשו.
and also because of a person’s physicality and coarseness, so that he has no vessel to receive this revelation. That is: to receive the awe and love (dechilu u’rechimu) that come from above is through his first arousing love and awe in his soul.
A second reason for not feeling inspiration is a person’s own coarseness, which leaves him no vessel for it. To receive love and awe from above, he must first arouse love and awe in himself through his own effort.




Section 6 · ¶7–8
My mouth shall declare Your praise
7וזהו ענין אד׳ שפתי תפתח.25 בחי׳ שם אד׳ שהוא בחי׳ מל׳ הוא הפותח שפתי האדם המתפלל.
And this is the matter of “Ado-nai, open my lips.” The level of the Name Ado-nai, which is the level of Malchus, is what opens the lips of the person who prays.
The verse from paragraph 3 is now explained. “Ado-nai, open my lips” uses the Name Ado-nai, which corresponds to Malchus; so it is Malchus that opens the lips of the person praying.


ופי יגיד תהלתך לשון יגיד הוא המשכה26 כמשל המושך מים מגבוה לנמוך שהמים הולכים מאליהם ורק שהאדם גרם בהטותו כלי המים העליונים כמ״כ [כמו כן] התהלה והשבח שהנשמה משבחת אינה מצד השגת הנשמה עצמה
“And my mouth shall declare (yagid) Your praise”: the expression yagid denotes drawing forth, as in the analogy of one who draws water from high to low, where the water flows of itself and the person only brought it about by tilting the vessel of the upper waters. So too, the praise and acclaim with which the soul praises is not by virtue of the soul’s own comprehension,
The word yagid (“declare”) means drawing forth, like water poured from a higher vessel that flows down by itself once the vessel is tipped. So too, a soul’s praise of G-d does not come from its own understanding.


שהיא המשיכה דבר מה רק התהלה היא תהלתך העצמי ממדת מל׳ ופי אינו אלא המגיד וממשיך בבחי׳ גרם בעלמא.
as though it drew forth something; rather, the praise is “Your praise,” the essential [praise], from the attribute of Malchus, and “my mouth” is only the one that declares and draws it forth, as a mere cause.
The soul does not produce the praise; the praise is “Your praise,” belonging to Malchus itself. The person’s mouth only releases and conveys it, like the hand that tips the vessel.




8והיינו שהפה שבאדם היא כלי להשראת דבור העליון כו׳. וזהו ענין התהללו בשם קדשו27 לשון נפעל ולא נאמר הללו
That is, the mouth of a person is a vessel for the resting of the supernal speech, etc. And this is the matter of “hishallelu in His holy Name,” in the passive form, and it does not say hallelu:
A person’s mouth is a vessel in which the divine speech of Malchus comes to rest. This answers the question from paragraph 3: the verse says the passive hishallelu, not the active hallelu, because the praise is received rather than produced.


דהיינו כשיש בחי׳ גילוי מלמעלה אז אומר לנשמות ומלאכים עליונים שתהלתם ושבחם בהשגות שלהם באלקים חיים שאין התהלה שלהם לשיאמר הללו רק שנמשך להם בחי׳ תהלה זו מלמעלה ופיהם יגיד תהלתו ית׳ הנמשך בהם מלמעלה
that is, when there is a revelation from above, then it says to the souls and the supernal angels, whose praise and acclaim are in their comprehension of the living G-d, that their praise is not their own, such that it would say hallelu; rather, this quality of praise is drawn to them from above, and their mouth declares His praise, may He be blessed, which is drawn into them from above.
When there is a revelation from above, even souls and angels, whose praise rests on their grasp of G-d, are told that their praise is not their own doing. The praise is drawn into them from above, and their mouths only declare it, which is why they are told to “be praised” (hishallelu) rather than to “praise.”


(ולכן נאמר זה הפסוק התהללו כשהביאו את הארון לירושלים שאז ע״י גילוי אלקות שבארון שהיא בחי׳ נורא תהלות28 נורא אותיות ארון כמ״ש בסה״מ [בספר הדרת מלך] סי׳ ע״ז29 עי״ז נמשך בהם גילוי בחי׳ תהלה להיות התהללו כו׳).30
(And therefore this verse, hishallelu, was said when they brought the Ark to Jerusalem, for then, through the revelation of G-dliness in the Ark, which is the level of “awesome in praises” (nora has the letters of aron, “ark”), as written in Sefer Hadras Melech, section 77, through this a revelation of the quality of praise was drawn into them, so that it would be hishallelu, etc.)
The verse was said when David brought the Ark to Jerusalem, because the Ark revealed G-dliness and embodied “awesome in praises”; the Alter Rebbe notes that nora (“awesome”) has the same letters as aron (“ark”). That revelation drew praise into the people, so the fitting word was hishallelu.


(ועיין בזח״א [בזהר חלק א] דקנ״ג סע״א [סוף עמוד א] ע״פ וישרנה הפרות3132 ח״ב [חלק ב׳] דקל״ח ע״א). ומכ״ז [ומכל זה] יובן ענין שיר השירים וכנ״ל:
(And see Zohar I, 153a, at the end of the first column, on “And the cows went straight,” [and] Zohar II, 138a.) From all this the matter of “the Song of Songs” will be understood, as above.
The Alter Rebbe points to two Zohar passages, one on the cows that pulled the Ark and “went straight” singing, for further study. With all this, the title “Song of Songs” is understood: the song within each Jew is the song of the Community of Israel and of Malchus, drawn from above.



In one’s avodah
When praying, resolve that it is the G-dly soul that prays and give full attention to hearing and understanding its words, without separating yourself inwardly from any other Jew. When the heart is not moved of itself, first arouse love and awe through contemplation, so that there is a vessel to receive the love and awe given from above.
Questions for discussion
	Why does inward separation from another Jew make “His Name not complete”?
	What is the difference between a person who prays and one who listens to the G-dly soul praying within him?
	Why do some prayers stir the heart without effort, and what does the maamar say a person should do when they do not?
	How does the image of tipping a vessel of water explain “my mouth shall declare Your praise”?
	How does the passive form hishallelu answer the question of who is really praising G-d?

For children · ages 9–13
For the children at the table
The song that sings through us

The big idea
When we pray, it is really our G-dly soul, and through it G-d’s own praise, that sings through our mouth; our part is to listen and be a good vessel.


This maamar begins with the words “The Song of Songs, which is Solomon’s.” The Sages taught, “Let your ears hear what you bring forth from your mouth.” The Alter Rebbe explains that “you” here means the Community of Israel (Knesses Yisrael), the one soul that all Jews share. All Jews together are like one body, so if we cut ourselves off inside from another Jew, it is like a body missing a limb. When we pray, we should decide in our heart that our G-dly soul, a part of G-d above, is the one praying, and our job is to listen closely to its words. Listening this way is called “receiving the face of the Shechinah,” the Divine Presence. The many songs of every Jew join into one great song: that is “the Song of Songs.” Sometimes prayer takes hard work, and sometimes the heart is moved without any effort. That is because Malchus, the level of G-d’s speech, sings without stopping, and sometimes its song shines into us. So the verse says, “Ado-nai, open my lips, and my mouth shall declare Your praise”: G-d opens our lips, and the praise flows through us.

The mashal
When someone speaks from the depth of the heart, the words enter the listener’s heart and stir them too; cold words do not. In the same way, when G-d’s speech shines, it stirs our hearts in prayer without effort. And it is like water poured from a high vessel: the water flows down by itself, and the person only tilts the vessel. Our mouth only lets the praise flow; the praise itself comes from above.

Questions for the Shabbos table
	Why does the maamar say that our G-dly soul is the one praying, and that our job is to listen?
	The verse says, “Ado-nai, open my lips.” How does the picture of water flowing from a high vessel explain what our mouth does in prayer?
	Is there someone you feel distant from? What could you do this week so that you are not cut off from any other Jew?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1שיר השירים
The note says this maamar is part of a longer discourse, Hodu LaShem Kir’u Vishmo, from the year 5561 (1800–1801), which is printed there.
Kehot’s noteד״ה זה הוא חלק מד״ה הודו לה׳ קראו בשמו משנת תקס״א נדפס בסה״מ אתהלך ע׳ קלו. המאמר הנ״ל עם הגהות הצ״צ נדפס באוה״ת סידור ע׳ י׳ ואילך. ונאמר גם ע״י כ״ק מהר״ש בסה״מ תרכז ע׳ מז ואילך. ובסה״מ תרלה ח״א ע׳ ערא. ובלי הגהות בד״ה מצה זו תר״מ פרק ח. הצ״צ הוסיף כאן הפסוק שיר השירים (וכן עשה לכמה דרושים). בכל הדרוש לא נמצא הגהה מהצ״צ רק בסוף יש הגהה, והגהה זו מובנת רק כשמעיינים בתחלת המאמר באוה״ת בסידור ע׳ יא דשם מביא המדרש פ׳ וירא ע״פ וישרנה הפרות בדרך.
2The opening verse of the Song of Songs, which gives the maamar its heading; paragraph 3 will explain “Song of Songs” as the collective song of all Israel.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3השמע לאזניך
Referring to this very passage, Yahel Or explains that “you” is as in “For You (atah) are our Father”: the level called atah is what brings forth from the mouth the letters and words of Torah and prayer.
Kehot’s noteביהל אור ע׳ קצז ”ושם [— הכוונה ללקו״ת כאן] ג״כ ע״ד השמע לאזנך מה שאתה מוציא מפיך היינו שבחי׳ אתה ע״ד כי אתה אבינו הוא המוציא מפיך אותיות ודבורים של תורה ותפלה”. וכ״ה באוה״ת פ׳ במדבר ע׳ כג.
4השמע לאזניך מה שאתה מוציא מפיך
The Talmud derives from the word “Shema” (“hear”) that one should recite the Shema audibly, letting one’s ears hear what one says. The Alter Rebbe reads “you” as the Community of Israel speaking within the person.
Berakhot 15a:9–11ברכות ט״ו א:ט׳-י״א
גְּמָ׳ מַאי טַעְמָא דְּרַבִּי יוֹסֵי? מִשּׁוּם דִּכְתִיב ״שְׁמַע״ — הַשְׁמַע לְאׇזְנְךָ מָה שֶׁאַתָּה מוֹצִיא מִפִּיךָ. וְתַנָּא קַמָּא סָבַר, ״שְׁמַע״ — בְּכָל לָשׁוֹן שֶׁאַתָּה שׁוֹמֵעַ. וְרַבִּי יוֹסֵי, תַּרְתֵּי שְׁמַע מִינַּהּ. תְּנַן הָתָם: חֵרֵשׁ הַמְדַבֵּר וְאֵינוֹ שׁוֹמֵעַ — לֹא יִתְרוֹם. וְאִם תָּרַם — תְּרוּמָתוֹ תְּרוּמָה.
GEMARA What is R. Jose's reason [for declaring that unless the Shema' is read audibly the requirements of the law have not been fulfilled]? Because it is written, "Hear O Israel," i.e. let thine ear hear what thou issuest from thy mouth. And the first Tanna ? He holds that "Hear" [means that the Shema' may be read] in any language which thou hearest. And R. Jose [ — where does he find a basis in the Torah for this regulation] ? Both are to be derived from the word …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
5כנסת ישראל נק׳ אתה כמ״ש בזח״ב (ק״ד א׳)
The Alter Rebbe cites this Zohar passage for the name “you” (atah) as applied to the Community of Israel.
Zohar, Mishpatim 3:193–202ספר הזהר, משפטים ג׳:קצ״ג-ר״ב
6יעקב חבל נחלתו
“For G-d’s portion is His people, Jacob is the lot of His inheritance.” It is cited to show that the Community of Israel is bound to G-d as His own portion, and is the life and soul of each Jew.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
Paragraph 2
7חלק אלוה ממעל
The phrase “a portion of G-d from above,” used in Chassidus for the G-dly soul. Here it identifies the soul that truly prays.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8לבלתי ישמע באזניו ובלבבו יבין ושב ורפא לו
Isaiah is told that the people’s heart will be dulled “lest it hear with its ears and understand with its heart, and return and be healed.” The Alter Rebbe applies it to the evil inclination, which blocks hearing and understanding in prayer so that a person will not return to G-d.
Isaiah 6:10ישעיהו ו׳:י׳
הַשְׁמֵן לֵב־הָעָם הַזֶּה וְאׇזְנָיו הַכְבֵּד וְעֵינָיו הָשַׁע פֶּן־יִרְאֶה בְעֵינָיו וּבְאׇזְנָיו יִשְׁמָע וּלְבָבוֹ יָבִין וָשָׁב וְרָפָא לוֹ:
Make the heart of this people fat, and make their ears heavy, and shut their eyes; lest they, seeing with their eyes, and hearing with their ears, and understanding with their heart, return, and be healed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9התהללו בשם קדשו
“Glory in His holy Name,” from the psalm David gave when the Ark was brought to Jerusalem. The Alter Rebbe asks why it uses the passive form hishallelu rather than hallelu.
I Chronicles 16:10דברי הימים א ט״ז:י׳
הִתְהַלְלוּ בְּשֵׁם קׇדְשׁוֹ יִשְׂמַח לֵב מְבַקְשֵׁי Havayah
Glory ye in His holy name; Let the heart of them rejoice that seek the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, י. מכאן נמצא בסה״מ אתהלך ע׳ קלט (בשינויים קלים) ובאוה״ת סידור ע׳ יד-טו. סה״מ תרכ״ז ע׳ נב. סה״מ תרל״ה ח״א ע׳ קפד.
10אד׳ שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise,” recited before the Amidah. It will show that the praise in a person’s mouth comes from above.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יז.
11צריך ליגיעה . . ולפעמים א״צ ליגיעה
The note says these two modes of prayer, with toil and without, are also explained there.
Kehot’s noteב׳ ענינים אלו נתבאר גם בלקו״ת פ׳ ויקרא ב, ב.
12בעבותות
“I drew them with cords of a man, with bonds of love.” The Alter Rebbe borrows the image for love that draws a person’s heart to G-d without his own effort.
Hosea 11:4הושע י״א:ד׳
בְּחַבְלֵי אָדָם אֶמְשְׁכֵם בַּעֲבֹתוֹת אַהֲבָה וָאֶהְיֶה לָהֶם כִּמְרִימֵי עֹל עַל לְחֵיהֶם וְאַט אֵלָיו אוֹכִיל:
I drew them with cords of a man, With bands of love; And I was to them as they that take off the yoke on their jaws, And I fed them gently.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13למען יזמרך כבוד
“So that glory may sing to You and not be silent.” It introduces the idea, developed next, that Malchus sings unceasingly to the level above it.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, יג.
Paragraph 4
14אלקים אל דמי לך
“G-d, do not be silent.” Following the Zohar, it is read as describing Malchus, which is never silent in its song to the level above.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פג, ב.
15נהורא תתאה קרי תדיר
The Kehot note also refers to this Zohar passage as a further place to see the theme of the lower light calling to the upper.
Zohar II, 256bזח״ב רנו, ב
Kehot’s noteבזח״א פו, ב. [כ]. ראה גם זח״ב רנו, ב.
16נהורא תתאה קרי תדיר לנהורא עילאה ולא שכיך
The Zohar describes the lower light calling unceasingly to the upper light, without rest. The Kehot note locates it here.
Zohar, Lech Lecha 24:237–248ספר הזהר, לך לך כ״ד:רל״ז-רמ״ח
17ואני תפלה
“And I am prayer.” The “I” is read as Malchus, whose essence is prayer.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
18עשרה מאמרות
“With ten utterances the world was created.” These utterances, drawn from the speech of Malchus, are the creative words clothed in all the worlds.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 5
19למען יזמרך כו׳
Cited again for the song of Malchus when the Infinite Light is revealed within it.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אל דמי לך כו׳
Cited again for Malchus’s unceasing song.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21רשפי אש
“Its flashes are flashes of fire,” said of love. The phrase describes words of prayer that burst from the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
22עבודת מתנה אתן
G-d tells Aaron, “a service of gift I give your priesthood.” In Chassidus it describes love given from above as a gift, beyond what a person reaches by his own efforts.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23נאלמתי דומי׳
“I was mute with silence.” It is applied to times when the supernal speech is not revealed below.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
24כרחל לפני גוזזי׳
“Like a ewe before her shearers is mute.” It describes the same state of divine silence.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
Paragraph 7
25אד׳ שפתי תפתח
The verse is explained phrase by phrase: Malchus, the level of the Name Ado-nai, opens the lips, and the mouth only draws its praise forth.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26לשון יגיד הוא המשכה
There too the Alter Rebbe explains yagid in “my mouth shall declare Your praise” as drawing forth, like “flowing and going forth from before Him,” since everything is from G-d and the mouth is only the vessel through which His speech, wisdom and will are revealed.
Kehot’s noteראה גם לקמן מא, א ”כמו נגד ונפק מן קדמוהי” ע״ש.
Paragraph 8
27התהללו בשם קדשו
From David’s song when the Ark was brought to Jerusalem. The Alter Rebbe explains its passive form as praise drawn into the people through the Ark’s revelation.
I Chronicles 16:10דברי הימים א ט״ז:י׳
הִתְהַלְלוּ בְּשֵׁם קׇדְשׁוֹ יִשְׂמַח לֵב מְבַקְשֵׁי Havayah
Glory ye in His holy name; Let the heart of them rejoice that seek the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28נורא תהלות
“Awesome in praises,” from the Song at the Sea. The Ark is called the level of “awesome in praises,” nora being an anagram of aron.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29בסה״מ סי׳ ע״ז
The note points there for the wording that nora (“awesome”) is aron (“ark”) with its letters reversed; there it also refers to Likkutei Torah, Va’eschanan 8a.
Kehot’s noteנורא בהפך אתוון ארון ראה הלשון ביהל אור ע׳ קכ עם הגהות ושם מציין ללקו״ת פ ואתחנן ח, א. ראה גם לעיל פ׳ נשא כט, ג. וע״ע בע״ח ש׳ מיעוט הירח פ״ג [כ].
30עי״ז נמשך בהם גילוי בחי׳ תהלה להיות התהללו כו׳
That maamar gives a short summary: the ascent of Jewish souls comes through the letters of the Torah, and “hishallelu” rather than “hallelu” means that a revelation of G-dliness drawn into Malchus to become praise is drawn from there into the souls as well.
Kehot’s noteבד״ה מצה זו תר״מ יש קיצור: קיצור שהעלי׳ בנש״י זהו ע״י אותיות התורה וכמ״ש התהללו בשם קדשו שהל״ל הללו אלא ע״י שנמשך גילוי אלקות בבחי׳ המל׳ להיות תהלה עי״ז נמשך גם בנשמות להיות התהללו לשון נפעל כו׳.
31וישרנה הפרות
“And the cows went straight” as they carried the Ark back from the Philistines; the Sages read vayisharnah as “they sang.” It shows that the Ark’s presence drew song even into animals.
I Samuel 6:12שמואל א ו׳:י״ב
וַיִּשַּׁרְנָה הַפָּרוֹת בַּדֶּרֶךְ עַל־דֶּרֶךְ בֵּית שֶׁמֶשׁ בִּמְסִלָּה אַחַת הָלְכוּ הָלֹךְ וְגָעוֹ וְלֹא־סָרוּ יָמִין וּשְׂמֹאול וְסַרְנֵי פְלִשְׁתִּים הֹלְכִים אַחֲרֵיהֶם עַד־גְּבוּל בֵּית שָׁמֶשׁ:
And the kine took the straight way by the way to Beth-shemesh; they went along the highway, lowing as they went, and turned not aside to the right hand or to the left; and the lords of the Philistines went after them unto the border of Beth-shemesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בזח״א דקנ״ג סע״א ע״פ וישרנה הפרות
The text itself sends the reader to this Zohar passage on “And the cows went straight.”
Zohar, Vayetzei 14:95–15:115ספר הזהר, ויצא י״ד:צ״ה-ט״ו:קט״ו
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לריח שמניך טובים שמן תורק שמך על כן עלמות אהבוך
For Fragrance, Your Oils Are Good
Contemplation, the “wine” of the Torah, moves only a heart that can be moved; but the Torah itself, the “oil” drawn from G-d’s supernal wisdom and higher still, reaches even a sealed heart, so that “the maidens,” too, come to love G-d.
The maamar in brief
The Torah is called both wine and oil. Wine is contemplation of how G-d continually creates the world: it reveals the hidden “secret” and produces love and awe, making the Jewish people a “bride” who receives G-d’s light. But some hearts stay sealed; these are the “maidens.” For them the remedy is oil, the Torah itself. Like oil poured from an upturned vessel, the Torah has come down into physical letters, stories and laws, yet its lowest elements have the highest root. Its letters are “horses” that carry a person upward, though G-d wants the mind engaged, or at least a humble longing for Him. In the laws of the Oral Torah the very essence of supernal Chochmah is present (“oil poured forth”), while the letters and narratives of Scripture, and the secrets of Kabbalah, give a “fragrance” from a level higher still. The maamar maps this onto the three thirds of study, Scripture, Mishnah and Talmud, and concludes that both levels are needed. Because the Torah’s source is so high, it can engrave itself even in the animal soul and the physical heart.

Outline
	1Wine: contemplation and the brideContemplation of G-d’s kingship reveals the hidden G-dliness and produces love and awe; the “maidens” are those whose hearts stay sealed.¶1
	2Oil poured forth: the letters of the TorahThe Torah, like an upturned vessel, descended into letters whose root is highest; the letters are “horses” that lift a person when the mind is engaged.¶2–3
	3Longing for G-d’s kindnessOne unmoved by contemplation should humble himself and long for G-dliness; that longing, and even bare faith, draw down G-d’s kindness.¶3–4
	4Supernal Chochmah in the lawsThe very essence of G-d’s wisdom is clothed in the practical laws, the “beard” onto which the anointing oil runs down; its root is so high it is also “fragrant oil.”¶5–6
	5Betrothal and marriageFollowing the Midrash, fragrance is an external flow and poured oil an inner one; through accepting G-d’s kingship, every Jew receives both in Torah study.¶7–8
	6Why oil reaches the sealed heartOil stands above wine, as supernal Chochmah above Binah; the higher the level, the lower it reaches, even into the physical heart.¶9
	7Scripture, Mishnah and TalmudMishnah and Talmud, whose wisdom is grasped, are poured oil; Scripture and Kabbalah, known only as fragrance, come from a higher source; both are needed.¶10


Key concepts
	Wine and oilיין ושמן
	Two images of the Torah: wine is contemplation (Binah), which reveals what is hidden; oil is the Torah itself, rooted in supernal Chochmah and above.

	One whose heart is sealedמי שלבו אטום
	A person whom contemplation does not move to love and awe; the “maidens” (alamos) of the verse.

	Oil poured forthשמן תורק
	Oil poured from an upturned vessel: the highest essence comes down into the lowest place, the laws and letters of the Torah.

	Fragranceריח
	A glimmer that reaches one without being grasped, as in reading Scripture or studying Kabbalah; it comes from an even higher level, the “fragrant oil.”

	Bride and bridegroomכלה וחתן
	The Congregation of Israel (and the Oral Torah) receiving from G-d (and the Written Torah); betrothal is an external flow, marriage an inner one.

	Letters as horsesאותיות נקראו סוסים
	The letters of Torah and prayer carry a person far beyond his own level, though G-d wants the mind engaged as well.

	Supernal Chochmahחכמה עילאה
	G-d’s own wisdom, whose very essence is clothed in the practical laws of the Torah.


Section 1 · ¶1
Wine: contemplation and the bride
1לריח שמניך טובים שמן תורק שמך1 על כן עלמות אהבוך.2
“For fragrance, your oils are good; your name is oil poured forth; therefore the maidens love You.”
The maamar opens with Song of Songs 1:3, which it will read as a description of two ways the Torah reaches a person: as “fragrance” and as “oil poured forth.” The closing phrase, “therefore the maidens love You,” is the goal: that even those not yet stirred should come to love G-d.


(רבות בשה״ש [בשיר השירים] ע״פ זה ובפסוק שובי שובי השולמית3 ור״פ לך לך ויקרא ספ״ג [סוף פרק ג׳] נשא פי״ג בקרבן נחשון גבי בלולה בשמן ור״פ תבא) הנה פעמים נקרא התורה יין ופעמים שמן4 כי טובים דודיך מיין.5
(See the Midrash Rabbah on the Song of Songs on this verse, and on the verse “Return, return, O Shulamite”; and at the beginning of Lech Lecha; Vayikra [Rabbah], end of chapter 3; Naso, chapter 13, on the offering of Nachshon, regarding “mixed with oil”; and at the beginning of Tavo.) Now, sometimes the Torah is called wine and sometimes oil: “for Your love is better than wine.”
The parenthesis lists places in the Midrash that discuss this verse and the image of oil. The Midrash on the Song of Songs likens the Torah both to wine and to oil, and the Alter Rebbe will show that these are two different ways the Torah works on a person.


הענין דכתיב (זכרי׳ [זכריה] ט׳ י״ז) ותירוש ינובב6 בתולות ובגמ׳ [ובגמרא] פ״ק [פרק קמא] דב״ב [דבבא בתרא] (די״ב) מי שלבו אטום כו׳ היין מפקחו נכנס יין יצא סוד7 השמחה שהי׳ [שהיה] בהסתר מתגלה כו׳.
The matter [is this]. It is written (Zechariah 9:17), “and new wine makes the maidens flourish”; and in the Gemara, first chapter of Bava Basra (12b): “one whose heart is sealed” etc., “wine opens him”; “wine enters, the secret comes out”: the joy that was hidden is revealed, etc.
Wine is a revealer: it opens a closed heart and brings out what was hidden. The Talmud plays on the fact that the Hebrew words for “wine” (yayin) and “secret” (sod) both have the numerical value seventy, so when wine goes in the secret comes out; here the hidden “secret” is an inner joy.


ובעבודת ה׳ כי טובים דודיך מיין פי׳ דודיך אהוי״ר [אהבה ויראה] בהתלהבות הבא מהתבוננות שהוא בחי׳ יין בינה להתבונן איך שמלכותך עלמא דאתגלייא הוא בחינת התגלות מאין ליש מחיה בחי׳ מקום וזמן וממשלתך בכל דור ודור8 כו׳.
And in the service of G-d, “for Your love is better than wine” means: “Your love” is love and awe with fervor that comes from contemplation, which is the level of wine, Binah (understanding): to contemplate how “Your kingship,” the revealed world, is the level of revelation, [bringing] something from nothing, giving life to the dimensions of space and time, “and Your dominion is in every generation,” etc.
In divine service, “wine” stands for Binah, careful contemplation. One reflects on how G-d’s kingship, the “revealed world,” constantly brings everything into being from nothing, including space and time themselves, and from this reflection comes fervent love and awe, “Your love.”


וזהו בחי׳ הסוד המוסתר בתוך העולמות עד שנדמה העולם ליש בפני עצמו. והדחילו והרחימו שנולד מזה ההתבוננות יצא הסוד הנ״ל כאלו נראה בחי׳ האלקות איך דכולא קמיה כלא חשיב9 ממש כידוע כו׳.
And this is the level of the secret that is hidden within the worlds, to the point that the world seems to be a thing existing in its own right. And the awe and love born of this contemplation are “the secret comes out” mentioned above, as though the level of G-dliness were seen, how “all before Him is considered as truly nothing,” as is known, etc.
The “secret” is the G-dliness hidden inside creation, so well hidden that the world seems to exist on its own. When contemplation produces love and awe, that secret “comes out”: a person feels, as if seeing it, that everything is as nothing before G-d.


(וזהו ענין מי גילה לבני רז זה10 מי היינו בינה והוא ענין גילוי החסדים המכוסים ביסוד אימא היינו גילוי האהוי״ר [האהבה ויראה] כו׳).
(And this is the meaning of “Who revealed this secret to My children?”: “Who” (Mi) is Binah; and it is the revelation of the concealed kindnesses (chasadim) in the Yesod of Imma, that is, the revelation of love and awe, etc.)
The Talmud records G-d’s question “Who revealed this secret to My children?” The word “Who” (Mi) is a Kabbalistic name for Binah; the “concealed kindnesses” in the Yesod of Imma are the love and awe latent in understanding, which contemplation brings into the open.


וידוע שכנ״י [שכנסת ישראל] נק׳ כלה והוא בהיות שהסוד יצא בהתגלו׳ [בהתגלות] שמאיר אור אלקות בנשמות ישראל. וזה נק׳ כד קבילת דכר
And it is known that the Congregation of Israel is called “bride,” and this is when the secret comes out into revelation, so that the light of G-dliness shines in the souls of Israel. And this is called “when she has received the male”
The Jewish people as a whole are called the “bride” of G-d. They become a bride in this full sense when the hidden G-dliness is revealed and shines in their souls, which the Zohar calls “when she has received the male.”


(בזהר בא דל״ח ע״ב וע׳ בזהר הרקיע שם ובסה״מ [ובספר הדרת מלך] ד״ט ע״א סי׳ כ״א) שהקב״ה נק׳ חתן.
(in the Zohar, Bo, 38b; and see the Zohar HaRakia there, and Sefer Hadras Melech, folio 9a, section 21), for the Holy One, blessed be He, is called “bridegroom.”
The Zohar calls G-d the “bridegroom” who gives to the Congregation of Israel, His bride. The parenthesis gives the Zohar’s place and two further references on the passage.


וכלה לית לה מגרמה כלום כ״א מה שנותנים לה מלמעלה כי בועליך עושיך כו׳ וכבוד ה׳ עליך זרח11
And a bride has nothing of her own, only what is given her from above: “for your Husband is your Maker,” etc., and “the glory of G-d has shone upon you,”
A bride, in this image, has nothing of her own; all her light is given from above. The verses from Isaiah say that her Husband is her Maker and that G-d’s glory has shone upon her: her light comes from Him.


כי אשב בחושך12 ה׳ אור לי ואתקרי׳ בחי׳ נערה בה׳ ה׳ גבורות דדכורא שנותן לה בביאה ראשונה שהם דודיך הנ״ל עיקרם מעלמא דאתכסייא
“though I sit in darkness, G-d is a light for me.” And she is called the level of na’arah (maiden) with a hei: the five Gevuros of the male, which he gives her at the first union; these are “Your love” mentioned above, whose essence is from the hidden world,
The verse from Micah adds that even in darkness her light is G-d. The Kabbalists read the word na’arah (maiden), written with a final hei, as hinting at the “five Gevuros” the male gives her; these are identified with the “love” of the verse, which originates in the hidden world above.


אלא שיוצאים דרך נוק׳ [נוקבא] כו׳ (וע׳ בפע״ח [בפרי עץ חיים] שער ק״ש [קריאת שמע] שעל המטה פי״א [פרק י״א] ד״ה לקוטים ופרק ו׳ ובמק״מ [ובמקדש מלך] ר״פ צו)
except that they come out by way of Nukva, etc. (And see Pri Etz Chaim, Gate of the Shema at Bedtime, chapter 11, the section beginning “Likkutim,” and chapter 6; and Mikdash Melech at the beginning of Tzav.)
Though the five Gevuros originate above, they reach revelation only through Nukva, the receiving feminine level. The parenthesis points to where the Arizal’s Pri Etz Chaim and the Zohar commentary Mikdash Melech discuss this.


ועד לא קבילת שעדיין לא זרח אור אלקות בתוכה ונק׳ נער בלא ה׳ גבורות הנ״ל והוא מי שלבו אטום כבתולה13 שלא נתפעל בדו״ר [בדחילו ורחימו] מענין התבוננות עלמא דאתגלייא הנ״ל ונקרא עלמות
And before she has received, when the light of G-dliness has not yet shone within her, she is called na’ar, without the hei, [that is,] without the five Gevuros mentioned above. And this is one whose heart is sealed, like a virgin, who has not been stirred to awe and love by the contemplation of the revealed world mentioned above; and [these] are called “maidens” (alamos).
Before the bride has received that light she is called na’ar, written without the hei, as the word appears in parts of Deuteronomy. In a person this is the one “whose heart is sealed,” unmoved by contemplation, and such people are the “maidens” (alamos) of the verse.


(ועמ״ש ע״פ עיני כל שאז נק׳ כל חסר ה׳ דכלה ה״ג [חמש גבורות] דדכורא כו׳ ועמ״ש מזה בד״ה יחיינו מיומים כו׳ ועמ״ש ע״פ וארשתיך לי כו׳ וע״פ ואשה כי תדור כו׳ וע״פ כי תצא כו׳ ואח״כ תבא אליה כו׳ וע״פ טוב לחסות):14151617
(And see what is written on “The eyes of all,” that then she is called kol (all), lacking the hei of kalah (bride), [which is] the five Gevuros of the male, etc.; and see what is written about this in the maamar beginning “He will revive us after two days,” etc.; and see what is written on “I will betroth you to Me,” etc., and on “And if a woman vows,” etc., and on “When you go out,” etc., “and afterward you shall come to her,” etc., and on “It is good to take refuge.”)
This parenthesis sends the reader to several other maamarim that develop the same idea. One of them notes that kalah (bride) without its hei is just kol (all): a bride who has not yet received the five Gevuros of the male.




Section 2 · ¶2–3
Oil poured forth: the letters of the Torah
2והעצה שיהי׳ [שיהיה] אף בחי׳ עלמות אהבוך הוא בחי׳ שמן לריח שמניך18 טובים19. והתורה נק׳ שמן תורק שהורק מכלי אל כלי שמה שלמטה בא למעלה
And the counsel so that there be also the level of “the maidens love You” is the level of oil: “for fragrance, your oils are good.” And the Torah is called “oil poured forth” (shemen turak), [oil] that is poured from vessel to vessel, so that what was below comes above,
The remedy for the sealed heart is the second image, oil, which stands for the Torah itself. The phrase “oil poured forth” describes oil poured from one vessel into another, where the vessel is turned upside down.


שהוא מתהפך כו׳ אז עולה הריח משולי הכלי הראשון ובמלואו משמן הי׳ [היה] הריח למטה כנ״ל כו׳
for it is turned over, etc.; then the fragrance rises from the bottom of the first vessel, whereas while it was full of oil the fragrance was below, as mentioned above, etc.
When a vessel of oil is full, its fragrance stays down at the level of the oil. When it is emptied by being turned over, the fragrance rises from the bottom of the first vessel: what was lowest is now on top.


והנמשל שהתורה נשתלשלה בעניני גשמיות וסיפורי מעשיות ואותיות גשמיות ה׳ בחכמה יסד ארץ20 אבא יסד ברתא21 שמתהפך מה שלמטה למעלה ומה שלמעלה למטה כו׳.
And the point of the analogy is that the Torah came down, step by step, into physical matters, narratives of events and physical letters: “G-d founded the earth with wisdom”; “Abba founded the daughter”; so that what is below is turned upward and what is above downward, etc.
The Torah likewise came down from G-d’s wisdom into physical things, stories and written letters. The verse “G-d founded the earth with wisdom” and the Zohar’s “Abba (Chochmah) founded the daughter (Malchus)” say that the highest level is lodged in the lowest, so the order is inverted.


וזהו שמן תורק שמך כל התורה הם שמותיו של הקב״ה2223 אז לריח שמניך כו׳ ואותיות נקראו סוסים שבאים מהשתלשלות רבות מעלמא דדכורא בחי׳ שמן כו׳
And this is “your name is oil poured forth”: the whole Torah is the Names of the Holy One, blessed be He; then [comes] “for fragrance, your oils,” etc. And the letters are called “horses,” for they come through many stages of descent from the masculine world, the level of oil, etc.
The whole Torah is made of G-d’s Names, and so it is “your name is oil poured forth.” The letters are called “horses” because, though they come down through many stages, they carry a person back up; their source is the “masculine world,” the level of oil.


(ונק׳ שמן תורק שמתהפך כו׳ כי האותיות עם היות שהן למטה מהשכל והמדות ונק׳ אבנים בס״י [בספר יצירה]2425 שהם בחי׳ דומם
(And it is called “oil poured forth,” which is turned over, etc., because the letters, although they are below intellect and the emotive attributes (middos), and are called “stones” in Sefer Yetzirah, being the level of the inanimate,
Letters seem to be the lowest part of thought and speech, below intellect and feeling. Sefer Yetzirah calls letters “stones,” like inanimate objects that have no life of their own.


אבל שרש האותיות והדומם מקורם למעלה מהשכל אלא שהוא כחותם המתהפך2627 כו׳ ועמ״ש ע״פ מזמור שיר חנכת הבית מענין אותיות ואבנים כו׳ וע״פ ויגש אליו יהודה כו׳.
yet the root of the letters and of the inanimate has its source above intellect, only it is like an inverted seal, etc. And see what is written on “A psalm, a song for the dedication of the House,” concerning letters and stones, etc., and on “And Yehudah approached him,” etc.
Yet the source of the letters, as of the inanimate, is above intellect; like a seal, what is highest ends up lowest when it is impressed. The parenthesis names two maamarim that discuss letters and stones.


וזהו לריח שמניך שנמשכין משמן המריח שהוא בחי׳ ומדרגת שמן המשחה. ועמ״ש מענין אפרסמונא דכיא בביאור ע״פ מי יתנך כו׳ ועמ״ש מענין שמן המשחה)
And this is “for fragrance, your oils,” which are drawn from the fragrant oil, which is the level and rank of the anointing oil. And see what is written concerning “pure balsam” in the explanation on “O that you were [as my brother],” etc.; and see what is written concerning the anointing oil)
The “fragrance of your oils” comes from the fragrant oil, which is compared to the anointing oil of the Temple, a level above ordinary oil. The parenthesis points to other places on the “pure balsam” and the anointing oil.


(לקמן)28 פ׳ נשא29 ע״פ זאת חנוכת המזבח ביום המשח30 כו׳ ובהרמ״ז [ובהרב משה זכות] פ׳ אמור (דפ״ט) גבי ההוא שמן עילאה כו׳
(later on), in Parshas Naso, on “This was the dedication of the altar on the day it was anointed,” etc.; and in the Ramaz on Parshas Emor (89), regarding “that supernal oil,” etc.
The reference continues: a maamar in Parshas Naso on the dedication of the altar “on the day it was anointed,” and the Ramaz, a commentary on the Zohar, which speaks of a “supernal oil.”


וע׳ באגה״ק [באגרת הקודש] ד״ה ויעש דוד בענין שרש האותיות שמקורן הוא משכל הנעלם וקדמות השכל כו׳
And see Iggeres HaKodesh, the section beginning “And David made,” concerning the root of the letters, whose source is the hidden intellect and the beginning of intellect, etc.
Iggeres HaKodesh, the fourth part of Tanya, explains that the letters are rooted in the “hidden intellect” and in the “beginning of intellect,” a level above revealed thought. This supports the claim that the lowly letters come from very high.


ועמ״ש ס״פ מקץ בד״ה נר חנוכה31 מצוה כו׳ שאותיות התורה שרשן למעלה מעלה מבחי׳ התורה כו׳
And see what is written at the end of Parshas Miketz, in the maamar beginning “The Chanukah lamp is a mitzvah,” etc., that the letters of the Torah are rooted far, far above the level of the Torah [itself], etc.
In Torah Ohr, in the maamar on the Chanukah lamp, the Alter Rebbe teaches that the letters of the Torah are rooted even higher than the Torah’s content. The written form is thus not a mere container for ideas.


וע״ש שבתורה נאמר ותורה אור32 והאותיות שרשן מבחי׳ אויר שהוא מקור האור כו׳ ואויר היינו רוח.3334353637383940414243444546
And see there, that of the Torah it is said “and the Torah is light,” while the letters are rooted in the level of air (avir), which is the source of light (or), etc.; and air is ruach (breath).
The Torah is called “light” (or), but the letters are rooted in “air” (avir), which is or with an added yud, the source of light. Air is breath, ruach, and this leads to the next paragraph’s link between ruach and rei’ach, fragrance.




Section 3 · ¶3–4
Longing for G-d’s kindness
3וזהו ענין לריח שמניך47 כי ריח ורוח ענין א׳ כמ״ש במ״א וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ ריח ניחוחי נחת רוח לפני48 כו׳.
And this is the meaning of “for fragrance, your oils,” for fragrance (rei’ach) and spirit (ruach) are one matter, as is explained elsewhere, and as our Sages said on “My pleasing fragrance” (rei’ach nichochi): “a gratification of spirit (nachas ruach) before Me,” etc.
The Hebrew for fragrance, rei’ach, and for spirit or breath, ruach, share a root. The Sages read the Torah’s phrase for an offering’s “pleasing fragrance” as G-d’s “gratification of spirit,” so fragrance is a matter of spirit, and it connects to the “air” in which the letters are rooted.


ולכן נק׳ האותיות סוסים שמגביהים מאד למעלה וכל העלאות ממטה למעלה ע״י האותיות דהרהור לא עביד מידי כו׳
Therefore the letters are called “horses,” for they lift very high upward, and all ascents from below to above are by means of the letters, for “thought accomplishes nothing,” etc.
Because the letters are rooted so high, they can carry a person upward, which is why they are called “horses.” Every ascent is made through letters actually spoken, since mere thought, without words, does not accomplish anything.


ועיין במבוא שערים ש״ג ח״ג [חלק ג׳] פ״ג [פרק ג׳] בענין מפיו דעת49 כו׳ והרוכב על הסוס הסוס ישאנו למקום רחוק שלא היה יכול להגיע ברגלים כו׳.
And see Mevo She’arim, Gate 3, Part 3, chapter 3, on “from His mouth [come] knowledge,” etc. And [as with] one who rides a horse: the horse will carry him to a distant place that he could not have reached on foot, etc.
The Arizal’s Mevo She’arim is cited on the verse “from His mouth [come] knowledge and understanding,” which links divine speech to knowledge. The analogy follows: a rider reaches, on horseback, places he could never reach on foot.


וכמ״כ [וכמו כן] עד״מ בשומו כל מחשבתו באותיות מגביהים ומעלים אותו למקום גבוה (וכמ״ש מזה לקמן סד״ה לסוסתי כו׳) אבל כתיב לא בגבורת הסוס יחפץ50 לא בשוקי האיש ירצה.51
So too, by way of analogy, when he puts all his thought into the letters, they lift him and raise him to a high place (as written on this later, at the end of the maamar beginning “To My mare,” etc.). But it is written: “He does not desire the strength of the horse, nor take pleasure in the legs of a man.”
In the same way, a person who puts all his thought into the letters of the Torah or of prayer is lifted by them far beyond his own level. But the verse warns that G-d does not delight in the horse’s strength or the rider’s legs, a warning explained in the next part.


פי׳ כשאינו מעמיק חב״ד [חכמה בינה ודעת] שלו בהאותיות כ״א מחשבתו בלבד הרי זה כרכיבת הסוס בלבד שרגליו לבד דבוקים בסוס והסוס רץ והוא אינו עושה כלום כו׳
Meaning: when he does not immerse his Chochmah, Binah and Daas in the letters, but only his thought, this is like mere horse-riding, where only his legs cling to the horse, and the horse runs while he does nothing, etc.
If a person only keeps his thought on the words without engaging his intellect (Chochmah, Binah and Daas), he is like a rider who only sits on the horse. The horse runs; the rider himself does nothing.


כ״א רוצה ה׳ את יראיו את המיחלים לחסדו52 פי׳ שיעמיק חב״ד [חכמה בינה ודעת] שלו בהתבוננות גדולת ה׳ עם דיבוק מחשבתו בהאותיות
Rather, “G-d takes pleasure in those who fear Him, in those who hope for His kindness”: meaning, that he immerse his Chochmah, Binah and Daas in contemplating the greatness of G-d, together with the cleaving of his thought to the letters
What G-d wants, says the next verse, is “those who fear Him.” That means joining real contemplation of G-d’s greatness, with one’s whole mind, to the attachment of thought to the letters.


(ועמ״ש בפ׳ בשלח בד״ה לסוסתי וע״פ אז ישיר) וישים בלבו ענין עצה היעוצה כשרואה שהוא רחוק מאד מהתפעלות הלב והתלהבות מהתבוננות כו׳
(and see what is written in Parshas Beshalach, in the maamar beginning “To My mare,” and on “Then [Moshe] sang”). And he should take to heart the well-counseled counsel when he sees that he is very far from being stirred in his heart and from fervor [born] of contemplation, etc.:
The parenthesis points to two maamarim in Torah Ohr on the horse imagery. Then comes practical advice for someone who finds that contemplation leaves his heart unmoved.


ומשפיל א״ע [את עצמו] בתכלית לאמר מה אני כי יה יה לי התלהבות כי לבי אטום היות
he should humble himself utterly, saying: “What am I, that I should have fervor, for my heart is sealed, since
Such a person should humble himself completely and say that he has no right to expect fervor, since his heart is sealed. This is the “maiden” of paragraph 1, speaking honestly about himself.


כי אני מרוחק בתכלית הריחוק מה׳ אחד רק זאת בידו לבקש על נפשו לחפוץ לדבקה בה׳ והוא ענין המיחלים לחסדו שמצפים ומשתוקקים בתשוקה רבה שיהיה התגלחת אלקות כו׳.
I am utterly, utterly distant from the One G-d?” Only this is in his power: to plead for his soul, to desire to cleave to G-d. And this is “those who hope for His kindness”: they wait and long with great longing for the revelation of G-dliness, etc.
He should admit how far he is from G-d, and do the one thing in his power: plead and long to cling to G-d. This longing is “those who hope for His kindness”: waiting with great desire for G-dliness to be revealed to him.




4ואני איני רוצה להיות נפרד כו׳. זהו פירוש לחסדו ח״ס דלי״ת התגלות אלקות. וזהו לצפירת תפארה למצפים תפארתו53 והדר גאונו ומזה יוכל להמשיך חסד ה׳ עליו שיתפעל לבו כו׳.
“And I do not want to be separated,” etc. This is the meaning of “His kindness” (chasdo): chas dalet, [pity on the dalet,] the revelation of G-dliness. And this is “a diadem of beauty” (tzefiras tif’arah): for those who await (metzapim) His beauty and the splendor of His majesty. And from this he can draw G-d’s kindness upon himself, so that his heart will be stirred, etc.
The person’s plea continues: he does not want to be separated from G-d. The word chesed is read as chas dalet, pity on the dalet, the “poor” letter that stands for the receiver who has nothing of its own; G-d’s kindness is revealing G-dliness to the one who lacks it. The Talmud reads Isaiah’s “diadem of beauty” (tzefiras) as “those who await (metzapim) His beauty”: longing itself draws down G-d’s kindness, until the heart is stirred.


וכן בענין לימוד התורה שבע״פ [שבעל פה] התגלות רצונו ית׳ בזה העולם הגשמי טהור טמא ומותר אסור כו׳
And so too regarding the study of the Oral Torah, the revelation of His blessed will in this physical world: pure and impure, permitted and forbidden, etc.
The same applies to studying the Oral Torah, where G-d’s will is revealed in the details of this world, what is pure and impure, permitted and forbidden. Through such study too, one who longs for G-d can draw His kindness upon himself.


ומי שאין לו אפי׳ [אפילו] בחי׳ המיחלים לחסדו הנ״ל עליו כתיב זכר חסדו ואמונתו54 לבית ישראל בחי׳ נוק׳ [נוקבא] כו׳ על ישראל אמונתו. ולבית ישראל ממשיך גם אמונה כו׳:5556
And one who does not have even the level of “those who hope for His kindness” mentioned above: of him it is written, “He remembered His kindness and His faithfulness to the house of Israel,” the level of Nukva, etc.; “upon Israel, His faithfulness.” And to the house of Israel He draws down faith as well, etc.
For someone who lacks even the longing, the verse says G-d “remembered His kindness and His faithfulness to the house of Israel.” The “house of Israel” is Nukva, the receiving level, and G-d draws down to it faith, a bond with Him that does not depend on the person’s own feeling.




Section 4 · ¶5–6
Supernal Chochmah in the laws
5ולתוספת ביאור ענין שמן תורק הוא עפמ״ש [על פי מה שכתוב] במ״א פי׳ הזהר (בראשית דכ״ז ע״ב) בענין משנה אתתא דההוא נער כו׳
To explain further the meaning of “oil poured forth”: it is according to what is written elsewhere explaining the Zohar (Bereishis, 27b) on “the Mishnah is the wife of that youth,” etc.,
Here the maamar deepens the meaning of “oil poured forth.” It draws on a Zohar passage that calls the Mishnah the “wife” of “that youth” (the angel Metatron), an image of Oral Torah as a receiving, feminine level.


שבדיני התורה הנגלית שלפנינו מלובש ונמשך בזה עצמיות ח״ע [חכמה עילאה] מה שאין גילוי זה אפי׳ [אפילו] בעולמות העליונים
that in the laws of the revealed Torah before us, the very essence of supernal Chochmah is clothed and drawn down, a revelation that does not exist even in the higher worlds,
The claim is striking: in the practical laws of the Torah, the very essence of G-d’s supernal wisdom is present. Such a revelation does not exist even in the higher spiritual worlds.


כי גם בג״ע [בגן עדן] מאיר רק זיו השכינה והארה לבד מח״ע [מחכמה עילאה] כו׳ וכמ״ש הטעם לזה במ״א (גבי פורים בד״ה כי אברהם לא ידענו)57 ממשל הארי כו׳
for even in the Garden of Eden only the radiance of the Shechinah shines, and a mere glimmer of supernal Chochmah, etc. And the reason for this is explained elsewhere (regarding Purim, in the maamar beginning “For Avraham did not know us”) from the analogy of the lion, etc.:
Even in the Garden of Eden, the souls perceive only a radiance of the Shechinah and a glimmer of supernal Chochmah. The reason is explained in a Purim maamar in Torah Ohr using the image of the lion in Ezekiel’s vision.


פני אריה אל הימין58 כו׳ וכמו כן הארת ח״ע [חכמה עילאה] מוכרח להתלבש במקום היותר נמוך דהיינו עניני הלכות טמא כשר כו׳
“the face of a lion on the right,” etc.; and likewise the glimmer of supernal Chochmah must necessarily be clothed in the lowest place, namely in the laws of impure and fit, etc.
In Ezekiel’s vision the lion’s face is on the right, the side of Chesed; the maamar referred to explains that the higher a thing is, the lower it must descend. So supernal Chochmah is clothed specifically in the lowest place: laws about what is impure and what is kosher.


ע״ש והוא ג״כ עד״מ הנזכר באגה״ק [באגרת הקודש] קרוב לסופו59 ועוד זאת שהרי הדבור כו׳ רק הארה כו׳ משא״כ הטפה נמשך בה גם ממהות הנפש ועצמותה ע״ש.60
See there. And it is also like the analogy mentioned in Iggeres HaKodesh near its end: “Moreover, speech,” etc., is only a glimmer, etc., whereas in the drop [of seed] there is drawn also from the very being and essence of the soul; see there.
Iggeres HaKodesh gives an analogy: speech carries only a glimmer of a person’s mind, but the seed of a child carries the essence of the parent’s soul. So too the laws of the Torah carry G-d’s wisdom itself, not just a reflection of it.




6ועיין עוד שם ד״ה בר״מ [ברעיא מהימנא] פ׳ נשא.61 וזהו ענין שמן תורק שהורק ונמשך עצמיות השמן ממש למטה.
And see further there, the section beginning “In the Raaya Mehemna, Parshas Naso.” And this is the meaning of “oil poured forth”: the very essence of the oil itself is poured out and drawn down below.
Iggeres HaKodesh has a further letter on the same theme. “Oil poured forth” means that the very essence of the oil, not just its scent, is poured out and reaches below.


וזהו מה שלמעלה בא למטה דייקא כנ״ל. וענין שמן תורק שמך הנה נת׳ [נתבאר] הפי׳ למעלה דהיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל התורה היא שמותיו של הקב״ה62 כו׳
And this is [how] what is above comes specifically below, as mentioned above. And as for “your name is oil poured forth,” the meaning was explained above, namely as our Sages said, “the whole Torah is the Names of the Holy One, blessed be He,” etc.
This is the principle already stated: what is highest comes specifically to the lowest place. “Your name” refers to the Torah, which the Sages describe as made entirely of G-d’s Names.


ועמ״ש מזה ע״פ ואלה שמות בנ״י [בני ישראל]63 ובפ׳ יתרו בד״ה משה ידבר64 איך דכל מעשה המצות הן לאתקנא רזא דשמיה כו׳ ע״ש.
And see what is written on this on “And these are the names of the children of Israel,” and in Parshas Yisro, in the maamar beginning “Moshe spoke,” how all the performance of the mitzvos is “to perfect the mystery of His Name,” etc.; see there.
Two maamarim in Torah Ohr develop this: all the mitzvos serve “to perfect the mystery of His Name,” completing G-d’s Name, as it were. The Torah and mitzvos are thus the channel of the Name.


ובזהר פ׳ צו (דל״ד ע״א) פי׳ שמך היינו מל׳65 שבה הורק ונמשך השמן דח״ע [דחכמה עילאה] ע״ש
And in the Zohar, Parshas Tzav (34a), “your name” is explained as Malchus, into which the oil of supernal Chochmah is poured and drawn; see there.
The Zohar reads “your name” as Malchus, G-d’s kingship, into which the oil of supernal Chochmah is poured. In the terms of this maamar, the highest wisdom flows into the lowest divine attribute.


(ועיין בזהר פ׳ יתרו דפ״ז [דפרק ז׳] ע״ב ע״פ טוב שם משמן טוב66 ובזהר ח״א [חלק א׳] דצ״ו סע״א [סוף עמוד א]) והיינו כמ״ש בזהר פ׳ תרומה (דקמ״ה ע״ב) ירותא דאבא ירתא ברתא67 כו׳
(And see the Zohar, Parshas Yisro, 87b, on “A good name is better than good oil,” and the Zohar, volume 1, end of 96a.) And this is as written in the Zohar, Parshas Terumah (145b): “The inheritance of the father, the daughter inherits,” etc.
The Zohar also links oil and “name” through the verse “A good name is better than good oil.” Its saying that “the daughter inherits the father” means that Malchus (the daughter) receives directly from Chochmah (the father).


והיינו כנודע מענין בחכמה יסד ארץ68 דייקא משא״כ כונן שמים בתבונה וכמ״ש מזה בפ׳ בראשית בד״ה
And this is as is known concerning “with wisdom He founded the earth,” specifically, unlike “He established the heavens with understanding”; and as written on this in Parshas Bereishis, in the maamar beginning
The verse says the earth, which stands for Malchus, was founded specifically “with wisdom” (Chochmah), whereas the heavens were established “with understanding” (Binah). Chochmah reaches directly into the lowest level.


להבין הטעם כו׳ ובענין וייצר69 כו׳ את האדם עפר70 כו׳ והנה בחי׳ מלכות פה תשבע״פ [תורה שבעל פה] קרינן לה7172 כו׳
“To understand the reason,” etc., and on “And [G-d] formed the man [of] dust,” etc. Now the level of Malchus [is] “the mouth: the Oral Torah we call her,” etc.
The references are to maamarim in Torah Ohr, Bereishis, including one on the formation of man from dust. The Tikkunei Zohar says Malchus is the “mouth” and is called the Oral Torah, which is why the laws of the Oral Torah receive supernal Chochmah.


וע׳ מ״ש לקמן בד״ה שחורה אני בענין ערבים עלי דברי סופרים כו׳ שהן למעלה מבחי׳ ספר הוא בחי׳ תשב״כ [תורה שבכתב] כו׳
And see what is written later, in the maamar beginning “I am black,” on “The words of the Scribes are dearer to Me,” etc., that they are above the level of “book,” which is the level of the Written Torah, etc.;
A later maamar in this parsha explains why the Sages’ words are “dearer” than the Written Torah: they stem from a level above the “book.” The Oral Torah, though lower in appearance, is higher in root.


ע״ש וע׳ באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי73 במש״ש [במה שכתוב שם] אלא שהוא כחותם המתהפך ונעוץ תחלתן בסופן74 כו׳.
see there. And see Iggeres HaKodesh, the section beginning “He and His life-force,” on what is written there: “only it is like an inverted seal, and their beginning is wedged in their end,” etc.
Iggeres HaKodesh explains the same point with the “inverted seal,” and with Sefer Yetzirah’s phrase that the beginning is wedged in the end. The lowest level is bound to the highest.


וזהו שמן תורק שמך. שבההלכות תשבע״פ [תורה שבעל פה] נמשך מבחי׳ עצמיות השמן שהוא גבוה מאד נעלה היינו כמ״ש כשמן הטוב75 על הראש יורד על הזקן זקן אהרן כו׳
And this is “your name is oil poured forth”: into the laws of the Oral Torah there is drawn from the level of the essence of the oil, which is exceedingly high and exalted; that is, as it is written, “Like the good oil upon the head, running down upon the beard, the beard of Aharon,” etc.
This is the full meaning of “your name is oil poured forth”: the laws of the Oral Torah receive from the essence of the oil, from a very high source. The Psalm describes this oil running down from the head of Aharon onto his beard.


וכמ״ש (לקמן) בד״ה בהעלותך7677 את הנרות שבחי׳ דיקנא דכהנא רבא בחי׳ שערות אלו הלכות כו׳ וע״ז יש בחי׳ שמן מלמעלה כו׳
And as written (later) in the maamar beginning “When you kindle the lamps,” that the level of the beard of the High Priest is the level of hairs, which are the laws, etc., and upon this there is the level of oil from above, etc.;
A maamar in Beha’aloscha explains that the hairs of the High Priest’s beard stand for the laws of the Torah. The oil from above, supernal Chochmah, comes down upon those laws.


ע״ש ומ״ש ב״פ [ב׳ פעמים] הזקן זקן78 י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] לקמן בד״ה שחורה אני שההלכות שבמצות עשה שהן מבחי׳ חסד נמשכים מבחי׳ דיקנא עילאה
see there. And as for its saying “the beard” twice, “the beard, the beard [of Aharon],” one may say [it is] according to what is written later, in the maamar beginning “I am black,” that the laws in the positive commandments, which are from the level of Chesed, are drawn from the level of the supernal beard,
The Psalm says “the beard” twice, and a maamar later in this parsha explains why. The laws of the positive commandments come from Chesed, from the “supernal beard.”


שהוא בחי׳ לבנונית כתלג חיוור ועמר נקא79 וההלכות שבמצות ל״ת [לא תעשה] נמשכים מבחי׳ קווצותיו תלתלים שחורות80 וכו׳ עיין באדרת נשא (דקל״ב תחלת ע״א).81
which is the level of whiteness, “white as snow” and “like pure wool”; and the laws in the negative commandments are drawn from the level of “his locks are curled, black,” etc.; see the Idra of Naso (beginning of 132a).
That supernal beard is described with images of whiteness, like snow and pure wool, from Daniel’s vision. The laws of the prohibitions come from the “black locks” of the Song of Songs, the side of restraint; the Zohar’s Idra in Naso describes both.


וזהו ענין לריח שמניך טובים82 כי בחי׳ כשמן הטוב כו׳ יורד על הזקן כו׳ שרשו גבוה מאד נעלה.
And this is the meaning of “for fragrance, your oils are good”: for the level of “like the good oil,” etc., “running down upon the beard,” etc., has its root exceedingly high and exalted.
Now “for fragrance, your oils are good” can be understood. The oil that runs down onto the beard, that is, into the laws, has its root extremely high.


ולכן נק׳ שמן המריח וזהו ענין תליסר נהרוותא דמשחא אפרסמון דכיין83 (בגמרא תענית דכ״ ה ע״א) שהוא בחי׳ גבוה יותר מסתם שמן וכמ״ש במ״א בפ׳ תרומה סד״ה
Therefore it is called “fragrant oil,” and this is the meaning of “thirteen rivers of pure balsam oil” (in the Gemara, Taanis 25a), which is a higher level than plain oil; and as written elsewhere, in Parshas Terumah, at the end of the maamar beginning
Because its root is so high, it is called “fragrant oil.” The Talmud’s “thirteen rivers of pure balsam oil” promised to the righteous refer to this level, which is higher than plain oil.


הנה כתיב84 ועמך כולם צדיקים כו׳ ועיין בזהר ר״פ אמור (דפ״ח ע״ב) וע׳ בזהר ר״פ תרומה (דקכ״ז ע״ב).
“Now it is written, ‘And your people are all righteous,’” etc. And see the Zohar, beginning of Emor (88b), and see the Zohar, beginning of Terumah (127b).
The references are to a maamar in Torah Ohr, Terumah, and to two Zohar passages. They discuss the higher, fragrant oil further.


וע׳ מענין לריח שמניך בזהר פ׳ אחר (דנ״ח סע״ב [סוף עמוד ב]) ובפ׳ בהעלותך (דק״נ ע״א) ובפ׳ צו (דל״ה סע״א [סוף עמוד א]) ור״פ וירא (דצ״ו א׳) ובהרמ״ז [ובהרב משה זכות] שם:85
And see concerning “for fragrance, your oils” in the Zohar, Parshas Acharei (end of 58b), and in Parshas Beha’aloscha (150a), and in Parshas Tzav (end of 35a), and at the beginning of Parshas Vayera (96a), and in the Ramaz there.
Further Zohar passages that discuss “for fragrance, your oils” are listed, with the Ramaz, a commentary on the Zohar. They are given for readers who wish to study the theme in the sources.




Section 5 · ¶7–8
Betrothal and marriage
7עוד יש לומר בפי׳ לריח שמניך כו׳ ושמן תורק כו׳ ע״ד משמעות פי׳ המדרש שיר השירים דמפרש שמן תורק הוא מדרגה גבוה יותר מן לריח שמניך שאינו
One may further say, in explaining “for fragrance, your oils,” etc., and “oil poured forth,” etc., following the plain sense of the explanation of the Midrash on the Song of Songs, which explains that “oil poured forth” is a higher level than “for fragrance, your oils,” which is
A second reading follows the plain sense of the Midrash on the Song of Songs. There “oil poured forth” is a higher level than “the fragrance of your oils.”


אלא כעין ריח בעלמא מהשמן אבל שמן תורק היינו כאדם שמריק מכלי לכלי86 חבירו שנותן לו השמן בעצמו.
only a kind of mere fragrance from the oil; but “oil poured forth” is like a person who pours from a vessel into his friend’s vessel, who gives him the oil itself.
Fragrance is only the scent that reaches a person from the oil. Pouring oil into a friend’s vessel gives him the oil itself.


והוא עפמ״ש [על פי מה שכתוב] במ״א (בד״ה תורה צוה לנו כו׳ בפ׳ הברכה) שבההמשכה מתשב״כ [מתורה שבכתב] שהיא בחי׳ חתן לתשבע״פ [לתורה שבעל פה] שהיא בחי׳ כלה יש ב׳ בחינות ומדרגות.
And this is according to what is written elsewhere (in the maamar beginning “Moshe commanded us the Torah,” etc., in Parshas VeZos HaBerachah), that in the flow from the Written Torah, which is the level of the bridegroom, to the Oral Torah, which is the level of the bride, there are two levels and ranks.
A maamar on “Moshe commanded us the Torah” explains that the Written Torah is the “bridegroom” and the Oral Torah the “bride.” The flow between them has two levels.


הא׳ ע״ד נובלות חכמה שלמעלה תורה87 ונקרא אירוסין שהוא המשכה חיצוניות וזהו ענין לריח שמניך.
The first is in the manner of “the fallen fruit of the supernal wisdom is Torah,” and it is called erusin (betrothal), which is an external flow; and this is “for fragrance, your oils.”
The first level is like the Midrash’s saying that the Torah is the “fallen fruit” of supernal wisdom: something that falls away from the tree, not its core. This is betrothal (erusin), an external connection, and it corresponds to “the fragrance of your oils.”


וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בתלים88 ע״פ ויקם עדות ביעקב89 כו׳. וזהו שאינו אלא כעין ריח בעלמא הארת יסוד אבא ולא מהותו ועצמותו ממש.
And as written in Likkutei Torah on Tehillim, on “He established a testimony in Yaakov,” etc. And this is why it is only a kind of mere fragrance: a glimmer of the Yesod of Abba, and not its very being and essence.
The Arizal’s Likkutei Torah on Psalms is cited for this. At this level only a glimmer of the Yesod of Abba (the channel of Chochmah) comes through, not its essence.


אמנם הבחי׳ הב׳ הוא שיומשך מבחי׳ חתן לכלה מבחי׳ פנימיות תשב״כ [תורה שבכתב] והוא ענין נשואין ויחוד חתן וכלה ע״ש. וזהו שמן תורק שמך שנמשך עצמיות השמן דח״ע [דחכמה עילאה] בבחי׳ מל׳ תשבע״פ [תורה שבעל פה] כו׳:
However, the second level is that there be drawn from the level of the bridegroom to the bride, from the level of the inner dimension of the Written Torah; and this is nisu’in (marriage) and the union of bridegroom and bride; see there. And this is “your name is oil poured forth”: the essence of the oil of supernal Chochmah is drawn into the level of Malchus, the Oral Torah, etc.
The second level is marriage (nisu’in), the full union of bridegroom and bride, drawn from the inner dimension of the Written Torah. This is “your name is oil poured forth”: the essence of supernal Chochmah comes into Malchus, the Oral Torah.




8והנה מכ״ז [מכל זה] נמשך על כן עלמות אהבוך.90 דהיינו בחי׳ בי״ע שמקבלים מבחי׳ מלכות שהיא מקור דבי״ע וכמ״ש בזהר ח״ג [חלק ג׳]
Now from all this follows “therefore the maidens (alamos) love You”: that is, the level of Beriah, Yetzirah and Asiyah, which receive from the level of Malchus, which is the source of Beriah, Yetzirah and Asiyah; as written in the Zohar, volume 3
Now the verse’s conclusion, “therefore the maidens love You,” is explained. The Zohar reads alamos (maidens) as olamos (worlds), the worlds of Beriah, Yetzirah and Asiyah, which receive from Malchus, their source.


(דנ״ח סע״ב [סוף עמוד ב]) ח״ב [חלק ב׳] קמ״ד ב׳ (וע׳ עוד ח״א [חלק א׳] צ״ח א׳ ח״ג [חלק ג׳] נ״ט א׳ ע״א ב׳)
(end of 58b), volume 2, 144b (and see further volume 1, 98a; volume 3, 59a, 71b).
These are the Zohar passages that read alamos as the worlds. They are listed for further study.


וכן מבחי׳ מל׳ דאצי׳ נמשך להיות גילוי למטה בכל א׳ מישראל ע״י שמקבלים עליהם עול מלכות שמים
And likewise from the level of Malchus of Atzilus there is drawn a revelation below in each and every one of Israel, through their accepting upon themselves the yoke of the kingship of Heaven.
In the same way, from Malchus of Atzilus a revelation reaches every Jew. It comes through accepting the yoke of Heaven’s kingship, which is receiving Malchus.


ואזי בעסק התורה נמשך בו ג״כ מבחי׳ לריח שמניך כו׳ ושמן תורק כו׳ והיינו ג״כ ע״ד ב׳ בחי׳ הנ״ל דאירוסין ונישואין
And then, in the study of Torah, there is drawn into him as well from the level of “for fragrance, your oils,” etc., and “oil poured forth,” etc.; and this too is in the manner of the two levels mentioned above, betrothal and marriage;
Having accepted the yoke, a person who studies Torah receives both “fragrance” and “oil poured forth.” These are the two levels, betrothal and marriage, described in paragraph 7.


והיינו להיות נקלט ונתפס במוח ובלב אור ה׳ דאורייתא וקב״ה [וקודשא בריך הוא] כולא חד91 כו׳ ושתכנס ההתבוננות בקרב איש ולב עמוק92 כו׳
that is, that the light of G-d be absorbed and grasped in the mind and in the heart, [for] “the Torah and the Holy One, blessed be He, are entirely one,” etc., and that the contemplation enter “within a man, and a deep heart,” etc.
The aim is that G-d’s light be grasped in both mind and heart, since the Torah and G-d are one. The contemplation should enter a person’s inner depths, the “deep heart” of the Psalm.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] המאור שבה מחזירו למוטב93 וכמ״ש סד״ה בהעלותך94 בענין כשמן הטוב כו׳ שיורד ע״פ מדותיו95 כו׳ ושמן ימינו יקרא9697 כו׳ ע״ש.9899
And as our Sages said, “the light within it brings him back to the good”; and as written at the end of the maamar beginning “When you kindle,” on “like the good oil,” etc., that runs down “according to his attributes,” etc., and “the oil of his right hand calls out,” etc.; see there.
The Sages said that the light within the Torah returns a person to the good. The maamar on Beha’aloscha explains that the oil comes down “according to his attributes,” reaching each person’s emotions, and the proverb “the oil of his right hand calls out” speaks of its effect.




Section 6 · ¶9
Why oil reaches the sealed heart
9וזהו דמתחלה אמר כי טובים דודיך מיין100 יין הוא ההתבוננות בעלמא דאתגלייא שמזה ההתבוננות נמשך להיות בחי׳ כלה כו׳ כנ״ל.
And this is why it first says “for Your love is better than wine”: wine is contemplation of the revealed world, and from this contemplation comes about the level of the bride, etc., as mentioned above.
The maamar now ties the two verses together. The earlier verse, “Your love is better than wine,” describes the way of contemplation, through which one becomes a “bride” who receives G-d’s light.


אך כדי שיהי׳ [שיהיה] אף בחי׳ עלמות אהבוך דהיינו אפילו מי שלבו אטום ולא נתפעל מהתבוננות הנ״ל.
But so that there be also the level of “the maidens love You,” that is, even one whose heart is sealed and who has not been stirred by the contemplation mentioned above,
The later verse addresses a different person: the “maiden” whose heart is sealed and whom contemplation has not moved. The question is how such a person can also come to love G-d.


הנה הוא ע״י עסק התורה שהיא בחי׳ שמן כנ״ל שהיא בחי׳ אשר אנכי מצוך כו׳
this is through occupation with Torah, which is the level of oil, as mentioned above, which is the level of “that I (Anochi) command you,” etc.,
The answer is Torah study, the “oil.” The Torah is the word of “I” (Anochi), G-d’s own self, in the phrase “that I command you.”


דלית מחשבה תפיסא ביה כלל101 ולפי שהוא מבחי׳ עליונה מאד ע״כ יוכל לעשות חקיקה וכלי גם במי שלבו אטום כו׳
which no thought can grasp at all; and because it is from a very lofty level, therefore it can make an engraving and a vessel even in one whose heart is sealed, etc.
That level is beyond all thought, as the Tikkunei Zohar says. Precisely because it is so high, it can engrave itself and form a “vessel” even in a heart that nothing else moves.


וכענין משנ״ת [מה שנתבאר] בפ׳ בחקתי (ד״ה מבואר בע״ח [בעץ חיים])102 שעי״ז נעשה חקיקה מבפנים בנה״ב [בנפש הבהמית] כו׳ וזהו ענין באר חפרוה שרים103 כו׳
And [this is] like what is explained in Parshas Bechukosai (the maamar beginning “It is explained in Etz Chaim”), that through this an engraving is made from within in the animal soul, etc.; and this is the meaning of “a well that princes dug,” etc.;
A maamar in Bechukosai explains that Torah study engraves itself even within the animal soul, from the inside. The verse “a well that princes dug” describes such digging down to a hidden source of water.


ע״ש וכענין המבואר עוד במ״א (בד״ה וארשתיך לי)104 בענין לבי בושרי ירננו אל אל חי105 כי
see there. And [it is] like what is explained further elsewhere (in the maamar beginning “I will betroth you to Me”) concerning “my heart and my flesh sing to the living G-d,” for
A maamar on “I will betroth you to Me” makes a similar point with the verse “my heart and my flesh sing to the living G-d.” The explanation follows in the next parts.


הנה הלב והבשר לפי שהם כלים גשמיים כו׳ אינם נכספים לחצרות ה׳ שהוא מקור וחיי הנפש וכענין בחי׳ ההתבוננות בעלמא דאתגלייא הנק׳ יין כנ״ל
the heart and the flesh, because they are physical vessels, etc., do not yearn for “the courts of G-d,” which are the source and life of the soul, like the level of contemplation of the revealed world, which is called wine, as mentioned above,
The heart and flesh are physical and do not naturally yearn for the “courts of G-d,” the spiritual source of the soul’s life. Contemplation of the revealed world, “wine,” belongs to that level and so may not move them.


כי אם כאשר ירננו אל אל חי בעצמו ובכבודו כו׳ שכל מה שהיא בחי׳ עליונה יותר יכולה היא לירד ולהתפשט למטה יותר ועי״ז באה ונגעה עד הלב ובשר כו׳ ע״ש באריכות.
but only when they sing to the living G-d Himself, in His glory, etc.; for the higher a level is, the more it can descend and spread further below, and through this it comes and reaches the heart and flesh, etc.; see there at length.
They are moved only by “the living G-d” Himself. The principle is that the higher a level is, the lower it can reach, so the very highest touches even the physical heart and flesh.


ועד״ז הוא כאן דלפי שבחי׳ ריח שמניך ושמן תורק הוא המשכה מבחי׳ עליונה הרבה יותר ממדרגת היין ושמן צף ע״ג [על גבי] יין106 כו׳.
And so it is here: because the level of “the fragrance of your oils” and “oil poured forth” is a flow from a level far higher than the rank of wine, and oil floats on top of wine, etc.
The same applies here: “fragrance” and “oil poured forth” come from a level far above wine. The physical fact that oil floats on top of wine illustrates this.


ובגמ׳ [ובגמרא] פ״ק [פרק קמא] דשבת (ד״ה ע״ב) שנחלקו רבנן ורבי יוחנן בן נורי אי הוה חיבור זה לזה
And in the Gemara, first chapter of Shabbos (5b), where the Sages and Rabbi Yochanan ben Nuri disagree whether they count as joined to one another,
The Talmud records a dispute whether oil floating on wine counts as “joined” to it for purposes of ritual purity. The dispute shows that oil stays apart from and above the wine.


והיינו מפני שהשמן הוא גבוה מאד בבחי׳ חכמה עילאה דכולא כמ״ש בזהר פ׳ צו (דל״ד ע״א)107108 ולכן הוא לעיל׳ לעילא מבחינת היין כו׳
and this is because oil is very high, at the level of “the supernal Chochmah of all,” as written in the Zohar, Parshas Tzav (34a), and therefore it is far, far above the level of wine, etc.
The reason is that oil corresponds to “the supernal Chochmah of all,” as the Zohar says. It therefore stands far above wine, which corresponds to Binah.


ולכן יוכל להפעיל גם במי שלבו אטום שיחוק לבו ע״י דברי תורה שיהי׳ [שיהיה] גם עלמות אהבוך כו׳ וכענין ועברתי בארץ מצרים109 אני ולא מלאך כו׳:
And therefore it can take effect even in one whose heart is sealed, that his heart be engraved through words of Torah, so that there be also “the maidens love You,” etc.; and like “I will pass through the land of Egypt: I and not an angel,” etc.
For this reason the Torah can affect even the sealed heart and engrave itself there, so that the “maidens” too will love G-d. It is like the Exodus, where G-d Himself, “I and not an angel,” came down to the lowest place.




Section 7 · ¶10
Scripture, Mishnah and Talmud
10ב עוי״ל [עוד יש לומר] בפי׳ לריח שמניך כו׳ ושמן תורק כו׳ ע״ד המדרש הנ״ל שזהו ענין לעולם ישלש אדם תלמודו110 שליש במקרא שליש במשנה ושליש בתלמוד.
(2) One may further say, in explaining “for fragrance, your oils,” etc., and “oil poured forth,” etc., following the Midrash mentioned above, that this is the matter of “A person should always divide his study into three: a third in Scripture, a third in Mishnah and a third in Talmud.”
This opens a second section of the maamar with a further reading of the verse. It is linked to the Talmud’s instruction to divide one’s study time into three parts: Scripture, Mishnah and Talmud.


והנה בלימוד המצות משנה ותלמוד משיג ותופס המהות חכמתו ית׳111 מאחר שנתלבשה בדברים גשמיים שהן רצונו וחכמתו ית׳ ממש.
Now in studying the mitzvos, Mishnah and Talmud, one comprehends and grasps the very being of His blessed wisdom, since it has been clothed in physical matters, which are truly His blessed will and wisdom.
When one studies the laws of the mitzvos in the Mishnah and Talmud, one actually understands G-d’s wisdom, because that wisdom has been clothed in physical matters one can grasp. Those laws are G-d’s will and wisdom themselves.


וזהו ענין שמן תורק כו׳ משא״כ בסיפורי מעשיות שבתנ״ך [שבתורה נביאים כתובים] שאינו מושג כלל חכמתו ית׳ המלובשת בתיבות וצירופי אותיות.
And this is “oil poured forth,” etc. This is not so with the narratives of Tanach, where His blessed wisdom, clothed in the words and combinations of letters, is not comprehended at all.
This grasp of the essence is “oil poured forth.” The narratives of the Bible are different: the divine wisdom clothed in their words and letters cannot be understood at all.


וכמ״ש בזהר בהעלותך (דקנ״ב ע״א) שפשטיות המובן מן הסיפור מעשיות שבתורה נקרא לבושא דאורייתא וביאר הרמ״ז [הרב משה זכות] שם
And as written in the Zohar, Beha’aloscha (152a), that the plain sense understood from the narratives of the Torah is called “the garment of the Torah”; and the Ramaz explained there
The Zohar says that the plain story of the Torah is only its “garment.” The Ramaz, a commentator on the Zohar, gives an example, explained in the next part.


כמו עד״מ פ׳ ואלה כו׳ בארץ אדום112 כו׳ שודאי מעשה היה כך היה ואין יוצא מידי פשוטו113 אבל אין כוונת ה׳ בו בעצם
that, for example, [in] the section “And these [are the kings]…in the land of Edom,” etc., certainly the event happened as it happened, and [the verse] does not depart from its plain meaning, but G-d’s intent in it is not [the event] itself;
The list of the kings of Edom in Genesis records events that really happened, and the verse keeps its plain meaning. But G-d’s real intent in including it is not the history itself.


אבל בה נגוזו סודות עולם התהו כו׳ ע״ש ובזהר שם (דקמ״ט ע״ב)114 שהאריך בזה. ובפרדס שער כ״ז פ״א115 האריך בביאור מאמר הזהר הנ״ל וכתב וז״ל [וזה לשונו].
rather, in it are hidden the secrets of the World of Tohu, etc.; see there; and in the Zohar there (149b), which elaborates on this. And in the Pardes, Gate 27, chapter 1, he elaborates in explaining the above Zohar statement, and writes as follows:
Hidden in that list, according to the Kabbalists, are the secrets of the World of Tohu, the “chaos” that preceded the ordered worlds. Rabbi Moshe Cordovero’s Pardes explains the Zohar’s statement at length and is quoted next.


אבל כאשר יבוא האדם ללמוד בתורה צריך שיהי׳ [שיהיה] כוונתו שהוא לומד הענין ההוא במה שהם דברים אלהיים שנעלם ממנו עוצם פנימיותם וכו׳ ועם היות שהוא לא ישכיל בה
“But when a person comes to study the Torah, his intent must be that he is studying that matter as being divine words, whose immense inwardness is hidden from him, etc.; and even though he understands nothing of it
The Pardes says that one who studies the Torah should intend that he is learning divine words, whose depths are hidden from him. This holds even if he understands only the surface.


כי אם פשטיות הסיפור ואין צריך לומר זה אלא אפי׳ [אפילו] מי שלא יבין כלל כו׳ גם יש לו שכר טוב עכ״ל [עד כאן לשונו]
but the plain sense of the narrative, and needless to say this one, but even one who does not understand at all, etc., he too has a good reward.” End of quote.
The quote concludes that even one who understands only the plain story, and even one who understands nothing at all, has a good reward. Reading the Torah’s words is itself of value.


ולכן האותיות התורה ופשטיות הסיפור נק׳ ריח שמניך כי עם היות שאינו מובן ומושג כלל פנימיות חכמתו ית׳ הגנוזה ומלובשת בסיפור מעשה ואותיות ההם
Therefore the letters of the Torah and the plain sense of the narrative are called “the fragrance of your oils”: for even though the inwardness of His blessed wisdom, hidden and clothed in that narrative and those letters, is not understood or comprehended at all
This is why the letters and plain stories of the Torah are called “the fragrance of your oils.” The wisdom hidden in them is not understood.


(משא״כ בהשכלת פשט הדינים והמצות כמו שבאו בביאור המשנה והגמ׳ [והגמרא] שגם הפשטיות המובן נק׳ גופי תורה ולא לבושא לבד ע״ש בזהר ובפרדס)
(unlike grasping the plain sense of the laws and mitzvos as they come in the explanation of the Mishnah and Gemara, where even the plain, understood sense is called “the bodies of the Torah” and not merely a garment; see there in the Zohar and in the Pardes),
The parenthesis contrasts the laws, whose plain sense is called the “bodies” of the Torah, not merely its garment. With the laws, what one understands is the substance itself.


עכ״ז [עם כל זה] האותיות ופשטיות הסיפור הן הן ריח שמניך שבהם ועל ידם ממשיך הקורא במקרא ריח והארה מבחי׳ שמן משחת קדש116
nevertheless the letters and the plain sense of the narrative are themselves “the fragrance of your oils,” for in them and through them the one who reads Scripture draws down a fragrance and glimmer from the level of “the oil of holy anointing,”
Even so, the letters and stories are “the fragrance of your oils”: through reading them a person draws a scent and glimmer from the “holy anointing oil.” The high source reaches him, though not in understood form.


וכמו עד״מ שמריחים ריח הטוב אע״פ [אף על פי] שאינו טועם אותו בפיו כלל ואע״פ [ואף על פי] שהוא רחוק ממנו כו׳
just as, by way of analogy, one smells a good fragrance even though he does not taste it in his mouth at all, and even though he is far from it, etc.
The analogy is smell: one can enjoy a fragrance without tasting it, and even from a distance. So too a reader of Scripture receives something from the divine wisdom without grasping it.


ואדרבה הריח הזה נמשך ממקום עליון ביותר שהוא בחי׳ שמן המריח שלמעלה מבחי׳ שמן סתם ח״ע [חכמה עילאה] כו׳
On the contrary, this fragrance is drawn from an exceedingly high place, which is the level of the fragrant oil, which is above the level of plain oil, supernal Chochmah, etc.
On the contrary, the fragrance comes from a higher place than plain oil, which is supernal Chochmah. It comes from the “fragrant oil,” a level above it.


ולפי שהוא גבוה יותר במעלה לא יכול לבא בהתגלות בבחי׳ קירוב בבחי׳ טעם כענין שמן תורק כו׳
And because it is higher in rank, it cannot come into revelation in a manner of closeness, in the manner of taste, like “oil poured forth,” etc.,
Because it is so high, it cannot be revealed close up, as “taste,” the way the laws are grasped. That kind of closeness belongs to “oil poured forth.”


אלא בבחי׳ ריח לבד כו׳ (וכמ״ש בביאור ע״פ אלה מסעי בנ״י [בני ישראל] בענין ירדן יריחו) וז״ש [וזהו שכתוב] בזהר בהעלותך (דקמ״ט ע״ב)
but only in the manner of fragrance, etc. (as written in the explanation on “These are the journeys of the children of Israel,” concerning “the Jordan at Jericho”). And this is what is said in the Zohar, Beha’aloscha (149b):
It can reach a person only as fragrance. A maamar on “These are the journeys” connects this with Jericho (Yericho), whose name resembles rei’ach, fragrance; the Zohar is then quoted.


דההוא מלה דההוא ספור לאו לאחזאה על גרמיה בלבד קא אתי אלא לאחזאה על ההוא כללא קאתי117 כו׳ ע״ש.
“That word of that narrative does not come to show about itself alone, but comes to show about that general principle,” etc.; see there.
The Zohar says that each word of a Torah story comes not only to tell its own event but to point to a larger principle. The narrative is a sign of something higher than itself.


ואעפ״כ [ואף על פי כן] יש ג״כ מעלה יתירה ועצומה בבחי׳ שמן תורק שהוא המשכת עצמיות ח״ע [חכמה עילאה] ולא ריח והארה לבד כו׳ ושניהם כאחד טובים.118
Nevertheless there is also an additional, immense advantage in the level of “oil poured forth,” which is the drawing down of the essence of supernal Chochmah, and not merely fragrance and a glimmer, etc.; and both alike are good.
Still, “oil poured forth,” the laws, has its own great advantage: it brings down the essence of supernal Chochmah, not just a scent of it. Each has its advantage, and both are good.


והנה לימוד הזהר וכהאריז״ל [וכתבי האריז״ל]119 הוא בכלל שליש במקרא. וכמ״ש במ״א בפי׳ הזוהר דבראשית (דכ״ז ע״ב) הנזכר למעלה הטעם לזה.
Now the study of the Zohar and of the Arizal is included in “a third in Scripture.” And the reason for this is written elsewhere, in explaining the Zohar on Bereishis (27b) mentioned above.
Now a question: under which third does studying the Zohar and the Arizal’s writings fall? The Alter Rebbe says it belongs to “a third in Scripture,” as explained in his treatment of the Zohar passage cited in paragraph 5.


וקיצור הענין דהרי מדרש הזהר וכן מדרש רבה ושאר המדרשות הן פי׳ המקרא ופירש״י [ופירש רש״י] בפ״ק [בפרק קמא] דברכות (די״א ע״ב) שמדרש הוא קרוב למקרא120 כו׳ ע״ש
In brief: the Midrash of the Zohar, and likewise Midrash Rabbah and the other Midrashim, are commentary on Scripture; and Rashi explained in the first chapter of Berachos (11b) that Midrash is close to Scripture, etc.; see there.
In brief, the Zohar, like Midrash Rabbah and other Midrashim, is a commentary on Scripture. Rashi notes that Midrash is close to Scripture.


ואף שבהלכות ת״ת [תלמוד תורה]121 מבואר דמדרש תורה שהוא ספרא וספרי וכה״ג [וכהאי גוונא] הן בכלל שליש במשנה היינו עכ״פ [על כל פנים] מפני שהן פי׳ דיני וגופי התורה כמו המשנה ממש.
And although in Hilchos Talmud Torah it is explained that the Midrash of the Torah, that is, Sifra and Sifrei and the like, is included in “a third in Mishnah,” that is at any rate because they are the explanation of the laws and bodies of the Torah, just like the Mishnah itself.
The Alter Rebbe’s own Laws of Torah Study count halachic Midrash, like the Sifra and Sifrei, under “Mishnah.” That is because they explain the laws, like the Mishnah itself.


אבל בלימוד סודות הזהר אין השגה אפילו לגדולי החכמים רק ידיעת המציאות מההשתלשלות ולא השגת המהות כלל וה״ז [והרי זה] כעין לימוד המקר׳
But in studying the secrets of the Zohar there is no comprehension even for the greatest of sages, only knowledge of the existence of the chain of descending worlds, and no comprehension of the essence at all; and this is like the study of Scripture,
The secrets of the Zohar are different: even the greatest sages can know only that the levels of the chain of worlds exist, not what they are in essence. This is similar to reading Scripture.


שהוא קורא בשמותיו של הקב״ה אע״פ [אף על פי] שאינו משיג כלל עצמיות הגנוז בהן כנ״ל וכעין זה הוא בלימוד הזהר וע״ח [ועץ חיים].122
where one reads the Names of the Holy One, blessed be He, even though he does not comprehend at all the essence hidden in them, as mentioned above; and similar to this is the study of the Zohar and Etz Chaim.
A reader of Scripture reads the Names of G-d without grasping the essence hidden in them. The study of the Zohar and Etz Chaim is similar.


ולכן הוא בכלל שליש במקרא (ומתורץ בזה מ״ש הר״ן [הרבינו נסים]123 ספ״ק [סוף פרק קמא] דע״ז שהרי המשנה חמורה מן המקרא כו׳ ולמה צריך שליש היום למקרא)
Therefore it is included in “a third in Scripture.” (And this resolves what the Ran writes at the end of the first chapter of Avodah Zarah: “since Mishnah is weightier than Scripture,” etc., “why is a third of the day needed for Scripture?”)
So Kabbalah is counted under “Scripture.” This also answers the Ran’s question: if Mishnah is weightier, why give a full third of the day to Scripture? Because it contains what the Mishnah does not, the “fragrance” from a higher source.


ולכן ג״ז [גם זה] נקרא לריח שמניך שידיעת המציאות היא כמו ריח בעלמא לגבי השגת מהות חכמתו ית׳ שבמשנה ותלמוד.
Therefore this too is called “for fragrance, your oils,” for knowledge of the existence is like mere fragrance compared to comprehension of the essence of His blessed wisdom that is in Mishnah and Talmud.
Knowing that the higher levels exist, without grasping their essence, is like a mere fragrance. That is why this study, too, is called “the fragrance of your oils.”


וע״ד שנתבאר באגה״ק [באגרת הקודש] קרוב לסופו124 שבלימוד סדר ההשתלשלות אף אם השיג125 המציאות לא עדיף מצד עצמו כלימוד המצות שמשיג ותופס המהות כו׳
And [this is] along the lines of what is explained in Iggeres HaKodesh near its end, that in studying the order of the chain of descent, even if one has comprehended the existence, it is not in itself superior to the study of the mitzvos, in which one comprehends and grasps the essence, etc.,
Tanya makes a similar point: knowing the order of the worlds is not in itself better than studying the laws, where one grasps the essence. Its value lies elsewhere, as the next part says.


אלא מצד שידיעת המציאות הוא ג״כ מצוה רבה126 ונשאה ואדרבה עולה על כולנה כמ״ש וידעת היום127 דע את אלקי אביך128 כו׳ ומביאה ללב שלם.
but rather in that knowledge of the existence is also a great and exalted mitzvah, and indeed surpasses them all, as it is written, “Know this day,” and “Know the G-d of your father,” etc., and it brings to a whole heart.
Knowing that G-d exists and how He relates to the worlds is itself a great mitzvah, even the greatest, as in “Know this day” and “Know the G-d of your father.” It leads to serving G-d “with a whole heart.”


ועוד שגם הריח וידיעת המציאות הוא הארה מבחי׳ פנימיות התורה כו׳ (וע׳ בזהר פ׳ אחרי דע״ג129 א׳ תלת דרגין כו׳ וכל חד דרגא על דרגא סתים וגליא כו׳ ע״ש ועמ״ש מזה ע״פ כי קרוב אליך130 הדבר)
Moreover, the fragrance and the knowledge of the existence are also a glimmer from the level of the inner dimension of the Torah, etc. (And see the Zohar, Parshas Acharei, 73a: “three levels,” etc., “and each level upon level, hidden and revealed,” etc.; see there; and see what is written on this on “For the thing is very near to you.”)
Moreover, even this knowledge of existence is a glimmer of the Torah’s inner dimension. The Zohar speaks of three levels, each both hidden and revealed.


ולכן צ״ל ב׳ הבחינות לריח שמניך131 כו׳ ושמן תורק כו׳ ומזה נמשך שעל כן עלמות אהבוך כנ״ל:132133134
Therefore there must be both levels, “for fragrance, your oils,” etc., and “oil poured forth,” etc.; and from this follows “therefore the maidens love You,” as mentioned above.
Therefore both levels are needed, fragrance and poured oil, Scripture and Kabbalah as well as Mishnah and Talmud. From both together comes “therefore the maidens love You”: even sealed hearts come to love G-d.



In one’s avodah
A person who contemplates G-d’s greatness and feels nothing should not despair: he should humble himself, admit how far he is, and long to cling to G-d, and above all keep studying Torah, both the laws he can grasp and the Scripture and inner teachings he cannot, because the Torah’s source is high enough to engrave itself even in a sealed heart.
Questions for discussion
	Why can contemplation (“wine”) move some people but not others, and why can Torah (“oil”) reach even a sealed heart?
	How does the image of oil poured from an upturned vessel explain the high root of the Torah’s letters and laws?
	What is the difference between riding the “horse” of the letters and engaging one’s Chochmah, Binah and Daas in them?
	In paragraph 6 fragrance comes from a higher source than poured oil, while in paragraph 7 it is a lower, external flow. How does paragraph 10 reconcile the two readings?
	Why does the Alter Rebbe place the study of the Zohar and Etz Chaim under “a third in Scripture,” and what value does he give to knowing only the existence of the higher levels?

For children · ages 9–13
For the children at the table
Wine and oil: two ways the Torah reaches the heart

The big idea
Even when thinking about G-d does not move our heart, the Torah itself, like poured oil, can reach it and teach it to love G-d.


The verse in Shir HaShirim says, “For fragrance, your oils are good; your name is oil poured forth; therefore the maidens love You.” The maamar explains that the Torah is called both wine and oil. Wine stands for contemplation: thinking deeply about how G-d creates the whole world anew at every moment. Just as wine brings out what was hidden, this thinking brings out a person’s hidden love and awe of G-d. But sometimes a heart stays closed, and thinking about G-d does not move it. The verse calls such hearts “maidens.” For them there is oil: the Torah itself. Oil poured from one vessel into another turns upside down, so what was at the bottom comes to the top. So too the Torah came down step by step into stories, laws and letters, yet these lowest parts have the highest root. When we learn the laws of the Torah, we hold G-d’s own wisdom. When we read the verses, even without understanding them, we receive a “fragrance” from a level higher still. That is why learning Torah can open even a closed heart.

The mashal
When oil is poured from one vessel into another, the vessel is turned over, so what was at the bottom comes out on top, and the fragrance rises from the bottom of the first vessel. So the Torah came down into simple stories, laws and letters, yet those very letters come from the highest place of all.

Questions for the Shabbos table
	Why does the maamar say that the Torah can reach a heart that thinking about G-d could not move?
	What is the difference between wine, which brings out what is hidden, and oil, which is poured from vessel to vessel?
	If one day your davening feels dry, what Torah could you learn that day, even something you do not fully understand?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1Kehot’s note points to Song of Songs 1:2–3 for these words.
Song of Songs 1:2–3שיר השירים א׳:ב׳-ג׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן: לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Let him kiss me with the kisses of his mouth— For thy love is better than wine. Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2לריח שמניך טובים שמן תורק שמך על כן עלמות אהבוך
The verse on which the whole maamar is built: the fragrance of oil, oil poured forth, and the maidens who love.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3One of the verses whose Midrash discusses the image of oil, listed in the parenthesis.
Song of Songs 7:1שיר השירים ז׳:א׳
שׁוּבִי שׁוּבִי הַשּׁוּלַמִּית שׁוּבִי שׁוּבִי וְנֶחֱזֶה־בָּךְ מַה־תֶּחֱזוּ בַּשּׁוּלַמִּית כִּמְחֹלַת הַמַּחֲנָיִם:
Return, return, O Shulammite; Return, return, that we may look upon thee. What will ye see in the Shulammite? As it were a dance of two companies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4פעמים נקרא התורה יין ופעמים שמן
The Midrash on “for Your love is better than wine” likens words of Torah to wine and to oil; the maamar builds on the difference between the two.
Shir HaShirim Rabbah 1:9שיר השירים רבה א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“To a mare in Pharaoh's chariots I have likened you, my love” (Song of Songs 1:9). “To a mare in Pharaoh's chariots,” Rabbi Papis expounded: “He is of one mind, and who can respond to Him?” (Job 23:13). He alone judges all creatures, and one may not challenge the words of the One who spoke and the world came into being. Rabbi Akiva said to him: ‘Enough, Papis, one may not challenge the words of the One who spoke and the world came into being, because everything is true and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5כי טובים דודיך מיין
The preceding verse, comparing the beloved’s love to wine; the Alter Rebbe reads it as the love born of contemplation.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6The prophet says new wine makes the maidens flourish; the Alter Rebbe uses it to show that wine opens what is closed.
Zechariah 9:17זכריה ט׳:י״ז
כִּי מַה־טּוּבוֹ וּמַה־יׇּפְיוֹ דָּגָן בַּחוּרִים וְתִירוֹשׁ יְנוֹבֵב בְּתֻלוֹת:
For how great is their goodness, and how great is their beauty! Corn shall make the young men flourish, And new wine the maids.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7נכנס יין יצא סוד
“Wine enters, the secret comes out,” since yayin and sod share the value seventy; here the hidden secret is the G-dliness within creation.
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
8וממשלתך בכל דור ודור
“Your kingship is a kingship over all worlds, and Your dominion is in every generation”: the subject of the contemplation that produces love and awe.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9דכולא קמיה כלא חשיב
The Zohar’s statement that all before G-d is considered as nothing; this is what the “secret” reveals.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
10מי גילה לבני רז זה
When Israel said “we will do” before “we will hear,” a heavenly voice asked who revealed this secret to them; the maamar reads “Who” (Mi) as Binah.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11וכבוד ה׳ עליך זרח
“The glory of G-d has shone upon you”: the light that shines on the bride is given from above.
Isaiah 60:1ישעיהו ס׳:א׳
קוּמִי אוֹרִי כִּי בָא אוֹרֵךְ וּכְבוֹד ה׳ עָלַיִךְ זָרָח:
Arise, shine, for thy light is come, And the glory of the L-RD is risen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12כי אשב בחושך ה׳ אור לי
“Though I sit in darkness, G-d is a light for me”: the bride has no light of her own.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13The Talmud discusses wine opening the heart and mind; the phrase “one whose heart is sealed” becomes the maamar’s name for the unmoved person.
Bava Batra 12b:8בבא בתרא י״ב ב:ח׳
אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: הָרָגִיל בְּיַיִן, אֲפִילּוּ לִבּוֹ אָטוּם כִּבְתוּלָה – יַיִן מְפַקְּחוֹ, שֶׁנֶּאֱמַר: ״וְתִירוֹשׁ יְנוֹבֵב בְּתֻלוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14The Zohar in Parshas Bo describes the feminine as complete when she has received from the male; the maamar applies it to the Congregation of Israel as bride.
Zohar, Bo 5:129–6:141ספר הזהר, בא ה׳:קכ״ט-ו׳:קמ״א
Nothing so miraculous was witnessed since the creation of the world. Come and see,’ he said, ‘it is written: “It is a night (leyl) of observations unto the L-rd for bringing them out from the land of Egypt; this is that night (ha-layla) of the L-rd, observations to all the children of Israel” (Ex. 12, 42). Now, why “observations” in plural, and “night” first in the masculine gender (layiil), and then in the feminine (layla)? To indicate the union which took place on that night between the Masculine and Feminine …
The Zohar; London, Soncino Press, 1933 (Public Domain)
15Kehot’s note points to Song of Songs 6 for these words.
Song of Songs 6שיר השירים ו׳
16“For your Husband is your Maker”: the bride’s light comes entirely from G-d.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17Kehot’s note points to Leviticus 3 for these words.
Leviticus 3ויקרא ג׳
Paragraph 2
18לריח שמניך
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאור התורה שה״ש ע׳ לא עם הגהות אחרות. שם ע׳ נד הגהות לד״ה לריח שמניך הראשון.
19“Oil poured forth,” read here as oil poured from vessel to vessel, so that the vessel is turned over.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ה׳ בחכמה יסד ארץ
“G-d founded the earth with wisdom”: Chochmah is lodged in the “earth,” the lowest level.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
21אבא יסד ברתא
The Zohar’s phrase “Abba founded the daughter”: Chochmah is rooted in Malchus, the highest in the lowest.
Zohar III, 256bזח״ג רנו, ב
Kehot’s noteזח״ג רנו, ב. [ובח״ב (קמה, ב). — כ].
22כל התורה הם שמותיו של הקב״ה
Kehot’s note points to Zohar II, 87a for these words.
Zohar II, 87aזח״ב פז, א
Kehot’s noteרמב״ן בהקדמתו עה״ת. יונת אלם פכ״ט. וראה זח״ב פז, א. ע״ל פינחס (עו, ב). וש״נ. [כ].
23כל התורה הם שמותיו של הקב״ה
The Zohar teaches that the whole Torah is the Name of the Holy One, blessed be He; the maamar reads “your name” in the verse accordingly.
Zohar, Yitro 23:409–421ספר הזהר, יתרו כ״ג:ת״ט-תכ״א
R. Judah went once from Cappadocia to Lydda to see R. Simeon, who was sojourning there at that time, and R. Hezekiah accompanied him. Said R. Judah to R. Hezekiah: ‘What R. Simeon taught us concerning the meaning of the term “wild man” applied to Ishmael is perfectly true and quite clear, but what is the meaning of the second half of the verse: “and he shall dwell in the presence (lit. faces) of all his brethren”?’ R. Hezekiah replied: ‘I have heard no interpretation and I shall not give …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24ונק׳ אבנים בס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד, מי״ב.
25ונק׳ אבנים בס״י
Sefer Yetzirah calls the letters “stones” and the words made of them “houses”; the maamar uses it to show that letters are like the inanimate.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
26כחותם המתהפך
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteל׳ הפרדס להרמ״ק ז״ל ג״פ. א׳ ש׳ [יא] הצחצחות (רפ״ז). הב׳ ש׳ [יג] השערים (ספ״ו). הג׳ ב[ש׳ כג] ערכי הכנויים ערך אמת יעו״ש. וע׳ איוב (לח, יד). ובאגה״ק (סי׳ כ — קלא, א). [כ].
27כחותם המתהפך
“It is turned like clay under a seal”: the image behind the “inverted seal,” in which what is highest ends up lowest.
Job 38:14איוב ל״ח:י״ד
תִּתְהַפֵּךְ כְּחֹמֶר חוֹתָם וְיִתְיַצְּבוּ כְּמוֹ לְבוּשׁ:
It is changed as clay under the seal; And they stand as a garment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שו״ה ע״פ — (לקמן)
In this manuscript, in the Tzemach Tzedek’s handwriting, the words from “and see what is written on” to “(later on)” are not in parentheses, as also in the Zhitomir 1860 printing of Likkutei Torah.
Kehot’s noteבבוך 1101 תרפח, ב. בגוכתי״ק הצ״צ בלי סוגריים. וכ״ה בלקו״ת דפוס זיטאמיר תר״כ. ואולי במהדו״ק הי׳ הכוונה להעמיד מאמר זה בין מאמרי פסח. בבוך 753 פג, א רשום על ד״ה הנ״ל (שנדפס באוה״ת שה״ש ע׳ לא) — נאמר בפסח שנת תקצ״ח — ובאוה״ת שם רשום: פ׳ נצבים. וראה לעיל האזינו עג, ג ובהנסמן שם.
29פ׳ נשא
The manuscript reads “Parshas Beha’aloscha” instead of “Parshas Naso” for the maamar on the dedication of the altar.
Kehot’s noteבגוכתי״ק (1101) פ׳ בהעלותך.
30The verse on which the maamar in Parshas Naso is based; it is cited for the anointing oil.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31בד״ה נר חנוכה
The Chanukah maamar at the end of Parshas Miketz teaches that the letters of the Torah are rooted above the Torah’s content, in avir, the source of light.
Kehot’s noteתו״א מב, ג.
32תורה אור
“For a mitzvah is a lamp and the Torah is light”: the letters are rooted in avir, the source of light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
33פעמים נק׳ התורה יין ופעמים שמן
Kehot’s note points to where this is explained further: Imrei Binah.
Kehot’s noteשהש״ר א ע״פ כי טובים דודיך. ההפרש בין יין לשמן נתבאר באמרי בינה שער הק״ש פרק נד ואילך.
34כי טובים דודיך מיין
The words here quote Song of Songs 1:2; the passage is shown below.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
35דכולא קמי׳ כלא חשיב
Kehot’s note points to Zohar I, 11b for these words.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
36מי גילה לבני רז זה
The words here quote Shabbat 88a:8; the passage is shown below.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
37גילוי החסדים המכוסים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ד״ה ושאבתם מים הא׳ פ״ג (עט, ג). וש״נ. [כ].
38בזהר בא דל״ח ע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ צו ט, ד שמציין לכאן.
39כי בועליך עושיך
The words here quote Isaiah 54:5; the passage is shown below.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ה.
40וכבוד ה׳ עליך זרח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ (רס״י ס). [כ].
41כי אשב בחשך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמיכה (ז, ח).
42ע״פ עיני כל
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteלעיל פ׳ מטות פה, ב ואילך. וראה בס׳ הנחות הר״פ ע׳ פה. ובאוה״ת שה״ש כרך א ע׳ לה.
43בד״ה יחיינו מיומיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ר״ה סג, ג ואילך.
44ע״פ וארשתיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ במדבר.
45וע״פ ואשה כי תדור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ מטות.
46וע״פ כי תצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל כי תצא לז, ד.
Paragraph 3
47Kehot’s note points to Song of Songs 1:3 for these words.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ריח ניחוחי נחת רוח לפני
“My pleasing fragrance” said of the daily offerings; the Sages read it as G-d’s “gratification of spirit,” linking fragrance to spirit.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב. ספרי שם.
49מפיו דעת
“For G-d gives wisdom; from His mouth [come] knowledge and understanding”: cited through Mevo She’arim on the power of speech.
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50Kehot’s note points to Psalms 147:10–11 for these words.
Psalms 147:10–11תהילים קמ״ז:י׳-י״א
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה: רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man. The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51לא בגבורת הסוס יחפץ לא בשוקי האיש ירצה
G-d does not delight in the strength of the horse or the legs of a man; read as a warning against words without understanding.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52רוצה ה׳ את יראיו את המיחלים לחסדו
G-d takes pleasure in those who fear Him and hope for His kindness; read as contemplation joined to the words, or at least longing for G-dliness.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
53לצפירת תפארה למצפים תפארתו
The Talmud reads “diadem of beauty” (tzefiras) as “those who await (metzapin) His beauty”; the Alter Rebbe applies it to those who long for G-dliness.
Megillah 15b:3מגילה ט״ו ב:ג׳
וְאָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לִהְיוֹת עֲטָרָה בְּרֹאשׁ כׇּל צַדִּיק וְצַדִּיק, שֶׁנֶּאֱמַר: ״בַּיּוֹם הַהוּא יִהְיֶה ה׳ צְבָאוֹת לַעֲטֶרֶת צְבִי [וְגוֹ׳]״. מַאי ״לַעֲטֶרֶת צְבִי וְלִצְפִירַת תִּפְאָרָה״ — לָעוֹשִׂין צִבְיוֹנוֹ וְלַמְצַפִּין תִּפְאַרְתּוֹ. יָכוֹל לַכֹּל — תַּלְמוּד לוֹמַר: ״לִשְׁאָר עַמּוֹ״, לְמִי שֶׁמֵּשִׂים עַצְמוֹ כְּשִׁירַיִם.
R. Elazar further said in the name of R. Hanina: G-d will in the time to come be a crown on the head of every righteous man, as it is said, “In that day the L-rd of Hosts will be for a crown of glory and for a diadem of beauty” (Isaiah 28:5) What is meant by a “crown of glory (tzvi)” and a “diadem [zefirat] of beauty”? For them that do his will [tzivyono] and who await [mezapin] his glory. Shall He be so to all? Scripture says, “To …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
54זכר חסדו ואמונתו
G-d remembered His kindness and faithfulness to the house of Israel; read as faith drawn even to one who lacks longing.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
55Kehot’s note points to Psalms 147:11 for these words.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56“On that day G-d will be … a diadem of beauty”; the phrase is read as referring to those who await His beauty.
Isaiah 28:5ישעיהו כ״ח:ה׳
בַּיּוֹם הַהוּא יִהְיֶה ה׳ צְבָאוֹת לַעֲטֶרֶת צְבִי וְלִצְפִירַת תִּפְאָרָה לִשְׁאָר עַמּוֹ:
In that day shall the L-RD of hosts be For a crown of glory, and for a diadem of beauty, Unto the residue of His people;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
57בד״ה כי אברהם לא ידענו
This Purim maamar explains, from the image of the lion in Ezekiel’s vision, why supernal Chochmah must be clothed in the lowest place.
Kehot’s noteתו״א צג, ג.
58פני אריה אל הימין
In Ezekiel’s vision of the chariot the lion’s face is on the right; the Purim maamar uses it to show that the highest must descend lowest.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59באגה״ק קרוב לסופו
This essay gives the analogy of speech and seed: speech carries only a glimmer of the mind, but the seed carries the soul’s essence.
Kehot’s noteבקו״א ד״ה להבין מ״ש בפע״ח (קנז, א). [כ].
60The Zohar calls the Mishnah the wife of “that youth”; the Alter Rebbe uses it for the unique revelation of Chochmah in the laws.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
On this account G-d said, “It is not good that the man should be alone; I will make him an help meet for him” (Gen. 2, 18). This help is the Mishnah (the oral Law), the handmaid of the Shekinah. If Israel deserve well, it is a help to them in the captivity from the side of the permitted, the clean, and the proper; if they do not deserve well, it is a hindrance to them from the side of the unclean, the unfit, and the forbidden, the clean, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 6
61ד״ה בר״מ פ׳ נשא
the passage shares nothing with the note
Kehot’s noteוהוא באגה״ק (סי׳ כו). [כ].
62כל התורה היא שמותיו של הקב״ה
The Zohar teaches that the Torah is the Name of the Holy One, blessed be He; this is “your name” in the verse.
Zohar, Yitro 23:421–24:431ספר הזהר, יתרו כ״ג:תכ״א-כ״ד:תל״א
63ע״פ ואלה שמות בנ״י
This maamar on “And these are the names” discusses the Torah and souls as G-d’s Names.
Kehot’s noteתו״א מט, ד.
64בד״ה משה ידבר
This maamar explains that all the mitzvos serve “to perfect the mystery of His Name,” as the text here summarizes.
Kehot’s noteתו״א סז, ד.
65ובזהר פ׳ צו (דל״ד ע״א) פי׳ שמך היינו מל׳
The Zohar in Tzav explains “your name” as Malchus, into which the oil of supernal Chochmah is poured.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
66“A good name is better than good oil”: the verse links “name” and “oil,” as in the Song of Songs.
Ecclesiastes 7:1קהלת ז׳:א׳
טוֹב שֵׁם מִשֶּׁמֶן טוֹב וְיוֹם הַמָּוֶת מִיּוֹם הִוָּלְדוֹ:
A good name is better than precious oil; And the day of death than the day of one’s birth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ירותא דאבא ירתא ברתא
“The daughter inherits the father”: Malchus receives directly from Chochmah.
Zohar, Terumah 31:353–362ספר הזהר, תרומה ל״א:שנ״ג-שס״ב
but in a reversed manner. The inheritance of the Father passes to the Daughter in the ascension of the Holy Name, wherefore She is also called “Holy” and “Wisdom”. The possession of the Mother is inherited by the Son, and is called “the Holies”, because He takes all those supernal holy attributes and gathers them up unto Himself, and then takes them to the Bride.
The Zohar; London, Soncino Press, 1933 (Public Domain)
68בחכמה יסד ארץ
The earth was founded with wisdom and the heavens with understanding; Chochmah reaches the lowest level, Malchus.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
69בד״ה להבין הטעם כו׳ ובענין וייצר
These maamarim in Bereishis explain that the earth, Malchus, was founded specifically with Chochmah.
Kehot’s noteתו״א ד, א-ג.
70וייצר כו׳ את האדם עפר
The verse on which a maamar in Torah Ohr, Bereishis, is based; cited for the same theme.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71מלכות פה תושבע״פ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
72מלכות פה תשבע״פ קרינן לה
In Elijah’s prayer (Patach Eliyahu), Malchus is called “mouth” and the Oral Torah.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
73באגה״ק ד״ה איהו וחיוהי
This letter explains the “inverted seal” and how the beginning is wedged in the end: the lowest levels have the highest root.
Kehot’s noteסי׳ כ דף קלא, א. וראה לעיל פ׳ אמור לד, ג.
74ונעוץ תחלתן בסופן
The Sefiros’ “end is wedged in their beginning and their beginning in their end”: the highest is bound to the lowest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
75כשמן הטוב
The anointing oil runs down from Aharon’s head to his beard; the beard’s hairs are the laws that receive supernal Chochmah.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
76וכמ״ש (לקמן) בד״ה בהעלותך
The manuscript also reads “(later on)” here, although the maamar on Beha’aloscha comes earlier in the printed Likkutei Torah.
Kehot’s noteוכ״ה בבוך 1101 תרפו, א גוכתי״ק הצ״צ. וראה לעיל ב, ד.
77בד״ה בהעלותך
This maamar explains that the hairs of the High Priest’s beard are the laws of the Torah, onto which the holy oil descends, as the text summarizes.
Kehot’s noteלעיל שם ל, ג.
78ומ״ש ב״פ הזקן זקן
The Tzemach Tzedek’s commentary on Psalms also discusses why “the beard” is said twice, citing the Midrash.
Kehot’s noteראה גם יהל אור ע׳ תקה בשם מד״ר פ׳ ויקרא ספ״ג.
79כתלג חיוור ועמר נקא
The Ancient of Days with garments white as snow and hair like pure wool; the image of the “supernal beard” of Chesed.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80קווצותיו תלתלים שחורות
“His locks are curled, black as a raven”: the source of the laws of the prohibitions.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81עיין באדרת נשא (דקל״ב תחלת ע״א)
The Idra Rabba in Naso describes the supernal beard; cited for the two kinds of laws.
Zohar, Idra Rabba 11:112–13:123ספר הזהר, האדרא רבא י״א:קי״ב-י״ג:קכ״ג
82Kehot’s note points to Song of Songs 1:3 for these words.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83תליסר נהרוותא דמשחא אפרסמון דכיין
Rabbi Elazar ben Pedas was shown thirteen rivers of pure balsam oil prepared for the righteous; this is the higher, fragrant oil.
Taanit 25a:14תענית כ״ה א:י״ד
אֲמַר לִי: בְּהַאי אַגְרָא דַּאֲמַרְתְּ ״לָא בָּעֵינָא״ יָהֵיבְנָא לָךְ לְעָלְמָא דְּאָתֵי תְּלֵיסְרֵי נַהְרָווֹתָא דְמִשְׁחָא אֲפַרְסְמוֹן דָּכַיִין כִּפְרָת וְדִיגְלַת, דְּמִעַנְּגַתְּ בְּהוּ. אֲמַרִי לְקַמֵּיהּ: הַאי וְתוּ לָא? אֲמַר לִי: וּלְחַבְרָךְ מַאי יָהֵיבְנָא? אֲמַרִי לֵקהּ: וַאֲנָא מִגַּבְרָא דְּלֵית לֵקהּ בָּעֵינָא? מַחְיַין בְּאִסְקוּטְלָא אַפּוּתַאי, וַאֲמַר לִי: אֶלְעָזָר בְּרִי, גָּרוֹ בָּךְ גִּירַי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84וכמ״ש במ״א בפ׳ תרומה סד״ה הנה כתיב
This maamar, on “And your people are all righteous,” discusses the thirteen rivers of balsam oil as a level above plain oil.
Kehot’s noteתו״א פא, א.
85Kehot’s note points to Isaiah 60:21 for these words.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
86The Midrash contrasts smelling the oil with having it poured out; the Alter Rebbe reads these as two levels of Torah.
Shir HaShirim Rabbah 1:3:1שיר השירים רבה א׳:ג׳:א׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים, רַבִּי יַנַּאי בְּרֵיהּ דְּרַבִּי שִׁמְעוֹן, כָּל הַשִּׁירִים שֶׁאָמְרוּ לְפָנֶיךָ הָאָבוֹת, רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, כְּאָדָם שֶׁמֵּרִיק מִכְּלִי לִכְלִי חֲבֵרוֹ. כָּל הַמִּצְווֹת שֶׁעָשׂוּ לְפָנֶיךָ הָאָבוֹת רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, מָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה מִצְווֹת עֲשֵׂה וּשְׁלשׁ מֵאוֹת וְשִׁשִּׁים וְחָמֵשׁ מִצְווֹת לֹא תַעֲשֶׂה. רַבִּי אֱלִיעֶזֶר וְרַבִּי יְהוֹשֻׁעַ וְרַבִּי עֲקִיבָא. רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִהְיוּ כָּל הַיַּמִּים דְּיוֹ, וַאֲגַמִּים קוּלְמוֹסִין, וְשָׁמַיִם וְאֶרֶץ מְגִלּוֹת, וְכָל בְּנֵי …
“By the fragrance of your good oils, your name is like poured oil; therefore, the young women love you” (Song of Songs 1:3). “By the fragrance of your good oils,” Rabbi Yanai son of Rabbi Shimon [said]: All the songs that the patriarchs recited before You were fragrances, but we, “your name is like poured oil,” like a person who empties from his vessel to the vessel of another. All the mitzvot that the patriarchs performed before You were fragrances, but we, “your name is like poured oil,” [we have] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
87נובלות חכמה שלמעלה תורה
“The fallen fruit of the supernal wisdom is Torah”: the Torah as we have it is only the outer fall-off of G-d’s wisdom.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88בלקו״ת בתלים
The note clarifies that this is the Arizal’s Likkutei Torah, not the Alter Rebbe’s.
Kehot’s noteלהאריז״ל. ראה לעיל א, ד.
89ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel”; the verse the Arizal explains on the two levels of flow.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
90על כן עלמות אהבוך
The verse’s conclusion; the maidens are read as the worlds and as every Jew who receives from Malchus.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ג.
91דאורייתא וקוב״ה כולא חד
The note points to the Rebbe’s annotation there on the saying “the Torah and the Holy One, blessed be He, are entirely one,” for its sources.
Kehot’s noteראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳ש״ת ע׳ 66.
92בקרב איש ולב עמוק
“Within a man, and a deep heart”: the contemplation should reach one’s innermost heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93המאור שבה מחזירו למוטב
Another place where the Alter Rebbe cites and explains this saying about the light within the Torah.
Kehot’s noteפתיחתא לאיכה רבתי בתחילתה. וראה תו״א צא, א. ריש פיתחא דאיכ״ר כגי׳ הירושלמי [פ״א, ה״ז] בחגיגה בכת״י, יעו״ש. [כ].
94סד״ה בהעלותך
That passage explains that the Torah is the holy anointing oil, which descends specifically onto the “hairs,” the laws clothed in physical things, and cites the analogy of speech and seed.
Kehot’s noteלעיל בהעלותך ל, ד.
95שיורד ע״פ מדותיו
The oil runs down upon the edge (literally “mouth of the measures”) of Aharon’s garments, read as reaching a person’s attributes.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ושמן ימינו יקרא
Kehot’s note points to Proverbs 26:16 for these words.
Proverbs 26:16משלי כ״ו:ט״ז
Kehot’s noteמשלי כו, טז.
97ושמן ימינו יקרא
“The oil of his right hand calls out”; cited from the maamar on Beha’aloscha for the effect of the oil of Torah.
Proverbs 27:16משלי כ״ז:ט״ז
צֹפְנֶיהָ צָפַן־רוּחַ וְשֶׁמֶן יְמִינוֹ יִקְרָא:
He that would hide her hideth the wind, And the ointment of his right hand betrayeth itself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98The Zohar in Terumah on “therefore the maidens love You,” read as the worlds below Atzilus.
Zohar, Terumah 31:333–343ספר הזהר, תרומה ל״א:של״ג-שמ״ג
99The Zohar in Acharei reads alamos as the worlds that receive from Malchus.
Zohar, Achrei Mot 5:39–6:48ספר הזהר, אחרי מות ה׳:ל״ט-ו׳:מ״ח
Paragraph 9
100כי טובים דודיך מיין
The earlier verse, standing for contemplation, which makes the soul a “bride.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101דלית מחשבה תפיסא ביה כלל
“No thought can grasp Him at all” (Patach Eliyahu); the Torah as G-d’s own word is from this level.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
102בפ׳ בחקתי (ד״ה מבואר בע״ח)
That maamar cites Etz Chaim on the “image” (tzelem), the intellectual soul that joins the G-dly soul with the animal soul in order to refine it.
Kehot’s noteלעיל בחקותי מז, ג.
103באר חפרוה שרים
“A well that princes dug”; the maamar in Bechukosai reads it as Torah engraving itself within a person.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104בד״ה וארשתיך לי
Near that place the Alter Rebbe explains that both inclinations of the heart can turn to the love of G-d, uniting the Names Havayah and Elokim.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ח, ב.
105לבי בושרי ירננו אל אל חי
“My heart and my flesh sing to the living G-d”: the physical heart is moved only by G-d Himself.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ושמן צף ע״ג יין ובגמרא פ״ק דשבת
The note says the image of oil floating on wine and the Talmud’s dispute are explained at length there.
Kehot’s noteנתבאר בארוכה באמרי בינה שער הק״ש פ׳ נד ובמ״מ לשם.
107כמ״ש בזהר פ׳ צו דל״ד ע״א
That passage quotes the same Zohar, that oil rests within the supernal Chochmah of all, and concludes that the oil therefore spreads lower, so that even physical existence is nullified.
Kehot’s noteמובא לעיל בפ׳ בהעלותך לב, ג ”דשמן שריא בגו חכמה עילאה דכולא”.
108חכמה עילאה דכולא כמ״ש בזהר פ׳ צו (דל״ד ע״א)
The Zohar says oil rests within the supernal Chochmah of all; hence oil stands above wine.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
109ועברתי בארץ מצרים
“I will pass through the land of Egypt”; the Haggadah reads it as “I and not an angel,” G-d Himself reaching the lowest place.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
110לעולם ישלש אדם תלמודו
The Talmud divides study time into Scripture, Mishnah and Talmud; the maamar maps these onto “fragrance” and “oil poured forth.”
Kiddushin 30a:10–11קידושין ל׳ א:י׳-י״א
לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו: שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יוֹדֵעַ כַּמָּה חָיֵי? לָא צְרִיכָא לְיוֹמֵי. לְפִיכָךְ נִקְרְאוּ רִאשׁוֹנִים ״סוֹפְרִים״, שֶׁהָיוּ סוֹפְרִים כׇּל הָאוֹתִיּוֹת שֶׁבַּתּוֹרָה, שֶׁהָיוּ אוֹמְרִים: וָא״ו דְּ״גָחוֹן״– חֶצְיָין שֶׁל אוֹתִיּוֹת שֶׁל סֵפֶר תּוֹרָה. ״דָּרֹשׁ דָּרַשׁ״ – חֶצְיָין שֶׁל תֵּיבוֹת. ״וְהִתְגַּלָּח״ – שֶׁל פְּסוּקִים. ״יְכַרְסְמֶנָּה חֲזִיר מִיָּעַר״ – עַיִ״ן דְּיַעַר חֶצְיָין שֶׁל תְּהִלִּים. ״וְהוּא רַחוּם יְכַפֵּר עָוֹן״ – חֶצְיוֹ דִּפְסוּקִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 19b:1–2עבודה זרה י״ט ב:א׳-ב׳
דְּלָא לִיפַּלּוּג לִישָּׁנֵי. ״עַל פַּלְגֵי מַיִם״. אָמַר רַבִּי תַּנְחוּם בַּר חֲנִילַאי: לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו — שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יָדַע אִינִישׁ כַּמָּה חָיֵי? כִּי קָאָמְרִינַן — בְּיוֹמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, א. ע״ז יט, ב. הל׳ ת״ת לאדה״ז פ״ב, ה״א. ראה לעיל פ׳ ויקרא ה, ג ואילך. ביאוה״ז לאדה״א ב, ד. ביאוה״ז להצ״צ כרך ב ע׳ תרכ. לקו״ש ח״ל ע׳ 173 ואילך ובהערות לשם.
111משיג ותופס . . חכמתו ית׳
Tanya explains that when one understands a law of the Torah, the mind grasps and encompasses G-d’s wisdom and is encompassed by it.
Kehot’s noteראה תניא פרק ה. ובליקוט פירושים ומ״מ — חיטריק שם.
112ואלה כו׳ בארץ אדום
“These are the kings who reigned in the land of Edom”; the Ramaz’s example of a narrative that hides the secrets of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ואין יוצא מידי פשוטו
“A verse does not depart from its plain meaning”: the events really happened, even though G-d’s intent lies deeper.
Shabbat 63a:14–15שבת ס״ג א:י״ד-ט״ו
אֲמַר לֵקהּ רַב כָּהֲנָא לְמָר בְּרֵיהּ דְּרַב הוּנָא: הַאי בְּדִבְרֵי תוֹרָה כְּתִיב! אֲמַר לֵקהּ: אֵין מִקְרָא יוֹצֵא מִידֵי פְּשׁוּטוֹ. אָמַר רַב כָּהֲנָא: כַּד הֲוֵינָא בַּר תַּמְנֵי סְרֵי שְׁנִין וַהֲוָה גְּמִירְנָא לֵקהּ לְכוּלֵּיהּ תַּלְמוּדָא, וְלָא הֲוָה יָדַעְנָא דְּאֵין מִקְרָא יוֹצֵא מִידֵּי פְּשׁוּטוֹ עַד הַשְׁתָּא. מַאי קָא מַשְׁמַע לַן? דְּלִיגְמַר אִינִישׁ וַהֲדַר לִיסְבַּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
114ובזהר שם (דקמ״ט ע״ב)
The Zohar elaborates that each Torah story points to a higher principle.
Zohar, Beha'alotcha 4:20–6:29ספר הזהר, בהעלותך ד׳:כ׳-ו׳:כ״ט
115ובפרדס שער כ״ז פ״א
Rabbi Moshe Cordovero explains the Zohar and says that even one who reads without understanding is rewarded.
Pardes Rimmonim 27:5פרדס רמונים כ״ז:ה׳
… ולכן ציור הב׳ רמז לד״ו פרצופין שהם למטה ב׳ ספירות. וז״ש וציורה שני מדות. ובארנו הענין הזה בארוכה בשער מיעוט הירח פ״ד. ומ״ש כי הוא בית לתפארת, הכונה כי הל״ב נתיבות הם גם כן בתפארת כמו שנתבאר בשערים הקודמים וכן נרמז בו הל״ב ולול״ב כי שם בן ד׳ עולה כ״ו ושש קצוות הם ל״ב. ולכן המלכות היא גם כן בית כי היא בית לתפארת לנהג העולם אם לדין אם לרחמים. הכלל העולה כי רוחניות הב׳ רומז לחכמה עם ל״ב נתיבותיה שבד״ו פרצופין והיא כוללת המלכות היונקת מן הגבורה כי …
Pardes Rimonim (Public Domain)
116שמן משחת קדש
“This shall be an oil of holy anointing to Me”; the higher oil whose fragrance reaches the reader of Scripture.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117דההוא מלה דההוא ספור לאו לאחזאה על גרמיה בלבד קא אתי אלא לאחזאה על ההוא כללא קאתי
The Zohar says each word of a story comes to point to a general principle beyond itself.
Zohar, Beha'alotcha 3:13–4:20ספר הזהר, בהעלותך ג׳:י״ג-ד׳:כ׳
If so, why is it called the “Law of truth”? Why do we read “The law of the L-rd is perfect…. The testimony of the L-rd is sure…. The ordinances of the L-rd are true…. More to be desired are they than gold, yea, than much fine gold” (Ps. 19, 8-11)? But assuredly each word of the Torah signifies sublime things, so that this or that narrative, besides its meaning in and for itself, throws light on the all-comprehensive Rule of the Torah.
The Zohar; London, Soncino Press, 1933 (Public Domain)
118ושניהם כאחד טובים
“And both alike are good”: fragrance and poured oil each have their advantage.
Ecclesiastes 11:6קהלת י״א:ו׳
בַּבֹּקֶר זְרַע אֶת־זַרְעֶךָ וְלָעֶרֶב אַל־תַּנַּח יָדֶךָ כִּי אֵינְךָ יוֹדֵעַ אֵי זֶה יִכְשָׁר הֲזֶה אוֹ־זֶה וְאִם־שְׁנֵיהֶם כְּאֶחָד טוֹבִים:
In the morning sow thy seed, And in the evening withhold not thy hand; For thou knowest not which shall prosper, whether this or that, Or whether they both shall be alike good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119והנה לימוד הזהר וכהאריז״ל
There the Alter Rebbe explains that Kabbalah is in Atzilus, so only its existence, not its essence, can be grasped below, while Mishnah and Talmud are clothed in Beriah and Yetzirah and are grasped in essence.
Leviticus 5:3ויקרא ה׳:ג׳
אוֹ כִי יִגַּע בְּטֻמְאַת אָדָם לְכֹל טֻמְאָתוֹ אֲשֶׁר יִטְמָא בָּהּ וְנֶעְלַם מִמֶּנּוּ וְהוּא יָדַע וְאָשֵׁם:
or if he touch the uncleanness of man, whatsoever his uncleanness be wherewith he is unclean, and it be hid from him; and, when he knoweth of it, be guilty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ה, ג.
120ופירש״י בפ״ק דברכות (די״א ע״ב) שמדרש הוא קרוב למקרא
Rashi notes that Midrash is close to Scripture; hence the Zohar, a Midrash, falls under “a third in Scripture.”
Rashi on Berakhot 16b:1–18a:1רש"י על ברכות ט״ז ב:א׳-י״ח א:א׳
… ושמא תאמר – הדין עמו שאינו מתגדר במלאכתי שאילו היה תופס אומנותי לא היה לו לב פתוח להרבות בתורה כמותי והיה ממעיט ואין לו שכר: שנינו – שיש לו שכר לממעיט כמו למרבה: ובלבד שיכוין לבו לשמים – ואצל קרבנות הוא במנחות בסופה: ערום ביראה – להערים בכל מיני ערמה ליראת בוראו: תכלית חכמה – עיקרה של תורה שיהא עמה תשובה ומע״ט: העושה שלא לשמה נוח לו שלא נברא – פירוש שאינו לומד כדי לקיים אלא לקנטר דבפרק מקום שנהגו (פסחים דף נ:) אמרינן רבא רמי כתיב עד שמים …
Vilna Edition (Public Domain)
121ואף שבהלכות ת״ת
The law cited in the text: halachic Midrash such as Sifra and Sifrei is counted under “a third in Mishnah.”
Kehot’s noteלאדה״ז פ״ב ה״א.
122וה״ז כעין לימוד המקרא . . בלימוד הזהר וע״ח
The Rebbe explains there that the inner dimension of the Torah can also be studied like the settled laws of the Mishnah and Talmud, and so fall under “a third in Mishnah.” This qualifies the classification given here.
Kehot’s noteבלקו״ש ח״ל ע׳ 173 בהערה 43 מבאר ”שאפשר להיות ג״כ לימוד פנימיות התורה ע״ד לימוד הלכות פסוקות שבמשנה ותלמוד — שליש במשנה”.
123ומתורץ בזה מ״ש הר״ן
The same passage in Vayikra, which also takes up the Ran’s question about why a third of the day is given to Scripture.
Leviticus 5:3ויקרא ה׳:ג׳
אוֹ כִי יִגַּע בְּטֻמְאַת אָדָם לְכֹל טֻמְאָתוֹ אֲשֶׁר יִטְמָא בָּהּ וְנֶעְלַם מִמֶּנּוּ וְהוּא יָדַע וְאָשֵׁם:
or if he touch the uncleanness of man, whatsoever his uncleanness be wherewith he is unclean, and it be hid from him; and, when he knoweth of it, be guilty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ה, ג.
124באגה״ק קרוב לסופו
This essay explains that knowing the order of the worlds is not in itself above studying the laws, but is a great mitzvah in its own right, as the text summarizes.
Kehot’s noteבקו״א ד״ה להבין מ״ש בפע״ח (קנו, ב). [כ].
125השיג
A variant reading: the Kuntres Acharon reads “comprehends” (masig) where the text here has “has comprehended” (hisig).
Kehot’s noteבקו״א שם ”משיג”.
126מצוה רבה
A variant reading: the Kuntres Acharon reads “great mitzvah” (rabbah) as here, but the parallel passage in Likkutei Torah, Vayikra, reads “exalted mitzvah” (ramah).
Kehot’s noteוכ״ה בקו״א שם, אבל לעיל ויקרא ה ”רמה” וראה בהערות ותיקונים לכ״ק אדמו״ר לקו״א, ובליקוט פירושים ומ״מ — חיטריק לשם.
127וידעת היום
“Know this day and take it to heart that G-d is G-d”: knowing G-d is itself a mitzvah.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
128דע את אלקי אביך
“Know the G-d of your father and serve Him with a whole heart”: knowledge leads to a whole heart.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כח, ט.
129וע׳ בזהר פ׳ אחרי דע״ג א׳ תלת דרגין
The Zohar speaks of three levels bound together, each both hidden and revealed; even the “fragrance” is a glimmer of the inner Torah.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”. But if the Israelite rises to a higher grade, then “His statutes and his judgements to Israel”: these are the allegories of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
130ע״פ כי קרוב אליך
The maamar on “For the thing is very near to you,” cited for the Zohar’s three levels, hidden and revealed.
Kehot’s noteלעיל נצבים מו, א.
131לריח שמניך
The note records that this maamar was said on Shabbos Parshas Ki Seitzei, 5563 (1803), according to the list of maamarim there.
Kehot’s noteמאמר זה נאמר בשבת פ׳ כי תצא שנת תקס״ג — ראה רשימת המאמרים בסה״מ תקס״ג ח״ב (מס׳ 131). הנחת כ״ק אדהאמ״צ ממאמר זה נמצא בס׳ מאמרי אדה״ז — על נ״ך ע׳ יח, ובע׳ נ. המאמר עם הגהות אחרות במאמרי אדה״א נ״ך ע׳ רב ומיוסד על מאמר זה.
132Kehot’s note points to Zohar, Beha'alotcha 3:13 for these words.
Zohar, Beha'alotcha 3:13ספר הזהר, בהעלותך ג׳:י״ג
133The Zohar calls the Torah’s stories its “garment,” its laws its “body,” and its secrets its “soul.”
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
134Kehot’s note points to Zohar, Bereshit 24:264–25:273 for these words.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
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(ענין לך לך וילך למסעיו ממטה למעלה מלמעלה…
The subject of “Go forth”: “And he went on his journeys,” from below upward and from above downward
Avram, av ram, is the hidden intellect beyond all thought, and his mission is to descend step by step until G-d’s hidden wisdom and delight are revealed even in physical deeds. That descent is really an ascent: whatever reaches lowest is rooted in what is highest, in Keser, above wisdom itself.
The maamar in brief
The maamar reads Avram’s name as av ram, the “exalted father,” an intellect hidden from all thought, whose task is to be revealed through the chain of worlds down to Malchus. Avraham’s Chesed is a revelation that connects, but it reaches created beings only through concealment, and it requires circumcision to remove the husk that blocks it; revelation in turn gives the power to elevate the sparks scattered in the world, like a candle absorbed into a torch. Becoming Avraham, with the added hei of Binah, seems a descent, but Binah’s expansion comes from Atik and Keser, above Chochmah, as a sage needs a greater mind to explain an idea in parables. So too the Torah, clothed in physical mitzvos, draws from Keser, and a physical mitzvah reveals more than wisdom in its own place. Avraham kept the Torah only inwardly; its outward, physical fulfilment needed a light from above the chain of worlds, drawn down through circumcision, the hard labor of Egypt, and the alef of “Anochi.” The maamar ends by reading Avram’s journeys, Lot’s separation, and the names of Avraham and Sarah as stages of this drawing-down.

Outline
	1Av ram: the hidden intellect revealedAvram is the intellect hidden from all thought; his Chesed must be revealed through the worlds, by way of concealment, so that a created world can exist and be nullified to G-d.¶1–3
	2Circumcision and the power of refinementCircumcision removes kelipas nogah; the resulting revelation elevates sparks like a candle before a torch, and Avram’s call begins the World of Rectification.¶4–6
	3The added hei: descent as ascentThe hei of Avraham is Binah, where Atik is revealed; as with Shlomo’s parables and the tip of the yud, expansion comes from a higher level, Keser.¶7–9
	4Torah and mitzvos in physical thingsSupernal wisdom is grasped only when clothed in physical mitzvos, which draw from Keser; charity and tefillin unify above; the Patriarchs prepared the way for the Torah.¶10–13
	5Inner and outer fulfilment of the TorahAvraham kept the Torah inwardly; physical fulfilment needed a light from above hishtalshelus, drawn through circumcision, the Egyptian labor, and the alef of Keser at Sinai.¶14–19
	6Avram’s journeys, Lot, and the namesLeaving Charan, the separation from Lot, and the names Avraham and Sarah read as the passage of revelation from the hidden intellect down to Malchus.¶20–22


Key concepts
	The hidden intellectשכל הנעלם מכל רעיון
	A level of mind so deep that no thought can grasp it, higher even than Chochmah; the maamar identifies it with Avram, av ram.

	Atikעתיק
	The innermost level of Keser, the source of divine delight, revealed specifically in Binah.

	Keser (the Crown)כתר
	The level above wisdom; because it transcends the chain of worlds, it can reach down even into physical things.

	Kelipas nogahקליפת נוגה
	The translucent husk that covers holiness but contains good that can be elevated; represented by the foreskin removed at circumcision.

	A candle before a torchכנר בפני האבוקה
	The image of lesser light absorbed into greater light: how sparks of holiness are drawn into the revealed Shechinah.

	Inner and outer dimensionsפנימיות וחיצוניות
	Avraham kept the mitzvos in their inner, spiritual dimension; their outer, physical fulfilment came only with the Torah given at Sinai.


Section 1 · ¶1–3
Av ram: the hidden intellect revealed
1(ענין לך לך1 וילך למסעיו2 ממטה למעלה3 מלמעלה למטה4 כו׳ לה׳ הנראה5 כו׳ לה׳ סתם)67
(The subject of “Go forth” [Lech Lecha]; “And he went on his journeys” — from below upward, from above downward, etc.; “to G-d who appeared,” etc.; “to G-d,” unqualified.)
A heading listing the verses the maamar will explain: G-d’s call to Avram, “Go forth,” and Avram’s later journeys, which the Alter Rebbe reads as a movement both from below upward and from above downward. The two altars Avram built, one “to G-d who appeared to him” and one simply “to G-d,” will stand for a revealed level of G-dliness and a higher, unqualified one.




2הנה אברם הוא השכל הנעלם מכל רעיון8 א״ב [אב] ר״ם9 וצ״ל בבחי׳ גילוי דהיינו להיות סדר השתלשלות מבחי׳ חכים ולא בחכמה ידיעה בבחי׳ ירידה ממדרגה למדרגה עד סוף כו׳
Now, Avram is the intellect hidden from all thought — av ram, “exalted father”; and it must come to be in a state of revelation, that is, that there be the ordered chain of descending worlds (hishtalshelus) from the level of “wise, but not with a knowable wisdom,” in the manner of descent from level to level, down to the end, etc.
The name Avram is read as av ram, “exalted father”: a level of intellect so deep that no thought can reach it, higher even than Chochmah. Avram’s task is to bring this hidden level into revelation, so that it descends step by step through all the worlds down to the lowest.


והתכלית הוא להיות גילוי בבי״ע10 ג״ע [גן עדן] עליון ותחתון תענוג הנבראים שיוכלו לקבל גילוי התענוג כו׳.
And the purpose is that there be revelation in [the worlds of] Beriah, Yetzirah and Asiyah — the upper and lower Gan Eden, the delight of the created beings — so that they may receive the revelation of the delight, etc.
The goal of this descent is that G-dliness be revealed even in the lower created worlds (Beriah, Yetzirah, Asiyah). There it is experienced as Gan Eden, where souls and created beings receive a revelation of divine delight.




3וזהו ענין חסד אתגלי בפומא דאמה11 להיות גילוי ההשפעה בבחי׳ התקשרות והוא יושב פתח האהל12 כו׳.
And this is the meaning of “Chesed is revealed in the mouth of the amah”: that there be a revelation of the flow of influence in the manner of connection; and “he was sitting at the entrance of the tent,” etc.
The Zohar says that Chesed (kindness) is revealed at the “mouth of the amah,” Yesod, the channel of giving and connection. Avraham, the man of Chesed, embodies this flow of kindness that binds giver and receiver; this is why he sits “at the entrance of the tent,” the point where the inside opens outward.


אך גילוי זה הוא ע״י צמצומים והעלם בחי׳ חשך דיצחק ויהי ערב ויהי בקר יום13 א׳
But this revelation comes through contractions (tzimtzumim) and concealment — the level of the darkness of Yitzchak — “And there was evening and there was morning, one day,”
Yet the revelation of kindness can only reach created beings through contractions and concealment, associated with Yitzchak (Gevurah). The verse of creation, “there was evening and there was morning,” shows darkness, the concealment, coming first, and only then light.


כדי להיות בחי׳ יש ובו יהיה יום אחד המשכת אחד שיהיה היש בטל דהיינו שיהיה בחי׳ יש ובטל כו׳.14
so that there be the level of a [created] something (yesh), and in it there will be “one day” — the drawing down of “One” — that the something be nullified; that is, that there be the level of something and [yet] nullified, etc.
The concealment exists so that there can be a created “something” (yesh) at all. But within that something there should be “one day”: G-d’s Oneness drawn into it, so that it exists and is at the same time nullified before Him.




Section 2 · ¶4–6
Circumcision and the power of refinement
4והנה להיות גילוי זה צ״ל מצות מילה להסיר ערלה היא קליפת נוגה החופפת כו׳ שלא יהיה לה יניקה שא״א להמשיך בחי׳ גילוי בעודה שם כ״א כשיעור חיותה כו׳.
Now, for this revelation to be, there must be the mitzvah of circumcision, to remove the foreskin, which is kelipas nogah that covers over [it], etc., so that it have no nurture; for it is impossible to draw down the level of revelation while it is there, except to the measure of its life-force, etc.
For G-dliness to be revealed, the mitzvah of circumcision is needed. The foreskin stands for kelipas nogah, the “translucent husk” that covers holiness and draws nourishment from it; while it is there, revelation can come only in the limited measure that sustains it.


ולכן כתיב אחר מצות מילה כי אב המון גוים שלכאורה אינו מובן מה ענין גוים לכאן
Therefore it is written after the mitzvah of circumcision, “For [I have made you] the father of a multitude of nations” — which at first glance is not understood: what do nations have to do with this?
The Alter Rebbe asks why, right after the command of circumcision, the Torah calls Avraham “father of a multitude of nations.” What do the nations have to do with circumcision?


אלא שנעשה כח הבירור ע״י גילוי זה כי למה הצדיקים דומים15 בפני השכינה כנר בפני האבוקה שנכללים בבחי׳ בטול באבוקה.1617
Rather, the power of refinement comes about through this revelation; for “To what are the righteous comparable before the Shechinah? Like a candle before a torch,” in that they are absorbed, in a state of self-nullification (bittul), into the torch.
He answers that the revelation brought about by circumcision gives the power to refine and elevate. As the Talmud says, the righteous before the Shechinah are like a candle before a torch: the small flame is absorbed into the great one. So too what is near the revealed light is drawn into it.




5ואמרו גלו לאדום18 כו׳ כי לא גלו אלא כדי שיתוסף עליהם גרים19 והן הניצוצות20 שבק״נ [שבקליפת נוגה] שבמאכלים ומשקים שמתעלים להתכלל בקדושה מפני גילוי שכינה שעי״ז הם בטלים ונכללים כנר בפני אבוקה21 כו׳.
And [the Sages] said, “They were exiled to Edom,” etc.; for “they were exiled only so that converts would be added to them” — and these are the sparks within kelipas nogah that are in foods and drinks, which are elevated to be absorbed into holiness because of the revelation of the Shechinah, through which they are nullified and absorbed, like a candle before a torch, etc.
The Talmud teaches that Israel was exiled among the nations only so that converts would join them. The Alter Rebbe reads this inwardly: the “converts” are the sparks of holiness trapped in kelipas nogah, in the permitted food and drink of this world. When the Shechinah is revealed, these sparks are nullified before it and absorbed into holiness, like a candle before a torch.




6וזהו ענין פ׳ זו ויאמר ה׳ אל אברם22 א״ב [אב] ר״ם שיהא יורד ומשתלשל בבחי׳ גילוי כדי להיות תיקון ובירור
And this is the meaning of this passage, “And G-d said to Avram” — av ram — that it should descend and come down by stages in a state of revelation, so that there be rectification and refinement.
This is the inner meaning of G-d’s call to Avram: av ram, the hidden intellect, is to descend by stages into revelation. The purpose is tikkun (rectification) and birur (refinement): repairing the world and sifting out the good in it.


כי עד אברם הי׳ [היה] שבה״כ [שבירת הכלים] דור המבול כו׳. ומאברם מתחיל עולם התיקון לך לך יציאת שם מ״ה [שם מ״ה] המתקן ומברר כו׳.
For until Avram there was the shattering of the vessels — the generation of the Flood, etc. And with Avram begins the World of Rectification: “Go forth” (lech lecha) — the emergence of the Name Mah, which rectifies and refines, etc.
The generations before Avram, up to the Flood, correspond to the Kabbalistic “shattering of the vessels,” a state of disorder. With Avram the World of Rectification begins; “Go forth” is read as the going forth of the Name Mah, the divine power of rectifying and refining.


וצ״ל ירידה אחר ירידה מא״ב [מאב] ר״ם בחי׳ יסוד אבא עד אל הארץ בחי׳ מל׳. אשר אראך.
And there must be descent after descent, from av ram — the level of Yesod of Abba — down to “the land,” the level of Malchus. “That I will show you.”
The descent is gradual, level after level: from av ram, identified with Yesod of Abba (the outlet of Chochmah), down to “the land,” which stands for Malchus, the lowest Sefirah. “That I will show you” then introduces the goal of this journey.


פי׳ אראה ואגלה אותך בעצמך כלומר שאתה תבא לידי התגלות במצות מילה. והיה שמך אברהם23 אב המון גוים כו׳:
This means: I will show and reveal you yourself; that is, you will come to be revealed through the mitzvah of circumcision. “And your name shall be Avraham, [for I have made you] the father of a multitude of nations,” etc.
“That I will show you” is read as “I will reveal you to yourself”: the hidden intellect in Avram will become revealed through the mitzvah of circumcision. Hence the verse joins circumcision to the new name Avraham, “father of a multitude of nations.”




Section 3 · ¶7–9
The added hei: descent as ascent
7והנה לפ״ז [לפי זה] היא ירידה להיות מא״ב [מאב] ר״ם אברהם. אך הענין מה שנתוסף לו24 ה׳ הוא ה׳ עילאה25 ובזוהר26 אי׳ [איתא] גבי ועבד הלוי הוא27.
Now, according to this, it is a descent to become Avraham from av ram. But the point is that what was added to him, the hei, is the upper hei; and in the Zohar it is stated on “And the Levite shall perform the service, he”:
It might seem that becoming Avraham is a descent from the lofty av ram. But the hei added to his name is the “upper hei,” which stands for Binah, and the Zohar’s reading of a verse about the Levites shows its greatness.


הוא דא עתיקא28 שהתגלות עתיק הוא בבינה29 דוקא ולא בחכמה כי חכמה נק׳ עדן30 ואין שם התגלות עתיק
“He” — this is Atika; that is, the revelation of Atik is specifically in Binah and not in Chochmah; for Chochmah is called Eden, and there is no revelation of Atik there,
The Zohar reads the word “he” (hu) in that verse as Atika, the “Ancient One,” the innermost level of Keser. Its revelation is specifically in Binah, not in Chochmah, which is called “Eden” and has no revelation of Atik.


כי עתיק הוא מקור התענוגים והתענוג הוא למעלה מן החכמה31 ובחכמה עצמה שהיא בחי׳ נקודה עדיין לא בא לידי גילוי כ״א
for Atik is the source of delights, and delight is above Chochmah; and in Chochmah itself, which is the level of a point, it has not yet come to revelation, except
Atik is the source of all delight, and delight is above wisdom. In Chochmah, which is only a “point,” an undeveloped flash, delight cannot yet show itself.


ע״י בינה נקודה בהיכלא32 נקבה תסובב גבר33 שמקבלת הארת עתיקא. והענין כנודע שלהיות34 התפשטו׳ [התפשטות] וירידת המדרגו׳ [המדרגות] הוא דוקא ע״י בחי׳ ומדרגה יותר עליונה כו׳:
through Binah — “a point in a palace”; “a female shall encompass a male” — for it receives the light of Atika. And the explanation, as is known, is that for there to be an expansion and descent of the levels, this comes specifically through a level and rank that is higher still, etc.
Delight shows itself only in Binah, where the point of insight is spread out in a “palace” and understood. The verse “a female shall encompass a male” hints that Binah, the receiving “female,” encompasses and receives the light of Atik. The rule behind it: every expansion and descent comes from a level higher still.




8ולהבין זה היטב35 הנה כתיב בשלמה וידבר שלשת אלפים משל.36 הענין הוא כמו שאנו רואין שהחכם אף שיודע דבר חכמה בעצמו37 אעפ״כ [אף על פי כן] אינו יכול להסביר החכמה ההיא לזולתו עד שקודם
To understand this well: it is written of Shlomo, “And he spoke three thousand parables.” The explanation is as we see, that a wise man, even though he himself knows a matter of wisdom, nevertheless cannot explain that wisdom to another until, before
To clarify the principle, the Alter Rebbe turns to King Shlomo, who “spoke three thousand parables.” Knowing an idea is not the same as being able to explain it to someone else.


שהוא מסביר צריך לקשר דעתו בחוזק ולהתיישב איך ומה שיכול להסביר ולהשתלשל למטה בדברים תחתונים ולהלבישם במשל דהיינו שיהי׳ [שיהיה] יכול למצוא דבר החכמה ההיא גם בדברים תחתונים.
he explains [it], he must bind his mind with strength and settle [his thought on] how and what he can explain, and [how to] bring [it] down by stages into lower matters and clothe them in a parable; that is, that he be able to find that matter of wisdom also in lower things.
Before explaining, a teacher must concentrate intensely and work out how the idea can be brought down into simpler terms and dressed in an analogy, finding the same wisdom present in lower things.


כי לזה צריך חכם גדול שיוכל להלביש חכמתו גם בדברים תחתונים שלמטה ממנו. רק שלמה המלך ע״ה [עליו השלום] ברוב בינתו היה יכול למצוא שלשת אלפים משל
For this a great sage is needed, who can clothe his wisdom even in lower matters that are beneath him. Only King Shlomo, peace be upon him, in the abundance of his understanding, could find three thousand parables,
This takes a truly great mind. Shlomo’s vast understanding let him find three thousand parables for a single idea.


דהיינו ג׳ אלפים מדרגות שלמטה ממנו גם שם היה יכול למצוא ולהראות אותו דבר חכמה בעצמה שהיה יודע.
that is, three thousand levels beneath him; even there he could find and show that very matter of wisdom that he knew.
The three thousand parables are three thousand descending levels; at each one Shlomo could still find and show the very same wisdom he knew.


לכן כשנצרך להשתלשל המדרגה שתהיה ההתבוננות בהרחבה צריך שיהיה מן מקור עליון הגבוה ביותר מבחי׳ חכמה ואז יכול להיות התגלות בינה
Therefore, when the level must come down by stages so that the contemplation be in breadth, it must come from a higher source, loftier than the level of Chochmah, and then there can be the revelation of Binah.
The lesson: for an idea to come down and spread out into broad, detailed understanding (Binah), the power must come from a source higher than the original insight (Chochmah).


אבל מן חכמה עצמה אין יכול לירד להשתלשל ממנה בחי׳ בינה רק שרש בינה והתגלותה היא התגלות עתיק בה וע״י נשתלשלה ונתגלה בהרחבה.
But from Chochmah itself the level of Binah cannot descend and come down by stages; rather, the root of Binah and its revelation is the revelation of Atik within it, and through [this] it came down by stages and was revealed in breadth.
Binah cannot simply flow out of Chochmah. Its root is the revelation of Atik, above Chochmah, within it, and through that it develops and spreads out in breadth.




9ואף כאן להיות הארת הבינה אורך ורוחב מבחי׳ יו״ד חכמה בחי׳ נקודה כו׳ הוא ע״י גילוי בחי׳ עליונה38 יותר היא בחי׳ עתיק בחי׳ קוצו של יו״ד שעי״ז מתפשט היו״ד בה״א [בית הלל אומרים].
So too here: for there to be the light of Binah, [with its] length and breadth, from the level of the yud — Chochmah, the level of a point, etc. — this comes through the revelation of a higher level still, namely the level of Atik, the level of the tip of the yud, through which the yud expands into the hei.
The same holds in the letters of the Divine Name: the yud, a mere point, stands for Chochmah; the hei, with length and breadth, for Binah. The yud can expand into the hei only through its “tip” (kotz), which stands for Atik, a level above Chochmah.


וכמבואר בפרדס39 שהיו״ד יש לו ג׳ קוצין ומקוץ התחתון נמשך הה׳ ובקוץ התחתון יש בחי׳ הקוץ העליון
And as is explained in the Pardes, the yud has three tips; from the lower tip the hei is drawn forth, and within the lower tip there is [something of] the level of the upper tip.
Rabbi Moshe Cordovero’s Pardes explains that the yud has three tips; the hei is drawn from the lower tip, and the lower tip holds within it something of the upper tip.


ונמצא שיש הארת קוץ העליון בבינה ולכן ירידה זו היא בחי׳ עילוי מאוד שנמשך אור הכתר ולכן וילך למסעיו מנגב.
It follows that there is a light of the upper tip in Binah. Therefore this descent is a very great elevation, for the light of Keser is drawn down. And therefore, “And he went on his journeys from the Negev” —
So Binah, the hei, carries a light from the upper tip, Keser. That is why the descent from av ram to Avraham is really a great elevation: through it the light of Keser is drawn down. This is also hinted in Avram’s journeys “from the Negev.”


חסד. ועד בית אל.40 מל׳. מלמעלה למטה. ומלמטה למעלה. מלה׳ הנראה41 כו׳42 עד לה׳ סתם:
Chesed — “and as far as Beis El” — Malchus: from above downward, and from below upward; from “to G-d who appeared,” etc., to “to G-d,” unqualified.
The stations of the journey are mapped onto the Sefiros: the Negev (south) is Chesed, Beis El is Malchus. The journey runs from above downward and from below upward, from the altar “to G-d who appeared” (a revealed level) to the altar simply “to G-d” (the higher, unqualified level).




Section 4 · ¶10–13
Torah and mitzvos in physical things
10והנה להבין זה בעבודה43 הנה אמרו נובלות חכמה של מעלה תורה4445 שהתורה שהיא בדברים גשמיים היא מבחי׳ חכים ולא בחכמה ידיעא כי
Now, to understand this in [terms of] divine service: [the Sages] said, “The fallen fruit of the wisdom above is Torah”; that is, the Torah, which is [clothed] in physical things, is from the level of “wise, but not with a knowable wisdom.” For
Now the Alter Rebbe applies this to a person’s divine service. The Sages call the Torah the “fallen fruit” (novlos) of supernal wisdom: what has dropped down from above. Yet the Torah, clothed in physical things, comes from the very highest level of wisdom, “wise, but not with a knowable wisdom.”


הנה חכמה עליונה אין לה השגה רק דוקא בהתלבשותה בדברים גשמיים שאזי בלקיחת האתרוג עד״מ מאחר שהחכמה מלובשת בו ה״ז [הרי זה] כאלו אוחז בחכמה העליונה.46
the supernal Chochmah cannot be grasped except specifically through its being clothed in physical things; so that in taking the esrog, for example, since the wisdom is clothed in it, it is as though one grasps the supernal Chochmah.
Supernal wisdom as it is cannot be grasped at all; only when it is clothed in physical things can we take hold of it. So when a person takes the esrog on Sukkos, since G-d’s wisdom is clothed in it, it is as if he is holding the supernal wisdom itself.




11והנה המשכת חכמה עליונה בדברים גשמיים הוא ע״י אור הכתר כי אורייתא מחכמה נפקת474849 בבחי׳ גילוי
Now, the drawing down of the supernal Chochmah into physical things is through the light of Keser; for “the Torah comes forth from Chochmah” in a state of revelation,
How does supernal wisdom come down into physical things? Through the light of Keser, which is above wisdom. The Zohar’s saying that the Torah “comes forth from Chochmah” describes only its revealed level.


אבל מקורה הוא למעלה שתרי״ג מצות דאורייתא וז׳ דרבנן הם תר״ך עמודי אור50 והוא מארחין לבנונית דגלגלתא51 בחי׳ כתר שהוא מל׳ דא״ס ועי״ז נמשך למטה כ״כ [כל כך].
but its source is higher: for the 613 mitzvos of the Torah and the seven of the Rabbis are the 620 pillars of light, and it [comes] from “the paths of the whiteness of the Skull (Gulgalta),” the level of Keser, which is the Malchus of the Infinite One (Ein Sof); and through this it is drawn so far down.
Its source is higher: the 613 Torah commandments and seven Rabbinic ones make 620, the numerical value of keter (Keser), and are called 620 “pillars of light.” They come from the “paths of whiteness” of the Gulgalta, the “skull” of Keser, which is the Malchus of the Infinite One; because they come from so high, they can reach so low.




12ולכן גילוי חכמה עליונה המלובשת בפ׳ קדש5253 עד״מ הוא יותר מגילוי החכמה עצמה במקומה העליון לפי שנמשך ע״י הכתר שלמעלה מהחכמה.
Therefore the revelation of the supernal Chochmah that is clothed in the passage of “Kadesh,” for example, is greater than the revelation of Chochmah itself in its supernal place, because it is drawn [down] through Keser, which is above Chochmah.
“Kadesh” is one of the Torah passages written on the parchment of the tefillin. Because G-d’s wisdom reaches that parchment through Keser, which is above wisdom, its revelation there is greater than the revelation of wisdom in its own lofty place.


ולכן נעשה יחוד עליון ע״י דברים גשמיים כמו ע״י צדקה נעשה יחוד עליון באצי׳ למעלה מג״ע [מגן עדן] תענוג הנשמות
Therefore a supernal unification is brought about through physical things; as through charity (tzedakah) a supernal unification is brought about in Atzilus — above Gan Eden, the delight of the souls,
That is why physical mitzvos can bring about a “supernal unification,” a joining of divine levels, high in Atzilus. Giving charity, for example, has an effect above Gan Eden, where souls enjoy the radiance of G-dliness.


שהוא בבריאה ומל׳ דאצילות נעשה עתיק דבריאה כו׳ שמצדק נעשה צדקה ד נעשה ה כמ״ש בזהר54 עד לא קבילת דכר55 כו׳.
which is in Beriah — and Malchus of Atzilus becomes the Atik of Beriah, etc.; so that from tzedek comes tzedakah — the dalet becomes a hei — as is written in the Zohar, “As long as she has not received a male,” etc.
Gan Eden is in the World of Beriah, whose innermost source (its Atik) is the lowest level of Atzilus, Malchus. Through charity, Malchus is raised and completed: tzedek (צדק, justice), ending in dalet, becomes tzedakah (צדקה), gaining a hei. The Zohar says that before Malchus receives from the masculine, giving level, she is a poor dalet.




13ולכן לא נאמר בתורה מעלת אברהם שהיה מאכיל אורחים כו׳ עד שבא לא״י [לארץ ישראל]56 ולא בחו״ל [בחוץ לארץ] הגם שכבר היה בן ע״ה [עליו השלום] כו׳
Therefore the Torah does not state the virtue of Avraham, that he would feed guests, etc., until he came to the Land of Israel, and not outside the Land, even though he was already seventy-five years old, etc.
The Torah praises Avraham’s hospitality only after he reached the Land of Israel, although he was already seventy-five when he arrived. This suggests that his kindness before that did not have the same effect.


אלא שמתחלה אף אם היה עושה לא היה ממשיך כלום57 ולא היה נוגע ליחוד עליון עד שויאמר ה׳ אל אברם58 במאמר זה ויאמר ה׳ מאציל עליון המשיך אל א״ב [אב] ר״ם59 לך לך כו׳
Rather, at first, even if he did [so], he did not draw down anything and did not touch the supernal unification, until “And G-d said to Avram” — with this utterance, “And G-d said,” the supernal Emanator drew down to av ram “Go forth,” etc.,
Before G-d’s call, his good deeds did not draw G-dliness down or affect the supernal unification. Only with “And G-d said to Avram, Go forth” did the supernal Emanator draw the power of descent into av ram.


להיות ירידה והשתלשלות כו׳ ואזי נמשך להיות יחוד עליון תלוי במעשה התחתונים ועיקר גילוי היחוד הוא ע״י התורה.
for there to be descent and hishtalshelus, etc.; and then it was drawn down so that the supernal unification depends on the deeds of those below; and the main revelation of the unification is through the Torah.
From then on the unification above could depend on the deeds of people below. The main way this unification is revealed is the Torah.


אך האבות עשו הכנה לבחי׳ התורה כמ״ש ותורה שם בישראל60 ע״י ישראל. כי ע״י אברהם נמשך קו ימין חסד כו׳.
But the Patriarchs made a preparation for the level of the Torah, as it is written, “And He placed Torah in Israel” — through Israel. For through Avraham the right line, Chesed, was drawn down, etc.
The Patriarchs prepared the way for the Torah. The verse “He placed Torah in Israel” is read to mean that Torah was set in place through “Israel,” the Patriarchs themselves; through Avraham, the “right line” of the Sefiros, Chesed, was drawn down.


וזהו ענין ס׳ בראשית שאין בו מצות התורה רק פ׳ אברהם ופ׳ יצחק כו׳ שהם קודם התורה והם הם שהמשיכו להיות בחי׳ התורה כו׳:61
And this is the meaning of the book of Bereishis, in which there are no mitzvos of the Torah, only the portion of Avraham and the portion of Yitzchak, etc., which are before the Torah; and they are the ones who drew down [so] that there be the level of the Torah, etc.
This explains why the book of Bereishis has almost no commandments: it tells the stories of Avraham and Yitzchak, who lived before the Torah was given, but who drew down what made the Torah possible.




Section 5 · ¶14–19
Inner and outer fulfilment of the Torah
14אך לפ״ז [לפי זה]62 צריך להבין מדוע לא זכו ישראל לקבל התורה עד שהיו בגלות מצרים63 וימררו בחומר ובלבנים64 הלא כבר זכו ע״י אבות.
But according to this, it must be understood why Israel did not merit to receive the Torah until they were in the exile of Egypt, “and they embittered [their lives] with mortar and with bricks”; had they not already merited [it] through the Patriarchs?
A question: if the Patriarchs had already prepared the Torah, why did Israel receive it only after the hard slavery of Egypt, with its “mortar and bricks”?


וגם איך היה יכול לעשות כל היחודים קודם שנימול כי המילה ניתנה לו אח״כ כשהיה בן צ״ט שנה.65
And also, how could he perform all the unifications before he was circumcised, since circumcision was given to him afterward, when he was ninety-nine years old?
A second question: Avraham was circumcised only at ninety-nine. How could he bring about unifications above before that, if circumcision is what makes revelation possible?


רק דאיתא קיים אברהם כל התורה66 כולה ואיך הניח תפילין אשר נזכר שם יציאת מצרים ואז עדיין לא היה כלל גלות מצרים. אך באמת יש פנימי׳ [פנימיות / פנימית] וחיצוני׳ והקיום שלו היה בפנימי׳ [בפנימיות / בפנימית].
But it is stated that Avraham fulfilled the entire Torah — and how did he put on tefillin, in which the Exodus from Egypt is mentioned, when there was as yet no exile of Egypt at all? But in truth there is an inner dimension and an outer dimension, and his fulfillment was in the inner dimension.
The Mishnah says Avraham kept the whole Torah, yet tefillin mention the Exodus, which had not yet happened. The answer: mitzvos have an inner and an outer dimension, and Avraham kept them in their inner, spiritual dimension.




15ויאמר הוי״ה היינו התגלות והמשכת אא״ס [אור אין סוף] כ״ע [כתר עליון] מלמעלה למטה בבחי׳ פנימי׳ [פנימיות / פנימית] אבל שיוכל להתגלות גם בחיצונית שיהיה בדבר גשמי בקלף ממש גילוי אלקות כנ״ל.
“And Havayah said” means the revelation and drawing down of the Infinite Light (Or Ein Sof), the supernal Keser, from above downward, in the inner dimension. But that it can be revealed also in the outer dimension — that in a physical thing, in actual parchment, there be a revelation of G-dliness, as explained above —
“And Havayah said” to Avram means G-d’s infinite light, from Keser, was drawn down to him in the inner dimension. But for G-dliness to be revealed in the outer dimension, in physical objects such as the parchment of tefillin, something more is needed.


אין זה דרך השתלשלו׳ [השתלשלות] רק ע״י וימררו חייהם כו׳ בכל עבודה קשה67 נעשה התגלות מבחי׳ למעלה מהשתלשלות
this is not by way of hishtalshelus; only through “And they embittered their lives,” etc., “with all hard labor,” does a revelation come about from the level that is above hishtalshelus,
That cannot happen through the ordinary step-by-step descent of the worlds. It came only through the bitter slavery of Egypt, which drew down a revelation from a level above the whole chain of worlds.


כי אז יוכל להתגלות גם למטה מהשתלשלות כי שם מעלה ומטה שוין גם חכמה לבחי׳ עשי׳ [עשיה] יחשב כולם בחכמה עשית.68
for then it can be revealed also below hishtalshelus; for there, above and below are equal — even Chochmah is reckoned as the level of Asiyah: “You made them all with wisdom.”
A level above the chain can be revealed even below it, because for it high and low are the same. The verse “You made them all with wisdom” hints that from that height Chochmah and Asiyah (action) are equal.




16וזהו כי עגולי אריך מקיפי׳ [מקיפים] רגלי עשיי׳ [עשייה] היינו שההמשכ׳ [שההמשכה] והתגלות הוא מן מקיף עליון הכולל אבי״ע [אצילות בריאה יצירה עשיה] כו׳ ואז יכול להשתלשל רצונו ית׳ גם בדבר גשמי בקלף וכדומה.
And this is [the meaning of] “for the circles of Arich encompass the feet of Asiyah”: that is, the drawing down and revelation is from the supernal encompassing [light] that includes [the worlds of] Atzilus, Beriah, Yetzirah and Asiyah, etc.; and then His will, blessed be He, can descend by stages even into a physical thing, into parchment and the like.
A Kabbalistic saying: the “circles” (encompassing lights) of Arich Anpin surround even the “feet” of Asiyah, the lowest world. The revelation comes from an encompassing light that includes all four worlds equally, so G-d’s will can come down even into parchment and similar physical things.


אבל אברהם לא המשיך רק בבחי׳ פנימית69 מלמעלה לכן לא הי׳ [היה] עדיין התגלות במעש׳ המצות בגשמיות ממש בבחינ׳ [בבחינת / בבחינה] חיצונית רק הקיום שלו כל התורה היה בבחי׳ פנימית.
But Avraham drew down only in the inner dimension, from above; therefore there was not yet a revelation in the actual physical performance of the mitzvos, in the outer dimension; rather, his fulfillment of the whole Torah was in the inner dimension.
Avraham drew G-dliness down only in the inner dimension. So in his time there was not yet a revelation through the actual physical performance of mitzvos; his keeping of the Torah was inward.




17וכשהיה בן צ״ט70 ניתנה לו במתנ׳ [במתנה] מצות מילה במעשה ממש בכדי שיולד ממנו יצחק שיצא מאתו אח״כ יעקב תמים ובניו יקבלו התורה71 בהתגלות חיצונית מצות מעשה ממש
And when he was ninety-nine, the mitzvah of circumcision in actual deed was given to him as a gift, in order that Yitzchak be born from him, from whom Yaakov the wholehearted would afterward come forth, and his sons would receive the Torah in outward revelation — mitzvos of actual deed.
At ninety-nine Avraham received circumcision as a physical mitzvah, a “gift” from above. Its purpose was that Yitzchak be born, and from him Yaakov, whose sons would receive the Torah as mitzvos done in physical deed.


לכן לא קבל אברהם התורה לפי שיצא ממנו ישמעאל וכו׳ רק אחר שנימול ונולד יצחק אחר המילה אז יוכל להוליד יעקב תמים אשר קבלו בניו התור׳ [התורה] במצו׳ [במצות] מעשה.
Therefore Avraham did not receive the Torah, because Yishmael came forth from him, etc. Only after he was circumcised and Yitzchak was born after the circumcision could he then father Yaakov the wholehearted, whose sons received the Torah in mitzvos of deed.
That is why Avraham himself did not receive the Torah: Yishmael was born to him before his circumcision. Only after the circumcision was Yitzchak born, leading to Yaakov, whose children received the Torah of practical mitzvos.


הארה מן העגולי׳ כו׳ אף בבחי׳ חיצונית כי לנגדו למעלה מן השתלשלות מעלה ומטה הכל חד כו׳
A light from the circles, etc., even in the outer dimension; for before Him, above hishtalshelus, above and below are all one, etc.
Circumcision drew down a light from the encompassing “circles” even into the outer dimension, because before G-d, above the chain of worlds, above and below are one.


(ועמ״ש ע״פ משה ידבר7273 שם נת׳ [נתבאר] היטב ההפרש בין מה שקיים אברהם כל התורה כו׳ למ״ת [למתן תורה] עולה בקנה א׳ עם מ״ש כאן):74
(And see what is written on [the verse] “Moshe would speak”: there the difference between Avraham’s fulfilling the whole Torah, etc., and the Giving of the Torah is well explained, and it accords with what is written here.)
A parenthetical cross-reference to another maamar in Torah Ohr (on “Moshe would speak”), which explains the difference between Avraham’s keeping of the Torah and the Giving of the Torah at Sinai.




18וזהו הוא עשנו ולא אנחנו75 ולו קרי בוי״ו וכתיב לא באל״ף וביאור הענין76 כי איך יכול להיות שנהי׳ אנחנו עמו על ידי השתלשלות רק כי הוא עשנו ולא באל״ף זהו בחי׳ כתר
And this is [the meaning of] “He made us, and not we [ourselves]”: the word lo is read with a vav and written with an alef. And the explanation of the matter: for how can it be that we would be “His people” by way of hishtalshelus? Only because “He made us,” and lo with an alef — this is the level of Keser,
The verse “He made us, and we are His” has a word, lo, that is read with a vav (לו, “His”) but written with an alef (לא, “not”). How could created beings become “His people” through the ordinary chain of worlds? Only through the alef, which stands for Keser.


כי א׳ רישא דאתוון כתר ועי״ז יכול להיות ולו בוי״ו אנחנו עמו כי מאחר שזהו למעלה מן השתלשלות הארתו יכול להיות גם למטה מן השתלשלות.
for alef is the head of the letters — Keser; and through this there can be “and we are His” (lo, with a vav), “His people”; for since this is above hishtalshelus, its light can be also below hishtalshelus.
Alef, the first letter, is the “head of the letters,” Keser. Because Keser is above the chain of worlds, its light can reach below it too, and so we can truly be “His.”




19ולכן כשנתנה התורה ונצטוו מצות במעשה ממש מצוה הראשונה היא מתחלת באל״ף אנכי77 כו׳. כי שיקויים המצות במעשה ויעשה יחודים
Therefore, when the Torah was given and they were commanded mitzvos in actual deed, the first commandment begins with an alef: “I (Anochi),” etc. For that the mitzvos be fulfilled in deed, and that one bring about unifications
So when the Torah was given as commandments to be done physically, the very first commandment began with alef: “Anochi” (“I am”). Carrying out the mitzvos in physical deed and bringing about unifications through them...


ע״י קיום מצות במעשה אי אפשר רק שיתגלה הארה מבחי׳ כתר כו׳ לכן מצוה ראשונה מתחלת באל״ף בחי׳ כתר הארה מלבנונית הכתר כו׳.
through fulfilling mitzvos in deed, is impossible unless a light from the level of Keser is revealed, etc.; therefore the first commandment begins with alef — the level of Keser — a light from the whiteness of Keser, etc.
...is possible only if a light from Keser is revealed. Hence the first commandment opens with alef, which stands for Keser, the light of the “whiteness” of Keser.




Section 6 · ¶20–22
Avram’s journeys, Lot, and the names
20וזהו ואברם בן ע״ה [עליו השלום] שנה בצאתו מחרן78 היינו כי ממוחין למדות צריך לילך דרך הגרון ואחר שירד ממדרגת מוחין ועדיין לא נעשו מדות קודם שיבאו להלב נק׳ אז חרן וכשהיה אברם בן ע״ה [עליו השלום]
And this is [the meaning of] “And Avram was seventy-five years old when he left Charan”: that is, from the intellect (mochin) to the emotive attributes (middos) one must pass by way of the throat; and after it has descended from the level of the mochin but has not yet become middos, before they reach the heart, it is then called Charan. And when Avram was seventy-five —
Avram’s leaving Charan at seventy-five is read inwardly. Between the mind (mochin) and the emotions (middos) there is a passage, the “throat”: the stage after thought has left the mind but before it has become feeling in the heart. This in-between stage is called Charan.


היינו ז״פ [ז׳ פעמים] עשר79 בחי׳ חיצוני׳ וה׳ חסדי׳ [חסדים] בחינת פנימי׳ [פנימיות / פנימית] יצא מחרן שבא הארה והתגלות מחכמה למדות.
that is, seven times ten, the outer level, and five chasadim, the inner level — he left Charan; for a light and revelation came from Chochmah to the middos.
Seventy-five is seven times ten (the seven middos in their outer aspect) plus five, the five chasadim (kindnesses) in their inner aspect. Leaving Charan at that age means that light from Chochmah finally came through into the middos.




21והנה כמו שאיתא רישא דעשו בעטפוי דיצחק8081 כמו״כ [כמו כן] קודם הבירור הי׳ [היה] לוט כלול באברהם בקדושה
Now, just as it is stated that “the head of Esav [rested] in the bosom of Yitzchak,” so too before the refinement, Lot was included within Avraham in holiness,
The Targum says Esav’s head was buried in Yitzchak’s lap: something of Esav was rooted in holiness. So too Lot, before he was sifted out, was contained within Avraham in holiness.


כמו סיגים אשר קודם הצירוף ובירור מעורבים הם עם זהב.82 ולו״ט בגי׳ [בגימטריא] מ״ה [שם מ״ה]83 אחורי׳ [אחוריים] דשם מ״ה [שם מ״ה].
like dross that, before the smelting and refining, is mixed with gold. And Lot is numerically [equal to] Mah — the back of the Name Mah.
He was like dross mixed with gold before refining. Lot (לוט) has the numerical value 45, the same as Mah, the Name of rectification; he is its “back,” its outermost aspect.


אך הוא מקור חו״ב [חכמה ובינה] דקליפה לכן נק׳ לוט לשון קללה ולכן הלך לוט את אברהם קודם הבירור
But he is the source of the Chochmah and Binah of kelipah; therefore he is called Lot, a term of curse; and therefore Lot went with Avraham before the refinement.
Lot is also the root of the Chochmah and Binah of kelipah, the intellect of the side opposed to holiness; his name recalls a curse. That is why he went along with Avraham before the refining took place.


ולכן יצא מלוט עמון ומואב אשר יצאה מהם רות המואביה84 ונעמה העמוני׳85 כי מואב חכ׳ [חכמה] דקליפה86 ונעמה הוא לשון נועם87 בינה התגלות עתיק בבינה
And therefore from Lot came Amon and Moav, from whom came Rus the Moabite and Naamah the Ammonite; for Moav is the Chochmah of kelipah, and Naamah is a term of pleasantness (noam) — Binah, the revelation of Atik in Binah.
From Lot came Amon and Moav, and from them Rus (Ruth) the Moabite and Naamah the Ammonite, both ancestresses of the house of David. Moav is the Chochmah of kelipah, and Naamah, from noam (pleasantness), corresponds to Binah, where Atik is revealed.


וע״י בירור יצאה רות המואביה ונעמה העמוני׳ מן חו״ב [חכמה ובינה] דקליפה ואחר הבירור נפרדו סיגי לוט מאברהם:88
And through refinement, Rus the Moabite and Naamah the Ammonite came forth from the Chochmah and Binah of kelipah; and after the refinement, the dross of Lot separated from Avraham.
Through refinement, Rus and Naamah, holy souls, were drawn out from that intellect of kelipah. Once the good had been sifted out, the dross of Lot separated from Avraham.




22ויאהל אברם עד מקום שכם89 כתפין חו״ג [חסד וגבורה] דנוק׳ [דנוקבא] ואלון מורה ת״ת [תפארת] דנוק׳ [דנוקבא] כי כל המשכות והתגלות הי׳ [היה] אברהם ממשיך להמלכות מן שכל הנעלם לכן אמר לו ישמעאל יחיה לפניך90
“And Avram pitched his tent as far as the place of Shechem” — [Shechem meaning] shoulders: the Chesed and Gevurah of Nukva; “and Elon Moreh” — the Tiferes of Nukva. For all the drawings-down and revelation, Avraham would draw down to Malchus from the hidden intellect. Therefore he said to Him, “May Yishmael live before You!”
Avram’s route through the land is mapped onto the Sefiros of Nukva (Malchus as a full configuration): Shechem, which also means “shoulder,” is her Chesed and Gevurah, the two arms; Elon Moreh is her Tiferes. Everything Avraham drew down from the hidden intellect reached Malchus, and this is why he could plead for Yishmael, hoping to elevate him too.


כי אחרי שנקרא אברהם בה״א [בית הלל אומרים]91 שעי״ז המשיך התגלות בבחי׳ מל׳ ונתנה לו המילה הי׳ [היה] יכול להעלות נצוצות כנר בפני אבוקה שיהיו נכללי׳ [נכללים] בבחי׳ מל׳ כו׳ וכמ״ש ואת הנפש אשר עשו92 וכו׳.
For after he was called Avraham, with a hei, through which he drew down revelation into the level of Malchus, and circumcision was given to him, he was able to elevate sparks, like a candle before a torch, so that they be absorbed into the level of Malchus, etc.; as it is written, “and the souls that they had made,” etc.
Once Avram became Avraham, with the added hei, and received circumcision, he could draw revelation into Malchus and raise the sparks of holiness around him, absorbing them like a candle into a torch. The verse about “the souls they had made” in Charan, the people Avraham and Sarah brought close to G-d, is read in this light.


גם שרי היתה נקראת מקודם ביו״ד מורה על צמצום ואח״כ כשהיתה צריכה להוליד את יצחק היתה נק׳ בה״א [בית הלל אומרים] בהרחבה להורות על המשכה והתגלות.93
Also Sarai was at first called [by a name ending] with a yud, indicating tzimtzum; and afterward, when she was to give birth to Yitzchak, she was called with a hei, expansively, to indicate drawing down and revelation.
Sarai’s name likewise changed: its yud, a small point, signified contraction; when she was to bear Yitzchak she became Sarah with a hei, a broad letter, signifying expansion and revelation.


וזהו ויקרא שם אברם בשם94 ה׳. ויקרא היינו המשכה מא״ב [מאב] ר״ם שכל הנעלם המשכ׳ מיסוד אבא לע״ס [לעשר ספירות] דנוק׳ [דנוקבא] הנק׳ שם ה׳ כו׳:
And this is [the meaning of] “And Avram called there in the Name of G-d.” “And he called” means drawing down from av ram, the hidden intellect: a drawing down from Yesod of Abba to the ten Sefiros of Nukva, which are called “the Name of G-d,” etc.
“Avram called there in the Name of G-d” is read as drawing down: from av ram, the hidden intellect (Yesod of Abba), to the ten Sefiros of Nukva, which are called “the Name of G-d.” This is the maamar’s theme in brief: the hidden made revealed, all the way down to Malchus.



In one’s avodah
Supernal wisdom cannot be grasped in itself, but only as it is clothed in physical mitzvos: taking the esrog, putting on tefillin, giving charity. So a person should see the physical mitzvah not as a lowering of the spiritual but as the place where G-d’s highest wisdom is actually held, and through which unifications above are brought about.
Questions for discussion
	Why does the maamar insist that becoming “Avraham” is not a descent from “Avram” but an elevation?
	How does the parable of Shlomo’s three thousand parables show that expansion depends on a higher source?
	Why is G-dliness in the parchment of tefillin said to be greater than wisdom in its own supernal place?
	What is the difference between Avraham’s keeping of the Torah and Israel’s keeping of it after Sinai?
	What role do concealment and hardship (Yitzchak’s darkness, the labor of Egypt) play in making revelation possible?

For children · ages 9–13
For the children at the table
Going down to bring G-d’s wisdom into deeds

The big idea
G-d’s highest wisdom is held in the simple, physical mitzvos we do, so bringing it down into deeds is really going up.


The name Avram can be read as av ram, “exalted father”: a wisdom so high that it is hidden from every thought. G-d told Avram, “Go forth,” and his journey was to bring that hidden wisdom down, step by step, until it shines even in our world. Avraham’s quality is Chesed, kindness, which gives and connects. When Avram became Avraham, the letter hei was added to his name. That might look like going down, from high wisdom to explaining it in detail. The maamar shows the opposite: to explain an idea in many simple ways, a person needs a power even higher than the idea itself. The same is true of the Torah. Its wisdom can reach into physical mitzvos, like taking an esrog, putting on tefillin and giving tzedakah, because it comes from Keser, G-d’s will, which is above wisdom. So a physical mitzvah holds more of G-d than wisdom on its own. Avraham kept the Torah in a spiritual way. The power to bring it into physical deeds came later, at Mount Sinai, where the Ten Commandments begin with Anochi, “I,” whose first letter, alef, stands for Keser.

The mashal
A wise man may understand an idea well, yet to explain it to others he must think hard and find a parable, showing the same idea in simpler things. That takes even greater wisdom. King Shlomo was so wise that he could explain one idea in three thousand parables.

Questions for the Shabbos table
	What does the name Avram, av ram, tell us about him?
	Why does explaining an idea with a parable need more wisdom than just knowing it?
	Which physical mitzvah will you do this week, and how can you remember that G-d’s highest wisdom is inside it?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ענין לך לך
An early transcript of this same maamar, recorded by a disciple of the Alter Rebbe; it opens with the verse of Avram’s journeys rather than with “Go forth.”
Kehot’s noteבס׳ הנחות הר״פ ע׳ ה בהתחלה: וילך למסעיו ממעלה למטה כו׳ עם איזה הגהות מהצ״צ. הנחת כ״ק אדמו״ר האמצעי באוה״ת כרך ו תתרעב, א (הנדפס מלקו״ת לג״פ פב, א) עם הגהות מהצ״צ. גוכתי״ק כ״ק אדמו״ר האמצעי בבוך 1025 קכז, ב. והוא משנת תקס״ז. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. עוד הגהות וקיצורים באוה״ת בכרך ד תרפה, א. תרפח, ב.
2Avram’s return journey “from the Negev as far as Beis El”; the maamar reads the stations of this journey as levels of the Sefiros.
Genesis 13:3בראשית י״ג:ג׳
וַיֵּלֶךְ לְמַסָּעָיו מִנֶּגֶב וְעַד־בֵּית־אֵל עַד־הַמָּקוֹם אֲשֶׁר־הָיָה שָׁם אׇהֳלֹה בַּתְּחִלָּה בֵּין בֵּית־אֵל וּבֵין הָעָי:
And he went on his journeys from the South even to Beth-el, unto the place where his tent had been at the beginning, between Beth-el and Ai;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ממטה למעלה
The Kehot note directs the reader to this Zohar passage on Lech Lecha for the idea of Avram’s journey as an ascent from below upward.
Zohar I, 78aזח״א עח, א
Kehot’s noteראה זח״א עח, א. ראה ד״ה לך לך תשמ״ו.
4מלמעלה למטה
The Kehot note points to this passage (in the Sisrei Torah section) for the complementary movement from above downward.
Zohar, Achrei Mot 57:354–59:362ספר הזהר, אחרי מות נ״ז:שנ״ד-נ״ט:שס״ב
5לה׳ הנראה
Avram builds an altar “to G-d who had appeared to him”: G-dliness at the level where it is revealed.
Genesis 12:7בראשית י״ב:ז׳
וַיֵּרָא ה׳ אֶל־אַבְרָם וַיֹּאמֶר לְזַרְעֲךָ אֶתֵּן אֶת־הָאָרֶץ הַזֹּאת וַיִּבֶן שָׁם מִזְבֵּחַ לַה׳ הַנִּרְאֶה אֵלָיו:
And the L-RD appeared unto Abram, and said: ‘Unto thy seed will I give this land’; and he builded there an altar unto the L-RD, who appeared unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6בכמה מקומות מציינים לד״ה זה
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבד״ה הנה אברם — לקו״ת שלח מה, ד. ואתחנן י, ג. ובכמה מקומות מציינים: בד״ה לך לך. בלקו״ת אמור לט, א מציין לכאן. לכללות מאמר זה ראה מאמרי אדה״ז פרשיות כרך א ע׳ פ. ד״ה לך לך תשל״ח (נדפס בלקו״ש ח״כ ע׳ 295).
7וממעלה למטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זח״ג (בסתרי תורה) עז, א.
Paragraph 2
8שכל הנעלם מכל רעיון
A later discourse on the “intellect hidden from all thought.”
Kehot’s noteראה סה״מ תרנ״ז ע׳ קסד. ד״ה לך לך תרצ״ד, שכל העמוק ביותר שמוסתר ונעלם לגמרי נק׳ שכל הנעלם מכל רעיון להיות שגם אפס קצהו אינו מושג כלל. שהוא למעלה גם מבחי׳ חכמה, כי חכמה (עם היותה ראשית כל הכחות פנימיים) היא בחי׳ גילוי, משא״כ אב רם הוא שכל הנעלם מכל רעיון — ד״ה לך לך תשל״ח. וראה מאמרי אדה״א במדבר כרך א׳ ע׳ שי (במילואים למ״מ). ובד״ה ואברהם זקן תשל״ד (מהנחה בלתי מוגה) מבאר דענין שכל הנעלם מכל רעיון יש בו ב׳ נקודות מצד אחד הרי יש בו ההגדרה דשכל, אבל לאידך הרי הוא שכל באופן כזה שהוא נעלם מכל רעיון, ע״ש שמביא ראי׳ מסה״מ תרס״ו ע׳ פ. באוה״ת תולדות כרך ד תרפה, א מביא זה בשם: ברע״מ. וראה באמרי בינה ח״ג פרק קמא: ובלשון הגאונים.
9א״ב ר״ם
The Zohar reads the name Avram as av ram, the “exalted father,” a supernal level; the Alter Rebbe identifies it with the hidden intellect.
Zohar I, 79bזח״א עט, ב
Kehot’s noteראה זח״א עט, ב. וראה גם תו״ח כאן פ, א. בהנחת הר״פ נוסף: חכים ולא בחכמה ידיעה.
10להיות גילוי בבי״ע . . פתח האהל
The note quotes a gloss saying that this revelation in the lower worlds “was new with Avraham,” and sends the reader to that discourse on the Thirteen Attributes of Mercy.
Kehot’s noteכמ״ש בלקו״ת בדרוש עשי״ת ד״ה להבין פי׳ יג״מ מי כמוך כו׳ נושא עון ע״ש פ״ב . . זה נתחדש לאברהם וע׳ בלקו״ת להאריז״ל פ׳ לך לך נהנה מזיו השכינה וזהו גילוי החסדים, לזה נאמר והוא יושב פתח האוהל — מאמרי אדמו״ר הזקן הנחות הר״פ ע׳ ה׳.
Paragraph 3
11חסד אתגלי בפומא דאמה
The Zohar (Idra Rabba) teaches that Chesed is revealed at the “mouth of the amah”; the Alter Rebbe reads it as the revelation of divine influence through connection.
Zohar III, 142aזח״ג קמב, א
Zohar II, 36aזח״ב לו, א
Kehot’s noteזח״ג קמב, א. וראה גם זח״ב לו, א. ובאוה״ת לך לך כרך ד תרפה, ב: ”ומ״ש כאן [בתו״א] דפי׳ חסד אתגלי בפומא דאמה היינו להיות גילוי ההשפעה בבחי׳ התקשרות” ע״ש שמציין לאגה״ק סד״ה להבין משל ומליצה. וראה באוה״ת שם תרפד, ב. ענין זה לא נזכר בהנחת הר״פ. ושם יש הגה״ה מהצ״צ: ”אבל המשכת יחוד העליון זהו שיהי׳ הגילוי למטה כמו למעלה כמ״ש בלקו״ת בדרוש עשי״ת ד״ה להבין פי׳ יג״מ מי כמוך כו׳ נושא עון ע״ש פ״ב פי׳ לשיקבה״ו זה נתחדש לאברהם. וע׳ בלקו״ת מהאריז״ל פ׳ לך לך נהנה מזיו השכינה זהו גילוי החסדים”: לזה נאמר והוא יושב . . . וראה בתו״ח כאן פ, ב בענין גם שקודם שבא אברהם לעולם נמשך סדר ההשתלשלות דאבי״ע.
12והוא יושב פתח האוהל
Avraham sits at the entrance of his tent; here the “entrance” is the point where hidden kindness opens outward.
Genesis 18:1בראשית י״ח:א׳
וַיֵּרָא אֵלָיו ה׳ בְּאֵלֹנֵי מַמְרֵא וְהוּא יֹשֵׁב פֶּתַח־הָאֹהֶל כְּחֹם הַיּוֹם:
And the L-RD appeared unto him by the terebinths of Mamre, as he sat in the tent door in the heat of the day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, א.
13ויהי ערב ויהי בקר יום א׳
The first day of creation: evening, darkness, precedes morning, showing that concealment comes before revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה. בלקו״ת שלח מה, ד מציין לכאן.
14כי אב המון גוים
The words here quote Genesis 17:5; the passage is shown below.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ה.
Paragraph 4
15למה צדיקים דומים
The Talmud compares the righteous before the Shechinah to a candle before a torch; the Alter Rebbe uses it for being absorbed in self-nullification into a greater light.
Pesachim 8a:4פסחים ח׳ א:ד׳
וַאֲבוּקָה לָא? וְהָאָמַר רָבָא, מַאי דִּכְתִיב: ״וְנֹגַהּ כָּאוֹר תִּהְיֶה קַרְנַיִם מִיָּדוֹ לוֹ וְשָׁם חֶבְיוֹן עֻזּוֹ״, לְמָה צַדִּיקִים דּוֹמִין בִּפְנֵי שְׁכִינָה — כַּנֵּר בִּפְנֵי הָאֲבוּקָה. וְאָמַר רָבָא: אֲבוּקָה לְהַבְדָּלָה מִצְוָה מִן הַמּוּבְחָר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ח, א.
16שנכללים בבחי׳ בטול באבוקה
The discourse there, beginning near the cited column, discusses the standing of souls relative to angels; the note cites it for the idea of being absorbed in self-nullification like a candle in a torch.
Kehot’s noteראה לקו״ת ברכה צח, ב. בהנחת הר״פ נוסף: כשמקרבין נר לאבוקה בסמוך לה נסתלק השמן הנר ונכלל באבוקה, ככה ע״י מעשה הצדיקים נבררים הניצוצות מבי״ע ונכללים במל׳ דא״ס”. ובהנחת כ״ק אדה״א הנדפס באוה״ת תתרעב, ב (מלקו״ת לג״פ) בארוכה יותר.
17G-d changes Avram’s name to Avraham, “for I have made you the father of a multitude of nations”; the verse comes in the chapter of circumcision.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
18גלו לאדום
The source of the saying “They were exiled to Edom” is noted at the earlier maamar in Torah Ohr, 5a.
Kehot’s noteנסמן לעיל לדף ה, א.
19לא גלו אלא כדי שיתוסף עליהם גרים
The Talmud says G-d exiled Israel among the nations only so that converts would be added to them; the Alter Rebbe applies it to the sparks elevated from kelipas nogah.
Pesachim 87b:14פסחים פ״ז ב:י״ד
וְאָמַר רַבִּי אֶלְעָזָר: לֹא הִגְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת יִשְׂרָאֵל לְבֵין הָאוּמּוֹת אֶלָּא כְּדֵי שֶׁיִּתּוֹסְפוּ עֲלֵיהֶם גֵּרִים, שֶׁנֶּאֱמַר: ״וּזְרַעְתִּיהָ לִי בָּאָרֶץ״. כְּלוּם אָדָם זוֹרֵעַ סְאָה אֶלָּא לְהַכְנִיס כַּמָּה כּוֹרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 244aזח״א רמד, א
Kehot’s noteפסחים פז, ב. זח״א רמד, א. בגוכתי״ק הנ״ל: ”שיתוספו”, ותי׳ עליהם ליתא.
20והן הניצוצות
A later passage in Torah Ohr that returns to the sparks within the husks.
Kehot’s noteראה לקמן קיז, ב. נתבאר בארוכה בביאוה״ז לאדה״א קלו, א.
21ונכללים כנר בפני אבוקה
Rabbi Pinchas’s transcript reads: when he was called Avraham with the hei, a revelation of light in Malchus, “the entrance of the tent,” he became “father of a multitude of nations,” for the multitude of nations become converts and are absorbed into Malchus: the light swallowed in Beriah, Yetzirah and Asiyah from the shattering of the vessels.
Kehot’s noteבהנחת הר״פ: ”נמצא כשנקרא אברהם בה׳ התגלות אור בבחי׳ מל׳ פתח האוהל אז נעשה אב המון גוים כי המון גוים נעשה גרים ונכללים בבחי׳ מל׳ אור הגוים הנבלעים בבי״ע משבירת הכלים”. וכן בהנחת אדה״א מדגיש ענין ”פתח האהל”.
Paragraph 6
22ויאמר ה׳ אל אברם
G-d’s call to Avram, “Go forth from your land … to the land that I will show you,” read here as the descent of the hidden intellect.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23The renaming of Avram as Avraham, which the maamar links to the revelation through circumcision.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24מה שנתוסף לו ה׳
The Tzemach Tzedek refers back to this passage on the hei added to Avraham’s name.
Kehot’s noteבאוה״ת ויחי שפ, א מציין לכאן.
25ה׳ עילאה
A further treatment of the “upper hei.”
Kehot’s noteע׳ באוה״ת פ׳ נצבים ע׳ א׳קד.
26ובזהר אי׳
The passage in Terumah explains that the main revelation of delight from intellect is in Binah, when a thing is understood thoroughly, citing this Zohar on “and the Levite shall serve, he: this is Atika,” and refers back to the hei of Avraham in Lech Lecha.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א. ראה לקמן פ, ב שמציין לכאן.
27“And the Levite, he shall perform the service”; the Zohar reads the extra word “he” as a hint to Atika.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ובזוהר אי׳ גבי ועבד הלוי הוא. הוא דא עתיקא
The Zohar’s reading of “he” as Atika, the source for the revelation of Atik in Binah.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29שהתגלות עתיק הוא בבינה
The passage in Tzav notes that Binah is sometimes called Atika in the Zohar and that the revelation of Atik is in Binah, referring to Lech Lecha.
Kehot’s noteלקו״ת צו יא, א. במדבר יב, רע״ג. פ׳ עקב טו, ג. ר״ה נז, א מציין לכאן. ע׳ באוה״ת פ׳ חיי שרה קיט, ב. ובפ׳ ראה בתחלתו. ובדרושים ליוהכ״פ ע׳ א׳תקצג ”כי התענוג אינו אלא כשמושג הדבר” וע״ש בעמוד א׳תקצד. וראה בביאורי הזהר להצ״צ פ׳ אחרי עמוד שסד שלפעמים איתא להיפך דפנימי׳ אבא הוא פנימי׳ עתיק ע״ש. ראה ד״ה זה היום תר״ס ע׳ כב. בגוכתי״ק ליתא תי׳ ”דא” ותי׳ ”עתיק”. באוה״ת כאן תתרעז, א יש הגה״ה שמציין להנחת הר״פ.
30חכמה נק׳ עדן
A talk of the Rebbe Rashab cited for Chochmah being called “Eden.”
Tikkunei Zohar, Tikkun 54 · 87b:7תקו״ז תיקון נד
בְּרֵאשִׁית בָּרָא אלקי״ם, אֶת הַשָּׁמַיִם עִץ הַחַיִּים, וְאֶת הָאָרֶץ כָּל עִץ נֶחְמָד לְמַרְאֶה, וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ דָּא עִץ הַדַּעַת טוֹב וָרָע, וְדָא רָזָא תֹהוּ עֹמֶק רָע, בֹּהוּ עֹמֶק טוֹב, וְדָא עִץ הַדַּעַת טוֹב וָרָע, כִּי שָׁם בָּלַל יהו״ה שְׂפַת כָּל הָאָרֶץ (שם יא ט), וּמֵהָכָא נָפַק כָּל עִרְבוּבְיָא דְטוֹב וָרָע, דְּאִיהוּ רָזָא דְצַדִּיק וְרַע לוֹ רָשָׁע וְטוֹב לוֹ.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ נד. פרדס בשעה״כ בערכו ומאו״א בערכו, וראה בתורת שלום ע׳ 159.
31והתענוג הוא למעלה מן החכמה
The Tzemach Tzedek refers from this idea to the Maggid’s Or Torah at the beginning of Lech Lecha, likening it to “Let not the wise man glory in his wisdom.”
Kehot’s noteראה בספר יצירה פ״ב מ״ד ”אין טובה למעלה מענג”. ובאוה״ת בראשית כרך ג תקכג, ב מציין ע״ז לעיין באו״ת מהמגיד ר״פ לך לך שזה ע״ד אל יתהלל החכם כו׳ ע״ש.
32בינה נקודה בהיכלא
Binah as “a point in a palace”: the point of Chochmah spread out and housed in Binah.
Zohar I, 6aזח״א ו, א
Tikkunei Zohar, Tikkun 5 · 19a:11–14תקו״ז תיקון ה
בראשיתּ ב׳ ראשית. נקודה בהיכליה. והאי נקודה איהי מחשבה סתימא. אדהכי הא אליהו אזדמן לגביה. א״ל. רבי רבי והא ב׳ פתיחא איהי. אם כן במאי איהי מחשבה סתימא בה. אלא בריש *הורמנותא דמלכא בוצינא דקרדינות׳ כד מדיד משיחא. האי נקודה נפיק מינה קו דסתים ניצוצא ההיא מחשבה כגוונא דא ם.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״א ו, א. ת״ז תי׳ ה. ראה אגה״ק סי׳ ה (קז, א).
33נקבה תסובב גבר
“A female shall encompass a male,” read in Kabbalah as the receiving level encompassing and drawing on a higher light; here Binah receiving the light of Atik.
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כב.
34והענין כנודע שלהיות התפשטות וירידת המדריגו׳
The following section of this maamar is brought there with changes and additions.
Kehot’s noteבהבא לקמן ראה בהמשך מצה זו תר״מ ע׳ קסה בשינויים והופות. וראה תו״ח לך לך פא, ב ואילך. אוה״ת לך לך (כרך ד ע׳ תרצ, ב ואילך. כרך ו ע׳ תתרעג, א ואילך). וראה המשך תרס״ו ע׳ עח ואילך. ד״ה מעין גנים תרצ״א (סה״מ קונטרסים ח״א ע׳ 404 ואילך) ובכ״מ. לקו״ש ח״א ע׳ 42 הערה 32.
Paragraph 8
35ולהבין זה היטב
From here to the end of the maamar the text comes from Rabbi Pinchas’s transcript, with additions by the Tzemach Tzedek.
Kehot’s noteמכאן עד סיום המאמר הוא מהנחת הר״פ ע׳ ו. בבוך 1135 לה, ב בגוכתי״ק כתב הצ״צ אחר המאמר שמכאן הוא הנחת הר״פ והוא ביאור. וגם בקטע זה יש הוספות מהצ״צ.
36וידבר שלשת אלפים משל
King Shlomo “spoke three thousand parables”; the Alter Rebbe reads them as three thousand levels into which he could bring down one idea.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ה, יב. ראה ד״ה על חומותיך תרל״ח ע׳ רמח.
37שהחכם אף שיודע דבר חכמה בעצמו
A lengthy treatment of the parable of the sage who knows an idea but must work to explain it.
Kehot’s noteראה בארוכה באוה״ת מסעי ע׳ א׳תלא.
Paragraph 9
38הוא ע״י גילוי בחי׳ עליונה
Passages in Likkutei Torah that refer back to this idea that expansion comes through revelation of a higher level.
Kehot’s noteבלקו״ת הוספות לויקרא נד, ג. בלק עה, ב מציין לכאן.
39וכמבואר בפרדס
Rabbi Pinchas’s transcript reads here instead: the yud is Chochmah, but Binah is revealed through the light of the upper tip, the light of Keser; through Keser Avraham becomes the upper hei, Binah, and from it the chasadim descend to the lower hei, Malchus.
Kehot’s noteשער האותיות ס״פ יג. מכאן עד סיום הקטע — הגהת כ״ק הצ״צ. בהנחת הר״פ כאן מתי׳ ואף כאן, עד התחלת הקטע ”והנה להבין” ”וזהו ענין קוצו של י׳ העליון היינו י׳ חכמה אך שיתגלה בחי׳ בינה הוא ע״י הארת קוץ העליון על היו״ד הארת הכתר נתגלה קוץ התחתון באות ה׳ עילאה היינו בינה וזהו ויאמר ה׳ אל אברם ע״י בחי׳ כתר נעשה אברהם ה׳ עילאה בינה ומזה נשתלשל ונגלה החסדים עד ה׳ תתאה בחי׳ מל׳ ואז וילך למסעיו ממעלה למטה וממטה למעלה הנ״ל”: והנה אמרו נובלות חכמה. מכאן עד סיום הקטע שונה מהנחת הר״פ ע״ש ע׳ ו. בלקו״ת מטות פו, ב מציין לכאן. ושם מביא דעת הרח״ו: שקוץ התחתון הוא הדעת והיינו שהדעת מחבר חו״ב. ע״ש. וראה לקו״ת שלח מו, ב.
40וילך למסעיו מנגב. חסד. ועד בית אל
“He went on his journeys from the Negev as far as Beis El”; the south (Negev) is Chesed and Beis El is Malchus.
Genesis 13:3בראשית י״ג:ג׳
וַיֵּלֶךְ לְמַסָּעָיו מִנֶּגֶב וְעַד־בֵּית־אֵל עַד־הַמָּקוֹם אֲשֶׁר־הָיָה שָׁם אׇהֳלֹה בַּתְּחִלָּה בֵּין בֵּית־אֵל וּבֵין הָעָי:
And he went on his journeys from the South even to Beth-el, unto the place where his tent had been at the beginning, between Beth-el and Ai;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41מלה׳ הנראה
The altar “to G-d who had appeared to him,” the revealed level.
Genesis 12:7בראשית י״ב:ז׳
וַיֵּרָא ה׳ אֶל־אַבְרָם וַיֹּאמֶר לְזַרְעֲךָ אֶתֵּן אֶת־הָאָרֶץ הַזֹּאת וַיִּבֶן שָׁם מִזְבֵּחַ לַה׳ הַנִּרְאֶה אֵלָיו:
And the L-RD appeared unto Abram, and said: ‘Unto thy seed will I give this land’; and he builded there an altar unto the L-RD, who appeared unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42מלה׳ הנראה כו׳
An explanation of the movement from “to G-d who appeared” to “to G-d,” unqualified.
Kehot’s noteראה ביאור ע״ז באוה״ת פ׳ לך לך כרך ד תרפח, ב (מלקו״ת לג׳ פרשיות עט, ג). ספר המאמרים תש״ב ע׳ 100.
Paragraph 10
43והנה להבין זה בעבודה
A section beginning here is brought there with changes.
Kehot’s noteקטע מכאן מובא בהמשך בד״ה מצה זו תר״מ פרק כד ע׳ קסה בשינויים.
44נובלות חכמה של מעלה תורה
The Midrash calls the Torah the “fallen fruit” of the wisdom above; the Alter Rebbe shows that this lowered form is precisely what lets us grasp supernal wisdom.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ז. מד, יז. וראה שם פמ״ד. מובא גם לקמן ע, א. ונתבאר בע״ח שער הכללים ספ״א. וע״פ חסידות בדרך מצותיך מ, ב. ראה אוה״ת ירמי׳ ע׳ שמ. מובא בסה״מ תרל״ב כרך ב ע׳ תרכב. בלקו״ת שה״ש ה, ד מציין לכאן. קטע מובא בסה״מ תרל״ב ח״ב ע׳ תרכב.
45נובלות חכמה של מעלה תורה
The same teaching appears again in the Midrash on Avraham’s vision, as the Kehot note cites.
Bereshit Rabbah 44:17בראשית רבה מ״ד:י״ז
… נובלות מיתה - שינה, נובלות נבואה - חלום, נובלות העוה״ב - שבת. ר׳ אבין מוסיף תרתין: נובלות אורה של מעלה - גלגל חמה, נובלות חכמה של מעלה - תורה. והנה אימה חשיכה גדולה נופלת עליו אימה, זו בבל, דכתיב (דניאל ג): באדין נבוכדנצר התמלי חמא. חשיכה, זו מדי, שהחשיכה עיניהם של ישראל, בצום ובתענית. גדולה, זו יון. ר׳ סימון ורבנן רבי סימון אמר: מאה ועשרים דוכסים, מאה ועשרים אפרכון, מאה ועשרים אסטרטליטין. ורבנן אמרי: משישים שישים, דכתיב (דברים א): נחש שרף ועקרב. נחש, זו בבל. שרף, זו מדי. עקרב, …
“It was as the sun was setting, and a slumber fell upon Abram, and, behold, dread, a great darkness, fell upon him” (Genesis 15:12). “It was as the sun was setting, [and a slumber fell]” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall is sleep, as when one sleeps one does not toil in Torah study, when one sleeps one does not do any work. Rav said: There are three kinds of slumber – the slumber of sleep, the slumber of prophecy, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
46כאלו אוחז בחכמה העליונה
It adds an analogy: letters engraved on a gem cannot be read because of the gem’s brilliance, only once they are stamped in wax.
Kehot’s noteבהמשך מצה זו תר״מ ע׳ קסה נוסף: ועד״מ אותיות החקוקי׳ על האבן טוב מחמת רוב בהירות האבן טוב א״א לקרוא אותם, כ״א דוקא כשחותמים על השעוה אז יכולים לקרות אותם:
Paragraph 11
47והנה המשכת . . אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
48אורייתא מחכמה נפקת
The Zohar says “the Torah comes forth from Chochmah”; the Alter Rebbe adds that its deeper source is Keser.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
49אורייתא מחכמה נפקת
A parallel Zohar passage the Kehot note points to.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
50שתרי״ג מצות . . וז׳ . . תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ח׳ פ״ג.
51והוא מארחין לבנונית דגלגלתא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteראה זח״ג קכט, א.
Paragraph 12
52המלובשת בפ׳ קדש
A further discussion of supernal wisdom clothed in the tefillin passages.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשנז.
53בפ׳ קדש
The passage opening “Sanctify (kadesh) to Me every firstborn,” one of the four passages in the tefillin.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כמ״ש בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ב לח, ב.
55כמ״ש בזהר עד לא קבילת דכר
The Zohar teaches that as long as Malchus has not received from the male she is a “poor” dalet; the Alter Rebbe applies it to tzedek becoming tzedakah through charity.
Zohar, Bo 5:129–6:141ספר הזהר, בא ה׳:קכ״ט-ו׳:קמ״א
To indicate the union which took place on that night between the Masculine and Feminine aspects in the Divine attributes, and also the same union which will take place in the future Redemption:
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
56ולכן לא נאמר בתורה . . שהי׳ מאכיל אורחים כו׳ עד שבא לא״י
Parallel discussions of why Avraham’s hospitality is mentioned only after he came to the Land of Israel.
Kehot’s noteראה אוה״ת לך לך כרך ד תרפב, א. כרך ו תתרעה, א. תתרעו, א. לקו״ש חט״ו ע׳ 160 הערה 28. כרך כה ע׳ 47 ואילך.
57לא הי׳ ממשיך כלום
The Tzemach Tzedek notes there that a reason must be given why Avraham’s deeds before the call drew nothing down.
Kehot’s noteעיין אוה״ת בראשית כרך ד פ׳ לך לך תרפב, א סעי׳ ב׳ שצ״ל הטעם לזה. ובלקו״ש חט״ו ע׳ 84 הערה 13.
58ויאמר ה׳ אל אברם
G-d’s call to Avram, read as the moment the supernal Emanator drew the power of descent into av ram.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59א״ב ר״ם
It adds after av ram: “the level of the intellect hidden from all thought.”
Kehot’s noteבהמשך מצה זו תר״מ נוסף: בחי׳ שכל הנעלם מכל רעיון.
60ותורה שם בישראל
“He placed Torah in Israel”; the Alter Rebbe reads “Israel” as the Patriarchs, through whom the Torah was prepared.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה. בהמשך מצה זו תר״מ שם נוסף: ”וע׳ במד״ר [ב״ר פס״ג ג] שכל האבות נק׳ ישראל ומביא פסוקי׳ ע״ז”.
61ומל׳ דאצי׳ נעשה עתיק לבריאה
On the phrase in the previous paragraph that Malchus of Atzilus becomes the Atik of Beriah: the Miketz passage explains that the Keser of Beriah comes from the lowest level of Atzilus, just as Malchus of Adam Kadmon (called Malchus of the Infinite One) becomes the Atik and Keser of Atzilus.
Kehot’s noteנסמן לקמן לה, ד. קיג, ב.
Paragraph 14
62אך לפ״ז
There this section is marked “biur” (explanation).
Kehot’s noteבמאמרי אדמו״ר הזקן — הנחות הר״פ ז״ל ע׳ ז׳ נרשם ע״ז: ביאור. וכן באוה״ת כרך ו תתרעז, ב משמע שזהו ביאור.
63מדוע לא זכו ישראל . . בגלות מצרים
A later discourse that refers to this question of why the Torah was given only after the Egyptian exile.
Kehot’s noteבסה״מ תרס״ט ע קלט מציין לכאן.
64וימררו בחומר ובלבנים
The Egyptians “embittered their lives with hard labor, with mortar and with bricks.”
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65כשהיה בן צ״ט שנה
“Avraham was ninety-nine years old when he was circumcised.”
Genesis 17:24בראשית י״ז:כ״ד
וְאַבְרָהָם בֶּן־תִּשְׁעִים וָתֵשַׁע שָׁנָה בְּהִמֹּלוֹ בְּשַׂר עׇרְלָתוֹ:
And Abraham was ninety years old and nine, when he was circumcised in the flesh of his foreskin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66קיים אברהם כל התורה
The Mishnah states that Avraham kept the entire Torah before it was given; the Alter Rebbe asks how, and answers that he kept it inwardly.
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשנה סוף קידושין פב, א. וראה בארוכה בספר הערכים-חב״ד כרך א ע׳ כד.
Paragraph 15
67וימררו חייהם כו׳ בכל עבודה קשה
The embittering labor of Egypt, read as what drew down a revelation from above hishtalshelus.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כולם בחכמה עשית
“You made them all with wisdom,” read as Chochmah and Asiyah being equal at a level above them both.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 16
69בבחי׳ פנימית
A parallel discussion of the inner and outer dimensions of the mitzvos.
Kehot’s noteעי׳ באוה״ת פ׳ ראה ע׳ תשנט, ד״ה אנכי תרצ״ט.
Paragraph 17
70וכשהיה בן צ״ט
Avraham’s circumcision at ninety-nine.
Genesis 17:24בראשית י״ז:כ״ד
וְאַבְרָהָם בֶּן־תִּשְׁעִים וָתֵשַׁע שָׁנָה בְּהִמֹּלוֹ בְּשַׂר עׇרְלָתוֹ:
And Abraham was ninety years old and nine, when he was circumcised in the flesh of his foreskin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ניתנה לו במתנה מצות מילה . . יקבלו התורה
The note compares the point there that Avraham was a prophet even before circumcision.
Kehot’s noteלהעיר מלקו״ת פ׳ תזריע בד״ה למנצח על השמינית פ״ב (כא, א) גבי ולכן הי׳ אברהם נביא גם קודם המילה וכו׳, וראה ביאורי הזהר לכ״ק הצ״צ ע׳ רנג.
72ע״פ משה ידבר
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteלקמן סז, ד. וראה באוה״ת בראשית כרך ד תרפב, א.
73משה ידבר
“Moshe would speak, and G-d would answer him with a voice,” the verse of the maamar referred to.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74(ועמ״ש . . מ״ש כאן)
This parenthesis is a gloss of the Tzemach Tzedek, printed also in Rabbi Pinchas’s transcript.
Kehot’s noteזהו הגהת הצ״צ, ונדפס גם בהנחות הר״פ ע׳ ז, אבל בכת״י 2062 (שהוא כת״י מעתיק מהנחת הר״פ) ליתא.
Paragraph 18
75הוא עשנו ולא אנחנו
“He made us, and we are His,” where lo is written with an alef and read with a vav; the Alter Rebbe reads the alef as Keser.
Psalms 100:3תהילים ק׳:ג׳
דְּעוּ כִּי־Havayah הוּא אֱלֹקִים הוּא־עָשָׂנוּ וְלוֹ אֲנַחְנוּ עַמּוֹ וְצֹאן מַרְעִיתוֹ:
Know ye that the L-RD He is G-d; it is He that hath made us, and we are His, His people, and the flock of His pasture.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ג. ראה לקמן סח, ב. מובא בלקו״ת אמור לד, א ושם מציין ”וע״ד מ״ש באדר״ז דרצ״ב סע״ב ע״פ ולו נתכנו עלילות” ע״ש.
76וביאור הענין
The Tzemach Tzedek’s commentary on Tehillim, which also explains this verse.
Kehot’s noteע׳ יהל אור במילואים ע׳ תשב.
Paragraph 19
77אנכי
The first of the Ten Commandments, “I (Anochi) am G-d your G-d,” which opens with alef.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
78ואברם בן ע״ה שנה בצאתו מחרן
“Avram was seventy-five years old when he left Charan,” read as the passage from mind to emotion.
Genesis 12:4בראשית י״ב:ד׳
וַיֵּלֶךְ אַבְרָם כַּאֲשֶׁר דִּבֶּר אֵלָיו ה׳ וַיֵּלֶךְ אִתּוֹ לוֹט וְאַבְרָם בֶּן־חָמֵשׁ שָׁנִים וְשִׁבְעִים שָׁנָה בְּצֵאתוֹ מֵחָרָן:
So Abram went, as the L-RD had spoken unto him; and Lot went with him; and Abram was seventy and five years old when he departed out of Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79וכשהיה אברם בן ע״ה היינו ז״פ עשר
The Tzemach Tzedek quotes this reading of seventy-five as seven times ten plus five.
Kehot’s noteמובא באוה״ת בראשית כרך ז תתשעד, א.
Paragraph 21
80רישא דעשו בעטפוי דיצחק
A maamar on Toldos that also cites this Targum.
Genesis 50:13בראשית נ׳:י״ג
וַיִּשְׂאוּ אֹתוֹ בָנָיו אַרְצָה כְּנַעַן וַיִּקְבְּרוּ אֹתוֹ בִּמְעָרַת שְׂדֵה הַמַּכְפֵּלָה אֲשֶׁר קָנָה אַבְרָהָם אֶת־הַשָּׂדֶה לַאֲחֻזַּת־קֶבֶר מֵאֵת עֶפְרֹן הַחִתִּי עַל־פְּנֵי מַמְרֵא:
For his sons carried him into the land of Canaan, and buried him in the cave of the field of Machpelah, which Abraham bought with the field, for a possession of a burying-place, of Ephron the Hittite, in front of Mamre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום יונתן בן עוזיאל בראשית נ, יג. וראה לקמן כ, ב.
81רישא דעשו בעטפוי דיצחק
The Targum relates that Esav’s head rolled into Yitzchak’s lap in the Cave of Machpelah; the Alter Rebbe uses it for something rooted in holiness before it is sifted out.
Targum Jonathan on Genesis 50:13תרגום יונתן על בראשית נ׳:י״ג
… פַּלְגוּת מְעָרַת כָּפֵילְתָּא וּמִן יַד רָמַז לְחוּשִׁים בַּר דָן וְנָטַל סַיְיפָא וְקָטַע רֵישֵׁיהּ דְעֵשָו רַשִׁיעָא וַהֲוָה רֵישֵׁיהּ דְעֵשָו מִתְגַלְגַל עַד דְעַל לְגוֹ מְעַרְתָּא וְאַתְנַח בְּגוֹ עִיטְפֵיהּ דְיִצְחָק אָבוֹי וְגוּפֵיהּ קְבָרוּ בְּנוֹ דְעֵשָו בַּחֲקַל כְּפֵילְתָּא וּבָתַר כֵּן קְבָרוּ יָתֵיהּ בְּנוֹי לְיַעֲקב בִּמְעָרַת חֲקַל כָּפֵילְתָּא דִיזְבַן אַבְרָהָם יַת חַקְלָא לְאַחֲסָנַת קְבוּרְתָּא מִן עֶפְרוֹן חִתָּאָה עַל אַנְפֵּי מַמְרֵא
But when his sons had brought him into the land of Kenaan, and the thing was heard by Esau the Wicked, he journeyed from the mountain of Gebala with many legions, and came to Hebron, and would not suffer Joseph to bury his father in the Double Cave. Then forthwith went Naphtali and ran, and went down to Mizraim, and came in that day, and brought the Instrument that Esau had written for Jakob his brother in the controversy of the Double Cave. And immediately he beckoned to Hushim the …
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
82מעורבים הם עם זהב
The Rebbe notes that “gold” appears in many places, but it seemingly should say “silver,” since that is Avraham’s level.
Kehot’s noteכן הוא בכ״מ, ולכאורה צ״ל: כסף שהרי הוא מדריגת אברהם — הערת כ״ק אדמו״ר זי״ע בהנחות הר״פ ז״ל ע׳ קצב לעמוד ח׳.
83ולוט בגי׳ מ״ה
The source for Lot equalling Mah (45) in gematria, with references to the Arizal’s writings.
Kehot’s noteמאו״א ל, כז. וביאיר נתיב שם מציין לכמה מקומות בכתבי האריז״ל.
84רות המואביה
Rus the Moabite, the ancestress of David, drawn out from Moav.
Ruth 1:22רות א׳:כ״ב
וַתָּשׇׁב נׇעֳמִי וְרוּת הַמּוֹאֲבִיָּה כַלָּתָהּ עִמָּהּ הַשָּׁבָה מִשְּׂדֵי מוֹאָב וְהֵמָּה בָּאוּ בֵּית לֶחֶם בִּתְחִלַּת קְצִיר שְׂעֹרִים:
So Naomi returned, and Ruth the Moabitess, her daughter-in-law, with her, who returned out of the field of Moab—and they came to Beth-lehem in the beginning of barley harvest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ונעמה העמוני׳
Naamah the Ammonite, mother of Rechavam son of Shlomo.
I Kings 14:21מלכים א י״ד:כ״א
וּרְחַבְעָם בֶּן־שְׁלֹמֹה מָלַךְ בִּיהוּדָה בֶּן־אַרְבָּעִים וְאַחַת שָׁנָה רְחַבְעָם בְּמׇלְכוֹ וּשְׁבַע עֶשְׂרֵה שָׁנָה מָלַךְ בִּירוּשָׁלַ͏ִם הָעִיר אֲשֶׁר־בָּחַר ה׳ לָשׂוּם אֶת־שְׁמוֹ שָׁם מִכֹּל שִׁבְטֵי יִשְׂרָאֵל וְשֵׁם אִמּוֹ נַעֲמָה הָעַמֹּנִית:
And Rehoboam the son of Solomon reigned in Judah. Rehoboam was forty and one years old when he began to reign, and he reigned seventeen years in Jerusalem, the city which the L-RD had chosen out of all the tribes of Israel, to put His name there; and his mother’s name was Naamah the Ammonitess.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86מואב חכ׳ דקליפה
The entry identifying Moav as the Chochmah of kelipah.
Kehot’s noteלקו״ת להאריז״ל פ׳ וירא. מאו״א אות מ׳ סעיף פה. וראה גם לקו״ת חקת סו, ג.
87הוא לשון נועם
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteלקו״ת להאריז״ל פ׳ וירא.
88נפרדו סיגי לוט מאברהם
Avram and Lot part from one another, read as the dross separating after refinement.
Genesis 13:11בראשית י״ג:י״א
וַיִּבְחַר־לוֹ לוֹט אֵת כׇּל־כִּכַּר הַיַּרְדֵּן וַיִּסַּע לוֹט מִקֶּדֶם וַיִּפָּרְדוּ אִישׁ מֵעַל אָחִיו:
So Lot chose him all the plain of the Jordan; and Lot journeyed east; and they separated themselves the one from the other.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
89ויאהל אברם עד מקום שכם
Avram passes through the land “as far as the place of Shechem, as far as Elon Moreh,” read here as the Sefiros of Nukva.
Genesis 12:6בראשית י״ב:ו׳
וַיַּעֲבֹר אַבְרָם בָּאָרֶץ עַד מְקוֹם שְׁכֶם עַד אֵלוֹן מוֹרֶה וְהַכְּנַעֲנִי אָז בָּאָרֶץ:
And Abram passed through the land unto the place of Shechem, unto the terebinth of Moreh. And the Canaanite was then in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ו.
90לו ישמעאל יחי׳ לפניך
Avraham’s plea, “May Yishmael live before You,” explained as flowing from his power to draw revelation into Malchus.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, יח.
91כי אחרי שנקרא אברהם בה״א
The Rebbe infers from here that only after he was called Avraham could he elevate sparks, and refers to another talk explaining that the converts Avraham made did not have continuity.
Kehot’s noteבלקו״ש חט״ו ע׳ 177 הערה 40 מדייק מכאן שרק אחרי שנק׳ אברהם הי׳ יכול להעלות נצוצות, ומציין ללקו״ש ח״י ע׳ 89 הערה 14 דשם מבאר שלהגרים דגייר אברהם לא הי׳ להם המשך וקיום ע״ש.
92ואת הנפש אשר עשו
“The souls that they had made in Charan,” read as the sparks and souls Avraham elevated.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
93בה״א . . המשכה והתגלות
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteראה לקו״ת להאריז״ל ס״פ מקץ וטעמי המצות ס״פ לך לך.
94ויקרא שם אברם בשם ה׳
Avram “called there in the Name of G-d,” read as drawing the hidden intellect down to the Sefiros of Nukva.
Genesis 13:4בראשית י״ג:ד׳
אֶל־מְקוֹם הַמִּזְבֵּחַ אֲשֶׁר־עָשָׂה שָׁם בָּרִאשֹׁנָה וַיִּקְרָא שָׁם אַבְרָם בְּשֵׁם ה׳
unto the place of the altar, which he had made there at the first; and Abram called there on the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יג, ד.

Torah Ohr · Parshas Lech Lecha · Maamar 2
. פי׳ מגן אברהם. דהנה נודע שאברהם הוא…
“I am a shield to you”: the meaning of “Shield of Avraham”
Avraham’s kindness is boundless, and boundless kindness would give endless life even to evil; the “shield” G-d places over Avraham’s kindness measures it, so that the world receives kindness for its good while evil receives only what it needs and can finally be removed.
The maamar in brief
The maamar explains G-d’s promise “I am a shield to you” and the blessing “Shield of Avraham.” Avraham embodies Chesed without restraint: he sees all as good, and even knowing what Yishmael was, he asked that Yishmael live forever, by limitless kindness. This is why the Sifrei says Yishmael came forth from Avraham: from the overflow of his kindness. But such kindness cannot be the world’s final order, since the days of Mashiach require that death be swallowed up and impurity removed from the land. So Yitzchak came with judgment; yet harsh judgment produced Eisav, and only Yaakov’s balanced bed was complete. A shield is a covering, like the sheath of the sun in “a sun and a shield”: it tempers the great light so that it can be borne, until the Time to Come when G-d takes the sun out of its sheath. Every morning Avraham’s kindness is aroused, and G-d wishes to lead the world with kindness. Without a shield, that kindness would give the kelipos unlimited life-force, though they are meant to receive only what they need for darkness to be turned into light. So each morning we bless G-d as “Shield of Avraham,” asking Him to shield Avraham’s kindness for our good.

Outline
	1Avraham’s boundless kindnessAvraham is Chesed without restraint; he asked that Yishmael live forever, by kindness without limit, though he knew what Yishmael was.¶1
	2Why unlimited kindness is not enoughYishmael came from Avraham’s excess kindness and Eisav from Yitzchak’s harsh judgment; the days of Mashiach require evil to be removed, and only Yaakov’s balance was complete.¶2
	3What a shield isA shield is a covering, like the sheath that makes the sun’s light bearable until the Time to Come.¶3
	4The morning blessing “Shield of Avraham”Each morning Avraham’s kindness is aroused; we ask that it be shielded and contracted so the kelipos receive only what they need and evil can be eradicated.¶4


Key concepts
	Chesed (kindness)חסד
	Expansive giving without limit, the quality of Avraham, which sees only good and gives even to the unworthy.

	Shield (magen)מגן
	A covering that screens and tempers; here, the measure placed on Avraham’s kindness so that it can be received rightly.

	Sheath (nartik)נרתק
	The covering of the sun that makes its great light bearable; the Sages say it will be removed in the Time to Come.

	Judgment (din)דין
	The quality of Yitzchak: restraint and strict measure, the opposite of unlimited kindness.

	tzimtzum (contraction)צמצום
	Giving in a contracted, measured way, so that the kelipos receive only the life-force they need.

	kelipos (the husks)קליפות
	The forces of concealment that oppose holiness; they must be sustained for a purpose, the transformation of darkness into light, but not without limit.


Section 1 · ¶1
Avraham’s boundless kindness
1(אנכי מגן לך).12 פי׳ מגן אברהם.34 דהנה נודע שאברהם הוא בחי׳ חסד גדול עד מאד בלי שום מונע וכולם טובים בעיניו והוא רק טוב
(“I am a shield to you.”) This means “the Shield of Avraham.” For it is known that Avraham is the level of an exceedingly great Chesed (kindness), without any restraint at all; all are good in his eyes, and he is only good.
G-d’s promise to Avraham, “I am a shield to you,” is the source of the phrase “Shield of Avraham” that closes the first blessing of the Amidah. To understand what the “shield” is, the Alter Rebbe first describes Avraham himself: he embodies Chesed, kindness that flows out with nothing holding it back, seeing only good in everyone because he himself is only good.


ולכן אמר לו ישמעאל יחיה לפניך5 שפי׳ שיחיה לעד לפניך שהוא בחי׳ א״ס בלי גבול ואעפ״י [ואף על פי]
Therefore he said, “O that Yishmael might live before You,” which means that he should live forever before You, which is the level of the endless (ein sof), without limit. And even though
When G-d promised Avraham a son from Sarah, Avraham answered, “O that Yishmael might live before You.” The Alter Rebbe reads “live before You” as a request for life without end, an endless, limitless life: the natural wish of boundless kindness.


שהוא יודע מהו ישמעאל6 אעפ״כ [אף על פי כן] מחמת חסד גדול וטובו הגדול7 רוצה שיחיה ולא זו בלבד אלא שרצה שיחיה לחסד בלי גבול.8
he knows what Yishmael is, nevertheless, because of [his] great kindness and his great goodness, he wants him to live; and not only this, but he wanted him to live by a kindness without limit.
Avraham was not blind to Yishmael’s faults; he knew what Yishmael was. Yet his kindness was so great that he wanted Yishmael to live, and to live not by merit but by kindness that has no limit.




Section 2 · ¶2
Why unlimited kindness is not enough
2וזהו דאיתא לא כאברהם שיצא ממנו ישמעאל910 ויצא מחמת רוב חסדו.11 אבל באמת אין מהראוי כן.
And this is what is taught: “Not like Avraham, from whom Yishmael came forth”; and he came forth because of the abundance of his kindness. But in truth this is not fitting.
The Sifrei contrasts the patriarchs: from Avraham came Yishmael, and from Yitzchak came Eisav, but all of Yaakov’s children were righteous. The Alter Rebbe explains why Yishmael came from Avraham: it was the overflow of his abundant kindness. Yet such limitless kindness, extended even to what is unworthy, is not really how things should be.


דהנה בביאת משיח אי״ה [אם ירצה השם] כתיב בלע המות לנצח.12 ואת רוח הטומאה אעביר מן הארץ.13 וצריך לבער כל הרע מן הארץ
For of the coming of Mashiach, G-d willing, it is written, “He will swallow up death forever,” and “I will remove the spirit of impurity from the land”; and all the evil must be eradicated from the land.
The goal of history is the time of Mashiach, when, as the prophets say, death will be swallowed up forever and the spirit of impurity removed from the land. That requires that evil be entirely eradicated, not endlessly sustained.


ואם יתנהג העולם בחסדו הגדול כנ״ל לא היה העולם יכולים לבא למדרגה הנ״ל של משיח.14
And if the world were to be conducted by his great kindness, as said above, the world would not be able to come to the aforementioned level of Mashiach.
If the world ran only on Avraham’s unlimited kindness, evil would keep receiving life without end, and the world could never reach the perfection of the days of Mashiach.


ולכן בא יצחק בחי׳ דין ואף יצחק יצא ממנו עשו מחמת דינו הקשה על חרבך תחיה.15 אך יעקב היתה מטתו שלימה:
Therefore Yitzchak came, the level of judgment; yet from Yitzchak, too, Eisav came forth, because of his harsh judgment: “By your sword shall you live.” But Yaakov’s bed was complete.
So Yitzchak came, embodying din (judgment and restraint), the opposite quality. But judgment alone also produces an imbalance: from Yitzchak came Eisav, whose blessing was “By your sword shall you live,” a life of harshness. Only Yaakov, who combines the two qualities, had a “complete bed”: all his children were fit and holy.




Section 3 · ¶3
What a shield is
3והנה נודע כי מגן נק׳16 דבר המכסה למשל במלחמה17 נק׳ מגן מה שמכסה בו שלא ישלוט עליו הקשת.18
Now, it is known that a shield (magen) is the name for something that covers; for example, in war, what one covers oneself with, so that the bow will not prevail over him, is called a shield.
Now the Alter Rebbe defines “shield”: something that covers. In battle a shield is what a soldier holds over himself so that the enemy’s arrows cannot reach him.


והנה כתיב כי שמש ומגן19 ה׳ אלקים שכמו שהשמש אם לא היה לו נרתק לא היו יכולים לסבול אורו הגדול והנרתק הוא המגין20 שנוכל לסבול.
Now it is written, “For a sun and a shield is Havayah Elokim.” That is: just as with the sun, if it had no sheath [people] could not bear its great light, and the sheath is what shields, so that we can bear [it].
The verse pairs “sun” and “shield” with two Names of G-d. The sun’s light is so strong that no one could bear it without a covering, a “sheath” that screens it. The sheath is the shield: it does not block the light completely but tempers it so that we can bear it.


וזהו לעתיד לבא הקב״ה21 מוציא חמה מנרתקה וצדיקים מתהנים בה ורשעים נדונים בה.
And this is [the meaning of the teaching that] in the Time to Come the Holy One, blessed be He, will take the sun out of its sheath, and the righteous will benefit from it and the wicked will be judged by it.
The Sages teach that in the Time to Come G-d will take the sun out of its sheath: the unscreened light will benefit the righteous and be a judgment for the wicked. This shows what the sheath does now: it makes the great light bearable for everyone.




Section 4 · ¶4
The morning blessing “Shield of Avraham”
4והנה נודע שבכל בוקר דאברהם בחי׳ חסד מתעורר בעולם22 וישכם אברהם בבוקר23 וכדאיתא בזוה״ק [בזוהר הקדוש]24 והקב״ה רוצה להנהיג את העולם בבחי׳ חסד.
Now, it is known that every morning [the quality] of Avraham, the level of Chesed (kindness), is aroused in the world, [as it is written,] “And Avraham rose early in the morning,” and as is taught in the holy Zohar; and the Holy One, blessed be He, wishes to conduct the world with the level of kindness.
Each morning Avraham’s quality, Chesed, is awakened in the world, as the verse “And Avraham rose early in the morning” connects Avraham with the morning. G-d’s wish is to run the world with kindness.


אם לא היה מגן לבחי׳ חסד הנ״ל לצמצם חסדו וטובו ולתת דרך צמצום25 כמו שצריך רק להחיות הקליפות מפני שצריכין בשביל סטרא דקדושה שיהיה אתהפכא חשוכא לנהורא כידוע.
[But] were there no shield for the aforementioned level of kindness, to contract His kindness and goodness and to give by way of tzimtzum (contraction) just as much as is needed merely to give life to the kelipos (the husks), since they are needed for the sake of the side of holiness, so that there be a transformation of darkness into light, as is known;
But kindness needs a shield that measures it out. Even the kelipos, the forces that conceal holiness, must receive some life, because holiness needs them: their darkness is meant to be turned into light. The shield ensures they receive only the bare minimum they need, through tzimtzum (contraction).


ואם לא היה דרך צמצום היה חיותם בלי גבול ולא היו יכולים לבער הרע מן הארץ.
and were it not by way of tzimtzum, their life-force would be without limit, and it would not be possible to eradicate the evil from the land.
Without that contraction, the kelipos would receive unlimited life-force, just as Yishmael would have from Avraham’s boundless kindness, and evil could never be eradicated from the world.


ולכן בכל בוקר כשמתעורר מדת אברהם מדת חסד כנ״ל אנו צריכין לברך ברכת מגן אברהם. מגין שיעשה מגין לבחי׳ אברהם הנ״ל לטובתינו:26
Therefore every morning, when the attribute of Avraham, the attribute of kindness, is aroused, as said above, we must recite the blessing “Shield of Avraham”: a shield, meaning that He make a shield for the aforementioned level of Avraham, for our good.
This is the meaning of the blessing “Shield of Avraham” in the morning prayer: as Avraham’s kindness wakes each morning, we ask G-d to place a shield over it, measuring the kindness so that it benefits us and does not feed evil without limit.



In one’s avodah
Every morning, as Avraham’s kindness awakens in the world, the blessing “Shield of Avraham” in prayer asks G-d to shield that kindness, measuring it so that it is for our good and does not give evil unlimited life.
Questions for discussion
	Why does the Alter Rebbe read Avraham’s plea “O that Yishmael might live before You” as a request for life without limit?
	If Avraham knew what Yishmael was, why did he still want him to live, and what does that reveal about unlimited kindness?
	Why does neither pure kindness (Avraham) nor pure judgment (Yitzchak) produce a “complete bed,” while Yaakov does?
	How does the sheath of the sun illustrate a shield that tempers light rather than blocking it?
	Why must the kelipos receive some life-force at all, and why only as much as they need?

For children · ages 9–13
For the children at the table
Shield of Avraham

The big idea
Kindness is very great, but it needs a measure, as the sun needs a covering, so that it brings only good.


G-d told Avraham, “I am a shield to you,” and every day in the Amidah we call G-d “Shield of Avraham.” What does this mean? Avraham’s quality is Chesed, kindness. He saw good in everyone, and his kindness had no limits. But kindness with no limit at all is not enough. It would give endless strength even to what is not good, and the world is meant to reach the days of Mashiach, when all that is bad is gone and darkness is turned into light. Strictness alone is not complete either. Only Yaakov’s way, a balance of kindness and strictness, was complete. A shield is a covering. The verse says that G-d is “a sun and a shield.” Every morning Avraham’s kindness wakes up in the world, and G-d wants to lead the world with kindness. So we ask Him to be “Shield of Avraham”: to measure that kindness so that it goes to what is good, and so that what is not good receives only what it needs, until it can be removed completely.

The mashal
If the sun had no covering, no one could bear its great light. The covering, like a shield, holds back some of the light so that we can enjoy it. In the Time to Come, G-d will take the sun out of its covering.

Questions for the Shabbos table
	Why does even kindness need a measure?
	How is the covering of the sun like a shield?
	When you are kind to someone this week, how can you make sure your kindness really does good?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1אנכי מגן לך
The note records that the Tzemach Tzedek refers to this maamar by its theme, “the meaning of Shield of Avraham,” and that a text of it is also printed in Or HaTorah.
Kehot’s noteהצ״צ קורא למאמר זה בענין ”פי׳ מגן אברהם” — אוה״ת בשלח ע׳ תנב. נדפס גם באוה״ת כרך ד תרצג, א. [מלקו״ת לג״פ פז, ד]. וראה גם ד״ה והיה ברכה תרל״ט ע׳ א. ד״ה זה נזכר לקמן קטו, ב. בלקו״ת אמור טז, ב ”בפ׳ וירא”. שה״ש יט, ד. ראה בציונים לכ״ק אדמו״ר זי״ע.
2אנכי מגן לך
After the war with the kings, G-d tells Avram in a vision, “Fear not, Avram, I am a shield to you; your reward is very great.” This is the verse the maamar explains.
Genesis 15:1בראשית ט״ו:א׳
אַחַר הַדְּבָרִים הָאֵלֶּה הָיָה דְבַר־ה׳ אֶל־אַבְרָם בַּמַּחֲזֶה לֵאמֹר אַל־תִּירָא אַבְרָם אָנֹכִי מָגֵן לָךְ שְׂכָרְךָ הַרְבֵּה מְאֹד:
After these things the word of the L-RD came unto Abram in a vision, saying: ‘Fear not, Abram, I am thy shield, thy reward shall be exceeding great.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טו, א.
3פי׳ מגן אברהם
According to the note, the Tzemach Tzedek there cites the Midrash Rabbah on Lech Lecha (chapter 44) for two interpretations of “shield.” It adds midrashic background to the blessing “Shield of Avraham.”
Psalms 18:15תהילים י״ח:ט״ו
וַיִּשְׁלַח חִצָּיו וַיְפִיצֵם וּבְרָקִים רָב וַיְהֻמֵּם:
And He sent out His arrows, and scattered them; and He shot forth lightnings, and discomfited them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ב״ר ר״פ מ״ח מגן ישעך (תהלים יח, טו) זה אברהם, וראה גם אוה״ת סידור ע׳ קכח בשם רבות פ׳ לך לך פ׳ מד ב׳ פי׳ במגן.
4מגן אברהם
The Midrash reads “You have given me the shield of Your salvation” as referring to Avraham, linking the idea of G-d’s shield with Avraham, as in the blessing “Shield of Avraham.”
Bereshit Rabbah 48:1בראשית רבה מ״ח:א׳
”וירא אליו ה׳ באלוני ממרא והוא יושב פתח האהל” כתיב (תהלים יח, לו ): ”וַתִּתֶּן לִי מָגֵן יִשְׁעֶךָ וִימִינְךָ תִסְעָדֵנִי וְעַנְוַתְךָ תַרְבֵּנִי” - ”ותתן לי מגן ישעך” - זה אברהם, ”וימינך תסעדני” - בכבשן האש ברעבון ובמלכים ”וענותך תרבני” מה ענוה הרבה הקב״ה לאברהם שהיה יושב והשכינה עומדת הה״ד ”וירא אליו ה׳”:
“The L-rd appeared to him in the plains of Mamre, and he was sitting at the entrance of the tent in the heat of the day” (Genesis 18:1). “The L-rd appeared to him in the plains of Mamre, and he was sitting at the entrance of the tent.” It is written: “You have given me the shield of Your salvation, and Your right hand has supported me; Your humility has made me great” (Psalms 18:36). “You have given me the shield of Your salvation” – this refers to Abraham. Your …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5When told that Sarah would bear him a son, Avraham said to G-d, “O that Yishmael might live before You!” The Alter Rebbe takes this as the expression of Avraham’s limitless kindness.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ואעפ״י שהוא יודע מהו ישמעאל
The note contrasts this line with the Tzemach Tzedek’s statement there that had Avraham known Yishmael would go so badly astray, he would not have wanted to support him at all; he thought Yishmael would also be decent and worthy, only not like Yitzchak.
Kehot’s noteולהעיר מאוה״ת ח״ש (קכא, א. תמה, רע״א) שאילולי הי׳ יודע שיצא לתרבות רעה כ״כ לא הי׳ רוצה כלל להחזיקו אלא הי׳ סבור שיהי׳ גם הוא הגון וחשוב רק לא כיצחק — לקו״ש חט״ו ע׳ 196.
7שו״ה ישמעאל — חסד גדול וטובו הגדול
A variant reading: the manuscript has “his kindness and his great goodness” instead of “great kindness and his great goodness.”
Kehot’s noteבבוך 2056: חסדו וטובו הגדול.
8שו״ה זו בלבד — שיחיה לחסד בלי גבול, וזהו דאיתא
A variant reading: instead of “that he live by a kindness without limit.
Kehot’s noteבבוך 2056: שיחיה לעד וזשארז״ל.
Paragraph 2
9לא כאברהם שיצא ממנו ישמעאל
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteספרי דברים לב, ט. ראה לקמן כח, ב.
10לא כאברהם שיצא ממנו ישמעאל
On “For G-d’s portion is His people; Yaakov is the lot of His inheritance,” the Sifrei contrasts Avraham, from whom Yishmael came forth, and Yitzchak, from whom Eisav came forth, with Yaakov, all of whose children were worthy. The Alter Rebbe explains the cause of each.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
11ויצא מחמת רוב חסדו
There “came forth” is explained to mean that Yishmael came forth from Avraham as his dross and refuse, that is, the excess of the holy kindnesses that emerged from Avraham, the man of kindness.
Kehot’s noteבד״ה וראיתם אותו תרס״ו ע׳ רסד מפרש ”פי׳ יצא שיצא ממנו בבחי׳ סיגים ופסולת שלו כו׳ דהיינו בחי׳ מותרי החסדי׳ דקדושה שיצא מאברהם איש החסד כו׳”, ע״ש.
12בלע המות לנצח
Isaiah’s prophecy of the future: “He will swallow up death forever.” It shows that the redemption requires the end of all that opposes life and holiness.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
13ואת רוח הטומאה אעביר מן הארץ
“I will remove the spirit of impurity from the land”: in the days to come impurity will be removed from the world entirely, which is why evil cannot be sustained without limit.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שו״ה הארץ — ואם יתנהג העולם . . הנ״ל של משיח
A variant reading with the same meaning: “And if the world were conducted by his great kindness, the world could not come to the aforementioned levels of Mashiach.”
Kehot’s noteבבוך 2056: ואם היה העולם מתנהג בחסדו הגדול לא הי׳ העולם יכולים לבוא למדריגות של המשיח הנ״ל.
15על חרבך תחי׳
Yitzchak’s blessing to Eisav, “By your sword shall you live.” The Alter Rebbe cites it as the sign of the harsh judgment from which Eisav came.
Genesis 27:40בראשית כ״ז:מ׳
וְעַל־חַרְבְּךָ תִחְיֶה וְאֶת־אָחִיךָ תַּעֲבֹד וְהָיָה כַּאֲשֶׁר תָּרִיד וּפָרַקְתָּ עֻלּוֹ מֵעַל צַוָּארֶךָ:
And by thy sword shalt thou live, And thou shalt serve thy brother; And it shall come to pass when thou shalt break loose, That thou shalt shake his yoke from off thy neck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, מ.
Paragraph 3
16מגן נק׳
The Kehot note refers here to the Midrash on “I am a shield to you” in Bereshit Rabbah, chapter 44, which discusses G-d’s promise to protect Avram.
Bereshit Rabbah 44:1–2בראשית רבה מ״ד:א׳-ב׳
אחר הדברים האלה היה דבר ה׳ אל אברם במחזה לאמר וגו׳. (תהלים יח) האל תמים דרכו אמרת ה׳ צרופה מגן הוא לכל החוסים בו. אם דרכיו תמימים, הוא על אחת כמה וכמה! רב אמר: לא נתנו המצות, אלא לצרף בהן את הבריות. וכי מה איכפת ליה להקב״ה למי ששוחט מן הצואר או מי ששוחט מן העורף?! הוי, לא נתנו המצות, אלא לצרף בהם את הבריות. דבר אחר: האל תמים דרכו, זה אברהם, שנאמר (נחמיה ט): ומצאת את לבבו נאמן לפניך. אמרת ה׳ צרופה, שצרפו הקדוש ברוך הוא בכבשן האש. מגן …
“After these matters, the word of the L-rd came to Abram in a vision, saying: Fear not, Abram, I am a shield for you; your reward is very great” (Genesis 15:1). “After these matters, the word of the L-rd came to Abram in a vision, saying…” “The Almighty’s way is faultless; the word of the L-rd is refined [tzerufa]. He is a shield for all who take refuge in Him” (Psalms 18:31) – if His ways are faultless, all the more so that He Himself is. Rav said: The mitzvot …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פמ״ד.
17מגן נק׳ דבר המכסה למשל במלחמה
That maamar quotes a section from here and remarks that most discourses explain the level of the “shield” as the parochos (curtain), the partition between Atzilus and Beriah.
Kehot’s noteקטע מכאן מובא בד״ה והי׳ ברכה — סה״מ תרל״ט ע׳ ג, והעיר ע״ז ”אך ברוב הדרושים פי׳ דבחי׳ מגן ז״ע הפרוכת, שהוא הפרסא שבין אצי׳ לבריאה כמ״ש בכ״ד”.
18נק׳ מגן — מה שמכסה בו שלא ישלוט עליו הקשת
It quotes this maamar’s reading of “a sun and a shield” (the sheath that lets us bear the sun, removed only in the Time to Come), then notes the more common explanation of the shield as the parochos between Atzilus and Beriah, referring to the maamar “VeAtah Tetzaveh” in Parshas Tetzaveh on the parochos.
Kehot’s noteבד״ה והי׳ ברכה תרל״ט ע׳ ג: ועפ״ז פי׳ הפסוק שמש ומגן כו׳ שהשמש אם לא הי׳ לו נרתק לא היו יכולים לסבול אורו הגדול, והנרתק הוא המגין שנוכל לסבול, רק לע״ל הקב״ה מוציא חמה מנרתקה כו׳, אך ברוב הדרושים פי׳ דבחי׳ מגן ז״ע הפרוכת, שהוא הפרסא שבין אצי׳ לבריאה כמ״ש בכ״ד וע׳ בפ׳ תצוה בד״ה ואתה תצוה גבי וענין הפרוכת הוא.
19כי שמש ומגן
“For a sun and a shield is Havayah Elokim; G-d gives grace and glory.” The Alter Rebbe reads “shield” as the sheath that makes the sun’s light bearable.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar II, 224bזח״ב רכד, ב
Kehot’s noteתהלים פד, יב. וכ״פ זח״ב רכד, ב אנכי מגן לך ע״ד שמש ומגן.
20והנרתק הוא המגין
The note points to a maamar in Tetzaveh for a further use of the sheath and shield.
Kehot’s noteראה לקמן פא, ד. וביהל אור ע׳ שא.
21לעתיד לבא הקב״ה
The Talmud teaches that in the future G-d will take the sun out of its sheath: the righteous will be healed by it and the wicked judged by it. The Alter Rebbe uses it to show that the sheath now tempers the light.
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 3b:3עבודה זרה ג׳ ב:ג׳
אִיכָּא דְּמַתְנֵי לְהָא דְּרַבִּי יִצְחָק אַהָא, דְּתַנְיָא: רַבִּי יוֹסֵי אוֹמֵר: לְעָתִיד לָבֹא בָּאִין אוּמּוֹת הָעוֹלָם וּמִתְגַּיְּירִין. וּמִי מְקַבְּלִינַן מִינַּיְיהוּ? וְהָתַנְיָא: אֵין מְקַבְּלִין גֵּרִים לִימוֹת הַמָּשִׁיחַ, כַּיּוֹצֵא בוֹ לֹא קִבְּלוּ גֵּרִים לֹא בִּימֵי דָוִד וְלֹא בִּימֵי שְׁלֹמֹה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 17aזח״ג יז, א
Kehot’s noteנדרים ח, ב. ע״ז ג, ב. ב״ר ו, י. זח״ג יז, א. תניא ח״ב פ״ד. וראה הביאור באוה״ת ויקהל ע׳ ב׳קעד.
Paragraph 4
22שבכל בוקר דאברהם בחי׳ חסד מתעורר בעולם
On Avraham as the kindness of the world: the Yitro passage explains that Avraham is the Chesed of Atzilus, whereas Moshe drew divine light further down, into the lower worlds of Beriah, Yetzirah and Asiyah.
Kehot’s noteבענין אברהם הוא חסד עולם, ראה לקמן סט, א. פב, א ואילך. מאמרי אדה״ז תקס״ה ח״א ע׳ דש ואילך. מאמרי אדה״א שמות ח״ב ע׳ שלח ואילך. סה״מ תרכ״ז ע׳ קצט. תרל״ט ע׳ א.
23וישכם אברהם בבוקר
“And Avraham rose early in the morning” (the same words also open Genesis 19:27 and 21:14). The verse links Avraham, the quality of Chesed, with the morning.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24וכדאיתא בזוה״ק
The Kehot note gives this Zohar passage as the source for Avraham’s quality of kindness being aroused in the world every morning.
Zohar I, 203aזח״א רג, א
Kehot’s noteראה זח״א רג, א.
25שו״ה הנ״ל — דרך צמצום
A variant reading: instead of giving life to the kelipos, the manuscript speaks of contraction “to give life to the nations as much as they are needed for the sake of Israel, or because of the subjugation to the kingdoms, as is known”; otherwise their life-force would be without limit.
Kehot’s noteבבוך 2056: דרך צמצם להחיות האומות כפי שצריכים בשביל ישראל או מפני שעבוד מלכיות כנודע הי׳ החיות בלי גבול: ולא היו יכולים.
26שו״ה ורשעים — נדונים בה . . וישכם
The manuscript adds between the paragraphs: “So it is with these Names: Havayah is Chesed, and Elokim is a shield and the contraction of His kindness and light, so that the world can bear it.
Kehot’s noteבבוך 2056 נוסף: כך הוא בשמות אלו, הוי״ה הוא חסד, אלקים הוא מגן וצמצום חסדו ואורו בכדי שיהי׳ העולם יכול לסובלו: והנה נודע שבכל בוקר נתעורר מדת אברהם בחי׳ חסד כמ״ש: וישכם.

Torah Ohr · Parshas Lech Lecha · Maamar 3
ולא יקרא עוד שמך אברם והיה שמך אברהם…
Your name shall no longer be called Avram
G-d left creation unfinished so that man would perfect it: the screens that hide G-dliness make a world possible, and through circumcision, and through weekday labor done in holiness, what was hidden is revealed and the mundane is raised up into Shabbos.
The maamar in brief
The maamar asks why circumcision changed Avram’s name to Avraham. Following the Midrash, everything created in the six days needs perfecting by man, as bitter lupines must be sweetened. The Alter Rebbe explains why: creation is renewed each day from nothing, and the physical can come into being only through screens (parsa), like the curtain before the Holy of Holies. Each partition gives birth to a new, derivative light. Some screens stay within holiness (“holy and holy”); the screen between holy and mundane hides the light until realms feel separate from G-d, though He still sustains them. Within the mundane, the Jewish week is “mundane prepared in the purity of the holy”: Shabbos shines into it, yet it must stay veiled so that work is possible, and through that work man renews creation and brings it up into Shabbos. Circumcision is the same perfecting: Avram, the “exalted father” hidden behind a screen, becomes Avraham, whose added hei reveals Chochmah and Binah (milah = mal plus Yud-Hei, “mal” meaning speech and facing). Below, circumcision uncovers the source of life “for our children,” without taking away its loftiness.

Outline
	1Creation needs perfectingCircumcision and the Midrash of the lupines: G-d created the world to be completed by man. Daily renewal needs a screen, like the Temple curtain, between each world.¶1
	2The offspring lightEach partition produces a new light, not of the essence of the first, until physical matter results.¶2
	3Holy and mundaneUnlike the screens within holiness, the screen between holy and mundane conceals so fully that realms feel independent, while G-d still sustains them as “G-d of gods.”¶3
	4The working weekThe mundane made holy: Shabbos shines into the weekdays, which must stay veiled so work can be done; labor renews creation and is raised up into Shabbos.¶4
	5Avram becomes AvrahamAvram is the exalted source behind a screen; circumcision (mal plus Yud-Hei) reveals Chochmah and Binah, like speech and the Chashmal, down to the Time to Come.¶5–7
	6Circumcision in manBelow, circumcision and peri’ah uncover the source of life “for our children,” keeping its loftiness; for Jews, havdalah means the mundane made holy.¶8


Key concepts
	Screen / partition (masach, parsa)מסך, פרסא
	A barrier through which divine light passes from one level to the next. It hides the light enough for something new and distinct to come into being.

	Offspring light (or shel toladah)אור של תולדה
	The new light born on the far side of a partition, derived from the first light but not of its essence.

	Holy and mundaneבין קדש לחול
	The deepest screen, which hides the light so completely that what is below it feels separate from G-d, unlike the separation of “holy from holy.”

	Mundane prepared in the purity of the holyחולין שנעשו על טהרת הקדש
	Mundane activity permeated by holiness, like chol hamoed and the week that draws from Shabbos, while still veiled enough for work.

	Perfecting (tikkun)תקון
	Man’s completion of a creation that G-d deliberately left unfinished, like sweetening bitter lupines; circumcision is its model.

	Milah: mal and Yud-Heiמילה – מל י״ה
	Circumcision as revealing: Yud-Hei stands for Chochmah and Binah, and “mal” means speaking and facing, so the hidden becomes open.


Section 1 · ¶1
Creation needs perfecting
1ולא יקרא עוד שמך אברם12 והיה שמך אברהם כי אב המון גוים וכו׳.
“Your name shall no longer be called Avram; rather, your name shall be Avraham, for [I have made you] the father of a multitude of nations,” etc.
The maamar opens with G-d’s words to Avraham at the covenant of circumcision, when the letter hei was added to his name. The question behind the whole maamar is why the circumcision should change his name and make him “father of a multitude of nations.”


הענין כי הטעם למילה דכתיב אשר ברא אלקים לעשות לתקן3 שעדיין צריך תקון ע״י האדם כי הגם שכבר ברא אלקים את האדם לא בראו בשלימות
The explanation: the reason for circumcision [is that] it is written, “which G-d created to make,” [meaning] to perfect, for it still needs perfecting by man. For although G-d has already created man, He did not create him complete.
The Alter Rebbe reads the phrase “which G-d created to make” as “created in order to be perfected”: G-d deliberately left creation unfinished so that man would complete it. Circumcision is the model: the body G-d made is completed by a human act.


וכדאיתא במדרש רבה4 (פ׳ בראשית פ׳ י״א) ששאל על המילה5 אם חביבה היא המילה למה נברא האדם ערל6 והיתה התשובה שכל מה שנברא7 בשימ״ב [בששת ימי בראשית] צריכים עשייה ותקון וכמו התורמסין שצריכין תיקון.8910
As is found in Midrash Rabbah (Parshas Bereishis, chapter 11): [someone] asked about circumcision, “If circumcision is so dear, why was man created uncircumcised?” And the answer was that everything that was created in the six days of creation needs [further] making and perfecting, just as lupines need perfecting.
In the Midrash a philosopher asks why, if circumcision is so beloved, the first man was not given it, and the answer is that everything made in the six days of creation needs further work, just as bitter lupines must be sweetened before they can be eaten. The lupine becomes this maamar’s image for perfecting creation.


ולהבין המשל איך הוא דומה לנמשל. הנה נודע מאמר המחדש בטובו11 בכל יום תמיד מע״ב [מעשה בראשית]
And [we must] understand how the analogy resembles what it illustrates. Now, the saying is well known: “Who in His goodness renews each day, continually, the work of creation.”
Now the parable must be applied: in what sense is the world itself like an unfinished body or a bitter lupine? The Alter Rebbe begins from the morning blessing before the Shema, which says that G-d renews the work of creation every day.


תמיד הוא החדוש יש מאין וענין התהוות יש וגשמי מאין ורוחני א״א להיות כך רק ע״י בחינ׳ [בחינת / בחינה] מ״ש והבדילה הפרוכת12 לכם בין הקודש כו׳
“Continually” is the renewal of something from nothing. And the coming into being of something [tangible] and physical from nothing and spiritual cannot happen except through the level of what is written, “The curtain shall separate for you between the Holy,” etc.
“Continually” means that creation is not a past event but an ongoing bringing of something out of nothing. For something tangible and physical to come out of what is spiritual, there must be something like the curtain in the Mishkan that divided the Holy from the Holy of Holies.


כי בהמ״ק [בית המקדש] שם היה מקור ההשפעה וגילוי השכינה13 בקדה״ק [בקודש הקדשים] ולהיות ההשפעה נמשך משם ולהלאה לא היה ע״י גילוי כל כך
For in the Beis HaMikdash, there, in the Holy of Holies, was the source of the flow [of divine influence] and the revelation of the Shechinah (Divine Presence). And for the flow to be drawn from there onward, it could not be through revelation to such a degree,
In the Beis HaMikdash, G-d’s presence was openly revealed in the Holy of Holies, and from there blessing flowed out to the world. But if the flow had gone out with that same openness, nothing distinct from G-d could have come into being.


כי א״כ היה הכל אחד רק שנמשך ע״י מסך מבדיל והוא הפרוכת המבדיל בין קדה״ק [קודש הקדשים] ששם הי׳ [היה] גילוי השכינה לבחי׳
for if so, all would be one. Rather, it is drawn through a separating screen: this is the curtain that separates between the Holy of Holies, where the revelation of the Shechinah was, and the level of
Under full revelation everything would stay absorbed in G-d, “all one,” leaving no room for a world that feels itself to exist. So the flow passes through a separating screen, pictured by the curtain before the Holy of Holies.


קדש ופרכת ת״א [תרגום אונקלוס] פרסא וכמה בחי׳ פרוכת הי׳ [היה] בבהמ״ק [בבית המקדש] ומשכן שכל ההשתלשלות מעולם ועד עולם הוא ע״י מסך פרסא מפסיק בין כל עולם כו׳.14
the Holy. And “paroches” (curtain), Targum Onkelos renders “parsa” (partition). And there were several kinds of curtain in the Beis HaMikdash and the Mishkan, for the whole chain of descending worlds (hishtalshelus), from world to world, is through a screen, a partition that interrupts between each world, etc.
The text notes that the Aramaic Targum renders “paroches” as “parsa,” the word Kabbalah uses for the partitions between worlds. The several curtains of the Mishkan and the Beis HaMikdash reflect that every step of descent, from one world to the next, passes through such a partition.




Section 2 · ¶2
The offspring light
2וזהו ענין המחדש בטובו שהתהוות מאין ליש הוא ע״י חדוש דהיינו ע״י מסך ופרסא נעשה אור חדש אור של תולדה15 ואין זה ממהות אור הראשון16 וכשיורד ומשתלשל נעשה עוד פרסא עד שנתהוה גשמיות ממש:17
And this is the meaning of “Who in His goodness renews”: the coming into being from nothing to something is through renewal. That is, through a screen and partition a new light comes to be, a light that is an offspring, and it is not of the essence of the first light. And as it descends and devolves further, there comes to be yet another partition, until actual physicality comes into being.
This is why the blessing speaks of “renewal”: when light passes through a partition, what comes out on the other side is not the original light made smaller but a new light born from it, as a child is distinct from its parent. Each further partition produces yet another new light, until physical matter comes into being.




Section 3 · ¶3
Holy and mundane
3אך יש כמה מיני מסכים המבדילין18 שיש עוד בחינה שאומרים במוצאי שבת19 המבדיל בין קדש20 לחול
However, there are several kinds of separating screens. For there is another level, [of which] we say at the close of Shabbos, “Who separates between holy and mundane.”
Now a distinction. The screens described so far separate levels within holiness; the havdalah blessing names a different kind, the separation between holy and mundane.


שהוא מסך מבדיל גמור ואינו דומה לפרסא שמפסיק בין הקודש לקדה״ק [לקודש הקדשים] שזהו דרך השתלשלות אותו אור עצמו שנתגשם
This is a complete separating screen, and it is unlike the partition that interrupts between the Holy and the Holy of Holies, for that is the way of the chain of descent (hishtalshelus) of that very same light, as it becomes more material,
The curtain between the Holy and the Holy of Holies lets the same light come down and grow coarser. What lies beyond it is still that light, only in a lesser form.


וגם לאחר הפרסא הוא קודש (וע״ד שמבדילין במ״ש ליו״ט [ליום טוב] המבדיל בין קדש לקדש) משא״כ בין קדש לחול הוא מסך שמעלים ומסתיר האור עד שנעשה נפרד ממש
and even after the partition it is holy (in the manner that at the close of Shabbos into Yom Tov we say the separation, “Who separates between holy and holy”). Not so between holy and mundane: that is a screen which hides and conceals the light until [what is beyond it] becomes actually separate,
That is why what lies past such a partition is still holy, as the havdalah said when Yom Tov follows Shabbos separates “holy from holy.” The screen between holy and mundane hides the light so completely that what is below it experiences itself as a separate existence.


כמו היכלות החיצונים21 המגביהים א״ע [את עצמו] לומר לי יאורי22 כו׳ אלא שואתה מחיה את כולם23 וקרו ליה אלהא דאלהיא24 ואינן כופרים ממש
like the outer chambers, which exalt themselves to say, “My river is mine,” etc., only that “You give life to them all,” and they call Him “the G-d of gods,” and they are not outright deniers.
The “outer chambers” are the realms outside holiness, which the Siddur version explains as the seventy heavenly ministers of the nations. They exalt themselves as self-made, like Pharaoh’s boast “My river is mine,” yet G-d gives them life, and the Talmud says they call Him “G-d of gods”: they concede a supreme G-d and do not deny Him outright.


וזהו הודו לאלקי האלקי׳25 כל״ח [כי לעולם חסדו] שלעולם חסדו והשפעתו מעולם ועד עולם עד שהוא בבחי׳ אלקי האלקים במקום ההעלם וההסתר והחושך ועל מסך מבדיל זה נאמר אלביש שמים קדרות26 וכו׳:
And this is [the meaning of] “Give thanks to the G-d of the gods, for His kindness is le’olam (forever)”: that His kindness and His flow [extend] from world to world, until He is at the level of “G-d of the gods” in the place of hiddenness, concealment and darkness. And of this separating screen it is said, “I clothe the heavens in blackness,” etc.
The Alter Rebbe reads “His kindness is le’olam” as “to the worlds”: G-d’s kindness reaches from world to world, even into the deepest concealment, where He is known only as the G-d above their gods. This thick covering is the screen of Isaiah’s “I clothe the heavens in blackness.”




Section 4 · ¶4
The working week
4והנה בבחי׳ חול זה יש ב׳ בחינות א׳ חול גמור היכלות דנוגה27 דקרו לי׳ אלקא דאלקיא כנ״ל.
Now, within this level of the mundane there are two levels. The first: the completely mundane, the chambers of Nogah, which call Him “the G-d of gods,” as mentioned above.
The mundane itself has two levels. The first is the wholly mundane: the “chambers of Nogah,” the realm of kelipas nogah (the translucent husk that mixes good with bad), which, as said, acknowledge G-d only from afar as “G-d of gods.”


הב׳ הוא בחי׳ חולין שנעשו על טהרת הקדש חולו של מועד דהיינו שנמשך הארה מקדושה בחי׳ בטול גם בהחול וכמו ע״י שמירת שבת יש הארה בששת ימי החול מבחי׳ קדושת השבת.
The second is the level of “mundane things prepared in the purity of the holy,” [such as] the mundane days of the festival (chol hamoed). That is, an illumination from holiness, the level of self-nullification (bittul), is drawn even into the mundane; just as through keeping Shabbos there is an illumination in the six weekdays from the level of the holiness of Shabbos:
The second is the mundane permeated with holiness. The phrase comes from halachah: ordinary food handled with the purity rules of sacred food. Chol hamoed, the working days of a festival, is the model: days of work that still carry the festival’s holiness, just as Shabbos shines into the days of the week.


ג׳ ימים הראשונים משבת שעברה וג׳ ימים אחרונים משבת הבא וזה נמשך לישראל בששת ימי המעשה28 מקדושת שבת להיות כל מעשיהם בחול
the first three days from the Shabbos that has passed, and the last three days from the coming Shabbos. And this is drawn to the Jewish people in the six workdays from the holiness of Shabbos, so that all their deeds in the mundane should be
The week is split in two: Sunday to Tuesday draw from the Shabbos just past, Wednesday to Friday from the Shabbos to come. In this way a Jew’s weekday activity itself can carry holiness.


ע״ד חולין שנעשו עטה״ק [על טהרת הקודש] (וזהו ענין הבדלה במו״ש [במוצאי שבת] ברוך המבדיל כו׳ הברכה היא המשכה שיהיו החולין נעשי׳ [נעשית / נעשים] עטה״ק [על טהרת הקודש])29 וע״ז נאמר ששת ימים תעשה מעשיך30 וכו׳
in the manner of “mundane things prepared in the purity of the holy.” (And this is the meaning of havdalah at the close of Shabbos, “Blessed … Who separates,” etc.: the blessing is a drawing down, that the mundane things be prepared in the purity of the holy.) And of this it is said, “Six days you shall do your work,” etc.
So havdalah is not only a separation but a blessing, and in Chassidus a blessing means a drawing down: it draws holiness into the week so that the working days become “prepared in the purity of the holy.” The verse “Six days you shall do your work” is read as the charge to do this.


וצריך להיות ששת ימי המעשה דוקא ע״י ההעלם ומסך (המבדיל בין קדש לחול) שאל״כ [שאם לא כן] היה בטול ממש
And the six workdays must be specifically through the concealment and the screen (that separates between holy and mundane), for otherwise there would be actual self-nullification,
Yet the working days must stay veiled, with the screen in place. Otherwise the holiness would overwhelm them into complete self-nullification, and no work could be done.


וכמו ענין תפלת שמו״ע [שמונה עשרה] בהשתחוואו׳ [בהשתחוואות] וכמו שא״א להרים יד לפני המלך כו׳ ומאן דמחוי במחוג קמי מלכא31 כו׳.
as in the matter of the Shemoneh Esreh prayer with its bowings, and just as it is impossible to raise a hand before the king, etc., and “one who gestures with a finger before the king,” etc.
Compare the Shemoneh Esreh, where one stands and bows before G-d as before a king: in such a presence one may not raise a hand or even point a finger. Full revelation leaves no room for action.


ובאמת כתי׳ [כתיב] יגיע כפיך כי תאכל32 ע״י ל״ט מלאכות הזורע והחורש והקוצר כו׳ דהיינו שע״י המעשה ממשיך הוי״ה חדשה והתהוות דבר חדש להיות המחדש בטובו מעשה בראשית דוקא וזהו אשר ברא אלקים לעשות.
And in truth it is written, “When you eat the toil of your hands,” through the thirty-nine labors, sowing, plowing, reaping, etc. That is, through the deed one draws down a new existence and the coming into being of a new thing, so that there be “Who in His goodness renews the work of creation” specifically. And this is [the meaning of] “which G-d created to make.”
The Torah praises eating from the toil of one’s hands, the thirty-nine categories of creative work, because through work a person brings something new into being, just as G-d “renews” creation. That is the meaning of “which G-d created to make”: G-d created, and man’s making completes it.


תורמוסין צריכין תקון להפוך מרירו למיתקו להיות מי שטרח33 בע״ש [בערב שבת] יאכל בשבת שיתעלה הכל בבחי׳ שבת
Lupines need perfecting, to turn their bitterness into sweetness, so that “one who toiled on the eve of Shabbos will eat on Shabbos,” that all be elevated into the level of Shabbos.
Back to the Midrash’s lupines: the world’s bitterness is sweetened through human work, as the Talmud says that only one who prepared on Friday eats on Shabbos. The weekday effort is what is finally lifted up into Shabbos.


כי שבת היא מנוחה בחי׳ בטול כמו שמו״ע [שמונה עשרה] וא״א להיות כולו שבת כמו כולו שמו״ע [שמונה עשרה] רק תחלה להיות ימי החול כו׳.
For Shabbos is rest, the level of self-nullification, like the Shemoneh Esreh; and it is impossible for it to be all Shabbos, just as [it cannot be] all Shemoneh Esreh; rather, first there must be the weekdays, etc.
Shabbos is rest, a state of self-nullification like the Shemoneh Esreh, and life cannot consist only of that. The weekdays, with their concealment, must come first, and then they are raised up.




Section 5 · ¶5–7
Avram becomes Avraham
5ותקון זה הוא ג״כ בחי׳ המילה כי עד שלא נימול אברהם היה שמו אברם אב הוא בחי׳ ראשית הגילוי יש מאין
And this perfecting is also the aspect of circumcision. For until Avraham was circumcised his name was Avram. “Av” (father) is the level of the first revelation of something from nothing,
Circumcision is the same kind of perfecting. Before it, Avraham was called Avram, and “Av” (father) stands for the source of all flow, the first revelation of something from nothing.


שהוא מקור ההשפעה נק׳ בשם אב34 והיה בבחי׳ רם על כל גוים כו׳ מפני שהיה ע״י מסך.
which, being the source of the flow, is called by the name “father.” And it was in the state of “ram” (exalted), “high above all nations,” etc., because it was through a screen.
“Ram” (exalted) describes that source as it stands above the world, “high above all nations,” because it came through a screen and stayed hidden from them.




6וע״י המילה נק׳ אברהם אב המון גוים להוסיף התכללות ניצוצות כי להיות ההארה בגלוי גמור עד שיתקרב הניצוץ ליכלל תחת כנפי השכינה הוא ע״י המילה כי מילה אותיות מל353637 י״ה הם חו״ב [חכמה ובינה].
And through the circumcision he was called Avraham, “father of a multitude of nations,” to add the inclusion of sparks. For the illumination to be in complete revelation, until the spark draws near to be included under the wings of the Shechinah, is through circumcision. For milah (circumcision) is the letters mal [and] Yud-Hei, which are Chochmah and Binah.
With the added hei he becomes “father of a multitude of nations”: his influence now reaches outward to gather the sparks of holiness among the nations, until they come “under the wings of the Shechinah,” the phrase used for one who joins the Jewish people. The word milah (מילה) divides into mal (מל) and the letters Yud-Hei, which stand for Chochmah and Binah.


ומל הוא ל׳ [לשון] התגלות38 כי מל מלשון ממללא שהדבור הוא המגלה את החכמה להיות החכמה יוצאת מכח אל הפועל ומההעל׳ אל הגילוי
And “mal” is a term of revelation, for “mal” is from the word “memalela” (speaks), for speech is what reveals the wisdom, so that the wisdom goes out from potential to actual, and from concealment to revelation.
“Mal” is related to the Aramaic “memalela,” speaks. Speech brings hidden wisdom into the open, so circumcision means the revealing of Chochmah and Binah.


ולכן לע״ל [לעתיד לבוא] דכתי׳ [דכתיב] אז אהפך אל עמים39 שפה ברורה כתי׳ [כתיב] וראו כל בשר יחדיו40 כי פי ה׳ דבר מחמת שיהי׳ [שיהיה] גילוי בחי׳ דבור התגלות אלקות41 התגלות חכמה:
And therefore, in the Time to Come, of which it is written, “Then I will turn to the peoples a clear language,” it is written, “And all flesh together shall see that the mouth of Havayah has spoken”: because there will be the revelation of the level of speech, the revelation of G-dliness, the revelation of Chochmah.
The prophets foretell that in the Time to Come the peoples will have a “clear language” and “all flesh” will see that G-d has spoken. That is the full revelation of divine speech, which is the revelation of G-dliness and of Chochmah.




7וגילוי זה למעלה הוא בבחי׳ חשמל עתים חשות42 דהיינו שלפעמים הוא בבחי׳ העלם סייג לחכמה שתיקה4344 ועתים ממללות בחי׳ דבור וגילוי
And this revelation above is in the aspect of Chashmal: “at times silent” (chashos), that is, sometimes it is in the state of concealment, “a fence for wisdom is silence”; “and at times speaking” (memalelos), the level of speech and revelation.
The Talmud reads chashmal, the radiance in Ezekiel’s vision, as “chash” (silent) and “mal” (speaking): at times silent, at times speaking. So revelation above alternates: sometimes held back in silence, “a fence for wisdom,” and sometimes expressed in speech.


וגם מל מלשון והוא ישב ממולי45 שהוא פי׳ נגדי כלומר דבר שנראה כאילו הוא לנוכח עיניו.
And also, “mal” is from the phrase “and he dwells opposite me” (mimuli), which is explained as “facing me”; that is to say, a thing that appears as though it is before one’s eyes.
“Mal” also means “opposite,” as in Balak’s words about Israel “dwelling opposite me.” Revelation means something set right before one’s eyes, seen face to face.




Section 6 · ¶8
Circumcision in man
8ולמטה באדם התחתון הנה כתיב נעשה אדם בצלמנו46 כדמותנו יש ג״כ מסך על אבר המשפיע שהוא בבחי׳ רם.
And below, in the lower man (for it is written, “Let us make man in our image, after our likeness”), there is also a screen on the bestowing organ, which is in the state of “ram” (exalted).
The idea now comes down to man below, made “in G-d’s image,” so that his body mirrors the structure above. In him too there is a screen, the foreskin, over the organ through which life passes to the next generation; like the “ram” of Avram, the source of the flow is covered and hidden.


הנסתרות לה׳ אלקינו47 חו״ב [חכמה ובינה] והנגלות לנו ולבנינו שע״י המילה נעשה נגלות לנו ולבנינו שהגילוי אינו אלא בבחי׳ לבנינו שהוא בחי׳ הולדה כי
“The hidden things belong to Havayah our G-d”: [these are] Chochmah and Binah; “and the revealed things are for us and for our children”: for through the circumcision they become “revealed for us and for our children,” since the revelation is only in the aspect of “for our children,” which is the aspect of begetting.
The verse contrasts “hidden things,” which belong to G-d, with “revealed things,” which are “for us and for our children.” The Alter Rebbe reads the hidden things as Chochmah and Binah, which circumcision reveals, and the revealing is “for our children,” in begetting, the power to bring new life.


לכן כאשר נתוסף ה׳ באברהם מ״מ לא נעקר הרי״ש באברהם שעדיין הוא בחי׳ רם אלא שנתוסף בחי׳ ה׳ להיות בחי׳ רם זה בגילוי.
For this reason, when the hei was added to Avraham, the reish was nevertheless not uprooted from Avraham, for he is still in the state of “ram” (exalted); only the level of the hei was added, so that this level of “ram” would be in revelation.
That is why the hei added to Avraham’s name did not remove the reish of “ram”: the source stays exalted, but now it is revealed. Circumcision does not do away with the loftiness; it lets it shine openly.


והנה המילה היא גילוי (ופריעה היא גילוי יותר כמו ופרע את ראש האשה.48 שחיטה מפורעת כו׳).
Now, circumcision is revelation (and peri’ah [uncovering] is even greater revelation, as in “and he shall uncover the woman’s head”; “an uncovered slaughter,” etc.).
Circumcision itself is a revealing, and peri’ah, the second stage of the mitzvah, in which the thin membrane is drawn back, reveals still more. The verse about uncovering the woman’s head and the phrase “an uncovered slaughter” show that the root of peri’ah means uncovering.


המסך המבדיל בין קדש לחול דישראל חולין שנעשו על טה״ק [טהרת הקודש] שהיא עיקר ההבדלה כי בשבעה49 הבדלות להבדיל בין הטמא כו׳ אין אנו אומרים לפי שא״צ [שאין צריך / שאינו צריך] כ״כ [כל כך] כי מאחר שמעבירים ההבדלה שבין קדש לחול כו׳:
The screen that separates between holy and mundane, for the Jewish people, is “mundane things prepared in the purity of the holy,” which is the main separation. For of the seven separations, “to separate between the impure,” etc., we do not say, because it is not so necessary; for since one removes the separation between holy and mundane, etc.
For the Jewish people, the screen between holy and mundane is not the wall of the wholly mundane but the thin screen of “mundane things prepared in the purity of the holy,” and this is the essence of havdalah. The passage ends abruptly, and the Kehot note records the Rebbe’s remark that its wording needs some correction.



In one’s avodah
The weekdays are not a lapse from holiness but its workshop: a person must do his work in the six days, with the screen of concealment in place, yet draw the light of Shabbos into it so that his labor becomes “mundane prepared in the purity of the holy.” Through that effort he perfects creation, sweetens its bitterness and brings it up into Shabbos.
Questions for discussion
	Why would G-d create a world, and a human body, that deliberately need perfecting by man?
	How does the “offspring light” born through a partition differ from the original light, and why is that difference necessary for creation?
	What distinguishes the screen “between holy and holy” from the screen “between holy and mundane”?
	Why must the weekdays remain veiled rather than be full of revelation like Shabbos or the Shemoneh Esreh?
	Why does the hei added to Avraham’s name leave the reish of “ram” in place, and what does that teach about revelation?

For children · ages 9–13
For the children at the table
Finishing what G-d began

The big idea
G-d left the world unfinished on purpose so that we would complete it: by doing our weekday work in holiness, we lift the world up into Shabbos.


When Avram was given the mitzvah of circumcision, his name became Avraham. Why does a person need this mitzvah at all? The Midrash answers that everything made in the six days of creation still needs to be finished by people, just as lupine beans are bitter until they are prepared and made sweet. G-d creates the world anew all the time. For a physical world to exist, His light must be hidden behind a screen, like the curtain (paroches) in the Beis HaMikdash in front of the Holy of Holies. Some screens are within holiness. But the screen between holy and mundane hides so much that the world can feel separate from G-d, even though He gives it life every moment. The Jewish week is special: the light of Shabbos shines into the weekdays, the first three days from the Shabbos before and the last three from the Shabbos after. Still, the weekdays must stay partly hidden, so that work can be done. Through our work we finish what G-d began and lift it up into Shabbos. The letter hei added to Avraham’s name shows the same thing: what was hidden becomes revealed.

The mashal
Lupines are beans that are bitter when they grow, and they cannot be eaten until a person prepares them and turns their bitterness into sweetness. So too, the world was created unfinished, and our work makes it sweet and complete. And just as the curtain in the Beis HaMikdash covered the Holy of Holies so that holiness could flow further out, G-d hides His light so that a world can exist.

Questions for the Shabbos table
	Why would G-d create a world that still needs to be finished by people?
	The light of Shabbos shines into the weekdays. Which days get their light from the Shabbos before, and which from the Shabbos after?
	What is one weekday thing you do, like homework or helping at home, that you could do this week in a way that prepares for Shabbos?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ולא יקרא עוד שמך אברם
The note says the Siddur prints a transcript of this maamar by the Mitteler Rebbe.
Genesis 38:4בראשית ל״ח:ד׳
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתִּקְרָא אֶת־שְׁמוֹ אוֹנָן:
And she conceived again, and bore a son; and she called his name Onan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור קמה, א. הנחת הר״מ בן אדה״ז בסה״מ תקס״ו ע׳ נה. בהתחלה ”הנה בריתי אתך” בכותרת: ”יום חמישי פ׳ תולדות תורה ברבים בסעודת מצוה בברית מילה”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (בשינויים) עם הגהות באוה״ת בראשית כרך ד תשטו, א. המאמר כמו שנדפס בסידור עם הגהות וקיצורים, שם תשיז, א. וראה שם תשיג, א. לכללות המאמר ראה גם דרך מצותיך מצות מילה (ח, ב). ד״ה כרמי כו׳ האלף לך שלמה תרל״ט ע׳ ח. פלח הרמון בראשית לח, ד.
2ולא יקרא עוד שמך אברם
G-d changes Avram’s name to Avraham at the covenant of circumcision, “for I have made you the father of a multitude of nations.” This is the verse the maamar explains.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ה.
3אשר ברא אלקים לעשות לתקן
Quoted in the note: everything created in the six days needs perfecting; the lupine, which stands for kelipas nogah, must have its bitterness turned to sweetness, and this perfecting is also circumcision, removing the screen that conceals.
Bereshit Rabbah 11:7בראשית רבה י״א:ז׳
ר׳ יוחנן בשם ר׳ יוסי בר חלפתא אמר: אברהם שאין כתוב בו שמירת שבת ירש את העולם במדה שנאמר (בראשית יג) ”קום התהלך בארץ לארכה ולרחבה” וגו׳, אבל יעקב שכתוב בו שמירת שבת, שנאמר (שם /בראשית/ לג) ”ויחן את פני העיר”, נכנס עם דמדומי חמה, וקבע תחומין מבעוד יום, ירש את העולם שלא במדה שנאמר (שם /בראשית/ כח) ”והיה זרעך כעפר הארץ” וגו׳.
Rabbi Yoḥanan said in the name of Rabbi Yosei bar Ḥalafta: Abraham, in whose regard observance of Shabbat is not mentioned, inherited the world with a limited measure, as it is stated: “Arise, walk about in the land to its length and to its breadth, [as to you I will give it]” (Genesis 13:17). But Jacob, in whose regard observance of Shabbat is mentioned, as it is stated: “He encamped before the city” (Genesis 33:18) – he entered with the dimming of the sun and established Shabbat boundaries [for his …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר יא, ז. וע׳ בפרש״י שם. מובא באוה״ת ש״ש ע׳ א׳תפט ”אך כי באמת הרי ארז״ל ע״פ אשר ברא אלקים לעשות לתקן כל מה שנברא בשי״ב צריכים תקון תורמסין שהוא ק״נ צריכים תקון להפך מרירו למיתקא ותיקון זה הוא ג״כ בחי׳ המילה להעביר המסך המסתיר שמק״נ כו׳ ע״ש”.
4במדרש רבה
The note also points to the Midrash at the end of Vayishlach, “the straw and the stubble… wait until the threshing floor comes,” and says Or HaTorah quotes and explains it.
Kehot’s noteראה גם מד״ר ס״פ וישלח ס״פ פ״ג התבן והקש כו׳ המתינו עד שתבוא הגורן כו׳. מובא באוה״ת לך לך כרך ד ע׳ תשטו, א. תשכח, ב. ומבואר באוה״ת יתרו כרך ז ע׳ ב׳תש.
5ששאל על המילה
The Tzemach Tzedek discusses the Midrash’s question about circumcision in his explanation of the mitzvah of milah.
Kehot’s noteראה דרך מצותיך ח, ב.
6למה נברא האדם ערל
It discusses the tradition that Adam was born circumcised, which bears on the Midrash’s question why man was created uncircumcised.
Kehot’s noteראה לקו״ש חכ״ה ע׳ 14 הערה 9 בענין שאדה״ר נולד מהול ע״ש.
7שכל מה שנברא
A later maamar discussing the Midrash’s teaching that everything created needs perfecting.
Kehot’s noteראה ספר המאמרים תש״ג ע׳ 100.
8והיתה התשובה . . שצריכין תקון
The Tzemach Tzedek asks why creation was made so that it needs perfecting at all, and answers that it is so that man’s service, an arousal from below, has a place.
Kehot’s noteבאוה״ת לך לך כרך ד תשטז, א מבאר ”ועדיין אינו מובן כי למה נברא שיהי׳ צריך תיקון” ע״ש וראה שם תשיז, א שמבאר שלכאורה הכוונה כדי שיהי׳ שייך עבודת האדם באתעדל״ת ע״ש בארוכה (המאמר הנ״ל הוא הגהות לסידור שער המילה קמה, א). וראה בסה״מ תרכ״ז ע׳ שיב. (הוצאת תש״ס) ע׳ שלה. בלקו״ש חכ״ה ע׳ 14 נתבאר איך לתווך זה עם מארז״ל עולם על מליאתו נברא ע״ש באריכות.
9התורמסין שצריכין תיקון
It explains the image of lupines that need to be made fit.
Kehot’s noteראה באוה״ת יתרו כרך ז׳ ע׳ ב׳תש.
10שכל מה שנברא בשימ״ב צריכים עשייה ותקון וכמו התורמסין שצריכין תיקון
A philosopher asks Rabbi Hoshaya why, if circumcision is beloved, it was not given to the first man; he answers that everything created in the six days needs further making: mustard and lupines must be sweetened, wheat ground, and even man needs perfecting. The Alter Rebbe builds the maamar on this answer.
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
11המחדש בטובו
In the Siddur version this proof comes after the idea of the “offspring light,” and it adds the question: what renewal is there in heaven and earth from one day to the next? This sharpens why the blessing speaks of daily renewal.
Kehot’s noteבסידור מביא ראיה זה אחר הענין ”אור של תולדה”, ושם מוסיף ”מה שאנו אומרים המחדש בטובו בכל יום מע״ב כו׳ דלכאורה מה זו חידוש יש בהשמים וארץ מיום לחבירו”.
12והבדילה הפרוכת
The Torah commands that the curtain in the Mishkan separate the Holy from the Holy of Holies. The Alter Rebbe takes this curtain as the model of the screen through which every world receives its light from the one above.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, לג. בסה״מ תקס״ו ס״ע נה ואילך מבאר יותר באריכות בענין המסך. באוה״ת כאן תשטו, א מבאר שייכות פסוק זה לכאן ”כי הנה איתא שכל מה שיש בעולם היה במשכן בעולם יהי רקיע ויהי מבדיל בין מים למים, ובמשכן והבדילה הפרוכת לכם” ע״ש.
13ששם הי׳ גילוי השכינה
The Siddur’s explanation of Tanya chapter 52 discusses the revelation of the Shechinah in the Holy of Holies.
Kehot’s noteע׳ בסידור בד״ה ביאור למ״ש בסש״ב פנ״ב.
14מפסיק בין כל עולם כו׳
Quoted in the note: by passing through a partition the flow changes into a newly made “something” that did not exist before, and the flow before the partition is called “nothing” relative to it.
Kehot’s noteבסה״מ תקס״ו מפרש ”שע״י שעברה דרך פרסא נשתנה למהות יש מחודש מה שלא היה מקדם שבחי׳ השפע שקודם הפרסא נק׳ לגבי בחי אין”. ע״ש בארוכה.
Paragraph 2
15אור חדש אור של תולדה
There Beriah is called “something from nothing” because its light comes through the parsa as an “offspring light,” newly born like the insight a student gains from his teacher’s parable.
Kehot’s noteראה לקמן יד, ג. סידור קמה ב. סה״מ תקס״ט ע׳ ג. ביאוה״ז לאדהאמ״צ יז, א. סיום ר״ה תרס״ג. ביאור זה שנק׳ אור של תולדה מצויין ריבוי פעמים בדא״ח לכאן. וכן הלשון בסידור קמה, ב. אבל בסה״מ תקס״ו כתב המניח הרה״ק ר׳ משה בן אדה״ז שהמשכת השפע דזיו השכינה ב״ה מהיכל ק״ק מצטרך להיות דרך מעביר הפרוכת” אבל לקמן בהביאור שם ע׳ סא מזכיר ענין ”אור של תולדה”.
16ואין זה ממהות אור הראשון
The Tzemach Tzedek’s glosses discuss why the light after the partition is not of the essence of the first light.
Kehot’s noteראה אוה״ת בראשית כרך ד תשיח, א. ובספר הערכים-חב״ד כרך ג טור שפו הערה 6 שלכאורה הכוונה הוא שהטעם על מה שהאור הנמשך ע״י הפרסא נקרא ”אור חדש” הוא לפי שע״י הפרסא משתנה האור מכמו שהי׳ קודם וממילא הוא חידוש לגבי האור שלפני הפרסא, ע״ש.
17פרסא עד שנתהוה גשמיות ממש
The purpose of the partition is to let Beriah, Yetzirah and Asiyah receive the light at all.
Kehot’s noteענין הפרסא הוא כדי שבי״ע יהי׳ ביכולת לקבל האור. ראה סה״מ תרל״ט ח״א ע׳ קעט בהנחת כ״ק מהורש״ב.
Paragraph 3
18אך יש כמה מיני מסכים המבדילין
It states that the partition is only a separation “between holy and holy,” since after the partition it is still holy, which is why the text now turns to the separation between holy and mundane.
Kehot’s noteבסידור קמה, ב ובאוה״ת כאן תשטו, ב מבאר ”מ״מ הוא רק הבדלה בין קודש לקודש שגם אחר הפרסא הוא קודש” וע״ז בא הביאור מענין המבדיל בין קודש לחול.
19עוד בחינה שאומרים במוצאי שבת
A parallel discussion of the havdalah between holy and mundane, in the context of circumcision.
Kehot’s noteראה דרך מצותיך מצות מילה ז, ב.
20The prophet says the kohanim will teach the people “between holy and mundane.” The Alter Rebbe uses the same pair, as said in havdalah, for the screen that separates holiness from the mundane.
Ezekiel 44:23יחזקאל מ״ד:כ״ג
וְאֶת־עַמִּי יוֹרוּ בֵּין קֹדֶשׁ לְחֹל וּבֵין־טָמֵא לְטָהוֹר יוֹדִעֻם:
And they shall teach My people the difference between the holy and the common, and cause them to discern between the unclean and the clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כמו היכלות החיצונים
It explains the outer chambers as the seventy heavenly ministers of the nations.
Kehot’s noteבסידור קמה, ג מבאר הענין בע׳ שרים.
22לי יאורי
Pharaoh, the great crocodile of the Nile, boasts “My river is mine, and I made myself.” It is the classic image of a power that sees itself as independent of G-d.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
23ואתה מחי׳ את כולם
“You give life to them all”: G-d sustains everything, even the realms that deny their dependence on Him.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
24וקרו לי׳ אלהא דאלהיא
The Talmud says that the nations call G-d “the G-d of gods”: they acknowledge Him as supreme while serving intermediaries. Hence these realms are concealed, but not in outright denial.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
25הודו לאלקי האלקי׳
“Give thanks to the G-d of the gods, for His kindness is forever.” The Alter Rebbe reads “forever” (le’olam) as “to the worlds”: His kindness reaches even the places where He is known only as the G-d of gods.
Psalms 136:2תהילים קל״ו:ב׳
הוֹדוּ לֵאלֹקֵי הָאֱלֹקִים כִּי לְעוֹלָם חַסְדּוֹ:
O give thanks unto the G-d of gods, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ב.
26אלביש שמים קדרות
“I clothe the heavens in blackness, and make sackcloth their covering.” Here it describes the screen that fully conceals the light between holy and mundane.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג. בסידור קמה, ג ”שק הוא מרצופים של עור ולא של בגד . . ע״כ יהיו הע׳ שרים בבחי׳ נפרד כ״כ עד שמתכוונין למרוד בו”. [בסה״מ תקס״ו ע׳ נז אינו מביא פסוק זה]. ועי׳ מזה בזח״א וישב דקפ״ה ע״א ובזח״מ שם ובמד״ר תחלת איכה וכ׳ היפ״ע שמחמת זה הלבוש נמשך אותותינו לא ראינו כו׳ (כ״ק אדמו״ר הצ״צ בבוך ויקרא בשלימות דף יב, א).
Paragraph 4
27היכלות דנוגה
It discusses the chambers of Nogah in the name of a gloss by Rabbi Chaim Vital.
Kehot’s noteראה מק״מ לזח״ב דף רכז, א בשם נ״ב מהרח״ו.
28Ezekiel speaks of the gate of the inner court that is shut “the six working days” and opened on Shabbos. The same phrase describes the weekdays, whose holiness stays veiled until Shabbos.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ברוך המבדיל . . שיהיו החולין נעשי׳ עטה״ק
It reads the havdalah blessing “Blessed are You… Who separates” as saying that the separation makes refinement (birur) possible.
Kehot’s noteלהעיר מספר המאמרים ת״ש ד״ה ויקם עדות ביעקב ע׳ 57: ברוך אתה המבדיל . . כי אפשר לברר.
30ששת ימים תעשה מעשיך
“Six days you shall do your work, and on the seventh day you shall rest.” The Alter Rebbe reads it as a charge to make the working days holy, within the concealment the week requires.
Exodus 23:12שמות כ״ג:י״ב
שֵׁשֶׁת יָמִים תַּעֲשֶׂה מַעֲשֶׂיךָ וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת לְמַעַן יָנוּחַ שׁוֹרְךָ וַחֲמֹרֶךָ וְיִנָּפֵשׁ בֶּן־אֲמָתְךָ וְהַגֵּר:
Six days thou shalt do thy work, but on the seventh day thou shalt rest; that thine ox and thine ass may have rest, and the son of thy handmaid, and the stranger, may be refreshed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, יב. בסידור קמה, ד ובדרך מצותיך ח, א מבאר ענין הציווי בזה באמרו ”תעשה מעשיך” מה זו מצוה לעבוד עבודה גשמית. ביאור זה ליתא גם בסה״מ תקס״ו.
31ומאן דמחוי במחוג קמי מלכא
The Talmud uses the image of one who gestures with a finger before the king for improper conduct in the royal presence. Here it shows that in full revelation of the King no action is possible.
Pesachim 57bפסחים נ״ז ב
Chagigah 5b:4חגיגה ה׳ ב:ד׳
אֲמַרוּ לֵקהּ לְהָהוּא מִינָא: מַאי אַחְוִיית לֵקהּ? עַמָּא דְּאַהְדְּרִינְהוּ מָרֵיהּ מִינֵּיהּ. וּמַאי אַחְוִי לָךְ? לָא יָדַעְנָא. אֲמַרוּ: גַּבְרָא דְּלָא יָדַע מַאי מַחְווּ לֵקהּ, בְּמָחוֹג יַחְוֵי קַמֵּי מַלְכָּא?! אַפְּקוּהוּ וְקַטְלוּהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נז, ב. חגיגה ה, ב.
32יגיע כפיך כי תאכל
“When you eat the toil of your hands, you will be happy and it will be well with you.” The Alter Rebbe sees in human labor a new act of creation that completes G-d’s work.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב.
33מי שטרח בערב שבת
“One who toiled on the eve of Shabbos will eat on Shabbos”: in the Talmud, a parable for this world and the World to Come. Here it teaches that the weekdays’ work is what is raised up into Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
Paragraph 5
34נק׳ בשם אב והי׳ בבחי׳ רם
A further discussion of the name Avram as “father” and “exalted.”
Kehot’s noteראה אוה״ת בראשית כרך ד פ׳ לך לך תרפט, ב.
Paragraph 6
35מילה אותיות מל י״ה
The passage there discusses how the “higher earth,” Malchus, reveals the power of bringing things into being from nothing each day, and it cites this maamar for mal Yud-Hei.
Kehot’s noteטעמי המצות ס״פ לך לך, ע״ח שער לג פ״ג. מובא בלקו״ת פינחס עט, ג.
36מילה אותיות מל י״ה
It gives this division of the word milah in the name of Tikkunei Zohar, tikkun 22.
Tikkunei Zohar, Tikkun 22 · 65b:4–5תקו״ז תיקון כב
שִׂימֵנִי כַחוֹתָם דָּא אוֹת בְּרִית מִילָה, וְאוֹת דְּיֹמִין טָבִין, דְּאִיהוּ רְשִׁימוּ דִשְׁמָא קַדִּישָׁא, כְּגַוְונָא דָא (שם ל יב), מִ י יַ עֲלֶה לָּ נוּ הַ שָּׁמַיְמָה, רֵישֵׁי אַתְוָון (נ״א תיבין) מִילָה, וְסוֹפִי אַתְוָון יהו״ה, מָאן דְּנָטִיר הַאי רְשִׁימוּ, כְּאִלּוּ נָטִיר שְׁמָא קַדִּישָׁא, וּמָאן דִּמְשַׁקֵּר בְּהַאי רְשִׁימוּ, כְּאִלּוּ מְשַׁקֵּר בִּשְׁמָא קַדִּישָׁא, דְּהַאי אִתְקְרֵי חוֹתָמָא דְגוּשְׁפַּנְקָא דְמַלְכָּא. דְּכָל בַּר נַשׁ דְּנָטִיר הַאי רְשִׁימוּ לְתַתָּא, דְאִיהוּ אוֹת בְּרִית, אוֹת שַׁבָּת, אוֹת תְּפִלִּין, אוֹת דְּיֹמִין טָבִין, אִיהוּ רָשִׁים וְחָקִיק לְעִילָא, וְנָהִיר …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteבסה״מ תרל״ג ח״ב ע׳ ת בשם ת״ז תי׳ כב. טעמי המצות להאריז״ל פ׳ לך לך סוד מצות מילה ופריעה. בלקו״ת פנחס עט, ג מציין לכאן.
37מילה אותיות מל י״ה
The Kehot note cites the Arizal’s Etz Chaim for dividing milah into mal and Yud-Hei. The Alter Rebbe uses it to show that circumcision reveals Chochmah and Binah.
Sefer Etz Chaim 33:3עץ חיים ל״ג:ג׳
… ונחזור לענין כי הנה על ידי המילה שהוא כריתת ערלה עדיין הע׳ אורות הנ״ל המגולין לא נתפשטו רק בב״ש תחתונים דת״ת ובנ״ה אבל עדיין לא נתפשטו ביסוד עצמו דז״א וזהו ענין ד׳ אותיות מילה פירוש מ״ל י״ה. כי מ״ל הם ע׳ אורות המגולין וי״ה הם בחי׳ שליש עליון המכוסה ולמטה בסוד פריעה נבאר למה נקרא י״ה וצריך המוהל לכוין לזה בכריתת הערלה שעי״ז יתגלו מ״ל אורות הנ״ל במקומם עד הוד ע״ד הנ״ל ויכוין באומרו על המילה שהוא מ״ל י״ה כמ״ש ענין י״ה למטה בענין הפריעה שהוא ג״כ פרע י״ה. …
Sefer Etz Chaim (Public Domain)
38ומל הוא ל׳ התגלות
The same Likkutei Torah passage quotes this explanation of “mal” as revelation, in its discussion of the higher earth revealing its hidden power to bring things into being.
Kehot’s noteמובא בלקו״ת פינחס עט, ג.
39אז אהפך אל עמים
“For then I will turn to the peoples a clear language, that they all call on the Name of G-d.” It describes the future revelation that reaches even the nations.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט.
40וראו כל בשר יחדיו
“The glory of G-d will be revealed, and all flesh together shall see that the mouth of G-d has spoken.” In the Time to Come even physical flesh will perceive divine speech openly.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
41ולכן לע״ל . . מחמת שיהי׳ גילוי בחי׳ דבור התגלות אלקות
It quotes this passage and adds that now, by contrast, we are in the state of “I was mute with silence,” as explained in Likkutei Torah, Tzav.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ ק ומוסיף ע״ז ”וכמ״ש בלקו״ת פ׳ צו בד״ה והיה אור הלבנה פ״א שעכשיו הוא בחי׳ נאלמתי דומיה כו׳”.
Paragraph 7
42בבחי׳ חשמל עתים חשות
The Talmud explains chashmal as “at times silent, at times speaking.” The Alter Rebbe uses it for revelation that alternates between concealment and speech.
Chagigah 13b:1–2חגיגה י״ג ב:א׳-ב׳
חַיּוֹת אֵשׁ מְמַלְּלוֹת. בְּמַתְנִיתָא תָּנָא: עִתִּים חָשׁוֹת, עִתִּים מְמַלְּלוֹת. בְּשָׁעָה שֶׁהַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — חָשׁוֹת, וּבְשָׁעָה שֶׁאֵין הַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — מְמַלְּלוֹת. ״וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק״. מַאי ״רָצוֹא וָשׁוֹב״? אָמַר רַב יְהוּדָה: כְּאוּר הַיּוֹצֵא מִפִּי הַכִּבְשָׁן. מַאי ״כְּמַרְאֵה הַבָּזָק״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: כְּאוּר הַיּוֹצֵא מִבֵּין הַחֲרָסִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב. בסה״מ תקס״ו ע׳ ס ”ענין חשמל שראה יחזקאל הנביא ע״ה כדאמרי׳ בגמרא מאי חשמל תנא עתים חשות ועתים ממללות, פי׳ שהחיות רצוא ושוב . . שלפעמים הם חשות בבחי׳ ביטול האמיתי”. ענין זה ליתא בסידור.
43סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
44סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” Here it describes wisdom held back in concealment.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
45והוא ישב ממולי
Balak complains that the people of Israel “dwell opposite me.” The Alter Rebbe draws from “mimuli” the sense of “facing,” revelation before one’s eyes.
Numbers 22:5במדבר כ״ב:ה׳
וַיִּשְׁלַח מַלְאָכִים אֶל־בִּלְעָם בֶּן־בְּעֹר פְּתוֹרָה אֲשֶׁר עַל־הַנָּהָר אֶרֶץ בְּנֵי־עַמּוֹ לִקְרֹא־לוֹ לֵאמֹר הִנֵּה עַם יָצָא מִמִּצְרַיִם הִנֵּה כִסָּה אֶת־עֵין הָאָרֶץ וְהוּא יֹשֵׁב מִמֻּלִי:
And he sent messengers unto Balaam the son of Beor, to Pethor, which is by the River, to the land of the children of his people, to call him, saying: ‘Behold, there is a people come out from Egypt; behold, they cover the face of the earth, and they abide over against me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כב, ה.
Paragraph 8
46נעשה אדם בצלמנו
“Let us make man in our image, after our likeness.” Because man is made in G-d’s image, the screen and its removal above have a counterpart in the human body.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
47הנסתרות לה׳ אלקינו
“The hidden things belong to Havayah our G-d, and the revealed things are for us and for our children forever.” The Alter Rebbe reads the hidden things as Chochmah and Binah, which circumcision reveals “for our children.”
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, כח.
48ופרע את ראש האשה
In the ritual of the sotah the kohen uncovers the woman’s head. The verb is the root of peri’ah, and it shows that peri’ah means uncovering, a fuller revelation.
Numbers 5:18במדבר ה׳:י״ח
וְהֶעֱמִיד הַכֹּהֵן אֶת־הָאִשָּׁה לִפְנֵי ה׳ וּפָרַע אֶת־רֹאשׁ הָאִשָּׁה וְנָתַן עַל־כַּפֶּיהָ אֵת מִנְחַת הַזִּכָּרוֹן מִנְחַת קְנָאֹת הִוא וּבְיַד הַכֹּהֵן יִהְיוּ מֵי הַמָּרִים הַמְאָרְרִים:
And the priest shall set the woman before the L-RD, and let the hair of the woman’s head go loose, and put the meal-offering of memorial in her hands, which is the meal-offering of jealousy; and the priest shall have in his hand the water of bitterness that causeth the curse.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ה, יח.
49שו״ה כי בשבעה
The Rebbe remarks on these words that “the wording needs some correction,” which explains why the last lines of the maamar read abruptly.
Kehot’s noteלעיל בהערות ותיקונים לכ״ק אדמו״ר זי״ע מציין ע״ז ”הל׳ צריך תיקון קצת”. ולהעיר שבכל האוה״ת שנדפסו [לאחר שכתב כ״ק אדמו״ר זי״ע הערה זו] ליתא שני שורות אלו. ובאוה״ת כרך ד תשכ, ב הסיום קודם הקיצור: ”אשר עונג העליון שנמשך ע״י העלאת מ״ן מבחי׳ החולין שנעשו על טה״ק. והנה אשר אותיות ראש שלמעלה מבחי׳ ראשית וזהו לעשות את השבת”. בסידור מסיים בתי׳ ”ופרע . . שחיטה מפורעת”.
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והבדילה הפרוכת לכם
“And the curtain shall separate for you”
The partition between the worlds, the Chashmal, is rooted higher than what it conceals, like a parable that only a great mind can make; its concealment is what makes creation “something from nothing” possible. The screen of kelipas nogah beneath it is the “foreskin” that man removes, through the refinement of the weekdays and through circumcision, so that G-d is revealed below as above.
The maamar in brief
The maamar begins with the Temple’s gate-curtains, hung “for modesty” even when the gates stood open by day, and maps the Temple onto Malchus of Atzilus: at night the gates of Eden close and only an outer flow continues, as in sleep only the body’s lower functions work. Even by day the inner light passes through a partition, which the Alter Rebbe identifies, following Etz Chaim, with the Chashmal: the outer garment of Binah that wraps Z’eir Anpin and Nukva on their sides and forms a “shoe” beneath them, the screen between Atzilus and Beriah. Like a parable, it clothes and is lower than what it clothes, yet is rooted far higher; hence its name, chash (the silence of its root in Chochmah and Binah) and mal (speech, its outward expression). This explains the Talmud’s saying that the Chashmal-angels are silent when G-d’s speech goes forth. The shoe also limits the light reaching Beriah to a “derivative light,” so creation exists as “something from nothing.” On Shabbos one screen stands between Atzilus and the world, on weekdays more; below all the holy screens is kelipas nogah, the foreskin, which man refines through honest weekday work and removes through circumcision, making Avraham “father of a multitude of nations.”

Outline
	1The curtain “for modesty”: day and night in MalchusThe Temple’s gate-curtains and the Temple’s parallel in Malchus of Atzilus; at night the gates of Eden close and only outer vitality flows, as in sleep.¶1
	2The Chashmal: garment, shoe and parableInner light by day still passes a partition, the Chashmal of Binah, which guards the emotive Sefiros and becomes the screen between worlds; like a parable it is rooted above what it clothes, hence chash and mal.¶2
	3The silent angels and “something from nothing”Chashmal-angels fall silent when G-d’s speech is revealed and speak when it withdraws; the shoe beneath Z’eir Anpin and Nukva reduces the light to a derivative light, so Beriah exists as something from nothing.¶3–4
	4Shabbos, weekdays and kelipas nogahThe number of screens by day and place; kelipas nogah as the foreskin between holy and profane; man’s task to refine the weekdays and make them holy; milah as mal Yud-Hei.¶5
	5Circumcision: “My covenant with you”Removing the foreskin gathers sparks (“father of a multitude of nations”) and draws the raised Malchus, “I” with zakef gadol, through Yesod to be revealed below.¶6


Key concepts
	Partition (parsa) / screen (masach)פרסא / מסך
	The divide between one world and the next, above all between Atzilus and Beriah. It lets light through only in reduced, “modest” form.

	Chashmalחשמל
	The outer garment of Binah that wraps Z’eir Anpin and Nukva to keep the external forces away; beneath them it becomes the “shoe,” the screen between worlds. Its name divides into chash (silence) and mal (speech).

	Shoe (naal / minal)נעל / מנעל
	The part of the Chashmal beneath the “feet” of the Sefiros, identified with the screen between Atzilus and Beriah; Metatron is called “the shoe of the Shechinah.”

	Derivative light (or shel toldah)אור של תולדה
	The light that passes through the screen into Beriah: an offshoot rather than the essence, and therefore the “nothing” from which created “something” comes.

	Kelipas nogahקליפת נוגה
	The “glowing husk” below Asiyah, between holiness and impurity; the “foreskin” that separates holy from profane and that man must refine and remove.

	Profane things prepared in the purity of holinessחולין שנעשו על טהרת הקדש
	The goal of weekday life: ordinary activity, done faithfully and for the sake of Heaven, raised into holiness through the holiness of Shabbos.


Section 1 · ¶1
The curtain “for modesty”: day and night in Malchus
1והבדילה הפרוכת1 לכם.2 הנה בע״ח [בעץ חיים] (שער מ״א)3 מבואר שיש פרסא (וע׳ בע״ח [בעץ חיים] שער ז׳ פ״ב [פרק ב׳])4
“And the curtain (paroches) shall separate for you.” Now, in Etz Chaim (Sha’ar 41) it is explained that there is a partition (parsa) (and see Etz Chaim, Sha’ar 7, chapter 2).
The maamar opens with the verse about the curtain (paroches) that divided the Holy from the Holy of Holies in the Mishkan. The Alter Rebbe immediately links it to a Kabbalistic idea from the Arizal’s Etz Chaim: that in the spiritual worlds too there is a “partition” (parsa), a dividing screen between one level and the next.


ובגמרא בכתובות (דק״ו ע״א) איתא י״ג פרוכת היו במקדש שני5 ז׳ כנגד ז׳ שערים כו׳ ופרש״י [ופירש רש״י / ופירוש רש״י] דלצניעותא עבידי.
And in the Gemara, in Kesubos (106a), it is stated: “There were thirteen curtains in the Second Temple: seven opposite the seven gates,” etc.; and Rashi explains that they were made for modesty.
The Talmud records that the Second Temple had thirteen curtains, seven of them hung at the seven gates of the Courtyard. Rashi explains that these gate-curtains were not structural but “for modesty”: to screen what was inside from direct view.


והיינו כי בלילה היו השערים ננעלים וכדאיתא במסכת תמיד רק ביום היו פתוחים שיהיו נכנסין ויוצאין דרך פתחי השערים והיו מוכרחים להיות פתוחים אעפ״כ [אף על פי כן] הי׳ [היה] פרוכת לכל שער לצניעות כו׳.
That is: at night the gates were locked, as is stated in Tractate Tamid, and only by day were they open, so that people could go in and out through the gateways; and [though] they had to be open, nevertheless there was a curtain for each gate, for modesty, etc.
The point of the detail: the gates were locked at night anyway, so the curtains mattered only by day, when the gates stood open for people to pass through. Even when entry was open, the inside was still veiled, and the maamar will apply this to how Divine light passes from world to world.


וענין זה הוא כי הנה העזרה והלשכות הם מכוונים נגד מלכות דאצילות כי למעלה במלכות יש כל הבחי׳ שבעזרה וגם הר הבית ת״ק אמה כמ״ש בזהר שלח לך (דקס״א ע״ב).
The meaning of this is as follows. The Temple Courtyard (Azarah) and the chambers correspond to Malchus (sovereignty) of the World of Atzilus (Emanation), for above, in Malchus, there are all the aspects that are in the Courtyard, and also the Temple Mount of five hundred cubits, as stated in the Zohar, [Parshas] Shelach Lecha (161b).
The Temple on earth mirrors a structure above. Its Courtyard and chambers correspond to Malchus of Atzilus, the lowest Sefirah of the highest world, the one that faces outward to the worlds below; the Zohar even speaks of a supernal Temple Mount of five hundred cubits.


והנה בלילה תרעין דג״ע [דגן עדן] אסתימו6 וכמו שננעלים השערים שערי העזרה הגם דכתי׳ [דכתיב] ותקם בעוד לילה7 ותתן טרף לביתה היינו בבחי׳ חיצוניות דוקא
Now, at night “the gates of the Garden of Eden are closed,” just as the gates, the gates of the Courtyard, are locked. And although it is written, “She rises while it is still night and gives food to her household,” that is specifically in the outer dimension (chitzoniyus).
The Zohar teaches that at night the gates of the Garden of Eden (the spiritual abode of souls) close, just as the Temple gates were locked. The verse about the “woman of valor” who rises at night to feed her household (read as Malchus sustaining the worlds) does not contradict this: what flows at night is only the outer dimension of G-d’s influence, not its inner light.


וכמו באדם בשעת שינה שהוא הסתלקות וקבוץ החיות מן הדם הוא הנפש לתוך הלב ונסתם הכל בתוכו שאין מתפשט ממנו פנימית החיות רק קיסטא דחיותא8 וחיצוניות שאז הוא דוקא גילוי והתפשטות חיצוניות החיות
It is like a person during sleep, which is a withdrawal and gathering of the life-force from the blood, which is the soul, into the heart, and everything is closed up within it, so that the inner dimension (pnimiyus) of the life-force does not spread out from it, but only a kista de-chayusa (a small measure of life) and the outer dimension; for at that time there is specifically the revelation and spreading of the outer dimension of the life-force,
The Alter Rebbe illustrates this with human sleep. In sleep the soul’s vitality withdraws into the heart and is closed up there; only a “small measure of life” remains active in the body, the outer, basic functions of life.


כמו כח הזן וכח המעכל שבנפש שהן בחי׳ חיצוניות לגבי כח השכל והמדות וראיה ושמיעה.91011
such as the nourishing power and the digestive power in the soul, which are the outer dimension compared with the power of the intellect, the emotive attributes (middos), sight and hearing.
During sleep the functions that keep working are the vegetative ones, nourishment and digestion. These are “outer” compared with the soul’s higher powers of thought, feeling, sight and hearing, which fall silent in sleep.




Section 2 · ¶2
The Chashmal: garment, shoe and parable
2והתפשטותן עיקרן בשעת שינה שבשעה שאינו ישן ומאיר השכל אז כח המעכל והזן אינן בהתפשטות כ״כ [כל כך] מצד התכללותן בכח השכל כנר בפני אבוקה ולכן מעכב התפשטותן
Their spreading takes place mainly during sleep. For when a person is not asleep and his intellect shines, the digestive and nourishing powers are not so spread out, because they are included in the power of the intellect, like a candle before a torch; and therefore [the intellect] holds back their spreading.
The nourishing and digestive powers work mainly in sleep. When a person is awake and thinking, these lower powers are absorbed in the dominant intellect, as a candle’s flame is lost beside a torch, and so the intellect keeps them from spreading out fully.


אבל בשעת שינה שמסתלק ממשלת כח השכל אז הן מתפשטין ואז הקיבה מעכל ושולח אל הכבד כו׳. וכח הזן והמעכל והדוחה וכה״ג [וכהאי גוונא] הם כחות חיצוניות ותחתוניות שבנפש.
But during sleep, when the rule of the power of the intellect withdraws, they spread out, and then the stomach digests and sends [the food] on to the liver, etc. The nourishing, digestive and expelling powers and the like are the outer and lower powers of the soul.
In sleep, when the intellect’s rule withdraws, the lower powers spread freely: the stomach digests and passes nourishment to the liver. Nourishing, digesting and expelling are the soul’s “outer” and “lower” powers, the ones that operate even when the higher ones are withdrawn.


וכך למעלה במלכות דאצי׳ שבלילה תרעין דג״ע [דגן עדן] אסתימו שההארה שנמשך מבחי׳ מל׳ בג״ע [בגן עדן] זיו השכינה זהו עיקר הארת פנימיות המל׳
So too above, in Malchus (sovereignty) of the World of Atzilus (Emanation): at night “the gates of the Garden of Eden are closed.” For the illumination drawn from the level of Malchus into the Garden of Eden, the radiance of the Shechinah (Divine Presence), is the main illumination of the inner dimension (pnimiyus) of Malchus
Now the analogy is applied above. At “night” in Malchus of Atzilus, the gates of Eden close: the radiance of the Shechinah that souls enjoy in the Garden of Eden is the inner light of Malchus, and that is what withdraws.


(דהיינו שההמשכה מבחי׳ ג״ר [ג׳ ראשונות] שבמל׳ וכמ״ש במ״א בביאור הזהר פ׳ אחרי)12 ובלילה מסתלק הארה זו אלא שהשפע׳ חיצוניות נמשך אז והיינו ותתן טרף13 בבי״ע (והמשכה זו מבחי׳ ז״ת [ז׳ תחתונות] שבמל׳)
(that is, the drawing down is from the level of the first three [Sefiros] within Malchus, as explained elsewhere in the explanation of the Zohar on Parshas Acharei). At night this illumination withdraws, and only an outer flow is drawn down then; this is [the meaning of] “and gives food” in [the worlds of] Beriah, Yetzirah and Asiyah (and this drawing down is from the level of the seven lower [Sefiros] of Malchus).
The inner light of Eden comes from the “first three,” the intellectual Sefiros within Malchus. At night that withdraws and only an outer flow continues to Beriah, Yetzirah and Asiyah (“she gives food to her household”), coming from the seven lower, emotive Sefiros within Malchus: the life-sustaining minimum, like digestion in sleep.


וביום נפתחים תרעי דג״ע [דגן עדן] לפי שיש התגברות החסדים חסד אל כל היום14 ע״כ נמשך אז המשכה הפנימית ואעפ״כ [ואף על פי כן] יש בחי׳ פרוכת פרסא ונמשך המשכה זו
By day the gates of the Garden of Eden are opened, because there is a strengthening of the Chasadim (kindnesses) — “the kindness of G-d is all day long” — therefore the inner flow is drawn down then. Nevertheless there is [still] the level of a curtain, a partition, and this flow is drawn down
By day the Chasadim (the kindnesses) prevail, as the verse says, “the kindness of G-d is all day long,” and so the inner flow opens. Yet even then, like the curtains hung in the open Temple gates, there is a partition through which the flow must pass.


ע״י אמצעות הפרסא והפרסא היא מבחי׳ חשמל שהוא מחיצוניות הבינה שמלביש ומקיף את י״ס [י׳ ספירות] דז״א וי״ס [וי׳ ספירות] דנוק׳ [דנוקבא] כתנו׳ עור15 ומלבישם מצדיהם
by means of the partition. And the partition is from the level of the Chashmal, which is from the outer dimension (chitzoniyus) of Binah (understanding), which clothes and surrounds the ten Sefiros of Z’eir Anpin (the emotive attributes) and the ten Sefiros of Nukva (the feminine / Malchus) like a garment of skin, and clothes them on their sides.
The partition is identified with the Chashmal, the mysterious “electrum” of Ezekiel’s vision, which in Kabbalah is the outermost garment of Binah. It wraps the Sefiros of Z’eir Anpin and Nukva on their sides like the “garments of skin” G-d made for Adam and Chavah.


והוא בכדי שלא יהיה יניקת החיצונים ומתחת רגליהם הוא בחי׳ מנעל16 להיות הפסק בין אצילות לבריאה וליצירה כו׳
This is so that there be no drawing of nourishment by the external forces. And beneath their feet it is the level of a shoe, to be a separation between Atzilus and Beriah and Yetzirah, etc.
The purpose of this wrapping is to keep the “external forces” (the forces of kelipah) from drawing nourishment from holiness. The part of it that lies beneath the “feet” of these Sefiros is called a “shoe,” and it forms the division between Atzilus and the lower worlds.


(ונעל הזה17 הוא בחי׳ המסך והפרסא המפסיק בין אצילות לבריאה כמ״ש בע״ח [בעץ חיים] שמ״א פ״א ופרק ו׳ ובשער מ׳ פ״א)18 וכמו שפירש״י [שפירש רש״י] לצניעות דהיינו שלא יהיה
(This shoe is the level of the screen and partition that separates between Atzilus and Beriah, as stated in Etz Chaim, Sha’ar 41, chapter 1 and chapter 6, and in Sha’ar 40, chapter 1.) And [this is] as Rashi explained, “for modesty,” meaning that there should not be
The Alter Rebbe cites the Arizal’s Etz Chaim: this “shoe” is the very screen (masach) and partition that separates Atzilus from Beriah. He returns to Rashi’s word “modesty” to explain what the screen accomplishes.


כל גילוי האור של אצילות בבריאה כ״א בדרך מסך שהמלכות דאצילות בוקע המסך ונעשה עתיק לבריאה (ע׳ [עיין] בע״ח [בעץ חיים] שמ״א פ״א ואגה״ק [ואגרת הקודש] איהו וחיוהי) וכן בכל עולם.
the full revelation of the light of Atzilus in Beriah, but only by way of a screen: Malchus of Atzilus breaks through the screen and becomes Atik of Beriah (see Etz Chaim, Sha’ar 41, chapter 1, and Iggeres HaKodesh, [the letter] “He and His life-force”). And so it is in every world.
“Modesty” means that Atzilus is not openly revealed in Beriah. Its light passes only through the screen: Malchus of Atzilus “breaks through” the screen and becomes Atik, the hidden highest level, of Beriah. The same pattern repeats between every world and the one below it.


שבבריאה נעשה ג״כ חשמל מחיצוניות הבינה19 ומקיף לזו״נ [לזעיר אנפין ונוקבא] עד שנעשה מנעל כו׳ (בע״ח [בעץ חיים] שמ״א פ״א שהמסך שבין בריאה ליצירה אינו מבינה דבריאה אלא מת״ת [מתפארת] דבריאה אלא שבת״ת [שבתפארת] יש ג״כ חשמל כמ״ש הרמ״ז [הרב משה זכות] ס״פ יתרו בשם20 א״י [אדם ישר].
For in Beriah, too, a Chashmal is formed from the outer dimension of Binah, and it surrounds Z’eir Anpin and Nukva, until it becomes a shoe, etc. (In Etz Chaim, Sha’ar 41, chapter 1, [it is stated] that the screen between Beriah and Yetzirah is not from Binah of Beriah but from Tiferes of Beriah; but in Tiferes too there is a Chashmal, as the Ramaz writes at the end of Parshas Yisro in the name of [the book] Adam Yashar.
So in Beriah too, the outer garment of its own Binah wraps its Z’eir Anpin and Nukva and becomes the “shoe” below them. In a parenthetical note the Alter Rebbe weighs another opinion in Etz Chaim (that this lower screen comes from Tiferes of Beriah) and reconciles them: Tiferes also has a Chashmal, as Rabbi Moshe Zacuto (the Ramaz) writes, citing the Kabbalistic work Adam Yashar.


ואמנם בלקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה]21 דט״ז ד״ה לכי ומעטי א״ע [את עצמו] כמ״ש כאן ע״ש ועמ״ש בביאור ע״פ כי ביום הזה יכפר22).23
However, in Likkutei HaShas from the Arizal, page 16, in the passage beginning “Go and diminish yourself,” [it is] as written here; see there. And see what is written in the explanation of the verse “For on this day He shall atone.”)
He adds that the Arizal’s comments on the Talmud, on the moon being told “Go and diminish yourself,” agree with what is said here, and refers the reader to his own explanation of “For on this day He shall atone” (printed in Likkutei Torah, Acharei).


ולהבין ענין חשמל24 זה מה ענינו הנה מבשרי אחזה25 כי במדות אין שם התגלות כל השכל שאם כן היו המדות בטלים בהשכל ולא הי׳ [היה] מהם כלל התפשטות והמשכה
To understand what this Chashmal is: “from my flesh I behold” [it]. In the emotive attributes (middos) there is not the revelation of the whole intellect, for if there were, the attributes would be nullified in the intellect, and there would be no spreading forth and drawing out from them at all.
Now he explains the Chashmal from human experience (“from my flesh I behold G-d”). A person’s emotions cannot contain his full intellect; if they did, they would dissolve in it and never come out as feelings at all.


אלא שאעפ״כ [שאף על פי כן] מקיף עליהם הארה מועטת מחיצוניות הבינה בחי׳ התבוננות שלמעלה מן המדות בכדי שלא יהי׳ [יהיה] יניקת החיצונים שמהמדות יכול להיות אחיזה לסט״א [לסטרא אחרא]
Nevertheless, a small illumination from the outer dimension of Binah surrounds them — the level of contemplation that is above the emotive attributes — so that there be no drawing of nourishment by the external forces, for from the emotive attributes the sitra achra (the other side) can gain a hold,
Still, a small light from the outside of Binah, a kind of overarching contemplation that stays above the feelings, surrounds them. Its job is protective: emotions are where the sitra achra (the side opposed to holiness) can take hold.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לא כאברהם שיצא ממנו ישמעאל2627 כו׳ וכן שבה״כ [שבירת הכלים] היה בהמדות לפיכך צ״ל בחי׳ חשמל מקיף שלא יהי׳ [יהיה] להם יניקה מהמדות אלא בדרך שערות וצפרנים כפי הצורך בלבד
as our Sages said, “Not like Avraham, from whom Yishmael came forth,” etc.; and likewise the breaking of the vessels was in the emotive attributes. Therefore there must be the level of an encompassing Chashmal, so that they draw no nourishment from the attributes except in the manner of hair and nails, only as much as is needed.
The Sages note that Avraham’s great kindness still produced Yishmael, a sign that even holy emotion can yield something negative, and the Kabbalistic “breaking of the vessels” took place in the emotive attributes. So the Chashmal surrounds them, allowing the external forces only a minimal, “hair and nails” share: what is superfluous, and only what is necessary.


(כי חשמל זה הוא מהבינה וחו״ב [וחכמה ובינה] הן תרין ריעין28 כו׳ ומחכמה אין יניקה לחיצונים כנודע מענין הנגעים וכמ״ש ימותו ולא בחכמה29 לפי שחכמה כח מה בחי׳ בטול לאור א״ס כו׳).
(For this Chashmal is from Binah, and Chochmah and Binah are “two companions,” etc.; and from Chochmah (wisdom) the external forces draw no nourishment, as is known from the matter of the afflictions (nega’im), and as it is written, “They die, and not with wisdom,” because Chochmah is koach mah [“the power of what”], the level of self-nullification (bittul) to the Infinite Light (Or Ein Sof), etc.)
This is why the guard comes from Binah: Binah is paired with Chochmah (“two companions”), and Chochmah gives the external forces no hold at all. Chochmah is “koach mah,” the potential of “what?”, pure self-nullification before the Infinite Light; the verse “they die, and not with wisdom” is read to mean the forces of death have no wisdom.


ופי׳ ענין החשמל3031 שמלביש לזו״נ [לזעיר אנפין ונוקבא] והרי הוא חיצוניות אצלן ואעפ״כ [ואף על פי כן] שרשו גבוה מהן32 שהרי הוא מהבינה.33
The explanation of the Chashmal that clothes Z’eir Anpin and Nukva — it is the outer dimension in relation to them, and yet its root is higher than they, since it is from Binah:
A puzzle: the Chashmal is an outer garment of Z’eir Anpin and Nukva, lower than what it clothes, yet it comes from Binah, which is higher than they are. How can it be both?


הענין הוא כמו המשל שהוא לבוש להנמשל דהנה צירופי אותיות המשל הם גשמיות נגד הנמשל ולבוש לבד להנמשל
The matter is like a parable (mashal), which is a garment for the thing it illustrates (nimshal). For the letter-combinations of the parable are physical compared with the thing illustrated, and merely a garment for it.
The answer is the parable (mashal). A parable is a garment for its meaning: its words and images are coarse and physical compared with the idea they carry.


אך מ״מ שרש המשל הוא גבוה מאד34 נעלה שאין כל אדם יכול לומר משלים אלא משלי שלמה35 ובגמרא אמרו36 על רבי מאיר תלתא שמעתא ותלתא מתלי ואמרו משמת רבי מאיר37 בטלו מושלי משלים כו׳
Yet the root of the parable is very high and exalted, for not every person can speak parables, but only [such as] “the parables of Shlomo”; and in the Gemara they said of Rabbi Meir: “a third law, and a third parables”; and they said, “When Rabbi Meir died, the tellers of parables ceased,” etc.
Yet it takes the greatest minds to make parables. Shlomo HaMelech’s “parables” are the model; Rabbi Meir divided his teaching into thirds, one of them parables; and when he died, the Mishnah says, “the tellers of parables ceased.”


והיינו כי דוקא מי ששכלו שכל גבוה יכול לצמצם שכלו במשל שיהיה מכוון נגד הנמשל ממש
That is because specifically one whose intellect is a lofty intellect can contract his intellect into a parable that corresponds exactly to the thing it illustrates,
Only a very high intellect can compress its insight into an image that matches the idea exactly.


משא״כ מי שאין לו שכל גבוה כל כך די לו במה שיבין השכל כאשר הוא
whereas one whose intellect is not so lofty is satisfied with understanding the idea as it is,
A lesser mind is content to grasp the idea as it is.


אבל לא יוכל להסביר פנים במשל ואם יאמר משל לא יהי׳ [יהיה] המכוון כו׳ ועד״ז הוא בחי׳ החשמל שהוא לבוש לזו״נ [לזעיר אנפין ונוקבא] כהתלבשות השכל במשל38
but he cannot bring it to light through a parable, and if he does tell a parable it will not correspond, etc. In the same way is the level of the Chashmal, which is a garment for Z’eir Anpin and Nukva, like the clothing of an idea in a parable.
Such a mind cannot bring the idea out through a fitting parable; if it tries, the parable will miss. The Chashmal is the same: a garment around the emotive attributes, just as a parable clothes an idea.


והיינו לפי שנמשך מהבינה שהיא למעלה מעלה מהמדות כו׳ רק אח״כ נעשה לבוש לזו״נ [לזעיר אנפין ונוקבא] והוא למטה מהן כמו שהמשל הוא חיצוניות לגבי הנמשל ולבוש לבד
That is, because it is drawn from Binah, which is far above the emotive attributes, etc.; only afterwards does it become a garment for Z’eir Anpin and Nukva and is below them, just as the parable is the outer dimension relative to the thing illustrated, and merely a garment.
Because the Chashmal comes from Binah, it is rooted far above the emotions; only in its expression does it become their outer garment, lower than they, just as a parable is outward relative to its meaning.


והרי א״כ מובן שיש בבחי׳ החשמל הזה ב׳39 בחינות א׳ מצד שרשו שהוא גבוה מאד נעלה למעלה מן המדות
It is thus understood that in this level of the Chashmal there are two aspects. First, from the side of its root, it is very high and exalted, above the emotive attributes,
So the Chashmal has two aspects. The first is its root, which is high above the emotive attributes.


שהוא מבחי׳ הבינה והב׳ מצד התפשטותו בבחי׳ חיצוניות בבחי׳ צירופי אותיות שהאותיות הם מדרגה האחרונה שבכל הי״ס [הי׳ ספירות] (ומה שמלביש החשמל לזו״נ [לזעיר אנפין ונוקבא] היינו כמו אותיות שמלבישי׳ להמדות כו׳)
being from the level of Binah. And second, from the side of its spreading forth, it is in the outer dimension, in the form of letter-combinations, the letters being the last level in all the ten Sefiros (and the Chashmal’s clothing Z’eir Anpin and Nukva is like the letters that clothe the attributes, etc.).
Its root is that high because it comes from Binah. The second is its expression: the outermost dimension, like “letters,” which are the final level in every Sefirah. Its clothing of Z’eir Anpin and Nukva is like letters and words that clothe feelings.


וזהו פי׳ חשמל40 חש מל פי׳ חש לשון שתיקה41 היינו מצד בחי׳ א׳ שבו שהוא שרשו מהבינה42
This is the meaning of Chashmal: chash mal. Chash means silence; that is from the side of its first aspect, its root in Binah.
The word Chashmal itself divides into two: chash, “silence,” and mal, “speech.” Chash, silence, reflects its first aspect, its root in Binah.


כי סייג לחכמה שתיקה כי הוי״ה בחכמה ולכן החכמה היא בחי׳ ביטול וזהו השתיקה וע״ד שמשה רבע״ה [רבינו עליו השלום] הי׳ [היה] כבד פה43 כו׳.
For “a fence for wisdom is silence,” since Havayah is in Chochmah, and therefore Chochmah is the level of self-nullification, and that is the silence; and similarly Moshe our teacher, peace be upon him, was “heavy of mouth,” etc.
“A fence for wisdom is silence” (Avos): Chochmah is the seat of Havayah and is pure self-nullification, and silence is the expression of that nullification. Similarly Moshe, the greatest in wisdom, was “heavy of mouth.”


ומל לשון דיבור והתגלות זהו מצד בחי׳ הב׳ שבו כשנעשה לבוש לזו״נ [לזעיר אנפין ונוקבא] כמו האותיות שמלבישי׳ הנמשל ועי״ז יוכל להיות השפעה זהו פי׳ מל:
And mal means speech and revelation; that is from the side of its second aspect, when it becomes a garment for Z’eir Anpin and Nukva, like the letters that clothe the thing illustrated, and through this there can be a flow of influence. This is the meaning of mal.
Mal, “speech,” is the second aspect: the Chashmal as a garment for Z’eir Anpin and Nukva, like letters clothing meaning. Through this clothing, influence can flow to the levels below.




Section 3 · ¶3–4
The silent angels and “something from nothing”
3והנה זהו בחשמל שבי״ס [שבי׳ ספירות] עצמן וכן במלאכים שיש כמה אלפים רבבות מדרגות כמ״ש היש מספר לגדודיו44 ויש מהם שהם מבחי׳ החשמל ע״י כלים דאצילות
Now, this is [so] of the Chashmal within the ten Sefiros themselves. And so also among the angels, who have many thousands of myriads of levels, as it is written, “Is there any number to His troops?” And some of them are from the level of the Chashmal, through the vessels of the World of Atzilus (Emanation).
Everything said so far concerns the Chashmal within the Sefiros themselves. But the same structure exists among the angels, who come in countless ranks (“Is there any number to His troops?”), and some of them are formed from the Chashmal, through the vessels of Atzilus.


(ור״ל [ורוצה לומר] שזה שנת״ל [שנתבאר לעיל] הוא ענין החשמל דבינה דאצילות המקיף לזו״נ [לזעיר אנפין ונוקבא] דאצילות כנ״ל וכמו כן יש ג״כ בזו״נ [בזעיר אנפין ונוקבא] דבי״ע ג״כ בחי׳ חשמל ומזה נמשך המסך45 שבין בריאה ליצירה ובין יצירה לעשיה.
(What is meant: what was explained above is the Chashmal of Binah (understanding) of Atzilus that surrounds Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) of Atzilus, as above; and likewise in Z’eir Anpin and Nukva of Beriah, Yetzirah and Asiyah there is also a level of Chashmal, and from it comes the screen between Beriah and Yetzirah and between Yetzirah and Asiyah.
A parenthetical clarification: the Chashmal described above belongs to Binah of Atzilus, surrounding Z’eir Anpin and Nukva of Atzilus. Each lower world has its own Chashmal around its own Z’eir Anpin and Nukva, and from these come the screens between Beriah and Yetzirah and between Yetzirah and Asiyah.


ושם יש ג״כ מלאכים שהם מבחי׳ חשמל וכידוע שמט״ט [שמטטרון] נק׳ נעל דשכינתא4647 והרי נתבאר שהנעל זהו בחי׳ חשמל כו׳) וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] בשעה שהדבור יוצא מפי הקב״ה חשות.48
And there too there are angels from the level of the Chashmal; and as is known, Metatron is called “the shoe of the Shechinah (Divine Presence),” and it has been explained that the shoe is the level of the Chashmal, etc.) And about this our Sages said: “When the speech goes forth from the mouth of the Holy One, blessed be He, they are silent (chashos).”
In those lower worlds too there are angels formed from the Chashmal. Metatron, the chief angel, is called “the shoe of the Shechinah,” and since the “shoe” has been shown to be the Chashmal, this fits. This is also the setting of the Talmud’s teaching that “when the speech goes forth from the mouth of the Holy One, blessed be He, they (the Chashmal-angels) are silent.”


פי׳ הקב״ה הוא ז״א כמו פי׳ קוב״ה [קודשא בריך הוא] ושכינתיה שכינתי׳ היינו מה ששוכן ומתלבש בתחתונים וקדוש הוא מובדל כך בחי׳ מלכות אין מלך בלא עם49 הוא בחי׳ השוכן ומתלבש בעם
The explanation: “the Holy One, blessed be He” is Z’eir Anpin, as in the explanation of “the Holy One, blessed be He, and His Shechinah.” “His Shechinah” is that which dwells and is clothed in the lower beings, while “Holy” means set apart. So the level of Malchus (sovereignty) — “there is no king without a people” — is the level that dwells and is clothed in the people,
To explain this teaching the Alter Rebbe defines its terms. “The Holy One, blessed be He” refers to Z’eir Anpin and “His Shechinah” to Malchus, as in the familiar formula of the two joined together. Shechinah means “dwelling”: the level that rests within and is clothed in the created beings, just as a king needs a people to rule; “Holy” means set apart and beyond them.


משא״כ מדותיו ית׳ לך ה׳ הגדולה כו׳ אין להם ערך ויחס לעם וזהו בחי׳ קדוש.50
whereas His attributes, may He be blessed — “Yours, Havayah, is the greatness,” etc. — have no relation or proportion to the people, and that is the level of “Holy.”
G-d’s emotive attributes as they are in themselves, “Yours, Havayah, is the greatness” and so on, have no relation or proportion to created beings. That transcendence is what “Holy” means, and so “the Holy One, blessed be He” is Z’eir Anpin.




4והדבור שיוצא מפי הקב״ה הוא בחי׳ התגלות היינו מל מחשמל והוא כשזו״נ [כשזעיר אנפין ונוקבא] בוקעי׳ [בוקעים / בוקעין] המסך ויורדי׳ ומתגלי׳ בעולם שלמטה
And the speech that goes forth from the mouth of the Holy One, blessed be He, is the level of revelation, that is, the mal of Chashmal. That is when Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) break through the screen and descend and are revealed in the world below.
G-d’s “speech going forth” is revelation, the mal (“speech”) side of the Chashmal. It happens when Z’eir Anpin and Nukva break through the screen and descend to be revealed in the world below.


ואזי הם המלאכים חשות51 שהם נכללים בביטול שנמשך מבחי׳ חכמה כנ״ל בענין סייג לחכמה שתיקה
Then the angels are silent (chashos), for they are included in the self-nullification (bittul) that is drawn from the level of Chochmah (wisdom), as explained above regarding “a fence for wisdom is silence.”
At that moment the Chashmal-angels fall silent: they are absorbed in the self-nullification that comes from Chochmah, the “silence” described above in “a fence for wisdom is silence.” Overwhelmed by the revealed light, they cannot say anything.


משא״כ כשאין הדבור יוצא כו׳ שהוא בחי׳ הסתלקות אז הם ממללות שהם ברעש גדול ואומרי׳ ברוך כבוד52 כו׳.
Whereas when the speech does not go forth, etc., which is a state of withdrawal, then they speak (memallelos), for they are “with a great noise” and say, “Blessed be the glory,” etc.
When the speech does not go forth, when the Divine light is withdrawn, the angels speak. That is when they are “with a great noise” and cry out “Blessed be the glory of Havayah from His place”: their loud praise belongs to the state in which the light is withdrawn.


זהו ענין החשמל שמקיף ומלביש לזו״נ [לזעיר אנפין ונוקבא] מצדיהן שהוא בכדי שלא53 יהי׳ [יהיה] יניקת החיצונים. אך מתחת רגליהם הוא בחי׳ מה יפו פעמיך54 בנעלים בת נדיב הוא בחי׳ מלכות.
This is the Chashmal that surrounds and clothes Z’eir Anpin and Nukva on their sides, which is so that there be no drawing of nourishment by the external forces. But beneath their feet it is the level of “How beautiful are your steps in shoes, O daughter of the noble,” which is the level of Malchus (sovereignty).
This is the Chashmal around the sides of Z’eir Anpin and Nukva, which keeps the external forces away. Beneath their “feet” is the shoe, alluded to in “How beautiful are your steps in shoes, O daughter of the noble,” which the Alter Rebbe identifies with Malchus.


נעל זה אינו לבד בשביל שלא יהי׳ [יהיה] יניקת החיצונים אלא הוא מפסיק55 שלא יהי׳ [יהיה] גילוי כל האור שבאצילות דאיהו וגרמוהי חד להיות כך בבריאה
This shoe is not only so that there be no drawing of nourishment by the external forces; rather, it separates, so that the full revelation of the light that is in the World of Atzilus (Emanation), where “He and His vessels are one,” should not be so in Beriah,
The shoe has a second purpose besides protection. It keeps the full light of Atzilus, where G-d and His Sefiros (“His vessels”) are completely one, from being revealed in Beriah in the same way.


אלא שיהי׳ [שיהיה] בחי׳ בריאה יש והיינו ע״י שהמסך מפסיק בין אצי׳ לבריאה והאור שנמשך מאצי׳ ע״י המסך להחיות בריאה הוא אור של תולדה5657
but that Beriah should be at the level of something (yesh). That is, through the screen separating between Atzilus and Beriah, the light that is drawn from Atzilus through the screen to give life to Beriah is a derivative light (or shel toldah).
Instead, Beriah is meant to exist as “something” (yesh), a being that feels itself separate. Because the screen stands between Atzilus and Beriah, the light that reaches Beriah to give it life is only a “derivative light,” an offshoot of the light and not its essence.


ולכן נק׳ הבריאה יש מאין והגם דממך הכל5859 כתיב60 וכולא קמיה כלא חשיבי עכ״ז [עם כל זה] נק׳ יש מאין מפני שהתהוות היש הוא מבחי׳ האור שנמשך ע״י הפרסא שהוא בחי׳ אין
Therefore Beriah is called “something from nothing” (yesh me-ayin). And although it is written, “For all is from You,” and “all before Him are considered as nothing,” nevertheless it is called something from nothing, because the coming into being of the something is from the level of the light drawn through the partition, which is the level of “nothing” (ayin),
That is why creation is called “something from nothing.” One might object: everything comes from G-d (“all is from You”), and everything is as nothing before Him, so why call the source “nothing”? The answer: created being comes from the light that passes through the partition, and that light counts as “nothing.”


שהרי אין זה מהות ועצמות האור שלפני הפרסא אלא אור של תולדה שהוא בחי׳ אין לגבי עצם האור שלמעלה מהפרסא.
for it is not the essence and being of the light that is before the partition, but a derivative light, which is the level of “nothing” compared with the essence of the light above the partition.
It counts as “nothing” because it is not the essence of the light on the far side of the partition; compared with that essence, the derivative light is as nothing. So “from nothing” describes the source of creation relative to the true light, not relative to G-d Himself.


(ועיין בזוהר ח״ב [חלק ב׳] דע״ח ב׳ רזא דחשמל61 כו׳ ובזהר הרקיע62 שם ובהרמ״ז [ובהרב משה זכות]63 ובספר הדרת מלך64 סי׳ ל׳ וסי׳ נ״ה):
(And see the Zohar, volume 2, page 78b, “the secret of the Chashmal,” etc., and Zohar HaRakia there, and the Ramaz, and the book Hadras Melech, sections 30 and 55.)
The Alter Rebbe closes with references for further study: the Zohar’s “secret of the Chashmal,” the Arizal’s commentary Zohar HaRakia on that passage, Rabbi Moshe Zacuto (the Ramaz), and the Zohar commentary Hadras Melech.




Section 4 · ¶5
Shabbos, weekdays and kelipas nogah
5והנה בשבת מאיר אור האצילות65 למטה על ידי התלבשות הבריאה לבד ואינו אלא מסך אחד
Now, on Shabbos the light of the World of Atzilus (Emanation) shines below through being clothed in the World of Beriah (Creation) alone, and there is only one screen.
Now the structure of screens is applied to time. On Shabbos the light of Atzilus reaches below clothed only in Beriah, so it passes through just one screen, the one between Atzilus and Beriah.


משא״כ בימות החול יש הפרש בין א״י [ארץ ישראל] לח״ל [לחוץ לארץ] שבא״י [שבארץ ישראל] ההנהגה ע״י יצירה ובח״ל [ובחוץ לארץ] ע״י עשייה.66 והנה כל זה עדיין בבחי׳ קדושה וצבא השמים לך משתחוים67 שגם היש בטל
Whereas on the weekdays there is a difference between the Land of Israel and outside the Land: in the Land of Israel the [Divine] conduct is through the World of Yetzirah (Formation), and outside the Land through the World of Asiyah (Action). Now, all this is still in the realm of holiness, and “the host of heaven bows to You,” for even the something (yesh) is nullified.
On weekdays it passes through more screens, and place matters too: in the Land of Israel G-d’s conduct of the world comes through Yetzirah, outside it through Asiyah, a lower world. Yet all these worlds are still holy; even their sense of being “something” is surrendered to G-d, as “the host of heaven bows to You.”


(ולכן פרכת ופרסות הנ״ל הם בחי׳ פרכת המבדילות בין קדש לקדש שהרי הפרסא המבדיל בין ע״ס [עשר ספירות] דיצירה לע״ס [לעשר ספירות] דעשייה הרי גם ע״ס [עשר ספירות] דעשייה הוא קודש)
(Therefore the curtains and partitions mentioned above are the level of curtains that separate between holy and holy; for as to the partition that separates between the ten Sefiros of Yetzirah and the ten Sefiros of Asiyah, the ten Sefiros of Asiyah too are holy.)
So the curtains and partitions discussed until now separate holy from holy, like the Temple curtain between the Holy and the Holy of Holies. Even the ten Sefiros of Asiyah, the lowest world, are holy.


אך מעשייה ולמטה יש עוד מסך ופרסא הוא ק״נ [קליפת נוגה] והוא בחי׳ ערלה החופפת על הברית
But from Asiyah downward there is another screen and partition, which is kelipas nogah (the “glowing” husk), and it is the level of the foreskin (orlah) that covers the covenant.
Below Asiyah, however, there is another kind of screen: kelipas nogah, the “glowing husk,” a realm that is neither holy nor impure and can be turned either way. It is compared to the foreskin (orlah) that covers the covenant.


(כמ״ש בע״ח [בעץ חיים] ש״מ [שער מ׳] פ״א ונק׳ ק״נ כו׳ והיא הערלה המכסה על היסוד) והוא הבדלה בין קדש לחול
(As written in Etz Chaim, Sha’ar 40, chapter 1: it is called kelipas nogah, etc., and it is the foreskin that covers Yesod (foundation).) And it is the separation between holy and profane (chol).
The Arizal’s Etz Chaim calls it kelipas nogah and describes it as the foreskin covering Yesod. This screen separates not holy from holy but holy from profane (chol), the ordinary and mundane.


(ואפשר שהפרסא68 הוא בין ע״ס [עשר ספירות] דעשייה לק״נ [לקליפת נוגה] וא״כ אפשר הוא ג״כ בחי׳ חשמל המפסיק בין ע״ס [עשר ספירות] דעשייה לנוגה.
(And it may be that the partition is between the ten Sefiros of Asiyah and kelipas nogah; if so, it may also be the level of a Chashmal that separates between the ten Sefiros of Asiyah and nogah.
The Alter Rebbe suggests that the partition between the Sefiros of Asiyah and kelipas nogah may itself be a kind of Chashmal, dividing holiness from nogah. (One manuscript introduces this remark with “and in another manuscript I found.”)


גם במ״א בפ׳ ואתחנן ע״פ שמע6970 כו׳ נתב׳ ג״כ שההבדלה הוא ע״י בחי׳ חשמל וגם במ״א נת׳ [נתבאר] ענין בחי׳ עטופים שהוא ממוצע בין קדושה לק״נ [לקליפת נוגה] כו׳)
Also, elsewhere, in Parshas Va’eschanan, on the verse “Hear [O Israel],” etc., it is likewise explained that the separation is through the level of the Chashmal; and also elsewhere the matter of the level of the atufim is explained, which is intermediate between holiness and kelipas nogah, etc.)
He supports this with his discourse on the Shema in Parshas Va’eschanan, which also explains that the separation comes through the Chashmal, and with another discussion of the atufim (the “feeble” flock of Genesis 30), a level between holiness and kelipas nogah.


וזהו ענין אשר ברא71 אלהים לעשות72 לתקן ותורמסין צריכין תקון כו׳ כי האדם נברא בצלמנו כדמותנו73 ויש לו מסך זה
This is the meaning of “which G-d created to make” — to rectify; and “lupines need rectifying,” etc. For man was created “in Our image, after Our likeness,” and he has this screen,
This explains the verse “which G-d created to make”: creation was left for man to “make,” to complete and repair, just as the Midrash says lupines must be sweetened before they are edible. Man, created “in Our image,” contains this screen of nogah within himself.


וצריך לתקן להיות החול בחי׳ חולין שנעשו על טהרת הקדש74 והיינו ע״י שנכללים בקדושת השבת
and he must rectify [it], so that the profane become the level of “profane things prepared in the purity of holiness”; and that is through their being included in the holiness of Shabbos.
His task is to repair it, so that the mundane becomes “profane things prepared in the purity of holiness,” like ordinary food handled with the strictness of sacred food. This happens by bringing the weekdays into the holiness of Shabbos.


כי שבת הוא קודש שאז מאיר אור האצילות ע״י הבריאה בלי מסך שבין בריאה ליצירה ובין יצירה לעשייה וכ״ש [וכל שכן] שק״נ [שקליפת נוגה] אינו מפסיק אז75 שמאיר שלא על ידו כו׳
For Shabbos is holy: then the light of Atzilus shines through Beriah without the screen between Beriah and Yetzirah and between Yetzirah and Asiyah, and all the more so kelipas nogah does not separate then, for [the light] shines not through it, etc.
Shabbos is holy because on it Atzilus shines through Beriah alone, without the screens between Beriah and Yetzirah and between Yetzirah and Asiyah. All the more so kelipas nogah does not intervene, for the light does not pass through it at all.


ולכן האדם הוא מובדל ממלאכת החול שאינו עוסק בדברים גשמיים אלא שבת להוי״ה אלהיך76 בבחינת ביטול הגם שהוא ביטול דבריאה בחינת יש מי שבטל כו׳
Therefore a person is set apart from weekday work, for he does not occupy himself with physical things; rather, “a Shabbos to Havayah your G-d,” in a state of self-nullification (bittul) — although it is the self-nullification of Beriah, the level of a something that is nullified, etc.
That is why a Jew stops weekday work on Shabbos and does not deal with physical matters: the day is “a Shabbos to Havayah your G-d,” a state of self-nullification. It is still only the nullification of Beriah, a created “something” that yields itself, not the complete oneness of Atzilus.


משא״כ בימות החול שהתהוותו77 ע״י יצירה ועשייה שם יש קליפת נוגה החופפת אך ע״י שמברר בששת ימי החול בירורי נוגה יגיע כפיך78
Whereas on the weekdays, whose coming into being is through Yetzirah and Asiyah, there kelipas nogah hovers over them. But by refining, during the six weekdays, the refinements of nogah — “the labor of your hands,
On weekdays, whose existence comes through Yetzirah and Asiyah, kelipas nogah hovers over life. But a person refines (“clarifies,” birurim) the nogah during the six days through “the labor of your hands.”


כי תאכל שעוסק באמונה לשם שמים ומתפלל ולומד בכח זה עי״ז נעשי׳ [נעשית / נעשים] החולין עטה״ק [על טהרת הקודש] וע״ז אומרים במו״ש [במוצאי שבת] ברוך המבדיל בין קודש לחול כי להיות79 הבדלה ופרסא הוא ממקום גבוה ונעלה כנ״ל בענין חשמל כו׳
when you eat [it]”: he deals faithfully, for the sake of Heaven, and prays and studies with this strength — through this the profane things become prepared in the purity of holiness. And about this we say at the departure of Shabbos, “Blessed [is He] who separates between holy and profane”: for the existence of a separation and partition is from a high and exalted place, as explained above regarding the Chashmal, etc.,
He works honestly and for the sake of Heaven, and then prays and studies with the strength that work gives him. In this way the mundane is lifted into holiness. That is why at the close of Shabbos we bless “Who separates between holy and profane”: the separation itself comes from a very high place, like the Chashmal.


וברוך ונמשך משם להיות מאיר דרך הפרסא כ״א לא היה הפרסא לא היה שום התהוות חדוש יש מאין ולא היה תקון חולין שנעשו עטה״ק [על טהרת הקודש]
and [it is] “blessed” and drawn from there so as to shine through the partition. For if there were no partition, there would be no coming into being of something new from nothing, and no rectification of profane things prepared in the purity of holiness
The word “Blessed” (baruch) is read as “drawn down”: light is drawn from that high source to shine through the partition. Without the partition there could be no new creation of something from nothing, and no rectification of the mundane.


(רק קדש לבד וכוונת הבריאה דירה בתחתונים הוא שיהי׳ [שיהיה] יש ונפרד בחי׳ חול רק שיהי׳ [שיהיה] אח״כ ביטול היש טהרת הקודש)
(only holiness alone; and the intent of creation, a dwelling place among the lower realms, is that there be a separate something (yesh), the level of the profane, only that afterwards there be the nullification of the something, the purity of holiness).
Without the partition there would be only holiness. But the purpose of creation, that G-d have “a dwelling place among the lower realms,” requires a separate “something,” the profane, which is afterwards nullified and becomes the purity of holiness.


והנה בהתגלות האור דרך הפרסא עדיין הוא קדושה עד סוף העשייה ששם מקום הנוגה וזהו מצות מילה מל י״ה שהוא מל מחשמל דבינה שהוא מבחי׳ י״ה
Now, in the revelation of the light through the partition, it is still holiness, until the end of Asiyah, where the place of nogah is. And this is the mitzvah of circumcision (milah): mal Yud-Hei, which is the mal of the Chashmal of Binah (understanding), which is from the level of Yud-Hei,
As long as the light passes through the partitions it remains holy, down to the end of Asiyah, where nogah begins. Circumcision (milah) addresses exactly this point: the word milah is read as mal plus Yud-Hei, the mal (the “speech” side) of the Chashmal of Binah, which belongs to the Divine Name made of Yud (Chochmah) and Hei (Binah).


כי חו״ב [חכמה ובינה] הן תרין ריעין דהיינו שכשמסירים הערלה שהיא ק״נ [קליפת נוגה] אז נשאר רק חשמל דבינה שהוא הלבוש שצ״ל כמבואר למעלה בכדי שיהי׳ [שיהיה] התהוות בי״ע כו׳ אבל הערלה שהיא ק״נ [קליפת נוגה] צריך להסיר.
for Chochmah (wisdom) and Binah are “two companions.” That is, when the foreskin, which is kelipas nogah, is removed, then there remains only the Chashmal of Binah, which is the garment that must exist, as explained above, so that Beriah, Yetzirah and Asiyah can come into being, etc.; but the foreskin, which is kelipas nogah, must be removed.
Chochmah and Binah are inseparable “companions,” so the Chashmal of Binah is holy. When the foreskin, kelipas nogah, is removed, only the Chashmal of Binah remains: the necessary garment that makes the existence of Beriah, Yetzirah and Asiyah possible. The foreskin, however, must be removed.


ומתחילה הוצרך להיות כך כדי שיהי׳ [שיהיה] יניקה לק״נ [לקליפת נוגה] וממנה לקליפות הטמאות שק״נ [שקליפת נוגה] היא המפרדת בין הקדושה ובין כל קליפות טמאות ממש אבל אח״כ העבודה לברר ק״נ [קליפת נוגה] ולהפכה לקדושה כו׳ :
At first it had to be so, so that kelipas nogah could draw nourishment, and from it the impure kelipos, for kelipas nogah is what separates between holiness and all the truly impure kelipos; but afterwards the service is to refine kelipas nogah and turn it into holiness, etc.
At first the foreskin had to exist, so that kelipas nogah, and through it the impure kelipos, could receive their minimal life-force; nogah is the buffer between holiness and outright impurity. But the purpose of man’s service is to refine nogah and turn it into holiness.




Section 5 · ¶6
Circumcision: “My covenant with you”
6והנה בהסיר הערלה אז נעשה אב המון גוים שיתוספו ניצוצות להתכלל באלקות מחמת שלא יהי׳ [יהיה] מסך הנוגה וע״ז נאמר אני הנה בריתי אתך80 והיית לאב המוו גוים.
Now, when the foreskin is removed, then he becomes “father of a multitude of nations,” for sparks are added to be included in G-dliness, since there is no screen of nogah. And about this it is said: “I — behold, My covenant is with you, and you shall be the father of a multitude of nations.”
When the foreskin (the screen of nogah) is removed, Avraham becomes “father of a multitude of nations”: sparks of holiness from the wider world can now be added and absorbed into G-dliness, because nogah no longer screens them off. The verse about the covenant of circumcision says exactly this.


אני זקף גדול כי אני אותיות אין81 שמלכות הוא הכתר וזקף גדול דהיינו כשהיא מתעלית למעלה82 כו׳.
“I” [bears the cantillation] zakef gadol: for ani (“I”) has the letters of ayin (“nothing”), since Malchus (sovereignty) is Keser (the Crown); and zakef gadol [means] when it is raised upward, etc.
The word “I” (ani) in that verse carries the cantillation zakef gadol, meaning “great upright.” Ani has the same letters as ayin, “nothing,” which stands for Keser, and Malchus, which says “I,” has its root in Keser; the zakef gadol signals Malchus being raised up to that source.


ופי׳ שע״י המילה הרי בריתי ממש אתך והיינו התגלות היסוד כי כל הפרסא הכל הוא בבחי׳ היסוד בכל עולם יסוד אבא כו׳
The explanation: through circumcision, “My covenant” itself is “with you,” that is, the revelation of Yesod (foundation). For the whole partition is entirely in the level of Yesod, in every world: Yesod of Abba, etc.,
Through circumcision “My covenant” itself becomes “with you”: Yesod, the Sefirah of the covenant, is revealed. Every partition in every world has the character of Yesod, from Yesod of Abba (Chochmah) downward.


עד סוף העשייה שנעשה ערלה ממש ובכריתת הערלה נעשה התגלות בריתי ממש אני זקף גדול כו׳ להיות אתך ממש שורה ומתגלה למטה כמו למעלה.
down to the end of Asiyah, where it becomes an actual foreskin; and with the cutting of the foreskin there comes the revelation of “My covenant” itself — “I” with zakef gadol, etc. — to be truly “with you,” dwelling and revealed below as above.
At the end of Asiyah the partition becomes the actual foreskin. When it is cut away, “My covenant” is revealed, drawing down the “I” of the raised Malchus, so that G-d is truly “with you,” dwelling and revealed below as He is above.


(ור״ל [ורוצה לומר] שע״י כריתת הערלה יורד ונמשך מבחי, אני בבחי׳ יסוד כמ״ש בע״ח [בעץ חיים] שכ״ז [שכל זמן] שהערלה דבוקה לא נמשכו גלוי אורות עליונים ביסוד אלא הם סתומים למעלה כו׳ ובכריתת הערלה נמשך בחי׳ אני אותיות אין בבחי׳ בריתי וכ״ז נמשך אתך ממש כו׳) :
(What is meant: through the cutting of the foreskin, [light] descends and is drawn from the level of “I” into the level of Yesod, as written in Etz Chaim that as long as the foreskin is attached, the revelation of the supernal lights is not drawn into Yesod, but they are closed off above, etc.; and with the cutting of the foreskin the level of ani, the letters of ayin, is drawn into the level of “My covenant,” and all this is drawn truly “with you,” etc.)
The closing note explains: as the Arizal writes in Etz Chaim, while the foreskin remains attached the supernal lights are not revealed in Yesod but stay closed off above. Cutting it draws the “I,” which is ayin, into “My covenant,” and so down to “with you,” the person himself.



In one’s avodah
A person carries within himself the screen of nogah that covers the world. His service is to refine it: during the six weekdays, to work honestly and for the sake of Heaven and to pray and study with the strength that work gives him, so that the mundane becomes “profane things prepared in the purity of holiness”; on Shabbos, to set weekday work aside in self-nullification. Circumcision expresses the same task: removing the unholy covering so that the Divine light is revealed below.
Questions for discussion
	Why were curtains needed at the Temple gates by day, when they were open, and what does this teach about how light passes from one world to the next?
	How can the Chashmal be both lower than Z’eir Anpin and Nukva and rooted higher than they are? How does the parable of the parable resolve this?
	Why are the Chashmal-angels silent when G-d’s speech is revealed, and loud when it is withdrawn?
	If “all is from You,” in what sense is creation “something from nothing”?
	What is the difference between the partitions that separate holy from holy and kelipas nogah, which separates holy from profane, and what does each mean for a person’s weekday life?

For children · ages 9–13
For the children at the table
The curtain that hides and helps

The big idea
G-d’s light is covered by a curtain that comes from a very high place, and that covering is what lets a world exist, so that we can make the weekday world holy.


In the Second Beis HaMikdash every gate had a curtain, even by day when the gates stood open. Rashi explains that the curtains were there “for modesty.” The Alter Rebbe teaches that there is something like this above. G-d’s light passes from one world to the next through a covering called the Chashmal. This covering seems lower than the light it covers, yet it comes from a higher place. Its name hints at both sides: chash means silent, and mal means speaking. Why is a covering needed? If G-d’s light shone fully, there could be no separate world at all. Because of the covering, the world can come into being as “something from nothing.” On Shabbos only one covering stands in the way, and more light shines. On weekdays there are more coverings, and the world feels ordinary. A person’s job during the six weekdays is to work honestly and for the sake of Heaven, and to pray and learn with the strength that work gives, so that ordinary things become holy. On Shabbos we set that work aside and stand before G-d at rest.

The mashal
Only a very wise person, like King Shlomo or Rabbi Meir, can tell a good parable. A parable is a simple outer story, lower than the deep idea it carries, yet only a great mind can fit the idea into it exactly. The Chashmal is like that: it is an outer covering, but its root is higher than what it covers.

Questions for the Shabbos table
	Why does the world need G-d’s light to be covered instead of shining fully?
	The Chashmal is compared to a parable. Why does it take a very wise person to tell a good parable?
	How can you do an ordinary weekday task, like homework or a chore, honestly and for the sake of Heaven this week?
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Paragraph 1
1והבדילה הפרוכת
The note records that another transcript of this maamar, by the Mitteler Rebbe, is printed in the Siddur, opening “To understand the roots of the above matters.” It is a parallel version of the same discourse.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור קמז, א. הנחת ר׳ משה בן אדה״ז בסה״מ תקס״ו ע׳ סא. ובשניהם מתחיל: להבין שרשי הדברים הנ״ל. דרך מצותיך ו, ב. הנחת מהר״א מסטראשליע בס׳ עבודת הלוי טז, ד. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע.
2והבדילה הפרוכת לכם
The verse commands that the curtain be hung to separate between the Holy and the Holy of Holies. It is the maamar’s opening verse and its theme.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, לג.
3בע״ח שער מ״א
The parallel transcript in the Siddur treats the same reference to Etz Chaim, Sha’ar 41, on the partition.
Kehot’s noteראה סידור כאן קמז, א. סה״מ תקס״ו ע׳ סא. ראה חקירה נז, א ”שיש מסך ופרגוד המפסיק בין אצילות לבי״ע . . ושורש המסך הנ״ל הוא מבחי׳ חשמל דבינה”.
4וע׳ בע״ח שער ז׳ פ״ב
The note gives the content of Etz Chaim 7:2 (the verse “Let there be a firmament in the midst of the waters,” and the need for contraction so that Atzilus could receive light) and points to Or HaTorah for further discussion of that passage.
Kehot’s noteשעז״נ יהי רקיע בתוך המים . . ומבואר שם כי הצמצום בא״ק הוצרך להיות כדי שיהי׳ יכולת בעולם האצי׳ לקבל האור ממנו” — וראה באוה״ת ואתחנן ובספר החקירה נז, א ”ופי׳ שבלא המסך הנ״ל לא היה אפשר להתהוות עולמות בי״ע”. אוה״ת פ׳ בלק ע׳ תתקסח.
5The Talmud states that the Second Temple had thirteen curtains, seven of them opposite the seven gates; Rashi there explains that these were for modesty. The Alter Rebbe uses the gate-curtains as the image of a partition that veils even when the way is open.
Ketubot 106a:12כתובות ק״ו א:י״ב
הָתָם בִּדְבָבֵי. דְּאָמַר רַבִּי זֵירָא אָמַר רַב: שְׁלֹשׁ עֶשְׂרֵה פָּרֹכוֹת הָיוּ בְּמִקְדָּשׁ שֵׁנִי, שֶׁבַע כְּנֶגֶד שִׁבְעָה שְׁעָרִים, אַחַת לְפִתְחוֹ שֶׁל הֵיכָל, וְאַחַת לְפִתְחוֹ שֶׁל אוּלָם. שְׁתַּיִם בַּדְּבִיר, שְׁתַּיִם כְּנֶגְדָּן בָּעֲלִיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6תרעין דג״ע אסתימו
One of the Zohar passages the Kehot notes give for the idea that the gates of the Garden of Eden are closed at night and open by day. The Alter Rebbe applies it to Malchus of Atzilus.
Zohar I, 92aזח״א צב, א
Kehot’s noteראה זח״א צב, א. קעב, א. רמב, ב. ספר המצות להצ״צ מצות מילה פ״ד. ד״ה תקעו בחדש תרצ״ד (קונטרס פב).
7ותקם בעוד לילה
The “woman of valor” rises while it is still night and gives food to her household. Read as Malchus providing for the worlds, it shows that some influence flows even at night, which the Alter Rebbe identifies as the outer flow only.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
8קיסטא דחיותא
The Kehot note gives this Zohar passage for the phrase “kista de-chayusa,” the small measure of life that remains in the body during sleep. The Alter Rebbe uses it to illustrate the outer vitality that remains when the inner life-force withdraws.
Zohar I, 83aזח״א פג, א
Kehot’s noteמדה קטנה דחיותא (ראה זח״א פג, א).
9וכדאיתא במס׳ תמיד
In the version of this passage there, the words “and in [Tractate] Middos” are added: the locking of the gates is also described in Tractate Middos.
Kehot’s noteפ״ג. ובדרך מצותיך ו, ב נוסף: ובמדות.
10The Zohar on Shelach speaks of the supernal counterpart of the Temple and its courtyards. The Alter Rebbe cites it to show that everything in the earthly Courtyard, even the Temple Mount of five hundred cubits, exists above in Malchus.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
11The opening Mishnah of Tamid describes the night watch in the Temple, when the elders of the priestly family slept in the Beis HaMoked holding the keys of the Courtyard. It supports the statement that the gates were locked at night (the Kehot note also points to chapter 3 of the tractate).
Mishnah Tamid 1:1משנה תמיד א׳:א׳
בִּשְׁלשָׁה מְקוֹמוֹת הַכֹּהֲנִים שׁוֹמְרִים בְּבֵית הַמִּקְדָּשׁ. בְּבֵית אַבְטִינָס, בְּבֵית הַנִּיצוֹץ וּבְבֵית הַמּוֹקֵד. בֵּית אַבְטִינָס וּבֵית הַנִּיצוֹץ הָיוּ עֲלִיּוֹת, וְהָרוֹבִים שׁוֹמְרִים שָׁם. בֵּית הַמּוֹקֵד, כִּפָּה, וּבַיִת גָּדוֹל הָיָה, מֻקָּף רוֹבָדִים שֶׁל אֶבֶן, וְזִקְנֵי בֵית אָב יְשֵׁנִים שָׁם, וּמַפְתְּחוֹת הָעֲזָרָה בְּיָדָם. וּפִרְחֵי כְהֻנָּה אִישׁ כִּסְתּוֹ בָאָרֶץ. לֹא הָיוּ יְשֵׁנִים בְּבִגְדֵי קֹדֶשׁ, אֶלָּא פוֹשְׁטִין וּמְקַפְּלִין וּמַנִּיחִים אוֹתָן תַּחַת רָאשֵׁיהֶן, וּמִתְכַּסִּין בִּכְסוּת עַצְמָן. אֵרַע קֶרִי לְאַחַד מֵהֶן, יוֹצֵא וְהוֹלֵךְ לוֹ בַּמְּסִבָּה הַהוֹלֶכֶת תַּחַת …
In three places the priests keep watch in the Temple: in the chamber of Avtinas, in the chamber of the spark, and in the fire chamber. In the chamber of Avtinas and in the chamber of the spark there were upper chambers where the youths kept watch. The fire chamber was vaulted and it was a large room surrounded with stone projections, and the elders of the clan [serving in the Temple] used to sleep there, with the keys of the Temple courtyard in their hands. The priestly initiates used …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 2
12בביאור הזהר פ׳ אחרי
This is the “explanation of the Zohar on Parshas Acharei” the text refers to, where the drawing of the inner light of Eden from the first three Sefiros of Malchus is explained.
Kehot’s noteלכ״ק אדה״א עז, ב תאנא אתעברת, וראה גם ביאורי הזהר לכ״ק אדמו״ר הצמח צדק פ׳ אחרי ע׳ שנג ואילך.
13ותתן טרף
“She gives food to her household” is read as Malchus sustaining Beriah, Yetzirah and Asiyah at night with its outer flow only.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14חסד אל כל היום
“The kindness of G-d is all day long.” The Alter Rebbe uses it to link day with the prevailing of the Chasadim, which opens the gates of Eden to the inner flow.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כתנו׳ עור
G-d made garments of skin for Adam and Chavah. The Chashmal wraps the Sefiros of Z’eir Anpin and Nukva in the same way, as an outer protective garment.
Genesis 3:21בראשית ג׳:כ״א
וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם:
And the L-RD G-d made for Adam and for his wife garments of skins, and clothed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ומלבישם מצדיהם . . הוא בחי׳ מנעל
A later maamar that discusses the Chashmal clothing Z’eir Anpin and Nukva on their sides and becoming the “shoe” beneath them.
Kehot’s noteעיין בד״ה פתח אלי׳ תרנ״ח ע׳ סט.
17ונעל הזה
The note sends the reader to Or HaTorah for the subject of this partition, the “shoe” identified with the screen between Atzilus and Beriah.
Kehot’s noteענין הפרסא זה ראה אוה״ת תצוה ע׳ א׳תשי.
18ובשער מ׳ פ״א
Also cited by the Alter Rebbe for the screen between Atzilus and Beriah; in paragraph 5 he cites the same chapter for kelipas nogah as the “foreskin” covering Yesod.
Sefer Etz Chaim 40:1עץ חיים מ׳:א׳
19חשמל מחיצוניות הבינה
There the Alter Rebbe explains that the garment of the Chashmal of Binah clothes Z’eir Anpin and Nukva so that the external forces cannot draw from them, and that only Binah can descend among the kelipos to refine the emotions.
Kehot’s noteראה לקמן צז, ג.
20בשם א״י
Kehot’s marei makom for these words (its note is below).
Kehot’s note=ספר ”אדם ישר”. אחד מספרי מהרח״ו בזמן אדה״ז והצ״צ היה בכתב יד. נדפס בשנת תרמ״ה בקראקא.
21בלקוטי הש״ס מהאריז״ל
The note explains that the Arizal’s Likkutei HaShas comment is on Tractate Chullin and is copied in Likkutei Torah, Acharei.
Kehot’s noteמס׳ חולין, נעתק בלקו״ת פ׳ אחרי כז, ד.
22“For on this day He shall atone for you.” The Alter Rebbe refers to his own discourse on this verse (in Likkutei Torah, Acharei) for further discussion.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ע״פ כי ביום הזה יכפר
This is the discourse on “For on this day He shall atone” that the text refers to.
Kehot’s noteלקו״ת אחרי כז, ד.
24ולהבין ענין חשמל
One of several places the note lists for further discussion of the Chashmal.
Kehot’s noteבענין החשמל — ראה סה״מ תקס״ב ע׳ רנג. ובכרך ב ע׳ תקכא. מאמרי אדה״א ויקרא כרך ב ע׳ תצב. ע׳ תשנא. אוה״ת בראשית כרך ג תצו, ב. שמיני ע׳ נה. ואתחנן ע׳ ריד. וע׳ רכג. פ׳ תצוה ע׳ א׳תרלט. ד״ה מצה זו תר״מ סעי׳ מה. נזכר בלקו״ת שה״ש יח, ג.
25מבשרי אחזה
“From my flesh I behold G-d”: the Chassidic principle that the structure of the human soul teaches about the Divine. Here the relationship of intellect to emotion explains the Chashmal.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
26לא כאברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
27לא כאברהם שיצא ממנו ישמעאל
The Sifrei contrasts Yaakov, all of whose children were righteous, with Avraham, from whom Yishmael came forth. It shows that even holy emotions like Avraham’s kindness can give a foothold to what is not holy.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
28וחו״ב הן תרין ריעין
The Zohar calls Chochmah and Binah “two companions who never part.” Because Binah is inseparable from Chochmah, its Chashmal can keep the external forces away.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. ראה לעיל י, ב.
29ימותו ולא בחכמה
“They die, and not with wisdom.” The Alter Rebbe uses the verse to show that the forces of death and impurity have no share in Chochmah.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
30ופי׳ ענין החשמל
There the garment of the Chashmal is explained in terms of divine service: contemplation of G-d’s greatness that the heart cannot contain stays above the emotions as an encompassing guard, so that the person does not fall from his level into foreign desires.
Kehot’s noteראה ע״ח שער מ״א פ״ג. לקו״ת אמור לו, ג.
31ופי׳ ענין החשמל
The Kehot notes point to this chapter of Etz Chaim for the explanation of the Chashmal that clothes Z’eir Anpin and Nukva.
Sefer Etz Chaim 41:3עץ חיים מ״א:ג׳
והנה ענין עור שהוא לבוש דז״א עצמו אפשר שגם בו יש בחי׳ ג׳ לבושין דמיון הכלים אך נלע״ד כי הנה הם ב׳ לבושים לבד א׳ הוא העור וא׳ הוא השערות בסוד אדרת שער. ובזה תבין איך הקליפות יונקים משערות ונקרא סערה על שמם וכנגדן יש ב׳ לבושים אחרים של מצות א׳ של תפלין בסוד עור וא׳ ציצית בסוד החוטין דמיון לשערות. אמנם אלו הם הלבושים של האדם בעוה,ב בסוד כי היא כסותה זה ציצית היא שמלתו לעורו חלק הפנימי של העור והם התפלין והענין כי ציצית ביצירה ותפלין הם יותר …
Sefer Etz Chaim (Public Domain)
32שו״ה שמלביש — שרשו גבוה מהן
As quoted in the note, that maamar adds that although the Chashmal’s root is higher, it itself is below Z’eir Anpin and Nukva and diminishes the light, so that the light passing through the screen bears no comparison to the light above it, like a “derivative light.”
Kehot’s noteבד״ה והי׳ ברכה תרל״ט מציין על זה: והנה אם היות שרשו גבוה יותר עכ״ז הוא עצמו למטה מזו״נ וגורם המעטת האור, עד שהאור שעובר ונמשך דרך המסך אינו ערוך כלל לגבי האור שלמעלה מהמסך ע״ד כי שמש ומגן כו׳, וכנודע מענין אור של תולדה כו׳.
33שהרי הוא מהבינה
The note refers to this reference work of Kabbalistic terms for the Chashmal as coming from Binah.
Kehot’s noteראה מאו״א ח, יב.
34מ״מ שרש המשל הוא גבוה מאד
The Tzemach Tzedek there cites this passage on the lofty root of the parable.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתכ מציין לכאן.
35משלי שלמה
“The parables of Shlomo son of David.” Shlomo is the paradigm of the wise man who can clothe wisdom in parables.
Proverbs 1:1משלי א׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֶן־דָּוִד מֶלֶךְ יִשְׂרָאֵל:
The proverbs of Solomon the son of David, king of Israel;
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36ובגמרא אמרו
The Talmud reports that Rabbi Meir’s lectures were a third law, a third aggadah and a third parables. It illustrates that parable-making belongs to great minds.
Sanhedrin 38b:22סנהדרין ל״ח ב:כ״ב
דְּאָמַר רַבִּי יוֹחָנָן: כִּי הֲוָה דָּרֵישׁ רַבִּי מֵאִיר בְּפִירְקֵיהּ, הֲוָה דָּרֵישׁ תִּילְתָּא שְׁמַעְתָּא, תִּילְתָּא אַגָּדְתָּא, תִּילְתָּא מַתְלֵי. וְאָמַר רַבִּי יוֹחָנָן: שָׁלֹשׁ מֵאוֹת מִשְׁלוֹת שׁוּעָלִים הָיוּ לוֹ לְרַבִּי מֵאִיר, וְאָנוּ אֵין לָנוּ אֶלָּא שָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
37ואמרו משמת רבי מאיר
“When Rabbi Meir died, the tellers of parables ceased.” Making true parables is a rare, lofty gift.
Sotah 49a:15–16סוטה מ״ט א:ט״ו-ט״ז
מִשֶּׁמֵּת רַבִּי מֵאִיר בָּטְלוּ מוֹשְׁלֵי מְשָׁלִים. מִשֶּׁמֵּת בֶּן עַזַּאי בָּטְלוּ הַשַּׁקְדָנִים. מִשֶּׁמֵּת בֶּן זוֹמָא בָּטְלוּ הַדַּרְשָׁנִים. מִשֶּׁמֵּת רַבִּי עֲקִיבָא בָּטַל כְּבוֹד הַתּוֹרָה. מִשֶּׁמֵּת רַבִּי חֲנִינָא בֶּן דּוֹסָא בָּטְלוּ אַנְשֵׁי מַעֲשֶׂה. מִשֶּׁמֵּת רַבִּי יוֹסֵי קְטֹנְתָּא פָּסְקוּ חֲסִידִים. וְלָמָּה נִקְרָא שְׁמוֹ ״קְטֹנְתָּא״ — שֶׁהָיָה קְטֹנְתָּא שֶׁל חֲסִידִים. מִשֶּׁמֵּת רַבָּן יוֹחָנָן בֶּן זַכַּאי בָּטַל זִיו הַחׇכְמָה. מִשֶּׁמֵּת רַבָּן גַּמְלִיאֵל הַזָּקֵן בָּטַל כְּבוֹד הַתּוֹרָה, וּמֵתָה טׇהֳרָה וּפְרִישׁוּת. מִשֶּׁמֵּת רַבִּי יִשְׁמָעֵאל בֶּן פִּאָבִי בָּטְלָה זִיו …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מט, א.
38כהתלבשות השכל במשל
Quoted in the note: the Chashmal is like a parable, and elsewhere it is explained as like the letters of thought, from which the partition is made, which is like a parable, citing the Torah Ohr discourse “Patach Eliyahu.” It shows that later discourses read the Chashmal both as a parable and as the letters of thought.
Kehot’s noteבסה״מ תרס״ט ע׳ פא כ׳ ”שהחשמל הוא כמו משל ובמ״א מבואר שהחשמל הוא כמו אותיות המח׳ ומזה נעשה הפרסא שזהו כמו משל כו׳ כמ״ש בתו״א ד״ה פתח אליהו” ע״ש.
39שיש בבחי׳ החשמל הזה ב׳ בחי׳
A parallel discussion of the two aspects of the Chashmal, its lofty root and its outer expression.
Kehot’s noteראה גם דרך מצותיך ז, א.
40פי׳ חשמל
The Kehot notes give this Zohar passage for the meaning of the word Chashmal. The Alter Rebbe interprets its two halves as the Chashmal’s two aspects.
Zohar III, 223bזח״ג רכג, ב
Kehot’s noteזח״ג רכג, ב. וראה ע״ח שער מ״א פ״א. פרדס שער ערכי הכינויים ערך חשמל.
41פי׳ חש לשון שתיקה
The note points there for a question the Tzemach Tzedek raises from Etz Chaim (Sha’ar Kelipas Nogah, ch. 2) on this reading of chash as silence.
Kehot’s noteראה אוה״ת למגילת אסתר ד״ה ויהי בימי אחשורוש ע׳ א, מה שהקשה בפע״ח [ע״ח] שער מ״ט שער ק״נ פ״ב ע״ש.
42שרשו מהבינה
Or HaTorah quotes Etz Chaim 41:1 at length: the Chashmal is Binah’s outer garment guarding Z’eir Anpin and Nukva on all sides, its part at their sides called garments and its part beneath their feet called shoes, the shoe being the screen between Atzilus and Beriah.
Kehot’s noteאוה״ת בראשית קט, א בשם הע״ח שער מ״א פ״א ”כי ענין החשמל שהוא לבוש החיצון של בינה, והבינה מלבשת את זו״נ במלבוש זה לשומרם מיניקת החיצונים. והנה החשמל הזה מלביש לזו״נ מכל צדיהם אפילו מתחת רגליהם ומה שהוא מצדם נק׳ מלבושי׳ ומה שהוא מתחת רגליהם נק׳ מנעלים. והנה נעל הזה הנז׳ הוא עצמו המסך המפסיק בין אצי׳ לבריאה עכ״ד”, עכ״ל שם וע״ש בארוכה. וראה גם באוה״ת פ׳ שמיני ע׳ נט.
43כבד פה
Moshe tells G-d that he is “heavy of mouth.” The Alter Rebbe presents this as the silence that goes with Chochmah and bittul.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
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Paragraph 3
44היש מספר לגדודיו
“Is there any number to His troops?” The verse attests to the countless ranks of angels, some of which, the Alter Rebbe says, derive from the Chashmal.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
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Kehot’s noteאיוב כה, ג.
45בחי׳ חשמל ומזה נמשך המסך
The same statement appears there: the curtain and screen between Atzilus and Beriah derives from the Chashmal of Binah, citing Etz Chaim 41 and the Ramaz, who places the Chashmal in Tiferes of Imma.
Kehot’s noteוכ״ה בלקו״ת שה״ש נא, א. דרך מצותיך ז, ב. וראה בד״ה הגהות לפתח אלי׳ תרנ״ח קרוב לסופו שצ״ע למ״ש בפרדס בשעה״כ ערך פרוכת ובכמה דרושי דא״ח שהפרסא שבין אצילות לבריאה הוא בחי׳ מלכות, ע״ש. וראה ג״כ ביאורי הזהר לכ״ק אדמו״ר הצ״צ פ׳ חיי שרה ע׳ עה-עו.
46שמט״ט נק׳ נעל דשכינתא
The note lists the Pardes for Metatron being called the “shoe” of the Shechinah.
Kehot’s noteראה ת״ז תיקון כא (סא, א). פרדס שער אבי״ע פ״ד. קהלת יעקב ערך מט״ט. לקו״ת שה״ש מג, ב ואילך. וראה שם מד, ב למה נק׳ נעל.
47שמט״ט נק׳ נעל דשכינתא
Tikkunei Zohar (Tikkun 21) calls Metatron the “shoe” of the Shechinah. Since the shoe is the Chashmal beneath Z’eir Anpin and Nukva, Metatron belongs to the Chashmal-angels.
Tikkunei Zohar 61a:4–5תקוני הזהר ס״א א:ד׳-ה׳
ועוד שלף איש נעלו דא גופא דאיהי אתתא. כלי דיליה ודא מטטרו״ן. ונתן לרעהו דלזמנין אשתכח ביה עמודא דאמצעי׳ ולזמנין צדיק ולזמנין שכינתא עלאה. איהי תעודה ביה ולזמנין שכינתא תתאה היא תמורה ביה. ודא איהו גן נעול. וביה מעין חתום דאיהי שכינתא י׳ כלילא מעשר ספירן. י׳ מן *מיטטרו״ן
Constantinople, 1740 (CC-BY-NC)
48בשעה שהדבור יוצא מפי הקב״ה חשות
The Talmud interprets Chashmal as beings who are “at times silent, at times speaking”: silent when the speech goes forth from the mouth of the Holy One, blessed be He, and speaking when it does not. The Alter Rebbe explains this in the next paragraph.
Chagigah 13b:1חגיגה י״ג ב:א׳
חַיּוֹת אֵשׁ מְמַלְּלוֹת. בְּמַתְנִיתָא תָּנָא: עִתִּים חָשׁוֹת, עִתִּים מְמַלְּלוֹת. בְּשָׁעָה שֶׁהַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — חָשׁוֹת, וּבְשָׁעָה שֶׁאֵין הַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — מְמַלְּלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 225aזח״ג רכה, א
Kehot’s noteחגיגה יג, ב. זח״ג רכה, א. לקמן צח, ד מציין לכאן.
49אין מלך בלא עם
The saying is sourced and developed there: the Name Elokim means rulership, “for there is no king without a people,” and this level is called Shechinah because through it G-d dwells and is clothed in created beings.
Kehot’s noteנסמן לעיל ה, א. לקמן עג, ד.
50לך ה׳ הגדולה
“Yours, Havayah, are the greatness, the might...” The verse lists G-d’s attributes (the Sefiros of Z’eir Anpin), which in themselves are beyond relation to created beings.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
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Paragraph 4
51ואזי הם המלאכים חשות
The note marks that this later discourse explains the matter the other way around, so the reader should compare the two treatments of when the angels are silent and when they speak.
Kehot’s noteראה ד״ה בשעה שהקדימו תרס״ז (בהמשך תרס״ו ע׳ תנו) בהיפך.
52ברעש גדול ואומרי׳ ברוך כבוד
Ezekiel heard behind him “a great noise: Blessed be the glory of Havayah from His place.” The angels’ loud praise belongs to the state of withdrawal, when the light is not revealed.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
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53בכדי שלא יהי׳ יניקת החיצונים
The note says there is a gloss there on this passage about the Chashmal protecting from the external forces.
Kehot’s noteבביאה״ז להצ״צ כרך ב ע׳ תשעב יש הערה לכאן.
54מה יפו פעמיך
“How beautiful are your steps in shoes, O daughter of the noble.” The “shoes” allude to the Chashmal beneath the feet of Z’eir Anpin and Nukva, and the “daughter” to Malchus.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
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Kehot’s noteשה״ש ז, ב.
55נעל . . אלא הוא מפסיק
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח שער א׳ פ״ג.
56אור של תולדה
The note lists this later work for further discussion of “derivative light.”
Kehot’s noteע״ח שער מ״א שער דרושי אבי״ע פא. וראה המשך תער״ב כרך ג ע׳ א׳שצג.
57אור של תולדה
The Kehot notes point to Etz Chaim, Sha’ar 41 (Drushei ABYA) for the term “derivative light,” the light that passes through the screen to Beriah.
Sefer Etz Chaim 41:2עץ חיים מ״א:ב׳
… כנודע ואז החיצונית מבחי׳ הפנים חשמ״ל הנ״ל אינם יכולים לינק כי הם אור גדול ונכהים עיניהם בסוד לא יתיצבו הוללים לנגד עיניך אמנם מן האחוריים דחשמ״ל יכולין לינק לכן המוחין הנמשכים אל הנוקבא הם נמשכין ע״י ז״א עצמו אל האחור כדי שעי״ז תלך אל הנקבה לאחור ויהיה אב״א בכותל העור הנקרא גויל כנזכר וז״ס שנה ראשונה ב״ב השותפין שבנו את הכותל בגויל בגזית ובכפיסין ואז הקלי׳ מן הפנים אינם יכולין לינק גם מהאחוריים אע״פ שהיו יכולין לינק מהם עכ״ז כיון שהם דבוקים א׳ בא׳ יגשו ורוח לא יבא ביניהם …
Sefer Etz Chaim (Public Domain)
58ממך הכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי-הימים-א כט, יד.
59דממך הכל
“For all is from You.” David’s words raise the question why creation is called “something from nothing” when everything comes from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
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60ולכן נק׳ הבריאה יש מאין והגם דממך הכל כתיב
There the same question is asked: why is creation called “something from nothing” when “all is from You”? The answer given is that G-d’s essence is not related to creation as a source to its effect (“He commanded and they were created”), so the created is not drawn from His essence.
Kehot’s noteראה לקו״ת פ׳ ראה כו, ד. שם יט, ג. ובאגה״ק סי׳ כ ובליקוט פי׳ שם בארוכה.
61בזוהר ח״ב דע״ח ב׳ רזא דחשמל
The Zohar’s passage on “the secret of the Chashmal,” to which the Alter Rebbe refers for further study.
Zohar, Yitro 13:235–14:246ספר הזהר, יתרו י״ג:רל״ה-י״ד:רמ״ו
IN THE THIRD MONTH, WHEN THE CHILDREN OF ISRAEL WERE GONE FORTH OUT OF THE LAND OF EGYPT…. The third month is the one in which the celestial chief Uriel has sway. He has three hundred and sixty-five myriads of camps with him, corresponding to all the days of the year. All have three hundred and sixty-five keys of light issuing from the inner supernal sphere called “Hashmal” (v. Ezek. 1, 4), which is hidden and veiled, in which the mysteries of the holy celestial letters of the Holy Name …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62ובזהר הרקיע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
63ובהרמ״ז
As the note quotes, it cites the Ramaz at the end of Yisro (78b) that the secret of the Chashmal is in Tiferes, whether of Imma or of Z’eir Anpin.
Kehot’s noteפ׳ יתרו. ראה לקו״ת שה״ש נא, א ”ומבואר בהרמ״ז ס״פ יתרו (בדף ע״ח) שסוד החשמל הוא בת״ת בין דאימא בין דז״א”. וכ״ה באוה״ת בראשית כרך ג תעט, א. וראה שם בפ׳ וישלח כרך ב רמג, א.
64ובספר הדרת מלך
The note identifies the book as Rabbi Shalom Buzaglo’s explanations on the Zohar and the Idras (Amsterdam, 5526), where the Chashmal passage of the Zohar is discussed.
Kehot’s noteלהרב שלום בוזאגלו, באורים על הזהר והאדרות, אמסטרדם תקכ״ו.
Paragraph 5
65בשבת מאיר אור האצילות
The note lists the Siddur for the idea that on Shabbos the light of Atzilus shines below through Beriah alone.
Kehot’s noteראה פע״ח שער מקראי קודש פ״ג. ראה גם סידור קמט, א. מאמרי אדה״א — קונטרסים ד״ה להבין מ״ש בפע״ח ע׳ תקלג ואילך.
66ובח״ל ע״י עשייה
The note points to the discourse on the journeys (Masei) for the difference between the Land of Israel and outside it.
Kehot’s noteראה לקו״ת פ׳ מסעי פט, ב. ספר המאמרים תש״ג בד״ה טוב טעם ע׳ לח.
67וצבא השמים לך משתחוים
“And the host of heaven bows to You.” Even the created “something” of the holy worlds bows in self-nullification before G-d.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ואפשר שהפרסא
In this manuscript the remark is introduced with “and in another manuscript I found that the partition...”, showing that the suggestion about a Chashmal between Asiyah and nogah came from a second manuscript source.
Kehot’s noteבבוך באב׳ 17 קכט, א: ובכתב אחר מצאתי שהפרסא.
69במ״א בפ׳ ואתחנן ע״פ שמע ישראל
This is the discourse on “Hear O Israel” the text refers to.
Kehot’s noteלקו״ת ואתחנן יא, ב והנחת כ״ק אדה״א בסה״מ תקס״ב ע׳ רמד ובהביאור שם ע׳ רנב ואילך. ובאוה״ת ויקרא ע׳ נב.
70ע״פ שמע
The Shema. The Alter Rebbe refers to his discourse on this verse in Parshas Va’eschanan, where the separation through the Chashmal is also explained.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אשר ברא אלקים לעשות
In the previous maamar the verse is explained as the reason for circumcision: “which G-d created to make,” to rectify, because man was not created complete and must perfect himself.
Kehot’s noteנסמן לעיל יב, א.
72אשר ברא אלהים לעשות
“Which G-d created to make”: creation was left to be completed. The Alter Rebbe reads “to make” as “to rectify,” the work given to man, as he explained in the previous maamar.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73בצלמנו כדמותנו
Man was made “in Our image, after Our likeness,” as a microcosm; so he too carries the screen of nogah and is charged with repairing it.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וצריך — חולין שנעשו על טהרת הקודש
The Talmud speaks of those who ate ordinary food “prepared in the purity of holiness.” The Alter Rebbe uses the phrase for mundane life elevated to holiness.
Chagigah 19b:4–6חגיגה י״ט ב:ד׳-ו׳
אֲתָאן לְרַבִּי מֵאִיר, דְּאָמַר: חוּלִּין וּמַעֲשֵׂר כַּהֲדָדֵי נִינְהוּ, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר?! אִין, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר. רַב אַחָא בַּר אַדָּא מַתְנֵי לַהּ בְּסֵיפָא חָמֵשׁ מַעֲלוֹת, וּמוֹקֵי לַהּ כּוּלָּהּ כְּרַבָּנַן. אָמַר רַב מָרִי: שְׁמַע מִינַּהּ חוּלִּין שֶׁנַּעֲשׂוּ עַל טׇהֳרַת הַקּוֹדֶשׁ — כְּקוֹדֶשׁ דָּמוּ. מִמַּאי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יט, ב. ראה סידור קמה, ד ואילך. דרך מצותיך מצות מילה ח, א.
75שו״ה לעשייה — וכ״ש שק״נ אינו מפסיק אז
The manuscript reads “and all the more so the screen between Asiyah and kelipas nogah does not separate then,” specifying that it is the screen between Asiyah and nogah that does not intervene on Shabbos.
Kehot’s noteבבוך באב׳ 17 שם: ומכ״ש שהמסך שבין עשי׳ לק״נ אינו מפסיק אז.
76שבת להוי״ה אלהיך
“The seventh day is a Shabbos to Havayah your G-d.” Shabbos is devoted to G-d in self-nullification, set apart from weekday work.
Exodus 20:10שמות כ׳:י׳
וְיוֹם הַשְּׁבִיעִי שַׁבָּת לַה׳ אֱלֹקֶיךָ לֹא־תַעֲשֶׂה כׇל־מְלָאכָה אַתָּה וּבִנְךָ͏־וּבִתֶּךָ עַבְדְּךָ וַאֲמָתְךָ וּבְהֶמְתֶּךָ וְגֵרְךָ אֲשֶׁר בִּשְׁעָרֶיךָ:
but the seventh day is a sabbath unto the L-RD thy G-d, in it thou shalt not do any manner of work, thou, nor thy son, nor thy daughter, nor thy man-servant, nor thy maid-servant, nor thy cattle, nor thy stranger that is within thy gates;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שהתהוותו
The manuscript reads “whose coming into being” in the plural (she-hishtahavusan), referring to the weekdays; the meaning is the same.
Kehot’s noteבבוך 17 שם: שהתהוותן.
78יגיע כפיך
“When you eat the labor of your hands, you are fortunate.” Honest work, done for the sake of Heaven, is the way nogah is refined during the six weekdays.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79שו״ה להיות — כ״א
The glosses read the abbreviation as ki im (“for if”), which is how the translation takes it: “For if there were no partition...”
Kehot’s note= כי אם, כן הוא בהגהות הרה״ח ר׳ אשר.
Paragraph 6
80אני הנה בריתי אתך
“As for Me, behold My covenant is with you, and you shall be the father of a multitude of nations.” G-d’s covenant of circumcision with Avraham; the Alter Rebbe reads each phrase in terms of removing the screen of nogah.
Genesis 17:4בראשית י״ז:ד׳
אֲנִי הִנֵּה בְרִיתִי אִתָּךְ וְהָיִיתָ לְאַב הֲמוֹן גּוֹיִם:
’As for Me, behold, My covenant is with thee, and thou shalt be the father of a multitude of nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ד.
81אני אותיות אין
The note refers to this reference work of Kabbalistic terms for the equivalence of ani (“I”) and ayin (“nothing”).
Kehot’s noteראה מאו״א אות א׳ סס״ד.
82וזקף גדול דהיינו כשהיא מתעלית למעלה
Or HaTorah there cites the Zohar (3:191b) that the zakef accent, standing upward, indicates the ascent of Malchus, which is how the text reads “I” with zakef gadol.
Kehot’s noteבאוה״ת מטות ע׳ א׳שכז מציין לזח״ג קצא, ב זקיף טעמא לעילא, מורה על עליית המל׳.

Torah Ohr · Parshas Lech Lecha · Maamar 5
שרי אשתך לא תקרא שמה שרי כי שרה שמה וגו׳
Sarai your wife: you shall not call her name Sarai
How a new existence comes into being depends on the level: above, at the level of the higher Chochmah (Abraham), birth comes through contraction, the yud; below, at the level of the lower Chochmah (Sarah), it comes through expansion, the hei. That is why Sarah could bear Isaac only once her yud became a hei.
The maamar in brief
The Midrash teaches that Sarai could not give birth, but Sarah could. This is puzzling: the yud of Sarai stands for Chochmah, the level of ayin (nothing), which is the source of new existence, while the hei of Sarah stands for Binah, called yesh (something). Why would exchanging the higher letter for the lower one give her the power to bear a child? The Alter Rebbe answers that Abraham and Sarah are the higher and the lower Chochmah. Above, a new existence comes about only through tzimtzum: were the Infinite Light to spread forth as it is, nothing finite could ever arise. Below, the reverse is true: contraction would leave only darkness and concealment, and existence comes about through spreading out and expansion, which the broad letter hei expresses. The three tips of the yud and the shape of the two hei’s illustrate this. Abraham too received a hei, but only to become ‘the father of a multitude of nations’, elevating what lies outside holiness; for Isaac, who belongs to holiness, whose nature is self-nullification, he did not need it. Sarah, however, needed the hei for Isaac’s birth.

Outline
	1The question: why a hei for Sarah?The name change gave Sarah the power to give birth; yet the yud (Chochmah, ‘nothing’) is the source of new existence and is higher than the hei (Binah, ‘something’). The key: Abraham and Sarah are the higher and the lower Chochmah.¶1
	2Contraction above, expansion belowAbove, new existence comes only through tzimtzum; below, at Sarah’s level, it comes through expansion. Abraham’s hei served his role as father of many nations, not Isaac’s birth; Sarah needed the hei for Isaac.¶2


Key concepts
	Yud and heiיו״ד וה״א
	In Kabbalah the yud, a single point, stands for Chochmah and for contraction; the hei, which spreads out in width and length, stands for Binah and for expansion.

	Ayin and yeshאין ויש
	Chochmah is called ayin (‘nothing’), the undefined source from which new existence comes; Binah is called yesh (‘something’), where things have taken definite shape.

	The higher Chochmah and the lower Chochmahחכמה עילאה וחכמה תתאה
	Two levels of Chochmah. Abraham corresponds to the higher, rooted in the Chochmah of Atzilus; Sarah to the lower. Each brings new existence into being in the opposite way.

	tzimtzum (contraction)צמצום
	The self-concealment of the Infinite Light; at the higher level it is the only way a finite, new existence can come about.

	Spreading forth and expansionהתפשטות והרחבה
	At the lower level, where the light is already limited, new existence comes through expansion rather than further contraction, which would leave only darkness.

	self-nullification (bittul)ביטול
	The nature of the side of holiness; because of it, Isaac’s birth did not require Abraham’s hei of expansion.


Section 1 · ¶1
The question: why a hei for Sarah?
1שרי אשתך1 לא תקרא שמה שרי2 כי שרה שמה וגו׳. הנה שינוי השם של שרה הוא להיות לה בחי׳ הולדה
“Sarai your wife: you shall not call her name Sarai, for Sarah is her name,” etc. Now, the change of Sarah’s name was so that she would have [the capacity of] giving birth,
The maamar opens with G-d’s instruction to Abraham to change his wife’s name from Sarai (spelled with a final yud) to Sarah (spelled with a final hei). The Alter Rebbe states the premise: the purpose of this change was to give her the ability to bear a child.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] שרי לא תלד3 כו׳ וא״כ צ״ל הלא מעלת היו״ד גבוה מן הה׳ כי יו״ד חכמה ה׳ בינה.
as our Sages, of blessed memory, said: “Sarai does not give birth,” etc. If so, [the question] must be asked: is not the level of the yud higher than the hei? For yud is Chochmah (wisdom) and hei is Binah (understanding).
The Midrash says that as Sarai she could not give birth, but as Sarah she could. This raises a difficulty: in Kabbalah the letter yud stands for Chochmah and the letter hei for Binah, and Chochmah is the higher faculty. Why would exchanging a higher letter for a lower one bring about the ability to give birth?


ונודע כי עיקר הולדה מבחינת חכמה לפי שחכמה בחי׳ אין והחכמה מאין4 כו׳. משא״כ בינה נק׳ יש כו׳
And it is known that giving birth comes chiefly from the level of Chochmah, because Chochmah is the level of ayin (nothing), [as it is written,] “and Chochmah comes from ayin,” etc.; whereas Binah is called yesh (something), etc.
The question is sharpened. Chochmah is called ayin, ‘nothing’, because it is the first flash of insight before anything is defined; bringing something new into being, ‘something from nothing’, is rooted there. Binah, where the idea is developed and takes on definite shape, is called yesh, ‘something’, an existence already there.


ואיך נהפוך הוא שלהיות לה כח ההולדה לוקח מאתה כח היו״ד וניתן לה כח הה׳ במקומו5 כו׳.
So how is it turned around, that for her to have the power of giving birth, the power of the yud is taken from her and the power of the hei is given to her in its place, etc.?
So the change seems backwards: to give Sarah the power to give birth, the yud, the letter of Chochmah and the source of new existence, was taken away, and the hei of Binah was put in its place.


וחענין כי אברהם ושרה הם בחי׳ ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] כו׳ ששרש אברהם הוא בבחי׳ חכמה דאצי׳.
And the explanation is that Abraham and Sarah are the levels of the higher Chochmah and the lower Chochmah, etc., for Abraham’s root is in the level of the Chochmah of Atzilus.
The answer begins. Abraham and Sarah correspond to two levels of Chochmah: Abraham to the higher Chochmah, rooted in the Chochmah of Atzilus, and Sarah to the lower Chochmah. What is true of how birth works at the higher level is not true of the lower one, as the next paragraph explains.




Section 2 · ¶2
Contraction above, expansion below
2והנה למעלה כך הוא המדה6 עיקר ההולדה להיות מציאות הולדה חדשה הוא ע״י צמצום דוקא7 כי אם הי׳ [היה] אא״ס [אור אין סוף] ב״ה מתפשט
Now above, this is the rule: the essence of giving birth, so that a new existence is born, comes specifically through tzimtzum (contraction). For if the Infinite Light (Or Ein Sof), blessed be He, were to spread forth
Here the answer is given. At the higher level (Abraham’s), a genuinely new existence comes about only through tzimtzum, the self-concealment of the Infinite Light. Without such contraction, nothing separate could arise.


כמו שהוא בבחי׳ א״ס לא הי׳ [היה] אפשר להיות שום התהדות מציאות כלל אפי׳ [אפילו] ע״י רבוא רבבות השתלשלות כי כשמו כן הוא אין סוף להתפשטותו וכו׳.
as it is, in the level of the Infinite, it would not be possible for any existence at all to come into being, even through myriads upon myriads [of stages] of the chain of descending worlds (hishtalshelus); for as its name is, so it is: there is no end to its spreading forth, etc.
If the Infinite Light spread forth as it truly is, no finite existence could come into being, however many stages of descent it passed through, since its nature is to have no end. That is why, at the higher level, the yud, a single contracted point, is the letter of birth.


משא״כ למטה בבחי׳ שרה כו׳ הוא להיפך ממש שאם היה האור מתצמצם היה חשך והעלם והסתר גמור ועיקר התהוות המציאות הוא ע״י בחי׳ התפשטות והרחבה דוקא וכו׳
Whereas below, in the level of Sarah, etc., it is the very opposite: if the light were contracted, there would be darkness, concealment and total hiddenness; and existence comes into being chiefly through the level of spreading forth and expansion specifically, etc.
At the lower level, Sarah’s, it is the reverse. There the light is already limited, so further contraction would leave only darkness and concealment; new existence comes about precisely through spreading out and expansion. The hei, a letter with breadth and length, expresses that expansion.


(וכנודע בענין ג׳ קוצין של8 היו״ד שהקוץ התחתון מקור וכח הבינה תלוי בקוץ העליון כו׳).
(As is known concerning the three tips of the yud: the lower tip, the source and power of Binah, depends on the upper tip, etc.)
The text’s own parenthetical support: the yud is drawn with three tips, an upper, a middle and a lower one. The lower tip is the source of Binah, and it depends on the upper tip, which shows that the spreading out associated with Binah draws its power from what is above it.


וכנודע בענין תמונת ב׳ ההי״ן. ומה שנתוסף לאברהם ה׳ אברם אינו מוליד910 כו׳ אברהם הוא בחי׳ ח״ע [חכמה עילאה] כו׳
And as is known concerning the shape of the two hei’s. And as for the hei being added to Abraham: “Abram does not beget,” etc.; Abraham is the level of the higher Chochmah, etc.
A further support is the shape of the two hei’s in the Name Havayah, a letter that spreads out in width and length. The text then raises an objection: Abraham too received a hei, since the Midrash says ‘Abram does not beget’ but Abraham does; yet Abraham is the higher Chochmah, for whom birth should come through contraction, not expansion.


היינו כמו שמפורש במקרא כי אב המון גוים11 כו׳ ע״ד בחי׳ הנפש אשר עשו בחרן12 בחי׳ העלאות מזלעו״ז [מזה לעומת זה] כו׳.
That is, as is stated explicitly in the verse, “for [I have made you] the father of a multitude of nations,” etc., in the manner of the level of “the souls they had made in Charan,” the level of elevations from the opposing side (zeh le’umas zeh), etc.
The answer: Abraham’s hei was for what the verse states explicitly, that he would be ‘the father of a multitude of nations’, like ‘the souls they had made in Charan’, which our tradition understands as the people Abraham and Sarah drew to the service of G-d. That is elevation from the side opposed to holiness, which requires expansion outward.


אבל להולדת יצחק13 סט׳ [סטרא] דקדושה לא היה צריך כי אדרבה כל סטרא דקדושה בחי׳ ביטול ולא התפשטות כו׳
But for the birth of Isaac, [who is of] the side of holiness, it was not needed; for on the contrary, the whole side of holiness is the level of self-nullification (bittul) and not of spreading forth, etc.
For the birth of Isaac, who belongs wholly to the side of holiness, Abraham did not need the hei, because holiness is by nature self-nullification (bittul), not spreading forth. So at Abraham’s level the birth of a holy child still comes through the contraction of the yud.


משא״כ לשרה נתוסף הה׳ ללידת יצחק כו׳ (וע׳ לקמן פ׳ חיי שרה בד״ה יגלה לן טעמי) :
Whereas to Sarah the hei was added for the birth of Isaac, etc. (And see below, in Parshas Chayei Sarah, in the maamar beginning “Yegaleh lan ta’amei.”)
Sarah, however, being the lower Chochmah, did need the hei for Isaac’s birth, since at her level new existence comes through expansion. The text refers the reader to a maamar in Parshas Chayei Sarah, ‘Yegaleh lan ta’amei’, for more on this.



Questions for discussion
	Why does the Alter Rebbe call Chochmah ayin (‘nothing’), and why should ‘nothing’ be the source of new existence?
	According to the maamar, why can nothing finite come into being unless the Infinite Light is contracted?
	Why would contraction at Sarah’s level lead to darkness and concealment rather than to birth?
	What did Abraham’s added hei accomplish, and why was it not needed for the birth of Isaac?
	How do the three tips of the yud illustrate that the lower level depends on the higher?

For children · ages 9–13
For the children at the table
Why Sarai became Sarah

The big idea
Above, new things come into being when G-d’s light is held back; below, they come into being when it spreads out, which is why Sarah needed the wide letter hei to have Yitzchak.


G-d told Avraham that his wife Sarai would now be called Sarah, and the Sages teach that this change gave her the power to have a child. But this is puzzling. The letter yud at the end of Sarai stands for Chochmah, wisdom, which is called “nothing” (ayin) and is the source of every new thing. The letter hei of Sarah stands for Binah, understanding, which is called “something” (yesh). How could trading a higher letter for a lower one help her? The Alter Rebbe answers that Avraham and Sarah stand for two levels: a higher wisdom and a lower wisdom. At the higher level, G-d’s light has no end, and a new thing can come into being only through tzimtzum, holding the light back. That is the small yud. At the lower level it is the opposite: holding back would leave only darkness, and new things come through spreading out. That is the wide hei. Avraham also received a hei, so that he would be “the father of a multitude of nations.” But Sarah needed her hei for the birth of Yitzchak.


Questions for the Shabbos table
	Why is it sometimes holding back, and sometimes spreading out, that lets something new come into being?
	Look at the letters yud and hei. How does the shape of each one fit what the maamar says about it?
	When can holding yourself back help something good happen, and when is it better to give freely and generously?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1שרי אשתך
In this manuscript, a copyist’s text of the maamar, the Tzemach Tzedek added in his own handwriting the word ‘mugah’, marking the text as proofread.
Kehot’s noteבבוך 1101 הוסיף כ״ק הצ״צ בגוכתי״ק על כת״י מעתיק: מוגה. הנחת מהר״א הלוי בספרו עבודת הלוי פ׳ לך לך טז, ד כותרת ”כי״ק בעת ששמע מאדמו״ר הזקן”. ראה לעיל בציונים מכ״ק אדמו״ר זי״ע.
2שרי אשתך לא תקרא שמה שרי
G-d tells Abraham that his wife is no longer to be called Sarai but Sarah. The verse opens the maamar, whose subject is why the change of one letter gave her the power to bear Isaac.
Genesis 17:15בראשית י״ז:ט״ו
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם שָׂרַי אִשְׁתְּךָ לֹא־תִקְרָא אֶת־שְׁמָהּ שָׂרָי כִּי שָׂרָה שְׁמָהּ:
And G-d said unto Abraham: ‘As for Sarai thy wife, thou shalt not call her name Sarai, but Sarah shall her name be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, טו.
3שרי לא תלד
The Midrash says that Sarai does not give birth but Sarah does, linking her ability to have a child to the change of her name. The Alter Rebbe takes this as the premise that the new letter brought the power of birth.
Bereshit Rabbah 44:12בראשית רבה מ״ד:י״ב
Kehot’s noteב״ר מד, יב. תנחומא משפטים יא. ועי׳ בלקו״ת פ׳ בשלח א, ב.
4והחכמה מאין
The verse asks, ‘And wisdom, where [me’ayin] shall it be found?’ Chassidus reads me’ayin as ‘from nothing’: Chochmah comes from, and is, the level of ayin. The Alter Rebbe uses it to show that Chochmah is the source of new existence.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
5ואיך נהפוך . . וניתן לה כח הה׳ במקומו
The Likkutei Torah maamar on Beshalach refers back to this passage, so its treatment of the yud and the hei can be read alongside this question of why the yud was exchanged for a hei.
Kehot’s noteבלקו״ת בשלח א, ב מציין לכאן.
Paragraph 2
6והנה למעלה כך הוא המדה
That passage explains that the worlds can receive only through narrow channels (‘hairs’), and it quotes this maamar: above, birth comes specifically through tzimtzum, while below, at the level of Sarah, it is the very opposite.
Kehot’s noteמובא בלקו״ת פ׳ כי תצא לז, ג.
7שו״ה ההולדה — הוא ע״י צמצום דוקא
As the note quotes it, Likkutei Torah clarifies that this tzimtzum is not concealment and total hiddenness, but like the teaching that a person should always teach a student in a concise way.
Kehot’s noteראה בלקו״ת בשלח א, א: ”ואין זה הצמצום העלם והסתר גמור, אלא ע״ד לעולם ישנה אדם לתלמידו בדרך קצרה” ע״ש. וראה באוה״ת בראשית כרך ד תשכג, ב.
8וכנודע בענין ג׳ קוצין של יו״ד
the passage shares nothing with the note
Kehot’s noteראה לעיל יא, ב. ובמ״מ לשם.
9אברם אינו מוליד
The Midrash says that Abram does not beget but Abraham does, just as Sarai does not give birth but Sarah does. The Alter Rebbe uses it to raise the question why Abraham, the higher Chochmah, also needed a hei.
Bereshit Rabbah 44:12בראשית רבה מ״ד:י״ב
… ר׳ הונא בר רב יוסף אמר: אף שנוי שם ומעשה טוב. שנוי השם מאברהם, ולא יקרא עוד שמך אברם. מעשה טוב מאנשי נינוה, שנאמר (יונה ג) וירא אלקים את מעשיהם כי שבו וגו׳. ויש אומרים: אף שנוי מקום שנאמר (בראשית יב): ויאמר ה׳ אל אברם לך לך. ר׳ מונא אמר: אף התענית שנאמר (תהלים כ): יענך ה׳ ביום צרה וגו׳. רבא בר מחסיא ורבי חמא בן גוריון בשם רב אמר: יפה תענית לחלום, כאש בנעורת. אמר רבי יוסף: ובו ביום, ואפילו בשבת:
“He took him outside, and said: Look now to the heavens, and count the stars, if you can count them, and He said to him: So will your offspring be” (Genesis 15:5). “He took him outside” – Rabbi Yehoshua of Sikhnin in the name of Rabbi Levi: Did He take him outside the world, that the verse should say: “He took him outside [haḥutza]”? Rather, he showed him the streets of the heavens, can also mean streets. just as it says: “While He had not yet made earth and the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 90bזח״א צ, ב
Kehot’s noteב״ר מד, יב. זח״א צ, ב.
10אברם אינו מוליד
The Kehot notes give this Zohar passage, alongside the Midrash, as a source for the saying that Abram does not beget. The Alter Rebbe uses the saying to ask why Abraham needed the added hei.
Zohar, Lech Lecha 31:342–32:354ספר הזהר, לך לך ל״א:שמ״ב-ל״ב:שנ״ד
Till Abram was circumcised, he was addressed only by that degree which we have mentioned; after he was circumcised, then THE L-RD APPEARED UNTO ABRAM, i.e. all the other grades appeared over this grade, and this grade addressed him without reserve. After he was circumcised, then THE L-RD APPEARED UNTO ABRAM, Thus when Abram was circumcised he emerged from the unripe state and entered into the holy covenant, and was crowned with the sacred crown, and entered into the covenant on which the world is based, and thus the world …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11כי אב המון גוים
The verse explains Abraham’s new name: ‘for I have made you the father of a multitude of nations.’ The Alter Rebbe reads this as the explicit purpose of Abraham’s added hei.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12הנפש אשר עשו בחרן
When Abram left Charan he took with him ‘the souls they had made in Charan’. The Alter Rebbe cites it as an example of elevating what lies outside holiness, the work for which Abraham needed expansion.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
13להולדת יצחק . . לא הי׳ צריך
As the note reports, Biurei HaZohar explains that the hei was added to Abraham’s name for the sake of Isaac’s birth, which differs from this maamar’s statement that for Isaac it was not needed.
Kehot’s noteראה ביאורי הזהר לכ״ק אדמו״ר האמצעי יג, ב דשם מבואר שהוספת הה׳ הי׳ בשביל לידת יצחק. באוה״ת בראשית כרך ד תשכד, א: ”ומ״ש אברם אינו מוליד היינו להיות אב המון גוים אבל לא בשביל יצחק זה דחוק, וההכרח שהביא לפרש כן היינו משום דהא באצי׳ הגילוי ע״י יו״ד, נ״ל דיש ליישב ולומר דהא אברם הוצרך להוולד שיומשך הנשמה בעשי׳ ולא די בלידה דאצי׳ א״כ לצורך הלידה בבי״ע צ״ל ה׳” ע״ש. ראה גם בספר הערכים-חב״ד ח״א ערך אברהם בהערה 116-7. ראה בסה״מ תרכ״ז ע׳ ש.
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בעצם היום הזה נימול אברהם וגו׳
On that very day Avraham was circumcised
There are two circumcisions of the heart: one we do ourselves through teshuvah and the Torah, and a greater one that G-d performs from above, drawn from the Thirteen Attributes of Mercy, beyond reason and beyond the Torah itself. Avraham kept the whole Torah on his own but waited for circumcision because he sought the higher circumcision that only G-d can give.
The maamar in brief
The maamar asks why Avraham, who kept the entire Torah before it was given, did not circumcise himself until commanded. It answers by explaining the nature of circumcision. The verse “Who will go up for us to heaven?” hides milah in its initial letters and Havayah in its final letters, so circumcision stands above the Name Havayah and above the Torah, which is “not in heaven” but brought down to earth. The Torah speaks of two circumcisions of the heart: “you shall circumcise,” our own teshuvah and service, an arousal from below; and “Havayah will circumcise,” the revelation from above that will come after the ingathering of the exiles, G-d’s stored-away goodness. This higher circumcision is the “great circumcision” of the thirteen covenants: like a covenant between friends, it is above reason, drawn from the Thirteen Attributes of Mercy, which transcend wisdom and the Torah. Avraham therefore kept all of the Torah below it himself and waited to receive this circumcision from above. Hence the Torah says “Avraham was circumcised,” in the passive, and “in the essence of that day,” the entirely good day of the time to come, revealed to him then.

Outline
	1The question and the key verseWhy did Avraham, who kept the whole Torah, not circumcise himself earlier? “Who will go up for us to heaven” hides milah and Havayah.¶1
	2Two circumcisions, and the great one above the TorahCircumcision from below (teshuvah, Torah and mitzvos) and from above (G-d’s revelation, from the Thirteen Attributes, above reason, Havayah and Torah); so Avraham waited for the higher one.¶2
	3“Was circumcised” in the essence of the dayThe passive verb and the phrase “in the essence of that day” show that Avraham received the circumcision from above, from the revelation of the day that is entirely good.¶3


Key concepts
	Circumcision from belowמילה שמלמטה למעלה
	“You shall circumcise the foreskin of your heart”: a person’s own teshuvah and service through Torah and mitzvos, an arousal from below.

	Circumcision from above (the great circumcision)מילה גדולה שמלמעלה למטה
	“Havayah will circumcise your heart”: G-d’s own revelation, the “great goodness” He has stored away, which no human effort reaches.

	Initial letters and final lettersר״ת מילה וס״ת הוי״ה
	In “Mi ya’aleh lanu hashamaymah” the initials spell milah and the finals spell Havayah, showing circumcision to be above the Name Havayah.

	Torah not in heavenלא בשמים היא
	The Torah has been brought down to earth through the Name Havayah (contraction, expansion, drawing down), so its law is decided here below.

	Thirteen Attributes of Mercyי״ג מדות הרחמים
	Divine mercy above wisdom and the Torah, the source of forgiveness and of the great circumcision, alluded to in the “thirteen covenants.”

	Covenantכריתת ברית
	A bond above reason, like two friends who commit to love each other even when reason would no longer produce that love.

	The day that is entirely goodיום שכולו טוב
	The time to come, whose “essence” is the revelation of G-d’s great goodness; it was revealed to Avraham at his circumcision.


Section 1 · ¶1
The question and the key verse
1בעצם היום הזה1 נימול אברהם2 וגו׳. להבין הקושיא שנזכר בספרים מפני מה לא מל אברהם3 א״ע [את עצמו] קודם מאחר שקיים כל התורה כולה עד שלא ניתנה4 ואפילו עירובי תבשילין.5
“On that very day Avraham was circumcised,” etc. [We need] to understand the question that is raised in the books: why did Avraham not circumcise himself earlier, since he kept the entire Torah before it was given, even eiruvei tavshilin?
The maamar opens with the verse about Avraham’s circumcision at ninety-nine and raises a known question: Avraham kept the whole Torah before Sinai, down to the Rabbinic enactment of eiruvei tavshilin (which allows cooking on Yom Tov for Shabbos). Why, then, did he wait until he was commanded to circumcise himself?


ולהבץ זה צ״ל תחלה ענין המילה דהנה כתיב לא בשמים היא6 לאמר מי יעלה לנו השמימה ר״ת [ראשי תיבות] מילה7 וס״ת [וסופי תיבות] הוי״ה.8
To understand this, we must first [explain] the matter of circumcision. For it is written, “It is not in heaven, that you should say, ‘Who will go up for us to heaven?’ (mi ya’aleh lanu hashamaymah)” — whose initial letters [spell] milah (circumcision) and whose final letters [spell] Havayah.
Before answering, the Alter Rebbe explains what circumcision is. In the verse “Who will go up for us to heaven?” the first letters of the four Hebrew words spell milah, circumcision, and the last letters spell the Name Havayah; he will show that this places circumcision above the level of Havayah and of the Torah.




Section 2 · ¶2
Two circumcisions, and the great one above the Torah
2והענין דהנה תחלה כתיב ומלתם את ערלת לבבכם9 וכתיב ומל ה׳ אלקיך את לבבך ופי׳ שיש ב׳ בחי׳ מילה10 האחת היא מלמטה למעלה שצריכים אנו למול את ערלת הלב והוא ענין התשובה
The explanation: first it is written, “You shall circumcise the foreskin of your heart,” and it is [also] written, “And Havayah your G-d will circumcise your heart.” The meaning is that there are two levels of circumcision. The first is from below upward: we must circumcise the foreskin of the heart, and this is the matter of teshuvah (return),
The Torah speaks of circumcising the heart in two ways: once as a command to us, and once as a promise that G-d will do it. The first is circumcision “from below upward”: our own effort to remove the “foreskin” that blocks the heart from feeling G-dliness, which is teshuvah, returning to G-d.


כמ״ש ושבת עד11 הוי״ה אלקיך בקיום התורה ומצות וארז״ל [ואמרו רבותינו זכרונם לברכה] אם ישראל עושין תשובה12 נגאלין ואם לאו אין נגאלין.13
as it is written, “And you shall return unto Havayah your G-d,” through fulfilling the Torah and mitzvos. And our Sages, of blessed memory, said: “If Israel do teshuvah, they are redeemed; and if not, they are not redeemed.”
The verse about returning to G-d is read as referring to keeping the Torah and mitzvos. The Talmud’s teaching ties the redemption to this teshuvah: our own work of return is the condition for being redeemed.


ואחר קבוץ גליות כתיב והביאך אל הארץ והטיבך14 כו׳. והוא המילה שמלמעלה למטה ומל ה׳ את לבבך
And after the ingathering of the exiles it is written, “And He will bring you into the land… and He will do you good,” etc. And this is the circumcision that is from above downward: “And Havayah will circumcise your heart.”
Only after the exiles are gathered in does the Torah promise that G-d will bring Israel to the land and do them good, and only then does it say that G-d will circumcise their hearts. That is the second circumcision, which comes “from above downward,” as G-d’s own act.


(וזהו והטיבך מאבותיך בחי׳ מה רב טובך אשר צפנת15 כו׳ כי במשה שנולד מהול16 כתיב ותרא אותו כי טוב הוא17 כו׳)18
(And this is [the meaning of] “And He will do you good more than your fathers”: the level of “How great is Your goodness that You have hidden away,” etc.; for regarding Moshe, who was born circumcised, it is written, “And she saw him, that he was good,” etc.)
In a parenthesis the Alter Rebbe links “He will do you good” to the “great goodness” that G-d has stored away. The Sages learn from the word “good” said of the newborn Moshe that he was born already circumcised: the “good” describes a circumcision given from above, not achieved by human effort.


והיינו שבחי׳ מילה ראשונה שמלמטה למעלה19 היא אתעדל״ת [אתערותא דלתתא] והאתעדל״ע [והאתערותא דלעילא] הוא הגלוי בחי׳ ומל ה׳ את לבבך כו׳.
That is to say: the level of the first circumcision, which is from below upward, is an arousal from below; and the arousal from above is the revelation, the level of “And Havayah will circumcise your heart,” etc.
He restates the two circumcisions in Chassidic terms. Our own circumcision of the heart is an arousal from below, human initiative; G-d’s circumcision of the heart is an arousal from above, a revelation that comes from Him.


והנה על מילה שניה הזאת שיהיה לאחר קבוץ גליות ולאחר קיום התורה כולה כתיב מי יעלה לנו השמימה ר״ת [ראשי תיבות] מילה שהיא למעלה מבחי׳ התורה
Now, about this second circumcision, which will be after the ingathering of the exiles and after the fulfillment of the entire Torah, it is written, “Who will go up for us to heaven?” — the initial letters [spelling] milah — which is above the level of the Torah.
The verse “Who will go up for us to heaven?”, whose initial letters spell milah, speaks of this second circumcision that will come after the ingathering of the exiles and after the whole Torah has been kept. Its place in the verse shows that it is higher than the Torah.


כי על התורה נאמר לא בשמים היא20 שהיא נשפלת למטה דוקא וכנז׳ [וכנזכר] בגמ׳ [בגמרא] שא״ר [שאמר רבי] יהושע אין משגיחין בבת קול21 מפני שאין התורה בשמים כ״א למטה הימנה ונק׳ תורת הוי״ה
For about the Torah it is said, “It is not in heaven,” for it is brought low, below, specifically. And [this is] as mentioned in the Gemara, that Rabbi Yehoshua said, “We pay no heed to a heavenly voice,” because the Torah is not in heaven but only below it. And it is called “the Torah of Havayah,”
“It is not in heaven” teaches that the Torah has been brought down to this world, so its law is decided here by human reasoning; the Talmud tells that Rabbi Yehoshua overruled a heavenly voice on these grounds. Because the Torah came down through the Name Havayah, it is called “the Torah of Havayah.”


כי שם הוי״ה יו״ד צמצום22 ה׳ התפשטות ו׳ המשכה כו׳ שעי״ז נמשכה למטה23 אבל מילה הנ״ל היא למעלה משם הוי״ה עד שהיא בר״ת [בראשי תיבות] ושם הוי״ה הוא בס״ת [בסופי תיבות] וע״כ היא מבחי׳ ומדרגת השמימה.
for the Name Havayah [is]: the yud, tzimtzum (contraction); the hei, expansion; the vav, drawing down, etc. — through which it was drawn down below. But the circumcision mentioned above is above the Name Havayah, to the point that it is in the initial letters while the Name Havayah is in the final letters; and therefore it is of the level and rank of “to heaven” (hashamaymah).
The letters of Havayah describe how G-dliness descends: the yud, a single point, is contraction; the hei is expansion; the vav, a vertical line, is drawing down. Circumcision stands at the beginning of the words of the verse while Havayah stands at their end, which shows that circumcision belongs to the higher level of “heaven,” above Havayah.


ולמעלה מבחי׳ התורה שנשפלה למטה מבחי׳ שמים אלו.24 וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] גדולה מילה25 שנכרתו עליה שלש עשרה בריתות.
And [it is] above the level of the Torah, which was brought low, below, from the level of these heavens. And about this our Sages, of blessed memory, said: “Great is circumcision, for thirteen covenants were made over it.”
So circumcision is above the Torah, which came down from that “heaven.” The Mishnah’s praise, “Great is circumcision,” with its thirteen covenants, is brought as support: the word “covenant” occurs thirteen times in the chapter of Avraham’s circumcision.


פי׳ גדולה מילה היא בחי׳ המילה הגדולה שמלמעלה למטה (ע׳ [עיין] במק״מ [במקדש מלך] על הזוהר ח״ג [חלק ג׳] דרל״ג ע״ב2627 ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ קדושים28 בטעמי מצות מענין גדולה מילה) שימול ה׳ את לבבך
The meaning of “Great is circumcision” is: the level of the great circumcision, which is from above downward (see the Mikdash Melech on the Zohar, part 3, page 233b, and in Likkutei Torah, Parshas Kedoshim, in Taamei HaMitzvos, on the matter of “Great is circumcision”) — that Havayah will circumcise your heart.
“Great circumcision” is read as the great, higher circumcision that G-d performs from above. The Alter Rebbe refers the reader, in a parenthesis, to the Mikdash Melech’s commentary on the Zohar and to the Kabbalistic writings on the reasons for the mitzvos, which explain the phrase in this way.


ולכן נכרתה בי״ג בריתות פי׳ כידוע שענין הכריתת ברית הוא למעלה מן השכל והדעת29 ע״ד ב׳ אוהבים שעושים כריתת ברית להיות אוהבים זע״ז [זה עם זה / זה על זה]
And therefore it was made with thirteen covenants. The explanation, as is known, is that the matter of making a covenant is above reason and knowledge, like two who love each other, who make a covenant to be loving to one another;
Why thirteen covenants? A covenant, by its nature, is above reason: two friends make a covenant so that their love will stand whatever their minds may later decide.


דהיינו שיוכרח להיות אוהבו אף אם לא היה נמשך אצלו אהבה זו אליו אח״כ מצד השכל והדעת מ״מ מכריח א״ע [את עצמו] לאהבה בבחינה שלמעלה מהשכל והדעת.
that is, that he will be bound to love him: even if afterward this love for him would not arise in him on account of reason and knowledge, nevertheless he compels himself to love, on a level that is above reason and knowledge.
The covenant binds a person to go on loving his friend even if at some later time his reason and understanding would no longer produce that love. The love then comes from a place above reason, and that is what a covenant creates.


וכך כדי להיות גילוי והמשכה בחי׳ מילה הגדולה הנ״ל (שהוא בחי׳ מה רב טובך כו׳)
And so too, in order that there be a revelation and drawing down of the level of the great circumcision mentioned above (which is the level of “How great is Your goodness,” etc.),
In the same way the great circumcision, which is the “great goodness” G-d has stored away, must be drawn down from a level above reason.


הוא ע״י י״ג מדה״ר [מדות הרחמים]30 שהן למעלה מהחכמה והשכל ולכך היא למעלה מבחי׳ שם הוי״ה ולמעלה מבחי׳ תורה
it is through the Thirteen Attributes of Mercy, which are above Chochmah (wisdom) and intellect; and therefore it is above the level of the Name Havayah and above the level of Torah
That level is the Thirteen Attributes of Mercy, which are above Chochmah and intellect. Since the Torah is G-d’s wisdom brought down through Havayah, a circumcision drawn from the Thirteen Attributes is above both Havayah and the Torah.


(כמו שי״ג מדה״ר [מדות הרחמים] הן בחי׳ שלמעלה מהתורה ולכן שם הוא סליחת עון) וע״ז נאמר עד יעבור עמך31 הוי״ה פי׳ עד יעבור בבחי׳ שלמעלה משם הוי״ה (וגם בי״ג מדה״ר [מדות הרחמים] כתי׳ [כתיב] ויעבור32 כו׳).
(just as the Thirteen Attributes of Mercy are a level that is above the Torah, and therefore it is there that sin is forgiven). And about this it is said, “Until Your people pass over, Havayah”; meaning, “until [they] pass over” into the level that is above the Name Havayah. (And regarding the Thirteen Attributes of Mercy, too, it is written, “And [He] passed,” etc.)
This is why forgiveness of sin comes through the Thirteen Attributes: forgiveness goes beyond what Torah law, which is wisdom, would decide. The verse “until Your people pass over, Havayah” is read as passing beyond Havayah, and the same verb, “He passed,” begins the Thirteen Attributes at Sinai.


והנה בזה יובן ענין שאברהם קיים כל התורה כולה עד שלא ניתנה ולא קיים מצות מילה מפני שרצה להגיע לאותה מילה גדולה שמלמעלה למטה.
Now with this can be understood the matter that Avraham kept the entire Torah before it was given, yet did not keep the mitzvah of circumcision: because he wanted to attain that great circumcision which is from above downward.
Now the opening question is answered. Avraham did not circumcise himself on his own initiative because a circumcision he did himself would have been only the lower one, from below; he wanted the great circumcision that comes from above.


ולכך קיים כל התורה כולה שלמטה מאותה מילה ואח״כ זכה לאותה מילה גדולה שמלמעלה.33
Therefore he kept the entire Torah, which is below that circumcision, and afterward he merited that great circumcision which is from above.
So he kept all the rest of the Torah, which is below that circumcision, as his own service from below, and afterward G-d gave him the higher circumcision.




Section 3 · ¶3
“Was circumcised” in the essence of the day
3וז״ש [וזהו שכתוב] נמול אברהם34 ולא כתיב וימל א״ע [את עצמו] כמ״ש תחלה גבי מילת ישמעאל ומקנת כספו דכתיב וימל35 כו׳
And this is why it says, “Avraham was circumcised,” and it is not written, “And he circumcised himself,” as it is written earlier regarding the circumcision of Yishmael and those purchased with his money, where it is written, “And he circumcised,” etc.
The wording of the verse confirms this. Of Yishmael and the servants the Torah says actively that Avraham “circumcised” them, while of Avraham himself it says passively that he “was circumcised,” not that he circumcised himself.


לפי שהיא המילה שמלמטה כדכתיב ומלתם את ערלת לבבכם אבל אברהם זכה לגילוי בחי׳ ומל ה׳ את לבבך ע״כ נאמר נמול אברהם כו׳.
For that is the circumcision from below, as it is written, “You shall circumcise the foreskin of your heart.” But Avraham merited the revelation of the level of “And Havayah will circumcise your heart”; therefore it says, “Avraham was circumcised,” etc.
The active form fits the circumcision from below, which a person does himself. The passive form shows that Avraham received the circumcision from above, the one G-d performs.


וזהו בעצם היום הזה נמול פי׳ בעצמיות של היום36 הזה ויום הזה הוא היום שכולו ארוך שכולו טוב37 כו׳.
And this is [the meaning of] “On that very day (be’etzem hayom hazeh) he was circumcised”: that is, in the very essence of this day. And “this day” is the day that is entirely long, that is entirely good, etc.
The word be’etzem, “on that very day,” also means “in the essence.” “This day” is the day the Sages call “entirely long” and “entirely good,” the World to Come.


והעצמיות של היום הזה היינו אותו הגילוי הגדול שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] גילוי בחי׳ רב טובך38 וזהו שכולו טוב וכשנתגלה לו בחי׳ העצם של היום הזה אז נמול אברהם כו׳:
And the essence of this day is that great revelation which will be in the time to come: the revelation of the level of “Your great goodness.” And this is [the meaning of] “entirely good.” And when the level of the essence of this day was revealed to him, then Avraham was circumcised, etc.
The “essence” of that day is the great revelation of G-d’s stored-away goodness that will come in the time to come. That revelation was shown to Avraham at his circumcision, and so his circumcision came from above.



In one’s avodah
A person must first do his own part, circumcising the “foreskin” of his heart through teshuvah and keeping the Torah and mitzvos, as Avraham kept the whole Torah. That service from below prepares him for the higher circumcision, which comes as a gift from above, beyond anything his own reason and effort can reach.
Questions for discussion
	Why would a circumcision Avraham performed himself have been only the “lower” circumcision, and what did he gain by waiting to be commanded?
	How does the letter reading of “Who will go up for us to heaven” show that circumcision is above the Torah, when the same verse says the Torah is “not in heaven”?
	In what sense is a covenant between friends “above reason,” and how does this illuminate the thirteen covenants of circumcision?
	Why must the circumcision from below (teshuvah and Torah) come before the circumcision from above, and why is the second tied to the time after the ingathering of the exiles?
	What is the difference in meaning between “And he circumcised” and “Avraham was circumcised”?

For children · ages 9–13
For the children at the table
Two circumcisions of the heart

The big idea
We do our part to come close to G-d, and then G-d gives us a gift from above that is higher than anything we could reach by ourselves.


Avraham kept the whole Torah even before it was given. So why did he wait to do the mitzvah of milah, circumcision, until G-d commanded him? The maamar explains that there are two circumcisions of the heart. The first we do ourselves: through teshuvah, returning to G-d, and through Torah and mitzvos, we remove the hard covering of the heart, as the verse says, “You shall circumcise the foreskin of your heart.” The second G-d does for us from above, as the verse says, “And G-d will circumcise your heart.” This is a gift beyond reason, higher even than the Torah. A verse hints at it: in the words “Who will go up for us to heaven?” the first letters spell milah, and the last letters spell G-d’s holy Name, so milah stands even higher. That is why Avraham kept all the rest of the Torah himself and waited to receive milah from G-d. The Torah says “Avraham was circumcised,” not “he circumcised himself,” because it came to him from above, “on that very day,” a day that is entirely good.

The mashal
Two friends who love each other make a covenant, a promise to stay loving. Even if one day their reasons for that love do not come to mind, the covenant holds, because it is above reasons. In the same way, the great circumcision from above comes from G-d’s mercy, which is beyond reason.

Questions for the Shabbos table
	What is the difference between the circumcision of the heart that we do and the one that G-d does for us?
	Why does the Torah say “Avraham was circumcised” and not “Avraham circumcised himself”?
	What is one thing you can do this week to do your part, so that your heart is ready for G-d’s help from above?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1בעצם היום הזה
Another transcript of this same maamar, opening “to understand the question (mentioned in the books)”; its wording is close to Torah Ohr with small differences, and it gives two explanations.
Genesis 42:1בראשית מ״ב:א׳
וַיַּרְא יַעֲקֹב כִּי יֶשׁ־שֶׁבֶר בְּמִצְרָיִם וַיֹּאמֶר יַעֲקֹב לְבָנָיו לָמָּה תִּתְרָאוּ:
Now Jacob saw that there was corn in Egypt, and Jacob said unto his sons: ‘Why do ye look one upon another?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהנחה אחרת נדפס בסה״מ תקס״ג ע׳ י שם מתחיל ”להבין הקושי׳ (שנז׳ בספרים)”. הלשון קרוב לכאן בשינוים קלים. ושם ב׳ ביאורים — וראה שם כרך ב ע׳ תתא הגהות מהצ״צ. באוה״ת לך לך תשכה, א רשום: ”בד״ה בעצם היום הזה בת״א ס״פ לך לך והוא דרוש תקס״ג ולא שמעתיו בעצמי כ״א מפי כתבים”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (כמו בסה״מ תקס״ג) עם הגהות באוה״ת בראשית כרך ד תשכה, א (מלקו״ת לג״פ צג, ג). חלק מהמאמר מובא בסה״מ תרל״ג כרך ב ע׳ שצט. לד״ה זה ראה בפלח הרמון בראשית מב, א. ד״ה זה נזכר בלקו״ת ר״ה סג, ד. שמע״צ פה, צ.
2בעצם היום הזה נמול אברהם
The verse records that Avraham and Yishmael were circumcised on the same day. The maamar opens with it and at the end explains why it says “was circumcised” and “in the essence of that day.”
Genesis 17:26בראשית י״ז:כ״ו
בְּעֶצֶם הַיּוֹם הַזֶּה נִמּוֹל אַבְרָהָם וְיִשְׁמָעֵאל בְּנוֹ:
In the selfsame day was Abraham circumcised, and Ishmael his son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, כו.
3מפני מה לא מל אברהם
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבפי׳ ריב״א על התורה כ׳ שמכיון שקיום מצות מילה שייך רק פעם אחת, לכן לא מל א״ע עד שנצטווה על זה — וכן יש עוד תירוצים במפרשים. ראה לקמן מא, ב. הביאור ע״פ דרך הפשט ראה בלקוטי שיחות ח״ה ע׳ 146. ובפנימיות הענינים ראה לקו״ש שם ע׳ 79 הערה 25.
4שקיים כל התורה כולה עד שלא ניתנה
The closing Mishnah of Kiddushin says that Avraham kept the whole Torah before it was given; the Kehot note points here as well.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
5שקיים . . ואפי׳ עירובי תבשילין
The Talmud says that Avraham kept the whole Torah, even eiruvei tavshilin. This is the basis of the question why he waited to be circumcised.
Yoma 28b:10–11יומא כ״ח ב:י׳-י״א
אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה. מַתְיָא בֶּן שְׁמוּאֵל אוֹמֵר וְכוּ׳ וְהוּא אוֹמֵר הֵן. מַאן אָמַר ״הֵן״? אִילֵּימָא הָךְ דְּקָאֵי אַאִיגָּרָא — הוּא חָלֵים וְהוּא מְפַשַּׁר?! אֶלָּא הָךְ דְּקָאֵי אַאַרְעָא, מְנָא יָדַע?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כח, ב. וראה במשנה סוף קידושין. ובספר דברי דוד להט״ז פ׳ לך לך כ׳ בשם הב״ח שצ״ל עירובי תחומין.
6לא בשמים היא
Moshe tells Israel that the Torah is not in heaven, out of reach. The maamar reads the verse’s letters as a sign that circumcision is above the Torah.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יב.
7מי יעלה . . ר״ת מילה
That passage refers back to this one.
Kehot’s noteת״ז בהקדמה בתחלתה ותי׳ כב. תי׳ ע׳ (קלא, א). בלקו״ת נצבים מה, ד מציין לכאן.
8מי יעלה לנו השמימה ר״ת מילה וס״ת הוי״ה
The Tikkunei Zohar (Tikkun 70, as the Kehot note cites it; also in its introduction and Tikkun 22) reads the initials of “Who will go up for us to heaven” as milah and the final letters as Havayah.
Tikkunei Zohar 131a:1תקוני הזהר קל״א א:א׳
… כָּל מַלְאֲכֵי חַבָּלָה וּמְקַטְרְגִין דְּלָא יִקְרְבוּ לְגַבֵּיהּ בְּגִין דִּשְׁמָא דַיהו״ה שַׁרְיָא עֲלֵיהּ דְּתִשְׁכַּח לֵקהּ בְּאִלֵּין תֵּיבִין מִ י יַעֲלֶ ה לָּנ וּ הַשָּׁמַיְמָ ה, רָאשֵׁי תֵּיבוֹת מִילָ"ה, וְסוֹפֵי תֵּיבוֹת יהו״ה, בִּשְׁמֵיהּ סָלִיק לְעִילָא נִשְׁמָתֵיהּ, וּבְהַהוּא זִמְנָא יִתְקַיַּים בֵּקהּ (שם כח ז) וְרָאוּ כָּל עַמֵּי הָאָרֶץ כִּי שֵׁם יהו״ה נִקְרָא עָלֶיךָ וְיָרְאוּ מִמֶּךָּ, וּכְמָא דְאִיהוּ מְקַבֵּל עֲלֵיהּ כָּל פִּקּוּדִין דַּעֲשֵׂה, בִּדְחִילוּ וּרְחִימוּ, הָכִי אַמְלִיכִין לֵקהּ לְעִילָא חֲיָילִין וּמַשִּׁרְיָין, עַל אִלֵּין עָלְמִין דְּתַקִּין לֵקהּ קוּדְשָׁא בְּרִיךְ הוּא …
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 2
9ומלתם את ערלת לבבכם
The command to circumcise the heart, which the maamar calls the circumcision from below, done by our own effort.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, טז. בסה״מ תקס״ג מביא כאן ג׳ פסוקים ומלתם את ערלת לבבכם כו׳ ואח״כ כתי׳ ושבת עד ה׳ אלקיך כו׳ ואח״כ כתיב ומל ה׳.
10שיש ב׳ בחי׳ מילה
The note points to this letter in Tanya for a parallel treatment of the idea that there are two levels of circumcision.
Kehot’s noteראה אגה״ק סי׳ ד.
11ושבת עד ה׳ אלקיך
The verse of return, which comes before the promises of ingathering and of G-d circumcising the heart; the maamar identifies it with the lower circumcision.
Deuteronomy 30:2דברים ל׳:ב׳
וְשַׁבְתָּ עַד־ה׳ אֱלֹקֶיךָ וְשָׁמַעְתָּ בְקֹלוֹ כְּכֹל אֲשֶׁר־אָנֹכִי מְצַוְּךָ הַיּוֹם אַתָּה וּבָנֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
and shalt return unto the L-RD thy G-d, and hearken to His voice according to all that I command thee this day, thou and thy children, with all thy heart, and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ב.
12אם ישראל עושין תשובה
Rabbi Eliezer’s teaching that redemption depends on teshuvah; it shows that the circumcision from below comes before the redemption.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
13ואם לאו אין נגאלין . . ומל ה׳ את לבבך
The other transcript spells the sequence out: redemption comes through the circumcision from below, circumcising the foreskin of the heart by returning to G-d through keeping the Torah; the second circumcision is like what will be after the redemption, after the ingathering of the exiles, as in “and He will bring you into the land… and do you good.”
Kehot’s noteבסה״מ תקס״ג ע׳ יא ”ואם לאו אין נגאלין כו׳ והוא ע״י המילה שמלמטה כו׳ למול את ערלת הלב כו׳ לשוב אל ה׳ ע״י קיום התורה כו׳ שעי״ז נגאלין כו׳. והמילה הב׳ הוא ע״ד שיהי׳ אחר הגאולה כדכתיב ושבת כו׳ והביאך אל הארץ כו׳ והטיבך כו׳ שהוא לאחר קיבוץ הגליות”.
14והביאך אל הארץ והטיבך
The promise that G-d will bring Israel into the land and do them good more than their fathers; it comes after the ingathering and before “and G-d will circumcise your heart.”
Deuteronomy 30:5דברים ל׳:ה׳
וֶהֱבִיאֲךָ ה׳ אֱלֹקֶיךָ אֶל־הָאָרֶץ אֲשֶׁר־יָרְשׁוּ אֲבֹתֶיךָ וִירִשְׁתָּהּ וְהֵיטִבְךָ וְהִרְבְּךָ מֵאֲבֹתֶיךָ:
And the L-RD thy G-d will bring thee into the land which thy fathers possessed, and thou shalt possess it; and He will do thee good, and multiply thee above thy fathers. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ה.
15מה רב טובך אשר צפנת
“How great is Your goodness that You have hidden away for those who fear You.” The maamar identifies this hidden goodness with the great circumcision from above.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, כ.
16במשה שנולד מהול
The Sages learn from “she saw him, that he was good” that Moshe was born circumcised.
Sotah 12a:17סוטה י״ב א:י״ז
״וַתֵּרֶא אוֹתוֹ כִּי טוֹב הוּא״. תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״טוֹב״ שְׁמוֹ. רַבִּי יְהוּדָה אוֹמֵר: ״טוֹבִיָּה״ שְׁמוֹ. רַבִּי נְחֶמְיָה אוֹמֵר: הָגוּן לִנְבִיאוּת. אֲחֵרִים אוֹמְרִים: נוֹלַד כְּשֶׁהוּא מָהוּל. וַחֲכָמִים אוֹמְרִים: בְּשָׁעָה שֶׁנּוֹלַד מֹשֶׁה, נִתְמַלֵּא הַבַּיִת כּוּלּוֹ אוֹר. כְּתִיב הָכָא: ״וַתֵּרֶא אוֹתוֹ כִּי טוֹב הוּא״, וּכְתִיב הָתָם: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה יב, א.
17ותרא אותו כי טוב הוא
Said of Moshe’s mother at his birth; the Sages read “good” as meaning he was born circumcised, which links “good” to circumcision given from above.
Exodus 2:2שמות ב׳:ב׳
וַתַּהַר הָאִשָּׁה וַתֵּלֶד בֵּן וַתֵּרֶא אֹתוֹ כִּי־טוֹב הוּא וַתִּצְפְּנֵהוּ שְׁלֹשָׁה יְרָחִים:
And the woman conceived, and bore a son; and when she saw him that he was a goodly child, she hid him three months.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, א.
18(וזהו והטיבך . . טוב הוא כו׳)
The parenthesis linking “He will do you good” to the hidden goodness and to Moshe born circumcised is not in the other transcript.
Kehot’s noteהענין ליתא בסה״מ תקס״ג.
19שבחי׳ מילה ראשונה שמלמטה למעלה
That discourse explains Avraham’s circumcision the other way, as a refining from below upward, and itself adds: “see what is written in Torah Ohr and the additions, on ‘On that very day,’ and this requires study.” The note flags the tension with this maamar, where Avraham’s circumcision is from above.
Kehot’s noteראה בסה״מ עטר״ת ע׳ פה דשם מבאר דענין המילה דאברהם הוא ”ע״ד הבירור מלמטלמ״ע (ועמ״ש בתו״א והוספות בד״ה בעצם היום, וצ״ע)”.
20לא בשמים היא
The Torah is “not in heaven,” and in the same verse “Who will go up for us to heaven?” hides the word milah; the maamar sets the two parts of the verse against each other.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יב.
21וכנז׳ בגמ׳ שא״ר יהושע אין משגיחין בבת קול
In the dispute over the oven of Achnai Rabbi Yehoshua rejected a heavenly voice, citing “it is not in heaven.” The maamar uses it to show that the Torah has been brought down to earth.
Bava Metzia 59b:5בבא מציעא נ״ט ב:ה׳
עָמַד רַבִּי יְהוֹשֻׁעַ עַל רַגְלָיו וְאָמַר: ״לֹא בַשָּׁמַיִם הִיא!״ מַאי ״לֹא בַּשָּׁמַיִם הִיא״? אָמַר רַבִּי יִרְמְיָה: שֶׁכְּבָר נִתְּנָה תּוֹרָה מֵהַר סִינַי, אֵין אָנוּ מַשְׁגִּיחִין בְּבַת קוֹל, שֶׁכְּבָר כָּתַבְתָּ בְּהַר סִינַי בַּתּוֹרָה ״אַחֲרֵי רַבִּים לְהַטֹּת״. אַשְׁכְּחֵיהּ רַבִּי נָתָן לְאֵלִיָּהוּ, אֲמַר לֵקהּ: מַאי עָבֵיד קוּדְשָׁא בְּרִיךְ הוּא בְּהַהִיא שַׁעְתָּא? אֲמַר לֵקהּ: קָא חָיֵיךְ וְאָמַר, ״נִצְּחוּנִי בָּנַי! נִצְּחוּנִי בָּנַי!״
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ נט, ב.
22כי שם הוי״ה יו״ד צמצום . . .
the passage shares nothing with the note
Kehot’s noteראה אגה״ת פ״ד.
23שו״ה בבת קול — ונק׳ תורת הוי׳ . . נמשכה למטה
The words from “And it is called ‘the Torah of Havayah’” to “it was drawn down below” are not in the other transcript.
Kehot’s noteליתא בסה״מ תקס״ג.
24ושם הוי׳ הוא בס״ת . . מבחי׳ שמים אלו
The words from “while the Name Havayah is in the final letters” to “from the level of these heavens” are not in the other transcript.
Kehot’s noteליתא בסה״מ תקס״ג.
25גדולה מילה
The Mishnah praises circumcision because thirteen covenants were made over it; the maamar reads “great” as the great circumcision from above.
Nedarim 31b:8–9נדרים ל״א ב:ח׳-ט׳
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר: מְאוּסָה הִיא הָעׇרְלָה, שֶׁנִּתְגַּנּוּ בָּהּ רְשָׁעִים שֶׁנֶּאֱמַר: ״כִּי כׇל הַגּוֹיִם עֲרֵלִים״. רַבִּי יִשְׁמָעֵאל אוֹמֵר: גְּדוֹלָה מִילָה, שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְּרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר: גְּדוֹלָה מִילָה שֶׁדּוֹחָה אֶת הַשַּׁבָּת חֲמוּרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדרים לא, ב.
26ע׳ במק״מ על הזהר ח״ג דרל״ג ע״ב
Likkutei Torah quotes the Mikdash Melech: the great circumcision is drawn from Yesod of Arich Anpin, which holds the thirteen tikkunim of the beard, the Thirteen Attributes of Mercy.
Kehot’s noteמובא בלקו״ת פ׳ תזריע כא, ב. ”מארז״ל . . גדולה מילה . . ופי׳ במק״מ . . דהיינו שנמשך מיסוד דא״א שיש בו י״ג ת״ד שהם י״ג מדות הרחמים”.
27ע׳ במק״מ על הזוהר ח״ג דרל״ג ע״ב
The text itself refers to the Mikdash Melech’s commentary on this Zohar passage (Pinchas). As Likkutei Torah quotes it, the commentary explains “great is circumcision” as drawn from Yesod of Arich Anpin, which holds the thirteen tikkunim that are the Thirteen Attributes of Mercy.
Zohar, Pinchas 84:537–545ספר הזהר, פנחס פ״ד:תקל״ז-תקמ״ה
28ובלק״ת פ׳ קדושים
As the note quotes it, Likkutei Torah there says that circumcision is great because thirteen covenants were made over it: just as there are thirteen tikkunim in the upper beard of Arich Anpin, so too in the lower “beard,” in Yesod.
Kehot’s noteראה גם לק״ת עקב טו, ב ”גדולה מילה שנכרתו עליה י״ג כריתות שכמו שיש י״ג ת״ד בדיקנא עילאה דא״א כך הוא ג״כ בדיקנא תתאה בבחינת יסוד כו׳ כמ״ש בלק״ת פ׳ קדושים”.
29שענין הכריתות ברית הוא למעלה מן השכל והדעת
the passage shares nothing with the note
Kehot’s noteראה לקו״ת נצבים מד, ב.
30הוא ע״י י״ג מדה״ר
A gloss in the margin of Torah Ohr points here: a covenant has been made with the Thirteen Attributes that they do not return empty. It links “covenant” with the Thirteen Attributes, as the maamar does.
Rosh Hashanah 17b:7–8ראש השנה י״ז ב:ז׳-ח׳
אָמַר רַב יְהוּדָה: בְּרִית כְּרוּתָה לִשְׁלֹשׁ עֶשְׂרֵה מִדּוֹת שֶׁאֵינָן חוֹזְרוֹת רֵיקָם, שֶׁנֶּאֱמַר: ״הִנֵּה אָנֹכִי כּוֹרֵת בְּרִית״. אָמַר רַבִּי יוֹחָנָן: גְּדוֹלָה תְּשׁוּבָה שֶׁמְּקָרַעַת גְּזַר דִּינוֹ שֶׁל אָדָם, שֶׁנֶּאֱמַר: ״הַשְׁמֵן לֵב הָעָם הַזֶּה וְאׇזְנָיו הַכְבֵּד וְעֵינָיו הָשַׁע פֶּן יִרְאֶה בְעֵינָיו וּבְאׇזְנָיו יִשְׁמָע וּלְבָבוֹ יָבִין וָשָׁב וְרָפָא לוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעל הגליון בתו״א נרשם: ”ע׳ ר״ה יז, ב ברית כרותה לי״ג מדות כו׳ (ממורי נ״ע)”. [הרה = ר׳ אייזיק האמיל?].
31עד יעבור עמך ה׳
From the Song at the Sea. The maamar reads “pass over” as passing beyond the level of Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז. על הגליון בתו״א נרשם: שבזכות מילה נבקע הים וע׳ במדרש תהילים הים ראה וינס ארונו של יוסף ראה וינס ובמדרש רבה השירה הזאת כו׳ מילה זאת בריתי כו׳ (ממורי נ״ע).
32וגם בי״ג מדה״ר כתי׳ ויעבור
The Thirteen Attributes of Mercy open with “And Havayah passed before him,” the same verb as in “until Your people pass over.”
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ומל ה׳ אלקיך
The promise that G-d will circumcise Israel’s heart; the maamar calls this the circumcision from above, done by G-d.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ו.
Paragraph 3
34נמול אברהם
“Avraham was circumcised”: the passive form, which the maamar reads as a circumcision given from above.
Genesis 17:26בראשית י״ז:כ״ו
בְּעֶצֶם הַיּוֹם הַזֶּה נִמּוֹל אַבְרָהָם וְיִשְׁמָעֵאל בְּנוֹ:
In the selfsame day was Abraham circumcised, and Ishmael his son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35גבי מילת ישמעאל ומקנת כספו דכתיב וימל
Avraham took Yishmael and all those purchased with his money “and circumcised” them: the active form, which the maamar reads as the circumcision from below.
Genesis 17:23בראשית י״ז:כ״ג
וַיִּקַּח אַבְרָהָם אֶת־יִשְׁמָעֵאל בְּנוֹ וְאֵת כׇּל־יְלִידֵי בֵיתוֹ וְאֵת כׇּל־מִקְנַת כַּסְפּוֹ כׇּל־זָכָר בְּאַנְשֵׁי בֵּית אַבְרָהָם וַיָּמׇל אֶת־בְּשַׂר עׇרְלָתָם בְּעֶצֶם הַיּוֹם הַזֶּה כַּאֲשֶׁר דִּבֶּר אִתּוֹ אֱלֹקִים:
And Abraham took Ishmael his son, and all that were born in his house, and all that were bought with his money, every male among the men of Abraham’s house, and circumcised the flesh of their foreskin in the selfsame day, as G-d had said unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בעצם היום — פי׳ בעצמיות של היום
Or HaTorah explains that “this day” is Z’eir Anpin of Atzilus, called “day,” and “this” (zeh) as in the clear vision of Moshe’s prophecy; its essence is the Infinite Light clothed within it.
Kehot’s noteבאוה״ת פ׳ פינחס ע׳ א׳רא: ור״ל כי היום הזה היינו ז״א דאצי׳ שנק׳ יום ונק׳ זה ע״ד משה רבינו ע״ה נתנבא בזה היינו בחי׳ אספקלריא המאירה, אמנם העצמי׳ של בחי׳ ז״א היינו אוא״ס המלובש בו ע״ד שנת״ל בפי׳ בי נשבעתי כו׳ וכן בגשמיות ביום מאיר השמש אשר שמש הוא בחי׳ יסוד אבא המאיר בז״א כדפי׳ הרמ״ז ר״פ בהעלותך ור״פ אמור בענין שמש צדקה.
37היום שכולו ארוך שכולו טוב
The Talmud interprets “that it may be well with you” as referring to the world that is entirely good, and “that your days may be long” to the world that is entirely long.
Kiddushin 39b:8קידושין ל״ט ב:ח׳
הֲרֵי שֶׁאָמַר לוֹ אָבִיו: עֲלֵה לַבִּירָה וְהָבֵא לִי גּוֹזָלוֹת, וְעָלָה לַבִּירָה וְשִׁלַּח אֶת הָאֵם וְנָטַל אֶת הַבָּנִים וּבַחֲזִירָתוֹ נָפַל וָמֵת – הֵיכָן טוֹבַת יָמָיו שֶׁל זֶה, וְהֵיכָן אֲרִיכוּת יָמָיו שֶׁל זֶה? אֶלָּא: ״לְמַעַן יִיטַב לָךְ״ – לְעוֹלָם שֶׁכּוּלּוֹ טוֹב, ״וּלְמַעַן יַאֲרִיכֻן יָמֶיךָ״ – לְעוֹלָם שֶׁכּוּלּוֹ אָרוֹךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 142a:4–5חולין קמ״ב א:ד׳-ה׳
הרי שאמר לו אביו עלה לבירה והבא לי גוזלות ועלה ושלח את האם ולקח את הבנים ובחזרתו נפל ומת היכן אריכות ימיו של זה והיכן טובתו של זה אלא למען יאריכון ימיך בעולם שכולו ארוך ולמען ייטב לך לעולם שכולו טוב ודלמא לא הוה הכי ר׳ יעקב מעשה חזא ודלמא מהרהר בעבירה הוה מחשבה רעה אין הקב״ה מצרפה למעשה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה קידושין לט, ב וחולין קמב, א (ושם: עולם). נוסח הרחמן (בברכת המזון) ”ליום שכולו טוב”.
38רב טובך
G-d’s “great goodness” stored away, which the maamar identifies with the revelation of the time to come and with the great circumcision.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לריח שמניך טובים שמן תורק שמך על כן עלמות אהבוך
For the fragrance of your goodly oils
All the rewards of the World to Come are only a single glimmer of G-d’s light, while teshuvah from the depth of the heart, possible only for a soul in a body, reaches G-d’s very being and essence. The souls above reach that same inclusion through the Torah they learned below, whose “fragrance” grows the further it descends.
The maamar in brief
The maamar reads “the maidens (alamos) love you” as “the worlds (olamos)”: souls not in bodies, while “your Master is your Maker” refers to souls in this world. It asks why a soul would leave the radiance of the Shechinah for so great a descent, when even Gehinnom is worth enduring for the Garden of Eden. The answer: all the World to Come, through fifty thousand jubilees, is only a single thought, the “yud” of G-d’s contraction, while one hour of teshuvah in this world reaches His essence. Reflecting on the soul’s lofty root and its fall arouses deep compassion, which draws down the Thirteen Attributes of Mercy; these open the heart sealed by physical life, as “your Master” opens a maiden, making it a dwelling for G-d. This is the work of Elul and the Ten Days of Teshuvah: turning back “face to face”. The souls in the Garden of Eden, for whom a broken heart does not apply, rise through the Torah they studied, the “oil poured forth” whose fragrance grows as it descends into physical matters. Souls below can reach that great love too: the hidden love in every Jew, like the kernel of a nut, is revealed through teshuvah when G-d’s own hidden level is aroused.

Outline
	1Why the soul descendsThe two kinds of souls; the great descent into a body; the whole World to Come is only a glimmer, while teshuvah in this world surpasses it.¶1
	2Teshuvah from the depth of the heartContemplating the soul’s source above Chochmah and its fall arouses compassion that draws down the Thirteen Attributes of Mercy from G-d’s essence.¶2–3
	3“Your Master is your Maker”Mercy opens the heart sealed by physical life, making it a vessel; Elul and the Ten Days of Teshuvah restore a face-to-face bond.¶4–5
	4The souls above and the hidden love belowSouls in the Garden of Eden rise through the Torah’s “poured” fragrance; souls below reach the great love as the hidden love, like a nut’s kernel, is revealed through teshuvah.¶6


Key concepts
	Radiance of the Shechinah (ziv haShechinah)זיו השכינה
	The reward of the Garden of Eden and the World to Come: a mere glimmer of G-d’s light, not His essence.

	His being and essenceמהותו ועצמותו
	G-d as He is in Himself, beyond every thought and every revealed level; the goal of teshuvah is to be included in it.

	A descent for the sake of an ascentירידה צורך עליה
	The soul comes down into a body in order to reach, through teshuvah and Torah, a height it could not reach before.

	Thirteen Attributes of Mercyי״ג מדות הרחמים
	The attributes revealed to Moshe; they draw down compassion from G-d’s essence and open the closed heart, especially in Elul.

	Face to faceפנים בפנים
	A relationship of full inner involvement, as opposed to service with “the back of the neck”; restored in the Ten Days of Teshuvah.

	The hidden loveאהבה מסותרת
	The love of G-d present in every Jew, concealed like a nut’s kernel inside its shell, which comes out in heartfelt prayer and teshuvah.

	Oil poured forthשמן תורק
	The Torah, G-d’s Name, poured down level by level into physical matters, whose fragrance grows as it descends.


Section 1 · ¶1
Why the soul descends
1לריח שמניך טובים1 שמן תורק שמך על כן עלמות אהבוך. הנה נשמות שאינן בגוף בעוה״ז נק׳ עלמות אל תקרי עלמות אלא עולמות.2
“For the fragrance of your goodly oils, your name is oil poured forth; therefore the maidens (alamos) love you.” Now, souls that are not in a body in this world are called alamos, “maidens”: do not read alamos, “maidens,” but olamos, “worlds.”
The maamar opens with a verse from the Song of Songs and focuses on its last words, “the maidens love you.” Reading alamos (maidens) as olamos (worlds), the Alter Rebbe takes the “maidens” to be souls not in a body, that is, souls dwelling in the higher worlds.


והנה כתיב כי בועליך עשיך3 כו׳ הם נשמות שהם בעוה״ז ועיין מזה ברבות בא ס״פ ט״ו זח״ג [זהר חלק ג] תצא (דרע״ז א׳)
And it is written, “For your Master is your Maker, etc.”: these are the souls that are in this world. And see on this in Rabbah, [Parshas] Bo, end of section 15, [and] Zohar III, [Parshas] Teitzei (p. 277a).
By contrast, the verse in Isaiah that calls G-d the soul’s “Master” (literally “husband”) refers to souls here in this world, clothed in bodies. The Alter Rebbe points the reader to the Midrash and the Zohar where these two kinds of souls are discussed.


והנה ירידת הנשמה בעוה״ז הוא ירידה גדולה א״צ [אין צריך / אינו צריך] לומר בזמן שאין בהמ״ק [בית המקדש] קיים אלא אף קודם זמן הגלות הוא גלות וירידה גדולה לנשמות להתלבש ולהתגשם
Now, the descent of the soul into this world is a great descent. Needless to say at a time when the Holy Temple does not stand; but even before the time of exile, it is an exile and a great descent for the souls to be clothed and made physical
The soul’s coming down into a body is called a great descent. This is true not only in the time of exile, when the Temple is destroyed; simply being clothed in a physical body is already a kind of exile for the soul.


בגוף בעוה״ז דהנה הנשמה קודם בואה לעוה״ז היתה נהנה מזיו השכינה ואיתא מוטב דלידיינא4 וליתי לעלמא דאתי שכדאי כל יסורי גיהנם לבא אח״כ לתענוג ג״ע [גן עדן]
in a body in this world. For before coming to this world the soul was enjoying the radiance of the Shechinah. And it is said, “Better that I be judged and come to the World to Come”: for all the sufferings of Gehinnom are worthwhile in order to come afterward to the delight of the Garden of Eden,
Before birth the soul enjoyed the radiance of the Shechinah, G-d’s revealed presence. The Talmud relates a sage’s wish to pass through judgment in order to reach the World to Come, which shows that even the pain of Gehinnom (purgatory) is worth enduring for the delight of the Garden of Eden.


התחתון אפילו ויש ג״ע [גן עדן] תחתון וג״ע [וגן עדן] עליון וכשהנשמה צריכה לעלות לג״ע [לגן עדן] עליון יש עוד גיהנם מקודם הנק׳ נהר דינור5 דנגיד ונפיק6 וא״כ מה צורך ולמה ירדה הנשמה לעוה״ז ירידה גדולה כזו
even the lower one. And there is a lower Garden of Eden and a higher Garden of Eden, and when the soul must ascend to the higher Garden of Eden there is yet another Gehinnom before it, called the River of Fire (Nehar Dinur), which “flows and goes forth.” If so, what need is there, and why did the soul descend into this world, so great a descent?
Even the lower Garden of Eden justifies such suffering, and to rise to the higher Garden of Eden the soul must first pass through a further purification called the River of Fire. The question is therefore sharp: if the soul already enjoyed so much above, why must it descend so far?


אך ירידה זו צורך עליה7 ומהו עליה יותר כנ״ל הנה איתא יפה שעה אחת בתשובה8 ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא].9
But this descent is for the sake of an ascent. And what is the ascent that is greater than [all] the above? It is said: “One hour of teshuvah and good deeds in this world is finer than all the life of the World to Come.”
The answer is that the descent exists for the sake of a greater ascent. The Mishnah’s teaching that one hour of teshuvah and good deeds in this world surpasses all the life of the World to Come shows that this world offers something the heavenly reward cannot.


דהנה כל חיי עוה״ב [עולם הבא]10 ג״ע [גן עדן] התחתון וימות המשיח וכו׳11 הוא רק זיו השכינה12 הארה אחת ביוד נברא עוה״ב [עולם הבא]13 יוד צמצום גדול ומחשבה אחת
For all the life of the World to Come, the lower Garden of Eden, the Days of Mashiach and so on, is only the radiance of the Shechinah, a single glimmer. With the yud the World to Come was created: the yud is a great tzimtzum and a single thought,
All the rewards of the World to Come are only a “radiance” of the Shechinah, a single glimmer and not G-d’s essence. The Talmud says the World to Come was created with the letter yud, the smallest letter, which stands for a great contraction (tzimtzum) and a single thought.


כמו למשל אות אחת לגבי עצמות מהותו ועצמותו ומבשרי אחזה אלוה14 למעלה באור א״ס ב״ה מהותו ועצמותו הוא
like, by way of analogy, a single letter compared to the very essence of one’s being and essence. “And from my flesh I behold G-d”: above, in the Infinite Light, blessed be He, His being and essence, it is
A single letter or thought is a tiny expression compared to the whole person who produces it. Using the principle of Job’s words, “from my flesh I behold G-d” (learning about the Divine from the human being), the Alter Rebbe applies this to G-d’s own being and essence.


רק מחשבה אחת צופה ומביט עד סוף כל הדורות במאמר אחד יכול להבראות1516 בראשית נמי מאמר17 הוא יוד צמצום
only a single thought: He looks and beholds to the end of all the generations. “With a single utterance [the world] could have been created”; “Bereishis is also an utterance.” It is the yud, a tzimtzum,
For G-d, all of creation through the end of time is like one thought or one glance. The Mishnah says the world could have been created with a single utterance, and the Talmud counts “In the beginning” as an utterance too, so all of creation stems from a contraction symbolized by the yud.


הארה אחת כל ימי חיי עוה״ב [עולם הבא] לשון רבים שיש כמה ג״ע [גן עדן] תחתון וג״ע [וגן עדן] עליון וימות המשיח גבוה מעל גבוה בכל חמשים אלף יובלות18
a single glimmer. “All the days of the life” of the World to Come is in the plural, for there are several lower Gardens of Eden and higher Gardens of Eden and Days of Mashiach, one higher than the other, through all the fifty thousand jubilees.
The phrase “the life of the World to Come” is read as a plural, implying many levels of reward. There are many Gardens of Eden and eras of Mashiach, each above the next, extending through fifty thousand jubilees.


כי כל שיתא אלפי שנין הם רק שמיטה אחת ויש בהם ג״ע [גן עדן] תחתון וג״ע [וגן עדן] עליון וימות המשיח כו׳
For all the six thousand years are only one Shemittah, and in them there are a lower Garden of Eden, a higher Garden of Eden and the Days of Mashiach, etc.
The six thousand years of this world’s history count as only one Shemittah (sabbatical) cycle within that vast scheme. Each such cycle has its own lower and higher Garden of Eden and its own era of Mashiach.


וא״כ כל חיי העוה״ב [העולם הבא] הוא רק זיו והארה אחת מאור א״ס ב״ה מהותו ועצמותו ולית מחשבה תפיסא בי׳ [ביה] כלל19 במהותו ועצמותו:
If so, all the life of the World to Come is only a radiance and a single glimmer from the Infinite Light, blessed be He, His being and essence; and “no thought can grasp Him” at all in His being and essence.
The conclusion is that all these levels together are still only a glimmer of the Infinite Light, while G-d’s own being and essence remains beyond any thought. This sets up the claim that teshuvah in this world reaches higher than all of them.




Section 2 · ¶2–3
Teshuvah from the depth of the heart
2ב וזהו ירידה צורך עליה ע״י תשובה לעלות לעלוי זה להכלל במהותו ועצמותו ויפה שעה אחת כו׳
This is [the meaning of] “a descent for the sake of an ascent”: through teshuvah, to rise to this elevation, to be included in His being and essence. And “one hour ... is finer, etc.,”
The ascent that justifies the descent is teshuvah, which lets the soul rise to be included in G-d’s own being and essence. That is why “one hour” of teshuvah in this world is finer than the whole World to Come.


דייקא בגלות וירידה בגוף גשמי ע״י תשובה מעומקא דליבא באתעדל״ת [באתערותא דלתתא] מהתבוננות ירידתו ממקום גבוה מאד נעלה דע מאין
specifically in exile and in descent into a physical body, through teshuvah from the depth of the heart, as an arousal from below, from contemplating his descent from a very high and exalted place: “Know from where
This power belongs specifically to a soul in exile in a physical body. Its teshuvah comes from the depth of the heart, as a human initiative, born of reflecting on how far it has fallen from its lofty source.


באת2021 מלמעלה מהחכמה והחכמה מאין תמצא22 הוא ראשית הגילוי ולאן אתה הולך להתלבש בעוה״ז אף שלא חטא אעפ״כ [אף על פי כן] הוא נתגשם ונפרד ממהותו ועצמותו בתכלית הריחוק
you came”: from above Chochmah, “and Chochmah comes from nothingness,” which is the beginning of revelation; “and to where you are going”: to be clothed in this world. Even though he did not sin, nevertheless he has become physical and separated from His being and essence, in utter distance.
The Mishnah’s “Know from where you came” is read as pointing to the soul’s root above Chochmah, in the “nothing” (ayin) from which wisdom comes. “To where you are going” is its being clothed in this world, where, even without sin, it has become physical and utterly distant from G-d’s essence.


וצריך להיות ממארי דחושבנא לידע אינש בנפשו כו׳ ולעורר רחמנות על ירידתו כו׳ בלב נשבר על חיי דנשמתא וממילא הוא נמשך בהשתלשלות רחמים על בני חיי ומזוני זכרנו לחיים כו׳.
And one must be among “the masters of reckoning,” so “that a person know in his soul, etc.,” and arouse compassion over his descent, etc., with a broken heart over the life of the soul. And as a matter of course, compassion is drawn down through the chain of descending worlds upon children, life and sustenance: “Remember us for life, etc.”
A person must honestly take stock of his soul and feel compassion for its descent, with a broken heart over its spiritual life. That compassion, aroused below, draws down compassion from above, even in material matters such as children, life and livelihood, as in the prayer “Remember us for life.”




3וזהו ברחמים גדולים אקבצך23 ע״י תשובה מעומקא דליבא בהתבוננותו כי ברגע קטן עזבתיך שהעזיבה הוא
This is [the meaning of] “With great compassion I will gather you”: through teshuvah from the depth of the heart, as he contemplates that “for a small moment I forsook you,” that the forsaking is
Isaiah’s promise “With great compassion I will gather you” is read as describing teshuvah from the depth of the heart. It comes as the person reflects on the next words, “for a small moment I forsook you.”


רק רגע קטן מחשבה אחת כל שיתא אלפי שנין וג״ע [וגן עדן] התחתון וג״ע [וגן עדן] העליון וימות המשיח ותחיית המתים וכל החמשים אלף יובלות (ועיין מזה בד״ה להבין פי׳ הפסוק מי אל כמוך).24
only a small moment, a single thought: all the six thousand years, and the lower Garden of Eden and the higher Garden of Eden, and the Days of Mashiach, and the Resurrection of the Dead, and all the fifty thousand jubilees. (And see on this in the discourse beginning “To understand the meaning of the verse ‘Who is a G-d like You.’”)
The “small moment” is G-d’s single thought that holds all of history, every Garden of Eden, the Days of Mashiach, the Resurrection and the fifty thousand jubilees. The Alter Rebbe refers the reader to another maamar for more on this.


ואי לזאת ירידתו לעוה״ז היא ירידה גדולה עי״ז מעורר תשובה מעומקא דליבא רחמים רבים ממהותו ועצמותו להמשיך י״ג מדות הרחמים25 שלא יכול להתמשך בכלי אחד26
Therefore, since his descent into this world is a great descent, through this he arouses teshuvah from the depth of the heart, [and] abundant compassion from His being and essence, to draw down the Thirteen Attributes of Mercy, which cannot be drawn down in a single vessel
Because the soul’s descent is so great, the teshuvah it arouses is deep, and it calls forth abundant compassion from G-d’s own essence. That compassion comes through the Thirteen Attributes of Mercy, because it is too great to be contained in a single vessel or attribute.


רק בי״ג מדות ה׳ ה׳ אל רחום וגו׳ ה׳ המשכה ממהותו ועצמותו שיהיה ה׳ י״ג מדות כו:27
but only in thirteen attributes: “Havayah, Havayah, G-d, compassionate, etc.” Havayah is the drawing down from His being and essence, that Havayah become thirteen attributes, etc.
The Thirteen Attributes begin with “Havayah, Havayah, G-d, compassionate.” The Name Havayah here stands for the drawing down from G-d’s essence, which then unfolds into thirteen attributes of mercy.




Section 3 · ¶4–5
“Your Master is your Maker”
4ג וזהו כי בועליך עושיך וגו׳. ואיך שייך אצלו ית׳ שאין לו דמות הגוף לגבי נמשות רוחניות לשון זה וכתיב כי יבעל בחור בתולה28 וגו׳.
And this is [the meaning of] “For your Master (bo’alayich) is your Maker, etc.” But how can this expression apply to Him, may He be exalted, who has no bodily form, with regard to spiritual souls? And it is written, “As a young man espouses (yiv’al) a maiden, etc.”
The Alter Rebbe returns to Isaiah’s “For your Master (bo’alayich) is your Maker,” which uses the language of marriage. He asks how such an expression can apply to G-d, who has no body, in relation to spiritual souls, especially since another verse uses the same word for a young man marrying a maiden.


אך הנה איתא על זה (סנהדרין דף כ״ב ב׳) אין אשה כורתת ברית29 כו׳.
But it is said about this (Sanhedrin, p. 22b): “A woman makes a covenant only, etc.”
The Talmud teaches that a woman makes a covenant only with the one who made her a vessel. The Alter Rebbe hints at this teaching to explain in what sense G-d is the soul’s “Master” and “Maker.”


דהנה ע״י ירידתה בעוה״ז בגלות נתגשמה ונטמטם לבו והי׳ [והיה] לאבן אף שאינו נפש החוטאת באיסור ח״ו [חס ושלום] גם ע״י היתר כשאינו מקדש עצמו כו׳
For through its descent into this world, in exile, [the soul] became physical, and his heart was dulled and became stone. Even if he is not a soul that sins through what is forbidden, G-d forbid, [this comes about] also through what is permitted, when he does not sanctify himself, etc.
In exile in this world the soul becomes coarse and the heart becomes closed, like stone. This happens not only through sin, G-d forbid, but even through permitted things when a person does not sanctify himself in them.


וע״י התעוררות רחמים רבים אתערותא דלעילא בי״ג מדה״ר [מדות הרחמים] נפתח לבו שיש כח במדה זו לפתוח מי שלבו אטום כבתולה3031 כמו שאנו רואים באדם אכזרי שלבו אטום וכשמעוררים לו איזה רחמנות נפתח לבו.32
And through the arousal of abundant compassion, an arousal from above, in the Thirteen Attributes of Mercy, his heart is opened; for this attribute has the power to open one whose heart is sealed like a maiden’s, as we see in a cruel person whose heart is sealed, yet when some compassion is aroused in him, his heart opens.
The Thirteen Attributes of Mercy, drawn down from above, have the power to open such a sealed heart, much as a maiden’s closed state is opened in marriage. We see this in human terms: even a cruel person’s heart opens when compassion is stirred in him.




5וזהו כי בועליך עושיך ע״י תשובה מעומק׳ [מעומקא] דליבא בהתבוננות כי ה׳ צבאות33 הם כל חיי עוה״ב [עולם הבא] כו׳
And this is [the meaning of] “For your Master is your Maker”: through teshuvah from the depth of the heart, in contemplating that “G-d of Hosts,” which is all the life of the World to Come, etc.,
The Alter Rebbe now explains “your Master is your Maker” through the teshuvah just described. The verse goes on to say “G-d of Hosts is His Name,” and he reads this as a subject for contemplation: all the life of the World to Come is contained in “G-d of Hosts.”


הוא רק שמו הודו על ארץ ושמים34 זיו השכינה ומקור נשמתו הוא גבוה מאד נעלה כו׳ וירידתה הוא ירידה גדולה כו׳
is only “His Name”: “His glory is over earth and heaven,” the radiance of the Shechinah; and the source of his soul is very high and exalted, etc., and its descent is a great descent, etc.
All of that is only G-d’s “Name,” His glory shining over heaven and earth, a mere radiance of the Shechinah, just as a name is only an outer expression of a person. By contrast, the soul’s source is very lofty, so its descent into this world is very great.


עי״ז הוא מעורר י״ג מדות כו׳ ברחמים רבים לפתוח לבו שיהיה כלי ומכון לשבתך פעלת35 ה׳ כו׳
Through this he arouses the Thirteen Attributes, etc., with abundant compassion, to open his heart, so that it be a vessel, and “the foundation for Your dwelling that You have made, G-d, etc.”
This contemplation arouses the Thirteen Attributes of Mercy in abundance, which open the person’s closed heart. The opened heart becomes a vessel and a “foundation for Your dwelling,” a place where G-d can rest.


יאר ה׳ פניו אליך36 שעי״ז כמים הפנים37 כו׳ יחזור פניו ג״כ בתשובה וזהו ג״כ עשרת ימי תשובה הוא חזרת פנים בפנים
“May G-d make His face shine upon you”: so that through this, “as water [reflects] face to face, etc.,” he too will turn his face back in teshuvah. And this is also [the meaning of] the Ten Days of Teshuvah: a return to [being] face to face.
When G-d “makes His face shine” on a person, the person, like a reflection in water, turns his own face back to G-d in teshuvah. The Ten Days of Teshuvah (from Rosh Hashanah to Yom Kippur) are this return to a face-to-face relationship.


כי כל השנה אף שעובדים את ה׳ כו׳ הוא בחינת עורף כי פנו אלי עורף ולא פנים38
For all the year, even though one serves G-d, etc., it is on the level of the back of the neck: “For they have turned to Me the back of the neck and not the face.”
During the rest of the year, even one who serves G-d does so as if with the back of the neck turned toward Him. The Alter Rebbe borrows Jeremiah’s rebuke, “they turned to Me the back of the neck and not the face,” to describe service without inner involvement.


כי כל עיקר חיות האדם וכל החושים ראיה ושמיעה דיבור ריח הוא בפנים ובעורף הוא רק עצם כו׳
For the whole essence of a person’s life-force and all the senses, sight and hearing, speech [and] smell, are in the face, while in the back of the neck there is only bone, etc.
The face is where a person’s life and senses are concentrated, while the back of the neck is only bone. The image shows the difference between service with one’s full inner vitality and service that is merely external.


כמו כן צריך להחזיר כל עיקר נקודת לבבו ורצונו ומחשבה דיבור ומעשה רק לה׳ לבדו וכאמרו מי לי בשמים3940 כו׳ ג״ע [גן עדן] תחתון וג״ע [וגן עדן] עליון כו׳
So too, one must turn back the whole essence of the point of his heart, and his will, and thought, speech and action, to G-d alone; as it says, “Whom have I in heaven, etc.”: the lower Garden of Eden and the higher Garden of Eden, etc.,
Turning the face to G-d means directing the innermost point of the heart, the will, and all thought, speech and action to Him alone. As the Psalmist says, “Whom have I in heaven,” one seeks not even the Gardens of Eden but G-d Himself.


שהוא רק זיו והארה אחת כנ״ל וקודם עשי״ת [עשרת ימי תשובה] כל חודש אלול מעורר י״ג מדה״ר [מדות הרחמים] שעי״ז יהיו עשי״ת [עשרת ימי תשובה] פנים בפנים אחד באחד בכל נפשך41 וגו׳ להכלל ולהבטל במהותו ועצמותו רחמי׳ [רחמים] רבים ורב חסד:42
which are only a radiance and a single glimmer, as [explained] above. And before the Ten Days of Teshuvah, all the month of Elul, one arouses the Thirteen Attributes of Mercy, so that through this the Ten Days of Teshuvah will be face to face, one with One, “with all your soul, etc.,” to be included and nullified in His being and essence: abundant compassion and “abundant in kindness.”
The Gardens of Eden are only a glimmer, so the goal is G-d’s essence. Elul, the month before Rosh Hashanah, arouses the Thirteen Attributes of Mercy, preparing for the Ten Days of Teshuvah to be face to face, with the soul included and nullified in G-d’s being and essence.




Section 4 · ¶6
The souls above and the hidden love below
6ד והנה כל זה הוא בנשמות שהם בעוה״ז בגלות וירידה גדולה כו׳. אך הוא ע״י תשובה כנ״ל ובמקום שבעל תשובה עומד כו׳.
Now, all this concerns the souls that are in this world, in exile and a great descent, etc. But it is through teshuvah, as [explained] above, and “in the place where a baal teshuvah stands, etc.”
Everything so far concerns souls in bodies, whose ascent comes through teshuvah. The Talmud teaches that “in the place where a baal teshuvah (a returnee) stands,” even perfect tzaddikim cannot stand, showing how high this ascent reaches.


אבל הנשמות שבג״ע [שבגן עדן] שהם בחינות צדיקים גמורים שמשיגים מזיו השכינה כנ״ל וא״כ ע״י מה הוא עלייתם להכלל כו׳ שאינו שייך אצלם לב נשבר מעומקא דליבא כו׳
But the souls in the Garden of Eden, who are on the level of perfect tzaddikim, who apprehend of the radiance of the Shechinah, as [explained] above: if so, through what is their ascent, to be included, etc., since a broken heart from the depth of the heart does not apply to them, etc.?
This raises a question about souls already in the Garden of Eden, perfect tzaddikim who enjoy the radiance of the Shechinah. A broken heart does not apply to them, so how do they rise to be included in G-d’s essence?


זהו לריח שמניך טובים43 כו׳ ע״כ עלמות אהבוך ופי׳ שע״י התורה שעסקו בה בהיותם בעוה״ז מלובשים בגופים שהתורה נתלבשה ג״כ בדברים גשמיים
This is [the meaning of] “For the fragrance of your goodly oils, etc., therefore the maidens love you.” The explanation is that [it is] through the Torah that they engaged in while they were in this world, clothed in bodies; for the Torah too was clothed in physical things.
The answer is found in the opening verse: “the fragrance of your goodly oils” is why “the maidens,” the souls above, love G-d. Their ascent comes through the Torah they studied while in bodies, since the Torah itself was clothed in physical matters.


וזהו שמן תורק שמך כל התורה שמו של הקב״ה44 הורק מכלי אל כלי בהשתלשלות להתלבש בעוה״ז בדברים גשמיים וכל מה שהורק למטה כו׳
And this is [the meaning of] “your name is oil poured forth”: the whole Torah is the Name of the Holy One, blessed be He, poured from vessel to vessel through the chain of descending worlds, to be clothed in this world in physical things. And the further down it is poured, etc.,
“Your name is oil poured forth” refers to the Torah, which is entirely G-d’s Name. It was “poured” from one level to the next until it was clothed in physical matters in this world.


ריחו נודף יותר כמו שאנו רואים בשמן גשמי שמה שהי׳ [שהיה] למעלה כשהורק מכלי אל כלי נעשה למטה ריחו יותר
the more its fragrance spreads; as we see with physical oil, that what was above, when poured from vessel to vessel, below its fragrance becomes greater.
The analogy is from real oil: the more it is poured from vessel to vessel, the more its fragrance spreads. So too the Torah’s “fragrance” is strongest in its lowest, most physical form.


כמו כן התורה נעוץ סופן בתחלתן45 סוף מעשה במחשבה תחילה עי״ז יש להם עלייה להכלל כנ״ל.
So too the Torah: “their end is wedged in their beginning,” “last in deed, first in thought.” Through this they have an ascent, to be included, as [explained] above.
Since “the end is wedged in the beginning,” the lowest level of Torah is bound to its highest source, as the final deed is what was first in thought. For this reason the Torah the souls learned below lifts them to be included in G-d.


וזהו ע״כ עלמות הם נשמות שאינם בגוף בעוה״ז אהבוך הוא אהבה רבה רב חסד כי טל אורות טליך46 כל המשתמש באור תורה אור תורה47 מחייהו (בכתובות קי״א ב׳)
And this is [the meaning of] “therefore the maidens”: these are the souls that are not in a body in this world; “love you”: this is the great love, “abundant in kindness.” For “your dew is a dew of lights”: whoever makes use of the light of Torah, the light of Torah revives him (Kesubos 111b).
“The maidens love you” means that the souls above attain the great love (ahavah rabbah), linked to “abundant in kindness.” The Talmud’s teaching that the light of Torah revives those who use it shows that their Torah study gives them life and elevation.


וזהו טובים ל׳ [לשון] אור את האור כי טוב48 והנה ע״י תשובה מעומקא דליבא בעוד הנשמה בעוה״ז יכול לעלות ולהגיע ג״כ לאהבה רבה כנ״ל.
And this is [the meaning of] “goodly,” a term for light: “the light, that it was good.” Now, through teshuvah from the depth of the heart, while the soul is still in this world, it can rise and attain the great love as well, as [explained] above.
“Goodly” is read as a term for light, as in “G-d saw the light, that it was good,” so the “goodly oils” are the light of Torah. A soul still in this world can also reach this great love through deep teshuvah.


וזהו ישקני מנשיקות פיהו4950 וכו׳ והנה איתא ערבים עלי51 דברי סופרים יותר מיינה של תורה הן המאה ברכות שמברכין
And this is [the meaning of] “Let him kiss me with the kisses of his mouth, etc.” Now, it is said, “The words of the Scribes are dearer to me than the wine of Torah”: these are the hundred blessings that are said
The preceding verse, “Let him kiss me with the kisses of his mouth,” continues “for your love is better than wine.” The Talmud reads this as “The words of the Scribes are dearer than the wine of Torah,” and the Alter Rebbe applies it to the hundred blessings said daily, a rabbinic institution.


בכל יום ברוך אתה ה׳ שהן מד״ס שיהי׳ [שיהיה] התגלו׳ [התגלות] והמשכה מן העולם ועד העולם אלקינו שיהי׳ [שיהיה] אלקינו לא למעלה בחינת כו׳ רק בשכל והתבוננות
every day, “Blessed are You, G-d,” which are from the words of the Scribes, so that there be a revelation and drawing down “from world to world”; “our G-d,” that He be our G-d, not above, on the level of, etc., only through intellect and contemplation.
Each blessing, “Blessed are You, G-d, our G-d,” draws G-d’s revelation down from the higher world to the lower one. “Our G-d” means that He should be ours, not remote above, and not known only through intellect and contemplation.


אך צריך שיהי׳ [שיהיה] התגלות נקודת לבבו שיהי׳ [שיהיה] רצון אחד לבדו ית׳ ובכל אחד מישראל יש אהבה
But there must be a revelation of the point of his heart, that there be one will, for Him alone, may He be exalted. And in every one of Israel there is a love
Beyond understanding, the innermost point of the heart must be revealed, a single will for G-d alone. Every Jew has such a love for G-d, though it may be hidden.


מסותרת כל חד לפום שיעורא דילי׳ [דיליה] בגילוי בתפלה יש מתפלל בבחי׳ צעק לבם52 אף שרואה בעצמו שהוא מגושם ומלובש בתאוות ומדות גשמיות
that is hidden, each according to his own measure, [coming] into revelation in prayer. There is one who prays in the manner of “their heart cried out,” even though he sees in himself that he is coarse and clothed in physical desires and traits.
This hidden love surfaces in prayer, in each person according to his measure; some pray as if “their heart cried out.” This can happen even when a person sees himself as coarse and bound up in physical desires.


אך עכ״ז [עם כל זה] האמת אינו כן כי הוא רק שקר מעלמא דשקרא והאהבה הנ״ל הוא האמת
But even so, the truth is not so; for that is only falsehood, from the world of falsehood, while the love mentioned above is the truth.
That coarseness is not the person’s true self; it belongs to “the world of falsehood,” this material world. The hidden love for G-d is the truth of the soul.


ולכן נקרא כנסת ישראל בשם אגוז אל גנת אגוז ירדתי5354 כמו האגוז55 שיש בו מוח וקליפה המכסה כמו כן בנשמות כו׳ בעודן בגוף בעוה״ז וזהו סוד האהבה מסותרת56 הנ״ל57
Therefore the Congregation of Israel is called by the name “nut”: “I went down to the garden of nuts.” Just as a nut has a kernel and a shell covering it, so too with souls, etc., while they are in a body in this world. And this is the secret of the hidden love mentioned above.
The Midrash compares Israel to a nut, which has an edible kernel hidden inside a hard shell. So too, while the soul is in a body its love for G-d is concealed within an outer shell, which is the “secret” of the hidden love.


אך על ידי מה יכולה לבא לגילוי רב הוא ע״י התעוררות סוד העליון ישת חשך סתרו58 כו׳
But through what can it come into great revelation? It is through the arousal of the higher secret, “He made darkness His hiding place, etc.,”
The hidden love comes into full revelation when a higher “secret” is aroused. This higher secret is G-d’s own concealed level, described in the verse “He made darkness His hiding place.”


לבא להתגלות עי״ז מתגלה סוד התחתון אהבה כנ״ל כמ״ש בד״ה כי תהיין לאיש שתי נשים59 כו׳ ע״ש
to come into revelation; through this the lower secret, the love mentioned above, is revealed, as is explained in the discourse beginning “If a man has two wives, etc.”; see there.
When the higher hidden level is revealed, it brings out the lower secret, the soul’s hidden love. The Alter Rebbe refers to another maamar where this is explained at length.


וזהו נכנס יין יצא סוד60 ע״י תשובה יוצא הסוד העליון והסוד התחתון כנ״ל וזהו מי גלה רז זה לבני61 כו׳:62
And this is [the meaning of] “When wine enters, the secret comes out”: through teshuvah the higher secret and the lower secret come out, as [explained] above. And this is [the meaning of] “Who revealed this secret to My children, etc.”
The Talmud’s saying “When wine enters, the secret comes out” (wine and secret both equal seventy in gematria) is applied to teshuvah, which brings out both the higher and the lower secret. The Talmud’s “Who revealed this secret to My children” refers to Israel’s saying “we will do” before “we will hear”, a love and commitment from beyond understanding.



In one’s avodah
A person should take honest stock of his soul: how high its source is and how far it has come down, and feel compassion for it with a broken heart. That teshuvah from the depth of the heart, especially in Elul and the Ten Days of Teshuvah, turns the innermost point of the heart, the will, thought, speech and action to G-d alone, seeking not even the Garden of Eden but G-d Himself; and one should know that whatever coarseness one sees in oneself is not the truth, while the hidden love for G-d is.
Questions for discussion
	Why does the maamar call the whole World to Come “a single glimmer,” and what does teshuvah in this world reach that it does not?
	How can a soul that has not sinned still be in need of teshuvah, according to the maamar?
	What do “face” and “back of the neck” stand for, and how do Elul and the Ten Days of Teshuvah turn one into the other?
	Why does the fragrance of oil, and of Torah, grow the further it is poured down, and how does that help the souls in the Garden of Eden?
	What is the “higher secret” and the “lower secret,” and how does teshuvah bring both of them out?

Sources and references
Notes
Paragraph 1
1לריח שמניך טובים
The verse at the head of the maamar. Its last words, “the maidens love you,” are applied to souls that are not in bodies.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ג.
2אל תקרי עלמות אלא עולמות
The Talmud reads alamos (maidens) as olamos (worlds) in this verse. The Alter Rebbe uses the reading to identify the “maidens” with souls in the upper worlds.
Avodah Zarah 35b:7–8עבודה זרה ל״ה ב:ז׳-ח׳
דָּרַשׁ רַב נַחְמָן בְּרֵיהּ דְּרַב חִסְדָּא, מַאי דִּכְתִיב: ״לְרֵיחַ שְׁמָנֶיךָ טוֹבִים״, לְמָה תַּלְמִיד חָכָם דּוֹמֶה? לִצְלוֹחִית שֶׁל פִּלְיָיטֹין: מְגוּלָּה — רֵיחָהּ נוֹדֵף, מְכוּסָּה — אֵין רֵיחָהּ נוֹדֵף. וְלֹא עוֹד, אֶלָּא דְּבָרִים שֶׁמְּכוּסִּין מִמֶּנּוּ מִתְגַּלִּין לוֹ, שֶׁנֶּאֱמַר: ״עֲלָמוֹת אֲהֵבוּךָ״, קְרִי בֵּקהּ ״עֲלוּמוֹת״; וְלֹא עוֹד, אֶלָּא שֶׁמַּלְאַךְ הַמָּוֶת אוֹהֲבוֹ, שֶׁנֶּאֱמַר: ״עֲלָמוֹת אֲהֵבוּךָ״, קְרִי בֵּקהּ ״עַל מָוֶת״; וְלֹא עוֹד, אֶלָּא שֶׁנּוֹחֵל שְׁנֵי עוֹלָמוֹת, אֶחָד הָעוֹלָם הַזֶּה וְאֶחָד הָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״עֲלָמוֹת״, קְרִי בֵּקהּ ״עוֹלָמוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 71bזח״ג עא, ב
Kehot’s noteע״ז לה, ב. זח״ג עא, ב.
3כי בועליך עושיך
Isaiah calls G-d the “Master” (husband) and Maker of the Congregation of Israel. Here it is applied to souls clothed in bodies in this world.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ה.
4מוטב דלידייני׳
After Acher’s death, a sage prays that he be judged so he may enter the World to Come. The Alter Rebbe infers that even Gehinnom is worth enduring for the Garden of Eden.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
5יש עוד גיהנם מקודם הנק׳ נהר דינור
The note says this idea is not found in the Alter Rebbe’s maamarim or in Or HaTorah, and points to Torah Chaim for the difference between Gehinnom and the River of Fire.
Kehot’s noteענין זה ליתא במאמרי אדה״ז ובאוה״ת. וראה בתו״ח פ׳ וישלח דף קצז, ב [בהוצאה חדשה] ההפרש בין גיהנם לנהר דינור ”נהר דינור שטובלים בו הנשמות שיבוררו וילובנו מאש זרה (ולא כגיהנם שהוא אש השורף ומכלה כו׳)”.
6נהר דינור דנגיד ונפיק
Daniel sees a river of fire issuing and going forth from before G-d. Here it is the purification a soul passes through before rising to the higher Garden of Eden.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י. בארוכה במאמרי אדה״א שם.
7ירידה זו צורך עליה
That passage also teaches that the souls’ descent into the body is for the sake of an ascent.
Kehot’s noteראה גם לעיל פ׳ דברים א, א.
8יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
9יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
The Mishnah teaches that one hour of teshuvah and good deeds in this world is finer than all the life of the World to Come. This is the key to why the soul descends.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
10כל חיי עוה״ב
The note says the Mitteler Rebbe’s version of this maamar stresses that “the life of the World to Come” is a plural.
Kehot’s noteבמאמרי אדה״א מדייק לשון ”חיי עוה״ב” לשון רבים. וע״ז מתרץ ג״ע התחתון וימות המשיח.
11ג״ע התחתון וימות המשיח כו׳
This parallel version of the maamar lists “the lower Garden of Eden, the higher Garden of Eden and the Days of Mashiach.” It fills in the list abbreviated here.
Kehot’s noteבמאמרי אדה״ז ע׳ יח ובאוה״ת ע׳ מה: ”ג״ע התחתון ג״ע העליון וימות המשיח”. אבל באוה״ת ע׳ נ: ”ג״ע עליון ותחתון וימות המשיח ותחה״מ שנק׳ עוה״ב” — וראה באוה״ת הגהה לכאן. וראה בד״ה אתה הראת תשמ״ו (סה״מ מלוקט ח״א ע תס) שההפרש בין ג״ע לתחה״מ, ג״ע בא ע״י אתעדל״ת ועבודת האדם, משא״כ בנוגע לתחיית המתים תנן כל ישראל יש להם חלק לעוה״ב ע״ש. וראה סה״מ תרל״ג ח״ב ע׳ תכא. אין כל אדם זוכה לג״ע.
12הוא רק זיו השכינה
The Tzemach Tzedek asks: if even the Resurrection is only a “radiance”, when will the inclusion in G-d’s essence gained by teshuvah and good deeds be revealed? He answers that “radiance” means the life-force shining in the worlds in measured form, and notes that elsewhere this is said to apply in this world itself, though not as a reward.
Kehot’s noteבאוה״ת כתב הצ״צ: ”הדבר צריך ביאור כי מאחר שתחה״מ וגם אפילו כל הנא״י אינן אלא בחי׳ זיו כו׳ א״כ מה שע״י תומע״ט בעוה״ז נכלל בעצמותו ומהותו ית׳ מתי יהי׳ גילוי זה . . הן אמת במ״א כ׳ שגם בעוה״ז ממש שייך זה רק שאינו כדרך קיבול שכר . . ע״כ צ״ל דמש״כ . . אינו אלא בבחי׳ זיו היינו בבחי׳ חיות המאיר בעולמות בדרך שרש ועצם קצבת האור הנמשך להעולמות” ע״ש בארוכה.
13ביו״ד נברא עוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The small yud points to how limited even the World to Come is compared to G-d’s essence.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
14Job says, “from my flesh I behold G-d.” The Alter Rebbe uses it to draw an analogy from a person’s thought and speech to G-d’s relation to creation.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15במאמר אחד יכול להבראות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
16במאמר אחד יכול להבראות
The Mishnah says the world was created with ten utterances though it could have been created with one. Here it shows that all creation is like a single utterance before G-d.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
17בראשית נמי מאמר
The Talmud counts “In the beginning” as one of the ten utterances of creation. It supports the idea that creation as a whole stems from a single contracted utterance.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
18בכל חמשים אלף יובלות
That passage also speaks of the fifty thousand jubilees.
Kehot’s noteוכ״ה לעיל פ׳ נשא כ, ד. פ׳ ואתחנן ז, ג. החשבון של נ׳ אלפים יבולות מובא בספר ש״ך על התורה (— שפתי כהן להרה״ק מרדכי הכהן מגורי האריז״ל) בתחילת פ׳ בהר על הפסוק שש שנים תזרע שדך שית אלפי שנין, שש שנים תזמור כרמך רמז על שיתא אלפי שמיטין ואספת את תבואתה תבואת ה׳ שאחר שיתא אלפי שמיטות יהיו בני העוה״ב שתפעול הבינה שהם חמשים אלף יובלות שכולם מנוחה ע״ש. בענין נ׳ אלפים יובלות ראה סה״מ תקס״ב ע׳ רכז עם הגהות באוה״ת פ׳ קרח ע׳ תרסח ואילך. ובמאמרי אדה״א נ״ך ע׳ רד. יהל אור ע׳ תקנה דשם כ׳ ”וי״ל שזהו המרומז ג״כ בפי׳ כל עולמים כל דהיינו חמשים אלף יובלות . . וענין חמשים אלף יובלות י״ל עפמ״ש בע״ח שער י״ד בענין נש״ב שבא״א הם בבחי׳ חשבון גדול ע״כ מזה נמשך חשבון אלפים” ע״ש.
19ולית מחשבה תפיסא בי׳ כלל
From Elijah’s prayer (Patach Eliyahu): “no thought can grasp You at all.” It describes G-d’s essence as beyond every level of revelation, including the World to Come.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 2
20דע מאין באת
That passage discusses levels in the “point of the heart” that lie above Binah and Daas, and the parallel two levels of the supreme will above intellect.
Kehot’s noteאבות ג, א. ראה גם לעיל פ׳ במדבר ב, א. באוה״ת שה״ש ע׳ נב מבאר שהוא האין שממנו תמצא החכמה עילאה שמשם שרש הנשמה.
21דע מאין באת ולאן אתה הולך
The Mishnah urges a person to know from where he came and where he is going. Here “from where” becomes the soul’s source above Chochmah, and “where you are going” its descent into this world.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22והחכמה מאין תמצא
Job asks, “From where will wisdom be found?” Read in Chassidus as “Wisdom is found from ayin (nothing),” pointing to the level above Chochmah where the soul is rooted.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 3
23ברחמים גדולים אקבצך
“For a small moment I forsook you, and with great compassion I will gather you.” The Alter Rebbe reads the exile as the “small moment” and teshuvah as drawing down the “great compassion.”
Isaiah 54:7ישעיהו נ״ד:ז׳
בְּרֶגַע קָטֹן עֲזַבְתִּיךְ וּבְרַחֲמִים גְּדֹלִים אֲקַבְּצֵךְ:
For a small moment have I forsaken thee; But with great compassion will I gather thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ז.
24בד״ה להבין פי׳ הפסוק מי אל כמוך
This is the maamar the text itself refers to.
Kehot’s noteלעיל פ׳ נצבים סא, א.
25להמשיך י״ג מדות הרחמים
The Tzemach Tzedek suggests that the Thirteen Attributes here are the thirteen “tikkunei dikna” of Z’eir Anpin, while the “great compassion” refers to the thirteen of Arich Anpin.
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ נג מבאר הצ״צ: ”אך י״ל דכוונתו כאן שי״ג מדות הם י״ג ת״ד דז״א ורחמים גדולים הם י״ג ת״ד דא״א” ע״ש.
26שלא יכול להתמשך בכלי אחד
The parallel version explains that this compassion cannot yet be drawn down and divided into attributes at all, because G-d’s being and essence is far above even the great attributes that precede Chochmah.
Kehot’s noteבמאמרי אדה״ז שם מבאר: ”אשר עדיין לא ניתן להמשך ולהתחלק במדות כלל וכמאמר דלאו דאית לך צדק ידיעא כו׳ ולאו מכל אינון מדות כלל כי מהותו ועצמותו ית׳ גבוה מאד נעלה מן המדות הגדולות שלפני החכמה כו׳ וכמ״ש במ״א”. וכ״ה באוה״ת שה״ש ע׳ מו.
27ה׳ ה׳ א-ל רחום
The opening of the Thirteen Attributes of Mercy revealed to Moshe. Here the doubled Name signals the drawing down from G-d’s essence into the thirteen attributes.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
Paragraph 4
28כי יבעל בחור בתולה
“As a young man espouses a maiden.” It shows that the verb ba’al refers to the first union with a maiden, which raises the question of how it applies to G-d and souls.
Isaiah 62:5ישעיהו ס״ב:ה׳
כִּי־יִבְעַל בָּחוּר בְּתוּלָה יִבְעָלוּךְ בָּנָיִךְ וּמְשׂוֹשׂ חָתָן עַל־כַּלָּה יָשִׂישׂ עָלַיִךְ אֱלֹקָיִךְ:
For as a young man espouseth a virgin, So shall thy sons espouse thee; And as the bridegroom rejoiceth over the bride, So shall thy G-d rejoice over thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סב, ה.
29The Talmud teaches that a woman makes a covenant only with the one who made her a vessel. It explains why “your Master” is paired with “your Maker.”
Sanhedrin 22b:3סנהדרין כ״ב ב:ג׳
אָמַר רַב שְׁמוּאֵל בַּר אוּנְיָא מִשְּׁמֵיהּ דְּרַב: אִשָּׁה גּוֹלֶם הִיא, וְאֵינָהּ כּוֹרֶתֶת בְּרִית אֶלָּא לְמִי שֶׁעֲשָׂאָהּ כְּלִי, שֶׁנֶּאֱמַר: ״כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30שלבו אטום כבתולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ב (יב, ב). [כ].
31שלבו אטום כבתולה
Kehot cites this passage for the image of a heart that is sealed. The Alter Rebbe uses it to describe the soul’s heart closed by its descent.
Bava Batra 12b:8–9בבא בתרא י״ב ב:ח׳-ט׳
אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: הָרָגִיל בְּיַיִן, אֲפִילּוּ לִבּוֹ אָטוּם כִּבְתוּלָה – יַיִן מְפַקְּחוֹ, שֶׁנֶּאֱמַר: ״וְתִירוֹשׁ יְנוֹבֵב בְּתֻלוֹת״. אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: פְּשִׁיטָא, חֵלֶק בְּכוֹר וְחֵלֶק פָּשׁוּט – יָהֲבִינַן לֵקהּ אַחַד מִצְרָא. יָבָם – מַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
32G-d is called the “Master” (husband) and Maker of His people. Here it describes G-d opening the sealed heart of a soul in this world.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
33ה׳ צבאות
The verse continues “your Master is your Maker” with “G-d of Hosts is His Name.” The Alter Rebbe reads it as teaching that all the World to Come is only G-d’s “Name.”
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34הודו על ארץ ושמים
“His Name alone is exalted; His glory is over earth and heaven.” It shows that what shines in the worlds is only G-d’s glory, a radiance.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35מכון לשבתך פעלת ה׳
From the Song at the Sea: “the foundation for Your dwelling that You have made, G-d.” The opened heart becomes such a dwelling. (The Kehot note reads Exodus 15:7; the words are in 15:17.)
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ז.
36יאר ה׳ פניו אליך
From the Priestly Blessing. G-d’s face shining on a person arouses the person to turn his face back to G-d.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
37כמים הפנים
“As water reflects face to face, so is the heart of a person to another.” It explains how G-d’s turning to a person evokes a matching turn from below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38כי פנו אלי עורף ולא פנים
Jeremiah rebukes the people for turning their backs to G-d. Here it describes service during the year that lacks inner turning to G-d.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39מי לי בשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים כג, כה.
40מי לי בשמים
“Whom have I in heaven [but You]?” One desires nothing, not even the Gardens of Eden, but G-d Himself. (The Kehot note reads Psalms 23:25; the words are in 73:25.)
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41בכל נפשך
From the Shema: love G-d “with all your soul.” It describes the total self-giving of the Ten Days of Teshuvah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ורב חסד
One of the Thirteen Attributes of Mercy, “abundant in kindness.” It names the mercy drawn down from G-d’s essence.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
43לריח שמניך טובים
The opening verse, now applied to souls in the Garden of Eden, who rise through the “fragrance” of the Torah they learned.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כל התורה שמו של הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ן בהקדמתו עה״ת. ובכ״מ.
45נעוץ סופן בתחלתן
The ten Sefiros have “their end wedged in their beginning.” Here it explains why Torah at its lowest level is bound to its highest source.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
46טל אורות טליך
“Your dew is a dew of lights,” the verse of the resurrection. The Talmud expounds it as the light of Torah reviving those who use it.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47The Talmud teaches that whoever makes use of the light of Torah is revived by it. It shows that Torah study gives the souls their life and elevation.
Ketubot 111b:5כתובות קי״א ב:ה׳
אֲמַר לֵקהּ רַבִּי יוֹחָנָן: לָא נִיחָא לְמָרַיְיהוּ דְּאָמְרַתְּ לְהוּ הָכִי, הָהוּא בִּמְרַפֶּה עַצְמוֹ לַעֲבוֹדָה זָרָה הוּא דִּכְתִיב. אֲמַר לֵקהּ: מִקְרָא אַחֵר אֲנִי דּוֹרֵשׁ, דִּכְתִיב: ״כִּי טַל אוֹרוֹת טַלֶּיךָ וָאָרֶץ רְפָאִים תַּפִּיל״, כׇּל הַמִּשְׁתַּמֵּשׁ בְּאוֹר תּוֹרָה — אוֹר תּוֹרָה מְחַיֵּיהוּ, וְכֹל שֶׁאֵין מִשְׁתַּמֵּשׁ בְּאוֹר תּוֹרָה — אֵין אוֹר תּוֹרָה מְחַיֵּיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
48את האור כי טוב
“G-d saw the light, that it was good.” It links the word “good” with light, so “goodly oils” means the light of Torah.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וזהו ישקני מנשיקות פיהו
There the Mitteler Rebbe explains why “the fragrance of your goodly oils” follows “Let him kiss me,” whose continuation “better than wine” is expounded as the words of the Scribes being dearer than the wine of Torah.
Kehot’s noteבמאמרי אדה״א נ״ך ע׳ רטז מבאר כאן מהו ענין סמיכת הפסוק לריח שמניך להפסוק שלעיל מיניה ישקני מנשיקות פיהו כי טובים דודיך מיין ע״ז אמרו ערבים עלי ד״ס יותר מיינה של תורה.
50ישקני מנשיקות פיהו
The verse before “the fragrance of your goodly oils.” It leads to the teaching about the words of the Scribes.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
51ערבים עלי ד״ס יותר מיינה של תורה
The Talmud reads “your love is better than wine” as “the words of the Scribes are dearer than the wine of Torah.” It is applied to the hundred daily blessings instituted by the Sages.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז לה, א. ע׳ מסעי (צב, ג). וש״נ. [כ].
52צעק לבם
“Their heart cried out to G-d.” It describes prayer in which the hidden love bursts forth.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53אל גנת אגוז ירדתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש שם.
54אל גנת אגוז ירדתי
“I went down to the garden of nuts.” The verse behind the comparison of Israel to a nut.
Song of Songs 6:11שיר השירים ו׳:י״א
אֶל־גִּנַּת אֱגוֹז יָרַדְתִּי לִרְאוֹת בְּאִבֵּי הַנָּחַל לִרְאוֹת הֲפָרְחָה הַגֶּפֶן הֵנֵצוּ הָרִמֹּנִים:
I went down into the garden of nuts, To look at the green plants of the valley, To see whether the vine budded, And the pomegranates were in flower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55כמו האגוז
There the Mitteler Rebbe explains the difference between a nut and other fruit.
Kehot’s noteראה במאמרי אדה״א נ״ך ע׳ ריח ההפרש בין אגוז לשאר פרי. ובספר החקירה להצ״צ דף צה, ב שמבאר: ”אגוז שיש לו קליפין הרבה וקשות ובתוכו המוח שהוא נחלק לארבע חלקים כנגד ד׳ אותיות השם . . והיינו התלבשות הנשמה בגוף אשר הנשמה יש בה מד׳ עולמות אבי״ע שהם ד׳ אותיות השם . . ותכלית הכוונה כדי ישבור קליפי האגוז שהם תאוות הגוף ועי״ז יבא לבחי׳ יתרון האור בחי׳ תשובה” ע״ש. וראה גם באוה״ת בראשית כרך ג דף תרס, ב. ויקרא כרך א ע׳ שז מה אגוז זה אם נופל לתוך הטנופת כו׳ כך ישראל כו׳.
56וזהו סוד האהבה מסותרת
There the Mitteler Rebbe explains at length how every Jew, however sunk in worldly matters, has the strength for self-sacrifice when tested.
Kehot’s noteבארוכה במאמרי אדה״א נ״ך ח״ב ע׳ ריט, דשם מתחיל לבאר איך יש כח החזק בכאו״א מישראל למס״נ על קדה״ש אחר שגופו הולך וקשה בגסות ובחומריות איך תבא לגילוי מיד בנסיון, ומפרש הגם שנשתקע בהבלי העולם הזה בכל עומק לבו ונפשו מתעורר באהבה אלקית שזה בא מבחי׳ הפרי שבתוך הקליפה ע״ש.
57ולכן נקראת כנסת ישראל בשם אגוז
The Midrash likens Israel to a nut. The Alter Rebbe applies the image to the hidden love within the soul.
Shir HaShirim Rabbah 6:11שיר השירים רבה ו׳:י״א
… וְנָסַע אֹהֶל מוֹעֵד, דָּבָר אַחֵר אֶל גִּנַּת אֱגוֹז יָרַדְתִּי, זֶה הָעוֹלָם. לִרְאוֹת בְּאִבֵּי הַנָּחַל, אֵלּוּ יִשְׂרָאֵל. לִרְאוֹת הֲפָרְחָה הַגֶּפֶן, אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת. הֵנֵצוּ הָרִמֹּנִים, אֵלּוּ הַתִּינוֹקוֹת שֶׁיּוֹשְׁבִין וְעוֹסְקִין בַּתּוֹרָה, וְיוֹשְׁבִין שׁוּרוֹת שׁוּרוֹת כְּגַרְעִינֵי רִמּוֹנִים.
“I went down to the nut garden to look at the budding of the valley, to see if the vine had blossomed and the pomegranates were in bloom” (Song of Songs 6:11). “I went down to the nut garden,” Rabbi Yehoshua ben Levi said: Israel was likened to a nut tree. Just as a nut tree is pruned, and it regenerates, [such that] it is pruned for its own good – why? – because it regenerates, like that which is trimmed and regenerates, and like fingernails that are trimmed and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשהש״ר ו, יא. רש״י שה״ש ו, יא.
58ישת חושך סתרו
“He made darkness His hiding place.” Here it names the “higher secret,” G-d’s concealed level, whose arousal reveals the soul’s hidden love.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
59כמ״ש בד״ה כי תהיין לאיש שתי נשים
This is the maamar the text refers to.
Kehot’s noteראה לעיל דברים לז, ד [מאמר הנ״ל וד״ה דידן, לריח שמניך שניהם נאמרו בפ׳ כי תצא תקס״ג].
60נכנס יין יצא סוד
“When wine enters, the secret comes out.” Applied here to teshuvah bringing out both the higher and the lower secret.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
61מי גלה רז זה לבני
When Israel said “we will do” before “we will hear,” a heavenly voice asked, “Who revealed this secret to My children?” It points to the hidden love that goes beyond understanding.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
62ובמקום שבע״ת עומד
“In the place where baalei teshuvah stand, perfect tzaddikim cannot stand.” It shows the unique height reached through teshuvah.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ט, ע׳ 183.
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שחורה אני ונאוה בנות ירושלים וגו׳
“I am black and comely, O daughters of Jerusalem”
The Torah’s black fire on white fire describes how the Infinite Light, too great to be grasped, is hidden and contracted into “letters” so that it can be revealed; the hiddenness is itself the source of beauty. In the soul, the “blackness” of a hidden love, concealed and covered by the animal soul, is rooted in that white fire and can be revealed and transformed.
The maamar in brief
The maamar opens with the Sages’ image of the Torah as black fire upon white fire and applies it to the yud with which the World to Come was created. The World to Come is an infinite delight, yet it comes from a single letter. Using the soul as a model, the Alter Rebbe shows that letters are garments rooted in the soul’s essence. So too above: the souls’ delight comes from divine letters, while the Infinite Light itself, beyond comprehension, is the white fire, and every revealed level, even Keser, is black fire relative to it. From below, the incomprehensible is darkness; from above, the revealed is darkness. The light was hidden (“it was good to hide it”) through the yud of tzimtzum, like engraving and then ink on parchment, so that it could be revealed. This explains the Seraphim’s “Holy” and the Ofanim’s “Blessed.” In a person, revealed love draws on a hidden love, doubly black: above intellect, and clothed in the animal soul. Yet it is rooted in the white fire, so the blackness makes her comely. The maamar closes with “from Hodu to Kush” and the Torah accepted anew on Purim.

Outline
	1Black fire on white fire and the yudThe Torah was given as black fire on white fire, and the World to Come, an infinite delight, was created with the yud. Letters in the soul are garments, yet rooted in the soul itself.¶1–3
	2Light and darkness aboveThe Garden of Eden’s delight comes from divine letters; the Infinite Light itself is beyond grasp. From below it is darkness, from above it is the white fire, and all revealed levels are black. The light was hidden through the yud so that there could be revelation.¶4–5
	3Engraving, ink and parchmentKeser is like engraving, one with the stone yet slightly darkening it; Chochmah is like ink on parchment. Through the tiny yud the Infinite Light itself is revealed, so the World to Come is delight in G-d Himself.¶6–7
	4Holy and BlessedThe Seraphim of Beriah say “Holy” and are darkness; the Ofanim of Yetzirah say “Blessed” and are light. Together they are white fire and black fire, as in “the Holy One, blessed be He.”¶8–14
	5Hidden love and revealed loveA person’s revealed love is drawn out by contemplation from a hidden love rooted in the soul’s essence. Prayer moves from noise to fire to the still, small voice. The hidden love is doubly black, yet never lost, and it is transformed through teshuvah.¶14–15
	6Black and comelyThe blackness makes the white fire beautiful, like ink on parchment; the tents of Kedar are black outside and inside like the curtains of Shlomo. The encompassing light makes darkness and light equal, and Aharon and Moshe represent the ascent and the drawing down.¶15–19
	7From Hodu to KushG-d reigns from the highest radiance to the lowest darkness. Kush can also mean an overwhelming whiteness, the root of Israel’s hidden love as beloved children. The Talmud’s dispute about Hodu and Kush and the Torah accepted anew on Purim complete the theme.¶20–23


Key concepts
	Black fire upon white fireאש שחורה על גבי אש לבנה
	The Sages’ image of the Torah as black letters on a white background, both of fire. Here the white fire is the Infinite Light beyond grasp, and the black fire is every revealed level, down to the letters themselves.

	The yud of the World to Comeביו״ד נברא העוה״ב
	The World to Come was created with the smallest letter. The yud stands for tzimtzum, a tiny point through which the infinite can be revealed and grasped.

	Letters as garmentsאותיות לבושים
	In the soul, thought and speech are garments for the intellect, yet their power is rooted in the soul’s essence. Above, the divine letters are garments for the Infinite Light.

	Darkness from below and from aboveממטה למעלה ומלמעלה למטה
	From below, what cannot be grasped is called darkness; from above, what is lower and more revealed is called darkness. The maamar applies both senses throughout.

	Engraving and writingחקיקה וכתיבה
	Engraved letters are one with their material, while ink is added from outside. Keser is like engraving and Chochmah like writing.

	Holy and Blessedקדוש וברוך
	The Seraphim’s “Holy” expresses G-d’s transcendence; the Ofanim’s “Blessed” expresses drawing Him down into Malchus. Together they form the title “the Holy One, blessed be He.”

	Hidden loveאהבה מסותרת
	The natural love for G-d in every Jewish soul, rooted above intellect. It is “black” because hidden and covered by the animal soul, and contemplation brings it into the open.

	Encompassing and filling lightסובב כל עלמין וממלא כל עלמין
	The light that fills the worlds follows their graded order, while before the encompassing light darkness and light are equal, which allows transformation from one extreme to the other.


Section 1 · ¶1–3
Black fire on white fire and the yud
1שחורה אני ונאוה1 בנות ירושלים וגו׳. אל תראוני שאני שחרחורת ששזפתני השמש2 וגו׳.
“I am black and comely, O daughters of Jerusalem” etc. “Do not look upon me that I am blackish, for the sun has gazed upon me” etc.
The maamar opens with the Congregation of Israel’s words in the Song of Songs: she is “black” yet “comely,” darkened by the sun. The whole discourse will explain what this blackness and beauty mean at their spiritual root.


ויובן ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] שהתורה נתנה באש שחורה על גבי אש לבנה3 כמבואר בשה״ש [בשיר השירים] רבה ס״פ ראשו כתם פז456 ובזח״ג [ובזהר חלק ג] נשא קל״ב78 א׳ (ועיין עוד ברע״מ [ברעיא מהימנא] שופטים ער״ה910 א׳)
This will be understood in light of the saying of our Sages, of blessed memory, that the Torah was given as black fire upon white fire, as explained in Shir HaShirim Rabbah at the end of the passage “His head is as the most fine gold,” and in the Zohar, Part III, Nasso, 132a (and see further in the Ra’aya Mehemna, Shoftim, 275a).
The Sages describe the Torah as written in black fire upon white fire: black letters set on a white background, both made of fire. The Alter Rebbe cites the Midrash on Shir HaShirim and the Zohar, which associates the white fire and the black fire with two different divine levels.


והנה כשם שכל התורה ניתנה כך כמ״כ [כמו כן] מה שארז״ל [שאמרו רבותינו זכרונם לברכה] ביוד נברא העוה״ב [העולם הבא]1112 כו׳ הוא ג״כ בבחי׳ אש שחורה ע״ג [על גבי] אש לבנה.
Now, just as the whole Torah was given in this way, so too what our Sages said, “With the yud the World to Come was created” etc., is likewise in the manner of black fire upon white fire.
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The Alter Rebbe proposes that this yud too has a black-on-white structure, like the letters of the Torah.


וביאור הדבר הוא הנה צריך להבין כי הנה בחי׳ העוה״ב [העולם הבא] ג״ע [גן עדן] העליון הוא תענוג הנשמות מהשגת אלקות תענוג נפלא עד אין קץ ואין תכלית בלי שיעור וגבול
The explanation of the matter is as follows. We must first understand that the World to Come, the Higher Garden of Eden, is the delight of the souls from their grasp of G-dliness: a wondrous delight without end and without limit, beyond all measure and bound.
The World to Come here means the Higher Garden of Eden, where souls take delight in grasping G-dliness. That delight is described as literally limitless, which will matter for the argument that follows.


ולכן אמרו על אלישע אחר מוטב דלידייניה13 וליתי לעלמא דאתי כי כדאי כל יסורי גיהנם
This is why they said of Elisha Acher: “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile
Elisha ben Avuyah, called Acher (“the other”), was the Sage who abandoned the Torah. The Talmud reports that it was decided he should be judged and punished rather than lose his share in the World to Come altogether.


י״ב חדש בכדי לקבל אח״כ קור׳ [קורת] רוח ותענוג העה״ב [העולם הבא] לפי שתענוג הזה אין לו קץ וגבול ואין לשער ולערוך נגדו כל יסורי גיהנם
for twelve months in order afterwards to receive the gratification and delight of the World to Come, because this delight has no end or bound, and all the sufferings of Gehinnom cannot be measured or compared against it.
The twelve months are the maximum period of purification in Gehinnom. The reasoning is that a limitless delight outweighs any finite suffering, so it is worth undergoing the suffering to reach it.


כי אלו היה איזה שיעור וגבול לתענוג הזה היה שייך איזה משקל ופלס לחשוב כמה יסורים נגד התענוג.
For were there any measure and bound to this delight, there would be room for some weighing and balancing, to reckon how much suffering [is worth] against the delight.
If the delight had a limit, one could weigh it against the suffering and ask whether it was worth it. The Alter Rebbe spells out the logic of the Talmud’s judgment.


משא״כ באמת הוא בלי שיעור וגבול לכן אין ערוך אליו כלל וכלל ומוטב דלידייניה כו׳.
But in truth it is beyond all measure and bound; therefore nothing at all compares to it, and “Better that he be judged” etc.
Because the delight is truly infinite, no amount of suffering can be compared to it. This establishes that the World to Come is an infinite delight, which raises the question of how a single letter, the yud, could be its source.




2וא״כ צריך להבין מהו בחי׳ היוד14 שממנו נברא עולם התענוג הגדול הזה. ולהבין זה מבשרי אחזה אלוה15
If so, we must understand what the level of the yud is, from which this world of great delight was created. To understand this, [we apply the verse] “From my flesh I behold G-d.”
Having shown that the World to Come is an infinite delight, the Alter Rebbe asks what the yud is, if such a world could come from it. He answers using the principle of Job, “From my flesh I behold G-d”: we learn about the divine from the structure of the human soul.


כמו עד״מ שאנו רואים בחוש באדם הגשמי שגילוי אותיות ההברה הוא במחשבה ודיבור אבל בשכל עדיין אין שם בחי׳ אותיות כלל
By way of analogy, we see plainly in a physical person that the revelation of the letters of speech is in thought and speech, but in the intellect itself there is as yet no level of letters at all.
In a human being, letters (the units of language) appear only in thought and speech. Pure intellect, the idea itself, has no letters or words yet.


אלא שכאשר הוא מחשב ומהרהר בהן אזי נולדו בחי׳ אותיות (עמ״ש מזה בד״ה מי מנה בפ׳ בלק)16
Only when he thinks and ponders it are the letters born (see what is written on this in the discourse beginning “Who has counted” in Parshas Balak),
When a person thinks an idea over in his mind, words begin to take shape; this is the “birth” of letters. The Alter Rebbe refers the reader to a discourse in Parshas Balak on the same theme.


ונתגלו בהעלם במחשבתו ובא לידי גילוי יותר כשמדבר לזולתו והם בחי׳ לבושין להשכל שמתלבש באותיות המחשבה והדיבור
and they are revealed, in a concealed way, in his thought, and they come to greater revelation when he speaks to another. They are garments for the intellect, which clothes itself in the letters of thought and speech,
In thought the letters are revealed but still hidden from others; in speech they become fully revealed to another person. Either way they are only garments that clothe the idea and convey it.


אבל אינן עצמותו ומהותו שהרי בעצמיות השכל עדיין אין ניכר ונרגש שום הברת האותיות (ועמ״ש בביאור ע״פ ועשית ציץ גבי ופתחת עליו פתוחי חותם)
but they are not its essence and being, for in the essence of the intellect no pronunciation of letters is yet recognized or felt (see what is written in the explanation of the verse “And you shall make a tzitz,” on “and you shall engrave upon it the engravings of a signet”).
The letters are not the idea itself, since at its core an idea has no sound of letters at all. A cross-reference is given to the explanation of the tzitz, the High Priest’s gold plate, on which letters were engraved.


ומ״מ גילוי אותיות אלו אף שאינן נרגשים במבטא בדיבור אלא בה׳ מוצאות הפה אין שם התחלתם והתהוותם מאין ליש (כמ״ש באריכות ע״פ ויעש דוד שם)17
Even so, the revelation of these letters, although they are felt as sounds only in speech, through the five articulations of the mouth, does not have its beginning and its coming into being from nothing to something there (as is written at length on the verse “And David made there a name”).
The five articulations of the mouth are the throat, palate, tongue, teeth and lips, which shape the sounds of speech. Although letters are first heard in speech, speech is not where they originate; they are not created there from nothing.


וכן אותיות המחשבה אין התהוותם מבחי׳ השכל המושג המאיר במחשבה אלא ההתהוות להיות כח האותיות במחשבה ובדבור הוא קבוע במהות הנפש עצמה שהנפש
Likewise, the letters of thought do not come into being from the level of the grasped intellect that shines in thought. Rather, the source from which there comes to be a power of letters in thought and speech is fixed in the very being of the soul itself, for the soul
Nor do the letters of thought originate in the idea that shines in thought. The capacity for letters is set into the very being of the soul, above the intellect.


מליאה אותיות והם בחי׳ כחות להיות המשכות שבירידתם מטה מטה עד בחי׳ המחשבה יצטיירו בבחי׳ הברת אותיות ממש כי גם במחשבה מצטיירי׳ [מצטיירים] האותיות ע״ד הברתן
is full of letters. These are powers for flows of energy which, in their descent lower and lower down to the level of thought, take the form of actual pronounced letters; for in thought too the letters take form after the manner of their pronunciation,
The soul contains letter-powers, potentials that take the form of actual letters as they descend into thought. Even silent thought is shaped like pronounced words.


כמו שמוציאים בפה (ועד״ז אמרו בגמ׳ [בגמרא] שתי רוחות מספרות18 זו עם זו שהדיבור והסיפור שלהם הם אותיות דקים ורוחניים כמו אותיות המחשבה שאצלנו19 והמחשבה שלהם דקה עוד יותר וכמ״ש במ״א)20 אלא שהוא בהעלם.
as one utters them with the mouth (and in this vein [the Sages] said in the Gemara, “Two spirits were conversing with one another”: that their speech and conversation are fine and spiritual letters, like the letters of thought in us, and their thought is finer still, as is written elsewhere), except that it is concealed.
The Talmud tells of two spirits conversing; the Alter Rebbe explains that their speech consists of refined letters like our thoughts, and their thought is finer still. Thought, however, remains concealed, whereas speech reveals.


משא״כ הדבור הוא מגלה ממש לזולתו ומקורם למעלה מבחי׳ השכל דהיינו מבחי׳ הנפש עצמה (ועמ״ש מזה בביאור ע״פ אם בחקתי תלכו)21 ולא שהאותיות הם מהות הנפש ועצמותה ממש
Speech, by contrast, actually reveals [them] to another. Their source is higher than the level of intellect, that is, from the level of the soul itself (see what is written on this in the explanation of the verse “If you walk in My statutes”). This is not to say that the letters are the actual being and essence of the soul,
Speech reveals the letters fully to another, yet their source lies above intellect, in the soul itself. This does not make the letters the soul’s essence.


כי מהות הנפש שכל ומדות כו׳ (ר״ל [רוצה לומר] שהוא מקור השכל והמדות כמ״ש בביאור ע״פ ולא תשבית22 מלח ובד״ה הן עם אחד23 ובד״ה פתח אליהו)24
for the being of the soul is intellect and emotive attributes etc. (meaning that it is the source of the intellect and the emotive attributes, as is written in the explanation of the verse “And you shall not withhold salt,” in the discourse beginning “Behold, they are one people,” and in the discourse beginning “Elijah opened”),
The soul’s being consists of intellect and emotions, meaning that it is their source. Several discourses where this is explained are cited.


אלא שהנפש עצמה ג״כ כלולה מכחות האותיות להיות נמשך ממנה בבחי׳ המחשבה בדרך התפשטות הארה בלבד ועמ״ש בד״ה כה תברכו25 מענין שהנפש מלאה אותיות:26
but that the soul itself also includes the powers of the letters, so that from it there is drawn down into the level of thought by way of a mere extension of radiance. And see what is written in the discourse beginning “Thus shall you bless” regarding the soul being full of letters.
The soul also contains the powers of letters, but only as a radiance that extends from it into thought. This sets up the analogy for the yud: letters that are rooted in the essence yet are only a ray of it.




3קיצור. ענין שהתורה ניתנה באש שחורה ע״ג [על גבי] אש לבנה וכן עד״ז היו״ד שבו נברא העוה״ב [העולם הבא] ויש להקדים ענין אותיות המחשבה ודיבור שהם לבושים לבד להנפש ולהשכל ומ״מ שרש האותיות בהנפש עצמה:
Summary: The matter of the Torah being given as black fire upon white fire, and likewise the yud with which the World to Come was created. We must first introduce the matter of the letters of thought and speech, which are merely garments for the soul and the intellect, and nevertheless the root of the letters is in the soul itself.
This summary (“kitzur”) restates the opening: the Torah as black fire on white fire, the yud of the World to Come, and the introductory point that letters are only garments of the soul yet are rooted in the soul itself.




Section 2 · ¶4–5
Light and darkness above
4ב והנה ככל המשל הזה הוא למעלה באור א״ס ב״ה כי הנה גילוי השגת הנשמות באלקות ולהתענג על ה׳ אף שהוא תענוג נפלא עכ״ז [עם כל זה] הוא רק מבחי׳ אותיו׳ [אותיות]
2. Now, exactly like this analogy is [the matter] above, in the Infinite Light, blessed be He. For the revelation of the souls’ grasp of G-dliness and their delight in G-d, though it is a wondrous delight, is nonetheless only from the level of letters
The analogy of the soul’s letters is now applied to G-d. The souls’ delight in the Garden of Eden, wondrous as it is, comes only from the divine “letters,” the garments of the Infinite Light, and not from the Infinite Light itself.


(וע׳ בד״ה ועתה יגדל נא27 גבי כאשר דברת לאמר שמלכות דאצילות שהיא אותיות הדבור דאצי׳ נעשה עתיק דבריא׳ [דבריאה] שהוא מקור ושרש ג״ע [גן עדן] העליון כו׳ ועמ״ש בד״ה את שבתותי תשמרו28 גבי בורא קדושים ישתבח שמך כו׳)
(see the discourse beginning “And now, let the power be great” on “as You have spoken, saying,” that Malchus of Atzilus, which is the letters of the speech of Atzilus, becomes Attik of Beriah, which is the source and root of the Higher Garden of Eden etc.; and see what is written in the discourse beginning “You shall keep My Sabbaths” on “Creator of holy beings, may Your Name be praised” etc.).
This parenthesis cites discourses showing that Malchus of Atzilus, the divine “speech,” becomes the highest level (Attik) of the World of Beriah and is the source of the Higher Garden of Eden. So the Garden’s delight is rooted in divine letters.


ג״ע [גן עדן] העליון הוא אותיות המחשבה וג״ע [וגן עדן] התחתון בחי׳ דיבור וזהו בראתיו יצרתיו אף עשיתיו.29 בראתיו בחינת המחשבה ג״ע [גן עדן] העליון. יצרתיו בחי׳ הדיבור וג״ע [וגן עדן] התחתון.
The Higher Garden of Eden is the letters of thought, and the Lower Garden of Eden is the level of speech. This is [the meaning of] “I created it, I formed it, I also made it”: “I created it” is the level of thought, the Higher Garden of Eden; “I formed it” is the level of speech and the Lower Garden of Eden.
The verse in Isaiah names three stages of making: created, formed, made. The Alter Rebbe maps them onto thought (the Higher Garden of Eden), speech (the Lower Garden of Eden) and action (this world).


אף עשיתיו הוא עולם המעשה העוה״ז הגשמי (ועמ״ש בד״ה מי מנה30 דאף הוא לשון רבוי ומרבה בחי׳ רביעית שלמעלה מבחי׳ מחשבה ודיבור ומעשה שהם רק לבושים לאור א״ס ב״ה
“I also made it” is the world of action, this physical world. (See what is written in the discourse beginning “Who has counted” that “also” (af) is a term of inclusion, and it includes a fourth level which is above the levels of thought, speech and action, which are only garments for the Infinite Light, blessed be He;
“I also made it” refers to the physical world. A parenthesis opens citing the discourse “Who has counted,” which reads the word “also” (af) as adding a fourth level above thought, speech and action.


והיינו בחינת רצון העליון שהוא אור א״ס ב״ה בעצמו ובכבודו שנמשך ע״י קיום המצות בעוה״ז כו׳
that is, the level of the Supernal Will, which is the Infinite Light, blessed be He, in His very Self and Glory, and which is drawn down through the fulfillment of the mitzvos in this world etc.;
That fourth level is the Supernal Will, G-d’s own essence, which is drawn down specifically through performing mitzvos in this physical world. This is why the lowest world can reach the highest level.


ע״ש ועד״ז י״ל [יש לומר] גם במש״כ [במה שכתוב] שבג״ע [שבגן עדן] העליון הגילוי מבחי׳ אותיות המחשבה ובג״ע [ובגן עדן] התחתון מבחי׳ דבור שעכ״ז [שעם כל זה] ע״י קיום התומ״צ [התורה ומצות] בעוה״ז ממשיכי׳ [ממשיכים / ממשיכין] תוספת אור בג״ע [בגן עדן] והוא ענין התלבשות רצון העליון וחכמה עילאה בהמחשבה ודבור ע״ד מאד עמקו מחשבותיך.31
see there. In the same way one may say regarding what is written, that in the Higher Garden of Eden the revelation is from the level of the letters of thought and in the Lower Garden of Eden from the level of speech, that nonetheless through fulfilling the Torah and mitzvos in this world an additional light is drawn into the Garden of Eden. This is the clothing of the Supernal Will and the Supreme Chochmah in thought and speech, in the manner of “Your thoughts are very deep.”
The same idea is applied to the Garden of Eden: although its revelation is only from divine thought and speech, Torah and mitzvos in this world bring additional light there. They clothe the Supernal Will and Supreme Chochmah, which are deeper than the letters, within those letters.


וכמ״ש בד״ה כי כאשר השמים החדשים3233 מענין ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה34 ובד״ה אז ישיר ישראל כו׳ עלי באר כו׳ ועמ״ש בד״ה אני דפ׳ ציצית בענין ב״פ [ב׳ פעמים] אני כו׳ להיות לכם לאלקים.
As is written in the discourse beginning “For as the new heavens” on “and He placed him in the Garden of Eden to work it and to guard it,” and in the discourse beginning “Then Israel sang” etc., “Spring up, O well” etc.; and see what is written in the discourse beginning “I” in the portion of tzitzis, on the twofold “I” etc., “to be your G-d.”
The Alter Rebbe lists other discourses that develop this theme: Adam placed in the Garden “to work it and guard it,” the Song of the Well, and the twofold “I am Havayah” in the portion of tzitzis.


והנה ביוד נברא העוה״ב [העולם הבא]35 אבל העוה״ז נברא בה״א [בית הלל אומרים] ויש בחינה בה״א [בית הלל אומרים] בשרשה גבוה מהיוד כמ״ש ע״פ לך לך3637 בענין ה׳ דאברהם ע״כ ע״י התשובה ומע״ט [ומעשים טובים] בעוה״ז ממשיכים תוספת אור בג״ע [בגן עדן]. ונחזור לעניננו בענין האותיות מו״ד [מחשבה ודבור])
Now, with the yud the World to Come was created, but this world was created with the hei, and there is a level in the hei which in its root is higher than the yud, as is written on “Go forth” regarding the hei of Avraham. Therefore through teshuvah and good deeds in this world additional light is drawn into the Garden of Eden. Let us return to our subject, the matter of the letters of thought and speech.)
The hei of this world has a root higher than the yud of the World to Come, as explained regarding the hei added to Avraham’s name. This is why teshuvah and good deeds in this world add light to the Garden of Eden; the digression then closes.


והם רק בחי׳ לבושי׳ [לבושין / לבושים] לאור א״ס ב״ה כמ״ש בת״ז [בתיקוני זהר] לבושין תקינת לון3839 דמינייהו פרחין נשמתין כו׳
These are merely garments for the Infinite Light, blessed be He, as is written in the Tikkunei Zohar: “You prepared garments for them, from which souls fly forth” etc.
The Tikkunei Zohar’s prayer of Elijah speaks of “garments” G-d prepared, from which souls come forth. The divine letters of thought and speech are such garments for the Infinite Light.


אבל באור א״ס ב״ה בעצמו ובכבודו לא שייך שום גילוי השגה כי לית מחשבה תפיסא ביה כלל ואנת חכים40 ולא בחכמה ידיעא כו׳
But in the Infinite Light, blessed be He, in His very Self and Glory, no revelation of comprehension applies, for “no thought can grasp Him” at all, and “You are wise, but not with a knowable wisdom” etc.
The Infinite Light in itself is beyond all comprehension. The Tikkunei Zohar says that no thought can grasp Him and that His wisdom is not a knowable wisdom.


הוא היודע והוא המדע4142 כו׳ (עמ״ש בד״ה הן עם אחד הנ״ל מענין פי׳ אנת חכים ולא בחכמה ידיעא)
“He is the Knower and He is the Knowledge” etc. (see what is written in the discourse beginning “Behold, they are one people,” cited above, on the meaning of “You are wise, but not with a knowable wisdom”).
Maimonides writes that G-d is the Knower, the Knowledge and the Known, all one, which is beyond human understanding. This underlines that G-d’s essence cannot be the object of any grasp.


וע״ז נאמר ישת חשך סתרו חשך הוא דבר שאינו נראה בו שום תפיסא והשגה כלל
Of this it is said, “He made darkness His hiding place.” Darkness is something in which no grasp or comprehension at all is seen.
The Psalm says G-d “made darkness His hiding place.” Darkness here means that which cannot be seen or grasped at all, namely the divine essence itself.


(ועמ״ש בד״ה ראשי המטות43 גבי ועליו נאמר ישת חשך סתרו כו׳ ובד״ה ויקרא אל משה)44
(See what is written in the discourse beginning “The heads of the tribes” on “and of it is said, ‘He made darkness His hiding place’” etc., and in the discourse beginning “And He called to Moshe.”)
Cross-references to two discourses in Likkutei Torah where the verse “He made darkness His hiding place” is explained.


והנה כל זה הוא ממטה למעלה נקרא מה שלמעלה מהשגת הנבראים בשם חשך פי׳ מה שאינו מושג
Now, all this is from below upward: what is above the comprehension of created beings is called “darkness,” meaning that which is not grasped,
This is the perspective of the created beings looking upward. Whatever is beyond their comprehension they call “darkness.”


כמאמר יוצר אור ובורא חשך שהחשך הוא בבריאה למעלה מאור הגילוי שהוא ביצירה (כי בריאה הוא מחשבה ויצירה דיבור והנה לגבי התלמיד הדבור של הרב נקרא אור וגילוי אבל מחשבה של הרב היא עדיין חשך אצל התלמיד
as in the saying “Who forms light and creates darkness”: the darkness is in Beriah, above the light of revelation which is in Yetzirah. (For Beriah is thought and Yetzirah is speech. Now, for the student, the teacher’s speech is called light and revelation, but the teacher’s thought is still darkness for the student.
The morning blessing “Who forms light and creates darkness” places darkness in Beriah, higher than the light in Yetzirah. A student hears his teacher’s speech as light, but the teacher’s thought is darkness to him, since he cannot perceive it.


אבל לגבי הרב עצמו הרי הדבור שלו כלא חשיב נגד מחשבתו ומה שחושב במחשבה ברגע א׳ צריך לדבר ע״ז כמה דיבורים ע״כ נקרא אצלו המחשבה אור והדיבור נק׳ חשך לגבי המחשבה ועוד
But for the teacher himself, his speech counts as nothing compared with his thought, and what he thinks in thought in one moment requires many words to speak. Therefore for him thought is called light, and speech is called darkness compared with thought. Further:
For the teacher himself the reverse holds: his thought is light and his speech is darkness by comparison, since one moment of thought needs many words. This illustrates that light and darkness depend on the standpoint.


הנה בבריאה מאיר חב״ד [חכמה בינה ודעת] דאצילות שנק׳ עלמא דאתכסיא לגבי המדות דאצילות שנק׳ עלמא דאתגליא המאירים ביצירה כי על חו״ב [חכמה ובינה] דאצילות נאמר הנסתרות לה׳ אלקינו.45 ועמ״ש בד״ה באתי לגני.46
In Beriah there shine Chochmah, Binah and Daas of Atzilus, which are called “the hidden world” relative to the emotive attributes of Atzilus, called “the revealed world,” which shine in Yetzirah. For of Chochmah and Binah of Atzilus it is said, “The hidden things belong to Havayah our G-d.” And see what is written in the discourse beginning “I have come into My garden.”
Chochmah, Binah and Daas of Atzilus, called the “hidden world,” shine in Beriah, while the emotive attributes of Atzilus, the “revealed world,” shine in Yetzirah. The verse “The hidden things belong to Havayah our G-d” is read as referring to Chochmah and Binah.


ולכן גם השרפים שהם בבריאה נקרא עומדים ממעל לו47 פי׳ ממעל לוי״ו ו״ק [ו׳ קצוות] המקננים ביצירה ואין עבודתם ברעש כמו החיות והאופנים המתנשאים ברעש לפי שהם מעלמא דאתגליא.
Therefore the Seraphim too, who are in Beriah, are called “standing above him,” meaning above the vav, the six extremities, which nest in Yetzirah. Their service is not with a great noise, like the Chayos and the Ofanim who raise themselves with a great noise, since those are from the revealed world.
In Isaiah’s vision the Seraphim stand “above him”; the Alter Rebbe reads “him” (lo, ending in vav) as the six emotive attributes that dwell in Yetzirah. The Seraphim of Beriah serve silently, while the Chayos and Ofanim of the lower worlds serve with great noise.


וגם איתא כשאומר יוצר אור ימשמש בתש״י [בתפילין של יד]48 ובבורא חשך ימשמש בתש״ר [בתפילין של ראש] ומבואר במ״א דתש״י [דתפילין של יד] נק׳ חותם שוקע התלבשות האורות בהכלים אבל תש״ר [תפילין של ראש] נק׳ חותם בולט אורות שלמעלה מהכלים ומרומז דוקא בבורא חשך לפי שעכשיו אין בחינה זו באה בהתגלות עד לע״ל [לעתיד לבוא].
It is also stated that when one says “Who forms light” one touches the tefillin of the hand, and at “and creates darkness” one touches the tefillin of the head. It is explained elsewhere that the tefillin of the hand are called a sunken seal, the clothing of the lights in the vessels, while the tefillin of the head are called a raised seal, lights that are above the vessels. This is alluded to specifically in “creates darkness,” because at present this level does not come into revelation until the Time to Come.
The custom is to touch the hand tefillin at “Who forms light” and the head tefillin at “creates darkness.” The hand tefillin represent light contained within vessels, and the head tefillin represent light above vessels, which is called darkness because it will be revealed only in the Time to Come.


הרי מכ״ז [מכל זה] מובן דאצלנו מה שמתגלה נקרא אור ומה שלמעלה מהגילוי נקרא חושך כו׳ ועד״ז כל מה שלמעלה במדרגה יותר נק׳ אצלנו חושך יותר)
From all this it is understood that for us what is revealed is called light, and what is above revelation is called darkness etc. In the same way, anything that is higher in rank is called, for us, greater darkness.)
From our standpoint, what is revealed is light and what is beyond revelation is darkness. The higher the level, the “darker” it is to us.


אבל מלמעלה למטה הוא להיפוך כי מה49 שבא יותר לידי גילוי ההשגה הוא יותר בגדר החושך
But from above downward it is the reverse: what comes more into the revelation of comprehension is more within the category of darkness
From G-d’s standpoint, looking downward, the relation is reversed. The more a level is revealed and comprehensible, the more it counts as darkness.


לגבי אור א״ס בעצמו ובכבודו כמ״ש בזוהר דכתר עליון50 אע״ג [אף על גב] דאיהו אור צח אור מצוחצח אוכמא הוא לגבי עילת העילות כו׳ וכולהו אתחשכאן קמיה כו׳
relative to the Infinite Light in His very Self and Glory, as is written in the Zohar that the Supreme Keser, although it is a clear light, a brilliant light, is black relative to the Cause of Causes etc., and all of them are darkened before Him etc.
The Zohar says that even Keser, the highest Sefirah and a brilliant light, is “black” compared with the Cause of Causes. Every level is darkness before G-d’s essence.


וכתיב כולא קמיה כלא חשיב51 (וכה״ג [וכהאי גוונא] נתבאר במ״א בענין כיאל דעות שממטה למעלה נק׳ למטה יש ומה שלמעלה נקרא אין אבל מלמעלה למטה הוא להיפוך כמ״ש בד״ה בשעה שהקדימו52 נעשה ובד״ה ביום השמיני עצרת53 ושאר דוכתי)
And it is written, “All before Him are considered as nothing.” (Something similar is explained elsewhere on “G-d of knowledge” (Kel de’os): that from below upward what is below is called “something” (yesh) and what is above is called “nothing” (ayin), but from above downward it is the reverse, as is written in the discourse beginning “When they put ‘we will do’ first” and in the discourse beginning “On the eighth day, an assembly,” and in other places.)
“All before Him are considered as nothing” confirms that all levels are as naught before Him. A similar reversal is cited: from below the lower is “something” and the higher “nothing,” but from above it is the opposite.


ולכן אור הא״ס ב״ה בעצמו ובכבודו מה שהוא למעלה מגדר ההשגה נק׳ אור והוא בחי׳ אש לבנה
Therefore the Infinite Light, blessed be He, in His very Self and Glory, which is above the bounds of comprehension, is called light, and it is the level of white fire.
This yields the meaning of the image: the Infinite Light, beyond all comprehension, is the true light, the “white fire.”


(ומה שלמטה ממנו כו׳ אפי׳ [אפילו] כתר נק׳ חשך כנ״ל ועמ״ש מזה בביאור ע״פ מי מנה54 וגם כמו עד״מ שרגא בטיהרא למאי אהני55 הרי הנר נק׳ חשך לגבי אור היום אף שלגבי הלילה נק׳ נר.
(And what is below Him etc., even Keser, is called darkness, as said above; and see what is written on this in the explanation of “Who has counted.” It is also like the analogy of “a candle at noon: of what use is it?” The candle is called darkness relative to the light of day, though relative to the night it is called a lamp.
Everything below it, even Keser, counts as darkness. The Talmud’s image of a candle at noon shows how something that is light at night is darkness beside the sun.


ועד״ז אמרז״ל [אמרו רבותינו זכרונם לברכה] כל הנביאים בטלים לעתיד5657 ומבואר במ״א הענין שאור הנבואה58 של הנביאים יהיה כלא חשיב נגד הגילוי דלע״ל [דלעתיד לבוא] כשרגא בטיהרא כו׳.
In the same way our Sages said, “All the prophets will be nullified in the Time to Come,” and it is explained elsewhere that the light of the prophets’ prophecy will count as nothing compared with the revelation of the Time to Come, like a candle at noon etc.
The Sages said that prophecy will be nullified in the Time to Come; the light of prophecy will be as a candle at noon compared with that revelation.


וכ״ש [וכל שכן] לגבי אור א״ס ב״ה אשר כדי שיומשך ממנו הארה להיות מקור לע״ס [לעשר ספירות] היה צריך להיות צמצום ומקום פנוי ואח״כ נמשך רק קו וחוט כנודע.
All the more so relative to the Infinite Light, blessed be He: in order that a radiance be drawn from it to be the source of the ten Sefiros, there had to be a tzimtzum and a vacated space, and afterwards only a kav and a thread was drawn down, as is known.
All the more so is everything darkness relative to the Infinite Light itself, since to become the source of the ten Sefiros its light had to undergo the tzimtzum, leave a vacated space, and extend only as a thin kav.


והנה ענין שנקרא אש רק שיש אש לבנה ואש שחורה היינו כמ״ש במ״א59 בד״ה אתם נצבים60 בפי׳ מ״ש כי הוי׳ אלקיך אש אוכל הוא61 כו׳
Now, the matter of its being called fire, except that there is white fire and black fire, is as written elsewhere, in the discourse beginning “You are standing,” in explaining the verse “For Havayah your G-d is a consuming fire” etc.
The Alter Rebbe asks why the Torah is described specifically as fire, though of two colours, and refers to the discourse on “For Havayah your G-d is a consuming fire,” which explains the comparison of divine influence to fire.


ועוד דהנה דרך כלל יש ד׳ יסודות אש רוח מים עפר שהם נגד ד׳ עולמות אבי״ע [אצילות בריאה יצירה עשיה]62 והאש הוא בחי׳ אצילות דכמו שטבע האש להסתלק כך אצילות מרומם ונשגב מבי״ע כי בי״ע הם נבראים ואצילות הם אלהות.
Further, in general there are four elements, fire, air, water and earth, which correspond to the four worlds Atzilus, Beriah, Yetzirah and Asiyah. Fire is the level of Atzilus: just as it is the nature of fire to withdraw upward, so Atzilus is exalted and lofty above Beriah, Yetzirah and Asiyah; for Beriah, Yetzirah and Asiyah are created beings, while Atzilus is G-dliness.
The four elements correspond to the four worlds, with fire corresponding to Atzilus. Just as fire always rises away, Atzilus is exalted above the created worlds, being G-dliness itself.


והנה באצילות עצמו יש ג״כ אבי״ע [אצילות בריאה יצירה עשיה] שהכתר או גם החכמה עילאה נק׳ אצילות שבאצילות. ובינה נק׳ בריאה שבאצילות וזו ״נ הם יצירה ועשיה שבאצילות ודרך כלל יותר יש אבי״ע [אצילות בריאה יצירה עשיה] דכללות ואצילות היותר עליון נקרא אש.
Now, within Atzilus itself there are also Atzilus, Beriah, Yetzirah and Asiyah: Keser, or also the Supreme Chochmah, is called Atzilus of Atzilus; Binah is called Beriah of Atzilus; and Z’eir Anpin and Nukva are Yetzirah and Asiyah of Atzilus. More generally still, there are the general Atzilus, Beriah, Yetzirah and Asiyah, and the very highest Atzilus is called fire.
The four-world pattern repeats within Atzilus itself and across the whole system. The highest Atzilus is called “fire.”


ועכ״ז [ועם כל זה] היא נק׳ אש שחורה לגבי המאציל א״ס ב״ה שנק׳ אש לבנה כו׳. וגם בכלל ז״א לגבי ע״ק [עתיקא קדישא] נק׳ אש שחורה לגבי אש לבנה)
Even so, it is called black fire relative to the Emanator, the Infinite One, blessed be He, who is called white fire etc. So too, in general, Z’eir Anpin relative to Attika Kaddisha is called black fire relative to white fire.)
Yet even this highest fire is black fire compared with the Emanator, the Infinite One, who is the white fire. Likewise Z’eir Anpin is black fire relative to Attika Kaddisha.


אך לפי שהעולמות אינם יכולים לקבל ולית מחשבה תפיסא ביה כו׳ לכך וירא אלקים63 את האור כי טוב לגנוז.64
But because the worlds cannot receive [it], and “no thought can grasp Him” etc., therefore “G-d saw the light, that it was good” to be hidden away.
Because the worlds cannot receive the Infinite Light, it was hidden away. The Talmud reads “G-d saw the light, that it was good” as meaning it was good to hide it.


ונגנז בבחי׳65 ישת חשך סתרו כו׳ וזהו יושב בסתר עליון66 בצל שדי יתלונן לצמצם ולהעלים את האור
It was hidden away in the manner of “He made darkness His hiding place” etc. This is [the meaning of] “He who dwells in the concealment of the Most High, in the shadow of Shaddai he lodges”: to contract and conceal the light
The light was hidden as “darkness” in G-d’s hiding place. The Psalm’s “concealment of the Most High” and “shadow of Shaddai” describe this concealment.


בכמה צמצומים ומסכים המבדילים ומסתירים את אורו ית׳ להיות בחי׳ גילוי למטה בחי׳ ג״ע [גן עדן] העליון תענוג הנשמות כו׳ והשגתם באור ה׳ כו׳ בראתיו יצרתיו כו׳.
by many contractions and screens that separate and conceal His light, blessed be He, so that there be a level of revelation below: the level of the Higher Garden of Eden, the delight of the souls etc. and their grasp of the light of G-d etc., “I created it, I formed it” etc.
Through many contractions and screens the light is veiled so that a limited, receivable revelation can exist below. That revelation is the delight and understanding of souls in the Higher Garden of Eden.


(ועמ״ש ע״פ וידבר אלקים כו׳ וארא67 אל אברהם כו׳ באל שדי68 שאמר לעולמו די. ועיין בשער היחודים פרק שמיני יחוד ה׳ בענין אור מים רקיע שנמשך ע״י שם שדי
(See what is written on “And Elokim spoke” etc., “And I appeared to Avraham” etc., “as Kel Shaddai,” who said to His world “Enough” (dai). And see Shaar HaYichudim, chapter eight, the fifth yichud, on the matter of light, water and firmament, which is drawn down through the Name Shaddai.
The Name Shaddai is expounded as “He who said to His world, ‘Enough (dai),’” setting limits on the expansion of light. The Arizal’s Shaar HaYichudim describes light, water and firmament drawn down through this Name.


ויובן עפמ״ש [על פי מה שכתוב] בענין זה ע״פ הללו69 אל בקדשו הללוהו ברקיע70 עוזו ועמ״ש בד״ה קא מיפלגי במתיבתא דרקיע7172 כו׳ שהוא ג״ע [גן עדן] העליון שנק׳ רקיע ושיומשך להם מבחי׳ אורו ית׳ הוא ע״י כמה צמצומים כו׳ כנ״ל)
It will be understood in light of what is written on this matter on “Praise G-d in His sanctuary, praise Him in the firmament of His strength”; and see what is written in the discourse beginning “They were disputing in the Heavenly Academy” etc., that it is the Higher Garden of Eden, which is called “firmament,” and that what is drawn down to them from the level of His light, blessed be He, comes through many contractions etc., as said above.)
The Higher Garden of Eden is called a “firmament” (rakia), a barrier that screens the light. Whatever reaches the souls there comes through many contractions.


וזהו ובטובו מחדש בכל יום תמיד מעשה בראשית פי׳ ובטובו מה שראה כי טוב לגנוז73 האור מזה נתהווה בחי׳ חידוש מעשה בראשית להיות מאין ליש בבחי׳ גילוי התענוג וההשגה
This is [the meaning of] “And in His goodness He renews each day, continually, the work of creation”: “in His goodness” means that from His seeing that it was good to hide away the light, there came into being the renewal of the work of creation, to be from nothing to something, as the revelation of delight and comprehension
The morning prayer says that G-d “in His goodness” renews creation daily. The Alter Rebbe reads “goodness” as the hiding of the light that “was good,” through which a new something-from-nothing revelation of delight and understanding comes into being.


(וכמ״ש להנחיל אוהבי יש74 דקאי על הג״ע [הגן עדן] שנק׳ יש מאין ועיין מענין כי טוב לגנוז ר״פ פקודי דף ר״כ ע״ב7576 ור״פ אמור דפ״ח ע״א77 וברבות בראשי׳ [בראשית] פ׳ ג׳ בא ס״פ י״ח ועמ״ש מענין ובטובו מחדש כו׳
(as is written, “To cause those who love Me to inherit yesh,” which refers to the Garden of Eden, which is called something from nothing (yesh me’ayin). And see on the matter of “good to hide away” at the beginning of Pekudei, 220b, and at the beginning of Emor, 88a, and in Bereshis Rabbah, Parsha 3, at the end of section 18; and see what is written on “And in His goodness He renews” etc.
The verse “to cause those who love Me to inherit yesh” is read as the Garden of Eden, called “something” (yesh) since it comes from nothing. Sources in the Zohar and Midrash on the hidden light are cited.


ע״י בחי׳ יו״ד שהוא בחינת צמצום כו׳ בד״ה ואתחנן78 ובד״ה אשירה79 כו׳ כי גאה גאה):808182
through the level of the yud, which is the level of tzimtzum etc., in the discourse beginning “And I besought” and in the discourse beginning “I will sing” etc., “for He is highly exalted”).
The renewal comes through the yud, which signifies tzimtzum, the small point into which light is contracted. This answers the opening question about the yud with which the World to Come was created.




5קיצור וכמ״כ [וכמו כן] למעלה שגילוי האיר בג״ע [בגן עדן] הוא רק מבחי׳ אותיות ביו״ד נברא העוה״ב [העולם הבא] שהם לבושי׳ [לבושין / לבושים].
Summary: In the same way above, the revelation of light in the Garden of Eden is only from the level of letters, “with the yud the World to Come was created,” and these are garments.
This summary restates that the revelation in the Garden of Eden comes only from divine letters, the yud with which the World to Come was created. Those letters are garments of the Infinite Light, not its essence.


אבל בעצמותו ית׳ לית מחשבה תפיסא ביה כלל. וע״ז נאמר ישת חשך סתרו וזהו ממטה למעלה נק׳ מה שאין בו השגה בשם חשך.
But as for His essence, blessed be He, “no thought can grasp Him” at all. Of this it is said, “He made darkness His hiding place.” This is from below upward: what cannot be comprehended is called darkness.
G-d’s essence is beyond all comprehension, so from the standpoint of created beings it is called “darkness,” as in the verse “He made darkness His hiding place.”


אבל מלמעלה למטה הוא בהיפוך. וזהו כי טוב לגנוז83 בבחי׳ חושך כדי להיות גילוי בג״ע [בגן עדן] וזהו ובטובו מחדש:84
But from above downward it is the reverse. This is [the meaning of] “it was good” to hide away [the light] in the manner of darkness, so that there be revelation in the Garden of Eden; and this is “And in His goodness He renews.”
From G-d’s standpoint the reverse is true: the essence is light, and revealed levels are darkness. The light was hidden as “darkness” so that a revelation could exist in the Garden of Eden, which is the meaning of “in His goodness He renews.”




Section 3 · ¶6–7
Engraving, ink and parchment
6ג והנה צמצום זה של ענין כי טוב לגנוז האור במקום החושך הוא כמו במשל בחינות אותיות שבנפש עצמה כדי להיות גילוי אותיות ממש במחשבה ודיבור
3. Now, this contraction, the matter of “it was good” to hide away the light in the place of darkness, is like, in the analogy, the level of the letters within the soul itself, in order that there be a revelation of actual letters in thought and speech
The hiding of the light (“it was good to hide it”) is now explained through the analogy of the soul. The letters latent within the soul are themselves a contraction, made so that actual letters can appear in thought and speech.


(ר״ל [רוצה לומר] דכבר נתבא׳ [נתבאר] שאף שצורת כ״ב אותיות הוא קבוע במהות הנפש85 עצמה מ״מ לא שהאותיות הם מהות הנפש ועצמותה שעצמות הנפש היא למעלה גם ממהות שכל ומדות המאירים ממנה בגוף
(meaning: it has already been explained that although the form of the twenty-two letters is fixed in the very being of the soul itself, nevertheless the letters are not the being and essence of the soul; for the essence of the soul is higher even than the being of the intellect and emotive attributes that shine from it in the body,
The twenty-two letters are fixed in the soul, yet they are not its essence. The essence of the soul transcends even its intellect and emotions.


כי אם שנעלית מהם בעילוי רב אלא שהארה וכח ממנה כשנמשך ומתלבש במוח נעשה מקור86 השכל שבמוח. ובעוד הכח ההוא כלול בעצם הנפש הוא למעלה מבחי׳ ומהות מקור השכל שבמוח.
but it is exalted above them with a great elevation. Only a radiance and power from it, when drawn down and clothed in the brain, becomes the source of the intellect in the brain. While that power is still included in the essence of the soul, it is above the level and being of the source of the intellect in the brain.
Only a ray of the soul, drawn into the brain, becomes the source of intellect there. While still within the soul’s essence, that power is higher than the intellect it will later produce.


ועד״ז גם האותיות הכלולים בנפש הוא ענין כחות שבירידת׳ [שבירידתם / שבירידתן] להתגלות במחשבה ודיבור יצטיירו מהם בחי׳ אותיות. ועכ״ז [ועם כל זה] כוחות אלו עם שהם למעלה עדיין מבחינת אותיות המחשבה והדבור ממש עכ״ז [עם כל זה] הוא בחי׳ ירידה וצמצום לגבי מהות הנפש ועצמותה ממש.
In the same way, the letters included in the soul are powers from which, in their descent to be revealed in thought and speech, the form of letters takes shape. Even so, although these powers are still above the level of the actual letters of thought and speech, they are nonetheless a descent and contraction relative to the actual being and essence of the soul.
The letter-powers within the soul are higher than spoken or thought letters, yet they already represent a step down from the soul’s essence. So even the latent letters are a first contraction.


וצמצום זה הוא בשביל להיות מזה אח״כ גילוי אותיות המשחבה ודבור שהן בחי׳ אותיות חומריים ממש והוא עוד צמצום גמור ממש.
This contraction is in order that from it there afterwards be the revelation of the letters of thought and speech, which are actually material letters, and that is a further, truly complete contraction.
That first contraction exists so that the letters of thought and speech can later appear. Those are “material” letters in the sense of being fully defined, and they involve a far greater contraction.


וראשית צמצום זה הוא מה שמתהוים בחי׳ צורת האותיות בלי חומר בהנפש עצמה וכל בחי׳ צמצומים אלו הוא משל לענין כי טוב לגנוז.
The beginning of this contraction is the coming into being, within the soul itself, of the form of the letters without matter. All these contractions are an analogy for the matter of “it was good to hide away.”
The first stage is the formation of the letters’ shape within the soul without any “matter.” This whole chain of contractions is the model for G-d’s hiding of the light.


פי׳ דאיתא בריש הורמנותא דמלכא גליף גליפו בטהירו עילאה87 והוא ענין הצמצום להיות התהוות אותיות החקיקה עד״מ. והענין כמ״ש ע״פזאת חקת התורה88 שהחקיקה הוא גבוה יותר מאותיות הכתב שהרי הוא מיניה וביה.
That is: it is stated at the beginning [of the Zohar], “At the outset of the King’s will, He engraved engravings in the supernal radiance.” This is the contraction for the coming into being of engraved letters, so to speak. The matter is as written on “This is the statute (chukas) of the Torah,” that engraving is higher than written letters, for it is of the thing itself and within it.
The Zohar’s opening words describe the King “engraving engravings” in the supernal radiance, the first contraction. Engraved letters are higher than written ones because they are carved from the stone itself rather than added to it.


וזהו ענין חרות על הלוחות כו׳ משא״כ אותיות הכתב הדיוט הוא דבר בפ״ע [בפני עצמו] וגם משחיר הקלף לגמרי אך
This is the meaning of “engraved (charus) upon the tablets” etc. Ink letters, by contrast, are a separate thing, and they also blacken the parchment completely. However,
The Tablets were “engraved” (charus), letters made from the stone itself. Ink letters, by contrast, are a separate substance and blacken the parchment entirely.


הנה האותיות החקוקים אף שהם מיניה וביה עכ״ז [עם כל זה] הם ג״כ משחירים קצת האבן הטוב הבהיר שכשעושין בו חקיקה נחשך קצת בהירותו שהיה קודם החקיקה שבמקום החקיקה אינו בהיר כל כך.
the engraved letters, although they are of the thing itself and within it, also darken somewhat the bright precious stone: when an engraving is made in it, its brightness from before the engraving is somewhat darkened, since in the place of the engraving it is not so bright.
Even an engraving slightly dims a precious stone: the carved spot is less brilliant than the rest. Engraving is thus a subtle kind of darkening.


והנמשל מובן שזהו ענין ישת חשך סתרו בחי׳ כתר עליון שנמשך ממל׳ דא״ס בחי׳ אותיות שעם היותו עדיין בחי׳ א״ס.
The application is understood: this is the matter of “He made darkness His hiding place,” the level of the Supreme Keser, which is drawn from the Malchus of the Infinite, the level of letters; although it is still the level of the Infinite,
In the application, the engraving is Keser, the highest Sefirah, which is drawn from the Malchus of the Infinite and is the “darkness” of “He made darkness His hiding place.” It still belongs to the level of the Infinite.


וכמו אותיות החקיקה מיניה וביה ולמעלה מבחי׳ חו״ב [חכמה ובינה] שנק׳ עשיה ממש לגבי א״ס כמו דיו ע״ג [על גבי] הקלף כו׳ עכ״ז [עם כל זה] גם הכתר נק׳ חושך ואש שחורה לגבי א״ס ב״ה שלמעלה מעלה מהכתר ונק׳ אש לבנה
and like engraved letters it is of the thing itself and within it, and above the level of Chochmah and Binah, which are called actual “action” relative to the Infinite, like ink upon parchment etc., nevertheless Keser too is called darkness and black fire relative to the Infinite One, blessed be He, who is far above Keser and is called white fire.
Keser is like engraved letters, one with its source and higher than Chochmah and Binah, which are like ink on parchment by comparison. Still, relative to the Infinite One, the white fire, Keser is darkness and black fire.


והרי צמצום זה כדי להיות התהוות אח״כ בחי׳ חו״ב [חכמה ובינה] וג״ע [וגן עדן] שהוא כמשל אותיות שנכתבים בדיו כו׳ בחי׳ שחור ממש וזהו ג״כ עד״מ ענין התהוות אותיות הנפש שהם
This contraction is in order that afterwards there come into being the level of Chochmah and Binah and the Garden of Eden, which is like the analogy of letters written in ink etc., the level of actual black. This too is, by way of analogy, the matter of the coming into being of the letters of the soul, which are
This contraction makes possible Chochmah, Binah and the Garden of Eden, which are like letters written in ink, true black. In the soul, the corresponding stage is the formation of its latent letters.


כמו אותיות החקוקים מיניה וביה כדי שיתהוו אח״כ אותיות ממש במחשבה ודבור חומריים ממש אש שחורה ממש. והנה אף שלגבי הא״ס נק׳ אותיות שבחקיקה ג״כ בחי׳ חשך כנ״ל עכ״ז [עם כל זה] לגבי האותיות שבכתב
like engraved letters, of the thing itself and within it, in order that afterwards there come into being actual letters in thought and speech, truly material, actual black fire. Now, although relative to the Infinite the engraved letters are also called darkness, as said above, nevertheless relative to the written letters,
The soul’s latent letters are like engravings, from which the actual letters of thought and speech, true “black fire,” later emerge. Engraved letters count as darkness relative to the Infinite, but relative to written letters they are light.


דהיינו בחי׳ חו״ב [חכמה ובינה] מקורי הג״ע [הגן עדן] ונהר יוצא מעדן נק׳ הכתר אש לבנה ממש שהרי הוא רק מיניה וביה עד״מ ולכן נק׳ הז״א דאצילות לגב י הכתר אש שחורה ע״ג [על גבי] אש לבנה)
that is, the level of Chochmah and Binah, the sources of the Garden of Eden, [as in] “and a river goes forth from Eden,” Keser is called actual white fire, since it is only of the thing itself and within it, by way of analogy. Therefore Z’eir Anpin of Atzilus, relative to Keser, is called black fire upon white fire)
Relative to Chochmah and Binah, the source of the Garden of Eden (“a river goes forth from Eden”), Keser is white fire. Hence Z’eir Anpin is black fire on the white fire of Keser.


(כמ״ש בפ׳ נשא קל״ב89 א׳) ועד״ז גם הז״א נקרא לגבי המלכות דאצילות נהורא חיוורא והיא נק׳ אצלו נהורא אוכמא
(as is written in Parshas Nasso, 132a). In the same way Z’eir Anpin, relative to Malchus of Atzilus, is called “white light,” and she, relative to it, is called “black light”
This matches the Zohar in Nasso cited at the beginning. The pattern repeats lower down: Z’eir Anpin is “white light” relative to Malchus, which is “black light.”


(כמ״ש בפ׳ בראשית בדף נ״א ע״א90 ובפ׳ לך לך דף פ״ג [דף פ״ג] ע״ב91 ובפ׳ שופטים ער״ה92 א׳)
(as is written in Parshas Bereshis, 51a, in Parshas Lech Lecha, 83b, and in Parshas Shoftim, 275a).
Zohar passages in Bereshis, Lech Lecha and Shoftim are cited for the white light and black light.


כי מלכות שהיא מקור לבי״ע נקראת מדת לילה וחושך שמוסתר ומלובש בה אור א״ס בבחי׳ הסתר והעלם מלכותך מלכות כל עולמים93 מלשון העלם.
For Malchus, which is the source of Beriah, Yetzirah and Asiyah, is called the attribute of night and darkness, since the Infinite Light is hidden and clothed in it in a manner of hiddenness and concealment: “Your kingship (malchuscha) is a kingship over all worlds (olamim),” [olamim] being from the term for concealment (he’elem).
Malchus, the source of the lower worlds, is called night and darkness because the Infinite Light is hidden within it. The Alter Rebbe reads “olamim” (worlds) in the verse as related to he’elem (concealment).


משא״כ בחי׳ ז״א שהוא אצילות יחודא עילאה נק׳ יום ואור. וכמ״ש בד״ה רני ושמחי94 גבי רננא ברמשא ושמחה בצפרא ועמ״ש סד״ה וידעת היום95
The level of Z’eir Anpin, by contrast, which is Atzilus, the higher unity, is called day and light. As is written in the discourse beginning “Sing and rejoice” on “joyful song at evening and gladness in the morning”; and see what is written at the end of the discourse beginning “And you shall know this day.”
Z’eir Anpin, which is Atzilus and the higher unity, where the divine is not concealed, is called day and light. Cross-references to discourses on song at night and joy in the morning are given.


וזהו ביו״ד נברא העוה״ב [העולם הבא] וכמשל הדיו שע״ג [שעל גבי] הקלף שהקלף החלק רומז לבחי׳ אש לבנה אור א״ס ב״ה בעצמו כביכול דלית מחשבה תפיסא ביה (ועמ״ש ע״פ שימני כחותם)96
This is [the meaning of] “With the yud the World to Come was created,” like the analogy of the ink upon the parchment: the smooth parchment alludes to the level of white fire, the Infinite Light, blessed be He, in His very Self, as it were, which “no thought can grasp” (and see what is written on “Set me as a seal”),
The yud of the World to Come is like ink on parchment. The smooth white parchment represents the white fire, the Infinite Light in itself, which no thought can grasp.


אלא ע״י היוד בחי׳ נקודה שחורה שמשחיר הקלף כדי להיות בחי׳ גילוי והשגה בתמונת אות היוד.
except through the yud, the level of a black point that blackens the parchment, so that there be a level of revelation and comprehension in the shape of the letter yud.
Only through the yud, a small black point on the parchment, can there be revelation and comprehension. The yud is the smallest contraction that makes the Infinite knowable.


והנה כמו במשל הנ״ל כאשר בא לידי גילוי אותיות המחשבה אף שאינן רק לבושים להשכל מ״מ אינן דבר נפרד לגמרי להיות דבר בפ״ע [בפני עצמו] שהרי מה שמחשב ומהרהר באותיות אלו הוא בחי׳ השכל עצמו.
Now, as in the analogy above, when there comes a revelation of the letters of thought, although they are only garments for the intellect, they are nevertheless not a completely separate thing, a thing unto itself; for what he thinks and ponders in these letters is the intellect itself.
In the human analogy, the letters of thought are garments, yet they are not separate from the intellect, since what one thinks in them is the idea itself. The garment carries the intellect within it.


וכן עד״מ בחי׳ היו״ד שעל הקלף שהדיו משחיר את הקלף להתגלות תמונת יו״ד הנה הדיו בעצמו אינו דבר ממשי להיות נחשב לדבר בפ״ע [בפני עצמו] אלא שמשחי׳ את הקלף כדי שהקלף יגלה תמונה של היו״ד
So too, by way of analogy, with the yud upon the parchment, where the ink blackens the parchment to reveal the shape of a yud: the ink itself is not a substantial thing to be considered a thing unto itself; it only blackens the parchment so that the parchment reveals the shape of the yud
Likewise, ink is not really a thing in its own right in forming the yud. It only darkens the parchment so that the parchment shows the shape.


(היינו שעם היות תמונת היו״ד הוא רק מהדיו הרי בלתי הקלף הנושאו וסובלו לא היה ממנו שום תמונה כלל. ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה97 א״כ הדיו אינו
(meaning that although the shape of the yud is only from the ink, without the parchment that carries and bears it there would be no shape from it at all. Therefore our Sages said, “Any letter which is not surrounded by parchment on its four sides is invalid.” If so, the ink does nothing
Without the parchment around it, ink would make no shape at all. This is why halachah invalidates a letter not surrounded by blank parchment on all four sides.


אלא שמשחיר כו׳ כדי שהקלף יגלה כו׳ ור״ל [ורוצה לומר] בנמשל כי הקלף עצמו שהוא א״ס ב״ה מגלה את היו״ד שהוא חכמה עילאה כי אנת חכים98 אנת ממש שאור א״ס ב״ה נמשך ומאיר בחכמה עילאה.
but blacken etc., so that the parchment reveal etc. In the application, this means that the parchment itself, which is the Infinite One, blessed be He, reveals the yud, which is the Supreme Chochmah; for “You are wise” means You Yourself, that the Infinite Light, blessed be He, is drawn down and shines in the Supreme Chochmah.
In the application, the parchment is the Infinite One, who reveals the yud, the Supreme Chochmah. “You are wise” means that G-d Himself is present and shines in Chochmah.


ועמ״ש וירא ישראל99 את היד הגדולה בפי׳ ויקרא הוי׳ הוי׳ ומ״ש מזה ג״כ סד״ה שובה ישראל)100 כך הנה בנמשל ע״י הצמצומים הרבים מתגלה אור א״ס ב״ה בעצמו ובכבודו בגילוי למטה.
And see what is written on “And Israel saw the great hand,” in explaining “And He called: Havayah, Havayah,” and what is written on this also at the end of the discourse beginning “Return, O Israel.”) So, in the application, through the many contractions the Infinite Light, blessed be He, in His very Self and Glory, is revealed below.
Two further discourses are cited. The conclusion follows: through the many contractions, the Infinite Light itself is revealed below.


וזהו ביוד נברא העוה״ב [העולם הבא] תענוג הנשמות באור א״ס ב״ה ממש (ועיין בפ׳ בלק) (קצ״א א׳) ועמ״ש בד״ה שרי אשתך.101
This is “With the yud the World to Come was created”: the delight of the souls in the actual Infinite Light, blessed be He. (And see Parshas Balak, 191a.) And see what is written in the discourse beginning “Sarai your wife.”
Therefore the delight of souls in the World to Come, created through the yud, is delight in the Infinite Light itself, not only in a garment. References to the Zohar in Balak and to a Torah Ohr discourse are given.


וענין שהיו״ד בחי׳ נקודה ואות קטן מכל האותיות עמ״ש בביאור ע״פ מים רבים102 גבי וזהו אחות לנו קטנה103 ועזח״ב תרומה (קס״ה ב׳) בגין דאית כו׳
As for the yud being the level of a point and the smallest of all the letters, see what is written in the explanation of “Many waters” on “and this is ‘We have a little sister,’” and see the Zohar, Part II, Terumah (165b): “Because there is” etc.,
The yud is a mere point, the smallest letter. The Alter Rebbe refers to the discourse “Many waters” on “We have a little sister” and to the Zohar in Terumah.


אע״ג [אף על גב] כו׳ והוא ענן מיעוט הכלי ורבוי האור ע״ד צדיקים אומרים מעט ועושים הרבה104 (ועיין בגמרא פ״ג [פרק ג׳] דמנחות דכ״ט סע״ב [סוף עמוד ב]):105106107108
“although” etc. This is the matter of the smallness of the vessel and the abundance of the light, in the manner of “The righteous say little and do much” (and see the Gemara, chapter 3 of Menachos, 29b, end).
A small vessel holds a great light, just as the righteous “say little and do much.” The yud’s smallness is the reason it can carry the infinite delight of the World to Come.




7קיצור. וצמצום זה הוא כמשל בחינת אותיות שבנפש ואח״כ נמשך מזה ההתלבשות באותיות המחשבה. והוא כענין חקיקה וכתיבה וכמו שמ״מ מהו מחשב באותיות המחשבה הלא השכל עצמו
Summary: This contraction is like, in the analogy, the level of the letters in the soul, and from it there follows afterwards the clothing in the letters of thought. It is like engraving and writing. And just as, nevertheless, what is it that thinks in the letters of thought? Surely the intellect itself;
This summary restates the third section: the contraction is like the letters latent in the soul, which then clothe themselves in the letters of thought, as engraving precedes writing. What thinks in the letters of thought is the intellect itself.


וכן הדיו מתאחד עם הקלף הלבן הסובלו. כן בנמשל ע״י אות יו״ד שנברא בו העוה״ב [העולם הבא] נמשך ומתגלה אור א״ס ב״ה בעצמו:
and likewise the ink unites with the white parchment that bears it; so in the application, through the letter yud with which the World to Come was created, the Infinite Light, blessed be He, itself is drawn down and revealed.
Just as ink becomes one with the parchment that bears it, so through the yud the Infinite Light itself is revealed in the World to Come.




Section 4 · ¶8–14
Holy and Blessed
8וזהו שהשרפים אומרים קדוש מחמת השגתם אור א״ס ב״ה שהוא מובדל ולית מחשבה תפיסא ביה וג׳ פעמים קדוש נגד תלת עלמין בי״ע מלא כל הארץ כבודו שהתלבשות בחי׳ קדוש הוא הכל כו׳
This is why the Seraphim say “Holy,” because of their grasp of the Infinite Light, blessed be He, which is separate and which “no thought can grasp.” [They say] “Holy” three times, corresponding to the three worlds Beriah, Yetzirah and Asiyah. “The whole earth is full of His glory”: the clothing of the level of “Holy” is in everything etc.
In Isaiah’s vision the Seraphim call “Holy, holy, holy,” because they grasp that the Infinite Light is utterly separate and beyond thought. The three “holies” correspond to the three created worlds, and “the whole earth is full of His glory” means that this transcendent holiness is clothed in everything.


(ור״ל [ורוצה לומר] כמו שבג״ע [שבגן עדן] העליון מאיר אור א״ס בבחי׳ השגת הנשמות כמ״כ [כמו כן] השרפים לפי שהם ג״כ בעולם הבריאה אומרים קדוש כו׳ שמשיגים איך אור א״ס מובדל ואיך שכל ההמשכה רק ע״י צמצום אות יוד.
(Meaning: just as in the Higher Garden of Eden the Infinite Light shines as the souls’ comprehension, so the Seraphim, since they too are in the World of Beriah, say “Holy” etc., for they grasp how the Infinite Light is separate and how all its flow is only through the contraction of the letter yud.
The Seraphim are in Beriah, the same world as the Higher Garden of Eden. Like the souls there, they perceive that the Infinite Light is separate and that everything they receive comes only through the contraction of the yud.


אבל עצמיות אור אין סוף הוא קדוש ומובדל כו׳ ולפי שהם בבריאה שהוא ראשית התהוות היש מאין ע״כ משיגים שהוא ית׳ קדוש כו׳ וענין ג׳ פעמים קדוש עמ״ש בביאור ע״פ ועתה יגדל וע״פ אחרי הוי׳ אלקיכם תלכו)
But the essence of the Infinite Light is holy and separate etc. Since they are in Beriah, which is the beginning of the coming into being of something from nothing, they therefore grasp that He, blessed be He, is holy etc. On the matter of “Holy” three times, see what is written in the explanation of “And now, let the power be great” and of “After Havayah your G-d shall you walk.”)
Beriah is the first stage of creation from nothing, so the beings there sense most sharply that G-d is beyond them. Two discourses that explain the threefold “Holy” are cited.


והנה האופנים שהם למטה מהם במדרגה אומרים ברוך כבוד109 ה׳ זו מדת מלכותו ית׳ כי מלכותך מלכות110 כל עולמים שכל עולמים הם רק בחי׳ אותיות כו׳ וברוך ונמשך מבחי׳ סוכ״ע מעלמא דאתכסיא כו׳.111
Now, the Ofanim, who are below them in rank, say “Blessed is the glory of Havayah”: this is the attribute of His Malchus, blessed be He, for “Your kingship is a kingship over all worlds,” and all worlds are only the level of letters etc. “Blessed” is also drawn from the level of the light that encompasses all worlds, from the hidden world etc.
The Ofanim, in the lower world of Yetzirah, respond with Ezekiel’s words “Blessed is the glory of Havayah.” “Glory” means Malchus, G-d’s kingship, which relates to the worlds through divine letters; “Blessed” means drawing down from the transcendent, hidden light.




9וביאור הענין כי הנה יש שני בחינות במלאכים יש שהם בחי׳ משפיעים שהם משפיעים כל ההשפעות לעוה״ז ע״י המזלות כו׳ והם בחי׳ האופנים שאומרים ברוך כבוד כו׳
The explanation of the matter: there are two kinds of angels. There are those who are givers, who convey all the influences to this world through the constellations etc.; these are the Ofanim, who say “Blessed is the glory” etc.
There are two kinds of angels. The givers, the Ofanim, channel all influence into this world through the heavenly constellations, and they say “Blessed is the glory.”


ברוך הוא המשכה שיומשך כבוד ה׳ מבחי׳ מקומו שהוא מקומו של עולם ואין העולם מקומו112 וזהו ענין ברוך המקום והוא ענין המשכת השפע דלעילא שממשיכים האופנים באמרם ברוך.
“Blessed” (baruch) is a drawing down, that the glory of Havayah be drawn from the level of “His place,” He being the place of the world while the world is not His place. This is the meaning of “Blessed is the Omnipresent (HaMakom),” and it is the drawing down of the flow from above, which the Ofanim draw down by saying “Blessed.”
“Blessed” (baruch) is read as drawing down. The Midrash calls G-d “the Place” because He is the place of the world while the world is not His place; the Ofanim draw His glory down from that transcendent “place” into the world.




10ויש מלאכים שהם בחינת מקבלים שמקבלים דין מן דין113 ואינם משפיעים כלל למטה רק הם בחינת מקבלים והוא בחי׳ השרפים שאומרים קדוש כו׳ והם נעלים מבחינת המלאכים המשפיעים.
And there are angels who are receivers, who “receive from one another” and do not give to those below at all but are only receivers. These are the Seraphim, who say “Holy” etc., and they are loftier than the angels who give.
The second kind of angels are receivers only: they receive from one another but give nothing downward. These are the Seraphim, who say “Holy,” and they are higher than the givers.


וז״ש [וזהו שכתוב] אלף אלפין ישמשוניה ורבו רבבן קדמוהי יקומון114 (בדניאל סי׳ ז׳) פי׳ קדמוהי יקומון היינו בחי׳ השרפים המקבלים כו׳
This is what is written, “Thousands upon thousands serve Him, and myriads upon myriads stand before Him” (Daniel, chapter 7). “Stand before Him” refers to the Seraphim, the receivers etc.,
Daniel’s vision distinguishes those who “serve Him” from those who “stand before Him.” The Alter Rebbe identifies those who stand before Him with the Seraphim, the receivers.


שאומרים קדוש ועמ״ש במ״א בענין משריין ורתיכין הנזכר בפ׳ בשלח (דמ״ח ע״ב) ומ״ש בד״ה ואתא מרבבות קדש115 והיינו כמ״ש יוצר אור ובורא חושך.116
who say “Holy.” See what is written elsewhere on the matter of “camps and chariots” mentioned in Parshas Beshalach (48b), and what is written in the discourse beginning “And He came from the holy myriads.” This is as written, “Who forms light and creates darkness.”
The Zohar’s “camps and chariots” and the discourse “And He came from the holy myriads” are cited. The distinction also explains the blessing “Who forms light and creates darkness.”


פי׳ יצירה הוא בחי׳ אור שמשם נמשך ההשפעה למטה והוא מדרגת האופנים המשפיעים למטה לכל הבהמות וחיות וגם קטן עד י״ג שנם מקבל מבחי׳ האופנים.
That is, Yetzirah is the level of light, from which the flow is drawn below; it is the rank of the Ofanim, who give to those below, to all the animals and beasts. A child under thirteen years also receives from the level of the Ofanim.
Yetzirah (“forms”) is called light because influence flows downward from it through the Ofanim to animals and beasts. A child under thirteen, not yet obligated in mitzvos, also receives from this level.




11ולכך נקרא אור שהוא בחי׳ אש לבנה לגבי דידן לפי שמאיר ומשפיע למטה. ובורא חושך117 הוא בחינת השרפים שבבריאה שהם בבחי׳ אש שחורה שהוא החושך.
Therefore it is called light, which is the level of white fire from our perspective, since it shines and flows downward. “And creates darkness” is the level of the Seraphim in Beriah, who are in the manner of black fire, which is the darkness.
Yetzirah is called “light” and white fire from our perspective because it shines and gives downward. Beriah, the world of the Seraphim, is “darkness” and black fire.


והוא מפני שמסתלקים רק למעלה שאומרים קדוש כו׳ לכך הם בבחינת אש שחורה וחושך ע״ש [על שם] ההסתלקות כו׳.
This is because they only withdraw upward, saying “Holy” etc.; therefore they are in the manner of black fire and darkness, on account of the withdrawal etc.
The Seraphim are called darkness because they only rise upward, withdrawing toward G-d as they say “Holy,” rather than shining downward.




12וכמ״כ [וכמו כן] הוא ענין קדוש וברוך כי קדוש הוא מה שמובדל ולית מחשבה תפיסא ביה כלל והוא בחי׳ ישת חשך סתרו כמבואר לעיל אות ב׳. ובחינת ברוך זהו ענין אש לבנה להיות גילוי למטה.
Likewise is the matter of “Holy” and “Blessed.” “Holy” is what is separate and which “no thought can grasp” at all; it is the level of “He made darkness His hiding place,” as explained above in section 2. The level of “Blessed” is the matter of white fire, that there be revelation below.
“Holy” is what is separate and beyond thought, the “darkness” of G-d’s hiding place described in section 2. “Blessed” is white fire, meaning revelation below.


אך זהו ממטה למעלה אבל מלמעלה למטה הוא בהפך שבחי׳ קדוש נקרא אש לבנה לגבי המשכת בחי׳ ברוך כבוד118 שהוא בחי׳ מלכותך בחינת אותיות כו׳
But this is from below upward. From above downward it is the reverse: the level of “Holy” is called white fire relative to the drawing down of the level of “Blessed is the glory,” which is the level of “Your kingship,” the level of letters etc.
That is the view from below. From above the reverse holds: “Holy” is white fire, and “Blessed is the glory,” the level of kingship and letters, is black fire.


כיקדוש הוא בחי׳ כתר כו׳ יש בו ב׳ בחינות כבוד תתאה היא מדת מלכותו ית׳ וכבוד עילאה חכמה עילאה והכל
For “Holy” is the level of Keser etc. In [“glory”] there are two levels: the lower glory, which is the attribute of His Malchus, blessed be He, and the higher glory, the Supreme Chochmah; and all [of it]
“Holy” corresponds to Keser. “Glory” has two levels: the lower glory, Malchus, and the higher glory, the Supreme Chochmah.


נק׳ אש שחורה לגבי כתר עליון כנ״ל מענין דיו ע״ג [על גבי] קלף לבן כו׳ ועמ״ש מענין קדוש וברוך בד״ה אם בהרת119120 קדמה כו׳ ובד״ה לבבתני121 אחותי.122
is called black fire relative to the Supreme Keser, as said above regarding ink upon white parchment etc. And see what is written on the matter of “Holy” and “Blessed” in the discourse beginning “If the bright spot has preceded” etc. and in the discourse beginning “You have captured my heart, my sister.”
Both levels of glory are black fire relative to Keser, like ink on white parchment. Two further discourses on “Holy” and “Blessed” are cited.


נמצא קדוש וברוך שאומרים השרפים והאופנים זהו ענין בחי׳ אש לבנה שעל גבי אש שחורה כנ״ל
It follows that the “Holy” and “Blessed” said by the Seraphim and the Ofanim are the matter of white fire that is upon black fire, as said above.
The angels’ “Holy” and “Blessed” together form white fire upon black fire.


וזהו שנק׳ כן הקב״ה123 בשני בחינות אלו יחד דקדוש וברוך כי עד״ז הוא המשכת וגילוי אור א״ס ב״ה שהוא קדוש וברוך הוא.124125126
This is why the Holy One, blessed be He, is so called by these two aspects together, “Holy” and “Blessed” (kadosh baruch hu); for in this manner is the drawing down and revelation of the Infinite Light, blessed be He, who is holy and blessed is He.
This is why G-d is called Kadosh Baruch Hu, “the Holy One, blessed be He”: His revelation always joins the transcendent (“Holy”) with the revealed (“Blessed”).




13והנה האופנים לפי ששומעים בחינת קדוש שאומרים השרפים לפיכך מתנשאים ברעש גדול וענין הרעש הוא ענין הביטול באור א״ס ב״ה לצאת מנרתקם
Now, because the Ofanim hear the level of “Holy” which the Seraphim say, they raise themselves with a great noise. The noise is the matter of self-nullification in the Infinite Light, blessed be He, to go out of their sheath
When the Ofanim hear the Seraphim’s “Holy,” they rise up “with a great noise.” The noise expresses their self-nullification, an urge to burst out of their limits.


והשגתם כפי מזגם ותכונתם מחמת ששומעים דבר חדש מה שלמעלה מכח השגתם משא״כ השרפים אף שהם ג״כ בטלים ודאי באור א״ס ב״ה ביתר שאת ומעלה
and their comprehension according to their temperament and nature, since they hear something new that is above their power of comprehension. The Seraphim, by contrast, though they too are certainly nullified in the Infinite Light, blessed be He, with a greater degree and elevation,
They hear something new, beyond their comprehension, so it overwhelms them. The Seraphim are even more nullified before G-d.


אך הנה שרפים עומדים ממעל לו127 כתיב שאין השגה זו אצלם חידוש כ״כ [כל כך] למעלה מהשגתם לכך לא נאמר אצלם ברעש גדול
yet it is written, “Seraphim stand above him”: this comprehension is not so much a novelty for them, beyond their comprehension. Therefore “with a great noise” is not said of them
The Seraphim “stand above,” and this perception is not new or overwhelming to them. So Scripture does not describe them as noisy.


כמו באופנים (ועמ״ש מזה בד״ה והיה מדי חדש128129 שזהו ענין המשל כבן כרך שראה את המלך130 או כבן כפר כו׳ והוא ההפרש שבין חול לשבת כו׳ והנה השרפים לפי שהביטול שלהם הוא בבחינת אתכסיא
as it is of the Ofanim. (See what is written on this in the discourse beginning “And it shall be, from one new moon”: that this is the matter of the analogy of the city-dweller who saw the king, or the villager etc., and this is the difference between weekdays and Shabbos etc. Now the Seraphim, since their self-nullification is in the manner of the hidden
The Talmud contrasts a villager who sees the king, and is overwhelmed, with a city-dweller, who is used to him. The discourse cited compares this to the difference between weekdays and Shabbos.


ופנימית ע״כ ממשיכים ג״כ בחי׳ קדוש מה שהוא בבחי׳ העלם והאופנים שביטולם בבחי׳ אתגליא ע״כ ממשיכים ג״כ בחינת ברוך בחי׳ אותיות שהוא בחי׳ אתגליא כו׳ ועמ״ש בד״ה וידעת היום131132 גבי וכל קרב וכליות יזמרו לשמך:)
and inward, therefore also draw down the level of “Holy,” which is in the manner of concealment. The Ofanim, whose self-nullification is in the manner of the revealed, therefore also draw down the level of “Blessed,” the level of letters, which is the revealed etc. And see what is written in the discourse beginning “And you shall know this day” on “and all innards and kidneys shall sing to Your Name.”)
The Seraphim’s inward, hidden nullification draws down the hidden level, “Holy.” The Ofanim’s outward nullification draws down the revealed level, “Blessed,” the level of letters.




Section 5 · ¶14–15
Hidden love and revealed love
14קיצור. וזהו ג״כ ענין שהשרפים אומרים קדוש והאופנים ברוך כי השרפים מבריאה בורא חושך אש שחורה בחי׳ קדמוהי יקומון ע״כ אומרים קדוש מובדל ישת חשך סתרו.
Summary: This is also the matter of the Seraphim saying “Holy” and the Ofanim “Blessed.” For the Seraphim are from Beriah, “creates darkness,” black fire, the level of “stand before Him”; therefore they say “Holy,” separate, “He made darkness His hiding place.”
The summary of the previous section continues. The Seraphim, from Beriah, are “darkness” and black fire and say “Holy,” expressing G-d’s hiddenness.


והאופנים מיצירה. יוצר אור משפיעים למטה ואומרים ברוך כבוד כו׳ וכ״ז [וכל זה] נקרא כן מלמטה למעלה וכנ״ל):ד
The Ofanim are from Yetzirah, “forms light”: they give to those below and say “Blessed is the glory” etc. All this is so called from below upward, as said above.)
The Ofanim, from Yetzirah, are “light”; they give downward and say “Blessed.” These names reflect the view from below upward.


והנה ככל הדברים האלה הוא בעבודת ה׳ בכל אדם בחינת אהבהג לויה ובחי׳ אהבה מסותרת
4. Now, exactly like all these matters is [the case] in the divine service of every person: the level of revealed love and the level of hidden love
Section 4 turns to a person’s own service of G-d. Just as there are two kinds of angels, every person has two kinds of love for G-d: a revealed love and a hidden love.


(והיינו דוגמת ב׳ בחי׳ הנ״ל דאופנים ושרפים. והאהבה המסותרת נק׳ אש שחורה ע״ד שנתבאר לעיל בענין השרפים שנק׳ אש שחורה אלא שהנשמות הם במחי׳ [בבחינה] פנימית יותר)
(that is, analogous to the two levels mentioned above, of the Ofanim and the Seraphim. The hidden love is called black fire, in the manner explained above regarding the Seraphim, who are called black fire, except that the souls are on a more inward level).
Revealed love corresponds to the Ofanim, and hidden love to the Seraphim, the black fire. The souls, however, stand on a more inward level than the angels.


כי הנה גילוי האהב׳ [האהבה] ע״י ההתבוננ׳ [ההתבוננות] בגדולת א״ס ב״ה שיוליד מבינתו רשפי אש וצמאון כו׳
For the revelation of love through contemplating the greatness of the Infinite One, blessed be He, so that from his understanding he gives birth to flashes of fire and a thirst etc.
Revealed love comes from contemplating G-d’s greatness until the heart burns with “flashes of fire” and a thirst for Him. The Alter Rebbe now asks where such love really comes from.


להכלל ולהבטל אליו ית׳ במציאות ובמס״נ [ובמסירות נפש] אין זה ע״י פעולת ההתבוננות לבדה שמתהווה מכח בינתו מדת האהבה מאין ליש
to be included and nullified in Him, blessed be He, in actual existence and with self-sacrifice, does not come about through the act of contemplation alone, as if the attribute of love came into being from nothing to something by the power of his understanding.
The longing is to be absorbed in G-d, even to the point of giving one’s life. Contemplation alone does not create this love from nothing.


אלא ההתבוננות הוא הגורם להיות נמשך מבחינת אהבה המסותרת שישנה בטבע האדם מבחי׳ שלמעלה מן הדעת בבחי׳ חשך והסתר פנים להיות בגילוי הלב ע״י התבוננות ודעת ולהגדיל מדורת אש האהבה כו׳
Rather, the contemplation is the cause that there be drawn from the level of the hidden love, which is in a person’s nature from the level that is above knowledge, in a manner of darkness and hiding of the Face, to be revealed in the heart through contemplation and knowledge, and to enlarge the pyre of the fire of love etc.
Contemplation only draws out a hidden love that already exists in every Jew by nature, rooted above conscious knowledge. It brings that concealed love into the heart and makes its flame grow.


(ור״ל [ורוצה לומר] שזהו כדמות ראיה למציאות אהבה המסותרת כי גילוי האהבה כו׳ אין זה כו׳ אלא כו׳ כנ״ל)
(Meaning that this is a kind of proof of the existence of the hidden love; for the revelation of love etc. is not etc., but rather etc., as said above.)
The fact that contemplation can produce such a love is itself a kind of proof that the hidden love exists. The text here is abbreviated, pointing back to the argument just made.


והתהוות האהבה מאין ליש היא קבוע בנפש ומהות הנפש עצמה היא שכל ומדות אהבה ויראה כו׳
The coming into being of love from nothing to something is fixed in the soul, and the very being of the soul itself is intellect and emotive attributes, love and awe etc.;
The capacity to generate love is fixed in the soul, whose very being consists of intellect and emotions such as love and awe.


כי חלק אלוה ממעל הוא וכבן שנמשך ממוח האב כו׳ אשר בטבע אינו רוצה להיות נפרד מיחודו ואחדותו ית׳ ויכול למסור נפשו על קדה״ש [קידוש השם] כו׳
for it is “a part of G-d above,” and like a son drawn from the brain of the father etc., who by nature does not want to be separated from His unity and oneness, blessed be He, and can give his life for the sanctification of G-d’s Name etc.,
The soul is “a part of G-d above,” like a child drawn from the father’s mind. By nature it does not want to be separated from G-d and can give up its life to sanctify His Name.


כמ״ש בס׳ של בינוני׳133 (ועמ״ש בד״ה ביום השמיני שלח134 את העם ששרש אהבה זו נלקח מבחי׳ קדם מבחי׳ כי לא מחשבותי מחשבותיכם135 וגו׳ ישת חשך סתרו136 כו׳
as is written in the Book of the Intermediates. (And see what is written in the discourse beginning “On the eighth day he sent the people away” that the root of this love is taken from the level of “before” (kedem), from the level of “For My thoughts are not your thoughts” etc., “He made darkness His hiding place” etc.
The “Book of the Intermediates” is Tanya, which explains this hidden love in chapter 18. The root of this love is traced to the level of “My thoughts are not your thoughts,” G-d’s hidden essence.


ועמ״ש בד״ה אם בחקתי137 שבחי׳ זו הוא מצד בעבר הנהר ישבו אבותיכם138 עלו במחשבה היינו מו״ס [מוחא סתימאה] אותיות החקוקים כו׳ גליף גליפו בטהירו עילאה נשמה שנתת בי טהורה היא139 והוא ענין האותיות שמיניה וביה.
And see what is written in the discourse beginning “If in My statutes” that this level is from the aspect of “Your fathers dwelt beyond the river,” “they arose in thought,” that is, from the hidden brain (mocha setima’ah), the engraved letters etc., “He engraved engravings in the supernal radiance,” “The soul which You have given within me is pure”; and this is the matter of the letters that are of the thing itself and within it.
Another discourse traces this love to the “hidden brain,” the engraved letters described earlier. The morning blessing “The soul which You have given within me is pure” alludes to the soul’s root in that engraving.


וזהו ענין ששזפתני השמש אש לבנה כדלקמן כי החקיקה היא באש לבנה מיניה וביה רק שהחקיקה היא מקור ושרש לשחרות דאש שחורה שלמעלה למטה כנ״ל)
This is the matter of “the sun has gazed upon me,” white fire, as follows below; for the engraving is in the white fire, of the thing itself and within it, except that the engraving is the source and root of the blackness of the black fire, from above downward, as said above.)
This is the meaning of “the sun has gazed upon me”: the sun is the white fire, and the engraving within it is the source of the later blackness.


ובכדי שתהיה בבחי׳ גילוי הלב לצאת מההעלם אל הגילוי הוא ע״י התבוננות באור א״ס ב״ה ממש דלית מחשבה תפיסא ביה כלל.
In order that it be revealed in the heart, to go out from concealment into revelation, it is through contemplating the actual Infinite Light, blessed be He, which “no thought can grasp” at all.
To bring the hidden love into the heart, one must contemplate the Infinite Light itself, which is beyond all thought.


ועד״ז ניתקן סדר התפלה ופסוקי דזמרה וברכת יוצר אור איך שבטובו הגנוז מחדש כו׳ והמלאכים אומרים קדוש כו׳
In this manner the order of prayer was established: the Verses of Song, and the blessing “Who forms light,” how “in His goodness” that is hidden He renews etc., and the angels say “Holy” etc.
The order of morning prayer follows this path. In the Verses of Song and the blessing “Who forms light,” one reflects on how G-d renews creation through the hidden light and how the angels proclaim “Holy.”


והוא בחי׳ רעש התחדשות ההשגה כי בלילה בשינה אחד מששים140 כו׳ ובבקר נעשה בריה חדשה אתה נפחתה בי כו׳.
This is the level of noise, the renewal of comprehension; for at night, in sleep, [there is] one sixtieth etc., and in the morning one becomes a new creature, “You breathed it into me” etc.
This stage corresponds to the Ofanim’s “noise,” the excitement of new understanding. The Talmud says sleep is one sixtieth of death, so in the morning a person is renewed like a new creature.


ואחר הרעש אש141142 הוא בחי׳ ק״ש [קריאת שמע] ואהבת כי נר הוי׳ נשמת אדם143 כנר ושלהבת העולה מאליה (ועמ״ש בד״ה והקרבתם עולה אשה)
“And after the noise, fire”: this is the level of the Shema and “You shall love”; for “The lamp of Havayah is the soul of man,” like a lamp and a flame that rises of itself (and see what is written in the discourse beginning “And you shall offer a burnt-offering, a fire-offering”),
In Elijah’s vision, after the noise came fire. That fire is the Shema and “You shall love,” when the soul, “the lamp of Havayah,” rises like a flame of its own accord.


דהיינו כמ״ש אליך הוי׳ נפשי אשא144 להכלל מחשבה במחשבה ודבור בדבור ודברת בם בשבתך בביתך145 כו׳ וזו היא התגלות אמיתית אור האהבה בקרב איש ולב עמוק
that is, as is written, “To You, Havayah, I lift up my soul,” to be included, thought in thought and speech in speech, “and you shall speak of them when you sit in your house” etc. This is the true revelation of the light of love within a man and a deep heart.
The soul lifts itself to G-d, merging its thought and speech with His thought and speech through Torah study (“you shall speak of them”). This is true love revealed in the depths of the heart.


אלא שצריך להקדים בחי׳ הרעש מבחי׳ החושך כברייתו של עולם ברישא חשוכא והדר נהורא146 וכתיב ויהי ערב ויהי בוקר יום אחד147 ערב בחינת חשך ואח״כ הבקר אור להתגלות בבחינת יום וגילוי בחי׳ אחד
Except that the level of noise from the level of darkness must come first, like the creation of the world: first darkness and then light. And it is written, “And there was evening and there was morning, one day”: evening is the level of darkness, and afterwards morning, light, to be revealed as day, and the revelation of the level of “one.”
The stage of noise and darkness must come first, as creation began with darkness and then light. “Evening and morning, one day” moves from darkness to the revelation of G-d’s oneness.


(ועמ״ש בד״ה תחת אשר לא עבדת148 ועמ״ש בד״ה ענין חנוכה149 בענין בבקר בבקר בהטיבו את הנרות כו׳ ועיין בזהר בלק דף ר״ד סע״א [סוף עמוד א]150 וע״ב ועמ״ש ע״פ וישכם לבן בבקר151 וסד״ה להבין ענין הברכות152 וע׳ בזהר ויקרא דכ״ב ב׳153 ועמ״ש סד״ה וידעת היום)154
(And see what is written in the discourse beginning “Because you did not serve,” and what is written in the discourse on the matter of Chanukah on “morning by morning, when he tends the lamps” etc.; and see the Zohar, Balak, 204a end and 204b; and see what is written on “And Lavan rose early in the morning,” and at the end of the discourse beginning “To understand the matter of the blessings”; and see the Zohar, Vayikra, 22b; and see what is written at the end of the discourse beginning “And you shall know this day.”)
A list of discourses and Zohar passages on the progression from darkness to light, from evening to morning.


ואחר האש קול דממה155 דקה הוא בתפלת שמונה עשרה ברוך אתה הוי׳ אלקינו מלך העולם שיהא ברוך ונמשך בחי׳ הוי׳ אור א״ס ב״ה בעצמו ובכבודו ותמן קאתי מלכא156157 כו׳
“And after the fire, a still, small voice”: this is the prayer of the Eighteen Blessings, “Blessed are You, Havayah our G-d, King of the world,” that the level of Havayah, the Infinite Light, blessed be He, in His very Self and Glory, be blessed and drawn down; “and there the King comes” etc.
After the fire came “a still, small voice”: the silent Amidah. Its blessing formula draws Havayah, the Infinite Light itself, down; the Zohar says that in the still voice “the King comes.”


וגילוי הוי׳ למטה במלכותו מלכות כל עולמים הוא ע״י כי הוי׳ אלקינו שאנחנו בטלים אליו ית׳ ואנחנו ממשיכים ג״כ להיות מלך העולם כו׳ כמ״ש במ״א.
The revelation of Havayah below, in His kingship, “a kingship over all worlds,” comes through “for Havayah is our G-d,” that we are nullified before Him, blessed be He; and we also draw down that He be “King of the world” etc., as is written elsewhere.
G-d’s kingship is revealed below when “Havayah is our G-d,” that is, when we are nullified before Him. Through this we make Him “King of the world.”


ובזה יובן מ״ש אל תראוני שאני שחרחורת.158 פי׳ שחרות כפולה כי האהבה מצד עצמה היא מסותרת שאינה נראית ונגלית בלב.
With this will be understood what is written, “Do not look upon me that I am blackish (shecharchores).” It means a doubled blackness; for the love in itself is hidden, not seen or revealed in the heart,
The discussion returns to the verse. The unusual doubled form “shecharchores” is read as a doubled blackness, the first being that the love is hidden in itself.


וגם היא מכוסה בלבוש שק שמלובשת בנפש הבהמית (וא״כ פי׳ וענין שחרות כפולה הוא ע״ד מה שמלמטה למעלה ומלמעלה למטה שניהם יחד כי מלמטה למעלה נק׳ שחרות מה שאינו מושג כלל.
and it is also covered with a garment of sackcloth, being clothed in the animal soul. (If so, the meaning and matter of the doubled blackness is in the manner of from below upward and from above downward, both together; for from below upward what is not grasped at all is called blackness,
The second blackness is that the love is clothed in the animal soul, like sackcloth. The two correspond to darkness from below upward and from above downward.


ומלמעלה למטה נקרא שחרות מה שהוא למטה במדרגה. ואם כן שני הבחינות יש בהנשמה כי ענין האהבה המסותרת כיון שהיא בהעלם מאד ולמעלה מהשכל הרי נקראת אש שחורה לגבי האדם כענין בורא חשך וזהו ענין חשך שמלמטה למעלה.
and from above downward what is lower in rank is called blackness. If so, both levels are in the soul: the matter of the hidden love, since it is very concealed and above the intellect, is called black fire relative to the person, as in “creates darkness,” and this is the matter of darkness from below upward.
From below, the hidden love is darkness because it is above intellect, like the Seraphim’s “darkness.” This is darkness in the sense of what cannot be grasped.


ומה שהיא מכוסה ולובשת בנפש הבהמית זהו החשך שמלמעלה למטה שהיא הבחינה היותר שפלה במדרגה החשך יכסה ארץ)159 (בישעיה סי׳ ס׳) והכסיל בחשך הולך160 (קהלת סי׳ ב׳) ואעפ״כ [ואף על פי כן] אל תראוני
And its being covered and clothed in the animal soul is the darkness from above downward, being the lowest level in rank: “darkness shall cover the earth” (Isaiah, chapter 60), “and the fool walks in darkness” (Ecclesiastes, chapter 2).) Nevertheless, “Do not look upon me,”
From above, its clothing in the animal soul is darkness in the sense of lowliness, as in “darkness shall cover the earth.” Yet the soul says, “Do not look upon me” with contempt.


כי מה שהיא מסותרת מצד עצמה הוא מפני ששזפתני השמש בחינת שמש הוא בחי׳ אש לבנה שאין העולמות יכולים לקבל וע״כ טוב לגנוז במקום החושך
for its being hidden in itself is because “the sun has gazed upon me”: the level of the sun is the level of white fire, which the worlds cannot receive; and therefore it was good to hide it away in the place of darkness.
The love is hidden because “the sun has gazed upon me”: its source is the white fire, which the worlds cannot receive, so it had to be hidden in darkness.


ולכן האהבה בבחינת חשך והעלם שאינו מתגלה בגוף (וזהו אתי מלבנון כלה161 ששרש הנשמה מבחינת לבנון וזהו ונוזלים מן לבנון162 נוזלים היינו בחינת מזלייהו מקור ושרש הנשמה הוא מבחינת לבנון רק
Therefore the love is in a manner of darkness and concealment, not revealed in the body. (And this is “With me from Lebanon, O bride”: the root of the soul is from the level of Lebanon. And this is “and flowing streams (nozlim) from Lebanon”: nozlim means the level of their mazal, the source and root of the soul, which is from the level of Lebanon, except
That is why the love is concealed and not felt in the body. “With me from Lebanon” and “streams from Lebanon” point to the soul’s root in Lebanon (from lavan, white), whose flow (nozlim, read as mazal) is the soul’s source.


כי טוב לגנוז בבחינת אש שחורה והוא בבחי׳ יחידה שבו מתלבש ניצוץ אלקי כו׳ כמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]163 על פסוק אני אמרתי אלקים אתם164 כו׳ ועמ״ש סד״ה בשברי לכם165 כו׳ ואפו כו׳.
that it was good to hide it away in the manner of black fire. It is in the level of yechidah, in which a divine spark is clothed etc., as is written in Etz Chaim, Shaar 41, chapter 3, on the verse “I said, you are G-dly beings” etc.; and see what is written at the end of the discourse beginning “When I break for you” etc., “and His anger” etc.
The divine spark is clothed in yechidah, the soul’s innermost level. The Etz Chaim reference is corrected by the Kehot notes to Shaar 42, the beginning of chapter 1, in current editions.


והנה ברכות בשה״ש [בשיר השירים] ע״פ שחורה אני איתא שחורה אני כל ימות השבוע ונאוה אני בשבת166 והענין שבחי׳ אהבה המסותרת הנק׳ אש שחורה בכל ימות השבוע היא בבחי׳ העלם ולכן היא בבחינת שחורה אני העלם.
Now, in the Midrash Rabbah on Shir HaShirim, on “I am black,” it is stated: “I am black all the days of the week, and comely on Shabbos.” The matter is that the level of hidden love, called black fire, is in concealment all the days of the week, and therefore it is in the manner of “I am black,” concealment.
The Midrash says: black during the week, comely on Shabbos. During the week the hidden love, the black fire, stays concealed.


אבל בשבת יוצאה ונמשכת מההעלם אל הגילוי כמ״ש במ״א בד״ה להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך.167168
But on Shabbos it goes out and is drawn from concealment into revelation, as is written elsewhere, in the discourse beginning “To understand the saying of our Sages” on “For your love is better [than wine].”
On Shabbos the love comes out into revelation, as another discourse explains.


וכן בשבת מאיר בגילוי מבחי׳ עולם הבריאה מה שנקרא בורא חושך כנודע מענין חצר הפנימית הפונה קדים בחי׳ קדמוהי יקומון הנה בשבת מאיר ונמשך האור משם.
So too on Shabbos there shines in revelation, from the level of the World of Beriah, what is called “creates darkness,” as is known regarding the inner court that faces east (kadim), the level of “stand before (kadmohi) Him”: on Shabbos the light shines and is drawn from there.
On Shabbos the level of Beriah, “darkness,” shines openly. Ezekiel’s inner court facing east (kadim), connected with “stand before (kadmohi) Him,” is opened on Shabbos.


וזהו ונאוה אני ביום השבת) ומה שהיא נכנסת בלבוש שק זהו באמת בני אמי נחרו בי.169 נחרו מלשון נפעל.
And this is “and comely on the Shabbos day.”) As for its entering a garment of sackcloth, this is in truth “My mother’s sons were incensed (nicharu) against me”; nicharu is in the passive form.
The love’s covering in sackcloth is explained by the next words of the verse, “My mother’s sons were incensed against me.” The Alter Rebbe reads “nicharu” as a passive verb: they are themselves burning.


ופי׳ בני אמי היינו היצה״ר [היצר הרע] והיכלות דק״נ [דקליפת נוגה] המקבלים ההשפעה מבחי׳ מלכותו ית׳ כי מלכותו בכל משלה170 (וע׳ בפ׳ משפטים דקכ״ה סע״ב [סוף עמוד ב] ע״פ בחלב אמו)
“My mother’s sons” means the evil inclination and the chambers of kelipas nogah, which receive the flow from the level of His Malchus, blessed be He, for “His kingship rules over all” (and see Parshas Mishpatim, 125a end, on “in its mother’s milk”).
“My mother’s sons” are the evil inclination and kelipas nogah, the neutral forces that receive life from G-d’s kingship, since “His kingship rules over all.”


והם שרש כל המדות רעות הם הם בעצמו נחרו ובוערים בתאוותם אלה שהם בי שנתלבשו בי ומהם תצא הרעות האלה.
They are the root of all the evil traits; they themselves are “incensed” and burn with their lust. These are “against me” (bi), meaning that they are clothed in me, and from them these evils come forth.
These are the root of bad traits; they themselves burn with desire. “Against me” is read as “in me”: they are clothed within the person.


אבל אין פועלים בנפש אלקית עצמה בנקודת אהבתה שהיא תשאר בקיומה וחזקה וכמ״ש וכבודי לאחר לא אתן171
But they do not affect the G-dly soul itself, in the point of its love, which remains in its existence and strength, as is written, “And My glory I will not give to another”
They cannot touch the G-dly soul’s point of love, which remains intact. “My glory I will not give to another” means holiness is never handed over to the other side.


(עיין ברע״מ [ברעיא מהימנא] ר״פ תצא דרע״ו172 א׳ ובפי׳ הרמ״ז [הרב משה זכות] שם) ויכולה למשול ולשלוט עליהם ולהפכם מן הקצה אל הקצה ולהיות במס״נ [במסירות נפש] ממש
(see the Ra’aya Mehemna at the beginning of Teitzei, 276a, and the commentary of the Ramaz there). And it can rule and have dominion over them and turn them from one extreme to the other, and be in actual self-sacrifice.
The G-dly soul can rule over these forces, transform them completely, and reach true self-sacrifice.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] על פושעי ישראל גיהנם כלה והם אינם כלים173 לפי ששרש נשמתם מבחי׳ א״ס ממש שאין לה קץ ותכלה ולכן בני אמי נחרו בי פי׳ שהם פועלים הרע וכלים.
Therefore our Sages said of the sinners of Israel, “Gehinnom comes to an end but they do not come to an end,” because the root of their soul is from the level of the actual Infinite, which has no end or termination. Therefore “My mother’s sons were incensed against me” means that they work evil and come to an end.
The Talmud’s statement that “Gehinnom ends but they do not end” is read here as a statement about the soul’s root in the Infinite, which never ends. It is the forces of evil, “my mother’s sons,” that come to an end.


משא״כ הנשמה היא חלק אלוה אתה נפחת בי שאין לה קץ ותכלה והראי׳ [והראיה] שאפילו פושעי ישראל עדיין האהבה היא בשלימות
The soul, by contrast, is a part of G-d, “You breathed it into me,” which has no end or termination. The proof is that even in the sinners of Israel the love is still whole,
The soul is a part of G-d, breathed into the person, and so it has no end. Proof: even in a Jew who sins, the love remains whole.


שהרי שמוני נוטרה את הכרמים כי כל תאות היצה״ר [היצר הרע] להחטיא את ישראל כדי לינק ולקבל חיות מהקדושה וא״כ מוכרח להיות שעדיין יש בו קדושה
for “they made me keeper of the vineyards”: all the desire of the evil inclination is to cause Israel to sin in order to suckle and receive life-force from holiness. If so, there must necessarily still be holiness in him,
The verse “they made me keeper of the vineyards” is brought as proof. The whole aim of the evil inclination in making a Jew sin is to draw life from the holiness within him, so that holiness must still be there.


שאע״פ [שאף על פי] שחטא ישראל הוא174 ואותו כח הקדושה שיש לו הוא בבחי׳ אין קץ ותכלה וע״כ יכול למשול ולשלוט ברוחו ולהפך לבו מן ההפך175 אל ההפך
for “although he sinned, he is Israel,” and that power of holiness which he has is without end or termination. Therefore he can rule and have dominion over his spirit and turn his heart from one opposite to the other
The Talmud says “although he sinned, he is Israel.” His holiness is infinite, so he can master himself and turn his heart around completely.


(והיינו ע״י והוי׳ יגיה חשכי176177 כמ״ש סד״ה כי אתה נרי178 והנה פי׳ נחרו יובן ממ״ש במ״א בד״ה ושבתי בשלום179 בענין וילך חרנה180 חרן לשון נחר גרוני181 כו׳ וע״י התשובה נעשה מבחי׳ חרן רנה.
(that is, through “and Havayah illumines my darkness,” as is written at the end of the discourse beginning “For You are my lamp.” Now, the meaning of nicharu will be understood from what is written elsewhere, in the discourse beginning “And I return in peace,” on “and he went to Charan”: charan is from the term “my throat is parched (nichar)” etc.; and through teshuvah, from the level of charan it becomes rinah (song).
This happens through “Havayah illumines my darkness.” Charan, related to “my throat is parched,” becomes rinah (song) through teshuvah.


וכמ״כ [וכמו כן] יובן מבחי׳ נחרו בי ע״י התשובה שיהפך לבו כו׳ תתעלה הנפש להיות ונאוה כאהלי קדר182 כו׳. ועמ״ש סד״ה כנשר יעיר183 בענין יצרנהו כאישון עינו184 השחור שבעין שם גילוי הראיה להיות עין בעין יראו185 כו׳:)
So too it will be understood regarding the level of “incensed against me”: through teshuvah, so that his heart is transformed etc., the soul will be elevated to be “comely as the tents of Kedar” etc. And see what is written at the end of the discourse beginning “As an eagle stirs up” on “He kept him as the pupil of His eye”: the black of the eye, where sight is revealed, so that “eye to eye they shall see” etc.)
Likewise “incensed against me” is transformed through teshuvah, and the soul becomes “comely as the tents of Kedar.” The black of the eye, the pupil, is where sight happens, an image of darkness that becomes the place of revelation.




Section 6 · ¶15–19
Black and comely
15קיצור. וכמ״כ [וכמו כן] באדם יש בחי׳ אהבה גלויה ואהבה מסותרת כענין ב׳ מדרגות דאופנים ושרפים. רעש ואש.
Summary: Likewise in a person there is the level of revealed love and hidden love, like the matter of the two ranks of the Ofanim and the Seraphim: noise and fire.
This summary restates section 4: a person has a revealed love and a hidden love, like the Ofanim and the Seraphim, the stages of “noise” and “fire.”


וזהו שחרחורת ב׳ שחרות שעיקר האהבה אינה גלויה כ״א שחורה ומסותרת ועוד שמכוסה בלבוש שק דנה״ב [דנפש הבהמית] ואעפ״כ [ואף על פי כן] אל תראוני
This is “shecharchores,” two blacknesses: the essence of the love is not revealed but black and hidden, and furthermore it is covered with the sackcloth garment of the animal soul. Nevertheless, “Do not look upon me,”
“Shecharchores” means two blacknesses: the love is hidden in itself, and it is covered by the animal soul. Yet the soul says, “Do not look upon me” with contempt.


כי על השחרות א׳ התירוץ ששזפתני השמש ששרש האהבה מאש לבנה וטוב לגנוז בבחי׳ אש שחורה.
for regarding the first blackness the answer is “the sun has gazed upon me”: the root of the love is from white fire, and it was good to hide it away in the manner of black fire.
The first blackness is explained by “the sun has gazed upon me”: the love comes from the white fire and had to be hidden as black fire.


ועל השחרות הב׳ הוא ענין בני אמי נחרו בי בכדי שמבחי׳ חרן יהי׳ [יהיה] בחי׳ רנה):ה וזהו שחורה אני ונאוה שחורה מבחי׳ השחרחורת כו׳
Regarding the second blackness, it is the matter of “My mother’s sons were incensed against me,” so that from the level of charan there be the level of rinah.) 5. This is “I am black and comely”: black from the level of blackishness etc.,
The second blackness, the animal soul, exists so that it can be transformed, charan into rinah, through teshuvah. Section 5 then begins: “I am black and comely.”


ונאוה כי השחרות הוא מבחינת החושך ישת חושך סתרו כמשל הדיו שעל הקלף שמשחיר את הקלף שהקלף הוא בחי׳ אש לבנה נעשה נאה ע״י כן
and comely, for the blackness is from the level of the darkness, “He made darkness His hiding place,” like the analogy of the ink upon the parchment, which blackens the parchment: the parchment, which is the level of white fire, becomes beautiful through this
The blackness itself makes her beautiful, just as ink on white parchment makes the parchment beautiful by forming letters on it. The hiddenness (“He made darkness His hiding place”) is what allows revelation.


(ע״ד אימתי גדול כו׳ כשהוא בעיר אלקינו186187 וע״ד שנתבאר מזה בד״ה וידבר אלקים כו׳ אני188 הוי׳ וארא189 כו׳. וכמו שמבואר לעיל שע״י האותיות נמשך גילוי השכל עד״מ.
(in the manner of “When is He great etc.? When He is in the city of our G-d,” and in the manner explained on this in the discourse beginning “And Elokim spoke” etc., “I am Havayah, and I appeared” etc. And as explained above, through the letters the revelation of the intellect is drawn forth, by way of analogy.
G-d is called “great” only as He is revealed “in the city of our G-d,” within the worlds. So too letters bring forth the revelation of the intellect.


נמצא צמצום זה הוא סיבת הגילוי ועמ״ש סד״ה ויקח קרח190191 וזהו שבחינת אש לבנה נעשה נאה ע״י כן וכמ״ש במ״א בפי׳ יפתי שעושה בחי׳ לבושים יפים להקב״ה הוד והדר לבשת.192
It follows that this contraction is the cause of the revelation; and see what is written at the end of the discourse beginning “And Korach took.” This is how the level of white fire becomes beautiful through this, as is written elsewhere in explaining “my beautiful one” (yafasi), that she makes beautiful garments for the Holy One, blessed be He: “You have clothed Yourself with glory and majesty,”
The contraction is therefore the cause of revelation. “My beautiful one” means that Israel makes beautiful garments for G-d, as in “You have clothed Yourself with glory and majesty.”


והיינו להיות בהם ועל ידם דירה בתחתונים. ובמ״א נתבאר עוד פי׳ ונאוה כי הנה בחי׳ אש לבנה דתורה זהו ענין ושער רישיה כעמר נקא193194 ועכ״ז [ועם כל זה] הוא רק בחי׳ שערות ואינו ערוך להעצמיות
that is, that in them and through them there be a dwelling place among the lower realms. Elsewhere a further meaning of “and comely” was explained: the level of the white fire of the Torah is the matter of “and the hair of His head like pure wool”; nevertheless it is only the level of hairs and does not compare to the essence.
These garments make G-d a dwelling place in the lower realms. A further explanation follows: the Torah’s white fire corresponds to the white hair of the Ancient of Days in Daniel’s vision, yet hair is only an outer extension, not the essence.


אך ע״י הירידה באש שחורה לברר ולהפך החושך דנה״ב [דנפש הבהמית] יומשך יתרון האור ממקור הלבנונית ואפשר לומר שזהו הנמשך מצד בירור שחרות הב׳ וכנ״ל מענין יצרנהו כאישון כו׳.
But through the descent into black fire, to refine and transform the darkness of the animal soul, there will be drawn the advantage of light from the source of the whiteness. It may be said that this is what is drawn through the refinement of the second blackness, as said above regarding “He kept him as the pupil” etc.
By descending into black fire and transforming the darkness of the animal soul, a greater light is drawn from the source of whiteness. This may be the fruit of refining the second blackness, like the dark pupil through which one sees.


ועמ״ש עוד מענין שהתורה ניתנה באש שחורה ע״ג [על גבי] אש לבנה בד״ה ועשו להם ציצית.195 ועיין עוד מענין שחורה אני ונאוה ברבות בשלח פכ״ג ויקהל פמ״ט):
And see what is written further on the matter of the Torah being given as black fire upon white fire in the discourse beginning “And they shall make for themselves tzitzis.” And see further on the matter of “I am black and comely” in the Midrash Rabbah, Beshalach, Parsha 23, and Vayakhel, Parsha 49.)
Further discussions are cited: the discourse on tzitzis and the Midrash Rabbah on Beshalach and Vayakhel, which also expound “I am black and comely.”




16כאהלי קדר.196 שהם שחורים מבחוץ אבל מבפנים הם כיריעות שלמה.197 יריעות שלמה הם יריעות פנימים
“As the tents of Kedar”: they are black on the outside, but inside they are “as the curtains of Shlomo.” The curtains of Shlomo are the inner curtains
The verse continues “as the tents of Kedar, as the curtains of Shlomo.” The tents of Kedar are black outside but inside are like the curtains of Shlomo, the inner curtains.


(וזהו וייצר את האדם198 בתרין יודין בחי׳ אש לבנה ואש שחורה כו׳ ועמ״ש סד״ה בשברי לכם199 כו׳)
(and this is “And He formed (vayitzer) man,” with two yuds, the level of white fire and black fire etc.; and see what is written at the end of the discourse beginning “When I break for you” etc.).
The word vayitzer (“He formed”) in the creation of man is spelled with two yuds, alluding to white fire and black fire in the human being.


וענין יריעה הוא מ״ש נוטה שמים כיריעה200 פי׳ כמו היריעה שהגג והדפנות נעשו מדבר אחד וכמו שהיה במשכן חצי היריעה העודפת201 תסרח על אחורי המשכן.202
The matter of a curtain is what is written, “He stretches out the heavens like a curtain”: that is, like the curtain, of which the roof and the walls are made of one piece, as it was in the Mishkan: “the half curtain that remains shall hang over the back of the Mishkan.”
A curtain here means a single piece that forms both roof and walls. In the Mishkan the extra half-curtain hung down over the back.


כך נוטה שמים שהשמים מתעגלים למטה מתחת לארץ כמו למעלה בהשוואה אחת והכל בחי׳ אחת.
So “He stretches out the heavens”: the heavens curve round below, beneath the earth, just as above, equally, and all is one level.
So G-d “stretches out the heavens like a curtain”: the heavens curve around below the earth exactly as above, forming one continuous whole.




17וכן הגלגלים הסובבים בשמים ממעל הם הסובבים מתחת לארץ. וזהו כיריעות שלמה מלך שהשלום שלו203 שאצלו ית׳ כחשיכה כאורה204 והכל בהשוואה אחת נגדו ומעלה ומטה שוין לפניו
So too the spheres that revolve in the heavens above are those that revolve beneath the earth. This is “as the curtains of Shlomo,” the King to whom peace (shalom) belongs; for with Him, blessed be He, “darkness is as light,” and all is equal before Him, and above and below are the same before Him.
The same spheres circle above and below the earth. “Shlomo” is read as “the King to whom peace belongs”: before G-d, darkness and light, above and below, are all equal.


והוא מבחי׳ סוכ״ע. משא״כ בבחי׳ ממכ״ע [ממלא כל עלמין] הוא לפי סדר ההשתלשלות בראתיו יצרתיו כו׳ ג״ע [גן עדן] עליון ותחתון כו׳.
This is from the level of the light that encompasses all worlds. In the level of the light that fills all worlds, by contrast, it is according to the order of the chain of descending worlds: “I created it, I formed it” etc., the Higher and Lower Garden of Eden etc.
This equality belongs to the light that encompasses all worlds (sovev). The light that fills all worlds (memalei) follows the graded order of creation, from the Higher Garden of Eden down.


אבל בבחי׳ סוכ״ע כולא קמיה כלא205 ממש ובבחינה זו יכול הוא להפך אפי׳ [אפילו] מן הקצה אל הקצה.
But in the level of the light that encompasses all worlds, “all before Him are” actually “as nothing,” and at this level He can transform even from one extreme to the other.
At the level of sovev, everything is as nothing before G-d, so He can transform something from one extreme to the other.




18וזהו ישא ה׳ פניו אליך206 פי׳ שכאשר יהיה התנשאות הפנימית בבחי׳ סובב כל עלמין אזי יוכל
This is “May Havayah lift up His countenance to you”: that is, when there is the inner uplifting in the level of the light that encompasses all worlds, then it can
The priestly blessing “May Havayah lift up His countenance to you” is read as an inner uplifting at the level of sovev.


להתפשט עד שיגיע אפי׳ [אפילו] אליך אם יהיה נדחך בקצה השמים207 כו׳ וישם לך שלום בחי׳ התקשרות להיות נפשו שוקקה לדבקה בו ית׳.
extend until it reaches even “to you,” even “if your dispersed be at the end of the heavens” etc. “And give you peace”: the level of bonding, so that his soul longs to cleave to Him, blessed be He.
From that level the light can reach even someone dispersed “at the end of the heavens,” the farthest from G-d. “Peace” then means bonding, when the soul longs to cleave to Him.




19וזהו בחי׳ שלום בפמליא של מטה208 ממטה למעלה אליך ה׳ נפשי אשא209 והיינו ע״י בחי׳ אהרן שושבינא דמטרוניתא210 אהרן אותיות נראה211
This is the level of “peace in the household below,” from below upward: “To You, Havayah, I lift up my soul.” That is, through the level of Aharon, the groomsman of the Queen; “Aharon” has the letters of nir’eh (“will be seen”),
“Peace in the household below” is the ascent from below, “To You, Havayah, I lift up my soul.” It comes through Aharon, “the groomsman of the Queen” who brings the Congregation of Israel close to G-d; the letters of his name spell nir’eh, “will be seen.”


דהיינו שיראה כאלו קדוש שרוי בתוך מעיו212 שיהי׳ [שיהיה] בחי׳ רעש ואחר הרעש אש כו׳ עבודת אהרן בהעלותך את הנרות213 כשלהבת העולה מאליה ממטה למעלה והשראת
that is, that he see it as though the Holy One dwells within his innards, so that there be the level of noise, “and after the noise, fire” etc. The service of Aharon is “When you raise up the lamps,” like a flame that rises of itself, from below upward. And the dwelling
A person should see himself as though the Holy One dwells within him; this leads to noise and then fire. Aharon’s service of lighting the lamps is like a flame rising of itself.


והמשכת קדוש בתוך מעיו הוא ע״י בחי׳ משה שושבינא דמלכא214 בחי׳ הדעת שהיא ברוך ונמשך בחי׳ הוי׳ להיות מלך העולם ע״י בחי׳ אלקינו כו׳ כנ״ל.
and drawing down of “Holy” within his innards is through the level of Moshe, the groomsman of the King, the level of Daas, which is “Blessed,” that the level of Havayah be drawn down to be “King of the world” through the level of “our G-d” etc., as said above.
Drawing “Holy” down into a person comes through Moshe, “the groomsman of the King,” who represents Daas. This is “Blessed,” drawing Havayah down to be King of the world through “our G-d.”




Section 7 · ¶20–23
From Hodu to Kush
20וזהו קרוב ה׳ לכל קוראיו215 כו׳ באמת ב׳ אמת מלמעלה למטה וממטה למעלה שימשיך למטה בחי׳ אמת ה׳ וגילוי אא״ס [אור אין סוף] ב״ה בנפשו כדי להעלות ולקשר נפשו בה׳ חיי החיים ב״ה.
This is “Havayah is near to all who call upon Him etc., in truth”: two truths, from above downward and from below upward; that he draw down below the level of “the truth of Havayah” and the revelation of the Infinite Light, blessed be He, into his soul, in order to raise and bind his soul to G-d, the Life of all life, blessed be He.
“Havayah is near to all who call upon Him in truth” is read as two truths, two directions: drawing G-d’s truth down into the soul, and raising the soul up to bind it with G-d, the Life of all life.


(ובכל הנ״ל יובן מ״ש המולך מהודו ועד כוש216 שהוא כענין מ״ש כחשכה כאורה כי הודו מלשון כסה שמים הודו.217 הודו על ארץ ושמים.218 וכמ״ש הוד והדר לפניו.219
(With all the above will be understood what is written, “who reigned from Hodu to Kush,” which is like the matter of what is written, “darkness is as light”; for hodu is from the term “His glory (hodo) covered the heavens,” “His glory is over earth and heaven,” and as is written, “Glory and majesty are before Him.”
A new verse is explained: Achashverosh “reigned from Hodu to Kush.” Hodu is read as hod, glory, the divine radiance that covers the heavens, so the phrase is like “darkness is as light.”


וגם הודו לשון הודאה כי הודאה היינו לבחי׳ סוכ״ע דלית מחשבה תפיסא ביה כלל כמ״ש במ״א ע״פ יהודה אתה.220221
Hodu is also a term of acknowledgment (hoda’ah), for acknowledgment is toward the level of the light that encompasses all worlds, which “no thought can grasp” at all, as is written elsewhere on “Yehudah, you [your brothers shall acknowledge].”
Hodu also means acknowledgment (hoda’ah). One acknowledges what one cannot grasp, and so it relates to the encompassing light beyond thought.


עד כוש היינו בחי׳ שחרות שהוא סוף השתלשלות העולמות שהחשך יכסה ארץ222 אלביש שמים קדרות223 עמ״ש מזה סד״ה יונתי224 בחגוי225 ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ בהעלותך226 ופ׳ שופטים227 דכוש בחי׳ שכ״ה דינין228 שמהם השתלשלות החיצונים כו׳
“To Kush” is the level of blackness, which is the end of the chain of descending worlds: “darkness shall cover the earth,” “I clothe the heavens with blackness.” See what is written on this at the end of the discourse beginning “My dove, in the clefts of the rock,” and in Likkutei Torah on Parshas Behaaloscha and Parshas Shoftim, that Kush is the level of the 325 judgments, from which the chain of the external forces descends etc.
Kush stands for blackness, the lowest end of the chain of worlds, where “darkness shall cover the earth.” In the Arizal’s writings Kush is the 325 judgments from which the external forces descend.


אך מלכותך מלכות כל עולמים229 ומלכותו בכל משלה230 וגם החיצונים לא יוכלו לעבור את פי ה׳. וכמ״ש מזה סד״ה וכל העם רואים.231 וזהו המולך מהודו ועד כוש.
But “Your kingship is a kingship over all worlds,” and “His kingship rules over all,” and even the external forces cannot transgress the word of Havayah; as is written on this at the end of the discourse beginning “And all the people saw.” This is “who reigned from Hodu to Kush.”
Yet G-d’s kingship rules over everything, and even the external forces cannot defy His word. That is the meaning of reigning “from Hodu to Kush.”


וזהו שבע ועשרים ומאה מדינה232 [עיין ר״פ חיי שרה דקכ״ג233 ע״ א] והוא כללות ההמשכה ממל׳ דא״ס וזהו מהודו עד מל׳ דעשיה המתלבשת בבחינת קדרות וזהו ועד כוש.
This is “a hundred and twenty-seven provinces” [see the beginning of Chayei Sarah, 123a], which is the general drawing down from the Malchus of the Infinite. This is “from Hodu,” down to Malchus of Asiyah, which is clothed in the level of blackness; and this is “to Kush.”
The 127 provinces are read as the whole flow from the Malchus of the Infinite, from the highest (Hodu) down to Malchus of Asiyah, clothed in darkness (Kush).


אך מצינו ג״כ דכוש נאמר לשבח כמ״ש גבי שאול שנק׳ כוש234235 בן ימיני236 וכן הלא כבני כושיים אתם לי237 ות״י [ותרגום יונתן] הלא כבני רחימין אתון חשיבין קדמי.238 וכן פרש״י [פירש רש״י / פירוש רש״י] בפ׳ בהעלותך בענין האשה הכושית.239240 ובזהר פ׳ תרומה)241
But we also find that Kush is said in praise, as is said of Shaul, who is called “Kush, the son of Yemini”; and likewise “Are you not like the children of the Kushites to Me,” which Targum Yonasan renders, “Are you not considered before Me like beloved children?” So too Rashi explains in Parshas Behaaloscha regarding “the Kushite woman.” And in the Zohar, Parshas Terumah
Kush can also be praise. King Shaul is called “Kush” because he was distinguished, and Amos’s “like the children of the Kushites” is rendered by the Targum as “beloved children.” Rashi likewise explains that Moshe’s “Kushite” wife was distinguished in beauty.


(דק״ל ריש ע״א) פי׳ ולזמנין לחוור קראן ליה אוכם דכתיב כי אשה כושית לקח הלא כבני כושיים אתם לי כו׳.
(130a, beginning): that is, “And sometimes they call the white ‘black,’ as it is written, ‘for he had taken a Kushite woman,’ ‘Are you not like the children of the Kushites to Me’” etc.
The Zohar says that sometimes white is called black, citing the Kushite woman and the verse in Amos.


והענין כי מבואר למעלה בענין כתרא עילאה שהוא בחי׳ החשך העליון דישת חשך סתרו שלמעלה מההשגה.242
The matter is that it was explained above regarding the Supreme Keser that it is the level of the supernal darkness of “He made darkness His hiding place,” which is above comprehension.
This connects back to Keser, the “supernal darkness” of “He made darkness His hiding place,” which is dark only because it is beyond comprehension.




21וז״ש [וזהו שכתוב] בזהר ולזמנין לחוור קראן ליה אוכם מפני שלגודל אורו אינו מושג כלל והנה משם שרש האהבה המסותרת שהיא בחי׳ אש שחורה וזהו ענין הלא כבני כושיים אתם לי243
This is what is said in the Zohar, “And sometimes they call the white ‘black’”: because of the greatness of its light it is not grasped at all. From there is the root of the hidden love, which is the level of black fire, and this is the matter of “Are you not like the children of the Kushites to Me.”
White is called black because its light is so great that it cannot be grasped. The hidden love, the black fire, has its root there, which is why Israel is called “like the children of the Kushites.”


כי אהבה זו דאש שחורה שמבחי׳ ישת חשך סתרו הוא כאהבת הבן אל האב כבן שנמשך ממוח האב אשר בטבע אינו רוצה להיות נפרד מיחודו ואחדותו ית׳ ויכול למסור נפשו על ק״ה כו׳
For this love of black fire, which is from the level of “He made darkness His hiding place,” is like the love of a son for his father, like a son drawn from the brain of the father, who by nature does not want to be separated from His unity and oneness, blessed be He, and can give his life for the sanctification of G-d’s Name etc.
This hidden love is like a child’s love for a parent: natural, not reasoned, and strong enough for self-sacrifice.


וז״ש [וזהו שכתוב] כבנין רחימין והיינו ע״ד מ״ש בסש״ב [בספר של בינונים] פמ״ד בשם הרע״מ [הרעיא מהימנא]244 כברא דאשתדל בתר אבוי ואימיה דרחים לון יתיר מגרמיה ונפשיה ורוחיה כו׳.
This is what is said, “like beloved children,” that is, in the manner of what is written in the Book of the Intermediates, chapter 44, in the name of the Ra’aya Mehemna: “like a son who strives for his father and mother, whom he loves more than his own body, soul and spirit” etc.
Hence the Targum’s “beloved children.” Tanya chapter 44 quotes the Ra’aya Mehemna on a son who loves his parents more than his own body and soul.




22ופי׳ מהודו ועד כוש היינו כמבואר לעיל בענין את האור כי טוב245 שהוא בחי׳ אור א״ס ב״ה הגנוז ומלובש בבחי׳ כתר הנק׳ ישת חשך סתרו.
The meaning of “from Hodu to Kush” is as explained above regarding “the light, that it was good”: it is the level of the Infinite Light, blessed be He, which is hidden and clothed in the level of Keser, called “He made darkness His hiding place.”
“From Hodu to Kush” refers to the hidden light that “was good,” the Infinite Light hidden in Keser, the darkness of G-d’s hiding place.


וגם באדם הוא ניצוץ אלקות המלובש בבחי׳ יחידה שבנפש ועש״ז [ועל שם זה] נקראו כל נש״י [נשמות ישראל] בשם יהודים שעי״ז נמשך הביטול למס״נ [למסירות נפש] כו׳.
In a person too, it is the divine spark clothed in the level of yechidah in the soul. On this account all the souls of Israel are called Yehudim, for through it self-nullification unto self-sacrifice is drawn forth etc.
In a person, this is the divine spark clothed in yechidah, the soul’s innermost point. Jews are called Yehudim (related to hodu, acknowledgment) because this point produces self-nullification even to self-sacrifice.


ובכ״ז [ובכל זה] יובן ג״כ מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ק [פרק קמא] דמגילה (די״א ע״א) רב ושמואל חד אמר הודו בסוף246 העולם וכוש בסוף העולם.
With all this will also be understood the saying of our Sages in the first chapter of Megillah (11a): Rav and Shmuel; one said, Hodu is at the end of the world and Kush is at the end of the world,
The Talmud records a dispute between Rav and Shmuel on the verse. One says Hodu and Kush are at opposite ends of the world.


דהיינו כפי׳ הראשון דכוש הוא החשך דעשיה בחינת קדרות וחד אמר הודו וכוש בהדי הדדי
that is, according to the first explanation, that Kush is the darkness of Asiyah, the level of blackness. And one said, Hodu and Kush
This matches the first explanation: Kush is the darkness of Asiyah, the lowest point.


הוו קיימי כשם שמלך מהודו ועד כוש כך מלך מסוף העולם ועד סופו פי׳ בהדי הדדי זהו ענין החשך העליון שנגנז בו האור
stand next to one another; just as he reigned from Hodu to Kush, so he reigned from one end of the world to the other. “Next to one another” is the matter of the supernal darkness in which the light was hidden,
The other says Hodu and Kush are adjacent. The Alter Rebbe reads this as the supernal darkness in which the light itself was hidden, so light and darkness are side by side.


דהיינו בחי׳ כתרא עילאה חוורא מלגאו אוכמא מלבר א״נ [אי נמי] הודו היינו הוד והדר לבשת בחי׳ ה׳ מלך גאות לבש247 כמ״ש בד״ה יונתי בענין יפתי וכוש היינו בחי׳ בורא חשך עולם השרפים
that is, the level of the Supreme Keser, white within and black without. Alternatively, Hodu means “You have clothed Yourself with glory (hod) and majesty,” the level of “Havayah reigns, He has clothed Himself in grandeur,” as is written in the discourse beginning “My dove” on the matter of “my beautiful one”; and Kush is the level of “creates darkness,” the world of the Seraphim.
This is Keser, “white within and black without.” Alternatively, Hodu is G-d’s glory and majesty, and Kush is “creates darkness,” the world of the Seraphim.


וזהו בהדי הדדי הוה יתבי כי מל׳ דאצילות נעשית מקור לבריאה כו׳ ומתלבשת בחכ״ב דבריאה וע״ז נאמר שחורה אני כו׳
This is “they sit next to one another,” for Malchus of Atzilus becomes the source of Beriah etc. and is clothed in Chochmah, Binah and Daas of Beriah; and of this it is said, “I am black” etc.,
They are adjacent because Malchus of Atzilus becomes the source of Beriah and is clothed in its intellect. Of this Malchus it is said, “I am black.”


לפי שמתלבשת בבחי׳ ובורא חושך כו׳ וכמ״ש במ״א וזהו ענין התורה שניתנה באש שחורה ע״ג [על גבי] אש לבנה.
because it is clothed in the level of “and creates darkness” etc., as is written elsewhere. This is the matter of the Torah being given as black fire upon white fire.
Malchus is clothed in the “darkness” of Beriah. This is the Torah as black fire upon white fire.




23וגם תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] כנ״ל וכשם שמלך מהודו ועד כוש כי שם הוא תכלית היחוד והביטול כו׳
And also the Written Torah and the Oral Torah, as said above. “And just as he reigned from Hodu to Kush,” for there is the ultimate of unity and self-nullification etc.,
The pattern also applies to the Written and Oral Torah. Reigning from Hodu to Kush expresses the ultimate unity and self-nullification.


כך מלך כו׳ כי מלכותך מלכות כל עולמים ואין עוד מלבדו248 והכל בהשגחה פרטית אין אדם נוקף כו׳249 ועמ״ש בד״ה ומרדכי יצא250251 גבי
“so he reigned” etc.; for “Your kingship is a kingship over all worlds,” and “there is none else besides Him,” and all is by individual providence: “a person does not knock [his finger below unless it is decreed above]” etc. And see what is written in the discourse beginning “And Mordechai went out” on
Everything is under G-d’s kingship and there is nothing besides Him, so all is governed by individual providence. The Talmud says a person does not so much as bruise a finger below unless it is decreed above.


ולכן ביטל כו׳ את המעוררים כו׳ כי באמת אני הוי׳ לא שניתי252 ומשם מובן דשייך בחינה זו במגילת אסתר וגם בחינה הראשונה בענין הודו וכוש שבהדי הדדי
“and therefore He nullified etc. those who arouse” etc.; for in truth “I, Havayah, have not changed.” From there it is understood that this level applies to the Megillah of Esther; and also the first level, regarding Hodu and Kush being next to one another,
G-d does not change, and so He nullified those who stirred up the decree. This level of hidden providence is why it applies to the Megillah of Esther.


דהיינו ע״ד שניתנה התורה באש שחורה ע״ג [על גבי] אש לבנה253 שייך ג״כ לזה כי הדר וקבלוה בימי אחשרוש254 וכמ״ש וקבל היהודים255 כו׳:
that is, in the manner of the Torah being given as black fire upon white fire, applies to it as well; for they “accepted it anew in the days of Achashverosh,” as is written, “And the Jews accepted” etc.
The Torah as black fire on white fire also applies to Purim, since the Jews accepted the Torah anew in the days of Achashverosh.



In one’s avodah
A person should use contemplation of G-d’s greatness, beyond all comprehension, to draw out the hidden love for G-d that is rooted in his soul, moving in prayer from the excitement of the Verses of Song and the Kedushah, through the fire of the Shema, to the self-nullification of the Amidah. He should not be discouraged by his “blackness”: the love is never damaged by the animal soul, and through teshuvah the darkness itself is transformed, drawing a greater light.
Questions for discussion
	Why does the Alter Rebbe say that relative to the Infinite Light even Keser is “black fire,” while relative to Chochmah it is “white fire”?
	How does the analogy of ink on parchment explain that through the yud the Infinite Light itself, and not only a garment, is revealed?
	What is the difference between the Seraphim’s silence and the Ofanim’s “great noise,” and how does it relate to the difference between weekdays and Shabbos?
	Why can contemplation not create love from nothing, and what does this tell us about the hidden love?
	In what two senses is the soul “black,” and how does each become the source of its being “comely”?

Sources and references
Notes
Paragraph 1
1שחורה אני ונאוה
The Congregation of Israel describes herself as black yet comely. This is the verse the maamar sets out to explain.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
2אל תראוני שאני שחרחורת ששזפתני השמש
The continuation of the verse: her darkness comes from the sun. The maamar will explain this in terms of the letters and their source.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שהתורה נתנה באש שחורה על גבי אש לבנה
Cited in the Kehot notes: Rashi explains “a fiery law” as the Torah written from the beginning before G-d in black fire upon white fire.
Rashi on Deuteronomy 33:7–8רש"י על דברים ל״ג:ז׳-ח׳
וזאת ליהודה. סָמַךְ יְהוּדָה לִרְאוּבֵן מִפְּנֵי שֶׁשְּׁנֵיהֶם הוֹדוּ עַל קִלְקוּל שֶׁבְּיָדָם, שֶׁנֶּאֱמַר ”אֲשֶׁר חֲכָמִים יַגִּידוּ וְגוֹ' לָהֶם לְבַדָּם וְגוֹ' וְלֹא עָבַר זָר בְּתוֹכָם” (איוב ט״ו); וְעוֹד פֵּרְשׁוּ רַבּוֹתֵינוּ שֶׁכָּל אַרְבָּעִים שָׁנָה שֶׁהָיוּ יִשְׂרָאֵל בַּמִּדְבָּר הָיוּ עַצְמוֹת יְהוּדָה מִתְגַּלְגְּלִין בָּאָרוֹן מִפְּנֵי נִדּוּי שֶׁקִּבֵּל עָלָיו, שֶׁנֶּאֱמַר ”וְחָטָאתִי לְאָבִי כָּל הַיָּמִים” (בראשית מ״ד), אָמַר מֹשֶׁה מִי גָּרַם לִרְאוּבֵן שֶׁיּוֹדֶה? יְהוּדָה וְכוּ' (סוטה ז׳): שמע ה׳ קול יהודה. תְּפִלַּת דָּוִד וּשְׁלֹמֹה וְאָסָא מִפְּנֵי הַכּוּשִׁים, וִיהוֹשָׁפָט מִפְּנֵי …
וזאת ליהודה AND THIS IS FOR JUDAH — He mentioned Judah immediately after Reuben because both of them made confession of the wrong that was theirs, as it is said, (Job 15:18-15:19) “Because wise men have told their sins … unto them alone [the land was given] and no stranger passed amidst them”. Further our Rabbis explained that during the whole forty years that Israel was in the wilderness Judah's bones were moving about in his coffin because of the excommunication that he had invoked upon himself, as it is …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
4בשה״ש רבה . . פז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועי׳ רש״י דברים (לג, ב) ד״ה אש דת. ושה״ש (ה, טז) שחורות כעורב, יעו״ש. [כ]. ראה ירושלמי שקלים פ״ו ה״א. תנחומא ר״פ בראשית.
5Kehot’s note points to Song of Songs 5:11 for these words.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כמבואר בשה״ש רבה ס״פ ראשו כתם פז
On the verse “His head is as the most fine gold,” the Midrash describes the Torah as written in black fire upon white fire. The Alter Rebbe uses this as the model for the yud.
Shir HaShirim Rabbah 5:11–12שיר השירים רבה ה׳:י״א-י״ב
רֹאשׁוֹ כֶּתֶם פָּז, רֹאשׁוֹ זוֹ הַתּוֹרָה, שֶׁנֶּאֱמַר (משלי ח, כב): ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ. רַבִּי חוּנְיָא בְּשֵׁם רֵישׁ לָקִישׁ שְׁנֵי אֲלָפִים שָׁנָה קָדְמָה הַתּוֹרָה לִבְרִיָּתוֹ שֶׁל עוֹלָם, מַה טַּעַם (משלי ח, ל): וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם, וְיוֹמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא אֶלֶף שָׁנִים, שֶׁנֶּאֱמַר (תהלים צ, ד): כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר. כֶּתֶם פָּז, אֵלּוּ דִּבְרֵי תוֹרָה, שֶׁנֶּאֱמַר (תהלים יט, יא): הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב, קְוֻצּוֹתָיו תַּלְתַּלִּים, זֶה הַסִּרְגּוּל. שְׁחֹרוֹת כָּעוֹרֵב, אֵלּוּ …
“His head is the finest gold; his locks are curls, black as a raven” (Song of Songs 5:11). “His head [rosho] is the finest gold” – rosho, this is the Torah, as it is stated: “The L-rd made me at the beginning [reshit] of His way” (Proverbs 8:22). Rabbi Ḥunya said in the name of Reish Lakish: The Torah preceded the creation of the world by two thousand years. What is the reason? “I was with Him, as a protégé; I was a delight day after day” (Proverbs 8:30), and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7ובזח״ג נשא קל״ב א׳
The Or HaTorah explains that according to the Zohar in Nasso the white fire is the level of Attik Yomin, whose hair is like pure wool, and the black fire is Z’eir Anpin, whose locks are black as a raven.
Kehot’s note”ומשמע בפ׳ נשא שם דאש לבנה הוא בחי׳ עת״י שנאמר בו ושער רישי׳ כעמר נקא, ואש שחורה הוא ז״א שנאמר בו קווצותיו תלתלים שחורות כעורב” — אוה״ת פ׳ שלח ע׳ תקעט.
8ובזח״ג נשא קל״ב א׳
The Zohar in Nasso (Idra Rabba) describes the white hair of Attika and the black locks of Z’eir Anpin, which the tradition connects with white fire and black fire.
Zohar, Idra Rabba 11:112–13:123ספר הזהר, האדרא רבא י״א:קי״ב-י״ג:קכ״ג
9ועיין עוד ברע״מ שופטים ער״ה א׳
The note sends the reader to the Mitteler Rebbe’s commentary on the Zohar, which treats the Ra’aya Mehemna passage on black fire and white fire at length.
Kehot’s noteראה בארוכה בביאוה״ז לאדה״א ובביאוה״ז להצ״צ כרך ב ע׳ תתרכט ואילך. אוה״ת שופטים ע׳ תתנב ואילך.
10ועיין עוד ברע״מ שופטים ער״ה א׳
The Ra’aya Mehemna in Shoftim also discusses the Torah as black fire upon white fire; the Alter Rebbe refers the reader there for more.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
11ביו״ד נברא העוה״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות (כט, ב). [כ].
12ביוד נברא העוה״ב
The Talmud expounds “for in Yah, Havayah is the Rock of worlds”: this world was created with the hei and the World to Come with the yud.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
13מוטב דלידייני׳
When Elisha Acher died, it was said that it is better he be judged and enter the World to Come. The Alter Rebbe uses this to prove that the delight of the World to Come is without limit.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 2
14להבין מהו בחי׳ היו״ד
The Beshalach discourse asks the same question: how any form of a letter, such as the yud with which the World to Come was created, can exist above, where there is no physical shape.
Kehot’s noteראה לעיל פ׳ בשלח א, א ובמ״מ לשם.
15“From my flesh I behold G-d”: Chassidus reads this as permission to understand divine matters by analogy from the human soul, as the Alter Rebbe does here.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16בד״ה מי מנה בפ׳ בלק
The Balak discourse explains how the supernal breath is one inclusive utterance which speech divides into many combinations of letters, and these become the multitude of worlds and creatures.
Kehot’s noteלעיל בלק סז, ג.
17כמ״ש באריכות ע״פ ויעש דוד שם
The note identifies the discourse the Alter Rebbe cites as an epistle in Iggeres HaKodesh, where he explains at length that the letters of speech do not originate in the five articulations of the mouth.
Kehot’s noteבאגה״ק.
18שתי רוחות מספרות
The Talmud tells of a pious man who heard two spirits conversing in a cemetery. The Alter Rebbe uses it to show that spiritual beings speak with refined letters.
Berakhot 18b:7–8ברכות י״ח ב:ז׳-ח׳
וְלָא? וְהָתַנְיָא: מַעֲשֶׂה בְּחָסִיד אֶחָד שֶׁנָּתַן דִּינָר לְעָנִי בְּעֶרֶב רֹאשׁ הַשָּׁנָה בִּשְׁנֵי בַצּוֹרֶת, וְהִקְנִיטַתּוּ אִשְׁתּוֹ, וְהָלַךְ וְלָן בְּבֵית הַקְּבָרוֹת. וְשָׁמַע שְׁתֵּי רוּחוֹת שֶׁמְסַפְּרוֹת זוֹ לָזוֹ. אָמְרָה חֲדָא לַחֲבֶרְתָּהּ: חֲבֶרְתִּי, בּוֹאִי וְנָשׁוּט בָּעוֹלָם, וְנִשְׁמַע מֵאֲחוֹרֵי הַפַּרְגּוֹד מַה פּוּרְעָנוּת בָּא לָעוֹלָם? אָמְרָה לָהּ חֲבֶרְתָּהּ: אֵינִי יְכוֹלָה, שֶׁאֲנִי קְבוּרָה בְּמַחְצֶלֶת שֶׁל קָנִים. אֶלָּא לְכִי אַתְּ, וּמַה שֶּׁאַתְּ שׁוֹמַעַת אִמְרִי לִי. הָלְכָה הִיא וְשָׁטָה וּבָאָה. וְאָמְרָה לָהּ חֲבֶרְתָּהּ: חֲבֶרְתִּי, מַה שָּׁמַעְתְּ מֵאֲחוֹרֵי …
Do they not [know of the troubles of others]? Lo, there is a teaching : It once happened that a pious man gave a denarius to a beggar on the New Year's eve in a time of drought. His wife upbraided him ; so he went and spent the night in the cemetery. He heard two spirits conversing. One said to the other, "Come, friend, let us wander in the world and hear behind the curtain what visitation is to come upon the world." The other spirit replied, "I cannot, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יח, ב. ראה באוה״ת שה״ש ע׳ צז הגהה אחרת.
19כמו אותיות המחשבה שאצלנו
A variant reading: Sefer HaMaamarim 5571 agrees with our text that the spirits’ speech is like the letters of our thought, but the transcript in the Nevi’im volume says it is “finer than the fineness of our thought.”
Kehot’s noteוכ״ה בסה״מ תקע״א. אבל בהנחות המאמר הנ״ל מאדה״ז בנביאים הל׳ ”הוא דק יותר מדקות המחשבה שלנו”.
20רוחות מספרות . . אותיות דקים ורוחניים . . וכמ״ש במ״א
The note identifies the “elsewhere” the Alter Rebbe mentions: a maamar of 5571 (1811) that explains the fine, spiritual letters of the spirits’ speech.
Kehot’s noteראה סה״מ תקע״א ע׳ נח. והנחה אחרת במאמרי אדה״ז נביאים ע׳ רנט.
21בביאור ע״פ אם בחקתי תלכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שם מה, סע״ד.
22בביאור ע״פ ולא תשבית
There the Alter Rebbe explains that even Chochmah, the highest of the soul’s ten faculties, is only a vessel for the essence of the soul, since the intellect changes while the essence does not.
Kehot’s noteלעיל פ׳ ויקרא ד, ב.
23ובד״ה הן עם אחד
A parallel discussion in Torah Ohr of the soul as the source of its intellect and emotions.
Kehot’s noteתו״א פ׳ בראשית.
24ובד״ה פתח אליהו
The discourse “Elijah opened” explains that the soul in itself is simple light without division into intellect and emotions; these are its garments, called “tikkunim,” in which it clothes itself.
Kehot’s noteתו״א יג, ג.
25בד״ה כה תברכו
The discourse “Thus shall you bless” explains that all things were created through the letters of the ten utterances, and that the human soul, breathed in by G-d, is likewise full of letters.
Kehot’s noteלעיל נשא כו, ב.
26Kehot’s note points to Leviticus 26:3 for these words.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
27בד״ה ועתה יגדל נא
The discourse “And now, let the power be great” explains that Malchus of Atzilus, the divine speech, becomes Attik of Beriah and the root of the Higher Garden of Eden, as summarized here.
Kehot’s noteלעיל שלח לט, ב.
28בד״ה את שבתותי תשמרו
The passage explains that the “holy beings” enjoy only a radiance of the Infinite Light, reaching them through many contractions, as sunlight is naught compared with the sun; this radiance is called “Name.” It supports the point that the souls’ delight is from divine letters, not the essence.
Kehot’s noteלעיל בהר מא, ג ואילך.
29בראתיו יצרתיו אף עשיתיו
“I created it, I formed it, I also made it”: the Alter Rebbe maps the three verbs onto thought, speech and action, and the Worlds of Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
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Kehot’s noteישעי׳ מג, ז.
30בד״ה מי מנה
The passage distinguishes the lower unity of practical mitzvos, which draw the Supernal Will in a countable way (“I made it”), from Torah study, the higher unity, which is beyond number like dust.
Kehot’s noteלעיל בלק סח, ג ואילך.
31מאד עמקו מחשבותיך
“Your thoughts are very deep”: used for the depth of the Supernal Will and Chochmah above the letters of thought.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
32בד״ה כי כאשר השמים החדשים
The passage compares divine influence to fire, whose nature is to withdraw after spreading, and explains the “new heavens and new earth” as a higher flow drawn by an arousal from above.
Kehot’s noteתו״א ב, ד.
33The verse that opens the Torah Ohr discourse cited here.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
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34ויניחהו בג״ע לעבדה ולשמרה
Adam was placed in the Garden to work it and guard it, understood as drawing light into the Garden of Eden through mitzvos.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
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35ביו״ד נברא העוה״ב
The World to Come was created with the yud and this world with the hei.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
36ע״פ לך לך
The Torah Ohr discourse on Lech Lecha explains the hei added to Avraham’s name, whose root is higher than the yud; this is why deeds in this world add light to the Garden of Eden.
Kehot’s noteתו״א פ׳ לך לך.
37לך לך
The opening of Parshas Lech Lecha, where the Torah Ohr discourse on the hei added to Avraham’s name is found.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
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38כמ״ש בת״ז לבושין תקינת לון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
39In the prayer of Elijah in the introduction to the Tikkunei Zohar: G-d prepared garments from which souls come forth. The Alter Rebbe identifies them with the divine letters.
Tikkunei Zohar 17a:15תקוני הזהר י״ז א:ט״ו
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
40כי לית מחשבה . . ואנת חכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בקדמה (פתח אלי׳).
41הוא היודע והוא המדע
Tanya chapter 2 cites Maimonides’ statement that G-d is the Knower and the Knowledge, explaining that this is beyond human grasp.
Kehot’s noteרמב״ם הל׳ יסוה״ת פ״ב, ה״י. ראה תניא פרק ב.
42הוא היודע והוא המדע
Maimonides writes that G-d is the Knower, the Known and the Knowledge, all one. Used here to show that G-d’s essence is beyond comprehension.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
43בד״ה ראשי המטות
The passage explains that the worlds receive only a radiance from G-d’s Malchus, while of His essence, which no thought can grasp, it is said “He made darkness His hiding place.” It then explains how mitzvos nonetheless draw light from that hidden holiness.
Kehot’s noteלעיל מטות פא, ב. וראה אוה״ת ויקרא כרך א ע׳ ריז.
44ובד״ה ויקרא אל משה
The discourse on the small alef of “Vayikra” is another place where the concealed essence, “darkness,” is discussed; the passage opens with the question of who called to Moshe.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
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Kehot’s noteלעיל ויקרא א, א. ובאוה״ת ויקרא כרך א ע׳ ריז.
45הנסתרות לה׳ אלקינו
“The hidden things belong to Havayah our G-d” is applied to Chochmah and Binah of Atzilus, the hidden world.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
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46בד״ה באתי לגני
The discourse “I have come into My garden” explains the revelation of G-dliness in the Lower Garden of Eden at midnight and G-d’s delight in the souls of the righteous through their Torah study; it is cited for the hidden and revealed worlds.
Kehot’s noteלקמן לא, ד ואילך.
47עומדים ממעל לו
In Isaiah’s vision the Seraphim stand above; the Alter Rebbe reads “lo” (ending in vav) as the six emotive attributes.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
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Kehot’s noteישעי׳ ו, ב. ראה אוה״ת נ״ך כרך א ע׳ קנט.
48כשאומר יוצר אור ימשמש בתש״י
The note points to this Yom Kippur discourse as a further place where touching the tefillin at “Who forms light” is discussed.
Kehot’s noteע׳ פע״ח ריש ש׳ הק״ש. וע׳ לעיל ד״ה שבת שבתון (יו״כ) ספ״א [סט, א]. וכל׳ אדמו״ר כאן הובא במשנת חסידים מס׳ תפלת הבריאה פ״א מ״ז-ח. יעו״ש ועל״ק ד״ה ששים המה מלכות הב׳ [הנה ענין מדלג] (ספ״ב) מב, ד. ושם סוף בי׳ שימני כחותם (מז, א). [כ].
49שו״ה יותר — להיפך כי מה
The note refers to glosses by the Rebbe Rashab on this line, about the reversal of light and darkness, printed at the start of the supplements.
Kehot’s noteראה בהערת כ״ק אדמו״ר מהורש״ב נ״ע שנדפסו לעיל (בתחלת ההוספות).
50כמ״ש בזהר דכתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע.
51כולא קמי׳ כלא חשיב
“All before Him are considered as nothing”: the Zohar’s statement that everything is nullified before G-d.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
52בד״ה בשעה שהקדימו
The passage explains that G-d’s “greatness” applies only relative to creation through the letters of the ten utterances, while in His essence He is not called great at all.
Numbers 12:4במדבר י״ב:ד׳
וַיֹּאמֶר ה׳ פִּתְאֹם אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן וְאֶל־מִרְיָם צְאוּ שְׁלׇשְׁתְּכֶם אֶל־אֹהֶל מוֹעֵד וַיֵּצְאוּ שְׁלׇשְׁתָּם:
And the L-RD spoke suddenly unto Moses, and unto Aaron, and unto Miriam: ‘Come out ye three unto the tent of meeting.’ And they three came out.
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Kehot’s noteלעיל במדבר יב, ד.
53ובד״ה ביום השמיני עצרת
The discourse on Shemini Atzeres discusses the superiority of action and of this world over the World to Come, a related case of the reversal from above downward.
Kehot’s noteלעיל שמע״צ פג, א. ראה אוה״ת דברים כרך ה פ׳ עקב ע׳ ב׳כה.
54בביאור ע״פ מי מנה
The passage speaks of the higher unity, “the dust of Yaakov” beyond number, drawn down through the soul’s descent into the body, and the refinement of the fallen sparks.
Kehot’s noteלעיל בלק סט, א.
55שרגא בטהרא למאי אהני
“A candle at noon: of what use is it?” The Alter Rebbe uses it for a light that counts as darkness beside a greater light.
Chullin 60b:3חולין ס׳ ב:ג׳
אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים ושנים זיל ליקרו צדיקי בשמיך (עמוס ז, ב) יעקב הקטן שמואל הקטן (שמואל א יז, יד) דוד הקטן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ס, ב.
56כל הנביאים בטלים לעתיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי מגילה פ״א, ה״ה. [ע״ש ר׳ יוחנן. ועשו״ת הרדב״ז ח״ב (סי׳ תרסו). — כ].
57כל הנביאים בטלים לעתיד
The Yerushalmi says the books of the Prophets will be nullified in the future; the Alter Rebbe applies it to the light of prophecy relative to the future revelation.
Jerusalem Talmud Megillah 1:7–8תלמוד ירושלמי מגילה א׳:ז׳-ח׳
משנה: אֵין בֵּין הַמּוּדָּר הֲנָאָה מֵחֲבֵירוֹ לַמּוּדָּר מִמֶּנּוּ מַאֲכָל אֶלָּא דְּרִיסַת הָרֶגֶל וְכֵלִים שֶׁאֵין עוֹשִׂין בָּהֶן אֹכֶל נֶפֶשׁ. אֵין בֵּין נְדָרִים לִנְדָבוֹת אֶלָּא שֶׁהַנְּדָרִים מֵתוּ אוֹ נִגְנְבוּ חַיָיבִין בְּאַחֵרָיוּתָן וּנְדָבוֹת מֵתוּ אוֹ נִגְנְבוּ אֵין חַיָיבִין בְּאַחֲרָיוּתָן: הלכה: הָא דָבָר שֶׁעוֹשִׂין בּוֹ אוֹכֶל נֶפֶשׁ אָסוּר. לֹא מִמַּאֲכָל נָדַר. רִבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר. כֵּינִי מַתְנִיתָא. אֵין בֵּין הַמּוּדָּר הֲנָיָיה מֵחֲבֵירוֹ לַמּוּדָּר הֲנָיַית מַאֲכָל מֵחֲבֵירוֹ. וְתַנֵּיי דְּבֵית רִבִּי כֵן. הַמּוּדָּר הֲנָיַית מַאֲכָל מֵחֲבֵירוֹ לֹא יַשְׁאִילֶנּוּ נָפָה …
MISHNAH: The only difference between one who is under a vow {not to have} usufruct from another 4:1. A is restricted in that B made a vow that A may have no usufruct from him. (If A makes a vow that B may have no usufruct of him, the active mode is used.) and one who is under a vow about use of food is passing through his real estate and vessels that cannot be used to prepare food. The only difference between vows and voluntary gifts is that for …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
58ומבואר במ״א . . שאור הנבואה
The passage distinguishes the encompassing light drawn through mitzvos from the general light of sovev, and is the place the note gives for the light of prophecy being nullified before the future revelation.
Kehot’s noteראה תו״א צ, ד.
59יוצר אור . . ימשמש בתש״י . . כמ״ש במ״א
The note identifies the “elsewhere” as the Siddur’s discourse on tefillin, which explains the sunken and raised seals.
Kehot’s noteסידור שער התפילין ד״ה שימני כחותם. ולקמן מה, ג.
60בד״ה אתם נצבים
The Nitzavim discourse explains the angels’ love and yearning to be absorbed in the Infinite Light, and that G-d in His essence is exalted beyond all grasp.
Kehot’s noteלעיל נצבים מד, ג.
61כי הוי׳ אלקיך אש אוכל הוא
“Havayah your G-d is a consuming fire”: the verse behind the comparison of divine influence to fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ד׳ יסודות . . שהם נגד ד׳ עולמות אבי״ע
Parallel discussions of the correspondence between the four elements and the four worlds.
Kehot’s noteראה גם אוה״ת יתרו ע׳ תתכו. ד״ה זה היום תר״ס. ובד״ה והר סיני תרס״ב. אוה״ת נ״ך כרך א ע׳ תרלט.
63The verse the Talmud expounds as the hiding of the primordial light.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וירא אלקים את האור כי טוב לגנוז
The Talmud reads “G-d saw the light, that it was good” as meaning He saw it was good to hide that light away for the righteous.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
65ונגנז בבחי׳ חשך ישת חשך סתרו
In Or HaTorah Vayikra the Tzemach Tzedek refers to this passage and says the darkness is Keser; in Or HaTorah Shir HaShirim he writes that even Keser, being black, is the darkness in which the light was hidden.
Kehot’s noteראה אוה״ת בראשית כרך ג דף תצד, ב. באוה״ת ויקרא כרך א ע׳ ריז מציין לכאן שזהו כתר. וראה באוה״ת שה״ש כרך א ע׳ צז ”ואפי׳ בחי׳ כתר עליון אוכמא הוא בחי׳ חשך שבו נגנז האור”.
66יושב בסתר עליון
“He who dwells in the concealment of the Most High”: read as the concealment of the light through contractions.
Psalms 91:1תהילים צ״א:א׳
יֹשֵׁב בְּסֵתֶר עֶלְיוֹן בְּצֵל שַׁ־דַּי יִתְלוֹנָן:
O thou that dwellest in the covert of the Most High, And abidest in the shadow of the Almighty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צא, א.
67ע״פ וידבר . . וארא
The Torah Ohr discourse on “And Elokim spoke... and I appeared” explains the Name Shaddai as the limiting of the light.
Kehot’s noteבתו״א.
68וארא אל אברהם כו׳ באל שדי
“I appeared to Avraham... as Kel Shaddai”: the verse of the Torah Ohr discourse cited here.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ע״פ הללו א-ל בקדשו
The Siddur’s explanation of Psalm 150 treats light, water and firmament and why a firmament screens the light.
Kehot’s noteבסידור עם דא״ח פסוד״ז ע, א. ראה אוה״ת בהעלותך א׳תקצח. ביאוה״ז להצ״צ ע׳ תכב. אוה״ת נח סד, א.
70“Praise Him in the firmament of His strength”: the firmament is explained as a level that screens the light.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בד״ה קא מיפלגי במתיבתא דרקיע
The passage explains the “firmament” above the Chayos: over the lower Chayos it is Malchus of Atzilus, over the higher ones it is Binah; and it refers to light, water and firmament as three levels, Keser, Chochmah and Binah.
Kehot’s noteלעיל תזריע כב, ד ובמ״מ לשם.
72קא מיפלגי במתיבתא דרקיע
The Talmud tells of a dispute in the Heavenly Academy; the discourse cited identifies that “firmament” with the Higher Garden of Eden.
Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳
אַתְיוּהּ לְקַמֵּיהּ, עַיְּילֵיהּ לְאִדְּרוֹנָא וְטַרְקֵיהּ לְבָבָא בְּאַנְפֵּיהּ. בְּעָא רַחֲמֵי, פְּרַק אֲשִׁיתָא עֲרַק וַאֲזַל לְאַגְמָא. הֲוָה יָתֵיב אַגִּירְדָּא דְּדִקּוּלָא וְקָא גָרֵיס. קָא מִיפַּלְגִי בִּמְתִיבְתָּא דִרְקִיעָא: אִם בַּהֶרֶת קוֹדֶמֶת לְשֵׂעָר לָבָן – טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת – טָהוֹר. סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
73ובטובו מה שראה כי טוב לגנוז
The note points to a talk in Likkutei Sichos related to this reading of “in His goodness” as the hiding of the light.
Kehot’s noteראה לקו״ש ח״י ע׳ 11.
74להנחיל אוהבי יש
“To cause those who love Me to inherit yesh”: read as the Garden of Eden, which is yesh, something from nothing.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
75ר״פ פקודי דף ר״כ ע״ב
The Vaeschanan discourse mentions the same Zohar passage in Pekudei; there it explains Moshe’s plea and his level of “seeing.”
Kehot’s noteנזכר לעיל ואתחנן ג, א. ברכה צד, ד. וראה אוה״ת בראשית כרך ג תצה, א. ויקרא כרך ב ע׳ תרעט. ואתחנן ע׳ שנח.
76ר״פ פקודי דף ר״כ ע״ב
The Zohar at the beginning of Pekudei on the light that was hidden away.
Zohar, Pekudei 2:3–4:12ספר הזהר, פקודי ב׳:ג׳-ד׳:י״ב
77ור״פ אמור דפ״ח ע״א
The Zohar at the beginning of Emor, also on the hidden light.
Zohar, Kedoshim 21:133–134ספר הזהר, קדושים כ״א:קל״ג-קל״ד
78בד״ה ואתחנן
The discourse explains that before creation there was “He and His Name alone,” and that the descent through many contractions is for the sake of ascent, turning darkness to light.
Kehot’s noteלעיל ואתחנן ב, א.
79ובד״ה אשירה
The Tzemach Tzedek gives an explanation of this discourse there.
Kehot’s noteתו״א סג, ב. ראה באוה״ת פ׳ ואתחנן סוף ע׳ שנח ואילך הביאור.
80אבל באוא״ס . . ביצירה
The Tzav passage says the same: from below upward the level above hishtalshelus is called darkness because no thought can grasp it, and it refers explicitly to this maamar, “I am black and comely,” on black fire upon white fire.
Kehot’s noteוכ״ה לעיל פ׳ צו טו, ד. מובא באוה״ת בראשית כרך ב דף שט, ב. ובכרך ג דף תצב, ב.
81“He made darkness His hiding place”: darkness stands for the divine essence that no one can grasp.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז
Paragraph 5
83כי טוב לגנוז
The Talmud reads “that it was good” as meaning it was good to hide the primordial light away.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84“He made darkness His hiding place”: the divine essence, beyond all grasp, called darkness from below.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
85שצורת כ״ב אותיות הוא קבוע במהות הנפש
The note sends the reader to the epistle in Iggeres HaKodesh where the Alter Rebbe explains that the letters of speech are rooted in the soul, not in the organs of speech.
Kehot’s noteראה אגה״ק סי׳ ה ובליקוט פירושים ומ״מ — חיטריק שם. אוה״ת שה״ש כרך ב ע׳ תשכט.
86ויקרא הוי׳ הוי׳
The double Name in the Thirteen Attributes, explained in the discourse cited.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בריש הורמנותא דמלכא גליף גליפו בטהירו עילאה
The Zohar’s account of the first stage of creation, the King engraving in the supernal radiance. The Alter Rebbe identifies it with the first contraction into engraved letters.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
88זאת חקת התורה
The word chukah is read as related to chakikah, engraving; the discourse on this verse explains that engraved letters are higher than written ones.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כמ״ש בפ׳ נשא קל״ב א׳
The Zohar in Nasso on the white hair of Attika and the black locks of Z’eir Anpin.
Zohar, Idra Rabba 11:112–13:123ספר הזהר, האדרא רבא י״א:קי״ב-י״ג:קכ״ג
90בפ׳ בראשית בדף נ״א ע״א
The Zohar on white light and black light, applied to Z’eir Anpin and Malchus.
Zohar, Bereshit 83:235–86:248ספר הזהר, בראשית פ״ג:רל״ה-פ״ו:רמ״ח
91ובפ׳ לך לך דף פ״ג ע״ב
A further Zohar passage on white and black light.
Zohar, Lech Lecha 17:152–18:165ספר הזהר, לך לך י״ז:קנ״ב-י״ח:קס״ה
EVEN TO BETHEL: to prepare his place and to combine “the South” and “Bethel” in a complete unity, since from the South to Bethel comprised the whole gamut of Wisdom.
The Zohar; London, Soncino Press, 1933 (Public Domain)
92ובפ׳ שופטים ער״ה א׳
The Ra’aya Mehemna in Shoftim, also cited at the opening of the maamar.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
93מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds”: olamim is read as from he’elem, concealment, showing that Malchus conceals the light.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94“Sing and rejoice, O daughter of Zion”: the verse of the discourse cited for night and day as Malchus and Z’eir Anpin.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וידעת היום
“And you shall know this day”: the verse of another discourse cited here.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96שימני כחותם
“Set me as a seal”: the verse of a discourse on engraved and raised seals.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה
A letter in a Torah scroll must be surrounded by blank parchment on all four sides. The Alter Rebbe uses this to show that the ink shows a shape only by means of the parchment.
Menachot 29a:17–18מנחות כ״ט א:י״ז-י״ח
אמר רב יהודה אמר רב לא נצרכה אלא לקוצה של יוד והא נמי פשיטא אלא לכאידך דרב יהודה אמר רב דאמר רב יהודה אמר רב כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה אמר אשיאן בר נדבך משמיה דרב יהודה ניקב תוכו של ה״י כשר יריכו פסול א״ר זירא לדידי מפרשה לי מיניה דרב הונא ורבי יעקב אמר לדידי מפרשה לי מיניה דרב יהודה ניקב תוכו של ה״י כשר יריכו אם נשתייר בו כשיעור אות קטנה כשר ואם לאו פסול
Wikisource Talmud Bavli (CC-BY-SA)
98אנת חכים
From Elijah’s prayer: “You are wise.” The Alter Rebbe reads “You” as G-d Himself shining in Chochmah.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
99“And Israel saw the great hand”: the verse of a discourse cited here.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100שובה ישראל
“Return, O Israel”: the verse of a discourse cited here.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101שרי אשתך
“Sarai your wife”: the verse of the Torah Ohr discourse on the change of yud to hei in Sarah’s name.
Genesis 17:15בראשית י״ז:ט״ו
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם שָׂרַי אִשְׁתְּךָ לֹא־תִקְרָא אֶת־שְׁמָהּ שָׂרָי כִּי שָׂרָה שְׁמָהּ:
And G-d said unto Abraham: ‘As for Sarai thy wife, thou shalt not call her name Sarai, but Sarah shall her name be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102מים רבים
“Many waters cannot quench the love”: the verse of a Likkutei Torah discourse cited here.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103“We have a little sister”: connected with the yud, the smallest of letters.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104צדיקים אומרים מעט ועושים הרבה
The righteous say little and do much, learned from Avraham. The Alter Rebbe uses it for the small vessel that holds much light.
Bava Metzia 87a:2–3בבא מציעא פ״ז א:ב׳-ג׳
כְּתִיב: ״וְאֶקְחָה פַת לֶחֶם״, וּכְתִיב: ״וְאֶל הַבָּקָר רָץ אַבְרָהָם״, אָמַר רַבִּי אֶלְעָזָר: מִכָּאן שֶׁצַּדִּיקִים אוֹמְרִים מְעַט וְעוֹשִׂים הַרְבֵּה, רְשָׁעִים אוֹמְרִים הַרְבֵּה, וַאֲפִילּוּ מְעַט אֵינָם עוֹשִׂים. מְנָלַן, מֵעֶפְרוֹן. מֵעִיקָּרָא כְּתִיב: ״אֶרֶץ אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף״, וּלְבַסּוֹף כְּתִיב: ״וַיִּשְׁמַע אַבְרָהָם אֶל עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר״, דְּלָא שְׁקַל מִינֵּיהּ אֶלָּא קִנְטְרֵי, דְּאִיכָּא דּוּכְתָּא דְּקָרֵי לֵקהּ לְתִיקְלָא ״קִנְטֵירָא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
105Kehot’s note points to Psalms 18:12 for these words.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106Kehot’s note points to Menachot 70b for these words.
Menachot 70bמנחות ע׳ ב
107“A river goes forth from Eden”: Chochmah and Binah are the sources of the Garden of Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108The writing on the Tablets was engraved into the stone itself, the example of letters that are one with their material.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
109ברוך כבוד ה׳
The Ofanim’s response “Blessed is the glory of Havayah from His place,” explained as drawing the light down into Malchus.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110“Your kingship is a kingship over all worlds”: Malchus is the source of all the worlds, which are only divine letters.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111The Seraphim’s call “Holy, holy, holy... the whole earth is full of His glory.” The Alter Rebbe explains it as their grasp of the transcendent Infinite Light.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
112שהוא מקומו של עולם ואין העולם מקומו
The Midrash explains why G-d is called “the Place” (HaMakom): He is the place of the world, and the world is not His place. The Alter Rebbe connects it with “Blessed... from His place.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 10
113מקבלים דין מן דין
The Targum renders the Seraphim’s calling to one another as “receiving from one another.” The Alter Rebbe uses the phrase to describe the Seraphim as receivers.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
114“Thousands upon thousands serve Him, and myriads upon myriads stand before Him”: read as the giving angels and the receiving Seraphim.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ואתא מרבבות קדש
“And He came from the holy myriads”: the verse of the Likkutei Torah discourse cited here.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116יוצר אור ובורא חושך
“Who forms light and creates darkness,” used in the morning blessing; applied to Yetzirah as light and Beriah as darkness.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
117ובורא חושך
“And creates darkness,” applied to the Seraphim of Beriah.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
118ברוך כבוד ה׳
The words here quote Ezekiel 3:12; the passage is shown below.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
119בד״ה אם בהרת
The discourse opens with the Heavenly Academy’s dispute over a doubtful bright spot, where the Holy One said “pure,” and asks about the wonders the Sages could perform.
Kehot’s noteלעיל פ׳ תזריע כב, ג.
120אם בהרת
The verse of the discourse on the bright spot (baheres) cited here.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ובד״ה לבבתני
The passage speaks of the soul’s yearning to leave its sheath and distinguishes will (ratzon) from inner desire (chefetz).
Kehot’s noteלקמן כח, ד.
122לבבתני אחותי
“You have captured my heart, my sister”: the verse of a discourse cited here.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123וזהו שנק׳ כן הקב״ה
The Tzemach Tzedek discusses why G-d is called “the Holy One, blessed be He,” joining both aspects.
Kehot’s noteראה אוה״ת פנחס ע׳ א׳רי.
124הוא מקומו של עולם ואין העולם מקומו
The words here quote Bereshit Rabbah 68:10; the passage is shown below.
Bereshit Rabbah 68:10בראשית רבה ס״ח:י׳
ויפגע במקום - בקש לעבור, נעשה העולם כולו כמין כותל לפניו. כי בא השמש רבנן אמרי: כיבא השמש, מלמד, שהשקיע הקב״ה גלגל חמה שלא בעונתה, בשביל לדבר עם יעקב אבינו בצינעה. משל לאוהבו של מלך, שבא אצלו לפרקים. אמר המלך: כיבו את הנרות, כיבו הפנסין, שאני מבקש לדבר עם אוהבי בצינעה. כך, השקיע הקדוש ברוך הוא גלגל חמה שלא בעונתה, בשביל לדבר עם יעקב אבינו בצינעה. ר׳ פנחס בשם רבי חנין דציפורן אמר: שמע קולן של מלאכי השרת אומרים: בא השמש! בא השמש! אתא שימשא! אתא שימשא! בשעה שאמר יוסף …
“He encountered the place” – he sought to pass, but the entire world became a barrier of sorts before him. “Because the sun had set” – the Rabbis say: “Because the sun had set” – it teaches that the Holy One blessed be He caused the orb of the sun to set not at its proper time, in order to speak with Jacob privately. This is analogous to a king’s friend who would come to him on occasion. The king said: ‘Extinguish the lamps, extinguish the lanterns, as I wish …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פס״ח, י.
125בד״ה ואתא מרבבות קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ברכה צד, ב.
126“He made darkness His hiding place”: the level of “Holy,” beyond all grasp.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
127שרפים עומדים ממעל לו
“Seraphim stood above him”: their higher standing means the perception of holiness is not new to them.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128בד״ה והיה מדי חדש
The passage explains that grasping G-d as “holy and separate” is like the villager overwhelmed by the king’s novelty, which is the weekday mode; on Shabbos, one is like the city-dweller who is not surprised but delights in the king’s splendor.
Kehot’s noteלעיל פ׳ ברכה צז, ב.
129והיה מדי חדש
“And it shall be, from one new moon to another”: the verse of the discourse cited.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130כבן כרך שראה את המלך או כבן כפר
Ezekiel is compared to a villager who saw the king and Isaiah to a city-dweller. The Alter Rebbe applies this to the Ofanim and the Seraphim.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
131בד״ה וידעת היום
The passage explains “all hearts shall fear You, and all innards and kidneys shall sing to Your Name” as the inclusion of awe and love in one another, with “He made darkness His hiding place” as the source.
Kehot’s noteלעיל פ׳ ואתחנן ח, ב.
132וידעת היום
“And you shall know this day”: the verse of the discourse cited.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
133כמ״ש בס׳ של בינוני׳
the passage shares nothing with the note
Kehot’s noteפרק יח.
134בד״ה ביום השמיני שלח
The passage explains that the soul’s descent is for the sake of ascent, and that the delight above is revealed through teshuvah, which preceded the world.
Kehot’s noteלעיל שמע״צ פו, ג ואילך.
135כי לא מחשבותי מחשבותיכם
“My thoughts are not your thoughts”: the transcendent level from which the hidden love is drawn.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
136ישת חושך סתרו
“He made darkness His hiding place”: again the hidden essence as the root of the love.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
137בד״ה אם בחקותי
The discourse explains “statutes” (chukos) as engraving, contrasting the Tablets, whose letters were carved from the stone itself, with ink on parchment.
Kehot’s noteלעיל בחקותי מה, א.
138בעבר הנהר ישבו אבותיכם
“Your fathers dwelt beyond the river”: read as the soul’s source beyond the chain of worlds.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139נשמה שנתת בי טהורה היא
The morning blessing over the soul, recorded in the Talmud. The Alter Rebbe reads “pure” (tehorah) with the Zohar’s “supernal radiance” (tehiru).
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
140בלילה בשינה אחד מששים
Sleep is one sixtieth of death; hence in the morning a person is renewed.
Berakhot 57b:13ברכות נ״ז ב:י״ג
חֲמִשָּׁה וְשִׁשָּׁה וַעֲשָׂרָה סִימָן: חֲמִשָּׁה אֶחָד מִשִּׁשִּׁים, אֵלּוּ הֵן: אֵשׁ, דְּבַשׁ, וְשַׁבָּת, וְשֵׁינָה, וַחֲלוֹם. אֵשׁ — אֶחָד מִשִּׁשִּׁים לְגֵיהִנָּם. דְּבַשׁ — אֶחָד מִשִּׁשִּׁים לַמָּן. שַׁבָּת — אֶחָד מִשִּׁשִּׁים לָעוֹלָם הַבָּא. שֵׁינָה — אֶחָד מִשִּׁשִּׁים לַמִּיתָה. חֲלוֹם — אֶחָד מִשִּׁשִּׁים לַנְּבוּאָה.
(Five and six and ten — mnemonic.) Five things are a sixtieth part of something else : fire, honey, the Sabbath, sleep and a dream. Fire is a sixtieth part of Gehinnom; honey a sixtieth of manna ; the Sabbath a sixtieth of the world to come ; sleep a sixtieth of death ; a dream the sixtieth of prophecy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב.
141ואחר הרעש אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א (יט [יב]). [כ].
142ואחר הרעש אש
Elijah’s vision: after the noise, fire, and after the fire a still, small voice. The Alter Rebbe maps it onto the stages of prayer.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man”: the soul rises like a flame toward its source.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
144אליך ה׳ נפשי אשא
“To You, Havayah, I lift up my soul”: the soul’s ascent in love.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
145ודברת בם בשבתך בביתך
From the Shema: speaking words of Torah, which joins one’s speech with divine speech.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146כברייתו של עולם ברישא חשוכא והדר נהורא
“First darkness and then light”: the order of creation, which is also the order of divine service.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
147ויהי ערב ויהי בוקר יום אחד
Evening precedes morning; the Alter Rebbe reads it as darkness preceding revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה.
148בד״ה תחת אשר לא עבדת
The passage compares distance from G-d to the moon moving away from the sun and returning, and says the inner love is reached through searching one’s deeds.
Kehot’s noteלעיל תבוא מב, ג ואילך.
149בד״ה ענין חנוכה
The Chanukah discourse explains why that miracle was fixed in lamps, since the exile then was a spiritual one of the Torah.
Kehot’s noteתו״א לב, ב.
150ועיין בזהר בלק דף ר״ד סע״א
The Zohar in Balak, cited on the progression from darkness to light.
Zohar, Balak 30:336–32:345ספר הזהר, בלק ל׳:של״ו-ל״ב:שמ״ה
151ע״פ וישכם לבן בבוקר
The passage reads Lavan of holiness as the supernal whiteness, the essence of the Infinite Light, which, like the colour white, has no added dye.
Kehot’s noteתו״א כד, ב.
152וסד״ה להבין ענין הברכות
The passage discusses drawing the Infinite Light into Torah study through an arousal from below and the “seal” that keeps the kelipos from drawing on holiness.
Kehot’s noteתו״א ז, ב.
153וע׳ בזהר ויקרא דכ״ב ב׳
The Zohar in Vayikra, also cited for this progression.
Zohar, Vayikra 55:378–58:386ספר הזהר, ויקרא נ״ה:שע״ח-נ״ח:שפ״ו
154סד״ה וידעת היום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ואתחנן ח, ד.
155ואחר האש קול דממה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א (יט [יב]). [כ].
156ותמן קאתי מלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (רכג, סע״ב). [כ].
157ותמן קאתי מלכא
The Zohar says that in the still, small voice “the King comes.” The Alter Rebbe applies it to the Amidah.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
158אל תראוני שאני שחרחורת
The doubled form shecharchores is read as a doubled blackness of the hidden love.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ו.
159החשך יכסה ארץ
“Darkness shall cover the earth”: darkness as lowliness, the view from above.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160והכסיל בחשך הולך
“The fool walks in darkness”: darkness associated with the animal soul.
Ecclesiastes 2:14קהלת ב׳:י״ד
הֶחָכָם עֵינָיו בְּרֹאשׁוֹ וְהַכְּסִיל בַּחֹשֶׁךְ הוֹלֵךְ וְיָדַעְתִּי גַם־אָנִי שֶׁמִּקְרֶה אֶחָד יִקְרֶה אֶת־כֻּלָּם:
The wise man, his eyes are in his head; But the fool walketh in darkness. And I also perceived that one event happeneth to them all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161אתי מלבנון כלה
“With me from Lebanon, O bride”: the soul’s root in Lebanon.
Song of Songs 4:8שיר השירים ד׳:ח׳
אִתִּי מִלְּבָנוֹן כַּלָּה אִתִּי מִלְּבָנוֹן תָּבוֹאִי תָּשׁוּרִי מֵרֹאשׁ אֲמָנָה מֵרֹאשׁ שְׂנִיר וְחֶרְמוֹן מִמְּעֹנוֹת אֲרָיוֹת מֵהַרְרֵי נְמֵרִים:
Come with me from Lebanon, my bride, With me from Lebanon; Look from the top of Amana, From the top of Senir and Hermon, From the lions’dens, From the mountains of the leopards.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ח.
162ונוזלים מן לבנון
“Streams flowing from Lebanon”: nozlim is read as mazal, the soul’s source.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, טו.
163שמ״א פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא שמ״ב דרושי אבי״ע רפ״א, וכצ״ל כאן. [כ].
164אני אמרתי אלקים אתם
“I said, you are G-dly beings”: cited from Etz Chaim for the divine spark in the soul.
Psalms 82:6תהילים פ״ב:ו׳
אֲנִי־אָמַרְתִּי אֱלֹקִים אַתֶּם וּבְנֵי עֶלְיוֹן כֻּלְּכֶם:
I said: Ye are godlike beings, and all of you sons of the Most High.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165סד״ה בשברי לכם
The passage compares Torah that is “baked” and absorbed into a person to bread digested into the body, while unassimilated learning remains separate.
Kehot’s noteלעיל בחקותי מח, ג.
166שחורה אני כל ימות השבוע ונאוה אני בשבת
The Midrash reads the verse as “black during the week, comely on Shabbos.” The Alter Rebbe explains it as the hidden love revealed on Shabbos.
Shir HaShirim Rabbah 1:6שיר השירים רבה א׳:ו׳
… בִּשְׁבִיל שֶׁרָאָה יָדֶיהָ מְפֻחָמוֹת, אָמְרָה לָהּ אִי שׁוֹטָה שֶׁבָּעוֹלָם יִשְׁמְעוּ אָזְנַיִךְ מַה שֶּׁפִּיךְ מְדַבֵּר, וּמָה אִם אִשְׁתּוֹ שֶׁהִיא חֲבִיבָה עָלָיו בְּיוֹתֵר אַתְּ אוֹמֶרֶת מִפְּנֵי שֶׁרָאָה יָדֶיהָ מְפֻחָמוֹת שָׁעָה אַחַת רוֹצֶה לְגָרְשָׁהּ, אַתְּ שֶׁכֻּלָּךְ מְפֻחֶמֶת וּשְׁחוֹרָה מִמְּעֵי אִמֵּךְ כָּל יָמַיִךְ עַל אַחַת כַּמָּה וְכַמָּה. כָּךְ לְפִי שֶׁאֻמּוֹת הָעוֹלָם מוֹנִין לְיִשְׂרָאֵל וְאוֹמְרִים אֻמָּה זוֹ הֵמִירוּ כְבוֹדָם, שֶׁנֶּאֱמַר (תהלים קו, כ): וַיָּמִירוּ אֶת כְּבוֹדָם, אוֹמְרִים לָהֶם יִשְׂרָאֵל, וּמָה אִם אָנוּ לְשָׁעָה כָּךְ נִתְחַיַּבְנוּ, אַתֶּם עַל אַחַת כַּמָּה …
“Do not look at me that I am dark, that the sun has tanned me. My mother’s sons were incensed at me; they placed me as guard of the vineyards; I did not guard my own vineyard” (Song of Songs 1:6). “Do not look at me that I am dark.” Rabbi Simon began: “Do not slander a servant to his master” (Proverbs 30:10). Israel were called servants, as it is stated: “For the children of Israel are servants to Me” (Leviticus 25:55), and the prophets were called servants, as it …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
167בד״ה להבין . . ע״פ כי טובים דודיך
The passage distinguishes love based on the reason that G-d is one’s life from the self-sacrifice of “with all your soul,” and leads to the revelation of hidden love on Shabbos.
Kehot’s noteתו״א פ׳ שמות נג, א.
168כי טובים דודיך
The verse of the Torah Ohr discourse cited here.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169בני אמי נחרו בי
The words here quote Song of Songs 1:6; the passage is shown below.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ו.
170מלכותו בכל משלה
“His kingship rules over all”: even kelipas nogah receives its life from G-d’s kingship.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171וכבודי לאחר לא אתן
“My glory I will not give to another”: the G-dly soul’s love is never given over to the other side.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
172עיין ברע״מ ר״פ תצא דרע״ו א׳
The Ra’aya Mehemna at the beginning of Teitzei, cited with the commentary of the Ramaz.
Zohar, Ki Teitzei 1:4–14ספר הזהר, כי תצא א׳:ד׳-י״ד
173גיהנם כלה והם אינם כלים
The Talmud’s statement about certain sinners. The Alter Rebbe reads it as showing that the soul’s root is infinite.
Rosh Hashanah 17a:5–6ראש השנה י״ז א:ה׳-ו׳
גֵּיהִנָּם כָּלֶה וְהֵן אֵינָן כָּלִין, שֶׁנֶּאֱמַר: ״וְצוּרָם לְבַלּוֹת שְׁאוֹל מִזְּבוּל לוֹ״. וְכׇל כָּךְ לָמָּה — מִפְּנֵי שֶׁפָּשְׁטוּ יְדֵיהֶם בִּזְבוּל, שֶׁנֶּאֱמַר: ״מִזְּבוּל לוֹ״, וְאֵין ״זְבוּל״ אֶלָּא בֵּית הַמִּקְדָּשׁ, שֶׁנֶּאֱמַר: ״בָּנֹה בָנִיתִי בֵּית זְבוּל לָךְ״, וַעֲלֵיהֶם אָמְרָה חַנָּה: ״ה׳ יֵחַתּוּ מְרִיבָיו״. אָמַר רַבִּי יִצְחָק בַּר אָבִין: וּפְנֵיהֶם דּוֹמִין לְשׁוּלֵי קְדֵירָה. וְאָמַר רָבָא: וְאִינְהוּ מִשַּׁפִּירֵי שַׁפִּירֵי בְּנֵי מָחוֹזָא, וּמִקַּרְיִין ״בְּנֵי גֵיהִנָּם״.
Why so much? Because they laid their hands on the dwelling place (zevul), as it says ‘as his dwelling place’ and dwelling place only refers to the Holy Temple as it says “I have surely built You a house to dwell in…” (Melachim I 8:13) Of all these Chana said “Those who strive with the L-rd will be broken…” (Shmuel I 2:10) R’ Yitzchak bar Avin said: their faces will be black like the bottom of a pot. Rava said: among them are the most beautiful of the inhabitants of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteר״ה יז, א. ”ומ״ש הכרת תכרת הנפש מחמת שעיקר עבירות חמורות שהוא חייבי כריתות, זה נאמר על בחי׳ יעקב שנכרתה משרשה, אבל בחי׳ ישראל אינה נפרדת ממנו ית׳ בשום פנים” — לעיל ר״ה סב, ג.
174שאע״פ שחטא ישראל הוא
“Although he sinned, he is Israel”: a Jew’s holiness remains even when he sins.
Sanhedrin 44a:2–3סנהדרין מ״ד א:ב׳-ג׳
״חָטָא יִשְׂרָאֵל״. אָמַר רַבִּי אַבָּא בַּר זַבְדָּא: אַף עַל פִּי שֶׁחָטָא, יִשְׂרָאֵל הוּא. אָמַר רַבִּי אַבָּא: הַיְינוּ דְּאָמְרִי אִינָשֵׁי: אָסָא דְּקָאֵי בֵּינֵי חִלְפֵי, אָסָא שְׁמֵיהּ, וְאָסָא קָרוּ לֵקהּ. ״וְגַם עָבְרוּ אֶת בְּרִיתִי אֲשֶׁר צִוִּיתִי אוֹתָם גַּם לָקְחוּ מִן הַחֵרֶם גַּם גָּנְבוּ גַּם כִּחֲשׁוּ גַּם שָׂמוּ בִּכְלֵיהֶם״. אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי יְהוּדָה בַּר מַסְפַּרְתָּא: מְלַמֵּד שֶׁעָבַר עָכָן עַל חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, שֶׁנֶּאֱמַר חֲמִשָּׁה ״גַּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין מד, א.
175שו״ה ברוחו — ההפך
The note refers to the Rebbe Rashab’s glosses on this line, printed at the start of the supplements.
Kehot’s noteראה בהערות כ״ק אדמו״ר מהורש״ב נ״ע שנדפסו לעיל (בתחלת ההוספות).
176והוי׳ יגיה חשכי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמ״ב כב, כט.
177והוי׳ יגיה חשכי
“And Havayah illumines my darkness”: the transformation of darkness into light.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178סד״ה כי אתה נרי
The passage explains two kinds of love: a love from above, “white light,” and a love born of contemplation, “black light” close to the wick; and “Havayah illumines my darkness.” It closely parallels the white and black fire here.
Kehot’s noteתו״א מא, א.
179בד״ה ושבתי בשלום
The passage explains the supernal delight revealed through transforming darkness into light (iskafya and is’hapcha), the context of Charan becoming song.
Kehot’s noteתו״א כא, ג.
180וילך חרנה
Yaakov went to Charan; the discourse cited reads charan as parched and rinah as song.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181לשון נחר גרוני
“My throat is parched”: the root nachar, used to explain both Charan and nicharu.
Psalms 69:4תהילים ס״ט:ד׳
יָגַעְתִּי בְקׇרְאִי נִחַר גְּרוֹנִי כָּלוּ עֵינַי מְיַחֵל לֵאלֹקָי:
I am weary of my crying; my throat is dried; Mine eyes fail while I wait for my G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, ד.
182ונאוה כאהלי קדר
“Comely as the tents of Kedar”: the soul’s beauty after teshuvah.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
183סד״ה כנשר יעיר
The passage explains “As an eagle stirs up its nest” as the great compassion drawn upon the soul’s descent into the body, beyond the “face of the eagle” in the Chariot.
Kehot’s noteלעיל פ׳ האזינו עח, ג. וראה במ״מ לשם.
184יצרנהו כאישון עינו
“He kept him as the pupil of His eye”: the black of the eye, where sight is revealed.
Deuteronomy 32:10דברים ל״ב:י׳
יִמְצָאֵהוּ בְּאֶרֶץ מִדְבָּר וּבְתֹהוּ יְלֵל יְשִׁמֹן יְסֹבְבֶנְהוּ יְבוֹנְנֵהוּ יִצְּרֶנְהוּ כְּאִישׁוֹן עֵינוֹ:
He found him in a desert land, and in the waste, a howling wilderness; He compassed him about, He cared for him, He kept him as the apple of His eye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185עין בעין יראו
“Eye to eye they shall see”: the future revelation.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
186אימתי גדול כו׳ כשהוא בעיר אלקינו
The Zohar reads “Great is Havayah... in the city of our G-d” as teaching that G-d is called great only when revealed in His city. The Alter Rebbe uses it for the contraction that allows revelation.
Zohar III, 5aזח״ג ה, א
Kehot’s noteראה זח״ג ה, א. ע״ל פ׳ ראה (כט, ב). וש״נ. [כ].
187בעיר אלקינו
“Great is Havayah and much praised in the city of our G-d”: the verse behind the Zohar’s teaching.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188וידבר אלקים כו׳ אני הוי׳
The verse of the Torah Ohr discourse cited here.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189בד״ה וידבר . . וארא
The passage explains that since G-d’s greatness is beyond grasp, greatness applies only to the radiance of His kingship spreading into the worlds, like the light of the sun, which is the meaning of “When is He great? In the city of our G-d.”
Kehot’s noteתו״א נו, ב.
190סד״ה ויקח קרח
The passage explains that revelation from a very high level can come only through “hairs,” contracted channels, since otherwise it could not be contained.
Kehot’s noteלעיל קרח נד, ב.
191ויקח קרח
The verse of the Likkutei Torah discourse cited here.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192הוד והדר לבשת
“You have clothed Yourself with glory and majesty”: Israel makes garments of beauty for G-d.
Psalms 104:1תהילים ק״ד:א׳
בָּרְכִי נַפְשִׁי אֶת־ה׳ ה׳ אֱלֹקַי גָּדַלְתָּ מְּאֹד הוֹד וְהָדָר לָבָשְׁתָּ:
Bless the L-RD, O my soul. O L-RD my G-d, Thou art very great; Thou art clothed with glory and majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ושער רישיה כעמר נקא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדניאל (ז, ט). [כ].
194ושער רישיה כעמר נקא
“And the hair of His head like pure wool”: the white fire of the Torah corresponds to this level.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195ועשו להם ציצית
The verse of the discourse cited on the Torah as black fire upon white fire.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
196כאהלי קדר
“As the tents of Kedar, as the curtains of Shlomo”: the continuation of the opening verse.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197כאהלי קדר — כיריעות שלמה
The Tzemach Tzedek adds that the curtains of Shlomo are white, the inner whiteness in contrast to the black outside.
Kehot’s note”שהם לבנים” — אוה״ת שה״ש ע׳ קב.
198וייצר את האדם
The word vayitzer is written with two yuds; the Alter Rebbe relates them to white fire and black fire.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
199סד״ה בשברי לכם
The passage explains Torah that is absorbed into a person like digested bread.
Kehot’s noteלעיל בחקותי מח, ג.
200נוטה שמים כיריעה
“He stretches out the heavens like a curtain”: the heavens as one continuous covering.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
201חצי היריעה העודפת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמות (כו, יב). [כ].
202חצי היריעה העודפת תסרח על אחורי המשכן
The extra half-curtain of the Mishkan hung over its back, illustrating a curtain that forms roof and wall together.
Exodus 26:12שמות כ״ו:י״ב
וְסֶרַח הָעֹדֵף בִּירִיעֹת הָאֹהֶל חֲצִי הַיְרִיעָה הָעֹדֶפֶת תִּסְרַח עַל אֲחֹרֵי הַמִּשְׁכָּן:
And as for the overhanging part that remaineth of the curtains of the tent, the half curtain that remaineth over shall hang over the back of the tabernacle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
203מלך שהשלום שלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר ג, כ.
204כחשיכה כאורה
“Darkness is as light” before G-d: at the level of sovev, all is equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205כולא קמיה כלא
“All before Him are considered as nothing.”
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
206ישא ה׳ פניו אליך
“May Havayah lift up His countenance to you and give you peace”: read as the encompassing light reaching every soul.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
207אם יהיה נדחך בקצה השמים
“If your dispersed be at the end of the heavens”: even the farthest can be reached.
Deuteronomy 30:4דברים ל׳:ד׳
אִם־יִהְיֶה נִדַּחֲךָ בִּקְצֵה הַשָּׁמָיִם מִשָּׁם יְקַבֶּצְךָ ה׳ אֱלֹקֶיךָ וּמִשָּׁם יִקָּחֶךָ:
If any of thine that are dispersed be in the uttermost parts of heaven, from thence will the L-RD thy G-d gather thee, and from thence will He fetch thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
208שלום בפמליא של מטה
Rav Safra prayed for peace “in the household above and in the household below.” The Alter Rebbe applies “below” to the soul’s ascent.
Berakhot 16b:18ברכות ט״ז ב:י״ח
רַבִּי אֶלְעָזָר בָּתַר דִּמְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ, שֶׁתְּשַׁכֵּן בְּפוּרֵינוּ אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. וְתַרְבֶּה גְּבוּלֵנוּ בְּתַלְמִידִים וְתַצְלִיחַ סוֹפֵנוּ אַחֲרִית וְתִקְוָה. וְתָשִׂים חֶלְקֵנוּ בְּגַן עֵדֶן, וְתַקְּנֵנוּ בְּחָבֵר טוֹב וְיֵצֶר טוֹב בְּעוֹלָמֶךָ. וְנַשְׁכִּים וְנִמְצָא יִחוּל לְבָבֵנוּ לְיִרְאָה אֶת שְׁמֶךָ, וְתָבֹא לְפָנֶיךָ קוֹרַת נַפְשֵׁנוּ לְטוֹבָה״.
R. Eleazar used to add at the conclusion of his prayer : May it be Thy will, O L-rd our G-d, to cause love and brotherhood, peace and comradeship, to abide in our lot, to enlarge our border with disciples, to prosper our goal with a [happy] end and with hope, to set our portion in the Garden of Eden, and fortify us with good companionship and the good impulse in Thy universe, so that we rise up and find the longing of our heart to fear Thy name ; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
209אליך ה׳ נפשי אשא
“To You, Havayah, I lift up my soul”: the ascent from below.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
210אהרן שושבינא דמטרוניתא
The Ra’aya Mehemna calls Aharon the groomsman of the Queen, who brings Israel close to G-d.
Zohar III, 20aזח״ג כ, א
Kehot’s noteרע״מ זח״ג כ, א. קעז, ב. קפ, ב.
211אהרן אותיות נראה
The Zohar notes that the letters of Aharon spell nir’eh, “will be seen.”
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א. ע׳ ח׳ במדבר לעיל (ל, א). [כ].
212שיראה כאלו קדוש שרוי בתוך מעיו
A person should regard himself as though the Holy One dwells within him.
Taanit 11b:1–2תענית י״א ב:א׳-ב׳
כְּאִילּוּ קָדוֹשׁ שָׁרוּי בְּתוֹךְ מֵעָיו, שֶׁנֶּאֱמַר: ״בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר״! לָא קַשְׁיָא: הָא — דְּמָצֵי לְצַעוֹרֵי נַפְשֵׁיהּ, הָא — דְּלָא מָצֵי לְצַעוֹרֵי נַפְשֵׁיהּ. רֵישׁ לָקִישׁ אָמַר: נִקְרָא חָסִיד, שֶׁנֶּאֱמַר: ״גֹּמֵל נַפְשׁוֹ אִישׁ חָסֶד וְעֹכֵר שְׁאֵרוֹ וְגוֹ׳״. אָמַר רַב שֵׁשֶׁת: הַאי בַּר בֵּי רַב דְּיָתֵיב בְּתַעֲנִיתָא — לֵיכוֹל כַּלְבָּא לְשֵׁירוּתֵיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
213בהעלותך את הנרות
“When you raise up the lamps”: Aharon’s service, like a flame rising of itself.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
214משה שושבינא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל אהרן שושדמ״ט.
Paragraph 20
215קרוב הוי׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth”: the doubled phrase is read as two directions of truth.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
216המולך מהודו ועד כוש
Achashverosh reigned from Hodu to Kush over 127 provinces; read as the extent of divine kingship.
Esther 1:1אסתר א׳:א׳
וַיְהִי בִּימֵי אֲחַשְׁוֵרוֹשׁ הוּא אֲחַשְׁוֵרוֹשׁ הַמֹּלֵךְ מֵהֹדּוּ וְעַד־כּוּשׁ שֶׁבַע וְעֶשְׂרִים וּמֵאָה מְדִינָה:
NOW IT came to pass in the days of Ahasuerus—this is Ahasuerus who reigned, from India to Ethiopia, over a hundred and seven and twenty provinces—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, א. ראה אוה״ת שה״ש ע׳ צח.
217כסה שמים הודו
“His glory covered the heavens”: hodo as glory.
Habakkuk 3:3חבקוק ג׳:ג׳
אֱלוֹהַּ מִתֵּימָן יָבוֹא וְקָדוֹשׁ מֵהַר־פָּארָן סֶלָה כִּסָּה שָׁמַיִם הוֹדוֹ וּתְהִלָּתוֹ מָלְאָה הָאָרֶץ:
G-d cometh from Teman, And the Holy One from mount Paran. Selah His glory covereth the heavens, And the earth is full of His praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ג.
218הודו על ארץ ושמים
“His glory is over earth and heaven.”
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
219הוד והדר לפניו
“Glory and majesty are before Him.”
Psalms 96:6תהילים צ״ו:ו׳
הוֹד־וְהָדָר לְפָנָיו עֹז וְתִפְאֶרֶת בְּמִקְדָּשׁוֹ:
Honour and majesty are before Him; Strength and beauty are in His sanctuary.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צו, ו. דה״א טז, כז.
220ע״פ יהודה אתה
The discourse on “Yehudah, you” explains acknowledgment (hoda’ah) as the response to what is beyond understanding.
Kehot’s noteתו״א ר״פ ויגש.
221יהודה אתה
“Yehudah, you your brothers shall acknowledge”: the verse of the Torah Ohr discourse on acknowledgment.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222החשך יכסה ארץ
“Darkness shall cover the earth”: the lowest darkness.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223אלביש שמים קדרות
“I clothe the heavens with blackness”: blackness at the end of the chain of worlds.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג.
224סד״ה יונתי
The Kehot note suggests, tentatively, that this is the discourse meant.
Kehot’s noteאולי הכוונה לקמן יז, ג.
225יונתי בחגוי
“My dove, in the clefts of the rock”: the verse of the discourse cited.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226ובלק״ת פ׳ בהעלותך
The note clarifies that the Likkutei Torah meant here is the Arizal’s, where Kush is explained as the 325 judgments.
Kehot’s noteלהאריז״ל ע״פ אשה כושית.
227ופ׳ שופטים
Likewise the Arizal’s Likkutei Torah on Shoftim, on Kush as the judgments.
Kehot’s noteלהאריז״ל.
228בחי׳ שכ״ה דינין
The Tzemach Tzedek discusses the 325 judgments in his commentary on the Zohar.
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תתקצד.
229מלכותך מלכות כל עולמים
G-d’s kingship extends over all worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
230ומלכותו בכל משלה
“His kingship rules over all,” even the external forces.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
231וכל העם רואים
“And all the people saw”: the verse of the discourse cited.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232שבע ועשרים ומאה מדינה
The words here quote Esther 1:1; the passage is shown below.
Esther 1:1אסתר א׳:א׳
וַיְהִי בִּימֵי אֲחַשְׁוֵרוֹשׁ הוּא אֲחַשְׁוֵרוֹשׁ הַמֹּלֵךְ מֵהֹדּוּ וְעַד־כּוּשׁ שֶׁבַע וְעֶשְׂרִים וּמֵאָה מְדִינָה:
NOW IT came to pass in the days of Ahasuerus—this is Ahasuerus who reigned, from India to Ethiopia, over a hundred and seven and twenty provinces—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, א.
233עיין ר״פ חיי שרה דקכ״ג
The Zohar at the beginning of Chayei Sarah on the number 127.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
234שאול שנק׳ כוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמו״ק (טז, ב). וספרי בהעלותך פיסקא (צט יב, א) ובמ׳ תלים (ז אות יד [ד״ה דבר אחר]). [כ].
235שאול שנק׳ כוש
The Talmud explains that Shaul is called Kush because he was distinguished in his appearance and deeds.
Moed Katan 16b:18–19מועד קטן ט״ז ב:י״ח-י״ט
הַיְינוּ דִּכְתִיב: ״שִׁגָּיוֹן לְדָוִד אֲשֶׁר שָׁר לַה׳ עַל דִּבְרֵי כוּשׁ בֶּן יְמִינִי״, וְכִי כּוּשׁ שְׁמוֹ? וַהֲלֹא שָׁאוּל שְׁמוֹ! אֶלָּא: מָה כּוּשִׁי מְשׁוּנֶּה בְּעוֹרוֹ — אַף שָׁאוּל מְשׁוּנֶּה בְּמַעֲשָׂיו. כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״עַל אוֹדוֹת הָאִשָּׁה הַכּוּשִׁית אֲשֶׁר לָקָח״, וְכִי כּוּשִׁית שְׁמָהּ? וַהֲלֹא צִיפּוֹרָה שְׁמָהּ! אֶלָּא: מָה כּוּשִׁית מְשׁוּנָּה בְּעוֹרָהּ — אַף צִיפּוֹרָה מְשׁוּנָּה בְּמַעֲשֶׂיהָ. כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וַיִּשְׁמַע עֶבֶד מֶלֶךְ הַכּוּשִׁי״, וְכִי כּוּשִׁי שְׁמוֹ? וַהֲלֹא צִדְקִיָּה שְׁמוֹ! אֶלָּא: מָה כּוּשִׁי מְשׁוּנֶּה בְּעוֹרוֹ — אַף …
William Davidson, Vocalized Aramaic (CC-BY-NC)
236כוש בן ימיני
“Kush the son of Yemini”: identified by the Sages as Shaul.
Psalms 7:1תהילים ז׳:א׳
שִׁגָּיוֹן לְדָוִד אֲשֶׁר־שָׁר לַה׳ עַל־דִּבְרֵי־כוּשׁ בֶּן־יְמִינִי:
Shiggaion of David, which he sang unto the L-RD, concerning Cush a Benjamite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ז, א.
237הלא כבני כושיים אתם לי
“Are you not like the children of the Kushites to Me”: read as praise.
Amos 9:7עמוס ט׳:ז׳
הֲלוֹא כִבְנֵי כֻשִׁיִּים אַתֶּם לִי בְּנֵי יִשְׂרָאֵל נְאֻם־ה׳ הֲלוֹא אֶת־יִשְׂרָאֵל הֶעֱלֵיתִי מֵאֶרֶץ מִצְרַיִם וּפְלִשְׁתִּיִּים מִכַּפְתּוֹר וַאֲרָם מִקִּיר:
Are ye not as the children of the Ethiopians unto Me, O children of Israel? saith the L-RD. Have not I brought up Israel out of the land of Egypt, And the Philistines from Caphtor, And Aram from Kir?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ט, ז.
238ות״י הלא כבני רחימין אתון חשיבין קדמי
The Targum renders the verse as “like beloved children.”
Targum Jonathan on Amos 9:7תרגום יונתן על עמוס ט׳:ז׳
הֲלָא כִּבְנִין רְחִימִין אַתּוּן חֲשִׁיכִין קָדָמַי בֵּית יִשְׂרָאֵל אֲמַר יְיָ הֲלָא יַת יִשְׂרָאֵל אַסְקֵית מֵאַרְעָא דְמִצְרַיִם וּפְלִשְׁתָּאֵי מִקַפּוּטְקַיָא אֲרם מִקִּירְנֵי:
Mikraot Gedolot (Public Domain)
239וכן פרש״י בפ׳ בהעלותך בענין האשה הכושית
Kehot’s note points to Numbers 12:1 for these words.
Numbers 12:1במדבר י״ב:א׳
Kehot’s noteבמדבר יב, א.
240וכן פרש״י בפ׳ בהעלותך בענין האשה הכושית
Rashi explains that the “Kushite” woman was so called because of her outstanding beauty.
Rashi on Numbers 12:3–6רש"י על במדבר י״ב:ג׳-ו׳
ענו. שָׁפָל וְסַבְלָן: פתאם. נִגְלָה עֲלֵיהֶם פִּתְאֹם וְהֵם טְמֵאִין בְּדֶרֶךְ אֶרֶץ, וְהָיוּ צוֹעֲקִים ”מַיִם מַיִם” לְהוֹדִיעָם שֶׁיָּפֶה עָשָׂה מֹשֶׁה שֶׁפֵּרֵשׁ מִן הָאִשָּׁה, מֵאַחַר שֶׁנִּגְלֵית עָלָיו שְׁכִינָה תָּדִיר וְאֵין עֵת קְבוּעָה לַדִּבּוּר (עי׳ ילקוט): צאו שלשתכם. מַגִּיד שֶׁשְּׁלָשְׁתָּן נִקְרְאוּ בְדִבּוּר אֶחָד מַה שֶּׁאִי אֶפְשָׁר לַפֶּה לוֹמַר וְלָאֹזֶן לִשְׁמֹעַ (ספרי): בעמוד ענן. יָצָא יְחִידִי שֶׁלֹּא כְמִדַּת בָּשָׂר וָדָם, מֶלֶךְ בָּשָׂר וָדָם כְּשֶׁיּוֹצֵא לַמִּלְחָמָה יוֹצֵא בְּאֻכְלוּסִים וּכְשֶׁיּוֹצֵא לְשָׁלוֹם יוֹצֵא בְמוּעָטִין, וּמִדַּת הַקָּבָּ"ה יוֹצֵא לַמִּלְחָמָה יְחִידִי, …
ענו means, humble and patient. פתאם SUDDENLY — He revealed himself to them suddenly just when they were unclean as a result of marital intercourse, so that they cried; “Water, water!” (for purification). He did this to give them to understand that Moses had acted rightly in that he had separated from his wife, since the Shechinah used to reveal Itself to him at all times and there was no definite time fixed for the Divine communication (Midrash Tanchuma, Tzav 13). צאו שלשתכם GO OUT YOU THREE [UNTO THE APPOINTED …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
241ובזהר פ׳ תרומה
The Zohar in Terumah: sometimes white is called black, as with the Kushite woman.
Zohar, Terumah 7:54–9:62ספר הזהר, תרומה ז׳:נ״ד-ט׳:ס״ב
242Kehot’s note points to Zohar, Terumah 9:62 for these words.
Zohar, Terumah 9:62ספר הזהר, תרומה ט׳:ס״ב
Paragraph 21
243הלא כבני כושיים אתם לי
Read with the Targum as “beloved children,” the hidden love.
Amos 9:7עמוס ט׳:ז׳
הֲלוֹא כִבְנֵי כֻשִׁיִּים אַתֶּם לִי בְּנֵי יִשְׂרָאֵל נְאֻם־ה׳ הֲלוֹא אֶת־יִשְׂרָאֵל הֶעֱלֵיתִי מֵאֶרֶץ מִצְרַיִם וּפְלִשְׁתִּיִּים מִכַּפְתּוֹר וַאֲרָם מִקִּיר:
Are ye not as the children of the Ethiopians unto Me, O children of Israel? saith the L-RD. Have not I brought up Israel out of the land of Egypt, And the Philistines from Caphtor, And Aram from Kir?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244בסש״ב פמ״ד בשם הרע״מ
Tanya chapter 44 quotes the Ra’aya Mehemna on the love of a son for his father and mother, greater than his love for his own life.
Tanya, Likkutei Amarim 44:6תניא, חלק ראשון; ליקוטי אמרים מ״ד:ו׳
וְאַהֲבָה רַבָּה וּגְדוֹלָה מִזּוֹ, וְהִיא מְסוּתֶּרֶת גַּם כֵּן בְּכָל נֶפֶשׁ מִיִּשְׂרָאֵל בִּירוּשָּׁה מֵאֲבוֹתֵינוּ, הִיא, מַה שֶּׁכָּתוּב בְּרַעְיָא מְהֵימְנָא: ״כִּבְרָא דְּאִשְׁתַּדֵּל בָּתַר אֲבוֹי וְאִימֵּיהּ, דְּרָחִים לוֹן יַתִּיר מִגַּרְמֵיהּ וְנַפְשֵׁיהּ וְרוּחֵיהּ כוּ׳״, כִּי הֲלֹא אָב אֶחָד לְכוּלָּנוּ.
Kehot Publication Society (CC-BY-NC)
Paragraph 22
245את האור כי טוב
The light that “was good” to hide away, hidden in Keser.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
246Rav and Shmuel dispute whether Hodu and Kush are at opposite ends of the world or next to each other.
Megillah 11a:20מגילה י״א א:כ׳
״מֵהוֹדּוּ וְעַד כּוּשׁ״, רַב וּשְׁמוּאֵל חַד אָמַר: הוֹדּוּ בְּסוֹף הָעוֹלָם וְכוּשׁ בְּסוֹף הָעוֹלָם, וְחַד אָמַר: הוֹדּוּ וְכוּשׁ גַּבֵּי הֲדָדֵי הֲווֹ קָיְימִי; כְּשֵׁם שֶׁמָּלַךְ עַל הוֹדּוּ וְכוּשׁ, כָּךְ מָלַךְ מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ.
“From Hodu to Cush”: Rav and Shmuel: One said that Hodu is at one end of the world and Cush at the other, and the other said that Hodu and Cush are right next to each other, and that just as he ruled over Hodu and Cush, so he ruled from one end of the world to the other.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
247ה׳ מלך גאות לבש
“Havayah reigns, He has clothed Himself in grandeur”: Hodu as the garment of majesty.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
Paragraph 23
248ואין עוד מלבדו
“There is none else besides Him”: all is under G-d’s kingship.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
249אין אדם נוקף כו׳
A person does not bruise his finger below unless it is decreed above: individual providence.
Chullin 7b:15–16חולין ז׳ ב:ט״ו-ט״ז
ואמר ר׳ חנינא אין אדם נוקף אצבעו מלמטה אלא א״כ מכריזין עליו מלמעלה שנאמר (תהלים לז, כג) מה׳ מצעדי גבר כוננו (משלי כ, כד) ואדם מה יבין דרכו א״ר אלעזר דם ניקוף מרצה כדם עולה אמר רבא בגודל ימין ובניקוף שני והוא דקאזיל לדבר מצוה אמרו עליו על ר׳ פנחס בן יאיר מימיו לא בצע על פרוסה שאינה שלו ומיום שעמד על דעתו לא נהנה מסעודת אביו:
Wikisource Talmud Bavli (CC-BY-SA)
Zohar III, 274bזח״ג רעד, ב
Kehot’s noteחולין ז, ב. זח״ג רעד, ב.
250בד״ה ומרדכי יצא
The discourse reads Mordechai’s royal garments as the six orders of the Mishnah, the Oral Torah through which the hidden is revealed.
Kehot’s noteתו״א צג, א.
251ומרדכי יצא
“And Mordechai went out”: the verse of the Torah Ohr discourse cited.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252אני הוי׳ לא שניתי
“I, Havayah, have not changed.”
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
253שניתנה תורה באש שחורה ע״ג אש לבנה
Kehot’s note points to Zohar III, 132a for these words.
Zohar III, 132aזח״ג קלב, א
Kehot’s noteזח״ג קלב, א. וראה ילקוט שמעוני רמז רפ.
254הדר וקבלוה בימי אחשורוש
The Talmud teaches that the Jews accepted the Torah anew, willingly, in the days of Achashverosh.
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
255“And the Jews accepted”: the verse from which the renewed acceptance is learned.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayeira · Maamar 1
פתח אליהו אנת הוא חד ולא בחושבן אנת…
(Pertaining to the verse “I will go down now”) Eliyahu opened: “You are One, but not in number…”
The ten Sefiros are called “tikkunim,” adornments, because, like the soul’s intellect and emotions, they are garments of the Infinite Light that are nonetheless one with it; yet the Infinite remains “One, but not in number,” because Atzilus emerges through the tzimtzum, a gap far deeper than the parsa that separates the lower worlds.
The maamar in brief
Explaining the opening of Pasach Eliyahu, the maamar asks why the Sefiros are called tikkunim. The soul provides the model: its essence is simple light, while its intellect and emotions are inner garments, united with it like an ornament with its wearer, unlike the separate garments of thought, speech and action. So too the Sefiros of Atzilus are tikkunim of the Infinite Light, while those of Beriah, Yetzirah and Asiyah are true garments. G-d is called “wise” as the source of wisdom, just as Chesed is the distant source of an apple’s sweetness; and Atzilus, from the root of “I will set aside from the spirit” said of Moshe, is the Infinite lowering itself in humility. “One, but not in number” refers to Keser: Atzilus comes through the tzimtzum, in which the light is withdrawn into the luminary and remains only in potential, so no relation remains; the lower worlds come through a parsa, like a teacher’s parable, in which the higher wisdom is actually present and some relation remains. Yet all is united with Him. Finally, “long” and “short” are Chesed and Gevurah, and “I will go down now and see” is their balance, with compassion between them.

Outline
	1Heading and the questionWhy are the ten Sefiros called tikkunim? The soul’s intellect and emotions are its inner garments, united with it like an ornament.¶1–2
	2The soul and its garmentsThe body, and still more the intellect and emotions, are garments united with the soul; since they change, they are not its unchanging essence, but they are closer to it than thought, speech and action.¶3–5
	3“You are wise”: the source of wisdomThe Sefiros of Atzilus are tikkunim; G-d is called wise as the source of all wisdom, as Chesed becomes an apple’s sweetness through many descents.¶6–8
	4Atzilus as divine humilityAtzilus means lowering, as Moshe’s spirit was “set aside” for the seventy elders: the Infinite Light lowers itself into the Sefiros, which remain one with it.¶9–10
	5“One, but not in number”: Keser, tzimtzum and parsaKeser is the incomparable intermediary; Atzilus emerges through the tzimtzum, the lower worlds through a parsa.¶11–13
	6Light and luminary; the tzimtzumThe Infinite Light is to the Infinite One as sunlight to the sun; in the tzimtzum the light was absorbed into the luminary and remains only in potential, like a soul before entering the body or a scholar not engaged in study, while the luminary itself is untouched.¶14–17
	7The parsa as a teacher’s parableA parsa is like a parable in which the teacher’s whole idea is actually present, so Beriah’s new wisdom still relates to Atzilus; across the tzimtzum there is no relation at all.¶18–22
	8Still united with HimBecause the light was only absorbed into the luminary and the kav is drawn forth, the Sefiros, even their vessels, are one with the Infinite, as thought can encompass a stone.¶23–24
	9Long, short and intermediate: “I will go down now”Chesed flows down, Gevurah measures by what rises from below, compassion stands between; “I will go down now and see” is their balance, with kindness first.¶25–26


Key concepts
	tikkunim (adornments)תיקונין
	The name Pasach Eliyahu gives the ten Sefiros: garments that are united with their wearer, like an ornament, rather than separate coverings.

	light and luminaryאור ומאור
	The Infinite Light (G-d’s revealing “Name”) compared with its source, the Infinite One Himself, as sunlight compared with the sun.

	tzimtzum and vacated spaceצמצום, מקום פנוי
	The withdrawal of the light into the luminary, where it remains only in potential; the result is “empty” of light, though not of G-d’s essence.

	parsa (partition)פרסא
	The screen between Atzilus and the lower worlds, which conveys the higher wisdom in a foreign form, like a parable, so that some relation remains.

	intermediary Keserכתר הממוצע
	The Crown that stands between the Emanator and the emanated; not counted among the Sefiros, it is “One, but not in number.”

	Atzilus as loweringאצילות – ואצלתי
	From the verse of Moshe and the elders: Atzilus is the Infinite Light setting itself aside and lowering itself, in humility, to become wisdom.

	long, short, intermediateאריך, קציר, בינוני
	Chesed, which flows downward without limit; Gevurah, which limits it to what rises from below; and compassion, which gives even to the undeserving.


Section 1 · ¶1–2
Heading and the question
1(שייך לפסוק ארדה נא1 וגו׳)
(Pertaining to the verse, “I will go down now…”)
A heading added to the maamar: the discourse that follows, on the opening of Pasach Eliyahu, belongs to the verse in this week’s parsha where G-d says, before judging Sodom, “I will go down now and see” (Genesis 18:21). The link is made explicit only at the very end (paragraphs 25–26).




2פתח אליהו2 אנת הוא חד ולא3 בחושבן אנת הוא דאפיקת עשר4 תיקונין כו׳. להבין ענין זה למה נק׳ י״ס [י׳ ספירות] בשם תקונין. צריך להקדים ביאור ענין מהות הנפש.5
Eliyahu opened [and said]: “You are One, but not in number; You are the One who brought forth ten tikkunim (adornments)…” To understand this matter, why the ten Sefiros are called by the name tikkunim, we must first explain the matter of the essence of the soul.
Pasach Eliyahu is the passage in the introduction to Tikkunei Zohar where Eliyahu (Elijah the Prophet) praises G-d: He is One, yet not a “one” that can be counted, and He brought forth the ten Sefiros, which the passage calls “tikkunim.” The question is why the Sefiros are given this name, and the answer begins with the human soul, which is a model for the divine.


כי הנה הנפש מצד עצמה היא אור פשוט בלי התחלקות שכל ומדות6 והשכל והמדות שלה הן בחי׳ לבושין לנפש שהנפש יש לה שכל ומדות
For the soul, in itself, is a simple light, without division into intellect and emotive attributes (middos); its intellect and emotive attributes are garments for the soul, in that the soul has intellect and emotive attributes,
The soul’s core is a single, undivided light. Intellect and feeling are real faculties that the soul has, but they relate to its essence the way garments relate to the one who wears them.


אבל אינן מהות ועצמיות הנפש7 (ומ״ש בתניא8 שהנפש עצמה9 מתחלקת לשכל ומדות שהם נקראים עצמיות הנפש אין זה אלא לגבי מחדו״מ [מחשבה דבור ומעשה] שהן לבושין נפרדין10 ממש ממהות הנפש שהן בחי׳ בי״ע שע״ז אמר לבושין תקינת לון כו׳
but they are not the essence and very being of the soul. (As for what is written in Tanya, that the soul itself divides into intellect and emotive attributes, which are called the essence of the soul, this is only relative to thought, speech and action, which are garments truly separate from the essence of the soul, which are the level of Beriah, Yetzirah and Asiyah, of which it says, “You fashioned garments for them…”,
The Alter Rebbe heads off an apparent contradiction with his own Tanya, where intellect and emotions are called the soul’s essence. That was said only in contrast to thought, speech and action, the soul’s three outer “garments,” which are fully separate from it, as the lower worlds Beriah, Yetzirah and Asiyah are garments that G-d “fashioned” (Tikkunei Zohar).


דאינון בי״ע אבל השכל והמדות עם היות שהן בחי׳ לבושין11 אינן לבושין נפרדין ממש אלא כמו בחי׳ כלים דאצי׳ דאיהו וגרמוהי חד כו׳ ולכן נקראין בשם עצמיות ולא עצמיות ממש)
which are Beriah, Yetzirah and Asiyah. But the intellect and emotive attributes, although they are garments, are not truly separate garments; rather, they are like the level of the vessels of Atzilus, of which [it is said] “He and His vessels are one…”; and therefore they are called by the name “essence,” though they are not truly the essence.)
Intellect and emotions are garments of an inner kind, joined to the soul, like the vessels of Atzilus of which the Zohar says “He and His vessels are one.” So they may be called “essence” relative to the outer garments, though strictly they are not.


אלא שהן נקראין בשם תיקונין שהנפש מתתקנת ומתלבשת בהן. וכמו שת״א [שתרגום אונקלוס] ע״פ לא ילבש גבר12 שמלת אשה לא יתקן גבר בתיקוני אתתא.13
Rather, they are called by the name tikkunim, in that the soul adorns itself and clothes itself in them. As the Targum [Onkelos] renders the verse, “A man shall not wear a woman’s garment”: “A man shall not adorn himself with a woman’s adornments (tikkunei).”
The word tikkun, as used by the Targum, means an adornment: Onkelos renders “a man shall not wear a woman’s garment” as “a man shall not adorn himself with a woman’s tikkunim.” So calling the faculties tikkunim means they are the soul’s adornments.


וענין תקון14 הוא מלשון תכשיט שמתקשט בו ומתפעל ממנו והרי מתאחד עם תכשיט זה כאלו הוא מגופו ממש.1516
And the meaning of tikkun is an ornament, with which one adorns oneself and by which one is affected; and one becomes united with this ornament as though it were part of one’s very body.
An ornament differs from an ordinary garment: the wearer takes pleasure and pride in it and identifies with it, as if it were part of his body. That is the precise sense of tikkun: something distinct from the self yet united with it.




Section 2 · ¶3–5
The soul and its garments
3וכמו הנפש עם הגוף שעם היות שהגוף הוא לבוש לנפש מ״מ הרי הנפש מתפעלת ממקרי הגוף שכשהגוף נוקף אצבעו מרגשת הנפש
It is like the soul with the body: although the body is a garment for the soul, nevertheless the soul is affected by what happens to the body, so that when the body stubs its finger, the soul feels it.
A first illustration of a garment that is nonetheless united with its wearer: the body. It is only the soul’s garment, yet the soul feels what happens to it, such as a knock to the finger.


וכן מה שעולה ברצון הנפש לפעול איזה פעולה באברים האברים נשמעים לרצון זה תיכף ומיד כשעולה ברצונו לעשות הפעולה. הרגל להלוך בו כו׳.
Likewise, when it arises in the soul’s will to perform some action with the limbs, the limbs obey this will at once, immediately as it arises in one’s will to do the action: the foot to walk with it, etc.,
The union also works in the other direction: the limbs carry out the soul’s will the moment it arises, for example the foot walks as soon as one wants to walk.


בלי שום קדימת התפשטות והמשכת המחשבה מהמוח ברגל שא״כ היה איזה שיהוי זמן מה והרי אינו שוהה אפילו רגע אלא מיד שעולה ברצונו כו׳.
without any prior extension and drawing of the thought from the brain into the foot, for then there would be some delay of time; yet there is no delay of even a moment, but immediately as it arises in one’s will, etc.
If the will had to travel from the brain to the foot like a message, there would be some delay; but there is none at all. The response is instant.


אך אין זה אלא מפני שהגוף מתאחד עם הנפש והנפש פועלת בו כרצונה כאילו היה עצמותה ומהותה ממש ואף שהגוף הוא לבוש הנפש מ״מ הוא מתאחד עם הנפש.
But this is only because the body is united with the soul, and the soul acts in it as it wishes, as though it were its very essence and being; and although the body is the garment of the soul, nevertheless it is united with the soul.
The reason is that the body is fused with the soul, so the soul moves it as if it were the soul’s own self. A garment can thus be both a garment and one with the wearer.




4וכמו״כ [וכמו כן] יובן עד״ז ענין השכל והמדות של הנפש שהן ג״כ רק בחי׳ תקונין ולבושין שהנפש מתתקנת ומתלבשת בהן והן כלי הנפש שבהן ועל ידן פועלת הנפש כגרזן ביד החוצב בו.
In the same way one can understand the matter of the soul’s intellect and emotive attributes: they too are only tikkunim and garments in which the soul adorns and clothes itself, and they are the soul’s tools, in which and through which the soul acts, like an axe in the hand of the one who hews with it,
The same holds for intellect and emotions: they are the soul’s tikkunim and garments, the instruments through which it acts. The image of the axe and the one who hews with it comes from Isaiah 10:15: the tool acts only through the one who holds it.


לאהוב במדת האהבה ולהשכיל בחכמה כו׳ שכל זה וכיוצא בזה הוא רק פעולת הנפש והתפשטותה שאינן אלא ממנה לזולתה אבל הנפש מצד עצמה היא למע׳ [למעלה] מכל הבחי׳ הללו.
to love with the attribute of love, and to conceive with Chochmah, etc. All this and the like is only the activity of the soul and its extension, which go only from it to what is other than it; but the soul, in itself, is above all these levels.
Loving and understanding are things the soul does, reaching out toward something other than itself. The soul as it is in itself stands above all of these activities.


שהרי השכל והמדות הם מקבלים שינויים כי במדות יש קטנות וגדלות שהקטן אוהב דברים קטנים כו׳.
For the intellect and emotive attributes undergo changes: in the emotive attributes there is smallness and greatness, for a small child loves small things, etc.
Proof that these faculties are not the essence: they change. A child’s feelings are small and attach to small things; an adult’s grow larger.




5והשכל כל זמן שמזקינים כו׳. ולא שייך כ״ז [כל זה] בעצמיות הנפש ומהותה שהיא אינה בעלת שינויים כלל.
And the intellect: “the more they age…,” etc. None of this applies to the essence and being of the soul, which is not subject to change at all.
The intellect too changes with age; the phrase alludes to the Sages’ saying that the wise grow more settled in mind as they grow old. But the soul’s essence does not change at all.


ואינה מקבלת שינויים ממקרי הגוף שאינה מתלבשת בעצמותה בגוף אלא הארותיה וכחותיה שהן המתפשטות בגוף ומתלבשות בו הן מקבלים שנויים מצד הגוף המקבל בקטן כך ובזקן כך17 כו׳.
Nor does it undergo changes from what happens to the body, for it does not clothe itself in the body in its essence; rather, its rays and powers are what extend into the body and clothe themselves in it, and they undergo changes on account of the body that receives [them], in a child one way and in an old man another way, etc.
The soul’s essence does not enter the body; only its rays and powers do, and these are shaped by the body that receives them, differently in a child and in an old man.


וגם השכל והמדות אינן רק הארות הנפש וכחותיה המתפשטות בגוף ואינן עצמיות הנפש ומהותה.18 אלא שהנפש פועלת ומתפשטת בכחות והארות הללו ומ״מ אינן לבושין נפרדים ממש19
The intellect and emotive attributes, too, are only rays of the soul and its powers that extend into the body, and they are not the essence and being of the soul. Rather, the soul acts and extends itself through these powers and rays; nevertheless, they are not truly separate garments
Intellect and emotions are such rays and powers of the soul, not its essence. The soul acts through them, yet they are not separate from it the way an outer garment is.


כמו מחדו״מ [מחשבה דבור ומעשה] שהן הארות וכחות המלבישים ממש את הנפש (כמו לבוש המכסה כו׳) אבל השכל והמדות הן הארות מעצמיות הנפש ואינן לבושין ממש
like thought, speech and action, which are rays and powers that truly clothe the soul (like a garment that covers, etc.); but the intellect and emotive attributes are rays from the essence of the soul, and are not truly garments,
Thought, speech and action cover the soul like a coat, truly separate from it. Intellect and emotions, by contrast, radiate from the soul’s very essence and are not garments in the full sense.


אלא תקונין שעצמותה מתתקנת ומתנאה בהן כמו תקון התכשיט שהוא המיפה את האדם שמתקשט בו ומתנאה:
but tikkunim, in which its essence adorns and beautifies itself, like the adornment of an ornament, which beautifies the person who adorns and beautifies himself with it.
So they are tikkunim, ornaments: the soul’s essence is beautified by them, as a person is beautified by jewelry he wears and identifies with.




Section 3 · ¶6–8
“You are wise”: the source of wisdom
6ועד״ז יובן גם למעלה בי״ס [בי׳ ספירות] שנק׳ תקונין (והיינו חכמה ומדות דאצי׳ דאיהו וגרמוהי חד כו׳. אבל בי״ע הן בחי׳ לבושין ממש20 ועליהם אמר לבושין תקינת לון21 כו׳).
In the same way one can understand, above as well, the ten Sefiros that are called tikkunim (that is, the Chochmah and emotive attributes of Atzilus, of which [it is said] “He and His vessels are one…”; but [those of] Beriah, Yetzirah and Asiyah are truly garments, and of them it says, “You fashioned garments for them…”).
Now the model is applied to G-d. The Sefiros of Atzilus are called tikkunim because, like the soul’s intellect and emotions, they are united with the light they express (“He and His vessels are one”). The Sefiros of the lower worlds are true, separate garments, the “garments You fashioned for them.”


כי הנה אנת הוא חכים פי׳ אנת הוא היינו אא״ס [אור אין סוף] חכים שנמשך בבחי׳ חכמה ע״ד במקום שאתה מוצא גדולתו כו׳ ועדיין אינו חכים בחכמה ידיעא
For [it says], “You are wise”: “You” means the Infinite Light (Or Ein Sof); “wise” means that it is drawn into the level of Chochmah, in the manner of “Wherever you find His greatness…”; and He is not yet wise with a known wisdom,
Pasach Eliyahu continues “You are wise.” “You” is the Infinite Light; “wise” is that light as it reaches into Chochmah, a lowering that is itself a mark of G-d’s greatness, as in the saying “wherever you find His greatness, there you find His humility.” Yet He is not wise with a wisdom that can be known.


אלא שנק׳ חכים לפי שהוא מקור החכמה וממנו המשכת חכמה בבי״ע הגם שאין ערוך חכמה דבריאה כו׳ וכ״ש [וכל שכן] דעשיי׳ [דעשייה] כו׳ להיות נק׳ בשם חכים ע״ש [על שם] זה.
but He is called “wise” because He is the source of wisdom, and from Him comes the drawing of wisdom into Beriah, Yetzirah and Asiyah; although there is no comparison [between Him and] the wisdom of Beriah, etc., and all the more so that of Asiyah, etc., He is called by the name “wise” on this account.
He is called “wise” only because He is the source from which all wisdom flows down through the worlds, even though the wisdom of the lower worlds bears no comparison to Him.


הנה הענין יובן עד״מ ממה שארז״ל [שאמרו רבותינו זכרונם לברכה] אין לך כל עשב22 כו׳ וגבוה מעל גבוה23 כו׳.
The matter can be understood by way of analogy from what our Sages, of blessed memory, said: “There is not a single blade of grass…,” etc., and “One higher than the high…,” etc.
To show how something can be the source of what is utterly unlike it, the Alter Rebbe turns to the saying that every blade of grass has a mazal, a spiritual force above, that governs its growth, and to the verse “one higher than the high watches over.”




7והרי התפוח הגשמי יש בו מתיקות וחיך אוכל יטעם האם נאמר שיש בכח הצומח אשר בארץ טעם ומתיקות ג״כ ופשיטא במזל שאינו מערך ומהות זה כלל.
Now, a physical apple has sweetness, and “the palate tastes food”; shall we say that the power of growth in the earth also has taste and sweetness? And certainly not the mazal, which is not of this order and nature at all.
An apple is sweet to the palate, but no one would say that the growing power in the earth is itself sweet, and certainly not the mazal above that governs it, which is of a wholly different order.


אלא הענין הוא24 שהמתיקות נמשך מחסד ומרירו מגבורה והרי הם ענינים רוחניים רק שבהשתלשלות וסדר ירידת המדרגות מדרגה אחר מדרגה נתגשמו עד שנמשך מבחי׳ חסד מתיקות כו׳.
Rather, the matter is that sweetness is drawn from Chesed and bitterness from Gevurah; and these are spiritual matters, only that through the chain of descent (hishtalshelus) and the order of the descent of levels, level after level, they became physical, until sweetness is drawn from the level of Chesed, etc.
Sweetness comes from Chesed, bitterness from Gevurah. These are spiritual qualities, which through the descent from level to level became physical tastes.


עם היות שאין ערוך אליו מ״מ הוא ממזגו ותכונתו וכמו שרואין כמה מיני עריבות ומתיקות ברוחניות
Although it bears no comparison to it, nevertheless it is of its temperament and character; just as we see many kinds of pleasantness and sweetness in spiritual things,
Physical sweetness is nothing like Chesed, yet it carries its character. We see this in spiritual life too, which has its own kinds of sweetness.


כמו תענוג של דבר חכמה25 הוא ג״כ מתיקות וכן תענוג של ניגון שהוא מן הקול היוצא מן הלב בחי׳ המדות.26
such as the delight of a matter of wisdom, which is also sweetness; and likewise the delight of a melody, which comes from the voice that issues from the heart, the level of the emotive attributes.
The pleasure of grasping an idea is a sweetness, and so is the pleasure of a melody, which comes from the heart, the seat of the emotions. These are intermediate forms, spiritual yet already ‘sweet’, between Chesed and the taste of an apple.




8ולכן בכמה ירידות והשתלשלות נעשה מתיקות גשמי ממש הגם שההפרש וההבדל רב ביניהם. וכך הוא הענין בבחי׳ חכמה שיש בה ג״כ גבוה מעל גבוה.
Therefore, through many descents and stages of hishtalshelus, it becomes actual physical sweetness, even though the difference and distinction between them is great. And so it is with the level of Chochmah, in which there is also “one higher than the high.”
Chesed becomes physical sweetness only after many descents, and the gap between them is vast. Wisdom works the same way: it too has a ladder of levels, “one higher than the high.”


והגם שחכמה דבריאה אינה מערך ולא מהות חכמה הנראית ונגלית בעשייה מ״מ הוא מקור ושרש להיות ממנה התהוות בחי׳ חכמה דעשי׳ [דעשיה] הנגלית כו׳.27
And although the Chochmah of Beriah is not of the order or the nature of the wisdom that is seen and revealed in Asiyah, nevertheless it is the source and root from which comes into being the level of the Chochmah of Asiyah that is revealed, etc.
The wisdom of Beriah is utterly unlike the wisdom we see in the physical world, Asiyah, yet it is the root from which that wisdom comes into being. By the same logic, G-d can be called “wise” as the source of all wisdom.




Section 4 · ¶9–10
Atzilus as divine humility
9וכך היא חכמה דאצי׳ עם היות שהוא בחי׳ חכים ולא בחכמה ידיעא. מ״מ היא בחי׳ מקור דמקור כו׳.
And so it is with the Chochmah of Atzilus: although it is the level of “wise, but not with a known wisdom,” nevertheless it is the level of a source of a source, etc.
The ladder of wisdom continues upward: the Chochmah of Atzilus is still only “wise, but not with a known wisdom,” and it is the source of the source of the wisdom below it.


אבל להיות אנת הוא חכים דהיינו המשכת אור א״ס בחכמה הנה החכמה ממש מאין תמצא28
But for there to be “You are wise,” that is, the drawing of the Infinite Light into Chochmah, [this is so for] wisdom itself “is found from nothing (ayin).”
Yet for the Infinite Light to become “wise” at all, to enter Chochmah, is itself a leap: wisdom “is found from nothing (ayin),” reading the verse in Job as saying that wisdom comes from a level that is ‘nothing’ relative to it.


ולכן היא בחי׳ ענוותנותו ית׳ שהוא ירידה גדולה לפניו ית׳ וזהו לשון אצי׳ בלה״ק [בלשון הקודש] שהוא ל׳ [לשון] ירידה והשפלה29 ממדרגתו העליונה להשפיל א״ע [את עצמו] כאלו הוא במדרגה פחותה
Therefore it is the level of His humility, may He be blessed, for it is a great descent before Him, may He be blessed. And this is [the meaning of] the word atzilus in the Holy Tongue, which denotes descent and lowering from one’s supernal level, to lower oneself as though one were on a lesser level,
That the Infinite should take on wisdom is an act of divine humility, a great descent. This is why the highest world is called Atzilus: the Hebrew root means to set aside or lower something from its own high level.


וכמו ואצלתי מן הרוח3031 דגבי משה דלפי שאמר מאין לי בשר32 שהיתה מדרגתו במעלה העליונה
as in “I will set aside (ve’atzalti) from the spirit,” said regarding Moshe: because he said, “From where shall I have meat?”, for his level was of the highest standing,
The proof-text is the story of the seventy elders: G-d says “I will set aside (ve’atzalti) from the spirit that is upon you.” Moshe had protested “From where shall I have meat?”, because his level was so lofty.


ולא הי׳ [היה] יכול להשפיל א״ע [את עצמו] בהמשכת בשר גשמי33 לכך אמר לו הקדוש ב״ה אספה לי שבעים איש34 שהם במדרגה הפחותה35 היינו שלא יהיו מתגשמי׳ [מתגשמים] ממש
and he could not lower himself to draw down physical meat, therefore the Holy One, blessed be He, said to him, “Gather for Me seventy men,” who are on a lesser level, meaning that they would not be actually physical,
Moshe, whose level was pure wisdom, could not lower himself to provide something as physical as meat. So G-d told him to gather seventy elders, of a lower level, yet not so low as to be wholly physical.


אלא ואצלתי מן הרוח אשר עליך ושמתי עליהם36 פי׳ שאוריד ואמשיך37 בחי׳ שלך שיהי׳ [שיהיה] למטה ממדרגתך.38
but “I will set aside from the spirit that is upon you and place [it] upon them”: meaning, I will bring down and draw forth your level, so that it will be below your [own] level.
“I will set aside from the spirit upon you” means that G-d would draw Moshe’s own level downward, below where it stood in Moshe, so it could rest on the elders. This is the meaning of atzilus: one’s own level, lowered.




10ושמתי עליהם39 שיהי׳ [שיהיה] יניקה גם להם ממדרגה זו אבל לא שיהיו עולים במעלת ומדרגת משה עצמו כו׳.
“And place [it] upon them”: that they too will draw nourishment from this level, but not that they will rise to the stature and level of Moshe himself, etc.
The second half of the verse, “and place it upon them,” means the elders would draw from Moshe’s level, but they would not become Moshe; they would receive it in lowered form.


וכמו״כ [וכמו כן] למעלה ענין אצי׳ הוא בחי׳ ירידה להיות התלבשות אור א״ס בחכמה כו׳ ולכן נק׳ ע״ס [עשר ספירות] דאצי׳ עשר תקונין שהן בחי׳ לבושין לאור א״ס ולא עצמיות כו׳
Similarly above, the matter of Atzilus is a descent, so that the Infinite Light be clothed in Chochmah, etc.; and therefore the ten Sefiros of Atzilus are called ten tikkunim, for they are garments for the Infinite Light and not [its] essence, etc.
Atzilus works the same way: it is the Infinite Light lowering itself to be clothed in Chochmah and the other Sefiros. That is why the ten Sefiros of Atzilus are called tikkunim: they are garments of the light, not its essence.


ומכל מקום אינן לבושין ממש אלא תקונין משום דאיהו וגרמוהי חד כו׳. משא״כ בי״ע כנ״ל:
Nevertheless, they are not truly garments but tikkunim, because “He and His vessels are one…”; which is not so with Beriah, Yetzirah and Asiyah, as explained above.
Still, like the soul’s intellect and emotions, they are not separate garments but ornaments united with the light (“He and His vessels are one”), unlike the Sefiros of the lower worlds, which are separate garments.




Section 5 · ¶11–13
“One, but not in number”: Keser, tzimtzum and parsa
11וזהו אנת הוא חד ולא בחושבן4041 שאינו נמנה בכלל הי״ס [הי׳ ספירות]42 (וקאי על כ״ע [כתר עליון]43 הממוצע בין המאציל לנאצלים)44 שאין ערוך אליו45 כלל
And this is [the meaning of] “You are One, but not in number”: that He is not counted among the ten Sefiros (and this refers to the Supernal Keser, the intermediary between the Emanator and the emanated), for there is no comparison to Him at all.
Now the first phrase, “You are One, but not in number,” is explained: it refers to Keser, the Supernal Crown, which stands between G-d, the Emanator, and the emanated Sefiros. It is not counted among the ten, because they bear no comparison to it.


כי התהוות חכמה מהכתר46 היא מאין ממש ולא כסדר השתלשלות שהן בחי׳ התהוות יש מיש כו׳. והנה בכל העולמות אבי״ע [אצילות בריאה יצירה עשיה] יש בחי׳ כתר הממוצע. כי מלכות דאצילות נעשה כתר לבריאה.47
For the coming into being of Chochmah from Keser is truly from nothing (ayin), and not in the order of hishtalshelus, which is the coming into being of something from something, etc. Now, in all the worlds of Atzilus, Beriah, Yetzirah and Asiyah there is the level of an intermediary Keser: for the Malchus of Atzilus becomes Keser for Beriah,
Chochmah comes from Keser as “something from nothing,” not by the ordinary step-by-step chain in which each level comes from the one above it. Every world has such an intermediary Keser: the lowest level (Malchus) of each world becomes the Keser of the world below it.




12ומלכות דבריאה כתר ליצירה. אך ההפרש בין כתר דאצילות לכתר שבכל העולמות כי התהוות אצילות הוא ע״י צמצום אור א״ס להיות מקום פנוי וחלל ממש כו׳
and the Malchus of Beriah [becomes] Keser for Yetzirah. But the difference between the Keser of Atzilus and the Keser in all the [other] worlds is that the coming into being of Atzilus is through the tzimtzum (contraction) of the Infinite Light, so as to be a truly vacated space and void, etc.,
The chain continues: the Malchus of Beriah becomes the Keser of Yetzirah. But the Keser of Atzilus is different from the Kesers of the lower worlds: Atzilus came about through the tzimtzum, which left a “vacated space”, a true void of light.


והתהוות בי״ע היינו ע״י פרסא המפסיק בין אצי׳ לבריאה ובין בריאה ליצירה כו׳ ולא מקום פנוי.
whereas the coming into being of Beriah, Yetzirah and Asiyah is through a parsa (partition) that separates between Atzilus and Beriah and between Beriah and Yetzirah, etc., and not [through] a vacated space.
The lower worlds come about not through a void but through a parsa, a partition or screen, set between Atzilus and Beriah and between each world and the next.




13וההפרש שבין פרסא למקום פנוי48 יובן בהקדם ענין הצמצום באור א״ס. כי הנה אור א״ס
The difference between a parsa and a vacated space will be understood by first [explaining] the matter of the tzimtzum in the Infinite Light. For the Infinite Light
To explain the difference between a parsa and a vacated space, the Alter Rebbe first explains what the tzimtzum was and what the “Infinite Light” means.


היינו אור וגילוי להיות איזה התפשטות והתהוות מקור וחיות ואור א״ס שבעצמותו היינו בחי׳ זו שיש בו אור להיות מאיר ומתפשט להוות ולהחיות.
means light and revelation, so that there may be some extension and coming into being of a source and life-force; and the Infinite Light that is within His essence is this level: that there is light in Him to shine and extend, to bring into being and to give life.
The Infinite Light is G-d’s capacity to reveal, to extend outward, to bring into being and give life. Even within His essence, the Infinite Light is this aspect: a light that is by nature ready to shine.




Section 6 · ¶14–17
Light and luminary; the tzimtzum
14וזהו קודם שנברא העולם היה49 הוא ושמו בלבד50 דהיינו הוא א״ס בעצמו.51 ושמו הוא אור א״ס שבעצמותו שהוא רק בחי׳ שמו שהוא בחי׳ הגילוי
And this is [the meaning of] “Before the world was created, there was only He and His Name”: “He” is the Infinite One (Ein Sof) Himself, and “His Name” is the Infinite Light within His essence, which is only the level of His Name, that is, the level of revelation,
The saying “Before the world was created there was only He and His Name” names two things: “He” is the Infinite One’s own essence, and “His Name” is the Infinite Light, which is to Him as a name is to a person, the aspect that can be revealed to others.


דהיינו מה שיכול להיות מתגלה ומתפשט כמו זיו השמש מהשמש52 שהזיו הוא האור שיש בשמש להאיר על הארץ והשמש עצמו היינו גוף השמש עצמו
meaning that which can be revealed and extend, like the radiance of the sun from the sun: the radiance is the light that is in the sun to shine upon the earth, while the sun itself is the actual body of the sun.
The analogy is the sun: its radiance is the light it can shine on the earth, while the sun itself is the body from which the light comes.


והנה האור היוצא מהשמש נק׳ בשם אור כמו שכתוב ויקרא אלקים לאור יום53 שהיום נק׳ אור ע״ש [על שם] התפשטות האור והזיו מה שמאיר ביום משא״כ עצמיות השמש נקרא מאור.
Now the light that issues from the sun is called by the name “light,” as it is written, “And G-d called the light day,” for the day is called light by virtue of the extension of the light and radiance that shines during the day; whereas the essence of the sun is called a luminary (ma’or),
Scripture calls the radiance “light” (“G-d called the light day,” read as: the day is called light because of the light that spreads through it), while the sun itself is called a “luminary” (ma’or), the source of light.


וכמ״ש את שני המארת הגדלים54 כו׳. וכך הוא באור א״ס שהאור נקרא הגילוי שמתפשט ממנו התהוות האור וחיות כו׳ וא״ס בעצמו הוא בחי׳ המאור שהוא מקור האור וממנו נמשך האור:
as it is written, “the two great luminaries,” etc. So it is with the Infinite Light: the light is called the revelation, from which the coming into being of light and life-force extends, etc.; while the Infinite One Himself is the level of the luminary, which is the source of the light, and from which the light is drawn forth.
So too above: the Infinite Light is the revelation from which light and life flow into being, while the Infinite One Himself is the “luminary,” the source of that light.




15והנה הצמצום היה באור א״ס דהיינו שהאור נכלל במאור55 כי לפי שאין העולמות יכולים לקבל גילוי אוא״ס [אור אין סוף] כמו שהוא בעצמותו.
Now, the tzimtzum took place in the Infinite Light, that is, the light was absorbed into the luminary. For since the worlds cannot receive the revelation of the Infinite Light as it is in His essence,
The tzimtzum happened to the light, not to G-d: the light was withdrawn back into its source, the luminary. The worlds could not have borne the Infinite Light as it is.


והיו בטלים במציאות ממש כו׳ לכך צמצם האור שיוכלל במאור (להיות רק בכח ולא בפועל)56 ויתעלם בו שלא יהיה גילוי האור רק המאור
and they would be utterly nullified out of existence, etc., therefore He contracted the light so that it be absorbed into the luminary (to be only in potential and not in actuality) and be concealed in it, so that there be no revelation of the light, only of the luminary.
They would have been nullified out of existence, so G-d drew the light back into the luminary, where it remains only as potential, hidden, and only the luminary remains.


(אבל במאור שהוא א״ס עצמו לא שייך צמצום ח״ו [חס ושלום] ולא העלם57 ואדרבה המאור הוא בהתגלות58
(But in the luminary, which is the Infinite One Himself, tzimtzum does not apply, G-d forbid, nor concealment; on the contrary, the luminary is in a state of revelation.
A crucial qualification: the luminary, G-d’s own essence, is not contracted or hidden at all. On the contrary, the luminary is “revealed.”


ולכן אפילו תנוקות יודעים שיש שם אלוה מצוי59 כו׳ אף שאין בהם השגה ותפיסה איך ומה לפי שאין בהם גילוי האור שמ״מ המאור עצמו הוא נמצא למטה כמו למעלה)
Therefore even young children know that there is a G-d who exists, etc., even though they have no comprehension or grasp of how and what, because they do not have the revelation of the light; for nevertheless the luminary itself is found below just as above.)
That is why even small children know there is a G-d, without understanding anything about Him: what they sense is not the light, which requires comprehension, but the luminary itself, which is present below just as above.


ולכן נק׳ צמצום זה מקום פנוי וחלל60 כו׳ פי׳ שהוא חלל וריק מן האור שאין בו אור והתגלות כלל
Therefore this tzimtzum is called a vacated space and void, etc., meaning that it is void and empty of the light, with no light or revelation in it at all,
This is why the tzimtzum is called a “vacated space” or “void”: it is empty of light and revelation.


אלא נשאר בכח במאור וכמשל הנפש שבבואה לגוף נראה גילוי החיות שבה שמחיה את הגוף
but [the light] remains in potential within the luminary. It is like the analogy of the soul: when it comes into the body, the revelation of its life-force, which gives life to the body, is seen;
The light still exists, but only in potential within the luminary. The analogy: when a soul enters a body, its life-force becomes visible in the living body.


אבל קודם בואה לגוף אע״פ [אף על פי] שיש בה כח החיות להחיות את הגוף בהתלבשותה בו מ״מ הרי החיות ההוא בכח
but before it comes into the body, although it has the power of life-force to give life to the body when it is clothed in it, nevertheless that life-force is in potential
Before it enters the body, the soul already has the power to give life, but that power is only potential.


ולא בפועל כ״ז [כל זה] שלא נתלבשה עדיין בגוף להחיותו ולהוציא גילוי החיות מכח אל הפועל ומההעלם אל הגילוי.6162
and not in actuality, so long as it has not yet been clothed in the body to give it life and to bring the revelation of the life-force from potential into actuality, and from concealment into revelation.
It becomes actual only when the soul is clothed in the body and its life-force passes from potential to actuality, from hiddenness to revelation. So too the Infinite Light after the tzimtzum.




16וכן איש חכם שכשהחכמה שלו היא בבחי׳ התפשטות לזולתו או אפילו לעצמו דהיינו בשעה שעוסק בה אזי היא בבחי׳ גילוי שנראית ונגלית חכמתו לזולתו או לעצמו
Likewise a wise man: when his wisdom is in a state of extension to another, or even to himself, that is, at the time he is occupied with it, then it is in a state of revelation, so that his wisdom is seen and revealed to another or to himself.
A second analogy for potential and actual: a wise man’s wisdom is revealed when he is engaged with it, teaching another or even just thinking it through himself.


אבל בעידנא דלא עסיק הרי חכמתו רק בכח הנפש דהיינו שיש בכחו להשכיל אם יעסוק בהשכלה
But “at a time when he is not occupied [with it],” his wisdom is only in the potential of the soul, that is, he has the power to conceive [ideas] if he occupies himself with conceiving,
When he is not engaged with it, his wisdom exists only as a power in his soul: he could think, if he chose to.


אבל לא באה לידי גילוי מכח אל הפועל וכן כח הראי׳ [הראיה] שבעין שאף שאם יסתום העין יש לו כח הראי׳ [הראיה]
but it does not come into revelation, from potential into actuality. Likewise the power of sight in the eye: although, if one shuts the eye, he possesses the power of sight
In that state it is not revealed. Likewise the power of sight: with the eye closed, it is fully present.


בשלימות מ״מ לא בא לידי גילוי להיות העין רואה ממש עד שיפקח עיניו וכן כח ההילוך שברגל וכיוצא בזה בשאר החושים שבכל האברים כו׳.
in full, nevertheless it does not come into revelation, so that the eye actually sees, until he opens his eyes. And likewise the power of walking in the foot, and similarly with the other senses in all the limbs, etc.
It is not actual seeing, though, until the eye opens. The same holds for walking and all the senses. Nothing is missing from the power; it is only not revealed, which is how the light exists within the luminary after the tzimtzum.




17ועד״ז יובן למעלה בבחי׳ הצמצום באוא״ס [באור אין סוף]63 שהאור והגילוי נתצמצם ונתעלם להיות רק בכח המאור64 ולא בפועל.
In the same way one can understand above, regarding the tzimtzum in the Infinite Light: the light and revelation were contracted and concealed, to be only in the potential of the luminary and not in actuality.
The analogies are applied above: in the tzimtzum, the light and its revelation were withdrawn and hidden, remaining only as potential within the luminary.


וה״ז [והרי זה] נק׳ מקום פנוי וחלל לגבי האור שלא נשאר אור וגילוי. ואף שבאמת אינו מקום פנוי לגמרי ח״ו [חס ושלום]
And this is called a vacated space and void relative to the light, for no light or revelation remained. And although in truth it is not a completely vacated space, G-d forbid,
Relative to the light, this is a “vacated space,” since no revealed light remains. Yet it is not truly empty of G-d.


שהרי המאור ממלא את כל החלל. שבמאור עצמו לא שייך צמצום והעלם ח״ו [חס ושלום] והאור הוא בכח כו׳.
for the luminary fills the entire void, since in the luminary itself tzimtzum and concealment do not apply, G-d forbid, and the light is in potential, etc.,
The luminary, G-d’s essence, fills the whole “void,” since contraction and concealment do not apply to it; and even the light is still there, in potential.


אעפ״כ [אף על פי כן] לפי שהמשיל האריז״ל [האר״י זכרונו לברכה] את הגילוי וחיות הנמשך מא״ס והתהוות ע״ס [עשר ספירות] חכמה בינה כו׳ בשם אורות שהם כמו אור וזיו היוצא משמש ומאיר כו׳.
nevertheless, because the Arizal likened the revelation and life-force drawn from the Infinite One, and the coming into being of the ten Sefiros, Chochmah, Binah, etc., to “lights,” which are like the light and radiance that issue from the sun and shine, etc.,
Why then does the Arizal call it an empty space? Because he describes the flow of divinity from the Infinite, and the ten Sefiros, as “lights,” like sunlight radiating from the sun.


לכך קרא להצמצום מה שנכלל האור במאור בשם מקום פנוי שהוא התעלמות האור והתעלמות זו היא העדר האור עד שאינו עולה בשם כלל להיות נק׳ בשם חכמה ואפי׳ [ואפילו] חכים
he therefore called the tzimtzum, the absorption of the light into the luminary, by the name “vacated space,” for it is the concealment of the light; and this concealment is the absence of the light, to the point that it does not rise to any name at all, to be called by the name Chochmah, or even “wise
Within that imagery, the withdrawal of the light into its source is a “vacated space”: an absence of light so complete that it cannot even be called Chochmah, or even “wise.”


ולא בחכמה ידיעא כו׳ (שאינו ניכר מורגש אפי׳ [אפילו] בכח)65 עד אחר כמה ירידות והשתלשלות המדרגות עקודים נקודים כו׳
but not with a known wisdom,” etc. (for it is not discernible or felt even in potential), until after many descents and stages of the chain of levels, Akudim, Nekudim, etc.,
It cannot be called “wise” even in the sense of “wise, but not with a known wisdom”; it is not even felt as a potential. Only after many further stages, the worlds the Arizal calls Akudim (“bound”) and Nekudim (“dotted”), does something emerge that can be named.


שבחי׳ עינים היא מקור בחי׳ כלים להיות עולה בשם התהוות בחי׳ חכים ולא בחכמה ידיעא כו׳ דהיינו שאז נעשה בחי׳ כח התהוות איזו בחי׳ להיות מקור דמקור לבחי׳ חכמה כו׳
for the level of the Eyes is the source of the level of vessels, so that it rises to the name of the coming into being of the level of “wise, but not with a known wisdom,” etc.; that is, then there comes to be a power to bring some level into being, to be a source of a source for the level of Chochmah, etc.
In the Arizal’s system the world of Nekudim emerges from the “Eyes” of Adam Kadmon, and it is the source of vessels. Only at that point is there a power that can be called “wise, but not with a known wisdom”: a source of the source of Chochmah.


(וכל ענין צמצום זה להיות ירידת והשתלשלות עיגולים ויושר ופרסא דא״ק [דאדם קדמון] להיות עקודים נקודים כו׳ הכל בכלל כתר66 דאצי׳ שהוא הממוצע להיות התהוות בחי׳ אצי׳ ע״ס [עשר ספירות] חכמה כו׳):
(And this whole matter of the tzimtzum, so that there be the descent and hishtalshelus of the Circles and the Line and the parsa of Adam Kadmon, so as to become Akudim, Nekudim, etc., all of it is included within the Keser of Atzilus, which is the intermediary for the coming into being of the level of Atzilus, the ten Sefiros, Chochmah, etc.)
All the stages between the tzimtzum and Atzilus, the Circles and the Line (the two modes of the light after the tzimtzum), the parsa of Adam Kadmon, Akudim and Nekudim, count together as the Keser of Atzilus, the intermediary from which Atzilus emerges.




Section 7 · ¶18–22
The parsa as a teacher’s parable
18אך ענין הפרסא שבין אצי׳ לבריאה67 ובין בריאה כו׳ הוא עד״מ כמו הרב שרוצה להסביר שכל גדול לתלמידו שאין התלמיד יכול לקבלו
But the matter of the parsa between Atzilus and Beriah, and between Beriah [and Yetzirah], etc., is, by way of analogy, like a teacher who wishes to explain a great idea to his student, which the student cannot receive,
Now the other mechanism, the parsa between the worlds, is explained by a new analogy: a teacher with an idea too deep for his student to receive directly.


וצריך להמשילו בדרך משל וחידה6869 וכמו משלי שלמה לשמרך מאשה זרה70 שהיא משל להנמשל שמדבר בע״ז שהיא זרה מדברי תורה כו׳
and he must convey it by way of a parable and a riddle; like the parables of Shlomo, “to guard you from a strange woman,” which is a parable for the meaning it stands for, which speaks of idolatry, which is strange to the words of Torah, etc.;
He must clothe it in a parable or riddle. Shlomo’s Proverbs are the classic case: the warning against the “strange woman” is, in its inner meaning, a warning against idolatry, which is “strange” to the Torah.


וכן כיוצא בזה שאר ענינים כמו מה שמביאין משל מדברים פשוטים גשמיים לדברים העומדים ברומו של עולם כו׳.
and similarly with other matters, such as bringing a parable from simple, physical things for matters that stand at the summit of the world, etc.
So too whenever lofty matters, “those that stand at the summit of the world,” are taught through parables from simple physical things.




19והנה המשל הזה הוא מענינים אחרים שלא מענין השכל שרוצה ללמד עליו רק לפי שבו ועל ידו יובן השכל לכן הוא מפסיקו בדברים אחרים.
Now this parable is drawn from other matters, not from the matter of the idea he wishes to teach, only because in it and through it the idea will be understood; therefore he screens it off with other matters.
A parable is taken from a different subject than the idea it teaches; it is used only because the idea can be grasped through it. In this sense the parable screens the idea off with foreign material.


וזהו ענין פרסא המפסיק71 בין אצי׳ לבריאה שהוא בחי׳ מסך מבדיל לדבר מענינים אחרים שלא
And this is the matter of the parsa that separates between Atzilus and Beriah: it is the level of a dividing screen, to speak of other matters, not
The parsa between Atzilus and Beriah is such a screen: it “speaks of other matters” than Atzilus.


מענין אצי׳72 ששם החכמה73 היא באופן אחר ומהות אחר שאינה מערך אופן ומהות חכמה שבעולם הבריאה ואין בבריאה יכולת לקבל הארת חכמה
of the matter of Atzilus; for there wisdom is of another manner and another nature, not comparable to the manner and nature of wisdom in the World of Beriah, and Beriah has no capacity to receive the illumination of wisdom
Wisdom in Atzilus is of a wholly different kind from wisdom in Beriah, and Beriah could not receive it as it is.


כמו שהיא באצי׳ רק שע״י הפרסא המפסקת יהיה הארת בחי׳ חכמה בבריאה ג״כ לפי מזגה ותכונתה כדי שיובן השכל להתלמיד מן המשל ומתחדש שם בחי׳ חכ׳ [חכמה] ג״כ.
as it is in Atzilus; only, through the separating parsa, there will be an illumination of the level of wisdom in Beriah too, according to its temperament and character, so that the idea may be understood by the student from the parable, and a level of wisdom is newly generated there too.
Through the parsa, wisdom shines in Beriah in a form suited to Beriah’s nature, just as the student grasps the idea through the parable, and a new wisdom is born there.




20ולכן נק׳ בריאה ג״כ יש מאין לפי שהיא מבחי׳ פרסא שהי׳ [שהיה] אור של תולדה74 דהיינו שנולד ונתחדש אור חכמה בבריאה
Therefore Beriah too is called something from nothing, because it is from the level of a parsa, which was a light of offspring (toldah), that is, the light of wisdom was born and newly generated in Beriah,
This is why Beriah (“creation”) is also called “something from nothing”: the light in Beriah is a “light of offspring,” newly born through the parsa rather than the original light continuing downward.


כמו עד״מ השכל שמתחדש אצל התלמיד מן המשל שאמר לו שהמשל הוא בענין אחר והוא מבין מזה דעת רבו75
as, by way of analogy, the idea that is newly generated in the student from the parable [the teacher] told him: the parable is about another matter, and from it he understands his teacher’s mind,
It is like the student who hears a parable about one thing and from it grasps his teacher’s meaning about something else.


והרי שכל זה הוא חדש אצלו שמתחדש ע״י המשל. וכך אור זה דבריאה הוא אור חדש שמתחדש ע״י הפרסא.
and this idea is new to him, newly generated through the parable. So too, this light of Beriah is a new light, newly generated through the parsa.
For the student the idea is new, generated by the parable; likewise the light of Beriah is a new light, generated through the parsa.




21והנה המשכיל יבין שהתעלמות השכל של הרב בדרך המשל שאומר להתלמיד הוא שכל חכמתו בעצמות׳ הוא מלובש במשל זה ולא בכח לבד אלא בפו״מ [בפועל ממש].
Now the discerning will understand that the concealment of the teacher’s idea by way of the parable he tells the student is [such that] the whole idea of his wisdom, in its essence, is clothed in this parable, not only in potential but in actual fact.
A subtle point: when the teacher clothes his idea in a parable, the whole idea is really and actually present in the parable, not just as a potential.


רק לפי שהענין שהחכמה מלובשת בו הוא שלא מענין השכלת חכמתו בעצמו אלא יצא ללמד שלא כענינו לכך השכלת הרב בענין שמרמז בו אין ההשכלה ההיא נראית ונגלית להתלמיד
Only, because the matter in which the wisdom is clothed is not the matter of the conception of his wisdom itself, but “went out to teach about something not of its own kind,” therefore the teacher’s conception within the matter in which he alludes to it is not seen and revealed to the student
But because the parable is about a different subject (in the language of the Talmud’s rule of interpretation, it “went out to teach about something not of its own kind”), the student cannot see the teacher’s meaning directly.


אלא עפ״י [על פי] המשל שהוא ענין אחר וממנו מתחדש לו השכל עד שנק׳ אצלו שכל חדש אבל מ״מ השכל החדש הזה במהותו ועצמותו כבר היה לעולמים76 ומרומז הכל במשל.
except through the parable, which is another matter, and from which the idea is newly generated for him, so that for him it is called a new idea. But nevertheless this new idea, in its nature and essence, “already existed in ages past,” and it is all alluded to in the parable.
He can see it only through the parable, so to him the idea is new. In truth, however, it existed all along, as Koheles says, it “already existed in ages past,” and it was fully contained in the parable.




22וכך הוא ענין התעלמות והתלבשות חכמה כו׳ דאצי׳ בבחי׳ פרסא להיות התהוות בחי׳ חכ׳ [חכמה] כו׳ דבריאה.
And so it is with the concealment and clothing of the Chochmah, etc., of Atzilus in the level of the parsa, so that the level of the Chochmah, etc., of Beriah may come into being:
The analogy is applied: the Chochmah of Atzilus is concealed and clothed in the parsa so that the Chochmah of Beriah can come into being.


שחכ׳ [שחכמה] דאצי׳ היא במהותה ועצמותה בפו״מ [בפועל ממש] המתלבשת בבחי׳ הפרסא77 וגורמת התהוות חכמה דבריאה כו׳ הרי חכמה דבריאה אע״פ [אף על פי] שהיא אור חדש מ״מ כבר יש לה איזה ערך ויחוס עם חכמה דאצי׳.
for the Chochmah of Atzilus, in its nature and essence, actually clothes itself in the level of the parsa and brings about the coming into being of the Chochmah of Beriah, etc. Thus the Chochmah of Beriah, although it is a new light, nevertheless already has some comparison and relation with the Chochmah of Atzilus.
The Chochmah of Atzilus is actually present in the parsa and brings about the Chochmah of Beriah. So although the wisdom of Beriah is new, it still bears some comparison and relation to the wisdom of Atzilus.


משא״כ בחי׳ צמצום אוא״ס [אור אין סוף] להיות אצי׳ היינו התעלמות האור והעדרו עד שאינו עולה בשם כלל כנ״ל ולכן נק׳ חד ולא בחושבן:78
This is not so with the tzimtzum of the Infinite Light for Atzilus to come about: that is the concealment of the light and its absence, to the point that it does not rise to any name at all, as explained above. And therefore He is called “One, but not in number.”
The tzimtzum that precedes Atzilus is different: there the light is not clothed but absent, so that nothing of it can even be named. That is why the Infinite, in relation to the Sefiros, is “One, but not in number.”




Section 8 · ¶23–24
Still united with Him
23אך אנת הוא דאפיקת עשר תקונין79 כו׳ שמ״מ אינן בחי׳ נפרד לגמרי אף שאין להם ערך ויחס אליו כו׳
Yet “You are the One who brought forth ten tikkunim,” etc.: nevertheless, they are not entirely separate, even though they have no comparison or relation to Him, etc.;
The second phrase of Pasach Eliyahu, “You brought forth ten tikkunim,” adds a balance: though the Sefiros bear no relation to the Infinite, they are not wholly separate from Him.


מ״מ מאחר שהאור נכלל במאור כו׳. וגם אח״כ המשכת קו״ח [קו וחוט] כו׳ הרי הכל מתאחדים עמו.
nevertheless, since the light is absorbed in the luminary, etc., and also afterwards [there is] the drawing forth of the kav and the thread, etc., all of them are united with Him.
The light was never removed, only absorbed into the luminary; and after the tzimtzum a thin “line” (kav) and “thread” of light is drawn into the space. So all is united with Him.




24ואפי׳ [ואפילו] לאנהגא בהון עלמין.80 עלמין הם בחי׳ כלים. ת׳ אלף עלמין דכסופין כו׳ דבאצי׳ איהו וחיוהי חד אפי׳ [אפילו] בבחי׳ כלים.
And even “to conduct worlds through them”: “worlds” are the level of vessels, “four hundred thousand worlds of longing (kisufin),” etc.; for in Atzilus “He and His life-force are one,” even at the level of vessels.
Pasach Eliyahu continues that the ten tikkunim serve “to conduct worlds through them.” Here “worlds” means vessels, the countless “worlds of longing” within Atzilus; and in Atzilus even the vessels are one with the life-force that fills them.


וכמשל דבר גשמי הנתפס במחשבה שמחשבתו מקפת אפי׳ [אפילו] גשמי כאבן דומם הגם שאין המשל דומה לנמשל לא מני׳ [מיניה] כו׳.
It is like the analogy of a physical thing grasped in thought: one’s thought encompasses even something physical, such as an inanimate stone, although the analogy does not resemble the thing it illustrates, neither wholly [nor partly], etc.
How can light and vessel be one? An analogy, admittedly imperfect: when you think about a stone, your thought grasps and encompasses something physical.


מ״מ קצת מן הקצת יכול המשכיל להתבונן ולהשכיל ע״ד הנמשל מן המשל הזה כי כשם שיש כח ויכולת במחשבה
Nevertheless, the discerning can contemplate and understand from this analogy a small fraction of a fraction about the thing it illustrates. For just as there is power and ability in thought
Though the analogy is far from the reality, it gives the discerning a small glimpse of a power that thought has.


להקיף את הדבר הגשמי בתוכו עם היותו דבר נפרד ממנו ממש ואין ערוך אליו מ״מ יש כח המחבר להיות דבר הגשמי מוקף במחשבה שבמוח.
to encompass the physical thing within it, even though it is truly separate from it and bears no comparison to it, nevertheless there is a joining power, so that the physical thing is encompassed by the thought in the brain,
Thought can hold within itself a physical object, though the object is completely separate from thought and unlike it. Thought has a power that joins them.


כך למעלה יש כח ויכולת לחבר את האורות וכלים ושם למעלה הם מחוברים להיות הכל אחדות א׳ ולא יפרדו.
so above there is power and ability to join the lights and the vessels, and there above they are joined, so that all is one unity, and they do not separate.
So above there is a power that joins the lights and the vessels of Atzilus into a single unity, never separated.


מה שא״א לצייר זה במוח שכלנו בעולם הנפרד ובחי׳ כלים דאצי׳ הם ת׳ אלף עלמין דכסופין כו׳
This is something impossible to picture in the mind of our intellect, in the world of separation. And the level of the vessels of Atzilus is the “four hundred thousand worlds of longing,” etc.,
Our minds, formed in a world where things are separate, cannot picture such a unity. The vessels of Atzilus are the countless “worlds of longing.”


תליסר אלף עלמין כו׳ שהן מבחי׳ נימין ושערות כו׳ ועד״ז התחלקות המחשבה לכמה מיני מחשבות עד אין מספר כו׳:
“thirteen thousand worlds,” etc., which are of the level of strands and hairs, etc.; and similarly the division of thought into many kinds of thoughts without number, etc.
They are the “thirteen thousand worlds,” which Kabbalah describes as “strands and hairs”: fine, many-branched channels. Their multiplicity is like the way one mind divides into endless particular thoughts while remaining one mind.




Section 9 · ¶25–26
Long, short and intermediate: “I will go down now”
25חד אריך וחד קציר81 וחד בינוני הנה חסד נק׳ אריך לפי שהוא מתפשט מלמעלה מעלה למטה מטה כמו מים היורדים ממקום גבוה למקום נמוך.
“One long, one short, and one intermediate.” Now, Chesed is called “long” because it extends from the highest heights to the lowest depths, like water that descends from a high place to a low place.
Pasach Eliyahu describes the Sefiros as “one long, one short, and one intermediate.” Chesed is “long” because kindness by nature flows all the way down, like water running from a high place to a low one.


וגבורות שהן ממטה למעלה נק׳ קציר שהוא מקצר ומגביל השפעת החסד שיהי׳ [שיהיה] לפי ההעלאה שממטה למעלה:82
And the Gevuros, which are from below to above, are called “short,” for they shorten and limit the flow of Chesed, so that it be according to the ascent from below to above.
Gevurah, which works from below upward, is “short”: it limits the flow of kindness so that it matches what rises from below, meaning what the recipient’s deeds warrant.




26וזהו ארדה נא8384 ואראה הכצעקתה כו׳. ר״ל [רוצה לומר] אראה אם הכצעקתה הבאה אלי ממטה למעלה ארדה נא מלמעלה למטה שיהיו שוין ההעלאה וההמשכה
And this is [the meaning of] “I will go down now and see whether according to her outcry,” etc. That is to say: “I will see” whether “according to her outcry” that comes to Me from below to above, [and] “I will go down now” from above to below, so that the ascent and the drawing-down be equal.
Now the verse of the heading: “I will go down now and see whether according to her outcry…” G-d will “see” the outcry, what rises from below, and “go down,” draw His flow from above, so that the two are equal: the giving from above matches the ascent from below.


אך לפי שההמשכה מלמעלה למטה היא בחי׳ או״י [אור ישר] ובחי׳ חסדים לכך נאמר ארדה נא תחלה ואח״כ אראה כו׳.
But because the drawing-down from above to below is the level of direct light (or yashar) and the level of the Chasadim, therefore it says “I will go down now” first, and afterwards “I will see,” etc.
Yet the verse puts “I will go down” before “I will see,” because the flow from above downward is “direct light” (or yashar) and kindness, and kindness comes first.


ובינוני הוא רחמנות בחי׳ ממוצע בין החסד שהוא שלא להבחין כלל אע״פ [אף על פי] שאינו הגון ובין גבורות לדון אם הוא הגון ורחמנות הוא ממוצע שמצד עצמו אינו ראוי מ״מ צריך לרחם כו׳:
And “intermediate” is compassion, the level of an intermediary between Chesed, which does not discriminate at all even though [one] is not worthy, and the Gevuros, which judge whether he is worthy; and compassion is the intermediary: that in himself he is not deserving, nevertheless one must have compassion, etc.
The third term, “intermediate,” is compassion. Kindness gives without asking whether the recipient deserves it; Gevurah judges whether he does; compassion stands between them: it recognizes that he does not deserve it, and has mercy nonetheless.



Questions for discussion
	How does the difference between an ornament and an ordinary garment explain why the Sefiros of Atzilus are called tikkunim, while Beriah, Yetzirah and Asiyah are called garments?
	Why does the fact that intellect and emotions change prove they are not the soul’s essence? What in a person does not change?
	What is the difference between a tzimtzum, where the light remains only in potential, and a parsa, where the teacher’s idea is actually present in the parable? Why does only the first make G-d “One, but not in number”?
	If the luminary is “revealed” even to young children, what exactly is hidden by the tzimtzum?
	Why does the verse say “I will go down now” before “I will see,” and what does the maamar learn from this about kindness, judgment and compassion?

For children · ages 9–13
For the children at the table
G-d’s ten ornaments

The big idea
G-d’s ten powers are like a person’s mind and feelings: close to Him and one with Him, yet G-d Himself is far above them all.


In the prayer of Eliyahu we say to G-d, “You are One, but not in number,” and that He brought forth ten tikkunim, ornaments. These are the ten Sefiros, G-d’s powers, such as wisdom and kindness. Why are they called ornaments? The maamar explains from our own soul. The soul itself is simple light. Its mind and feelings are its tools, which change as a person grows: a small child loves small things. Yet they are so close to the soul that they are like an ornament a person wears, which becomes part of them, while thought, speech and action are more like outer clothes. In the same way, G-d is called “wise” because He is the source of all wisdom, just as kindness above is the faraway source of an apple’s sweetness. To make the worlds, G-d held back His light, the way a scholar who is not thinking still has all his wisdom, or a closed eye can still see. So G-d is not counted among the Sefiros: He is “One, but not in number.” Even so, everything stays one with Him.

The mashal
A teacher wants to explain a great idea to a student who cannot grasp it yet, so he tells a parable about simpler things. The whole idea is really inside the parable, and from it the student understands something new. In the same way, G-d’s wisdom reaches each lower world dressed in a form that world can receive.

Questions for the Shabbos table
	Why does the maamar call the ten Sefiros “ornaments” and not just “clothes”?
	How can the sweetness of an apple come from G-d’s kindness, even though they seem so different?
	Your mind and feelings are tools of your soul. How can you use one of them to serve G-d this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1שייך לפסוק ארדה נא
The gloss explains how this whole discourse relates to “I will go down now”: the ten Sefiros are called tikkunim because they are garments that ready the light to act, and only once the Infinite Light is clothed in them does it act in the lower worlds, so that “going down” can be said of G-d.
Kehot’s noteבהגהות לפתח אלי׳ תרנ״ח בסופו כ׳: השייכות כללות הדרוש לענין ארדה נא הוא משנ״ת שהע״ס נק׳ תיקונין שהם בחי׳ לבושין שמתקנים את האור להיות המשכת האור לפעול . . ובדוגמא כזאת הוא למעלה דמצד עצמות אוא״ס אינו בגדר עולמות כלל וכלל כ״א כשנתלבש האור בע״ס דאצי׳ ומתאחד עמהם אז נמשך האור לפעול בבי״ע . . אז שייך לומר ארדה נא ע״ש. הנחת כ״ק אדה״א משנת תקס״ו נדפס בסה״מ אדה״ז פרשיות ע׳ צז. הנחת ר׳ משה בן אדה״ז בסה״מ תקס״ו ח״א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת בראשית כרך ד תשלח, א. ביאוה״ז להצ״צ כרך ב ע׳ תתרלט. חלק מהמאמר בסה״מ תרל״ח ע׳ עו. המאמר עם הגהות וביאורים הרבה מיוסדים על מאמרי אדמו״ר הצ״צ — בד״ה פתח אליהו תרנ״ח. וראה גם ד״ה כל הנהנה תרנ״ב. תפילין דמארי עלמא תרנ״ג. ד״ה וירד העיט תרנ״ח ע׳ יח. המשך תער״ב ח״ב פרק תלח. פלח הרמון פ׳ וירא מו, א. ד״ה זה נזכר בספרי דא״ח כמה וכמה פעמים. לאחרונה נדפס בהוצאה שני׳ ספר ”פני משה” — מחסידי הצ״צ — על תפילת פתח אלי׳, ושם מלוקט הרבה מאמרי רבותינו הנדפסים ומכת״י.
Paragraph 2
2פתח אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה יז, א.
3The opening of Pasach Eliyahu in the second introduction to Tikkunei Zohar: G-d is One but not in number, and brought forth the ten Sefiros, called tikkunim. The whole maamar is an explanation of these lines.
Tikkunei Zohar 17a:9תקוני הזהר י״ז א:ט׳
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן.
Constantinople, 1740 (CC-BY-NC)
4Kehot’s note points to Tikkunei Zohar 17a:11 for these words.
Tikkunei Zohar 17a:11תקוני הזהר י״ז א:י״א
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
5ענין מהות הנפש
That explanation of “Do not omit the salt” adds that even Chochmah, the first of the soul’s ten powers, is only a vessel for the soul’s essence, as the physical brain is a vessel for the power of intellect; the proof is that the intellect changes, clear at one time and not at another.
Kehot’s noteראה לקו״ת ויקרא ד, ב.
6בלי התחלקות שכל ומדות
That discourse, which explains this maamar, adds that the soul in itself is without division “as is written in Tanya, chapter 51.”
Kehot’s note”כמ״ש בתניא פנ״א” פתח אלי׳ תרנ״ח ע׳ א.
7אבל אינן מהות ועצמיות הנפש
The Shir HaShirim passage adds a parallel one level down: the letters of thought and speech are garments for the intellect and not its essence, for in the essence of an idea no letters are yet felt.
Kehot’s noteראה בלקו״ת פ׳ ויקרא בהביאור דלא תשבית פ״א. בלקו״ת שה״ש ד, ב מציין לכאן.
8ומ״ש בתניא
A manuscript variant: instead of “in Tanya” the manuscript reads “in Likkutei Amarim,” the book’s other name.
Kehot’s noteבבוך 13: בלקו״א. וכ״ה בסה״מ תקס״ו ובמאמרי אדה״ז פרשיות שם.
9ומ״ש בתניא שהנפש עצמה
These are the Tanya chapters the text refers to, where the soul’s intellect and emotions, and its garments of thought, speech and action, are described; chapter 12 calls the ten powers the soul’s “essence and being.”
Kehot’s noteפרק ג׳ וי״ב. ראה במאמרי אדה״ז פרשיות ע׳ קלא. ביאור לתניא — ראה בד״ה להבין מה שנאמר בתניא מהות הנפש, במאמרי אדה״ז ענינים ע׳ רלז. ובאוה״ת בראשית כרך א קח, ב (עם הגהות). ובדרך מצותיך קנה, ב. ושם בהקיצור קנו, א. אוה״ת ענינים ע׳ קיג. קמג. ובד״ה להבין ענין אור א״ס ב״ה בתורת שמואל תרכ״ז [הוצאת תש״ס] ע׳ תנז. ובד״ה ואלה המשפטים עת״ר. ובד״ה חיי שרה תרמ״ג ע׳ טז. ד״ה תפילין הנסמן לעיל בתחילת המאמר.
10שהן לבושין נפרדין
A later maamar in Torah Ohr that discusses thought, speech and action as garments separate from the soul.
Kehot’s noteע׳ מזה לקמן בפ׳ יתרו בד״ה זכור ע, ד. ובלקו״ת סוף שה״ש בביאור כי כאשר השמים החדשים. ובסה״מ תקס״ו ע׳ כט-ל.
11שהן בחי׳ לבושין
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “תפילין דמארי עלמא” (5653).
Kehot’s noteראה ד״ה תפילין דמארי עלמא תרנ״ג.
12ולא ילבש גבר
The prohibition of a man wearing a woman’s garment; it is quoted only for the Targum’s wording.
Deuteronomy 22:5דברים כ״ב:ה׳
לֹא־יִהְיֶה כְלִי־גֶבֶר עַל־אִשָּׁה וְלֹא־יִלְבַּשׁ גֶּבֶר שִׂמְלַת אִשָּׁה כִּי תוֹעֲבַת ה׳ אֱלֹקֶיךָ כׇּל־עֹשֵׂה אֵלֶּה:
A woman shall not wear that which pertaineth unto a man, neither shall a man put on a woman’s garment; for whosoever doeth these things is an abomination unto the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כב, ה.
13לא יתקן גבר בתיקוני אתתא
Onkelos renders “garment” as tikkunei, adornments. This shows that tikkun in Aramaic means an adornment, the key to why the Sefiros are called tikkunim.
Onkelos Deuteronomy 22:5תרגום אונקלוס על דברים כ״ב:ה׳
לָא יְהֵי תִקּוּן זֵין דִּגְבַר עַל אִתְּתָא וְלָא יְתַקֵּן גְּבַר בְּתִקּוּנֵי אִתְּתָא אֲרֵי מְרָחָק קֳדָם יְיָ אֱלָהָךְ כָּל עָבֵד אִלֵּין:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
14וענין — תקון
A manuscript variant: it reads “the level of tikkun” instead of “the matter of tikkun.”
Kehot’s noteבבוך 13: בחי׳ תיקון. ראה בפרשיות ע׳ צח.
15מתאחד עם תכשיט זה כאלו הוא מגופו ממש
The encyclopedia points out that this line is the emphasis: the name tikkunim for the vessels shows they are not separate garments but like an ornament, which becomes one with the person, to the point that he is “affected by it.”
Kehot’s noteבספר הערכים-חב״ד ח״ד ע׳ תקכא, שבזה מדגיש שהשם תיקונין שבהם נק׳ הכלים מורה לא על לבושים נפרדים, כ״א — כמו לבוש התכשיט שהוא מתאחד עם האדם ועד ”שנתפעל ממנו”.
16Kehot’s note points to Sefer Etz Chaim 47:2:1 for these words.
Sefer Etz Chaim 47:2:1עץ חיים מ״ז:ב׳:א׳
Paragraph 5
17מצד הגוף המקבל בקטן כך ובזקן כך
The parallel transcript spells out the example: when one is young, one’s intellect and emotions are in a state of smallness, and when one is very old, one’s mind becomes settled, in a state of mature intellect (mochin degadlus).
Kehot’s noteראה בסה״מ תקס״ו ע׳ כט ”שכאשר הוא רך בשנים אזי השכל שלו בקטנות וכן המדות וכשהוא זקן מאד אזי דעתו מתיישבת עליו בבחי׳ מוחין דגדלות”. וראה בפרשיות ע׳ צז.
18שו״ה הנפש — וכחותיה המתפשטות בגוף ואינן עצמיות הנפש ומהותה
That discourse explains this point and adds a suggestion: perhaps the soul’s essence rests within these powers, just as above the Infinite Light rests within Chochmah; it leaves the question open and refers to this maamar.
Kehot’s noteבד״ה ויהי חיי שרה תרמ״ג ע׳ טז מבאר ענין זה ומוסיף ”(וי״ל שעצם הנפש שורה בהם וכמו למעלה חכמה בו שורה אוא״ס, וצ״ע, ע׳ תו״א בד״ה פתח אליהו)”.
19שהנפש — ומ״מ אינן לבושין נפרדים ממש
The parallel transcript says these powers differ from the three garments of thought, speech and action because they are “garments joined and united” with the soul’s essence; although they are its powers and not its very essence, they are united with it completely, which is why Likkutei Amarim calls them its essence, while thought, speech and action are truly separate garments.
Kehot’s noteבסה״מ תקס״ו ע׳ ל ”אך משונים הם הכוחות האלו מג׳ לבושי׳ דמדו״מ מפני שהם נק׳ לבושים מחוברים ומיוחדים עם מהותה ועצמותה הגם שהם ג״כ כוחותי׳ ולא עצם עצמותה, אעפ״כ נתחברו ונתייחדו עמה בתכלית היחוד (ולכך נק׳ בלק״א על שם העצם שלה בשם מהותה ועצמותה מצד החבור והיחוד שלהן עמה) משא״כ ג׳ לבושי׳ דמדו״מ שהם לבושים הנפרדים ממש”, ע״ש בארוכה.
Paragraph 6
20אבל בי״ע הן בחי׳ לבושין ממש
The gloss there proposes that the intended contrast is between the vessels of Atzilus and the vessels of the ten Sefiros of Beriah, Yetzirah and Asiyah, and discusses it at length.
Kehot’s noteבד״ה פתח אליהו תרנ״ח תחילת סעי׳ ב׳ יש הג״ה לכאן ”נ״ל דהכוונה הוא בההפרש בין כלים דאצי׳ לכלים דע״ס דבי״ע” ע״ש בארוכה.
21לבושין תקינת לון
“You fashioned garments for them”: applied here to the Sefiros of Beriah, Yetzirah and Asiyah, which are truly garments, unlike the tikkunim of Atzilus.
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
22אין לך כל עשב
An earlier Torah Ohr maamar where this saying of the Sages is cited with its source.
Kehot’s noteנסמן לעיל ח, ד. ראה סה״מ תקס״ד ע׳ קכ ואילך. אוה״ת סידור ע׳ קנה. אוה״ת נ״ך כרך ב ע׳ תשעה. בלקו״ת קרח נה, ד. מסעי צג, ג. באוה״ת ענינים ע׳ קנז מציין לכאן.
23וגבוה מעל גבוה
“For one higher than the high watches, and there are higher ones over them.” Used here for the ladder of levels, each the source of the one below it.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 7
24שו״ה ומתיקות — אלא הענין הוא
There the Alter Rebbe explains that growth, and the differences of taste between sweet and sour fruits, come from the spiritual power of growth according to the blending of Chasadim with Gevuros, and he refers to Pasach Eliyahu: the same idea as here.
Kehot’s noteראה לקו״ת שה״ש טז, א.
25כמו תענוג של דבר חכמה
The same analogy, the delight in wisdom as a kind of sweetness, is brought there.
Kehot’s noteמשל זה מובא גם בדרך מצותיך מצות הלל קמח, ב.
26“Does not the ear test words, as the palate tastes its food?” Used for the plain fact that the palate tastes the apple’s sweetness.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
27“One higher than the high”: here, the levels within wisdom itself, each the root of the one below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
28החכמה ממש מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: wisdom comes from a level that is ‘nothing’ relative to it, Keser.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29שהוא ל׳ ירידה והשפלה
It cites Sefer HaSherashim: when something is clothed in what is not of its order, as Moshe’s spirit clothed in the seventy elders, who in themselves were not of his level, it is in a state of separation relative to its source.
Kehot’s noteראה ד״ה צאינה וראינה תר״ס ע׳ קיב בשם ספר השרשים ”כאשר מתלבש בדבר שאינו מערכו וכמו רוחו של משה כשנתלבש בהע׳ זקנים שמצ״ע אינם בערכו כו׳ אז הוא בבחי׳ הבדלה והפרשה לגבי מקורו”, ע״ש.
30וזהו לשון אצי׳ . . במדרגה פחותה וכמו ואצלתי מן הרוח
The Tzemach Tzedek there refers to Likkutei Torah, Va’eschanan (on Krias Shema), to the explanation of “Levush Malchus” and to the Lag BaOmer discourse in the Siddur, which seem to contradict the Kabbalists’ view of Atzilus; he answers that Atzilus has two levels, vessels and lights.
Kehot’s noteבד״ה להבין ענין אוא״ס לכ״ק אדמו״ר הצ״צ (נדפס באוה״ת ענינים ע׳ קסז) מציין ללקו״ת פ׳ ואתחנן בד״ה ענין ק״ש ולביאור לבוש מל׳ הב׳ ולדרוש ל״ג בעומר שבסידור, שלכאורה זה סותר לדעת המקובלים בענין אצילות, ע״ש שכ׳ שיש באצילות ב׳ בחי׳ כלים ואורות. וע׳ לקמן עו, ב, ובספר המאמרים תרנ״ח ע׳ יח. ובסה״מ תש״ג ד״ה כה אמר ע׳ 98 ואילך בארוכה, ובע׳ 129 שם. ובד״ה החדש הזה לכם תרס״ו ואילך. ד״ה עוטה אור תער״ב סעיף ז. בד״ה וכל מאמינים תרס״ג. ד״ה כי שמש ומגן תרצ״ב (קונטרס טז). ד״ה ובכן יתקדש תרצ״ג (בקונטרס כא).
31ואצלתי מן הרוח
The Kehot note gives this verse, where G-d “set aside (vayatzel) from the spirit that was upon him and put it upon the seventy elders”: the fulfilment of the promise in 11:17, and the Alter Rebbe’s proof that atzilus means lowering.
Numbers 11:17במדבר י״א:י״ז
וְיָרַדְתִּי וְדִבַּרְתִּי עִמְּךָ שָׁם וְאָצַלְתִּי מִן־הָרוּחַ אֲשֶׁר עָלֶיךָ וְשַׂמְתִּי עֲלֵיהֶם וְנָשְׂאוּ אִתְּךָ בְּמַשָּׂא הָעָם וְלֹא־תִשָּׂא אַתָּה לְבַדֶּךָ:
And I will come down and speak with thee there; and I will take of the spirit which is upon thee, and will put it upon them; and they shall bear the burden of the people with thee, that thou bear it not thyself alone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה.
32מאין לי בשר
Moshe’s cry, “From where shall I have meat to give to all this people?” The Alter Rebbe reads it as Moshe’s inability to lower his lofty level to provide physical meat.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ולא הי׳ יכול להשפיל א״ע בהמשכת בשר גשמי
It explains that the manna, a spiritual flow, “bread from heaven,” came specifically through Moshe as “food of wisdom,” but he could not lower himself to provide meat.
Kehot’s noteהשפעת המן שהיא השפעה רוחני׳ לחם מן השמים הנה השפעה זו הי׳ ע״י משה דוקא, להיות שהוא מזונא דחוכמתא, אבל בהשפעת בשר לא הי׳ ביכולת משה להשפיל עצמו — סה״מ תרפ״ז ע׳ יח. וראה שם בד״ה ויצא יעקב ע׳ סד דבשר לאחר הבירור הוא אהבה ברשפי אש, וטענת משה מאין לי בשר דמחכמה עצמה אא״ל האהבה ברשפי אש, דחכ׳ הוא ביטול ואהבה ברשפי אש הוא יש מי שאוהב, והוא ע״י הממוצע של הזקנים שהם בקירוב יותר אל העם, ע״ש. ראה גם בסה״מ תרנ״ז ע׳ קלה ואילך.
34אספה לי שבעים איש
G-d tells Moshe to gather seventy elders to share his burden; they are of a lower level than he.
Numbers 11:16במדבר י״א:ט״ז
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה אֶסְפָה־לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל אֲשֶׁר יָדַעְתָּ כִּי־הֵם זִקְנֵי הָעָם וְשֹׁטְרָיו וְלָקַחְתָּ אֹתָם אֶל־אֹהֶל מוֹעֵד וְהִתְיַצְּבוּ שָׁם עִמָּךְ:
And the L-RD said unto Moses: ‘Gather unto Me seventy men of the elders of Israel, whom thou knowest to be the elders of the people, and officers over them; and bring them unto the tent of meeting, that they may stand there with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, טז.
35שהם במדרגה הפחותה
A short discourse of the Alter Rebbe on the lower level of the seventy elders.
Kehot’s noteראה מאמרי אדה״ז הקצרים ע׳ פב. סה״מ תקס״ה ע׳ רסב. ביאוה״ז להצ״צ כרך ב ע׳ תתרמח.
36Kehot’s note points to Numbers 11:17 for these words.
Numbers 11:17במדבר י״א:י״ז
וְיָרַדְתִּי וְדִבַּרְתִּי עִמְּךָ שָׁם וְאָצַלְתִּי מִן־הָרוּחַ אֲשֶׁר עָלֶיךָ וְשַׂמְתִּי עֲלֵיהֶם וְנָשְׂאוּ אִתְּךָ בְּמַשָּׂא הָעָם וְלֹא־תִשָּׂא אַתָּה לְבַדֶּךָ:
And I will come down and speak with thee there; and I will take of the spirit which is upon thee, and will put it upon them; and they shall bear the burden of the people with thee, that thou bear it not thyself alone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37שאוריד ואמשיך
Discourses that explain this maamar’s reading of “I will set aside” as a drawing-down of Moshe’s level.
Kehot’s noteראה בד״ה פתח אלי׳ תרנ״ח. ד״ה וירד העיט תרנ״ח ע׳ יח. ובד״ה כה אמר תש״ג ע׳ 99-98 שיש כאן ב׳ ענינים הא׳ ירידתו של משה למטה ממדריגתו, והב׳ ושמתי עליהם שיהי׳ להם יניקה ממדרי׳ זו, ע״ש בארוכה. וראה גם בד״ה בריש הורמנתא דמלכא תרצ״ה (קונטרס כח) סעיף יט. ובד״ה וידבר אלקים תרצ״ט ע׳ 178. ובד״ה צאינה וראינה תר״ס ע׳ קיב ”והיינו במה שבא האור מהעלם רוחו של משה להיות בבחי׳ גילוי הנה בזה יורד ממדריגתו מכמו שהי׳ קודם כו׳”, ע״ש בארוכה. סה״מ תרנ״ז ע׳ קלד ואילך. ובהמשך תער״ב פרק קפז. סה״מ תרצ״ו ע׳ 106.
38שיהי׳ למטה ממדרגתך
A parallel discussion of Moshe’s level being drawn below itself.
Kehot’s noteראה סה״מ תקס״ח ע׳ שמג. ואוה״ת פ׳ פינחס ע׳ א׳קמז. ד״ה החדש תרס״ו ע׳ קס. המשך תער״ב ח״ב פרק שיג.
Paragraph 10
39ושמתי עליהם
“And I will place it upon them”: the elders receive from Moshe’s level without rising to it.
Numbers 11:17במדבר י״א:י״ז
וְיָרַדְתִּי וְדִבַּרְתִּי עִמְּךָ שָׁם וְאָצַלְתִּי מִן־הָרוּחַ אֲשֶׁר עָלֶיךָ וְשַׂמְתִּי עֲלֵיהֶם וְנָשְׂאוּ אִתְּךָ בְּמַשָּׂא הָעָם וְלֹא־תִשָּׂא אַתָּה לְבַדֶּךָ:
And I will come down and speak with thee there; and I will take of the spirit which is upon thee, and will put it upon them; and they shall bear the burden of the people with thee, that thou bear it not thyself alone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
40אנת הוא חד ולא בחושבן
The Masei passage calls the “thread” of the Infinite the eleventh level, not counted among even the highest ten Sefiros: “ten and not eleven,” “You are One, but not in number,” and refers to Pasach Eliyahu in Vayera.
Kehot’s noteבלקו״ת מסעי צה, ג. ואתחנן ב, ב — מציין לכאן.
41אנת הוא חד ולא בחושבן
Pasach Eliyahu: “You are One, but not in number,” applied here to Supernal Keser, which is not counted among the ten Sefiros.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
42שאינו נמנה בכלל הי״ס
The Tzemach Tzedek notes that this is explained at length in the Siddur, Sha’ar Lag BaOmer, on “You set all the boundaries of the earth”; in Likkutei Torah, Va’eschanan, where “One, but not in number” is the meaning of “Havayah is One” in the first verse of Shema; and in Torah Ohr, the discourse “Yavi’u Levush Malchus.”
Kehot’s noteבאוה״ת דרושים לשבת שובה ע׳ א׳תסד מציין כ״ק אדמו״ר הצ״צ ע״ז ”וכן מבואר בסידור שער ל״ג בעומר באריכות ע״פ אתה הצבת גבולות ארץ, ועד״ז מבואר ג״כ בלקו״ת פ׳ ואתחנן בד״ה ענין אחד ואהבת בפירוש אנת הוא חד ולא בחושבן ושזהו ענין פסוק ראשון דק״ש ה׳ אחד כו׳, ע״ד חד ולא בחושבן וכנ״ל, וכן מתבאר ג״כ עוד בת״א בד״ה יביאו לבוש מלכות”, ע״ש בארוכה.
43וקאי על כ״ע
There the Alter Rebbe calls the level before Atzilus “the will of all wills,” Adam Kadmon, to which even Atzilus (Chochmah) bears no comparison, and refers to this maamar: Supernal Keser is incomparable, and Chochmah comes from it truly from nothing.
Kehot’s noteראה לקו״ת פ׳ תזריע כא, א.
44כ״ע הממוצע בין המאציל לנאצלים
A letter in Tanya that discusses Keser as the intermediary between the Emanator and the emanated.
Kehot’s noteע״ח שער דרושי אבי״ע פ״ד. ראה אגה״ק סי׳ יז. לקו״ת שה״ש ז, ד ואילך. המשך תער״ב ח״ג ע׳ א׳ריד.
45שו״ה על — שאין ערוך אליו
The Tzemach Tzedek’s gloss on this very line.
Kehot’s noteראה באוה״ת וירא כרך ד תשלח, א הגה״ה לכאן.
46כי התהוות חכמה מהכתר
It restates this maamar: the coming into being of Chochmah from Keser is truly from nothing, and, citing Etz Chaim, that Atzilus as a whole is Chochmah and Adam Kadmon is Keser.
Kehot’s noteראה לקו״ת תזריע כא, א.
47מל׳ דאצילות נעשה כתר לבריאה
It cites the Arizal’s writings for the principle that the Malchus of a higher world becomes the Keser of the world below.
Kehot’s noteע׳ לקו״ת פ׳ שלח לט, ב בשם כתבי האריז״ל.
Paragraph 13
48וההפרש שבין פרסא למקום פנוי
A parallel place on the difference between a parsa and a vacated space; the passage given speaks of Torah study drawing down the light that encompasses all worlds so that the transcendent is revealed below.
Kehot’s noteראה לקו״ת שה״ש מב, ב.
Paragraph 14
49קודם שנברא העולם הי׳ הוא ושמו בלבד
It quotes Pirkei DeRabbi Eliezer 3 with the wording “the Holy One, blessed be He, and His Name alone,” and explains that His Name is not in the category of creating and giving life at all, as in “His Name alone is exalted.”
Kehot’s noteכן הובא הלשון ברוב המקומות. וראה לקמן עט, ב הקב״ה. בלקו״ת בהר מה, ג: ושמו הגדול בלבד. ראה פדר״א פ״ג. ובפרדס שער עצמות וכלים פ״ח הקב״ה. בסה״מ תרנ״ד ע׳ רחצ: כן הובא הלשון בפרד״ס ובשל״ה, ועמ״ש בשל״ה ד״ד ע״א, וכ״ה הל׳ בכה״מ בלקו״ת ובשא״ד, וע׳ תו״א פ׳ וירא ד״ה פתח אליהו. ובד״ה רפאני תקס״ח. ובד״ה ועברתי באמ״צ רל״ב. ראה אוה״ת יתרו ע׳ תתלד.
50קודם שנברא העולם היה הוא ושמו בלבד
“Before the world was created, there was only the Holy One, blessed be He, and His Name.” The Alter Rebbe reads “He” as the Infinite One and “His Name” as the Infinite Light.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
51דהיינו הוא א״ס בעצמו
The letter asks: since before creation His Name, the light, was included in the luminary and did not spread, why was a tzimtzum needed for creation? The tzimtzum had in effect already happened, and in the luminary itself nothing changes from before creation to after.
Kehot’s noteבהתמים חוברת ב ע׳ פה נדפס מכתב מאחד מחסידי כ״ק אדמו״ר האמצעי ושואל שם וז״ל ”שמאחר שקודם שנבה״ע הי׳ שמו דהיינו האור כלול במאור ולא נתפשט למה הי׳ צריך להתצמצם לבה״ע כי מאחר שכבר הי׳ הצמצום בלא״ה ובעצם המאור ליכא שום שינוי בין קודם הבריאה לאחר הבריאה”.
52וזהו קודם שנברא . . כמו זיו השמש מהשמש
This passage is quoted there, with a lengthy discussion of “He and His Name alone.”
Kehot’s noteמובא באוה״ת פ׳ יתרו ע׳ תתלד, ושם מאריך בענין היה הוא ושמו בלבד ע״ש.
53ויקרא אלקים לאור יום
“And G-d called the light day”: read here as teaching that day is called “light” because of the light that spreads in it, as distinct from its source.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה. בלקו״ת שמע״צ פו, א מציין לכאן.
54את שני המארת הגדולים
“The two great luminaries”: the sun and moon themselves are called ma’or, luminary, the source of light.
Genesis 1:16בראשית א׳:ט״ז
וַיַּעַשׂ אֱלֹקִים אֶת־שְׁנֵי הַמְּאֹרֹת הַגְּדֹלִים אֶת־הַמָּאוֹר הַגָּדֹל לְמֶמְשֶׁלֶת הַיּוֹם וְאֶת־הַמָּאוֹר הַקָּטֹן לְמֶמְשֶׁלֶת הַלַּיְלָה וְאֵת הַכּוֹכָבִים:
And G-d made the two great lights: the greater light to rule the day, and the lesser light to rule the night; and the stars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, טז.
Paragraph 15
55שהאור נכלל במאור
The gloss refers to this maamar (tzimtzum is the light absorbed into the luminary) and applies it to the soul: the essence of the power of intellect relates to the ideas it reveals as luminary to light, and when a revealed idea is withdrawn into its source it is like light included in the luminary.
Kehot’s noteע׳ בלקו״ת ויקרא נב, ד בהג״ה. במאמרי אדה״ז תקס״ח ע׳ שכה. בדרוש ג׳ מיני אדם אוה״ת פ׳ בלק ובאוה״ת ענינים ע׳ פה. בשרש מצות התפלה פל״ג ואילך.
56להיות רק בכח ולא בפועל
It clarifies that “in potential and not in actuality” here does not mean potential as opposed to actuality, for this potential lacks nothing; it means the light remains as an ability, He is able to shine.
Kehot’s noteראה ד״ה תקעו עזר״ת. המשך תער״ב ח״ג ע׳ א׳תעו. וראה שם ע׳ תתקטו דמה שאומרים בכח ולא בפועל אין הכוונה כמו ענין כח ופועל שהרי הכח אינו חסר פועל כו׳, רק הכוונה שנשאר בכח שזהו ע״ד יכולת שביכולתו להאיר כו׳, ע״ש.
57אבל במאור . . ולא העלם
It explains that not only was there no actual tzimtzum in the luminary; tzimtzum does not apply to it at all; and more, not only did the tzimtzum not conceal the luminary (it was only in the light), but through the tzimtzum the luminary is revealed.
Kehot’s noteראה אוה״ת מטות ע׳ א׳רעז ”היינו דלא רק שלא היה בו צמצום בפועל אלא יתירה מזו שאין שייך בו צמצום, ואדרבה המאור הוא בהתגלות דלא רק שע״י הצמצום לא נעשה העלם בהמאור [מכיון שהצמצום הי׳ רק בהאור ולא בהמאור, כנ״ל], אלא אדרבה ע״י הצמצום הוא התגלות המאור”. ד״ה באתי לגני תשכ״ט (נדפס בקונטרס י׳ שבט תשמ״ט) סעי׳ ז. בסד״ה אנכי ה׳ אלקיך תרס״ז (בהמשך תרס״ו) ע׳ תסה ”נ׳ דקאי על עצמותו ית׳” עכ״ל שם. ראה ד״ה ת״ר נר חנוכה תרמ״ג ע׳ לז. וראה בד״ה ויקרא אל משה תש״ה ע׳ 132. נזכר בהמשך תער״ב ח״ב פרק שכג. שמט, ושם כ׳ דעם היות דבעצמות המאור אינו שייך ענין ההתגלות שזהו למעלה מהעלם וגילוי כו׳, וההתגלות הוא רק מה ששם שמים שגור בפי כל כמש״ש וא״כ התגלות המאור אין זה שהוא מתגלה כו׳ עכ״ל. וראה בסה״מ תרמ״ג ע׳ צ שההתגלות הוא באופן אחר ולא שהוא גילוי ממש, ע״ש ובד״ה חכמות בחוץ תרח״צ. בד״ה מן המיצר תרמ״ח ע׳ קסא מבאר דקודם הצמצום שהי׳ אוא״ס ממלא מקום החלל היינו בחי׳ האור וגילוי העצם כו׳, אך בחי׳ עצמות המאור הוא למעלה מעלה מבחי׳ גילוי אור . . אך בכדי שיהי׳ התהוות עולמות אבי״ע ולהאיר אור בבחי׳ קו וחוט אוב״כ כו׳ צמצם א״ע כביכול להעלים את האור הבלי גבול שיוכלל בעצמו שזהו״ע סילק האור והגילוי לגמרי ונשאר בחי׳ הרשימה הכלול מהעלם וגילוי . . בהשוואה אחת ויכול להיות שיתפשט בגילוי בעולמות ממש כו׳, וזהו מ״ש ואדרבה המאור הוא בהתגלות, דצמצום והעלמות האור ובחי׳ הרשימה הוא בחי׳ גילוי עצמות המאור כו׳, ע״ש. בסה״מ תר״ס ע׳ מג מבאר שענין ההתגלות הוא שנמצא כמו שהוא בהעלמו, כי בעצמות אינו שייך ענין העלם וגילוי כלל, כי כל ענין העלם וגילוי שייך רק בדבר שבגדר גילוי והיינו בבחי׳ אור שהוא בגדר גילוי שייך בו ג״כ ענין בחי׳ העלם כו׳, אבל בעצם שאינו בגדר גילוי כלל ממילא אינו שייך בו ענין העלם וגילוי כלל ע״ש. ובד״ה ציון במשפט תרס״ב ע׳ שס ”והיינו לאחר הצמצום דוקא שנתצמצם האור והגילוי נתגלה בחי׳ עצמות האור כו׳”.
58ואדרבה המאור הוא בהתגלות
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5651.
Kehot’s noteראה בסה״מ תרנ״א ע׳ ריח.
59ולכן אפילו תנוקות יודעים שיש שם אלוה מצוי
Parallel discussions in the Alter Rebbe’s discourses of the simple knowledge that G-d exists.
Kehot’s noteראה מאמרי אדה״ז ענינים ע׳ סח וע׳ ע. בסה״מ תרמ״ח ע׳ קסב: ”ולכן שם שמים שגור בפי כל ואפי׳ תינוקות ונשים וע״ה מזכירים ש״ש ויודעים שיש אלוה מצוי אעפ״י שאין להם שום השגה ותפיסא בענין אלקות, ומ״מ יודעים שיש אלקה כו׳”. ראה שם בארוכה, ומוזכר גם בסה״מ תרמ״ט ע׳ רסט. סה״מ תר״ס ע׳ מג. סה״מ מלוקט ח״ג ע׳ מה.
60ולכן נק׳ צמצום זה מקום פנוי וחלל
It explains why this tzimtzum is called a vacated space and void.
Kehot’s noteנתבאר בלקו״ת ויקרא בהוספות.
61בספר השיחות תשנ״ב כרך א ע׳ 127 בהערה 59 מבאר וז״ל
It explains that “luminary” here does not mean a level or description (the source of the light) but His very Essence, above every level, called only “existent”; the word luminary is used because it stresses being found and revealed below as above, unlike light, which shines more above than below.
Kehot’s note”כלומר: אין הכוונה לדרגא ותואר ד”מאור”, מקור האור, כי אם, לעצמותו ית׳ ממש שלמעלה מכל דרגא ותואר (ונקרא רק בשם ”מצוי”), אלא שכיון שמדברים אודות ההתגלות, משתמשים בלשון ”מאור” שבו מודגש ש”נמצא (ומתגלה) למטה כמו למעלה”, דלא כ”אור” שמאיר ומתגלה למעלה יותר מאשר למטה”.
62ראה בד״ה ואתחנן עטר״ת ע׳ תקעג
It notes that this revelation of the luminary is specifically after the tzimtzum and concealment of the Infinite Light.
Kehot’s note”זהו דוקא לאחר הצמצום ותעלמות האוא״ס כו׳”.
Paragraph 17
63בבחי׳ הצמצום באוא״ס
Kehot’s note points to where this is explained further: Hemshech 5672.
Kehot’s noteראה בהמשך תער״ב פרק קצד.
64ונתעלם להיות רק בכח המאור
It develops the scholar analogy: when one is not studying a tractate, its understanding withdraws from his thought and speech, yet it remains complete in his mind, engraved in the “brain” of memory and Chochmah, which is why one stands for a scholar even when he is not studying.
Kehot’s noteראה לקו״ת ויקרא נב, ד. סה״מ תער״ב פרק קלז.
65(שאינו ניכר מורגש אפי׳ בכח)
It explains that this “potential” is only that the luminary includes everything, not a distinct power that can be felt.
Kehot’s noteוכח זה הוא רק מה שהמאור כולל הכל — סה״מ עזר״ת ע׳ ט. וראה שם ע׳ רי.
66וכל ענין צמצום זה . . הכל בכלל כתר דאצילות שהוא הממוצע
The Tzemach Tzedek’s discussions of all the levels above Atzilus as included in its Keser.
Kehot’s noteראה אוה״ת פ׳ וארא ע׳ קמט. פ׳ ויחי שפט, א. ובד״ה קרוב ה׳ תרס״ח (קרוב לסופו) (בהמשך תרס״ו) מוסיף ע״ז ”ובפרטי׳ יש חילוק בין צמצום הראשון לצמצום א״ק וצמצום הדיקנא כו׳” עכ״ל ע״ש. ובהמשך תער״ב ח״ב ע׳ תתקסג מציין ע״ז: ”הרי כל המדרי׳ שלמעלה מאצי׳ נחשב למדרי׳ א׳ והוא בחי׳ הכתר בכלל”. ראה אוה״ת דרושים לחנוכה שט, ב. בהמשך תער״ב ח״ג ע׳ א׳שצג מציין ”ועמ״ש בע״ח שער הנקודים פ״ב בענין צמצום ופרסא דא״ק שהצמצום דא״ק הוא בשביל האצי׳ והפרסא בשביל הברי׳ כו׳, ומ״מ גם אור האצי׳ הוא ע״י פרסא”, ע״ש.
Paragraph 18
67ענין הפרסא שבין אצי׳ לבריאה
Further discussions of the parsa between Atzilus and Beriah; the Balak passage contrasts the “lower unity” of the mitzvos, which are counted, with Torah study, the “higher unity,” which is beyond number.
Kehot’s noteראה לקו״ת בלק סח, ג. ובשה״ש לט, ג. ובאוה״ת ענינים ע׳ קנב. קפח. סה״מ תר״ס ע׳ לט. ובד״ה וספרתם לכם תרס״ו.
68וצריך להמשילו בדרך משל וחידה
The Tzemach Tzedek writes that here in Torah Ohr the void and vacated space are explained as a greater break than that of a parable from its meaning, and explains there that the Torah is called “the ancient parable,” which is the matter of the break of the void.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ קנב כ׳ שכאן בתו״א מבאר שהחלל ומקום פנוי זהו הפסק יותר מן המשל לגבי הנמשל, ושם מבאר שהתורה נק׳ משל הקדמוני וזהו ענין הפסק החלל, ע״ש. ראה המשך תער״ב ח״א פרק רצג.
69משל וחידה
A discussion in the Siddur of the difference between a parable and a riddle.
Kehot’s noteראה סידור קמט, רע״א. לקו״ש חי״ט ע׳ 422 בשולי העמוד. בלקו״ת שמע״צ פז, ב מציין לכאן.
70לשמרך מאשה זרה
“To guard you from a strange woman.” Read here, with the tradition, as a parable whose inner meaning is a warning against idolatry, “strange” to the Torah.
Proverbs 7:5משלי ז׳:ה׳
לִשְׁמׇרְךָ מֵאִשָּׁה זָרָה מִנׇּכְרִיָּה אֲמָרֶיהָ הֶחֱלִיקָה:
That they may keep thee from the strange woman, From the alien woman that maketh smooth her words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 38bזח״א לח, ב
Kehot’s noteמשלי ז, ה. ראה זח״א לח, ב.
Paragraph 19
71וזהו ענין פרסא המפסיק
Kehot’s note points to where this is explained further: Hemshech 5672.
Kehot’s noteראה המשך תער״ב ע׳ קע. ובהתמים חוברת ב׳ ע׳ צ.
72לדבר מענינים אחרים שלא מענין אצי׳
It explains that “speaking of other matters” applies specifically to the parsa between Atzilus and Beriah, Yetzirah and Asiyah, and cannot be said of the parsa between Keser and Chochmah.
Kehot’s noteבד״ה שיר המעלות תרס״ד ע׳ קנ, מבאר שזהו דווקא בהפרסא שבין אצי׳ לבי״ע, אבל בהפרסא שבין הכתר לחכ׳ אא״ל כן ע״ש. וראה שם ע׳ קסט.
73לדבר מענינים אחרים . . ששם החכמה
It suggests that this passage speaks of the vessels of Beriah.
Kehot’s noteבד״ה פתח אליהו תרנ״ח ע׳ עג ”נראה לענ״ד . . שזה מדבר בענין הכלים דבריאה” ע״ש.
Paragraph 20
74אור של תולדה
There the Alter Rebbe explains that creation from nothing comes through renewal: through a screen and parsa a new light, a light of offspring, comes about, which is not of the essence of the first light; with each further parsa it descends until actual physicality comes into being.
Kehot’s noteנסמן לעיל יב, ב.
75מבין מזה דעת רבו
The analogy of the student understanding his teacher’s mind from a parable is mentioned there.
Kehot’s noteנזכר בסה״מ תרמ״ג ע׳ כג.
Paragraph 21
76כבר היה לעולמים
“It already existed in ages past”: the idea that seems new to the student existed before, fully hidden in the parable.
Ecclesiastes 1:10קהלת א׳:י׳
יֵשׁ דָּבָר שֶׁיֹּאמַר רְאֵה־זֶה חָדָשׁ הוּא כְּבָר הָיָה לְעֹלָמִים אֲשֶׁר הָיָה מִלְּפָנֵנוּ:
Is there a thing whereof it is said: ‘See, this is new’?—it hath been already, in the ages which were before us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
77שחכ׳ דאצי׳ היא . . המתלבשת בבחי׳ הפרסא
It explains that the reference here is to the vessels of Atzilus.
Kehot’s noteראה תורת שמואל תרכ״ז [הוצאת תש״ס] ע׳ קמח. וראה ג״כ בהמשך תער״ב פרק קלא שהכוונה כאן על בחי׳ כלים דאצי׳. וכ״ה בסה״מ עזר״ת ע׳ פד ושם מוסיף ”ובפרטיות רק בחי׳ הכלים דמל׳ כו׳ אבל לא האור, שהרי הכלים דמל׳ דאצי׳ הן שנעשין נר״ן לבי״ע כו׳ כמ״ש באגה״ק סי׳ כ, והגם שאו׳ שם שגם הקו המאיר בהכלים דמל׳ קודם הפרסא בקע הפרסא עמהם ומאיר בהם בבי״ע כמו באצי׳ כו׳, הנה מ״מ מאחר שזהו ע״י בקיעה אין זה כמו שהן באצי׳”, ע״ש. וכ״ה בד״ה מצותה משתשקע החמה תרפ״ח ע׳ לב. בלקו״ת אמור לג, סע״ג מציין לכאן: ”ויובן ענין זה ממ״ש במ״א בד״ה פתח אליהו שמאצילות לבי״ע הגם שהאור נמשך ע״י פרסא מ״מ נק׳ סדר ההשתלשלות משא״כ מא״ס ב״ה לאצילות הוא שלא כסדר ההשתלשלות רק ע״י צמצום ומקום פנוי כי אין ערוך לך כו׳ חד לא בחושבן כו׳”. בלקו״ת ואתחנן יב, ד, שה״ש כ, ב מציין לכאן. וראה בלקו״ת שה״ש מב, ב שמבאר ענין דילוג וענין סדר השתלשלות ומציין לכאן.
78ולכן נק׳ חד ולא בחושבן
Pasach Eliyahu: “You are One, but not in number”: explained as the absence of any relation between the Infinite and the Sefiros, because of the tzimtzum.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 23
79אנת הוא דאפיקת עשר תקונין
Pasach Eliyahu: “You are the One who brought forth ten tikkunim”: the Sefiros are brought forth by Him and remain united with Him.
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 24
80ואפי׳ לאנהגא בהון עלמין
Pasach Eliyahu: G-d brought forth ten tikkunim “to conduct worlds through them.” The Alter Rebbe reads “worlds” as the vessels of Atzilus.
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
81חד אריך וחד קציר
Pasach Eliyahu: of the Sefiros, “one long, one short, and one intermediate”: read here as Chesed, Gevurah and compassion (Tiferes).
Tikkunei Zohar, Patach Eliyahu · 17a:13–15תקוני הזהר י״ז א:י״ג-ט״ו
ואלין עשר ספירן. אינון אזלין כסדרן. חד אריך וחד קצר וחד בינוני ואנת הוא דאנהיג לון. ולית מאן דאנהיג לך לא לעילא ולא לתתא ולא מכל סטרא. *לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו). ראה פלח הרמון בראשית נא, ב.
82לפי ההעלאה שממטה למעלה
It quotes these lines, adding the Sages’ rule “where they said to lengthen, one may not shorten” (Berachos 11a), and the passage on compassion as the intermediate between Chesed and Gevuros, and refers to the discourse “Arda Na V’Ereh” for more.
Kehot’s noteביהל אור ע׳ 316 שמלמטה ומציין ע״ז ”(ועד״ז ארז״ל מקום שאמרו להאריך אינו רשאי לקצר כו׳) [ברכות יא, א]. ובינוני הוא רחמנות בחי׳ ממוצע בין החסד שהוא שלא להבחין כלל אע״פ שאינו הגון ובין גבורות לדון אם הוא הגון, ורחמנות הוא ממוצע שמצד עצמו אינו ראוי מ״מ צריך לרחם כו׳ וע״ש סד״ה ארדה נא ואראה מ״ש עוד בזה” ע״ש.
Paragraph 26
83ארדה נא
Another transcript of this passage, with some glosses by the Tzemach Tzedek.
Genesis 45:1בראשית מ״ה:א׳
וְלֹא־יָכֹל יוֹסֵף לְהִתְאַפֵּק לְכֹל הַנִּצָּבִים עָלָיו וַיִּקְרָא הוֹצִיאוּ כׇל־אִישׁ מֵעָלָי וְלֹא־עָמַד אִישׁ אִתּוֹ בְּהִתְוַדַּע יוֹסֵף אֶל־אֶחָיו:
Then Joseph could not refrain himself before all them that stood by him; and he cried: ‘Cause every man to go out from me.’ And there stood no man with him, while Joseph made himself known unto his brethren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהנחה אחרת במאמרי אדה״ז פרשיות ע׳ קו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. איזה הגהות מהצ״צ בפרשיות שם. אוה״ת בראשית כרך ד תשלו, א. לכללות המאמר ראה מאמרי אדה״א בראשית ע׳ קפג, וע׳ קצה. סהמ״צ להצ״צ מצות עבד עברי פא, ב. פלח הרמון בראשית מה, א. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ לה.
84ארדה נא
“I will go down now and see whether they have done according to her outcry that has come to Me.” Read here as Chesed (going down) and Gevurah (seeing, weighing the outcry).
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כא.

Torah Ohr · Parshas Vayeira · Maamar 2
ארדה נא וגו׳
“I will go down now [and see]”
G-d knows everything in the manner of “revealed and known,” without His knowledge entering into what is known. The “roaming eyes” of G-d are the vessels of the Sefiros and the angels, through which judgment rises from below; and “I will go down and see” is the descent of Chesed, which looks at the same facts and seeks merit.
The maamar in brief
The maamar opens with questions on G-d’s words about Sodom: why “its outcry” and “which has come” are feminine, and why G-d, Who sees all from heaven, must “go down and see.” To answer, the Alter Rebbe takes up the philosophers’ problem: how can the simple One know countless details without becoming many? The Sages’ phrase “revealed and known” answers it: G-d’s knowledge does not enter into what it knows. Yet Scripture speaks of G-d’s “eyes” roaming the earth. These eyes are the vessels of the Sefiros and the angels, through which deeds rise upward, while the Infinite light within them knows as “revealed and known.” A long gloss distinguishes an encompassing higher Daas, which knows without reacting (the key to foreknowledge and free choice), from a lower Daas in the vessels, which brings reward and punishment. Following the Zohar, the feminine “eyes” are angels of Malchus and judgment, and the masculine ones are angels of Z’eir Anpin and Chesed. The outcry of Sodom rose through the feminine channel; “I will go down and see” is Chesed descending, like seeing rather than hearing, to read the same facts toward merit.

Outline
	1The questions on the verseWhy the feminine forms, and why G-d must “go down and see”; the outcry is the judgment of Malchus.¶1
	2“Revealed and known”The philosophers’ problem of providence and multiplicity; G-d’s knowledge does not enter what it knows; the roaming eyes raise a new question, answered by lights and vessels.¶2–3
	3The eyes as vesselsDeeds rise through angels and the vessels of Malchus of Atzilus; the roaming belongs to the vessels, while the light within knows as “revealed and known.”¶4–7
	4Gloss: higher and lower DaasAn encompassing higher Daas knows without reacting and is the source of forgiveness; the lower Daas in the vessels brings reward and punishment; foreknowledge and choice; Joseph’s “good eye” and Sodom’s loss of it.¶8–13
	5Feminine and masculine eyesFrom the Zohar: the feminine eyes are angels of Malchus, the masculine eyes angels of Z’eir Anpin; the outcry rose through Malchus, and G-d goes down with Chesed.¶14–17
	6Judgment and kindness read the same factsEvery case can be argued toward guilt or merit; the Flood and Noah’s offering show Chesed turning the same reasoning into merit; “I will go down” as direct light descending into judgment.¶18
	7Seeing and hearingThe three lines of the Sefiros; seeing is from the long right line of Chochmah and Chesed, hearing from Binah on the left; the outcry is heard, and G-d goes down to see.¶19–20


Key concepts
	Revealed and knownגלוי וידוע
	The Sages’ phrase for G-d’s knowledge: everything is simply revealed before Him, without His mind entering into or being affected by what He knows. It resolves how the simple One can know countless details.

	Lights and vesselsאורות וכלים
	Each Sefirah has a vessel (the attribute itself, such as Chesed or Gevurah, which limits and defines) and a light within it, a radiance of the Infinite One that is none of the attributes.

	The eyes of G-d that roamעיני ה׳ משוטטים / עיניו משוטטות
	The vessels of the Sefiros and the angels that receive from them, through which the deeds of those below are observed and carried upward. The masculine form refers to Z’eir Anpin and Chesed, the feminine to Malchus and judgment.

	Higher Daas and lower Daasדעת עליון ודעת תחתון
	The higher Daas is encompassing: it knows everything without flowing into the attributes, so it produces no reaction, and it is the source of forgiveness. The lower Daas is enclothed in the vessels and brings reward and punishment.

	Direct light and returning lightאור ישר ואור חוזר
	Light descending from above to below (Chesed) and light rising from below to above (gevuros). The outcry rises like returning light; “I will go down” is the direct light of Chesed.

	Long, short and intermediateחד אריך וחד קציר וחד בינוני
	The three lines of the Sefiros: the right line of kindness reaches furthest, the left line of severity reaches only the most worthy, and the middle line has compassion on whoever needs it.


Section 1 · ¶1
The questions on the verse
1ארדה נא וגו׳. הנה הכצעקתה הוא לשון נקבה וכן הבאה. ועשו לשון נקבה ולשון זכר.1 וגם להבין מהו ארדה נא ואראה הלא משמים הביט2 ה׳.
“I will go down now [and see]” etc. Now, “according to its outcry” (haktza’akasah) is in the feminine form, and so is “which has come” (haba’ah); while “they have done” (asu) is a form [shared by] the feminine and the masculine. We must also understand what “I will go down now and see” means: surely “G-d looked down from heaven.”
The maamar opens with G-d’s words before the destruction of Sodom (Genesis 18:21): “I will go down now and see whether they have done altogether according to its outcry which has come to Me.” The Alter Rebbe notes a grammatical oddity: “its outcry” and “which has come” are feminine, while “they have done” is a plural form. He adds a second question: why should G-d need to “go down” and “see,” when Scripture says He looks down from heaven and sees everything?


אך פי׳ הכצעקתה היינו הצעקה העולה מבחי׳ מדת הדין שהיא בחי׳ מדת מלכות שנק׳ דין דינא דמלכותא דינא3 רק שהוא דינא רפיא מלך במשפט יעמיד ארץ4 וז״ש [וזהו שכתוב] הכצעקתה הבאה5 וכמ״ש בערב היא באה.6
But the meaning of “according to its outcry” is: the outcry that rises from the level of the attribute of judgment, which is the level of the attribute of Malchus (sovereignty), which is called “law”, [as in] “the law of the kingdom is law”; only that it is a soft judgment, [as in] “A king by justice establishes the land.” And this is [the meaning of] “according to its outcry which has come (haba’ah),” as it is written, “In the evening she would come (ba’ah),”
The first answer concerns the feminine forms. The outcry is the complaint of judgment against Sodom, and judgment belongs to Malchus, the feminine Sefirah, which the Talmud’s phrase “the law of the kingdom is law” links to law. Yet this is a “soft” judgment, like a king whose justice stabilizes the land rather than destroying it. The feminine verb “came” (ba’ah) is then linked to other verses where a woman “came” in the feminine.




Section 2 · ¶2–3
“Revealed and known”
2ורחל באה.7 וביאור הענין הנה מתחלה יש להקדים לשון השגור8 בדחז״ל [בדברי חכמינו זכרונם לברכה] גלוי וידוע לפני מי שאמר9 והיה העולם.10 גלוי וידוע דייקא.
[and] “And Rachel came (ba’ah).” And the explanation of the matter: first we must preface [with] the expression that is common in the words of our Sages, of blessed memory: “It is revealed and known before Him Who spoke and the world came into being.” “Revealed and known,” precisely.
“And Rachel came” completes the list of verses with the feminine “came.” The Alter Rebbe then begins the full explanation by introducing a phrase often found in the Talmud: “It is revealed and known before Him Who spoke and the world came into being.” He stresses the precise wording “revealed and known,” which will carry the whole answer.


כי הנה הפילוסופים נלאו להשיג ענין ההשגחה פרטית11 כמו אין אדם נוקף אצבעו מלמטה12 אא״כ [אלא אם כן] מכריזין עליו מלמעלה דקשה להם כיון
For the philosophers have wearied [themselves] to grasp the matter of individual providence, such as “A person does not bruise his finger below unless it is proclaimed concerning him above,” for it is difficult for them: since
The philosophers struggled with the idea that G-d watches over every detail of the world, as expressed in the Talmud’s saying that a person does not even bruise his finger below unless it was decreed above.


שהוא ית׳ יחיד ומיוחד אחד האמת וא״כ איך יתכן ידיעת הש״י [השם יתברך] הפרטים וההשגחה פרטי׳ לתת דעתו על ענינים רבים שהרי זה בחי׳ רבוי.131415
He, may He be blessed, is singular and unique, the true One, then how is it possible [that there be] G-d’s knowledge of the particulars, and individual providence, [that He should] set His mind on many matters, when this is [a state of] multiplicity?
Their difficulty: G-d is absolutely one and simple. To know countless particulars and attend to each one seems to require a mind divided among many things, which would introduce multiplicity into G-d’s oneness.




3וחז״ל [וחכמינו זכרונם לברכה] כיוונו לתרץ זה בדבור אחד באמרם גלוי וידוע לפני כו׳ שאין ידיעתו ית׳16 כדמיון ידיעת האדם איזו דבר שדעתו השיג
And our Sages, of blessed memory, meant to resolve this in a single phrase, by saying “It is revealed and known before [Him]” etc.: that His knowledge, may He be blessed, is not like a person’s knowledge of some thing, where his mind has grasped
The Sages’ phrase “revealed and known” answers the philosophers in a word. A person’s knowledge is different: he first does not know something, then his mind reaches out and grasps it.


הדבר ומתחלה לא ידעו וכשיודע הדבר הרי דעתו מלובשת בידיעה זו17 ומחשבה זו שנותן דעתו להשיגה וקודם ידיעתו היה דעתו פנוי וה״ז [והרי זה] בחי׳ שינוי והתפעלות
the thing, and at first he did not know it, and when he knows the thing his mind is enclothed in this knowledge and in this thought, as he applies his mind to grasp it; and before his knowing, his mind was free. And this is [a state of] change and of being affected.
When a person comes to know something, his mind becomes wrapped up in that thought; before, it was free of it. So human knowing involves change and being affected by the object known.


משא״כ למעלה ידיעתו ית׳ שיודע כל העולמות ופרטיהן אין הענין שדעתו מתלבשת ונתפסת בזה אלא
Above, however, it is not so. His knowledge, may He be blessed, by which He knows all the worlds and their particulars, does not mean that His mind is enclothed in it and grasped by it; rather,
G-d’s knowledge of all the worlds and their details is not like that: His mind does not become wrapped up in and held by what He knows.


ע״ד גלוי וידוע שהכל גלוי וידוע לפניו ית׳ ממילא וא״צ [ואין צריך / ואינו צריך] להיות נתפס ומתלבש בהדבר לידע
[it is] in the manner of “revealed and known”: that everything is revealed and known before Him, may He be blessed, of itself, and He need not be grasped by and enclothed in the thing in order to know [it].
Everything is simply “revealed and known” before Him, on its own. He does not need to reach out to the thing and enter into it in order to know it.


(במכש״כ [במכל שכן] ממה שמחיה ומהווה הדבר שלא ע״י התלבשות בהדבר כ״א על ידי היותו סוכ״ע. וכ״ש [וכל שכן] וק״ו שידיעת הדבר ופרטיו א״צ [אין צריך / אינו צריך] להיות ע״י התלבשות ותפיסה בהדבר כו׳)
(All the more so, from [the fact] that He gives life to the thing and brings it into being not by being enclothed in the thing, but by His being the light that encompasses all worlds (sovev kol almin). Then all the more so, by kal vachomer, knowing the thing and its particulars need not come by being enclothed in and grasped by the thing, etc.)
A supporting argument, a kal vachomer (a fortiori): G-d gives life to every creature and brings it into being not by entering into it but as the light that encompasses all worlds, acting on it from beyond. If even creating and sustaining a thing does not require entering it, then surely knowing it does not.


וכיון שהוא גלוי וידוע אין שייך כלל קושייתם שהוא בחי׳ רבוי כי זה אינו רק במין ידיעת האדם שא״א לו לידע דבר כ״א ע״י שדעתו ומחשבתו מתלבשים בידיעת הדבר.
And since it is “revealed and known,” their question, that this is [a state of] multiplicity, does not apply at all; for this is so only in the kind of knowledge a person has, who cannot know a thing except by his mind and thought being enclothed in the knowledge of the thing.
Since G-d’s knowledge is “revealed and known,” the philosophers’ objection falls away. Multiplicity arises only in human knowing, where the mind must enter into each thing it knows.


וזהו כי לא מחשבותי מחשבותיכם18 כו׳ כי הוא גלוי וידוע כו׳ (והמשכיל יבין דקות הדברים ולאו כל מוחא סביל דא).
And this is [the meaning of] “For My thoughts are not your thoughts” etc.: for it is “revealed and known” etc. (The discerning will understand the subtlety of these matters; not every mind can bear this.)
Isaiah’s verse “My thoughts are not your thoughts” is read in this light: G-d’s knowing is of a completely different kind from ours. The Alter Rebbe adds that the point is subtle and not every mind can take it in.


והנה כתיב19 (זכרי׳ [זכריה] סי׳ ד׳) שבעה אלה עיני20 ה׳ המה משוטטים בכל הארץ וכתיב (ד״ה [דברי הימים] ב׳ י״ו ט׳) כי ה׳ עיניו משוטטות בכל הארץ.21
Now it is written (Zechariah, chapter 4), “These seven are the eyes of G-d; they roam (meshotetim) throughout the whole earth”; and it is written (II Chronicles 16:9), “For G-d, His eyes roam (meshotetos) throughout the whole earth.”
A new question begins. Two verses describe G-d’s “eyes” as “roaming” through the whole earth, once with a masculine verb (meshotetim) and once with a feminine one (meshotetos).


ויש להבין דענין משוטטים ומשוטטות משמע שנמשך לראות ולעיין הדבר על ידי ראיה זו והרי זה כמו בחי׳ התלבשות בהדבר הנראה וידוע וזה לכאורה הפך ממ״ש בפי׳ גלוי וידוע.
And this must be understood: the term “roam” (meshotetim, meshotetos) implies that [the gaze] extends to see and examine the thing by means of this seeing; and this is like a state of being enclothed in the thing that is seen and known. And this seems to be the opposite of what was said in explaining “revealed and known.”
“Roaming” suggests going out to look at and examine things, which sounds like the very mind-entering-the-thing that “revealed and known” denied.


אך הענין כי נודע שבע״ס [שבעשר ספירות] יש אורות וכלים22 כי בחי׳ חו״ג [חסד וגבורה] זהו בחי׳ כלי23 אבל האור הוא הארה מא״ס ב״ה דלאו מכל אינון מדות איהו כלל
But the explanation is that, as is known, in the ten Sefiros there are lights and vessels. For the level of Chesed (kindness) and Gevurah (restraint) is the level of a vessel; but the light is a radiance from the Infinite One (Ein Sof), blessed be He, [of Whom it is said that] “He is not of any of these attributes at all.”
The answer rests on the known teaching that each of the ten Sefiros has a light and a vessel. Attributes like Chesed and Gevurah are the vessels, while the light within them is a radiance of the Infinite One, which in itself is none of these attributes, as the Tikkunei Zohar says.


רק שהאור מתלבש בהכלי שהוא חו״ג [חסד וגבורה] ושאר המדות שהן נקראים בחינת כלים שהם מגבילים את האור ובהן
Only, the light is enclothed in the vessel, which is Chesed and Gevurah and the other attributes, which are called the level of vessels, for they limit the light. And in them
The light is enclothed in the vessels, the attributes of Chesed, Gevurah and the rest. They are called vessels because they give the light limits and definition.


ועל ידם נמשך האור להיות מחיה נבראים בע״ג [בעלי גבול / בעל גבול] להיות התהוות מיכאל וגבריאל מחנה מיכאל מקבלים מבחי׳ חסד24 וגבריאל מבחי׳ גבורה שא״א להיות המשכה זו מהאור עצמו כ״א ע״י הכלים.
and through them the light is drawn down to give life to finite creations, bringing into being Michael and Gabriel: the camp of Michael receives from the level of Chesed, and Gabriel from the level of Gevurah. For this drawing-down cannot come from the light itself, but only through the vessels,
Through these vessels the light reaches finite creatures, for example the angels: Michael’s camp receives from Chesed and Gabriel’s from Gevurah. Limited beings cannot receive directly from the unlimited light; it must pass through the vessels.


כמו שא״א להיות השפעת כסף וזהב מהנשמה אא״כ [אלא אם כן] מלובשת בגוף ונותנת הנשמה צדקה לעני ע״י היד הגשמי.
just as there cannot be a giving of silver and gold from the soul unless it is enclothed in a body, and the soul gives charity to the poor man through the physical hand.
An analogy: the soul cannot give money to a poor man unless it is clothed in a body and uses a physical hand. So too the divine light acts on creation only through the vessels.




Section 3 · ¶4–7
The eyes as vessels
4והנה כמו כן ע״י הכלים דע״ס [דעשר ספירות] הוא ג״כ בחי׳ העלאת הזכות וחוב של כל נברא
Now likewise, through the vessels of the ten Sefiros there is also the raising up of the merit and the guilt of every creature.
Just as the light reaches creation through the vessels, so too the record of every creature’s merits and faults rises upward through the vessels.


כי ע״י שהאדם עובר עבירה קונה לו קטיגור אחד25 נעשה פגם וכתם באותו המלאך הממונה ע״ז כי יש מלאכים שמקבלים ממדה זו ויש ממדה זו כנ״ל בענין מיכאל וגבריאל כו׳
For when a person commits a transgression, he “acquires for himself one accuser”: a blemish and a stain is made in the angel appointed over this [matter]. For there are angels that receive from this attribute and [angels that receive] from that attribute, as was said above regarding Michael and Gabriel, etc.
A sin, in the words of the Mishnah, “acquires an accuser”: it leaves a blemish in the angel charged over that matter. Angels are of different kinds, some drawing from Chesed and some from Gevurah, as with Michael and Gabriel.


ומלאך זה מעלה הדבר למלאך גבוה ממנו עד שמתעלה בכלים דע״ס [דעשר ספירות] דמלכות דאצי׳ המתלבשים בבי״ע ובתוך הכלי מלובש האור מא״ס ב״ה.
And this angel raises the matter up to an angel higher than it, until it rises into the vessels of the ten Sefiros of Malchus of Atzilus, which are enclothed in [the worlds of] Beriah, Yetzirah and Asiyah; and within the vessel is enclothed the light from the Infinite One, blessed be He.
That angel passes the matter up to a higher angel, and so on, until it reaches the vessels of Malchus of Atzilus, which are clothed in the lower worlds of Beriah, Yetzirah and Asiyah. Within those vessels is the light of the Infinite One.




5ונמצא ע״י הכלים מתעלה להאור א״ס ב״ה המלובש בהכלים דע״ס [דעשר ספירות]. ולכן נאמר ע״ז עיניו משוטטות שהוא בחי׳ הכלים דע״ס [דעשר ספירות]. וגם המלאכים המקבלים מהם26 נק׳ מארי דעיינין27 ויש מארי דאודנין.
It follows that through the vessels [the matter] rises to the Infinite Light (Or Ein Sof), blessed be He, which is enclothed in the vessels of the ten Sefiros. Therefore it is said of this, “His eyes roam,” which is the level of the vessels of the ten Sefiros. And the angels that receive from them, too, are called “masters of eyes”; and there are [also] “masters of ears.”
So a deed rises through the vessels until it reaches the Infinite Light clothed within them. The verse’s “His eyes roam” refers to these vessels, and the angels who receive from them are called “masters of eyes,” alongside others called “masters of ears.”




6והם משוטטים בכל הארץ כמאמר דע מה למעלה ממך28 עין רואה29 כו׳ ובהכלים שייך לומר משוטטים בבחינת התלבשות בהדבר.
And they roam throughout the whole earth, as in the saying, “Know what is above you: an eye that sees” etc. And of the vessels it is fitting to say “roam,” in the sense of being enclothed in the thing.
These “eyes” roam the whole earth, as the Mishnah says, “Know what is above you: an eye that sees and an ear that hears.” Speaking of “roaming,” going out to the thing, fits the vessels, which do enter into what they observe.


ובהם וע״י מתעלה הדבר בבחי׳ האור המלובש בתוכן מא״ס ב״ה והוא ע״ד גלוי וידוע30 שידיעה זו שבכלים דע״ס [דעשר ספירות] שעל ידי עיניו משוטטים היא בחי׳
And in them and through them the matter rises to the level of the light from the Infinite One, blessed be He, that is enclothed within them; and this is in the manner of “revealed and known”: that this knowledge in the vessels of the ten Sefiros, which [comes] through “His eyes roam,” is, in the manner of
Through the vessels the matter reaches the Infinite light clothed within them. At that level, the knowledge gathered by the roaming eyes is known in the manner of “revealed and known.”


גלוי וידוע לאור א״ס ב״ה המלובש בהכלים כיון שהאור באמת לאו מכל אינון מדות איהו כלל אע״פ [אף על פי] שמלובש בהכלי כו׳.
“revealed and known,” [known] to the Infinite Light, blessed be He, that is enclothed in the vessels; since the light in truth “is not of any of these attributes at all,” even though it is enclothed in the vessel, etc.
This is because the light, though clothed in the vessels, is in truth none of the attributes. So the “roaming” belongs only to the vessels, while the light within knows without entering into anything.




7וזהו תירוץ לקושיית הפילוסופים שאין ידיעה והשגחה זו גורם בחי׳ רבוי כי ההשגחה ע״ד עיניו משוטטות הוא ע״י הכלים כנ״ל
And this is the answer to the philosophers’ question, that this knowledge and providence does not cause [a state of] multiplicity. For the providence in the manner of “His eyes roam” is through the vessels, as said above;
This answers the philosophers: providence through the “roaming eyes” does not make G-d many, because that providence operates through the vessels.


אבל הידיעה בא״ס ב״ה המלובש בהכלים מה שיודע ורואה מה שעיניו משוטטות הנה ידיעתו יתברך זו היא בבחי׳ גלוי וידוע31 כו׳:
but the knowledge in the Infinite One, blessed be He, Who is enclothed in the vessels, [namely,] what He knows and sees of what His eyes roam over: this knowledge of His, may He be blessed, is in the manner of “revealed and known” etc.
What the Infinite One, clothed in the vessels, knows of what the eyes observe is not a knowledge that enters into things. It is in the manner of “revealed and known,” with no multiplicity.




Section 4 · ¶8–13
Gloss: higher and lower Daas
8הגה״ה [הגהה](ועיין בפרדס שער32 פ״ח ושער ד׳ פ״ט33 מענין זה ובזוהר פקודי רנ״ב ע״א ואלין עיני ה׳ כולהו נטלי אשגחותא כו׳ עיי״ש [עיין שם] וברע״מ [וברעיא מהימנא] פ׳ שופטים ד׳ ער״ה סע״א [סוף עמוד א].34 ויש להבין כיון דפי׳ עיני ה׳ הם הכלים דע״ס [דעשר ספירות] דאבי״ע [דאצילות בריאה יצירה עשיה] והמלאכים.
Gloss: (And see Pardes, Sha’ar, chapter 8, and Sha’ar 4, chapter 9, on this subject; and in the Zohar, Pekudei, p. 252a: “And these are the eyes of G-d; all of them take up watchfulness” etc., see there; and in the Ra’aya Mehemna, Parshas Shoftim, p. 275, end of column a. Now this must be understood: since the meaning of “the eyes of G-d” is the vessels of the ten Sefiros of Atzilus, Beriah, Yetzirah and Asiyah, and the angels,
A long gloss (hagahah) begins here, set off from the main text. It first lists where the subject is discussed: Rabbi Moshe Cordovero’s Pardes Rimonim, and two Zohar passages on “the eyes of G-d” that keep watch. Then it sharpens the question. The “eyes of G-d” are the vessels of the Sefiros in all four worlds and the angels.


א״כ איך שייך שהבורא ית׳ יצטרך לידע את כל הנבראים ע״י אמצעות הע״ס [העשר ספירות] והרי היוצר עין הלא יביט35 בעצמו דבשלמא לענין ההשפעה והמשכת החיות בהנבראים הוצרך להיות ע״י הכלים דע״ס [דעשר ספירות] שאל״כ [שאם לא כן] לא יוכלו הנבראי׳ [הנבראים] לקבל
then how can it be that the Creator, may He be blessed, would need to know all the creatures by means of the ten Sefiros? Surely “He Who forms the eye, shall He not see?” by Himself. Granted, as regards the flow of influence and the drawing of life-force into the creatures, it had to be through the vessels of the ten Sefiros, for otherwise the creatures could not receive [it];
If so, why would the Creator need intermediaries in order to know His creatures? The Psalmist says, “He Who forms the eye, shall He not see?” It makes sense that life-force must pass through the vessels, because creatures could not receive it directly.


משא״כ לענין ידיעת השי״ת [השם יתברך] שיודע את כל הנבראי׳ [הנבראים] אין שייך לומר כן ח״ו [חס ושלום] וא״כ למה צ״ל בחי׳ העינים שהם הכלים משוטטים כו׳ דהא בודאי הכל גלוי וידוע לפניו ית׳ בעצמו ביתר שאת שלא ע״י אמצעו׳הכלי׳ כלל:)
but as regards G-d’s knowledge, by which He knows all the creatures, one cannot say so, heaven forbid. If so, why must there be the level of the eyes, which are the vessels, roaming etc.? For surely everything is revealed and known before Him, may He be blessed, Himself, to a far greater degree, without any mediation of the vessels at all.)
Knowing, however, is not a matter of what the creatures can receive. G-d surely knows everything Himself, far better and without any intermediary. So why speak of “eyes” that roam?


אך הענין כמ״ש36 כי אל דעות37 ה׳ שיש ב׳ בחי׳ בדעת3839 דעת עליון וד״ת [ודעת תחתון]. ד״ע [דעת עליון] הוא בחי׳ מקיף וסוכ״ע40 היינו
But the explanation is as it is written, “For G-d is a G-d of knowledges”: that there are two levels in Daas (knowledge): the higher Daas and the lower Daas. The higher Daas is the level of the encompassing and of the light that encompasses all worlds (sovev kol almin); that is,
The answer: the verse “a G-d of knowledges” uses the plural, teaching that there are two levels of Daas. The higher Daas is “encompassing”: like the light that encompasses all worlds, it relates to everything from above without entering into it.


כי יש בחי׳ דעת שיודע ורואה הכל רק שהדעת הוא בבחי׳ מקיף דהיינו שאינו מתפשט בהמדו׳ להיות התפעלות מהדבר שהוא יודע או רואה וכענין
there is a level of Daas that knows and sees everything, only that this Daas is in an encompassing mode, meaning that it does not extend into the attributes so as to [produce] a reaction to the thing that it knows or sees; as in the matter
This higher Daas knows and sees everything, but its knowledge does not flow down into the emotive attributes (such as kindness and severity), so it produces no reaction to what it knows.


שנאמר לא הביט און ביעקב41 שאין הפי׳ שלא הביט כלל אלא כמ״ש וירא און ולא התבונן42 וכמ״ש אם צדקת מה תתן לו43 וע״ז נאמר טהור עינים מראות ברע44 שאין ראיתו הרע עושה רושם והתפעלות כלל
that is said, “He has not looked at iniquity in Jacob”: the meaning is not that He did not look at all, but as it is written, “He sees iniquity and does not consider [it]”; and as it is written, “If you are righteous, what do you give Him?” And of this it is said, “[You are] too pure of eyes to look upon evil”: His seeing of evil makes no impression and [produces] no reaction at all,
Several verses illustrate this. “He has not looked at iniquity in Jacob” does not mean G-d does not see it, but, as Job says, He sees it and does not dwell on it. “If you are righteous, what do you give Him?” shows that human deeds do not change Him, and “too pure of eyes to look upon evil” means that seeing evil leaves no mark on Him at this level.


כי שממית בידים תתפש45 ומשם מקור הסליחה46 והרחמים שאין מגיע שם שום פגם והוא למעלה מהכלים דע״ס [דעשר ספירות].
for “the lizard grasps with its hands.” And from there is the source of forgiveness and compassion, for no blemish reaches there; and it is above the vessels of the ten Sefiros.
The Alter Rebbe cites the verse about the lizard that “grasps with its hands” without elaborating on it. Because no blemish reaches the higher Daas, forgiveness and compassion flow from there; it stands above the vessels of the Sefiros.


רק הפגם והשכר והעונש הוא נמשך ע״י הדעת המתפשט ונמשך במדות ונק׳ דעת תחתון והוא המתלבש בבחי׳ ממכ״ע [ממלא כל עלמין] היינו בכלים דע״ס [דעשר ספירות] דאבי״ע [דאצילות בריאה יצירה עשיה]47
Only the blemish, and the reward and punishment, are drawn through the Daas that extends and is drawn into the attributes, which is called the lower Daas; and it is what is enclothed in the level of the light that fills all worlds (memalei kol almin), that is, in the vessels of the ten Sefiros of Atzilus, Beriah, Yetzirah and Asiyah.
Blemish, reward and punishment belong to the lower Daas, which does flow into the attributes. It is enclothed in the light that fills all worlds, that is, in the vessels of the Sefiros of the four worlds.


ולכן ידיעה זו היא ע״י בחי׳ עיני ה׳ שהם הכלים והמדות שעי״ז נמשך ההתפעלות שכר ועונש שהפגם מגיע בהכלים דייקא
Therefore this knowledge is through the level of “the eyes of G-d,” which are the vessels and the attributes, through which the reaction of reward and punishment is drawn; for the blemish reaches the vessels, precisely;
This is why knowledge through “the eyes of G-d” (the vessels and attributes) brings reward and punishment: a sin’s blemish reaches the vessels themselves.


משא״כ ע״י הידיעה שבדעת העליון שלא ע״י הכלים דע״ס [דעשר ספירות] אע״פ [אף על פי] שהכל גלוי וידוע לא נמשך מזה התפעלות כו׳.4849
whereas through the knowledge that is in the higher Daas, not through the vessels of the ten Sefiros, even though everything is revealed and known, no reaction is drawn from it, etc.
The higher Daas, which does not work through the vessels, also knows everything, yet nothing it knows produces a reaction of reward or punishment.




9ותדע שכן הוא מענין ידיעה ובחירה שאין הידיעה שהשי״ת [שהשם יתברך] יודע שזה יהיה צדיק או רשע מכרחת את הבחירה כלל.50 ואיך הוא.
And you may know that this is so from the matter of knowledge and free choice: that the knowledge by which G-d, blessed be He, knows that this one will be righteous or wicked does not compel the choice at all. And how is this?
Proof from the classic problem of divine foreknowledge and free choice: G-d knows whether a person will be righteous or wicked, yet that knowledge does not force his choice. How can that be?


אלא לפי שידיעה זו שהש״י [שהשם יתברך] יודע הכל מקודם אשר נעשה זהו בבחי׳ דעת עליון שלא ע״י הכלים דע״ס [דעשר ספירות]
Rather, because this knowledge, by which G-d, blessed be He, knows everything before it is done, is in the level of the higher Daas, not through the vessels of the ten Sefiros.
Because G-d’s knowledge of what will happen, before it happens, belongs to the higher Daas, which does not work through the vessels of the Sefiros.


דהא עיני ה׳ משוטטים לראות המעשה שכבר נעשה שזה נראה לבחי׳ המלאכים והכלים דבי״ע שנעשה עי״ז פגם וכתם בהמלאך כו׳ וכנ״ל
For “the eyes of G-d roam” to see the deed that has already been done, which is seen by the level of the angels and the vessels of Beriah, Yetzirah and Asiyah, so that a blemish and a stain is thereby made in the angel, etc., as said above;
“The eyes of G-d roam” to see a deed only after it has been done: the deed is seen by the angels and the vessels of the lower worlds, and it leaves a blemish in the angel, as explained above.


משא״כ הידיעה שהקב״ה יודע העתיד ומעשה האדם קודם שנעשה אינו על ידם כלל כ״א ידיעה זו היא במקום גבוה מאד בחי׳ דעת עליון ולהיות דעת זה בחי׳ מקיף אינו מכריח את הבחירה שאין האדם מתפעל מזה
whereas the knowledge by which the Holy One, blessed be He, knows the future and a person’s deeds before they are done is not through them at all. Rather, this knowledge is in a very high place, the level of the higher Daas; and since this Daas is an encompassing level, it does not compel the choice, for the person is not affected by it,
Foreknowledge is not through them at all but in the very high, encompassing higher Daas. Because it is encompassing, it does not act upon the person, and his choice stays free.


כמו שלא נמשך מדעת זה התפעלות אפי׳ [אפילו] בהמדות עליונים חו״ג [חסד וגבורה] להיות מזה שכר ועונש כנ״ל.
just as no reaction is drawn from this Daas even into the supernal attributes, Chesed and Gevurah, so that reward and punishment would come of it, as said above.
Just as this Daas causes no reaction even in the supernal attributes of Chesed and Gevurah, so that no reward or punishment follows from it, so it causes no compulsion in the person below.




10ושיהי׳ [ושיהיה] שכר ועונש זהו דוקא ע״י דעת תחתון שע״י הכלים והעינים.51 ועיין בפרדס ש״ד פ״ט בענין ידיעה ובחירה52 שכ׳ [שכתב] כי יש חילוק בידיעה קודם שיחטא האדם אעפ״י [אף על פי] שעתיד לחטוא. לאחר שחטא כו׳ ע״ש.
And that there be reward and punishment is specifically through the lower Daas, which is through the vessels and the eyes. And see Pardes, Sha’ar 4, chapter 9, on the matter of knowledge and choice, where he writes that there is a difference in the knowledge before a person sins, even though he will sin in the future, [and] after he has sinned, etc.; see there.
Reward and punishment come only through the lower Daas, which works through the vessels and the “eyes.” The Alter Rebbe refers again to Pardes Rimonim, which distinguishes between G-d’s knowledge before a person sins, even when he will sin, and His knowledge after he has sinned.




11ולפמ״ש [ולפי מה שכתוב] יובן כי הידיעה קודם שיחטא זהו בבחי׳ דעת עליון וכנ״ל.
And according to what has been said, it will be understood that the knowledge before he sins is in the level of the higher Daas, as said above.
Following this, G-d’s knowledge of a sin before it is committed is in the higher Daas.


וז״ש [וזהו שכתוב] בפ׳ שמות וירא אלקים את בנ״י [בני ישראל]53 וידע אלקים פי׳ לא שנתחדש׳ [שנתחדשה] הידיעה אלא שמקודם היה בדעת עליון שלא נמשך מזה התפעלות להיות עונש לפרעה ושכר לישראל
And this is what is said in Parshas Shemos: “And G-d saw the children of Israel, and G-d knew.” The meaning is not that the knowledge was new; rather, beforehand it was in the higher Daas, from which no reaction was drawn [to bring] punishment for Pharaoh and reward for Israel.
The verse “G-d saw the children of Israel, and G-d knew” does not mean G-d learned something new. He knew all along, but in the higher Daas, which produced no reaction, no punishment for Pharaoh and no reward for Israel.


וע״י וירא אלהים ע״י בחי׳ עיני ה׳ לראות המעשה כשכבר נעשה בפועל עי״ז וידע אלקים שנמשך בחי׳ הדעת תחתון המתפשט במדות להיות שכר ועונש.
And through “And G-d saw,” through the level of “the eyes of G-d” seeing the deed once it had already actually been done, thereby “and G-d knew”: the level of the lower Daas, which extends into the attributes, was drawn [down], so that there be reward and punishment.
Once “G-d saw” through “the eyes of G-d” the deed actually done, then “G-d knew”: the lower Daas, which flows into the attributes, came into play, bringing reward and punishment.




12והנה השגחה זו מבחי׳ דעת עליון ע״ז נאמר עין ה׳ אל יראיו54 וכתיב עין בעין נראה55 כדפי׳ באד״ר [באדרא רבא] דף ק״ל ע״א56 וע״ש דיוסף הצדיק זכה לזה וזהו
Now of this providence, from the level of the higher Daas, it is said, “The eye of G-d is toward those who fear Him”; and it is written, “eye to eye [You] were seen,” as explained in the Idra Rabba, p. 130a; and see there that Joseph the righteous merited this, and this is [the meaning of]
Providence from the higher Daas is “the eye of G-d toward those who fear Him,” and “eye to eye.” The Idra Rabba explains this and says Joseph merited it.


בן פורת עלי עין57 וזכה לזה ע״י ויכלכל יוסף58 וזהו טוב עין הוא יבורך59 כי נתן מלחמו לדל ע״ש.
“A fruitful son above the eye.” And he merited this through “And Joseph sustained”; and this is [the meaning of] “He who has a good eye shall be blessed, for he has given of his bread to the poor”; see there.
Joseph is called “a fruitful son above the eye,” a son connected with the higher “eye.” He merited it by sustaining his family, as “he who has a good eye shall be blessed, for he has given of his bread to the poor.”


ומזה יובן דבעון סדום שפגמו בזה ע״כ נמנע מהם גלוי בחי׳ עליונה זו הממתיק כל הדינים בחי׳ ורב חסד60 כו׳:
And from this it will be understood that, because of the sin of Sodom, in which they blemished this, the revelation of this supernal level, which sweetens all the judgments, the level of “and abundant in kindness” etc., was withheld from them.
By contrast, Sodom’s sin blemished this very quality, and so they were denied the revelation of this higher level, the “abundant in kindness” that sweetens all judgments.




13(ע״כ הגה״ה [הגהה]):
(End of the gloss.)
This marks the end of the long gloss that began in paragraph 8; the main text resumes.




Section 5 · ¶14–17
Feminine and masculine eyes
14והנה בזוהר בסבא דמשפטים דק״ז61 ע״א פי׳ מ״ש עיניו משוטטות אלין נוקבין ומ״ש המה משוטטים אלין דכורין וכ״ה בזוהר ויחי דרמ״א סע״א [סוף עמוד א]6263 דפי׳ משוטטים הם בתקוני שכינתא לתתא כו׳ היינו
Now in the Zohar, in the Saba deMishpatim, p. 107a, it explains that what is said, “His eyes roam (meshotetos),” these are feminine; and what is said, “they roam (meshotetim),” these are masculine. And so it is in the Zohar, Vayechi, p. 241, end of column a, which explains that “roam (meshotetim)” are in the adornments of the Shechinah below, etc. That is,
The Zohar distinguishes the two verses: “His eyes roam” (feminine) refers to feminine powers, and “they roam” (masculine) to masculine ones. Another Zohar passage says the “roaming” ones serve the adornments of the Shechinah below.


כי יש מלאכים שהם מז״א ויש מלאכים שהם ממלכות64 כמ״ש הרח״ו [הרבי חיים ויטאל] עמ״ש בזוהר ר״פ שמות דף ד׳ ע״א בענין איש וביתו באו6566 וז״ל [וזה לשונו] נ״ב67 ת״ת [תפארת] ומלכות ור״ל [ורוצה לומר] המלאכים שמן הז״א והמלאכים שמן המל׳ עכ״ל [עד כאן לשונו] המק״מ [המקדש מלך] שם.
there are angels that are from Z’eir Anpin and there are angels that are from Malchus, as Rabbi Chaim Vital wrote on what is said in the Zohar at the beginning of Parshas Shemos, p. 4a, on “each man came with his household”; and this is his wording: “Note: Tiferes and Malchus; and he means the angels that are from Z’eir Anpin and the angels that are from Malchus.” Until here the wording of the Mikdash Melech there.
So there are two kinds of angels, from Z’eir Anpin (the masculine) and from Malchus (the feminine). The Alter Rebbe quotes this from the Mikdash Melech, a commentary on the Zohar, which records Rabbi Chaim Vital’s comment on “each man came with his household”: the “man” is Tiferes and the “household” is Malchus, meaning the angels of each.




15והמלאכים שהם בתקוני שכינתא היא בחי׳ מלכות דאצי׳ נק׳ נוקבין וכמש״ש [וכמה שכתוב שם] בזוהר ד׳ רמ״ז ע״א בפי׳ בנות צעדה למיהוי עלי שור.68 בנות צעדה.
And the angels that are in the adornments of the Shechinah, which is the level of Malchus of Atzilus, are called feminine; as is said there in the Zohar, p. 247a, explaining “Daughters stepped, to be upon the wall” (banos tza’adah alei shur): “’Daughters stepped’ (tza’adah):
The angels in the “adornments of the Shechinah,” which is Malchus of Atzilus, are called feminine. The Zohar shows this from the verse “daughters stepped (tza’adah) upon the wall” in Jacob’s blessing to Joseph.


צעדות מיבעי לי׳ אלא ההוא עין דכתיב לעילא ומאן איהו עין משפט כו׳ ואיהו עין צעדה ופסעת למיטל בנות לתקונהא והיינו בנות צעדה ולא בנים
it should have said tza’adus (in the plural). Rather, [it is] that eye which is written above; and what is it? The eye of justice, etc.; and it steps and strides to take daughters for its adornment. And this is [why it says] ‘daughters stepped,’ and not ‘sons.’”
The Zohar notes that the verb is singular when “daughters” is plural. It explains that the subject is “the eye” mentioned earlier, “the eye of justice,” which steps forth to take “daughters” for its adornment. That is why the verse says “daughters” and not “sons.”


פי׳ שההשגחה הנמשכת ע״י הע״ס [העשר ספירות] דמלכות דאצי׳ שהיא בחי׳ עין משפט ע״ש מלך במשפט יעמיד ארץ69 הוא נמשך ומתלבש בהמלאכים הנקראים בנות שהם בחי׳ נוקבין.
The meaning is that the providence which is drawn through the ten Sefiros of Malchus of Atzilus, which is the level of “the eye of justice,” after [the verse] “A king by justice establishes the land,” is drawn down and enclothed in the angels that are called “daughters,” which are the level of the feminine.
The Alter Rebbe explains: the providence that comes through the Sefiros of Malchus of Atzilus, called “the eye of justice” because Malchus is the king who rules by justice, is enclothed in angels called “daughters,” the feminine angels.




16וזהו בנות צעדה שהמל׳ צועדת על הבנות עלי שור70 לראות ולהשגיח מעשה התחתונים וע״ז נאמר עיניו משוטטות לשון נוקבא. וזהו ענין הכצעקתה הבאה אלי.71
And this is [the meaning of] “daughters stepped”: that Malchus steps over the daughters “upon the wall,” to see and watch over the deeds of the lower beings. And of this it is said, “His eyes roam (meshotetos),” in the feminine. And this is the matter of “according to its outcry which has come to Me,”
Now the Zohar’s image is applied: Malchus “steps over” her “daughters,” the feminine angels, to watch the deeds of those below. This is the feminine “His eyes roam,” and it is also why the maamar’s verse speaks of “its outcry” in the feminine.


לשון נקבה שהיא בחי׳ מלכות שנק׳ דינא דמלכותא והוא העלאת הפגם ע״י המלאכים שמבחי׳ מל׳ והכלים דע״ס [דעשר ספירות] דבחי׳ מל׳ הבאה אלי לאא״ס [לאור אין סוף] ב״ה המלובש בע״ס [בעשר ספירות] דאצי׳.
in the feminine, which is the level of Malchus, which is called “the law of the kingdom”; and it is the raising up of the blemish through the angels that are of the level of Malchus, and the vessels of the ten Sefiros of the level of Malchus, “which has come to Me”: to the Infinite Light, blessed be He, that is enclothed in the ten Sefiros of Atzilus.
The feminine form points to Malchus, the attribute of “the law of the kingdom.” The “outcry which has come to Me” is the report of the blemish carried upward by the angels of Malchus and the vessels of Malchus, until it reaches the Infinite Light clothed in the Sefiros of Atzilus.




17ועז״נ [ועל זה נאמר] ארדה נא ואראה ע״י מדת החסד וכנודע שז״א רובו חסדים אנפוי דמלכא נהירין שהוא
And of this it is said, “I will go down now and see”: through the attribute of Chesed. And as is known, Z’eir Anpin is mostly chasadim (kindnesses), [as in] “the face of the King shines,” which is
G-d’s response, “I will go down now and see,” comes through Chesed. Z’eir Anpin, the masculine configuration of the emotive attributes, is mostly kindness; the Zohar describes it as the King’s shining face.


מ״ש עיני ה׳ הם משוטטים ל׳ [לשון] זכר שהם בחי׳ דכורין שהוא בחי׳ חסד ואראה הכצעקתה כו׳ שאולי ע״י מדת החסד ימצא להם זכות.
what is said, “the eyes of G-d, they roam (meshotetim),” in the masculine, which are the level of the masculine, which is the level of Chesed. “And I will see according to its outcry” etc.: that perhaps through the attribute of Chesed merit will be found for them.
This is the masculine “the eyes of G-d, they roam”: the angels of Z’eir Anpin, which are of Chesed. “I will see” means that perhaps, through Chesed, some merit will be found for Sodom.




Section 6 · ¶18
Judgment and kindness read the same facts
18וכמבואר באדר״ז [באדרא זוטא] דרצ״ג ע״ב72 שבחי׳ ההשגחה ע״י בחי׳ עיניו משוטטות ל׳ [לשון] נוקבא הוא בחי׳ דין וההשגחה שע״י בחי׳ עיני ה׳ המה משוטטים הוא בחי׳ רחמים כו׳ ע״ש.
And as is explained in the Idra Zuta, p. 293b, that the providence through the level of “His eyes roam (meshotetos),” in the feminine, is the level of judgment, and the providence that is through the level of “the eyes of G-d, they roam (meshotetim)” is the level of compassion, etc.; see there.
The Idra Zuta states outright that the feminine “eyes” are judgment and the masculine “eyes” are compassion.


והענין שהוא עד״מ כמ״ש ושפטו העדה73 והצילו העדה.74 עדה שופטת ועדה מצלת.75 לפי שבכל דבר יוכל ללמד זכות וחובה
And the matter is, by way of analogy, as it is written, “And the congregation shall judge... and the congregation shall save”: a congregation that judges and a congregation that saves. For in every matter one can argue for merit and for guilt.
An analogy from court: the Torah speaks of the court both judging and saving, since every case offers grounds both to condemn and to acquit.


וע״כ ארז״ל [אמרו רבותינו זכרונם לברכה] פסילנא לי׳ לצורבא מרבנן76 לדינא דחביב עלי כגופאי ואין אדם רואה חוב לעצמו הרי
And therefore our Sages, of blessed memory, said, “I disqualify [myself from judging] a Torah scholar, for he is as dear to me as my own body”; and “a person does not see guilt in himself.” Thus,
The Talmud records a sage who disqualified himself from judging a Torah scholar he loved “as my own body,” because a person does not see guilt in himself.


אע״פ [אף על פי] שהוא חייב באמת אינו רואה עליו חובה שמחמת קירוב הדעת והחביבות מוצא מקום ללמד זכות
even though he is truly guilty, one does not see guilt in him; for because of closeness of mind and affection, one finds room to argue for merit.
Love and closeness lead the mind to find grounds for acquittal even where there is real guilt.


משא״כ למי שאינו חביב עליו כ״כ [כל כך] הי׳ [היה] מלמד חובה וכמ״ש וכל יצר מחשבות לבו רק רע77 כו׳
Whereas for one who is not so dear to him, he would argue for guilt; as it is written, “and every inclination of the thoughts of his heart is only evil” etc.;
Toward someone less beloved, the same facts are read as guilt. So before the Flood Scripture says that “every inclination of the thoughts of his heart is only evil.”


ועי״ז נמשך ויאמר ה׳ אמחה את האדם78 כו׳ הרי מחמת זה שיצר מחשבות לבו רק רע נמשך ללמד חובה79
and through this there followed, “And G-d said, I will blot out man” etc. Thus, because the inclination of the thoughts of his heart was only evil, [judgment] was drawn to argue for guilt.
From that assessment came the decree “I will blot out man”: the evil inclination was taken as grounds for condemnation.


ואח״כ בפ׳ נח כתיב ויאמר ה׳ אל לבו80 לא אוסיף לקלל עוד את האדמה בעבור האדם
And afterwards, in Parshas Noach, it is written, “And G-d said in His heart, I will not again curse the ground any more because of man,
After the Flood, in Parshas Noach, G-d says He will never again curse the ground because of man.


כי יצר לב האדם רע מנעוריו הרי שמסברא זו עצמה שיצר לב האדם רע מצא ללמד זכות שלא יוסיף לקלל את האדמה בעבור האדם
for the inclination of man’s heart is evil from his youth.” Thus from this very reasoning, that the inclination of man’s heart is evil, He found [a way] to argue for merit: that He would not again curse the ground because of man.
G-d gives the reason: “for the inclination of man’s heart is evil from his youth.” The very same fact, that man’s inclination is evil, is now a reason for leniency.


והיינו לפי שהי׳ [שהיה] התגלות מדת החסד ע״י וירח ה׳ את ריח הניחוח81 שבקרבן שהקריב נח המשיך גילוי מדת החסד ללמד זכות בזו הסברא עצמה שנמשך תחלה ללמד חובה ע״י מדה״ד [מדת הדין].
And this is because there was a revelation of the attribute of Chesed through “And G-d smelled the pleasing fragrance”: through the offering that Noah brought, he drew down a revelation of the attribute of Chesed to argue for merit with this very reasoning that at first had been drawn to argue for guilt through the attribute of judgment.
The change came from a revelation of Chesed: when G-d “smelled the pleasing fragrance” of Noah’s offering, Chesed was drawn down, and the same reasoning that judgment used to condemn became grounds to acquit.


וזהו ענין החילוק בין ב׳ בחינות השגחות הנ״ל (ועמ״ש במ״א ע״פ לעשות הישר בעיני8283 ה׳ אלקיך). וזהו פי׳ ארדה נא.
And this is the difference between the two levels of providence mentioned above. (And see what is written elsewhere on the verse “to do what is right in the eyes of G-d your G-d.”) And this is the meaning of “I will go down now”:
This is the difference between the two kinds of providence, the feminine of judgment and the masculine of Chesed. The Alter Rebbe refers to another discussion on “to do what is right in the eyes of G-d,” and then returns to explain “I will go down now.”


כי צעקתה היא הבאה מלמטה למעלה שהוא בחי׳ גבורות ואו״ח [ואור חוזר] ולזה נאמר ארדה נא לשון ירידה הוא מלמעלה למטה דהיינו בחי׳ או״י [אור ישר] שהוא בחי׳ חסד להשגיח במדת החסד ללמד זכות.
for “its outcry” is that which comes from below to above, which is the level of the gevuros (severities) and the returning light (or chozer); and therefore it says “I will go down now,” a term of descent, which is from above to below, that is, the level of the direct light (or yashar), which is the level of Chesed, to watch over with the attribute of Chesed, to argue for merit.
The “outcry” rises from below to above, like the “returning light” (or chozer) of severity. “Going down” is from above to below, like the “direct light” (or yashar), which is Chesed: G-d descends with Chesed to look for merit.


ואראה הכצעקתה הבאה אלי עשו84 דהיינו אם עוונם גדול מנשוא כ״כ [כל כך] עד שגם ע״פ החסד לא יוכל למצוא זכות אז כלה. ואם לא. פי׳ אולי ע״י החסד יוכל ללמד זכות כו׳.
“And I will see [whether] according to its outcry which has come to Me they have done”: that is, if their sin is so great, too great to bear, that even according to Chesed He could not find merit, then [there will be] destruction (kalah). “And if not”: meaning, perhaps through Chesed He could argue for merit, etc.
The verse ends “whether they have done altogether (kalah).” The Alter Rebbe reads it: if their sin is so great that even Chesed can find no merit, there will be destruction (kalah); “and if not,” Chesed may yet find merit.


וז״ש [וזהו שכתוב] במדרש ארדה נא ממדה״ר [ממדות הרחמים] למדה״ד [למדת הדין]8586 ובזוהר דק״ה ע״ב87 ארדה נא מדרגא דרחמי לדרגא דדינא88 ר״ל [רוצה לומר] להמשיך רחמים ממדה״ר [ממדות הרחמים] אל בחי׳ מדה״ד [מדת הדין] ואראה כו׳.
And this is what is said in the Midrash: “I will go down now”: from the attribute of mercy to the attribute of judgment; and in the Zohar, p. 105b: “I will go down now: from the level of mercy to the level of judgment”; meaning, to draw mercy from the attribute of mercy into the level of the attribute of judgment, “and I will see,” etc.
The Midrash and the Zohar say that “I will go down” means going down from mercy to judgment. The Alter Rebbe explains this as bringing mercy down into the attribute of judgment, so that it is judgment itself that is “seen” with mercy.




Section 7 · ¶19–20
Seeing and hearing
19והנה רש״י [רבי שלמה יצחקי] פי׳ בחומש ארדה נא למד לדיינים שלא יפסקו דיני נפשות אלא בראיה.89 והענין דאיתא בת״ז [בתיקוני זהר]90 ואלין עשר ספירן אינון אזלין כסדרן91 חד אריך וחד קציר וחד בינוני.
Now Rashi explains in the Chumash [on] “I will go down now”: “[This] teaches judges not to decide capital cases except by seeing.” And the explanation is that it is found in the Tikkunei Zohar: “And these ten Sefiros go in their order: one long, one short, and one intermediate.”
Rashi learns from “I will go down and see” that judges may not decide capital cases except by seeing for themselves. To explain why “seeing” matters, the Alter Rebbe cites the Tikkunei Zohar: the Sefiros go in order, “one long, one short, and one intermediate.”


פי׳ כי ע״ס [עשר ספירות] נחלקי׳ לג׳ קוין קו הימין חח״נ [חכמה חסד נצח] נק׳ חד אריך כי החסד נמשך ומתפשט יותר
The meaning is that the ten Sefiros are divided into three lines. The right line, Chochmah, Chesed and Netzach, is called “one long,” for Chesed extends and spreads further.
The ten Sefiros form three lines. The right line, Chochmah, Chesed and Netzach, is “long” because kindness reaches far.


ולכן גמ״ח [גמילות חסדים] בין לעניים בין לעשירים92 הרי שהחסד מתפשט יותר מהרחמים שעל העשיר אין שייך רחמנות כ״א על העני.
And therefore acts of kindness [are done] both to the poor and to the rich; thus Chesed spreads further than compassion, for compassion does not apply to the rich man, but only to the poor.
The Talmud teaches that acts of kindness are done for rich and poor alike, whereas compassion applies only to the poor. So kindness reaches further than compassion.


וקו השמאל בג״ה [בינה גבורה הוד] נק׳ חד קציר שאינו נמשך כ״א למי שהגון ביותר. וקו האמצעי נק׳ בינוני שמרחם על מי שנופל רחמנות.
And the left line, Binah, Gevurah and Hod, is called “one short,” for it extends only to one who is most worthy. And the middle line is called “intermediate,” for it has compassion on whoever is fitting for compassion.
The left line, Binah, Gevurah and Hod, is “short”: it reaches only the most deserving. The middle line is “intermediate”: it has compassion on whoever is in a state that calls for compassion.




20והנה יש ראיה ושמיעה הראיה נמשך מבחי׳ חכמה קו הימין ושמיעה מבינה קו השמאל. וכנודע מענין ראובן ושמעון93
Now there is seeing and there is hearing. Seeing is drawn from the level of Chochmah, the right line, and hearing from Binah, the left line; as is known from the matter of Reuven and Shimon.
Seeing and hearing correspond to the two sides: seeing to Chochmah on the right, hearing to Binah on the left. This is known from the names Reuven (from “seeing”) and Shimon (from “hearing”).


ולכן הראי׳ [הראיה] היא מלמעלה למטה והשמיעה ממטה למעלה שהאותיות מתעלים ונכנסים לאוזן השומע ולזה ג״כ הראי׳ [הראיה] נשפלת למטה יותר מהשמיעה שרואה דבר גשמי
And therefore seeing is from above to below, and hearing from below to above, for the letters rise and enter the ear of the listener. And for this reason too, seeing descends lower than hearing, for it sees a physical thing,
Seeing goes from above to below, while hearing goes from below to above, as sounds rise into the ear. So seeing reaches lower, even to physical objects.


משא״כ השמיעה היא רק קול ודבור כי הראי׳ [הראיה] היא מבחי׳ חד אריך וכנודע שיסוד אבא אריך כו׳.
whereas hearing is only voice and speech. For seeing is from the level of “one long,” as is known that the Yesod of Abba is long, etc.
Hearing, by contrast, takes in only voice and speech. Seeing belongs to the “long” line; the Alter Rebbe adds the Kabbalistic teaching that the Yesod of Abba (Chochmah) is long.


וזהו מ״ש ארדה נא ואראה כי הכצעקתה הבאה זהו כמו בחי׳ שמיעה שמבחי׳ בינה ולכן היא הבאה מלמטה למעלה והוא בחי׳ קו השמאל אבל ארדה נא ואראה בבחי׳ ראיה שהוא בחי׳ חסדים כו׳:
And this is what is said, “I will go down now and see”: for “according to its outcry which has come” is like the level of hearing, which is from the level of Binah; therefore it comes from below to above, and it is the level of the left line. But “I will go down now and see” is in the level of seeing, which is the level of chasadim (kindnesses), etc.
Applied to the verse: “its outcry which has come” is like hearing, from Binah, rising from below on the left side. “I will go down and see” is seeing, which belongs to kindness. G-d responds to the outcry not only by hearing but by “going down and seeing” with Chesed.



In one’s avodah
The maamar says Joseph merited the higher providence, “the eye of G-d toward those who fear Him,” through sustaining others: “he who has a good eye shall be blessed, for he has given of his bread to the poor.” Sodom blemished this very quality and was denied it. It also shows, from the judge who loves the one he judges, that closeness and kindness find room for merit in the very same facts that judgment would condemn.
Questions for discussion
	How does “revealed and known” differ from the way a person comes to know something, and why does that difference answer the philosophers’ question about multiplicity?
	If G-d knows everything by Himself, why does Scripture speak of “eyes” that roam the earth? What role do the vessels and the angels play?
	How do the two levels of Daas explain why G-d’s foreknowledge does not compel a person’s free choice?
	The same fact, that “the inclination of man’s heart is evil,” leads first to the Flood and then to G-d’s promise never to curse the ground again. What changed, according to the maamar?
	Why does the maamar link “I will go down and see” with seeing rather than hearing, and what does this suggest about Rashi’s rule that judges must see for themselves?

For children · ages 9–13
For the children at the table
Going down to see with kindness

The big idea
G-d knows everything without being changed by it, and with kindness He looks at the very same facts to find the good.


When an outcry about the city of Sodom rose up to G-d, He said, “I will go down now and see.” But G-d sees everything from heaven; why would He need to go down? Our Sages say that everything is “revealed and known” before G-d. When a person learns something, at first they do not know it, and then their mind takes it in and is changed. G-d is not like that. He knows every small detail of every creature without His mind being changed at all, as the verse says, “My thoughts are not your thoughts.” Another verse says that “the eyes of G-d roam throughout the whole earth.” These “eyes” are the channels through which G-d’s light reaches the world and through which people’s deeds rise up. Some of them belong to judgment, which hears what rises from below, and some to Chesed, kindness, which looks down from above. Every story can be told for the good or for the bad. “I will go down and see” means looking with kindness, to find merit in the very same facts.

The mashal
Our Sages said that a judge should not judge a Torah scholar who is as dear to him as his own body, because “a person does not see guilt in himself.” When we love someone, we find a way to see the good in what they did. G-d’s kindness looks at us in this way.

Questions for the Shabbos table
	How is the way G-d knows things different from the way we come to know something?
	Why does the verse say “I will go down now and see,” and not “I will hear”?
	Yosef had a “good eye” and gave bread to others. How can you look at someone with a good eye this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
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Notes
Paragraph 1
1הנה הכצעקתה הוא לשון נקבה וכן הבאה, ועשו לשון נקבה ולשון זכר
Another version of this maamar poses the question as: “its outcry” is feminine and singular, while “they have done” is plural and masculine.
Kehot’s noteבמאמרי אדה״ז פרשיות ע׳ קו הקושיא ”מה שבתחלה אמר הכצעקתה לשון נקבה ולשון יחיד ואח״כ אמר עשו ל׳ רבים ולשון זכר”. ושם מוסיף עוד קושיא ”מהו ענין הירידה הזאת האיך שייך ירידה לפניו”. וראה שם בשולי העמוד מב׳ כת״י דשם נוסף עוד קושיא ”מה טעם תלה (הידיעה הכצעקתה) הירידה בצעקתה אם ירד דוקא ויראה כו׳” ע״ש בארוכה. ובאוה״ת בראשית כרך ד תשלו, א.
2הלא משמים הביט ה׳
“G-d looked down from heaven; He saw all mankind.” The Alter Rebbe uses it to ask why G-d, Who sees everything from heaven, must “go down” to see.
Psalms 33:13תהילים ל״ג:י״ג
מִשָּׁמַיִם הִבִּיט ה׳ רָאָה אֶת־כׇּל־בְּנֵי הָאָדָם:
The L-RD looketh from heaven; He beholdeth all the sons of men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3דינא דמלכותא דינא
The Talmudic rule that “the law of the kingdom is law.” Here it is read as a hint that Malchus, “kingdom,” is the attribute of law and judgment.
Bava Kamma 113a:14–16בבא קמא קי״ג א:י״ד-ט״ז
וּמוֹכְסִין. וְהָאָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא דִּינָא! אָמַר רַבִּי חֲנִינָא בַּר כָּהֲנָא אָמַר שְׁמוּאֵל: בְּמוֹכֵס שֶׁאֵין לוֹ קִצְבָה. דְּבֵי רַבִּי יַנַּאי אָמְרִי: בְּמוֹכֵס הָעוֹמֵד מֵאֵלָיו. אִיכָּא דְּמַתְנֵי לַהּ אַהָא: לֹא יִלְבַּשׁ אָדָם כִּלְאַיִם אֲפִילּוּ עַל גַּבֵּי עֲשָׂרָה בְּגָדִים, לְהַבְרִיחַ בּוֹ אֶת הַמֶּכֶס. מַתְנִיתִין דְּלָא כְּרַבִּי עֲקִיבָא. דְּתַנְיָא: אָסוּר לְהַבְרִיחַ אֶת הַמֶּכֶס. רַבִּי שִׁמְעוֹן אוֹמֵר מִשּׁוּם רַבִּי עֲקִיבָא: מוּתָּר לְהַבְרִיחַ אֶת הַמֶּכֶס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4מלך במשפט יעמיד ארץ
“A king by justice establishes the land.” It shows that the judgment of Malchus is a judgment that sustains rather than destroys.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, ד.
5“I will go down now and see whether they have done altogether according to its outcry which has come to Me.” This verse about Sodom is the maamar’s opening text.
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6בערב היא באה
“In the evening she would come,” said of the maidens brought to King Ahasuerus; cited as another use of the feminine “came” (ba’ah), matching “which has come” (haba’ah) in our verse.
Esther 2:14אסתר ב׳:י״ד
בָּעֶרֶב הִיא בָאָה וּבַבֹּקֶר הִיא שָׁבָה אֶל־בֵּית הַנָּשִׁים שֵׁנִי אֶל־יַד שַׁעַשְׁגַז סְרִיס הַמֶּלֶךְ שֹׁמֵר הַפִּילַגְשִׁים לֹא־תָבוֹא עוֹד אֶל־הַמֶּלֶךְ כִּי אִם־חָפֵץ בָּהּ הַמֶּלֶךְ וְנִקְרְאָה בְשֵׁם:
In the evening she went, and on the morrow she returned into the second house of the women, to the custody of Shaashgaz, the king’s chamberlain, who kept the concubines; she came in unto the king no more, except the king delighted in her, and she were called by name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7ורחל באה
“And Rachel came with her father’s sheep.” Another use of the feminine “came” (ba’ah), completing the examples for “which has come” in our verse.
Genesis 29:9בראשית כ״ט:ט׳
עוֹדֶנּוּ מְדַבֵּר עִמָּם וְרָחֵל בָּאָה עִם־הַצֹּאן אֲשֶׁר לְאָבִיהָ כִּי רֹעָה הִוא:
While he was yet speaking with them, Rachel came with her father’s sheep; for she tended them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, ט.
8וביאור הענין . . יש להקדים לשון השגור
The Kehot note says that from this point on, the discussion should be compared with this later maamar, which takes up the same theme.
Kehot’s noteמכאן ואילך ראה ד״ה השמר לך תרל״ה כרך א ע׳ ב ואילך.
9בדחז״ל גלוי וידוע לפני מי שאמר והי׳ העולם
The Talmud uses the phrase “It is revealed and known before Him Who spoke and the world came into being” about Rabbi Meir, that there was none like him in his generation. The Alter Rebbe draws on the fixed wording of this phrase.
Eruvin 13b:3עירובין י״ג ב:ג׳
אָמַר רַבִּי אַחָא בַּר חֲנִינָא: גָּלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁאֵין בְּדוֹרוֹ שֶׁל רַבִּי מֵאִיר כְּמוֹתוֹ, וּמִפְּנֵי מָה לֹא קָבְעוּ הֲלָכָה כְּמוֹתוֹ? שֶׁלֹּא יָכְלוּ חֲבֵירָיו לַעֲמוֹד עַל סוֹף דַּעְתּוֹ. שֶׁהוּא אוֹמֵר עַל טָמֵא טָהוֹר וּמַרְאֶה לוֹ פָּנִים, עַל טָהוֹר טָמֵא וּמַרְאֶה לוֹ פָּנִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 30b:21–22קידושין ל׳ ב:כ״א-כ״ב
וְכֵן בְּדִין, שֶׁשְּׁלָשְׁתָּן שׁוּתָּפִין בּוֹ. תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין הֵן בָּאָדָם: הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. בִּזְמַן שֶׁאָדָם מְכַבֵּד אֶת אָבִיו וְאֶת אִמּוֹ אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: מַעֲלֶה אֲנִי עֲלֵיהֶם כְּאִילּוּ דַּרְתִּי בֵּינֵיהֶם, וְכִבְּדוּנִי. תַּנְיָא רַבִּי אוֹמֵר: גָּלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁבֵּן מְכַבֵּד אֶת אִמּוֹ יוֹתֵר מֵאָבִיו, מִפְּנֵי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 63b:9–10חולין ס״ג ב:ט׳-י׳
תניא רבי אומר גלוי וידוע לפני מי שאמר והיה העולם שבהמה טמאה מרובה מן הטהורות לפיכך מנה הכתוב בטהורה גלוי וידוע לפני מי שאמר והיה העולם שעופות טהורין מרובין על הטמאין לפיכך מנה הכתוב בטמאין מאי קמ״ל כדרב הונא אמר רב ואמרי לה אמר רב הונא אמר רב משום ר׳ מאיר לעולם ישנה אדם לתלמידו דרך קצרה
Wikisource Talmud Bavli (CC-BY-SA)
Sanhedrin 76b:13–14סנהדרין ע״ו ב:י״ג-י״ד
תַּנְיָא נָמֵי הָכִי: רַבִּי אוֹמֵר, גָּלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁהַבַּרְזֶל מֵמִית בְּכׇל שֶׁהוּא, לְפִיכָךְ לֹא נָתְנָה תּוֹרָה בּוֹ שִׁיעוּר. וְהָנֵי מִילֵּי דְּבַרְזֵיהּ מִיבְרָז. וְכָבַשׁ עָלָיו לְתוֹךְ הַמַּיִם. רֵישָׁא רְבוּתָא קָא מַשְׁמַע לַן, וְסֵיפָא רְבוּתָא קָא מַשְׁמַע לַן. רֵישָׁא רְבוּתָא קָא מַשְׁמַע לַן: אַף עַל גַּב דְּלָאו אִיהוּ דְּחָפוֹ, כֵּיוָן דְּאֵין יָכוֹל לַעֲלוֹת מִשָּׁם וָמֵת – חַיָּיב. סֵיפָא רְבוּתָא קָא מַשְׁמַע לַן: אַף עַל גַּב דִּדְחָפוֹ, כֵּיוָן דְּיָכוֹל לַעֲלוֹת מִשָּׁם וָמֵת – פָּטוּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכמה פעמים בש״ס ואחדים מהם: עירובין יג, ב. קידושין ל, ב. לא, א. חולין סג, ב. סנהדרין עו, ב ועוד. וראה בדרך מצותיך מצות דין עבד עברי פרק ב. המשך תער״ב פרק רלא. ד״ה והנה נת״ל תרס״ג.
10גלוי וידוע לפני מי שאמר והיה העולם
The same phrase appears regarding a son honoring his mother more than his father. It shows that the phrase is a standard expression in the Sages’ language.
Kiddushin 31a:1קידושין ל״א א:א׳
שֶׁמְּשַׁדַּלְתּוֹ בִּדְבָרִים, לְפִיכָךְ הִקְדִּים הַקָּדוֹשׁ בָּרוּךְ הוּא כִּיבּוּד אָב לְכִיבּוּד אֵם. וְגָלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁהַבֵּן מִתְיָירֵא מֵאָבִיו יוֹתֵר מֵאִמּוֹ, מִפְּנֵי שֶׁמְּלַמְּדוֹ תּוֹרָה, לְפִיכָךְ הִקְדִּים הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹרָא הָאֵם לְמוֹרָא הָאָב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11כי הנה הפילוסופים נלאו להשיג ענין ההשגחה פרטית
Tanya explains the purpose of the tzimtzum and concealment through which the world appears separate, for the sake of G-d’s kingship over a people.
Tanya, Sha’ar HaYichud 7:15תניא, חלק שני; שער היחוד והאמונה ז׳:ט״ו
וְהִנֵּה, מִכָּאן יֵשׁ לְהָבִין שִׁגְגַת מִקְצָת חֲכָמִים בְּעֵינֵיהֶם, ה׳ יְכַפֵּר בַּעֲדָם, שֶׁשָּׁגוּ וְטָעוּ בְּעִיּוּנָם בְּכִתְבֵי הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה, וְהֵבִינוּ עִנְיַן הַצִּמְצוּם הַמּוּזְכָּר שָׁם כִּפְשׁוּטוֹ, שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא סִילֵּק עַצְמוֹ וּמַהוּתוֹ חַס וְשָׁלוֹם מֵעוֹלָם הַזֶּה, רַק שֶׁמַּשְׁגִּיחַ מִלְמַעְלָה בְּהַשְׁגָּחָה פְרָטִית עַל כָּל הַיְצוּרִים כּוּלָּם, אֲשֶׁר בַּשָּׁמַיִם מִמַּעַל וְעַל הָאָרֶץ מִתָּחַת.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ז (פג, ב). מאמרי אדה״ז תק״ע ע׳ נג, ובארוכה בסה״מ תרמ״ג ע׳ קכד. ד״ה ויחי יעקב תרנ״ב ע׳ כט ואילך. שם ע׳ קכו. ובאוה״ת בראשית כרך ד תתשלו, א שהקושיא שייך יותר בעיקר התהוות ריבוי התחלקות הנבראים מהאחד הפשוט. במאמרי אדה״א בראשית ע׳ קפד כ׳ שקושית החוקרים על עיקר ענין ההשגחה [ולא להשיג כמו שכתב כאן].
12אין אדם נוקף אצבעו מלמטה
“A person does not bruise his finger below unless it is proclaimed concerning him above.” It expresses individual providence over even the smallest events.
Chullin 7b:15–16חולין ז׳ ב:ט״ו-ט״ז
ואמר ר׳ חנינא אין אדם נוקף אצבעו מלמטה אלא א״כ מכריזין עליו מלמעלה שנאמר (תהלים לז, כג) מה׳ מצעדי גבר כוננו (משלי כ, כד) ואדם מה יבין דרכו א״ר אלעזר דם ניקוף מרצה כדם עולה אמר רבא בגודל ימין ובניקוף שני והוא דקאזיל לדבר מצוה אמרו עליו על ר׳ פנחס בן יאיר מימיו לא בצע על פרוסה שאינה שלו ומיום שעמד על דעתו לא נהנה מסעודת אביו:
Wikisource Talmud Bavli (CC-BY-SA)
Zohar III, 274bזח״ג רעד, ב
Kehot’s noteחולין ז, ב. זח״ג רעד, ב.
13הכצעקתה הבאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמשך הפסוק ארדה נא.
14בערב היא באה
The words here quote Esther 2:14; the passage is shown below.
Esther 2:14אסתר ב׳:י״ד
בָּעֶרֶב הִיא בָאָה וּבַבֹּקֶר הִיא שָׁבָה אֶל־בֵּית הַנָּשִׁים שֵׁנִי אֶל־יַד שַׁעַשְׁגַז סְרִיס הַמֶּלֶךְ שֹׁמֵר הַפִּילַגְשִׁים לֹא־תָבוֹא עוֹד אֶל־הַמֶּלֶךְ כִּי אִם־חָפֵץ בָּהּ הַמֶּלֶךְ וְנִקְרְאָה בְשֵׁם:
In the evening she went, and on the morrow she returned into the second house of the women, to the custody of Shaashgaz, the king’s chamberlain, who kept the concubines; she came in unto the king no more, except the king delighted in her, and she were called by name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, יד.
15ולהעיר ממרז״ל בכ״מ
The note contrasts “He Who spoke and the world came into being” with a phrase like “Who brings the world into being,” comparing the distinction there between “He commanded and they were created” and “Elokim created.” The added words suggest that even at the level of bringing worlds into being, G-d’s knowledge is in the manner of “revealed and known.”
Shabbat 55a:8–9שבת נ״ה א:ח׳-ט׳
אָמַר לָהּ: גָּלוּי וְיָדוּעַ לְפָנַי שֶׁאִם מִיחוּ בָּהֶם לֹא יְקַבְּלוּ מֵהֶם. (אָמַר) [אָמְרָה] לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! אִם לְפָנֶיךָ גָּלוּי, לָהֶם מִי גָּלוּי? וְהַיְינוּ דִּכְתִיב: ״זָקֵן בָּחוּר וּבְתוּלָה טַף וְנָשִׁים תַּהַרְגוּ לְמַשְׁחִית וְעַל כׇּל אִישׁ אֲשֶׁר עָלָיו הַתָּו אַל תִּגַּשׁוּ וּמִמִּקְדָּשִׁי תָּחֵלּוּ״. וּכְתִיב: ״וַיָּחֵלּוּ בָּאֲנָשִׁים הַזְּקֵנִים אֲשֶׁר לִפְנֵי הַבָּיִת״. תָּנֵי רַב יוֹסֵף: אַל תִּקְרֵי ״מִקְדָּשִׁי״ אֶלָּא ״מְקוּדָּשַׁי״ — אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו. וּמִיָּד: ״וְהִנֵּה שִׁשָּׁה אֲנָשִׁים בָּאִים מִדֶּרֶךְ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגלוי וידוע לפני (שבת נה, א. ועוד) — ובאם לא הי׳ אדה״ז מעתיק כאן הסיום ”מי שאמר והי׳ העולם” הי׳ כולל גם מחז״ל אלו, וי״ל שמרמז בזה עוד דוגמא וראי׳ ממאמרם ”שאמר והי׳ העולם” (ולא — ”שמהווה העולם”, וע״ד החילוק בין ”ציוה ונבראו” ו”ברא אלקים” — תו״א מג״א צו, ג). ועוד ענין — שאפילו בדרגת דהתהוות עולמות — ג״כ ישנו אופן ד”גלוי וידוע”. לקו״ש חי״ח ע׳ 197. ראה ספר הערכים-חב״ד ח״ד ע׳ תקכז. ראה גם לקמן לו, א.
Paragraph 3
16שאין ידיעתו ית׳
The maamar there explains that the created beings, even the highest angels, remain divided and limited, while G-d is simple unity; its discussion of G-d’s knowledge builds on this contrast.
Kehot’s noteראה לקו״ת שה״ש כא, ב.
17הרי דעתו מלובשת בידיעה זו
It says that G-d’s providence reaches every detail, but not like a person whose knowledge is clothed in what he knows; it is “everything is revealed and known before Him,” seeing to the end of all generations in one glance.
Kehot’s noteראה לקו״ת שה״ש כא, ב.
18כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Used to show that G-d’s knowing is different in kind from human knowing.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
19והנה כתיב שבעה אלה
That passage speaks of two kinds of providence matching the higher and lower unity: G-d sometimes watches with Chesed and sometimes with Gevurah, both in Z’eir Anpin and in Malchus.
Kehot’s noteבלקו״ת ראה כד, א. שמע״צ צא, ד — מציין לכאן.
20שבעה אלה עיני ה׳ המה משוטטים בכל הארץ
“These seven are the eyes of G-d; they roam throughout the whole earth,” with the masculine form meshotetim.
Zechariah 4:10זכריה ד׳:י׳
כִּי מִי בַז לְיוֹם קְטַנּוֹת וְשָׂמְחוּ וְרָאוּ אֶת־הָאֶבֶן הַבְּדִיל בְּיַד זְרֻבָּבֶל שִׁבְעָה־אֵלֶּה עֵינֵי ה׳ הֵמָּה מְשׁוֹטְטִים בְּכׇל־הָאָרֶץ:
For who hath despised the day of small things? even they shall see with joy the plummet in the hand of Zerubbabel, even these seven, which are the eyes of the L-RD, that run to and fro through the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כי ה׳ עיניו משוטטות בכל הארץ
“For G-d, His eyes roam throughout the whole earth,” with the feminine form meshotetos; the two forms will be tied to two kinds of providence.
II Chronicles 16:9דברי הימים ב ט״ז:ט׳
כִּי ה׳ עֵינָיו מְשֹׁטְטוֹת בְּכׇל־הָאָרֶץ לְהִתְחַזֵּק עִם־לְבָבָם שָׁלֵם אֵלָיו נִסְכַּלְתָּ עַל־זֹאת כִּי מֵעַתָּה יֵשׁ עִמְּךָ מִלְחָמוֹת:
For the eyes of the L-RD run to and fro throughout the whole earth, to show Himself strong in the behalf of them whose heart is whole toward Him. Herein thou hast done foolishly; for from henceforth thou shalt have wars.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22כי נודע שבע״ס יש אורות וכלים
This version links the lights and vessels to the question above: the same difficulty arises for the ten distinct Sefiros of Atzilus emerging from the simple Infinite Light, which is beyond all division.
Kehot’s noteבמאמרי אדה״א בראשית ע׳ קפד מקשר זה אלמעלה וז״ל שם: ”אך באמת קושיא זו תפול גם כן על מציאות עשר ספירות דאצי׳ ממאצילן שהוא ג״כ בחי׳ התחלקות עשר מציאות פרטים . . ואיך נמצא זאת מבחי׳ אור א״ס הפשוט שהוא מופשט מגדר התחלקות מכל וכל” ע״ש. וראה פרשיות ע׳ קז. אוה״ת בראשית כרך ד תשלו, א.
23כי בחי׳ חו״ג זהו בחי׳ כלי
It explains that Chesed and Gevurah are vessels in Z’eir Anpin, where the light takes on the nature of the vessels, but in Arich Anpin “there is no left,” because the vessel is completely nullified to the light.
Kehot’s noteבד״ה אין עומדין תרס״ז (בהמשך תרס״ו ע׳ תפא) מפרש: והיינו בז״א לפי שהאור נעשה כמהות הכלים כו׳, אבל בא״א לית שמאלא בהאי עתיקא לפי שהכלי בטל לגמרי אל האור וה״ה כמהות האור כו׳ עכ״ל ע״ש.
24מחנה מיכאל מקבלים מבחי׳ חסד כו׳
Kehot’s note points to Zohar III, 235b for these words.
Zohar III, 235bזח״ג רלה, ב
Kehot’s noteראה זח״ג רלה, ב. ובכ״מ.
Paragraph 4
25קונה לו קטיגור אחד
“One who commits one transgression acquires for himself one accuser.” Here the “accuser” is understood as the blemish the sin makes in a particular angel.
Pirkei Avot 4:11משנה אבות ד׳:י״א
רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב אוֹמֵר, הָעוֹשֶׂה מִצְוָה אַחַת, קוֹנֶה לוֹ פְרַקְלִיט אֶחָד. וְהָעוֹבֵר עֲבֵרָה אַחַת, קוֹנֶה לוֹ קַטֵּגוֹר אֶחָד. תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, כִּתְרִיס בִּפְנֵי הַפֻּרְעָנוּת. רַבִּי יוֹחָנָן הַסַּנְדְּלָר אוֹמֵר, כָּל כְּנֵסִיָּה שֶׁהִיא לְשֵׁם שָׁמַיִם, סוֹפָהּ לְהִתְקַיֵּם. וְשֶׁאֵינָהּ לְשֵׁם שָׁמַיִם, אֵין סוֹפָהּ לְהִתְקַיֵּם:
Rabbi Eliezer ben Jacob said: he who performs one commandment acquires for himself one advocate, and he who commits one transgression acquires for himself one accuser. Repentance and good deeds are a shield against punishment. Rabbi Yochanan Hasandlar said: every assembly which is for the sake of heaven, will in the end endure; and every assembly which is not for the sake of heaven, will not endure in the end.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 5
26וגם המלאכים המקבלים מהם
Cited for the angels who receive from the vessels; the same maamar is cited below on “He did not look at iniquity in Jacob.”
Kehot’s noteראה ד״ה והר סיני תרנ״ג ע׳ רא.
27מארי דעיינין
Cited for the angels called “masters of eyes.”
Kehot’s noteע׳ אוה״ת וירא כרך ד תשלו, א. פ׳ עקב ע׳ תקצז.
Paragraph 6
28דע מה למעלה ממך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, א.
29דע מה למעלה ממך עין רואה
“Know what is above you: an eye that sees, an ear that hears, and all your deeds are written in a book.” It supports the picture of divine “eyes” that observe every deed.
Pirkei Avot 2:1משנה אבות ב׳:א׳
רַבִּי אוֹמֵר, אֵיזוֹהִי דֶרֶךְ יְשָׁרָה שֶׁיָּבֹר לוֹ הָאָדָם, כֹּל שֶׁהִיא תִפְאֶרֶת לְעוֹשֶׂיהָ וְתִפְאֶרֶת לוֹ מִן הָאָדָם. וֶהֱוֵי זָהִיר בְּמִצְוָה קַלָּה כְבַחֲמוּרָה, שֶׁאֵין אַתָּה יוֹדֵעַ מַתַּן שְׂכָרָן שֶׁל מִצְוֹת. וֶהֱוֵי מְחַשֵּׁב הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵרָה כְנֶגֶד הֶפְסֵדָהּ. וְהִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה, דַּע מַה לְּמַעְלָה מִמְּךָ, עַיִן רוֹאָה וְאֹזֶן שׁוֹמַעַת, וְכָל מַעֲשֶׂיךָ בַסֵּפֶר נִכְתָּבִין:
Rabbi said: which is the straight path that a man should choose for himself? One which is an honor to the person adopting it, and [on account of which] honor [accrues] to him from others. And be careful with a light commandment as with a grave one, for you did know not the reward for the fulfillment of the commandments. Also, reckon the loss [that may be sustained through the fulfillment] of a commandment against the reward [accruing] thereby, and the gain [that may be obtained through the committing] of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30והוא ע״ד גלוי וידוע
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבלקו״ת שה״ש כא, ב מציין לכאן. ראה ד״ה צהר תעשה תרע״ג.
Paragraph 7
31שו״ה משוטטות — בבחי׳ גלוי וידוע
According to the note, Or HaTorah there refers to this passage.
Kehot’s noteבאוה״ת סידור ע׳ נ מציין לכאן. ענין הידיעה נתבאר בארוכה בספר הערכים-חב״ד ח״ד בערך אורות דספירות ”פשיטותם” ע׳ פד ואילך, ובמילואים שם ע׳ תקכו, שהכוונה כאן בתו״א דזה מה שהוא יודע הוא לא מצד שהוא רואה כבר את המעשים, כי אם שהידיעה היא מחמת עצמו, ע״ש. ראה ביאוה״ז להצ״צ כרך א ע׳ סה ואילך.
Paragraph 8
32ועיין בפרדס שער
The parallel version adds: as the Pardes explains in several places, the philosophers’ questions about the chain of descent from the First Cause can be answered only through the wisdom of Kabbalah, which is why the ten Sefiros of Atzilus are called in the Zohar “the secret of holy faith.”
Kehot’s noteבמאמרי אדה״ז פרשיות ח״א ע׳ קז ”וכמבואר בפרדס בכמה דוכתי שא״א לתרץ קושיות הפילוסופי׳ וכל המבוכים שנבוכו בענין ההשתלשלו׳ מאחה״פ אם לא ע״י חכמת הקבלה וע״כ נק׳ בחי׳ ע״ס דאצי׳ בזוהר בשם רזא דמהימנותא קדישא כידוע”.
33ושער ד׳ פ״ט
The Alter Rebbe refers the reader to Rabbi Moshe Cordovero’s Pardes Rimonim, Gate 4, chapter 9, on this subject; he cites the same chapter again below on knowledge and free choice.
Pardes Rimmonim 4:10–11פרדס רמונים ד׳:י׳-י״א
… ועוד נשמתא אית לה כמה שנויין ומקרים וסבות דאתקריאו לה, מה דלאו הכי למארי כלא. ובג״ד היא אדמייא לגביה בשולטנותא דילה על כל אברי גופא, אבל לא במלה אחרא עכ״ל. ומתוכו מתבארים כל חלקי וצדדי הדרוש הנדרש בשער זה. ועתה רצוננו להאריך בביאורו ובפרטי דבריו מפני רבוי תועלתו. ועוד שמתוכו יתבאר רוב מה שפי׳ בפרקים הקודמים. ופי׳ חכם בכל מיני חכמות, מפני שיש בחי׳ רבות אל החכמה והבינה. והם מיני חכמות כפי שנוי ורבוי הבחינות. ובכלן מתפשט הא״ס כדי לפעול כל הפעולות כי אין בכח המדות לפעול פעולות זולתו. …
Pardes Rimonim (Public Domain)
34וברע״מ פ׳ שופטים ד׳ ער״ה סע״א
The Ra’aya Mehemna section of the Zohar on Shoftim, cited as a further discussion of this subject.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
35היוצר עין הלא יביט
“He Who forms the eye, shall He not see?” Used to sharpen the question: G-d needs no intermediary in order to see.
Psalms 94:9תהילים צ״ד:ט׳
הֲנֹטַע אֹזֶן הֲלֹא יִשְׁמָע אִם־יֹצֵר עַיִן הֲלֹא יַבִּיט:
He that planted the ear, shall He not hear? He that formed the eye, shall He not see?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צד, ט.
36אך הענין כמ״ש
According to the note, a section from here on is copied there, in a different order, with additions and explanations.
Kehot’s noteקטע מכאן נעתק בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ לה בשינוי סדר עם הוספות וביאורים.
37כי אל דעות ה׳
“For G-d is a G-d of knowledges (de’os).” The plural is read as two levels of Daas, the higher and the lower.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה אוה״ת בראשית כרך ד תשלז, א. סה״מ תרכ״ז ע׳ קמה ואילך. סה״מ תרכ״ט כט ואילך.
38שיש ב׳ בחי׳ בדעת
Kehot’s note points to Zohar III, 291a for these words.
Zohar III, 291aזח״ג רצא, א
Kehot’s noteזח״ג רצא, א.
39שיש ב׳ בחי׳ בדעת
The Kehot note gives this Zohar passage for the teaching that there are two levels of Daas.
Zohar, Idra Zuta 19:87–22:95ספר הזהר, האדרא זוטא י״ט:פ״ז-כ״ב:צ״ה
40שיש ב׳ בחי׳ בדעת . . מקיף וסוכ״ע
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteראה לקו״ת ראה כד, א. שמע״צ צא, ד. ובכ״מ.
41לא הביט און ביעקב
Balaam’s words, “He has not looked at iniquity in Jacob.” Read as: G-d sees but does not react, the mode of the higher Daas.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא. ראה ד״ה והר סיני תרנ״ג ע׳ רא ”דאין פירושו שלא ראה את האון כלל דהכל גלוי וידוע לפניו, אלא שאינו מתפעל מזה וכמו שפרש״י שם שאינו מדקדק עמהם להתבונן בהאון ועמל שלהם”.
42וירא און ולא התבונן
“He sees iniquity and does not consider [it].” It explains the previous verse: seeing without the seeing having an effect.
Job 11:11איוב י״א:י״א
כִּי־הוּא יָדַע מְתֵי־שָׁוְא וַיַּרְא־אָוֶן וְלֹא יִתְבּוֹנָן:
For He knoweth base men; and when He seeth iniquity, will He not then consider it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, יא. סה״מ תרנ״ג שם ”והטעם מה שוירא און ולא התבונן הוא מפני שהפגם ממעשה התחתונים אינו מגיע לשם, והיינו בבחי׳ עצמיות אוא״ס שהוא למעלה מעלה מבחי׳ עולם, ולכן מה שנעשה בעולם אינו נוגע שם כלל” ע״ש. ראה המשך תער״ב כרך ג׳ ע׳ א׳שסט.
43אם צדקת מה תתן לו
“If you are righteous, what do you give Him?” At the level of the higher Daas, human deeds make no change in G-d.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
44טהור עינים מראות ברע
“[You are] too pure of eyes to look upon evil.” Understood as seeing evil without its making any impression.
Habakkuk 1:13חבקוק א׳:י״ג
טְהוֹר עֵינַיִם מֵרְאוֹת רָע וְהַבִּיט אֶל־עָמָל לֹא תוּכָל לָמָּה תַבִּיט בּוֹגְדִים תַּחֲרִישׁ בְּבַלַּע רָשָׁע צַדִּיק מִמֶּנּוּ:
Thou that art of eyes too pure to behold evil, And that canst not look on mischief, Wherefore lookest Thou, when they deal treacherously, And holdest Thy peace, when the wicked swalloweth up The man that is more righteous than he;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק א, יג.
45שממית בידים תתפש
“The lizard grasps with its hands, and it is in king’s palaces.” Cited in passing in the discussion of the higher Daas.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
46ומשם מקור הסליחה
It adds: on the contrary, forgiveness comes from there precisely because the blemish does not reach there, so from there forgiveness of sins is drawn down to fill the blemishes.
Kehot’s noteסה״מ תרנ״ג שם ”ואדרבה משם נמשך הסליחה כו׳ והיא הנותנת מפני שאין הפגם נוגע שם לכן נמשך משם להיות סליחות עוונות למלאות הפגמים כו׳”.
47היינו בכלים דע״ס דאבי״ע
It refers here and explains that the blemish reaches the vessels of Atzilus, and that this is knowledge in the mode of enclothement.
Kehot’s noteראה המשך תער״ב ח״ג ע׳ א׳שסט. שמציין לכאן ”מבו׳ [= הכוונה לכאן] דבהכלים דאצי׳ מגיע הפגם והוא בבחי׳ יודע היינו בבחי׳ התלבשות כו׳”. וראה שם ע׳ א׳רכח.
48הגה״ה
That passage refers to this gloss.
Kehot’s noteבלקו״ת שה״ש ל, ב מציין לכאן.
49The Zohar on Pekudei describes “the eyes of G-d” as powers that all take up watching over the world. It is cited as a source for identifying the eyes with the means of providence.
Zohar, Pekudei 49:611–621ספר הזהר, פקודי מ״ט:תרי״א-תרכ״א
Paragraph 9
50מכרחת את הבחירה כלל
It adds a proof that foreknowledge does not compel the choice: a person is made to swear, “Be righteous.”
Kehot’s note”שהרי משביעין אותו תהא צדיק” — סה״מ תרכ״ט ע׳ כט.
Paragraph 10
51דוקא . . שע״י הכלים והעינים
It spells out the point: through the vessels and attributes, where the blemish reaches, reward and punishment are drawn, by G-d’s descent into the lower Daas, the light that fills all worlds, in the vessels of the Sefiros of the four worlds.
Kehot’s noteשע״י הכלים והמדות שלשם מגיע הפגם ומשם נמשך השכר והעונש שזהו ע״י ירידתו והשפלתו בבחי׳ ד״ת בחי׳ ממכ״ע היינו בכלים דע״ס דאבי״ע — סה״מ תרכ״ט ע׳ ל.
52ועיין בפרדס ש״ד פ״ט בענין ידיעה ובחירה
Rabbi Moshe Cordovero discusses knowledge and free choice there and distinguishes between G-d’s knowledge before a person sins and after he has sinned. The Alter Rebbe maps this onto the higher and lower Daas.
Pardes Rimmonim 4:9פרדס רמונים ד׳:ט׳
Paragraph 11
53וירא אלקים את בנ״י
“And G-d saw the children of Israel, and G-d knew.” Read here as the move from knowledge in the higher Daas to the lower Daas, which brings reward and punishment.
Exodus 2:25שמות ב׳:כ״ה
וַיַּרְא אֱלֹקִים אֶת־בְּנֵי יִשְׂרָאֵל וַיֵּדַע אֱלֹקִים:
And G-d saw the children of Israel, and G-d took cognizance of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, כה.
Paragraph 12
54עין ה׳ אל יראיו
“The eye of G-d is toward those who fear Him.” Cited for providence from the higher Daas.
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
55עין בעין נראה
“That You, G-d, were seen eye to eye.” Cited for the same higher providence.
Numbers 14:14במדבר י״ד:י״ד
וְאָמְרוּ אֶל־יוֹשֵׁב הָאָרֶץ הַזֹּאת שָׁמְעוּ כִּי־אַתָּה ה׳ בְּקֶרֶב הָעָם הַזֶּה אֲשֶׁר־עַיִן בְּעַיִן נִרְאָה אַתָּה ה׳ וַעֲנָנְךָ עֹמֵד עֲלֵהֶם וּבְעַמֻּד עָנָן אַתָּה הֹלֵךְ לִפְנֵיהֶם יוֹמָם וּבְעַמּוּד אֵשׁ לָיְלָה:
they will say to the inhabitants of this land, who have heard that Thou L-RD art in the midst of this people; inasmuch as Thou L-RD art seen face to face, and Thy cloud standeth over them, and Thou goest before them, in a pillar of cloud by day, and in a pillar of fire by night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יד.
56כדפי׳ באד״ר דף ק״ל ע״א
Cited for a discussion of this Idra Rabba passage.
Kehot’s noteראה המשך תער״ב ח״ב ע׳ א׳לא.
57בן פורת עלי עין
Jacob’s blessing to Joseph, read here as “a fruitful son above the eye,” linking Joseph to the higher eye.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כב.
58ויכלכל יוסף
“And Joseph sustained his father, his brothers” and his father’s household. His generosity earned him this level.
Genesis 47:12בראשית מ״ז:י״ב
וַיְכַלְכֵּל יוֹסֵף אֶת־אָבִיו וְאֶת־אֶחָיו וְאֵת כׇּל־בֵּית אָבִיו לֶחֶם לְפִי הַטָּף:
And Joseph sustained his father, and his brethren, and all his father’s household, with bread, according to the want of their little ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מז, יב.
59טוב עין הוא יבורך
“He who has a good eye shall be blessed, for he has given of his bread to the poor.” It ties generosity to the higher “eye.”
Proverbs 22:9משלי כ״ב:ט׳
טוֹב־עַיִן הוּא יְבֹרָךְ כִּי־נָתַן מִלַּחְמוֹ לַדָּל:
He that hath a bountiful eye shall be blessed; For he giveth of his bread to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ט.
60ורב חסד
“And abundant in kindness,” one of the Thirteen Attributes of Mercy, named as the level that sweetens all judgments.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
61בזהר . . דמשפטים דק״ז
According to the note, it quotes the wording of this Zohar passage with an explanation.
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ תקטו מעתיק לשון הזוהר עם ביאור. ובסה״מ תרכ״ט ע׳ ל.
62וכ״ה בזהר ויחי דרמ״א סע״א
According to the note, it quotes the wording of this Zohar passage.
Kehot’s noteבאוה״ת נ״ך שם ע׳ תקיד מעתיק הלשון.
63וכ״ה בזוהר ויחי דרמ״א סע״א
The Zohar on Vayechi explains that the “roaming” ones are in the adornments of the Shechinah below.
Zohar, Vayechi 64:651–65:661ספר הזהר, ויחי ס״ד:תרנ״א-ס״ה:תרס״א
64כי יש מלאכים שהם מז״א ויש מלאכים שהם ממלכות
It says, apparently referring here, that according to this maamar these are angels of Atzilus, formed from the outer aspect of the vessels of Z’eir Anpin and Malchus of Atzilus; p. 1408 discusses why the verse sometimes says meshotetim and sometimes meshotetos.
Kehot’s noteראה בהמשך תער״ב ח״ג ע׳ א׳תע, ואולי הכוונה לכאן, שכ׳ ”לפמ״ש בתו״א בד״ה ארדה נא הב׳ נר׳ שהם מלאכים דאצי׳ וכמ״ש באגה״ק שם [סי׳ כ] דמחיצוניות הכלים די״ס דאצי׳ שהן אלקות נבראו ההיכלות כו׳ וגם גופות המלאכים דאצי׳ שהן בחי׳ יש כו׳, די״ל דעיניו משוטטים ועיניו משוטטות שהן בחי׳ דכורין ונוקבין מבחי׳ ז״א ומל׳ כמ״ש בד״ה ארדה נא הנ״ל הן המלאכים המתהווים מבחי׳ חיצוניות הכלים דזו״נ דאצי׳ כו׳” ע״ש. וראה שם ע׳ א׳תח מה שלפעמים נאמר משוטטים ולפעמים משוטטות ע״ש.
65בזוהר ר״פ שמות דף ד׳ ע״א בענין איש וביתו באו
The Zohar at the start of Shemos on “each man came with his household”; Rabbi Chaim Vital’s note there reads it as Tiferes and Malchus, the angels of Z’eir Anpin and of Malchus.
Zohar, Shemot 5:33–6:39ספר הזהר, שמות ה׳:ל״ג-ו׳:ל״ט
R. Hiya found an indication of the purity of the Israelitish women in Egypt in the text: “And he made the laver of brass, and the foot of it brass, of the looking-glasses of the women assembling at the door of the tent” (Ex. 38, 8). What was the merit of the women to have made them worthy of such honour that their looking-glasses should be used for the laver of the Tabernacle? Their ritual ablutions on the one hand, and their eagerness to attract their husbands on the other. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
66איש וביתו באו
“Each man came with his household,” the verse on which the Zohar passage and Rabbi Chaim Vital’s note comment.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67עמ״ש — וז״ל נ״ב
According to the note, the version there reads “the wording of the Mikdash Melech” before "נ"ב.”
Kehot’s noteבסה״מ תרכ״ט שם: וז״ל המק״מ נ״ב.
Paragraph 15
68בנות צעדה למיהוי עלי שור
Jacob’s blessing to Joseph, “daughters stepped upon the wall,” which the Zohar interprets.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69מלך במשפט יעמיד ארץ
“A king by justice establishes the land,” linking Malchus to “justice” and to “the eye of justice.”
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70בנות צעדה . . עלי שור
“Daughters stepped upon the wall,” read with the Zohar as Malchus stepping over her feminine angels to watch those below.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כב.
71הכצעקתה הבאה אלי
The maamar’s verse; its feminine forms are now explained as referring to the providence of Malchus.
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כא.
Paragraph 18
72וכמבואר באדר״ז דרצ״ג ע״ב
The Idra Zuta explains that the providence of “His eyes roam” (feminine) is judgment, and that of “they roam” (masculine) is compassion.
Zohar, Idra Zuta 24:113–27:121ספר הזהר, האדרא זוטא כ״ד:קי״ג-כ״ז:קכ״א
73ושפטו העדה
“And the congregation shall judge” between the killer and the avenger; the court’s role of judging.
Numbers 35:24במדבר ל״ה:כ״ד
וְשָׁפְטוּ הָעֵדָה בֵּין הַמַּכֶּה וּבֵין גֹּאֵל הַדָּם עַל הַמִּשְׁפָּטִים הָאֵלֶּה:
then the congregation shall judge between the smiter and the avenger of blood according to these ordinances;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74והצילו העדה
“And the congregation shall save” the killer; the court’s role of saving. The Sages derive from these verses a congregation that judges and one that saves.
Numbers 35:25במדבר ל״ה:כ״ה
וְהִצִּילוּ הָעֵדָה אֶת־הָרֹצֵחַ מִיַּד גֹּאֵל הַדָּם וְהֵשִׁיבוּ אֹתוֹ הָעֵדָה אֶל־עִיר מִקְלָטוֹ אֲשֶׁר־נָס שָׁמָּה וְיָשַׁב בָּהּ עַד־מוֹת הַכֹּהֵן הַגָּדֹל אֲשֶׁר־מָשַׁח אֹתוֹ בְּשֶׁמֶן הַקֹּדֶשׁ:
and the congregation shall deliver the manslayer out of the hand of the avenger of blood, and the congregation shall restore him to his city of refuge, whither he was fled; and he shall dwell therein until the death of the high priest, who was anointed with the holy oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ושפטו העדה והצילו העדה עדה שופטת ועדה מצלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמסעי לה, כד-כה. סנהדרין פ״א משנה א.
76פסילנא לי׳ לצורבא מרבנן
A sage said he would disqualify himself from judging a Torah scholar who was as dear to him as his own body, for a person does not see guilt in himself.
Shabbat 119a:1שבת קי״ט א:א׳
עָבֵידְנָא יוֹמָא טָבָא לְרַבָּנַן. אָמַר רָבָא תֵּיתֵי לִי, דְּכִי אֲתָא צוּרְבָּא מֵרַבָּנַן לְקַמַּאי לְדִינָא, לָא מָזֵיגְנָא רֵישִׁי אַבֵּי סַדְיָא כַּמָּה דְּלָא מְהַפֵּיכְנָא בְּזָכוּתֵיהּ. אָמַר מָר בַּר רַב אָשֵׁי: פְּסִילְנָא לֵקהּ לְצוּרְבָּא מֵרַבָּנַן לְדִינָא. מַאי טַעְמָא? — דְּחַבִּיב עֲלַי כְּגוּפַאי, וְאֵין אָדָם רוֹאֶה חוֹבָה לְעַצְמוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, א.
77וכל יצר מחשבות לבו רק רע
Before the Flood: “every inclination of the thoughts of his heart is only evil”; the fact read as grounds for guilt.
Genesis 6:5בראשית ו׳:ה׳
וַיַּרְא ה׳ כִּי רַבָּה רָעַת הָאָדָם בָּאָרֶץ וְכׇל־יֵצֶר מַחְשְׁבֹת לִבּוֹ רַק רַע כׇּל־הַיּוֹם:
And the L-RD saw that the wickedness of man was great in the earth, and that every imagination of the thoughts of his heart was only evil continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, ה.
78ויאמר ה׳ אמחה את האדם
“I will blot out man”: the decree that followed from reading man’s evil inclination as guilt.
Genesis 6:7בראשית ו׳:ז׳
וַיֹּאמֶר ה׳ אֶמְחֶה אֶת־הָאָדָם אֲשֶׁר־בָּרָאתִי מֵעַל פְּנֵי הָאֲדָמָה מֵאָדָם עַד־בְּהֵמָה עַד־רֶמֶשׂ וְעַד־עוֹף הַשָּׁמָיִם כִּי נִחַמְתִּי כִּי עֲשִׂיתִם:
And the L-RD said: ‘I will blot out man whom I have created from the face of the earth; both man, and beast, and creeping thing, and fowl of the air; for it repenteth Me that I have made them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, ז.
79נמשך ללמד חובה
Listed by the note as a further discussion of this point.
Kehot’s noteראה לקו״ת אמור לט, א. שה״ש מז, ד. באוה״ת ענינים ע׳ קצז מציין לכאן.
80ויאמר ה׳ אל לבו
After the Flood the same fact, man’s evil inclination, becomes the reason not to curse the ground again.
Genesis 8:21בראשית ח׳:כ״א
וַיָּרַח ה׳ אֶת־רֵיחַ הַנִּיחֹחַ וַיֹּאמֶר ה׳ אֶל־לִבּוֹ לֹא־אֹסִף לְקַלֵּל עוֹד אֶת־הָאֲדָמָה בַּעֲבוּר הָאָדָם כִּי יֵצֶר לֵב הָאָדָם רַע מִנְּעֻרָיו וְלֹא־אֹסִף עוֹד לְהַכּוֹת אֶת־כׇּל־חַי כַּאֲשֶׁר עָשִׂיתִי:
And the L-RD smelled the sweet savour; and the L-RD said in His heart: ‘I will not again curse the ground any more for man’s sake; for the imagination of man’s heart is evil from his youth; neither will I again smite any more every thing living, as I have done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כא.
81וירח ה׳ את ריח הניחוח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנח ח, כא.
82ע״פ לעשות הישר בעיני ה׳
This is the discussion the Alter Rebbe refers to.
Kehot’s noteלקו״ת ראה כג, ד ואילך.
83לעשות הישר בעיני ה׳ אלקיך
“To do what is right in the eyes of G-d your G-d”; the Alter Rebbe refers to his discussion of this verse elsewhere.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ואראה הכצעקתה הבאה אלי עשו
The verse is read clause by clause: “altogether” (kalah) as destruction, “and if not” as the chance that Chesed will find merit.
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וז״ש במדרש ארדה נא ממדה״ר למדה״ד
According to the note, the source of this Midrash is identified there.
Kehot’s noteראה רמב״ן וירא יח, כ. הנסמן במאמרי אדה״א בראשית ע׳ קצו.
86וז״ש במדרש ארדה נא ממדה״ר למדה״ד
The Kehot note refers to Ramban here for the Midrash that “I will go down” means from the attribute of mercy to the attribute of judgment.
Ramban on Genesis 18:20רמב"ן על בראשית י״ח:כ׳
87ובזהר דק״ה ע״ב
It quotes this Zohar, which follows the Midrash: “Did the Holy One, blessed be He, not know...? Rather, ‘I will go down now’ from the level of mercy to the level of judgment.”
Kehot’s noteבתורת חיים ר״פ וירא (צז, א): בזוהר [ח״א קה, ב] א׳ ע״ד המדרש הנ״ל וז״ל וכי לא הוה ידע קודב״ה דא׳ ארדה נא . . אלא ארדה נא מדרגא דרחמי לדרגא דדינא כו׳.
88ובזוהר דק״ה ע״ב ארדה נא מדרגא דרחמי לדרגא דדינא
The Zohar asks whether G-d did not already know, and explains “I will go down” as from the level of mercy to the level of judgment.
Zohar, Vayera 12:201–14:212ספר הזהר, וירא י״ב:ר״א-י״ד:רי״ב
According to another interpretation, again, the proper reading is ‘asu (they have made), and this accords with the translation of Onqelos. It says: “I will go down and see.” Are not all things revealed before the Almighty that there was need for Him to go down and see? The expression, however, “I will go down”, implies descent from the grade of mercy to that of rigour, and by “and see” is meant the consideration of the kind of punishment to be meted out to them.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 19
89רש״י פי׳ בחומש ארדה נא למד לדיינים שלא יפסקו דיני נפשות אלא בראיה
Rashi learns from “I will go down and see” that judges must not decide capital cases without seeing for themselves.
Rashi on Genesis 18:21רש"י על בראשית י״ח:כ״א
ארדה נא. לִמֵּד לַדַּיָּנִים שֶׁלֹא יִפְסְקוּ דִינֵי נְפָשׁוֹת אֶלָּא בִרְאִיָּה, הַכֹּל כְּמוֹ שֶׁפֵּרַשְׁתִּי בְפָרָשַׁת הַפַּלָּגָה. דָּבָר אַחֵר, אֵרְדָה נָא לְסוֹף מַעֲשֵׂיהֶם: הכצעקתה. שֶׁל מְדִינָה: הבאה אלי עשו. וְכֵן עוֹמְדִים בְּמִרְדָּם, כָּלָה אֲנִי עוֹשֶׂה בָהֶם, וְאִם לֹא יַעַמְדוּ בְמִרְדָּן אֵדְעָה מָה אֶעֶשֶׂה לְהִפָּרַע מֵהֶן בְּיִסּוּרִין וְלֹא אֲכַלֶּה אוֹתָן. וְכַיּוֹצֵא בוֹ מָצִינוּ בְּמָקוֹם אַחֵר, וְעַתָּה הוֹרֵד עֶדְיְךָ מֵעָלֶיךָ וְאֵדְעָה מָה אֶעֱשֶׂה לָּךְ (שמות ל״ג); וּלְפִיכָךְ יֵשׁ הֶפְסֵק נְקֻדַּת פְּסִיק בֵּין עָשׂוּ לְכָלָה, כְּדֵי לְהַפְרִיד תֵּבָה מֵחֲבֶרְתָּהּ. וְרַבּוֹתֵינוּ …
ארדה נא I WILL GO DOWN NOW — This teaches the judges that they should not give decisions in cases involving capital punishment, except after having carefully looked into the matter — all as I have explained in the section dealing with the dispersion of the nations (11:5). Another explanation of ארדה נא is: I will go down to the very end of their doings (I will fathom the depths of their wickedness). הכצעקתה WHETHER ACCORDING TO THE CRY OF IT (literally, of her) — i.e. the cry of the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
90דאיתא בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
91In Elijah’s opening prayer (Patach Eliyahu) the ten Sefiros are said to go “one long, one short, and one intermediate.”
Tikkunei Zohar 17a:13תקוני הזהר י״ז א:י״ג
ואלין עשר ספירן. אינון אזלין כסדרן. חד אריך וחד קצר וחד בינוני
Constantinople, 1740 (CC-BY-NC)
92גמ״ח בין לעניים בין לעשירים
Acts of kindness are greater than charity, for they are done both for the poor and for the rich. Here this shows that Chesed reaches further than compassion.
Sukkah 49b:11סוכה מ״ט ב:י״א
תָּנוּ רַבָּנַן: בִּשְׁלֹשָׁה דְּבָרִים גְּדוֹלָה גְּמִילוּת חֲסָדִים יוֹתֵר מִן הַצְּדָקָה. צְדָקָה — בְּמָמוֹנוֹ; גְּמִילוּת חֲסָדִים — בֵּין בְּגוּפוֹ, בֵּין בְּמָמוֹנוֹ. צְדָקָה — לָעֲנִיִּים; גְּמִילוּת חֲסָדִים — בֵּין לָעֲנִיִּים בֵּין לָעֲשִׁירִים. צְדָקָה — לַחַיִּים; גְּמִילוּת חֲסָדִים — בֵּין לַחַיִּים בֵּין לַמֵּתִים.
Our rabbis taught: In three respects gemilut hasadim is superior to charity: charity can be done only with one’s money, but gemilut hasadim can be done with one’s person and one’s money. Charity can be given only to the poor, but gemilut hasadim both to the rich and the poor. Charity can be given to the living only, gemilut hasadim can be done both to the living and to the dead.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 20
93ושמעון
Leah names Shimon “because G-d has heard,” linking Shimon with hearing.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שחורה אני ונאוה בנות ירושלים כאהלי קדר כיריעות שלמה
“I Am Black, yet Comely, O Daughters of Jerusalem”
The soul that has descended into a body is “black”: it receives G-d’s wisdom as the dark mass of halachic detail and the rabbinic fences around the prohibitions, and it lives among worldly business. Yet this very blackness makes it more beautiful than the souls that never came down, because the prohibitions, and tzedakah given from hard-earned money, join it to the light that surrounds all worlds, which no positive deed can reach.
The maamar in brief
“The daughters of Jerusalem” are the souls before their descent, still one with G-d and so possessed of complete awe (yirah shalem), beyond anything angels can attain. The souls in bodies are the “bride,” Knesses Yisrael, into whom G-d, the groom, drew His infinite wisdom at Sinai. The bride says: I am black, yet more comely than you. Her blackness is the halachos, the “black locks” of the Song. White hairs, from G-d’s kindness, are the laws of the positive commandments, which elevate the physical; black hairs are the laws of the prohibitions, which “cruelly” reject even what holds a divine spark. She is also black through tzedakah, bound up with business, yet it exalts the whole animal soul and draws down revelation and the “four hands” of divine help. The words of the Scribes are the hidden source of the Torah’s light, and the prohibitions, rooted in the hidden half of the Name, reach the surrounding light through negation. So the animal soul, rooted in the ofanim, rises above the seraphim in thirst for G-d’s very self, and in the future that light will be revealed.

Outline
	1The daughters of Jerusalem and the brideThe souls above are the daughters of Jerusalem, of complete awe; the souls below are the bride, into whom the groom drew His infinite wisdom at Sinai, each soul receiving its letter of the Torah.¶1–2
	2Black locks and white hairThe bride’s blackness is the halachos. Hairs are far-reaching channels of G-d’s kindness: white for the positive commandments, which lift the physical into holiness; black for the prohibitions, which separate evil from good.¶3–5
	3The raven’s cruelty, and tzedakahThe prohibitions reject even what holds a divine spark, and a person must be “cruel” to himself with fences. Tzedakah, bound up with worldly business, is also black, yet it exalts the whole animal soul.¶6
	4A fifth to Pharaoh: revelation and the four handsGiving a fifth to tzedakah brings revelation (paroh) into the soul, as in the blessing over every mitzvah, and draws down the four hands: kindness that awakens teshuvah, help against the evil inclination, elevation to love, and the embracing arm, all sown now in exile.¶7–8
	5The words of the Scribes and the higher root of the prohibitionsThe Oral Torah, the “scribe,” is the hidden source of the Written Torah’s light. The prohibitions, from the hidden Yud-Hei, join the soul to the surrounding light through “not,” which no positive deed can reach.¶9
	6Ofanim above seraphimThe animal soul, rooted in the ofanim, rises above the seraphim in a fiery thirst for G-d’s very “I,” beyond His outer glory; this foreshadows the future, when the Infinite Light present in space, time and soul will be revealed.¶10–13
	7Black, and therefore comelyThrough the blackness of keeping the prohibitions, the surrounding light will be revealed in the future; in this the descended soul is more beautiful than the daughters of Jerusalem.¶14


Key concepts
	Daughters of Jerusalemבנות ירושלים
	The souls before their descent, still included in G-d; read as yirah shalem, complete awe.

	The bride (kallah)כלה
	Knesses Yisrael, the souls that have descended into bodies, into whom G-d, the groom, draws His Infinite Light and wisdom.

	Black locks and white hairקוצותיו תלתלים שחורות / שער רישיה כעמר נקא
	Hairs are far-reaching channels of divine flow: the white are the laws of the positive commandments, the black the laws and fences of the prohibitions.

	The words of the Scribesדברי סופרים
	The Oral Torah and rabbinic enactments, the “scribe” above the “book,” the hidden source of the Written Torah’s light.

	Yud-Hei and Vav-Heiי״ה / ו״ה
	The hidden and revealed halves of the Name Havayah: the 365 prohibitions and the 248 positive commandments.

	The surrounding lightסובב כל עלמין
	Divine light beyond the bounds of the worlds, reached now only through negation and revealed in the future.

	Paroh as revelationפרעה
	From the root meaning “uncovered”: tzedakah brings an open revelation of the Infinite Light into the soul.


Section 1 · ¶1–2
The daughters of Jerusalem and the bride
1שחורה אני ונאוה1 בנות ירושלים כאהלי קדר כיריעות שלמה. הנה בנות ירושלים נק׳ הנשמות שעדיין לא ירדו לעולם הזה להתלבש בגוף
“I am black, yet comely, O daughters of Jerusalem, as the tents of Kedar, as the curtains of Shlomo.” Now, “the daughters of Jerusalem” is the name given to the souls that have not yet descended into this world to be enclothed in a body
The maamar opens with Song of Songs 1:5, where the maiden speaks to “the daughters of Jerusalem.” The Alter Rebbe first identifies these daughters: they are the souls that have not yet come down into this world to be clothed in a body.


ונפש הבהמית ועודן כלולות במאצילן ב״ה בבחי׳ אין ממש ונקרא טהורה היא כי טהורה פי׳ שעדיין היא בבחי׳ אין ואח״כ אתה בראתה2 יש מאין כו׳.
and an animal soul, and are still included in their Emanator, blessed be He, at the level of utter nothingness (ayin). And [the soul] is called “pure is she,” for “pure” means that it is still at the level of ayin; and afterwards, “You created it,” something from nothing, etc.
Before its descent, a soul is still included within G-d, its Emanator, in a state called ayin, “nothing”: it has no existence of its own apart from Him. He reads the morning blessing “the soul You placed in me is pure; You created it” as a sequence: “pure” is the soul while it is still ayin, and “You created it” is its later coming into being as a separate “something.”


לפי שכל נשמות טרם ירידתם לעוה״ז הן עומדות שם בביטול והתכללות ממש באור א״ס ב״ה.
For all souls, before their descent into this world, stand there in self-nullification (bittul) and in actual inclusion within the Infinite Light (Or Ein Sof), blessed be He.
Bittul here means that the soul does not experience itself as a separate being at all; it is wholly absorbed in the Infinite Light. This is the state of every soul “there,” above, before it is born.


וכמ״ש באליהו חי ה׳ אשר עמדתי לפניו345 ולא אליהו בלבד אלא כל נשמות קודם ירידתן והתלבשותן בגוף ונפש הבהמית
As it is written of Eliyahu, “As G-d lives, before whom I have stood.” And not Eliyahu alone, but all souls, before their descent and their enclothing in a body and an animal soul;
The prophet Eliyahu swears “by G-d before whom I have stood,” describing himself as one who stands before G-d. The Alter Rebbe applies the phrase to every soul before its descent: each one stood before G-d in complete bittul.


ואזי נקראו בנות ירושלים (בפרדס בערכי הכינויים ערך בנות ירושלים הביא בשם הזהר פרשת ויחי שני פירושים בזה והפי׳ הראשון הוא כדפי׳ כאן ע״ש בפ׳ ויחי דרמ״ב ע״א)6
and then they are called “the daughters of Jerusalem.” (In the Pardes, in the Erchei HaKinuyim, under the entry “the daughters of Jerusalem,” he cites two interpretations of this in the name of the Zohar, Parshas Vayechi, and the first interpretation is as it has been explained here; see there, and in Parshas Vayechi, page 242a.)
In that state the souls are called “the daughters of Jerusalem.” The parenthesis is a scholarly note: the Pardes (Pardes Rimonim, R. Moshe Cordovero’s classic work of Kabbalah), in its section defining Kabbalistic terms, quotes two Zohar readings of the phrase, and the first of them is the reading given here.


שמקבלים עליהם בחי׳ יראה שלם דהיינו שלימות היראה כי היראה הוא מבחינת מלכותו ית׳ מלכות כל עולמים7 למעלה עד אין קץ ולמטה עד אין תכלית
For they take upon themselves the level of a complete awe (yirah shalem), that is, the completeness of awe. For awe stems from the level of His sovereignty, may He be blessed, “a kingship over all worlds,” upward without end and downward without limit,
The name Yerushalayim (Jerusalem) is read as yirah shalem, “complete awe.” Awe of G-d comes from His Kingship, and Psalms calls that Kingship “a kingship over all worlds,” boundless both upward and downward, that is, infinite.


שהיא בחי׳ א״ס ובהשתלשלות המדרגות בנבראים אין בהם כח לקבל יראה זו בשלימות וכמ״ש להודיע לבני האדם גבורותיו8 וכבוד הדר מלכותו שכבוד הדר
which is the level of the Infinite. And in the chain of descending levels (hishtalshelus) among created beings, they have no power to receive this awe in its completeness. As it is written, “To make known to the sons of man His mighty deeds, and the glorious splendor of His kingdom”: the glorious splendor of
Because the Kingship is infinite, no created being within the descending order of levels can take on the full measure of awe that it calls for. A verse from Psalms shows how awe does reach creatures: through “His mighty deeds” and “the glorious splendor of His kingdom.”


מלכותו הוא מה שהמלאכים מקבלים עליהם עול מלכות שמים מחנה מיכאל באהבה ומחנה גבריאל כו׳ אלף אלפים וריבוא רבבות כו׳9 ולגדודיו אין מספר.10
His kingdom is that the angels take upon themselves the yoke of the kingdom of Heaven, the camp of Michael with love and the camp of Gavriel, etc., “a thousand thousands and ten thousand myriads,” etc., and “His troops are beyond number.”
“The glorious splendor of His kingdom” is the angels’ acceptance of G-d’s rule. The camp of the angel Michael serves with love and the camp of Gavriel (the text breaks off with “etc.”) in its own way, and their numbers are vast, “a thousand thousands” and beyond counting.


שכל זה הוא יקר ותפארת גדולת מלכותו ית׳ ולהודיע לבני האדם אין זה אלא בבחי׳ גבורותיו הן בחי׳ הצמצומים רבים ושונים שבהשתלשלות המדרגות משא״כ הנשמה טרם בואה
For all this is the glory and splendor of the greatness of His kingship, may He be blessed; and “to make known to the sons of man” is only through the level of “His mighty deeds,” which are the many and varied contractions (tzimtzumim) in the chain of descending levels. But the soul, before it comes
All this angelic service is the glory of G-d’s Kingship, yet it is made known to creatures only through “His mighty deeds” (gevuros), which the Alter Rebbe reads as the many contractions (tzimtzumim) that limit the light at each step of the descent. Created beings therefore receive awe only in a limited, contracted form.


לעוה״ז להתלבש בגוף שהן בחי׳ אין ממש הם מקבלים עליהם עול מלכות שמים בשלימות כמו שהוא בבחי׳ א״ס ממש ונקראו בנות ירושלים בבחי׳ בתולות אחריה רעותיה מובאות לך11
into this world to be enclothed in a body, [the souls] being at the level of utter nothingness, take upon themselves the yoke of the kingdom of Heaven in completeness, as it is at the level of the Infinite itself. And they are called “the daughters of Jerusalem,” at the level of “virgins, her companions following her, are brought to you.”
The souls before their descent are ayin, with no self of their own, so they accept G-d’s Kingship in its full, infinite measure. That is why they are “the daughters of Jerusalem,” of complete awe, and they are also the “virgins, her companions” of the Psalm, who follow the bride.


(עיין בזח״ב [בזהר חלק ב׳] קצ״ז ב׳ דרל״ה א׳ רל״ח12 א׳ ובמק״מ [ובמקדש מלך] שם וצ״ל דהוא לפירוש השני שבפרדס וממילא מובן דלפי׳ הראשון יש לפרש גם זה כמ״ש כאן ועיין עוד בפ׳ משפטים דק״ה סע״ב [סוף עמוד ב] ובפ׳ אחרי דס״ז ע״ב)13
(See Zohar II, 197b, page 235a and 238a, and the Mikdash Melech there. And it must be said that this follows the second interpretation in the Pardes; and consequently it is understood that according to the first interpretation this too can be explained as written here. See further in Parshas Mishpatim, page 105, end of side b, and in Parshas Acharei, page 67b.)
A second scholarly parenthesis points to passages of the Zohar on the verse of the “virgins” and to the Mikdash Melech commentary on them. It notes that those passages follow the Pardes’s second interpretation, but that according to the first interpretation they too can be read as they are here.


ונקראו ג״כ עלמות כמ״ש עלמות אהבוך.14 והנשמות שירדו ונתלבשו בגוף ונפש הבהמי׳ [הבהמית] בעוה״ז היא נקרא כנסת ישראל היא מקור נשמות ישראל בשם כלה
They are also called alamos (maidens), as it is written, “therefore the maidens love You.” And the souls that have descended and been enclothed in a body and an animal soul in this world, [collectively] called Knesses Yisrael, which is the source of the souls of Israel, are called by the name “bride” (kallah),
“Therefore the maidens (alamos) love You” gives these unborn souls another name. The souls that have descended are called, as one whole, Knesses Yisrael, the “community of Israel” understood as the source of all Jewish souls, and she is called “the bride.”


כי הקב״ה נקרא אצלם בשם חתן15 מלשון חות דרגא16 הוא בחי׳ המשכות אור א״ס ב״ה בנשמות.17
because the Holy One, blessed be He, is called, in relation to them, by the name “groom” (chasan), from the expression chaus darga (descending a level), which is the drawing down of the Infinite Light, blessed be He, into the souls.
G-d is “the groom” (chasan), a word the Alter Rebbe links to the Aramaic chaus darga, “going down a step,” as a man goes down a step to take a wife. The groom’s descent to the bride is the drawing down of the Infinite Light into the souls.




2והיינו במ״ת [במתן תורה] דכתי׳ [דכתיב] ביום חתונתו שאז הוא זמן הנשואין שכמו הנשואין עד״מ בחי׳ הזווג והיחוד הוא המשכת הטפה הנמשכת מן המוח של המשפיע בבחי׳ המקבל כו׳.18
And this is [what took place] at the Giving of the Torah, of which it is written, “on the day of his wedding,” for that is the time of the marriage. For just as in marriage, by way of analogy, the union and joining is the drawing down of the drop that is drawn from the brain of the giver into the recipient, etc.,
The Mishnah reads “on the day of his wedding” in Song of Songs as the Giving of the Torah at Sinai: that was the wedding of G-d and Israel. The analogy is marital union, in which (in the older physiology the text assumes) a drop drawn from the brain of the giver passes to the recipient.


כך התורה היא בחי׳ חכמתו ורצונו ית׳ בבחי׳ א״ס ב״ה ממש חכים ולא בחכמה ידיעא כו׳
so the Torah is His wisdom and will, may He be blessed, at the level of the Infinite One (Ein Sof) itself, blessed be He: “He is wise, but not with a knowable wisdom,” etc.
The “drop” in this analogy is the Torah, which is G-d’s own wisdom and will as they are in the Infinite itself. The classic Kabbalistic phrase “wise, but not with a knowable wisdom” stresses that G-d’s wisdom is unlike any wisdom we could grasp.


והמשכה זו בבחי׳ א״ס ממש היא נתפסת ונקלטת בנשמות ישראל ס״ר אותיות התורה19 הן ס״ר המשכות לס״ר נשמות ישראל
And this drawing down, at the level of the Infinite itself, is grasped and absorbed in the souls of Israel: the six hundred thousand letters of the Torah are six hundred thousand channels of flow to the six hundred thousand souls of Israel.
This infinite wisdom is received and “absorbed” by Jewish souls, as a seed is absorbed and takes hold. The Torah is said to contain six hundred thousand letters, matching the six hundred thousand root souls of Israel, so that each soul has its own letter as its channel.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שמלמדין את התינוק בבטן אמו20 את כל התורה כו׳ כדי להיות נתפס ונקלט בנשמתו אור וחיות מאותיות התורה שהן הארת אור א״ס ב״ה חכים ולא בחכמה ידיעא כו׳
Therefore our Sages, of blessed memory, said that the infant in its mother’s womb is taught the entire Torah, etc., so that light and life-force (chayus) from the letters of the Torah be grasped and absorbed in its soul; for they are a radiance of the Infinite Light, blessed be He, “wise, but not with a knowable wisdom,” etc.
The Talmud teaches that an unborn child is taught the entire Torah in the womb. The Alter Rebbe explains its purpose: so that the light of the Torah’s letters, a radiance of the Infinite, takes hold in the soul from the very start.


ואזי נקרא נשמות ישראל בשם כלה שמקבלת הטפה כו׳ ועיין באדרא זוטא21 (דף ר״צ ע״ב):
And then the souls of Israel are called by the name “bride,” for she receives the drop, etc. See the Idra Zuta (page 290b).
Because the souls receive this “drop” of divine wisdom, they are called “the bride.” The text refers the reader to the Idra Zuta, the concluding section of the Zohar, for this theme.




Section 2 · ¶3–5
Black locks and white hair
3ב והנה בחי׳ כלה זו שהיא בחי׳ מקור לנשמות שירדו ונתלבשו בגוף אומרת לבנות ירושלים הן הנשמות שלא ירדו שעדיין הן בבחינ׳ [בבחינת / בבחינה] טהור׳ היא שהן כלולות במאצילן בבחי׳ אין ממש.
2. Now, this level of “bride,” which is the source of the souls that have descended and been enclothed in a body, says to the daughters of Jerusalem, that is, the souls that have not descended and are still at the level of “pure is she,” being included in their Emanator at the level of utter nothingness:
The second section begins. The “bride,” the source of the souls that have descended into bodies, now speaks to the “daughters of Jerusalem,” the souls that remain above, still “pure” and included in G-d.


עם היות כי שחורה אני מחמת ירידתי לעוה״ז והתלבשותי בגוף הגשמי הריני נאוה יותר מבנות ירושלים כי
Though “I am black” because of my descent into this world and my enclothing in the physical body, I am nevertheless more comely than the daughters of Jerusalem. For
Her claim is paradoxical: she has been darkened by her descent into a physical body, yet she is more beautiful than the souls that never descended. The rest of the maamar explains how the blackness itself is the source of her beauty.


הנה ענין שחורה אני בבחי׳ כלה הוא כמ״ש קוצותיו תלתלים שחורות כעורב22 תלתלים תלי תלים של הלכות23 שהן קוצותיו בחי׳
the meaning of “I am black” at the level of the bride is as it is written, “His locks are curled (taltalim), black as a raven”: taltalim [means] tilei tilim (heaps upon heaps) of halachos, which are “his locks,” the level of
Song of Songs describes the beloved’s locks as “curled, black as a raven.” The Talmud reads taltalim, “curled,” as tilei tilim, “heaps upon heaps”: from every stroke of the Torah’s letters, heaps of laws can be derived. So the “black locks” are the vast body of halachic detail.


שערות ונימין הנמשכות מן המוח בריבוי התחלקות וכך הן תלי תלים של הלכות המשכות מחכמה עילאה חכים ולא בחכמה ידיעא כו׳. הן בבחי׳ שחורות.
hairs and strands drawn from the brain in great subdivision. And so too, the heaps upon heaps of halachos are channels drawn from the Supernal Wisdom (Chochmah Ila’ah), “wise, but not with a knowable wisdom,” etc. They are at the level of “black.”
Hair grows out of the head and divides into countless strands; so the laws of the Torah branch out from G-d’s Supernal Wisdom into endless details. These branches of halachah are what the verse calls “black.”




4והענין יובן בהקדים לבאר כי הנה כתיב ושער רישי׳ [רישיה] כעמר נקא24 שהשערות הן בבחי׳ לבנונית וכתיב קוצותיו תלתלים שחורות25 כו׳.
The matter will be understood by first explaining that it is written, “And the hair of His head was like pure wool,” [meaning] that the hairs are in a state of whiteness; and it is written, “His locks are curled, black,” etc.
Daniel sees the “Ancient of Days” with hair “like pure wool,” that is, white hair, while the Song of Songs speaks of black locks. The Alter Rebbe will explain why the “hairs” are sometimes white and sometimes black.


אך הענין כי הנה בחי׳ השערות הן המשכות שהן מבחי׳ חסד ורב חסד26 שנמשך ונתפשט עד למטה כמשל השערות שנמשכות באורך
But the explanation is that the level of the hairs is channels of flow that stem from the level of Chesed and “abundant in kindness,” which is drawn and spreads down below, like the analogy of the hairs that extend to a great
In Kabbalah, “hairs” stand for channels of divine flow that extend far from their source, just as hair grows far out from the head. These channels come from Chesed, G-d’s kindness, which reaches down even to the lowest levels, and from “abundant in kindness,” one of the Thirteen Attributes of Mercy.


רב והן תלי תלים של הלכות ודקדוקי סופרים27 שבכל מצוה כמ״ש (משלי ד׳) סלסלה ותרוממך28. פי׳ סלסלה כמארז״ל [כמאמר רבותינו זכרונם לברכה] (ר״ה [ראש השנה] כ״ו ב׳) קא מהפך בשעריה29 כו׳.
length. And they are the heaps upon heaps of halachos and the fine points of the Scribes that are in every mitzvah, as it is written (Proverbs 4), “Extol her (salseleha), and she will exalt you.” The meaning of salseleha is as our Sages, of blessed memory, said (Rosh HaShanah 26b), “she was turning over her hair,” etc.
These long, many-stranded channels are the heaps of halachos and the fine rabbinic details in every mitzvah. The Talmud explains the word salseleha in Proverbs (“extol her”) from a maidservant of Rebbi’s household who spoke of someone “turning over his hair”: to “extol” the Torah is to turn it over constantly, like hair, down to every detail.


אך יש שערות שנמשכות ומתלבשות בבחי׳ לבנונית הוא בחי׳ חסד שהן ההלכות רבות שבמ״ע [שבמצות עשה] בקרבנות ותרומות ומעשרות וציצית ותפילין ושבת כו׳. איך תהי׳ [תהיה] המצות נעשית בקרבן להיות עולה לרצון לפניהוי׳30 וריח ניחוח31 כו׳.
But there are hairs that are drawn down and enclothed in the level of whiteness, which is the level of Chesed: these are the many halachos in the positive commandments, concerning sacrifices, terumos, tithes, tzitzis, tefillin, Shabbos, etc.: how the mitzvah is to be done with a sacrifice so that it ascend favorably before G-d and as a pleasing fragrance, etc.
Some “hairs” are white: the many laws of the positive commandments, such as sacrifices, terumah, tithes, tzitzis, tefillin and Shabbos. They teach how to perform the mitzvah, for example how to offer a sacrifice so that it is “accepted before G-d” and becomes a “pleasing fragrance.”




5וכן בשאר כל המצות שהן המשכות חכמה עילאה בבחי׳ חסד להעלות הדברים הגשמיי׳ [הגשמיים] בעשייתן כמצותן ולקשרם באור ה׳ וקדושתו והן השערות הנמשכות מבחי׳ שער רישיה כעמר נקא32 שהוא לובן העליון וחסד עליון דאקרי רב חסד33 כו׳
And so too with all the other mitzvos, which are channels of the Supernal Wisdom through the level of Chesed, to elevate physical things through their being performed according to their commandment, and to bind them to the light of G-d and His holiness. These are the hairs drawn from the level of “the hair of His head was like pure wool,” which is the supernal whiteness and the supernal Chesed that is called “abundant in kindness,” etc.
Every positive mitzvah is a channel of G-d’s Supernal Wisdom through Chesed, and doing it properly raises the physical objects it uses (the wool of tzitzis, the parchment of tefillin) and binds them to G-d’s holiness. These are the “white hairs” of Daniel’s vision, from the supernal whiteness that is G-d’s kindness.


אבל השערות השחורות הן הלכות שנמשכו ונתפשטו במצות ל״ת [לא תעשה] להפריד הרע מן הטוב ולדחותו מן הקדושה שאינו עולה ונכלל באור ה׳ וקדושתו.
But the black hairs are the halachos that were drawn and spread into the prohibitive commandments, to separate the evil from the good and to push it away from holiness, since it does not ascend and become included in the light of G-d and His holiness.
The “black hairs” are the laws of the prohibitions. Their work is the opposite of elevation: they separate evil from good and push it away from holiness, because what is forbidden cannot be raised up and included in G-d’s light.




Section 3 · ¶6
The raven’s cruelty, and tzedakah
6וע״ז נאמר שחורות כעורב.34 פי׳ כעורב שהוא אכזרי כך יש בבחי׳ שערות הללו בחי׳ אכזריות שהרי גם בדבר האסור ופסול כו׳
And of this it is said, “black as a raven.” The meaning of “as a raven” is: just as the raven is cruel, so in the level of these hairs there is an element of cruelty. For even in a thing that is forbidden or unfit, etc.,
The raven was proverbially cruel (it was thought to neglect its young), so “black as a raven” hints that these “black hairs” contain an element of cruelty. The Alter Rebbe explains the cruelty by looking at what is forbidden.


נמשך נצוץ וחיות אלקי המחיה ומהווה אותו שבלעדי ניצוץ וחיות אלקי לא יתקיים כלל ועכ״ז [ועם כל זה] לא יעלה הניצוץ אלקי שבו לרצון לפני הוי׳ להתכלל באורו וקדושתו ית׳ רק נדחה לחוץ
there is drawn a divine spark and life-force that gives it life and brings it into being, for without the divine spark and life-force it would not exist at all; and nevertheless the divine spark within it does not ascend favorably before G-d, to be included in His light and holiness, may He be blessed, but is simply pushed outside.
Nothing can exist without a divine spark that gives it life, so even a forbidden thing has one. Yet the prohibition means that this spark cannot be raised up into holiness through use; the thing is simply rejected, pushed outside.


והרי זה כמו אכזריות על הניצוץ אלקי שבו גם צריך האדם להתנהג בנפשו במדת אכזריות להיות סר מרע בבחינת אתכפייא כו׳ בכמה גדרים וסייגים דקדוקי סופרים קדש א״ע [את עצמו] במותר לך35 כו׳
And this is like cruelty toward the divine spark within it. A person, too, must conduct himself toward his own soul with the attribute of cruelty, turning away from evil in the manner of iskafya (subjugation), etc., through many fences and safeguards, the fine points of the Scribes: “Sanctify yourself in what is permitted to you,” etc.
Rejecting a thing that holds a divine spark is a kind of cruelty toward that spark. A person must show the same “cruelty” toward himself: iskafya, subduing his own desires, and adding rabbinic fences, as the Talmud says, “sanctify yourself even in what is permitted to you.”


ולכן נקרא בבחי׳ שחורות כעורב (וע׳ בזהר ח״ג [חלק ג׳] קל״ב א׳ ק״מ ע״א ע״ט ב׳ קכ״ז ב׳. ח״ב [חלק ב׳] קי״ו א׳)
Therefore it is at the level of “black as a raven.” (See Zohar III, 132a, 140a, 79b, 127b; Zohar II, 116a.)
This is why the laws of prohibition are called “black as a raven.” The parenthesis lists passages in the Zohar where these black and white hairs are discussed.


וע״ז נאמר שחורה אני שמקבלת בחי׳ הטפה היא בחי׳ ח״ע [חכמה עילאה] בבחי׳ שחורה דהיינו בבחי׳ ההלכות ודקדוקי סופרים שהן קוצותיו תלתלים שחורות כעורב כנ״ל.
And of this it is said, “I am black”: for she receives the drop, which is the Supernal Wisdom (Chochmah Ila’ah), in the manner of “black,” that is, in the form of the halachos and the fine points of the Scribes, which are “his locks are curled, black as a raven,” as explained above.
Now the verse “I am black” can be read: the bride, the descended soul, receives G-d’s Supernal Wisdom in its “black” form, the details of halachah and the rabbinic safeguards. Above, the souls have no need for such laws; they belong to the soul that lives in this world.


וגם שחורה אני בבחי׳ קיום המצות מעשיות שהן בדברים המלובשים בגשמיות ממש וכללותן היא צדקה
And also, “I am black” in the fulfillment of the practical mitzvos, which are done with things enclothed in actual physicality; and their general and collective expression is tzedakah (charity),
A second sense of “I am black”: the practical mitzvos are done with physical things, and they all come together in tzedakah, charity. Chassidus often calls tzedakah the general and collective expression of all the mitzvos.


שהיא בגשמיות ממש וחיובה הוא ע״י עסק האדם בעוה״ז שעוסק בפרקמטיא ומרויח בה שעי״ז נתחייב בצדקה. ובשעה שהוא עוסק בפרקמטיא נמצא שהוא מלובש בעניני עוה״ז ממש.
which is in actual physicality, and whose obligation comes through a person’s involvement in this world: he engages in business and profits from it, and through this becomes obligated in tzedakah. And while he is engaged in business, he is thus enclothed in the matters of this world itself.
Tzedakah is “black” because it is bound up with physical money, and a person becomes obliged to give it only because he is busy earning a living. While he does business, he is immersed in the affairs of this world.


עכ״ז [עם כל זה] ונאוה שבצדקה כתיב וצדקה תרומם גוי36 שע״י שנותן צדקה לעני מעמלו ויגיעו חיי נפשו הוא מעלה ומרומם את כל נפש הבהמית וחיותה:37
Even so, “yet comely”: for of tzedakah it is written, “Tzedakah exalts a nation”; for by giving tzedakah to a poor person from his toil and labor, the very life of his soul, he elevates and exalts his entire animal soul and its life-force.
Yet tzedakah makes the soul “comely,” because “tzedakah exalts.” Money earned by effort holds a person’s very life, so giving it away lifts up the animal soul and all the life-force it spent earning it.




Section 4 · ¶7–8
A fifth to Pharaoh: revelation and the four hands
7וזהו ונתתם חמישית לפרעה38 שע״י הצדקה שנותן חומש מיגיעו נעשה בחי׳ פרעה הוא בחי׳ גילוי מלשון כי פרעה אהרן39 שנמשך גילוי אור א״ס ב״ה ממש על נפשו
And this is [the meaning of] “you shall give a fifth to Pharaoh (Paroh)”: through the tzedakah, in which he gives a fifth of his labor, there comes about the level of paroh, which is the level of revelation, from the expression “for Aharon had exposed them (pera’o)”: a revelation of the Infinite Light itself, blessed be He, is drawn down upon his soul.
Yosef told the Egyptians to give a fifth of their harvest to Pharaoh (Paroh). The Alter Rebbe reads Paroh by its root, as in “Aharon had exposed them (pera’o),” meaning uncovering and revelation: giving a fifth of one’s earnings to tzedakah brings a revelation of the Infinite Light upon one’s soul.


לכן אומרים קודם כל מצוה ברוך אתה הוי׳ אלקינו שברוך ונמשך אור א״ס ב״ה מעולם ועד עולם בבחי׳ אתה
Therefore, before every mitzvah we say, “Blessed are You, Havayah, our G-d”: that the Infinite Light, blessed be He, be “blessed,” [that is,] drawn down, “from world to world,” at the level of “You,”
This is the meaning of the blessing said before every mitzvah. “Blessed” (baruch) is read as “drawn down”: the mitzvah draws the Infinite Light down from the highest world into this one, to be addressed as “You.”


דהיינו בבחי׳ גילוי כאלו הוא לנוכח להיות הוי׳ אלקינו ממש להיות נתפס ונקלט אלקותו ית׳ בנפש ממש
that is, at the level of revelation, as if He were face to face, so that Havayah be truly “our G-d”: that His G-dliness, may He be blessed, be grasped and absorbed in the soul itself.
“You” is how one speaks to someone present, face to face, so the blessing asks that G-d be revealed. “Havayah, our G-d” means that the transcendent G-d becomes truly ours, His G-dliness taken in by the soul itself.


ועל ה אמרו רז״ל [רבותינו זכרונם לברכה] אשרי מי שבא לכאן ותלמודו בידו40 דהיינו שיהא נתפס ונקלט בו בחי׳ תלמודו שהוא בחי׳ חכמה עילאה
And of this our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand”; that is, that his learning, which is the Supernal Wisdom, be grasped and absorbed in him,
The Talmud says: “Fortunate is he who comes here (to the World to Come) with his learning in his hand.” “In his hand” means the learning has truly been absorbed and held, since what one learns is the Supernal Wisdom.


כמו האשה שקולטת הטפה עד״מ שאם אינו נתפס ונקלט בבחי׳ נשמתו אור התורה הרי זה
like a woman who absorbs the drop, by way of analogy. For if the light of the Torah is not grasped and absorbed in his soul, this is
Holding on to one’s learning is compared to conception, in which the seed takes hold. A soul in which the Torah’s light does not take hold is like a woman who does not conceive.


כמו האשה הפולטת כו׳ (עמ״ש מענין קליטה גבי שמיני עצרת בד״ה ה׳ לי בעוזרי ובד״ה טוב לחסות וגם בשאר דרושים שם)
like a woman who discharges [it], etc. (See what is written on the subject of absorption regarding Shemini Atzeres, in the discourse beginning “G-d is for me among my helpers” and in the discourse beginning “It is better to take refuge,” and also in the other discourses there.)
The parenthesis sends the reader to discourses on Shemini Atzeres, where the theme of “absorbing” (kelitah) is developed at length.


וזהו ונתתם חמישית לפרעה41 שנעשה בחי׳ פרעה וגילוי בנפשו ממש (עמ״ש על פסוק זה בע״ח [בעץ חיים]) (שער ל״א פ״ז [פרק ז׳])4243 ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ ויגש ומזה נמשך להיות וארבע הידות44 יהי׳ [יהיה] לכם כי
And this is “you shall give a fifth to Pharaoh”: that the level of paroh, revelation, comes about in his soul itself. (See what is written on this verse in Etz Chaim) (Sha’ar 31, chapter 7), and in Likkutei Torah [of the Arizal], Parshas Vayigash. And from this there follows “and the four hands (yados) shall be yours,” for
The verse of “a fifth to Pharaoh” therefore means revelation within one’s very soul, and the text notes that Etz Chaim and the Arizal’s Likkutei Torah on Parshas Vayigash also interpret this verse. Its next words, “four parts shall be yours,” literally “four hands,” describe what follows from that giving.


הנה בחי׳ ארבע הידות הן יד הגדולה יד החזקה יד רמה וזרוע הנטויה. יד הגדולה הוא מ״ש וירא ישראל את היד הגדולה45 אשר עשה ה׳ במצרים.
the four hands are the great hand, the strong hand, the high hand and the outstretched arm. The great hand is as it is written, “And Israel saw the great hand that G-d had wrought in Egypt.”
The four “hands” are four expressions of divine power named in the Torah: the great hand, the strong hand, the high hand and the outstretched arm. The great hand is the one that Israel “saw” at the Splitting of the Sea.


פי׳ שאפילו בבחינת מצרים יש בחי׳ המשכת והתפשטות בחי׳ היד הגדולה שנמשכה ונתפשטה עד למטה מאד אפילו בבחינת מצרים
Meaning: even in the level of Egypt there is a drawing down and spreading of the level of the great hand, which was drawn and spread very far down, even into the level of Egypt;
“The great hand that G-d wrought in Egypt” shows that G-d’s kindness reached even into Egypt, the lowest place. The Alter Rebbe reads Egypt as a spiritual state, the lowest levels of the soul.


דהיינו שנמשך חסד עליון כ״כ [כל כך] שאפילו בבחינת נפש השפלה ממדרגות תחתונות שבעשיה ומלובשת בגשמיות ממש נופלין הרהורי תשובה.
that is, the supernal Chesed is drawn down so greatly that thoughts of teshuvah fall even into a lowly soul, from the lowest levels of Asiyah and enclothed in actual physicality.
The great hand is the supernal Chesed that reaches so far down that thoughts of teshuvah come even to a lowly soul sunk in physicality. Such a thought is not the person’s own achievement; it “falls” into him from above.




8וזהו ענין יד הגדולה אך הנה נודע שלאום מלאום יאמץ46 וזה לעומת זה עשה אלקים47 ואלמלא הקב״ה עוזרו48 כו׳
And this is the matter of the great hand. But it is known that “one nation shall be stronger than the other nation,” and “G-d has made one opposite the other,” and “were it not that the Holy One, blessed be He, helps him,” etc.
After the great hand comes the need for help. Holiness and its opposite are balanced (“G-d made one opposite the other”), and when one side grows strong the other weakens, like the two nations in Rivkah’s womb. The Talmud says that a person’s evil inclination would overpower him “were it not that the Holy One, blessed be He, helps him.”


ועזר זה וסיוע זה נקרא יד החזקה לנצח ולכבוש כו׳ ויד רמה היינו לרומם ולקשר נפשו בקיום ואהבת בכל לבבך49 כו׳
And this help and this assistance is called the strong hand, to prevail and to conquer, etc. And the high hand is to exalt and bind his soul in the fulfillment of “And you shall love… with all your heart,” etc.
That divine help, which lets a person win his inner struggle, is the “strong hand.” The “high hand” lifts the soul higher still, binding it to the love of G-d “with all your heart.”


וזרוע הנטויה הוא ג״כ בחי׳ יד שביד יש ג׳ פירקין העליונה נקרא זרוע היא בבחי׳ נטויה שהיא פשוטה למטה מטה בבחי׳ וימינו תחבקני50 כאדם החובק כו׳. שלא להיות בבחי׳ נפרד ח״ו [חס ושלום] כו׳.
And the outstretched arm is also the level of a hand, for the hand has three sections, and the uppermost is called the arm. It is “outstretched,” extended far, far downward, in the manner of “and His right hand embraces me,” like a person who embraces, etc., so that there not be a state of separation, G-d forbid, etc.
The arm, the upper section of the limb, is the fourth “hand”: it is “outstretched,” reaching far downward to embrace, as in “His right hand embraces me.” This embrace keeps the soul from being separate from G-d.


וכ״ז [וכל זה] הוא נמשך ע״י הצדקה שע״י זה וארבע הידות יהי׳ [יהיה] לכם לזרע השדה51 שבזמן הגלות הכל הוא רק בבחינת זריעה אור זרוע לצדיק52 כו׳ כמ״ש במדרש:
And all this is drawn down through tzedakah, for through it “the four hands shall be yours, as seed for the field”; for in the time of exile everything is only in the manner of sowing, “Light is sown for the righteous,” etc., as stated in the Midrash.
All four hands are drawn down through tzedakah, as the verse continues, “as seed for the field.” In exile everything is only “sown,” as the verse says, “Light is sown for the righteous”; what is sown now will sprout and be revealed in the future.




Section 5 · ¶9
The words of the Scribes and the higher root of the prohibitions
9ג ובבחי׳ התורה שהיא בבחי׳ שחורה והלכות ודקדוקי סופרים שבמצו׳ ל״ת [לא תעשה] שהן בבחינת שחורות כעורב הנ״ל.
3. And as for the aspect of the Torah that is at the level of “black,” [namely] the halachos and the fine points of the Scribes in the prohibitive commandments, which are at the level of “black as a raven” mentioned above:
The third section begins. The Alter Rebbe returns to the “black” side of the Torah, the rabbinic laws and fences around the prohibitions, and now shows why it is in fact superior.


הנה אמרו ז״ל [זכרונו לברכה / זכרונם לברכה] ערבים עלי ד״ס יותר מיינה של תורה.5354 והענין כי הנה בשלשה דברים ברא הקב״ה את עולמו בספר וסופר וסיפור.5556
Our Sages, of blessed memory, said, “The words of the Scribes are dearer to Me than the wine of the Torah.” The explanation is that the Holy One, blessed be He, created His world with three things: sefer, sofer and sippur (book, scribe and telling).
The Midrash on Song of Songs reads “your love is better than wine” as G-d saying that the words of the Scribes, the rabbinic enactments, are dearer to Him than the “wine” of the Torah itself. To explain this he cites Sefer Yetzirah: the world was created with sefer, sofer and sippur, “book, scribe and telling.”


ספר זו תורה שבכתב וסופר למעלה מבחי׳ ספר היא בחי׳ תורה שבעל פה כי לכן נקרא דברי חכמים דברי סופרים שהן למעלה מבחי׳ ספר
Sefer (book) is the Written Torah; and sofer (scribe), which is above the level of sefer, is the level of the Oral Torah. For this is why the words of the Sages are called “the words of the Scribes (soferim)”: they are above the level of sefer.
He maps these terms onto the two Torahs: the “book” is the Written Torah, and the “scribe,” who stands above the book because he writes it, is the Oral Torah. This is why the Sages’ words are called “the words of the Scribes.”


(ועמ״ש מזה בד״ה זה שמי וד״ה לבך יהגה אימה איה סופר ובמ״א על פסוק ושאבתם מים בששון) הוא בחי׳ תורה שבכתב שמח״ע [שמחכמה עילאה] שהוא בחי׳ נר מצוה ותורה אור.57
(See what is written on this in the discourse beginning “This is My Name,” and in the discourse beginning “Your heart will meditate in awe: Where is the scribe?”, and elsewhere on the verse “And you shall draw water with joy.”) [Sefer] is the level of the Written Torah, which is from the Supernal Wisdom (Chochmah Ila’ah), the level of “a mitzvah is a lamp, and the Torah is light.”
The parenthesis sends the reader to other discourses that develop the same idea. The Written Torah comes from G-d’s Supernal Wisdom and is called “light,” as in the verse “a mitzvah is a lamp, and the Torah is light.”


והנה אור הנר המאיר הוא מגוון הסמוך לפתילה אבל הגוון לבן המקיף עליו הוא אינו מאיר בעצמו
Now, the illuminating light of the lamp comes from the hue that is close to the wick; but the white hue that surrounds it does not itself illuminate;
An analogy from the flame of a lamp: the light that actually illuminates comes from the part of the flame near the wick. The white hue that surrounds it does not itself give light.


אלא הוא מקור האור שממנו נמשך ומתפשט האור המאיר וכך הם דברי חכמים נק׳ דברי סופרים
rather, it is the source of the light, from which the illuminating light is drawn and spreads. And so it is with the words of the Sages, called “the words of the Scribes,”
Yet that surrounding white hue is the source from which the illuminating light is drawn. The words of the Scribes are like it.


שמהם נמשך להיות בחי׳ הספר היא בחי׳ תורה אור והם הם בבחי׳ מקור האור בחי׳ המקיף שהוא בחי׳ ישת חשך סתרו58
from which the level of the sefer, the level of “the Torah is light,” comes to be drawn; and they themselves are the level of the source of the light, the level of the makif (the surrounding), which is the level of “He made darkness His hiding place.”
The rabbinic words are the hidden source from which the “light” of the Written Torah emerges. They are a makif, a “surrounding” level too high to shine openly, described by the verse “He made darkness His hiding place”: their “darkness” is higher than revealed light, and that is why they are “black.”


ולכן רוב דקדוקי סופרים הם במצות לא תעשה ששם הרבה גדרים וסייגים לתורה יותר מבמצות עשה כי בחי׳ מצות ל״ת [לא תעשה] יש בהן יתרון ומעלה יתירה מבמצות עשה.
Therefore most of the fine points of the Scribes are in the prohibitive commandments, where there are many more fences and safeguards for the Torah than in the positive commandments; for the prohibitive commandments have an advantage and a superiority over the positive commandments.
This is why most rabbinic fences surround the prohibitions rather than the positive commandments. The prohibitions, as he will now show, have a higher root.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] זכרי עם5960 ו״ה רמ״ח שמי עם י״ה שס״ה שהל״ת [שהלא תעשה] הם בבחינת י״ה שהוא למעלה מו״ה כי המ״ע [המצות עשה] הם בבחי׳ שם ו״ה עלמא דאתגליא
As our Sages, of blessed memory, said, “‘My remembrance’ with Vav-Hei [equals] 248; ‘My Name’ with Yud-Hei [equals] 365.” The prohibitions are at the level of Yud-Hei, which is higher than Vav-Hei; for the positive commandments are at the level of the Name Vav-Hei, the revealed world (alma de’isgalya).
The verse “This is My Name forever, and this is My remembrance” is read by the Zohar numerically: shmi (“My Name”) plus the letters Yud-Hei equals 365, the number of prohibitions, and zichri (“My remembrance”) plus Vav-Hei equals 248, the number of positive commandments. Yud-Hei, the first half of the Name Havayah, is the higher, hidden half; Vav-Hei is the lower half, “the revealed world.”


כי רמ״ח פיקודין רמ״ח אברים דמלכא61 שהן כלים ומשכן להחיות הנמשך ומתפשט בהם מעצם הנפש שהחיות מתלבש בהם ממש להיות האברים נשמעים לרצונו כו׳.
For “the 248 commandments are the 248 limbs of the King”: they are vessels and a dwelling for the life-force that is drawn and spreads into them from the essence of the soul, the life-force being truly enclothed in them, so that the limbs obey its will, etc.
The Tikkunei Zohar calls the 248 positive commandments “the 248 limbs of the King.” Just as the soul’s life-force is openly clothed in the body’s limbs so that they do its will, the positive commandments are vessels that openly hold G-d’s light.


אבל הל״ת [הלא תעשה] הם בבחינת י״ה שהוא בבחי׳ עלמא דאתכסייא שאין החיות ואור א״ס מבחי׳ זו מתלבש בגילוי הנפש
But the prohibitions are at the level of Yud-Hei, the level of the hidden world (alma de’iskasya), for the life-force and the Infinite Light from this level are not enclothed in the soul in a revealed way,
The prohibitions belong to “the hidden world”: the light that comes through them does not enter the soul in a revealed, felt way.


אלא בבחי׳ העלם בבחי׳ ואתה משמרה בקרבי62 לפי שאין בנפש כלי ומשכן להשראת אור א״ס ב״ה בבחי׳ זו להיות בבחי׳ גילוי בהתלבשות ממש
but in concealment, in the manner of “and You guard it within me”; because the soul has no vessel or dwelling for the Infinite Light, blessed be He, to rest [in it] at this level so as to be revealed in actual enclothing,
That light is present in the soul only in concealment, as the morning blessing says of the soul, “You guard it within me.” The soul simply has no vessel that could hold this level openly.


אלא בבחי׳ שלילה בחי׳ לא כמ״ש בארץ לא זרועה63 שהוא זרועה בבחי׳ לא כו׳ וכמ״ש במ״א שזהו ענין דביקת הנפש באלקות למעלה בשרשה בבחינת סובב ישת חושך סתרו כו׳
but only in the manner of negation, the level of “not,” as it is written, “in a land not sown”: it is “sown” in the manner of “not,” etc. And as explained elsewhere, this is the soul’s cleaving to G-dliness above, in its root, at the level of sovev, “He made darkness His hiding place,” etc.,
It is received only through negation, by not doing. Jeremiah’s phrase “a land not sown” is read as a land “sown with not”: the prohibitions, whose form is “do not,” plant this light in the soul and join it to G-d in its root, at the level of sovev, the light that surrounds all worlds.


בחי׳ חושך ולא אור נגלה כו׳ שא״א להגיע לבחי׳ זו בבחי׳ מעשה המצות אשר יעשה אותם האדם אלא בבחי׳ ל״ת [לא תעשה] שהוא בחי׳ שלילה ולא כו׳.
the level of darkness and not of revealed light, etc.; for it is impossible to reach this level through the deed of the mitzvos that a person performs, but only through the prohibitions, which are the level of negation and “not,” etc.
“Darkness” here means a light too high to be revealed. No positive deed can reach it; only refraining, the “not” of the prohibitions, connects the soul to it.




Section 6 · ¶10–13
Ofanim above seraphim
10ועי״ז יערה עליו רוח ממרום6465 השראת אור א״ס ב״ה הסובב כל עלמין בנפשו ובזה תתעלה גם נפשו הבהמית כי
And through this “a spirit from on high will be poured upon him”: the indwelling in his soul of the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin). And through this his animal soul, too, will be elevated. For
Isaiah’s words “a spirit from on high will be poured upon us” describe the result: through the prohibitions, the surrounding light (sovev) comes to rest in the soul. Then even the animal soul is raised up, and he now explains how.


הנה הנפש הבהמית שרשה מבחי׳ פני אריה פני שור שבמרכבה כו׳ משמרי אופנים שהן למטה מהשרפים כו׳.
the animal soul has its root in the level of “the face of a lion” and “the face of an ox” in the Chariot, etc., from the guardians of the ofanim, which are below the seraphim, etc.
In Ezekiel’s vision of the Chariot, the living creatures have the faces of a lion, an ox, an eagle and a man. The animal soul is rooted in the “lion” and the “ox,” among the ofanim, a class of angels lower than the seraphim.


אך הנה כתיב והאופנים ינשאו לעומתם66 והאופנים ברעש גדול כו׳. כי הנה השרפים אומרים קדוש ומובדל כו׳
But it is written, “and the ofanim rise up opposite them,” and “the ofanim, with a great noise,” etc. For the seraphim say, “Holy,” [meaning] separate, etc.,
Yet Ezekiel says that the ofanim “rise up,” and the morning liturgy describes them rising “with a great noise.” The seraphim, by contrast, say “Holy,” which means separate and transcendent.


הוי׳ צבאות אות היא בצבא דילי׳ [דיליה]6768 אלף אלפים ורבוא רבבן69 מספר גדוד אחד ולגדודיו אין מספר70 כולם אין מקבלים חיות רק מבחינת אות א׳ מלא כל הארץ כבודו.71
“Havayah Tzevakos”: “He is a sign (os) among His host.” “A thousand thousands and ten thousand myriads” is the number of a single troop, and “His troops are beyond number”; all of them receive life-force only from the level of a single letter (os). “The whole earth is full of His glory”:
The Talmud reads the Name Tzevakos (“of Hosts”) as “He is a sign (os) among His host,” and os also means “letter.” All the countless angelic hosts draw their life from one single letter of G-d’s speech; that is what Isaiah’s “the whole earth is full of His glory” refers to.


כבודו הוא ל״ב נתיב ות החכ מה כי אין כבוד אלא תורה7273 והיא המתלבשת להיות מלא כל הארץ הלזו התחתונה בבחי׳ כבודו
“His glory” is the thirty-two paths of Chochmah, for “there is no glory but Torah”; and it is [the Torah] that is enclothed so that “the whole earth,” this lowest [earth], is “full” of it at the level of “His glory,”
“His glory” is the Torah (“there is no glory but Torah”), described as the thirty-two paths of Chochmah. This Torah is clothed in the lowest world and fills it, but only as “glory,” an outer radiance.


היינו בבחינת זיו והארה בעלמא והאופנים המקבלים מהם ינשאו לעומתם ומרעישים ברעש גדול מחמת עוצם קדושת אור א״ס שכשמו כן הוא אין לו סוף כו׳.74
that is, at the level of a mere ray and radiance. And the ofanim, which receive from them, “rise up opposite them” and quake “with a great noise,” because of the immense holiness of the Infinite Light, which, like its Name, has no end, etc.
The ofanim receive from the seraphim, yet they quake “with a great noise,” because they sense the overwhelming holiness of the Infinite Light, which, as its name says, has no end.




11והנה לא ברעש7576 ה׳ ואחר הרעש אש77 בבחינת צמאון ותשוקה בכלות הנפש ממש בבחי׳ ביטול והתכללות באור א״ס ב״ה למעלה מכדי שתוכל נפשם שאת וצמאון ותשוקה זו אינה בבחי׳ כבודו היא בחי׳ זיו והארה בלבד.
Now, “G-d is not in the noise,” and “after the noise, fire”: in the manner of thirst and longing, an actual expiring of the soul, in a state of self-nullification and inclusion in the Infinite Light, blessed be He, beyond what their soul can bear. And this thirst and longing is not for the level of “His glory,” which is only a ray and radiance,
At Chorev Eliyahu was told that G-d was not in the noise, and after the noise came fire. The Alter Rebbe reads the “fire” as a burning thirst of the soul to dissolve into G-d, beyond what it can contain, and says this thirst is not for “His glory,” the outer radiance.


אלא בבחי׳ את השמים ואת הארץ אני מלא7879 בחינת אני ממש דהיינו השראת א״ס ב״ה הסוכ״ע ממש.
but for the level of “the heavens and the earth I fill,” the level of “I” itself, that is, the indwelling of the Infinite One, blessed be He, that encompasses all worlds, itself.
It is a thirst for G-d’s very self, the “I” of “Do I not fill the heavens and the earth?” That “I” is the Infinite One Himself, the surrounding light (sovev) that is present everywhere without being contained anywhere.




12וזהו והאופנים ינשאו שמתנשאים לעומת השרפים למעלה מהם. ומבחינת צמאון זה ותשוקה זו נמשך להיות כמ״ש צמאה לך נפשי כו׳ כן בקדש80 חזיתיך81 קדש מלה בגרמי׳ [בגרמיה]82 בחי׳ קדש ומובדל חזיתיך להיות גילוי אלקות
And this is “the ofanim rise up”: they are lifted up opposite the seraphim, above them. And from this thirst and this longing comes what is written, “My soul thirsts for You,” etc., “so in holiness I have beheld You”: “holiness” is a word in its own right, the level of holy and separate, [and] “I have beheld You,” so that there be a revelation of G-dliness,
This is why the ofanim “rise up” above the seraphim: their longing reaches higher. King David’s words “My soul thirsts for You ... so in holiness I have beheld You” describe the same thing, and the Zohar says “holiness” is a word by itself, meaning the separate, transcendent G-d, who becomes revealed through this thirst.


וכמו שיהיה לעתיד ונגולו כספר השמים83 וכתיב השמים החדשים והארץ החדשה84 שלא יהיו שמים וארץ גשמיים המעלימים ומסתירים כבוד ה׳ להיות יש ודבר בפני עצמו
and as it will be in the future, “and the heavens shall be rolled up like a scroll,” and it is written, “the new heavens and the new earth”: there will not be physical heavens and earth that obscure and conceal the glory of G-d, so as to be a thing and an entity in its own right.
This revelation is a foretaste of the future, when “the heavens shall be rolled up like a scroll” and there will be “new heavens and a new earth.” Then the physical world will no longer hide G-d or appear to exist on its own.


שהרי בכל דבר נמשך אור א״ס ב״ה כמ״ש והר סיני עשן כולו85 עולם שנה נפש עולם בחינת מקום ששם נמשך בחי׳ א״ס כמ״ש הנה מקום אתי.86
For in every thing the Infinite Light, blessed be He, is drawn, as it is written, “And Mount Sinai was all in smoke (ashan)”: olam, shanah, nefesh (world, year, soul). Olam is the dimension of space, into which the level of the Infinite is drawn, as it is written, “Behold, there is a place with Me.”
The Infinite Light is already present in everything. The word ashan (“smoke”) at Sinai is read as the initials of olam, shanah, nefesh (world, year, soul): space, time and life. Of space G-d says “there is a place with Me”: space itself is drawn from the Infinite.




13וכן בבחינת שנה בבחי׳ זמן מלך מלך וימלוך עבר עתיד הוה הכל הוא בבחי׳ א״ס כו׳.
And so too in the dimension of shanah (year), the dimension of time: “He is King, He was King and He will be King,” past, future and present; all is at the level of the Infinite, etc.
The same holds for time. The liturgical phrase “G-d is King, G-d was King, G-d will be King” spans present, past and future, and all of time is rooted in the Infinite.


וכן בנפש יש הארת אור א״ס וכל החיים יודוך סלה וגן עדן העליון ותחתון ויש גן עדן למעלה מגן עדן עד אין קץ ותכלית בעילוי אחר עילוי כו׳.
And so too in nefesh (the soul) there is a radiance of the Infinite Light: “and all the living shall thank You, Selah,” and the higher and the lower Gan Eden; and there is a Gan Eden above Gan Eden, without end or limit, in ascent after ascent, etc.
The soul, too, holds a radiance of the Infinite Light, as the prayer says, “all the living shall thank You.” The endless ascending levels of Gan Eden, a Gan Eden above every Gan Eden, show that the soul’s dimension also reaches toward the Infinite.




Section 7 · ¶14
Black, and therefore comely
14ולעתיד כשיזדכך העולם וחומריות וגסות שבו אזי עין בעין יראו87 כו׳. וזהו שחורה אני ונאוה88 שעל ידי
And in the future, when the world, and its materiality and coarseness, will be refined, then “eye to eye they shall see,” etc. And this is “I am black, yet comely”: for through
In the future the world’s coarseness will be refined away, and then, as Isaiah says, “eye to eye they shall see” G-d. This lets the Alter Rebbe give the full meaning of “I am black, yet comely.”


בחי׳ שחורה היא בחי׳ דביקת הנפש בקיום ושמירת מצות לא תעשה שהן בבחי׳ שחורות כעורב89 על ידי זה יהיה לעתיד גילוי אור א״ס ב״ה הסוכ״ע
the level of “black,” which is the soul’s cleaving [to G-d] through fulfilling and observing the prohibitive commandments, which are at the level of “black as a raven,” through this there will be, in the future, a revelation of the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin),
The bride’s “blackness” is her cleaving to G-d by keeping the prohibitions, the “black as a raven” side of the Torah. Precisely this will bring, in the future, the open revelation of the surrounding light (sovev), the light that encompasses all worlds.


שהוא למעלה מגדר עלמין שהוא למעלה מכדי שתוכל הנפש שאת אלא בבחינת שלילה ארץ לא זרועה90 ובבחי׳ זו נאוה יותר מבנות ירושלים כו׳.
which is above the bounds of the worlds, beyond what the soul can bear, except in the manner of negation, “a land not sown.” And at this level she is more comely than the daughters of Jerusalem, etc.
That light is beyond the bounds of the worlds and beyond what any soul can hold, so now it can be received only through negation, “a land not sown.” Because the descended soul reaches it, she is more beautiful than the souls above, who never descended and never kept a prohibition.


(ועמ״ש מענין שחורה אני ונאוה בד״ה קול דודי. דקאי על תשבע״פ [תורה שבעל פה] כו׳ והוא ע״ד שנתבאר למעלה בענין דברי סופרים כו׳ וע׳ בפ׳ בראשית דמ״ט סע״א [סוף עמוד א]9192 ובסה״מ [ובספר הדרת מלך] סי׳ קל״ז93 וסוף ח״א [חלק א׳] סי׳ ה׳ ובפ׳ שמות י״ד94 א׳ ובפ׳ אחרי דנ״ט ב׳95 בלק קצ״א א׳):
(See what is written on the subject of “I am black, yet comely” in the discourse beginning “The voice of my beloved,” that it refers to the Oral Torah, etc.; and this is along the lines of what was explained above on the words of the Scribes, etc. And see [the Zohar,] Parshas Bereishis, page 49, end of side a; and Sefer Hadras Melech, section 137, and the end of Part I, section 5; and Parshas Shemos, 14a; and Parshas Acharei, page 59b; [and Parshas] Balak, 191a.)
The closing parenthesis refers to another discourse, on “The voice of my beloved,” which reads “I am black, yet comely” as the Oral Torah, in line with what was said here about the words of the Scribes. It also lists passages in the Zohar on the verse; one of them is Sefer Hadras Melech, R. Shalom Buzaglo’s commentary on the Zohar, and the Kehot note adds that the same wording is copied in the Tzemach Tzedek’s Biurei HaZohar.



In one’s avodah
Do not regard the rabbinic fences and the prohibitions as merely negative: holding back, even being “cruel” to oneself for G-d’s sake, joins the soul to a light higher than anything positive deeds reveal. And give tzedakah from what you earn with effort, a fifth where possible, for it lifts the whole animal soul and draws G-d’s revelation into it.
Questions for discussion
	Why do the souls before their descent have a more complete awe of G-d than the angels, and what then does the descended soul gain?
	How can the laws of the prohibitions, which only say “do not,” connect the soul to a higher light than the positive commandments?
	What is the “cruelty” of the black hairs, both toward the divine spark in forbidden things and in a person’s conduct toward himself?
	Why is tzedakah both “black” and “comely,” and how does it elevate the animal soul?
	How can the ofanim, lower than the seraphim, rise above them, and what does this teach about the animal soul?

Sources and references
Notes
Paragraph 1
1שחורה אני ונאוה
The maiden tells the daughters of Jerusalem that though she is black she is comely. The whole maamar is an explanation of this verse, read as the descended soul speaking to the souls above.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
2טהורה היא ... אתה בראתה
The morning blessing “My G-d, the soul You placed in me is pure; You created it, You formed it.” The Alter Rebbe reads “pure” as the soul’s state within G-d and “You created it” as its later coming into being as something from nothing.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
3חי ה׳ אשר עמדתי לפניו
The same verse of Eliyahu is quoted with this wording earlier in Likkutei Torah, in Parshas Chukas.
Kehot’s noteמ״א יז, א. ושם ה׳ ”אלקי ישראל”. וראה מ״ב ה, טז (באלישע). וכ״ה לעיל חוקת סד, ד. ובסידור רסג, ב.
4Kehot’s note points to I Kings 18:15 for these words.
I Kings 18:15מלכים א י״ח:ט״ו
וַיֹּאמֶר אֵלִיָּהוּ חַי ה׳ צְבָאוֹת אֲשֶׁר עָמַדְתִּי לְפָנָיו כִּי הַיּוֹם אֵרָאֶה אֵלָיו:
And Elijah said: ‘As the L-RD of hosts liveth, before whom I stand, I will surely show myself unto him to-day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5חי ה׳ אשר עמדתי לפניו
Eliyahu swears by G-d “before whom I have stood.” Here it describes every soul before its descent, standing before G-d in complete bittul.
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6הביא בשם הזהר פרשת ויחי ... דרמ״ב ע״א
The Zohar passage in Parshas Vayechi to which the text itself refers for the interpretation of “the daughters of Jerusalem.”
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
7מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The Alter Rebbe uses it to show that G-d’s Kingship, the root of awe, is infinite.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
8להודיע לבני האדם גבורותיו
“To make known to the sons of man His mighty deeds, and the glorious splendor of His kingdom.” The Alter Rebbe reads “His mighty deeds” as the contractions through which awe reaches created beings.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
9אלף אלפים וריבוא רבבות כו׳
Daniel’s vision of the thousands of thousands and myriads of angels serving before G-d. Here it illustrates the vast hosts who accept G-d’s Kingship.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
10ולגדודיו אין מספר
The Talmud discusses the verse “Is there any number to His troops?” (Job 25:3) in connection with the numbers of the angels. It shows the endless scale of the angelic hosts.
Chagigah 13b:13חגיגה י״ג ב:י״ג
תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
11בתולות אחרי׳ רעותי׳ מובאות לך
“Virgins, her companions following her, are brought to you.” Here these are the souls before their descent, who accompany the bride.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, טו. ראה גם באוה״ת פ׳ שמות ע׳ כב.
12בזח״ב קצ״ז ב׳ . . רל״ח א׳
Yahel Or is the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteהלשון ביהל אור ע׳ קעו.
13ובפ׳ אחרי דס״ז ע״ב
The Zohar in Parshas Acharei, to which the parenthesis also refers.
Zohar, Achrei Mot 33:203–207ספר הזהר, אחרי מות ל״ג:ר״ג-ר״ז
14עלמות אהבוך
“Therefore the maidens love You.” The maidens (alamos) are another name for the souls above.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ג.
15כי הקב״ה נקרא אצלם בשם חתן
Several places in the Tzemach Tzedek’s Or HaTorah discuss G-d as the “groom” of the souls.
Kehot’s noteראה גם אוה״ת ויצא ריד, א. תלה, א. כרך ג תקמח, ב. דברים ע׳ לז. ספר החקירה עד, א.
16חתן מלשון חות דרגא
The Talmud advises a man to “go down a step” in choosing a wife. The Alter Rebbe connects chasan, “groom,” to this descent: G-d descends to the souls.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
17The verse speaks of the king displaying “the honor of the splendor of his greatness.” The phrase is borrowed to describe the glory of G-d’s Kingship shown in the angels’ service.
Esther 1:4אסתר א׳:ד׳
בְּהַרְאֹתוֹ אֶת־עֹשֶׁר כְּבוֹד מַלְכוּתוֹ וְאֶת־יְקָר תִּפְאֶרֶת גְּדוּלָּתוֹ יָמִים רַבִּים שְׁמוֹנִים וּמְאַת יוֹם:
when he showed the riches of his glorious kingdom and the honour of his excellent majesty, many days, even a hundred and fourscore days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
18במ״ת דכתיב ביום חתונתו
“On the day of his wedding and on the day of the joy of his heart.” The verse speaks of King Shlomo’s wedding day.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש ג, יא. תענית כו, ב.
19בנשמות ישראל ס״ר אותיות התורה
The note gives Megaleh Amukos as the source for the correspondence between the six hundred thousand letters of the Torah and the six hundred thousand souls of Israel.
Kehot’s noteמגלה עמוקות אופן קפו. עיין הערת כ״ק אדמו״ר בספר המאמרים תש״ח ע׳ רמא.
20שמלמדין את התינוק בבטן אמו
The Talmud teaches that the unborn child is taught the whole Torah. Here it shows that the Torah’s light is meant to take hold in the soul from its very beginning.
Niddah 30b:21–22נדה ל׳ ב:כ״א-כ״ב
וּמְלַמְּדִין אוֹתוֹ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״וַיּוֹרֵנִי וַיֹּאמֶר לִי יִתְמׇךְ דְּבָרַי לִבֶּךָ שְׁמוֹר מִצְוֹתַי וֶחְיֵה״, וְאוֹמֵר: ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״. מַאי ״וְאוֹמֵר״? וְכִי תֵימָא נָבִיא הוּא דְּקָאָמַר, תָּא שְׁמַע ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב. וע׳ [לעיל] פ׳ ראה ספ״ב [יח, ג]. [כ]. וראה גם לעיל פ׳ שלח מד, א.
21ועיין באדרא זוטא
The passage near this place in a later maamar of Shir HaShirim discusses the Infinite Light: that the Etz Chaim’s “last level of the Infinite” refers to the kav, the line drawn after the tzimtzum, from which Atzilus comes.
Kehot’s noteראה לקמן ח, ג. אוה״ת בראשית כרך ז ד״ה ויתן לי מערת המכפלה.
Paragraph 3
22קווצותיו תלתלים שחרות כעורב
“His locks are curled, black as a raven.” The black locks become an image of the details of halachah.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
23תלתלים תלי תלים של הלכות
The Talmud teaches that from every stroke of the Torah’s letters one can derive heaps upon heaps of laws. The Alter Rebbe uses this reading to identify the black locks with the halachos.
Eruvin 21b:23–25עירובין כ״א ב:כ״ג-כ״ה
״[וְ]אִיזֵּן וְחִקֵּר תִּיקֵּן מְשָׁלִים הַרְבֵּה״ — אָמַר עוּלָּא אָמַר רַבִּי אֱלִיעֶזֶר: בַּתְּחִילָּה הָיְתָה תּוֹרָה דּוֹמָה לִכְפִיפָה שֶׁאֵין לָהּ אׇזְנַיִם, עַד שֶׁבָּא שְׁלֹמֹה וְעָשָׂה לָהּ אׇזְנַיִם. ״קְווּצּוֹתָיו תַּלְתַּלִּים״, אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: מְלַמֵּד שֶׁיֵּשׁ לִדְרוֹשׁ עַל כׇּל קוֹץ וָקוֹץ תִּילֵּי תִּילִּים שֶׁל הֲלָכוֹת. ״שְׁחוֹרוֹת כָּעוֹרֵב״: בְּמִי אַתָּה מוֹצְאָן — בְּמִי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כא, ב.
Paragraph 4
24ושער רישי׳ כעמר נקא
Daniel’s vision of the Ancient of Days, “and the hair of His head was like pure wool.” It gives the image of white hair, set against the black locks of Song of Songs.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
25קוצותיו תלתלים שחורות
The black locks of the beloved, quoted again to set up the contrast with Daniel’s white hair.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ורב חסד
“Abundant in kindness,” one of the Thirteen Attributes of Mercy. Here it names the source of the “hairs” that reach far down.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27תלי תלים של הלכות ודקדוקי סופרים
The Tzemach Tzedek’s Or HaTorah also discusses the “heaps upon heaps of halachos” and the rabbinic details.
Kehot’s noteראה אוה״ת בראשית כרך ז תתשפג, ב.
28“Extol her, and she will exalt you,” said of wisdom. The Alter Rebbe reads it as turning the Torah over in all its details.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29The Talmud learns the meaning of salsel from a maidservant who spoke of someone turning over his hair. This links the word in Proverbs to the image of hair.
Rosh Hashanah 26b:4ראש השנה כ״ו ב:ד׳
לָא הֲווֹ יָדְעִי רַבָּנַן מַאי: ״סַלְסְלֶהָ וּתְרוֹמְמֶךָּ״. יוֹמָא חַד שַׁמְעוּהָ לְאַמְּתָא דְבֵי רַבִּי דַּהֲווֹת אָמְרָה לְהָהוּא גַּבְרָא דַּהֲוָה קָא מְהַפֵּךְ בְּשַׂעְרֵיהּ, אָמְרָה לֵקהּ: עַד מָתַי אַתָּה מְסַלְסֵל בִּשְׂעָרְךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30להיות עולה לרצון לפניהוי׳
The burnt offering is to be brought “for his acceptance before G-d.” The Alter Rebbe cites the phrase for what the laws of the sacrifices achieve.
Leviticus 1:3ויקרא א׳:ג׳
אִם־עֹלָה קׇרְבָּנוֹ מִן־הַבָּקָר זָכָר תָּמִים יַקְרִיבֶנּוּ אֶל־פֶּתַח אֹהֶל מוֹעֵד יַקְרִיב אֹתוֹ לִרְצֹנוֹ לִפְנֵי ה׳
If his offering be a burnt-offering of the herd, he shall offer it a male without blemish; he shall bring it to the door of the tent of meeting, that he may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31וריח ניחוח
The burnt offering is “a fire-offering of pleasing fragrance to G-d.” It describes the sacrifice rising favorably when done according to its laws.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
32שער רישיה כעמר נקא
Daniel’s white hair “like pure wool,” read here as the supernal whiteness of Chesed from which the positive commandments flow.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33דאקרי רב חסד
“Abundant in kindness,” the name given to this supernal Chesed.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
34שחורות כעורב
“Black as a raven,” said of the beloved’s locks. The raven’s reputed cruelty is read into the laws of prohibition.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35קדש א״ע במותר לך
The Talmud teaches “sanctify yourself in what is permitted to you.” Here it describes the rabbinic fences a person places on himself.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א.
36וצדקה תרומם גוי
“Tzedakah exalts a nation.” The Alter Rebbe reads it as tzedakah lifting up the whole animal soul of the one who gives.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד, [שם כתיב צדקה בלא ו׳. — כ].
37בזח״ג קל״ב א׳
The later passage quotes this Zohar in full: the black locks are in the “lower beard” and the white hair in the “upper beard,” and the Torah was given as black fire on white fire.
Kehot’s noteראה לקמן ט, ב הלשון.
Paragraph 7
38ונתתם חמישית לפרעה
Yosef’s instruction to the Egyptians to give a fifth of their produce to Pharaoh. Here the fifth is tzedakah, and “Paroh” is revelation.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מז, כד.
39כי פרעה אהרן
Said of the people after the Golden Calf, “for Aharon had exposed them.” The word shows that the root of Paroh means uncovering.
Exodus 32:25שמות ל״ב:כ״ה
וַיַּרְא מֹשֶׁה אֶת־הָעָם כִּי פָרֻעַ הוּא כִּי־פְרָעֹה אַהֲרֹן לְשִׁמְצָה בְּקָמֵיהֶם:
And when Moses saw that the people were broken loose—for Aaron had let them loose for a derision among their enemies—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, כה.
40אשרי מי שבא לכאן ותלמודו בידו
The Talmud’s saying about entering the World to Come with one’s learning in hand. The Alter Rebbe reads “in hand” as the Torah truly absorbed in the soul.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
41ונתתם חמישית לפרעה
A later maamar in Likkutei Torah on Shir HaShirim also interprets the verse “you shall give a fifth to Pharaoh.” The note points there and to the further places cited there.
Kehot’s noteעל״ק (כד, ד). וש״נ. [כ].
42שער ל״א פ״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא ש׳ ל״ב. [כ].
43עמ״ש על פסוק זה בע״ח (שער ל״א פ״ז)
The text refers to the Arizal’s Etz Chaim on this verse; the Kehot note explains that the sha’ar numbered 31 in the Shklov printing is Sha’ar 32 in current editions.
Sefer Etz Chaim 32:7עץ חיים ל״ב:ז׳
… והענין (הוא) כי יד דא״א ירדה למטה ברחם יסוד אמא והנה ימין כלולה בשמאל ושמאל בימין וכמו שה׳ אצבעות יד שמאלי דא״א הם ה״ג כ ה׳ אצבעות יד ימין הם ה״ג והם סוד ה׳ אותיות מנצפ״ך שהם כפולות ואלו נתהו שם ברחם יסוד אמא ומהם נעשה הכלי של יסוד דאמא להעלות מ״נ שבהם אמנם ד׳ הידות האחרים של או״א יהיה לכם. והנה ע״ד שביארנו פסוק זה למעלה באמא יפורש ג״כ למטה בנוקבא דז״א כי הנה ה׳ ידות הם והם יד א׳ של אמא כלולה משתי ידות כאחד ונעשה כלי …
Sefer Etz Chaim (Public Domain)
44וארבע הידות יהי׳ לכם
The words here quote Genesis 47:24; the passage is shown below.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מז, כד.
45וירא ישראל את היד הגדולה
Israel saw the great hand at the sea. Here the “great hand” is G-d’s kindness reaching even into Egypt, the lowest level.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
Paragraph 8
46שלאום מלאום יאמץ
Rivkah is told that of the two nations in her womb, one will grow strong from the other. Here it describes the balance of holiness and its opposite in a person.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
47וזה לעומת זה עשה אלקים
“G-d has made one opposite the other.” It teaches that every force of holiness has its counterpart.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ואלמלא הקב״ה עוזרו
The Talmud teaches that a person’s evil inclination would overcome him were it not for G-d’s help. Here that help is the “strong hand.”
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
49ואהבת בכל לבבך
The command to love G-d with all one’s heart, which the “high hand” helps a person fulfill.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וימינו תחבקני
“And His right hand embraces me.” Here it is the outstretched arm that reaches down to embrace the soul.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
51לזרע השדה
The four parts are to be “seed for the field.” The Alter Rebbe reads it as the sowing that takes place in exile.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אור זרוע לצדיק
“Light is sown for the righteous.” It shows that in exile the light is only sown, to sprout in the future.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
Paragraph 9
53ערבים עלי ד״ס יותר מיינה של תורה
The Talmud cites the same teaching that the words of the Scribes are dearer than the wine of the Torah.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשהש״ר א ע״פ כי טובים (ד). וראה ע״ז לה, א. ע׳ מטות (פה ריש א). וש״נ. [כ].
54ערבים עלי ד״ס יותר מיינה של תורה
The Midrash on “for your love is better than wine” says that the words of the Scribes are dearer than the wine of the Torah. The Alter Rebbe uses it to show that the rabbinic words are higher than the Written Torah.
Shir HaShirim Rabbah 1:2שיר השירים רבה א׳:ב׳
55בשלשה דברים ברא הקב״ה את עולמו בספר וסופר וסיפור
The second discourse on “And you shall draw water with joy” explains sefer, sofer and sippur at length; the text here also refers to it.
Kehot’s noteס״י פ״א, מ״א. ע׳ ד״ה ושאבתם הב׳ [פ, ב] פ״ב. וע״ז ציין אדמו״ר מס׳ יצירה. [כ].
56בשלשה דברים ברא הקב״ה את עולמו בספר וסופר וסיפור
Sefer Yetzirah opens by saying the world was created with thirty-two paths of wisdom, through sefer, sofer and sippur. Here the three terms become the Written Torah, the Oral Torah and their revelation.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
57נר מצוה ותורה אור
“A mitzvah is a lamp, and the Torah is light.” It gives the image of the Written Torah as light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
58ישת חשך סתרו
“He made darkness His hiding place.” Here the “darkness” is a level too high to be revealed, the source of the light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כמארז״ל זכרי עם ו״ה רמ״ח שמי עם י״ה שס״ה
One of the Zohar passages, cited in the Kehot note, that counts “My Name” with Yud-Hei as 365 and “My remembrance” with Vav-Hei as 248, the numbers of the prohibitions and the positive commandments.
Zohar I, 24aזח״א כד, א
Zohar III, 110bזח״ג קי, ב
Kehot’s noteזח״א כד, א. רנג, א. זח״ג קי, ב. רכב, ב. רכח, ב. רעג, ב. רעח, ב. הקדמת ת״ז בתחלתה. ובת״ז י״א פעמים (ד, ב. ה, א. י, ב. יא, א. יח, א. כו, א. סד, א. פט, א. קז, ב. קס, ב [תז״ח קג, ג]. קסז, ב [שם קח, ב]). [כ].
60זכרי עם ו״ה רמ״ח שמי עם י״ה שס״ה
“This is My Name forever, and this is My remembrance.” The numerical reading of “My Name” and “My remembrance” is built on this verse.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61רמ״ח פיקודין רמ״ח איברים דמלכא
Tanya explains that the G-dly soul’s 613 “limbs” are clothed in the 613 mitzvos, and that love is the root of the 248 positive commandments, which are “the 248 limbs of the King.” It supports the picture here of the positive commandments as vessels for revealed light.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Tanya, Likkutei Amarim 4:3תניא, חלק ראשון; ליקוטי אמרים ד׳:ג׳
כִּי הָאַהֲבָה הִיא שֹׁרֶשׁ כָּל רַמַ״ח מִצְוֹת עֲשֵׂה, וּמִמֶּנָּה הֵן נִמְשָׁכוֹת, וּבִלְעָדָהּ אֵין לָהֶן קִיּוּם אֲמִתִּי, כִּי הַמְּקַיְּמָן בֶּאֱמֶת הוּא הָאוֹהֵב אֶת שֵׁם ה׳ וְחָפֵץ לְדָבְקָה בּוֹ בֶּאֱמֶת, וְאִי אֶפְשָׁר לְדָבְקָה בּוֹ בֶּאֱמֶת, כִּי אִם בְּקִיּוּם רַמַ״ח פְּקוּדִין, שֶׁהֵם רַמַ״ח אֵבָרִין דְּמַלְכָּא כִּבְיָכוֹל, כְּמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר. וְהַיִּרְאָה הִיא שֹׁרֶשׁ לְשַׁסַ״ה לֹא תַעֲשֶׂה, כִּי יָרֵא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ ל. וראה תניא פ״ד ובליקוט פירושים ומ״מ —חיטריק שם.
62ואתה משמרה בקרבי
From the morning blessing over the soul: “You guard it within me.” Here it describes the light of the prohibitions, present in the soul only in a hidden way.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
63בארץ לא זרועה
G-d recalls Israel following Him “in a land not sown.” The Alter Rebbe reads it as a land sown with “not,” the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ירמי׳ ב, ב.
Paragraph 10
64יערה עליו רוח ממרום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ (לב, טז).
65יערה עליו רוח ממרום
“Until a spirit from on high is poured upon us.” Here it describes the surrounding light resting in the soul through the prohibitions.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66והאופנים ינשאו לעומתם
In Ezekiel’s vision the wheels (ofanim) rise alongside the living creatures. The Alter Rebbe reads it as the ofanim rising even above the seraphim.
Ezekiel 1:20יחזקאל א׳:כ׳
עַל אֲשֶׁר יִהְיֶה־שָּׁם הָרוּחַ לָלֶכֶת יֵלֵכוּ שָׁמָּה הָרוּחַ לָלֶכֶת וְהָאוֹפַנִּים יִנָּשְׂאוּ לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
Whithersoever the spirit was to go, as the spirit was to go thither, so they went; and the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כ.
67אות היא בצבא דילי׳
A maamar in Parshas Haazinu also explains the teaching “He is a sign among His host.” The note points there as a parallel.
Kehot’s noteע׳ האזינו (עד ריש ד׳). וש״נ. [כ].
68הוי׳ צבאות אות היא בצבא דילי׳
The Talmud interprets the Name Tzevakos as “He is a sign among His host.” Here os is also a letter, from which all the hosts receive life.
Chagigah 16a:3–4חגיגה ט״ז א:ג׳-ד׳
וְרֵישׁ לָקִישׁ אָמַר: ״ה׳ צְבָאוֹת שְׁמוֹ״ — אָדוֹן הוּא בַּצָּבָא שֶׁלּוֹ. וְרַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: ״לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳. וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה״, ״וְהִנֵּה ה׳ עוֹבֵר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
69אלף אלפים ורבוא רבבן
The thousands of thousands and myriads of angels in Daniel’s vision, cited here as the number of a single troop.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
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70ולגדודיו אין מספר
The Talmud’s discussion of the countless troops of angels.
Chagigah 13b:13חגיגה י״ג ב:י״ג
תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71מלא כל הארץ כבודו
The seraphim’s call, “the whole earth is full of His glory.” Here “glory” is only an outer radiance of G-d.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ו.
72אין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ו, מ״ג.
73אין כבוד אלא תורה
“There is no glory but Torah.” It identifies “His glory” in Isaiah’s verse with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
74ל״ב נתיבות החכמה
Sefer Yetzirah speaks of the thirty-two wondrous paths of wisdom. Here they describe the Torah as “His glory.”
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 11
75לא ברעש ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יט, יא.
76לא ברעש ה׳
G-d was not in the noise that passed before Eliyahu. Here the noise is the ofanim’s tumult, which leads to something higher.
I Kings 19:11מלכים א י״ט:י״א
וַיֹּאמֶר צֵא וְעָמַדְתָּ בָהָר לִפְנֵי ה׳ וְהִנֵּה ה׳ עֹבֵר וְרוּחַ גְּדוֹלָה וְחָזָק מְפָרֵק הָרִים וּמְשַׁבֵּר סְלָעִים לִפְנֵי ה׳ לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳
And He said: ‘Go forth, and stand upon the mount before the L-RD.’ And, behold, the L-RD passed by, and a great and strong wind rent the mountains, and broke in pieces the rocks before the L-RD; but the L-RD was not in the wind; and after the wind an earthquake; but the L-RD was not in the earthquake;
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77ואחר הרעש אש
“And after the noise, fire.” The fire becomes the soul’s burning thirst for G-d.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78את השמים ואת הארץ אני מלא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירמי׳ (כג, כד).
79את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth?” The Alter Rebbe stresses the word “I”: G-d’s very self, the surrounding light.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
80צמאה לך נפשי . . כן בקודש
The words here quote Psalms 63:2; the passage is shown below.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב-ג.
81צמאה לך נפשי כו׳ כן בקדש חזיתיך
David in the wilderness: “My soul thirsts for You ... so in holiness I have beheld You.” Here the thirst leads to a vision of transcendent holiness.
Psalms 63:2–3תהילים ס״ג:ב׳-ג׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם: כֵּן בַּקֹּדֶשׁ חֲזִיתִךָ לִרְאוֹת עֻזְּךָ וּכְבוֹדֶךָ:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is. So have I looked for Thee in the sanctuary, To see Thy power and Thy glory. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82קדש מלה בגרמי׳
The Zohar says “holy” is a word by itself. The Alter Rebbe reads it as holiness that is separate and transcendent.
Zohar III, 94bזח״ג צד, ב
Kehot’s noteזח״ג צד, ב.
83ונגולו כספר השמים
“And the heavens shall be rolled up like a scroll.” It describes the future, when the heavens will no longer conceal G-d.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לד, ד.
84השמים החדשים והארץ החדשה
The new heavens and new earth of the future. Here they are a world that no longer hides G-d.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
85והר סיני עשן כולו
“And Mount Sinai was all in smoke.” The word ashan is read as the initials of world, year and soul.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יח.
86הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me.” Here it shows that space itself is drawn from the Infinite.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
Paragraph 14
87עין בעין יראו
“For eye to eye they shall see G-d’s return to Zion.” Here it describes the future open revelation of G-d.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
88שחורה אני ונאוה
The verse with which the maamar opened, now given its full meaning: the blackness of the prohibitions is the source of the soul’s beauty.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
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89שחורות כעורב
The black locks, identified in the maamar with the laws of the prohibitions.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
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90ארץ לא זרועה
“A land not sown,” read as the negation through which the surrounding light is received.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91וע׳ בפ׳ בראשית דמ״ט סע״א
The Tzemach Tzedek’s commentary on the Zohar discusses this Zohar passage, which reads the “rib” of Chavah as “I am black, yet comely.” The note points there for the explanation.
Kehot’s noteבזח״א. דשם מבאר דענין הצלע זהו בחינת שחורה אני ונאוה. ראה ביאוה״צ להצ״צ כרך א ע׳ תקב. וראה גם ד״ה מן המיצר תר״ס ע׳ א.
92וע׳ בפ׳ בראשית דמ״ט סע״א
According to the Kehot note, the Zohar here explains that the “rib” from which Chavah was built is the level of “I am black, yet comely.”
Zohar, Bereshit 80:207–82:215ספר הזהר, בראשית פ׳:ר״ז-פ״ב:רט״ו
93ובסה״מ סי׳ קלז
The note observes that the wording of this reference (“Sefer Hadras Melech, section 137”) is copied in the Tzemach Tzedek’s Biurei HaZohar.
Kehot’s noteהלשון נעתק בביאוה״ז להצ״צ כרך א ע׳ תקב. סה״מ תר״ס ע׳ א.
94ובפ׳ שמות י״ד א׳
A passage of the Zohar in Parshas Shemos, cited in the text’s closing parenthesis.
Zohar, Shemot 24:231–25:240ספר הזהר, שמות כ״ד:רל״א-כ״ה:ר״מ
95ובפ׳ אחרי דנ״ט ב׳
A passage of the Zohar in Parshas Acharei, cited in the closing parenthesis.
Zohar, Achrei Mot 9:58–67ספר הזהר, אחרי מות ט׳:נ״ח-ס״ז
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ביאור ענין שחורה אני ונאוה
An Explanation of “I Am Black, yet Comely”
The Shechinah’s descent into the lower worlds makes her “black,” through the bitterness of distance and through being clothed in physical mitzvos, yet that very blackness makes her more “comely” than the souls that never left Atzilus. Through it she rises above the level of vessels to the lights, and to the essence of the Infinite One.
The maamar in brief
The maamar reads Song of Songs 1:5 as the Shechinah, Malchus of Atzilus, speaking to “the daughters of Jerusalem,” the souls as they exist in “gestation” within Atzilus before their “birth” into the lower worlds. Below Atzilus everything is limited, since the ray of the Infinite reaches only as far as Atzilus. The Shechinah is “black” in two ways: through bitterness at her distance from the higher unity, the “sun” that has withdrawn from her in exile, and through her clothing in physical mitzvos. Each blackness becomes beauty: subduing the sitra achra raises G-d’s glory, and the 620 mitzvos reach Keser, the supernal will. So she is comelier than the souls of Atzilus, which remain vessels, and she rises to the lights and beyond. “The tents of Kedar” and “the curtains of Shlomo” are two kinds of encompassing light: one that sustains even the lowest realms and has a counterpart in kelipah, and a higher one with no counterpart, drawn down by Torah study for its own sake and revealed in the time to come. The verse “Before the hoary head you shall rise” alludes to the same structure in the mitzvos.

Outline
	1The Shechinah and the daughters of JerusalemThe speaker is Malchus of Atzilus, descending into the lower worlds; the listeners are souls still in gestation in Atzilus, one with the Infinite Light, while everything below Atzilus is limited.¶1–2
	2Two kinds of blackness, two kinds of beautyThe bitterness of distance from the higher unity and being clothed in physical mitzvos make the Shechinah black; subduing the sitra achra and the 620 mitzvos that reach Keser make her comely.¶3
	3Comelier than the souls of AtzilusThe souls of Atzilus remain at the level of vessels, the letters of the Torah, while Malchus through her descent rises to the lights and to the essence of the Infinite One.¶4
	4The tents of KedarEven the lowest realms live from an encompassing spark of holiness, like the frankincense among the spices; the Shechinah too has an encompassing light, and the mitzvos draw down higher ones.¶5
	5The curtains of ShlomoHigher encompassing lights, named for shalom, the joining of opposites, are drawn down by Torah study for its own sake; they have no counterpart in kelipah and will be revealed in the time to come.¶6–7
	6The hoary head and the elderLeviticus 19:32 alludes to the positive commandments (white hair), the prohibitions (black locks) and the rabbinic mitzvos (the fear of G-d), all one in Havayah.¶8


Key concepts
	Gestation and birth (ibbur and leidah)עיבור ולידה
	The souls’ state within Malchus of Atzilus, still one with their source, and their emergence as separate, limited beings in the lower worlds.

	The daughters of Jerusalemבנות ירושלים
	The souls in gestation in Atzilus: “daughters” because they are held within Malchus, “Jerusalem” (yirah shalem) because they have complete awe and self-nullification.

	The higher unity (yichuda ila’ah)יחודא עילאה
	The level at which everything is nothing before G-d; the “sun” whose absence makes the Shechinah black.

	Two kinds of blacknessב׳ בחינות שחרות
	The bitterness of distance from the higher unity, and being clothed in the physical things with which the mitzvos are performed.

	620 and Keserתר״ך בחינת כתר
	The 613 mitzvos with the seven rabbinic ones equal the numerical value of Keser, the supernal will that stands between the Emanator and the emanated.

	Encompassing light (makif)מקיף
	Light that surrounds a level rather than entering it; the maamar distinguishes the makif that sustains even kelipah from higher makifim revealed only in the time to come.

	Peace (shalom)שלום
	The joining of two opposites: supernal lights that tend to rise, made to shine below, in the household above and the household below.


Section 1 · ¶1–2
The Shechinah and the daughters of Jerusalem
1ביאור ענין1 שחורה אני2 ונאוה3. הוא מאמר כנסת ישראל לבנות ירושלים הן הנשמות הופשטות מן הגוף.
An explanation of the matter of “I am black, yet comely.” This is the statement of the Community of Israel (Knesses Yisrael) to “the daughters of Jerusalem,” who are the souls divested of the body.
The maamar sets out to explain the verse “I am black, yet comely, O daughters of Jerusalem” (Song of Songs 1:5). The speaker is the Community of Israel, and the listeners, “the daughters of Jerusalem,” are identified as souls not clothed in a body.


והענין כי השכינה היא מל׳ דאצי׳ המתלבשת בבי״ע ושכנתי בתוכם.4 השוכן אתם בתוך טומאותם.5 היא האומרת ששחורה אני ואעפ״כ [ואף על פי כן] נאוה.
The matter is this: the Shechinah is Malchus of Atzilus, which enclothes itself in [the worlds of] Beriah, Yetzirah and Asiyah, [as it is written,] “that I may dwell in their midst,” [and] “Who dwells with them in the midst of their impurity.” She is the one who says, “I am black, and nevertheless comely.”
The Community of Israel is the Shechinah, G-d’s indwelling Presence, which in Kabbalistic terms is Malchus, the last Sefirah of the World of Atzilus. It descends into the lower worlds of Beriah, Yetzirah and Asiyah and dwells even among Israel in their impurity, as two verses attest; it is she who calls herself black yet comely.


וביאור בנות ירושלים הוא כי הנה הנשמות מתחלה היו כלולים בבחי׳ עיבור באצי׳ ואח״כ נמשכים בבחי׳ לידה בבי״ע (ועמ״ש מזה בד״ה הים ראה6 וינוס)7
And the explanation of “the daughters of Jerusalem” is this: at first the souls were included [in their source] in the state of gestation (ibbur) in Atzilus, and afterwards they are drawn down in the state of birth (leidah) into Beriah, Yetzirah and Asiyah (and see what is written on this in the discourse beginning “The sea saw and fled”).
Before the souls come into the lower worlds they exist within Atzilus like a child in the womb, held within their source; this is called “gestation.” Their coming forth into Beriah, Yetzirah and Asiyah, where each soul becomes a separate being, is called “birth.”


ואזי נעשו בעלי גבול כי אין בחי׳ א״ס אלא באצילות ששם מסתיים הארת הקו וחוט מאור א״ס כו׳ (ועמ״ש מזה בביאור ע״פ מי מנה עפר יעקב).8
And then they became limited beings, for the level of the Infinite (Ein Sof) exists only in Atzilus, where the illumination of the kav and the thread of the Infinite Light (Or Ein Sof) comes to an end, etc. (and see what is written on this in the explanation of the verse “Who has counted the dust of Yaakov”).
Once born into the lower worlds, the souls become finite. The reason is that the kav, the ray of the Infinite Light, reaches only as far as Atzilus and stops there; below it, all existence is bounded.


משא״כ בבי״ע לא מיבעיא מלאכים מיכאל באהבה וגבריאל ביראה ופחד ג״כ קדוש בי״ב שעות כו׳ הכל הם בבחינת גבול כו׳ והמלאכים שקטרגו ואמרו מה אנוש9 הושיט אצבעו כו׳10
This is not so in Beriah, Yetzirah and Asiyah. Needless to say the angels—Michael with love and Gavriel with awe and fear, and likewise [those who say] “Holy” in the twelve hours, etc.—all of them are in a state of limitation, etc.; and the angels who accused and said, “What is man?”—He stretched out His finger, etc.,
Everything in the lower worlds is limited, starting with the angels: Michael serves with love and Gavriel with awe, and the angels who sing “Holy” have fixed hours. Their limitation is shown by the Talmudic account that when angels objected to the creation of man, asking “What is man?”, G-d stretched out His finger and consumed them.


כי לא יוכלו לקבל יותר מבחי׳ גבול ומדה שבהם וז״ש [וזהו שכתוב] להודיע לבני האדם גבורותיו11 וכבוד הדר מלכותו שלא כל מדת מלכותו ית׳ מלובשת בהם
for they cannot receive more than the level of limit and measure that is in them. And this is what is written, “to make known to the sons of man His mighty deeds, and the glory of the splendor of His kingship”: that not the whole measure of His kingship, blessed be He, is enclothed in them,
The angels could not grasp more than their own measured capacity allowed, and so they could not see the worth of man. The verse from Psalms says G-d’s kingship is only “made known” to created beings: they receive a glimpse of it, not its full measure.


אלא כבוד וזיו ואעפ״כ [ואף על פי כן] זיו זה המעט מזעיר הדר הוא להם כו׳ אלא אפי׳ [אפילו] נשמות
but only glory and radiance; and even so, this radiance, a tiny fraction of [His] splendor, is theirs, etc. And not only [angels], but even souls,
What the angels receive is only a “radiance,” a tiny glimmer of G-d’s splendor, and even that is overwhelming for them. The text then turns to show that not only angels but even souls are limited once they are in the lower worlds.


כמו נשמות האבות אברהם יצחק ויעקב12 יש בחי׳ אברהם יצחק ויעקב באצי׳ דאיהו וחיוהי חד. אבל אברהם יצחק ויעקב שבבריאה הם בבחי׳ בע״ג [בעלי גבול / בעל גבול] כו׳.13
such as the souls of the Patriarchs, Avraham, Yitzchak and Yaakov: there is a level of Avraham, Yitzchak and Yaakov in Atzilus, where “He and His life-forces are one”; but the Avraham, Yitzchak and Yaakov that are in Beriah are in the state of limited beings, etc.
Even the Patriarchs’ souls have two levels: one in Atzilus, where the soul is wholly one with G-d’s light (“He and His life-forces are one”), and one in Beriah, where it is a limited, separate being.




2ובחינת גבול זה הוא בלידת הנשמות בבי״ע. משא״כ בבחי׳ עיבור באצי׳ שם איהו וחיוהי וגרמוהי חד.14
And this state of limitation comes with the birth of the souls into Beriah, Yetzirah and Asiyah. Not so in the state of gestation in Atzilus: there “He and His life-forces and His vessels are one.”
Limitation begins only with the souls’ “birth” into the lower worlds. While they are still in “gestation” in Atzilus they share the state described in the Tikkunei Zohar, where G-d, His life-forces and His vessels are all one.


כי שם מאיר אור א״ס ונשמות אלו שבבחי׳ עיבור נקראו בנות ירושלים שלפי שהן בבחי׳ עיבור במל׳ נקראו בנות ונקראו ע״ש ירושלים שמקבלות יראה שלם שלימות היראה בבחי׳ ביטול אמיתי דאיהו וחיוהי חד שבבחי׳ אצי׳.
For there the Infinite Light shines. And these souls that are in the state of gestation are called “the daughters of Jerusalem”: because they are in the state of gestation within Malchus they are called “daughters,” and they are called by the name of Jerusalem (Yerushalayim) because they receive complete awe (yirah shalem), the perfection of awe, in a state of true self-nullification (bittul), [that of] “He and His life-forces are one,” which is at the level of Atzilus.
Because the Infinite Light shines in Atzilus, the souls there are called “daughters,” since they are held within Malchus as in a womb. They are called “of Jerusalem” (Yerushalayim) because they receive “complete awe” (yirah shalem): a true self-nullification in which they feel nothing but G-d.




Section 2 · ¶3
Two kinds of blackness, two kinds of beauty
3והנה מאמר השכינה להם שחורה אני15 ואעפ״כ [ואף על פי כן] נאוה כי הנה שחורה אני בירידה בבע״ג [בבעלי גבול / בבעל גבול] כי נעשה שחרות מחמת מרירות על עוצם ריחוקה מיחו״ע [מיחודא עילאה]
Now the Shechinah’s saying to them, “I am black, and nevertheless comely”: “I am black” in [her] descent among limited beings, for blackness came about through bitterness over how very far she is from the higher unity (yichuda ila’ah).
The Shechinah calls herself “black” because she has descended among limited beings, far from the higher unity, the state in which everything is nullified before G-d. Her blackness is the darkening of bitterness at being so far away.


ועל זה נופל רחמנות גדולה כמאמר אלקי עולם ברחמיך הרבים כו׳ ואזי נקרא המל׳ שחרחורת ב׳ בחי׳ שחרות.
And over this great compassion is aroused, as in the saying, “G-d of the world, in Your abundant mercy,” etc. And then Malchus is called “swarthy” (shecharchores): two aspects of blackness.
Such distance calls for great compassion, the kind asked for in the prayer “G-d of the world, in Your abundant mercy, have mercy on us.” The next verse calls her “swarthy” (shecharchores), a doubled word that the text reads as two kinds of blackness.


הא׳ ממרירות הנ״ל ומבשרי אחזה16 מרירות האדם בנפשו לעורר רחמים רבים על נפשו שמרירות זו משכנה בלב בחלל השמאלי המלא דם כו׳
The first is from the bitterness mentioned above. And “from my flesh I behold” the bitterness a person [feels] in his soul, so as to arouse great compassion upon his soul, the seat of this bitterness being in the heart, in the left chamber, which is full of blood, etc.
The first blackness is the bitterness itself. As Job says, “from my flesh I behold”: a person knows from his own experience how bitterness over the soul’s state, felt in the heart’s left chamber, arouses great compassion for that soul.


ועל בחי׳ מרירות זו שבמל׳ כתיב ששזפתני השמש17 פי׳ יחו״ע [יחודא עילאה] שנקרא שמש ומגן18 שזפתני בזכרי על בחי׳ יחו״ע [יחודא עילאה] נעשה בחי׳ שחרות ומרירות כנ״ל וכדפירש בפ׳ תזריע (דמ״ה ע״ב)19 ששזפתני השמש דאסתלק מני שמשא מלאנהרא לי20 כו׳
And of this level of bitterness in Malchus it is written, “for the sun has gazed upon me.” That is: the higher unity, which is called “a sun and a shield”—“has gazed upon me”: when I remember the level of the higher unity, a state of blackness and bitterness comes about, as mentioned above. And as he explains in Parshas Tazria (page 45b): “for the sun has gazed upon me”—that the sun has withdrawn from me, from shining for me, etc.
The verse “the sun has gazed upon me” describes this bitterness. The “sun” is the higher unity, called “a sun and a shield”; remembering it darkens her, and the Zohar reads the verse as “the sun has withdrawn from shining for me.”


ע״ש:(וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] מצות נר חנוכה משתשקע החמה.21 פי׳ כי עיקר ירידת המל׳ לבי״ע היינו בזמן שאין בהמ״ק [בית המקדש] קיים ואז הוא בחי׳ דאסתלק מני שמשא כו׳ וזהו ענין משמשקע החמה.
See there. (And this is the meaning of the saying of our Sages, of blessed memory, that the mitzvah of the Chanukah lamp is “from when the sun sets.” That is: the main descent of Malchus into Beriah, Yetzirah and Asiyah is at the time when the Holy Temple is not standing, and then it is the state of “the sun has withdrawn from me,” etc.; and this is the meaning of “from when the sun sets.”
A parenthetical aside begins: the Sages say the Chanukah lamp is lit “from when the sun sets.” The text reads this as the time of exile, when the Temple does not stand and Malchus has descended into the lower worlds, so that “the sun has withdrawn” from her.


וכדי להאירה הוא ע״י נר חנוכה וכמ״ש מזה בביאור ע״פ רני ושמחי2223 בת ציון כו׳ אור ושמן ופתילה כו׳ הכל ממשיכים גם למטה כו׳ ע״ש
And to give her light is through the Chanukah lamp, as is written on this in the explanation of the verse “Sing and rejoice, O daughter of Zion,” etc.: light, oil and wick, etc., are all drawn down below as well, etc.; see there.
The Chanukah lamp is what gives her light in that state. Another discourse explains that its light, oil and wick all draw divine light down below.


והנה מצות נר חנוכה היא מדברי סופרים שהוא בחינת מקור האור כו׳ שעי״ז הוא המשכת בחינת ונאוה בבחינת שחורה אני כנ״ל) והשחרות הב׳ הוא הירידה עצמה להתלבש במצות מעשיות ולא מחמת ששזפתני השמש לבד
Now the mitzvah of the Chanukah lamp is of the words of the Scribes (divrei soferim), which is the level of the source of the light, etc., and through it the level of “and comely” is drawn into the level of “I am black,” as mentioned above.) And the second blackness is the descent itself, to be enclothed in the practical mitzvos; and [this is] not only because “the sun has gazed upon me,”
The Chanukah lamp is a rabbinic mitzvah, and the words of the Scribes are called the source of light; through it “comely” is drawn into “black.” After the aside, the text names the second blackness: the descent itself, into the practical mitzvos.


אלא מחמת גשמיות הירידה עצמה שמלובשת בענינים גשמיים שבהם נעשו המצות קרבנות מבעלי חיים ציצית מצמר תפילין מקלף כו׳
but because of the physicality of the descent itself, being enclothed in physical things, with which the mitzvos are performed: offerings from animals, tzitzis from wool, tefillin from parchment, etc.
The second blackness is not about missing the “sun” but about physicality itself: the mitzvos are done with material things, such as animal offerings, woolen tzitzis and parchment tefillin.


(ועמ״ש בפ׳ במדבר סד״ה וידבר24 כו׳ במדבר סיני מענין בחינת ומדרגת הרחמנות די״ב שבטים לעורר רחמים על ניצוץ אלקות שירד ממקום כבודו כו׳
(And see what is written in Parshas Bamidbar, at the end of the discourse beginning “And [G-d] spoke, etc., in the wilderness of Sinai,” on the level and degree of the compassion of the twelve tribes, to arouse compassion upon the spark of G-dliness that descended from its place of glory, etc.,
A second aside refers to another discourse on two degrees of compassion. The first, linked with the twelve tribes, is compassion on the spark of G-dliness that fell from its place of glory.


והרחמנות דבחינת ע׳ [שבעים] נפש יוצאי ירך יעקב לעורר רחמים רבים מאד על נפשו ולא בשביל הירידה לבדה שירדה ממקום כבודה אלא אף גם זאת שנתלבשה בגוף החומרי ע״ש.
and the compassion of the level of the seventy souls who came forth from Yaakov’s loins, to arouse exceedingly great compassion upon one’s soul: not only on account of the descent, that it descended from its place of glory, but also that it became enclothed in the material body; see there.
The second, linked with the seventy souls who went down with Yaakov to Egypt, is a still greater compassion: not only because the soul came down from its place of glory, but because it is clothed in a coarse physical body.


וזהו ענין ב׳ בחינות שחרות הנ״ל הא׳ מה שירדה ממקום כבודה. הב׳ גם זאת שנתלבשה בגוף החומרי כו׳)
And this is the matter of the two aspects of blackness mentioned above: the first, that she descended from her place of glory; the second, that she also became enclothed in the material body, etc.)
These two degrees of compassion match the two kinds of blackness described here: the descent from on high, and being clothed in the physical.


והנה זאת נחמתה הגם כי שחורה אני אעפ״כ [אף על פי כן] ונאוה שמזה השחרות דוקא נעשה בחינת ונאוה כי
Now this is her consolation: although “I am black,” nevertheless “and comely,” for from this very blackness the level of “and comely” comes about. For
Now comes the comfort: the Shechinah is comely precisely because of her blackness, not in spite of it. Each kind of blackness produces its own beauty.


הנה ע״י השחרות שבמרירות הריחוק הנה ע״ז נאמר ורב תבואות בכח שור25 דכד אתכפיא סט״א [סטרא אחרא] אסתלק26 כו׳
through the blackness that lies in the bitterness of distance—of this it is said, “and much produce comes through the strength of the ox,” for “when the sitra achra is subdued, [the glory of the Holy One, blessed be He,] rises,” etc.
The bitterness of distance becomes the “strength of the ox” that brings “much produce” (Proverbs 14:4). The Zohar teaches that when the sitra achra, the side opposed to holiness, is subdued, G-d’s glory rises in all the worlds; overcoming distance produces an elevation beyond what was there before.


וע״י השחרות בהתלבשות במצות מעשיות הנה המצות הן תרי״ג ארחין ועם ז׳ דרבנן תר״ך בחינת כתר27
And through the blackness of being enclothed in the practical mitzvos: the mitzvos are the 613 paths, and together with the seven rabbinic [mitzvos, they are] 620, the level of Keser,
The physical mitzvos are the 613 “paths,” and with the seven rabbinic mitzvos they number 620, the numerical value of Keser (the Crown). So being clothed in physical mitzvos connects her with the level of Keser.


דהיינו רצון עליון כי יש רצון תחתון המתפשט מחו״ב [מחכמה ובינה] למדות. אבל רצון העליון הוא הממוצע בין מאציל לנאצלים כנודע.
that is, the supernal will. For there is a lower will, which extends from Chochmah and Binah to the emotive attributes (middos); but the supernal will is the intermediary between the Emanator and the emanated, as is known.
Keser is the supernal will, higher than the “lower will” that arises from intellect and spreads into the emotions. The supernal will stands between G-d the Emanator and everything emanated, and so the mitzvos, which express it, reach above the orderly structure of the Sefiros.




Section 3 · ¶4
Comelier than the souls of Atzilus
4וזהו ונאוה יותר מבנות ירושלים שהן הנשמות שבאצילות שעם היות שמדורם ומשכנם באצילות עצמו ואין להם ירידה בבי״ע
And this is “and comely”—more than “the daughters of Jerusalem,” who are the souls in Atzilus. For although their abode and dwelling is in Atzilus itself and they have no descent into Beriah, Yetzirah and Asiyah,
This is why the Shechinah is more “comely” than the daughters of Jerusalem. Those souls live in Atzilus itself and never descend into the lower worlds.


הנה חיותם וקיומם הוא מבחינת אותיות כי ס״ר נשמות הן ס״ר אותיות התורה28 והאותיות הן בחינת כלים אלא שהנשמות הן מבחינת פנימית הכלים ומ״מ בחינת כלים הם משא״כ ע״י ירידת המל׳
their life-force (chayus) and existence are from the level of letters, for the 600,000 souls are the 600,000 letters of the Torah, and the letters are the level of vessels; only the souls are from the inner dimension of the vessels, but vessels they are nonetheless. Not so through the descent of Malchus:
Yet even their existence comes from the letters of the Torah, for each of the 600,000 souls corresponds to one of its 600,000 letters, and letters are vessels, forms that contain light. The souls come from the inner side of those vessels, but they are still vessels; Malchus, through her descent, gains something more.


הנה היא עולה בבחינת האורות (ועמ״ש מזה ע״פ ושמתי כדכד)2930 ולא עוד אלא שעולה מעלה מעלה עד רום המעלות עד עצמיות א״ס הפשוט כו׳:31
she rises to the level of the lights (and see what is written on this on the verse “And I will make [your windows] of kadkod”), and not only that, but she rises ever higher, to the loftiest heights, to the very essence of the simple Infinite One (Ein Sof), etc.
By descending, Malchus rises to the level of the lights themselves, above the vessels. And beyond that she rises to the very essence of the simple Infinite One, higher than any level she could reach without descending.




Section 4 · ¶5
The tents of Kedar
5כאהלי קדר.3233 אברהם שיצא ממנו34 כו׳3536 בחינת קדר סיגים ופסולת37 אך מ״מ יש בו איזה חיות מועט דקדושה שאם לא כן היה כלה ונפסד
“As the tents of Kedar.” Avraham, from whom there came forth, etc.: the level of Kedar, dross and refuse. Yet nevertheless there is in it some small life-force of holiness, for otherwise it would cease to be and perish;
The text now explains “as the tents of Kedar.” Kedar was a son of Yishmael, and the Talmud’s phrase “Avraham, from whom there came forth [Yishmael]” is used in Kabbalistic terms: what separated off from Avraham’s holiness became “dross and refuse.” Yet even such a level must hold a small spark of holy life-force, or it could not exist at all.


אלא שהחיות ההוא הוא בבחינת מקיף והוא ענין לבונה שבי״א סממני הקטורת38 כי עשרה סממנים הן מתלבשים בקליפות והי״א הוא בבחינת מקיף שהוא בעצם לבן כו׳.
only that life-force is in the manner of an encompassing [light] (makif). And this is the matter of the frankincense among the eleven spices of the incense: for ten spices are enclothed in the kelipos, and the eleventh is in the manner of an encompassing [light], for it is white in its essence, etc.
That spark of life does not enter it directly; it surrounds it from outside, as an encompassing light (makif). The text compares this to the incense: of its eleven spices, ten are said to be clothed in the kelipos, while frankincense (levonah), whose name means “white,” stands above them as an encompassing light.


וזהו כאהלי קדר שיש להם אהל ומקיף. כך יש אצלי בחינת אוהל ומקיף מבחינת יחודא עילאה ששזפתני השמש כו׳ שמש ומגן כו׳
And this is “as the tents of Kedar”: they have a tent and an encompassing [light]. So too I have a level of a tent and an encompassing [light], from the level of the higher unity (yichuda ila’ah)—“for the sun has gazed upon me,” etc., “a sun and a shield,” etc.
“Tents” are a picture of a surrounding light, a covering from above. So the Shechinah says: I too have a “tent,” an encompassing light that comes from the higher unity, the “sun” that has gazed upon me.


(ור״ל [ורוצה לומר] דאם יש בחינת מקיף המחיה אותם שהם משבירת הכלים כו׳ מכ״ש [מכל שכן] וכ״ו שנמשךמ מקיפים עליונים בקיום המצות מעשיות שהוא תיקון ובירור39 ק״נ [קליפת נוגה] ולהיות ובערת הרע40 כו׳
(That is to say: if there is a level of encompassing [light] that gives life to them, who derive from the shattering of the vessels, etc., how much more so, many times over, are higher encompassing [lights] drawn down through fulfilling the practical mitzvos, which are the rectification and refinement of kelipas nogah, so as to bring about “and you shall eradicate the evil,” etc.
The parenthesis argues from the lesser to the greater. If an encompassing light sustains even the realms that come from the “shattering of the vessels” (the primordial breaking from which the kelipos derive), then far higher encompassing lights must be drawn down by the practical mitzvos, which refine kelipas nogah (the mixed realm of good and evil) and lead toward removing evil entirely.


ועמ״ש לקמן סד״ה לסוסתי ברכבי פרעה41 דמיתיך42 ועיין בד״ה ויהי בשלח פרעה43 בענין לעושי רצונו על אחת כמה וכמה):
And see what is written below, at the end of the discourse beginning “To a mare among Pharaoh’s chariots I have likened you,” and see the discourse beginning “And it came to pass when Pharaoh sent,” on the matter of “for those who do His will, how much more so.”)
The reader is referred to two other discourses for the same reasoning. It follows the Sages’ principle: if G-d gives so much even to those who do not do His will, how much more to those who do.




Section 5 · ¶6–7
The curtains of Shlomo
6כיריעות שלמה.44 מקיפים יותר עליונים כי יש45 בחינות במקיפים האחד שמתגלים עתה. והב׳ שאין באים לידי גילוי אלא לימות המשיח (ועמ״ש מזה בפ׳ שמות בביאור על פסוק הבאים ישרש46 כו׳)47
“As the curtains of Shlomo”: more exalted encompassing [lights]. For there are [two] levels in the encompassing [lights]: the first, those that are revealed now; and the second, those that come to revelation only in the days of Mashiach (and see what is written on this in Parshas Shemos, in the explanation of the verse “[In days] to come Yaakov will take root,” etc.).
“The curtains of Shlomo” stand for still higher encompassing lights. There are two kinds: those that are revealed now, and those that will be revealed only in the days of Mashiach.


ואותן נק׳ יריעות שלמה ע״ש הפסוק או יחזיק במעוזי48 יעשה שלום לי פי׳ ענין שלום הוא התחברות ב׳ הפכיים
And these are called “the curtains of Shlomo” after the verse, “Or let him take hold of My strength, let him make peace (shalom) with Me.” Explanation: the matter of peace is the joining of two opposites,
The higher kind is named after Shlomo (Solomon), whose name comes from shalom, peace, as in Isaiah’s “let him make peace with Me.” Peace, in this sense, means bringing two opposites together.


דהיינו אורות עליונים שטבעם לעלות ולהסתלק למעלה יאירו למטה49 וב״פ [וב׳ פעמים] שלום50 בפמליא של מעלה ושל מטה פמליא של מטה התחברות
that is, that supernal lights, whose nature is to rise and withdraw upward, should shine below. And “peace” twice: [peace] in the household above and [in the household] below. The household below: the joining of
The opposites are supernal lights, whose nature is to rise away from the worlds, and the lower places where they are made to shine. The Sages speak of peace in two “households,” above and below, and the text now explains each.


מל׳ דאצילות להיות עתיק לבריאה ופמליא של מעלה להיות המשכה והתחברות מבחינת א״ס דכולם בחכמה עשית51 שהחכמה נקרא עשייה גשמיות לפניו ית׳ להיות עתיק לאצילות
Malchus of Atzilus, to become Atik to Beriah; and the household above: that there be a drawing down and joining from the level of the Infinite (Ein Sof), [as it is written,] “You made them all with wisdom,” for Chochmah is called action, physicality, before Him, blessed be He, [so as] to become Atik to Atzilus
Peace below means that Malchus of Atzilus becomes “Atik,” the hidden inner source, for the World of Beriah. Peace above means that the Infinite One joins with Atzilus in the same way, so that even Chochmah, the highest wisdom, is as mere physical “action” before Him, as in “You made them all with wisdom.”


(ועמ״ש מזה בד״ה צאינה וראינה52 במלך שלמה)53 וכל העוסק בתורה לשמה ע״י קריאה באותיות התורה ממשיך זאת.
(and see what is written on this in the discourse beginning “Go forth and behold… King Shlomo”). And whoever engages in Torah for its own sake, by reading the letters of the Torah, draws this down.
This joining of the Infinite with the worlds is brought about by Torah study for its own sake. Saying and reading the words of the Torah draws the higher light down.


וזהו אשר יקראוהו באמת.54 באמת זו התורה כי חכמה נקרא אמת אורייתא מחכמה נפקת555657 כו׳
And this is “[all] who call upon Him in truth.” “In truth”—this is the Torah, for Chochmah is called truth, [and] “the Torah comes forth from Chochmah,” etc.
The verse “G-d is near to all who call upon Him in truth” is read as a reference to Torah, since Chochmah is called truth and the Torah comes from Chochmah.


ויקראוהו באמת פי׳ בתוך אמת יקראוהו וימשיכוהו כו׳ ונקרא יריעות שלמה בה׳ ה׳ עילאה ה׳ תתאה.
“And they call upon Him in truth” means: within truth they call Him and draw Him down, etc. And it is called “the curtains of Shlomo” with a hei: the higher hei and the lower hei.
“Call upon Him in truth” is read as “call Him into the truth,” that is, draw G-d into the Torah. The name Shlomo ends with a hei, which the text links to the two letters hei in the divine Name Havayah, the higher (Binah) and the lower (Malchus).




7והנה ענין שלום ושלמה עצמן היינו בבחינת התלבשותו בעולמות ועושה שלום ביניהם. אבל כיריעות שלמה היינו מקיפים עליונים ואין לעומתם בקליפות כלל
Now the matter of shalom and Shlomo themselves is at the level of His enclothing in the worlds, making peace between them. But “as the curtains of Shlomo” refers to higher encompassing [lights], and there is nothing corresponding to them in the kelipos at all.
Shalom and Shlomo in themselves refer to G-d as clothed within the worlds, making peace among them. “The curtains of Shlomo,” though, are the higher encompassing lights, and nothing in the kelipos corresponds to them.


כי אהלי קדר בחינת לבונה נגד בחינת מקיף דקדושה. אבל נגד יריעות שלמה אין לעומת זה כלל וזה יתגלה לע״לדוקא כו׳.
For “the tents of Kedar,” the level of frankincense, stand opposite the level of the encompassing [light] of holiness; but opposite “the curtains of Shlomo” there is no counterpart at all, and this will be revealed specifically in the time to come, etc.
The “tents of Kedar,” the frankincense, have a holy counterpart, the encompassing light of holiness. The “curtains of Shlomo” have no counterpart at all, which is why they can be revealed only in the time to come.




Section 6 · ¶8
The hoary head and the elder
8וזהו שחורה אני בב׳ מיני שחרות הנ״ל ואעפ״כ [ואף על פי כן] ונאוה כנ״ל והנה כל זה מרומז ג״כ בפסוק מפני שיבה תקום58 כו׳.
And this is “I am black” with the two kinds of blackness mentioned above, and nevertheless “and comely,” as mentioned above. Now all this is also alluded to in the verse, “Before the hoary head (seivah) you shall rise,” etc.
The text sums up: the two kinds of blackness, and the comeliness that comes from them. It finds all this hinted at in the verse “Before the hoary head you shall rise, and honor the face of the elder, and you shall fear your G-d; I am Havayah.”


פי׳ שיבה היינו מ״ש ושער רישי׳ [רישיה] כעמר נקא59 שהשערות הם בבחינת לבנונית והן ההלכות רבות שבמ״ע [שבמצות עשה] והדרת פני זקן היינו מ״ש קווצותיו תלתלים60 שחורות כעורב וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] דפי׳ זקן היינו שקנה חכמה.61
Explanation: “seivah” is what is written, “and the hair of His head like clean wool,” for the hairs are at the level of whiteness, and they are the many laws in the positive commandments. And “honor the face of the elder (zaken)” is what is written, “His locks are wavy, black as a raven,” as our Sages, of blessed memory, said, that “zaken” means one who has acquired wisdom.
“The hoary head” is white hair, which recalls Daniel’s vision of G-d with hair “like clean wool”; the white hairs are the many laws of the positive commandments. “The elder” recalls the beloved’s locks, “black as a raven,” in the Song of Songs; and the Sages read “elder” as one who has acquired wisdom.


והן ההלכו׳ [ההלכות] שנמשכו ונתפשטו במצות ל״ת [לא תעשה] כו׳. ויראת מאלקיך היינו דברי סופרים וז׳ מצות דרבנן וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] חמורים דברי סופרים מדברי תורה אני הוי׳ דכולא חד:62
And they are the laws that were drawn down and extended into the prohibitive commandments, etc. And “you shall fear your G-d”: this is the words of the Scribes and the seven rabbinic mitzvos, as our Sages, of blessed memory, said, “The words of the Scribes are more stringent than the words of Torah”; “I am Havayah,” for all is one.
The black locks are the laws that extend into the prohibitions, the “black” side of the mitzvos. “You shall fear your G-d” refers to the rabbinic mitzvos, which the Sages treat as even weightier than Torah law, and “I am Havayah” shows that all these levels are one.



In one’s avodah
The maamar teaches that the bitterness a person feels over his soul’s distance from G-d, and the work of doing mitzvos with physical things, are not merely a loss: from this very “blackness” comes a beauty higher than that of souls that never descended. Subduing the sitra achra raises G-d’s glory, the practical mitzvos connect with the supernal will, and Torah study for its own sake draws the higher encompassing lights down.
Questions for discussion
	Why does the maamar say that the souls in Atzilus, though one with the Infinite Light, remain at the level of “vessels,” while Malchus through her descent rises to the lights?
	What are the two kinds of blackness, and how does each one become a source of the Shechinah’s beauty?
	How does the Chanukah lamp, lit “from when the sun sets,” illustrate drawing “comely” into “black”?
	What is the difference between the encompassing light of “the tents of Kedar” and that of “the curtains of Shlomo,” and why does only the first have a counterpart in kelipah?
	How does the maamar read Leviticus 19:32 as an allusion to the positive commandments, the prohibitions and the rabbinic mitzvos?

Sources and references
Notes
Paragraph 1
1וביאור ענין בנות ירושלים
The note says this explanation of “the daughters of Jerusalem” is quoted in Or HaTorah on Parshas Yisro.
Kehot’s noteמובא באוה״ת יתרו ע׳ תתק.
2ביאור ענין שחורה אני
The note points to a transcript of this discourse made by the Mitteler Rebbe, printed among the Alter Rebbe’s written discourses.
Kehot’s noteהנחת כ״ק אדה״א במאמרי אדה״ז כתובים ח״ב ע׳ עג. ראה המשך בששה״ק תער״ב ח״א ע׳ שסא.
3“I am black, yet comely, O daughters of Jerusalem, as the tents of Kedar, as the curtains of Shlomo.” The whole maamar is an explanation of this verse.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ושכנתי בתוכם
“Make Me a sanctuary, that I may dwell in their midst.” Cited to show that the Shechinah dwells within the lower worlds.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5השוכן אתם בתוך טומאותם
G-d’s Presence dwells with Israel “in the midst of their impurity.” It shows how far the Shechinah descends, which is the source of her “blackness.”
Leviticus 16:16ויקרא ט״ז:ט״ז
וְכִפֶּר עַל־הַקֹּדֶשׁ מִטֻּמְאֹת בְּנֵי יִשְׂרָאֵל וּמִפִּשְׁעֵיהֶם לְכׇל־חַטֹּאתָם וְכֵן יַעֲשֶׂה לְאֹהֶל מוֹעֵד הַשֹּׁכֵן אִתָּם בְּתוֹךְ טֻמְאֹתָם:
And he shall make atonement for the holy place, because of the uncleannesses of the children of Israel, and because of their transgressions, even all their sins; and so shall he do for the tent of meeting, that dwelleth with them in the midst of their uncleannesses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, טז.
6Kehot’s note points to Psalms 114:3 for these words.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בד״ה הים ראה וינוס
That passage explains that the 600,000 souls of Israel, drawn from the 600,000 letters of the divine thought, are called “brothers” of the Holy One, since in Atzilus “He and His life-forces and His vessels are one.” It also refers back to this discourse’s teaching on the daughters of Jerusalem, and goes on to describe how the soul must come to be a separate created being.
Kehot’s noteלעיל צו טז, ג. ס״ר נשמות ישראל שנמשכים מס״ר אותיות התורה נק׳ אחים להקב״ה.
8בביאור ע״פ מי מנה עפר יעקב
As the note summarizes, that discourse teaches that the line and thread of the Infinite Light extend down to Malchus of Atzilus and stop there, and that between Atzilus and the lower worlds there is a screen.
Kehot’s noteלעיל בלק סח, ג. כי עד מל׳ דאצי׳ נמשך הקו וחוט של אוא״ס ב״ה ומשם ואילך הוא נפסק. ובעמוד ד׳ שם מה מלגאו בפנימי׳ האצי׳ הוא שם מ״ה שהוא הארת אוא״ס ב״ה שנמשך ממצחא דא״ק וגילוי זה באצי׳, משא״כ מאצי׳ לבי״ע יש מסך.
9מה אנוש
“What is man that You are mindful of him?” The words the angels used in their objection.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10מה אנוש . . הושיט אצבעו כו׳
The Talmud relates that angels asked, “What is man that You are mindful of him?” when G-d proposed to create man, and He stretched out His finger among them and burned them. Here it illustrates that the angels’ grasp is limited.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 38b:5–6סנהדרין ל״ח ב:ה׳-ו׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה. כֵּיוָן שֶׁהִגִּיעַ לְאַנְשֵׁי דּוֹר הַמַּבּוּל וְאַנְשֵׁי דּוֹר הַפְּלַגָּה שֶׁמַּעֲשֵׂיהֶן מְקוּלְקָלִין, אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, לֹא יָפֶה אָמְרוּ רִאשׁוֹנִים לְפָנֶיךָ? אָמַר לָהֶן: ״וְעַד זִקְנָה אֲנִי הוּא וְעַד …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתהלים ח, ב. סנהדרין לח, ב. ראה לעיל פ׳ ברכה צז, ד ואילך ובמ״מ לשם.
11להודיע לבני האדם גבורותיו
“To make known to the sons of man His mighty deeds, and the glory of the splendor of His kingship.” Read here to mean that created beings receive only a glimpse of G-d’s kingship.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
12Kehot’s note points to II Kings 13:23 for these words.
II Kings 13:23מלכים ב י״ג:כ״ג
וַיָּחׇן ה׳ אֹתָם וַיְרַחֲמֵם וַיִּפֶן אֲלֵיהֶם לְמַעַן בְּרִיתוֹ אֶת־אַבְרָהָם יִצְחָק וְיַעֲקֹב וְלֹא אָבָה הַשְׁחִיתָם וְלֹא־הִשְׁלִיכָם מֵעַל־פָּנָיו עַד־עָתָּה:
But the L-RD was gracious unto them, and had compassion on them, and had respect unto them, because of His covenant with Abraham, Isaac, and Jacob, and would not destroy them, neither hath He cast them from His presence until now.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ג״פ קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועל״ק (כט, ב). וש״נ. [כ].
Paragraph 2
14באצי׳ שם איהו וחיוהי וגרמוהי חד
The Tikkunei Zohar’s introduction says of the Sefiros of Atzilus that “He, His life-forces and His vessels are one.” Here it defines the state of the souls before their birth into the lower worlds.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז בהקדמה (ג, ב).
Paragraph 3
15Kehot’s note points to Song of Songs 1:5 for these words.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16“From my flesh I behold G-d.” Used here to say that a person knows from his own experience how bitterness over the soul arouses compassion.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ששזפתני השמש
“Do not look upon me that I am swarthy, for the sun has gazed upon me.” The doubled word is read as two kinds of blackness.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ו.
18שמש ומגן
“For Havayah Elokim is a sun and a shield.” The “sun” here stands for the higher unity.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בפ׳ תזריע (דמ״ה ע״ב)
The note gives the Zohar’s opening words there, “Why black?”, and refers to a discussion in Parshas Shlach.
Kehot’s noteמאי שחורות. ראה לעיל פ׳ שלח מג, ב.
20בפ׳ תזריע (דמ״ה ע״ב) ששזפתני השמש דאסתלק מני שמשא מלאנהרא לי
The Zohar in Parshas Tazria, which begins “Why black?”, reads “the sun has gazed upon me” as “the sun has withdrawn from shining for me.” The Alter Rebbe uses it for the Shechinah’s bitterness in exile.
Zohar, Tazria 14:60–17:70ספר הזהר, תזריע י״ד:ס׳-י״ז:ע׳
Observe this. When the Holy One, blessed be He, is in the company of the Community of Israel, if she first makes approaches to him and draws him towards her in the strength of her love and desire, then she is replenished from the side of the right and multitudes from the side of the right are found in all worlds. But if the Holy One, blessed be He, is the first to make advances and she only rouses herself afterwards, then all is on the side of the female …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21מצות נר חנוכה משתשקע החמה
The Talmud says the mitzvah of the Chanukah lamp is from sunset. Here sunset stands for the exile, when “the sun has withdrawn” from Malchus.
Shabbat 21b:3–4שבת כ״א ב:ג׳-ד׳
וְכָבְתָה אֵין זָקוּק לָהּ? וּרְמִינְהוּ: מִצְוָתָהּ מִשֶּׁתִּשְׁקַע הַחַמָּה עַד שֶׁתִּכְלֶה רֶגֶל מִן הַשּׁוּק. מַאי לָאו, דְּאִי כָּבְתָה הֲדַר מַדְלֵיק לָהּ! לָא, דְּאִי לָא אַדְלֵיק — מַדְלֵיק. וְאִי נָמֵי לְשִׁיעוּרַהּ. עַד שֶׁתִּכְלֶה רֶגֶל מִן הַשּׁוּק. וְעַד כַּמָּה? אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: עַד דְּכָלְיָא רִיגְלָא דְתַרְמוֹדָאֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
22בביאור ע״פ רני ושמחי
The note locates the discourse the text cites on the Chanukah lamp.
Kehot’s noteלח, ב.
23“Sing and rejoice, O daughter of Zion, for behold I come and I will dwell in your midst.” It is the opening verse of the discourse cited here.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בפ׳ במדבר סד״ה וידבר
The note shows that the discussion the text places in Parshas Bamidbar, on the compassion of the twelve tribes and of the seventy souls, is found at the Shlach page just cited.
Kehot’s noteלעיל שלח שם.
25ורב תבואות בכח שור
“Much produce comes through the strength of the ox.” Read here to mean that the struggle against the lower forces yields the greatest gain.
Proverbs 14:4משלי י״ד:ד׳
בְּאֵין אֲלָפִים אֵבוּס בָּר וְרׇב־תְּבוּאוֹת בְּכֹחַ שׁוֹר:
Where no oxen are, the crib is clean; But much increase is by the strength of the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, ד.
26דכד אתכפיא סט״א אסתלק
The Zohar teaches that when the sitra achra is subdued, the glory of the Holy One rises in all the worlds. It explains how the bitterness of distance becomes a source of elevation.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
27תר״ך בחינת כתר
The note refers to a discussion in Parshas Bechukosai of the 620 mitzvos as the level of Keser, with further sources listed there.
Kehot’s noteע׳ בחקותי (מז, ב). וש״נ. [כ].
Paragraph 4
28ס״ר נשמות הן ס״ר אותיות התורה
The note says the sources for “600,000 souls are 600,000 letters” are given at an earlier discourse on this same verse.
Kehot’s noteנסמן לעיל ו, ג.
29ע״פ ושמתי כדכד
That passage describes two “suns”: one shining from above downward in Elul, and one from below upward in the ascents of Rosh Hashanah and Yom Kippur.
Kehot’s noteלעיל פ׳ ראה כו, א.
30ושמתי כדכד
“And I will make your windows of kadkod.” It is the opening of the discourse cited here.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31“I am black, yet comely, O daughters of Jerusalem.” Read here as “comelier than the daughters of Jerusalem.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
32כאהלי קדר
“I am black, yet comely… as the tents of Kedar.” The paragraph explains this phrase.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33קדר
Kedar is listed among the sons of Yishmael.
Genesis 25:13בראשית כ״ה:י״ג
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׁמָעֵאל בִּשְׁמֹתָם לְתוֹלְדֹתָם בְּכֹר יִשְׁמָעֵאל נְבָיֹת וְקֵדָר וְאַדְבְּאֵל וּמִבְשָׂם:
And these are the names of the sons of Ishmael, by their names, according to their generations: the first-born of Ishmael, Nebaioth; and Kedar, and Adbeel, and Mibsam,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34אברהם שיצא ממנו
The Talmud speaks of “Avraham, from whom Yishmael came forth” as an example of a flaw that went out from a righteous person. Here it explains why Kedar, a descendant of Yishmael, represents what separated from holiness.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. ספרי דברים ו, ד. לב, ט.
35אברהם שיצא ממנו כו׳
In the manuscript copy on page 698a the phrase reads as in print, but the copy on page 699a adds the word “Yishmael,” completing the Talmud’s phrase “Avraham, from whom Yishmael came forth.”
Kehot’s noteבבוך 1101 דף תרצח, א. ובדף תרצט, א נוסף: ישמעאל.
36אברהם שיצא ממנו כו׳
The Sifrei on the Shema contrasts Yaakov, all of whose children were worthy, with Avraham, from whom Yishmael came forth.
Sifrei Devarim 31:1ספרי דברים ל״א:א׳
(דברים ו ד) שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד, לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר (שמות כה ב): ״דַּבֵּר אֶל בְּנֵי יִשְׂרָאֵל״, דַּבֵּר אֶל בְּנֵי אַבְרָהָם, דַּבֵּר אֶל בְּנֵי יִצְחָק – אֵין כָּתוּב כָּאן; אֶלָּא ״דַּבֵּר אֶל בְּנֵי יִשְׂרָאֵל״, זָכָה אָבִינוּ יַעֲקֹב שֶׁיֵּאָמֵר דִּבּוּר לְבָנָיו! לְפִי שֶׁהָיָה אָבִינוּ יַעֲקֹב מְפַחֵד כָּל יָמָיו וְאוֹמֵר: אוֹי לִי שֶׁמָּא תֵּצֵא מִמֶּנִּי פְּסֹלֶת כְּדֶרֶךְ שֶׁיָּצְאָת מֵאֲבוֹתַי, אַבְרָהָם – יָצָא מִמֶּנּוּ יִשְׁמָעֵאל שֶׁעָבַד עֲבוֹדָה זָרָה, שֶׁנֶּאֱמַר (בראשית כא ט): ״וַתֵּרֶא שָׂרָה אֶת בֶּן הָגָר הַמִּצְרִית... ״, שֶׁהָיָה עוֹבֵד עֲבוֹדָה זָרָה, …
(Devarim 6:4) "Hear, O Israel, the L-rd our G-d, the L-rd is One": Because it is written (Shemoth 25:2) "Speak to the children of Israel — It is not written "Speak to the children of Abraham and Isaac," but "speak to the children of Israel (i.e., Jacob [viz. Bereshith 32:29]) — Jacob merited that this pronouncement be stated to his children. For Jacob feared all of his days — Woe unto me, lest "base matter" issue from me as it did from my fathers! From Abraham there came forth Yishmael. …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
37בחינת קדר סיגים ופסולת
The manuscript reads “from the level of dross,” a slight variant of the printed wording “the level of Kedar, dross and refuse.”
Kehot’s noteשם מבחי׳ סיגים. ראה גם לעיל פ׳ מטות פז, א.
38והוא ענין לבינה שבי״א סממני הקטורת
The note says this teaching on the frankincense among the eleven spices is quoted in Or HaTorah on Devarim.
Kehot’s noteמובא באוה״ת דברים ע׳ יח.
39(ור״ל . . תיקון ובירור
This parenthesis appears in the manuscript on page 698c, where it ends “the rectification and refinement of these sparks, etc.)”.
Kehot’s noteמוסגר זה נמצא בבוך 1102 שם בדף תרצח, ג ושם מסיים: ”תיקון ובירור ניצוצות אלו כו׳)”. אבל בדף תרצט, ב הוא כבדפוסים שלנו.
40ובערת הרע
“And you shall eradicate the evil from your midst.” Here it names the goal of refining the lower realms through the mitzvos.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41לקמן סד״ה לסוסתי ברכבי פרעה
As the note summarizes, that passage explains that the G-dly life-force within those lower realms is not grasped by them; it sustains them only from outside, which is the encompassing light spoken of here.
Kehot’s noteיא, ד שהחיות אלקות שיש בהם אינו נתפס.
42לסוסתי ברכבי פרעה דמיתיך
“To a mare among Pharaoh’s chariots I have likened you, my beloved.” It is the opening of the later discourse cited here.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ויהי בשלח פרעה
“And it came to pass when Pharaoh sent the people.” It is the opening of the other discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
44כיריעות שלמה
“As the tents of Kedar, as the curtains of Shlomo.” The paragraph explains the second phrase.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
45כי יש ב׳ בחינות במקיפים
The note says this teaching on two kinds of encompassing lights is quoted in the series Mayim Rabbim of 5636.
Kehot’s noteמובא בהמשך מים רבים תרל״ו ח״א פרק פג.
46הבאים ישרש
“In days to come Yaakov will take root.” It is the opening of the Torah Ohr discourse cited here.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בביאור על פסוק הבאים ישרש כו׳
That passage distinguishes two encompassing lights: one that relates to the inner being and shines into it, giving it life, and a general one that surrounds everything equally and does not shine within at all.
Kehot’s noteתו״א נד, ג. יש ב׳ בחי׳ מקיפים. בתרל״ו שם מוסיף: ”בענין ב׳ בחי׳ מקיפים, והמקיפים שיתגלו לע״ל”. נק׳ יריעות שלמה.
48או יחזיק במעוזי
“Or let him take hold of My strength, let him make peace with Me; peace let him make with Me.” The doubled “peace” is read as peace above and below.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ה.
49ולהסתלק למעלה יאירו למטה
Mayim Rabbim adds here: “this is the level of peace, the joining of two opposites together.” It makes explicit that the light shining below is itself the “peace” being defined.
Kehot’s noteבתרל״ו שם נוסף: ”זהו בחי׳ שלום והתחברות ב׳ הפכים יחד כו׳”.
50וב״פ שלום
The Talmud teaches that one who studies Torah for its own sake makes peace in the household above and the household below, based on this verse. The Alter Rebbe uses it for the joining of the Infinite with the worlds through Torah.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteראה סנהדרין צט, ב. וראה גם תו״א סז, ב.
51דכולם בחכמה עשית
“You made them all with wisdom.” Read here to mean that even Chochmah is only “action” before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
52בד״ה צאינה וראינה
That passage speaks of drawing the Infinite Light into the supernal attributes of Atzilus through speaking words of Torah, called “bread,” and from there down into the lower worlds.
Kehot’s noteלקמן כה, ג. וראה בתרל״ו שם.
53צאינה וראינה במלך שלמה
“Go forth and behold, O daughters of Zion, King Shlomo.” It is the opening of the discourse cited here.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אשר יקראוהו באמת
“G-d is near to all who call upon Him, to all who call upon Him in truth.” “Truth” is read as the Torah.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
55אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. ראה שם פה, א.
56אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah. It links “truth,” Chochmah and the Torah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
57אורייתא מחכמה נפקת
Another place where the Zohar says the Torah issues from supernal Chochmah, cited in the Kehot note.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
58מפני שיבה תקום
“Before the hoary head you shall rise, and honor the face of the elder, and you shall fear your G-d; I am Havayah.” The whole paragraph reads this verse.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב. וראה לעיל בהערות וציונים לד״ה והדרת פני זקן.
59ושער רישי׳ כעמר נקא
In Daniel’s vision the Ancient of Days has hair “like clean wool.” Here the white hair stands for the laws of the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
60קווצותיו תלתלים
“His locks are wavy, black as a raven.” Here the black locks stand for the laws that extend into the prohibitions.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
61זקן היינו שקנה חכמה
The words here quote Kiddushin 35b:4–5; the passage is shown below.
Kiddushin 35b:4–5קידושין ל״ה ב:ד׳-ה׳
וּמְנָלַן דְּלָא אִיתַנְהוּ בְּהַשְׁחָתָה? אִיבָּעֵית אֵימָא סְבָרָא: דְּהָא לָא אִית לְהוּ זָקָן. וְאִיבָּעֵית אֵימָא קְרָא: דְּאָמַר קְרָא: ״לֹא תַקִּפוּ פְּאַת רֹאשְׁכֶם וְלֹא תַשְׁחִית אֵת פְּאַת זְקָנֶךָ״, מִדְּשַׁנִּי קְרָא בְּדִיבּוּרֵיהּ, דְּאִם כֵּן נִיכְתּוֹב רַחֲמָנָא: ״פְּאַת זְקַנְכֶם״. מַאי ״זְקָנֶךָ״ – זְקָנֶךָ, וְלֹא זְקַן אִשְׁתְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לה, ב.
62חמורים ד״ס מדברי תורה
The Mishnah and Talmud there teach that the words of the Scribes are treated more stringently than words of Torah. Here it gives the rabbinic mitzvos their special weight, linked to “you shall fear your G-d.”
Sanhedrin 88b:14–15סנהדרין פ״ח ב:י״ד-ט״ו
מַתְנִי׳ חוֹמֶר בְּדִבְרֵי סוֹפְרִים מִבְּדִבְרֵי תוֹרָה. הָאוֹמֵר: ״אֵין תְּפִילִּין״, כְּדֵי לַעֲבוֹר עַל דִּבְרֵי תוֹרָה – פָּטוּר. ״חָמֵשׁ טוֹטָפוֹת״, לְהוֹסִיף עַל דִּבְרֵי סוֹפְרִים – חַיָּיב. גְּמָ׳ אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי אוֹשַׁעְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁעִיקָּרוֹ מִדִּבְרֵי תוֹרָה וּפֵירוּשׁוֹ מִדִּבְרֵי סוֹפְרִים, וְיֵשׁ בּוֹ לְהוֹסִיף, וְאִם הוֹסִיף גּוֹרֵעַ. וְאֵין לָנוּ אֶלָּא תְּפִילִּין, אַלִּיבָּא דְּרַבִּי יְהוּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין פח, ב.
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יגלה לן טעמיה כו׳
The Subject of the Field of Machpelah
On weekdays a person refines his food from below into strength for serving G-d; on Shabbos the food’s higher root, from before the shattering of the vessels, is revealed, and life flows from it into the soul from above with no waste. That flow comes down “doubled”: the boundless upper hei reaches below only as its hidden power, a second hei, as in the Cave of Machpelah, until the future reveals the upper hei itself.
The maamar in brief
The maamar opens with the words “May He reveal to us its reasons,” said of the twelve loaves, and with the Cave of Machpelah, the “doubled” final hei of the Name Ban, whose filling is a second hei. It explains this through eating. Food becomes the blood that the liver sends to the heart and brain, so on weekdays a person refines his food into a heart aflame and a mind strong to contemplate G-d’s greatness, and the craving in it, the root of kelipah, loses the life it swallowed. Yet food gives man life, a sign that its root, in the World of Tohu before the shattering of the vessels, is higher than his. On Shabbos, when the worlds ascend, that root is revealed and life flows from it into the soul from above, with no sorting and no waste. A festival, which permits food preparation, holds some refinement and waste; its remedy is gladdening the poor, which sweetens the judgments. The flow from above comes “thin,” a yud drawn into a vav, and “doubled,” the hidden power of the upper hei revealed below as another hei. In the future the upper hei itself will be revealed.

Outline
	1The doubled hei and the question of eatingThe heading; “May He reveal to us its reasons”; the filling of a hei is another hei, the doubling of the Cave of Machpelah. Food becomes the blood that the liver sends to the heart and brain.¶1–2
	2Weekday refinement and the food’s higher rootOn weekdays food is refined into a heart and mind that serve G-d; on Shabbos sorting is forbidden and the eating is drawn from above. Man is “front” to food as it is below, but its root in Tohu is higher, which is why it gives him life; on Shabbos it rises to that root.¶3–4
	3Two kinds of eating“To satisfy his soul” is life drawn from above; “the belly of the wicked shall lack” is the craving, the root of kelipah, turned to good and emptied of the life it swallowed. The first is the eating of Shabbos, the second of the weekdays.¶5–6
	4No waste on Shabbos; the festivals and the poorRefinement from below leaves waste, which comes from the Tree of Knowledge; Shabbos, above it, has none. A festival permits the work of preparing food and so has waste, remedied by gladdening the poor; one who does not is punished measure for measure.¶7–8
	5Thin and doubled, now and in the futureA yud, being contraction, can extend into a vav; the boundless upper hei comes down only as its hidden filling, another hei. Now the flow comes through the twelve loaves; in the future the upper hei itself will be revealed below.¶9–11


Key concepts
	refinement (birur)בירור
	Raising what is below by using it in the service of G-d: food becomes the strength of a heart and mind that serve Him, and the hold of kelipah on it is broken. It belongs to the weekdays; on Shabbos sorting is forbidden.

	back and frontאחור וקדם
	Man came last in creation (“back”) yet stands first (“front”) as the one who refines the food; the food’s root, in Tohu, is higher than his, which is why it gives him life.

	the World of Tohuעולם התהו
	The world “before any king reigned,” whose vessels shattered; food comes from there, so its root is higher than man’s though it has fallen below him.

	kelipah (the husk)קליפה
	The force opposed to holiness; the craving in every food is its root, and the eating that strengthens a person’s service of G-d takes from it the life it swallowed.

	sweetening of the judgmentsהמתקת הדינין
	Joy that makes everyone equal softens judgment; so on a festival one gladdens the poor, the Levite and the stranger, and the “waste” does not remain.

	kefila and kelishaכפילא וקלישא
	“Doubled” and “thin”: the two modes of the flow from above. Kelisha is a yud drawn out into a vav; kefila is the hei revealed through its filling, another hei.

	filling (milui)מילוי
	The letters that spell out a letter’s name; the filling is always what was hidden in the letter above, now come out into revelation below.


Section 1 · ¶1–2
The doubled hei and the question of eating
1(ענין שדה המכפלה)
(The subject of the field of Machpelah.)
A heading, not part of the Alter Rebbe’s own words: the maamar is about the Cave of Machpelah, the double cave Abraham bought in this week’s Torah portion as Sarah’s burial place. The name “Machpelah” means “doubled,” and the whole first discourse turns on that idea of doubling.




2יגלה לן טעמיה12 כו׳. הנה מילוי ה׳ היא בה׳ אחרת והיא בחי׳ כפילא כנודע מענין מערת המכפלה שהיא ה׳ אחרונה דשם ב״ן [שם ב״ן]3 כו׳.
“May He reveal to us its reasons,” etc. Now, the filling of the [letter] hei is with another hei, and this is the level of kefila (doubled), as is known from the subject of the Cave of Machpelah, which is the final hei of the Name Ban, etc.
The opening words come from a Shabbos table song, which asks G-d to reveal the secret of the twelve loaves set out for the Shabbos meal, describing them as “doubled and thin.” The Alter Rebbe starts from “doubled”: when the letter hei is spelled out in full, its name is written with a second hei (ה״ה). This doubling is kefila, the same word as Machpelah, and in Kabbalah the Cave of Machpelah corresponds to the final hei of the Name Ban, the form of the four-letter Name spelled out so that its letters total 52.


והענין יובן בהקדים להבין ענין האכילה כי הנה עיקר האכילה להיות כי מן המאכל נעשה
And the matter will be understood by first explaining the subject of eating. For the essence of eating is that from the food there is made
Before explaining the doubled hei, he lays a foundation: what eating actually accomplishes.


חלב ודם והדם הוא הנפש4 וחיות האדם שמקבל הכבד הדם מן המאכל ושולח ללב ולמוח דתלת שליטין אינון56 בעלמא כבדא ולבא ומוחא כו׳.7
fat and blood; and “the blood is the soul” and the life-force of a person, for the liver receives the blood from the food and sends [it] to the heart and to the brain, since “there are three rulers in the world: the liver, the heart and the brain,” etc.
Food becomes fat and blood, and the Torah itself says “the blood is the soul,” meaning it carries a person’s life-force. The liver takes that blood from the food and sends it on to the heart and the brain, which together with the liver are called the three “rulers” of the body.




Section 2 · ¶3–4
Weekday refinement and the food’s higher root
3ועי״ז מתעלה המאכל שנעשה ממנו לב ומוח האדם ועי״ז מתחזק לבו ומוחו בעבודת ה׳ שבלבו בהתלהבו׳ כרשפי אש שנעשה בכח האכילה8 שבלא אכילה הי׳ [היה] מתחלש כו׳.
And through this the food is elevated, since a person’s heart and brain are made from it; and through this his heart and brain are strengthened in the service of G-d: in his heart, with a fervor like flashes of fire, which comes about by the power of the eating, for without eating he would grow weak, etc.
Food turned into blood becomes part of a person’s heart and brain, and in that way the food itself is lifted up. His heart now serves G-d with fiery feeling, and that strength comes from the meal; without food he would be weak.


וגם מוחו נעשה חזק להתבונן בגדולת ה׳ כו׳ וזהו ענין בירור שמן המאכל נעשה אדם.
And also his brain becomes strong to contemplate the greatness of G-d, etc. And this is the matter of refinement (birur): that from the food a person is made.
His mind, too, gains the strength to reflect on G-d’s greatness. This is what “refinement” (birur) means: the food, a lower thing, is sorted and raised until it becomes part of a person who serves G-d.


אך כ״ז [כל זה] הוא בימות החול אבל בשבת בורר אסור אלא האכילה היא יותר עליונה9 בבחי׳ המשכה מלמעלה וקראת לשבת ענג.10 אז תתענג על הוי״ה.11
But all this is on the weekdays. On Shabbos, however, sorting is forbidden; rather, the eating is higher, in the manner of a drawing down from above: “And you shall call the Shabbos a delight”; “Then you shall delight in G-d.”
All that describes weekday eating. On Shabbos, “sorting” (borer) is one of the forbidden labors, so Shabbos eating cannot be a work of refinement. Instead it is a flow from above, and Isaiah calls Shabbos “a delight” in which one “delights in G-d.”


כי הנה כתיב אחור וקדם צרתני1213 אחור למע״ב [למעשה בראשית] כו׳ שהמאכל כמו שהוא למטה בירידתו בשבה״כ [בשבירת הכלים]14
For it is written, “Back and front You formed me”: “back” [refers to being last] in the work of creation, etc.; for with respect to the food as it is below, in its descent through the shattering of the vessels,
Scripture says that man was formed “back and front.” The Midrash reads “back” as last in the order of creation, since man was made after everything else. Food as we meet it below comes from the sparks that fell in the shattering of the vessels, the primordial breaking of the first divine “vessels.”


הנה האדם הוא בבחי׳ קדם שהמאכל הוא מתברר ע״י האדם אבל בשרשו למעלה הוא מעולם התהו לפני מלך מלך לבנ״י [לבני ישראל]15 אלא שאח״כ וימלך וימת.
the person is in the position of “front,” for the food is refined by the person; but in its root above, it is from the World of Tohu, “before any king reigned over the children of Israel,” except that afterward, “and he reigned, and he died.”
Measured by its present state, man stands “in front,” since he refines the food. But the food’s root is the World of Tohu (chaos), the first, unstable order of lights, symbolized by the kings of Edom who reigned “before any king reigned over Israel” and then “reigned and died,” that is, broke.




4וימת וימלך כו׳. אך מ״מ נראה ששרשו יותר גבוה מהאדם שהרי המאכל הוא המחי׳ [המחיה] את האדם.
“And he died, and there reigned,” etc. Yet nevertheless it is evident that its root is higher than the person, for the food is what gives life to the person.
The verse about the Edomite kings continues “and he died, and there reigned.” Even so, the food’s root is higher than man, and the proof is simple: man lives from food, not the other way round.


והאדם הוא מקבל החיות מן המאכל לפי שהוא בבחי׳ אחור למע״ב [למעשה בראשית] כו׳ ובשבת שהוא זמן עליית העולמות מתעלה המאכל
And the person receives life-force from the food because he is in the position of “back” [last] in the work of creation, etc. And on Shabbos, which is the time of the ascent of the worlds, the food is elevated
Man takes his life from food because he was created last, after the plants and animals whose root is earlier and higher. On Shabbos all the worlds rise, and the food rises too, back to its root.


כמו שהוא בשרשו ונמשך ממנו חיות להנפש מלמעלה למטה ע״י י״ב לחמים כו׳ וזהו ענין צדיק אוכל לשובע נפשו16 כי יש ב׳ אכילות הא׳ הוא לשובע נפשו.
as it is in its root, and life-force is drawn from it to the soul from above to below, through the twelve loaves, etc. And this is the meaning of “The righteous one eats to satisfy his soul”; for there are two kinds of eating: the first is “to satisfy his soul,”
So instead of being refined by man, the food pours life into his soul from above. That flow comes through the twelve loaves of the Shabbos table. This is what Proverbs means by “The righteous one eats to satisfy his soul”: there are two kinds of eating, and the first is eating that satisfies the soul.




Section 3 · ¶5–6
Two kinds of eating
5והב׳ הוא ובטן רשעים תחסר17. לשובע נפשו הוא חיות הנפש הבאה מלמעלה. ובטן רשעים כו׳ היינו
and the second is “but the belly of the wicked shall lack.” “To satisfy his soul” is the life-force of the soul that comes from above. “But the belly of the wicked,” etc., means
The second kind of eating is “the belly of the wicked shall lack.” Eating “to satisfy the soul” means receiving life that comes down from above. Now the second half of the verse is explained.


כי רשעים הם החיצונים וע״י האכילה מבררים מהם חיל בלע ויקיאנו כי בכל מאכל יש תאוה שהוא שרש הקליפה
that “the wicked” are the external forces, and through eating, [what they hold] is refined out of them: “He has swallowed wealth, and he shall vomit it up.” For in every food there is craving, which is the root of kelipah (the husk);
“The wicked” here are not people but the external forces, the powers opposed to holiness. Eating takes back from them what they hold, as Job says of the wicked man who “swallowed wealth and will vomit it up.” Their foothold in food is the craving that comes with eating, which is the root of kelipah.


וע״י שנכלל בגוף האדם ונעשה ממנו דם הנשלח ללב ומוח מתהפך לטוב בקדושה ע״י חיזוק הלב ומוח בעבודת ה׳ ועי״ז לוקח ממנו החיות שבזלעו״ז [שבזה לעומת זה] וזהו ובטן רשעים תחסר שנחסר החיות שבלעו. ומבטנו יורישנו אל.18
and by its being absorbed into the body of the person and made into blood that is sent to the heart and brain, it is turned to good, into holiness, through the strengthening of the heart and brain in the service of G-d. And through this the life-force that is in the “one opposite the other” is taken from it; and this is “but the belly of the wicked shall lack”: the life-force that it swallowed is lacking. “G-d shall drive it out of his belly.”
Once the food is absorbed into a person and becomes blood feeding the heart and mind that serve G-d, it is turned to good. The life-force that the opposing realm had swallowed is taken away from it, so “the belly of the wicked” is left lacking; as Job continues, “G-d shall drive it out of his belly.”




6והנה האכילה שבחול שהיא בבחי׳ בירור הוא להיות ובטן רשעים תחסר19. אבל האכילה שבשבת היא המשכה מלמעלה לשובע נפשו מחמת המאכל כמו שהוא בשרשו למעלה קודם שנפל בשבה״כ [בשבירת הכלים] שאין בו בירור.
Now the eating of the weekdays, which is in the manner of refinement, is so that “the belly of the wicked shall lack.” But the eating of Shabbos is a drawing down from above, “to satisfy his soul,” by virtue of the food as it is in its root above, before it fell in the shattering of the vessels, in which there is no refinement.
The summary: weekday eating is refinement, whose goal is to empty “the belly of the wicked.” Shabbos eating is the other kind: a flow from above that “satisfies the soul,” because the food is met at its root, as it was before it fell in the shattering of the vessels, where there is nothing to refine.




Section 4 · ¶7–8
No waste on Shabbos; the festivals and the poor
7וכמ״ש בזוהר20 פרש שבתכם לא קאמר שמה שנעשה מלמטה למעלה ע״י בירור כמו בימות החול יש בו פרש שהוא פסולת שהמובחר שולח ללב ולמוח והפסולת יורד למטה בקרביים ובני מעיים כו׳ וזהו הבירור
And as it says in the Zohar: “the dung of your Shabbosos” is not said. For what is done from below upward through refinement, as on the weekdays, has “dung” in it, which is waste: the choicest [part] is sent to the heart and to the brain, and the waste goes down into the innards and intestines, etc.; and this is the refinement.
The prophet Malachi says “I will spread dung on your faces, the dung of your festivals,” and the Zohar notes that he does not say “the dung of your Shabbosos.” Weekday eating works from below upward, by refinement, so it leaves waste: the best of the food goes to the heart and brain and the rest goes out through the intestines. That separation is the refinement.


אבל בשבת שהוא נעשה מלמעלה למטה אין בו פסולת כלל21 כי הפסולת הוא מעה״ד [מעץ הדעת] טו״ר [טוב ורע] ולמטה נעשה טו״ר [טוב ורע] בכל הבחי׳ ע״י אכילת אדה״ר [אדם הראשון] מעה״ד [מעץ הדעת] טו״ר [טוב ורע]
But on Shabbos, when it is done from above downward, there is no waste in it at all; for waste comes from the Tree of Knowledge of good and evil, and below, good and evil came about in every level through Adam’s eating from the Tree of Knowledge of good and evil.
Shabbos eating comes from above downward, so there is no waste in it. Waste belongs to the mixture of good and evil that entered every level through Adam’s eating from the Tree of Knowledge.


וגם בכל אדם יש תערובת טו״ר [טוב ורע] כו׳ רק שאינו שוה בכל נפש יש שטוב שלו מרובה כו׳
And also in every person there is a mixture of good and evil, etc., only that it is not equal in every soul: there are those whose good is the greater, etc.,
People too are a mixture of good and evil, in different proportions: in some the good is greater.


וכן יש שטוב שלו הוא בבחי׳ זו כו׳ אבל בשבת אז תתענג על22 ה׳ למעלה מעה״ד [מעץ הדעת] ולא יגורך רע23 כלל.
and likewise there are those whose good is at such-and-such a level, etc. But on Shabbos, “then you shall delight in G-d,” above the Tree of Knowledge, and “evil shall not dwell with you” at all.
In others the good reaches only a certain level. On Shabbos, though, the delight is “in G-d,” above the Tree of Knowledge, where “evil shall not dwell with you” at all.


רק ביו״ט [ביום טוב] כתיב פרש חגיכם24 לפי שביו״ט [שביום טוב] יש בו קצת בירור שהרי הותרה בו מלאכת אוכל נפש כאפיה ובישול כו׳
Only of the festivals is it written, “the dung of your festivals,” because on a festival there is some refinement, since the work of preparing food is permitted on it, such as baking and cooking, etc.,
The festivals, by contrast, are called “your festivals” with “dung” because on a festival some refinement takes place: cooking and baking for the day’s meals are permitted.


ואינו אסור רק קצירה וזריעה וחרישה כו׳ ולפי שהותרו קצת מלאכות באוכל נפש יש בו בירור ושייך פסולת והתקון הוא למחדי למסכני.
and only reaping, sowing and plowing, etc., are forbidden. And because some kinds of work for preparing food were permitted, there is refinement on it, and waste applies. And the remedy is “to gladden the poor.”
Only labors like reaping, sowing and plowing stay forbidden. Since some food labors are allowed, there is refinement on a festival, and therefore waste. The Zohar gives the remedy: “to gladden the poor.”


כי שעת שמחה היא לשמח את הכל וכמ״ש ושמחת בחגך25 אתה והלוי והגר כו׳ לפי שהשמחה היא בחי׳ המתקת הדינין וצריך לשמח את כולם שיהיו כולם נכללים בבחי׳ שמחה.
For a time of joy is [the time] to gladden everyone, as it is written, “And you shall rejoice in your festival, you... and the Levite and the stranger,” etc.; for joy is the level of the sweetening of the judgments, and one must gladden everyone, so that all will be included in the level of joy.
A time of joy means making everyone happy, as the Torah commands for the festival: “you... and the Levite and the stranger.” Joy sweetens the judgments, the forces of severity, and so everyone must be brought into the joy.




8וכנודע ממי שהוא בשעת שמחה שאז רוצה שיהיו כולם שמחים שבזה נמתק הדין מאחר שמשוה את כולם.
As is known of one who is in a time of joy: he then wants everyone to be joyful; and by this the judgment is sweetened, since he makes everyone equal.
Anyone who is truly happy wants everyone around him to be happy too. By bringing everyone to the same joy, he sweetens the judgment, the strict measure that separates and distinguishes.


אבל מאן דלא יהיב למסכני26 כו׳ אין הדין נמתק ונשאר הפרש ולכן העונש הוא מדה כנגד מדה שנותנין לו הפרש כי הוא גרם שישאר פסולת הפרש בעבור שלא המתיק הדין.
But “whoever does not give to the poor,” etc., the judgment is not sweetened and the “dung” remains. Therefore the punishment is measure for measure, that they give him the “dung,” for he caused the waste, the “dung,” to remain, since he did not sweeten the judgment.
The Zohar warns about one who does not give to the poor on the festival. For him the judgment stays unsweetened and the “dung” remains, so the punishment fits the deed: the “dung” is given to him, since he left the waste in place by not sweetening the judgment.


וזהו ביו״ט [ביום טוב] אבל בשבת אע״ג [אף על גב] דלא יהיב למסכני אין עונשו רב כי בשבת אין פרש כלל לפי שהוא רק בחי׳ המשכה שמלמעלה דלא יגורך רע כלל.
And this is on a festival. But on Shabbos, even though one does not give to the poor, his punishment is not great, for on Shabbos there is no “dung” at all, since it is only the level of a drawing down from above, “evil shall not dwell with you” at all.
This applies to the festivals. On Shabbos, even one who does not give to the poor is not punished so severely, because Shabbos has no “dung”: it is only a flow from above, where no evil dwells.




Section 5 · ¶9–11
Thin and doubled, now and in the future
9והנה המשכה זו היא בב׳ בחי׳ כפילא וקלישא. פי׳ קלישא27 היא המשכת יודי״ן ווי״ן שמיו״ד נעשה וי״ו שהיו״ד עצמה נמשכה ונעשית וי״ו.
Now this drawing down is in two modes: kefila (doubled) and kelisha (thin). Explanation: kelisha is the drawing out of yuds and vavs, for from a yud a vav is made: the yud itself is drawn out and becomes a vav.
The Shabbos song describes the flow as “doubled and thin.” The Alter Rebbe explains “thin” first: it is the letters yud and vav. A vav is simply a yud drawn out downward, a single thin line.


כי לפי שהיו״ד הוא בחי׳ צמצום לכן יכול להיות ממנה המשכה בבחי׳ וי״ו מן היו״ד עצמה אבל הה׳ שהיא התפשטות אורך ורוחב.
For since the yud is the level of tzimtzum (contraction), therefore there can be a drawing forth from it in the manner of a vav, from the yud itself. But the hei, which is expansion in length and breadth:
The yud, a tiny point, stands for tzimtzum, the concentration of light into a point; so the yud itself can extend into a vav, a line that carries it downward. The hei is different: it spreads out in length and breadth, as its shape shows.




10ואין התפשטו׳ [התפשטות] אורך ורוחב שלמעלה יכולה להתגלות למטה כמו שהוא למעלה בבחי׳ אורך ורוחב עד אין קץ כו׳ אלא ההמשכה היא בבחי׳ ה׳ אחרת למטה והיא בחי׳ המילוי של ה׳
the expansion in length and breadth that is above cannot be revealed below as it is above, in the manner of length and breadth without end, etc.; rather, the drawing down is in the manner of another hei below, and this is the level of the filling of the hei,
The broad expansion of the hei as it is above, boundless in length and breadth, cannot be revealed below as it is. Instead it comes down as “another hei” below: the second hei that spells out the letter’s name, its “filling.”


דהיינו כח הה׳ שהי׳ [שהיה] בהעלם למעלה. כי לעולם המילוי הוא מה שבהעלם ומה שבהעלם למעלה יצא מההעלם אל הגילוי למטה.
that is, the power of the hei that was hidden above. For the filling is always what is in concealment, and what was in concealment above has come out of the concealment into revelation below.
The filling of a letter always represents what was hidden in it. So the second hei is the power of the upper hei that was concealed above, now come out of concealment into revelation below. This is the “doubled” hei of Machpelah.




11והיינו בחי׳ כפיל׳ שהיא בחי׳ מילוי ההי״ן כנודע מענין המכפלה.28 אך כ״ז [כל זה] הוא שאנו מקבלים ההשפעה ע״י י״ב לחמים בזמן הזה
And this is the level of kefila, which is the level of the filling of the hei’s, as is known from the subject of the Machpelah. But all this is [because] we receive the flow of influence through the twelve loaves in this present time;
So “doubled” is the hei spelled with a second hei, the filling, as the Cave of Machpelah shows. But this doubled mode belongs to the present: it describes how we now receive G-d’s flow through the twelve loaves of the Shabbos table.


אבל לע״ל [לעתיד לבוא] יגלה לן טעמיה דבתריסר נהמי כו׳ ואזי לא יהיה בחי׳ כפילא כו׳ רק הה׳ עצמה שלמעלה יהי׳ [יהיה] לה גילוי למטה ג״כ ע״י כי יגלה לן טעמיה כו׳ וכמ״ש ביום ההוא29 יהיה כו׳:
but in the time to come, “He will reveal to us the reasons of the twelve loaves,” etc., and then there will not be the level of kefila, etc.; rather, the hei itself that is above will be revealed below as well, through “He will reveal to us its reasons,” etc.; and as it is written, “On that day [G-d] will be [One],” etc.
In the time to come the song’s prayer will be answered: G-d will “reveal the reasons of the twelve loaves.” Then there will be no need for the doubled mode; the upper hei itself will be revealed below, as Zechariah says of that day, when G-d and His Name will be One.



In one’s avodah
On weekdays, eat so that the strength the food gives goes into serving G-d: fervor in the heart and a mind strong to contemplate His greatness; this refines the food and empties the kelipah in it. On Shabbos, the eating is a delight in G-d drawn from above. On a festival, share the joy with the poor, the Levite and the stranger, for joy that includes everyone sweetens the judgments, and one who does not give to the poor leaves the “waste” in place.
Questions for discussion
	If man is the one who refines the food, why does the maamar say that the food’s root is higher than his? How do “back” and “front” answer this?
	What are the two kinds of eating in “The righteous one eats to satisfy his soul, but the belly of the wicked shall lack,” and which of them belongs to Shabbos?
	Why is there “waste” on a festival but none on Shabbos, and why is gladdening the poor the remedy?
	Why can a yud be drawn out into a vav from itself, while the upper hei can come down only as its filling, another hei?
	What will change in the future, when “He will reveal to us the reasons of the twelve loaves”?

For children · ages 9–13
For the children at the table
Weekday food and Shabbos food

The big idea
On weekdays we lift up our food by using its strength to serve G-d; on Shabbos the food’s higher root is revealed, and life flows into the soul from above.


Why do we need to eat? Food becomes blood, and the blood brings life to the heart and the brain. On weekdays our eating is birur, “refining”: we use the food’s strength to serve G-d, with a heart on fire for Him and a mind strong enough to think about His greatness. That lifts the food up. Yet food also keeps us alive, a sign that its root is higher than ours. The verse says, “Back and front You formed me”: a person is “front,” lifting up the food, but also “back,” created last, so they need it to live. On Shabbos, when all the worlds go up, the food rises to its root, and life flows from it into the soul from above, with nothing left over: “you shall call the Shabbos a delight.” A festival, when cooking is allowed, has some left over, and its remedy is joy shared with the poor, the Levite and the stranger. Last, the Cave of Machpelah, the “doubled” cave: G-d’s light above cannot come down as it is, so only its hidden power reaches us, like a second letter hei. In the time to come, that light itself will be revealed.

The mashal
When we eat, the best part of the food goes to the heart and the brain, and the rest is left over and leaves the body. Weekday eating is like that: we sort the good out of the food from below, and something is always left over. On Shabbos the life comes down from above, from the food’s high root, so there is nothing to sort and nothing is left over.

Questions for the Shabbos table
	How is eating on a weekday different from eating on Shabbos?
	The verse says, “Back and front You formed me.” In what way is a person ahead of their food, and in what way do they need it?
	Before you eat this week, how can you plan to use the food’s strength to serve G-d, and how can you make your Shabbos meal a true delight?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 2
1יגלה לן טעמי׳
The note says that another transcript of this discourse, recorded by the Mitteler Rebbe, is printed in the Siddur.
Kehot’s noteראה הנחת כ״ק אדמו״ר האמצעי בסידור רב, ג. נמצא בגוכתי״ק כ״ק אדה״א ורשום שם: יום שבת פ׳ תצוה [תקס״ז]. וראה ברשימת המאמרים בסה״מ תקס״ז הערה 39. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות הענינים של המאמר ראה סה״מ תקס״ה ח״א ע׳ קנ בענין האכילה דשבת. תו״ח פ׳ לך צו, א. ובפ׳ ויקהל תרלה, א ואילך (הוצאה צילום כת״י הר״ש סופר). ביאוה״ז להצ״צ כרך ב ע׳ תתמה. אוה״ת בראשית כרך ז תתשפב, א. אוה״ת נ״ך ע׳ תרסד. ד״ה והוא עומד עליהם תרס״ג ע׳ נ. סה״מ תרס״ו ע׳ קנד. וראה עבודת הלוי פ׳ ח״ש כח, א. בלקו״ת תזריע כ, ד מציין לד״ה זה. בדרך מצותיך צ, א בשם כ״ק אדה״ז: ששמעתי מפיו הקדוש של מורינו ורבינו נ״ע בכפר פייענע בימים שלפני הסתלקותו בטבת תקע״ג על ענין האכילה בשבת.
2יגלה לן טעמי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזמירות לסעודה ב׳ דשבת.
3ה׳ אחרונה דשם ב״ן
A parallel discussion of the Cave of Machpelah as the final hei of the Name Ban.
Kehot’s noteראה לקו״ת להאריז״ל פ׳ ח״ש ד״ה מערת המכפלה. וראה סה״מ תקס״ה ע׳ טז. אוה״ת ענינים ע׳ רצב.
4The Torah forbids eating blood “for the blood is the soul.” The Alter Rebbe uses the verse literally: the blood made from food is what carries a person’s life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5דתלת שליטין אינון
The Zohar speaks of three rulers in the body: the brain, the heart and the liver. The Alter Rebbe uses it to trace how food, turned into blood by the liver, reaches the heart and brain.
Zohar II, 153aזח״ב קנג, א
Zohar I, 138aזח״א קלח, א
Kehot’s noteזח״ב קנג, א. וראה ג״כ זח״א קלח, א. וראה לקמן מט, ב במ״מ לשם.
6דתלת שליטין אינון
The Kehot notes cite this Zohar passage as a further source for the three ruling organs of the body.
Zohar, Toldot 4:30–9:73ספר הזהר, תולדות ד׳:ל׳-ט׳:ע״ג
7בסידור מתחיל
In the Siddur the maamar opens by first asking what “doubled and thin” mean.
Kehot’s noteיגלה לן טעמי דבתריסר נהמי כו׳, הנה תחילה יש להבין מה שאמר כפילא וקלישא. בזה יובן הסיום דהמאמר כאן בענין כפילא וקלישא.
Paragraph 3
8Elijah walked forty days “in the strength of that eating.” The Alter Rebbe’s phrase “by the power of the eating” echoes the verse’s wording.
I Kings 19:8מלכים א י״ט:ח׳
וַיָּקׇם וַיֹּאכַל וַיִּשְׁתֶּה וַיֵּלֶךְ בְּכֹחַ הָאֲכִילָה הַהִיא אַרְבָּעִים יוֹם וְאַרְבָּעִים לַיְלָה עַד הַר הָאֱלֹקִים חֹרֵב:
And he arose, and did eat and drink, and went in the strength of that meal forty days and forty nights unto Horeb the mount of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9האכילה היא יותר עליונה
A later maamar that discusses why Shabbos eating is higher than weekday eating.
Kehot’s noteראה ד״ה והוא עומד תרס״ג.
10וקראת לשבת עונג
The prophet tells Israel to call Shabbos “a delight.” The Alter Rebbe uses it to show that Shabbos eating is delight drawn from above rather than refinement.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג. ראה דרך מצותיך מצות לא תבערו אש. וראה תו״ח ד״ה בעצם היום הזה פרקים י-יא. (כמצויין בהערת כ״ק אדמו״ר זי״ע בקונטרס עץ החיים פרק ח (ע׳ 33 בשולי העמוד).
11אז תתענג על הוי״ה
The next verse promises “then you shall delight in G-d.” Shabbos delight is delight in G-dliness itself.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
12אחור וקדם צרתני
“Back and front You formed me.” The Alter Rebbe applies the two words to man’s relation to food: first in one sense, last in another.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
13אחור וקדם צרתני
The Midrash reads the verse as saying man was last in the work of creation and first in another sense. The Alter Rebbe uses “last” to explain why man depends on food for his life.
Bereshit Rabbah 8:1בראשית רבה ח׳:א׳
ויאמר אלקים נעשה אדם בצלמנו כדמותנו. רבי יוחנן פתח: (תהלים קלט): אחור וקדם צרתני וגו׳ אמר רבי יוחנן: אם זכה אדם, אוכל שני עולמות, שנאמר: אחור וקדם צרתני, ואם לאו הוא בא ליתן דין וחשבון, שנאמר (שם): ותשת עלי כפכה. אמר רבי ירמיה בן אלעזר: בשעה שברא הקדוש ברוך הוא את אדם הראשון, אנדרוגינוס בראו, הדא הוא דכתיב: זכר ונקבה בראם. אמר רבי שמואל בר נחמן: בשעה שברא הקב״ה את אדם הראשון, דיו פרצופים בראו ונסרו ועשאו גביים, גב לכאן וגב לכאן. איתיבון ליה, והכתיב: ויקח אחת מצלעותיו?! אמר להון: …
“And G-d said: Let us make Man in our image, in our likeness, and let them dominate over the fish of the sea, and over the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that crawls upon the earth” (Genesis 1:26). “And G-d said: Let us make Man in our image, in our likeness.” Rabbi Yoḥanan began: “Back and front [aḥor vakedem], You shaped me…” (Psalms 139:5) – Rabbi Yoḥanan said: If a person merits, he partakes of two worlds, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14שהמאכל . . בשבה״כ
That discourse explains that man’s root is in Tikkun while the roots of animals are in Tohu, where each quality stands alone, and that food adds light to the G-dly soul.
Kehot’s noteראה לקמן סה, ד. לקו״ת פ׳ צו יג, ב. מאמרי אדמו״ר הזקן תקס״ח ע׳ יז. מח.
15לפני מלך מלך לבנ״י
The kings who reigned in Edom “before any king reigned over the children of Israel.” In Kabbalah they stand for the World of Tohu, the root of the food.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 4
16צדיק אוכל לשובע נפשו . . ובטן רשעים תחסר
“The righteous one eats to satisfy his soul, but the belly of the wicked shall lack.” The Alter Rebbe reads the two halves of the verse as two kinds of eating.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה. ראה לקמן סה, ב. ראה בארוכה בסה״מ תקס״ה ע׳ קנ ואילך. לקו״ש חט״ז ע׳ 189. וראה קונטרס עץ החיים ע׳ כג.
Paragraph 5
17The second half of the verse, which the Alter Rebbe reads as the weekday eating that empties the kelipah of its hold.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18חיל בלע ויקיאנו . . ומבטנו יורישנו אל
“He swallowed wealth and will vomit it up; G-d will drive it out of his belly.” The kelipah must give back the holy life it swallowed.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כ, טו. ראה אוה״ת תולדות קנד, א. אוה״ת נ״ך כרך א ע׳ תרסג שקאי על הניצוץ אלקי שמוציאים מג״ק הטמאות. ראה לקמן כ, ג ובמ״מ לשם.
Paragraph 6
19Both halves of the verse are now matched: “to satisfy his soul” is Shabbos, “the belly of the wicked shall lack” is the weekdays.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
20וכמ״ש בזהר
The Zohar notes that Malachi says “the dung of your festivals” and not “of your Shabbosos,” and teaches that the festival meal must gladden the poor. The Alter Rebbe explains why the difference exists.
Zohar II, 88bזח״ב פח, ב
Kehot’s noteזח״ב פח, ב. ראה דרך מצותיך מצות לא תבערו אש.
21אין בו פסולת כלל
The discourse on the manna, which came down from above as food without waste, is a parallel to Shabbos eating that has no waste.
Kehot’s noteראה לקמן סה, סע״ב ואילך. סה״מ הנחות הר״פ ע׳ עד ואילך. סה״מ תקס״ח ע׳ לב. דרך מצותיך צ, א ואילך. צב סע״א ואילך. ד״ה והוא עומד תרס״ג. לקוטי לו״י לזח״ג ע׳ רג. לקו״ש חט״ז ע׳ 189.
22Shabbos delight is “in G-d,” above the mixture of good and evil.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ולא יגורך רע
“Evil shall not dwell with You.” On Shabbos there is no waste, because evil has no place there.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24פרש חגיכם
“I will spread dung on your faces, the dung of your festivals.” The prophet’s rebuke is the basis of the Zohar’s contrast.
Malachi 2:3מלאכי ב׳:ג׳
הִנְנִי גֹעֵר לָכֶם אֶת־הַזֶּרַע וְזֵרִיתִי פֶרֶשׁ עַל־פְּנֵיכֶם פֶּרֶשׁ חַגֵּיכֶם וְנָשָׂא אֶתְכֶם אֵלָיו:
Behold, I will rebuke the seed for your hurt, And will spread dung upon your faces, Even the dung of your sacrifices; And ye shall be taken away unto it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ב, ג.
25ושמחת בחגך
The Torah commands rejoicing on the festival together with the Levite, the stranger, the orphan and the widow. The Alter Rebbe reads it as the remedy for the festival’s “waste.”
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד.
Paragraph 8
26מאן דלא יהיב למסכני
The Zohar says that one who eats on the festival without giving to the poor is the one to whom “the dung of your festivals” applies. The Alter Rebbe explains the punishment as measure for measure.
Zohar II, 88bזח״ב פח, ב
Kehot’s noteראה זח״ב פח, ב.
Paragraph 9
27פי׳ קלישא . . ביום ההוא יהי׳
The note says this passage, from “kelisha” to the end of the maamar, is quoted in the Tzemach Tzedek’s Or HaTorah.
Kehot’s noteמובא באוה״ת בראשית כרך ז תתתא, ב.
Paragraph 11
28כנודע מענין המכפלה
The Tzemach Tzedek discusses the doubled hei of Machpelah in several places; the note records that in the last of them these particular words are missing.
Kehot’s noteלקו״ת מהאריז״ל פ׳ ח״ש. מאו״א מ, כג. ראה אוה״ת פ׳ חיי שרה כרך ד תשעז, ב. שם כרך ז תתת, ב. תתתא, ב ושם אין תי׳ אלו.
29ביום ההוא יהי׳
“On that day G-d will be One and His Name One.” The Alter Rebbe cites it for the future revelation of the upper hei itself below.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט. ראה לקו״ת במדבר ט, ד. ובאוה״ת פ׳ ויצא כרך ה תתנד, א.

Torah Ohr · Parshas Chayei Sarah · Maamar 2
להבין ענין משארז״ל יפה שעה אחת בתשובה ומע״ט…
To understand the teaching of our Sages, “Better is one hour…”
Torah and mitzvos are rooted in G-d’s own will and wisdom, higher than the radiance of the Shechinah that souls enjoy in the World to Come; clothed in physical things, they become the garments through which a created soul can grasp that radiance, as Moses was nourished through the cloud. So one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.
The maamar in brief
On the verse “And Abraham was old, advanced in days,” the maamar asks how one hour of teshuvah and good deeds in this world can be better than all the life of the World to Come, when their purpose is to be the soul’s garments for enjoying the radiance of the Shechinah there. The divine life-force within the worlds is hidden, seen only in its effects, as the soul’s life shows in the limbs; giving the worlds life is G-d’s humility, not His greatness. The World to Come is a revealed grasp of the essence of that radiance. A created soul grasps it only through a garment, as Moses was nourished within the cloud. Torah and mitzvos, from G-d’s will and wisdom, are higher than that radiance and clothed in parchment, wool and charity; so they surpass the World to Come yet are its garments. Then love: contemplating in the Shema how the worlds are nullified in their source awakens a longing to stay bound to G-d, completed by Torah study, which unites the soul with Him. G-d separates the good in a person from evil, and the bow of the blessings shows that nullification, which should reach the heart.

Outline
	1The questionOn “And Abraham was old, advanced in days”: if teshuvah and good deeds are the soul’s garments for enjoying the radiance of the Shechinah, how can one hour of them be better than all the life of the World to Come?¶1–2
	2The hidden life-force and the revealed radianceThe life-force in the worlds is hidden, like the soul’s in the limbs, and unlimited though it takes the form of its vessel. “The whole earth is full of His glory” and “The heavens and the earth I fill” are both true; giving life to the worlds is His humility. The World to Come is a revealed grasp of the essence of that radiance.¶3–6
	3The soul’s garments, like Moses’ cloudThe soul descended, like seed drawn from the brain, to become a created being, so it cannot grasp G-dliness by itself. As the cloud let Moses be fed by spiritual food, Torah and mitzvos, rooted in the Supernal Will and clothed in physical things, become the garments through which it grasps the radiance, and so they are greater than it.¶7–8
	4Love in the Shema and Torah studyLove and awe are wings that lift Torah and good deeds. Contemplating how the radiance is nullified in G-d’s essence, like the sun’s rays in the sun, awakens a longing to stay bound to Him; since the body cannot hold that nullification, it is completed by Torah study, in which the soul is truly united with G-d.¶9–11
	5G-d separates good from evilOne who feels his evil is still whole within him should not despair: G-d brings him out of Egypt, separating the G-dly soul from the animal soul. Even the wicked draw light through Torah study, but it does not reach their inner being.¶12–13
	6The blessings and the dwelling below“Blessed are You, Havayah” draws Havayah into revelation. Until the future the body conceals, so the bow shows the nullification outwardly and must reach the heart, for G-d’s intent is a dwelling place among the lower realms.¶14


Key concepts
	the radiance of the Shechinahזיו השכינה
	What souls enjoy in the World to Come: a revealed grasp of the essence of the divine life-force that is hidden within the worlds. It is only a radiance, lower than G-d’s will and wisdom.

	garments (levushim)לבושין
	What the soul’s Torah and mitzvos make for it; like Moses’ cloud, they let a created being grasp G-dliness, which it could not grasp by itself.

	the Supernal Willרצה״ע
	The root of Torah and mitzvos, one with G-d through His wisdom; since it is higher than the radiance of the Shechinah, an hour of good deeds is better than all the World to Come.

	His humilityענותנותו
	G-d’s lowering Himself to be clothed in the worlds and give them life; giving life to the worlds is praise of His humility, not of His greatness.

	wings (love and awe)גדפין
	Love and awe are not the main thing but the wings that lift it, Torah and good deeds.

	self-nullification (bittul)ביטול
	The worlds’ being nothing within the source of their life, as rays are nothing within the sun. A person contemplates it in the Shema, and in the blessings shows it outwardly by bowing.

	a dwelling place among the lower realmsדירה בתחתונים
	G-d’s ultimate intent: to dwell in the lowest realm. It is “the end of the deed, first in thought,” and so “the earth was created first.”


Section 1 · ¶1–2
The question
1שייך לפסוק ואברהם זקן בא בימים1
Pertaining to the verse “And Abraham was old, advanced in days.”
A heading for a second, separate discourse, based on the opening verse of Genesis 24: Abraham grew old, “coming into days.” The Zohar reads “days” as the garments of the soul, and that reading is the key to what follows.




2להבין ענין2 משארז״ל [מה שאמרו רבותינו זכרונם לברכה] יפה שעה אחת3 בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי עוה״ב [עולם הבא].4 וצריך להבין והלא תכלית תשובה ומע״ט [ומעשים טובים] הוא שמהם נעשו לבושין לנשמה5 שתוכל ליהנות מזיו השכינה בעוה״ב [בעולם הבא]
To understand the teaching of our Sages, of blessed memory: “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” And this must be understood: is not the purpose of teshuvah and good deeds that garments for the soul are made from them, so that it can enjoy the radiance of the Shechinah in the World to Come,
The Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. That is puzzling: the whole point of teshuvah and good deeds is that they become “garments” for the soul, which let it enjoy the radiance of the Shechinah in the World to Come. How can the means be greater than the goal?


כמאמר הזוהר ע״פ ואברהם זקן6 בא בימים באינון יומין עילאין78 כו׳ ווי ליה לההוא גברא דגרע יומין לעילא דכד בעיין לאלבשא ליה באינון יומין יומא דפגם חסרא ליה מההוא לבושא כנ״ל.
as the Zohar says on the verse “And Abraham was old, advanced in days”: “in those supernal days,” etc.; “Woe to the man who diminished days above! For when they come to clothe him in those days, the day that he blemished is missing from that garment,” as mentioned above.
The Zohar reads “Abraham came into days” as meaning he entered the World to Come clothed in his days, each day of good deeds becoming part of the soul’s garment. A person who spoiled a day finds that day missing from his garment. So the good deeds seem to exist for the sake of the World to Come.




Section 2 · ¶3–6
The hidden life-force and the revealed radiance
3והענין דהנה ענין זיו השכינה9 בעוה״ב [בעולם הבא] אינו כמו התפשטות חיות אלקות בתוך העולמות. כמ״ש ואתה מחיה את כולם10 שהחיות אלקות המתלבש תוך עלמין אינו מושג ונראה.11
The explanation is that the radiance of the Shechinah in the World to Come is not like the spreading forth of the divine life-force within the worlds, as it is written, “And You give life to them all”; for the divine life-force that is clothed within the worlds is not grasped or seen.
The answer begins by distinguishing two things. The radiance of the Shechinah enjoyed in the World to Come is not the same as the divine life that spreads through the worlds and keeps them alive, of which it is said “You give life to them all.” That life-force, clothed within the worlds, is neither grasped nor seen.


כמשל התפשטות החיות של הנשמה תוך הגוף בהתחלקות האברים ובודאי בהחיות רוחני לא שייך כלל שיהיה בו ג״כ התחלקות החיות לחלקים כי אין ברוחניות שום תמונה וציור.
As in the analogy of the spreading forth of the soul’s life-force within the body, divided among the limbs; and certainly, in the spiritual life-force, division of the life-force into parts does not apply at all, for in spirituality there is no image or form.
An analogy: the soul’s life spreads through the body and seems divided among the limbs, sight in the eye, hearing in the ear. But the soul’s life itself cannot really be divided into parts, since something spiritual has no shape or form.




4והנה התפעלות החיות באברים12 ניכר ונראה. אבל מהות ועצמות החיות אינו נראה וניכר כלל.
Now the effect of the life-force in the limbs is recognizable and visible, but the essence and being of the life-force is not visible or recognizable at all.
What we see in the limbs is the life-force’s effect, the movement and action it produces; the life-force itself, its essence, is not seen at all.


כמו כן חיות אלקות המחיה כל העולמות בע״ג [בעלי גבול / בעל גבול] ותכלית בודאי אין בהחיות הרוחני בחי׳ גבול ותכלית ד״מ [דרך משל] חיות המחיה את עיגול כדור השמים13 בודאי לא יתכן לומר שגם החיות הרוחני הוא בתמונת עיגול כנ״ל
So too the divine life-force that gives life to all the worlds, which are bounded and finite: certainly in the spiritual life-force there is no aspect of limit and end. For example, the life-force that gives life to the round sphere of the heavens: certainly it cannot be said that the spiritual life-force too is in the form of a circle, as mentioned above;
The same is true of the divine life-force in the worlds, which are finite. The life-force itself has no limits. The life-force that animates the round sphere of the heavens, for example, is not itself round.


רק שהתפשטות החיות הוא לפי תמונת כלי המקבל החיות ואע״פ [ואף על פי] שהחיות מתלבש לתוכו מ״מ החיות עצמו אינו בגדר מקום וגבול:14
only that the spreading forth of the life-force accords with the form of the vessel that receives the life-force; and even though the life-force is clothed within it, nevertheless the life-force itself is not within the bounds of place and limit.
Its expression only takes the shape of the vessel that receives it. Though it is clothed in that vessel, the life-force itself is not bound by place or limit.




5ובזה יובן דכתיב מכה״כ [מלא כל הארץ כבודו]15 ותרגומו זיו יקריה16 שהוא רק זיו והתפשטות הארה בלבד.17 וכתיב את השמים ואת הארץ אני מלא.18
And with this will be understood what is written, “The whole earth is full of His glory,” and its Targum [renders], “the radiance of His glory,” which is only a radiance, a spreading forth of illumination alone. And it is written, “The heavens and the earth I fill.”
This explains two verses that seem to conflict. Isaiah says “the whole earth is full of His glory,” and the Targum renders it “the radiance of His glory”: only a radiance spreads through the world. Yet Jeremiah has G-d say “I fill the heavens and the earth,” which speaks of G-d Himself.


והענין ששניהם אמת כנ״ל19 וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו20 של הקב״ה שם אתה מוצא ענותנותו כו׳.
And the explanation is that both are true, as mentioned above. And this is what our Sages, of blessed memory, said: “Wherever you find the greatness of the Holy One, blessed be He, there you find His humility,” etc.
Both are true, in the way just explained: the radiance is what is clothed in the world, while G-d’s essence fills it without being contained. This is what the Talmud means by “Wherever you find G-d’s greatness, there you find His humility.”


דהיינו לא כמו שהעולם סוברים שגדולת הבורא נק׳ מה שהוא ית׳ מחיה כל העולמות שאדרבה זו היא ירידה אצלו ית׳ שמשפיל עצמו ומתלבש תוך כ״ע [כל עלמין] להחיותם ולקיימם.
That is: not as people think, that what is called the greatness of the Creator is that He, blessed be He, gives life to all the worlds; for on the contrary, this is a descent for Him, blessed be He, that He lowers Himself and is clothed within all the worlds to give them life and to sustain them.
People usually think G-d’s greatness lies in His giving life to all the worlds. On the contrary: that is a descent for Him, a lowering of Himself to be clothed in the worlds in order to give them life and keep them in existence.




6ומ״ש ואתה מחיה את כלם אינו שבח בבחי׳ גדולתו ית׳ שלגדולתו אין חקר21 ולתבונתו אין מספר22 אלא השבח הוא בבחי׳ ענוה שלו שיוכל להשפיל עצמו וכו׳.
And what is written, “And You give life to them all,” is not praise in terms of His greatness, blessed be He, for “His greatness is unsearchable” and “His understanding is beyond number”; rather, the praise is in terms of His humility, that He is able to lower Himself, etc.
So the verse “You give life to them all” is not praising G-d’s greatness, which Psalms calls unsearchable and beyond number. It praises His humility, His willingness to lower Himself.


אבל ענין עוה״ב [עולם הבא] שנהנין מזיו השכינה הוא השגת מהות ועצמות התפשטות החיות אלקות בבחי׳ גילוי:23
But the World to Come, in which they enjoy the radiance of the Shechinah, is the grasp of the essence and being of the spreading forth of the divine life-force, in a manner of revelation.
The World to Come is different. There the soul enjoys the radiance of the Shechinah by actually grasping the essence of the divine life-force as it spreads forth, openly revealed, not just its effects.




Section 3 · ¶7–8
The soul’s garments, like Moses’ cloud
7ועתה צריך להבין איך תוכל הנשמה שהיא בחינת נברא יש ודבר בפ״ע [בפני עצמו] להשיג מהות ועצמות אלקות24 שאינו בבחי׳ השגה וגבול
Now it must be understood: how can the soul, which is a created being, an existence and a thing unto itself, grasp the essence and being of G-dliness, which is not within the bounds of comprehension and limit?
A new question: the soul is a created being, a separate existence. How can it grasp the essence of G-dliness, which is beyond all comprehension and limit?


ואף שהנשמה היא חלק אלוה ממעל25 הוא ד״מ [דרך משל] כענין טפת הזרע שנמשכה מן המוח שלא יתכן לומר שגם עודנה במוחו היתה טפת זרע גשמית שא״כ הי׳ [היה] נחסר מהמוח כו׳.
And even though the soul is “a part of G-d above,” this is, by way of analogy, like the drop of seed that is drawn from the brain: it cannot be said that while still in his brain it was a physical drop of seed, for if so, the brain would be diminished, etc.
True, the soul is “a part of G-d above.” But that works like the analogy of the seed drawn from the brain: while it is still in the brain it is not a physical drop, or the brain would be diminished by its loss.


אך שבאמת התחלת המשכתה מן המוח הוא כח רוחני לבד אלא שאח״כ בהשתלשלות ירידתה דרך חוט השדרה נשתנית ונעשית טפה גשמית.
Rather, in truth, the beginning of its drawing forth from the brain is a spiritual power alone; only afterward, in the successive stages of its descent through the spinal cord, it is changed and becomes a physical drop.
Its source in the brain is a purely spiritual power; only as it descends through the spinal cord does it change and become a physical drop.


כן עד״מ הנשמה עיקר שרשה מבחי׳ אלקות ממש רק שנשתלשלה בירידתה להיות בחי׳ נברא יש ודבר בפ״ע [בפני עצמו] כו׳.2627
So, by way of analogy, the soul: its essential root is from the level of G-dliness itself, only that it descended step by step to become a created being, an existence and a thing unto itself, etc.
So too the soul: its root is G-dliness itself, but it came down in stages until it became a created being, a separate existence. As such, it cannot of itself grasp G-d’s essence.




8וא״כ איך תוכל להשיג מהות ועצמות אלקות. והענין דהנה כתיב ויבא משה בתוך הענן28 ויהי שם ארבעים יום וארבעים לילה לחם לא אכל2930 כו׳.
If so, how can it grasp the essence and being of G-dliness? The explanation: it is written, “And Moses came into the midst of the cloud... and he was there forty days and forty nights; bread he did not eat,” etc.
The answer comes from Moses at Sinai: he entered the cloud and stayed forty days and forty nights without eating bread.


והי׳ [והיה] גופו הגשמי ניזון ממזון רוחני לבד כמ״ש לחם אבירים אכל איש וכו׳ ממש כמו המלאכים31 ואיך יוכל להיות זה שגשמי יקבל מזון וחיות מרוחני שמובדלים זמ״ז [זה מזה] בתכלית.
And his physical body was nourished by spiritual food alone, as it is written, “Man ate the bread of the mighty,” etc., just like the angels. And how can this be, that something physical should receive food and life-force from something spiritual, when they are utterly separate from one another?
His physical body lived on spiritual food alone, like the “bread of the mighty,” the food of angels. But how can a physical body be fed by something spiritual, when the two are utterly different?


אך זהו ענין הענן שהיה משה ע״ה [עליו השלום] מתכסה בו דהיינו שהיה הענן שרשו ממדרגת אלקות מאד נעלה.
But this is the meaning of the cloud with which Moses, peace be upon him, was covered: the cloud had its root in a very exalted level of G-dliness,
The answer lies in the cloud that covered Moses. The cloud’s root was in a very high level of G-dliness.


אך שנשתלשל ונתגשם להיות לבוש למשה ע״ה [עליו השלום] שע״י יוכל להשיג אלקות והיה לו למזון כמשל אדם הרואה ומסתכל באור צח דרך יריעה.
only it descended step by step and became material, to be a garment for Moses, peace be upon him, through which he could grasp G-dliness, and it was food for him; as in the analogy of a person who sees and gazes at a bright light through a curtain.
From there the cloud came down in stages and became material, a garment for Moses through which he could grasp G-dliness, and that was his food. It is like looking at a dazzling light through a curtain: the screen lets you see what you could not look at directly.


כמו כן תורה ומצות מעשיות ששרשם מרצה״ע [מרצון העליון] מחכמתו ית׳ שהם מיוחדים בו ית׳ הוא חכים32 כו׳
So too the Torah and the practical mitzvos, whose root is from the Supernal Will, from His wisdom, blessed be He, which are one with Him, blessed be He: “He is wise,” etc.,
The Torah and the practical mitzvos work the same way. Their root is in G-d’s Supernal Will and wisdom, which are one with Him, as the Tikkunei Zohar says, “He is wise” with a wisdom that is not separate from Him.


שהם למעלה מזיו השכינה שהוא רק התפשטות החיות כו׳ ונשתלשלו ונתפשטו ונתלבשו בעניני זה העולם הגשמי כמו קלף של תפלין וצמר של ציצית וצדקה כו׳
which are higher than the radiance of the Shechinah, which is only the spreading forth of the life-force, etc.; and they descended step by step, spread forth and were clothed in the matters of this physical world, such as the parchment of tefillin, the wool of tzitzis, and charity, etc.
So they are higher than the radiance of the Shechinah, which is only a spreading forth of divine life. Yet they came down and were clothed in physical things: the parchment of tefillin, the wool of tzitzis, charity.


כשאדם עוסק בתורה ובמצות נעשה לנשמתו לבושים33 שנתלבש בהם בגעה״ע [בגן עדן העליון] שע״י תוכל הנשמה שהיא בחי׳ נברא להשיג זיו השכינה עצמות אלקות.
When a person occupies himself with Torah and mitzvos, garments are made for his soul, which it puts on in the Garden of Eden, through which the soul, which is a created being, can grasp the radiance of the Shechinah, the essence of G-dliness.
When a person studies Torah and keeps the mitzvos, these become garments for his soul in the Garden of Eden. Like Moses’ cloud, they let a created soul grasp the radiance of the Shechinah, the essence of G-dliness.


וזהו יפה שעה אחת בתשובה ומע״ט [ומעשים טובים]34 שהם שרשם מרצה״ע [מרצון העליון] ב״ה. מכל חיי עוה״ב [עולם הבא] שהוא רק זיו השכינה כידוע מ״מ הם נקראים לבושים שע״י תוכל להשיג זיו השכינה וד״ל [ודי למבין]:
And this is “Better is one hour of teshuvah and good deeds,” whose root is from the Supernal Will, blessed be He, “than all the life of the World to Come,” which is only the radiance of the Shechinah, as is known. Nevertheless, they are called garments, through which [the soul] can grasp the radiance of the Shechinah. And this will suffice for one who understands.
This answers the opening question. An hour of teshuvah and good deeds touches their root in the Supernal Will itself, which is higher than all the life of the World to Come, the radiance of the Shechinah. Only in relation to the soul are they called garments, since they are how it grasps that radiance.




Section 4 · ¶9–11
Love in the Shema and Torah study
9ועתה צריך להבין ענין אוי״ר [אהבה ויראה] שהם רק גדפין לבד להגביה עיקר הדבר שהם תורה ומע״ט [ומעשים טובים]. ולהבין מהות האהבה מה היא. הנה בק״ש [בקריאת שמע] צריך שימליכוהו למעלה ולמטה ולד׳ רוחות העולם.35
Now it must be understood what love and awe are, [given] that they are only “wings” to lift up the main thing, which is Torah and good deeds. And [one must] understand the essence of love, what it is. Now in the Shema, one must crown Him above and below and to the four directions of the world.
A new question: love and awe of G-d are called “wings” that lift up the main thing, Torah and good deeds. What, then, is this love in its essence? The Talmud says that when saying “One” in the Shema one must crown G-d above, below and in all four directions.


פי׳ דכתיב מכה״כ [מלא כל הארץ כבודו] ותרגומו זיו יקריה36 שהוא רק זיו והתפשטות והארה בלבד המתלבשת תוך כ״ע [כל עלמין] וכתיב את השמים ואת הארץ אני מלא37 בבחי׳ עצמות אלקות שאינו נתפס תוך מדה וגבול.
Explanation: it is written, “The whole earth is full of His glory,” and its Targum [renders], “the radiance of His glory,” which is only a radiance, a spreading forth and an illumination alone, that is clothed within all the worlds; and it is written, “The heavens and the earth I fill,” in the level of the essence of G-dliness, which is not held within measure and limit.
The meaning of that crowning rests on the two verses discussed earlier: the “glory” that fills the earth is only a radiance clothed within the worlds, while “I fill the heavens and the earth” speaks of G-d’s essence, which no measure or limit can contain.


והענין ששניהם אמת כו׳. כמשל בטול זיו השמש במקור השמש עצמה כידוע שבאמת עצמות אלקות מלא כל הארץ. אך מה שהוא מתפשט תוך כלי וגבול הוא בטל ונכלל במהו״ע [במהותו ועצמותו] אלקות כו׳.
And the explanation is that both are true, etc., as in the analogy of the nullification of the sun’s radiance within the source, the sun itself, as is known; for in truth the essence of G-dliness fills the whole earth. But what spreads forth into vessel and limit is nullified and included in the essence and being of G-dliness, etc.
Both are true, like the sun’s rays, which inside the sun itself are nothing at all. G-d’s essence truly fills the whole earth, and whatever spreads out into a vessel and a limit, the worlds included, is nullified and absorbed in that essence.




10והנה כשיתבונן אדם היטב בזה בפסוד״ז [בפסוקי דזמרה] ובק״ש [ובקריאת שמע] איך שבאמת הוא כן שהעולמות בטלים במקור חיותם רק מפני שהאדם הוא בכלי גשמי הגוף
Now when a person contemplates this well in Pesukei deZimra and in the Shema, how in truth it is so, that the worlds are nullified within the source of their life, only that because the person is in a physical vessel, the body,
A person should reflect on this carefully during Pesukei deZimra, the verses of praise before the Shema, and in the Shema itself. He sees that the worlds really are nullified within their source, and that he fails to see it only because he lives in a physical body.


שהוא משכא דחויא שמתגדל ומתרבה מגשמיות המסתיר ומעלים שלא יוכל לראות בעיני ראי׳ [ראיה] חושית אזי יתעורר בלב תשוקה שיהי׳ [שיהיה] קשור בהתבוננות זו כל היום ולא יפרד ממש כלל.
which is “the snake’s skin,” which grows and increases from physicality that hides and conceals, so that he cannot see [this] with the eyes of sensory sight, then a longing will be aroused in the heart to be bound up in this contemplation all day long and not to be separated [from it] at all.
This is the body that the Zohar calls “the snake’s skin,” which grows from physical food and hides the truth from his senses. When he reflects this way, a longing awakens in his heart to stay bound to this thought all day and never be parted from it.




11וזהו קבלת מ״ש בפסוק ראשון ואהבת38 שיהי׳ [שיהיה] הוי׳ אלקיך שיהא תמיד קשור בהתבוננות זו ביטול העולמות להמחי׳ [להמחיה] ומהווה אותם רק מפני היות
And this is the acceptance of what is said in the first verse, “And you shall love”: that Havayah be “your G-d,” so that he will always be bound up in this contemplation, the nullification of the worlds to the One who gives them life and brings them into being. Only, because
This is how a person takes on the first verse of the Shema’s first paragraph, “And you shall love Havayah your G-d”: that Havayah, the transcendent G-d, become “your G-d,” always present in his contemplation of how the worlds are nullified before the One who gives them life and being.


כי גופו הגשמי לא יוכל לקבל ביטול אמתי הנ״ל יגמור בדעתו בק״ש [בקריאת שמע] ענין לימוד התורה באמרו ודברת בם.39
his physical body cannot receive the true nullification described above, he completes in his mind, in the Shema, the subject of Torah study, when he says, “And you shall speak of them.”
His physical body, however, cannot sustain that true nullification all day. So he resolves in his mind, in the Shema, to study Torah, as he says “And you shall speak of them.”


דהיינו שנפשו האלקית בעסקו בתורה נעשה יחוד אמתי עם התורה ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד40 ממש
That is: when his G-dly soul is occupied in Torah, a true union is made with the Torah; and the Torah and the Holy One, blessed be He, are all truly one.
When the G-dly soul engages in Torah it becomes truly one with the Torah, and the Zohar teaches that the Torah and the Holy One, blessed be He, are entirely one.


כי אורייתא מח״ע [מחכמה עילאה] נפקת41 ונתלבשה בעניני זה העולם וכשאדם מלביש נפשו האלקית בעניני לימוד התורה שבזה העולם
For the Torah came forth from supernal Chochmah and was clothed in the matters of this world; and when a person clothes his G-dly soul in the matters of Torah study in this world,
The Torah came forth from supernal Chochmah and was clothed in the matters of this world. Here below, a person clothes his G-dly soul in studying it.


אזי גם שרש נפשו למעלה מתלבש ג״כ בתורה שלמעלה עד רום המעלות ונעשה שם יחוד גמור. וזהו הקב״ה יושב ושונה כנגדו4243 כנ״ל. וזהו ה׳ צלך44 פי׳ כמו צל.
then the root of his soul above is also clothed in the Torah above, up to the highest heights, and a complete union is made there. And this is [the meaning of] “The Holy One, blessed be He, sits and studies opposite him,” as mentioned above. And this is “G-d is your shadow”: meaning, like a shadow.
When he does, the root of his soul above is clothed in the Torah as it is above, up to the very highest levels, and a complete union takes place there. That is why the Midrash says that when a person studies, G-d sits and studies opposite him, and why the Psalm says “G-d is your shadow”: He does what we do, as a shadow follows one’s movements.




Section 5 · ¶12–13
G-d separates good from evil
12והנה כתיב אני הוי׳ אלהיכם אשר הוצאתי אתכם מארץ מצרים. פי׳ שלא יאמר האדם בדרך שפלות האיך יגיע למדרגת היחוד בתורה ותפלה מאחר
Now it is written, “I am Havayah your G-d, who brought you out of the land of Egypt.” Meaning: a person should not say, in a spirit of lowliness, “How will I reach the level of union in Torah and prayer, since
The Shema ends with “I am Havayah your G-d, who brought you out of the land of Egypt.” Its message: a person should not say, in humility, “How can I reach union with G-d in Torah and prayer?”


שהוא עדיין אינו סור מרע גמור כו׳ והוא עדיין בשלימות אצלו. זאת ישיב אל לבו שהשם הוא המוציא אותו מארץ מצרים.
I have not yet completely turned away from evil, etc., and [the evil] is still whole within me?” This he should take to heart: that G-d is the One who brings him out of the land of Egypt.
He should not hold back because he has not yet turned completely away from evil and it is still whole within him. He should take to heart that G-d is the One who brings him out of “Egypt,” out of his own limitations.


פי׳ שהוא מבדיל ומפריש בנפשו הטוב מן הרע הנפש אלקית מנה״ב [מנפש הבהמית] כשהוא עדיין לא עשה רע בפו״מ [בפועל ממש].45
Meaning: that He separates and sets apart, within his soul, the good from the evil, the G-dly soul from the animal soul, when he has not yet actually done evil.
That is, G-d Himself separates the good from the evil within him, the G-dly soul from the animal soul, so long as he has not actually done evil. His union with G-d does not wait for him to have finished refining himself.




13ואפי׳ [ואפילו] רשע גמור הוא ממשיך בנפשו האלקית46 בעסקו בתורה רק שעליו נאמר ולרשע אמר אלקים47 מה לך לספר חוקי.
And even a completely wicked person draws [light] into his G-dly soul when he occupies himself with Torah; only, concerning him it is said, “But to the wicked, G-d said: What have you to do with recounting My statutes?”
Even a completely wicked person draws divine light into his G-dly soul when he studies Torah. But the Psalm says of him, “To the wicked G-d said: What have you to do with recounting My statutes?”


פי׳ שאין תועלת לנפשו האלקי׳ מפני שעליו נאמר ותשלך דברי אחריך48 שלא יוכל להמשיך בתוך פנימיותו וד״ל [ודי למבין]:
Meaning: there is no benefit to his G-dly soul, because concerning him it is said, “And you cast My words behind you,” so that he cannot draw [it] into his inner being. And this will suffice for one who understands.
His study does not benefit his G-dly soul, because, as the next verse says, “you cast My words behind you”: the light cannot enter his inner self. The phrase “this will suffice for one who understands” signals a deeper point left unsaid.




Section 6 · ¶14
The blessings and the dwelling below
14והנה בענין ברכות. ברוך אתה הוי׳ פי׳ ברוך הוא המשכה ורבוי שיהי׳ [שיהיה] הוי׳ שהוא בחי׳ צמצום והתפשטות כו׳ יהי׳ [יהיה] בחי׳ אתה לנוכח התגלות כו׳.
Now, concerning blessings: “Blessed are You, Havayah.” Meaning: “blessed” (baruch) is a drawing down and increase, so that Havayah, which is the level of contraction and expansion, etc., will be in the level of “You,” [addressed] face to face, revelation, etc.
Now blessings. “Blessed are You, Havayah”: baruch, “blessed,” means drawing down and increase. The Name Havayah, which contains both contraction and expansion, is drawn down so that it becomes “You,” addressed face to face, openly revealed.


אך להיות כי הגוף הוא המסתיר ומחשיך רק לע״ל [לעתיד לבוא] יהיה התגלות אלקות וראו כל בשר49 ויהי׳ [ויהיה] בבחי׳ ביטול אבל עכשיו צריך להראות עכ״פ [על כל פנים] ענין הביטול בחיצוניות בכריעה והשתחוא׳ [והשתחואה] בראש הכורע כורע בברוך.50
But since the body is what hides and darkens, and only in the time to come will there be the revelation of G-dliness, “and all flesh shall see,” and it will be in [a state of] self-nullification (bittul), now, [therefore,] one must at least show the bittul externally, by bowing and by prostrating the head: “One who bows, bows at ‘Blessed.’”
Yet the body hides and darkens G-dliness, and only in the time to come will it be revealed so that “all flesh shall see” and be nullified. So for now one must at least show nullification outwardly, by bowing the head, as the Talmud says: one bows at “Blessed.”


וענין רופא חולים וגואל ישראל ומברך השנים הם כלים לבחי׳ המשכה והתגלות אלקות כו׳ והכורע צריך שיראה איסר כנגד לבו.51
And [the blessings] “Who heals the sick,” “Who redeems Israel” and “Who blesses the years” are vessels for the level of the drawing down and revelation of G-dliness, etc. And one who bows must [bow until] an issar is seen opposite his heart.
The particular blessings of the Amidah, “Who heals the sick,” “Who redeems Israel,” “Who blesses the years,” are vessels for this drawing down and revealing of G-dliness. The Talmud says one must bow until an issar, a small coin, is seen opposite one’s heart.


פי׳ עיקר המשכה יהי׳ [יהיה] במוח עד שיתפשט ג״כ בלבו אפי׳ [אפילו] מעט היינו בחי׳ איסר (ועמ״ש לקמן בפי׳ אוסרי לגפן)52
Meaning: the main drawing down will be in the brain, until it spreads also into his heart, even a little; this is the level of issar (and see what is written below on the explanation of “binding to the vine”),
This means the drawing down should be mainly in the mind, but spread at least a little into the heart. The word issar is related to asar, “binding,” as the maamar will explain later on the verse “binding to the vine.”


שהוא בחי׳ חפץ כדכתי׳ [כדכתיב] הודו על ארץ ושמים53 אפי׳ [אפילו] בבחי׳ זיו והתפשטות החיות המלובש תוך כ״ע [כל עלמין] ותכלית הכוונה להיות לו דירה בתחתונים וסוף מעשה במחשבה תחלה נעוץ סופן בתחלתן5455 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ארץ נבראת תחלה56 כו׳:
which is the level of desire, as it is written, “His splendor is upon the earth and the heavens,” even in the level of the radiance and spreading forth of the life-force that is clothed within all the worlds. And the ultimate intent is for Him to have a dwelling place among the lower realms; and “the end of the deed is first in thought,” “their end is wedged in their beginning.” And therefore our Sages, of blessed memory, said, “The earth was created first,” etc.
This binding is desire: G-d’s desire, “His splendor upon the earth and the heavens,” reaches even the radiance clothed in all the worlds. His ultimate intent is a dwelling place among the lower realms. What comes last in action was first in thought, and the end is wedged in the beginning; that is why the Sages said the earth was created first.



In one’s avodah
Value one hour of teshuvah and good deeds above all the life of the World to Come. In Pesukei deZimra and the Shema, contemplate how the worlds are nullified within their source until a longing awakens to stay bound to G-d all day; since the body cannot hold that nullification, complete it with Torah study, which unites the soul with G-d. Do not say, out of lowliness, that one who has not yet left evil cannot reach that union: G-d Himself separates the G-dly soul from the animal soul. In the blessings, show the nullification at least outwardly by bowing at “Blessed,” and let what is drawn into the mind reach the heart, even a little.
Questions for discussion
	If Torah and mitzvos are garments for enjoying the World to Come, how can one hour of them be better than all of it?
	Why is G-d’s giving life to the worlds praise of His humility rather than of His greatness?
	What does Moses in the cloud teach about how a created soul can grasp G-dliness?
	Why must the love awakened in the Shema be completed by Torah study, “And you shall speak of them”?
	How does “who brought you out of the land of Egypt” answer one who feels he cannot reach union with G-d while his evil is still whole within him?

For children · ages 9–13
For the children at the table
One hour better than the World to Come

The big idea
Torah and mitzvos come from G-d’s own will, higher than the light of the World to Come, so one hour of teshuvah and good deeds in this world is better than all of it.


Our Sages said, “Better is one hour of teshuvah (returning to G-d) and good deeds in this world than all the life of the World to Come.” But the mitzvos are the soul’s “garments” for enjoying G-d’s light there, so how can they be better? G-d’s life is hidden inside every world, as we see a body move but not the soul that gives it life. In the World to Come the soul grasps that light openly. Yet a created soul needs a garment to grasp G-dliness, as Moses, inside a cloud for forty days, was fed through it with spiritual food. Torah and mitzvos are such garments: from G-d’s own will and wisdom, higher than the light of the World to Come, they are clothed in the parchment of tefillin, the wool of tzitzis and charity. When we think in the Shema about how all the worlds are as nothing before G-d, like the sun’s light inside the sun, we long to stay close to Him, and Torah study truly joins our soul to Him. No one need despair: G-d Himself separates the good in us from the bad.

The mashal
A person cannot look straight at a very bright light, but through a curtain they can gaze at it. So Moses, inside the cloud, could take in G-dliness, and it was food for him. Torah and mitzvos are the soul’s cloud and curtain: through them a created soul can enjoy G-d’s light in the World to Come.

Questions for the Shabbos table
	If the mitzvos are garments for the World to Come, how can one hour of them be better than all of it?
	Moses was inside a cloud for forty days without eating bread. How is that cloud like the mitzvos we do?
	What is one good deed, or one hour of Torah study, you can do this week, knowing it is higher than all the World to Come?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
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Notes
Paragraph 1
1ואברהם זקן בא בימים
“And Abraham was old, advanced in days.” The discourse builds on the Zohar’s reading of “advanced in days.”
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2להבין ענין
The note records that this discourse was delivered in 5557, citing the editors’ note in the Alter Rebbe’s short discourses.
Kehot’s noteנאמרה בשנת תקנ״ז, ראה מאמרי אדה״ז הקצרים ע׳ תריז הערה 76. בכמה כת״י: שקלאוו וישלח תקנ״ז. בכת״י א׳: מברכין חשון תקנ״ז. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. אוה״ת בראשית כרך ד תשפה, ב. תתפה, א. מאמר זה נזכר בלקו״ת ואתחנן ז, ב. שה״ש יח, ג. כב, ב. באוה״ת ויחי שסו, א מציין ”בתו״א פ׳ חיי ענין ג״ע שבו גילוי הזיו בבחי׳ השגת המהות, משא״כ בעולמות בי״ע הרי עולם ל׳ העלם” ע״ש. לכללות מאמר זה ראה בסה״מ תרכ״ח ע׳ נ ואילך. סה״מ תרל״ד ע׳ נט. סה״מ תרמ״ג ע׳ כ ואילך. ד״ה לך לך תרנ״ד ע׳ נ ואילך. ד״ה וטהר לבנו עזר״ת ע׳ כו. ד״ה ואברהם זקן תשל״ח (נדפס בלקו״ש ח״כ ע׳ 315 ובסה״מ מלוקט ח״א ע׳ רפט). פלח הרמון בראשית קטו, ג.
3יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
4יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי עוה״ב
The Mishnah says one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. It is the teaching the discourse sets out to explain.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
5שמהם נעשו לבושין לנשמה
Iggeres HaKodesh 29 discusses the garments of the soul in the Garden of Eden made from Torah and mitzvos, the idea this paragraph assumes.
Kehot’s noteראה אגה״ק סי׳ כט. אוה״ת בראשית כרך ד תשפז, א. סה״מ תש״א ד״ה זכרנו לחיים ע׳ 153.
6כמאמר הזהר ע״פ ואברהם זקן
The Toldos passage brings the Zohar on “And Abraham was old, advanced in days,” contrasting baalei teshuvah, who draw down an encompassing light beyond any vessel, with Abraham, who “came in days,” with vessels and garments.
Kehot’s noteח״א רכד, א. וראה שם קכט, א הלשון ”יומין עילאין”. וראה לקמן כ, ד. מו, ג. עה, ד. עט, ב. פב, א. לקו״ת שלח לח, ד. נא, ג. יוהכ״פ סט, א. שמע״צ פז, סע״ב. שה״ש טז, ג.
7ואברהם זקן בא בימים באינון יומין עילאין
The Zohar reads “advanced in days” as Abraham entering in his supernal days, and warns that a blemished day is missing from the soul’s garment. The Alter Rebbe uses it to show that good deeds are garments for the World to Come.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
8באינון יומין עילאין
The Kehot notes point here for the Zohar’s phrase “supernal days.”
Zohar, Chayei Sara 15:114–16:121ספר הזהר, חיי שרה ט״ו:קי״ד-ט״ז:קכ״א
Hence we read that when Abraham was old he “came into days”, i.e. he entered into those supernal days, the days familiar in the doctrine of true faith. Further, “the L-rd blessed Abraham in all things (ba-kol)”, the region called kol (all) being the source whence issue all boons and blessings.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 3
9דהנה ענין זיו השכינה . . השגת מהות
The note observes that the Devarim passage implies that even in the World of Beriah only the existence of G-dliness is grasped, not its essence, which is grasped only in the Garden of Eden.
Kehot’s noteראה באוה״ת פ׳ בראשית כרך ג תקל, א. וראה גם באוה״ת דברים כרך ו ד״ה למען תירא ע׳ ב׳רל, שכאן משמע שאפילו בעולם הבריאה אינו מושג המהות רק המציאות כ״א בג״ע מושג המהות, שלכאורה זה סותר למ״ש בלקו״ת פ׳ ואתחנן י, ב אופן התהוות בי״ע מבחי׳ מל׳. נזכר באוה״ת זכור ע׳ א׳תשע.
10ואתה מחי׳ את כולם
“You give life to them all.” The Levites’ praise describes the divine life-force within creation, which the Alter Rebbe contrasts with the radiance enjoyed in the World to Come.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
11התפשטות חיות . . אינו מושג ונראה
A marginal gloss in Torah Ohr points to this Likkutei Torah discourse, which explains that the soul itself is not seen.
Kehot’s note”ע׳ בלקו״ת ד״ה ע״כ יאמרו המושלים אשר הנשמה אינו נראה” — הג״ה בתו״א על הגיליון.
Paragraph 4
12והנה התפעלות החיות באברים
A marginal gloss points to Likkutei Torah’s explanation of the word hispa’alus, “effect” or “being affected,” used here.
Kehot’s note”ע׳ לקו״ת ד״ה ונקדשתי סעי׳ א פי׳ תיבת התפעלות” הג״ה בגיליון תו״א.
13כדור השמים
This manuscript reads “the sphere of the sun” instead of “the sphere of the heavens.”
Kehot’s noteבבוך תקצ״ה: כדור השמש.
14מ״מ החיות עצמו אינו בגדר מקום וגבול
A marginal gloss points to the opening of Likkutei Torah’s explanation of “Sos Asis” for the point that the life-force itself is not bound by place or limit.
Kehot’s note”ע׳ בתחלת ביאור שוש אשיש בלקו״ת” הג״ה בגיליון התו״א.
Paragraph 5
15מכה״כ
The angels’ call, “the whole earth is full of His glory.” The Alter Rebbe reads “glory” as only a radiance of G-d.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
16זיו יקריה
The Aramaic translation renders “His glory” as “the radiance of His glory,” which the Alter Rebbe takes as proof that only a radiance fills the world.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
17שהוא רק זיו והתפשטות הארה בלבד
That maamar glosses the radiance as the light “drawn from the Infinite Light and clothed in all the worlds, to bring them into being and give them life from nothing,” and “I” as the Infinite One’s essence, not held within measure or limit.
Kehot’s note”הנמשכת מאוא״ס ומתלבשת תוך כל העולמות להוותם ולהחיותם מאין ליש” — ד״ה עטרת תפארת תרמ״ז ע׳ לה. מענין זיו השכינה — בלקו״ת האזינו עח, א מציין לכאן.
18את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth?” G-d speaks of Himself, not of a radiance, which seems to contradict Isaiah.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד. ”ואני הוא בחי׳ א״ס עצומ״ה שאינו נתפס בתוך מדה וגבול” — סה״מ תרמ״ז ע׳ לה.
19שו״ה והענין — כנ״ל
A marginal gloss reads “as mentioned below” in place of “as mentioned above.”
Kehot’s note”כנזכר לקמן” — הג״ה בגיליון התו״א.
20במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever Scripture mentions G-d’s greatness it also mentions His humility. The Alter Rebbe reads it as saying that G-d’s giving life to the worlds is humility, not greatness.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. ראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 40. תש״ד ע׳ 210 בדיוק גי׳ זו. ראה לקמן לא, ד. ס, א.
Paragraph 6
21שלגדולתו אין חקר
“His greatness is unsearchable.” G-d’s true greatness is beyond any relation to the worlds.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
22ולתבונתו אין מספר
“His understanding is beyond number.” A second verse for the greatness that giving life to the worlds does not express.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
23אבל ענין עוה״ב . . בבחי׳ גילוי
A parallel discussion in Or HaTorah of the World to Come as a revealed grasp of the essence of the divine radiance.
Kehot’s noteראה באוה״ת פ׳ ויצא כרך ד תשפח, א.
Paragraph 7
24איך תוכל הנשמה . . להשיג מהות ועצמות אלקות
A later discourse on how a created soul can grasp the essence of G-dliness.
Kehot’s noteראה בסה״מ תרכ״ח ע׳ נד. סה״מ תרל״ד ע׳ נט.
25חלק אלוה ממעל
“A portion of G-d from above.” Chassidus reads the phrase as describing the G-dly soul, whose root is G-d Himself.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ועתה צ״ל
The note says that a passage from here onward is quoted in Sefer HaMaamarim 5634.
Kehot’s noteקטע מכאן בסה״מ תרל״ד ע׳ נט.
27כו׳ וא״כ איך תוכל להשיג מהות ועצמות אלקות
The gloss reports a manuscript reading that adds: therefore the soul can be subject to reward and punishment, able to act against G-d’s will, as it says “a soul that sins.”
Kehot’s note”בכ״י מצאתי כו׳ לכן תוכל להיות בבחי׳ שכר ועונש שתוכל לעשות היפך הרצון כמ״ש נפש כי תחטא, וע׳ בלקו״ת ביאור שבתותי אות ב׳ וא״כ”. הג״ה בגיליון תו״א מחסיד.
Paragraph 8
28ויבא משה בתוך הענן
Moses entered the cloud and ascended the mountain, and was there forty days and forty nights. The Alter Rebbe reads the cloud as a garment for grasping G-dliness.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, יח. לקמן לג, א. בלקו״ת ויקרא ז, א. שמע״צ פז, ב. שה״ש מט, א מציין לכאן. ראה אגה״ק סי׳ כט.
29לחם לא אכל
Moses was with G-d forty days and forty nights and ate no bread. The Alter Rebbe asks how a physical body could live on spiritual food.
Exodus 34:28שמות ל״ד:כ״ח
וַיְהִי־שָׁם עִם־ה׳ אַרְבָּעִים יוֹם וְאַרְבָּעִים לַיְלָה לֶחֶם לֹא אָכַל וּמַיִם לֹא שָׁתָה וַיִּכְתֹּב עַל־הַלֻּחֹת אֵת דִּבְרֵי הַבְּרִית עֲשֶׂרֶת הַדְּבָרִים:
And he was there with the L-RD forty days and forty nights; he did neither eat bread, nor drink water. And he wrote upon the tables the words of the covenant, the ten words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30לחם לא אכל
The Midrash discusses Moses on the mountain without food. The Kehot notes cite it as another view of how Moses was sustained.
Shemot Rabbah 47:5שמות רבה מ״ז:ה׳
… וכי קלה היא בעיניך, שמכרתי דבר שנברא בששה ימים, וקניתי דבר שניתן לארבעים יום, עולם כולו ומלואו נברא בו׳ ימים, אבל התורה ניתנה לארבעים יום. לחם לא אכל, אבל מלחמה של תורה אכל. ומים לא שתה, אבל מימיה של תורה שתה, והיה למד תורה ביום ופושט אותה בינו לבין עצמו בלילה. ולמה היה עושה כך? אלא ללמד את ישראל, שיהו יגעים בתורה ביום ובלילה. ר׳ שמעון בן לקיש היה אומר לתלמידיו: בואו ולמדו תורה דשחרין, ודקרין בלילה. ורבי יוחנן היה אומר לתלמידיו: בואו ולמדו תורה דאימטין, אלא אעפ״כ מודה …
“He was there with the L-rd forty days and forty nights; he did not eat bread, and he did not drink water. He wrote upon the tablets the words of the covenant, the ten precepts” (Exodus 34:28). “He was there with the L-rd.” Is it possible for a person to be forty days without food and without drink? Rabbi Tanḥuma says in the name of Rabbi Elazar ben Rabbi Avin in the name of Rabbi Meir: The proverb says: You went to the city, follow its conventions. Above, where there …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
31לחם אבירים . . כמו המלאכים
“Man ate the bread of the mighty.” The Talmud reads it as the bread the angels eat.
Psalms 78:25תהילים ע״ח:כ״ה
לֶחֶם אַבִּירִים אָכַל אִישׁ צֵידָה שָׁלַח לָהֶם לָשֹׂבַע:
Man did eat the bread of the mighty; He sent them provisions to the full.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 76aיומא ע״ו א
Yoma 75b:11יומא ע״ה ב:י״א
תָּנוּ רַבָּנַן: ״לֶחֶם אַבִּירִים אָכַל אִישׁ״, לֶחֶם שֶׁמַּלְאֲכֵי הַשָּׁרֵת אוֹכְלִין אוֹתוֹ, דִּבְרֵי רַבִּי עֲקִיבָא. וּכְשֶׁנֶּאְמְרוּ דְּבָרִים לִפְנֵי רַבִּי יִשְׁמָעֵאל, אָמַר לָהֶם: צְאוּ וְאִמְרוּ לוֹ לַעֲקִיבָא: עֲקִיבָא טָעִיתָ! וְכִי מַלְאֲכֵי הַשָּׁרֵת אוֹכְלִין לֶחֶם? וַהֲלֹא כְּבָר נֶאֱמַר: ״לֶחֶם לֹא אָכַלְתִּי וּמַיִם לֹא שָׁתִיתִי״! אֶלָּא, מָה אֲנִי מְקַיֵּים ״אַבִּירִים״ — לֶחֶם שֶׁנִּבְלַע בְּמָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה אֵבָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתהלים עח, כה. עפמ״ש בס׳ התמונה הובא בילקוט ראובני בשלח טז, ד. עמק המלך עד, ג. ראה יומא עו, א (הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״א ע׳ 154). בלקו״ש ח״ד ע׳ 1037 שוה״ג להערה 19 כ׳ וז״ל: במ״ש בדא״ח במקום א׳ שמשה רבינו ע״ה הי׳ ניזון ממזון רוחני, ובמקום שני מלחם אבירים לא ניזון, ה״ה מותיב לה והוא מפרק לה במכתבו, שבכל אחד מהנ״ל מבאר דיעה אחת אשר בש״ס (יומא עה, ב). ויותר נכון (כי בש״ס משמע דלרע״ק אכל איש — קאי על כל בנ״י) עפ״י הדיעה אשר בשמו״ר פמ״ז ה, ז שאלו ואלו דא״ח. ועואפ״ל לתווך בין הדעות — שנפק״מ במשה עצמו בין כשלומד מן הקב״ה או כששונה לעצמו, שאז הוא במדרי׳ מלאך, ודו״ק בתו״א ולקו״ת עכ״ל. ראה לקמן עד, א. פט, א. קיג, ג. וראה גם לקו״ש ח״ט ע׳ 19 ובהערה *36.
32הוא חכים
In Elijah’s prayer, G-d is wise but not with a knowable wisdom. The Alter Rebbe uses it for G-d’s wisdom, the root of Torah and mitzvos, being one with Him.
Tikkunei Zohar 17aתקוני הזהר י״ז א
33עוסק בתורה ובמצות נעשה לנשמתו לבושים
That note explains that in general Torah and mitzvos are both garments, but in detail only the mitzvos are garments (“days”), while the Torah is “old” (zaken).
Kehot’s noteראה בד״ה ואברהם זקן תשל״ז (נדפס בסה״מ מלוקט כרך ד ע׳ נה) הערה 27 שכ״ה גם בתו״א פ׳ משפטים עט, סע״ג. ובכ״מ. שבדרך כלל תורה ומצות הם בחי׳ לבושים אבל בפרטיות רק המצות הם לבושים (”ימים”), משא״כ התורה הו״ע ”זקן” ע״ש. לקמן לג, א. מציין לכאן. וראה לקו״ת שלח לח, ד.
34יפה שעה אחת בתשובה ומע״ט
The Mishnah the discourse opened with. Now it is answered: good deeds are rooted higher than the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
35שימליכוהו למעלה ולמטה ולד׳ רוחות העולם
The Talmud says that when one has crowned G-d above, below and to the four directions in saying “One,” he need not prolong it further. The Alter Rebbe reads this crowning as recognizing that everything is nullified in G-d.
Berakhot 13b:15–16ברכות י״ג ב:ט״ו-ט״ז
רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ. אָמַר רַב נָתָן בַּר מָר עוּקְבָא אָמַר רַב יְהוּדָה: ״עַל לְבָבֶךָ״ בַּעֲמִידָה. ״עַל לְבָבֶךָ״ סָלְקָא דַּעְתָּךְ?! אֶלָּא אֵימָא עַד ״עַל לְבָבֶךָ״ בַּעֲמִידָה. מִכָּאן וְאֵילָךְ — לֹא. וְרַבִּי יוֹחָנָן אָמַר כָּל הַפָּרָשָׁה כּוּלָּהּ בַּעֲמִידָה.
Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, more than that is not required of thee. Rab Nathan b. Mar 'Ukba said in the name of Rab Judah : "Upon thine heart" [should be recited] standing. Dost thou imagine that applies only to the words "Upon thine heart"? No ; but say, [From the commencement of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
36זיו יקריה
The Targum’s “the radiance of His glory” shows that only a radiance is clothed in the worlds.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
37את השמים ואת הארץ אני מלא
“I fill the heavens and the earth” speaks of G-d’s very essence, unlimited by measure.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
38ואהבת
“And you shall love G-d your G-d with all your heart.” The Alter Rebbe reads it as the resolve to stay bound to the contemplation of G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ודברת בם
“And you shall speak of them.” In the Shema this commits a person to Torah study, which carries his love into practice.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ואורייתא וקוב״ה כולא חד
That discourse explains the Zohar’s “the Torah and the Holy One, blessed be He, are all one” as meaning G-d Himself, holy and utterly beyond the worlds, which even His radiance could not sustain, is present in the Torah and mitzvos.
Kehot’s noteנסמן לקמן נז, ג.
41אורייתא מח״ע נפקת
The Zohar teaches that the Torah came forth from supernal Chochmah. The Alter Rebbe uses it to explain how studying Torah below unites the soul with its root above.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, ב.
42הקב״ה יושב ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח. יל״ש איכה רמז תתרלה.
43הקב״ה יושב ושונה כנגדו
The Midrash says that when a person sits and studies, G-d sits and studies opposite him. It pictures the union formed through Torah study.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
44ה׳ צלך
“G-d is your shadow.” The Alter Rebbe reads it as G-d responding like a shadow to a person’s study.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
Paragraph 12
45אני ה׳ אלקיכם
The closing verse of the Shema, “I am G-d your G-d who brought you out of the land of Egypt.” The Alter Rebbe reads it as G-d bringing each person out of his own “Egypt.”
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מא.
Paragraph 13
46ואפי׳ רשע גמור הוא ממשיך בנפשו האלקית
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ראה פרדס שער הנשמות סוף פרק יא” הג״ה בגיליון תו״א.
47ולרשע אמר אלקים
G-d asks the wicked what right he has to recite His statutes. The Alter Rebbe explains it as study that brings no inner benefit.
Psalms 50:16תהילים נ׳:ט״ז
וְלָרָשָׁע אָמַר אֱלֹקִים מַה־לְּךָ לְסַפֵּר חֻקָּי וַתִּשָּׂא בְרִיתִי עֲלֵי־פִיךָ:
But unto the wicked G-d saith: 'What hast thou to do to declare My statutes, And that thou hast taken My covenant in thy mouth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נ, טז.
48ותשלך דברי אחריך
“And you cast My words behind you.” This is why the wicked person’s study cannot enter his inner self.
Psalms 50:17תהילים נ׳:י״ז
וְאַתָּה שָׂנֵאתָ מוּסָר וַתַּשְׁלֵךְ דְּבָרַי אַחֲרֶיךָ:
Seeing thou hatest instruction, and castest My words behind thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
49וראו כל בשר
“And all flesh shall see together.” In the time to come G-dliness will be seen even by the physical body.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50הכורע כורע בברוך
The Talmud rules that one who bows in prayer bows at “Blessed” and straightens up at the Name. The Alter Rebbe explains the bow as outward nullification.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
51שיראה איסר כנגד לבו
The Talmud says one must bow until an issar coin is seen opposite the heart. The Alter Rebbe reads issar as the drawing down reaching the heart.
Berakhot 28b:19–20ברכות כ״ח ב:י״ט-כ׳
עוּלָּא אָמַר: עַד כְּדֵי שֶׁיִּרְאֶה אִיסָּר כְּנֶגֶד לִבּוֹ. רַבִּי חֲנִינָא אָמַר: כֵּיוָן שֶׁנִּעְנַע רֹאשׁוֹ — שׁוּב אֵינוֹ צָרִיךְ. אָמַר רָבָא: וְהוּא דִּמְצַעַר נַפְשֵׁיהּ, וּמִחְזֵי כְּמַאן דְּכָרַע. הָנֵי תַּמְנֵי סְרֵי?! תְּשַׁסְרֵי הָוְויָן!
'Ulla said : [He must bow] until he sees a ring [of flesh formed] opposite his heart. R. Hannina said : If he lowered his head, more than that is unnecessary. Raba said : That is so, if it gives him pain [to bow low] and he appears like one making obeisance. As to those eighteen benedictions — there are nineteen !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
52אוסרי לגפן
“Binding his foal to the vine.” The Alter Rebbe refers to his later explanation of this verse for the meaning of issar as binding.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53הודו על ארץ ושמים
“His splendor is upon the earth and the heavens.” The earth is mentioned first, showing that G-d’s desire is in the lower realm.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
54נעוץ סופן בתחלתן
That discourse explains “their beginning is wedged in their end” through direct light, where the higher is superior, and reflected light, where the lower is superior, so that the “foot” is called “head.” It fills in why the earth, last in creation, is first in thought.
Kehot’s noteס״י פ״א מ״ז. וראה לעיל א, ב ובמ״מ לשם.
55נעוץ סופן בתחלתן
Sefer Yetzirah says the end of the Sefiros is wedged in their beginning. The Alter Rebbe uses it for the lowest realm being rooted in G-d’s first intent.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
56ארץ נבראת תחלה
Beis Hillel say the earth was created first. The Alter Rebbe reads it as the earth being first in G-d’s thought.
Chagigah 12a:16–17חגיגה י״ב א:ט״ז-י״ז
תָּנוּ רַבָּנַן, בֵּית שַׁמַּאי אוֹמְרִים: שָׁמַיִם נִבְרְאוּ תְּחִלָּה וְאַחַר כָּךְ נִבְרֵאת הָאָרֶץ, שֶׁנֶּאֱמַר: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וּבֵית הִלֵּל אוֹמְרִים: אֶרֶץ נִבְרֵאת תְּחִלָּה וְאַחַר כָּךְ שָׁמַיִם, שֶׁנֶּאֱמַר: ״בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם״. אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, אָדָם בּוֹנֶה עֲלִיָּיה וְאַחַר כָּךְ בּוֹנֶה בַּיִת?! שֶׁנֶּאֱמַר: ״הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָיו וַאֲגוּדָּתוֹ עַל אֶרֶץ יְסָדָהּ״. אָמְרוּ לָהֶם בֵּית שַׁמַּאי לְבֵית הִלֵּל: לְדִבְרֵיכֶם, אָדָם עוֹשֶׂה שְׁרַפְרַף, וְאַחַר כָּךְ עוֹשֶׂה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.

Torah Ohr · Parshas Chayei Sarah · Maamar 3
לשון אדמו״ר נ״ע בעצמו
The very words of our master himself
The soul’s garments, the reward of the mitzvos, are not created anew but refined out of kelipas nogah, and each soul must refine its own through the practical mitzvos. Yet every refinement is completed through a union in Atzilus, so even the simplest mitzvah and the plainest Torah study are rooted in the highest world.
The maamar in brief
This note in the author’s own hand works through the Arizal’s teaching on the soul’s “garments.” Prayer lifts souls out of the kelipos as mayin nukvin, something others can do for them; but the soul descends into a body to perform the practical mitzvos, which refine its own garments, and no one else can do that. Refinement comes from above, through the mayin dechurin of Z’eir Anpin, the five chasadim on which the 248 positive commandments depend and works even without intent, as bread nourishes without a blessing. The garments are the inner tzelem of Imma and the encompassing Chashmal, the good refined from kelipas nogah. They let the soul bear the light of the World to Come; a soul with lacking garments is first repaired in Gehinnom. Gan Eden is in Beriah, but the mitzvos reach a union in Atzilus, so one hour of good deeds here is better than all of the World to Come. So too Torah study: Scripture, Mishnah, Talmud and Kabbalah are all rooted in Atzilus and differ only in how far down they are clothed, and nefesh and neshamah differ only in their intent, not in the plain study itself.

Outline
	1HeadingThe note is in the author’s own words.¶1
	2Garments refined, not created: mitzvos and prayerPrayer raises souls from the kelipos, which others can do; the practical mitzvos refine each soul’s own garments, which only it can do. Prayer works on the inner dimension, the mitzvos on the outer.¶2–4
	3How refinement works and what the garments areRefinement comes through mayin dechurin, even without intent. The garments are the inner tzelem of Imma and the encompassing Chashmal refined from kelipas nogah; they let the soul bear the light of the World to Come, and a lacking garment is repaired in Gehinnom first.¶5–6
	4Why the mitzvos reach AtzilusGan Eden is in Beriah, but every refinement is completed through a union in Atzilus. Atzilus descends on weekdays to do it, and tzitzis, tefillin and the washing of the hands draw their light from Atzilus though they repair lower levels.¶6–7
	5Where each part of the Torah isThe kavanos show that Scripture, Mishnah, Talmud and Kabbalah are all rooted in Atzilus and differ only in how far down they are clothed; nefesh and neshamah differ only in their intent, not in the plain study itself.¶8–11


Key concepts
	Garments of the soul (levushim)לבושים
	What the soul wears in the World to Come, made from its Torah and mitzvos. Here they are not new creations but good refined out of the kelipos, and they let the soul bear the light of the World to Come.

	Refinement (birur)בירור
	Sifting good out of the evil it is mixed with and restoring it to holiness; completed only through a union in Atzilus, since “through Chochmah they are refined.”

	Mayin nukvin and mayin dechurinמיין נוקבין ומיין דכורין
	The “feminine waters” that rise from below and arouse a union above, and the “masculine waters” that flow down from above; true refinement comes through the mayin dechurin.

	Kelipas nogahקליפת נוגה
	The “glowing husk” that borders holiness and holds good mixed with evil; its good is refined into the encompassing garment called Chashmal.

	Tzelem and Chashmalצלם, חשמל
	The inner garment of the soul (the tzelem of Imma) and the encompassing garment (Chashmal): one light, one side inner and the other encompassing.

	Union (zivug)זיווג
	The joining of the configurations Z’eir Anpin and Nukva (or Abba and Imma), through which light is drawn down and refinement is completed.


Section 1 · ¶1
Heading
1לשון אדמו״ר [אדוננו מורנו ורבנו] נ״ע [נשמתו עדן] בעצמו1
The very words of our master, teacher and rabbi, whose soul is in Eden.
The heading tells the reader that what follows is not a listener’s transcript of a spoken maamar but a note in the author’s own wording (“our master” here is the Alter Rebbe, whose Torah Ohr this is). It is a dense Kabbalistic gloss, built almost entirely from references to the Arizal’s writings (Etz Chaim, Pri Etz Chaim, Sha’ar HaGilgulim) and the Zohar.




Section 2 · ¶2–4
Garments refined, not created: mitzvos and prayer
2עיין ע״ח [עץ חיים] שמ״ט פ״ה נמצא אלו לבושים הנז׳ [הנזכר] פ׳ ויחי2 אין פי׳ שנעשו מחדש ע״י תורה ומצות אמנם מתבררים כו׳.
See Etz Chaim, Sha’ar 49, ch. 5: “It turns out that these garments mentioned in Parshas Vayechi [of the Zohar] — the meaning is not that they are made anew through Torah and mitzvos; rather, they are refined,” etc.
The Zohar (Parshas Vayechi) speaks of garments the soul wears in the World to Come, made from its Torah and mitzvos. Etz Chaim clarifies that the mitzvos do not create these garments from nothing: the garments already exist, fallen and mixed with evil, and the mitzvos “refine” (sift) them, separating the good from the bad.


וע׳ שכ״ו [שער כ״ו] ספ״א [סוף פרק א׳] רק להמשיך אור לתקנם כו׳ דוגמת גלות השכינה כו׳ ומ״ש בשער ל״ט שנר״נ [שנפש רוח נשמה] מתבררים ע״י התפלות היינו בעלייתן מן הקליפות להיות מ״נ [מיין נוקבין] בנוקבא דז״א
And see Sha’ar 26, end of ch. 1: “[It is] only to draw down light to rectify them,” etc., “like the exile of the Shechinah (Divine Presence),” etc. And what is written in Sha’ar 39, that the nefesh, ruach and neshamah are refined through the prayers, refers to their ascent from the kelipos (husks) to become mayin nukvin (feminine waters) in the Nukva of Z’eir Anpin (the emotive attributes).
A second passage of Etz Chaim says the mitzvos only draw light down to repair the garments, and likens their fallen state to the exile of the Shechinah. A third (Sha’ar 39) says souls are refined through prayer; the Alter Rebbe explains that this is a different process: the souls’ rise out of the kelipos to become mayin nukvin, the “feminine waters” that rise from below and arouse a union above.


אבל ירידתן משם לעוה״ז בגוף החומרי לקיים תומ״צ [תורה ומצות] מעשיות ולא תפלה לבדה דרבנן היא דוגמת גלות השכינה ואינו
But their descent from there into this world, into the material body, to fulfill the Torah and the practical mitzvos — and not for prayer alone, which is rabbinic — is like the exile of the Shechinah, and it is nothing
The soul’s descent into a physical body, by contrast, is for the sake of the Torah and the practical mitzvos, not merely for prayer, whose fixed form is rabbinic. That descent is itself a kind of exile, like the exile of the Shechinah.


אלא לברר ולתקן הלבושים שלהם בעצמם ומשום הכי הוא חיוב יותר על הנפש רוח נשמה לברר ולתקן לבושיהם שאי אפשר על ידי אחרים
but to refine and rectify their own garments themselves. And for this reason the obligation upon the nefesh, ruach and neshamah to refine and rectify their garments is greater, for this cannot be done by others
Its only purpose is for each soul to refine its own garments. Since no one else can do this for it, each soul carries a greater obligation to do the mitzvos itself.


(משא״כ להעלות הנר״נ [הנפש רוח נשמה] מהקליפות למ״נ [למיין נוקבין] לנוקבא דז״א שנעשה ע״י אחרים) כמ״ש בגלגולים פ״א ע״ש. וכפי גודל אותה המצוה או זריזות כו׳ ומעלה אותה עד הנקבה העליונה כו׳.
(which is not so with raising the nefesh, ruach and neshamah from the kelipos as mayin nukvin to the Nukva of Z’eir Anpin, which is done by others), as written in [Sha’ar Ha]Gilgulim, ch. 1; see there. “And according to the greatness of that mitzvah, or [the] alacrity,” etc., “he raises it up to the supernal Female,” etc.
Raising souls out of the kelipos as mayin nukvin can be done by others, as Sha’ar HaGilgulim ch. 1 explains; refining one’s own garments cannot. The quoted words add that how high a mitzvah raises depends on its greatness and the alacrity with which it is done, up to “the supernal Female,” the Nukva of Atzilus.


וכ״כ [וכמו כן] בע״ח [בעץ חיים] של״ט [שער ל״ט] דרוש י״א סי׳ ז׳ או המצוה כו׳ וכ״כ [וכמו כן] בפע״ח [בפרי עץ חיים] ש״א [שער א׳] פ״ו כי ע״י המצות ותפלות כו׳.
And so too is written in Etz Chaim, Sha’ar 39, Derush 11, section 7: “or the mitzvah,” etc. And so too is written in Pri Etz Chaim, Sha’ar 1, ch. 6: “for through the mitzvos and prayers,” etc.
Two more places in the Arizal’s writings say that mitzvos, and not only prayers, do this raising. The Alter Rebbe lines up the passages to show the point holds across the sources.




3ומש״ש [ומה שכתוב שם] ובפרט מן התפלות כי הם עיקר ושרש כו׳ והיינו כמ״ש בע״ח [בעץ חיים] ש״מ [שער מ׳] דרוש ג׳ שהתפלה בפנימית והמצוה בחיצוניות אע״פ [אף על פי] שיש בהן בחי׳ מוחין כו׳
And what is written there, “and especially from the prayers, for they are the main thing and the root,” etc., is as written in Etz Chaim, Sha’ar 40, Derush 3: that prayer is in the inner dimension (pnimiyus) and the mitzvah in the outer dimension (chitzoniyus), even though they have an aspect of the intellect (mochin), etc.
Pri Etz Chaim adds that refinement comes “especially from the prayers, for they are the main thing and the root.” The Alter Rebbe reads this through Etz Chaim Sha’ar 40: prayer acts on the inner dimension (pnimiyus) of the higher levels and a mitzvah on their outer dimension (chitzoniyus), even though mitzvos also reach the intellect (mochin) in some way.


ע״ש והלכך זיוג זו״נ [זעיר אנפין ונוקבא] הנעשה ע״י מ״נ [מיין נוקבין] מהמצות כמ״ש בטעמי המצות בסוף ההקדמה הוא בחיצוניות במצות מעשיות.
See there. And therefore the union of Z’eir Anpin and Nukva that is brought about by the mayin nukvin from the mitzvos, as written in Ta’amei HaMitzvos at the end of the introduction, is in the outer dimension, through the practical mitzvos.
So the union of Z’eir Anpin and Nukva that the mitzvos’ mayin nukvin bring about, as Ta’amei HaMitzvos describes, is an outer union, reached through deeds. Prayer is “root” because it reaches inward; the mitzvos are still indispensable, because they reach the outer vessels from which the soul’s garments are made.




4ומ״ש בע״ח [בעץ חיים] של״ט [שער ל״ט] דרוש א׳ וב׳ על ידי תפלה דוקא היינו מ״ן [מיין נוקבין] עצמן דנוקבא שנפלו לקליפות בחטא אדה״ר [אדם הראשון] ולא הנשמות שהיו כבר באדה״ר [באדם הראשון]
And what is written in Etz Chaim, Sha’ar 39, Derushim 1 and 2, [that it is] specifically through prayer, refers to the very mayin nukvin of the Nukva that fell into the kelipos through the sin of Adam, and not to the souls that were already within Adam,
Etz Chaim says a certain refinement comes specifically through prayer. The Alter Rebbe limits this to the Nukva’s own mayin nukvin that fell into the kelipos through Adam’s sin, not the souls that were already part of Adam.


אלא אותן שלא נכללו בו והן בחי׳ בי״ע שלפני החטא כמ״ש בגלגולים פ״ז [פרק ז׳] אבל אותן שנכללו בו מהם ממשיכים רוב בנ״א [בני אדם] כמעט כולם כמ״ש פי״ד [פרק י״ד / פרשה י״ד] והיינו ע״י הזיוג שהוא מצות פו״ר [פריה ורביה] כמש״ש [כמה שכתוב שם] פ״ב [פרק ב׳].
but rather to those that were not included in him; and they are the level of Beriah, Yetzirah and Asiyah as they were before the sin, as written in [Sha’ar Ha]Gilgulim, ch. 7. But from those that were included in him most people, nearly all of them, are drawn down, as written in ch. 14; and that is through the union, which is the mitzvah of being fruitful and multiplying, as written there in ch. 2.
The souls raised by prayer are those that were not included in Adam: the levels of Beriah, Yetzirah and Asiyah as they were before the sin (Sha’ar HaGilgulim ch. 7). Nearly all human souls come from those that were included in Adam, and they are drawn down through the union of husband and wife, the mitzvah of “be fruitful and multiply” (chs. 14 and 2).




Section 3 · ¶5–6
How refinement works and what the garments are
5וע״ש אחר ס״פ ל״ה בקשר החברים שכל נשמה בעלייתה מהקליפות צ״ל לפחות מ׳ יום במלכות והיינו שעולה שם למ״נ [למיין נוקבין] ע״י מצות הזיוג
And see there, after the end of ch. 35, in the “Bond of the Companions,” that every soul, in its ascent from the kelipos, must be at least forty days in Malchus (sovereignty); that is, it rises there as mayin nukvin through the mitzvah of union.
Sha’ar HaGilgulim, in the passage after ch. 35 about the bond the Arizal’s disciples made, says a soul rising out of the kelipos must spend at least forty days in Malchus. The Alter Rebbe explains that there it serves as mayin nukvin, raised through the mitzvah of marital union.


ואף מי שאינו מתכוין למצוה יוכל להמשיך חיות מלמעלה כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] ע״פ כי לא על הלחם לבדו יחיה3 כו׳.
And even one who does not intend [it] for the sake of the mitzvah can draw down life-force from above, as written in Likkutei Torah [of the Arizal] on the verse “For not by bread alone does [man] live,” etc.
Even someone who does not have the mitzvah in mind can still draw down life-force from above. The Arizal’s Likkutei Torah makes the point on the verse “Man does not live by bread alone,” which teaches that what sustains a person is the divine word within the bread.


כמו שהלחם מחי׳ גם כשאוכל בלא ברכה כו׳ ע״ש. הנה תקון וברור הוא ע״י מ״ד [מיין דוכרין] דוקא כי בהדכר לבדו יש בו כח לברר
Just as bread gives life even when one eats without a blessing, etc.; see there. Now, rectification and refinement are specifically through mayin dechurin (masculine waters), for only the masculine has in it the power to refine,
Bread nourishes even someone who eats it without a blessing; so too this process works without intent. The Alter Rebbe then states a principle: true repair and refinement come only through mayin dechurin, the “masculine waters” that flow down from above, because only the giving, masculine side has the power to refine.


כמ״ש בפע״ח [בפרי עץ חיים] ש״א [שער א׳] פ״ו וכן בירור הלבושים ע״י המצות הוא במ״ד [במיין דוכרין] דז״א והיינו המשכת האור דלעילא והן הם ה״ח [ה׳ חסדים] דז״א שכל רמ״ח מ״ע [מצות עשה] תלויים בהם כמ״ש בטעמי מצות שם.
as written in Pri Etz Chaim, Sha’ar 1, ch. 6. And likewise the refinement of the garments through the mitzvos is through the mayin dechurin of Z’eir Anpin, that is, the drawing down of the light from above; and these are the five chasadim (kindnesses) of Z’eir Anpin, on which all 248 positive commandments depend, as written in Ta’amei HaMitzvos there.
So the refinement of the garments through mitzvos comes through the mayin dechurin of Z’eir Anpin, light drawn down from above. These are the “five chasadim” (five kindnesses) of Z’eir Anpin, on which all 248 positive commandments depend.


וע׳ ע״ח [עץ חיים] שכ״ו [שער כ״ו] (בע״ח [בעץ חיים] דפוס שקלאוו שער כ״ה) פ״א ופ״ג [ופרק ג׳] שלבושים אלו הם צלם דאימא פנימי המלביש לנר״נ [לנפש רוח נשמה]
And see Etz Chaim, Sha’ar 26 (in the Shklov printing of Etz Chaim, Sha’ar 25), chs. 1 and 3, that these garments are the inner tzelem (image) of Imma, which clothes the nefesh, ruach and neshamah;
Etz Chaim identifies the garments: they are the inner tzelem (“image”) of Imma, the configuration of Binah, which clothes a person’s nefesh, ruach and neshamah. The Alter Rebbe notes that the Shklov printing numbers this gate differently.


וגם המקיף הנק׳ חשמל4 נתברר ונתקן מק״נ [מקליפת נוגה] להסמוכה לו וכמ״ש שער מ״ט ספ״ב [סוף פרק ב׳] הטוב שלו נזדכך כו׳ ונתחבר עם החשמל הפנימי כו׳ ע״ש.
and also the encompassing [garment], called Chashmal, was refined and rectified from kelipas nogah, which is adjacent to it, as written in Sha’ar 49, end of ch. 2: “its good was purified,” etc., “and joined with the inner Chashmal,” etc.; see there.
Besides the inner garment there is an encompassing one called Chashmal (a word from Ezekiel’s vision), refined out of kelipas nogah, the “glowing husk” that borders holiness and holds good mixed with evil. Etz Chaim says the good of nogah is purified and joins the inner Chashmal.




Section 4 · ¶6–7
Why the mitzvos reach Atzilus
6וע״ש שמ״ב פ״ד וזאת הבחי׳ נקרא חשמל שהוא צלם הבל דגרמי שבעור כו׳ ע״ש. ומ״ש בשער כ״ו פ״א שצלם הפנימי הוא הבל דגרמי
And see there, Sha’ar 42, ch. 4: “And this level is called Chashmal, which is the tzelem, the havla degarmei (the breath of the bones), which is within the skin,” etc.; see there. And what is written in Sha’ar 26, ch. 1, that the inner tzelem is the havla degarmei
Etz Chaim Sha’ar 42 calls this level Chashmal and identifies it with the tzelem, the havla degarmei, the lingering breath or vitality in the bones, beneath the skin. But Sha’ar 26 calls the inner tzelem havla degarmei as well, which raises the question of how one term names two garments.


והוא חותם ולבוש נה״י [נצח הוד יסוד] דאו״א [דאבא ואימא] כמ״ש בפ״ב [בפרק ב׳] שם שניהם אור א׳ הם זה פנימי וזה מקיף כמ״ש בפ״ב [בפרק ב׳] שם.
and that it is a seal and a garment of the Netzach, Hod and Yesod of Abba and Imma (Chochmah and Binah), as written in ch. 2 there — both are one light, this one inner and that one encompassing, as written in ch. 2 there.
The inner tzelem is a “seal” and garment formed from the Netzach, Hod and Yesod of Abba and Imma. The answer, from ch. 2 there: both are one light, one side of it inner and the other encompassing.


ועיין ש׳ [שער] ל״ט דרוש י״ב וזה לבוש הנק׳ כו׳ וכן כו׳ ולבוש זה כו׳ העלאת מ״נ [מיין נוקבין] כו׳
And see Sha’ar 39, Derush 12: “And this garment is called,” etc., “and likewise,” etc., “and this garment,” etc., “the raising of mayin nukvin,” etc.,
Sha’ar 39, Derush 12 also discusses this garment and connects it with the raising of mayin nukvin. The Alter Rebbe quotes only key phrases, each followed by “etc.”


גדול כו׳ וע׳ שער החשמל פ״א ונק׳ ק״נ [קליפת נוגה] ונק׳ חשמל כו׳ ור״ל [ורוצה לומר] כמש״ש [כמה שכתוב שם] בס״פ כל החשמלים הוא בחי׳ טוב שבק״נ [שבקליפת נוגה] כו׳
“great,” etc. And see Sha’ar HaChashmal, ch. 1: “and it is called kelipas nogah and it is called Chashmal,” etc. This means, as written there at the end of the chapter, [that] all the Chashmals are the level of the good within kelipas nogah, etc.
Sha’ar HaChashmal says the same thing is called both kelipas nogah and Chashmal. The Alter Rebbe explains from the chapter’s end that every “Chashmal” is the good within kelipas nogah, the part of nogah that can be refined and joined to holiness.


וע׳ מק״מ [מקדש מלך] בראשית (דף ק״ב סוף ע״ב) שג׳ חשמלים נפלו בנגה ע״י חטא אדה״ר [אדם הראשון] וע׳ שער החשמל פ״א כפי כניסת הכלים דתבונה בפנים כן בחי׳ האור שלה מלובש מבחוץ כו׳
And see the Mikdash Melech on Bereshis (page 102, end of side b), that three Chashmals fell into nogah through the sin of Adam. And see Sha’ar HaChashmal, ch. 1: “According to the entry of the vessels of Tevunah within, so is the level of its light clothed from without,” etc.;
The Mikdash Melech, a commentary on the Zohar, says three Chashmals fell into nogah through Adam’s sin, which is why they now need refining. Sha’ar HaChashmal adds that as far as the vessels of Tevunah (the lower part of Binah) enter within, so far does its light clothe from without.


ע״ש שכל התקון הוא לדחות החיצוני׳ [החיצונים] ע״י אור הבינה מבפנים ומבחוץ (וקרוב לומר שמבפנים הוא ע״י מצות שבדבור ומבחוץ ע״י מצות מעשיות שהחיצוני׳ [שהחיצוניות] נק׳ מקיף לגבי פנימי׳ [פנימיות / פנימית] כמ״ש בע״ח [בעץ חיים] ספ״ג [סוף פרק ג׳] גבי ח״ש).
see there, that the entire rectification is to push away the external forces through the light of Binah (understanding), from within and from without. (And it is plausible to say that “from within” is through the mitzvos of speech, and “from without” through the practical mitzvos, for the outer dimension is called “encompassing” relative to the inner dimension, as written in Etz Chaim, end of ch. 3, regarding ח״ש.)
The whole repair is to drive away the external forces with the light of Binah from inside and from outside. The Alter Rebbe suggests that the inner light comes through the mitzvos of speech and the outer through the mitzvos of action, since the outer dimension is “encompassing” relative to the inner; the abbreviation at the end of the parenthesis is left as the text has it.


והשתא א״ש [אתי שפיר] הא דשכר המצות הוא לבוש לנשמה מאחר שנמשך מאימא שהוא עוה״ב [עולם הבא] וכמו הלחם
And now it is well understood why the reward of the mitzvos is a garment for the soul: since it is drawn from Imma, which is the World to Come. And it is like the bread
This explains the teaching that the reward of the mitzvos is a garment for the soul: the garment is drawn from Imma, and Imma is the source of the World to Come. The comparison with bread follows.


שעליו יחי׳ [יחיה] האדם אף שגם בו מלובש מוצא פי5 הוי׳ אלא שבלחם ושארי מזונות נמשך מחיצוניות אימא שלמעלה מז״א הנק׳ אדם כמ״ש בכוונות עיוה״כ [ערב יום הכפורים].6
by which man lives, even though in it too “that which comes forth from the mouth of G-d” is clothed; except that in bread and other foods [the life-force] is drawn from the outer dimension of Imma, which is above Z’eir Anpin, [the level] called “Adam,” as written in the kavanos of the eve of Yom Kippur.
Bread sustains a person, even though what truly gives life is G-d’s word clothed within it. In food that life comes from the outer dimension of Imma, which stands above Z’eir Anpin, the level called “Adam” (man), as the Arizal’s kavanos for the eve of Yom Kippur explain; so what nourishes man comes from a level higher than “man.”


אך באמת הלבוש אינו העוה״ב [העולם הבא] אלא שעי״ז יוכל לסבול וליהנות מאור אימא שהוא עוה״ב [עולם הבא] מאחר שמלובש בלבוש נה״י [נצח הוד יסוד] שלה (פנימי ומקיף אור פנימי למזון ומקיף ללבוש)
But in truth the garment is not the World to Come [itself]; rather, through it one is able to bear and to enjoy the light of Imma, which is the World to Come, since it is clothed in the garment of her Netzach, Hod and Yesod (inner and encompassing: the inner light for food, and the encompassing for a garment).
More precisely, the garment is not the World to Come itself but what allows the soul to bear and enjoy the light of Imma, which is the World to Come. It can do so because that light is clothed in Imma’s own Netzach, Hod and Yesod: its inner light is like food, its encompassing light like a garment.


דכמו שהעליוני׳ [שהעליונים] כהמלאכים אינם יכולים לירד למטה לעוה״ז בלי לבוש תחתון כך אין התחתונים יכולים לעלות למעלה בלי לבוש עליון
For just as the higher beings, such as the angels, cannot descend below to this world without a lower garment, so the lower beings cannot ascend above without a higher garment,
The principle behind this: angels cannot come down into this world without a garment from below, and souls cannot rise above without a garment from above. A garment is what makes contact between levels possible.


כמ״ש בזוהר פקודי7 (דף רכ״ט ע״א וע״ב) וכ״כ [וכמו כן] בהדיא בויקהל (דף ר״י [רבינו יצחק] סע״ב [סוף עמוד ב]) ואלמלי ההוא לבושא לא יכלי למסבל8 כו׳
as written in the Zohar, Pekudei (page 229, sides a and b), and so too is written explicitly in Vayakhel (page 210, end of side b): “And were it not for that garment, they could not bear [it],” etc.
The Zohar in Pekudei and Vayakhel says so outright: without that garment the souls could not bear the light.


ומש״ה [ומשום הכי] מי שלבושיו חסרים לפי שלא תקן כל הרע ע״י המצות צ״ל בגיהנם לתקן הרע תחלה
And for this reason, one whose garments are lacking, because he did not rectify all the evil through the mitzvos, must be in Gehinnom to rectify the evil first,
So a soul whose garments are incomplete, because it did not refine all the evil through mitzvos, must first pass through Gehinnom. Here Gehinnom’s purpose is repair: to rectify the evil first, so that the soul can enter.


כמ״ש בזוהר ויחי9 (דף רכ״ד) ובלא״ה [ובלאו הכי] א״א להיות כלל בעוה״ב [בעולם הבא] בלבוש חסר כמו שא״א למלאך לירד לעוה״ז בלי לבוש שלם.
as written in the Zohar, Vayechi (page 224). For otherwise it is impossible to be in the World to Come at all with a lacking garment, just as it is impossible for an angel to descend to this world without a complete garment.
The Zohar in Vayechi is cited for this. Without a complete garment a soul could not be in the World to Come at all, just as an angel cannot come down into this world without a complete garment.


ומ״ש הסבא (דף צ״ח ע״ב) ענין התלבשות בנפש וכן התלבשות הנשמה ברוח (דף צ״ט ע״ב)
And what the Saba [of Mishpatim] says (page 98, side b) on the matter of clothing oneself in the nefesh, and likewise on the neshamah clothing itself in the ruach (page 99, side b),
The Saba of Mishpatim, a section of the Zohar, speaks of a soul clothing itself in the nefesh, and of the neshamah clothing itself in the ruach. The Alter Rebbe clarifies what kind of clothing that is.


היינו לירד למטה ממדריגותם כמ״ש בזוהר הרקיע שם (דף פ״ג [דף פ״ג] ע״א) בשם הרח״ו [הרבי חיים ויטאל] ז״ל [זכרונו לברכה / זכרונם לברכה]. והנה געה״ע [גן עדן העליון] הוא מבריאה.10
refers to descending below their levels, as written in Zohar HaRakia there (page 83, side a) in the name of Rabbi Chaim Vital, of blessed memory. Now, the Upper Gan Eden is from Beriah.
Zohar HaRakia, citing Rabbi Chaim Vital, explains that this clothing is for descending below one’s own level, which is different from the garments made by mitzvos. Then a new point: the Upper Gan Eden derives from the World of Beriah.


וא״ש [ואתי שפיר] הא דתנן יפה שעה1112 א׳ כו׳ מפני שהזיוג זו״נ [זעיר אנפין ונוקבא] הוא באצי׳ והמצות ממשיכות מ״ד [מיין דוכרין] דאצי׳ ושרשן ממו״ס [ממוחא סתימאה] דא״א13 המאיר י״ג חיוורתא דגלגלתא שרש תרי״ג מצות
And [so] it is well understood what we learned [in the Mishnah]: “Better is one hour,” etc. For the union of Z’eir Anpin and Nukva is in Atzilus, and the mitzvos draw down the mayin dechurin of Atzilus, and their root is from the mocha stima’ah (the hidden brain) of Arich Anpin, which illuminates the thirteen “whitenesses” of the Gulgalta (the skull), the root of the 613 mitzvos.
This explains the Mishnah “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” Gan Eden is in Beriah, but the union of Z’eir Anpin and Nukva is in Atzilus and the mitzvos draw down the mayin dechurin of Atzilus; their root is higher still, the mocha stima’ah (hidden mind) of Arich Anpin, which shines into the thirteen “whitenesses” of the Gulgalta, the root of the 613 mitzvos.


ואף מי שאין לו אלא נפש דעשי׳ [דעשיה] ה״ז [הרי זה] מעלה מ״ן [מיין נוקבין] למל׳ דיצי׳ [דיצירה] במצותיו ושם הרוחות של
And even one who has only a nefesh of Asiyah raises mayin nukvin through his mitzvos to the Malchus of Yetzirah; and there the ruchos of
Even a person whose soul is only a nefesh from Asiyah raises mayin nukvin through his mitzvos to the Malchus of Yetzirah.


הצדיקים מעלים המ״נ [המיין נוקבין] שלו ושלהם עד מל׳ דבריאה ושם הנשמות של כל הצדיקים מעלים כל המ״נ [המיין נוקבין] עד מל׳ דאצי׳ כמ״ש בע״ח [בעץ חיים] של״ט [שער ל״ט] דרוש י״א פ״ז [פרק ז׳].
the tzaddikim raise his mayin nukvin and theirs up to the Malchus of Beriah; and there the neshamos of all the tzaddikim raise all the mayin nukvin up to the Malchus of Atzilus, as written in Etz Chaim, Sha’ar 39, Derush 11, ch. 7.
There the ruchos (spirit-level souls) of the tzaddikim carry his offering together with theirs up to the Malchus of Beriah, and there the neshamos of all the tzaddikim carry everything up to the Malchus of Atzilus. Even the simplest person’s mitzvah is lifted, stage by stage, to Atzilus.


כי אין שום בירור אלא באצי׳ כי היא בחי׳ חכמה דכללות ובחכמה אתברירו14 והבירור הוא ע״י זיווג ואין זיווג להוליד נשמות בבי״ע כמ״ש בשער מ״ד [מיין דוכרין] פ״ד ופ״ה.15
For there is no refinement at all except in Atzilus, since it is the level of Chochmah (wisdom) of the whole, and “through Chochmah they are refined”; and refinement is through union, and there is no union to beget souls in Beriah, Yetzirah and Asiyah, as written in Sha’ar 44, chs. 4 and 5.
The reason: all refinement takes place only in Atzilus, because Atzilus is the Chochmah of the whole order of worlds, and “through Chochmah they are refined.” Refinement comes through a union, and there is no union that begets souls in Beriah, Yetzirah and Asiyah.




7ואף שממצות מעשיות לא נעשה לבוש אלא לנפש דעשי׳ [דעשיה] מ״מ הזיווג הוא באצי׳ כי לכן יורדים בחול כלים דזו״נ [דזעיר אנפין ונוקבא] דאצי׳ בזו״נ [בזעיר אנפין ונוקבא] דבי״ע כדי לברר בירורים למטה כל ו׳ ימי המעשה
And although from the practical mitzvos a garment is made only for the nefesh of Asiyah, nevertheless the union is in Atzilus. For this is why on weekdays the vessels of Z’eir Anpin and Nukva of Atzilus descend into the Z’eir Anpin and Nukva of Beriah, Yetzirah and Asiyah: in order to refine the refinements below, all the six days of work.
Though the practical mitzvos make a garment only for the nefesh of Asiyah, the union they bring about is in Atzilus. That is why on weekdays the vessels of Z’eir Anpin and Nukva of Atzilus descend into their counterparts in Beriah, Yetzirah and Asiyah: to carry out the refinement below throughout the six working days.


(יורדת כלי זו״נ [זעיר אנפין ונוקבא] דאצי׳ לעשי׳ [לעשיה] הוא ליתן כח לנפש דעשי׳ [דעשיה] להעלות מהקליפות כמ״ש אשר שלט האדם באדם16 כו׳ רק שבסיוע התחתונים במצות שהיא אלקות שבנוגה
(The descent of the vessels of Z’eir Anpin and Nukva of Atzilus to Asiyah is to give power to the nefesh of Asiyah to raise [sparks] from the kelipos, as it is written, “when man rules over man,” etc.; except that, with the help of the lower beings through the mitzvah, which is the G-dliness within nogah,
The parenthesis explains: the vessels of Atzilus come down to Asiyah to give the nefesh of Asiyah power to raise sparks out of the kelipos; the verse “a time when man rules over man” is cited for this. The lower beings help through the mitzvah, which is the G-dliness hidden within nogah.


וזה עולה שלא ע״י נר״נ [נפש רוח נשמה] דאדם אלא ע״י בחי׳ אצי׳ ממש שבבי״ע מעלים עד נוקבא דאצי׳ העליון ולכן ירדה אצי׳ בבי״ע בימי החול וגם ליתן כח לנר״נ [לנפש רוח נשמה] דאדם להעלות מקליפות) כמ״ש בע״ח [בעץ חיים] ש״א [שער א׳] פ״י [פרק י׳ / פרשה י׳].
this rises not through the nefesh, ruach and neshamah of man but through the level of Atzilus itself within Beriah, Yetzirah and Asiyah, [which] raise [it] up to the Nukva of the upper Atzilus; and therefore Atzilus descended into Beriah, Yetzirah and Asiyah on the weekdays; and also to give power to the nefesh, ruach and neshamah of man to raise [sparks] from the kelipos), as written in Etz Chaim, Sha’ar 1, ch. 10.
The raising itself is done not by the person’s own nefesh, ruach and neshamah but by the Atzilus that has come down into Beriah, Yetzirah and Asiyah, which lifts the offering all the way to the Nukva of the upper Atzilus. That is why Atzilus descends on weekdays, and also to strengthen the person’s own soul to lift sparks out of the kelipos.


ובשבת צ״ע [צריך עיון] בעליות העולמות (ואפשר דר״ל [דרוצה לומר] בבריאה יורדין יעקב ורחל בחול) ואפי׳ [ואפילו] אוא״ס [אור אין סוף] ב״ה נמשך שם
And on Shabbos, with the ascents of the worlds, this requires study (and perhaps what is meant is that in Beriah, Yaakov and Rachel descend on weekdays); and even the Infinite Light (Or Ein Sof), blessed be He, is drawn down there,
Shabbos, when the worlds ascend rather than descend, needs further study. In parentheses the Alter Rebbe suggests that in Beriah it is “Yaakov and Rachel” (configurations of Z’eir Anpin and Nukva) that descend on weekdays, and he notes that even the Infinite Light is drawn down there.


כמ״ש בע״ח [בעץ חיים] שמ״ז פ״ג [פרק ג׳] ע״ש (ובגלגולים פ״ב [פרק ב׳]17 שבחי׳ נפש דאצי׳ שבעשי׳ [שבעשיה] גדולה לאין קץ מנשמה דבריאה שבבריאה)
as written in Etz Chaim, Sha’ar 47, ch. 3; see there. (And [see Sha’ar Ha]Gilgulim, ch. 2, that the level of the nefesh of Atzilus within Asiyah is infinitely greater than the neshamah of Beriah within Beriah.)
Sha’ar HaGilgulim ch. 2 adds that the nefesh-level of Atzilus as it is found in Asiyah is infinitely greater than the neshamah-level of Beriah within Beriah. Whatever comes from Atzilus, however low it appears, outranks everything that belongs to the lower worlds.


וכן מ״ש דציצית ביצירה ותפלין ש״י [של יד] בבריאה היינו שהתקון נעשה לדחות החצונים מג״ת [מג׳ תחתונות] דיצי׳ [דיצירה] וג״ת [וג׳ תחתונות] דבריאה ע״י המשכת האור דאצי׳
And likewise what is written, that tzitzis is in Yetzirah and the tefillin of the hand in Beriah, means that the rectification is brought about to push away the external forces from the three lower [Sefiros] of Yetzirah and the three lower [Sefiros] of Beriah, by drawing down the light of Atzilus;
The Arizal says tzitzis act in Yetzirah and the hand-tefillin in Beriah. The Alter Rebbe explains that this tells us where the repair takes place, driving the external forces away from the three lower Sefiros of those worlds, while the light that does the repair is drawn from Atzilus.


וכמו שבק״ש [שבקריאת שמע] נעשה זיוג או״א [אבא ואימא] דאצי׳ ונמשך בבריאה ולכך היא בישיבה משא״כ בתפלת י״ח ותדע מנט״י [מנטילת ידים] שמתקנים ג״ת [ג׳ תחתונות] דעשי׳ [דעשיה] אף שהידים הם חג״ת [חסד גבורה תפארת]
just as in the Shema a union of Abba and Imma of Atzilus is brought about and is drawn down into Beriah, and therefore it is [said] sitting, which is not so with the Prayer of Eighteen [Blessings]. And you may know [this] from the washing of the hands, which rectifies the three lower [Sefiros] of Asiyah, even though the hands are Chesed, Gevurah and Tiferes.
Similarly, the Shema brings about a union of Abba and Imma of Atzilus that extends into Beriah, which is why it is said sitting, unlike the Shemoneh Esreh. The washing of the hands proves the point: it repairs only the three lower Sefiros of Asiyah, even though the hands themselves correspond to Chesed, Gevurah and Tiferes.


וכן הציצית להתעטף הראש עד החזה ותפלין ש״י [של יד] היא בחי׳ מוחין מקיפים וכולם מתקנים ג״ת [ג׳ תחתונות] לבד דבי״ע
And likewise the tzitzis, [which is] to wrap oneself from the head to the chest, and the tefillin of the hand, which are the level of encompassing intellect (mochin): all of them rectify only the three lower [Sefiros] of Beriah, Yetzirah and Asiyah.
So too the tallis, which wraps a person from the head to the chest, and the hand-tefillin, which are “encompassing mochin”: all of them repair only the three lower Sefiros of Beriah, Yetzirah and Asiyah.


ואף שהם מצות מעשיות מ״מ ממשיכים מבחי׳ עשי׳ [עשיה] שבאצי׳ שהיא חיצוניות כמ״ש בע״ח [בעץ חיים] ש״מ [שער מ׳] דרוש ב׳ וציצי׳ קטן הוא בחי׳ עבור של חיצוניות18 והטלית יניקה ותש״י [ותפילין של יד] מוחין דגדלות.
And although they are practical mitzvos, nevertheless they draw down from the level of Asiyah within Atzilus, which is the outer dimension, as written in Etz Chaim, Sha’ar 40, Derush 2. And the small tzitzis is the level of ibbur (gestation) of the outer dimension, the tallis [is] yenikah (nursing), and the tefillin of the hand [are] the mochin of gadlus (maturity).
Though these are mitzvos of action, they draw from “Asiyah within Atzilus,” the outer dimension of Atzilus itself. The three correspond to stages of growth: the small tallis to gestation (ibbur), the tallis to nursing (yenikah), and the hand-tefillin to mature intellect (mochin degadlus).




Section 5 · ¶8–11
Where each part of the Torah is
8ועוד תדע מכוונות השמות בברכו׳ המצו׳ [המצות / המצוה] שהן בת״ת [בתפארת] דאצי׳ ולא דבי״ע וכן במקרא שהוא בעשי׳ [בעשיה] והכוונ׳ הוא בג׳ שמות ת״ת [תפארת] דז״א דאצי׳. ולתורה ולנביאים בנ״ה [בנצח הוד] דז״א דאצי׳. ולכתובים ליסוד דז״א דאצי׳ ולמשנה שהיא ביצי׳ [ביצירה].
And further, you may know [this] from the kavanos of the Names in the blessings over the mitzvos, which are in Tiferes of Atzilus and not of Beriah, Yetzirah and Asiyah. And likewise with Scripture, which is in Asiyah, the kavanah is in the three Names of Tiferes of Z’eir Anpin of Atzilus. And for the Torah and for the Prophets, in Netzach and Hod of Z’eir Anpin of Atzilus. And for the Writings, in Yesod of Z’eir Anpin of Atzilus. And for the Mishnah, which is in Yetzirah,
Another proof that mitzvos and Torah study reach Atzilus: the kavanos (meditations on divine Names) for the blessings over mitzvos are directed to Tiferes of Atzilus, not to the lower worlds. Likewise, Scripture is said to be “in Asiyah,” yet its kavanos are in Names of Z’eir Anpin of Atzilus: the Torah and Prophets in Netzach and Hod, the Writings in Yesod; the sentence continues with the Mishnah, said to be “in Yetzirah.”




9והכונ׳ [והכונה] היא בשמות דכלי׳ אמצעי׳ דו״ק [דשש קצוות] דנוק׳ [דנוקבא] דז״א דאצי׳ ולתלמוד הכונה בשמות דכלים חיצוני׳ דו״ק [דשש קצוות] דנוק׳ [דנוקבא] דז״א דאצי׳ אף שהתלמוד בבריאה.
the kavanah is in the Names of the middle vessels of the six extremities of the Nukva of Z’eir Anpin of Atzilus; and for the Talmud, the kavanah is in the Names of the outer vessels of the six extremities of the Nukva of Z’eir Anpin of Atzilus, even though the Talmud is in Beriah.
For the Mishnah the kavanah is in Names of the middle vessels of the six emotive Sefiros (the “six extremities”) of the Nukva of Z’eir Anpin of Atzilus; for the Talmud, in the outer vessels of the same. So although the Talmud is said to be “in Beriah,” its kavanah is in Atzilus.


והטעם מובן מ״ש בפע״ח [בפרי עץ חיים] דאיך אפשר19 דתושב״כ [דתורה שבכתב] בעשי׳ [בעשיה] למטה משבע״פ [משבעל פה] אלא כולם הם באצי׳ רק שהמקרא יורדת עד העשי׳ [העשיה] ומתלבשת שם.
And the reason is understood from what is written in Pri Etz Chaim: how is it possible that the Written Torah is in Asiyah, below the Oral Torah? Rather, all of them are in Atzilus, only Scripture descends as far as Asiyah and is clothed there.
Pri Etz Chaim gives the reason: it cannot be that the Written Torah stands lower, in Asiyah, than the Oral Torah. Rather, all of them are in Atzilus; Scripture simply reaches down as far as Asiyah and clothes itself there.




10והמשנה עד היצי׳ [היצירה] לבדה. והתלמוד עד הבריאה לבדה. והקבלה עד האצי׳ לבדה בלי לבוש. דהיינו למי שיודע להפשיטה מלבושיה עד בחי׳ אצי׳ א״נ [אי נמי] היא בחי׳ אצי׳ ממש שבעשי׳ [שבעשיה].
And the Mishnah [descends] as far as Yetzirah only, and the Talmud as far as Beriah only, and the Kabbalah as far as Atzilus only, without a garment. That is, for one who knows how to strip it of its garments up to the level of Atzilus; alternatively, it is the level of Atzilus itself within Asiyah.
Each part of the Torah reaches down only so far: the Mishnah to Yetzirah, the Talmud to Beriah, and the Kabbalah only to Atzilus, with no garment at all. The Alter Rebbe offers two readings of the Kabbalah’s place: for one who can strip its images away up to Atzilus; or, alternatively, it is Atzilus itself as it is present within Asiyah.


אך מאחר כי הכוונה בשם מ״ה [שם מ״ה] שהוא שם כלי פנימי דת״ת [דתפארת] דז״א דאצי׳ והם אינם מלובשים בעשי׳ [בעשיה] כלל מכלל שהן באצי׳ העליון ממש רק שהמקרא מלובשת בעשי׳ [בעשיה] וקבלה אינה מלובשת כלל.
But since the kavanah is in the Name Mah, which is the Name of the inner vessel of Tiferes of Z’eir Anpin of Atzilus, and these are not clothed in Asiyah at all, it follows that they are in the upper Atzilus itself; only Scripture is clothed in Asiyah, and Kabbalah is not clothed at all.
The proof that all of them are rooted in Atzilus: the kavanah for Scripture is in the Name Mah (the spelling of Havayah whose letters add up to 45), the Name of the inner vessel of Tiferes of Z’eir Anpin of Atzilus, and those Names are not clothed in Asiyah at all. So Scripture is truly in the upper Atzilus and only clothed in Asiyah, while the Kabbalah is not clothed at all.




11וכן המשנה והתלמוד הם באצי׳ העליון ומלובשים בבריאה ויצי׳ [ויצירה] עליונה כי האדם כלול מכל העולמות ואף שהכוונה בעסק התורה היא בבריאה והתורה עצמה ביצי׳ [ביצירה]
And likewise the Mishnah and the Talmud are in the upper Atzilus and are clothed in Beriah and upper Yetzirah, for man comprises all the worlds. And although the kavanah in occupying oneself with Torah is in Beriah, and the Torah itself in Yetzirah,
In the same way, the Mishnah and the Talmud are in the upper Atzilus and clothed in Beriah and upper Yetzirah, because a person comprises all the worlds. The Alter Rebbe then takes up the statement that the intent in Torah study is in Beriah and the Torah itself in Yetzirah.


וכן המצוה בלי כוונה בעשי׳ [בעשיה] מ״מ התלמוד עצמו הוא ביצי׳ [ביצירה] שהוא בחי׳ רוח שבבריאה והמשנה עצמה בלי כוונה ביצי׳ [ביצירה] שביצירה והכוונה נשמה לשתיהן כמ״ש בע״ח [בעץ חיים] שער מ״ט פ״ה.
and likewise a mitzvah without kavanah in Asiyah, nevertheless the Talmud itself is in Yetzirah, which is the level of ruach within Beriah, and the Mishnah itself without kavanah is in Yetzirah of Yetzirah, and the kavanah is a neshamah for both of them, as written in Etz Chaim, Sha’ar 49, ch. 5.
The same statement puts a mitzvah without intent in Asiyah (Etz Chaim Sha’ar 49 ch. 5). The Alter Rebbe explains: the Talmud itself is in “Yetzirah” in the sense of the ruach-level within Beriah, the Mishnah without intent is in Yetzirah of Yetzirah, and the intent is like a neshamah (soul) for both.


ע״ש היטב הדק דמוכח התם ג״כ כמ״ש שהתלמוד היא בבריאה עליונה אלא דהיינו דוקא כל מי שנשמתו בבריא׳ [בבריאה / בבריאת] אבל לנפש דעשי׳ [דעשיה] אפשר היא בריאה ממש שבעשי׳ [שבעשיה] וצ״ע [וצריך עיון].
See there, examining it very closely, for it is evident there too, as [I have] written, that the Talmud is in upper Beriah; but perhaps this applies specifically to anyone whose soul is in Beriah, whereas for a nefesh of Asiyah it may be actual Beriah within Asiyah. This requires study.
Read closely, that passage also shows that the Talmud is in upper Beriah. One might say this applies only to someone whose soul comes from Beriah, while for a nefesh of Asiyah the Talmud would be only “Beriah within Asiyah”; the Alter Rebbe leaves this as a question.


אך זה אינו שאין לחלק בין נפש לנשמה אלא בכוונה שהנשמה כוונתה עולה למעלה יותר אבל לא בלימוד הפשוט עצמו בפשט התלמוד לבד:
But this is not so, for one cannot distinguish between a nefesh and a neshamah except in the kavanah, the neshamah’s kavanah rising higher; but not in the plain study itself, in the plain meaning of the Talmud alone.
He then rejects that answer: nefesh and neshamah differ only in their intent, which rises higher for a neshamah, not in the plain study itself. Simple study of the plain meaning of the Talmud reaches the same place for every Jew.



In one’s avodah
Each person must do the practical mitzvos himself, because only he can refine his own garments. Even a mitzvah done without intent and the plain study of the Talmud reach Atzilus, and one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.
Questions for discussion
	Why can others raise a soul out of the kelipos through prayer, but not refine its garments for it?
	In what sense is the reward of the mitzvos a “garment,” and why is the garment not the World to Come itself?
	How can a practical mitzvah repair only the lowest levels and still be an act of Atzilus?
	If Scripture is higher than the Talmud, why is it said to be “in Asiyah” and the Talmud “in Beriah”?
	What does the conclusion, that nefesh and neshamah differ only in intent, mean for a simple person’s Torah study?

For children · ages 9–13
For the children at the table
Each soul’s own garments

The big idea
Each of us must do the mitzvos ourselves, because they make our soul’s own garments, and even the simplest mitzvah reaches the highest world.


This maamar is a note in the Alter Rebbe’s own hand, built on the teachings of the Arizal. It asks why a soul comes down into a body. Prayer can lift a soul up, and others can do that for it too. But the practical mitzvos, like tzitzis, tefillin and washing the hands, make the soul’s own “garments,” and no one else can make them for it. The reward of the mitzvos is such a garment: in the World to Come it lets the soul bear G-d’s great light and enjoy it. A mitzvah gives life even when it is done without thinking about its meaning, as bread nourishes even when a person eats it without a blessing. Every mitzvah, even of the simplest person, is carried step by step up to Atzilus, the highest of the worlds. That is why “one hour of teshuvah (returning to G-d) and good deeds in this world is better than all the life of the World to Come.” Torah study is the same: Scripture, Mishnah and Talmud are all rooted in Atzilus. The plain study of the Talmud is just as high for everyone; only the intent that goes with it differs.

The mashal
An angel cannot come down into this world without a garment from this world, and a soul cannot go up to the World to Come without a garment from above. The mitzvos are that garment: without it the soul could not bear the light there. And just as bread gives life even to someone who ate it without a blessing, a mitzvah gives life even when it is done without intent.

Questions for the Shabbos table
	Others can pray for us, so why can no one else do our mitzvos for us?
	The maamar calls the reward of a mitzvah a “garment” for the soul. What does that garment let the soul do?
	Which mitzvah done with your hands, like washing the hands or tzitzis, will you do carefully this week, knowing that it is yours alone and reaches the highest world?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1לשון אדמו״ר נ״ע בעצמו
The note first sends the reader to the Rebbe’s own source notes printed earlier in the Kehot edition, which list where the passages cited in this gloss are found.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בלקו״ש חכ״א ע׳ 429 העיר בענין שינוי סגנון ותוכן כאן לסגנון התניא. לקמן במפתח ענינים לכ״ק אדמו״ר זי״ע ערך ”לבוש” — ע״י תומ״צ, תפלה, ענינם ע״פ קבלה”. באג״ק לכ״ק אדמו״ר זי״ע כרך ב ע׳ קב מציין שמאמר זה תוכנו ”קבלה”. להבין מה שנתבאר כאן — ראה מאמר כ״ק הצ״צ נדפס לקמן קלט, ג.
Paragraph 2
2פ׳ ויחי
The Zohar in Vayechi describes the garments the soul receives in the World to Come from the good deeds it did in this world; the Kehot note locates the passage at 1:224a. Etz Chaim and the Alter Rebbe explain that these garments are refined, not newly made.
Zohar I, 224aזח״א רכד, א
Kehot’s noteזח״א רכד, א.
Paragraph 5
3כי לא על הלחם לבדו יחיה
“Man does not live by bread alone, but by whatever comes forth from the mouth of G-d does man live.” The Arizal reads it as teaching that the divine word clothed in food is what gives life, which here shows that life-force is drawn down even without intent.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4הנק׳ חשמל
The note sends the reader to Or HaTorah on Pinchas for a further discussion of the encompassing garment called Chashmal.
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳ר.
Paragraph 6
5מוצא פי הוי׳
“By whatever comes forth from the mouth of G-d does man live”: the divine word clothed in bread is what sustains a person. The Alter Rebbe uses it as a model for how the garment drawn from Imma sustains the soul.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6וכמו הלחם . . בכוונות עיוה״כ
The note sends the reader to the opening of Or HaTorah on Mattos for a further discussion of the comparison with bread and the kavanos of the eve of Yom Kippur.
Kehot’s noteראה אוה״ת פ׳ מטות בתחלתו.
7כמ״ש בזוהר פקודי
The note points to Or HaTorah on Bamidbar for a discussion of the Zohar in Pekudei on the garment a soul needs to ascend.
Kehot’s noteראה אוה״ת במדבר ע׳ צא ע״ש.
8ואלמלי ההוא לבושא לא יכלי למסבל
The Zohar in Vayakhel (end of 210b), quoted by the text: were it not for that garment, the souls could not bear the light above.
Zohar, Vayakhel 24:308–316ספר הזהר, ויקהל כ״ד:ש״ח-שט״ז
The souls sit there by that river that flows out of Eden; they find rest there whilst clad in the ethereal garments. Without those garments they would not be able to endure the dazzling light around them; but protected by this covering they are in comfort and drink their fill of that radiance without being overwhelmed by it. It is the river which renders the souls fit and able to feast on and to enjoy that radiance.
The Zohar; London, Soncino Press, 1933 (Public Domain)
9בזוהר ויחי
On the Zohar in Vayechi the note again sends the reader to the Tzemach Tzedek’s maamar printed later in the Kehot Torah Ohr, named at the head of this piece as its explanation.
Kehot’s noteראה לקמן קלט, ג.
10געה״ע הוא מבריאה
According to the note, that maamar refers back to this passage for the point that the Upper Gan Eden derives from Beriah.
Kehot’s noteבלקו״ת שה״ש ד״ה כי כאשר השמים מח, ד מציין לכאן. ראה אוה״ת תצוה ע׳ א׳תשסט ובכרך ז ע׳ ב׳תשעב. אוה״ת דברים כרך ו בד״ה למען תירא.
11יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
12יפה שעה א׳ כו׳
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains it: the mitzvos reach Atzilus, while the World to Come (Gan Eden) is in Beriah.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
13והנה געה״ע הוא מבריאה . . ושרשן ממו״ס דא״א
The note says this passage is quoted in Or HaTorah on Chukas, which refers from there to the Kuntres Acharon section beginning “To understand what is written in Pri Etz Chaim.”
Kehot’s noteמובא באוה״ת פ׳ חקת ע׳ תשפג ושם מציין לקו״א ד״ה להבין מ״ש בפע״ח.
14ובחכמה אתברירו
There the Alter Rebbe explains that throughout the exile the work is refinement, separating evil from good, and that this is done through Chochmah, since “through Chochmah they are refined”; that is why Chochmah is also called “judgment.”
Kehot’s noteנסמן לעיל ה, ד.
15The Zohar in Pekudei, which the text cites at 229a–b, on the garment a soul needs in order to ascend and stand in the higher world.
Zohar, Pekudei 18:155–19:165ספר הזהר, פקודי י״ח:קנ״ה-י״ט:קס״ה
Paragraph 7
16אשר שלט האדם באדם
“A time when man rules over man to his harm.” It is cited for the power given to the nefesh of Asiyah to raise what has fallen into the kelipos.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
17ובגלגולים פ״ב
The note says Likkutei Torah there brings the same point, that the nefesh of Atzilus in Asiyah is greater than the neshamah of Beriah, and cites it as chapter 20 of Sha’ar HaGilgulim rather than chapter 2; the passage on Sefaria begins near that column.
Kehot’s noteראה לקו״ת במדבר ב, ב שכ״ה גם בהרמ״ז ר״פ משפטים. (בלקו״ת שם מציין לפרק עשרים).
18וציצי׳ קטן הוא בחי׳ עבור של חיצוניות
The note says the Rebbe explains there the Etz Chaim passage on the small tallis as “gestation,” the tallis as “nursing” and the tefillin as mature intellect.
Kehot’s noteביאור הע״ח ראה בלקו״ש חל״ג ע׳ 96 הערה 16.
Paragraph 9
19מ״ש בפע״ח דאיך אפשר
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Tanya, Likkutei Amarim 40תניא, חלק ראשון; ליקוטי אמרים מ׳
Kehot’s noteשער יז שער הנהגת הלימוד. תניא פ״מ בהגה״ה [נו, א]. וראה לקמן סט, ב. לקו״ת ויקרא ה, ד. בכמה מאמרי דא״ח מובא זה בשם ספר ע״ח. ראה ד״ה מזמור לתודה לאדה״א בסה״מ נ״ך ע׳ קלט. ובכ״מ.

Torah Ohr · Parshas Chayei Sarah · Maamar 4
ויצא יצחק לשוח בשדה כו׳
“And Isaac went out to converse in the field”
What comes last and lowest was first in G-d’s thought: the Baraisa’s reasonless details stand above the Mishnah’s reasoned rules, and the bare deed of a mitzvah stands above the delight of the World to Come. Torah descends into darkness and even falsehood in order to clear it away and turn it into light, and that work needs Isaac’s awe of G-d.
The maamar in brief
The maamar reads Isaac’s going out “lasuach in the field toward evening” through the pair Mishnah and Baraisa. The Mishnah states general rules; the Baraisa spells out their details. The Baraisa seems lower, but “the end of the deed is first in thought”: like a tube, where what goes in first comes out last, or like man, created last yet the purpose of all creation, the lowest level carries the deepest intent. So “one hour of good deeds in this world” outweighs the World to Come, whose delight is only G-d’s “back.” The Mishnah’s rules often have a reason one can find; the Baraisa’s details have none, and what lies beyond reason is higher. In service too, the deed matters more than the heart’s delight, which is only its “wings.” The Mishnah is a “city,” and the Baraisa the “field” that feeds it. Isaac “bends down” into that field to “clear away the evening”: Torah is clothed in darkness, in the debates of the Babylonian Talmud and even false claims, so that the darkness, where G-d hides, will become light. That clearing, the “whitening” of the halachah, needs awe of G-d.

Outline
	1Mishnah and Baraisa: the last is the highestThe Baraisa, the detail of the Mishnah, seems lower but is higher, for the end of a deed is first in thought; the tube and man, created last, illustrate it.¶1–2
	2One hour of deeds above the World to ComeThe delight of the World to Come and of understanding is only G-d’s “back”; the bare deed reaches His “face,” and the Mishnah’s general rules are the counterpart of that revealed level.¶3–4
	3Above reasonThe Baraisa’s details have no reason and so reveal what is above intellect; a mitzvah done without grasping its reason is higher, and the deed outranks the heart’s fervor.¶5
	4City and field; clearing away the eveningThe Baraisa is the field that feeds the city of the Mishnah; Isaac bends low into the field, for Torah descends into darkness to clear it and find the true law, G-d’s will.¶6
	5Isaac’s aweClearing the darkness needs awe of G-d, which Isaac embodies; since G-d hides within the darkness, clearing it brings light, the whitening of the halachah.¶7


Key concepts
	Mishnah and Baraisaמשנה וברייתא
	The Mishnah gives the general rules (the klal); a Baraisa, a teaching left outside the Mishnah, gives the particulars (the prat). Here the Mishnah is a “city” and the Baraisa a “field.”

	The end of the deed is first in thoughtסוף מעשה במחשבה תחלה
	What is done last is what the planner intended from the start; so the lowest level of a process carries its deepest purpose.

	Back and faceאחוריים ופנים
	G-d’s “back” is whatever of Him can be grasped and enjoyed, including the reward of the World to Come; His “face,” His inner will, cannot be grasped and is reached through the deed itself.

	Above reasonלמעלה מהטעם
	A law or mitzvah with no revealed reason comes from a level higher than any stated reason; even where the Torah gives a reason, a higher one lies behind it.

	Clearing away the eveningלפנות הערב
	Reading lifnos erev (“toward evening”) as lefanos, “to clear away”: Torah enters darkness and falsehood only in order to clear them away and turn darkness into light.

	Whitening of the halachahליבון הלכתא
	Working through the questions and difficulties that obscure a law until its true ruling, the revealed will of G-d, shines clearly.


Section 1 · ¶1–2
Mishnah and Baraisa: the last is the highest
1ויצא יצחק לשוח בשדה12 כו׳. לבאר זה דהנה יש משנה וברייתא. וברייתא פי׳ המשנה3 כי המשנה הוא הכלל וברייתא היא הפרט של המשנה ואין בכלל אלא מה שבפרט.
“And Isaac went out lasuach in the field,” etc. To explain this: there is Mishnah, and there is Baraisa. The Baraisa is the explanation of the Mishnah, for the Mishnah is the general rule and the Baraisa is the particular detail of the Mishnah, and “the general contains only what is in the particular.”
The maamar opens with the verse about Isaac going out “lasuach” in the field before evening, and approaches it through two layers of the Oral Torah. The Mishnah states the law in compact general rules; a Baraisa is a teaching of the same era left outside the Mishnah, which spells out its details. The Talmudic principle “the general contains only what is in the particular” means that a general rule holds nothing beyond the details that make it up.


ולכאורה הברייתא היא למטה מן המשנה שנשתלשלה יותר למטה אבל האמת הוא שהברייתא גבוה יותר דסוף מעשה במחשבה תחלה. דהנה התורה4 נשתלשלה למטה אפי׳ [אפילו] בדבר שקר כגון זה אומר אני מצאתיה5 כו׳.
Seemingly, the Baraisa is lower than the Mishnah, for it has descended further down; but the truth is that the Baraisa is higher, for “the end of the deed is first in thought.” For the Torah has descended below, even into a matter of falsehood, such as “This one says, ‘I found it,’” etc.
Since the Baraisa goes into finer, more worldly detail, it looks like a further step down. Yet, as the saying goes, what comes last in the doing was first in the planner’s mind; so the lowest, most detailed level expresses the deepest intent. The proof is how far Torah descends: the Mishnah opens Bava Metzia with two litigants each claiming “I found it,” one of whom must be lying, and the Torah rules even on such a claim.




2ולפי הנראה היא ירידה למטה מאד ומ״מ היא גבוה כי סוף מעשה כו׳. וכמשל השפופרת הנכנס ראשון יוצא אחרון
To all appearances it is a very great descent downward, and nevertheless it is lofty, for “the end of the deed,” etc. It is like the analogy of the tube: what goes in first comes out last.
However low the Baraisa’s descent looks, it is really lofty, for the end of a deed is what was first in thought. The analogy is a narrow tube: what is put in first comes out last, so what emerges last was there from the beginning.


וכמו האדם שהוא סוף כל הנבראים והוא במעלה על כולם והכל נברא בעבורו ולכן נמצא העולם כולו באדם אחד להורות שהכל נברא בעבורו כי זה כל האדם.6
And it is like man, who is the last of all the created beings, yet he is higher in rank than all of them, and everything was created for his sake. Therefore the entire world is found in a single man, to show that everything was created for his sake, for “this is the whole of man.”
Man was created last, on the sixth day, yet he is the purpose of all creation, and everything was made for him. That is why a single human being contains the whole world in miniature; the verse “this is the whole of man” is read as saying that man is the sum of everything.




Section 2 · ¶3–4
One hour of deeds above the World to Come
3וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שעה אחת78 כו׳. דהנה בעה״ב [בעולם הבא] צדיקים יושבים9 כו׳ והוא רק בחי׳ אחוריים
This is [the meaning of] the saying of our Sages, of blessed memory, “Better is one hour,” etc. For in the World to Come “the righteous sit,” etc., and that is only the level of the back (achorayim),
The Mishnah in Avos says: “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The reward of the World to Come, where “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah,” is only G-d’s “back”: a reflection of Him, not His inner self.


כמאמר וראית את אחורי10 כו׳ התענוג שמשיג האדם בעבודתו הוא בחינת אחוריים ופני אינו באפשרי להשיג כי לא יראני האדם וחי.1112
as it is said, “And you shall see My back,” etc. The delight that a person grasps in his divine service is the level of the back, whereas “My face” cannot possibly be grasped, “for no man shall see Me and live.”
G-d told Moses, “You shall see My back, but My face shall not be seen,” and “no man shall see Me and live.” The Alter Rebbe reads “back” as the delight and understanding a person can grasp in serving G-d, and “face” as the inner level that no created being can grasp.




4ועד״ז גם הגלוי בג״ע [בגן עדן] הוא רק בחי׳ זיו והארה לבד ולכן יפה שעה אחת כו׳ שהוא המעשה עצמה בלי תענוג ובלי שכל מכל חיי העוה״ב [העולם הבא] דסוף מעשה במחשבה תחלה.
In the same way, the revelation in Gan Eden too is only the level of radiance and glow alone. Therefore “better is one hour,” etc., which is the deed itself, without delight and without intellect, “than all the life of the World to Come,” for “the end of the deed is first in thought.”
Gan Eden, the World to Come, reveals only a “radiance” and “glow” of G-d, not His essence. The deed of a mitzvah itself, even when done without delight or understanding, reaches the essence, because it is the final act that was first in G-d’s thought; that is why one hour of deeds here is “better” than all of the World to Come.


וזהו גם כן ענין משנה וברייתא שהמשנה הוא כלל כמו ד׳ ציצית מעכבות וכן סוכה שהיא גבוה כו׳.
This is also the matter of Mishnah and Baraisa: the Mishnah is a general rule, such as “the four tzitzis are indispensable [to one another],” and likewise “a sukkah that is high,” etc.
The same pattern appears in Mishnah and Baraisa. The Mishnah gives broad rules, such as that the four fringes of tzitzis are one mitzvah and each is indispensable to the others, or that “a sukkah that is higher than twenty cubits is invalid.”




Section 3 · ¶5
Above reason
5ויש למצוא טעם לזה כענין תכלת דומה לים1314 כו׳ וגבי סוכה יש טעם למען ידעו דורותיכם15 עד כ׳ [כתב] אמה16 כו׳.
And one can find a reason for this, as in the matter of “the techeles [blue] resembles the sea,” etc.; and regarding sukkah there is a reason, “so that your generations may know” — up to twenty cubits, etc.
The Mishnah’s general rules often have a reason one can find. The blue thread of tzitzis recalls the sea, the sea the sky, and the sky the Throne of Glory; and a sukkah may not be higher than twenty cubits because the verse says “so that your generations may know that I made you dwell in sukkos,” and above twenty cubits a person does not notice the roof over him.


אבל הברייתא הוא פרט לבאר המשנה בכל דקדוקים ופרטים כמו סוכת גנב״ך ורקב״ש17 שאין טעם לדבר ונראה בחוש שהוא למעלה מהשכל והטעם וזהו אין בכלל
But the Baraisa is the particular detail that explains the Mishnah in all its fine points and details, such as the sukkah of “GaNBaCh” and “RaKBaSh,” for which there is no reason, and one sees plainly that it is above intellect and reason. And this is [the meaning of] “the general contains nothing
The Baraisa lists fine details with no stated rationale: a sukkah built by gentiles, women, animals or Kusim (GaNBaCh), or by shepherds, fig-dryers, town watchmen or fruit guards (RaKBaSh), is valid. Such details, which follow no reason one can see, show that the law comes from a place above intellect.


אלא מה שבפרט שאין במשנה בכלל יותר מבפרט הברייתא ומה שלא נתגלה טעמה הוא יותר גבוה כי טעמי המצות לא נתגלו18 ולע״ל [ולעתיד לבוא] אי״ה [אם ירצה השם] יתגלו
but what is in the particular”: the Mishnah, as a general rule, contains no more than the particular of the Baraisa. And that whose reason has not been revealed is higher, for the reasons of the mitzvos have not been revealed, and in the time to come, G-d willing, they will be revealed.
The general rule has nothing beyond its particulars; so the reasonless details are no lesser addition but the very content of the rule. What has no revealed reason is higher, just as the Talmud says that the reasons of the mitzvos were not revealed; they will be revealed only in the time to come.


וזהו ר״ש [רבי שמעון] דריש טעמי דקראי19 שדרש שמה שנאמר בפסוק טעם של דבר לא זהו עיקר רק שיש טעם בזה גבוה יותר למעלה מהטעם.
And this is [why] Rabbi Shimon expounds the reason of the verses: he expounded that where a verse states the reason for a matter, that is not the essential thing; rather, there is in it a reason that is higher, above [that] reason.
The Talmud records that the Tanna Rabbi Shimon “expounds the reason of the verse” and rules accordingly. The Alter Rebbe reads this to mean that even when a verse states a reason, that reason is not the essence; behind it lies a higher reason, above any stated reason.


נמצא שבמצוה שאין משיג בה טעם הוא יותר גבוה ומה שמשיג טעם ותענוג הוא רק בחינת אחוריים ולא
It follows that a mitzvah in which one does not grasp a reason is higher, and what one grasps with reason and delight is only the level of the back; and it is not
The conclusion: a mitzvah whose reason one does not grasp is higher, and whatever one does grasp, with understanding and delight, is only the “back” spoken of above.


כמו שסוברים העולם שהעיקר הוא הלב שמשיג תענוג ועובד בהתלהבות ואינו כן האמת רק עיקר הוא המעשה בלי תענוג והלב אינו כ״א סיוע בחינת גדפין.20
as the world supposes, that the main thing is the heart, which grasps delight and serves with fervor. That is not the truth; rather, the main thing is the deed without delight, and the heart is nothing but an aid, the level of wings.
Many think the heart’s fervor and delight are the essence of serving G-d. The Alter Rebbe says the essence is the deed itself, even without delight; the feelings of the heart are like “wings” that help lift the deed, not the thing itself.




Section 4 · ¶6
City and field; clearing away the evening
6והנה משנה נקרא עיר וברייתא בחי׳ שדה לשון בר חוץ לעיר21 ולכאורה העיר הוא עיקר שדרים בה בנ״א [בני אדם]. אך נראה מי הוא מחיה אותם.22
Now, the Mishnah is called “a city,” and the Baraisa is the level of “a field,” a term from bar, “outside,” outside the city. Seemingly the city is the main thing, for people live in it. But let us see who gives them life:
The Sages call the collected laws of the Torah a “city,” and the Baraisa is a “field”: the word baraisa comes from bar, “outside,” since these teachings stayed outside the Mishnah. A city seems more important than a field because people live there, but the question is what keeps them alive.


השדה שחוץ לעיר שמביאים משם התבוא׳. כך הוא הברייתא מחיה המשנה ומבארת ההלכה יותר בפרט היאך לעשות כי התנאים מבלי עולם שמורים מתוך המשנה.23
the field outside the city, from which the grain is brought. So too, the Baraisa gives life to the Mishnah and explains the halachah in greater detail, how to act; for “the Tannaim destroy the world,” since they issue rulings from within the Mishnah.
The city lives on the grain grown in the fields outside it. So too the Baraisa, with its details of how to act, gives life to the Mishnah. The Talmud says that Tannaim who issue rulings straight from the Mishnah’s general wording, without its explanation, “destroy the world,” because they rule wrongly.


וזהו ויצא יצחק לשוח בשדה הוא לשון דבור ושיחה ול׳ [ולשון] שחייה למטה מלשון ושח רום אנשים24
And this is [the meaning of] “And Isaac went out lasuach in the field”: [lasuach] is a term of speech and conversation, and a term of bending low, from the phrase “and the loftiness of men shall be bowed down (veshach),”
Now the verse is read anew. Lasuach means speech and conversation, meaning Isaac’s speech in Torah, and also bending low, as in Isaiah’s “and the loftiness of men shall be bowed down (veshach).” Isaac bows down to bring Torah into the “field” of detail.


וכן כאשר יפרש25 השוחה לשחות (בישעיה כ״ה) (ועמ״ש בזה ע״פ תבנה ותכונן26 עיר סיחון כו׳ ע״ש) בשדה הוא בר. ולפנות ערב לפנות הערב והחשך.
and likewise “as the swimmer (hasocheh) spreads out to swim” (in Isaiah 25) (and see what is explained on this on [the verse] “Let the city of Sichon be built and established,” etc.; see there). “In the field” — this is bar. And “lifnos erev” [“toward evening”]: to clear away the evening and the darkness.
Isaiah also uses the related word hasocheh, “the swimmer” who stretches out to swim, which suggests reaching downward. “In the field” refers to the bar, the Baraisa outside the city. And lifnos erev, “toward evening,” is reread as lefanos, “to clear away” the evening and darkness.


דהנה התורה נשתלשלה בחשך כמאמר במחשכים הושיבני זה תלמוד בבלי27 שנשתלשל למטה אפי׳ [אפילו] בשקר ולמה הוא כך כדי לפנות הערב והחשך ויהי אור
For the Torah has descended into darkness, as the saying goes, “He has set me in dark places” — this is the Babylonian Talmud, which descended below, even into falsehood. And why is it so? In order to clear away the evening and the darkness, “and there was light,”
The Talmud reads “He has set me in dark places” as the Babylonian Talmud, whose long debates and rejected arguments are like darkness. Torah has descended into this, even into false claims; the purpose is to clear the darkness away, so that there will be light.


כמאמר לעת ערב28 יהיה אור כמשל מי שרוצה לפנות איזה דבר צריך הוא לכנוס בתוכ׳ [בתוכה] כדי לפנותה אבל לא שישאר בתוכה.
as it says, “At evening time there shall be light.” It is like the analogy of one who wishes to clear something out: he must enter into it in order to clear it out, but not remain inside it.
Zechariah’s promise, “at evening time there shall be light,” describes this goal. The analogy: to clean something out you must go inside it, but you do not stay there; so Torah enters darkness only to clear it.


גם מה שנשתלשלה התורה ונתלבשה בחשך טענות שקר הוא כדי לפנות החשך לאהפכא חשוכא לנהורא
So too, the fact that the Torah descended and clothed itself in darkness, in false claims, is in order to clear away the darkness, to turn darkness into light.
The Torah’s clothing itself in false arguments has one purpose: to transform darkness itself into light, not only to push it away.


וכן העסק בתורה לדחות החשך והקושיות המסתיר על השכלת הדין האמת לאמתו ולמצא האמת גילוי רצון עליון ב״ה וכמ״ש ע״פ והמשכילים יזהירו29 וגו׳ ע״ש:
And likewise, occupation in Torah is to push away the darkness and the difficulties that conceal the understanding of the law in its absolute truth, and to find the truth, the revelation of the Supreme Will, blessed be He; as is explained on [the verse] “And the wise shall shine,” etc.; see there.
Studying Torah does the same. The difficulties and questions that hide the true ruling are the darkness; by working through them the learner finds the law in its full truth, which is the revealed will of G-d. The Alter Rebbe refers to his explanation of “And the wise shall shine” for more on this.




Section 5 · ¶7
Isaac’s awe
7וזהו ויצא יצחק לשוח. כי כדי לפנות הערב והחשך ולתקנו הוא ע״י יצחק שהוא בחי׳ פחד ויראת ה׳ וכמאמר אם אין יראה אין חכמה3031 כו׳.
And this is [the meaning of] “And Isaac went out lasuach.” For clearing away the evening and the darkness and rectifying it comes about through Isaac, who is the level of Pachad (fear) and the awe of G-d; as the saying goes, “If there is no awe, there is no wisdom,” etc.
Why Isaac? Isaac stands for Pachad, fear, and awe of G-d (the Torah calls G-d “the Fear of Isaac”). Clearing the darkness out of Torah needs awe, as the Mishnah says, “If there is no awe, there is no wisdom”: Torah study without awe of G-d does not stay wisdom.


(וע׳ בזוהר בראשית32 ד׳ כ״א סע״א [סוף עמוד א]).33 וזהו האומר אין לי אלא תורה34 אפי׳ [אפילו] תורה אין לו ונשאר בחשך
(And see the Zohar, Bereshis, page 21, end of side a.) And this is [the meaning of] “Whoever says, ‘I have nothing but Torah,’ does not have even Torah,” and he remains in darkness.
The Zohar, quoted in the Kehot note, says that the light that is growing dark “at the turning of evening” is the secret of Isaac’s prayer, which rectifies that level, as the verse says “Isaac went out lasuach in the field toward evening.” The Talmud’s saying about one who has “nothing but Torah” describes study cut off from awe and from deeds: such a person stays in the darkness.


אבל באמת כתיב ישת חשך סתרו35 שאף שהוא חשך מ״מ הוא סתרו וזהו לפנות הערב והחשך ולעת ערב יהי אור
But in truth it is written, “He made darkness His hiding place”: although it is darkness, nevertheless it is His hiding place. And this is “to clear away the evening and the darkness,” and “at evening time there shall be light.”
Yet the darkness is not simply against G-d: King David says, “He made darkness His hiding place,” so G-d Himself is hidden inside it. That is why clearing it away brings out light: “at evening time there shall be light.”


והיינו ליבון הלכתא וגם זה פי׳ ברכו בתורה. (ועמ״ש ע״פ קול דודי36 וע״פ ששים המה מלכות):37
That is, the whitening of the halachah; and this too is the meaning of “they blessed over the Torah.” (And see what is explained on “The voice of my beloved” and on “There are sixty queens.”)
This is “the whitening of halachah”: making the true law shine out of its dark garments. It is also what is meant by blessing over the Torah, and the Alter Rebbe refers to his maamarim on “The voice of my beloved” and “There are sixty queens” for more.



In one’s avodah
The main thing in serving G-d is the deed itself, even without delight or understanding; the heart’s feelings are wings that help, not the essence. Torah study must be joined with awe of G-d, for one who has “nothing but Torah” stays in darkness; with awe, the effort of working through difficulties clears the darkness and brings out the true halachah.
Questions for discussion
	Why should the detailed Baraisa, which seems a further descent, be higher than the Mishnah? How do the tube and the creation of man illustrate this?
	In what sense is the reward of the World to Come only G-d’s “back,” and why can an hour of deeds in this world reach higher?
	The maamar says the essence of service is the deed, not the heart’s fervor. How does it describe the heart’s proper role?
	Why does Torah descend into darkness and even false claims, and what does the analogy of clearing out a place teach about how to engage with that darkness?
	Why does the verse name Isaac for this work, and what does “He made darkness His hiding place” add?

For children · ages 9–13
For the children at the table
The deed comes first

The big idea
What comes last was first in G-d’s thought, so the simple deed of a mitzvah is higher than any delight we feel or reason we understand.


The Torah says, “And Yitzchak went out lasuach in the field toward evening.” The maamar explains it through two teachings. The Mishnah gives a general rule, and a Baraisa explains it in every detail. The details seem lower, but “the end of the deed is first in thought.” In a tube, what goes in first comes out last. Man was created last of all, yet the whole world was made for him. So the lowest step holds the deepest purpose. That is why one hour of good deeds in this world is better than all the life of the World to Come. Many rules of the Mishnah have a reason we can find, but many details of the Baraisa have none, and what is above reason is higher. In the same way, the main thing in a mitzvah is the deed itself; the warm feeling in the heart is only its “wings,” a help. Lasuach means to speak and also to bend low. Yitzchak bends down into the field to “clear away the evening”: the Torah goes down into darkness and hard questions in order to turn them into light. For that we need Yitzchak’s quality, awe of G-d.

The mashal
People live in the city, so the city seems to be the main thing, but their food comes from the field outside it. So too, the Baraisa, the “field,” gives life to the Mishnah, the “city,” by showing exactly how to act. And a person who wants to clear something out must go into it, but not stay there; so the Torah went down into darkness only to clear it away and bring out light.

Questions for the Shabbos table
	Why is the simple deed of a mitzvah higher than the good feeling we have while doing it?
	What does it mean that Yitzchak went out into the field to “clear away the evening”?
	Which mitzvah will you do this week even when you do not understand its reason or do not feel like it, and how can awe of G-d help you learn Torah well?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
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Notes
Paragraph 1
1ויצא יצחק לשוח בשדה
The Kehot note sends the reader to the Rebbe’s source notes printed earlier in the edition for further references on this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בלקו״ת פ׳ ראה לב, ד מציין לד״ה זה בענין עיר ושדה.
2ויצא יצחק לשוח בשדה
Isaac goes out “lasuach” in the field toward evening and sees Rebecca’s camels approaching. The maamar reads the verse as a description of bringing Torah down into the “field” of detail.
Genesis 24:63בראשית כ״ד:ס״ג
וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה גְמַלִּים בָּאִים:
And Isaac went out to meditate in the field at the eventide; and he lifted up his eyes, and saw, and, behold, there were camels coming.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, סג.
3וברייתא פי׳ המשנה
A manuscript variant: it reads “and the Baraisa is the explanation of the Mishnah,” a slightly fuller wording with the same meaning.
Kehot’s noteבבוך 2061: ”וברייתא הוא פי׳ של המשנה”. בענין ברייתות ראה בארוכה באוה״ת פ׳ שמות ע׳ יב ואילך. לקו״ת שה״ש מד, ב ושם מציין לכאן.
4שהברייתא — דהנה התורה
A manuscript variant: instead of “for the Torah,” it reads “and a proof of this: for the Torah,” presenting the Torah’s descent into false claims as proof that the Baraisa is higher.
Kehot’s noteבכת״י הנ״ל: וראי׳ לזה דהנה התורה.
5זה אומר אני מצאתי׳
The Mishnah’s opening case: two people hold a garment, and each says, “I found it.” Since at most one can be telling the truth, the Alter Rebbe uses it to show that the Torah descends even into dealing with falsehood.
Bava Metzia 2a:1בבא מציעא ב׳ א:א׳
שְׁנַיִם אוֹחֲזִין בְּטַלִּית, זֶה אוֹמֵר: ״אֲנִי מְצָאתִיהָ״, וְזֶה אוֹמֵר: ״אֲנִי מְצָאתִיהָ״. זֶה אוֹמֵר: ״כּוּלָּהּ שֶׁלִּי״, וְזֶה אוֹמֵר: ״כּוּלָּהּ שֶׁלִּי״. זֶה יִשָּׁבַע שֶׁאֵין לוֹ בָּהּ פָּחוֹת מֵחֶצְיָהּ, וְזֶה יִשָּׁבַע שֶׁאֵין לוֹ בָּהּ פָּחוֹת מֵחֶצְיָהּ – וְיַחְלוֹקוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ ב, א.
Paragraph 2
6כי זה כל האדם
Koheles concludes: fear G-d and keep His commandments, “for this is the whole of man.” The Alter Rebbe uses the words to show that man is the sum and purpose of all creation.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
7יפה שעה אחת
A handwritten gloss in the margin of a copy of Torah Ohr, which its writer attributes to “my teacher,” sends the reader to section 3 of the maamar “Uvevo’ah Lifnei HaMelech” for more on “better is one hour.”
Kehot’s noteאבות ד, יז. ”ע׳ ד״ה ובבואה לפני המלך ס״ג ע״ש (ממורי נ״ע)” הג״ה בגיליון תו״א.
8יפה שעה אחת
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains why a deed down here outweighs the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
9צדיקים יושבים
In the World to Come there is no eating or drinking; “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The Alter Rebbe calls that radiance only the “back.”
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
10וראית את אחורי
G-d tells Moses, “You shall see My back, but My face shall not be seen.” Here the “back” is the delight and understanding a person can grasp.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
11וכמשל השפופרת . . האדם וחי
An earlier version of this passage with variations.
Kehot’s noteבבוך אדה״ז יבל אבי יושב ה, ב הקטע בשינוים: ”כמו שפופרת של קנה מה שמניחים בתוכו ראשון יוצא אחרון וכמו האדם שהוא סוף לכל הנבראים שהוא נברא בששת ימי בראשית ומ״מ הוא במעלה על כולם וכל הנבראים כולם הם לצורך האדם שמאכלו ומלבושים ושארי הדברים הכל הוא מחמת הטעם יתיר במעלה הנ״ל, וזהו ג״כ מה שכתוב בגמרא יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי עוה״ב כי עוה״ב הוא מחמת הצדיקים יושבין ועטרותיהן בראשיהן ונהנין מזיו השכינה והוא רק בחי׳ אחוריים כמ״ש וראית את אחורי כו׳ כי מה שמשיגים אלקות ויש לו תענוג בזה הוא בחי׳ אחוריים אבל (כו׳ הוא המעשה) בחי׳ פנים דהיינו מה שהוא לפני אחוריים לא יראו שא״א להשיג וכמ״ש כי לא יראני האדם וחי”. עכ״ל שם.
12כי לא יראני האדם וחי
“You cannot see My face, for no man shall see Me and live.” The Alter Rebbe uses it to say that the inner “face” is beyond anyone’s grasp.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
13תכלת דומה לים
Rabbi Meir: techeles is special because it resembles the sea, the sea resembles the sky, and the sky the Throne of Glory. The Alter Rebbe brings it as a mitzvah detail with a reason one can find.
Menachot 43b:13–14מנחות מ״ג ב:י״ג-י״ד
תניא היה ר׳ מאיר אומר מה נשתנה תכלת מכל מיני צבעונין מפני שהתכלת דומה לים וים דומה לרקיע ורקיע לכסא הכבוד שנאמר (שמות כד, י) ותחת רגליו כמעשה לבנת הספיר וכעצם השמים לטהר וכתיב (יחזקאל א, כו) כמראה אבן ספיר דמות כסא תניא היה רבי מאיר אומר גדול עונשו של לבן יותר מעונשו של תכלת משל למה הדבר דומה למלך בשר ודם שאמר לשני עבדיו לאחד אמר הבא לי חותם של טיט ולאחד אמר הבא לי חותם של זהב ופשעו שניהם ולא הביאו איזה מהן עונשו מרובה הוי אומר זה …
Wikisource Talmud Bavli (CC-BY-SA)
Zohar I, 121aזח״א קכא, א
Kehot’s noteמנחות מג, ב. זח״א קכא, א. בכת״י הנ״ל נוסף ”וים לרקיע ורקיע לכה״כ”.
14תכלת דומה לים
The Kehot note points to the Zohar as a further source for the likeness of the techeles to the sea.
Zohar, Vayera 35:506–36:513ספר הזהר, וירא ל״ה:תק״ו-ל״ו:תקי״ג
15למען ידעו דורותיכם
“So that your generations may know that I made the Children of Israel dwell in sukkos.” The Talmud derives the twenty-cubit limit from this reason.
Leviticus 23:43ויקרא כ״ג:מ״ג
לְמַעַן יֵדְעוּ דֹרֹתֵיכֶם כִּי בַסֻּכּוֹת הוֹשַׁבְתִּי אֶת־בְּנֵי יִשְׂרָאֵל בְּהוֹצִיאִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
that your generations may know that I made the children of Israel to dwell in booths, when I brought them out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מג.
16עד כ׳ אמה
A sukkah higher than twenty cubits is invalid; Rabbah explains that up to twenty cubits a person knows he is dwelling in a sukkah, but above it his eye does not notice the roof. An example of a general rule with a reason.
Sukkah 2a:8סוכה ב׳ א:ח׳
אָמַר רַבָּה, דְּאָמַר קְרָא: ״לְמַעַן יֵדְעוּ דוֹרוֹתֵיכֶם כִּי בַסּוּכּוֹת הוֹשַׁבְתִּי אֶת בְּנֵי יִשְׂרָאֵל״, עַד עֶשְׂרִים אַמָּה, אָדָם יוֹדֵעַ שֶׁהוּא דָּר בַּסּוּכָּה, לְמַעְלָה מֵעֶשְׂרִים אַמָּה — אֵין אָדָם יוֹדֵעַ שֶׁדָּר בַּסּוּכָּה, מִשּׁוּם דְּלָא שָׁלְטָא בַּהּ עֵינָא.
Rabbah answered: Scripture says, "That your generations will know that I caused the children of Israel to dwell in sukkot" (Leviticus 23:43). Up to twenty cubits [high] one knows that he is dwelling in a sukkah, but with one higher than twenty cubits he does not ‘know’ that he is dwelling in a sukkah, since his eye does not catch sight of it.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ב, א.
17סוכת גנב״ך ורקב״ש
A Baraisa: sukkos built by gentiles, women, animals or Kusim, and those of shepherds, fig-dryers, town watchmen and fruit guards, are valid. The Alter Rebbe cites them as details with no stated reason.
Sukkah 8b:8–10סוכה ח׳ ב:ח׳-י׳
״מִכׇּל מָקוֹם״ לְאֵתוֹיֵי מַאי? לְאֵתוֹיֵי: סוּכַּת גַּנְבַּ״ךְ. הַאי תַּנָּא דְּגַנְבַּ״ךְ, אַלִּימָא לֵקהּ גַּנְבַּ״ךְ מִשּׁוּם דִּקְבִיעִי, וְקָא תָּנֵא ״מִכׇּל מָקוֹם״ לְאֵתוֹיֵי רַקְבַּ״שׁ, דְּלָא קְבִיעִי. וְהַאי תַּנָּא דְּרַקְבַּ״שׁ, אַלִּימָא לֵקהּ רַקְבַּ״שׁ, דִּבְנֵי חִיּוּבָא נִינְהוּ, וְתָנֵא ״מִכׇּל מָקוֹם״ לְאֵתוֹיֵי גַּנְבַּ״ךְ, דְּלָאו בְּנֵי חִיּוּבָא נִינְהוּ.
What does ‘any sukkah whatsoever’ include? It includes the sukkot [whose mnemonic] is ganbak. The tanna of ganbak regards these sukkot as possessing greater validity because they are permanent, and therefore he used the expression, "any sukkah whatsoever" to include rakbash which are not permanent. While the tanna of rakbash regards the rakbash sukkot possessing greater validity since they belong to those who are bound [by the commandment of sukkah] and therefore he used the expression, "any sukkah whatsoever" to include the ganbak sukkot which belong to those who are …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ח, ב.
18טעמי המצות לא נתגלו
The Talmud explains why the reasons of the Torah were not revealed: when reasons were given, King Solomon relied on them and stumbled. The Alter Rebbe adds that they will be revealed in the time to come.
Sanhedrin 21b:16סנהדרין כ״א ב:ט״ז
וְאָמַר רַבִּי יִצְחָק: מִפְּנֵי מָה לֹא נִתְגַּלּוּ טַעֲמֵי תּוֹרָה? שֶׁהֲרֵי שְׁתֵּי מִקְרָאוֹת נִתְגַּלּוּ טַעְמָן, וְנִכְשַׁל בָּהֶן גְּדוֹל הָעוֹלָם. כְּתִיב: ״לֹא יַרְבֶּה לוֹ נָשִׁים״. אָמַר שְׁלֹמֹה: ״אֲנִי אַרְבֶּה וְלֹא אָסוּר״. וּכְתִיב: ״וַיְהִי לְעֵת זִקְנַת שְׁלֹמֹה נָשָׁיו הִטּוּ אֶת לְבָבוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סנהדרין כא, ב.
19ר״ש דריש טעמי דקראי
The Talmud notes that Rabbi Shimon expounds the reason of the verse and rules according to it. The Alter Rebbe reads this as pointing to a reason above the stated one.
Yoma 42b:12–13יומא מ״ב ב:י״ב-י״ג
״וְהוֹצִיא אוֹתָהּ״ — שֶׁלֹּא יוֹצִיא אַחֶרֶת עִמָּהּ. כְּדִתְנַן: לֹא הָיְתָה פָּרָה רוֹצָה לָצֵאת — אֵין מוֹצִיאִין עִמָּהּ שְׁחוֹרָה, שֶׁלֹּא יֹאמְרוּ שְׁחוֹרָה שָׁחֲטוּ. וְאֵין מוֹצִיאִין עִמָּהּ אֲדוּמָּה, שֶׁלֹּא יֹאמְרוּ שְׁתַּיִם שָׁחֲטוּ. רַבִּי אוֹמֵר: לֹא מִן הַשֵּׁם הוּא זֶה, אֶלָּא מִשּׁוּם שֶׁנֶּאֱמַר: ״אוֹתָהּ״, לְבַדָּהּ. וְתַנָּא קַמָּא: הָא כְּתִיב ״אוֹתָהּ״? מַאן תַּנָּא קַמָּא — רַבִּי שִׁמְעוֹן הִיא, דְּדָרֵישׁ טַעְמֵיהּ דִּקְרָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yevamot 23a:13–14יבמות כ״ג א:י״ג-י״ד
הַאי בְּשִׁבְעָה גּוֹיִם כְּתִיב? ״כִּי יָסִיר״ — לְרַבּוֹת כׇּל הַמְּסִירִים. הָנִיחָא לְרַבִּי שִׁמְעוֹן, דְּדָרֵישׁ טַעְמָא דִּקְרָא, אֶלָּא לְרַבָּנַן מְנָא לְהוּ? מַאן תַּנָּא דִּפְלִיג עֲלֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה — רַבִּי שִׁמְעוֹן הִיא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא מב, ב. יבמות כג, א.
20בכת״י ליתא הפסוק. ושם
A manuscript variant: the verse is missing, and instead it reads “and likewise in sukkah, above twenty, etc., because it resembles the clouds of glory,” giving a different reason for the twenty-cubit limit.
Kehot’s note”וכן בסוכה למעלה מעשרים כו׳ לפי שהוא דומה לענני הכבוד”.
Paragraph 6
21וברייתא בחי׳ שדה לשון בר חוץ לעיר
Under the entry bar it states that bar (“outside”) is Yesod when it is in exile, “outside its place,” and that Malchus is then called “Baraisa.” This gives the Kabbalistic background for reading Baraisa as what is outside.
Kehot’s noteראה מאו״א ב, נג בר הוא היסוד כשהוא בגלות לבר מאתרי׳ והמל׳ נק׳ אז ברייתא. וראה באוה״ת שמות ע׳ כ.
22משנה נק׳ עיר וברייתא בחי׳ שדה
On Shemos it gives the source for calling the laws a “city”: the Talmud in Temurah 16a on “Kiryat Sefer” in Joshua 15, meaning the laws of the Torah (see Rashi there).
Kehot’s noteראה אוה״ת פ׳ שמות ע׳ טו: ”כמארז״ל בתמורה דט״ז ע״פ קרית ספר ביהושע סי׳ טו דהיינו הלכות התורה ע״ש בפרש״י בד״ה וילכדה כו׳”. ע׳ אוה״ת תולדות קמג, א ואילך.
23כי התנאים מבלי עולם שמורים מתוך המשנה
The Talmud says the Tannaim “destroy the world” because they issue rulings from their Mishnah without knowing its reasoning. The Alter Rebbe uses this to show that the Mishnah needs its detailed explanation to give life.
Sotah 22a:7סוטה כ״ב א:ז׳
תָּנָא: הַתַּנָּאִים — מְבַלֵּי עוֹלָם. מְבַלֵּי עוֹלָם סָלְקָא דַּעְתָּךְ?! אָמַר רָבִינָא: שֶׁמּוֹרִין הֲלָכָה מִתּוֹךְ מִשְׁנָתָן. תַּנְיָא נָמֵי הָכִי, אָמַר רַבִּי יְהוֹשֻׁעַ: וְכִי מְבַלֵּי עוֹלָם הֵן? וַהֲלֹא מְיַישְּׁבֵי עוֹלָם הֵן, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״! אֶלָּא, שֶׁמּוֹרִין הֲלָכָה מִתּוֹךְ מִשְׁנָתָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה כב, א. בבוך אדה״ז יבל אבי יושב הנ״ל ובבוך 2217: כי התנאים שעוסקין במשנה מבלי עולם הן שמורים הלכה מתוך משנתן.
24ושח רום אנשים
“The haughty eyes of man shall be humbled, and the loftiness of men shall be bowed down (veshach).” The Alter Rebbe reads lasuach as related, meaning bending low.
Isaiah 2:11ישעיהו ב׳:י״א
עֵינֵי גַּבְהוּת אָדָם שָׁפֵל וְשַׁח רוּם אֲנָשִׁים וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא:
The lofty looks of man shall be brought low, And the haughtiness of men shall be bowed down, And the L-RD alone shall be exalted in that day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, יא.
25“As the swimmer spreads out his hands to swim.” The word is brought as another meaning of lasuach.
Isaiah 25:11ישעיהו כ״ה:י״א
וּפֵרַשׂ יָדָיו בְּקִרְבּוֹ כַּאֲשֶׁר יְפָרֵשׂ הַשֹּׂחֶה לִשְׂחוֹת וְהִשְׁפִּיל גַּאֲוָתוֹ עִם אׇרְבּוֹת יָדָיו:
And when he shall spread forth his hands in the midst thereof, As he that swimmeth spreadeth forth his hands to swim, His pride shall be brought down together with the cunning of his hands.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ע״פ תבנה ותכונן
This is the maamar on “Let the city of Sichon be built and established” that the text itself refers to for more on lasuach; it refers back to this maamar in turn.
Kehot’s noteלקו״ת חקת סו, א [בלקו״ת שם מציין לכאן]. ובאוה״ת חקת ע׳ תתפז ואילך.
27במחשכים הושיבני זה תלמוד בבלי
“He has set me in dark places, like those long dead.” The verse the Sages apply to the Babylonian Talmud.
Lamentations 3:6איכה ג׳:ו׳
בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם:
He hath made me to dwell in dark places, As those that have been long dead. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 24a:18–19סנהדרין כ״ד א:י״ח-י״ט
מַאי בָּבֶל? אָמַר רַבִּי יוֹחָנָן: בְּלוּלָה בַּמִּקְרָא, בְּלוּלָה בַּמִּשְׁנָה, בְּלוּלָה בַּתַּלְמוּד. ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״ – אָמַר רַבִּי יִרְמְיָה: זֶה תַּלְמוּדָהּ שֶׁל בָּבֶל. מַתְנִי׳ אָמַר לוֹ: ״נֶאֱמָן עָלַי אַבָּא״, ״נֶאֱמָן עָלַי אָבִיךָ״, ״נֶאֱמָנִים עָלַי שְׁלֹשָׁה רוֹעֵי בָּקָר״. רַבִּי מֵאִיר אוֹמֵר: יָכוֹל לַחְזוֹר בּוֹ, וַחֲכָמִים אוֹמְרִים: אֵינוֹ יָכוֹל לַחְזוֹר בּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteאיכה ג, ו. סנהדרין כד, א. ראה לקו״ת ויקרא ה, ד. וראה באוה״ת ואתחנן ע׳ עה שמציין לשל״ה שהקשה הלא התורה היא עינינו ואיך נ ק׳ מחשכים, ע״ש. ראה גם לקו״ת שה״ש מב, ד. מאמרי אדה״ז — ענינים ע׳ ע. סה״מ תרל״ב ח״ב ע׳ תס. סה״מ מלוקט ח״ג ע׳ מה-ו. וש״נ.
28לעת ערב יהי׳ אור
The prophet foretells a day on which “at evening time there shall be light.” Here it is the purpose of Torah’s descent: to turn the evening into light.
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ז.
29ע״פ והמשכילים יזהירו
This is the explanation on “And the wise shall shine” that the text refers to.
Kehot’s noteאגה״ק סי׳ כו.
Paragraph 7
30אם אין יראה אין חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
31אם אין יראה אין חכמה
“If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The Alter Rebbe brings it to show that Torah study needs the awe that Isaac represents.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32וע׳ בזהר בראשית דכ״א סע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s note”תנינא נהירו דאזיל לאתחשכא לעת פנות ערב רזא דצלותא דיצחק לאתקנא האי דרגא דכתיב ויצא יצחק לשוח בשדה לפנות ערב אסתכלותא דערב חשוכן כלהו לגביה בהאי פנות ערב”. ע״כ.
33וע׳ בזוהר בראשית ד׳ כ״א סע״א
As quoted in the Kehot note: the light that goes dark “at the turning of evening” is the secret of Isaac’s prayer, which rectifies that level, as it says “Isaac went out lasuach in the field toward evening.” The Alter Rebbe cites it himself.
Zohar, Bereshit 11:129–12:142ספר הזהר, בראשית י״א:קכ״ט-י״ב:קמ״ב
34האומר אין לי אלא תורה
“Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Here it describes study without awe, which stays in darkness.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. נסמן לעיל ז, א.
35ישת חשך סתרו
“He made darkness His hiding place.” The Alter Rebbe infers that G-d is hidden within the darkness itself, which is why clearing it reveals light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
36ע״פ קול דודי
Sefaria does not know this ref
Kehot’s noteלקמן נא, ג.
37וע״פ ששים המה מלכות
This is the second maamar the text refers to.
Kehot’s noteלקו״ת שה״ש מא, ב. ושם מציין לכאן.
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ביאור הדברים ע״פ שחורה אני ונאוה
An Explanation of the Matters on “I Am Black, Yet Comely”
The soul’s descent into a limited, physical world makes it “black,” yet that very blackness is the source of its beauty: through mitzvos done with physical things, and above all through the prohibitive commandments, which reject what cannot be elevated, a light is revealed that is higher than anything the soul knew above, reaching even to G-d’s essence.
The maamar in brief
The maamar first establishes that G-d’s essence relates to the Sefiros only through an intermediary, Keser, whose upper side is the “last level” of the Infinite, His “Name.” Malchus of Atzilus likewise mediates between Atzilus and Beriah; descended, it is called Shechinah and kallah, a bride who longs from afar, and souls follow the same pattern. Their descent is “black” but “comely,” because only then does the Torah, drawn from the essence of supernal wisdom, become their “groom,” and only the descended Malchus raises the “feminine waters” that make the supernal union possible. The halachos stem from two beards: the white hair of Arich Anpin (positive commandments) and the black hair of Z’eir Anpin (prohibitions). Because what is higher in root falls lower in the shattering of Tohu, forbidden things hold the highest sparks, and rejecting them reveals more than the positive commandments can: not only the light that encompasses the worlds, but Atik and the hidden light, “comely like the tents of Kedar” and finally “the curtains of Shlomo.” The maamar closes by reading “Rise before the hoary head” as honoring the mitzvos.

Outline
	1Keser, the intermediaryBetween G-d and the Sefiros stands Keser; its upper side is the “last level” of the Infinite, which is G-d’s “Name,” the kav from which Atik and Arich Anpin emerge.¶1–7
	2Malchus, the Shechinah and the brideMalchus of Atzilus becomes Atik of Beriah and is then called Shechinah and kallah; souls too descend from “daughters of Jerusalem” to “bride,” receiving the Torah as their groom; the supernal union depends on the feminine waters the descended Malchus refines.¶8–20
	3The black and white hairThe positive commandments come from the white hair of Arich Anpin and reveal the encompassing light; the prohibitions and rabbinic fences come from the black hair of Z’eir Anpin and will reveal G-d’s essence.¶21–27
	4Tohu and Tikkun: the lion and the oxWhat is higher in root falls lower: the lion is forbidden though its root is above the ox, so the prohibitions, which deal with forbidden things, reveal higher lights.¶28–34
	5The sun, the salt and the tents of KedarSeverity is rooted above kindness; the prohibitions reveal the higher encompassing light, Atik, compared to the distant “tents of Kedar,” and the hidden light above the white light of the flame.¶35–42
	6“Comely” and the curtains of ShlomoThe prohibitions draw from Chochmah, Binah and Daas of Atik, revealing the shining face above all hair; higher still is “the curtains of Shlomo,” the peace where nothing needs reconciling, glimpsed on Purim and Yom Kippur.¶43–48
	7“Rise before the hoary head”The verse refers to the mitzvos from the two beards; “and you shall fear your G-d” is Malchus, the Oral Torah, whose rabbinic commandments repel evil through positive action.¶49–54


Key concepts
	Intermediary (memutza)ממוצע
	Keser, which links G-d’s essence to the Sefiros: its upper side belongs to the Emanator and its lower side is the root of the Sefiros. Malchus of Atzilus plays the same role between Atzilus and Beriah.

	Shechinahשכינה
	Malchus of Atzilus once it descends to become Atik of Beriah and “dwells” among created beings; within Atzilus it is wholly one with the Infinite.

	Bride (kallah)כלה
	The soul, and Malchus, after descending into the lower worlds; the word is read as kalsah, pining, and as kol hei, the gathering of all the attributes in revelation.

	Feminine waters (mayin nukvin)מיין נוקבין
	The refined sparks raised from below through prayer and mitzvos; though the masculine waters refine them, once refined they rise above the masculine waters.

	White hair and black hairשערות דאריך אנפין ודזעיר אנפין
	Narrow channels that convey a reduced light: the white hair of Arich Anpin is the source of the positive commandments, the black hair of Z’eir Anpin the source of the prohibitions.

	Tohu and Tikkunתהו ותיקון
	The world of great lights and shattered vessels, and the world of rectified, diminished light; the higher a light was in Tohu, the lower its fragments fell.

	Encompassing light (makif)מקיף
	Light that surrounds rather than enters: close like a garment (the positive commandments) or distant like a tent (Atik, revealed through the prohibitions).

	Atikעתיק
	The inner aspect of Keser, not counted among the ten Sefiros and not called even “encompassing all worlds”; its first three Sefiros are drawn only through the prohibitions.


Section 1 · ¶1–7
Keser, the intermediary
1ביאור הדברים1 ע״פ שחורה אני ונאוה2
An explanation of the matters [set out] on the verse “I am black, yet comely.”
The heading marks this as a biur, an extended explanation of a discourse on the verse “I am black, yet comely, O daughters of Jerusalem” (Song of Songs 1:5). In that verse the Community of Israel describes herself as dark and yet beautiful, and the maamar will show how the darkness itself becomes the source of the beauty.




2הנה בין המאציל לנאצלים צריך להיות בחינת ממוצע3 כמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]4 והוא משום דלאו ביה מכל אינון מדות כלל.56
Now, between the Emanator and the emanated [levels] there must be an intermediary level, as is written in Etz Chaim, Sha’ar 41, chapter 3. This is because “none of these attributes is in Him at all.”
The Emanator is G-d Himself, and the emanated levels are the Sefiros of Atzilus. The Arizal teaches that a middle level must link the two; the reason, the Alter Rebbe adds, is that, as the Tikkunei Zohar says, G-d in His essence has none of the attributes (wisdom, kindness and the rest) that the Sefiros express.


ואפילו בהע״ס [בהעשר ספירות] מה שנקרא ספירת חכמה היינו הכלי המגביל את האור דע״ס [דעשר ספירות] נקרא בשם חכמה
Even in the Ten Sefiros, what is called the Sefirah of Chochmah (wisdom) means the vessel that limits the light of the Ten Sefiros: [that vessel] is what is called by the name Chochmah,
Every Sefirah consists of a light and a vessel. The name “Chochmah” properly belongs to the vessel, which gives the light a defined and limited form, the form of wisdom.


וכן בבינה וחסד כו׳. אבל עצם האור לא שייך לקרותו בשם חכמה רק אור המהווה ספי׳ [ספירה / ספירות] חכמה.
and so too with Binah (understanding) and Chesed (kindness), etc. But the light itself cannot properly be called by the name Chochmah; [it is] only “the light that brings the Sefirah of Chochmah into being.”
The same holds for every Sefirah. The light inside the vessel is not itself “wisdom” or “kindness”; it is only the light that brings that Sefirah into being, so the attributes describe the vessels and not the light, and certainly not G-d’s essence.




3והאור הוא רק זיו והארה מעצמות המאציל ואין פועל שום שינוי במהותו ועצמותו. וזהו אני הוי׳ לא שניתי7 כמו קודם שנבראו כל העולמו׳ [העולמות]
And the light is only a radiance and illumination from the essence of the Emanator, and it effects no change whatsoever in His being and essence. This is [the meaning of] “I, G-d, have not changed”: [He is] just as [He was] before all the worlds were created.
The light that flows into the Sefiros is only a radiance from G-d, the way sunlight comes from the sun, so its going forth changes nothing in Him. This is how the Alter Rebbe reads Malachi’s “I, G-d, have not changed”: G-d is exactly as He was before creation.


ובזה מתורץ קושיית הפלסופים8 איך כל התוארים אין פועלים שום שינוי בעצמות כי אינם שייכים כלל להעצמות
This resolves the question of the philosophers: how is it that none of the descriptions [ascribed to G-d] effects any change in [His] essence? [The answer is] that they do not pertain to the essence at all.
Medieval philosophers asked how Scripture can describe G-d with so many attributes without implying change or multiplicity in Him. The answer given here is that these descriptions do not refer to His essence at all.


(ר״ל [רוצה לומר] מ״ש בתורה9 ותחת רגליו10 כו׳ כתובים באצבע אלקים11 כו׳ עיני1213 ה׳ אזני ה׳ וכיוצא וכבר האריך בזה בפרדס שער כ״ב פ״א והשל״ה [והשני לוחות הברית] בהקדמה)
(That is, what is written in the Torah, “and under His feet, etc.,” “written with the finger of G-d, etc.,” “the eyes of G-d,” “the ears of G-d,” and the like. The Pardes has already discussed this at length in Sha’ar 22, chapter 1, and so has the Shelah in [his] introduction)
The “descriptions” in question are the Torah’s bodily images of G-d: His feet, His finger, His eyes and ears. The Pardes Rimonim of R. Moshe Cordovero and the introduction to the Shelah already treat this question at length.


(דף י״א י״ג י״ד) ע״ש שביארו הענין אל נכון אך עכ״ז [עם כל זה] אינו שייך רק בע״ס [בעשר ספירות].
(pages 11, 13, 14). See there, for they explained the matter correctly. Nevertheless, [all] this pertains only to the Ten Sefiros.
Those works explain the matter properly. The Alter Rebbe adds his own point: all such descriptions apply only to the Ten Sefiros, never to G-d’s essence.


וכן המדות כמו רחום או נוקם כו׳ אף שבאמת המדות עליונות אינן כלל מעין וסוג המדות שבנבראים וכמשנ״ת [וכמו שנתבאר] באגה״ק [באגרת הקודש] בד״ה להבין משל ומליצה14.15
So too the attributes (middos), such as “compassionate” or “avenging,” etc.: although in truth the supernal attributes are not at all of the same kind and category as the attributes in created beings, as explained in Iggeres HaKodesh, in the epistle beginning “To understand a parable and a figure,”
Attributes such as “compassionate” or “avenging” are a further case. Even granting that the divine attributes are utterly unlike human feelings, as Iggeres HaKodesh 15 explains, the decisive point is the one that follows.


אך עכ״ז [עם כל זה] הם שייכים רק בבחינת הכלים דע״ס [דעשר ספירות] לבד16 וכמאמר הת״ז [התיקוני זהר] כולא לאחזאה איך מתנהג עלמא17 אבל לאו כו׳ מכל אלין מדות כלל ועיין בסש״ב [בספר של בינונים] (ח״א [חלק א׳] פ״ב [פרק ב׳] בהג״ה [בהגהה] וח״ב [וחלק ב׳] פ״ט בהג״ה [בהגהה]).
nevertheless they pertain only to the level of the vessels of the Ten Sefiros alone, as in the saying of the Tikkunei Zohar, “All [this is] to show how the world is conducted, but not, etc., any of these attributes at all.” See Sefer Shel Beinonim (Part I, chapter 2, in the gloss, and Part II, chapter 9, in the gloss).
The divine attributes belong only to the vessels of the Sefiros. The Tikkunei Zohar says they exist “to show how the world is conducted,” not because G-d Himself possesses any of them, and the glosses in two chapters of the Tanya discuss this further.


ואעפ״כ [ואף על פי כן] מתייחס כ״ז [כל זה] לו ית׳ ממש שהוא עצמו ית׳ ממש הרחמן והחסדן או הנוקם כו׳
And even so, all this is truly ascribed to Him, blessed be He: that He Himself, blessed be He, is truly the Merciful One and the Kind One, or the Avenger, etc.,
Nevertheless it is true to call G-d Himself “Merciful,” “Kind” or “Avenger.” The next part explains how this can be.


ע״י התלבשות האור שהוא ית׳ מאיר ממנו בהכלים18 להחיותן והאור מתייחד עמהן דאיהו וגרמוהי חד ממש ומ״מ אין זה פועל שום שינוי והתפעלות בעצמותו ית׳
through the enclothing of the light that He, blessed be He, shines forth from Himself into the vessels to give them life; and the light unites with them, for “He and His vessels are one” in the fullest sense. Even so, this effects no change whatsoever in His essence, blessed be He, nor is He affected [by it],
These names apply to G-d because His own light enters the vessels and becomes one with them; the Tikkunei Zohar’s phrase “He and His vessels are one” means that even the vessels are united with Him. Yet this union leaves His essence unaffected.


כי גם האור המתלבש בע״ס [בעשר ספירות] הוא רק כענין זיו והארה לבד אבל עצמותו ית׳ קדוש ומובדל כו׳ ואינו כדמיון הנשמה שהיא עצמה מתלבשת בגוף כו׳
for the light that is enclothed in the Ten Sefiros, too, is only like a radiance and illumination, while His essence, blessed be He, is holy and separate, etc. It is not like the soul, which is itself enclothed in the body, etc.
The light in the Sefiros is a radiance, not G-d’s essence. Here the familiar comparison to a soul in a body falls short: the soul itself enters the body, while G-d’s essence remains holy and apart.


וגדולה מזו כתב בפרדס שער עצמות וכלים19 פ״ד שאפילו בהאור והזיו המלובש בהכלים דע״ס [דעשר ספירות] אין בעצמות ההוא שינוי וגוון כלל לא דין20
Even more than this is written in the Pardes, Sha’ar Atzmus VeKeilim (the Gate of Essence and Vessels), chapter 4: that even in the light and radiance enclothed in the vessels of the Ten Sefiros, there is in that essence no change or hue at all, neither judgment
The Pardes goes further still: even the light within the vessels has no “hue” of its own. Judgment and mercy, right and left, are distinctions of the vessels, not of the light.


ולא רחמים לא ימין ולא שמאל כו׳ ואע״פ [ואף על פי] שכל פעולות אלו הבאים מהרחמים והדין נשפע ונמשך מהאור דייקא. ע״י הכלים.
nor mercy, neither right nor left, etc., even though all these actions that come from mercy and judgment flow and are drawn specifically from the light, by means of the vessels.
The light is not itself mercy or judgment, even though every act of mercy or judgment draws its power from that very light. The difference in effect comes from the vessels through which it passes.


והנה הכלים דאצילות הם ג״כ אלקות ממש ואיהו וגרמוהי חד21 (ועיין מזה באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי22 כו׳. ועמ״ש ע״פ ארדה נא ואראה23 כו׳)
Now, the vessels of Atzilus are also truly G-dliness, and “He and His vessels are one” (see on this Iggeres HaKodesh, in the epistle beginning “He and His life-forces, etc.”; and see what is written on the verse “I will go down now and see, etc.”).
The vessels of Atzilus, too, are G-dliness, wholly one with G-d. The Kehot note sums up the point of Iggeres HaKodesh 20: these vessels can create something from nothing as the Infinite does, not merely as a cause produces an effect.


ואף האור המהוה כל הספירות הוא רק כמו זיו השמש אשר אינו פועל שום שינוי בעצם המאור לכן נקרא בשם אור א״ס שהוא לשון זיו והארה בעלמא.
And even the light that brings all the Sefiros into being is only like the radiance of the sun, which effects no change in the luminary itself. Therefore it is called by the name “the Infinite Light (Or Ein Sof),” “light” being a term for a mere radiance and illumination.
Sunlight does not alter or diminish the sun. This, the Alter Rebbe says, is why Kabbalah speaks of the Infinite Light: the very word “light” signals a mere radiance, not the essence.


אך גם זאת כדי שיהיה האור א״ס יכול לבוא לידי גילוי שיתהוה מזה כל הספירות צריך להיות מקודם בחינת ממוצע בין המאציל לנאצלים ואז יוכל האור א״ס להוות ולהחיות הספירות והממוצע זהו24 כתר.
Yet even so, for the Infinite Light to be able to come into revelation, so that all the Sefiros come into being from it, there must first be an intermediary level between the Emanator and the emanated; then the Infinite Light can bring the Sefiros into being and give them life. The intermediary is Keser (the Crown),
Even this radiance cannot produce the Sefiros directly. It needs an intermediary between G-d and the Sefiros, and that intermediary is Keser, the Crown.


שיש בו מבחינה אחרונה שבמאציל25 ויש בו בחינה שנקרא שרש הנאצלים. לכן לפ עמים נקרא הכתר אור א״ס26
for it contains [something] of the last level of the Emanator, and it contains a level called “the root of the emanated.” Therefore Keser is sometimes called the Infinite Light
Keser has two sides: one belongs to the Emanator, as His “last level,” and the other is the root of the Sefiros. Because of its upper side, Keser is sometimes called “the Infinite Light” itself.


(דהיינו מצד בחינה האחרונה שבמאציל שיש בו שבחי׳ זו אינה במנין ע״ס [עשר ספירות] כלל ומצד בחינת שרש הנאצלים נמנה בע״ס [בעשר ספירות] ע״כ הוא בחינת ממוצע)
(that is, from the side of the last level of the Emanator that is in it, for this level is not counted among the Ten Sefiros at all; while from the side of the level of the root of the emanated, it is counted among the Ten Sefiros. Therefore it is an intermediary level).
This settles the Kabbalists’ dispute over whether Keser is counted among the Ten Sefiros. Its upper side is not counted and its lower side is, and having both is exactly what makes it an intermediary.


כי עצמותו ומהותו של המאציל עצם א״ס אינו בגדר כל עלמין שיוכל לבוא בגילוי האור וההשפעה ממנו אף בעולם אצילות אם לא ע״י בחינת ממוצע הנ״ל
For the essence and being of the Emanator, the very essence of the Infinite One (Ein Sof), is not within the bounds of “all worlds,” such that the light and influence from Him could come into revelation even in the World of Atzilus, except through the intermediary level mentioned above.
G-d’s essence is beyond every category of worlds, even the highest, Atzilus. Light from Him can be revealed there only through the intermediary, Keser.


(ומה שיש להבין איך שייך לומר באין סוף בחי׳ אחרונה.27 כי לא שייך בחי׳ אחרונה או ראשונה רק במקום ששייך לומר ראש וסוף והיינו בע״ס [בעשר ספירות] שהחכמה נקרא ראשית ההשתלשלות כו׳ והמל׳ נקרא סופא דכל דרגין.
(As for what needs to be understood, how one can speak of a “last level” in the Infinite One: for “last” or “first” applies only where one can speak of beginning and end, that is, in the Ten Sefiros, where Chochmah is called the beginning of the chain of descending worlds (hishtalshelus), etc., and Malchus is called “the end of all levels.”
A long parenthetical question begins here: how can the Infinite have a “last” level? First and last exist only where there is a beginning and an end, as in the Sefiros, where Chochmah begins the chain of descent and Malchus is called “the end of all levels.”


משא״כ בא״ס ב״ה שאין לו קץ וראש והוא פשוט בתכלית הפשיטות מהו ענין בחי׳ אחרונה.
This is not so with the Infinite One, blessed be He, Who has no end and no beginning and is simple in the utmost simplicity: what does “last level” mean [there]?
The Infinite has neither beginning nor end and is utterly simple, without parts. So the phrase “last level” seems to make no sense when applied to Him.


והיה נראה לומר ע״פ משנ״ת [מה שנתבאר] בכמה דוכתי בפירוש מארז״ל [מאמר רבותינו זכרונם לברכה] עד שלא נברא העולם28 היה הוא ושמו בלבד.29 דידוע הקושיא איך שייך קודם בריאת העולמות להיות בחינת שם להקב״ה ומי קראו בשמו.
It would seem [possible] to say [this] according to what has been explained in several places on the saying of our Sages, of blessed memory, “Before the world was created, there were He and His Name alone.” For the question is well known: how, before the creation of the worlds, could there be a name for the Holy One, blessed be He? Who called Him by His name?
The answer draws on the teaching in Pirkei DeRabbi Eliezer that before creation there were only G-d “and His Name.” A name exists so that others can call someone by it, so it is puzzling that G-d should have had a Name before anyone existed to call Him.


אך הענין כי התפשטות החיות הנמשך ממנו ית׳30 להחיות כל העולמות והע״ס [והעשר ספירות] אין התפשטות והמשכה זו רק בחינת שם שהוא רק זיו והארה בעלמא ונקרא אור אין סוף אבל מהותו ועצמותו ית׳ הוא רם ונשא
But the matter is this: the spreading forth of the life-force drawn from Him, blessed be He, to give life to all the worlds and the Ten Sefiros—this spreading forth and drawing down is only the level of a name, which is only a mere radiance and illumination and is called the Infinite Light. But His being and essence, blessed be He, is high and exalted,
The life-force that spreads from G-d to the worlds and the Sefiros is His “Name”: like a name, it is only an outward radiance, and it is what Kabbalah calls the Infinite Light. G-d’s own essence is far above it.


כי אני ה׳ לא שניתי כתיב כו׳. והנה גם קודם שנברא העולם. מה שיכול להיות מתגלה ושיומשך ממנו ההארה והזיו ברצונו הפשוט זהו הנקרא בחינת שמו שהיה עד שלא נברא העולם.
for it is written, “I, G-d, have not changed,” etc. Now, even before the world was created, the fact that He can be revealed, and that illumination and radiance be drawn from Him by His simple will—this is what is called the level of His Name, which existed before the world was created.
Even before creation, G-d had the capacity to reveal Himself and radiate light, should His simple will so decide. That latent capacity is the “Name” that existed before the world was created.


שכח ויכולת זה נקרא בחי׳ שמו הכלול בעצמותו. וזהו ענין בחי׳ אחרונה שבמאציל וכמו שם האדם עד״מ שהוא אין ואפס ממש לגבי עצמותו כו׳.
For this power and capability is called the level of His Name, included in His essence. This is the meaning of “the last level of the Emanator”: like a person’s name, by way of analogy, which is truly naught and nothing compared to his essence, etc.
This capacity, held within G-d’s essence, is His “last level.” A person’s name is a fitting analogy: it lets others call him and adds nothing to who he is.


ומבחינה זו לבד הוא שנמשך להיות עתיק וכתר האצילות כו׳ ויצדק מאד לקרוא זה בחינה אחרונה לפי הלשון המבואר במ״א כי לא זה הוא עיקר האלקות31 מה שהעולמות מתהוים ממנו ומקבלים חיותם והתהוותם מאלקותו ית׳
It is from this level alone that [light] is drawn to become Atik and the Keser of Atzilus, etc. It is very fitting to call this “the last level,” according to the wording explained elsewhere: for the core of G-dliness is not that the worlds come into being from Him and receive their life-force and existence from His G-dliness, blessed be He,
Only from this level does light extend to become Atik, the inner aspect of the Keser of Atzilus. It is rightly called “last,” because, as Torah Ohr explains, being the source of the worlds is not what G-dliness essentially is.


שהרי אתה הוא עד שלא נברא העולם ולאחר שנברא בשוה ממש. וגם אילו לא היה בורא העולמות הי׳ [היה] הכל שוה לפניו ית׳ כמו עכשיו שברא כו׳.
for “You are He before the world was created, and after it was created,” exactly alike. And even had He not created the worlds, all would be equal before Him, blessed be He, just as now that He has created [them], etc.
G-d is exactly the same before and after creation, in the words of the prayer “You are He before the world was created.” Had He never created, nothing in Him would be different.


אלא מה שמחיה ומהוה העולמות זהו רק ע״י הארה לבד ממנו ית׳ והיא חיי החיים של כל השתלשלות העולמות אבל מהותו ועצמותו ית׳ הוא למעלה אין קץ מבחי׳ הארה זו שהיא חיי החיים של כל העולות.
Rather, His giving life to the worlds and bringing them into being is only through a mere illumination from Him, blessed be He; it is the Life of all life of the entire chain of descending worlds. But His being and essence, blessed be He, is infinitely above this illumination, which is the Life of all life of all the worlds,
Creating and sustaining the worlds requires only a glimmer of G-d, the “Life of all life” of every world. His essence is infinitely beyond even this.


וכלא ממש חשיבי קמי׳ [קמיה] ית׳ ולכן נקרא הארה זו בחי׳ היותר אחרונה מכל האפשר בא״ס המאציל ב״ה דהנה גם בחינת זיו ואור המתפשט מן השמש
and they are considered as truly nothing before Him, blessed be He. Therefore this illumination is called “the very last level possible” in the Infinite One, the Emanator, blessed be He. For even with the radiance and light that spreads forth from the sun,
Compared to Him the worlds are as nothing, so the light that gives them life is called “the very last level possible” in the Infinite. The analogy of the sun is brought to clarify this.


הנה זה פשוט שאור וזיו הזה ישנו ג״כ בגוף כדור השמש עצמו כו׳ ונחשב הזיו הזה לאין ואפס ממש לגבי גוף כדור השמש שהוא מקור האור והזיו הזה כו׳ וכמ״ש באריכות בסש״ב [בספר של בינונים])
it is obvious that this light and radiance exists also in the body of the sun’s orb itself, etc., and this radiance is considered truly naught and nothing compared to the body of the sun’s orb, which is the source of this light and radiance, etc., as is written at length in Sefer Shel Beinonim)
The sun’s light also exists within the sun’s orb, but there it is wholly absorbed in its source and counts as nothing. The Tanya develops this analogy at length.


(שער היחוד והאמונה פ״ג [פרק ג׳]) שבהיותו כלול בשמש אין נופל עליו שם יש כלל רק שם אין ואפס32
(Sha’ar HaYichud VehaEmunah, chapter 3): that while it is included in the sun, the name “existence” does not apply to it at all, only the name “naught and nothing,”
Sha’ar HaYichud VehaEmunah, chapter 3, the second part of the Tanya, says that light contained within the sun cannot be called an existing thing at all. It can be called only “naught and nothing.”


כי באמת הוא שם לאין ואפס ממש כו׳ ע״ש והנה זיו השמש מאיר מהשמש שלא ברצון ובחירה מהשמש.
for in truth, there it is as utter naught and nothing, etc. See there. Now, the sun’s radiance shines from the sun without will or choice on the sun’s part.
Within its source the light is truly nothing. Moreover, the sun gives off light without choosing to: it cannot help but shine.


וכ״ש [וכל שכן] וק״ו [וקל וחומר] באלף אלפי הבדלות לאין קץ למעלה שלהיות גילוי האור הוא כשעלה ברצונו וחפצו.
How much more so, by an a fortiori argument with thousands upon thousands of distinctions without end, [is this so] Above, where the light comes to be revealed when it arose in His will and desire.
With G-d the gap is infinitely greater, since His light is revealed only because He willed it. If the involuntary rays of the sun are nothing compared to the sun, His freely chosen light is all the more nothing compared to Him.


וא״כ כח זה הכלול בעצמותו הוא אין ואפס ממש לגבי מהותו ועצמותו. כמו שם האדם ממש לגבי עצמותו.
If so, this power included in His essence is truly naught and nothing compared to His being and essence, exactly like a person’s name compared to his essence.
The capacity to radiate light, included in G-d’s essence, is therefore truly nothing compared to that essence. It is like a person’s name compared to the person himself.


וזהו ענין עד שלא נברא העולם היה הוא ושמו בלבד וז״ש [וזהו שכתוב] האריז״ל [האר״י זכרונו לברכה]33 בחינה היותר אחרונה מכל האפשר34 כו׳.353637
This is the meaning of “Before the world was created, there were He and His Name alone,” and this is what the Arizal said: “the very last level possible, etc.”
This resolves the question: the “Name” that existed before creation is this capacity for revelation, and it is the “very last level” of the Infinite of which the Arizal speaks in Etz Chaim. The digression on the “last level” ends here.




4והנה מדברי האריז״ל [האר״י זכרונו לברכה] אלו הוא הכרח וראיה גמורה למ״ש בכמה דוכתי דפירוש אור א״ס היינו האור והגילוי אבל מהותו ועצמותו הוא עד״מ בחי׳ המאור שהוא מקור האור כו׳.
Now, these words of the Arizal are a compelling proof and conclusive evidence for what is written in several places: that “the Infinite Light (Or Ein Sof)” means the light and the revelation, whereas His being and essence is, by way of analogy, the level of the luminary, which is the source of the light, etc.
The Arizal’s words show that “the Infinite Light” refers to G-d’s radiance, not to His essence. The essence is compared to the luminary, the sun itself, and the light to what shines out from it.


דאל״כ [דאם לא כן] מהו פי׳ בחינה תחתונה ושפלה מכל בחי׳ א״ס דקאמר האריז״ל [האר״י זכרונו לברכה].3839 אלא ודאי דר״ל [דרוצה לומר] עד״מ האור והזיו כו׳.
For otherwise, what is the meaning of “the lowest and humblest of all the levels of the Infinite One,” which the Arizal says? Rather, he certainly means, by way of analogy, the light and the radiance, etc.
Etz Chaim calls the upper side of Keser “the lowest and humblest of all the levels of the Infinite One.” Such a phrase makes sense only of the light, which can have levels, and not of the essence, which has none.




5וכ״כ [וכן כתב] הרמ״ז [הרב משה זכות] בהג״ה [בהגהה] בתחלת האוצ״ח [האוצרות חיים] וז״ל [וזה לשונו] דוקא הארה מן הא״ס אבל לא מעצמותו ב״ה. וזהו המשיך ר״ל [רוצה לומר] מאורו בלבד האיר למטה עכ״ל [עד כאן לשונו].
The Ramaz, too, wrote thus in a gloss at the beginning of Otzros Chaim; these are his words: “Specifically an illumination from the Infinite One, but not from His essence, blessed be He. And this is [the meaning of] ‘He drew forth’: that is, from His light alone He shone below.” End of quote.
R. Moshe Zacuto (the Ramaz), in a gloss on Otzros Chaim, likewise writes that what the Infinite One drew forth was only an illumination of His light, not of His essence. His words support the reading given in the previous paragraph.


גם הרמ״ע [הרב מנחם עזריה] בהקדמת ספרו יונת אלם כתב דאין סוף הוא שייך לומר על שמו ית׳ ולא על מהותו ועצמותו כו׳.
Rabbi Menachem Azariah [of Fano], too, in the introduction to his book Yonas Elem, wrote that “Infinite” can be said of His Name, blessed be He, but not of His being and essence, etc.
R. Menachem Azariah of Fano makes the same point in the introduction to his book Yonas Elem: the term “Infinite” (Ein Sof) properly describes G-d’s Name, not His essence. This fits the explanation above that the light is G-d’s “Name.”


אך אמנם עם היות שאמת נכון הדבר דעל האור לבד יתכן לומר מ״ש בע״ח [בעץ חיים] בחי׳ היותר אחרונה40 כו׳
However, although it is true and correct that only of the light can one say what is written in Etz Chaim, “the very last level, etc.,”
The Alter Rebbe agrees that the phrase “the very last level” can refer only to the light. He now refines what exactly it refers to.


מ״מ באמת פי׳ בחי׳ היותר אחרונה שבא״ס דקאמר בע״ח [בעץ חיים] אין הכוונה על כללות האור והזיו ממש.
nevertheless, in truth, the meaning of “the very last level in the Infinite One” of which Etz Chaim speaks does not refer to the light and radiance as a whole.
The “very last level” is not the Infinite Light as a whole. It is something narrower, as the next part explains.


כ״א עוד זאת ר״ל [רוצה לומר] שבחי׳ היותר אחרונה שבהאור והזיו מזה נמשך להיות עתיק לאצילות וכנודע שמתחלה הי׳ [היה] צמצום בהאור ואח״כ נמשך רק קו וחוט לבד מהאור א״ס כו׳.41
Rather, it means something further: that from the very last level within the light and radiance, [light] is drawn to become Atik of Atzilus. As is known, at first there was a tzimtzum (contraction) in the light, and afterwards only a kav (line) and thread alone was drawn from the Infinite Light, etc.
It refers to the lowest point of the light, from which Atik of Atzilus emerges. According to the Arizal, the Infinite Light was first withdrawn in the tzimtzum, and afterwards only a thin ray, the kav, was drawn into the vacated space; this ray is that lowest level.




6והקו הוא נקרא בחי׳ אחרונה לגבי האור כו׳ ועמ״ש מענין זה בביאור ע״פ ראיתי והנה מנורת זהב42.43
And the kav is called “the last level” relative to the light, etc. See what is written on this subject in the explanation on “I have seen, and behold, a menorah of gold,”
Compared with the Infinite Light as it was before the tzimtzum, the kav is its “last” and most limited level. The Alter Rebbe refers to his fuller treatment in discourses on verses from Zechariah and Esther.


ובביאור ע״פ יביאו לבוש44 מלכות45 כו׳ ומהקו הוא שנמשך להיות בחי׳ עתיק דאצילות והנה בחי׳ עתיק נמשך ומתלבש בא״א שהוא שרש ומקור הנאצלים.
and in the explanation on “Let them bring royal apparel, etc.” It is from the kav that [light] is drawn to become the level of Atik of Atzilus; and the level of Atik is drawn into and enclothed in Arich Anpin, which is the root and source of the emanated.
From the kav comes Atik, the inner aspect of the Keser of Atzilus, and Atik is enclothed in Arich Anpin, the outer aspect of Keser and the root of all the Sefiros. The chain therefore runs: the Infinite Light, the kav, Atik, Arich Anpin, the Sefiros.




7וזהו ענין שהכתר נקרא ממוצע בין המאציל לנאצלים כו׳ דהיינו שכדי להיות הארת אור א״ס נמשך ומתלבש בכלים דע״ס [דעשר ספירות] דאצי׳ הוא על ידי שמתחלה נמשך ומתלבש בחי׳ תחתונה שבהאור והזיו בשרש הע״ס [העשר ספירות]
This is the meaning of Keser being called the intermediary between the Emanator and the emanated, etc. That is, for the illumination of the Infinite Light to be drawn into and enclothed in the vessels of the Ten Sefiros of Atzilus, this comes about by the lowest level of the light and radiance first being drawn into and enclothed in the root of the Ten Sefiros,
This is why Keser is the intermediary. The Infinite Light reaches the vessels of the Sefiros of Atzilus only by first entering their common root.


דהיינו בבחי׳ שבכתר הנקרא שרש הנאצלים שגבהה מעלתו לאין קץ מבחי׳ פרטי הע״ס [העשר ספירות] וגם כוללן יחד.
that is, in the level within Keser that is called “the root of the emanated,” whose stature is infinitely higher than the level of the individual Ten Sefiros, and which also includes them all together.
That root is the aspect of Keser called “the root of the emanated.” It is infinitely higher than the individual Sefiros, yet contains them all in a general way.


ועי״ז אח״כ נמשך הארה מבחי׳ זו להתלבש בכל פרטי הכלים דע״ס [דעשר ספירות] לכל כלי כפי ערכו46 כו׳. ועיין בסש״ב [בספר של בינונים] פנ״א.
Through this, afterwards, illumination is drawn from this level to be enclothed in all the individual vessels of the Ten Sefiros, in each vessel according to its measure, etc. See Sefer Shel Beinonim, chapter 51.
From this general root the light then spreads into each individual vessel according to its capacity. Tanya, chapter 51, compares this to the soul, whose life-force is concentrated in the brain and from there reaches each limb according to its nature.


שהמשל ונמשל הנזכר שם יובן כאן בדרך נפלאה יותר לאין קץ. (ועיין בע״ח [בעץ חיים] שער שמיני פרק חמישי47 ולעילא מגולגלתא דיליה כו׳ עתיק דאצילות48 ומ״ש מזה בביאור ע״פ מוצאיהם למסעיהם):4950
The analogy and its application mentioned there will be understood here in an infinitely more wondrous way. (See Etz Chaim, Sha’ar 8, chapter 5, [on] “and above his skull, etc.,” [concerning] Atik of Atzilus, and what is written on this in the explanation on “their goings forth according to their journeys.”)
The Tanya’s analogy applies here in an infinitely more wondrous way, since here the source is the Infinite Light itself. The parenthesis adds references to Etz Chaim on Atik of Atzilus and to a discourse in Likkutei Torah, Masei.




Section 2 · ¶8–20
Malchus, the Shechinah and the bride
8ב והנה כתיב לך ה׳ הגדולה והגבורה51 היינו שהמדות דאצילו׳ [דאצילות] בטלים בעצמות אור א״ס דלאו ביה מכל אינון מדות כלל52 וכמ״כ [וכמו כן] בחי׳ מלכות דאצי׳ היא בטילה ומיוחדת בא״ס ב״ה כמ״ש לך ה׳ הממלכה.
2. Now, it is written, “Yours, G-d, are the greatness and the might”: that is, the attributes (middos) of Atzilus are nullified in the essence of the Infinite Light, for “none of these attributes is in Him at all.” Likewise, the level of Malchus of Atzilus is nullified and united with the Infinite One, blessed be He, as it is written, “Yours, G-d, is the kingdom.”
A new section turns to Malchus. The verse “Yours, G-d, are the greatness and the might ... Yours is the kingdom” teaches that within Atzilus the attributes, Malchus among them, are wholly nullified and united with the Infinite, since G-d Himself has none of these attributes.




9וכנודע דבאצי׳ איהו וגרמוהי חד אפילו בבחי׳ הכלים. משא״כ עולם הבריאה הוא בחי׳ יש מאין שהנברא הוא יש ודבר נפרד ואפילו הכלים דע״ס [דעשר ספירות] דבי״ע הם נבראים ולאו איהו וגרמוהי חד בהון.
As is known, in Atzilus “He and His vessels are one,” even at the level of the vessels. This is not so with the World of Beriah, which is at the level of something from nothing: the created being is a “something” and a separate entity, and even the vessels of the Ten Sefiros of Beriah, Yetzirah and Asiyah are created beings, and “He and His vessels are one” does not apply to them.
Atzilus is one with G-d even in its vessels. Beriah is “something from nothing”: its beings, even the vessels of its Sefiros, are created and separate, so the formula “He and His vessels are one” no longer applies.




10ולכן כדי להיות ההמשכה מע״ס [מעשר ספירות] דאצילות בע״ס [בעשר ספירות] דבי״ע הוא ג״כ ע״י בחי׳ ממוצע שבחינת מלכות דאצילות נעשית עתיק לבריאה. ופי׳ בע״ח [בעץ חיים] שמ״א פ״ד53 שמתלבשת בכתר דבריאה54 דהיינו בא״א דבריאה.
Therefore, for there to be a drawing down from the Ten Sefiros of Atzilus into the Ten Sefiros of Beriah, Yetzirah and Asiyah, this too is through an intermediary level: the level of Malchus of Atzilus becomes Atik for Beriah. Etz Chaim, Sha’ar 41, chapter 4, explains that it is enclothed in the Keser of Beriah, that is, in Arich Anpin of Beriah.
Just as Keser bridges the Infinite and Atzilus, a bridge is needed between Atzilus and Beriah. That bridge is Malchus of Atzilus, which becomes Atik, the innermost aspect of the Keser of Beriah, as Etz Chaim explains.


ולכן זהו בחי׳ ממוצע בין אצילות לבריאה וכנ״ל בענין הכתר דאצי׳ כו׳ ונמצא יש בבחינת מלכות דאצילות ב׳ בחינות.
Therefore this is the intermediary level between Atzilus and Beriah, as [explained] above regarding the Keser of Atzilus, etc. It follows that in the level of Malchus of Atzilus there are two levels.
Malchus of Atzilus therefore plays the same role between Atzilus and Beriah that Keser plays between the Emanator and Atzilus. This gives Malchus of Atzilus two distinct states.


הא׳ הוא בהיותה באצילות קודם שיורדת להיות עתיק לבריאה אשר באצילות הוא בחי׳ היחוד באור א״ס לך ה׳ הממלכה.
The first is while it is in Atzilus, before it descends to become Atik for Beriah; in Atzilus it is the level of union with the Infinite Light: “Yours, G-d, is the kingdom.”
In its first state, Malchus remains in Atzilus, wholly united with the Infinite Light. The verse “Yours, G-d, is the kingdom” describes this: the kingship belongs entirely to G-d.


הב׳ כשנמשכת מאצילות55 ומתלבשת בבריאה להיות עתיק לבריאה וזהו בחי׳ מלך מלך וימלוך שאז נעשית מקור להתהוות הזמן עבר הוה ועתיד משא״כ באצי׳ אין שייך בחי׳ זו שהוא היה הוה ויהיה ברגע א׳.56
The second is when it is drawn from Atzilus and enclothed in Beriah, to become Atik for Beriah. This is the level of “[He] is King, [He] was King, and [He] will reign,” for then it becomes the source for the coming into being of time—past, present and future. This is not so in Atzilus, where this level does not apply, for [there] “He was, is and will be” in a single moment.
In its second state, Malchus descends to become the source of Beriah, and only there does time come into being, as the phrase “He is King, He was King, He will reign” implies. In Atzilus past, present and future are a single moment.




11והנה כשיורדת המל׳ בבריאה נקראת בלשון הגמרא והתרגום אונקלוס בשם שכינה ששוכן בהיכל קדשי קדשים שהיה שורה שם בחי׳ אלקות כמבואר בסש״ב [בספר של בינונים] פנ״ג [פרק נ״ג]57 ושם [בהיכל ק״ק [קדש הקדשים] דבי״ע
Now, when Malchus descends into Beriah, it is called, in the language of the Gemara and of Targum Onkelos, by the name Shechinah, [meaning] that which dwells in the chamber of the Holy of Holies, where the level of G-dliness used to rest, as explained in Sefer Shel Beinonim, chapter 53. There [in the chamber of the Holy of Holies of Beriah, Yetzirah and Asiyah,
When Malchus of Atzilus descends into Beriah, it is called Shechinah, the term the Talmud and Targum Onkelos use for G-d’s presence. The word means “that which dwells,” and it fits the Divine presence that rested in the Holy of Holies, as the Tanya, chapter 53, explains.


וכן בהיכל ק״ק [קדש הקדשים] שבבהמ״ק [שבבית המקדש]]58 שייך לשון שכינה משא״כ בהיותה באצי׳ לא שייך לשון שכינה מאחר שמיוחדת שם באור א״ס בתכלית היחוד ואינה מתלבשת ושורה במקור הנבראים עדיין.
and likewise in the chamber of the Holy of Holies in the Holy Temple] the term Shechinah applies. This is not so when it is in Atzilus: there the term Shechinah does not apply, since there it is united with the Infinite Light (Or Ein Sof) in the utmost unity and is not yet enclothed and dwelling in the source of the created beings.
“Dwelling” applies in the Holy of Holies of the lower worlds and in the Temple’s Holy of Holies, where G-dliness rests within something other than itself. In Atzilus, Malchus is wholly one with the Infinite Light and does not yet rest within any source of created beings, so the term Shechinah does not fit. The words in square brackets in this part and the one before are the printed text’s own bracketed insertion.


רק כשנעשית בחי׳ עתיק לבריאה ומתלבשת בא״א דבריאה. שהוא שרש ע״ס [עשר ספירות] דבריאה. ובריאה הוא נבראים.
Only when it becomes the level of Atik for Beriah and is enclothed in Arich Anpin of Beriah—which is the root of the Ten Sefiros of Beriah, and Beriah is created beings—
The term applies only once Malchus becomes Atik, the innermost root, of Beriah, enclothed in Arich Anpin of Beriah. Beriah is the realm of created beings, so there G-dliness truly dwells within something separate.


ושורה שם התגלות אלקות שייך לשון שכינה59 שבחינת מלכותו ית׳ שבאצילות שבה מלובש הקו מאור א״ס ב״ה שוכנת בתוך בריאה
and a revelation of G-dliness dwells there, does the term Shechinah apply: for the level of His Malchus, blessed be He, in Atzilus, in which the kav from the Infinite Light, blessed be He, is enclothed, dwells within Beriah.
Then a revelation of G-dliness rests in Beriah, and Malchus of Atzilus, which carries within it the kav of the Infinite Light, is said to “dwell” within Beriah. This is the meaning of the name Shechinah.


(וכמ״ש בפרדס בעה״כ [בערכי הכינויים] ערך שכינה שמשכנת בעולם התחתון כל האצילות העליון60 כו׳ ע״ש וע״ז נאמר ושכנתי בתוכם61 כו׳ לשכנו תדרשו62 כו׳.
(As is written in the Pardes, in Erchei HaKinuyim, under the entry “Shechinah,” that it causes the entire supernal Atzilus to dwell in the lower world, etc.; see there. Of this it is said, “that I may dwell in their midst, etc.,” [and] “to His dwelling shall you seek, etc.”
The Pardes Rimonim explains that Malchus is called Shechinah because it brings all of the higher Atzilus to dwell in the lower world. The verses “that I may dwell in their midst” and “to His dwelling shall you seek” use the same root.


ועפ״ז [ועל פי זה] יתבאר מ״ש המגיד להבית יוסף בענין פי׳ שכינתא הביאו השל״ה [השני לוחות הברית] בסוף ההקדמה63 בד״ה ולשלימות ענין זה אעתיק דעת דברי המגיד כו׳ עד ועליה רמז הרמב״ן [הרבי משה בן נחמן] במ״ש
On this basis one can explain what the Maggid said to the Beis Yosef about the meaning of “Shechinta,” which the Shelah brought at the end of [his] introduction, in the passage beginning “To complete this matter I will copy the view of the words of the Maggid, etc.,” up to: “And the Ramban alluded to it in what he wrote,
The Maggid, the heavenly teacher who spoke with R. Yosef Karo, author of the Beis Yosef, explained the term “Shechinta,” and the Shelah quotes this at the end of his introduction. The Alter Rebbe will show that the distinction just made clarifies the Maggid’s words.


כי היא עמהם באחדות ולא באצילות ורבים נבוכו בפי׳ דבריו אמנם לפי׳ המגיד מבואר היטב כי שכינתא מטרוניתא היא עם י״ס [י׳ ספירות] עילאין באחדות א׳ כו׳ ואינה עמהם באצילות כו׳ עכ״ל [עד כאן לשונו] השל״ה [השני לוחות הברית].
‘that she is with them in oneness but not in emanation’; and many were perplexed in explaining his words. However, according to the Maggid’s explanation it is well explained, that the Shechinta, the Matronita, is with the ten supernal Sefiros in a single oneness, etc., but is not with them in emanation, etc.” End of the Shelah’s words.
The Ramban wrote that the Shechinah is “with them [the Sefiros] in oneness but not in emanation,” a statement many found puzzling. The Maggid explained that the Shechinah is united with the ten Sefiros but is not with them as an emanated level.


אשר לכאורה הוא נגד המבואר בכהאריז״ל [בכתבי האריז״ל] דשכינתא היא מל׳ דאצילות. ולפמ״ש [ולפי מה שכתוב] א״ש [אתי שפיר] דכוונתו הוא ג״כ כמש״ל [כמה שכתוב לעיל] בשם האריז״ל [האר״י זכרונו לברכה] שהמלכות דאצי׳ יש בה ב׳ בחי׳ הא׳ מה שהיא מיוחדת בע״ס [בעשר ספירות] דאצי׳ והב׳ מה שנעשית עתיק לבריאה.
This seems, on the face of it, to contradict what is explained in the writings of the Arizal, that the Shechinta is Malchus of Atzilus. But according to what has been written [here], it is well [resolved]: his intention, too, is as written above in the name of the Arizal, that Malchus of Atzilus has two levels: the first, as it is united with the Ten Sefiros of Atzilus; and the second, as it becomes Atik for Beriah.
This seems to contradict the Arizal, for whom the Shechinah is Malchus of Atzilus, which is certainly emanated. The Alter Rebbe reconciles them: Malchus of Atzilus has two levels, and the Maggid speaks of the one that has descended to become Atik of Beriah.


ושכינתא נקרא הבחי׳ השנית שבמל׳ דוקא. מיהו ע״פ שיר השירים נתבאר לעיל בחינת שכינתא עילאה והיינו בחי׳ בינה ופי׳ הטעם בפרדס שם מפני שמשכנת ג׳ ראשונות על שבע ספירות הבנין.
And Shechinta is the name specifically of the second level in Malchus. However, [in the discourse] on “The Song of Songs,” the level of the supernal Shechinah was explained above, namely the level of Binah, and the Pardes there explains the reason: because it causes the first three [Sefiros] to dwell upon the seven Sefiros of the structure.
Strictly, “Shechinta” names Malchus in its second, descended state. Yet an earlier discourse on the Song of Songs spoke of a “supernal Shechinah,” Binah, which the Pardes says is so called because it brings the first three Sefiros to dwell upon the seven lower ones.


וכמ״כ [וכמו כן] י״ל [יש לומר] דהבחי׳ מל׳ כמו שהיא באצי׳ נק׳ כן עיין בזהר הרקיע ר״פ בראשית ובספר אשל אברהם שם גבי כשושנה כו׳ כן רעיתי64 כו׳.
Likewise one may say that the level of Malchus as it is in Atzilus is also called so. See the Zohar HaRakia at the beginning of Parshas Bereishis, and the book Eshel Avraham there, on “As a rose, etc., so is My beloved, etc.”
By the same logic, Malchus within Atzilus may also be called Shechinah. The Zohar HaRakia and the book Eshel Avraham discuss this on the verse “As a rose among the thorns, so is My beloved among the daughters.”


והנה בליקוטי הש״ס [הששה סדרים] להאריז״ל [להאר״י זכרונו לברכה] בד״ה דע משארז״ל [מה שאמרו רבותינו זכרונם לברכה] לכי ומעטי את עצמך65 משמע ג״כ כמ״ש המגיד להרב״י [להרב בית יוסף] ע״ש במ״ש ולבחינה זו נאמר לכי ומעטי את עצמך כו׳ כי המלכות דאצילות אינו יורדת למטה כו׳ ע״ש.
Now, in Likkutei HaShas of the Arizal, in the passage beginning “Know that from what our Sages, of blessed memory, said, ‘Go and diminish yourself,’” it is also implied as the Maggid said to the Beis Yosef. See there, where it says, “And of this level it was said, ‘Go and diminish yourself, etc.,’ for Malchus of Atzilus does not descend below, etc.” See there.
The Talmud recounts that when the moon complained, G-d told it, “Go and diminish yourself.” The Arizal’s Likkutei HaShas applies this to Malchus and says that Malchus of Atzilus itself does not descend, which agrees with the Maggid.


ובע״ח [ובעץ חיים] שער מ״ז רפ״ה כ׳ [כתב] והנה סוד ע״י דבריאה הוא סוד נקודת מלכות דאצי׳ שאמר לה הקב״ה לכי ומעטי66 והוי ראש לשועלים כי זו היא ראש לכל הבריאה והוא סוד ע״י דבריאה עכ״ל [עד כאן לשונו] וע״ש ג״כ שמ״א ספ״ב [סוף פרק ב׳].
And in Etz Chaim, Sha’ar 47, beginning of chapter 5, it is written: “Now, the secret of Atik Yomin of Beriah is the secret of the point of Malchus of Atzilus, to which the Holy One, blessed be He, said, ‘Go and diminish yourself, and be a head to foxes,’ for this is the head of all of Beriah, and it is the secret of Atik Yomin of Beriah.” End of quote. See there also, Sha’ar 41, end of chapter 2,
Etz Chaim says that the “diminished” point of Malchus of Atzilus becomes Atik Yomin of Beriah, the “head to foxes,” that is, the head of all of Beriah. This is Malchus in its descended state, and further references in Etz Chaim are added.


ובשער מ״ז פ״א. והנה כל דבר שבקדושה עושה רושם במקומו אע״פ [אף על פי] שנסתלק משם ותמיד נשארה נקודה זו בראש הבריאה כו׳ ע״ש)
and Sha’ar 47, chapter 1. Now, every holy thing leaves an impression in its place even though it has departed from there, and this point always remained at the head of Beriah, etc. See there.)
Anything holy leaves an impression where it once was. So the point of Malchus, even after it ascends again, remains always at the head of Beriah.


(ועיין בפרדס שער המציאות פ״א ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ יתרו דס״ז ע״ב גבי אית מלך לתתא67 כו׳):68
(And see the Pardes, Sha’ar HaMetzius, chapter 1; and see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Yisro, folio 67b, on “There is a King below, etc.”).
Two further references close the paragraph: the Pardes, Sha’ar HaMetzius, and the Ramaz’s commentary on the Zohar’s words “There is a King below.” Both bear on the same theme of Malchus in the lower worlds.




12והנה כמ״כ [כמו כן] בנשמות יש ב׳ בחי׳ כי הנה הנשמות שרשן הוא מבחי׳ פנימית הכלים דאצי׳. והגם שהנשמה היא בעל גבול.
Likewise, in souls there are two levels. For the root of the souls is from the level of the inner dimension of the vessels of Atzilus. And although the soul is a limited being,
Souls, like Malchus, have two levels, because they come from the inner dimension of the vessels of Atzilus. Yet souls are limited, and this needs explaining.


אך כי הנה ענין אורות וכלים דאצי׳ האורות הם א״ס אבל הכלים הם בבחי׳ גבול ותכלית (וכמבואר באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי)69
[this is] because, regarding the lights and vessels of Atzilus, the lights are infinite but the vessels are in a state of limit and finitude (as explained in Iggeres HaKodesh, in the epistle beginning “He and His life-forces”).
In Atzilus the lights are infinite but the vessels are finite, as Iggeres HaKodesh 20 explains. Since souls come from the vessels, their limitation follows.


ועז״א [ועל זה אמר] שיעור קומה של יוצר בראשית רל״ו אלפים רבבות פרסאות כו׳ ולכן בענין גילוי ההארה מע״ס [מעשר ספירות] יש כמה בחינות שונות פעמים האור גובר על הכלי.
Of this it is said, “The measure of the stature of the Creator of the beginning is two hundred thirty-six thousand myriads of parsangs, etc.” Therefore, regarding the revelation of the illumination from the Ten Sefiros, there are several different modes: sometimes the light prevails over the vessel,
The Shiur Komah describes the “stature” of the Creator with an enormous but finite number, showing that the vessels have measure. So the revelation of the Sefiros varies: at times the light dominates the vessel.


ואז הגילוי בבחי׳ ע״ס [עשר ספירות] ופעמים הכלי גובר כו׳ והנשמות נמשכו מפנימית הכלים לכן הם בבחי׳ גבול.
and then the revelation is at the level of the Ten Sefiros; and sometimes the vessel prevails, etc. And the souls were drawn from the inner dimension of the vessels; therefore they are in a state of limitation,
When the light dominates, the revelation is in the manner of the Sefiros; at other times the vessel dominates. Souls derive from the inner dimension of the vessels, so they are bounded.


שהכלים מגבילים האור. ולכן שייך להקרא בשם נשמה וגם שהנשמה קטנה הרבה מהכלים עצמן וכטפה מים כו׳.
for the vessels limit the light. Therefore the name “neshamah” (soul) can apply [to them]; and also, the soul is much smaller than the vessels themselves, like a drop of water, etc.
Because the vessels limit the light, the soul that derives from them is a defined, limited entity, and so the term “neshamah” applies to it. A soul is also far smaller than the vessels themselves, like a mere drop of water.




13והנה בעוד הנשמות למעלה נק׳ אחים ורעים לז״א ואח״כ נמשכים ע״י יחוד זו״נ [זעיר אנפין ונוקבא] להיות בבחי׳ עיבור במל׳ דאצילות
Now, while the souls are above, they are called “brothers and friends” of Z’eir Anpin. Afterwards they are drawn, through the union of Z’eir Anpin and Nukva, to be in a state of gestation (ibbur) in Malchus of Atzilus.
Before descending, souls in Atzilus are called “brothers and friends” of Z’eir Anpin, close to the divine attributes themselves. They are then drawn down, through the union of Z’eir Anpin and Nukva (Malchus), into a state of “gestation” within Malchus of Atzilus.


וזהו מאמר אליהו חי ה׳ אשר עמדתי לפניו7071 ואז נקרא בנות ירושלים לפי שכשהנשמה עומדת שם היא בתכלית היחוד וביטול באור א״ס שקודם הפרסא מעין ביטול הכלים דע״ס [דעשר ספירות] עצמן דאיהו וגרמוהי חד.
This is the saying of Eliyahu, “As G-d lives, before Whom I have stood.” Then they are called “daughters of Jerusalem,” because when the soul stands there, it is in the utmost unity and self-nullification (bittul) in the Infinite Light (Or Ein Sof) that is before the partition (parsa), akin to the nullification of the vessels of the Ten Sefiros themselves, for “He and His vessels are one.”
Eliyahu’s words “before Whom I have stood” describe a soul standing before G-d prior to its descent. In this state the souls are called “daughters of Jerusalem,” wholly nullified in the Infinite Light above the partition that separates Atzilus from the created worlds, like the vessels of Atzilus themselves.


(ועמ״ש בפ׳ יתרו בביאור דזכור את יום השבת7273 כו׳ וע״פ ושמתי כדכד)7475 וזהו יפ׳ [פירוש] בנות ירושלים שיכולים לקבל בחי׳ יראה שבמלכות בשלימות וזהו בחי׳ נשמה שנתת בי טהורה היא76
(See what is written in Parshas Yisro in the explanation of “Remember the Shabbos day, etc.,” and on “I will make [your windows] of kadkod.”) This is the explanation of “daughters of Jerusalem”: that they are able to receive the level of awe (yirah) that is in Malchus in completeness. And this is the level of “The soul that You have placed within me is pure,”
The name Yerushalayim is read as yirah shleimah, “complete awe”: souls in Atzilus can receive the awe that flows from Malchus in its fullness. The morning blessing “The soul You placed within me is pure” refers to this stage.


דהיינו בעודה באצי׳ כנ״ל ואח״כ אתה בראתה היינו כשיורדת הנשמה לבריאה וידוע שבין אצי׳ לבריאה יש פרסא הנקרא בלשון הגמרא פרגוד7778 כדי שיוכל להיות בחי׳ נברא.
that is, while it is in Atzilus, as above; and afterwards, “You created it,” that is, when the soul descends to Beriah. It is known that between Atzilus and Beriah there is a partition, called in the language of the Gemara a “curtain” (pargod), so that there can be the level of a created being.
The blessing continues “You created it,” which refers to the soul’s descent into Beriah. Between Atzilus and Beriah stands a partition, which the Talmud calls the pargod (curtain); it is what allows a separate, created being to exist.


נמצא כמו שבבחי׳ מל׳ יש ב׳ בחי׳. הא׳ היותה באצילות. הב׳ מה ששוכנת בהיכל קדשי קדשים דבי״ע ונעשי׳ [ונעשית / ונעשים] עתיק דבריאה כנ״ל כמ״כ [כמו כן] בהנשמות שנמשכין מפנימי׳ [מפנימיות / מפנימית] הכלים דמל׳ יש ג״כ ב׳ בחי׳ עד״ז.
It follows that just as in the level of Malchus there are two levels—the first, its being in Atzilus; the second, its dwelling in the chamber of the Holy of Holies of Beriah, Yetzirah and Asiyah and becoming Atik of Beriah, as above—so too in the souls, which are drawn from the inner dimension of the vessels of Malchus, there are likewise two levels in this manner.
The two levels of Malchus, in Atzilus and as Atik of Beriah, are paralleled in the souls, which derive from the inner dimension of the vessels of Malchus. Each soul, too, has a level in Atzilus and a level below it.


וזהו ענין טהורה היא אתה בראתה כו׳ והנה בירידת הנשמה בבי״ע (וכן בבחי׳ מל׳) אז נקראת כלה לשון כלתה נפשי.79
This is the meaning of “It is pure; You created it, etc.” Now, with the soul’s descent into Beriah, Yetzirah and Asiyah (and likewise with the level of Malchus), it is then called kallah (bride), a term related to “my soul pines (kalsah).”
“It is pure” and “You created it” are thus the soul’s two stages. Once it descends into the lower worlds, the soul (like Malchus) is called kallah, “bride,” which the Alter Rebbe connects with kalsah, the pining of the soul.


וכמ״ש באדר״ז [באדרא זוטא] (דף ר״צ ע״ב) כדין אקרי כלה80 כו׳ והיינו דלפי שירדה בבריאה שהוא בעל גבול
As is written in the Idra Zuta (folio 290b), “Then she is called kallah, etc.” That is: because it descended into Beriah, which is limited
The Idra Zuta of the Zohar also uses the name kallah for this stage. The soul pines because it has come down into Beriah, a world of limitation.


(משא״כ באצי׳ הרי האורות הם בחי׳ א״ס) ע״כ כלתה נפשה מתי אבוא ואראה81 התגלות אור א״ס.
(which is not so in Atzilus, where the lights are at the level of the Infinite), therefore her soul pines: “When shall I come and see” the revelation of the Infinite Light?
In Atzilus the lights are infinite, but in Beriah the soul is limited, and so it pines to see the revelation of the Infinite Light, in the psalmist’s words, “When shall I come and see?” The Kehot note quotes the Mitteler Rebbe: the phrase implies that the soul has not yet come near, but only longs to.


כי בבריאה ההתגלות הוא בבחי׳ גבול וצמצום וע״י הפרסא. שלכן המלאכים אומרים82 ג׳ פעמים קדוש. שבכל ד׳ שעות אומר קדוש מחדש.83
For in Beriah the revelation is in a mode of limitation and contraction, and through the partition. This is why the angels say “Holy” three times: every four hours [the angel] says “Holy” anew,
In Beriah revelation is limited and comes through the partition. Tanna DeVei Eliyahu teaches that the angels say “Holy” three times, each four hours apart.


כי ההשגה וההשפעה הנמשך לו הוא בגבול ונמשך לו ההתפעלות מזה ד׳ שעות עד שאח״כ אומר עוד קדוש כו׳.
because the comprehension and influx drawn to him is limited, and the stirring it produces in him lasts four hours, until afterwards he says “Holy” again, etc.
The angel receives only a limited measure of comprehension, which stirs him for four hours; then he says “Holy” anew. This shows how measured the revelation in Beriah is.


שאילו היה נמשך לו התגלות ההשגה מבחי׳ מלכות יותר היה מתבטל ממציאותו וכמאמר הושיט הקב״ה אצבעו הקטנה84 ביניהן ושרפן.
For were a greater revelation of comprehension drawn to him from the level of Malchus, he would be nullified out of existence, as in the saying, “The Holy One, blessed be He, stretched out His little finger among them and burned them.”
A greater revelation from Malchus would annihilate the angel. The Talmud relates that when angels objected to the creation of man, G-d put out His little finger among them and burned them.




14ולכן הנשמה שהיא שם בבחי׳ בע״ג [בעלי גבול / בעל גבול] אז הכלות הנפש לבוא מבחי׳ בע״ג [בעלי גבול / בעל גבול] להתגלות בלתי בע״ג [בעלי גבול / בעל גבול] הוא התשוקה בהתגלות וכלות הנפש יתירה מתי אבוא ואראה85 כי עדיין לא בא וזהו זכרו את86 ה׳ מרחוק.
Therefore the soul that is there in a state of limitation—its pining to come from the state of limitation to a revelation without limitation is then a longing in revelation and an intense pining of the soul: “When shall I come and see,” for it has not yet come. And this is “Remember G-d from afar.”
Because the soul in Beriah is limited, its longing for what is unlimited is open and intense: it pines precisely because it has not yet arrived. Jeremiah’s words “Remember G-d from afar” describe this love from a distance.




15וע״כ נקרא כלה. אבל הנשמות העומדים בבחי׳ אצי׳ נקראו אחותי שאין האהבה ברשפי אש ע״ד בחי׳ כלה כ״א אהבה בהסתר ובבחי׳ ביטול ושם נאמר בתולות אחריה רעותיה כו׳
Therefore it is called kallah. But the souls that stand at the level of Atzilus are called “my sister,” for [their] love is not with fiery flashes in the manner of the level of kallah, but a hidden love, in a state of self-nullification. And there it is said, “Maidens, her companions, following after her, etc.,
This is why the soul below is called “bride.” Souls in Atzilus are called “my sister” instead: their love is not a fiery yearning but a hidden love expressed as self-nullification, and of them the psalm says, “Maidens, her companions, following after her.”


בהיכלי מלך8788 שעומדים שם בהיכלות דאצילות ומקבלים בחי׳ יראה שבשם בשלימות ולכן נק׳ בנות ירושלים ואע״פ [ואף על פי]
in the King’s chambers,” for they stand there in the chambers of Atzilus and receive the level of awe that is there in completeness. Therefore they are called “daughters of Jerusalem.” And although
They are “in the King’s chambers,” the chambers of Atzilus, where they receive complete awe. That is why they are called “daughters of Jerusalem.”


שהם שם ג״כ בבחי׳ בעל גבול כמש״ל [כמה שכתוב לעיל] שהנשמות נמשכים מפנימי׳ [מפנימיות / מפנימית] הכלים מ״מ שם איהו וחיוהי וגרמוהי חד והאור הוא בבחי׳ א״ס.
they too are there in a limited state, as explained above, that the souls are drawn from the inner dimension of the vessels, nevertheless there “He and His life-forces and His vessels are one,” and the light is at the level of the Infinite.
Even there souls are limited, since they come from the vessels, as explained above. But in Atzilus G-d is one with His life-forces and His vessels, and the light there is infinite.




16ולכן עכ״פ [על כל פנים] הם בטלים בתכלית הביטול לאור א״ס קודם הפרגוד. משא״כ בבריאה ולכן נק׳ כלה
Therefore, at any rate, they are nullified in the utmost self-nullification to the Infinite Light before the curtain. This is not so in Beriah; therefore [there] it is called kallah.
So souls in Atzilus, though limited, are wholly nullified to the Infinite Light above the curtain. In Beriah this is not so, and there the soul is called “bride.”


ונמצא א״כ ירידה וריחוק זה גורם עלייה יתירה שעי״ז נעשים בבחי׳ כלה ואז דווקא הקב״ה נקרא אצלם בשם חתן וכמ״ש ביום חתונתו89 זו מ״ת [מתן תורה].90
It follows, then, that this descent and distance cause an additional ascent, for through it they come to be at the level of kallah, and then specifically the Holy One, blessed be He, is called, in relation to them, by the name chasan (bridegroom), as it is written, “on the day of his wedding”—this is the Giving of the Torah.
The soul’s descent and distance thus bring a greater ascent: only as a “bride” does it have G-d as its “bridegroom.” The Mishnah reads “the day of his wedding” in the Song of Songs as the Giving of the Torah.


כי נובלות חכמה שלמעלה תורה91 וכמשל הטפה גשמיות שיורדת ונמשכ׳ [ונמשכת] מהמוח ממש וע״י ירידת׳ בהשתלשלו׳ [בהשתלשלות] דרך חוט השדרה נתגשמה ונעשה טפה גשמיות ומ״מ יש בה
For “the Torah is the fallen fruit of the supernal wisdom,” like the analogy of the physical drop that descends and is drawn from the brain itself, and through its descent in stages by way of the spinal cord it became physical and turned into a physical drop; and nevertheless there is in it
The Midrash calls the Torah “the fallen fruit of supernal wisdom.” The Alter Rebbe compares it to a seed-drop, which originates in the brain and becomes physical as it descends through the spinal cord.


מכח המוחין ועצמיותם ממש להוליד בדומה לו כמ״כ [כמו כן] התורה נמשכה מבחי׳ חכים ולא בחכמה ידיעא92 ונשתלשלה למטה עד שיוכל להיות מלובשת בגשמיות וע״כ נקרא נובלות
of the power of the intellect (mochin) and their very essence, to beget [one] like itself. So too, the Torah was drawn from the level of “wise, but not with a known wisdom,” and descended in stages below until it could be enclothed in physicality; therefore it is called “fallen fruit.”
Though physical, the drop carries the very essence of the father’s mind and can produce a being like him. So too the Torah comes from G-d’s wisdom that is beyond any knowable wisdom and descends until it is enclothed in physical matters, yet it carries its source within it.


(ועמ״ש בד״ה ושבתה הארץ9394 בענין זריעת הגרעין כו׳ ומ״ש במ״א ע״פ המאמר בזוהר בפ׳ בראשית95 דכ״ז אעשה לו עזר96 דא משנה) וכמו הטפה שנתגשמה כו׳ ונקלטת בבחינת כלה היינו בנשמות ישראל שלומדים התורה בעוה״ז
(See what is written in the discourse beginning “The land shall rest” on the sowing of the seed, etc., and what is written elsewhere on the statement in the Zohar, Parshas Bereishis, folio 27, “‘I will make him a helpmate’—this is the Mishnah.”) And like the drop that became physical, etc., and is taken in by the level of kallah—that is, by the souls of Israel who study the Torah in this world.
As the drop is received by the mother, the Torah is received by the “bride,” the souls of Israel who study it in this world. The parenthesis points to other discourses, including one on the Zohar’s reading of “I will make him a helpmate” as the Mishnah.


לכן הנשמות קודם שנבראים בעודם בבחינת עיבור במל׳ דאצילות מלמדים אותה כל התורה97 ואח״כ בא מלאך וסטרו כו׳98
Therefore, before the souls are created, while they are still in a state of gestation in Malchus of Atzilus, they teach [the soul] the entire Torah, and afterwards an angel comes and strikes him, etc.,
The Talmud teaches that before birth, while in the womb, a child is taught the whole Torah, and then an angel strikes him on the mouth and he forgets it. Here that “gestation” is in Malchus of Atzilus.


כדי שע״י יגיעתו יחזור ללימודו שהוא קליטת הטפה עד״מ שהוא התורה כמו שהיא למטה ולכן ביום חתונתו זו מ״ת [מתן תורה]
so that through his toil he will return to his learning, which is, by way of analogy, the taking in of the drop, that is, the Torah as it is below. Therefore, “on the day of his wedding”—this is the Giving of the Torah,
The forgetting is so that by his own toil he will learn it again, which corresponds to the conception of the seed. This is why the Giving of the Torah is called “the day of his wedding.”


כי בחינת התגלות התורה וירידתה למטה הוא בחינת חתן חות דרגא לבוא בהתגלות התורה מחכמה עילאה עד שנקלטת בבחינת כלה.
for the level of the revelation of the Torah and its descent below is the level of chasan, [as in] chos darga, “descending a level,” to come into the revelation of the Torah from the supernal wisdom until it is taken in by the level of kallah.
Chasan (bridegroom) is read as chos darga, “descending a level”: the Torah comes down from supernal wisdom until the bride receives it. The groom is the Torah descending; the bride is the soul that takes it in.




17ולכן בשיר השירים נזכר הכל בלשון חתן וכלה וגם בלשון דודי. שכמו שהוא בכל נשמה בפרט שבירידתה בבי״ע דוקא נקרא כלה כך הוא בבחינת מל׳ שבירידתה להיות עתיק לבריאה אז דוקא נקרא בשם כלה.
Therefore in the Song of Songs everything is spoken of in terms of chasan and kallah, and also in terms of “my beloved.” For just as with every individual soul, it is specifically in its descent into Beriah, Yetzirah and Asiyah that it is called kallah, so it is with the level of Malchus: specifically in its descent to become Atik for Beriah is it then called by the name kallah.
This explains why the Song of Songs speaks of groom and bride and of “my beloved.” Both the individual soul and Malchus are called “bride” only in their descent into the lower worlds.




18ופי׳ כלה כל ה׳ היינו כל ר״ל [רוצה לומר] בחי׳ כלליות מכל המדות כי ע״ס [עשר ספירות] דמל׳ נמשכים מעשר מלכיות דע״ס [דעשר ספירות] דאצילות ממל׳ שבכתר נעשה כתר שבמל׳ כו׳ והה׳ הוא בחינת התגלות ועמ״ש ע״פ עיני כל אליך ישברו99100 כו׳.
And the meaning of kallah is kol hei: kol (“all”) means the level of the inclusion of all the attributes (middos), for the Ten Sefiros of Malchus are drawn from the ten [aspects of] Malchus of the Ten Sefiros of Atzilus—from the Malchus of Keser comes the Keser of Malchus, etc.—and the hei is the level of revelation. And see what is written on the verse “The eyes of all look to You, etc.”
Kallah (bride) is read as kol hei, “all” and the letter hei. “All” means that Malchus gathers all the attributes, since the ten Sefiros of Malchus come from the Malchus within each of the ten Sefiros of Atzilus, while the hei stands for revelation.




19וזהו פי׳ שחורה אני ונאוה101 שמקור נש״י [נשמות ישראל] שבבריאה שהיא בחי׳ המל׳ כשנקרא שכינה כנ״ל אומרת לבנות ירושלים היינו הנשמות שבאצילות שחורה אני מחמת הירידה בבחינת בעל גבול.
This is the meaning of “I am black, yet comely”: the source of the souls of Israel that is in Beriah, which is the level of Malchus when it is called Shechinah, as above, says to the “daughters of Jerusalem,” that is, to the souls that are in Atzilus, “I am black,” because of the descent into a state of limitation.
Here all this is applied to the verse. The speaker is the source of the souls in Beriah, Malchus as Shechinah; she addresses the “daughters of Jerusalem,” the souls still in Atzilus, and says she is “black” because she has descended into limitation.


אעפ״כ [אף על פי כן] ונאוה שעי״ז יש התגלות יותר מכמו שהיתה בבחינת בנות ירושלים שהיתה הנשמה אז בהיכלות דאצילות
Even so, “[I am] comely,” for through this there is a greater revelation than there was in the state of “daughters of Jerusalem,” when the soul was then in the chambers of Atzilus.
Yet she is “comely,” because the descent brings a greater revelation than the souls had in the chambers of Atzilus. The darkness of the descent is what makes the greater beauty possible.


וזהו הלוך ילך102 ובכה נושא משך הזרע103 בא יבוא ברנה נושא אלומותיו וכמ״ש הפי׳ בזה בד״ה שובה ישרא ל104 ע״ש
This is [the meaning of] “He goes along weeping, carrying the bag of seed; he will surely come back with joyful song, carrying his sheaves,” as the explanation of this is written in the discourse beginning “Return, O Israel”; see there.
The psalm pictures a farmer who sows in tears and reaps in joy: the seed must be buried in the earth to yield a harvest. The soul’s descent is likewise a sowing that yields far more than was sown.


(והטעם כנ״ל שאז דייקא נעשית בבחינת כלה והקב״ה נקרא אצלה בחינת חתן דהיינו המשכת התורה מעצמיות ח״ע [חכמה עילאה] יותר גבוה בשרשה מההשגות שהיה להן בהיכלות דאצילות וכמ״ש בפ׳ לך לך בד״ה ענין לך לך105 בענין נובלות חכמה שלמעלה תורה106 כו׳ ע״ש.
(The reason is as above: that specifically then it comes to be at the level of kallah, and the Holy One, blessed be He, is called, in relation to her, the level of chasan—that is, the drawing down of the Torah from the very essence of the supernal Chochmah, which is higher in its root than the comprehensions they had in the chambers of Atzilus—as is written in Parshas Lech Lecha, in the discourse beginning “The matter of ‘Go forth,’” on “The Torah is the fallen fruit of supernal wisdom, etc.” See there.
The reason, as explained above, is that only after the descent is the soul a “bride,” with G-d as “groom,” which means receiving the Torah drawn from the very essence of supernal wisdom. That is higher in its source than anything the souls grasped in Atzilus, as the discourse in Torah Ohr on “Go forth” develops.


ובזה יובן מ״ש המגיד להב״י [להבית יוסף] הובא בשל״ה [בשני לוחות הברית] שם שכל מה שנאמר בענין יחוד תפארת ומלכות הכל הוא בבחינת הארתם בנרתק שלהם דהיינו בבחינת מל׳ הנקרא שכינתא. והיינו כמ״ש כאן שאזי דייקא נקרא כלה כו׳ וכדלעיל.
This will explain what the Maggid said to the Beis Yosef, cited in the Shelah there: that everything said about the union of Tiferes and Malchus is all in terms of their illumination within their sheath, that is, in the level of Malchus that is called Shechinta. This is as written here, that specifically then it is called kallah, etc., as above.
The Maggid told the Beis Yosef that all talk of the union of Tiferes and Malchus (the Holy One and the Shechinah) refers to their light within a “sheath,” Malchus called Shechinta. This fits what was said here: Malchus is “bride” precisely after its descent.


והטעם לזה דלכאורה אינו מובן הרי המל׳ כמו שהיא באצילות היא בחי׳ עליונה יותר הרבה כנ״ל ולמה א״כ ענין היחוד דזו״נ [דזעיר אנפין ונוקבא] שנקרא יחוד קב״ה [קודשא בריך הוא] ושכינתיה שהוא המשכת סוכ״ע בממכ״ע [בממלא כל עלמין] שהוא בחינה והמשכה היותר עליונה
The reason for this—for at first glance it is not understood: Malchus as it is in Atzilus is a far higher level, as above. Why then should the union of Z’eir Anpin and Nukva, which is called the union of the Holy One, blessed be He, and His Shechinah—which is the drawing down of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin), the highest level and drawing down—
But why should this be? Malchus within Atzilus is far higher, and the union of Z’eir Anpin and Nukva, which draws the encompassing light (sovev) into the indwelling light (memalei), is the highest kind of drawing down.


יהיה כל זה נמשך דייקא בבחינת כלה שהוא המל׳ שירדה לבריאה כו׳ אלא שהיא עולה באצילות ומתייחדת שם עם ז״א פב״פ [פנים בפנים] עיין בע״ח [בעץ חיים] שמ״ז פ״א ובפע״ח [ובפרי עץ חיים] בכוונות ק״ש [קריאת שמע] ושמ״ע [ושמונה עשרה]. ועיין בזהר בראשית) (דמ״ט סע״א [סוף עמוד א]).
all be drawn specifically in the level of kallah, which is Malchus that descended into Beriah, etc., except that she ascends into Atzilus and unites there with Z’eir Anpin face to face? See Etz Chaim, Sha’ar 47, chapter 1, and Pri Etz Chaim, on the intentions of the Shema and the Shemoneh Esreh. And see the Zohar, Bereishis) (folio 49, end of side a).
Granted that Malchus ascends into Atzilus to unite with Z’eir Anpin face to face, as Etz Chaim, Pri Etz Chaim and the Zohar describe, the partner in this union is still the Malchus that went down to Beriah. That is what needs explaining.


אמנם הענין יובן בהקדים מ״ש במ״א אשר צריך להבין בענין היחודים העליונים למה כינו אותן בזהר וע״כ בלשון זיווג גשמי ונקרא זיווג ז״א ונוקבא וכיוצא.
However, the matter will be understood by first introducing what is written elsewhere: that one needs to understand, regarding the supernal unions, why they are described in the Zohar and Etz Chaim in the language of physical coupling, and called the coupling of Z’eir Anpin and Nukva, and the like.
To answer, the Alter Rebbe first asks why the Zohar and Etz Chaim describe the supernal unions with the imagery of physical marital union, as the “coupling” of Z’eir Anpin and Nukva.


והרי עיקר ענין פי׳ הזיווג והיחוד אינו אלא שפע וגילוי האור מן המשפיע למקבל.
After all, the essential meaning of coupling and union is nothing but the flow and revelation of light from the giver to the receiver.
In essence, “union” means only that light flows from the giver to the receiver. Nothing in that definition calls for a marital image.


א״כ לכאורה יותר היה נראה להמשיל ענין השפעה זו עד״מ משפע הרב לתלמיד או מהשפעת העשיר לעני צדקה כו׳ ולמה הוצרכו להלבישו במשל גשמי מאד.
If so, at first glance it would seem more fitting to compare this bestowal, by way of analogy, to the influence of a teacher on a student, or to a rich man’s giving charity to a poor man, etc. Why did they need to clothe it in a very physical analogy?
A teacher instructing a student, or a rich man giving to a poor man, would seem a more fitting analogy. Why choose so physical an image?


אך הענין הוא שיש הפרש גדול בין שפע הרב לתלמיד ובין יחוד דכר ונוקבא כי בשפע הרב לתלמיד אין כאן רק השפעה מהרב לבד והתלמיד הוא טפל לגמרי שאינו
But the matter is that there is a great difference between the influence of a teacher on a student and the union of male and female. For in the influence of a teacher on a student there is nothing but bestowal from the teacher alone, and the student is entirely secondary, being
The difference is this: between teacher and student, all the giving comes from the teacher, and the student contributes nothing of his own.


אלא בחינת מקבל לבד משא״כ ביחוד דכר ונוקבא הרי האשה ג״כ מזרעת אודם שממנו בשר107 כו׳ וכמ״ש אשה כי תזריע108 וארז״ל [ואמרו רבותינו זכרונם לברכה] אשה מזרעת תחלה יולדת זכר כו׳
only at the level of a recipient alone. This is not so with the union of male and female: the woman too emits seed, the red, from which comes flesh, etc., as it is written, “When a woman emits seed,” and our Sages, of blessed memory, said, “If the woman emits seed first, she gives birth to a male, etc.”
In marital union the woman also contributes seed, from which, the Talmud says, the child’s flesh is formed. The Torah says “When a woman emits seed,” and the Sages teach that if she emits seed first, the child will be male.


ואדרבה עיקר הווית הולד הוא מזרע הנקבה רק שמ״מ נקרא הנקבה בחינת מקבל כי זרע הנקבה אין בה כח להקפיא ולהתרקם ממנו הולד רק ע״י זרע הזכר
On the contrary, the main formation of the child is from the female’s seed; it is only that the female is nevertheless called the recipient, because the female’s seed has no power to congeal so that the child be formed from it, except through the male’s seed,
The child is in fact formed mainly from the woman’s contribution. She is called the receiver only because her seed cannot take form without the man’s.


וכמו החלב שנקפא להיות גבינה ע״י שנותנים בו קיבה וכה״ג [וכהאי גוונא] וז״ש [וזהו שכתוב] כחלב תתיכני וכגבינה תקפיאני109 כו׳
like milk that congeals into cheese when rennet is put into it, and the like. This is what is written, “You poured me out like milk and curdled me like cheese, etc.”
Rennet turning milk into cheese illustrates this: the cheese is made of the milk, but it sets only through the rennet. Job describes his own formation in these terms: “You poured me out like milk and curdled me like cheese.”


והנה למעלה ביחוד העליון הוא ג״כ בחינת מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] עם היות שבחינת המ״ד [המיין דוכרין] הוא המשכת חכמה עילאה שבתוכה מלובש אור א״ס ב״ה.
Now, above, in the supernal union, there are also the levels of “feminine waters” (mayin nukvin) and “masculine waters” (mayin duchrin). Although the level of the masculine waters is the drawing down of the supernal Chochmah, within which the Infinite Light (Or Ein Sof), blessed be He, is enclothed,
In the supernal union there is likewise a feminine contribution, mayin nukvin (“feminine waters”), and a masculine one, mayin duchrin (“masculine waters”). The masculine waters are the supernal Chochmah, which bears the Infinite Light.


אך זהו על ידי העלאת מ״ן [מיין נוקבין] שהוא בירורי רפ״ח ניצוצים על ידי שהאדם מתפלל באהוי״ר [באהבה ויראה] בכח האכילה ושתיה שהוא בירורי ק״נ [קליפת נוגה]
this comes about through the raising of the feminine waters, which are the refinements of the 288 sparks, through a person praying with love and awe by the strength of [his] eating and drinking, which is the refinement of kelipas nogah,
Yet that flow comes only in response to the raising of the feminine waters: the refinement of the 288 sparks of holiness that fell in the shattering of the vessels. A person refines them when he prays with love and awe using the strength he drew from food and drink, which belong to kelipas nogah, the realm that is neither holy nor wholly evil.


וכן צמר דציצית וקלף דתפילין כו׳ וזהו ענין מ״ן [מיין נוקבין] דנוקבא שהמלכות דאצילות מתלבשת בבי״ע לברר הרפ״ח ניצוצים כו׳.110
and likewise the wool of tzitzis and the parchment of tefillin, etc. This is the meaning of the feminine waters of Nukva: that Malchus of Atzilus is enclothed in Beriah, Yetzirah and Asiyah to refine the 288 sparks, etc.
Physical things used for mitzvos, such as wool for tzitzis and parchment for tefillin, are refined in the same way. This is the meaning of the “feminine waters” of Nukva: Malchus of Atzilus enters the lower worlds in order to refine these sparks.




20והנה שרש המ״ן [המיין נוקבין] גבוה מאד לפי שהיא מעולם התהו מלפני מלוך מלך111 כו׳. אלא שמ״מ המ״ד [המיין דוכרין] הוא המברר המ״ן [המיין נוקבין] כו׳
Now, the root of the feminine waters is very high, for it is from the World of Tohu, “before any king reigned, etc.” Yet nevertheless, the masculine waters are what refine the feminine waters, etc.;
The feminine waters come from the World of Tohu, which Kabbalah identifies with the kings who reigned “before any king reigned” over Israel. Their source is therefore very high, even though the masculine waters are what refine them.


אבל אחר הבירור עולה בס״ג [בשם ס״ג] שלמעלה ממ״ד [ממיין דוכרין] דמ״ה [דשם מ״ה] וכנודע מענין אשת חיל עטרת בעלה.112 ולכן הוכרחו להמשיל יחוד העליון לזיווג דכר ונוקבא דייקא אע״פ [אף על פי] שהוא משל גשמי מאד.
but after the refinement, it ascends into [the Name] Sag, which is above the masculine waters of [the Name] Mah, as is known regarding “A woman of valor is the crown of her husband.” Therefore they were compelled to compare the supernal union specifically to the coupling of male and female, even though it is a very physical analogy.
Once refined, the feminine waters rise to the level of the divine Name Sag, higher than the Name Mah from which the masculine waters come. As Proverbs says, “A woman of valor is the crown of her husband,” and this is why only the image of male and female union fits.


(ועמ״ש סד״ה קול דודי בענין מקפץ על הגבעות113 כו׳ ובביאור ע״פ אז ישיר ישראל114 כו׳ עלי באר כו׳) ועפ״ז [ועל פי זה] יובן הטעם דהיחוד עליון הוא דייקא בבחינת שכינתא שהיא המל׳ שיורדת בבריאה כו׳
(See what is written at the end of the discourse beginning “The voice of my beloved” on “leaping over the hills, etc.,” and in the explanation on “Then Israel sang, etc., ‘Spring up, O well, etc.’”) On this basis one will understand the reason that the supernal union is specifically in the level of Shechinta, which is Malchus that descends into Beriah, etc.:
References are given to discourses on “The voice of my beloved” and “Then Israel sang.” Now the question is answered: the supernal union happens through the Shechinah that descended into Beriah.


כי עיקר בירור הרפ״ח ניצוצים הוא בבי״ע משא״כ באצילות לא יגורך רע115 כתיב ובירידתה לבריאה היא מבררת המ״ן [המיין נוקבין] ועי״ז דוקא נעשה היחוד העליון
for the main refinement of the 288 sparks is in Beriah, Yetzirah and Asiyah, whereas of Atzilus it is written, “Evil shall not dwell with You.” And in her descent to Beriah she refines the feminine waters, and specifically through this the supernal union takes place;
The 288 sparks are refined mainly in the lower worlds, while Atzilus contains no evil, as the psalm says, “Evil shall not dwell with You.” Only by descending can Malchus gather the feminine waters that make the supernal union possible.


והיינו שהיא עולה באצילות פב״פ [פנים בפנים] עם ז״א כו׳ ומ״מ הענין הוא ע״ד מ״ש הרמ״ז [הרב משה זכות] פ׳ כי תשא (בדף קפ״ט ע״ב) ודע
that is, she ascends into Atzilus, face to face with Z’eir Anpin, etc. Nevertheless, the matter is along the lines of what the Ramaz wrote in Parshas Ki Sisa (folio 189b): “Know
Having refined them, Malchus rises into Atzilus to unite face to face with Z’eir Anpin. The Ramaz, in his commentary on the Zohar, Parshas Ki Sisa, describes this process.


כי שושנה העליונה היא מלכות דאצילות הנקרא רעיתי וארז״ל [ואמרו רבותינו זכרונם לברכה] מפרנסתי116117 מפני שכל הבירורים המתעלים מלמטה ע״י מלכות התחתונה עולים עד מל׳ דאצילות
that the upper rose is Malchus of Atzilus, which is called ‘My beloved’ (rayasi), and our Sages, of blessed memory, said, ‘[read] she who sustains Me (mefarnesasi),’ because all the refinements that are elevated from below by the lower Malchus ascend up to Malchus of Atzilus,
The Ramaz writes that the “upper rose” is Malchus of Atzilus, called “My beloved” (rayasi), which the Sages read as “she who sustains Me” (mefarnesasi). She sustains, because the sparks raised by the lower Malchus reach up to her.


והיא מעלה מ״ן [מיין נוקבין] לבעלה ועי״כ [ועל ידי כך] יורד השפע לעולמות עכ״ל [עד כאן לשונו] ועיין מ״ש סד״ה מזמור שיר חנוכת הבית118 בענין אבן מאסו הבונים119 כו׳ ועמ״ש הרמ״ז [הרב משה זכות] פ׳ כי תצא (דרע״ו) ד״ה ואיהו גדיל לה ומזה נלמוד כו׳ ע״ש.
and she raises feminine waters to her Husband, and through this the bounty descends to the worlds.” End of quote. And see what is written at the end of the discourse beginning “A psalm, a song of the dedication of the House,” on “The stone the builders rejected, etc.”; and see what the Ramaz wrote in Parshas Ki Seitzei (folio 276), in the passage beginning “And He makes her grow, and from this we learn, etc.” See there.
Malchus then raises these as feminine waters to her Husband, Z’eir Anpin, and blessing descends to the worlds. Further references follow, including a discourse on “The stone the builders rejected,” which became the cornerstone.


ובפ׳ פנחס (דרט״ו ב׳) לאה ורחל נעשים אחד וכ״כ [וכן כתב] עוד ר״פ תרומה (דקכ״ו ע״ב) גבי מי זאת כו׳
And in Parshas Pinchas (folio 215b): Leah and Rachel become one. He also wrote so at the beginning of Parshas Terumah (folio 126b), on “Who is this, etc.”
The Ramaz also says that Leah and Rachel, two aspects of the feminine, become one, and he makes a similar point at the beginning of Parshas Terumah. The Kehot note records a chassid’s manuscript suggesting that the Pinchas reference should read 214b.


ועמ״ש בפ׳ יתרו בד״ה זכור את יום השבת120 בענין עליית הנשמות ע״י ירידתן ב גוף שמתחלה היו מבחינת היחוד דאיהו וגרמוהי חד
And see what is written in Parshas Yisro, in the discourse beginning “Remember the Shabbos day,” on the ascent of the souls through their descent into the body: that at first they were from the level of the unity of “He and His vessels are one,”
The discourse in Torah Ohr on “Remember the Shabbos day” explains that souls rise by descending into the body. At first they belong to the level of “He and His vessels are one,” the level of the vessels of Atzilus.


וע״י התלבשותן בנה״ב [בנפש הבהמית] מתעלות להיות בבחי׳ היחוד דאיהו וחיוהי חד ומובן זה ג״כ עפמ״ש [על פי מה שכתוב] כאן שכשהן באצילות נמשכו מפנימית הכלים שזהו ענין איהו וגרמוהי כו׳
and through their enclothing in the animal soul they ascend to be at the level of the unity of “He and His life-forces are one.” This is also understood according to what is written here: that while in Atzilus they were drawn from the inner dimension of the vessels, which is the matter of “He and His vessels, etc.,”
Clothed in the animal soul, they rise to the level of “He and His life-forces are one,” the level of the lights. This fits the present discourse, which said that in Atzilus the souls derive from the inner dimension of the vessels.


וע״י ירידתן בבי״ע יתעלו יותר כמשי״ת [כמו שיתבאר] בפי׳ שחורה אני ונאוה (ועמ״ש בד״ה אם בחקתי121 הנה מבואר בע״ח [בעץ חיים]):
and through their descent into Beriah, Yetzirah and Asiyah they will ascend higher, as will be explained in the meaning of “I am black, yet comely.” (And see what is written in the discourse beginning “If you walk in My statutes: Now, it is explained in Etz Chaim.”)
Through the descent into the lower worlds they will rise higher still, as the explanation of “I am black, yet comely” will show. The discourse on “If you walk in My statutes” is also cited.




Section 3 · ¶21–27
The black and white hair
21ג והנה להבין ביאור ענין שחורה אני שמקבלת בחינת הטפה היא בחינת ח״ע [חכמה עילאה] בבחינת שחורה דהיינו בבחינת ההלכות ודקדוקי סופרים שהן קווצותיו תלתלים שחורות כעורב.122
3. Now, to understand the explanation of “I am black”: that she receives the level of the drop, which is the level of the supernal Chochmah, in the aspect of “black,” that is, in the aspect of the halachos and the fine points of the Scribes, which are [the meaning of] “His locks are curled, black as a raven.”
A new section explains the “blackness.” The soul receives the “drop” of supernal Chochmah, the Torah, in a “black” form: the detailed halachos and the fine points of the Scribes, which are the “locks” of the verse “His locks are curled, black as a raven.”


הענין דאיתא באדרא דנשא (דקל״ב) וז״ל [וזה לשונו] דתניא כתיב קווצותיו תלתלים שחורות כעורב וכתיב ושער רישיה כעמר נקא.123 לא קשיא הא בדיקנא עילאה הא בדיקנא תתאה.124
The matter is that it is stated in the Idra of Naso (folio 132), and these are its words: “For it was taught: it is written, ‘His locks are curled, black as a raven,’ and it is written, ‘and the hair of His head like pure wool.’ There is no difficulty: this is in the upper beard, and this is in the lower beard.
The Idra in the Zohar, Parshas Naso, contrasts two verses: the Song of Songs describes black hair, while Daniel sees the Ancient of Days with hair “like pure wool.” The Zohar answers that the white hair belongs to the upper beard (of Arich Anpin) and the black to the lower beard (of Z’eir Anpin).


וע״ד כד אתייהיבת אורייתא לישראל אתייהיבת באש שחורה על גבי אש לבנה עכ״ל [עד כאן לשונו] ודף קל״ו ע״א איתא קוצי דשערי אוכמן כו׳
And on this account, when the Torah was given to Israel, it was given in black fire upon white fire.” End of quote. And on folio 136a it says: “The locks of black hair, etc.,
Hence, says the Zohar, the Torah was given as “black fire upon white fire.” Another passage of the Idra speaks of the black locks of hair.


דאחידן ביה דכיין ומסאבן125126 ומכאן אתאחדן טעמי אורייתא בדכייא במסאבא עכ״ל [עד כאן לשונו] דפי׳ דכיין ומסאבן היינו מה שהוא כשר ופסול טמא או טהור.
to which pure and impure are attached; and from here the reasons of the Torah are attached, in purity [and] in impurity.” End of quote. The meaning of “pure and impure” is what is kosher and unfit, impure or pure.
From those black locks hang “pure and impure,” and from there the reasons of the Torah branch into purity and impurity. The Alter Rebbe explains that this means the halachic rulings of fit and unfit, pure and impure.


נמצא שרש ההלכות שבל״ת [שבלא תעשה] נמשכין משערות דז״א וההלכות שבמצות עשה נמשכים מבחינת עמר נקא שערות דא״א.127128129130131132
It follows that the root of the halachos of the prohibitive commandments is drawn from the hairs of Z’eir Anpin, while the halachos of the positive commandments are drawn from the level of “pure wool,” the hairs of Arich Anpin.
The conclusion: the laws of the prohibitions stem from the black hairs of Z’eir Anpin, and the laws of the positive commandments from the white hairs of Arich Anpin. This sets up the maamar’s central contrast between the two kinds of mitzvos.




22והענין כי הנה כבר נתבאר למעלה שכשנצרך להיות המשכה והתגלות חדשה מאור א״ס ב״ה צ״ל הכל ע״י כתר שהוא ממוצע בין המאציל לנאצלים.
The explanation is this: it has already been explained above that when there needs to be a new drawing down and revelation from the Infinite Light (Or Ein Sof), blessed be He, it must all be through Keser, which is the intermediary between the Emanator and the emanated.
To explain the role of the “hair,” the Alter Rebbe recalls that every new revelation from the Infinite Light must pass through Keser, the intermediary between G-d and the Sefiros.


וזהו המחדש בטובו. פי׳ שממשיך האור חדש ממקור בחינת א״ס ב״ה על ידי טובו הוא בחינת ורב חסד133 שהוא מדת הכתר ועי״ז אח״כ אור חדש על ציון תאיר.134
This is [the meaning of] “Who renews in His goodness.” That is: He draws new light from the source, the level of the Infinite One, blessed be He, through His goodness, which is the level of “abundant in kindness,” the attribute of Keser; and through this, afterwards, “Shine a new light upon Zion.”
The morning prayer speaks of G-d “Who renews in His goodness” the work of creation; “His goodness” is “abundant in kindness,” one of the Thirteen Attributes, which belongs to Keser. Through it a new light is drawn down, as the prayer “Shine a new light upon Zion” asks.




23והמשכה זו מהכתר בע״ס [בעשר ספירות] הוא רק ע״י בחינת שערות כמ״ש בע״ח [בעץ חיים] ובזהר135 דאו״א [דאבא ואימא] יונקים ממזלות.
This drawing down from Keser into the Ten Sefiros is only through the level of hairs, as is written in Etz Chaim and in the Zohar, that Abba and Imma draw nourishment from the mazalos.
The flow from Keser into the Sefiros passes only through “hairs.” Etz Chaim and the Zohar say that Abba and Imma, Chochmah and Binah, draw from the mazalos, two of the thirteen tikkunim of the beard of Arich Anpin.


והענין כי הנה בעצמותו יתברך נאמר אני הוי׳ לא שניתי136 ולאו ביה מכל אינון מדות כלל137 ולכן בכדי שיהיה ההמשכה והתגלות מא״ס בבחינת חכמה שיומשך מאנת בחינת חכים.
The explanation is this: of His essence, blessed be He, it is said, “I, G-d, have not changed,” and “none of these attributes is in Him at all.” Therefore, for there to be a drawing down and revelation from the Infinite One in the level of Chochmah—that from “You” there be drawn the level of “wise”—
G-d’s essence does not change and has none of the attributes. For Him to be revealed as “wise,” in the words of the Tikkunei Zohar, “You are wise,” requires a channel.


זהו ירידה גדולה והוא על ידי רב חסד138 וכמ״ש עולם חסד יבנה139 שישפיל את עצמו שיהיה נקרא בשם חכים ומבין.
this is a great descent, and it comes about through “abundant in kindness,” as it is written, “The world is built by kindness”: that He lowers Himself to be called by the name “wise” and “understanding.”
Being called “wise” and “understanding” is a great descent for G-d. It comes about through His abundant kindness, as the psalm says, “The world is built by kindness.”




24ואי אפשר להיות נמשך מבחינת ורב חסד בחכמה כ״א על ידי בחינת שערות לבד. והכלי לזה שיהיה זה הגילוי מאור א״ס הוא על ידי
And it is impossible for [light] to be drawn from the level of “abundant in kindness” into Chochmah except through the level of hairs alone. And the vessel for this, that this revelation from the Infinite Light should come about, is through
From Keser’s kindness into Chochmah the flow can pass only through the “hairs,” narrow channels that convey a reduced light. The vessel through which this revelation of the Infinite Light comes about is the mitzvos.


המצות תרי״ג ארחין דגלגלתא140141 שרש המצות רצון עליון ונמשך ע״י שערות י״ג תקוני דיקנא דא״א מדה״ר [מדות הרחמים] ורב חסד142 ואבא יונק ממזל השמיני התגלות טעמי המצות.
the mitzvos, the 613 paths of the Skull (Gulgalta), the root of the mitzvos, the supernal will; and it is drawn through the hairs, the thirteen tikkunim of the beard of Arich Anpin, the attributes of mercy and “abundant in kindness.” And Abba draws nourishment from the eighth mazal, the revelation of the reasons of the mitzvos.
The Zohar speaks of 613 paths in the Gulgalta, the “skull” of Arich Anpin, which are the root of the 613 mitzvos in the supernal will. This will is drawn down through the thirteen tikkunim of the beard of Arich Anpin, the Thirteen Attributes of Mercy, and Chochmah (Abba) draws from the eighth of them, revealing the reasons of the mitzvos.


אך הנה כל בחי׳ ההשתלשלות הנ״ל הוא רק מבחינת יוד אחרונה דשם ס״ג [שם ס״ג] שבטהירו עילאה כמ״ש בספר עמק המלך שער ג׳ (והובא מזה במק״מ [במקדש מלך] פ׳ בראשית143 על דף ט״ו)
However, the whole chain of descent mentioned above is only from the level of the final yud of the Name Sag that is in the Supernal Brightness (Tehiru Ila’ah), as is written in the book Emek HaMelech, Sha’ar 3 (and cited from it in Mikdash Melech, Parshas Bereishis, on folio 15),
Yet this whole chain of descent comes only from the last yud of the Name Sag in the Tehiru Ila’ah, the primordial supernal light, according to Emek HaMelech. It is a tiny aspect relative to what lies above it.


ובזהר פ׳ שמות144 (נ״א [נוסחא אחרינא] פ׳ בראשית) איתא שהתהוות כל העולמות הוא ע״י מחשבה אחת145 ולכן הכל נחשב כטפה בים אוקיינוס.146
and in the Zohar, Parshas Shemos (another reading: Parshas Bereishis), it is stated that the coming into being of all the worlds is through a single thought, and therefore everything is considered like a drop in the ocean.
The Zohar says that all the worlds came into being through a single thought, so that everything is like a drop in the ocean. A drop in the ocean has no separate existence at all, as the Mitteler Rebbe explains in the work cited in the Kehot note.


לכן בעצמותו ית׳ לא שייך לומר אפילו סכ״ע [סובב כל עלמין] שאינו בגדר עלמין כלל וגם מה שאמר אנת חכים147148
Therefore, of His essence, blessed be He, one cannot say even “encompassing all worlds” (sovev kol almin), for He is not within the bounds of worlds at all; and also what he said, “You are wise,”
Therefore G-d’s essence cannot even be called “encompassing all worlds,” since it has no relation to worlds at all. The same applies to Eliyahu’s words “You are wise.”


דהיינו שמבחינת אנת נמשך להתלבש בבחי׳ חכים כנ״ל הנה בעצמותו ומהותו אין שייך גם זאת אלא אנת ר״ל [רוצה לומר] על סכ״ע [סובב כל עלמין].
that is, that from the level of “You” [light] is drawn to be enclothed in the level of “wise,” as above—of His essence and being even this does not apply; rather, “You” refers to the level of “encompassing all worlds.”
Those words mean that from “You” light is drawn into “wise,” but this too cannot describe His essence. “You” there refers only to the light that encompasses all worlds.


כי עצמות א״ס פשוט בתכלית הפשיטות ואור צח ומצוחצח149 אוכם הוא קמי׳ [קמיה]150 וכלא ממש חשיבי אני הוי׳ לא שניתי151 וכמו קודם שנברא העולם וכל מקור ההמשכה וההתגלות הוא רק מבחי׳ מל׳ דא״ס.
For the essence of the Infinite One is simple in the utmost simplicity, and “a clear and lucid light is darkness before Him,” and [all] are considered as truly nothing: “I, G-d, have not changed,” just as before the world was created. And the entire source of the drawing down and revelation is only from the level of Malchus of the Infinite One.
G-d’s essence is absolutely simple, and even the purest light is “darkness before Him,” as the Tikkunei Zohar says. The source of all revelation is only Malchus of the Infinite, the aspect of G-d that relates outward.


אבל בעצמות א״ס לא שייך גם זאת שיהי׳ [שיהיה] מקור שיתגלה איזה הארה ואינו שייך לעולמות כלל שיאמר אנת חכים.
But of the essence of the Infinite One even this does not apply, that there be a source from which any illumination would be revealed; and it does not pertain to the worlds at all, such that one would say, “You are wise.”
G-d’s essence is not even a source from which some light could be revealed. It has no relation to worlds such that one could say of it, “You are wise.”


רק מבחי׳ מל׳ דא״ס אף שהוא אור א״ס מ״מ היא בחי׳ שיוכל לומר ולהשתלשל מזה עולמות אבי״ע [אצילות בריאה יצירה עשיה] סוכ״ע ע״י דילוג והארת קו וחוט. וע״ז אמר אנת חכים.152
Only from the level of Malchus of the Infinite One: although it is the Infinite Light, nevertheless it is a level of which one can say [this], and from which the worlds of Atzilus, Beriah, Yetzirah and Asiyah and [the light that] encompasses all worlds can descend, through a leap and through the illumination of the kav and thread. And of this he said, “You are wise.”
Malchus of the Infinite, though it is itself infinite light, is a level of which this can be said, and from it the four worlds and the light that encompasses them unfold, by way of a leap and the thin line of the kav. Eliyahu’s “You are wise” refers to this level.




25והנה התגלות האור מבחינ׳ [מבחינת / מבחינה] זו מבחי׳ אנת לבחי׳ חכים דהיינו שיהיה נמשך התגלות מסכ״ע [מסובב כל עלמין] הארה לעלמין שהחכמה היא ראשית עולם האצי׳ וכתיב כולם בחכמה עשית.153
Now, the revelation of the light from this level, from the level of “You” to the level of “wise”—that is, that there be drawn a revelation from [the light that] encompasses all worlds (sovev kol almin), an illumination for the worlds, for Chochmah is the beginning of the World of Atzilus, and it is written, “You made them all with wisdom”—
The revelation from “You” into “wise” means that light from the level that encompasses all worlds becomes an illumination for the worlds. Chochmah is the start of Atzilus, and all creation is made through it, as the psalm says, “You made them all with wisdom.”


הוא ע״י מצות עשה וע״ז הגילוי נאמר ושער רישי׳ [רישיה] כעמר נקא154 בחי׳ לובן עליון התגלות רצונו וחסדו ממש.
comes about through the positive commandments. Of this revelation it is said, “and the hair of His head like pure wool”: the level of the supernal whiteness, the revelation of His very will and kindness.
This revelation is drawn down through the positive commandments. It is the “hair like pure wool” of Daniel’s vision, the supernal whiteness: the open revelation of G-d’s will and kindness.


(וע׳ מזה בביאור ע״פ כי ביום הזה יכפר155 בפ׳ אחרי) והוא פי׳ דיקנא עילאה דר״ל [דרוצה לומר] דיקנא דא״א
(See on this the explanation on “For on this day He shall atone,” in Parshas Acharei.) This is the meaning of “the upper beard,” which means the beard of Arich Anpin,
The positive commandments thus belong to the “upper beard,” the beard of Arich Anpin. The Alter Rebbe refers to his discourse on Yom Kippur, “For on this day He shall atone.”


והיינו ע״י קיום רמ״ח מ״ע [מצות עשה] רמ״ח אברים דמלכא156157158159 שע״י שעושין המצוה ומקיימין רצונו ית׳ ממשיכין רצונו ממש בעולמות.
that is, through the fulfillment of the 248 positive commandments, “the 248 limbs of the King”: by performing the mitzvah and fulfilling His will, blessed be He, one draws His very will into the worlds.
The Tikkunei Zohar calls the 248 positive commandments “the 248 limbs of the King.” Performing a mitzvah fulfills G-d’s will and so draws that very will into the worlds.


והאבות קיימו את התורה160 ברוחניות161 הי׳ [היה] ההתגלות למעלה באצי׳ ע״י עובדות שלהם אבל כדי שיהי׳ [שיהיה]
The Patriarchs fulfilled the Torah in a spiritual manner; the revelation through their deeds was above, in Atzilus. But for there to be
The Patriarchs kept the Torah before it was given, but in a spiritual way, and their deeds brought revelation only in the higher world of Atzilus. The Midrash calls their mitzvos “fragrances,” in contrast to Israel’s mitzvos after Sinai.


ההתגלות למטה ממש מבחי׳ עשר רישי׳ [רישיה] כעמר נקא הוא ע״י מעשה המצות בגשמיות ממש שע״י זה נמשך גילוי בחי׳ סכ״ע [סובב כל עלמין] למטה שיהי׳ [שיהיה] למטה ג״כ הגילוי
a revelation literally below, from the level of “the hair of His head like pure wool,” it is through the performance of the mitzvos with actual physical things. Through this a revelation of the level of “encompassing all worlds” is drawn below, so that below too there is the revelation
To bring the revelation of “pure wool” down into this world requires mitzvos done with physical objects. Through them the encompassing light is revealed below.


כמו למעלה בחכמה עילאה שנמשך בחי׳ אנת בבחי׳ חכים כנ״ל (ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ לך לך162 ועמ״ש מענין השערות ע״פ ועשית בגדי קדש163 לאהרן164 כו׳ ומ״ש ע״פ והיה לכם לציצית165 בפי׳ והייתם קדושים).166
as above in the supernal Chochmah, where the level of “You” is drawn into the level of “wise,” as above. (See what was written above in Parshas Lech Lecha; see what is written on the hairs on the verse “You shall make holy garments for Aharon, etc.”; and what is written on the verse “It shall be tzitzis for you,” on the meaning of “and you shall be holy.”)
Below then mirrors above, where “You” is drawn into “wise.” References follow to discourses in Torah Ohr on Lech Lecha and Tetzaveh and to a discourse on tzitzis.


אך שיהי׳ [שיהיה] התגלות עצמותו כביכול שלמעלה מבחי׳ סוכ״ע לא יוכל להיות כ״א לעתיד לבוא (ועיין בהרמ״ז [בהרב משה זכות] בפ׳ בראשית) (בדף ד׳ ע״ב) שכתב.
But that there be a revelation of His essence, as it were, which is above the level of “encompassing all worlds,” cannot be except in the Time to Come. (See the Ramaz on Parshas Bereishis) (on folio 4b), who wrote,
A revelation of G-d’s essence itself, above even the encompassing light, will come only in the Time to Come. The Ramaz, in his commentary on the Zohar, says the same.


וז״ל [וזה לשונו] ונלע״ד [ונראה לעניות דעתי] שעיקר התיקון הוא לזמן תיקון העולמות אחר זמן המשיח שאז יהיה בנו כח להמשיך הטפה מפנימיות עתיק משא״כ עתה עכ״ל [עד כאן לשונו]
and these are his words: “It seems to my humble mind that the main rectification is for the time of the rectification of the worlds after the time of Mashiach, for then we will have the power to draw the drop from the inner dimension of Atik, which is not so now.” End of quote.
The Ramaz writes that the full rectification belongs to the era after Mashiach, when it will be possible to draw down from the inner dimension of Atik, the innermost level of Keser. Now that is not yet possible.


והנה אז יהיה הגילוי גם למטה ממש (ועמ״ש ע״פ שימני כחותם)167 ועל ידי שמקיימין מצות ל״ת [לא תעשה] כמשי״ת [כמו שיתבאר]
Then the revelation will be literally below as well (see what is written on the verse “Set me as a seal”), and [it will come about] through the fulfillment of the prohibitive commandments, as will be explained.
Then the revelation will reach even this physical world. It will come about through the prohibitive commandments, as the maamar goes on to explain.


והנה מצות ל״ת [לא תעשה] הם בבחינת דיקנא תתאה דהיינו דיקנא דז״א קווצותיו תלתלים שחורות כעורב168 תלתלים תלי תלים של הלכות169 דברי סופרים בחי׳ סופר שלמעלה מבחי׳ ספר
Now, the prohibitive commandments are at the level of the lower beard, that is, the beard of Z’eir Anpin: “His locks are curled (taltalim), black as a raven”—taltalim, tilei tilim, “mounds upon mounds” of halachos, the words of the Scribes (soferim), the level of the scribe (sofer), which is above the level of the book (sefer);
The prohibitions belong to the “lower beard,” Z’eir Anpin’s black locks. The Talmud reads taltalim as tilei tilim, “mounds upon mounds” of halachos; these are the words of the Scribes (soferim), whose root, the “scribe,” is above the “book,” the written Torah.


וגם גדרים וסייגים שמדרבנן רובם הם במצות לא תעשה והם שחורות כעורב בבחינת אכזריות דהיינו שנצרך לזה ג״כ מדת גבורות לפסוק שהדבר פסול ולא יוכל להתעלות אף שבהכרח יש בו ניצוץ מקדושה עכ״ז [עם כל זה] דוחין אותו.
and also the rabbinic fences and safeguards, most of which concern prohibitions. And they are “black as a raven,” in a mode of cruelty; that is, this also requires the attribute of severities (gevuros), to rule that the thing is unfit and cannot be elevated: although of necessity there is a spark of holiness in it, nevertheless it is rejected.
Most rabbinic fences also concern prohibitions. They are “black as a raven,” harsh, because ruling something forbidden requires severity: the forbidden thing contains a spark of holiness, yet it is rejected and cannot be elevated.




26וז״ש [וזהו שכתוב] באדרא דשערי אוכמן כו׳ דאחידן בי׳ [ביה] דכיין ומסאבן170 לפסוק שזה הוא טהור וכשר ויכול להתעלות ודבר אחר טמא ופסול ואינו יכול להתעלות אף שיש בו ניצוץ.
This is what is said in the Idra: “the black hairs, etc., to which pure and impure are attached”: to rule that this is pure and kosher and can be elevated, while another thing is impure and unfit and cannot be elevated, although it has a spark in it.
This is the Idra’s statement that “pure and impure” hang from the black hair. It refers to halachic rulings that one thing is pure and can be elevated, while another is impure and cannot be elevated, though it too contains a spark.


ויש בדברים אסורים ג״כ ב׳ בחינות דכמו שבקדושה יש פנימי ומקיף כן יש בקליפה ג״כ ב׳ בחי׳ הנ״ל
And in forbidden things, too, there are two levels: just as in holiness there is the inner and the encompassing, so in kelipah too there are the two levels mentioned above.
Forbidden things have two levels, mirroring holiness, which has an “inner” and an “encompassing” aspect. Kelipah too has both.


כמו לא תאכל חלב171 וכדומה זהו בחינת פנימית שהמאכל נכנס בפנימית ויש בחינת מקיף היינו אף שאין נכנס בפנימית שום דבר נטמא גופו כשנוגע בו וזהו בחי׳ מקיף דקליפה שזהו כל ענין סדר טהרות.
For example, “You shall not eat forbidden fat” and the like: this is the level of the inner, for the food enters within. And there is the level of the encompassing: even though nothing enters within, his body becomes impure when he touches it. This is the level of the encompassing of kelipah, which is the whole subject of the Order of Taharos.
Forbidden food, such as cheilev (forbidden fat), is the “inner” kelipah, for it enters the body. Ritual impurity, contracted merely by touch, is the “encompassing” kelipah; this is the subject of the Order of Taharos in the Mishnah.




27ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ודעת זה סדר טהרות.172 שצ״ל שלא יהיה שום מסך מבדיל לא מפנימי ולא ממקיף דקליפה ועל ידי זה לעתיד לבוא יהיה התגלות הארה מעצמותו ומהותו.
Therefore our Sages, of blessed memory, said, “‘And knowledge’—this is the Order of Taharos.” For there must be no separating screen, neither from the inner nor from the encompassing [aspect] of kelipah; and through this, in the Time to Come, there will be a revelation of an illumination from His essence and being.
The Talmud says the word “knowledge” in Isaiah’s verse refers to the Order of Taharos. Both the inner and the encompassing kelipah must be removed, so that no screen divides, and this will bring the revelation of G-d’s essence in the Time to Come.


וזהו שחורה אני ועי״ז דוקא ונאוה.173 היינו דעם היות שהנשמה כשיורדת בבי״ע בבחינת גבול היא בבחינת שחורה אני.
This is “I am black,” and specifically through this, “comely.” That is: although the soul, when it descends into Beriah, Yetzirah and Asiyah, into a state of limitation, is in the state of “I am black,”
This is “I am black,” and through it “comely.” The soul that has descended into the lower worlds is limited, and so “black.”


אבל על ידי קיום המצות ג״כ בבחינת קוצותיו תלתלים שחורות כעורב174 בדקדוקי סופרים גדרים וסייגים שהם מבחי׳ גבורות קדושות ונדחה עי״ז הסט״א [הסטרא אחרא]. לכן אף שלמטה אני שחורה ג״כ כעורב שלא בבחינת המשכה.
yet through fulfilling the mitzvos also in the manner of “his locks are curled, black as a raven”—in the fine points of the Scribes, the fences and safeguards, which are from the level of holy severities (gevuros)—the sitra achra is thereby repelled. Therefore, although below I am black as well, like a raven, not in a mode of drawing down,
But by keeping the mitzvos in the “black” manner as well, through the rulings and fences of the Scribes, which come from holy severity, the soul drives away the sitra achra. This “blackness” is not a drawing down of light but a rejection.


אבל עי״ז ונאוה כי המצות ל״ת [לא תעשה] הם כלים שעל ידי קיומן יהי׳ [יהיה] לע״ל [לעתיד לבוא] התגלות עצמותו ומהותו מה שנאמר בו אני הוי׳ לא שניתי175 ואינו בגדר שום הארת המשכה מאתו יתברך
yet through this, “comely”: for the prohibitive commandments are vessels through whose fulfillment there will be, in the Time to Come, a revelation of His essence and being, of which it is said, “I, G-d, have not changed,” and which is not within the bounds of any illumination drawn from Him, blessed be He.
That is exactly why she is “comely”: the prohibitions are vessels through which G-d’s essence itself will be revealed in the Time to Come. That essence, “I, G-d, have not changed,” is beyond any illumination drawn from Him.


(ואמנם מה דהלכות דל״ת [דלא תעשה] תלויין בדיקנא דז״א שהוא למטה הרבה מבחי׳ דיקנא דא״א דשם תלויין הלכות דמ״ע [דמצות עשה] ובמ״א איתא דל״ת [דלא תעשה] נמשכין מי״ה ומ״ע [ומצות עשה] מו״ה ית׳ לקמן אי״ה [אם ירצה השם]):
(As for the halachos of the prohibitions depending on the beard of Z’eir Anpin, which is far below the level of the beard of Arich Anpin, on which the halachos of the positive commandments depend—and elsewhere it is stated that the prohibitions are drawn from yud-hei and the positive commandments from vav-hei—this will be explained below, G-d willing.)
Two questions are left for later: why the prohibitions depend on Z’eir Anpin’s beard, which is far lower than Arich Anpin’s, and how this fits the teaching that prohibitions come from the letters yud-hei of G-d’s Name and positive commandments from vav-hei.




Section 4 · ¶28–34
Tohu and Tikkun: the lion and the ox
28ד ולבאר הטעם צריך להקדים ענין תוהו ותיקון דהנה שבה״כ [שבירת הכלים] דתהו הי׳ [היה] מחמת שהיה האור רב והכלים קטנים מהכיל
4. To explain the reason, one must first introduce the subject of Tohu and Tikkun. The shattering of the vessels of Tohu came about because the light was abundant and the vessels too small to contain [it],
A new section explains the reason by introducing Tohu (chaos) and Tikkun (rectification). In the World of Tohu the vessels shattered because the light was too great for them to hold.


ולא יכלה הכלי להגביל את האור לכן נשברו הכלים ונפלו למטה והאורות נסתלקו בעצמות המאציל.
and the vessel could not limit the light. Therefore the vessels shattered and fell below, and the lights withdrew into the essence of the Emanator.
The vessels could not contain and limit the light, so they broke and fell to lower levels, while the lights withdrew back into their source in the Emanator.


ואח״כ נבררו ונתקנו והתיקון הוא שנעשו בבחינת פרצופים ולהיות כל מדה כלולה מעשר ובריבוי הכלים נתקנו האורות וכמ״ש הרח״ו [הרבי חיים ויטאל] בפי׳ האדר״ז [האדרא זוטא] כי סוד התיקון הוא המעטת האור ואדרבה זו היא סיבה שיוכלו לקבלו הכלים המתבררים.
Afterwards they were refined and rectified. The rectification (tikkun) is that they became configurations (partzufim), each attribute being composed of ten, and through the multiplicity of vessels the lights were rectified. As R. Chaim Vital wrote in his commentary on the Idra Zuta, the secret of the rectification is the diminishing of the light; on the contrary, this is what enables the vessels being refined to receive it.
In Tikkun the fragments were refined and rebuilt as partzufim, “configurations,” each attribute including all ten, so that the many vessels can hold the light. R. Chaim Vital explains that the secret of rectification is a diminishing of the light, which is precisely what lets the vessels receive it.




29והנה תחלה נתברר מהכלים דתהו מה שנכלל בעולם האצי׳ בכלים דע״ס [דעשר ספירות] דתיקון ומה שלא היה יכול להכלל באצילות ירד לבי״ע ונבררו שם שנתגלו נשמות ומלאכים.
Now, first there was refined from the vessels of Tohu what was included in the World of Atzilus, in the vessels of the Ten Sefiros of Tikkun; and what could not be included in Atzilus descended to Beriah, Yetzirah and Asiyah and was refined there, so that souls and angels came forth.
After the shattering, the fragments of Tohu were sorted. What could be integrated into the vessels of Atzilus became part of the World of Tikkun; what could not descended into Beriah, Yetzirah and Asiyah, where its refinement brought forth souls and angels.


ולכן יש כח בהמלאכים להיות והחיות נושאות את הכסא176 ועל הכסא כמראה אדם177 בחי׳ אורות וכלים דאצי׳.
Therefore the angels have the power to be [as in] “and the Chayos carry the Throne,” and “upon the Throne, as the appearance of a man”—the level of the lights and vessels of Atzilus.
This explains a striking power of the angels: the Chayos (the “living creatures” of Ezekiel’s Chariot) “carry the Throne,” and on the Throne is Ezekiel’s “likeness of the appearance of a man,” the lights and vessels of Atzilus. Lower beings bear a higher level.


וזהו לפי ששרשם מעולם התהו ואורות דתהו גבוהים יותר מאורות דתיקון שהרי התיקון הוא המעטת האור (דרך נקבים וצינורות ושערות)
This is because their root is from the World of Tohu, and the lights of Tohu are higher than the lights of Tikkun, for Tikkun is the diminishing of the light (through apertures, channels and hairs);
They can do so because their root is in Tohu, whose lights are higher than those of Tikkun. Tikkun works by diminishing the light, channeling it through “apertures, channels and hairs.”


רק שמחמת שבה״כ [שבירת הכלים] נסתלקו האורות במאצילן והכלים נפלו למטה אכן אחר שנבררו הכלים ונתעלו מנפילתן חוזר להתגלות בהן שרשן אורות דתהו שהוא בחי׳ לפני מלך מלך לבנ״י [לבני ישראל].178
only that because of the shattering of the vessels the lights withdrew into their Emanator and the vessels fell below. But after the vessels have been refined and raised from their fall, their root, the lights of Tohu, returns to be revealed in them, which is the level of “before any king reigned over the Children of Israel.”
In the shattering, the lights of Tohu withdrew to their source while the vessels fell. Once the vessels are refined and raised, the high lights of Tohu shine in them again. Kabbalah identifies Tohu with the kings of Edom who reigned “before any king reigned over the Children of Israel.”


וזהו שע״י הביטול שבחיות המרכבה זעות מחיל כסא שהוא בירור ותיקון מה שיש בהם משבה״כ [משבירת הכלים] שנברר ונתקן עד שנכלל בבחי׳ ביטול
This is [the meaning of the fact] that through the self-nullification (bittul) of the Chayos of the Chariot, [who] “tremble from the might of the Throne”—which is the refinement and rectification of what is in them from the shattering of the vessels, which was refined and rectified until it was included in the state of self-nullification—
The Chayos “tremble from the might of the Throne.” Their trembling self-nullification is itself the refinement of the Tohu fragments within them, now absorbed into nullification.


אז נתגלה בהם הארה מאורות דתהו שנסתלקו לעצמות המאציל ועי״ז נושאות את הכסא והאדם שעל הכסא לבחי׳ עצמיות א״ס ב״ה בחי׳ כי לא אדם הוא179
then an illumination from the lights of Tohu, which withdrew into the essence of the Emanator, is revealed in them; and through this they carry the Throne and the Man upon the Throne, [up] to the level of the very essence of the Infinite One (Ein Sof), blessed be He, the level of “for He is not a man.”
Then the withdrawn lights of Tohu shine in them, and so they can carry the Throne and the “Man” upon it, reaching even the essence of the Infinite, of which it is said, “for He is not a man.”


והנה המלאכים הם שכבר נברר וזהו ואשר משרתיו כולם עומדים שעומדים בבחי׳ ביטול וכן הנשמות וכמ״ש בע״ח [בעץ חיים]180 שהנשמה עצמה אין צריכה תיקון ולא ירדה רק לברר הנה״ב [הנפש הבהמית]181 כו׳.
Now, the angels are what has already been refined; this is [the meaning of] “and those who serve Him all stand,” for they stand in a state of self-nullification. And so too the souls, as written in Etz Chaim, that the soul itself needs no rectification and descended only to refine the animal soul, etc.
The angels are already refined, which is why the liturgy says they “all stand” in self-nullification. The souls too need no refinement themselves: Etz Chaim says they descend only to refine the animal soul.




30והנה כמו שיש ג׳ שותפים באדם182 אב ואם והקב״ה נותן בו נשמה. כמ״כ [כמו כן] בבהמה הגשמי׳ [הגשמיים / הגשמיות / הגשמית] יש בה נפש מבחי׳ החיות שבמרכבה מבחינת השמרים והפסולת שעדיין לא נברר והם מתבררים על ידי
Now, just as there are three partners in a person—father, mother, and the Holy One, blessed be He, Who places a soul in him—so too in the physical animal there is a soul from the level of the Chayos in the Chariot, from the aspect of the dregs and waste that have not yet been refined. They are refined through
The Talmud speaks of three partners in a person: father, mother and G-d, Who gives the soul. In the same way an animal’s life-force comes from the Chayos of the Chariot, but from their unrefined “dregs.”


האדם שאוכלן ובכח שאכל הבהמה יוכל לומר אחד ואהבת בכל לבבך183 בב׳ יצריך184185 ולהתפלל במס״נ [במסירות נפש] על ידי זה נבררו גם הבהמות וכל הדברים המותרים לאוכלן ועי״ז מתגלה הארה מאורות דתהו כנ״ל בענין והחיות נושאות כו׳
the person who eats them: by the strength of having eaten the animal he can say “One” and “You shall love [G-d] ... with all your heart”—with both your inclinations—and pray with self-sacrifice (mesirus nefesh). Through this the animals, too, are refined, and all the things permitted to eat; and through this an illumination from the lights of Tohu is revealed, as above regarding “and the Chayos carry, etc.”
A person refines the animal by eating it and using its energy to say “One” in the Shema, to love G-d “with all your heart,” which the Mishnah reads as with both inclinations, and to pray with self-sacrifice. Permitted foods are thus elevated, and a light from Tohu is revealed, as with the Chayos that carry the Throne.


וכן כשעושין מהם מצות עשה כמו שופר סוכה ולולב ציצית ותפילין ממשיכים התגלות האורות דתהו שנסתלקו שיתגלו בכלים דתיקון
And likewise when positive commandments are performed with them, such as shofar, sukkah and lulav, tzitzis and tefillin, one draws down the revelation of the lights of Tohu that withdrew, so that they are revealed in the vessels of Tikkun
Using physical things for positive commandments, such as shofar, sukkah, lulav, tzitzis and tefillin, likewise draws the withdrawn lights of Tohu into the vessels of Tikkun.


(ויומשך גילוי זה בנפש האלקי׳ וכמו למעלה והחיות נושאות את בחינת האדם שלו). וכ״ז [וכל זה] הוא בדברים המותרים לפיך. משא״כ הדברים האסורים שלא יוכלו להתעלות כלל.
(and this revelation will be drawn into the G-dly soul, just as above “the Chayos carry” the level of its “Man”). All this is with things “permitted to your mouth.” This is not so with forbidden things, which cannot be elevated at all.
This revelation reaches the G-dly soul, just as the Chayos carry the “Man” above. But all this applies only to permitted things; forbidden things cannot be elevated in this way at all.


והנה צ״ל דבמרכבה הקדושה פני אריה אל הימין186 הרי הוא קודם במעלה וגבוה מפני שור ולכן ג״כ בקרבנות הי׳ [היה] אריה דאכיל קרבנין.187
Now, one must understand: in the holy Chariot, “the face of a lion on the right” precedes in rank and is higher than “the face of an ox”; and therefore also in the offerings there was “a lion that devours the offerings.”
A question follows: in Ezekiel’s Chariot the lion’s face is on the right, higher than the ox’s. The Zohar even speaks of a lion that consumed the offerings on the altar.




31ומדוע למטה השור מותר לאוכלו ויוכ ל להתעלות ע״י האדם שאוכלו או שמקריבו ע״ג [על גבי] המזבח שעי״ז נתעלה
Why, then, below, is the ox permitted to be eaten, and can be elevated by the person who eats it or offers it upon the altar, so that through this
So why, below, is the ox permitted for eating and for the altar, where it is elevated?


עצם השור ונכלל בקדושה משא״כ האריה הוא מחיות טמאות אשר אסורים באכילה ואינו ראוי לכל דבר שבקדושה שלא הוכשר למלאכת שמים אלא מן המותר בפיך.188
the ox itself is elevated and included in holiness; whereas the lion is among the impure beasts, which are forbidden to be eaten, and is unfit for anything holy, for “only what is permitted to your mouth was approved for the work of Heaven”?
The ox itself becomes part of holiness, while the lion is an impure animal, forbidden to eat and unfit for any holy use. The Talmud rules that only what is permitted to eat may be used for sacred work.


והענין כי הנה נודע שהקליפה קדמה לפרי.189 ולא שהקליפה ממש קדמה לפרי ח״ו [חס ושלום] אלא שהאור וחיות הלובש בתוכו בבחינת גלות ונפל שמה משבה״כ [משבירת הכלים]
The explanation is this: it is known that “the husk precedes the fruit.” Not that the husk literally precedes the fruit, G-d forbid; rather, the light and life-force that is enclothed within it in a state of exile, having fallen there from the shattering of the vessels,
The answer is the principle that “the husk precedes the fruit.” It does not mean the husk is truly prior or better; it refers to the light trapped in the husk, which fell there in the shattering and is in exile there.


הנה הוא ממדרגות עליונות יותר מהפרי עצמה (וכמ״ש בד״ה ויהי בשלח פרעה)190191 וכנ״ל מענין תוהו ותיקון ואעפ״כ [ואף על פי כן] הקליפה עצמה היא סיגים וקליפה.
is from higher levels than the fruit itself (as is written in the discourse beginning “And it was when Pharaoh sent”), as above regarding Tohu and Tikkun. Nevertheless, the husk itself is dross and husk (kelipah).
That trapped light comes from higher levels than the fruit itself, as Tohu is higher than Tikkun. Yet the husk itself is dross.


ולכן האריה למטה192 הוא חיה טמאה ולמטה מהשור שהוא לגבי האריה כמו פרי לקליפה ואמנם שרש האור והחיות והניצוץ המלובש בו הוא מבחינת שלמעלה מהשור שהרי למעלה פני אריה אל הימין193 כו׳.
Therefore the lion below is an impure beast and below the ox, which relative to the lion is like fruit relative to husk. However, the root of the light, life-force and spark enclothed in it is from a level above the ox, for above, “the face of a lion is on the right, etc.”
So below, the lion is impure and lower than the ox, as husk is to fruit. But the spark within the lion comes from a root higher than the ox, matching the lion’s place on the right in the Chariot.




32והנה כענין התהוות הארי׳ [האריה] שלמטה מפני ארי׳ [אריה] כך עד״ז הוא ענין אברהם שיצא ממנו ישמעאל194 פי׳ שיצא ממנו בבחינת סיגים שנפרדו195 מהכסף ואז נעשה אברהם מרכבה לחסד דאצילות כמו הכסף לאחר שהוטהר מהסיגים.
Now, like the coming into being of the lion below from the face of the lion, so in the same way is the matter of Avraham, from whom Yishmael came forth. This means that he came forth from him as dross separated from the silver; and then Avraham became a chariot for the Chesed (kindness) of Atzilus, like silver after it has been purified of its dross.
The same pattern explains the Talmud’s phrase “Avraham, from whom Yishmael came forth.” In the Kabbalistic reading followed here, Yishmael emerged like dross separated from silver, and once it was removed Avraham became a pure “chariot,” a vessel for the Chesed of Atzilus.




33ובעת שהיה קודם בירור הכלים דתהו הי׳ [היה] כלול ישמעאל ג״כ בבחינת אברהם ונעשה שבה״כ [שבירת הכלים] וישמעאל קדם ליצחק כמו קליפה קדמה לפרי
And at the time before the refinement of the vessels of Tohu, Yishmael too was included in the level of Avraham, and the shattering of the vessels took place; and Yishmael preceded Yitzchak, as the husk precedes the fruit.
Before the vessels of Tohu were refined, Yishmael was still contained within Avraham, and so a “shattering of the vessels” took place. Yishmael was born before Yitzchak, just as the husk precedes the fruit.


ולכן היה הוא הבכור והיינו כמו בחינת האריה שלמטה לגבי השור עד״מ כי בחינת יצחק הוא
Therefore he was the firstborn. This is like the level of the lion below relative to the ox, by way of analogy: for the level of Yitzchak is
That is why he was the firstborn. The relationship parallels that of the lion below to the ox.


כמו בחינת פני שור שבמרכבה הקדושה וישמעאל הוא כמו בחינת האריה שלמטה שהרי שרשו גבוה יותר דהיינו מבחינת פני אריה
like the level of the face of the ox in the holy Chariot, and Yishmael is like the level of the lion below, for his root is higher, that is, from the level of the face of the lion;
Yitzchak corresponds to the face of the ox in the holy Chariot, while Yishmael corresponds to the lion below, whose root is the higher face of the lion.


אמנם הוא עצמו יצא בבחי׳ סיגים וקליפה (ומזה יובן ענין שחורה אני ונאוה כאהלי קדר196 כדלקמן) וכמו השליא שמקפת לולד
but he himself came forth as dross and husk (and from this will be understood the meaning of “I am black, yet comely, like the tents of Kedar,” as below), like the afterbirth that surrounds the child.
Yet Yishmael himself emerged as dross and husk. The text notes in passing that this will later explain the comparison to “the tents of Kedar,” Kedar being a son of Yishmael; it also likens him to the afterbirth that surrounds a child.


וזהו לפי שבשרשה כשהיתה כלולה בהטפה היא נעלה יותר ואח״כ ע״י הבירור נפרדת וזורקין אותה. והענין הוא כי מה שהוא גבוה יותר בשרשו כשנופל בבחינת שבה״כ [שבירת הכלים] נופל למטה יותר.
This is because in its root, when it was included in the drop, it is more exalted, and afterwards, through the refinement, it is separated and thrown away. The explanation is that what is higher in its root, when it falls through the shattering of the vessels, falls lower.
The afterbirth was once part of the seed and, in its root, higher; yet in the process of refinement it is separated and discarded. The general rule: what is higher in its root falls lower when it falls.


ולכן גם בענין שבה״כ [שבירת הכלים] דתהו יש כמה בחינות שמה שנפל למטה יותר זהו מפני ששרשה היה גבוה יותר שהיו האורות גבוהים יותר
Therefore, in the shattering of the vessels of Tohu too, there are several levels: what fell lower did so because its root was higher, for the lights were higher;
So in the shattering of Tohu, the fragments that fell lowest came from the highest lights.


ולכן הכלים לא הכילום ונפלו בכח למטה יותר ויש מבחינת הכלים שנשברו ונפלו שנשתלשלו בבחינת בהמות וחיות המותרים באכילה ומה שגבוה יותר בשרשו נפל למטה יותר בדברים שאסור באכילה.
therefore the vessels could not contain them and fell with force further below. Some of the vessels that shattered and fell descended into domestic animals and beasts permitted to be eaten, and what was higher in its root fell lower, into things forbidden to be eaten.
Those vessels could not hold their great light and fell with greater force. Fragments of lower lights became permitted animals; those of higher lights fell further, into forbidden things.




34והנה קיום המצות ל״ת [לא תעשה] הוא הכל בדברים האסורים ששרשן גבוה יותר מהדברים המותרים כמו אריה נגד שור
Now, the fulfillment of the prohibitive commandments is entirely with forbidden things, whose root is higher than that of the permitted things, like the lion as against the ox.
The prohibitions all concern forbidden things, whose root is higher than that of permitted things, as the lion’s root is higher than the ox’s.


ועל ידי קיום רצונו ית׳ בבחינת הל״ת [הלא תעשה] היינו בבחינת דחייה שדוחין אותן הפנימי׳ [הפנימיות / הפנימית] ומקיפים דקליפה
And through fulfilling His will, blessed be He, in the manner of the prohibitions, that is, in the manner of rejection, in which the inner and encompassing [forces] of kelipah are rejected—
Fulfilling G-d’s will through the prohibitions means rejecting both the inner and the encompassing kelipah.


היינו על ידי מניעת האכילה לא תאכל או שנזהרים מלטמא בהם וכל הגדרים והסייגים שבהם עי״ז רוח הטומאה יעביר מן הארץ197
that is, through refraining from eating, “You shall not eat,” or being careful not to become impure through them, and all the fences and safeguards concerning them—through this “He will remove the spirit of impurity from the land,”
One rejects them by not eating forbidden foods, by avoiding impurity, and by keeping the fences around them. This brings about the prophecy “the spirit of impurity will be removed from the land.”


ולא יהיה שום הסתר וקליפה ומתגלה עי״ז עצמיות האורות עליונים הגבוהים יותר מהאורות המתגלים ע״י מ״ע [מצות עשה] שבד ברים המותרים כו׳
and there will be no concealment or kelipah; and through this there is revealed the very essence of the supernal lights, which are higher than the lights revealed through the positive commandments performed with permitted things, etc.,
When no concealment remains, the very essence of the highest lights is revealed, higher than the lights revealed through positive commandments with permitted things.


וכמו שלמעלה גילוי בחינת פני אריה198 הוא גבוה מבחינת פני שור כו׳ ועמ״ש בפ׳ עקב ע״פ ויאכילך את המן199200 כו׳:
just as above the revelation of the level of the face of the lion is higher than the level of the face of the ox, etc. And see what is written in Parshas Eikev on the verse “And He fed you the manna, etc.”
This parallels the lion’s face, higher than the ox’s, in the Chariot. A discourse in Likkutei Torah, Eikev, on the manna, is cited for further study.




Section 5 · ¶35–42
The sun, the salt and the tents of Kedar
35ה וזהו שחורה אני כו׳201 אל תראוני שאני שחרחורת ששזפתני השמש.202 היינו כי אף שלמטה אני בבחינת שחרות ובע״ג [ובעלי גבול / ובעל גבול] ובקיום דברים גשמיים
5. And this is [the meaning of] “I am black, etc.; do not look upon me that I am swarthy, for the sun has tanned me.” That is: although below I am in a state of blackness and of limitation, and in the fulfillment of physical things,
A new section reads the next verse: “Do not look upon me that I am swarthy, for the sun has tanned me.” The soul admits that below it is “black,” limited and occupied with physical things.


אבל ע״י כל זה דוקא הנני בא למעלה גדולה שעי״ז יתגלה חדשות התגלות עצמותו ומהותו דהיינו דרך כלל ע״י קיום כל המצות מ״ע [מצות עשה] ומצות ל״ת [לא תעשה].
yet specifically through all this I come to a great elevation, for through this there will be revealed something new: a revelation of His essence and being—that is, in general, through the fulfillment of all the mitzvos, the positive commandments and the prohibitive commandments,
Yet precisely this brings it to a great height, because through it something new will be revealed: G-d’s essence itself. This comes through keeping all the mitzvos, positive and prohibitive.


שהם בדברים גשמיים אשר שרשם מעולם התהו ואורות דתהו נסתלקו בעצמות המאציל ולכן ע״י קיום רצונו רצון העליון דוקא בדברים הנ״ל יתגלה אור א״ס גילוי יותר נעלה ממה שנתגלה באורות דתיקון.
which are with physical things whose root is from the World of Tohu, and the lights of Tohu withdrew into the essence of the Emanator. Therefore, specifically through fulfilling His will, the supernal will, with these things, the Infinite Light (Or Ein Sof) will be revealed, a revelation more exalted than what was revealed in the lights of Tikkun.
The mitzvos involve physical things whose root is in Tohu, whose lights withdrew into G-d’s essence. So doing G-d’s will with them reveals the Infinite Light more fully than the lights of Tikkun can.




36ואף שלמטה אני בהסתר וצמצום אבל ששזפתני השמש.203 כי שמש ומגן204 הוי׳ אלקים ושמש הוא בחינת יחו״ע [יחודא עילאה] לך הוי׳ הגדולה כו׳ שבטלים באור א״ס.
And although below I am in concealment and contraction, yet “the sun has tanned me.” For “a sun and a shield is Havayah Elokim,” and “sun” is the level of the higher unity (yichuda ila’ah)—“Yours, Havayah, is the greatness, etc.”—which are nullified in the Infinite Light.
The “sun” that tanned her is Havayah, as in “a sun and a shield is Havayah Elokim.” The sun stands for the higher unity, in which all things are nullified in the Infinite Light, as in “Yours, Havayah, is the greatness.”


ולכן כשמאיר למטה השמש התגלות הארה מבחי׳ יחו״ע [יחודא עילאה] בנפש ע״י ההתבוננות בק״ש [בקריאת שמע] בבחינת יחודא עילאה.
Therefore, when the sun shines below—the revelation of an illumination from the level of the higher unity in the soul—[it is] through contemplation during the Shema, in the manner of the higher unity,
The sun shines below when a person, reciting the Shema, contemplates the higher unity and an illumination of it enters his soul.


איך דכולא קמיה כלא חשיב וע״י קיום המצות כי כל התגלות אור חדש מאור א״ס שאינו בגדר ההשתלשלות צ״ל ע״י בחינת ממוצע היינו בחינת כתר וע״י תרי״ג ארחין שנמשכו מגלגלתא205 ונשתלשלו למטה בקיום רצונו ממש.206
of how “all before Him is considered as nothing,” and through the fulfillment of the mitzvos. For every revelation of new light from the Infinite Light, which is not within the bounds of the chain of descent (hishtalshelus), must come through the level of an intermediary, that is, the level of Keser, and through the 613 paths that were drawn from the Gulgalta and descended below in the fulfillment of His very will.
That contemplation is that “all before Him is considered as nothing.” The sun also shines through the mitzvos, because every new revelation from beyond the chain of descent comes through Keser and through the 613 paths of the Gulgalta (the “skull” of Arich Anpin, within Keser), which reach down into the fulfillment of G-d’s will.




37ועי״ז ונתגלה האור מסוכ״ע ע״י קיום רצונו בדברים גשמיים אשר שרשם מעולם התהו שנסתלקו האורות למעלה כנ״ל.
Through this the light from [the level that] encompasses all worlds (sovev kol almin) is revealed, through fulfilling His will with physical things whose root is from the World of Tohu, whose lights withdrew on high, as mentioned above.
Doing G-d’s will with physical things rooted in Tohu reveals the light that encompasses all worlds (sovev).


אך מעלת הגילוי שע״י קיום מצות ל״ת [לא תעשה] יותר מהגילוי שע״י קיום מ״ע [מצות עשה] הוא כי הנה בבחינת סכ״ע [סובב כל עלמין] יש ג״כ ב׳ מדרגות האחד מה שנקרא סוכ״ע א״כ הוא שייך לעלמין שאף
But the superiority of the revelation through fulfilling the prohibitive commandments over the revelation through fulfilling the positive commandments is this: in the level of “encompassing all worlds” there are also two levels. The first is what is called “encompassing all worlds”; if so, it pertains to worlds, for although
Why are the prohibitions superior? Because the encompassing light itself has two levels. The first is called “encompassing the worlds,” and as its name says, it still relates to worlds.


שהוא סובב ואינו מתגלה מ״מ שייך לקרותו בשם סובב לעלמין ושיהיה הסכ״ע [הסובב כל עלמין] בבחי׳ גילוי ממש הוא ע״י קיום המ״ע [המצות עשה] שהם בדברים המותרים.
it encompasses and is not revealed, nevertheless it can be called by the name “encompassing the worlds.” And that [the light that] encompasses all worlds be in actual revelation comes through fulfilling the positive commandments, which are with permitted things.
Though it does not enter the worlds, it is defined in relation to them. The positive commandments, done with permitted things, bring this encompassing light into actual revelation.


אבל עצמותו ומהותו לא שייך לקרותו באמת בשם סוכ״ע כנזכר לעיל והוא בחינת אני הוי׳ לא שניתי207 כמו קודם שנברא העולם ממש.
But His essence and being cannot truly be called by the name “encompassing all worlds,” as mentioned above; it is the level of “I, G-d, have not changed,” exactly as before the world was created.
G-d’s essence, however, cannot truly be called “encompassing the worlds” at all. It is “I, G-d, have not changed,” exactly as before creation.




38והוא המתגלה ע״י קיום מצות ל״ת [לא תעשה] דוקא ע״י גבורות ודחיי׳ [ודחיית] הקליפה כי הגבורות בשרשם גבוהים מהחסדים כמו מעלת הזהב על הכסף או כמו שמלח ממתיק הבשר.
And it is this that is revealed specifically through fulfilling the prohibitive commandments, through severities (gevuros) and the rejection of kelipah. For the severities in their root are higher than the kindnesses (chasadim), like the superiority of gold over silver, or as salt sweetens meat:
This essence is revealed specifically through the prohibitions, which work through severity (gevuros) and the rejection of kelipah. In their root severities are higher than kindnesses, as gold is more precious than silver, and as salt brings out the flavor of meat.


היאכל תפל מבלי מלח208 שע״י המלח נתגלה הטעם הרי טעמים שהוא בחינת גבוה (וחיך אוכל יטעם.209 לכן גם אותיות גיכ״ק שמהחיך גבוהים משאר אותיות כמ״ש ע״פ וספרתם לכם ממחרת210211 כו׳ עיין באדר״ז [באדרא זוטא] דף רצ״ה ע״ב)
“Can what is tasteless be eaten without salt?” For through the salt the taste is revealed. Thus taste, which is a high level (“and the palate tastes food”; therefore the letters gimmel, yud, kaf, kuf, too, which are from the palate, are higher than the other letters, as is written on the verse “And you shall count for yourselves from the morrow, etc.”; see the Idra Zuta, folio 295b),
Job asks, “Can what is tasteless be eaten without salt?” Taste is a high faculty, and the letters formed with the palate (gimmel, yud, kaf, kuf) are considered higher than the others, as a discourse in Likkutei Torah and the Idra Zuta explain.


מתגלה ע״י המלח דוקא שהוא בעצמו למטה מהמאכל שהרי אינו ראוי לאכילה והוא בבחינת גבורות וגם כמו מלה בסלע משתוקא בתרין212
is revealed specifically through the salt, which in itself is below the food, for it is not fit to be eaten, and it is in the aspect of severities. It is also like [the saying], “A word is worth a sela, silence is worth two,”
Salt itself is not food and belongs to severity, yet it reveals the taste. The Talmud’s saying “A word is worth a sela, silence is worth two” makes a similar point: restraint is worth more than expression.


דהיינו ע״י קיום הל״ת [הלא תעשה] בבחינת שלילה אשר הם בדברים האסורים אשר הניצוצים שנפלו בהן שרשן ממקום גבוה יותר לכן ע״י קיום רצונו ית׳ בהן לדחות הקליפה עי״ז הוא התגלות עצמותו ומהותו ממש.213
that is, through fulfilling the prohibitions in the manner of negation, which concern forbidden things, whose fallen sparks have their root in a higher place. Therefore, through fulfilling His will, blessed be He, with them—to reject the kelipah—through this there is a revelation of His very essence and being.
The prohibitions work by negation and deal with forbidden things whose sparks have a higher root. Fulfilling G-d’s will by rejecting the kelipah in them reveals His very essence.




39וזהו ענין שחורה אני ונאוה. כאהלי קדר.214 כי הנה מבואר למעלה בענין אברהם שיצא ממנו ישמעאל.215
And this is the meaning of “I am black, yet comely, like the tents of Kedar.” For it was explained above regarding Avraham, from whom Yishmael came forth,
Now the phrase “like the tents of Kedar” is explained. It builds on what was said about Avraham, from whom Yishmael came forth.


שיצא בבחינת סיגים כמו התהוות האריה למ טה מבח ינת פני אריה שבמרכבה. ואעפ״כ [ואף על פי כן] מקבל חיותו מאברהם
that he came forth as dross, like the coming into being of the lion below from the level of the face of the lion in the Chariot. Nevertheless, he receives his life-force from Avraham,
Yishmael emerged as dross, like the lion below from the lion’s face above. Still, his life-force comes from Avraham.


אלא שהחיות הוא עיקר בבחינת מקיף כי הסט״א [הסטרא אחרא] אינו יכול לקבל את הקדושה בבחינת גילוי פנימית רק בבחינת מקיף
only that the life-force is mainly in the manner of the encompassing, for the sitra achra cannot receive holiness in the manner of inner revelation, only in the manner of the encompassing;
That life-force reaches him only as an encompassing influence, because the sitra achra cannot receive holiness inwardly, only from without.


וכמו י״א סממני הקטורת שהעשרה הן המלובשים בקליפות בבחינת גלות והי״א הוא בבחינת מקיף והוא לבונה שהוא בעצם לבן ועיקר חיותם הוא מהמקיף כו׳ (ועמש״ל [ועיין מה שכתוב לעיל] מזה בפ׳ תולדות ע״פ ראה ריח בני216217 כו׳)
as with the eleven spices of the incense: the ten are those enclothed in the kelipos in a state of exile, and the eleventh is in the manner of the encompassing—this is the frankincense (levonah), which is essentially white (lavan)—and their main life-force is from the encompassing, etc. (See what was written on this above in Parshas Toldos, on the verse “See, the fragrance of my son, etc.”)
The incense had eleven spices: ten correspond to sparks exiled in the kelipos, while the eleventh, frankincense (levonah, from lavan, “white”), is their encompassing source of life. The text refers to the discourse in Torah Ohr, Toldos, on this.


והנה יש ב׳ מקיפים האחד כמו בחינת לבוש שהוא מקיף מקרוב הב׳ מקיף עליון יותר
Now, there are two [kinds of] encompassing: one like a garment, which encompasses from close by; the second, a higher encompassing,
There are two kinds of encompassing: a garment, which surrounds closely, and a higher kind.


כמו אהל ודירה שהוא מקיף ג״כ אך הוא מקיף מרחוק וגם האהל והדירה יקר יותר מהלבוש כו׳.
like a tent and a dwelling, which also encompasses, but encompasses from afar; and the tent and dwelling are also more precious than the garment, etc.
A tent or a home also surrounds a person, but from a distance, and it is more precious than a garment. This prepares the reading of the “tents” of Kedar.




40והנה מה שהקדושה מחיה לסט״א [לסטרא אחרא] הוא רק מרחוק. וזהו ענין אהלי קדר. אהל דוקא ואומרת כנ״י [כנסת ישראל] שכך יש אצלי גילוי בחינת מקיף עליון אשר הוא מקיף מרחוק כדכתיב זכרו את218 ה׳ מרחוק.
Now, the way holiness gives life to the sitra achra is only from afar. This is the meaning of “the tents of Kedar”: specifically a tent. And the Community of Israel says that so too there is with me a revelation of the level of a higher encompassing [light], which encompasses from afar, as it is written, “Remember G-d from afar.”
Holiness gives life to the sitra achra only from a distance, which is why the verse speaks of “tents” of Kedar: a tent surrounds from afar. The Community of Israel says that she too has a revelation of a higher encompassing light, one that is “from afar,” as Jeremiah says, “Remember G-d from afar.”


והיינו כי בחינה סוכ״ע נקרא סובב לעלמין. וזהו ענין הלבושים הנעשים ממעשה המצות והוא בקיום מ״ע [מצות עשה]
That is: the level of “encompassing all worlds” (sovev kol almin) is called “encompassing the worlds.” And this is the matter of the garments made from the performance of the mitzvos, which is through fulfilling the positive commandments.
The lower encompassing light, “encompassing all worlds,” still relates to worlds. It corresponds to the “garments” that the performance of the positive commandments makes for the soul.


אמנם ע״י שחורה אני בקום מצות ל״ת [לא תעשה] שהוא בחינת שחורות כעורב219 עי״ז ונאוה כאהלי קדר220 שנמשך גילוי עצמותו ומהותו שאין שייך לקרותו אפילו סובב לעלמין כנ״ל
But through “I am black,” in fulfilling the prohibitive commandments, which is the level of “black as a raven”—through this, “comely, like the tents of Kedar”: there is drawn a revelation of His essence and being, which cannot be called even “encompassing the worlds,” as above.
Through the “blackness” of the prohibitions, “black as a raven,” comes the beauty “like the tents of Kedar”: the revelation of G-d’s essence, which cannot be called even “encompassing the worlds.”


(והיינו דכמו שהמקיף המחיה הסט״א [הסטרא אחרא] הרי רחוק הוא בערך מהם וכמ״ש בע״ח [בעץ חיים] שער עשירי פרק221 י״א כי אין קדש מתערב בחול222 כו׳
(That is: just as the encompassing [light] that gives life to the sitra achra is far removed from them in rank, as written in Etz Chaim, Sha’ar 10, chapter 11, “for the holy does not mix with the profane, etc.,”
A long parenthesis explains the comparison. The encompassing light that sustains the sitra achra is vastly removed from it, for, as Etz Chaim says, the holy does not mix with the profane.


כמ״כ [כמו כן] לגבי עצמות א״ס ב״ה הרי גםהעולמות היותר עליונים כלא ממש חשיבי ורחוקים יותר בערך לגבי אור א״ס ב״ה יותר לאין קץ מערך ריחוק שבמשל דלעומת זה לגבי בחינת המקיף שלהם דאהלי קדר.
so too, relative to the essence of the Infinite One, blessed be He, even the highest worlds are considered as truly nothing, and they are infinitely more distant in rank from the Infinite Light (Or Ein Sof), blessed be He, than the distance, in the analogy, of the opposing side from its encompassing [light], the “tents of Kedar.”
In the same way, compared with G-d’s essence even the highest worlds are as nothing, and their distance from Him is infinitely greater than the distance between kelipah and the light that encompasses it.


ולכן נמשל מקיף זה העליון הנמשך מאור א״ס ב״ה ממש. למשל אהלי קדר כו׳ דוקא.
Therefore this higher encompassing [light], drawn from the Infinite Light itself, blessed be He, is compared specifically to the analogy of “the tents of Kedar, etc.”
That is why this higher encompassing light, drawn from the Infinite Light itself, is compared specifically to the tents of Kedar.


ועמ״ש ע״פ מזמור שיר חנוכת הבית223224 מענין ב׳ מקיפים אלו דלבוש ובית כו׳ ועוד יש להטעים הענין שנמשל לאהלי קדר דוקא כי הנה בקדושה הם ע״ס [עשר ספירות] עשר ולא אחד עשר225 וכמ״ש בס״י [בספר יצירה]226 והובא ברע״מ [ברעיא מהימנא]227 ר״פ כי תשא.
And see what is written on the verse “A psalm, a song of the dedication of the House” on these two encompassing [lights], garment and house, etc. One can further explain why it is compared specifically to the tents of Kedar: in holiness there are ten Sefiros, “ten and not eleven,” as is written in Sefer Yetzirah and cited in the Raaya Mehemna at the beginning of Parshas Ki Sisa.
The discourse on Psalm 30 discusses these two encompassing lights, garment and house. A second explanation draws on Sefer Yetzirah: in holiness there are ten Sefiros, “ten and not eleven.”


ור״ל [ורוצה לומר] כי בכתר יש ב׳ בחינות עתיק ואריך ובחינת עתיק אינו ממנין הע״ס [העשר ספירות]228 וזהו ולא אחד עשר כו׳ ועיין בע״ח [בעץ חיים] שער כ״ב פ״א229 אות ד׳ ואין אנו מונין230 כו׳ וכן בכל כללות האצילות עתיק יומין כו׳.
This means that in Keser there are two levels, Atik and Arich, and the level of Atik is not counted among the Ten Sefiros; this is “and not eleven, etc.” See Etz Chaim, Sha’ar 22, chapter 1, section 4, “and we do not count, etc.”; and so too in the whole of Atzilus, Atik Yomin, etc.
Keser has two levels, Atik (“the Ancient One,” its inner, higher level) and Arich Anpin (“the Long Countenance,” its outer level), and Atik is not counted among the ten Sefiros, which is why they are “not eleven.” Etz Chaim says the same of Atik.


והנה המשכת בחינת מקיף העליון הנ״ל שבבחינת אהל ובית שלמעלה מבחינת לבוש כו׳ זהו בחינת עתיק שהוא בחינה תחתונה שבמאציל אור א״ס ב״ה ממש.
Now, the drawing down of the level of the higher encompassing [light] mentioned above, at the level of tent and house, which is above the level of garment, etc., is the level of Atik, which is the lowest level in the Emanator, the Infinite Light, blessed be He, itself.
The higher encompassing light, the “tent” or “house” that is above the “garment,” is Atik, the lowest level of the Emanator, the Infinite Light itself.


ולכן נמשל לאהלי קדר דוקא משום דשם ודאי אין המקיף בערך הפנימי כנ״ל כמ״כ [כמו כן] אפילו עולמות היותר עליונים רחוקים מאד בערך לגבי א״ס ב״ה יותר לאין קץ מערך ריחוק שבמשל דאהלי קדר לא מיניה ולא מקצתיה.
Therefore it is compared specifically to the tents of Kedar, because there the encompassing is certainly not commensurate with the inner, as above. So too, even the highest worlds are very far in rank from the Infinite One, blessed be He, infinitely more than the distance in the analogy of the tents of Kedar, [having] nothing whatsoever [in common with Him].
It is compared to the tents of Kedar because there the encompassing light has no proportion to what it surrounds. Likewise even the highest worlds bear no proportion whatsoever to the Infinite.


ועכ״ז [ועם כל זה] גם מקיף העליון זה מתגלה ע״י קיום מצות ל״ת [לא תעשה]. ומטעם הנ״ל. וע״פ לשון הקבלה י״ל [יש לומר] הטעם שנמשל לאהלי קדר דוקא כי הנה בקדושה הם עשר ולא אחד ע שר דהיינו ע״ס [עשר ספירות] והתחלתן מבחינת א״א ופי׳ ולא י״א היינו
Even so, this higher encompassing [light] too is revealed through fulfilling the prohibitive commandments, for the reason mentioned above. And according to the language of the Kabbalah one may give the reason it is compared specifically to the tents of Kedar: in holiness there are ten and not eleven, that is, the Ten Sefiros, and they begin from the level of Arich Anpin; and the meaning of “and not eleven” is
This higher encompassing light too is revealed through the prohibitions. The Kabbalistic reason for the comparison is that holiness has ten Sefiros, beginning from Arich Anpin, and not eleven.


כי בחינת עתיק אינו ממנין הע״ס [העשר ספירות] והנה א״א נקרא סוכ״ע אכן בחינת עתיק אינו נקרא אפילו סוכ״ע לכן נמשל לאהלי קדר ששם יש י״א כתרין והבחינה הי״א שזהו בחי׳ לבונה נקרא בחינת אהלי קדר כנ״ל.
that the level of Atik is not counted among the Ten Sefiros. Now, Arich Anpin is called “encompassing all worlds,” but the level of Atik is not called even “encompassing all worlds.” Therefore it is compared to the tents of Kedar, for there, there are eleven crowns, and the eleventh level, which is the level of frankincense, is called the level of “the tents of Kedar,” as above.
Atik is not counted among them, and while Arich Anpin is called “encompassing all worlds,” Atik is not called even that. Kelipah has “eleven crowns,” and its eleventh, corresponding to the frankincense discussed above, is what “the tents of Kedar” refers to.


וא״כ ע״י דקדושה שאינו ממנין העשר ספי׳ [ספירה / ספירות] נמשל לבחינת זו דוקא. וזהו שהיו במשכן י״א יריעות עזים231 שיומשך גם בחינת מקיף העליון כו׳.
If so, Atik Yomin of holiness, which is not counted among the Ten Sefiros, is compared specifically to this level. And this is why in the Tabernacle there were eleven curtains of goats’ hair: so that the level of the higher encompassing [light], too, would be drawn, etc.
So Atik of holiness, uncounted among the ten, is compared to that eleventh level. This is why the Tabernacle had eleven curtains of goats’ hair: to draw down the higher encompassing light as well.


ועיין מ״ש בד״ה ויקרא אל משה232 בפי׳ ולא יכול משה לבוא אל אהל ועד כי שכן עליו הענן233 ע״ש. והנה הגם דבמ״ע [דבמצות עשה] נמשך ג״כ מבחינת עתיק אך כי במ״ע [במצות עשה] נמשך מז״ת [מז׳ תחתונות] דע״י [דעתיק יומין] המלובשים בא״א
And see what is written in the discourse beginning “And He called to Moshe,” on the meaning of “And Moshe could not enter the Tent of Meeting, for the cloud rested upon it”; see there. Now, although through the positive commandments [light] is also drawn from the level of Atik, through the positive commandments it is drawn from the seven lower [Sefiros] of Atik Yomin, which are enclothed in Arich Anpin;
The discourse on “And He called to Moshe” discusses why Moshe could not enter the Tent when the cloud rested on it. The positive commandments also draw from Atik, but only from its seven lower Sefiros, which are enclothed in Arich Anpin.


אבל בחינת ג״ר [ג׳ ראשונות] דע״י [דעתיק יומין] שאינן מלובשים כלל בא״א נמשך ע״י [עתיק יומין] קיום מל״ת [מצות לא תעשה] דוקא וכדלקמן ועפ״ז [ועל פי זה] יובן ג״כ הטעם דמצות ל״ת [לא תעשה] תלויין בשערות דז״א דוקא ומ״ע [ומצות עשה] בת״ד [בתיקוני דיקנא] דא״א. וזהו ענין שהתורה ניתנה באש שחורה ע״ג [על גבי] אש לבנה כמש״ל [כמה שכתוב לעיל] בשם האד״ר [האדרא רבא])
but the level of the first three [Sefiros] of Atik Yomin, which are not enclothed in Arich Anpin at all, is drawn specifically through fulfilling the prohibitive commandments, as [will be explained] below. According to this, the reason will also be understood why the prohibitive commandments depend specifically on the hairs of Z’eir Anpin, and the positive commandments on the tikkunim of the beard of Arich Anpin. And this is the meaning of the Torah having been given in black fire upon white fire, as was written above in the name of the Idra Rabba)
The first three Sefiros of Atik, not enclothed in Arich Anpin at all, are drawn only through the prohibitions. This explains why the prohibitions depend on the hairs of Z’eir Anpin (the configuration of the emotive attributes) and the positive commandments on the beard of Arich Anpin, and it is the meaning of the Torah being given as black fire upon white fire.


(דקל״ב) ור״ל [ורוצה לומר] דאש שחורה זהו בחינת מל״ת [מצות לא תעשה] ואש לבנה זהו בחי׳ מ״ע [מצות עשה] וכ״ה בסה״מ [בספר הדרת מלך] סי׳ קל״ט בשם הרמ״ז [הרב משה זכות].
(folio 132). This means that “black fire” is the level of the prohibitive commandments, and “white fire” is the level of the positive commandments; and so it is in Sefer Hadras Melech, section 139, in the name of the Ramaz.
Black fire is the prohibitions and white fire the positive commandments, as Hadras Melech, a commentary on the Zohar by R. Shalom Buzaglo, also says in the name of the Ramaz (R. Moshe Zacuto).


והענין דכתיב ותורה אור234 והנה עיקר אור הנר המאיר הוא מגוון הסמוך לפתילה אבל הגוון לבן המקיף עליו הוא אינו מאיר בעצמו כו׳
The explanation: it is written, “and Torah is light.” Now, the main light of a burning lamp is from the hue next to the wick, but the white hue that surrounds it does not itself give light, etc.;
Proverbs says, “Torah is light.” It was said above that in a flame the main light comes from the part next to the wick, while the white part surrounding it does not itself give light.


כן הוא לעיל ולכאורה אדרבה עיקר האור הוא מגוון לבן משא״כ הגוון הסמוך לפתילה הוא שחור או גוון תכלת ואינו מאיר כ״כ [כל כך].
so it is [stated] above. But seemingly, on the contrary, the main light is from the white hue, whereas the hue next to the wick is black, or a blue hue, and does not give so much light.
This seems backwards, since the white part shines most, while the part next to the wick is dark or bluish.


אמנם נראה שהכוונה ע״ד מ״ש בזהר בראשית (דנ״א ע״א) ועל נהורא חוורא שרייא לעילא נהורא סתימאה דאקיף ליה וכ״כ [וכמו כן] בפ׳ לך לך (דפ״ג ע״ב)
However, it seems that the intent is along the lines of what is written in the Zohar, Bereishis (folio 51a): “And upon the white light, above, rests a hidden light that surrounds it”; and so too in Parshas Lech Lecha (folio 83b);
The answer comes from the Zohar: above the white light rests a hidden light that surrounds it.


ופי׳ הרמ״ז [הרב משה זכות] (הובא בסה״מ [בספר הדרת מלך] סי׳ קל״ט) דנהורא סתימאה הוא על סוד הכתר הסתום ומקיף את הכל כו׳.
and the Ramaz explained (cited in Sefer Hadras Melech, section 139) that the hidden light refers to the secret of the concealed Keser, which surrounds everything, etc.
The Ramaz, as cited in Hadras Melech, explains that this hidden light is the secret of the concealed Keser, which surrounds everything.


ומעתה יש להבין ג״כ בענין התורה שנתנה באש שחורה ע״ג [על גבי] אש לבנה שהם בחינת ב׳ גוונים הראשוני׳ [הראשונים] וזהו ותורה אור.235
Accordingly, one can also understand the matter of the Torah having been given in black fire upon white fire, which are the level of the first two hues; and this is “and Torah is light.”
With this, the black fire and white fire of the Torah can be understood as the two primary hues of the flame, and this is the meaning of “Torah is light.” The next paragraph develops the point.




41ויש עוד בחינת נהורא סתימאה שהוא מקור האור וזהו ענין דברי סופרים שמהם נמשך להיות בחינת הספר הוא בחינת ותורה אור236 כו׳
And there is yet the level of the hidden light (nehora setima’ah), which is the source of the light. And this is the matter of the words of the Scribes, from which is drawn the level of the book, which is the level of “and Torah is light, etc.”
Beyond the white and black lights there is a third, the “hidden light,” which is the source of light itself. It corresponds to the words of the Scribes, from which the written Torah, the “book,” is drawn, as in “Torah is light.”


והנה מ״ע [מצות עשה] הוא בחינת נהורא חיוורא הוא אור אשר יוכל לבא לידי גילוי האור וחסדו מאתו ית׳ קיום רצונו בקום ועשה והוא בחינת שערות דא״א
Now, the positive commandments are the level of the white light (nehora chivara): it is a light that can come into revelation—the light and kindness from Him, blessed be He—the fulfillment of His will by active doing. It is the level of the hairs of Arich Anpin,
The positive commandments are the “white light”: a light that can be openly revealed, G-d’s kindness, His will fulfilled through action. They correspond to the hairs of Arich Anpin.


שהם בחינת כעמר נקא237 נהורא חיוורא שכדי שיהיה האור בבחי׳ גילוי א״א רק ע״י בחי׳ שערות וכמש״ל [וכמה שכתוב לעיל] בענין התיקון שהוא הממעטת האור כו׳.
which are the level of “like pure wool,” the white light; for in order for the light to be in a state of revelation, it is impossible except through the level of hairs, as was written above regarding the rectification, which is the diminishing of the light, etc.
These are the hairs “like pure wool.” Light can be revealed only through such “hairs,” because, as explained above, Tikkun works by diminishing the light.


אבל הל״ת [הלא תעשה] הם תלויין בשערות דז״א שנקרא שחורה נהורא אוכמא שלמטה מת״ד [מתיקוני דיקנא] דא״א שנקרא אש לבנה והיינו כי אין האור בא בבחינת גילוי רצונו בקום ועשה רק בבחינת לא
But the prohibitions depend on the hairs of Z’eir Anpin, which are called “black,” the black light (nehora uchma), which is below the tikkunim of the beard of Arich Anpin, called “white fire.” That is, the light does not come as a revelation of His will by active doing, but only by way of “not.”
The prohibitions depend on the hairs of Z’eir Anpin, the “black light,” which is lower than the beard of Arich Anpin, the “white fire.” Here the light is not revealed through action but only through refraining, through “not.”


ולכן נקרא ג״כ נהורא תכלא שמכלה דבר אחר כי עיקר אתכפיא סט״א [סטרא אחרא] הוא ע״י קיום מל״ת [מצות לא תעשה].
Therefore it is also called the blue light (nehora techela), which consumes (mechaleh) something else; for the main subjugation of the sitra achra is through fulfilling the prohibitive commandments.
This light is also called the “blue light” (nehora techela), a word linked to kilayon, “consuming,” for it consumes what opposes it. The sitra achra is subdued mainly through keeping the prohibitions.


אמנם אף שהה למטה משערות דא״א שהם אש לבנה כעמר נקא. אבל באמת שרש האור שבל״ת [שבלא תעשה] גבוה יותר מאש לבנה דמ ״ע
However, although it is below the hairs of Arich Anpin, which are white fire, “like pure wool,” in truth the root of the light in the prohibitions is higher than the white fire of the positive commandments,
Although this black light is lower than the white hairs of Arich Anpin, the root of the light in the prohibitions is actually higher than that of the positive commandments.


דהיינו שהוא מבחינת נהורא סתימאה המקיף על נהורא חיוורא אשר לגודל מדרגתו אינו מושג ענינו ומהותו וכמ״ש בפע״ח [בפרי עץ חיים] שער השבת ספ״ד [סוף פרק ד׳] ועיין מ״ש בביאור ע״פ וקבל היהודים238 מענין יסוד האש עצמו כו׳
that is, it is from the level of the hidden light that surrounds the white light, whose nature and essence, because of the greatness of its level, cannot be grasped, as written in Pri Etz Chaim, Sha’ar HaShabbos, end of chapter 4. And see what is written in the explanation on “And the Jews accepted” on the element of fire itself, etc.;
Its root is the hidden light that surrounds the white light, too exalted to be grasped, as Pri Etz Chaim writes. The text also points to the explanation on “And the Jews accepted,” on the element of fire itself.


ע״ש והתגלותו הוא ע״י שערות שחורות דז״א שהם בחינת נהורא אוכמא ממש שכמו שהם למטה הם למטה הרבה משערות דא״א
see there. Its revelation is through the black hairs of Z’eir Anpin, which are the level of the black light itself; for as they are below, they are far below the hairs of Arich Anpin,
This hidden light is revealed through the black hairs of Z’eir Anpin, the black light. In their place below they are far lower than the hairs of Arich Anpin.


שהם כעמר נקא בחינת ורב חסד239 להעלות הדברים המותרים שתהיינה כלים ממש לאור א״ס משא״כ בחינת שערות דז״א שחורות
which are “like pure wool,” the level of “abundant in kindness,” to elevate the permitted things so that they become actual vessels for the Infinite Light (Or Ein Sof); whereas the level of the hairs of Z’eir Anpin, black
The white hairs of Arich Anpin are “abundant in kindness,” and they elevate permitted things to become vessels for the Infinite Light. The black hairs of Z’eir Anpin work differently.


כעורב240 בבחינת גבורות לדחות הדברים האסורים אף שיש בהן ניצוץ כו׳ עכ״ז [עם כל זה] דוחין אותו בשתי ידים והרי מעלת ורב חסד גבוה יותר מבחינת הגבורות.
as a raven, is in the aspect of severities (gevuros), to reject the forbidden things—although there is a spark in them, etc., nevertheless one rejects it with both hands—and the quality of “abundant in kindness” is higher than the level of the severities.
The black hairs act through severity, rejecting forbidden things outright, though a spark is in them. In itself, “abundant in kindness” is higher than severity.


אמנם מ״מ בהגבורות דנהורא אוכמא דוקא מתלבש ונמשך בחינת נהורא סתימאה הנ״ל ולא בנהורא חיורא.
Nevertheless, it is specifically in the severities of the black light that the level of the hidden light mentioned above is enclothed and drawn, and not in the white light.
Nevertheless, the hidden light is drawn down specifically through the severities of the black light, not through the white light.


משום כי ע״י נהורא חיורא ורב חסד שמזה נמשך ימין מקרבת241 להעלות הדברים המותרים שתהיינה כלי לגילוי אא״ס [אור אין סוף].
For through the white light, “abundant in kindness,” from which comes “the right [hand] draws near,” to elevate the permitted things so that they become a vessel for the revelation of the Infinite Light—
The white light is the “right hand that draws near,” in the Talmud’s phrase: it elevates permitted things so they become vessels for G-dly revelation.


הנה א״א להיות כלי לאור א״ס אשר אינו בגדר המשכה ולא בגדר סובב רק הם כלי לאור הסכ״ע [הסובב כל עלמין]
it is impossible [for them] to be a vessel for the Infinite Light that is not within the bounds of drawing down, nor within the bounds of encompassing; they are a vessel only for the light that encompasses all worlds (sovev kol almin),
But such vessels cannot hold the Infinite Light that is beyond both drawing down and encompassing. They can hold only the light that encompasses all worlds.


ולא לעצמותו ומהותו שאינו בגדר שום המשכה אכן בתלת חללי גלגלתא דז״א אשר שם הוא מקור התחלקות מדות חסדים וגבורות
and not for His essence and being, which is not within the bounds of any drawing down. However, in the three cavities of the Skull (Gulgalta) of Z’eir Anpin, where the source of the division of the attributes into kindnesses and severities is,
They cannot hold G-d’s essence, which is beyond any drawing down. In the three cavities of the skull of Z’eir Anpin, however, the attributes first divide into kindnesses and severities.


ולכן שם הי׳ [היה] יכול להיות גילוי מעלת הגבורות שהוא בחינת ל״ת [לא תעשה] והדחיה לדחות דברים האסורים אשר ענין דחיה זו הוא קיום הרצון עליון בדבר גבוה יותר מקיום הרצון שבדברים המותרים וכנ״ל בענין קליפה קדמה לפרי כו׳
there, therefore, there could be a revelation of the superiority of the severities, which is the level of the prohibitions and of rejection, to reject forbidden things. This rejection is the fulfillment of the supernal will in a thing higher than the fulfillment of the will in permitted things, as above regarding “the husk precedes the fruit, etc.”
There the special quality of severity can be revealed: the prohibitions, the rejection of forbidden things. Rejecting them fulfills G-d’s will with something of higher root than permitted things, as with “the husk precedes the fruit.”


וזה לא היה יכול להיות בדיקנא דא״א אשר שם הכל בחינת רחמים רבים ורב חסד נהורא חיורא כעמר נקא ומעלת הגבורה בדחיה זו שרשה גבוה יותר מן ורב חסד הנ״ל וכענין מלה בסלע משתוקא בתרין242
And this could not be in the beard of Arich Anpin, where all is the level of great mercy and “abundant in kindness,” the white light, “like pure wool.” And the superiority of severity in this rejection is rooted higher than the “abundant in kindness” mentioned above, as in “A word is worth a sela, silence is worth two,”
This could not happen in the beard of Arich Anpin, which is all great mercy and kindness. The severity of rejection is rooted higher than that kindness, as “silence is worth two” sela’im while speech is worth one.


דהיינו שעי״ז יהיה גילוי עצמות אור א״ס נהורא סתימאה סתימא דכל סתימין. לכן אף שלמטה השערות דז״א הן ודאי למטה במדרגה משערות דא״א מ״מ בהן
that is, through this there will be a revelation of the essence of the Infinite Light, the hidden light, “the most hidden of all hidden.” Therefore, although below, the hairs of Z’eir Anpin are certainly lower in level than the hairs of Arich Anpin, nevertheless in them
Through this rejection the very essence of the Infinite Light, the hidden light, “the most hidden of all hidden,” is revealed. So although Z’eir Anpin’s hairs are lower, it is in them that this happens.


ועל ידן ע״י קיום מצות ל״ת [לא תעשה] התלוין בהן נמשך ומתגלה עצמות אור א״ס שלמעלה מהגילוי שע״י מ״ע [מצות עשה] הנמשך ע״י שערות דא״א שהן כעמר נקא.
and through them, through fulfilling the prohibitive commandments that depend on them, the essence of the Infinite Light is drawn down and revealed, which is above the revelation through the positive commandments that is drawn through the hairs of Arich Anpin, which are “like pure wool.”
Through the prohibitions that depend on these hairs, the essence of the Infinite Light is revealed, above the revelation drawn through the positive commandments and the white hairs of Arich Anpin.


וזהו מ״ש באד״ר [באדרא רבא] (דק״מ ע״א) ובגין דהני שערי אוכמי וחשוכן כתיב מגלה עמוקות מני חשך243244 וע״ש בביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה].
This is what is said in the Idra Rabba (folio 140a): “And because these hairs are black and dark, it is written, ‘He reveals deep things out of darkness.’” And see there in the Arizal’s explanation of the Idra.
The Idra Rabba says that because these hairs are black and dark, the verse in Job says, “He reveals deep things out of darkness.” The Arizal’s commentary on the Idra is cited.


והכוונה כנ״ל שע״י הל״ת [הלא תעשה] נמשך גילוי עמוקות מה שאינו מתגלה עמוקות כאלו ע״י נהורא חיורא דמ״ע [דמצות עשה] כו׳.
The intent is as above: through the prohibitions there is drawn a revelation of deep things, such depths as are not revealed through the white light of the positive commandments, etc.
The prohibitions, the “darkness,” reveal depths that the white light of the positive commandments cannot reveal.




42וכענין ממעמקים קראתיך245 כו׳. וז״ש [וזהו שכתוב] מאד עמקו מחשבותיך246 כו׳ בפרוח כו׳ להשמידם עדי עד247 שע״י דחיית הקליפות דוקא נמשך גילוי מבחינת עומק המחשבה עליונה כו׳.
And as in “Out of the depths I have called You, etc.” And this is what is written, “Your thoughts are very deep, etc.; when [the wicked] spring up, etc., it is to destroy them forever”: that specifically through the rejection of the kelipos a revelation is drawn from the level of the depth of the supernal thought, etc.
The psalmist calls to G-d “out of the depths,” and says, “Your thoughts are very deep ... when the wicked spring up ... it is to destroy them forever.” Read here: only through the rejection of the kelipos is the depth of the supernal thought revealed.


ועד״ז מצינו במצות ציצית דהתכלת גבוה מהלבן כו׳ עיין בפע״ח [בפרי עץ חיים] והיינו הך ממש כי ע״י מצות ציצית כתיב ולא תתורו248 כו׳
In the same way we find with the mitzvah of tzitzis, that the blue (techeles) is higher than the white, etc.; see Pri Etz Chaim. And this is exactly the same thing: for of the mitzvah of tzitzis it is written, “and you shall not stray, etc.,”
The same pattern appears in tzitzis, where, according to Pri Etz Chaim, the blue thread (techeles) is higher than the white. The Torah says of tzitzis, “and you shall not stray,” a prohibition.


זהו קיום מצות ל״ת [לא תעשה] והוא ע״י גוון תכלת שמכלה הרע ודוחהו וע״י גוון לבן כתיב למען תזכרו ועשיתם את כל מצותי249 קיום המצות עשה וכמ״ש במ״א. ועוד יתבאר לקמן בטעם שהמל״ת [שהמצות לא תעשה] נמשכים משערות דז״א דוקא:
which is the fulfillment of the prohibitive commandments, and it is through the blue hue, which consumes the evil and rejects it; while of the white hue it is written, “so that you remember and do all My commandments,” the fulfillment of the positive commandments, as written elsewhere. And it will be further explained below why the prohibitions are drawn specifically from the hairs of Z’eir Anpin.
The blue thread corresponds to the prohibitions, consuming and rejecting evil, while the white corresponds to “remember and do all My commandments,” the positive commandments. Why the prohibitions come from Z’eir Anpin’s hairs will be explained further.




Section 6 · ¶43–48
“Comely” and the curtains of Shlomo
43ו והנה פי׳ וענין ונאוה הענין הוא כי הנה המדות שלמעלה מהחכמה היינו שהם מקור המדות
6. Now, the meaning and matter of “comely” is this: [there are] attributes that are above Chochmah, that is, they are the source of the attributes (middos),
A new section explains “comely.” It begins from the idea that there are attributes above Chochmah, which are the source of the attributes.


וכמו שבמוסף ר״ה [ראש השנה] ויוה״כ [ויום הכפורים] ובנעילה אומרים מי כמוך אב הרחמים שהוא גילוי בחינה עליונה יותר מבחינת אב הרחמן
as in the Musaf of Rosh HaShanah and Yom Kippur, and in Ne’ilah, we say, “Who is like You, Father of mercies,” which is a revelation of a higher level than the level of “Merciful Father.”
In the Musaf prayer of Rosh HaShanah and Yom Kippur and in Ne’ilah we say “Who is like You, Father of mercies,” a higher expression than “Merciful Father.”


כי פי׳ אב הרחמן היינו בהתלבשות האור במדת הרחמנות והוא ממדות דאצילות אבל אב הרחמים פי׳ שמהווה וממשיך מדת רחמנות לרחם על העולמות ולהחיותם
For the meaning of “Merciful Father” is the enclothing of the light in the attribute of mercy, which is among the attributes of Atzilus; but “Father of mercies” means that He brings into being and draws down the attribute of mercy, to have mercy on the worlds and give them life
“Merciful Father” refers to G-d’s light enclothed in the attribute of mercy within Atzilus. “Father of mercies” refers to the source that brings mercy into being and draws it down to sustain the worlds.


(וזהו הטוב כי לא כלו רחמיך) והוא בחינות המדות שלמעלה מהחכמה ולכן אומרים זה במוסף ונעילה כשאומרים קדושת כתר.
(and this is “the Good One, for Your mercies have not ended”). This is the level of the attributes that are above Chochmah; and therefore it is said in Musaf and Ne’ilah, when the Kedushah of “Keser” is said.
The prayer “the Good One, for Your mercies have not ended” refers to this source. It belongs above Chochmah, which is why it is said in Musaf and Ne’ilah, when the Kedushah of “Keser” (the Crown) is recited.


והנה להיות הגילוי משם במדות דאצילות הוא ע״י בחינת שערות. שהשערות הן רק בחינת צומח עד״מ
Now, for the revelation from there to come into the attributes of Atzilus, it is through the level of hairs. For the hairs are only, by way of analogy, the level of the vegetative,
This source is revealed in the attributes of Atzilus only through the “hairs,” which by analogy are the vegetative part of a person.


כי גם המדבר כלול מדצח״מ [מדומם צומח חי מדבר] ובחינת שערות הם רק בחינת צומח שבו שהוא בחינת המדות שנקרא צומח. משא״כ החכמה נקרא חי שלמעלה מבחינת צומח וכמ״ש והחכמה תחיה.250
for the speaking [being] too comprises mineral, vegetative, animal and speaking, and the level of hairs is only the vegetative within him, which is the level of the attributes, called “vegetative.” This is not so with Chochmah, which is called “living,” above the vegetative level, as it is written, “and wisdom gives life.”
A person contains all four levels of creation: mineral, vegetative, animal and speaking. Hair is the vegetative level, which corresponds to the attributes; Chochmah is the “living” level, above it, as in “wisdom gives life.”




44וכמו שהחכמה דאצילות היא למעלה מהמדות דאצילות ונקרא חיה והמדות הן בחינת צומח כך ג״כ בבחינת ע״י [עתיק יומין] וא״א המדות נקרא צומח
And just as the Chochmah of Atzilus is above the attributes of Atzilus and is called “living,” while the attributes (middos) are the level of “vegetative,” so too in the level of Atik Yomin and Arich Anpin the attributes are called “vegetative.”
The analogy of levels applies at every stage. Just as in Atzilus Chochmah is “living” and the attributes “vegetative,” so in Atik and Arich Anpin, the levels of Keser, the attributes are “vegetative.”


וזהו בחינת ושער רישיה כעמר נקא.251 ומשם שרש הגילוי שע״י [שעתיק יומין] מ״ע [מצות עשה]. אבל ע״י [עתיק יומין] הל״ת [הלא תעשה] נמשך גילוי חב״ד [חכמה בינה ודעת] דע״י [דעתיק יומין].
And this is the level of “and the hair of His head like pure wool”; from there is the root of the revelation through the positive commandments. But through the prohibitions there is drawn a revelation of Chochmah, Binah and Daas of Atik Yomin.
The white hair “like pure wool” belongs to this vegetative level, and it is the root of what the positive commandments reveal. The prohibitions, however, reveal Chochmah, Binah and Daas of Atik, its intellect.


כי הנה מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה]252 נמשכים משם הוי׳ הל״ת [הלא תעשה] מי״ה ומ״ע [ומצות עשה] מו״ה253 ואין הפי׳ שהם משם הוי׳ שמלובש בע״ס [בעשר ספירות] דאצילות שהרי מבואר למעלה באריכות שהמצות הם גילוי אור א״ס ע״י בחינת הכתר שהוא הממוצע כו׳.
For the positive commandments and the prohibitions are drawn from the Name Havayah: the prohibitions from yud-hei and the positive commandments from vav-hei. This does not mean that they are from the Name Havayah enclothed in the Ten Sefiros of Atzilus, for it was explained above at length that the mitzvos are a revelation of the Infinite Light (Or Ein Sof) through the level of Keser, which is the intermediary, etc.
The Kabbalists say that prohibitions come from the letters yud-hei of the Name Havayah and positive commandments from vav-hei. This cannot mean the Name as it is enclothed in the Sefiros of Atzilus, since the mitzvos come from above Atzilus, through Keser.


אלא הפי׳ שנמשכים משם254 הוי׳ דע״י [דעתיק יומין] וא״כ המ״ע [המצות עשה] שנמשכים מו״ה היינו גילוי בחינת ז״ת [ז׳ תחתונות] דע״י [דעתיק יומין] שהם המדות וגילוי זה הוא ע״י [עתיק יומין] בחינת השערות ושער רישיה כעמר נקא בחינת צומח
Rather, it means that they are drawn from the Name Havayah of Atik Yomin. If so, the positive commandments, which are drawn from vav-hei, are the revelation of the level of the seven lower [Sefiros] of Atik Yomin, which are the attributes; and this revelation is through the level of the hairs, “and the hair of His head like pure wool,” the vegetative level.
It means the Name Havayah of Atik. The vav-hei, the lower letters, are Atik’s seven lower Sefiros, its attributes, revealed through the vegetative “hairs” of white wool; this is the source of the positive commandments.


אמנם הל״ת [הלא תעשה] שנמשכים מי״ה היינו חב״ד [חכמה בינה ודעת] דע״י [דעתיק יומין] א״א שיהיה גילוי בחינה זו ע״י [עתיק יומין] שערות ובחינת צומח כו׳.
But the prohibitions, which are drawn from yud-hei, are Chochmah, Binah and Daas of Atik Yomin; it is impossible for this level to be revealed through hairs and the vegetative level, etc.
The yud-hei, the upper letters, are Chochmah, Binah and Daas of Atik, the source of the prohibitions. Such a level cannot be revealed through hairs, the vegetative level.




45ומ״מ נמשך גילוי זה ע״י שערות שחורות דז״א שהן למטה משערות דא״א וזהו מגלה עמוקות מני חשך255 כו׳.
Nevertheless, this revelation is drawn through the black hairs of Z’eir Anpin, which are below the hairs of Arich Anpin; and this is “He reveals deep things out of darkness, etc.”
Even so, this highest revelation comes through the black hairs of Z’eir Anpin, which are lower than those of Arich Anpin. This is “He reveals deep things out of darkness.”


והענין כי אדרבה לפי שבחינת חב״ד [חכמה בינה ודעת] דע״י [דעתיק יומין] הוא בחינת היותר גבוה לכן יהי׳ [יהיה] התלבשותו בבחינת שלמטה יותר וכענין הנזכר לעיל מאריה ושור דהאריה שרשו גבוה יותר הרבה משרש השור
The explanation: on the contrary, because the level of Chochmah, Binah and Daas of Atik Yomin is the highest level, therefore its enclothing will be in a lower level, as in the matter mentioned above of the lion and the ox: the lion’s root is much higher than the ox’s root,
On the contrary, it is because Atik’s intellect is the highest level that it must clothe itself in something lower, as with the lion, whose root is higher than the ox’s.


והרי למטה האריה הוא למטה במדרגה אלא דהיא הנותנת כו׳ וכך עד״מ זה להבדיל יובן גם למעלה יותר אשר האור מבחינת חב״ד [חכמה בינה ודעת] דע״י [דעתיק יומין] לא יוכל להתלבש בשערות דא״א
and yet below, the lion is lower in level—but that very thing is the cause, etc. And by way of this analogy—making the necessary distinction—it will be understood even higher above: that the light from the level of Chochmah, Binah and Daas of Atik Yomin cannot be enclothed in the hairs of Arich Anpin,
Below, the lion is lower, and that is precisely because its root is higher. In the same way, the light of Atik’s intellect cannot clothe itself in the hairs of Arich Anpin.


רק למטה מהן בשערות דז״א אשר שם האור מאיר על ידי הדחייה בדרך לא כו׳.
but only below them, in the hairs of Z’eir Anpin, where the light shines through rejection, by way of “not,” etc.
It can clothe itself only lower down, in the hairs of Z’eir Anpin, where light shines through rejection, through “not.”




46ובזה יובן הפי׳ שחורה אני ונאוה שלהיות גילוי בחינת ונאוה הוא דוקא ע״י שחורה אני שחורות כעורב256
With this the meaning of “I am black, yet comely” will be understood: that the revelation of the level of “comely” comes specifically through “I am black,” “black as a raven.”
Now the verse can be read: the beauty, “comely,” comes specifically through the blackness, “black as a raven.”


והענין כי פי׳ ונאוה היינו כמ״ש חכמת אדם תאיר פניו257258 והוא בחינת יאר ה׳ פניו אליך
The explanation is that “comely” means as it is written, “A man’s wisdom lights up his face,” and it is the level of “May G-d make His face shine upon you,”
“Comely” refers to a shining face, as in “A man’s wisdom lights up his face,” and the Priestly Blessing, “May G-d make His face shine upon you.”


שהוא תיקון השביעי מי״ג תקונים דא״א תיקון ואמת שהוא הארת פנים שהפנים פנוי משערות כי הוא למעלה מבחינת שערות וצמצומים שהן רק בחינת צומח.
which is the seventh of the thirteen tikkunim of Arich Anpin, the tikkun of “and truth,” which is the illumination of the face; for the face is free of hair, because it is above the level of hairs and contractions, which are only the vegetative level.
This is the seventh of the thirteen tikkunim (the “arrangements” of the beard of Arich Anpin, which correspond to the Thirteen Attributes of Mercy), called “and truth”: the face itself, which is free of hair. The face is above hair and its contractions, which are only the vegetative level.


אבל חכמת אדם תאיר פניו היינו עצמות חכמה שבכתר שלמעלה מבחינת צומח כנ״ל (ועיין מ״ש מענין זה בביאור ע״פ ויכתוב משה את מוצאיהם259 למסעיהם260 ועיין בהרמ״ז [בהרב משה זכות] בפרשה ויקרא בתחלת הפ׳ שכ׳ [שכתב] שבתיקון ואמת מאיר דעת דעתיק כו׳ ע״ש).
But “A man’s wisdom lights up his face” means the essence of Chochmah within Keser, which is above the vegetative level, as above. (See what is written on this subject in the explanation on “And Moshe wrote their goings forth according to their journeys”; and see the Ramaz on Parshas Vayikra, at the beginning of the parsha, who wrote that in the tikkun of “and truth” the Daas of Atik shines, etc.; see there.)
The wisdom that “lights up the face” is the essence of Chochmah within Keser, above the vegetative level. The Ramaz writes that in the tikkun of “and truth” the Daas of Atik shines.


וזהו שחורה אני ונאוה261 שע״י קיום מצות ל״ת [לא תעשה] שהם נמשכים מבחי׳ שערי אוכמי. עי״ז ונאוה הוא גילוי הארת פנים שהוא למעלה מעלה מבחינת השערות דא״א וכנ״ל.
And this is “I am black, yet comely”: through fulfilling the prohibitive commandments, which are drawn from the level of the black hairs—through this, “comely,” which is the revelation of the illumination of the face, far above the level of the hairs of Arich Anpin, as above.
So “I am black, yet comely” means: through keeping the prohibitions, drawn from the black hairs, comes the illumination of the face, far above the hairs of Arich Anpin.


ועוד בחינה גבוה יותר והוא ענין כיריעת שלמה שהשלום שלו ע״ש הפסוק או יחזיק במעוזי יעשה שלום לי262 שלום יעשה לי.
And there is a still higher level: this is the matter of “like the curtains of Shlomo”—[the King] to Whom peace (shalom) belongs—on the basis of the verse, “Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.”
There is a still higher level: “like the curtains of Shlomo,” read as the King to Whom peace (shalom) belongs. Isaiah’s verse says “peace” twice: “he may make peace with Me; peace he shall make with Me.”


ב״פ [ב׳ פעמים] שלום היינו בפמליא של מעלה ובפמליא של מטה.263264 פי׳ בפמליא של מטה היינו שיהיה התאחדות וגילוי אצילות בבי״ע צ״ל ע״י שלום המחברן ומקשרן.
“Peace” twice: that is, in the heavenly household and in the earthly household. The meaning of “in the earthly household” is that for there to be a union and revelation of Atzilus in Beriah, Yetzirah and Asiyah, there must be a peace that joins and binds them.
The Talmud reads the two mentions of peace as peace in the heavenly household and in the earthly household. Peace below means the bond that joins Atzilus to the lower worlds and lets it be revealed there.




47ושלום בפמליא של מעלה היינו התקשרות וגילוי אור המאציל בנאצלים הוא על ידי בחינת יסוד המייחדן ועושה שלום בין דברים רחוקים אשר אין ערוך זה לזה
And peace in the heavenly household means the binding and revelation of the Emanator’s light in the emanated [levels]; it is through the level of Yesod, which unites them and makes peace between distant things that bear no comparison to each other.
Peace in the heavenly household is the bond that joins the Emanator’s light to the emanated levels. It comes through Yesod, which unites things so distant that they bear no comparison.


שהרי הוא יתברך המתנשא מימות עולם דאצילות ומ״מ מחדש בטובו בכל יום תמיד מעשה בראשית כו׳
For He, blessed be He, is “exalted from the days of the world” of Atzilus, and nevertheless “in His goodness He renews each day, continually, the work of creation, etc.”
G-d is “exalted” far above Atzilus, as the morning prayer says, and yet “in His goodness He renews each day the work of creation.” Bridging these two is the peace that Yesod makes.


(ולפמ״ש [ולפי מה שכתוב] בשל״ה [בשני לוחות הברית] פ׳ ואתחנן265 דטוב במלופם הוא הטוביות התוכיות הנבחרת מהטוב כו׳ עכ״ל [עד כאן לשונו] ועיין בזהר תרומה קס״ה י״ל [יש לומר] דטובו הוא הבחי׳ העליונה שבכתר שעי״ז מחדש וממשיך האור ברב חסד דא״א266 כו׳ ועיין בזהר ר״פ אמור ובהרמ״ז [ובהרב משה זכות] שם ועמ״ש בד״ה ואתחנן מענין ובטובו מחדש כו׳)
(According to what is written in the Shelah, Parshas Va’eschanan, that “good” in its full sense is the inner goodness, the choicest of the good, etc., end of quote—and see the Zohar, Terumah, [folio] 165—one may say that “His goodness” is the highest level in Keser, through which He renews and draws down the light into the “abundant in kindness” of Arich Anpin, etc. And see the Zohar at the beginning of Parshas Emor, and the Ramaz there; and see what is written in the discourse beginning “Va’eschanan” on “and in His goodness He renews, etc.”)
The Shelah writes that “good” in its full sense is the inner, choicest goodness. On that basis, “His goodness” is the highest level in Keser, through which new light is drawn into the “abundant kindness” of Arich Anpin; further references to the Zohar and to a discourse on “Va’eschanan” are given.


גם באצילות לבד יש ב״פ [ב׳ פעמים] שלום היינו יחוד חו״ב [חכמה ובינה] ע״י הדעת המחברן והתכללות חו״ג [חסד וגבורה] ע״י הת״ת [התפארת] גם להיות כל מדה כלולה מעשר כ״ז [כל זה] הוא ענין עושה שלום במרומיו.267
Also within Atzilus alone there is peace in two ways: the union of Chochmah and Binah through Daas, which joins them, and the inclusion of Chesed and Gevurah in each other through Tiferes; also that each attribute be composed of ten—all this is the matter of “He makes peace in His heights.”
Within Atzilus itself there are also two kinds of peace: Daas unites Chochmah and Binah, and Tiferes blends Chesed and Gevurah; each attribute also includes all ten. This is “He makes peace in His heights.”




48וכל זה הוא ענין התלבשותו בעולמות ועושה שלום ביניהם עיין באגה״ק [באגרת הקודש] ע״פ והיה מעשה הצדקה שלום268269
All this is the matter of His enclothing in the worlds and making peace between them; see Iggeres HaKodesh on the verse “And the work of righteousness shall be peace.”
All the kinds of peace described so far belong to G-d’s enclothing in the worlds, where separate things must be reconciled. Iggeres HaKodesh, on “the work of righteousness shall be peace,” discusses this.


אבל יריעות שלמה היינו שהשלום שלו שאין שייך כלל שם לומר שיש שני דברים שצריך לעשות שלום ביניהם כ״א הכל כלא ממש חשיבי.
But “the curtains of Shlomo” means [the One] to Whom peace belongs, where it does not apply at all to say that there are two things between which peace must be made; rather, all are considered as truly nothing.
“The curtains of Shlomo” point to the King to Whom peace belongs: a level where there are not two things needing reconciliation at all, because everything is utterly nullified before Him.


אפילו אור צח אוכם הוא קמיה270271 ובטלים במקורן כזיו השמש במקורו אשר אין שייך לקרוא בשם אור מחמת כי הוא בטל במאור
Even “a clear light is darkness before Him,” and they are nullified in their source like the sun’s radiance in its source, which cannot be called by the name “light,” because it is nullified in the luminary
As the Tikkunei Zohar says, even the clearest light is darkness before Him. Everything is nullified in its source like sunlight within the sun, which is not even called “light” there.


(וזהו כענין יחוד וביטול ע״ס [עשר ספירות] דעקודים במאצילן שהם עקודים בכלי אחד שמעוצם הביטול בא״ס ב״ה הרי הם בכלי אחד כו׳ ואין שייך לומר שיש שנ דברים שצריך לעשות שלום ביניהם כמו בע״ס [בעשר ספירות] דאצילות שכל אחד בכלי מיוחד)
(and this is like the union and nullification of the Ten Sefiros of Akudim in their Emanator: they are “bound” in one vessel, for out of the intensity of their nullification in the Infinite One (Ein Sof), blessed be He, they are in one vessel, etc.; and it does not apply to say that there are two things between which peace must be made, as with the Ten Sefiros of Atzilus, where each is in a vessel of its own).
This resembles the World of Akudim, an early stage in the Arizal’s account of emanation, in which the ten Sefiros were “bound” in a single vessel because of their intense nullification in the Infinite. In Atzilus, by contrast, each Sefirah has its own vessel, so peace must be made between them.


ולע״ל [ולעתיד לבוא] יתגלה בחי׳ זו גם כן דיריעות שלמה דהיינו כאשר יהיה התגלות עצמותו ומהותו אני הוי׳ לא שניתי זהו נקרא יריעות שלמה שהוא מקיף על כל בחי׳ השלום וגבוה מהם.
And in the Time to Come this level too, of “the curtains of Shlomo,” will be revealed: that is, when there will be a revelation of His essence and being, “I, G-d, have not changed”—this is called “the curtains of Shlomo,” which encompasses all the levels of peace and is higher than them.
This level, where there is nothing to reconcile, will be revealed in the Time to Come, when G-d’s essence, “I, G-d, have not changed,” is revealed. It encompasses and transcends every kind of peace.


הנה יריעות שלמה הם לבנים דהנה כתיב וישכם לבן בבקר272 היינו הארה מבחינת לובן העליון התגלות חסד עליון בכל הפרצופים וינשק לבניו273
Now, the curtains of Shlomo are white. For it is written, “And Lavan rose early in the morning”: that is, an illumination from the level of the supernal whiteness, the revelation of the supernal kindness in all the partzufim; “and he kissed his sons
The curtains of Shlomo are white. The verse about Lavan (whose name means “white”) rising in the morning is read as the supernal whiteness, G-d’s kindness, shining through all the partzufim (the “configurations” in which the Sefiros of Atzilus are arranged).


ולבנותיו הם בחינת עילה ועלול משפיע מקבל ואח״כ וישב ל בן למק ומו אך זהו הכל בחינת הארת החסד א״ס ב״ה המתגלה באצי׳
and his daughters”: these are the level of cause and effect, giver and receiver; and afterwards, “and Lavan returned to his place.” But all this is the level of the illumination of the kindness of the Infinite One, blessed be He, revealed in Atzilus.
His kissing his “sons and daughters” is the flow from cause to effect, from giver to receiver, and then “Lavan returned to his place.” All this is the kindness of the Infinite revealed within Atzilus.


אמנם מרבע״ה [משה רבינו עליו השלום] ביקש אעברה נא ואראה274 את ההר הטוב הזה והלבנון ופי׳ לבנון כפל לשון הליבון היינו מקור הלבנונית שאינו יכול להתלבש כלל בע״ס [בעשר ספירות] ומאיר רק בבחינת מקיף
Moshe our teacher, peace be upon him, however, asked, “Let me cross over, please, and see the good mountain and the Levanon.” The meaning of Levanon is a doubled form of “whiteness” (libun), that is, the source of whiteness, which cannot be enclothed at all in the Ten Sefiros and shines only in an encompassing manner
Moshe asked to see “the good mountain and the Levanon.” Levanon doubles the root of “white”: it is the source of whiteness, which cannot enter the Sefiros at all and shines only as an encompassing light.


(וז״ש [וזהו שכתוב] ואראה כו׳ כי עצם הגילוי יהיה רק לעתיד והתהלכתי בתוככם275 או אעפ״כ [אף על פי כן] על ידי קיום מצות התלויות בארץ יוכל לבא לבחינת שיראה את בחינת הלבנון בבחינת ראיה לבד)276 ונקרא יריעות שלמה. נוטה שמים כיריעה.277
(and this is what is written, “and see, etc.”: for the essential revelation will be only in the Time to Come, “and I will walk among you”; or, nevertheless, through fulfilling the mitzvos dependent on the Land, he could come to the level of seeing the level of Levanon, as sight alone). And it is called “the curtains of Shlomo”: “He stretches out the heavens like a curtain.”
He asked only to “see,” because the full revelation belongs to the Time to Come, when “I will walk among you”; yet by keeping the mitzvos that depend on the Land he could at least glimpse the Levanon. This is “the curtains of Shlomo,” as the psalm says, “He stretches out the heavens like a curtain.”


והענין דמבואר למעלה דעל ידי קיום מל״ת [מצות לא תעשה] נמשך גילוי חב״ד [חכמה בינה ודעת] דע״י [דעתיק יומין] וזהו מ״ש דל״ת [דלא תעשה] נמשכים מי״ה.
The explanation: it was explained above that through fulfilling the prohibitions there is drawn a revelation of Chochmah, Binah and Daas of Atik Yomin; and this is what is said, that the prohibitions are drawn from yud-hei.
As explained above, the prohibitions reveal Chochmah, Binah and Daas of Atik; that is why they are said to come from the letters yud-hei.


ועל גילוי זה אמר ונאוה כאהלי קדר וכמש״ל [וכמה שכתוב לעיל] הטעם שהמשיל גילוי זה כאהלי קדר. ואח״כ אמר עוד שיתגלה בחינת גבוה יותר
And of this revelation it said, “comely, like the tents of Kedar”; the reason this revelation was compared to the tents of Kedar was written above. And afterwards it further said that a still higher level will be revealed,
That revelation is “comely, like the tents of Kedar,” as explained. The verse then speaks of a still higher level.


והיינו מקיפים דחב״ד [דחכמה בינה ודעת] דע״י [דעתיק יומין] וזהו בחינת כיריעות שלמה (ועיין במבוא שערים) (שער שני חלק שלישי פ״ה) החלק המעולה והגדול מאד הוא הנשאר מקיף כו׳ ע״ש.
namely the encompassing [lights] of Chochmah, Binah and Daas of Atik Yomin; and this is the level of “like the curtains of Shlomo.” (And see Mevo She’arim) (Sha’ar 2, Part 3, chapter 5): “The superior and very great part is what remains encompassing, etc.”; see there.
That higher level is the encompassing lights of Atik’s intellect, “the curtains of Shlomo.” The Mevo She’arim says that the greater and superior part of the light remains encompassing.


וצ״ל ממ״ש (בשער ג׳ ח״א [חלק א׳] פ״ה) כי אור הפנימי גדול כו׳ וכ״כ [וכמו כן] בע״ח [בעץ חיים] (במהדורא קמא ש״י ספ״ב [סוף פרק ב׳]).
This needs to be reconciled with what is written (in Sha’ar 3, Part 1, chapter 5), that the inner light is great, etc.; and so too wrote Etz Chaim (in the first edition, Sha’ar 10, end of chapter 2).
This must be reconciled with the statement elsewhere in Mevo She’arim, and in the first edition of Etz Chaim, that the inner light is the great one.


וכ״כ [וכמו כן] במ״ח מס׳ [מסכת] עתיק ספ״א [סוף פרק א׳]. ועיין מש״ש [מה שכתוב שם] במבוא שערים (ש״ג ח״א [חלק א׳] רפ״ה) ואולי המעיין כו׳
And so too it is written in Mishnas Chassidim, Maseches Atik, end of chapter 1. And see what is written there in Mevo She’arim (Sha’ar 3, Part 1, beginning of chapter 5): “And perhaps the student, etc.”;
The same is said in Mishnas Chassidim, a work that sets out the Arizal’s Kabbalah in the form of the Mishnah, in its tractate on Atik; and the reader is referred to a passage in Mevo She’arim that begins “And perhaps the student….”


ע״ש ועיין בהרמ״ז [בהרב משה זכות] ר״פ שמיני מענין א״פ [אור פנימי] וא״מ [ואור מקיף] דעתיק שהא״מ [שהאור מקיף] הוא מתפשט וכו׳ עד אין חקר עכ״ל [עד כאן לשונו]
see there. And see the Ramaz at the beginning of Parshas Shemini on the inner light and encompassing light of Atik: that the encompassing light spreads, etc., beyond all searching. End of quote.
The Ramaz says that the encompassing light of Atik spreads without limit, beyond all searching.


והיינו כמ״ש כאן והכל על ידי בחי׳ שחורה אני שירדה הנשמה למטה בכדי לקיים בחינת אתכפיא ואתהפכא חשוכא לנהורא כו׳
And this is as written here. And all is through the level of “I am black”: that the soul descended below in order to carry out the subjugation (iskafya) and transformation (is’hapcha) of darkness into light, etc.,
This matches what is said here. All of it comes about through “I am black”: the soul descends in order to subdue darkness and transform it into light.


על ידי סור מרע ועשה טוב278 שעי״ז יתבררו כל הסיגים ממה שנפל משבירת הכלים ולא יהיה שום מסך מבדיל. ונגלה כבוד279 ה׳ עין בעין יראו.280 ביום ההוא281 יהיה ה׳ אחד ושמו אחד.
through “turn from evil and do good,” for through this all the dross from what fell in the shattering of the vessels will be refined, and there will be no separating screen. “And the glory of G-d will be revealed”; “eye to eye they shall see”; “on that day G-d will be One and His Name One.”
By turning from evil and doing good, all the dross of the shattering will be refined and no screen will remain. Then “the glory of G-d will be revealed,” “eye to eye they shall see,” and “G-d will be One and His Name One.”


(ויובן עוד ענין בחינת יריעות שלמה ממ״ש במ״א סד״ה עד דלא ידעי בין ארור המן לברוך מרדכי282 כי ארור המן הוא הקליפה המכסה ומסתיר שם י״ה בחינת הל״ת [הלא תעשה] וברוך מרדכי הוא המשכת מ״ע [מצות עשה] בחינת ו״ה.
(The level of “the curtains of Shlomo” will be further understood from what is written elsewhere, at the end of the discourse beginning “Until he does not know [the difference] between ‘Cursed is Haman’ and ‘Blessed is Mordechai’”: “Cursed is Haman” is the kelipah that covers and conceals the Name yud-hei, the level of the prohibitions, and “Blessed is Mordechai” is the drawing down of the positive commandments, the level of vav-hei.
Another discourse explains the Purim saying “until he does not know between ‘Cursed is Haman’ and ‘Blessed is Mordechai.’” “Cursed is Haman” is the kelipah that conceals the yud-hei, the source of the prohibitions, while “Blessed is Mordechai” is the flow of the positive commandments, the vav-hei.


ובחינת תשובה עילאה עולה למעלה מבחינת י״ה ומבחינת ו״ה וכמ״ש גבי יום הכפורים לפני הוי׳ תטהרו למעלה מבחינת שם הוי׳ שבו תלויין המצות עשה ומצות לא תעשה כו׳.
And the level of higher teshuvah (teshuvah ila’ah) rises above the level of yud-hei and the level of vav-hei, as it is written regarding Yom Kippur, “before Havayah you shall be purified”: above the level of the Name Havayah, on which the positive commandments and the prohibitive commandments depend, etc.
Higher teshuvah reaches above both yud-hei and vav-hei. That is why the Torah says of Yom Kippur, “before Havayah you shall be purified”: from above the Name on which all the mitzvos depend.


וכן בפורים זכו לגילוי זה ע״י המס״נ [המסירות נפש] בגזירת המן שהושחרו פניהם וזהו בחינת שחורה אני ונאוה כיריעות שלמה.283
And so on Purim they merited this revelation through the self-sacrifice (mesirus nefesh) in [the face of] Haman’s decree, when their faces were blackened; and this is the level of “I am black, yet comely, like the curtains of Shlomo.”
On Purim the Jews reached this level through their self-sacrifice when Haman’s decree “blackened their faces.” That is “I am black, yet comely, like the curtains of Shlomo.”


ולכן השמחה עד דלא ידעי בין כו׳ כי הוא גבוה הרבה מב׳ הבחינות דעשה ול״ת [ולא תעשה] כו׳ ולכן ביוהכ״פ [ביום הכפורים] היה מלבין הלשון של זהורית284 והוא ע״י ההמשכה ממקור הלבנונית וכענין והלבנון כו׳):285
Therefore the rejoicing is “until he does not know [the difference] between, etc.,” for it is much higher than the two levels of positive and prohibitive, etc. And therefore on Yom Kippur the strip of crimson wool would turn white, and this is through the drawing down from the source of whiteness, as in “and the Levanon, etc.”)
So the Purim joy goes beyond knowing the difference between the two, since it is above both positive and prohibitive. Likewise on Yom Kippur the crimson strip turned white, through the source of whiteness, the “Levanon.”




Section 7 · ¶49–54
“Rise before the hoary head”
49ז ואחכ״ז [ואחר כל זה] יובן ג״כ פי׳ הפסוק מפני שיבה תקום286 כו׳. דהנה מבואר בלק״ת [בלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] בטעמי מצות סוף פר׳ [פרשת] קדושים. דמפני שיבה תקום. היינו דיקנא דא״א. והדרת פני זקן. היינו דיקנא דז״א.
7. After all this, the meaning of the verse “Rise before the hoary head, etc.” will also be understood. For it is explained in the Likkutei Torah of the Arizal, in Taamei HaMitzvos, at the end of Parshas Kedoshim, that “Rise before the hoary head” refers to the beard of Arich Anpin, and “and honor the face of the elder” refers to the beard of Z’eir Anpin.
A seventh section applies all this to the verse “Rise before the hoary head and honor the face of the elder.” The Arizal reads “the hoary head” as the white beard of Arich Anpin and “the elder” as the beard of Z’eir Anpin.




50ואיך שייך לומר על האדם שלמטה שיקום מפני אריך וז״א כו׳ והלא לית מחשבה תפיסא287 כו׳ וכתיב כי לא יראני האדם וחי288 כו׳.
But how can one say of a person below that he should rise before Arich [Anpin] and Z’eir Anpin, etc.? Is it not [said], “No thought can grasp, etc.,” and is it not written, “For no man can see Me and live, etc.”?
How can a person stand before Arich Anpin and Z’eir Anpin, levels that “no thought can grasp”? The Torah even says, “No man can see Me and live.”


אלא הענין דהכוונה על קיום התורה ומצות שהן נמשכין מדיקנא דא״א ומדיקנא דז״א. המ״ע [המצות עשה] הן המשכות מדיקנא דא״א והלא תעשה הם בדיקנא דז״א.
Rather, the matter is that it refers to the fulfillment of the Torah and mitzvos, which are drawn from the beard of Arich Anpin and from the beard of Z’eir Anpin: the positive commandments are drawn from the beard of Arich Anpin, and the prohibitions are in the beard of Z’eir Anpin.
The answer is that the verse refers to keeping the Torah and mitzvos, which flow from these two beards: positive commandments from the beard of Arich Anpin, prohibitions from the beard of Z’eir Anpin.




51וכשמקיים המצוה בהידור מצוה כדין ה״ז [הרי זה] מקיים מפני שיבה תקום289290 כו׳ וביותר לפמ״ש [לפי מה שכתוב] במ״א שהמצות נקרא שלוחי291 ה׳ ושלוחו של אדם כמותו292 א״כ זהו ממש מפני שיבה תקום כו׳
And when one fulfills the mitzvah with beautification of the mitzvah, as is proper, he thereby fulfills “Rise before the hoary head, etc.” And all the more so according to what is written elsewhere, that the mitzvos are called “G-d’s agents,” and “a person’s agent is like himself”; if so, this is literally “Rise before the hoary head, etc.”
Keeping a mitzvah beautifully fulfills “Rise before the hoary head,” since the mitzvos flow from the supernal beards. Moreover, the Midrash calls the mitzvos G-d’s agents, and a person’s agent is like himself, so honoring a mitzvah is honoring G-d.


וכן בכלל זה הידור ת״ח [תלמיד חכם / תלמידי חכמים] וקימה מפני ס״ת [ספר תורה] וכמבואר בזהר ס״פ קדושים רב המנונא סבא כד הוה חמא ס״ת [ספר תורה] הוה קם מקמי׳ [מקמיה] ואמר מפני שיבה תקום כו׳.
And included in this is honoring a Torah scholar and rising before a Torah scroll, as explained in the Zohar at the end of Parshas Kedoshim: Rav Hamnuna Sava, when he would see a Torah scroll, would rise before it and say, “Rise before the hoary head, etc.”
Honoring a Torah scholar and standing for a Torah scroll are included. The Zohar relates that Rav Hamnuna Sava would rise before a Torah scroll and quote this verse.


וזהו דקיי״ל [דקיימא לן] (בקידושין דף ל״ב ע״ב) דמפני שיבה תקום היינו זקן וחכם.293 והדרת פני זקן היינו שקנה חכמה ואפילו יניק וחכים
And this is what we hold (in Kiddushin, folio 32b), that “Rise before the hoary head” refers to one who is old and wise, while “and honor the face of the elder” refers to one who has acquired wisdom, even a youth who is wise.
As the text cites from Kiddushin, “the hoary head” is one who is old and wise, while “the elder” is anyone who has acquired wisdom, even a young person.


והיינו כפירוש הלק״ת [הלקוטי תורה (להאריז״ל)] דמפני שיבה תקום היינו דיקנא דא״א שהוא בחי׳ סבא כמ״ש ועתיק יומין יתיב294 כו׳
This is like the explanation of the Likkutei Torah [of the Arizal], that “Rise before the hoary head” refers to the beard of Arich Anpin, which is the level of “the Elder” (Sava), as it is written, “and the Ancient of Days sat, etc.,
This parallels the Arizal’s reading: “the hoary head” is the beard of Arich Anpin, the “Elder,” whom Daniel saw as the Ancient of Days.


ושער רישי׳ [רישיה] כעמר נקא אבל והדרת פני זקן היינו בדיקנא דז״א אשר הוא בחי׳ קווצותיו תלתלים שחורות295 כו׳
and the hair of His head like pure wool.” But “and honor the face of the elder” refers to the beard of Z’eir Anpin, which is the level of “his locks are curled, black, etc.,”
Daniel saw Him with hair “like pure wool.” “The elder” is the beard of Z’eir Anpin, whose locks are “black.”


אלא שקנה חכמה קנין הוא המשכה מההעלם אל הגילוי שנמשך בו מח״ס [מוחא סתימאה] וכדפי׳ באדרא (דק״מ ע״א)
only that “he acquired wisdom”: acquisition (kinyan) is a drawing from concealment into revelation, so that the hidden brain (mocha setima’ah) is drawn into it, as is explained in the Idra (folio 140a):
Z’eir Anpin is the “elder” in the sense of one who has “acquired” wisdom: acquisition means drawing something from concealment into revelation, and through the black hair the hidden brain is drawn into it, as the Idra says.


ובגין דהני שערי אוכמי וחשוכן כתיב מגלה עמוקות מני חשך296 כו׳ שנמשך ע״י קיום מל״ת [מצות לא תעשה] בחי׳ עומק הח״ע [החכמה עילאה] עמקו מחשבותיך297 כו׳.
“And because these hairs are black and dark, it is written, ‘He reveals deep things out of darkness,’ etc.”—that through fulfilling the prohibitions there is drawn the level of the depth of the supernal Chochmah, “Your thoughts are very deep, etc.,”
The Idra links the black hair to “He reveals deep things out of darkness.” Through the prohibitions the depth of supernal wisdom is revealed, as in “Your thoughts are very deep.”


וכמבואר לעיל באריכות. והנה פי׳ ויראת מאלקיך פי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] שם שהוא בחי׳ נוק׳ [נוקבא] מל׳ דאצילות.298299
as explained above at length. Now, the meaning of “and you shall fear your G-d”: the Likkutei Torah [of the Arizal] explains there that it is the level of Nukva, Malchus of Atzilus.
This was explained above at length. The verse continues “and you shall fear your G-d,” which the Arizal reads as Nukva, Malchus of Atzilus.




52והענין דזה קאי על תשבע״פ [תורה שבעל פה] דמלכות פה תורה שבעל פה קרינן לה.300 וז׳ מצות דרבנן ושאר סייגים וגדרים שמדברי סופרים
The explanation is that this refers to the Oral Torah, for “Malchus is the mouth; we call it the Oral Torah”; and the seven rabbinic commandments and the other safeguards and fences that are from the words of the Scribes.
“And you shall fear your G-d” refers to the Oral Torah, for the Tikkunei Zohar says that Malchus is “the mouth” and is called the Oral Torah. It includes the seven rabbinic commandments and the fences of the Scribes.


וכן משמע בזהר שם אמר ר׳ [רבי] שמעון מכאן רמז לתשב״כ [לתורה שבכתב] ורמז לתשבע״פ [לתורה שבעל פה] וכמ״ש במק״מ [במקדש מלך] שם דתשבע״פ [דתורה שבעל פה] היא בחינת נוק׳ [נוקבא] וע״ז נאמר ויראת מאלקיך
And so it is implied in the Zohar there: Rabbi Shimon said, “From here is an allusion to the Written Torah and an allusion to the Oral Torah”; and as written in Mikdash Melech there, that the Oral Torah is the level of Nukva, and of it is said, “and you shall fear your G-d.”
The Zohar on this verse says it alludes to both the Written and the Oral Torah, and Mikdash Melech, a commentary on the Zohar, explains that the Oral Torah is Nukva, of whom “and you shall fear your G-d” is said.


והענין כי המל׳ היא למטה מז״א וכ״ש [וכל שכן] מאריך וע״ז נאמר שערך כעדר העזים301 כו׳ ולכן הוצרך לומר על זה ויראת
The explanation: Malchus is below Z’eir Anpin, and all the more so below Arich [Anpin]; and of this it is said, “Your hair is like a flock of goats, etc.” Therefore it was necessary to say of this, “and you shall fear,”
Malchus is lower than Z’eir Anpin and certainly than Arich Anpin; its “hair” is compared to “a flock of goats.” That is why the verse adds a special call to fear.


כי באמת חמורים דברי סופרים מדברי תורה כו׳ וכנודע מענין ערבים עלי דברי סופרים302 יותר מיינה של תורה ששרשן מבחינת סופר שלמעלה מתשב״כ [מתורה שבכתב] שהיא בחי׳ ספר.303
for in truth the words of the Scribes are more stringent than the words of the Torah, etc., as is known regarding “The words of the Scribes are dearer to me than the wine of the Torah,” for their root is from the level of the scribe (sofer), which is above the Written Torah, the level of the book (sefer).
The words of the Scribes are in truth weightier than words of Torah, as the Talmud says, and “dearer than the wine of the Torah,” because their root, the “scribe,” is above the “book,” the Written Torah.




53וכמ״ש עוד במ״א בפי׳ בינה יתירה ניתנה באשה304 מבאיש. דקאי על תשבע״פ [תורה שבעל פה]. דענין שבע מצות דרבנן
As is written further elsewhere on the meaning of “Greater understanding (binah yeseirah) was given to woman than to man,” that it refers to the Oral Torah. For the matter of the seven rabbinic commandments,
Another discourse explains “Greater understanding was given to woman than to man” as referring to the Oral Torah, the feminine Malchus. The seven rabbinic commandments illustrate this.


כמו נט״י [נטילת ידים] ועירובין ונר חנוכה ענינם ג״כ לדחות יניקת החיצונים כמו במצות ל״ת [לא תעשה] שע״י נט״י [נטילת ידים] לא יינקו החיצונים מהמדות מהצפרנים כו׳
such as washing the hands, eruvin and the Chanukah lamp, is also to repel the nurture of the external forces, as with the prohibitive commandments: through washing the hands the external forces do not draw nurture from the attributes, from the fingernails, etc.
Rabbinic commandments such as washing the hands, eruv and the Chanukah lights also repel the external forces, as the prohibitions do. Washing the hands, for example, keeps the external forces from drawing nurture from the fingernails.


וזה נעשה במצות דרבנן ע״י קום ועשה מה שבתשב״כ [שבתורה שבכתב] לא יוכל להיות בחי׳ זו רק על ידי לא שזהו ענין מל״ת [מצות לא תעשה] ובתשבע״פ [ובתורה שבעל פה] בא ונמשך בחי׳ זו בז׳ מצות דרבנן שהם מ״ע [מצות עשה] דרבנן
And this is accomplished in the rabbinic commandments through active doing, whereas in the Written Torah this level can come about only through “not,” which is the matter of the prohibitions; and in the Oral Torah this level comes and is drawn into the seven rabbinic commandments, which are rabbinic positive commandments.
The rabbinic commandments do this through positive action, while in the Written Torah repelling evil is possible only through the “not” of the prohibitions. In the Oral Torah this power enters positive commandments.


וזהו בינה יתירה ניתנה באשה ועמ״ש בביאור ע״פ כה תברכו305 בענין ואיך לא אשא פנים לישראל שאני כתבתי ואכלת ושבעת וברכת306 והם דקדקו על עצמן עד כזית307 כו׳
And this is “Greater understanding was given to woman.” And see what is written in the explanation on “Thus shall you bless,” on “How can I not show favor to Israel? For I wrote, ‘And you shall eat and be satisfied and bless,’ and they are scrupulous with themselves down to an olive’s bulk, etc.,”
That is the woman’s “greater understanding.” The Talmud relates that G-d favors Israel because, though the Torah requires blessing after eating to satiety, they are strict with themselves and bless even after an olive’s bulk.


דהיינו שהם המשיכו מלמעלה מבחינת ההמשכה שעל ידי תשב״כ [תורה שבכתב] כו׳ ע״ש ועמ״ש מזה עוד בפרשה מטות בד״ה ושמע אביה308 את נדרה ולכן נאמר על זה ויראת מאלקיך בחינת מל׳ תשבע״פ [תורה שבעל פה] קרינן לה.
that is, they drew down from higher than the level of the drawing down that comes through the Written Torah, etc.; see there. And see what is written further on this in Parshas Matos, in the discourse beginning “And her father hears her vow.” Therefore it is said of this, “and you shall fear your G-d”: the level of Malchus, “we call it the Oral Torah.”
By that strictness they draw down from above the level that the Written Torah draws. A discourse on vows is also cited, and this is why “and you shall fear your G-d” refers to Malchus, the Oral Torah.




54ועיין מ״ש סד״ה קול דודי309 בענין הרים וגבעות אבות ואמהות כו׳ ועל דרך זה יובן גם כן בענין תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] וסיום הפסוק אני הוי׳ דכולא חד וכמ״ש סד״ה את שבתתי תשמרו310 כו׳:
And see what is written at the end of the discourse beginning “The voice of my beloved” on “mountains and hills, the Patriarchs and the Matriarchs, etc.”; in the same way it will also be understood regarding the Written Torah and the Oral Torah. And the end of the verse, “I am Havayah,” [means] that all is one, as written at the end of the discourse beginning “Keep My Shabbosos, etc.”
The discourse on “The voice of my beloved” explains the “mountains and hills” as the Patriarchs and Matriarchs, and the Written and Oral Torah are understood the same way. The verse ends “I am Havayah,” for all is one, as the discourse on “Keep My Shabbosos” explains.



In one’s avodah
The soul came down to refine the world through mitzvos with physical things: eating in order to say the Shema and pray with self-sacrifice, using physical things for shofar, sukkah, lulav, tzitzis and tefillin. Above all it must keep the prohibitions and the fine points and fences of the Scribes, rejecting what cannot be elevated, for through this “blackness” the highest light is revealed. Performing mitzvos with beauty and honoring Torah scholars and the Torah scroll is “rising before the hoary head,” and the words of the Scribes call for special awe.
Questions for discussion
	Why does the maamar insist that even “the Infinite Light” is only a radiance, and what does the comparison to a person’s name add?
	In what sense is the descended soul, the “bride,” higher than the souls that remain in Atzilus as “daughters of Jerusalem”?
	How does the principle that what is higher in root falls lower explain why the prohibitions reveal more than the positive commandments?
	What is the difference between the encompassing light of a “garment” and that of a “tent,” and why is the higher one compared to the tents of Kedar?
	How does the reading of “Rise before the hoary head” change the way one might approach rabbinic commandments and the beautification of mitzvos?

Sources and references
Notes
Paragraph 1
1ביאור הדברים
Another transcript (hanachah) of this discourse, recorded by HaRap, is printed there.
Kehot’s noteהנחת הר״פ בס׳ מאמרי אדה״ז הנחות הר״פ ע׳ קכז. עוד הנחה במאמרי אדה״ז כתובים ח״ב ע׳ נד. בבוך 4 רשום: פ׳ קדושים. באוה״ת שה״ש כרך ג ע׳ תתל עם הגהות.
2“I am black, yet comely, O daughters of Jerusalem, as the tents of Kedar, as the curtains of Shlomo.” Every section of the maamar returns to a phrase of this verse.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3בין המאציל לנאצלים צריך להיות בחינת ממוצע
The Arizal explains that there must be an intermediate level between the Emanator and the emanated, and identifies it with Keser. The Alter Rebbe’s “Sha’ar 41, chapter 3” follows an older printing; in current editions it is Sha’ar 42, chapter 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן שיש בכולם לכ הקליפות מדורם שם באמצע במקום שאין שם לא או״פ ולא או״מ והוא …
Sefer Etz Chaim (Public Domain)
4שמ״א פ״ג
the passage shares nothing with the note
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא שמ״ב (דרושי אבי״ע) פ״א. [כ]. ראה לעיל בחקותי מו, ג. נצבים נב, ג. ביאור הע״ח בביאוה״ז להצ״צ ע׳ רנו ואילך.
5דלאו בי׳ מכל אינון מדות כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
6דלאו ביה מכל אינון מדות כלל
In Patach Eliyahu, Eliyahu says that judgment and mercy serve only “to show how the world is conducted,” but “none of these attributes” belong to G-d Himself. The Alter Rebbe uses it as the reason an intermediary is needed.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 3
7אני הוי׳ לא שניתי
“For I, G-d, have not changed.” The Alter Rebbe reads it as a statement that creation and revelation bring no change in G-d’s essence.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
8מתורץ קושיית הפלסופים
On that page the Alter Rebbe discusses philosophers who denied individual providence because they could not see how G-d, Who lacks nothing, could have a will concerning a person’s deeds.
Kehot’s noteראה לעיל שלח נ, א. אוה״ת — ענינים ע׳ קפב.
9(ר״ל מ״ש בתורה
In this manuscript the parenthesis that opens at “That is, what is written in the Torah” does not close after “the Shelah in his introduction”; it closes only after the words “I will go down now and see, etc.” That reading makes the whole passage up to that reference a single parenthetical aside.
Kehot’s noteהסוף מוסגר ע״פ כת״י 1102 דף תשא הוא בשורה האחרונה בהעמוד אחר תי׳ ”ארדה נא ואראה כו׳)”.
10ותחת רגליו
“And under His feet was the likeness of a sapphire brick.” One of the bodily descriptions of G-d that the philosophers found difficult.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
11The tablets were “written with the finger of G-d.” Another bodily image that refers to the Sefiros, not to G-d’s essence.
Deuteronomy 9:10דברים ט׳:י׳
וַיִּתֵּן ה׳ אֵלַי אֶת־שְׁנֵי לוּחֹת הָאֲבָנִים כְּתֻבִים בְּאֶצְבַּע אֱלֹקִים וַעֲלֵיהֶם כְּכׇל־הַדְּבָרִים אֲשֶׁר דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ בְּיוֹם הַקָּהָל:
And the L-RD delivered unto me the two tables of stone written with the finger of G-d; and on them was written according to all the words, which the L-RD spoke with you in the mount out of the midst of the fire in the day of the assembly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12עיני ה׳
“The eyes of G-d are toward the righteous.” A further example of the Torah’s anthropomorphic language.
Psalms 34:16תהילים ל״ד:ט״ז
עֵינֵי ה׳ אֶל־צַדִּיקִים וְאׇזְנָיו אֶל־שַׁוְעָתָם:
The eyes of the L-RD are toward the righteous, And His ears are open unto their cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טז.
13ותחת רגליו כו׳ כתובים באצבע אלקים כו׳ עיני ה׳ אזני ה׳
The Pardes Rimonim of R. Moshe Cordovero opens this chapter with the same examples, “under His feet,” “written with the finger of G-d,” “the eyes of G-d,” “the ears of G-d,” and discusses at length how such terms are to be understood. The Alter Rebbe refers the reader there.
Pardes Rimmonim 22:4–5פרדס רמונים כ״ב:ד׳-ה׳
… ולא נאמר המכסה אני וכו׳ אלא לפי שהיה אברהם משתדל בשלימות החסד והשתי בחינות הי׳ מקיים בעצם, רצה הקב״ה שישתדל בשלישית כדי שמחשבתו יצרפה למעשה וישתלם בחסד בעצם. הבא ליטהר וכו׳ בא לטמא פתחין לו. מאי פתחים פי׳ למה לא אמר מסייעין כדאמר הבא לטהר מסייעין. אלא הטעם כי כשבא אדם ליטהר אז פותחין לו פתחים יותר מן הראוי כענין (בראשית כה כא) ויעתר לו ה׳ ויחתור לו שפתח לו פתח. (ע׳ בזהר תולדות דף קל״ז.) וכן במנשה שחתר לו הקב״ה פתח מתחת כסא הכבוד (בסהדרין דף ק״ג). וזהו …
Pardes Rimonim (Public Domain)
14“To understand a parable and a figure, the words of the wise and their riddles.” Iggeres HaKodesh 15 opens with this verse, and the Alter Rebbe names the letter by these words.
Proverbs 1:6משלי א׳:ו׳
לְהָבִין מָשָׁל וּמְלִיצָה דִּבְרֵי חֲכָמִים וְחִידֹתָם:
To understand a proverb, and a figure; The words of the wise, and their dark sayings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15באגה״ק בד״ה להבין משל ומליצה
This letter explains that the supernal attributes are not of the same kind as human ones. It is cited here for that point.
Tanya, Iggeres HaKodesh 15:1–2תניא, אגרת הקדש ט״ו:א׳-ב׳
לְהָבִין מָשָׁל וּמְלִיצָה דִּבְרֵי חֲכָמִים וְחִידוֹתָם בְּעִנְיַן הַסְּפִירוֹת, מוּדַעַת זֹאת בָּאָרֶץ מִפִּי קְדוֹשֵׁי עֶלְיוֹן נִשְׁמָתָם עֵדֶן. לְקָרֵב קְצָת אֶל הַשֵּׂכֶל, מַאי דִּכְתִיב ״וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ״, שֶׁהַכַּוָּונָה הִיא לְהָבִין קְצָת אֱלֹהוּתוֹ יִתְבָּרֵךְ מִנֶּפֶשׁ הַמְלוּבֶּשֶׁת בִּבְשַׂר הָאָדָם, וְעַל פִּי מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק: ״בָּרְכִי נַפְשִׁי וְגוֹ׳״ ״מַה הַקָּדוֹשׁ־בָּרוּךְ־הוּא כוּ׳, אַף הַנְּשָׁמָה כוּ׳״, וְעַל פִּי מַאֲמַר הַזֹּהַר עַל פָּסוּק: ״וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים״; מַאן דְּנָפַח, מִתּוֹכֵיהּ נָפַח, וַאֲפִילוּ נֶפֶשׁ …
Kehot Publication Society (CC-BY-NC)
16אך עכ״ז הם שייכים רק בבחינת הכלים דע״ס לבד
The gloss in this chapter explains that descriptions such as “He is the Knower” apply only through the enclothing of the Infinite Light in the vessels of Chochmah, Binah and Daas of Atzilus, not above Atzilus. The Alter Rebbe refers to it for the point that the attributes belong to the vessels.
Tanya, Likkutei Amarim 2:3תניא, חלק ראשון; ליקוטי אמרים ב׳:ג׳
הגהה וְהוֹדוּ לוֹ חַכְמֵי הַקַּבָּלָה, כְּמוֹ שֶׁכָּתוּב בַּפַּרְדֵּס מֵהָרַמַ״ק. וְגַם לְפִי קַבָּלַת הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה יַצִּיבָא מִילְּתָא, בְּסוֹד הִתְלַבְּשׁוּת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, ﬠַל־יְדֵי צִמְצוּמִים רַבִּים, בְּכֵלִים דְּחָכְמָה־בִּינָה־דַּﬠַת דַּאֲצִילוּת, אַךְ לֹא לְמַﬠְלָה מֵהָאֲצִילוּת, וּכְמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר, שֶׁאֵין־סוֹף־בָּרוּךְ־הוּא מְרוֹמָם וּמִתְנַשֵּׂא רוֹמְמוּת אֵין קֵץ, לְמַﬠְלָה מַּﬠְלָה מִמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת, ﬠַד שֶׁמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת נֶחְשֶׁבֶת כַּﬠֲשִׂיָּיה גוּפָנִיִּית אֶצְלוֹ יִתְבָּרֵךְ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
17וכמא׳ הת״ז כולא לאחזאה איך מתנהג עלמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
18ע״י התלבשות האור שהוא ית׳ מאיר ממנו בהכלים
This gloss explains that only after the Infinite Light is enclothed in the vessels of the Ten Sefiros can one say “He is the Knower and the Known”; without that enclothing such terms do not apply to Him at all. It is cited alongside the previous reference.
Tanya, Sha’ar HaYichud 9:6תניא, חלק שני; שער היחוד והאמונה ט׳:ו׳
הגהה סוֹד הַצִּמְצוּם בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, וְצִמְצוּם אָדָם קַדְמוֹן, וְסוֹד הַדִּיקְנָא, שֶׁסּוֹד כָּל הַצִּמְצוּמִים לְצַמְצֵם הָאוֹר שֶׁיִּתְלַבֵּשׁ בִּבְחִינוֹת כֵּלִים דְּי׳ סְפִירוֹת. וְהִנֵּה, אַחַר שֶׁנִּתְלַבֵּשׁ אוֹר־אֵין־סוֹף בִּבְחִינוֹת כֵּלִים דְּחָכְמָה־בִּינָה־דַּעַת, אָז שַׁיָּיךְ לוֹמַר מַה שֶּׁכָּתַב הָרַמְבַּ״ם: ״הוּא הַיּוֹדֵעַ, וְהוּא הַמַּדָּע, וְהוּא הַיָּדוּעַ, וּבִידִיעַת עַצְמוֹ וְכוּ׳״, לְפִי שֶׁבְּחִינוֹת כֵּלִים דַּאֲצִילוּת נַﬠֲשִׂים נְשָׁמָה וְחַיּוּת לִבְרִיאָה־יְצִירָה־ﬠֲשִׂיָּה וּלְכָל אֲשֶׁר בָּהֶם. אֲבָל בְּלִי צִמְצוּם וְהַלְבָּשָׁה הַנִּזְכָּר לְﬠֵיל לֹא …
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19כתב בפרדס שער עצמות וכלים
The note sends the reader there as well for this teaching of the Pardes on essence and vessels.
Kehot’s noteראה גם דרך מצותיך דף קנו, א.
20אין בעצמות ההוא שינוי וגוון כלל לא דין
In the Gate of Essence and Vessels, the Pardes writes that even the light within the vessels has no change or hue of judgment or mercy. The Alter Rebbe calls this an even greater statement.
Pardes Rimmonim 4:8פרדס רמונים ד׳:ח׳
… וכד אסתלק מינה לית ליה מדה ולא דמיון ולא צורה. כגוונא דמיא דימא דלית למיין דנפקין מיניה תפיסו כלל ולא צורה, אלא באתפשטותא דמיא דימא על מאנא דאיהי ארעא אתעביד דמיון ויכילנא למעבד תמן חושבן. כגון המקור דימא הא חד. נפיק מיניה מעיין כפום אתפשטותא דיליה בההוא מאנא בעגולה דאיהי יו״ד. הא מקור חד, ומעיין דנפיק מיניה תרין. לבתר עבד מאנא רברבא כגון מאן דחפר חפירא רברבא ואתמלייא מן מייא דנפיק מן מעיין, הא ההיא מאנא רברבא אקרי ים והיא מנא תליתאה. וההיא מנא רברבא אתפלג לז׳ מאנין, כפום …
Pardes Rimonim (Public Domain)
21והנה הכלים דאצילות הם ג״כ אלקות ממש ואיהו וגרמוהי חד
This letter explains “He and His life-forces are one, He and His vessels are one,” showing that the vessels of Atzilus are G-dliness. It supports the statement that the vessels of Atzilus are truly G-dly.
Tanya, Iggeres HaKodesh 20:1תניא, אגרת הקדש כ׳:א׳
אִיהוּ וְחַיּוֹהִי חַד, אִיהוּ וְגַרְמוֹהִי חַד בְּהוֹן. (פֵּירוּשׁ, עֶשֶׂר סְפִירוֹת דַּאֲצִילוּת; חַיּוֹהִי הֵן הָאוֹרוֹת, וְ״גַרְמוֹהִי״ הֵן הַכֵּלִים, שֶׁכּוּלָּן אֱלֹקוּת, מַה שֶּׁאֵין כֵּן בִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה כוּ׳). וְצָרִיךְ לְהָבִין הֵיטֵב, אֵיךְ הָ״אֵין־סוֹף״ חַד עִם ״גַּרְמוֹהִי״ הֵן הַכֵּלִים, הֲרֵי הַכֵּלִים הֵן בִּבְחִינַת גְּבוּל וְתַכְלִית, כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים.
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22באגה״ק בד״ה איהו וחיוהי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהן אלקות לברוא יש מאין כמו הא״ס ולא בבחי׳ השתלשלות עילה ועלול לבד.
23ע״פ ארדה נא ואראה
The note suggests that the Alter Rebbe means the discourse in Torah Ohr, Parshas Vayera, which explains that the Ten Sefiros consist of lights and vessels.
Kehot’s noteאולי הכוונה לתו״א פ׳ וירא שבע״ס יש אורות וכלים.
24אך גם זאת . . והממוצע זהו הכתר
This passage, that Keser is the intermediary through which the Infinite Light forms the Sefiros, is quoted there.
Kehot’s noteמובא באוה״ת בהעלותך ע׳ שצ. ראה המשך תרס״ו ע׳ קסד ואילך. המשך תער״ב פרק קצה. ובכ״מ.
25שיש בו מבחינה אחרונה שבמאציל
The idea that Keser contains the last level of the Emanator is mentioned there.
Kehot’s noteנזכר בביאוה״ז להצ״צ כרך ב ע׳ תרמב.
26לפעמים נקרא הכתר אור א״ס
Lengthy discussions of the Kabbalists’ dispute whether Keser is counted among the Ten Sefiros, which explains why Keser is sometimes called the Infinite Light.
Kehot’s noteבארוכה בענין מה שנחלקו המקובלים בענין הכתר אם הוא ממנין הע״ס — ראה אוה״ת ענינים ע׳ קסא ואילך־ קעה ואילך־ קפא, ואילך. אוה״ת וישב כרך ו תתרפח, א ואילך. יתרו ע׳ תתלט. ביאורי זהר ע׳ ערה ואילך.
27איך שייך לומר באין סוף בחי׳ אחרונה
A later discourse that takes up the same question: how a “last level” can be spoken of in the Infinite.
Kehot’s noteראה ד״ה אלה תולדות השמים תרס״ט ע׳ נב. ובליקוט פירושים וכו׳ לאגה״ק סי׳ כ לדף קל, ב בקטע ”בחי׳ אחרונה של הא״ס”.
28עד שלא נברא העולם
There the life-force and existence of Chochmah are said to come only from G-d’s “Name” and radiance, while His essence, the source of the light, is far above being a source for Chochmah.
Kehot’s noteפדר״א פ״ג. וראה לעיל בהר מג, ב. ובמ״מ לשם.
29עד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created, there were only the Holy One, blessed be He, and His great Name.” The Alter Rebbe uses it to explain the “last level” of the Infinite as His Name.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
30כי התפשטות החיות הנמשך ממנו ית׳
A later discourse on the spreading forth of the life-force from G-d as His “Name.”
Kehot’s noteראה סה״מ תרפ״ז ע׳ לד.
31המבואר במ״א כי לא זה הוא עיקר האלקות
This is the “elsewhere” the Alter Rebbe quotes: G-d’s essence is not within the category of worlds, even as sovev or memalei, since being their source is not what G-dliness essentially is; He is the same before and after creation.
Kehot’s noteתו״א צט, ב. ראה לקו״ש חי״ט ע׳ 190 הערה 31.
32שבהיותו כלול בשמש אין נופל עליו שם יש כלל רק שם אין ואפס
The Tanya compares creatures to the sun’s rays, which within the sun are utterly nullified and are not considered to exist. The analogy is applied here to G-d’s capacity for revelation.
Tanya, Sha’ar HaYichud 3:3–4תניא, חלק שני; שער היחוד והאמונה ג׳:ג׳-ד׳
… וְנוֹפֵל עָלָיו כָּאן שֵׁם ״יֵשׁ״ בֶּאֱמֶת, מַה־שֶּׁאֵין־כֵּן כְּשֶׁהוּא בִּמְקוֹרוֹ בְּגוּף הַשֶּׁמֶשׁ – אֵין נוֹפֵל עָלָיו שֵׁם ״יֵשׁ״ כְּלָל, רַק שֵׁם ״אַיִן״ וָ״אֶפֶס״, כִּי בֶּאֱמֶת, הוּא שָׁם לְאַיִן וָאֶפֶס מַמָּשׁ, שֶׁאֵין מֵאִיר שָׁם רַק מְקוֹרוֹ לְבַדּוֹ, שֶׁהוּא גּוּף הַשֶּׁמֶשׁ הַמֵּאִיר, וְאֶפֶס בִּלְעָדוֹ. וְכַדְּבָרִים הָאֵלֶּה מַמָּשׁ, בִּדְמוּתָם כְּצַלְמָם, הֵם כָּל הַבְּרוּאִים – לְגַבֵּי שֶׁפַע הָאֱלֹקִי מֵרוּחַ פִּיו, הַשּׁוֹפֵעַ עֲלֵיהֶם וּמְהַוֶּה אוֹתָם, וְהוּא מְקוֹרָם, וְהֵם עַצְמָם, אֵינָם, רַק כְּמוֹ אוֹר וְזִיו מִתְפַּשֵּׁט מִן הַשֶּׁפַע וְרוּחַ ה׳ הַשּׁוֹפֵעַ וּמִתְלַבֵּשׁ …
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33וז״ש האריז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפ״א [בע״ח] (שם). [כ].
34בחינה היותר אחרונה מכל האפשר
The Arizal explains that Keser can mediate because it contains “the very last level possible” of the Emanator. This parenthesis interprets that phrase.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
35רק בחי׳ שם . . ונקרא אור אין סוף
On that page begins the discourse “Ben Poras Yosef,” which explains that Keser (Arich Anpin) mediates between the Emanator and the emanated, holding both the end of the Infinite Light and the root of the emanated.
Kehot’s noteראה תו״א קה, א. ספר הערכים-חב״ד כרך ג ע׳ קמג.
36Patach Eliyahu: judgment, mercy and the other attributes serve “to show how the world is conducted,” but G-d has “none of these attributes at all.” Here it shows that the attributes belong only to the vessels.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
37“I will go down now and see.” The Alter Rebbe refers to what is written in a discourse on this verse.
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
38דקאמר האריז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם בפ״א. [כ].
39בחינה תחתונה ושפלה מכל בחי׳ א״ס דקאמר האריז״ל
The Arizal writes that Keser contains “the lowest and humblest level” of the Emanator, which is why it can mediate. The Alter Rebbe infers from this that “Infinite Light” means the light, not the essence.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
Paragraph 5
40מ״ש בע״ח בחי׳ היותר אחרונה
The Arizal’s phrase “the very last level” of the Emanator, found in Keser. Here the Alter Rebbe specifies that it means the lowest point of the light, the source of the kav.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
41The title of R. Menachem Azariah of Fano’s book is taken from the heading of this psalm, “on yonas elem rechokim.”
Psalms 56:1תהילים נ״ו:א׳
לַמְנַצֵּחַ עַל־יוֹנַת אֵלֶם רְחֹקִים לְדָוִד מִכְתָּם בֶּאֱחֹז אוֹתוֹ פְלִשְׁתִּים בְּגַת:
For the Leader; upon Jonath-elem-rehokim. [A Psalm] of David; Michtam; when the Philistines took him in Gath. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
42“I have seen, and behold, a menorah all of gold.” The Alter Rebbe refers to his discourse on this verse, in Likkutei Torah, Beha’aloscha, for more on the kav as the last level.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בביאור ע״פ ראיתי והנה מנורת זהב
There the chain of descent of the kav is said to be drawn from the “last level,” a very contracted illumination, like a great sage who contracts himself into the last level of his wisdom, the wisdom expressed in speech or action.
Kehot’s noteלעיל בהעלותך לו, א.
44ובביאור ע״פ יביאו לבוש מל׳
The passage explains that the inner dimension of Keser is not counted among the Ten Sefiros, since it is included in the Infinite, and is revealed only through Keser’s outer dimension, like a torch whose light is seen from afar.
Kehot’s noteתו״א צא, ג. והנה על הכתר ומו״ס מלביש בחי׳ לבוש כמו עד״מ טלית שמשימין על הראש.
45“Let them bring royal apparel which the king has worn.” The discourse on this verse, in Torah Ohr, treats the inner and outer aspects of Keser.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
46לכל כלי כפי ערכו
The Tanya explains how the soul’s life-force is concentrated in the brain and spreads from there to each limb according to its makeup, and applies this to the Divine Presence. The Alter Rebbe says the same analogy applies here even more wondrously.
Tanya, Likkutei Amarim 51:4תניא, חלק ראשון; ליקוטי אמרים נ״א:ד׳
… וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל מֵהַמּוֹחַ, וְלָכֵן הַמּוֹחַ שַׁלִּיט עָלָיו בְּתוֹלַדְתּוֹ, כַּנִּזְכָּר לְעֵיל].
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47שער שמיני פרק חמישי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו פ״ט ש׳ שבירת הכלים וגם לא פ״ה רק רפ״ו, יעו״ש. [כ].
48ועיין בע״ח שער שמיני פרק חמישי ולעילא מגולגלתא דיליה כו׳ עתיק דאצילות
The Arizal’s passage on Atik of Atzilus, with the words “and above his skull.” Cited in the Shklov printing as Sha’ar 8, chapter 5; in current editions it is Sha’ar 9, beginning of chapter 6.
Sefer Etz Chaim 9:6עץ חיים ט׳:ו׳
… ג״כ אורות לחוץ שהם ענפיו והע״ב הוא במוחין דיליה נגד א״א ואבא דאצילות ולעילא מגלגלתא דיליה יש בו דוגמא בחינת עתיק דאצילות וס״ג דיליה מאוזן ולמטה עד טבורו והוא כנגד בינה דאצילות ומ״ה וב״ן דיליה מטבורא ולמטה כנגד זו״ן דאצילות והנה עד״ז שבפנימותו כן הוא באורות שיוצאין ממנו שהם ענפיו כנז׳ כי שערות ראשו כנגד ענפי ע״ב ושערות דיקנא הם מאח״פ כנגד ענפי ס״ג שבהם כלולים או״א שבין שניהם לקחו בינה דמ״ה אחר התיקון שהוא שם ס״ג הכולל שניהן והם נכללות במזלא דדיקנא דא״א והבן זה מאוד כי הן …
Sefer Etz Chaim (Public Domain)
49ומ״ש בזה בביאור
There, in a further explanation of “their goings forth according to their journeys,” the Alter Rebbe quotes this same passage of Etz Chaim (Sha’ar 8, chapter 5), “and above his skull there is something like the level of Atik of Atzilus,” in his discussion of Adam Kadmon as the “head” of all the worlds.
Kehot’s noteוהוא (ב[מסעי] ד׳ צה, ב). וש״נ. [כ].
50מוצאיהם למסעיהם
“And Moshe wrote their goings forth according to their journeys.” The Alter Rebbe refers to his discourse on this verse, in Likkutei Torah, Masei.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
51לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might and the glory ... Yours, G-d, is the kingdom.” Read here as saying that the attributes of Atzilus, and Malchus too, belong wholly to G-d and are nullified in Him.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
52דלאו ביה מכל אינון מדות כלל
From Patach Eliyahu: none of the attributes belong to G-d’s essence. It explains why the attributes of Atzilus are nullified in the Infinite Light.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
53שמ״א פ״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו שמ״ב (דרושי אבי״ע) וצ״ל כאן ספ״א, ודו״ק. [כ].
54ופי׳ בע״ח שמ״א פ״ד שמתלבשת בכתר דבריאה
The Arizal explains that Malchus of Atzilus becomes Atik of Beriah, enclothed in its Keser. The Alter Rebbe uses this to show that Malchus is the intermediary between the worlds.
Sefer Etz Chaim 42:1עץ חיים מ״ב:א׳
55כשנמשכת מאצילות . . להיות עתיק לבריאה . . שייך לשון שכינה
That discourse explains that this is no contradiction to places where the kav is called Shechinah.
Kehot’s noteבד״ה באתי לגני תשי״א מבואר שאין זה סתירה למ״ש בכ״מ שהקו נק׳ שכינה כי שכינה שנאמר בדרז״ל היינו מל׳ דאצילות, ואף גם זאת רק כשנעשית בחי׳ עתיק לבריאה דוקא, אבל בשרשה, היינו כמו שהוא לגבי אוא״ס, הנה גם הקו נק׳ בשם שכינה ע״ש. וראה גם ד״ה וידבר אלקים אנכי תרצ״ט ע׳ 175 ואילך. ובמאמרי אדה״א נ״ך ע׳ רכז.
56לך ה׳ הממלכה
“Yours, G-d, is the kingdom.” It describes Malchus in its first state, united with the Infinite within Atzilus.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
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Paragraph 11
57כמבואר בסש״ב פנ״ג
The Tanya explains that the Shechinah rested in the Holy of Holies of the Temple and, after its destruction, rests on Torah and mitzvos. The Alter Rebbe cites it for the meaning of “Shechinah” as G-dliness dwelling below.
Tanya, Likkutei Amarim 53:2תניא, חלק ראשון; ליקוטי אמרים נ״ג:ב׳
… חָכְמָה עִילָּאָה דַאֲצִילוּת, שֶׁהִיא כְּלָלוּת הַתּוֹרָה שֶׁבְּי׳ הַדִּבְּרוֹת, נִתְלַבְּשָׁה בְּמַלְכוּת דַּאֲצִילוּת וְדִבְרִיאָה לְבַדָּן, וְהֵן לְבַדָּן הַמְיוּחָדוֹת בְּאוֹר־אֵין־סוֹף שֶׁבְּתוֹכָן – הֵן הַנִּקְרָאוֹת בְּשֵׁם ״שְׁכִינָה״, הַשּׁוֹרָה בְּקָדְשֵׁי קָדָשִׁים דְּבַיִת רִאשׁוֹן, עַל יְדֵי הִתְלַבְּשׁוּתָהּ בְּי׳ הַדִּבְּרוֹת הַחֲקוּקוֹת בַּלּוּחוֹת שֶׁבָּאָרוֹן בְּנֵס וּמַעֲשֵׂה אֱלֹקִים חַיִּים [הוּא ״עָלְמָא דְאִתְכַּסְיָא״, הַמְקַנֵּן בְּעוֹלַם הַבְּרִיאָה, כַּנּוֹדָע לְיוֹדְעֵי חֵן].
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58בהיכל ק״ק דבי״ע וכן בהיכל ק״ק שבבהמ״ק
The Mitteler Rebbe explains there that when the G-dliness of Malchus of Atzilus rests in the Holy of Holies of Beriah, which came into being from nothing, the terms “resting” and “Shechinah” apply, since G-dliness dwells among the lower beings.
Kehot’s noteבמאמרי אדה״א נ״ך ע׳ רכז מבאר זה ”לפי שכאשר בחי׳ אלקות דמל׳ דאצי׳ שורה בהיכל ק״ק דבריאה שהוא נתהווה יש מאין שייך לומר בזה לשון השראה ושכינה ששורה אלקות ושוכן בתחתונים כו׳, אבל בעולם האצי׳ דאיהו וחיוהי חד כנ״ל, שהע״ס דאצי׳ כולם עם כל פרטי פרטיהם מיוחדים בעצמות המאציל לא שייך לומר במדת מל׳ דאצי׳ לשון שכינה ששוכנת באיזה דבר מה כו׳”.
59ושורה שם התגלות אלקות שייך לשון שכינה
That discourse notes that since the first revelation of the Infinite Light is also called Shechinah, the concept of Shechinah reaches far above Atzilus, even to the light before the tzimtzum, for that is where revelation begins.
Kehot’s note”ממה שכותב שראשית התגלות אוא״ס נק׳ בשם שכינה, מובן מזה שענין שכינה הוא למעלה מעלה מאצי׳ ג״כ. גם מבחי׳ האור שלפני הצמצום, שהרי ראשית ההתגלות הוא באור א״ס שלפני הצמצום” — ד״ה באתי לגני תשי״א סעי׳ א.
60שמשכנת בעולם התחתון כל האצילות העליון
In the entry “Shechinah,” the Pardes writes that Malchus is called Shechinah “because it causes the entire supernal Atzilus to dwell in the lower world.” This is the definition used here.
Pardes Rimmonim 23:21פרדס רמונים כ״ג:כ״א
61ושכנתי בתוכם
“Make Me a sanctuary, that I may dwell in their midst.” The verb of “dwelling” from which the name Shechinah comes.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62לשכנו תדרשו
“To His dwelling shall you seek, and there you shall come.” Another verse using the root of “dwelling,” said of the place G-d chooses.
Deuteronomy 12:5דברים י״ב:ה׳
כִּי אִם־אֶל־הַמָּקוֹם אֲשֶׁר־יִבְחַר ה׳ אֱלֹקֵיכֶם מִכׇּל־שִׁבְטֵיכֶם לָשׂוּם אֶת־שְׁמוֹ שָׁם לְשִׁכְנוֹ תִדְרְשׁוּ וּבָאתָ שָּׁמָּה:
But unto the place which the L-RD your G-d shall choose out of all your tribes to put His name there, even unto His habitation shall ye seek, and thither thou shalt come;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63הביאו השל״ה בסוף ההקדמה
This is where the Shelah quotes the Maggid’s explanation of “Shechinta” and the Ramban’s words “with them in oneness but not in emanation.”
Kehot’s noteדף לט, ב. וראה אוה״ת פ׳ שלח ע׳ תרי.
64כשושנה כו׳ כן רעיתי
“As a rose among the thorns, so is My beloved among the daughters.” The Zohar HaRakia and Eshel Avraham discuss Malchus of Atzilus on this verse.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65לכי ומעטי את עצמך
The Talmud relates that the moon protested that two kings cannot share one crown, and G-d answered, “Go and diminish yourself.” Kabbalah reads this as the diminution of Malchus.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
66שאמר לה הקב״ה לכי ומעטי והוי ראש לשועלים כי זו היא ראש לכל הבריאה
The Arizal writes that Atik of Beriah is the point of Malchus of Atzilus told “Go and diminish yourself,” for it is the head of all of Beriah. The Alter Rebbe cites it as the beginning of chapter 5; in the edition on Sefaria the passage falls in chapter 4.
Sefer Etz Chaim 47:4–5עץ חיים מ״ז:ד׳-ה׳
… אך כשהם פב״ב אז הם שוין כאו״א ואמנם בריאה לא כן הוא כי א״א שבה הוא בסוד ו״ק שבו לבד וג״ר של ו״ק אלו שהם חג״ת נשארין מגולין וג״ת שבו הם מתלבשין בו״ק דאו״א. והנה סוד עתיק דבריאה הוא סוד נקודת מלכות דאצילות שאמר לה הקב״ה לכי ומעטי את עצמך והוי ראש לשועלים כי זהו ראש לכל הבריאה כולה ואז היא סוד עתיק דבריאה ומתלבשת בג״ר של ו״ק דא״א שהם חג״ת הגולין כנ״ל ואח״כ נבאר בע״ה נקודת מלכות דאצילות הנ״ל. ונבאר סוד היצירה כי להות שיש בו מסך א׳ …
Sefer Etz Chaim (Public Domain)
67אית מלך לתתא
The Zohar at the beginning of Parshas Yisro speaks of a King below as well as above. The Alter Rebbe refers to the Ramaz’s commentary on this passage.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
Observe this. In the mystic doctrine of the Holy Name we speak of King and Priest, both above and below. The King above is the mystic Holy of Holies,1Binah. and under him there is a Priest, the mystic Primeval Light, who ministers before him; he is the priest who is called “great” and is stationed at the right hand.
The Zohar; London, Soncino Press, 1933 (Public Domain)
68Kehot’s note points to I Samuel 2 for these words.
I Samuel 2שמואל א ב׳
Paragraph 12
69(וכמבואר באגה״ק בד״ה איהו וחיוהי)
This letter explains that the lights of Atzilus are infinite while its vessels are finite, and that the vessels can nonetheless create from nothing. It is cited for the finitude of the vessels.
Tanya, Iggeres HaKodesh 20:21תניא, אגרת הקדש כ׳:כ״א
… שֶׁלּוֹ הַמִּסְתַּיְּימִים בְּמַלְכוּת דַּעֲשִׂיָּה, הִנֵּה הֶאָרַת הַ״קַּו״ מְאִירָה מִשָּׁם וּמִתְלַבֶּשֶׁת בְּאוֹר הַנְּשָׁמָה דְּי׳ סְפִירוֹת דִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה שֶׁהוּא אֱלֹקוּת. וְהֶאָרָה דְהֶאָרָה, מִתְלַבֶּשֶׁת בְּנֶפֶשׁ־רוּחַ דְּי׳ סְפִירוֹת דִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה, וְאַף גַּם בְּכָל הַכֵּלִים שֶׁלָּהֶם. וְהֶאָרָה דְהֶאָרָה דְהֶאָרָה, הוּא בְּכָל הַנִּבְרָאִים וְנוֹצָרִים וְנַעֲשִׂים, כְּמוֹ שֶׁכָּתוּב: ״הַיַּמִּים וְכָל אֲשֶׁר בָּהֶם, וְאַתָּה מְחַיֶּה אֶת כּוּלָּם״.
Kehot Publication Society (CC-BY-NC)
Paragraph 13
70הי ה׳ אשר עמדתי לפניו
That passage explains that all souls, not only Eliyahu, stand before their descent in nullification within the Infinite Light, and are then called “daughters of Jerusalem” because they receive yirah shalem, complete awe.
Kehot’s noteמ״א יז, א. וראה לעיל ו, ג.
71חי ה׳ אשר עמדתי לפניו
Eliyahu says, “As G-d lives, before Whom I have stood.” Read here as the stance of every soul before its descent.
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72בביאור דזכור את יום השבת
There the angels are said to come from divine “speech,” an outer garment, while Israel “arose in thought,” the inner garment united with the soul.
Kehot’s noteתו״א עא, א ואיהו וגרמוהי קאי על בחי׳ אותיות המחשבה.
73זכור את יום השבת
“Remember the Shabbos day to keep it holy.” The Alter Rebbe refers to his discourse on this verse in Torah Ohr, Yisro.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וע״פ ושמתי כדכד
That discourse states that the source of the soul is the inner dimension of the vessels of Atzilus, where it is called “pure,” and that “You created it” is its descent into Beriah, Yetzirah and Asiyah.
Kehot’s noteלעיל פ׳ ראה כז, א מקור הנשמה מבחי׳ פנימי׳ הכלים.
75ושמתי כדכד
“I will make your windows of kadkod.” The Alter Rebbe refers to his discourse on this verse in Likkutei Torah, Re’eh.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76נשמה שנתת בי טהורה היא
The morning blessing “My G-d, the soul You placed within me is pure; You created it.” The Alter Rebbe reads “pure” as the soul in Atzilus and “You created it” as its descent into Beriah.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
77בלשון הגמרא פרגוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות (יח, ב). [כ].
78הנקרא בלשון הגמרא פרגוד
The Talmud speaks of hearing “from behind the curtain (pargod).” Here it names the partition between Atzilus and Beriah.
Berakhot 18bברכות י״ח ב
79מלשון כלתה נפשי
“My soul longs, indeed it pines (kalsah), for the courts of G-d.” The source of the wordplay on kallah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
80באדר״ז (דף ר״צ ע״ב) כדין אקרי כלה
The Idra Zuta says, “Then she is called kallah.” The Alter Rebbe applies it to the soul and to Malchus in their descent.
Zohar, Idra Zuta 16:69–19:77ספר הזהר, האדרא זוטא ט״ז:ס״ט-י״ט:ע״ז
81מתי אבוא ואראה
“When shall I come and appear before G-d?” Expresses the pining of a soul that has not yet arrived.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ג. ”דמשמע דעדיין לא בא לבחי׳ קרבת אלקים רק שתשוקתו לבוא לראות כו׳” — מאמרי אדה״א נ״ך ע׳ רלא.
82המלאכים אומרים ג״פ קדוש שבכל ד׳ שעות
There this teaching about the angels’ “Holy” every four hours is quoted in the name of Sefer HaBahir.
Kehot’s noteתנא דבי אליהו רבה פ״ו, פי״ז, פל״א ועוד. במאמרי אדה״ז על מארז״ל ע׳ קכג מביא זה בשם ספר הבהיר. על״ק ד״ה לבבתני פ״ג (כט, ב). וש״נ. שם (ל, ד). [כ].
83המלאכים אומרים ג׳ פעמים קדוש. שבכל ד׳ שעות אומר קדוש מחדש
Tanna DeVei Eliyahu describes the angels saying “Holy” in set watches of the day. It illustrates the limited, measured revelation in Beriah.
Tanna DeBei Eliyahu Rabbah 6:1תנא דבי אליהו רבה ו׳:א׳
… זו היא שיטה הראשונה ובשיטה שניה מה הוא אומר כה הראני אדני ה׳ והנה קורא לריב באש וגו׳ ואומר אדני אלקים חדל נא מי יקום יעקב כי קטן הוא ניחם ה׳ על זאת גם היא לא תהיה אמר אדני אלקים הרי לך שהקב״ה היה גילה על ידי עמוס הנביא שתי פעמים אמר הקדוש ב״ה לעמוס לא כתבתי בתורתי על ידי משה רבך (דברים לג) אשריך ישראל מי כמוך עם נושע בה׳ וגו׳ מכל מקום בין רשעים בין כשרים במשה מה הוא אומר (מלאכי ג) זכרו תורת משה עבדי אשר …
OYW (segmentation according to Warsaw 1880) (Public Domain)
84הושיט הקב״ה אצבעו הקטנה
When angels questioned the creation of man, G-d put out His little finger among them and burned them. Here it shows that too great a revelation would nullify a created being.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב. ראה לעיל אמור לו, א. דרושים לר״ה ס, ב. נתבאר באוה״ת שה״ש כרך ג ע׳ תתלג.
Paragraph 14
85מתי אבוא ואראה
“When shall I come and appear before G-d?” The longing of the soul that has not yet arrived.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86זכרו את ה׳ מרחוק
“Remember G-d from afar, and let Jerusalem come into your mind.” It describes the soul’s love from a distance.
Jeremiah 51:50ירמיהו נ״א:נ׳
פְּלֵטִים מֵחֶרֶב הִלְכוּ אַל־תַּעֲמֹדוּ זִכְרוּ מֵרָחוֹק אֶת־ה׳ וִירוּשָׁלַ͏ִם תַּעֲלֶה עַל־לְבַבְכֶם:
Ye that have escaped the sword, Go ye, stand not still; Remember the L-RD from afar, And let Jerusalem come into your mind.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ נא, נ. ושם אי׳ זכרו מרחוק את הוי׳, יעו״ש [כ]. וכ״ה במאמרי אדה״ז כתובים ח״ב ע׳ סד.
Paragraph 15
87בתולות אחרי׳ רעותי׳ . . בהיכלי מלך
“Maidens, her companions, following after her, shall be brought to You.” Read here as the souls in Atzilus.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, טו. ושם [טז] אי׳ בהיכל בלא י׳. [כ].
88בהיכלי מלך
“They shall enter the King’s palace.” The palace is the chambers of Atzilus where these souls stand.
Psalms 45:16תהילים מ״ה:ט״ז
תּוּבַלְנָה בִּשְׂמָחֹת וָגִיל תְּבֹאֶינָה בְּהֵיכַל מֶלֶךְ:
They shall be led with gladness and rejoicing; They shall enter into the king's palace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
89ביום חתונתו
“With the crown with which his mother crowned him on the day of his wedding.” The verse the Mishnah interprets.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ביום חתונתו זו מ״ת
The Mishnah reads “on the day of his wedding” (Song of Songs 3:11) as the Giving of the Torah. The Alter Rebbe uses it to show that G-d is “groom” to the soul as “bride.”
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
91כי נובלות חכמה שלמעלה תורה
The Midrash lists the Torah as “the fallen fruit of supernal wisdom.” The Alter Rebbe explains it as the Torah’s descent from G-d’s wisdom into physical form.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
92חכים ולא בחכמה ידיעא
Patach Eliyahu: “You are wise, but not with a knowable wisdom.” The Torah’s source is this wisdom that is beyond grasp.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
93בד״ה ושבתה הארץ
That discourse explains how the Torah, though enclothed in physical matters such as tzitzis, tefillin and monetary laws, is food for the soul that must be absorbed into it as bread is absorbed into the body.
Kehot’s noteלעיל פ׳ בהר מ, ב.
94ושבתה הארץ
“The land shall rest a Shabbos to G-d.” The opening of the discourse on sowing the seed to which the Alter Rebbe refers.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ע״פ המאמר בזהר בפ׳ בראשית
The note points there for the difference between the outer dimension of the revealed Torah and the outer dimension of the Torah’s inner teachings, in connection with the Zohar’s “helpmate—this is the Mishnah.”
Kehot’s noteבביאוה״ז בתחילתו ההפרש בין חיצוניות התורה הנגלית לחיצוניות פנימי׳ התורה.
96אעשה לו עזר
“I will make him a helpmate opposite him.” The Zohar reads the helpmate as the Mishnah, the Oral Torah.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97מלמדים אותה כל התורה
The Talmud teaches that the child in the womb is taught the whole Torah, and at birth an angel strikes him on the mouth and he forgets it. The Alter Rebbe applies this to the soul in Malchus of Atzilus.
Niddah 30b:23–24נדה ל׳ ב:כ״ג-כ״ד
וְכֵיוָן שֶׁבָּא לַאֲוִיר הָעוֹלָם, בָּא מַלְאָךְ וְסֹטְרוֹ עַל פִּיו, וּמְשַׁכְּחוֹ כׇּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״לַפֶּתַח חַטָּאת רוֹבֵץ״. וְאֵינוֹ יוֹצֵא מִשָּׁם עַד שֶׁמַּשְׁבִּיעִין אוֹתוֹ, שֶׁנֶּאֱמַר: ״כִּי לִי תִּכְרַע כׇּל בֶּרֶךְ תִּשָּׁבַע כׇּל לָשׁוֹן״. ״כִּי לִי תִּכְרַע כׇּל בֶּרֶךְ״ — זֶה יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״לְפָנָיו יִכְרְעוּ כׇּל יוֹרְדֵי עָפָר״. ״תִּשָּׁבַע כׇּל לָשׁוֹן״ — זֶה יוֹם הַלֵּידָה, שֶׁנֶּאֱמַר: ״נְקִי כַפַּיִם וּבַר לֵבָב אֲשֶׁר לֹא נָשָׂא לַשָּׁוְא נַפְשׁוֹ וְלֹא נִשְׁבַּע לְמִרְמָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 61bזח״ג סא, ב
Kehot’s noteנדה ל, ב. זח״ג סא, ב. ע״ל סו״פ מצורע (כה, ב). וש״נ. [כ].
98בעודם בבחי׳ עיבור במל׳ דאצילות
The Or HaTorah version of this discourse reads here “they teach the whole Torah while it is in the womb,” closer to the Talmud’s wording.
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתלב: ”מלמדין כל התורה כולה כשהיא ברחם”.
Paragraph 18
99ע״פ עיני כל אליך ישברו
There “the eyes of all” is explained as the state before Malchus is called “bride,” before conception: a longing from afar, like a betrothed for her groom, while union comes only after the wedding canopy.
Kehot’s noteלעיל פ׳ מטות פה, ג.
100עיני כל אליך ישברו
“The eyes of all look hopefully to You.” The Alter Rebbe refers to his discourse on this verse, which reads “the eyes of all” as the longing from afar before the bride’s union.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
101וזהו פי׳ שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” Here the speaker is identified as Malchus in Beriah, and the listeners as the souls in Atzilus.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102לך לך
“Go forth from your land.” The discourse on this verse in Torah Ohr treats the Torah as the “fallen fruit” of supernal wisdom.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103הלוך ילך ובכה נושא משך הזרע
“He goes along weeping, carrying the bag of seed; he will surely come back with joyful song, carrying his sheaves.” The descent is a sowing that yields a richer harvest.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ו.
104שובה ישרא ל
“Return, O Israel, to G-d your G-d.” The opening of the discourse the Alter Rebbe cites for the explanation of the verse about sowing.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105בד״ה ענין לך לך
There the descent of levels is said to come about only through a higher level, like a sage who must bind his mind intensely to clothe his wisdom in parables, as King Shlomo did with three thousand parables.
Kehot’s noteתו״א יא, ג. המשכת חכ׳ עליונה בדברים גשמיים הוא ע״י הכתר.
106נובלות חכמה שלמעלה תורה
“The fallen fruit of supernal wisdom is the Torah.” Its descent is what the soul receives as a “bride.”
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107הרי האשה ג״כ מזרעת אודם שממנו בשר
The Talmud teaches that the mother contributes the “red” from which the child’s skin and flesh are formed. It supports the point that the female is an active partner.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
108אשה כי תזריע
“When a woman emits seed and gives birth to a male.” Shows that the woman contributes to the child, not only receives.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109כחלב תתיכני וכגבינה תקפיאני
“You poured me out like milk and curdled me like cheese.” The image of milk set by rennet illustrates the female seed given form by the male.
Job 10:10איוב י׳:י׳
הֲלֹא כֶחָלָב תַּתִּיכֵנִי וְכַגְּבִנָּה תַּקְפִּיאֵנִי:
Hast Thou not poured me out as milk, And curdled me like cheese?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110בד״ה שובה ישראל
There the verse is read as the soul’s journey: in their root above, Israel are “holy seed”; “carrying the bag of seed” is the descent of their souls below, and they return and rise, level after level, through “weeping,” the arousal of compassion.
Kehot’s noteלעיל שבת תשובה סה, ב.
Paragraph 20
111מלפני מלוך מלך
“These are the kings who reigned in the land of Edom before any king reigned over the Children of Israel.” Kabbalah reads these kings as the World of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The refined feminine waters rise above the masculine waters.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113מקפץ על הגבעות
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אז ישיר ישראל
“Then Israel sang this song: ‘Spring up, O well.’” The discourse on this verse is cited for the feminine waters.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115לא יגורך רע
“Evil shall not dwell with You.” Atzilus has no evil to refine, so the refinement happens below.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116רעיתי וארז״ל מפרנסתי
The Midrash on “I have compared you, My beloved” reads rayasi, “My beloved,” as “she who sustains Me.” The Ramaz applies it to Malchus raising the refinements.
Shir HaShirim Rabbah 1:14שיר השירים רבה א׳:י״ד
אֶשְׁכֹּל הַכֹּפֶר, זֶה יִצְחָק, שֶׁנִּכְפַּת עַל הַמִּזְבֵּחַ כְּאֶשְׁכּוֹל. הַכֹּפֶר, שֶׁמְּכַפֵּר עֲוֹנוֹתֵיהֶם שֶׁל יִשְׂרָאֵל. בְּכַרְמֵי עֵין גֶּדִי, זֶה אָבִינוּ יַעֲקֹב, שֶׁנִּכְנַס בִּכְרוּם פָּנָיו מִתְפַּחֵד בְּהִכָּלְמוֹ אֵצֶל אָבִיו, וְלָבַשׁ בִּגְדֵי גְדִי עִזִּים, וְנָטַל הַבְּרָכוֹת שֶׁהֵן עֵין עוֹלָם. רַבִּי חוּנְיָא בְּשֵׁם רַבִּי אַחָא אֵין לָהּ חָבִיב לָאִשָּׁה הַזֹּאת יוֹתֵר מִצְּרוֹר הַבֹּשֶׂם אֵיכָן הִיא מְלִינָה אוֹתוֹ בֵּין שָׁדֶיהָ. וְאָמַר רַבִּי חוּנְיָא בְּשֵׁם רֵישׁ לָקִישׁ, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם הֵצַרְתָּה לְמִצְרַיִם …
“My beloved is to me as a cluster of henna in the vineyards of Ein Gedi” (Song of Songs 1:14). “A cluster of henna [hakofer],” this is Isaac, who was bound on the altar like a cluster. Hakofer, who atones [mekhaper] for the sins of Israel. “In the vineyards of [bekharmei] Ein Gedi,” this is our patriarch Jacob, who entered with his face contorted [bikhrum] in fear of being humiliated before his father. He donned garments made from a kid [gedi izim] and took the blessings that are the eye …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
117רעיתי וארז״ל מפרנסתי
The Zohar, cited in the Kehot note, on the same reading of rayasi.
Zohar, Vayikra 16:104–18:111ספר הזהר, ויקרא ט״ז:ק״ד-י״ח:קי״א
118מזמור שיר חנוכת הבית
“A psalm, a song of the dedication of the House.” The opening of the discourse to which the Alter Rebbe refers.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119אבן מאסו הבונים
“The stone the builders rejected has become the cornerstone.” Malchus, lowest of the Sefiros, becomes the chief.
Psalms 118:22תהילים קי״ח:כ״ב
אֶבֶן מָאֲסוּ הַבּוֹנִים הָיְתָה לְרֹאשׁ פִּנָּה:
The stone which the builders rejected Is become the chief corner-stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120זכור את יום השבת
“Remember the Shabbos day.” The discourse in Torah Ohr on this verse treats the ascent of souls through their descent.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121אם בחקתי
“If you walk in My statutes.” The opening of the discourse cited at the end of the paragraph.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
122קווצותיו תלתלים שחורות כעורב
“His locks are curled, black as a raven.” The Zohar applies it to the black hair of the lower beard, the source of the halachos.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ושער רישיה כעמר נקא
“And the hair of His head was like pure wool.” Daniel’s vision of the Ancient of Days, applied to the white hair of the upper beard.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124לא קשיא הא בדיקנא עילאה הא בדיקנא תתאה
The Idra Rabba, Parshas Naso (folio 132), reconciles the two verses: white hair in the upper beard, black in the lower, and so the Torah was given as black fire upon white fire.
Zohar, Idra Rabba 11:100–112ספר הזהר, האדרא רבא י״א:ק׳-קי״ב
125ודף קל״ו ע״א . . דכיין ומסאבן
The Idra’s statement that “pure and impure” hang from the black hair is explained there at length.
Kehot’s noteנתבאר בארוכה במאמרי אדה״א נ״ך ע׳ רלז ואילך.
126קוצי דשערי אוכמן כו׳ דאחידן ביה דכיין ומסאבן
The Idra says that “pure and impure” hang from the black locks of hair. The Alter Rebbe reads this as the halachic rulings of fit and unfit.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
127ובביאור ע״פ אז ישיר ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל חקת סג, ג כמו בגשמיות מה שהאשה מזרעת אע״פ שנמשך ממוח שלה עכ״ז עיקרו בא מהמאכלים שהיא אוכלת כו׳.
128לא יגורך רע
The words here quote Psalms 5:5; the passage is shown below.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
129רעיתי וארז״ל מפרנסתי
Kehot’s note points to Zohar III, 7b for these words.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteשהש״ר א, ע״פ לסוסתי. זח״ג ז, ב. וראה ילקוט שמעוני פקודי רמז תיח. זח״ג (לג, ב). [כ].
130סד״ה מזמור שיר חנוכת הבית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ ברכה צט, ד.
131ובפ׳ פנחס דרט״ו ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבכת״י מחסיד מציין אולי יש כאן טעות הדפוס וצ״ל ריד, ב שכתב שם ”ואז מקבלת רחל אור יסוד אבא הגנוז ביסוד זעיר וזוהי שמחת תורה הנזכרת למהוי כלא חד”.
132בד״ה אם בחקתי הנה מבואר בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכנראה הכוונה להנדפס לעיל פ׳ בחקותי מז, ג.
Paragraph 22
133ורב חסד
“Abundant in kindness and truth,” one of the Thirteen Attributes of Mercy. Here it is the attribute of Keser through which new light is drawn.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134אור חדש על ציון תאיר
The prayer “Shine a new light upon Zion” is explained there, though it is not part of the Alter Rebbe’s own prayer rite.
Kehot’s noteנוסח אשכנז — וראה גם סידור סח, ב. אוה״ת שה״ש כרך ג ע׳ תתלד ובכ״מ מבארים נוסח התפילה אף שאינו בנוסח אדה״ז.
Paragraph 23
135כמ״ש בע״ח ובזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הולדת או״א וזו״ן רפ״ו ומביא הזהר שם. וע׳ באד״ר האזינו (רצא, א. רצב, א). [כ].
136אני ה׳ לא שניתי
“For I, G-d, have not changed.” G-d’s essence is beyond any attribute, even wisdom.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
137ולאו ביה מכל אינון מדות כלל
Patach Eliyahu: none of the attributes belong to G-d’s essence. Being called “wise” is therefore a descent.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
138על ידי רב חסד
“Abundant in kindness,” one of the Thirteen Attributes. It is the quality in Keser through which the descent into Chochmah comes about.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139עולם חסד יבנה
“The world is built by kindness.” G-d’s kindness is what moves Him to descend and be called “wise.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 24
140תרי״ג ארחין דגלגלתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קלו, א). [כ].
141המצות תרי״ג ארחין דגלגלתא
The Idra speaks of the 613 paths that branch from the Gulgalta, the “skull.” The Alter Rebbe identifies them as the root of the 613 mitzvos in the supernal will.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
142מדה״ר ורב חסד
The Thirteen Attributes of Mercy, including “abundant in kindness,” correspond to the thirteen tikkunim of the beard of Arich Anpin.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143במק״מ פ׳ בראשית
The passage from Emek HaMelech, cited in Mikdash Melech, is quoted there as well.
Kehot’s noteמובא גם באוה״ת ויקרא כרך ד ע׳ א׳קסד.
144ובזהר פ׳ שמות
the passage shares nothing with the note
Kehot’s note(כ, א) להדיא כלשונו הטהור. וע״ל עקב (טז, ריש ד׳). וש״נ. ועל״ק (יז, ד). [כ]. ראה באוה״ת שה״ש כרך ג ע׳ תתלד בהמ״מ לשם, ובכמה מקומות מצויין לזהר פ׳ בראשית ע״ש. במאמרי אדה״א נ״ך ע׳ רלג מציין לזהר בראשית.
145שהתהוות כל העולמות הוא ע״י מחשבה אחת
The Zohar, Parshas Shemos, says that when G-d resolved to create His world, all the worlds arose in a single thought. The Alter Rebbe infers that all creation is like a drop in the ocean.
Zohar, Shemot 49:354–50:364ספר הזהר, שמות מ״ט:שנ״ד-נ׳:שס״ד
NOW MOSES KEPT THE FLOCK OF JETHRO HIS FATHERIN-LAW, THE PRIEST OF MIDIAN. R. Simeon discoursed here on the text: “My beloved is mine and I am his; he among the lilies tendeth his flock.” He said: ‘Alas for mankind, they neither heed nor know! When G-d designed to create the universe, His thought compassed all worlds at once, and by means of this thought were they all created, as it says, “In wisdom hast thou made them all” (Ps. 104, 24). By this thought-which is His Wisdom-were this world …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146כטפה בים אוקיינוס
The Mitteler Rebbe explains why the image is “a drop in the ocean” and not “a mustard seed”: a mustard seed, though utterly small beside the sun’s sphere, is still a thing in its own right, while a drop in the sea is nullified in its existence, merging into the mass of water.
Kehot’s noteדיוק הלשון ”כטפה בים אוקיינוס” ולא הלשון ”כמו גרגיר חרדל” נתבאר במאמרי אדה״א נ״ך ע׳ שלח שאף שגרגיר חרדל הוא בתכלית ערך הקטנות לגבי גדלות הגלגל החמה מ״מ הוא מהות בפ״ע. והמשל מטיפה בים שבטילה במציאותה ואינה במהות בפ״ע כלל לפי שמתכללת ומתאחדת ומתאחדת בריבוי המים ע״ש.
147אנת חכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
148וגם מה שאמר אנת חכים
Patach Eliyahu: “You are wise, but not with a knowable wisdom.” The Alter Rebbe explains that “You” here refers to the encompassing light, not to G-d’s essence.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
149ואור צח ומצוחצח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תיקון ע.
150ואור צח ומצוחצח אוכם הוא קמי׳
The Tikkunei Zohar (Tikkun 70) says that even Keser, “a clear and lucid light,” is darkness before the Cause of all causes. All levels of light are as nothing before G-d’s essence.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
151אני הוי׳ לא שניתי
“For I, G-d, have not changed.” His essence is as it was before creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152Kehot’s note points to Zohar, Shemot 50:358 for these words.
Zohar, Shemot 50:358ספר הזהר, שמות נ׳:שנ״ח
Paragraph 25
153וכתיב כולם בחכמה עשית
“You made them all with wisdom.” Chochmah is the beginning of all revelation to the worlds.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ושער רישי׳ כעמר נקא
“And the hair of His head was like pure wool.” The white hair of the upper beard, the source of the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
155כי ביום הזה יכפר
“For on this day He shall atone for you.” The Alter Rebbe refers to his discourse on this verse in Likkutei Torah, Acharei.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156רמ״ח מ״ע רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״ג (קע, ב) לי׳ כמ״ש כאן. וע׳ ת״ז (ת״ל) עד, סע״א מכוון לכאן. וע׳ בסש״ב רפכ״ג מתקונים. [כ].
157רמ״ח מ״ע רמ״ח אברים דמלכא
The Kehot note cites this Zohar passage for the phrase in the same wording: the 248 positive commandments are the 248 limbs of the King.
Zohar, Sh'lach 33:244–34:252ספר הזהר, שלח לך ל״ג:רמ״ד-ל״ד:רנ״ב
158רמ״ח מ״ע רמ״ח אברים דמלכא
The Tikkunei Zohar calls the 248 positive commandments “the 248 limbs of the King.” Fulfilling them draws G-d’s will into the worlds.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
159רמ״ח מ״ע רמ״ח אברים דמלכא
The Tanya opens this chapter with the same teaching from the Tikkunim, that the 248 commandments are the 248 limbs of the King.
Tanya, Likkutei Amarim 23:1תניא, חלק ראשון; ליקוטי אמרים כ״ג:א׳
וְעִם כָּל הַנִּזְכָּר לְעֵיל, יוּבַן וִיבוֹאַר הֵיטֵב בְּתוֹסֶפֶת בֵּיאוּר מַה שֶּׁאָמְרוּ בַּזֹּהַר דְּ״אוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד״, וּבַתִּיקוּנִים פֵּירְשׁוּ דְּ״רַמַ״ח פִּיקּוּדִין אִינּוּן רַמַ״ח אֵבָרִין דְּמַלְכָּא״.
Kehot Publication Society (CC-BY-NC)
160והאבות קיימו את התורה
The Midrash says the mitzvos the Patriarchs performed were “fragrances,” whereas Israel’s are “oil poured forth.” It supports the point that the Patriarchs’ service was spiritual.
Shir HaShirim Rabbah 1:3שיר השירים רבה א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים, רַבִּי יַנַּאי בְּרֵיהּ דְּרַבִּי שִׁמְעוֹן, כָּל הַשִּׁירִים שֶׁאָמְרוּ לְפָנֶיךָ הָאָבוֹת, רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, כְּאָדָם שֶׁמֵּרִיק מִכְּלִי לִכְלִי חֲבֵרוֹ. כָּל הַמִּצְווֹת שֶׁעָשׂוּ לְפָנֶיךָ הָאָבוֹת רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, מָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה מִצְווֹת עֲשֵׂה וּשְׁלשׁ מֵאוֹת וְשִׁשִּׁים וְחָמֵשׁ מִצְווֹת לֹא תַעֲשֶׂה. רַבִּי אֱלִיעֶזֶר וְרַבִּי יְהוֹשֻׁעַ וְרַבִּי עֲקִיבָא. רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִהְיוּ כָּל הַיַּמִּים דְּיוֹ, וַאֲגַמִּים קוּלְמוֹסִין, וְשָׁמַיִם וְאֶרֶץ מְגִלּוֹת, וְכָל בְּנֵי …
“By the fragrance of your good oils, your name is like poured oil; therefore, the young women love you” (Song of Songs 1:3). “By the fragrance of your good oils,” Rabbi Yanai son of Rabbi Shimon [said]: All the songs that the patriarchs recited before You were fragrances, but we, “your name is like poured oil,” like a person who empties from his vessel to the vessel of another. All the mitzvot that the patriarchs performed before You were fragrances, but we, “your name is like poured oil,” [we have] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
161האבות קיימו את התורה ברוחניות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שהש״ר ב, ע״פ לריח שמניך.
162בפ׳ לך לך
That discourse explains that G-d’s very essence is drawn down through the mitzvos, which stem from the Gulgalta, the level of Keser that mediates between the Emanator and the emanated.
Kehot’s noteתו״א י, ב ואילך.
163ע״פ ועשית בגדי קדש
There “abundant in kindness” (Aharon the High Priest) is said to be far above the “kindness of the world” that builds the chain of descent, for it is the drawing of the Infinite Light into Chochmah and Chesed from above that chain.
Kehot’s noteתו״א פב, ב.
164ועשית בגדי קדש לאהרן
“You shall make holy garments for Aharon.” The discourse on this verse in Torah Ohr discusses the “hairs.”
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165והיה לכם לציצית
“It shall be tzitzis for you.” The discourse on this verse is cited for the meaning of “and you shall be holy.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166והייתם קדושים
“And you shall be holy to your G-d.” Interpreted in the discourse on tzitzis.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167שימני כחותם
“Set me as a seal upon your heart.” The Alter Rebbe refers to his discourse on this verse about the future revelation below.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168קווצותיו תלתלים שחורות כעורב
“His locks are curled, black as a raven.” The lower beard, the source of the prohibitions.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169תלי תלים של הלכות
The Talmud expounds the “curls” of the verse as “mounds upon mounds of halachos” drawn from every crown of the letters. Here it names the rulings of the Scribes.
Eruvin 21b:23–25עירובין כ״א ב:כ״ג-כ״ה
״[וְ]אִיזֵּן וְחִקֵּר תִּיקֵּן מְשָׁלִים הַרְבֵּה״ — אָמַר עוּלָּא אָמַר רַבִּי אֱלִיעֶזֶר: בַּתְּחִילָּה הָיְתָה תּוֹרָה דּוֹמָה לִכְפִיפָה שֶׁאֵין לָהּ אׇזְנַיִם, עַד שֶׁבָּא שְׁלֹמֹה וְעָשָׂה לָהּ אׇזְנַיִם. ״קְווּצּוֹתָיו תַּלְתַּלִּים״, אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: מְלַמֵּד שֶׁיֵּשׁ לִדְרוֹשׁ עַל כׇּל קוֹץ וָקוֹץ תִּילֵּי תִּילִּים שֶׁל הֲלָכוֹת. ״שְׁחוֹרוֹת כָּעוֹרֵב״: בְּמִי אַתָּה מוֹצְאָן — בְּמִי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 26
170דשערי אוכמן כו׳ דאחידן בי׳ דכיין ומסאבן
The Idra says “pure and impure” hang from the black hairs. The Alter Rebbe reads this as the rulings that decide what can be elevated.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
171לא תאכל חלב
“You shall not eat any fat of ox, sheep or goat.” An example of a prohibition whose kelipah is “inner,” entering the body.
Leviticus 7:23ויקרא ז׳:כ״ג
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר כׇּל־חֵלֶב שׁוֹר וְכֶשֶׂב וָעֵז לֹא תֹאכֵלוּ:
Speak unto the children of Israel, saying: Ye shall eat no fat, of ox, or sheep, or goat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
172ולכן ארז״ל ודעת זה סדר טהרות
The Talmud reads the words of Isaiah 33:6 as the six orders of the Mishnah, and “knowledge” as the Order of Taharos. Here it shows the importance of guarding against the encompassing kelipah.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
173וזהו שחורה אני ועי״ז דוקא ונאוה
“I am black, yet comely.” Read here as: through the “blackness” of the prohibitions comes the beauty of the future revelation.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174קוצותיו תלתלים שחורות כעורב
“His locks are curled, black as a raven.” The fine points of the Scribes, which repel the sitra achra.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175אני הוי׳ לא שניתי
“For I, G-d, have not changed.” The essence that the prohibitions will reveal.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
176והחיות נושאות את הכסא
That discourse, on why the offerings are called “bread” and “food,” explains that through the offerings of cattle and sheep the supernal “heart,” the Throne of Glory, is raised to receive life from the “brain”: the animal rises to the level of “the face of the ox,” and this is “the Chayos carry the Throne.”
Kehot’s noteע״ל שלח (מא, סע״ד). וש״נ. [כ].
177ועל הכסא כמראה אדם
“And upon the likeness of the Throne was a likeness like the appearance of a man.” Here it stands for the lights and vessels of Atzilus that the Chayos carry.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178לפני מלך מלך לבנ״י
“Before any king reigned over the Children of Israel.” Kabbalah reads these kings as the lights of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179כי לא אדם הוא
“For He is not a man.” The essence of the Infinite, beyond even the “Man” upon the Throne.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180וכמ״ש בע״ח
The Tanya cites Etz Chaim, Sha’ar 26: the soul itself needs no rectification at all; it descended into a body and a vital soul only to rectify them and to elevate the vital soul together with its share of this world.
Kehot’s noteע׳ סש״ב ח״א (פל״ז) והוא בש׳ כ״ו (ש׳ הצלם) ספ״א. [כ]. ראה בליקוט פירושים ומ״מ — חיטריק שם.
181שהנשמה עצמה אין צריכה תיקון ולא ירדה רק לברר הנה״ב
The Arizal writes that the soul itself needs no rectification and descends only to refine the animal soul. The Kehot note locates it in Sha’ar HaTzelem, end of chapter 1.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… והנה נר״ן כ״א יש לו צלם א׳ אשר מתלבש בתוכו וזה הצלם הוא המפסיק בין הכלים לבין העצמות האור וא״א שיתלבש הנפש או הרוח או הנשמה תוך הגוף אם לא ע״י צלם זה. ואמנם חלק הצלם הנשאר בסוד המקיף מבחוץ הוא הנקרא חשמ״ל שהוא גימטריא מלבו״ש והבן זה. וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי …
Sefer Etz Chaim (Public Domain)
Paragraph 30
182ג׳ שותפים באדם
“There are three partners in a person: the Holy One, blessed be He, his father and his mother.” Here it is extended to the animal, whose soul comes from the Chayos.
Kiddushin 30bקידושין ל׳ ב
Niddah 31aנדה ל״א א
Kehot’s noteקידושין ל, ב. נדה לא, א.
183ואהבת בכל לבבך
“You shall love G-d your G-d with all your heart.” The love that uses the strength drawn from food.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184בכל לבבך בב׳ יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
185בכל לבבך בב׳ יצריך
The Mishnah reads “with all your heart” as “with both your inclinations,” the good and the evil. Serving with the animal’s energy elevates it.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
186פני אריה אל הימין
“The face of a lion on the right, and the face of an ox on the left.” Above, the lion is higher than the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187ארי׳ דאכיל קרבנין
The Zohar speaks of a lion of fire that consumed the offerings. It shows the lion’s high place in holiness.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteזח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
Paragraph 31
188שלא הוכשר למלאכת שמים אלא מן המותר בפיך
The Talmud rules that only materials from what is permitted to eat were approved for sacred work. Here it explains why the lion cannot be used in holiness.
Shabbat 28b:2שבת כ״ח ב:ב׳
וְאֶלָּא הָא דְּתָנֵי רַב יוֹסֵף לֹא הוּכְשְׁרוּ בִּמְלֶאכֶת שָׁמַיִם אֶלָּא עוֹר בְּהֵמָה טְהוֹרָה בִּלְבַד — לְמַאי הִלְכְתָא? לִתְפִילִּין. תְּפִילִּין בְּהֶדְיָא כְּתִיב בְּהוּ ״לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״, מִן הַמּוּתָּר בְּפִיךְ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
189שהקליפה קדמה לפרי
A discussion of the principle that “the husk precedes the fruit.”
Kehot’s noteראה אוה״ת פ׳ שופטים ע׳ תתל.
190בד״ה ויהי בשלח פרעה
That discourse uses nearly the same words: it is known that “the husk precedes the fruit,” as with the kings who reigned in Edom “before any king reigned over the Children of Israel”; not that the husk itself comes first, G-d forbid, but that the light and life-force fallen into it in exile through the shattering of the vessels fell there from very high levels.
Kehot’s noteבתו״א סא, א. וראה אוה״ת שמות כרך ז ע׳ ב׳תרנג.
191ויהי בשלח פרעה
“And it was when Pharaoh sent the people.” The opening of the discourse in Torah Ohr cited for the higher source of the light trapped in kelipah.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192ולכן הארי׳ למטה
That discourse, on Yaakov’s gift to Esav, raises the same question: above, “the face of a lion is on the right,” higher than the ox, yet below the ox is a pure animal and the lion impure.
Kehot’s noteראה תו״א כה, ג.
193שהרי למעלה פני אריה אל הימין
“The face of a lion on the right.” The lion’s higher root above.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
194אברהם שיצא ממנו ישמעאל
Yaakov feared there might be some unfitness among his sons, “as with Avraham, from whom Yishmael came forth.” The Alter Rebbe reads this as the separation of dross from silver.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים נו, א. ויק״ר פל״ו ועוד. אוה״ת וירא כרך ד דף תשמח, א.
195בבחינת סיגים שנפרדו
That discourse, on “Know this day,” explains “Avraham, from whom Yishmael came forth” as Yishmael’s going out and separating from him “like the separation of dross from silver”: Avraham is the Chesed of holiness and Yishmael the Chesed of the opposing side.
Kehot’s noteראה לעיל פ׳ ואתחנן ה, א.
Paragraph 33
196שחורה אני ונאוה כאהלי קדר
“I am black, yet comely ... like the tents of Kedar.” The text signals that the Yishmael analogy will explain this phrase.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
197רוח הטומאה יעביר מן הארץ
“And I will remove the spirit of impurity from the land.” The future result of keeping the prohibitions.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198פני אריה
The lion on the right and the ox on the left in Ezekiel’s Chariot. The prohibitions correspond to the higher “lion.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199בפ׳ עקב ע״פ ויאכילך את המן
That discourse explains the “face of the lion on the right” as a love born of the revelation of G-d’s greatness, which is so great it cannot enclothe itself in the worlds; the letters of aryeh (lion) also spell yirah (awe).
Kehot’s noteלעיל עקב יג, ג.
200ויאכילך את המן
“And He fed you the manna.” The opening of the discourse in Likkutei Torah, Eikev, cited here.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
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Paragraph 35
201וזהו שחורה אני כו׳
“I am black, yet comely.” The section returns to the verse.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202אל תראוני שאני שחרחורת ששזפתני השמש
“Do not look upon me that I am swarthy, for the sun has tanned me.” The blackness comes from the “sun” and leads to a higher revelation.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
203ששזפתני השמש
“For the sun has tanned me.” The “sun” is identified with Havayah.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
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204כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim.” The Name Havayah is the “sun,” the level of the higher unity.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
205תרי״ג ארחין שנמשכו מגלגלתא
The Idra speaks of the 613 paths that extend from the Gulgalta. They carry the supernal will down into the mitzvos.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
206לך הוי׳ הגדולה
“Yours, Havayah, is the greatness.” All the attributes are nullified in G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 37
207אני הוי׳ לא שניתי
“For I, G-d, have not changed.” G-d’s essence, which is not even “encompassing” the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
208היאכל תפל מבלי מלח
“Can what is tasteless be eaten without salt?” Salt, inedible itself, reveals the taste.
Job 6:6איוב ו׳:ו׳
הֲיֵאָכֵל תָּפֵל מִבְּלִי־מֶלַח אִם־יֶשׁ־טַעַם בְּרִיר חַלָּמוּת:
Can that which hath no savour be eaten without salt? Or is there any taste in the juice of mallows?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ו, ו. וע׳ רד״ה ולא תשבית [כ]. ראה אוה״ת ויקרא כרך א ע׳ רכו.
209וחיך אוכל יטעם
“And the palate tastes food.” Taste belongs to the palate, the source of the higher letters.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
210ע״פ וספרתם לכם ממחרת
That discourse, on counting the Omer, explains the faces of Ezekiel’s Chariot and the sources of speech in the mouth: the letters gimmel, yud, kaf, kuf come from the palate, which is linked with Chochmah, the place of sweetness and tastes, as “the palate tastes food.”
Numbers 10:1במדבר י׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר י, א.
211וספרתם לכם ממחרת
“And you shall count for yourselves from the morrow of the Shabbos.” The discourse on this verse in Likkutei Torah, Bamidbar, discusses the letters of the palate.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212מלה בסלע משתוקא בתרין
“A word is worth a sela; silence is worth two.” Restraint, like the prohibitions, is worth more than expression.
Megillah 18a:11מגילה י״ח א:י״א
דָּרֵשׁ רַבִּי יְהוּדָה אִישׁ כְּפַר גִּבּוֹרַיָּא, וְאָמְרִי לַהּ אִישׁ כְּפַר גִּבּוֹר חַיִל: מַאי דִּכְתִיב: ״לְךָ דוּמִיָּה תְהִלָּה״? סַמָּא דְּכוֹלָּה — מַשְׁתּוּקָא. כִּי אֲתָא רַב דִּימִי, אֲמַר: אָמְרִי בְּמַעְרְבָא: מִלָּה — בְּסֶלַע, מַשְׁתּוּקָא — בִּתְרֵין.
R. Judah a man of Kefar Gibboraya, and some say, of Kefar Gibbor Hayil, expounded: What is it that is written, “For You silence is praise” (Psalms 65:2)? The cure for everything is silence. When R. Dimi came, he said: In the West they say: “A word is worth a sela, silence two selas.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יח, א.
213והוא בבחי׳ גבורות . . דהיינו ע״י קיום הל״ת
The Kehot note quotes it: “If so, salt is like the words of the Scribes, stringencies and fences,” tying the salt here to the rabbinic stringencies and the prohibitions.
Kehot’s noteראה אוה״ת ויקרא ע׳ רכו: ”א״כ מלח כמו ד״ס חומרות וסייגים”. וראה לקו״ש חכ״ה ע׳ 122 הערה 60.
Paragraph 39
214וזהו ענין שחורה אני ונאוה. כאהלי קדר
“I am black, yet comely ... like the tents of Kedar.” The phrase is now explained through the encompassing light.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215אברהם שיצא ממנו ישמעאל
“Avraham, from whom Yishmael came forth.” The analogy is resumed here.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
216בפ׳ תולדות ע״פ ראה ריח בני
That discourse, on “See, the fragrance of my son,” explains that the spices of the incense correspond to the crowns of impurity, which live from holiness: in holiness there are “ten and not eleven,” while in kelipah there are eleven.
Kehot’s noteתו״א כ, ב.
217ראה ריח בני
“See, the fragrance of my son is like the fragrance of a field.” The opening of the discourse in Torah Ohr on fragrance and the incense.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
218זכרו את ה׳ מרחוק
“Remember G-d from afar.” The higher encompassing light that is revealed “from afar.”
Jeremiah 51:50ירמיהו נ״א:נ׳
פְּלֵטִים מֵחֶרֶב הִלְכוּ אַל־תַּעֲמֹדוּ זִכְרוּ מֵרָחוֹק אֶת־ה׳ וִירוּשָׁלַ͏ִם תַּעֲלֶה עַל־לְבַבְכֶם:
Ye that have escaped the sword, Go ye, stand not still; Remember the L-RD from afar, And let Jerusalem come into your mind.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ נא, נ. ע״ל פ״ב, (ח, רע״ד). וש״נ. [כ].
219שחורות כעורב
“His locks are curled, black as a raven.” The black hair of Z’eir Anpin, the source of the prohibitions, through which the higher encompassing light is revealed.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220ונאוה כאהלי קדר
“Comely, like the tents of Kedar.” The tent stands for the higher encompassing light.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
221בע״ח שער עשירי פרק י״א
The Kehot note quotes it: “The holy does not mix with the profane, but stands over them from above; and so wrote Pri Etz Chaim, Sha’ar HaKaddish.”
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו ש׳ יא (ש׳ המלאכים) ופי״א לי׳ שם, וצ״ל פ״י, יעו״ש. [כ]. מובא באוה״ת נ״ך כרך א ע׳ תקיג: ”אין קדש מתערב בחול אלא עומד עליהם מלמעלה וכ״כ בפע״ח שער הקדיש”.
222כי אין קדש מתערב בחול
The Arizal writes that the holy does not mix with the profane. The text cites it as Sha’ar 10, chapter 11, following the Shklov printing; the Kehot note places it in Sha’ar 11, chapter 10.
Sefer Etz Chaim 11:10עץ חיים י״א:י׳
… של הקדושה החיות שלהם נבלע אז בתוכם ונחשבין לי׳ בלבד אבל בקליפה אין החיות נבלע בתוכם כי אין קודש מתערב בחול אך עומד על ראשם ומשם מאיר להם ואז הם נחשבין לי״א וזהו כל המוסיף גורע. וי״א ארורים של פ׳ כי תבא הראשון הוא ארור אשר יעשה פסל ומסכה והוא כנגד א״א וזהו ושם בסתר וארז״ל בסתרו של עולם והוא א״א המסתתר ומתלבש תוך האצילות כנודע. ולכן יש עד תיבת בסתר י״ג תיבין נגד י״ג ת״ד. ואח״כ ארור מקלה אביו ואמו נגד או״א ואח״כ ה׳ ארורים נגד ה׳ ראשונות …
Sefer Etz Chaim (Public Domain)
223ע״פ מזמור שיר חנוכת הבית
That discourse explains three levels, food, garments and houses: houses are rooted higher than garments, and garments higher than food, since whatever falls lower is rooted higher.
Kehot’s noteלעיל פ׳ ברכה צט, א.
224מזמור שיר חנוכת הבית
“A psalm, a song of the dedication of the House.” The discourse on this verse treats the two encompassing lights, garment and house.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225עשר ולא אחד עשר
“Ten Sefiros: ten and not nine, ten and not eleven.” Here it shows that Atik is not counted among the Sefiros.
Sefer Yetzirah 1:4ספר יצירה א׳:ד׳
עשר ספירות בלימה עשר ולא תשע, עשר ולא אחת עשרה, הבן בחכמה וחכם בבינה, בחון בהם וחקור מהם והעמד דבר על בוריו והשב יוצר על מכונו:
Ten are the numbers out of nothing, and not the number nine, ten and not eleven. Comprehend this great wisdom, understand this knowledge, inquire into it and ponder on it, render it evident and lead the Creator back to His throne again.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
226וכמ״ש בס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א.
227והובא ברע״מ
A further discussion of “ten and not eleven” as cited in the Raaya Mehemna.
Kehot’s noteזח״ב. [כ]. ראה גם אוה״ת בראשית כרך ד תשלח, א.
228ובחי׳ עתיק אינו ממנין הע״ס
There it is brought in the name of the Arizal that Atik is not counted among the ten Sefiros.
Kehot’s noteראה גם אוה״ת פ׳ בשלח ע׳ שסג בשם האריז״ל.
229בע״ח שער כ״ב פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא שכ״ג (ש׳ מוחין דצלם) וטה״ד כאן פ״א וצ״ל פ״ה. [כ].
230ואין אנו מונין
The Arizal explains that Atik is not counted among the ten Sefiros. The Kehot note places the text’s “Sha’ar 22, chapter 1” in Sha’ar 23, chapter 5, of current editions.
Sefer Etz Chaim 23:5עץ חיים כ״ג:ה׳
… ההיא נעשית שם כתר לרישא דז״א שהוא מתחיל מהטבור ולמטה. מ״ק ב הטעם למה אין אנו מונין לעולם הכתר בתשבון הי״ס רק אנו מונין הדעת במקומו דע כי הלא ת״ת דבינה ממנו נעשה כתר לז״א ומצד חיות פנימית שבה נמשך חיות לכתר דז״א. והנה הכתר לא נעשה ע״י זווג או״א רק מהבינה לבדה וכיון שכן נמצא כי כפי בחי׳ זו יהיה יותר גדול הכתר מן המוחין כי המוחין הם נבראים ומתחדשין מאו״א ע״י זווגם אך הכתר הוא מחיות הבינה עצמה כנזכר ובערך זה יהיה יותר גדולה הכתר מהמוחין אך …
Sefer Etz Chaim (Public Domain)
231י״א יריעות עזים
“You shall make curtains of goats’ hair ... eleven curtains.” The eleven curtains draw down the higher encompassing light.
Exodus 26:7שמות כ״ו:ז׳
וְעָשִׂיתָ יְרִיעֹת עִזִּים לְאֹהֶל עַל־הַמִּשְׁכָּן עַשְׁתֵּי־עֶשְׂרֵה יְרִיעֹת תַּעֲשֶׂה אֹתָם:
And thou shalt make curtains of goats’hair for a tent over the tabernacle; eleven curtains shalt thou make them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232ויקרא אל משה
“And He called to Moshe.” The opening of the discourse referred to here.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233ולא יכול משה לבוא אל אהל ועד כי שכן עליו הענן
“And Moshe could not enter the Tent of Meeting, for the cloud rested upon it.” Explained in that discourse.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234ותורה אור
“For a mitzvah is a lamp, and Torah is light.” The image of the flame and its hues.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
235The Zohar describes the flame: above the white light rests a hidden light that surrounds it. The Ramaz identifies it with the concealed Keser.
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Above the white light and surrounding it is still another light scarcely perceptible, symbolical of the supreme essence. Thus the ascending flame symbolises the highest mysteries of wisdom.’ R. Phineas approached and kissed him, saying, ‘Blessed be G-d who led my steps here.’ They then accompanied R. Phineas on his way for three miles.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 41
236ותורה אור
“And Torah is light.” The hidden light is the source of the Torah’s light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237כעמר נקא
“The hair of His head like pure wool.” The white hairs of Arich Anpin, the source of the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238וקבל היהודים
“And the Jews accepted what they had begun to do.” The opening of the discourse cited on the element of fire.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
239ורב חסד
“Abundant in kindness,” one of the Thirteen Attributes, corresponding to the white hairs of Arich Anpin.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240שחורות כעורב
“Black as a raven.” The black hairs of Z’eir Anpin, the source of the prohibitions.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241ימין מקרבת
The Talmud teaches, “Let the left hand push away and the right hand draw near.” Here the “right” is kindness, which elevates permitted things.
Sotah 47aסוטה מ״ז א
242מלה בסלע משתוקא בתרין
“A word is worth a sela; silence is worth two.” Restraint is rooted higher than expression.
Megillah 18a:11מגילה י״ח א:י״א
דָּרֵשׁ רַבִּי יְהוּדָה אִישׁ כְּפַר גִּבּוֹרַיָּא, וְאָמְרִי לַהּ אִישׁ כְּפַר גִּבּוֹר חַיִל: מַאי דִּכְתִיב: ״לְךָ דוּמִיָּה תְהִלָּה״? סַמָּא דְּכוֹלָּה — מַשְׁתּוּקָא. כִּי אֲתָא רַב דִּימִי, אֲמַר: אָמְרִי בְּמַעְרְבָא: מִלָּה — בְּסֶלַע, מַשְׁתּוּקָא — בִּתְרֵין.
R. Judah a man of Kefar Gibboraya, and some say, of Kefar Gibbor Hayil, expounded: What is it that is written, “For You silence is praise” (Psalms 65:2)? The cure for everything is silence. When R. Dimi came, he said: In the West they say: “A word is worth a sela, silence two selas.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
243מגלה עמוקות מני חשך
“He reveals deep things out of darkness.” The prohibitions reveal what the white light cannot.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, כב. ראה אוה״ת ויקרא כרך ב ע׳ תרלו.
244ובגין דהני שערי אוכמי וחשוכן כתיב מגלה עמוקות מני חשך
The Idra Rabba links the black hairs to the verse “He reveals deep things out of darkness.”
Zohar, Idra Rabba 33:268–278ספר הזהר, האדרא רבא ל״ג:רס״ח-ער״ח
Paragraph 42
245ממעמקים קראתיך
“Out of the depths I have called You, G-d.” The depths reached through the prohibitions.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
246מאד עמקו מחשבותיך
“How great are Your deeds, G-d; Your thoughts are very deep.” The depth of the supernal thought.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
247בפרוח . . להשמדם עדי עד
“When the wicked spring up like grass ... it is to destroy them forever.” Their rejection reveals that depth.
Psalms 92:8תהילים צ״ב:ח׳
בִּפְרֹחַ רְשָׁעִים כְּמוֹ־עֵשֶׂב וַיָּצִיצוּ כׇּל־פֹּעֲלֵי אָוֶן לְהִשָּׁמְדָם עֲדֵי־עַד:
When the wicked spring up as the grass, And when all the workers of iniquity do flourish; It is that they may be destroyed for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ח.
248ולא תתורו
“And you shall not stray after your heart and your eyes.” The prohibition associated with the blue thread of tzitzis.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
249למען תזכרו ועשיתם את כל מצותי
“So that you remember and do all My commandments.” The positive commandments, associated with the white thread.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
250והחכמה תחי׳
“And wisdom gives life to those who have it.” Chochmah is the “living” level, above the vegetative.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
Paragraph 44
251ושער רישיה כעמר נקא
“And the hair of His head like pure wool.” The vegetative level of the attributes of Keser, the root of the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252כי הנה מ״ע ומל״ת
The note records that a fragment of this passage, on the positive commandments and prohibitions drawn from the Name Havayah, appears in Or HaTorah, Pinchas.
Kehot’s noteקטע באוה״ת פ׳ פנחס כרך ו ע׳ א׳תתקמ.
253הל״ת מי״ה ומ״ע מו״ה
A later discourse on the teaching that prohibitions come from yud-hei and positive commandments from vav-hei.
Kehot’s noteראה בד״ה אלו דברים תרנ״א ע׳ קפט.
254אלא הפי׳ שנמשכים משם הוי׳ דע״י
That discourse distinguishes two levels of the Name Havayah: a lower one that brings the worlds into being from nothing, through contraction (the yud) and then expansion of light (the hei), and a higher one.
Kehot’s noteבאוה״ת שם נוסף: ”וכן נתבאר בתו״א פ׳ בשלח בד״ה וירא ישראל”.
Paragraph 45
255מגלה עמוקות מני חשך
“He reveals deep things out of darkness.” The highest light is revealed through the “dark” hairs.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
256שחורות כעורב
“His locks are curled, black as a raven.” The black hair from which the prohibitions are drawn; through this “blackness” comes the beauty of “comely.”
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257חכמת אדם תאיר פניו
“A man’s wisdom lights up his face.” “Comely” is the shining face.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
258יאר ה׳ פניו אליך
“May G-d make His face shine upon you.” The illumination of the face, the tikkun of “and truth.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
259ע״פ ויכתוב משה את מוצאיהם
That explanation discusses the seventh tikkun, “and truth,” as the illumination of the face: as “a man’s wisdom lights up his face,” it comes from the very essence of Chochmah, far above the hairs, which are only the “vegetative” level; it also cites the Ramaz that the Daas of Atik shines in the seventh tikkun.
Kehot’s noteלעיל פ׳ מסעי.
260ויכתוב משה את מוצאיהם למסעיהם
“And Moshe wrote their goings forth according to their journeys.” The discourse on this verse treats the illumination of the face.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261וזהו שחורה אני ונאוה
“I am black, yet comely ... like the curtains of Shlomo.” The beauty comes through the blackness.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
262או יחזיק במעוזי יעשה שלום לי
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” The double peace.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ה. ראה גם לקמן כה, ג.
263בפמליא . . של מטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסנהדרין (צט, ב). [כ].
264בפמליא של מעלה ובפמליא של מטה
One who studies Torah for its own sake makes peace in the heavenly household and the earthly household. Here it names the two kinds of peace.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Paragraph 47
265ולפמ״ש בשל״ה פ׳ ואתחנן
The Shelah’s explanation of “good” as the inner goodness is also cited there.
Kehot’s noteמובא גם בביאוה״ז להצ״צ ע׳ קלא.
266ברב חסד דא״א
“Abundant in kindness,” the attribute of Arich Anpin into which “His goodness” draws new light.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
267עושה שלום במרומיו
“He makes peace in His heights.” The peace within Atzilus between its Sefiros.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 48
268והיה מעשה הצדקה שלום
“And the work of righteousness shall be peace.” Peace that reconciles the separate levels.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
269באגה״ק ע״פ והיה מעשה הצדקה שלום
This letter opens with the verse “And the work of righteousness shall be peace” and explains the peace that G-d makes in the worlds.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
270אור צח אוכם הוא קמי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע קלה, ב.
271אור צח אוכם הוא קמיה
“Even a clear light is darkness before Him.” All is nullified before G-d’s essence.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
272וישכם לבן בבקר
“And Lavan rose early in the morning, and kissed his sons and his daughters.” Read as the supernal whiteness shining through the partzufim.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, א.
273הארה מבחי׳ לובן העליון
On that page the flock that Yaakov tended for Lavan is explained as “white sheep,” the supernal whiteness (lovon ha’elyon) that comes forth from beyond the order of the chain of descent.
Kehot’s noteראה תו״א כג, ג. ובאוה״ת בראשית פ׳ ויצא כרך א רכו, א בשם מגיד מישרים ישן.
274אעברה נא ואראה
Moshe’s plea to see “the good mountain and the Levanon.” Levanon is the source of whiteness.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כה.
275והתהלכתי בתוככם
“And I will walk among you.” The full revelation of the Time to Come.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יב.
276(וז״ש ואראה כו׳ . . בבחינת ראיה לבד)
In this transcript the passage about Moshe’s “seeing” appears as part of the main text, without parentheses.
Kehot’s noteהמוסגר נמצא גם בס׳ הנחות הר״פ ע׳ קלד בלי סוגריים. וראה באוה״ת שה״ש כרך ג ע׳ תתלח: (ולכן רצה משה לבא לא״י לקיים מצות התלויות בארץ תרומות כו׳ ואף שהם בחי׳ מ״ע מ״מ עי״ז יכול להיות רואה בחי׳ ואראה את הארץ כי עיקר ההתגלות יהי׳ לע״ל מבחי׳ לא דהיינו מהל״ת וזהו רק שהי׳ יכול להיות ואראה בחי׳ ראיה, כך מצאתי ואינו מובן)”. וכ״ה בד״ה שחורה אני במאמרי אדה״א.
277נוטה שמים כיריעה
“He stretches out the heavens like a curtain.” The “curtains” are an encompassing light.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
278סור מרע ועשה טוב
“Turn from evil and do good.” The prohibitions and positive commandments that refine the world.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
279ונגלה כבוד ה׳
“And the glory of G-d will be revealed.” The future revelation.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
280עין בעין יראו
“For eye to eye they shall see G-d’s return to Zion.” Revelation without any screen.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
281ביום ההוא יהי׳ ה׳ אחד
“On that day G-d will be One and His Name One.” The culmination of the refinement.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
282עד דלא ידעי בין ארור המן לברוך מרדכי
On Purim one drinks “until he does not know between ‘Cursed is Haman’ and ‘Blessed is Mordechai.’” Read as a level above both kinds of mitzvos.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
283שחורה אני ונאוה כיריעות שלמה
“I am black, yet comely ... like the curtains of Shlomo.” The highest level, revealed through the “blackness” of self-sacrifice.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
284מלבין הלשון של זהורית
On Yom Kippur the strip of crimson wool would turn white. Here it is the effect of the source of whiteness.
Yoma 68b:9יומא ס״ח ב:ט׳
רַבִּי יִשְׁמָעֵאל אוֹמֵר: וַהֲלֹא סִימָן אַחֵר הָיָה לָהֶם: לָשׁוֹן שֶׁל זְהוֹרִית הָיָה קָשׁוּר עַל פִּתְחוֹ שֶׁל הֵיכָל, וּכְשֶׁהִגִּיעַ שָׂעִיר לַמִּדְבָּר הָיָה הַלָּשׁוֹן מַלְבִּין, שֶׁנֶּאֱמַר: ״אִם יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא סח, ב.
285לפני הוי׳ תטהרו
“Before Havayah you shall be purified.” Yom Kippur reaches above the Name on which the mitzvos depend.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 49
286מפני שיבה תקום
“Rise before the hoary head and honor the face of the elder.” The Arizal applies it to the beards of Arich Anpin and Z’eir Anpin.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב.
Paragraph 50
287לית מחשבה תפיסא
Patach Eliyahu: “No thought can grasp You at all.” The supernal levels are beyond human grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
288כי לא יראני האדם וחי
“For no man can see Me and live.” How then can one stand before the supernal beards?
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
Paragraph 51
289The Talmud expounds “the elder” (zaken) as “one who has acquired wisdom,” even a young sage; the text reads “the hoary head” as one who is both old and wise.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
290מפני שיבה תקום
“Rise before the hoary head and honor the face of the elder, and you shall fear your G-d; I am G-d.” The verse this section explains.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
291שהמצות נקרא שלוחי ה׳
The Midrash, cited in the Kehot note, speaks of the mitzvos as G-d’s agents. Honoring them is honoring the Sender.
Midrash Tanchuma, Vayigash 6:2מדרש תנחומא, ויגש ו׳:ב׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, הֱיוּ מְכַבְּדִין אֶת הַמִּצְוֹת, שֶׁהֵן שְׁלוּחַי, וּשְׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אִם כִּבַּדְתָּ אוֹתָן, כְּאִלּוּ לִי כִבַּדְתָּנִי. וְאִם בָּזִיתָ אוֹתָן, כְּאִלּוּ לִכְבוֹדִי בָזִיתָ. אֵין לְךָ אָדָם שֶׁכִּבֵּד אֶת הַמִּצְוֹת וְעָשָׂה אֶת הַתּוֹרָה כְּיַעֲקֹב, שֶׁנֶּאֱמַר: וְיַעֲקֹב אִישׁ תָּם ישֵׁב אֹהָלִים (בראשית כה, כז), וְנִתְיַסֵּר בִּבְנוֹ. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא, חַיֶּיךָ, אִבַּדְתָּ אֶחָד, תִּמְצָא שְׁלֹשָׁה, יוֹסֵף מְנַשֶּׁה וְאֶפְרָיִם. כֵּיוָן שֶׁבָּאוּ, בִּשְּׂרוּ אוֹתוֹ שֶׁיּוֹסֵף חָי. שָׁלַח …
R. Simeon the son of Yohai declared: The Holy One, blessed be He, said to Israel: Honor the commandments, for they are My emissaries, and a man’s emissary must be honored no less than the man himself. If you honor them, it is as though you honor Me, and if you are disrespectful toward them, it is as though you are disrespectful toward Me. No man revered the commandments and fulfilled the law as meticulously as Jacob, as it is said: And Jacob was a quiet man, dwelling in tents …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
292ושלוחו של אדם כמותו
“A person’s agent is like himself.” So rising for the mitzvos is literally rising before G-d.
Mishnah Berakhot 5:5משנה ברכות ה׳:ה׳
הַמִּתְפַּלֵּל וְטָעָה, סִימָן רַע לוֹ. וְאִם שְׁלִיחַ צִבּוּר הוּא, סִימָן רַע לְשׁוֹלְחָיו, מִפְּנֵי שֶׁשְּׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא בֶן דּוֹסָא, כְּשֶׁהָיָה מִתְפַּלֵּל עַל הַחוֹלִים וְאוֹמֵר, זֶה חַי וְזֶה מֵת. אָמְרוּ לוֹ, מִנַּיִן אַתָּה יוֹדֵעַ. אָמַר לָהֶם, אִם שְׁגוּרָה תְפִלָּתִי בְּפִי, יוֹדֵעַ אֲנִי שֶׁהוּא מְקֻבָּל. וְאִם לָאו, יוֹדֵעַ אֲנִי שֶׁהוּא מְטֹרָף:
One who is praying and makes a mistake, it is a bad sign for him. And if he is the messenger of the congregation (the prayer leader) it is a bad sign for those who have sent him, because one’s messenger is equivalent to one’s self. They said about Rabbi Hanina ben Dosa that he used to pray for the sick and say, “This one will die, this one will live.” They said to him: “How do you know?” He replied: “If my prayer comes out fluently, I know that …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
293דמפני שיבה תקום היינו זקן וחכם
The note cites this talk of the Rebbe (Likkutei Sichos) on the text’s words, “‘Rise before the hoary head’ refers to one who is old and wise.”
Kehot’s noteראה בלקו״ש חכ״ז ע׳ 377.
294ועתיק יומין יתיב
“And the Ancient of Days sat ... the hair of His head like pure wool.” The beard of Arich Anpin.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
295קווצותיו תלתלים שחורות
“His locks are curled, black.” The beard of Z’eir Anpin.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
296ובגין דהני שערי אוכמי וחשוכן כתיב מגלה עמוקות מני חשך
The Idra Rabba links the black hairs to the verse “He reveals deep things out of darkness.”
Zohar, Idra Rabba 33:268–278ספר הזהר, האדרא רבא ל״ג:רס״ח-ער״ח
297עמקו מחשבותיך
“Your thoughts are very deep.” The depth of supernal wisdom revealed through the prohibitions.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
298שהמצות נק׳ שלוחי׳ ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ׳ תנחומא פ׳ ויגש [ו]. [כ].
299The Zohar relates that Rav Hamnuna Sava would rise before a Torah scroll, quoting “Rise before the hoary head.”
Zohar, Kedoshim 20:131ספר הזהר, קדושים כ׳:קל״א
R. Jose then said: ‘The succeeding verses are to be taken in their literal meaning, but some remarks may be made on the verse: THOU SHALT RISE UP BEFORE THE HOARY HEAD, AND HONOUR THE FACE OF AN OLD MAN. The “hoary head” refers to the Torah, and a man should rise before the Scroll of the Torah. When R. Hamnuna the Elder saw a Scroll of the Law, he used to rise and say, “Thou shalt rise up before the hoary head”. Similarly a man should rise before a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 52
300דמלכות פה תורה שבעל פה קרינן לה
Patach Eliyahu: “Malchus is the mouth; we call it the Oral Torah.” The basis for reading “you shall fear” as the Oral Torah.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
301שערך כעדר העזים
“Your hair is like a flock of goats.” The “hair” of Malchus, lower than that of Z’eir Anpin and Arich Anpin.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
302ערבים עלי דברי סופרים
“The words of the Scribes are dearer to Me than the wine of the Torah.” Their root, the “scribe,” is above the “book.”
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז לה, א. ע׳ מסעי (צב, ג). וש״נ. [כ].
303חמורים ד״ס מד״ת
The Talmud teaches that the words of the Scribes are treated more stringently than words of Torah.
Sanhedrin 88b:14–15סנהדרין פ״ח ב:י״ד-ט״ו
מַתְנִי׳ חוֹמֶר בְּדִבְרֵי סוֹפְרִים מִבְּדִבְרֵי תוֹרָה. הָאוֹמֵר: ״אֵין תְּפִילִּין״, כְּדֵי לַעֲבוֹר עַל דִּבְרֵי תוֹרָה – פָּטוּר. ״חָמֵשׁ טוֹטָפוֹת״, לְהוֹסִיף עַל דִּבְרֵי סוֹפְרִים – חַיָּיב. גְּמָ׳ אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי אוֹשַׁעְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁעִיקָּרוֹ מִדִּבְרֵי תוֹרָה וּפֵירוּשׁוֹ מִדִּבְרֵי סוֹפְרִים, וְיֵשׁ בּוֹ לְהוֹסִיף, וְאִם הוֹסִיף גּוֹרֵעַ. וְאֵין לָנוּ אֶלָּא תְּפִילִּין, אַלִּיבָּא דְּרַבִּי יְהוּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין פח, ב. [ברכות (ד, ב). — כ].
Paragraph 53
304בינה יתירה ניתנה באשה
“The Holy One, blessed be He, gave greater understanding to woman than to man.” Read here as the Oral Torah, the feminine Malchus.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה מה, ב.
305כה תברכו
“Thus shall you bless the Children of Israel.” The opening words of the explanation referred to here.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
306ואכלת ושבעת וברכת
“And you shall eat and be satisfied and bless.” The Torah’s requirement, which Israel exceeds.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, י.
307והם דקדקו על עצמן עד כזית
G-d says, “How can I not show favor to Israel? I wrote ‘you shall eat and be satisfied and bless,’ and they are strict with themselves down to an olive’s bulk.”
Berakhot 20b:15ברכות כ׳ ב:ט״ו
דָּרֵשׁ רַב עַוִּירָא, זִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַמֵּי וְזִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַסִּי: אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, כָּתוּב בְּתוֹרָתֶךָ ״אֲשֶׁר לֹא יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד״, וַהֲלֹא אַתָּה נוֹשֵׂא פָּנִים לְיִשְׂרָאֵל, דִּכְתִיב: ״יִשָּׂא ה׳ פָּנָיו אֵלֶיךָ״?! אָמַר לָהֶם: וְכִי לֹא אֶשָּׂא פָּנִים לְיִשְׂרָאֵל, שֶׁכָּתַבְתִּי לָהֶם בַּתּוֹרָה ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת ה׳ אֱלֹקֶיךָ״, וְהֵם מְדַקְדְּקִים [עַל] עַצְמָם עַד כְּזַיִת וְעַד כְּבֵיצָה.
Rab 'Awira expounded (sometimes he said it in the name of R. Ammi and sometimes in the name of R. Assi) : The ministering angels spake before the Holy One, blessed be He, "L-rd of the universe ! It is written of Thee in Thy Torah, 'Who regardeth not persons nor taketh reward' (Deut. x. 17); but dost Thou not regard the person of Israel, for it is written, 'The L-rd lift up His countenance upon thee' (Num. vi. 26)?" He replied to them, "And should I not regard the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, ב.
308“And her father hears her vow.” The opening of the discourse in Likkutei Torah, Matos, cited here.
Numbers 30:5במדבר ל׳:ה׳
וְשָׁמַע אָבִיהָ אֶת־נִדְרָהּ וֶאֱסָרָהּ אֲשֶׁר אָסְרָה עַל־נַפְשָׁהּ וְהֶחֱרִישׁ לָהּ אָבִיהָ וְקָמוּ כׇּל־נְדָרֶיהָ וְכׇל־אִסָּר אֲשֶׁר־אָסְרָה עַל־נַפְשָׁהּ יָקוּם:
and her father heareth her vow, or her bond wherewith she hath bound her soul, and her father holdeth his peace at her, then all her vows shall stand, and every bond wherewith she hath bound her soul shall stand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 54
309קול דודי
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The discourse on this verse reads the mountains and hills as the Patriarchs and Matriarchs.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
310את שבתתי תשמרו
“Keep My Shabbosos and revere My Sanctuary; I am G-d.” The discourse on this verse in Likkutei Torah, Behar, ends by reading “I am Havayah” to mean that G-d’s essence is itself Havayah, so that “all is one.”
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Toldos · Maamar 1
אלה תולדות יצחק וגו׳
“These are the generations of Yitzchak”
Avraham draws G-dliness down from above, and Yitzchak raises the created world up to G-d in awe and self-nullification; the ascent from below is unlimited, but it can come about only when it is “born” of the light drawn down from above.
The maamar in brief
The maamar reads the verse “His left hand is under my head, and his right hand embraces me” as Yitzchak and Avraham: Yitzchak is the ascent from below upward, Avraham the drawing down from above. The command “And you shall love” shows why both are needed: contemplating that Havayah is One leads the soul to yearn upward (ratzo), but G-d wants a dwelling place below, so love must return downward (shov). Avraham’s hospitality made G-d known to wayfarers; Yitzchak’s wells uncovered hidden water, a lasting flow that the Philistines could not stop, hinted in the full spelling of “names” with a vav. Drawing down has limits, while the ascent from below is endless and is the source of Yitzchak’s laughter: turning “something” into “nothing.” Avraham loves this opposite quality, the Fear of Yitzchak, but cannot bring it down, since creation cannot bear such self-nullification; Yaakov, who includes both, can, and in the time to come it will be revealed to all. Finally, the doubled names in “Yitzchak son of Avraham; Avraham begot Yitzchak” teach that the ascent from below is born of the light from above, as in the analogy of conception.

Outline
	1Left and right: the two directionsYitzchak is from below upward, Avraham from above downward; the command to love shows that the upward yearning (ratzo) must return downward (shov), for G-d wants a dwelling place below.¶1
	2Hospitality and wellsAvraham draws G-dliness down to others; Yitzchak uncovers what is hidden. Yitzchak’s wells flow without end, and the ascent from below, turning something into nothing, is unlimited and brings laughter and delight.¶2–3
	3The Fear of YitzchakAvraham loves his opposite, Yitzchak’s awe and self-nullification, but cannot draw it down; it appeared only above the worlds at the binding, Yaakov could bring it down, and in the time to come it will be revealed below.¶4–7
	4Yitzchak born of AvrahamThrough the analogy of conception, the ascent from below is shown to depend on and be refined by the light from above, Avraham as Chochmah.¶8–10


Key concepts
	From below upward / from above downwardממטה למעלה / מלמעלה למטה
	The two directions of divine service: the creature rising toward G-d, and G-dliness drawn down into the world.

	Ratzo and shovרצוא ושוב
	“Running and returning”: the soul’s longing to rise and dissolve into G-d, and its return to serve Him in the world below.

	The Fear of Yitzchakפחד יצחק
	Yitzchak’s quality of awe and self-nullification, too intense for creation to receive now; it will be revealed in the time to come.

	Nullifying something into nothingביטול היש לאין
	The reverse of creation: the person turns the world and the self back into nothing before G-d, the source of Yitzchak’s laughter.

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s purpose in creation, which is why the upward yearning must turn back downward.

	Raising the feminine watersהעלאת מיין נוקבין
	The arousal from below that rises toward G-d; here it is itself awakened by the light from above.


Section 1 · ¶1
Left and right: the two directions
1אלה תולדות יצחק1 וגו׳. כתיב שמאלו תחת לראשי2 וימינו תחבקני. שמאלו הוא בחי׳ יצחק ממטה למעלה.
“These are the generations of Yitzchak,” etc. It is written, “His left hand is under my head, and his right hand embraces me.” “His left hand” is the level of Yitzchak, [which is] from below upward.
The maamar opens with the verse that heads the parsha and at once pairs it with a verse from the Song of Songs about the left hand and the right hand. The left hand is linked to Yitzchak, whose mode of service moves “from below upward”: the created being rising toward G-d.


וימינו כו׳ הוא בחי׳ אברהם מלמעלה למטה.3 והנה מדת אברהם הוא הכנסת אורחים כו׳ ויצחק היה חופר בארות4 כו׳.
“And his right hand,” etc., is the level of Avraham, from above downward. Now, the attribute of Avraham is hospitality to guests, etc., and Yitzchak would dig wells, etc.
The right hand is linked to Avraham, whose mode is “from above downward”: bringing G-dliness down into the world. The two practices the Torah records of them, Avraham’s hospitality and Yitzchak’s digging of wells, will be shown to express these two directions.


ולהבין זה הנה כתיב ואהבת. אשר לכאורה לא שייך בזה לשון צווי לאהוב5 כו׳. אך הוא6 שבתחלה כתיב7 הוי׳ אחד89 כו׳.
To understand this: it is written, “And you shall love.” Seemingly, the language of a command to love does not apply here, etc. But [the explanation] is that first it is written, “Havayah is One,” etc.
The verse “And you shall love” is phrased as a command, yet love is a feeling, and it is hard to see how one can be commanded to feel. The answer begins with the verse that comes just before it, the declaration that Havayah is One.


ובהתבוננות ענין אחד איך שאין ערוך אליו כלל כו׳10 הוי׳ אלקינו ואלקי אבותינו11 (שהוא בחי׳ צמצום) פי׳ שיתהווה בחי׳ אבותינו חו״ב [חכמה ובינה] כו׳
And through contemplating the meaning of “One,” how there is no comparison to Him at all, etc., [one understands] “Havayah, our G-d and the G-d of our fathers” (which is the level of tzimtzum). This means that the level of “our fathers,” Chochmah and Binah, should come into being, etc.
When a person contemplates what “One” means, that G-d is beyond any comparison with anything, he also understands the phrase from the first blessing of the Amidah, “our G-d and the G-d of our fathers.” “Our G-d” (Elokeinu) stands for tzimtzum, G-d’s self-concealment; “our fathers” stands for Chochmah and Binah, the first powers of intellect, which could only come into being after that contraction.


אנת חכים כו׳ אשר אין ערוך כלל12 לגבי מהותו ית׳ אנת הוא חד13 כו׳ לכן צריך קודם בחי׳ אלקינו שהוא בחי׳ צמצום
“You are wise,” etc., which has no comparison at all to His essence, may He be blessed, [for] “You are One,” etc. Therefore there must first be the level of “our G-d,” which is the level of tzimtzum,
The quoted words come from the prayer of Eliyahu in the Tikkunei Zohar: “You are wise, but not with a known wisdom; You are One, but not in number.” Even divine wisdom has no comparison to G-d’s essence, so before Chochmah can exist there must first be a contraction, the level of “our G-d.”


ואח״כ ואלקי בחי׳ וא״ו המשכה שיתהווה בחי׳ אבותינו ובהתבונן כ״ז [כל זה] בוודאי כל איש ישראל יהיה חפצו ורצונו תמיד ליכלל בה׳ אחד ולא שירד למטה במקום חשך.
and afterward “and the G-d of,” the level of the vav, a drawing down, so that the level of “our fathers” should come into being. And when one contemplates all this, certainly every Jew will constantly desire and will to be absorbed into the One G-d, and not to descend below, into a place of darkness.
Only after the contraction comes the letter vav of “and the G-d of,” a vav being a straight line that draws downward, which brings the level of “our fathers,” Chochmah and Binah, into being. A Jew who grasps how everything below is only a contracted ray of the One will naturally long to be absorbed back into Him rather than remain in the darkness of this lower world.


אמנם זהו בחי׳ רצוא אבל צ״ל אח״כ בחי׳ שוב14 כדכתיב כיתרון האור מן החשך15 ורצונו ית׳ להיות לו דווקא דירה בתחתונים ולכן הצווי ואהבת הוא הפי׳ בהיפוך מלמעלה למטה.1617
However, this is the level of ratzo (running [toward G-d]); but afterward there must be the level of shov (returning), as it is written, “like the advantage of light out of darkness.” And His will, may He be blessed, is specifically to have a dwelling place among the lower realms. Therefore the command “And you shall love” means the reverse: from above downward.
That longing to rise and dissolve into G-d is called ratzo, “running”; it must be followed by shov, “returning,” to life and service below, because G-d wants a dwelling place precisely in the lowest realms, where light that comes out of darkness has an added quality. So the command “And you shall love” is not about rising upward but the reverse: drawing G-dly love from above down into the world, and this answers why love can be commanded.




Section 2 · ¶2–3
Hospitality and wells
2וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שיהא שם שמים18 מתאהב ע״י. פי׳ להמשיך גילוי אור אלקותו מלמעלה למטה. וזהו מעשה אברהם19 הכנסת אורחים שנתן לערביים לאכול
As our Sages, of blessed memory, said: “That the Name of Heaven become beloved through you.” This means: to draw down the revelation of the light of His G-dliness from above downward. And this is the deed of Avraham, hospitality to guests: he gave the Arabs to eat,
The Sages’ teaching that one should make G-d beloved through one’s conduct is read as the task of drawing G-dliness downward. Avraham did this through hospitality: he fed the passing Arabs who came to his tent.


ואח״כ אמר להם דעו למי מברכים20 כו׳ בכדי להיות גילוי אלקות למטה שגם הערביים יכירו גדולתו כו׳ כ״ז [כל זה] הוא בחי׳ אברהם המשכה מלמעלה למטה.21
and afterward he said to them, “Know Whom you are blessing,” etc., so that there would be a revelation of G-dliness below, so that even the Arabs would recognize His greatness, etc. All this is the level of Avraham: drawing down from above downward.
After they ate and wished to bless him, Avraham told them to know Whom they were really blessing, the G-d who provides. In this way even people far from G-d came to recognize Him, which is the downward flow, from above to below, that marks Avraham.


ויצחק הי׳ [היה] חופר בארות שהוא בחי׳ גילוי ממטה למעלה22 מהעלם לגילוי כמשל הבור אשר המים שם בהעלם וע״י החפירה נגלו המים כו׳.
And Yitzchak would dig wells, which is the level of revelation from below upward, from concealment to revelation, as in the analogy of a well, where the water is there in concealment, and through the digging the water is revealed, etc.
Yitzchak’s wells show the opposite direction. The water was already there, hidden in the ground; digging removes what covers it. So too Yitzchak’s service uncovers the G-dliness already hidden in the lower realms and brings it up into revelation.




3והנה הגם שאברהם היה ג״כ חופר בארות אבל כתיב ויסתמום פלשתים כו׳ ויצחק חפר אותן וקרא להם שמות כשמת אשר קרא להן אביו23 הראשון מלא והשני חסר לפי
Now, although Avraham too dug wells, it is written, “and the Philistines stopped them up,” etc., and Yitzchak dug them [again] “and called them names (שמות) like the names (שמת) that his father had called them.” The first is written full and the second defective, because
Avraham had dug wells first, but the Philistines stopped them up, and Yitzchak reopened them and gave them the names his father had given. In the verse the first “names” is spelled with a vav (שמות) and the second without it (שמת), and the maamar now explains why.


שע״י חפירה דיצחק לא נפסק עוד נביעתם24 ונמשכים ונובעים הששה מדות שהן בחי׳ וי״ו ע״כ הוא שמות מלא בוי״ו.25
through Yitzchak’s digging their flowing was no longer interrupted, and the six emotive attributes (middos), which are the level of the vav, are drawn forth and flow. Therefore it is “names” (שמות), written full, with a vav.
The letter vav stands for the six emotive attributes (its numerical value is six). Once Yitzchak dug, the flow of the wells was never cut off again, so the emotions keep flowing; hence his “names” are spelled full, with the vav.


אבל שמת דאברהם חסר וי״ו לפי שסתמום פלשתים ויש לחיצונים יניקה מהם.26 לכן ע״י חפירה דיצחק הוא שמות בוי״ו (ועמ״ש כה״ג [כהאי גוונא] ע״פ ששת ימים תאכל מצות2728 כו׳ מלא וי״ו) ולע״ל [ולעתיד לבוא] כתיב
But the “names” (שמת) of Avraham lack the vav, because the Philistines stopped them up, and the external forces draw nourishment from them. Therefore, through Yitzchak’s digging it is “names” (שמות) with a vav. (And see what is explained along these lines on the verse “Six days you shall eat matzos (מצות),” etc., [written] full, with a vav.) And of the Time to Come it is written,
Avraham’s wells could be stopped, which means the forces opposed to holiness could draw nourishment from them, so his “names” lack the vav. The text points to a parallel discussion of the full spelling of “matzos” in another maamar, and then turns to the future.


כי אתה אבינו29 שעיקר הצחוק והשמחה יהיה מבחי׳ יצחק שהוא ממטה למעלה אשר בחי׳ זו אין קץ ותכלית כו׳
“For You are our father”: [meaning] that the essence of laughter and joy will be from the level of Yitzchak, which is from below upward, a level that has no end or limit, etc.
The verse in Isaiah, “For You are our father,” is read, following the Gemara, as addressed to Yitzchak in the time to come. Then the greatest joy and laughter will come from Yitzchak’s mode, the ascent from below, which is unlimited.


משא״כ (אברהם) בבחי׳ ממעלה למטה יש לה גבול המשכה למטה ולכן באברהם כתיב ב״פ [ב׳ פעמים] אברהם אברהם הא׳ הוא המשכה שיתהווה בחי׳ חו״ב [חכמה ובינה] דאצי׳ ואלקי אבותינו כנ״ל.
Whereas (Avraham), at the level of from above downward, has a limit to [its] drawing down below. Therefore it is written of Avraham twice, “Avraham, Avraham”: the first is the drawing down by which the level of Chochmah and Binah of Atzilus comes into being, “and the G-d of our fathers,” as [explained] above;
Drawing down from above always has limits, since it must fit the capacity of what receives it. The doubled “Avraham, Avraham” at the binding of Yitzchak hints at two stages of that descent: the first brings Chochmah and Binah of the World of Atzilus into being, the “G-d of our fathers” explained above.


והמשכה ב׳ בבי״ע. משא״כ יצחק בחי׳ מלמטה למעלה בחי׳ אין קץ ותכלית והכל ירוממוך סלה.
and the second drawing down is into [the worlds of] Beriah, Yetzirah and Asiyah. Whereas Yitzchak is the level of from below upward, a level without end or limit: “and all will exalt You, Selah.”
The second stage extends into the three lower worlds, Beriah, Yetzirah and Asiyah. Yitzchak’s ascent, by contrast, has no end, as the prayer says, “and all will exalt You, Selah.”


ומזה נתהווה עיקר הצחוק כי גמירי משמיא מיהב יהבי30 משקל לא שקלי כו׳ מיהב הוא בחי׳ השתלשלות מאין ליש כו׳.
And from this comes about the essence of laughter, for we have a tradition: “From Heaven they give; they do not take [back],” etc. “Giving” is the level of the chain of descending worlds (hishtalshelus), from nothing to something, etc.
The name Yitzchak means “he will laugh.” Heaven, the Gemara says, gives but does not take back: G-d’s giving is the chain of worlds, bringing something out of nothing.


אבל עבודת האדם הוא ההיפוך והוא להיות בטול היש לאין והוא בחי׳ יצחק צחוק ותענוג31 גדול כו׳:
But the divine service of man is the reverse: it is the nullification of the something into nothing. And this is the level of Yitzchak: laughter and great delight, etc.
Man’s task is the reverse, turning the “something” of the world and of the self back into “nothing,” into self-nullification before G-d. This reversal is the source of Yitzchak’s laughter and great delight.




Section 3 · ¶4–7
The Fear of Yitzchak
4והנה כתיב באברהם קח נא את בנך32 כו׳ אשר אהבת את יצחק כו׳. כי ידוע הטבע לאהוב ההיפוך33
Now, it is written of Avraham, “Take, please, your son,” etc., “whom you love, Yitzchak,” etc. For it is known that it is [in] nature to love the opposite,
The verse at the binding of Yitzchak calls Yitzchak the son “whom you love.” The maamar asks why Avraham’s love for Yitzchak is stressed, and answers that nature loves its opposite.


כדכתיב מים קרים על נפש עיפה.34 וכמו״כ [וכמו כן] להיפוך מי שקר לו מאד רוצה למים חמים.
as it is written, “Cold water on a weary soul.” And likewise the reverse: one who is very cold wants warm water.
The verse from Proverbs shows that a weary, heated person longs for cold water; likewise one who is very cold wants warm water. Opposites attract.




5ולכן אברהם שמדתו המשכה מלמעלה למטה אוהב ג״כ ההיפוך בחי׳ יצחק מלמטה למעלה. היינו שבחי׳ יצחק הוא פחד יצחק35 שהוא בחי׳ יראה ובטול
Therefore Avraham, whose attribute is drawing down from above downward, also loves the opposite, the level of Yitzchak, from below upward. That is, the level of Yitzchak is “the Fear of Yitzchak,” which is the level of awe and self-nullification (bittul).
Avraham, all drawing down, loves Yitzchak’s opposite mode of ascent. Yitzchak’s quality is called “the Fear of Yitzchak”: awe and self-nullification before G-d.


ולכן זה א״א שימשיך אברהם למטה בחי׳ פחד יצחק הנ״ל שבחינת בטול כזה א״א לנבראים לקבל
And therefore it is impossible for Avraham to draw down below the level of the Fear of Yitzchak mentioned above, for created beings cannot receive such a level of self-nullification.
That is why Avraham could not bring Yitzchak’s level down to the world: created beings cannot bear such complete self-nullification; they would cease to exist as separate beings.


כי גם למעלה אמרו הושיט הקב״ה אצבעו36 הקטנה ביניהם ושרפן ע״י גילוי רב ומכ״ש [ומכל שכן] למטה בנבראים.
For even above, [the Sages] said: “The Holy One, blessed be He, stretched out His little finger among them and burned them,” through an intense revelation; all the more so below, among created beings.
The Gemara tells that G-d stretched out His little finger among a group of angels and burned them; the revelation was too great for them to contain. If even angels cannot bear it, surely created beings below cannot.




6ולכן כתיב ויעקוד אותו על המזבח37 ממעל לעצים למעלה מבחינת עה״ח [עץ החיים] ועה״ד [ועץ הדעת] שם יוכל להתגלות בחי׳ פחד יצחק38 הנ״ל.
Therefore it is written, “and he bound him upon the altar, above the wood (עצים)”: above the level of the Tree of Life and the Tree of Knowledge. There the level of the Fear of Yitzchak mentioned above could be revealed.
At the binding, Yitzchak was placed “above the wood,” and the word for wood, etzim, also means trees. So he was above the Tree of Life and the Tree of Knowledge, a level beyond the worlds; only there could the Fear of Yitzchak be revealed.


אמנם ביעקב כתיב ופחד יצחק היה לי. כי יעקב היה בחור שבאבות394041 בחי׳ התכללות מבריח מן הקצה4243 כו׳.
However, of Yaakov it is written, “and the Fear of Yitzchak was with me.” For Yaakov was the choicest of the Patriarchs, the level of inclusion, “the bar that reaches from end [to end],” etc.
Yaakov, however, says “the Fear of Yitzchak was with me.” Yaakov is the choicest of the Patriarchs because he includes both Avraham and Yitzchak, like the middle bar of the Tabernacle that ran from one end to the other.


ולכן אמר אלקי אבי אברהם ופחד יצחק היה לי שהי׳ [שהיה] לו שני הבחינות בחי׳ אברהם כנ״ל. וגם פחד יצחק היה יכול להמשיך למטה ג״כ.
Therefore he said, “the G-d of my father Avraham, and the Fear of Yitzchak was with me”: for he had both levels, the level of Avraham, as [explained] above, and he could also draw the Fear of Yitzchak down below as well.
Because he combined both, Yaakov could draw even the Fear of Yitzchak down below, which Avraham alone could not do.




7והנה לע״ל [לעתיד לבוא] כתיב כי אתה אבינו44 פי׳ כי עתה א״א שבחי׳ פחד יצחק יהי׳ [יהיה] בבחי׳ אבינו שהיא המשכה למטה וכנ״ל.
Now, of the Time to Come it is written, “For You are our father.” The meaning is: for now it is impossible for the level of the Fear of Yitzchak to be at the level of “our father,” which is drawing down below, as [explained] above.
In the present, the Fear of Yitzchak cannot become “our father,” that is, a level that flows down to us, since creation cannot bear it, as explained.


אבל לע״ל [לעתיד לבוא] כשיהיה בלע המות לנצח45 ואת רוח הטומאה אעביר46 כו׳ אז יתגלה בחי׳ פחד יצחק למטה שיהי׳ [שיהיה] הוא בחי׳ אבינו
But in the Time to Come, when “He will swallow up death forever,” and “I will remove the spirit of impurity,” etc., then the level of the Fear of Yitzchak will be revealed below, so that it will be the level of “our father,”
In the time to come, when death is swallowed up and the spirit of impurity removed, the obstacles will be gone, and Yitzchak’s level of awe will be revealed below and become “our father.”


כדכתיב לבא בנקרת הצורים47 ובסעיפי הסלעים מפני פחד ה׳ שיתגלה בחי׳ פחד ובטול למטה וראו כל בשר.48
as it is written, “to go into the clefts of the rocks and into the crevices of the crags, from before the fear of G-d”: that the level of fear and self-nullification will be revealed below, “and all flesh shall see.”
Isaiah foretells that people will hide in clefts of the rock from the fear of G-d: awe and self-nullification will be openly revealed in this world, and “all flesh shall see” G-dliness.




Section 4 · ¶8–10
Yitzchak born of Avraham
8וזהו אלה תולדות יצחק בן אברהם. אברהם הוליד את יצחק.49 ב״פ [ב׳ פעמים] אברהם וב״פ [וב׳ פעמים] יצחק. כנודע ממשל גשמי שהזכר יוכל להזריע בלא נקבה משא״כ הנוקבא כו׳.
And this is [the meaning of] “These are the generations of Yitzchak, son of Avraham; Avraham begot Yitzchak”: twice Avraham and twice Yitzchak. As is known from a physical analogy, the male can emit seed without a female, which is not so of the female, etc.
The opening verse names Avraham twice and Yitzchak twice. The maamar explains this with an analogy from physical procreation: the male can emit seed without the female, but the female cannot initiate by herself.


והגם שאמרו אשה מזרעת תחלה50 כו׳ היינו ג״כ ע״י התעוררות הדכר תוכל הנוקבא להזריע תחלה כו׳.
And although [the Sages] said, “[If] the woman emits seed first,” etc., this too means that through the arousal of the male the female can emit seed first, etc.
The Sages say that when the woman emits seed first the child is male; even so, this happens only through the man’s arousal. The analogy prepares the point that the ascent from below (Yitzchak) depends on an arousal from above (Avraham).




9וגם אח״כ עיקר ההולדה מטפת הדכר שממנו הלובן והוא המברר הולד להיות הפסולת יוצא לחוץ. ומהבירור נעשה הולד כו׳.
And afterward too, the main part of the conception is from the drop of the male, from which comes the white [matter], and it is this that refines the offspring, so that the waste goes out. And from the refinement the offspring is formed, etc.
Continuing the analogy: the formation of the child comes mainly from the male drop, the source of the “white”, which refines and sorts, so that waste is expelled and the child is formed.


כמו״כ [כמו כן] למעלה שיתהווה בחי׳ יצחק ממטלמ״ע [ממטה למעלה] שבאמת אין ערוך אליו כלל הוא בא ע״י בן אברהם פי׳ ע״י ההארה הבאה מלמעלה למטה שיתהווה בכ״א בחי׳ יצחק העלאת מ״ן [מיין נוקבין] ממטה למעלה.
So too above: that the level of Yitzchak should come into being, from below upward, which in truth has no comparison to Him at all, comes about through “son of Avraham,” meaning, through the illumination that comes from above downward, so that the level of Yitzchak should come into being in each one: the raising of mayin nukvin (the feminine waters) from below upward.
So too above: Yitzchak’s ascent from below has no comparison to G-d at all and could never reach Him by itself. It comes through “son of Avraham,” the light drawn down from above, which awakens in every person the ascent called raising the feminine waters (mayin nukvin).




10וזהו תולדות יצחק הוא בן אברהם כו׳. ואח״כ אברהם הוליד את יצחק.51 פי׳ שיהי׳ [שיהיה] בחי׳ יצחק בבחי׳ הולדה
And this is [the meaning of] “the generations of Yitzchak” being “son of Avraham,” etc. And afterward, “Avraham begot Yitzchak”: meaning that the level of Yitzchak should be at the level of birth,
This is why the verse calls Yitzchak “son of Avraham” and then repeats that “Avraham begot Yitzchak”: Yitzchak’s ascent must be “born,” brought forth into actual existence.


כי באמת אין ערוך נברא לבורא ושיהי׳ [ושיהיה] ההעלאה בחי׳ בטול לאלקות בתכלית א״א כ״א ע״י אברהם שהוא בחי׳ אב״ר מ״ה [שם מ״ה] בחכמה אתברירו
for in truth there is no comparison [between] a creature and the Creator, and that the ascent be a level of utter self-nullification to G-dliness is impossible except through Avraham, which is the level of אב״ר מ״ה — “through Chochmah they are refined” —
A creature has no comparison to its Creator, so complete self-nullification to G-d can come only through Avraham. The letters of his name form אבר מה, the “limb” of Mah, the Name linked to Chochmah, and through Chochmah everything is refined.


שהוא המברר להוליד בחי׳ יצחק להיות נתפס בחי׳ גילוי אלקות והפסולת יוצא לחוץ ע״י טפת דכר שממנו יוצא לובן העליון כנ״ל בחי׳ אברהם כו׳ וד״ל [ודי למבין]:
which is what refines, to bring forth the level of Yitzchak, so that a level of revelation of G-dliness may be grasped, and the waste goes out, through the drop of the male, from which the supernal white issues, as [explained] above: the level of Avraham, etc. And this suffices for one who understands.
Avraham’s Chochmah refines and gives birth to Yitzchak’s ascent, so that the person can grasp a revelation of G-dliness while the waste is expelled, just as in the analogy of the male drop. The maamar closes by noting that the matter suffices for one who understands.



In one’s avodah
Contemplating G-d’s oneness should stir a longing to rise to Him, but a Jew must then return and bring G-dliness into the world, as Avraham did through kindness; and his own work is to turn the “something” of self and world into “nothing” before G-d, which becomes true joy.
Questions for discussion
	Why must the upward yearning of ratzo be followed by shov, and how does this answer the question of how love can be commanded?
	What do Avraham’s hospitality and Yitzchak’s wells each teach about how G-dliness is revealed?
	Why is drawing down from above limited, while the ascent from below is without limit?
	Why could Yaakov, but not Avraham, draw the Fear of Yitzchak down below?
	In what sense is the ascent from below “born” of Avraham?

For children · ages 9–13
For the children at the table
Avraham’s kindness and Yitzchak’s wells

The big idea
Avraham brings G-dliness down into the world, Yitzchak lifts the world up to G-d, and we need both.


The Torah says, “These are the generations of Yitzchak, son of Avraham.” The maamar explains that Avraham and Yitzchak show two ways of serving G-d. Avraham goes from above to below. He welcomed guests and fed travelers, and afterward told them Whom to bless, so that even they came to know G-d. Yitzchak goes from below to above. He dug wells: the water is already there, hidden in the ground, and digging brings it out. When we think about how G-d is One, our soul wants to run up to Him. This is called ratzo, “running.” But G-d wants a home in this lower world, so we must also come back and bring His light into our lives. That is shov, “returning.” The wells Yitzchak dug kept flowing, and going up from below has no end. When a person makes their own “something” into “nothing” before G-d, that brings true laughter and joy, the meaning of the name Yitzchak. Yitzchak’s quality is awe of G-d and bittul, setting oneself aside before Him. Yaakov, who had both qualities, could bring it down into the world, and in the time to come everyone will see it.

The mashal
Water can lie hidden deep under the ground. When someone digs a well, the water that was there all along comes up and can be seen. That is Yitzchak’s way: uncovering what is hidden below so that it rises into the open.

Questions for the Shabbos table
	What is the difference between Avraham’s way, from above to below, and Yitzchak’s way, from below to above?
	Why did Yitzchak dig wells, and what does the hidden water teach us?
	After you pray or learn about G-d this week, how can you bring it into your day with a kindness to someone, as Avraham did for his guests?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1אלה תולדות יצחק
The note says the Mitteler Rebbe’s transcript of this maamar is printed there, and dates the maamar to 5569 (1808–09).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ח ח״א ע׳ תקטז בהתחלה ”שמאלו תחת לראשי”. (והוא משנת תקס״ט). ובבוך 1118 קנח, א מציין ”שבת תנאים עם הרב מטשערנובל (חורף תקס״ט)”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת בראשית כרך ד תתד, ב. תתיג, א. תתיח, ב. קיצורים להנחת אדה״א בסה״מ תקס״ח ע׳ תקטז. ראה גם ד״ה אלה תולדות תרמ״א דשם מבאר עבודת א״א מלמעלמ״ט, ועבודת יצחק מלמטה למעלה. פלח הרמון בראשית עו, א. חלק מהמאמר מובא באוה״ת פ׳ ואתחנן כרך ו ע׳ ב׳רסג עם הגהות. המאמר נזכר בלקו״ת שלח נ, ד. פינחס עח, א. ראה כז, ד. ר״ה סג, א. וזאת הברכה צו, ג.
2שמאלו תחת לראשי
The beloved describes the left hand beneath her head and the right hand embracing her; the Alter Rebbe reads left and right as Yitzchak and Avraham.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
3יצחק ממטה למעלה . . אברהם מלמעלה למטה
Torah Chaim opens its discourses on this parsha with the same theme of Yitzchak from below upward and Avraham from above downward, at much greater length.
Kehot’s noteראה תו״ח ריש פרשתנו. אוה״ת כרך ד תתד, ב ואילך. ד״ה ואלה תולדות תרע״ח ע׳ עג. ד״ה אריב״ל חצר״ת פ״ז (סה״מ קונטרסים ח״ב). לקו״ש חט״ו ע׳ 194.
4מדת אברהם הוא הכנסת אורחים כו׳ ויצחק היה חופר בארות
Or HaTorah adds here the image of the well, where hidden water is revealed by digging, the same image this maamar gives just below.
Kehot’s noteבאוה״ת תתח, א: שהוא בחי׳ גילוי ממטה למעלה מהעלם לגילוי, כמשל הבור אשר המים שם בהעלם וע״י החפירה נגלו המים, ע״ש וכ״ה לקמן יז, ג. בפלח הרמון מבאר שעיקר עבודת אברהם אבינו וכוונתו בהמשכת והתגלות אלקות למטה הי׳ ע״י הכנסת אורחים, ועבודת יצחק בחפירת בארות שאף מן הסתם גם הוא הכניס אורחים, ע״ש.
5לא שייך בזה לשון צווי לאהוב
Or HaTorah sends the reader to Torah Ohr and Likkutei Torah, adding that elsewhere the answer is that souls are called G-d’s children and so have a natural love, like a son’s for his father.
Kehot’s noteבאוה״ת תתיג, א מציין לעיין בתו״א פו, ג. ובאוה״ת ואתחנן כרך ו ע׳ א׳רסג מוסיף גם ללקו״ת ד״ה שמע ישראל: ”ובמ״א נת׳ שזהו ע״י כי חביבין הנשמות שנקראים בנים למקום, וא״כ יש אהבה טבעית כאהבת הבן אל האב”.
6אך הוא
The Devarim printing agrees with our text, “But it is”; the Toldos printing reads “But the matter is” (אך הענין הוא).
Kehot’s noteכ״ה גם באוה״ת דברים כרך ו ע׳ ב׳רסג שנדפס מגוכתי״ק כ״ק אדמו״ר הצ״צ, אבל באוה״ת תולדות תתיג, א ובהגהות הרה״ח ר׳ אשר: אך הענין הוא.
7שבתחלה כתיב ה׳ אחד
Or HaTorah suggests the text should read “first it is written, Havayah our G-d, Havayah is One,” and asks why the Name Havayah is doubled and what “our G-d” means.
Kehot’s noteבאוה״ת ואתחנן שם: ”(נ׳ שצ״ל שבתחילה כתיב ה׳ אלקינו ה׳ אחד, וצ״ל מה ענין כפל שמות הוי׳ וענין אלקינו)”.
8ואהבת . . הוי׳ אחד
The command to love G-d with all one’s heart, soul and might; the maamar asks how love can be commanded.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה. ד.
9הוי׳ אחד
The Shema, declaring that Havayah is One; contemplating this oneness is what leads to love.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ובהתבוננות ענין אחד איך שאין ערוך אליו כלל כו׳
Or HaTorah glosses “One” in the sense of “You are One, but not in number.”
Kehot’s noteבאוה״ת ואתחנן שם ”(ר״ל פי׳ אחד ע״ד אנת הוא חד ולא בחושבן, וכן פי׳ בלקו״ת פ׳ ואתחנן בד״ה ענין ק״ש אחד ואהבת)”.
11הוי׳ אלקינו ואלקי אבותינו
Or HaTorah prefaces this with “In the blessing of the Patriarchs in the Amidah we say,” identifying the phrase’s source in the prayer.
Kehot’s noteבאוה״ת ואתחנן שם מקדים לזה ”והנה בברכת אבות בשמו״ע אומרים”. בד״ה ואלה תולדות תשי״ח הקשה הרי אלקינו הוא אלקי כל ישראל, וא״כ הרי מצד סדר הדורות הול״ל תחלה אלקי אבותינו ואח״כ אלקינו. ומפרש אלקינו הו״ע הצמצום, דע״י הצמצום נמשך אח״כ ע״י הוא״ו דואלקי שיהי׳ בחי׳ אבותינו התהוות המוחין, ואומר על זה אלקינו אלקה שלנו, והיינו דזה שנעשה הצמצום בשביל המשכת החכמה הנה הגורם את הצמצום הם ישראל דבשביל ישראל נעשה כל ענין הצמצום וההמשכה, ע״ש בארוכה.
12אין ערוך כלל
The same gloss: “no comparison” in the sense of “You are One, but not in number.”
Kehot’s noteבאוה״ת ואתחנן שם נוסף: ”(ר״ל פי׳ אחד ע״ד אנת הוא חד ולא בחושבן, וכן פי׳ בלק״ת פ׳ ואתחנן בד״ה ענין ק״ש אחד ואהבת)”.
13אנת חכים . . אנת הוא חד
The prayer of Eliyahu (Patach Eliyahu) says G-d is wise but not with a known wisdom, and One but not in number; it shows that even Chochmah has no comparison to His essence.
Tikkunei Zohar, Patach Eliyahu · 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
14בחי׳ רצוא אבל צ״ל אח״כ בחי׳ שוב
The living creatures of the Chariot “ran and returned” (ratzo vashov); Chassidus uses the phrase for the soul’s yearning upward and its return to service below.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כיתרון האור מן החשך
Koheles speaks of the advantage of light over darkness; here it supports the idea that the return downward, into darkness, yields a greater light.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג. וראה באוה״ת תולדות כרך ד תתז, ב שמביא הפסוק כי עין בעין.
16Kehot’s note points to Genesis 25:20 for these words.
Genesis 25:20בראשית כ״ה:כ׳
וַיְהִי יִצְחָק בֶּן־אַרְבָּעִים שָׁנָה בְּקַחְתּוֹ אֶת־רִבְקָה בַּת־בְּתוּאֵל הָאֲרַמִּי מִפַּדַּן אֲרָם אֲחוֹת לָבָן הָאֲרַמִּי לוֹ לְאִשָּׁה:
And Isaac was forty years old when he took Rebekah, the daughter of Bethuel the Aramean, of Paddan-aram, the sister of Laban the Aramean, to be his wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17The opening verse of the parsha, “These are the generations of Yitzchak son of Avraham; Avraham begot Yitzchak,” whose doubled names the maamar explains at its end.
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
18שיהא שם שמים
The Gemara teaches that one should conduct oneself so that the Name of Heaven becomes beloved through him; here it means drawing G-dliness down.
Yoma 86a:12יומא פ״ו א:י״ב
אַבָּיֵי אָמַר, כִּדְתַנְיָא: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״, שֶׁיְּהֵא שֵׁם שָׁמַיִם מִתְאַהֵב עַל יָדְךָ. שֶׁיְּהֵא קוֹרֵא וְשׁוֹנֶה וּמְשַׁמֵּשׁ תַּלְמִידֵי חֲכָמִים, וִיהֵא מַשָּׂאוֹ וּמַתָּנוֹ בְּנַחַת עִם הַבְּרִיּוֹת, מָה הַבְּרִיּוֹת אוֹמְרוֹת עָלָיו — אַשְׁרֵי אָבִיו שֶׁלִּמְּדוֹ תּוֹרָה, אַשְׁרֵי רַבּוֹ שֶׁלִּמְּדוֹ תּוֹרָה. אוֹי לָהֶם לַבְּרִיּוֹת שֶׁלֹּא לָמְדוּ תּוֹרָה, פְּלוֹנִי שֶׁלִּמְּדוֹ תּוֹרָה — רְאוּ כַּמָּה נָאִים דְּרָכָיו, כַּמָּה מְתוּקָּנִים מַעֲשָׂיו. עָלָיו הַכָּתוּב אוֹמֵר: ״וַיֹּאמֶר לִי עַבְדִּי אָתָּה יִשְׂרָאֵל אֲשֶׁר בְּךָ אֶתְפָּאָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א. עי׳ לקמן פב, ב.
19מעשה אברהם . . אמר להו דעו
The Gemara tells how Avraham’s guests, after eating, were led to bless the G-d of the world who provided the food.
Sotah 10aסוטה י׳ א
Kehot’s noteסוטה י, א. ב״ר פ׳ מ״ט. נתבאר בארוכה בד״ה ויטע אשל תש״א ע׳ 13 ואילך.
20אמר להם דעו למי מברכים
The Midrash on Avraham’s hospitality, cited by the Kehot notes alongside the Gemara.
Bereshit Rabbah 49:4בראשית רבה מ״ט:ד׳
… ר׳ עזריה בשם ר״י מתחלה צדק לבסוף משפט הא כיצד אברהם היה מקבל את העוברים ואת השבים משהיו אוכלים ושותים אמר להם ברכו אמרו ליה מה נאמר א״ל אמרו ברוך אל עולם שאכלנו משלו אם מקבל עליו ובריך הוה אכיל ושתי ואזיל ואי לא הוה מקבל עליה ובריך הוה א״ל הב מה דעלך ואמר מה אית לך עלי הוה א״ל חד קסיט דחמר בעשרה פולרין וחד ליטרא דקופר בי׳ פולרין וחד עיגול דריפתא בי׳ פולרין מאן יהיב לך חמרא במדברא מאן יהיב לך קופר במדברא מאן יהיב לך עיגולא …
“For I love him, so that he will command his children and his household after him, that they observe the way of the L-rd, to perform righteousness and justice, so that the L-rd will bring upon Abraham what He spoke concerning him” (Genesis 18:19). “For I love him, so that he will command [his children…to perform righteousness and justice]” – Rabbi Yudan in the name of Rabbi Alexandri: This refers to providing the first meal to mourners after a burial. The Rabbis say: It refers to visiting the ill. Rabbi …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
21בחי׳ אברהם המשכה מלמעלה למטה
A talk on Avraham’s service as drawing down from above.
Kehot’s noteראה לקו״ש חט״ו ע׳ 119.
22ויצחק . . ממטה למעלה
A parallel discussion of Yitzchak’s service from below upward.
Kehot’s noteראה יהל אור ע׳ קיא.
Paragraph 3
23ויסתמום פלשתים . . שמות כשמת אשר קרא להן אביו
Yitzchak reopened the wells dug in Avraham’s day that the Philistines had stopped, and gave them the names his father had given; the spelling of “names” carries the lesson here.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, יח.
24לא נפסק עוד נביעתם
The note says “their flowing” means the flowing of the waters of kindness of Avraham, as Torah Chaim states explicitly.
Kehot’s noteוהכוונה ב”נביעתם” היא — לנביעת מי החסדים דאברהם כמפורש בתו״ח פ״ז — לקו״ש חט״ו ע׳ 120 הערה 21. בלקו״ת ואתחנן ה, א מציין לכאן.
25לפי שע״י . . מלא בוי״ו
A manuscript variant: manuscript 260 lacks the words from “because through” to “full, with a vav.”
Kehot’s noteבכת״י 260 ליתא.
26ויש לחיצונים יניקה מהם
That passage describes kelipah as standing opposite holiness, the same mechanism by which the external forces draw nourishment from stopped-up wells.
Kehot’s noteראה גם לקו״ת ואתחנן ה, א.
27ע״פ ששת ימים תאכל מצות
The maamar on “Six days you shall eat matzos,” which asks why matzah is eaten six days and connects it to the seventh day’s “assembly”; it is the place referred to in the parenthesis.
Kehot’s noteראה לקו״ת פ׳ צו יג, ב.
28ששת ימים תאכל מצות
The verse on eating matzos for six days, whose spelling with a vav is discussed elsewhere along similar lines.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ולע״ל . . כי אתה אבינו
“For You are our father”; the Gemara applies it to Yitzchak in the future.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 89bשבת פ״ט ב
Kehot’s noteישעי׳ סג, טז. ראה שבת פט, ב.
30גמירי משמיא מיהב יהבי
The Gemara states the tradition that Heaven gives but does not take back; here “giving” stands for the chain of creation from above.
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
31בחי׳ יצחק צחוק ותענוג
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteלקו״ת שה״ש כז, ד. נ, ב.
Paragraph 4
32קח נא את בנך
G-d’s command to Avraham to bring his beloved son Yitzchak as an offering.
Genesis 22:2בראשית כ״ב:ב׳
וַיֹּאמֶר קַח־נָא אֶת־בִּנְךָ אֶת־יְחִידְךָ אֲשֶׁר־אָהַבְתָּ אֶת־יִצְחָק וְלֶךְ־לְךָ אֶל־אֶרֶץ הַמֹּרִיָּה וְהַעֲלֵהוּ שָׁם לְעֹלָה עַל אַחַד הֶהָרִים אֲשֶׁר אֹמַר אֵלֶיךָ:
And He said: ‘Take now thy son, thine only son, whom thou lovest, even Isaac, and get thee into the land of Moriah; and offer him there for a burnt-offering upon one of the mountains which I will tell thee of.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ב. קטע מכאן נעתק בלקו״ת פ׳ ראה כח, רע״א.
33כי ידוע הטבע לאהוב ההיפוך
The same principle of loving the opposite is discussed there, and the Chachlili maamar quotes a passage from here.
Kehot’s noteראה אוה״ת נח ס, א. ובכרך ז לד״ה חכלילי סעי׳ ב מביא קטע מכאן.
34מים קרים על נפש עיפה
“Cold water on a weary soul,” an image of how a thing is most wanted by its opposite.
Proverbs 25:25משלי כ״ה:כ״ה
מַיִם קָרִים עַל־נֶפֶשׁ עֲיֵפָה וּשְׁמוּעָה טוֹבָה מֵאֶרֶץ מֶרְחָק:
As cold waters to a faint soul, So is good news from a far country.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, כה.
Paragraph 5
35פחד יצחק
Yaakov calls G-d “the Fear of Yitzchak,” the name the maamar gives to Yitzchak’s quality of awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הושיט הקב״ה אצבעו
The Gemara recounts that G-d burned a group of angels with His little finger when they objected to the creation of man; here it illustrates a revelation too great for its recipients.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב. ראה לקו״ת אמור לו, א.
Paragraph 6
37ויעקוד אותו על המזבח
Avraham bound Yitzchak and placed him on the altar above the wood; the maamar reads “the wood” as the two Trees.
Genesis 22:9בראשית כ״ב:ט׳
וַיָּבֹאוּ אֶל־הַמָּקוֹם אֲשֶׁר אָמַר־לוֹ הָאֱלֹקִים וַיִּבֶן שָׁם אַבְרָהָם אֶת־הַמִּזְבֵּחַ וַיַּעֲרֹךְ אֶת־הָעֵצִים וַיַּעֲקֹד אֶת־יִצְחָק בְּנוֹ וַיָּשֶׂם אֹתוֹ עַל־הַמִּזְבֵּחַ מִמַּעַל לָעֵצִים:
And they came to the place which G-d had told him of; and Abraham built the altar there, and laid the wood in order, and bound Isaac his son, and laid him on the altar, upon the wood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ט.
38ופחד יצחק הי׳ לי
Yaakov says the G-d of Avraham and the Fear of Yitzchak were with him.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
39יעקב הי׳ בחור שבאבות
The Midrash calls Yaakov the choicest of the Patriarchs.
Bereshit Rabbah 76:1בראשית רבה ע״ו:א׳
… שני בני אדם הבטיחן הקב״ה ונתייראו: הבחור שבאבות והבחור שבנביאים. הבחור שבאבות, זה יעקב, שנאמר (שם קלח): כי יעקב בחר לו יה. ואמר לו הקדוש ברוך הוא: והנה אנכי עמך ובסוף נתיירא, שנאמר: ויירא יעקב! הבחור שבנביאים, זה משה, שנאמר (שם קו): לולי משה בחירו. ואמר לו הקב״ה כי אהיה עמך, ולבסוף נתיירא, (במדבר כא): ויאמר ה׳ אל משה אל תירא אותו, אינו אומר אל תירא אותו, אלא למי שנתיירא. ר׳ ברכיה ור׳ חלבו, בשם ר׳ שמואל בר נחמן, משם ר׳ נתן: ראוים היו ישראל כלייה בימי המן, אלולי …
“Jacob was very frightened and distressed. He divided the people who were with him, and the flocks, and the cattle, and the camels, into two camps” (Genesis 32:8). “Jacob was very frightened and distressed” – Rabbi Pinḥas in the name of Rabbi Reuven: The Holy One blessed be He made a promise to two people, but they were afraid; the chosen of the patriarchs, and the chosen of the prophets. The chosen of the patriarchs – this is Jacob, as it is stated: “For the L-rd has chosen Jacob for …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 119bזח״א קיט, ב
Zohar II, 23aזח״ב כג, א
Zohar III, 99bזח״ג צט, ב
Kehot’s noteב״ר עו, א. זח״א קיט, ב. קסג, ב. קעא, ב. רז, א. זח״ב כג, א. ראה זח״ג צט, ב: יצחק תושבחתי׳ דאבהן. ע״ח שער לח (שער לאה ורחל) פ״ב. לקו״ת להאריז״ל תולדות כז, כה. לקו״ש ח״ג ע׳ 832 הערה 11.
40יעקב היה בחור שבאבות
Another Zohar passage the Kehot notes cite for Yaakov as the choicest of the Patriarchs.
Zohar, Vayetzei 38:347–359ספר הזהר, ויצא ל״ח:שמ״ז-שנ״ט
So Jacob, in his desire to put himself right with that grade, “set the rods”, that is, he removed all the influences of severity and force symbolised by the rods, and “placed them in the gutters”, to wit, those four gutters1i.e. the four Hayyoth, v. Ezek. 1, 5. that stand underneath “the well, which the princes digged” (Num. 21, 18), the well which was filled from those supernal rivers and fountains; for when water comes forth out of that sacred well, these four receive the whole of it, they being …
The Zohar; London, Soncino Press, 1933 (Public Domain)
41יעקב היה בחור שבאבות
The Arizal’s discussion of Leah and Rachel, cited by the Kehot notes for Yaakov’s place among the Patriarchs.
Sefer Etz Chaim 38:2עץ חיים ל״ח:ב׳
… ונחזור לענין כי זש״ה ויאהב יעקב את רחל כי היה אוהב ז״א את רחל יותר מלאה כי לזו נתן מוחין ממש ולזו הארה בעלמא ואע״פ שכפי האמת אם הכתוב מדבר בז״א הול״ל ויאהב ישראל את רחל כי ז״א הוא ישראל ואינו יעקב כנ״ל במקומו אבל הוא במה שנתבאר סבה אל משארז״ל כי יעקב הוא בחיר שבאבות. והטעם הוא כי בתחלה היה יעקב בסוד יעקב הנעשה מאחורי אבא כנ״ל שהם אחוריים דאבא שהוא עליון מאד ולא די זה אלא שאח״כ ע״י מעשיו עלה עוד ונמשך לו נשמה מן ז״א ממש …
Sefer Etz Chaim (Public Domain)
42מבריח מן הקצה
The Zohar applies the middle bar to Yaakov, the middle line.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
43מבריח מן הקצה
The middle bar of the Tabernacle ran from end to end; Yaakov is compared to it because he joins the two extremes.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
44כי אתה אבינו
“For You are our father,” applied to Yitzchak in the future.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בלע המות לנצח
The promise that death will be swallowed up forever.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
46ואת רוח הטומאה אעביר
The promise to remove the spirit of impurity from the land.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
47לבא בנקרת הצורים
People will enter the clefts of the rocks from the fear of G-d; here it describes awe revealed below.
Isaiah 2:21ישעיהו ב׳:כ״א
לָבוֹא בְּנִקְרוֹת הַצֻּרִים וּבִסְעִפֵי הַסְּלָעִים מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
To go into the clefts of the rocks, And into the crevices of the crags, From before the terror of the L-RD, And from the glory of His majesty, When he ariseth to shake mightily the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, כא.
48וראו כל בשר
The glory of G-d will be revealed and all flesh will see it together.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
49אלה תולדות יצחק בן אברהם. אברהם הוליד את יצחק
The verse names Avraham twice and Yitzchak twice.
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אשה מזרעת תחלה
The Gemara teaches that if the woman emits seed first the child is male.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ס, א. נדה לא, א. בהמשך תער״ב כרך ג ע׳ א׳שסג מציין לכאן.
Paragraph 10
51תולדות יצחק הוא בן אברהם כו׳. ואח״כ אברהם הוליד את יצחק
The opening verse, now fully explained.
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Toldos · Maamar 2
מים רבים לא יוכלו לכבות את האהבה וגו׳…
Many waters cannot quench the love
The soul’s love for G-d cannot be satisfied by any revealed understanding, not even the delights of Gan Eden (the “rivers”); it is quenched only by G-d’s own essence, the hidden “spring,” which is drawn down through Torah and practical mitzvos after the animal soul has been refined.
The maamar in brief
The maamar explains the verse “Many waters cannot quench the love... if a man would give all the wealth of his house for love, boz yavuzu lo.” The Torah has a hidden “spring,” G-d’s unknowable wisdom, and revealed “rivers,” the comprehension of its secrets that souls enjoy in Gan Eden. These rivers, the “many waters,” cannot satisfy the soul’s love, which wants G-d Himself. That is drawn down by Rivkah, who “went down to the spring and filled her pitcher” (kadah, the twenty-four books of Scripture). To explain Rivkah, the Alter Rebbe explains Yitzchak: future laughter and delight, which comes through the concealing Name Elokim, when a separate creation nullifies itself. Rivkah, a yoked “team,” is the refined and united emotions of the animal soul, whose ascent draws down the revelation of “Anochi” through the mitzvos, something the angels cannot do. “The wealth of His house” is the supernal delight hidden in the Torah, and “boz yavuzu” becomes the eager “plunder” of that treasure, hinted also in the water libation of Sukkos. The maamar ends with Psalm 93 and the future revelation of Arich Anpin, “a day that is entirely long.”

Outline
	1Spring and riverTorah has a hidden spring and revealed rivers; the rivers of Gan Eden cannot satisfy the soul’s love, which will be quenched by the spring revealed in the future and drawn down now through Torah and mitzvos.¶1–2
	2Yitzchak: laughter through ElokimYitzchak is future delight, which comes through the concealment of the Name Elokim, when a created “something” nullifies itself, and is revealed when the work of refinement is complete.¶3–5
	3Rivkah: the yoked teamRivkah is the refined, united emotions of the animal soul, rooted in the Chariot; their ascent draws down “Anochi” through physical mitzvos, which the angels cannot do.¶6–9
	4The love that waters cannot quenchContemplation in the Shema arouses a boundless love that neither contemplation nor Gan Eden can satisfy; only Torah and mitzvos, which grasp G-d’s essence, can.¶10–11
	5The wealth of His house“If a man would give” is G-d’s certain promise to give His innermost treasure, drawn down now through mitzvos and blessings; it is the supernal delight hidden in the Torah, the 310 worlds drawn from the aleph.¶12–19
	6Plundering the treasure“Boz yavuzu” is eager plunder: the soul’s joy in Torah and mitzvos; the spring, though it seems smaller, is the true source; the water libation of Sukkos alludes to this.¶20–25
	7Psalm 93 and the long dayThe rivers lift their voice in ascent and receive the reward of the Infinite Light in the Torah; the future “day that is entirely long” is the revelation of Arich Anpin, alluded to in Mashiach’s cup.¶26–31


Key concepts
	Spring and riverמעיין ונהר
	The spring is the hidden source, G-d’s unknowable wisdom; the river is its revealed flow, measured to each recipient. The spring looks smaller because it is closer to G-d and more nullified, but it is the source of all the rivers.

	The Name Elokimשם אלקים
	The Name that conceals the creative power of Havayah, making creation appear separate. Because of this concealment, the self-nullification of creation is a novelty that brings G-d delight.

	Refining the animal soulבירור נפש הבהמית
	The main work of turning darkness into light; the G-dly soul needs no rectification. When the animal soul’s emotions are refined and united, its high root raises the G-dly soul and draws down G-d’s essence.

	Anochiאנכי
	“I,” G-d’s own essence, the Cause of all causes. The maamar reads “which I command you” as the essence drawn down through the mitzvos.

	The wealth of His houseהון ביתו
	G-d’s innermost treasure, the supernal delight hidden in the letters of the Torah, to be revealed openly in the future.

	Arich Anpinאריך אנפין
	The “Long Countenance,” a level of hidden Divine light that can extend all the way down into the physical world equally; its revelation is the future “day that is entirely long.”


Section 1 · ¶1–2
Spring and river
1מים רבים12 לא יוכלו לכבות את האהבה וגו׳ עד בוז יבוזו לו. ובזוהר ח״ג [חלק ג׳] דנ״ד ע״ב מים רבים דא הוא נהר עלאה דמניה נפקין נהרין לכל עיבר כו׳.
“Many waters cannot quench the love, etc.,” until “they would utterly scorn him.” And in the Zohar, volume 3, page 54b: “‘Many waters’: this is the supernal river from which rivers issue forth to every side, etc.”
The maamar opens with the verse from Song of Songs about a love that “many waters” cannot put out, and quotes the Zohar’s reading that these “many waters” are a single supernal river that feeds all the other rivers. The whole discourse will ask what these waters and rivers are, and what kind of love they cannot quench.


והנה הנהרות נמשכים מן המעיינות3 שהמעיינות נובעים מן התהום ומהם נמשכים הנהרות וכמ״ש השולח מעינים4 בנחלים והמעיינות נובעים מתחת לארץ אבל הנהרות נמשכים בגלוי ע״פ כל הארץ לכך התורה שנמשלה למים
Now, the rivers are drawn from the springs: the springs well up from the deep, and from them the rivers are drawn, as it is written, “He sends forth springs into the streams.” The springs well up from beneath the earth, whereas the rivers are drawn openly across the face of the whole earth. Therefore the Torah, which is likened to water,
A spring and a river differ: the spring rises hidden from underground, while the river flows openly over the land, and the rivers draw their water from the springs. This natural picture is about to be applied to the Torah, which Scripture compares to water.


כמ״ש הוי כל צמא לכו למים5 יש בה בחי׳ מעיין והוא כמאמר חכים ולא בחכמה ידיעא6 שאינו מושג כלל כמשל המעיין שנובע מתחת לארץ ואינו ניכר ונגלה כ״כ [כל כך] ויש בה בחי׳ נהרות
as it is written, “Ho, everyone who thirsts, come to the water,” has in it the level of a spring. This is as the saying, “Wise, but not with a known wisdom”: it is not grasped at all, like the analogy of the spring that wells up from beneath the earth and is not so recognizable and revealed. And it has in it the level of rivers,
The Torah has a “spring” dimension: its source in G-d’s own wisdom, described in the Tikkunei Zohar as “wise, but not with a known wisdom,” a wisdom no created mind can grasp, hidden like water under the ground. It also has a “river” dimension, described next.


וכמ״ש ונהר יוצא מעדן7 להשקות את הגן כו׳ שזיו השכינה המתגלה בג״ע [בגן עדן] בהשגת רזין דאורייתא נמשך מבחי׳ נהר היוצא מעדן כו׳ ונמשך ומתחלק לכמה בחי׳ נהרות והמשכות פרטיים לכל אחד כפי השגתו כו׳.8
as it is written, “And a river went out of Eden to water the garden, etc.”: for the radiance of the Shechinah (Divine Presence) that is revealed in Gan Eden, in the comprehension of the secrets of the Torah, is drawn from the level of the “river that went out of Eden, etc.,” and it is drawn down and divides into many levels of rivers and particular flows, to each one according to his comprehension, etc.
The “river” is Torah as it becomes revealed: the understanding of the Torah’s secrets that the souls enjoy in Gan Eden, the radiance of the Shechinah. From one river it branches into many streams, so that every soul receives according to its own capacity to comprehend.




2ולכן נק׳ נהר לפי שבא ונמשך בגילוי להיות מושג לצדיקים וע״ז נאמר מים רבים לא יוכלו לכבות9 את האהבה של כנס״י [כנסת ישראל] להקב״ה
Therefore it is called a “river,” because it comes and is drawn down in revelation, so as to be grasped by the tzaddikim. And of this it is said, “Many waters cannot quench the love” of the Congregation of Israel for the Holy One, blessed be He.
The revealed level is called a “river” because it flows openly and can be understood by the tzaddikim. Yet the verse says that even these “many waters” cannot quench the love of the Jewish people, the Congregation of Israel, for G-d.


כי עם היות שזהו גילוי מדריגות עליונות מאד עכ״ז [עם כל זה] לא ישקיטו את האהבה שהנפש לא תתמלא ותתרוה צמאונה ע״י גילוי זה לבד
For although this is a revelation of very lofty levels, nevertheless they will not still the love, for the soul will not be filled, nor its thirst quenched, through this revelation alone.
However high this revelation is, it cannot satisfy the soul’s love; the soul’s thirst is for more than any revealed understanding can give.


וכמ״ש מי לי בשמים10 ועמך לא חפצתי בארץ כי שמים וארץ הם ג״ע [גן עדן] העליון והתחתון שבו מתענגים הנשמות ע״י נהר היוצא מעדן כו׳ ועכ״ז [ועם כל זה] מי לי בשמים כו׳ כי ג״עהוא רק לפי שעה
As it is written, “Whom do I have in heaven? And besides You I desire nothing on earth.” For “heaven” and “earth” are the Upper and the Lower Gan Eden, in which the souls take delight through the “river that went out of Eden, etc.”; and nevertheless, “Whom do I have in heaven, etc.,” for Gan Eden is only for a time.
The Psalm says, “Whom do I have in heaven?”: the soul wants G-d Himself, not heaven and earth. The Alter Rebbe reads “heaven” and “earth” as the Upper and Lower Gan Eden, where the souls delight in the flow of the “river,” and notes that Gan Eden is in any case only a temporary stage.


אבל עיקר הגילוי יהיה לע״ל [לעתיד לבוא] בתח״ה [בתחיית המתים] וכמ״ש ומעין יצא מבית11 ה׳ שזהו למעלה מעלה מבחי׳ נהר כו׳
But the main revelation will be in the Time to Come, at the Resurrection of the Dead, as it is written, “And a spring shall come forth from the House of G-d,” which is far, far above the level of a river, etc.
The main revelation will come after the Resurrection of the Dead, and the prophet Joel describes it as a “spring” coming forth from the House of G-d: the spring, the source, is far higher than the river that flows from it.


והיינו ע״י עסק התורה ומצות שעז״נ [שעל זה נאמר] ותרד העינה12 ותמלא כדה הם כ״ד ספרין דאורייתא1314 שהם נמשכים מבחי׳ המעיין בחי׳ חכים ולא בחכמה ידיעא15 שעיקר גילוי זה יהיה לע״ל [לעתיד לבוא]:
And this is through occupation in the Torah and the mitzvos, of which it is said, “And she went down to the spring and filled her pitcher”: these are the twenty-four books of the Torah, which are drawn from the level of the spring, the level of “wise, but not with a known wisdom,” for the main revelation of this will be in the Time to Come.
That future revelation from the spring is brought about now through learning Torah and doing mitzvos. The verse about Rivkah, “she went down to the spring and filled her pitcher,” hints at this: the word for “her pitcher,” kadah, spells kaf-dalet (twenty-four) and heh, alluding to the twenty-four books of Scripture, which come from the hidden “spring” level.




Section 2 · ¶3–5
Yitzchak: laughter through Elokim
3אך הנה כדי להיות המשכה וגילוי זה ע״י תומ״צ [תורה ומצות] מעשיות עז״נ [על זה נאמר] ותרד העינה ותמלא כדה16 שזהו ע״י רבקה אמנו שהיא היא אשר ביכולתה להיות ותמלא כדה כו׳.
However, so that this drawing down and revelation may come about through the practical Torah and mitzvos, of this it is said, “And she went down to the spring and filled her pitcher”: this is through Rivkah our mother, for she it is who has the power to bring about “and filled her pitcher, etc.”
The spring’s revelation is drawn down through practical Torah and mitzvos, and the verse credits this to Rivkah: she is the one who can go down to the spring and fill the pitcher. So the question becomes what Rivkah represents.


ולהבין מהו בחי׳ רבקה י״ל [יש לומר] תחלה ענין בחי׳ יצחק כי הנה יצחק הוא לשון צחוק ותענוג והוא גילוי תענוג העליון לצדיקים לע״ל [לעתיד לבוא] כמ״ש לויתן זה יצרת17 לשחק בו.
And to understand what the level of Rivkah is, we must first explain the matter of the level of Yitzchak. For “Yitzchak” is an expression of laughter and delight, and it is the revelation of the supernal delight to the tzaddikim in the Time to Come, as it is written, “This Leviathan You formed to sport with.”
To explain Rivkah, the Alter Rebbe first explains Yitzchak, whose name means “he will laugh.” Laughter expresses delight, and Yitzchak stands for the supernal delight that will be revealed to the tzaddikim in the future, alluded to by the Leviathan that G-d formed “to sport with.”




4ולכן יצחק הוא לשון עתיד18 כי הנה בחי׳ צחוק עשה לנו אלקים שבחי׳ גילוי תענוג זה נמשך ע״י שם אלקים.
Therefore “Yitzchak” is in the future tense. For the level of “Laughter has Elokim made for us” [means] that this level, the revelation of delight, is drawn down through the Name Elokim.
The name Yitzchak is in the future tense, “he will laugh.” Sarah said, “Laughter has Elokim made for me,” and the Alter Rebbe notes that the Name used is Elokim: the delight comes about specifically through the Name that conceals.


והענין כי שמש ומגן19 הוי״ה אלקים ששם אלקים הוא המגן ונרתק על שם הוי״ה המהוה מאין ליש שהנרתק הוא כסוי והעלם שלא יהי׳ [יהיה] גילוי שם הוי״ה
The explanation: “For a sun and a shield is Havayah Elokim.” The Name Elokim is the shield and the sheath over the Name Havayah, which brings into being from nothing to something. For the sheath is a covering and concealment, so that the Name Havayah is not revealed
Havayah is the Name that brings everything into being from nothing; Elokim is a “shield” or “sheath” over it, as the Psalm pairs them. The sheath hides, so that the creative power of Havayah is not openly seen.


רק ע״י לבוש והנרתק המסתיר עליו וכמשל אור וזיו השמש המאיר דרך מסך ופרגוד כמ״ש במ״א ע״פ והבדילה הפרכת20 כו׳
except through a garment and the sheath that conceals over it, like the analogy of the light and radiance of the sun that shines through a screen and a curtain, as is explained elsewhere on the verse “And the curtain shall divide, etc.”
Just as sunlight can only be looked at through a screen, the light of Havayah reaches creation only through the covering of Elokim. The Alter Rebbe refers to his fuller explanation of this in another maamar, on the curtain of the Sanctuary.


ומחמת נרתק ומגן זה נעשו הנבראים בחי׳ יש ודבר נפרד ובהתרבות הלבושים ע״י ק״ך צירופי אלקים212223 נמשך למטה בעשייה החשך וההסתר ביותר ועל כן ירדה הנשמה למטה להיות עובד אלקים
And because of this sheath and shield, the created beings became a something and a separate thing; and with the multiplication of the garments through the 120 combinations of Elokim, the darkness and concealment are drawn down below into Asiyah all the more. And therefore the soul descended below to be “one who serves Elokim,”
Because of this concealment, created things feel like independent entities. The concealment multiplies through the 120 combinations of the letters of Elokim, becoming greatest in our physical world, and this is why the soul came down: to be “one who serves Elokim,” working with that very concealment.


דהיינו לעבוד ולתקן24 את בחי׳ החשך וההסתר הנמשך משם אלקים לאהפכא חשוכא לנהורא וזהו אשר ברא אלקים לעשות25 ופי׳ במדרש לעשות לתקן.26
that is, to work upon and rectify the level of the darkness and concealment drawn from the Name Elokim, to turn darkness into light. And this is “which Elokim created to make,” and the Midrash explains “to make” as “to rectify.”
The soul’s task is to transform the darkness into light. The verse says that G-d created “to make,” and the Midrash reads “to make” as “to rectify”: creation was left for us to complete.


(והיינו לתקן) ההסתר הנמשך משם אלקים והוא ע״י בטול היש לאין27 שעי״ז אתהפכא חשוכא לנהורא. והיינו ע״י מס״נ [מסירות נפש] בתפלה וע״י תומ״צ [תורה ומצות].
(That is, to rectify) the concealment drawn from the Name Elokim; and this is through the nullification of the something into nothing, by which darkness is turned into light. And this is through self-sacrifice (mesirus nefesh) in prayer, and through the Torah and the mitzvos.
The rectification happens when the “something” nullifies itself before G-d, turning the darkness into light. In practice this comes through self-sacrifice in prayer and through Torah and mitzvos.


וזהו צחוק עשה לי28 אלהים שעיקר הצחוק ותענוג העליון נמשך ע״י שם אלקים כמשל הצחוק שעושים השרים שהוא מדבר חדש29
And this is “Laughter has Elokim made for me”: the essence of the laughter and the supernal delight is drawn down through the Name Elokim, like the analogy of the laughter that princes make, which is from something new,
Now the Alter Rebbe explains why laughter comes through Elokim: people laugh at something new and unexpected, such as the novel spectacles staged for nobles.


כמו מלחמת הארי עם חיה אחרת שמההתחדשות נמשך הצחוק והתענוג כך בחי׳ בטול היש לאין זהו ההתחדשות שהנברא שנעשה יש ודבר נפרד יוכל לבטל א״ע [את עצמו].
such as the battle of a lion with another beast, where from the novelty come the laughter and the delight. So too the level of the nullification of the something into nothing: this is the novelty, that the created being, which has become a something and a separate thing, is able to nullify itself.
A lion fighting another beast delights the onlookers because it is out of the ordinary. So too, the true novelty is that a created being that feels itself separate can nullify itself before G-d; this surprise brings G-d delight.


משא״כ אם לא היה שם אלקים מסתיר לא היה נמשך בחי׳ צחוק ותענוג זה כלל א״כ עיקר הצחוק והתענוג עשה לנו השם אלקים המסתיר ומעלים שבסבתו נמשך התענוג והיינו ע״י בטול היש לאין.
Whereas if the Name Elokim did not conceal, this level of laughter and delight would not be drawn down at all. If so, the essence of the laughter and the delight was made for us by the Name Elokim, which conceals and hides, because of which the delight is drawn down, that is, through the nullification of the something into nothing.
Without the concealment of Elokim there would be no independent “something” to nullify, and so no novelty and no delight. The very Name that hides G-d is what makes this laughter possible.




5והנה עיקר הצחוק והתענוג מתגלה כשנשלם הבירור והתקון דשם אלקים וכמו במע״ב [במעשה בראשית] כתיב וירא אלקים את כל אשר עשה30
Now, the essence of the laughter and the delight is revealed when the refinement and rectification of the Name Elokim is completed. As in the Work of Creation it is written, “And Elokim saw all that He had made,
The full delight is revealed only when the work of refining and rectifying the concealment of Elokim is finished. The account of creation shows this: G-d “saw all that He had made” only at the end of the six days.


והנה טוב מאד ויכולו השמים31 שבגמר כל המלאכה נתגלה התענוג משא״כ בעוד שלא נגמרה המלאכה אין התענוג מתגלה כ״א הוא עוסק לגמור המלאכה.
and behold, it was very good,” and, “And the heavens were completed”: at the completion of all the work the delight was revealed; whereas while the work was not yet completed, the delight is not revealed, but rather he is occupied with completing the work.
Only after “it was very good” and “the heavens were completed” was the delight revealed. While work is still being done, the worker is busy completing it and the pleasure is not yet revealed.


כך עד״ז עכשיו העסק הוא להיות עובד אלקים לאהפכא חשוכא לנהורא ובגמר ושלימות הבירורים אזי
So too, in the same way, now the occupation is to be “one who serves Elokim,” to turn darkness into light; and at the completion and perfection of the refinements, then
Our time is the time of work: to be “one who serves Elokim,” turning darkness into light. The delight will appear when all the refinements are complete.


כתיב ותחדש פני אדמה32 ישמח ה׳ במעשיו ויהיה גילוי הצחוק והתענוג ולכן נק׳ יצחק ע״ש [על שם] העתיד שלעתיד יהיה גילוי צחוק ותענוג זה:33
it is written, “And You renew the face of the earth,” “G-d will rejoice in His works,” and there will be the revelation of the laughter and the delight. And therefore he is called “Yitzchak,” after the future, for in the Time to Come there will be the revelation of this laughter and delight.
Then the verses will be fulfilled: “You renew the face of the earth,” “G-d will rejoice in His works.” That is why the name Yitzchak, “he will laugh,” is in the future tense: the laughter and delight belong to the Time to Come.




Section 3 · ¶6–9
Rivkah: the yoked team
6והנה ביצחק כתיב והנה יצחק מצחק34 את רבקה אשתו35. פי׳ שכל הצחוק ותענוג עליון דיצחק הנ״ל הוא נמשך ע״י רבקה אשתו.
Now, of Yitzchak it is written, “And behold, Yitzchak was sporting with Rivkah his wife.” Meaning: all the laughter and supernal delight of Yitzchak discussed above is drawn down through Rivkah his wife.
The verse “Yitzchak was sporting with Rivkah his wife” shows that Yitzchak’s laughter and delight comes about through Rivkah. Now the Alter Rebbe will explain what Rivkah represents.


כי הנה עיקר בחי׳ אתהפכא חשוכא לנהורא הוא שייך בנה״ב [בנפש הבהמית] שבאדם שהיא צריכה בירור ותקון לעשות לתקן משא״כ הנשמה עצמה א״צ [אין צריך / אינו צריך] תקון.36
For the main level of turning darkness into light pertains to the animal soul in a person, which needs refinement and rectification, “to make,” [that is,] “to rectify”; whereas the soul itself does not need rectification.
Turning darkness into light is mainly the work of refining the animal soul, the natural, self-centered life of a person. The G-dly soul itself needs no rectification; it came down only to refine the animal soul.


ונה״ב [ונפש הבהמית] שרשה מחיות המרכבה פני שור37 וכו׳ וכמו שיש כח בהמרכבה להיות והחיות נושאות את הכסא כך יש כח בנה״ב [בנפש הבהמית] להיות בה
And the animal soul is rooted in the Chayos of the Chariot, the face of the ox, etc. And just as there is power in the Chariot to be [such that] “the Chayos carry the Throne,” so there is power in the animal soul for there to be in it
The animal soul is rooted in the “face of the ox” among the Chayos, the holy creatures of Ezekiel’s Chariot, which carry the Divine Throne. Just as those creatures lift the Throne, the animal soul, once refined, has the power to lift up the G-dly soul.


וע״י עליות לנה״א [לנפש האלקית] והיינו אחר הבירור של נה״ב [נפש הבהמית] משום ששרשה גבוה מאד נעלה מלפני מלך כו׳:
and through it ascents for the G-dly soul, that is, after the refinement of the animal soul, because its root is very high, exalted, “from before the King, etc.”
After it is refined, the animal soul becomes a source of ascent for the G-dly soul, because its root is extremely high and exalted, “from before the King.”




7ובזה יובן ענין בחי׳ רבקה שהוא מלשון רבקות של שלש שלש בקר38 או של ארבע ארבע דהפי׳ הוא חבור וקשור של שלש או ארבע בהמות
And with this the matter of the level of Rivkah will be understood. It is from the term “rivkos” of three, three oxen, or of four, four, for the meaning is the joining and binding of three or four animals
The name Rivkah is connected to the Talmudic word “rivkah,” a team of three or four oxen yoked together. The name therefore means joining several animals into one working unit.


יחדיו נק׳ רבקה וכך הוא בענין חיות המרכבה כשהן כלולים ומתייחדים יחד להיות והחיות נושאות הן בחי׳ רבקה של שלש שלש בקר שהוא התכללות חג״ת [חסד גבורה תפארת] פני ארי׳ [אריה] מבחי׳ חסד.
together, [which] is called a “rivkah.” And so it is with the Chayos of the Chariot: when they are included and united together, so as to be [such that] “the Chayos carry,” they are the level of a “rivkah” of three, three oxen, which is the inter-inclusion of Chesed, Gevurah and Tiferes: the face of the lion from the level of Chesed,
The Chayos, the holy creatures of Ezekiel’s Chariot, carry the Throne when they are joined into one team. When three are joined, they are the three emotive attributes Chesed, Gevurah and Tiferes, each a “face”: the lion’s face corresponds to Chesed.




8ופני שור מבחי׳ גבורה כו׳. ולפעמים הן של ארבע ארבע שהוא בחי׳ פני אדם שבחיות המרכבה שהן ד׳ בחי׳ חגת״מ [חסד גבורה תפארת מלכות].
and the face of the ox from the level of Gevurah, etc. And sometimes they are of four, four, which is the level of the face of a man among the Chayos of the Chariot, for they are four levels: Chesed, Gevurah, Tiferes and Malchus.
The ox’s face corresponds to Gevurah. Sometimes the team has four, adding the face of a man, which corresponds to Malchus; so the four faces are Chesed, Gevurah, Tiferes and Malchus.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] האבות הן הן המרכבה3940 שהן ג׳ בחי׳ חג״ת [חסד גבורה תפארת] ודוד הוא רגלא רביעאה כו׳.
And similarly our Sages said, “The Patriarchs are themselves the Chariot”: they are the three levels of Chesed, Gevurah and Tiferes, and David is the fourth leg, etc.
The Sages say that the Patriarchs were the Chariot, meaning they were wholly given over to G-d’s will. Avraham, Yitzchak and Yaakov are Chesed, Gevurah and Tiferes, and King David, who embodies Malchus, is the fourth leg of the Throne.


וז״ש [וזהו שכתוב] במרכבת יחזקאל חוברות אשה אל אחותה41 שהן בבחי׳ חבור והתכללות שעי״ז דוקא והחיות נושאות כו׳
And this is what is said of Yechezkel’s Chariot, “joined one to another”: they are in a state of joining and inter-inclusion, for specifically through this, “the Chayos carry, etc.,”
Ezekiel describes the creatures’ wings as “joined one to another.” Their power to carry the Throne comes precisely from being joined and included in each other.


משום שע״י ההתכללות וחבור המדות יחדיו עי״ז מתעלים וממשיכים מבחי׳ עליונה מאד ששם כל המדות כלולים יחדיו (עמ״ש בפ׳ נח בענין זה).
because through the inter-inclusion and joining of the middos together, they are thereby elevated and draw from a very high level, where all the middos are included together (see what is explained in Parshas Noach on this matter).
When the attributes combine, they rise and draw from a very high level in which all the attributes are still one. The Alter Rebbe refers to his discussion of this in a maamar on Parshas Noach.


ועד״ז יובן בעבודת ה׳ באדם כשיש בחי׳ התכללות המדות אהוי״ר [אהבה ויראה] והתעוררות רחמים על נפשו שירדה פלאים42 זהו נק׳ בחי׳ רבקה של שלש שלש בקר שמדות נה״ב [נפש הבהמית] מתבררים מק״נ [מקליפת נוגה] ועולים לה׳.
And similarly it will be understood in the service of G-d in a person: when there is the level of inter-inclusion of the middos (emotive attributes), love and awe, and the arousal of compassion on his soul, which has descended wondrously low, this is called the level of a “rivkah” of three, three oxen; for the middos of the animal soul are refined from kelipas nogah and ascend to G-d.
The same happens in a person’s service of G-d. When love, awe and compassion for one’s own soul, which has fallen so low, all combine, the emotions of the animal soul are refined out of kelipas nogah, the mixed realm that can go either to good or to evil, and rise to G-d. This is a “rivkah” of three.


וזהו והנה רבקה יוצאת43 שיוצאת מק״נ [מקליפת נוגה] ואתהפכא חשוכא לנהורא ולפעמים היא של ארבע ארבע בהתכללות מדת מל׳ שהוא בחי׳ בטול וקבלת עול ועבודת עבד כי העבודה והיראה הן שני מצות כו׳.
And this is “And behold, Rivkah came out”: she comes out from kelipas nogah, and darkness is turned into light. And sometimes she is of four, four, with the inclusion of the attribute of Malchus, which is the level of self-nullification (bittul), accepting the yoke (kabbalas ol) and the service of a servant; for service and awe are two mitzvos, etc.
“Rivkah came out” means she comes out of kelipas nogah, and darkness becomes light. A “rivkah” of four adds Malchus: self-nullification, accepting the yoke and serving as a servant, which is distinct from awe, since service and awe are counted as two separate mitzvos.


וזהו שיצחק מצחק את רבקה אשתו44 דהיינו שבחי׳ יצחק שהוא התענוג שיתגלה לע״ל [לעתיד לבוא] הרי הוא נמשך את רבקה אשתו
And this is [why] “Yitzchak was sporting with Rivkah his wife”: that is, the level of Yitzchak, which is the delight that will be revealed in the Time to Come, is drawn “with Rivkah his wife”
This explains why Yitzchak “was sporting with Rivkah”: the future delight of Yitzchak comes through Rivkah, the refined and united emotions of the animal soul.


(שהוא בחי׳ בירור דשם ב״ן [שם ב״ן] בגימ׳ [בגימטריא] בהמה דהיינו ע״י בירור נה״ב [נפש הבהמית] כשעולה למעלה מעלה להיות בבחי׳ רבקה כי למטה הוא ענפין מתפרדין אבל ע״י הברור אז נעשה התכללות כו׳)45
(which is the level of the refinement of the Name Ban, [whose] numerical value is behemah [animal], that is, through the refinement of the animal soul, when it ascends higher and higher to be in the level of Rivkah; for below it is “branches that separate,” but through the refinement there then comes about inter-inclusion, etc.).
The Name Ban (Havayah spelled out to the value of 52) equals behemah, “animal,” in numerical value, so Rivkah’s work is refining the animal soul. Below, the soul’s drives are scattered “branches that separate”; once refined, they unite.


ולכן עי״ז דוקא ותרד העינה ותמלא כדה46 דהיינו שע״י בחי׳ בירור ובטול נפש הבהמית דוקא
And therefore, specifically through this, “she went down to the spring and filled her pitcher”: that is, specifically through the level of the refinement and nullification of the animal soul,
This is why Rivkah is the one who “went down to the spring and filled her pitcher”: the drawing down happens specifically through refining and nullifying the animal soul.


הנה ע״י העלאה זו נמשך להיות ירידה והמשכה בחי׳ ותמלא כדה היינו כ״ד ספרין דאורייתא.
through this ascent there comes about a descent and drawing down, the level of “and filled her pitcher,” namely the twenty-four books of the Torah.
The ascent of the animal soul brings about a descent from above: the filling of the pitcher, which is the twenty-four books of Scripture.


כי הנה כל התורה נתלבשה בענינים גשמיים כמו מצות תרומות ומעשרות בצמח וזרע הארץ ומצות קרבנות בבע״ח [בבעץ חיים]
For the entire Torah has been clothed in physical matters, such as the mitzvos of terumos and maasros in the vegetation and seed of the land, and the mitzvah of sacrifices with animals,
The Torah’s commandments are clothed in physical things: tithes and priestly gifts from produce, sacrifices from animals.


וכן בכל המצות שכ״ז [שכל זה] הוא נלקח מק״נ [מקליפת נוגה] וע״י המצות מתבררים ונמשך עי״ז גילוי א״ס ב״ה אשר אנכי מצוך.4748
and so too with all the mitzvos; all of this is taken from kelipas nogah, and through the mitzvos they are refined, and through this is drawn down the revelation of the Infinite One (Ein Sof), blessed be He, “which I (Anochi) command you.”
All these physical things come from kelipas nogah; performing the mitzvos with them refines them and draws into them the revelation of G-d Himself, as the verse says “which I (Anochi) command you,” the “I” of G-d’s own essence.




9וזהו הנה אנכי נצב על עין המים49 דהיינו בבחי׳ ותרד העינה ותמלא כדה נמשך ממש בחי׳ אנכי שהוא סדכ״ס [סבה דכל סבות] שממנו נמשך המעיין כו׳.
And this is “Behold, I (Anochi) stand by the spring of water”: that is, in the level of “she went down to the spring and filled her pitcher,” there is drawn down the very level of Anochi, which is the Cause of all causes, from which the spring is drawn, etc.
Eliezer says, “Behold, I (Anochi) stand by the spring of water.” The Alter Rebbe reads “Anochi,” “I,” as G-d’s very essence, the Cause of all causes, the source of the spring: through Rivkah’s drawing at the spring, this very level is drawn down.


ולכן כדי שיהי׳ [שיהיה] המשכה זו גילוי אוא״ס [אור אין סוף] ב״ה בדברים גשמיים שמק״נ [שמקליפת נוגה] הוא דוקא ע״י בירור נה״ב [נפש הבהמית] תחלה
And therefore, so that there may be this drawing down of the revelation of the Infinite Light (Or Ein Sof), blessed be He, into physical things that are from kelipas nogah, it is specifically through first refining the animal soul,
For G-d’s light to enter physical things, which come from kelipas nogah, the animal soul must first be refined.


שהיא ג״כ מק״נ [מקליפת נוגה] שאז אחר בירור והעלאה זו יוכל להיות המשכה וירידה זו (ועמ״ש כיוצא בזה ע״פ וספרתם לכם50 כו׳ וע״פ זכור את יום השבת).51
which is also from kelipas nogah; for then, after this refinement and ascent, this drawing down and descent can come about. (And see what is explained similarly on the verse “And you shall count for yourselves, etc.,” and on the verse “Remember the Shabbos day.”)
The animal soul is also from kelipas nogah; once it is refined and raised, the drawing down into physical things can follow. The Alter Rebbe refers to parallel discussions on counting the Omer and on remembering Shabbos.


וע״כ לא נתנה תורה למלאכים משום כלום יצה״ר [יצר הרע] יש ביניהם5253 ואין שייך אצלם בירור ק״נ [קליפת נוגה] ואתהפכא חשוכא לנהורא
And therefore the Torah was not given to the angels, because “Is there an evil inclination among you?” The refinement of kelipas nogah and turning darkness into light do not pertain to them.
This is why the Torah was not given to the angels: as Moshe argued, they have no evil inclination. They have nothing to refine and no darkness to turn into light.


ולכן א״א להיות ג״כ אצלם המשכה זו מבחי׳ אשר אנכי מצוך ואע״פ [ואף על פי] שבודאי נמשך גילוי אלקות למלאכים הוא מבחי׳ ונהר יוצא מעדן להשקות את הגן54 דבזה כתיב היושבת בגנים חברים55 שהם המלאכים מקשיבים לקולך.
And therefore this drawing down from the level of “which I (Anochi) command you” also cannot come about among them. And although a revelation of G-dliness is certainly drawn down to the angels, it is from the level of “And a river went out of Eden to water the garden,” of which it is written, “You who dwell in the gardens, the companions,” who are the angels, “listen to your voice.”
So the angels cannot receive the revelation of “Anochi” that comes through the mitzvos. They do receive a revelation of G-dliness, but only from the “river” that flows into the garden: the Song of Songs speaks of “companions,” the angels, who listen to the voice of the one who dwells in the gardens.


אבל גילוי בחי׳ ותרד העינה ותמלא כדה לא נמשך להם כ״א למטה דוקא. ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] עתידים צדיקים56 שיאמרו (המלאכים) לפניהם קדוש:
But the revelation of the level of “she went down to the spring and filled her pitcher” is not drawn down to them, but only below. And therefore our Sages said that the tzaddikim are destined to have (the angels) say “Holy” before them.
The “spring” level reaches only us below. That is why the Sages say that in the future the angels will say “Holy” before the tzaddikim: those who refined the world will stand higher than the angels.




Section 4 · ¶10–11
The love that waters cannot quench
10וזהו מים רבים לא יוכלו לכבות את האהבה.57 פי׳ מים רבים הוא ההתבוננות שהאדם משיג ומתבונן בגדולת ה׳
And this is “Many waters cannot quench the love.” Meaning: “many waters” is the contemplation in which a person comprehends and contemplates the greatness of G-d,
Now the Alter Rebbe returns to the verse and gives it a meaning in a person’s own service: the “many waters” are the contemplation of G-d’s greatness.


ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה] בפסוק שמע ישראל58 ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד] שמזה נמשך ואהבת בכל לבבך59 כו׳ ואהבה זו גדלה מאד להיות נפשו צמאה לה׳ בבחי׳ בכל מאדך בלי גבול.
in the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), in the verse “Shema Yisrael” and in “Blessed be the Name of the glory of His kingdom forever and ever,” from which comes “And you shall love... with all your heart, etc.” And this love grows very great, until his soul thirsts for G-d in the level of “with all your might,” without limit.
This is the meditation during the Shema: on the higher unity (the world is as nothing before G-d) and the lower unity (G-d is present within the world’s existence), expressed in “Shema Yisrael” and “Blessed be the Name.” From it comes the love of G-d, which can grow into a boundless thirst “with all your might.”




11ולא יוכל להשקיט ולכבות צמאון האהבה זו ע״י המים רבים עצמן שהיא ההתבוננות הנ״ל שמשיג ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה]
And the thirst of this love cannot be stilled and quenched by the “many waters” themselves, that is, the contemplation mentioned above, in which he comprehends the higher unity and the lower unity.
The contemplation that aroused this thirst cannot itself satisfy it: understanding more does not quench the longing.


כי אם רץ לבך60 שוב לאחד61 הוא דוקא ע״י עסק התורה ומצות מעשיות שזהו בחי׳ אשר אנכי ממש מצוך.
Rather, “if your heart runs, return to the One” is specifically through occupation in the Torah and practical mitzvos, which is the level of “which I (Anochi) Myself command you.”
The phrase “if your heart runs, return to the One” describes the soul’s longing followed by its return. The return, the fulfillment of the longing, comes through Torah study and practical mitzvos, in which G-d’s very “I” gives the command.


משא״כ בידיעה והתבוננות לבד הוא רק ידיעת מציאותו ולא בחי׳ אשר אנכי ממש מצוך שהוא כמו בחי׳ תפיסא במהו״ע [במהותו ועצמותו] כביכול ע״י המצות מעשיות דרמ״ח פקודין אינון רמ״ח אברי׳ [אברים] דמלכא.62
Whereas through knowledge and contemplation alone, there is only knowledge of His existence, and not the level of “which I Myself command you,” which is like the level of grasping His very essence, as it were, through the practical mitzvos; for “the 248 commandments are the 248 limbs of the King.”
Contemplation gives knowledge only that G-d exists, but a mitzvah is like grasping G-d’s essence itself, as it were. As the Tikkunei Zohar says, the 248 positive commandments are the “248 limbs of the King”: to hold a limb is to hold the King.


יתר על כן אפילו ההשגות שבג״ע [שבגן עדן] שהיא השגת מהות זיו השכינה ממש ולא מציאותו לבד עכ״ז [עם כל זה] עז״נ [על זה נאמר] מים רבים הנמשכים מנהר היוצא מעדן כו׳
Moreover, even the comprehensions in Gan Eden, which are a comprehension of the very essence of the radiance of the Shechinah and not merely of its existence, nevertheless of these it is said: “many waters,” which are drawn from the “river that went out of Eden, etc.,”
Even the souls’ understanding in Gan Eden, which perceives the actual radiance of the Shechinah and not only its existence, is still “many waters” flowing from the river.


לא יוכלו לכבות את האהבה דבחי׳ רבקה בכל לבבך ומאדך הנ״ל וכמ״ש מי לי בשמים63 וגו׳
“cannot quench the love” of the level of Rivkah, “with all your heart” and “with all your might,” mentioned above; as it is written, “Whom do I have in heaven, etc.”
These waters too cannot quench the love of Rivkah’s level, the love “with all your heart” and “with all your might”; as the Psalm says, the soul wants nothing in heaven, only G-d.


כי הגלוי שבג״ע [שבגן עדן] נקרא רק זיו והארה בלבד ונק׳ לקבל פרס לשון פרוסה כמ״ש במ״א.
For the revelation in Gan Eden is called only a radiance and a glimmer, and it is called “receiving a reward” [peras], an expression of “a slice” [perusah], as explained elsewhere.
The revelation in Gan Eden is only a radiance. It is called a “reward” (peras), related to perusah, “a slice”: only a portion of the whole.


אבל האהבה הנ״ל היא למהו״ע [למהותו ועצמותו] ית׳ וזה שלא ע״מ [על מנת] לקבל פרס64 כו׳ וזהו ונהרות לא ישטפוה65
But the love mentioned above is for His blessed essence itself, and this is “not in order to receive a reward, etc.” And this is “nor can rivers drown it,”
The soul’s love reaches for G-d’s essence itself, like one who serves “not in order to receive a reward.” This is why “rivers cannot drown it.”


כי בעבר הנהר ישבו אבותיכם6667 שבחי׳ אה״ר [אהבה רבה] הנ״ל היא מגעת למעלה אפילו מבחי׳ הנהר הנ״ל שהוא מקור כל הנהרות כו׳ וא״כ ודאי ונהרות לא ישטפוה:
for “your fathers dwelt beyond the river”: the level of the great love mentioned above reaches higher even than the level of the river mentioned above, which is the source of all the rivers, etc.; and if so, certainly “rivers cannot drown it.”
The verse in Joshua, “your fathers dwelt beyond the river,” is read as saying that this love stands beyond, above, the river, above even its source; so the rivers of revealed light certainly cannot drown it.




Section 5 · ¶12–19
The wealth of His house
12אך אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו.68 פי׳ אם הוא לשון כאשר שיש אם שאינו משמש בלשון ספק אלא בלשון ודאי.
However, “If a man would give all the wealth of his house for love, boz yavuzu lo [they would utterly scorn him].” Meaning: “if” is an expression of “when,” for there is an “if” that is not used in the sense of doubt but in the sense of certainty,
The verse continues, “If a man would give all the wealth of his house for love.” The Alter Rebbe notes that the Hebrew “im,” “if,” can mean “when”: it sometimes expresses certainty, not doubt.


כמו אם כסף תלוה.69 ואם יהיה היובל70 שאין זה לשון ספק אלא שבודאי יהיה הדבר ויבא.
as in “If you lend money,” and “And if the Jubilee shall be,” where this is not an expression of doubt; rather, the thing will certainly be and come.
He gives two examples from the Torah where “if” means a certainty: lending to the poor and the coming of the Jubilee year, both of which will surely happen.




13ולשון אם כאן אינו אלא לשון כאשר. פי׳ כאשר כסף תלוה את העני לא תהיה לו כנושה71 וכן כאשר יהיה היובל.72
And the word “if” here is nothing but an expression of “when.” Meaning: “When you lend money” to the poor, “do not be to him as a creditor”; and likewise, “when the Jubilee shall be.”
The two examples show that “if” can mean “when”: lending to the poor is a duty, not an option, and the Jubilee will certainly arrive.


וכמו כן אם יתן איש פי׳ כאשר יתן איש זה הקב״ה7374 שיתן בודאי והיינו לעתיד שיתן הוא לשון עתיד שלעתיד לבא יתן את כל הון ביתו שבזמן הזה אינו בא לידי גילוי כ״א לעתיד דוקא.
And similarly, “If a man would give” means “When a man will give”: this is the Holy One, blessed be He, who will certainly give; that is, in the Future, for “will give” is an expression of the future. For in the Time to Come He will give “all the wealth of His house,” which in the present time does not come to revelation, but only in the Future specifically.
So “If a man would give” means “When a man will give,” and the “man” is G-d, as the Midrash reads “man” in other verses. G-d will certainly give “all the wealth of His house,” His innermost treasures; but this will be revealed only in the Time to Come.


אך הגם שאין זה בגלוי עכשיו מ״מ נמשך הוא ממש בחי׳ זו ע״י תורה כ״ד ספרים דאורייתא ומצות מעשיות שהם בחי׳ והיו הדברים האלה אשר אנכי75 מי שאנכי76 ממש נמשך עי״ז.
However, although this is not revealed now, nevertheless this very level is drawn down through the Torah, the twenty-four books of the Torah, and the practical mitzvos, which are the level of “And these words which I (Anochi) [command you] shall be”: He who is truly “I” is drawn down through this.
Though hidden now, that same level is already drawn down through Torah study and practical mitzvos. The verse “these words which I (Anochi) command you” means that G-d, the true “I,” is Himself drawn down into them.




14וזהו מצוך ל׳ [לשון] צוותא וחבור. וזהו בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] אק״ב [אשר קדשנו במצותיו] אתה היינו מהו״ע [מהותו ועצמותו] ית׳ ברוך ונמשך בבחי׳ שם הוי׳ המתלבש בע״ס [בעשר ספירות] יו״ד בחכמה כו׳77
And this is [why it says] “command you” (metzavecha), an expression of togetherness and connection. And this is [the blessing] “Blessed are You, Havayah, our G-d, King of the universe, who has sanctified us”: “You” is His blessed essence itself; “blessed” [means] drawn down in the level of the Name Havayah, which is clothed in the Ten Sefiros, the yud in Chochmah, etc.,
The word “metzavecha,” “command you,” is related to “tzavsa,” togetherness: a mitzvah joins the person with G-d. The words of every blessing trace how G-d’s essence (“You”) is drawn down (“blessed”) through the Name Havayah, which enters the Ten Sefiros starting with the yud, Chochmah.


עד שנמשך להיות מלך העולם בבחי׳ מל׳ מקור דבי״ע והוא אשר קדשנו אשר לשון ענג כמו באשרי
until it is drawn down to be “King of the universe,” in the level of Malchus, the source of Beriah, Yetzirah and Asiyah. And this is “who (asher) has sanctified us”: “asher” is an expression of delight, as in “Happy am I (be’ashri),
It continues down until it becomes “King of the universe,” Malchus, the source of the lower worlds of Beriah, Yetzirah and Asiyah. Then “asher kideshanu,” “who has sanctified us”: the word asher is related to Leah’s word “be’ashri,” “happy am I,” which expresses delight.


כי אשרוני78 והוא בחי׳ תענוג וצחוק העליון שיתגלה לע״ל [לעתיד לבוא] בפו״מ [בפועל ממש] כשיתן הון ביתו כו׳ הוא נמשך עכשיו ממש כי היום לעשותם ולמחר לקבל שכרם.7980
for the daughters have called me happy.” And this is the level of the supernal delight and laughter that will be revealed in the Time to Come in actual fact, when He gives “the wealth of His house, etc.”: it is drawn down now, truly, for “Today to do them, and tomorrow to receive their reward.”
So the blessing over a mitzvah draws down now the supernal delight and laughter, Yitzchak’s future delight, that will be openly revealed when G-d gives “the wealth of His house.” As the Sages say, today is for doing the mitzvos and tomorrow for receiving their reward, and the reward is the revelation of what the mitzvah itself draws down.




15וענין פי׳ ברכה זו שצ״ל הוא עד״מ אם רוצה אדם להאיר למרחוקאו במקום חשך ואפילה צריך
And the meaning of this blessing that must be said is, by way of analogy: if a person wants to give light far off, or in a place of darkness and gloom, he must
The Alter Rebbe explains why a blessing is needed with a parable: to light a dark or distant place you need a larger torch.


להדליק אבוקה גדולה ולהוסיף על האור בכדי שיגיע אורו גם למרחוק וכך כדי שיגיע האור והגילוי בעשי׳ [בעשיה] הגשמי׳ [הגשמיים / הגשמיות / הגשמית] צריך להוסיף אור האבוקה וזהו הברכה כו׳.
kindle a great torch and add to the light, so that its light reaches far off as well. So too, in order for the light and revelation to reach the physical Asiyah, the light of the torch must be increased; and this is the blessing, etc.
To carry G-d’s light all the way down into the physical world, the light must be increased. That is what a blessing (berachah) does: it adds and draws down more light.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] חייב אדם לברך81 מאה ברכות בכ״י [בכל יום]. וכמ״ש בזוהר ר״פ חיי שרה82 דקכ״ג ע״א.83 שהוא המשכה מאתר עלאה סדכ״ס [סבה דכל סבות] כו׳.
And therefore our Sages said, “A person is obligated to recite a hundred blessings every day.” And as is said in the Zohar, at the beginning of Parshas Chayei Sarah, page 123a: that it is a drawing down from the supernal place, the Cause of all causes, etc.
This is why the Sages require a hundred blessings a day. The Zohar connects the hundred daily blessings with a drawing down from the highest source, the Cause of all causes.




16והנה ע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה8485 א׳ בתשובה ומעש״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא] כי ג״ע [גן עדן] הוא רק זיו השכינה
Now, of this our Sages said, “Better is one hour of teshuvah (return) and good deeds in this world than all the life of the World to Come,” for Gan Eden is only the radiance of the Shechinah,
The Mishnah says one hour of teshuvah and good deeds in this world is better than all of the World to Come. The reason: Gan Eden gives only the radiance of the Shechinah.


ולכן לא יוכל לכבות את האהבה אבל המשכה זו היא מבחי׳ מהו״ע [מהותו ועצמותו] ולא זיו לבד ולכן נק׳ הון ביתו. דהנה כתיב בחכמה יבנה בית.86
and therefore it cannot quench the love. But this drawing down is from the level of His very essence, and not the radiance alone, and therefore it is called “the wealth of His house.” For it is written, “With wisdom a house is built.”
Radiance cannot quench the soul’s love, but Torah and mitzvos draw down G-d’s very essence; that is why it is called “the wealth of His house,” the inner treasure. The word “house” leads to the verse “With wisdom a house is built.”


פי׳ אותיות התורה נק׳ בתים כמ״ש בס״י [בספר יצירה] שני אבנים87 בונות שתי בתים. ולכך נק׳ ת״ח [תלמיד חכם / תלמידי חכמים] בנאים88 שעוסקים בבנינו ש״ע [של עולם].
Meaning: the letters of the Torah are called “houses,” as it is said in Sefer Yetzirah, “Two stones build two houses.” And therefore Torah scholars are called “builders,” for they are occupied with the building of the world.
The letters of the Torah are called “houses”: Sefer Yetzirah calls letters “stones” and the words formed from them “houses.” So Torah scholars are called “builders,” because through their learning they build the world.




17והנה בחי׳ חכמה הוא חכים ולא בחכמה ידיעא89 שהוא למעלה מבחי׳ ונהר יוצא כמש״ל [כמה שכתוב לעיל] ובתבונה
Now, the level of Chochmah is “wise, but not with a known wisdom,” which is above the level of “And a river went out,” as explained above. “And with understanding
The verse from Proverbs is explained by level: Chochmah, the wisdom that is “not a known wisdom,” is the spring above the river.


יתכונן90 הוא מ״ש ולתבונתו אין חקר91 ובדעת חדרים ימלאון92 כל הון יקר ונעים והוא בחי׳ תענוג עליון הגנוז ומלובש בהתורה כמ״ש אני תורתך שעשעתי.93
it is established” is what is said, “His understanding is unsearchable.” “And with knowledge the rooms are filled with all precious and pleasant wealth”: this is the level of the supernal delight that is hidden and clothed in the Torah, as it is written, “I delight in Your Torah.”
“With understanding it is established” is Binah, the unsearchable understanding. “With knowledge the rooms are filled with all precious and pleasant wealth” refers to the supernal delight hidden in the Torah, as the Psalm says, “I delight in Your Torah.”




18וזהו בחי׳ הון ביתו שנמשך ע״י הדעת כי דעת ל׳ [לשון] חבור כמו והאדם ידע94 והיינו שמחבר וממשיך בחי׳ תענוג עליון ממקור התענוגים בחו״ב [בחכמה ובינה] דאורייתא מחכמה נפקת.959697
And this is the level of “the wealth of His house,” which is drawn down through Daas; for “daas” is an expression of connection, as in “And Adam knew.” That is, it connects and draws down the level of the supernal delight from the source of delights into the Chochmah and Binah of the Torah, [for] “the Torah comes forth from Chochmah.”
The “wealth of His house” is drawn down by Daas, since “daas” means connection, as in “Adam knew Chavah.” Daas connects the supernal delight from its source with the Chochmah and Binah of the Torah, which comes forth from Chochmah.


והוא ע״ד מ״ש בספר הבהיר98 דהע״ה [דוד המלך עליו השלום] היה מחבר תורה שלמעלה בהקב״ה וגילוי זה יהיה בפו״מ [בפועל ממש] לע״ל [לעתיד לבוא] שיתן איש אתכל הון ביתו הון יקר ונעים.
And this is like what is said in Sefer HaBahir, that King David, peace be upon him, would connect the Torah above with the Holy One, blessed be He. And this revelation will be in actual fact in the Future, when “a man will give all the wealth of his house,” “precious and pleasant wealth.”
Sefer HaBahir says that King David would connect the Torah above with G-d; the Alter Rebbe compares this to the work of Daas. In the future this connection will be openly revealed, when G-d gives “all the wealth of His house.”




19וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עתיד הקב״ה להנחיל לכל צדיק ש״י עולמות99100 וזהו בחי׳ ההון יקר כי יקר ג״כ גימטריא יש
As our Sages said, “In the future the Holy One, blessed be He, will give each tzaddik three hundred and ten worlds as an inheritance”; and this is the level of the “precious wealth,” for “yakar” [precious] too is numerically equal to “yesh” [310].
The Mishnah says every tzaddik will inherit 310 worlds, which is the “precious wealth”: yakar (precious) and yesh (there is, 310) have the same numerical value.


ולכן נאמר אם יתן אי״ש101 א׳ י״ש שהמשכת ש״י עולמות נמשכים מן אלופו של עולם וכמ״ש אאלפך חכמה אאלפך בינה.102
And therefore it says, “If a man (ish) would give”: aleph, yesh; for the drawing down of the 310 worlds is drawn from the Master (Aluf) of the world, as it is written, “I will teach you (a’alefcha) wisdom, I will teach you understanding.”
The word ish (man) is spelled aleph plus yesh: the 310 worlds (yesh) come from the aleph, the Master (Aluf) of the world. Job’s “a’alefcha,” “I will teach you,” shares the root of aleph.


ונאמר קנה חכמה קנה בינה103 ב״פ [ב׳ פעמים] קנה גימטריא י״ש שכ״ז [שכל זה] נמשך מבחי׳ האלף אאלפך כו׳:
And it says, “Acquire wisdom, acquire understanding”: twice “kneh” [acquire] is numerically “yesh,” for all this is drawn from the level of the aleph, “I will teach you, etc.”
Similarly, “acquire” (kneh, 155) said twice equals 310, yesh; all of it comes from the aleph, the level of G-d as the source of wisdom.




Section 6 · ¶20–25
Plundering the treasure
20והנה בחי׳ גילוי זה הוא מרוה צמאון האה״ר [האהבה רבה] הנ״ל וזהו בוז יבוזו לו ל׳ [לשון] ביזה ושלל104 וכמו אדם הבוזז וחוטף דבר יקר הערך
Now, this level of revelation quenches the thirst of the great love mentioned above. And this is “boz yavuzu lo,” an expression of plunder and spoil, like a person who plunders and snatches a thing of precious worth,
This revelation is what quenches the soul’s great love. “Boz yavuzu lo” is now read not as scorn but as “bizah,” plunder: a person grabs something of great value.


כמו ביזת אוצרות יקרים שבוזז וחוטף משום שמא אין ראוי שיתנו לו דרך נתינה ע״כ בוזז וחוטף לגודל תשוקתו לזה.
such as the plundering of precious treasures, where he plunders and snatches because perhaps it is not fitting that they would give it to him by way of giving; therefore he plunders and snatches, out of the greatness of his longing for it.
Plunderers seize treasure because they do not expect to receive it as a gift; they snatch it out of their intense longing.




21וכך הוא בהתגלות אוצרו הטוב שהוא בחי׳ סדכ״ס [סבה דכל סבות] אשר עין לא ראתה105 אלקים זולתך. ונק׳ הון ביתו ע״כ כאשר יומשך ויתן גילוי אוצרות אלו אזי בוז יבוזו עד״מ.
And so it is with the revelation of “His good treasure,” which is the level of the Cause of all causes, [of which it is said,] “No eye has seen, O G-d, besides You.” And it is called “the wealth of His house.” Therefore, when the revelation of these treasures is drawn down and given, then “boz yavuzu,” by way of analogy.
G-d’s “good treasure” is the Cause of all causes, which “no eye has seen” but G-d. When He reveals these treasures, the soul will “plunder” them, figuratively speaking.


ובחי׳ זו עכשיו היא שמחת הנפש בעסק התורה ומצות אחר הצמאון ואה״ר [ואהבה רבה] בק״ש [בקריאת שמע] אשר יעורר האדם בנפשו להיות מי לי בשמים106 כו׳ ומים רבים לא יוכלו לכבות את האהבה.107
And this level, now, is the joy of the soul in occupation with the Torah and the mitzvos, after the thirst and the great love in the recitation of the Shema, which a person arouses in his soul so as to be [in the state of] “Whom do I have in heaven, etc.,” and “Many waters cannot quench the love.”
Even now this is felt as the soul’s joy in Torah and mitzvos, after the thirst and love aroused in the Shema, when one feels that only G-d Himself can satisfy the soul.


זאת ישים אל לבו כי הדברים האלה הן ד״ת [דברי תורה] ומצות הם הם בחי׳ גילוי הון יקר הנ״ל.
Let him take this to heart: that these things, the words of Torah and the mitzvos, are themselves the level of the revelation of the “precious wealth” mentioned above.
A person should reflect that the words of Torah and the mitzvos are themselves that “precious wealth.”




22וכמ״ש יראת ה׳ היא אוצרו108 ולזאת ישמח לבו בשמחה ובטוב לבב109 מרוב כל. וזהו ותרד העינה ותמלא כדה ותעל.110
As it is written, “The fear of G-d is His treasure.” And for this his heart should rejoice, with joy and with gladness of heart, “from the abundance of everything.” And this is “she went down to the spring, filled her pitcher, and came up.”
Isaiah calls the fear of G-d “His treasure,” so one should serve with joy. And Rivkah “went down, filled her pitcher, and came up”: going down to the spring leads to going up.


שע״י כ״ד ספרים דאורייתא עם היות שזהו בחי׳ שוב וירידה שנתלבשו בעשיה גשמית הנה עי״ז אדרבה ותעל גם למעלה מאה״ר [מאהבה רבה] הנ״ל דבחי׳ רבקה כו׳
For through the twenty-four books of the Torah, although this is the level of return and descent, for they were clothed in physical Asiyah, nevertheless through this, on the contrary, “she came up,” even above the great love mentioned above, of the level of Rivkah, etc.
The twenty-four books of the Torah are a “return” and descent into the physical world, yet through them one rises even higher than the great love of Rivkah’s level.


והגם שמים רבים לא יוכלו לכבות את האהבה היינו מים רבים דייקא שנמשכו מבחי׳ הנהר
And although “many waters cannot quench the love,” that is “many waters” specifically, which were drawn from the level of the river.
The “many waters” that cannot quench the love come from the river, the revealed level.


אבל כ״ד ספרים דאורייתא הם נמשכים מבחי׳ ותרד העינה שהמעיין נמשך מבחי׳ סדכ״ס [סבה דכל סבות] ממש כמ״ש הנה אנכי נצב על עין המים111 ולכן עי״ז ירוו צמאון האה״ר [האהבה רבה] ולכן אדרבה המעיין הוא נראה קטן יותר מהנהר
But the twenty-four books of the Torah are drawn from the level of “she went down to the spring,” for the spring is drawn from the very level of the Cause of all causes, as it is written, “Behold, I (Anochi) stand by the spring of water”; and therefore through this the thirst of the great love will be quenched. And therefore, on the contrary, the spring appears smaller than the river;
But the Torah comes from the spring, which comes from G-d’s essence, the “I” who “stands by the spring”; only this quenches the thirst. The spring looks smaller than the river.


היינו משום שהוא קרוב יותר לבחי׳ אנכי סדכ״ס [סבה דכל סבות] ע״כ יש בו הבטול יותר דכל הקרוב קרוב קמי׳ [קמיה] כו׳ וכמאמר אין זולתך לחיי עוה״ב [עולם הבא] אפס בלתך כו׳.
that is, because it is closer to the level of Anochi, the Cause of all causes, therefore there is more self-nullification (bittul) in it, for “whatever is closer is closer before Him, etc.”; and as the saying, “There is none besides You for the life of the World to Come; there is nothing apart from You, etc.”
The spring is smaller because it is closer to G-d, and what is closer to Him is more nullified before Him. This is like the prayer that speaks of “none besides You” and “nothing apart from You.”


אבל באמת בודאי הרי מקור מוצא המים הוא מהמעיין וממנו נמשך להנהר כמ״ש המשלח מעינים בנחלים.112
But in truth, certainly, the source from which the water comes forth is the spring, and from it [the water] is drawn to the river, as it is written, “He sends forth springs into the streams.”
But in truth the spring is the source of the river’s water, as the Psalm says, “He sends forth springs into the streams.”




23וגם מי מעיין נק׳ מים חיים כו׳. ובוז יבוזו כמאמר שיננא חטוף ואכול113 חטוף ובריך דהיינו כמ״ש לכו לחמו בלחמי114 וכמ״ש פי פערתי ואשאפה115 כו׳. עמא פזיזא116 כו׳.
And also, spring water is called “living water,” etc. And “boz yavuzu” is as the saying, “Sharp one, snatch and eat, snatch and bless”; that is, as it is written, “Come, eat of my bread,” and as it is written, “I opened my mouth wide and panted, etc.”; “An impetuous people, etc.”
Spring water is called “living water,” because it flows from its source. The Alter Rebbe illustrates the eager “snatching” of boz yavuzu with the Talmud’s advice to “snatch and eat,” with Wisdom’s invitation “Come, eat of my bread,” with the Psalmist’s “I opened my mouth wide and panted,” and with the description of Israel at Sinai as an “impetuous people” who said “we will do” before “we will hear.”


ולכן נרמז ג״כ נסוך המים בחג בלשון בוז יבוזו כמ״ש בזוהר117 דהיינו כי בקרבנות דיום שני וששי ושביעי נרמז נסוך המים כמארז״ל [כמאמר רבותינו זכרונם לברכה] נאמר בשני ונסכיהם כו׳.118
And therefore the water libation on the Festival is also alluded to in the expression “boz yavuzu,” as is said in the Zohar. That is, in the offerings of the second, sixth and seventh days the water libation is alluded to, as our Sages said, “It says on the second [day], ‘and their libations,’ etc.”
The Zohar finds the water libation of Sukkos hinted in the word “boz”: the libation is alluded to in the offerings of the second, sixth and seventh days of the festival, as the Talmud derives from the wording of those verses.




24ושני וששי ושביעי הם אותיות בוז. והיינו משום שזהו ג״כ ע״ד ביזה הנ״ל להשקיט רשפי אש האהבה שבמזבח שהוא ע״י נסוך המים מהמעיין כמ״ש ושאבתם מים בששון119 כו׳
And “second,” “sixth” and “seventh” [bet, vav, zayin] are the letters of “boz.” And that is because this too is in the manner of the “plunder” mentioned above: to still the fiery flashes of the love that is on the altar, which is through the libation of water from the spring, as it is written, “And you shall draw water with joy, etc.”
The letters for two, six and seven, bet, vav and zayin, spell “boz.” The water libation is a kind of “plunder”: water drawn from the spring stills the flames of love burning on the altar, the soul’s fiery love, and it was done with great joy.


ולכן נסוך זה דוקא אחר עשי״ת [עשרת ימי תשובה] שהיא תגבורת האהבה בבחי׳ תשובה ועמך לא חפצתי120 כו׳ ע״ד והנה רבקה יוצאת121 כנ״ל.
And therefore this libation is specifically after the Ten Days of Teshuvah, which are the intensification of love in the level of teshuvah (return), and “besides You I desire nothing, etc.,” in the manner of “And behold, Rivkah came out,” as mentioned above.
The libation comes after the Ten Days of Teshuvah, when love for G-d is intensified through return, “besides You I desire nothing.” That is Rivkah “coming out,” the ascent from below that must come first.




25ועי״ז אח״כ דוקא נמשך בחי׳ ותרד העינה ותמלא כדה122 וכמש״ל [וכמה שכתוב לעיל] ולכן היה בזה שמחה רבה ועצומה כו׳.
And through this, specifically afterward, the level of “she went down to the spring and filled her pitcher” is drawn down, as explained above; and therefore there was in this a great and intense joy, etc.
After the ascent of the Days of Teshuvah comes the drawing down, “she filled her pitcher.” This is why the water drawing on Sukkos was accompanied by such great joy.


וגם כי זהו כמו בחי׳ הון ביתו ממש שהוא גנוז באותיות התורה שהרי לא נתפרש בתורה בפי׳ מצות ניסוך המים
And also because this is like the very level of “the wealth of His house,” which is hidden in the letters of the Torah; for the mitzvah of the water libation is not stated explicitly in the Torah,
Another reason for the joy: the water libation is like “the wealth of His house,” the hidden treasure, because it is not written explicitly in the Torah.


רק שחז״ל [שחכמינו זכרונם לברכה] גילו לנו זה שהוא מרומז בתורה המ״ם ביום שני. והיו״ד ביום ששי. והמ״ם בשביעי. וזהו הון ביתו הגנוז ומוטמן כו׳:
but our Sages revealed to us that it is alluded to in the Torah: the mem on the second day, the yud on the sixth day, and the mem on the seventh. And this is “the wealth of His house,” which is hidden and concealed, etc.
The Sages found it hidden in extra letters of the verses: a mem on the second day, a yud on the sixth, a mem on the seventh, spelling mayim, water. A mitzvah hidden in the letters of the Torah is “the wealth of His house,” concealed and stored away.




Section 7 · ¶26–31
Psalm 93 and the long day
26ועכ״ז [ועם כל זה] יובן מ״ש נשאו נהרות קולם123 ישאו נהרות דכים ופי׳ בזוהר פ׳ וארא (דף כ״ג ע״א)124 אינון נהרות כמד״א [כמה דאת אמר] ונהר יוצא מעדן125 וגו׳
And with all this will be understood what is written, “The rivers have lifted up their voice; the rivers shall lift up their dochyam.” And the Zohar explains, on Parshas Va’eira (page 23a): “These are the rivers, as it is said, ‘And a river went out of Eden, etc.’”
The Alter Rebbe now reads Psalm 93, “The rivers have lifted up their voice; the rivers shall lift up their dochyam.” The Zohar identifies these rivers with the river that goes out of Eden.


והיינו בחי׳ בינה שע״י ההתבוננות בגדולת א״ס ב״ה נולד׳ רשפי אש האהבה לדבקה בה׳. וזהו נשאו נהרות קולם והוא ההעלאה מלמטה למעלה.
And this is the level of Binah (understanding), for through contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, the fiery flashes of love are born, to cleave to G-d. And this is “The rivers have lifted up their voice”: it is the ascent from below upward.
The rivers are Binah, understanding: contemplating G-d’s greatness gives birth to a fiery love and a desire to cleave to Him. “The rivers have lifted up their voice” is this ascent from below upward.


וכן בתרגום קלהון בשירתא הרי קול זה הוא בחי׳ השיר שהוא העלאה כנודע מענין השיר שהלוים אומרים ואח״כ נמשך עי״ז המשכה מלמעלה למטה.
And so too the Targum [renders], “their voice in song.” This voice is the level of song, which is an ascent, as is known from the matter of the song that the Levites say; and afterward, through this, a drawing down from above to below is drawn.
The Aramaic Targum renders “their voice” as “in song.” Song is an ascent, like the song of the Levites in the Temple, and it brings a drawing down from above in response.




27וכמש״ל [וכמה שכתוב לעיל] שע״י והנה רבקה יצאת בבחי׳ העלאה עי״ז אח״כ ותרד העינה ותמלא כדה כנ״ל וכמ״ש אם ישים אליו לבו126 רוחו ונשמתו אליו יאסף.
And as explained above, through “And behold, Rivkah came out,” in the level of ascent, through this afterward “she went down to the spring and filled her pitcher,” as mentioned above; and as it is written, “If he sets his heart to Him, His spirit and His breath will be gathered to him.”
As with Rivkah, the ascent comes first and the drawing down follows. Job’s verse is read the same way: when a person sets his heart to G-d, G-d’s spirit is gathered to him in response.


וזהו ישאו נהרות דכים ותרגומו יקבלון נהרותא אגר שבחיהון שהשכר הוא ההמשכה מאוא״ס [מאור אין סוף] המלובש בתורה חכים ולא בחכמה ידיעא שהיא למעלה מבחי׳ הבינה וההשגה.
And this is “the rivers shall lift up their dochyam,” and its Targum is, “The rivers will receive the reward of their praises”: the reward is the drawing down from the Infinite Light (Or Ein Sof), blessed be He, that is clothed in the Torah, “wise, but not with a known wisdom,” which is above the level of Binah and comprehension.
The second half of the verse, “the rivers shall lift up their dochyam,” is rendered by the Targum as “the rivers will receive the reward of their praises.” The reward is the Infinite Light clothed in the Torah, the “wise, but not with a known wisdom,” above Binah and all comprehension.


והוא ע״ד השולח מעינים בנחלים. וכדפי׳ בזוהר פ׳ חוקת (דף קפ״א ע״א)127 ונק׳ דכים לשון צלילות ובהירות כמו מר דרור128 ומתרגמינן מירא דכיא.129
And it is in the manner of “He sends forth springs into the streams,” and as is explained in the Zohar, Parshas Chukas (page 181a). And it is called “dochyam,” an expression of clearness and brightness, as in “pure myrrh” (mar deror), which we render [in Aramaic] “mira dachya.”
This is the spring that feeds the rivers. The Alter Rebbe gives several meanings of “dochyam”: first, clarity and brightness, since the Aramaic translation renders “pure myrrh” as “mira dachya.”


וזה מורה על הלכות התורה כמ״ש במ״א בענין מרדכי וכן הוא ל׳ [לשון] טהרה כמו על איל קמצא דכן130 דהיינו המשכת ח״ע [חכמה עילאה] בתורה הוא לברר הטהור מן הטמא.131
And this indicates the laws of the Torah, as explained elsewhere on the matter of Mordechai. And it is also an expression of purity, as in “concerning the ayil kamtza [locust], that it is pure (dachan)”; that is, the drawing down of supernal Chochmah in the Torah is to separate the pure from the impure.
This clarity refers to the laws of the Torah (as explained elsewhere on Mordechai, whose name is linked with mira dachya). “Dachan” also means ritually pure, as in the Mishnah about a kind of locust being pure: the Torah’s supernal wisdom distinguishes pure from impure.




28ונק׳ דכיין ומסאבין. וגם דכים דך ים היינו כד הנמשך מים החכ׳ [החכמה] כמ״ש ותמלא כדה132 כו׳.
And they are called “dachyan u’mesaavin” [pure and impure]. And also “dochyam” [is] “dach yam,” that is, a pitcher (kad) that is drawn from the sea (yam) of Chochmah, as it is written, “and she filled her pitcher, etc.”
The Aramaic for pure and impure is “dachyan u’mesaavin.” Another reading: “dochyam” is “dach yam,” the reversed letters of kad (pitcher) plus yam (sea): a pitcher drawn from the sea of Chochmah, which is Rivkah’s “she filled her pitcher.”


וגם דכים ל׳ [לשון] עומק ושפלות כדפרש״י [כדפירש רש״י / כדפירוש רש״י] שהוא בחי׳ השוב ובטול שאחר הרצוא. וכתיב ואת דכא ושפל רוח133 וכמ״ש במ״א ע״פ ונשב בגיא134 כו׳
And also, “dochyam” is an expression of depth and lowliness, as Rashi explains, which is the level of the return and self-nullification (bittul) that follows the running. And it is written, “and with the crushed and lowly of spirit,” and as explained elsewhere on the verse “And we dwelt in the valley, etc.”
A third meaning, following Rashi, is depth and lowliness: the “return” and self-nullification that follows the soul’s “running” toward G-d. Isaiah says G-d dwells with the crushed (daka) and lowly in spirit.


וכמ״ש ג״כ אי זה בית135 אשר תבנו לי136 כו׳ ואל זה אביט אל עני ונכה רוח כו׳.
And as it is also written, “What house could you build for Me, etc.… but to this one I will look: to the poor and the broken of spirit, etc.”
And Isaiah says that no house can contain G-d, yet He looks to the poor and broken in spirit. Humility, not grandeur, is where G-d rests.




29והדר מפרש מהו מעלת השכר הזה מקולות מים רבים137 אדירים כו׳ אדיר במרום כו׳. ופי׳ כמ״ש בפע״ח [בפרי עץ חיים] שער היוכ״פ [היום כפור / היום הכפורים] פ״ג [פרק ג׳] כי יש קולות עליונים שמהן ניזונים או״א [אבא ואימא] כו׳ ע״ש.
And then it explains what the virtue of this reward is: “More than the voices of many waters, the mighty, etc.; mighty on high, etc.” And the explanation is as explained in Pri Etz Chaim, Sha’ar Yom HaKippurim, chapter 3, that there are supernal voices from which Abba and Imma are nourished, etc.; see there.
The next verse describes the reward’s greatness: “More than the voices of many waters... mighty on high is G-d.” Pri Etz Chaim teaches that there are supernal “voices” that nourish Abba and Imma, the intellectual configurations (Chochmah and Binah).


ועמ״ש ע״פ וכל העם רואים את הקולות138139 כו׳ וזהו עדותיך נאמנו מאד140 לביתך נאוה קודש. עד״מ בחכמה יבנה בית141 דקאי על תיבות ואותיות התורה שנמשכו ונבנו ע״י ח״ע [חכמה עילאה].
And see what is explained on the verse “And all the people saw the voices, etc.” And this is “Your testimonies are very faithful; holiness befits Your house,” in the manner of “With wisdom a house is built,” which refers to the words and letters of the Torah, which were drawn down and built through supernal Chochmah.
The Alter Rebbe also refers to his explanation on “all the people saw the voices” at Sinai. “Your testimonies are very faithful; holiness befits Your house”: the “house” is again the words and letters of the Torah, built through supernal Chochmah.




30ועדותיך נאמנו. עדות לשון דעת היא כמ״ש ובדעת חדרים ימלאו142 כל הון יקר143 הנק׳ הון ביתו.
“Your testimonies are faithful”: “testimony” is an expression of knowledge, as it is written, “And with knowledge the rooms are filled with all precious wealth,” which is called “the wealth of His house.”
“Testimony” (eidus) is related to daas, knowledge, and daas fills the rooms with “all precious wealth,” the “wealth of His house.”


וזהו לביתך נאוה קדש.144 שהוא המשכה מבחי׳ קדש העליון אור א״ס ב״ה. ה׳ לאורך ימים הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] על אלף השביעי יום שכולו ארוך.145
And this is “holiness befits Your house”: it is a drawing down from the level of the supernal Holiness, the Infinite Light, blessed be He. “G-d, for length of days” is as our Sages said concerning the seventh millennium, “a day that is entirely long.”
“Holiness befits Your house” means the Torah draws down from the supernal holiness, the Infinite Light. The verse ends “for length of days,” which the Sages apply to the seventh millennium, “a day that is entirely long.”




31והענין הוא כי פי׳ כולו ארוך היינו שגם בתחלתו הוא ארוך. ולכאורה אין לשון אריכות נופל רק בסיום וסוף ולא בתחלה. ואיך כולו ארוך גם בתחלתו.
And the matter is: the meaning of “entirely long” is that even at its beginning it is long. But seemingly, the term “length” applies only to the conclusion and end, and not to the beginning; so how is it “entirely long,” even at its beginning?
The question: “long” usually describes how far something extends to its end, so how can a day be long even at its beginning?


אך הכוונה שיהיה גילוי אור א״ס ב״ה המלובש בסתר עליון שנק׳ אריך אנפין כמ״ש ארך אפים146 כו׳.
But the intent is that there will be a revelation of the Infinite Light, blessed be He, which is clothed in the supernal hiddenness called Arich Anpin, as it is written, “long-suffering (erech apayim), etc.”
The answer: in the future the Infinite Light hidden in Arich Anpin (the “Long Countenance,” the inner level of Keser) will be revealed. Arich is related to erech apayim, “long-suffering.”


ונק׳ אריך אנפין היינו שיכול לימשך גם למטה בעשי׳ [בעשיה] כי קמיה ית׳ שוה ומשוה רוחניות וגשמיות
And it is called Arich Anpin, meaning that it can be drawn down also below into Asiyah, for before Him, blessed be He, spirituality and physicality are equal, and He makes them equal.
It is called “long” because it can extend all the way down into the physical world: before G-d, spiritual and physical are equal.


ולכן יהיה הגילוי למטה ביחו״ת [ביחודא תתאה] כמו ביחו״ע [ביחודא עילאה] (ועמ״ש ע״פ ועתה יגדל147 נא כו׳ כאשר דברת לאמר148 ה׳ ארך אפים כו׳)
And therefore the revelation below, in the lower unity, will be as in the higher unity. (And see what is explained on the verse “And now, please, let [the power] be great, etc., as You have spoken, saying: G-d is long-suffering, etc.”)
So in the future G-d will be revealed below, in the lower unity, as He is above, in the higher unity. The Alter Rebbe refers to his maamar on Moshe’s prayer quoting “G-d is long-suffering.”


וע״כ כולו ארוך בתחלה כמו בסוף שהוא גילוי בחי׳ שאין לו תחלה ואין לו תכלה ועד״ז הוא מארז״ל [מאמר רבותינו זכרונם לברכה] כסא דמלכא משיחא149 מחזיק רכ״א לוגין שאין לו פי׳ ע״פ פשוטו כלל מהו ענין רכ״א לוגין דוקא.
And therefore it is entirely long, at the beginning as at the end, for it is the revelation of the level that has no beginning and no end. And similar to this is the saying of our Sages, “The cup of King Mashiach holds two hundred and twenty-one lugin,” which has no explanation at all according to its plain meaning: what is the significance of two hundred and twenty-one lugin specifically?
A level with no beginning and no end is “long” at the start as at the finish. The same idea explains the Sages’ saying that Mashiach’s cup holds 221 lugin, a number that makes no sense literally.


אלא הכוונה שהכוס הוא הכלי לגילוי אוא״ס [אור אין סוף] ב״ה ויהיה הגילוי בו מבחי׳ ארך אפים כו׳ כנ״ל:
Rather, the intent is that the cup is the vessel for the revelation of the Infinite Light, blessed be He, and the revelation in it will be from the level of “erech apayim, etc.,” as mentioned above.
The cup is a vessel for the revelation of the Infinite Light from the level of “erech” (long): erech, aleph-reish-kaf, equals 221.



In one’s avodah
After arousing in the Shema a love for G-d that nothing else can satisfy, a person should know that the words of Torah and the mitzvos are themselves G-d’s precious treasure. He should seize them eagerly and with joy, and refine his animal soul through love, awe and acceptance of the yoke, for that ascent is what draws G-d’s essence into the world.
Questions for discussion
	Why can even the revelation of Gan Eden not satisfy the soul’s love, while a physical mitzvah can?
	How does the concealment of the Name Elokim make G-d’s delight possible?
	What does Rivkah’s name, a team of yoked oxen, teach about refining the emotions?
	Why does the spring look smaller than the river, and what does this teach about closeness to G-d?
	In what sense is the joy of Torah and mitzvos a “plunder” of G-d’s treasure?

For children · ages 9–13
For the children at the table
The spring and the rivers

The big idea
Our love for G-d can be satisfied only by G-d Himself, and we reach Him through the words of Torah and the mitzvos.


The verse says, “Many waters cannot quench the love.” The maamar compares the Torah to water. A spring wells up, hidden, from deep under the earth; rivers flow from it openly across the land. The rivers are the Torah’s secrets that the souls understand and enjoy in Gan Eden, the Garden of Eden. The spring is G-d’s own wisdom, which no one can grasp. When we think about G-d’s Oneness while saying the Shema, a great love for Him can wake up in us. Even the rivers of Gan Eden cannot satisfy that love, because the soul wants G-d Himself. What does satisfy it? The Torah and the mitzvos, which come from the spring. This is hinted in Rivkah, who “went down to the spring and filled her pitcher.” Her name means animals yoked together as a team. When our love, our awe and our acceptance of G-d’s will pull together like that team, they rise up, and that brings G-d’s light down into the mitzvos, something even the angels cannot do. So the words of Torah and the mitzvos are G-d’s own treasure, and we should take hold of them eagerly and with joy.

The mashal
A person who wants light to reach far away, or into a dark place, must light a big torch. So too, the blessing said over a mitzvah adds to G-d’s light, so that it reaches all the way down into our physical world. And when that treasure is given, the soul seizes it the way someone grabs a precious treasure, out of great longing for it.

Questions for the Shabbos table
	Why can’t even the delights of Gan Eden satisfy the soul’s love for G-d?
	What do the hidden spring and the open rivers stand for, and why is the spring greater?
	Before which mitzvah this week will you say the blessing slowly, remembering that the mitzvah is G-d’s own treasure?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1מים רבים
The note records that this maamar exists in a transcript by the Mitteler Rebbe, printed in Sefer HaMaamarim 5569; it is a parallel text of the same discourse.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ט ע׳ א. (באחד מהכת״י נרשם ”תורה הנאמרה שבת שלפני פורים על חתונת נכדו תקסטי״ת”. ובאוה״ת יתרו ע׳ תתיד מצויין ”עיין בהביאור ע״פ מים רבים לא יוכלו כו׳ (דחתונת ב״ד ר׳ בער)”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות מאמר זה ראה ד״ה זה ש״פ תולדות תשי״ז לכ״ק אדמו״ר זי״ע (נדפס בסה״מ מלוקט ח״א).
2מים רבים
“Many waters cannot quench the love, nor can rivers drown it; if a man gave all the wealth of his house for love, they would utterly scorn him.” The whole maamar is an interpretation of this verse.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ז.
3והנה הנהרות נמשכים מן המעיינות
The note points there for the difference between a river and springs, the distinction on which this maamar is built.
Kehot’s noteההפרש בין נהר למעיינות — ראה אוה״ת שה״ש כרך ב ע׳ תנה.
4השולח מעינים
“He sends forth springs into the streams.” Cited to show that the rivers and streams draw their water from the springs.
Psalms 104:10תהילים ק״ד:י׳
Kehot’s noteתהלים קד, י.
5הוי כל צמא לכו למים
“Ho, everyone who thirsts, come to the water.” The Sages read “water” here as the Torah; the verse grounds the comparison of Torah to water.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
6חכים ולא בחכמה ידיעא
From the prayer of Eliyahu (Patach Eliyahu) in the introduction to the Tikkunei Zohar: G-d is “wise, but not with a known wisdom.” Here it describes the hidden “spring” level of the Torah.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
7ונהר יוצא מעדן
“And a river went out of Eden to water the garden, and from there it divided.” The Alter Rebbe reads it as the revelation that flows into Gan Eden and branches out to each soul.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
8The Zohar interprets “many waters” as the supernal river from which all rivers issue. The Alter Rebbe uses it to identify the “many waters” with the revealed flow of Divine wisdom.
Zohar, Metzora 9:34–11:41ספר הזהר, מצורע ט׳:ל״ד-י״א:מ״א
R. Eleazar further discoursed on the verse: “Many waters cannot quench love”, etc. (Ibid. 7). ‘This’, he said, ‘is the Right Arm which desires to bind the phylactery on the Left Arm, in accordance with the verse, “that his right hand might embrace me” (S.S. 2, 6). Or again, the “waters” may be the primordial stream from which issue other streams in every direction.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
9The verse is now applied to the love of the Congregation of Israel for G-d, which even the “many waters” of revealed Divine wisdom cannot satisfy.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” Read as the soul’s refusal to be satisfied even with the delights of Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
11ומעין יצא מבית ה׳
“And a spring shall come forth from the House of G-d.” Joel’s prophecy of the future is read as the revelation of the higher “spring” level.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיואל ד, יח.
12ותרד העינה
Rivkah “went down to the spring and filled her pitcher.” The Alter Rebbe reads it as drawing the spring’s revelation down through Torah and mitzvos.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז. ובהבא להלן ראה בארוכה תו״ח חיי שרה קכז, ג ואילך. וראה לקו״ת ברכה צו, ג. אוה״ת נ״ך ע׳ יח.
13ותמלא כדה הם כ״ד ספרין דאורייתא
The note points there alongside the Tikkunei Zohar for the reading of kadah as the twenty-four books.
Tikkunei Zohar, Tikkun 21 · 47a:12–14תקו״ז תיקון כא
כ״ד ספרין דאורייתא ודאי אינון כ״ד דאתמלי מן ימא עלאה דאורית׳ דאיהי כלילא דחמשין אתוון דיחודא דאינון כ״ה וכ״ה דמיחדין בהון לקב״ה ב׳ זמנין. וכד סליק י״ם חמשין. דא איהו ישאו נהרות דכים בהפוך אתוון דך ואיהו כ״ד. ודך איהו צדיק בהאי כד. בגין דאיהו תבירא בגלותא. שכינתא דאיהי כד עליה אתמר לב נשבר ונדכה אלקים לא תבזה.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ כא (מו, ב). אוה״ת בראשית מח, א.
14ותמלא כדה הם כ״ד ספרין דאורייתא
The Tikkunei Zohar (Tikkun 21) reads kadah (her pitcher) as kaf-dalet, the twenty-four books of Scripture.
Tikkunei Zohar 46b:21–22תקוני הזהר מ״ו ב:כ״א-כ״ב
דך איהו בכ״ד ספרים דאורייתא. ושכינתא וכד״ה על שכמה. וכד צדיק איהו מלא מעמודא דאמצעיתא דאתמר ביה ותמלא כדה ותעל סליקת האי נקודה דאיהו חד שור״ק. על תרין דאינון שב״א ואתעבידו שור״ק. בתר דאיהו מליא מסטרא דיליה ומסטרא דעמודא דאמצעיתא אתמר בשכינתא ותמלא כדה ותעל
Constantinople, 1740 (CC-BY-NC)
15מבחי׳ המעיין בחי׳ חכים ולא בחכמה ידיעא
The note points there for a discussion of the “spring” as the level of “wise, but not with a known wisdom.”
Kehot’s noteראה אוה״ת דרושים ליוהכ״פ ע׳ א׳תתקצח.
Paragraph 3
16Rivkah’s drawing of water is the model for drawing down the spring’s revelation through practical mitzvos.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17לויתן זה יצרת
“This Leviathan You formed to sport with.” The word “sport” (lesachek) shares its root with Yitzchak and points to future Divine delight.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
Paragraph 4
18יצחק הוא לשון עתיד
The parallel transcript adds the reason: “for the yud serves for the future,” that is, the initial yud of Yitzchak marks the future tense.
Kehot’s note”כי היו״ד משמש על להבא” סה״מ תקס״ט ע׳ ב. ראה שיחת מוצאי ש״פ חיי שרה ה׳תשל״ח סמ״א (בקונטרסים חורף ה׳תשל״ח ע׳ 95).
19כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim.” Havayah is the sun, Elokim the shield that covers it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב. ראה שער היחוה״א פ״ד ואילך.
20כמ״ש במ״א ע״פ והבדילה הפרכת
That maamar discusses the curtains of the Temple, which were there for modesty, and the “curtain” (parsa) described in Etz Chaim, as a screen through which light passes.
Kehot’s noteלעיל יב, ג.
21ק״ך צירופי אלקים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שערי הזיווגים שט״ו פ״ו. שער השמות שמ״ד פ״א.
22ק״ך צירופי אלקים
The Arizal’s Etz Chaim (per the Kehot note, in the gates of the zivugim, sha’ar 15, chapter 6) discusses the 120 combinations of the Name Elokim.
Sefer Etz Chaim 15:6עץ חיים ט״ו:ו׳
… והנה הם נחלקים לד׳ בחי׳ וזהו ענין הפסוק אורך היריעה ל׳ באמה ורוחב ארבעה באמה שהם ק״ך צרופי אלקים הנחלקים לד׳ פעמים ל׳ והנה זה ענין בוכ״ו הנזכר פ׳ פקודי רס״א שהוא ענין חילוף אהי״ה באבג״ד כי הנה שם אהי״ה הוא בפנים שלה ושם בוכ״ו הוא באחוריים שלה כי הנה הוא גימטריא ד״ל שהם בחי׳ האחוריים האלו שהם ד״פ ל׳ צרופי אלקים. והנה משה רע״ה היה כלול ק״ך צרופים אלו ע״ד הנ״ל הם ד׳ שמות אלקים גימטריא מש״ה עם הכולל וכל אלקים מאלו ד׳ הכולל שלשים צרופים והרי ארבעתן …
Sefer Etz Chaim (Public Domain)
23ק״ך צירופי אלקים
Sha’ar HaShemos (Etz Chaim, sha’ar 44, chapter 1), also cited by the Kehot note for the 120 combinations of Elokim.
Sefer Etz Chaim 44:2עץ חיים מ״ד:ב׳
והנה עתה נבאר פרטיות זעיר ונוקבא דאצילות ואחר כך נבאר שאר עולמות אבי״ע הנה זעיר אנפין שבאצילות יש בו י׳ ספירות פרטיות ובכל אחד יש בו ג׳ בחי׳ כלים חיצון אמצעי ופנימי הרי הם ל׳ כלים י׳ פנימית תוך י׳ אמצעית תוך י׳ חיצונים ובתוכם בחי׳ חיות העצמוח שהם הנשמה שלהם ונתחלק לנרנח״י והנפש מתלבשת בנה״י דאו״א בבחי׳ החיצוניות בתוך י״ס דכלים הנקרא אחור והרוח מתלבשת בנה״י דאו״א האמצעיים תוך הי״ס דכלים אמצעים והנשמה מתלבשת בנה״י דאו״א הפנימיים תוך י״ס דכלים פנימים ובתוכם נשמה לנשמה היא חיה ובתוכם היא יחידה …
Sefer Etz Chaim (Public Domain)
24להיות עובד אלקים דהיינו לעבוד ולתקן
The Tzemach Tzedek in Or HaTorah on Balak cites this passage about the soul descending to be “one who serves Elokim.”
Kehot’s noteבאוה״ת בלק ע׳ א׳כ מציין לכאן.
25אשר ברא אלקים לעשות
“Which Elokim created to make”: the verse at the close of the six days of creation.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ברא אלקים לעשות . . לתקן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פירש״י לב״ר פ׳ יא, ו.
27ההסתר הנמשך משם אלקים והוא ע״י בטול היש לאין
There the Alter Rebbe explains that ascending from something to nothing, against the order of the descending worlds, is the greatest wonder and is found only in the Jewish people, “a land of desire.” It supports the claim that the nullification of the something is the true novelty.
Kehot’s noteראה לקמן נד, ב. לקו״ת אמור לז, א. פנחס עז, ג. שה״ש סז, ב. אוה״ת בא ע׳ רנה ובכ״מ.
28Sarah’s words at Yitzchak’s birth, “Laughter has Elokim made for me.” The Alter Rebbe reads the Name Elokim as the source of the delight.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29שהוא מדבר חדש
There the parable is given: to turn a king’s heart toward a commoner’s request one brings his small son to play with, or something novel like a talking bird, since nothing else is lacking in the king’s house.
Kehot’s noteראה לקו״ת במדבר כ, א.
Paragraph 5
30וירא אלקים את כל אשר עשה
“And G-d saw all that He had made, and behold, it was very good”: said at the completion of creation, showing that delight comes at the end of the work.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, לא.
31ויכולו השמים
“And the heavens and the earth were completed”: the completion of the work.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ותחדש פני אדמה
“And You renew the face of the earth”: read as the renewal at the end of the refinements.
Psalms 104:30תהילים ק״ד:ל׳
תְּשַׁלַּח רוּחֲךָ יִבָּרֵאוּן וּתְחַדֵּשׁ פְּנֵי אֲדָמָה:
Thou sendest forth Thy spirit, they are created; and Thou renewest the face of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ל.
33ישמח ה׳ במעשיו
“G-d will rejoice in His works”: the future joy and delight revealed when the work is done.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לא.
Paragraph 6
34והנה יצחק מצחק
The words here quote Genesis 26:20; the passage is shown below.
Genesis 26:20בראשית כ״ו:כ׳
וַיָּרִיבוּ רֹעֵי גְרָר עִם־רֹעֵי יִצְחָק לֵאמֹר לָנוּ הַמָּיִם וַיִּקְרָא שֵׁם־הַבְּאֵר עֵשֶׂק כִּי הִתְעַשְּׂקוּ עִמּוֹ:
And the herdmen of Gerar strove with Isaac’s herdmen, saying: ‘The water is ours.’ And he called the name of the well Esek; because they contended with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, כ.
35“And behold, Yitzchak was sporting with Rivkah his wife.” Read as Yitzchak’s delight coming through Rivkah.
Genesis 26:8בראשית כ״ו:ח׳
וַיְהִי כִּי אָרְכוּ־לוֹ שָׁם הַיָּמִים וַיַּשְׁקֵף אֲבִימֶלֶךְ מֶלֶךְ פְּלִשְׁתִּים בְּעַד הַחַלּוֹן וַיַּרְא וְהִנֵּה יִצְחָק מְצַחֵק אֵת רִבְקָה אִשְׁתּוֹ:
And it came to pass, when he had been there a long time, that Abimelech king of the Philistines looked out at a window, and saw, and, behold, Isaac was sporting with Rebekah his wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הנשמה עצמה א״צ תיקון
Tanya ch. 37 explains that the perfection of the Messianic era depends on our deeds now: each mitzvah draws the Infinite Light into physical things that were under kelipas nogah.
Tanya, Likkutei Amarim 37:18תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ח
וּכְמוֹ שֶׁכָּתוּב [בְּעֵץ חַיִּים שַׁעַר כ״ו], כִּי הַנְּשָׁמָה עַצְמָהּ אֵינָהּ צְרִיכָה תִּיקּוּן כְּלָל כוּ׳, וְלֹא הוּצְרְכָה לְהִתְלַבֵּשׁ בָּעוֹלָם הַזֶּה וְכוּ׳, רַק לְהַמְשִׁיךְ אוֹר לְתַקְּנָם כוּ׳, וְהוּא מַמָּשׁ דּוּגְמַת סוֹד גָּלוּת הַשְּׁכִינָה, לְבָרֵר נִיצוֹצִין וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פל״ז (מע״ח שער כו).
37פני שור
In Ezekiel’s vision each of the Chayos has the face of a man, a lion, an ox and an eagle. The animal soul is rooted in the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
38רבקות של שלש שלש בקר
The Talmud speaks of a “rivkah” (team) of oxen in the laws of eruv enclosures. The Alter Rebbe draws from it the meaning of Rivkah’s name: binding several animals together.
Eruvin 17b:17–18עירובין י״ז ב:י״ז-י״ח
גּוֹבְהָן עֲשָׂרָה טְפָחִים, וְרוֹחְבָּן שִׁשָּׁה וְעוֹבְיָים כׇּל שֶׁהוּא. וּבֵינֵיהֶן כִּמְלֹא שְׁתֵּי רְבָקוֹת שֶׁל שָׁלֹשׁ שָׁלֹשׁ בָּקָר, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: שֶׁל אַרְבַּע, קְשׁוּרוֹת וְלֹא מוּתָּרוֹת, אַחַת נִכְנֶסֶת וְאַחַת יוֹצֵאת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יז, ב. ראה אוה״ת פ׳ קרח ע׳ תשטו. בלקו״ת שה״ש יג, א, לז, ד מציין לכאן.
Paragraph 8
39האבות הן הן המרכבה
There the Patriarchs, “who are the Chariot,” are described as the supernal living beings (Chesed, Gevurah, Tiferes) that emerge from Binah, while Malchus stands apart like the inanimate.
Kehot’s noteנסמן לעיל ד, ג.
40ארז״ל האבות הן הן המרכבה
“The Patriarchs are themselves the Chariot”: they were wholly nullified to G-d’s will, as a chariot is to its rider.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
41חוברות אשה אל אחותה
In Ezekiel’s vision the creatures’ wings were “joined one to another.” The joining is the source of their power to carry.
Ezekiel 1:9יחזקאל א׳:ט׳
חֹבְרֹת אִשָּׁה אֶל־אֲחוֹתָהּ כַּנְפֵיהֶם לֹא־יִסַּבּוּ בְלֶכְתָּן אִישׁ אֶל־עֵבֶר פָּנָיו יֵלֵכוּ:
their wings were joined one to another; they turned not when they went; they went every one straight forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ט.
42שירדה פלאים
“She has come down wondrously”: Lamentations’ phrase, used for the soul’s descent into the body, which arouses compassion on it.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43והנה רבקה יוצאת
“And behold, Rivkah came out”: read as the animal soul coming out of kelipas nogah.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44יצחק מצחק את רבקה אשתו
Yitzchak “was sporting with Rivkah his wife”: the delight of Yitzchak comes through Rivkah.
Genesis 26:8בראשית כ״ו:ח׳
וַיְהִי כִּי אָרְכוּ־לוֹ שָׁם הַיָּמִים וַיַּשְׁקֵף אֲבִימֶלֶךְ מֶלֶךְ פְּלִשְׁתִּים בְּעַד הַחַלּוֹן וַיַּרְא וְהִנֵּה יִצְחָק מְצַחֵק אֵת רִבְקָה אִשְׁתּוֹ:
And it came to pass, when he had been there a long time, that Abimelech king of the Philistines looked out at a window, and saw, and, behold, Isaac was sporting with Rebekah his wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45(שהוא בחי׳ בירור דשם ב״ן . . התכללות כו׳)
The note shows that this parenthetical gloss on the Name Ban and the animal soul appears in Sefer HaMaamarim 5569.
Kehot’s noteראה הג״ה זו בסה״מ תקס״ט ע׳ צ.
46ותרד העינה ותמלא כדה
Rivkah filling her pitcher at the spring: the drawing down that follows the ascent.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47Kehot’s note points to Exodus 26:3 for these words.
Exodus 26:3שמות כ״ו:ג׳
חֲמֵשׁ הַיְרִיעֹת תִּהְיֶיןָ חֹבְרֹת אִשָּׁה אֶל־אֲחֹתָהּ וְחָמֵשׁ יְרִיעֹת חֹבְרֹת אִשָּׁה אֶל־אֲחֹתָהּ:
Five curtains shall be coupled together one to another; and the other five curtains shall be coupled one to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48אשר אנכי מצוך
“These words which I (Anochi) command you today”: read as the revelation of G-d’s own “I” drawn down through the mitzvos.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
49הנה אנכי נצב על עין המים
Eliezer’s words at the well: “Behold, I stand by the spring of water.” Read as G-d’s “Anochi” present at the spring.
Genesis 24:43בראשית כ״ד:מ״ג
הִנֵּה אָנֹכִי נִצָּב עַל־עֵין הַמָּיִם וְהָיָה הָעַלְמָה הַיֹּצֵאת לִשְׁאֹב וְאָמַרְתִּי אֵלֶיהָ הַשְׁקִינִי־נָא מְעַט־מַיִם מִכַּדֵּךְ:
behold, I stand by the fountain of water; and let it come to pass, that the maiden that cometh forth to draw, to whom I shall say: Give me, I pray thee, a little water from thy pitcher to drink;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, מג.
50ע״פ וספרתם לכם
The text refers to a similar discussion on counting the Omer, which the note locates in Likkutei Torah, Bamidbar.
Kehot’s noteראה לקו״ת פ׳ במדבר ד״ה זה.
51וע״פ זכור את יום השבת
The note suggests, tentatively, that the reference is to Torah Ohr, Yisro.
Kehot’s noteאולי הכוונה ללקמן עא, ב.
52כלום יצה״ר יש ביניהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שבת פט, רע״א.
53כלום יצה״ר יש ביניהם
When Moshe went up to receive the Torah, the angels objected; he answered that the Torah’s commandments do not apply to them, asking, “Is there an evil inclination among you?”
Shabbat 89a:1שבת פ״ט א:א׳
עֲבוֹדָה זָרָה? שׁוּב: מָה כְּתִיב בָּהּ? ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״ — כְּלוּם אַתֶּם עוֹשִׂים מְלָאכָה, שֶׁאַתֶּם צְרִיכִין שְׁבוּת? שׁוּב: מָה כְּתִיב בָּהּ? ״לֹא תִשָּׂא״ — מַשָּׂא וּמַתָּן יֵשׁ בֵּינֵיכֶם? שׁוּב: מָה כְּתִיב בָּהּ? ״כַּבֵּד אֶת אָבִיךָ וְאֶת אִמֶּךָ״ — אָב וָאֵם יֵשׁ לָכֶם? שׁוּב: מָה כְּתִיב בָּהּ? ״לֹא תִּרְצָח״, ״לֹא תִּנְאָף״, ״לֹא תִּגְנֹב״. קִנְאָה יֵשׁ בֵּינֵיכֶם? יֵצֶר הָרָע יֵשׁ בֵּינֵיכֶם? מִיָּד הוֹדוּ לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ וְגוֹ׳״, וְאִילּוּ ״תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״ לָא כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54ונהר יוצא מעדן להשקות את הגן
The river that waters the garden is the level of revelation that reaches the angels.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55היושבת בגנים חברים
“You who dwell in the gardens, the companions listen to your voice.” The “companions” are read as the angels, who receive from the revelation in the “gardens.”
Song of Songs 8:13שיר השירים ח׳:י״ג
הַיּוֹשֶׁבֶת בַּגַּנִּים חֲבֵרִים מַקְשִׁיבִים לְקוֹלֵךְ הַשְׁמִיעִנִי:
Thou that dwellest in the gardens, The companions hearken for thy voice: ‘Cause me to hear it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, יג.
56עתידים צדיקים
The Talmud teaches that in the future the angels will say “Holy” before the tzaddikim, as they now say it before G-d.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. לקמן לט, ב. מד, ד. צז, א. קו, ד. ראה לקו״ת בהעלותך ל, ג. נצבים נ, ב ואילך. יו״כ סט, ב ואילך.
Paragraph 10
57מים רבים לא יוכלו לכבות את האהבה
The verse is now read in terms of a person’s contemplation and love of G-d.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One”: the verse of contemplation on G-d’s unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart... and with all your might”: the love that results from the contemplation.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
60אם רץ לבך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה. ספר יצירה פ״א — שוב למקום.
61אם רץ לבך שוב לאחד
Sefer Yetzirah says, “If your heart runs, return to the place.” The Alter Rebbe cites the phrase (in the form found in the Tikkunei Zohar) for the return that follows the soul’s yearning.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
62דרמ״ח פקודין אינון רמ״ח אברי׳ דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
63מי לי בשמים
“Whom do I have in heaven?”: the soul wants nothing but G-d Himself, not even Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64שלא ע״מ לקבל פרס
“Be like servants who serve their master not in order to receive a reward.” The love for G-d’s essence is of this kind.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
65ונהרות לא ישטפוה
“Nor can rivers drown it”: read as the love being above the rivers.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66בעבר הנהר ישבו אבותיכם
the passage shares nothing with the note
Joshua 2:24יהושע ב׳:כ״ד
Kehot’s noteיהושע ב, כד. ראה לקו״ת בחקותי מה, א פי׳ בעבר הנהר.
67בעבר הנהר ישבו אבותיכם
“Your fathers dwelt beyond the river.” Read as the love that stands beyond the river of revelation.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
68אם יתן איש את כל הון ביתו באהבה בוז יבוזו לו
The second half of the verse, now to be explained.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69אם כסף תלוה
“If you lend money to My people”: lending to the poor is an obligation, so “if” here means “when.”
Exodus 22:24שמות כ״ב:כ״ד
אִם־כֶּסֶף תַּלְוֶה אֶת־עַמִּי אֶת־הֶעָנִי עִמָּךְ לֹא־תִהְיֶה לוֹ כְּנֹשֶׁה לֹא־תְשִׂימוּן עָלָיו נֶשֶׁךְ:
If thou lend money to any of My people, even to the poor with thee, thou shalt not be to him as a creditor; neither shall ye lay upon him interest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כב, כד.
70ואם יהיה היובל
“And if the Jubilee shall be”: the Jubilee will certainly come, so again “if” means “when.”
Numbers 36:4במדבר ל״ו:ד׳
וְאִם־יִהְיֶה הַיֹּבֵל לִבְנֵי יִשְׂרָאֵל וְנוֹסְפָה נַחֲלָתָן עַל נַחֲלַת הַמַּטֶּה אֲשֶׁר תִּהְיֶינָה לָהֶם וּמִנַּחֲלַת מַטֵּה אֲבֹתֵינוּ יִגָּרַע נַחֲלָתָן:
And when the jubilee of the children of Israel shall be, then will their inheritance be added unto the inheritance of the tribe whereunto they shall belong; so will their inheritance be taken away from the inheritance of the tribe of our fathers.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר לו, ד.
Paragraph 13
71כאשר כסף תלוה את העני לא תהיה לו כנושה
“If you lend money to My people, to the poor among you, do not be to him as a creditor.” Read with “if” meaning “when.”
Exodus 22:24שמות כ״ב:כ״ד
אִם־כֶּסֶף תַּלְוֶה אֶת־עַמִּי אֶת־הֶעָנִי עִמָּךְ לֹא־תִהְיֶה לוֹ כְּנֹשֶׁה לֹא־תְשִׂימוּן עָלָיו נֶשֶׁךְ:
If thou lend money to any of My people, even to the poor with thee, thou shalt not be to him as a creditor; neither shall ye lay upon him interest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כאשר יהיה היובל
“And if the Jubilee shall be”: the Jubilee is certain, so “if” means “when.”
Numbers 36:4במדבר ל״ו:ד׳
וְאִם־יִהְיֶה הַיֹּבֵל לִבְנֵי יִשְׂרָאֵל וְנוֹסְפָה נַחֲלָתָן עַל נַחֲלַת הַמַּטֶּה אֲשֶׁר תִּהְיֶינָה לָהֶם וּמִנַּחֲלַת מַטֵּה אֲבֹתֵינוּ יִגָּרַע נַחֲלָתָן:
And when the jubilee of the children of Israel shall be, then will their inheritance be added unto the inheritance of the tribe whereunto they shall belong; so will their inheritance be taken away from the inheritance of the tribe of our fathers.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73איש זה הקב״ה
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteילקוט פ׳ בא רמז קצא. וראה בסה״מ תרכ״ט ע׳ נא. ראה לקו״ת פ׳ ראה לא, ד שמציין לכאן.
74איש זה הקב״ה
The Midrash (Yalkut Shimoni, Bo) interprets “man” (ish) as referring to the Holy One, blessed be He. The Alter Rebbe applies this to “If a man would give.”
Yalkut Shimoni on Torah 191:3–4ילקוט שמעוני על התורה קצ״א:ג׳-ד׳
… (שֶׁ)נָדְדָה שְׁנַת הַמֶּלֶךְ", רַבִּי בֶּרֶכְיָה בְּשֵׁם רַבִּי אֲבִין, אִישׁ נָחוּם וְיִקְחוּ לָהֶם אִישׁ, זֶה הַקָּדוֹשׁ בָּרוּךְ הוּא, דִּכְתִיב בֵּקהּ (שמות טו, ג) ”ה׳ אִישׁ מִלְחָמָה”. שֶׂה לְבֵית אָבֹת אָמַר רַבִּי יוּדָן בְּשֵׁם רַבִּי סִימוֹן, לֹא לָן אָדָם בִּירוּשָׁלַיִם וּבְיָדוֹ עָוֹן. כֵּיצַד, בְּתָּמִיד שֶׁל בֹּקֶר מְכַפֵּר עַל עֲבֵרוֹת שֶׁנַּעֲשׂוּ בַּלַּיְלָה, וְתָּמִיד שֶׁל בֵּין הָעַרְבַּיִם מְכַפֵּר עַל עֲבֵרוֹת שֶׁנַּעֲשׂוּ בַּיּוֹם. מַה טַּעַם (ישעיה א, כא) ”צֶדֶק יָלִין בָּהּ", צַדִּיק יָלִין בָּהּ. מִי פּוֹרֵעַ לָכֶם מִמָּדַי בֶּעָשׂוֹר אָמַר רַבִּי אֲבִין, בָּא עָשׂוֹר שֶׁנִּכְרַת הָמָן …
Torat Emet (CC-BY-NC)
75והיו הדברים האלה אשר אנכי
“And these words which I command you today shall be upon your heart.” The “I” (Anochi) is read as G-d’s own essence drawn into the Torah and mitzvos.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אנכי מי שאנכי
At the opening of Torah Ohr, the Alter Rebbe explains that when G-d’s light gathers within a person, there follows “these words which I, He who is truly I, command you,” drawing down the revelation of G-dliness through Torah.
Kehot’s noteנסמן לעיל א, א.
Paragraph 14
77מצוך לשון צוותא וחיבור
In Bechukosai the Alter Rebbe explains that the intent of a mitzvah is to draw G-d’s light down through the vessel of the mitzvah and the Torah, “an expression of togetherness and connection,” with different mitzvos and kinds of study drawing it in different ways.
Kehot’s noteראה לקו״ת בחקותי מה, ג. חוקת נז, ד. ואתחנן ח, ג. ובהנסמן בד״ה וקבל היהודים תשי״א הערה 55 (סה״מ מלוקט ח״ג ע׳ עב).
78באשרי כי אשרוני
Leah names Asher saying, “Happy am I, for the daughters have called me happy.” The Alter Rebbe reads asher as delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
79היום לעשותם ולמחר לקבל שכרם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ז, יא. וברש״י שם.
80היום לעשותם ולמחר לקבל שכרם
Rashi on the verse: today to do them, and tomorrow, in the World to Come, to receive their reward.
Rashi on Deuteronomy 7:11רש"י על דברים ז׳:י״א
היום לעשותם. וּלְמָחָר, לָעוֹלָם הַבָּא, לִטֹּל שְׂכָרָם (עירובין כ״ב):
היום לעשותם [WHICH I COMMANDED THEE] TO-DAY TO DO THEM — to do them to-day, but only in the time to come — in the future world — to receive the reward for them (Eruvin 22a).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 15
81חייב אדם לברך
Rabbi Meir taught that a person is obligated to recite a hundred blessings every day.
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. ראה בהנסמן לקמן כ, א.
82בזוהר ר״פ חיי שרה
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s note”מאה שנה כללא דכלא כחדא ברזא דמאה ברכאן בכל יומא”. ע״כ. ראה לקו״ת פ׳ צו י, א.
83בזוהר ר״פ חיי שרה דקכ״ג ע״א
The Zohar on Sarah’s “hundred years” connects them to the mystery of the hundred blessings every day, a drawing from the supernal source.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
Paragraph 16
84יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
85יפה שעה א׳ בתשובה ומעש״ט בעוה״ז מכל חיי העוה״ב
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.”
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
86בחכמה יבנה בית
“With wisdom a house is built.” The house is read as the letters of the Torah, built from Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
87בס״י שני אבנים
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteפ״ד מט״ו. ראה לקמן כא, א.
88נק׳ ת״ח בנאים
The Talmud calls Torah scholars “builders,” for they are occupied with the building of the world.
Shabbat 114aשבת קי״ד א
Kehot’s noteשבת קיד, א.
Paragraph 17
89חכים ולא בחכמה ידיעא
Patach Eliyahu: G-d is “wise, but not with a known wisdom.”
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
90ובתבונה יתכונן
“With wisdom a house is built, and with understanding it is established.”
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
91ולתבונתו אין חקר
“His understanding is unsearchable.”
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ מ, כח.
92ובדעת חדרים ימלאון
“And with knowledge the rooms are filled with all precious and pleasant wealth.” The “wealth” is the supernal delight in the Torah.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כד, ד. וראה בד״ה מים רבים תשי״ז.
93אני תורתך שעשעתי
“I delight in Your Torah”: the delight hidden in the Torah.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
Paragraph 18
94והאדם ידע
“And Adam knew Chavah his wife”: daas as union and connection.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
95דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
96דאורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from supernal Chochmah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
97דאורייתא מחכמה נפקת
A parallel Zohar passage on the Torah coming forth from Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
98מ״ש בספר הבהיר
Likkutei Torah quotes the same saying of the Bahir, with a variant reading: David connected the Torah above “in the spring of Chochmah.”
Kehot’s noteסי׳ קצו. ראה גם לקו״ת שלח נא, א. ושם: נ״א במעין החכמה. וכ״ה באוה״ת שבועות ע׳ קצא. נ״ך כרך ב׳ ע׳ תתקיד.
Paragraph 19
99עתיד הקב״ה להנחיל . . ש״י עולמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
100עתיד הקב״ה להנחיל לכל צדיק ש״י עולמות
The last Mishnah of the Talmud: in the future the Holy One, blessed be He, will give each tzaddik 310 worlds as an inheritance.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
101אם יתן איש
“If a man would give”: ish read as aleph plus yesh.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ז.
102וכמ״ש אאלפך חכמה אאלפך בינה
“I will teach you wisdom” (a’alefcha chochmah).
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteאיוב לג, לג. שבת קד, א.
103קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.”
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
Paragraph 20
104ל׳ ביזה ושלל
The note records that this interpretation of “boz yavuzu” as plunder is cited in Yahel Or, the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteמובא ביהל אור ע׳ ע.
Paragraph 21
105עין לא ראתה
“No eye has seen, O G-d, besides You”: the hidden reward, read as the Cause of all causes.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
106מי לי בשמים
“Whom do I have in heaven?”: the love aroused in the Shema.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ומים רבים לא יוכלו לכבות את האהבה
The unquenchable love that is satisfied only by the treasure of Torah and mitzvos.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
108יראת ה׳ היא אוצרו
“The fear of G-d is His treasure.”
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, ו.
109בשמחה ובטוב לבב
“With joy and with gladness of heart, from the abundance of everything”: the joy expected in serving G-d.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
110ותרד העינה ותמלא כדה ותעל
“She went down to the spring, filled her pitcher, and came up”: descent leading to ascent.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111הנה אנכי נצב על עין המים
“Behold, I stand by the spring of water”: G-d’s “I” at the spring.
Genesis 24:43בראשית כ״ד:מ״ג
הִנֵּה אָנֹכִי נִצָּב עַל־עֵין הַמָּיִם וְהָיָה הָעַלְמָה הַיֹּצֵאת לִשְׁאֹב וְאָמַרְתִּי אֵלֶיהָ הַשְׁקִינִי־נָא מְעַט־מַיִם מִכַּדֵּךְ:
behold, I stand by the fountain of water; and let it come to pass, that the maiden that cometh forth to draw, to whom I shall say: Give me, I pray thee, a little water from thy pitcher to drink;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112המשלח מעינים בנחלים
“He sends forth springs into the streams”: the spring is the source of the rivers.
Psalms 104:10תהילים ק״ד:י׳
הַמְשַׁלֵּחַ מַעְיָנִים בַּנְּחָלִים בֵּין הָרִים יְהַלֵּכוּן:
Who sendest forth springs into the valleys; They run between the mountains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
113שיננא חטוף ואכול
Shmuel told Rav Yehudah, “Sharp one, snatch and eat, snatch and drink,” for the world is like a wedding feast that passes: seize the opportunity.
Eruvin 54a:4–5עירובין נ״ד א:ד׳-ה׳
אֲמַר לֵקהּ שְׁמוּאֵל לְרַב יְהוּדָה: שִׁינָּנָא, חֲטוֹף וֶאֱכוֹל חֲטוֹף וְאִישְׁתִּי, דְּעָלְמָא דְּאָזְלִינַן מִינֵּיהּ כְּהִלּוּלָא דָּמֵי. אֲמַר לֵקהּ רַב לְרַב הַמְנוּנָא: בְּנִי אִם יֵשׁ לָךְ — הֵיטֵב לָךְ, שֶׁאֵין בַּשְּׁאוֹל תַּעֲנוּג, וְאֵין לַמָּוֶת הִתְמַהְמֵהַּ. וְאִם תֹּאמַר אַנִּיחַ לְבָנַי — חוֹק בַּשְּׁאוֹל מִי יַגִּיד לָךְ: בְּנֵי הָאָדָם דּוֹמִים לְעִשְׂבֵי הַשָּׂדֶה הַלָּלוּ נוֹצְצִין וְהַלָּלוּ נוֹבְלִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעירובין נד, א. ראה אור התורה בראשית כד, ב.
114לכו לחמו בלחמי
Wisdom calls, “Come, eat of my bread”: the eager partaking of Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
115פי פערתי ואשאפה
“I opened my mouth wide and panted, for I longed for Your commandments”: eager longing for the mitzvos.
Psalms 119:131תהילים קי״ט:קל״א
פִּי־פָעַרְתִּי וָאֶשְׁאָפָה כִּי לְמִצְוֺתֶיךָ יָאָבְתִּי:
I opened wide my mouth, and panted; For I longed for Thy commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קלא.
116עמא פזיזא
A heretic called Israel “an impetuous people” who put their mouth before their ears, saying “we will do” before “we will hear.” Here it illustrates eager seizing of the Torah.
Shabbat 88a:9שבת פ״ח א:ט׳
הָהוּא מִינָא דְּחַזְיֵיהּ לְרָבָא דְּקָא מְעַיֵּין בִּשְׁמַעְתָּא, וְיָתְבָה אֶצְבְּעָתָא דִידֵיהּ תּוּתֵי כַּרְעָא וְקָא מָיֵיץ בְּהוּ, וְקָא מַבְּעָן אֶצְבְּעָתֵיהּ דְּמָא. אֲמַר לֵקהּ: עַמָּא פְּזִיזָא, דְּקַדְּמִיתוּ פּוּמַּיְיכוּ לְאוּדְנַיְיכוּ, אַכַּתִּי בְּפַחְזוּתַיְיכוּ קָיְימִיתוּ. בְּרֵישָׁא אִיבַּעְיָא לְכוּ לְמִשְׁמַע, אִי מָצִיתוּ — קַבְּלִיתוּ, וְאִי לָא — לָא קַבְּלִיתוּ. אֲמַר לֵקהּ: אֲנַן
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
117כמ״ש בזוהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג רנו, א: ”מאי בוז יוצא תניינא ויומא שתיתאה ויומא שביעאה דסוכות בהן הוון מנסכים מים ויין”. ע״כ.
118כמארז״ל נאמר בשני ונסכיהם כו׳
In the offerings of the second day of Sukkos the Torah writes “and their libations” (niskeihem) with an extra mem, one of the letters that spell mayim (water).
Numbers 29:19במדבר כ״ט:י״ט
Taanit 2b:13–15תענית ב׳ ב:י״ג-ט״ו
נֶאֱמַר בַּשֵּׁנִי ״וְנִסְכֵּיהֶם״, וְנֶאֱמַר בַּשִּׁשִּׁי ״וּנְסָכֶיהָ״, וְנֶאֱמַר בַּשְּׁבִיעִי ״כְּמִשְׁפָּטָם״, הֲרֵי מֵ״ם יוֹ״ד מֵ״ם, הֲרֵי כָּאן מַיִם — מִכָּאן רֶמֶז לְנִיסּוּךְ הַמַּיִם מִן הַתּוֹרָה. וּמַאי שְׁנָא בְּשֵׁנִי דְּנָקֵט, דְּכִי רְמִיזִי לְהוּ בִּקְרָא — בְּשֵׁנִי הוּא דִּרְמִיזִי, הִלְכָּךְ בְּשֵׁנִי מַדְכְּרִינַן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבמדבר כט, יט. תענית ב, ב.
Paragraph 24
119ושאבתם מים בששון
“And you shall draw water with joy from the springs of salvation”: the verse associated with the water drawing of Sukkos.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יב, ג.
120ועמך לא חפצתי
“Besides You I desire nothing on earth”: the intense love of teshuvah.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121והנה רבקה יוצאת
“And behold, Rivkah came out”: the ascent that precedes the drawing down.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
122ותרד העינה ותמלא כדה
The drawing down that follows the ascent.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
123נשאו נהרות קולם
“The rivers have lifted up their voice; the rivers shall lift up their pounding waves.” The Alter Rebbe reads the rivers as Binah and their voice as the soul’s ascent.
Psalms 93:3תהילים צ״ג:ג׳
נָשְׂאוּ נְהָרוֹת ה׳ נָשְׂאוּ נְהָרוֹת קוֹלָם יִשְׂאוּ נְהָרוֹת דׇּכְיָם:
The floods have lifted up, O L-RD, The floods have lifted up their voice; The floods lift up their roaring.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, ג. וראה יהל אור ע״פ זה ע׳ שמ.
124ופי׳ בזוהר פ׳ וארא (דף כ״ג ע״א)
The Zohar on Va’eira identifies these rivers with the river that goes out of Eden.
Zohar, Vaera 1:16–2:26ספר הזהר, וארא א׳:ט״ז-ב׳:כ״ו
125ונהר יוצא מעדן
The river that goes out of Eden, identified by the Zohar with the rivers of the Psalm.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
126אם ישים אליו לבו
“If he sets his heart to Him, His spirit and His breath He will gather to Himself.” Read as the response from above to a person’s ascent.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
127וכדפי׳ בזוהר פ׳ חוקת (דף קפ״א ע״א)
The Zohar on Chukas, cited by the text for the explanation of this reward.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
128מר דרור
“Pure myrrh” (mar deror), one of the spices of the anointing oil.
Exodus 30:23שמות ל׳:כ״ג
וְאַתָּה קַח־לְךָ בְּשָׂמִים רֹאשׁ מׇר־דְּרוֹר חֲמֵשׁ מֵאוֹת וְקִנְּמׇן־בֶּשֶׂם מַחֲצִיתוֹ חֲמִשִּׁים וּמָאתָיִם וּקְנֵה־בֹשֶׂם חֲמִשִּׁים וּמָאתָיִם:
’Take thou also unto thee the chief spices, of flowing myrrh five hundred shekels, and of sweet cinnamon half so much, even two hundred and fifty, and of sweet calamus two hundred and fifty,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כג.
129ומתרגמינן מירא דכיא
Onkelos renders mar deror as mira dachya, showing that dachya means pure and clear.
Onkelos Exodus 30:23תרגום אונקלוס על שמות ל׳:כ״ג
וְאַתְּ סַב לָךְ בּוּסְמִין רֵישָׁא מֵירָא דַכְיָא מַתְקַל חֲמֵשׁ מְאָה וְקִנְּמָן בֶּשֶׂם פַּלְגּוּתֵיהּ מַתְקַל מָאתָן וְחַמְשִׁין וּקְנֵה בוּסְמָא מַתְקַל מָאתָן וְחַמְשִׁין:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
130על איל קמצא דכן
The testimony that the ayil kamtza locust is pure (dachan), showing that dach means ritual purity.
Pesachim 16a:3פסחים ט״ז א:ג׳
וְסָבַר רַבִּי אֶלְעָזָר: מַשְׁקִין אִית לְהוּ טוּמְאָה בָּעוֹלָם? וְהָתַנְיָא, רַבִּי אֶלְעָזָר אוֹמֵר: אֵין טוּמְאָה לְמַשְׁקִין כׇּל עִיקָּר. תֵּדַע, שֶׁהֲרֵי הֵעִיד (יוֹסֵף) בֶּן יוֹעֶזֶר אִישׁ צְרֵידָה עַל אֵיל קַמְצָא דְּכַן, וְעַל מַשְׁקִין בֵּית מַטְבְּחַיָּא דְּכַן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים טז, א.
131השולח מים בנחלים
The spring is the source of the streams, as the reward flows from above Binah.
Psalms 104:10תהילים ק״ד:י׳
Kehot’s noteתהלים קד, י.
Paragraph 28
132ותמלא כדה
Rivkah filling her pitcher, read here as the pitcher drawn from the sea of Chochmah.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ואת דכא ושפל רוח
“I dwell on high and in holiness, and with the crushed and lowly of spirit.”
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
134וכמ״ש במ״א ע״פ ונשב בגיא
The text refers to an explanation elsewhere on “And we dwelt in the valley”; the note locates it in Or HaTorah on Va’eschanan.
Kehot’s noteראה אוה״ת ואתחנן ע׳ קמד.
135אי זה בית
Kehot’s note points to Isaiah 66:1 for these words.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
136אי זה בית אשר תבנו לי
“What house could you build for Me?... But to this one I will look: to the poor and broken of spirit.”
Isaiah 66:1–2ישעיהו ס״ו:א׳-ב׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי: וְאֶת־כׇּל־אֵלֶּה יָדִי עָשָׂתָה וַיִּהְיוּ כׇל־אֵלֶּה נְאֻם־ה׳ וְאֶל־זֶה אַבִּיט אֶל־עָנִי וּנְכֵה־רוּחַ וְחָרֵד עַל־דְּבָרִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place? For all these things hath My hand made, and so all these things came to be, saith the L-RD; but on this man will I look, even on him that is poor and of a contrite spirit, and trembleth at My word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
137מקולות מים רבים
“More than the voices of many waters, the mighty breakers of the sea, mighty on high is G-d.”
Psalms 93:4תהילים צ״ג:ד׳
מִקֹּלוֹת מַיִם רַבִּים אַדִּירִים מִשְׁבְּרֵי־יָם אַדִּיר בַּמָּרוֹם ה׳
Above the voices of many waters, The mighty breakers of the sea, The L-RD on high is mighty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, ד.
138ועמ״ש ע״פ וכל העם רואים את הקולות
The text refers to the Alter Rebbe’s maamar on “And all the people saw the voices” in Torah Ohr, Yisro, where the “voices” of Sinai are explained.
Kehot’s noteלקמן עג, ג ואילך.
139וכל העם רואים את הקולות
“And all the people saw the voices” at Mount Sinai.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140עדותיך נאמנו מאד
“Your testimonies are very faithful; holiness befits Your house.”
Psalms 93:5תהילים צ״ג:ה׳
עֵדֹתֶיךָ נֶאֶמְנוּ מְאֹד לְבֵיתְךָ נַאֲוָה־קֹדֶשׁ Havayah לְאֹרֶךְ יָמִים:
Thy testimonies are very sure, Holiness becometh Thy house, O L-RD, for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, ג.
141בחכמה יבנה בית
“With wisdom a house is built”: the Torah’s letters built from Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
Paragraph 30
142ובדעת חדרים ימלאו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כד, ד.
143ובדעת חדרים ימלאו כל הון יקר
“And with knowledge the rooms are filled with all precious wealth.”
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144לביתך נאוה קדש
“Holiness befits Your house, G-d, for length of days.”
Psalms 93:5תהילים צ״ג:ה׳
עֵדֹתֶיךָ נֶאֶמְנוּ מְאֹד לְבֵיתְךָ נַאֲוָה־קֹדֶשׁ Havayah לְאֹרֶךְ יָמִים:
Thy testimonies are very sure, Holiness becometh Thy house, O L-RD, for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145כמארז״ל על אלף השביעי יום שכולו ארוך
The reward of mitzvos is in “the world that is entirely long.”
Kiddushin 39b:8קידושין ל״ט ב:ח׳
הֲרֵי שֶׁאָמַר לוֹ אָבִיו: עֲלֵה לַבִּירָה וְהָבֵא לִי גּוֹזָלוֹת, וְעָלָה לַבִּירָה וְשִׁלַּח אֶת הָאֵם וְנָטַל אֶת הַבָּנִים וּבַחֲזִירָתוֹ נָפַל וָמֵת – הֵיכָן טוֹבַת יָמָיו שֶׁל זֶה, וְהֵיכָן אֲרִיכוּת יָמָיו שֶׁל זֶה? אֶלָּא: ״לְמַעַן יִיטַב לָךְ״ – לְעוֹלָם שֶׁכּוּלּוֹ טוֹב, ״וּלְמַעַן יַאֲרִיכֻן יָמֶיךָ״ – לְעוֹלָם שֶׁכּוּלּוֹ אָרוֹךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין לט, ב. סוף מס׳ תמיד. וראה ג״כ אוה״ת תצא ע׳ תתקנז.
Paragraph 31
146ארך אפים
“G-d is gracious and merciful, long-suffering (erech apayim) and great in kindness.”
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח.
147ע״פ ועתה יגדל
The text refers to the Alter Rebbe’s maamar on “And now, let the power be great” in Likkutei Torah, Shelach, which discusses erech apayim.
Kehot’s noteלקו״ת שלח לט, ב.
148ועתה יגדל נא כו׳ כאשר דברת לאמר ה׳ ארך אפים
Moshe’s prayer after the spies: “And now, please, let the power of my L-rd be great, as You have spoken, saying: G-d is long-suffering.”
Numbers 14:17–18במדבר י״ד:י״ז-י״ח
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר: ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying: The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149כסא דמלכא משיחא
The Talmud says that the cup of King Mashiach holds 221 lugin, derived from “my cup overflows” (revayah = 221).
Yoma 76a:9יומא ע״ו א:ט׳
תַּנְיָא, אִיסִי בֶּן יְהוּדָה אוֹמֵר: מָן שֶׁיָּרַד לָהֶם לְיִשְׂרָאֵל הָיָה מִתְגַּבֵּר וְעוֹלֶה עַד שֶׁרוֹאִין אוֹתוֹ כׇּל מַלְכֵי מִזְרָח וּמַעֲרָב, שֶׁנֶּאֱמַר: ״תַּעֲרוֹךְ לְפָנַי שֻׁלְחָן נֶגֶד צוֹרְרָי [וְגוֹ׳ כּוֹסִי רְוָיָה]״, אָמַר אַבָּיֵי: שְׁמַע מִינַּהּ כָּסָא דְּדָוִד לְעָלְמָא דְּאָתֵי, מָאתַן וְעֶשְׂרִין וְחַד לוּגָּא מַחֲזִיק, שֶׁנֶּאֱמַר: ״כּוֹסִי רְוָיָה״, רְוָיָה בְּגִימַטְרִיָּא הָכִי הָוֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עו, א. נתבאר בארוכה בד״ה ואת גביעי גביע הכסף לאדה״א נדפס במאמרי אדה״א בראשית ע׳ רעט, ובאוה״ת בראשית כרך ב שמ, ב ואילך.
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ביאור על הנ״ל
An Explanation of the Above
There are two kinds of Daas: lower Daas, which binds understanding into the emotions and refines them, and upper Daas, which draws the undivided emotions of Keser (ahavah rabbah) down, and higher still, draws the Torah’s “wealth” from the first three Sefiros of Keser. That Torah-wealth, fully revealed in the Time to Come, is what quenches even the love that is above reason.
The maamar in brief
The maamar explains the second half of “Many waters cannot extinguish the love… if a man would give all the wealth of his house.” “If” means “when”: in the Time to Come a man will surely give this wealth, which Proverbs calls the treasure that Daas brings into the chambers. To define Daas, the Alter Rebbe reconciles two Kabbalistic models of the Sefiros, a vertical chain and three parallel lines, as describing two kinds of emotion. Lower Daas bonds the intellect into emotions born of understanding (ahavas olam) and refines them, since such emotions can hide a trace of the animal soul; the story of Rabbi Chanina ben Teradyon, who feared his devotion was partly temperament, illustrates this. Upper Daas, in the middle line beneath Keser, draws down emotions above intellect: ahavah rabbah, the undivided love present in every soul, symbolized by Rivkah, the tether. Many waters of comprehension cannot quench it, but the Torah, rooted in the first three Sefiros of Keser, can. This also explains the hundred daily blessings, and the Resurrection, when the body will live from the encompassing light.

Outline
	1“If a man would give”“Im” means “when”: in the Time to Come a man will certainly give “all the wealth of his house,” the treasure Daas brings into the house.¶1–2
	2Two orders of the SefirosChochmah builds, Binah establishes, Daas fills. The vertical chain and the three lines are both true: they describe emotions born of intellect (lower Daas) and emotions rooted in Keser (upper Daas).¶3–10
	3Lower Daas refines the emotionsDaas is connection, the inner dimension of the emotions; without it they may be mixed, as when fervent prayer is later followed by anger.¶11–13
	4Rabbi Chanina ben Teradyon’s testRabbi Chanina feared his readiness to die for Torah came partly from a natural love of learning; his generosity proved it did not.¶14–22
	5Ahavas olam, ahavah rabbah and RivkahLove born of understanding is ahavas olam; love above intellect is ahavah rabbah, the undivided middos of Keser, symbolized by Rivkah, who descends into Torah and so ascends.¶23–24
	6Many waters and the wealth of his houseComprehension cannot quench ahavah rabbah, but the Torah, from the first three Sefiros of Keser, satisfies it; hence the hundred blessings, which draw sovev into memalei.¶25–26
	7The body living from the Infinite LightAs will moves the foot without being contained in it, the encompassing light will sustain the resurrected body without food.¶27


Key concepts
	Upper Daas and lower Daasדעת עליון ודעת תחתון
	Lower Daas stands below Chochmah and Binah and carries intellect into the emotions; upper Daas stands directly below Keser and carries the light of Keser into intellect and emotions alike.

	Two orders of the Sefirosסדר זה תחת זה וג׳ קווין
	The Sefiros as a vertical chain (each emerging from the one above) or as three parallel lines; both are true, for two kinds of emotion.

	Ahavas olamאהבת עולם
	Love born from understanding through lower Daas; in the Zohar, the “lesser love.” Its intellectual sources are distinct, so its emotions are divided.

	Ahavah rabbahאהבה רבה
	Love above intellect, present in every soul, rooted in the middos within Keser; all emotions are included in it without division.

	Rivkahרבקה
	A tether binding several cattle together: the image of ahavah rabbah, in which all the emotions are joined.

	Akudim and Nekudimעקודים ונקודים
	Early worlds of the Kabbalah: in Akudim all Sefiros are bound in one vessel (from Keser), in Nekudim they are separate points (from Chochmah).

	The wealth of his houseהון ביתו
	The revelation of Keser, specifically its first three Sefiros, drawn by upper Daas into Torah and its detailed commandments.

	Keser as intermediaryכתר ממוצע
	Keser joins the Emanator and the emanated: its first three Sefiros touch the Emanator, its seven lower are the root of the Sefiros.


Section 1 · ¶1–2
“If a man would give”
1ביאור על הנ״ל1
An explanation of the above.
This heading marks the maamar as a further explanation of the discourse just before it in Torah Ohr, which expounded the verse “Many waters cannot extinguish the love” (Song of Songs 8:7). Here the Alter Rebbe takes up the second half of that verse, “If a man would give all the wealth of his house,” and builds a fuller account of Daas to explain it.




2להבין ביאור הדברים ע״פ אם יתן איש את כל הון ביתו באהבה2 כו׳. הנה אם הוא לשון כאשר.
To understand the explanation of the matter [stated] on the verse, “If a man would give all the wealth of his house for love,” etc. Now, “im” (if) is an expression of “when.”
The maamar opens with the word “im” in the verse “If a man would give all the wealth of his house for love.” Ordinarily “im” means “if” and implies doubt, but the Alter Rebbe argues that here it means “when.”


שיש אם שאין משמשין בלשון ספק. אלא בלשון ודאי כמו אם כסף תלוה.3 ואם יהי׳ [יהיה] היובל כו׳
For there is an “im” that does not serve as an expression of doubt but as an expression of certainty, as in “Im (when) you lend money,” and “V’im (and when) the Jubilee shall be,” etc.
He brings two verses where “im” plainly does not express doubt: “when you lend money” (lending to the poor is a duty, not an option) and “when the Jubilee shall be” (the Jubilee year will certainly come).


שאין זה לשון ספק כלל אלא שבודאי יהיה הדבר ויבא ולשון אם אינו אלא לשון כאשר.
where this is not an expression of doubt at all; rather, the thing will certainly be and come about, and the word “im” is nothing but an expression of “when.”
In those verses the event is certain; “im” simply marks the time when it happens.


פי׳ כאשר כסף תלוה את העני לא תהיה לו כנושה וכן כאשר יהיה היובל כו׳. וכמו״כ [וכמו כן] אם יתן איש כו׳.
That is: when you lend money to the poor man, you shall not be to him as a creditor; and likewise, when the Jubilee shall be, etc. And so too, “If a man would give,” etc.
He spells out the reading of the two proof-verses and applies the same reading to our verse: not “if a man should give,” but “when a man gives.”


פי׳ כאשר יתן איש כו׳ שיתן בודאי. והיינו לעתיד (שיתן הוא לשון עתיד) שלע״ל [שלעתיד לבוא] יתן איש את כל הון ביתו.
means: when a man will give, etc., that he will certainly give. And this refers to the future (for “yiten,” “would give,” is the future tense): that in the Time to Come a man will give all the wealth of his house.
So the verse is a promise: a man certainly will give all the wealth of his house. Since “yiten” is future tense, the Alter Rebbe places this in the Time to Come, the era of the final redemption.


שבזה״ז [שבזמן הזה] אינו בא לידי גילוי להיות בבחי׳ זו שיתן כל הון ביתו. כ״א לעתיד דוקא.
For in this time it does not come to revelation, to be on this level, that one would give all the wealth of his house; but only in the Time to Come specifically.
Now, in the present era, this level (giving “all the wealth of his house”) is not revealed; it belongs specifically to the future. The rest of the maamar explains what this “wealth” is and why it belongs to the future.


והענין כי הנה הון ביתו היינו כמו האוצרות והמטמונים שמונחים בתוך הבית. והוא ע״ד מ״ש ובדעת חדרים ימלאון4 כל הון יקר ונעים.56
And the explanation: now, “the wealth of his house” is like the treasures and hidden stores that lie within the house. And this is along the lines of what is written, “And by Daas (knowledge) the chambers are filled with all precious and pleasant wealth.”
“The wealth of his house” is the hidden treasure stored inside a house. The Alter Rebbe links it to Proverbs 24:4, where Daas fills the chambers with precious wealth; this sets up the maamar’s theme, the role of Daas.




Section 2 · ¶3–10
Two orders of the Sefiros
3והנה כתיב בחכמה יבנה בית7 ובתבונה יתכונן ובדעת חדרים ימלאון.8 פי׳ בחכמה הוא רק עצם בנין הבית לבד שהן אותיות התורה שנק׳ בתים כנודע.
Now it is written, “With Chochmah (wisdom) a house is built, and with understanding it is established, and by Daas (knowledge) the chambers are filled.” The explanation: “with Chochmah” is only the essential building of the house alone, which [refers to] the letters of the Torah, which are called “houses,” as is known.
Proverbs 24:3–4 describes three stages in making a house: Chochmah builds it, understanding establishes it, Daas fills its rooms. The bare structure built by Chochmah is identified with the letters of the Torah, which are called “houses” (the letters contain and house the divine light).


ובתבונה יתכונן פי׳ עיקר קיום והעמדת תבנית ותוכן הבית ברבוי חדריו ומוצאיו ומובאיו הוא ע״י הבינה דייקא. אבל בדעת ימלאון כל החדרים בהון יקר כו׳.
“And with understanding it is established” means: the main sustaining and setting up of the form and content of the house, with its many rooms and its exits and entrances, is through Binah (understanding) specifically. But “by Daas” all the chambers are filled with precious wealth, etc.
Binah is what gives the house its shape and inner layout, its many rooms, exits and entrances, the way understanding develops a bare insight into a detailed structure. Daas does something more: it fills those rooms with treasure.


ולהבין את כל זה צריך להקדים הקדמה אחת בביאור ענין סדר השתלשלות די״ס [די׳ ספירות]9 דאצי׳ איך הוא סדרם ואופנם.
To understand all this, we must first set down one introduction, explaining the matter of the order of the chain of descent (hishtalshelus) of the ten Sefiros of Atzilus: what their order and manner are.
To explain what Daas contributes, the Alter Rebbe first sets out how the ten Sefiros of Atzilus are ordered: how each emerges from the one before it.


ומצינו בזה בדברי המקובלים (בע״ח [בעץ חיים] ובפרדס) שני אופנים אשר לכאורה הם כמעט הפכים. האופן הא׳ שבחי׳ השתלשלות הם זה תחת זה.
Now we find on this, in the words of the Kabbalists (in Etz Chaim and in Pardes), two modes which, seemingly, are almost opposites. The first mode: that the levels of the hishtalshelus are one beneath the other.
The Kabbalistic sources (Etz Chaim, the Arizal’s teachings as recorded by R. Chaim Vital, and Pardes Rimonim of R. Moshe Cordovero) describe two arrangements that seem almost contradictory. The first is a vertical chain, each Sefirah directly below the one before it.


דהיינו שבחי׳ בינה נאצלה מבחי׳ חכמה ובחי׳ דעת מבחי׳ בינה. וג׳ אלו הן ג״ר [ג׳ ראשונות]. ומהם נאצלו חג״ת [חסד גבורה תפארת] ג״כ ע״ד הנ״ל.
That is, the level of Binah was emanated from the level of Chochmah, and the level of Daas from the level of Binah. And these three are the first three [Sefiros]. And from them Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) were emanated, likewise in the manner described above.
In this first model, Binah comes from Chochmah and Daas from Binah; these three are the intellectual Sefiros, “the first three.” The emotive Sefiros (Chesed, Gevurah, Tiferes and the rest) then emerge from them in the same step-by-step way.




4והנה ציור גשמי הלז הוא עד״מ מבשרי אחזה10 כו׳. כמו עשר כחות הנפש שמתלבשים בתוך אברי הגוף שראשית הגילוי הוא בחכמה שהיא בחי׳ הברקת השכל בבחי׳ נקודה כו׳.
Now this physical depiction is, by way of analogy, [as in] “From my flesh I behold,” etc.: like the ten powers of the soul that are clothed within the limbs of the body, where the first revelation is in Chochmah, which is the level of the flash of intellect, in the manner of a point, etc.
The Alter Rebbe grounds this vertical model in human experience, per Job’s “From my flesh I behold [G-d]”: we learn about the divine from the structure of our own soul. In the soul’s ten powers, the first to appear is Chochmah, a sudden flash of insight, like a point without dimensions.


ונק׳ חכמה כח מ״ה [מה]11 כו׳ לפי שעדיין אינה מושגת ונק׳ בחי׳ י׳ נקודה כו׳ וממנה נמשכת בחי׳ בינה התפשטות ההשגה באורך ורוחב.
And Chochmah is called “ko’ach mah” (the potential of “what”), etc., because it is not yet grasped; and it is called the level of the yud, a point, etc. And from it the level of Binah is drawn forth: the expansion of comprehension in length and breadth.
Chochmah is called “ko’ach mah,” “the potential of ‘what’”: a seed of insight not yet grasped or articulated. It corresponds to the letter yud, a mere point. From it comes Binah, which develops that point, expanding it “in length and breadth” into full comprehension.




5והוא בחי׳ ה׳ כו׳ והן הם אב ואם המולידות את המדות אהוי״ר [אהבה ויראה] כי לפי שכלו והתבוננותו בדבר הוא מוליד אהבה לדבר ההוא או יראה ממנו כו׳.
This is the level of the hei, etc. And these are the father and mother that give birth to the emotive attributes (middos), love and awe; for according to his intellect and his contemplation of a thing, he gives birth to love for that thing or awe of it, etc.
Binah corresponds to the letter hei, whose shape has length and breadth. Chochmah and Binah together are the “father and mother” of the emotions: contemplating a subject gives rise to love for it or awe of it, according to what the mind grasps.


וכמו״כ [וכמו כן] למעלה בעולם האצי׳ בסדר השתלשלות הי״ס [הי׳ ספירות] בחי׳ ח״ע [חכמה עילאה] דאצי׳ היא ראשית הגילוי והיא בחי׳ י׳ של שם הוי׳ שעדיין אינה בבחי׳ גילוי והחכמה מאין תמצא12
So too above, in the World of Atzilus, in the order of the chain of descent of the ten Sefiros: the level of supernal Chochmah of Atzilus is the beginning of revelation, and it is the level of the yud of the Name Havayah, which is not yet in a state of revelation, “and Chochmah is found from ayin (nothingness)”;
The same is true above, in Atzilus: supernal Chochmah is the first point of revelation, the yud of the Name Havayah, a point still hidden. It is “found from ayin”: it emerges from the unknowable level above it (Keser).


ולכן התלבשות אור א״ס בחכמה דוקא ומבחי׳ חכמה נמשכה בחי׳ בינה דאצי׳ שהוא בחי׳ גילוי ההתפשטות באורך ורוחב הנק׳ ה׳.
and therefore the Infinite Light (Or Ein Sof) is clothed in Chochmah specifically. And from the level of Chochmah the level of Binah of Atzilus was drawn forth, which is the level of the revelation of expansion in length and breadth, called the hei,
Because Chochmah is so close to its source, the Infinite Light is clothed specifically in it. From Chochmah comes the Binah of Atzilus, the expanded, revealed stage, which corresponds to the upper hei of the Name.




6ונק׳ אם הבנים.13 והאופן הב׳ של סדר ההשתלשלות שהם בציור ג׳ קווין חח״ן [חכמה חסד נצח] בקו ימין כו׳.
and it is called “the mother of the children.” And the second mode of the order of the chain of descent is that they are in the form of three lines: Chochmah, Chesed and Netzach in the right line, etc.
Binah is called “the mother of the children” because the middos are born from it. Now the second Kabbalistic model: the Sefiros are arranged not in a single column but in three parallel lines, Chochmah, Chesed and Netzach on the right (with Binah, Gevurah and Hod on the left, and the middle line between them).


נמצא לפי סדר זה בחי׳ חב״ד [חכמה בינה ודעת] אין נמשכות זו מזו. וגם המדות כולן אין עיקר המשכתן מן הג״ר [הג׳ ראשונות] מאחר שחו״ב [שחכמה ובינה] עומדות בב׳ קווין מקבילות כו׳.
It follows that according to this order, the levels of Chochmah, Binah and Daas are not drawn one from another. And also, all the middos do not mainly derive from the first three [Sefiros], since Chochmah and Binah stand in two parallel lines, etc.
In this three-line model, Chochmah, Binah and Daas do not come one from another, since Chochmah and Binah stand side by side in two separate lines. Nor do the middos mainly come from the three intellectual Sefiros; they seem to have a different source.




7והנה עיקר ההפרש שבין ב׳ הבחי׳ בסדר ההשתלשלות הנ״ל הוא בב׳ אופנים. הא׳ שלפי סדר הא׳ שחב״ד [שחכמה בינה ודעת] הם זו תחת זו נמצא שהדעת עומד למטה מחו״ב [מחכמה ובינה].
Now the main difference between the two modes in the order of the chain of descent mentioned above is in two respects. The first: according to the first order, in which Chochmah, Binah and Daas are one beneath the other, it follows that Daas stands below Chochmah and Binah
The two models differ in two ways. First, where Daas stands: in the vertical model, Daas is below Chochmah and Binah.


ולמעלה מחו״ג [מחסד וגבורה] כי הוא הממשיך הארת החו״ב [החכמה ובינה] לחו״ג [לחסד וגבורה]. משא״כ לפי סדר הב׳ שהם בג׳ קווין
and above Chesed and Gevurah, for it is what draws the illumination of Chochmah and Binah into Chesed and Gevurah. This is not so according to the second order, in which they are in three lines:
In the vertical model Daas is above Chesed and Gevurah, a bridge that passes the light of the intellect down to the emotions. In the three-line model it is different.


נמצא שהדעת הוא בקו האמצעי ואינו עומד תחת חו״ב [חכמה ובינה] רק תחת הכתר והוא ממשיך הארת הכתר לחו״ב [לחכמה ובינה] ולחו״ג [ולחסד וגבורה] כמשי״ת [כמו שיתבאר].
it follows that Daas is in the middle line and does not stand beneath Chochmah and Binah, but only beneath Keser (the Crown), and it draws the illumination of Keser into Chochmah and Binah and into Chesed and Gevurah, as will be explained.
Daas sits in the middle line directly beneath Keser, not beneath Chochmah and Binah. So its role is to draw the light of Keser, which is above intellect, into both the intellect (Chochmah and Binah) and the emotions (Chesed and Gevurah).




8והב׳ שלפי סדר הא׳ עיקר הולדת ומציאו׳ [ומציאות] המדות הוא מחו״ב [מחכמה ובינה] ע״י הדעת הממשיך כנ״ל.
And the second: according to the first order, the main birth and existence of the middos is from Chochmah and Binah, through Daas which draws [them] down, as above.
The second difference concerns where the middos come from. In the vertical model they are born from Chochmah and Binah, with Daas as the channel.


משא״כ לפי סדר הב׳ הן נמשכות מבחי׳ הכתר ע״י הדעת הממשיך בהן הארת הכתר דוקא. והענין הוא דשניהם אמת.
This is not so according to the second order: they are drawn from the level of Keser, through Daas, which draws into them the illumination of Keser specifically. And the explanation is that both are true.
In the three-line model the middos come from Keser, and Daas draws the light of Keser into them. The Alter Rebbe states that both models are true: each describes a different kind of emotion, as he now explains.




9ויובן זה ע״פ מה שנודע שיש ב׳ בחי׳ דעת.14 דעת עליון ודעת תחתון. דעת העליון הוא הנמשך מבחי׳ הכתר ומחבר ומייחד לחו״ב [לחכמה ובינה] וחו״ג [וחסד וגבורה]
This will be understood from what is known, that there are two levels of Daas: upper Daas and lower Daas. Upper Daas is that which is drawn from the level of Keser and connects and unites Chochmah and Binah, and Chesed and Gevurah,
The resolution rests on two kinds of Daas. Upper Daas comes from Keser and binds together Chochmah and Binah, and Chesed and Gevurah, from above.


ע״י הארת הכתר ודעת התחתון הוא הדעת המתפשט בתוך המדות להמשיך בהן הארת חו״ב [חכמה ובינה]. וגם הנה נודע שיש ב׳ בחי׳15 מדות.
through the illumination of Keser. And lower Daas is the Daas that spreads within the middos, to draw into them the illumination of Chochmah and Binah. And it is also known that there are two levels of middos.
Upper Daas unites them through the light of Keser, while lower Daas spreads down into the emotions and carries the light of the intellect into them. Correspondingly, there are two kinds of middos.


הא׳ מדות שעיקר מציאותן הוא מחו״ב [מחכמה ובינה] עד״מ באדם למטה כשהמדות הן רק לפי השכל שהשכל הוא המולידן וקטן ששכלו קצר כו׳.
The first: middos whose main existence is from Chochmah and Binah — by way of analogy, in man below, when the middos are only according to the intellect, for the intellect is what gives birth to them; and a child, whose intellect is short, etc.
The first kind are emotions produced by understanding, as in a person whose feelings follow his reasoning. A child, whose understanding is limited, has correspondingly limited emotions; so these emotions depend on the intellect.


והב׳ הוא בחי׳ המדות שמקורן ושרשן למעלה מן השכל רק שיוצאין ונמשכין דרך השכל וכמ״ש בר״מ [ברעיא מהימנא]16 דז״א בעתיקא אחיד ותליא כו׳ וכמ״ש באריכות במ״א:
And the second is the level of middos whose source and root are above the intellect, only that they go out and are drawn by way of the intellect; as is written in the Ra’aya Mehemna that Z’eir Anpin is attached to and hangs upon Atika, etc., and as is explained at length elsewhere.
The second kind are emotions whose root is above intellect; they merely pass through the intellect on their way out. The Zohar’s phrase “Z’eir Anpin is attached to and hangs upon Atika” expresses this: the emotive configuration (Z’eir Anpin) is rooted directly in Atika, the inner level of Keser, not only in the intellect.




10ומעתה יובנו ויבוארו ב׳ הבחי׳ בסדר ההשתלשלות על נכון. כי הנה הסדר הב׳ שהן בג׳ קווין כו׳ היינו בענין המדות שאין עיקר מציאותן מחו״ב [מחכמה ובינה] כ״א מבחי׳ הכתר שמאיר בהן
From now on, the two levels in the order of the chain of descent will be properly understood and explained. For the second order, in which they are in three lines, etc., concerns the middos whose main existence is not from Chochmah and Binah but from the level of Keser, which shines in them,
Now the two models fit together. The three-line model describes the emotions whose main source is not intellect but Keser, shining into them.


וכמאמר דז״א בעתיקא אחיד ותליא הנ״ל והיינו ע״י בחינת דעת העליון הנ״ל שהוא מבחי׳ הכתר ומחבר ומייחד בחינת חו״ב [חכמה ובינה] כו׳ שנמצא בחינת הדעת עומד בין חו״ב [חכמה ובינה] ותחת הכתר כו׳.
as in the saying mentioned above, that “Z’eir Anpin is attached to and hangs upon Atika.” And this is through the level of upper Daas mentioned above, which is from the level of Keser and connects and unites the level of Chochmah and Binah, etc., so that the level of Daas turns out to stand between Chochmah and Binah and beneath Keser, etc.
This matches the Zohar’s statement that Z’eir Anpin hangs on Atika. It works through upper Daas, which comes from Keser and unites Chochmah and Binah; that is why, in this model, Daas stands between Chochmah and Binah, directly beneath Keser.


משא״כ סדר הא׳ היינו בבחינת המדות שמציאותן הוא רק מן השכל והיינו ע״י בחינת דעת התחתון המתפשט בתוך המדות ומאיר בהן הארת חו״ב [חכמה ובינה] כו׳:
Whereas the first order concerns the level of the middos whose existence is only from the intellect; and this is through the level of lower Daas, which spreads within the middos and shines into them the illumination of Chochmah and Binah, etc.
The vertical model describes the emotions that come only from intellect, through lower Daas, which spreads into the middos and brings the light of Chochmah and Binah into them.




Section 3 · ¶11–13
Lower Daas refines the emotions
11ולהבין כל הדברים הנ״ל בתוספת ביאור צריך להבין תחלה בחי׳ הדעת מהו. ומתחלה נבאר בחי׳ הדעת התחתון וממנו יובן בחי׳ דעת העליון. דהנה כבר נתבאר למעלה כי עיקר הולדת המדות הוא מחו״ב [מחכמה ובינה].
To understand all the above with further explanation, we must first understand what the level of Daas is. And first we will explain the level of lower Daas, and from it the level of upper Daas will be understood. For it was already explained above that the main birth of the middos is from Chochmah and Binah.
To go deeper, the Alter Rebbe will first define Daas itself, beginning with lower Daas, which is closer to experience, and from it derive upper Daas. The starting point: as shown above, the middos are mainly born from Chochmah and Binah, so what does Daas add?




12וצריך להבין בחי׳ דעת מהו משמש.17 אך הענין הוא דהדעת בכל מקום הוא מבחי׳ הפנימית.
We need to understand what function Daas serves. But the matter is that Daas, everywhere, is of the level of the inner [dimension].
What does Daas add, if the emotions are already born from Chochmah and Binah? The answer: Daas always belongs to the inner dimension of whatever it is in.


וכמו״כ [וכמו כן] כאן בחי׳ הדעת המתפשט בתוך המדות הוא פנימי׳ [פנימיות / פנימית] המדות שהוא תכלית הבירור שלהן כי הדעת
So too here, the level of Daas that spreads within the middos is the inner dimension (pnimiyus) of the middos, which is their ultimate refinement. For Daas
Lower Daas, spreading within the emotions, is their inner core, and it is what brings them to their final, refined state.


היינו התקשרות ומחמת התקשרות בחי׳ חו״ב [חכמה ובינה] בתוך המדות מברר ומבדיל בין טו״ר [טוב ורע] שלא תהיינה המדות מעורבות טו״ר [טוב ורע] כי המדות בטבען כתולדותן יכולות להיות מעורבות טו״ר [טוב ורע].
means connection; and because of the connection of the level of Chochmah and Binah within the middos, it refines and distinguishes between good and evil, so that the middos will not be mixed of good and evil. For the middos, by their nature, as they are born, can be mixed of good and evil.
Daas means connection (as in “Adam knew Chavah”: attachment). Through Daas, the insight of Chochmah and Binah is bonded into the emotions, and this bond sorts good from evil in them. Left to themselves, emotions as they are first born can be a mixture of good and bad.




13ולכן יניקת החיצוני׳ [החיצונים] הן מן המדות כמו אברהם שיצא ממנו ישמעאל1819 כו׳. וכמו״כ [וכמו כן] בעבודת ה׳ מבחי׳ האהבה וההתפעלות כרשפי אש20 על ידי ההתבוננות בגדולת ה׳ בשעת התפלה יוכל לבא אח״כ לידי כעס.
Therefore the nurture of the external [forces] is from the middos, as with Avraham, from whom Yishmael came forth, etc. And so too in the service of G-d: from the level of love and the arousal “like flashes of fire,” [that comes] through contemplating the greatness of G-d during prayer, one can afterwards come to anger.
Because emotions can be mixed, the “external forces” (kelipah, the forces opposed to holiness) draw their nurture from them. The Sages’ example: from Avraham, the embodiment of Chesed, came Yishmael, kindness in a spoiled form. So too a person may pray with fiery love after contemplating G-d’s greatness, and later that day come to anger.


ומוכרח להיות שגם בשעת התפלה היה קצת תערובת זר. שאם היתה בבחי׳ אלקות לבד שהוא גילוי אור ה׳ על נפשו בשעת התפלה.
It must necessarily be that even during prayer there was some slight admixture of something foreign. For if it had been of the level of G-dliness alone, which is the revelation of G-d’s light upon his soul during prayer,
The Alter Rebbe infers that even the fiery love in prayer must have held a trace of something foreign. Had it been pure G-dliness, a revelation of G-d’s light upon the soul, it could not have led to anything foreign afterwards.


מאין בא אח״כ לידי כעס וכדומה שהוא בחי׳ יניקת החיצוני׳ [החיצונים]. כנודע שאין יניקת החיצונים רק מבחי׳ אחוריים דשם אלקים שהוא ענין בחי׳ ההסתר כו׳
from where would he afterwards come to anger and the like, which is the level of the nurture of the external [forces]? As is known, the external forces draw nurture only from the level of the back (achorayim) of the Name Elokim, which is the matter of the level of concealment, etc.
The later anger could not have come from pure G-dliness, since the external forces feed only from the “back” of the Name Elokim, the aspect of divine concealment. Pure revelation gives them nothing to feed on.


(וצ״ע [וצריך עיון] בתניא פכ״ח וצ״ל דמ״ש כאן קצת תערובת זר היינו מצד התלבשות הנה״ב [הנפש הבהמית] והמדות שבה הן הם המעורבות טו״ר [טוב ורע]. ולפי שהנפש האלקי׳ מלובשת בה כו׳. וההוכחה היא שגם בשעת התפלה לא יצאה מנרתקה ומהתלבשותה לגמרי מכל וכל כו׳.
(And this requires examination [in light of] Tanya, chapter 28. And one must say that what is said here, “some slight admixture of something foreign,” is on account of the clothing in the animal soul, whose middos are the ones that are mixed of good and evil; and because the G-dly soul is clothed in it, etc. And the proof is that even during prayer it did not leave its sheath and its clothing entirely, altogether, etc.
A parenthetical qualification: Tanya ch. 28 seems to say otherwise (that foreign thoughts during prayer do not show that the prayer was flawed). The Alter Rebbe reconciles the two: the “admixture” is not in the G-dly soul’s love itself but comes from the animal soul, whose emotions are mixed, and in which the G-dly soul is clothed. Even in prayer the G-dly soul does not fully leave that “sheath.”


והיינו ממש כמש״ש [כמה שכתוב שם] פכ״ח שהקליפה מתאמצת כו׳. וגם מן הראיי׳ [הראייה] שיתבאר מעובדא דר״ח [דרבי חנינא] ב״ת [בן תרדיון] משמע ג״כ כמ״ש דהתם ג״כ קס״ד שטעה בנפשו מחמת טבעיות נפשו הבהמית שאפשר שסייעה בעבודתו כמשי״ת [כמו שיתבאר]):
And this is exactly as is written there in chapter 28, that the kelipah exerts itself, etc. And also from the proof that will be explained from the incident of Rabbi Chanina ben Teradyon it is implied likewise, as stated, for there too it entered his mind that he had erred about himself because of the naturalness of his animal soul, which may have assisted in his service, as will be explained.)
This matches Tanya ch. 28, which says the kelipah exerts itself to confront a person who prays. And the story of Rabbi Chanina ben Teradyon, told next, points the same way: he worried that his animal soul’s natural temperament had helped drive his devotion.




Section 4 · ¶14–22
Rabbi Chanina ben Teradyon’s test
14ובזה יובן מעשה דר׳ [דרבי] יוסי בן קיסמא21 עם ר׳ [רבי] חנינא בן תרדיון שאמר תמה אני אם לא ישרפו אותך כו׳. והשיבו מן השמים ירחמו וא״ל [ואמר ליה] אני אומר לך דברי טעם כו׳.
With this will be understood the story of Rabbi Yose ben Kisma with Rabbi Chanina ben Teradyon, [to whom] he said, “I wonder if they will not burn you,” etc. And he answered him, “Heaven will have mercy”; and he said to him, “I am telling you words of reason,” etc.
The Alter Rebbe now brings a Talmudic story as evidence. When Rabbi Yose ben Kisma was ill, Rabbi Chanina ben Teradyon visited him. Rabbi Yose told him that Rome ruled by Heaven’s decree and he was defying it by teaching Torah in public: “I wonder if they will not burn you.” Rabbi Chanina replied, “Heaven will have mercy,” and Rabbi Yose answered, “I am telling you reasoned words, and you say ‘Heaven will have mercy’?”




15וא״ל [ואמר ליה] ר״ח [רבי חנינא] מה אני לחיי עוה״ב [עולם הבא].22 וא״ל [ואמר ליה] כלום מעשה כו׳. והשיבו מעות פורים וכו׳ וחלקתים לעניים.
And Rabbi Chanina said to him, “What am I [destined for] as to the life of the World to Come?” And he said to him, “Has any deed come to your hand?” etc. And he answered him, “Purim money,” etc., “and I divided it among the poor.”
Rabbi Chanina then asked about his own fate in the World to Come. Rabbi Yose asked whether any particular deed had come his way, and Rabbi Chanina told him that his Purim funds had become mixed up with charity funds, and he distributed all of it to the poor.


ע״כ [עד כאן]. ולכאורה מאד תמוה שאלתו מה הוא לעוה״ב [לעולם הבא]. אם הוא מוסר נפשו על קדוה״ש [קידוש השם] שהי׳ [שהיה] מקהיל קהלו׳ [קהלות] ברבים לא יהי׳ [יהיה] לו עדיין חלק לעוה״ב [לעולם הבא].
End of quote. Now, seemingly, his question, what [awaits] him in the World to Come, is very puzzling: if he is giving up his life for the sanctification of G-d’s Name, in that he was gathering assemblies in public, would he still not have a share in the World to Come?
The question is puzzling: Rabbi Chanina was risking martyrdom by gathering crowds to study Torah in public, a supreme sanctification of G-d’s Name. How could he doubt his share in the World to Come?




16וגם מה שאל ר׳ [רבי] יוסי כלום מעשה בא לידך. מהו התשובה על שאלתו כו׳. אך הענין שהי׳ [שהיה] ר׳ [רבי] חנינא בן תרדיון מסופק בעצמו ענין מסירת
And also, what did Rabbi Yose ask, “Has any deed come to your hand?” What kind of answer is this to his question? etc. But the matter is that Rabbi Chanina ben Teradyon was in doubt about himself concerning the matter of his giving up
A second difficulty: how does Rabbi Yose’s question about a deed answer anything? The Alter Rebbe’s answer: Rabbi Chanina was unsure about the purity of his own self-sacrifice.


נפשו בשביל עסק התורה אם הוא באמיתות לש״ש [לשם שמים] בלבד אף שהי׳ [שהיה] צדיק מופלג ולומד לשמה באמת מ״מ לפי שיש בנ״א [בני אדם] שמצד טבעו ומזגו ומדותיו להמשיך חשק ותשוקת כל לבבו אל למוד החכמות.
his life for the sake of occupying himself with Torah: whether it was truly for the sake of Heaven alone. Although he was an outstanding tzaddik and truly studied for its own sake, nevertheless, since there are people who, by their nature, their temperament and their middos, draw the desire and longing of their whole heart to the study of the sciences,
He doubted whether his giving up his life for Torah study was truly for Heaven’s sake alone. He was a great tzaddik who studied Torah for its own sake, but some people are drawn to intellectual pursuits by temperament alone, and he feared that some of his passion might come from such a natural disposition.




17ולהיות תמיד מחשבתו ולבו ושכלו דבוק בהן. והראי׳ [והראיה] מהפילסופים מהאומות הקדמונים שהיו שרים גדולים לא יחסר להם כל מעדני עולם.
and for their thought, heart and intellect to be always attached to them. And the proof is from the philosophers of the ancient nations, who were great ministers lacking none of the world’s delicacies,
Such people want their minds and hearts always absorbed in study. The proof is the ancient philosophers, wealthy nobles with every luxury.


היו עוזבים כל תענוגי׳ ועוסקים בכל לבבם ותשוקת נפשם בלמוד החכמות. כל היום והלילה אין מחשבתו פנויה.
[yet] they would leave all pleasures and occupy themselves with all their heart and the longing of their soul in the study of the sciences; all day and night his thought is not free
Yet these philosophers gave up all pleasures to devote themselves wholeheartedly to learning, their minds occupied day and night.




18ולהבין ולהעמיק בענין החכמות ותערב לנפשו ותתענג בהם כ״כ [כל כך] כמו זולתו בכל תענוגי העולם. וזה אינו להם מצד אמונתם
[from seeking] to understand and to go deeply into the matter of the sciences, and it is pleasant to his soul and he delights in them as much as another [delights] in all the pleasures of the world. And this was not for them on account of their faith,
They delved into the sciences and found in them a pleasure equal to what others find in worldly delights. This did not come from their religious faith.


שהם היו גוים עובדי כוכבים שאין להם שום הכרח ואמונה שיגרום להם סבת עסקם בחכמותיהם בתכונה ותשבורת ופילסופיא חכמת החיצוני׳ [החיצונים] תענוג נפלא כ״א מצד מזג טבעם מאד תכריח בחשק נפלא שנולד בטבע כזה.
for they were star-worshipping gentiles, who have no compulsion or faith that would cause them to have, in their occupation with their sciences — astronomy, mathematics and philosophy, external wisdom — a wondrous delight; but only on account of the temperament of their nature, which compels [them] very strongly, with a wondrous desire that is born in such a nature.
As idolaters, they had no religious duty or belief that would make astronomy, mathematics and philosophy a source of such joy. It came from their inborn temperament, which gave them an extraordinary desire for these studies.




19ויש מהם נולד במזג אחר שלא יתאווה ויחשוק לחכמות אף כי יבינם אין לו תענוג להשים מחשבתו בהם אפי׳ [אפילו] רגע אחת רק אחר שרירות לבו23 רק רע כל היום24 לזאת תכלה נפשו.
And there are some of them born with a different temperament, who does not crave and desire the sciences; even though he understands them, he has no pleasure in setting his thought on them even for one moment, but only after the stubbornness of his heart, “only evil all the day”; for this his soul yearns.
Others are born with the opposite temperament: even when they can understand intellectual matters, they cannot enjoy thinking about them for a moment and follow only their heart’s desires. The phrases “stubbornness of heart” and “only evil all the day” are borrowed from Scripture.




20וסבת זה הוא מצד המרות. יש שגובר בו מרה הלבנה שאין ביכלתו לצמצם מחשבתו בדבר א׳ אף שהוא שכלי ולא יתענג בו כלל.
And the cause of this is the humors. There is one in whom white bile dominates, who is unable to concentrate his thought on one thing, even though it is intellectual, and he takes no delight in it at all.
The Alter Rebbe explains these differences, following the medicine of his day, by the bodily humors. One in whom “white bile” (phlegm) dominates cannot hold his mind on a single subject and finds no pleasure even in intellectual matters.


ויש שגובר בו מרה שחורה בתולדתו תשתוקק נפשו מאד אל החכמה כל חפציה לא ישוו בה25 כאש׳ [כאשר] כ״ז [כל זה] מבואר בח״פ [בשמונה פרקים] להרמב״ם [להרבי משה בן מימון] ע״ש פ״ח [פרק ח׳].26
And there is one in whom black bile dominates from birth: his soul longs greatly for wisdom, “all [other] desires cannot compare to it” — as all this is explained in the Rambam’s Eight Chapters; see there, chapter 8.
One born with a dominance of “black bile” (the melancholic temperament) longs intensely for wisdom and values it above everything, as Proverbs says. The Alter Rebbe cites Maimonides’ Eight Chapters, chapter 8, on innate temperaments.




21ולכן גם בישראל ימצא טבעיים מחולקים כמותם. אך שתמשיך נפשו לדבר הנהוג בישראל כמו ענין למוד התורה שבע״פ [שבעל פה]. יחשוק נפשו ולבו להגות בה יום ולילה27 לא ישבות.
Therefore among Jews too one will find natures divided like theirs; but [in a Jew] his soul will be drawn to a thing customary among Jews, such as the study of the Oral Torah: his soul and heart will long to meditate in it day and night without ceasing.
The same range of temperaments exists among Jews, but a Jew’s natural bent is channeled into something Jews value, such as the study of the Oral Torah, so that he longs to study it day and night.


ולפיכך ר״ח [רבי חנינא] ב״ת [בן תרדיון] היה ירא שמא גם מצד טבעו גופני׳ גורם לו מסירת נפשו בעד החכמה אף שבודאי אינו אלא מעט מזעיר מ״מ אין זה לה׳ לבדו28 כו׳.
Therefore Rabbi Chanina ben Teradyon feared that perhaps his bodily nature too was causing his self-sacrifice for the sake of wisdom. Although it was certainly only a tiny bit, nevertheless this is not “to G-d alone,” etc.
Hence Rabbi Chanina’s fear: that his bodily temperament contributed, even slightly, to his readiness to die for Torah. Even a tiny natural motive would mean his devotion was not purely “to G-d alone.”




22ושאל מר׳ [מרבי] יוסי היאך הוא משיג בו. אם הוא מנוחלי העוה״ב [העולם הבא] שאין בלבו אלא אחד כו׳. והשיבו זה לא יבורר כ״א אם בא מעשה לידך.29
And he asked Rabbi Yose how he could ascertain this about himself: whether he is among those who inherit the World to Come, in whose heart there is only One, etc. And he answered him: this can be clarified only if a deed has come to your hand.
Rabbi Chanina asked how he could know whether he truly belonged to the World to Come, whether his heart held only G-d. Rabbi Yose said that only a real-life test (“a deed that comes to your hand”) could reveal it.


פי׳ נסיון שהחילוק בו שאם הוא מצד טבע הגוף אף שיחשוק חשק נפלא עכ״פ [על כל פנים] לא יגיע למס״נ [למסירות נפש] כו׳ ואמר לו שמעות פורים כו׳
That is, a test, in which the distinction [lies]: if it comes from the nature of the body, then even though he desires with a wondrous desire, in any case it will not reach self-sacrifice (mesirus nefesh), etc. And he told him that the Purim money, etc.,
The test works like this: a desire that comes from bodily nature, however strong, will not bring a person to give up his life. Rabbi Chanina’s answer about the Purim money supplied the proof.


שהוא ענין פיזור ממון שזה אות ומופת שאין במס״נ [במסירות נפש] שלו אפילו שרש המרה כו׳. שמדת המרה שחורה הנ״ל גורמת מדת הקמצנות.
which is a matter of distributing money — this is a sign and proof that in his self-sacrifice there is not even the root of the humor, etc. For the trait of black bile mentioned above causes the trait of miserliness,
Giving away money freely is the opposite of the trait that goes with black bile, which makes a person miserly. Since Rabbi Chanina was generous, his self-sacrifice did not even have the root of that temperament.




Section 5 · ¶23–24
Ahavas olam, ahavah rabbah and Rivkah
23והמרה הלבנה הפיזור כו׳ לכן השיבו א״כ מחלקך יהא חלקי30 שמזה מובן שמס״נ [שמסירות נפש] על התורה הוא רק לפי שאין בלבו אלא אחד ואין בו תערובת טבעית כלל.
and white bile [causes] distributing [money], etc. Therefore he answered him, “If so, may my portion be of your portion.” From this it is understood that his self-sacrifice for the Torah is only because in his heart there is only One, and there is no natural admixture in it at all.
White bile, by contrast, goes with generosity. So Rabbi Yose concluded, “If so, may my portion be like yours”: Rabbi Chanina’s readiness to die for the Torah came only from a heart devoted to the One G-d, with no natural motive mixed in.


ומכ״ז [ומכל זה] מובן שיוכל להיות במדות הנפש בחי׳ תערובת שאפי׳ [שאפילו] במדה שנראה ודאי טוב גמור יוכל להיות שיש בזה עדיין קצת תערובת כו׳.
From all this it is understood that there can be, in the middos of the soul, a level of admixture, so that even in a middah that seems certainly entirely good, it can be that there is still some slight admixture in it, etc.
The general lesson: emotions can contain a hidden admixture, so that even a trait that looks wholly good may still carry a trace of something else.


ולכן כדי שיהי׳ [שיהיה] בירור המדות לתכליתן הוא ע״י בחי׳ הדעת. והיינו שהוא ממשיך פנימי׳ [פנימיות / פנימית] המדות
Therefore, for there to be refinement of the middos to their ultimate [degree], it is through the level of Daas; that is, it draws out the inner dimension of the middos.
So the complete refinement of the emotions comes through Daas, which draws out their inner dimension.


כי עיקר תערובת טו״ר [טוב ורע] זה שייך בחיצוני׳ הלב משא״כ בבחי׳ פנימי׳ [פנימיות / פנימית] הלב כו׳ (עיין מש״ל [מה שכתוב לעיל] בסוף ד״ה להבין ענין הברכות כו׳).
For this admixture of good and evil pertains mainly to the outer dimension of the heart, which is not so in the level of the inner dimension of the heart, etc. (See what was written above, at the end of the discourse beginning “To understand the matter of the blessings,” etc.)
Mixture of good and evil belongs mainly to the outer dimension of the heart, its surface feelings; the inner point of the heart is not subject to it. The Alter Rebbe refers to an earlier discourse in Torah Ohr on the blessings for more on this.


והנה כ״ז [כל זה] בבחי׳ דעת התחתון המתפשט במדות אהוי״ר [אהבה ויראה]. שהדעת הזה הוא תחת הבינה ואהבה שנולדה מהבינה והדעת נק׳ אהבת עולם.
Now all this is on the level of lower Daas, which spreads into the middos of love and awe. For this Daas is beneath Binah; and the love that is born from Binah and Daas is called ahavas olam (worldly love).
All this describes lower Daas, which spreads into love and awe and stands beneath Binah. The love born from Binah and lower Daas is “ahavas olam”: love that grows from contemplating G-d as He gives life to the world.


ובזוהר נק׳ אהבה זוטא. ומתוך זה נוכל להבין ג״כ בבחי׳ דעת העליון. כי הנה יש ב׳ מיני מדות.31
And in the Zohar it is called ahavah zuta (lesser love). And from this we can also understand the level of upper Daas. For there are two kinds of middos.
The Zohar calls it “ahavah zuta,” the lesser love. From lower Daas we can now understand upper Daas, by distinguishing two kinds of middos.


הא׳ המדות הנולדי׳ מהשכל וכשהם נולדים ונמשכים מהשכל ע״י הדעת אז הם בבחי׳ פנימיות ובבירור יותר מכל סיג.
The first: the middos that are born from the intellect; and when they are born and drawn from the intellect through Daas, they are in a state of inwardness, and refined, more [free] from all dross.
The first kind is emotions born from intellect; when Daas draws them from the intellect, they become inward and more refined, cleaner of dross.




24והב׳ הם המדות שלמעלה מהשכל. ונק׳ אהבה רבה שיש בכל נפש. ולמעלה הוא בחי׳ מדות שבכתר חו״ג [חסד וגבורה] דא״א32
And the second are the middos that are above the intellect; [this love] is called ahavah rabbah (great love), which is in every soul. And above, it is the level of the middos within Keser: the Chesed and Gevurah of Arich Anpin,
The second kind of emotion is above intellect: “ahavah rabbah,” the great love latent in every soul. Its source above is the middos within Keser, the Chesed and Gevurah of Arich Anpin (the outer level of Keser).


שהם למעלה מהשכל שהוא חו״ב [חכמה ובינה] רק שנמשכים דרך מעבר בחו״ב [בחכמה ובינה]. והם נמשכים ע״י הדעת שעומד בקו האמצעי. מכוון תחת הכתר.
which are above the intellect, that is, Chochmah and Binah, only that they are drawn by way of passage through Chochmah and Binah. And they are drawn through the Daas that stands in the middle line, aligned directly beneath Keser.
These emotions of Keser are higher than Chochmah and Binah, though they pass through them on the way down. They are drawn down through the Daas of the middle line, which stands directly below Keser.


משא״כ חו״ב [חכמה ובינה] הם חח״ן [חכמה חסד נצח] מימין בג״ה [בינה גבורה הוד] משמאל לכן ע״י הדעת זה נמשכים המדות דכתר שהם מדות שלמעלה מהשכל להיות נמשכין בז״א.
Whereas Chochmah and Binah are Chochmah, Chesed and Netzach on the right [and] Binah, Gevurah and Hod on the left. Therefore, through this Daas, the middos of Keser, which are middos above the intellect, are drawn so as to be drawn into Z’eir Anpin.
Chochmah and Binah are on the two side lines (right and left), so only the middle-line Daas is in a position to carry the middos of Keser straight down into Z’eir Anpin, the emotive Sefiros of Atzilus.


ולמטה הוא הגילוי במדות שבלב כו׳ ובחי׳ אה״ר [אהבה רבה] זו ישנה ג״כ בכל א׳ וכמ״ש בתניא (ס״פ מ״ו)33 ע״פ בהמות הייתי עמך34 בהמות לשון רבים כו׳ דעת העליון הכולל חו״ג [חסד וגבורה]35 כו׳ ע״ש.
And below, it is the revelation in the middos of the heart, etc. And this level of ahavah rabbah is also present in everyone, as is written in Tanya (end of chapter 46) on the verse, “I was as beasts (behemos) with You” — behemos is plural, etc., the upper Daas that includes Chesed and Gevurah, etc.; see there.
Below, in the person, this appears as the heart’s emotions. Tanya ch. 46 teaches that everyone has this ahavah rabbah, reading “I was as beasts with You” in the plural as the upper Daas that includes Chesed and Gevurah: a love beyond reason.


וזהו ענין רבקה שהוא בחי׳ קשר וחבור של שלש36 או ארבע בקר יחד להיותה בחי׳ אה״ר [אהבה רבה] שהוא המדות שלמעלה מהשכל שהם בחינת התכללות כל המדות יחד ואין בהם התחלקות כלל
And this is the idea of Rivkah, which is the level of a tie and binding together of three or four cattle; for she is the level of ahavah rabbah, which is the middos above the intellect, which are the level of the inclusion of all the middos together, with no division among them at all
Hence Rivkah (Rebecca). The Hebrew “rivka” is a tether that binds three or four cattle together, an image for ahavah rabbah, in which all the emotions are joined as one with no division.


(וכנ״ל שדעת כולל חו״ג [חסד וגבורה] שהן תרין עטרין הנמשכים מכתפין דאריך) כי בהמדות שעיקר התהוותן הוא מהשכל שייך התחלקו׳ [התחלקות] המדרגה
(and as above, that Daas includes Chesed and Gevurah, which are the “two crowns” drawn from the shoulders of Arich [Anpin]). For in the middos whose main coming-into-being is from the intellect, division of levels applies,
As noted, upper Daas includes Chesed and Gevurah, the “two crowns” drawn from the “shoulders” of Arich Anpin. By contrast, emotions that come from the intellect are divided by level.


כי אותו השכל שמוליד אהבה הוא אינו אותה ההשכלה המוליד יראה ואותו השכל שמוליד יראה אינו המוליד אהבה.
for the very intellect that gives birth to love is not the same intellection that gives birth to awe, and the intellect that gives birth to awe is not the one that gives birth to love.
The reason: the insight that produces love is different from the insight that produces awe, and each emotion has its own intellectual source.


ולכן המדות הנולדים מהן הן בחי׳ ענפין מתפרדין זמ״ז [זה מזה] משא״כ בלמעלה מהשכל אין שייך התחלקות37 כלל והוא ע״ד ההפרש בין עולם העקודים לעולם הנקודים.38
Therefore the middos born from them are the level of branches that separate from one another; whereas in what is above the intellect, division does not apply at all. And this is like the difference between the World of Akudim and the World of Nekudim:
So intellect-born emotions are like separate branches. Above the intellect there is no division. The Kabbalah’s contrast between the World of Akudim (“bound”) and the World of Nekudim (“points”) illustrates this.


שבעקודי׳ כל הע״ס [העשר ספירות] עקודי׳ [עקודים] בכלי׳ [בכלים / בכלי] א׳ ואין בהם התחלקות כלל. משא״כ בנקודים הם י׳ נקודות מחולקי׳.
that in Akudim all ten Sefiros are bound together in one vessel, and there is no division among them at all; whereas in Nekudim they are ten separate points.
In Akudim all ten Sefiros are bound together in one vessel; in Nekudim they are ten separate points, each in its own vessel.


והיינו משום כי נקודים הוא מבחינת חכמה (כי בענין טנת״א [טעמים נקודות תגין אותיות] הנקודות בחינת חכמה כו׳) ושם שייך התחלקות אבל העקודים הוא מבחי׳ כתר דשם הוא למעלה מההתחלקות.
And this is because Nekudim is from the level of Chochmah (for in the matter of ta’amim, nekudos, tagin and osiyos, the nekudos are the level of Chochmah, etc.), and there division applies; but Akudim is from the level of Keser, for there it is above division.
Nekudim derives from Chochmah: in the Kabbalistic set of cantillation marks, vowel points, crownlets and letters, the vowel points correspond to Chochmah. At the level of Chochmah, division is possible. Akudim derives from Keser, which is above division.


ולכן בחי׳ המדות שלמעלה מהשכל הנק׳ אה״ר [אהבה רבה] שיש בכל נפש זה נק׳ בחי׳ רבקה שהוא קשר וחבור כמה בהמות דר״ל [דרוצה לומר] התכללות המדות יחדו ממש.
Therefore the level of the middos above the intellect, called ahavah rabbah, which is in every soul — this is called the level of Rivkah, which is a tie and binding of several beasts; that is to say, the actual inclusion of the middos together.
So ahavah rabbah, the undivided love above intellect that is in every soul, is called Rivkah, the tether binding several animals: all the emotions truly joined as one.


וז״ש [וזהו שכתוב] ותרד העינה39 יש לפרשו כפשוטו ל׳ [לשון] ירידה ממש כי החכ׳ [החכמה] נק׳ מעיין. כי והחכמה מאין תמצא40 מבחי׳ כתר כמו המעיין הנובע מתחת לארץ. ונהר הוא בחי׳ בינה.
And this is [the meaning of] what is written, “And she went down to the spring”: it can be explained according to its plain meaning, an expression of actual descent. For Chochmah is called a spring, since “Chochmah is found from ayin (nothingness),” from the level of Keser, like a spring that wells up from beneath the earth. And a river is the level of Binah.
Now Genesis 24:16, “And she went down to the spring,” can be read literally as a descent: Chochmah is a spring because it wells up from ayin, from Keser, like water from under the ground; Binah is the broad river that flows from it.


והנה לגבי רבקה שהם המדות שבכתר א״כ ההמשכה בחו״ב [בחכמה ובינה] נק׳ ותרד העינה (ועמ״ש בפי׳ ויוציאנו41 ה׳ אלקינו ממצרים. או״א [אבא ואימא] שהלבישו לזרועות דא״א כו׳) ותמלא כדה היינו כ״ד ספרין דאורייתא.
Now, in relation to Rivkah, which is the middos within Keser, the drawing-down into Chochmah and Binah is therefore called “and she went down to the spring” (and see what is written in the explanation of “And the L-rd our G-d brought us out of Egypt”: Abba and Imma, which clothed the arms of Arich Anpin, etc.). “And she filled her pitcher (kadah)”: this is the twenty-four (kad) books of the Torah,
For Rivkah, the middos of Keser, going down into Chochmah and Binah is a descent: “she went down to the spring.” (The Alter Rebbe refers to his explanation of “And the L-rd our G-d brought us out of Egypt,” where Abba and Imma clothe the “arms” of Arich Anpin, i.e., Chochmah and Binah enclothe the middos of Keser.) “She filled her pitcher (kadah)”: the letters kaf-dalet of kadah equal twenty-four, the twenty-four books of Scripture.


דאוריי׳ [דאורייתא] מחכמה נפקת. ובעבודה הוא שע״י האה״ר [האהבה רבה] ממשיכים התגלות אור א״ס בחכמה ובתורה דמחכמה נפקת.
for the Torah comes forth from Chochmah. And in divine service, this is that through ahavah rabbah one draws down the revelation of the Infinite Light (Or Ein Sof) into Chochmah and into the Torah, which comes forth from Chochmah.
The Torah comes from Chochmah. In a person’s service this means that through ahavah rabbah one draws the revelation of the Infinite Light into Chochmah and into the Torah that comes from it.


ותעל כי באמת ירידה זו עלייה היא כי פי׳ אורייתא מחכמה נפקת היינו שהתגלותה היא מחכמה
“And she came up”: for in truth this descent is an ascent. For the meaning of “the Torah comes forth from Chochmah” is that its revelation is from Chochmah,
“And she came up”: this descent is really an ascent. Saying that the Torah comes from Chochmah means only that it is revealed through Chochmah.


אבל שרשה למעלה מהחכמה כי תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם תר״ך עמודי אור4243 שהם בחי׳ כתר וא״כ התורה נמשכת מחכ׳ [מחכמה] שבכתר
but its root is above Chochmah. For the 613 mitzvos of the Torah, together with the seven mitzvos of the Rabbis, are the 620 pillars of light, which are the level of Keser; and so the Torah is drawn from the Chochmah within Keser,
The Torah’s root, however, is higher than Chochmah. The 613 Torah commandments and the 7 Rabbinic commandments make 620, the number of “pillars of light” of Keser (the Hebrew word keser also equals 620). So the Torah derives from the Chochmah within Keser.


שהיא גבוה מבחי׳ המדות שבכתר הנק׳ רבקה של שלש בקר כנ״ל (ועמ״ש במ״א בענין תנופת שתי הלחם ע״ג שני הכבשים):
which is higher than the level of the middos within Keser, called Rivkah of three cattle, as above. (And see what is written elsewhere on the matter of the waving of the two loaves upon the two lambs.)
This Chochmah within Keser is higher than the middos within Keser, “Rivkah.” By filling her pitcher with Torah, Rivkah rises above her own level. The parenthesis refers to a discussion elsewhere of waving the two loaves of Shavuos together with the two lambs.




Section 6 · ¶25–26
Many waters and the wealth of his house
25וזהו מים רבים לא יוכלו לכבות את האהבה.44 והיינו להיות שאהבה זו היא בחי׳ אה״ר [אהבה רבה] ששרשה למעלה מהשכל ע״כ לא ישקיטו המים
And this is [the meaning of] “Many waters cannot extinguish the love.” That is, since this love is the level of ahavah rabbah, whose root is above the intellect, therefore the many waters
Now the verse becomes clear: “Many waters cannot extinguish the love” refers to ahavah rabbah, rooted above intellect. Therefore the “many waters” cannot extinguish it.


רבים והנהרות שהן השגות אלקות הנמשכים מחו״ב [מחכמה ובינה] דאצי׳ את האהבה זו כיון ששרשה למעלה מכל ההשגות ונמשכה מבחי׳ דעת עליון הממשיך בחי׳ מדות שבכתר כו׳.
and the rivers — which are comprehensions of G-dliness drawn from Chochmah and Binah of Atzilus — cannot quench this love, since its root is above all comprehensions and it is drawn from the level of upper Daas, which draws down the level of the middos within Keser, etc.
The “many waters” and “rivers” are the comprehensions of G-dliness that flow from Chochmah and Binah of Atzilus. They cannot still this love, since it is rooted beyond all comprehension and is drawn from upper Daas, which carries the middos of Keser.


אך אם יתן איש את כל הון ביתו בוז יבוזו לשון ביזה ושלל כי ביתו קאי על אותיות התורה דכתיב בחכמה יבנה בית.45
But “If a man would give all the wealth of his house… boz yavuzu” — an expression of plunder and spoil. For “his house” refers to the letters of the Torah, as it is written, “With Chochmah a house is built.”
The second half of the verse: “If a man would give all the wealth of his house.” The Alter Rebbe reads “boz yavuzu” not as “they would scorn it” but as “bizah,” plunder and spoil, as when a person seizes great riches. “His house” is the letters of the Torah, built by Chochmah.




26והון ביתו היינו מ״ש ובדעת חדרים ימלאון כל הון יקר ונעים46 והיינו בחי׳ דעת העליון שממשיך גילוי בחי׳ הכתר47 שלמעלה מהחכמה.
And “the wealth of his house” is what is written, “And by Daas the chambers are filled with all precious and pleasant wealth”; and this is the level of upper Daas, which draws down the revelation of the level of Keser, which is above Chochmah.
“The wealth of his house” is the “precious and pleasant wealth” that Daas brings into the chambers (Proverbs 24:4). This is upper Daas, which draws down the revelation of Keser, above Chochmah.


ודעת זה מחבר חו״ב [חכמה ובינה] שהם תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה] וממשיך בהן אור הכתר דהיינו להיות גילוי רצון העליון איך לעשות הסוכה והציצית והתפילין.
And this Daas connects Chochmah and Binah, which are the Written Torah and the Oral Torah, and draws into them the light of Keser; that is, that there be a revelation of the Supreme Will: how to make the sukkah, the tzitzis and the tefillin.
Upper Daas joins Chochmah and Binah, which correspond to the Written Torah and the Oral Torah, and brings the light of Keser (G-d’s will) into them. That is what the practical details of the mitzvos are: G-d’s supreme will revealed, how exactly to make a sukkah, tzitzis and tefillin.


ולכן גם בחי׳ אה״ר [אהבה רבה] הנ״ל תתרוה צמאונה ע״י גילוי זה כיון שהוא ג״כ המשכת דעת עליון ולא עוד
Therefore the above-mentioned level of ahavah rabbah too will have its thirst quenched through this revelation, since it too is a drawing-down of upper Daas. And not only that,
So the ahavah rabbah, the thirsting love above intellect, is quenched by this revelation in Torah, because the Torah too is drawn from upper Daas.


אלא שהוא המשכה מבחי׳ גבוה יותר הרבה מהמשכת המדות שלמעלה מהשכל כי המדות הם בחי׳ ז״ת [ז׳ תחתונות] דא״א.
but it is a drawing-down from a level much higher than the drawing-down of the middos that are above the intellect; for the middos are the level of the seven lower [Sefiros] of Arich Anpin,
Moreover, the Torah comes from a far higher level than the middos above intellect. Those middos are the seven lower Sefiros of Arich Anpin (the emotions within Keser).


אבל הון ביתו הוא התורה זהו בחי׳ ג״ר [ג׳ ראשונות] דא״א (ועמ״ש בדרוש השופר48 שהכתר הוא ממוצע4950 בין המאציל לנאצלים שיש בו מבחי׳ תחתונה שבמאציל והוא בחי׳ ג״ר [ג׳ ראשונות] דא״א.
whereas “the wealth of his house,” which is the Torah, is the level of the first three [Sefiros] of Arich Anpin. (And see what is written in the discourse on the shofar, that Keser is intermediary between the Emanator and the emanated, for it has [something] of the lowest level of the Emanator, and this is the level of the first three of Arich Anpin;
The Torah, “the wealth of his house,” comes from the first three, the intellect within Keser. The parenthesis refers to the discourse on the shofar: Keser is the intermediary between G-d the Emanator and the emanated Sefiros, and its first three Sefiros touch the lowest level of the Emanator.


ויש בו בחי׳ שרש הנאצלים והוא מז״ת [מז׳ תחתונות] ע״ש. וא״כ מובן איך שבחי׳ זו דהון ביתו הנמשך ע״י התורה שהוא מבחי׳ ג״ר [ג׳ ראשונות] גבוה לאין קץ גם מבחי׳ המדות שלמעלה מהשכל שהן בחי׳ ז״ת [ז׳ תחתונות] כו׳.
and it has the level of the root of the emanated, and this is from the seven lower [Sefiros]; see there. Accordingly, it is understood how this level of “the wealth of his house,” which is drawn through the Torah, being from the level of the first three, is infinitely higher even than the level of the middos that are above the intellect, which are the level of the seven lower [Sefiros], etc.
The seven lower Sefiros of Keser are the root of the emanated Sefiros. So “the wealth of his house,” drawn through Torah from the first three of Keser, is infinitely higher than the emotions above intellect, which come from the seven lower.


וזהו ותרד העינה כו׳ ותעל שהיא עלייה גדולה למעלה מבחי׳ רבקה. וביאור הענין שדעת זה שנמשך ע״י התורה דהיינו מ״ש הון ביתו גבוה מבחי׳ דעת הממשיך אה״ר [אהבה רבה] יובן עם מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ שמות51 ע״פ
And this is “And she went down to the spring,” etc., “and she came up”: which is a great ascent, above the level of Rivkah. And the explanation of the matter — that this Daas, which is drawn through the Torah, namely what is written, “the wealth of his house,” is higher than the level of the Daas that draws down ahavah rabbah — will be understood with what is written in Likkutei Torah, Parshas Shemos, on the verse
This explains “she went down… and came up”: Rivkah’s descent into Torah raises her above her own level. That the Daas carried by Torah is higher than the Daas that carries ahavah rabbah is explained in Likkutei Torah on Shemos, on “that he turned aside to see” (per the Kehot note, the Arizal’s Likkutei Torah).


כי סר לראות52 שבחי׳ דעת הכולל תרין עטרין53 עם היותן מדות דכתר הוא למטה מבחינת דעת הכולל תרין אחסנתוי דאו״א [דאבא ואימא] כו׳ שממשיך ב״פ [ב׳ פעמים] קדמאין שהם בחי׳ חב״ד [חכמה בינה ודעת] שבחו״ג [שבחסד וגבורה] דא״א.
“[And G-d saw] that he turned aside to see”: that the level of the Daas that includes the “two crowns,” though they are the middos of Keser, is below the level of the Daas that includes the “two inheritances” of Abba and Imma, etc., which draws down the two first sections, which are the level of Chochmah, Binah and Daas within the Chesed and Gevurah of Arich Anpin.
There the Arizal distinguishes two kinds of Daas: one containing the “two crowns” (Chesed and Gevurah of Keser, the emotions above intellect), and a higher one containing the “two inheritances” of Abba and Imma, which carries the intellect (Chochmah, Binah and Daas) found within the Chesed and Gevurah of Arich Anpin.


ועמ״ש בפ׳ ראה אנכי נותן54 בענין יום יום יעמס לנו55 כו׳ ע״ש. ויובן שייכות ש״י עולמות56 לדעת זה. וגם דעת זה שרשו עוד גבוה יותר דהיינו מתקון ואמת כו׳. וז״ש [וזהו שכתוב] תורת אמת57 כו׳).
And see what is written in Parshas Re’eh, [on] “See, I set before you,” on the matter of “Day by day He loads us,” etc.; see there. And the connection of the 310 worlds to this Daas will be understood. And also, the root of this Daas is higher still, namely from the tikkun “and truth,” etc. And this is [the meaning of] what is written, “The Torah of truth,” etc.)
Further references: a discourse on “See, I set before you” (Parshas Re’eh) about “Day by day He loads us.” The 310 worlds that the Sages promise the righteous connect to this Daas. Its root is higher still, in the tikkun (one of the thirteen “attributes” of the supernal beard) called “and truth,” hence the Torah is called “the Torah of truth.”


ובכ״ז [ובכל זה] יובן מארז״ל [מאמר רבותינו זכרונם לברכה] דחייב אדם לברך מאה ברכות58 בכל יום. דצ״ל מספר מאה דוקא. אלא
With all this will be understood the saying of our Sages, of blessed memory, that a person is obliged to recite one hundred blessings every day. [Why] must it be the number one hundred specifically? But
The maamar now applies this to the Sages’ rule that one must recite a hundred blessings every day. Why exactly one hundred?


כי פי׳ א״ת [אל תקרי] מה אלא מאה5960 כי מה היינו בחי׳ מל׳61 ממכ״ע [ממלא כל עלמין] וצריך להמשיך מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין].62
the explanation: “Do not read mah (what) but me’ah (one hundred).” For mah is the level of Malchus, the light that fills all worlds (memalei kol almin); and one must draw down from the level of the light that encompasses all worlds (sovev kol almin) into memalei kol almin.
The Sages derive it from “What (mah) does G-d ask of you,” reading mah as me’ah, “a hundred.” Mah stands for Malchus, the divine light that fills and enlivens the worlds according to their measure. The purpose of the blessings is to draw the encompassing light (sovev) into that indwelling light.


והוא ע״י הכתר שהוא הממוצע בין המאציל לנאצלים. ולכן צ״ל מאה ברכות דוקא להמשיך מע״ס [מעשר ספירות] דא״א הכלולים מעשר
And this is through Keser, which is the intermediary between the Emanator and the emanated. Therefore there must be one hundred blessings specifically, to draw down from the ten Sefiros of Arich Anpin, [each] comprising ten,
That drawing-down happens through Keser, the intermediary between G-d and the Sefiros. Hence a hundred: the ten Sefiros of Arich Anpin, each containing ten.


דהיינו שיהי׳ [שיהיה] ההמשכה גם מג״ר [מג׳ ראשונות] דא״א כנ״ל. וזהו ונאם הגבר הוקם ע״ל63 שהעי״ן מורה על ז״ת [ז׳ תחתונות]. והלמ״ד על ג״ר [ג׳ ראשונות].
that is, so that the drawing-down be also from the first three [Sefiros] of Arich Anpin, as above. And this is [the meaning of] “The saying of the man raised on high (al),” for the ayin indicates the seven lower [Sefiros], and the lamed the first three.
Counting all ten, not just seven, means the drawing-down reaches even the first three Sefiros of Arich Anpin, the source of the Torah described above. David’s phrase “the man raised on high (al)” hints at this: ayin (70) represents the seven lower Sefiros (each of ten), lamed (30) the first three (each of ten), together 100.


(ובזה יובן משארז״ל [מה שאמרו רבותינו זכרונם לברכה] שהיו מתים ק׳ אנשים בכל יום עד שתקן דוד מאה ברכות. וצ״ל השייכות שע״י המאה ברכות פסקו מלמות).
(And with this will be understood what our Sages, of blessed memory, said: that one hundred people used to die every day until David instituted one hundred blessings. And the connection must be explained: how, through the hundred blessings, they stopped dying.)
A related saying: a hundred people died each day until King David instituted the hundred blessings. The Alter Rebbe asks how the blessings stopped the deaths.


אך הענין כי הנה ע״י גילוי זה דסוכ״ע יהיה תח״ה [תחיית המתים] לע״ל [לעתיד לבוא]. והנה ענין תחיית המתים שיהיה גוף עם קרביים ומעיים וחי וקים לעולם בלי אכילה ושתיה.
But the matter is that through this revelation of sovev kol almin, the Resurrection of the Dead will take place in the Time to Come. Now the idea of the Resurrection of the Dead is that there will be a body with innards and intestines, living and enduring forever without eating and drinking.
The answer: the revelation of sovev kol almin is what will bring about the Resurrection of the Dead. The resurrected body will be a real body, with all its organs, yet will live forever without food or drink.


ואיך הוא זה אלא ע״י שיהי׳ [שיהיה] גילוי סוכ״ע דקמיה שוה רוחניות וגשמיות ממש. ע״כ גם הגוף יוכל לחיות מזה.
And how can this be, except through there being a revelation of sovev kol almin, before which spirituality and physicality are truly equal? Therefore the body too will be able to live from this.
That is possible only through the revelation of sovev, before which spiritual and physical are equal, so a physical body can draw life from it directly. The hundred blessings draw sovev down, and so they counter death.




Section 7 · ¶27
The body living from the Infinite Light
27ועד״מ באדם יש ב׳ מיני המשכות. הא׳ בבחי׳ פנימיות השכל במוח. ומדות בלב. כח המעשה ביד כו׳.
And by way of analogy: in man there are two kinds of drawing-down. The first is in the manner of inwardness: the intellect in the brain, and the middos in the heart, the power of action in the hand, etc.
An analogy from the human being: there are two ways the soul reaches the body. The first is inward: each faculty in its own organ, intellect in the brain, emotion in the heart, the power of action in the hand.


והב׳ בחי׳ מקיף והוא הרצון והמחשבה שישנו אפילו ברגל שמיד כשרוצה להניע רגלו תתנענע רגלו כו׳.
And the second is the level of the encompassing (makif): this is the will and the thought, which are present even in the foot; for as soon as he wants to move his foot, his foot moves, etc.
The second is “encompassing” (makif): will and thought reach even the foot, which has no faculty of its own for thought; the moment a person wants to move his foot, it moves.


ואע״פ [ואף על פי] שהרגל אינו כלי לגילוי המחשבה מ״מ פועל בו המחשבה וזהו בחי׳ מקיף. ועד״ז גם הגוף הגשמי יקבל חיות וקיום למזון מאור א״ס ב״ה ממש וד״ל [ודי למבין]:
And although the foot is not a vessel for the revelation of thought, nevertheless the thought acts upon it; and this is the level of the encompassing. And in the same way, the physical body too will receive life-force and existence, as nourishment, from the Infinite Light (Or Ein Sof), blessed be He, itself. And this is sufficient for the understanding.
The foot is not a vessel for thought, yet thought acts on it: a power that works on what cannot contain it. In the same way, at the Resurrection the physical body will receive life directly from the Infinite Light, as its nourishment, without food. The Alter Rebbe ends with “enough for the understanding.”



In one’s avodah
Emotions born of understanding need Daas, deep and sustained connection, to be refined; otherwise even fiery love in prayer can carry a trace of the animal soul, which shows itself afterward as anger. One can test whether a devotion is purely for G-d by an act that goes against one’s natural temperament, as Rabbi Chanina’s generosity did. The ahavah rabbah hidden in every soul, which no intellectual comprehension can quench, finds its fulfilment in Torah and the exact details of the mitzvos, G-d’s will revealed, and in reciting a hundred blessings every day.
Questions for discussion
	How can both models of the Sefiros, the vertical chain and the three lines, be true at once, and what does each describe in a person’s emotional life?
	Why does the Alter Rebbe infer that anger after fervent prayer shows a foreign admixture in the prayer itself, and how does he reconcile this with Tanya, chapter 28?
	What did Rabbi Chanina ben Teradyon fear about his self-sacrifice, and why did giving away the Purim money prove his devotion was pure?
	Why is ahavah rabbah called “Rivkah,” and why is her going down to the spring really an ascent?
	How do the hundred daily blessings relate to the Resurrection of the Dead, according to the maamar?

For children · ages 9–13
For the children at the table
The love that many waters cannot put out

The big idea
Deep in every soul is a love for G-d that is above understanding; no amount of thinking can satisfy it, only the Torah and its mitzvos, which come from even higher.


The maamar explains the verse “Many waters cannot extinguish the love,” and its second half, “If a man would give all the wealth of his house.” Here “if” means “when”: in the Time to Come it will surely happen. There are two kinds of love for G-d. The first comes from understanding: we think about G-d’s greatness, and love grows in our heart. This love needs Daas, which means a deep connection, so that our thinking truly reaches the heart and makes the feeling pure. Without it, even warm prayer can be followed by anger, a sign that something of ourselves was mixed in. The second love is above understanding. It is called ahavah rabbah, “great love,” and it is in every soul. Rivkah’s name hints at it, from a word for tying animals together, because in this love all our feelings are joined as one. The “many waters,” all our understanding, cannot put this love out, and they cannot satisfy it either. What satisfies it is “the wealth of his house”: the Torah and the exact details of the mitzvos, such as how to make a sukkah, tzitzis and tefillin, which show G-d’s own will.

The mashal
A person’s foot does not think, yet as soon as the person wants to move it, it moves. The will is not inside the foot the way a thought is inside the mind, but it moves the foot from above. In the same way, in the Time to Come, G-d’s light will give life to the body directly, from above.

Questions for the Shabbos table
	What is the difference between a love for G-d that comes from understanding and a love that is above understanding?
	Why might Rivkah’s name, which speaks of tying things together, be a sign of the great love hidden in every soul?
	This week, how can you do one mitzvah carefully, with all its details, knowing that it shows what G-d wants?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note records two other transcripts (hanachos) of this same explanation, printed in the volume of discourses from the year 5569 (1808–09).
Kehot’s noteהנחה אחרת בסה״מ תקס״ט ע׳ יג. עוד הנחה שם ע׳ לג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור זה נזכר בסה״מ תרס״ט ע׳ קסח בענין ד״ע הממשיך מבחי׳ הכתר.
Paragraph 2
2“Many waters cannot extinguish the love… if a man would give all the wealth of his house for love, they would utterly scorn it.” The maamar interprets the second half of this verse.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אם כסף תלוה
“When (im) you lend money to My people, to the poor among you, you shall not be to him as a creditor.” Cited as a case where “im” means “when,” not “if.”
Exodus 22:24שמות כ״ב:כ״ד
אִם־כֶּסֶף תַּלְוֶה אֶת־עַמִּי אֶת־הֶעָנִי עִמָּךְ לֹא־תִהְיֶה לוֹ כְּנֹשֶׁה לֹא־תְשִׂימוּן עָלָיו נֶשֶׁךְ:
If thou lend money to any of My people, even to the poor with thee, thou shalt not be to him as a creditor; neither shall ye lay upon him interest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כב, כד.
4ובדעת חדרים ימלאון
“And by knowledge the chambers are filled with all precious and pleasant wealth.” The “wealth” (hon) of this verse is linked to “the wealth (hon) of his house” in Song of Songs.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כד, ד.
5ביאור על הנ״ל
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5569.
Kehot’s noteהנחה אחרת בסה״מ תקס״ט ע׳ יג. עוד הנחה שם ע׳ לג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור זה נזכר בסה״מ תרס״ט ע׳ קסח בענין ד״ע הממשיך מבחי׳ הכתר.
6ואם יהי׳ היובל
“And when (ve’im) the Jubilee shall be…” The Jubilee is certain to come, so here too “im” means “when.”
Numbers 36:4במדבר ל״ו:ד׳
וְאִם־יִהְיֶה הַיֹּבֵל לִבְנֵי יִשְׂרָאֵל וְנוֹסְפָה נַחֲלָתָן עַל נַחֲלַת הַמַּטֶּה אֲשֶׁר תִּהְיֶינָה לָהֶם וּמִנַּחֲלַת מַטֵּה אֲבֹתֵינוּ יִגָּרַע נַחֲלָתָן:
And when the jubilee of the children of Israel shall be, then will their inheritance be added unto the inheritance of the tribe whereunto they shall belong; so will their inheritance be taken away from the inheritance of the tribe of our fathers.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר לו, ד.
Paragraph 3
7בחכמה יבנה בית
“With wisdom a house is built, and with understanding it is established.” Read as Chochmah and Binah, the first two stages of the “house.”
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
8ובדעת חדרים ימלאון
“And by knowledge the chambers are filled.” The third stage, Daas, is the subject of the maamar.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9סדר השתלשלות די״ס
The note points to a parallel treatment of the discussion that follows: the order of descent of the ten Sefiros.
Kehot’s noteבהבא לקמן ראה ביאוה״ז להצ״צ ע׳ ערה ואילך. לקו״ת ואתחנן ה, א ואילך. סה״מ תקס״ח ע׳ קפד ואילך. ובד״ה כי תבאו אל הארץ תרס״ו ע׳ רכד, ובד״ה אם בחקתי תלכו תרס״ז (בהמשך תרס״ו) ע׳ תלז.
Paragraph 4
10מבשרי אחזה
“From my flesh I behold G-d.” In Chassidus this verse means that from the structure of the human being one can perceive how things are above.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
11חכמה כח מ״ה
Tanya, ch. 3, gives the same definition: the intellect is called Chochmah, “ko’ach mah”, and Binah develops it, and together they are the “father” and “mother” that give birth to love and awe of G-d.
Tanya, Likkutei Amarim 3:5–6תניא, חלק ראשון; ליקוטי אמרים ג׳:ה׳-ו׳
וּּבֵיאוּר הָעִנְיָן, כִּי הִנֵּה הַשֵּׂכֶל שֶׁבַּנֶּפֶשׁ הַמַּשְׂכֶּלֶת, שֶׁהוּא הַמַּשְׂכִּיל כָּל דָּבָר – נִקְרָא בְּשֵׁם ״חָכְמָה״, ״כֹּ״חַ מָ״ה״. וּכְשֶׁמּוֹצִיא כֹּחוֹ אֶל הַפּוֹעַל, שֶׁמִּתְבּוֹנֵן בְּשִׂכְלוֹ לְהָבִין דָּבָר לַאֲשׁוּרוֹ וּלְעָמְקוֹ, מִתּוֹךְ אֵיזֶה דְּבַר חָכְמָה הַמּוּשְׂכָּל בְּשִׂכְלוֹ – נִקְרָא ״בִּינָה״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteת״ז בהקדמה. ראה תניא פ״ג ופי״ח ובליקוט פירושים שם.
Paragraph 5
12והחכמה מאין תמצא
“But where (me’ayin) shall wisdom be found?” In Chassidus it is read as “Chochmah comes from ayin (nothingness)”: Chochmah is the first emergence of revelation from what is beyond comprehension.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 6
13אם הבנים
“A joyful mother of children (em habanim).” In Kabbalah the phrase names Binah, the source from which the middos, the “children,” are born.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
14ב׳ בחי׳ דעת
In Matos the Alter Rebbe explains that emotions without the guidance of intellect are cut off from one another (in anger there is no kindness), and that when Chochmah is clothed in the middos they blend and soften.
Kehot’s noteראה לקו״ת פ׳ מטות פז, ג. שמע״צ פג, א. שה״ש ל, ג. אוה״ת שופטים ע׳ תתמט. ד״ה אם בחקתי תלכו רס״ז (בהמשך תרס״ו). בלקו״ת בלק סט, ג מציין לענין הדעת כמו שמבאר כאן. וראה שם שכ״ק הצ״צ מציין לעוד מקומות בדא״ח, שם עא, ג. ואתחנן ו, א. ר״ה נז, ד.
15הנה נודע שיש ב׳ בחי׳ במדות
The note records that the Tzemach Tzedek quotes this statement about the two kinds of middos.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך א ע׳ רעח.
16וכמ״ש בר״מ
The Zohar states that Z’eir Anpin is attached to and hangs upon Atika. The Alter Rebbe uses it to show that the middos have a root in Keser, above the intellect.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. ראה לקמן עג א. לקו״ת ס״פ שמיני יט, ב. חקת נח, ב. שה״ש מו, ד. הנחת הר״פ ע׳ לג. ביאוה״ז לאדה״א נד, ב. ובכ״מ.
Paragraph 12
17וצריך להבין בחי׳ דעת מהו משמש
Likkutei Torah, Matos refers back to this passage: it says that through Chochmah and Binah within the middos, the emotions of the animal soul are refined, “as explained in the explanation on ‘Many waters cannot extinguish the love’ regarding what function Daas serves.”
Kehot’s noteבלקו״ת פ׳ מטות פו, ד, פז, ד מציין לכאן.
Paragraph 13
18אברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
19אברהם שיצא ממנו ישמעאל
The Sifrei notes that Avraham produced Yishmael, and Yitzchak produced Esav, before Yaakov, whose offspring were all complete. The Alter Rebbe uses it to show that a holy attribute (Avraham’s Chesed) can give rise to an unholy offshoot.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
20כרשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The verse just before “Many waters” describes love that burns like fire; it names the fervent love of prayer.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
21מעשה דר׳ יוסי בן קיסמא
The Talmud tells of Rabbi Chanina ben Teradyon’s visit to Rabbi Yose ben Kisma, their exchange about his public teaching of Torah under Roman decree, and his question about the World to Come.
Avodah Zarah 18a:6עבודה זרה י״ח א:ו׳
תָּנוּ רַבָּנַן: כְּשֶׁחָלָה רַבִּי יוֹסֵי בֶּן קִיסְמָא, הָלַךְ רַבִּי חֲנִינָא בֶּן תְּרַדְיוֹן לְבַקְּרוֹ. אָמַר לוֹ: חֲנִינָא אָחִי, (אָחִי), אִי אַתָּה יוֹדֵעַ שֶׁאוּמָּה זוֹ מִן הַשָּׁמַיִם הִמְלִיכוּהָ? שֶׁהֶחְרִיבָה אֶת בֵּיתוֹ וְשָׂרְפָה אֶת הֵיכָלוֹ, וְהָרְגָה אֶת חֲסִידָיו וְאִבְּדָה אֶת טוֹבָיו, וַעֲדַיִין הִיא קַיֶּימֶת. וַאֲנִי שָׁמַעְתִּי עָלֶיךָ שֶׁאַתָּה יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה [וּמַקְהִיל קְהִלּוֹת בָּרַבִּים], וְסֵפֶר מוּנָּח לְךָ בְּחֵיקֶךָ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יח, א. ראה לקו״ת ראה כב, ב. סה״ש תש״נ ע׳ 705. סה״ש תנש״א ע׳ 159 הערה 47. סה״מ מלוקט כרך ד ע׳ קעא.
Paragraph 15
22מה אני לחיי עוה״ב
Rabbi Chanina asks, “What am I for the life of the World to Come?”, and Rabbi Yose asks whether any deed has come to his hand.
Avodah Zarah 18a:7עבודה זרה י״ח א:ז׳
אָמַר לוֹ: מִן הַשָּׁמַיִם יְרַחֲמוּ. אָמַר לוֹ: אֲנִי אוֹמֵר לְךָ דְּבָרִים שֶׁל טַעַם, וְאַתָּה אוֹמֵר לִי ״מִן הַשָּׁמַיִם יְרַחֲמוּ״? תָּמֵהַּ אֲנִי אִם לֹא יִשְׂרְפוּ אוֹתְךָ וְאֶת סֵפֶר תּוֹרָה בָּאֵשׁ! אָמַר לוֹ: רַבִּי, מָה אֲנִי לְחַיֵּי הָעוֹלָם הַבָּא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
23שרירות לבו
“I will walk in the stubbornness of my heart.” The phrase describes a person who follows only his own desires.
Deuteronomy 29:18דברים כ״ט:י״ח
וְהָיָה בְּשׇׁמְעוֹ אֶת־דִּבְרֵי הָאָלָה הַזֹּאת וְהִתְבָּרֵךְ בִּלְבָבוֹ לֵאמֹר שָׁלוֹם יִהְיֶה־לִּי כִּי בִּשְׁרִרוּת לִבִּי אֵלֵךְ לְמַעַן סְפוֹת הָרָוָה אֶת־הַצְּמֵאָה:
and it come to pass, when he heareth the words of this curse, that he bless himself in his heart, saying: ‘I shall have peace, though I walk in the stubbornness of my heart—that the watered be swept away with the dry’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24רק רע כל היום
“Every inclination of the thoughts of his heart was only evil all the day.” Borrowed to describe one whose mind is set only on his desires.
Genesis 6:5בראשית ו׳:ה׳
וַיַּרְא ה׳ כִּי רַבָּה רָעַת הָאָדָם בָּאָרֶץ וְכׇל־יֵצֶר מַחְשְׁבֹת לִבּוֹ רַק רַע כׇּל־הַיּוֹם:
And the L-RD saw that the wickedness of man was great in the earth, and that every imagination of the thoughts of his heart was only evil continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
25כל חפציה לא ישוו בה
“She is more precious than pearls, and all your desires cannot compare to her,” said of wisdom. Here it describes the melancholic person’s passion for learning.
Proverbs 3:15משלי ג׳:ט״ו
יְקָרָה הִיא מִפְּנִינִים וְכׇל־חֲפָצֶיךָ לֹא יִשְׁווּ־בָהּ:
She is more precious than rubies; And all the things thou canst desire are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מבואר בח״פ להרמב״ם ע״ש פ״ח
In chapter 8 of his Eight Chapters (the introduction to Avos), Maimonides discusses how people are born with temperaments that incline them toward certain traits.
Eight Chapters 8:10שמונה פרקים ח׳:י׳
… ואמר, מברר עניין זה: ”הן האדם היה כאחד ממנו לדעת טוב ורע” וגו׳ (בראשית ג, כב), וכבר באר התרגום שעור הכתוב: ”ממנו לדעת טוב ורע”. כלומר: הן מין זה של אדם היה יחיד בעולם, ואין מין שני דומה לו בעניין הזה, שיהא הוא מעצמו, בדעתו ובמחשבתו, יודע הטוב והרע, ועושה כל מה שהוא חפץ, ואין מי שיעכב בידו. וכיון שכן הוא: ”פן ישלח ידו ולקח גם מעץ החיים ואכל וחי לעולם” (שם) ואחר שהתחייב זה במציאות האדם, רצוני לומר: שיעשה בבחירתו מעשי הטוב והרע לכשיחפוץ; התחייב לימודו דרכי הטוב, …
This occasioned the sages to say that all miracles which deviate from the natural course of events, whether they have already occured, or, according to promise, are to take place in the future, were fore-ordained by the Divine Will during the six days of creation, nature being then so constituted that those miracles which were to happen really did afterwards take place. Then, when such an occurence happened at its proper time, it may have been regarded as an absolute innovation, whereas in reality it was not., V, 6, which …
Wikisource (Public Domain) · The Eight Chapters of Maimonides on Ethics, by Joseph I Gorfinkle (Public Domain)
Paragraph 21
27להגות בה יום ולילה
“You shall meditate in it day and night.” The command to study Torah constantly, echoed here to describe a natural love of study.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28לה׳ לבדו
“…except to G-d alone.” Echoed to describe devotion that is entirely for G-d, with no other motive mixed in.
Exodus 22:19שמות כ״ב:י״ט
זֹבֵחַ לָאֱלֹקִים יׇחֳרָם בִּלְתִּי לַה׳ לְבַדּוֹ:
He that sacrificeth unto the gods, save unto the L-RD only, shall be utterly destroyed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
29אם בא מעשה לידך
Rabbi Yose asks, “Has any deed come to your hand?”, and Rabbi Chanina tells of the Purim money he gave to the poor.
Avodah Zarah 18a:8–9עבודה זרה י״ח א:ח׳-ט׳
אָמַר לוֹ: כְּלוּם מַעֲשֶׂה בָּא לְיָדֶךָ? אָמַר לוֹ: מָעוֹת שֶׁל פּוּרִים נִתְחַלְּפוּ לִי בְּמָעוֹת שֶׁל צְדָקָה וְחִלַּקְתִּים לַעֲנִיִּים. אָמַר לוֹ: אִם כֵּן, מֵחֶלְקְךָ יְהִי חֶלְקִי וּמִגּוֹרָלְךָ יְהִי גּוֹרָלִי. אָמְרוּ: לֹא הָיוּ יָמִים מוּעָטִים עַד שֶׁנִּפְטַר רַבִּי יוֹסֵי בֶּן קִיסְמָא, וְהָלְכוּ כׇּל גְּדוֹלֵי רוֹמִי לְקׇבְרוֹ וְהִסְפִּידוּהוּ הֶסְפֵּד גָּדוֹל, וּבַחֲזָרָתָן מְצָאוּהוּ לְרַבִּי חֲנִינָא בֶּן תְּרַדְיוֹן שֶׁהָיָה יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה וּמַקְהִיל קְהִלּוֹת בָּרַבִּים וְסֵפֶר תּוֹרָה מוּנָּח לוֹ בְּחֵיקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 23
30מחלקך יהא חלקי
Rabbi Yose’s answer to Rabbi Chanina after hearing about the Purim money: “If so, may my portion be of your portion, and my lot of your lot.”
Avodah Zarah 18a:8–9עבודה זרה י״ח א:ח׳-ט׳
אָמַר לוֹ: כְּלוּם מַעֲשֶׂה בָּא לְיָדֶךָ? אָמַר לוֹ: מָעוֹת שֶׁל פּוּרִים נִתְחַלְּפוּ לִי בְּמָעוֹת שֶׁל צְדָקָה וְחִלַּקְתִּים לַעֲנִיִּים. אָמַר לוֹ: אִם כֵּן, מֵחֶלְקְךָ יְהִי חֶלְקִי וּמִגּוֹרָלְךָ יְהִי גּוֹרָלִי. אָמְרוּ: לֹא הָיוּ יָמִים מוּעָטִים עַד שֶׁנִּפְטַר רַבִּי יוֹסֵי בֶּן קִיסְמָא, וְהָלְכוּ כׇּל גְּדוֹלֵי רוֹמִי לְקׇבְרוֹ וְהִסְפִּידוּהוּ הֶסְפֵּד גָּדוֹל, וּבַחֲזָרָתָן מְצָאוּהוּ לְרַבִּי חֲנִינָא בֶּן תְּרַדְיוֹן שֶׁהָיָה יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה וּמַקְהִיל קְהִלּוֹת בָּרַבִּים וְסֵפֶר תּוֹרָה מוּנָּח לוֹ בְּחֵיקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31יש ב׳ מיני מדות
Likkutei Torah, Emor quotes this distinction: the Daas that spreads in the middos binds intellect to emotion and is their inner life, while the supernal middos (the “shin” of keves) are above the intellect.
Kehot’s noteמובא בלקו״ת אמור לט, ב.
Paragraph 24
32ולמעלה הוא בחי׳ מדות שבכתר חו״ג דא״א
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteראה אוה״ת פ׳ ראה ע׳ תשצו. מובא גם בלקו״ת אמור לז, ב.
33וכמ״ש בתניא (ס״פ מ״ו)
The end of Tanya ch. 46 explains “I was as beasts with You” in the plural, as the upper Daas that includes Chesed and Gevurah, as a love beyond intellect found in every Jew.
Tanya, Likkutei Amarim 46:10תניא, חלק ראשון; ליקוטי אמרים מ״ו:י׳
וְכָכָה הוּא בְּכָל נֶפֶשׁ מִיִּשְׂרָאֵל בִּשְׁעַת עֵסֶק הַתּוֹרָה וְהַמִּצְוֹת. וְלָכֵן חִיְּיבוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה לָקוּם וְלַעֲמוֹד מִפְּנֵי כָּל עוֹסֵק בְּמִצְוָה, אַף אִם הוּא בּוּר וְעַם הָאָרֶץ, וְהַיְינוּ, מִפְּנֵי ה׳ הַשּׁוֹכֵן וּמִתְלַבֵּשׁ בְּנַפְשׁוֹ בְּשָׁעָה זוֹ, רַק שֶׁאֵין נַפְשׁוֹ מַרְגֶּשֶׁת, מִפְּנֵי מָסָךְ הַחוֹמֶר הַגּוּפָנִי, שֶׁלֹּא נִזְדַּכֵּךְ, וּמַחֲשִׁיךְ עֵינֵי הַנֶּפֶשׁ מֵרְאוֹת מַרְאוֹת אֱלֹקִים כְּמוֹ הָאָבוֹת וְכַיּוֹצֵא בָהֶן, שֶׁרָאוּ עוֹלָמָם בְּחַיֵּיהֶם.
Kehot Publication Society (CC-BY-NC)
34בהמות הייתי עמך
“I was brutish and did not know; I was as beasts (behemos) with You.” The plural “behemos” is read as the great love above reason.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35דעת העליון הכולל חו״ג
A later discourse that discusses the upper Daas that includes Chesed and Gevurah.
Kehot’s noteראה סה״מ תרנ״ז ע׳ ריט. בענין ב׳ בחי׳ דעת — ראה בלקוטי ביאורים להרה״ק ר׳ הלל לשער היחוד מכ״ק אדה״א הוצאת תשנ״ה קנ, א שמציין לכאן.
36רבקה . . של שלש
According to the Kehot note, the Talmud there uses “rivka” for a tether binding cattle together; the Alter Rebbe reads the name Rivkah as the joining of the middos.
Eruvin 17bעירובין י״ז ב
Kehot’s noteעירובין יז, ב.
37בלמעלה מהשכל אין שייך התחלקות
The Megillas Esther discourse applies this principle: in the self-sacrifice of Purim, a simple will above intellect, all Jews were equal, “as one man,” because above Chochmah there is no division; it refers back to “Many waters” in Toldos.
Kehot’s noteלקמן צח, א מציין לכאן.
38ההפרש בין עולם העקודים לעולם הנקודים
A parallel discussion of the difference between the World of Akudim and the World of Nekudim.
Kehot’s noteראה אוה״ת פ׳ ויקהל ע׳ ב׳צה. ב׳ צט.
39ותרד העינה
“And she went down to the spring, and filled her pitcher, and came up.” Each phrase of the verse about Rivkah is read as a stage in drawing the love above intellect into Torah.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40והחכמה מאין תמצא
Read as “Chochmah comes from ayin”: Chochmah springs from Keser, like water from under the ground.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ועמ״ש בפי׳ ויוציאנו ה׳ אלקינו
The note identifies the explanation of “And the L-rd our G-d brought us out of Egypt” that the text refers to; it is in the Siddur’s discourses, where Abba and Imma clothing the arms of Arich Anpin is explained.
Kehot’s noteסידור רצג, ג ואילך.
42תר״ך עמודי אור
Iggeres HaKodesh 29 also speaks of the 620 pillars of light, the 613 mitzvos and the 7 Rabbinic mitzvos, rooted in Keser.
Kehot’s noteפרדס שער ח׳ פ״ג. ראה אגה״ק סכ״ט. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 165.
43תר״ך עמודי אור
Pardes Rimonim speaks of the 620 “pillars of light” of Keser; the Alter Rebbe links them to the 613 Torah commandments and 7 Rabbinic commandments.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
Paragraph 25
44מים רבים לא יוכלו לכבות את האהבה
“Many waters cannot extinguish the love, nor can rivers drown it.” The waters are read as comprehension flowing from Chochmah and Binah, which cannot quench love rooted above them.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בחכמה יבנה בית
“With wisdom a house is built”: “his house” in the Song of Songs is the Torah’s letters, built by Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
46ובדעת חדרים ימלאון כל הון יקר ונעים
“By knowledge the chambers are filled with all precious and pleasant wealth”: this is “the wealth of his house.”
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47דעת העליון שממשיך גילוי בחי׳ הכתר
The passage distinguishes the “inner” raising of feminine waters in prayer, which brings divine influence into the vessel in a revealed way, from the “outer” one through deeds of mitzvos, which draws the higher Supreme Will as an encompassing light.
Kehot’s noteראה לקו״ת שה״ש לז, ד בסופו. ולהעיר מאור התורה פ׳ ראה ע׳ תרמא, וראה בד״ה שמח תשמח תרנ״ז ע׳ 45.
48ועמ״ש בדרוש השופר
The note identifies the “discourse on the shofar” mentioned here as this Likkutei Torah passage.
Kehot’s noteראה לקו״ת ראה כח, ב.
49שהכתר הוא ממוצע
In Vayera the Alter Rebbe explains Keser as the intermediary in every world (the Malchus of each world becomes the Keser of the next), and how the Keser of Atzilus differs because Atzilus arises through the tzimtzum.
Kehot’s noteראה ע״ח שער מ״א פ״ג. ראה לעיל יד, א. לקמן קט, ב.
50שהכתר הוא ממוצע
The Kehot note gives Etz Chaim here for the principle that Keser mediates between the Emanator and the emanated Sefiros.
Sefer Etz Chaim 41:3עץ חיים מ״א:ג׳
51בלקו״ת פ׳ שמות
The note says “Likkutei Torah, Parshas Shemos” here means the Arizal’s Likkutei Torah, and points to Or HaTorah, which quotes the Arizal’s wording on “that he turned aside to see.”
Kehot’s noteלהאריז״ל. וראה הלשון באוה״ת פ׳ ויקהל כרך ז ע׳ ב׳תשצא. ובאוה״ת נ״ך ח״א ע׳ כח.
52כי סר לראות
“And G-d saw that he turned aside to see.” The verse of the burning bush, which the discourse the text cites expounds.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53דעת הכולל תרין עטרין
In Pekudei the “two crowns” are explained as middos above the intellect that are drawn down and clothed in the middos below the intellect, through Daas, which includes them both.
Kehot’s noteראה לקו״ת פ׳ פקודי ה, א.
54ועמ״ש בפ׳ ראה אנכי נותן
The note suggests, tentatively (“perhaps”), that the discourse on “See, I set before you” meant here is the one printed in this volume.
Kehot’s noteאולי הכוונה לסה״מ תקס״ח ע׳ שעב ואילך. ונמצא עם הגהות וכו׳ באוה״ת פ׳ ראה ע׳ תרמח ואילך, דשם מבואר בענין כתר שהוא ממוצע.
55יום יום יעמס לנו
“Blessed is the L-rd, day by day He loads us.” Cited as the subject of a related discourse on Parshas Re’eh.
Psalms 68:20תהילים ס״ח:כ׳
בָּרוּךְ אֲדֹ־נָי יוֹם יוֹם יַעֲמׇס־לָנוּ הָאֵל יְשׁוּעָתֵנוּ סֶלָה:
Blessed be the L-rd, day by day He beareth our burden, Even the G-d who is our salvation. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ש״י עולמות
The Mishnah teaches that G-d will give each righteous person 310 worlds as an inheritance. The Alter Rebbe connects them to upper Daas.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
57תורת אמת
“A Torah of truth was in his mouth.” The Torah is called “truth” because its root is the tikkun “and truth.”
Malachi 2:6מלאכי ב׳:ו׳
תּוֹרַת אֱמֶת הָיְתָה בְּפִיהוּ וְעַוְלָה לֹא־נִמְצָא בִשְׂפָתָיו בְּשָׁלוֹם וּבְמִישׁוֹר הָלַךְ אִתִּי וְרַבִּים הֵשִׁיב מֵעָוֺן:
The law of truth was in his mouth, And unrighteousness was not found in his lips; He walked with Me in peace and uprightness, And did turn many away from iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58דחייב אדם לברך מאה ברכות
Rabbi Meir teaches that a person must recite a hundred blessings every day, deriving it from “What (mah) does G-d ask of you.”
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. וראה שו״ע אדה״ז סי׳ מו. ראה במאמרי אדה״ז — נביאים ע׳ צו הטעם לק׳ ברכות דוקא שזה כנגד ע״ס וכל אחד כלול מעשר ספירות. בלקו״ת מסעי צו ג, עקב טז, ב מציין לכאן.
59א״ת מה אלא מאה
The Zohar identifies “mah” with Malchus, as the Kehot note indicates.
Zohar II, 127aזח״ב קכז, א
Kehot’s noteמנחות שם בתוס׳ ד״ה שואל. וע׳ במד״ר ס״פ קרח (ראה הלשון באוה״ת נ״ך ע׳ נ). זח״ב קכז, א. ובזח״ג קעט, א.
60א״ת מה אלא מאה
The Kehot note lists this Zohar as another place that discusses mah and the reading me’ah.
Zohar, Korach 10:46–13:56ספר הזהר, קרח י׳:מ״ו-י״ג:נ״ו
61מה היינו בחי׳ מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב תרומה קכז, א.
62וצריך להמשיך מבחי׳ סוכ״ע בממכ״ע
The note records that Or HaTorah quotes this statement: that the hundred blessings draw sovev kol almin into memalei kol almin.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ נ.
63ונאם הגבר הוקם ע״ל
“The saying of the man raised on high (al).” The word al (ayin–lamed, 70 + 30 = 100) hints at the hundred blessings David instituted.
II Samuel 23:1שמואל ב כ״ג:א׳
וְאֵלֶּה דִּבְרֵי דָוִד הָאַחֲרֹנִים נְאֻם דָּוִד בֶּן־יִשַׁי וּנְאֻם הַגֶּבֶר הֻקַם עָל מְשִׁיחַ אֱלֹקֵי יַעֲקֹב וּנְעִים זְמִרוֹת יִשְׂרָאֵל:
Now these are the last words of David: The saying of David the son of Jesse, And the saying of the man raised on high, The anointed of the G-d of Jacob, And the sweet singer of Israel:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Toldos · Maamar 4
ויחפרו עבדי יצחק בנחל כו׳
“And Yitzchak’s servants dug in the valley… a well that princes dug”
The G-dliness a person draws down in the morning through the Shema, prayer and Torah study goes “underground” during a day of worldly business; mitzvos done with a humbled heart bring it up again as a well of living water, all the sweeter for having passed through the earth of the body.
The maamar in brief
The Talmud teaches that the Perat is the original river of Eden and that every spring is fed from it underground. Why, then, is a well called “living water” if its water is really the river’s? The Alter Rebbe answers with the river that goes out from Eden to water the garden, the Torah. Accepting G-d’s kingship in the Shema draws G-dliness down, and it finds its place in the Torah studied right after prayer. But a working day covers it over: the body’s concerns and one’s limited understanding push the morning’s awareness out of mind. For this G-d gave the practical mitzvos, holy in their own root and effective without special intentions. The one intention asked is to reflect how far one is from G-d and to be humbled, while still wanting to come close. Then the mitzvah brings the hidden river up through the “earth” of the body, and like well water refined by passing through soil it becomes living water, sweet to the one who is hungry for G-d. This is why the Arizal rejoiced so much in mitzvos, and this is the “well that princes dug.”

Outline
	1The river beneath every springThe Perat is the original river; all springs are fed from it underground, so a little digging finds living water.¶1
	2The river from Eden: accepting G-d’s unityWhy call a well “living” if it comes from a river? The river of Eden is the acceptance of G-d’s kingship in the Shema, which needs a place to rest.¶2
	3Torah, the day, and the mitzvosG-d’s unity rests in the Torah; the day hides it; the mitzvos, holy in themselves and done with a broken heart, bring it up again like water through earth.¶3
	4The living well in practiceRelying on the morning’s commitment, a person does mitzvos all day, and the little he does is sweet to him.¶4–5
	5The Arizal’s joy and the hungry soulJoy in mitzvos born of humility; to the hungry every bitter thing is sweet; this is “a well that princes dug.”¶6


Key concepts
	A well of living waterבאר מים חיים
	Spring water fed from a hidden river and refined by passing through the earth; the image of a mitzvah done in the middle of a worldly day.

	A river goes out from Edenנהר יוצא מעדן
	The drawing down of G-dliness from G-d Himself (“Eden”), brought about by accepting His kingship in the Shema and prayer.

	The gardenגן
	Numerically 53, the fifty-three portions of the Torah: the place where G-d’s unity rests.

	Accepting the yoke of the kingship of Heavenקבלת עול מלכות שמים
	The complete faith and acceptance of G-d’s unity and rule, above all in the Shema; the first step of divine service.

	Mitzvos do not require intentionמצות אין צריכות כוונה
	The mitzvos are holy in their own root and draw down G-dliness by themselves, not by virtue of the doer’s spiritual state.

	Humilityענוה / שפלות
	Feeling how far one is from G-d and seeing others as closer to Him; the source of the Arizal’s joy in the mitzvos.


Section 1 · ¶1
The river beneath every spring
1ויחפרו עבדי יצחק בנחל כו׳. באר חפרוה שרים1 וגו׳. דהנה איתא בגמ׳ [בגמרא] ע״פ והנהר הרביעי הוא פרת2 הוא דמעיקרא3 שממנו נפרדו לארבעה ראשים דהיינו ג׳ יצאו ממנו והרביעי
“And Yitzchak’s servants dug in the valley,” etc. “A well that princes dug,” etc. For behold, it is stated in the Gemara on [the verse] “And the fourth river, it is Perat”: “It is the one from the beginning,” from which [the river] parted into four heads; that is, three went out from it, and the fourth
The maamar opens with two verses about wells: Yitzchak’s servants digging in the valley and finding living water (Genesis 26:19), and the Song of the Well sung by Israel in the desert. To explain them it turns to a Talmudic teaching on the four rivers that flow out of Eden, the fourth of which is the Perat (Euphrates): the Perat is “the one from the beginning,” the original river from which the others branched off.


הוא בעצמו ואמרו כל הנהרות למטה מפרת וכל מעיינות שבעולם נובעים מסולמא דפרת פי׳ מתחת לקרקע נוקב והולך עד שבחפירה מועטת ימצא באר מים חיים4.
is [Perat] itself. And they said: All the rivers are lower than Perat, and all the springs in the world well up from the ladder of Perat. Meaning: beneath the ground it bores its way onward, until with a little digging one finds a well of living water.
The Talmud adds that all rivers lie lower than the Perat and that every spring in the world is fed from it along an underground “ladder.” The Alter Rebbe reads this as a picture: the Perat’s water runs beneath the earth, so that wherever one digs a little, one strikes a well of “living water,” fresh spring water.




Section 2 · ¶2
The river from Eden: accepting G-d’s unity
2ולכאורה תמוה מפני מה יקרא באר מים חיים כיון שעיקר נביעתו הוא מנהר פרת. והענין דהנה כתיב ונהר יוצא מעדן להשקות את הגן5 כו׳
At first glance it is puzzling: why should it be called a well of living water, since the essence of its welling up is from the river Perat? The explanation is this. Behold, it is written, “And a river goes out from Eden to water the garden,” etc.
The question: if a well’s water really comes from the Perat, why is it called “living water,” as if it were a source of its own? To answer, the Alter Rebbe turns to the river that goes out from Eden to water the garden, the source of all four rivers.


ג״ן סדרי דאורייתא פי׳ כידוע שבתחלה צריך לקבל עומ״ש [עול מלכות שמים] בשלימות דהיינו להאמין באמונה שלימה באחדות ה׳
“The garden” (gan): the fifty-three orders of the Torah. Meaning: as is known, at first one must accept the yoke of the kingship of Heaven completely, that is, believe with complete faith in the unity of G-d,
The Zohar reads the letters of gan (“garden,” גן, numerically 53) as the fifty-three weekly portions of the Torah. The explanation begins from the first step of divine service: accepting the “yoke of the kingship of Heaven” (kabbalas ol), a complete faith that G-d is one.


שהוא המהווה כל העולמות וכולא קמיה כלא חשיב וכולא חד כו׳ וכאשר יתבונן האדם בק״ש [בקריאת שמע] וישים ללבו היטיב ענין האחדות ויקבל עליו באמת עול מל׳
that He brings all the worlds into being, and all before Him is considered as nothing, and all is one, etc. And when a person contemplates during the Shema and sets his heart well upon the matter of [G-d’s] unity, and truly accepts upon himself the yoke of [His] kingship —
That faith has content: G-d brings every world into being, all of creation is as nothing before Him, and all is one with Him. A person takes this on especially in the Shema, when he dwells on G-d’s unity and sincerely accepts G-d as King.


כי יעקב חבל נחלתו6 חפצם לדבקה בו בכל לבבם ומאמינים באחד וחפצים בו אבל אין מקום שישרה בו בחי׳ אחד לאחר שקבל עליו.
for “Yaakov is the lot of His inheritance”: their desire is to cleave to Him with all their heart, and they believe in the One and desire Him — yet there is no place in which the level of “One” may rest within him after he has accepted [it] upon himself.
The verse “Yaakov is the lot of His inheritance” describes every Jew: deep down each one wants to cleave to G-d and believes in Him. But the paragraph ends on a problem: having accepted G-d’s unity in the Shema, where can that “One” actually settle and stay within a person?




Section 3 · ¶3
Torah, the day, and the mitzvos
3ואין לו מקום אלא בתורה שהיינו שמיד אחר קבלת מ״ש ילמוד בעיון מחשבתו ושכלו ודבורו בתורה שבע״פ [שבעל פה] וקודם למודו יתבונן באחדות ה׳ כו׳
And it has no place except in the Torah. That is: immediately after accepting the kingship of Heaven, he should study the Oral Torah in depth, with his thought, his intellect and his speech; and before his study he should contemplate the unity of G-d, etc.
The answer to the problem: G-d’s unity finds its place only in the Torah. So right after accepting G-d’s kingship (in the Shema and prayer), one should study the Oral Torah in depth, preceded by a moment of contemplating G-d’s unity.


ועי״ז יגרום לו העסק בתורה בכל עומק מחשבתו ולבבו וכו׳ וזהו נק׳ ונהר יוצא מעדן7 פי׳ מעדן מעם הקב״ה שנק׳ עדן ונהר הוא לשון המשכה
And through this, engagement in Torah with all the depth of his thought and his heart, etc., will come about for him. And this is called “And a river goes out from Eden.” Meaning: “from Eden” — from the Holy One, blessed be He, who is called “Eden”; and “river” is a term for drawing down.
That contemplation makes his Torah study wholehearted and deep. This is the “river that goes out from Eden”: Eden is G-d Himself, and “river” means a drawing down, a flow of G-dliness from its source.


פי׳ כאשר יומשך אלהות מלמעל׳ [מלמעלה] למטה בקבל׳ מ״ש המשכה זאת משקה את הגן היא התורה שהיא ד׳ אמות של הלכה במקום קדשי קדשים אורייתא היכלא דמלכא שבה שורה אחדות ה׳ כו׳
Meaning: when G-dliness is drawn down from above to below through the acceptance of the kingship of Heaven, this drawing-down waters the garden, which is the Torah, which is “the four cubits of halachah,” in the place of the Holy of Holies — “the Torah is the King’s palace” — in which the unity of G-d rests, etc.
The G-dliness drawn down through accepting G-d’s kingship “waters the garden,” the Torah. The Talmud calls halachah G-d’s “four cubits,” His place in the world, like the Holy of Holies, and the Zohar calls the Torah “the King’s palace”: it is the place where G-d’s unity dwells.


כאשר יתקיים בו בחי׳ נהר יוצא מעדן בתפלתו ושעור למודו מיד אחר התפלה אבל אח״כ צריך לעסוק בכל מחשבתו כו׳
When the level of “a river goes out from Eden” is fulfilled in him in his prayer and in his set study immediately after prayer — but afterwards he must occupy all his thought, etc.,
This “river from Eden” is present during prayer and the study session that follows it. But the day goes on, and a person must turn his whole mind to other things.


בעניני עולם השפל ושוכח כל התבוננותו בקבלת מ״ש מפני גשמיות גופו על מעוט דעת שלו ויתרחק מאד מבחינה שהיה לו דעת בתפלתו ועבודתו בתורה כו׳
with the affairs of the lowly world, and he forgets all his contemplation in accepting the kingship of Heaven because of the physicality of his body, on account of his meager understanding (daas), and he becomes very distant from the state in which he had understanding in his prayer and his service in Torah, etc. —
Busy with the affairs of this lowly world, he forgets the contemplation of the morning. The body’s physicality and his limited daas (the ability to hold an idea firmly in mind) leave him far from the awareness he had in prayer and study.


לכך נתן לנו מצות לעשותם כל היום כי ענין המצות מעשיות הם הגבה למעלה מעלה בפנימיותם8 ושרשם
therefore He gave us mitzvos to perform all day. For the matter of the practical mitzvos is that they are lofty, exceedingly high in their inner dimension (pnimiyus) and their root,
For this G-d gave us mitzvos, practical commandments to be done throughout the day. In their inner dimension and root they are very high, higher than the level a person reaches through his own understanding.


אך9 שנתלבשו בכמה לבושים בהשתלשלות העולמות כו׳ ומ״מ רומזים על מדרגה הגבוה שבשרש׳ [שבשרשם] כמו מצות10 ציצי׳ [ציצית] שענינה למעלה בעולמות עליונים ונתלבשה מצותה בשמונה חוטין של צמר וה׳ קשרים כו׳
only they have been clothed in many garments in the chain of descending worlds (hishtalshelus), etc. Nevertheless, they allude to the lofty level that is in their root: for example, the mitzvah of tzitzis, whose meaning is on high in the supernal worlds, and its mitzvah has been clothed in eight threads of wool and five knots, etc.
They come down through many “garments,” the chain of descending worlds, until they take physical form; yet the physical form still points to its lofty root. Tzitzis are the example: a mitzvah whose meaning is in the highest worlds is clothed in eight woollen threads and five knots.


ולכן המצות לא תצטרך להם עבודת האדם לתקנם ולכוון אל אמתתם כי מצות א״צ [אין צריך / אינו צריך] כוונה לפי שהן בעצמם מתוקנים ונשתלשלו ממעלה למטה כו׳ והעושה המצוה המשכת אלהות שגורם אינה מצד עבודתו רק מחמת המצות עצמן כו׳.
Therefore the mitzvos do not need a person’s service to rectify them and to aim at their true essence, for “mitzvos do not require intention,” since they themselves are rectified and have descended step by step from above to below, etc. And [for] one who performs the mitzvah, the drawing-down of G-dliness that he brings about is not by virtue of his service, but only because of the mitzvos themselves, etc.
So a mitzvah does not depend on a person’s effort to perfect it or to grasp its inner meaning: as the halachic principle says, “mitzvos do not require intention” to count as done. The mitzvos come “ready-made” from above, so the G-dliness they draw down comes from the mitzvah itself, not from the doer’s spiritual state.


משא״כ בתורה ותפלה שהיא עבודת הלב תלויה דוקא בכוונת האדם כו׳ ועיקר הכוונה הצריכה בעשיי׳ [בעשייה] המצות הוא שיתבונן בתחילה איך שהוא מאד רחוק11 מה׳
This is not so with Torah and prayer, which is the service of the heart: it depends specifically on the person’s intention, etc. And the main intention needed in performing the mitzvos is that he first contemplate how very far he is from G-d,
Torah study and prayer (“the service of the heart”) are different: their effect depends on the person’s intention. Even so, there is an intention that matters in doing mitzvos: to begin by reflecting how very far one is from G-d.


ע״י טרדתו כל היום בהבלי חפצי העוה״ז וגשמיות חומרו ועוונותיו מסך מבדיל לבלתי התקרב אל ה׳ אפי׳ [אפילו] מעט ויתבונן
through his being taken up all day with the vanities of the concerns of this world, and the physicality of his material nature, and his sins — a separating screen, [keeping him] from drawing near to G-d even a little. And he should contemplate
What distances him: being taken up all day with worldly vanities, his physical nature, and his sins, which form a “screen” between him and G-d.


בזה היטב הדק וישבור לבו בהתבוננ׳ [בהתבוננות] זה ויכנע לבבו מפני שמ״מ חפץ הוא להתקרב אל ה׳ בתורתו כו׳ ויכוון במצוה12 שנזדמנה לידו בעשותו אותה.
this thoroughly and minutely, and break his heart with this contemplation, and his heart will be humbled — because nevertheless he does desire to draw near to G-d through His Torah, etc. And he should have [this] intention in a mitzvah that comes to his hand, while performing it.
He should dwell on this until his heart breaks and is humbled, precisely because he still wants to come close to G-d through the Torah. With that feeling he does whatever mitzvah comes his way.


שהוא כמו באר מ״ח שנובע מתחת הקרקע מנהר א׳ שאע״פ [שאף על פי] שהנהר אינו נק׳ מ״ח אבל המים היוצאים ממנו ונוקב והולך עובי עפר הקרקע נק׳ מים חיים מפני שמתברר ומתלבן ע״י דחקם לצאת בעפר החומרי
For this is like a well of living water that wells up from beneath the ground from a river: although the river is not called “living water,” the water that comes out of it and bores its way through the thickness of the ground’s earth is called “living water,” because it is refined and purified by being pressed to come out through the material earth.
Now the image returns. The river itself is not called “living water,” but the water that pushes up through the thick earth is, because passing through the earth refines and purifies it. This answers the question of paragraph 2: it is the passage through the earth that makes the well “living.”


וכן ממש עשיית המצוות כשהי׳ [כשהיה] לו בתחלה בתפלתו ועבודתו בחי׳ נהר יוצא מעדן13 הנ״ל רק שנכסה ונעלם בתוכו ע״י גשמיות תשוקת גופו כל היום.14151617181920212223242526
And exactly so is the performance of the mitzvos: at first, in his prayer and service, he had the level of “a river goes out from Eden” mentioned above, only it became covered and hidden within him through the physicality of his body’s longing all day.
So too with mitzvos: the “river from Eden” a person had in the morning is not lost; it has gone underground, covered by the body’s desires through the day. The mitzvah is the well through which it rises again.




Section 4 · ¶4–5
The living well in practice
4וכשעושה המצוה שנובעת מנהר הנ״ל פי׳ מפני שזוכר שכבר קבל ע״ע [על עצמו / על עצמך] מ״ש בכל לבבו ולכך עושה מצותיו ליכנס בעול מלכותו אע״פ [אף על פי] שעכשיו אין לו בחי׳ נהר הנ״ל סומך לבו על שכבר גמר בלבו לעבוד ה׳ באמת זהו
And when he performs the mitzvah that wells up from the river mentioned above — meaning, because he remembers that he has already accepted upon himself the kingship of Heaven with all his heart, and therefore he performs his mitzvos to enter under the yoke of His kingship; even though now he does not have the level of the river mentioned above, he relies in his heart on having already resolved in his heart to serve G-d in truth — this is
Now the living well in practice. By midday the morning’s “river” is no longer felt, but the person remembers that he has already accepted G-d’s kingship with all his heart. He relies on that decision and does his mitzvos as an act of submitting to G-d’s rule.


כמו באר מ״ח מפני שמאד ערב לו זאת המעט בעבודת ה׳ מפני שהתבונן שמאד מאד רחוק הוא מה׳.
like a well of living water, because this small measure in the service of G-d is very pleasant to him, since he has contemplated that he is very, very far from G-d.
This is the “well of living water”: because he has reflected how very far he is from G-d, even this small bit of service tastes sweet to him.




5ועושה המצוה הוא ע״ד הנ״ל שמאד מתוק וערב לו לעשות המצוה כו׳ כמו הבאר כשחופרין בקרקע ומוצאים מים הם מ״ח מפני שעברו עובי העפר כן עשיית המצות עשייתו אותה נובעת מנהר הנ״ל כו׳.
And [when] he performs the mitzvah in the manner described above, [so] that it is very sweet and pleasant to him to perform the mitzvah, etc. — like the well: when one digs in the ground and finds water, it is living water because it has passed through the thickness of the earth; so too the performance of the mitzvos: his performance of it wells up from the river mentioned above, etc.
Doing the mitzvah this way makes it sweet. Just as water found by digging is “living” because it has passed through the earth, so the mitzvah done after a day of worldly struggle carries the morning’s river up through the “earth” of the body, and that is what makes it fresh and sweet.




Section 5 · ¶6
The Arizal’s joy and the hungry soul
6וזהו שהיה האריז״ל [האר״י זכרונו לברכה] שמח מאד בעשיית המצות ולכך זכה לרה״ק [לרוח הקודש]27 ולא שמח בעבודתו כו׳ כי המצות בפני עצמם קדושתם כו׳
And this is [why] the Arizal rejoiced greatly in performing the mitzvos, and therefore merited the holy spirit (ruach hakodesh), and did not rejoice in his [own] service, etc.; for the mitzvos in themselves, their holiness [is their own], etc.,
This is why the Arizal (Rabbi Yitzchak Luria) rejoiced so much in doing mitzvos, and why he merited ruach hakodesh, the holy spirit. His joy was not in his own spiritual work but in the mitzvos, whose holiness is their own, as explained above.


כנ״ל ועשיותה באמהתבוננות שפלות התקרבותו אל ה׳ שזו היא מדת ענוה באמת שנאמר על מרע״ה [משה רבינו עליו השלום]28 כי עיקר השפלו׳ בפני כל אדם שאמרו א״א להיו׳ [להיות] כ״א עד״ז שרואה בחבירו שהוא יותר קרוב לה׳ כו׳
as [explained] above. And his doing it came from contemplating the lowliness of his closeness to G-d. For this is the true trait of humility that is said of Moshe our teacher, peace be upon him; for the essence of lowliness before every person — which, they said, is impossible except in this way — is that he sees in his fellow that he is closer to G-d, etc.
His joy grew out of his sense of how little he had come close to G-d. That is true humility, the humility the Torah ascribes to Moshe: to feel lowly before every person, which is possible only by seeing in each one someone closer to G-d than oneself.


וזהו נפש שבעה29 תבוס נופת שאפילו הדבש מר לו אבל נפש רעבה כל מר מתוק
And this is [the meaning of] “A sated soul tramples honeycomb” — even honey is bitter to it — “but to a hungry soul every bitter thing is sweet.”
The verse in Proverbs describes the two states: to the sated even honey is bitter, but to the hungry even the bitter is sweet.


פי׳ באר מ״ח הנ״ל ע״י חפירותו בעפר גופו כשיוצא מעט מים מתוקים ערבים לו מאד מפני שגופו רעבה בעבודת ה׳ וזהו באר חפרוה שרים:3031
Meaning: the well of living water mentioned above — through his digging in the earth of his body, when a little water comes out, it is sweet and very pleasant to him, because his body is hungry in the service of G-d. And this is “A well that princes dug.”
So too the living well: when a person has “dug” through the earth of his body and a little water comes up, it is very sweet to him, because he is hungry for the service of G-d. And this is the verse the maamar opened with: “A well that princes dug.”



In one’s avodah
Begin the day by accepting G-d’s kingship in the Shema and studying Torah right after prayer. Through the busy day, do each mitzvah that comes your way relying on that morning commitment, first reflecting how far worldly concerns and sins have taken you from G-d. Then even a small act of service becomes sweet, and the joy in the mitzvos grows out of humility.
Questions for discussion
	Why does passing through the earth make well water “living” rather than detract from it, and what is the “earth” in a person’s day?
	Why does G-d’s unity, accepted in the Shema, find its place only in the Torah?
	If “mitzvos do not require intention,” what intention does the maamar still ask for, and why that one?
	How can a sense of one’s distance from G-d produce joy rather than sadness?
	What does it mean to see in every other person someone closer to G-d than oneself?

For children · ages 9–13
For the children at the table
The well of living water

The big idea
The closeness to G-d we feel in the morning prayer goes into hiding during a busy day, and each mitzvah we do brings it up again, fresh and sweet, like water from a well.


The Gemara teaches that the river Perat flows beneath the ground, and that every spring comes from it; with a little digging one finds a well of living water. The maamar asks: if the water really comes from the river, why is a well called “living water”? It answers with the verse, “A river goes out from Eden to water the garden.” The river is the closeness to G-d that we draw down in the morning, when we say the Shema and accept G-d as our King. The garden is the Torah, which we study right after prayer. Then the day begins, with its many tasks and worries, and the morning’s feeling is forgotten, as if the river had gone under the ground. For this G-d gave us mitzvos to do all day. A mitzvah is holy in itself, even without special thoughts. Before doing it, we think about how far the busy day has taken us from G-d, and our heart becomes humble, while we still want to come close. Then the mitzvah brings the hidden river up again, and even a small mitzvah tastes sweet. The Arizal rejoiced in every mitzvah. This is “a well that princes dug.”

The mashal
The water of a great river is not called living water. But when it pushes its way up through the thick earth and comes out in a well, it is cleaned and made pure, and then it is called living water. So too, a mitzvah done in the middle of a busy day brings up the closeness of the morning, and because it has passed through the “earth” of the body, it is fresh and sweet.

Questions for the Shabbos table
	Why might a small mitzvah in the middle of a busy day feel even sweeter than the closeness we felt in the morning?
	What does water pushing up through the earth into a well teach us about our mitzvos?
	This week, which mitzvah can you do in the middle of a busy day, remembering that you accepted G-d as your King in the morning Shema?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1באר חפרוה שרים
From the Song of the Well that Israel sang in the desert. The maamar returns to this verse at its close.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2והנהר הרביעי הוא פרת
The verse naming the fourth of the rivers that go out from Eden, which the Talmud expounds.
Genesis 2:14בראשית ב׳:י״ד
וְשֵׁם הַנָּהָר הַשְּׁלִישִׁי חִדֶּקֶל הוּא הַהֹלֵךְ קִדְמַת אַשּׁוּר וְהַנָּהָר הָרְבִיעִי הוּא פְרָת:
And the name of the third river is Tigris; that is it which goeth toward the east of Asshur. And the fourth river is the Euphrates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3הוא דמעיקרא
The Talmud explains “it is Perat” as “it is the one from the beginning,” and teaches that all rivers are lower than the Perat and all springs are fed from it.
Bekhorot 55b:2–4בכורות נ״ה ב:ב׳-ד׳
וְהָא כְּתִיב: ״וְהַנָּהָר הָרְבִיעִי הוּא פְרָת״! אָמַר רַב נַחְמָן בַּר יִצְחָק, וְאִיתֵּימָא רַב אַחָא בַּר יַעֲקֹב: הוּא פְּרָת דְּמֵעִיקָּרָא. תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4Yitzchak’s servants dig in the valley and find a well of living water. The maamar will read their digging as the work of serving G-d through the body.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5ונהר יוצא מעדן להשקות את הגן
The river that goes out from Eden to water the garden and then divides into four heads. The maamar reads it as the drawing down of G-dliness into the Torah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כי יעקב חבל נחלתו
Israel is G-d’s own portion. The Alter Rebbe takes it to mean that every Jew inwardly desires to cleave to G-d.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
7ונהר יוצא מעדן
The Kehot note places this verse on this paragraph. Here “Eden” is the Holy One, blessed be He, and the river is the G-dliness drawn down into the Torah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
8למעלה מעלה בפנימיותם
The note says that the later maamar explains that the mitzvos in their essence stand on a level above the “arousal from below,” which explains why here they are called exceedingly high in their inner dimension.
Kehot’s noteע׳ לקמן פ׳ בשלח סד, ג. שענין המצות בעצם הוא בחי׳ שלמעלה מאתעדל״ת, וע׳ באוה״ת דרושים לר״ה ע׳ א׳שה שמציין לכאן בענין מצות אין צריכים כוונה.
9לעשותם כי ענין המצות — אך
The manuscript has a fuller reading here: “for the matter of the practical mitzvos is that they are exceedingly high, their inner dimension and root, to which they allude; only they have been clothed…”
Kehot’s noteבבוך 1064 קח, א נוסף: כי ענין המצות מעשיות הוא שהם למעלה מעלה פנימיותם ושרשם למה רומזים: אך שנתלבשו.
10כמו מצות ציצית
According to the note, Likkutei Torah refers back to this passage when it discusses the practical mitzvos and the “desire of the heart” (re’usa deliba).
Kehot’s noteלקו״ת פ׳ חקת סד, א מציין לכאן בענין המצות מעשיות ברעותא דליבא.
11ועיקר הכוונה . . איך שהוא מאד רחוק
This passage on the main intention in doing mitzvos, reflecting how far one is from G-d, is quoted there.
Kehot’s noteמובא בהמשך תער״ב ח״ב ע׳ א׳יג.
12ויכוון במצוה . . שנובעת מנהר הנ״ל
As the note quotes it, Or HaTorah draws the lesson: the mitzvah is called a well of living water precisely because it has passed through the thick earth, the body’s physical dealings in business all day; when afterwards, with that strength, he does the mitzvah, it becomes a well of living water.
Kehot’s noteראה אוה״ת פ׳ ויצא כרך א רג, ב: הרי מובן שמה שהמצוה נק׳ באר מ״ח זהו דוקא לפי שעברו דרך עובי עפר הקרקע דהיינו גשמיות עסקי גופו כל היום במו״מ כשמ״מ אח״כ בכח זה עושה המצוה נעשה בחי׳ באר מ״ח. עכ״ל.
13כשהי׳ לו בתחלה . . בחי׳ נהר יוצא מעדן
There this line is glossed: it may be the “drop of mayin nukvin” (the upward-reaching feminine waters) that refines, i.e. the morning’s inspiration becomes the force that refines the day.
Kehot’s noteבהמשך תער״ב ח״ב ע׳ א׳יג מציין ע״ז: י״ל שזהו טפת מ״ד המברר כו׳.
14והוא ע״י הכתר שהוא הממוצע
no such note in this maamar
Kehot’s noteראה אוה״ת שמות ע׳ פב. ושם ציין הצ״צ ללקו״ת פ׳ צו בד״ה והיה אור הלבנה פ״ג. נסמן לקמן כב, ד.
15ונאם הגבר הוקם ע״ל
The words here quote II Samuel 23:1; the passage is shown below.
II Samuel 23:1שמואל ב כ״ג:א׳
וְאֵלֶּה דִּבְרֵי דָוִד הָאַחֲרֹנִים נְאֻם דָּוִד בֶּן־יִשַׁי וּנְאֻם הַגֶּבֶר הֻקַם עָל מְשִׁיחַ אֱלֹקֵי יַעֲקֹב וּנְעִים זְמִרוֹת יִשְׂרָאֵל:
Now these are the last words of David: The saying of David the son of Jesse, And the saying of the man raised on high, The anointed of the G-d of Jacob, And the sweet singer of Israel:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כג, א.
16שהיו מתים ק׳ אנשים בכל יום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמדבר רבה פ׳ יח, כא. תנחומא ס״פ קרח.
17שע״י המאה ברכות פסקו מלמות
This note is on the words about the hundred daily blessings stopping the deaths, which belong to the passage just before this maamar.
Kehot’s noteע׳ אוה״ת פ׳ עקב ע׳ תקפח. תקצד.
18ויחפרו עבדי יצחק
The note sends the reader to the Rebbe’s source notes given earlier in the volume for the maamar that opens with this verse.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע.
19ויחפרו עבדי יצחק בנחל
The words here quote Genesis 26:19; the passage is shown below.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, יט.
20באר חפרוה שרים
The words here quote Numbers 21:18; the passage is shown below.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
21איתא בגמרא ע״פ והנהר הרביעי
That passage uses the same verse, “and from there it parted and became four heads,” for the four camps of the Shechinah, each dividing into three, like the twelve tribes in four banners.
Bekhorot 55b:2–4בכורות נ״ה ב:ב׳-ד׳
וְהָא כְּתִיב: ״וְהַנָּהָר הָרְבִיעִי הוּא פְרָת״! אָמַר רַב נַחְמָן בַּר יִצְחָק, וְאִיתֵּימָא רַב אַחָא בַּר יַעֲקֹב: הוּא פְּרָת דְּמֵעִיקָּרָא. תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבכורות נה, ב. ראה לקו״ת פ׳ צו יז, א. ובמאמרי אדה״א בס׳ נר מצוה ותו״א פג, ב.
22מסולמא דפרת
Likkutei Torah quotes the Talmud with the same reading, “from the ladder (sulma) of Perat.” The note records that the Vilna Talmud reads “the ladders (sulmei) of Perat,” and that Rashi explains that the waters flow beneath the ground and rise in the mountains like a ladder.
Kehot’s noteוכ״ה בלקו״ת פ׳ חקת סב, ב. אבל הגי׳ בש״ס ווילנא: סולמי דפרת (וכ״ה באוה״ת פ׳ חקת ע׳ תתס). ורש״י פי׳ ”מקלחין תחת הקרקע ועולין בהרים כמו סולם”. ובשיטה מקובצת שם גורס ברש״י ”דפרת מראש פרת מקלחין”.
23ולכאורה תמוה מפני מה יקרא . . שעיקר נביעתו הוא מנהר פרת
The note points there for two views of how water comes into rivers, background to the maamar’s question of how a well can be “living” if it is fed from a river.
Kehot’s noteראה בסה״מ תרס״א ע׳ רטו ב׳ דיעות איך המים באים לנהרות.
24ג״ן סדרי דאורייתא
Glosses on the Zohar, cited for a related Zohar passage on gan as the fifty-three portions of the Torah.
Kehot’s noteזח״א (מהנ״ע) קד, ב. וראה נצו״א לזח״ב רו, ב. לקו״ש חי״ט ע׳ 298 ובהערה 3 שם.
25כי יעקב חבל נחלתו
The words here quote Deuteronomy 32:9; the passage is shown below.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
26שו״ה כו׳ — ומ״מ רומזים . . שבשרש׳
The words “Nevertheless, they allude to the lofty level that is in their root” are missing in this manuscript.
Kehot’s noteבכת״י 1064 ליתא.
Paragraph 6
27ולכך זכה לרוה״ק
Cited in the note on the connection between joy and ruach hakodesh.
Kehot’s noteהשייכות לרוה״ק — ראה ירושלמי סוכה רפ״ה וע׳ בלקו״א להה״מ ד״ה וסוכה תהי׳. לקו״ש ח״ט ע׳ 252. לקו״ש חכ״ד ע׳ 639. ועוד. נסמן בארוכה במאמרי אדה״א במדבר ח״ג ע׳ א׳רפ.
28שנאמר על מרע״ה
“And the man Moshe was very humble, more than any man on the face of the earth,” the verse that describes Moshe’s humility.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29נפש שבעה
“A sated soul tramples honeycomb, but to a hungry soul every bitter thing is sweet.” The Alter Rebbe applies it to one who is hungry for G-d’s service.
Proverbs 27:7משלי כ״ז:ז׳
נֶפֶשׁ שְׂבֵעָה תָּבוּס נֹפֶת וְנֶפֶשׁ רְעֵבָה כׇּל־מַר מָתוֹק:
The full soul loatheth a honeycomb; But to the hungry soul every bitter thing is sweet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, ז.
30וזהו שהי׳ האריז״ל
Chapter 26 teaches that the evil inclination cannot be overcome with sadness and heaviness, only with alacrity that comes from joy; bitterness over one’s sins has value only for the true joy in G-d that follows it.
Tanya, Likkutei Amarim 26תניא, חלק ראשון; ליקוטי אמרים כ״ו
Kehot’s noteראה שעהמ״צ (להאריז״ל) בתחלתו. וראה תניא פכ״ו. לא.
31באר חפרוה שרים
The verse from the Song of the Well that opened the maamar, now read as the well dug through the earth of the body.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Toldos · Maamar 5
ראה ריח בני כריח שדה אשר ברכו ה׳
“See, the fragrance of my son is like the fragrance of a field”
Yitzchak wanted to reveal a great encompassing light in Esav himself, but such light can transform darkness only through Yaakov. Yaakov, receiving the blessing “by guile,” drew a light beyond the whole order of the worlds down into physical Torah and mitzvos.
The maamar in brief
The maamar asks why Yitzchak prized Esav, whom he also knew never spoke G-d’s Name. Esav is the dross of Yitzchak’s Gevurah, yet his “head” rests in Yitzchak’s bosom. Using the eleven spices of the incense, the Alter Rebbe explains: ten correspond to the ten levels of kelipah, whose holy life-force is “in exile” and swallowed up, feeding their pride; the eleventh, frankincense, is an encompassing light that sustains them from above without being swallowed. That encompassing root is Esav’s “head”: hence his pious questions, alongside an inner self empty of G-d’s Name. Yitzchak, seeing Esav from above, wanted to draw a great light into him to free the sparks he held; but this can only happen through Yaakov, so Esav receives only a residue and must “serve his brother.” Fragrance is a rising from below, and drawing an encompassing light needs an encompassing rising: for Yaakov, this is the teshuvah of “his rebels,” a return beyond any vessel. The blessing brings light from beyond the chain of worlds, through Yitzchak’s power of measure, into physical Torah and mitzvos, and it came through guile, without Yitzchak’s knowledge, to repair the serpent’s guile.

Outline
	1The question: how did Yitzchak see Esav?Esav impressed Yitzchak with pious questions, yet never said G-d’s Name. He is the dross of Yitzchak’s Gevurah, but his “head” rests in Yitzchak’s bosom.¶1
	2The eleven spices and the keliposTen spices match the ten levels of kelipah, whose holy life-force is swallowed up in exile; the eleventh, frankincense, is an encompassing light over them. That encompassing root is Esav’s “head.”¶2–4
	3Sparks in Esav and Yitzchak’s intentEsav holds holy sparks, great souls to come. Yitzchak wanted to release them from Esav directly with a great added light, the supernal “dew” and “oil.”¶5–6
	4Yitzchak’s mistake and Esav’s actual blessingEsav can be refined only through Yaakov; so Esav receives only part of the “richness,” the dew only “from above,” and on condition that he serve his brother.¶7
	5Fragrance as the rising from belowEvery flow from above is called by a rising from below; an encompassing light needs an encompassing rising. Fragrance is that rising, and the “field which Havayah has blessed” is the rising of Malchus that needs help from above.¶8–11
	6The fragrance of Yaakov: baalei teshuvahRead for Yaakov, “his garments” are “his rebels,” baalei teshuvah, who draw light beyond any vessel by contemplating G-d’s greatness and crying out over their separation.¶12–14
	7What the blessing added, and why by guileThe blessing draws light from beyond the chain of worlds into physical Torah and mitzvos through Yitzchak’s power of measure. It came without Yitzchak’s knowledge, repairing the serpent’s guile by drawing the spiritual into the physical.¶15–16


Key concepts
	Frankincense (levonah)לבונה
	The eleventh spice of the incense: an encompassing light that sustains the kelipos from above without being absorbed by them. It is Esav’s “head,” still within holiness.

	The ten crowns of impurityיו״ד כתרין דמסאבותא
	The ten levels of kelipah, which mirror the ten holy Sefiros and draw a glimmer of life from them.

	Life-force in exileחיות בסוד גלות
	Holy life-force held captive in kelipah, swallowed up so that it breeds pride rather than self-nullification.

	Encompassing and inner lightמקיף ופנימי
	Inner light enters a recipient according to its capacity; encompassing light is too great to be contained and affects it from beyond.

	Raising of mayin nukvinהעלאת מ״ן
	The rising from below (“feminine waters”) that calls forth a flow from above; its kind, inner or encompassing, determines what is drawn down.

	Fragranceריח
	Returning light rising from below, linked to Gevurah and to the refinement of fallen sparks; it “restores the soul” and draws down the encompassing light.

	Botzina dekardinusaבוצינא דקרדוניתא
	The “lamp of darkness,” the root of the Gevuros and the measuring line; Yitzchak’s source, through which added light reaches the physical world.

	Mazal versus meritמזלא / זכותא
	Merit follows the ordered measure of the worlds; mazal is a flow from above all measure, given even to one who does not deserve it.


Section 1 · ¶1
The question: how did Yitzchak see Esav?
1ראה ריח בני12 כריח שדה אשר3 ברכו ה׳. להבין דהא יצחק הבין שהוא עשו ואיך היה חשוב בעיניו כ״כ [כל כך]. גם באמת אינו מובן איך היה עשו בעיני יצחק.
“See, the fragrance of my son is like the fragrance of a field which G-d has blessed.” [We need] to understand: Yitzchak understood that it was Esav, so how was he so esteemed in his eyes? Also, in truth it is not understood how Esav [stood] in Yitzchak’s eyes.
The maamar opens with Yitzchak’s words as he smelled the garments of the son he was blessing. The question: Yitzchak believed it was Esav in front of him, so why would Esav’s “fragrance” move him so much, and what did Yitzchak really think of Esav?


כי פעם אמר הכתוב כי ציד בפיו4 שהי׳ [שהיה] מרמהו בשאלות איך מעשרין את התבן5 כו׳
For at one point the verse says, “for [there was] game in his mouth”: that he would deceive him with questions such as how one tithes straw, etc.
The Torah says Yitzchak loved Esav “for [there was] game in his mouth”: the Sages read this as Esav “trapping” his father with his mouth, asking pious-sounding questions such as how to tithe straw (which in fact needs no tithing). So Yitzchak seems to have thought Esav was careful about mitzvos.


ופעם אמר הכתוב הקל קול יעקב6 והיינו לפי שאמ׳ כי הקרה7 ה׳ אלהיך כו׳ וידע שעשו אין ש״ש [שם שמים] שגור בפיו.89
And at another point the verse says, “The voice is the voice of Yaakov”: that is, because he said, “for Havayah your G-d brought it about [for me],” etc., and he knew that Esav does not have the Name of Heaven fluent on his lips.
Yet when the disguised Yaakov said “Havayah your G-d brought it about,” Yitzchak became suspicious that this was not Esav, because Esav was not in the habit of saying G-d’s Name. So Yitzchak also knew Esav’s inner coarseness; the two verses seem to contradict each other.


אך הענין כי הנה עשו סוספיתא דדהבא10 פסולת הגבו׳ [הגבורה] דיצחק שהוא בחי׳ מעלת הזהב על הכסף ומפסולת שלו יצא עשו ורישא דעשו בעטפוי דיצחק.11
But the matter is this: Esav is “the dross of gold” (sosfisa dedahava), the refuse of Yitzchak’s Gevurah (restraint), which is the level of the superiority of gold over silver; and from its refuse Esav came forth. And “the head of Esav [lies] in the bosom of Yitzchak.”
The answer begins with a Kabbalistic image: Esav is the “dross” left over from the refining of gold, and gold stands for Gevurah, Yitzchak’s attribute, which in holiness is higher than the “silver” of Chesed. Esav came from that refuse, yet his “head” rests in Yitzchak’s bosom: something at the top of Esav remains rooted in holiness.




Section 2 · ¶2–4
The eleven spices and the kelipos
2ולהבין ענין רישא הנה יש י״א סממני הקטרת הצרי והצפורן כו׳ והם כנגד יו״ד כתרין דמסאבותא12 שהוא החיות שבקדושה המחי׳ [המחיה] את זלע״ז [זה לעומת זה]
To understand the matter of the “head”: there are eleven spices of the incense, “the balsam and the onycha,” etc., and they correspond to the ten crowns of impurity (kisrin demisaavusa); this is the life-force within holiness that gives life to the “one opposite the other.”
To explain what Esav’s “head” is, the Alter Rebbe turns to the incense of the Temple, made of eleven spices. They correspond to the “ten crowns of impurity,” the structure of the unholy side, and stand for the life-force from holiness that keeps alive the side G-d made “one opposite the other,” opposite holiness.


כמו שיש בקדושה י״ס [י׳ ספירות] כך יש ממש בקליפה הארה מי״ס [מי׳ ספירות] דקדושה. אך בקדושה עשר ולא תשע1314 ולא15 י״א ובקליפה הוא י״א סממני הקטורת.
For just as in holiness there are ten Sefiros, so in kelipah (the husk) there is exactly [the same]: a glimmer from the ten Sefiros of holiness. But in holiness [they are] “ten and not nine,” and not eleven, whereas in kelipah it is the eleven spices of the incense.
Kelipah has ten levels because it receives a glimmer from each of the ten holy Sefiros. Sefer Yetzirah insists holiness has exactly ten Sefiros, “not nine and not eleven,” yet the incense has eleven spices: the eleventh, the frankincense, is explained in the next paragraph.




3והענין כי ע״י החיות16 שנמשך בקדושה הנה כתיב וצבא השמים לך משתחוים17 שהם בטלים מחמת שמשיגים החיות שנמשך עליהם מקדושתו ית׳ משא״כ הקליפות הם מגביהים א״ע [את עצמו] כנשר18 כו׳
The explanation: concerning the life-force (chayus) drawn forth in holiness it is written, “and the host of heaven bow down to You,” for they are nullified, because they apprehend the life-force drawn upon them from His holiness, may He be blessed. The kelipos (husks), by contrast, raise themselves up “like the eagle,” etc.,
In holiness, the created beings (“the host of heaven”) bow before G-d because they perceive the divine life-force that sustains them, and so they are nullified before it. The kelipos, though also kept alive by holiness, do the opposite: they lift themselves up “like the eagle,” in pride.


בחוצפה והיינו לפי שהחיות הנמשך אליהם הוא אצלם בסוד גלות19 ולפיכך הגם שנמשך אליהם מחיות דקדושה אינם בטלים ואדרבה מגביהים א״ע [את עצמו] כנשר כו׳20 והחיות שנמשך להם הוא נבלע בתוכם.21
with brazenness. This is because the life-force drawn to them is, within them, in the mode of exile; therefore, even though they receive life-force from holiness, they are not nullified. On the contrary, they raise themselves up “like the eagle,” etc., and the life-force drawn to them is swallowed up within them.
The reason is that the holy life-force inside them is “in exile”: it is held captive and hidden, so they do not feel it as divine. Instead of making them humble, it is swallowed into them and feeds their sense of self.


אך כיצד הם חיים וקיימים מקדושה מאחר שהחיות נבלע בתוכם הנה זהו ענין לבונה22 שבי״א סממני הקטורת שהוא אור המקיף עליהם מלמעלה23 ואינו נבלע בתוכם.
But how, then, do they live and endure from holiness, since the life-force is swallowed up within them? This is the matter of the frankincense (levonah) among the eleven spices of the incense: it is the encompassing light (Or Makif) above them, which is not swallowed up within them.
This raises a problem: if the holy life-force is swallowed up inside them, what keeps them in existence? The answer is the eleventh spice, the frankincense: an encompassing light that shines on them from above and is never absorbed into them.




4ולפי שהוא אור המקיף מלמעלה מן הדעת שלהם ואינם מרגישים בו והחיות שנמשך להם בפנימית נבלע כנ״ל לפיכך הם מתגאים ומגביהים א״ע [את עצמו] בחוצפה כנ״ל.
And because it is an encompassing light, above their awareness, and they do not sense it, while the life-force drawn to them inwardly is swallowed up, as explained above, therefore they grow haughty and raise themselves up with brazenness, as explained above.
Because the frankincense light stays above the kelipos’ awareness, they never feel it; and the inner life-force is swallowed up. So nothing in their experience humbles them, and they become proud and brazen.


ובחי׳ לבונה הוא המחבר י״ס [י׳ ספירות] דקדושה להאיר לע״ס [לעשר ספירות] דמסאבותא והוא רישא דעשו דהיינו בחי׳ המקיף מלמעלה הוא נכלל בעטפוי דיצחק ממש בקדושה
The level of frankincense is what joins the ten Sefiros of holiness so that they shine into the ten Sefiros of impurity. And it is “the head of Esav”: that is, the level of the encompassing [light] from above is included in “the bosom of Yitzchak,” truly within holiness.
Frankincense is the link that lets the holy Sefiros shine into the unholy ones. This encompassing light is “the head of Esav”: the highest point of Esav, which remains inside holiness, in Yitzchak’s bosom.


ולכן מצד בחינת המקיף עשו שואל איך מעשרין את התבן ומצד הפנימיות אין ש״ש [שם שמים] שגור בפיו:
Therefore, from the side of the level of the encompassing [light], Esav asks how one tithes straw; and from the side of the inner dimension (pnimiyus), the Name of Heaven is not fluent on his lips.
This resolves the opening question. From his encompassing root Esav really did have a pull toward mitzvos, like asking about tithing; but his inner self, where holy life-force was swallowed up, left him without G-d’s Name on his lips.




Section 3 · ¶5–6
Sparks in Esav and Yitzchak’s intent
5והנה נודע כי החיות בעשר כתרין דמסאבותא הוא מפני כי חיל בלע ויקיאנו24 ועת אשר שלט האדם25 באדם לרע לו
Now it is known that the life-force in the ten crowns of impurity is because “he swallowed wealth, and he will vomit it up,” and “[there is] a time when man rules over man to his harm.”
The kelipos have life because they have “swallowed” holy sparks which they will eventually have to give up (“he swallowed wealth and will vomit it up”). Likewise, the time when evil rules over man is “to its harm”: its power will end by yielding the good it holds.


והוא מפני הנצוצות שנפלו בהם בתחלת בריאת העולם בשבה״כ [בשבירת הכלים] וימלך וימת26 כו׳ וגם27 מחמת חטא עה״ד [עץ הדעת]
This is because of the sparks that fell into them at the beginning of the world’s creation, in the shattering of the vessels (“and he reigned, and he died,” etc.), and also on account of the sin of the Tree of Knowledge,
The sparks fell into the kelipos in two ways: through the “shattering of the vessels” at the start of creation, which the Torah alludes to in the kings of Edom who “reigned” and “died,” and through Adam’s sin with the Tree of Knowledge.


כמ״ש בס׳ הגלגולים28 ולפיכך נמשך להם החיות בם29 שהוא בסוד גלות כמארז״ל [כמאמר רבותינו זכרונם לברכה] לא גלו ישראל30 אלא כדי להוסיף עליהם גרי׳ וכן בעשו היו ניצוצות כמו ר״מ [רבי מאיר]
as is written in Sefer HaGilgulim. Therefore the life-force is drawn to them, being in them in the mode of exile, as our Sages, of blessed memory, said: “Israel was exiled only so that converts would be added to them.” So too in Esav there were sparks, such as Rabbi Meir
Because the sparks are held captive, the life-force in the kelipos is “in exile.” The Sages say Israel was exiled to gather converts, meaning to raise the sparks scattered among the nations. Esav, too, contained holy sparks, which the tradition identifies with great souls who descended from him or came from his side, starting with Rabbi Meir.


ואונקלוס ושמעי׳ [ושמעיין] ואבטליון ועובדיה ומהם הי׳ [היה] ציד בפיו והי׳ [והיה] רוצה יצחק להוציא ממנו בעצמו שלא ע״י יעקב
and Onkelos, Shemayah and Avtalyon, and Ovadyah; and from them came the “game in his mouth.” And Yitzchak wanted to draw them out from [Esav] himself, not through Yaakov.
Other such souls were Onkelos the convert, the sages Shemayah and Avtalyon, and the prophet Ovadyah. These sparks were the source of Esav’s “game in his mouth,” his talk of mitzvos, and Yitzchak wanted to release them from Esav directly, without Yaakov’s involvement.


כי הרי גם עכשיו חיל בלע ויקיאנו רק שהוא ע״י יעקב שהוא בחי׳ ז״א שכל האורות שלמעלה נכללים בו והוא מתלבש ביצי׳ [ביצירה] ביומין דחול בחי׳ עבדו זקן ביתו31 להעלות משם ולברר כנ״ל.32
For even now “he swallowed wealth, and he will vomit it up,” only it is through Yaakov, who is the level of Z’eir Anpin (the emotive attributes), in which all the lights above are included. He enclothes himself in Yetzirah on the weekdays, the level of “his servant, the elder of his house,” to raise up from there and to refine, as explained above.
Normally the sparks are recovered through Yaakov, who represents Z’eir Anpin, the configuration that holds all the higher lights. On weekdays it goes down into the world of Yetzirah (the level of Eliezer, “his servant, the elder of his house”) to lift and refine the sparks there.


אך יצחק רצה שיהי׳ [שיהיה] זה שלא ע״י ז״א רק שיהי׳ [שיהיה] התגלות האורות העליונים בעשו עצמו והוא ענין תוס׳ [תוספת] ורבוי האור
But Yitzchak wanted this to be not through Z’eir Anpin, but that there be a revelation of the supernal lights in Esav himself; and this is the matter of an addition and increase of light.
Yitzchak wanted a different path: that the higher lights be revealed within Esav himself, not through Z’eir Anpin. This would require an extra, greater measure of light.


כי הרי לברר הטוב מן הרע צריך להאיר שם אור רב כדי שיע״ז [שעל ידי זה] יקלוט וילקט כל הניצוצו׳ הנשפעים שמה.
For to refine the good from the evil one must shine a great light there, so that through this it will absorb and gather in all the sparks that have flowed down there.
Such extra light is needed because separating good from evil requires a strong light, strong enough to draw out and collect every spark that has fallen there.




6וזהו ויתן לך האלקים מטל השמים33 הוא טלא דעתיקא דנטיף לז״א בחי׳ שמים. ומשמני הארץ שמן הוא חכמה34 ואבא יסד ברתא3536 הנקרא ארץ ורצה להמשיך בחי׳ הטל והשמן דלעילא שעי״ז יהי׳ [יהיה] העלאת הניצוצים
This is [the meaning of] “And may G-d give you of the dew of the heavens”: this is “the dew of Atika that drips to Z’eir Anpin,” the level of “heavens.” “And of the richness of the earth”: oil is Chochmah (wisdom), and “Abba founded the daughter,” who is called “earth.” He wanted to draw down the level of the supernal dew and oil, so that through this there would be the raising of the sparks,
Yitzchak’s blessing is read as a map of supernal lights. “Dew of the heavens” is the Zohar’s “dew of Atika” that drips into Z’eir Anpin (called “heavens”); “richness of the earth” is oil, symbol of Chochmah, which founds Malchus, “the daughter,” called “earth.” Yitzchak wanted to draw these supernal lights down so that the sparks would rise.


כמו שאנו רואים עד״מ כשהשמש37 זורח על הארץ כחום היום שואב לחלוחית הארץ ואד יעלה מן הארץ38
as we see, by way of analogy, when the sun shines upon the earth, as in the heat of the day, it draws up the moisture of the earth, and “a mist would rise from the earth”;
The first analogy: the heat of the sun draws the earth’s moisture up as vapor. A strong light from above lifts what is below toward itself.


וכן בנר לפני האבוקה הגדולה שואבת אור הנרות כך ע״י הארה עליונה הבאה בתוס׳ [בתוספת] ורבוי מלמעלה שואב ולוקט כל הניצוצין שנפלו למטה.
and likewise with a candle before a great torch, [the torch] draws in the light of the candles. So too, through a supernal illumination that comes with addition and increase from above, all the sparks that fell below are drawn up and gathered.
The second analogy: a small flame placed near a great torch is drawn into it. So a great added light from above would draw the fallen sparks up and gather them.


אך הארה זו צריך להיות בתוס׳ [בתוספת] ורבוי דייקא בחי׳ ברכה שהיא למעלה מסדר ההשתלשלות שלפי סדר ההשתלשלות לא הי׳ [היה] עשו כדאי לו.
But this illumination must come specifically with addition and increase: the level of “blessing,” which is above the order of the chain of descending worlds (hishtalshelus); for according to the order of hishtalshelus, Esav would not have been worthy of it.
Such a light cannot come by the normal order of the worlds, since by that order Esav would never deserve it. It must be a “blessing,” a gift from above the ordered chain of hishtalshelus.




Section 4 · ¶7
Yitzchak’s mistake and Esav’s actual blessing
7וזהו ואברככה לפני39 ה׳. לפני הוי׳ דוקא והרצון שהי׳ [שהיה] ליצחק להמשיך לעשו עצמו שלא ע״י יעקב הוא מפני שראה אותו מלמעלה למטה
This is [the meaning of] “and I will bless you before G-d”: specifically “before Havayah.” Yitzchak’s wish to draw [the blessing] to Esav himself, not through Yaakov, was because he saw him from above downward,
Yitzchak told Esav he would bless him “before Havayah,” the Name that stands above the order of the worlds. He wanted to give Esav this directly because he viewed Esav from above, from Esav’s highest root.


ע״י בחי׳ לבונה40 שהוא בחי׳ המקיף ע״כ רצה להמשיך בו בחי׳ גלוי המקיף בתוס׳ [בתוספת] ורבוי אור.
through the level of frankincense, which is the level of the encompassing [light]; therefore he wanted to draw into him the revelation of the encompassing [light], with addition and increase of light.
Yitzchak saw Esav through his frankincense, his encompassing root in holiness; so he wanted to reveal that encompassing light in Esav with a great increase of light.


אך מ״מ טעה בזה שאין עשו כדאי בבחי׳ זו כ״א ע״י יעקב שלפי שאם הי׳ [היה] החיות נמשך אל עשו יבלע ח״ו [חס ושלום] כמקדם או שלא יהיה מבחי׳ עשו כלום
Nevertheless, he erred in this, for Esav is not worthy of this level except through Yaakov. For if the life-force were drawn to Esav, it would be swallowed up, G-d forbid, as before, or else nothing at all would remain of the level of Esav;
But Yitzchak was mistaken: Esav could receive this only through Yaakov. Given directly, the light would either be swallowed up in Esav as before, feeding his pride, or overwhelm him so that nothing of him would remain.


אבל שיהא לאהפכא חשוכא לנהורא ומרירו למיתקא א״א כ״א ע״י יעקב ז״א דקדושה שע״י יתברר מעשו ויוכלל בקדושה
but for there to be the “turning of darkness to light and of bitterness to sweetness” is impossible except through Yaakov, Z’eir Anpin of holiness, through whom [what is in] Esav will be refined and included in holiness.
The true goal is to transform darkness into light and bitterness into sweetness, so that what is in Esav is refined and becomes part of holiness. That can happen only through Yaakov, the holy Z’eir Anpin.


ולכן הסכים יצחק ג״כ לברכת יעקב אח״כ ולעשו אמר הנה משמני הארץ41 כו׳ משמני מקצת שמני4243 (וליעקב א׳ ומשמני בתוס׳ [בתוספת] וא״ו)
That is why Yitzchak afterward also agreed to Yaakov’s blessing. And to Esav he said, “Behold, of the richness of the earth,” etc.: mishmanei, [meaning] a part of the richness (whereas to Yaakov he said “and of the richness,” u-mishmanei, with an additional vav),
So Yitzchak later agreed to Yaakov’s blessing. The difference in wording shows the difference in the blessings: Esav got mishmanei, “of the richness,” only part of it, while Yaakov got u-mishmanei, “and of the richness,” with an extra vav, meaning more.


דהיינו מתמצית הנשאר משמן שנמשך אל הארץ שם יהיה מושבך בחי׳ פנימי׳ [פנימיות / פנימית] ומטל השמים של יעקב יומשך לך ג״כ
that is, from the residue left of the oil drawn down to the earth: there “shall be your dwelling,” the inner level. And “of the dew of the heavens” of Yaakov, [something] will be drawn to you as well,
Esav’s share of the “oil” is only what is left over after it has come down to the earth, and that is his “dwelling,” his inner level. He will also receive something of Yaakov’s “dew of the heavens.”


אבל אינו אלא מעל דהיינו בחי׳ מקיף בלבד (משא״כ44 ביעקב ויתן לך) ובתנאי ואת אחיך תעבוד45 שתהי׳ [שתהיה] בטל אל בחי׳ יעקב שע״י יהי׳ [יהיה] עליי׳ [עלייה] דוקא כנ״ל:464748
but only “from above”: that is, the level of the encompassing [light] alone (unlike Yaakov: “And may [G-d] give you”); and on the condition “and you shall serve your brother”: that you be nullified before the level of Yaakov, for through this specifically there will be an elevation, as explained above.
But this comes to Esav only “from above,” as an encompassing light, while Yaakov is actually “given.” And it comes on condition that Esav “serve his brother”: only by yielding to Yaakov can Esav be raised.




Section 5 · ¶8–11
Fragrance as the rising from below
8ועתה יבואר49 הכתוב ראה ריח בני כו׳. כי הנה יצחק רצה להמשיך בחי׳ מקיף ולבונה כנ״ל וכל המשכה הוא ע״י העלאת מ״ן [מיין נוקבין] כנודע.50
Now the verse “See, the fragrance of my son,” etc., will be explained. Yitzchak wanted to draw down the level of the encompassing [light] and the frankincense, as explained above; and every drawing-down comes through a raising of mayin nukvin (feminine waters), as is known.
Now the maamar returns to the verse itself. Yitzchak wanted to draw down the encompassing light, the “frankincense”; and in Kabbalah every flow from above (“masculine waters”) is called forth by a matching rising from below, the “feminine waters” (mayin nukvin).


והנה להמשכת מ״ד [מיין דוכרין] של פנימי׳ [פנימיות / פנימית] די בהעלאת מ״ן [מיין נוקבין] בבחי׳ פנימי׳ [פנימיות / פנימית] אבל להמשכ׳ מ״ד [מיין דוכרין] של מקיף צ״ל העלאת מ״ן [מיין נוקבין] ג״כ בבחי׳ מקיף.51
Now, to draw down mayin duchrin (masculine waters) of the inner [level], a raising of mayin nukvin at the inner level suffices; but to draw down mayin duchrin of the encompassing [level], there must be a raising of mayin nukvin at the encompassing level as well.
The rising from below must match what it calls down. An inner light needs only an inner arousal, but to draw down an encompassing light the arousal from below must itself be of an encompassing kind.




9והנה ריח הוא העלאת מ״ן [מיין נוקבין] שהוא בחי׳ אור חוזר.52 והוא מהגבורות כמו שרואים שתפוח מתוק אין בו ריח.
Now fragrance is the raising of mayin nukvin, which is the level of returning light (or chozer). It comes from the Gevuros, as we see that a sweet apple has no fragrance;
Fragrance is the rising from below, “returning light” that goes back up toward its source. It comes from Gevurah, the side of strength and severity: a sweet apple has no scent.


רק החמוץ וכל הדברים החריפים יש בהם ריח חזק. והוא לפי שהעלאת מ״ן [מיין נוקבין] הוא בירורים מניצוצות שנפלו בשבה״כ [בשבירת הכלים].
only the sour, and all sharp things, have a strong fragrance. This is because the raising of mayin nukvin consists of the refinements (beirurim) of sparks that fell in the shattering of the vessels.
Only sour and sharp things smell strongly. The reason: the rising from below is made of the refinement of fallen sparks, which come from the shattering of the vessels, a matter of severe judgment, so fragrance belongs with the sharp and the severe.


ולכן בכל המצות לא נאמר ריח ניחוח53 כמו בקרבנות שהוא ע״י שמעלין נפש הבהמה ומתהפך ועולה ונכלל באש שלמעלה.
Therefore, of all the mitzvos “a pleasing fragrance” is not said, as it is of the offerings, which [work] by raising up the soul of the animal, so that it is transformed and rises and is included in the fire above.
That is why the Torah says “a pleasing fragrance” of offerings and not of other mitzvos. An offering lifts up the animal’s life-soul, which is transformed and absorbed into the fire from above: a refinement from below, and so a “fragrance.”




10והנה הריח משיב את הנפש דהיינו מה שהיה בתחלה בבחי׳ הסתלקות המוחין חוזר ומאיר כאדם שהוא נרדם וע״י הריח הוא חוזר ומקיץ.
Now fragrance restores the soul: that is, what was at first in a state of withdrawal of the intellect (mochin) shines again, like a person who has fallen into a deep sleep, and through a fragrance comes back and wakes.
Fragrance “restores the soul”: someone who has fainted, whose mind has withdrawn, is revived by a scent.


דהיינו ע״י השינה היה השכל בהעלם. ואח״כ כשניער משנתו הנה השכל מאיר בו בגילוי והכל נעשה ע״י הריח שהוא אור החוזר ממטה למעלה.
That is, through the sleep the intellect was hidden; and afterward, when he awakes from his sleep, the intellect shines in him openly. And all this is done through the fragrance, which is returning light, from below upward.
In sleep the mind is hidden; on waking it shines openly again. The fragrance, a light rising from below, is what brings this about.


וזהו ענין נח״ר [נחת רוח] לפני שאמרתי ונעשה רצוני. והנה עשו לא היה בו בחי׳ גילוי פנימי׳ [פנימיות / פנימית] כי הפנימי׳ [הפנימיות / הפנימית] שלו נבלע כנ״ל רק שהוא בחי׳ המקיף ולבונה.
This is the matter of “satisfaction before Me, that I spoke and My will was done.” Now Esav had in him no revealed inner level, for his inner [level] was swallowed up, as explained above; he is only the level of the encompassing [light] and frankincense.
The Sages call the offering’s “pleasing fragrance” G-d’s satisfaction that His will was done: a response from below that “wakes” the pleasure above. Esav, however, had no revealed inner holiness, since it was swallowed up in him; all he had was his encompassing root, the frankincense.


וזהו וירח את ריח בגדיו54 הוא בחי׳ המקיפים שיהיה מזה ריח הוא העלאת מ״ן [מיין נוקבין] להמשיך המקיף מטל השמים:55
This is [the meaning of] “and he smelled the fragrance of his garments”: [the garments] are the level of the encompassing lights, from which there would come fragrance, that is, a raising of mayin nukvin, to draw down the encompassing [light] from “the dew of the heavens.”
So Yitzchak smelled Esav’s “garments”: garments surround the body, and they stand for the encompassing lights. From them would come a fragrance, a rising from below, that could draw down the encompassing light of “the dew of the heavens.”




11כריח שדה אשר ברכו56 ה׳. הנה השדה הוא בחי׳ מל׳ דאצי׳ שיש בה ג״כ בחי׳ העלאת מ״ן [מיין נוקבין] ויש בזה ב׳ בחי׳57 הא׳ היא העלאת מ״ן [מיין נוקבין] בטבעה ומאליה וממילא כמ״ש למען יזמרך58 כבוד ולא ידם.
“Like the fragrance of a field which G-d has blessed”: the field is the level of Malchus of Atzilus, in which there is also a raising of mayin nukvin. And in this there are two levels. The first is a raising of mayin nukvin by its nature, of itself and as a matter of course, as it is written, “So that [my] glory may sing to You and not be silent.”
“The field” stands for Malchus of Atzilus, the receiving level, which also rises upward to G-d. It does so in two ways. One is natural and constant, like the verse “so that [my] glory may sing to You and not be silent.”


קארי תדיר59 לנהורא עלאה ולא שכיך כו׳ והוא העלאת מ״ן [מיין נוקבין] לפנימי׳ [לפנימיות / לפנימית] דהיינו לעורר המשכת הקו. ויש העלאת60 מ״ן [מיין נוקבין] שצריך סיוע מלמעלה שאין כח בה להעלות מ״ן [מיין נוקבין] מעצמה.
“It calls constantly to the supernal light and is not still,” etc. This is a raising of mayin nukvin to the inner [level], that is, to arouse the drawing-down of the kav (line of light). And there is a raising of mayin nukvin that needs assistance from above, since it has no power to raise mayin nukvin by itself.
The Tikkunei Zohar describes Malchus as always calling to the higher light and never resting; this rising draws down the kav, the ordered line of light that enters the worlds. The second kind of rising needs help from above, because Malchus cannot produce it by itself.


והוא בחי׳ מקיף שהוא בחי׳ גילוי אור א״ס ב״ה בעצמו (שהקו61 מאיר לתוך מקום החלל עצמו)
This is the level of the encompassing [light], which is the level of the revelation of the Infinite Light (Or Ein Sof), blessed be He, itself (for the kav shines into the place of the empty space itself).
This second rising is aimed at the encompassing light: the revelation of the Infinite Light itself, which, as the parenthesis says, shines into the empty space itself, not only through the measured kav.


והנה העלאת מ״ן [מיין נוקבין] של בחי׳ פנימי׳ [פנימיות / פנימית] הוא בחי׳ בארה של מרים62 שהוא מעיין הנובע מאליו משא״כ העלאת מ״ן [מיין נוקבין] של המקיף כתיב באר חפרוה שרים.63
Now the raising of mayin nukvin of the inner level is the level of Miriam’s well, a spring that flows of itself; whereas of the raising of mayin nukvin of the encompassing [light] it is written, “A well, which princes dug.”
An inner rising is like Miriam’s well, which flowed by itself. An encompassing rising is like a well that had to be dug by “princes”: it needs effort and help from above.


ויכרו שם עבדי יצחק64 באר. עבדי יצחק הן המשכות מבחי׳ יצחק שהוא עיקר האבות65 מבחי׳ בוצינא דקרדוניתא66 מקור הגבורות כמ״ש כי אתה אבינו.6768
“And there Yitzchak’s servants dug a well.” Yitzchak’s servants are the drawings-forth from the level of Yitzchak, who is the chief of the Patriarchs, from the level of the botzina dekardinusa (the “lamp of darkness”), the source of the Gevuros, as it is written, “For You are our Father.”
Yitzchak’s servants who “dug a well” are the powers that flow from Yitzchak, chief of the Patriarchs, rooted in the “lamp of darkness” (botzina dekardinusa), the source of the Gevuros and of all measure. The Sages apply “For You are our Father” to Yitzchak.


ולכן כתיב ויריבו רעי גרר69 לאמר לנו המים שבחי׳ המקיף נמשך גם אליהם מלמעלה שאינו נבלע כמו בחי׳ פנימי׳ [פנימיות / פנימית] שלהם כנ״ל. וזהו אשר ברכו הוי״ה שהוא ע״י סיוע מלמעלה כנ״ל:
Therefore it is written, “And the herdsmen of Gerar quarreled, saying, ‘The water is ours’”: for the level of the encompassing [light] is drawn to them too, from above, since it is not swallowed up as their inner level is, as explained above. And this is “which Havayah has blessed”: it comes through assistance from above, as explained above.
The herdsmen of Gerar quarreled over the water because the encompassing light reaches even the unholy, from above, without being swallowed as their inner life is. And “which Havayah has blessed” means that this second kind of rising comes through help from above.




Section 6 · ¶12–14
The fragrance of Yaakov: baalei teshuvah
12והנה כ״ז [כל זה] הוא הבנת הפסוק לפי דעתו של יצחק שהבין שעשו היה לפניו. אך באמת היה זה יעקב. ואיך יבואר בחי׳ זו על יעקב:
Now all this is the understanding of the verse according to Yitzchak’s view, for he understood that Esav was before him. But in truth it was Yaakov. How, then, is this level to be explained with regard to Yaakov?
Everything so far read the verse from Yitzchak’s point of view, since he thought he was blessing Esav. But it was really Yaakov, so the maamar now asks how “fragrance” and the encompassing blessing apply to Yaakov.




13הנה איתא במדרש וירח את ריח בגדיו. בוגדיו7071 בחי׳ בעלי תשובה שהוא בחי׳ מקיף דמשכין ליה בחילא יתיר.
It is stated in the Midrash: “And he smelled the fragrance of his garments (begadav)”: [read] bogdav, “his rebels”; [this is] the level of baalei teshuvah (those who return), which is the level of the encompassing [light], for they draw Him with greater strength.
The Midrash reads “his garments” (begadav) as “his rebels” (bogdav): even the sinners among Yaakov’s descendants give off a fragrance. These are baalei teshuvah, those who return to G-d, who belong to the encompassing level because they draw down divine light with greater force.


שבזוהר אמר72 ע״פ ואברהם זקן73 בא בימים74 כו׳. זכאין אינון מארי דתיובתא דמשכין כו׳. פי׳ למעלה מכדי שתוכל הנפש שאת שאין לו בחי׳ כלי להכיל.
For in the Zohar it says on “And Avraham was old, advanced in days,” etc.: “Fortunate are the masters of teshuvah, who draw,” etc. This means [they draw] above what the soul is able to bear, for which there is no level of a vessel to contain it.
The Zohar praises baalei teshuvah, who draw down the light with greater force. That is, they reach above what the soul can hold, a light that has no “vessel” to contain it; that is what “encompassing” means.




14וכמעשה דר״א [דרבי אלעזר] בן דורדייא.75 משא״כ באברהם כתיב בא בימים.76 בחי׳ כלי ולבוש כו׳. והעלאת מ״ן [מיין נוקבין] כזה שהוא בחי׳ מקיף77 הוא מפני שמתבונן בגדולת א״ס ב״ה בעצמו ובכבודו.
And as in the story of Rabbi Elazar ben Durdaya. Whereas of Avraham it is written “advanced in days”: the level of a vessel and a garment, etc. And such a raising of mayin nukvin, which is the level of the encompassing [light], comes because one contemplates the greatness of the Infinite One (Ein Sof), blessed be He, in His essence and His glory.
Rabbi Elazar ben Durdaya, after a life of sin, repented so intensely that he died weeping and was declared destined for the World to Come: a return beyond any “vessel.” By contrast, Avraham was “advanced in days,” his days forming a measured vessel and garment. The encompassing rising comes from contemplating the greatness of the Infinite One Himself.


כי אני הוי״ה לא שניתי78 כתיב רק הודו על ארץ ושמים.79 וירם קרן לעמו80 כו׳. ונק׳ בחי׳ בע״ת [בעלי תשובה] אף מי שאין עבירות בידו.81
For it is written, “For I, Havayah, have not changed”; only “His splendor is over earth and heaven, and He has raised up a horn for His people,” etc. And one is called a baal teshuvah even if there are no sins in his hand,
G-d Himself does not change; His “splendor” is only reflected over earth and heaven, and He “raised a horn for His people.” Contemplating this, a person can be called a baal teshuvah even without any sins.


רק צועק על הפירוד כו׳. והוא בחי׳ ריח שהיא העלאת מ״ן [מיין נוקבין] לבחי׳ מקיף להמשיך בחי׳ מקיף דלעילא מטל השמים כו׳:
but he cries out over the separation, etc. And this is the level of fragrance, which is the raising of mayin nukvin to the encompassing level, to draw down the supernal encompassing level, from “the dew of the heavens,” etc.
Such a person cries out over being separate from G-d. That cry is the “fragrance”: an encompassing rising that draws down the encompassing light from above, the “dew of the heavens.”




Section 7 · ¶15–16
What the blessing added, and why by guile
15אך להבין כ״ז [כל זה] והלא יעקב הוא בחי׳ קדושה ובלא״ה [ובלאו הכי] נמשכים בו כל האורות עליונים א״א ואו״א [ואבא ואימא] כנ״ל.
But to understand all this: is not Yaakov the level of holiness, and even without this all the supernal lights, Arich Anpin and Abba and Imma, are drawn into him, as explained above?
A question: Yaakov is holy and already receives all the supernal lights, Arich Anpin (the “Long Face,” the inner level of Keser) and Abba and Imma. What more could the blessing add?


אך הברכה היא בתוס׳ [בתוספת] ורבוי המשכה מלמעלה מסדר ההשתלשלו׳ [ההשתלשלות] שאינו לפי ערך ההשתלשלו׳ [ההשתלשלות] כדי להיות ורב דגן ותירוש82 אלו הלכות ואגדות שנתלבשו בלבושים גשמיים זרעים בחסד כו׳
But the blessing is an addition and increase of drawing-down from above the order of the chain of descending worlds (hishtalshelus), not in proportion to hishtalshelus, so that there be “an abundance of grain and wine”: these are the halachos and aggados, which are enclothed in physical garments: “Zera’im” in Chesed, etc.
The answer: a blessing brings an added light from beyond the ordered chain of worlds, out of proportion to it. “An abundance of grain and wine” are the Torah’s laws and lore, clothed in physical garments, such as the order of Zera’im (Seeds) which corresponds to Chesed.


וכן כל התורה ספורי מעשיות כו׳ וכן נביאים שופטים מעשה דשמשון ופלגש בגבעה וכן כל מעשה המלכים וספורי מעשיות שבגמ׳ [שבגמרא] דרבב״ח [דרבה בר בר חנה]83 ודומיהן הכל מרומז בהן סודות התורה, ועד״ז ג״כ מעשה המצות
And likewise the whole Torah, the narratives, etc.; and likewise the Prophets, Judges, the story of Shimshon and of the concubine in Givah; and likewise all the deeds of the kings; and the narratives in the Gemara of Rabbah bar bar Chanah and the like: in all of them the secrets of the Torah are alluded to. And in the same way, too, the practical deeds of the mitzvos,
The same is true of the Torah’s stories, the accounts in the Prophets (Shimshon, the concubine at Givah, the deeds of the kings), and the strange tales of Rabbah bar bar Chanah in the Gemara: in all of them the Torah’s secrets are hidden. The same holds for the mitzvos done with physical objects.


שע״י סוכה ולולב וציצית ותפילין גשמיים יהיה המשכת אוא״ס [אור אין סוף] ב״ה שלמע׳ [שלמעלה] מעלה מהשתלשלו׳ [מהשתלשלות] שלפי ערך וסדר השתלשלות בעשי׳ [בעשיה] החיות מצומצם מאד ובכדי שיאיר אור רב מאא״ס [מאור אין סוף] ב״ה בעצמו ובכבודו הוא
that through a physical sukkah and lulav, tzitzis and tefillin there will be a drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which is above, higher than hishtalshelus. For according to the measure and order of hishtalshelus, the life-force (chayus) in Asiyah is very contracted; and for a great light to shine from the Infinite One, blessed be He, Himself, in His essence and His glory, it is
Through a physical sukkah, lulav, tzitzis and tefillin, the Infinite Light from above the chain of worlds is drawn down. By the normal order, the life-force that reaches the world of Asiyah is very limited.


ע״י יצחק דייקא שהוא שרש הגבורות בוצינא דקרדוניתא שהוא קו המדה84 שמודד להיות חכם כו׳ ומשם נמשך תוס׳ [תוספת] אור וגילוי גם בעשי׳ [בעשיה] הגשמי׳ [הגשמיים / הגשמיות / הגשמית].85
through Yitzchak specifically, who is the root of the Gevuros, the botzina dekardinusa, which is the measuring line that measures out “to be wise,” etc.; and from there an addition of light and revelation is drawn also into physical Asiyah.
For a great light from the Infinite One Himself to shine there, it must come through Yitzchak, the root of the Gevuros, the botzina dekardinusa: the “measuring line” that fixes each person’s portion, such as whether he will be wise. From that source of measure comes the power to bring an added light even into physical Asiyah.




16וזהו ויתן לך האלקים86 גם בבחי׳ צמצום87 וקאי ויתן על בחי׳ הוי״ה האמור למעלה בפ׳ אשר ברכו88 ה׳ ואף גם זאת בלי דעתו של יצחק89 רק בא אחיך במרמה90
This is [the meaning of] “And may Elokim give you”: also in the level of tzimtzum (contraction); and “give” refers to the level of Havayah mentioned above in the verse “which Havayah has blessed.” And even this [came] without Yitzchak’s knowledge, only “your brother came with guile,”
The blessing opens “May Elokim give you”: Elokim is the Name of tzimtzum, G-d’s self-limiting, so the blessing reaches even into the contracted, physical level. “Give” carries down the light of Havayah, named in the verse just before (“which Havayah has blessed”), the light from beyond the chain of worlds. And Yaakov received it without Yitzchak’s knowing, by “guile.”


שא״א להתלבש בבחי׳ הדעת וכענין שאמרו לאו בזכותא תליא מילתא91 אלא במזלא תליא מילתא כי ענין בזכותא הוא לפ״ע [לפי ערך] ההשתלשלות שכך ראוי לו
for it cannot be enclothed in the level of Daas (knowledge); as in the saying, “The matter does not depend on merit; rather, the matter depends on mazal.” For [the matter of] “merit” is according to the measure of hishtalshelus: that this is what is fitting for him,
It had to come without Yitzchak’s knowledge because so high a light cannot be held in Daas, conscious knowledge. The Talmud teaches that some things depend not on merit but on mazal, a higher root: merit follows the ordered measure of the worlds, what a person deserves.


משא״כ במזלא הוא למעלה מלפ״ע [מלפי ערך] אף שאינו ראוי כו׳ והיה צריך לזה לתקן חטא עה״ד [עץ הדעת]9293 שהיה ג״כ במרמה ופתוי של נחש
whereas mazal is above what is according to measure, even though he is not fitting, etc. And this was needed in order to rectify the sin of the Tree of Knowledge, which was also through the guile and enticement of the serpent,
Mazal gives from above all measure, even to one who does not deserve it. The guile was needed to repair the sin of the Tree of Knowledge, which also came through guile, the serpent’s enticement.


שע״י נתגשמו העולמות ונעשה עירוב גשמיות ברוחניות94 ולתקן זה עשה מהפוך אל הפוך והמשיך רוחניות ואורות העליונים שיהיה נמשך גם לגשמיות.
through which the worlds became physical, and there came about a mixture of physicality with spirituality. And to rectify this, he did [it] from one opposite to the other, and drew down spirituality and the supernal lights so that they would be drawn also into physicality.
That sin made the worlds physical and mixed the physical with the spiritual. To repair it, Yaakov turned the thing into its opposite: guile against guile, drawing spirituality and the supernal lights down into the physical itself.


משא״כ אלו לא קבל יעקב הברכות היה נמשך מן התורה רק ברוחניות לבד כמו שהוא למעלה וכדה על שכמה95 כו׳:9697
Whereas had Yaakov not received the blessings, [the light] from the Torah would have been drawn only in spirituality alone, as it is above, “and her pitcher upon her shoulder,” etc.
Without Yaakov receiving the blessings, the Torah’s light would have remained purely spiritual, as it is above: like Rivkah’s pitcher carried high “upon her shoulder.” Through the blessings it comes down into physical Torah study and physical mitzvos.



In one’s avodah
An encompassing “fragrance” rises from the baal teshuvah: one who contemplates the greatness of the Infinite One Himself and cries out over being separated from Him. Anyone can be called a baal teshuvah this way, even without sins. And through physical Torah study and mitzvos (sukkah, lulav, tzitzis, tefillin) a light from beyond the whole order of the worlds is drawn into the physical world.
Questions for discussion
	How does the model of the eleven spices explain both Esav’s pious questions and the absence of G-d’s Name from his lips?
	Why does holy life-force make the host of heaven humble but make the kelipos proud?
	What was Yitzchak’s mistake in wanting to bless Esav directly, and how do the actual words of Esav’s blessing show it was corrected?
	Why does drawing an encompassing light require an encompassing rising from below, and how is teshuvah such a rising even for someone without sins?
	Why did the blessing have to come through guile and without Yitzchak’s knowledge, and how does this repair the sin of the Tree of Knowledge?

For children · ages 9–13
For the children at the table
The fragrance that rises up

The big idea
Every blessing from above is called down by something that rises from below, and the strongest “fragrance” rising from below is a person who returns to G-d with all their heart.


When Yaakov came to receive his father’s blessing, Yitzchak smelled his clothes and said, “See, the fragrance of my son is like the fragrance of a field which G-d has blessed.” The maamar explains why fragrance matters so much. Every blessing that comes down from above is called down by something that rises up from below, and fragrance is that rising. A sweet apple has no fragrance, while sharp things have a strong one. The Midrash reads “his garments” (begadav) as “his rebels” (bogdav): people who do teshuvah, which means returning to G-d. When a person thinks about how great G-d Himself is, and cries out because they feel far from Him, their return rises higher than any measure. A person can return to G-d in this way even if they have not sinned. Such a fragrance brings down a blessing beyond measure: G-d’s own light shines into simple, physical things, into the study of Torah and into a sukkah, a lulav, tzitzis and tefillin. Without that blessing, the light of the Torah would have stayed spiritual alone. Through it, the highest light comes into the world we live in. This is the blessing that Yaakov received.

The mashal
A person in a deep sleep cannot think clearly; their mind is hidden. When a strong fragrance reaches them, they wake up, and their mind shines again. In the same way, the fragrance that rises from below wakes a great light above, and it shines down again.

Questions for the Shabbos table
	Why does a blessing from above need something to rise up from below first?
	Why do you think the Midrash reads Yaakov’s “garments” as people who return to G-d?
	This week, how can you take a quiet moment to think about G-d’s greatness and want to come closer to Him?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ראה ריח בני
Contains two other transcripts of this maamar, which can be compared with the text here.
Kehot’s noteב׳ נוסחאות אחרות בסה״מ תקס״ה ע׳ יז. הנחה אחרת מהמאמר עם הגהות באוה״ת כרך ד תתכט, ב. כרך ז תתתיט, א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. מאמר זה נזכר באוה״ת ואתחנן כרך ו ע׳ ב׳תסז. ד״ה זה בסה״מ תרל״ט ח״א ע׳ כו מיוסד על מאמר זה. וראה במ״מ לשם. ראה עבודת הלוי לא, ב.
2ראה ריח בני
Yitzchak’s words on smelling the garments of the son he took to be Esav; the verse the whole maamar explains.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כו.
3Kehot’s note points to Genesis 27:27 for these words.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כי ציד בפיו
Yitzchak loved Esav “for game was in his mouth”; the maamar reads it as Esav’s pious-sounding questions.
Genesis 25:28בראשית כ״ה:כ״ח
וַיֶּאֱהַב יִצְחָק אֶת־עֵשָׂו כִּי־צַיִד בְּפִיו וְרִבְקָה אֹהֶבֶת אֶת־יַעֲקֹב:
Now Isaac loved Esau, because he did eat of his venison; and Rebekah loved Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כח.
5איך מעשרין את התבן
Explains why Esav chose to impress Yitzchak specifically with a question about the mitzvah of tithing.
Kehot’s noteבלקו״ש חכ״ה ע׳ 121 מבאר הטעם שרימה ליצחק במצות מעשר דוקא ע״ש.
6הקל קול יעקב
Yitzchak’s doubt on touching the disguised Yaakov: the voice is Yaakov’s, the hands are Esav’s.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
7כי הקרה ה׳ אלקיך
Yaakov’s answer, mentioning G-d’s Name, which made Yitzchak suspect that the speaker was not Esav.
Genesis 27:20בראשית כ״ז:כ׳
וַיֹּאמֶר יִצְחָק אֶל־בְּנוֹ מַה־זֶּה מִהַרְתָּ לִמְצֹא בְּנִי וַיֹּאמֶר כִּי הִקְרָה ה׳ אֱלֹקֶיךָ לְפָנָי:
And Isaac said unto his son: ‘How is it that thou hast found it so quickly, my son?’ And he said: ‘Because the L-RD thy G-d sent me good speed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כ.
8אין ש״ש שגור בפיו
The Midrash says Esav does not mention the Name of the Holy One; the source behind Yitzchak’s suspicion.
Bereshit Rabbah 65:19–20בראשית רבה ס״ה:י״ט-כ׳
… בני, אביך נתברך בן שבעים וחמש שנים, ואתה בן ששים ושלוש שנים. ויאמר כי הקרה ה׳ אלקיך לפני רבי יוחנן וריש לקיש חד מנהון אמר: אם לקורבנך המציא לך הקדוש ברוך הוא, שנאמר: (בראשית כב): וישא אברהם את עיניו, וירא והנה איל, למאכלך על אחת כמה וכמה! ואוחרנא אמר: אם לזווגך המציא לך, דכתיב (שם כה): הקרה נא לפני היום. וכתיב (שם): וירא והנה גמלים באים, למאכלך על אחת כמה וכמה! כי הקרה ה׳ אלקיך לפני רבי יוחנן אמר: לעורבא, דאייתי נורא על קניה, בשעה שאמר: כי הקרה ה׳ …
“Isaac said to his son: How is it that you were so quick to find it, my son? And he said: Because the L-rd your G-d coordinated it before me” (Genesis 27:20). “Isaac said to Jacob: Please approach, that I may feel you, my son, are you my son Esau or not?” (Genesis 27:21). “Isaac said to his son: How is it that you were so quick to find it, my son?” – you were so quick to find the blessing, my son? Your father was blessed at seventy five …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פס״ה. פרש״י פרשתנו כז, כא. בד״ה ויתן לך תשכ״ח נדפס בסה״מ מלוקט כרך ד ע׳ סד הערה 14 וז״ל: ”בב״ר פרשתנו (פס״ה, יט) ”שאין עשו מזכיר שמו של הקב״ה”. ולכאורה צ״ל שכ״ה גם הכוונה בפירוש רש״י שם. כי באם נאמר שכוונת רש״י היא רק ”שאין ש״ש שגור בפיו” (אבל לפעמים הוא מזכירו) — זה שאמר (פעם אחת) ”כי הקרה ה׳ אלקיך” (פרשתינו שם, כ) לא היה מטיל ספק אצל יצחק אם זה עשו. ולהעיר שבד״ה ויתן לך תרנ״ד (סה״מ תרנ״ד ע׳ סה) מביא מפרש״י ”דאין עשו מזכיר שם שמים” עכ״ל שם בהערה 14.
9וידע שעשו אין ש״ש שגור בפיו
Rashi explains Yitzchak’s suspicion: Esav did not habitually speak the Name of Heaven.
Rashi on Genesis 27:21רש"י על בראשית כ״ז:כ״א
גשה נא ואמשך. אָמַר יִצְחָק בְּלִבּוֹ אֵין דֶּרֶךְ עֵשָׂו לִהְיוֹת שֵׁם שָׁמַיִם שָׁגוּר בְּפִיו, וְזֶה אָמַר כִּי הִקְרָה ה׳ אֱלֹקֶיךָ:
גשה נא ואמשך STEP NEAR, I PRAY THEE, THAT I MAY FEEL THEE — Isaac said to himself, “It is not Esau’s way to mention the name of G-d so readily, and this one says, “Because the L-rd thy G-d caused it thus to happen to me! קול יעקב (Genesis Rabbah 65:19).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
10עשו סוספיתא דדהבא
The Zohar describes Esav as the dross that comes out of the refining of gold, the waste of the side of Gevurah.
Zohar I, 137bזח״א קלז, ב
Kehot’s noteע׳ זח״ב רכד, ד. זח״א קלז, ב.
11ורישא דעשו בעטפוי דיצחק
Cites the Zohar for the teaching that Esav’s head is in Yitzchak’s bosom.
Genesis 50:17בראשית נ׳:י״ז
כֹּה־תֹאמְרוּ לְיוֹסֵף אָנָּא שָׂא נָא פֶּשַׁע אַחֶיךָ וְחַטָּאתָם כִּי־רָעָה גְמָלוּךָ וְעַתָּה שָׂא נָא לְפֶשַׁע עַבְדֵי אֱלֹקֵי אָבִיךָ וַיֵּבְךְּ יוֹסֵף בְּדַבְּרָם אֵלָיו:
So shall ye say unto Joseph: Forgive, I pray thee now, the transgression of thy brethren, and their sin, for that they did unto thee evil. And now, we pray thee, forgive the transgression of the servants of the G-d of thy father.’ And Joseph wept when they spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום יונתן בן עוזיאל בראשית נ, יז. ראה סידור עם דא״ח כב, א בשם הזהר. וראה בלקו״ש חט״ו ע׳ 193 הערה 21.
Paragraph 2
12כתרין דמסאבותא
Explains that the levels of impurity are called “crowns” because a crown is an encompassing ornament above the head.
Kehot’s noteונק׳ כתרין, דכתר הוא עטרה ע״ג הראש שהוא מקיף. ראה ד״ה פתח אליהו תש״ב ע׳ 82. בד״ה ויתן לך תשכ״ח הערה 17 (בסה״מ מלוקט חלק ד ע׳ סד) מציין ”ראה ע״ח שער יא (שער המלכים) פ״י. פע״ח שער ו׳ (שער הקדישים) פ״ד”.
13עשר ולא תשע
Cited by the Kehot note alongside Sefer Yetzirah on the number ten of the Sefiros.
Zohar II, 187bזח״ב קפז, ב
Kehot’s noteספר יצירה בתחלתו. וראה זח״ב קפז, ב. פרדס ש״א פ״ז. ראה לקו״ת שה״ש ז, ד. אוה״ת תולדות כרך א קנא, ב ואילך. סה״מ תרל״ה ח״א ע׳ לא. סה״מ תרנ״ד ע׳ סה ואילך. סה״מ תרפ״ו ע׳ קפג ואילך. ספר המאמרים תש״ב ד״ה פתח אליהו.
14עשר ולא תשע
Rabbi Moshe Cordovero discusses why the Sefiros are exactly ten.
Pardes Rimmonim 1:7–8פרדס רמונים א׳:ז׳-ח׳
אחר שנתעסקנו בפרקים הקודמים בחזקת אמונתינו המוסכמות בפי כל המקובלים כי הספירות הם עשר לא פחות ולא יותר, ראינו בפרק זה להציל המעיין ממקום השבוש והטעות, והיא שאלה נשאלה לרב האי גאון. וז״ל השואלים ילמדנו רבינו כי מצינו לרז״ל י״ג מדות שקבל מרע״ה. ולאברהם אבינו ע״ה בספר ייחסוהו רז״ל על שמו והוא ספר יצירה מונה שם עשר ספירות. ואנחנו צריכים ללמוד מפיו קדוש אם י״ס הם י״ג מדות. א״כ י״ג מדות מצינו י״ג ספירות לא מצינו. או י״ג מדות לבד וי׳ ספירות לבד. לתורתך אנו צריכים ותשובתך אנו מיחלים עכ״ל …
Pardes Rimonim (Public Domain)
15עשר ולא תשע ולא י״א
“Ten Sefiros, ten and not nine, ten and not eleven”; the Alter Rebbe contrasts this with the eleven spices of the incense.
Sefer Yetzirah 1:4ספר יצירה א׳:ד׳
עשר ספירות בלימה עשר ולא תשע, עשר ולא אחת עשרה, הבן בחכמה וחכם בבינה, בחון בהם וחקור מהם והעמד דבר על בוריו והשב יוצר על מכונו:
Ten are the numbers out of nothing, and not the number nine, ten and not eleven. Comprehend this great wisdom, understand this knowledge, inquire into it and ponder on it, render it evident and lead the Creator back to His throne again.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 3
16והענין כי ע״י החיות
A manuscript variant: instead of “through the life-force” it reads “concerning the life-force.”
Kehot’s noteבכת״י 1099: על החיות. ראה אוה״ת תבוא ע׳ תתרעב.
17וצבא השמים לך משתחוים
“You give life to them all, and the host of heaven bow down to You”: the beings who sense their divine life-force bow to it.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
18מגביהים א״ע כנשר
“Though you raise yourself like the eagle”: the prophet’s words about Edom’s pride, used here for the kelipos that exalt themselves.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19שהחיות . . אצלם בסוד גלות
Discusses the holy life-force held “in exile” within kelipah, the subject of Tanya ch. 6.
Kehot’s noteראה הערות וקיצורים לתניא לכ״ק אדמו״ר הצ״צ לפרק ו. ובליקוט פי׳ שם ובאוה״ת כאן.
20שו״ה ואדרבה — א״ע כנשר כו׳
The manuscript reads: “themselves with brazenness and coarse pride; that is, because the life-force drawn to them is in the mode of exile, swallowed within them.
Kehot’s noteבבוך 1824 בשינוים: א״ע בחופצה וגסה״ר והיינו לפי שהחיות הנמשך אליהם הוא בסוד גלות נבלע בתוכם: הנה זהו.
21הוא נבלע בתוכם
Explains the idea of the life-force being “swallowed” within the kelipos.
Kehot’s noteמענין הבליעה — ראה בד״ה פתח אליהו תש״ב ע׳ 80.
22הנה זהו ענין לבונה
There the ten spices are the ten holy sparks swallowed in the kelipos, and the frankincense is the makif over them: it too gives them life, but because it only surrounds them it never mixes with them and is wholly good.
Kehot’s noteראה לעיל ה, ג. המשך זאת חנוכת המזבח תר״מ סעי׳ יז. בלקו״ת שה״ש י, א מציין לכאן. מובא בביאוה״ז להצ״צ כרך ב ע׳ תתקמו. ושם מציין לאוה״ת חנוכה כרך ב רפב, ב.
23שהוא אור המקיף עליהם מלמעלה
There the kelipos are not vessels for the Infinite Light, which rests only where there is self-nullification, so it shines on them only as a makif; it cites “elsewhere, on Re’eh Rei’ach Beni,” this maamar.
Kehot’s noteראה לקו״ת תזריע כג, ד. ובהמשך תער״ב ר״פ רי. באוה״ת נ״ך כרך א ע׳ תקלג מבאר שכאן נתבאר דזה המקיף הוא בחי׳ גבוה ושרשו ממקיף דתהו שלמעלה מהתיקון ע״ש.
Paragraph 5
24חיל בלע ויקיאנו
“He swallowed wealth, and he will vomit it up; G-d will cast it out of his belly”: the kelipos must in the end give up the holiness they hold.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כ, טו. ראה ביאור הפסוק באוה״ת תולדות תתכט, ב. באוה״ת כאן קנו, א מציין לעיין מזה בלקו״ת ד״ה כנשר יעיר ספ״ב. פ׳ האזינו עח, ב. וראה גם באוה״ת נ״ך כרך א ע׳ תרסג ואילך.
25ועת אשר שלט האדם
“A time when man rules over man to his harm”: read here as the rule of the kelipah over the holy that ends to its own harm.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
26וימלך וימת
The kings of Edom, each of whom “reigned” and “died”: in Kabbalah, the shattering of the vessels of Tohu.
Genesis 36:33בראשית ל״ו:ל״ג
וַיָּמׇת בָּלַע וַיִּמְלֹךְ תַּחְתָּיו יוֹבָב בֶּן־זֶרַח מִבׇּצְרָה:
And Bela died, and Jobab the son of Zerah of Bozrah reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27שו״ה וימלוך — כו׳ וגם
In place of “and also” the manuscript reads “and it is.”
Kehot’s noteבבוך 1824 במקומו: והוא.
28בס׳ הגלגולים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב.
29שו״ה נמשך — בם
The manuscript reads “also” (גם) in place of “in them” (בם).
Kehot’s noteבבוך 1824: גם.
30לא גלו ישראל
Rabbi Elazar: Israel was exiled among the nations only so that converts would join them.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteפסחים פז, ב. נסמן לעיל ו, א.
31עבדו זקן ביתו
Avraham’s servant, “the elder of his house”; here the level at which Z’eir Anpin works in Yetzirah on weekdays.
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32שו״ה ביתו — כנ״ל
The manuscript ends “etc.” in place of “to raise up from there and to refine, as explained above.”
Kehot’s noteבבוך 1824: כו׳.
Paragraph 6
33ויתן לך האלקים מטל השמים
The opening of Yitzchak’s blessing: “May G-d give you of the dew of the heavens and of the richness of the earth.”
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כח.
34שמן הוא חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמאו״א אות ש, מח.
35ואבא יסד ברתא
Kehot’s note points to Zohar III, 248b for these words.
Zohar III, 248bזח״ג רמח, ב
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, ב. רנו, ב. רנח, א. ת״ז תי׳ כא.
36ואבא יסד ברתא
“Abba founded the daughter”: Chochmah establishes Malchus.
Zohar, Pinchas 108:751–111:761ספר הזהר, פנחס ק״ח:תשנ״א-קי״א:תשס״א
37שו״ה שאנו — כשהשמש
The manuscript reads “as through the sun” (כמו ע"י שהשמש) in place of “as we see, by way of analogy, when the sun.”
Kehot’s noteבבוך 1824: כמו ע״י שהשמש.
38ואד יעלה מן הארץ
“A mist would rise from the earth”: the analogy of moisture drawn up from below.
Genesis 2:6בראשית ב׳:ו׳
וְאֵד יַעֲלֶה מִן־הָאָרֶץ וְהִשְׁקָה אֶת־כׇּל־פְּנֵי הָאֲדָמָה:
but there went up a mist from the earth, and watered the whole face of the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ו.
Paragraph 7
39ואברככה לפני ה׳
Rivkah quoting Yitzchak’s words to Esav: “and I will bless you before G-d.”
Genesis 27:7בראשית כ״ז:ז׳
הָבִיאָה לִּי צַיִד וַעֲשֵׂה־לִי מַטְעַמִּים וְאֹכֵלָה וַאֲבָרֶכְכָה לִפְנֵי ה׳ לִפְנֵי מוֹתִי:
Bring me venison, and make me savoury food, that I may eat, and bless thee before the L-RD before my death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ז. בבוך 1824 נוסף: לפני מתי.
40שו״ה יעקב — לבונה
The manuscript adds “that is in him” (שבו).
Kehot’s noteבבוך 1824 נוסף: שבו.
41הנה משמני הארץ
Yitzchak’s blessing to Esav: “Behold, of the richness of the earth shall be your dwelling, and of the dew of the heavens from above.”
Genesis 27:39בראשית כ״ז:ל״ט
וַיַּעַן יִצְחָק אָבִיו וַיֹּאמֶר אֵלָיו הִנֵּה מִשְׁמַנֵּי הָאָרֶץ יִהְיֶה מוֹשָׁבֶךָ וּמִטַּל הַשָּׁמַיִם מֵעָל:
And Isaac his father answered and said unto him: Behold, of the fat places of the earth shall be thy dwelling, And of the dew of heaven from above;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, לט.
42משמני מקצת שמני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ב״ר פ׳ ס״ז.
43משמני מקצת שמני
The Midrash on the blessings; the Kehot note points there for the reading of Esav’s mishmanei as only part of the richness.
Bereshit Rabbah 67:6בראשית רבה ס״ז:ו׳
ויען יצחק ויאמר הנה משמני הארץ יהיה מושבך, זו איטאליאה. ומטל השמים מעל, זו בית גוברין. דבר אחר: הנה משמני הארץ, מן שמיניא דארעא. מן הן מתעבדא ארעא שמניא? שמינין מן טלא, ומטל השמים מעל. אנטונינוס שלח לרבינו אמר לו: בגין דתסוורתא חסרין, מה נעביד ונמלא יתהון? נסביה לשלוחא ועייליה לגו פרדסא, שרי עקר פוגלין רברבין, ושתיל דקיקין. אמר לו: הב לי אנטוגרפא! אמר לו: לית את צריך. סליק לגביה. אמר לו: דין הן אנטוגרפא? אמר לו: לא יהיב לי כלום. אמר לו: ומה אמר לך? אמר לו: לא אמר …
“Isaac his father answered and said to him: Behold, from the fat of the earth will be your dwelling, and from the dew of the heavens from above” (Genesis 27:39). “Isaac [his father] answered and said [to him: Behold, from the fat of the earth will be your dwelling” – this is Italy. “And from the dew of the heavens from above” – this is Beit Guvrin. Another matter, “Behold, from the fat of the earth” – from the fat cats of the earth. What renders the earth fat? It …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
44(משא״כ . .)
The note records that the words in parentheses are found also in manuscripts written in the Alter Rebbe’s lifetime, so they belong to the maamar.
Kehot’s noteהמוסגר נמצא גם בכת״י שנכתבו בחיי אדה״ז.
45ואת אחיך תעבוד
“And you shall serve your brother”: the condition attached to Esav’s blessing.
Genesis 27:40בראשית כ״ז:מ׳
וְעַל־חַרְבְּךָ תִחְיֶה וְאֶת־אָחִיךָ תַּעֲבֹד וְהָיָה כַּאֲשֶׁר תָּרִיד וּפָרַקְתָּ עֻלּוֹ מֵעַל צַוָּארֶךָ:
And by thy sword shalt thou live, And thou shalt serve thy brother; And it shall come to pass when thou shalt break loose, That thou shalt shake his yoke from off thy neck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, מ.
46שו״ה יהיה — מבחי׳
The manuscript reads “in the level of” (בבחי') for “of the level of” (מבחי').
Kehot’s noteבבוך 1824: בבחי׳.
47וליעקב אמר ומשמני
Yaakov’s blessing: “and of the richness of the earth” (u-mishmanei), with the extra vav.
Genesis 27:28בראשית כ״ז:כ״ח
Kehot’s noteבראשית כז, כח.
48שו״ה אחיך — שע״י יהי׳ עלייה דוקא כנ״ל
The manuscript reads “that through this specifically there will be an elevation, etc.” and then goes on in a shorter form of what follows: “May Elokim give you” even in tzimtzum, referring to Havayah in the verse “which Havayah has blessed,” and then the explanation of drawing down mayin nukvin.
Kehot’s noteבבוך 1824: שע״י דוקא יהי׳ עלי׳ כו׳. וזהו ויתן לך האלהי׳ גם בבחי׳ צמצום וקאי על בחי׳ הוי׳ שלמעלה בפסוק אשר ברכך הוי׳ ועתה מבואר הכתבו הנה יצחק רצה להמשיך בחי׳ מ״ן בבחי׳ פנימי׳ אבל להמשכת המקיף צ״ל בעלאות מ״ן: כנודע.
Paragraph 8
49שו״ה ועתה יבואר
The manuscript reads “Now it is explained” (מבואר) for “Now it will be explained” (יבואר).
Kehot’s noteבבוך 1824: ועתה מבואר.
50רצה להמשיך . . כנודע
In its place the manuscript reads: “wanted to draw down mayin nukvin at the inner level, but to draw down the encompassing light there must be raisings of mayin nukvin, as is known.”
Kehot’s noteבבוך 1824 הנוסח במקומו: ”רצה להמשיך בחי׳ מ״ן בבחי׳ פנימי׳ אבל להמשכת המקיף צ״ל העלאות מ״ן כנודע”.
51בהעלאת מ״ן בבחי׳ פנימי׳ . . העלאת מ״ן ג״כ בבחי׳ מקיף
Points ahead to the Kehot note on the two kinds of raising mayin nukvin later in this same maamar (on "ויש העלאת מ"ן"), where the note gathers parallel sources.
Kehot’s noteראה לקמן כ, ד במ״מ ד״ה ויש.
Paragraph 9
52העלאת מ״ן שהוא בחי׳ אור חוזר
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבלקו״ת נשא כט, א מציין לכאן.
53ריח ניחוח
“A fire-offering, a pleasing fragrance to G-d”: the Torah’s phrase for the offerings, not used for other mitzvos.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
54וירח את ריח בגדיו
“And he smelled the fragrance of his garments, and he blessed him.”
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55והנה ריח
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteלקמן פ, ג מציין לכאן.
Paragraph 11
56כריח שדה אשר ברכו ה׳
“Like the fragrance of a field which G-d has blessed”: the second half of the verse being explained.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ויש בזה ב׳ בחי׳
Refers here for two kinds of raising mayin nukvin, one to arouse encompassing lights and one to arouse inner lights, and says the encompassing rising is the level of “with all your might” (me’odecha).
Kehot’s note”שם [הכוונה לכאן] נת׳ ג״כ ענין ב׳ מיני העלאת מ״ן, הא׳ לעורר בחי׳ מקיפים, הב׳ לעורר בחי׳ פנימיים, ונת׳ שם [הכוונה לכאן] ג״כ שענין העלאת מ״ן דמקיפים היינו בחי׳ מאדך, ולפענ״ד ג״כ שזהו כענין ב׳ מיני העלאת מ״ן דאו״כ הנ״ל ודו״ק כי בשניהם הכוונה א׳ רק שהלשון מחולק” — דרך מצותיך קסה, ב. באוה״ת חוקת ע׳ תתפ [שם מציין לד״ה זה משנת תקס״ה], דברים כרך ז ע׳ ב׳רסז מציין לכאן.
58למען יזמרך
“So that [my] glory may sing to You and not be silent”: the natural, constant rising of Malchus.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, יג.
59קארי תדיר
Kehot’s note points to Tikkunei Zohar, Tikkun 5 for these words.
Tikkunei Zohar, Tikkun 5תקו״ז תיקון ה
Kehot’s noteת״ז תי׳ ה.
60שו״ה מ״ן — המשכת הקו. ויש העלאת . .
The manuscript orders it differently: “And there is a raising of mayin nukvin of the encompassing light, as it is written ‘A well which princes dug,’ ‘and there Yitzchak’s servants dug,’ which needs help from above... and it is for the encompassing level, the Infinite Light itself, when the kav shines into the empty space.”
Kehot’s noteבבוך 1824 הקטע זה בשינוי: ויש העלאת מ״ן של המקיף וכתיב באר חפרוה שרים ויכרו שם עבדי יצחק שצריך סיוע מלמעלה שאין כח בה להעלות מ״ן בעצמו והוא לבחי׳ המקיף שהוא בחי׳ אוא״ס עצמו כשהקו מאיר לתוך מקום החלל: והנה מ״ן.
61(שהקו . .)
In the manuscript these words are not in parentheses.
Kehot’s noteבבוך 1824 בלי מוסגר.
62בארה של מרים
Discusses Miriam’s well, and refers to this passage.
Kehot’s noteבלקו״ת חקת סד ג מציין לכאן. בענין בארה של מרים ראה בלקו״ת חקת סד, ג הנסמן לעיל. אוה״ת חקת ע׳ תתסו ואילך.
63באר חפרוה שרים
“A well, which princes dug”: the rising that needs effort, unlike Miriam’s well.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
64ויכרו שם עבדי יצחק
“And there Yitzchak’s servants dug a well.”
Genesis 26:25בראשית כ״ו:כ״ה
וַיִּבֶן שָׁם מִזְבֵּחַ וַיִּקְרָא בְּשֵׁם ה׳ וַיֶּט־שָׁם אׇהֳלוֹ וַיִּכְרוּ־שָׁם עַבְדֵי־יִצְחָק בְּאֵר:
And he builded an altar there, and called upon the name of the L-RD, and pitched his tent there; and there Isaac’s servants digged a well.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, כה.
65מבחי׳ יצחק שהוא עיקר האבות
The Zohar’s teaching, cited by the Kehot note, that Yitzchak is the chief of the Patriarchs.
Zohar III, 99bזח״ג צט, ב
Kehot’s noteזח״ג צט, ב.
66בוצינא דקרדוניתא
The Kehot notes on that later maamar in Miketz gather the sources for the botzina dekardinusa.
Kehot’s noteראה במ״מ לקמן לט, א.
67והנה העלאת . . אתה אבינו
Quotes this passage (from Miriam’s well to “For You are our Father”).
Kehot’s noteראה קטע זה באוה״ת פ׳ חקת ע׳ תתמג ע״ש.
68כי אתה אבינו
“For You are our Father”: in the Sages’ reading, Israel’s words addressed to Yitzchak.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ויריבו רעי גרר
“The herdsmen of Gerar quarreled with Yitzchak’s herdsmen, saying, ‘The water is ours.’”
Genesis 26:20בראשית כ״ו:כ׳
וַיָּרִיבוּ רֹעֵי גְרָר עִם־רֹעֵי יִצְחָק לֵאמֹר לָנוּ הַמָּיִם וַיִּקְרָא שֵׁם־הַבְּאֵר עֵשֶׂק כִּי הִתְעַשְּׂקוּ עִמּוֹ:
And the herdmen of Gerar strove with Isaac’s herdmen, saying: ‘The water is ours.’ And he called the name of the well Esek; because they contended with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, כ.
Paragraph 13
70אי׳ במדרש . . ריח בגדיו, בוגדיו
The Talmud gives the same reading of “his garments” as “his rebels.”
Sanhedrin 37a:7–8סנהדרין ל״ז א:ז׳-ח׳
רֵישׁ לָקִישׁ אָמַר: מֵהָכָא, ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״ – אֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵאִין מִצְוֹת כְּרִמּוֹן. רַבִּי זֵירָא אָמַר: מֵהָכָא, ״וַיָּרַח אֶת רֵיחַ בְּגָדָיו״. אַל תִּיקְרֵי ״בְּגָדָיו״ אֶלָּא ״בּוֹגְדָיו״. הָנְהוּ בִּרְיוֹנֵי דַּהֲווֹ בְּשִׁיבָבוּתֵיהּ דְּרַבִּי זֵירָא, דַּהֲוָה מְקָרֵב לְהוּ כִּי הֵיכִי דְּנֶיהְדְּרוּ לְהוּ בִּתְיוּבְתָּא, וַהֲווֹ קָפְדִי רַבָּנַן. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי זֵירָא, אָמְרִי: עַד הָאִידָּנָא הֲוָה חֲרִיכָא קַטִּין שָׁקֵיהּ דַּהֲוָה בָּעֵי עֲלַן רַחֲמֵי, הַשְׁתָּא מַאן בָּעֵי עֲלַן רַחֲמֵי? הַרְהֲרוּ בְּלִבַּיְיהוּ וַעֲבַדוּ תְּשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ר פ׳ סה. אגדת בראשית פמ״ב. ראה סנהדרין לז, א. השייכות בגדיו לבוגדיו — ראה אוה״ת שה״ש ע׳ שפח שמציין לקידושין יח, ב. שמחמת הבגידה דעץ הדעת הוצרך לבגדים ולבושים. בלקו״ת ראה לג, ד. שה״ש לב, ב. לז, ב מציין לכאן.
71וירח את ריח בגדיו. בוגדיו
The Midrash reads “his garments” as “his rebels”: even the sinners of Yaakov’s line carry a fragrance.
Bereshit Rabbah 65:22–23בראשית רבה ס״ה:כ״ב-כ״ג
… ויאמר גשה נא ושקה לי, אמר לו: את נושקני בקבורה, ואין אחר נושקני בקבורה. ויגש וישק לו וירח את ריח בגדיו אמר רבי יוחנן: אין לך דבר שריחו קשה מן השטף הזה של עזים, ואת אמרת וירח את ריח בגדיו ויברכהו?! אלא, בשעה שנכנס אבינו יעקב אצל אביו, נכנסה עמו גן עדן, הדא הוא דאמר לו: ראה ריח בני כריח שדה. ובשעה שנכנס עשו אצל אביו, נכנסה עמו גיהינום, היך מה דאת אמר: (משלי כ): בא זדון ויבא קלון. דבר אחר: וירח את ריח בגדיו ויברכהו, כגון יוסף משיתא, …
“He did not recognize him, because his hands were hairy like the hands of his brother Esau, and he blessed him” (Genesis 27:23). “He did not recognize him” – when wicked people were produced from him, he [Isaac] did not recognize them. “His father Isaac said to him: Approach and kiss me, my son” (Genesis 27:26). “Approach and kiss me” – he said to him: ‘You will be adjacent to me in burial, but no other will be adjacent to me in burial.’ “He approached and kissed him, and he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
72שבזהר אמר
The Zohar on “And Avraham was old”: the praise of baalei teshuvah, who draw down with greater strength.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה גם לקמן פב, א. הלשון באוה״ת פ׳ בלק ע׳ תתקמ. וראה שם פ׳ פנחס ע׳ א׳רב.
73שבזוהר אמרו ע״פ ואברהם זקן
The maamar on “And Avraham was old, advanced in days” explains the Zohar there: the days of a person’s life become the soul’s garments for enjoying the radiance of the Shechinah.
Kehot’s noteנסמן לעיל טז, א.
74ואברהם זקן בא בימים
“And Avraham was old, advanced in days”: the verse on which the Zohar’s teaching is said.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
75וכמעשה דר״א בן דורדייא
The story of Rabbi Elazar ben Durdaya, whose total repentance earned him the World to Come.
Avodah Zarah 17a:12עבודה זרה י״ז א:י״ב
וּמֵעֲבֵירָה לָא? וְהָתַנְיָא: אָמְרוּ עָלָיו עַל רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא, שֶׁלֹּא הִנִּיחַ זוֹנָה אַחַת בָּעוֹלָם שֶׁלֹּא בָּא עָלֶיהָ. פַּעַם אַחַת שָׁמַע שֶׁיֵּשׁ זוֹנָה אַחַת בִּכְרַכֵּי הַיָּם, וְהָיְתָה נוֹטֶלֶת כִּיס דִּינָרִין בִּשְׂכָרָהּ. נָטַל כִּיס דִּינָרִין וְהָלַךְ וְעָבַר עָלֶיהָ שִׁבְעָה נְהָרוֹת. בִּשְׁעַת הֶרְגֵּל דָּבָר הֵפִיחָה, אָמְרָה: כְּשֵׁם שֶׁהֲפָיחָה זוֹ אֵינָהּ חוֹזֶרֶת לִמְקוֹמָהּ, כָּךְ אֶלְעָזָר בֶּן דּוּרְדְּיָא אֵין מְקַבְּלִין אוֹתוֹ בִּתְשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
76באברהם כתיב בא בימים
“Avraham was old, advanced in days.”
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
77והעלאת מ״ן כזה שהוא בחי׳ מקיף
There the inner rising of prayer brings love and awe openly into the soul, while the light drawn by a mitzvah’s deed shines on the soul only as an encompassing light.
Kehot’s noteמובא בלקו״ת שה״ש לז, ב.
78אני ה׳ לא שניתי
“For I, Havayah, have not changed.”
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
79הודו על ארץ ושמים
“His splendor is over earth and heaven.”
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
80וירם קרן לעמו
“And He has raised up a horn for His people.”
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81בע״ת אף מי שאין עבירות בידו
The Kehot note points here for the idea that one should always be in a state of return.
Shabbat 153aשבת קנ״ג א
Kehot’s noteראה שבת קנג, א. לקו״ת בלק עד, א.
Paragraph 15
82ורב דגן ותירוש
“And an abundance of grain and wine”: part of the blessing Yaakov received.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83וספורי מעשיות שבגמ׳ דרבב״ח
The tales of Rabbah bar bar Chanah, whose hidden meanings hold secrets of the Torah.
Bava Batra 73bבבא בתרא ע״ג ב
Kehot’s noteב״ב עג, ב.
84ובכדי שיאיר אור רב . . שהוא קו המדה
Quotes this passage, which it explains there differently, and suggests both may be one: though the root of this light is above the measuring line, it must still be drawn through the measuring line.
Kehot’s noteבלקו״ת נשא כז, ד מביא קטע זה דשם מבואר באופן אחר והניח בצ״ע. ביהל אור ע׳ תנט מציין לכאן ”בענין הברכה של יצחק שורש קו המדה שיהי׳ בבחי׳ ברכה” וע״ז מציין קודם מגמרא ב״ב דף פח, ב.
85בעשי׳ הגשמי׳ . . ואף גם זאת
The manuscript reads: “in physical Asiyah, for this was without Yitzchak’s knowledge; only ‘he came with guile,’ etc., for it cannot be enclothed.”
Kehot’s noteבבוך 1824: בעשי׳ הגשמי׳ כי זאת הי׳ בלי דעתו של יצחק רק בא במרמה כו׳ שא״א להתלבש.
Paragraph 16
86ויתן לך האלקים
“May G-d (Elokim) give you of the dew of the heavens”: read here as the blessing reaching even into tzimtzum.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ויתן לך האלקים גם בבחי׳ צמצום
A parallel discussion of the Name Elokim and the blessing “May Elokim give you.”
Kehot’s noteראה סידור שער התקיעות. ד״ה פדה בשלום תש״ג.
88אשר ברכו ה׳
“Which Havayah has blessed”: the verse just before, whose Havayah the word “give” draws down.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ואף גם זאת בלי דעתו של יצחק
Cites this maamar: the blessings came without Yitzchak’s knowledge, like the Tosefta’s “a mitzvah that comes without our knowledge,” because their root is the “dew that drips from Atika”; it also connects “his rebels” with teshuvah above the “garments.”
Kehot’s noteבלקו״ת ברכה צט, ג מציין לכאן, שזהו ע״ד התוספתא פ״ג דפיאה שמצוה זו שלא לדעתנו ומסיים ”והיינו לפי ששרש ברכות אלו הוא ג״כ מבחי׳ טלא דנטיף מעתיקא” ע״ש.
90בא אחיך במרמה
“Your brother came with guile and took your blessing”: Yitzchak’s words to Esav.
Genesis 27:35בראשית כ״ז:ל״ה
וַיֹּאמֶר בָּא אָחִיךָ בְּמִרְמָה וַיִּקַּח בִּרְכָתֶךָ:
And he said: ‘Thy brother came with guile, and hath taken away thy blessing.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, לה.
91לאו בזכותא תליא מילתא
“Children, life and sustenance depend not on merit but on mazal”; the Alter Rebbe reads mazal as a flow from above all measure.
Moed Katan 28a:13מועד קטן כ״ח א:י״ג
אָמַר רָבָא: חַיֵּי, בְּנֵי וּמְזוֹנֵי, לָא בִּזְכוּתָא תַּלְיָא מִילְּתָא, אֶלָּא בְּמַזָּלָא תַּלְיָא מִילְּתָא. דְּהָא רַבָּה וְרַב חִסְדָּא תַּרְוַיְיהוּ רַבָּנַן צַדִּיקֵי הֲווֹ, מָר מְצַלֵּי וְאָתֵי מִיטְרָא וּמָר מְצַלֵּי וְאָתֵי מִיטְרָא,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 181aזח״א קפא, א
Kehot’s noteמו״ק כח, א. זח״א קפא, א. רנז, ב. ועוד. וראה בשערי זהר (להרב ר. מרגליות) למו״ק שם. ראה לקו״ת במדבר טו, א. ד״ה וה׳ פקד תרל״א אות ד. תרל״ג ע׳ רלח, וע׳ רמז ואילך.
92והי׳ צריך לזה לתקן חטא עה״ד
Cited by the Kehot note on repairing the sin of the Tree of Knowledge.
Zohar II, 141bזח״ב קמא, ב
Zohar I, 141bזח״א קמא, ב
Kehot’s noteראה אגה״ק סי׳ ז. זח״ב קמא, ב. וברח״ו הובא באור החמה שם. זח״א קמא, ב. סה״מ תקס״ה ע׳ מב. אוה״ת ויקרא ע׳ קפג.
93לתקן חטא עה״ד
Cited by the Kehot note on repairing the sin of the Tree of Knowledge.
Tanya, Iggeres HaKodesh 7תניא, אגרת הקדש ז׳
94ונעשה עירוב גשמיות ברוחניות
Quoting this maamar, it infers that before the serpent good and evil were not mixed: as Tur Barekes (Pesach 431) says, the kelipos were at the lowest level, outside the holy worlds of Beriah, Yetzirah and Asiyah, and rose only when Adam sinned.
Tikkunei Zohar, Tikkun 40 · 80a:6תקו״ז תיקון מ
… כְּגַוְונָא דְּדָם טָהוֹר וְדַם נִדָּה דְצָרִיךְ לְאַפְרָשָׁא בֵּינַיְיהוּ, בְּגִין דְּהַהוּא זוּהֲמָא דְהִטִּיל נָחָשׁ בְּחַוָּה גָרִים לְעָרְבָא מַיִּין דְּדַכְיוּ עִם מַיִּין דִּמְסָאֲבוּ, וּבְגִין דָּא תַּקִּינוּ תַּקָּנָה דָא לְחוֹבָה לְאַפְרָשָׁא בֵּינַיְיהוּ, וְהַהוּא דְאַפְרִישׁ בֵּינַיְיהוּ דָּא רָקִיעַ דְּעַל רָאשֵׁי חֵיוָון, דְּאִתְּמַר בֵּקהּ (יחזקאל א כב) וּדְמוּת עַל רָאשֵׁי הַחַיָּה רָקִיעַ דָּא מטטרו״ן.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ מ׳. וראה באוה״ת בראשית כרך ג תקפא, ב ”מבואר בת״א סד״ה ראה ריח בני, שהנחש עירב גשמי׳ ברוחניות משמע מקודם לא הי׳ מעורבים הטו״ר והיינו כמ״ש בטו״ב ה׳ פסח סי׳ תל״א שהיו הקליפות בשפל המדרגה חוץ לגבול בי״ע דקדושה למטה מן העולם העשי׳ כו׳ אמנם כאשר חטא אדה״ר עלתה הקליפה למעלה כו׳” עכ״ל. ע״ש.
95וכדה על שכמה
Rivkah comes out “with her pitcher upon her shoulder”; read here as the Torah held on high, still only spiritual.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96בעשי׳ הגשמי׳ . . ואף גם זאת
The manuscript reads: “in physical Asiyah, for this was without Yitzchak’s knowledge; only ‘he came with guile,’ etc., for it cannot be enclothed.”
Kehot’s noteבבוך 1824: בעשי׳ הגשמי׳ כי זאת הי׳ בלי דעתו של יצחק רק בא במרמה כו׳ שא״א להתלבש.
97וכדה על שכמה כו׳
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבבוך 1824 נוסף: ”כמ״ש במ״א” ראה לקו״ת ברכה צה, ד.
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ושבתי בשלום אל בית אבי והיה הוי׳ לי…
“And I Shall Return in Peace to My Father’s House”
Yaakov’s descent to Charan is the descent of divine light into a world that seems separate from G-d; by raising its “stones,” the letters of creation, and drawing supernal wisdom into Torah and mitzvos, that darkness is turned into light, and this brings about a future delight so great that even the Name Havayah will be like a mere “Elokim” beside it.
The maamar in brief
The maamar asks how the stone of Yaakov’s pillar relates to the Name Havayah, and why the verse joins a feminine noun to a masculine verb. Yaakov is “yud-heel”: he draws supernal Chochmah, the yud, down to the lowest level, Charan, where the divine voice is hidden and creation feels separate. The stones he gathered are the letters of divine speech that give life to creation; he raised them into a single yud, lifting them to Chochmah and even to sovev. Then he set the stone up as a pillar, the vav, drawing Chochmah into Torah and mitzvos, and poured oil on it, so that supernal wisdom is revealed in the Torah’s physical laws with the awe of Sinai. The purpose of this descent is the refining and transforming of darkness, especially through teshuvah, which, like a talking bird, delights G-d because it is unexpected. Charan then becomes rinah, joyous song: the delight of Yitzchak, “laughter,” to be revealed in the future. Through two kinds of peace, ascent and descent, this delight will be revealed; relative to it Havayah will be like Elokim, and the stone, Malchus, will become its house.

Outline
	1The questionsWhy the stone depends on Havayah becoming Elokim, why the verse mixes genders, and what the many stones are.¶1–2
	2Yaakov: the yud reaching the heelYaakov draws supernal Chochmah from Be’er Sheva down to Charan; the descent produces a world of separateness that he wishes to raise.¶3–6
	3Stones are lettersLetters build words as stones build houses, and are inanimate relative to what they carry; creation lives from the divine letters, even the countless hosts from a single letter.¶7–9
	4Many stones into one yudThe combinations of letters create separate beings; Yaakov gathers them into the yud, raising them to supernal Chochmah, where all is one.¶10–12
	5The pillar and the oilThe pillar is the vav, Chochmah drawn into Torah and mitzvos; the oil is its revelation there with the awe of Sinai; first the letters must be raised to sovev.¶13–16
	6My father’s house: Yitzchak’s laughter“My father” is Yitzchak, future laughter; delight comes from novelty, and the transformation of darkness through teshuvah turns Charan into rinah.¶17–21
	7The future revelationWhen impurity is removed, creation will go from something to nothing, and the infinite delight of the seventh day will be revealed.¶22–24
	8Peace, and Havayah becoming ElokimPeace joins opposites; its two kinds reveal the delight above the chain of worlds, relative to which Havayah is like Elokim, and the stone becomes its house.¶25–29
	9SummaryThe Alter Rebbe’s own three-point summary, with a parallel from the Exodus and chametz and matzah.¶30


Key concepts
	Yud-akev (the yud and the heel)יו״ד עקב
	The reading of Yaakov’s name as the yud of supernal Chochmah drawn down to the “heel,” the lowest levels of creation.

	Stones as lettersאבנים נקראו אותיות
	In Sefer Yetzirah letters are called stones: they build words as stones build houses, and are lifeless compared to the meaning they carry. The stones Yaakov gathered are the letters of divine speech.

	Charan and rinahחרן ורנה
	Charan, from “my throat is parched,” is the world where the divine voice is hidden; when darkness is transformed, its ches becomes a hei and Charan becomes rinah, joyous song.

	Subjugation and transformationאתכפיא ואתהפכא
	Subduing the bad emotions and turning darkness into light; the purpose of the descent, and the source of the supernal delight.

	Delight (taanug) and Yitzchakתענוג, יצחק
	Yitzchak means “he will laugh”: the supernal delight that the work of refinement will reveal in the future, like the delight of something unexpected.

	Two kinds of peaceב׳ בחי׳ שלום
	Peace “to the far,” the lower world rising, and peace “to the near,” G-dliness descending into Torah and mitzvos; peace joins opposites.

	Havayah and Elokimהוי׳ ואלקים
	Like sun and shield: Elokim conceals Havayah so that a finite world can exist. In the future, relative to the delight above both, Havayah itself will be like Elokim.


Section 1 · ¶1–2
The questions
1ושבתי בשלום12 אל בית אבי והיה הוי׳ לי לאלקים והאבן הזאת אשר שמתי מצבה יהיה בית אלקים3 כו׳.
“And I shall return in peace to my father’s house, and Havayah will be Elokim to me; and this stone, which I have set up as a pillar, will be a house of Elokim,” etc.
The maamar opens with Yaakov’s vow as he sets out for Charan: if G-d brings him back in peace, then Havayah will be Elokim to him, and the stone he set up as a pillar will become a house of Elokim. Havayah is the Name of G-d that brings all things into being and transcends them; Elokim is the Name associated with concealment and limitation.


וצריך להבין השייכות של האבן4 עם שם הוי׳ שכשהוי׳ יהיה לאלקים אז דוקא יהיה האבן בית אלקים כו׳.
Now, we need to understand the connection of the stone with the Name Havayah: that specifically when Havayah will be Elokim, then the stone will be a house of Elokim, etc.
The first question: what does the stone have to do with the Name Havayah? The verse makes the stone’s becoming a “house of Elokim” depend on Havayah first becoming Elokim, and the link between the two is not obvious.


גם צריך להבין כי לשון האבן הזאת הוא לשון נקיבה ומלת יהי׳ [יהיה] הוא לשון זכר.
We also need to understand [why] the phrase “this stone” (ha’even hazos) is in the feminine form, while the word “will be” (yihyeh) is in the masculine form.
The second question is grammatical. In Hebrew “stone” (even) is feminine, and “this” (hazos) agrees with it, yet the verb that follows, “will be” (yihyeh), is masculine. The maamar will treat the stone as the level of Malchus, the receiver, which in the time to come will become a vessel for a higher revelation.




2ולהבין את כל הנ״ל צריך להקדים ולבאר מ״ש לעיל מניה ויפגע במקום5 ויקח מאבני המקום וישם מראשותיו וגו׳ וישם אותה מצבה6 כו׳
To understand all the above, we must first preface and explain what is written just before it: “And he came upon the place… and he took from the stones of the place and placed [them] at his head,” etc., “and he set it up as a pillar,” etc.
To answer, the maamar goes back to the verses just before the vow: Yaakov came upon “the place,” took some of its stones and put them at his head, and in the morning set up the stone as a pillar.


וצריך להבין ענין האבנים מה הן. וגם מה שהיו תחלה אבנים הרבה כמ״ש ויקח מאבני המקום וגו׳.
And we need to understand the matter of the stones, what they are; and also why at first there were many stones, as it is written, “And he took from the stones of the place,” etc.
Two more questions: what the stones represent, and why the verse speaks of many stones at first, when later there is only one.




Section 2 · ¶3–6
Yaakov: the yud reaching the heel
3ויעקב עשה מהן אבן אחת כו׳. אך הנה בריש הפרשה כתיב ויצא יעקב מבאר שבע וילך חרנה7.
And Yaakov made of them one stone, etc. But now, at the beginning of the parsha it is written, “And Yaakov went out from Be’er Sheva and went toward Charan.”
The Midrashic tradition that the many stones became one is taken as known. Before explaining it, the maamar turns to the parsha’s first verse, Yaakov’s journey from Be’er Sheva to Charan.


פי׳ יעקב הוא בחי׳ יו״ד עקב8 שהוא בחי׳ המשכת חכמה עילאה שהוא בחי׳ י׳ למטה מטה גם בבחי׳ עקביים.
The explanation: Yaakov is the level of yud-akev (a yud [and] a heel), which is the drawing down of supernal Chochmah, which is the level of the yud, down to the very lowest, even into the level of the heels.
The name Yaakov (יעקב) is read as yud plus akev, “heel.” The yud, the smallest letter, stands for Chochmah, the first point of divine wisdom; Yaakov’s role is to draw that wisdom down to the “heel,” the lowest level of existence.




4וזהו ויצא יעקב מבאר שבע וילך חרנה9 שבחי׳ יעקב הוא הממשיך מבחי׳ באר שבע שהוא למעלה מעלה איהו וחיוהי וגרמוהי חד עד השתלשלות למטה מטה למדרגה היותר תחתונה שהוא בחי׳ חרן וכאשר יבואר לקמן בעז״ה [בעזרת השם].
And this is [the meaning of] “And Yaakov went out from Be’er Sheva and went toward Charan”: the level of Yaakov is what draws down from the level of Be’er Sheva, which is at the very highest, [where] “He and His life-forces and His vessels are one,” through the chain of descending worlds (hishtalshelus) to the very lowest, to the lowest rung, which is the level of Charan, as will be explained below, with G-d’s help.
Be’er Sheva stands for the highest level, where, in the phrase of the Tikkunei Zohar, G-d, His life-forces and His vessels are all one, with no separateness at all. Charan stands for the lowest rung of the chain of worlds. Yaakov’s journey between them is the drawing of divine light from the top of the chain to its bottom; the maamar promises to explain Charan later (paragraph 20).




5וכמ״ש צוה ישועות יעקב.10 ישועות הם ש״ע [ש״ע (370)] נהורין עילאין111213 ובחי׳ יעקב מחבר וממשיך אותן למטה בבחי׳ עקביים ג״כ.
As it is written, “Command the salvations (yeshuos) of Yaakov.” Yeshuos are the three hundred and seventy (shin-ayin) supernal lights, and the level of Yaakov joins them and draws them down below, into the level of the heels as well.
A verse from Psalms calls on G-d to “command the salvations of Yaakov.” The word yeshuos (ישועות) is read as containing shin-ayin, 370, the number of the supernal lights spoken of in the Zohar; Yaakov’s role is to join these lights and draw them down to the lowest “heels.”


וגם ישועות הוא מלשון שעה כמ״ש וישע ה׳ אל הבל14 וגו׳ שהוא בחי׳ ירידת והמשכת אורו ית׳ למטה מטה כו׳.
Yeshuos is also from the term “turning” (she’iyah), as it is written, “And G-d turned (vayisha) to Hevel,” etc., which is the descent and drawing down of His light, blessed be He, to the very lowest, etc.
A second reading: yeshuos is related to vayisha, “He turned toward,” as in G-d turning toward Hevel’s offering. Either way, the word describes G-d’s light descending toward what is below.


אך בהשתלשלות אור ה׳ כ״כ [כל כך] בצמצומים רבים עד שבא גם למטה בבחי׳ חרן נעשה עלמא דפרודא לגמרי וכמ״ש ונהר יוצא מעדן15 שהוא בחי׳ חכמה עילאה להשקות את הגן כו׳.
However, as the light of G-d descends so far, through many contractions (tzimtzumim), until it comes down even to the level of Charan, it becomes a world of utter separateness, as it is written, “And a river goes out from Eden,” which is the level of supernal Chochmah, “to water the garden,” etc.
The problem is that when the light descends so far, through many contractions, until it reaches “Charan,” the result is a world of separateness, where things feel apart from G-d. The verse about the river that goes out from Eden is brought to show this: Eden is supernal Chochmah, and the river flows down from it to water the garden.




6ומשם יפרד16 שכשנמשך משם בהשתלשלות רבות וצמצומים רבים נעשים בחי׳ נפרדים בתכלית. ויעקב אע״ה [אבינו עליו השלום] רצה להעלותם למעלה מעלה שיהי׳ [שיהיה] גם למטה בחי׳ יחוד ובטול ממש כמו שהוא למעלה חיוהי וגרמוהי חד כו׳.17
“And from there it divides”: when it is drawn from there through many stages of descent and many contractions, they become utterly separate beings. And Yaakov our father, peace be upon him, wished to raise them up to the very highest, so that below too there would be true unity and self-nullification (bittul), just as it is above, [where] “His life-forces and His vessels are one,” etc.
The verse continues, “and from there it divides”: after many stages of descent and contraction, the light produces beings that are utterly separate. Yaakov wanted to lift them back up, so that even below there would be the same unity and self-nullification found above, where G-d’s powers and vessels are one with Him.




Section 3 · ¶7–9
Stones are letters
7ולזאת נאמר ויקח מאבני המקום כו׳. כי הנה נודע שאבנים נקראו אותיות וכמ״ש בס״י [בספר יצירה] שני אבנים18 בונות שתי בתים שלש אבנים בונות ששה בתים כו׳
Therefore it says, “And he took from the stones of the place,” etc. For it is known that letters are called “stones,” as it says in Sefer Yetzirah, “Two stones build two houses; three stones build six houses,” etc.
This is why the verse says Yaakov took “stones”: in Kabbalah the letters are called stones. Sefer Yetzirah counts the permutations of letters as houses built from stones: two letters make two combinations, three make six.


להיות כמו שמאבנים הרבה נעשה בית אחד שיכולים לדור בתוכו כמו״כ [כמו כן] מאותיות הרבה נעשו תיבות שבהם התלבשו׳ השכל וגם
For just as from many stones one house is made, in which one can dwell, so from many letters words are made, in which the intellect is enclothed; and also,
The first likeness: many stones become one house to live in, and many letters become words, which house an idea.


כמו שהאבנים הם בחי׳ דומם שהוא מדרגה היותר תחתונה מכל הד׳ יסודות דצח״מ [דומם צומח חי מדבר] כמו כן האותיות לגבי השכל המלובש בהם הם בחי׳ דומם בתכלי׳ [בתכלית] שאינם מערך השכל כלל.
just as stones are of the inanimate level, which is the lowest rung of all four foundations, inanimate, vegetative, animal and speaking, so too the letters, relative to the intellect enclothed in them, are utterly of the inanimate level, for they bear no comparison to the intellect at all.
The second likeness: stone is “inanimate,” the lowest of the four categories of creation (inanimate, vegetative, animal and human). Letters, too, are lifeless compared with the idea they carry; they have nothing of the intellect in them.


נמצא מובן מכל הנ״ל שאבנים נקראו אותיות וכמו״כ [וכמו כן] הוא למעלה. דהנה כתיב בדבר ה׳ שמים נעשו19 כו׳.
It follows, as is understood from all the above, that letters are called “stones.” And so it is above, for it is written, “By the word of G-d the heavens were made,” etc.
So letters are fittingly called stones, and the same is true above: the heavens were made by “the word of G-d,” that is, by divine letters.




8וכמ״ש מלכותך מלכות כל עולמים.20 פי׳ שחיות כל העולמות שהם עולמות עד אין קץ וכמ״ש היש מספר לגדודיו.21
And as it is written, “Your kingship is a kingship over all worlds.” The explanation: the life-force of all the worlds, which are worlds without end, as it is written, “Is there any number to His troops?”
The verse “Your kingship is a kingship over all worlds” teaches that the countless worlds, as numerous as G-d’s hosts in Job’s words, all draw their life from one source.


הנה עכ״ז [עם כל זה] מקור ושרש חיותם אינו אלא מבחי׳ מלכותו שהוא בחי׳ דבר ה׳ כו׳ המחיה ומהוה אותם מאין ליש תמיד. להיות שהם נבראים בע״ג [בעלי גבול / בעל גבול] שיש גבול להשגתן ומהארץ לרקיע מהלך ת״ק שנה כו׳.
nevertheless, the source and root of their life-force is only from the level of His Malchus (sovereignty), which is the level of the word of G-d, etc., which gives them life and brings them into being from nothing to something constantly. [This is] because they are created beings with limits, whose comprehension has a limit, and “from the earth to the firmament is a journey of five hundred years,” etc.
That source is only Malchus, G-d’s “kingship,” which is His word, constantly bringing the worlds into being from nothing. They can receive only from this level because they are limited, as the Talmudic saying about the distance from earth to the firmament illustrates.




9ואינם כלל בערך לגבי אור ה׳ שהוא בבחי׳ א״ס המתגלה בעולמות עליונים. ולזאת אין יכולים לקבל חיותם
And they bear no comparison at all to the light of G-d, which is on the level of the Infinite (Ein Sof), revealed in the higher worlds. Therefore they cannot receive their life-force
The created worlds bear no comparison to G-d’s infinite light as it shines in the higher worlds, so they cannot receive their life directly from it.


רק מבחי׳ דבר ה׳ שהם אותיות שנבראו בהם שמים וארץ כו׳ שהם בחי׳ דומם לגבי אור א״ס ב״ה
except from the level of the word of G-d, which is the letters with which heaven and earth were created, etc., which are of the inanimate level relative to the Infinite Light (Or Ein Sof), blessed be He.
They receive it only through the divine word, the letters by which heaven and earth were made, and those letters are like inanimate stone compared to the Infinite Light.


וכמ״ש קדוש ה׳ צבאות וכמארז״ל [וכמאמר רבותינו זכרונם לברכה]22 אות הוא בצבאות שלו2324 ואף שהם אלף אלפין כמ״ש אלף אלפין ישמשונה25 ורבו רבבן קדמוהי וגו׳ וכמ״ש היש מספר לגדודיו.26
As it is written, “Holy is G-d of Hosts (Tzevaos),” and as our Sages, of blessed memory, said, “He is a sign (os) among His hosts.” And although they are a thousand thousands, as it is written, “A thousand thousands served Him, and myriad myriads stood before Him,” etc., and as it is written, “Is there any number to His troops?”
The Name “G-d of Hosts” (Tzevaos) is read by the Sages as “He is an os among His hosts”; os means both “sign” and “letter.” Though the hosts are thousands upon thousands, as Daniel saw, the phrase implies that all of them live from a single letter.


עכ״ז [עם כל זה] מאחר שהם בעלי גבול חיותם אינו אלא מבחי׳ אות א׳ בלבד שהוא בחי׳ דומם לגמרי לגבי שם הוי׳ שהוא בבחי׳ א״ס כו׳ כנ״ל.27
nevertheless, since they are limited, their life-force is only from the level of a single letter alone, which is entirely of the inanimate level relative to the Name Havayah, which is on the level of the Infinite, etc., as mentioned above.
Because the hosts are finite, their life comes from just one letter, which is inanimate compared to the Name Havayah, the infinite.




Section 4 · ¶10–12
Many stones into one yud
10והנה השתלשלות כל העולמות ברבוי רבבות מדרגות תלוי הכל לפי אופן צירופי האותיות28 שבבחינת דבר ה׳ להתהוות נבראים פרטיים בעלי גבול ונפרדים כו׳.
Now, the chain of descent of all the worlds, through myriads upon myriads of rungs, all depends on the manner of the combinations of the letters in the level of the word of G-d, so that particular created beings come into being, limited and separate, etc.
Every distinct creature, on every rung, is the product of a particular combination of divine letters; how the letters are arranged determines what comes into being.


ויעקב אע״ה [אבינו עליו השלום] רצה להעלותם למעלה. לזאת ויקח מאבני המקום29 שהם אותיות הרבה ועשה מהן אבן אחת
And Yaakov our father, peace be upon him, wished to raise them up above. Therefore, “he took from the stones of the place,” which are many letters, and made of them one stone,
Yaakov wanted to lift these creatures back up, so he “took from the stones of the place,” the many letters, and made them into one.


שהוא אות היו״ד שזהו וישם מראשותיו כו׳ שכמו שלמטה באדם יש שכל ומדות והאותיות הם המלבישים לבחי׳ שכל ומדות שמתלבשים בהם.
which is the letter yud; this is [the meaning of] “and he placed [them] at his head,” etc. For just as below, in a person, there are intellect and emotive attributes (middos), and the letters are what clothe the intellect and emotive attributes that are enclothed in them,
The one stone is the letter yud, and it is placed “at his head,” the place of intellect. The maamar explains through a person: he has intellect and emotions, and letters (words) are what clothe them.


כמו״כ [כמו כן] למעלה יש בחי׳ חב״ד [חכמה בינה ודעת] וז״ת [וז׳ תחתונות] רק שם הוא חכים ולא בחכמה ידיעא מבין ולא בבינה ידיעא ולאו מכל מדות אלין ששם הוא בבחי׳ יחוד ובטול בתכלית.
so too above there are the levels of Chochmah, Binah and Daas and the seven lower [Sefiros]; only, there He is “wise, but not with a known wisdom; understanding, but not with a known understanding,” and not of any of these attributes, for there it is in a state of utter unity and self-nullification.
Above too there are intellect (Chochmah, Binah, Daas) and seven emotive Sefiros, but there they are wholly one with G-d. As the prayer of Eliyahu in the Tikkunei Zohar puts it, He is wise, but not with a wisdom that can be known.




11וכמ״ש לך ה׳ הגדולה כו׳ וחיוהי וגרמוהי חד כו׳. ובחי׳ דבר ה׳ הם האותיות שבהם מתלבשים חב״ד [חכמה בינה ודעת] ומדות שהם ע״ס [עשר ספירות] עליונות.
As it is written, “Yours, G-d, is the greatness,” etc., and “His life-forces and His vessels are one,” etc. And the level of the word of G-d is the letters, in which Chochmah, Binah and Daas and the emotive attributes are enclothed, which are the ten supernal Sefiros.
The verse “Yours, G-d, is the greatness…” lists the Sefiros, and the Zohar phrase adds that they are one with Him. The divine word is the letters, and in them the ten supernal Sefiros are clothed.


ובחי׳ אות היו״ד שהיא נקודה קטנה מרמז על היות שבו מתלבש בחי׳ חכמה שהוא בחי׳ אין ובטול בתכלית.30
And the level of the letter yud, which is a small point, alludes to the fact that the level of Chochmah, which is the level of nothingness (ayin) and utter self-nullification, is enclothed in it.
The yud is only a point. Its smallness suits Chochmah, which is called “nothing” (ayin): the first flash of wisdom before it takes any shape, a state of complete self-nullification.




12ואות הה״א31 שהיא בחי׳ התפשטות אורך ורוחב מרמז על שהוא בחי׳ לבוש לבחי׳ בינה וכו׳.
And the letter hei, which is a spreading out in length and breadth, alludes to its being a garment for the level of Binah, etc.
The hei is wide and extends in both length and breadth, so it suits Binah, where the point of wisdom is expanded and developed.


וכמו״כ [וכמו כן] שאר האותיות שבהם מתלבשים בחי׳ מדות העליונות. וזהו שיעקב עשה מכל האבנים אבן אחת שהוא אות היו״ד להעלותן לבחי׳ חכמה עילאה.
And likewise the other letters, in which the levels of the supernal emotive attributes are enclothed. And this is [why] Yaakov made of all the stones one stone, which is the letter yud: to raise them up to the level of supernal Chochmah.
The other letters clothe the emotive attributes. Gathering all the stones into one yud means raising all the letters to supernal Chochmah, where they are nullified before G-d.




Section 5 · ¶13–16
The pillar and the oil
13ואזי אח״כ וישם אותה מצבה32 הוא בחי׳ אות הוא״ו שעשה והמשיך מבחי׳ י׳ לבחי׳ ו׳ להיות התלבשות בחי׳ חכמה עילאה למטה בבחי׳ תומ״צ [תורה ומצות] וכנודע תמונת אות הוא״ו שעל ראשו נקודת היו״ד33
And then, afterward, “and he set it up as a pillar” is the level of the letter vav: he made and drew [it] from the level of the yud to the level of the vav, so that supernal Chochmah would be enclothed below in Torah and mitzvos. As is known, the form of the letter vav has the point of the yud at its head,
After the ascent comes the descent. Setting the stone up as an upright pillar is the vav, a vertical line: Yaakov drew the yud down into a vav, so that supernal Chochmah would be clothed in Torah and mitzvos below. The vav is drawn with a yud-like point at its head.


ואח״כ הולך ומתמשך למטה כמו כן אורייתא מחכמה עילאה נפקת ונמשך ומתפשט למטה בדברים גשמיים כו׳.
and afterward it goes on and extends downward. So too, “the Torah comes forth from supernal Chochmah,” and is drawn down and spreads below into physical things, etc.
The line of the vav then extends downward. So too the Torah, which the Zohar says “comes forth from supernal Chochmah,” comes down and clothes itself in physical matters.




14וזהו ויצוק שמן על ראשה34 פי׳ שמן הוא בחי׳ חכמה עילאה35 וכמ״ש שמן משחת קדש.36
And this is [the meaning of] “and he poured oil on its top.” The explanation: oil is the level of supernal Chochmah, as it is written, “oil of holy anointing.”
Pouring oil on the pillar is the next step. Oil stands for supernal Chochmah; the verse about the “oil of holy anointing” is brought to show oil as a symbol of holiness drawn from above.


להיות גלוי בחי׳ חכמה עילאה ממש למטה בבחי׳ מצבה הנ״ל שהוא בחי׳ תורה ומצות שמלובשים למטה בדברים גשמיים המחליף פרה בחמור כו׳ כשר פסול כו׳ עכ״ז [עם כל זה] יהיה בהם גילוי בחי׳ חכמה עילאה ממש כמו שהוא למעלה.
[This is] so that there be a revelation of supernal Chochmah itself below, in the level of the pillar mentioned above, which is the level of Torah and mitzvos, which are enclothed below in physical things, “one who exchanges a cow for a donkey,” etc., kosher [and] unfit, etc.; nevertheless there will be in them a revelation of supernal Chochmah itself, just as it is above.
The aim is that supernal Chochmah itself be revealed in the pillar, that is, in Torah and mitzvos, even though they deal with physical matters: laws about trading a cow for a donkey, about what is kosher and what is unfit. Even there, divine wisdom should be as revealed as it is above.




15וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מה להלן באימה וביראה37 אף כאן באימה וביראה. פי׳ מה להלן בשעת מתן תורה על הר סיני שהיו באימה וביראה שאז הי׳ [היה] בחי׳ גילוי בתכלית ששמעו מפי עצמות המאציל אנכי ה׳ אלקיך כו׳.
And as our Sages, of blessed memory, said: “Just as there [it was] in dread and awe, so here [it must be] in dread and awe.” The explanation: “just as there,” at the time of the Giving of the Torah on Mount Sinai, they were in dread and awe, for then there was a revelation in the utmost degree, for they heard from the mouth of the Essence of the Emanator, “I am G-d, your G-d,” etc.
The Sages taught that Torah must be studied with the same dread and awe as at Sinai. At Sinai the revelation was total: Israel heard “I am G-d your G-d” from G-d’s very Essence, and so they were filled with awe.


אף כאן היינו אף כמו שהתורה מלובשת למטה בדברים גשמיים יהי׳ [יהיה] ע״י גילוי חכמה עילאה ממש כמו שהי׳ [שהיה] אז וכמ״ש ואשים דברי בפיך38 כו׳.39
“So here”: that is, even as the Torah is enclothed below in physical things, it shall be through a revelation of supernal Chochmah itself, just as it was then, as it is written, “And I have placed My words in your mouth,” etc.
“So here” means that even now, when the Torah is clothed in physical matters, it should carry the same revelation of supernal Chochmah as then. The verse “I have placed My words in your mouth” expresses this: G-d’s own words are in the mouth of the one who learns.




16ולהיות גילוי כזה למטה הוצרך יעקב מתחלה להעלותן למעלה מעלה לבחי׳ סוכ״ע. וכמ״ש וירימה מצבה40 להיות כי נעוץ סופן בתחלתן ועי״ז נעוץ תחלתן בסופן כו׳ שמדרגה היותר גבוה יותר יכולה לירד ולהתפשט מטה מטה כידוע:41
And for there to be such a revelation below, Yaakov first needed to raise them up to the very highest, to the level of the light that encompasses all worlds (sovev kol almin). As it is written, “and he raised it up as a pillar”: for “their end is wedged in their beginning,” and through this “their beginning is wedged in their end,” etc., for the higher a rung is, the more it is able to descend and spread lower and lower, as is known.
To bring such revelation down, Yaakov first had to raise the letters to sovev, the light that transcends all worlds, just as the verse later says “he raised it up as a pillar.” The principle, from Sefer Yetzirah, is that the end is bound up with the beginning: what is lowest is rooted in what is highest, and the higher a level is, the further down it can reach.




Section 6 · ¶17–21
My father’s house: Yitzchak’s laughter
17וזהו ושבתי בשלום אל בית אבי והי׳ [והיה] הוי׳ לי לאלקים. שכל זה יהיה ע״י העלאות והמשכות שממטה למעלה ומלמעלה למטה שהוא בחי׳ וישם מראשתיו כו׳
And this is [the meaning of] “And I shall return in peace to my father’s house, and Havayah will be Elokim to me”: all this will come about through elevations and drawings-down, from below upward and from above downward, which is the level of “and he placed [them] at his head,” etc.,
Now the maamar returns to the vow. Everything described so far, the raising of the letters and the drawing down, both belong to it: “placed at his head” is the ascent from below upward.


ואח״כ ויצק עליה שמן כו׳ כנ״ל כי הנה אבי42 קאי על יצחק וכמ״ש כי אתה אבינו43 שלע״ל [שלעתיד לבוא] יאמרו על יצחק כי אתה אבינו כו׳.
and afterward, “and he poured oil on it,” etc., as mentioned above. For “my father” refers to Yitzchak, as it is written, “For You are our father,” for in the time to come they will say of Yitzchak, “For you are our father,” etc.
Pouring the oil is the descent from above downward. “My father” means Yitzchak: the Talmud relates that in the future Israel will say to Yitzchak, in the words of Isaiah, “For you are our father.”




18והנה יצחק הוא מלשון צחוק ותענוג וכמ״ש צחק עשה לי44 כו׳ כל השמע יצחק לי
Now, Yitzchak is from the term tzechok (laughter) and delight, as it is written, “[G-d] has made laughter for me,” etc., “whoever hears will laugh (yitzchak) with me.”
The name Yitzchak comes from tzechok, laughter, as Sarah said at his birth: G-d has made laughter for me; all who hear will laugh with me. Laughter expresses delight.


והוא לשון עתיד שיתגלה בחי׳ התענוג העליון45 שלמעלה והוא ע״י בחי׳ הבירורי׳ [הבירורים / הבירורין] שלמטה בבחי׳ אתכפיא ואתהפכא מחשוכא לנהורא ע״י העלאות והמשכות כנ״ל.
And it is in the future tense, [meaning] that the supernal delight above will be revealed; and this comes through the refinements (beirurim) below, in the manner of subjugation (iskafya) and transformation (is’hapcha) of darkness into light, through the elevations and drawings-down mentioned above.
Yitzchak is also a future-tense verb, “he will laugh.” So it points to a supernal delight that will be revealed in the future, brought about by the work of refining the world below: subduing evil and turning darkness into light.




19וכמו התענוג והצחוק שלמטה שאינו אלא מאיזו שינוי והתחדשות כמו למשל צפור המדברת46 וכדומה שאין דרכה וטבעה לדבר משא״כ מאדם המדבר אין מקבלים תענוג כלל לפי שדרכו בתמידות לדבר. וכמו״כ [וכמו כן] ממש למעלה.
Like delight and laughter below, which come only from some change and novelty, for example a talking bird and the like, whose way and nature is not to speak; whereas from a person who speaks one receives no delight at all, since it is his constant way to speak. And exactly so above.
Delight comes from what is new. A talking bird delights us because speech is not its nature; a person who speaks delights no one, because speaking is normal for him. The same is true above: what delights G-d is what is unexpected.


הנה בחי׳ יעקב הוא י׳ עקב שהוא בחי׳ ירידת והשתלשלות אלקות עד למטה מטה גם בבחי׳ עקביי׳ שהם עולמות הנפרדים לגמרי ובעלי גבול כו׳.
Now, the level of Yaakov is yud-akev, which is the descent and chain-descent of G-dliness down to the very lowest, even into the level of the heels, which are the utterly separate and limited worlds, etc.
Yaakov, the yud reaching the heel, is G-dliness descending all the way to the lowest, limited worlds, which seem entirely separate from Him.




20וכמ״ש ויצא יעקב מבאר שבע וילך חרנה47 שנמשך ונשתלשל בהשתלשלות וצמצומים כ״כ [כל כך] להתהוות יש מאין בעלי גבול ועלמין דפרודי
As it is written, “And Yaakov went out from Be’er Sheva and went toward Charan”: [G-dliness] was drawn down and descended through the chain of descent and contractions so far, so that limited beings and worlds of separateness would come into being, something from nothing,
Yaakov’s journey to Charan is again read as the descent of G-dliness, through so many contractions that limited, separate worlds come into being from nothing.


שהם בחי׳ נבראי׳ [נבראים] נפרדים שהם בחי׳ יש ונפרד בפ״ע [בפני עצמו] שנק׳ חר״ן והוא מלשון נחר גרוני4849 כו׳.
which are separate created beings, which are something (yesh) and separate unto themselves; [this] is called Charan (חרן), and it is from the term “my throat is parched (nichar),” etc.
These separate beings, which feel they exist on their own, are called Charan (חרן), a word the maamar links to nichar, “parched,” in the Psalm “my throat is parched.”


והיינו שהחיות אלקות הנמשך ומתלבש בהם שנק׳ בחי׳ גרון שהוא קול כנודע50 מכוסה ומוסתר בהם לגמרי עד
That is, the divine life-force that is drawn down and enclothed in them, which is called the level of the throat, which is voice, as is known, is covered and hidden in them completely, until
The divine life-force in creatures is called “throat,” because the throat produces voice, the divine speech that creates them. In these worlds that voice is completely covered and hidden.


שהם עלמין דפרודי וחשך לגמרי כאלו הם יש ונפרד בפ״ע [בפני עצמו] ואזי נק׳ חרן לשון נחר גרוני כו׳. וכמ״ש נאלמתי דומיה51 כו׳.
they are worlds of separateness and utter darkness, as if they were something separate unto themselves; and then it is called Charan, from the term “my throat is parched,” etc. And as it is written, “I was mute with silence,” etc.
So the worlds become separate and dark, as if they existed on their own. This is the “parched throat,” and the silence of “I was mute with silence”: the divine voice cannot be heard.




21והנה תכלית המכוון בירידת והשתלשלות אור ה׳ כ״כ [כל כך] למקום חשך ועלמין דפרודי. היינו בכדי שיהי׳ [שיהיה] אתכפיא ואתהפכא מחשוכא לנהורא כו׳
Now, the ultimate purpose of the descent and chain-descent of the light of G-d so far, to a place of darkness and worlds of separateness, is so that there be subjugation and transformation of darkness into light, etc.:
Why did G-d’s light descend so far, into darkness and separateness? So that darkness could be subdued and turned into light (iskafya and is’hapcha, subjugation and transformation).


להפוך את כל המדות רעות שהם האהבה ורשפי אש של הבלי עולם או הכעס כו׳
to transform all the bad emotive attributes (middos), which are the love and fiery flames for the vanities of the world, or anger, etc.,
In a person this means the bad emotions: burning love for the vanities of the world, anger and the like.


להפכם שיהיו רק לה׳ לבדו ולהיות בבחי׳ בטול הרצון לה׳ לבד ולא בבחי׳ יש ונפרד בפ״ע [בפני עצמו] כו׳.
to transform them so that they be for G-d alone, and to be in a state of self-nullification of the will to G-d alone, and not in a state of being something separate unto itself, etc.
These are to be transformed so that they are directed to G-d alone, and so that a person gives up his own will before G-d instead of feeling himself a separate self.


ונק׳ בחי׳ זאת בחי׳ תשובה שהוא בחילא יתיר כו׳ דהיינו המדות רעות שהם ברשפי אש להפכם ולהשיבם לה׳ לבד כנ״ל
And this level is called teshuvah (return), which is “with greater strength,” etc.; that is, [taking] the bad attributes that are in fiery flames, to transform them and return them to G-d alone, as mentioned above.
This transformation is called teshuvah, which works “with greater strength”: taking the very fire of the bad emotions and turning it back to G-d.


(וזהו במקום שבעלי תשובה עומדין52 צדיקי׳ [צדיקים] גמורים אין יכולים לעמוד). ועי״ז נעשה תענוג גדול למעלה והוא מבחי׳ אתכפיא ואתהפכא מחשוכא לנהורא שלמטה.
(And this is [the meaning of] “In the place where penitents stand, the completely righteous cannot stand.”) And through this a great delight is brought about above, and it comes from the subjugation and transformation of darkness into light below.
That is why penitents stand where even the completely righteous cannot. And this transformation causes great delight above.


וזהו יפה שעה אחת בתשובה5354 כו׳ להיות שע״י בחי׳ תשובה דוקא נעשה התענוג למעלה כ״כ [כל כך] שהוא ממש כמשל צפור המדברת כנ״ל
And this is [the meaning of] “One hour in teshuvah is more beautiful,” etc.: for specifically through teshuvah such delight is brought about above, exactly like the parable of the talking bird mentioned above;
The Mishnah says one hour of teshuvah in this world is more beautiful than all the life of the World to Come. Teshuvah causes delight above just like the talking bird: something unexpected.


ואזי נעשה מבחי׳ חר״ן רנ״ה וכנודע על ענין חמץ ומצה שמאות החי״ת של חמ״ץ נעשה ה״א כמ״ש בזהר פ׳ פנחס55 ע״פ גער חי״ת קנה56 כו׳ ונעשה בחי׳ מצה.
and then from the level of Charan (חרן) is made rinah (רנה, joyous song). As is known concerning chametz and matzah: from the letter ches of chametz (חמץ) a hei is made, as it says in the Zohar, Parshas Pinchas, on the verse “Rebuke the chayas (ches) of the reed,” etc., and it becomes the level of matzah (מצה).
Then Charan (חרן) becomes rinah (רנה), joyous song: the ches turns into a hei. The same happens with chametz (חמץ) and matzah (מצה), whose letters differ only in ches and hei; the Zohar reads “rebuke the beast (chayas) of the reed” as rebuking the ches.


כמו״כ [כמו כן] מחרן נעשה רנה כמ״ש באבוד רשעים רנה57 שהוא בחי׳ התענוג שנעשה למעלה מבחי׳ אתכפיא ואתהפכא כנ״ל.58
So too, from Charan is made rinah, as it is written, “When the wicked perish there is joyous song (rinah)”; which is the delight that is brought about above from the subjugation and transformation, as mentioned above.
The verse “when the wicked perish there is joyous song” shows that rinah comes when evil is overcome. This rinah is the delight above that comes from subduing and transforming darkness.




Section 7 · ¶22–24
The future revelation
22והנה בחי׳ התענוג הזה יתגלה לעתיד דוקא שאז ואת רוח הטומאה אעביר59 כו׳ שלא יהיה עוד בחי׳ חשך ובירורי׳ [ובירורים] כמו שהוא עתה בעליות וירידות אלא כמ״ש בחריש ובקציר תשבות60 כמבואר במ״א.
Now, this delight will be revealed specifically in the time to come, for then “I will remove the spirit of impurity,” etc., so that there will no longer be darkness and refinements as there are now, in ascents and descents; rather, as it is written, “In plowing and in harvest you shall rest,” as explained elsewhere.
This delight will be fully revealed only in the future, when G-d removes the spirit of impurity from the earth. Then there will be no darkness to refine and no ups and downs; the work of “plowing and harvest,” the refining, will cease, and there will be rest.




23ויהיה בחי׳ גילוי אור ה׳ למטה בבחי׳ יחוד וביטול בתכלית כמו שהוא למעלה בעולמות עליונים דאיהו וחיוהי וגרמוהי חד כו׳ שעתה הוא מאין ליש כו׳ משא״כ לעתיד יהיה מיש לאין בבחי׳ ביטול ואתהפכא כו׳.
And there will be a revelation of the light of G-d below in a state of utter unity and self-nullification, just as it is above in the higher worlds, where “He and His life-forces and His vessels are one,” etc. For now it is from nothing to something, etc., whereas in the time to come it will be from something to nothing, in a state of self-nullification and transformation, etc.
In the future, G-d’s light will be revealed below with the same unity found in the higher worlds. Now creation runs “from nothing to something,” producing beings that feel real on their own; then it will run “from something to nothing,” as creation recognizes its nullity before G-d and is transformed.




24ואזי יתגלה בחי׳ ענג העליון שהוא בבחי׳ א״ס והוא בחי׳ יום הז׳ יום שכולו שבת ומנוחה לחיי העולמים שהוא בחי׳ גילוי ענג העליון כנודע שנעשה מהבירורים שלמטה בשיתא אלפי שנין כו׳.
And then the supernal delight, which is on the level of the Infinite (Ein Sof), will be revealed; and this is the level of the seventh day, “the day that is entirely Shabbos and rest for life everlasting,” which is the revelation of the supernal delight, as is known, which comes about from the refinements below during the six thousand years, etc.
Then the supernal delight, which is infinite, will be revealed. This is the “seventh day,” the era that is all Shabbos and rest; it is the fruit of the work of refinement during the six thousand years of the world.


וזהו ושבתי כו׳ אל בית אבי61 שהוא בחי׳ חזרה והשבה של בחי׳ יעקב מבחי׳ חר״ן כנ״ל לבחי׳ רנה שנק׳ בית אבי שהוא בחי׳ יצחק שהוא בחי׳ הצחוק והתענוג העליון שיתגלה לעתיד מבחי׳ אתכפיא ואתהפכא הנ״ל:
And this is [the meaning of] “And I shall return,” etc., “to my father’s house”: it is the return and restoration of the level of Yaakov from the level of Charan, as mentioned above, to the level of rinah, which is called “my father’s house,” which is the level of Yitzchak, which is the supernal laughter and delight that will be revealed in the time to come from the subjugation and transformation mentioned above.
This is Yaakov’s return “to my father’s house”: coming back from Charan, the hidden divine voice, to rinah, the song of delight, which is the level of Yitzchak, the laughter to be revealed in the future.




Section 8 · ¶25–29
Peace, and Havayah becoming Elokim
25וזהו שיאמרו לעתיד על יצחק דוקא כי אתה אבינו להיות כי זהו תכלית המכוון בירידת והשתלשלות העולמות כדי שעי״ז יהיה צחוק ותענוג למעלה כנ״ל.
And this is why in the time to come they will say specifically of Yitzchak, “For you are our father”: because this is the ultimate purpose of the descent and chain-descent of the worlds, so that through it there will be laughter and delight above, as mentioned above.
Why will Israel call Yitzchak, of all the Patriarchs, “our father” in the future? Because the whole purpose of the descent of the worlds is the laughter and delight above, and Yitzchak is that laughter.


וזהו ושבתי בשלום כו׳. כי בחי׳ ענג הנ״ל שיתגלה לעתיד הוא דוקא ע״י בחי׳ העלאות והמשכות שהם בחי׳ הבירורים למטה בבחי׳ אתכפייא ואתהפכא כנ״ל שנקרא בחי׳ שלום.
And this is [the meaning of] “And I shall return in peace,” etc. For the delight mentioned above, which will be revealed in the time to come, comes specifically through elevations and drawings-down, which are the refinements below in the manner of subjugation and transformation, as mentioned above; [and this] is called the level of peace (shalom).
Now the word “in peace” is explained. The future delight comes through the two movements of ascent and descent, the refining of the world by subduing and transforming evil, and this joining of the two is called “peace.”


להיות כי שלום הוא המחבר שני הפכים וכמ״ש עושה שלום במרומיו.62 שמיכאל שר של מים63 וגבריאל שר של אש כו׳.
For peace is what joins two opposites, as it is written, “He makes peace in His heights”: for Michael is the prince of water and Gavriel is the prince of fire, etc.
Peace unites opposites. The verse “He makes peace in His heights” is explained by the Midrash: Michael, the angel of water, and Gavriel, the angel of fire, stand together in heaven, and G-d makes peace between them.




26והנה כתיב שלום שלום לרחוק ולקרוב64 והיינו ב׳ בחי׳ שלום65 שלום מלמטה למעלה והיינו לרחוק שנעשה קרוב שהוא בחי׳ העלאה ממטה למעלה.
Now, it is written, “Peace, peace, to the far and to the near.” That is, [there are] two levels of peace: peace from below upward, that is, “to the far” who becomes near, which is the elevation from below upward;
Isaiah says “peace, peace” twice, so there are two kinds of peace. The first is peace “to the far”: the one who is far, the lower world, is brought near, rising from below upward.


ושלום מלמעלה למטה היינו בחי׳ ירידת והמשכת אלקות למטה בבחי׳ תורה ומצות כמבואר לעיל במ״ש ויצק שמן כו׳.
and peace from above downward, that is, the descent and drawing down of G-dliness below into Torah and mitzvos, as explained above on the verse “And he poured oil,” etc.
The second is peace “to the near”: G-dliness descends from above into Torah and mitzvos, as with the oil Yaakov poured on the pillar.




27וע״י ב׳ בחי׳ שלום הנ״ל שהם בחי׳ אתהפכא מחשוכא לנהורא שלא יהיו בבחי׳ עלמין דפרודי רק בבחי׳ יחוד וביטול כמו שהוא למעלה בעולמות עליוני׳ [עליונים] ממש
And through the two levels of peace mentioned above, which are the transformation of darkness into light, so that they will not be in the state of worlds of separateness but only in a state of unity and self-nullification, exactly as it is above in the higher worlds,
Through these two kinds of peace, darkness is turned into light, and the lower worlds stop being worlds of separateness and become one with G-d, as the higher worlds are.


ואזי אשוב אל66 בית אבי שיתגלה ממילא בחי׳ הענג העליון שהוא בבחי׳ א״ס ממש למעלה מעלה מהשתלשלות העולמות במדרגות רבות מעלה ומטה וחשך ואור.
then “I shall return to my father’s house”: the supernal delight, which is truly on the level of the Infinite (Ein Sof), far above the chain of descending worlds with its many rungs, above and below, darkness and light, will be revealed of itself.
Then “I shall return to my father’s house”: the supernal delight will be revealed of itself. It is infinite, far above the whole chain of worlds with its distinctions of high and low, dark and light.


משא״כ לגבי עצמותו ומהותו ית׳ קטן וגדול שוים ממש בלי שינוי וכחשכה כאורה67 ממש.
Whereas relative to His essence and being, blessed be He, small and great are truly equal, without change, and “darkness is exactly like light.”
For G-d’s own essence those distinctions do not exist at all: small and great are the same, and darkness is like light, as the Psalm says.




28ואז והיה הוי׳ לי לאלקים כו׳. כי הנה כתיב כי שמש ומגן68 הוי׳ אלקים שכמו שהמגן הוא נרתק להשמש ומכסה ומסתיר על אור השמש כמו״כ [כמו כן]
And then, “Havayah will be Elokim to me,” etc. For it is written, “For a sun and a shield is Havayah Elokim”: just as the shield is a sheath for the sun, covering and concealing the light of the sun, so too
Now the vow’s central phrase, “Havayah will be Elokim to me.” The Psalm pairs “sun” with Havayah and “shield” with Elokim: as a shield covers the sun, sheathing its light.


שם אלקים הוא בחי׳ נרתק לשם69 הוי׳ ומכסה ומסתיר עליו להיות נבראים בעלי גבול ונפרדים בפ״ע [בפני עצמו] משא״כ שם הוי׳ הוא בחי׳ המשכת אור ה׳ למטה כו׳.70
the Name Elokim is a sheath for the Name Havayah, covering and concealing it, so that there may be created beings that are limited and separate unto themselves; whereas the Name Havayah is the drawing down of the light of G-d below, etc.
So Elokim conceals Havayah, so that limited, separate creatures can exist without being overwhelmed. Havayah, by contrast, is the drawing down of G-d’s light.




29והנה כ״ז [כל זה] הוא בבחי׳ השתלשלות מעלה ומטה וחשך ואור אבל לעתיד שיתגלה בחי׳ ענג העליון שהוא למעלה מעלה מבחי׳ ההשתלשלות והוא למעלה מעלה מבחי׳ שם71 הוי׳ ושם אלקים
Now, all this is within the chain of descending worlds, above and below, darkness and light. But in the time to come, when the supernal delight will be revealed, which is far above the chain of descending worlds and far above the Name Havayah and the Name Elokim,
All of this, sun and shield, revelation and concealment, belongs to the chain of worlds. The future delight is far above the whole chain, above even the Names Havayah and Elokim.


ואזי מה שעתה הוא בחי׳ שם הוי׳ יהיה אז בחי׳ אלקים לגבי בחי׳ ענג העליון הנ״ל
then what is now the level of the Name Havayah will then be the level of Elokim relative to the supernal delight mentioned above.
So relative to that delight, even Havayah, today the Name of revelation, will be like Elokim, a mere covering. This is the meaning of “Havayah will be Elokim to me.”


ואזי והאבן הזאת אשר שמתי מצבה72 כנ״ל יהיה בית אלקים שיהיה בית וכלי לבחי׳ אלקים דלעתיד שהוא בחי׳ הוי׳ עתה.
And then “this stone which I have set up as a pillar,” as mentioned above, “will be a house of Elokim”: it will be a house and vessel for the level of Elokim of the time to come, which is the level of Havayah now.
The stone, the lowest level, will then be a “house of Elokim”: a vessel for what will then be called Elokim, which is Havayah as we know it now. This answers the first question: the stone becomes a house once Havayah becomes “Elokim.”


וכל אשר תתן לי הוא לשון עתיד היינו כל עליות שיהיו לעתיד הכל עשר אעשרנו לך בבחי׳ מעשר כנודע וד״ל [ודי למבין]:
“And all that You will give me” is in the future tense; that is, all the ascents that there will be in the time to come, all of them, “I will surely give a tenth of it to You,” in the manner of a tithe, as is known; and this is enough for one who understands.
Yaakov’s vow ends “all that You will give me I will tithe to You.” “Will give” is future: the endless ascents of the future, which will also be given back to G-d as a tithe. The maamar ends with “this is enough for one who understands.”




Section 9 · ¶30
Summary
30קיצור73 (א) הנה יעקב המשיך היו״ד ח״ע [חכמה עילאה] לבחי׳ עקביי׳ וזהו ענין יציאת יעקב מבאר שבע יסוד אי׳ [אימא] לבחי׳ חרן כדי להעלות בירורי נוגה
Summary. (a) Yaakov drew the yud, supernal Chochmah, down to the level of the heels. And this is the matter of Yaakov’s going out from Be’er Sheva, the Yesod of Imma, to the level of Charan, in order to elevate the refinements of nogah;
A summary in three points. (a) Yaakov drew the yud, supernal Chochmah, down to the heels. Be’er Sheva is identified with Yesod of Imma, the channel of Binah, and Yaakov went down to Charan to raise up the sparks trapped in nogah, the mixed realm of good and evil that can be refined.


והיינו מה שלקח מאבני המקום שהם בחי׳ אותיות דבר ה׳ המלובשים בדצ״ח [בדומם צומח חי] ועשה מהם אבן אחת הוא בחי׳ יו״ד שזהו וישם מראשותיו74 (ע׳ [עיין] זהר ח״א [חלק א׳] דע״ב ופ׳ ויצא קנ״א ופ׳ ויחי רל״א ובמ״ש ע״פ אבן ישראל)7576
that is, his taking from the stones of the place, which are the letters of the word of G-d enclothed in the inanimate, vegetative and animal, and making of them one stone, which is the level of the yud; this is “and he placed [them] at his head” (see Zohar, Part I, 72b, and Parshas Vayetzei, 151, and Parshas Vayechi, 231, and what is explained on the verse “the stone of Israel”).
The stones are the letters of G-d’s word, clothed in the inanimate, vegetative and animal. Yaakov gathered them into one yud, “at his head.” The parenthesis points to places in the Zohar and to a discussion of “the stone of Israel.”


ואח״כ וישם אותה מצבה המשכת בחי׳ ו׳ שנמשך מהיו״ד והוא ענין אורייתא מח״נ [מחכמה נפקת] ויצק עליה שמן להיות מה להלן באימה ויראה אף כאן באימה ויראה:77
And afterward, “and he set it up as a pillar”: the drawing down of the level of the vav, which extends from the yud; and this is the matter of “the Torah comes forth from supernal Chochmah.” “And he poured oil on it,” so that “just as there [it was] in dread and awe, so here in dread and awe.”
The pillar is the vav that extends from the yud, the Torah coming forth from supernal Chochmah. The oil is the revelation of Chochmah in Torah, so that it is studied with the awe of Sinai.


(ב) ועי״ז ושבתי בשלום אל בית אבי בחי׳ יצחק כי אתה אבינו78 והוא הצחוק והתענוג שיהיה לע״ל [לעתיד לבוא] מבירורים אלו והיינו ע״י אתכפיא ואתהפכא נתברר מבחי׳ חר״ן ונהפך החי״ת לה״א להיות רנ״ה בחי׳ תענוג
(b) And through this, “I shall return in peace to my father’s house,” the level of Yitzchak, “For you are our father”; and this is the laughter and delight that there will be in the time to come from these refinements. That is, through subjugation and transformation, [it] is refined from the level of Charan (חרן), and the ches turns into a hei, to become rinah (רנה), the level of delight.
(b) The result is the return to “my father’s house,” Yitzchak, the future laughter and delight born of these refinements: Charan (חרן) is refined, its ches becomes a hei, and it becomes rinah (רנה), delight.


(ועד״ז בענין יצ״מ [יציאת מצרים] מיצר הגרון ע״ד בחי׳ חרן נחר גרוני79 כו׳ וימררו חיי אבותינו וכשנעשה יצ״מ [יציאת מצרים] הוא בחי׳ מצה משא״כ חמץ כענין ההפרש בין חרן לרנה):
(And similarly in the matter of the Exodus from Egypt (Mitzrayim): from the strait of the throat (meitzar hagaron), in the manner of the level of Charan, “my throat is parched,” etc., “and they embittered the lives of our fathers”; and when the Exodus from Egypt takes place, it is the level of matzah, as opposed to chametz, like the difference between Charan and rinah.)
The same is true of the Exodus. Mitzrayim is read as meitzar hagaron, the narrow strait of the throat, like the parched throat of Charan, when the Egyptians embittered our ancestors’ lives. Leaving Egypt is matzah, as against chametz, just as rinah is to Charan.


(ג) וגילוי ענג זה ע״י ב׳ בחי׳ שלום לרחוק ולקרוב80 ואז שם הוי׳ יהיה רק בבחי׳ אלקי׳ לגבי גילוי ההוא ולפיכך האבן הזאת שהיא בחי׳ המל׳ המקבלת משם הוי׳ יהיה בחי׳ בית אלקים
(c) And the revelation of this delight is through the two levels of peace, “to the far and to the near”; and then the Name Havayah will be only on the level of Elokim relative to that revelation. Therefore “this stone,” which is the level of Malchus that receives from the Name Havayah, will be the level of “a house of Elokim.”
(c) This delight is revealed through the two kinds of peace, to the far and to the near. Then Havayah is like Elokim relative to it, and the stone, Malchus, which receives from Havayah, becomes a “house of Elokim.”


(וגם י״ל [יש לומר] כיון דלע״ל [דלעתיד לבוא] יאמרו ליצחק כי אתה אבינו ע״כ שייך בחי׳ זו בשם אלקים וז״ש [וזהו שכתוב] צחוק עשה לי אלקים):81
(It may also be said: since in the time to come they will say to Yitzchak, “For you are our father,” this level is therefore connected with the Name Elokim; and this is [the meaning of] “Elokim has made laughter for me.”)
A further suggestion: because Israel will say “you are our father” to Yitzchak, the future level is linked to the Name Elokim, as in Sarah’s words, “Elokim has made laughter for me.”



In one’s avodah
A person’s bad emotions, the burning love for worldly things and anger, are not simply to be suppressed but turned around and directed to G-d alone; this teshuvah, done in the darkness of this world, brings G-d a delight that even the perfectly righteous cannot. Torah, even in its most earthly laws, is to be learned with the awe of Sinai, as the revelation of G-d’s own wisdom.
Questions for discussion
	Why must Yaakov first raise the stones to the highest level before he can draw supernal wisdom down into them?
	How does the parable of the talking bird explain why the service of teshuvah causes greater delight above than the service of the righteous?
	In what sense are letters “inanimate” relative to the ideas they carry, and what does this say about the world’s relation to the divine word?
	What does it mean that in the future creation will go “from something to nothing,” and how does this relate to Havayah becoming “Elokim”?
	How do the two kinds of peace, “to the far and to the near,” correspond to the pillar and the oil?

For children · ages 9–13
For the children at the table
The stones that became one

The big idea
When we bring the scattered things of the world back to G-d and turn even darkness into light, we give G-d a delight that will be fully seen in the Time to Come.


On his way to Charan, Yaakov took stones from the place and put them at his head; in the morning there was one stone, and he set it up as a pillar and poured oil on it. The maamar explains that the stones are letters. As stones build a house, letters build words, and G-d created the world with the letters of His word. Charan is the lowest place, where G-d’s voice is so hidden that the world seems to stand on its own. Yaakov gathered the many letters into one, the small letter yud, which stands for G-d’s wisdom, where everything is one. Then he set the stone up as a pillar, like the letter vav, a yud that reaches down. This is the Torah, which comes from G-d’s wisdom and reaches down into the laws of daily life. The oil shows that the same wisdom shines in those laws, so we learn them with awe, as at Mount Sinai. The purpose of it all is teshuvah, returning to G-d: taking strong feelings, like anger or wanting worldly things, and turning them toward G-d. Then Charan becomes rinah, joyful song, and Yaakov returns “in peace to my father’s house.”

The mashal
No one is amazed when a person speaks, because people always speak. But if a bird were to speak, everyone would be delighted, because it is new and unexpected. In the same way, when the darkness of this world is turned into light, it brings G-d a special delight.

Questions for the Shabbos table
	Why does turning darkness into light bring G-d more delight than light that was always there?
	What do the many stones that became one stone teach us about the letters of G-d’s word?
	This week, when you feel angry or want something too much, how can you turn that strong feeling toward G-d and toward good?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ושבתי בשלום
The note says the Mitteler Rebbe’s transcript of this maamar is printed there and opens with the verse “And Yaakov made a vow.” It is another record of the same discourse.
Kehot’s noteהנחת כ״א אדה״א בסה״מ תקס״ח ח״ב ע׳ תרכו מתחיל וידר יעקב נדר (וכן הוא ההתחלה בתו״ח). עוד הנחה בסה״מ הנחות הר״פ ע׳ סז. באוה״ת ויצא כרך א קצג, ב מציין הצ״צ שד״ה זה וד״ה ששים המה הנדפס בלקו״ת שה״ש נאמרו בשבת א׳. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. קיצורים באוה״ת כרך ה תתנד, ב. נדפסו במ״מ לדף כא, ד. לכללות מאמר זה ראה ד״ה ושבתי בשלום תשל״ח (נדפס בסה״מ מלוקט ח״ב ע׳ קנז). ד״ה זה תשמ״ז.
2ושבתי בשלום
Yaakov’s vow at Beis El: if he returns in peace to his father’s house, Havayah will be his G-d. The maamar reads it as a promise that Havayah will become “Elokim” relative to a higher revelation.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
3והאבן הזאת אשר שמתי מצבה יהיה בית אלקים
The continuation of the vow: the stone he set up as a pillar will be a house of G-d. The maamar asks what links the stone to the Name Havayah.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4וצריך להבין השייכות של האבן וכו׳
The note says this version, and Torah Chaim, raise further questions here beyond the two asked in our text.
Kehot’s noteבסה״מ תקס״ח ובתו״ח נמצאים עוד קושיות: ”אור אבא שהוא אור הראשון דאצי׳ יונק מן בחי׳ מזל השמיני דא״א והוא מזל ונוצר חסד ונק׳ בשם מזל העליון”. — סה״מ תקס״ה כרך ב ע׳ תתקמב. וראה בלקו״ת אמור לט, א. לשון יניקה, ומהו ההגדלה. ובסה״מ תקס״ה שם.
Paragraph 2
5ויפגע במקום
Yaakov reaches the place, takes of its stones and puts them at his head before sleeping. The maamar will read the stones as letters.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יא.
6וישם אותה מצבה
In the morning Yaakov sets up the stone as a pillar; the maamar will read this as the drawing down of the vav.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
7The parsha’s opening verse. The maamar reads Yaakov’s journey as the descent of divine light from the highest level to the lowest.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8יעקב הוא בחי׳ יו״ד עקב
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteע״ח שער סדר האצי׳ פ״ב. וראה פרדס שער עה״כ ערך יעקב. וערך עקב. קהלת יעקב ערך ישראל. ובכ״מ. ראה לקמן כז, ב. כט, א. לקו״ת בלק סח, ב. ר״ה סא, ד. אוה״ת וישב תתצד, ב. תצא ע׳ תתעו ואילך.
Paragraph 4
9Be’er Sheva and Charan become the two ends of the chain of worlds, the highest and the lowest.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
10צוה ישועות יעקב
The psalmist asks G-d to command the salvations of Yaakov; the maamar reads yeshuos as the 370 supernal lights that Yaakov draws down.
Psalms 44:5תהילים מ״ד:ה׳
אַתָּה־הוּא מַלְכִּי אֱלֹקִים צַוֵּה יְשׁוּעוֹת יַעֲקֹב:
Thou art my King, O G-d; command the salvation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מד, ה. ”ע׳ לקו״ת פ׳ חקת ד״ה על כן יאמרו המושלים שם בהביאור ס״ז א׳” — הג״ה בגיליון תו״א. קטע מכאן בד״ה לא תלבש שעטנז בסה״מ תרל״ב כרך ב ע׳ תסד עם הוספות.
11ש״ע נהורין עילאין
The Zohar speaks of the 370 lights; the Kehot note cites it as the source of the term.
Zohar I, 4bזח״א ד, ב
Kehot’s noteראה ד״ה ושבתי בשלום — תשל״ח (סה״מ מלוקט ח״ב ע׳ קס) הערה 44 שבתו״ח כאן (והוא הנק׳ שע״ה נהורין כמ״ש בזהר). ובתו״א [כאן] ישועות הם ש״ע נהורין עילאין (וראה בארוכה בהגהות לתו״א שם — באוה״ת פרשתנו קצב סע״א ואילך). ובאגה״ק ס״ג (קד, סע״ב): ישיעות הוא מלשון וישע . . דש״ע נהורין שבזוה״ק (ראה זח״א ד, ב. ח״ג קלג, סע״ב. ע״ח שער טו (שער הזיווגים) פ״ב ואילך. ועוד).
12ש״ע נהורין עילאין
The Idra Rabba also speaks of 370 lights; cited by the Kehot note for the term.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
13ש״ע נהורין עילאין
Etz Chaim, Sha’ar HaZivugim, cited by the Kehot note for the 370 lights and their place in the Arizal’s system.
Sefer Etz Chaim 15:2עץ חיים ט״ו:ב׳
… ש״ע ע״ה והכתר לבדו הכולל כולם הוא ש״ע נמצא כי בפן א׳ יש ט״ס כל א׳ כלולה מן המ״א הם ש״ע נהורין וכן בפן הב׳ ש״ע נהורין ממ״א אותיות הוי״ה הב׳ כנ״ל. גם נתבאר שם כי במצח דא״א מתלבש הדעת דעתיק (צ״ל דא״א) ובתוכו מתלבש היסוד דעתיקא וגם מזה המצח יורד הארה עד או״א כדי שיזדווגו כי הרי הוא נמשך מבחי׳ יסוד ודעת שהם בחי׳ זווג ושם נתבאר איך יורדים אורות אלו עד הגרון דא״א ושם נעשה הזווג מהחיך והגרון ונעשה בחינות אחע״ה שבגרון שהוא בחינת שם ס״ג ואהי״ה …
Sefer Etz Chaim (Public Domain)
14וישע ה׳ אל הבל
G-d “turned to” Hevel and his offering; the maamar takes vayisha as a sign that yeshuos means G-d’s light turning and descending toward what is below.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
15ונהר יוצא מעדן
A river goes out from Eden to water the garden, and from there divides. Eden is read as supernal Chochmah, and the dividing as the separateness that comes with descent.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 6
16ומשם יפרד
“And from there it divides [into four heads]”; the dividing of the river is read as the separateness that results when the light descends far from its source.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17שו״ה הגן כו׳ — בהשתלשלות רבות וצמצומים רבים
A manuscript variant: it reads “through descent and many contractions” instead of “through many stages of descent and many contractions.”
Kehot’s noteבבוך 1824: בהשתלשלות וצמצומים רבים.
Paragraph 7
18כמ״ש בס״י שני אבנים
The note points to the Chanukah maamar in Torah Ohr (29a) as another place that draws on this passage of Sefer Yetzirah; the excerpt given opens with the Chanukah lights.
Kehot’s noteפ״ד מט״ז עפ״י נוסח האריז״ל. ראה לקמן כט, א. לקו״ת במדבר ח, ב.
19בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made”: creation is through divine speech, so the “stones” are present above as the letters of creation.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 8
20מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds”: read to mean that every world, however many, lives from G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
21היש מספר לגדודיו
Bildad asks, “Is there any number to His troops?” The maamar uses it for the countless worlds and hosts.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג. ראה בסה״מ תרל״ה כרך א ע׳ נג.
Paragraph 9
22וכמארז״ל
A manuscript variant: it reads “as it says in the Zohar” instead of “as our Sages, of blessed memory, said”; the Kehot note locates it in the introduction to the Tikkunei Zohar, 12b.
Kehot’s noteבבוך 1824: וכמ״ש בזהר. — ת״ז בהקדמה יב, ב.
23אות הוא בצבאות שלו
The Talmud reads Tzevaos as “He is a sign among His hosts.” The maamar takes os as “letter”: the hosts live from one letter.
Chagigah 16aחגיגה ט״ז א
Kehot’s noteחגיגה טז, א. (ראה שם ע״י, ובחדא״ג).
24אות הוא בצבאות שלו
Per the Kehot note, manuscript Buch 1824 attributes this teaching to the Zohar, meaning the introduction to the Tikkunei Zohar.
Tikkunei Zohar 12bתקוני הזהר י״ב ב
25אלף אלפין ישמשונה
Daniel’s vision of thousands upon thousands serving before G-d; it shows the multitude of the hosts that nevertheless live from a single letter.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
26היש מספר לגדודיו
Brought again for the countless hosts.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27קדוש ה׳ צבאות
The angels’ “Holy, holy, holy is G-d of Hosts”; the Name Tzevaos is the starting point for the Sages’ reading.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 10
28השתלשלות כל העולמות . . צירופי האותיות שבבחי׳ דבר ה׳
Sha’ar HaYichud VehaEmunah explains at length how every creature is brought into being by combinations and substitutions of the letters of divine speech, the idea stated here.
Kehot’s noteראה תניא ח״ב פ׳
29ויקח מאבני המקום
The stones Yaakov took are read as the many letters of creation.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
30לך ה׳ הגדולה
David’s blessing lists greatness, might, glory, victory and splendor, which Kabbalah reads as the Sefiros; here it shows the Sefiros as they are one with G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 12
31ואות הה״א
The note says this passage about the hei is missing from the transcript of the maamar in Hanachos HaRap.
Kehot’s noteענין זה ליתא בהנחת הר״פ.
Paragraph 13
32וישם אותה מצבה
Yaakov sets up the stone as a pillar; the upright pillar is read as the vertical vav.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אות הוא״ו שעל ראשו נקודת היו״ד
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteראה לעיל טו, ד. לקו״ת תצא כט, ג.
Paragraph 14
34ויצק שמן על ראשה
Yaakov pours oil on top of the pillar; read as supernal Chochmah poured into Torah and mitzvos.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יח. באוה״ת פ׳ ויקהל ע׳ ב׳קד: ”ור״ל שאין תכלית המכוון להיות העלאה שזהו ענין וישם אותה מצבה, כ״א להיות המשכה, וזהו ויצוק שמן כו׳” עכ״ל.
35פי׳ שמן הוא בחי׳ חכמה עילאה
The Talmud says that in Tekoa, since they were used to olive oil, wisdom was common among them; the Kehot note cites it for the link between oil and Chochmah.
Menachot 85b:13–14מנחות פ״ה ב:י״ג-י״ד
גמ׳ (שמואל ב יד, ב) וישלח יואב תקועה ויקח משם אשה חכמה מאי שנא תקועה אמר רבי יוחנן מתוך שרגילין בשמן זית חכמה מצויה בהן: תנו רבנן (דברים לג, כד) וטובל בשמן רגלו זה חלקו של אשר שמושך שמן כמעין אמרו פעם אחת נצרכו להן אנשי לודקיא בשמן מינו להן פולמוסטוס אחד אמרו לו לך והבא לנו שמן במאה ריבוא
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמאו״א בערכו. ראה מנחות פה, ב: שמתוך שרגילין בשמן זית חכמה מצוי בהן.
36שמן משחת קודש
The oil of holy anointing used to sanctify the Mishkan and its vessels; here it illustrates oil as a symbol of supernal wisdom.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה.
Paragraph 15
37וכמארז״ל מה להלן באימה וביראה
The Talmud learns that Torah must be studied in dread and awe, as at Sinai. The maamar reads it as saying that Sinai’s revelation of supernal Chochmah is present in Torah study now.
Berakhot 22a:4ברכות כ״ב א:ד׳
דְּתַנְיָא: ״וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ״, וּכְתִיב בָּתְרֵיהּ ״יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחוֹרֵב״, מָה לְהַלָּן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ, אַף כָּאן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ.
for there is a teaching: "Thou shalt make them known unto thy children and thy children's children" (Deut. iv. 9) and it continues, "The day that thou stoodest before the L-rd thy G-d in Horeb" (Deut. iv. 10) — as [the Israelites stood at Horeb] with dread and fear aod trembling and shaking, so here [when teaching Torah] must it be with dread and fear and trembling and shaking.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כב, א. נתבאר בבונה ירושלים סי׳ קו. מאמרי אדה״ז הקצרים ע׳ שו. וראה לקמן מ, ד. סז, ב. לקו״ת נשא כב, ג. אוה״ת מטות ע׳ א׳רפה. ד״ה אשר ברא תשל״ט. כל הענין ליתא בהנחת הר״פ.
38ואשים דברי בפיך
“I have placed My words in your mouth”: the words of Torah a person speaks are G-d’s own, as at Sinai.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
39אנכי ה׳ אלקיך
The first of the Ten Commandments, heard directly from G-d at Sinai; an example of total revelation.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
40וירימה מצבה
When Yaakov made his covenant with Lavan he took a stone and raised it up as a pillar. The maamar uses the word “raised” to show that the pillar first had to be lifted up.
Genesis 31:45בראשית ל״א:מ״ה
וַיִּקַּח יַעֲקֹב אָבֶן וַיְרִימֶהָ מַצֵּבָה:
And Jacob took a stone, and set it up for a pillar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מה.
41נעוץ סופן בתחלתן . . כידוע
A further discussion of the principle that the end is wedged in the beginning.
Kehot’s noteראה אוה״ת ואתחנן ע׳ פט. וראה לעיל א, ב.
Paragraph 17
42כי הנה אבי
Further discussion of “my father” as Yitzchak and the future saying “For you are our father.”
Kehot’s noteראה אוה״ת תרומה ע׳ א׳תקכו. וראה גם באוה״ת כי תשא ע׳ א׳תתפז.
43כי אתה אבינו
“For You are our father, for Avraham did not know us.” The maamar uses the Sages’ reading that in the future Israel will say this to Yitzchak.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, טז.
Paragraph 18
44צחק עשה לי
Sarah’s words at Yitzchak’s birth, “G-d has made laughter for me; whoever hears will laugh with me.” The name Yitzchak is read as laughter and delight in the future tense.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
45לשון עתיד שיתגלה בחי׳ התענוג העליון
In Ki Sisa the Tzemach Tzedek notes that this needs study, since the third redemption is said to come in Yaakov’s merit, whereas here it is connected to Yitzchak.
Kehot’s noteע׳ אוה״ת ויחי שצט, ב. וראה באוה״ת פ׳ כי תשא ע׳ א׳תתפז שצ״ע שהרי גאולה שלישית בזכות יעקב, וכאן כ׳ שבזכות יצחק ע״ש. בד״ה כל שמעשיו מרובין תרנ״ג ע׳ ריז: ”מבואר בת״א פ׳ ויצא דהוא בחי׳ צחוק ותענוג עליון שיתגלו לע״ל, וכמארז״ל במד״ר ר״פ אחרי, שמח אינו אומר אלא ישמח ה׳ במעשיו עתיד הקב״ה לשמוח במעשיהן של צדיקים. שלע״ל דוקא יהי׳ גילוי השמחה מבחי׳ הבירורים דעכשיו בבחי׳ אתכפיא ואתהפכא”. ע״ש.
Paragraph 19
46צפור המדברת
The parable of the talking bird appears there, and this maamar builds on it.
Kehot’s noteאו״ת להה״מ (הוצאת קה״ת) פג, א. פו, ד. ועוד. ראה לקמן כה, ד. לקו״ת במדבר יט, ד. שלח מח, ד. שה״ש לז, א. תו״ח תולדות קנב, א. ויצא קסו, א. וישלח קצ, ג. שער האמונה עט, א. סה״מ תרכ״ז ע׳ שצ. סה״מ תער״ב ח״ב ע׳ תתקה. סה״מ תרמ״ג ע׳ קלג.
Paragraph 20
47ויצא יעקב מבאר שבע וילך חרנה
Charan, the destination of Yaakov’s journey, stands for the lowest, most separate world.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48נחר גרוני
“I am weary of my crying; my throat is parched.” The maamar links nichar with Charan: the divine voice “dried up” and hidden.
Psalms 69:4תהילים ס״ט:ד׳
יָגַעְתִּי בְקׇרְאִי נִחַר גְּרוֹנִי כָּלוּ עֵינַי מְיַחֵל לֵאלֹקָי:
I am weary of my crying; my throat is dried; Mine eyes fail while I wait for my G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, ד. רש״י פי׳ נחר יבש. וראה באבן עזרא ובמצודת ציון שם. ראה לקו״ת להאריז״ל פ׳ וישב. אוה״ת וארא ע׳ קעח.
49נחר גרוני
Rashi explains nichar as “dried out”; the Kehot note cites it, together with Ibn Ezra and Metzudas Tziyon there.
Rashi on Psalms 69:4רש"י על תהילים ס״ט:ד׳
נחר. יבש כמו (איוב ל׳:ל׳) חרה מני חורב: כלו עיני. כל תוחלת ממושכה קרויה כליון עינים כמו (דברים כ״ח:ל״ב) וכלות אליהם כל היום, מכלות עינים (ויקרא כ״ו:ט״ז) ועיני רשעים תכלינה (איוב י״א:כ׳):
has become parched Heb. נחר, dry, as (Job 30:30): “are burned (חרה) with heat.” my eyes fail Any drawn-out hope is called “failure of the eyes,” as (Deut. 28:32): “and pine after them all day”. [Similarly] (Lev. 26:16): “that cause the eyes to pine away”; (Job 11:20), “and the eyes of the wicked will pine away.”
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
50שנק׳ בחי׳ גרון שהוא קול כנודע
The note cites it for the throat as the level of voice.
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תשסז.
51נאלמתי דומי׳
“I was mute with silence”: the divine voice concealed in the world of separateness.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
Paragraph 21
52במקום שבעלי תשובה עומדין
The Talmud says penitents stand where the completely righteous cannot. The maamar explains it through the delight caused by transforming darkness.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ט ע׳ 183.
53יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
54יפה שעה אחת בתשובה
The Mishnah says one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
55כמ״ש בזהר פ׳ פנחס
The note says that from this point on, the Hanachos HaRap transcript gives the maamar only in brief.
Kehot’s noteרנא, ב ואילך. מכאן ואילך בהנחת הר״פ בקיצור.
56גער חי״ת קנה
“Rebuke the beast of the reed”; the Zohar reads chayas as the letter ches.
Psalms 68:31תהילים ס״ח:ל״א
גְּעַר חַיַּת קָנֶה עֲדַת אַבִּירִים בְּעֶגְלֵי עַמִּים מִתְרַפֵּס בְּרַצֵּי־כָסֶף בִּזַּר עַמִּים קְרָבוֹת יֶחְפָּצוּ:
Rebuke the wild beast of the reeds, The multitude of the bulls, with the calves of the peoples, Every one submitting himself with pieces of silver; He hath scattered the peoples that delight in war!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57באבוד רשעים רנה
“When the wicked perish there is joyous song”: rinah arises when evil is transformed.
Proverbs 11:10משלי י״א:י׳
בְּטוּב צַדִּיקִים תַּעֲלֹץ קִרְיָה וּבַאֲבֹד רְשָׁעִים רִנָּה:
When it goeth well with the righteous, the city rejoiceth; And when the wicked perish, there is joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יא, י.
58(וזהו . . לעמוד)
The note says this parenthesis also appears in the manuscript of the Alter Rebbe’s maamarim.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז. הענין נמצא בהנחות הר״פ, אבל שם בלי מוסגר.
Paragraph 22
59ואת רוח הטומאה אעביר
G-d promises to remove the spirit of impurity from the land; then there will be nothing left to refine.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב. ראה לקו״ת שה״ש לח, ד. וראה גם בשלח ב, א.
60בחריש ובקציר תשבות . . כמ״ש במ״א
“In plowing and in harvest you shall rest”; read as the end of the labor of refinement in the future.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, כא. ראה לקו״ת שה״ש לח, ד. בשלח ב, א.
Paragraph 24
61ושבתי כו׳ אל בית אבי
Yaakov’s return to his father’s house is read as the return from Charan to rinah, the delight of Yitzchak.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
62עושה שלום במרומיו
“He makes peace in His heights”: G-d unites opposing heavenly forces. The maamar uses it to define peace as the joining of opposites.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב.
63שמיכאל שר של מים
The Midrash says Michael is of water and Gavriel of fire, and they do not harm each other, because G-d makes peace between them.
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
Kehot’s noteבמד״ר יב, ח. ראה לקמן סו, א.
Paragraph 26
64שלום שלום לרחוק ולקרוב
“Peace, peace, to the far and to the near”; the doubled word is read as two kinds of peace, ascent and descent.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
65ב׳ בחי׳ שלום
The note cites it for the two levels of peace discussed here.
Kehot’s noteראה ד״ה פדה בשלום תשל״ח (סה״מ מלוקט ח״ב ע׳ יא) הערה 96.
Paragraph 27
66שו״ה בעולמות — ואזי אשוב אל
A manuscript variant: it reads “then he will come to” instead of “then I shall return to.”
Kehot’s noteבבוך 1824: ואזי אז יבא אל.
67וכחשכה כאורה
“Darkness is like light” before G-d; for His essence the differences of the chain of worlds do not exist.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
68כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim”: Havayah is like the sun, and Elokim the shield that covers it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
69בחי׳ נרתק לשם הוי׳
The note cites it for Elokim as a sheath for the Name Havayah.
Kehot’s noteראה ד״ה קדושים תהיו תרנ״ז אות ג.
70שו״ה ממש — ואז והיה
A manuscript variant: it reads “then it will be” instead of “and then, ‘will be.’”
Kehot’s noteבבוך 1824: ואזי אז יהי׳.
Paragraph 29
71אבל לעתיד . . בחי׳ שם הוי״ה יהי׳ אז בחי׳ אלקים
The note there cites Torah Chaim 26d for a different wording of this idea.
Kehot’s noteראה ד״ה ושבתי בשלום תשל״ח (סה״מ מלוקט ח״ב ע׳ קעז) הערה 205 שמציין לתו״ח כו, ד ושם: ”שהוי׳ יהי׳ בגילוי כמו שם אלקים”.
72והאבן הזאת אשר שמתי מצבה
The stone of the pillar that will be a house of Elokim; the maamar reads it as the lower world becoming a vessel for Havayah.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
73קיצור
The note says the summary is not found in this manuscript.
Kehot’s noteבבוך 1824 ליתא. באוה״ת כרך ה תתנד, ב קיצורים אחרים: קיצור. (א) פי׳ צוה ישועות יעקב המשכ׳ ש״ע נהורין שלמעלה מהשתלשלות ע״י ויקח מאבני המקום והעלה אותן לבחי׳ סוכ״ע ע״י היו״ד הנ״ל כלי הביטול, ואח״כ ושוי יתי׳ קמא שהוא כמ״ש קמה אלומתי וגם נצבה עלי׳ אחר עלי׳ לבחי׳ י״ג ת״ד שהן בחי׳ יודי״ן ווי״ן וכו׳ וכ״ז העלא׳. (ב) ואח״כ בחי׳ המשכה ויצוק שמן להיות מה להלן כו׳, וכ״ז ביציאה מבאר שבע לבחי׳ חרן בחי׳ נפרדים ניחר גרוני, נאלמתי דומי׳ וכשמברר שם נעשה רנה בחי׳ יצחק. (ג) ועלי׳ והמשכה זו ע״י בחי׳ שלום ואז יהי׳ הוי׳ נחשב בבחי׳ אלקים והאבן והאותיות יהיו כלים שיהי׳ בהן גילוי שם הוי׳ שנק׳ אז אלקים, ועוד יהי׳ עילוי אחר עילוי בחי׳ עשר אעשרנו עד שיגיע לבחי׳ לך ממש.
74וישם מראשותיו
Yaakov puts the stones at his head; summarized as gathering the letters into one yud.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ובמ״ש ע״פ אבן ישראל
The note says the explanation of “the stone of Israel” referred to here is found in Or HaTorah on Bereshis.
Kehot’s noteראה אוה״ת בראשית.
76אבן ישראל
“From there, the shepherd, the stone of Israel”; the parenthesis points to what is explained on this verse elsewhere.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77מה להלן באימה ויראה אף כאן באימה ויראה
The Talmud’s teaching that Torah must be studied with the awe of Sinai, summarized here.
Berakhot 22a:4ברכות כ״ב א:ד׳
דְּתַנְיָא: ״וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ״, וּכְתִיב בָּתְרֵיהּ ״יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחוֹרֵב״, מָה לְהַלָּן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ, אַף כָּאן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ.
for there is a teaching: "Thou shalt make them known unto thy children and thy children's children" (Deut. iv. 9) and it continues, "The day that thou stoodest before the L-rd thy G-d in Horeb" (Deut. iv. 10) — as [the Israelites stood at Horeb] with dread and fear aod trembling and shaking, so here [when teaching Torah] must it be with dread and fear and trembling and shaking.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
78כי אתה אבינו
What Israel will say to Yitzchak in the future.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79נחר גרוני
The parched throat, linked with Charan and here also with the narrow strait of Mitzrayim.
Psalms 69:4תהילים ס״ט:ד׳
יָגַעְתִּי בְקׇרְאִי נִחַר גְּרוֹנִי כָּלוּ עֵינַי מְיַחֵל לֵאלֹקָי:
I am weary of my crying; my throat is dried; Mine eyes fail while I wait for my G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לרחוק ולקרוב
The two kinds of peace, to the far and to the near.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81צחוק עשה לי אלקים
Sarah’s words, which link laughter, Yitzchak, with the Name Elokim.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayeitzei · Maamar 2
ביאור על הנ״ל
An Explanation of the Above
Yaakov, whose name joins the yud to the heel, draws the Infinite Light that is above all worlds down to the lowest level: by raising lifeless “stones,” the letters and the self-effacing Chochmah of the soul, and by descending to Charan to transform its darkness, he makes even the lowest into a “house of Elokim,” so much so that in the future even Havayah as it fills the worlds will seem only a concealment, Elokim.
The maamar in brief
The maamar asks two questions about Yaakov’s vow: how Havayah can become “Elokim,” and how a stone can become a “house of Elokim.” It answers through the figure of Yaakov, yud-akev, through whom the 370 supernal lights and the Infinite Light above the chain of worlds reach every Jewish soul. The stones Yaakov took are letters, lifeless beside the meaning they carry, as all creation is less than a letter before G-d; because they are lifeless, they can be raised highest, to the encompassing light. Only the yud, the vessel of self-nullifying Chochmah, has this power, and the pillar and the oil describe further stages: the ascent to the Thirteen Attributes of Mercy and the drawing down of supernal wisdom into the Torah, which should be studied with the awe of Sinai. Yaakov’s descent to Charan, the blocked “throat” where the kelipos draw nourishment, is for the sake of transformation, turning Charan into rinah, song, and bringing the laughter of Yitzchak. In the future, when evil is transformed, the Infinite Light itself will be revealed; the raised stone will be a dwelling for G-d, and each endless ascent will pass through a “tithe,” the self-nullification of Keser.

Outline
	1The questions and Yaakov’s nameHow can Havayah become Elokim, and a stone a house of Elokim? Yaakov is “salvations”: through him the 370 lights and all divine flows come down.¶1–2
	2The light above the chain of worldsThe worlds live from a contracted ray; through Yaakov the Infinite Light itself, above all worlds, shines on every Jewish soul.¶3
	3Stones are lettersLetters house meaning as stones house a person, and are lifeless beside it; all creation is one letter before G-d. Being lifeless, letters can rise to the encompassing light, as the end of a circle joins its beginning.¶4–5
	4The yud, the pillar and the oilOnly the yud, vessel of self-nullifying Chochmah, is raised; the pillar is a further ascent to the Thirteen Attributes of Mercy (yuds and vavs). A gloss explains why the vav here is higher than the yud, and the oil as a flow from the hidden mind into the laws of the Oral Torah.¶6–9
	5Torah study with the awe of SinaiThe goal is the oil: supernal Chochmah drawn into the Torah, even its laws about worldly matters. Knowing this, one studies with the awe of Sinai, for before the Infinite Light nothing is hidden.¶10–12
	6From Be’er Sheva to Charan, and the laughter of YitzchakYaakov descends from the source of the self-nullifying attributes to Charan, the choked throat where the flow is blocked, as in exile and in self-centered study, in order to transform it: Charan becomes rinah, and the joy of Yitzchak will be revealed with Mashiach.¶13–16
	7Peace, and the fulfillment of the vowThe return comes through peace, which joins opposites. In the future the Infinite Light itself will be revealed, so Havayah in the worlds will be as Elokim, and the raised letters will become a house of Elokim.¶17–20
	8The endless tithesEvery future ascent needs a remnant of the previous level as an arousal from below, the “tithe.” A parenthetical note explains this as Keser, the silent self-nullification between levels, doubled because Keser has two partzufim.¶21–22


Key concepts
	Yaakov as yud-akevיעקב — יו״ד עקב
	Yaakov’s name split into yud (the highest point) and akev (heel): he draws the light that is above all worlds down to the very lowest level.

	The 370 lightsש״ע נהורין
	Supernal lights, hinted in the letters ש״ע of yeshuos, “salvations,” which are revealed through Yaakov.

	Letters as stonesאבנים הן אותיות
	Following Sefer Yetzirah, letters are “stones”: they house meaning as stones house a person, and they are lifeless beside it; for that very reason they can be raised highest.

	Chochmah as koach mahחכמה — כ״ח מ״ה
	Chochmah read as “the power of ‘what’”: the self-effacing core of the mind and soul, the only vessel in which the Infinite Light rests.

	Yuds and vavsיודי״ן ווי״ן
	In the Kabbalistic image of the Thirteen Attributes of Mercy, the source-point of each hair is a yud and the extended hair a vav; the maamar maps Yaakov’s stone “at his head” and “as a pillar” onto these.

	Charan and rinahחרן — רנה
	Charan, the “parched throat” where the divine flow is blocked and the kelipos draw nourishment, is transformed into rinah, song, as the ches opens into a hei.

	Subjugation and transformationאתכפיא ואתהפכא
	Subduing the sitra achra and then turning its darkness into light; this brings the “laughter” of Yitzchak and is the purpose of the descent.

	Havayah and Elokimהוי׳ ואלקים
	Havayah is the inner light that gives life; Elokim is the concealment that shields it. In the future, even Havayah as it fills the worlds will be only “Elokim” beside the revealed Infinite Light.

	The tithe as Keserמעשר — כתר
	The remnant of each level that triggers the next ascent; it is the Keser, a tenth of the ten Sefiros, whose silent self-nullification lets a world rise to the one above.


Section 1 · ¶1–2
The questions and Yaakov’s name
1ביאור על הנ״ל1
An explanation of the above.
This heading marks the maamar as a further explanation of the discourse just before it in Torah Ohr on Parshas Vayeitzei. It takes up the same verses about Yaakov’s journey and the stone he set up, and explores them more deeply.




2והיה הוי״ה לי לאלקים והאבן הזאת אשר שמתי מצבה יהיה בית אלקים2.3 להבין ענין תפלה ובקשה זו שהוי״ה יהי׳ [יהיה] בבחי׳ אלקים והאבן בבחי׳ בית אלקים.
“And Havayah will be to me as Elokim, and this stone, which I have set up as a pillar, shall be a house of Elokim.” [We need] to understand the meaning of this prayer and request: that Havayah will be at the level of Elokim, and the stone at the level of a house of Elokim.
Yaakov’s vow at Beis El reads simply, “Havayah will be my G-d.” The maamar reads it as a request that the Name Havayah, G-d as He transcends the world, come to be at the level of Elokim, G-d as He is present within nature; and that the stone Yaakov set up become a dwelling for G-d. Both parts of the verse need explaining.


וכדי להבין4 איך תהיה האבן במדרגה גדולה כ״כ [כל כך] להיות מכון ומשכן להשראת קדושה עליונה עד שיהיה חל שם שמים על האבן שתהיה נק׳ בשם בית אלקים.
And in order to understand how the stone could be at so great a level as to be a foundation and a dwelling for the resting of supernal holiness, to the point that the Name of Heaven would rest upon the stone, so that it would be called by the name “house of Elokim,”
The second question: a stone is the lowest, most lifeless kind of matter. How could it become a place where supernal holiness rests, so that it is called by G-d’s Name, “house of Elokim”?


הנה צריך להבין ענין הפרשה כולה ויצא יעקב5 כו׳ והענין דכתיב צוה ישועות יעקב6 בחי׳ יעקב נקרא ישועות
we must understand the meaning of the whole portion, “And Yaakov went out,” etc. The matter [is this]: it is written, “Command the salvations of Yaakov.” The level of Yaakov is called “salvations” (yeshuos).
To answer, the Alter Rebbe turns to the whole parsha, starting from “And Yaakov went out.” He introduces a verse from Tehillim, “Command the salvations of Yaakov,” which links the name Yaakov with the word yeshuos, salvations.


וביאור מלת ישועות הנה שרש התיבה הוא ש״ע [ש״ע (370)] ושאר אותיות הם נוספות בתיבה כלומר שע״י בחינת יעקב מתגלין ש״ע [ש״ע (370)] נהורין7 עילאין
And the explanation of the word yeshuos: the root of the word is ש״ע [whose numerical value is 370], and the remaining letters are additions to the word. That is to say, through the level of Yaakov the 370 supernal lights (shin-ayin nehorin ila’in) are revealed.
The word ישועות is read as a root, ש״ע, with added letters. ש״ע has the numerical value 370, recalling the Kabbalistic teaching of 370 supernal lights. So “the salvations of Yaakov” means that Yaakov is the channel through which these lofty lights are revealed.


וגם ש״ע הוא מלשון וישע ה׳ אל הבל8 שהוא לשון הפנה דהיינו שכל פינות והמשכות עליונות פונות ונמשכות ע״י בחי׳ יעקב יו״ד עקב.
And also, ש״ע is from the expression “And G-d turned to Hevel,” which is an expression of turning [toward]. That is, all supernal turnings and drawings-down turn and are drawn down through the level of Yaakov, [which is] yud-akev (a yud [and] a heel).
A second reading of ש״ע: in “And G-d turned (vayisha) to Hevel and his offering,” the same letters mean turning toward, attending to. All of G-d’s “turnings” toward the world, His flows of light downward, pass through Yaakov. The name Yaakov is split into yud (the first letter) and akev (heel): the yud, the highest point, reaches down into the heel, the lowest part.




Section 2 · ¶3
The light above the chain of worlds
3וענין נהורין והמשכות הללו היינו גילוי ההארות והמשכות מאור א״ס עצמו שכשמו כן הוא אין לו סוף כו׳.
And the meaning of these lights and drawings-down is the revelation of the illuminations and drawings-down from the Infinite Light (Or Ein Sof) itself, which, as its name is, so it is: it has no end, etc.
The “lights” and “drawings-down” are revelations of the Infinite Light itself. Its name, Ein Sof, “without end,” describes exactly what it is: boundless.


ואינו בגדר עלמין כלל וכולא קמיה כלא ממש חשיב ולית מחשב׳ תפיסא ביה ואין ערוך אליו כו׳.
And it is not within the bounds of worlds at all; “all before Him is considered as truly nothing,” and “no thought can grasp Him,” and there is nothing comparable to Him, etc.
The Infinite Light does not belong to the category of worlds at all. Compared with it, everything is as nothing, no thought can grasp it, and nothing bears any comparison to it.


כי מלכותך מלכות כ״ע [כל עלמין]9 והודו וזיוו על ארץ ושמים כו׳ זיו והארה בעלמא המתלבש׳ ומתפשטת בתוך עלמין להוות׳ [להוותם]
For “Your kingship is a kingship over all worlds,” and “His glory” and His radiance “is over earth and heaven,” etc.: merely a radiance and illumination, which is clothed and spreads within the worlds to bring them into being
What does fill the worlds is only a ray of G-d’s light. G-d’s “kingship,” His relationship to the worlds as their King, is called a mere “glory” and “radiance” over earth and heaven: a glow, not the source itself. The Alter Rebbe adds the word “radiance” to the verse to make this point.


ולהחיותם להיות חיים וקיימים מאין ליש בבחי׳ העלם והסתר אור א״ס ב״ה עצמו שלא יבטלו העולמות במציאות ויחזרו להיות אין ואפס כמו שהיו
and to give them life, so that they be living and existing, from nothingness into being, in a manner of concealment and hiding of the Infinite Light, blessed be He, itself, so that the worlds would not be nullified out of existence and return to being nothing and naught, as they were [before];
This ray gives the worlds life and brings them into being from nothing. It must come in a concealed way: were the Infinite Light itself revealed, the worlds would be nullified and return to nothing, as they were before creation.


דהיינו ע״י כמה צמצומים והתלבשות שונות בירידת המדרגות כדרך וסדר ההשתלשלות אבל אור א״ס ב״ה בעצמו ובכבודו רם ונשא כו׳ והוא למעלה מעלה מבחינת ההשתלשלות
that is, through many contractions (tzimtzumim) and various enclothements in the descent of the levels, according to the way and order of the chain of descending worlds (hishtalshelus). But the Infinite Light, blessed be He, in Its essence and Its glory, is exalted and uplifted, etc., and is far, far above the level of hishtalshelus.
The concealment happens through many contractions (tzimtzumim) and garments, level after level down the chain of worlds. The Infinite Light as it is in itself remains exalted far above this whole chain.


וע״י בחי׳ יעקב יו״ד עקב10 נמשך אא״ס [אור אין סוף] ב״ה שלמעלה מבחי׳ ההשתלשלות שיאיר למטה בגילוי הנפש אלקות שבכל א׳ מישראל להיות גילוי אור א״ס ב״ה ממש על נפשו.11
And through the level of Yaakov, yud-akev, the Infinite Light, blessed be He, which is above the level of hishtalshelus, is drawn down, so that it shines below, in a revelation to the G-dly soul that is in each and every Jew, so that there is a revelation of the very Infinite Light, blessed be He, upon his soul.
Here is Yaakov’s unique role: through him, the light that transcends the chain of worlds is drawn down to shine openly on the G-dly soul of every Jew. This is Yaakov as yud-akev: the highest reaching the lowest.




Section 3 · ¶4–5
Stones are letters
4והיינו ע״י שלקח מאבני המקום וישם12 מראשותיו. אבנים הן אותיות כמ״ש בס״י [בספר יצירה] שני אבנים13 בונות שתי בתים.
And this is through his having taken “of the stones of the place, and he put [them] at his head.” Stones are letters, as it is stated in Sefer Yetzirah: “Two stones build two houses.”
Yaakov draws down the transcendent light by taking “the stones of the place” and putting them at his head. Following Sefer Yetzirah, which calls letters “stones” (two letters make two combinations, “two stones build two houses”), the stones are letters.


והטעם שנקראו אותיות בשם אבנים הוא כי כמו שע״י כמה אבנים נבנה בית לשבת אדם כו׳
And the reason that letters are called by the name “stones” is that, just as through a number of stones a house is built for a person to dwell in, etc.,
The first reason letters are called stones is that stones are put together to build a house for a person to live in.


כך ע״י כמה צירופי אותיות נעשי׳ [נעשית / נעשים] תיבות ומכמה צירופי תיבות נעשה ענין שלם שמתוכו מובן ומושג איזה השכלה והשגה
so through a number of combinations of letters words are made, and from a number of combinations of words a complete subject is made, from within which some concept and comprehension is understood and grasped.
In the same way, letters are combined into words, and words into a whole passage, and through that passage an idea can be understood.


והרי השכל שורה ומתלבש באותיות הללו וכתפארת אדם לשבת בית14 ע״י צירופי אבנים ועוד טעם אחר15 כי
And the intellect rests and is clothed in these letters, just as “with the beauty of a man, to dwell in a house,” through combinations of stones. And there is yet another reason:
The idea “lives” in the letters as a person lives in a house built of stones; the Alter Rebbe borrows the phrase “the beauty of a man, to dwell in a house” from Yeshayahu. He then gives a second reason.


כמו שהאבנים הם דומם ואין להם ערך ויחוס לאדם הדר בבית שנבנה מהאבנים כך האותיות הן בחי׳ דומם לגבי השכל השורה ומתלבש בהם ואין להם ערך ויחוס אליו
just as the stones are inanimate and have no comparison or relation to the person who lives in the house built of the stones, so the letters are at the level of the inanimate relative to the intellect that rests and is clothed in them, and have no comparison or relation to it.
Stones are lifeless, and they have nothing in common with the living person who dwells among them. In the same way letters are, so to speak, lifeless compared with the idea they carry; they bear no comparison to it.


ולכן בטלים הם לגבי השכל (ועמ״ש בפ׳ בראשית בד״ה להבין בתוספת ביאור ענין וייצר) ולכן נק׳ הוי׳ צבאות אות הוא בצבא דילי׳ [דיליה]16 שכל17
Therefore they are nullified relative to the intellect. (And see what is written in Parshas Bereishis, in the discourse beginning “To understand, with an additional explanation of the matter of ‘And He formed.’”) And therefore He is called “Havayah Tzevakos” [Havayah of hosts]: “He is a sign (os) among His host,” for all
Because letters are nothing next to the idea, they are wholly subordinate to it. The parenthesis sends the reader to a maamar in Parshas Bereishis on “And He formed.” This explains the Name “Havayah Tzevakos”: the Talmud’s phrase “He is a sign (os) in His host” is read with os meaning “letter.”


העולמות והברואי׳ [והברואים] נתהוו מבחי׳ אותיות שבעשרה מאמרות שנברא בהם העולם יהי אור יהי רקיע כו׳.
the worlds and the creatures came into being from the level of the letters of the Ten Utterances with which the world was created: “Let there be light,” “Let there be a firmament,” etc.
All worlds and creatures came into being from the letters of the Ten Utterances of creation, such as “Let there be light.” So every created thing is, at root, letters of G-d’s speech.


וכל צבא השמים העליונים אלף אלפין ורבוא רבבן18 ולגדודיו אין מספר19 הם בטלים לגבי אור א״ס ב״ה כבטול האותיות שהן בחי׳ דומם לגבי השכל מאחר שהם בחי׳ גבול ת״ק שנה כו׳
And all the host of the upper heavens, “a thousand thousands and ten thousand times ten thousand,” and “to His troops there is no number,” are nullified relative to the Infinite Light, blessed be He, like the nullification of the letters, which are at the level of the inanimate, relative to the intellect. Since they are at the level of limitation, [a span of] five hundred years, etc.,
Even the vast heavenly hosts, described in Daniel as thousands upon thousands and myriads upon myriads, are nullified before the Infinite Light the way letters are nothing next to the idea. They are finite, limited even in measure, like the “five hundred years” used to describe the distances between the heavens.


ונבראים ומחודשים מאין ליש הרי אין ערוך אליו ית׳ וכנודע ענין הערך במספר20 שמספר א׳ לגבי אלף אלפים כו׳ יש לו איזה ערך ויחוס
and are created and brought into being anew from nothingness into being, there is no comparison [between them and] Him, may He be blessed. And as is known regarding comparison in number: the number one, relative to a thousand thousands, etc., has some comparison and relation;
Since they are finite and created from nothing, there is no comparison between them and G-d. The example of numbers makes this sharper: even one next to millions is still a fraction of it, and so it bears some relation.


משא״כ אליו ית׳ שהוא א״ס ב״ה אין ערוך כלל ולכן נק׳ אות הוא בצבא דילי׳ [דיליה] שכל הצבאות אינן אלא בחי׳ אות א׳ לגבי אור א״ס ב״ה.
which is not so with Him, may He be blessed, who is the Infinite One (Ein Sof), blessed be He: there is no comparison at all. And therefore it is said, “He is an os among His host,” for all the hosts are nothing but a single letter (os) relative to the Infinite Light, blessed be He.
But between any finite thing and the Infinite there is no ratio at all. That is why the Sages say “He is an os among His host”: all the hosts together are no more than one letter before the Infinite Light.




5והנה באבני המקום שהם בחי׳ אותיות כתיב וישם מראשותיו21 שהגביה והעלה אותם למעלה מעלה מבחי׳ ההשתלשל׳ [ההשתלשלות] דהיינו לבחי׳ סוכ״ע
Now, concerning “the stones of the place,” which are the level of letters, it is written, “and he put [them] at his head”: that he raised and elevated them far, far above the level of hishtalshelus, that is, to the level of the light that encompasses all worlds (sovev kol almin).
“He put them at his head” means Yaakov raised the letters, the lowest level, far above the whole chain of worlds, to the light that encompasses all worlds (sovev), which transcends every level.


כי לפי שהאותיות הן בחי׳ דומם לכך יש להם כח ויכולת לעלות למעלה מעלה כנודע שנעוץ תחלתן בסופן דייקא וסוכ״ע הוא כמשל העיגול שממטה נעשה מעלה. וכמ״ש ומתחת זרועות עולם.22
For since the letters are at the level of the inanimate, they therefore have the power and ability to rise far, far above, as is known, that “their beginning is wedged in their end,” specifically; and sovev kol almin is like the analogy of the circle, in which what is below becomes above. And as it is written, “and beneath are the arms of the world.”
Precisely because letters are “lifeless” and have no sense of self, they can rise highest. Sefer Yetzirah teaches that the end is bound up with the beginning, and the encompassing light is like a circle, where the lowest point is as close to the source as the highest. The verse “and beneath are the arms of the world” is read the same way: the eternal “arms” reach to what is lowest.




Section 4 · ¶6–9
The yud, the pillar and the oil
6והנה כתיב ויקח מאבני המקום23 ולא כל אבני לפי שלא כל האותיות יש להן כח זה
Now, it is written, “He took of the stones of the place,” and not “all the stones,” because not all the letters have this power,
The verse says Yaakov took “of the stones,” some of them, not all. The Alter Rebbe reads this as a hint that not every letter can be raised to the highest level.


אלא אות היו״ד שהוא בחי׳ כלי לחכמה וחכמה הוא כח מ״ה [מה] בחי׳ בטול ולכך שורה שם ומתגלה אור א״ס ב״ה הסוכ״ע כי הוי׳ בחכמה24 כו׳ ואין אור א״ס ב״ה שורה ומתגלה אלא במי שבטל כו׳.
but only the letter yud, which is the level of a vessel for Chochmah (wisdom); and Chochmah is koach mah (the power of “what”), the level of self-nullification (bittul). Therefore the Infinite Light, blessed be He, the light that encompasses all worlds (sovev kol almin), rests and is revealed there, for “Havayah, with Chochmah,” etc.; and the Infinite Light, blessed be He, rests and is revealed only in one who is nullified, etc.
Only the yud can. The yud, the smallest letter, a mere point, is the “vessel” for Chochmah; and Chochmah is read as koach mah, “the power of ‘what,’” a mind that sees itself as nothing. The Infinite Light rests only where there is such self-nullification, as the verse “Havayah founded the earth with Chochmah” implies.


וזהו האבן אשר שם מראשותיו (ועמ״ש25 ע״פ מאמר הרע״מ [הרעיא מהימנא] פ׳ כי תשא בענין אבנא למשקל בה דא י׳) ואח״כ וישם אותה מצבה26 וכתרגומו ושוי יתה קמא27 שהוא
And this is “the stone that he had put at his head.” (And see what is written on the saying of the Ra’aya Mehemna in Parshas Ki Sisa concerning “a stone to weigh with: this is yud.”) And afterward, “and he set it up as a pillar,” and as the Targum renders it, “and he placed it standing,” which is
So “the stone he put at his head” is the yud, as the Ra’aya Mehemna says, “a stone to weigh with: this is yud.” Then Yaakov raised the stone into a standing pillar; Targum Onkelos renders this “he placed it standing.”


כמ״ש קמה אלמתיוגם נצבה שמה שהיתה האבן מונחת למטה בארץ אח״כ הקים אותה והגביה אותה עוד ממטה למעלה28
as it is written, “my sheaf arose and also stood upright.” That is, whereas the stone had been lying below on the ground, afterward he stood it up and raised it further, from below upward.
The same word is used in Yosef’s dream: “my sheaf arose and also stood upright.” The stone first lay on the ground and then was stood upright, a further raising from below to above.


והיינו עליי׳ [עלייה] אחר עליי׳ [עלייה] לבחי׳ ומקורות י״ג מדות רחמים עליונים שהן בחי׳ יודי״ן ווי״ן2930 כי מקום יניקת השערה והגומא שלה הוא בחי׳ י׳ והשערה עצמה שהיא המשכה היא בחי׳ ו׳
And this is ascent after ascent, to the level and the sources of the thirteen supernal attributes of mercy, which are the level of yuds [and] vavs; for the place where the hair draws its nourishment, and its follicle, is the level of yud, and the hair itself, which is a drawing-down, is the level of vav.
This second raising reaches the source of the Thirteen Attributes of Mercy. In Kabbalah these are pictured as the thirteen “arrangements” (tikkunim) of the supernal beard, and each hair has two parts: the follicle, a contracted point where it draws its nourishment, which is a yud, and the hair itself, a line that carries the flow downward, which is a vav.


וזהו וישם מראשותיו וישם אתה מצבה שמתחלה כאשר שם מראשותיו היא בחי׳ יו״ד ואח״כ נעשה מצבה הוא בחי׳ וא״ו וכל בחי׳ הללו הם בחי׳ העלאה ממטה למעלה
And this is “and he put [them] at his head … and he set it up as a pillar”: at first, when he put it at his head, it is the level of yud; and afterward, when it becomes a pillar, it is the level of vav. And all these levels are levels of elevation from below upward.
So the two stages of the verse correspond to these two letters: the stone at his head is the yud, and the stone set up as a pillar is the vav. Both stages are ascents from below upward.


והיינו התעלות חכמה שבנפש לאור א״ס ב״ה השורה ומתגלה בה כי הנפש היא בחי׳ נברא ומחודש מאין ליש בבחי׳ אותיו׳ [אותיות] כו׳
That is, the ascent of the Chochmah in the soul to the Infinite Light, blessed be He, which rests and is revealed in it; for the soul is at the level of a being created and brought into being anew from nothingness into being, at the level of letters, etc.
In a person, this is the raising of the Chochmah of the soul to the Infinite Light that rests in it. The soul itself is a created being, made “from nothing” through divine letters, which is why it can be compared to the stones.


וצריך להעלות׳ ממטה למעלה לאור א״ס ב״ה הסוכ״ע וישוב אל31 ה׳ וירחמהו מבחי׳ י״ג מדות הרחמים והעלאה זו היא בבחי׳ חכמה דוקא כ״ח מ״ה [מה]:32
And one must raise it from below upward, to the Infinite Light, blessed be He, the light that encompasses all worlds: “and let him return to G-d, and He will have mercy on him,” from the level of the thirteen attributes of mercy. And this elevation is specifically through the level of Chochmah, koach mah.
The soul must be lifted to the encompassing light, as Yeshayahu says, “Let him return to G-d, and He will have mercy on him”: mercy from the level of the Thirteen Attributes. This ascent comes specifically through Chochmah, koach mah, the self-effacing core of the soul.




7הגה״ה [הגהה]
Gloss.
A gloss (hagahah) follows: a note set apart from the main text, answering a difficulty raised by what was just said.




8לכאורה אינו מובן כי היודי״ן שבת״ד [שבתיקוני דיקנא] הוא גבוה מהוי״ו כמ״ש לעיל כי מקום יניקת השערה והגומא שלה הוא בחי׳ יו״ד דהיינו מקום יניקתה ממו״ס [ממוחא סתימאה] שהוא הגבה מאד נעלה מהשערות עצמן שהן בחי׳33 ו׳.
At first glance this is not understood, for the yuds in the tikkunim (arrangements) of the beard are higher than the vavs, as stated above: the place where the hair draws nourishment, and its follicle, is the level of yud, that is, the place where it draws nourishment from the Mocha Stima’ah (the Hidden Mind), which is exceedingly higher and more exalted than the hairs themselves, which are the level of vav.
The difficulty: in the beard’s tikkunim the yud, the follicle through which the hair draws from the Mocha Stima’ah, the “hidden mind” of the highest level, is far higher than the vav, the hair that extends out from it. So a move from yud to vav should be a descent, not a further ascent.




9והרי בחי׳ וישם אתה מצבה משמע שהוא עלייה אחר עלייה למעלה מבחי׳ מראשותיו שהוא בחי׳ יו״ד. וזהו תרתי דסתרי.
Yet the level of “and he set it up as a pillar” implies that it is ascent after ascent, higher than the level of “at his head,” which is the level of yud. And this is two [statements] that contradict each other.
Yet the plain order of the verse makes the pillar, the vav, an ascent beyond “at his head,” the yud. The two claims seem to contradict each other.


אך פי׳ מראשותיו הוא בחי׳ חכמה דאצילות ואח״כ וישם אתה מצבה שנעשית בחי׳ ו׳ הוא בחי׳ אבא יונק ממזלא34 שבחי׳ השערות דת״ד [דתיקוני דיקנא] שהן ווי״ן גבוה מהיו״ד דח״ע [דחכמה עילאה].
But the explanation is: “at his head” is the level of the Chochmah of Atzilus; and afterward, “and he set it up as a pillar,” when it becomes the level of vav, is the level of Abba, who draws nourishment from the Mazla; for the level of the hairs of the tikkunim of the beard, which are vavs, is higher than the yud of Chochmah Ila’ah (supernal Chochmah).
The answer: the two letters belong to different levels. The yud of “at his head” is the Chochmah of Atzilus, while the vav of the pillar is Abba (Chochmah) as it draws nourishment from the Mazla, one of the tikkunim of the beard. Those hairs, though only vavs, stand higher than the yud of supernal Chochmah, so the vav of the higher level surpasses the yud of the lower one.


אח״כ ויצק שמן על ראשה35 היינו המשכה ממו״ס [ממוחא סתימאה] ממש לתוך המזלות כו׳ ומזה ממש נמשך הגלוי למטה בהלכו׳ שבתורה שבע״פ [שבעל פה] ששרשן מנימין דמו״ס [דמוחא סתימאה] וע״ז נאמר סלסלה ותרוממך36 כו׳:
Afterward, “and he poured oil upon its top”: that is, a drawing-down from the Mocha Stima’ah itself into the mazalos, etc. And from this itself the revelation is drawn down below, into the laws of the Oral Torah, whose root is in the strands of the Mocha Stima’ah. And of this it is said, “Exalt her, and she will uplift you,” etc.
The oil Yaakov poured on the top of the pillar is a flow from the Mocha Stima’ah itself into the mazalos. From there it comes down into the laws of the Oral Torah, which are rooted in the strands of the hidden mind; hence “Exalt her (the Torah), and she will uplift you.”




Section 5 · ¶10–12
Torah study with the awe of Sinai
10אך אין זה תכלית המכוון רק שאח״כ ויצק שמן על ראשה שמן היינו המשכת חכמה עילאה שהיא התורה ורצונו ית׳ שנמשכו ע״י בחי׳ יעקב יו״ד עקב
However, this is not the ultimate intent; rather, [the intent is] that afterward “he poured oil upon its top.” Oil is the drawing-down of Chochmah Ila’ah (supernal Chochmah), which is the Torah and His will, may He be blessed, which are drawn down through the level of Yaakov, yud-akev,
Returning to the main text: the raising of the stone is not the goal. The goal is the oil, a drawing down of supernal Chochmah, which is the Torah and G-d’s will, and this comes through Yaakov, yud-akev, the one who brings the highest down to the lowest.


כמ״ש ויקם עדות ביעקב37 ותורה שם בישראל להיות בעסק התורה שלמטה בגשמיות המחליף פרה בחמור כו׳
as it is written, “He established a testimony in Yaakov and set a Torah in Israel”: that in the study of the Torah below, in physical matters, [as in] “one who exchanges a cow for a donkey,” etc.,
“He established a testimony in Yaakov and set a Torah in Israel”: the Torah was given through Yaakov. Its purpose is that even when studying laws about physical matters, such as the case of someone who trades a cow for a donkey, a person should find G-d’s wisdom there.


גילוי המשכת חכמה עילאה38 שכל פרטי הלכות שנפרדו הם יסודתם בהררי קדש39 עליון חכמה עילאה שכך חייבה חכמתו ורצונו ית׳.
there should be a revelation of the drawing-down of Chochmah Ila’ah; for all the details of the laws, which have become separate, have “their foundation in the mountains of holiness” above, in Chochmah Ila’ah, for so His wisdom and will, may He be blessed, determined.
Every detailed law, though it seems to stand apart as a matter of this world, is rooted in supernal Chochmah, “the mountains of holiness.” Each ruling is what G-d’s wisdom and will determined.




11ואי לזאת יהי׳ [יהיה] עסק התורה ג״כ עד״ז להמשיך חכמה עילא׳ [עילאה] בנפשו ועי״ז נעשה אתכפייא סט״א [סטרא אחרא] ואתהפכא כו׳.
Therefore the study of Torah must also be in this manner: to draw Chochmah Ila’ah into one’s soul. And through this the sitra achra (the other side) is subdued (iskafya) and transformed (is’hapcha), etc.
So Torah study should be done with this awareness: drawing G-d’s supernal wisdom into one’s own soul. That is what subdues the sitra achra (iskafya) and even transforms it (is’hapcha).


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מה להלן באימה וביראה אף כאן באימה כו׳ שתפול על האדם אימה ופחד בעסקו בתורה כמו בשעת קבלתו בהר סיני.
Therefore our Sages, of blessed memory, said: “Just as there [it was] with dread and with awe, so here [it must be] with dread,” etc.: that dread and fear should fall upon a person when he occupies himself with the Torah, as at the time it was received at Mount Sinai.
This is why the Sages taught that just as the Torah was received at Sinai with dread and awe, so it must be studied with dread and awe. A person should feel the same fear when he studies as Israel felt when they received the Torah.




12והנה שם בהר סיני כל העם ראו את הקולות40 ואת הלפידים41 וכו׳ פנים בפנים42 דבר ה׳ עמכם כו׳.
Now, there at Mount Sinai, “all the people saw the sounds and the flames,” etc.; “face to face G-d spoke with you,” etc.
At Sinai the awe was natural: the people saw the thunder and the flames, and G-d spoke to them “face to face.”


והאיך ימשיך כל אדם יראה זו עליו בכל זמן אלא כאשר ישים האדם אל לבו שהתורה שהוא לומד היא המשכת חכמה עילאה ושם שורה ומתגלה אור
And how can every person draw this awe upon himself at all times? Only when a person takes to heart that the Torah he studies is the drawing-down of Chochmah Ila’ah, and there rests and is revealed the Infinite Light,
How can a person feel that awe every day, without the thunder and lightning? By taking to heart that the Torah he learns is G-d’s own wisdom drawn down, and that the Infinite Light rests in it.


א״ס ב״ה שלמעלה מעלה מגדר ההשתלשלות וקמיה כחשיכה כאורה43 מעלה ומטה רוחניות וגשמיות שוין א״כ אין כאן הסתר פנים כלל ע״כ מה להלן כו׳ הכל שוה.
blessed be He, which is far, far above the bounds of the chain of descending worlds (hishtalshelus); and before Him “darkness is as light”: above and below, spiritual and physical, are equal. If so, there is no hiding of the Face here at all. Therefore, “just as there,” etc.: all is equal.
That light is above the whole chain of worlds, and to it “darkness is as light”: higher and lower, spiritual and physical, are all the same. So there is no concealment in Torah study; G-d is as present as at Sinai, and the awe of Sinai applies now too.




Section 6 · ¶13–16
From Be’er Sheva to Charan, and the laughter of Yitzchak
13והנה להבין תכלית ירידת יעקב יו״ד עקב להיות הש״ע [הש״ע (370)] נהורין בגילוי למטה וליקח מאבני המקום44 להעלותם למעלה ולהמשיך אח״כ בחי׳ שמן הוא בחי׳ חכמה עילאה מלמעלה למטה.
Now, [we need] to understand the purpose of the descent of Yaakov, yud-akev: that the 370 lights be revealed below, and to take “of the stones of the place” to raise them upward, and afterward to draw down the level of oil, which is the level of Chochmah Ila’ah, from above to below.
The maamar now asks why Yaakov had to descend at all: to reveal the 370 lights below, to raise the “stones,” and then to draw down the “oil” of supernal Chochmah.


וירידה זו הוא מ״ש ויצא יעקב מבאר שבע.45 באר הוא מקור ומעיין הנובע ז׳ מדות46 עליונות לך ה׳ הגדולה והגבורה47 כו׳ שהן בחי׳ לך בחי׳ ביטול.
And this descent is what is written, “And Yaakov went out from Be’er Sheva.” Be’er (well) is the source and flowing spring of the seven (sheva) supernal attributes, “Yours, G-d, are the greatness and the might,” etc., which are the level of “Yours,” the level of self-nullification (bittul).
The descent is Yaakov’s leaving Be’er Sheva, read as “the well of seven”: the source of the seven supernal emotive attributes listed in “Yours, G-d, are the greatness and the might.” Because they are all “Yours,” they are wholly given over to G-d, a state of bittul.


וילך חרנה חר״ן (ע״ה [עליו השלום])48 בגימ׳ [בגימטריא] גרו״ן רק בחי׳ גרו״ן היינו כשהקול יוצא כדרכו49 בלי עכוב ובלי מונע
“And he went toward Charan.” Charan (חר״ן), with the kollel, is numerically equal to garon (גרו״ן, throat). But the level of garon is when the voice goes out in its normal way, without hindrance and without obstruction;
He went to Charan. The letters of Charan (חרן) add up, counting the word itself as one, to the value of garon (גרון), “throat.” The throat is where the voice passes out freely and without obstruction.


אבל חר״ן אותיות נחר50 היינו מ״ש יגעתי בקראי51 נחר גרוני. והיינו כשגובר בו יסוד האש52 כי הקול כלול אש רוח ומים.
whereas charan has the letters of nichar, as it is written, “I am weary with my crying; my throat is parched (nichar).” And this is when the element of fire prevails in it; for the voice is composed of fire, air and water.
But Charan also has the letters of nichar, “parched,” as in “my throat is parched.” This is the throat when the element of fire overwhelms it; the voice is made of three elements, fire, air and water.


רוח הוא עיקר התפשטות הבל הלב ומים היינו לחלוחית הריאה ואש הוא המחלק את הקול להיות ההפסק להתחלק בה׳ מוצאות הפה כלי הדבור.
Air is the essential extension of the breath of the heart; water is the moisture of the lung; and fire is what divides the voice, making the pause so that it divides into the five articulations of the mouth, the organs of speech.
Air is the breath rising from the heart, water is the moisture of the lungs, and fire is what cuts the voice into separate sounds, the five groups of letters formed by the organs of speech.




14וכשגובר יסוד האש ביותר הוא המפסיק את הקול53 עד שאינו יכול לצאת במשך ההעברה כדרכה.
And when the element of fire prevails excessively, it is what interrupts the voice, until it cannot go out in the continuous passage of its normal way.
Fire in moderation divides the voice into letters; in excess it chokes the voice altogether, so that it cannot flow out in its normal, continuous way.


וכך הוא בחי׳ חרן היינו בחי׳ המפסיק את הקול שהוא ההמשכה מחיות ואור א״ס ב״ה שלא להיות ההמשכה כדרכה בקדושה דוקא
And so is the level of Charan: that is, the level of what interrupts the voice, which is the drawing-down of the life-force (chayus) and light of the Infinite One, blessed be He, so that the drawing-down is not in its normal way, in holiness alone,
Charan is that choking of the voice. Spiritually, the “voice” is the flow of life-force and light from the Infinite One into the worlds, and in Charan that flow no longer runs in its proper channel, purely within holiness.


אלא שיש גם לקליפות וס״א [וסטרא אחרא] יניקה ואחיזה בהמשכה זו ואזי נק׳ בבחי׳ נאלמתי דומיה54 שנפסק הקול וההמשכה ונעשה בחי׳ נפרד ובחי׳ זו הוא בין בהנהגת העולמות
but rather the kelipos (husks) and the sitra achra also have nourishment and a hold in this drawing-down. And then it is called by the level of “I was mute with silence,” for the voice and the drawing-down are interrupted, and there comes to be the level of separateness. And this level is both in the conduct of the worlds,
Instead the kelipos and the sitra achra, the forces that oppose holiness, draw nourishment from it. This is the state of “I was mute with silence”: the flow is cut off, and what remains feels itself separate from G-d. It shows up on two planes, first in how the worlds are run.


שהוא ענין גלות ישראל ושעבוד מצרים ובבל מחמת תגבורת האש ותוקף הדין ובין בכל נפש מישראל בעבודת ה׳ שעסק התורה שלו הוא בבחי׳ נפרד
which is the matter of the exile of Israel and the subjugation of Egypt and Babylon, because of the intensity of the fire and the strength of judgment; and in every Jewish soul, in the service of G-d, when his study of Torah is in a state of separateness
In the running of the worlds, it appears in the exile of the Jewish people and their subjugation in Egypt and Babylon, which the maamar traces to an excess of fire, that is, of severe judgment. It shows up also in the individual Jew, whose Torah study can be done with a sense of self, apart from G-d.


ולא בבחי׳ ביטול לאור א״ס ב״ה להיות גילוי חכמתו כו׳ מחמת תגבורת האש וחמימות שמצד גופו ונפש הבהמית אשר נמשך אחריהם.55
and not in a state of self-nullification (bittul) to the Infinite Light, blessed be He, so as to be a revelation of His wisdom, etc., because of the intensity of the fire and heat that come from his body and the animal soul, after which he is drawn.
Such study lacks the self-nullification that lets G-d’s wisdom be revealed in it. The cause is again “fire”: the heat and passion of the body and the animal soul, which the person follows.


אך הנה תכלית ירידה זו של בחי׳ יעקב מאגרא רמה מבאר שבע מקו׳ מדות העליונות שהן ביטול אליו ית׳ לך ה׳ הגדולה כו׳ לבירא עמיקתא מקום החרן המפסיק ומעכב את קול ההמשכה להיות בחי׳ נפרד.56
But the purpose of this descent of the level of Yaakov “from a lofty peak,” from Be’er Sheva, the source of the supernal attributes, which are self-nullification to Him, may He be blessed (“Yours, G-d, is the greatness,” etc.), “to a deep pit,” the place of Charan, which interrupts and holds back the voice of the drawing-down so that it becomes the level of separateness,
Yet Yaakov’s descent had a purpose. He went “from a lofty peak to a deep pit”: from Be’er Sheva, the source of the supernal attributes that are all “Yours,” down to Charan, where the flow is blocked and separateness reigns.


הוא כדי להיות אתכפיא ואתהפכא ואזי נעשה מחרן רנה כי החי״ת נפסק ונעשה ה״א. כמ״ש בזהר ע״פ גער חית קנה5758 שמחמץ נעשה מצה.
is in order that there be subjugation (iskafya) and transformation (is’hapcha); and then from Charan (חרן) is made rinah (רנה, joyous song), for the ches is broken open and becomes a hei, as it is stated in the Zohar on the verse “Rebuke the beast (chayas) of the reeds,” that from chametz (חמץ) is made matzah (מצה).
The purpose is to subdue and then transform the darkness. When that happens, Charan (חרן) becomes rinah (רנה), joyful song: the closed ches (ח) opens into a hei (ה). The Zohar makes the same point about chametz (חמץ) becoming matzah (מצה), where likewise a ches becomes a hei.




15וזהו ושבתי בשלום59 אל בית אבי ושבתי מחר״ן. אל בית אבי זהו בחי׳ יצחק ויצחק נק׳ ע״ש צחק עשה לי60 אלקים
And this is “and I shall return in peace to my father’s house”: “and I shall return” from Charan. “To my father’s house”: this is the level of Yitzchak; and Yitzchak is so called on account of “G-d has made laughter (tzechok) for me,”
Yaakov’s vow, “I shall return in peace to my father’s house,” is read as the return from Charan. “My father’s house” is Yitzchak, whose name comes from Sarah’s words, “G-d has made laughter for me.”


והוא בחי׳ רנ״ה שנעשה מחר״ן וכתיב כל השומע יצחק לי יצחק הוא לשון עתיד דהיינו בביאת המשיח ב״ב [במהרה בימינו] שאז אהפוך אל עמים61 וגו׳ דכד אתכפייא ואתהפכא
and it is the level of rinah, which is made from Charan. And it is written, “whoever hears will laugh (yitzchak) for me”: yitzchak is in the future tense, that is, at the coming of Mashiach, speedily in our days, for then “I will transform the peoples,” etc.; for when [the sitra achra] is subdued and transformed,
Yitzchak, laughter, is the same as rinah, the song made from Charan. Sarah also said “whoever hears will laugh for me,” and yitzchak there is future tense: the laughter belongs to the days of Mashiach, when, as Tzefaniah says, G-d will transform the peoples to call on His Name, and the sitra achra will be subdued and transformed.


אזי נעשה בחי׳ צחוק וחדוה כמו עד״מ צחוק המלך והשרי׳ מענין התהפכות דבר רחוק וזר כמו מצפור מדברת שזהו דבר חידוש משא״כ מאדם המדבר שדרכו בכך לא שייך צחוק.
then there comes to be the level of laughter and joy; as, by way of analogy, the laughter of the king and the ministers at the transformation of something remote and strange, as from a bird that speaks, which is a novelty; whereas with a man who speaks, whose way is to do so, laughter does not apply.
Transformation brings laughter because laughter comes from surprise. A king and his ministers would laugh with delight at a bird that talks, since that is a wonder, but not at a man who talks, since that is expected. So too, darkness turned into light gives a unique delight above.




16ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה] עומדין62 כו׳ משום דאתהפכא חשוכא כו׳. וגם ארז״ל [אמרו רבותינו זכרונם לברכה] אם ישראל עושין תשובה63 נגאלין כו׳ שזהו תכלית ביאת המשיח להיו׳ [להיות] הצחוק והחדוה כד אתכפייא סט״א [סטרא אחרא] ואתהפכא חשוכא לנהורא.
Therefore our Sages, of blessed memory, said, “In the place where baalei teshuvah (returnees) stand,” etc., because darkness is transformed, etc. And our Sages, of blessed memory, also said, “If Israel do teshuvah, they are redeemed,” etc.; for this is the purpose of the coming of Mashiach: that there be the laughter and joy, when the sitra achra is subdued and darkness is transformed into light.
This is why the Sages say that where baalei teshuvah stand, even the completely righteous cannot stand: in teshuvah darkness itself is turned into light, which brings the greatest delight. And redemption depends on teshuvah, because the whole purpose of Mashiach’s coming is this joy of darkness turned to light.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] שלעתיד יאמרו על יצחק64 כי אתה אבינו65 שתכלית ירידת הנשמה בגוף בעוה״ז ותכלית ירידת ישראל בגלות ושעבוד ודוחק פרנסה הוא כדי שיעלו ויבאו ויגיעו לבחי׳ יצחק הוא הצחוק והחדוה כו׳:
And this is [the meaning of] the saying of our Sages, of blessed memory, that in the future they will say to Yitzchak, “For you are our father”; for the purpose of the descent of the soul into the body in this world, and the purpose of the descent of Israel into exile and subjugation and the pressure of earning a livelihood, is so that they will ascend and come and reach the level of Yitzchak, which is laughter and joy, etc.
The Talmud relates that in the future Israel will say to Yitzchak, “You are our father.” The soul’s descent into a body, and Israel’s descent into exile and the struggle to earn a living, are all for the sake of reaching Yitzchak: the laughter and joy of transformation.




Section 7 · ¶17–20
Peace, and the fulfillment of the vow
17אך כיצד ישוב מבחי׳ חרן לבחי׳ יצחק הנ״ל הנה לזה אמר הכתוב בשלום כי שלום הוא המחבר ומקשר ב׳ הפכים
But how does one return from the level of Charan to the level of Yitzchak mentioned above? For this the verse says, “in peace”; for peace is what joins and binds two opposites,
How does one get from Charan, blocked separateness, back to Yitzchak, joy? The verse answers: “in peace.” Peace is what joins two opposites into one.


כמ״ש עושה שלום במרומיו בין מיכאל66 כו׳67 שלום שלום לרחוק68 שנעשה קרוב כו׳ ובשלום ב׳69 שלום ממטה למעלה וממעלה למטה כמ״ש במ״א.70
as it is written, “He makes peace in His heights,” between Michael, etc.; “Peace, peace to the far and to the near”: to the far one who becomes near, etc. And beshalom (in peace) is two [kinds of] peace, from below upward and from above downward, as explained elsewhere.
The Midrash explains that G-d “makes peace in His heights” between the angel Michael (water, kindness) and the angel Gavriel (fire, severity). Likewise “peace, peace to the far and to the near” means peace to the one who was far and has come near, that is, the baal teshuvah. The doubled word, and the letter ב (two) in beshalom, point to two kinds of peace, from below upward and from above downward.




18והנה כשיתגלה הצחוק העליון לעתיד כד אתכפיא ואתהפכא דהיינו שלא יהיה שליטה ויניקה לקליפות וסט״א [וסטרא אחרא] כלל וכמ״ש ואת רוח הטומאה71 אעביר מן הארץ.
Now, when the supernal laughter is revealed in the future, when [the sitra achra] is subdued and transformed, that is, when the kelipos and the sitra achra will have no dominion or nourishment at all, as it is written, “And I will remove the spirit of impurity from the earth,”
In the future the “supernal laughter” will be revealed, when evil is fully subdued and transformed and the kelipos have no hold at all, as Zechariah says, “I will remove the spirit of impurity from the earth.”


אזי יזדכך חומריות העולם וגסותו שלא יהיה בבחי׳ יש ודבר נפרד בפ״ע [בפני עצמו] רק הכל יוכלל בבחי׳ אין
then the materiality and coarseness of the world will be refined, so that it will not be at the level of something (yesh), a thing separate unto itself; rather, all will be included in the level of nothing (ayin).
Then the world’s coarseness will be refined. It will no longer feel itself as yesh, a separate “something”; everything will be absorbed into ayin, the G-dly “nothing” from which it came.


כי זהו תכלית בריאת העולמות מאין ליש כדי לאהפכא מבחי׳ יש לבחי׳ אין ואזי והיה הוי׳ לי לאלקים.
For this is the purpose of the creation of the worlds from nothing into something: in order to transform [them] from the level of yesh to the level of ayin. And then, “Havayah will be to me as Elokim.”
That is the purpose of creating something from nothing: so that the “something” be turned back into “nothing,” consciously nullified to G-d. And that is the fulfillment of Yaakov’s request, “Havayah will be to me as Elokim.”


כי הנה אלקי׳ היינו ההעלם והצמצו׳ להיות העולמות נבראים מאין ליש והוי״ה היינו בחינת פנימיות אור א״ס ב״ה המחי׳ [המחיה] ומהוה כו׳
For Elokim is the concealment and the contraction (tzimtzum), so that the worlds are created from nothing into something; and Havayah is the level of the inner dimension (pnimiyus) of the Infinite Light, blessed be He, which gives life and brings into being, etc.
To explain: Elokim is G-d’s concealment and contraction, which lets the worlds exist as “something”; Havayah is the inner Infinite Light that actually gives them life and being.


וכמ״ש כי שמש ומגן72 הוי״ה אלקים שאלקי׳ נעשה בחי׳ מגן לשם הוי״ה שהוא בבחי׳ השמש כו׳.
As it is written, “For a sun and a shield is Havayah Elokim”: Elokim becomes the level of a shield for the Name Havayah, which is at the level of the sun, etc.
“A sun and a shield is Havayah Elokim”: Havayah is like the sun, and Elokim is the shield that screens it so that creatures can bear it.


אך כל זה הוא בבחינת ההשתלשלות וירידת המדרגות שהוא בבחי׳ זיו והארה שמאור א״ס ב״ה להוות ולהחיות נבראים כסדר ירידת השתלשלות המדרגות מדרגה אחר מדרגה.
But all this is in the realm of the chain of descending worlds (hishtalshelus) and the descent of the levels, which is at the level of a radiance and illumination from the Infinite Light, blessed be He, to bring created beings into being and give them life according to the order of the descending chain of levels, level after level;
But this whole arrangement of Havayah hidden by Elokim belongs to the chain of worlds, where only a ray of the Infinite Light gives life to creatures step by step down the levels.


שמדרגות עליונים מקבלים אור היותר עליון ורוחני כו׳ וכל מה שלמטה מטה מתצמצם ומתלבש כו׳.
for the upper levels receive the most sublime and spiritual light, etc., and whatever is lower and lower is contracted and clothed, etc.
Higher levels receive a finer, more spiritual light; the lower the level, the more the light is contracted and clothed.


אבל לע״ל [לעתיד לבוא] כשיתגלה הצחוק העליון שהוא מבחי׳ אתהפכא כו׳ יהיה גילוי אא״ס [אור אין סוף] ב״ה בעצמו ובכבודו שלמעלה מעלה מבחינת השתלשלות
But in the time to come, when the supernal laughter is revealed, which is from the level of transformation, etc., there will be a revelation of the Infinite Light, blessed be He, in Its essence and Its glory, which is far, far above the level of hishtalshelus.
In the future, with the laughter of transformation, the Infinite Light as it is in itself, beyond the whole chain of worlds, will be revealed.


כי עין בעין יראו73 כו׳ וראו כל בשר74 כו׳ ובאו במערות צורים75 ובמחילות עפר מפני פחד76 ה׳ וגו׳.
For “eye to eye they will see,” etc.; “and all flesh will see,” etc.; “and they will enter the caves of the rocks and the holes of the dust, from before the terror of G-d,” etc.
The prophets describe this: “eye to eye they will see,” “all flesh will see” together, and people will hide in caves “from before the terror of G-d.” The revelation will be direct and overwhelming.




19ואז יהי׳ [יהיה] בחי׳ הוי״ה שהוא אור א״ס ב״ה הנמשך ומתפשט להתלבש בתוך עלמין בסדר ההשתלשלות.
And then the level of Havayah, which is the Infinite Light, blessed be He, that is drawn down and spreads to be clothed within the worlds in the order of hishtalshelus,
Then the Name Havayah, the Infinite Light as it flows down and is clothed in the worlds, will itself be seen as Elokim.


נחשב בחי׳ אלקים דהיינו בחי׳ צמצום שבאמת אין זה אלא זיו והארה מצומצמת לגבי אור א״ס ב״ה בעצמו ובכבודו שלפניו מעלה ומטה שוין וכחשיכה כאורה.77
will be considered the level of Elokim, that is, the level of contraction; for in truth it is nothing but a contracted radiance and illumination compared to the Infinite Light, blessed be He, in Its essence and Its glory, before which above and below are equal, and “darkness is as light.”
In that revelation Havayah will count as Elokim, a contraction. Compared with the Infinite Light in itself, before which above and below are the same and “darkness is as light,” even Havayah as it is in the worlds is only a contracted glow. This is the deeper meaning of “Havayah will be to me as Elokim.”




20והאבן הזאת אשר שמתי מצבה78 הוא בחינת יו״ד כלי החכמה שמבחי׳ אותיות בחי׳ דומם דהיינו בחי׳ התהוות מאין ליש רק לפי אשר שמתי מצבה שהגבהתי והעליתי כו׳
“And this stone, which I have set up as a pillar”: this is the level of yud, the vessel of Chochmah, which is from the level of letters, the level of the inanimate, that is, the level of coming into being from nothing into something. But since “I have set [it] up as a pillar,” for I raised and elevated [it], etc.,
Now the second question is answered. “This stone” is the yud, the vessel of Chochmah, a letter, lifeless and created from nothing. But Yaakov raised it as a pillar, lifting it up.


לכך יהי׳ [יהיה] לה כח ויכולת להיות בית אלקים שיהיה בחי׳ אלקים זה שהוא אוא״ס [אור אין סוף] ב״ה שבתוך עלמין שורה ומתגלה בבחי׳ אותיות הללו והאותיות תהיינה בבחי׳ משכן ומכון לשבתו ית׳.
therefore it will have the power and ability to be a “house of Elokim”: that this level of Elokim, which is the Infinite Light, blessed be He, that is within the worlds, will rest and be revealed in these letters, and the letters will be a dwelling and an established place for His abode, may He be blessed.
Because of that, it gained the power to become a “house of Elokim”: the divine light within the worlds, which will then be called Elokim, will rest and be revealed in these letters, and the letters will become a dwelling for G-d.




Section 8 · ¶21–22
The endless tithes
21וכל זה הוא ע״י בחי׳ יעקב יו״ד עקב צוה ישועות יעקב79 גילוי הש״ע [הש״ע (370)] נהורין שבהן וע״י נזכה לכל בחי׳ האלו. וכל אשר תתן לי80 עשר אעשרנו לך.
And all this is through the level of Yaakov, yud-akev: “Command the salvations of Yaakov,” the revelation of the 370 lights that are in them; and through this we will merit all these levels. “And of all that You give me, I will tithe, tithe it (aser a’asrenu) to You.”
All this comes through Yaakov, whose “salvations” reveal the 370 lights. Then the maamar turns to the end of Yaakov’s vow, “of all that You give me I will tithe, tithe it,” where the Hebrew doubles the verb.


הענין הוא כי הנה נודע שיהיה עילוי אחר עילוי לאין קץ ימות המשיח ותחה״מ [ותחיית המתים] כמה שמיטין ויובלות כו׳ וכל עילוי גדול מחבירו.
The matter is this: it is known that there will be elevation after elevation without end, [in] the days of Mashiach and the Resurrection of the Dead, many Shemitah cycles and Jubilees, etc., and each elevation greater than the other.
It is known that the future will bring endless ascents, the days of Mashiach, the Resurrection, and cycle after cycle beyond, each higher than the one before.


אך קודם העילוי שאחר העילוי צריך להיו׳ [להיות] נשאר מעילוי הראשון בבחי׳ אתעדל״ת [אתערותא דלתתא] לאתעדל״ע [לאתערותא דלעילא] שבעילוי הב׳ ואתעדל״ת [ואתערותא דלתתא] זו הנשארת מן העילוי הראשון נק׳ בחי׳ מעשר.81
But before the elevation that comes after [each] elevation, there must remain from the first elevation [something] in the manner of an arousal from below, for the arousal from above that is in the second elevation; and this arousal from below that remains from the first elevation is called the level of maaser (the tithe).
Each new ascent needs a trigger from below. Something of the earlier level must remain to serve as an “arousal from below” that draws the next “arousal from above.” That remnant is called maaser, the tithe.




22וז״ש [וזהו שכתוב] וכל אשר תתן לי82 לעתיד דהיינו כל העליות שיהיה עד אין קץ עשר אעשרנו ויהי׳ [ויהיה] הרבה מעשרות לכל עילוי בחי׳ מעשר בפ״ע [בפני עצמו] ותמיד עשר אעשרנו עד שיגיע לך לבחי׳ אור א״ס ב״ה עצמו
And this is what is written, “And of all that You give me,” in the future, that is, all the ascents that there will be without end, “I will tithe, tithe it”: there will be many tithes, for each ascent a level of tithe of its own, and always “I will tithe, tithe it,” until it reaches “to You,” to the level of the Infinite Light, blessed be He, itself.
“All that You give me” refers to the endless ascents of the future. The doubled “I will tithe, tithe it” means many tithes, one for each ascent, going on until the ascent reaches “to You,” the Infinite Light itself.


וכמו שהוא ית׳ א״ס כך יהיו עליות עד א״ס והכל ע״י בחי׳ יעקב יו״ד עקב כו׳
And just as He, may He be blessed, is infinite, so there will be ascents without end; and all is through the level of Yaakov, yud-akev, etc.,
Since G-d is infinite, the ascents toward Him never end. All of them come about through Yaakov, the yud reaching down to the heel.


כנ״ל וד״ל [ודי למבין]:(ובענין מ״ש בפי׳ עשר אעשרנו ואתעדל״ת [ואתערותא דלתתא] זו כו׳ נק׳ בחי׳ מעשר כו׳. נראה כי הכתר הוא הממוצע83 בין עולם העליון לעולם התחתון84 שהוא סוף בחי׳ עליונה ומקור וראש לבחי׳ תחתונה
as [explained] above; and this suffices for one who understands. (And regarding what was said in explaining “I will tithe, tithe it,” that this arousal from below, etc., is called the level of the tithe, etc.: it appears that Keser (the Crown) is the intermediary between an upper world and a lower world, for it is the end of the upper level and the source and head of the lower level,
The main text closes here, and a parenthetical note follows, explaining why the remnant that triggers each ascent is called a “tithe.” The key is Keser, the Crown: it is the point where two worlds meet, the lowest level of the higher world and the head of the lower one.


כמו מלכות דאצי׳ כתר לבריאה ומלכות דבריאה כתר ליצירה כו׳. ולכן הנה להיות עליית העולמות שיתעלה העשייה בקדוש׳ [בקדושה / בקדושת] היצירה ממש הוא ע״י אמצעות הכתר דעשייה שהוא בחי׳ מעשר מע״ס [מעשר ספירות] דעשיי׳ [דעשייה].
as Malchus (sovereignty) of Atzilus is Keser to Beriah, and Malchus of Beriah is Keser to Yetzirah, etc. And therefore, for the ascent of the worlds, so that Asiyah be elevated into the very holiness of Yetzirah, it is through the medium of the Keser of Asiyah, which is the level of a tithe of the ten Sefiros of Asiyah.
For example, Malchus, the last Sefirah of Atzilus, becomes the Keser, the first Sefirah, of Beriah, and so on down. So when Asiyah rises into Yetzirah, it does so through its own Keser, and Keser, being one of ten Sefiros, is a “tenth,” a tithe, of Asiyah.


והענין כי כתר הוא לשון שתיקה כמו כתר לי זעיר.85 ושתיקה הוא בחינת בטול וע״ז נאמר יונת אלם86 כו׳. והוא בחינת בעמדם תרפינה כנפיהן.87
The explanation is that keser is an expression of silence, as in “Wait (kaser) for me a little.” And silence is the level of self-nullification (bittul), and of this it is said, “the silent dove,” etc. And it is the level of “when they stood, they let down their wings.”
Why Keser? The word keser is linked to silence, as in the verse “Wait (kaser) for me a little.” Silence expresses self-nullification, like “the silent dove,” and like the angels in Yechezkel’s vision who “let down their wings” when they stood still.


וע״י בטול זה יוכל להתעלות אח״כ ליצירה כי א״א להיות עליי׳ [עלייה] ממהות למהות כי אם שיוכלל תחלה בבחי׳ אין ממש וזהו ענין העמוד שבין ג״ע [גן עדן] התחתון לג״ע [לגן עדן] העליון כו׳
And through this self-nullification it is able afterward to rise to Yetzirah; for it is impossible for there to be an ascent from one essence to another essence unless it is first absorbed into the level of actual nothing (ayin). And this is the matter of the pillar that is between the lower Gan Eden and the upper Gan Eden, etc.
Only through such self-nullification can a level rise to the next one. A thing cannot pass from one definite state to another unless it first dissolves into “nothing.” This is also why, between the lower and upper Gan Eden, there is a “pillar” through which souls pass.


וכמו צמיחת התבואה מזרע הנזרע בארץ הוא ע״י שמתחלה מתבטל מהות הזרע ונעשה בחי׳ אין רק שנשאר כחו בכח הצומח ועי״ז אח״כ נעשה הגידול נפלא יותר מהיש שהי׳ [שהיה] תחלה כו׳.
And [it is] like the sprouting of grain from a seed sown in the earth, which comes about through the essence of the seed first being nullified and becoming the level of nothing, except that its power remains in the power of growth; and through this, afterward, the growth becomes more wondrous than the something that was at first, etc.
The analogy is a seed: it must first rot in the ground and lose its form, keeping only its power to grow; only then does it sprout into something far greater than the seed it was.


ועד״ז עליי׳ [עלייה] יצירה בבריאה צ״ל תחלה בבחינת בטול ואין והוא בחי׳ כתר דיצירה כו׳ וזהו ענין אשר שם שמות בארץ8889 בחי׳ וחד חרוב ומה שהוא בבחי׳ אלף השביעי ולא בבחי׳ עשירית היינו
And similarly, the ascent of Yetzirah into Beriah must first be in the level of self-nullification and nothingness, and this is the level of the Keser of Yetzirah, etc. And this is the matter of “Who has made desolations in the earth,” the level of “and one [thousand years] desolate”; and that it is at the level of the seventh thousand and not at the level of a tenth, this is
So too Yetzirah can rise into Beriah only through self-nullification, which is its Keser. The same idea explains “Who has made desolations in the earth” and the teaching that of the world’s seven thousand years, one will be “desolate”: a time of nothingness before a higher state. But why is it the seventh thousand, a seventh, and not a tenth, as a tithe would be?


כי היכל ק״ק [קדש הקדשים] שהוא היכל השביעי כולל ג״ר [ג׳ ראשונות] אבל עיקר העליי׳ [העלייה] ע״י הכתר כו׳. וע״ד זה יש עליות אין קץ.
because the Heichal (chamber) of the Holy of Holies, which is the seventh heichal, includes the first three [Sefiros]; but the main ascent is through Keser, etc. And in this manner there are ascents without end.
Because the seventh chamber, the Holy of Holies, contains within it the first three Sefiros; still, the main ascent comes through Keser. This pattern, nullification then ascent, repeats without end.


ומ״ש עשר אעשרנו ב׳ עישורין היינו כי הכתר כלול מב׳ פרצופין עתיק וא״א כו׳ שהוא בחי׳ תחתונה שבמאציל ושרש הנאצלים כו׳ וב׳ בחי׳ אלו יחד נק׳ חומש כמ״ש ונתתם חמישית לפרעה9091 כמ״ש במ״א):92
And what it says, “I will tithe, tithe it,” two tithes, is because Keser is composed of two partzufim (configurations), Atik and Arich Anpin, etc., being the lowest level of the Emanator and the root of the emanated beings, etc.; and these two levels together are called a fifth, as it is written, “and you shall give a fifth to Pharaoh,” as explained elsewhere.)
The doubled “tithe, tithe” means two tithes because Keser has two partzufim, Atik and Arich Anpin: Atik is the lowest level of the Emanator, G-d Himself, and Arich Anpin is the root of what He emanates. Two tenths make a fifth, which is why the Torah speaks of giving “a fifth to Pharaoh.”



In one’s avodah
Torah study should be the drawing of G-d’s own wisdom into one’s soul, done with self-nullification (koach mah) and with the awe felt at Sinai, since before the Infinite Light nothing is hidden. The heat of the body and the animal soul, which makes study self-centered, is not to be escaped but transformed, turning Charan into song. And every step upward begins with bittul: only by first becoming “nothing,” like a seed in the ground, can a person rise to a higher level.
Questions for discussion
	Why does the maamar say that letters, and stones, can be raised higher than anything else precisely because they are lifeless? How does this relate to the image of the circle?
	What is the difference between the “ray” of divine light that sustains the worlds and the Infinite Light “in its essence and glory,” and how does Yaakov bridge the two?
	How can a person feel the awe of Sinai in ordinary Torah study, according to the maamar?
	Why must Yaakov descend to Charan at all? What does the transformation of Charan into rinah teach about exile and about personal struggle?
	In what sense will Havayah become “Elokim” in the future, and why does every future ascent need a “tithe”?

For children · ages 9–13
For the children at the table
A stone that becomes a house of G-d

The big idea
Something that feels it is nothing before G-d, like a letter or a stone, can be lifted the highest and become a home for G-d’s light.


Yaakov promised that “this stone, which I have set up as a pillar, shall be a house of G-d.” How can a plain stone become a home for G-d? The maamar explains that the stones are letters. A letter has no life of its own; it only carries the meaning inside it, as a house of stone holds the person who lives there. The whole world, made from the letters of G-d’s Ten Sayings, is less than one letter before G-d. Because a letter has no self, it can be lifted the highest, as the two ends of a circle meet. Yaakov took only some of the stones: the letter yud, which stands for Chochmah, wisdom that feels it is nothing before G-d. Then he poured oil on the stone. The oil is G-d’s own wisdom flowing into the Torah, even into its laws about trading a cow for a donkey. So we should learn Torah with awe, as at Mount Sinai. Yaakov also went down to Charan, a “throat” that is blocked, in order to change it. Charan becomes rinah, joyful song, and in the time of Mashiach that joy will be seen by all.

The mashal
A seed planted in the ground must first fall apart and become as if it were nothing. Only then does it sprout, and what grows is far more than the seed that was planted. In the same way, every step upward begins by setting oneself aside before G-d.

Questions for the Shabbos table
	Why can something that feels it is nothing, like a letter or a seed, be lifted higher than something that feels important?
	Yaakov put the stone at his head, set it up as a pillar and poured oil on it. What does the oil teach us about the Torah we learn?
	This week, before you learn Torah, how can you remember that it is G-d’s own wisdom, as it was at Mount Sinai?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note says a transcript (hanachah) of this maamar by the Mitteler Rebbe is printed there, a parallel record of the same discourse.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ע׳ תרלד. המאמר בקיצור בבוך 2057 נה, א — הכת״י דומה לגוכתי״ק מהרי״ל [?] אחי כ״ק אדה״ז [או שהוא כתי״ק מהצ״צ שכתב בצעירותו] — בשינויים. אוה״ת ויצא כרך ז תתתכד, ב נמצא הגהות (כנראה שהם הגהות וביאורים לכאן). לקמן קי, א מציין לד״ה זה.
Paragraph 2
2Kehot’s note points to Genesis 28:22 for these words.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3והיה הוי״ה לי לאלקים והאבן הזאת אשר שמתי מצבה יהיה בית אלקים
Yaakov’s vow after his dream at Beis El. The maamar reads it as a request that Havayah be drawn down to the level of Elokim, and that the stone become a dwelling for G-dliness.
Genesis 28:21–22בראשית כ״ח:כ״א-כ״ב
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים: וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d, and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שו״ה אלקים — וכדי להבין
A manuscript variant: this whole passage is missing there, and instead the manuscript reads, “It is known that the letters are called stones, as it is stated in Sefer Yetzirah.”
Kehot’s noteעד כב, א שו״ה והיינו — כמ״ש בס״י — ליתא בבוך 2057 ושם: הנה נודע שהאותיות נק׳ אבנים: כמ״ש בס״י.
5ויצא יעקב
The opening of the parsha, Yaakov leaving Be’er Sheva for Charan. The maamar will read the whole journey as a descent with a purpose.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6צוה ישועות יעקב
“Command the salvations of Yaakov.” The Alter Rebbe reads yeshuos as containing ש״ע, the 370 supernal lights revealed through Yaakov.
Psalms 44:5תהילים מ״ד:ה׳
אַתָּה־הוּא מַלְכִּי אֱלֹקִים צַוֵּה יְשׁוּעוֹת יַעֲקֹב:
Thou art my King, O G-d; command the salvation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מד, ה.
7ש״ע נהורין
A later discourse on the 370 lights which, the note says, cites Etz Chaim and Shemoneh She’arim for the concept.
Kehot’s noteראה בסה״מ תרל״ב ח״ב ע׳ תסד שמציין לספר ע״ח ושמונה שערים.
8וישע ה׳ אל הבל
“And G-d turned to Hevel and his offering.” Here the letters ש״ע mean turning toward, so yeshuos also means the divine turnings and flows that come through Yaakov.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד. ראה בסה״מ אדה״א בראשית ע׳ רפא שמבאר תי׳ וישע — ישועות.
Paragraph 3
9מלכותך מלכות כ״ע
“Your kingship is a kingship over all worlds.” Used to show that G-d’s relationship to the worlds is through His attribute of kingship, Malchus, a mere ray.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10יעקב יו״ד עקב
The earlier maamar (Toldos) explains how a great light from the Infinite Light itself shines even into the contracted life-force of Asiyah, the physical world, beyond the ordinary order of the chain of worlds.
Kehot’s noteנסמן לעיל כא, א. באוה״ת שם נוסף ”כי יעקב בריח התיכון, ודהע״ה אמר פנה אלי וחנני דהיינו לבחי׳ מל׳, והיינו ע״י יעקב ת״ת”.
11“His glory is over earth and heaven.” The Alter Rebbe reads “glory” as a mere radiance, the glow of G-d’s light that fills the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
12Yaakov took of the stones of the place and put them at his head before sleeping. The maamar reads the stones as letters, raised to the highest level.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כמ״ש בס״י שני אבנים
Other maamarim of Torah Ohr that also use Sefer Yetzirah’s image of letters as stones.
Kehot’s noteפ״ד מט״ז. וראה גם לקמן ל, א. נ, א. נו, ב. לקו״ת במדבר ח, ב.
14וכתפארת אדם לשבת בית
From Yeshayahu’s description of an idol carved “like the beauty of a man, to dwell in a house.” The Alter Rebbe borrows only the image of a person dwelling in a house to describe intellect dwelling in letters.
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, יג.
15ועוד טעם אחר
A manuscript variant: according to the note, these words are missing in manuscript 2057.
Kehot’s noteתי׳ אלו ליתא בבוך 2057.
16אות הוא בצבא דילי׳
The Talmud interprets the Name Tzevakos as “He is a sign among His host.” The maamar reads os as “letter”: all the hosts are like a single letter before G-d.
Chagigah 16a:3–4חגיגה ט״ז א:ג׳-ד׳
וְרֵישׁ לָקִישׁ אָמַר: ״ה׳ צְבָאוֹת שְׁמוֹ״ — אָדוֹן הוּא בַּצָּבָא שֶׁלּוֹ. וְרַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: ״לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳. וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה״, ״וְהִנֵּה ה׳ עוֹבֵר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה טז, א.
17בד״ה להבין בתוס׳ ביאור ענין וייצר
The maamar in Bereishis on “And Havayah Elokim formed” discusses how the inanimate and the speaking are at opposite extremes and are joined only through two divine Names.
Kehot’s noteלעיל ד, א.
18אלף אלפין ורבוא רבבן
Daniel’s vision of countless thousands serving before G-d. The maamar cites it to show that even the vast heavenly hosts are nullified before the Infinite Light.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ולגדודיו אין מספר
An allusion to the verse “Is there any number to His troops?” describing G-d’s innumerable heavenly hosts, which are still finite before Him.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20וכנודע ענין הערך במספר
The note says the Or HaTorah asks how the analogy can hold, since even the creative letters of the Ten Utterances are “inanimate” relative to supernal Chochmah, and the gap between creatures and the Infinite is endlessly greater than that between letters and intellect.
Kehot’s noteראה באוה״ת בראשית כרך ז תתתכד, ב, שצ״ע דאף המהוה הנבראים שהוא אותיות דע״מ הם דומם לגבי חכמה עילאה, וכש״כ הנבראים מהאותיות כו׳, וא״כ איך דימה ביטול הנברא לא״ס ב״ה כמו ביטול האותיות לגבי השכל דהרי אין ערוך יותר לאין קץ, וראה שם התירוץ, ומציין לעיין בתו״ח ויצא כג, ג ואילך.
Paragraph 5
21וישם מראשותיו
“And he put them at his head.” Read as raising the letters to the level above all the worlds.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ומתחת זרועות עולם
“And beneath are the arms of the world.” Cited to show that the highest divine power is found precisely below, as in a circle.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 6
23Yaakov took “of the stones of the place.” The partitive “of” is read as teaching that only one letter, the yud, has the power to be raised.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24הוי׳ בחכמה
“Havayah founded the earth with Chochmah.” Cited to show that G-d’s Name, His light, rests in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ועמ״ש . . בענין אבא למשקל דא י׳
The note directs the reader here for the explanation of the Ra’aya Mehemna’s phrase “a stone to weigh with: this is yud,” to which the text itself refers.
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ רפא.
26וישם אותה מצבה
Yaakov set up the stone as a pillar. Read as a second ascent, from the level of yud to the level of vav.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27ושוי יתה קמא
The Targum renders the setting up of the pillar as “he placed it standing,” stressing that the stone was raised upright.
Onkelos Genesis 28:18תרגום אונקלוס על בראשית כ״ח:י״ח
וְאַקְדֵּים יַעֲקֹב בְּצַפְרָא וּנְסִיב יָת אַבְנָא דִּי שַׁוִּי אִסָּדוֹהִי וְשַׁוִּי יָתַהּ קָמָא וַאֲרִיק מִשְׁחָא עַל רֵישַׁהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
28והגביה אותה עוד ממטה למעלה
A later discourse whose note 65 discusses this raising of the stone further from below upward.
Kehot’s noteראה ד״ה אתה אחד תשל״ב (סה״מ מלוקט ח״א) הערה 65.
29לבחי׳ ומקורות . . בחי׳ יודי״ן ווי״ן
That passage explains the thirteen tikkunim of the beard as yuds and vavs: the yud is the light contracted beneath the skin that emerges only through the follicle, and the vav is the extension of the hair; Abba draws from the eighth mazal, Notzer.
Kehot’s noteראה לקמן מח, ד. מובא באוה״ת בראשית שעד, א. ובד״ה למען דעת תרס״ט ע׳ מה. ראה גם לקו״ת פ׳ נצבים נג, א ”שהשערות הן בחי׳ ווין והאור שבתוך השערה הוא בחי׳ יו״ד כמ״ש בלק״ת [=להאריז״ל] ר״פ תולדות”.
30בחי׳ יודי״ן ווי״ן
A manuscript variant: it adds that the yuds and vavs are supernal illuminations from the supernal “nothing,” by way of their nourishment, and that the hairs are yuds and vavs because of the place of their nourishment.
Kehot’s noteבבוך 284 קלז, ב נוסף: לפי שהן הארות עליונים מאין עליונים דרך יניקתם כו׳ כמ״ש במ״א והשערות הן בחי׳ יודין ווין: כי מקום יניקתם. באוה״ת שה״ש ע׳ רכה ובהמשך תרס״ו ע׳ תי מביא זה בשם לקו״ת להאריז״ל פ׳ תולדות דשער הוא אותיות עשר שהוא בחי׳ י׳ ואח״כ נעשית וי״ו.
31וישוב אל ה׳ וירחמהו
“Let him return to G-d, and He will have mercy on him.” Used for the soul’s ascent that draws down mercy from the Thirteen Attributes.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32קמה אלמתי
Yosef’s dream of his sheaf rising and standing upright. It shows the sense of raising up from lying to standing.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ז.
Paragraph 8
33כי היודי״ן שבת״ד הוא גבוה מהוי״ו . . מהשערות עצמן שהן בחי׳ ו׳
The note says the point that the yuds of the tikkunim are higher than the vavs, the hairs themselves, is explained there.
Kehot’s noteמבואר בד״ה כל המאריך באחד תרע״ח ע׳ שפח.
Paragraph 9
34אבא יונק ממזלא
That passage explains that Abba draws from the eighth mazal, Notzer, and that a person who studies Torah draws the light of Abba onto his soul, revealing a will that is far above.
Zohar III, 289bזח״ג רפט, ב
Kehot’s noteראה זח״ג רפט, ב. ע״ח שער הכללים פ״ה. ראה לקמן מח, ד. ובכ״מ.
35ויצק שמן על ראשה
Yaakov poured oil on the top of the pillar. Read as a flow from the hidden mind into the mazalos and down into the laws of the Torah.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36סלסלה ותרוממך
“Exalt her, and she will uplift you,” said of wisdom. Cited for the Torah’s laws, rooted in the hair-like strands (salsalim) of the hidden mind, which uplift the one who studies them.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ח.
Paragraph 10
37ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel.” Cited to link the drawing down of the Torah’s wisdom with Yaakov.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
38שו״ה כו׳ גילוי — שכל פרטי . . חכמה עילאה
A manuscript variant: according to the note, these words are missing there.
Kehot’s noteבבוך 633 ליתא.
39יסודתם בהררי קדש
An adaptation of “His foundation is in the mountains of holiness.” Applied to the laws of the Torah, whose foundation is supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
40ראו את הקולות
Kehot’s note points to Exodus 20:18 for these words.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
41כל העם ראו את הקולות ואת הלפידים
At Sinai the people “saw the sounds and the flames.” It describes the open revelation that brought awe.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42פנים בפנים
“Face to face G-d spoke with you.” The Alter Rebbe contrasts this with “hiding of the Face,” which does not apply to the Infinite Light in the Torah.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
43כחשיכה כאורה
“Darkness is as light” before G-d. Used to show that for the Infinite Light, spiritual and physical, Sinai and today, are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
44שו״ה ירידת יעקב — הש״ע נהורין בגילוי למטה וליקח מאבני המקום
A manuscript variant: it reads, “the revelation of the 370 lights below, and to take of the stones of the place.”
Kehot’s noteבבוך 633: ”גילוי ש״ע נהרין למטה ולקחת מאבני המקום.
45ויצא יעקב מבאר שבע וילך חרנה
Yaakov left Be’er Sheva and went toward Charan. Read as the descent from the source of the supernal attributes to a place where the flow is blocked.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שו״ה מבאר — שבע באר הוא מקור ומעיין הנובע ז׳ מדות
A manuscript variant: the word “Sheva” is absent, and it continues, “Be’er is supernal Chochmah, the spring and source of the seven attributes.”
Kehot’s noteבבוך 633 תי׳ ”שבע” ליתא שם ואח״כ כ׳ ”באר הוא חכ״ע מעין ומקור שבע מדות”.
47לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might,” listing the supernal attributes. All of them are “Yours,” wholly nullified to G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48שו״ה הגדולה — חר״ן (ע״ה) בגימט׳ גרו״ן
A manuscript variant: it reads, “Charan is numerically equal, with the kollel, to garon.”
Kehot’s noteבבוך 633 חר״ן בגימט׳ עם הכולל גרון.
49כשהקול יוצא כדרכו
The Tzemach Tzedek’s commentary on Tehillim notes on these words a reference to the Zohar in Vaera (25b) on Moshe as “voice.”
Kehot’s noteביהל אור לקאפ׳ קמט ע׳ תקפו מציין ע״ז: ע׳ זח״ב פ׳ וארא דכ״ה ע״ב משה קלא.
50חרן אותיות נחר
That passage cites the Arizal’s Likkutei Torah on Vayeitzei that Charan and nichar share a numerical value, and explains the throat as the narrowest place, where intellect has left its own state but has not yet become emotion.
Kehot’s noteלקמן נח, ג מציין לקו״ת להאריז״ל ר״פ ויצא ששניהם בגימטריא אחת. ובאוה״ת בראשית כרך א קעה, א מציין ללקו״ת פ׳ וישב ע״פ ויהי אחר הדברים האלה, וכ״ה באוה״ת וארא ע׳ קעח. למה שנתבאר כאן ראה אוה״ת וארא ע׳ קעח. סה״מ תרל״ב כרך ב ע׳ תצא. תרל״ג כרך א ע׳ לא ואילך. יהל אור ע׳ תקפו.
51יגעתי בקראי
“I am weary with my crying; my throat is parched.” The word nichar has the letters of Charan and describes a blocked throat.
Psalms 69:4תהילים ס״ט:ד׳
יָגַעְתִּי בְקׇרְאִי נִחַר גְּרוֹנִי כָּלוּ עֵינַי מְיַחֵל לֵאלֹקָי:
I am weary of my crying; my throat is dried; Mine eyes fail while I wait for my G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, ד.
52כשגובר בו יסוד האש
Places where the prevailing of the element of fire in the voice is discussed further.
Kehot’s noteראה אוה״ת וארא ע׳ קעח. במדבר ע׳ כג.
Paragraph 14
53המפסיק את הקול
On the words “what interrupts the voice,” the Tzemach Tzedek’s commentary on Tehillim refers to the Zohar on Vaera (26a) for the voice being cut off.
Kehot’s noteביהל אור שם: וע׳ זהר שם דכ״ו תחלת ע״א.
54נאלמתי דומי׳
“I was mute with silence.” Used for the state in which the divine “voice,” the flow of light, is cut off.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
55ובין בכל נפש . . אשר נמשך אחריהם
The passage about each Jew’s Torah study being separate because of the heat of the body and the animal soul is quoted there.
Kehot’s noteמובא באוה״ת במדבר ע׳ כד.
56שו״ה מקום החרן — להיות בחי׳ נפרד
A manuscript variant: it adds, “and not in a state of self-nullification to the Infinite Light, blessed be He.”
Kehot’s noteבבוך 633 נוסף ולא בבחי׳ ביטול לאוא״ס ב״ה.
57כמ״ש בזהר ע״פ גער חית קנה
A manuscript variant: instead of the Zohar on this verse, it reads “as stated in the Idra Rabba.”
Kehot’s noteפ׳ פנחס רנא, ב. בבוך 1824: כמ״ש באד״ר.
58גער חית קנה
“Rebuke the beast of the reeds.” The Zohar reads the word chayas (beast) as the letter ches that is “rebuked” and so becomes a hei.
Psalms 68:31תהילים ס״ח:ל״א
גְּעַר חַיַּת קָנֶה עֲדַת אַבִּירִים בְּעֶגְלֵי עַמִּים מִתְרַפֵּס בְּרַצֵּי־כָסֶף בִּזַּר עַמִּים קְרָבוֹת יֶחְפָּצוּ:
Rebuke the wild beast of the reeds, The multitude of the bulls, with the calves of the peoples, Every one submitting himself with pieces of silver; He hath scattered the peoples that delight in war!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
59ושבתי בשלום
Yaakov’s vow to return in peace to his father’s house. Read as the return from Charan to the level of Yitzchak, laughter.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
60צחק עשה לי
Sarah’s words at Yitzchak’s birth, “G-d has made laughter for me; whoever hears will laugh for me.” The source of Yitzchak’s name and of the future-tense “will laugh.”
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
61אהפוך אל עמים
“For then I will transform the peoples to a pure language.” Cited as the future transformation that brings the laughter.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
62במקום שבע״ת עומדין
The previous maamar explains that teshuvah turns the fiery bad traits back to G-d, producing great delight above like that at a talking bird, turning Charan into rinah as chametz becomes matzah; this delight will be revealed in the future, when the spirit of impurity is removed.
Kehot’s noteראה לעיל כא, ג.
63אם ישראל עושין תשובה
The Talmud teaches that if Israel do teshuvah they are redeemed. Here it shows that redemption is bound up with transformation.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
64שלעתיד יאמרו על יצחק
The Talmud relates that in the future Israel will say to Yitzchak, “You are our father.” The Alter Rebbe reads this as the goal of all descent: the joy of Yitzchak.
Shabbat 89b:2שבת פ״ט ב:ב׳
מִנַּיִן שֶׁקּוֹשְׁרִין לָשׁוֹן שֶׁל זְהוֹרִית וְכוּ׳. ״כַּשָּׁנִים״? ״כַּשָּׁנִי״ מִיבְּעֵי לֵקהּ! אָמַר רַבִּי יִצְחָק, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אִם יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים הַלָּלוּ שֶׁסְּדוּרוֹת וּבָאוֹת מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית וְעַד עַכְשָׁיו — כַּשֶּׁלֶג יַלְבִּינוּ. דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״לְכוּ נָא וְנִוָּכְחָה יֹאמַר ה׳״ — ״לְכוּ נָא״? ״בּוֹאוּ נָא״ מִיבְּעֵי לֵקהּ! ״יֹאמַר ה׳״? ״אָמַר ה׳״ מִיבְּעֵי לֵקהּ! לֶעָתִיד לָבֹא יֹאמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: לְכוּ נָא אֵצֶל אֲבוֹתֵיכֶם וְיוֹכִיחוּ אֶתְכֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת פט, ב.
65כי אתה אבינו
“For You are our father,” the verse the Talmud applies to Yitzchak in the future.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
66עושה שלום במרומיו בין מיכאל
“He makes peace in His heights.” The Midrash and Zohar explain it as peace between the angels of water and fire.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bamidbar Rabbah 12:5במדבר רבה י״ב:ה׳
Zohar III, 12bזח״ג יב, ב
Kehot’s noteאיוב כה, ב. במד״ר יב, ה. זח״ג יב, ב. וראה ביאוה״ז ר״פ לך לך.
67בין מיכאל כו׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת צו ע׳ כב נוסף: וגבריאל.
68שלום שלום לרחוק
“Peace, peace to the far and to the near.” Read as peace for the one far away who has come near, and as two kinds of peace.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
69ובשלום ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נוסף היינו: ב׳.
70אך כיצד . . כמ״ש במ״א
This whole passage on peace is quoted there; the notes record that there it reads “between Michael and Gavriel” and “beshalom: two, that is.”
Kehot’s noteמובא באוה״ת פ׳ צו ע׳ כב.
Paragraph 18
71ואת רוח הטומאה
“And I will remove the spirit of impurity from the earth,” a prophecy of the future when evil will have no hold.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
72כי שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” Havayah is the light, like the sun, and Elokim is the shield that conceals it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
73עין בעין יראו
“Eye to eye they will see,” describing the open revelation of G-d in the future.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וראו כל בשר
“And all flesh together will see,” the future revelation of G-d’s glory to the physical eye.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75עין בעין יראו . . וראו כל בשר . . ובאו במערות צורים
Kehot’s note points to Isaiah 52:10 for these words.
Isaiah 52:10ישעיהו נ״ב:י׳
חָשַׂף Havayah אֶת־זְרוֹעַ קׇדְשׁוֹ לְעֵינֵי כׇּל־הַגּוֹיִם וְרָאוּ כׇּל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
The L-RD hath made bare His holy arm In the eyes of all the nations; And all the ends of the earth shall see The salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, י. מ, ה. ב, יט.
76ובאו במערות צורים ובמחילות עפר מפני פחד ה׳
People will enter caves before the terror of G-d. The Alter Rebbe cites it for the overwhelming force of the future revelation.
Isaiah 2:19ישעיהו ב׳:י״ט
וּבָאוּ בִּמְעָרוֹת צֻרִים וּבִמְחִלּוֹת עָפָר מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
And men shall go into the caves of the rocks, And into the holes of the earth, From before the terror of the L-RD, And from the glory of His majesty, When He ariseth to shake mightily the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
77וכחשיכה כאורה
“Darkness is as light” before G-d. Used for the Infinite Light, before which above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
78והאבן הזאת אשר שמתי מצבה
“And this stone, which I have set up as a pillar, shall be a house of G-d.” The maamar now explains how the raised stone becomes a dwelling for G-dliness.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
79צוה ישועות יעקב
“Command the salvations of Yaakov.” Recalled from the start of the maamar: through Yaakov the 370 lights are revealed.
Psalms 44:5תהילים מ״ד:ה׳
אַתָּה־הוּא מַלְכִּי אֱלֹקִים צַוֵּה יְשׁוּעוֹת יַעֲקֹב:
Thou art my King, O G-d; command the salvation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80וכל אשר תתן לי
Yaakov vows to tithe all that G-d gives him. The doubled verb is read as endless tithes, one for each future ascent.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כב.
81צריך להיות נשאר . . נק׳ בחי׳ מעשר
It quotes this passage and adds that going from “back to back” to “face to face” is an ascent after an ascent, which needs an arousal from below from the first ascent: the point beneath Yesod, the Keser of Malchus.
Kehot’s noteמובא באוה״ת מגלת אסתר ע׳ פ ד״ה ויקח המן סעי׳ ב ומוסיף: ”היינו עד״מ מבחי׳ אב״א לבוא לבחי׳ פב״פ זהו ודאי עילוי אחר עילוי, וצ״ל אתעדל״ת מעילוי הראשון והוא מה שנעשית בחי׳ נקודה תחת היסוד ונקודה זו זהו ענין כתר מל׳ . . וזהו ענין המעשר”.
Paragraph 22
82וכל אשר תתן לי
Yaakov’s vow to tithe all that G-d gives him. The maamar reads it as the endless tithes of the future ascents.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83הכתר הוא הממוצע
Pointed to by the note for the idea of Keser as the intermediary between worlds.
Kehot’s noteע״ח שער מ״א פ״ג. ראה ביאוה״ז להצ״צ כרך א ע׳ ערה. אגה״ק ס״כ (קל, ב) ובליקוט פירושים חיטריק שם. וראה בד״ה וילך תרס״ו ע׳ קסה ואילך. ובאוה״ת פ׳ יתרו ע׳ תתלט. ראה לעיל יט, ד.
84הכתר הוא הממוצע בין עולם העליון לעולם התחתון
Etz Chaim teaches that the Keser of each world comes from the level above it, joining the two worlds, as the Kehot note shows. This is the basis for calling Keser the intermediary.
Sefer Etz Chaim 41:3עץ חיים מ״א:ג׳
85כתר לי זעיר
“Wait for me a little.” The word kaser, “wait,” links Keser with silence.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לו, ב. באוה״ת ואתחנן ע׳ רפה, שבכתר יש ב׳ פי׳ לשון מקיף כתרו את בנימין, ולשון שתיקה כתר לי זעיר. ושניהם עולים בקנה אחד, כי הנה סייג לחכמה שתיקה סייג היינו גדר ומקיף, וזהו כתר לשון מקיף לחכמה והוא בחינת שתיקה, ע״ש. והם ב׳ הפירושים של רש״י והאבן עזרא. וראה ברמב״ן שם.
86יונת אלם
“The silent dove,” said in praise. Silence here expresses self-nullification.
Psalms 56:1תהילים נ״ו:א׳
לַמְנַצֵּחַ עַל־יוֹנַת אֵלֶם רְחֹקִים לְדָוִד מִכְתָּם בֶּאֱחֹז אוֹתוֹ פְלִשְׁתִּים בְּגַת:
For the Leader; upon Jonath-elem-rehokim. [A Psalm] of David; Michtam; when the Philistines took him in Gath. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נו, א. וראה בלקו״ת במדבר ז, ג: ”דלשבח קאמר”.
87בעמדם תרפינה כנפיהן
In Yechezkel’s vision the living creatures let down their wings when they stood still. Read as the silence of self-nullification.
Ezekiel 1:24יחזקאל א׳:כ״ד
וָאֶשְׁמַע אֶת־קוֹל כַּנְפֵיהֶם כְּקוֹל מַיִם רַבִּים כְּקוֹל־שַׁ־דַּי בְּלֶכְתָּם קוֹל הֲמֻלָּה כְּקוֹל מַחֲנֶה בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
And when they went, I heard the noise of their wings like the noise of great waters, like the voice of the Almighty, a noise of tumult like the noise of a host; when they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כד. ”בבחי׳ לחש וחשאי” — לקמן מ, ד.
88אשר שם שמות בארץ
Kehot’s note points to Psalms 44:9 for these words.
Psalms 44:9תהילים מ״ד:ט׳
Kehot’s noteתהלים מד, ט.
89אשר שם שמות בארץ
“Who has made desolations in the earth.” Linked to the thousand years in which the world is “desolate,” a stage of nothingness before a higher state.
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ונתתם חמישית לפרעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית מז, מד.
91ונתתם חמישית לפרעה
Yosef’s instruction that a fifth of the produce be given to Pharaoh. Cited because two tithes together make a fifth.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92(ובענין מ״ש . . כמ״ש במ״א)
A manuscript variant: the entire parenthetical note is missing there.
Kehot’s noteבבוך 1824 ליתא כל הקטע. בבוך 17 יג, א נמצא קטע זה קודם ד״ה אך אין זה.
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וללבן שתי בנות וגו׳
And Lavan Had Two Daughters
Leah and Rachel are divine thought and divine speech, the hidden and the revealed worlds. Yaakov loved Rachel more because the Infinite Light is drawn down most fully through speech and action, where everyone can receive it, though thought must always accompany it.
The maamar in brief
The maamar reads Lavan’s two daughters as the two “lands of the living”: Leah, the letters of thought, the hidden world, and Rachel, the letters of speech, the revealed world. In Temple times Rachel shone openly in the Land of Israel, bringing prophecy and open revelation. In exile Rachel, the open mem, went into exile with Israel, but Leah, the closed mem, remained in the Land, so that great tzaddikim like the Arizal can reach there even higher, hidden insights. Why then was Leah “hated”? Yaakov is the “middle bar” who draws the Infinite Light from Keser down to Malchus, so he longed for its revelation below, in Rachel. Rachel was barren because revelation to the separate lower worlds is so hard, while Leah bore sons within Atzilus: Yehudah (outward self-nullification, the root of David’s kingship), Reuven and Shimon (sight and hearing) and Levi (inward attachment, the root of Moshe). The generation of the wilderness, rooted in Leah, wished to serve G-d in thought alone, but specifically speech and action draw down the highest light. Leah wanted thought to be primary; Yaakov knew that for most of Israel the main service is speech and action, with thought joined to it.

Outline
	1Two daughters, two landsLeah and Rachel are thought and speech, the hidden and the revealed worlds. Both shone in the Land in Temple times; in exile Rachel is hidden and silent, while Leah, the higher and hidden level, remains in the Land for great tzaddikim to attain.¶1
	2Why Yaakov loved RachelYaakov, the middle bar, draws the Infinite Light from Keser down to Malchus, and even the inner kiss of Chochmah, Binah and Daas into Rachel; Lavan is the supernal whiteness of pure kindness.¶1
	3Rachel barren, Leah’s sonsBirth from speech would mean revelation in the separate lower worlds, which is very hard; Leah bore within Atzilus. Yehudah is outward self-nullification, Levi inward attachment, and Moshe comes from Levi.¶2
	4Thought and action togetherThe wilderness generation wanted service in thought alone, but action draws down more light. Leah wanted thought first; Yaakov chose Rachel’s tent, speech and action, with sight and hearing from thought joined to it.¶2


Key concepts
	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Two levels of divine self-expression, compared to a person’s private thought and audible speech. Leah is the hidden world; Rachel is the revealed world.

	The open mem and the closed memמ״ם פתוחה ומ״ם סתומה
	The two forms of the letter mem. Rachel, the open mem, leaves an opening through which the external forces draw nourishment in exile; Leah, rooted in the closed mem, is sealed and not in exile.

	The middle barבריח התיכון
	The bar that ran through all the Tabernacle’s boards from end to end; the Zohar’s name for Yaakov, who draws the Infinite Light from the highest level down to the lowest.

	The supernal whitenessלובן העליון
	The root of Lavan in the Arizal’s teaching: the source of all kindness, pure compassion with no judgment, far above Atzilus.

	Attachment and acknowledgmentהתקשרות והודאה
	Two kinds of self-nullification: Levi’s inward attachment, invisible from outside, and Yehudah’s acknowledgment, which is shown outwardly, as in bowing.

	Their end is embedded in their beginningנעוץ סופן בתחלתן
	The principle from Sefer Yetzirah that the lowest level is bound to the highest; hence physical speech and action draw down the greatest revelation.


Section 1 · ¶1
Two daughters, two lands
Section 2 · ¶1
Why Yaakov loved Rachel
1וללבן שתי בנות12 וגו׳. הנה לאה ורחל הם אותיות המחשבה ואותיות הדבור. שהם עלמא דאתכסיא ועלמא דאתגליא3 (עיין לקמן בד״ה בכ״ה בכסליו בפי׳ ושם ה׳ קטנה רחל)
“And Lavan had two daughters,” etc. Now, Leah and Rachel are the letters of thought and the letters of speech, which are the hidden world (alma de’iskasya) and the revealed world (alma de’isgalya). (See below, in the discourse beginning “On the twenty-fifth of Kislev,” in the explanation; and there: the small hei is Rachel.)
The maamar opens on the verse introducing Lavan’s daughters, Leah and Rachel. In Chassidus they stand for two ways the Divine expresses itself: Leah is “thought,” an inward, hidden world, and Rachel is “speech,” the world that comes out into the open. Just as a person’s thought is private and his speech is heard by others, so G-d’s “hidden world” and “revealed world” differ in how much is disclosed.


וזהו ענין בארצות החיים.4 ב׳ ארצות. שבזמן שבהמ״ק [שבית המקדש] היה קיים היו שני הבחינות מאירים בא״י [בארץ ישראל].
This is the meaning of “in the lands of the living”: two lands. For when the Holy Temple stood, both levels shone in the Land of Israel.
The Psalmist speaks of the “lands” of the living in the plural. The Alter Rebbe reads the two lands as Leah and Rachel, thought and speech, and says that while the Temple stood, both of them shone openly in the Land of Israel.


והעיקר היה בחי׳ רחל5 (שנקראת עקרת הבית)67 כי המחשבה מתלבשת בתוך הדבור והדבור היה מתגלה.
And the main one was the level of Rachel (who is called “the mainstay of the house”), for thought is enclothed within speech, and speech was revealed.
Of the two, Rachel (speech) was the main one in Temple times, because thought does not stay private: it clothes itself in speech, and so what was revealed through speech carried the thought within it. The phrase “mainstay of the house” (akeres habayis) is applied to Rachel as the central figure of the household.


ולפי שרחל שהוא בחי׳ הדבור הוא עלמא דאתגליא לכך היה אז בא״י [בארץ ישראל] גילוי אלקותו ית׳ שהיו חכמים גדולים בעלי רוה״ק [רוח הקודש] ונביאים
And since Rachel, who is the level of speech, is the revealed world, there was therefore at that time in the Land of Israel a revelation of His G-dliness, may He be blessed: there were great sages who possessed the holy spirit, and prophets
Because Rachel is the “revealed world,” her prominence in the Land of Israel meant that G-dliness was openly visible there. Its signs were people: sages with the holy spirit (ruach hakodesh), and prophets.


(וכמו שפרש״י [שפירש רש״י / שפירוש רש״י]8 גבי יונה ויחזקאל9 שאין הנבואה שורה אלא בא״י [בארץ ישראל])10 ובפרט בהמ״ק [בית המקדש] והשראת השכינה בקה״ק [בקדש הקדשים] ואורים ותומים ועבודת הקרבנות שהי׳ [שהיה] יורד אש שלמעלה. משא״כ אחר חורבן בהמ״ק [בית המקדש] שגלו ישראל וגלתה עמהם השכינה.11
(as Rashi explains concerning Yonah and Yechezkel, that prophecy rests only in the Land of Israel), and especially the Holy Temple, and the dwelling of the Shechinah (Divine Presence) in the Holy of Holies, and the Urim and Tumim, and the service of the offerings, when fire from above would descend. This is not so after the destruction of the Holy Temple, when Israel went into exile and the Shechinah went into exile with them.
Rashi notes that Yonah fled abroad because prophecy does not rest outside the Land, and he makes the same point about Yechezkel, who prophesied in Babylon. The Temple added further open revelation: the Shechinah in the Holy of Holies, the Urim and Tumim through which the High Priest received answers, and the fire that came down from heaven onto the altar. After the destruction, the Sages teach, the Shechinah itself went into exile with the Jewish people.


שהיא בחי׳ רחל שהיא בבחי׳ גלות בע׳ [בעיין] שרי׳ ואינה מאירה כלל12 מערך הגלוי שהיתה מאירה בזמן הבית שהי׳ [שהיה] הדבור מתגלה משא״כ עכשיו כתיב כרחל לפני גוזזי׳ נאלמה.13
[The Shechinah] is the level of Rachel, who is in a state of exile among the seventy princes and does not shine at all in comparison with the revelation with which she shone in the time of the Temple, when speech was revealed; whereas now it is written, “Like a ewe [rachel] before her shearers, she is mute.”
The exiled Shechinah is Rachel, the level of speech, now hidden among “the seventy princes,” the heavenly powers over the nations. The Alter Rebbe reads Isaiah’s “like a ewe (rachel) before her shearers, she is mute” as Rachel, divine speech, falling silent: she no longer shines as she did.


והעבודה היא בדרך בירורים14 כו׳ (וכמ״ש ע״פ במדבר סיני)15 ומ״מ נשאר מאיר בא״י [בארץ ישראל] בחי׳ לאה והיא מדרגה יותר גבוה מבחי׳ רחל וכמשל המחשבה שהיא רוחניות ונעלית מן הדבור
And the divine service is by way of refinements (beirurim), etc. (as is explained on “In the wilderness of Sinai”). Nevertheless, the level of Leah remains shining in the Land of Israel, and she is a higher rank than the level of Rachel, as in the analogy of thought, which is spiritual and loftier than speech
In exile the work is “refinement” (beirurim): drawing out and elevating the sparks of holiness that fell into the world, rather than basking in open revelation. Yet something still shines in the Land of Israel: Leah, the level of thought, which is higher than speech just as a thought is more spiritual and loftier than the words that express it.


(שהיא אינה בגלות כי רחל נק׳ מ״ם פתוחה שיש ממנה פתח ומבוא ליניקת החיצונים בזמן הגלות משא״כ מבחי׳ מ״ם סתומה.16 ושם הוא שרש לאה עיין בזהר ר״פ תרומה דף קכ״ו ב׳17 ודף קכ״ז)
(for she is not in exile: Rachel is called the open mem, from which there is an opening and an entrance for the external forces to draw nourishment during the time of exile; this is not so with the level of the closed mem, and there is the root of Leah. See the Zohar, at the beginning of Parshas Terumah, page 126b and page 127).
Leah is not in exile. The final form of the letter mem (ם) is closed on all sides, while the regular mem (מ) has an opening at the bottom. Rachel, speech, is the open mem, through which the “external forces” (kelipah) can draw nourishment in exile; Leah is rooted in the closed mem, where they have no entry. The Alter Rebbe sends the reader to the Zohar at the start of Terumah.


אך לפי שהוא עלמא דאתכסיא והעלם לכך אין הגילוי אלקות עכשיו בא״י [בארץ ישראל] מערך הגילוי שהי׳ [שהיה] בזמן בהמ״ק [בית המקדש] קיים.
But because it is the hidden world, and concealment, the revelation of G-dliness in the Land of Israel now is therefore not comparable to the revelation there was when the Holy Temple stood.
But since Leah is the hidden world, her light does not appear openly. That is why G-dliness in the Land of Israel today is not visible the way it was in Temple times.


ומ״מ הצדיקים הגדולים אשר בארץ יכולים להשיג עכשיו בא״י [בארץ ישראל] השגות עליונות יותר אפי׳ [אפילו] ממה שהשיגו צדיקים כמותם בזמן הבית
Nevertheless, the great tzaddikim who are in the Land can now attain, in the Land of Israel, apprehensions higher even than what tzaddikim like them attained in the time of the Temple
The hiddenness has a hidden advantage. Great tzaddikim living in the Land can now reach higher insights than tzaddikim of their own stature reached in Temple times, because what remains in the Land is the higher level of Leah.


(מאחר שההשגה היא בבחי׳ מחשבה עליונה כמו שהיא עדיין למעלה מהתלבשות בעולם הדבור) וכמו האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה]18 שהשיג השגות עצומות מה שלא השיגו צדיקים גדולים בדורות הקדמונים.19
(since the apprehension is in the level of supernal thought as it still is, above its enclothement in the world of speech), as with the Arizal, who attained tremendous apprehensions that great tzaddikim in earlier generations did not attain.
The reason: their insight touches supernal thought as it is in itself, before it has been clothed in speech. The Arizal, Rabbi Yitzchak Luria of Safed, is the proof: in the Land of Israel he attained depths of the Kabbalah that great tzaddikim of earlier generations had not reached.


ולהבין מ״ש כי שנואה לאה202122 כו׳. הרי יעקב השיג ודאי בעלמ׳ [בעלמא] דאתכסי׳.23 אך הענין כי יעקב נק׳ בריח התיכון24 המבריח מן הקצה אל הקצה.25
Now, to understand what is written, “for Leah was hated,” etc.: surely Yaakov certainly apprehended the hidden world! But the explanation is that Yaakov is called “the middle bar, which runs through from end to end.”
Now a question: the Torah says Leah was “hated,” meaning Yaakov loved her less than Rachel. Why would Yaakov prefer speech over the loftier level of thought, which he surely could grasp? The answer begins with the Zohar’s name for Yaakov: “the middle bar” of the Tabernacle, which ran through all the boards from one end to the other.


פי׳ שהוא הממשיך אור א״ס ב״ה מן הקצה עליונה (היינו הקו הבוקע החלל כמ״ש במ״א)26 מבחי׳ כתר למטה ולכן נאמר בו תוספת וי״ו ואלקי יעקב.
That is to say, he is the one who draws the Infinite Light (Or Ein Sof), blessed be He, from the upper end (that is, the kav (line of light) that pierces the vacated space, as is explained elsewhere), from the level of Keser (the Crown), downward; and therefore an additional vav is said of him: “and the G-d of Yaakov.”
Yaakov’s role is to draw the Infinite Light down from the very top, from Keser, the level above intellect, through every level below. The “upper end” is the kav, the thin line of light that enters the empty space left after the tzimtzum. The extra letter vav (“and”) in “and the G-d of Yaakov,” which the names of Avraham and Yitzchak lack, signals this drawing downward: the vav is a line drawn down.


וכן והנורא27 שמייחד ומחבר חו״ג [חסד וגבורה] ע״י המשכת והארת האין והיינו ע״י בחי׳ בטול. וכל ההמשכו׳ שלו הוא עד הקצה התחתונה. דהיינו בבחי׳ מלכות עלמא דאתגלייא.
Likewise “and the awesome,” for he unites and joins Chesed (kindness) and Gevurah (restraint) through the drawing down and illumination of the Ayin [the Nothing], that is, through the level of self-nullification (bittul). And all his drawing down reaches to the lower end, that is, into the level of Malchus (sovereignty), the revealed world.
In the blessing “the great, the mighty, and the awesome,” the three words correspond to Avraham (Chesed), Yitzchak (Gevurah), and Yaakov, “the awesome,” who joins the two. He can unite kindness and restraint because he draws down the Ayin, the “Nothing” of G-dliness that is above both, and in a person this appears as self-nullification (bittul). His drawing down does not stop halfway: it reaches the “lower end,” Malchus, the revealed world.


וזהו ויאהב (יעקב) גם את רחל28 מלאה שכל תשוקתו היה להיות גילוי אור א״ס ב״ה למטה בעלמא דאתגלייא שעי״ז יוכלו הכל לקבל
This is [the meaning of] “and he (Yaakov) loved Rachel also more than Leah”: his entire yearning was that there be a revelation of the Infinite Light, blessed be He, below, in the revealed world, since through this everyone would be able to receive,
This is why Yaakov loved Rachel more than Leah. His whole desire was that the Infinite Light be revealed below, in the revealed world of speech, because only there can everyone receive it.


משא״כ מבחי׳ עלמא דאתכסייא כו׳ ולכן כתיב וישק29 יעקב לרחל30 על דרך שנקוד על וישקהו
which is not so from the level of the hidden world, etc. And therefore it is written, “And Yaakov kissed Rachel,” in the manner of [what is said of] the dotted word “and he kissed him”:
The hidden world of thought is not accessible to all. The Torah’s description of Yaakov kissing Rachel is read like the famous dotted word “and he kissed him” (when Esav met Yaakov), where the dots point to a kiss with special inner meaning. Here the kiss signals a depth of connection Yaakov drew into Rachel.


דהיינו שבחי׳ חב״ד [חכמה בינה ודעת] שהוא זיווג נשיקין ואתדבקו׳ רוחא ברוחא עד״מ הנשיקין שבאין מפנימית האהבה (עמ״ש במ״א ע״פ ישקני מנשיקות3132 וע״פ אמצאך בחוץ אשקך)3334 וגם בחי׳ זו המשיך ברחל.
that is, the level of Chochmah (wisdom), Binah (understanding) and Daas (knowledge), which is the union of kisses and the cleaving of spirit to spirit, as in the analogy of kisses that come from the inner dimension (pnimiyus) of love (see what is explained elsewhere on “Let him kiss me with the kisses” and on “I would find you outside, I would kiss you”); this level, too, he drew into Rachel.
A kiss, in the Zohar’s language, is a union of spirit with spirit, the inner closeness that comes from the core of love; in the Sefiros it corresponds to the intellect, Chochmah, Binah and Daas. Yaakov drew even this inner, intellectual level into Rachel, so that speech would carry the depth of thought. The Alter Rebbe points to his own explanations of two verses in the Song of Songs about kissing.


וז״ש [וזהו שכתוב] אעבדך שבע שנים ברחל35 בתך הקטנה כי לבן הוא בחי׳ לובן העליון3637 מקור החסדים שכולו רחמים פשוטים דלית שמאלא בהאי עתיקא3839
And this is what is written, “I will serve you seven years for Rachel, your younger daughter.” For Lavan is the level of the supernal whiteness (loven), the source of the kindnesses (chasadim), which is entirely simple compassion, for “there is no left side in this Atika [the Ancient One]”;
Yaakov worked for Rachel, “the younger daughter,” meaning speech, the lower level. Lavan’s name means “white,” and in the Arizal’s teaching he stands for the “supernal whiteness,” the source of all kindness, pure compassion with no trace of judgment. The Zohar says of the level called Atika (the Ancient One) that it has “no left side,” no restraint or severity at all.


רק שלמטה נשפל בלבן גשמי40 ומ״מ כתיב כלו הפך לבן טהור41 הוא אפי׳ [אפילו] הנגע כו׳ ועל לבן כתיב וישכם לבן בבקר42 שבכ״י [שבכל יום] מתגבר ונמשך אור החסד עליון.
only that below, it was lowered into a physical Lavan. Nevertheless, it is written, “it has all turned white; he is pure,” even the affliction, etc. And of Lavan it is written, “And Lavan rose early in the morning,” for every day the light of the supernal Chesed prevails and is drawn down.
The physical Lavan was a deceiver, yet his root is holy: the supernal whiteness fell very low and became a physical person. The law of tzaraas illustrates this: when the white lesion covers the whole body, the person is pure. The verse “Lavan rose early in the morning” hints that the morning, time of kindness, is when the supernal Chesed gains strength and flows down each day.




Section 3 · ¶2
Rachel barren, Leah’s sons
Section 4 · ¶2
Thought and action together
2וינשק לבניו ובנותיו43 שנמשך בכל פרצופי האצי׳ זכרים ונקבות. ואח״כ ולבן שב למקומו למעלה מעלה ויעקב הלך לדרכו44 להמשיך בחינת לובן העליון הנ״ל למטה מטה ברחל בתו הקטנה בחי׳ דבור כו׳.
“And he kissed his sons and his daughters”: that it is drawn into all the configurations (partzufim) of the World of Atzilus (Emanation), male and female. And afterward, “and Lavan returned to his place,” higher and higher, “and Yaakov went on his way,” to draw the level of the supernal whiteness mentioned above lower and lower, into Rachel, his younger daughter, the level of speech, etc.
Lavan, the supernal whiteness, “kissed his sons and daughters”: his kindness flowed into all the configurations (partzufim) of Atzilus, the male and female ones alike. Then he “returned to his place,” withdrawing to his lofty root, while Yaakov “went on his way,” his mission being to bring that supernal whiteness far down into Rachel, the level of speech.


ולכן היתה רחל עקרה45 כי ההולדה מבחי׳ הדבור הוא להיות הגילוי בבי״ע וא״א להיות הולדה וגילוי בבי״ע שהרי הנבראים הם נפרדים וא״א להתגלות להם בחי׳ לובן העליון הנ״ל.
And therefore Rachel was barren, because birth from the level of speech means that there be revelation in the Worlds of Beriah, Yetzirah and Asiyah; and it is impossible for there to be birth and revelation in Beriah, Yetzirah and Asiyah, since the created beings are separate, and it is impossible for the level of the supernal whiteness mentioned above to be revealed to them.
This explains why Rachel was barren. For speech to “give birth” means that G-dliness would be revealed in the lower worlds of Beriah, Yetzirah and Asiyah, where created beings feel themselves separate from G-d. Such beings cannot receive the supernal whiteness openly, so birth from Rachel was blocked.


(ומש״ל [ומה שכתוב לעיל] דרחל נק׳ עלמא דאתגלייא מ״מ להיות הגילוי ע״ד בחי׳ לידה הוא קשה ביותר כו׳ ויש חילוק גדול בין שארי השפעות לבחי׳ לידה שהוא גילוי עליון יותר ועמ״ש בזוהר פ׳ פנחס דרמ״ט)46
(And as for what was said above, that Rachel is called the revealed world: nevertheless, for the revelation to be in the manner of the level of birth is exceedingly difficult, etc. There is a great difference between other kinds of influence and the level of birth, which is a higher revelation. See what is written in the Zohar, Parshas Pinchas, page 249.)
The Alter Rebbe anticipates an objection: Rachel is the “revealed world,” so why can she not reveal? Because birth is not an ordinary flow of influence: it brings out something of the parent’s own hidden essence, a much higher kind of revelation, and that is extremely hard to achieve in the lower worlds. He refers to the Zohar on Pinchas, page 249, for this distinction.


אבל לאה שהיא המחשבה ילדה ששה בנים שהם הספי׳ [הספירה / הספירות] שבאצי׳47 עצמו ששם היה שרש השבטים
But Leah, who is thought, bore six sons, who are the Sefiros in Atzilus itself, for there was the root of the tribes;
Leah, thought, did give birth: six sons. Her births took place within Atzilus itself, among the Sefiros, the divine attributes, where there is no separateness to block revelation; that is where the tribes are rooted.


ולכן נק׳ שבטי48 יה. יהודה הפעם אודה49 בחי׳ בטול והודאההרי הוא נמשך ומסתעף מן המחשבה דוקא.
and therefore they are called “the tribes of Yah.” Yehudah, “this time I will acknowledge,” is the level of self-nullification (bittul) and acknowledgment, which is drawn and branches out specifically from thought.
Because the tribes are rooted in Atzilus, the Psalmist calls them “the tribes of Yah,” a Divine Name. Leah named Yehudah from “I will acknowledge” (odeh); acknowledgment is a form of self-nullification, and such bowing-before-G-d grows out of thought, out of contemplation, not out of speech.


וכן ראובן ושמעון ראיה ושמיעה הוא ג״כ למעלה מבחי׳ הדבור אלא מן המחשבה הן נמשכים כו׳
Likewise Reuven and Shimon, sight and hearing, are also above the level of speech; rather, they are drawn from thought, etc.
Reuven’s name comes from “seeing” (re’u) and Shimon’s from “hearing” (shama). Seeing and hearing are also above speech: they take in rather than express, and they stem from thought.


(כמ״ש במ״א ע״פ יהודה אתה5051 כו׳) וגם לוי שהוא בחי׳ התקשרות כמ״ש הפעם ילוה52 כו׳
(as is explained elsewhere on “Yehudah, you,” etc.). And also Levi, who is the level of attachment, as it is written, “This time [my husband] will be attached,” etc.,
The Alter Rebbe points to his explanation of Yaakov’s blessing “Yehudah, you your brothers shall praise.” Levi’s name comes from “attached” (yilaveh): “this time my husband will be attached to me.” Levi thus stands for attachment (hiskashrus), a deep bond of the mind.


נמשך ונולד ג״כ מן המחשבה כנראה בחוש במי שהוא בעל מחשבה שאינו מרגיש כלל בעסקים החולפים לפניו מחמת גודל התקשרות שיש לו בהמחשבה.
is also drawn and born from thought, as is seen plainly in a person of thought, who does not feel at all the affairs passing before him, because of the greatness of the attachment he has to the thought.
Attachment too comes from thought. Anyone can see it in a person deeply absorbed in thinking: he does not notice what is going on around him, because his mind is bound up entirely in the idea.


וכמ״ש במדרש בעובדא דר׳ [דרבי] חייא רבה.5354 וכן גבי רבא (בפ׳ אר״ע [אמר רבי עקיבא])55 דהוה מעיין בשמעתי׳ [בשמעתיה] כו׳.
And as is related in the Midrash in the incident of Rabbi Chiya Rabbah; and likewise concerning Rava (in the chapter “Rabbi Akiva said”), who was delving into his study, etc.
Two stories illustrate this. The Jerusalem Talmud tells of Rabbi Chiya Rabbah, and the Babylonian Talmud tells that Rava was so absorbed in study that he did not notice his fingers were bleeding. Both show a mind so attached to its thought that the outside world disappears.


ולכן יצא ממנו משה56 שהיה כבד פה וכבד לשון57 דהיינו שלגודל התקשרותו בבחי׳ בטול58 ונחנו מה59 לא היה יכול להיות משפיע כו׳
And therefore Moshe came from him, who was “heavy of mouth and heavy of tongue”: that is, because of the greatness of his attachment in the level of self-nullification, “and what are we,” he could not be one who imparts, etc.,
That is why Moshe descended from Levi. Moshe said he was “heavy of mouth and heavy of tongue”: his attachment to G-d and his self-nullification, expressed in his words “and what are we?”, were so deep that he could not easily turn outward to speak and give to others.


שהיא בחי׳ הדבור כו׳ ועיקר ההפרש בין התקשרות דלוי שהוא בחי׳ בטול ובין הודיה דיהודה שהוא ג״כ בחי׳ בטול הוא
which is the level of speech, etc. And the main difference between the attachment of Levi, which is the level of self-nullification, and the acknowledgment of Yehudah, which is also the level of self-nullification, is
Imparting to others is the level of speech, which Moshe’s inwardness made difficult. The Alter Rebbe now asks what separates Levi’s attachment from Yehudah’s acknowledgment, since both are forms of self-nullification.


כי יהודה הוא בחי׳ הבטול בגילוי כענין מודים שכורע ומשתחוה ולכן יצאו ממנו מלכי בית דוד שבטולם הוא בחי׳ הבטול שבהתגלות וחיצוניות.
that Yehudah is the level of self-nullification in revealed form, like [the blessing of] Modim, when one bows and prostrates; and therefore the kings of the House of David came from him, whose self-nullification is the self-nullification that is in revelation and in the outer dimension (chitzoniyus).
Yehudah’s self-nullification is visible and outward, like bowing at Modim, the blessing of thanks in the Amidah, where one bends the body. So the kings of the House of David, who descend from Yehudah, embody a self-nullification that shows itself outwardly: a king’s rule expresses submission to G-d in the open.


אבל לוי שהוא בחי׳ ההתקשרות והבטול בפנימיותו ועצמותו הגם שבחיצוניות אינו נגלה כלל וכענין בטול דצבא השמים לך משתחוים60 שההשתחואה של המלאכים אינו ענין השתחואה גשמיות אלא שמשתחוה61 ובטל בהשגתו ברוחניות
But Levi is the level of attachment and self-nullification in his inner dimension (pnimiyus) and his essence, even though outwardly it is not revealed at all, like the self-nullification of “the host of heaven bows to You”: the bowing of the angels is not a matter of physical bowing; rather, [each] bows and is nullified in its apprehension, spiritually.
Levi’s self-nullification is inward and essential, not visible at all. It resembles the angels, of whom it is said that “the host of heaven bows to You”: angels have no bodies to bow with, so their bowing is the nullification of their being in the act of grasping G-d.


ולכן יצא ממנו משה (ועמ״ש במ״א ההפרש בין משה ואליהו שהוא גם כן עד״ז) ואח״כ ותעמוד מלדת שלא היה יכול להיות בחי׳ גילוי עוד.
And therefore Moshe came from him (and see what is explained elsewhere about the difference between Moshe and Eliyahu, which is also along these lines). And afterward, “and she stopped bearing,” for there could no longer be a level of revelation.
Moshe, the most inward of all, therefore comes from Levi; the Alter Rebbe notes that the difference between Moshe and Eliyahu follows the same pattern. After four sons, Leah “stopped bearing”: the revelation that thought can produce reached its limit.


(ועמ״ש ע״פ טובה הארץ מאד מאד6263 דענין דור המדבר שהיה מבחי׳ לאה עולם המחשבה וטענו למה צריכים לירד בבחי׳ עולם הדבור שהוא בחי׳ מל׳ ארץ תתאה לקיים המצות בדבור ובמעשה הלא זה אפשר לקיים גם ע״י התומ״צ [התורה ומצות] ברוחניות
(And see what is explained on “The land is very, very good,” that the matter of the generation of the wilderness was that it was of the level of Leah, the world of thought; and they argued: why must we descend into the level of the world of speech, which is the level of Malchus (sovereignty), the lower earth, to fulfill the mitzvos in speech and in action? Is it not possible to fulfill this also through Torah and mitzvos in spirituality,
A long parenthesis now applies this to the generation of the wilderness, who were rooted in Leah, the world of thought. Their argument, as the Alter Rebbe presents it: why must we enter the Land, the lower earth of Malchus, and keep the mitzvos with physical speech and action, when Torah and mitzvos can be fulfilled spiritually, in thought?


דהיינו ע״י המחשבה כו׳ אך באמת היו בטעות גדול דע״י דבור ומעשה דוקא נמשך גילוי אוא״ס [אור אין סוף] ב״ה ביתר שאת לאין קץ כי נעוץ סופן בתחלתן64 כו׳ ומרבע״ה [ומשה רבינו עליו השלום] התפלל תקט״ו תפלות65 ליכנס לארץ כו׳.
that is, through thought, etc.? But in truth they were in great error, for specifically through speech and action a revelation of the Infinite Light (Or Ein Sof), blessed be He, is drawn down with an infinitely greater excellence, for “their end is embedded in their beginning,” etc. And Moshe Rabbeinu, peace be upon him, prayed five hundred and fifteen prayers to enter the Land, etc.
They were badly mistaken. Precisely physical speech and action draw down the Infinite Light far more powerfully, because, as Sefer Yetzirah says, “their end is embedded in their beginning”: the lowest point is bound to the highest. That is why Moshe Rabbeinu, though he was of Leah’s inward kind, prayed 515 times to be allowed to enter the Land.


ועפ״ז [ועל פי זה] יובן עוד ענין ויאהב יעקב את רחל66 דוקא שהיא בחי׳ דבור ומעשה כי שנואה לאה ההפך מכוונת דור המדבר.
And according to this, one will further understand the matter of “and Yaakov loved Rachel” specifically, she being the level of speech and action, “for Leah was hated,” the opposite of the intention of the generation of the wilderness.
This sheds further light on Yaakov loving Rachel specifically: she is speech and action. Leah being “hated” is the reverse of the wilderness generation’s wish to stay in the world of thought.


ואמנם צריך ביאור מ״ש לאה הפעם ילוה אישי67 אלי דוקא דודאי לא עלה על דעתה לאפוקי מבחי׳ דבור ומעשה.
However, what Leah said, “This time my husband will be attached to me,” specifically, requires explanation, for it surely did not occur to her to exclude the level of speech and action.
But this raises a question about Leah. When she said “this time my husband will be attached to me,” she clearly did not mean to exclude speech and action; so what did she want?


אלא הענין כי באמת צ״ל ב׳ הבחי׳ מודו״מ [מחשבה דבור ומעשה] דהא בלא הא לא סגי ועמ״ש במ״א בענין לויתן68 ושור הבר שהוא ג״כ ענין ב׳ בחי׳ הנ״ל לויתן לשון התקשרות בחי׳ בטול דנוני ימא
Rather, the matter is that in truth there must be both levels, thought and speech and action, for one without the other does not suffice. And see what is explained elsewhere on the matter of the Leviathan and the wild ox, which is also the matter of the two levels mentioned above: Leviathan is a term of attachment, the level of the self-nullification of the fish of the sea,
The answer: both levels are necessary, thought and speech-and-action, and neither suffices alone. The future feast of the Leviathan and the wild ox represents these two levels: the Leviathan, whose name also means “attached,” stands for the fish of the sea, who live entirely within their source and are nullified to it.


כמו הפעם ילוה כו׳ ולאה רצתה שיהיה העיקר ע״י בחינה זו ע״ד שאמרו בחסידים הראשונים69 שהיו שוהין ט׳ שעות בכל יום בתפלה שהוא כענין בטול והתקשרות הנ״ל דמחשבה כו׳.
like “this time [my husband] will be attached,” etc. And Leah wanted the main thing to be through this level, in the manner of what was said of the early pious ones, who would spend nine hours every day in prayer, which is like the matter of self-nullification and attachment of thought mentioned above, etc.
Leah wanted inward attachment to be the main thing, with speech and action secondary. This resembles the early pious ones whom the Talmud describes as spending nine hours a day in prayer, absorbed in self-nullification and attachment of the mind.


ואימתי תורתן נעשית אלא מתוך שחסידים הן כו׳ הרי רוב עסקם היה עד״ז )(ומבואר ענין זה לקמן בד״ה ששים המה מלכות70 כו׳ אחת היא יונתי71 כו׳)72
“And when is their Torah done? Rather, because they are pious,” etc.: so most of their occupation was of this kind.) (And this matter is explained below, in the discourse beginning “There are sixty queens,” etc., “My dove is one,” etc.)
The Talmud asks of those pious ones, “When was their Torah study done?” and answers that because they were pious, their Torah was preserved and blessed. Either way, their main occupation was inward attachment. The Alter Rebbe adds that the discourse on “There are sixty queens … My dove is one” explains this at length.


ואמנם יעקב ידע שזה אי אפשר רק לבני עלייה שהן מועטים אבל כל ישראל עיקר רוב העסק הוא ע״י דבור ומעשה
However, Yaakov knew that this is possible only for the elite, who are few; but for all of Israel, the main part of their occupation is through speech and action.
Yaakov, however, knew that this path is possible only for a few elite souls. For the Jewish people as a whole, the main service is through speech and action, Torah study and practical mitzvos.


ולכן היה באהל רחל עיקר קביעותו שהוא בחי׳ דומ״ע [דבור ומעשה] ומ״מ צ״ל ג״כ מחשבה שמזה נמשך ראיה ושמיעה לאסתכלא ביקרא דמלכא כו׳
And therefore his main dwelling was in the tent of Rachel, which is the level of speech and action. Nevertheless, there must also be thought, from which are drawn sight and hearing, “to gaze upon the glory of the King,” etc.
So Yaakov made Rachel’s tent his main home. Yet thought is still necessary, since from it come “seeing and hearing” (Reuven and Shimon), the capacity described in the Zohar as “gazing upon the glory of the King.”


וכל האומר אין לי אלא תורה73 כו׳ אלא צ״ל רו״ש [רצוא ושוב] רק כי אז נעוץ סופן כו׳:
And “whoever says, ‘I have only Torah,’” etc. Rather, there must be sight and hearing; only that then “their end is embedded,” etc.
The Talmud says that one who claims to have only Torah study, without deeds, lacks even Torah. Likewise one needs both: the seeing and hearing of thought, together with action, since then the end is joined to the beginning and the lowest deed draws down the highest light.



In one’s avodah
A person may be drawn to a purely inward service of contemplation and attachment, but for most of us the main service is Torah study spoken aloud and mitzvos done in action, because precisely there the Infinite Light is revealed most fully. Yet action must not be empty: thought, the “seeing and hearing” of the mind, must accompany it, just as Yaakov lived in Rachel’s tent while still loving Leah.
Questions for discussion
	Why is the level of Leah, thought, higher than Rachel, speech, yet Yaakov loved Rachel more?
	How can the Land of Israel after the destruction offer higher insights than in Temple times, even though G-dliness there is less revealed?
	What is the difference between Yehudah’s self-nullification and Levi’s, and why did kings come from one and Moshe from the other?
	What was the error of the generation of the wilderness, and how does “their end is embedded in their beginning” answer it?
	What did Leah want when she said “this time my husband will be attached to me,” and how does Yaakov’s choice balance thought with speech and action?

For children · ages 9–13
For the children at the table
Leah and Rachel: thought and speech

The big idea
Thought is very high, but G-d’s light shines most fully when we speak words of Torah and do mitzvos, with our thoughts joined to them.


Lavan had two daughters, Leah and Rachel. The maamar explains that they stand for two things. Leah is thought, which is hidden inside a person; Rachel is speech, which comes out so that others can hear. Thought is higher and finer than speech. Yet the Torah tells us that Yaakov loved Rachel more. Why? Yaakov is called the “middle bar” that runs from one end to the other. He wanted G-d’s light to reach all the way down to the lowest place, where everyone can receive it, and that happens through speech and action. Leah’s sons came from thought: Yehudah, whose name means thanking G-d and bowing before Him, and Levi, whose name means being joined to G-d. The generation in the desert wanted to serve G-d in thought alone, without going into the Land to do mitzvos with physical things. That was a mistake: G-d’s light shines most strongly in words of Torah that we say and in mitzvos that we actually do. Only a few great people can serve mainly in thought. Still, thought must come too, so that what we say and do is full of meaning.

The mashal
A person thinking very deeply may not notice at all what is happening around them, because they are so joined to their thought. So it is with Levi, whose name means being joined: his closeness to G-d was inside, hidden like thought, rather than shown outwardly in words.

Questions for the Shabbos table
	Why did Yaakov love Rachel, speech and action, more, even though Leah, thought, is higher?
	Yaakov is called the “middle bar” that runs from one end to the other. What does this picture teach us about what he wanted?
	This week, when you say a brachah or do a mitzvah, how can you also think about what it means?
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Notes
Paragraph 1
1וללבן שתי בנות
The note refers the reader to the Rebbe’s source notes printed earlier in the Kehot edition for this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. במפתח לאוה״ת כרך א מציין המו״ל שהמאמר הוא משנת תקע״א — הוא בדף רטז, ב בהתחלת אתהלך לפני ה׳, ומציין ששייך לפסוק וללבן שתי בנות. בשינוים ועם הגהות, ראה מאמרי אדה״א נ״ך ע׳ קצד שמיוסד על מאמר זה. בבוך 1135 מד, א המאמר בגוכתי״ק הצ״צ באיזה שינויים, וז״ל שם: וללבן שתי בנות וגו׳ הנה לאה ורחל שהם אותיות מחשבה ודיבור היו שניהם מאירים בא״י בזמן הבית וזהו בארצות החיים ב׳ ארצות והעיקר הי׳ בחי׳ רחל, כי המחשבה מתלבשת בתוך הדבור, ונודע כי רחל היא עלמא דאתגליא כמשל הדבור ולכן הי׳ אז בא״י תכלית הגילוי אלקותו ית׳ שהיו חכמים גדולים בעלי רוה״ק ונביאים ובפרט בהמ״ק השראת השכינה בקדה״ק ואורים ותומים וירידת האש שלמעלה כו׳. ואחר החורבן שגלו ישראל לבבל וגלתה עמהם השכינה שהיא בחי׳ רחל עלמא דאתגלייא ואז היא בח״ל דוקא אך א״כ הי׳ ראוי להיות בח״ל גילוי אלקות ע״ד שהי׳ אז בא״י אך הענין כי בבבל היא בבחי׳ גלות בהע׳ שרים והעבודה היא בדרך בירורים כו׳ (ועי״ש ע״פ במדבר סיני) אבל בא״י נסתלקה רחל שהיא עלמא דאתגליא ונשאר בחי׳ לאה שהיא עלמא דאתכסיא שהוא באמת מדרגה יותר גבוה מרחל כמשל המחשבה שהיא למעלה מהדבור ולכן הצדיקי׳ הגדולים יכולים להשיג עכשיו בא״י השגות עליונות יותר גם מבזמן הבית (כיון שישיג בבחי׳ מחשבה עליונה כמו שהיא עדיין למעלה מההתלבשות בעולם הדבור) וכמו האריז״ל שהשיג מה שלא השיגו תנאים ואמוראים משא״כ שארי האנשים לא יוכלו להשיג כי לאה היא אתכסיא כו׳.
2וללבן שתי בנות
“And Lavan had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.” The maamar’s opening verse.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, טז.
3לאה ורחל . . עלמא דאתכסיא ועלמא דאתגליא
Or HaTorah refers back to this passage for Leah and Rachel as the hidden and revealed worlds.
Kehot’s noteבאוה״ת שמיני כרך ב ע׳ תפט מציין לכאן.
4בארצות החיים
“I will walk before G-d in the lands of the living.” The plural “lands” is read as the two levels, Leah and Rachel, that shone in the Land of Israel.
Psalms 116:9תהילים קט״ז:ט׳
אֶתְהַלֵּךְ לִפְנֵי ה׳ בְּאַרְצוֹת הַחַיִּים:
I shall walk before the L-RD In the lands of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטז, ט. בלקו״ת ואתחנן ג, ד מציין לכאן.
5והעיקר היה בחי׳ רחל
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteראה לקו״ת להאריז״ל פ׳ לך לך ד״ה אל הארץ.
6(שנקראת עקרת הבית)
The words “who is called the mainstay of the house” are missing in this manuscript.
Kehot’s noteבגוכתי״ק הצ״צ ליתא.
7שנקראת עקרת הבית
The phrase akeres habayis appears in this verse. Here it is applied to Rachel as the principal of the household, in keeping with her being the main level in Temple times.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8(וכמו שפרש״י . . בא״י)
The parenthetical citing Rashi on Yonah and Yechezkel is missing in this manuscript.
Kehot’s noteבגוכתי״ק הצ״צ ליתא.
9וכמו שפרש״י גבי יונה ויחזקאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ג.
10ויחזקאל שאין הנבואה שורה אלא בא״י
Rashi’s comment on Yechezkel’s prophecy in Babylon, which the Alter Rebbe cites together with Rashi on Yonah for the rule that prophecy rests only in the Land of Israel.
Rashi on Ezekiel 1:3רש"י על יחזקאל א׳:ג׳
… שליחתו אליהם ויונתן אף הוא כך תירגם מהוי הוי פתגם נבואה מן קדם ה׳ עם יחזקאל בר בוזי כהנא בארעא דישראל תב תניינות אתמלל עמיה במדינת ארעא כשדאי ויחזקאל גלה עם החרש והמסגר שגלו עם יהויכין: יד ה׳. כל לשון יד האמורה בספר זה ובכל לשון נבואה אינה אלא לשון תוקף שהנבואה תוקפת על כרחו כאד׳ משתגע דיישטרי״צא בלע״ז:
The word of the L-rd was [revealed] Heb. הָיֹה הָיָה [lit. being was.] Our Sages said (Mechilta to Exod. 12:1): “[It] had already come,” because the Shechinah does not rest upon a prophet outside the [Holy] Land, except by having first rested upon him in the Land. We learned in a Baraitha of the Mechilta (Exod. 15:9): [The verse 2:1,] “Son of man, stand on your feet,” was the [actual] beginning of the Book, only there is no chronological order [in Scripture]. Others say that (12:1f.) “Son of man, compose …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
11שגלו ישראל וגלתה עמהם השכינה
The Talmud teaches that wherever Israel was exiled, the Shechinah went with them. The Alter Rebbe identifies this exiled Shechinah with Rachel.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה מגילה כט, א. ספרי מסעי לה, ד. ועוד.
12משא״כ אחר חורבן . . ואינה מאירה כלל
Or HaTorah explains that even now there is a difference between the Land of Israel and outside it, while here only great tzaddikim attain more in the Land.
Kehot’s noteבאוה״ת שלח ע׳ תנו מבאר שגם עכשיו יש הפרש בין א״י לחו״ל, וכאן מבאר שבזמן שאין בהמ״ק קיים אין יכולים להשיג בארץ יותר מבחו״ל, רק הצדיקים הגדולים, וכתב ע״ז הצ״צ שם ”ע״כ צ״ל דעכשיו עיקר ענין הארץ יכולים להשיג ע״י עסק התורה שבע״פ”, ע״ש בארוכה.
13כרחל לפני גוזזי׳ נאלמה
“Like a ewe before her shearers is mute.” The word for ewe is rachel, and the verse is read as divine speech (Rachel) falling silent in exile.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
14והעבודה היא בדרך בירורים
Or HaTorah adds that this is the main point of her enclothement: she falls from level to level to refine, drawing out what was swallowed.
Kehot’s noteבאוה״ת בראשית כרך א ריז, א מציין ע״ז ”וזוהי עיקר התלבשותה שנופלת ממדרגה למדרגה לברר ולהוציא בלעם מפי׳”.
15(וכמ״ש ע״פ במדבר סיני)
The maamar on “In the wilderness of Sinai” at the start of Bamidbar explains the service of refinements in exile referred to here.
Kehot’s noteראה לקו״ת פ׳ במדבר בתחלתה.
16מ״ם פתוחה . . מ״ם סתומה
A discussion of the open and closed mem.
Kehot’s noteנתבאר באוה״ת דרושים לשמע״צ ע׳ א׳תתי, ובספר הליקוטים-דא״ח מהצ״צ ערך אותיות אות מ (ע׳ תתנ ואילך). ראה לקו״ת שמע״צ צג, ב.
17עיין בזהר ר״פ תרומה דף קכ״ו ב׳
The Alter Rebbe himself points to the opening of the Zohar on Terumah for the root of Leah, which he links to the closed mem.
Zohar, Terumah 2:12–4:23ספר הזהר, תרומה ב׳:י״ב-ד׳:כ״ג
18וכמו האר״י ז״ל
The parallel text widens the example: the Arizal and his disciples, who merited the holy spirit and the revelation of Eliyahu, and the Beis Yosef and the like, something not found outside the Land.
Kehot’s noteבמאמרי אדה״א נ״ך ע׳ קצה ”כמו האריז״ל ותלמידיו שזכו לרוה״ק וגילוי אליהו כו׳ והרב הב״י וכיוצא שלא נמצא כזה בחו״ל”.
19וכמו האר״י ז״ל . . בדורות הקדמונים
The manuscript reads that the Arizal attained what the Tannaim and Amoraim did not, while other people cannot attain it, since Leah is the hidden world.
Kehot’s noteבבוך 1135 גוכתי״ק הצ״צ: וכמו האריז״ל שהשיג מה שלא השיגו תנאים ואמוראים משא״כ שארי האנשים לא יוכלו להשיג כי לאה היא אתכסיא כו׳: ולהבין מ״ש.
20כי שנואה לאה
“And G-d saw that Leah was hated.” The question the maamar answers: why Yaakov preferred Rachel.
Genesis 29:31בראשית כ״ט:ל״א
וַיַּרְא ה׳ כִּי־שְׂנוּאָה לֵאָה וַיִּפְתַּח אֶת־רַחְמָהּ וְרָחֵל עֲקָרָה:
And the L-RD saw that Leah was hated, and he opened her womb; but Rachel was barren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לא.
21כי שנואה לאה
The Talmud discusses how Leah could be called “hated.” The Kehot note points to it (and to Bereshit Rabbah) as a disagreement parallel to the different readings of “hated” in Torah Ohr and Torah Chaim.
Bava Batra 123aבבא בתרא קכ״ג א
22כי שנואה לאה
The Midrash on “Leah was hated,” cited by the Kehot note beside Bava Batra as a parallel disagreement over what “hated” means.
Bereshit Rabbah 71:1בראשית רבה ע״א:א׳
וירא ה׳ כי שנואה לאה וגו׳ - (תהלים סט) כי שומע אל אביונים ה׳ ואת אסיריו לא בזה אמר רבי בנימין בן לוי: לא ראשו של פסוק הזה סופו, ולא סופו ראשו, לא היה צריך קרא למימר אלא, כי שומע אל אביונים ואת אסירים לא בזה, או כי שומע אל אביוניו ה׳ ואת אסיריו וגו׳, אלא, כי שומע אל אביונים ה׳, אלו ישראל. דאמר רבי יוחנן: בכל מקום שנאמר דל עני ואביון, בישראל הכתוב מדבר. ואת אסיריו לא בזה, אלו העקרות, שהן אסורות בתוך בתיהן ועלובות, וכיון שהקדוש ברוך הוא …
“The L-rd saw that Leah was unloved, and He opened her womb, and Rachel was barren” (Genesis 29:31). “The L-rd saw that Leah was unloved…” “For the L-rd hears the impoverished and does not despise His prisoners” (Psalms 69:34) – Rabbi Binyamin ben Levi said: The beginning of this verse does not correspond with its end, nor does its end correspond to its beginning. The verse should have said only: “For the L-rd hears the impoverished and does not despise the prisoners” or: “For the L-rd hears His impoverished and…His …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
23הרי יעקב השיג ודאי בעלמ׳ דאתכסי׳
The note resolves an apparent contradiction: here Yaakov certainly grasped the hidden world, while Torah Chaim says he did not grasp it at all.
Kehot’s noteבתו״א רד״ה וללבן ב׳ בנות דיעקב השיג ודאי בעדאתכ״ס ובתו״ח שם דלא השיג כלל — לפלא גדול שהרי מפורש על אתר: בתו״א — שהמדובר באותיות המח׳. בתו״ח — בשרש לאה, פני׳ בינה, שכל הנעלם מכל רעיון וכו׳. ולהעיר 1) באוה״ת שם אין בכלל הענין שהשיג או לא השיג. 2) ע״ד החילוק בפי׳ כי שנואה בין תו״א ותו״ח — נחלקו ג״כ ב״ב (קכג, א) וב״ר רפע״א. — לקו״ש ח״י ע׳ 214. במאמרי אדה״א נ״ך ע׳ קצו מבאר שהקושיא ”למה אהב יעקב לרחל יותר מלאה דלכאורה בחי׳ לאה יותר עליון מבחי׳ רחל”. וראה ביאוה״ז להצ״צ כרך ב ע׳ תשלז.
24יעקב נק׳ בריח התיכון
A second Zohar passage naming Yaakov the middle bar, cited by the Kehot note.
Zohar II, 175bזח״ב קעה, ב
Zohar III, 186aזח״ג קפו, א
Kehot’s noteזח״ב קעה, ב. זח״ג קפו, א ובכ״מ. באוה״ת בראשית כרך ב שצה, א מציין הצ״צ: ”וכן מרומז ברבות פ׳ ויגש פצ״ד”.
25בריח התיכון המבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” The Zohar applies it to Yaakov.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26פי׳ שהוא הממשיך . . כמ״ש במ״א
A longer treatment of Yaakov drawing the light from the upper end, the kav that pierces the vacated space, down to the lower end.
Kehot’s noteראה אוה״ת בראשית כרך ב שפה, ב ואילך. וראה בהביאור שם שפח, א ואילך.
27והנורא
“The great, the mighty and the awesome G-d.” In Chassidus the three words correspond to the Patriarchs; “the awesome” is Yaakov, who joins Chesed and Gevurah.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ויאהב (יעקב) גם את רחל
“And he loved Rachel also more than Leah.” Explained as Yaakov’s yearning for revelation in the revealed world.
Genesis 29:30בראשית כ״ט:ל׳
וַיָּבֹא גַּם אֶל־רָחֵל וַיֶּאֱהַב גַּם־אֶת־רָחֵל מִלֵּאָה וַיַּעֲבֹד עִמּוֹ עוֹד שֶׁבַע־שָׁנִים אֲחֵרוֹת:
And he went in also unto Rachel, and he loved Rachel more than Leah, and served with him yet seven other years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, ל.
29וישקהו
The word “and he kissed him” (Esav kissing Yaakov) is written with dots above it in the Torah scroll. The Alter Rebbe reads Yaakov’s kiss of Rachel in the manner of that dotted word.
Genesis 33:4בראשית ל״ג:ד׳
וַיָּרׇץ עֵשָׂו לִקְרָאתוֹ וַיְחַבְּקֵהוּ וַיִּפֹּל עַל־צַוָּארָו וַׄיִּׄשָּׁׄקֵׄהׄוּׄ וַיִּבְכּוּ:
And Esau ran to meet him, and embraced him, and fell on his neck, and kissed him; and they wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30וישק יעקב לרחל
“And Yaakov kissed Rachel.” Read as Yaakov drawing the inner level of Chochmah, Binah and Daas into Rachel.
Genesis 29:11בראשית כ״ט:י״א
וַיִּשַּׁק יַעֲקֹב לְרָחֵל וַיִּשָּׂא אֶת־קֹלוֹ וַיֵּבְךְּ:
And Jacob kissed Rachel, and lifted up his voice, and wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, יא.
31ע״פ ישקני מנשיקות
There “kisses” are the revelation of inner love, like a father’s love for his only son, which is too great for words and is expressed only in the breath of the mouth.
Kehot’s noteלקו״ת שה״ש א, ד. וראה אוה״ת שה״ש ע׳ כד.
32ישקני מנשיקות
“Let him kiss me with the kisses of his mouth.” The Alter Rebbe refers to his own explanation of this verse for the meaning of “kisses.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33וע״פ אמצאך בחוץ אשקך
There “I would find you outside” refers to people busy with business who cannot study Torah constantly, yet can still reach the closeness of “kisses” through their divine service outside.
Kehot’s noteלקמן פ׳ תרומה פ, ג.
34אמצאך בחוץ אשקך
“I would find you outside, I would kiss you.” Another explanation of “kisses” the Alter Rebbe refers to.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אעבדך שבע שנים ברחל
“I will serve you seven years for Rachel, your younger daughter.” Rachel, the “younger,” is speech, the lower level Yaakov worked for.
Genesis 29:18בראשית כ״ט:י״ח
וַיֶּאֱהַב יַעֲקֹב אֶת־רָחֵל וַיֹּאמֶר אֶעֱבׇדְךָ שֶׁבַע שָׁנִים בְּרָחֵל בִּתְּךָ הַקְּטַנָּה:
And Jacob loved Rachel; and he said: ‘I will serve thee seven years for Rachel thy younger daughter.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, יח.
36לבן הוא בחי׳ לובן העליון
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער העקודים פ״א.
37לבן הוא בחי׳ לובן העליון
In Sha’ar HaAkudim the Arizal writes that Lavan is the secret of the supernal whiteness that precedes Atzilus. The Alter Rebbe uses it to explain Lavan as the source of kindness.
Sefer Etz Chaim 6:2עץ חיים ו׳:ב׳
הנה אותן הד׳ אלפין שציירנו לעיל בחוטם הם נכנסין בפה ונעשים שם ד׳ הבלים והנה ד״פ הבל גימ׳ קמ״ח כי ע״י השינים שבתוך הפה נטחנים אותן הד׳ הבלים ונעשים קמח ונגמרת פעולתן ואל יקשה בעיניך מ״ש לעיל כי מן אור אזן שמאל הנכנס בפה נעשה ממנו חיצוניות הכלי ומן נקב חוטם שמאל נעשה פנימיות הכלי ועם היות כי אור מקיף גדול ומעולה מאור פנימי עם כל זה פנימיות הכלי גדול מחיצוניות הכלי כנראה בחוש העין מה שאין כן בחינת האורות כי אור הגדול שלא יוכל הכלי להגביל ולקבל בתוכו מאיר …
Sefer Etz Chaim (Public Domain)
38דלית שמאלא בהאי עתיקא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
39דלית שמאלא בהאי עתיקא
The Idra Rabba says there is no “left side,” no judgment, in Atika, the Ancient One. It describes the pure compassion of the supernal whiteness.
Zohar, Nasso 16:164–17:173ספר הזהר, נשא ט״ז:קס״ד-י״ז:קע״ג
40רק שלמטה נשפל בלבן גשמי
A talk on how the holy root of Lavan, the supernal whiteness, fell into the physical, deceitful Lavan.
Kehot’s noteראה לקו״ש חט״ו ע׳ 262.
41כולו הפך לבן טהור
“It has all turned white; he is pure.” When the lesion covers the whole body, the person is pure: whiteness, even in the lesion, reflects its holy root.
Leviticus 13:13ויקרא י״ג:י״ג
וְרָאָה הַכֹּהֵן וְהִנֵּה כִסְּתָה הַצָּרַעַת אֶת־כׇּל־בְּשָׂרוֹ וְטִהַר אֶת־הַנָּגַע כֻּלּוֹ הָפַךְ לָבָן טָהוֹר הוּא:
then the priest shall look; and, behold, if the leprosy have covered all his flesh, he shall pronounce him clean that hath the plague; it is all turned white: he is clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, יג.
42וישכם לבן בבקר
“And Lavan rose early in the morning.” The morning is the time of Chesed; the verse hints at the supernal kindness growing strong each day.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, א.
Paragraph 2
43וינשק לבניו ובנותיו
“And Lavan rose early in the morning, and kissed his sons and his daughters, and blessed them; and Lavan went and returned to his place.” Read as the supernal whiteness flowing into all the configurations of Atzilus and then withdrawing.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ויעקב הלך לדרכו
“And Yaakov went on his way.” Yaakov’s way is to draw the supernal whiteness down into Rachel.
Genesis 32:2בראשית ל״ב:ב׳
וְיַעֲקֹב הָלַךְ לְדַרְכּוֹ וַיִּפְגְּעוּ־בוֹ מַלְאֲכֵי אֱלֹקִים:
And Jacob went on his way, and the angels of G-d met him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ולכן היתה רחל עקרה
“And G-d saw that Leah was hated, and He opened her womb; but Rachel was barren.” Both halves of the verse are used in this paragraph.
Genesis 29:31בראשית כ״ט:ל״א
וַיַּרְא ה׳ כִּי־שְׂנוּאָה לֵאָה וַיִּפְתַּח אֶת־רַחְמָהּ וְרָחֵל עֲקָרָה:
And the L-RD saw that Leah was hated, and he opened her womb; but Rachel was barren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46(ומש״ל דרחל . . פנחס דרמ״ט)
Or HaTorah explains that birth is the revelation of the hidden as it is in its essence, and that Atzilus cannot be drawn into Beriah as it is; therefore Rachel had difficulty giving birth.
Kehot’s noteראה אוה״ת כאן ריז, ב שמבאר ”כי הלידה הוא בחי׳ גילוי ההעלם כמו שהוא בעצמותו, וא״א להיות האצי׳ כמו שהוא נמשך בבריאה, ולכן היתה מקשה ללדת”. ע״ש.
47שהם הספי׳ שבאצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteל״ת להאריז״ל פ׳ ויצא.
48שבטי יה
“There the tribes went up, the tribes of Yah.” The Divine Name in the phrase shows the tribes’ root in Atzilus.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49יהודה הפעם אודה
“This time I will thank G-d; therefore she called his name Yehudah; and she stopped bearing.” The name expresses acknowledgment, a form of self-nullification.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לה.
50כמ״ש במ״א ע״פ יהודה אתה
The maamar on “Yehudah, you” at the start of Vayigash explains how Reuven and Shimon, sight and hearing, come from thought.
Kehot’s noteלקמן ר״פ ויגש.
51ע״פ יהודה אתה
“Yehudah, you your brothers shall praise.” The Alter Rebbe refers to his explanation of this verse.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52הפעם ילוה
“This time my husband will be attached to me.” The source of Levi’s name, read as attachment (hiskashrus).
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53וכמ״ש במדרש בעובדא דר׳ חייא רבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ירושלמי כלאים פ״ט ה״ג.
54וכמ״ש במדרש בעובדא דר׳ חייא רבה
The Kehot note points to this passage in the Jerusalem Talmud as the story of Rabbi Chiya Rabbah the Alter Rebbe has in mind, an example of total absorption in thought.
Jerusalem Talmud Kilayim 9:3תלמוד ירושלמי כלאים ט׳:ג׳
55וכן גבי רבא (בפ׳ אר״ע)
Rava was so absorbed in study that he sat on his fingers and did not notice they were bleeding. Proof that attachment of the mind makes one oblivious to the outside world.
Shabbat 88aשבת פ״ח א
Kehot’s noteשבת פח, א.
56ולכן יצא ממנו משה
Likkutei Torah on Tzav refers back here and also cites the Zohar (2:11b).
Kehot’s noteבלקו״ת צו ח, ג מציין לכאן וציין גם לזח״ב יא, ב.
57כבד פה וכבד לשון
Moshe says: “I am heavy of mouth and heavy of tongue.” Explained as the result of his inward attachment, which made outward speech difficult.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שלגודל התקשרותו בבחי׳ בטול
There the manna is described as coming from a level so high that even the Patriarchs did not know it, the level of Moshe, in whose merit the manna fell.
Kehot’s noteראה לקו״ת עקב יד, ב. סידור קי, ב. אוה״ת ויצא רו, א. ביאוה״ז להצ״צ ע׳ תמז.
59ונחנו מה
Moshe and Aharon say, “and what are we?” The classic expression of Moshe’s self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60צבא השמים לך משתחוים
“And the host of heaven bows to You.” The angels’ bowing is spiritual, an inward nullification, the model for Levi’s self-nullification.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61דצבא השמים . . אינו ענין השתחואה גשמיות אלא שמשתחוה
The manuscript adds a proof that the angels’ bowing is not physical: the angel Michael, traveling five hundred years, would bend the firmament.
Kehot’s noteבגוכי״ק הצ״צ [וכ״ה באוה״ת בשלח ע׳ שנה שמציין לכאן]: דצבא השמים לך משתחוים שאינו ענין השתחואה גשמית שהרי מיכאל מהלך ת״ק שנה היה כופף הרקיע כו׳: אלא שמשתחוה. ע״כ. בסה״מ תרס״ט ע׳ קכו מציין לכאן.
62ע״פ טובה הארץ מאד מאד
The discourse on “The land is very, very good” explains the spies’ wish to remain in the world of thought; it refers back to this maamar.
Kehot’s noteלקו״ת שלח לח, ב. ושם מציין לכאן.
63טובה הארץ מאד מאד
Yehoshua and Kalev: “The land is very, very good.” The Alter Rebbe refers to his discourse on this verse about the spies and the generation of the wilderness.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64נעוץ סופן בתחלתן
“Their end is embedded in their beginning, and their beginning in their end.” Used to show that the lowest level, physical action, is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
65ומרבע״ה התפלל תקט״ו תפלות
The Midrash says Moshe prayed 515 prayers to enter the Land. Proof that entering the realm of practical mitzvos is worth such pleading.
Devarim Rabbah 11:6דברים רבה י״א:ו׳
Kehot’s noteדב״ר יא, ו. ראה אוה״ת פ׳ ואתחנן ע׳ קיג.
66ויאהב יעקב את רחל
“And Yaakov loved Rachel.” Now explained as love for the level of speech and action.
Genesis 29:18בראשית כ״ט:י״ח
וַיֶּאֱהַב יַעֲקֹב אֶת־רָחֵל וַיֹּאמֶר אֶעֱבׇדְךָ שֶׁבַע שָׁנִים בְּרָחֵל בִּתְּךָ הַקְּטַנָּה:
And Jacob loved Rachel; and he said: ‘I will serve thee seven years for Rachel thy younger daughter.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67וגם לוי . . הפעם ילוה אישי
the page is on Sefaria, but its text shares nothing with the note (unconfirmed)
Kehot’s noteבלקו״ת שמיני יח, ג. נשא כא, ד מציין לכאן.
68ועמ״ש במ״א בענין לויתן
the passage shares nothing with the note
Kehot’s noteראה לקו״ת שמיני יח, ב.
69בחסידים הראשונים
The early pious ones would wait an hour before prayer, pray an hour, and wait an hour after it, three times a day, nine hours in all; the Talmud asks when their Torah was done and answers that because they were pious it was preserved. Cited as the model of Leah’s way of inward attachment.
Berakhot 32b:20–22ברכות ל״ב ב:כ׳-כ״ב
חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, אָמַר קְרָא: ״אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הַמִּתְפַּלֵּל צָרִיךְ לִשְׁהוֹת שָׁעָה אַחַת אַחַר תְּפִלָּתוֹ, שֶׁנֶּאֱמַר: ״אַךְ צַדִּיקִים יוֹדוּ לִשְׁמֶךָ יֵשְׁבוּ יְשָׁרִים אֶת פָּנֶיךָ״.
The pious men of old used to wait an hour. Whence is this? R. Joshua b. Levi said : The Scriptures state, "Happy are they that dwell in Thy house" (Ps. Ixxxiv, 5). R. Joshua b. Levi also said : He who prays should wait an hour after his prayer ; as it is said, "Surely the righteous shall give thanks unto Thy name, the upright shall dwell in Thy presence" (ibid. cxl. 14).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, ב.
70ששים המה מלכות
“There are sixty queens.” The opening words of the later discourse the Alter Rebbe refers to.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אחת היא יונתי
“My dove, my perfect one, is one.” Part of the same discourse.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72(ומבואר . . יונתי כו׳)
The whole parenthetical section is missing in this manuscript.
Kehot’s noteכל המוסגר ליתא בגוכתי״ק הצ״צ.
73וכל האומר אין לי אלא תורה
“Whoever says, ‘I have only Torah,’ does not even have Torah.” Study alone is not enough: action is needed, and here, thought must join action.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. נסמן לעיל ז, א.
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אם לא תדעי לך היפה בנשים צאי לך…
“If you do not know for yourself, O fairest among women”
The soul’s beauty has two levels: well-formed love and awe (“beautiful form”) and the inner desire of the heart that shines on the face (“beautiful appearance”). Souls that cannot reach them through contemplation are told to “go out in the footsteps of the flock”: to begin with Torah and mitzvos, which come from a level above the chain of worlds and lift the soul up to that beauty.
The maamar in brief
The maamar reads the Song of Songs verse “If you do not know for yourself, O fairest among women, go out in the footsteps of the flock” together with the Torah’s praise of Rachel as “of beautiful form and beautiful appearance.” Rachel is the Community of Israel, named for the ewe silent before her shearers: through self-nullification the soul becomes a dwelling for the Infinite Light, and its attributes take on the divine “image,” which is “beautiful form.” Deeper still is the heart’s inner desire, a glimmer of the inner dimension of the Infinite Light that shows on the face: “beautiful appearance.” Many souls, those of the lower worlds, understand but are not moved; for them the advice is to follow the flock. The flock (tzon, from “go out”) is the Oral Torah and the mitzvos, which come from the supernal delight, beyond the ordered chain of worlds, and which Yaakov tended for six years. Yaakov, a chariot for G-d, could draw down the light through any act; we draw it down through Torah and mitzvos clothed in physical things, “the dwellings of the shepherds.” A closing parenthesis distinguishes the path from above downward (love first, then action) from our path from below upward.

Outline
	1The verse and Rachel’s two beautiesThe Song of Songs verse is set beside Rachel’s “beautiful form and beautiful appearance.”¶1
	2Self-nullification and beautiful formRachel, the silent ewe, is the Community of Israel; bittul makes the soul a dwelling for the Infinite Light, forming its attributes (beautiful form), while the heart’s inner desire shines on the face (beautiful appearance).¶2–4
	3Not knowing, and the counsel of the flockSouls without full Daas understand but are not moved; they are told to follow the flock, the Oral Torah drawn from the supernal delight beyond the chain of worlds.¶5
	4Yaakov’s power and oursYaakov’s service “exceedingly, exceedingly” drew down the light through his own acts; we do so through Torah and mitzvos clothed in physical matters, feeding the “kids” by the shepherds’ dwellings.¶6–7
	5The dwellings of the shepherdsThe mitzvos are vessels for the Patriarchs’ qualities; through them one rises to the level of the shepherds themselves.¶8
	6Two paths in serving G-dLeah and Rachel, fourteen years and six: higher souls go from love to action, our souls from Torah and mitzvos up to love and awe.¶9


Key concepts
	Beautiful formיפת תאר
	Love, awe and the soul’s other attributes, with thought, speech and action, shaped completely and beautifully in the divine image through self-nullification.

	Beautiful appearanceיפת מראה
	The inner dimension, the heart’s desire beyond reason, which reflects the inner dimension of the Infinite Light and shows on the “face.”

	The heart’s desireרעותא דלבא
	The innermost longing of the heart for G-d, above the reasoned emotions of love and awe.

	Flockצאן
	Read as “that which goes out”: the Oral Torah and mitzvos, which come from the supernal delight, above the ordered chain of worlds.

	Seed of man and seed of beastזרע אדם וזרע בהמה
	Souls of Atzilus with strong Daas, and souls of the lower worlds whose understanding does not move them.

	Chariotמרכבה
	One wholly given over to G-d’s will, like the Patriarchs and Yaakov, whose every act could draw down the Infinite Light.

	From below upwardההילוך מלמטה למעלה
	The path of beginning with Torah and mitzvos and rising through them to love and awe, the reverse of the tzaddikim’s path from love to action.


Section 1 · ¶1
The verse and Rachel’s two beauties
1אם לא תדעי לך12 היפה בנשים צאי לך בעקבי הצאן ורעי את גדיותיך על משכנות הרועים.
“If you do not know for yourself, O fairest among women, go out for yourself in the footsteps of the flock, and graze your kids by the dwellings of the shepherds.”
The maamar opens with a verse from the Song of Songs, in which the beloved (the Community of Israel) asks where to find the shepherd and is told to follow the tracks of the flock. Each phrase of this verse will be read as a stage in a person’s divine service: not knowing, going out after the flock, and grazing the kids by the shepherds’ dwellings.


הנה כתיב ורחל היתה יפת תואר ויפת מראה.3 פי׳ יפת תואר4 בציור האברים לפי תכונתם במדתם. ויפת מראה בזיו והוד קלסתר הפנים.
Now, it is written, “And Rachel was of beautiful form and beautiful appearance.” The meaning: “beautiful form” is in the shape of the limbs, according to their proportions in their measure; and “beautiful appearance” is in the radiance and splendor of the countenance of the face.
The Torah praises Rachel with two kinds of beauty. “Beautiful form” is the right shape and proportion of the limbs, while “beautiful appearance” is the glow of the face; the maamar will map these onto two levels of the soul’s service.




Section 2 · ¶2–4
Self-nullification and beautiful form
2והנה רחל5 הוא כנ״י [כנסת ישראל] שנק׳ בשם רחל ע״ש [על שם] הפסוק כרחל לפני גוזזיה נאלמה.67 והענין כי
Now, Rachel is the Community of Israel, which is called by the name Rachel on account of the verse, “Like a ewe (rachel) that is silent before her shearers.” And the matter is that
Rachel stands for the Community of Israel, the collective soul of the Jewish people. The name comes from Isaiah’s image of a ewe (rachel) that stays silent while it is shorn, an image of quiet submission; the paragraph now explains why that quality matters.


הנה כתיב נעשה אדם בצלמנו8 כו׳. ופי׳ בצלמנו כמ״ש ועל דמות הכסא9 דמות כמראה אדם.
it is written, “Let us make man in our image,” etc. And the meaning of “in our image” is as it is written, “And upon the likeness of the throne was a likeness like the appearance of a man.”
Man was made “in our image,” and Ezekiel saw on the divine throne a form “like the appearance of a man.” The human form is thus a likeness of something above: the pattern of G-d’s attributes.


והוא בחי׳ לך הוי״ה הגדולה והגבורה10 כו׳ וכך הוא בנפש האדם ז׳ מדות אהוי״ר [אהבה ויראה] כו׳.
And this is the level of “Yours, O G-d, are the greatness and the might,” etc. And so it is in the soul of man: seven attributes, love and awe, etc.
“Yours, O G-d, are the greatness and the might” lists G-d’s attributes (kindness, restraint and the rest), which are the “image” above. The human soul has seven matching emotive attributes, beginning with love and awe.


אך אין ערוך מדת הנפש שהיא בעלת גבול לגבי מדותיו ית׳ שהוא א״ס ולמדותיו א״ס
However, the attribute of the soul, which is limited, bears no comparison to His attributes, blessed be He; for He is infinite, and His attributes are infinite.
There is a problem: the soul’s attributes are finite, while G-d and His attributes are infinite. A finite love cannot by itself resemble or hold an infinite one.


וכדי שיאיר על נפשו אור האהבה מאור א״ס ב״ה צ״ל בבחי׳ בטול הנפש במציאות אליו ית׳ שהוא להיות בחי׳ עפר ודומם לגבי אור א״ס ב״ה.11
And in order that the light of love from the Infinite Light (Or Ein Sof), blessed be He, shine upon one’s soul, [one] must be in a state of self-nullification (bittul) of the soul’s very existence to Him, blessed be He: that is, to be [as] dust and inanimate matter before the Infinite Light, blessed be He.
The answer is self-nullification: the soul must set aside its sense of its own existence, becoming like dust or inanimate matter before G-d. Only then can a love that comes from the Infinite Light shine in it.




3וכמאמר ונפשי כעפר12 לכל תהיה והוא בחי׳ עפר אשר בקרקע המשכן13 וע״י זה תהיה נפשו מכון ומשכן לאור באור א״ס ב״ה להיות בבחי׳ בצלמנו בציור האברים אהוי״ר [אהבה ויראה] כו׳
As in the saying, “And let my soul be as dust to all,” and this is the level of “the dust that is on the floor of the Tabernacle.” And through this his soul becomes a foundation and a dwelling for the light of the Infinite Light, blessed be He, to be in the state of “in our image,” in the form of the limbs: love and awe, etc.,
The daily prayer asks, “let my soul be as dust to all,” and the Torah speaks of the dust on the Tabernacle floor. A soul that makes itself like that dust becomes a Tabernacle, a dwelling for the Infinite Light, and its love and awe take on the divine “image.”


מחשבה דו״מ [דבור ומעשה] כו׳ וזהו בחינת יפת תאר שיתארו בם כל המדות בשלימותן14 וביופין כמו שהם למעלה כו׳.
thought, speech and action, etc. And this is the level of “beautiful form” (yefas to’ar): that all the attributes take form (yesoaru) in them in their completeness and in their beauty, as they are above, etc.
The soul’s “limbs” include its garments, thought, speech and action, as well as its emotions. This is “beautiful form” (yefas to’ar): all the attributes take shape (yesoaru, from the same root) in the soul, complete and beautiful, as they are above.




4וזהו ורחל היתה יפת תאר שבחי׳ יפת תאר זה הוא ע״י בחי׳ רחל שהוא כמ״ש וכרחל לפני גוזזיה כו׳.
And this is [the meaning of] “And Rachel was of beautiful form”: this level of “beautiful form” comes through the level of Rachel, which is as it is written, “And like a ewe before her shearers,” etc.
Rachel’s “beautiful form” comes from her being Rachel, the silent ewe. Self-nullification is what produces well-formed attributes in the soul.


אך כ״ז [כל זה] הוא בחי׳ חיצוניות שהם אהוי״ר [אהבה ויראה] כו׳ ומחשבה דבור ומעשה כו׳ אבל בחי׳ פנימית הוא בחי׳ רעותא דלבא שהוא בחי׳ הארה מפנימית אוא״ס [אור אין סוף] ב״ה דלית מחשבה תפיסא ביה15 כו׳
However, all this is the level of the outer dimension (chitzoniyus), which is love and awe, etc., and thought, speech and action, etc. But the inner dimension (pnimiyus) is the level of the heart’s desire (re’usa deliba), which is the level of a glimmer from the inner dimension of the Infinite Light, blessed be He, whom no thought can grasp, etc.
Love and awe, and thought, speech and action, are still the outer dimension of the soul. Its inner dimension is the “heart’s desire” (re’usa deliba), a longing beyond reasoning, which reflects the inner dimension of the Infinite Light that no thought can grasp.


ובהארה זו שמשם לכנס״י [לכנסת ישראל] נק׳ יפת מראה שהוא זיו הקלסתר פנים16 שלכן נק׳ בשם פנים שהפנימיות מתגלה בו כמו צהבו פניו17 כו׳ והוא ענין מ״ש יאר ה׳ פניו כו׳.18
And by this glimmer, which [comes] from there to the Community of Israel, it is called “beautiful appearance,” which is the radiance of the countenance of the face; for this reason it is called panim (face), for the pnimiyus (inner dimension) is revealed in it, as in “his face shone,” etc. And this is the meaning of what is written, “May G-d make His face shine,” etc.
When this inner glimmer reaches the Community of Israel it is called “beautiful appearance,” the glow of the face. In Hebrew “face” (panim) and “inner” (pnimiyus) share a root, because the face shows what is inside, as when a face “shines” with joy; this is also the priestly blessing, “May G-d make His face shine.”




Section 3 · ¶5
Not knowing, and the counsel of the flock
5וכדי שתהא כנ״י [כנסת ישראל] מקבלת בחי׳ והארה זו הוא ג״כ מחמת בחי׳ רחל. והוא בחי׳ ובכל מאדך19 כו׳
And that the Community of Israel receive this level and glimmer is also by virtue of the level of Rachel. And this is the level of “and with all your might (me’odecha),” etc.,
Receiving the inner glimmer also depends on Rachel’s quality of self-nullification. Here it takes the form of “with all your might” (me’odecha), serving G-d beyond one’s natural limits.


שע״י זה נמשכה ההארה העליונה ההיא מריש כל דרגין עד סוף כל דרגין כו׳ וכמ״ש ומתחת זרועות עולם.2021
through which that supernal glimmer is drawn from the highest of all levels to the lowest of all levels, etc., as it is written, “And beneath are the arms of the world.”
Such service draws the highest light down to the lowest levels. The verse “beneath are the arms of the world” is read as G-d’s supporting light reaching all the way down.


וזהו היפה בנשים. פי׳ בחי׳ יפת תאר ויפ״מ [ויפת מראה] הנ״ל. וז״ש [וזהו שכתוב] אם לא תדעי לך. פי׳ שלא נמשך בחי׳ היפה בנשים הנ״ל בבחי׳ דעת שלימה
And this is “the fairest among women”: that is, the level of “beautiful form” and “beautiful appearance” mentioned above. And this is what is said, “If you do not know for yourself”: that is, that the level of “the fairest among women” mentioned above is not drawn down in a state of complete Daas (knowledge)
“The fairest among women” means the two kinds of beauty just described. “If you do not know” means that this beauty is not drawn down into the person with full Daas, the deep connection that lets understanding move the heart.


(וכעין מ״ש במ״א22 שיש נשמות שנק׳ זרע אדם שיש בהן בחי׳ דעת חזק והן נשמות דאצי׳ וכמו נשמת רשב״י [רבי שמעון בר יוחאי].23 ויש שנק׳ זרע בהמה שאין בו בחינת דעת והיינו
(similar to what is explained elsewhere: that there are souls called “the seed of man,” in which there is a strong degree of Daas, and these are souls of Atzilus, like the soul of Rabbi Shimon bar Yochai; and there are those called “the seed of beast,” in which there is no Daas, that is,
The Alter Rebbe adds a note: some souls, called “the seed of man,” have strong Daas; these are souls from the World of Atzilus, like Rabbi Shimon bar Yochai. Others are called “the seed of beast,” lacking Daas.


כמו נשמות שלנו דבי״ע ואין הפירוש שאינו יודע ומבין רק שלא נמשך מזה התפעלות אמיתית ואינו נזון מן ההתבוננות כו׳ וזהו אם לא תדעי לך ופי׳ לך מובן ממ״ש ע״פ עיני כל).24
like our souls, of Beriah, Yetzirah and Asiyah. And the meaning is not that one does not know and understand, only that no true arousal is drawn from it, and one is not nourished by the contemplation, etc. And this is “If you do not know for yourself”; and the meaning of “for yourself” is understood from what is explained on the verse “The eyes of all”).
Our souls come from the lower worlds of Beriah, Yetzirah and Asiyah. Lacking Daas does not mean failing to understand; it means the understanding does not produce real feeling, and the contemplation does not nourish the soul.


אך זאת העצה היעוצה צאי לך בעקבי הצאן. צאן מלשון צאי25 כלומר דבר היוצא דהיינו בחי׳ היוצא מלמעלה מסדר ההשתלשלות
But this is the counsel that is given: “Go out for yourself in the footsteps of the flock.” Tzon (flock) is from the word tze’i (go out); that is to say, something that goes out: namely, the level that goes out from above the order of the chain of descending worlds (hishtalshelus).
For such a person the verse gives advice: “go out in the footsteps of the flock.” The word for flock (tzon) is linked to “go out” (tze’i): something that goes out from a level above the orderly chain of worlds.


והוא בחי׳ צאן לבן לובן העליון26 וכל העבודה שעבד יעקב ללבן שש שנים בצאנך27 הם בחי׳ שיתא סדרי משנה28 כו׳
And this is the level of the flock of Lavan, the supernal whiteness (loven). And all the work that Yaakov worked for Lavan, “six years for your flock,” is the level of the six orders of the Mishnah, etc.,
Lavan’s name means “white,” alluding to a supernal whiteness, a level beyond color and definition. Yaakov’s six years tending Lavan’s flock are the six orders of the Mishnah.


שהם בחי׳ צאן שיצאו ונמשכו מענג העליון אק״ב [אשר קדשנו במצותיו] אשר הוא בחי׳ ענג כמ״ש במ״א ותורה שבע״פ [שבעל פה] נק׳ פרט מלשון פרט ועוללות2930 שנמשכו שלא כסדר ההשתלשלות מעילה לעילה רק בדרך פרט ועוללות.
which are the level of “flock” that went out and were drawn from the supernal delight, [as in] “Who has sanctified us with His commandments,” which is the level of delight, as explained elsewhere. And the Oral Torah is called peret, from the expression “the fallen grapes (peret) and the small clusters,” for they were drawn not in the order of the chain of descending worlds, from cause to cause, but in the manner of fallen grapes and small clusters.
The laws of the Mishnah come from the supernal delight, G-d’s pleasure in the mitzvos. The Oral Torah is compared to peret, grapes that fall off during the harvest, because its laws come down one by one, not step by step through the chain of worlds.




Section 4 · ¶6–7
Yaakov’s power and ours
6וזהו ויפרוץ האיש31 מאד מאד ויהי לו צאן רבות שהמשיך בחי׳ צאן רבות ע״י בחי׳ מאד מאד.
And this is [the meaning of] “And the man spread out exceedingly, exceedingly, and he had many flocks”: he drew down the level of “many flocks” through the level of “exceedingly, exceedingly” (me’od me’od).
The verse says Yaakov “spread out exceedingly, exceedingly” and had many flocks. The Alter Rebbe reads the doubled “exceedingly” (me’od me’od) as the cause of the many flocks.


כי בחי׳ ובכל מאדך32 כו׳ הוא בחי׳ מאד שלך כל חד לפום שיעורא דיליה3334 משא״כ מאד סתם אבל מאד מאד הוא בחי׳ מאד לגבי כל הבחי׳ מאד.
For the level of “and with all your might (me’odecha),” etc., is the level of your own me’od, each one according to his own measure, which is not so with me’od unqualified; but me’od me’od is the level of me’od relative to all the levels of me’od.
“With all your might” (me’odecha) means each person’s own “very much,” beyond his usual limits but still according to his measure. Me’od me’od is a “very much” beyond every such measure.


ופי׳ הפסוק ויפרץ האיש מאד מאד לפי שפרץ והרבה למעלה ממדרגה למדרגה עד רום המעלות לפיכך הרבה להמשיך בחי׳ צאן מבחי׳ רבה וגבה מאד נעלה מאא״ס [מאור אין סוף] ב״ה ממש.
And the meaning of the verse “And the man spread out exceedingly, exceedingly” is: because he broke through and increased upward from level to level, to the height of the heights, therefore he increased in drawing down the level of “flock” from the level of “great and exceedingly high,” exalted, from the Infinite Light, blessed be He, itself.
Yaakov broke through level after level to the very highest. So he could draw down the “flock,” the light that goes out from above the chain of worlds, from the “great and exceedingly high” level, from the Infinite Light itself.


(ועיין מ״ש בפ׳ שלח בפי׳ טובה הארץ35 מאד מאד)36 ועי״ז המשיך ג״כ בחי׳ שפחות ועבדים.
(And see what is explained in Parshas Shelach on the meaning of “The land is exceedingly, exceedingly good.”) And through this he also drew down the level of “maidservants and servants.”
The parenthesis sends the reader to Likkutei Torah’s explanation of “the land is exceedingly, exceedingly good.” Through this same service Yaakov also gained maidservants and servants, lower forces brought into holiness.


והנה יעקב אבינו ע״ה [עליו השלום] לפי שהיה בחי׳ מרכבה המשיך בחי׳ צאן ע״י עבודתו וע״י עובדא דמקלות37 (וכן עד״ז חפירת הבארות שהם המשכות אוא״ס [אור אין סוף] ב״ה במקלות ובארות)
Now, our father Yaakov, peace be upon him, because he was the level of a chariot, drew down the level of “flock” through his work and through the act of the rods (and similarly the digging of the wells, which are drawings down of the Infinite Light, blessed be He, through rods and wells);
Yaakov was a “chariot,” wholly given over to G-d’s will like a chariot to its rider. So his own labor, and even the peeled rods he set before the flocks, drew down the Infinite Light, as did the Patriarchs’ digging of wells.


כי לפי שהיה במעלה ומדרגה העליונה מאד מאד היה יכול להמשיך אוא״ס [אור אין סוף] ב״ה במעשה של עצמו שיהיו כל מעשיו משכן ומכון להשראת אוא״ס [אור אין סוף] ב״ה
for because he was at the exceedingly, exceedingly high rank and level, he could draw down the Infinite Light, blessed be He, through his own action, so that all his deeds would be a dwelling and a foundation for the resting of the Infinite Light, blessed be He.
Because of his rank, anything Yaakov did, even an ordinary act, became a dwelling for the Infinite Light.


אבל אנו אין לנו כח זה אלא במה שמוכן כבר להיות שם המשכת אוא״ס [אור אין סוף] ב״ה דהיינו בבחי׳ תומ״צ [תורה ומצות] הניתן לנו ונק׳ בעקבי הצאן בחי׳ עקביים סוף דרגין
But we have no such power except through what is already prepared to be a place for the drawing down of the Infinite Light, blessed be He: that is, the level of the Torah and mitzvos that have been given to us. And this is called “in the footsteps (ikvei) of the flock”: the level of the heels, the lowest of levels;
We cannot do this with our own acts. We draw down the Infinite Light only through what G-d has already prepared for it: the Torah and mitzvos, called “the footsteps (heels) of the flock,” the lowest point of the light.


דהיינו תומ״צ [תורה ומצות] המלובשים בענינים גשמיים שעל ידם ורעי את גדיותיך המה המזלות מלשון גד גדי וסינוק לא.38
that is, the Torah and mitzvos that are clothed in physical matters, through which “graze your kids (gediyosayich)”: these are the mazalos (the constellations), from the expression “Gad, gadi, ve-sinok lo” (Fortune, my fortune, do not grow weary).
The Torah and mitzvos are clothed in physical things, and through them we “graze your kids.” The word for kids (gediyos) is read as related to gad, “fortune” or constellation, as in the Talmud’s phrase “Gad, gadi,” so the kids stand for the mazalos.




7וכמו העורכים לגד שלחן39 כי כל הדברים שבעוה״ז הם תחת המזלות מזל מחכים מזל מעשיר40 כו׳.
And as [in] “who set a table for Gad (Fortune).” For all the things of this world are under the mazalos: mazal makes wise, mazal makes rich, etc.
Isaiah speaks of those who “set a table for Gad,” a deity of fortune, confirming that gad means mazal. Everything in this world is governed through the mazalos, as the Talmud says: mazal makes wise, mazal makes rich.


וכן ממגד תבואות שמש41 כתיב מזל השמש משפיע תבואות דהיינו תורה ומצות המלובשים בעניינים גשמיים הנתונים תחת המזלות.
And similarly it is written, “with the bounty (mimeged) of the produce of the sun”: the mazal of the sun bestows produce. That is, the Torah and mitzvos that are clothed in physical matters, which are placed under the mazalos.
The verse “the bounty (meged) of the produce of the sun” also contains the root gad, and says the sun’s mazal brings forth produce. So the “kids” are the Torah and mitzvos clothed in physical things that fall under the mazalos.


רעי ופרנס אותם מענג העליון על משכנות הרועים פי׳ רועים הם ז׳ רועים4243 אברהם יעקב משה44 כו׳ ונק׳ רועים ע״ש [על שם] שממשיכין בחי׳ עונג העליון לכנס״י [לכנסת ישראל].
“Graze” and sustain them from the supernal delight “by the dwellings of the shepherds.” The meaning: the shepherds are the seven shepherds, Avraham, Yaakov, Moshe, etc.; and they are called shepherds because they draw down the level of the supernal delight to the Community of Israel.
“Graze” means to nourish these mitzvos with the supernal delight, G-d’s pleasure in them. This is done “by the dwellings of the shepherds,” the seven shepherds, Avraham, Yaakov, Moshe and the others, who draw that delight down to the Community of Israel.




Section 5 · ¶8
The dwellings of the shepherds
8והנה האבות הן הן המרכבה.4546 אבל אנו אין לנו כח זה אלא במשכנות הרועים בחי׳ כלים מכלים שונים ויין מלכות רב47 בחי׳ חסד דרועא ימינא הוא כלי לבחי׳ אברהם אוהבי48 דהיינו מצות צדקה וחסד.
Now, the Patriarchs are themselves the chariot. But we have no such power except through “the dwellings of the shepherds”: the level of vessels, “vessels of diverse vessels, and royal wine in abundance.” The level of Chesed (kindness), the right arm, is a vessel for the level of Avraham, “who loves Me”; that is, the mitzvos of charity and kindness.
The Patriarchs were a “chariot” for G-d, wholly given over to His will, so they could draw His light down through anything they did. We draw it down only through “the dwellings of the shepherds”: the mitzvos, which are vessels suited to each shepherd’s quality, such as charity and kindness, which are vessels for Avraham’s quality of Chesed, “the right arm.”


וכן שיתא סדרי משנה זרעים בחסד ונק׳ משכנות הרועים שם תרעה את גדיותיך ועי״ז תזכה להגיע ולבא למדרגה גדולה מזו להיות על משכנות הרועים ולמעלה מבחי׳ משכנות דהיינו למקום הרועים עצמן:
And similarly, of the six orders of the Mishnah, Zera’im is in Chesed. And these are called “the dwellings of the shepherds”: there “graze your kids.” And through this you will merit to reach and come to a level greater than this: to be “upon the dwellings of the shepherds,” above the level of “dwellings,” that is, to the place of the shepherds themselves.
In the same way the order of Zera’im in the Mishnah corresponds to Chesed; the mitzvos and the orders of the Mishnah are the “dwellings” where we “graze our kids.” By serving G-d through them one can rise “upon” the dwellings, reaching the level of the shepherds themselves.




Section 6 · ¶9
Two paths in serving G-d
9(ובכ״ז [ובכל זה] יובן הפסוק עבדתיך ארבע עשרה שנה49 בשתי בנותיך ושש שנים בצאנך. כי הנה כתיב וללבן שתי בנות50 שם ה׳ גדולה לאה ששרשה מבחי׳ ה׳ עלאה דשם הוי״ה.
(And through all this the verse will be understood: “I served you fourteen years for your two daughters and six years for your flock.” For it is written, “And Lavan had two daughters: the name of the elder” (ha-gedolah) [read as: the great hei] “was Leah,” whose root is from the level of the upper hei of the Name Havayah;
The long parenthesis explains Yaakov’s words to Lavan: fourteen years for the two daughters and six for the flock. The verse calls Leah ha-gedolah, “the elder,” read as “the great hei”: Leah is rooted in the upper hei of the Name Havayah, which stands for Binah.


ושם ה׳ קטנה רחל כו׳. ונק׳ שכינתא עלאה ושכינתא תתאה. והם בחי׳ מקור נשמות דאצי׳. כי בנשמות דאצילות יש ג״כ ב׳ מדרגות. הא׳ הנק׳ אחים למקום. ויש שנק׳ בנים.
“and the name of the younger” [read as: the small hei] “was Rachel,” etc. And they are called the upper Shechinah and the lower Shechinah. And they are the level of the source of the souls of Atzilus. For among the souls of Atzilus there are also two levels: the first, those called “brothers to the Omnipresent”; and there are those called “sons.”
Rachel, “the younger,” is the small, lower hei, which stands for Malchus. Leah and Rachel are the upper and lower Shechinah, the two sources of the souls of Atzilus, which themselves have two ranks: “brothers to the Omnipresent” and “sons.”


אך הנה ברחל כתיב ורחל באה עם הצאן51 אשר לאביה שהם נשמות דבי״ע שנק׳ זרע בהמה. וזהו אם לא תדעי לך היפה בנשים דקאי על נשמות דבי״ע שנק׳ בהמה וצאן שלא יוכלו להמשיך בנפשם בחי׳ היפה כו׳
But of Rachel it is written, “And Rachel came with the flock that was her father’s”: these are the souls of Beriah, Yetzirah and Asiyah, which are called “the seed of beast.” And this is “If you do not know for yourself, O fairest among women,” which refers to the souls of Beriah, Yetzirah and Asiyah, which are called “beast” and “flock,” who cannot draw down into their soul the level of “the fairest,” etc.,
Rachel “came with her father’s flock”: the flock is the souls of the lower worlds, called “seed of beast.” The Song of Songs verse speaks of these souls, which cannot by themselves draw down the beauty of form and appearance.


להיות יפת תאר ויפת מראה מחמת פחיתות נשמתם והסתר הגוף ונה״ב [ונפש הבהמית] וכמ״ש במ״א ע״פ וראית בשביה52 אשת יפת תאר53 כו׳ שבחי׳ זו דיפ״ת [דיפת תאר] הוא בגלות ושביה בנה״ב [בנפש הבהמית].
to be of “beautiful form and beautiful appearance,” because of the lowliness of their soul and the concealment of the body and the animal soul; as explained elsewhere on the verse “And you see among the captives a woman of beautiful form,” etc.: that this level of “beautiful form” is in exile and captivity within the animal soul.
They cannot, because their soul is of a lower rank and the body and animal soul hide it. Elsewhere this is compared to the Torah’s “woman of beautiful form” among the captives: the soul’s beauty held captive by the animal soul.


אזי זאת העצה בחי׳ שש שנים בצאנך שהם שיתא סדרי משנה שהתורה נק׳ עוז ותושיה54 שנותנת כח בנה״א [בנפש האלקית] ומתשת כח55 הנה״ב [הנפש הבהמית] ועי״ז יוכלו ג״כ לבא לבחי׳ ורחל היתה יפ״ת [יפת תאר] כו׳
Then this is the counsel: the level of “six years for your flock,” which are the six orders of the Mishnah; for the Torah is called “strength and tushiyah,” since it gives strength to the G-dly soul and weakens (mateshes) the strength of the animal soul. And through this they too can come to the level of “And Rachel was of beautiful form,” etc.
The remedy is Yaakov’s “six years for the flock,” the six orders of the Mishnah. The Torah is called tushiyah, which the Talmud connects with mateshes, “weakens”: it strengthens the G-dly soul and weakens the animal soul, so these souls too can reach “beautiful form.”


וכמ״ש לך אמר לבי בקשו פני56 לבקש גילוי פנימית הלב וכיצד יבקש ויחפש אחריה את פניך ה׳ אבקש
As it is written, “On Your behalf my heart said, ‘Seek My face’”: to seek the revelation of the inner dimension of the heart. And how shall one seek and search for it? “Your face, O G-d, I will seek”:
The Psalm speaks of the heart seeking G-d’s face, which is the revelation of the heart’s inner dimension. The answer to how one seeks it is “Your face, O G-d, I will seek.”


דהיינו ע״י עסק התומ״צ [התורה ומצות] דאורייתא מחכמה נפקת5758 שהיא בחי׳ הארת פנימית הוי׳ חכמת אדם תאיר פניו5960 ועי״ז יאר הוי׳ פניו אתנו סלה. וכמ״ש במ״א ע״פ בחדש השלישי לצאת בנ״י [בני ישראל] מארץ מצרים61 כו׳ וזהו ההילוך מלמטה למעלה.
that is, through engaging in the Torah and mitzvos; for the Torah comes forth from Chochmah (wisdom), which is the level of the radiance of the inner dimension of Havayah: “A man’s wisdom makes his face shine.” And through this, “May G-d make His face shine upon us, selah.” And as explained elsewhere on the verse “In the third month after the Children of Israel went out of the land of Egypt,” etc. And this is the path from below upward.
One seeks G-d’s face through Torah and mitzvos, because Torah comes from Chochmah, the inner light of Havayah, and “wisdom makes a man’s face shine.” This is the path from below upward: action and study first, and through them the revealed love and awe.


משא״כ בנשמות עליונות ההילוך מלמעלה למטה תחלה ואהבת כו׳ ואח״כ והיו הדברים62 כו׳ וזהו ענין ארבע עשרה שנה שהם שבעה מדות עליונות שהן בחי׳ שבעה ושבעה מוצקות63 כו׳ כמ״ש לקמן ע״פ כי עמך מקור חיים.6465
Whereas with the higher souls the path is from above downward: first “And you shall love,” etc., and afterwards “And these words shall be,” etc. And this is the meaning of “fourteen years”: they are the seven supernal attributes, which are the level of “seven and seven pipes,” etc., as explained below on the verse “For with You is the source of life.”
Higher souls go the other way: first love, then Torah and mitzvos. The “fourteen years” for the two daughters are the seven supernal attributes doubled, like Zechariah’s “seven and seven pipes” feeding the lamp.


וזהו אם לא תדעי כו׳ ע״ד ההילוך מלמעלה למטה אזי צאי כו׳ וכמ״ש ע״פ והתהלכתי בתוככם6667 כו׳ שיש שני בחי׳ הילוך בעבודת ה׳.
And this is “If you do not know,” etc., in the manner of the path from above downward, then “go out,” etc. And as explained on the verse “And I will walk among you,” etc.: that there are two kinds of path in the service of G-d.
“If you do not know… go out” is thus a contrast with the path from above downward. Elsewhere the Alter Rebbe explains that there are two paths in serving G-d.


הא׳ לנשמות הצדיקים הגדולים שהילוכם ודרכם בקדש הוא כפי סדר ההמשכה מלמעלה למטה וכמ״ש בפרשת שמע ישראל68 מתחלה ואהבת את69 הוי׳ שהוא בחי׳ אהוי״ר [אהבה ויראה] ונמשך ע״י ההתבוננות שמע ישראל כו׳
The first is for the souls of the great tzaddikim, whose going and whose way in holiness follow the order of the drawing down from above downward; as it is written in the section of Shema Yisrael: first “And you shall love G-d,” which is the level of love and awe, and it is drawn through the contemplation of “Hear, O Israel,” etc.;
The great tzaddikim follow the order from above downward, as in the Shema: first contemplation (“Hear, O Israel”) produces love (“And you shall love”).


ואח״כ והיו הדברים כו׳ ודברת בם70 כו׳ שהוא מצות ת״ת [תלמוד תורה] ואח״כ וקשרתם לאות71 שהוא מעשה המצות. וזהו כסדר ההמשכה של שם הוי׳ ב״ה. י״ה הן בחי׳ דחילו ורחימו. ו׳ הוא בחי׳ תורה. ה׳ בחי׳ מצות.
and afterwards “And these words shall be,” etc., “and you shall speak of them,” etc., which is the mitzvah of Torah study; and afterwards “And you shall bind them as a sign,” which is the performance of the mitzvos. And this follows the order of the drawing down of the Name Havayah, blessed be He: yud-hei are the level of awe and love; vav is the level of Torah; hei, the level of mitzvos.
Then come Torah study (“you shall speak of them”) and the practical mitzvos (“bind them as a sign”). This order matches the letters of the Name Havayah: yud-hei for awe and love, vav for Torah, and the final hei for mitzvos.


אמנם יש ג״כ בחי׳ ב׳ והוא ההילוך מלמטה למעלה דהיינו לנשמות שאין כחן יפה להוליד אהוי״ר [אהבה ויראה] מרוח בינתם כ״א ע״י הקדמת עסק התורה והמצות תחלה שמזה דוקא יקבלו הכח לבא לאהוי״ר [לאהבה ויראה] כו׳.
However, there is also a second level, which is the path from below upward: that is, for souls whose power is not strong enough to give birth to love and awe from the spirit of their understanding, except by first engaging in the Torah and the mitzvos; for from this in particular they receive the power to come to love and awe, etc.
The second path, from below upward, is for souls who cannot produce love and awe from their own understanding. They begin with Torah and mitzvos, and from these they gain the power to reach love and awe.


ועז״נ [ועל זה נאמר] אם לא תדעי לך. שלא תוכל להמשיך ולהאיר בנפשך גילוי אהוי״ר [אהבה ויראה] מבחי׳ היפה בנשים הוא בחי׳ יפ״ת [יפת תאר] ויפ״מ [ויפת מראה] המבואר למעלה אזי צאי לך בעקבי הצאן תחלה והוא כסדר ההילוך מלמטה למעלה):
And of this it is said, “If you do not know for yourself”: that you cannot draw down and make shine in your soul the revelation of love and awe from the level of “the fairest among women,” which is the level of “beautiful form” and “beautiful appearance” explained above; then “go out for yourself in the footsteps of the flock” first; and this follows the order of the path from below upward.)
This is the verse’s meaning: if you cannot bring love and awe to shine in your soul through contemplation, then first “go out in the footsteps of the flock,” through Torah and mitzvos. That is the path from below upward.



In one’s avodah
If contemplation of G-d leaves your heart unmoved, do not wait for inspiration. Begin with the Torah and mitzvos already given, the study of the Mishnah and acts of kindness; they weaken the animal soul, strengthen the G-dly soul, and bring you in the end to the love and awe you could not reach on your own.
Questions for discussion
	Why does the silent ewe, rather than an image of strength or wisdom, become the name of the Community of Israel?
	What is the difference between “beautiful form” and “beautiful appearance,” and why is the face the place where the inner dimension shows?
	The maamar says that lacking Daas does not mean failing to understand. What does it mean, and how might one recognize it in oneself?
	How can Torah and mitzvos, clothed in physical things, come from a level higher than the whole chain of worlds?
	What is gained and what is risked in beginning one’s service “from below upward” rather than from love?

For children · ages 9–13
For the children at the table
The footsteps of the flock

The big idea
When our hearts do not yet feel love and awe of G-d, we begin with learning Torah and doing mitzvos, and they lift us up to that love and awe.


The Song of Songs says, “If you do not know for yourself, O fairest among women, go out in the footsteps of the flock.” The maamar connects this with Rachel, whom the Torah describes as having “beautiful form and beautiful appearance.” Rachel stands for the Jewish people. Her name means a ewe, a sheep that stays silent; so a Jew who sets their own self aside before G-d becomes a home for G-d’s light. Then their love and awe of G-d take on a beautiful form. Deeper still is the heart’s inner wish for G-d, which shines out like light on a face: that is beautiful appearance. But many of us understand this and still do not feel moved. For us the verse gives advice: follow the footsteps of the flock. The flock is the Torah and the mitzvos, which come from G-d’s own delight, higher than all the worlds. Yaakov was so great that everything he did brought down G-d’s light. We do it through the Torah and mitzvos G-d has given us. Step by step they strengthen the G-dly soul and bring us to the love and awe we could not reach on our own.

The mashal
A person can be beautiful in two ways: their body can be well shaped and in proportion, and their face can shine with the light of what is inside them. So too the soul: its love and awe of G-d are like well-formed limbs, and its deepest inner wish for G-d is like the light that shines from a face.

Questions for the Shabbos table
	What should a person do if they understand about G-d but do not yet feel it in their heart?
	Why is a silent ewe, Rachel, a picture of a soul that becomes a home for G-d’s light?
	This week, which mitzvah can you do carefully even on a day you do not feel inspired, trusting that it will lift you up?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1אם לא תדעי לך
The note says a second version of this maamar is printed there.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנוסחא שני׳ בסה״מ תקס״ד ע׳ יא. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות מאמר זה ראה סה״מ תרכ״ז (הוצאה שני׳ ע׳ קפח ואילך). פלח הרמון שה״ש ז, ב. ד״ה זה בענין ורחל היתה יפת תואר מציין בלקו״ת פנחס עח, ד. מטות פז, ב. תצא לו, א. שה״ש יד, ב. כג, ד. ואתחנן ט, ד. תצא לה, ד. לו, ב. תבא מב, ב. באוה״ת ואתחנן כרך ו ע׳ ב׳רסז מציין לכאן.
2אם לא תדעי לך
The shepherd’s answer to the beloved who asks where he pastures his flock. It is the opening verse that the whole maamar explains.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ח.
3ורחל היתה יפת תואר ויפת מראה
The Torah’s description of Rachel, in contrast to Leah. The Alter Rebbe reads its two phrases as two levels of beauty in the soul.
Genesis 29:17בראשית כ״ט:י״ז
וְעֵינֵי לֵאָה רַכּוֹת וְרָחֵל הָיְתָה יְפַת־תֹּאַר וִיפַת מַרְאֶה:
And Leah’s eyes were weak; but Rachel was of beautiful form and fair to look upon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, יז.
4פי׳ יפת תואר
That maamar explains the “woman of beautiful form” as a quality of the soul held captive, which this maamar mentions in its last paragraph.
Kehot’s noteראה בלקו״ת בד״ה כי תצא בפי׳ אשת יפת תואר. וראה במאמרי אדה״ז פרשיות ח״א ע׳ קסט. באוה״ת בראשית כרך ה תתקצה, א ההפרש בין יפה תואר ויפה מראה. ספה״מ תרכ״ח ע׳ קה.
Paragraph 2
5והנה רחל
The manuscript adds before this: “And to understand the matter in the service of G-d: now, Rachel.” It frames the explanation as practical divine service.
Kehot’s noteבבוך 1824 נוסף קודם לזה: ולהבין ענין בעבודת ה׳: הנה רחל.
6כרחל לפני גוזזי׳ נאלמה
Kehot’s note points to Isaiah 52:6 for these words.
Isaiah 52:6ישעיהו נ״ב:ו׳
Kehot’s noteישעי׳ נב, ו.
7נאלמה
The manuscript lacks the word “silent” and adds instead: “and she has the two levels mentioned above, beautiful form and beautiful appearance; and the explanation is: it is written.” It ties Rachel explicitly to the two kinds of beauty.
Kehot’s noteבבוך 1824 ליתא. בבוך 1824 נוסף: והוא יש לה ב׳ בחי׳ הנ״ל שהם יפ״ת ויפ״מ, וביאור הדבר: הנה כתיב.
8נעשה אדם בצלמנו
G-d’s declaration before creating man. The “image” is read as the pattern of the divine attributes reflected in the human soul.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
9ועל דמות הכסא
Ezekiel’s vision of a human-like form upon the throne. It explains “in our image” as the supernal form of the attributes.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
10לך הוי״ה הגדולה והגבורה
David’s blessing, listing greatness, might, beauty and more. It names the divine attributes that the soul’s seven attributes parallel.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11Isaiah describes one who suffers in silence, like a ewe before her shearers. The Alter Rebbe takes the ewe (rachel) as the image of the Community of Israel’s quiet submission.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12וכמאמר ונפשי כעפר
The Talmud records this line in a sage’s closing prayer, now said at the end of the Amidah. It is the model of the soul making itself like dust.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א. סיום תפלת שמו״ע. ראה אוה״ת ואתחנן כרך ו ע׳ ב׳רסז. בלקו״ת אמור לח, ד מציין לכאן.
13עפר אשר בקרקע המשכן
The dust taken from the Tabernacle floor. The Alter Rebbe reads it as the lowly dust that becomes part of G-d’s dwelling.
Numbers 5:17במדבר ה׳:י״ז
וְלָקַח הַכֹּהֵן מַיִם קְדֹשִׁים בִּכְלִי־חָרֶשׂ וּמִן־הֶעָפָר אֲשֶׁר יִהְיֶה בְּקַרְקַע הַמִּשְׁכָּן יִקַּח הַכֹּהֵן וְנָתַן אֶל־הַמָּיִם:
And the priest shall take holy water in an earthen vessel; and of the dust that is on the floor of the tabernacle the priest shall take, and put it into the water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ה, יז.
14וזהו בחינת יפת תואר שיתארו בם כל המדות בשלימותן
The Tzemach Tzedek quotes this line there.
Kehot’s noteמובא באוה״ת דברים כרך ו ע׳ ב׳רסז.
Paragraph 4
15דלית מחשבה תפיסא ביה
From Elijah’s opening prayer in Tikkunei Zohar: no thought can grasp G-d at all. It marks the inner dimension of the Infinite Light as beyond understanding.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
16רעותא דלבא . . הקלסתר פנים
The note says that maamar explains how the inner heart unites with the mind “like two companions who never part,” and the revealed mind shines into it.
Kehot’s noteוהיינו כמ״ש בד״ה בכ״ה בכסליו [לקמן כט, ג] שפנימי׳ הלב מתאחדת עם המוח בבחי׳ תרין ריעין דלא מתפרשין, ומאיר גילוי המוח להתאחד עם פנימית הלב וחכמת אדם תאיר פניו דוקא ע״כ בחי׳ זו יפ״מ (אוה״ת וישלח כרך ה תתעט, ב).
17כמו צהבו פניו
The Talmud’s phrase for a face that shines with joy. It shows that the face reveals the inner state.
Pesachim 113b:1פסחים קי״ג ב:א׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבָא וְרַב סָפְרָא, צָהֲבוּ פָּנָיו דְּרַב סָפְרָא. אָמַר לוֹ רָבָא: לָאו כְּגוֹן מָר, אֶלָּא כְּגוֹן רַב חֲנִינָא וְרַב אוֹשַׁעְיָא דַּהֲווֹ אוּשְׁכָּפֵי בְּאַרְעָא דְיִשְׂרָאֵל, וַהֲווֹ יָתְבִי בְּשׁוּקָא דְזוֹנוֹת, וְעָבְדִי לְהוּ מְסָאנֵי לְזוֹנוֹת, וְעָיְילִי לְהוּ. אִינְהוּ מִסְתַּכְּלִי בְּהוּ, וְאִינְהוּ לָא מַדְלָן עֵינַיְיהוּ לְאִיסְתַּכּוֹלֵי בְּהוּ. וּמוֹמָתַיְיהוּ הָכִי: בְּחַיֵּיהֶן רַבָּנַן קַדִּישֵׁי דִּבְאַרְעָא דְיִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Nedarim 49bנדרים מ״ט ב
Menachot 18a:5–6מנחות י״ח א:ה׳-ו׳
אמר לו כשר ערבית אמר לו כשר שחרית אמר לו כשר צהרים אמר לו כשר מנחה אמר לו כשר אלא שר׳ אליעזר פוסל צהבו פניו של יוסף הבבליא אמר לו יוסף כמדומה אני שלא כיווננו שמועתינו עד עתה אמר לו רבי הן אלא שר׳ יהודה פסול שנה לי וחזרתי על כל תלמידיו ובקשתי לי חבר ולא מצאתי עכשיו ששנית לי פסול החזרת לי אבידתי
Wikisource Talmud Bavli (CC-BY-SA)
Chullin 7b:4–5חולין ז׳ ב:ד׳-ה׳
שמע רבי נפק לאפיה אמר ליה רצונך סעוד אצלי אמר לו הן צהבו פניו של רבי אמר לו כמדומה אתה שמודר הנאה מישראל אני ישראל קדושים הן יש רוצה ואין לו ויש שיש לו ואינו רוצה וכתיב (משלי כג, ו) אל תלחם [את] לחם רע עין ואל תתאו למטעמותיו כי כמו שער בנפשו כן הוא אכול ושתה יאמר לך ולבו בל עמך ואתה רוצה ויש לך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteפסחים קיג, ב. נדרים מט, ב. מנחות יח, א. חולין ז, ב. ירושלמי שבת פ״ח ה״א. שבת פ״י ה״א. פסחים פ״י ה״א. ובסה״מ תקס״ד ע׳ יב מפרש ”הכוונה הוא שנתגלה בפנים מבחי׳ ההעלם העצמי שלו, מפני שזה יתרון המעלה בפנים מכל האברים שאין גילוי ההעלם בשום אבר זולת הפנים”. ובלקו״ת צו ט, א. במדבר יא, ד. מסעי צג, ב ”אור החכמה והשכל מאיר פניו ממש”.
18יאר ה׳ פניו
The priestly blessing, “May G-d make His face shine upon you.” Here it is the revelation of G-d’s inner dimension to the Community of Israel.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
Paragraph 5
19ובכל מאדך
The Shema commands love of G-d “with all your might.” Here it is the self-surrender beyond one’s limits that draws the high light down.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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20ומתחת זרועות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברים לז, כז.
21ומתחת זרועות עולם
Moshe’s blessing: “beneath are the everlasting arms.” It is read as the supernal light reaching the lowest levels.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
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22וכעין מ״ש במ״א
The distinction between souls called “the seed of man” and “the seed of beast” is explained there.
Kehot’s noteראה לקמן ר״פ משפטים.
23וכמו נשמת רשב״י
There it says Rabbi Shimon bar Yochai had a soul of Atzilus clothed in his body below, which did not stop being G-dliness.
Kehot’s noteראה לקו״ת שה״ש יט, ג ”שהי׳ לו נשמה דאצילות מלובשת ממש בהגוף שלו למטה ממש וע״ד מ״ש באגה״ק ד״ה איהו וחיוהי שאף לאחר שירדו הנר״נ דאצילות לעוה״ז לצדיקים הראשונים אפשר שלא נשתנו מהותן להיות דבר נפרד מאלקות כו׳”. ובפ׳ מטות פז, ד ”מצד שרש מעלת נשמתו שהי׳ מעלה מ״ן בבחי׳ גבוה מאד”. ובארוכה בד״ה להבין ענין רשב״י תשמ״ה (נדפס בסה״מ מלוקט ח״ב ע׳ שא).
24ע״פ עיני כל
This is the maamar on “The eyes of all look to You” that the text cites for the meaning of “for yourself.” It opens with the Zohar’s reading of “known in the gates” as each person knowing G-d according to what he gauges in his heart.
Kehot’s noteראה לקו״ת מטות פה, ב. מאמרי אדמו״ר הזקן תקס״ח ע׳ נד ואילך. הנחות הר״פ ז״ל ע׳ פה. וראה בציונים לכ״ק אדמו״ר זי״ע לדף הנ״ל.
25צאן מלשון צאי
Torah Chaim expands the maamarim of Torah Ohr; the note points to its parallel on reading tzon as “going out.”
Kehot’s noteראה גם תו״ח כאן לח, ב. אוה״ת וישלח רכח, א. אוה״ת שה״ש א׳קכח.
26לובן העליון
The note points there for the “supernal whiteness.” The passage deals with teshuvah and the drawing down of the supernal light, which the Yom Kippur theme of whitening sins connects to this level.
Kehot’s noteראה לקו״ת יוה״כ סח, ד.
27שש שנים בצאנך
Yaakov tells Lavan he worked six years for his flock. The Alter Rebbe reads the six years as the six orders of the Mishnah.
Genesis 31:41בראשית ל״א:מ״א
זֶה־לִּי עֶשְׂרִים שָׁנָה בְּבֵיתֶךָ עֲבַדְתִּיךָ אַרְבַּע־עֶשְׂרֵה שָׁנָה בִּשְׁתֵּי בְנֹתֶיךָ וְשֵׁשׁ שָׁנִים בְּצֹאנֶךָ וַתַּחֲלֵף אֶת־מַשְׂכֻּרְתִּי עֲשֶׂרֶת מֹנִים:
These twenty years have I been in thy house: I served thee fourteen years for thy two daughters, and six years for thy flock; and thou hast changed my wages ten times.
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28שש שנים . . שיתא סדרי משנה
The Kehot note cites the Zohar here for linking the six years with the six orders of the Mishnah.
Zohar II, 115aזח״ב קטו, א
Kehot’s noteראה גם זח״ב קטו, א.
29מלשון פרט ועוללות
The Tzemach Tzedek notes that peret means the grapes that fall at the time of the harvest, as the Mishnah in Peah (7:3) explains, and discusses it at length.
Kehot’s noteבאוה״ת וישלח רכח, א מציין ”כי פרט היינו הנושר בשעת הבצירה כמבואר במשנה ג׳ פ״ז דפיאה” וראה שם בארוכה.
30פרט ועוללות
The Mishnah defines peret as grapes that fall during the harvest, left for the poor. The Alter Rebbe uses the image for laws that come down individually.
Mishnah Peah 7:3משנה פאה ז׳:ג׳
אֵיזֶהוּ פֶרֶט, הַנּוֹשֵׁר בִּשְׁעַת הַבְּצִירָה. הָיָה בוֹצֵר, עָקַץ אֶת הָאֶשְׁכּוֹל, הֻסְבַּךְ בֶּעָלִים, נָפַל מִיָּדוֹ לָאָרֶץ וְנִפְרַט, הֲרֵי הוּא שֶׁל בַּעַל הַבָּיִת. הַמַּנִּיחַ אֶת הַכַּלְכָּלָה תַּחַת הַגֶּפֶן בְּשָׁעָה שֶׁהוּא בוֹצֵר, הֲרֵי זֶה גּוֹזֵל אֶת הָעֲנִיִּים, עַל זֶה נֶאֱמַר (משלי כב) אַל תַּסֵּג גְּבוּל עוֹלִים:
What is peret? [Grapes] which fall down during the harvesting. If while he was harvesting [the grapes], he cut off an entire cluster by its stalk, and it got tangled up in the [grape] leaves, and then it fell from his hand to the ground and the single berries were separated, it belongs to the owner. One who places a basket under the vine when he is harvesting [the grapes], behold he is a robber of the poor. Concerning him it is said: “Do not remove the landmark of those …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
31ויפרוץ האיש
Yaakov grows exceedingly wealthy in flocks, maidservants and servants. The Alter Rebbe reads the doubled “exceedingly” as a service beyond all measure.
Genesis 30:43בראשית ל׳:מ״ג
וַיִּפְרֹץ הָאִישׁ מְאֹד מְאֹד וַיְהִי־לוֹ צֹאן רַבּוֹת וּשְׁפָחוֹת וַעֲבָדִים וּגְמַלִּים וַחֲמֹרִים:
And the man increased exceedingly, and had large flocks, and maid-servants and men-servants, and camels and asses.
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Kehot’s noteבראשית ל, מג.
32ובכל מאדך
Love of G-d “with all your might,” read here as each person’s own utmost.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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33כל חד לפום שיעורא דיליה
The Tanya’s introduction uses the same Zohar phrase, that each person understands according to his own measure.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteבתניא בהקדמה, לקו״ת במדבר א, א מציין לזח״א קג, ב. וראה זח״א קכט, ב.
34כל חד לפום שיעורא דיליה
The Zohar on “her husband is known in the gates”: each person knows G-d according to his own measure. It defines me’odecha as a personal measure.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
35בפ׳ שלח בפי׳ טובה הארץ
This is the passage the Alter Rebbe cites for the doubled “exceedingly” in “the land is exceedingly, exceedingly good.”
Kehot’s noteלקו״ת שלח לח, ב.
36טובה הארץ מאד מאד
Yehoshua and Kalev’s report that the land is “exceedingly, exceedingly good.” Likkutei Torah explains the doubled word there.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
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37וע״י עובדא דמקלות
The Kehot note cites the Zohar for Yaakov’s rods as a spiritual act. It supports reading the rods as drawings down of divine light.
Zohar I, 162aזח״א קסב, א
Kehot’s noteזח״א קסב, א. ראה ד״ה ויקח לו יעקב מקל תרצ״ט.
38המה המזלות מלשון גד גדי וסינוק לא
The Talmud quotes this phrase (“Fortune, my fortune, do not grow weary”). It shows that gad means fortune, the mazal.
Shabbat 67b:1–2שבת ס״ז ב:א׳-ב׳
הָאוֹמֵר ״גַּד גַּדִּי, וּסְנוּק לָא אַשְׁכִּי וּבוּשְׁכִּי״ — יֵשׁ בּוֹ מִשּׁוּם דַּרְכֵי הָאֱמוֹרִי. רַבִּי יְהוּדָה אוֹמֵר: ״גַּד״ אֵינוֹ אֶלָּא לְשׁוֹן עֲבוֹדָה זָרָה, שֶׁנֶּאֱמַר: ״הָעֹרְכִים לַגַּד שֻׁלְחָן״. הוּא בִּשְׁמָהּ וְהִיא בִּשְׁמוֹ — יֵשׁ בּוֹ מִשּׁוּם דַּרְכֵי הָאֱמוֹרִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת סז, ב. וראה אוה״ת ויחי שפב, א — פרש״י התמזל מזלי.
Paragraph 7
39העורכים לגד שלחן
Isaiah condemns those who set a table for Gad, a deity of fortune. It shows that gad means fortune or mazal.
Isaiah 65:11ישעיהו ס״ה:י״א
וְאַתֶּם עֹזְבֵי ה׳ הַשְּׁכֵחִים אֶת־הַר קׇדְשִׁי הַעֹרְכִים לַגַּד שֻׁלְחָן וְהַמְמַלְאִים לַמְנִי מִמְסָךְ:
But ye that forsake the L-RD, That forget My holy mountain, That prepare a table for Fortune, And that offer mingled wine in full measure unto Destiny,
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Kehot’s noteישעי׳ סה, יא.
40מזל מחכים מזל מעשיר
The Talmud’s statement that mazal brings wisdom and wealth. It shows that the things of this world fall under the mazalos.
Shabbat 156a:12–13שבת קנ״ו א:י״ב-י״ג
אִיתְּמַר, רַבִּי חֲנִינָא אוֹמֵר: מַזָּל מַחְכִּים, מַזָּל מַעֲשִׁיר, וְיֵשׁ מַזָּל לְיִשְׂרָאֵל. רַבִּי יוֹחָנָן אָמַר: אֵין מַזָּל לְיִשְׂרָאֵל. וְאַזְדָּא רַבִּי יוֹחָנָן לְטַעְמֵיהּ, דְּאָמַר רַבִּי יוֹחָנָן: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ אֶל דֶּרֶךְ הַגּוֹיִם אַל תִּלְמָדוּ וּמֵאוֹתוֹת הַשָּׁמַיִם אַל תֵּחָתּוּ כִּי יֵחַתּוּ הַגּוֹיִם מֵהֵמָּה״ — הֵם יֵחַתּוּ, וְלֹא יִשְׂרָאֵל. וְאַף רַב סָבַר אֵין מַזָּל לְיִשְׂרָאֵל, דְּאָמַר רַב יְהוּדָה אָמַר רַב: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? — שֶׁנֶּאֱמַר: ״וַיּוֹצֵא אוֹתוֹ הַחוּצָה״, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
41ממגד תבואות שמש
Moshe’s blessing of Yosef’s land with the sun’s bounty. The word meged is read as related to gad, the sun’s mazal giving produce.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
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Kehot’s noteדברים לג, יד.
42פי׳ רועים הם ז׳ רועים
That passage compares mitzvos in this world to oil, which the light cannot catch except through a wick, the G-dly soul that performs them.
Kehot’s noteראה לקמן לג, ג.
43ז׳ רועים
The prophet speaks of raising “seven shepherds.” The Alter Rebbe names them as the shepherds who draw down the supernal delight.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
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44אברהם יעקב משה
The Talmud identifies Micah’s seven shepherds, including Avraham, Yaakov and Moshe. The Alter Rebbe quotes part of this list.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 8
45האבות הן הן המרכבה
The source of the saying is given there, where the Patriarchs, who are “the chariot,” are described as the level of Atzilus: first contained within Binah, then revealed and nourished.
Kehot’s noteנסמן לעיל ד, ג.
46האבות הן הן המרכבה
The Midrash says the Patriarchs are themselves G-d’s chariot, wholly bearing His will. The Alter Rebbe contrasts their power with ours.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
47כלים מכלים שונים ויין מלכות רב
The vessels of different kinds and royal wine at Achashverosh’s feast. The image stands for the mitzvos as varied vessels for the divine light.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48אברהם אוהבי
G-d calls Avraham “the one who loves Me.” It marks Avraham’s quality as love and Chesed.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
49עבדתיך ארבע עשרה שנה
Yaakov’s summary of his twenty years with Lavan. The Alter Rebbe reads the fourteen and the six years as two kinds of service.
Genesis 31:41בראשית ל״א:מ״א
זֶה־לִּי עֶשְׂרִים שָׁנָה בְּבֵיתֶךָ עֲבַדְתִּיךָ אַרְבַּע־עֶשְׂרֵה שָׁנָה בִּשְׁתֵּי בְנֹתֶיךָ וְשֵׁשׁ שָׁנִים בְּצֹאנֶךָ וַתַּחֲלֵף אֶת־מַשְׂכֻּרְתִּי עֲשֶׂרֶת מֹנִים:
These twenty years have I been in thy house: I served thee fourteen years for thy two daughters, and six years for thy flock; and thou hast changed my wages ten times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מא.
50וללבן שתי בנות
The Torah introduces Leah, the elder, and Rachel, the younger. The words “great” and “small” are read as the upper and lower hei of the Name.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ורחל באה עם הצאן
Rachel comes with her father’s flock, for she was a shepherdess. The flock is read as the souls of the lower worlds.
Genesis 29:9בראשית כ״ט:ט׳
עוֹדֶנּוּ מְדַבֵּר עִמָּם וְרָחֵל בָּאָה עִם־הַצֹּאן אֲשֶׁר לְאָבִיהָ כִּי רֹעָה הִוא:
While he was yet speaking with them, Rachel came with her father’s sheep; for she tended them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, ט.
52וכמ״ש במ״א ע״פ וראית בשביה
The maamar on “When you go out to war” refers back here.
Kehot’s noteראה לקו״ת כי תצא לו, א ושם מציין לכאן.
53וראית בשביה אשת יפת תאר
The Torah’s law of the beautiful captive woman. In Chassidus it is read as the soul’s beauty held captive by the animal soul.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54שהתורה נק׳ עוז ותושי׳
Kehot’s note points to Zohar I, 58a for these words.
Zohar I, 58aזח״א נח, א
Zohar III, 269aזח״ג רסט, א
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Kehot’s noteשהש״ר ב, י. זח״א נח, א. צד, א. זח״ג רסט, א. ראה ויק״ר פל״א, ה. ילקוט שמעוני בשלח רמז רמד. ועייג״כ זבחים קטז, א.
55ומתשת כח
The Talmud explains that the Torah is called tushiyah because it weakens (mateshes) a person’s strength. Here it weakens the animal soul.
Sanhedrin 26b:8סנהדרין כ״ו ב:ח׳
אָמַר רַבִּי חָנָן: לָמָּה נִקְרָא שְׁמָהּ תּוּשִׁיָּה? מִפְּנֵי שֶׁהִיא מַתֶּשֶׁת כֹּחוֹ שֶׁל אָדָם. דָּבָר אַחֵר: תּוּשִׁיָּה – שֶׁנִּיתְּנָה בַּחֲשַׁאי מִפְּנֵי הַשָּׂטָן. דָּבָר אַחֵר: תּוּשִׁיָּה – דְּבָרִים שֶׁל תּוֹהוּ שֶׁהָעוֹלָם מְשׁוּתָּת עֲלֵיהֶם.
R' Yochanan said, why is it (the Torah) called wisdom (toshia)? Because it wears out (mateshet) one’s strength. Another explanation: because it was given in secret due to the accuser. Another explanation: formless words, on which the world rests.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
56לך אמר לבי בקשו פני
David’s heart urges him to seek G-d’s face. It is read as seeking the revelation of the heart’s inner dimension.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
57דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
58דאורייתא מחכמה נפקת
The Zohar’s teaching that the Torah comes forth from Chochmah. It links Torah study to the inner light of Havayah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
59חכמת אדם תאיר פניו
Wisdom makes a person’s face shine. It connects Torah wisdom with “beautiful appearance.”
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
60יאר הוי׳ פניו אתנו סלה
The prayer that G-d make His face shine upon us. It is the result of seeking G-d’s face through Torah.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
61בחדש השלישי לצאת בנ״י מארץ מצרים
The Israelites’ arrival at Sinai in the third month. The Alter Rebbe refers to his explanation of this verse elsewhere.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62והיו הדברים
“And these words shall be upon your heart,” which introduces Torah study in the Shema’s order.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שבעה ושבעה מוצקות
Zechariah’s vision of a lamp with seven lights and seven pipes for each. The doubled seven stands for the fourteen years.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב. ביאור הפסוק ראה לקו״ת בהעלותך לה, ג ואילך.
64כמ״ש לקמן ע״פ כי עמך מקור חיים
The maamar on “For with You is the source of life,” where the Alter Rebbe explains the fourteen as seven supernal attributes doubled.
Kehot’s noteלד, ד.
65כי עמך מקור חיים
“For with You is the source of life,” the verse of a later maamar in Torah Ohr that explains the doubled seven.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ע״פ והתהלכתי בתוככם
The discourse on “And I will walk among you” that explains the two paths in serving G-d.
Kehot’s noteסה״מ תקס״ט ע׳ קלא. הנחות הר״פ ע׳ קנו. אוה״ת ויקרא כרך ב ע׳ תרמ.
67והתהלכתי בתוככם
G-d’s promise to walk among Israel. The Alter Rebbe refers to his discourse on it for the two paths in serving G-d.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68שמע ישראל
The Shema’s call to contemplate G-d’s oneness. It is the contemplation from which love is born.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ואהבת את הוי׳
The command to love G-d. It follows the contemplation of the Shema in the order from above downward.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ודברת בם
“And you shall speak of them,” read as the mitzvah of Torah study.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וקשרתם לאות
“And you shall bind them as a sign” (tefillin), read as the practical mitzvos.
Deuteronomy 6:8דברים ו׳:ח׳
וּקְשַׁרְתָּם לְאוֹת עַל־יָדֶךָ וְהָיוּ לְטֹטָפֹת בֵּין עֵינֶיךָ:
And thou shalt bind them for a sign upon thy hand, and they shall be for frontlets between thine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וישכם לבן בבקר וינשק לבניו ולבנותיו ויברך אתהם כו׳
“And Lavan rose early in the morning, and he kissed his sons and his daughters”
The Patriarchs’ open revelation of G-dliness reaches ordinary souls through the level of the Tribes: compassion for one’s own G-dly spark, aroused in prayer, draws down supernal mercy from the Supernal Whiteness (“Lavan”) beyond all worlds, which is then carried into Torah and mitzvos through the day.
The maamar in brief
The maamar begins with the attributes of greatness and might, feminine in form because they receive from the Infinite Light. Through the Patriarchs, whose bittul made them a chariot, these attributes were revealed as their love and fear. The goal is that this revelation be felt in every Jewish soul, not held only as belief in thought, which desire can sway. Yet the Patriarchs belong to Atzilus, and most souls cannot bear their revelation. It reaches the lower worlds through the Tribes, who extend the Patriarchs as a branch extends a tree, and Yeshayahu’s plea “Return for the sake of the tribes” expresses this hope in exile. The Tribes’ service is compassion for one’s own soul, aroused by contemplating G-d’s greatness in prayer. That arousal from below draws mercy from above, bringing felt Daas into the heart. The link itself comes from supernal mercy beyond the chain of worlds, the Supernal Whiteness, “Lavan”. His kiss and blessing are that mercy reaching the Tribes and the two worlds each morning; it withdraws after prayer, and Yaakov carries it into Torah and mitzvos.

Outline
	1Greatness and might as recipientsThe attributes of greatness and might receive from the Infinite Light; its revelation in Avraham’s love is an act of divine humility.¶1–2
	2The Patriarchs as the chariotThrough bittul the Patriarchs revealed G-d’s own attributes; the aim is a felt revelation in every soul, beyond unstable belief in thought.¶3–4
	3The Tribes carry the revelation downSouls rooted in the lower worlds receive the Patriarchs’ revelation through the Tribes, the twelve extensions of the three Patriarchs, as Yeshayahu’s plea in exile shows.¶5
	4Compassion for the soulThe Tribes’ service is compassion for one’s G-dly spark, aroused by contemplating G-d’s greatness in prayer; it draws mercy from above and brings felt Daas into the heart.¶6–7
	5Lavan, the Supernal WhitenessThe link between below and above comes from supernal mercy beyond all worlds, the unchanging Supernal Whiteness; each phrase of the verse describes its flow in morning prayer and its continuation in Torah and mitzvos.¶8–9


Key concepts
	The Patriarchs as the chariotהאבות הן הן המרכבה
	The Patriarchs were wholly nullified to G-d’s will, like a chariot to its rider, so G-d’s own attributes were revealed in their love and fear.

	The level of the Tribesבחינת ומדרגת השבטים
	The extension of the Patriarchs’ revelation into the lower worlds, in a form every Jewish soul can bear; shevet means both a branch and a drawing forth.

	Compassion (rachmanus)רחמנות
	Mercy over the G-dly spark in one’s soul, which has fallen from its source; it is Yaakov’s attribute as it reaches the Tribes, and it goes hand in hand with Daas.

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	Human initiative that calls forth a divine response; here, compassion aroused in prayer draws down supernal mercy.

	Daas as felt awarenessדעת והרגשה
	Knowledge of G-d felt in the heart as though one sees, which fixes the will firmly, unlike faith held only in thought.

	The Supernal Whitenessלובן העליון
	“Lavan” of holiness: the light of G-d’s essence, like white, which is the thing itself rather than a dye; the source of supernal mercy beyond the chain of worlds.

	Ringed and speckledעקודים ונקודים
	Names of levels that exist only as they descend; in their source they have no separate existence, so the source can turn one into the other without change.


Section 1 · ¶1–2
Greatness and might as recipients
1וישכם לבן בבקר12 וינשק לבניו ולבנותיו ויברך אתהם כו׳. הנה כתיב לך ה׳ הגדולה והגבורה כו׳.
“And Lavan rose early in the morning, and he kissed his sons and his daughters, and he blessed them, etc.” Now, it is written, “Yours, O G-d, is the greatness and the might, etc.”
The maamar opens with the verse describing Lavan’s departure from Yaakov after their covenant, which it will later read as a description of a supernal level. It then brings a second verse, David’s praise “Yours, O G-d, is the greatness and the might,” to begin with the divine attributes.


בלשון3 נקבה שהם בחי׳ מקבלים מאור א״ס ב״ה כי באור א״ס ב״ה בעצמו לא שייך לשון גדולה שבמקום גדולתו כו׳.45
[These are] in the feminine form, for they are the level of recipients from the Infinite Light (Or Ein Sof), blessed be He; for to the Infinite Light, blessed be He, itself, the term “greatness” does not apply, since “in the place of His greatness, etc.”
The Hebrew words gedulah (greatness) and gevurah (might) are feminine, and the feminine signals a recipient: these attributes receive their light from the Infinite Light. The Infinite Light as it is in itself cannot be called “great,” since greatness is a defined quality, and the Sages’ saying “in the place of His greatness” (which continues “there you find His humility”) hints that true greatness lies beyond such terms.




2והנה גדולה היא מדת אברהם וכמ״ש ואגדלה שמך.6 וזהו שאומרים אלקי אברהם כו׳ ושבחו של הקב״ה הוא שכך ענוותנותו7 ית׳ כו׳ שנמשך ונתפשט אור א״ס ב״ה כ״כ [כל כך] עד שיהיה שורה ומתגלה במדת אברהם אוהבי8 כו׳.
Now, greatness is the attribute of Avraham, as it is written, “And I will make your name great.” And this is [the meaning of] what we say, “the G-d of Avraham, etc.” And the praise of the Holy One, blessed be He, is that such is His humility, may He be blessed, etc., that the Infinite Light (Or Ein Sof), blessed be He, is drawn down and extends so far that it rests and is revealed in the attribute of Avraham, “who loves Me,” etc.
Greatness, meaning Chesed or expansive kindness, is the attribute of Avraham, as G-d promised him, “I will make your name great,” and so the prayer calls G-d “the G-d of Avraham.” The Alter Rebbe calls it a mark of G-d’s humility that His Infinite Light reaches so far down as to rest and be revealed in the love of a human being, Avraham, whom G-d called “the one who loves Me.”




Section 2 · ¶3–4
The Patriarchs as the chariot
3והנה האבות הן הן המרכבה910 שהיו כל ימיהם בבחי׳ בטול כו׳ ועי״כ [ועל ידי כך] זכו להשראת השכינה אור א״ס ב״ה בגילוי ממש שיהיה אור א״ס ומדותיו הם המתגלים בנפשם11 אברהם אוהבי12 ופחד יצחק13 כו׳.
Now, the Patriarchs are themselves the Chariot, for all their days they were in a state of self-nullification (bittul), etc.; and through this they merited the indwelling of the Shechinah (Divine Presence), the Infinite Light (Or Ein Sof), blessed be He, in actual revelation, so that it was the Infinite Light and its attributes that were revealed in their souls: “Avraham who loves Me,” and “the Fear of Yitzchak,” etc.
The Sages said that the Patriarchs were a “chariot” for G-d: just as a chariot has no will of its own apart from its rider, they were wholly given over to Him all their lives. Because of this self-nullification, the Divine Presence rested in them openly, so that their very love and fear were the divine attributes themselves revealed in their souls: Avraham’s love and “the Fear of Yitzchak.”




4והן הן מדות גדולותיו וגבורותיו של הקב״ה עצמו שנמשך ונשתלשל למטה על ידיהם להיות14 גילוי אור א״ס ב״ה בכלל נפשות ישראל בבחי׳ גילוי ממש ולא במחשבה בעלמא שכל ישראל מאמינים15 בני מאמינים16 כו׳
And these are themselves the attributes of greatness and might of the Holy One, blessed be He, Himself, which were drawn down and descended below through them, so that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, in the souls of Israel as a whole, as an actual revelation, and not merely in thought, in that all Israel are “believers, the children of believers,” etc.
The Patriarchs’ love and fear are G-d’s own attributes of greatness and might, and through the Patriarchs these were drawn down so that the Infinite Light could be revealed in all Jewish souls. The goal is an actual, felt revelation, not only the abstract faith that every Jew has as “a believer, the child of believers.”


כי המחשבה היא ברשותו של אדם אל כל אשר יחפוץ יטנו17 והחפץ ימלא את לבו ומחשבתו להטותה פעמים כך ופעמים כך.
For thought is in a person’s own control: “wherever he wishes, he turns it”; and desire will fill his heart and his thought, to turn it sometimes this way and sometimes that way.
Faith held only in thought is not secure, because thought follows desire, and desire pulls it one way and then another. The phrase “wherever he wishes, he turns it” is borrowed from the verse about the king’s heart in G-d’s hand.




Section 3 · ¶5
The Tribes carry the revelation down
5וצריך שיהיה החפץ והרצון תקוע במקום נאמן18 והוא ע״י הדעת והכרה בבחי׳ הרגשה כאלו רואה כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על אברהם אבינו ע״ה [עליו השלום] שהכיר את בוראו1920 כו׳.
And the desire and the will must be fastened “in a sure place,” and this is through Daas (knowledge) and recognition, as a felt awareness, as though one sees, etc.; as our Sages, of blessed memory, said of our father Avraham, peace be upon him, that he recognized his Creator, etc.
For faith to be firm, the will must be fixed “in a sure place,” and this happens through Daas: a felt recognition of G-d, as vivid as if one saw Him. Avraham is the model, since the Sages say he recognized his Creator by his own understanding.


אך המשכת גילוי זה מבחי׳ מעלת ומדרגת האבות עצמם כו׳ כי האבות היו בבחי׳ מרכבה דאצי׳ דאיהו וגרמוהי חד ולא כל נפש תוכל שאת גילוי זה.
However, the drawing down of this revelation from the level of the rank and degree of the Patriarchs themselves, etc. [is not for every soul]; for the Patriarchs were a Chariot of [the World of] Atzilus, where “He and His vessels are one,” and not every soul can bear this revelation.
The revelation of the Patriarchs themselves comes from Atzilus, the world where G-d and His attributes are one, and ordinary souls cannot contain a revelation of that intensity. So something is needed to bring it down to a level they can receive.


אבל להיות גילוי זה נמשך ונשתלשל בבי״ע ששם מושרשות נפשות כלל ישראל הוא ע״י בחי׳ ומדרגת השבטים
But for this revelation to be drawn down and to descend into [the worlds of] Beriah, Yetzirah and Asiyah, where the souls of all Israel are rooted, this is through the level and degree of the Tribes.
Most Jewish souls are rooted in the lower worlds of Beriah, Yetzirah and Asiyah. The revelation reaches them through the level of the Tribes, the sons of Yaakov.


כי שבט הוא לשון המשכה כמו כוכבא דשביט2122 וגם לשון שבט וענף מן האילן הגדול שהם23 בבחי׳ מרכבה לעלמא דאתגליא בבחי׳ (הים)
For shevet (tribe) is a term for drawing forth, as in kochva deshavit (a comet), and it is also the term for a rod and branch of the great tree; for they are a Chariot for the revealed world (alma de’isgalya), in the aspect of (the Sea)
The word shevet (tribe) suggests extension, as the Aramaic for a comet, whose light trails outward, and it also means a branch that extends from a tree. The Tribes are thus the extension of the Patriarchs into the revealed world, as the Sea in Shlomo’s Temple rested on oxen.


עמד על י״ב בקר24 הם בחי׳ י״ב שבטים כנגד ארבע חיות המרכבה25 פני אדם26 כו׳
“standing upon twelve oxen,” which are the twelve Tribes, corresponding to the four Chayos of the Chariot, the face of a man, etc.
The “Sea” in Shlomo’s Temple stood on twelve oxen, which correspond to the twelve Tribes and to the four faces of the Chayos in Yechezkel’s chariot vision. The oxen carried the Sea as the Tribes carry the Patriarchs’ revelation below.


וכל א׳ כלול מג׳ אבות27 הרי י״ב ומשם נמשך השפעת והמשכת גילוי אלקותו ית׳ בכלל הנפשות של ישראל שבחי׳ ומדרגת השבטים יכולים כל ישראל שאת בנפשם.
And each one comprises the three Patriarchs, making twelve; and from there flows the influence and drawing down of the revelation of His G-dliness, may He be blessed, into the souls of Israel as a whole; for the level and degree of the Tribes all Israel can bear in their souls.
Each of the four faces includes all three Patriarchs, giving twelve, the number of the Tribes. Through this level, which every Jew can bear, the revelation of G-dliness flows into all Jewish souls.


וזהו שאמר הנביא על הגלות (ונתקן בתקון חצות) למה תתענו28 ה׳ מדרכך תקשיח לבנו מיראתך שוב למען עבדיך29 שבטי נחלתך.
And this is what the prophet said concerning the exile (and it was set into Tikkun Chatzos): “Why, O G-d, do You make us stray from Your ways, and harden our heart from Your fear? Return for the sake of Your servants, the tribes of Your inheritance.”
The verse from Yeshayahu, recited in the midnight lament Tikkun Chatzos, asks why G-d lets us stray from His ways and fear, and pleads that He return for the sake of the tribes. The Alter Rebbe reads it as a lament over exile that finds hope in the Tribes.


פי׳ מדרכך מדת אברהם שנאמר עליו (בראשית יא) הלוך ונסוע הנגבה30 כו׳ ומיראתך מדת יצחק כו׳
Explanation: “From Your ways” is the attribute of Avraham, of whom it is said (Bereishis 11), “going and journeying toward the south,” etc.; and “from Your fear” is the attribute of Yitzchak, etc.
“Your ways” means Avraham’s attribute, since Avraham is described as “going and journeying,” and “Your fear” means Yitzchak’s attribute of awe. The verse cited is in Genesis 12:9, though the text gives chapter 11.


וקובל הנביא למה תתענו ותקשיח לבנו ממדת אברהם ויצחק להיות רחוקים מאור פני ה׳ שיתגלה עלינו ולהיות בגלות אדום הם ענייני עוה״ז כו׳
And the prophet laments: Why do You make us stray and harden our heart from the attribute of Avraham and Yitzchak, so that we are far from the light of G-d’s countenance being revealed upon us, and are in the exile of Edom, which is the affairs of this world, etc.?
The prophet laments that in the exile of Edom, which is immersion in worldly concerns, we are cut off from the revelation of the Patriarchs’ love and fear and from the light of G-d’s countenance.


על כל פנים שוב למען עבדיך שבטי נחלתך כלומר שעם היות שבחי׳ מעלות ומדרגת האבות עצמם אינו שורה ומתגלה בנפש האדם בגלות אבל ע״י31 השתלשלו׳ [השתלשלות] בחי׳ ומעלת השבטים יוכל להיות גילוי זה בכל נפש מישראל:3233
At any rate, “Return for the sake of Your servants, the tribes of Your inheritance”; that is to say: although the level of the rank and degree of the Patriarchs themselves does not rest and become revealed in a person’s soul in exile, nevertheless through the descent (hishtalshelus) of the level and rank of the Tribes, this revelation can be in every soul of Israel.
Even when the Patriarchs’ own level cannot rest in a soul in exile, the prophet asks G-d to return “for the sake of the tribes.” Through the Tribes’ level, which extends the Patriarchs downward, the revelation can still reach every Jewish soul.




Section 4 · ¶6–7
Compassion for the soul
6והנה מדתו של יעקב34 אבינו ע״ה [עליו השלום] היא בחי׳ הרחמים העליונים שאפילו על כל עולמות35 שייך ונופל36 בחינת הרחמנות כו׳
Now, the attribute of our father Yaakov, peace be upon him, is the level of the Supernal Mercies, for even over all the worlds the quality of compassion applies and pertains, etc.,
Yaakov’s attribute is supernal mercy, a compassion so vast that it applies even to the highest worlds. Compared with G-d’s infinity even they are as nothing, and so they too are objects of compassion.


כמ״ש במ״א ומדרגות השבטים יוצאי ירך יעקב37 הם במדריגה שלמטה הימנו דהיינו לעורר רחמים רבים על ניצוץ אלקות השורה בנפשו
as is explained elsewhere. And the levels of the Tribes, “who came forth from Yaakov’s loins,” are on a level below him; that is, to arouse abundant mercy over the spark of G-dliness that rests in one’s soul,
The Tribes, Yaakov’s sons, stand a level below him, and their service is to arouse great mercy over the spark of G-dliness in one’s own soul. This is the kind of compassion an ordinary person can reach.


ע״י התבוננותו בגדולת א״ס ב״ה איך שהוא רם ונשא38 וכולא קמיה כלא חשיבי39 ובטול כל הנבראים במקורם ובכללם גם נפשו כשהיתה במקור חוצבה חלק
through one’s contemplating the greatness of the Infinite One (Ein Sof), blessed be He: how He is exalted and lofty, and “all before Him is considered as nothing,” and the nullification of all created beings in their source; and among them also one’s own soul, when it was in the source from which it was hewn, “a part
The method is contemplation: one considers how exalted G-d is, that all creation is as nothing before Him and is nullified in its source. Among those creations is one’s own soul, which in its source was hewn from G-d.


אלוה ממעל40 ממש שהיתה בטלה באור א״ס ממש ואיך ירדה פלאים41 מטה מטה מאיגרא רמא42 כו׳ ולפי רבוי ואריכות ההתבוננות כך תגדל הרחמנות ביתר שאת.43
of G-d above” truly, when it was nullified in the Infinite Light (Or Ein Sof) truly; and how it has descended wondrously, down, down, “from a lofty peak,” etc. And according to the abundance and length of the contemplation, so will the compassion grow, with ever greater intensity.
In its source the soul, “a part of G-d above,” was entirely absorbed in the Infinite Light, and it has fallen “from a lofty peak” into a body in this world. The longer and deeper one contemplates this descent, the stronger the compassion for one’s soul becomes.


ועד״ז נתקן כל סדר התפלה ובפסוד״ז [ובפסוקי דזמרה] שכמה פסוקים המספרים בשבחו ש״מ [של מקום] בעילוי אחר עילוי שמזה תגדל הרחמנות על ירידת הניצוץ וריחוקו מאור א״ס ב״ה כנ״ל.
And in this manner the entire order of the prayers was instituted, and in Pesukei deZimra many verses recount the praise of the Omnipresent, blessed be He, in ascent after ascent; from this the compassion grows over the descent of the spark and its distance from the Infinite Light, blessed be He, as mentioned above.
The prayers were arranged for this purpose: Pesukei deZimra praises G-d in ever higher terms. The more one grasps G-d’s greatness, the more one feels how far the soul’s spark has fallen and the more compassion grows.




7והנה ע״י שמתעורר בחי׳ הרחמנות באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] כמו למשל השבט וענף של אילן שכופפין אותו כו׳ אזי נמשך כל האילן.
Now, when the quality of compassion is aroused as an arousal from below (isarusa dilesata), [there follows] an arousal from above (isarusa dile’eila); as, by way of analogy, the rod and branch of a tree which one bends, etc., and then the whole tree is drawn along.
Compassion aroused in a person is an “arousal from below,” and it calls forth an “arousal from above,” a response from G-d. The analogy is a branch: bend it, and the whole tree is drawn after it.


כך הוא ע״י אתעדל״ת [אתערותא דלתתא] זו שמבחי׳ ומדרגת השבטים גורם אתעדל״ע [אתערותא דלעילא] בחי׳ רחמים רבים להיות נמשך גילוי אור א״ס ב״ה ובחי׳ מעלות ומדרגות האבות בבחי׳ גילוי ממש בנפשו דהיינו בחי׳ דעת והרגשה כאילו רואה כו׳.
So too, through this arousal from below, from the level and degree of the Tribes, one brings about an arousal from above, the level of abundant mercy, so that there is drawn down the revelation of the Infinite Light (Or Ein Sof), blessed be He, and the level of the ranks and degrees of the Patriarchs, as an actual revelation in one’s soul; that is, the level of Daas (knowledge) and felt awareness, as though one sees, etc.
The Tribes’ level, compassion for one’s soul, is the branch; when it is stirred, it draws down great mercy from above. That mercy brings into the soul the revelation of the Infinite Light and of the Patriarchs’ level, felt as vividly as if one saw it.


וכמאמר אבינו אב הרחמן44 רחם נא עלינו ותן בלבנו בינה כו׳ שכדי להיות לבבנו מכון וכסא להשראת בינה ודעת בבחי׳ הרגשה בלב הוא ע״י הרחמנות
As in the prayer, “Our Father, merciful Father, have mercy upon us, and put understanding in our hearts, etc.”; for that our heart be a base and throne for the indwelling of Binah (understanding) and Daas as felt awareness in the heart comes through compassion,
The prayer “Our Father, merciful Father, have mercy upon us and put understanding in our hearts” shows the order: first mercy, then understanding. Compassion is what makes the heart a fit dwelling for Binah and Daas felt in the heart.


כי הרחמנות והדעת תלוי זה בזה.45 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (ברכות לג.) כל מי שאין בו דעה46 כו׳:
for compassion and Daas depend on one another. As our Sages, of blessed memory, said (Berachos 33a): “Whoever has no knowledge, etc.”
Compassion and Daas depend on each other, as the Sages said, “Whoever has no knowledge, it is forbidden to have mercy on him,” linking the two.




Section 5 · ¶8–9
Lavan, the Supernal Whiteness
8אך הנה גם לבחי׳ אתעדל״ע [אתערותא דלעילא] שיהי׳ [שיהיה] תלוי באתעדל״ת [באתערותא דלתתא] זו צ״ל בחי׳ המשכה מלמעלה והמשכה זו היא ממקור הרחמים עליונים שלמעלה מעלה מסדר ההשתלשלות ששם מקור ושרש הרחמים מה שאינו מושג ונתפס בסדר השתלשלות כלל
However, even for the arousal from above (isarusa dile’eila) to depend on this arousal from below (isarusa dilesata), there must be a drawing down from above; and this drawing down is from the source of the Supernal Mercies, which is far, far above the order of the chain of descending worlds (hishtalshelus), for there is the source and root of mercy, which is not grasped or contained within the order of hishtalshelus at all.
Even the rule that the arousal from above depends on the arousal from below must itself come from somewhere higher. It comes from the source of supernal mercy, which lies beyond the whole chain of worlds and cannot be grasped within it.


וכמאמר אלקי עולם ברחמיך הרבים ברחמיך דייקא כו׳ וכמ״ש במ״א47 וזהו וישכם לבן48 בבקר49 פי׳ לבן דקדושה50 הוא בחי׳ לובן העליון דהיינו בחי׳ אור עצמותו
As in the prayer, “G-d of the world, in Your abundant mercies,” “in Your mercies” specifically, etc., and as is explained elsewhere. And this is [the meaning of] “And Lavan rose early in the morning.” Explanation: Lavan of holiness is the level of the Supernal Whiteness, that is, the level of the light of the essence
The prayer says “in Your abundant mercies,” and the emphasis on “Your” mercies points to G-d’s own mercy, beyond the ordered levels. The Alter Rebbe now returns to the verse: “Lavan” means white, and “Lavan of holiness” is the Supernal Whiteness, the light of G-d’s very essence.


ומהותו של אא״ס [אור אין סוף] ב״ה כמשל מראה וגוון לבן51 שאינו דומה לכל המראות וגוונים שהגוונים שלהם נתהוו ע״י צבע משא״כ מראה וגוון לבן הוא עצמות הדבר ומהותו שלא נשתנה ולא נתהוה ע״י צבע.
and being of the Infinite Light (Or Ein Sof), blessed be He; as in the analogy of the appearance and color white, which is unlike all the [other] appearances and colors, whose colors came about through dye; whereas the appearance and color white is the very essence and being of the thing, which has not been changed and has not come about through dye.
Every other color is produced by dyeing something, while white is the thing itself, unchanged. So the Supernal Whiteness stands for the Infinite Light as it is, before any “color” or defined attribute.




9וכן הוא עד״מ אור א״ס ב״ה בעצמו ובכבודו דלית בי׳ [ביה] בחינת גוונין כלל דלית מחשבה תפיסא בי׳ [ביה]52 ואני ה׳ לא שניתי53 כתיב.
And so it is, by way of analogy, with the Infinite Light (Or Ein Sof), blessed be He, in Himself and in His glory, in whom there is no aspect of colors at all, for “no thought can grasp Him”; and it is written, “I, G-d, have not changed.”
The analogy of white now applies to the Infinite Light in itself: it has no “colors,” no defined attributes, and no thought can grasp it. The verse “I, G-d, have not changed” expresses that nothing in it alters.


ולכן כתיב והחליף את משכורתי54 עשרת מנים אם כה יאמר נקדים55 כו׳. שכל הבחי׳ עקודים ונקודים נתהוו ונשתלשלו ממנו ובירידתם והשתלשלם הם נקראים בשם עקודים ונקודים
And therefore it is written, “And he changed my wages ten times: if he said thus, ‘The speckled,’ etc.” For all the levels of “ringed” (akudim) and “speckled” (nekudim) came into being and descended from Him, and in their descent and chain of descent they are called by the names “ringed” and “speckled”;
Lavan changed Yaakov’s wages from speckled to ringed sheep and back. In Kabbalah “ringed” (akudim) and “speckled” (nekudim) are also names of early stages of divine emanation, and they receive those names only as they descend from the source.


משא״כ בראשיתם ומקורם הם בטלים ונכללים ואינם עולים בשם כלל ולכן יכול הוא להפך מבחי׳ עקודים לבחי׳ נקודים ומנקודים לעקודים ואין זה שינוי לפניו ית׳ כב״י [כביכול] מאחר
whereas in their beginning and source they are nullified and included, and bear no name at all. And therefore He can turn [them] from the level of ringed to the level of speckled, and from speckled to ringed, and this is no change before Him, may He be blessed, as it were, since
In their source these levels are wholly nullified and have no separate identity or name. That is why the Supernal Lavan can turn one into the other without any change in Himself.


שהם בטלים במציאות ואינם עולים בשם כלל לא שייך שם שינוי כלל (וזלע״ז [וזה לעומת זה] לבן דקליפה מחליף משכורתו ממש ברמאות).5657
they are nullified in existence and bear no name at all, the term “change” does not apply there at all. (And opposite this, Lavan of kelipah actually changes his wages through deceit.)
Where something has no existence of its own, turning it from one form to another is not a change at all. The parenthesis contrasts the Lavan of kelipah in the story, whose changing of the wages was plain trickery.


והנה בחינת לבן דקדושה כנ״ל שם הוא מקור הרחמים העליונים מה שלמעלה מעלה מסדר ההשתלשלות ואתערותא דילי׳ [דיליה] בבוקר דאברהם בחי׳ חסד
Now, at the level of Lavan of holiness, as mentioned above, there is the source of the Supernal Mercies, which is far, far above the order of the chain of descending worlds (hishtalshelus); and its arousal is “in the morning” of Avraham, the level of Chesed (kindness),
The Lavan of holiness is the source of supernal mercy, beyond the whole chain of worlds. It is awakened “in the morning,” which is Avraham’s time and his attribute of Chesed.


כמ״ש (בראשית כב) וישכם אברהם בבקר5859 להמשיך רחמים להיות אתעדל״ע [אתערותא דלעילא] תלוי באתעדל״ת [באתערותא דלתתא] המשכת הרחמים היא בבחי׳ חסד דאברהם.
as it is written (Bereishis 22), “And Avraham rose early in the morning,” to draw down mercy so that the arousal from above (isarusa dile’eila) depend on the arousal from below (isarusa dilesata); the drawing down of mercy is in the aspect of Avraham’s Chesed.
Avraham “rose early in the morning” to go to the Akeidah, and the morning is linked with Chesed. Through Avraham’s kindness the higher mercy is drawn down, establishing that a response from above will follow an arousal from below.


וכמאמר אהבת עולם אהבתנו כו׳ אבינו אב הרחמן כו׳. וזהו וינשק לבניו60 הם הם בחי׳ השבטים (שהם בני בניו ובני בנים הרי הם כבנים)616263
As in the prayer, “With an everlasting love You have loved us, etc.; our Father, merciful Father, etc.” And this is [the meaning of] “and he kissed his sons”: these are the level of the Tribes (for they are his sons’ sons, and sons’ sons are like sons),
The morning prayer’s blessing “With an everlasting love You have loved us... our Father, merciful Father” joins love (Chesed) with mercy, as described. The verse’s “he kissed his sons” refers to the Tribes, who were Lavan’s grandsons, since grandchildren count as children.


בחי׳ המשכת אתעדל״ע [אתערותא דלעילא] כנ״ל ובנותיו הן הן לאה ורחל עלמא דאתכסייא ועלמא דאתגלייא שלכל בחי׳ הללו נמשך בחי׳ לבן העליון בבחינת נשיקין ואתדבקות רוחא ברוחא.64
the level of the drawing down of the arousal from above, as mentioned above. “And his daughters”: these are Leah and Rachel, the hidden world (alma de’iskasya) and the revealed world (alma de’isgalya); for to all these levels the level of the Supernal Lavan is drawn down in the manner of kisses, and “the cleaving of spirit with spirit”:
The Tribes represent the drawing down of the arousal from above. “His daughters,” Leah and Rachel, are the hidden world and the revealed world, and the Supernal Lavan reaches all of them as a kiss, in which spirit cleaves to spirit.


לכל המשפיעים שהם בחי׳ בניו והמקבלי׳ [והמקבלים] שהם בחי׳ בנותיו שיהי׳ [שיהיה] נשפע ונמשך בהם בחי׳ רחמים עליונים להיות אתעדל״ע [אתערותא דלעילא] תלוי באתעדל״ת [באתערותא דלתתא]. ויברך אתהם כו׳.
to all the givers, who are the level of “his sons,” and the recipients, who are the level of “his daughters,” that the level of the Supernal Mercies be bestowed and drawn into them, so that the arousal from above depend on the arousal from below. “And he blessed them, etc.”
The sons stand for those who give influence and the daughters for those who receive it, and supernal mercy flows into both. This is what makes G-d’s response depend on human arousal; then comes “and he blessed them.”


ענין הברכה כמ״ש (שם א) ויברך אתם אלקים ויאמר להם65 כו׳ ומלאו את הארץ וכבשה כו׳. דהיינו שיהי׳ [שיהיה] תוספת ברכה והמשכה למטה עד דאתהפכא חשוכא לנהורא.
The meaning of the blessing is as it is written (ibid. 1), “And G-d blessed them, and said to them, etc., fill the earth and subdue it, etc.”; that is, that there be an increase of blessing and a drawing down below, until darkness is turned into light.
Blessing in the Torah means increase, as in the first blessing to humanity to “fill the earth and subdue it.” Here it means drawing G-dliness further and further down, until even darkness is turned into light.


וכמ״ש (שם יב) ונברכו בך כל66 משפחות האדמה ובזרעך67 שיהיו נברכים ונכללים כל בחי׳ הניצוצים שנפלו בשבה״כ [בשבירת הכלים] בקדושתו של זרע יעקב.
And as it is written (ibid. 12), “And all the families of the earth shall be blessed through you,” and “through your seed”: that all the sparks that fell in the shattering of the vessels be blessed and included in the holiness of the seed of Yaakov.
G-d’s promise that all families of the earth would be blessed through Avraham and his seed is read as the gathering of the fallen sparks. According to Kabbalah, sparks of holiness fell into the world when the primordial vessels shattered, and they are raised into the holiness of Yaakov’s descendants.


וילך וישב לבן למקומו שזמן הארת בחי׳ זו היא בבוקר זמן תפלת השחר אבל אחר התפלה מסתלק הארה זו
“And Lavan went and returned to his place”: for the time of the illumination of this level is in the morning, the time of the morning prayer, but after the prayer this illumination withdraws.
“Lavan went and returned to his place” means that this supernal illumination shines during the morning prayer and then withdraws when prayer is over.


ולכך צריך להתפלל בכל יום שבכל יום חוזר ונמשך הארה זו וחזר ונסתלק אחר התפלה.
And therefore one must pray every day, for every day this illumination is drawn down anew, and withdraws again after the prayer.
That is why one must pray every day: the illumination comes anew each morning and withdraws again afterward. Daily prayer is needed to draw it down again.


ויעקב הלך לדרכו68 בחי׳ יעקב יו״ד עקב הלך ונמשך בחי׳ תורה ומצות דתורה אקרי דרך69 (קדושין ב:) וד״ל [ודי למבין]:70
“And Yaakov went on his way”: the level of Yaakov, yud [and] akev (heel), went and was drawn into the level of Torah and mitzvos, for the Torah is called “a way” (Kiddushin 2b). And this suffices for one who understands.
The name Yaakov is read as yud and akev (heel): the divine point drawn down to the lowest level. “Yaakov went on his way” means that after prayer the light is carried into Torah study and mitzvos, since the Sages call the Torah “a way.”



In one’s avodah
In prayer, especially Pesukei deZimra, contemplate G-d’s greatness at length until compassion awakens for one’s own soul, which has fallen from its source. That compassion draws down mercy from above and brings felt knowledge of G-d into the heart. Because this light withdraws after prayer, one must pray every day, and carry the light into Torah study and mitzvos for the rest of the day.
Questions for discussion
	Why does the maamar insist on a felt revelation of G-d rather than faith alone, and what makes faith held only in thought unstable?
	Why can ordinary souls not receive the Patriarchs’ revelation directly, and how does the level of the Tribes solve this?
	How does contemplating G-d’s greatness lead to compassion for one’s own soul, and why do compassion and Daas depend on each other?
	What does the analogy of white, a color not made by dye, teach about the Supernal Whiteness and the claim that G-d does not change?
	Why must the illumination of prayer be renewed each day, and what does “Yaakov went on his way” add about the rest of the day?

For children · ages 9–13
For the children at the table
Compassion for our own soul

The big idea
When we think in prayer about how great G-d is and how far our soul has come down, we feel compassion for it, and G-d answers with great mercy that we carry into Torah and mitzvos all day.


The Avos, Avraham, Yitzchak and Yaakov, set themselves aside so completely that G-d’s love and fear shone openly in them. Not every soul can hold so great a light. It reaches every Jew through the Shevatim, the Tribes, who grew from the Avos as branches grow from a tree. The service of the Tribes is compassion for one’s own soul. In prayer, especially in Pesukei deZimra, the verses of praise, we think about how great G-d is. Our soul was once truly part of G-d above, and it has come down very far. When we feel compassion for it, G-d answers with great mercy, and we begin to know and feel Him in our heart, not only to believe. That mercy comes from above all the worlds, from the Supernal Whiteness. The maamar reads the name Lavan, “white,” in this holy sense. White is not a dye added to something; it is the thing itself, unchanged. “Lavan rose early in the morning” and kissed his sons and daughters: each morning at prayer that mercy shines. After prayer it withdraws, so we pray every day. Then “Yaakov went on his way”: we carry that light into Torah and mitzvos.

The mashal
When a person bends one branch of a tree, the whole tree is drawn along with it. In the same way, when we awaken compassion below, in our own soul, we draw down G-d’s great mercy from above.

Questions for the Shabbos table
	Why does feeling compassion for our own soul bring G-d’s mercy down to us?
	The maamar says white is not a dye but the thing itself. What does this teach us about G-d, who does not change?
	This week, during the morning prayers, how can you take a moment to think about G-d’s greatness before you begin the verses of praise?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1וישכם לבן בבקר
The note records a second version of this maamar there.
Kehot’s noteנוסחא שני׳ בסה״מ תקס״ד ע׳ יד. בבוך 755 רנו, א נמצא ביאור אחר המאמר. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור באוה״ת כרך ה תתסט, א. ראה ד״ה וישכם לבן תשמ״ח.
2וישכם לבן בבקר
The verse telling how Lavan rose early, kissed his grandchildren and daughters, blessed them and returned home. The maamar will read each phrase as a stage in drawing down supernal mercy.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, א.
3הגדולה והגבורה כו׳, בלשון
The other version reads “HaGedulah etc.: gedulah with a heh, a [feminine] form,” making explicit that the point is the final heh that marks the feminine.
Kehot’s noteבסה״מ תקס״ד ע׳ יד: ”הגדולה כו׳ גדולה בה׳ לשון”.
4לך ה׳ הגדולה
David’s blessing listing G-d’s attributes, which Chassidus reads as the Sefiros. Here it introduces greatness (Chesed) and might (Gevurah) as the attributes that receive from the Infinite Light.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא. ראה גם לקמן נו, א ואילך. אוה״ת דרושים לשבועות ע׳ קנז. ד״ה כבוד מלכותך תרס״א.
5שבמקום גדולתו כו׳
Rabbi Yochanan’s teaching that wherever you find G-d’s greatness you find His humility. The Alter Rebbe uses it to show that “greatness” does not describe the Infinite Light itself.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. ראה לעיל טז, א.
Paragraph 2
6ואגדלה שמך
G-d’s promise to Avraham, “I will make your name great.” It links the word “greatness” to Avraham.
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
7ושבחו של הקב״ה הוא שכך ענוותנותו
The Sages’ teaching that G-d’s greatness is found together with His humility. The Alter Rebbe applies it to the Infinite Light’s descent into Avraham’s attribute.
Megillah 31aמגילה ל״א א
8אברהם אוהבי
G-d calls Avraham “the one who loves Me.” Avraham’s attribute is love, the inner form of Chesed.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
Paragraph 3
9האבות הן הן המרכבה
In Bereishis the Patriarchs, “who are the chariot,” are placed in Atzilus, emerging from the supernal Imma like a birth.
Kehot’s noteנסמן לעיל ד, ג. וראה לקמן עב, ד.
10האבות הן הן המרכבה
Reish Lakish’s saying that the Patriarchs are the chariot. The Alter Rebbe explains it as their constant self-nullification before G-d.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
11ומדותיו הם המתגלים בנפשם
Or HaTorah has a gloss on this passage there, pointing to three maamarim in Torah Ohr that treat the Patriarchs as the chariot.
Kehot’s noteבאוה״ת פ׳ ואתחנן כרך ו ע׳ ב׳רסח יש הג״ה לכאן ”נ״ב ע׳ בד״ה וידבר אלקים כו׳ וארא אל אברהם [= תו״א נה, א] ובד״ה וארא אל אברהם [= תו״א נו, א] ובד״ה להבין ענין האבות הן הן המרכבה [= תו״א עג, א] עכ״ה.
12אברהם אוהבי
G-d calls Avraham “the one who loves Me”. It names Avraham’s revealed attribute as love.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ופחד יצחק
Yaakov calls G-d “the Fear of Yitzchak”. It names Yitzchak’s attribute as awe, paired with Avraham’s love.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
Paragraph 4
14וגבורותיו — ידיהם להיות
The manuscript reads “through them, but so that there be” (adding “but”), which marks the revelation in all souls as a further stage beyond the Patriarchs themselves.
Kehot’s noteבבוך תקצ״ה: ידיהם אבל להיות.
15שכל ישראל מאמינים
G-d tells Moshe that Israel are “believers, the children of believers”. The Alter Rebbe uses it for the inborn faith that every Jew has even without felt awareness.
Shabbat 97a:4שבת צ״ז א:ד׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת צז, א. שמו״ר פ׳ בשלח פכ״ג.
16שכל ישראל מאמינים בני מאמינים
The Midrash on the Song at the Sea also describes Israel’s faith, as the Kehot note cites. It supports the same point about inherited faith.
Shemot Rabbah 23:2שמות רבה כ״ג:ב׳
… ויאמן העם, חזרו ולא האמינו, שנאמר (תהלים שם, ז): אבותינו במצרים לא השכילו נפלאותיך. כיון שבאו על הים וראו גבורתו של הקדוש ברוך הוא, היאך עושה משפט ברשעים, כמה דתימא (דברים לב, מא): ותאחז במשפט ידי, ושקע את מצרים בים. מיד (שמות יד, לא): ויאמינו בה׳ ובזכות האמנה, שרתה עליהם רוח הקודש ואמרו שירה, הדא הוא דכתיב: אז ישיר משה ובני ישראל, ואין אז אלא לשון אמנה, שנאמר (בראשית לט, ה): ויהי מאז הפקיד אותו בביתו. וכתיב (שם שם, ד): וכל יש לו נתן בידו. הוי, ויאמינו בדבריו ישירו …
Another matter, “then Moses…sang” – that is what is written: “They believed in His words, they sang His praise” (Psalms 106:12). Rabbi Abahu said: Although it is written that they already believed while they were in Egypt, as it is stated: “The people believed” (Exodus 4:31), they subsequently did not believe, as it is stated: “Our ancestors in Egypt did not comprehend Your wonders” (Psalms 106:7). When they came to the sea and saw the might of the Holy One blessed be He, how He administers justice to the wicked, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
17אל כל אשר יחפוץ יטנו
The verse says the king’s heart is in G-d’s hand and He turns it wherever He wishes. The Alter Rebbe borrows the phrase for how desire turns a person’s thought.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
18תקוע במקום נאמן
G-d says He will fasten Elyakim “as a peg in a sure place”. The Alter Rebbe uses the image for a will that is firmly fixed through Daas.
Isaiah 22:23ישעיהו כ״ב:כ״ג
וּתְקַעְתִּיו יָתֵד בְּמָקוֹם נֶאֱמָן וְהָיָה לְכִסֵּא כָבוֹד לְבֵית אָבִיו:
And I will fasten him as a peg in a sure place; And he shall be for a throne of honour to his father’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אברהם אבינו ע״ה שהכיר את בוראו
The Talmud says Avraham recognized his Creator at the age of three. It is the model of recognizing G-d through one’s own understanding.
Nedarim 32a:17–19נדרים ל״ב א:י״ז-י״ט
״שְׁמֹנָה עָשָׂר וּשְׁלֹשׁ מֵאוֹת״, אָמַר רַבִּי אַמֵּי בַּר אַבָּא: אֱלִיעֶזֶר כְּנֶגֶד כּוּלָּם. אִיכָּא דְּאָמְרִי: אֱלִיעֶזֶר הוּא, דְּחוּשְׁבָּנֵיהּ הָכִי הָוֵי. וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין. וְאָמַר רָמֵי בַּר אַבָּא:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדרים לב, א. ראה רמב״ם הל׳ ע״ז פ״א ה״ג.
20אברהם אבינו ע״ה שהכיר את בוראו
The Rambam describes how Avraham reasoned his way to recognizing the Creator. It supports the point that Daas is recognition that comes through understanding.
Mishneh Torah, Foreign Worship and Customs of the Nations 1:3משנה תורה, הלכות עבודה זרה וחוקות הגויים א׳:ג׳
… וְכִמְעַט קָט הָיָה הָעִקָּר שֶׁשָּׁתַל אַבְרָהָם נֶעֱקָר וְחוֹזְרִין בְּנֵי יַעֲקֹב לְטָעוּת הָעוֹלָם וּתְעִיּוֹתָן. וּמֵאַהֲבַת ה׳ אוֹתָנוּ וּמִשָּׁמְרוֹ אֶת הַשְּׁבוּעָה לְאַבְרָהָם אָבִינוּ עָשָׂה משֶׁה רַבֵּנוּ רַבָּן שֶׁל כָּל הַנְּבִיאִים וּשְׁלָחוֹ. כֵּיוָן שֶׁנִּתְנַבֵּא משֶׁה רַבֵּנוּ וּבָחַר ה׳ יִשְׂרָאֵל לְנַחֲלָה הִכְתִּירָן בְּמִצְוֹת וְהוֹדִיעָם דֶּרֶךְ עֲבוֹדָתוֹ וּמַה יִּהְיֶה מִשְׁפַּט עֲבוֹדַת כּוֹכָבִים וְכָל הַטּוֹעִים אַחֲרֶיהָ:
As soon as this giant was weaned he commenced to busy his mind, in his infancy he commenced to think by day and by night, and would encounter this enigma: How is it possible that this planet should continuously be in motion and have no leader—and who, indeed, causes it to revolve, it being impossible that it should revolve itself? Moreover, he neither had a teacher nor one to impart aught to him, for he was sunk in Ur of the Chaldeans among the foolish worshipers of stars, and his …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
21כוכבא דשביט
The Talmud’s term for a comet, a star with a trail. The Alter Rebbe hears shevet (tribe) in it as extension.
Berakhot 58b:11ברכות נ״ח ב:י״א
עַל הַזִּיקִין: מַאי זִיקִין? אָמַר שְׁמוּאֵל: כּוֹכְבָא דְּשָׁבֵיט. וְאָמַר שְׁמוּאֵל: נְהִירִין לִי שְׁבִילֵי דִשְׁמַיָּא כִּשְׁבִילֵי דִנְהַרְדָּעָא, לְבַר מִכּוֹכְבָא דְּשָׁבֵיט דְּלָא יָדַעְנָא מַאי נִיהוּ. וּגְמִירִי דְּלָא עָבַר כִּסְלָא, וְאִי עָבַר כִּסְלָא — חָרֵב עָלְמָא. וְהָא קָא חָזֵינַן דְּעָבַר! — זִיוֵיהּ הוּא דְּעָבַר, וּמִתְחֲזֵי כִּדְעָבַר אִיהוּ. רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ אָמַר: וִילוֹן הוּא דְּמִקְּרַע, דְּמִגַּלְגַּל וּמִחֲזֵי נְהוֹרָא דְרָקִיעַ. רַב אָשֵׁי אָמַר: כּוֹכְבָא הוּא דְּעָקַר מֵהַאי גִּיסָא דְכִסְלָא וְחָזֵי לֵקהּ חַבְרֵיהּ מֵהַךְ גִּיסָא, וּמִיבְּעִית, וּמִחֲזֵי …
For shooting stars [Zikin]. What means Zikin ? Samuel said : Kokeba di-Shebit. Samuel also said : The paths of heaven are as familiar to me as the streets of Nehardea, with the exception of the Kokeba di-Shebit, for I know not what that is. There is a tradition that it never passes through the constellation of Orion, for if it did the world would he destroyed. But we see that it does pass through ! It is its brightness that passes through, and so it seems as though it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar III, 233aזח״ג רלג, א
Kehot’s noteברכות נח, ב. זח״ג רלג, א.
22כוכבא דשביט
The Zohar also uses the term for a comet. It is cited as a second source for the word.
Zohar, Pinchas 65:381–67:390ספר הזהר, פנחס ס״ה:שפ״א-ס״ז:ש״צ
23(הים)
The manuscript reads “and the Sea” without parentheses, making the Sea part of the sentence rather than an aside.
Kehot’s noteבבוך תקצ״ה (רנה, א): והים, בלי סוגריים.
24(הים) עמד על י״ב בקר
The bronze Sea in Shlomo’s Temple stood on twelve oxen, three facing each direction. The Alter Rebbe reads the oxen as the twelve Tribes.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ולא כל נפש תוכל שאת גילוי זה . . י״ב שבטים כנגד ארבע חיות המרכבה כו׳
Or HaTorah quotes this passage and adds a gloss listing parallels, including the twelve diagonal boundaries through which love and fear can be drawn below.
Kehot’s noteמובא באוה״ת פ׳ ואתחנן כרך ו ע׳ ב׳רסח ומוסיף שם ”נ״ב. ע׳ בד״ה כנשר יעיר [= לקו״ת פ׳ האזינו עז, ד] ובד״ה ויקהל משה בענין כשם שאין בלבך אלא אחד כך אין בלבנו אלא אחד, ועיין ביאור ואלה המשפטים [= תו״א עו, ב] בענין וזרעתי את בנ״י זרע אדם וזרע בהמה. וע׳ בה״ז פ׳ במדבר על המאמר דקי״ח ע״ב, וע׳ בד״ה מחר חדש [= סה״מ תקס״ז ע׳ מט ואילך] בענין פי׳ י״ב גבולי אלכסון שעי״ז דוקא יוכל לבוא המשכות אהוי״ר למטה” ע״ש. ראה גם מאמרי אדה״ז תק״ע ע׳ קג. אוה״ת שמות ע׳ מט.
26פני אדם
The manuscript reads “the face of an ox” instead of “the face of a man,” fitting the twelve oxen just mentioned.
Kehot’s noteבבוך הנ״ל: פני שור.
27וכל א׳ כלול מג׳ אבות
The earlier maamar in Vayeitzei discusses Yaakov as the “middle bar” that extends from one end to the other, drawing the higher levels downward.
Kehot’s noteראה לעיל כג, א.
28למה תתענו ה׳ מדרכך
The prophet’s plea asking why G-d lets Israel stray and asking Him to return for the sake of the tribes. The Alter Rebbe reads “Your ways” and “Your fear” as Avraham and Yitzchak, and “the tribes” as the level that can reach souls in exile.
Isaiah 63:17ישעיהו ס״ג:י״ז
לָמָּה תַתְעֵנוּ ה׳ מִדְּרָכֶיךָ תַּקְשִׁיחַ לִבֵּנוּ מִיִּרְאָתֶךָ שׁוּב לְמַעַן עֲבָדֶיךָ שִׁבְטֵי נַחֲלָתֶךָ:
O L-RD, why dost Thou make us to err from Thy ways, And hardenest our heart from Thy fear? Return for Thy servants’sake, The tribes of Thine inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, יז. לקמן קטו, ג מציין לכאן.
29כי האבות . . שוב למען עבדיך
Parallel discussions of the Patriarchs as a chariot of Atzilus and of the verse “Return for the sake of Your servants.” The note points there for further development.
Kehot’s noteראה אוה״ת בראשית ח, ב. פ׳ משפטים ע׳ א׳רפב. פ׳ מטות ע׳ א׳רצה.
30הלוך ונסוע הנגבה
Avraham journeys on toward the south. “Going” is linked to “Your ways,” Avraham’s attribute.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אבל ע״י השתלשלות בחי׳ ומעלת השבטים
A talk of the Rebbe whose note refers to this idea of the Tribes’ level.
Kehot’s noteראה לקו״ש כרך ו ע׳ 11 הערה 40.
32כלומר שעם היות שבחי׳ מעלות . . גילוי זה בכל נפש מישראל
Or HaTorah quotes this sentence there.
Kehot’s noteמובא באוה״ת שה״ש ע׳ סג ע״ש.
33Kehot’s note points to Genesis 11 for these words.
Genesis 11בראשית י״א
Paragraph 6
34והנה מדתו של יעקב
The manuscript reads “And the level and degree of the Tribes, the sons of Yaakov,” opening the paragraph with the Tribes rather than with Yaakov.
Kehot’s noteבבוך 1824: והנה בחי׳ ומדריג׳ השבטים שהם בני יעקב. באוה״ת מטות ע׳ א׳רצה מציין לכאן: ”שם [= כאן בתו״א] נת׳ ענין רחמים דיעקב הוא מה שבאמת שייך רחמנות אף על ג״ע העליון משום שכולא קמי כלא חשיב כו׳, וכשאינו משיג הרחמנות הנ״ל אעפ״כ משיג הרחמנות על ירידת הנשמה בגוף ונה״ב”. ע״ש.
35שאפילו על כל עולמות
The manuscript adds “upper”: “even over all the upper worlds,” stressing that compassion applies even to the highest worlds.
Kehot’s noteבבוך 1824 נוסף: עליוני׳.
36שייך ונופל בחי׳ הרחמנות כו׳ כמ״ש במ״א
A marginal gloss identifies these as the places “explained elsewhere” about compassion over the worlds.
Kehot’s note”ע׳ בלקו״ת ד״ה כי ההרים ימושו מא, א וד״ה במדבר ג, א” — הג״ה בגליון התו״א.
37יוצאי ירך יעקב
The Torah counts the souls “who came forth from Yaakov’s loins”. The Alter Rebbe uses the phrase to place the Tribes a level below Yaakov.
Exodus 1:5שמות א׳:ה׳
וַיְהִי כׇּל־נֶפֶשׁ יֹצְאֵי יֶרֶךְ־יַעֲקֹב שִׁבְעִים נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִם:
And all the souls that came out of the loins of Jacob were seventy souls; and Joseph was in Egypt already.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38רם ונשא
G-d is described as “exalted and lofty”. It is the theme of the contemplation.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39וכולא קמיה כלא חשיבי
The Zohar says that all before Him is considered as nothing. It is the basis for compassion even over the higher worlds.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
40חלק אלוה ממעל
The phrase “a part of G-d above,” which Chassidus applies to the G-dly soul. It describes the soul in its source.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ירדה פלאים
Jerusalem “has fallen wondrously”. The Alter Rebbe applies it to the soul’s descent.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42מאיגרא רמא
The Sages’ image of falling “from a lofty roof into a deep pit”. It describes the distance of the soul’s fall.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43ביתר שאת
Yaakov’s words to Reuven, “with greater loftiness”. Used here for compassion that grows in intensity.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
44וכמאמר אבינו אב הרחמן
Tanya describes Yaakov’s attribute of mercy: arousing great mercy before G-d over the spark of G-dliness in the soul, which has descended from the Infinite into this world’s coarse kelipos.
Tanya, Likkutei Amarim 45:1תניא, חלק ראשון; ליקוטי אמרים מ״ה:א׳
עוֹד יֵשׁ דֶּרֶךְ יָשָׁר לִפְנֵי אִישׁ, לַעֲסוֹק בַּתּוֹרָה וּמִצְוֹת לִשְׁמָן, עַל יְדֵי מִדָּתוֹ שֶׁל יַעֲקֹב אָבִינוּ עָלָיו הַשָּׁלוֹם, שֶׁהִיא מִדַּת הָרַחֲמִים, לְעוֹרֵר בְּמַחֲשַׁבְתּוֹ תְּחִלָּה רַחֲמִים רַבִּים לִפְנֵי ה׳ עַל נִיצוֹץ אֱלֹהוּת הַמְחַיֶּה נַפְשׁוֹ, אֲשֶׁר יָרַד מִמְּקוֹרוֹ – חַיֵּי הַחַיִּים אֵין־סוֹף בָּרוּךְ־הוּא, הַמְמַלֵּא כָּל עָלְמִין, וְסוֹבֵב כָּל עָלְמִין, וְכוּלָּא קַמֵּיהּ כְּלָא חֲשִׁיב, וְנִתְלַבֵּשׁ בְּ״מַשְׁכָּא דְחִוְיָא״, הָרָחוֹק מֵאוֹר פְּנֵי הַמֶּלֶךְ בְּתַכְלִית הַהֶרְחֵק – כִּי הָעוֹלָם הַזֶּה הוּא תַּכְלִית הַקְּלִיפּוֹת הַגַּסּוֹת כוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ה. לקו״ת נשא כג, א.
45כי הרחמנות והדעת תלוי זה בזה
The note points to the Maggid’s teaching there on the link between compassion and Daas.
Kehot’s noteראה לקו״א להה״מ סי׳ קצג (הוצאת קה״ת). ובאו״ת שם קטו, ד.
46Rabbi Elazar’s saying that one who has no knowledge may not be shown mercy. The Alter Rebbe uses it to show that compassion and Daas are bound together.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 8
47שו״ה ברחמיך . . וכמ״ש במ״א
A marginal gloss identifies this as one place “explained elsewhere” about “Your mercies”.
Kehot’s note”ע׳ לקמן [עט, ב]. וע׳ ד״ה שובה ישראל סח, א וע׳ סד״ה כנשר יעיר” — הג״ה על גיליון התו״א.
48וזהו וישכם לבן
The manuscript marks the start of a new section at “And this is ‘And Lavan rose early’,” where the maamar turns back to its verse.
Kehot’s noteבבוך 1824 סימן להתחלת קטע חדש.
49וישכם לבן בבקר
The opening verse, now explained. Lavan, meaning white, stands for the Supernal Whiteness.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אך הנה . . לבן דקדושה
Or HaTorah notes that here the Supernal Whiteness seems to be Keser, while elsewhere it seems to be Chochmah.
Kehot’s noteראה אוה״ת במדבר בהוספות ע׳ א׳תקיג. ד״ה תמים תהי׳ תרל״ב: ”וע׳ בתו״א ס״פ ויצא בד״ה וישכם לבן משמע שלבן הוא בחי׳ כתר, ולכן הגם שבמאו״א אות למ״ד ס״ו כ׳ לבן אבא עילאה . . מ״מ לפי׳ רבינו ז״ל מ׳ שהוא בכתר, וכן בלק״ת ס״פ אחרי פי׳ גוון לבן שהוא גוון עצמי מורה על האורות כמו שהן קודם שנתלבשו בכלים”. ראה אוה״ת ויקרא כרך ב ע׳ תרלז, דכאן משמע שלובן העליון הוא בחי׳ כתר, ובמ״א משמע שהוא בחי׳ חכמה. נתבאר בלקו״ש חט״ו ע׳ 262.
51מראה וגוון לבן
As quoted in note 24:17, Likkutei Torah there explains white as the essential color, indicating the lights as they are before they are clothed in vessels.
Kehot’s noteראה לקו״ת ס״פ אחרי. עטרת ראש יוהכ״פ פ״ה. דרך מצותיך פו, א. אוה״ת סוכות ע׳ תשיז. בארוכה יותר בסה״מ תקס״ד ע׳ טו.
Paragraph 9
52דלית מחשבה תפיסא בי׳
Eliyahu’s prayer in the Tikkunim, “no thought can grasp You at all.” It describes the Infinite Light beyond all attributes.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
53ואני הוי׳ לא שניתי
G-d declares that He has not changed. It supports the point that turning one level into another is no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
54והחליף את משכורתי
Yaakov tells his wives that Lavan changed his wages ten times. The Alter Rebbe reads it as the Supernal Lavan’s power to transform levels.
Genesis 31:7בראשית ל״א:ז׳
וַאֲבִיכֶן הֵתֶל בִּי וְהֶחֱלִף אֶת־מַשְׂכֻּרְתִּי עֲשֶׂרֶת מֹנִים וְלֹא־נְתָנוֹ אֱלֹקִים לְהָרַע עִמָּדִי:
And your father hath mocked me, and changed my wages ten times; but G-d suffered him not to hurt me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, ז. וראה שם פסוק מא. בגיליון על התו״א מתקן שכאן צ״ל ”ותחלף”, אבל בתקס״ד הוא כמו שלפנינו.
55אם כה יאמר נקדים
Yaakov describes how Lavan switched between the speckled and the ringed as his wages. The two names are the levels of nekudim and akudim.
Genesis 31:8בראשית ל״א:ח׳
אִם־כֹּה יֹאמַר נְקֻדִּים יִהְיֶה שְׂכָרֶךָ וְיָלְדוּ כׇל־הַצֹּאן נְקֻדִּים וְאִם־כֹּה יֹאמַר עֲקֻדִּים יִהְיֶה שְׂכָרֶךָ וְיָלְדוּ כׇל־הַצֹּאן עֲקֻדִּים:
If he said thus: The speckled shall be thy wages; then all the flock bore speckled; and if he said thus: The streaked shall be thy wages; then bore all the flock streaked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56(וזלע״ז . . ברמאות)
The parenthesis about the Lavan of kelipah is not found in the manuscripts of the Alter Rebbe’s maamarim, which suggests it was added later.
Kehot’s noteבכת״י ממאמרי אדה״ז אינו נמצא. ובסה״מ תקס״ד נמצא, וכנראה שזהו הוספת הצ״צ על הנחה זו.
57מחליף משכורתו ממש ברמאות
The maamar explains that the aside about the lower Lavan shows Israel’s service affecting even this Lavan: through teshuvah they elevate the darkness and bitterness of this world, turning darkness to light and bitter to sweet.
Kehot’s noteבד״ה וישכם לבן תשמ״ח מבאר ”יש לפרש הכוונה בזה הוא כדי לבאר שעבודת ישראל פועלת גם בלבן זה שלמטה כי ישראל ע״י עבודתם מעלים גם את החושך ואת המרירות דעולם הזה, להפך חשוכא לנהורא ומרירו למיתקא שזהו ע״י עבודת התשובה” ע״ש.
58וישכם אברהם בבוקר
The other version explains that Avraham’s rising early refers to the morning prayer, which Avraham instituted.
Kehot’s noteבסה״מ תקס״ד ע׳ טז מבאר שזהו ענין תפילת שחרית.
59Avraham rises early in the morning to go to the Akeidah. The morning is linked to Avraham’s Chesed, through which the higher mercy is drawn down.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60וינשק לבניו
Lavan kisses his sons and daughters before leaving. The kiss is read as the cleaving of spirit with spirit through which the Supernal Lavan reaches the Tribes and the two worlds.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61(שהם . . כבנים)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל הערה (וזלע״ז.
62ובני בנים הרי הם כבנים
The Talmud’s rule that grandchildren are like children. It explains why the verse calls Lavan’s grandsons “his sons.”
Yevamot 62b:2–3יבמות ס״ב ב:ב׳-ג׳
מֵיתִיבִי: בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים, מֵת אֶחָד מֵהֶם אוֹ שֶׁנִּמְצָא סָרִיס — לֹא קִיֵּים פְּרִיָּה וּרְבִיָּה. תְּיוּבְתָּא דְרַב הוּנָא תְּיוּבְתָּא. בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים. סְבַר אַבָּיֵי לְמֵימַר, בְּרָא לִבְרָא וּבְרַתָּא לִבְרַתָּא, וְכׇל שֶׁכֵּן בְּרָא לִבְרַתָּא. אֲבָל בְּרַתָּא לִבְרָא — לָא. אֲמַר לֵקהּ רָבָא: ״לָשֶׁבֶת יְצָרָהּ״ בָּעֲיָא, וְהָא אִיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפרקי דר״א פל״ו. יבמות סב, ב. ראה רש״י כתובות עב, ב ד״ה אפרים.
63ובני בנים הרי הם כבנים
The Midrash also states that grandchildren are like children, as the Kehot note cites. It is a second source for the same rule.
Pirkei DeRabbi Eliezer 36:12פרקי דרבי אליעזר ל״ו:י״ב
רַבִּי אֱלִיעֶזֶר אוֹמֵר: מִשִּׁבְעָה חֳדָשִׁים יָלְדָה לֵאָה אֶת בָּנֶיהָ, וּלְשִׁבְעָה חֳדָשִׁים נוֹלְדוּ לְיַעֲקֹב אַחַת עֶשְׂרֵה בָּנִים וּבַת אַחַת, וְכֻלָּם נוֹלְדוּ וְזוּגוֹ עִמּוֹ, חוּץ מִיּוֹסֵף שֶׁלֹּא נוֹלְדָה זוּגָתוֹ עִמּוֹ שֶׁהָיְתָה אָסְנַת בַּת דִּינָה רְאוּיָה לוֹ לְאִשָּׁה, וְחוּץ מִדִּינָה שֶׁלֹּא נוֹלְדָה זוּגָהּ עִמָּהּ. אָמְרָה: ״הַיַּלְדָּה הַזֹּאת לָנוּ דִּין וּמִשְׁפָּט״, עַל כֵּן קָרָא שְׁמָהּ דִּינָה.
Rabbi Eliezer said: Leah bare her sons after seven months, and in seven years there were born unto Jacob eleven sons and one daughter. And all of them were born, each with his partner with him, except Joseph, whose partner was not born with him, for Asenath, the daughter of Dinah, was destined to be his wife, and (also) except Dinah, whose partner was not born with her. She said: This child is (according to) justice and judgment, therefore she called her name Dinah.
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
64ואתדבקות רוחא ברוחא
Tanya describes arousing great mercy, Yaakov’s attribute, over the G-dly spark in the soul, and reads “Yaakov kissed Rachel” in that light.
Zohar I, 124bזח״א קכד, ב
Tanya, Likkutei Amarim 45:3תניא, חלק ראשון; ליקוטי אמרים מ״ה:ג׳
… וַיֵּבְךְּ – לְעוֹרֵר וּלְהַמְשִׁיךְ מִשָּׁם רַחֲמִים רַבִּים עַל כָּל הַנְּשָׁמוֹת וְעַל מְקוֹר כְּנֶסֶת יִשְׂרָאֵל, לְהַעֲלוֹתָן מִגָּלוּתָן, וּלְיַיחֲדָן בַּיִּחוּד הָעֶלְיוֹן אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, בִּבְחִינַת נְשִׁיקִין, שֶׁהִיא – אִתְדַּבְּקוּת רוּחָא בְּרוּחָא, כְּמוֹ שֶׁכָּתוּב: ״יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ״, דְּהַיְינוּ, הִתְקַשְּׁרוּת דִּבּוּר הָאָדָם בִּ״דְבַר ה׳ זוֹ הֲלָכָה״, וְכֵן מַחֲשָׁבָה בְּמַחֲשָׁבָה, וּמַעֲשֶׂה בְּמַעֲשֶׂה, שֶׁהוּא מַעֲשֵׂה הַמִּצְוֹת, וּבִפְרָט מַעֲשֵׂה הַצְּדָקָה וָחֶסֶד. דְּ״חֶסֶד דְּרוֹעָא יְמִינָא״, וְהוּא בְּחִינַת חִיבּוּק מַמָּשׁ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״א קכד, ב. תניא פמ״ה.
65G-d’s first blessing to humanity, to fill the earth and subdue it. It shows that blessing means increase and extension downward.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66G-d’s promise to Avraham that all families of the earth will be blessed through him. It is read as the raising of all sparks into holiness.
Genesis 12:3בראשית י״ב:ג׳
וַאֲבָרְכָה מְבָרְכֶיךָ וּמְקַלֶּלְךָ אָאֹר וְנִבְרְכוּ בְךָ כֹּל מִשְׁפְּחֹת הָאֲדָמָה:
And I will bless them that bless thee, and him that curseth thee will I curse; and in thee shall all the families of the earth be blessed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ונברכו בך כל משפחות האדמה ובזרעך
The same promise to Yaakov, with “and through your seed” added. That is why the Alter Rebbe speaks of the holiness of Yaakov’s seed.
Genesis 28:14בראשית כ״ח:י״ד
וְהָיָה זַרְעֲךָ כַּעֲפַר הָאָרֶץ וּפָרַצְתָּ יָמָּה וָקֵדְמָה וְצָפֹנָה וָנֶגְבָּה וְנִבְרְכוּ בְךָ כׇּל־מִשְׁפְּחֹת הָאֲדָמָה וּבְזַרְעֶךָ:
And thy seed shall be as the dust of the earth, and thou shalt spread abroad to the west, and to the east, and to the north, and to the south. And in thee and in thy seed shall all the families of the earth be blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ויעקב הלך לדרכו
After Lavan leaves, Yaakov goes on his way. It is read as carrying the light of prayer into Torah and mitzvos.
Genesis 32:2בראשית ל״ב:ב׳
וְיַעֲקֹב הָלַךְ לְדַרְכּוֹ וַיִּפְגְּעוּ־בוֹ מַלְאֲכֵי אֱלֹקִים:
And Jacob went on his way, and the angels of G-d met him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ונמשך בחי׳ תורה . . דרך
This manuscript reads “and was drawn on his way, the level of Torah and mitzvos, which is the occupation of the whole day,” stressing that the morning light is carried through the day.
Kehot’s noteבבוך אדה״ז — יבל אבי יושב: ונמשך לדרכו בחי׳ תו״מ שזהו עסק כל היום וד״ל. ובכת״י 954 נ, א נמצא במקומו: ”ובבחי׳ תורה . . כו׳ תורה שלאחר התפילה לגנוז האור כי טוב וד״ל”.
70The Talmud derives from a verse that “way” refers to the Torah. It ties “his way” to Torah study.
Kiddushin 2b:6קידושין ב׳ ב:ו׳
וּמַאי אִירְיָא דְּתָנֵי ״שָׁלֹשׁ״? לִיתְנֵי ״שְׁלֹשָׁה״! מִשּׁוּם דְּקָא בָּעֵי לְמִיתְנֵי ״דֶּרֶךְ״ וְ״דֶרֶךְ״ לְשׁוֹן נְקֵבָה הוּא, דִּכְתִיב: ״וְהוֹדַעְתָּ לָהֶם אֶת הַדֶּרֶךְ יֵלְכוּ בָהּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)

Torah Ohr · Parshas Vayishlach · Maamar 1
וישלח יעקב מלאכים לפניו אל עשו אחיו כו׳
And Yaakov Sent Messengers Before Him
Yaakov, rooted in the ordered World of Tikkun, sent to Eisav, whose ultimate root is in the higher encompassing lights of Tohu, to draw those lights down into Tikkun. He believed this was possible because the Tikkun was complete, and blessing rests only in a complete place.
The maamar in brief
The maamar reads the opening verses of Vayishlach in order as a Kabbalistic account. Yaakov is rooted in the Name Mah of the World of Tikkun, and Eisav in the World of Tohu, whose lights were too great for their vessels. Those lights withdrew and became encompassing lights (makifim), while the vessels shattered and fell, which is why Eisav below is wicked. In his deepest root, however, Eisav stands above Yaakov, since the lights of Tohu are higher than those of Tikkun. Thinking Eisav had already been refined and returned to that root, Yaakov sent messengers “before him,” to a level above his own, to draw the encompassing light down into the inner light of Tikkun so that the two would unite. His message, “I have sojourned with Lavan, and I have oxen and donkeys,” announced that the Tikkun of Atzilus was complete: every level had been rectified through the Name Mah, drawing on the supernal whiteness (loven). Since the Zohar teaches that blessing rests only in a complete place, and in Tikkun darkness had been turned into light, Yaakov was fit “to find favor” in Eisav’s eyes, that is, to receive Tohu’s encompassing light.

Outline
	1Two roots: Tikkun and TohuYaakov is rooted in the Name Mah of Tikkun and Eisav in Tohu. Tohu’s broken vessels make Eisav below wicked, but Tohu’s lights, his deepest root, are higher than Tikkun’s.¶1
	2The mission “before him”Believing Eisav refined, Yaakov sends to a level above his own, the primordial kings of Tohu, to draw their encompassing light into Tikkun’s inner light.¶2
	3The message: Tikkun is completeHis years with Lavan and his oxen, donkeys and servants mean that every level of Atzilus has been rectified through the Name Mah.¶3
	4A complete place for blessingDrawing on the supernal whiteness, Yaakov completed the Tikkun. Blessing rests only in a complete place, so he is now fit “to find favor” and receive Tohu’s encompassing light.¶4


Key concepts
	Tohu (chaos)תהו
	The first, unstable world, whose intense lights could not be held by their vessels. The lights withdrew above and the vessels shattered and fell.

	Tikkun (rectification)תקון
	The ordered world of Atzilus that followed Tohu, with lights measured to fit their vessels, built through the Name Mah. Yaakov is its root.

	The Name Mahשם מ״ה
	The spelling of the Name Havayah whose letters add up to 45, the power that rectifies and orders the levels of Atzilus.

	Encompassing lights (makifim)מקיפים
	Lights too great to enter a vessel, which affect it from beyond. The lights of Tohu became makifim when they withdrew from their vessels.

	Inner light (or pnimi)אור פנימי
	Light that is enclothed within a vessel and shaped to it, as in Tikkun. The aim is for the makif to shine within the inner light.

	Primordial kings (malchin kadmain)מלכין קדמאין
	The kings of Edom who reigned before any king in Israel, read in the Kabbalah as the worlds of Tohu. They are Eisav’s root.

	Supernal whiteness (loven)לובן העליון
	A very high level, read into the name Lavan, from which Yaakov drew the power to rectify all of Atzilus.

	A complete placeאתר שלים
	The Zohar’s condition for blessing to rest: a vessel that is whole. The completed Tikkun is such a place for the encompassing lights.


Section 1 · ¶1
Two roots: Tikkun and Tohu
1וישלח יעקב1 מלאכים2 לפניו אל עשו אחיו כו׳. הנה ידוע שיעקב שרשו הוא מבחי׳ שם מ״ה [שם מ״ה] דעולם התקון ושרשו של עשו הוא מבחי׳ עולם התהו.3
“And Yaakov sent messengers before him to Eisav his brother,” etc. Now, it is known that Yaakov’s root is from the level of the Name Mah of the World of Tikkun (rectification), and the root of Eisav is from the level of the World of Tohu (chaos).
The maamar opens with the verse describing Yaakov sending messengers to Eisav on his return from Lavan’s house. It sets up the two roots: Yaakov comes from Tikkun, the ordered world of Atzilus built through the Name Mah (the name whose letters add up to 45), while Eisav comes from Tohu, the earlier, chaotic world that preceded it.


והאורות דתהו הם גדולים מאד ולא יכלו להתלבש בתוך הכלים.4 ונסתלקו מהכלים והן בחינת מקיפים והכלים נשברו ונפלו למטה לכן הי׳ [היה] עשו שלמטה רשע
The lights of Tohu are very great, and they could not be enclothed within the vessels. They departed from the vessels, and they are the level of encompassing [lights] (makifim); and the vessels broke and fell below. Therefore Eisav, as he is below, was wicked.
In Tohu the lights were too intense for their vessels, so the lights withdrew upward and remained as encompassing lights (makifim), while the vessels shattered and their fragments fell into the lower worlds. Eisav as he appears down here is rooted in those fallen fragments, which is why he is wicked.


אבל מצד שרש שרשו במקיפים דתהו הרי האורות דתהו הם למעלה מהאורות דתקון וכמשי״ת [וכמו שיתבאר] לקמן בעז״ה [בעזרת השם] ע״פ ויקח מן הבא בידו מנחה5 כו׳. וכמשנ״ת [וכמו שנתבאר] ג״כ בפ׳ תולדות ע״פ ראה ריח בני6 כו׳.
But from the side of the root of his root in the encompassing [lights] of Tohu, the lights of Tohu are above the lights of Tikkun, as will be explained later, with G-d’s help, on the verse “And he took from what came to his hand a gift,” etc.; and as was also explained in Parshas Toldos on the verse “See, the fragrance of my son,” etc.
Yet Eisav’s ultimate source is the withdrawn lights of Tohu themselves, and these are higher than the lights of Tikkun. The Alter Rebbe points ahead to a later maamar in this parsha and back to one in Parshas Toldos where this point is developed.




Section 2 · ¶2
The mission “before him”
2והנה יעקב חשב שעשו נתברר כבר וחזר לשרשו הנעלה בחי׳ המקיפים דתהו שלפני התקון. לכך שלח יעקב מלאכים לפניו לפניו ממש
Now, Yaakov thought that Eisav had already been refined and had returned to his lofty root, the level of the encompassing [lights] of Tohu that precede the Tikkun. Therefore Yaakov sent messengers “before him”: literally before him,
Yaakov believed that Eisav had already been refined, so that he was no longer the wicked Eisav of the broken vessels but had returned to his lofty source in Tohu’s encompassing lights. The Alter Rebbe reads “before him” (lefanav) literally, as “ahead of and higher than him.”


דהיינו אל בחי׳ שלמעלה ממנו במדרגה אל עשו אחיו שעירה78 שהוא בחי׳ מלכין קדמאין דתהו9 בחי׳ מקיפים כנ״ל
that is, to the level that is above him in rank, “to Eisav his brother… to Seir,” which is the level of the primordial kings (malchin kadmain) of Tohu, the level of encompassing [lights], as mentioned above,
Yaakov sent to a level higher than his own, to Eisav in Seir, which stands for the “primordial kings” of Tohu. These are the kings of Edom who reigned “before a king reigned over the children of Israel,” which the Kabbalah reads as the worlds of Tohu that came before Tikkun.


כדי להמשיך בחי׳ המקיפים דתהו אליו למטה בתקון שהוא בחי׳ האו״פ [האור פנימי] ויאיר המקיף בפנימי ויתייחדו יחד.
in order to draw the encompassing [lights] of Tohu down to him, below, into Tikkun, which is the level of the inner light (or pnimi), so that the encompassing [light] will shine into the inner [light] and they will be united together.
The goal of the mission was to draw Tohu’s encompassing light down into Tikkun, which is inner light that fits within vessels. Then the encompassing and the inner light would be united, and Tikkun would gain Tohu’s great power.




Section 3 · ¶3
The message: Tikkun is complete
3ולכן צוה אותם כה תאמרון לאדני לעשו כו׳ עם לבן גרתי10 ויהי לי שור וחמור11 כו׳ דהיינו שהודיעו שכבר נגמר ונשלם כל סדר התקון דאצי׳ בתכלית השלימות
And therefore he commanded them, “So shall you say to my lord, to Eisav,” etc., “I have sojourned with Lavan… and I have oxen and donkeys,” etc. That is, they informed him that the whole order of the Tikkun of Atzilus had already been finished and completed in utter perfection,
The message Yaakov gave the messengers told Eisav that the work of Tikkun was complete. His years with Lavan and the wealth he gained there stand for finishing the rectification of the World of Atzilus.


כי כל הבחי׳ ומדרגות שבעולם האצי׳ בחי׳ שור וחמור צאן ועבד ושפחה כו׳. כולם נתבררו ונתקנו ע״י שם מ״ה [שם מ״ה].
for all the levels and ranks in the World of Atzilus, the levels of “oxen and donkeys, sheep, and servants and maidservants,” etc., have all been refined and rectified through the Name Mah.
The oxen, donkeys, sheep and servants in the verse stand for all the different levels in Atzilus. Every one of them had now been refined and put right through the Name Mah, the power of Tikkun.




Section 4 · ¶4
A complete place for blessing
4וזהו ויהי לי כו׳. וכ״ז [וכל זה] בא מפני שעם לבן גרתי. פי׳ בחי׳ לובן העליון שמשם הי׳ [היה] עיקר כח השפע ליעקב בעל עולם האצילות לברר ולתקן הכל וכיון שכן שנגמר ונשלם
And this is “and I have,” etc. And all this came about because “I have sojourned with Lavan,” meaning the level of the supernal whiteness (loven), from which came the main power of the flow to Yaakov, the master of the World of Atzilus, to refine and rectify everything. And since it is so, that the work of the Tikkun has been finished and completed
Yaakov’s success came from “Lavan,” read as loven, the supernal whiteness, a very high level that gave him the power to refine and rectify all of Atzilus. Yaakov is called the master of Atzilus because his work of rectification belongs to that world.


מלאכת התקון בשלימות מעתה ראוי ויוכל להיות השראת והמשכת המקיפים דתהו שאם לא היה נגמר התקון בשלימות לא היה יכול להיות המשכת המקיפים כמ״ש בזוהר דלית ברכתא שריא12 באתר ריקניא13 כו׳ אלא באתר שלים כו׳
in perfection, from now on it is fitting and possible for there to be the resting and the drawing down of the encompassing [lights] of Tohu. For had the Tikkun not been completed in perfection, there could not have been the drawing down of the encompassing [lights], as it says in the Zohar, “For blessing does not rest in an empty place,” etc., “but only in a complete place,” etc.
Only when Tikkun is complete can the encompassing lights of Tohu come to rest in it. The Zohar teaches that blessing rests only in a full place, never in an empty one, and a Tikkun that was still unfinished would be such an empty place.


אבל עכשיו שנגמר התקון בתכלית ה״ז [הרי זה] אתר שלים שראוי להיות בו המשכת המקיפים עליונים לכן ואשלחה להגיד לאדני למצא חן בעיניך.
But now that the Tikkun has been completed in full, this is a complete place, fit for the drawing down of the supernal encompassing [lights] into it. Therefore, “I have sent to tell my lord, to find favor in your eyes.”
Since Tikkun is now whole, it is a “complete place” able to receive the higher lights. This is why Yaakov sent to tell Eisav: he was ready “to find favor in your eyes.”


דהיינו שתשפיע ותאיר את המקיף שלך אלי בעולם התקון וזהו מציאת החן. והיינו מפני כי ויהי לי שור וחמור צאן14 כו׳.
That is, that you should bestow and shine your encompassing [light] to me in the World of Tikkun, and this is the finding of favor. And this is because “I have oxen and donkeys, sheep,” etc.
The “favor” Yaakov seeks is that Eisav, standing for the encompassing light of Tohu, should shine that light into Yaakov’s world of Tikkun. He is worthy of it because all his “possessions,” the levels of Atzilus, are now rectified.


דאתהפכא חשוכא לנהורא בעולם התקון וה״ז [והרי זה] אתר שלים ממש א״כ ראוי אני למצא חן בעיניך שהוא השראת הברכה דבחי׳ המקיפי׳ [המקיפים] כו׳:
For darkness has been turned into light in the World of Tikkun, and this is truly a complete place. If so, I am fit to find favor in your eyes, which is the resting of the blessing of the level of the encompassing [lights], etc.
The Aramaic phrase means that darkness has been turned into light: in Tikkun what was dark has been transformed, and so it is truly a complete place. That makes Yaakov fit to receive the blessing of the encompassing lights.



Questions for discussion
	Why are the lights of Tohu higher than the lights of Tikkun, even though Tohu ended in shattering?
	How can Eisav be wicked below and yet rooted in a level above Yaakov?
	Why does the Alter Rebbe read “before him” (lefanav) as “to a level above him”?
	Why must the Tikkun be complete before the encompassing lights can rest in it, and how does the Zohar’s teaching about blessing and an empty place explain this?
	What does it mean that darkness has been turned into light in the World of Tikkun?

For children · ages 9–13
For the children at the table
Yaakov sends messengers to Eisav

The big idea
When a person’s world is complete and in order, it becomes a fitting place for even greater light and blessing to come in.


The parsha begins, “And Yaakov sent messengers before him to Eisav his brother.” Chassidus explains that there were two worlds at the beginning. One is called Tohu, which means chaos: its lights were so strong that their containers, called vessels, could not hold them, and the vessels broke. The other is called Tikkun, which means repair: there everything is in order, and each light fits its vessel. Yaakov’s root is in Tikkun. Eisav’s root is in Tohu. That is why Eisav as we know him behaved badly, but deep down his root is in a very high light. Yaakov thought Eisav had already been fixed. So he sent messengers “before him,” meaning to a level higher than his own, to bring that great light down into his orderly world. His message, “I have lived with Lavan, and I have oxen and donkeys,” meant: everything in my world is now in order. The Zohar teaches that blessing rests only in a complete place, not an empty one. Since Yaakov’s world was complete, he was ready to receive the higher light, which is what he meant by asking “to find favor” in Eisav’s eyes.


Questions for the Shabbos table
	Why does a great light need a complete, orderly place before it can rest there?
	What did Yaakov mean when he said “I have oxen and donkeys”?
	What is one thing you can put in order this week so that it becomes a fitting place for blessing?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1וישלח יעקב
The note says two other transcripts (hanachos) of this maamar are printed there, recorded by different listeners.
Kehot’s noteב׳ הנחות אחרות בסה״מ תקס״ה ע׳ פב. וראה בספר השיחות קיץ ת״ש ע׳ נ אודות מאמר זה שנאמר בשנת תקס״ב, וכנראה שנאמר עוד פעם. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת כרך ה תתעב, ב. בד״ה וישלח יעקב תשמ״ג מציין דבמאמר זה ביאור כל פסוק ופסוק על הסדר בדרוש אחד, הוא דבר בלתי רגיל בדרושי חסידות, כי בדרך כלל רוב הדרושים הם על פסוק אחד, ואף שבסידור יש ג״כ דרושים המבארים כו״כ פסוקים על הסדר, מ״מ נראה שדרושים אלו נאמרו כמה פעמים על כל פסוק בפ״ע, ואח״כ נתחברו יחד בדיבור או בכתב, משא״כ בדרוש זה וישלח גו׳ נראה שמלכתחילה הי׳ ביאור על כל הפסוקים הנ״ל. ראה גם ד״ה וישלח תשמ״ז.
2וישלח יעקב מלאכים
The opening verse of the parsha: Yaakov sends messengers ahead of him to Eisav. The maamar reads the verse, and those that follow, as Tikkun reaching up to the encompassing lights of Tohu.
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, ד.
3שיעקב . . דעולם התקון . . עשו . . עולם התהו
The note says the idea that Yaakov is rooted in Tikkun and Eisav in Tohu is explained there at length.
Kehot’s noteלקו״ת להאריז״ל ס״פ וישלח. הענין נתבאר באוה״ת וישלח רלא, ב [מובא גם באוה״ת תבוא ע׳ תתרלו, ובהערות וקיצורים לתניא ע׳ מט].
4ולא יכלו להתלבש בתוך הכלים
The note points to other places in Torah Ohr that discuss the lights of Tohu being too great to be enclothed in vessels.
Kehot’s noteראה לעיל ט, ג (ובהנחות הר״פ ע׳ נח). לקמן קיד, ב. סה״מ תרמ״ג ע׳ קמו.
5ויקח מן הבא בידו מנחה
Yaakov prepares a gift for Eisav. The Alter Rebbe says the superiority of the lights of Tohu will be explained in the maamar on this verse later in the parsha.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ראה ריח בני
Yitzchak’s words when he smells Yaakov dressed in Eisav’s garments. The Alter Rebbe refers to his maamar on this verse in Parshas Toldos, where the same theme was explained.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7אל עשו אחיו שעירה
The verse sends the messengers to Eisav “to the land of Seir.” The Alter Rebbe identifies Seir with the kings of Tohu.
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8שעירה
Yaakov tells Eisav he will come to him “to Seir.” The Alter Rebbe joins the word to the verse he is explaining, as the place of Tohu that Yaakov sought to reach.
Genesis 33:14בראשית ל״ג:י״ד
יַעֲבׇר־נָא אֲדֹנִי לִפְנֵי עַבְדּוֹ וַאֲנִי אֶתְנָהֲלָה לְאִטִּי לְרֶגֶל הַמְּלָאכָה אֲשֶׁר־לְפָנַי וּלְרֶגֶל הַיְלָדִים עַד אֲשֶׁר־אָבֹא אֶל־אֲדֹנִי שֵׂעִירָה:
Let my lord, I pray thee, pass over before his servant; and I will journey on gently, according to the pace of the cattle that are before me and according to the pace of the children, until I come unto my lord unto Seir.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אל בחי׳ שלמעלה . . בחי׳ מלכין קדמאין דתהו
Talks of the Rebbe that the note cites on this point: Yaakov sending to a level above his own, Eisav’s root in the primordial kings of Tohu.
Kehot’s noteראה לקו״ש ח״ה ע׳ 402. חט״ו ע׳ 299 ובהערה 46.
Paragraph 3
10כה תאמרון לאדני לעשו כו׳ עם לבן גרתי
Yaakov instructs the messengers to tell Eisav that he has sojourned with Lavan until now. The Alter Rebbe reads this as the report that Tikkun is finished.
Genesis 32:5בראשית ל״ב:ה׳
וַיְצַו אֹתָם לֵאמֹר כֹּה תֹאמְרוּן לַאדֹנִי לְעֵשָׂו כֹּה אָמַר עַבְדְּךָ יַעֲקֹב עִם־לָבָן גַּרְתִּי וָאֵחַר עַד־עָתָּה:
And he commanded them, saying: ‘Thus shall ye say unto my lord Esau: Thus saith thy servant Jacob: I have sojourned with Laban, and stayed until now.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ויהי לי שור וחמור
Yaakov’s list of oxen, donkeys, sheep, servants and maidservants. Here they are the levels of Atzilus, all now refined.
Genesis 32:6בראשית ל״ב:ו׳
וַיְהִי־לִי שׁוֹר וַחֲמוֹר צֹאן וְעֶבֶד וְשִׁפְחָה וָאֶשְׁלְחָה לְהַגִּיד לַאדֹנִי לִמְצֹא־חֵן בְּעֵינֶיךָ:
And I have oxen, and asses and flocks, and men-servants and maid-servants; and I have sent to tell my lord, that I may find favour in thy sight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
12דלית ברכתא שריא
The Zohar teaches that blessing does not rest in an empty place. The Alter Rebbe uses it to explain why the encompassing lights can come only once Tikkun is complete.
Zohar II, 155aזח״ב קנה, א
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ב קנה, א. קנז, ב. זח״ג לד, א.
13דלית ברכתא שריא באתר ריקניא
A further place in the Zohar, cited in the Kehot note, with the same principle that blessing rests only on what is full.
Zohar, Terumah 52:565–53:572ספר הזהר, תרומה נ״ב:תקס״ה-נ״ג:תקע״ב
14ויהי לי שור וחמור צאן
Yaakov’s possessions, read as the rectified levels of Atzilus, which make Tikkun a complete place.
Genesis 32:6בראשית ל״ב:ו׳
וַיְהִי־לִי שׁוֹר וַחֲמוֹר צֹאן וְעֶבֶד וְשִׁפְחָה וָאֶשְׁלְחָה לְהַגִּיד לַאדֹנִי לִמְצֹא־חֵן בְּעֵינֶיךָ:
And I have oxen, and asses and flocks, and men-servants and maid-servants; and I have sent to tell my lord, that I may find favour in thy sight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayishlach · Maamar 2
וישובו המלאכים אל יעקב לאמר באנו אל אחיך…
And the messengers returned to Yaakov, saying: We came…
Yaakov sought the lofty encompassing light of Tohu, rooted in Esav, but Esav is still fallen and cannot pass it on; so Yaakov must draw it down himself through an arousal from below, which was the meaning of his gift to Esav.
The maamar in brief
The messengers’ report to Yaakov is read as an explanation. Yaakov, who embodies the perfection of Tikkun, deserves to receive the encompassing light (makif) of Tohu, but Esav, whose root is in Tohu, is still in the fallen state of the breaking and so cannot bestow it. The proof is the four hundred men with him: harsh judgments that feed the external forces. Their ultimate root is the four hundred shekels of silver Avraham gave Efron, which are the four hundred ‘worlds of longing’ of supernal delight prepared for the righteous. That delight comes from the essence of the Infinite Light, above even Keser, and passes through Keser, the ‘socher’ or encircler, as the phrase ‘over lasocher’ hints. Giving the silver to Efron was a descent for the sake of refinement, but in the meantime the light fell so low that it became Esav’s four hundred men, ‘sak’, a covering of sackcloth; only in the Time to Come will it return fully to holiness. Since Esav cannot give Yaakov this light, Yaakov must draw it himself by raising mayin nukvin, for ‘spirit brings spirit’. His gift to Esav was that arousal, and it could include even impure camels, because before this light darkness is as light.

Outline
	1The messengers’ answerYaakov deserves the makif of Tohu, but Esav, still in the breaking, cannot pass it on.¶1
	2The four hundred menEsav’s four hundred men are harsh judgments, proof that he is still in the state of breaking.¶2
	3The four hundred shekelsThe men’s root is Avraham’s four hundred shekels, the worlds of longing of supernal delight, which fell low and will be restored only in the Time to Come.¶3
	4Yaakov’s giftYaakov must draw the makif himself by raising mayin nukvin; his gift to Esav, even the camels, was that arousal.¶4


Key concepts
	the makif of Tohuמקיף דתהו
	The encompassing light of the primordial world of Tohu, too intense for vessels and higher than the lights of Tikkun.

	Tohu and Tikkunתהו ותקון
	Tohu is the world of powerful lights whose vessels shattered; Tikkun is the ordered world of balanced lights and vessels. Esav is rooted in Tohu, Yaakov in Tikkun.

	shevirah (breaking)שבירה
	The shattering of the vessels of Tohu, whose sparks fell into the lower realms and await refinement.

	the four hundred worlds of longingת׳ עלמין דכסופין
	The Zohar’s four hundred realms of supernal delight prepared for the righteous in the World to Come, identified here with Avraham’s four hundred shekels of silver.

	over lasocherעובר לסוחר
	‘Current with the merchant’, read here as ‘passing through the encircler’: the delight comes from the essence of the Infinite Light and passes through Keser, the encompassing level.

	birurimבירורים
	The refinement of fallen sparks of holiness, and the sparks themselves, which descend so that they may later be raised with added blessing.

	mayin nukvin and mayin duchrinמ״ן ומ״ד
	The ‘feminine waters’ of an arousal from below, which evoke the ‘masculine waters’ of the flow from above.


Section 1 · ¶1
The messengers’ answer
1וישובו המלאכים1 אל יעקב לאמר באנו אל אחיך אל עשו וגם הולך לקראתך וארבע מאות איש עמו.
“And the messengers returned to Yaakov, saying: We came to your brother, to Esav, and he too is coming to meet you, and four hundred men are with him.”
The maamar opens with the report of Yaakov’s messengers after they went to Esav. The Alter Rebbe reads their words not only as news of a threat but as an answer to what Yaakov was really seeking from Esav.


פי׳ תשובת המלאכים הוא כך שעם היות שמחמתך ראוי ונכון מאד שיומשך אליך מבחי׳ המקיף דתהו מאחר שנמצא בך השלימות של התקון
The explanation: the messengers’ reply was as follows. Although, on your own account, it would be very fitting and proper that there be drawn down to you from the level of the makif (encompassing light) of Tohu, since the perfection of Tikkun is found in you,
Tohu (chaos) is the primordial world of intense, unrestrained lights that could not be held in vessels, and Tikkun (repair) is the ordered world of balanced lights and fitting vessels. Yaakov embodies the perfection of Tikkun, so in principle he deserves to receive the higher, encompassing light (makif) that is rooted in Tohu.


אבל מה לעשות שהמניעה היא מצד עשו אחיך שהוא עדיין למטה בבחי׳ שבירה ולא נתברר עדיין כלל וא״כ איך ישפיע לך משרשו המקיף דתהו הנ״ל מאחר שהוא בעצמו עדיין למטה.
yet what can be done? The obstacle is on the side of Esav your brother, who is still below, in the state of shevirah (breaking), and has not yet been refined at all. If so, how can he bestow upon you, from his root, the above-mentioned makif of Tohu, since he himself is still below?
Esav’s root is in Tohu, whose vessels shattered (shevirah) and fell, and those fallen sparks have not yet been refined and raised. Because Esav himself is still down in that broken state, he cannot pass on to Yaakov the lofty light of his own root.




Section 2 · ¶2
The four hundred men
2והראי׳ [והראיה] ע״ז שהוא בשבירה הוא כי וגם הולך לקראתך וארבע מאות איש עמו.2 פי׳ ד׳ מאות איש הם דינים קשים של החיצונים הנמשכים מן ת׳ בתי דינין קשין דמשתכחין כמ״ש באד״ר [באדרא רבא].
And the proof that he is in the state of breaking is that “he too is coming to meet you, and four hundred men are with him.” That is: the four hundred men are the harsh judgments of the external forces, drawn from the four hundred houses of harsh judgment that are found [above], as is written in the Idra Rabba.
The four hundred men accompanying Esav show that he is still in the broken state. They stand for severe judgments that feed the external forces (the forces opposed to holiness), which draw from the four hundred ‘houses of harsh judgment’ described in the Idra Rabba, a section of the Zohar.




Section 3 · ¶3
The four hundred shekels
3וכנודע ששרש שרשם של ד׳ מאות איש הנ״ל נתהווה מן ד׳ מאות שקל כסף3 שנתן אברהם אע״ה [אבינו עליו השלום] לעפרון.45
As is known, the root of the root of these four hundred men came into being from the four hundred shekels of silver that Avraham our father, peace be upon him, gave to Efron.
The Alter Rebbe traces the four hundred men back to a holy origin: the four hundred shekels of silver Avraham paid Efron for the Cave of Machpelah. The same number links the two, and the rest of the paragraph explains how something so lofty came to feed Esav’s camp.


שהד׳ מאות שקל הנ״ל הם ת׳ עלמין דכסופין6 דירתי צדיקייא לעלמא דאתי דהיינו שהם בחי׳ אורות שפע ענג העליון הנמשכים מבחי׳ עתיקא קדישא
For these four hundred shekels are the four hundred worlds of longing, the dwelling places of the tzaddikim in the World to Come; that is, they are lights of the flow of supernal delight (taanug), drawn from the level of Atika Kadisha (the Holy Ancient One),
The Zohar speaks of four hundred ‘worlds of longing’ (kisufin, from the same root as kesef, silver) prepared for the righteous in the World to Come. These are revelations of the highest divine delight, flowing from Atika Kadisha, the innermost level of Keser.


שהוא בחי׳ ממוצע בין עצמיות הא״ס לעולם האצי׳ כנודע שהכתר הוא ממוצע7 בין המאציל לנאצלים8 ומשם נמשכו השפעות ענג העליון9 לצדיקים לע״ל [לעתיד לבוא].
which is the level intermediate between the essence of the Infinite One (Ein Sof) and the World of Atzilus (Emanation), as is known that Keser (the Crown) is intermediate between the Emanator and the emanated; and from there the flows of supernal delight are drawn to the tzaddikim in the Time to Come.
Keser stands between G-d’s own essence (the Emanator) and the Sefiros of Atzilus (the emanated), belonging in a sense to both. Through this intermediate level the hidden supernal delight reaches the righteous in the Time to Come.


וזהו ענין ת׳ עלמין דכסופין והם ד׳ מאות שקל כסף הנ״ל. ונק׳ עובר לסחר10 כי כתר נק׳ סוחר לשון (שבת יג.) סחור סחור11 שהוא בחי׳ המקיף לכל ההשתלשלות.
This is the meaning of the four hundred worlds of longing, and they are the above-mentioned four hundred shekels of silver. And they are called “over lasocher” (current with the merchant), because Keser is called socher, from the expression (Shabbos 13a) “sechor sechor” (go around, go around), for it is the level of the makif of the whole chain of descending worlds (hishtalshelus).
The Torah describes Avraham’s silver as ‘over lasocher’, literally ‘current with the merchant’. The Alter Rebbe reads socher as ‘encircling’, from the Talmud’s phrase ‘go around, go around’, and applies it to Keser, the encompassing light that surrounds the whole chain of worlds.


ות׳ עלמין דכסופין12 הנ״ל הם עובר לסוחר שהם באים ונמשכים מעצמות אא״ס [אור אין סוף]13 שלמעלה גם מהכתר ועוברין ונמשכין בהכתר ומשם נהרין לצדיקיא לע״ל [לעתיד לבוא].
And these four hundred worlds of longing are “over lasocher,” for they come and are drawn from the essence of the Infinite Light (Or Ein Sof), which is higher even than Keser, and they pass and are drawn through Keser, and from there they shine to the tzaddikim in the Time to Come.
‘Over lasocher’ now also means ‘passing through the encircler’: the worlds of longing originate in the essence of the Infinite Light, above even Keser, and pass through Keser before shining to the righteous. Their source is therefore higher than any encompassing level.


וענין הנתינה לעפרון הי׳ [היה] בדרך ענין ירידת הבירורים כדי להוציאם אח״כ ממנו בתוס׳ [בתוספת] ברכה כו׳.
And the giving to Efron was in the manner of the descent of the birurim (the sparks to be refined), in order to bring them out of him afterward with added blessing, and so on.
Birurim are the sparks of holiness that fell into the lower realms and must be refined and raised. Avraham’s giving of the silver to Efron was a deliberate descent of such holy sparks into a lower place, so that they could later be recovered with added blessing.


אך ביני לביני הן שירדו כ״כ [כל כך] למטה מטה ונעשו בחי׳ ד׳ מאות איש לעשו. והוא בחי׳ ש״ק כמ״ש (ישעיה נ) אלביש שמים קדרות ושק אשים כסותם14.
But in the meantime they descended so very far down that they became the four hundred men of Esav. This is the level of sak [ש״ק, four hundred], as it is written (Isaiah 50), “I clothe the heavens in blackness, and make sackcloth (sak) their covering.”
Before that recovery, the sparks fell so far that they became the strength of Esav’s four hundred men. The Hebrew word sak (sackcloth), whose letters have the numerical value four hundred, captures this: the lofty light became a covering of darkness, as in Isaiah’s image of heaven clothed in sackcloth.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] (סנהדרין קא.) התורה חוגרת שק15 כו׳ דהיינו שנתהווה בחי׳ לבוש שק שהחיצונים יונקים ממנו ולע״ל [ולעתיד לבוא] בגמר כל הבירורין כשיבולע המות לנצח16 (זכריה יג)
And so our Sages, of blessed memory, said (Sanhedrin 101a), “The Torah girds itself with sackcloth,” and so on; that is, a garment of sackcloth came into being, from which the external forces draw nourishment. And in the Time to Come, at the completion of all the birurim, when death will be swallowed up forever, (Zechariah 13)
The Sages’ image of the Torah girding itself in sackcloth describes the same concealment: holy light turned into a coarse garment from which the external forces draw their life. This state lasts until the final refinement, when death is swallowed up forever.


ואת רוח הטומאה אעביר כו׳ אז יחזיר עפרון17 הד׳ מאות שקל כסף לשרשם אל הקדושה בשלימות.
“And I will remove the spirit of impurity,” and so on, then Efron will return the four hundred shekels of silver to their root, to holiness, in completeness.
When the spirit of impurity is removed in the future, the silver will return fully to its holy root. Efron’s ‘returning’ the four hundred shekels expresses the complete recovery of the light that went down.


ומעתה ידע יעקב שא״א שישפיע לו עשו משרשו את המקיף דתהו אשר הוא מבקש מאחר שהוא בעצמו למטה.18
From this, Yaakov knew that it is impossible for Esav to bestow upon him, from his root, the makif of Tohu that he seeks, since he himself is below.
This explains the messengers’ message to Yaakov. Since Esav’s root light is still captive below, Yaakov understood that Esav could not be the channel for the encompassing light of Tohu he was seeking.




Section 4 · ¶4
Yaakov’s gift
4ואין עצה אלא רק שימשיך יעקב בעצמו את המקיף הנ״ל. ולזאת כשידע שבעצמו צריך להמשיך המקיף הנ״ל
There is no counsel other than that Yaakov himself draw down this makif. Therefore, when he knew that he himself had to draw down this makif,
Since the encompassing light cannot come through Esav, Yaakov must draw it down by his own effort. This turns the discussion from Esav’s state to Yaakov’s service.


לכן הוצרך להעלות מ״ן [מיין נוקבין] כנגדו כדי להמשיך עי״ז את המקיף כי רוח אייתי רוח1920 כו׳.
he had to raise mayin nukvin (the “feminine waters”) toward it, in order thereby to draw down the makif, for “spirit brings spirit,” and so on.
‘Mayin nukvin’ (feminine waters) is the Kabbalistic term for an arousal from below that rises to evoke a response from above. As the Zohar says, ‘spirit brings spirit’: a stirring from below draws down a corresponding flow from above.


וזהו ענין המנחה ששלח יעקב לעשו הוא בחי׳ העלאת מ״נ [מיין נוקבין] להמשיך מ״ד [מיין דוכרין] דמקיף דתהו הנ״ל.
This is the meaning of the gift that Yaakov sent to Esav: it is the raising of mayin nukvin in order to draw down the mayin duchrin (the “masculine waters”) of the above-mentioned makif of Tohu.
Yaakov’s gift to Esav was this raising of mayin nukvin. It was meant to evoke the ‘masculine waters’ (mayin duchrin), the flow from above, of the encompassing light of Tohu.


ולכך שלח גמלים אף שהם בהמות טמאות כי לגבי או״מ [אור מקיף] הנ״ל כחשכה כאורה21 כו׳. וכמשי״ת [וכמו שיתבאר] לקמן בעז״ה [בעזרת השם] בענין ויקח מן הבא בידו מנחה22 כו׳:
That is why he sent camels, even though they are impure animals: for in relation to this or makif (encompassing light), “darkness is as light,” and so on. As will be explained below, with G-d’s help, on “And he took from what had come into his hand a gift,” and so on.
Camels are not kosher animals, yet Yaakov included them in his gift, because for so lofty an encompassing light the difference between darkness and light does not apply. The Alter Rebbe says this will be explained further in the discussion of the verse about the gift Yaakov took from what he had with him.



In one’s avodah
When a higher light cannot come to a person from outside, because its channel is still fallen, he must draw it down by his own effort, an arousal from below; and in that service even lowly things can be offered, since before the highest light darkness is as light.
Questions for discussion
	Why would the light rooted in Esav be higher than Yaakov’s own, and why can it not reach Yaakov while Esav is still fallen?
	How does the maamar connect Esav’s four hundred men with the four hundred shekels Avraham paid Efron?
	What two meanings of ‘over lasocher’ does the Alter Rebbe draw out, and what do they teach about the source of the supernal delight?
	What is the relationship between raising mayin nukvin and drawing down the makif, and how was Yaakov’s gift an example of it?
	Why could Yaakov’s gift include camels, impure animals, and what does that suggest about the nature of this encompassing light?

For children · ages 9–13
For the children at the table
Yaakov’s gift to Eisav

The big idea
When the light we need cannot come to us from someone else, we must reach for it ourselves through our own effort.


The messengers came back to Yaakov and said, “We came to your brother Eisav, and he is coming to meet you, and four hundred men are with him.” The maamar explains their message. Yaakov was ready to receive a very high light whose root is in Eisav. But Eisav had not yet been fixed, so he could not pass that light on. The four hundred men showed it: they stood for harsh judgments. Their deepest root is something holy, the four hundred shekels of silver that Avraham paid Efron. Those stand for four hundred “worlds of longing,” the great delight prepared for the tzaddikim, the righteous, in the Time to Come. That holy light went down very low, and it will return fully to holiness only in the future. So Yaakov understood that nobody would hand him this light. He had to draw it down himself, through an arousal from below, meaning an effort that starts with us. Our Sages say “spirit brings spirit”: our own reaching up brings blessing down. That is what Yaakov’s gift to Eisav was. He even sent camels, because before such a high light, everything can be raised up.


Questions for the Shabbos table
	Why did Yaakov have to draw the light down himself instead of waiting to receive it?
	What do the four hundred shekels Avraham paid Efron stand for in the maamar?
	What is one good thing you can start on your own this week, without waiting for someone to ask you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1וישובו המלאכים
The verse reports the messengers’ return from Esav with news of his approach with four hundred men. The Alter Rebbe interprets it as their explanation of why the light Yaakov sought could not come from Esav.
Genesis 32:7בראשית ל״ב:ז׳
וַיָּשֻׁבוּ הַמַּלְאָכִים אֶל־יַעֲקֹב לֵאמֹר בָּאנוּ אֶל־אָחִיךָ אֶל־עֵשָׂו וְגַם הֹלֵךְ לִקְרָאתְךָ וְאַרְבַּע־מֵאוֹת אִישׁ עִמּוֹ:
And the messengers returned to Jacob, saying: ‘We came to thy brother Esau, and moreover he cometh to meet thee, and four hundred men with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, ז.
Paragraph 2
2וגם הולך לקראתך וארבע מאות איש עמו
The same verse’s detail of the four hundred men is taken as the sign that Esav’s power still flows from harsh judgments.
Genesis 32:7בראשית ל״ב:ז׳
וַיָּשֻׁבוּ הַמַּלְאָכִים אֶל־יַעֲקֹב לֵאמֹר בָּאנוּ אֶל־אָחִיךָ אֶל־עֵשָׂו וְגַם הֹלֵךְ לִקְרָאתְךָ וְאַרְבַּע־מֵאוֹת אִישׁ עִמּוֹ:
And the messengers returned to Jacob, saying: ‘We came to thy brother Esau, and moreover he cometh to meet thee, and four hundred men with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
3ששרש . . של ד׳ מאות איש . . מן ד׳ מאות שקל כסף
The note lists this letter of the Tanya among the sources for the link between the four hundred men and the four hundred shekels.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteראה זח״ג קכח, ב ואילך. רפח, א. ובאגה״ק לתניא סי׳ כט. ובביאוה״ז להצ״צ כרך ב ע׳ תרמו.
4שנתן אברהם אע״ה לעפרון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחיי שרה כג, טז.
5ד׳ מאות שקל כסף שנתן אברהם אע״ה לעפרון
Avraham weighs out for Efron four hundred shekels of silver, ‘current with the merchant’ (over lasocher). The Alter Rebbe builds both the number and the phrase into his account of the lofty source of Esav’s four hundred men.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ת׳ עלמין דכסופין
The Zohar speaks of four hundred worlds of longing prepared for the righteous. The Alter Rebbe identifies them with Avraham’s four hundred shekels of silver (kesef, related to kisufin, longing).
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
AND THE LIFE OF SARAH WAS A HUNDRED YEARS AND TWENTY YEARS AND SEVEN YEARS. Each of these periods was marked by its own peculiar degree of virtue. R. Simeon said: “‘There is an inner significance in the fact that with the other numbers the word for “years” (shanah) is in the singular, whereas with the number seven it is in the plural (shanim). The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7כנודע שהכתר הוא ממוצע
The note says the sources for Keser as the intermediate were already listed earlier, on page 22d of Torah Ohr, where the same principle appears.
Kehot’s noteע״ח שמ״א פ״ג. נסמן לעיל לדף כב, ד.
8כנודע שהכתר הוא ממוצע בין המאציל לנאצלים
The Arizal’s Etz Chaim explains that Keser is the intermediate between the Emanator and the emanated. The Alter Rebbe uses this to show how the supernal delight passes from the essence of Ein Sof to the righteous.
Sefer Etz Chaim 41:3עץ חיים מ״א:ג׳
9ומשם נמשכו השפעות עונג העליון
According to the note, Torah Chaim on Noach explains that the four hundred worlds of longing are called ‘complete existence’ because the hidden delight comes there as something truly felt.
Kehot’s noteבתו״ח נח מז, ג מבאר ת׳ עלמין דכסופין נק׳ יש גמור שעונג הנעלם בא במורגש ממש. וראה שם תולדות קפב, ד שנמשכים מעצמות התענוג שבשעשועי המלך ע״ש בארוכה, ובדף קפג, ב.
10עובר לסוחר
In a discussion of the garment as the ‘close’ encompassing light and of a level of teshuvah above it, that passage refers the reader to this maamar for the meaning of ‘over lasocher’.
Kehot’s noteבלקו״ת ברכה צט, ג מציין לכאן.
11The Talmud’s expression ‘go around, go around’ (sechor sechor) supplies the sense of socher as encircling. The Alter Rebbe uses it to read ‘over lasocher’ as referring to Keser, the encompassing level.
Shabbat 13a:10שבת י״ג א:י׳
עוּלָּא כִּי הָוֵי אָתֵי מִבֵּי רַב הֲוָה מְנַשֵּׁק לְהוּ לְאַחְווֹתֵיהּ אַבֵּי חָדַיְיהוּ, וְאָמְרִי לַהּ אַבֵּי יְדַיְיהוּ. וּפְלִיגָא דִידֵיהּ אַדִּידֵיהּ, דְּאָמַר עוּלָּא: אֲפִילּוּ שׁוּם קוּרְבָה אָסוּר, מִשּׁוּם ״לָךְ לָךְ אָמְרִי נְזִירָא סְחוֹר סְחוֹר, לְכַרְמָא לָא תִּקְרַב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12ת׳ עלמין דכסופין
Kehot’s note points to Zohar I, 123b for these words.
Zohar I, 123bזח״א קכג, ב
Kehot’s noteראה זח״א קכג, ב.
13עובר לסוחר שהם באים ונמשכים מעצמות אוא״ס
The Eikev passage restates this maamar’s point: the four hundred shekels of silver ‘over lasocher’ are the four hundred worlds of longing, the supernal delight drawn from the essence of the Infinite Light that is higher even than the makifim, and it refers to this maamar.
Kehot’s noteבלקו״ת עקב טז, ד. ברכה צט, ג מציין לכאן.
14Isaiah describes G-d clothing the heavens in blackness and sackcloth. The Alter Rebbe uses the word sak, numerically four hundred, for the fallen state of the four hundred shekels.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15The Sages say the Torah girds itself in sackcloth when it is misused. Here it illustrates holy light becoming a garment of sackcloth from which the external forces draw.
Sanhedrin 101a:2סנהדרין ק״א א:ב׳
תָּנוּ רַבָּנַן: הַקּוֹרֵא פָּסוּק שֶׁל שִׁיר הַשִּׁירִים וְעוֹשֶׂה אוֹתוֹ כְּמִין זֶמֶר, וְהַקּוֹרֵא פָּסוּק בְּבֵית מִשְׁתָּאוֹת בְּלֹא זְמַנּוֹ – מֵבִיא רָעָה לָעוֹלָם, מִפְּנֵי שֶׁהַתּוֹרָה חוֹגֶרֶת שַׂק וְעוֹמֶדֶת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא וְאוֹמֶרֶת לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲשָׂאוּנִי בָּנֶיךָ כְּכִנּוֹר שֶׁמְּנַגְּנִין בּוֹ לֵצִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
16כשיבולע המות לנצח
Isaiah promises that death will be swallowed up forever. The Alter Rebbe alludes to it to describe the completion of all the birurim in the Time to Come.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ד׳ מאות איש לעשו והוא בחי׳ ש״ק . . אז יחזיר עפרון
The note says this passage, from the four hundred men as sak to Efron’s future return of the silver, is quoted in Or HaTorah on Isaiah, which cites it in the name of the Arizal’s Likkutei Torah.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ קצז ע״ש בשם לקו״ת מהאריז״ל. ישעי׳ עה״פ מ, יב מי מדד.
18Zechariah foretells that G-d will remove the spirit of impurity from the land. At that time the fallen light returns fully to holiness.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
19רוח אייתי רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ראה לעיל א, א ואילך.
20רוח אייתי רוח
The Zohar teaches that ‘spirit brings spirit’: an arousal from below draws down a corresponding spirit from above. The Alter Rebbe uses it to explain why Yaakov had to raise mayin nukvin to draw down the makif.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21כחשכה כאורה
The Psalmist says that before G-d darkness is as light. It explains why impure animals could serve in drawing down a light for which darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ויקח מן הבא בידו מנחה
Yaakov took from what he had a gift for Esav. The Alter Rebbe promises to explain this verse further in a later discussion.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayishlach · Maamar 3
ויאמר יעקב אלהי אבי אברהם כו׳
“And Jacob said: ‘G-d of my father Abraham…’”
Jacob’s two camps and his unusual gift to Esau were deliberate: to draw down the unlimited encompassing light of Tohu, his arousal from below had to mirror Tohu itself, without the divisions and exact measures that belong to Tikkun and to the Torah.
The maamar in brief
Jacob prays for the encompassing lights of the Patriarchs to help him draw down the light of Tohu, which will also save him from Esau. Why did he divide his people into two camps? In the World of Tikkun the Sefiros form three lines, with Tiferes joining Chesed and Gevurah; in Tohu the attributes stood apart, so there were only two lines. This is because Tohu had intense lights in small vessels, like a narrow-minded judge who can see only acquittal or only guilt, while Tikkun has ample vessels, like a broad mind that holds both. Since the arousal from below must match the flow it seeks, Jacob modeled himself on Tohu with two camps. The same explains his gift: unlike Torah sacrifices, which must be pure, slaughtered animals offered with many exact details because the Torah flows from contracted Tikkun, Jacob sent impure, living animals, for the Infinite light of Tohu bears everything. Like the pig that will become pure in the future, and the camels whose root is lofty, this was possible only for Jacob before Sinai; for us, the Torah’s prohibitions are absolute.

Outline
	1Jacob’s prayerJacob asks for the Patriarchs’ encompassing lights to help him draw down the light of Tohu and so be saved from Esau.¶1
	2Two lines and threeTohu’s separate attributes form two lines, Tikkun’s integrated attributes three; the reason is the ratio of lights to vessels, and the arousal from below must match the flow it seeks.¶2–4
	3The two campsJacob divided into two camps to mirror Tohu and connect to its encompassing light.¶5
	4The gift to EsauUnlike the precise sacrifices of Tikkun, Jacob’s gift of impure, living animals suited the Infinite light of Tohu.¶6–9
	5Camels, the pig, and the limits after SinaiThe impure will be elevated in the future and camels have a lofty root, but after the Torah was given, what it forbids cannot be elevated.¶10


Key concepts
	Tohu (Chaos)תהו
	The primordial world of intense lights in small vessels, whose attributes stood apart, each alone; its vessels shattered.

	Tikkun (Rectification)תקון
	The ordered world of fewer lights and broad vessels, where the attributes work together in three lines.

	Three linesג׳ קוין
	Right (Chesed), left (Gevurah) and center (Tiferes), the center line joining and balancing the other two.

	Encompassing light (makif)אור מקיף
	Light too great to enter a vessel, which affects it from beyond; the light of Tohu is of this kind.

	Mayin nukvin and mayin duchrinמ״ן ומ״ד
	The “feminine waters” of arousal from below and the “masculine waters” of flow from above; the form of the first shapes the second.

	Lights and vesselsאורות וכלים
	Divine revelation and the structures that hold it; their ratio distinguishes Tohu from Tikkun.


Section 1 · ¶1
Jacob’s prayer
1ויאמר יעקב אלהי אבי אברהם1 כו׳. פי׳ שהתפלל שיומשך אליו המקיפים דקדושה של האבות לעזור לו שיוכל להמשיך המקיף דתהו הנ״ל שיתגלה למטה ועי״ז ג״כ הצילני נא מיד עשו2 כו׳ שלמטה.
“And Jacob said: ‘G-d of my father Abraham…’” This means that he prayed that the holy encompassing lights (makifim) of the Patriarchs be drawn down to him, to help him so that he could draw down the encompassing light (makif) of Tohu mentioned above, so that it be revealed below; and through this also [would come about] “Rescue me, please, from the hand of Esau…” who is below.
Before meeting Esau, Jacob prays to “the G-d of my father Abraham and the G-d of my father Isaac.” The maamar reads this as a request that the holy “encompassing lights” of the Patriarchs, levels of divine light too great to be absorbed inwardly, come to his aid, so that he could draw down the encompassing light of Tohu discussed in the previous maamar and reveal it in this world. Once that higher light was drawn down, his plea to be saved from Esau, the Esau of the lower world, would also be answered.




Section 2 · ¶2–4
Two lines and three
2ויחץ את העם3 כו׳ לשני מחנות כו׳. הנה הטעם שחלק לשני מחנות דוקא. יובן ע״פ הקדמה הידוע שעיקר ההפרש בין עולם התהו לעולם התקון.45
“And he divided the people… into two camps….” Now, the reason he divided [them] into two camps specifically will be understood on the basis of the well-known introduction: that the main difference between the World of Tohu (Chaos) and the World of Tikkun (Rectification) [is as follows].
Jacob, fearing Esau, divided his people and flocks into two camps. The maamar asks why specifically two, and answers with the basic distinction between Tohu (Chaos), the primordial world that collapsed, and Tikkun (Rectification), the ordered world that replaced it.


שבעולם התהו היו הספירות מפורדים זה תחת זה אבל בעולם התקון הם בציור קוין6 דהיינו ג׳ קוין ימין ושמאל ואמצע שהקו האמצעי
In the World of Tohu the Sefiros were separate, one beneath the other; but in the World of Tikkun they are in the configuration of lines, that is, three lines, right, left and center, where the center line
In Tohu each Sefirah stood alone, stacked one below the other with no interaction. In Tikkun the Sefiros are arranged in three columns: the right line (headed by Chesed), the left line (headed by Gevurah), and the center line.


הוא המחבר ומייחד ג״כ ב׳ הקוין דימין ושמאל להיות מתכללים יחד כידוע דת״ת [דתפארת] הוא הממוצע בין חו״ג [חסד וגבורה] ומחברם יחד
is what joins and also unites the two lines of right and left so that they become merged together, as is known that Tiferes is the mediator between Chesed and Gevurah and joins them together.
The center line, headed by Tiferes, is what makes Tikkun work: it balances kindness and restraint so that each includes something of the other. This harmony of opposites is exactly what Tohu lacked.


ולכך ישראל שהם בבחי׳ התקון אומרים ג״פ [ג׳ פעמים] קדוש7 דוקא וכתיב בהם ג״כ והייתם לי סגולה8 שהסגו״ל הוא ג׳ נקודות בחינת ימין ושמאל ואמצע כו׳
Therefore Israel, who are on the level of Tikkun, say “Holy” three times specifically; and it is also written of them, “You shall be to Me a treasure (segulah),” for the segol [vowel] is three dots, the aspect of right, left and center….
Because the Jewish people belong to the order of Tikkun, their praise has a threefold pattern, the triple “Holy, holy, holy.” The word segulah (“treasure”) used of Israel also hints at this, since the segol vowel is three dots arranged as right, left and center.


אבל בעולם התהו שהיו בבחי׳ פירוד זת״ז [זה תחת זה] ולא נתייחדו יחד ה״ז [הרי זה] רק בחי׳ ב׳ קוין שהחסד הוא בפ״ע [בפני עצמו] והגבור׳ [והגבורה] הוא בפ״ע [בפני עצמו].
But in the World of Tohu, which was in a state of separation, one from the other, and they were not united together, this is only the level of two lines: Chesed is by itself and Gevurah is by itself.
In Tohu, by contrast, the attributes stood apart and never merged, so there were in effect only two lines. Chesed acted purely as Chesed and Gevurah purely as Gevurah, with nothing to mediate between them.




3וכמ״ש ביאור הדברים במ״א שהענין הוא לפי שבתהו היו האורות מרובים והכלים מועטים ולכן מצד קוטן
And as the explanation of these matters is written elsewhere: the point is that in Tohu the lights were many and the vessels few, and therefore, because of the smallness
The Alter Rebbe now explains why Tohu had only separate lines. In Tohu the light was abundant and the vessels, the structures meant to hold and express it, were few and small.


הכלי לפ״ע [לפי ערך] האור ע״כ אין הכלי יכולה להכיל ב׳ הפכים חו״ג [חסד וגבורה] יחד עד״מ באדם מי ששכלו קטן לא יכיל ב׳ הפכים כלל
of the vessel relative to the light, the vessel cannot contain two opposites, Chesed and Gevurah, together. By way of analogy, in a person: one whose intellect is small cannot contain two opposites at all.
A small vessel overwhelmed by intense light cannot hold two opposing qualities, like kindness and severity, at once. He illustrates this with a person of narrow intellect, who can never hold two opposite considerations in mind together.


אלא אם יטה שכלו לזכות לא ימצא אז שום שכל לחוב ולא יסבול שום נטיה לחוב בלבו אלא רק טוב וחסד בלבד.
Rather, if he inclines his intellect toward acquittal, he will then find no reasoning at all toward guilt, and will not tolerate any leaning toward guilt in his heart, but only goodness and kindness alone.
Such a person, once he leans toward finding someone innocent, sees no argument at all for guilt and cannot bear any thought of it. His whole heart is then pure goodness and kindness, with no room for anything else.




4ובהיפוך כאשר יטה לחוב לא יסבול כלל נטיה לזכות ונמצא אינו אלא בקו א׳ תמיד פעמים בקו הימין לזכות ופעמים בקו השמאל לחוב
And conversely, when he inclines toward guilt, he will not tolerate any leaning toward acquittal at all. It follows that he is always in only one line: at times in the right line, toward acquittal, and at times in the left line, toward guilt.
The same narrow-minded person, when he leans toward guilt, cannot tolerate any argument for acquittal. He is therefore always in one line only, sometimes entirely on the right (kindness) and sometimes entirely on the left (judgment).


והרי הקוין מפורדי׳ שכשהוא בבחי׳ חסד לא יוכל לסבול בחי׳ דין וכן להיפוך וזהו הנק׳ בחינת ב׳ קוין שהחסד הוא בפני עצמו והגבורה בפני עצמה.
Thus the lines are separate, for when he is in the mode of Chesed he cannot tolerate the mode of judgment, and likewise the reverse. And this is what is called the level of two lines: Chesed is by itself and Gevurah is by itself.
This is the meaning of “two lines”: the lines are separated, so that when Chesed is active there is no room for judgment, and vice versa. Each attribute functions in isolation.


אבל בתקון שהת״ת [שהתפארת] מכריע בין חו״ג [חסד וגבורה]9 היינו שגם בשעת הדין יוכל להיות ג״כ נטיה לזכות וכן להיפך לפי שבתקון האורות מועטים והכלים מרובים
But in Tikkun, where Tiferes decides between Chesed and Gevurah, this means that even at the time of judgment there can also be a leaning toward acquittal, and likewise the reverse, because in Tikkun the lights are few and the vessels many.
In Tikkun, Tiferes “decides” between Chesed and Gevurah, so even during judgment there can be a leaning toward mercy, and the reverse. This is possible because in Tikkun the lights are few and the vessels many.


נמצא הכלי רחב לקבל גם ב׳ הפכים וכמו באדם שדעתו רחבה יוכל לסבול ב׳ הפכים יחד וישכנו במוחו ולבו שמצד זה יש סברא לזכות
It follows that the vessel is broad enough to receive even two opposites. It is like a person whose mind is broad: he can tolerate two opposites together, and they dwell [together] in his mind and heart, [recognizing] that from this side there is reason to acquit,
With ample vessels, there is room to hold even opposites at once. The analogy is a broad-minded person who can keep two opposing views in his mind and heart together, seeing a reason to acquit on one side while still seeing a reason to convict on the other.


אע״פ [אף על פי] שמצד אחר יש סברא לחוב כו׳ והרי בתקון מתייחדים חו״ג [חסד וגבורה] יחדו וזהו ענין ג׳ קוין. (ועמ״ש מזה לקמן פ׳ יתרו בד״ה להבין ביאור ענין האבות הן הן המרכבה)
even though from another side there is reason to convict…. Thus in Tikkun Chesed and Gevurah are united together, and this is the idea of three lines. (And see what is written on this below, in Parshas Yisro, in the maamar beginning “To understand the explanation of the idea that the Patriarchs are themselves the Chariot.”)
Such a person holds both views at once. This integration of kindness and restraint is what “three lines” means. The Alter Rebbe refers to a maamar in Parshas Yisro on “the Patriarchs are the Chariot” for more on this.


ואמנם בעובדא זו דיעקב ועשו שהיה יעקב צריך להמשיך לו המקיף דתהו שהוא בחי׳ האור דתהו שבלי גבול כו׳ לכך הוצרך להעלות מ״ן [מיין נוקבין] לשם.
However, in this episode of Jacob and Esau, where Jacob needed to draw down to himself the encompassing light of Tohu, which is the level of the light of Tohu that is without limit…, therefore he needed to raise mayin nukvin (the “feminine waters”) there.
Yet Jacob, in his encounter with Esau, needed to draw down the encompassing light of Tohu, the unlimited light that no vessel can hold. For that he had to raise mayin nukvin (“feminine waters”), the Kabbalistic term for an arousal from below that elicits a flow from above.


וידוע שהמ״ן [שהמיין נוקבין] צריך להיו׳ [להיות] לפי אופן ההמשכה שרוצה להמשיך משום שלפי אופן ההעלא׳ [ההעלאה] כך היא ההמשכה.
And it is known that the mayin nukvin must be according to the manner of the drawing-down that one wishes to draw down, because as the manner of the ascent is, so is the drawing-down.
A principle of Kabbalah: the arousal from below must match the kind of flow one wants to draw down. The form of the ascent determines the form of the descent, and this principle explains Jacob’s two camps in the next paragraph.




Section 3 · ¶5
The two camps
5והואיל וכן מאחר שבתהו היה רק ב׳ קוין כנ״ל לכך הוצרך יעקב לעשות עצמו ג״כ בדוגמא זו.
And since this is so, since in Tohu there were only two lines, as mentioned above, therefore Jacob also needed to make himself in this pattern.
Since Tohu had only two lines and Jacob sought to draw down its light, he had to shape himself in the same pattern. His form of arousal from below had to mirror the structure of the level he wanted to reach.


וזהו ויחץ את העם10 כו׳ לשני מחנות להיות דוגמת עולם התהו שלשם היה זת״ז [זה תחת זה] ולא בציור ג׳ קוין כנ״ל ועי״ז יתקשר בעולם התהו להמשיך האו״מ [האור מקיף] כו׳.
And this is [the meaning of] “And he divided the people… into two camps”: to be in the pattern of the World of Tohu, where [the Sefiros] were one beneath the other and not in the configuration of three lines, as mentioned above; and through this he would connect with the World of Tohu, to draw down the encompassing light (or makif)….
This is why he divided his people into two camps: to reproduce the structure of Tohu, whose attributes stood apart and were not arranged in three lines. By imitating it he connected himself to Tohu and could draw down its encompassing light.




Section 4 · ¶6–9
The gift to Esau
6ומזה הטעם עצמו יובן הטעם מה שהקריב יעקב המנחה עזים מאתים11 כו׳. שענין מנחה זו היא העלא׳ [העלאת / העלאה] מ״ן [מיין נוקבין] להמשיך המקיף הנ״ל והוא
And from this very reason, the reason why Jacob offered the gift of “two hundred she-goats…” will be understood. For this gift is the raising of mayin nukvin to draw down the encompassing light mentioned above, and it is
The same reasoning explains Jacob’s gift to Esau of two hundred she-goats and the rest. That gift was his raising of mayin nukvin, an offering from below meant to draw down the encompassing light of Tohu.


ע״ד ענין הקרבנות שהם העלאת מ״ן [מיין נוקבין] להמשיך מ״ד [מיין דוכרין] כנודע ואעפ״כ [ואף על פי כן] היתה מנחתו שלא ע״ד אופן ומשפט הקרבנות שבתורה כו׳. בהיות שמעשה הקרבנות הוא מבהמות טהורים ושחוטים דוקא. אך השחיטה כשירה בזר.12
along the lines of the sacrifices, which are the raising of mayin nukvin to draw down mayin duchrin (the “masculine waters”), as is known. Nevertheless, his gift was not in the manner and law of the sacrifices in the Torah…. For the practice of the sacrifices is with pure animals, and slaughtered ones specifically. Yet the slaughtering is valid [when done] by a non-priest.
In this it resembles the Temple sacrifices, which are also an arousal from below that brings down a flow from above (mayin duchrin, “masculine waters”). But Jacob’s gift did not follow the laws of sacrifices: those required pure (kosher) animals, and slaughtered ones; the maamar adds in passing that the slaughter itself may be done by a non-priest.




7ולא מצינו קרבן בתורה בחי רק בשעיר דעזאזל וגם בקרבנות לא היו מקריבים רק החלב והדם.
And we do not find a sacrifice in the Torah [offered] alive, except the goat [sent] to Azazel; and also in the sacrifices, they offered [on the altar] only the fat and the blood.
The Torah has no sacrifice offered while alive, except the goat sent to Azazel on Yom Kippur. Even with regular sacrifices, only the fat and the blood were offered on the altar.


והמנחה הזאת ששלח יעקב לעשו היו בהמות טמאות ג״כ כמ״ש גמלים מניקות13 כו׳. וגם שהן חיין ולא שחוטין
But this gift that Jacob sent to Esau included impure animals too, as it is written, “nursing camels…”; and also, they were alive and not slaughtered.
Jacob’s gift, however, included impure animals, such as the nursing camels named in the verse, and all of them were sent alive rather than slaughtered. These are exactly the features that the laws of sacrifice rule out.


והענין הוא משום שהעלאת מ״ן [מיין נוקבין] שהיא המנחה דיעקב הוא להמשיך מ״ד [מיין דוכרין] מבחי׳ המקיף דעולם התוהו.
And the explanation is that the raising of mayin nukvin, which is Jacob’s gift, is in order to draw down mayin duchrin from the level of the encompassing light of the World of Tohu.
The reason is that Jacob’s arousal from below was meant to draw down a flow from the encompassing light of Tohu. A different target requires a different kind of offering.




8והמ״ן [והמיין נוקבין] והמ״ד [והמיין דוכרין] דעולם התהו הוא משונה ובאופן אחר מן המ״ן [המיין נוקבין] ומ״ד [ומיין דוכרין] דעולם התקון שהוא ענין הקרבנות שבתורה שהתורה היא מבחי׳ עולם התקון דאצילות והיינו
And the mayin nukvin and mayin duchrin of the World of Tohu are different, and of another manner, from the mayin nukvin and mayin duchrin of the World of Tikkun, which is the matter of the sacrifices in the Torah, for the Torah is from the level of the World of Tikkun of Atzilus. That is,
The arousal from below and the flow from above of Tohu differ from those of Tikkun. The sacrifices belong to Tikkun, because the Torah itself flows from the World of Tikkun of Atzilus.


כי עולם התקון הוא בחי׳ אור פנימי שהאורות מתצמצמים ונתפסי׳ [ונתפסים] בתוך הכלי ומאחר שהאור יכול להתיישב בתוך הכלי זהו הוראה שכבר נתצמצם האור בצמצומים רבים
the World of Tikkun is the level of inner light, where the lights are contracted and grasped within the vessel; and since the light can settle within the vessel, this is an indication that the light has already been contracted through many contractions,
Tikkun is the realm of “inner light,” light that has been contracted enough to be held inside a vessel. That the light can settle inside a vessel shows that it has already gone through many contractions.


וכמ״ש בע״ח [בעץ חיים] שבתקון האורות מועטים כו׳. לכן התורה שנמשכת משם היא ג״כ בבחי׳ דקדוקים וצמצומים.
as is written in Etz Chaim that in Tikkun the lights are few…. Therefore the Torah, which is drawn from there, is also in the mode of precise details and contractions.
This is what Etz Chaim means by “in Tikkun the lights are few.” The Torah, flowing from there, therefore takes the form of precise details and exact measures.




9ולכן מפורש בתורה סדר העלאת מ״ן [מיין נוקבין] דתקון הכל בדקדוקים שהוא משפט מעשה הקרבנות שיהיו מבהמות טהורים ומג׳ מיני בהמות לבד ושיהיו שחוטין דוקא ויש הרבה דברים שהקרבן נפסל בו
Therefore the order of raising the mayin nukvin of Tikkun is set out in the Torah entirely with precise details, which is the law of the practice of the sacrifices: that they be from pure animals, and from three kinds of animals only, and that they be slaughtered specifically; and there are many things by which the sacrifice is disqualified.
Because the Torah’s arousal from below belongs to Tikkun, the laws of sacrifices are full of precise details. The animal must be pure, from only three species (cattle, sheep and goats), properly slaughtered, and many flaws disqualify it.


וכן בענין ההקרבה איך ומה הרבה דקדוקין כו׳ כי כל התור׳ [התורה] הוסדה בדרך זה בצמצומים ומדידות מפני שהיא מבחי׳ התקון שהאורות מצומצמים תוך הכלים ולכן מדקדק׳ ג״כ בכמה מיני צמצומים ודקדוקים כו׳.
And likewise regarding the offering, how and what, [there are] many precise details…. For the entire Torah was founded in this way, with contractions and measures, because it is from the level of Tikkun, where the lights are contracted within the vessels; and therefore it is also exacting in many kinds of contractions and precise details….
The same exactness governs how and what is offered. The whole Torah is built on measures and limits because it comes from Tikkun, where lights are contracted into vessels, and so it is precise in many ways.


אבל יעקב העלה מ״ן [מיין נוקבין] לבחי׳ המקיף דתהו14 כנ״ל שהוא אור גדול בבחי׳ א״ס שלכן לא יכול הכלי להכילו ונשאר בבחי׳ מקיף
But Jacob raised mayin nukvin to the level of the encompassing light of Tohu, as mentioned above, which is a great light on the level of the Infinite, so that the vessel therefore could not contain it, and it remained on the level of an encompassing light.
Jacob, by contrast, directed his arousal from below to the encompassing light of Tohu. That light is so great, on the level of the Infinite, that no vessel can contain it, so it remains encompassing.


(לכך שלח המנחה שהוא העלאת מ״ן [מיין נוקבין] לשם) אף בהמות טמאות גמלים מניקות כו׳. וכולן היו חיין ולא שחוטין כו׳.
(Therefore he sent the gift, which is the raising of mayin nukvin there,) even impure animals, “nursing camels…”; and all of them were alive and not slaughtered….
That is why his gift, his raising of mayin nukvin to that level, could include impure animals like nursing camels. All the animals were also sent alive, not slaughtered.


כי להיות האור בבחי׳ א״ס לכן אין שם הצמצומים והדקדוקים כי א״ס ב״ה הוא כל יכול לסבול הכל אף טמאין ושיהיו חיין כו׳ שאין נמצא שם דקדוקים וצמצומים כלל.
For since the light is on the level of the Infinite, therefore there are no contractions and precise details there; for the Infinite One, blessed be He, is all-capable, able to bear everything, even impure [animals], and that they be alive…, for no precise details and contractions are found there at all.
At the level of the Infinite there are no contractions or fine details. The Infinite One, being all-capable, can bear everything, even impure and living animals, since nothing there is limited or defined.




Section 5 · ¶10
Camels, the pig, and the limits after Sinai
10וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גבי חזיר שעתיד לחזור וליטהר15 היינו לע״ל [לעתיד לבוא] שיבולע המות לנצח16 ואז יתגלה עצמות א״ס ויוכל גם חזיר להתעלות משא״כ עתה.
And as our Sages, of blessed memory, said regarding the pig (chazir), that it is destined to return (lachazor) and become pure, that is, in the Time to Come, when “death will be swallowed up forever”; then the Essence of the Infinite One will be revealed, and even the pig will be able to be elevated, which is not so now.
The Sages interpret the name chazir (pig) as coming from lachazor, “to return”: in the future it will become pure. That will happen when death is abolished and G-d’s infinite Essence is revealed, so that even the pig can be elevated, which is not possible now.


לכן יעקב ששלח המנחה לעשו שהוא העלאת מ״ן [מיין נוקבין] למקיף דתהו שבבחי׳ א״ס שלח ג״כ דברים טמאים ולכך שלח ג״כ גמלים מניקות כי אדרבה שרשן של גמלים הוא מאד נעלה
Therefore Jacob, who sent the gift to Esau, which is the raising of mayin nukvin to the encompassing light of Tohu that is on the level of the Infinite, also sent impure things; and that is why he also sent nursing camels, for on the contrary, the root of camels is very lofty,
Because Jacob’s gift was aimed at the encompassing light of Tohu, on the level of the Infinite, he could include impure animals. He sent camels in particular because, far from being lowly, their spiritual root is very high.


כמ״ש באליעזר עבד אברהם שלקח יו״ד גמלים מגמלי אדניו17 וכל טוב אדניו בידו והוא ענין כגמול עלי אמו18 כו׳ וכ״ז [וכל זה] לא היה יכול לעשות רק יעקב וקודם מ״ת [מתן תורה]
as is written of Eliezer, the servant of Abraham, that he took ten camels of his master’s camels, “with all his master’s goods in his hand”; and this is the idea of “like a weaned child (gamul) upon his mother….” And all this none but Jacob could do, and [only] before the Giving of the Torah.
The height of camels is hinted at in Eliezer, Abraham’s servant, taking ten of his master’s camels “with all his master’s goods in his hand,” and in the word gamal (camel), which recalls gamul, “a weaned child upon his mother.” Only Jacob could do this, and only before the Torah was given at Sinai.


אבל אנחנו כבר ניתן לנו התורה מבחי׳ התקון ומה שהוא טמא ואסור ע״פ התורה הוא מרוחק ולא יוכל להתעלות כלל כו׳ והכרת תכרת הנפש באכלה חלב19 כו׳ וכיוצא:
But as for us, the Torah has already been given to us from the level of Tikkun, and whatever is impure and forbidden according to the Torah is distant and cannot be elevated at all…; and “that soul shall be utterly cut off” for eating forbidden fat…, and the like.
Now that we have received the Torah from the level of Tikkun, whatever it declares impure or forbidden is distant from holiness and cannot be elevated. That is why eating forbidden fat carries the severe penalty of karet (being cut off).



In one’s avodah
A broad mind, like the vessels of Tikkun, can hold opposing considerations, such as kindness and judgment, together. And while the maamar shows that the loftiest light transcends all limits, it concludes that for us, after the giving of the Torah, the path to G-d runs through the Torah’s precise laws: what the Torah forbids cannot be elevated.
Questions for discussion
	Why does the arousal from below have to match the kind of flow one wishes to draw down?
	How does the analogy of the narrow-minded and broad-minded judge explain the difference between Tohu and Tikkun?
	Why are the Torah’s laws of sacrifice so exact, according to this maamar?
	What allowed Jacob to send impure, living animals as his offering, and why can we not do the same?
	What do the pig’s future purity and the camel’s lofty root teach about the relationship between the Infinite and the impure?

For children · ages 9–13
For the children at the table
Two camps and a gift

The big idea
Yaakov shaped his actions to match the light he wanted to receive, while we reach G-d through the Torah’s exact laws.


Yaakov divided his people “into two camps.” Why two? Chassidus teaches about two worlds. In Tohu, the world of chaos, there were great lights in small vessels, so each quality stood alone: kindness (Chesed) by itself and strictness (Gevurah) by itself, like two separate lines. In Tikkun, the world of repair, the vessels are broad, and a third quality, Tiferes, which means harmony, joins kindness and strictness together. That makes three lines. Yaakov wanted to draw down the light of Tohu, and the effort from below must match the light it asks for. So he made two camps, like the two lines of Tohu. His gift to Eisav was different too. Sacrifices in the Torah must be pure animals, slaughtered, with many exact rules, because the Torah comes from the orderly world of Tikkun. Yaakov sent even camels, and alive, because the light of Tohu has no limits. Our Sages say the pig will one day become pure. But only Yaakov, before the Torah was given, could act this way. For us, what the Torah forbids stays forbidden.

The mashal
A person with a small mind can see only one side at a time: when he leans toward finding someone innocent, he cannot think of any reason for guilt, and when he leans toward guilt, he cannot think of any reason for innocence. A person with a broad mind can hold both sides together and see that there is a reason to acquit and also a reason to convict. Tohu is like the small mind, and Tikkun is like the broad one.

Questions for the Shabbos table
	Why did Yaakov divide his people into two camps and not three?
	What does the judge with a small mind and the judge with a broad mind teach us?
	When you disagree with someone this week, how can you try to see both sides, like a broad mind?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויאמר יעקב אלהי אבי אברהם
Jacob’s prayer before his encounter with Esau; the maamar reads the invocation of the Patriarchs as drawing down their encompassing lights.
Genesis 32:10בראשית ל״ב:י׳
וַיֹּאמֶר יַעֲקֹב אֱלֹקֵי אָבִי אַבְרָהָם וֵאלֹקֵי אָבִי יִצְחָק ה׳ הָאֹמֵר אֵלַי שׁוּב לְאַרְצְךָ וּלְמוֹלַדְתְּךָ וְאֵיטִיבָה עִמָּךְ:
And Jacob said: ‘O G-d of my father Abraham, and G-d of my father Isaac, O L-RD, who saidst unto me: Return unto thy country, and to thy kindred, and I will do thee good;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, י.
2הצילני נא מיד עשו
Jacob asks to be saved from Esau; here this rescue comes as a result of drawing down the light of Tohu.
Genesis 32:12בראשית ל״ב:י״ב
הַצִּילֵנִי נָא מִיַּד אָחִי מִיַּד עֵשָׂו כִּי־יָרֵא אָנֹכִי אֹתוֹ פֶּן־יָבוֹא וְהִכַּנִי אֵם עַל־בָּנִים:
Deliver me, I pray Thee, from the hand of my brother, from the hand of Esau; for I fear him, lest he come and smite me, the mother with the children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3ויחץ את העם
Jacob splits his camp in two before meeting Esau; the maamar finds in the number two an imitation of Tohu.
Genesis 32:8בראשית ל״ב:ח׳
וַיִּירָא יַעֲקֹב מְאֹד וַיֵּצֶר לוֹ וַיַּחַץ אֶת־הָעָם אֲשֶׁר־אִתּוֹ וְאֶת־הַצֹּאן וְאֶת־הַבָּקָר וְהַגְּמַלִּים לִשְׁנֵי מַחֲנוֹת:
Then Jacob was greatly afraid and was distressed. And he divided the people that was with him, and the flocks, and the herds, and the camels, into two camps.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ההפרש בין עולם התהו לעולם התיקון
That passage discusses the earlier cosmic cycle (shemitah) that flowed from the attribute of Chesed alone and was “only goodness and kindness,” together with the Arizal’s view of the earlier worlds.
Kehot’s noteראה ע״ח שער הכללים פ״א, פ״ב. שער עגולים ויושר ענף ד. ובכ״מ. לקמן נא, ד. ואילך.
5עולם התהו לעולם התקון
The Kehot note refers to the Arizal’s Etz Chaim (among other places, Sha’ar Igulim veYosher, branch 4) for the difference between Tohu and Tikkun.
Sefer Etz Chaim 1:5–6עץ חיים א׳:ה׳-ו׳
… אבל הענין הוא כך ומובן במ״ש בענף ד׳ ענין א״ק ואיך כל העולמות הם ענפים ומסתעפים ממנו עד שנמצא כי עולם האצילות אינו רק לבוש אל נה״י דא״ק שהם בחי׳ רגליו לבד וכבר ידעת כי עולם העשיה הוא נגד המלכות [דא״ק] אשר מקומה היה אב״א עם ז״א בתנה״י שלו לבד נמצא כי עולם האצילות אינו [אלא] (אפי׳) בערך עולם עשיה שהוא מלכות דא״ק נמצא כי כל עסקינו בס״ה בעולם האצילות אפי׳ בג״ר אינו [רק] (אפי׳) בחי׳ עולם עשיה דא״ק שהוא מלכות דא״ק אבל בג״ר דא״ק אסור לעשות כן ואפי׳ …
Sefer Etz Chaim (Public Domain)
6התהו . . זה תחת זה . . בציור קוין
A maamar from the year 5568 (1807–08) on the verse “And the earth was tohu,” whose opening treats the same contrast between the separate Sefiros of Tohu and the lines of Tikkun, as the note indicates.
Kehot’s noteראה לעיל ט, ד. וראה ד״ה והארץ היתה תוהו תקס״ח בתחלתו. ובד״ה אחרי מות תרמ״ט סעי׳ ג.
7ג״פ קדוש
The angels’ threefold “Holy, holy, holy”; here the three repetitions reflect the three lines of Tikkun.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והייתם לי סגולה
G-d calls Israel His treasure (segulah); the maamar reads the three-dot segol vowel as the three lines of Tikkun.
Exodus 19:5שמות י״ט:ה׳
וְעַתָּה אִם־שָׁמוֹעַ תִּשְׁמְעוּ בְּקֹלִי וּשְׁמַרְתֶּם אֶת־בְּרִיתִי וִהְיִיתֶם לִי סְגֻלָּה מִכׇּל־הָעַמִּים כִּי־לִי כׇּל־הָאָרֶץ:
Now therefore, if ye will hearken unto My voice indeed, and keep My covenant, then ye shall be Mine own treasure from among all peoples; for all the earth is Mine;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ה.
Paragraph 4
9וזהו הנק׳ בחינת ב׳ קוין . . אבל בתקון שהת״ת מכריע בין חו״ג
The note says this passage is quoted in Or HaTorah on Vayishlach, where the Tzemach Tzedek brings the Alter Rebbe’s explanation of the two lines of Tohu and the three lines of Tikkun.
Kehot’s noteמובא באוה״ת פ׳ וישלח רמד, א. ראה תו״ח פ׳ בראשית ט, א.
Paragraph 5
10ויחץ את העם
The division into two camps, here read as Jacob’s way of matching himself to the structure of Tohu.
Genesis 32:8בראשית ל״ב:ח׳
וַיִּירָא יַעֲקֹב מְאֹד וַיֵּצֶר לוֹ וַיַּחַץ אֶת־הָעָם אֲשֶׁר־אִתּוֹ וְאֶת־הַצֹּאן וְאֶת־הַבָּקָר וְהַגְּמַלִּים לִשְׁנֵי מַחֲנוֹת:
Then Jacob was greatly afraid and was distressed. And he divided the people that was with him, and the flocks, and the herds, and the camels, into two camps.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
11עזים מאתים
The list of animals in Jacob’s gift to Esau, here understood as a raising of mayin nukvin.
Genesis 32:15בראשית ל״ב:ט״ו
עִזִּים מָאתַיִם וּתְיָשִׁים עֶשְׂרִים רְחֵלִים מָאתַיִם וְאֵילִים עֶשְׂרִים:
two hundred she-goats and twenty he-goats, two hundred ewes and twenty rams,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12השחיטה כשרה בזר
The Talmud’s rule, cited by the Kehot note, that slaughtering a sacrifice is valid when done by a non-priest.
Berakhot 31aברכות ל״א א
Kehot’s noteברכות לא, א וש״נ.
Paragraph 7
13גמלים מיניקות
Nursing camels are included in Jacob’s gift, though camels are not kosher animals.
Genesis 32:16בראשית ל״ב:ט״ז
גְּמַלִּים מֵינִיקוֹת וּבְנֵיהֶם שְׁלֹשִׁים פָּרוֹת אַרְבָּעִים וּפָרִים עֲשָׂרָה אֲתֹנֹת עֶשְׂרִים וַעְיָרִם עֲשָׂרָה:
thirty milch camels and their colts, forty kine and ten bulls, twenty she-asses and ten foals.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, טז.
Paragraph 9
14אבל יעקב העלה מ״ן לבחי׳ המקיף דתהו
According to the note, this page apparently refers to our maamar, saying that their drawing-down was “like the Torah above” and adding “see what is written somewhat similar to this on the verse ‘And Jacob sent.’” It links Jacob’s service here to a level of Torah above the ordered Torah of Tikkun.
Kehot’s noteבלקו״ת שלח נא, א כנראה שמציין לכאן ”שהמשכתם היה כמו בתורה שלמעלה (ועמ״ש קצת כעין זה ע״פ וישלח יעקב)”. מובא באוה״ת נ״ך כרך א ע׳ תרנה. ומציין גם לקו״ת חקת ס, א.
Paragraph 10
15וכמארז״ל גבי חזיר שעתיד לחזור וליטהר
The note sends the reader to the Shelah on Chayei Sarah for the tradition that the pig will become pure in the future.
Kehot’s noteראה של״ה פ׳ חיי שרה. מדרש תלפיות ענף חזיר בשם רבינו בחיי. ס׳ הקנה. לקו״ת ד״ה וכל בניך ס״ג. וראה הערת כ״ק אדמו״ר זי״ע בהמשך מים רבים תרל״ו ע׳ פד. ובכ״מ. סה״ש תנש״א ח״א ע׳ 162 ובמ״מ לשם.
16שיבולע המות לנצח
The prophecy that G-d will swallow up death forever, here the time when even the impure will be elevated.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17י׳ גמלים מגמלי אדוניו
Eliezer takes ten of Abraham’s camels with all his master’s goods, which the maamar uses to show the high root of camels.
Genesis 24:10בראשית כ״ד:י׳
וַיִּקַּח הָעֶבֶד עֲשָׂרָה גְמַלִּים מִגְּמַלֵּי אֲדֹנָיו וַיֵּלֶךְ וְכׇל־טוּב אֲדֹנָיו בְּיָדוֹ וַיָּקׇם וַיֵּלֶךְ אֶל־אֲרַם נַהֲרַיִם אֶל־עִיר נָחוֹר:
And the servant took ten camels, of the camels of his master, and departed; having all goodly things of his master’s in his hand; and he arose, and went to Aram-naharaim, unto the city of Nahor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, י.
18כגמול עלי אמו
“Like a weaned child upon his mother”; the word gamul is linked to gamal, camel.
Psalms 131:2תהילים קל״א:ב׳
אִם־לֹא שִׁוִּיתִי וְדוֹמַמְתִּי נַפְשִׁי כְּגָמֻל עֲלֵי אִמּוֹ כַּגָּמֻל עָלַי נַפְשִׁי:
Surely I have stilled and quieted my soul; Like a weaned child with his mother; My soul is with me like a weaned child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלא, ב.
19והכרת תכרת הנפש באכלה חלב
The Torah’s punishment of karet for eating forbidden fat, cited to show how absolute the Torah’s prohibitions are for us.
Leviticus 7:25ויקרא ז׳:כ״ה
כִּי כׇּל־אֹכֵל חֵלֶב מִן־הַבְּהֵמָה אֲשֶׁר יַקְרִיב מִמֶּנָּה אִשֶּׁה לַה׳ וְנִכְרְתָה הַנֶּפֶשׁ הָאֹכֶלֶת מֵעַמֶּיהָ:
For whosoever eateth the fat of the beast, of which men present an offering made by fire unto the L-RD, even the soul that eateth it shall be cut off from his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayishlach · Maamar 4
ויקם בלילה הוא ויקח את שתי נשיו כו׳…
And He Rose Up That Night
Yaakov, the level of Tiferes that joins opposites, sought to unite the encompassing light of Tohu with the inner light of Tikkun. In divine service this means a ratzo of fiery love that is always matched by an equal shov into Torah and mitzvos, like water mixed into wine.
The maamar in brief
The maamar reads Yaakov’s crossing of the Yabbok, whose letters stand for the union of blessing and holiness, as crossing the “river” of Binah, through which every flow descends. The Patriarchs’ root lies beyond that river, in Keser. Seeking the encompassing light of Tohu that precedes Atzilus, Yaakov crossed over and raised there all he had rectified, yet stayed behind alone to refine Eisav, still in the shattering. Why? Yaakov is Tiferes, the middle line that joins Chesed and Gevurah, so he sought to join two further opposites: the encompassing light of Tohu and the inner light of Tikkun. In divine service these are ratzo, a love so fierce it longs to leave the body, and shov, the settled arousal that draws G-dliness into Torah and mitzvos. Tohu was ratzo alone, so its lights left their vessels. Ben Azzai, rooted in Tohu, gazed and died; Rabbi Akiva, whose ratzo and shov were blended, entered and left the Pardes in peace and became the source of the Oral Torah. Yaakov’s aim is ratzo always matched by shov, like the water he mixed into the wine; this makes him the perfection of the Patriarchs.

Outline
	1Crossing the YabbokThe Yabbok is the union of blessing and holiness, the river of Binah. The Patriarchs’ root lies beyond it, in Keser; Yaakov crossed it toward the encompassing light of Tohu, raised there all he had rectified, and stayed behind to refine Eisav, still in the shattering.¶1–2
	2Joining two oppositesYaakov is Tiferes, the middle line that joins Chesed and Gevurah and reveals the Infinite Light; so he sought to join the encompassing light of Tohu with the inner light of Tikkun.¶3
	3Ratzo and shovOne love burns like fiery flashes and longs to leave the body; another settles in the heart and draws G-dliness down into Torah and mitzvos. Tohu was ratzo, so its lights left their vessels; Tikkun is shov: “against your will you live.”¶4–5
	4The four who entered the PardesBen Azzai, rooted in Tohu, would not return to shov, and he gazed and died. Rabbi Akiva’s ratzo and shov were blended in the middle line, so he entered and left in peace and became the source of the Oral Torah, which also unites the opposites.¶6–7
	5Water in the wineYaakov’s aim is that ratzo always be matched by shov, as when he poured water into the wine; this makes him the perfection of the Patriarchs, unlike Avraham’s unblended Chesed and Yitzchak’s Gevurah.¶8–9


Key concepts
	Yabbokיב״ק
	Read as the initials of yichud berachah u-kedushah, the union of blessing and holiness: the river of Binah, through which every flow and union of the supernal lights is drawn down.

	Tohu and Tikkunתהו ותקון
	Tohu, which precedes Atzilus, is encompassing light that its vessels could not hold; Tikkun is the ordered world in which light settles within vessels.

	Ratzo and shovרצוא ושוב
	Running and returning: the soul’s longing to leave the body and cleave to G-d, and its return to draw G-dliness down through Torah and mitzvos.

	Love like fiery flashesהאהבה ברשפי אש
	Ahavah rabbah, a love too intense for the heart to contain, which strains to leave the body as a flame strains to leave the wick.

	The middle lineקו האמצעי
	Tiferes, which joins right and left, Chesed and Gevurah; the quality of Yaakov, and of Rabbi Akiva, whose ratzo and shov were in the right blend.

	Mayin nukvin and mayin duchrinמ״ן ומ״ד
	The “feminine waters” that rise from below and the “masculine waters” drawn down from above; in Rabbi Akiva they were his entering in ratzo and his leaving in shov.


Section 1 · ¶1–2
Crossing the Yabbok
1ויקם בלילה1 הוא2 ויקח את שתי נשיו כו׳ ויעבר את מעבר יבק ויקחם ויעברם את הנחל3 כו׳.
“And he rose up that night, and he took his two wives,” etc., “and he crossed the ford of the Yabbok; and he took them and brought them across the stream,” etc.
The maamar opens with the verses describing Yaakov’s night crossing of the Yabbok stream with his family, on the eve of his meeting with Eisav. The Alter Rebbe will read each step of the crossing as a stage in Yaakov’s spiritual ascent.


פי׳ יב״ק [יחוד ברכה וקדושה] הוא יחוד ברכה וקדושה.4 והענין דהנה כתיב בעבר הנהר ישבו אבותיכם5 מעולם6 ופי׳ הנהר הוא בחי׳ בינה7 כמ״ש ונהר יצא מעדן8 כו׳
The meaning [of the name] Yabbok (יב״ק) is [the initials of] yichud berachah u-kedushah, the union of blessing and holiness. The matter is as follows. It is written, “Your fathers dwelt of old beyond the river”; and the meaning of “the river” is the level of Binah (understanding), as it is written, “And a river went out of Eden,” etc.
The letters of Yabbok are read as the initials of three words, “union, blessing, holiness.” Joshua’s words that the forefathers dwelt “beyond the river” are then brought in, and the river is identified with Binah, the Sefirah from which all flow issues, like the river that goes out of Eden.


ושרש האבות הוא מעבר הנהר היינו מבחי׳ הכתר שהוא למעלה מהנהר הנ״ל רק שמשם נמשכו האבות ונשפלו למטה בעבר השני של הנהר בז״א דאצילות9
The root of the Patriarchs is from beyond the river, that is, from the level of Keser (the Crown), which is above the river mentioned above; only that from there the Patriarchs were drawn down and brought low, below, to the other side of the river, into Z’eir Anpin (the emotive attributes) of Atzilus.
The Patriarchs are rooted “beyond the river,” in Keser, the level above Binah and above intellect altogether. From there they descended to the near side of the river, to Z’eir Anpin, the emotive attributes of Atzilus, which is where the Patriarchs are usually placed.


(וע׳ בזהר פ׳ אמור10 מ״ש ע״פ זה)11 ויעקב שרצה שימשיך לו המקיף דתהו הנ״ל שלפני אצילות הוצרך מתחלה לעבור את הנהר הנ״ל וזהו ויעבר את מעבר יבק
(And see in the Zohar, Parshas Emor, what is said on this [verse].) And Yaakov, who wished to draw down to himself the encompassing [light] (makif) of Tohu mentioned above, which is before Atzilus, needed first to cross the river mentioned above. And this is “and he crossed the ford of the Yabbok,”
Yaakov wanted to draw down the encompassing light of Tohu, the world that preceded Atzilus and whose lights were too great for any vessel. To reach it he first had to pass beyond Binah, the river, and this is the inner meaning of his crossing the ford of the Yabbok.


כי בחינת יחוד ברכה וקדושה הוא הכל בחי׳ נהר הנ״ל שעל ידו נמשכו כל השפעות ויחוד אורות עליונים כמ״ש ונהר יצא מעדן להשקות את הגן כו׳.
for the level of the union of blessing and holiness is entirely the level of the river mentioned above, through which all the flows of influence and the union of the supernal lights are drawn down, as it is written, “And a river went out of Eden to water the garden,” etc.
The union of blessing and holiness that the name Yabbok spells is itself the function of the river, Binah: through it all divine influence is channeled and the higher lights are joined. Crossing the Yabbok therefore means rising past the whole system of channeled flow.




2וכשעבר את הנהר והגיע לבחי׳ שלמעלה מהנהר הנ״ל אז לא רחוק הוא מן המקיף דתהו הנ״ל שלפני האצילות וזהו ויעבר את אשר לו12 כל מה שתיקן העלה הכל לשם.
And when he had crossed the river and reached the level that is above the river mentioned above, he was then not far from the encompassing [light] of Tohu mentioned above, which is before Atzilus. And this is “and he brought across what was his”: everything that he had rectified, he raised it all up there.
Having passed beyond Binah, Yaakov stood close to the encompassing light of Tohu. “He brought across what was his” means he raised up to that level everything he had already rectified.


אך הוא בעצמו נשאר למטה עדיין כמ״ש ויותר יעקב לבדו1314 כי רצה לברר את עשו שהוא עדיין בשבירה כמו שהודיעוהו המלאכים כו׳ והוא ענין ויאבק איש עמו כנודע:
But he himself still remained below, as it is written, “And Yaakov was left alone,” for he wished to refine Eisav, who was still in the state of the shattering, as the angels had informed him, etc. And this is the matter of “and a man wrestled with him,” as is known.
Yaakov himself stayed behind, “alone,” because Eisav was still in the shattered state of Tohu, as the messengers had reported that Eisav was coming with four hundred men. His remaining below to refine Eisav is the inner meaning of the night-long wrestling with the “man,” understood as Eisav’s angel.




Section 2 · ¶3
Joining two opposites
3ולהבין כללות ענין כוונת יעקב בהמשכת המקיף דתהו לעולם התקון וגם יובן זה בעבודת ה׳
To understand the general matter of Yaakov’s intention in drawing the encompassing [light] of Tohu into the World of Tikkun (rectification), and so that this will also be understood in the service of G-d:
The Alter Rebbe now asks why Yaakov wanted to bring the encompassing light of Tohu into the ordered World of Tikkun, and promises to explain it in terms of a person’s own service of G-d.


הנה ידוע דיעקב הוא בחי׳15 ת״ת [תפארת] שמחבר ב׳ הפכים שהן חו״ג [חסד וגבורה] כי ע״י התכללות ב׳ הפכים יחד הוא עיקר הת״ת [התפארת]
Now, it is known that Yaakov is the level of Tiferes (beauty), which joins two opposites, namely Chesed and Gevurah; for the essence of Tiferes is through the inclusion of two opposites together
Yaakov embodies Tiferes, which harmonizes Chesed (giving) and Gevurah (restraint). Its beauty lies precisely in holding these two opposites together.


(כמו בגוונים כשמורכבים ב׳ וג׳ גוונים יחד הוא עיקר היופי) והמשכת והתגלות אוא״ס [אור אין סוף] בקו האמצעי כו׳
(as with colors: when two or three colors are combined together, that is the essence of beauty), and [it is] the drawing down and revelation of the Infinite Light (Or Ein Sof) in the middle line, etc.
Beauty in colors, too, comes from combining several shades rather than one alone. Tiferes is also the “middle line” of the Sefiros, the central column through which the Infinite Light is drawn down and revealed.


לכך רצה ג״כ לחבר ולייחד ג״כ המקיף דתהו עם האו״פ [האור פנימי] דתקון שהם ג״כ ב׳ הפכים שיתחברו יחד ואז יהיה גילוי אוא״ס [אור אין סוף] (ועיין בזהר פ׳ תרומה דקע״ה ע״ב ע״פ והבריח התיכון ושם דף קע״ו ע״א):161718
Therefore he also wished to join and unite the encompassing [light] of Tohu with the inner light (or pnimi) of Tikkun, which are also two opposites, so that they would be joined together; and then there would be a revelation of the Infinite Light. (And see in the Zohar, Parshas Terumah, page 175b, on [the verse] “And the middle bar,” and there, page 176a.)
Since uniting opposites is Yaakov’s very nature, he sought to unite another pair of opposites: the encompassing light of Tohu and the inner light of Tikkun. Their union would bring a revelation of the Infinite Light itself, as the Zohar explains on the middle bar of the Tabernacle.




Section 3 · ¶4–5
Ratzo and shov
4וביאור הדברים הנה יש ב׳ בחי׳ בעבודת ה׳. הא׳ האהבה ברשפי אש בתגבורת מאד לצאת מן הגוף וליפרד מן הפתילה כו׳
The explanation of the matter: there are two levels in the service of G-d. The first is love like fiery flashes, with very great intensity, to leave the body and to separate from the wick, etc.
The first mode of service is a fiery love so intense that the soul longs to leave the body, like a flame that leaps upward as if to break away from the wick.


והוא בחי׳ אה״ר [אהבה רבה] שאין כלי הלב מכילה אותה כי לא יכיל הלב ההתפעלות העצומה. לכן לא יוכל לעמוד בכלי גופו וחפץ לצאת מנרתקה חומר הגוף.
This is the level of ahavah rabbah (great love), which the vessel of the heart cannot contain, for the heart cannot contain the immense excitement. Therefore [the soul] cannot remain in the vessel of its body, and it desires to leave its sheath, the matter of the body.
This “great love” overflows the heart; the emotion is too vast for the heart to hold. The soul then wants to leave its bodily “sheath” altogether.


והב׳ בחי׳ התפעלות המתיישב בכלי הלב ועיקר ענינה הוא בחי׳ המשכת אלקות מלמעלמ״ט [מלמעלה למטה] דוקא בכלים מכלים שונים19 בתומ״צ [בתורה ומצות]. וזהו ענין רצוא ושוב.
The second is the level of an arousal that settles within the vessel of the heart, and its main point is the drawing down of G-dliness from above to below, specifically into vessels, “vessels of diverse kinds,” in Torah and mitzvos. And this is the matter of ratzo and shov (running and returning).
The second mode is an emotion that settles within the heart and is directed toward drawing G-dliness down into the world, into the varied “vessels” of Torah and mitzvos. The two modes together are ratzo, the soul’s running upward, and shov, its return to act below.




5והנה בחי׳ עולם התהו הנ״ל היה בבחי׳ רצוא לכן נסתלקו האורות מן הכלים כמו האה״ר [האהבה רבה] ליפרד מן הפתילה והכלים כו׳.
Now, the level of the World of Tohu mentioned above was in the mode of ratzo (running); therefore the lights departed from the vessels, like the great love [that seeks] to separate from the wick and the vessels, etc.
The World of Tohu was all ratzo: its lights surged upward and would not stay inside their vessels, just as the great love of the soul strains to leave the body. That is why the vessels of Tohu shattered.


אבל התקון הוא בחי׳ שוב והוא בחי׳ תומ״צ [תורה ומצות] ובע״כ [ובעל כרחך] אתה חי2021 להיות בתוך הגוף להמשיך אא״ס [אור אין סוף] בכלים מכלים שונים22.
But Tikkun is the mode of shov (returning), which is the level of Torah and mitzvos; and “against your will you live,” to be within the body, in order to draw down the Infinite Light (Or Ein Sof) into vessels, “vessels of diverse kinds.”
Tikkun is shov: light that stays within vessels, which in a person’s life means Torah and mitzvos. The Mishnah’s “against your will you live” expresses that the soul must remain in the body so as to draw the Infinite Light into the varied vessels of the mitzvos.




Section 4 · ¶6–7
The four who entered the Pardes
6וזה היה ההפרש ג״כ באותן ד׳ שנכנסו לפרדס23 בן עזאי הציץ ומת. וב״ז [ובן זומא] הציץ ונפגע. רק ר״ע [רבי עקיבא] נכנס בשלום24 ויצא בשלום.25
And this was also the difference among those four who entered the Pardes: Ben Azzai gazed and died; and Ben Zoma gazed and was harmed; only Rabbi Akiva entered in peace and left in peace.
The Talmud tells of four sages who “entered the Pardes,” the orchard of mystical ascent. Ben Azzai died, Ben Zoma was harmed, and only Rabbi Akiva entered and left in peace.


כי בן עזאי היה בבחי׳ רצוא דאה״ר [דאהבה רבה] הנ״ל בבחי׳ כלות הנפש ולא רצה להיות נשפל בבחי׳ שוב לכך לא רצה לישא אשה ואמר אפשר לעולם שיתקיים ע״י אחרים26
For Ben Azzai was in the mode of the ratzo of the great love mentioned above, in the mode of the soul’s expiring (klos hanefesh), and he did not wish to be brought low into the mode of shov. Therefore he did not wish to marry a wife, and he said, “It is possible for the world to be sustained through others.”
Ben Azzai’s service was pure ratzo, a longing so strong that his soul was ready to expire in G-d. He did not want to descend into shov, which is why he never married, saying the world could be populated by others.


לכן הציץ ומת שנסתלק לגמרי מן הכלי כנ״ל כי עזה כמות27 אהבה כו׳ אכן אין זה דרך התורה שהיא בבחי׳ תקון כי לשבת יצרה28 ובע״כ [ובעל כרחך] אתה חי29
Therefore he gazed and died, for he departed entirely from the vessel, as mentioned above, for “love is fierce as death,” etc. However, this is not the way of the Torah, which is in the mode of Tikkun, for “He formed it to be inhabited,” and “against your will you live.”
His soul therefore left the body entirely, for love can be as strong as death. But the Torah’s way is Tikkun: G-d formed the world to be inhabited, and the soul must go on living in the body.


לכן ר״ע [רבי עקיבא] שהיה מבחי׳ תקון נכנס בשלום ויצא בשלום שהיה המ״ן [המיין נוקבין] ומ״ד [ומיין דוכרין] שלו דהיינו בחי׳ הרצוא ושוב במדה ומזיגה נכונה30 שלפ״ע [שלפי ערך] הרצוא כן היה השוב אח״כ.
Therefore Rabbi Akiva, who was from the level of Tikkun, entered in peace and left in peace, for his mayin nukvin and mayin duchrin (feminine and masculine waters), that is, the ratzo and shov, were in the right measure and blend: according to the ratzo, so was the shov afterwards.
Rabbi Akiva, rooted in Tikkun, balanced his ascent and his descent, his “feminine waters” (the upward yearning) and “masculine waters” (the flow drawn down). The strength of his return matched the strength of his running, and so he left in peace.




7וזהו נכנס בשלום כו׳ הוא בחי׳ קו האמצעי המייחד ומחבר את הב׳ קוין ימין ושמאל שהם בחי׳ רו״ש [רצוא ושוב] לכך היה העלאת מ״ן [מיין נוקבין] שלו
And this is “entered in peace,” etc.: it is the level of the middle line, which unites and joins the two lines, right and left, which are the levels of ratzo and shov. Therefore his raising of mayin nukvin,
“In peace” signals the middle line, which unites the right and left lines of the Sefiros. Here right and left stand for ratzo and shov, so Rabbi Akiva’s peace means his ascent and return were joined.


שהוא ענין שנכנס לפרדס במדה ומזיגה נכונה בבחי׳ רו״ש [רצוא ושוב] ונכנס בשלום בבחי׳ מ״ן [מיין נוקבין] ויצא בשלום בבחי׳ המשכת מ״ד [מיין דוכרין] בחי׳ שוב.
which is the matter of his entering the Pardes, was in the right measure and blend, in the mode of ratzo and shov: he entered in peace, in the mode of mayin nukvin, and left in peace, in the mode of drawing down mayin duchrin, the mode of shov.
His entering the Pardes was his raising of “feminine waters,” the upward yearning, and his leaving was the drawing down of “masculine waters,” the return. Both were in right measure, so he entered and left in peace.


(ועמ״ש פ׳ ויצא גבי בשלום ב׳ בחי׳ שלום ע״ש בד״ה והיה) משא״כ בן עזאי ששרשו היה מבחי׳ תהו ששם הוא בחי׳ שני קוין כנ״ל בענין ויחץ כו׳
(And see what is written in Parshas Vayeitzei concerning “in peace,” two levels of peace; see there, in the discourse beginning “Vehayah.”) This is not so with Ben Azzai, whose root was from the level of Tohu, where there is the level of two lines, as mentioned above in connection with “And he divided,” etc.
The Alter Rebbe refers to his discourse in Parshas Vayeitzei on two kinds of peace. Ben Azzai, by contrast, was rooted in Tohu, where the two lines stand apart, as explained in an earlier maamar on Yaakov dividing his people into two camps.


לשני מחנות31 לכך לא הי׳ [היה] התחברות הרו״ש [הרצוא ושוב] במזיגה נכונה והציץ ומת כו׳ התגברות הרצוא כו׳
“into two camps.” Therefore there was no joining of ratzo and shov in the right blend, and he gazed and died, etc., [through] the overpowering of the ratzo, etc.
Because in Tohu the lines are divided, Ben Azzai’s ratzo and shov were not blended. His ratzo overpowered him, and he died.


ולכן היה ר״ע [רבי עקיבא] מקור כל התורה שבע״פ [שבעל פה]32 כי סתם משנה ר״מ [רבי מאיר]33 וסתם ספרא ר׳ [רבי] יהודה כו׳ וכולהו אליבא דר״ע [דרבי עקיבא].
And therefore Rabbi Akiva was the source of the whole Oral Torah, for an anonymous Mishnah is Rabbi Meir, and an anonymous Sifra is Rabbi Yehudah, etc., and all of them follow Rabbi Akiva.
The Talmud says an anonymous Mishnah follows Rabbi Meir, an anonymous Sifra follows Rabbi Yehudah, and all of them follow Rabbi Akiva, their teacher. Rabbi Akiva is thus the source of the whole Oral Torah.


והוא לפי שהתורה ג״כ היא מבחי׳ התקון ויש בה התכללות ב׳ ההפכים דרו״ש [דרצוא ושוב] כמ״ש מימינו אש דת למו34 כו׳ לכן היה גילוי התורה ע״י ר״ע [רבי עקיבא] שהיה בו בחי׳ זו כנ״ל:
This is because the Torah, too, is from the level of Tikkun, and in it is the inclusion of the two opposites of ratzo and shov, as it is written, “From His right hand, a fiery law for them,” etc. Therefore the revelation of the Torah was through Rabbi Akiva, who had this quality, as mentioned above.
The Torah itself belongs to Tikkun and unites opposites: it was given as “a fiery law” from G-d’s right hand, fire (Gevurah) and right (Chesed) together. It was fitting, then, that it be revealed through Rabbi Akiva, whose soul unites ratzo and shov.




Section 5 · ¶8–9
Water in the wine
8ועתה יובן ענין כוונת יעקב לייחד ולחבר המקיף דתהו עם האו״כ [האורות וכלים] דתקון היינו שיהיה תמיד רו״ש [רצוא ושוב] במזיגה אחת שלפ״ע [שלפי ערך] הרצוא כן השוב דהיינו שיהיה האה״ר [האהבה רבה] ברשפי אש ליפרד מן הפתילה כו׳.
Now Yaakov’s intention to unite and join the encompassing [light] of Tohu with the lights and vessels of Tikkun will be understood: that is, that there always be ratzo and shov in a single blend, so that according to the ratzo, so is the shov; that is, that there be great love like fiery flashes, to separate from the wick, etc.
Yaakov’s aim, uniting Tohu’s encompassing light with Tikkun’s lights and vessels, now becomes clear in terms of service: a constant ratzo and shov in one blend. The soul must have a fiery love that strains to leave the body.


ואעפ״כ [ואף על פי כן] יהיה אח״כ בחי׳ שוב לאחד. ובע״כ [ובעל כרחך] אתה חי35 להמשיך אא״ס [אור אין סוף] למטה דוקא בתומ״צ [בתורה ומצות]36 (כמ״ש בתניא פ׳ נג).37
And even so, there will afterwards be the mode of shov, to unify: “against your will you live,” in order to draw the Infinite Light (Or Ein Sof) down below specifically through Torah and mitzvos (as is written in Tanya, chapter 53).
Yet that love must be followed by an equally strong return, living in the body in order to draw the Infinite Light down through Torah and mitzvos. The Alter Rebbe refers to Tanya chapter 53, which describes how the Infinite Light rests on and is drawn down through Torah and mitzvos.


וה״ז [והרי זה] יחוד והתחברות המקיף דתהו עם כלים דתקון. וז״ש [וזהו שכתוב] ביעקב ויבא לו יין. ופי׳ בזוהר דארמי מיא לגו חמרא.38
And this is the union and joining of the encompassing [light] of Tohu with the vessels of Tikkun. And this is what is said of Yaakov, “And he brought him wine.” And the Zohar explains that he poured water into the wine.
Such balanced service is the union of Tohu’s encompassing light with Tikkun’s vessels. It is hinted in the verse where Yaakov brings wine to his father, which the Zohar says means he mixed water into the wine.


כי יין הוא בחי׳ רצוא גבורות ורשפי אש ממטה למעלה. ויעקב ארמי מיא בחי׳ שוב.
For wine is the level of ratzo, Gevuros and fiery flashes [rising] from below upward; and Yaakov poured water, the level of shov.
Wine, which heats and excites, stands for ratzo and the fiery Gevuros rising upward. Water, which descends, stands for shov, and Yaakov’s mixing them is the blend of the two.




9ולכן ויבא לו יין39 כו׳ הוא בתרי טעמי שהוא התכללות הרו״ש [הרצוא ושוב] מים ויין כו׳ ולכן איתא דיעקב הוא שלימו דאבהן40 כי לא כאברהם שיצא ממנו ישמעאל.4142
Therefore “and he brought him wine,” etc., is with two cantillation notes, which is the inclusion of ratzo and shov, water and wine, etc. And therefore it is stated that Yaakov is the perfection of the Patriarchs, for [he was] not like Avraham, from whom Yishmael came forth.
The words “and he brought him wine” carry two cantillation notes, which the Alter Rebbe reads as the two elements, water and wine, shov and ratzo, joined together. This is why Yaakov is called the perfection of the Patriarchs: unlike Avraham, no unworthy offspring such as Yishmael came from him.


מפני שהיה אברהם מדת החסד הפשוט בלא מזיגה לכך נתפשט יותר מדאי עד שאמר לו ישמעאל43 כו׳
Because Avraham was the attribute of simple Chesed (kindness), without blending, he therefore spread out excessively, to the point that he said, “If only Yishmael,” etc.
Avraham embodied Chesed in its pure form, unmixed with restraint. Unchecked kindness spread too far, to the point that he pleaded “If only Yishmael might live before You,” extending his love even to a son who was not fit to continue his path.


ויצחק היה בבחי׳ גבורה כו׳ אבל יעקב הוא שלימו דאבהן התכללות ההפכים רצוא ושוב כנ״ל:44
And Yitzchak was in the mode of Gevurah (restraint), etc. But Yaakov is the perfection of the Patriarchs, the inclusion of the opposites, ratzo and shov, as mentioned above.
Yitzchak embodied Gevurah, restraint, which on its own is also one-sided. Yaakov combines the opposites, ratzo and shov, and so completes and perfects the Patriarchs.



In one’s avodah
A person’s love of G-d should burn like fiery flashes, longing to leave the body and cleave to Him; yet it must always be followed by an equal shov: to live on in the body, “against your will you live,” and draw G-dliness down through Torah and mitzvos. A ratzo that refuses to return, like Ben Azzai’s, is not the way of the Torah; the Torah’s way is Rabbi Akiva’s, entering in peace and leaving in peace.
Questions for discussion
	Why did Yaakov have to cross the “river,” Binah, to reach the encompassing light of Tohu, and why did he himself stay behind?
	How does Yaakov’s quality as Tiferes, which joins opposites, explain his wish to unite the encompassing light of Tohu with the inner light of Tikkun?
	What distinguishes a love that the heart cannot contain from an arousal that settles in the heart, and why does the Torah require both?
	Why was Ben Azzai’s ratzo not the way of the Torah, and why did Rabbi Akiva’s entering and leaving in peace make him the source of the Oral Torah?
	What does Yaakov’s pouring water into the wine teach about the balance of ratzo and shov, and why does it make him the perfection of the Patriarchs?

For children · ages 9–13
For the children at the table
Running and returning

The big idea
Our love for G-d may run upward like fire, but it should always return to bring G-dliness into the world through Torah and mitzvos.


The maamar begins with Yaakov rising at night and crossing the river Yabbok. Chassidus teaches that Yaakov is the level of Tiferes, which means beauty. A picture is beautiful when several colors are blended, and in the same way Tiferes joins two opposites, kindness and strictness. So Yaakov wanted to join two more opposites in serving G-d. The first is ratzo, “running”: a love of G-d like flashes of fire, so strong that the soul longs to leave the body and cling to Him. The second is shov, “returning”: a calmer feeling that settles in the heart and brings G-dliness down into this world through Torah and mitzvos. The world of Tohu, which means chaos, was all running, so its lights burst out of their vessels. The world of Tikkun, which means repair, is returning: the soul stays in the body to do mitzvos. Four great Sages entered the Pardes, the Torah’s deepest secrets, and only Rabbi Akiva entered in peace and left in peace, because his running was matched by an equal returning. That is why the Oral Torah came through him. Yaakov is called the perfection of the Patriarchs because he always blended the two.

The mashal
The verse says of Yaakov, “And he brought him wine,” and the Zohar explains that he poured water into the wine. Wine is fiery and rises upward, like the running love of ratzo; water is the calm returning of shov. Yaakov mixed them so that neither would stand alone, and so every running should be matched by a returning.

Questions for the Shabbos table
	What is the difference between ratzo, running, and shov, returning, and why do we need both?
	Why did Yaakov pour water into the wine, and what does each one stand for?
	After a moment when you feel close to G-d, like a heartfelt prayer, how can you bring that feeling into a mitzvah this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויקם בלילה
The note says another transcript (hanachah) of this maamar is printed there, recorded by a different listener.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ צ. צד.
2ויקם בלילה הוא
Yaakov rises at night and takes his wives and children across the ford of the Yabbok. The maamar reads the crossing as a spiritual ascent.
Genesis 32:23בראשית ל״ב:כ״ג
וַיָּקׇם בַּלַּיְלָה הוּא וַיִּקַּח אֶת־שְׁתֵּי נָשָׁיו וְאֶת־שְׁתֵּי שִׁפְחֹתָיו וְאֶת־אַחַד עָשָׂר יְלָדָיו וַיַּעֲבֹר אֵת מַעֲבַר יַבֹּק:
And he rose up that night, and took his two wives, and his two handmaids, and his eleven children, and passed over the ford of the Jabbok.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כג.
3ויקחם ויעברם את הנחל
Yaakov takes his family and brings them across the stream. The Alter Rebbe quotes it as part of the opening verses he interprets.
Genesis 32:24בראשית ל״ב:כ״ד
וַיִּקָּחֵם וַיַּעֲבִרֵם אֶת־הַנָּחַל וַיַּעֲבֵר אֶת־אֲשֶׁר־לוֹ:
And he took them, and sent them over the stream, and sent over that which he had.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4יחוד ברכה וקדושה
The note sends the reader to the discourse in V’Zos HaBerachah for the phrase “union of blessing and holiness.” The passage there discusses the levels above intellect, supernal will and delight, the region that this maamar calls “beyond the river.”
Kehot’s noteראה לקו״ת ברכה צג, ד.
5בעבר הנהר ישבו אבותיכם
Kehot’s note points to Joshua 2:24 for these words.
Joshua 2:24יהושע ב׳:כ״ד
Kehot’s noteיהושע ב, כד.
6בעבר הנהר ישבו אבותיכם מעולם
Joshua recounts that the ancestors dwelt beyond the river. Here “beyond the river” becomes the Patriarchs’ root above Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ופי׳ הנהר הוא בחי׳ בינה
The discourse in Parshas Mishpatim returns to the identification of the river with Binah and quotes the same Zohar in Emor.
Kehot’s noteפ׳ אמור צח, ב. ראה לקמן עה, ד.
8ונהר יצא מעדן
A river issues from Eden to water the garden. In Kabbalah the river is Binah, through which the flow from above is channeled.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
9ושרש האבות הוא מעבר הנהר . . ונשפלו . . בז״א דאצילות
The note quotes Derech Mitzvosecha as saying that “beyond the river” means what is above Chochmah and Binah of Atzilus, the encompassing lights above the chain of descent.
Kehot’s noteוכ״כ בדרך מצותיך פב, ב ”אבל עבר הנהר היינו מה שלמעלה מחו״ב דאצילות והוא בחי׳ המקיפים שלמעלה מהשתלשלות” ע״ש. ראה סה״מ תרל״ט ח״א בהנחת כ״ק מהורש״ב ע׳ קעז.
10וע׳ בזהר פ׳ אמור
The same Zohar passage in Emor, that the Patriarchs were drawn out of the supernal river, is also brought in the discourse in Parshas Mishpatim.
Kehot’s noteצח, ב: ”בעבר הנהר ישבו ואפיק לון מגו נהרא עילאה כל הנהר ההוא דאשתמודע”. ע״כ. מובא גם לקמן עה, ד ובמ״מ. וראה הלשון באוה״ת נ״ך כרך א ע׳ ה ע״פ זה וז״ל: ”וא״כ מפרשו על ונהר יוצא מעדן בינה דאצי׳”. בענין עבר הנהר ברוב הדרושים מציין הצ״צ ללקו״ת פ׳ בחוקותי דרוש הראשון מה, א.
11וע׳ בזהר פ׳ אמור מ״ש ע״פ זה
The Zohar on “beyond the river your fathers dwelt” says they were drawn out of the supernal river. The Alter Rebbe refers the reader there for his reading of the verse.
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Paragraph 2
12ויעבר את אשר לו
Yaakov brings across everything he has. The Alter Rebbe reads it as raising all that he had rectified up to the level beyond the river.
Genesis 32:24בראשית ל״ב:כ״ד
וַיִּקָּחֵם וַיַּעֲבִרֵם אֶת־הַנָּחַל וַיַּעֲבֵר אֶת־אֲשֶׁר־לוֹ:
And he took them, and sent them over the stream, and sent over that which he had.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ויותר יעקב לבדו
Yaakov remains alone and a man wrestles with him until dawn. Here his staying behind is for the sake of refining Eisav.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כו.
14Kehot’s note points to Genesis 32:25 for these words.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
15דיעקב הוא בחי׳ תפארת
The note says that Yaakov’s being Tiferes, which it traces to the Zohar Chadash on Ki Sisa, is explained there.
Kehot’s noteזהר חדש תשא (מד, ב). נתבאר באוה״ת ויחי תתקצג, ב.
16בזהר פ׳ תרומה . . קע״ו ע״א
According to the note, Or HaTorah on Terumah explains the meaning of the “bar,” and Or HaTorah on Vayechi explains “from end to end,” the middle bar’s passing through the whole Tabernacle.
Kehot’s noteראה באוה״ת תרומה ע׳ א׳תתקלב שמפרש פי׳ ”בריח”. וראה שם ע׳ א׳תתקיז וע׳ א׳תתקיח ואילך. וענין ”מן הקצה אל הקצה” באוה״ת ויחי שפה, ב.
17The middle bar of the Tabernacle passed through the boards from end to end. The Zohar reads it as the middle line, Yaakov, uniting both sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ושם דף קע״ו ע״א
The continuation of the same Zohar discussion, to which the Alter Rebbe also refers.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
Paragraph 4
19At Achashverosh’s feast drinks were served “in vessels of diverse kinds.” Chassidus uses the phrase for the many different mitzvos that serve as vessels for G-dliness.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20ובע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כב.
21ובע״כ אתה חי
The Mishnah says that against your will you were created and against your will you live. The Alter Rebbe uses it to express the soul’s required return to life in the body.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22“Vessels of diverse kinds,” used here for the many mitzvos in which the Infinite Light is drawn down.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
23ד׳ שנכנסו לפרדס
The Talmud tells of the four who entered the Pardes and what befell each. The Alter Rebbe explains the outcomes by ratzo and shov.
Chagigah 14b:8חגיגה י״ד ב:ח׳
תָּנוּ רַבָּנַן: אַרְבָּעָה נִכְנְסוּ בַּפַּרְדֵּס, וְאֵלּוּ הֵן: בֶּן עַזַּאי, וּבֶן זוֹמָא, אַחֵר, וְרַבִּי עֲקִיבָא. אֲמַר לָהֶם רַבִּי עֲקִיבָא: כְּשֶׁאַתֶּם מַגִּיעִין אֵצֶל אַבְנֵי שַׁיִשׁ טָהוֹר, אַל תֹּאמְרוּ ״מַיִם מַיִם״, מִשּׁוּם שֶׁנֶּאֱמַר: ״דּוֹבֵר שְׁקָרִים לֹא יִכּוֹן לְנֶגֶד עֵינָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יד, ב. ראה לקו״ת שלח מ, ד. ואתחנן ח, ב. שה״ש לו, ב מציינים לכאן. אוה״ת ויקרא כרך ב ע׳ תקכז שמציין לכאן. וראה שם ע׳ תקמא. נזכר בד״ה וכל העם רואים בסה״מ תרמ״ז ע׳ צד.
24רק ר״ע נכנס בשלום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכגירסת העין יעקב שם. ירושלמי שם פ״ב ה״א.
25רק ר״ע נכנס בשלום ויצא בשלום
The Jerusalem Talmud’s version of the story, where Rabbi Akiva is said to have entered in peace and left in peace.
Jerusalem Talmud Chagigah 2:1תלמוד ירושלמי חגיגה ב׳:א׳
26אפשר לעולם שיתקיים ע״י אחרים
Ben Azzai explains why he did not marry: his soul longed for Torah, and the world could be sustained through others.
Yevamot 63b:18יבמות ס״ג ב:י״ח
אָמְרוּ לוֹ לְבֶן עַזַּאי: יֵשׁ נָאֶה דּוֹרֵשׁ וְנָאֶה מְקַיֵּים, נָאֶה מְקַיֵּים וְאֵין נָאֶה דּוֹרֵשׁ, וְאַתָּה נָאֶה דּוֹרֵשׁ, וְאֵין נָאֶה מְקַיֵּים. אָמַר לָהֶן בֶּן עַזַּאי: וּמָה אֶעֱשֶׂה שֶׁנַּפְשִׁי חָשְׁקָה בַּתּוֹרָה, אֶפְשָׁר לָעוֹלָם שֶׁיִּתְקַיֵּים עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
27עזה כמות האהבה
“Love is fierce as death.” Here it describes a love of G-d so strong that it separates the soul from the body.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
28כי לשבת יצרה
G-d did not create the world for emptiness (tohu) but formed it to be inhabited. The Alter Rebbe uses it to show that the Torah’s way is Tikkun, life in the world.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ובע״כ אתה חי
“Against your will you live”: the soul must return to live in the body.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30היינו בחי׳ הרצוא ושוב במדה ומזיגה נכונה
The note quotes Or HaTorah as saying that the root of Rabbi Akiva’s soul was of a very high rank, able to receive the revelation.
Kehot’s noteראה באוה״ת אחרי כרך ב ע׳ תקמא: ”ששרש נשמת ר״ע היתה במעלה ומדרגה גדולה לקבל הגילוי”. וראה במאמרי אדה״ז — ענינים ע׳ תו: ”ר״ע יצא בשלום מפני שירידתו היתה בקו האמצעי”.
Paragraph 7
31ויחץ כו׳ לשני מחנות
Yaakov, afraid of Eisav, divides his people into two camps. An earlier maamar reads the two camps as the two separate lines of Tohu.
Genesis 32:8בראשית ל״ב:ח׳
וַיִּירָא יַעֲקֹב מְאֹד וַיֵּצֶר לוֹ וַיַּחַץ אֶת־הָעָם אֲשֶׁר־אִתּוֹ וְאֶת־הַצֹּאן וְאֶת־הַבָּקָר וְהַגְּמַלִּים לִשְׁנֵי מַחֲנוֹת:
Then Jacob was greatly afraid and was distressed. And he divided the people that was with him, and the flocks, and the herds, and the camels, into two camps.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ולכן הי׳ ר״ע מקור כל התורה שבע״פ
The note points to a talk that discusses Rabbi Akiva as the source of the Oral Torah in connection with this passage.
Kehot’s noteראה לקו״ש חכ״ב ע׳ 140.
33סתם משנה ר״מ
Rabbi Yochanan’s statement that the anonymous Mishnah, Tosefta, Sifra and Sifrei follow Rabbi Akiva’s students, all according to Rabbi Akiva.
Sanhedrin 86a:3–4סנהדרין פ״ו א:ג׳-ד׳
לָא סָלְקָא דַּעְתָּךְ, דְּאָמַר רַבִּי יוֹחָנָן: סְתָם מַתְנִיתִין – רַבִּי מֵאִיר, סְתַם תּוֹסֶפְתָּא – רַבִּי נְחֶמְיָה, סְתַם סִפְרָא – רַבִּי יְהוּדָה, סְתַם סִפְרֵי – רַבִּי שִׁמְעוֹן, וְכוּלְּהוּ אַלִּיבָּא דְּרַבִּי עֲקִיבָא. הַגּוֹנֵב בְּנוֹ – מַאי טַעְמָא דְּרַבָּנַן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין פו, א.
34מימינו אש דת למו
The Torah is described as a fiery law from G-d’s right hand. The Alter Rebbe reads it as the union of fire and right, opposites joined in the Torah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
Paragraph 8
35ובע״כ אתה חי
“Against your will you live”: the soul must return to live in the body and act there.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
36להמשיך אא״ס למטה דוקא בתומ״צ
The note points to this discourse for the theme of drawing the Infinite Light down specifically through Torah and mitzvos.
Kehot’s noteראה ד״ה כתוב באוה״ח בסה״מ אתהלך לאזניא (ס״ע לג), ובארוכה ד״ה וכל הלבבות באוה״ת אחרי (כךר ב ע׳ תקלח). ד״ה אחרי מות תרמ״ט. לקו״ש ח״ג ע׳ 988 ואילך. לקו״ש חכ״ב ע׳ 140.
37כמ״ש בתניא פ׳ נג
Tanya’s final chapter explains that the Shechinah rests on and is drawn down through Torah and mitzvos. The Alter Rebbe cites it for shov as drawing the Infinite Light below.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
וּבְבַיִת שֵׁנִי שֶׁלֹּא הָיָה בוֹ הָאָרוֹן וְהַלּוּחוֹת, אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁלֹּא הָיְתָה שְׁכִינָה שׁוֹרָה בּוֹ, פֵּירוּשׁ, מַדְרֵגַת שְׁכִינָה שֶׁהָיְתָה שׁוֹרָה בְּבַיִת רִאשׁוֹן שֶׁלֹּא כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת הָעוֹלָמוֹת. אֶלָּא, בְּבַיִת שֵׁנִי, הָיְתָה שׁוֹרָה כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה, וְדִבְרִיאָה בְּמַלְכוּת דִּיצִירָה, וְדִיצִירָה בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה, וְקָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה הָיָה מִתְלַבֵּשׁ בְּקָדְשֵׁי קָדָשִׁים שֶׁבְּבֵית הַמִּקְדָּשׁ שֶׁלְּמַטָּה, וְשָׁרְתָה בּוֹ …
Kehot Publication Society (CC-BY-NC)
38ופי׳ בזוהר דארמי מיא לגו חמרא
The Zohar explains that Yaakov poured water into the wine. The Alter Rebbe reads it as tempering ratzo with shov.
Zohar, Balak 6:78–86ספר הזהר, בלק ו׳:ע״ח-פ״ו
Paragraph 9
39ויבא לו יין
Yaakov brings wine to Yitzchak. The Alter Rebbe reads its double cantillation as the union of water and wine.
Genesis 27:25בראשית כ״ז:כ״ה
וַיֹּאמֶר הַגִּשָׁה לִּי וְאֹכְלָה מִצֵּיד בְּנִי לְמַעַן תְּבָרֶכְךָ נַפְשִׁי וַיַּגֶּשׁ־לוֹ וַיֹּאכַל וַיָּבֵא לוֹ יַיִן וַיֵּשְׁתְּ:
And he said: ‘Bring it near to me, and I will eat of my son’s venison, that my soul may bless thee.’ And he brought it near to him, and he did eat; and he brought him wine, and he drank.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כה.
40דיעקב הוא שלימו דאבהן
The Zohar calls Yaakov the completion of the Patriarchs. The Alter Rebbe explains it as his combining of opposites.
Zohar I, 171bזח״א קעא, ב
Kehot’s noteזח״א קעא, ב. וראה לעיל יז, ג.
41לא כאברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
42לא כאברהם שיצא ממנו ישמעאל
The Sifrei contrasts Yaakov, all of whose children were worthy, with Avraham, from whom Yishmael came, and Yitzchak, from whom Eisav came.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
43עד שאמר לו ישמעאל
Avraham asks G-d, “If only Yishmael might live before You.” Here it shows Chesed spreading beyond its proper bounds.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ופי׳ בזהר
Kehot’s note points to Zohar III, 189a for these words.
Zohar III, 189aזח״ג קפט, א
Kehot’s noteזח״ג קפט, א.
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ויקח מן הבא בידו מנחה לעשו אחיו כו׳
“And he took from what came to his hand”
Yaakov’s gift to Eisav was a minchah, a raising of mayin nukvin beyond the soul’s measure, offered to Eisav’s lofty root in the encompassing light of Tohu. By refining the good in Eisav he drew that encompassing light into himself, so that Yaakov, the inner light of Tikkun, came to include the encompassing light as well.
The maamar in brief
Why is Yaakov’s gift to Eisav called a minchah, the name of every offering? The worlds receive only a radiance of G-d that descends link by link, either as inner light, measured to its vessel, or as encompassing light, beyond any vessel. So in prayer: one love is as much as the soul can bear; another, born of G-d’s being beyond all change and of the soul’s distance from Him, exceeds it. What is higher cannot be enclothed below: the lion, at the Chariot’s right, is an impure beast, and Eisav, rooted in the encompassing light of Tohu, was born first, like the placenta before the child. Yaakov, yud akev, receives the contracted light that enters within, through the mitzvos. Offerings raise mayin nukvin; what rises from the physical world is a novelty that moves the Above, like a talking bird before a king. To draw down the encompassing light, Yaakov raised mayin nukvin beyond measure, with an offering of Tohu that the Torah does not record, even camels. Bowing, he gathered the good in Eisav; Eisav ran to embrace him, the kiss revealed Chochmah, and they wept for joy, as is said of the Time to Come.

Outline
	1Why every offering is a minchahHevel’s firstlings were called minchah, as are all offerings. By way of introduction: G-d does not change and is beyond the worlds, which receive life only from His radiance, descending link by link, an illumination of an illumination.¶1–2
	2Two ways the light descendsLight descends either as inner light, limited by its vessel, or as encompassing light beyond it. So in prayer: love from contemplating that He is the life of all worlds is as much as the soul can bear; love from His being beyond change, and from the soul’s fall into the world of separation, exceeds it, “with all your might.”¶3–4
	3The lion, the ox and the firstbornWhat is higher cannot be enclothed below, so the lion, at the Chariot’s right, is an impure beast, touched only by encompassing light, levonah. So Eisav, from Tohu “before a king reigned,” came first, like the placenta before the child; Yaakov, yud akev, receives the contracted light that enters within, through the mitzvos, while above the idolaters G-d remains only encompassing.¶5–9
	4Offerings as mayin nukvinOfferings raise mayin nukvin, drawing G-dliness down into the soul. What rises from souls in bodies, whose very speech depends on food, is a novelty that moves the King, like a talking bird; hence the name minchah. The sparks fell among the peoples, and in the Time to Come Eisav’s root in Tohu will be refined in holiness and included in Yaakov.¶10–12
	5An offering to TohuTo draw down the encompassing light, mayin nukvin must exceed the soul’s measure. So Yaakov offered a minchah to Eisav his brother above, in Tohu, with offerings and measures the Torah does not record, even camels, for there “darkness is like light.”¶13–16
	6Bowing and the embraceBowing seven times, Yaakov gathered the good in Eisav, his brother from one source; the power within Eisav ran up toward him like candles to a torch, and his embrace brought the supernal encompassing light into Yaakov.¶17–18
	7The kiss and the weepingThe kiss revealed Chochmah, withdrawn in the shattering. Joy too great for its vessel turns to tears: the brothers, apart since the shattering, wept as the highest drew near to what had fallen lowest, as is said of the Time to Come, “With weeping they will come.”¶19–21


Key concepts
	Minchahמנחה
	A gift, the name given to all offerings; the maamar reads its first letters as the initials of mayin nukvin and relates the word to nicho’ach, descent.

	Mayin nukvinמיין נוקבין
	The “feminine waters,” the arousal from below that draws down G-dliness; rising from souls in bodies and from physical things, it is a novelty precious Above.

	Hishtalshelusהשתלשלות
	The chain of descent, an illumination of an illumination, through which the worlds can receive life from a G-d who does not change.

	Inner and encompassing lightפנימי ומקיף
	Light that descends into a vessel according to the vessel’s measure, and light that no vessel can limit; in prayer, a love the soul can bear and a love beyond it.

	Yud akevי׳ עקב
	Yaakov’s name read as a Yud and a heel: the small, contracted light that can enter within a vessel, the inner light of Tikkun.

	Levonahלבונה
	Frankincense; here the encompassing light that hovers over what fell, through which the sparks among the peoples are refined and raised.

	The World of Tohuעולם התהו
	The world “before a king reigned,” of encompassing light, whose vessels shattered; Eisav’s root, which in the Time to Come will be refined in holiness.


Section 1 · ¶1–2
Why every offering is a minchah
1ויקח מן הבא בידו12 מנחה לעשו אחיו כו׳. הנה כל הקרבנות נק׳ בשם מנחה כמ״ש והבל הביא גם הוא מבכורות צאנו3 ומחלבהן וישע ה׳ אל הבל ואל מנחתו כו׳
“And he took from what came to his hand a gift (minchah) for Eisav his brother,” etc. Now, all the offerings are called by the name minchah, as it is written, “And Hevel, he too brought of the firstlings of his flock and of their fats; and G-d turned to Hevel and to his offering (minchaso),” etc.
A new section begins with Yaakov’s gift, a minchah, to Eisav. The Alter Rebbe notes that every offering can be called minchah, as Hevel’s animal offering is called “his minchah” in Bereishis.


(הגם שהיה קרבן מנחה4 בפ״ע [בפני עצמו]5 כמו מנחת סלת ומחבת כו׳. אך כל התורה היא כלל ופרט וכן תפלה שכנגד קרבנות6 כל התפלות בכלל נק׳ מנחה ותפלת מנחה בפ״ע [בפני עצמו] היא פרט ועיין בתשו׳ [בתשובות] אמונת שמואל7 סי׳ כ׳)
(Although there was a meal-offering (minchah) as an offering in its own right, such as the minchah of fine flour and the [minchah of the] pan, etc. But the whole Torah is general and particular; and likewise prayer, which corresponds to the offerings: all the prayers in general are called minchah, and the Minchah prayer in its own right is a particular. And see the responsa Emunas Shmuel, section 20.)
There was also a specific meal-offering called minchah, but that is the particular use of a word whose general meaning covers all offerings. Likewise every prayer, which replaces an offering, is a minchah in general, while the afternoon Minchah prayer is the particular case; the Alter Rebbe refers to the responsa Emunas Shmuel, which discusses why the afternoon prayer is called Minchah.


הרי שהיו בכורות צאנו נק׳ בשם מנחה. ויובן זה ע״פ הקדמה כי נודע כי אני הוי״ה לא שניתי8 כתיב ולמת״ב [וולית מחשבה תפיסא ביה]9 ואינו בגדר עלמין כלל ואעפ״כ [ואף על פי כן] כי ממך הכל10 כתיב.
Thus the firstlings of his flock were called by the name minchah. This will be understood through an introduction. For it is known that it is written, “I, Havayah, have not changed,” and “no thought can grasp Him [at all],” and He is not within the category of worlds at all; and even so, it is written, “For all is from You.”
To explain why offerings are called minchah, the Alter Rebbe begins with a foundation: G-d Himself is unchanged by creation and beyond all thought and all worlds. Yet everything comes from Him.


אך הוא ע״י זיו והארה הודו על ארץ ושמים11 כו׳ וגם הארה זו עצמה מעצמותו ית׳ לא היו העולמות יכולים לקבל חיות ושפע להיותן בבחי׳ גילוי עולמות כ״א ע״י השתלשלות דהיינו כשלשלת הארה והארה דהארה.
But it is through a radiance and illumination, “His splendor is over earth and heaven,” etc. And even this illumination itself, from His blessed essence: the worlds could not receive life-force and flow [from it], so as to exist as revealed worlds, except through hishtalshelus, that is, like a chain: an illumination, and an illumination of an illumination.
The worlds come not from His essence but from a mere radiance of it, His “splendor.” Even that radiance is too great for worlds to receive, so it must descend step by step, like the links of a chain, each an illumination of the one before.




2וכל מה שיורד ומשתלשל מטה מטה הוא הארה דהארה מהעליון ממנו כו׳. וכל מיני מדרגות ברבוי התחלקות העולמות ועליות וירידות הכל הוא בבחי׳ זיו והארה אם רב ואם מעט.
And everything that descends and devolves lower and lower is an illumination of an illumination from what is above it, etc. And all the kinds of levels, in the many divisions of the worlds, and the ascents and descents, are all in the mode of radiance and illumination, whether much or little.
Every lower level receives only a reflection of a reflection from the one above it. All the many worlds, and all their rises and falls, are only degrees of this radiance, greater or smaller.


ויש בזה כמה מיני מדרגות זו למעלה מזו כמו עוה״ב [עולם הבא] ותחה״מ [ותחיית המתים] ואלף הז׳ יום שכולו שבת ומנוחה לחיי העולם12 שהוא עילוי אחר עילוי והכל הוא בזיו וההארה כו׳.13
And in this there are several kinds of levels, one above the other, such as the World to Come, and the Resurrection of the Dead, and the seventh millennium, “the day that is entirely Shabbos and rest for life everlasting,” which is ascent after ascent; and all of it is in the radiance and the illumination, etc.
Even the highest future states, the World to Come, the Resurrection and the seventh millennium, the everlasting “day that is entirely Shabbos,” are only higher degrees of the same radiance. None of them is G-d’s essence itself.




Section 2 · ¶3–4
Two ways the light descends
3והנה יש ב׳ מיני השתלשלות. השתלשלות14 האורות בכלים בבחי׳ פנימי׳ [פנימיות / פנימית] שהוא לפ״ע [לפי ערך] הכלי שהכלי יכול להגבילו.
Now, there are two kinds of hishtalshelus. [There is] the descent of the lights into vessels in the mode of the inner [light] (pnimi), which is according to the vessel, so that the vessel is able to delimit it.
The descent of light happens in two ways. The first is as an inner light, entering a vessel and shaped to the vessel’s capacity.


ויש בבחי׳ מקיף דהיינו שאינו מוגבל בכלי. ויובן זה בעבודת15 ה׳ שבלב זו תפלה16 ברשפי אש שכאשר האהבה באה מהתבוננות
And there is [descent] in the mode of the encompassing [light] (makif), that is, [light] that is not limited in a vessel. This will be understood in the service of G-d that is in the heart, which is prayer with fiery flashes: when the love comes from contemplation
The second is as an encompassing light, which the vessel cannot contain or limit. The Alter Rebbe illustrates both through prayer, the “service of the heart,” and the love it awakens.


כי הוא חייך וחיי החיים של כל העולמות17 נמשך מזה תשוקת הנפש כאשר תוכל שאת לפי מזגה ותכונתה.18
that He is your life and the life of the life of all the worlds, from this is drawn forth the soul’s longing, as much as it can bear, according to its temperament and nature.
Love born of contemplating G-d as the life of the worlds corresponds to inner light. It is a longing the soul can hold, measured to each person’s temperament.


משא״כ כשהאהבה באה מחמת שישים אל לבו ויעמיק בעומקא דלבא כי אני19 ה׳ לא שניתי כתיב ולמ״ת [ולית מחשבה תפיסא ביה] כו׳. אשר ע״כ תכלה אליו נפש כל חי להבטל במציאות ולהתכלל באחד ממש.20
This is not so when the love comes because he takes to heart and reflects in the depth of the heart that it is written, “I, Havayah, have not changed,” and “no thought can grasp Him,” etc. Because of this, the soul of every living being will yearn out toward Him, to be nullified in its existence and to be absorbed in the One, literally.
Love born of contemplating G-d as He is in Himself, unchanged and beyond all thought, corresponds to encompassing light. It makes the soul long to dissolve entirely into the One.




4ולכן כאשר ישים אל לבו ג״כ ריחוקו מא״ס ב״ה אשר ירדה הנפש ותרד פלאים21 בעלמא דפרודא כו׳
Therefore, when he also takes to heart his distance from the Infinite One (Ein Sof), blessed be He, how the soul has descended, and fallen astonishingly, into the world of separation (alma de-peruda), etc.,
A person can also reflect on how far his soul has fallen, from its source in the Infinite One to “the world of separation,” where G-d is hidden.


תהי התגברות האהבה ביותר מאשר תוכל שאת עד שאין כח בנפש לכלוא את האה״ר [האהבה רבה] וזהו בחי׳ בכל מאדך22 בחילא יתיר כו׳:
the love will intensify even more than [the soul] can bear, until the soul has no strength to contain the great love. And this is the level of “with all your might (me’odecha),” with surpassing strength, etc.
That awareness makes the love burst beyond what the soul can hold. This is the love “with all your might (me’odecha),” a love beyond one’s measure.




Section 3 · ¶5–9
The lion, the ox and the firstborn
5והנה כתיב23 פני אריה אל הימין24 ופני שור מהשמאל שבחי׳ פני השור הוא למטה ממדרגת האריה במרכבה שבחי׳ פני אריה הוא אל הימין כו׳ ואעפ״כ [ואף על פי כן] למטה בעוה״ז הרי השור הוא בהמה טהורה והארי הוא חיה טמאה.25
Now, it is written, “The face of a lion to the right, and the face of an ox from the left.” The face of the ox is lower than the rank of the lion in the Chariot, for the face of the lion is to the right, etc. And yet, below in this world, the ox is a pure domestic animal, while the lion is an impure wild beast.
In Yechezkel’s vision of the Chariot, the lion’s face is on the right and the ox’s on the left, so above the lion ranks higher. Yet in this world the ox is kosher and may be offered, while the lion is an impure beast; the Alter Rebbe asks why.




6והענין כי אדרבה26 מה שהוא למעלה במדרגה יותר גבוה אין לו התלבשות בכלי למטה להיות גילוי בחינתו כמו שהוא למעלה בקדושה
The explanation is that, on the contrary, what is above, at a higher rank, has no enclothement in a vessel below, so that its quality would be revealed as it is above, in holiness.
The answer reverses the expectation: precisely because a level is higher, it cannot be enclothed below in a way that reveals it as it is in holiness.


וכמו אריה שהוא בחי׳ גבורה גבור כארי27 שהוא התגברות האור במאד מאד עד שא״א להיות שורה ומתגלה קדושתו למטה בכלי שנכלל בקדושה
For example, the lion, which is the level of Gevurah, “mighty as a lion”: it is an intensification of the light, exceedingly great, to the point that its holiness cannot rest and be revealed below in a vessel that is included in holiness,
The lion is Gevurah, might, an intensity of light too great to rest openly in a vessel of holiness below.


וכמו בהמה טהורה אלא ע״י דרך נפילת האור ברפ״ח נצוצין שבשבה״כ [שבשבירת הכלים] בג׳ קליפות הטמאות ואז הוא בחי׳ חיה טמאה שמקבל חיות מנפילות הנצוצים מארי דקדושה.
as with a pure animal, except by way of the falling of the light into the 288 sparks of the shattering of the vessels, into the three impure kelipos. And then it is the level of an impure beast, which receives life-force from the fallen sparks of the holy Lion.
Unlike a pure animal, which receives holiness directly, the lion’s light reaches this world only by falling, through the shattering of the vessels, into the 288 sparks trapped in the three impure kelipos. So the lion below is an impure beast, living from sparks fallen from the holy Lion above.


אבל לא בהתגלות בחי׳ ארי׳ [אריה] בדרך השתלשלות והתלבשות כבבהמה טהורה רק בחי׳ מקיף מלמעלה והוא בחי׳ לבונה כו׳ כמ״ש במ״א.28
But [this is] not through a revelation of the level of the lion by way of hishtalshelus and enclothement, as with a pure animal, but only as an encompassing [light] (makif) from above. And this is the level of frankincense (levonah), etc., as is explained elsewhere.
The lion’s holiness does not enter it as inner light, as with a pure animal, but hovers over it as an encompassing light. The Alter Rebbe calls this the level of levonah, frankincense, which he explained in an earlier maamar.




7וזהו שעשו היה בכור שהוא מבחי׳ לפני מלך מלך29 כו׳ בהר שעיר30 בארץ אדום כו׳
And this is why Eisav was the firstborn, for he is from the level of “before a king reigned,” etc., “in Mount Seir,” “in the land of Edom,” etc.
This explains why Eisav was the firstborn: he stems from the kings who reigned in Edom “before a king reigned” in Israel, which Kabbalah reads as the World of Tohu that preceded Tikkun.


ועשו היה מקור הז׳ מלכים שמלכו כו׳ וימת וימלוך31 וימת וימלוך כו׳ שהוא בחי׳ שליא המקפת על הולד שקדמה לולד.
And Eisav was the source of the seven kings who reigned, etc., “and he died, and [another] reigned; and he died, and [another] reigned,” etc., which is the level of the placenta that surrounds the fetus, which precedes the fetus.
The Edomite kings each “reigned and died,” as the lights of Tohu came and shattered. Eisav, their source, is like the placenta that surrounds the fetus and comes before it.




8והעיקר הוא הולד שנולד ובצאתו זורקין השליא כו׳ שאינו מקבל רק בחי׳ מקיף. לפיכך עליהם נאמר רם על כל גוים32 הוי״ה ויעקב יו״ד עקב33 הוי״ה אלקינו34 ואהבת את35 ה׳ אלקיך כו׳
But the main thing is the child that is born, and when it comes out the placenta is thrown away, etc., for it receives only the encompassing [light]. Therefore of them it is said, “Havayah is high above all nations.” And Yaakov is yud akev (a Yud [and] a heel): “Havayah our G-d,” and “You shall love Havayah your G-d,” etc.
The child, not the placenta, is what matters; the placenta is discarded at birth and relates only to the encompassing light. So of the nations it is said that G-d is “high above” them, while Yaakov’s name is read as yud (the smallest letter, the start of the Name Havayah) and akev (heel), meaning that Havayah is “our G-d,” drawn within.


הגם שיו״ד היא הארה מצומצמת36 הלא מצער היא37 ויכולה ליכנס בפנימי׳ [בפנימיות / בפנימית] ואין הכלי יכולה לקבל אלא ע״י צמצום כמו יו״ד כו׳
Although the Yud is a contracted illumination (“is it not a small one?”), it can enter within [as an inner light], for the vessel can receive only through tzimtzum, like the Yud, etc.,
The Yud is a contracted, small point of light, and that is exactly why it can enter within. A vessel can receive only light that has been contracted.


כדי שמזה יהיה לו רשפי אש והתלהבות בתפלה וכיוצא בה שמפני שהיא הארה מועטת יש כח בלב להיות מכילה.
so that from this he will have fiery flashes and ardor in prayer and the like; for because it is a small illumination, the heart has the strength to contain it.
Because that light is small enough for the heart to hold, it becomes an inner fire, ardor in prayer and in similar service.




9והמשכת אלקות מלמעלה ג״כ ע״י התלבשות כלים אשר קדשנו במצותיו רמ״ח אברין דמלכא. ובימי האבות שלא ניתנה תורה היו להם עובדות אחרים כמו בארות ומקלות כו׳.
And the drawing down of G-dliness from above is also through enclothement in vessels, “Who has sanctified us with His commandments,” the 248 limbs of the King. And in the days of the Patriarchs, when the Torah had not been given, they had other forms of service, such as wells and rods, etc.
G-dliness is drawn down into the soul through the mitzvos, called the 248 “limbs of the King,” in which G-d’s will is enclothed. Before the Torah was given, the Patriarchs had other acts of service, like Yitzchak’s wells and Yaakov’s rods, that served the same purpose.


משא״כ עכו״ם [עובדי כוכבים ומזלות] לפי שהוא רם ונשא עליהם דהיינו בחי׳ המקיף בלבד אינו נכנס תוך פנימיותם להיות בטל אליו רק הוא יש ונפרד בפ״ע [בפני עצמו] שאין לו שייכות כלל הגם דקרו ליה אלקא דאלקיא:38
This is not so with the idolaters: since He is high and exalted above them, that is, only in the mode of the encompassing [light], He does not enter within their inner being so that they would be nullified before Him; rather, [each] is a separate entity (yesh) unto itself, which has no connection at all [with Him], even though they call Him “the G-d of gods.”
Idolaters, by contrast, relate to G-d only as the encompassing light that is “high above” them: He does not enter within them so that they become nullified to Him, and they remain separate entities. Even their calling Him “G-d of gods” acknowledges Him only as a distant, supreme power, not as one who dwells within.




Section 4 · ¶10–12
Offerings as mayin nukvin
10והנה הקרבנות הם העלאת מ״ן [מיין נוקבין] להיות ריח ניחוח39 דהיינו כמו ריח שהוא משיב את הנפש כך הקרבנות הם מעלים מ״ן [מיין נוקבין] בבחי׳ ריח שיהיה ניחוח להוי״ה גילוי המשכת והשראת שכינתו שיהא שורה ומתגלה בחי׳ אלקות בנפשו
Now, the offerings are the raising of mayin nukvin (feminine waters), to be “a pleasing fragrance (rei’ach nicho’ach)”: that is, just as fragrance restores the soul, so the offerings raise mayin nukvin in the mode of fragrance, so that there will be nicho’ach to Havayah, the revelation, drawing down and resting of His Shechinah, so that the level of G-dliness will rest and be revealed in his soul.
The offerings raise “feminine waters,” an arousal from below that calls forth a response from above. Their “pleasing fragrance” works like a scent that revives a fainting person: it brings about the revelation and resting of the Shechinah, so that G-dliness is felt within the soul.


וזהו ניחוח לשון ירידה דהיינו שיהא ירידה והשתלשלות אלקות מעילה לעילה עד שיכנס ויתגלה בנפש האדם בתוכו ובפנימיותו ממש והטעם כי
And this is nicho’ach, a term of descent: that there be a descent and devolution of G-dliness from level to level, until it enters and is revealed in the person’s soul, within him and in his very inner being. And the reason is that
Nicho’ach is read as related to descent, since its aim is that G-dliness descend level by level until it is revealed in a person’s innermost being. The Alter Rebbe now explains why the offerings achieve this.


הנה ענין העלאת מ״ן [מיין נוקבין] היינו כמו שמביאין למלך דבר חדש בכדי שיפנה אל בקשה הקטנה והנמוכה לגבי מעלת ומדרגת המלך.
the matter of raising mayin nukvin is like bringing the king something new, so that he will turn to a request that is small and lowly in comparison with the king’s greatness and rank.
Raising feminine waters is compared to bringing a king something new, so that he will attend to a request that is tiny compared with his greatness.


שע״י דבר חדש הוא ממשיך לב המלך כמו ע״י צפור המדברת40 הגם שבנ״א [שבני אדם] מדברים בבינה יתירה
For through something new one draws the king’s heart, as through a talking bird: although people speak with much greater understanding,
A king who has everything is moved by novelty, such as a talking bird. People speak far more intelligently, but that is nothing new.


אך מצד החידוש שהצפור תדבר עי״ז ימשיך ויעורר לב מלכים אין חקר41 שיפנה לבקשת ההדיוט.
yet because of the novelty that a bird should speak, through this one will draw and arouse “the heart of kings, which is unsearchable,” to turn to the commoner’s request.
The wonder of a bird that talks stirs the king’s “unsearchable heart,” and so he turns to the commoner’s plea. Likewise, what is novel from below moves the Above.




11ולכן העלאת מ״ן [מיין נוקבין] תלוי באתעדל״ת [באתערותא דלתתא] דייקא נפשות ישראל המלובשים בגוף כו׳. הגם שהמלאכים עומדים ברום עולם ותמיד מששת ימ״ב [ימי בראשית] בלי הפסק אומרים ביראה קדוש גם בדעת יותר ידברו שהשגתם גדולה ועצומה ומתענגים על ה׳ לאין קץ.
Therefore the raising of mayin nukvin depends specifically on an arousal from below, [that of] the souls of Israel who are enclothed in a body, etc. Although the angels stand at the heights of the world, and constantly, since the six days of Creation, without pause, they say “Holy” with awe, and also speak with greater knowledge, for their comprehension is great and immense, and they delight in G-d without end.
Raising feminine waters depends on souls in bodies, not on angels. The angels praise G-d constantly, with awe and deep understanding and endless delight, yet that is not new.


משא״כ למטה שיש מחשבות זרות רבות הטורדות ומפילות לב האדם וגם האהבה שמעורר חולפת ועוברת ויש לה הפסק וכו׳.
This is not so below, where there are many alien thoughts that distract and cast down a person’s heart; and even the love that he arouses passes and fades and has interruptions, etc.
Below, a person’s heart is pulled down by distracting thoughts, and even the love he awakens comes and goes.


אך בשביל החדוש שבזה שהרי כח זה באדם למטה להיות מדבר הוא מאכילה ושתיה.
Yet [it is precious] because of the novelty in this; for this power that a person below has to speak comes from eating and drinking.
What makes his service precious is its novelty: even his power to speak words of prayer depends on physical food and drink.




12ומי שאינו אוכל ג׳ ימים4243 נעשה חלוש ואין לו כח הדבור בשלימות וכן כמה מניעות שתלוי בגשמיות כמו מניעת הקור כו׳
And one who does not eat for three days becomes weak and does not have the full power of speech; and likewise several hindrances that depend on physicality, such as the hindrance of cold, etc.
The dependence of speech on the body is plain: after three days without food a person cannot speak properly, and cold and other physical conditions can hinder it too.


הרי כח הדבור שלמטה שחיותו מדברים גשמיים דבר זה יקר מאד בעיני ה׳. וכמשל צפור הנ״ל. וכן כל הקרבנות כבשים ועזים הוא מהתלבשות בי״ע כו׳.
Thus the power of speech below, whose life-force comes from physical things, is something very precious in G-d’s eyes, like the parable of the bird mentioned above. And likewise all the offerings, sheep and goats, come from the enclothement in [the worlds of] Beriah, Yetzirah and Asiyah, etc.
That speech rooted in physical life can praise G-d makes it precious to Him, like the talking bird. The animal offerings likewise come from the lower worlds of Beriah, Yetzirah and Asiyah.


ולכן כשעולה למעלה הוא דבר חדש מה שלא נראה כן בעולמות עליונים ולכן הם המעלים מ״נ [מיין נוקבין] ולכן נק׳ בשם מנחה. מנחה ר״ת [ראשי תיבות] מ״ן [מיין נוקבין] מיין נוקבין.
Therefore, when it rises above, it is something new, which is not seen in this way in the higher worlds; and therefore they are what raise mayin nukvin, and therefore they are called by the name minchah. [The letters of] minchah (מנחה) [begin with] the initials M”N, mayin nukvin.
When something from these lower worlds rises up, it is a novelty unknown above, and so the offerings raise feminine waters and are called minchah. The first two letters of minchah, mem and nun, are the initials of mayin nukvin.


ח׳ חכמה ומזל הח׳ נוצר חסד4445 ומשפיע בה׳ בה׳ בראם46 היא בחי׳ כנ״י [כנסת ישראל] (גם לשון מנחה מל׳ ניחוח) והנה לע״ל [לעתיד לבוא] כתיב אז אהפך אל עמים47 שפה ברורה כו׳.
The ches is Chochmah and the eighth mazal, notzer chesed, which flows into the heh: “behibar’am,” “with a heh He created them,” which is the level of Knesses Yisrael (the Congregation of Israel). (Minchah is also a term related to nicho’ach.) Now, of the Time to Come it is written, “For then I will turn to the peoples a pure language,” etc.
The remaining letters are ches, Chochmah and its source in the eighth attribute of mercy, notzer chesed, and heh, the Malchus of the Talmud’s reading “with a heh He created them,” which is Knesses Yisrael. The Alter Rebbe then turns to verses about the peoples in the future, beginning with Tzefaniah’s prophecy of “a pure language.”


וכן דהע״ה [דוד המלך עליו השלום] אמר הודיעו בעמים עלילותיו48 וכתיב הבו לה׳ משפחות עמים כו׳ ויאמרו49 בגוים50 כו׳.
And likewise King David, peace be upon him, said, “Make known His deeds among the peoples,” and it is written, “Render to G-d, O families of the peoples,” etc., “Say among the nations,” etc.
David also called for G-d’s deeds to be made known among the peoples and for the families of the peoples to give Him glory.


ולהבין מה לנו להזכיר את עובדי כוכבים. אך הענין כי הנה כל הבירורין הוא מבחי׳ עמים ששם נפלו רפ״ח הנצוצין והוא
And [we need] to understand why we should mention the idolaters. But the matter is that all the refinements (beirurim) are from the level of the peoples, where the 288 sparks fell; and this is
The Alter Rebbe asks why Scripture speaks of the nations at all. Its answer: the work of refinement is among the peoples, where the 288 sparks fell in the shattering of the vessels.


ע״י בחי׳ לבונה שהוא המקיף שעליהם שהוא יתברר ויעלה למעלה בקדושה ויהיה עשו במדרגתו הגבוה לפני מלך מלך כו׳ מעולם התהו בקדושה
through the level of levonah (frankincense), which is the encompassing [light] over them, so that it will be refined and rise above in holiness, and Eisav will be at his high rank, “before a king reigned,” etc., from the World of Tohu, in holiness.
The sparks are refined through levonah, the encompassing light over the peoples. Then Eisav will be restored to his lofty root in the holiness of Tohu, “before a king reigned.”


כי יעקב י׳ עקב הוא בחי׳ פנימי׳ [פנימיות / פנימית] ויקם עדות ביעקב51 ותורה שם בישראל ואתם קרויים אדם52 אדם מ״ה [שם מ״ה] עולם התקון ולע״ל [ולעתיד לבוא] יתברר גם עשו שמעולם
For Yaakov, yud akev, is the level of the inner [light]: “He established a testimony in Yaakov and set a Torah in Israel”; and “you are called adam (man),” adam, [equal in number to the Name] Mah, the World of Tikkun. And in the Time to Come Eisav, too, will be refined, who is from the World of
Yaakov, the Yud and the heel, is the inner light of Tikkun, the Torah placed “in Yaakov,” and Israel is called adam, whose numerical value (45) equals the Name Mah, the Name of Tikkun. In the future Eisav, rooted in Tohu, will also be refined.


התהו בחי׳ המקיף שיהי׳ [שיהיה] בחי׳ מקיף דקדושה ויוכלל הכל ביעקב שיהי׳ [שיהיה] ליעקב גם בחי׳ המקיף שהוא בחי׳ ומדרגה יותר עליונה שם ס״ג [שם ס״ג] שהוא גדול משם מ״ה [שם מ״ה] ואשת חיל53 כו׳:54
Tohu, the level of the encompassing [light], so that it will be an encompassing [light] of holiness, and everything will be included in Yaakov, so that Yaakov will also have the level of the encompassing [light], which is a higher level and rank, the Name Sag, which is greater than the Name Mah; and “a woman of valor,” etc.
Then Tohu’s encompassing light will become holy, and Yaakov will receive it too: the Name Sag (63), higher than Mah (45). This is hinted in “a woman of valor is the crown of her husband,” the lower level becoming a crown above.




Section 5 · ¶13–16
An offering to Tohu
13והנה כפי ההמשכה שלמעלה כך צ״ל המ״ן [המיין נוקבין] שמלמטה וכדי להמשיך בחי׳ המקיף עליון דקדושה צ״ל העלאת מ״ן [מיין נוקבין] בבחי׳ מקיף דהיינו למעלה מכדי שתוכל נפשו שאת וכנ״ל.
Now, as is the drawing down from above, so must be the mayin nukvin from below. And in order to draw down the level of the supernal encompassing [light] of holiness, there must be a raising of mayin nukvin in the mode of the encompassing [light], that is, beyond what his soul can bear, as mentioned above.
The arousal from below must match what it hopes to draw from above. To draw down the higher encompassing light, a person’s feminine waters must themselves be “encompassing,” a love beyond what the soul can hold.


ובפרט כשרואה בנפשו הפחיתות מרבות מחשבות המעיקים וטורדים ומפילים אזי צריך הוא לצעוק אל55 ה׳ בצר לו למעלה מכדי שתוכל נפשו שאת.
And especially when he sees in his soul the lowliness caused by the many thoughts that oppress, distract and cast down, then he must “cry out to G-d in his distress,” beyond what his soul can bear.
This applies above all when a person sees how low his distracting thoughts have brought him. Then he must cry out to G-d from his distress with an intensity beyond his own measure.




14ולכן כשראה יעקב את עשו למטה קם עליו הקריב מנחה היא העלא׳ [העלאת / העלאה] לעשו אחיו שלמעלה מעולם התהו ששם הוא אחיו
Therefore, when Yaakov saw Eisav below rising against him, he offered a minchah, which is a raising [of mayin nukvin], to Eisav his brother, who is above, from the World of Tohu, where he is his brother.
When Yaakov saw Eisav below coming against him, he sent a gift, an offering that raises feminine waters, to Eisav “his brother” above. In Tohu, Eisav’s root, the two are truly brothers.


כי יעקב יש לו ב׳ בחי׳ רו״ש [רצוא ושוב]. שוב בבחי׳ י׳ עקב ורצוא בבחי׳ ביטול לגמרי כו׳ להמשיך בחי׳ המקיף עליון.
For Yaakov has two levels, ratzo and shov: shov in the level of yud akev, and ratzo in the level of complete self-nullification (bittul), etc., in order to draw down the level of the supernal encompassing [light].
Yaakov has both ratzo and shov: shov as the Yud and heel, the inner light, and ratzo as complete self-nullification, which reaches the higher encompassing light.


ואזי יהי׳ [יהיה] עשו שלמטה ממילא בטל ואזי יקוים אז אהפך אל עמים56 כי מעשה אבות סימן לבנים5758 שהם עשו הכנה לבניהם לע״ל [לעתיד לבוא] במעשיהם.
And then Eisav who is below will be nullified of himself, and then “For then I will turn to the peoples” will be fulfilled; for the deeds of the fathers are a sign for the children, since through their deeds they made a preparation for their children in the Time to Come.
Once that encompassing light is drawn down, Eisav below is nullified by itself, and the prophecy of the peoples turning to G-d will be fulfilled. What the Patriarchs did prepared the way for their descendants in the future.




15והנה העלאת מ״ן [מיין נוקבין]59 של התקון גלוי וידוע לנו ע״פ התורה פרים בני בקר שנים60 כו׳.
Now, the raising of mayin nukvin of Tikkun is revealed and known to us through the Torah: “two young bulls,” etc.
The offerings of Tikkun are spelled out in the Torah, down to the number of bulls for each festival.


בפסח כך. ובשבועות כך כו׳ משא״כ העלאת מ״ן [מיין נוקבין] לעולם התהו אין אתנו יודע עד מה61 האיך ומה הם הקרבנות ואיזה שיעור
On Pesach thus, and on Shavuos thus, etc. But the raising of mayin nukvin to the World of Tohu, “none among us knows how much”: how, and what the offerings are, and what measure;
Each festival has its own offerings. But no one knows what offerings reach up to Tohu, of what kind or in what amount.


רק יעקב אע״ה [אבינו עליו השלום] ידע ענינם וכך שלח קרבנות עזים מאתים62 כו׳ שהם קרבנות אחרים אשר לא כתובים בתורה בקרבנות דתקון ושיעורים אחרים.
only Yaakov our father, peace be upon him, knew their matter. And so he sent offerings, “two hundred she-goats,” etc., which are other offerings, not written in the Torah among the offerings of Tikkun, and other measures.
Only Yaakov knew them. His gift of two hundred she-goats and the rest were offerings of Tohu, in kinds and numbers not found among the offerings of Tikkun in the Torah.




16ולכן הקריב גם גמלים שהם טמאים בקרבנות דתקון. אך בקרבנות דתהו כתיב מי יתן טהור מטמא63 כו׳.
Therefore he also offered camels, which are impure in the offerings of Tikkun. But concerning the offerings of Tohu it is written, “Who can bring forth the pure from the impure?” etc.
Yaakov even sent camels, animals that could never be offered in Tikkun. In Tohu, however, what is impure can become pure, as Iyov’s question “who can bring forth the pure from the impure?” hints.


ששם כחשכה כאורה6465 כו׳ קטן וגדול שם הוא66 כו׳ השוה ומשוה כו׳. וזהו ענין ויחבקהו.67 שעשו חיבק את יעקב.
For there, “darkness is like light,” etc.; “small and great are there,” etc.; “He equalizes and makes equal,” etc. And this is the matter of “and he embraced him”: that Eisav embraced Yaakov.
At that level, darkness and light, small and great, are equal before G-d. This is why Eisav could embrace Yaakov.




Section 6 · ¶17–18
Bowing and the embrace
17ובכ״מ [ובכל מקום] הזכר מחבק וכמ״ש וימינו תחבקני68 שהמשפיע מחבק את המקבל ומקיפו מכל צד להגביהו למעלה כו׳. והיינו לפי שעשו שרשו מבחי׳ מקיף מעולם התהו.
And everywhere the male embraces, as it is written, “and his right hand embraces me”: the giver embraces the receiver and surrounds him on every side, to lift him upward, etc. And this is because Eisav’s root is from the level of the encompassing [light], from the World of Tohu.
Usually the male, the giver, embraces, surrounding the receiver and lifting him up. Eisav embraces Yaakov because Eisav’s root is the encompassing light of Tohu, higher than Yaakov.


אך הדרך שיגיע לזה הוא ע״י כי והוא עבר לפניהם69 בחי׳ והוא כו׳ ואח״כ וישתחו ארצה שבע פעמים בחי׳ נפ״א [נפילת אפים] ללקט נצוצין. עד גשתו עד אחיו.
But the way by which he will reach this is through “and he passed before them,” the level of “and he,” etc.; and afterwards, “he bowed to the ground seven times,” the level of falling on the face (nefilas apayim), to gather sparks, “until he came near to his brother.”
Yaakov reached this through going ahead of his family, “and he” (read as the level called “He,” which in Chassidus denotes what is hidden), and bowing seven times, which the Alter Rebbe reads as the prostration of prayer (nefilas apayim) that gathers fallen sparks. So he came near to his brother.


פי׳ עד שגשש ופגע באחיו דהיינו שליקט את הטוב שבעשו בחי׳ לבונה שעי״ז הוא אחיו של יעקב שהמקיף והפנימי נלקחו ממקום א׳.
The meaning is: until he felt his way and encountered his brother, that is, until he gathered the good that is in Eisav, the level of levonah; through this he is Yaakov’s brother, for the encompassing and the inner [lights] were taken from one place.
“Until he came near” (ad gishto) is read as “until he felt his way” and met his brother: until he gathered the good in Eisav, the levonah. Then Eisav is truly Yaakov’s brother, for the encompassing and the inner lights share one source.




18ואזי וירץ עשו לקראתו.70 עשו הוא כח המלובש בעשו הגשמי רץ ממטה למעלה לקראתו וכמשל הנרות שבטלים לאבוקה כאשר נקרבו אורם לאור האבוקה כו׳.
And then, “Eisav ran to meet him.” Eisav [here] is the power enclothed in the physical Eisav, [which] ran from below upward toward him, like the parable of candles that are nullified to a torch when their light is brought near the light of the torch, etc.
Eisav’s running toward Yaakov is the holy power hidden within the physical Eisav, rising toward its source. It is like small candles whose flames are swallowed up in a torch once they are brought close to it.


ואחר שנברר בחי׳ הטוב שבו אזי ויחבקהו מלמעלה למטה שנכנס המקיף עליון ג״כ ביעקב.
And after the level of the good in him was refined, then “he embraced him,” from above downward, for the supernal encompassing [light] also entered into Yaakov.
Once the good in Eisav was refined, the embrace came from above downward: the higher encompassing light of Tohu entered Yaakov as well.




Section 7 · ¶19–21
The kiss and the weeping
19ונמצא שנכללו ביעקב כל הבחי׳ כנ״ל. ועי״ז וישקהו71 בחי׳ נשיקין ונקוד עליו72 בחי׳ נקודות הוא בחי׳ חכמה והיינו לפי שבשבירה היה הסתלקות חכמה ועתה אחר הבירור הנה נתגלה.
It follows that all the levels mentioned above were included in Yaakov. And through this, “he kissed him,” the level of kisses; and it is dotted above, the level of points (nekudos), which is the level of Chochmah. This is because in the shattering there was a withdrawal of Chochmah, and now, after the refinement, it was revealed.
With both the inner and the encompassing lights now in Yaakov, Eisav “kissed him,” and in the Torah scroll the word is marked with dots. Dots, the smallest points, stand for Chochmah, which had withdrawn in the shattering and is now revealed after the refinement.


ואח״כ ויבכו הנה בכיה73 היא מפני שמחה או מרירות שע״י כיווץ במוח דוחה המותרות בליחות הדמעות.74
And afterwards, “and they wept.” Now, weeping comes from joy or from bitterness; for through a contraction in the brain, it expels the superfluities in the moisture of the tears.
Then they wept. Weeping comes from either joy or sorrow; in sorrow the mind contracts and presses out tears, which the Alter Rebbe describes as excess moisture being expelled.


וע״י שמחה הוא כמ״ש בזוהר שה״ש [שיר השירים]75 גבי ר״ע [רבי עקיבא] שזלגו עיניו76 כו׳. והיינו לפי שהשמחה הוא התפשטות החיות כמ״ש ושמועה טובה77 טובה תדשן עצם.
And [weeping] through joy is as written in the Zohar on Shir HaShirim concerning Rabbi Akiva, that his eyes flowed with tears, etc. And this is because joy is the expansion of the life-force, as it is written, “Good news fattens the bone.”
Weeping from joy is illustrated by Rabbi Akiva, whose eyes streamed with tears when he heard the secrets of the Song of Songs, as the Zohar relates. Joy expands the life-force, as “good news fattens the bone.”


וכמעשה דאספסיינוס78 כו׳ הוא הילוך הדם בעורקים וכן ברוח החיות שבו וכן בהמשכות מוחין חדשים כי יש בחי׳ עבור יניק׳ [יניקה / יניקת] מוחין.
And as in the story of Vespasian, etc., it is the flow of the blood in the veins, and likewise in the spirit of life within him, and likewise in the drawing down of new mochin; for there are the stages of ibbur (gestation), yenikah (nursing) and mochin.
The Talmud tells that when Vespasian heard he had been made emperor, his foot swelled so that he could not put on his shoe: joy made his blood surge. Joy likewise expands the vital spirit and brings new stages of intellect, which in Kabbalah grow through gestation, nursing and maturity.




20והנה כשיש כלי למטה לקבל השמחה אז היא מתפשטת ונותנת מוחין חדשים. וכן עי״ז מתפשט רוח החיים לדשן עצם כנ״ל. אבל כשהכלי שלמטה קטן מהכיל אזי מתקבץ במוח ודוחה המותרות בליחות הדמעות.
Now, when there is a vessel below to receive the joy, it spreads out and gives new mochin; and likewise through it the spirit of life spreads out, to “fatten the bone,” as mentioned above. But when the vessel below is too small to contain it, it gathers in the brain and expels the superfluities in the moisture of the tears.
When a person has the capacity to hold his joy, it spreads through him, bringing new understanding and vitality. When the joy is too great for him, it concentrates in the mind and overflows as tears.




21וענין זה היה ג״כ גבי יעקב ועשו שהי׳ [שהיה] התגלות בחי׳ כתר למעלה מעלה כו׳ והיה רוב שמחה שנתקרבו כ״כ [כל כך] מעלה מעלה עם מה שנפל למטה מטה בריחוק בשבה״כ [בשבירת הכלים].
And this was also the case with Yaakov and Eisav: there was a revelation of the level of Keser, very high above, etc., and there was great joy that the very highest was brought so close to what had fallen very low, at a distance, in the shattering of the vessels.
At the meeting of Yaakov and Eisav, Keser, the highest level, was revealed, and the highest was joined with what had fallen lowest in the shattering. The joy was too great to contain, so they wept.


עשו ויעקב כמו שני אחין שלא ראו זא״ז [זה אל זה / זה את זה] זמן רב מאז היה שבה״כ [שבירת הכלים]. וז״ש [וזהו שכתוב] לע״ל [לעתיד לבוא] בבכי יבאו79 שע״י בחי׳ בכיה דוקא שהוא ע״י התגלות מדרגות הגבוהות כו׳. ובתחנונים אובילם אל נחלי מים:
Eisav and Yaakov were like two brothers who had not seen each other for a long time, since the shattering of the vessels took place. And this is what is said of the Time to Come, “With weeping they will come”: specifically through the level of weeping, which is through the revelation of the higher levels, etc.; “and with supplications I will lead them to streams of water.”
They were like brothers reunited after a long separation, apart since the shattering of the vessels. So too in the future redemption, Israel will come “with weeping,” the tears of joy at the revelation of the highest levels, and G-d will lead them to streams of water.



In one’s avodah
A person should not lose heart because his prayer, unlike the angels’ unbroken praise, is beset by alien thoughts and his love fades: the service of a soul in a body, whose very speech depends on food, is a novelty precious to G-d, like a talking bird before a king. And to draw down the encompassing light, his love must go beyond his own measure: when he takes to heart how far the soul has fallen, and sees how distracting thoughts cast him down, he should cry out to G-d in his distress, beyond what his soul can bear.
Questions for discussion
	Why does a love born of G-d’s being beyond all change, and of the soul’s distance from Him, exceed a love born of His being the life of all worlds?
	How can the lion, at the Chariot’s right, be an impure beast below, and how does this explain why Eisav was born first?
	What does the parable of the talking bird teach about the worth of the prayer of a soul in a body, compared with the angels’ constant praise?
	Why did Yaakov’s gift to Eisav include camels and other offerings that the Torah does not record?
	Why did Yaakov and Eisav weep when they met, and what does weeping for joy teach about a revelation too great for its vessel?

For children · ages 9–13
For the children at the table
A gift that rises from below

The big idea
Our prayers and mitzvos, offered by a soul in a body with all its struggles, are something new and precious to G-d, like a talking bird brought before a king.


The verse says that Yaakov “took from what came to his hand a minchah for Eisav his brother.” Minchah means a gift, and the Torah calls every offering a minchah. Why? G-d’s light reaches us in two ways. Some light is measured, like a love of G-d that the soul can hold. Some light is beyond every measure, like the love that comes when we think how great G-d is and how far the soul has come down, a love “with all your might.” The angels praise G-d all the time. Our prayer is different: our thoughts wander, and our love comes and goes. Even our power to speak depends on eating and drinking. Yet this is why our service is so precious to G-d: it is something new, like a talking bird. Offerings, too, come from the physical world, so when they rise above they are something new, and that is why they are called minchah. To draw down the light beyond measure, the gift from below must also go beyond measure, and Yaakov’s minchah did. So when distracting thoughts pull us down, we can cry out to G-d with a love beyond our own measure.

The mashal
A king hears people speak with great understanding every day. But when a bird is brought before him that can talk, the king is moved by something so new, and he turns to a plain person’s small request. In the same way, the prayer of a soul in a body, whose very speech comes from eating and drinking, is something new that moves the King more than the angels’ constant praise.

Questions for the Shabbos table
	Why is the prayer of a person in a body, with all its distractions, so precious to G-d?
	What does the talking bird before the king teach us about our own prayers?
	This week, when your mind wanders during davening, what can you do instead of giving up?
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Paragraph 1
1ויקח מן הבא בידו
The note says two other transcripts of this discourse are printed there.
Kehot’s noteב׳ הנחות אחרות נדפסו בסה״מ תקס״ה ע׳ ס. ראה ברשימות המאמרים שבסה״מ תקס״ב ח״ב בסופו הערה 39. ספר השיחות קיץ ת״ש ע׳ 50. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ מט, חלק מהמאמר עם הוספות וקיצורים שם (הוצאת תש״ס) ע׳ נג ואילך.
2ויקח מן הבא בידו
Yaakov takes from what he has a gift for Eisav. The maamar reads the gift as an offering that raises Tohu’s sparks.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, טו.
3והבל הביא גם הוא מבכורות צאנו
Hevel’s animal offering is called “his minchah,” showing that the word applies to every offering.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
4שהי׳ קרבן מנחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי מגילה פ״א הי״א.
5הגם שהיה קרבן מנחה בפ״ע
The Kehot note cites the Jerusalem Talmud here for the minchah as a distinct kind of offering in its own right.
Jerusalem Talmud Megillah 1:11תלמוד ירושלמי מגילה א׳:י״א
6תפלה שכנגד קרבנות
The Talmud teaches that the prayers were instituted in place of the daily offerings.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
7בתשובת אמונת שמואל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהרב אהרן שמואל ב״ר ישראל קאידנובר, נדפס לפעם הראשונה בפפא״מ שנת תמ״ג. השאלה למה קורין תפלת מנחה מנחה, ומבאר.
8אני ה׳ לא שניתי
“I, Havayah, have not changed.” Creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
9ולמת״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
10כי ממך הכל
David’s words, “For all is from You.” Although G-d is beyond the worlds, everything comes from Him.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
11הודו על ארץ ושמים
“His splendor is over earth and heaven.” The worlds are sustained only by His radiance (hod, ziv), not His essence.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
12יום שכולו שבת ומנוחה לחיי העולם
The Mishnah describes the future world as a day that is entirely Shabbos and rest for life everlasting. Here it is one of the rising levels of G-d’s radiance.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
13והכל הוא בזיו וההארה כו׳
The note says a gloss (hagahah) on this passage is printed there.
Kehot’s noteבסה״מ תרכ״ז ע׳ נה יש הגה״ה לכאן.
Paragraph 3
14השתלשלות. השתלשלות
The note records a variant reading there, “[two kinds of] hishtalshelus: the first, hishtalshelus…”, and says glosses on this passage are printed there.
Kehot’s noteבאוה״ת פ׳ פנחס ע׳ א׳קפה השתלשלות, האחד השתלשלות. ע״ש הגהות על קטע זה.
15ויובן זה בעבודת ה׳
The note points there for a parallel treatment of how the two kinds of descent are seen in divine service.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תשצא.
16בעבודת ה׳ שבלב זו תפלה
The Talmud asks what “service of the heart” is and answers: prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
17וחיי החיים של כל העולמות
The note quotes a gloss suggesting that “life” is Chochmah and Binah and “the life of life” is Keser, marked as needing further study; Ki Sisa discusses that question too.
Kehot’s noteבאוה״ת דברים כרך ו ע׳ ב׳רסח וז״ל: ”(נ״ב לכאורה חיים חו״ב וחיי החיים כתר, וצ״ע, עכ״ה)”, עכ״ל. בענין הצ״ע ראה גם אוה״ת כי תשא ע׳ א׳תתסז.
18לפי מזגה ותכונתה
The note quotes a gloss identifying this measured love with the love “with all your heart,” with a reference to the discourse “Semolo tachas leroshi” in Ki Sisa.
Kehot’s noteבאוה״ת דברים כרך ו שם וז״ל: ”(נ״ב ע׳ בד״ה שמאלו תחת לראשי בפ׳ כי תשא שזהו האהבה דבכל לבבך, עכ״ה)”, עכ״ל.
19כי אני ה׳ לא שניתי
“I, Havayah, have not changed”: G-d as He is, beyond the worlds, the focus of the higher love.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20כי אני ה׳ לא שניתי . . ולהתכלל באחד ממש
The note quotes a gloss asking how the soul can be absorbed in “I, Havayah, have not changed,” the Infinite Light above the “life of life,” and pointing to the discourse on the milu’im (letter-fillings) of the Names and the discourse “Tik’u bachodesh” for an answer.
Kehot’s noteבאוה״ת שם וז״ל: ”(נ״ב, והגם שצ״ל איך אפשר שהנפש תכלל בבחי׳ אני ה׳ לא שניתי שהוא אור א״ס שלמעלה מחיי החיים, מיהו במ״א בדרוש המילויים כתבתי [אולי הכוונה להנדפס באוה״ת-ענינים ע׳ רמ ואילך] שי״ל ע״ד ענין המילויים של השמות ועמ״ש בד״ה תקעו בחדש, דרוש השני פ״ב, וע׳ בסש״ב פי״ט הגם שתהי׳ אין ואפס כו׳ ע״ש, עכ״ה)”, עכ״ל.
Paragraph 4
21ותרד פלאים
“She has fallen astonishingly.” Here it describes the soul’s descent into this world.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בכל מאדך
“With all your might”: in Chassidus, a love beyond the soul’s natural measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
23והנה כתיב
The note points there for a parallel discussion of the lion and the ox.
Kehot’s noteראה אוה״ת פ׳ בראשית יד, א.
24פני ארי׳ אל הימין
The faces of the chayos in Yechezkel’s vision: a lion on the right and an ox on the left.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י. ראה תו״א לקמן צג, ג. לקו״ת שה״ש ט, ד. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ נ.
25ואעפ״כ למטה בעוה״ז . . חי׳ טמאה
The note lists several places in Or HaTorah that discuss why the lion is impure below.
Kehot’s noteראה אוה״ת וירא צג, ב. וארא ע׳ קסד. נ״ך ע׳ תסו. כרך ב ע׳ א׳נז. מובא באוה״ת ואתחנן ע׳ תו. סה״מ תרכ״ז ע׳ נ. וראה גם בלקו״ת שה״ש ט, ד.
Paragraph 6
26כי אדרבה
The note gives the reading there, “for behold, on the contrary,” and points to Balak for further explanation of the answer.
Kehot’s noteבאוה״ת פ׳ בראשית יד, א: כי הנה אדרבה. ראה ביאור התירוץ בביאוה״ז לאדה״א כז, רע״ד. ובאוה״ת בלק ע׳ א׳מז.
27גבור כארי
The Mishnah urges one to be mighty as a lion to do G-d’s will. Here the lion stands for Gevurah.
Pirkei Avot 5:20משנה אבות ה׳:כ׳
יְהוּדָה בֶן תֵּימָא אוֹמֵר, הֱוֵי עַז כַּנָּמֵר, וְקַל כַּנֶּשֶׁר, וְרָץ כַּצְּבִי, וְגִבּוֹר כָּאֲרִי, לַעֲשׂוֹת רְצוֹן אָבִיךָ שֶׁבַּשָּׁמָיִם. הוּא הָיָה אוֹמֵר, עַז פָּנִים לְגֵיהִנֹּם, וּבֹשֶׁת פָּנִים לְגַן עֵדֶן. יְהִי רָצוֹן מִלְּפָנֶיךָ יְיָ אֱלֹקֵינוּ שֶׁתִּבְנֶה עִירְךָ בִּמְהֵרָה בְיָמֵינוּ וְתֵן חֶלְקֵנוּ בְתוֹרָתֶךָ:
Judah ben Tema said: Be strong as a leopard, and swift as an eagle, and fleet as a gazelle, and brave as a lion, to do the will of your Father who is in heaven. He used to say: the arrogant is headed for Gehinnom and the blushing for the garden of Eden. May it be the will, O L-rd our G-d, that your city be rebuilt speedily in our days and set our portion in the studying of your Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
28כמ״ש במ״א
The note identifies “elsewhere” as the discourse “See, the fragrance of my son” in Parshas Toldos, where levonah is explained as the encompassing light over the kelipos.
Kehot’s noteלעיל בפ׳ תולדות ד״ה ראה ריח בני. וראה באוה״ת פ׳ פנחס ע׳ א׳קפו.
Paragraph 7
29לפני מלך מלך
The kings who reigned in Edom before a king reigned over Israel. Kabbalah reads them as the World of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30בהר שעיר
Eisav settled in Mount Seir; Eisav is Edom.
Genesis 36:8בראשית ל״ו:ח׳
וַיֵּשֶׁב עֵשָׂו בְּהַר שֵׂעִיר עֵשָׂו הוּא אֱדוֹם:
And Esau dwelt in the mountain-land of Seir—Esau is Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31וימת וימלוך
Each Edomite king died and another reigned in his place, read as the lights of Tohu that shattered.
Genesis 36:33בראשית ל״ו:ל״ג
וַיָּמׇת בָּלַע וַיִּמְלֹךְ תַּחְתָּיו יוֹבָב בֶּן־זֶרַח מִבׇּצְרָה:
And Bela died, and Jobab the son of Zerah of Bozrah reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32רם על כל גוים ה׳
“Havayah is high above all nations.” Here G-d relates to them only from above, as encompassing light.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
33ויעקב יו״ד עקב
The discourse in Toldos explains that in the descent into Asiyah the life-force is greatly contracted, and that abundant light is drawn down specifically through Yitzchak’s Gevurah, “the measuring line.” It fills in the idea that contraction is what allows light to be received below.
Kehot’s noteנסמן לעיל כא, א. קטע מכאן מובא באוה״ת פ׳ כי תצא ע׳ תתעא.
34הוי״ה אלקינו
“Havayah is our G-d”: G-d drawn within Israel as an inner light.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ואהבת את ה׳ אלקיך
The command to love G-d, cited for the inner love that the contracted light makes possible.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36שיו״ד היא הארה מצומצמת
The note says that in Tavo the Tzemach Tzedek adds a comparison to the teaching that one should always teach a student concisely, citing Biurei HaZohar on Acharei.
Kehot’s noteבאוה״ת תבוא ע׳ תתרעב נוסף ”(ע״ד לעולם ילמד אדם לתלמידו בדרך קצרה, בבה״ז פ׳ אחרי דע״ט ע״ב)”. ראה באוה״ת פ׳ ראה ע׳ תשפה.
37הלא מצער היא
Lot says of Tzoar, “Is it not a small one?” The phrase is borrowed for the smallness of the Yud.
Genesis 19:20בראשית י״ט:כ׳
הִנֵּה־נָא הָעִיר הַזֹּאת קְרֹבָה לָנוּס שָׁמָּה וְהִוא מִצְעָר אִמָּלְטָה נָּא שָׁמָּה הֲלֹא מִצְעָר הִוא וּתְחִי נַפְשִׁי:
Behold now, this city is near to flee unto, and it is a little one; oh, let me escape thither—is it not a little one?—and my soul shall live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
38דקרו לי׳ אלקא דאלקיא
The Talmud says the nations call G-d “the G-d of gods,” acknowledging Him as supreme while serving other powers.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 10
39להיות ריח ניחוח
The burnt offering is “a pleasing fragrance to Havayah.” The Alter Rebbe explains the fragrance as raising feminine waters and nicho’ach as descent.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ע״י צפור המדברת
The passage brings the same parable: to move a king to a commoner’s request one brings his young son or something novel like a talking bird, since nothing is lacking in the king’s house.
Kehot’s noteבלקו״ת במדבר כ, א מביא זה וכמ״ש בלקו״א בשם המגיד נ״ע, וראה במ״מ לשם. המשל הזה מובא גם בלקו״ת שה״ש לז, א. וראה בד״ה אם בחקתי תרמ״ג ע׳ קלג. קטע מכאן מובא בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ רצד. תרכ״ט (הוצאת קה״ת תשנ״ב) ע׳ ג.
41לב מלכים אין חקר
“The heart of kings is unsearchable.” It is used for the king in the parable, who is moved only by something new.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ג.
Paragraph 12
42ומי שאינו אוכל ג׳ ימים
The words here quote Nedarim 15a:2; the passage is shown below.
Nedarim 15a:2נדרים ט״ו א:ב׳
תְּנַן: קֻונָּם שֶׁאֲנִי יָשֵׁן, שֶׁאֲנִי מְהַלֵּךְ, שֶׁאֲנִי מְדַבֵּר וְכוּ׳. הֵיכִי דָמֵי? אִילֵּימָא כִּדְקָתָנֵי, ״שֶׁאֲנִי יָשֵׁן״ מִי הָוֵי נִדְרָא? וְהָתְנַן: חוֹמֶר בַּשְּׁבוּעוֹת, שֶׁהַשְּׁבוּעוֹת חָלוֹת עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַמָּשׁ וְעַל דָּבָר שֶׁאֵין בּוֹ מַמָּשׁ, מַה שֶּׁאֵין כֵּן בַּנְּדָרִים. וְשֵׁינָה דָּבָר שֶׁאֵין בּוֹ מַמָּשׁ הוּא! אֶלָּא דְּאָמַר: ״קֻונָּם עֵינַי בְּשֵׁינָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבסה״מ תרכ״ט שם מביא מגמרא שבועות כה. ונדרים טו, א מענין שבועה שלא אישן ג׳ ימים.
43ומי שאינו אוכל ג׳ ימים
According to the Kehot note, a later discourse compares this to the Talmud’s case of an oath not to sleep for three days, which cannot be kept.
Shevuot 25aשבועות כ״ה א
44ח׳ חכמה ומזל הח׳ נוצר חסד
The note quotes a suggestion there that by writing “the eighth mazal, notzer chesed” the Alter Rebbe adds a further hint in the initials of minchah: mazal notzer chesed.
Kehot’s note”ואולי י״ל שבמ״ש אדה״ז ”מזל הח׳ נוצר חסד”, מוסיף רמז בר״ת ד”מנחה”, מזל נוצר חסד” (או מזל נוצר שהוא מזל הח׳)” — סה״ש תשמ״ח כרך ב ע׳ 521.
45ומזל הח׳ נוצר חסד
The discourse in Vayechi explains that Abba (Chochmah) draws from the eighth mazal, notzer, whose letters are ratzon (will), and so reveals a will from far above.
Kehot’s noteראה זח״ג רפט, ד. ע״ח שער הכללים פ״ה. וראה גם לקמן מח, ד. סט, א. לקו״ת צו טו, ג. ובכ״מ.
46בה׳ בראם
The Talmud reads בהבראם (“when they were created”) as “with a heh He created them”: this world was created with the letter heh.
Menachot 29bמנחות כ״ט ב
47אז אהפך אל עמים
In the future G-d will turn to the peoples a pure language, so that all call on His Name. The maamar ties it to the refinement of the sparks among them.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט. באוה״ת נ״ך כרך א ע׳ תקג מציין לכאן: גבי יעקב ועשו שהי׳ התגלות בחי׳ כתר.
48דהע״ה אמר הודיעו בעמים עלילותיו
“Make known His deeds among the peoples.” The same words appear in David’s song in I Chronicles 16:8.
I Chronicles 16:8דברי הימים א ט״ז:ח׳
הוֹדוּ לַHavayah קִרְאוּ בִשְׁמוֹ הוֹדִיעוּ בָעַמִּים עֲלִילֹתָיו:
O give thanks unto the L-RD, call upon His name; Make known His doings among the peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 105:1תהילים ק״ה:א׳
הוֹדוּ לַה׳ קִרְאוּ בִשְׁמוֹ הוֹדִיעוּ בָעַמִּים עֲלִילוֹתָיו:
O give thanks unto the L-RD, call upon His name; Make known His doings among the peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, ח. תהלים קה, א.
49הבו לה׳ משפחות עמים כו׳ ויאמרו הגוים כו׳
“Render to G-d, O families of the peoples.” Also in I Chronicles 16:28.
Psalms 96:7תהילים צ״ו:ז׳
הָבוּ לַה׳ מִשְׁפְּחוֹת עַמִּים הָבוּ לַה׳ כָּבוֹד וָעֹז:
Ascribe unto the L-RD, ye kindreds of the peoples, Ascribe unto the L-RD glory and strength.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
I Chronicles 16:28דברי הימים א ט״ז:כ״ח
הָבוּ לַHavayah מִשְׁפְּחוֹת עַמִּים הָבוּ לַHavayah כָּבוֹד וָעֹז:
Ascribe unto the L-RD, ye kindreds of the peoples, Ascribe unto the L-RD glory and strength.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צו, ז-י. דה״א טז, כח. לא.
50ויאמרו בגוים
“Let them say among the nations, Havayah reigns.” The parallel verse is Psalms 96:10.
I Chronicles 16:31דברי הימים א ט״ז:ל״א
יִשְׂמְחוּ הַשָּׁמַיִם וְתָגֵל הָאָרֶץ וְיֹאמְרוּ בַגּוֹיִם ה׳ מָלָךְ:
Let the heavens be glad, and let the earth rejoice; And let them say among the nations: ‘The L-RD reigneth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ויקם עדות ביעקב
G-d established a testimony in Yaakov and set a Torah in Israel. Here it stands for Yaakov as the inner light of Tikkun.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
52ואתם קרויים אדם
Rabbi Shimon bar Yochai’s teaching that Israel is called adam.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 20bזח״א כ, ב
Zohar II, 25bזח״ב כה, ב
Kehot’s noteיבמות סא, א. זח״א כ, ב. זח״ב כה, ב.
53ואשת חיל
“A woman of valor is the crown of her husband,” hinting at the future elevation of the lower level to become an encompassing crown.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54יעקב י׳ עקב
The discourse in Toldos, where Yaakov’s name is first read as Yud and heel, explains that the life-force in Asiyah is greatly contracted and that abundant light is drawn down through Gevurah, the measuring line.
Kehot’s noteנסמן לעיל כא, א. ובאוה״ת תצא ע׳ תתעו מציין לכאן.
Paragraph 13
55לצעוק אל ה׳ בצר לו
“They cried out to G-d in their distress, and He saved them.” Here it describes a cry beyond the soul’s capacity.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
56אז אהפך אל עמים
The future turning of the peoples to a pure language, which Yaakov’s deed prepares.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57מעשה אבות סימן לבנים
The Midrash says G-d told Avraham to go and pave the way for his children, as the Kehot note cites.
Bereshit Rabbah 40:6בראשית רבה מ׳:ו׳
”ולאברם היטיב בעבורה ויהי לו צאן ובקר וגו׳” ”ויצו עליו פרעה אנשים וישלחו אותו” ר׳ פנחס בשם רבי הושעיא רבה אמר אמר הקב״ה לאברהם אבינו צא וכבוש את הדרך לפני בניך. את מוצא כל מה שכתוב באברהם כתיב בבניו: באברהם כתיב ”ויהי רעב בארץ” בישראל כתיב (שם מה, ו) ”כי זה שנתים הרעב בקרב הארץ” באברהם כתיב ”וירד אברם מצרימה לגור שם” ובישראל כתיב (במדבר כ, טו ): ”וירדו אבותינו מצרימה” באברהם כתיב ”לגור שם” ובישראל כתיב (בראשית מז, ד ): ”לגור בארץ באנו” באברהם כתיב ”כי כבד הרעב בארץ …
“He benefitted Abram for her sake; he acquired flocks, cattle, donkeys, slaves, maidservants, female donkeys, and camels” (Genesis 12:16). “Pharaoh commanded men in his regard and they sent away him and his wife, and everything that was his” (Genesis 12:20). “He benefitted Abram for her sake; he acquired flocks, cattle…Pharaoh commanded men in his regard and they sent away him [and his wife]” – Rabbi Pinḥas said in the name of Rabbi Hoshaya the Great: The Holy One blessed be He said to Abraham our forefather: ‘Go and pave the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פ״מ, ו: צא וכבוש את הדרך לפני בניך. רמב״ן בראשית יב, ו: כל מה שאירע לאבות סימן לבנים. לקו״ש חכ״ה ע׳ 123.
58מעשה אבות סימן לבנים
Ramban’s principle that all that happened to the fathers is a sign for the children.
Ramban on Genesis 12:6רמב"ן על בראשית י״ב:ו׳
… עִנְיָן גָּדוֹל הִזְכִּירוּהוּ רַבּוֹתֵינוּ בְּדֶרֶךְ קְצָרָה וְאָמְרוּ (תנחומא ט), כָּל מָה שֶׁאֵרַע לָאָבוֹת סִימָן לַבָּנִים. וְלָכֵן יַאֲרִיכוּ הַכְּתוּבִים בְּסִפּוּר הַמַּסָּעוֹת וַחֲפִירַת הַבְּאֵרוֹת וּשְׁאָר הַמִּקְרִים, וְיַחְשֹׁב הַחוֹשֵׁב בָּהֶם כְּאִלּוּ הֵם דְּבָרִים מְיֻתָּרִים אֵין בָּהֶם תּוֹעֶלֶת, וְכֻלָּם בָּאִים לְלַמֵּד עַל הֶעָתִיד, כִּי כַּאֲשֶׁר יָבוֹא הַמִּקְרֶה לְנָבִיא מִשְּׁלֹשֶׁת הָאָבוֹת יִתְבּוֹנֵן מִמֶּנּוּ הַדָּבָר הַנִּגְזָר לָבֹא לְזַרְעוֹ. וְדַע כִּי כָל גְּזֵרַת עִירִין כַּאֲשֶׁר תֵּצֵא מִכֹּחַ גְּזֵרָה אֶל פֹּעַל דִּמְיוֹן, תִּהְיֶה הַגְּזֵרָה מִתְקַיֶּמֶת עַל כָּל פָּנִים. …
AND ABRAM PASSED THROUGH THE LAND. I will tell you a principle by which you will understand all the coming portions of Scripture concerning Abraham, Isaac, and Jacob. It is indeed a great matter which our Rabbis mentioned briefly, saying:, 9. “Whatever has happened to the patriarchs is a sign to the children.” It is for this reason that the verses narrate at great length the account of the journeys of the patriarchs, the digging of the wells, and other events. Now someone may consider them unnecessary and of no …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
Paragraph 15
59והנה העלאת מ״ן . . השוה ומשוה כו׳
The note says this passage is mentioned there.
Kehot’s noteנזכר באוה״ת נ״ך כרך א׳ ע׳ תרנה. נתבאר בלקו״ת חקת נט, ד. בלקו״ת בחוקותי נ, ד. חקת ס, א. שה״ש לו, ב מציינים לכאן.
60פרים בני בקר שנים
The Pesach offering of two young bulls, an example of the defined offerings of Tikkun.
Numbers 28:19במדבר כ״ח:י״ט
וְהִקְרַבְתֶּם אִשֶּׁה עֹלָה לַה׳ פָּרִים בְּנֵי־בָקָר שְׁנַיִם וְאַיִל אֶחָד וְשִׁבְעָה כְבָשִׂים בְּנֵי שָׁנָה תְּמִימִם יִהְיוּ לָכֶם:
but ye shall present an offering made by fire, a burnt-offering unto the L-RD: two young bullocks, and one ram, and seven he-lambs of the first year; they shall be unto you without blemish;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יט.
61אין אתנו יודע עד מה
“None among us knows how long.” Here it expresses that no one knows the offerings of Tohu.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62עזים מאתים
Yaakov’s gift to Eisav: two hundred she-goats, twenty he-goats and more, read as offerings of Tohu.
Genesis 32:15בראשית ל״ב:ט״ו
עִזִּים מָאתַיִם וּתְיָשִׁים עֶשְׂרִים רְחֵלִים מָאתַיִם וְאֵילִים עֶשְׂרִים:
two hundred she-goats and twenty he-goats, two hundred ewes and twenty rams,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
63מי יתן טהור מטמא
Iyov asks who can bring forth the pure from the impure. In Tohu, the impure can become pure.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, ד.
64ששם כחשכה כאורה
The note points there for a related discussion.
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳פא.
65כחשכה כאורה
“Darkness is as light” before G-d. The level where opposites are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66קטן וגדול שם הוא
“Small and great are there.” Here it describes a level where distinctions fall away.
Job 3:19איוב ג׳:י״ט
קָטֹן וְגָדוֹל שָׁם הוּא וְעֶבֶד חׇפְשִׁי מֵאֲדֹנָיו:
The small and great are there alike; And the servant is free from his master.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ג, יט.
67ויחבקהו
Eisav runs to meet Yaakov, embraces him and kisses him.
Genesis 33:4בראשית ל״ג:ד׳
וַיָּרׇץ עֵשָׂו לִקְרָאתוֹ וַיְחַבְּקֵהוּ וַיִּפֹּל עַל־צַוָּארָו וַׄיִּׄשָּׁׄקֵׄהׄוּׄ וַיִּבְכּוּ:
And Esau ran to meet him, and embraced him, and fell on his neck, and kissed him; and they wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
68וימינו תחבקני
“And his right hand embraces me”: the giver embraces the receiver.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
69והוא עבר לפניהם
Yaakov goes ahead of his family and bows to the ground seven times until he comes near his brother. Each phrase is read here as a stage of refinement.
Genesis 33:3בראשית ל״ג:ג׳
וְהוּא עָבַר לִפְנֵיהֶם וַיִּשְׁתַּחוּ אַרְצָה שֶׁבַע פְּעָמִים עַד־גִּשְׁתּוֹ עַד־אָחִיו:
And he himself passed over before them, and bowed himself to the ground seven times, until he came near to his brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לג, ג.
Paragraph 18
70וירץ עשו לקראתו
Eisav runs to meet Yaakov, embraces him, falls on his neck and kisses him, and they weep. The maamar reads each verb in turn.
Genesis 33:4בראשית ל״ג:ד׳
וַיָּרׇץ עֵשָׂו לִקְרָאתוֹ וַיְחַבְּקֵהוּ וַיִּפֹּל עַל־צַוָּארָו וַׄיִּׄשָּׁׄקֵׄהׄוּׄ וַיִּבְכּוּ:
And Esau ran to meet him, and embraced him, and fell on his neck, and kissed him; and they wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
71וישקהו
“And he kissed him”: in the Torah the word bears dots above its letters.
Genesis 33:4בראשית ל״ג:ד׳
וַיָּרׇץ עֵשָׂו לִקְרָאתוֹ וַיְחַבְּקֵהוּ וַיִּפֹּל עַל־צַוָּארָו וַׄיִּׄשָּׁׄקֵׄהׄוּׄ וַיִּבְכּוּ:
And Esau ran to meet him, and embraced him, and fell on his neck, and kissed him; and they wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ונקוד עליו
Rashi notes that the word is dotted and brings the views on what the dots teach about Eisav’s kiss.
Rashi on Genesis 33:4רש"י על בראשית ל״ג:ד׳
ויחבקהו. נִתְגַּלְגְּלוּ רַחֲמָיו, כְּשֶׁרָאָהוּ מִשְׁתַּחֲוֶה כָּל הִשְׁתַּחֲוָאוֹת הַלָּלוּ: וישקהו. נָקוּד עָלָיו; וְיֵשׁ חוֹלְקִין בַּדָּבָר הַזֶּה בַּבָּרַיְתָא דְּסִפְרֵי, יֵשׁ שֶׁדָּרְשׁוּ נְקֻדָּה זוֹ שֶׁלֹּא נְשָׁקוֹ בְּכָל לִבּוֹ, אָמַר רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי, הֲלָכָה הִיא בְּיָדוּעַ שֶׁעֵשָׂו שׂוֹנֵא לְיַעֲקֹב, אֶלָּא שֶׁנִּכְמְרוּ רַחֲמָיו בְּאוֹתָהּ שָׁעָה וּנְשָׁקוֹ בְּכָל לִבּוֹ (ספרי במדבר):
ויחבקהו AND EMBRACED HIM — His pity was aroused when he saw him prostrating himself so many times (Genesis Rabbah 78:8). וישקהו AND HE KISSED HIM — Dots are placed above the letters of this word, and a difference of opinion is expressed in the Baraitha of Sifré (בהעלותך) as to what these dots are intended to suggest: some explain the dotting as meaning that he did not kiss him with his whole heart, whereas R Simeon the son of Johai said: Is it not well-known that Esau hated Jacob? …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
73הנה בכיה . . בבכי יבואו
The note says this passage on weeping is quoted there with variations.
Kehot’s noteמובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ שג בשינויים.
74דוחה המותרות בליחות הדמעות
The note says Or HaTorah remarks on this explanation of tears and compares two other passages.
Kehot’s noteראה באוה״ת נ״ך כרך א ירמי׳ ע׳ שעב שכתב שיש להעיר ממ״ש בסידור שער הסוכות בענין ויעקב אמר אז יבקע. וממ״ש בת״א בד״ה יביאו לבוש. ע״ש.
75כמ״ש בזהר שה״ש
The passage discusses two encompassing lights, “garment” and “house,” and leads into the verse on the captive woman’s weeping.
Kehot’s noteראה מדרש הנעלם בזהר וירא צח, ב. לקו״ת תצא לז, ד. לקו״ש ח״ט ע׳ 208.
76כמ״ש בזוהר שה״ש גבי ר״ע שזלגו עיניו
The Midrash HaNe’elam relates that Rabbi Akiva wept when he expounded the Song of Songs. Here it illustrates weeping from joy.
Zohar, Vayera 1:14–5:78ספר הזהר, וירא א׳:י״ד-ה׳:ע״ח
77ושמועה טובה תדשן עצם
“Good news fattens the bone.” Joy expands the life-force.
Proverbs 15:30משלי ט״ו:ל׳
מְאוֹר־עֵינַיִם יְשַׂמַּח־לֵב שְׁמוּעָה טוֹבָה תְּדַשֶּׁן־עָצֶם:
The light of the eyes rejoiceth the heart; And a good report maketh the bones fat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טו, ל.
78וכמעשה דאספסיינוס
When Vespasian heard he had been made emperor, his foot swelled, and Rabbi Yochanan ben Zakkai explained that good news fattens the bone.
Gittin 56b:4גיטין נ״ו ב:ד׳
אֲמַר לֵקהּ: לָא תִּצְטַעַר, שְׁמוּעָה טוֹבָה אַתְיָא לָךְ, דִּכְתִיב: ״שְׁמוּעָה טוֹבָה תְּדַשֶּׁן עָצֶם״. אֶלָּא מַאי תַּקַּנְתֵּיהּ? לֵיתֵי אִינִישׁ דְּלָא מְיַתְּבָא דַּעְתָּךְ מִינֵּיהּ, וְלַחֲלֹיף קַמָּךְ, דִּכְתִיב: ״וְרוּחַ נְכֵאָה תְּיַבֶּשׁ גָּרֶם״. עֲבַד הָכִי, עֲיַיל. אֲמַר לֵקהּ: וּמֵאַחַר דְּחָכְמִיתוּ כּוּלֵּי הַאי, עַד הָאִידָּנָא אַמַּאי לָא אָתֵיתוּ לְגַבַּאי? אֲמַר לֵקהּ: וְלָא אֲמַרִי לָךְ?! אֲמַר לֵקהּ: אֲנָא נָמֵי אֲמַרִי לָךְ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין נו, ב.
Paragraph 21
79בבכי יבאו
Yirmiyahu’s prophecy of the return: “With weeping they will come, and with supplications I will lead them.” Here the weeping is tears of joy.
Jeremiah 31:8ירמיהו ל״א:ח׳
הִנְנִי מֵבִיא אוֹתָם מֵאֶרֶץ צָפוֹן וְקִבַּצְתִּים מִיַּרְכְּתֵי־אָרֶץ בָּם עִוֵּר וּפִסֵּחַ הָרָה וְיֹלֶדֶת יַחְדָּו קָהָל גָּדוֹל יָשׁוּבוּ הֵנָּה:
Behold, I will bring them from the north country, And gather them from the uttermost parts of the earth, And with them the blind and the lame, The woman with child and her that travaileth with child together; A great company shall they return hither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ח.
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ויאבק איש עמו כו׳
“And a man wrestled with him”
The kelipos try to bypass holiness and feed directly from the Infinite Light, where darkness is like light; Yaakov, rooted in supernal Chochmah, established the order in which G-d’s inner light rests only on bittul, and so he withstood Samael and even raised the lowest “dust” to the Throne of Glory.
The maamar in brief
The maamar asks how Samael, Esav’s angel, could fight Yaakov at all, when the kelipos draw all their life from holiness and will vanish once it is withdrawn. The answer: at G-d’s transcendent level, “darkness is like light,” so kelipah, like the spider in the king’s palace, hopes to draw directly from there. After the tzimtzum of Tikkun, however, the inner light flows only to holiness, through bittul, which descends from the intellect to the emotions and to Netzach and Hod; the kelipos get only a trickle “from behind the skin.” Their arrogance, “though you soar like the eagle,” is the attempt to escape that order, and Yaakov, who drew down that order, was their target. The kelipos can take hold only in the emotions when the higher intellect withdraws, so Samael embraced Yaakov with his Chesed and Gevurah. But Yaakov’s root is Yesod of Abba, supernal Chochmah, so Samael could strike only the thigh, the outward flow. Finally, the Zohar’s contrast of fertile earth and barren dust shows that Malchus of kelipah, too, was refined and raised through Yaakov’s struggle, as in teshuvah.

Outline
	1The questionYaakov’s struggle was a war between Samael and holiness, one that damaged the source of prophecy. But how can kelipah, which lives only from holiness and will vanish, fight it? The key: before G-d who encompasses all worlds, darkness is like light.¶1–3
	2The order of bittulAfter Tikkun the inner light goes only to holiness, and the kelipos receive from the “back.” Bittul descends from the intellect through the emotions to Malchus of Asiyah, below which the realm of separation receives only through the “pores.”¶4–6
	3The eagle’s ambition and Yaakov’s roleKelipah wants to feed directly from the Infinite Light, bypassing holiness, but “from there I will bring you down”: Havayah’s order lets the light rest only on bittul. Yaakov drew down that order, so Samael wrestled with him.¶7–9
	4Where kelipah takes holdKelipah has no hold in the intellect, protected by encompassing light, only in the emotions when the mochin of Abba withdraw. The wrestling is an embrace of Samael’s Chesed and Gevurah around Yaakov, like the animal soul’s hold on the G-dly soul.¶10
	5Why Samael failedYaakov, yud-eikev, is the light of Yesod of Abba, whose bittul filled even his emotions, so Samael could touch only the thigh. Samael erred in thinking Yaakov was only the Chariot of the emotions.¶11–13
	6Earth, dust and the raising of dustEarth, rooted through Malchus in Keser, makes things grow, while dust, the leftover of the fire, is Malchus of kelipah. Through the two-way embrace of the wrestling, like the struggle of teshuvah, even the dust was raised to the Throne of Glory.¶14


Key concepts
	Samaelס״מ
	The angelic power of the other side, identified with Esav’s minister, who wrestled with Yaakov.

	Darkness is like lightכחשכה כאורה
	At G-d’s transcendent level no distinction applies between light and darkness, which is why kelipah hopes to draw from there.

	Self-nullification (bittul)ביטול
	The condition on which the Infinite Light rests; strongest in the intellect, weaker in the emotions, weakest in the outward flow.

	Encompassing light (makif)מקיף
	Light not confined in a vessel; it comes from Binah and drives away the external forces.

	Mochin of Abba and mochin of nursingמוחין דאבא / מוחין דיניקה
	Mature higher intellect versus an immature level of intellect in the emotions; kelipah takes hold when the first withdraws.

	Yud-eikevי׳ עקב
	Yaakov’s name read as a yud and a heel: the light of Yesod of Abba reaching down, his root in supernal Chochmah.

	Earth and dustעפר ואבק
	Fertile earth corresponds to Malchus of holiness; barren dust, the leftover of the fire, to Malchus of kelipah.

	One opposite the otherזה לעומת זה
	Every level of holiness has its counterpart in kelipah; refinement includes each in its holy counterpart.


Section 1 · ¶1–3
The question
1ויאבק איש עמו12 כו׳. הנה נודע שמלחמה זו היא מלחמת הס״מ [הסמאל] בסטרא דקדושה.3 וכענין מלחמה לה׳ בעמלק4 וכנודע מן הפרדס56 שמה שנגע בכף ירך יעקב.
“And a man wrestled with him,” etc. Now, it is known that this battle is the battle of Samael against the side of holiness, like the matter of “G-d has war with Amalek”; and as is known from the Pardes, that what he touched in the hollow of Yaakov’s thigh
The maamar opens with the verse describing the mysterious man who wrestled with Yaakov through the night, understood as the angelic minister of Esav, called Samael. The Alter Rebbe states that this struggle is a war between the forces of evil and holiness itself, like the ongoing war with Amalek, and recalls a Kabbalistic teaching that the injury to Yaakov’s thigh had a lasting effect.


דפגים אתר דנבואה עד דאתא שמואל ותקן הנצח כמ״ש וגם נצח ישראל לא ישקר.7
blemished the place of prophecy, until Shmuel came and rectified Netzach, as it is written, “And also the Eternal One (Netzach) of Israel will not lie.”
The thigh corresponds to the Sefirah of Netzach, the channel through which prophecy flows, so the blow damaged the source of prophecy until the prophet Shmuel restored it. The proof is Shmuel’s own phrase “the Eternal One (Netzach) of Israel,” which names that very attribute.




2ולכאורה אינו מובן איך יתכן להיות הס״מ [הסמאל] נלחם נגד הקדושה והלא כל עיקר חיות הקליפות הוא מהקדושה וכענין לא כאברהם8 שיצא ממנו ישמעאל9 כו׳ מותרי החסד10 כו׳.
At first glance it is not understood how it is possible for Samael to fight against holiness. Is not the whole essence of the life-force of the kelipos from holiness? As in the matter of “Not like Avraham, from whom Yishmael came forth,” etc., [from] the excess of Chesed, etc.
The Alter Rebbe raises a difficulty: the kelipos, the forces of concealment, have no life of their own and draw all their vitality from holiness, so how can they fight it. He illustrates with the Sifrei’s teaching that Yishmael came from Avraham, as an outgrowth of Avraham’s unbounded kindness, the “excess” of Chesed that holiness cannot contain.


ולע״ל [ולעתיד לבוא] כשיבורר אזי כתיב ואת רוח הטומאה אעביר11 כו׳. חיל בלע ויקיאנו.12 בלע המות לנצח.13
And in the Time to Come, when [it] will be refined, then it is written, “And I will remove the spirit of impurity,” etc.; “He swallowed wealth, and he will vomit it out”; “He will swallow up death forever.”
Their dependence on holiness also shows in their future: once the sparks of holiness in them are refined out, they will simply cease to exist. The three verses describe this end, the spirit of impurity removed, the swallowed good spat back out, and death itself swallowed up.




3והיה כלא היה.14 וכתי׳ [וכתיב] עת אשר שלט האדם באדם15 לרע לו. ואיך יהי׳ [יהיה] יכולת בידו להלחם כו׳.
“And it will be as though it had not been.” And it is written, “A time when man ruled over man to his harm.” So how would he have the ability in his hand to fight, etc.?
The kelipos will end as if they had never existed, and even now their rule is only “to their own harm,” as Koheles says. The question stands: how can such a dependent and doomed force have the power to fight holiness?


אך הענין הוא כי הנה המאציל העליון ב״ה הוא סוכ״ע ולפניו כחשכה כאורה.1617 שממית בידים תתפש18 והיא בהיכלי מלך שאינה תופסת מקום ויכולה להיות גם בהיכלי מלך ואינו חושש.
But the explanation is this: the Supreme Emanator, blessed be He, encompasses all worlds (sovev kol almin), and before Him darkness is like light. [Thus] “the spider grasps with its hands, and it is in the king’s palaces”: it takes up no place, and so it can be even in the king’s palaces, and he is not concerned.
The answer begins with G-d as He transcends all worlds: to Him darkness and light are equal, so nothing, not even evil, is excluded by its unworthiness. The spider in the king’s palace is the image: something so small and insignificant that it “takes up no place” can enter even the royal chambers, and the king pays it no attention.




Section 2 · ¶4–6
The order of bittul
4וכמ״ש ואלה המלכים אשר מלכו19 בארץ אדום לפני מלך מלך לבני ישראל. שלפני מלך מלך לבנ״י [לבני ישראל] היו מלכי ארץ אדום ג״כ אלא דהיינו דוקא לפני מלך מלך לבנ״י [לבני ישראל].
As it is written, “And these are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” That is: before a king reigned over the children of Israel there were also kings of the land of Edom, but only before a king reigned over the children of Israel.
The kings of Edom in the Torah are, in Kabbalah, the World of Tohu, whose lights shattered. The Alter Rebbe stresses the word “before”: these kings of Edom could rule only before a king ruled in Israel, that is, before the ordered World of Tikkun was established.


אבל אח״כ הרי כתיב מלך אין באדום20 כו׳ לפי שנמשך להיות צמצום באוא״ס [באור אין סוף] ב״ה שלא יומשך הפנימי׳ [הפנימיות / הפנימית] כ״א לסטרא דקדושה דוקא יאר ה׳ פניו אתנו סלה.21
But afterwards, it is written, “There was no king in Edom,” etc., because a tzimtzum came to be drawn in the Infinite Light, blessed be He, so that the inner dimension would be drawn only to the side of holiness: “May G-d make His face shine with us, Selah.”
Once Tikkun was established, “there was no king in Edom,” because a tzimtzum was introduced so that the inner dimension of the Infinite Light would flow only to holiness. The verse “May G-d make His face shine with us” expresses this: the “face,” G-d’s inner light, shines with us, Israel.


והקליפות מקבלים מבחי׳ אחוריים כמאן דשדי בתר כתפוי ונק׳ אלקים אחרים לפי שישראל ממשיכים כך להיות אור א״ס שורה דוקא במי שבטל כו׳.
And the kelipos receive from the level of the back (achorayim), like one who throws [something] behind his shoulders, and they are called “other gods,” because Israel draws [the light] down in such a way that the Infinite Light rests only on one who is self-nullified, etc.
The kelipos receive only from G-d’s “back,” as a person tosses something over his shoulder without facing the recipient, which is why they are called “other gods”: receiving from the back of the Name Elokim. This arrangement is brought about by Israel, whose bittul causes the Infinite Light to rest only where there is self-nullification.




5והנה תחלת הבטול הוא בחב״ד [בחכמה בינה ודעת] שהם הם בחי׳ בטול ממש22 ואח״כ נמשך למדות שהן נמשכין מחב״ד [מחכמה בינה ודעת]
Now, the beginning of self-nullification (bittul) is in Chochmah, Binah and Daas, which are the very level of actual bittul; and afterwards it is drawn into the emotive attributes (middos), which are drawn from Chochmah, Binah and Daas
The Alter Rebbe now traces how bittul descends through the Sefiros. It begins in the intellect, Chochmah, Binah and Daas, which is bittul itself, and from there flows into the emotions.


ע״י התבוננות שנתהווה בחי׳ התפעלות הלב באהוי״ר [באהבה ויראה] מפני שמתבונן בגדולת א״ס ב״ה ואינן עצמות הבטול ממש23 כמו חב״ד [חכמה בינה ודעת]24
through contemplation, by which there comes into being an arousal of the heart in love and awe, because one contemplates the greatness of the Infinite One, blessed be He; and they are not the very essence of bittul, as Chochmah, Binah and Daas are.
The emotions of love and awe arise when a person contemplates G-d’s greatness, so they are a product of bittul, but they are no longer bittul itself as the intellect is. An emotion already involves a self that feels.


ואח״כ לנו״ה [לנצח והוד] שהן בחי׳ ירידה יותר גדולה שאין זה אלא בחי׳ התפשטות ממנו ולזולתו להוציא מכח אל הפועל ממש להשפיע לזולתו ללמד לאחרים או ליתן צדקה כו׳.
And afterwards [it is drawn] to Netzach and Hod, which are a still greater descent, for this is only an extension out of oneself to another, to bring from potential into actual deed, to give to another: to teach others or to give tzedakah, etc.
Netzach and Hod are a further step down: they turn feeling into action directed at others, such as teaching or giving charity. This is an outward extension of oneself, a greater descent from pure bittul.




6ואעפ״כ [ואף על פי כן] נמשך בהן בחי׳ בטול לאוא״ס [לאור אין סוף] ב״ה עד שנמשך למל׳ דעשיה שהיא סוף הקדושה ונכללת בבחי׳ בטול ומשם יפרד להיות עלמא דפרודא בבחי׳ יש ודבר בפ״ע [בפני עצמו] וקרו לי׳25 אלהא דאלהיא שתופסים מקום לעצמם.26
Nevertheless, the level of bittul to the Infinite Light, blessed be He, is drawn into them, until it is drawn down to the Malchus of Asiyah, which is the end of holiness and is [still] included in the level of bittul. And from there it branches off to become the world of separation, as a yesh (an existence) and a thing unto itself; and they call Him “the G-d of gods,” for they take up place for themselves.
Even so, bittul continues all the way down to the lowest level of holiness, Malchus of Asiyah, which still stands nullified before G-d. Below it begins the “world of separation,” where things feel themselves to be independent existences; there G-d is called “the G-d of gods,” acknowledged as supreme by powers that still claim a place of their own.


וקבלתם הוא רק מאחורי העור דנוקבא דהיינו בחי׳ צירופי אותיות דרך נקבי העור דהיינו בחלל ומקום ריוח שבין צירוף לצירוף כו׳ כנודע.
And their receiving is only from behind the skin of Nukva, that is, the letter-combinations through the pores of the skin, meaning in the empty space and the gap between one combination and the next, etc., as is known.
Such separate existences receive their life not from the front of holiness but from “behind the skin” of Nukva (Malchus). In the language of the Arizal, this means through the gaps between the letter-combinations of G-d’s creative speech, like pores in skin, a thin and indirect flow.




Section 3 · ¶7–9
The eagle’s ambition and Yaakov’s role
7והנה כתיב אם תגביה כנשר2728 כו׳ שהן מגביהים א״ע [את עצמו] בחוצפה וגסות הרוח כו׳. וענין חוצפה זו למעלה היא שרוצים לינק מאא״ס [מאור אין סוף] ב״ה שלא ע״י הקדושה29 שהיא המשכת הבטול הנמשך ע״י ישראל
Now, it is written, “Though you soar aloft like the eagle,” etc.: they raise themselves up in brazenness and haughtiness of spirit, etc. And this brazenness above is that they want to draw nurture from the Infinite Light, blessed be He, not through holiness, which is the drawing down of bittul that is drawn down through Israel;
Obadiah’s prophecy against Edom, “though you soar like the eagle,” describes the arrogance of the kelipos. Above, this arrogance means they want to be nourished directly from the Infinite Light, bypassing holiness, which is the channel of bittul that Israel draws down.


כי מזה אין להם יניקה רק מאחורי העור דנוקבא אלא רוצים שיושפע להם אוא״ס [אור אין סוף] ממש שלפניו כחשכה כאורה שאין בחי׳ הבטול תופס מקום כלל לפניו.
for from that they have nurture only from behind the skin of Nukva. Rather, they want the very Infinite Light to flow to them, before which darkness is like light, since before Him the level of bittul takes up no place at all.
Through the normal channel of holiness they get only the meager flow from “behind the skin.” So they aim instead at the Infinite Light itself, where darkness is like light and bittul makes no difference, hoping to receive there without being nullified.




8ואם צדקת30 כו׳ וגם שממית היא בהיכלי מלך ומשם יהיה להם יניקה שלא יצטרכו לקבל דרך הקדושה דרך נקבי העור בבחי׳ שערות וצפרנים כו׳ רק משם אורידך נאם הוי״ה.31
“If you are righteous,” etc.; and also, “the spider is in the king’s palaces”; and from there they will have nurture, so that they will not need to receive by way of holiness, through the pores of the skin, in the manner of hair and nails, etc. But “from there I will bring you down, says Havayah.”
The verse from Job, “if you are righteous, what do you give Him,” expresses that at G-d’s highest level our righteousness makes no difference, so the kelipos hope to feed there like the spider in the palace. They would then escape having to receive through holiness, like hair and nails that grow through the pores, the outermost and least alive part of the body. But the verse concludes, “from there I will bring you down, says Havayah.”


כי הוי״ה הוא בחי׳ השתלשלות צמצום והתפשטות כו׳ בבחי׳ עקודים נקודים כו׳ ומשם אורידך שע״פ סדר ההשתלשלות וצמצום להיות נמשך פנימי׳ [פנימיות / פנימית] כו׳ אין אור א״ס ב״ה שורה אלא במי שבטל כו׳.
For Havayah is the level of hishtalshelus, contraction and expansion, etc., in the level of Akudim, Nekudim, etc. And “from there I will bring you down”: for according to the order of hishtalshelus and tzimtzum, so that the inner dimension be drawn down, etc., the Infinite Light, blessed be He, rests only on one who is self-nullified, etc.
The Name Havayah stands for the ordered process of descent: contraction and expansion through the stages called Akudim and Nekudim, the early phases of the world’s emanation. “From there I will bring you down” means that under this order the inner light rests only where there is bittul, so the kelipos are pushed back down.




9והנה המשכה זו היא ע״י אתערותא דלתתא מבחי׳ יעקב שהוא המשיך עקודים נקודים כו׳.
Now, this drawing down comes through an arousal from below, from the level of Yaakov, who drew down Akudim, Nekudim, etc.
The order in which the inner light rests only on bittul is drawn down by an arousal from below, and specifically by Yaakov. Yaakov, whose flocks were “akudim” and “nekudim” (streaked and speckled), is said to have drawn down these levels of emanation.


דהיינו שיהיה צמצום אוא״ס [אור אין סוף] דרך הקדושה דוקא ע״י בחי׳ בטול כו׳ ולכן ויאבק איש עמו32 שרצה הס״מ [הסמאל] להגביה כנשר כו׳.
That is, that the tzimtzum of the Infinite Light be by way of holiness alone, through the level of bittul, etc. And therefore, “And a man wrestled with him”: for Samael wanted to soar aloft like the eagle, etc.
Yaakov’s service ensured that the contraction of the Infinite Light would flow only through holiness and bittul. That is why Samael wrestled with him: he wanted to break that order and soar like the eagle to the Infinite Light itself.




Section 4 · ¶10
Where kelipah takes hold
10והנה יעקב מובחר שבאבות33 והאבות הן הן המרכבה34 בחי׳ חג״ת [חסד גבורה תפארת] שבבחי׳ בטול עצמו דהיינו בחי׳ חב״ד [חכמה בינה ודעת] אין להם אחיזה כו׳
Now, Yaakov is the choicest of the Patriarchs, and the Patriarchs are themselves the Chariot, the level of Chesed, Gevurah and Tiferes. For in the level of bittul itself, that is, the level of Chochmah, Binah and Daas, they have no hold, etc.,
The Patriarchs are called the “Chariot” of G-d because they were wholly given over to His will, each embodying one emotive attribute: Avraham Chesed, Yitzchak Gevurah and Yaakov Tiferes. The Alter Rebbe adds that the kelipos have no foothold in the intellect, Chochmah, Binah and Daas, which is bittul itself.


אלא בחג״ת [בחסד גבורה תפארת] שהן מדות ההתפעלות מן הבטול כו׳ ושם הוא אחיזת זלעו״ז [זה לעומת זה] דכר דקליפה נגד ז״א כו׳
but only in Chesed, Gevurah and Tiferes, which are the attributes of arousal [that come] from the bittul, etc. And there is the hold of “one opposite the other”: the male of kelipah opposite Z’eir Anpin, etc.
They can take hold only in the emotions, which are already a step removed from pure bittul. There, as Koheles says, G-d made “one opposite the other,” so a masculine force of kelipah stands opposite Z’eir Anpin, the emotive attributes of holiness.


משא״כ בחב״ד [בחכמה בינה ודעת] כנודע שכל המקיפים הם מבינה והמקיף הוא דוחה החיצונים וכמבואר מההיכלות שאין בזה לעו״ז [לעומת זה]35 רק נגד ז״ת [ז׳ תחתונות]36 ולא בהיכל ק״ק [קדש הקדשים]37 שהוא כולל כחב״ד [כחכמה בינה ודעת] כו׳.
This is not so in Chochmah, Binah and Daas; for as is known, all the encompassing [lights] (makifim) are from Binah, and the makif repels the external forces. And as is explained from the Heichalos, in this there is an opposite only corresponding to the seven lower [Sefiros], and not in the Heichal of the Holy of Holies, which includes, as it were, Chochmah, Binah and Daas, etc.
The intellect is protected because the encompassing lights (makifim), which come from Binah, drive away the external forces. The Kabbalistic teaching on the Heichalos, the seven chambers, confirms this: the other side has chambers corresponding only to the lower seven, not to the Holy of Holies, which parallels the intellect.


ויובן זה אצל האדם שאחר התפלה חולפת ועוברת האהבה כו׳ לפי שהאהבה היא נעשית פנימית (משא״כ ההתבוננות הוא בחי׳ מקיף כו׳) בתפלה.
And this can be understood in a person: after prayer the love passes and goes away, etc., because the love becomes internal (whereas the contemplation is of the level of makif, etc.) in prayer.
A familiar experience illustrates the point: the love felt during prayer fades afterwards. This is because it has become internal, held within a vessel, while the contemplation that produced it is encompassing and therefore more lasting.


ושעת התפלה שסוגר עיניו ואינו רואה זה העולם מתעורר אצלו האהבה ההיא משא״כ אחר התפלה שרואה ענייני העולם ותענוגיו כו׳.
And at the time of prayer, when he closes his eyes and does not see this world, that love is aroused in him; which is not so after prayer, when he sees the affairs of the world and its pleasures, etc.
While praying with closed eyes, not seeing the world, a person feels that love. Once prayer ends and he sees worldly affairs and pleasures, the internalized feeling is easily displaced.


ואין לך שדוחה את החיצונים אלא מה שהוא בבחי׳ מקיף היינו שאינו נגבל בכלי שהוא דבר קיים לעד.
And nothing repels the external forces except what is in the level of makif, that is, what is not bounded in a vessel, which is a thing that endures forever.
The general rule is that only what is encompassing, not confined in a vessel, can repel the external forces. Because it is not bounded, it endures.


וכמ״ש בפ׳ קדש ולזכרון בין עיניך.38 לפי שפ׳ קדש היא בחי׳ חכמה39 מוחין דאבא (שם בחי׳ הזכרון) שמתלבשים באימא מקור המקיפים.
As it is written in the section Kadesh, “And for a remembrance between your eyes”; because the section Kadesh is the level of Chochmah, the mochin of Abba (there is the level of remembrance), which are enclothed in Imma, the source of the makifim.
This is why the tefillin passage “Kadesh” speaks of “a remembrance between your eyes”: that passage corresponds to Chochmah, the mochin of Abba, where memory resides. These mochin are enclothed in Imma (Binah), the source of the encompassing lights, and so are protected.


ולכן כתיב במלחמת עמלק לא תשכח.40 שכחה היא הסתלקות המוחין דאבא שכשמסתלקין מוחין דאבא בבחי׳ המדות שאין להם
Therefore it is written about the war of Amalek, “Do not forget.” Forgetting is the departure of the mochin of Abba; for when the mochin of Abba depart, in the level of the middos, which have
The command regarding Amalek is “Do not forget,” because forgetting means the departure of the mochin of Abba. When those mochin withdraw from the emotions, the emotions are left with only an immature, “nursing” level of intellect.


אלא מוחין דיניקה שם יש זלעו״ז [זה לעומת זה]. וזהו ויאבק שהוא מלשון חבוק שהחבוק הוא בידים חסד דרועא ימינא41 כו׳.
only the mochin of nursing (yenikah), there is “one opposite the other.” And this is vaye’avek (“he wrestled”), which is from the language of chibbuk (embrace); for embracing is with the arms: Chesed is the right arm, etc.
At that immature level the opposing force can take hold. The Alter Rebbe reads vaye’avek, “he wrestled,” as related to chibbuk, embrace, since wrestlers grip each other with their arms, and in the Tikkunei Zohar the right arm is Chesed.


כך סיבב גופו בידיו חו״ג [חסד וגבורה] דהיינו שהלבישו חו״ג [חסד וגבורה] של ס״מ [סמאל] את גופא דיעקב כדי להפילו ולהמשיך לבו אחריהם
So he encircled his body with his arms, Chesed and Gevurah; that is, the Chesed and Gevurah of Samael enclothed the body of Yaakov, in order to make him fall and to draw his heart after them;
Samael wrapped his two arms, his own Chesed and Gevurah, around Yaakov’s body. The aim was to throw Yaakov down and draw his heart after the other side’s emotions.


וכמו המדות של נה״ב [נפש הבהמית] שמלבישין את נפש האלקי׳ ומונעין הדביקות כו׳ ואין התלבשות זו אלא בשעה שמסתלקים מוחין דאבא
just as the middos of the animal soul enclothe the G-dly soul and prevent the cleaving [to G-d], etc. And this enclothing is only at the time when the mochin of Abba depart,
In a person this is like the emotions of the animal soul wrapping around the G-dly soul and blocking its attachment to G-d. This can happen only when the higher intellect, the mochin of Abba, has withdrawn.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] צרכי עמך ישראל מרובים ודעתם קצרה42 פי׳ שכשהדעת מתקצר ומתצמצם בבחי׳ מוחין דיניקה אזי נעשו צרכי עמך מרובים רבים ונפרדים.
as our Sages, of blessed memory, said: “The needs of Your people Israel are many, and their knowledge (daas) is short.” Meaning: when Daas is shortened and contracted into the level of the mochin of nursing, then the needs of Your people become many, numerous and separate.
The Neilah prayer’s phrase “their knowledge is short” is read as cause and effect: when Daas contracts to the immature level, a person’s needs multiply and scatter. A strong Daas binds one to G-d, and when it weakens, desires multiply.




Section 5 · ¶11–13
Why Samael failed
11ולתאוה יבקש נפרד43 כו׳. ואעפ״כ [ואף על פי כן] וירא כי לא יכול לו44 מפני שיעקב הוא45 י׳ עקב היינו הארת יסוד אבא46
“One who is separated seeks desire,” etc. And nevertheless, “he saw that he could not prevail against him,” because Yaakov is yud eikev (a yud [and] a heel), that is, the illumination of Yesod of Abba,
The verse from Mishlei shows that separateness breeds desire, which is how Samael tries to pull Yaakov down. Yet the angel “could not prevail,” because Yaakov’s name reads as yud-eikev, a yud and a heel: the yud, Chochmah, reaching down to the heel, which is the light of Yesod of Abba, the channel of Chochmah.


שהוא שרש האצי׳ שיעקב הוא שהמשיך כל בחי׳ עקודים נקודים47 כו׳ שהיו תחלה תחת ממשלת לבן.
which is the root of Atzilus; for Yaakov is the one who drew down all the levels of Akudim, Nekudim, etc., which were at first under the dominion of Lavan.
Yesod of Abba is the root of Atzilus, and Yaakov drew down the lights of Akudim and Nekudim, alluded to in the streaked and speckled flocks he acquired. Those levels had first been under the control of Lavan, a figure of kelipah.




12וללבן שתי בנות לאה ורחל48 ויעקב הפכם לקדושה כו׳. ונמשך גם במדותיו בחי׳ בטול ממוחין דאבא ולא יכול לנגוע
And Lavan had two daughters, Leah and Rachel, and Yaakov turned them to holiness, etc. And bittul from the mochin of Abba was drawn also into his middos, and he could not touch
Lavan’s daughters Leah and Rachel represent levels that were in the hands of kelipah, and Yaakov raised them to holiness by marrying them. Because Yaakov’s emotions were infused with bittul from the mochin of Abba, Samael could not touch their core.


רק בכף הירך49 שהיא השפעה שממנו ולחוץ ששם הארת הבטול מועטת כנודע שכליו׳ [שכליות] מבשלין הזרע שנעשה גשמיות כו׳.
[anything] but the hollow of the thigh, which is the flow that goes outward from him, where the illumination of bittul is slight; as is known, that the kidneys ripen the seed, which becomes physical, etc.
He could reach only the “hollow of the thigh,” the flow that goes outward from Yaakov to others, where bittul shines only faintly. The Alter Rebbe compares this to the kidneys that ripen the seed, the point at which what was spiritual becomes physical.




13ובזה טעה הס״מ [הסמאל]50 שכסבור שיעקב אינו אלא מרכבה לחג״ת [לחסד גבורה תפארת] אבל באמת שרש יעקב ויסודתו בהררי קדש51 חכ׳ [חכמה] עלאה יסוד אבא מוח הזכרון כו׳
And in this Samael erred, for he thought that Yaakov was only a chariot for Chesed, Gevurah and Tiferes; but in truth the root of Yaakov and his foundation is “in the holy mountains”: supernal Chochmah, Yesod of Abba, the faculty of remembrance, etc.
Samael’s mistake was to think Yaakov was only the Chariot for the emotive attributes, where kelipah can take hold. In truth Yaakov’s root lies in “the holy mountains,” supernal Chochmah, Yesod of Abba, the faculty of memory, where kelipah has no hold.


והנה מלחמה זו היא בזלעו״ז [בזה לעומת זה] בבחי׳ דכר דקליפה שכנגד ז״א52 ועד״ז יש זלעו״ז [זה לעומת זה] בבחי׳ מל׳ דקליפה כו׳.
Now, this battle is “one opposite the other” in the level of the male of kelipah that corresponds to Z’eir Anpin; and similarly there is “one opposite the other” in the level of the Malchus of kelipah, etc.
This battle was fought at the level of Z’eir Anpin, the male side of the attributes, with its counterpart in kelipah. The Alter Rebbe notes that there is a parallel battle at the level of Malchus, the feminine side, which the next paragraph explains.




Section 6 · ¶14
Earth, dust and the raising of dust
14וזהו ההפרש שבין עפר לאבק שנז׳ [שנזכר] בזוהר53 כי הנה ד׳ יסודות ארמ״ע [אש רוח מים עפר] העפר היא תחתונה שבכולם ואש רוח מים הם הגבוהים יותר ואעפ״כ [ואף על פי כן] כולם אין מצמיחים פירות
And this is the difference between afar (earth) and avak (dust) that is mentioned in the Zohar. For of the four elements, fire, air, water and earth, earth is the lowest of them all, and fire, air and water are higher; and nevertheless none of them bring forth fruit,
The Zohar contrasts two Hebrew words for soil, afar (earth) and avak (dust), and the Alter Rebbe now explains the difference. Of the four classical elements, earth is the lowest, yet only earth brings forth fruit.


רק הכל היה מן העפר.54 והטעם כי העפר הוא מבחי׳ מל׳. ומן העפר אשר יהיה בקרקע המשכן.55
but all came from the earth. And the reason is that earth is from the level of Malchus. [As it is written,] “And of the earth that will be on the floor of the Mishkan.”
“All came from the earth,” as Koheles says, because earth corresponds to Malchus, the last Sefirah, which is the source of all that comes into being below. The verse about the earth from the floor of the Mishkan, used in the sotah rite, is cited as another reference to holy earth.


ובקדושה היא בחי׳ התכללות ונעוץ תחלתן בסופן דייקא וכנודע מ״ש אני ראשון ואני אחרון56 שהמל׳ הוא כתר אנ״י אותיות אי״ן57 (והחכמה מאין תמצא58 כי אי״ן הוא בחי׳ כתר)
And in holiness there is the quality of inter-inclusion, and “their beginning is wedged in their end” specifically; as is known regarding what is written, “I am first and I am last”: that Malchus is Keser, for ani (“I”) has the letters of ayin (“nothing”) (and “Chochmah comes from ayin,” for ayin is the level of Keser).
In holiness, the lowest is bound up with the highest, as Sefer Yetzirah says, “their beginning is wedged in their end.” So Malchus, the “last,” is rooted in Keser, the “first”: the word ani, “I,” used for Malchus, has the same letters as ayin, “nothing,” the term for Keser.


הוא כתר שהוא הממוצע בין המאציל לנאצלים להיות מאין יש ולכן יש כח זה גם להמל׳ הוא בחי׳ עפר להצמיח כל צמח האדמה בגשמיות
This is Keser, which is the intermediary between the Emanator and the emanated, so that there be something from nothing. And therefore Malchus too has this power; it is the level of earth, to make all the growth of the ground sprout physically.
Keser is the bridge between G-d and what He emanates, the point where something comes from nothing. Because Malchus is rooted in Keser, it shares that creative power, which shows physically in earth’s ability to make plants grow.


וגם ברוחניות יש כח להמל׳ שהוא סוף המדרגו׳ [המדרגות] מקור אתדל״ת [אתערותא דלתתא] להיות אתדל״ע [אתערותא דלעילא] להמשיך אור הי״ס [הי׳ ספירות] כו׳
And spiritually too, Malchus, which is the end of the levels, has the power to be the source of an arousal from below, so that there be an arousal from above, to draw down the light of the Ten Sefiros, etc.
Spiritually too, Malchus, the lowest level, has the power to initiate: from it comes the arousal from below that calls forth the arousal from above and draws down the light of all ten Sefiros.


משא״כ אבק הוא דאשתאר מן נורא59 כמשל העצים שדולקים באש שהאש שואב יסוד אר״מ [אש רוח מים] שבתוכו ולא נשאר
This is not so of avak (dust), which is “what remains of the fire,” like the example of wood burning in fire: the fire draws out the elements of fire, air and water that are within it, and there remains
Avak, dust, is different: the Zohar calls it “what remains of the fire.” When wood burns, the fire takes up the elements of fire, air and water in it, leaving only the earth element.


אלא יסוד העפר60 שהוא האפר ואפר זה הוא אינו מצמיח כמו עפר (שמצמיח מעצמו אלא זורעין בו ומצמיח שלכן הוא כשר לכסוי הדם)61
only the element of earth, which is the ash; and this ash does not make things grow as earth does (which grows things of itself; rather, one sows in it and it grows, which is why it is fit for covering the blood).
That remnant is ash, which lacks earth’s power to grow things on its own. The parenthesis adds a halachic detail: ash can still grow what is sown in it, and for that reason it counts as soil for covering the blood of a slaughtered bird or wild animal.


כך עד״מ מל׳ דקליפה היא אחר גמר כל הבירורים שעיקר הויות הקליפות הוא ע״י שבה״כ [שבירת הכלים] ומה שנברר תחלה היותר מובחר הוא נעשה אצי׳ והנשאר נעשה בריאה כו׳
So, by way of analogy, Malchus of kelipah is after the completion of all the refinements. For the main coming into being of the kelipos is through the Shattering of the Vessels; and what was refined first, the choicest, became Atzilus, and what remained became Beriah, etc.,
The analogy: Malchus of kelipah is what is left after all refinement is done. The kelipos came into being through the Shattering of the Vessels of Tohu, and when the fallen sparks were sorted, the finest became Atzilus, the next Beriah, and so on down.


עד שהמדרגה התחתונה סוף כל הבירורים מה שא״א עוד לברר שם הם הקליפות ולא נשאר בהם
until the lowest level, the end of all the refinements, what can no longer be refined: there are the kelipos, and there remains in them
At the very bottom lies what could not be refined at all. That residue is the kelipos.


אלא חיות מועט כמו אבק שכשזורעין בו עכ״פ [על כל פנים] מצמיח (ומ״מ אינו כמו עפר שמצמיח מעצמו ואם זורעים בו מצמיח בו כהנה וכהנה)
only a little life-force, like avak (dust), which, when one sows in it, at any rate grows (yet it is not like earth, which grows of itself, and if one sows in it, it grows in it many times over).
They retain only a trace of life-force, like dust that grows something only when seeded. It is far from earth, which grows things by itself and multiplies what is sown in it many times over.


וחיות הזה הוא ג״כ רק בזמן הגלות אבל לע״ל [לעתיד לבוא] ואת רוח הטמאה אעביר כו׳. ולא יהיה להם חיות מכל וכל.
And this life-force too is only in the time of exile; but in the Time to Come, “And I will remove the spirit of impurity,” etc., and they will have no life-force whatsoever.
Even this trace of life lasts only during exile. In the future the spirit of impurity will be removed, and the kelipos will have no life-force at all.


וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] העלו אבק עד כה״כ [כסא הכבוד]62 היא מל׳ דאצי׳ שגם בחי׳ אבק נתכלל למעלה63 ע״י הבירור של יעקב
And about this our Sages, of blessed memory, said, “They raised dust up to the Throne of Glory,” which is Malchus of Atzilus: for the level of avak too was included above through the refinement of Yaakov;
The Talmud says that when Yaakov and the angel wrestled “they raised dust up to the Throne of Glory,” and the Alter Rebbe reads the Throne as Malchus of Atzilus. Through Yaakov’s work of refinement, even the lowest level, dust, was lifted into holiness.


כמו שכאשר ויאבק איש עמו גם יעקב נתחזק ובירר ממנו (והעלו ל׳ [לשון] רבים לפי שהבירור היה ע״י שניהם יעקב הוא המברר וס״מ [וסמאל] הוא המתברר כו׳)
just as, when “a man wrestled with him,” Yaakov too was strengthened and refined from him (and “they raised” is in the plural because the refinement was through both of them: Yaakov is the refiner and Samael is the refined, etc.).
When the angel wrestled with Yaakov, Yaakov grew stronger and refined something out of his opponent. The Talmud’s plural “they raised” fits this: both took part, Yaakov as the one refining and Samael as the one refined.


וכמו שחבק הס״מ [הסמאל] ידיו חו״ג [חסד וגבורה] על גופו של יעקב כך חבק ידיו יעקב חו״ג [חסד וגבורה] שלו על גופו של ס״מ [סמאל]
And just as Samael embraced Yaakov’s body with his arms, Chesed and Gevurah, so Yaakov embraced Samael’s body with his arms, his Chesed and Gevurah;
The embrace worked both ways. Samael wrapped his Chesed and Gevurah around Yaakov, and Yaakov wrapped his own Chesed and Gevurah around Samael.


כי כן דרך המתאבקים במלחמה וכך הוא דרך מלחמת היצה״ר [היצר הרע] כמארז״ל [כמאמר רבותינו זכרונם לברכה] לעולם ירגיז64 כו׳ ולכן גדול כח התשובה (כי הבירור היינו ענין תשובה כו׳)
for such is the way of those who wrestle in battle. And such is the way of the war with the evil inclination, as our Sages, of blessed memory, said, “A person should always incite,” etc. And therefore great is the power of teshuvah (for the refinement is the matter of teshuvah, etc.),
That is how wrestlers fight, and it is also how a person fights the evil inclination: the Talmud advises a person always to stir up the good inclination against the evil. This refinement is the essence of teshuvah, which is why its power is so great.


ובמקום שבע״ת [שבעלי תשובה]65 כו׳66 דמשכין לי׳ בחילא יתיר67 כו׳ והיינו מלחמת זלעו״ז [זה לעומת זה] דז״א ועד״ז מתברר גם האבק במלחמת זלעו״ז [זה לעומת זה] דנוק׳ [דנוקבא]
and “in the place where baalei teshuvah [stand],” etc., for they draw it down with greater strength, etc. And this is the war of “one opposite the other” of Z’eir Anpin; and in the same way the avak too is refined in the war of “one opposite the other” of Nukva,
Baalei teshuvah stand where even the completely righteous cannot, because they draw down G-dliness “with greater strength,” the force of transformed desire. This is the battle at the level of Z’eir Anpin, and there is a parallel battle at the level of Nukva (Malchus), in which the dust is refined.


וכמ״ש בזוהר ע״פ בכל לבבך68 בב׳ יצריך דא הוא רזא כו׳. והאבק הוא מל׳ דקליפה.69
as is said in the Zohar on “with all your heart (levavcha)”: “with your two inclinations; this is the mystery,” etc. And the avak is Malchus of kelipah.
The Zohar reads “with all your heart,” spelled levavcha with a double letter bet, as “with both your inclinations,” the good and the evil. The dust in this discussion is Malchus of kelipah.


עלה עד כסה״כ [כסא הכבוד]70 מל׳ דקדושה שמבחי׳ מל׳ הוא שמשתלשל מעולם ועד עולם עד מל׳ דעשי׳ [דעשיה] להיות מקור האבק כי משם יפרד כו׳
It rose up to the Throne of Glory, Malchus of holiness; for it is from the level of Malchus that [the light] descends from world to world, down to Malchus of Asiyah, to be the source of the avak, for from there it branches off, etc.;
The dust rose to the Throne of Glory, Malchus of holiness, because the dust itself has its source in Malchus: Malchus descends from world to world down to Malchus of Asiyah, and from there the realm of separation branches off. So the dust returns to its root.


כי ז״א ונוק׳ [ונוקבא] דקליפה נגד ז״א ונוק׳ [ונוקבא] דקדושה והבירור הוא להיות מל׳ דקליפה נכללת במל׳ דקדושה וז״א בז״א דקדושה כו׳:
for Z’eir Anpin and Nukva of kelipah stand opposite Z’eir Anpin and Nukva of holiness, and the refinement is that Malchus of kelipah be included in Malchus of holiness, and Z’eir Anpin in Z’eir Anpin of holiness, etc.
The Z’eir Anpin and Nukva of kelipah mirror those of holiness, and refinement means reabsorbing each into its holy counterpart. Malchus of kelipah is included in Malchus of holiness, and Z’eir Anpin of kelipah in Z’eir Anpin of holiness.



In one’s avodah
The love felt in prayer fades when the eyes open to the world, because it has become internal and bounded; only what stays encompassing, rooted in the mind’s bittul, repels the external forces. The evil inclination takes hold when Daas weakens and needs multiply. The answer is to fight as Yaakov did: to stir up the good against the evil and embrace the struggle, turning it into teshuvah, which draws down holiness “with greater strength.”
Questions for discussion
	If the kelipos draw all their life from holiness, what makes it possible for them to wage war against it?
	Why does the spider “in the king’s palaces” illustrate kelipah’s hope of feeding from the Infinite Light directly?
	Why is the intellect protected from kelipah while the emotions are exposed, and how does this explain why the love felt in prayer fades afterward?
	What was Samael’s mistake about Yaakov, and why could he strike only the hollow of the thigh?
	How does the difference between earth and dust explain what it means that Yaakov and the angel “raised dust up to the Throne of Glory”?

For children · ages 9–13
For the children at the table
How Yaakov won the struggle

The big idea
Yaakov’s strength came from bittul, setting himself aside before G-d, and that is how we too can turn every inner struggle into a way of coming closer to G-d.


The Torah tells that “a man wrestled with” Yaakov all night. Our Sages explain that this was the angel of Eisav. The maamar asks how anything could fight against holiness at all, since everything gets its life from G-d. It explains that G-d’s light flows inward to whoever is batel, set aside before Him, like a vessel that is empty and ready to receive. Yaakov brought this order into the world, and so the opposing side wanted to fight him. It could hold on only to his feelings, not to his deep wisdom, because Yaakov was rooted in G-d’s wisdom. So the angel could strike only his thigh, the outer part, and could not defeat him. In fact, Yaakov held on to the struggle and turned it into something good. The maamar compares this to the difference between earth, which grows fruit, and the lowest dust. Through Yaakov’s struggle even the dust was lifted up. We also have struggles inside us, especially when the love we felt in davening fades. Like Yaakov, we can strengthen the good and turn the struggle into teshuvah, returning to G-d.


Questions for the Shabbos table
	Why could the angel strike only Yaakov’s thigh and not defeat him?
	What does it mean that even the lowest “dust” was lifted up through Yaakov’s struggle?
	When you feel a struggle inside you this week, what good thing can you do to strengthen the good side?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויאבק איש עמו
Two other transcripts of this same discourse, as heard in the year 5566 (1805–06).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ קמח. הנחת ר׳ משה בן כ״ק אדה״ז שם ע׳ קסד. ומתחיל: ”בזהר פ׳ וישלח ויאבק איש עמו”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. חלק מהמאמר מהנחת כ״ק אדה״א עם הגהות באוה״ת כרך ה תתעה, א. וראה גם בכרך ז תתתל, א. חוקת ע׳ תשסד ואילך.
2ויאבק איש עמו
Yaakov, left alone at night, wrestles with a man until dawn. The whole maamar is an explanation of this struggle.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כה.
3מלחמת הס״מ בסטרא דקדושה
This version states the question outright: it seems very strange that above there could be a war between Yaakov and Esav’s minister, which is the war between the side of holiness and the sitra achra.
Kehot’s noteבסה״מ תקס״ו ע׳ פא: ”לכאורה יפלא מאד איך יתכן למעלה ענין המלחמה של יעקב ושרו של עשו שהוא בחי׳ המלחמה בין סט׳ דקדושה לסט״א”. וראה גם באוה״ת וישלח תתעה, א. כרך ז תתתל, ב.
4מלחמה לה׳ בעמלק
After the battle with Amalek, G-d declares a war against Amalek from generation to generation. The Alter Rebbe compares Samael’s struggle with Yaakov to this lasting war between holiness and its opposite.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
5וכנודע מן הפרדס
The Tzemach Tzedek identifies the Pardes passage and quotes the Zohar it brings: the limp on Yaakov’s thigh is Netzach of Israel, from which no one prophesied until Shmuel came and repaired it.
Kehot’s noteשער יז שער ירך יעקב. באוה״ת שם כרך ה מציין שער י״ז הוא שער ירך יעקב שהביא בשם הזהר וז״ל: והוא צולע על ירכו דא איהו נצח ישראל כו׳ דלא אתנבי מתמן בר נש עד דאתא שמואל נביאה ועל דא כתיב וגם נצח ישראל לא ישקר כדין אתתקן דרגא דא כו׳. בסה״מ תקס״ו שם ע׳ קכ: ”שפגם בחי׳ הנצח דקדושה שמשם אור הנבואה שופע למטה בנבואה כו׳ וע״כ לא היתה הנבואה בישראל”.
6וכנודע מן הפרדס
The Kehot note identifies the passage as Gate 17 of Rabbi Moshe Cordovero’s Pardes Rimonim, which brings the Zohar’s teaching that Yaakov’s injured thigh is Netzach, the place of prophecy.
Pardes Rimmonim 17פרדס רמונים י״ז
7נצח ישראל לא ישקר
Shmuel tells Shaul that “the Eternal One of Israel will not lie.” Read Kabbalistically, the word Netzach here shows that Shmuel repaired that attribute.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט.
Paragraph 2
8לא כאברהם
There the Alter Rebbe explains that Avraham was boundless Chesed, seeing only good, and so he asked that Yishmael “live before You” forever even though he knew what Yishmael was.
Kehot’s noteספרי דברים לב, ט. ראה לעיל יב, א. ענין זה לא נזכר בב׳ הנחות בסה״מ תקס״ו.
9לא כאברהם שיצא ממנו ישמעאל
The Sifrei on “For G-d’s portion is His people, Yaakov the lot of His inheritance” contrasts Avraham, from whom Yishmael came, with Yaakov, all of whose children were worthy. It shows that kelipah can issue from holiness itself.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
10מותרי החסד
The preceding maamar discusses the World of Tohu, whose lights were too intense for their vessels, like a love that seeks to break free of the body.
Kehot’s noteראה לעיל כה, ב.
11ואת רוח הטומאה אעביר
The prophet foretells that G-d will remove the spirit of impurity from the land, the future end of kelipah.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
12חיל בלע ויקיאנו
The wicked man swallows wealth and is forced to vomit it up. Kelipah must likewise give back the holy sparks it has absorbed.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כ, טו.
13בלע המות לנצח
G-d will swallow up death forever. Death and impurity are the ultimate kelipah, which will be abolished.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
Paragraph 3
14והיה כלא היה
Obadiah prophesies that the nations who drank on G-d’s holy mountain will be as though they had never been. The Alter Rebbe applies it to the future end of kelipah.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15עת אשר שלט האדם באדם
Koheles observes that one man sometimes rules over another to his own harm. It is read as the temporary dominion of evil, which in the end harms itself.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
16כחשיכה כאורה
The Tzemach Tzedek’s glosses on this maamar discuss the phrase “darkness is like light” as it applies here.
Kehot’s noteראה באוה״ת פ׳ וישלח כרך ה תתעה, א.
17ולפניו כחשכה כאורה
“Darkness is not dark before You... darkness is like light.” At G-d’s transcendent level, the difference between light and darkness does not register.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שממית בידים תתפש
Among the small but wise creatures is the spider (or lizard), which one can catch in the hand and yet is found in kings’ palaces. The Alter Rebbe uses it for kelipah, which reaches the highest level precisely because it counts for nothing there.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כה. בלקו״ת פ׳ ראה לא, א. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ רצב — מציינים לכאן.
Paragraph 4
19ואלה המלכים אשר מלכו
The list of the kings of Edom who reigned before any king in Israel. In Kabbalah these are the kings of Tohu who “reigned and died.”
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא. בסה״מ תקס״ו (הוצאה ראשונה) ע׳ פג מבאר ”שמאחר שלא הי׳ עדיין מלך בישראל הוא התיקון דאצי׳ לכך מלכו הז׳ מלכים קדמאין בארץ אדום שמשם ינקו פנימי׳ השפע עליונה מאחר ששם כחשיכה כאורה שוים כו׳”.
20מלך אין באדום
In the days of Yehoshafat “there was no king in Edom.” The Alter Rebbe reads it as the state after Tikkun, when Edom no longer rules.
I Kings 22:48מלכים א כ״ב:מ״ח
וּמֶלֶךְ אֵין בֶּאֱדוֹם נִצָּב מֶלֶךְ:
And there was no king in Edom: a deputy was king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א כב, מח.
21יאר ה׳ פניו אתנו סלה
“May G-d make His face shine with us.” The face, the inner light, is directed to Israel.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב. בהנחת כ״ק אדה״א בסה״מ תקס״ו מביא במקומו הפסוק ”יאר ה׳ פניו אליך”.
Paragraph 5
22שהם הם בחי׳ בטול ממש
The Or HaTorah version adds at this point a reference to the gloss in Tanya chapter 35.
Kehot’s noteבאוה״ת נוסף: (ע׳ בסש״ב פל״ה בהג״ה).
23ואינן עצמות הבטול ממש
The Or HaTorah text of this maamar carries a gloss at these words, discussing why the emotions are not the essence of bittul.
Kehot’s noteבאוה״ת יש הג״ה לכאן.
24תחילת הביטול . . כמו חב״ד
the passage shares nothing with the note
Kehot’s noteבאוה״ת כאן תתעה, ב ”זה צ״ע דבאדם כשנמשך ההתפעלות באהוי״ר בלב חשוב יותר מאלו ההתבוננות רק במוחו ושכלו ולא נגע ללב וצ״ע בסש״ב פט״ז בענין מחשבה טובה הקב״ה מצרפה למעשה” ע״ש.
Paragraph 6
25וקרו לי׳ אלקא דאלקיא
The Talmud says that from east to west G-d’s Name is great among the nations, for they call Him “the G-d of gods.” The Alter Rebbe uses it for the realm that acknowledges G-d yet considers itself separate.
Menachot 110a:11–13מנחות ק״י א:י״א-י״ג
אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם אמר רבא האי לעולה למנחה עולה ומנחה מיבעי ליה אלא אמר רבא כל העוסק בתורה אינו צריך לא עולה (ולא חטאת) ולא מנחה ולא אשם אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
26עד שנמשך . . מקום לעצמם
A parallel discussion of how bittul reaches down to the end of holiness, beyond which the separate existences take up place for themselves.
Kehot’s noteראה אוה״ת ויקרא כרך ב ע׳ תלז.
Paragraph 7
27אם תגביה כנשר
This version asks two questions here: why the verse says “like an eagle” in particular, and how kelipah could have the power to raise itself so high.
Kehot’s noteעובדי׳ ד. בהנחת כ״ק אדה״א בסה״מ תקס״ו מקשה כאן: ”לכאורה מה שאמר כנשר דוקא, וגם איך ביכולתו להגביה א״ע כ״כ עצמו”. לקמן קב, ב. לקו״ת צו טז, ב מציינים לכאן. באוה״ת וישלח כרך ה תתעג, א מציין לכאן. וגם מציין לכמה מקומות שמדבר מענין נשר.
28אם תגביה כנשר
“Though you soar aloft like the eagle and set your nest among the stars, from there I will bring you down, says G-d.” Addressed to Edom, it is read here as kelipah’s attempt to reach the highest levels.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29שרוצים לינק מאא״ס ב״ה שלא ע״י הקדושה
A parallel discussion of kelipah’s desire to draw directly from the Infinite Light rather than through holiness.
Kehot’s noteראה אוה״ת פ׳ תצוה ע׳ א׳תרצד.
Paragraph 8
30ואם צדקת
Elihu says, “If you are righteous, what do you give Him?” From G-d’s transcendent perspective human merit adds nothing, which the kelipos hope to exploit.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
31משם אורידך נאם הוי״ה
The end of the verse about the eagle: G-d will bring down the one who soared. The Alter Rebbe reads the Name Havayah as the order of hishtalshelus that does this.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
32ויאבק איש עמו
The verse of the struggle, now explained as Samael’s attempt to break the order that Yaakov established.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
33יעקב מובחר שבאבות
There the Alter Rebbe describes the distinct service of each Patriarch: Avraham drew G-dliness from above to below, Yitzchak dug wells, revealing from below to above.
Kehot’s noteנסמן לעיל יז, ג.
34והאבות הן הן המרכבה
There the Patriarchs, who are the Chariot, are identified with the emotive attributes of Atzilus, first contained in Imma and then emerging to a “nursing” stage.
Kehot’s noteנסמן לעיל ד, ג.
35משא״כ בחב״ד . . שאין בזה לעו״ז
The Tzemach Tzedek notes that this maamar says kelipah stands only opposite the seven lower Sefiros, not the first three, while the Ramaz at the start of Vayakhel explains that it stands opposite the chamber of will, and leaves the question open.
Kehot’s noteראה אוה״ת פ׳ זכור ע׳ א׳תשעה: ”ועיין בהרמ״ז ר״פ ויקהל, וצ״ע בת״א בד״ה ויאבק שאין קליפה רק נגד ז״ת ולא נגד ג״ר כו׳, מ״מ הרמ״ז ביאר שהוא נגד היכל הרצון”. בתורת שמואל תרכ״ט (בהוצאת תשנ״ב) ע׳ יב מציין ע״ז וז״ל: אך צ״ע מההגהות לד״ה תער השכירה מהרמ״ז שיש בעשי׳ לעו״ז גם נגד ע״י, ומההגהות לד״ה קמיפלגי במתיבתא דרקיע מענין ד״מ נגעים שנגע היפך הענג, וי״ל כי רבינו ז״ל חולק בזה על הרמ״ז וצע״ג” עכ״ל שם. ועיין במ״מ בסה״מ תרכ״ט שם. [ד״ה תער השכירה נדפס באוה״ת נ״ך כרך ב ע׳ תשפג. ובסה״מ הנחות — תרט״ז (נמצא בדפוס). ומהגהות לד״ה קמיפלגי, ראה אוה״ת פ׳ תזריע ע׳רנב, ושם כרך ב ע׳ תקכח].
36רק נגד ז״ת
The Tzemach Tzedek paraphrases: not opposite the first three Sefiros, meaning the other side has no chamber corresponding to the Holy of Holies of holiness.
Kehot’s noteבאוה״ת פ׳ זכור ע׳ א׳תשעה: ”ולא נגד ג״ר דהיינו שאין בהם היכל נגד היכל ק״ק דקדושה” ע״ש.
37וכמבואר מההיכלות . . בהיכל ק״ק
There the Heichal of the Holy of Holies is identified with the supernal Throne, following Etz Chaim.
Kehot’s noteראה באוה״ת על מגילת אסתר ע׳ ב׳רסה דהיכל קדה״ק הוא כסה״כ שלמעלה, כמ״ש בע״ח, ומבואר ג״כ בסידור בדרוש שאחר עלינו לשבח המתחיל ביאור למ״ש בסש״ב פנ״ב נ״ג. ולקמן ק, ד.
38בפ׳ קדש ולזכרון בין עיניך
From the first tefillin passage, “Kadesh”: the mitzvah is “a remembrance between your eyes.” The Alter Rebbe links that passage and its remembrance to Chochmah.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
39שפ׳ קדש היא בחי׳ חכמה
There the four tefillin passages are matched to levels: the first, “Kadesh li kol bechor,” alludes to Chochmah; the second, “When your son asks,” to contemplation; and the two paragraphs of Shema to love and awe.
Kehot’s noteראה לקמן פו, ג. פז, ב. צב, ד.
40במלחמת עמלק לא תשכח
The command to remember Amalek ends “Do not forget.” Forgetting is read as the withdrawal of the higher intellect, which gives the enemy its opening.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כה, יט.
41חסד דרועא ימינא
In Patach Eliyahu, the introduction to the Tikkunei Zohar, the Sefiros are mapped onto the body: “Chesed, the right arm.” This supports reading the wrestle as an embrace of Chesed and Gevurah.
Tikkunei Zohar, Patach Eliyahu · 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
42צרכי עמך ישראל מרובים ודעתם קצרה
The Talmud gives this as a short prayer for a time of danger, and it is also said in the Neilah prayer. The Alter Rebbe reads it as showing that short Daas causes many scattered needs.
Berakhot 29b:14ברכות כ״ט ב:י״ד
אֲחֵרִים אוֹמְרִים: ״צׇרְכֵי עַמְּךָ יִשְׂרָאֵל מְרוּבִּין וְדַעְתָּם קְצָרָה. יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתִּתֵּן לְכׇל אֶחָד וְאֶחָד כְּדֵי פַרְנָסָתוֹ, וּלְכׇל גְּוִיָּה וּגְוִיָּה דֵּי מַחְסוֹרָהּ, בָּרוּךְ אַתָּה ה׳ שׁוֹמֵעַ תְּפִלָּה״.
Others say : "The needs of Thy people Israel are many but their mind short. May it be Thy will, O L-rd our G-d, to grant each one sufficient for his maintenance, and to every person enough for his want. Blessed art Thou, O L-rd, Who hearkenest unto prayer."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteפיוט בתפלת נעילה ע״פ ברכות כט, ב. ראה שיחת ש״פ תשא תשכ״ז.
Paragraph 11
43ולתאוה יבקש נפרד
“One who is separated seeks desire.” The Alter Rebbe uses it to show that desires multiply when one is separated from G-d through weakened Daas.
Proverbs 18:1משלי י״ח:א׳
לְתַאֲוָה יְבַקֵּשׁ נִפְרָד בְּכׇל־תּוּשִׁיָּה יִתְגַּלָּע:
He that separateth himself seeketh his own desire, And snarlest against all sound wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, א. וראה בהמשך מים רבים תרל״ו סעי׳ א ע׳ ב: ”פי׳ שאם הי׳ לו דעת חזק ונודע כי הדעת הו״ע ההתקשרות, וא״כ לא הי׳ נפרד וממילא לא הי׳ מתאוה תאוות כלל והסיבה למה יתאוה לדברים רבים מפני היותו נפרד כו׳. וזהו ענין אומרו לתאוה יבקש נפרד שהוא היפך הדעת ולכן מרובים צרכיו אשר יתאוה להם” עכ״ל ע״ש. וראה בארוכה בתקס״ו ע׳ פו.
44וירא כי לא יכול לו
The angel saw he could not prevail against Yaakov, and struck the hollow of his thigh. The maamar explains why.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45שיעקב הוא י׳ עקב
A Kabbalistic encyclopedia whose entry on “Yisrael” discusses the name Yaakov as yud-eikev.
Kehot’s noteראה קהלת יעקב ערך ישראל. ומסומן לעיל כה, ג.
46היינו הארת יסוד אבא
Balak 72c refers to this maamar and adds that Yaakov was formed from the back of Abba, which did not fall in the Shattering, so the refining of sparks is through him; the holy Chochmah of Abba overcomes the Chochmah of kelipah.
Kehot’s noteבלקו״ת בלק עב, ג מציין לכאן. וזהו ענין התפלה שהוא המשכת הדעת שמבחי׳ יסוד אבא — לקו״ת בלק עא, ד.
47עקודים נקודים
In Yaakov’s dream the rams were streaked, speckled and spotted. In Kabbalah these name the stages of emanation, Akudim, Nekudim and Berudim.
Genesis 31:10בראשית ל״א:י׳
וַיְהִי בְּעֵת יַחֵם הַצֹּאן וָאֶשָּׂא עֵינַי וָאֵרֶא בַּחֲלוֹם וְהִנֵּה הָעַתֻּדִים הָעֹלִים עַל־הַצֹּאן עֲקֻדִּים נְקֻדִּים וּבְרֻדִּים:
And it came to pass at the time that the flock conceived, that I lifted up mine eyes, and saw in a dream, and, behold, the he-goats which leaped upon the flock were streaked, speckled, and grizzled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
48וללבן שתי בנות לאה ורחל
“And Lavan had two daughters: the name of the elder was Leah and the name of the younger Rachel.” Yaakov’s marriage to them is read as raising them into holiness.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49בכף הירך
The angel touched the hollow of Yaakov’s thigh. The Alter Rebbe identifies it as the outward flow where bittul is weakest.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
50ובזה טעה הס״מ
A parallel discussion of Samael’s mistake about Yaakov’s root.
Kehot’s noteראה אוה״ת פ׳ בלק ע׳ א׳יג.
51ויסודתו בהררי קדש
“His foundation is in the holy mountains.” The Alter Rebbe applies it to Yaakov’s root in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52בבחי׳ דכר דקליפה שכנגד ז״א
The Tzemach Tzedek notes that this statement runs against the Ramaz’s explanation at the start of Vayakhel.
Kehot’s noteראה באוה״ת פ׳ זכור ע׳ א׳תשעה שזה נגד פי׳ הרמ״ז ר״פ ויקהל ע״ש.
Paragraph 14
53ההפרש שבין עפר לאבק שנז׳ בזוהר
That maamar paraphrases the Zohar: earth brings forth all fruits, while dust does not grow, and ash grows only very little, since ash is what remains of the fire.
Kehot’s noteח״א קע, א. עפר דכל איבין נפקין מינה אבל אבק אינו מצמיח, וכן אפר אינו מצמיח בטוב, רק מעט מזעיר דאפר הוא מה דאשתאר מנורא — ד״ה זה יתנו תרנ״ח ע׳ קכח. ראה בסה״מ תקס״ו (הוצאה הראשונה) ע׳ פח. ובאוה״ת בראשית כרך ג תקכו, ב. אוה״ת חקת ע׳ תשעא. שה״ש כרך ב ע׳ תשיט ואילך. כרך ג ע׳ תתעא. ובאוה״ת לאיוב ע׳ תרנז שכאן מיירי בבירור שמלמעלה למטה ואז האבק הוא הפסולת שנדחה למטה, וכענין הוצאת הדשן מהקרבנות ע״ש. עיין באוה״ת וישלח כרך ז תתלא, ב. ראה בסה״מ תרל״ט ע׳ נא. בלקו״ת שמע״צ עט, ד. אוה״ת חקת כרך ג ע׳ תשס ואילך ע׳ תת. תתמ — מציינים לכאן.
54הכל היה מן העפר
“All came from the dust, and all return to the dust.” The Alter Rebbe uses it to show that everything that grows comes from earth.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כ.
55ומן העפר אשר יהיה בקרקע המשכן
In the sotah rite the priest takes earth from the floor of the Mishkan. It is cited as an example of earth associated with the Shechinah, Malchus.
Numbers 5:17במדבר ה׳:י״ז
וְלָקַח הַכֹּהֵן מַיִם קְדֹשִׁים בִּכְלִי־חָרֶשׂ וּמִן־הֶעָפָר אֲשֶׁר יִהְיֶה בְּקַרְקַע הַמִּשְׁכָּן יִקַּח הַכֹּהֵן וְנָתַן אֶל־הַמָּיִם:
And the priest shall take holy water in an earthen vessel; and of the dust that is on the floor of the tabernacle the priest shall take, and put it into the water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ה, ז.
56אני ראשון ואני אחרון
“I am first and I am last.” The Alter Rebbe reads “I” (ani) as Malchus, whose letters form ayin, Keser: the last is rooted in the first.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
57אני אותיות אין
A Kabbalistic lexicon whose entry discusses ani (“I”) and ayin (“nothing”) as the same letters.
Kehot’s noteראה מאו״א אות א סעי׳ ס.
58והחכמה מאין תמצא
“Where (me’ayin) shall wisdom be found?” is read as “Chochmah comes from ayin,” from Keser, the level of “nothing.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
59דאשתאר מן נורא
The Zohar on Yaakov’s wrestling contrasts earth, from which all fruits come, with dust, which grows nothing and is “what remains of the fire.” This is the basis of the whole paragraph.
Zohar I, 170aזח״א קע, א
Kehot’s noteזח״א קע, א.
60כמשל העצים שדולקים באש . . ולא נשאר אלא יסוד העפר
Iggeres HaKodesh 15 uses the same example of burning wood, in which the fire releases the other elements and only the earth element remains as ash.
Kehot’s noteראה אגה״ק סי׳ טו (קכא, ב) ובליקוט פי׳ שם.
61שלכן הוא כשר לכסוי הדם
The Talmud discusses which materials may be used to cover the blood of a slaughtered bird or wild animal, including ash. The Alter Rebbe explains that ash qualifies because seed sown in it grows.
Chullin 88b:9–12חולין פ״ח ב:ט׳-י״ב
תנא הוסיפו עליהן השחור והכחול ונקרת פיסולין ויש אומרים אף הזרניך אמר רבא בשכר שאמר אברהם אבינו (בראשית יח, כז) ואנכי עפר ואפר זכו בניו לשתי מצות אפר פרה ועפר סוטה וליחשוב נמי עפר כסוי הדם התם הכשר מצוה איכא הנאה ליכא ואמר רבא בשכר שאמר אברהם אבינו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין פח, ב. ובתוס׳ שם בד״ה מצינו.
62העלו אבק עד כה״כ
The Talmud, on “and a man wrestled with him,” says they raised dust up to the Throne of Glory. The Alter Rebbe reads the plural as referring to both Yaakov and Samael.
Chullin 91a:18–19חולין צ״א א:י״ח-י״ט
ורבנן האי בהאבקו עמו מאי דרשי ביה מבעי ליה לכאידך דר׳ יהושע בן לוי דאמר ר׳ יהושע ב״ל מלמד שהעלו אבק מרגלותם עד כסא הכבוד כתיב הכא בהאבקו עמו וכתיב התם (נחום א, ג) וענן אבק רגליו ואמר רבי יהושע בן לוי למה נקרא שמו גיד הנשה שנשה ממקומו ועלה וכן הוא אומר (ירמיהו נא, ל) נשתה גבורתם היו לנשים
Wikisource Talmud Bavli (CC-BY-SA)
Zohar I, 170aזח״א קע, א
Kehot’s noteחולין צא, א. זח״א קע, א.
63שגם בחי׳ אבק נתכלל למעלה
There the Alter Rebbe explains how teshuvah with “all your might” turns curse into blessing and wilful sins into merits.
Kehot’s noteראה לקו״ת תצא לט, ד. ר״ה סא, ד.
64לעולם ירגיז
“A person should always incite the good inclination against the evil inclination.” It shows that the war with the evil inclination is an active struggle, like wrestling.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 202aזח״א רב, א
Zohar III, 113bזח״ג קיג, ב
Kehot’s noteברכות ה, א. זח״א רב, א. זח״ג קיג, ב. וראה הערת כ״ק אדמו״ר זי״ע בספר השיחות תש״א ע׳ 59.
65ובמקום שבע״ת
“In the place where baalei teshuvah stand, the completely righteous cannot stand.” It shows the greater power of teshuvah.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
66ובמקום שבע״ת כו׳
There teshuvah is described as drawing “with greater strength”: turning the fiery bad attributes back to G-d alone, which is why baalei teshuvah stand where the completely righteous cannot, and this transformation causes great delight above.
Kehot’s noteנסמן לעיל כא, ג.
67דמשכין לי׳ בחילא יתיר
The Zohar says that baalei teshuvah draw [holiness] to themselves with greater strength. The Alter Rebbe links it to the refinement of the other side.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל ט, ג. כ, ד לקמן לט, ג ”פי׳ יתיר על הכלי”.
68וכמ״ש בזהר ע״פ בכל לבבך
The Zohar reads “with all your heart” (levavcha) as “with both your inclinations,” including the left within the right. It supports the claim that the evil side too is refined and included in holiness.
Zohar II, 26bזח״ב כו, ב
Kehot’s noteזח״ב כו, ב. כז, א לאכללא שמאלא בימינא.
69והאבק הוא מל׳ דקליפה
The encyclopedia notes that Likkutei Torah (Ki Seitzei 39d) identifies dust with the three wholly impure kelipos below nogah, while Or HaTorah on Shir HaShirim explains it as Malchus of kelipas nogah.
Kehot’s noteבספר הערכים-חב״ד כרך א בערך אבק טור סג הערה 5 מציין שבלקו״ת תצא לט, ד מפורש שהוא ענין גקה״ט שלמטה מנוגה, ובאוה״ת שה״ש כרך ב ע׳ תשיט מבאר שאבק הוא מל׳ דקליפת נוגה. וראה גם באוה״ת פ׳ ויצא תתמד, ב. וראה בספר החקירה צג, ב ערך אבק.
70והאבק . . עלה עד כסה״כ
Parallel discussions of dust rising to the Throne of Glory.
Kehot’s noteראה אוה״ת בשלח ע׳ תלו. תנג.
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לסוסתי ברכבי פרעה דמיתיך רעיתי
“To My Mare Among Pharaoh’s Chariots I Have Likened You, My Beloved”
The “horse,” the letters that carry without understanding, brings the divine light down to the lowest places and also carries the supernal Man upward, beyond the level of Man, to G-d who “is not a man”; its strength comes not from itself but from G-d’s essence, and so Israel, through Torah and mitzvos, are likened to G-d’s mare.
The maamar in brief
G-d has several “chariots”: the Chayos of Yechezkel’s vision, the horses of Zechariah’s, the cherub on which He rides at night. All are defined in relation to the supernal Man on the throne, whose limbs and sinews are the 248 positive and 365 prohibitive commandments, and who is the descent of the Infinite Light through the six days of the week. That descent serves the ascent of Shabbos through the refinement of nogah, a work of conquest that needs a running horse to reach so far down. While the Temple stood, the prophets saw Chayos that carry and are carried, close to the light they bear; in exile the light descends through “letters,” horses that run without grasping their rider. Yet the horse also carries upward: the soul yearns for G-d “in the night,” beyond reason, and the horse runs above the Man on the throne to G-d who “is not a man.” Its strength is G-d’s own essence, “the dew from Atika Kadisha.” So Israel, G-d’s “beloved” and “sustainer,” are likened to His mare: through Torah and mitzvos they draw life into the worlds and raise the supernal Man beyond itself.

Outline
	1G-d’s chariots and the supernal ManG-d rides several chariots, all defined by the Man on the throne, whose limbs and sinews are the positive and prohibitive commandments and who is the descent of the Infinite Light through the six days.¶1–2
	2A descent for the sake of an ascentThe week’s descent serves the ascent of Shabbos by refining nogah, a work of conquest that calls for the level of Man and for running horses to reach so far down.¶3–4
	3Chayos and horsesIn Temple times the prophets saw Chayos that carry and are carried; in exile the light descends through letters, horses without understanding, and the soul ascends through them in a yearning beyond reason.¶5
	4Higher than the Man on the throneIn exile the horse runs above the Man to G-d who “is not a man”; its strength comes from G-d’s essence, the dew of Atika on Shabbos, and its counterpart is the horse of Pharaoh’s chariots, in which G-dliness only encompasses.¶6
	5“My beloved,” my sustainerThrough Torah and mitzvos Israel sustain the worlds as food sustains the body, and like a horse they raise the supernal Man to the level of “He is not a man.”¶7


Key concepts
	Chariot (merkavah)מרכבה
	Whatever is wholly given over to the will of the One who rides it; the maamar contrasts the Chayos of Yechezkel’s vision with the horses of Zechariah’s.

	The supernal Manאדם העליון
	The likeness of a man upon the throne, whose 248 limbs and 365 sinews are the positive and prohibitive commandments, vessels and lights.

	Chayos that carry and are carriedחיות נושאות ומנושאות
	The holy creatures that seem to carry the throne but are carried by it, a sign of their closeness to the light that rides on them.

	Horse (sus)סוס
	The letters, which carry their rider without grasping him; they bring the light down to the lowest places and can raise the rider higher than he could reach alone.

	Descent for the sake of ascentירידה לצורך עליה
	The principle that the light descends through the week for the sake of the ascent of Shabbos.

	Adam and Elyonאדם, עליון
	Adam (man) is adameh l’Elyon, a likeness of the Most High; G-d Himself “is not a man” and is above that likeness.

	The dew of Atika Kadishaטלא דנטיף מעתיקא קדישא
	Light from the innermost level of Keser that fills Z’eir Anpin on Shabbos and gives the horse its power to rise.

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	Female and male horses: human initiative and the divine response; beyond both is an arousal from above that comes with no initiative at all, drawn from Atika.

	Encompassing (makif)מקיף
	Light that surrounds rather than enters; in kelipah G-dliness only encompasses, and Israel’s Torah and mitzvos are likened to the encompassing level of “my mare.”


Section 1 · ¶1–2
G-d’s chariots and the supernal Man
1לסוסתי1 ברכבי פרעה דמיתיך רעיתי2. כי הנה כתיב לא בגבורת הסוס יחפץ.3 והענין כי הנה כתיב כי תרכב על סוסיך4 כו׳
“To my mare among Pharaoh’s chariots I have likened you, my beloved.” For it is written, “He does not desire the strength of the horse.” The explanation: it is written, “For You ride upon Your horses, etc.”
The maamar opens with a verse from the Song of Songs in which the beloved, Israel, is likened to a mare among Pharaoh’s chariots. To explain it, two other verses about horses are brought: “He does not desire the strength of the horse” (Psalms 147:10), and Habakkuk’s words about G-d riding upon His horses.


כי מלשון אם תרכב על סוסיך שיש כמה בחינת מרכבות להקב״ה מרכבת יחזקאל פני ארי׳ [אריה] פני שור5 כו׳ ומרכבות זכריה6 סוסים שחורים7 סוסים לבנים כו׳.
For [the word ki here] has the sense of im, “if”: “if You ride upon Your horses,” [implying] that the Holy One, blessed be He, has several levels of chariots: the chariot of Yechezkel, “the face of a lion, the face of an ox, etc.,” and the chariots of Zechariah, “black horses, white horses, etc.”
Reading the word ki as “if” suggests that riding horses is only one of G-d’s ways: He has several kinds of “chariots.” Yechezkel saw a chariot of Chayos (holy creatures) with the faces of a lion, an ox and others, while Zechariah saw chariots drawn by horses of different colors.


וגם אמרינן בגמ׳ [בגמרא] (ע״ז [עבודה זרה] ג׳ ע״ב) ובלילא מאי קעביד רוכב על כרוב קל שלו ושט8 כו׳.
We also say in the Gemara (Avodah Zarah 3b): “And at night, what does He do? He rides upon His light cherub and soars, etc.”
The Talmud says that at night G-d “rides upon His light cherub” and soars through eighteen thousand worlds. This adds a further kind of chariot, the cherub, to the Chayos and the horses.


וכמשל המלך שיש לו כמה מיני מרכבות פעם משתמש במרכבה זו ופעם במרכבה זו. והנה כל בחי׳ ומדריגות המרכבה הוא לגבי בחינת אדם העליון וכמ״ש
It is like the analogy of a king who has several kinds of chariots: at one time he uses this chariot, and at another time that chariot. Now, all the levels and grades of the chariot are in relation to the level of the supernal Man, as it is written,
A king chooses among his carriages, and in the same way G-d is “carried” in different modes at different times. Every mode of the chariot is defined by its relation to the “supernal Man,” the figure Yechezkel saw upon the throne.


ועל דמות הכסא דמות כמראה אדם9 כו׳ שהוא בחינת רמ״ח מצות עשה רמ״ח פיקודין רמ״ח אברין דמלכא ושס״ה לא תעשה שס״ה גידים
“and upon the likeness of the throne, a likeness as the appearance of a man, etc.” This is the level of the 248 positive commandments, “the 248 commandments, the 248 limbs of the King,” and the 365 prohibitions, the 365 sinews,
Above the throne Yechezkel saw “a likeness as the appearance of a man.” This Man is made of the commandments: the 248 positive commandments are called the 248 “limbs of the King,” and the 365 prohibitions correspond to the 365 sinews of the body.


שהם בחי׳ אורות וכלים ורמ״ח אברים בחינת כלים ושס״ה גידים בחינת אורות הממשיכים הדם הוא הנפש10 חיות האברים11 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] י״ה עם שמי שס״ה.1213
which are the level of lights and vessels: the 248 limbs are the level of vessels, and the 365 sinews are the level of lights, which convey the blood (“the blood is the soul”), the life-force of the limbs. As our Sages, of blessed memory, said: “Yud-Hei with Shemi (‘My Name’) is 365,
The limbs are vessels, and the sinews are lights, since they carry the blood, which the Torah calls “the soul,” and so bring life to the limbs. The Sages’ saying ties the 365 prohibitions to the first two letters of G-d’s Name: Shemi (“My Name”) has the numerical value 350, and with Yud-Hei (15) it makes 365.




2וזכרי עם ו״ה רמ״ח ששס״ה מצות לא תעשה מבחינת י״ה ורמ״ח מ״ע [מצות עשה] מו״ה ובחינת אדם זה
and Zichri (‘My remembrance’) with Vav-Hei is 248”: the 365 prohibitive commandments are from the level of Yud-Hei, and the 248 positive commandments from Vav-Hei. And this level of Man,
The saying continues: Zichri (“My remembrance,” 237) with Vav-Hei (11) makes 248. So the prohibitions come from the upper letters of the Name, Yud-Hei, and the positive commandments from the lower ones, Vav-Hei; together they make up the supernal Man.


שהוא בחינת אורות וכלים המשכת אור א״ס ב״ה והארתו בתחתונים בבחינת ירידה והשתלשלות בששת ימי המעשה יום ראשון בחסד כו׳.
which is the level of lights and vessels, is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, and its illumination in the lower realms, by way of descent and the chain of descent (hishtalshelus), in the six days of work: the first day in Chesed (kindness), etc.
This Man of lights and vessels is the way the Infinite Light descends, step by step, into the lower worlds. The descent unfolds over the six days of the week, each governed by one attribute, beginning with Chesed (kindness) on the first day.




Section 2 · ¶3–4
A descent for the sake of an ascent
3והנה תכלית ירידות המדרגות והשתלשלות הארות אור א״ס ב״ה בששת ימי המעשה הוא כדי שיהיה עליה ביום השבת כנודע כי ירידה לצורך עליה1415 היא כנודע.
Now, the purpose of the descents of the levels and of the step-by-step descent (hishtalshelus) of the illuminations of the Infinite Light (Or Ein Sof), blessed be He, during the six days of work is that there be an ascent on the day of Shabbos, as is known; for it is a descent for the sake of an ascent, as is known.
During the six weekdays the divine light descends level by level, but the descent has a purpose: on Shabbos everything ascends. This follows the principle that a descent is “for the sake of an ascent,” a phrase the Talmud uses in another context.


דהיינו ע״י בירור מלבושי נוגה כו׳ בימות החול. ולכן צריך המשכות אור א״ס ב״ה מבחינת אדם דוקא כי האיש דרכו לכבוש16 ולעשות מלחמה לאכפייא כו׳.
That is, through the refinement of the garments of nogah, etc., during the weekdays. Therefore drawings-down of the Infinite Light, blessed be He, are needed specifically from the level of Man, for “it is the way of a man to conquer” and to wage war, to subdue, etc.
During the week the descent refines the “garments of nogah”: permitted, worldly things that belong to kelipas nogah, the translucent husk in which good and evil are mixed, so that their sparks can rise on Shabbos. This work calls for the quality of “man,” whose way, as the Talmud says, is to conquer: to wage war and subdue the sitra achra (the other side).




4והנה כתיב סוס מוכן למלחמה1718 שבכדי לירד למקום המלחמה צ״ל בחינת סוס רץ כמו עד״מ שהסוס רץ למקום שאין האדם מגיע שם מפני מרחק המקום, וכך עד״מ מפני הירידה הגדולה מאיגרא רמה19 כו׳
Now, it is written, “A horse is prepared for battle”: in order to descend to the place of battle there must be the level of a running horse; just as, by way of analogy, a horse runs to a place that a person does not reach because of the distance of the place. So too, by way of analogy, because of the great descent, “from a lofty roof, etc.,”
The verse says a horse is “prepared” for battle: to reach the battlefield one needs a running horse, which can carry its rider to a place too far for him to reach on foot. So too the divine light must make a great descent, “from a lofty roof [to a deep pit],” as the saying goes, to reach the lower world. The verse itself (Proverbs 21:31) reads “for the day of battle.”


להיות אור א״ס ב״ה שכשמו כן הוא אור א״ס ואין תכלית כו׳ שורה ומתגלה בתחתונים צ״ל בבחינת מרכבות סוסים רצים כו׳.
for the Infinite Light (Or Ein Sof), blessed be He—which, as its name says, is a light without end and without limit, etc.—to rest and be revealed in the lower realms, it must be by way of chariots of running horses, etc.
The Infinite Light is, as its name says, without end or limit. For such a light to rest and be revealed in the lower worlds, it must be carried down by “chariots of running horses,” which can cross the vast distance.




Section 3 · ¶5
Chayos and horses
5ולכן ישעיה20 ויזקאל שהיו בזמן הבית וקרוב לו שאז היו ישראל במעלה עליונה לא היה
Therefore, Yeshayahu and Yechezkel, who lived in the time of the Temple and close to it, when Israel stood at a lofty level: there was not
Yeshayahu prophesied while the First Temple stood, and Yechezkel close to that time. In that era the Jewish people stood at a high level, so the divine light had not descended very far.


אור א״ס ב״ה בבחי׳ ירידה והשפלה כ״כ [כל כך] שימות החול אינם רחוקים כ״כ [כל כך] מיום השבת לכך ראו את המרכבה בבחינת פני אריה פני שור כו׳
such a descent and lowering of the Infinite Light (Or Ein Sof), blessed be He, since the weekdays were not so distant from the day of Shabbos; therefore they saw the chariot in the form of “the face of a lion, the face of an ox, etc.,”
Because the weekdays were then not far from Shabbos, meaning that the light’s descent was not extreme, these prophets saw the chariot in the form of Chayos with the faces of a lion, an ox and the like.


שהחיות נושאות2122 ומנושאות עם הכסא שהכסא נושא אותם23 גם כן שאינם בבחי׳ ריחוק מקום כ״כ [כל כך] שיש להם איזה שייכות בצד מה לגבי הארות אור א״ס ב״ה הרוכב עליהם.
for the Chayos (the holy creatures) carry and are carried with the throne, since the throne carries them as well; for they are not so far removed in place, so that they have some relation, in some measure, to the illuminations of the Infinite Light, blessed be He, that rides upon them.
The Chayos both carry the throne and are carried by it, as Rabbeinu Bachya writes in the name of Pirkei DeRabbi Eliezer. This mutual bond shows that they are not far from the light that rides on them and have some connection with it.


משא״כ זכריה ראה את המרכבה בבחינת סוסים שהם רצים כו׳ ואינם מנושאים כלל שאין להם ערך ויחוס והשגה במה שרוכב עליהם כלל שהסוס הוא בחינת אותיות כו׳ שאין בהם השכלה.
Zechariah, however, saw the chariot in the form of horses, which run, etc., and are not carried at all, for they have no proportion, relation or grasp at all of what rides upon them, since the horse is the level of letters, etc., in which there is no intellect.
Zechariah saw horses instead: horses run but are never carried, and a horse has no grasp of its rider. In the same way “letters,” the words of speech, carry meaning without any understanding of their own.


(והיינו לפי שירידת המלכות בגלות היא בחינת הירידה שלא בדרך ירידת וסדר המדרגות רק בבחי׳ אותיות שירדו מלמעלה מעלה ונתלבשו למטה מטה מ שא״כ ישעיה ויחזקאל ראו המרכבה פני אריה ופני שור כו׳
(That is, because the descent of Malchus (sovereignty) in exile is a descent that is not by way of the descent and order of the levels, but only in the mode of letters, which descended from the very highest heights and became enclothed in the very lowest depths. Yeshayahu and Yechezkel, by contrast, saw the chariot [as] “the face of a lion and the face of an ox, etc.,”
The parenthesis explains the link between horses and exile. In exile Malchus, the divine presence that animates the world, comes down not through the orderly chain of levels but by way of “letters,” which descend from the very highest to the very lowest; the visions of Yeshayahu and Yechezkel were different.


שהן המשכות המדות שנלקחו מחכמה דרך ירידת סדר המדרגות והתלבשות החכמה עצמה היא במדות כו׳ ועמ״ש ההפרש בין קבלת המדות מהשכל ובין האותיות בד״ה וייצר כו׳ את האדם בפ׳ בראשית ע״ש).
which are drawings-down of the emotive attributes (middos) that were taken from Chochmah (wisdom) by way of the descent of the order of the levels, and Chochmah itself is enclothed in the attributes, etc. See what is written on the difference between the reception of the attributes from the intellect and [that of] the letters, in the discourse beginning “And He formed, etc., the man,” in Parshas Bereshis; see there.)
The faces of the Chayos stand for emotive attributes that come from Chochmah through an orderly descent, so that wisdom itself is clothed in them, as feeling grows out of understanding. The text refers to a discourse in Parshas Bereshis on how this differs from the way letters relate to the intellect.


והנה כמו שהירידה היא בבחינת סוס כך הוא עלי׳ [עליה] ג״כ בבחינת סוס כמ״ש נפשי אויתיך בלילה.24
Now, just as the descent is at the level of the horse, so too the ascent is also at the level of the horse, as it is written, “[With] my soul I have yearned for You in the night.”
Just as the light descends through the “horse,” the soul’s ascent also comes through the horse. Yeshayahu’s words, “[With] my soul I have yearned for You in the night,” describe that ascent.


פי׳ בזמן שאין בהמ״ק [בית המקדש] קיים נפשי אויתיך בלא טעם ודעת בבחי׳ נפשי בבחי׳ אותיות כו׳.
That is, at the time when the Holy Temple is not standing, “[with] my soul I have yearned for You,” without reason and understanding: at the level of “my soul,” at the level of letters, etc.
“Night” is the time when the Temple is not standing. Then the soul yearns for G-d without reason or understanding, from the level of nefesh (“my soul”), which corresponds to the letters: the horse that carries upward without grasping.




Section 4 · ¶6
Higher than the Man on the throne
6וכתיב עד מהרה ירוץ דברו2526 שהסוס רץ למקום שאין האדם יכול לילך בעצמו ברגליו כך עד״מ כתיב והארץ הדום רגלי27 והסוס רץ למקום שאין רגליו משיגים
It is also written, “His word runs very swiftly”: for the horse runs to a place where a person cannot go by himself on his feet. So too, by way of analogy, it is written, “and the earth is My footstool,” and the horse runs to a place that His feet do not reach.
Psalms says that G-d’s word “runs,” like a horse, and a horse runs where a person cannot go on his own feet. Isaiah calls the earth G-d’s “footstool,” so His “feet” stand for the level of G-dliness that reaches down to the world, and the horse runs to places those “feet” cannot reach.


והוא דוקא בזמן שאין בהמ״ק [בית המקדש] קיים שאין כח ברגלים להיות בחי׳ חיות נושאות ומנושאות כו׳
This is specifically at the time when the Holy Temple is not standing, when there is no strength in the feet to be the level of Chayos that carry and are carried, etc.
This happens specifically when the Temple is not standing. Then the “feet” lack the strength to be Chayos that carry and are carried, as in the visions of the prophets of the Temple era.


אזי הסוס רץ למעלה מעלה עד רום המעלות למעלה מבחי׳ אדם שעל הכסא כי בחינת אדם הוא אדמה לעליון2829 משא״כ עליון ממש כו׳
Then the horse runs higher and higher, to the loftiest heights, above the level of the Man upon the throne. For the level of Man (adam) is “I will be like (adameh) the Most High (Elyon),” which is not so of the Most High itself, etc.
In exile the horse runs higher still, above the Man upon the throne. The word adam (man) is read as adameh l’Elyon, “I will be like the Most High”: Man is only a likeness of the Most High, not the Most High itself.


(ועמ״ש במ״א ע״פ אתם נצבים30 מענין פי׳ עליון כו׳) כדכתיב ה׳ איש מלחמה3132 פי׳ מה שהוי׳ נקרא בשם איש הוא בבחי׳ מלחמה להיות נקרא בשם איש ואדם.
(See what is written elsewhere, on the verse “You are standing,” on the meaning of Elyon, etc.) As it is written, “G-d is a man of war”: that is, Havayah’s being called by the name “man” is in the aspect of war, to be called by the names ish and adam (“man”).
For the meaning of Elyon the text refers to the discourse on “You are standing.” In the Song at the Sea G-d is called “a man of war”: it is for the sake of war that Havayah takes on the names ish and adam, “man.”


אבל באמת כי לא אדם הוא להנחם33 כתיב (ועמ״ש מזה בביאור ע״פ זכור34 את יום השבת לקדשו)
But in truth it is written, “for He is not a man, that He should relent.” (See what is written about this in the explanation on “Remember the Shabbos day to keep it holy.”)
In truth, as Shmuel told Shaul, G-d “is not a man, that He should relent”: in Himself He is beyond the level of Man. The text refers to a fuller treatment in the explanation on “Remember the Shabbos day” in Torah Ohr.


והגם שהוא בבחי׳ סוס שאין בו השכלה להשיג את הרוכב כו׳ מ״מ יש בו בחי׳ זו להעלות את הרוכב מעלה מעלה כו׳.
And although it is at the level of a horse, which has no intellect to grasp the rider, etc., nevertheless it has this quality: to raise the rider higher and higher, etc.
The horse has no understanding of its rider, yet it can carry him higher and higher. So the “horse” can raise the supernal Man beyond his own level.


(ועיין מ״ש בד״ה יביאו לבוש מלכות35 בענין וסוס אשר רכב עליו המלך36 שריצת הסוס גדולה מריצת הכרוב כו׳ ובד״ה וקבל היהודים37 ובפ׳ בשלח בד״ה אז ישיר משה3839 ובד״ה אשירה40 כו׳ כי גאה גאה)
(See what is written in the discourse beginning “Let them bring royal apparel,” on the subject of “and the horse that the king has ridden upon,” that the running of the horse is greater than the running of the cherub, etc.; and in the discourse beginning “And the Jews accepted”; and in Parshas Beshalach, in the discourse beginning “Then Moshe sang,” and in the discourse beginning “I will sing, etc., for He is highly exalted.”)
The parenthesis lists other discourses on the horse: on Esther’s “and the horse that the king has ridden upon,” which says the horse runs faster than the cherub; on “And the Jews accepted”; and two in Parshas Beshalach on the Song at the Sea.


אך הכח שיש לבחינת סוס כנ״ל. הנה כתיב לא בגבורת הסוס41 יחפץ שגבורת הסוס הנ״ל לא מצד עצמו הוא כ״א רוצה
But as for the power that the level of the horse has, as mentioned above: it is written, “He does not desire the strength of the horse,” meaning that the strength of the horse mentioned above is not from itself; rather, “G-d desires
Yet the horse’s power is not its own. This is how the verse “He does not desire the strength of the horse” is read here: the horse’s strength does not come from itself.


ה׳ את יראיו את המיחלים לחסדו42 חסדו של הקב״ה בכבודו ובעצמו דהיינו מהותו ועצמותו של אור א״ס ב״ה נמשך ונשתלשל למטה להעלות בחינת סוס הנ״ל.
those who fear Him, those who hope for His kindness”: the kindness of the Holy One, blessed be He, in His glory and His essence, that is, the very being and essence of the Infinite Light (Or Ein Sof), blessed be He, is drawn down and descends, level by level, below, to raise up the level of the horse mentioned above.
The next verse names the true source: “G-d desires those who fear Him, those who hope for His kindness.” That kindness is the very essence of the Infinite Light, drawn down level by level to raise the horse.


וזהו בחינת טלא דנטיף מעתיקא קדישא43 בשבת44 כו׳ שהוא המשכות אור א״ס ב״ה מריש כל דרגין למטה ליתן כח ועוז לעליית הסוס כו׳
This is the level of “the dew that drips from Atika Kadisha (the Holy Ancient One)” on Shabbos, etc., which is the drawing down of the Infinite Light, blessed be He, from “the head of all levels” below, to give power and might for the ascent of the horse, etc.
In the Zohar’s imagery this is “the dew that drips from Atika Kadisha,” the innermost level of Keser; on Shabbos this dew fills the head of Z’eir Anpin. It is light drawn from “the head of all levels,” and it gives the horse the strength to rise.


(והיינו כענין מ״ש בפ׳ בשלח בד״ה לסוסתי45 שיש סוסין נוקבין וסוסין דוכרין4647 אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא]48 כו׳ אך יש עוד אתעדל״ע [אתערותא דלעילא] שהם אותיות זכרים שהם באים שלא על ידי אתעדל״ת [אתערותא דלתתא] כלל כו׳ והיינו המשכות מבחינת עתיקא כו׳ ע״ש
(This is like what is written in Parshas Beshalach, in the discourse beginning “To my mare,” that there are female horses and male horses, an arousal from below and an arousal from above, etc.; but there is also a further arousal from above: the male letters, which come without any arousal from below at all, etc., and these are drawings-down from the level of Atika, etc.; see there.
The parenthesis cites the discourse “To my mare” in Torah Ohr, Beshalach: female horses stand for an arousal from below and male horses for an arousal from above. There is also a higher arousal from above, the “male letters,” which comes with no human initiative at all and is drawn from Atika.


והנה משם הוא שנמשך הכח ועוז לעליית הסוס דאתעדל״ת [דאתערותא דלתתא] וע״ש עוד ע״פ ויאמר משה אכלוהו היום49 מענין מוריד הטל כו׳). וזהו לסוסתי ברכבי פרעה דמיתיך רעיתי.
Now, it is from there that the power and might are drawn for the ascent of the horse of the arousal from below. See further there, on the verse “And Moshe said, ‘Eat it today,’” on the subject of “He causes the dew to descend,” etc.) And this is [the meaning of] “To my mare among Pharaoh’s chariots I have likened you, my beloved.”
From that higher source comes the strength of the human “horse,” the arousal from below, to rise; the parenthesis also points to the discourse on the manna, “Eat it today,” for the subject of dew. With this the text returns to the verse: Israel is likened to “my mare among Pharaoh’s chariots.”


פי׳ כמו שיש זה לעומת זה50 בחינת סוס ברכבי פרעה דקליפה שהחיות אלקות שיש בהם אינו נתפס ומושג בהם להיות בהם בחינת ביטול כו׳ אלא בבחי׳ מקיף עליהם מלמעלה והיא בחינת לבונ ה זכה שבקטורת.51
That is: just as, “one opposite the other,” there is the level of a horse among Pharaoh’s chariots of kelipah (the husk), where the G-dly life-force that is in them is not grasped and apprehended within them, so as to bring about self-nullification (bittul) in them, etc., but is only in the mode of encompassing them from above; and this is the level of the pure frankincense in the incense.
Opposite holiness there are also horses: Pharaoh’s chariots of kelipah. In them the G-dly life-force is not grasped inwardly and produces no self-nullification; it only encompasses them from above. The text identifies this with the frankincense of the incense: as explained earlier in this book (on “I am black, yet comely”), ten of the incense’s eleven spices stand for sparks exiled in the kelipos, while the eleventh, frankincense (levonah, from lavan, “white”), is the encompassing source of their life.




Section 5 · ¶7
“My beloved,” my sustainer
7ולכן קרו לי׳ אלקא דאלקייא52 כו׳. כך דמיתיך רעיתי פרנסתי53 שישראל מפרנסין54 ומתפרנסין כו׳ שהוא ענין המשכת חיות ואור א״ס ב״ה בתוך עלמין על ידי התורה ומצות.
Therefore “they call Him the G-d of gods,” etc. So too, “I have likened you, my beloved”: ra’yasi (“my beloved”) [means] parnasasi (“my sustainer”), for Israel sustain and are sustained, etc. This is the drawing down of life-force and of the Infinite Light (Or Ein Sof), blessed be He, within the worlds through Torah and mitzvos.
Because in kelipah G-dliness only encompasses from above, it is acknowledged there only from afar: the Talmud says that among the nations He is called “the G-d of gods.” The text then turns to Israel: “so too, I have likened you, my beloved.” Ra’yasi (“my beloved”) is read as parnasasi (“my sustainer”): through Torah and mitzvos Israel draw life and the Infinite Light into the worlds, and are themselves sustained.


כמו שהמאכל ממשיך חיות מהמוח לשאר האברים כו׳. נמשל לבחינת סוסתי ברכבי פרעה שהוא בחינת מקיף לפי שהתורה ומצות מעלים את האדם העליון כמו סוס כו׳ (ועיין בהרמ״ז [בהרב משה זכות] פ׳ כי תצא) (דער״ה סע״ב [סוף עמוד ב])
[This is] just as food draws life-force from the brain to the rest of the limbs, etc. It is compared to the level of “my mare among Pharaoh’s chariots,” which is the level of the encompassing [light], because Torah and mitzvos raise up the supernal Man like a horse, etc. (See the Ramaz on Parshas Ki Seitzei) (at the end of 275b)
Food enables the life-force in the brain to flow to the rest of the body; in the same way Torah and mitzvos draw G-d’s light into the worlds. This is likened to “my mare,” an encompassing level, because Torah and mitzvos carry the supernal Man upward like a horse; the text cites the Ramaz, R. Moshe Zacuto, in his glosses on the Zohar.


והנה היכל קה״ק [קדש הקדשים] הוא כו׳ הנהגתו ע״י הסוסים ועיין בסש״ב [בספר של בינונים] פנ״ב גבי ומהו הלבוש כו׳
Now, the chamber of the Holy of Holies is, etc.; it is conducted by means of the horses. And see Sefer Shel Beinonim, chapter 52, at [the words] “And what is the garment, etc.,
The next words state that the chamber of the Holy of Holies is “conducted” by means of the horses. Tanya, chapter 52, asks what “garment” can clothe the Shechinah without being nullified in its light, and answers: G-d’s will and wisdom, clothed in Torah and mitzvos.


דלעילא לעילא כו׳ בהיכל קה״ק [קדש הקדשים]55 ועיין מ״ש מזה סד״ה את שבתותי תשמרו גבי ומקדשי תיראו ומשם יובן מש״כ [מה שכתוב] שהתומ״צ [שהתורה ומצות] מעלים כו׳ כמו סוס כו׳
far, far above, etc.,” in the chamber of the Holy of Holies. And see what is written about this at the end of the discourse beginning “You shall keep My Shabbosos,” at [the words] “and revere My Sanctuary”; from there one will understand what is written, that Torah and mitzvos raise up, etc., like a horse, etc.
That wisdom, Tanya says, is “far, far above” the revealed world, and the Shechinah is clothed in the chamber of the Holy of Holies of every world. The discourse on “You shall keep My Shabbosos” explains that the Torah is called “My Sanctuary” because the Talmud is drawn from the chamber of the Holy of Holies of Beriah, and this helps explain how Torah and mitzvos raise like a horse.


ועמש״ל [ועיין מה שכתוב לעיל] מענין אותיות התורה בד״ה לריח שמניך כמ״ש אשר יעשה56 אותם האדם וחי בהם פי׳ שעושין ומתקנין בחינת אדם שיתעלה למעלה מעלה לבחינת
And see what is written above on the subject of the letters of the Torah, in the discourse beginning “For the fragrance of your oils.” As it is written, “which the man shall do and live by them”: that is, that they make and rectify the level of Man, so that it may ascend higher and higher, to the level of
The text refers back to an earlier discourse in this book, “For the fragrance of your oils,” on the letters of the Torah. It then reads the verse “which the man shall do and live by them” as saying that the mitzvos make and perfect the supernal Man, raising him higher and higher.


כי לא אדם כו׳ וד״ל [ודי למבין] (ועיין עוד מענין לסוסתי5758 ברבות בשה״ש [בשיר השירים] במקומו ובפ׳ בשלח ס״פ כ״ג נשא רפ״ח ובזהר ס״פ ויגש דרי״א ע״ב59 ובפ׳ בשלח דמ״ו סע״ב [סוף עמוד ב]):60
“for He is not a man, etc.” This suffices for one who understands. (See further on the subject of “To my mare” in the Midrash Rabbah: on Shir HaShirim, in its place; on Parshas Beshalach, end of section 23; on Naso, beginning of section 8; and in the Zohar, end of Parshas Vayigash, 211b, and Parshas Beshalach, at the end of 46b.)
The goal of that ascent is the level of “He is not a man”: G-d as He is beyond the figure of Man. The closing parenthesis lists further sources on “To my mare” in the Midrash Rabbah and the Zohar.



In one’s avodah
In exile, when the soul cannot reach G-d through understanding, it can still yearn for Him “in the night,” without reason or understanding, from the level of “my soul.” Through Torah and mitzvos a Jew becomes G-d’s “mare” and His “sustainer,” drawing life into the worlds and raising the supernal Man higher than intellect can reach; and the strength for this comes not from one’s own power but from G-d’s kindness to “those who fear Him.”
Questions for discussion
	Why does the maamar explain the difference between the visions of Yechezkel and Zechariah by how far the divine light had descended in their times?
	How can a horse, which has no grasp of its rider, carry him higher than he could go himself, and what does this say about the letters of Torah and prayer?
	What does it mean that adam is adameh l’Elyon, and how can the “horse” run above the Man on the throne?
	If the horse’s strength is not its own, where does it come from, and why is this connected with Shabbos and “the dew of Atika Kadisha”?
	In what sense are Israel G-d’s “sustainers,” and why is this compared to a mare among Pharaoh’s chariots?

Sources and references
Notes
Paragraph 1
1לסוסתי
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ד ע׳ כג. נדפס גם בתו״א לעמבערג תרי״א כט, ג בלי הגהות. הגהות באוה״ת שה״ש ע׳ קלח, וע׳ קלט. וראה סה״מ עת״ר ע׳ ריט. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2“To my mare among Pharaoh’s chariots I have likened you, my beloved.” The whole maamar is an explanation of this verse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3לא בגבורות הסוס יחפץ
“He does not desire the strength of the horse, nor does He favor the legs of a man.” The maamar returns to this verse later to show where the horse’s strength really comes from.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, י.
4כי תרכב על סוסיך
Habakkuk’s prayer speaks of G-d riding upon His horses, His chariots of salvation. The word ki is read here as “if,” implying that horses are only one of His chariots.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
5פני ארי׳ פני שור
Each of the Chayos in Yechezkel’s vision had the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. This is “the chariot of Yechezkel.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ומרכבות זכריה
The note points there in connection with the chariots of Zechariah.
Kehot’s note(סי׳ ו, ב). [כ]. ראה סה״מ עת״ר ע׳ ריט.
7סוסים שחורים
Zechariah saw chariots, the first drawn by red horses and the second by black horses; white horses follow in the next verse. These are “the chariots of Zechariah.”
Zechariah 6:2זכריה ו׳:ב׳
בַּמֶּרְכָּבָה הָרִאשֹׁנָה סוּסִים אֲדֻמִּים וּבַמֶּרְכָּבָה הַשֵּׁנִית סוּסִים שְׁחֹרִים:
In the first chariot were red horses; and in the second chariot black horses;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ובלילא מאי קעביד רוכב על כרוב קל שלו ושט
One answer in the Talmud to what G-d does at night is that He “rides upon His light cherub and soars through eighteen thousand worlds.” It is cited as a further kind of divine chariot.
Avodah Zarah 3b:13–14עבודה זרה ג׳ ב:י״ג-י״ד
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״. אָמַר רַבִּי לֵוִי: כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה מַאֲכִילִין לוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקֹּטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. אָמַר רֵישׁ לָקִישׁ: כׇּל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
9ועל דמות הכסא דמות כמראה אדם
Above the firmament over the Chayos Yechezkel saw a throne, and upon the likeness of the throne “a likeness as the appearance of a man.” This is the supernal Man in relation to which every level of the chariot is defined.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
10הדם הוא הנפש
“For the blood is the soul,” the Torah’s reason for forbidding the eating of blood. Here it explains why the sinews that carry the blood are “lights” that give life to the limbs.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג. ראה לקמן טז, ב. אוה״ת ויקרא כרך ב ע׳ תקלד.
11חיות האברים
The note points there for a discussion of the life-force that comes from the blood.
Kehot’s noteראה שערי אורה לכ״ק אדה״א צג, ב ואילך בענין חיות מהדם.
12כמה בחי׳ מרכבות
According to the note, the several levels of G-d’s “chariots” are explained there.
Kehot’s noteנתבאר בסה״מ תרל״ה ח״ב ע׳ שלט.
13י״ה עם שמי שס״ה וזכרי עם ו״ה רמ״ח
That passage quotes the same saying and explains it: the positive commandments belong to Vav-Hei, the revealed world, being vessels in which the life-force is openly enclothed, like the King’s limbs; the prohibitions belong to Yud-Hei, the hidden world, where the Infinite Light is not openly enclothed but drawn only by way of negation.
Kehot’s noteנסמן לעיל ז, א.
Paragraph 3
14ירידה לצורך עליה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות (ז, ב). [כ].
15ירידה לצורך עליה
In the laws of exile for accidental killing, the Talmud speaks of “a descent that is for the sake of an ascent.” The phrase is applied here to the descent of light during the week, whose purpose is the ascent of Shabbos.
Makkot 7b:6מכות ז׳ ב:ו׳
תָּנוּ רַבָּנַן: ״אִם בְּפֶתַע״ – פְּרָט לְקֶרֶן זָוִית. ״בְּלֹא אֵיבָה״ – פְּרָט לְשׂוֹנֵא. ״הֲדָפוֹ״ – שֶׁדְּחָפוֹ בְּגוּפוֹ. ״אוֹ הִשְׁלִיךְ עָלָיו״ – לְהָבִיא יְרִידָה שֶׁהִיא צוֹרֶךְ עֲלִיָּה. ״בְּלֹא צְדִיָּה״ – פְּרָט לְמִתְכַּוֵּין לְצַד זֶה וְהָלְכָה לָהּ לְצַד אַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
16כי האיש דרכו לכבוש
From “fill the earth and conquer it” the Talmud learns that the commandment to be fruitful is addressed to the man, since “it is the way of a man to conquer.” Here it explains why the light that must “conquer” comes from the level of Man.
Yevamot 65b:4–5יבמות ס״ה ב:ד׳-ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן: אָמַר קְרָא: ״וּמִלְאוּ אֶת הָאָרֶץ וְכִבְשׁוּהָ״. אִישׁ דַּרְכּוֹ לְכַבֵּשׁ, וְאֵין אִשָּׁה דַּרְכָּהּ לְכַבֵּשׁ. אַדְּרַבָּה: ״וְכִבְשׁוּהָ״ תַּרְתֵּי מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״וְכׇבְשֶׁהָ״ כְּתִיב. רַב יוֹסֵף אָמַר, מֵהָכָא: ״אֲנִי אֵל שַׁ־דַּי פְּרֵה וּרְבֵה״, וְלָא קָאָמַר ״פְּרוּ וּרְבוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סה, ב.
Paragraph 4
17סוס מוכן למלחמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשלי (כא, לא), ושם כתיב ”ליום מלחמה”. [כ].
18סוס מוכן למלחמה
“A horse is prepared for the day of battle, but salvation is G-d’s.” As the Kehot note observes, the verse says “for the day of battle”; it is applied here to the light that must descend to the place of battle.
Proverbs 21:31משלי כ״א:ל״א
סוּס מוּכָן לְיוֹם מִלְחָמָה וְלַה׳ הַתְּשׁוּעָה:
The horse is prepared against the day of battle; But victory is of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מאיגרא רמה
When the scroll of Lamentations fell from Rebbi’s hand at the verse “He cast down from heaven to earth,” he exclaimed, “From a lofty roof to a deep pit!” The phrase describes here the great descent of the Infinite Light to the lowest realms.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
20ולכן ישעי׳ ויחזקאל
the passage shares nothing with the note
Kehot’s noteמובא באוה״ת בראשית כרך ב רפא, ב ושם מציין לעיין בתו״א פ׳ יתרו בד״ה האבות הן הן המרכבה.
21שהחיות נושאות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבחיי תרומה כה, יו״ד בשם פדר״א. וראה פדר״א ספ״ד. שמ״ר ספכ״ג. ל׳ הפיוט ר״ה במוסף אחר קדושת כתר ד״ה וחיות. [כ].
22שהחיות נושאות
The Midrash speaks of “the Chayos that carry the Throne,” who do not recognize the divine form and ask where His place is. The Kehot note cites it for the image of the Chayos carrying the throne.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
23שהחיות נושאות ומנושאות עם הכסא שהכסא נושא אותם
Rabbeinu Bachya writes that the Chayos carry the Throne of Glory and it carries them, citing Pirkei DeRabbi Eliezer: they appear to carry it, but in truth they are carried. It shows here how close the Chayos are to the light that rides on them.
Rabbeinu Bahya, Shemot 25:18רבנו בחיי, שמות כ״ה:י״ח
… לחיה אחת ואמר כי הם הכרובים, ואחר שהזכיר השגתו הראשונה והיא חיות הקדש חזר והזכיר השגה שניה שהיא האופנים שהם אצל החיות ולמטה מהם כענין שכתוב (שם א׳) וארא החיות והנה אופן אחד בארץ אצל החיות, וכבר הזכיר בהשגה ראשונה של החיות וארא והנה רוח סערה וגו׳ ואח״כ הזכיר השגה שלישית עליונה מכלן והיא השגת החשמל, ואמר וארא כעין חשמל, ועל ג׳ השגות הללו שהשיג הזכיר ג׳ פעמים וארא וזה יורה שהם שלשה השגות חלוקות והם ממטה למעלה אופנים וחיות וחשמל, ושלש השגות אלה הם הנקראים מעשה מרכבה שכן …
ועשית שנים כרובים, “you are to construct two cherubs, etc.” According to the plain meaning of the text the reason that such figures of angels were placed both in the Tabernacle and in the permanent Temple is to keep alive the idea that there are such beings whom G’d designated from time to time to perform miracles on earth. Just as we have been commanded to have a firm belief in the existence of G’d Himself and the fact that He is the original Existence, and this is one of …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
24נפשי אויתיך בלילה
“[With] my soul I have yearned for You in the night; [with] my spirit within me I seek You.” “Night” is read as the time without the Temple, and “my soul” as a yearning beyond reason.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
Paragraph 6
25עד מהרה ירוץ דברו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים רמז, טו.
26עד מהרה ירוץ דברו
“He sends His command to the earth; His word runs very swiftly.” The word “runs” is read here as the running of the horse, which reaches where a person cannot go on foot.
Psalms 147:15תהילים קמ״ז:ט״ו
הַשֹּׁלֵחַ אִמְרָתוֹ אָרֶץ עַד־מְהֵרָה יָרוּץ דְּבָרוֹ:
He sendeth out His commandment upon earth; His word runneth very swiftly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” Here the “feet” are the level of G-dliness that reaches the earth, and the horse runs beyond them.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
28אדם הוא אדמה לעליון
A classic work of Kabbalah, cited by the note as a source for reading adam (“man”) as adameh l’Elyon, “I will be like the Most High.”
Kehot’s noteעשרה מאמרות מאמר אם כל חי, ח״ב סל״ג. של״ה תושב״כ וישב סוף הדרוש צאן יוסף, עיי״ש. ועוד.
29אדמה לעליון
“I will ascend above the heights of the clouds; I will be like the Most High,” the boast of the king of Babylon. The Kabbalistic works cited in the Kehot note connect adam (“man”) with adameh: Man is a likeness of the Most High.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ע״פ אתם נצבים
There G-d is called El Elyon, “exalted and very high,” because in the revelation of His own Self there is no flow to the worlds at all, neither as the light that fills them nor as the light that encompasses them.
Kehot’s noteלעיל פ׳ נצבים מד, ג.
31ה׳ איש מלחמה
“G-d is a man of war; G-d is His Name,” from the Song at the Sea. It is read here to say that G-d is called “man” only in relation to war.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ג. ראה מכילתא ע״פ זה. ובאוה״ת בשלח ע׳ תקלט. אוה״ת תצא ע׳ תקעט.
32ה׳ איש מלחמה
On “G-d is a man of war” the Mechilta says that at the sea G-d appeared as a warrior and at Sinai as an elder full of mercy, yet “with His Name He fights” and needs none of a warrior’s weapons. The Kehot note cites it on this verse.
Mekhilta DeRabbi Yishmael, Tractate Shirah 4:1מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְשִׁירָה ד׳:א׳
(שמות טו,ג) ”יי אִישׁ מִלְחָמָה, יי שְׁמוֹ.” רַבִּי יְהוּדָה אוֹמֵר: הֲרֵי זֶה מִקְרָא עָשִׁיר בִּמְקוֹמוֹת הַרְבֵּה: מַגִּיד שֶׁנִּגְלָה עֲלֵיהֶם הַמָּקוֹם בְּכָל כְּלֵי זַיִן: נִגְלָה עֲלֵיהֶם כְּפָרָשׁ, שֶׁנֶּאֱמַר: (תהלים יח,יא) ”וַיִּרְכַּב עַל כְּרוּב וַיָּעֹף וַיֵּרָא עַל כַּנְפֵי רוּחַ.” נִגְלָה עֲלֵיהֶם כְּגִבּוֹר חֲגוּר חֶרֶב, שֶׁנֶּאֱמַר: (תהלים מה,ד) ”חֲגוֹר חַרְבְּךָ עַל יָרֵךְ, גִּבּוֹר!”
(Exodus, Ibid. 3) "The L–rd is a man of war; the L–rd is His name." R. Yehudah says: This is a verse rich from (what is written) in many places. We are hereby apprised that He revealed Himself to them in the implements of war. He revealed Himself to them as a warrior girded with a sword, viz. (Psalms 45:4) "Gird Your sword upon Your thigh, O Hero.
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
33כי לא אדם הוא להנחם
Shmuel tells Shaul that “the Eternal One of Israel does not lie and does not relent, for He is not a man, that He should relent.” Here it shows that in Himself G-d is beyond the level of Man.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
34ע״פ זכור
In the explanation on “Remember the Shabbos day,” the level of Man is drawn down in the lines of the Sefiros (right, left and center) in the order of the chain of descent, so its conduct too is divided among the levels, “with the kind You act kindly”; but in Atik “there is no left” and no division of levels at all, so there is no change there, which is why it says “for He is not a man.” The next lines apply this to Shmuel’s words to Shaul.
Kehot’s noteתו״א עב, ג.
35ועמ״ש בד״ה יביאו לבוש מלכות
The discourse “Yaviu Levush Malchus” opens Torah Ohr on Megillas Esther at 90a.
Kehot’s noteראה תו״א צ, א ואילך.
36וסוס אשר רכב עליו המלך
Haman proposes: “Let them bring royal apparel that the king has worn, and the horse that the king has ridden upon.” A discourse on this verse is cited for the horse that runs faster than the cherub.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ובד״ה וקבל היהודים
On that column the discourse explains that the drawing of the Infinite Light into Torah and mitzvos, the “royal apparel,” comes through the “horse,” as is said of the giving of the Torah, “for You ride upon Your horses.” The horse leads its rider where he cannot reach by himself, up great mountains and down into great valleys, and so self-nullification lifts above the reach of the sitra achra and draws down to transform it.
Kehot’s noteתו״א צו, ד.
38בד״ה אז ישיר משה
There letters are called horses: just as a horse is nullified to its rider, the letters of speech are nullified to the intellect that directs them; yet the horse has an advantage, for it can carry its rider to a place he could not go himself.
Kehot’s noteתו״א סב, ג.
39אז ישיר משה
“Then Moshe and the children of Israel sang this song… I will sing to G-d, for He is highly exalted; the horse and its rider He cast into the sea.” Two discourses on these words in Parshas Beshalach are cited.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ובד״ה אשירה
There the combinations of the Torah’s letters are called horses: though subordinate to the rider, a horse can carry him where he could not reach, so the letters of Torah, spoken aloud even without understanding, raise the soul above its own root.
Kehot’s noteתו״א סג, א.
41לא בגבורת הסוס
“He does not desire the strength of the horse.” The verse is read here to say that the horse’s strength is not its own; the next verse tells where it comes from.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהילים קמז, י.
42רוצה ה׳ את יראיו את המיחלים לחסדו
“G-d desires those who fear Him, those who hope for His kindness.” “His kindness” is read as G-d’s own essence, which gives the horse its strength.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43טלא דנטף מעתיקא קדישא
In the Idra Rabba, dew drips from the skull of Atika and fills the head of Z’eir Anpin, and from that dew the dead will be revived. The text identifies this dew with the light that strengthens the horse.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב. זח״ב (סא, ב. סב, ב). וע׳ שם (פח, א). ובח״ג (רפח, א) לי׳ כמ״ש כאן. [כ].
44טלא דנטיף מעתיקא קדישא בשבת
The Zohar says that on Shabbos the head of Z’eir Anpin is filled with dew descending from Atika Kadisha, the most hidden of all. This is the dew “on Shabbos” of which the text speaks.
Zohar, Yitro 26:441–27:453ספר הזהר, יתרו כ״ו:תמ״א-כ״ז:תנ״ג
45בד״ה לסוסתי
That discourse on the same verse recalls, from the Zohar, that Pharaoh first set mares in front and then stallions.
Kehot’s noteתו״א סג, ד.
46סוסין נוקבין . . דוכרין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (מו, סע״ב. מז, א). [כ].
47סוסין נוקבין וסוסין דוכרין
The Zohar explains “To my mare” through Pharaoh’s tactics: he harnessed mares in front and stallions behind, and later reversed them. The Torah Ohr discourse cited here reads the female and male horses as arousals from below and from above.
Zohar, Beshalach 5:63–7:71ספר הזהר, בשלח ה׳:ס״ג-ז׳:ע״א
AND PHARAOH DREW NEAR. Said R. Jose: It has been pointed out that the word hikrib (drew near, lit. brought near) is in the causative form, signifying that he brought the Israelites near to G-d by repentance. So the Scripture says elsewhere, “O L-rd, they have visited thee in trouble, they have poured out prayer when thy chastisement was upon them” (Isa. 26, 16), i.e. Israel do not turn to the Almighty when they are at ease, but only when they are “in trouble”; when He chastises them, then “they …
The Zohar; London, Soncino Press, 1933 (Public Domain)
48אתעדל״ת ואתעדל״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (פח, א. קסד, א. רלה, א. רמד, א). זח״ב (רלב, ב). ת״ז (תס״ט) קי, ב. [כ].
49ויאמר משה אכלוהו היום
“Moshe said: Eat it today, for today is a Shabbos to G-d; today you will not find it in the field.” A discourse in Torah Ohr, Beshalach opens with this verse, and the text refers to it on the subject of dew.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50זה לעומת זה
“G-d has made the one opposite the other.” Chassidus reads it to say that every level of holiness has its counterpart in kelipah; here, the horses of Pharaoh’s chariots stand opposite the horses of holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51לבונ ה זכה שבקטורת
Among the spices of the incense G-d commands “pure frankincense” (levonah zakah). The text identifies it with the G-dliness that encompasses kelipah from above.
Exodus 30:34שמות ל׳:ל״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה קַח־לְךָ סַמִּים נָטָף וּשְׁחֵלֶת וְחֶלְבְּנָה סַמִּים וּלְבֹנָה זַכָּה בַּד בְּבַד יִהְיֶה:
And the L-RD said unto Moses: ‘Take unto thee sweet spices, stacte, and onycha, and galbanum; sweet spices with pure frankincense; of each shall there be a like weight.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
52קרו לי׳ אלקא דאלקייא
Answering how G-d’s Name can be “great among the nations,” the Talmud says that they “call Him the G-d of gods.” It is cited here to show that in kelipah G-dliness is acknowledged only as something above them.
Menachot 110a:11–13מנחות ק״י א:י״א-י״ג
אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם אמר רבא האי לעולה למנחה עולה ומנחה מיבעי ליה אלא אמר רבא כל העוסק בתורה אינו צריך לא עולה (ולא חטאת) ולא מנחה ולא אשם אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
53רעיתי פרנסתי
On this verse the Midrash reads ra’yasi as “my sustainers,” who feed Me with the two daily offerings. Here “my sustainer” means that Israel draw life into the worlds through Torah and mitzvos.
Shir HaShirim Rabbah 1:14שיר השירים רבה א׳:י״ד
אֶשְׁכֹּל הַכֹּפֶר, זֶה יִצְחָק, שֶׁנִּכְפַּת עַל הַמִּזְבֵּחַ כְּאֶשְׁכּוֹל. הַכֹּפֶר, שֶׁמְּכַפֵּר עֲוֹנוֹתֵיהֶם שֶׁל יִשְׂרָאֵל. בְּכַרְמֵי עֵין גֶּדִי, זֶה אָבִינוּ יַעֲקֹב, שֶׁנִּכְנַס בִּכְרוּם פָּנָיו מִתְפַּחֵד בְּהִכָּלְמוֹ אֵצֶל אָבִיו, וְלָבַשׁ בִּגְדֵי גְדִי עִזִּים, וְנָטַל הַבְּרָכוֹת שֶׁהֵן עֵין עוֹלָם. רַבִּי חוּנְיָא בְּשֵׁם רַבִּי אַחָא אֵין לָהּ חָבִיב לָאִשָּׁה הַזֹּאת יוֹתֵר מִצְּרוֹר הַבֹּשֶׂם אֵיכָן הִיא מְלִינָה אוֹתוֹ בֵּין שָׁדֶיהָ. וְאָמַר רַבִּי חוּנְיָא בְּשֵׁם רֵישׁ לָקִישׁ, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם הֵצַרְתָּה לְמִצְרַיִם …
“My beloved is to me as a cluster of henna in the vineyards of Ein Gedi” (Song of Songs 1:14). “A cluster of henna [hakofer],” this is Isaac, who was bound on the altar like a cluster. Hakofer, who atones [mekhaper] for the sins of Israel. “In the vineyards of [bekharmei] Ein Gedi,” this is our patriarch Jacob, who entered with his face contorted [bikhrum] in fear of being humiliated before his father. He donned garments made from a kid [gedi izim] and took the blessings that are the eye …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
54רעיתי פרנסתי שישראל מפרנסין
The next discourse opens with the same verse and reads ra’yasi as parnasasi, “as our Sages say, Israel sustain,” asking how they sustain and why “my beloved” is likened to a mare.
Kehot’s noteהב׳ ציונים ע׳ בד״ה לסוסתי הב׳ כאן. וש״נ. [כ].
55ומהו הלבוש כו׳ דלעילא לעילא כו׳ בהיכל קה״ק
Tanya asks what garment can clothe the Shechinah and answers that it is G-d’s will and wisdom clothed in Torah and mitzvos, a wisdom “far, far above” the revealed world. It then explains that the Shechinah is clothed in the chamber of the Holy of Holies of each world.
Tanya, Likkutei Amarim 52:6תניא, חלק ראשון; ליקוטי אמרים נ״ב:ו׳
וּמַהוּ הַלְּבוּשׁ שֶׁיּוּכַל לְהַסְתִּירָהּ וּלְהַלְבִּישָׁהּ, וְלֹא יִתְבַּטֵּל בִּמְצִיאוּת בְּאוֹרָהּ? הוּא רְצוֹנוֹ יִתְבָּרֵךְ וְחָכְמָתוֹ וְכוּ׳ הַמְלוּבָּשִׁים בַּתּוֹרָה וּמִצְוֹתֶיהָ, הַנִּגְלֵית לָנוּ וּלְבָנֵינוּ, דְּ״אוֹרַיְיתָא מֵחָכְמָה נָפְקַת״, הִיא חָכְמָה עִילָּאָה, דִּלְעֵילָּא לְעֵילָּא מֵעָלְמָא דְאִתְגַּלְיָא, דְּאִיהוּ חַכִּים וְלָא בְחָכְמָה יְדִיעָה וְכוּ׳, וּכְמוֹ שֶׁנִּתְבָּאֵר לְעֵיל, שֶׁאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מְלוּבָּשׁ וּמְיוּחָד בְּחָכְמָה עִילָּאָה, וְהוּא יִתְבָּרֵךְ וְחָכְמָתוֹ אֶחָד. רַק שֶׁיָּרְדָה בְּסֵתֶר הַמַּדְרֵגוֹת מִמַּדְרֵיגָה לְמַדְרֵיגָה בְּהִשְׁתַּלְשְׁלוּת …
Kehot Publication Society (CC-BY-NC)
56כמ״ש אשר יעשה . . פי׳ שעושים ומתקנין בחי׳ אדם
“You shall keep My statutes and My laws, which the man shall do and live by them.” It is read here to say that the mitzvos make and raise the supernal Man.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. באוה״ת שלח ע׳ תקכה מבאר: ”א״כ פי׳ וחי בהם היינו המשכת האור והחיות מבחי׳ ע״ק שבו נאמר כי עמך מקור חיים לז״א הנק׳ אדם”. באוה״ת ויקרא כרך א פ׳ אחרי ע׳ צט מציין לכאן ומוסיף: ”מבואר דמפרש האדם קאי על האדם שעל הכסא” וראה שם הפי׳ בתי׳ ”וחי”.
57לסוסתי
Expounding “for He is highly exalted,” the Midrash brings “To my mare among Pharaoh’s chariots”: the waves of the sea were likened to mares and the Egyptians to stallions chasing them into the sea. The text refers to it for more on “To my mare.”
Shemot Rabbah 23:14שמות רבה כ״ג:י״ד
58לסוסתי
At the end of this page the Zohar begins its explanation of “To my mare among Pharaoh’s chariots,” through Pharaoh’s mares and stallions. The text refers to it for more on the verse.
Zohar, Beshalach 4:52–5:63ספר הזהר, בשלח ד׳:נ״ב-ה׳:ס״ג
59ובזהר ס״פ ויגש דרי״א ע״ב
The note points there for the wording of this Zohar passage.
Kehot’s noteראה הלשון בסה״מ תרנ״א ע׳ קצז.
60ועיין סד״ה את שבתותי תשמרון
At “and revere My Sanctuary,” the explanation on “You shall keep My Shabbosos” says that the Torah is called “My Sanctuary” because, as Sefer Shel Beinonim chapter 52 explains, the Talmud is drawn from the chamber of the Holy of Holies of Beriah, in which Malchus of Atzilus is clothed.
Kehot’s noteלעיל בהר מד, ד.
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לסוסתי ברכבי פרעה דמיתיך רעיתי
To My Mare Among Pharaoh’s Chariots
Israel “sustain” G-d as food sustains a person: through Torah and mitzvos, which flow from G-d’s own delight, they let His infinite light reach the worlds as kindness. Like a royal horse that serves its rider’s pleasure without grasping it, the soul does this through self-nullification before a delight beyond all understanding.
The maamar in brief
The maamar asks how Israel can be called ra’yasi, “my sustainer,” and why this is likened to a mare among Pharaoh’s chariots. It begins with the sun “like a bridegroom coming forth from his canopy”: the Written Torah, which lights the Oral Torah, the moon. “A world of kindness will be built” teaches that kindness, which has no place in G-d’s essence, is built continually through Israel’s inner “saying,” contemplation in the heart that draws a response from above. The “canopy” over all “glory” is the supernal delight, a light so high that it reaches the lowest levels and is enclothed in the physical Torah and mitzvos, so that they draw a light higher than the World to Come, hidden like a shadow. The mitzvos fall into three groups, fire, water and spirit, the letters of omer: prayer, kindness and Torah study. The Torah descends like a bridegroom to its bride, the Community of Israel, along a “sealed” path that the forces of evil cannot reach. Like food that binds soul to body, Israel let G-d’s light flow into the worlds; like a royal horse, or a bee gathering for its owner, they serve a delight they cannot grasp.

Outline
	1Two questions and the bridegroomHow can Israel “sustain” G-d, and why the comparison to Pharaoh’s mare? The sun, “like a bridegroom,” is the Written Torah, which gives light to the Oral Torah; the two are the general and the particular of one Torah.¶1
	2A world of kindness is builtKindness, absent from G-d’s essence, is drawn down through many contractions and built continually through Israel’s inner “saying,” the contemplation of G-d’s oneness; Binah, the fifty gates, brings it into the “heavens,” and the Community of Israel, the kallah, receives it.¶2–3
	3The canopy over all gloryThe “canopy” is the encompassing light of supernal delight, which reaches the lowest levels and is enclothed in Torah and mitzvos; they draw a light higher than the World to Come, G-d’s own “tefillin,” which stays hidden like a shadow and is drawn by love, “your right hand.”¶4–10
	4Fire, water and spiritAll the mitzvos are prayer, kindness and Torah study, the letters of omer; this human “saying” draws G-d’s “saying.” The Torah descends like a bridegroom from the canopy toward its bride, and “the path of women” is the outflow on which the opposing forces feed.¶11–13
	5The sealed pathThe path of the righteous, unlike the path of women, gives the external forces nothing; the Torah must be “sealed” among its students, and yasis (620) alludes to the 620 pillars of light revealed through the Oral Torah.¶14–15
	6Sustaining like foodAs food lets the soul give life to the body, Israel draw G-d’s encompassing light into the worlds through Torah and mitzvos; this is the meaning of ra’yasi, “my sustainer,” compared to a royal horse.¶16–17
	7The horse and the beeThe horse is adorned for its rider’s pleasure without grasping it; the “horses” of the divine chariot are letters, and the soul serves the supernal delight through self-nullification, its mitzvos the bride’s ornaments, like a bee that gathers for its owner.¶18–20


Key concepts
	My sustainer (ra’yasi)רעיתי פרנסתי
	The name of the Community of Israel in the opening verse, read as “my sustainer”: as food lets the soul give life to the body, Israel’s Torah and mitzvos let G-d’s light flow into the worlds.

	Kindness will be builtחסד יבנה
	G-d’s kindness, which has no place in His essence, is continually “built” through many contractions; since creation, its renewal depends on an arousal from below.

	Arousal from belowאתערותא דלתתא
	Human initiative, here the heart’s inner “saying” in contemplation and the deeds of Torah and mitzvos, on which the response from above depends: “spirit brings spirit.”

	Canopy (chuppah)חופה
	The light that encompasses all worlds, above all “glory”; being so high, it reaches even the lowest levels and empowers the arousal from below.

	Supernal delightעונג העליון
	G-d’s own delight, the source of the Torah and mitzvos, far above the World to Come, which was created with a single yud.

	Omer: fire, water, spiritאמ״ר: אש מים רוח
	The three kinds of mitzvos: prayer, which rises like fire; kindness and charity, which flow down like water; and Torah study, done chiefly by the breath of speech.

	The path of women and the path of the righteousאורח כנשים, ארח צדיקים
	Two kinds of outflow: the excess from which the opposing forces feed, and the “sealed” path of the righteous, from which they draw nothing.

	Self-nullification (bittul)ביטול
	The soul’s surrender before a delight it cannot grasp, like the horse harnessed to its rider’s chariot; through it the soul draws down the supernal delight.


Section 1 · ¶1
Two questions and the bridegroom
1לסוסתי1 ברכבי פרעה דמיתיך רעיתי2. פי׳ רעיתי פרנסתי345 כמאמר רז״ל [רבותינו זכרונם לברכה] ישראל מפרנסין6 כו׳. ולהבין איך הם מפרנסין כו׳.
“To my mare among Pharaoh’s chariots I have likened you, my beloved (ra’yasi).” Ra’yasi means “my sustainer” (parnasasi), as in the saying of our Sages, of blessed memory, “Israel sustain, etc.” And [we need] to understand how they sustain, etc.
The maamar opens with Song of Songs 1:9, where G-d likens the Community of Israel to a mare harnessed to Pharaoh’s chariots. The Midrash reads ra’yasi, “my beloved,” as if from the root “to feed,” and the Sages say that Israel “sustain their Father in heaven”; the first question is how created beings can sustain G-d.


וגם להבין דמיון הכתוב בחינת רעיתי לסוסתי כו׳. הענין הוא כי הנה כתיב והוא כחתן7 יוצא מחופתו8910 כו׳.
Also, [we need] to understand the verse’s likening of the level of ra’yasi to “my mare,” etc. The matter is this: it is written, “And he is like a bridegroom coming forth from his canopy (chuppah), etc.”
The second question is why this “sustaining” is compared to a horse in Pharaoh’s chariots. The answer begins with Psalms 19:6, which pictures the sun as a bridegroom coming out from under his wedding canopy.


פי׳ והוא קאי על השמש הנזכר למעלה לשמש שם אהל בהם1112 שהוא כחתן וכו׳ (עיין בזהר ר״פ בהעלותך קמ״ח ב׳ תרומה דקל״ז א׳ בראשית ח׳ ע״א פ׳ תצא דרע״ט ב׳)13 והרמז על תורה שבכתב
That is, “and he” refers to the sun mentioned above, “For the sun He has set a tent in them”: it is like a bridegroom, etc. (See the Zohar, at the beginning of Parshas Beha’aloscha, folio 148b; Terumah, folio 137a; Bereishis, folio 8a; Parshas [Ki] Seitzei, folio 279b.) And the allusion is to the Written Torah,
In Psalms 19 the verse before speaks of the tent G-d set for the sun, so “and he” is the sun. The parenthesis lists Zohar passages on this image, and the text then reveals what the sun alludes to: the Written Torah.


כי תשב״כ [תורה שבכתב] נקרא שמש14 ותורה שבעל פה ירח שכשם שהירח מקבלת אורה מהשמש שע״י כן תזרח אורה כך תורה שבע״פ [שבעל פה] היא המקבלת מתשב״כ [מתורה שבכתב].
for the Written Torah is called “sun” and the Oral Torah “moon.” Just as the moon receives its light from the sun, through which its light shines forth, so the Oral Torah is what receives from the Written Torah.
The moon has no light of its own and shines only by reflecting the sun. In the same way the Oral Torah receives everything it has from the Written Torah and makes that light visible.


וכמו שאמר בגמ׳ [בגמרא] מנלן דכתיב כו׳ או מנא הני מילי כו׳. אך תורה שבכתב היא בחי׳ כלל ותשבע״פ [ותורה שבעל פה] בחי׳ פרט15 ואין בכלל
As it says in the Gemara, “From where do we know this? For it is written, etc.,” or “From where are these words [derived]? etc.” But the Written Torah is the level of the general (klal) and the Oral Torah the level of the particular (prat), and there is nothing in the general
The Talmud constantly asks “From where do we know this?” and answers with a verse, showing that the Oral Torah draws on the Written. The text then calls the Written Torah “general” and the Oral Torah “particular,” invoking a classic rule of Torah interpretation: the general contains only what its particulars spell out.


אלא מה שבפרט שגם בתשב״כ [בתורה שבכתב] הוא ענין התרי״ג מצות בכללם שפרטיהם מבוארים בתורה שבעל פה והכל בחי׳ א׳ יחשב.16
except what is in the particular: for in the Written Torah, too, there are the 613 mitzvos in their general form, whose particulars are explained in the Oral Torah; and all is reckoned as one level.
The Written Torah states the 613 mitzvos in general terms, and the Oral Torah spells out their details. Since the general holds nothing beyond its particulars, the two are really a single Torah.




Section 2 · ¶2–3
A world of kindness is built
2ולהבין איך הוא כחתן יוצא כו׳. הנה כתיב כי אמרתי עולם חסד יבנה.17181920212223 פירוש חסד יבנה שהחסד הוא נבנה ומתהוה ויבנה לשון הוה שתמיד הוא נבנה
And to understand how he is “like a bridegroom coming forth, etc.”: it is written, “For I said, A world of kindness will be built.” The meaning of “kindness will be built” is that the kindness is built and comes into being; and yibaneh (“will be built”) is a present-tense form, [meaning] that it is constantly being built,
Psalms 89:3 is usually understood as “the world is built with kindness.” The Alter Rebbe reads its last words as “kindness will be built”: the kindness itself is continually built and comes into being, and the verb yibaneh describes an ongoing process, not a single future event.


וכמאמר המחדש בטובו בכל יום תמיד מעשה בראשית וטובו והתהוותו של חסד זה הוא מבחינת חסד עליון
as in the saying, “Who in His goodness renews each day, continually, the work of creation.” And the goodness and coming into being of this kindness is from the level of supernal Chesed (kindness),
The morning blessing before the Shema praises G-d who “in His goodness renews each day, continually, the work of creation,” so the kindness that sustains the world is renewed constantly. Its source is a higher, supernal kindness.


כי חפץ חסד הוא2425 (ועיין בזח״ג [בזהר חלק ג] נשא קל״ג ב׳ ח״א [חלק א׳] ויחי ר״ל [רוצה לומר] סע״ב [סוף עמוד ב] בראשית ד״י [ד׳ יסודות] ע״ב ח״ב [חלק ב׳] קס״ו ב׳ ע״ט א׳. ח״ג [חלק ג׳] ע״ז א׳ קמ״ה ב׳ רנ״ז א׳)
“for He desires kindness.” (And see the Zohar, Part III, Naso, folio 133b; Part I, Vayechi, folio 230, end of side b; Bereishis, folio 10b; Part II, folios 166b, 79a; Part III, folios 77a, 145b, 257a.)
Micah 7:18 says that G-d “desires kindness”: the supernal Chesed is G-d’s own desire to be kind. The parenthesis lists Zohar passages on “a world of kindness will be built” and on this higher kindness.


והנה בא״ס ב״ה לא שייך מדת החסד כלל וכמ״ש בתיקוני זהר לאו דאית לך צדק ידיעא26 כו׳
Now, the attribute of Chesed does not apply at all to the Infinite One (Ein Sof), blessed be He, as is written in the Tikkunei Zohar, “Not that You have a known justice, etc.,”
G-d in His essence has no attributes at all, not even kindness. In Eliyahu’s prayer at the start of the Tikkunei Zohar, justice, mercy and the other attributes exist only “to show how the world is conducted,” not as qualities G-d possesses.


ולאו מכל אלין מדות כלל27 אלא ע״י כמה צמצומים והשתלשלות מעילה לעלול נמשך אור א״ס ב״ה ונתלבש במדת החסד כו׳.
“nor any of these attributes at all.” Rather, through many contractions (tzimtzumim) and a chain of descent (hishtalshelus) from cause to effect, the Infinite Light (Or Ein Sof), blessed be He, is drawn down and enclothed in the attribute of Chesed, etc.
Kindness appears only after G-d’s light has been contracted again and again and passed down a chain of causes and effects. Only then is the Infinite Light “clothed” in the attribute of Chesed.


אך כדי להיות נמשך הארה והמשכה זו הנה נודע שתחלת בריאת העולמות28 הי׳ [היה] מפני כי חפץ חסד הוא מאליו
But for this illumination and drawing down to be drawn forth: it is known that the creation of the worlds began because “He desires kindness,” of itself
When G-d first created the worlds, His desire for kindness acted on its own, with nothing below to prompt it.


וממילא ועכשיו באתערותא דלתתא תלי׳ אתערותא דלעילא שיהי׳ [שיהיה] נמשך אור א״ס להיות חפץ חסד שיהיה חסד יבנה29 ואתערותא דלתתא זו הוא מה שכתוב
and spontaneously; but now, the arousal from above depends on the arousal from below, for the Infinite Light to be drawn down so as to be “He desires kindness,” so that “kindness will be built.” And this arousal from below is what is written,
Since creation, further revelation of G-d’s light as kindness depends on human initiative, an “arousal from below.” That initiative is what the verse calls “For I said.”


כי אמרתי כו׳ שאמר דוד המלך ע״ה [עליו השלום] בעד כלל ישראל כי אמרתי פי׳ כאשר אני אומר
“For I said, etc.,” which King David, peace be upon him, said on behalf of all Israel: “For I said” means, when I say,
King David speaks for all Israel, and “I said” is read as a condition: whenever I “say,” kindness is built.


אזי חסד יבנה ובחי׳ אמירה זו היא בלב בחינת מחשבה ורעותא דליבא ע״י התבוננות בה׳ אחד מקרב איש ולב עמוק30 ואזי חסד יבנה ואתערותא דלתתא רוח אייתי רוח ואמשיך רוח.313233
then “kindness will be built.” And this level of “saying” is in the heart: the level of thought and the heart’s desire (re’usa deliba), through contemplation of “G-d is One,” “from the inward part of a man and a deep heart”; and then “kindness will be built.” And the arousal from below [is]: “Spirit brings spirit and draws down spirit.”
This “saying” is not speech but thought and the heart’s inner desire, born of contemplating G-d’s oneness in the depths of the heart. The Zohar’s principle that “spirit brings spirit” means that a stirring of the human spirit draws down a matching stirring from above.




3וכמ״ש את ה׳ האמרת כו׳. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עשיתוני חטיבה אחת בעולם34 דהיינו בחי׳ ה׳ אחד כו׳.
As it is written, “You have declared G-d, etc.” And as our Sages, of blessed memory, said, “You have made Me a single entity (chativah) in the world,” that is, the level of “G-d is One,” etc.
Deuteronomy 26:17 says that Israel have “declared” G-d, a word from the same root as “saying.” The Talmud explains that Israel made G-d “a single entity in the world” by proclaiming in the Shema that “G-d is One,” which is the inner “saying” just described.


וזהו כי כל בשמים ובארץ3536 שמים שם מים37 הוא בחינת חסד עליון המתפשט ומתלבש למטה בארץ וכי כל בחי׳ נו״ן שערי בינה בגימטריא כל38
This is [the meaning of] “for all that is in the heavens and on the earth”: shamayim (“heavens”) is sham mayim (“there is water”), the level of supernal Chesed (kindness), which spreads forth and is enclothed below, on the earth. And “for all (kol)” is the level of the fifty (nun) gates of Binah (understanding), numerically [equal to] kol,
The Talmud reads shamayim, “heavens,” as sham mayim, “there is water”: water flows downward like kindness, which descends and reaches the “earth” below. The word kol, “all,” has the numerical value fifty, alluding to the fifty gates of Binah, understanding.


שהוא בחינת התבוננות הנ״ל הוא הממשיך להיות בשמים בחי׳ חסד (ע׳ [עיין] במק״מ [במקדש מלך] בפי׳ הזח״א [הזהר חלק א] ויחי)
which is the level of the contemplation mentioned above: it is what draws down, so that there be “in the heavens” the level of Chesed (see Mikdash Melech, in the commentary on the Zohar, Part I, Vayechi)
Binah is the contemplation described above, and it is what brings about Chesed “in the heavens.” The parenthesis refers to Mikdash Melech, a commentary on the Zohar, on a passage in Vayechi.


(ר״ל [רוצה לומר] ע״ב) וע׳ בזהר פ׳ ויגש (ר״ז39 א׳) ע״פ כונן שמים בתבונה40 כל יומא ויומא41 כו׳
(folio 230b). And see the Zohar, Parshas Vayigash (folio 207a), on [the verse] “He established the heavens with understanding”: “every single day, etc.”
The folio number completes the parenthesis. The Zohar on Vayigash reads “He established (konen) the heavens with understanding” to mean that G-d establishes the heavens anew “every single day.”


וזהו יבנה לשון הוה וגם יבנה אותיות בינה ומשם בארץ וכנס״י [וכנסת ישראל] נקרא כלה42 שמקבלת מבחי׳ כל.
This is [the meaning of] yibaneh, in the present tense; and yibaneh also has the letters of Binah. And from there [it is drawn] “on the earth.” And the Community of Israel is called kallah (bride), for she receives from the level of kol (“all”).
Daily renewal explains the ongoing yibaneh, and yibaneh has the same letters as Binah, so the kindness is built through understanding. From the heavens the kindness reaches the earth, and the Community of Israel is called kallah, “bride,” a word containing kol, because she receives from that level.


ופי׳ כלה מלשון כלתה נפשי4344 שע״י רעותא דליבא רוח אייתי רוח כו׳ וזהו לעולם ה׳ דברך נצב בשמים45 שדבר ה׳ מקור נש״י [נשמות ישראל]. הן הממשיכים בחינת שמים שם מים כו׳:4647
And kallah is from the term “my soul pines (kalsah)”: for through the heart’s desire, “spirit brings spirit, etc.” And this is [the meaning of] “Forever, O G-d, Your word stands in the heavens”: for “the word of G-d” [is] the source of the souls of Israel. They are the ones who draw down the level of shamayim, sham mayim, etc.
Kallah also recalls kalsah, “pines,” the soul’s yearning, which by “spirit brings spirit” draws a response from above. So “Your word stands in the heavens” means that the souls of Israel, rooted in G-d’s word, are what draw down the “heavens,” the supernal Chesed.




Section 3 · ¶4–10
The canopy over all glory
4ב אך להבין איך יש ערך ויחוס נברא לגבי הבורא ית׳ להמשיך אור א״ס ב״ה שיתלבש בבחי׳ חסד כו׳.
2. But [we need] to understand: how can a created being have any measure or relation to the Creator, blessed be He, so as to draw down the Infinite Light (Or Ein Sof), blessed be He, so that it be enclothed in the level of Chesed, etc.?
Section 2 asks a basic question. A created being is finite and has no measure at all in relation to the Creator, so how can a human act draw down the Infinite Light so that it becomes kindness?


הנה כתיב כי על כל כבוד חופה.48 פי׳ כבוד הוא מ״ש49 ולכבודי בראתיו יצרתיו50 אף עשיתיו51 שהם בחי׳ כבוד והתלבשות אור א״ס בתוכם כסדר כל ההשתלשלות
It is written, “For over all the glory [shall be] a canopy (chuppah).” “Glory” is what is written, “and for My glory I have created it, I have formed it, I have also made it”: these are the level of “glory,” with the enclothing of the Infinite Light within them in the order of the entire chain of descent (hishtalshelus);
Isaiah 4:5 promises a canopy over “all the glory.” Following Isaiah 43:7, “glory” means the created worlds, “created, formed, made,” in which the Infinite Light is enclothed step by step.


ועל כל כבוד שהוא עליהם וגבוה להם הוא בחי׳ חופה שהוא מבחי׳ מקיף וסובב שאינו יכול להתלבש תוך עלמין
and “over all the glory,” which is above them and higher than they, is the level of “canopy,” which is of the level of the encompassing (makif) and surrounding (sovev) [light], which cannot be enclothed within the worlds
The “canopy” over the glory is a light too high to enter the worlds. It surrounds them from above, as a wedding canopy is spread over bride and groom.


(ועיין מ״ש מענין חופה בד״ה תורה צוה5253 ובד״ה כי על כל כבוד חופה)54 והוא הנותן כח ועוז לאתערותא דלתתא להיות תליא בה אתערותא דלעילא
(and see what is written on the subject of chuppah in the discourse beginning “The Torah [that Moshe] commanded” and in the discourse beginning “For over all the glory [shall be] a canopy”). And it is this that gives strength and power to the arousal from below, so that the arousal from above should depend on it.
The parenthesis refers to two other discourses on the chuppah. The text then says that this surrounding light is what gives human initiative its power, so that G-d’s response depends on it.


כי לפי שהוא בחי׳ עליונה מאד נעלה מבחי׳ סובב כו׳ לכך יכולה להיות סובבת ומקפת גם למטה מטה
For because it is a very lofty level, exalted above the level of sovev, etc., it can therefore surround and encompass even the very lowest below,
Because this light is far above even the ordinary surrounding light, it can reach down to the very lowest levels. What is truly high is not limited by height or depth.


וכמו שכתוב ומתחת זרועות עולם55 כי בחינת מעלה ומטה שוין כו׳ והוא בחינת עונג העליון
as it is written, “And underneath are the everlasting arms,” for [to it] the levels of above and below are equal, etc. And it is the level of the supernal delight,
Moshe’s blessing speaks of “the everlasting arms” that are “underneath,” reaching the lowest place. This light is the supernal delight, G-d’s own pleasure.


דהיינו בחינת אור א״ס ב״ה ממקור התענוגים ומקור החיים כמו שכתוב כי עמך מקור חיים56 שהוא המתלבש בתורה ובמצות גם שהם מלובשים בענינים גשמיים כו׳.
that is, the level of the Infinite Light, blessed be He, from the source of delights and the source of life, as it is written, “For with You is the source of life”; it is this that is enclothed in the Torah and in the mitzvos, even though they are enclothed in physical matters, etc.
It comes from the source of all delight and all life, as in Psalms 36:10. This very light is enclothed in the Torah and the mitzvos, even though they are carried out with physical things.




5וזהו אשר קדשנו להיות תלוי באתערותא דלתתא אתערותא דלעילא שלמעלה מעלה מבחינת עוה״ב [עולם הבא]. כי ביו״ד נברא עוה״ב [עולם הבא]57 הגם
This is [the meaning of] “Who has sanctified us”: that on the arousal from below there should depend an arousal from above that is far, far higher than the level of the World to Come. For the World to Come was created with [the letter] yud; even though
The blessing over a mitzvah praises G-d “Who has sanctified us with His commandments.” The response from above that mitzvos draw is higher than the World to Come, which the Talmud says was created with the letter yud, the smallest letter.


שהוא תענוג הנשמות תענוג נפלא עד אין קץ ותכלית עד שאמרו בגמרא על אלישע אחר מוטב דלדייני׳58 כו׳ שכל יסורי גיהנם כדאי בשביל עונג זה אפי׳ [אפילו] בשביל ג״ע [גן עדן] התחתון.
it is the delight of the souls, a wondrous delight without end or limit, so much so that they said in the Gemara about Elisha Acher, “Better that he be judged, etc.”: that all the sufferings of Gehinnom are worthwhile for the sake of this delight, even for the sake of the lower Gan Eden.
The delight of souls in the World to Come is beyond measure. When Elisha ben Avuyah, called Acher, died, Rabbi Meir said it was better that he be judged and then enter the World to Come; this shows that all the suffering of Gehinnom is worth even the lower Gan Eden.




6וכ״ש [וכל שכן] בשביל ג״ע [גן עדן] העליון עכ״ז [עם כל זה] הוא רק בחי׳ יו״ד שהיא הארה אחת קטנה כו׳.
And all the more so for the sake of the upper Gan Eden. Even so, it is only the level of yud, which is a single small illumination, etc.
If the lower Gan Eden is worth all the suffering of Gehinnom, the upper Gan Eden is worth it all the more. Yet all these rewards come only from the yud, a single small glimmer of G-d’s light.


אבל התורה והמצות נמשכים מעונג העליון שלמעלה מעלה מזה דהיינו מבחי׳ אור א״ס ב״ה ממש בעצמו ובכבודו שלכן אמרו יפה שעה אחת5960 כו׳.
But the Torah and the mitzvos are drawn from the supernal delight that is far, far above this, that is, from the level of the Infinite Light (Or Ein Sof), blessed be He, truly, in His very Self and glory. That is why they said, “Better is one hour, etc.”
Torah and mitzvos, by contrast, come from the supernal delight, G-d’s very Self, far above the World to Come. That is why the Mishnah says that one hour of repentance and good deeds in this world is better than all the life of the World to Come.


וכמ״ש במ״א ומשם נמשך כח ועוז לנפש האדם שהוא בסדר ההשתלשלות בי״ע בחי׳ כבוד כו׳
[This is] as is written elsewhere. And from there strength and power are drawn to the human soul, which is within the order of the chain of descent (hishtalshelus), [in] Beriah, Yetzirah and Asiyah, the level of “glory,” etc.,
From that lofty source the soul receives the strength to act, even though it lives within the worlds of Beriah, Yetzirah and Asiyah, the realm called “glory.”


להיות תלוי באתערותא דלתתא אתערותא דלעילא שלמעלה מסדר ההשתלשלות (ועמ״ש ג״כ מזה באריכות בד״ה ביום השמיני עצרת.6162 גדול תלמוד שמביא כו׳)
so that an arousal from above that transcends the order of the chain of descent should depend on the arousal from below. (And see what is also written about this at length in the discourse beginning “On the eighth day, an assembly,” [on] “Great is study, for it leads, etc.”)
This strength lets the soul’s initiative draw a response from above that transcends the whole chain of worlds. The parenthesis points to a discourse on Shemini Atzeres that treats this at length.


ועי״ז נמשך הארת אור א״ס ב״ה להיות בחי׳ חסד יבנה. וכמו עד״מ בגשמיות בתענוגות בני אדם הנה התענוג מעדן הבשר והאיברים להעבותם ולהגדילם כך
And through this the illumination of the Infinite Light, blessed be He, is drawn down to be the level of “kindness will be built.” And just as, by way of analogy, in physical human pleasures, pleasure pampers the flesh and the limbs, to thicken them and make them grow, so
Through the soul’s initiative the Infinite Light is drawn down as “kindness will be built.” The text then offers an analogy: physical pleasure nourishes the flesh and the limbs and makes them fuller and larger.


הנה התענוג העליון המלובש בתורה ומצות הוא המגדל ומעבה כח הנפש להעלותה ולקשרה למעלה מעלה להיות אשת חיל עטרת בעלה63 שתוכל להמשיך אור א״ס ב״ה שיתלבש בבחי׳ חסד יבנה כו׳.
the supernal delight enclothed in the Torah and mitzvos is what makes the power of the soul grow and thicken, to raise it and bind it far, far above, to be “a woman of valor, the crown of her husband,” so that it can draw down the Infinite Light, blessed be He, to be enclothed in the level of “kindness will be built,” etc.
In the same way, the supernal delight within Torah and mitzvos strengthens the soul, raising it and binding it on high. The soul becomes “a woman of valor, the crown of her husband” (Proverbs 12:4), able to draw down G-d’s light as kindness.




7וזהו דברך נצב64 בשמים65 נצב מלשון שררה66 וכמ״ש נצב מלך6768 שבחי׳ דבר ה׳ זו הלכה69 שלומד הנה הגם שהוא למטה מלובש בענינים גשמיים.
This is [the meaning of] “Your word stands (nitzav) in the heavens”: nitzav is a term of rulership, as it is written, “a deputy (nitzav) was king.” For the level of “the word of G-d, this is halachah,” which one studies: even though below it is enclothed in physical matters,
Psalms 119:89 says that G-d’s word nitzav, “stands,” in the heavens. Nitzav can also mean a ruler, as in I Kings 22:48, and the Talmud says that “the word of G-d” means halachah, the Torah’s law.


אעפ״כ [אף על פי כן] עושה פרי למעלה להיות בבחי׳ אשת חיל עטרת בעלה.70 דהיינו בבחי׳ מלוכה וממשלה על בחי׳ שמים חסד כו׳.
nevertheless it bears fruit above, to be at the level of “a woman of valor, the crown of her husband,” that is, at the level of kingship and dominion over the level of “heavens,” Chesed (kindness), etc.
The halachah a person studies deals with physical matters, yet it bears fruit above. It makes the soul “the crown of her husband,” ruling over the “heavens,” the supernal kindness.




8והיינו שהוא המשכת אור א״ס ב״ה להיות בחי׳ שמים כו׳. והיינו לפי אשר קדשנו במצותיו של הקב״ה עצמו.
That is, it is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, to be the level of “heavens,” etc. And this is because He “has sanctified us with His commandments”: those of the Holy One, blessed be He, Himself.
Drawing down G-d’s light as “heavens” is possible because the mitzvos are G-d’s own commandments. The blessing “Who has sanctified us with His commandments” is read as the commandments that the Holy One Himself, so to speak, observes.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] הקב״ה מניח תפילין71 כו׳ הק ב״ה יושב ושונה כנגדו7273 כו׳ שהוא ענין המשכת אור א״ס ב״ה בבחי׳ תפילין כו׳
As our Sages, of blessed memory, said, “The Holy One, blessed be He, puts on tefillin, etc.,” [and] “The Holy One, blessed be He, sits and studies opposite him, etc.”: this is the drawing down of the Infinite Light, blessed be He, in the level of tefillin, etc.
The Talmud says that G-d puts on tefillin, and the Midrash says that when a person studies Torah, G-d sits and studies opposite him. A person’s tefillin draw the Infinite Light into the level of G-d’s “tefillin.”


ות״ת [ותלמוד תורה] הוא ענין המשכת אור א״ס ב״ה בחכמה דאורייתא מחכמה נפקת7475 כנגדו פי׳ שאין המשכה זו יכולה להתלבש תוך עלמין אלא בבחינת סובב ומקיף מלמעלה.
And Torah study is the drawing down of the Infinite Light, blessed be He, into Chochmah (wisdom), for “the Torah issues from Chochmah.” “Opposite him” means that this drawing down cannot be enclothed within the worlds, but only at the level of the surrounding (sovev) and encompassing (makif), from above.
Torah study draws the Infinite Light into Chochmah, the source of the Torah. “Opposite him” means that this light cannot enter the worlds; it stays over against them, surrounding them from above.




9וכמ״ש ה׳ צלך76 בחי׳ צל ולא אורה נגלית וענין הצל הוא עד״מ כמו צלו של אדם שכל תמונתו נראה בצלו
As it is written, “G-d is your shade (tzel)”: the level of a shade, and not a revealed light. The matter of a shade is, by way of analogy, like a person’s shadow (tzel), in which his whole form is seen,
Psalms 121:5 calls G-d “your shade.” A shadow reproduces a person’s whole shape, but it is dark rather than bright.


אלא שמראה הצל הוא בחי׳ חשך כך כביכול ה׳ צלך בחי׳ צל שלך שבאתערותא דלתתא אתערותא דלעילא אלא שבאתערותא דלעילא הוא בחי׳ צל וחושך וכמ״ש ישת חושך סתרו77
except that the shadow’s appearance is the level of darkness. So too, as it were, “G-d is your shade”: the level of your own shade. For through the arousal from below [there is] an arousal from above, except that in the arousal from above it is the level of shade and darkness, as it is written, “He made darkness His hiding place”;
So the response from above mirrors the human arousal below exactly, as a shadow mirrors its owner. Yet it remains in “darkness,” hidden, as in “He made darkness His hiding place” (Psalms 18:12).


דהיינו שאינו מושג ונראה לעיני השכל של הנבראים רק כמו עד״מ שעשועי המלך בעצמותו כו׳ וכמ״ש במ״א.
that is, it is not grasped or seen by the eyes of the intellect of created beings, but only, by way of analogy, like the King’s delights in His own essence, etc., as is written elsewhere.
The light drawn this way cannot be perceived by any created mind. It is like a king’s private delight within himself, which no one else sees.




10וזהו על יד ימינך78 פי׳ שע״י בחי׳ ימינך דהיינו בחי׳ אהבה כו׳ ואתעדל״ת [ואתערותא דלתתא] לדבקה בו ית׳ עי״ז אייתי רוח ואמשיך רוח להיות הקב״ה מניח תפילין כו׳
This is [the meaning of] “at (al yad) your right hand”: through (al yedei) the level of “your right hand,” that is, the level of love, etc., and the arousal from below to cleave to Him, blessed be He, through this it “brings spirit and draws down spirit,” so that the Holy One, blessed be He, puts on tefillin, etc.,
The verse continues “at your right hand,” read as “through your right hand.” The right hand stands for love: a person’s love and desire to cleave to G-d draw down the response by which G-d “puts on tefillin.”


ויושב ושונה כו׳ וכן כל הרמ״ח מצות הם אברים המשכות והארת אור א״ס ב״ה בחסד כו׳:
and sits and studies, etc. And so too, all the 248 mitzvos are “limbs”: drawings down and illumination of the Infinite Light (Or Ein Sof), blessed be He, in Chesed (kindness), etc.
Likewise each of the 248 positive mitzvos is a “limb,” a channel through which the Infinite Light shines as kindness.




Section 4 · ¶11–13
Fire, water and spirit
11ג והנה דרך כלל79 נחלקים כל הרמ״ח מצות לג׳ בחי׳ תורה ועבודה וגמילות חסדים80 וע״ז נאמר יום ליום יביע אמר81 אמר ר״ת [ראשי תיבות]82 אש מים רוח.
3. Now, in general, all the 248 mitzvos are divided into three levels: Torah, avodah (divine service) and gemilus chassadim (acts of kindness). Of this it is said, “Day to day utters speech (omer)”: omer is the acronym of esh (fire), mayim (water) and ruach (spirit).
Section 3 sorts all the mitzvos into three groups, echoing the Mishnah’s three pillars of the world: Torah, divine service (prayer) and acts of kindness. Psalms 19:3 says “day to day utters speech (omer),” and the three letters of omer stand for fire, water and spirit.


אש הוא בחי׳ עבודה ממטה למעלה כשלהבת העולה כו׳ לדבקה בו ית׳ דהיינו שתתפשט הנפש מלבושי נוגה בתענוגות בני אדם להתענג על ה׳ לבדה.
Fire is the level of avodah, from below upward, like a rising flame, etc., to cleave to Him, blessed be He: that is, that the soul strip itself of the garments of nogah [found] in human pleasures, to delight in G-d alone.
Fire, which rises, is prayer: the soul reaching upward to cleave to G-d. This means shedding its attachment to ordinary human pleasures, which belong to nogah, the “translucent husk” of permitted worldly things, so as to delight in G-d alone.




12ועד״ז הי׳ [היה] הקרבנות אשה ריח ניחוח ממה שהוא מקריבים חלב ודם כי חלב הוא בחינת תענוג שהתענוג הוא המעדן את הבשר ונעשה שמן ובעל ריבוי חלב והתענוג של בהמי נקרב לה׳ ע״י
In this way the offerings were “a fire-offering, a pleasing aroma”: through their offering fat and blood. For fat is the level of pleasure, since pleasure is what pampers the flesh, so that it becomes fat and has an abundance of fat; and the pleasure of the animal is brought near to G-d through
The same idea underlies the Temple offerings, which the Torah calls “a fire-offering, a pleasing aroma,” and whose fat and blood were placed on the altar. Fat stands for pleasure, which is what makes the body fat.


שהוא נכלה ונשרף באש שלמעלה להיות עולה ונכלל במקור התענוגים ועכשיו התפלה במקום הקרבנות דהיינו ע״י רשפי אש האהבה שמעורר בתפלה אהבה עליונה כמאמר אהבת עולם אהבתנו כו׳
its being consumed and burned in the fire from above, so that it rises and is absorbed in the source of delights. And now, prayer is in place of the offerings: that is, through the flashes of the fire of love that one arouses in prayer, the supernal love, as in the words, “With an everlasting love You have loved us, etc.,”
Consumed by the fire from above, the animal’s pleasure rose and was absorbed in G-d, the source of all delight. Today prayer takes the place of the offerings, and the fiery love of prayer does the same; it is tied to the supernal love expressed in the blessing before the Shema, “With an everlasting love You have loved us.”


הבוחר בעמו ישראל באהבה עי״ז תתפרד ותתפשט הנפש מתענוגי הבהמית להיות מתענג על ה׳ ולדבקה בדביקה וחשיקה כו׳ ומים הוא בחי׳ גמילות חסדים וצדקה שנמשלו למים.
“Who chooses His people Israel with love”: through this the soul separates and strips itself of the pleasures of the animal [soul], to delight in G-d and to cleave [to Him] with attachment and yearning, etc. And water is the level of acts of kindness and charity, which are likened to water.
That blessing ends, “Who chooses His people Israel with love.” Through this love the soul leaves animal pleasures to delight in G-d alone; the second element, water, is acts of kindness and charity, which flow down like water.




13וכמ״ש אשריכם זורעי על כל מים83 כו׳ מפני שכמו שהים יורדין ממקום גבוה למקום נמוך כך הוא בחי׳ צדקה וחסד להחיות רוח שפלים84 למאן דלית ליה מגרמי׳ כלום כו׳.
As it is written, “Happy are you who sow beside all waters, etc.,” for just as water descends from a high place to a low place, so is the level of charity and kindness: “to revive the spirit of the lowly,” for one who “has nothing of his own at all,” etc.
Isaiah 32:20 praises those who “sow beside all waters,” read here as giving charity. Water flows from high to low, just as kindness goes from one who has to one who lacks, “to revive the spirit of the lowly” (Isaiah 57:15).


רוח הוא בחי׳ דיבור שהוא בחי׳ עסק התורה שעיקרה בדיבור וכמ״ש ודברת בם85 וכמ״ש בזהר ברוחא דלעאן באורייתא8687 כו׳
Spirit (ruach) is the level of speech, which is the level of Torah study, which is chiefly in speech, as it is written, “And you shall speak of them,” and as is written in the Zohar, “through the spirit of those who toil in the Torah, etc.”
The third element, spirit (ruach), is speech, and the mitzvah of Torah study is done chiefly by speaking the words, “and you shall speak of them” (Deuteronomy 6:7). The Zohar says that the world endures through the breath of those who study Torah.


(עמ״ש לעיל בד״ה לריח שמניך88 מענין רוח זו מזהר ועמ״ש ע ״פ והי׳ [והיה] מספר בנ״י [בני ישראל] כחול הים89 כו׳ ובד״ה וארשתיך לי מענין מאמר כו׳
(See what is written above in the discourse beginning “For the fragrance of your oils” on the subject of this “spirit” from the Zohar; and see what is written on [the verse] “And the number of the children of Israel shall be as the sand of the sea, etc.,” and in the discourse beginning “And I will betroth you to Me,” on the subject of maamar (utterance), etc.,
A parenthesis refers to other discussions: an earlier discourse on Shir HaShirim about this teaching of the Zohar, what is written on Hosea’s “the number of the children of Israel,” and the discourse on “I will betroth you to Me” about maamar, “utterance.”


ובד״ה ביום השמע״צ [השמיני עצרת] הנ״ל בענין ואשים דברי בפיך90 כו׳ ועיין בסמוך בד״ה נאוו לחייך91 כו׳) וג׳ בחי׳ אלו שהם אמ״ר [אש מים רוח] הוא מה שכתוב כי אמרתי עולם חסד יבנה.92
and in the discourse beginning “On the eighth day, an assembly,” mentioned above, on the subject of “And I have put My words in your mouth, etc.”; and see nearby, in the discourse beginning “Your cheeks are comely, etc.”) And these three levels, which are omer, are what is written, “For I said (amarti), A world of kindness will be built.”
The parenthesis also cites the Shemini Atzeres discourse on “I have put My words in your mouth” and the next discourse in this book, “Your cheeks are comely.” The text then resumes: fire, water and spirit together are the omer, the “saying,” of “For I said, A world of kindness will be built.”


פי׳ כי אמרתי שע״י בחי׳ אמר שלי עי״ז גם את הוי׳ האמרת להמשיך משם הוי׳ בחי׳ אמ״ר [אש מים רוח] שהוא ענין הקב״ה מניח תפילין כו׳ שהוא ענין המשכת אור א״ס ב״ה מלמעלה מסדר ההשתלשלות כנ״ל.
“For I said (amarti)” means: through my level of omer, through this also “You have declared (he’emarta) Havayah,” to draw down from the Name Havayah the level of omer, which is [the meaning of] “The Holy One, blessed be He, puts on tefillin, etc.,” which is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, from above the order of the chain of descent (hishtalshelus), as mentioned above.
When a person “says” in these three ways, G-d in turn “says”: “You have declared Havayah” (Deuteronomy 26:17) is read as drawing the same threefold omer down from the Name Havayah. This is G-d’s “putting on tefillin,” a light from above the chain of worlds.


(ועיין בפ׳ תרומה קל״ו ב׳ בפי׳ אמר9394 ובזהר פ׳ הנ״ל דקס״ו ב׳ שלעולם שלשה כו׳ ועמ״ש בד״ה היום הזה כו׳ את ה׳ האמרת)
(And see Parshas Terumah, folio 136b, on the meaning of omer; and in the Zohar on the same parshah, folio 166b, that [there are] always three, etc.; and see what is written in the discourse beginning “This day, etc.,” [on] “You have declared G-d.”)
Another parenthesis cites the Zohar on Terumah for the meaning of the letters of omer, a further Zohar passage about “three,” and the discourse “This day” on “You have declared G-d.”


וזהו כחתן יוצא מחופתו חתן מלשון נחות דרגא95 שהתורה נמשכה וירדה ממעלת׳ [ממעלתה] וכבוד׳ [וכבודה] שהיא כלולה באור א״ס ב״ה ממש מקור התענוגים96 וירדה להתלבש בענינים גשמיים ובחי׳ נחות דרגא הנ״ל הוא יוצא מחופתו מבחינת חופה בחי׳ סוכ״ע.97
And this is [the meaning of] “like a bridegroom (chasan) coming forth from his canopy”: chasan is from the term nechos darga (“going down a step”), for the Torah was drawn down and descended from its loftiness and glory, where it is included in the very Infinite Light, blessed be He, the source of delights, and descended to be enclothed in physical matters. And this level of “going down a step” “comes forth from his canopy”: from the level of “canopy,” the level of [the light that] encompasses all worlds (sovev kol almin).
Now the bridegroom verse is explained: chasan, “bridegroom,” is linked to nechos darga, “going down a step.” The Torah, originally included in the Infinite Light, came down into physical matters, and this descent issues from the “canopy,” the light that encompasses all worlds.


ישיש כגבור לרוץ אורח98 בחי׳ אורח כנשים99 דהיינו לבחינת כלה שהיא כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] ליתן להם כח ועוז להיות תלוי אתערותא דלעילא ע״י אתערותא דלתתא ונקרא בשם אורח כנשים.
“He rejoices like a mighty man to run a path (orach)”: the level of “the path (orach) of women,” that is, to the level of kallah (bride), which is the Community of Israel, the source of the souls of Israel, to give them strength and power so that the arousal from above should depend on the arousal from below. And it is called by the name “the path of women,”
“To run a path (orach)” is read through “the path (orach) of women,” the phrase used of Sarah in Genesis 18:11. The Torah runs toward the bride, the Community of Israel, giving the souls the power to draw down G-d’s response through their own initiative.


כמ״ש ברחל כי דרך נשים לי100 ע״ש [על שם] שנותנת חיות ממותרי השפע והפסולת שדוחה לחוץ להחיות גם עו״ז [עומת זה] שיניקתם ואחיזתם ממותרי השפע והפסולת מבחי׳ דרך נשים כו׳.101
as it is written of Rachel, “for the way (derech) of women is upon me”: [so called] because she gives life-force from the excess of the flow and from the refuse that she thrusts outside, to give life also to the opposing [side], whose nurture and hold come from the excess of the flow and the refuse, from the level of “the way of women,” etc.
In its plain sense, Rachel’s “the way of women is upon me” (Genesis 31:35) refers to her monthly condition. The text applies the image to the excess of the divine flow, the “refuse” thrust out from holiness, which gives life even to the opposing forces that feed on it.




Section 5 · ¶14–15
The sealed path
14והיינו כשהשכינה מתלבשת בבי״ע כרחל לפני גוזזיה נאלמה.102 משא״כ בשרה כתיב ואברהם ושרה זקנים103 באים בימים104 חדל להיות לשרה אורח כנשים שמבחי׳ זקנים וימים עליונים105 אין יניקה ואחיזה לקליפות וסט״א [וסטרא אחרא] ולכן חדל להיות לשרה כו׳.
That is, when the Shechinah (Divine Presence) is enclothed in Beriah, Yetzirah and Asiyah, “like a ewe (rachel) that is dumb before her shearers.” This is not so with Sarah, of whom it is written, “And Avraham and Sarah were old, advanced in days; it had ceased to be with Sarah after the path of women”: for from the level of “old” and of the supernal “days” there is no nurture or hold for the kelipos (husks) and the sitra achra (the other side); and therefore “it had ceased to be with Sarah,” etc.
When the Shechinah descends into the lower worlds, it is “like a ewe (rachel) dumb before her shearers” (Isaiah 53:7), unable to keep others from taking from it. Sarah, however, was “old” and “advanced in days,” alluding to the supernal “days,” a level from which the kelipos, the “husks” that oppose holiness, can take nothing; so “the path of women” had ceased for her.


(ועוד י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בזהר ויקהל) (דרט״ו ע״א)106 ע״פ וארח צדיקים107 מה בין ארח לדרך כו׳
(One may further explain according to what is written in the Zohar, Vayakhel) (folio 215a) on [the verse] “But the path (orach) of the righteous”: “What is the difference between orach and derech (way)? etc.”
A parenthesis offers a further explanation from the Zohar on Vayakhel, which asks how orach (path) differs from derech (way) in Proverbs 4:18.


דרך איהו פתח לכולא108 כו׳ ע״ש שמבואר בהדי׳ דאורח היינו שצדיקים לבד קיימי ושלטי בההוא אתר ואין משם יניקה לחיצונים כלל וארח כנשים שאני.
“Derech is open to all, etc.” See there, where it is explained explicitly that orach means that the righteous alone stand and rule in that place, and the external forces have no nurture from there at all; and “the path of women” is different,
The Zohar answers that a derech is open to everyone, even the wicked, while an orach is a path that only the righteous tread and rule. The external forces draw nothing from it, unlike “the path of women.”


שהוא ענין דרך נשים מותרי השפע והפסולת שדוחה לחוץ כו׳ ולפ״ז [ולפי זה] בפסוק לרוץ ארח שנזכר סתם ארח.
for it is the matter of “the way of women,” the excess of the flow and the refuse that is thrust outside, etc. According to this, in the verse “to run a path,” where “path” is mentioned without qualification,
“The path of women” is the outflow from which the external forces feed. But in Psalms 19:6 the word “path” stands alone, without “of women.”


י״ל [יש לומר] דהיינו להיות ע״ד בחי׳ ארח צדיקים שבזהר הנ״ל. לבלתי יהיה יניקה לחיצונים וע׳ במק״מ [במקדש מלך] תרומה (קל״ז109 א׳) ובפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ בהעלותך בפי׳ לרוץ ארח.110
one may say that this means [that it is] in the manner of the level of “the path of the righteous” in the Zohar mentioned above, so that there be no nurture for the external forces. And see Mikdash Melech on Terumah (folio 137a), and the commentary of the Ramaz on the Zohar at the beginning of Parshas Beha’aloscha, on the explanation of “to run a path.”
So the sun’s “path” in that verse can be the path of the righteous, from which the external forces receive nothing. The parenthesis also cites two commentators on the Zohar, Mikdash Melech and the Ramaz, on “to run a path.”


וזהו ענין מעין חתום.111 וביאור ענין זה היינו כי והוא כחתן קאי על תשב״כ [תורה שבכתב] ישיש כגבור לרוץ ארח112 היינו לבחי׳ תשבע״פ [תורה שבעל פה] שהיא בחי׳ כלה.
And this is the matter of “a sealed spring.” The explanation of this is that “and he is like a bridegroom” refers to the Written Torah; “he rejoices like a mighty man to run a path” means: to the level of the Oral Torah, which is the level of kallah (bride).
Such a flow is “a sealed spring” (Song of Songs 4:12), closed to outsiders. The Written Torah, the bridegroom, runs on this sealed path toward the Oral Torah, the bride.




15ומבואר בפ׳ בראשית סד״ה להבין ענין הברכות ענין זכה נעשית לו סם חיים113 כו׳ משא״כ לא זכה ח״ו [חס ושלום]
It is explained in Parshas Bereishis, at the end of the discourse beginning “To understand the matter of the blessings,” [on] the matter of “If he is worthy, it becomes for him an elixir of life, etc.”; whereas [if] he is not worthy, G-d forbid,
The text refers to a discourse on Parshas Bereishis about the blessings, which discusses the Talmud’s saying that for one who is worthy the Torah becomes an elixir of life, and for one who is not, the opposite.


וכמו דואג ואחיתופל114 כו׳ זהו ענין שנמשך אחר הפסולת דארח כנשים כו׳ אבל צ״ל חתום תורה בלימודי115 להיות וכל בניך למודי116 ה׳.
as with Doeg and Achitofel, etc., that is the matter of being drawn after the refuse of “the path of women,” etc. But there must be “Seal the Torah among My disciples,” so that it be “And all your children shall be disciples of G-d.”
Doeg and Achitofel were great scholars whose learning did not keep them from evil; such learning is drawn after the “refuse” of “the path of women.” The remedy is “Seal the Torah among My disciples” (Isaiah 8:16), so that “all your children shall be disciples of G-d” (Isaiah 54:13).


וזהו ענין חותם בברוך וזהו לרוץ ארח בחי׳ וארח צדיקים117 כו׳ ועמך כולם צדיקים118 כו׳.
And this is the matter of sealing with “Blessed”; and this is “to run a path,” the level of “the path of the righteous, etc.,” [and] “Your people are all righteous, etc.”
Blessings close, or “seal,” with “Blessed,” an image of the sealed Torah. Torah learned in this way is “the path of the righteous,” and “your people are all righteous” (Isaiah 60:21).


ופי׳ ישישי״ל בגימטריא תר״ך המשכת תר״ך עמודי אור119120 שמהם שרש תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן שכנגד זה ג״כ תר״ך אותיות בעשרת הדברות.121 נמשכים לרוץ אורח שהתגלותם בתשבע״פ [בתורה שבעל פה] וכמ״ש באגה״ק [באגרת הקודש] בד״ה אשת חיל122 עטרת בעלה:
And the meaning of yasis (“he rejoices”): one may say [that it is] numerically 620, the drawing down of the 620 pillars of light, from which is the root of the 613 mitzvos of the Torah together with the 7 rabbinic mitzvos; corresponding to which there are likewise 620 letters in the Ten Commandments. They are drawn “to run a path,” for their revelation is in the Oral Torah, as is written in Iggeres HaKodesh, in the epistle beginning “A woman of valor is the crown of her husband.”
The word yasis, “he rejoices,” has the numerical value 620, alluding to the 620 “pillars of light,” the root of the 613 Torah commandments and the 7 rabbinic ones, and matching the 620 letters of the Ten Commandments. These lights are revealed through the Oral Torah, as Iggeres HaKodesh 29 explains.




Section 6 · ¶16–17
Sustaining like food
16ד והנה לפי שכל בחי׳ וסדר ההשתלשלות הנ״ל היא נעשה ע״י ישראל שהם הם הממשיכים חיות ואור א״ס ב״ה בכל העולמות מריש כל דרגין כו׳
4. Now, since this entire level and order of the chain of descent (hishtalshelus) mentioned above is brought about through Israel, for it is they who draw down life-force and the Infinite Light (Or Ein Sof), blessed be He, into all the worlds, “from the head of all levels, etc.,”
Section 4 returns to the opening question. The whole chain of worlds described above is brought about by Israel, who draw life and G-d’s light into all the worlds, “from the head of all levels.”


ע״י התורה והמצות שיתלבש אור א״ס ב״ה להיות חפץ חסד ועולם יבנה שהכח הזה ניתן לישראל עם סגולתו דוקא.
through the Torah and the mitzvos, so that the Infinite Light, blessed be He, is enclothed to be “He desires kindness” and “a world will be built”; for this power was given specifically to Israel, His treasured people,
Through Torah and mitzvos they cause the Infinite Light to become “He desires kindness,” so that a world of kindness is built. This power was given specifically to Israel, G-d’s treasured people.


משא״כ עו״ג [עובדי גלולים] אין יכולים להמשיך כלום כמ״ש במ״א לכן נק׳ כנס״י [כנסת ישראל] רעיתי פרנסתי וכמו עד״מ המאכל שמפרנס את האדם
whereas idol worshippers cannot draw down anything, as is written elsewhere: therefore the Community of Israel is called ra’yasi, “my sustainer.” It is like, by way of analogy, the food that sustains a person,
The text states that idol worshippers cannot draw down this light at all, for the power to draw it through the Torah and mitzvos was given to Israel, and it refers to a fuller discussion elsewhere. Because Israel draw down G-d’s light, they are called ra’yasi, “my sustainer,” and the text compares them to food.


שהוא הוא הממשיך חיות מן הנפש במוח לכל האברים כי חיות האדם תלוי במוחו שהוא הוא הממשיך חיות לכל האברים כו׳
for it is what draws life-force from the soul in the brain to all the limbs. For a person’s life-force depends on his brain, which is what draws life-force to all the limbs, etc.;
Food does not create life; the soul does. But it is food that enables the soul in the brain to send life to all the limbs.


אלא שאם אינו אוכל כמה ימים מתחלש מוחו ואין הנפש שבמוחו בכחה להיות מקושרת בגופו להחיות האברים ועי״כ [ועל ידי כך] משתנים חושי כח הראיה כו׳.
except that if he does not eat for several days, his brain weakens, and the soul in his brain lacks the strength to be bound to his body to give life to the limbs; and because of this the senses, the power of sight, etc., change.
Without food the brain weakens, the soul’s bond with the body loosens, and even the senses, such as sight, change. Food adds nothing to the soul; it restores the connection through which the soul gives life.




17והמאכל הוא המחזיר כח הנפש והמקשר אותה עם הגוף להמשיך משם חיות. כך עד״מ ישראל הם הם הממשיכים חיות ואור א״ס ב״ה מבחי׳ סובב
And food is what restores the power of the soul and binds it to the body, to draw life-force from there. So too, by way of analogy, it is Israel who draw down life-force and the Infinite Light (Or Ein Sof), blessed be He, from the level of [the light that] encompasses
Food restores the soul’s power and binds it to the body. In the same way Israel draw G-d’s light down from the level of the light that encompasses all worlds.


כל עלמין להיות ממלא כל עלמין ושיהיה עולם חסד יבנה ע״י התורה והמצות בחי׳ דברך נצב בשמים123 שיהיה בחי׳ אתערותא דלעילא לעילא מן ההשתלשלות כו׳
all worlds (sovev kol almin), to be [the light that] fills all worlds (memalei kol almin), and so that “a world of kindness will be built,” through the Torah and the mitzvos, the level of “Your word stands in the heavens,” so that there be the level of an arousal from above that is above the chain of descent (hishtalshelus), etc.,
They bring it into the light that fills all worlds, so that “a world of kindness will be built.” They do this through Torah and mitzvos, “Your word stands in the heavens,” drawing an arousal from above that transcends the whole chain of worlds.


כנ״ל (ועמ״ש עוד מענין רעיתי ע״פ אני ישנה124 ולבי ער.125 ובד״ה הנך יפה רעיתי126 וע״פ כי תבאו אל הארץ127 ושבתה הארץ)128
as mentioned above. (And see what is written further on the subject of ra’yasi on [the verse] “I sleep, but my heart is awake,” and in the discourse beginning “Behold, you are fair, my beloved,” and on [the verse] “When you come into the land, then the land shall rest.”)
A parenthesis lists three more discussions of ra’yasi: on “I sleep, but my heart is awake,” in the discourse “Behold, you are fair, my beloved,” and on “When you come into the land.”


ועם זה יובן מה שכתוב לסובתי ברכבי פרעה דמיתיך רעיתי שבחי׳ רעיתי פרנסתי הנ״ל הוא דומה לסוסתי ברכבי פרעה.129
With this, what is written will be understood: “To my mare among Pharaoh’s chariots I have likened you, my beloved”: the level of ra’yasi, “my sustainer,” mentioned above, is like “my mare among Pharaoh’s chariots.”
This finally explains the opening verse: Israel as “my sustainer” is like a mare among Pharaoh’s chariots.


והענין כי כמו עד״מ הסוס שברכבי פרעה הגשמי מפני שהיה מלך בוודאי היה מקושט בתכשיטין כמו שעושין לסוסי שרים ומלכים בעת שרוכבים עליהם או כשהם מקושרות במרכבה.
The matter is this: by way of analogy, the horse among the chariots of the physical Pharaoh, since he was a king, was certainly adorned with ornaments, as is done for the horses of princes and kings when they ride on them, or when they are harnessed to the chariot.
Pharaoh was a king, so his horses were surely decked with ornaments, as royal horses are when they are ridden or harnessed to a chariot.




Section 7 · ¶18–20
The horse and the bee
18והנה הסוס עצמו אינו יודע ומשיג הקישוטין ולא את המרכבה ורוכבו רק הקישוטין והמרכבה הוא בשביל הרוכב עצמו וכשהוא צריך לרכוב מקשטין את הסוס ונותנו במרכבה שכך נאה לו. וזהו תענוגו שמתענג על ידי הסוס.
Now, the horse itself does not know or grasp the ornaments, nor the chariot and its rider; rather, the ornaments and the chariot are for the sake of the rider himself. When he needs to ride, they adorn the horse and put it in the chariot, for so it befits him. And this is his delight, which he enjoys through the horse.
The horse has no idea of its ornaments, of the chariot or of its rider; the ornaments serve the rider’s dignity. The rider takes pleasure through the horse, though the horse itself shares none of it.




19וכך עד״מ הנה כתיב אצל הקב״ה כי תרכב על סוסיך130 כו׳ שיש מרכבה שהיא בחי׳ סוסים וכמ״ש בנבואת131 זכריה סוסים שחורים סוסים לבנים132133 כו׳. משא״כ ישעי׳ [ישעיה] ויחזקאל ראו פני אריה פני שור134 כו׳.
So too, by way of analogy: it is written concerning the Holy One, blessed be He, “When You ride upon Your horses, etc.,” for there is a chariot (merkavah) that is the level of horses, as is written in the prophecy of Zechariah, “black horses, white horses, etc.” This is not so with Isaiah and Ezekiel, who saw “the face of a lion, the face of an ox, etc.”
Scripture describes G-d as riding horses (Habakkuk 3:8), and Zechariah saw chariots drawn by horses of different colors. Isaiah and Ezekiel, by contrast, saw the faces of a lion and an ox, as in Ezekiel’s vision of the divine chariot.




20והיינו כי בחי׳ פני אריה פני שור כו׳ הוא ע״י איזה השכלה והשגה באור הנמשך עליהם.
That is, the level of “the face of a lion, the face of an ox, etc.” comes through some intellectual understanding and comprehension of the light that is drawn down upon them.
The faces of the lion and the ox stand for angels who have some grasp of the light that shines on them.


וע״כ הוא בבחי׳ שרפים כרשפי אש אהוי״ר [אהבה ויראה] כו׳. אבל בחי׳ סוסים הם בחי׳ אותיות135 שאין בהם השכלה ושכל
Therefore it is at the level of seraphim, like flashes of fire of love and awe (ahavah and yirah), etc. But the level of horses is the level of letters, which have in them no intellection or intellect;
That grasp makes them burn with love and awe, like seraphim, the “burning” angels. The “horses,” however, are letters, which have no understanding of their own.


אלא השכל רוכב ומנהיג אותם רק שהם מרכבה וביטול לגבי הרוכב עצמו שיהי׳ [שיהיה] לו הנאה והתענוג משעשועי המלך בעצמו שאינו נראה ונתפס בבחי׳ מרכבתו כלל
rather, the intellect rides and directs them; they are only a chariot and self-nullification (bittul) before the rider himself, so that he may have the pleasure and delight from the delights of the King Himself, which are not seen or grasped at all in the level of His chariot.
Letters are vehicles: the intellect “rides” and directs them. They are wholly given over to their rider and serve the King’s own delight, which is not revealed at all at the level of the chariot.


וזהו דמיתיך רעיתי שרעיתי פרנסתי הוא להיות בבחי׳ כי אמרתי כו׳ כדי שיהי׳ [שיהיה] את ה׳ האמרת כו׳
And this is [the meaning of] “I have likened you, my beloved (ra’yasi)”: ra’yasi, “my sustainer,” is to be at the level of “For I said, etc.,” so that there be “You have declared G-d, etc.”;
So too Israel as “my sustainer,” who “say” and so cause G-d to “say,” in the words of Deuteronomy 26:17, are compared to the mare.


הוא ג״כ בחי׳ סוס שאין נפש האדם עצמו משגת כלל באור א״ס ב״ה עצמו ובכבודו
this, too, is the level of a horse, for the human soul itself does not grasp at all the Infinite Light (Or Ein Sof), blessed be He, in His very Self and glory,
The human soul cannot grasp G-d’s very Self; in this it resembles a horse that does not understand its rider.


להיות מתענגת על אור א״ס ב״ה בעצמו ובכבודו ש הוא לב דו הוא מקור החיים מקור התענוגים והעוה״ב [והעולם הבא] תענוג הנשמות הרי ביו״ד נברא
[so as] to delight in the Infinite Light, blessed be He, in His very Self and glory, which alone is the source of life, the source of delights; and the World to Come, the delight of the souls, was, after all, created with yud.
Nor can the soul enjoy G-d Himself, the only true source of life and delight; even the World to Come, the souls’ delight, was created with a mere yud.


אלא עיקר אתערותא דלעילא הוא לפי שהמצות הם קשוטי כלה מעונג העליון ולכן על ידי ביטול הנפש מעונג זה יכולה היא להמשיך כו׳.
Rather, the arousal from above comes chiefly because the mitzvos are the bride’s ornaments, from the supernal delight; and therefore, through the soul’s self-nullification, it can draw down from this delight, etc.
The response from above comes chiefly because the mitzvos are the bride’s ornaments, made of the supernal delight. Through self-nullification the soul draws from that delight.


אך עונג הזה הוא למעלה מסדר ההשתלשלות ואינו נתפס ומושג בשום שכל והשגה ולית מחשבה תפיסא כלל136 וביטול הנפש לגבי עונג זה הוא
But this delight is above the order of the chain of descent (hishtalshelus), and it is not grasped or comprehended by any intellect or understanding, and “no thought can grasp” [it] at all. And the soul’s self-nullification before this delight is
This delight is beyond the chain of worlds and beyond any mind; “no thought can grasp” it, in a phrase from the Tikkunei Zohar. The soul’s self-nullification before it is therefore of a special kind.


כמו למשל סוס שברכבי פרעה137 שבחי׳ ביטול שבמרכבה זו היא לגבי עונג ושעשועי הרוכב עצמו הגם שהמרכבה עצמה אינה משגת כלל ואינה מרגשת שום תענוג והתפעלות כלל.
like, for example, a horse among Pharaoh’s chariots: the self-nullification in this chariot is toward the delight and pleasures of the rider himself, even though the chariot itself grasps nothing at all and feels no delight or excitement whatsoever.
It is like the horse in Pharaoh’s chariots: harnessed for the rider’s pleasure, though it understands and feels nothing of it.


(וקרוב לזה איתא במבוא שערים) (שער שלישי ח״ב [חלק ב׳] ספ״ה) וז״ל [וזה לשונו] כי אלו הם תכשיטין לפני אחר ולפני העלם אחר העלם כו׳ ע״ש ועיין בפ׳ משפטים (צ״ה א׳).
(Something close to this is found in Mevo She’arim) (Sha’ar 3, Part 2, end of chapter 5), and this is its wording: “For these are ornaments before another, and before concealment after concealment, etc.” See there. And see Parshas Mishpatim (folio 95a).
The text notes a similar idea in the Kabbalistic work Mevo She’arim, which calls certain levels “ornaments” worn “before another, and before concealment after concealment,” that is, for the sake of a higher, hidden level. It also refers to Parshas Mishpatim, folio 95a.


וברבות פ׳ דברים איתא ע״פ אלה הדברים. א״ר [אמר רבי] יהודה בר׳ [ברבי] סימון בשם רבי לוי מה הדבורה הזאת כל מה שהיא מסוגלת.
And in the Midrash Rabbah on Parshas Devarim it is found, on [the verse] “These are the words”: Rabbi Yehudah son of Rabbi Simon said in the name of Rabbi Levi: “Just as this bee: all that it amasses,”
The Midrash on Deuteronomy 1:1 compares Israel to a bee: whatever it gathers, it gathers for its owner.


מסגלת לבעליה. כך כל מה שישראל מסגלין מצות ומעשים טובים הם מסגלים לאביהם שבשמים138 עכ״ל [עד כאן לשונו]. והוא מובן ע״פ הנ״ל:
“it amasses for its owner; so too, all that Israel amass of mitzvos and good deeds, they amass for their Father in heaven.” End of quotation. And this is understood in light of what was said above.
So whatever mitzvos and good deeds Israel amass, they amass for their Father in heaven. The text says this is understood from what was explained above: Israel’s deeds serve their Owner’s delight.



In one’s avodah
The “saying” that builds kindness is in the heart: deep contemplation of G-d’s oneness. In prayer the soul should burn with love and leave behind the pleasures of the animal soul to delight in G-d alone; charity and kindness should flow to those who have nothing, like water; and Torah should be studied aloud and “sealed” among its students, so that its flow goes only to holiness. Throughout, one serves like the royal horse, with self-nullification before a delight one cannot grasp, gathering mitzvos and good deeds, like the bee, for one’s Father in heaven.
Questions for discussion
	If kindness has no place in G-d’s essence, what does it mean that “a world of kindness will be built” through Israel’s inner “saying”?
	How can mitzvos performed with physical things draw a light higher than the World to Come?
	What distinguishes “the path of women” from “the path of the righteous,” and what does it mean to “seal” the Torah?
	In what sense do Israel “sustain” G-d, and what does the analogy of food add?
	What does the horse that knows nothing of its ornaments teach about serving G-d with self-nullification?

Sources and references
Notes
Paragraph 1
1לסוסתי
The Kehot note says that a transcript (hanachah) of this discourse by the Mitteler Rebbe is printed there on p. 249, and another transcript on p. 3.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ד ע׳ רמט. ועוד הנחה שם ע׳ ג.
2“To my mare among Pharaoh’s chariots I have likened you, my beloved.” The whole maamar explains this verse and returns to it in its last section.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3רעיתי פרנסתי
That discourse gives two meanings of ra’yasi: “my sustainers,” citing the Midrash on “To my mare” and the saying that Israel sustain their Father in heaven, and “my beloved,” from love and friendship.
Kehot’s noteכ״כ בשהש״ר ע״פ לסוסתי. ועל״ק בד״ה הנך יפה. ובזח״ג (לג, ב). [כ].
4רעיתי פרנסתי
On this verse Rabbi Yonasan reads ra’yasi as “my sustainers,” who “fed” G-d with the two daily offerings. The maamar takes this reading as its starting point.
Shir HaShirim Rabbah 1:14שיר השירים רבה א׳:י״ד
אֶשְׁכֹּל הַכֹּפֶר, זֶה יִצְחָק, שֶׁנִּכְפַּת עַל הַמִּזְבֵּחַ כְּאֶשְׁכּוֹל. הַכֹּפֶר, שֶׁמְּכַפֵּר עֲוֹנוֹתֵיהֶם שֶׁל יִשְׂרָאֵל. בְּכַרְמֵי עֵין גֶּדִי, זֶה אָבִינוּ יַעֲקֹב, שֶׁנִּכְנַס בִּכְרוּם פָּנָיו מִתְפַּחֵד בְּהִכָּלְמוֹ אֵצֶל אָבִיו, וְלָבַשׁ בִּגְדֵי גְדִי עִזִּים, וְנָטַל הַבְּרָכוֹת שֶׁהֵן עֵין עוֹלָם. רַבִּי חוּנְיָא בְּשֵׁם רַבִּי אַחָא אֵין לָהּ חָבִיב לָאִשָּׁה הַזֹּאת יוֹתֵר מִצְּרוֹר הַבֹּשֶׂם אֵיכָן הִיא מְלִינָה אוֹתוֹ בֵּין שָׁדֶיהָ. וְאָמַר רַבִּי חוּנְיָא בְּשֵׁם רֵישׁ לָקִישׁ, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם הֵצַרְתָּה לְמִצְרַיִם …
“My beloved is to me as a cluster of henna in the vineyards of Ein Gedi” (Song of Songs 1:14). “A cluster of henna [hakofer],” this is Isaac, who was bound on the altar like a cluster. Hakofer, who atones [mekhaper] for the sins of Israel. “In the vineyards of [bekharmei] Ein Gedi,” this is our patriarch Jacob, who entered with his face contorted [bikhrum] in fear of being humiliated before his father. He donned garments made from a kid [gedi izim] and took the blessings that are the eye …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5רעיתי פרנסתי
In the Raaya Mehemna on Tzav, cited in the Kehot note, the Zohar reads “my sister, my beloved” as prayer: “ra’yasi means only parnasasi, my sustainer,” for through it the dishes of the King’s offerings are prepared, with the “bread” of the Torah.
Zohar, Tzav 20:145–22:156ספר הזהר, צו כ׳:קמ״ה-כ״ב:קנ״ו
6ישראל מפרנסין
Explaining the offerings as the King’s meal, the Zohar says, “as we have learned, Israel sustain their Father in heaven.” The maamar asks how this can be.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. שהש״ר א, ע״פ לסוסתי. יל״ש פקודי רמז תיח.
7Kehot’s note points to Psalms 19:5–6 for these words.
Psalms 19:5–6תהילים י״ט:ה׳-ו׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם: וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun, Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והוא כחתן יוצא מחופתו
“And he is like a bridegroom coming forth from his canopy; he rejoices like a mighty man to run a path.” The maamar reads the sun as the Written Torah and its “path” as its flow toward the Oral Torah.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ו.
9והוא כחתן יוצא מחופתו
At the beginning of Parshas Beha’aloscha (3:148b), Rabbi Yehudah opens with this verse and speaks of the Torah, the tree of life, and of the sun whose light begins at the tree’s head and spreads through it; “his canopy” is “the crown with which his mother crowned him,” and “to run a path” is to light up the moon.
Zohar, Beha'alotcha 1ספר הזהר, בהעלותך א׳
AND THE L-RD SPOKE UNTO MOSES, SAYING: SPEAK UNTO AARON, AND SAY UNTO HIM: WHEN THOU LIGHTEST THE LAMPS…. R. Judah discoursed here on the verse: “Which is as a bridegroom coming out of his chamber”, etc. (Ps. 19, 6). ‘Happy is the portion of Israel’, he said, ‘in whom the Holy One, blessed be He, delights and to whom He gave the Torah of truth, the Tree of Life, whoever takes hold of which achieves life in this world and in the world to come.
The Zohar; London, Soncino Press, 1933 (Public Domain)
10והוא כחתן יוצא מחופתו
The Zohar on Ki Seitzei applies the verse to the joy of the central pillar, the bridegroom above, when he comes to redeem his bride, whose garments in exile are dark.
Zohar, Ki Teitzei 14:70–17:79ספר הזהר, כי תצא י״ד:ע׳-י״ז:ע״ט
11לשמש שם אהל בהם
“For the sun He has set a tent in them.” This is the sun to which “and he” in the next verse refers.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12לשמש שם אהל בהם
The Zohar on Terumah explains that the holy “sun” is a tent that gathers all the hidden lights; it goes forth “like a bridegroom” with their radiance, as a bridegroom longs to give his bride gifts.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
And how far are they comprehended? “In them hath he set a tent for the sun” (Ibid.), because the holy sun1‘Tifereth. is as a tabernacle of all those supreme grades, and is as a light which has taken into itself all the hidden lights and the whole current of their extension, whereby Faith is manifested in the whole world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
13(עיין בזהר . . דרע״ט ב׳)
The Kehot note says that all the Zohar references in this parenthesis are copied in Yahel Or, the Tzemach Tzedek’s commentary on Psalms, on this verse.
Kehot’s noteכל המראי מקומות נעתקו ביהל אור ע׳ סה ואילך עה״פ. אוה״ת נ״ך ערך-ב ע׳ תתקכז. וראה סה״מ תרס״ו ע׳ רנו.
14תושב״כ נקרא שמש ותושבע״פ נק׳ ירח
The Kehot note points to two places in the Shelah for the comparison of the Written Torah to the sun and the Oral Torah to the moon.
Kehot’s noteראה של״ה טז, א. קצא, א.
15תורה שבכתב היא בחי׳ כלל ותשבע״פ בחי׳ פרט
The Zohar says that the Written Torah and the Oral Torah are “general” and “particular”: the general needs the particular and the particular the general, and they unite so that all is one. The Kehot note cites it for this passage.
Zohar, Vaetchanan 12:75–14:87ספר הזהר, ואתחנן י״ב:ע״ה-י״ד:פ״ז
16ביאור על מאמר זה נדפס שם ע׳ כז וע׳ לב. (מתחיל
An explanation (biur) of this discourse is printed there, beginning “And no man knows his burial place.” The list of discourses in that volume records that this discourse was said at the wedding of the Tzemach Tzedek; the note also points to a comparison with this discourse in the Kehot edition’s supplementary notes.
Kehot’s noteולא ידע איש את קבורתו). ראה להלן בהוספות להערות וציונים השוואה לד״ה זה. מאמר זה נאמר על חתונת כ״ק אדמו״ר הצ״צ, ראה בסה״מ תקס״ד ברשימת המאמרים שם.
Paragraph 2
17כי אמרתי עולם חסד יבנה
“For I said, A world of kindness will be built; in the heavens You establish Your faithfulness.” The maamar reads “kindness will be built” as an ongoing process that depends on Israel’s “saying.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
18כי אמרתי עולם חסד יבנה
The Zohar on Vayechi says that when G-d created the world He saw it could not stand until He stretched His right hand, kindness, over it, as it says, “A world of kindness will be built”; the heavens too were established through kindnesses.
Zohar, Vayechi 42:427–43:439ספר הזהר, ויחי מ״ב:תכ״ז-מ״ג:תל״ט
G-d made known to Abraham the true principle of faith, and he thereupon realized that he was the foundation and support of the universe. For when G-d created the universe, He saw that it could not endure unless He stretched forth His right hand to it. For this world was created under the aegis of justice, and it was not established save by the right hand.
The Zohar; London, Soncino Press, 1933 (Public Domain)
19עולם חסד יבנה
The Zohar has G-d say that He made the world only for kindness, “a world of kindness will be built,” and that the world stands on it; the passage urges gladdening the poor on festivals.
Zohar, Introduction 17:170–18:178ספר הזהר, הקדמה י״ז:ק״ע-י״ח:קע״ח
The members of the heavenly Academy then present themselves before Him and plead: “O L-rd of the universe, Thou art called gracious and merciful, let Thy compassion be moved upon Thy children.” The L-rd makes answer: “Verily I have made the world only on the foundation of mercy, as it is written: ‘I have said, the world is built on mercy’ (Ps. 89, 3), and the world is established on it.” Then the heavenly angels proceed: “O Master of the universe, behold so-and-so, who eats and drinks and is in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20עולם חסד יבנה
The Zohar on Terumah teaches that the world could not stand on any single day without the primordial light of the right side, as it says, “A world of kindness will be built”; that light is sown constantly and keeps bearing fruit.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
Yesh, substance, indicates the three hundred and ten worlds (numerical value of Yesh) which are stored away under the world to come. The two hundred and seven (numerical value of “or”, light), which are of the Right Hand, are called “the primordial light”, as the Left is also called “light”, but not “primordial”. The primordial light is destined to produce issue for the world to come. And not only in the world to come, but even now every day; for this world would not be able to exist at all …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21עולם חסד יבנה
The Zohar on Yisro reads behibar’am, “when they were created,” as be’Avraham, “through Avraham,” citing “For I said, A world of kindness will be built.”
Zohar, Yitro 14:246–256ספר הזהר, יתרו י״ד:רמ״ו-רנ״ו
Said R. Simeon: ‘What he said was perfectly true. All the applications signify one and the same thing, since they all have their root and fulfilment in the Holy One, and they are all practically equivalent.’ R. Jesse was deeply impressed by these words and said: ‘Now I see that this is indeed so. And I have also heard it on another occasion from the mouth of the Master.
The Zohar; London, Soncino Press, 1933 (Public Domain)
22עולם חסד יבנה
The Zohar on Acharei Mos explains that at the very beginning, marriage between brother and sister was permitted as “kindness” in order to build the world, as it says, “A world of kindness will be built”; afterwards it was forbidden.
Zohar, Achrei Mot 59:362–61:369ספר הזהר, אחרי מות נ״ט:שס״ב-ס״א:שס״ט
We have learnt that when Cain and Abel were removed, Adam returned to his wife and was clothed with a fresh spirit and begat Seth, with whom commenced the generations of righteous men in the world. G-d showed lovingkindness to the world, and with each one a female was born to populate the world, after the supernal pattern. For so we have affirmed in the secret doctrine of the Mishnah, that “if a man taketh his sister, his father’s daughter or his mother’s daughter, it is hesed״ (lit. Iovingkindness); truly …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23עולם חסד יבנה
The Zohar on Naso teaches that kindness dwells in one who is called “man” (adam), male and female together, as it says, “A world of kindness will be built”; it cannot be built unless male and female are both present.
Zohar, Nasso 13:137–15:145ספר הזהר, נשא י״ג:קל״ז-ט״ו:קמ״ה
Said R. Judah: ‘But there is a teaching that the term “Adam” signifies the conjunction of male and female?’ R. Eleazar in reply said: ‘Assuredly so. He who achieves for himself the union of male and female is called Adam, and in this way has the fear of sin. He attains, moreover, to the virtue of humility, and even the degree of grace. Contrariwise, he who remains without that union possesses neither fear nor humility nor the state of grace. So Scripture says: “For I have said: The world is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24כי חפץ חסד הוא
“Who is a G-d like You... for He desires kindness.” The text uses it for the supernal kindness from which the built kindness comes.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
25כי חפץ חסד הוא
In the Idra Rabba, “a world of kindness will be built” is the kindness of Z’eir Anpin, while the “true kindness” of Atik is meant by “for He desires kindness.” It matches the text’s distinction between the built kindness and supernal kindness.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
26בת״ז לאו דאית לך צדק ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
27לאו דאית לך צדק ידיעא כו׳ ולאו מכל אלין מדות כלל
In the prayer of Eliyahu (Patach Eliyahu) at the start of the Tikkunei Zohar, the attributes serve “to show how the world is conducted,” but G-d has no defined justice or mercy, “nor any of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
28הנה נודע שתחלת בריאת העולמות
An excerpt of this passage is printed in Yahel Or, with an added gloss.
Kehot’s noteקטע ביהל אור ע׳ שטו עם הגהה.
29שיהיה חסד יבנה
The gloss there on “that kindness will be built” notes that “there is kindness and there is kindness,” referring to Iggeres HaKodesh 10, and discusses it at length.
Kehot’s note”(ור״ל כי אית חסד ואית חסד כמ״ש באגה״ק סי׳ יו״ד בד״ה חסדי ה׳ כי לא תמנו” — יהל אור ע׳ שטו בארוכה.
30מקרב איש ולב עמוק
“The inward part of a man, and a deep heart.” The text borrows the phrase for contemplation that reaches the depths of the heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31תורה . . כלל . . פרט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (רסד, א). [כ].
32רוח אייתי רוח ואמשיך רוח
The Zohar on Terumah says that all things depend on desire: “spirit draws spirit and brings spirit”; when a person arouses love for G-d, the right hand above is aroused toward him.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
33Kehot’s note points to Psalms 19:6 for these words.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
34עשיתוני חטיבה אחת בעולם
G-d tells Israel, “You have made Me a single entity in the world,” through “Hear O Israel... G-d is One,” “and I will make you a single entity in the world.”
Berakhot 6a:21–22ברכות ו׳ א:כ״א-כ״ב
וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם. אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, שֶׁנֶּאֱמַר: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם״, שֶׁנֶּאֱמַר ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״.
Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, said to Israel, "You have made Me the only object of your love in the world, so I shall make you the only object of My love in the world." "You have made Me the only object of your love in the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
35כי כל בשמים ובארץ
“Yours, G-d, are the greatness and the might... for all that is in the heavens and on the earth.” The maamar reads “all” (kol) as fifty, the gates of Binah, and “heavens” as kindness.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יט.
36Kehot’s note points to I Chronicles 29:11 for these words.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37שמים שם מים
“What is shamayim? Rabbi Yosei bar Chanina said: sham mayim, ‘there is water.’” Water, which flows downward, stands for kindness.
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
38נו״ן . . בגימטריא כל
the passage shares nothing with the note
Kehot’s noteע״ל מטות (פה, ב). וש״נ. [כ].
39וע׳ בזהר פ׳ ויגש (ר״ז א׳)
According to the Kehot note, the wording of this Zohar passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך כרך ב ע׳ תשלז.
40כונן שמים בתבונה
“G-d founded the earth with wisdom; He established the heavens with understanding.” The text reads “understanding” (tevunah) as Binah, the source of the ever-renewed kindness.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כונן שמים בתבונה כל יומא ויומא
The Zohar on Vayigash explains that konen, “He established,” means every single day: the heavens are not established once, but G-d establishes them each day, without pause.
Zohar, Vayigash 5:36–46ספר הזהר, ויגש ה׳:ל״ו-מ״ו
The stranger then began to discourse on the verse: The L-rd by wisdom founded the earth; by understanding he established the heavens (Prov. 3, 19). ‘When G-d’, he said, ‘created the world, He saw that it could not exist without the Torah, as this is the only source of all laws above and below, and on it alone are the upper and lower beings established. Hence, “the L-rd by wisdom founded the earth; by understanding he established the heavens”, inasmuch as it is through Wisdom that all things are enabled …
The Zohar; London, Soncino Press, 1933 (Public Domain)
42וכנס״י נקרא כלה
At the end of Va’eschanan the Midrash says that in ten places G-d calls Israel “bride” (kallah), most of them in the Song of Songs.
Devarim Rabbah 2:37דברים רבה ב׳:ל״ז
43כלתה נפשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלם פד, ג.
44כלתה נפשי
“My soul longs, indeed it pines (kalsah), for the courts of G-d.” The text derives kallah, “bride,” from this word of yearning.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45לעולם ה׳ דברך נצב בשמים
“Forever, O G-d, Your word stands in the heavens.” The maamar reads “Your word” as the source of the souls of Israel, who draw down the “heavens.”
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט.
46את ה׳ האמרת
“You have declared G-d this day to be your G-d.” The maamar connects this “declaring” with the “saying” of “For I said.”
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
47וכנס״י נק׳ כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מד״ר ס״פ ואתחנן. שהש״ר ע״פ מה יפו דודיך (ד, י).
Paragraph 4
48כי על כל כבוד חופה
“For over all the glory shall be a canopy.” The maamar reads “glory” as the created worlds and the canopy as the light that surrounds them.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ד, ה.
49כבוד הוא מ״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ו. [כ].
50ולכבודי בראתי יצרתיו
“Everyone that is called by My Name, and for My glory I have created it, I have formed it, I have also made it.” The three verbs describe the levels of creation, all called “glory.”
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
51ולכבודי בראתיו יצרתיו אף עשיתיו
The Mishnah teaches that whatever G-d created in His world He created only for His glory, citing this verse. The Kehot note cites it for “glory” as the created worlds.
Pirkei Avot 6:11משנה אבות ו׳:י״א
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, לֹא בְרָאוֹ אֶלָּא לִכְבוֹדוֹ, שֶׁנֶּאֱמַר (ישעיה מג), כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף עֲשִׂיתִיו, וְאוֹמֵר (שמות טו), ה׳ יִמְלֹךְ לְעֹלָם וָעֶד. רַבִּי חֲנַנְיָא בֶּן עֲקַשְׁיָא אוֹמֵר, רָצָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְזַכּוֹת אֶת יִשְׂרָאֵל, לְפִיכָךְ הִרְבָּה לָהֶם תּוֹרָה וּמִצְוֹת, שֶׁנֶּאֱמַר (ישעיה מב) ה׳ חָפֵץ לְמַעַן צִדְקוֹ יַגְדִּיל תּוֹרָה וְיַאְדִּיר:
Whatever the Holy Blessed One created in His world, he created only for His glory, as it is said: “All who are linked to My name, whom I have created, formed and made for My glory” (Isaiah 43:7), And it says: “The L-rd shall reign for ever and ever” (Exodus 15:18). Said Rabbi Hananiah ben Akashya: It pleased the Holy Blessed One to grant merit to Israel, that is why He gave them Torah and commandments in abundance, as it is said, “The L-rd was pleased for His righteousness, to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
52בד״ה תורה צוה
In this discourse the Written Torah is the groom and the Oral Torah, Malchus, the bride.
Kehot’s noteלעיל פ׳ ברכה צד, ג.
53תורה צוה
“Moshe commanded us the Torah, a heritage of the congregation of Yaakov.” A discourse in Likkutei Torah on V’Zos HaBerachah opens with this verse; the text refers to it on the chuppah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ובד״ה כי על כל כבוד חופה
This discourse opens by distinguishing two kinds of glory: the lower glory that fills the worlds and gives life to the created realms, and the higher glory that is beyond comprehension.
Kehot’s noteלקמן שה״ש מז, ב ואילך.
55ומתחת זרועות עולם
“And underneath are the everlasting arms.” The text reads it as the highest light reaching the lowest place.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56כי עמך מקור חיים
“For with You is the source of life.” The text identifies this source with the supernal delight enclothed in Torah and mitzvos.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
Paragraph 5
57ביו״ד נברא עוה״ב
The Talmud says that this world was created with the letter heh and the World to Come with yud, expounding behibar’am, “when they were created,” as “with heh He created them.”
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Zohar I, 4aזח״א ד, א
Kehot’s noteמנחות כט, ב. ירושלמי חגיגה פ״ב ה״א. זח״א ד, א.
58מוטב דלדייני׳
When Elisha ben Avuyah (Acher) died, Rabbi Meir said, “Better that he be judged and then come to the World to Come.” The text infers how great that world’s delight is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 6
59יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
60יפה שעה אחת
“Better is one hour of repentance and good deeds in this world than all the life of the World to Come.” The text cites it to show that Torah and mitzvos come from a level higher than the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
61בד״ה ביום השמיני עצרת
The passage explains that the encompassing light gives strength to the natural love in a person’s soul, so that the arousal from above depends on the arousal from below throughout the year.
Kehot’s noteלעיל שמע״צ פד, ב.
62ביום השמיני עצרת
“On the eighth day you shall have an assembly.” A discourse in Likkutei Torah on Shemini Atzeres opens with this verse; the text refers to it here.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The soul strengthened by Torah and mitzvos is the “crown” that rules over the supernal kindness.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
64וזהו דברך נצב
The Kehot note refers there (“see”) for “Your word stands in the heavens”; it does not describe the passage.
Kehot’s noteראה אוה״ת יתרו ע׳ תשפה.
65דברך נצב בשמים
“Forever, O G-d, Your word stands in the heavens.” Here nitzav is read as rulership: the word of G-d studied below rules over the heavens.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66נצב מלשון שררה
The Kehot note refers there for nitzav as a term of rulership; it does not describe the passage.
Kehot’s noteראה יהל אור ע׳ תסח.
67נצב מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א כב, מח.
68נצב מלך
“There was no king in Edom; a deputy (nitzav) was king.” The verse shows nitzav as a term of rulership.
I Kings 22:48מלכים א כ״ב:מ״ח
וּמֶלֶךְ אֵין בֶּאֱדוֹם נִצָּב מֶלֶךְ:
And there was no king in Edom: a deputy was king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69דבר ה׳ זו הלכה
Expounding Amos 8:12, the Talmud says that “the word of G-d” there means halachah. The maamar applies this to the halachah a person studies.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
70אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The crown expresses kingship and dominion over the supernal kindness.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
71הקב״ה מניח תפילין
“From where do we know that the Holy One, blessed be He, puts on tefillin?” The Talmud derives it from Isaiah 62:8.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
72הקב״ה יושב ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדא״ר רפי״ח. יל״ש איכה רמז תתרלד.
73יושב ושונה כנגדו
“Every Torah scholar who sits and studies, the Holy One, blessed be He, sits opposite him and studies with him.” The text reads “opposite him” as a light that surrounds from above.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
74דאורייתא מחכמה נפקת
The Zohar on Mishpatim says that the Torah issues from Chochmah, from the place called “holy.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א. זח״א (קנו, ב). זח״ב (סב, א. פה, א). וזח״ג (קפב, א). [כ].
75דאורייתא מחכמה נפקת
The Zohar on Yisro cites the teaching that the Torah issues from supernal Chochmah, and adds that it is included in Chochmah and Binah, and in all the attributes.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
76ה׳ צלך
“G-d is your guardian; G-d is your shade at your right hand.” The maamar reads the “shade” as the hidden response from above that mirrors man’s deeds.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
77ישת חושך סתרו
“He made darkness His hiding place.” The response from above is “dark” in that no created mind can perceive it.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
Paragraph 10
78על יד ימינך
“G-d is your shade at your right hand.” The text reads al yad, “at,” as al yedei, “through”: through love, the right hand.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
79והנה דרך כלל
According to the Kehot note, the wording of this passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת פ׳ יתרו ע׳ תתקפט.
80תורה ועבודה וגמילות חסדים
The Mishnah teaches that the world stands on three things: Torah, divine service and acts of kindness. The maamar divides all the mitzvos into these three.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
81יום ליום יביע אמר
“Day to day utters speech (omer), and night to night expresses knowledge.” The maamar reads the letters of omer as fire, water and spirit.
Psalms 19:3תהילים י״ט:ג׳
יוֹם לְיוֹם יַבִּיעַ אֹמֶר וְלַיְלָה לְּלַיְלָה יְחַוֶּה־דָּעַת:
Day unto day uttereth speech, and night unto night revealeth knowledge;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ג.
82אמר ר״ת
the passage shares nothing with the note
Kehot’s noteע״ל נצבים (מז, סע״ב). וש״נ. [כ].
Paragraph 13
83אשריכם זורעי על כל מים
“Happy are you who sow beside all waters.” The maamar reads it as acts of kindness and charity, which are likened to water.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, כ.
84להחיות רוח שפלים
G-d dwells with the contrite and lowly in spirit, “to revive the spirit of the lowly.” Kindness, like water, flows down to the one in need.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ודברת בם
“And you shall speak of them.” The text cites it to show that Torah study is chiefly in speech.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
86ברוחא דלעאן באורייתא
Kehot’s note points to Zohar III, 35a for these words.
Zohar III, 35aזח״ג לה, א
Kehot’s noteראה זח״ג לה, א. זח״א (מז, סע״א). [כ].
87ברוחא דלעאן באורייתא
The Zohar says that G-d made the world by breath (ruach) and it endures by breath: the breath of those who toil in Torah, and all the more the breath of schoolchildren.
Zohar, Bereshit 73:169–75:178ספר הזהר, בראשית ע״ג:קס״ט-ע״ה:קע״ח
It is through the Torah that man can make himself worthy of that light. For whoever studies the Torah every day is earning a share in the future world, and is even accounted a builder of worlds, because through the Torah the world has been built and completed; so the Scripture says, “The L-rd founded the earth with Wisdom (i.e. the Torah), he established the heavens with Understanding” (Prov. 3, 19), and again, “And I (the Torah) was a craftsman with him, and I was his delight every day” (Ibid. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88לריח שמניך
“For the fragrance of your good oils.” An earlier discourse in Likkutei Torah on Shir HaShirim opens with this verse; the text refers to it on the Zohar’s teaching about “spirit.”
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89והי׳ מספר בנ״י כחול הים
“And the number of the children of Israel shall be as the sand of the sea.” The text refers to what is written on this verse.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.” The Shemini Atzeres discourse cited here explains that the breath of Torah speech becomes an encompassing light for the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91נאוו לחייך
“Your cheeks are comely with circlets.” The next discourse in Likkutei Torah on Shir HaShirim opens with this verse.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כי אמרתי עולם חסד יבנה
“For I said, A world of kindness will be built.” The “saying” is now identified with omer: fire, water and spirit.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג. ראה באוה״ת דברים כרך ד ע׳ תתקיז מציין לכאן.
93בפ׳ תרומה קל״ו ב׳ בפי׳ אמר
Or HaTorah there explains that the three letters of omer indicate the drawing down of the three levels of intellect, Chochmah, Binah and Daas, which are drawn down to become the intellect (mochin) of the emotive attributes.
Kehot’s note”שלשה אותיות אמ״ר הם מורים על המשכת ג׳ בחי׳ השכל חב״ד הנמשכים להיות מוחי׳ למדות” — אוה״ת דברים (הוספות) כרך ד ע׳ א׳תתקיז.
94בפי׳ אמר
Expounding “Day to day utters speech (omer),” the Zohar on Terumah explains its letters: alef is Abba, joined with mem it forms em, “mother” (Imma), and reish is the “firstborn head”; together they are the light of Abba, Imma and the firstborn son.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
95חתן מלשון נחות דרגא
“Go down a step (nechos darga) and take a wife.” The text links chasan, “bridegroom,” with this going down a step.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות סג, א. ראה אוה״ת שמות ע׳ ב׳תתקטז. קטע עם הגהות באוה״ת פ׳ נצבים ע׳ א׳רמה.
96שהיא כלולה באור א״ס ב״ה ממש מקור התענוגים
the passage shares nothing with the note
Kehot’s note”(אפ״ל שזהו ענין שהתורה קדמה לעולם אלפים שנה הם חו״ב דאצי׳, או אפ״ל התורה היא ו׳ של שם ז״א דאצי׳ כמ״ש בלק״ת פ׳ ראה בד״ה וכל בניך פ״ב ע׳)” — אוה״ת פ׳ נצבים ע׳ א׳רמה. ושם ע׳ א׳רעג: ”(הג״ה אולי כמ״ש בת״א בד״ה השמים כסאי בענין שהתורה קדמה אלפיים שנה ומשם ירדה בבחי׳ השמים כסאי שמים אש ומים חו״ג, עכ״ה)”.
97מבחינת חופה בחי׳ סוכ״ע
The note says that Or HaTorah adds a gloss on these words; it does not quote it.
Kehot’s noteבאוה״ת שם הגהה.
98ישיש כגבור לרוץ אורח
“He rejoices like a mighty man to run a path.” The maamar reads the “path” (orach) through “the path of women.”
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ו.
99לרוץ אורח בחי׳ אורח כנשים . . ולכן חדל להיות לשרה כו׳
This passage, from “to run a path” to “it had ceased to be with Sarah,” is quoted in Yahel Or, with an added gloss.
Kehot’s noteמובא ביהל אור ע׳ סה ושם נוסף הגהה.
100כי דרך נשים לי
Rachel tells Lavan, “for the way of women is upon me.” The text applies the phrase to the excess of the divine flow that holiness thrusts outward.
Genesis 31:35בראשית ל״א:ל״ה
וַתֹּאמֶר אֶל־אָבִיהָ אַל־יִחַר בְּעֵינֵי אֲדֹנִי כִּי לוֹא אוּכַל לָקוּם מִפָּנֶיךָ כִּי־דֶרֶךְ נָשִׁים לִי וַיְחַפֵּשׂ וְלֹא מָצָא אֶת־הַתְּרָפִים:
And she said to her father: ‘Let not my lord be angry that I cannot rise up before thee; for the manner of women is upon me.’ And he searched, but found not the teraphim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, לה.
101את הוי׳ האמרת
“You have declared G-d this day.” The maamar reads it as Israel’s “saying” drawing down omer from the Name Havayah.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
102כרחל לפני גוזזיה נאלמה
“Like a ewe that is dumb before her shearers.” The text applies it to the Shechinah enclothed in the lower worlds, from which others take.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103ואברהם ושרה זקנים
“And Avraham and Sarah were old, advanced in days; it had ceased to be with Sarah after the path of women.” The maamar reads “old” and “days” as supernal levels from which the kelipos draw nothing.
Genesis 18:11בראשית י״ח:י״א
וְאַבְרָהָם וְשָׂרָה זְקֵנִים בָּאִים בַּיָּמִים חָדַל לִהְיוֹת לְשָׂרָה אֹרַח כַּנָּשִׁים:
Now Abraham and Sarah were old, and well stricken in age; it had ceased to be with Sarah after the manner of women.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יא.
104ואברהם ושרה זקנים באים בימים
Yahel Or adds here: “that is, like Chochmah and Binah, which are called old, [for] an elder is one who has acquired wisdom.”
Kehot’s note”(היינו דוגמת חו״ב הנקראים זקנים זקן שקנה חכמה)” — יהל אור ע׳ סה.
105וימים עליונים
Yahel Or adds “(of Atzilus)” after “supernal days.”
Kehot’s noteביהל אור ע׳ סה נוסף: ”(דאצילות)”.
106בזהר ויקהל (דרט״ו ע״א)
The Kehot note refers there for the wording of this Zohar passage.
Kehot’s noteראה הלשון באוה״ת שלח ע׳ תקצז.
107וארח צדיקים
“But the path of the righteous is like the shining light, that shines ever brighter until the full day.” The Zohar contrasts this “path” with a “way” open to all.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, יח.
108מה בין ארח לדרך כו׳ דרך איהו פתח לכולא
The Zohar on Vayakhel distinguishes orach, a path the righteous are first to open and where the Shechinah is “hosted,” from derech, a road open to all that anyone may tread, even the wicked.
Zohar, Vayakhel 28:391–29:401ספר הזהר, ויקהל כ״ח:שצ״א-כ״ט:ת״א
The following is an alternate comment. What is the difference between “path” (orah) and “way” (derekh)? A “path” is newly opened and still little trodden, whereas a “way” is a well-worn track, already traversed by many feet. Hence that whereon the righteous walk is called “path”, since they are the pioneers who open up a new path for themselves; and even though others have preceded them, yet when they walk on it it becomes a new path, as though never trodden on by any before. For they metamorphose it in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
109במק״מ תרומה קל״ז א ובפי׳ הרמ״ז
The Kehot note refers to Yahel Or for these commentaries on “to run a path.”
Kehot’s noteראה יהל אור ע׳ סד.
110בזהר ר״פ בהעלותך בפי׳ לרוץ ארח
Yahel Or explains the Ramaz there: “and he is like a bridegroom” who goes west to illuminate the moon, and the moon is the level of bride; this is “to run a path,” from the term “the path of women.”
Kehot’s note”פי׳ והוא כחתן שהולך למערב לאנהרא לסיהרא והלבנה היא בחי׳ כלה וזהו לרוץ אורח מלשון אורח כנשים” — יהל אור ע׳ סד.
111מעין חתום
“A garden locked is my sister, my bride... a spring sealed.” The text reads it as the flow that the external forces cannot reach.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ישיש כגבור לרוץ ארח
“He rejoices like a mighty man to run a path.” Here the “path” is the Written Torah’s flow to the Oral Torah, the bride.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
113זכה נעשית לו סם חיים
“If he is worthy, it becomes for him an elixir of life; if he is not worthy, it becomes for him an elixir of death.” The text applies it to Torah that is or is not “sealed.”
Yoma 72b:14יומא ע״ב ב:י״ד
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, מַאי דִּכְתִיב: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״, זָכָה — נַעֲשֵׂית לוֹ סַם חַיִּים, לֹא זָכָה — נַעֲשֵׂית לוֹ סַם מִיתָה. וְהַיְינוּ דְּאָמַר רָבָא: דְּאוֹמֵן לַהּ — סַמָּא דְחַיָּיא, דְּלָא אוֹמֵן לַהּ — סַמָּא דְמוֹתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עב, ב.
114וכמו דואג ואחיתופל
The Talmud describes Doeg and Achitofel as great scholars who asked four hundred questions about “a tower floating in the air,” yet “Doeg’s Torah was only from the lips outward.” The text cites them as Torah drawn after the “refuse.”
Sanhedrin 106b:12סנהדרין ק״ו ב:י״ב
אָמַר רַבִּי: אַרְבַּע מְאָה בַּעְיֵי בְּעוֹ דּוֹאֵג וַאֲחִיתוֹפֶל בְּמִגְדָּל הַפּוֹרֵחַ בָּאֲוִיר, (וְלָא אִיפְּשַׁט לְהוּ חַד). אָמַר רָבָא: רְבוּתָא לְמִבְעֵי בַּעְיֵי? בִּשְׁנֵי דְּרַב יְהוּדָה כּוּלֵּי תַּנּוֹיֵי בִּנְזִיקִין, וַאֲנַן קָא מַתְנֵינַן טוּבָא בְּעוּקְצִין!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין קו, ב.
115חתום תורה בלימודי
“Bind up the testimony, seal the Torah among My disciples.” The maamar reads the seal as closing the Torah’s flow to the external forces.
Isaiah 8:16ישעיהו ח׳:ט״ז
צוֹר תְּעוּדָה חֲתוֹם תּוֹרָה בְּלִמֻּדָי:
’Bind up the testimony, seal the instruction among My disciples.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116וכל בניך למודי ה׳
“And all your children shall be disciples of G-d, and great shall be the peace of your children.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
117וארח צדיקים
“But the path of the righteous is like the shining light.” The sealed Torah runs on this path.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ועמך כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.”
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
119תר״ך עמודי אור
There the 248 positive commandments are the “limbs,” the vessels of Z’eir Anpin, which receive the light drawn from Keser, the 620 pillars of light, which are the 613 commandments of the Torah and the 7 rabbinic ones.
Kehot’s noteע״ל בחקותי (מז, ב). וש״נ. [כ].
120תר״ך עמודי אור
The epistle explains that the supernal will, called Keser, contains 620 pillars of light, enclothed in the 613 commandments of the Torah and the 7 rabbinic ones. The text cites it for their revelation in the Oral Torah.
Tanya, Iggeres HaKodesh 29:14תניא, אגרת הקדש כ״ט:י״ד
וְהִנֵּה, רָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא מְכוּנֶּה וְנִקְרָא בְּפִי חַכְמֵי הָאֱמֶת בְּשֵׁם ״כֶּתֶר עֶלְיוֹן״, וּבוֹ תר״ך עַמּוּדֵי אוֹר וְכוּ׳. פֵּירוּשׁ, דֶּרֶךְ מָשָׁל, כְּמוֹ שֶׁיֵּשׁ עַמּוּדִים בְּבֵית חוֹמָה גָּדוֹל, נִצָּבִים בָּאָרֶץ וְרֹאשָׁם מְחוּבָּר בַּתִּקְרָה, כָּכָה מַמָּשׁ עַל דֶּרֶךְ מָשָׁל, ״כֶּתֶר עֶלְיוֹן״ בָּרוּךְ־הוּא, הוּא לְמַעְלָה מִבְּחִינַת מַדְרֵגַת הַחָכְמָה, וְהוּא מִלְּשׁוֹן ״כּוֹתֶרֶת״, שֶׁהוּא מַכְתִּיר וּמַקִּיף עַל הַמּוֹחִין שֶׁבָּרֹאשׁ, שֶׁהֵם בְּחִינוֹת חָכְמָה־בִּינָה־דַּעַת.
Kehot Publication Society (CC-BY-NC)
121תר״ך אותיות בעשרת הדברות
The Kehot note cites the Shelah, quoting earlier authorities, for the 620 letters in the Ten Commandments.
Kehot’s noteראה של״ה ר״פ יתרו בשם הקדמונים. בעה״ט שמות (כ, יג [ושם בני נח]). ובמ׳ לקח טוב (שם [יד. ושם תרכ״א]). [כ].
122באגה״ק בד״ה אשת חיל
The epistle explains that the supernal will is called the “Supernal Crown” and contains 620 pillars of light, like pillars set on the ground with their tops joined to the ceiling; this will is enclothed in the 613 commandments of the Torah and the 7 rabbinic ones.
Kehot’s noteסי׳ כט (דף קנ, ב).
Paragraph 17
123דברך נצב בשמים
“Forever, O G-d, Your word stands in the heavens.” Torah and mitzvos are the “word” through which Israel draw G-d’s light.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט.
124ע״פ אני ישנה
That passage explains that through the arousal from below, G-d’s inner will and true desire for the Torah and mitzvos is revealed, and the supernal delight is drawn into them, as in “Who has sanctified us with His commandments.” This delight, from the encompassing light that is the source of all delights, descends into the physical Torah and mitzvos, and this depends on the arousal from below.
Kehot’s noteלקמן לד, א.
125אני ישנה ולבי ער
“I sleep, but my heart is awake; the voice of my beloved knocks.” A discourse later in Likkutei Torah on Shir HaShirim opens with this verse; the text refers to it on ra’yasi.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ובד״ה הנך יפה רעייתי
The discourse gives two meanings of ra’yasi: “my sustainers,” from the Midrash on “To my mare,” and “my beloved,” from love and friendship.
Kehot’s noteלקמן יד, א.
127וע״פ כי תבאו אל הארץ
The discourse on “When you come into the land” begins by explaining “Open to me, my sister, my beloved (ra’yasi)”: G-d asks the Community of Israel to open, so that the level of “my sister, my beloved,” always present but sometimes covered and hidden, will be revealed.
Kehot’s noteלעיל פ׳ בהר לט, ג. ואילך.
128כי תבאו אל הארץ ושבתה הארץ
“When you come into the land that I give you, then the land shall rest a Sabbath to G-d.” A discourse in Likkutei Torah on Behar opens with this verse; the text refers to it on ra’yasi.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129לסוסתי ברכבי פרעה
“To my mare among Pharaoh’s chariots I have likened you, my beloved.” The maamar now explains the comparison to a horse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
130כי תרכב על סוסיך
“When You ride upon Your horses, Your chariots of salvation.” Scripture speaks of G-d’s chariot as horses.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131וכמ״ש בנבואת זכרי-ה
Or HaTorah explains that this passage distinguishes the running of the horse, the chariot of Zechariah, from the running of the Chayos that carry Ezekiel’s chariot, and that the horse’s running is greater.
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ שנח דמבאר דכאן מבאר ההפרש בין מרוצת הסוס שהוא המרכבה דזכריה ובין מרוצת והחיות נושאות שבמרכבה דיחזקאל שמרוצת הסוס גדול יותר, אבל בתו״א קטז, מבאר ההפרש בין מרוצת הסוס למרוצת הצבי ע״ש.
132סוסים שחורים סוסים לבנים
The words here quote Zechariah 6:2; the passage is shown below.
Zechariah 6:2זכריה ו׳:ב׳
בַּמֶּרְכָּבָה הָרִאשֹׁנָה סוּסִים אֲדֻמִּים וּבַמֶּרְכָּבָה הַשֵּׁנִית סוּסִים שְׁחֹרִים:
In the first chariot were red horses; and in the second chariot black horses;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ו, ב-ג.
133סוסים שחורים סוסים לבנים
Zechariah saw four chariots, drawn by red, black, white and spotted horses.
Zechariah 6:2–3זכריה ו׳:ב׳-ג׳
בַּמֶּרְכָּבָה הָרִאשֹׁנָה סוּסִים אֲדֻמִּים וּבַמֶּרְכָּבָה הַשֵּׁנִית סוּסִים שְׁחֹרִים: וּבַמֶּרְכָּבָה הַשְּׁלִשִׁית סוּסִים לְבָנִים וּבַמֶּרְכָּבָה הָרְבִעִית סוּסִים בְּרֻדִּים אֲמֻצִּים:
In the first chariot were red horses; and in the second chariot black horses; and in the third chariot white horses; and in the fourth chariot grizzled bay horses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134פני אריה פני שור
In Ezekiel’s vision each of the living creatures had the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
135סוסים הם בחי׳ אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (ג, ב. ח, א). שם תי׳ ה׳ (כ, ב). שם תי׳ מז (פד, ב).
136ולית מחשבה תפיסא כלל
In the prayer of Eliyahu (Patach Eliyahu) at the start of the Tikkunei Zohar: “You are higher than all the high, hidden beyond all the hidden; no thought can grasp You at all.” The text applies it to the supernal delight, which no mind can grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
137סוס שברכבי פרעה
The introduction to the Tikkunei Zohar speaks of one who “prepares a horse” for the King, applying “To my mare among Pharaoh’s chariots” to the mare that is His chariot. The Kehot note cites this passage, among others, for the horses as letters.
Tikkunei Zohar 3b:8תקוני הזהר ג׳ ב:ח׳
וּמָאן דְּתַקִּין לֵקהּ סוּסְיָא, דְאִתְּמַר בָּהּ (שיר א ט) לְסוּסָתִי בְּרִכְבֵי פַרְעֹה דִמִּיתִיךְ רַעִִיָתִי, דְאִיהִי מֶרְכָּבָה דִילֵיהּ, דִּבְיוֹמֵי דְשַׁבָּתוֹת וְיָמִים טוֹבִים אִיהוּ לָבוּשׁ לְבוּשֵׁי מַלְכוּתָא, דְאִינוּן עִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וּבְיוֹמֵי דְחוֹל לָבִישׁ עִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, דִמְשַׁמְּשֵׁי לוֹן לַעֲשַׂר סְפִירָן דִּבְּרִיאָה.
Tikkunei Zohar - Vocalized (Public Domain)
138מה הדבורה הזאת כל מה שהיא מסוגלת. מסגלת לבעליה. כך כל מה שישראל מסגלין מצות ומעשים טובים הם מסגלים לאביהם שבשמים
Rabbi Yehudah son of Rabbi Simon, in the name of Rabbi Levi: as the bee amasses all it gathers for its owner, so Israel amass their mitzvos and good deeds for their Father in heaven. The maamar ends with this image of “sustaining” G-d.
Devarim Rabbah 1:6דברים רבה א׳:ו׳
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נאוו לחייך בתורים צוארך בחרוזים
“Your Cheeks Are Comely with Torim, Your Neck with Strings of Beads”
The two Torahs are torim, triangular jewels on the cheeks: in burning love, prayer, kindness and Torah, three separate “points,” are joined by lines into one. The “strings of beads” on the neck are the separate things of the world, pierced by self-nullification and strung on the thread of Torah, so that G-d is “the first and the last” equally, below as above.
The maamar in brief
The Sages read “with torim” as the two Torahs, but why the word for ornaments? Torim were triangular jewels shaped like a turtledove’s head. All service is prayer, kindness and Torah, fire, water and spirit: like the vowel segol, three points that draw from beyond the natural order, like a segulah. In a person’s service the middle point, the self-nullification of Torah that makes above and below equal, comes last; in the arousal from above it comes first, as in the segolta. In a cool love, “silver,” the points stay separate; in a fiery love, “gold,” lines join them into a triangle, torim, set on the cheeks, where the rising breath of speech issues. “Your neck with strings of beads” is the voice of Yaakov, a thread that runs from end to end. For it to enter, the stones must be pierced: the heart hollowed in self-nullification through prayer, which a voice from above makes possible. Torah is the thread that joins every level, so that G-d is “the first and the last” equally; it is scarlet because the kindness of Torah carries Gevurah. Through prayer, Torah and mitzvos even the most separate things are raised.

Outline
	1Why torim?The two Torahs are called torim, triangular ornaments. All service is prayer, kindness and Torah, fire, water and spirit, which like the segol and like a segulah draw from above the natural order, with Torah as the middle point that makes above and below equal.¶1
	2Segol and segoltaIn a person’s service the middle point comes last; in the arousal from above it comes first.¶2
	3Gold and silverA cool love leaves the points separate; a fiery love joins them with lines into torim, the two Torahs, which are set on the cheeks, where the rising breath of speech issues.¶3–4
	4Strings of beadsThe beads on the neck are separate stones joined by the thread of “the voice of Yaakov.” To receive it the heart must be hollowed in self-nullification, through the kavanah that the voice arouses.¶5–6
	5Two voices and the scarlet threadPrayer rises only through a voice from above; Torah, the second voice, is the thread that makes the first and the last equal. Its scarlet color shows kindness that carries Gevurah, and through all this even the separate things rise.¶7
	6The verse in orderCheeks, then neck, then strings of beads: the two Torahs, then the voice that pierces the stones, then the thread drawn through all the levels.¶8


Key concepts
	Torimתורים
	Triangular ornaments shaped like the head of a turtledove (tor). In the maamar they are the three kinds of service joined by fiery love, and the two Torahs, Written and Oral.

	Fire, water and spiritאש מים רוח
	Prayer rising from below, kindness flowing from above, and Torah between them; their Hebrew initials spell omer.

	Segol and segoltaסגול וסגולתא
	Three points in a triangle. The vowel segol, with the middle point below, is service from below; the cantillation sign segolta, with the middle point above, is the arousal from above.

	Segulahסגולה
	An effect that comes from beyond the natural order of cause and effect; Israel are G-d’s am segulah, chosen from above the chain of descending worlds.

	Self-nullification (bittul)ביטול
	The “piercing” of the stones: the soul empties itself so that the Infinite Light can rest in it.

	The middle barבריח התיכון
	The thread or bar that “runs through from end to end”: Yaakov and the Torah, which join the highest level to the lowest.

	The scarlet threadחוט השני
	The speech of Torah. It is scarlet because the kindness that Torah draws carries Gevurah, as in the Oral Torah and the fine points of the Scribes.


Section 1 · ¶1
Why torim?
1נאוו לחייך12 בתורים צוארך בחרוזים. וארז״ל [ואמרו רבותינו זכרונם לברכה] לחייך הם שני לוחות3 בתורים הם שני תורות תורה שבכתב ותורה שבעל פה.4 (עיין רבות בשה״ש [בשיר השירים]) ולהבין מהו בתורים והוה ליה למימה בתורות.
“Your cheeks are comely with torim, your neck with strings of beads (charuzim).” Our Sages, of blessed memory, said: “Your cheeks” are the two Tablets; “with torim” are the two Torahs, the Written Torah and the Oral Torah (see the Midrash Rabbah on Shir HaShirim). Now, we need to understand what “with torim” means: it should have said “with Toros” (Torahs).
The maamar opens with Song of Songs 1:10, which praises the beloved’s cheeks adorned with torim and her neck with strings of beads. The Sages read the cheeks as the two Tablets and “with torim” as the two Torahs, the Written and the Oral; the Alter Rebbe asks why the verse uses the word for an ornament instead of simply saying “with Torahs.”


ונקדים להבין המשל כפשוטו כי תורים הם תכשיטין הנעשים כעין ראש תור5 שהוא תבנית משולש (ע׳ [עיין] בשבת דפ״ה ע״ב) והיה דרכו לעשות שני תכשיטין כעין תורים לתת בלחיים.
Let us first understand the analogy in its plain sense. Torim are ornaments made in the likeness of the head of a tor (turtledove), which is a triangular shape (see Shabbos, folio 85b); and it was the custom to make two ornaments like torim to place on the cheeks.
Before applying the image, he explains the ornament itself. Torim were jewels shaped like the head of a tor, a turtledove, which is a triangle, and they were worn in pairs on the cheeks; the Talmud (Shabbos 85b) speaks of a planted strip shaped like “the head of a tor.”


ולהבין הנמשל מזה הנה התורה והמצות נחלקים דרך כלל לג׳ בחינות תורה ועבודה וגמ״ח [וגמילות חסדים] שהם בחי׳ אמ״ר [אש מים רוח] (וכמש״ל [וכמה שכתוב לעיל] ע״פ לסוסתי6 כו׳).
To understand what the analogy illustrates: the Torah and the mitzvos are divided, in general, into three levels, Torah, avodah (divine service) and gemilus chassadim (acts of kindness), which are the levels of fire, water and spirit (esh, mayim, ruach) (as written above on “To my mare, etc.”).
Now he applies the image. All of Torah and mitzvos fall into three general kinds, Torah study, avodah (the service of prayer) and acts of kindness, which correspond to the three elements fire, water and spirit; their Hebrew initials, esh, mayim, ruach, spell omer, as the earlier discourse on “To my mare” explained.


אש ממטה למעלה7 בחי׳ עבודה כו׳. ומים הוא חסד וצדקה להחיות רוח שפלים8 למעלה למטה והבחי׳ הממוצעת היא התורה
Fire, from below upward, is the level of avodah, etc.; and water is kindness and charity, “to revive the spirit of the lowly,” from above downward; and the intermediate level is the Torah.
Prayer is fire: like a flame it rises from below upward, as the soul reaches toward G-d. Charity and kindness are water, flowing from above downward “to revive the spirit of the lowly” (Isaiah 57:15); Torah is the middle element between them.


והנה בחי׳ אמ״ר [אש מים רוח] היא בחי׳ סגול9 וסגול הוא מלשון סגולה כמו עד״מ שיש ענינים מרפאים בדרך רפואה וטבע ויש
Now, the level of fire, water and spirit is the level of [the vowel] segol, and segol is from the term segulah (a special virtue): as, by way of analogy, there are things that heal by way of medicine and nature, and there are [things]
Together the three have the shape of the vowel segol, three dots set in a triangle. The Alter Rebbe connects the word segol with segulah, a remedy whose healing power is hidden rather than natural.


שהם מרפאים בדרך סגולה שעפ״י [שעל פי] דרך הטבע אין דרך להיות רפואה עי״ז אליו ומ״מ יש איזה סגולה בדרך רחוקה ונפלאה במה שאינה מושגת בהשגת והשכלת הרופאים הטבעים להיות על ידי זה רפואה זו
that heal by way of segulah: according to the way of nature there is no way for him to be healed through it, yet nevertheless there is some segulah, in a remote and wondrous way, in a manner not grasped by the understanding and intellect of natural physicians, so that through it this healing comes about.
A segulah works where natural medicine sees no cause: by the laws of nature it should do nothing, yet it heals in a remote and wondrous way that physicians cannot grasp. The word therefore points to an effect that comes from beyond the ordinary order of cause and effect.


וכן על דרך משל נקראים ישראל עם סגולתו1011121314 שאותנו בחר ה׳ שלא כסדר ודרך ההשתלשלות מעילה לעילה
So too, by way of analogy, Israel are called am segulaso, “His treasured people,” for G-d chose us not according to the order and way of the chain of descending worlds (hishtalshelus), from cause to cause;
Israel are called G-d’s am segulah, His “treasured people,” because His choice of them does not follow the chain of cause and effect through which the worlds descend from Him. The choice comes from beyond that order, like a segulah that works beyond nature.


אלא ישראל עלו במחשבה1516 למעלה מסדר ההשתלשלות שמה שנמשך למעלה מסדר ההשתלשלות נק׳ בשם סגולה
rather, Israel “arose in [G-d’s] thought” above the order of the chain of descent; for what is drawn from above the order of the chain of descent is called by the name segulah.
The Midrash teaches that Israel “arose in G-d’s thought” before the world was created. Their root is therefore above the chain of descending worlds, and whatever is drawn from that level is called segulah.


(ועיין בזהר ר״פ תרומה דקכ״ו סע״א [סוף עמוד א] ח״א [חלק א׳] פ׳ נח ס״ה א׳ ויצא קס״א ב׳. ח״ג [חלק ג׳] במדבר קי״ט ב׳ האזינו דרצ״ח ב׳. ועמ״ש מענין סגול סד״ה אסרי לגפן עירה17)18 וכן בחי׳ אמ״ר [אש מים רוח] הנ״ל נמשך למלה מסדר ההשתלשלות כו׳.
(See the Zohar at the beginning of Parshas Terumah, folio 126, end of side a; Part I, Parshas Noach, 65a; Vayetzei, 161b; Part III, Bamidbar, 119b; Haazinu, folio 298b. And see what is written on the subject of segol at the end of the discourse beginning “Binding his foal to the vine.”) So too the level of fire, water and spirit mentioned above is drawn from above the order of the chain of descent, etc.
The parenthesis lists passages of the Zohar on Israel as G-d’s segulah, several of which quote or expound the verse “For G-d chose Yaakov for Himself, Israel as His treasure (segulaso),” and it refers to a Torah Ohr discourse for the meaning of the segol. The Alter Rebbe then applies the idea: prayer, kindness and Torah, the three “elements,” also draw from a level above the chain of descent.


וגם הם בבחי׳ נקודת סגול כי ענין סגול היינו שנקודה האמצעית הוא תחת שני הנקודות שכן סדר העבודה תחלה צריך להיות בבחי׳ אש ממטה למעלה כו׳.
They are also in the form of the vowel-point segol: for the nature of segol is that the middle point is beneath the two points. For such is the order of service: first it must be in the manner of fire, from below upward, etc.;
In the segol the middle dot sits below the two upper dots, and this mirrors the order of a person’s service. He begins with prayer, the fire that rises from below upward.


ואח״כ אם רץ לבך שוב19 לאחד20 להיות המשכות מלמעלה למטה בבחינת צדקה וגמ״ח [וגמילות חסדים] להחיות רוח שפלים כו׳ והתורה היא בחי׳ ממוצעת
and afterwards, “If your heart runs, return to the One,” so that there be drawings-down from above downward, in the manner of charity and acts of kindness, “to revive the spirit of the lowly,” etc. And the Torah is the intermediate level,
After the soul’s “running” upward in prayer comes its “return,” a drawing down from above through charity and kindness. The phrase “If your heart runs, return to the One” describes this movement; Torah stands between the two as the middle level.


דהיינו שהוא להיות למעלה ולמטה שוין כמ״ש ולא תחללו את שם קדשי פי׳ שלא לעשות חלל21 והפסק להשראת שם קדשו שיהיה גם למטה כסא ומכון לשבתו ית׳
that is, its [role] is that above and below be equal, as it is written, “You shall not profane (techalelu) My holy Name”: meaning, not to make a void (chalal) and a break in the indwelling of His holy Name, so that below, too, there be a throne and a fixed place for His dwelling, blessed be He,
Torah’s role is to make above and below equal. The Alter Rebbe reads “You shall not profane (techalelu)” as “do not make a chalal,” a void or break, so that G-d’s holy Name rests below without interruption and the lower world becomes His throne and dwelling just as the upper worlds are.


כמו למעלה (וכמ״ש בפ׳ ראה סד״ה כי תשמע בקול22 כו׳ לעשות הישר כו׳ ע״ש ובפ׳ יתרו סד״ה משה ידבר23 והאלקים יעננו24 כו׳ ועמ״ש בד״ה ביום השמיני עצרת25 בפי׳ ואמת ה׳ לעולם. ואמת זו תורה)
just as above. (As is written in Parshas Re’eh, at the end of the discourse beginning “When you listen to the voice, etc., to do what is right, etc.”; see there. And in Parshas Yisro, at the end of the discourse beginning “Moshe would speak, and G-d would answer him, etc.” And see what is written in the discourse beginning “On the eighth day, an assembly,” on the meaning of “and the truth of G-d is forever.” And “truth” is Torah.)
The parenthesis sends the reader to other discourses on this theme: on Re’eh (“When you listen to the voice”), the Torah Ohr discourse on Yisro (“Moshe would speak”), and the discourse on Shemini Atzeres that explains “the truth of G-d is forever.” There “truth” means Torah.


והיינו ע״י עסק התורה כי הלומד דבר הלכה הוא רק שנמשך אחר התנאים והאמוראים כמו ר׳ [רבי] אליעזר אומר ב״ש [בית שמאי] אומרים.
This is through occupation with the Torah: for one who studies a matter of halachah is only following after the Tannaim and Amoraim, as in “Rabbi Eliezer says,” “Beis Shammai say.”
Torah study brings about this unity because the learner sets aside his own views and repeats the words of the Sages: “Rabbi Eliezer says,” “Beis Shammai say.” He makes himself a channel for their words.


וגם לפעמים לומד במסכת שאין צריך לה כלל למעשה אלא עיקר כוונת הלימוד כדי להיות ואשים דברי בפיך26 שדבר ה׳ זו הלכה27 היא המדבר בפיך
Sometimes, too, he studies a tractate that is not needed for practice at all; rather, the main intent of the study is so that there be [fulfilled] “And I have put My words in your mouth”: that “the word of G-d,” “this is halachah,” is what speaks in your mouth.
Even when he learns a tractate with no practical bearing, the point of the study is that G-d’s word, which the Talmud identifies as halachah, should speak through his mouth. This fulfills “And I have put My words in your mouth” (Isaiah 51:16).


וצריך לעשות פיו כלי ומכון להיות בחינת ביטול לדבר ה׳ וזהו בחינת סגול שתי נקודות שוות והשלישית ממוצ ע׳ [עיין] תחת יהם.2829
He must make his mouth a vessel and a fixed place, to be in a state of self-nullification (bittul) to the word of G-d. And this is the level of segol: two equal points, and the third, the intermediate one, beneath them.
The learner must make his mouth a vessel, nullified to G-d’s word. This self-nullification is the middle point of the segol, written beneath the other two because in a person’s service it comes after prayer and kindness.




Section 2 · ¶2
Segol and segolta
2והנה כל זה הוא בסדר העבודה שלמטה באדם. אבל הנה באתערותא דלתתא הוא אתערותא דלעילא שם נעשה שלש בחי׳ נקודות הנ״ל בבחי׳ סגולתא שהנקודה אמצעית היא למעלה עומדת על גבי שתי הנקודות.
Now, all this is in the order of service below, in man. But with an arousal from below there is an arousal from above, and there the three points mentioned above become the level of segolta, in which the middle point is above, standing upon the two points.
Everything described so far is the order of service as a person carries it out, from below. When that arousal from below draws an arousal from above, the same three points take the form of the segolta, a cantillation sign whose middle point stands above the other two.


שממטה למעלה בעבודת האדם הנה הנקודה אמצעית היא האחרונה שמתחלה צריך להיות סדר העבודה ממטה למעלה כו׳. ואח״כ המשכה כו׳.
For from below upward, in man’s service, the middle point is the last: first the order of service must be from below upward, etc., and afterwards drawing down, etc.;
In a person’s service the middle point, the self-nullification of Torah, comes last: first prayer rises from below, then kindness draws down from above. That is why in the segol it is written beneath the other two.


ואחר כך יכול לבא ולעלות ולהגיע למדריגת בחינת ביטול דבחינת ולא תחללו כו׳. אבל מלמעלה למטה באתערותא דלעילא שם בחינת נקודה האמצעית היא בעצם וראשונה:
and after that he can come, ascend and reach the rank of the level of self-nullification of “You shall not profane, etc.” But from above downward, in the arousal from above, there the level of the middle point is first and foremost.
Only after both stages can a person reach the self-nullification of “You shall not profane,” leaving no void between above and below. When the movement comes from above, the order is reversed and the middle point is first and foremost, as in the segolta, where it stands on top.




Section 3 · ¶3–4
Gold and silver
3ב והנה כתיב תורי זהב30 נעשה לך עם נקודות הכסף.3132 (ע׳ [עיין] רבות נשא ס״פ י״ג) פי׳ שבחי׳ סגול זה הוא בבחי׳ נקודות הוא בבחי׳ כסף בחי׳ אהבה של קרירות
2. Now, it is written, “We will make you torim of gold with points of silver” (see the Midrash Rabbah, Naso, end of section 13). The meaning: this level of segol, while it is in the form of points, is in the level of silver, the level of a cool love.
Section 2 begins with the next verse of the Song of Songs: “We will make you torim of gold with points of silver.” The Alter Rebbe reads the “points” as the three points of the segol, and silver as a love that is calm and cool.


אבל בבחי׳ ומעלת הזהב על הכסף33 שהוא בבחי׳ רשפי אש34 וכו׳ נעשה נקודות אלו בחי׳ תורים כמו ראש תור בגמרא בחינת משולש
But in the level and superiority of gold over silver, which is the level of “flashes of fire,” etc., these points become the level of torim, like the “head of a tor” in the Gemara, the form of a triangle;
Gold is a higher love, “flashes of fire,” a burning passion, and it surpasses the cool love as gold surpasses silver. In that fiery love the separate points become torim, a triangle like the “head of a tor” mentioned in the Talmud.


דהיינו להמשיך קוין לנקודות אלו כי בהיותן נקודות הם כמו ענינים נפרדים להיות תחלה ממטה למעלה רשפי אש כו׳ ואח״כ מים כו׳.
that is, to draw lines to these points. For while they are points, they are like separate things: first, from below upward, “flashes of fire,” etc., and afterwards water, etc.
A triangle differs from three points in that lines join the points. While they remain points, the stages of service stay separate: first the fire of prayer rising, then the water of kindness descending.


והיינו בהיות האהבה בקרירות הם ענפין מתפרדין כו׳ אבל בהתלהבות והתלהטות האהבה הנה נעשו בבחינת התכללות זו בזו.
That is, when the love is in coolness, they are “branches that separate,” etc.; but in the flaming and blazing of love, they become included in one another.
In a cool love the soul’s qualities remain “branches that separate,” each working on its own. When love burns, they merge, and each is included in the others.


ועל זה נאמר והחוט המשולש35 כו׳ [ועיין מענין תורי זהב בפ׳ נשא (קמ״ג סע״ב [סוף עמוד ב] ודקמ״ב סע״א [סוף עמוד א]) בענין מי זהב3637383940 (קל״ה ב׳).
Of this it is said, “And the threefold cord, etc.” [See on the subject of the torim of gold in Parshas Naso (folio 143, end of side b, and folio 142, end of side a), on the subject of Mei Zahav (135b);
This is the “threefold cord” that “is not quickly broken” (Ecclesiastes 4:12): three strands woven into one. Here a long bracketed note begins, listing passages of the Zohar on “torim of gold” and on Mei Zahav, “waters of gold”; the square brackets are the printed text’s own.


ובפ׳ האזינו (דרצ״ב סע״א [סוף עמוד א]) תולדות (קמ״ה ב׳) בענין הנחמדים מזהב4142434445 בפ׳ נח (ע״א ב׳)46 ויחי (רמ״ז47 א׳).
and in Parshas Haazinu (folio 292, end of side a); Toldos (145b); on the subject of “more desirable than gold,” in Parshas Noach (71b) [and] Vayechi (247a);
The bracketed note continues with further passages of the Zohar, among them passages that expound “more desirable than gold” (Psalms 19:11). In Noach and Vayechi the Zohar explains vayafozu, a word in Yaakov’s blessing to Yosef, through this verse’s “much fine gold (paz).”


ור״פ קרח.48 האזינו (רצ״ה ב׳). ובפ׳ תרומה (קמ״ח א׳) דודאי זהב סליק יתיר4950 כו׳ הובא בפרדס ש״י [שער י׳] פ״ג [פרק ג׳] ועמ״ש מענין האהבה שבהתלהטות
and the beginning of Parshas Korach; Haazinu (295b); and in Parshas Terumah (148a), “for certainly gold rises higher, etc.,” cited in the Pardes, Sha’ar 10, chapter 3. And see what is written on the subject of the love that is ablaze,
Further references follow, among them the Zohar’s statement that “certainly gold rises higher,” which the Pardes Rimonim quotes. The note then turns to discourses that describe the blazing love of the soul.


שהיא בחינת כמעלת הזהב בד״ה ועשית ציץ51 זהב טהור52 ובד״ה ויושט53 הלך לאסתר את שרביט הזהב54 ובפ׳ מקץ בד״ה כי עמך מקור חיים5556 ובפ׳ בהעלותך בד״ה ראיתי
which is like the superiority of gold, in the discourse beginning “You shall make a tzitz of pure gold,” and in the discourse beginning “And the king extended to Esther the golden scepter,” and in Parshas Miketz in the discourse beginning “For with You is the source of life,” and in Parshas Beha’aloscha in the discourse beginning “I have seen,
That blazing love has the advantage of gold over silver. The discourses listed deal with gold: the High Priest’s golden headplate (tzitz), the golden scepter the king held out to Esther, “For with You is the source of life,” and Zechariah’s vision of the golden menorah.


והנה מנורת זהב57 ובפ׳ בהר בד״ה כי תבאו כו׳ ושבת הארץ58 ובפ׳ שלח ע״פ והיה לכם לציצית59 ובפ׳ תשא ע״פ שמאלו תחת לראשי6061 ובס׳ ש״ב [של בינונים] פ״נ [פרק נ׳ / פרשה נ׳].62
and behold, a menorah of gold”; and in Parshas Behar in the discourse beginning “When you come, etc., the land shall rest”; and in Parshas Shelach on “It shall be tzitzis for you”; and in Parshas Ki Sisa on “His left hand is under my head”; and in Sefer Shel Beinonim, chapter 50.
The list goes on to discourses on Behar, on tzitzis and on “His left hand is under my head,” and to chapter 50 of the Tanya (here called Sefer Shel Beinonim). That chapter speaks of a love “like flashes of fire” that surpasses the other kinds of love as gold surpasses silver.




4ומענין התכללות המדות בפ׳ תולדות בביאור ע״פ מים רבים63 בענין רבקה של שלש שלש בקר כו׳ ובביאור ע״פ וקבל היהודים64 בסופו ובפ׳ ואתחנן ע״פ וידעת היום.65
And on the subject of the inclusion of the attributes (middos) [in one another]: in Parshas Toldos, in the explanation on “Many waters,” on the subject of Rivkah, a rivkah (team) of oxen three by three, etc.; in the explanation on “And the Jews accepted,” at its end; and in Parshas Va’eschanan, on “Know this day.”
The bracketed note that began in the previous paragraph continues with discourses on the mutual inclusion of the attributes. In the Torah Ohr discourse on Toldos, for example, the name Rivkah is read as rivkah, a team of oxen harnessed together three by three, an image of the attributes bound into one.


ומ״ש בסמוך בענין ב׳ תורים ב׳ תורות כו׳ י״ל [יש לומר] שהן עצמן בחי׳ זו״נ [זעיר אנפין ונוקבא] כשהן בהתכללות ועמ״ש סד״ה כי ההרים ימושו66 בענין ואגודתו על ארץ67 כו׳
As for what is written shortly after on the subject of the two torim, the two Torahs, etc., one may say that they themselves are the level of Z’eir Anpin and Nukva when they are included in one another. And see what is written at the end of the discourse beginning “For the mountains may depart,” on the subject of “and His bundle (agudaso) upon the earth, etc.”
The Alter Rebbe adds that the two torim, which are the two Torahs, may be Z’eir Anpin and Nukva, the masculine and feminine configurations, as they are when included in one another. He refers to his discussion of “His bundle (agudaso) upon the earth,” for a bundle too signifies inclusion.


ואגודתו היינו ג״כ בחינת התכללות וע׳ עוד מענין תורי זהב68 בזח״א [בזהר חלק א] בראשית (דף69 א׳ ע״ב) וירא (צ״ז ב׳) ע״פ וקול התור707172 ויקרא (דף ד׳ ע״ב)]73
“His bundle” is also the level of inclusion. And see further on the subject of the torim of gold in the Zohar, Part I, Bereishis (folio 1b), Vayera (97b), on “and the voice of the turtledove (tor),” [and] Vayikra (folio 4b).]
A bundle binds separate stalks into one, so “His bundle” is another image of inclusion. The note closes with passages of the Zohar on “torim of gold” and on “the voice of the turtledove (tor),” and the closing square bracket ends the printed note.


והנה כמו שבחי׳ נקודת סגול הם ב׳ בחי׳ סגול וסגולתא דהיינו ממטה למעלה וממעלה למטה כן בבחי׳ תורים הם ג״כ ב׳ תורים ממטה למעלה וממעלה למטה והם ב׳ בחי׳ תורות תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]
Now, just as the level of the segol points has two levels, segol and segolta, that is, from below upward and from above downward, so too in the level of torim there are likewise two torim, from below upward and from above downward; and they are the two levels of Torah, the Written Torah and the Oral Torah.
The main argument resumes. Just as the three points have two forms, segol from below and segolta from above, so there are two torim, one rising from below and one descending from above; these are the two Torahs, the Written and the Oral.


וזהו נעוו לחייך בתורים כו׳ פי׳ לחייך לחי עליון ולחי התחתון מקום מוצא הבל הדיבור7475
This is [the meaning of] “Your cheeks are comely with torim, etc.”: “your cheeks” means the upper jaw and the lower jaw (lechi), the place from which the breath (hevel) of speech issues.
Now the verse is read again: “your cheeks” are the upper and lower jaws, the place where the breath of speech comes out. In Hebrew the word lechi means both cheek and jaw.


כי הבלא סליק לעילא כו׳ בחי׳ גבורות והסתלקות הוא בחי׳ רשפי אש מעלת הזהב על הכסף
For “the breath rises upward, etc.”: the level of the Gevuros (restraint) and of withdrawal (histalkus), which is the level of “flashes of fire,” the superiority of gold over silver.
Breath rises, so it belongs to the Gevuros, the powers of restraint, and to withdrawal (histalkus), a movement upward and away. This rising force is the fire of “flashes of fire,” the gold that surpasses silver.


(ועמ״ש בפ׳ אחרי בד״ה כי ביום הזה יכפר7677 הבל הלב אותיות להב78 כו׳ וגם הוא כלול מכל ג׳ בחי׳ אמ״ר [אש מים רוח] ועמ״ש הרמ״ז [הרב משה זכות] פ׳ פנחס) (דרט״ו) בד״ה האי אומאה בענין אמ״ר [אש מים רוח] מעלת האהבה כו׳
(And see what is written in Parshas Acharei, in the discourse beginning “For on this day He shall atone,” on “the hevel (breath) of the heart”: [hevel has] the letters of lahav (flame), etc.; and it too is composed of all three levels, fire, water and spirit. And see what the Ramaz wrote on Parshas Pinchas) (folio 215), in the passage beginning “This oath,” on the subject of fire, water and spirit. [Through] the superiority of the love, etc.,
The parenthesis adds that hevel, “breath,” has the same letters as lahav, “flame,” and that breath too contains all three elements, fire, water and spirit, as the Ramaz (R. Moshe Zacuto) also discusses. After it the main sentence resumes with the advantage of the fiery love described above.


הנ״ל נעשה ונמשך בחי׳ תורים לבחינת נקודות אלו ונעשה מהם קוין בהתכללות הנקודות זו בזו וכל זה בבחי׳ לחיים שהוא מ קום מו צא הבל הדיבור כו׳
mentioned above, the level of torim is made and drawn to these points, and lines are made from them through the inclusion of the points in one another. And all this is in the level of the cheeks, which are the place from which the breath of speech issues, etc.,
Through that love the separate points are joined by lines and become torim, each point included in the others. All this takes place in the cheeks, the source of the breath of speech.


כי הבל סליק לעילא (עמ״ש מענין הבל הדיבור בד״ה ביום השמע״צ [השמיני עצרת] וע׳ בע״ח [בעץ חיים] שער העקודים פ״א וע׳ בזח״ג [בזהר חלק ג] בפ׳ תזריע מ״ז ב׳79 ח״ב [חלק ב׳] שמות ג׳ א׳ ובמק״מ [ובמקדש מלך] שם):
for “the breath rises upward.” (See what is written on the subject of the breath of speech in the discourse beginning “On the eighth day, an assembly”; and see Etz Chaim, Sha’ar HaAkudim, chapter 1; and see the Zohar, Part III, Parshas Tazria, 47b; Part II, Shemos, 3a; and the Mikdash Melech there.)
The cheeks are the right place for this fiery joining because the breath that issues from them rises upward, like fire. The parenthesis refers to further discussions of the breath of speech, in the discourse on Shemini Atzeres, in Etz Chaim and in the Zohar.




Section 4 · ¶5–6
Strings of beads
5ג אבל צוארך בחרוזים80 הוא בחי׳ אבנים טובות ומרגליות מופרדים וקבועים ותלויים בחוט שהחוט נכנס בהם ומחברם שלא יתפרדו.81
3. But “your neck with strings of beads” is the level of precious stones and pearls that are separate, set and hanging on a thread: the thread enters them and joins them so that they do not come apart.
Section 3 turns to the second half of the verse, “your neck with strings of beads.” Beads are separate precious stones and pearls, held together by a thread that passes through them so that they do not scatter.


וכך עד״מ נמשך הקל קול יעקב82 יוד עקב הוא מדתו של יעקב בחי׳ חוט מבריח מן הקצה אל הקצה838485
So too, by way of analogy, there is drawn [the level of] “The voice is the voice of Yaakov”: [Yaakov is] yud [and] akev (heel), which is the attribute of Yaakov, the level of a thread that “runs through from end to end”
In the same way “the voice of Yaakov” is drawn down. The name Yaakov reads as yud-akev, the yud (the highest point) and the heel (the lowest), and his attribute is a thread that “runs through from end to end,” like the middle bar of the Mishkan that ran through all its boards.


(עמ״ש מענין זה דיעקב בפ׳ צו בד״ה והיה אור הלבנה86 כו׳ ובד״ה משמח חתן כו׳ וע׳ בזהר ס״פ תרומה קע״ה ב׳)
(see what is written on this subject of Yaakov in Parshas Tzav, in the discourse beginning “And the light of the moon shall be, etc.,” and in the discourse beginning “Who gladdens the groom, etc.”; and see the Zohar at the end of Parshas Terumah, 175b),
The parenthesis refers to discourses on Tzav and to the Zohar at the end of Terumah, which identifies the middle bar that “runs through from end to end” with Yaakov.


דהיינו אפילו בבחי׳ קצה אחרון שהוא רחוק מקצה הראשון לגמרי דהיינו בחי׳ עלמא דפרודא דברים זרים ונפרדים כו׳
that is, even in the level of the last end, which is utterly distant from the first end, namely the level of the world of separation, alien and separate things, etc.,
The thread reaches even the “last end,” utterly distant from the first. That is the “world of separation,” where things seem alien to G-d and separate from Him.


ונמשך קול והמשכה עליונה מלמעלה שיתחברו ויתייחדו גם הם ליחודו ית׳. וזהו ויקח מאבני המקום וישם מראשותיו87 כו׳ כי הוא יתברך מקומו של עולם88
a voice and a supernal drawing-down are drawn from above, so that they too be joined and united with His unity, blessed be He. And this is [the meaning of] “He took from the stones of the place and put [them] at his head, etc.”: for He, blessed be He, is “the place of the world,”
There too a voice is drawn from above, so that even these separate things are joined to G-d’s unity. This is the meaning of Yaakov taking “from the stones of the place” and putting them at his head: “the Place” (HaMakom) is G-d, who is “the place of the world.”


כמאמר ברוך המקום89 בחינת ממכ״ע [ממלא כל עלמין] ואבנים הם בחינת אותיות שנפלו בשבירת הכלים ויעקב הוא המביאן ומעלה אותם למעלה בבחינת מראשותיו (ועמ״ש מענין זה ר״פ ויצא בד״ה ושבתי בשלום90 כו׳).
as in the saying “Blessed is the Omnipresent (HaMakom),” the level of the light that fills all worlds (memalei kol almin). And the stones are the level of the letters that fell in the shattering of the vessels; and Yaakov is the one who brings them and raises them up, into the level of “at his head.” (See what is written on this subject at the beginning of Parshas Vayetzei, in the discourse beginning “And I return in peace, etc.”)
G-d is called HaMakom, as in the words of the Passover Haggadah, as the light that fills all worlds, present in every place. The “stones” are letters (Sefer Yetzirah calls the letters stones) that fell in the shattering of the vessels, and Yaakov gathers them and raises them to the level of “his head.”


וכשם שבמשל החרוזים מאבנים טובות שהם נקובים וחלולים כך צריך לעשות מקום חלל כמ״ש ולבי חלל בקרבי91 להיות כלי ריקן מחזיק92 המשכות אור א״ס ב״ה שאין אור א״ס ב״ה שורה ומתגלה
Just as, in the analogy, the strung beads of precious stones are pierced and hollow, so one must make a hollow place, as it is written, “and my heart is hollow (chalal) within me,” to be an empty vessel that holds the drawings-down of the Infinite Light (Or Ein Sof), blessed be He. For the Infinite Light, blessed be He, does not rest and become revealed
Beads can be strung only if they are pierced and hollow. So too a person must make a hollow space within himself, as David said, “my heart is hollow within me,” and become an empty vessel that can hold the Infinite Light.


אלא במי שבטל אליו במציאות לגמרי בבחינת אין ממש שלא יהיה תופס מקום כלל ליש ודבר.
except in one who is utterly nullified to Him in his very existence, in the state of truly nothing (ayin), so that he takes up no room at all as a “something” (yesh) and an entity.
The Infinite Light rests only on one who is wholly nullified before G-d, as if he were nothing (ayin). Such a person takes up no room as a separate “something” (yesh).




6וכדי להיות ביטול זה הוא על ידי בחינת קול יעקב93 שהקול מעורר הכוונה והכוונה אינו מחשבה לבדה כ״א להיות מכוון כו׳.
Now, for this self-nullification (bittul) to come about, it is through the level of “the voice of Yaakov”: for the voice arouses the kavanah (intention), and kavanah is not thought alone, but rather to be directed (mechuvan), etc.
This self-nullification is brought about by “the voice of Yaakov,” for the voice arouses kavanah, intention. Kavanah is not mere thought but aiming, directing oneself precisely at a target.


וכך בחי׳ כנ״י [כנסת ישראל] נקרא כוונה ע״ש [על שם] שצריך לכוון את לבו לגבי א״ס ב״ה בבחינת ביטול כו׳
So too, the level of the Community of Israel (Knesses Yisrael) is called kavanah, because one must direct one’s heart toward the Infinite One (Ein Sof), blessed be He, in a state of self-nullification, etc.,
That is why the Community of Israel, the source of the souls of Israel, is called kavanah: each person must direct his heart toward the Infinite One in self-nullification.


שיהיה מכוון נגד בחינת אין ערוך לך כו׳ שיהיה נתפס במוחו ולבו כי אין עוד מלבדו.94
so that he be directed toward the level of “There is none comparable to You, etc.”: that it be grasped in his mind and heart that “there is nothing else besides Him.”
He must aim his heart at “There is none comparable to You,” until it is grasped in his mind and heart that “there is nothing else besides Him” (Deuteronomy 4:35).




Section 5 · ¶7
Two voices and the scarlet thread
7וזהו ענין שיכוונו את לבם95 שבמשנה רפ״ה דברכות היינו כאדם המכוין לזרוק חיצו במקום ידוע כך תהיה כוונת הנפש לצאת
This is the meaning of “that they direct their hearts” in the Mishnah at the beginning of chapter 5 of Berachos: that is, like a man who aims to shoot his arrow at a particular place, so the kavanah (intention) of the soul should be to go out
The Mishnah (Berachos 5:1) says that the early pious ones waited before praying “so that they might direct their hearts.” The Alter Rebbe likens this kavanah to aiming an arrow at a set target: the soul aims itself at G-d, longing to leave its “sheath,” the body.


מנרתקה ולהשתפך אל חיק אביה בבחי׳ ביטול במציאות ולהתכלל במקורה מקור החיים מקור התענוגים אור א״ס ב״ה שיהיה אור א״ס ב״ה ממש שורה ומתגלה בנפשו
of its sheath and pour itself out into the bosom of its Father, in a state of nullification of its very existence (bittul bimetzius), and to be included in its source, the source of life, the source of delights, the Infinite Light (Or Ein Sof), blessed be He, so that the very Infinite Light, blessed be He, rest and be revealed in his soul.
The soul longs to pour itself out into its Father’s bosom, nullified in its very existence, and to be absorbed in its source, the Infinite Light, the source of life and of all delight. The aim is that the Infinite Light itself rest and be revealed in the person’s soul.


כי אין אור א״ס ב״ה שורה ומתגלה אלא במי שבטל אליו והוא בחינת עשיית הנקבים והחלולים שבאבנים טובות
For the Infinite Light, blessed be He, rests and is revealed only in one who is nullified to Him. And this is the level of making the holes and hollows in precious stones
The Infinite Light rests only where there is self-nullification. This bittul is the “piercing” and “hollowing” of the precious stones, which makes them ready to be strung.


(ועמ״ש בד״ה לא הביט און ביעקב96 מענין מצות צריכות כוונה ומ״ש בד״ה ושמתי כדכד97 בפי׳ ושעריך לאבני אקדח וכל גבולך לאבני חפץ)98
(see what is written in the discourse beginning “He has not beheld iniquity in Yaakov” on [the principle that] “mitzvos require kavanah”; and what is written in the discourse beginning “I will make [your windows] of kadkod,” on the explanation of “and your gates of carbuncle stones (avnei ekdach), and all your border of desirable stones”),
The parenthesis refers to a discourse on the principle that mitzvos require kavanah, and to a discourse on the precious stones of Isaiah’s prophecy about the rebuilt Jerusalem.


כדי שיכנוס בהם החוט המחברם וכך הוא עד״מ בחינת ביטול הנ״ל להיות בבחינת ולב חלל בקרבי99 שהוא בחי׳ כלי ריקן.100
so that the thread that joins them can enter them. So too, by way of analogy, is the level of the self-nullification mentioned above: to be in the state of “and my heart is hollow within me,” which is the level of an empty vessel.
Only pierced stones can receive the thread that joins them. So too a person’s bittul, “my heart is hollow within me,” makes him an empty vessel, ready to be joined to G-d.


וזהו מ״ש הקל קול יעקב.101 והנה קול הראשון חסר102 וי״ו שהוא בחינת תפלה והעלאה ממטה למעלה להיות כאריה ישאג.103
This is [the meaning of] what is written, “The voice is the voice of Yaakov.” Now, the first “voice” is [written] without a vav: this is the level of prayer and of ascent from below upward, to be “like a lion he shall roar.”
In the Torah’s text the first word for “voice” in “The voice is the voice of Yaakov” is spelled without a vav and the second with one. The first, defective “voice” is prayer, the soul’s ascent from below, roaring “like a lion” in its longing for G-d.


אך א״א להיות העלאה זו בלתי על ידי המשכה בחינת קול העליון מלמעלה למטה. וכמ״ש במ״א ע״פ הקל קול יעקב ועד״ז איתא בזהר בשלח
But this ascent cannot come about except through a drawing down, the level of the supernal voice, from above downward, as is written elsewhere on “The voice is the voice of Yaakov.” Along these lines it is stated in the Zohar, Beshalach
Yet the soul cannot rise on its own: its ascent depends on a drawing down that comes first, the “supernal voice” from above. A Tosefta in the Zohar on Beshalach says the same.


(דף נ׳ ע״א) בתוספתא עד לא אשתקע אוירא דכיא104 ולא נהיר א בנין נקיבן הוו סתימאן.
(folio 50a), in the Tosefta: “Before the pure air settled and shone, the pierced stones were sealed.”
The Tosefta says that before the “pure air” settled and shone, the “pierced stones” were sealed. The stones open only after the light from above has come.


שצ״ל המשכה בתחלה מבחי׳ אוירא דכיא שעי״ז יהיו האבנין נקיבן והוא בחי׳ המשכת מ״ד [מיין דוכרין] לעורר המ״ן [המיין נוקבין] דב״ן [דשם ב״ן] אבן א׳ בן וכו׳.
For there must first be a drawing down from the level of the “pure air,” through which the stones become pierced. And this is the level of the drawing down of the masculine waters (mayin duchrin) to arouse the feminine waters (mayin nukvin) of [the Name] Ban: even (“stone”) is alef [and] Ban, etc.
First there must be a drawing down from the “pure air,” and only then are the stones pierced. In the terms of the Kabbalah, this is the “masculine waters” from above arousing the “feminine waters” from below; the word even, “stone,” is made of alef and the letters of Ban, the Name of numerical value 52, which is associated with the feminine waters.


וזהו ענין הקול וההמשכה מלמעלה לעורר הקול שמלמטה למעלה והכוונה כו׳. והקול הב׳ דיעקב המלא וי״ו הוא בחי׳ בריח התיכון שמבריח מן הקצה אל הקצה105
This is the meaning of the voice and the drawing down from above, to arouse the voice [that rises] from below upward, and the kavanah, etc. And the second “voice” of Yaakov, [written] in full, with a vav, is the level of the middle bar, which “runs through from end to end,”
This is the “voice” from above that awakens the voice of prayer and the kavanah from below. The second “voice,” written in full with a vav, is the middle bar that “runs through from end to end.”


והוא בחינת חוט הנכנס בתוכם לחברם שיהיו לאחדים שהחוט הוא בחינת המבריח מן הקצה אל הקצה שיהיה בחי׳ אני106 ה׳ לא שניתי107 ואני ראשון ואני אחרון בשוה108
and it is the level of the thread that enters within them to join them, so that they become one. For the thread is the level of that which “runs through from end to end,” so that there be the level of “I, G-d, have not changed” and “I am the first and I am the last,” equally.
That bar is the thread that passes through the stones and makes them one. It reveals that G-d is unchanged, “the first” and “the last” equally, the same at the highest level and at the lowest.


(והוא בחי׳ תורה וכנ״ל ממ״ש ע״פ כי תשמע בקול109110 כו׳ לעשות הישר כו׳ והיינו שהתורה היא פנימית רצונו וחכמתו יתברך והוא וחכמתו ורצונו הכל אחד וזהו בחינת החוט הנכנס לתוך האבנים לחברם כו׳ ועמ״ש סד״ה ויקח קרח בענין בן פורת יוסף).111
(This is the level of Torah, as above, from what is written on “When you listen to the voice, etc., to do what is right, etc.”: that is, the Torah is the inner dimension (pnimiyus) of His will and wisdom, blessed be He, and He, His wisdom and His will are all one; and this is the level of the thread that enters into the stones to join them, etc. And see what is written at the end of the discourse beginning “And Korach took,” on the subject of “Yosef is a fruitful son.”)
The parenthesis identifies the thread with Torah, as explained earlier: the Torah is the inner core of G-d’s will and wisdom, and He, His wisdom and His will are one. That is why the Torah can pass through every level and join it to Him.


וזהו כה אמר112113 הוי׳ מלך ישראל וגואלו ה׳ צבאות אני ראשון ואני אחרון. כי מלך ישראל הוא בחי׳ מלכותו ית׳ השוכן ומתלבש בתחתונים בהשתלשלות וירידת המדרגות מאור א״ס.
And this is [the meaning of] “Thus says G-d, the King of Israel and his Redeemer, the G-d of hosts: I am the first and I am the last.” For “the King of Israel” is the level of His Malchus (sovereignty), blessed be He, which dwells and is enclothed in the lower realms through the chain of descending worlds (hishtalshelus) and the descent of the levels from the Infinite Light.
The verse “Thus says G-d, the King of Israel and his Redeemer ... I am the first and I am the last” (Isaiah 44:6) expresses this. “The King of Israel” is G-d’s Malchus, His sovereignty, which descends level by level from the Infinite Light and is enclothed in the lower realms.


וגואלו של מלך פי׳ שיגאול ויפדה מדת מלכותו ית׳ מהתלבשות בק״נ [בקליפת נוגה] ולהיות בבחינת את השמים ואת הארץ אני מלא114 בבחינת שמים ובבחינת ארץ בשוה להיות הגילוי למטה
And “his Redeemer,” [the Redeemer] of the King, means that He redeems and ransoms the attribute of His Malchus, blessed be He, from its enclothement in kelipas nogah, so that it be in the state of “the heavens and the earth I fill”: in the level of heaven and in the level of earth equally, so that the revelation below be
“His Redeemer” is read as the redeemer of the King: G-d redeems His own Malchus from its enclothement in kelipas nogah, the “translucent husk” in which good and evil are mixed. Then He fills “the heavens and the earth” (Jeremiah 23:24) equally.


כמו למעלה ואז אני ראשון ואני אחרון בשוה (ועמ״ש בד״ה ששים המה מלכות115116 בענין ומשם יפרד117 כו׳ מפלגא דלעילא כו׳ אכן על ידי זורע צדקות נמשך מצמיח ישועות להיות הגילוי למטה כמו למעלה.
as above; and then [there is] “I am the first and I am the last,” equally. (See what is written in the discourse beginning “There are sixty queens,” on the subject of “and from there it divides, etc.,” “from the upper half, etc.”: but through “Who sows tzedakos (righteous deeds),” there is drawn “Who causes salvations to sprout,” so that the revelation below be as above.
When the revelation below is as it is above, “I am the first and I am the last” is fulfilled. The parenthesis refers to a discourse that discusses “from there it divides” and “from the upper half,” and adds that through “Who sows righteous deeds” there is drawn “Who causes salvations to sprout,” so that the revelation below equals that above.


וזהו ענין אני ראשון ואני אחרון בשוה כו׳. ועיין בפרדס בעה״כ [בערכי הכינויים] ערך גאולה בענין וגאלתיך אנכי118119 ועיין ר״פ ויגש) (דר״ה [דראש השנה] ע״ב)
And this is the meaning of “I am the first and I am the last,” equally, etc. And see the Pardes, in Erchei HaKinuyim, under the entry “Ge’ulah” (redemption), on “then I myself will redeem you”; and see the beginning of Parshas Vayigash) (folio 205b),
The parenthesis continues with the Pardes Rimonim of R. Moshe Cordovero, which under the entry “Ge’ulah” (redemption) explains “then I myself will redeem you” (Ruth 3:13), and with the Zohar at the beginning of Vayigash.


גבי אין מפסיקין בין גאולה לתפלה כמה דלא מפסיקין120 בין תש״י [תפילין של יד] לתש״ר [לתפילין של ראש] והארה והמשכה זו להיות בבחינת אני ראשון ואני אחרון בשוה תלוי בישראל עם קרובו121 וכמ״ש במצות אשר יעשה אותם האדם122 שהאדם עושה אותם למצות.
regarding “One does not interrupt between Ge’ulah (redemption) and Tefillah (prayer), just as one does not interrupt between the tefillin of the hand and the tefillin of the head.” Now, this illumination and drawing down, to be in the state of “I am the first and I am the last,” equally, depends on Israel, “the people near to Him,” as it is written of the mitzvos, “which a man shall do,” [meaning] that man makes them into mitzvos.
The Zohar there compares the rule that one may not interrupt between the blessing of redemption and the Amidah to the rule that one may not interrupt between the tefillin of the hand and of the head, for all must be seen as one. The joining of “first” and “last” depends on Israel, who “make” the mitzvos into mitzvos, as the words “which a man shall do” imply.


כי הנה המשכיל יבין דענין הנ״ל ויקח מאבני המקום123 כו׳ שייך גם כן בתורה ומצות
For the discerning will understand that the matter mentioned above, “He took from the stones of the place, etc.,” applies also to Torah and mitzvos,
The image of Yaakov gathering “the stones of the place” applies also to Torah and mitzvos. They too are G-d’s wisdom enclothed in physical things, and, like the stones, they depend on Israel to reveal the light within them.


שהם מלובשים בענינים גשמיים ונקרא בחינת אבני המקום בחינת אותיות וישכ״ב י״ש כ״ב124 הם נובלות חכמה שלמעלה125 וכדי להיות בהם בחי׳ גילוי הארת אור א״ס ב״ה מחכמה עילאה
which are enclothed in physical matters and are called the level of “the stones of the place,” the level of letters. And vayishkav (“he lay down”) [is] yesh kaf-beis, “there are twenty-two”: they are “the fallen fruit of the supernal wisdom.” And in order that there be in them the level of the revelation of the illumination of the Infinite Light, blessed be He, from the supernal Chochmah (wisdom),
The “stones” are letters, and vayishkav, “he lay down,” is read, as in the Tikkunei Zohar, as yesh kaf-beis, “there are twenty-two,” the letters of the alef-beis. The Torah in these letters is “the fallen fruit of the supernal wisdom,” and the aim is that the light of the supernal Chochmah be revealed in them.


וגם להיות הארת אור א״ס ב״ה בחכמה (ובחסד) מבחינת כי חפץ חסד הוא126 (עמ״ש בד״ה לסוסתי127 גבי כי אמרתי עולם חסד יבנה).128
and also that the illumination of the Infinite Light, blessed be He, be in Chochmah (and in Chesed), from the level of “for He desires kindness” (see what is written in the discourse beginning “To my mare,” concerning “For I said, A world of kindness will be built”),
The aim is also that the light be revealed in Chesed, from G-d’s own desire for kindness: “for He desires kindness” (Micah 7:18). The parenthesis refers to the discourse on “To my mare,” which explains “A world of kindness will be built.”


הנה הארתם והמשכתם הוא על ידי ישראל כמ״ש אשר יעשה אותם האדם וחי בהם וכתיב ועשיתם אתם129130131 שישראל עושים אותם להמצות132 כנ״ל (ועמ״ש בד״ה תורה צוה133 לנו משה134 כו׳) והיינו ע״י רוח אייתי רוח.135
their illumination and drawing down are through Israel, as it is written, “which a man shall do and live by them,” and it is written, “and you shall do them,” [meaning] that Israel make them into the mitzvos, as above (see what is written in the discourse beginning “Moshe commanded us the Torah, etc.”). That is, through “spirit brings spirit.”
This revelation depends on Israel: “which a man shall do” and “you shall do them” teach that people “make” the mitzvos what they are. It comes about through “spirit brings spirit,” the Zohar’s teaching that a person’s desire below draws an answering spirit from above.


והכח הזה לישראל הוא בחינת קול והמשכה עליונה מבחינת אריה ישאג כמ״ש במ״א להיות רוח אייתי רוח ואח״כ הקול הב׳
This power [given] to Israel is the level of a voice and a supernal drawing-down from the level of “a lion roars,” as is written elsewhere, so that there be “spirit brings spirit”; and afterwards the second voice
Israel’s power to do this itself comes from above, from a supernal “voice” of the level of “a lion roars.” It allows the arousal from below, “spirit brings spirit,” and after it comes the second voice.


להיות המשכה באמשיך רוח שיהיה הארת אור א״ס ב״ה שורה ומתגלה בת״ת [בתלמוד תורה] ומצות בחי׳ אני הוי׳ לא שנת ולמעלה ולמטה שוין והוא בחינת חוט המחברם
is so that there be a drawing down, [as in] “and draws down spirit,” so that the illumination of the Infinite Light, blessed be He, rest and be revealed in Torah study and mitzvos: the level of “I, G-d, have not changed,” and above and below are equal. And this is the level of the thread that joins them.
The second voice draws the light down, “and draws down spirit,” so that the Infinite Light rests in Torah study and mitzvos. Then G-d is revealed as unchanging, “I, G-d, have not changed,” above and below alike; this is the thread that joins the stones.


וזהו כחוט השני136137 שפתותיך138 ומדברך נאוה139 (פי׳ מדברך היינו הדבור בד״ת [בדברי תורה] וכמ״ש בזח״א [בזהר חלק א] בפ׳ ויחי) (דרמ״ו ע״ב)140 ונקרא ג״כ אמרי שפר141 כו׳ ע״ש.
And this is [the meaning of] “Like a thread of scarlet are your lips, and your speech is comely” (the meaning: “your speech” is speech in words of Torah, as is written in the Zohar, Part I, Parshas Vayechi) (folio 246b); and it is also called “words of beauty, etc.”; see there.
The Song of Songs says, “Like a thread of scarlet are your lips, and your speech is comely” (4:3). The Zohar reads “your speech” as words of Torah, which are also called “words of beauty” (Genesis 49:21).


אך בענין כחוט השני צ״ע [צריך עיון] דהנה איתא בזהר ויקרא (דכ״ג ב׳ ודכ״ה סע״א [סוף עמוד א] וע״ב) שע״י עסק התורה נמשך עליו חוט של חסד142 ע״ש וכמ״ש בגמרא.143
However, regarding “like a thread of scarlet,” this needs examination. For it is stated in the Zohar, Vayikra (folio 23b, and folio 25, end of side a and side b), that through occupation with the Torah a thread of kindness is drawn upon him (see there), and as is written in the Gemara.
A difficulty arises: the Zohar and the Talmud (Chagigah 12b) say that Torah study draws upon a person “a thread of kindness.” Why, then, is the thread of the lips called scarlet?


והרי חוט השני משמע בחי׳ גבורה כמ״ש בזח״א [בזהר חלק א] בפ׳ ויחי (דרל״ח ב׳) ע״פ כי כל ביתה144 לבוש שנם145146147 וע״ש (דרמ״א סע״ב [סוף עמוד ב]) ובפ׳ בראשית (דמ״ד ב׳) בענין חוט השני ובלק״ת [ובלקוטי תורה (להאריז״ל)] ביהושע.
Yet “a thread of scarlet” implies the level of Gevurah (restraint), as is written in the Zohar, Part I, Parshas Vayechi (folio 238b), on “for all her household are clothed in scarlet”; and see there (folio 241, end of side b), and in Parshas Bereishis (folio 44b), on the subject of the thread of scarlet; and in Likkutei Torah [of the Arizal] on Yehoshua.
Scarlet suggests Gevurah, severity and judgment, as the Zohar explains on “all her household are clothed in scarlet” (Proverbs 31:21) and in other places. The text also refers to the Arizal’s Likkutei Torah on the book of Yehoshua, where the scarlet thread is Rachav’s.


אך בזהר תרומה (דקל״ט א׳) בענין ותולעת שני148149 לפי׳ המק״מ [המקדש מלך] שם היינו בחינת חסד וגם א״ש [אתי שפיר] דקאי על עסק התורה שזהו בחי׳ תולעת שאין כחו
However, in the Zohar, Terumah (folio 139a), on the subject of “and tola’as shani (scarlet wool),” according to the explanation of the Mikdash Melech there, it is the level of Chesed (kindness). And it also fits well that it refers to occupation with the Torah, for this is the level of the tola’as (worm), whose strength is only
Yet the Zohar on Terumah, as explained by the Mikdash Melech, a commentary on the Zohar, connects “scarlet wool” (tola’as shani) with Chesed. The word tola’as also means “worm,” and that fits Torah study, for a worm’s strength is only in its mouth.


אלא בפיו וכמ״ש במ״א ע״פ זאת חקת התורה150151 כו׳ ושם נתבאר דהוא גבורה שבחסד כו׳ ועיין עוד בזח״ג [בזהר חלק ג] בפ׳ חקת (קפ״ד א׳).
in its mouth, as is written elsewhere on “This is the statute of the Torah, etc.”; and there it is explained that it is Gevurah within Chesed, etc. And see further in the Zohar, Part III, Parshas Chukas (184a).
Like the worm, one who studies Torah has his power in his mouth. Elsewhere, on “This is the statute of the Torah,” this is explained as Gevurah within Chesed: restraint contained within kindness.


ואפשר משום דמלכות היא תשבע״פ [תורה שבעל פה] שבנינה מן הגבורות. וזהו ענין דקדוקי סופרים והם ג״כ ודקאי בחי׳ גבורה שבחסד.
And perhaps [it is] because Malchus is the Oral Torah, whose structure is [built] from the Gevuros. And this is the matter of the fine points of the Scribes (dikdukei soferim), and they too are certainly the level of Gevurah within Chesed.
Perhaps the reason is that the Oral Torah is Malchus, which is built from the Gevuros, and the fine points of the Scribes, the detailed rulings, are Gevurah within Chesed. So the “thread of kindness” drawn by Torah study can be scarlet: kindness that carries restraint within it.


ולכן נקרא כחוט השני כו׳ ועמש״ל [ועיין מה שכתוב לעיל] ע״פ שחורה אני ונאוה152 שע״י גבורות אלו נמשך גילוי אור א״ס ממש מה שלמעלה מבחי׳ שער רישיה כעמר נקא153 כו׳.
Therefore it is called “like a thread of scarlet, etc.” And see what is written above on “I am black, yet comely”: that through these Gevuros there is drawn the revelation of the very Infinite Light, that which is above the level of “the hair of His head like pure wool, etc.”
That is why it is called “a thread of scarlet.” Through these Gevuros, as explained on “I am black, yet comely,” the very Infinite Light is revealed, higher even than “the hair of His head like pure wool,” the white kindness of the supernal hairs.


ועמ״ש במ״א ע״פ המאמר הזהר וישלח (דקע״ה ב׳)154 בפסוק כי ישרים דרכי155 הוי׳ כו׳ ע״ש
And see what is written elsewhere on the statement of the Zohar, Vayishlach (folio 175b), on the verse “For the ways of G-d are straight, etc.”; see there.
The text refers to an explanation of the Zohar on “For the ways of G-d are straight,” which the Kehot note locates in the Mitteler Rebbe’s Biurei HaZohar.


והנה ע״י ביטול הנפש בתפלה בבחי׳ אריה ישאג והמשכת אור א״ס ב״ה למטה בבחינת דירה בתחתונים שהוא בחינת תורה ומצות
Now, through the self-nullification of the soul in prayer, in the manner of “a lion roars,” and the drawing down of the Infinite Light, blessed be He, below, in the manner of a dwelling place among the lower realms, which is the level of Torah and mitzvos,
Now the argument is drawn together. Prayer brings the soul’s self-nullification, “a lion roars,” and Torah and mitzvos draw the Infinite Light down, making a dwelling place for G-d among the lower realms.


אזי גם הדברים זרים ומפורדים לגמרי בבחינת עלמא דפרודא נמשכים ועולים מאליהם לאתהפכא מחשוכא לנהורא שגם עליהם נאמר ויקח מאבני המקום בחי׳ מקומו של עולם156157 שנפלו בשבה״כ [בשבירת הכלים] מבחי׳ לפני מלך158 כו׳.159160161162
then even the things that are alien and utterly separate, in the level of the world of separation, are drawn and rise of themselves, “to be transformed from darkness to light.” For of them too it is said, “He took from the stones of the place”—the level of “the place of the world”—which fell in the shattering of the vessels, from the level of “before a king [reigned], etc.”
Through both, even the things most alien and separate from G-d are drawn up of themselves and transformed from darkness to light. They too are “stones of the place” that fell in the shattering of the vessels, from the world of Tohu, the kings who reigned “before a king reigned” (Genesis 36:31).




Section 6 · ¶8
The verse in order
8וזהו שמתחלה נאמר נאוו לחייך בתורים163 שהוא תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] כנ״ל. ועי״ז אח״כ צוארך בחרוזים שצוארך בחי׳ הקול והמשכה מלמעלה למטה להיות בחי׳ עשיית נקבים בכל מיני אבנים טובות שהם האותיות המלובשות בגשמיות כו׳
This is why it first says, “Your cheeks are comely with torim,” which is the Written Torah and the Oral Torah, as above; and through this, afterwards, “your neck with strings of beads”: “your neck” is the level of the voice and the drawing down from above downward, so that there be the level of making holes in all kinds of precious stones, which are the letters enclothed in physicality, etc.,
The conclusion reads the verse in its order. First come “your cheeks ... with torim,” the Written and the Oral Torah; through them comes “your neck,” the voice drawn from above, which pierces the “precious stones,” the letters enclothed in physical things.


ע״י ולבי חלל164 כו׳ ועי״ז אח״כ בחרוזים להיות המשכת החוט בכל סדר ההשתלשלות מריש כל דרגין עד סוף כל דרגין מבריח מן הקצה אל הקצה.165 ועמ״ש ע״פ לבבתני כו׳ באחד ענק מצוארניך:166
through “and my heart is hollow, etc.”; and through this, afterwards, “with strings of beads”: that the thread be drawn through the entire order of the chain of descending worlds (hishtalshelus), from the beginning of all levels to the end of all levels, “running through from end to end.” And see what is written on “You have captured my heart, etc., with one necklace of your neck.”
The piercing comes through the hollowed heart, and then “with strings of beads”: the thread is drawn through the whole chain of worlds, from the highest level to the lowest. The text refers to a discourse on “You have captured my heart ... with one necklace of your neck.”



In one’s avodah
Begin with prayer that rises like fire, then draw G-dliness down through charity and kindness, and through Torah study make your mouth a vessel for G-d’s word. Kavanah means aiming the heart at G-d like an arrow until it is grasped in mind and heart that there is nothing besides Him; this self-nullification hollows the heart so that the thread of Torah can enter, and a burning love, not a cool one, joins prayer, kindness and Torah into one.
Questions for discussion
	Why does the verse call the two Torahs torim, and what does a triangle have that three separate points lack?
	Why does the middle point come last in a person’s service but first in the arousal from above?
	How can studying a tractate with no practical bearing make above and below equal?
	Why must the stones be pierced before the thread can enter them, and what in a person corresponds to the piercing?
	If Torah study draws “a thread of kindness,” why is the thread of the lips scarlet?

Sources and references
Notes
Paragraph 1
1נאוו לחייך
The Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ד ע׳ ז. המאמר עם הגהות אחרות באוה״ת שה״ש ע׳ קלט. וביאור בע׳ קמג ואילך. וראה ג״כ פלח הרמון שה״ש יב, ב.
2“Your cheeks are comely with torim, your neck with strings of beads.” The whole maamar explains this verse.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3לחייך הם שני לוחות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר עה״פ.
4בתורים הם שני תורות תורה שבכתב ותורה שבעל פה
The Midrash on this verse reads betorim as “with two Torahs, the Written and the Oral.” The Alter Rebbe asks why the verse expresses this with the word for ornaments.
Shir HaShirim Rabbah 1:10–11שיר השירים רבה א׳:י׳-י״א
נָאווּ לְחָיַיִךְ, מַה לְּחָיַיִם הַלָּלוּ לֹא נִבְרְאוּ אֶלָּא לְדִבּוּר, כָּךְ משֶׁה וְאַהֲרֹן לֹא נִבְרְאוּ אֶלָּא לְדִבּוּר. בַּתֹּרִים, בִּשְׁתֵּי תוֹרוֹת, שֶׁבִּכְתָב וְשֶׁבְּעַל פֶּה. דָּבָר אַחֵר, בַּתֹּרִים, בְּתוֹרוֹת הַרְבֵּה, הֲדָא הוּא דִכְתִיב (ויקרא ו, ב): זֹאת תּוֹרַת הָעֹלָה, (ויקרא ו, ז): זֹאת תּוֹרַת הַמִּנְחָה, (ויקרא ו, יח): זֹאת תּוֹרַת הַחַטָּאת, (ויקרא ז, א): זֹאת תּוֹרַת הָאָשָׁם, (ויקרא ז, יא): זֹאת תּוֹרַת זֶבַח הַשְּׁלָמִים, (במדבר יט, יד): זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל. דָּבָר אַחֵר, בַּתֹּרִים, בִּשְׁנֵי תְאָרִים, בִּשְׁנֵי אַחִים, זֶה משֶׁה וְאַהֲרֹן שֶׁתָּאֲרָן טוֹבָה …
“Your cheeks are lovely with ornaments, your neck with beads” (Song of Songs 1:10). “Your cheeks are lovely”—just as these cheeks were created only for speech, so too, Moses and Aaron were created only for speech; “with ornaments [batorim],” with two Torahs, written and oral. Another matter, batorim, many Torahs; that is what is written: “This is the law [tora] of the burnt offering” (Leviticus 6:2); “this is the law [tora] of the meal offering” (Leviticus 6:7); “this is the law [tora] of the guilt offering” (Leviticus 7:1); “this is …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5The Talmud speaks of a planted strip shaped like “the head of a tor” (turtledove). The Alter Rebbe identifies it as a triangular shape, the shape of the torim.
Shabbat 85b:1שבת פ״ה ב:א׳
גְּזֵירָה שֶׁמָּא יְמַלֵּא אֶת הַקְּרָנוֹת. וְלֹא יְהֵא אֶלָּא רֹאשׁ תּוֹר יָרָק? מִי לָא תְּנַן: הָיָה רֹאשׁ תּוֹר יָרָק נִכְנָס לְתוֹךְ שָׂדֶה אַחֵר — מוּתָּר, מִפְּנֵי שֶׁנִּרְאֶה סוֹף שָׂדֶה! אֵין רֹאשׁ תּוֹר בַּעֲרוּגָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6וכמש״ל ע״פ לסוסתי
This is the second discourse on “To my mare”: on that page a horse in a king’s chariot is adorned for its rider’s sake, and that is the rider’s delight.
Kehot’s noteלעיל יב, ב.
7אש ממטה למעלה
According to the note, the Tzemach Tzedek explains there at length the matter of fire, water and spirit.
Kehot’s noteבאוה״ת שה״ש ע׳ קמ מבאר זה בארוכה ענין אש מים רוח.
8G-d dwells with the crushed and lowly of spirit, “to revive the spirit of the lowly.” Here it describes charity and kindness, which flow downward like water to those in need.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בחי׳ סגול שתי נקודות שוות והשלישית ממוצע׳ תחתיהם
There the Tzemach Tzedek refers, for the segol of two equal points with the third beneath them, to Tikkunei Zohar, Tikkun 69.
Kehot’s noteבאוה״ת שה״ש ע׳ קמא מציין לת״ז תי׳ סט.
10עם סגולתו
Parshas Terumah in the Zohar opens with “For G-d chose Yaakov for Himself, Israel as His treasure (segulaso),” and speaks of how beloved Israel are to Him. The text cites it on Israel as G-d’s segulah.
Zohar, Terumah 1:1ספר הזהר, תרומה א׳:א׳
AND THE L-RD SPAKE UNTO MOSES SAYING, SPEAK UNTO THE CHILDREN OF ISRAEL THAT THEY TAKE ME A HEAVE OFFERING. R. Hiya, on coming to this portion, quoted the verse, “For Jacob hath chosen Kah unto himself, Israel is his costly possession” (Ps. 135, 4). Said he: ‘How beloved must Israel be to the Holy One, blessed be He, seeing that He has chosen them and desired to unite Himself with them and be bound up with them, making them a nation unique throughout all the world, as it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11סגולתו
The Zohar on Noach contrasts Esav’s portion with Israel’s and quotes “Israel as His treasure.”
Zohar, Noach 15:121–16:131ספר הזהר, נח ט״ו:קכ״א-ט״ז:קל״א
12עם סגולתו
The Zohar on Vayetzei expounds “For G-d chose Yaakov for Himself, Israel as His treasure,” asking who chose whom, and concludes from the verse “For G-d’s portion is His people” that G-d took Yaakov as His own.
Zohar, Vayetzei 31:305–32:310ספר הזהר, ויצא ל״א:ש״ה-ל״ב:ש״י
13עם סגולתו
The Zohar on Bamidbar asks what “His treasure (segulaso)” means: the three Patriarchs are called segulah, above and below, and so too the Kohanim, Levites and Israelites, all as one.
Zohar, Bamidbar 5:46–6:56ספר הזהר, במדבר ה׳:מ״ו-ו׳:נ״ו
14עם סגולתו
The Zohar on Haazinu praises Israel, among whom G-d dwells wherever they are, citing “Israel as His treasure.”
Zohar, Ha'Azinu 12:231–15:242ספר הזהר, האזינו י״ב:רל״א-ט״ו:רמ״ב
15ישראל עלו במחשבה
The note points to other places in Likkutei Torah where the teaching that Israel “arose in thought” is discussed.
Kehot’s noteראה לעיל פ׳ צו לז, ג. פ׳ ראה יח, א. כד, ד. ע׳ מטות (פג, ג). וש״נ. [כ].
16ישראל עלו במחשבה
Of the things that preceded the world, the Patriarchs, Israel, the Temple and the name of Mashiach “arose in thought to be created.” The Alter Rebbe infers that Israel’s root is above the chain of descending worlds.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
17Yaakov’s blessing to Yehudah, “Binding his foal to the vine.” It opens the Torah Ohr discourse to which the text refers for the meaning of segol.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18סד״ה אסרי לגפן עירה
At the end of that discourse the vine (gefen) is the level of segol, like the three Patriarchs: when a person is drawn near and aflame, with the three points from below upward, from above downward and the middle, he is at the level of segol; when he feels far from G-d and bows in acknowledgment, the three points stand one below another, as in the shuruk.
Kehot’s noteתו״א פ׳ ויחי מז, א.
19אם רץ לבך שוב
“And if your heart runs, return to the Place,” for so it says, “and the Chayos ran and returned.” The Alter Rebbe quotes the phrase as “return to the One.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
20אם רץ לבך שוב לאחד
The introduction to the Tikkunei Zohar uses the phrase “if your heart runs, return.” Here it describes the two movements of service: rising in prayer and returning to draw G-dliness down.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, א). בס״י פ״א, מ״ח: שוב למקום. ראה לעיל פ׳ תצא לה, א במ״מ.
21ולא תחללו . . שלא לעשות חלל
“You shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe reads techalelu as making a chalal, a void.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
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Kehot’s noteויקרא כב, לב. ולעיל בויקרא (ד, ד). [כ].
22כי תשמע בקול
“When you listen to the voice of G-d your G-d ... to do what is right in the eyes of G-d your G-d.” It opens the discourse on Re’eh to which the text refers.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
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23סד״ה משה ידבר
There “Moshe would speak” describes the drawing down of the Torah: Moshe is the level of self-nullification, and “would speak” means drawing down and leading, so that the Infinite Light is drawn below through bittul and revealed below as above.
Kehot’s noteראה תו״א סח, ב.
24משה ידבר והאלקים יעננו
At Sinai, “Moshe would speak, and G-d would answer him with a voice.” It opens the Torah Ohr discourse on Yisro to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
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25ביום השמיני עצרת
“On the eighth day there shall be an assembly for you.” It opens the discourse on Shemini Atzeres to which the text refers.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
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26ואשים דברי בפיך
“And I have put My words in your mouth.” The aim of Torah study is that G-d’s own word speak through the one who learns.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
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Kehot’s noteישעי׳ נא, טז.
27שדבר ה׳ זו הלכה
The Talmud explains “the word of G-d” that people will seek and not find: “the word of G-d” is halachah. The Alter Rebbe uses it to say that halachah is G-d’s word speaking in the learner’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
28המדברת בפיך
There the Alter Rebbe cites the words of the Maggid to the Beis Yosef, “I am the Mishnah that speaks in your mouth,” and explains that the words a person speaks in Torah are G-d’s own speech, the mouth being only the vessel through which His word, wisdom and will are revealed.
Kehot’s noteראה המצויין לקמן מא, א.
29ואמת ה׳ לעולם
“For His kindness has overpowered us, and the truth of G-d is forever.” The discourse cited explains “truth” here as Torah.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
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Paragraph 3
30תורי זהב
The Idra Rabba quotes “We will make you torim of gold with points of silver” together with “Your cheeks are comely with torim,” and explains them as judgment sweetened with mercy.
Zohar, Idra Rabba 50:335–343ספר הזהר, האדרא רבא נ׳:של״ה-שמ״ג
31תורי זהב נעשה לך עם נקודות הכסף
“We will make you torim of gold with points of silver.” The verse follows the maamar’s opening verse, and the Alter Rebbe reads its “points” as the three points of the segol.
Song of Songs 1:11שיר השירים א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה־לָּךְ עִם נְקֻדּוֹת הַכָּסֶף:
We will make thee circlets of gold With studs of silver.
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Kehot’s noteשה״ש א, יא.
32תורי זהב נעשה לך עם נקודות הכסף
At the end of this section the Midrash reads “torim of gold” as the spoils of the sea and “points of silver” as the spoils of Egypt, for gold is more precious than silver. The Alter Rebbe reads gold and silver as two kinds of love.
Bamidbar Rabbah 13:20במדבר רבה י״ג:כ׳
33ומעלת הזהב על הכסף
The Tanya describes a love that surpasses all the others, “as gold surpasses silver”: a love like “flashes of fire,” from the supernal Gevuros of Binah. The text refers to this chapter at the end of its list.
Tanya, Likkutei Amarim 50:2–3תניא, חלק ראשון; ליקוטי אמרים נ׳:ב׳-ג׳
אַךְ יֵשׁ עוֹד בְּחִינַת אַהֲבָה הָעוֹלָה עַל כּוּלָּנָה, כְּמַעֲלַת הַזָּהָב עַל הַכֶּסֶף, וְהִיא אַהֲבָה כְּ״רִשְׁפֵּי אֵשׁ״ – מִבְּחִינַת גְּבוּרוֹת עֶלְיוֹנוֹת דְּבִינָה עִילָּאָה. דְּהַיְינוּ, שֶׁעַל יְדֵי הִתְבּוֹנְנוּת בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, דְּכוּלָּא קַמֵּיהּ כְּלָא מַמָּשׁ חֲשִׁיב – תִּתְלַהֵט וְתִתְלַהֵב הַנֶּפֶשׁ לִיקַר תִּפְאֶרֶת גְּדוּלָּתוֹ וּלְאִסְתַּכְּלָא בִּיקָרָא דְמַלְכָּא, כְּרִשְׁפֵּי אֵשׁ שַׁלְהֶבֶת עַזָּה הָעוֹלָה לְמַעְלָה, וְלִיפָּרֵד מֵהַפְּתִילָה וְהָעֵצִים שֶׁנֶּאֱחֶזֶת בָּהֶן, וְהַיְינוּ, עַל יְדֵי תִּגְבּוֹרֶת יְסוֹד הָאֵשׁ אֱלֹקִי שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּמִזֶּה …
Kehot Publication Society (CC-BY-NC)
34רשפי אש
“Its flashes are flashes of fire, a flame of G-d”: love as strong as death. The phrase describes the burning love that is “gold.”
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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35והחוט המשולש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקהלת (ד, יב). [כ].
36מי זהב
The Idra Rabba discusses Mehetabel, “daughter of Mei Zahav”: alone in that list of kings they were not nullified like the others, because they were male and female together.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
37מי זהב
The Idra explains Mei Zahav as mercy and judgment, blended and included in one another.
Zohar, Idra Rabba 42:309–45:318ספר הזהר, האדרא רבא מ״ב:ש״ט-מ״ה:שי״ח
38מי זהב
“And his wife’s name was Mehetabel, daughter of Matred, daughter of Mei Zahav.” The Zohar passages cited expound this name.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
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39מי זהב
The Idra Zuta, in the Zohar on Haazinu, returns to “Mehetabel, daughter of Matred, daughter of Mei Zahav”: she draws from two faces that shine in two colors, kindness and judgment.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
40מי זהב
The Zohar on Toldos tells that Rabban Yochanan ben Zakkai taught three hundred laws, in the mystery of supernal wisdom, on the verse about Mehetabel daughter of Mei Zahav.
Zohar, Toldot 19:184–193ספר הזהר, תולדות י״ט:קפ״ד-קצ״ג
41The words of Torah are “more desirable than gold, than much fine gold.” The Zohar passages listed expound this verse.
Psalms 19:11תהילים י״ט:י״א
הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב וּמְתוּקִים מִדְּבַשׁ וְנֹפֶת צוּפִים:
More to be desired are they than gold, yea, than much fine gold; sweeter also than honey and the honeycomb.
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42הנחמדים מזהב
The Zohar on Noach explains vayafozu, said of Yosef, as “they shone with the desirability of all,” citing “more desirable than gold and much fine gold.”
Zohar, Noach 33:259–34:272ספר הזהר, נח ל״ג:רנ״ט-ל״ד:ער״ב
43הנחמדים מזהב
On Yaakov’s blessing to Yosef, the Zohar on Vayechi explains vayafozu through “more desirable than gold and much fine gold.”
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
44הנחמדים מזהב
Parshas Korach in the Zohar opens with “more desirable than gold,” on how precious the words of the Torah are.
Zohar, Korach 1:1–5ספר הזהר, קרח א׳:א׳-ה׳
NOW KORAH THE SON OF IZHAR THE SON OF KEHATH THE SON OF LEVI, ETC. He who makes the right left and the left right, as it were, lays waste the world. Now Aaron represented the right and the Levites the left, and Korah sought to make the right and the left change places, and therefore he was punished. Further, the evil tongue was also found in him, and for that also he was punished. R. Judah said: ‘The left should always be embraced in the right. Korah sought to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
45הנחמדים מזהב
The Idra Zuta, in the Zohar on Haazinu, reads “His palate is most sweet, and He is altogether desirable” as fire and water joined, their colors united as one, and goes on to quote “more desirable than gold and much fine gold, and sweeter.”
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
46בענין הנחמדים מזהב בפ׳ נח ע״א ב׳
Yahel Or, the Tzemach Tzedek’s commentary on Psalms, quotes the Zohar on Noach: “What is vayafozu? They shone with the desirability of all, as it says, ‘more desirable than gold and much fine gold.’”
Kehot’s note”מאי ויפוזו אנהירו בחמידו דכולא כד״א הנחמדים מזהב ומפז רב” — יהל אור ע׳ עב.
47ויחי רמ״ז א׳
Yahel Or notes that the Zohar on Vayechi (247a) explains “and his bow remained firm, and [his arms] vayafozu” in the same way as the Zohar on Noach (71b).
Kehot’s noteע״פ ותשב באיתן קשתו ויפוזו כו׳ כמ״ש בפ׳ נח דע״א ב׳ כנ״ל” — יהל אור ע׳ עב.
48ור״פ קרח
The note places the beginning of Korach in the Zohar on 176a and adds that Or HaTorah on Vayeshev discusses the Ramaz’s commentary on that passage.
Kehot’s noteקעו, א. וראה באוה״ת פ׳ וישב כרך ב רנג, ב בפי׳ הרמ״ז שם.
49דודאי זהב סליק יתיר
The Zohar on Terumah raises the objection that gold is judgment and silver mercy, and answers that “certainly gold rises higher,” above all. The text notes that the Pardes cites this.
Zohar, Terumah 34:396–35:406ספר הזהר, תרומה ל״ד:שצ״ו-ל״ה:ת״ו
but as soon as the above and the below part, and are separate, the one is called “great” and the other “small”. Therefore the ancients said that “man should rather be a tail to lions than a head to foxes” (Pirke Aboth 4, 20). For the part bears the designation of the whole; since the tail of a lion is certainly lion, without any separation. Similarly, the head of a fox is still fox. Thus, as we see, it first calls both the Sun and the Moon “great lights”, but …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50דודאי זהב סליק יתיר
The Pardes quotes this passage of the Zohar on Terumah, “certainly gold rises higher, above all,” and explains that gold, Gevurah joined with Binah, is more precious than silver, which is below, in Chesed alone.
Pardes Rimmonim 10:5פרדס רמונים י׳:ה׳
אחר שכללנו בפרקים הקודמים כל גווני הספירות ועניינם כפי הרשום בכתב אמת. רצוננו להעיר על ענין זה שענין הגוונים הוא משל נאות אל הפעולות והעניינים הנמשכים מהספירות כדפי׳ בפ״א. א״כ נמצא שכמו שאין הפעולות של ספירות מתגלות אלא ע״י המלכות, ולא ישפוט פעולה בספירה מהם אם לא על ידה. כן ענייני הגוונים הכל במלכות, כי בספירות לא ישפוטו הגוונים. וכן באר הרשב״י ע״ה בתיקונים (בהקדמה ד״ט) וז״ל בראשי״ת ב״ת ראש״י אלה ראשי בית אבותם, בת, עלה אוקמוה מארי מתניתין בת בתחילה סימן יפה לבנים. ואיהי י׳ מן אדנ״י מרגליות יקרא …
Pardes Rimonim (Public Domain)
51בד״ה ועשית ציץ
The note identifies the discourse “You shall make a tzitz of pure gold” as the one in Torah Ohr on Tetzaveh.
Kehot’s noteתו״א פ׳ תצוה.
52ועשית ציץ זהב טהור
“You shall make a headplate (tzitz) of pure gold.” It opens a Torah Ohr discourse on Tetzaveh that the text cites.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
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53ובד״ה ויושט המלך לאסתר
There every ascent of the Community of Israel toward G-d, on Shabbos and festivals, is called “touching the top of the scepter,” for the golden scepter is the drawing down of the Infinite Light, the life of all the worlds, and the glimmer at its tip is a fierce love “like flashes of fire,” the supernal gold.
Kehot’s noteתו״א צד, ב ”כי שרביט הזהב הוא המשכת אוא״ס ב״ה והוא הוא חיות כל העולמות כמ״ש את שרביט הזהב וחיה” — יהל אור ע׳ עג.
54ויושט הלך לאסתר את שרביט הזהב
“And the king extended to Esther the golden scepter, and Esther arose and stood before the king.” It opens the Torah Ohr discourse that the text cites, which contrasts it with the first time, when Esther only touched the top of the scepter (Esther 5:2).
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
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55ובפ׳ מקץ בד״ה כי עמך מקור חיים בסופו
On 34d the discourse explains Zechariah’s menorah “all of gold”: every drawing down from the highest levels, “from the beginning of all levels,” comes through the level of gold, the left side.
Kehot’s noteתו״א לד, ד ”שכל המשכות מלעילא לעילא מריש כל דרגין הוא ע״י בחי׳ זהב” — יהל אור ע׳ עג. וראה בתו״א לה, א.
56כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” It opens the Torah Ohr discourse on Miketz that the text cites.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ראיתי והנה מנורת זהב
Zechariah’s vision: “I have seen, and behold, a menorah all of gold.” It opens the discourse on Beha’aloscha that the text cites.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כי תבאו כו׳ ושבת הארץ
“When you come into the land ... the land shall rest a Shabbos for G-d.” It opens the discourse on Behar that the text cites.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59והיה לכם לציצית
“It shall be tzitzis for you, and you shall see it and remember all the commandments of G-d.” A discourse on Shelach expounds it.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60ובפ׳ תשא ע״פ שמאלו תחת לראשי
The discourse “His left hand is under my head” explains that the left hand, which first pushes a person away, is what lifts him higher, to the service of the “head” of the soul; this, it says, is the superiority of gold over silver mentioned in Likkutei Amarim (the Tanya).
Kehot’s noteתו״א פו, ד.
61שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” It opens the Torah Ohr discourse on Ki Sisa that the text cites.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62“A threefold cord is not quickly broken.” Here it describes the three kinds of service joined into one in fiery love.
Ecclesiastes 4:12קהלת ד׳:י״ב
וְאִם־יִתְקְפוֹ הָאֶחָד הַשְּׁנַיִם יַעַמְדוּ נֶגְדּוֹ וְהַחוּט הַמְשֻׁלָּשׁ לֹא בִמְהֵרָה יִנָּתֵק:
And if a man prevail against him that is alone, two shall withstand him; and a threefold cord is not quickly broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
63מים רבים
“Many waters cannot extinguish the love.” It opens the explanation in Torah Ohr on Toldos that the text cites for the inclusion of the attributes.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וקבל היהודים
“And the Jews accepted what they had begun to do.” It opens an explanation in Torah Ohr that the text cites.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65וידעת היום
“Know this day and take it to your heart that G-d is the G-d in the heavens above and on the earth below.” It opens the discourse on Va’eschanan that the text cites.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כי ההרים ימושו
“For the mountains may depart and the hills be removed, but My kindness shall not depart from you.” It opens the discourse that the text cites.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ואגודתו על ארץ
“He builds His upper chambers in the heavens and has founded His bundle (agudaso) upon the earth.” A bundle binds many into one, an image of inclusion.
Amos 9:6עמוס ט׳:ו׳
הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָו וַאֲגֻדָּתוֹ עַל־אֶרֶץ יְסָדָהּ הַקֹּרֵא לְמֵי־הַיָּם וַיִּשְׁפְּכֵם עַל־פְּנֵי הָאָרֶץ ה׳ שְׁמוֹ:
It is He that buildeth His upper chambers in the heaven, And hath founded His vault upon the earth; He that calleth for the waters of the sea, And poureth them out upon the face of the earth; The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68תורי זהב
The opening of the Zohar says that the world is saved for the sake of the young children who study Torah, and of them it is said, “We will make you torim of gold.”
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
69בזח״א בראשית דף א׳ ע״ב
Or HaTorah quotes this Zohar: for the sake of the young children who study Torah the world is saved, and corresponding to them it says, “We will make you torim of gold.”
Kehot’s note”ובגין אינון רביין דעלמא אשתזיב עלמא לקבליהון תורי זהב נעשה לך אינון ינוקין רביין עולמין” — אוה״ת תרומה ע׳ א׳תמז.
70וקול התור
“And the voice of the turtledove (tor) is heard in our land.” The tor links the torim of the verse to the Torah.
Song of Songs 2:12שיר השירים ב׳:י״ב
הַנִּצָּנִים נִרְאוּ בָאָרֶץ עֵת הַזָּמִיר הִגִּיעַ וְקוֹל הַתּוֹר נִשְׁמַע בְּאַרְצֵנוּ:
The flowers appear on the earth; The time of singing is come, And the voice of the turtle is heard in our land;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וקול התור
At the opening of Parshas Vayera the Zohar expounds “and the voice of the turtledove is heard in our land.”
Zohar, Vayera 1:3–8ספר הזהר, וירא א׳:ג׳-ח׳
“the time of song was come”, the earth being now ripe to offer up praises to the Almighty, which it could not do before man was created. “And the voice of the turtle is heard in our land”: this is the word of G-d, which was not in the world till man was created. Thus when man was there, everything was there. When man sinned, the earth was cursed, and all these good things left it, as it is written, “cursed is the earth for thy sake” (Gen. 3, 17), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
72וקול התור
The Zohar on Vayikra cites the Book of Aggadah: “the voice of the turtledove” is the Oral Torah, for the Written Torah is called Torah and the Oral Torah is called tor.
Zohar, Vayikra 3:41–6:51ספר הזהר, ויקרא ג׳:מ״א-ו׳:נ״א
R. Aha applied the verse to the time when the Shekinah entered the Tabernacle, blessing and joy being then universally diffused, and Israel being perfected and joined to the Holy One, blessed be He, on earth, as it is written, “and they shall make me a sanctuary and I shall dwell among them” (Ex. 25, 8).1The first 24 lines of the Hebgrew text do not appear in the translation as explained in the Translator’s note on Page 2a. AND HE CALLED UNTO MOSES. R. Simeon connected this with the verse, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73ע״פ וקול התור ויקרא דף ד׳ ע״ב
Or HaTorah notes that the Zohar on Vayikra explains that tor (“turtledove”) is a name for the Oral Torah, which ties the torim of the verse to the Oral Torah.
Kehot’s note”דפי׳ בזהר פ׳ ויקרא דתור נק׳ תושבע״פ” — אוה״ת שה״ש ע׳ שסא.
74לחי עליון ולחי התחתון מקום מוצא הבל הדיבור
In Sha’ar HaAkudim Etz Chaim teaches that the mouth holds breath (hevel), which is light, and speech, which is vessel: an upper breath and speech in the upper cheek (lechi), and a lower breath and speech in the lower cheek.
Sefer Etz Chaim 6:3עץ חיים ו׳:ג׳
… והנה דע כי כולם יצאו בבחי׳ נפש לבד וז״ס פ׳ נשבע ה׳ בנפשו כי האצילות הנקרא נקודים כמ״ש והוא הנקרא הוי״ה נשבע במי שגדול ממנו והוא עולם העקודים אשר יצאו בבחי׳ נפש לבד ובזה תעמיק ותראה כמה עמקו מחשבותיו יתברך כי אפי׳ עולם עליון של העקודים אינו רק בבחי׳ נפש לבד. והנה כל הי״ס יצאו אבל לא יצאו יחד כולם רק תחלה יצאה בחי׳ מלכות מעולם העקודים היפך מעולם הנקודים וכמ״ש במקומו בע״ה ומל׳ זו יצאה בבחי׳ נפש לבד כי אין לך ספי׳ שאין לה בחי׳ נר״ן כנודע ואמנם …
Sefer Etz Chaim (Public Domain)
75הבל הדיבור
The Zohar on Tazria teaches that breath (hevel) produces the voice by the spirit and water within it, and that there is no voice without breath.
Zohar, Tazria 22:96–105ספר הזהר, תזריע כ״ב:צ״ו-ק״ה
76בפ׳ אחרי בד״ה כי ביום הזה יכפר
The discourse opens by explaining Yom Kippur as the day of teshuvah, the return of the G-dly soul to its source, and cites the Zohar on “He blew into his nostrils”: one who blows, blows from within himself, so the breath (hevel) was first included in its very source.
Kehot’s noteלעיל אחרי כה, ג.
77כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” It opens the discourse on Acharei that the text cites.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78הבל הלב אותיות להב
The Tzemach Tzedek cites this wordplay, hevel and lahav, in the name of the Pardes.
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תתצט בשם הפרדס.
79בזח״ג בפ׳ תזריע מ״ז ב׳
According to the note, the Tzemach Tzedek explains this Zohar passage on hevel at length there.
Kehot’s noteבארוכה בביאוה״ז להצ״צ כרך ב ע׳ תתצו.
Paragraph 5
80צוארך בחרוזים
“Your neck with strings of beads,” the second half of the maamar’s verse, explained in this section.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81הוא בחי׳ אבנים טובות . . שלא יתפרדו
The Tzemach Tzedek copies this passage there and explains it at length, adding that the beads “are among the bride’s ornaments.”
Kehot’s noteמובא באוה״ת פ׳ ראה ע׳ תתה ומוסיף ”והן מתכשיטי הכלה” ראה שם בארוכה שמעתיק מכאן ומבאר. וראה גם סה״מ תרל״ג ח״ב ע׳ תז ואילך.
82הקל קול יעקב
Yitzchak, feeling Yaakov’s hands, says, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” Here “the voice of Yaakov” is the thread drawn from above.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83הוא מדתו של יעקב . . מבריח מן הקצה אל הקצה
There the Tzemach Tzedek adds: “Perhaps it means that he draws down the line and thread from the Infinite Light through occupation with the Torah.”
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ תקעו מוסיף: ”ואולי ר״ל שממשיך הקו וחוט מאוא״ס ע״י עסק התורה”.
84מבריח מן הקצה אל הקצה
The opening of the Zohar says that Yaakov “runs through from end to end,” from the first end to the last, because he stands in the middle.
Zohar I, 1bזח״א א, ב
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteראה זח״א א, ב. זח״ב קעה, ב.
85מבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” The bar joined all the boards of the Mishkan, as the thread joins the beads.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86והיה אור הלבנה
“And the light of the moon shall be like the light of the sun.” It opens a discourse on Tzav that the text cites.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ויקח מאבני המקום וישם מראשותיו
On his way to Charan, Yaakov “took from the stones of the place and put them at his head.” The Alter Rebbe reads “the place” as G-d and the stones as the fallen letters.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88מקומו של עולם
On this verse the Midrash explains why G-d is called Makom: “He is the place of the world, but the world is not His place.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
89ברוך המקום
The Haggadah opens the passage of the Four Sons with “Blessed is the Omnipresent (HaMakom), blessed is He.” G-d is called “the Place” as the light that fills all worlds.
Pesach Haggadah, Magid, The Four Sons 1הגדה של פסח, מגיד, כנגד ארבעה בנים א׳
בָּרוּךְ הַמָּקוֹם, בָּרוּךְ הוּא, בָּרוּךְ שֶׁנָּתַן תּוֹרָה לְעַמּוֹ יִשְׂרָאֵל, בָּרוּךְ הוּא. כְּנֶגֶד אַרְבָּעָה בָנִים דִּבְּרָה תוֹרָה: אֶחָד חָכָם, וְאֶחָד רָשָׁע, וְאֶחָד תָּם, וְאֶחָד שֶׁאֵינוֹ יוֹדֵעַ לִשְׁאוֹל.
Blessed is the Creator, blessed is he, blesses is he who gave the law to his people Israel, blessed is he whose law expresseth of these four different sorts of children. The wise, the wicked, the simple, and the one not having the capacity of asking.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
90ושבתי בשלום
Yaakov’s vow: “and I return in peace to my father’s house.” It opens the discourse at the beginning of Vayetzei that the text cites.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ולבי חלל בקרבי
“For I am poor and needy, and my heart is hollow within me.” The Alter Rebbe reads chalal as a hollow that makes the heart a vessel.
Psalms 109:22תהילים ק״ט:כ״ב
כִּי־עָנִי וְאֶבְיוֹן אָנֹכִי וְלִבִּי חָלַל בְּקִרְבִּי:
For I am poor and needy, And my heart is wounded within me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כלי ריקן מחזיק
The Talmud says that with a human being “an empty vessel holds” while a full one does not. The phrase describes the person who empties himself to receive the Infinite Light.
Berakhot 40a:11ברכות מ׳ א:י״א
וְאָמַר רַבִּי זֵירָא וְאִיתֵּימָא רַבִּי חִינָּנָא בַּר פָּפָּא: בּוֹא וּרְאֵה שֶׁלֹּא כְּמִדַּת הַקָּדוֹשׁ בָּרוּךְ הוּא מִדַּת בָּשָׂר וָדָם. מִדַּת בָּשָׂר וָדָם — כְּלִי רֵיקָן מַחֲזִיק, מָלֵא אֵינוֹ מַחֲזִיק. אֲבָל הַקָּדוֹשׁ בָּרוּךְ הוּא אֵינוֹ כֵן, מָלֵא מַחֲזִיק, רֵיקָן אֵינוֹ מַחֲזִיק. שֶׁנֶּאֱמַר: ״וַיֹּאמֶר אִם שָׁמוֹעַ תִּשְׁמַע״, אִם שָׁמוֹעַ — תִּשְׁמַע, וְאִם לָאו — לֹא תִשְׁמָע. דָּבָר אַחֵר: אִם שָׁמוֹעַ — בַּיָּשָׁן, תִּשְׁמַע — בֶּחָדָשׁ. וְאִם יִפְנֶה לְבָבְךָ — שׁוּב לֹא תִשְׁמָע.
R. Zera (another version : R. Hinnana b. Pappa) also said : Come and see that the attribute of the Holy One, blessed be He, is not like that of the human being. The attribute of the human being is to support the empty vessel but not the full ; but the Holy One, blessed be He, is not so — He supports the full vessel, not the empty. As it is said, "And He said. If hearing, thou wilt hear" (sic ! Exod. xv. 26) — i.e. if thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 6
93קול יעקב
“The voice is the voice of Yaakov.” Here the voice is what arouses the soul’s kavanah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כי אין עוד מלבדו
“You have been shown, to know that G-d is the G-d; there is nothing else besides Him.” Kavanah is reaching the point where this is grasped in mind and heart.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
95The early pious ones would wait an hour and then pray, “so that they might direct their hearts to the Omnipresent.” The Alter Rebbe explains this kavanah as aiming the soul at G-d like an arrow.
Mishnah Berakhot 5:1משנה ברכות ה׳:א׳
אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כֹּבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִים שָׁעָה אַחַת וּמִתְפַּלְּלִים, כְּדֵי שֶׁיְּכַוְּנוּ אֶת לִבָּם לַמָּקוֹם. אֲפִלּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ, לֹא יְשִׁיבֶנּוּ. וַאֲפִלּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ, לֹא יַפְסִיק:
One should not stand up to say Tefillah except in a reverent state of mind. The pious men of old used to wait an hour before praying in order that they might direct their thoughts to G-d. Even if a king greets him [while praying] he should not answer him: even if a snake is wound round his heel he should not stop.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
96לא הביט און ביעקב
“He has not beheld iniquity in Yaakov.” It opens the discourse that the text cites on the principle that mitzvos require kavanah.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בד״ה ושמתי כדכד
The note places the discourse “I will make [your windows] of kadkod” in Likkutei Torah on Re’eh.
Kehot’s noteלעיל פ׳ ראה.
98ושעריך לאבני אקדח וכל גבולך לאבני חפץ
“I will make your windows of kadkod, and your gates of carbuncle stones, and all your border of desirable stones.” The text cites a discourse that explains this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ולבי חלל בקרבי
“For I am poor and needy, and my heart is hollow within me.” The hollow heart is the empty vessel that receives the Infinite Light.
Psalms 109:22תהילים ק״ט:כ״ב
כִּי־עָנִי וְאֶבְיוֹן אָנֹכִי וְלִבִּי חָלַל בְּקִרְבִּי:
For I am poor and needy, And my heart is wounded within me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, כב. ראה אוה״ת נ״ך כרך א ע׳ תקנב.
100כלי ריקן מחזיק
The Talmud says that with a human being “an empty vessel holds” while a full one does not. The Kehot note cites it for the phrase “an empty vessel.”
Berakhot 40a:11ברכות מ׳ א:י״א
וְאָמַר רַבִּי זֵירָא וְאִיתֵּימָא רַבִּי חִינָּנָא בַּר פָּפָּא: בּוֹא וּרְאֵה שֶׁלֹּא כְּמִדַּת הַקָּדוֹשׁ בָּרוּךְ הוּא מִדַּת בָּשָׂר וָדָם. מִדַּת בָּשָׂר וָדָם — כְּלִי רֵיקָן מַחֲזִיק, מָלֵא אֵינוֹ מַחֲזִיק. אֲבָל הַקָּדוֹשׁ בָּרוּךְ הוּא אֵינוֹ כֵן, מָלֵא מַחֲזִיק, רֵיקָן אֵינוֹ מַחֲזִיק. שֶׁנֶּאֱמַר: ״וַיֹּאמֶר אִם שָׁמוֹעַ תִּשְׁמַע״, אִם שָׁמוֹעַ — תִּשְׁמַע, וְאִם לָאו — לֹא תִשְׁמָע. דָּבָר אַחֵר: אִם שָׁמוֹעַ — בַּיָּשָׁן, תִּשְׁמַע — בֶּחָדָשׁ. וְאִם יִפְנֶה לְבָבְךָ — שׁוּב לֹא תִשְׁמָע.
R. Zera (another version : R. Hinnana b. Pappa) also said : Come and see that the attribute of the Holy One, blessed be He, is not like that of the human being. The attribute of the human being is to support the empty vessel but not the full ; but the Holy One, blessed be He, is not so — He supports the full vessel, not the empty. As it is said, "And He said. If hearing, thou wilt hear" (sic ! Exod. xv. 26) — i.e. if thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. וש״נ.
101הקל קול יעקב
In the Torah the first “voice” (הקל) is written without a vav and the second (קול) with one. The Alter Rebbe reads them as two voices: prayer rising, and the drawing down from above.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102קול הראשון חסר וי״ו שהוא בחי׳ תפלה
The note refers there in connection with the first “voice,” written without a vav, as prayer.
Kehot’s noteראה יהל אור ע׳ קעג.
103כאריה ישאג
“They shall walk after G-d; like a lion He shall roar.” The text uses the image both for prayer that rises from below and for the supernal voice that empowers it.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104עד לא אשתקע אוירא דכיא
In a Tosefta in Beshalach the Zohar says that before the pure air settled and shone, the pierced stones were sealed. The Alter Rebbe reads it as the drawing from above that must come before the “piercing” of the soul.
Zohar, Beshalach 11:134ספר הזהר, בשלח י״א:קל״ד
105בריח התיכון שמבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” The second “voice,” Torah, is this bar.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בחי׳ המבריח מן הקצה אל הקצה . . בחי׳ אני ה׳ לא שניתי
The Tzemach Tzedek summarizes this passage: the middle bar draws and joins “I am the first,” Malchus of the Infinite One, with “I am the last,” Malchus of Atzilus enclothed in Beriah, Yetzirah and Asiyah, so that the first and the last are equal, through “the voice of Yaakov,” the voice of prayer and of Torah.
Kehot’s note”וכן נת׳ בלק״ת בשה״ש בד״ה נאוו לחייך בתורים ושם פ״ג פי׳ ג״כ בענין והבריח התיכון שממשיך ומחבר מבחי׳ אני ראשון שהוא מל׳ דא״ס בבחי׳ אני אחרון דהיינו מל׳ דאצי׳ המתלבשת בבי״ע שיהי׳ אני ראשון ואני אחרון בשוה כו׳ והיינו ע״י הקל קול יעקב קול התפלה והתורה” — אוה״ת בראשית כרך ב שפט, א. וראה גם ביאוה״ז להצ״צ כרך ב ע׳ תתצב. ראה אוה״ת ויקרא כרך א ע׳ רעט ”והטעם שזהו ע״י בריח בתיכון שהוא הנקרא תתן אמת ליעקב” ע״ש.
107אני ה׳ לא שניתי
“For I, G-d, have not changed.” The thread reveals G-d as the same at every level.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ואני אחרון בשוה
There the Tzemach Tzedek cites the Tikkunei Zohar: “I am the first” is Keser and “I am the last” is Malchus.
Kehot’s noteראה באוה״ת ויחי כרך ב שסד, ב בשם הת״ז אני ראשון כתר ואני אחרון במל׳, ע״ש, ובדף שפט, א.
109ע״פ כי תשמע בקול
There “listen to (be-)the voice” rather than “to (le-)the voice” is read as hearing the inner dimension of the voice, the Infinite Light itself drawn from concealment into revelation so that it rests upon the soul in bittul.
Kehot’s noteלעיל פ׳ ראה כג, א.
110כי תשמע בקול
“When you listen to the voice of G-d your G-d.” The text recalls the discourse on this verse cited in the first paragraph.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111בן פורת יוסף
“Yosef is a fruitful son.” The text refers to the end of a discourse on Korach that discusses this verse.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112כה אמר הוי׳
There the saying “one who comes to purify himself is helped” is read as purifying and refining G-d’s Malchus and lighting it with added light from the Infinite Light itself, through the mitzvos, the vessels by which that light is drawn below.
Kehot’s noteישעי׳ (מד, ו). [כ]. ראה לעיל שמע״צ פט, ד.
113כה אמר הוי׳ מלך ישראל וגואלו ה׳ צבאות אני ראשון ואני אחרון
“Thus says G-d, the King of Israel and his Redeemer, the G-d of hosts: I am the first and I am the last, and besides Me there is no G-d.” The Alter Rebbe reads “his Redeemer” as the redeemer of the King’s own Malchus.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” Here it describes G-d’s Malchus revealed equally above and below.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115בד״ה ששים המה מלכות
That discourse opens with the Sages’ reading of “There are sixty queens” as the sixty tractates, the eighty concubines as the beraisos and the maidens without number as the halachos, and of “my dove” as the Community of Israel.
Kehot’s noteלקמן לח, ג.
116ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” It opens the discourse that the text cites.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides.” The discourse on “There are sixty queens” discusses it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118וגאלתיך אנכי
Boaz to Ruth: if the nearer kinsman will not redeem her, “then I myself will redeem you.”
Ruth 3:13רות ג׳:י״ג
לִינִי הַלַּיְלָה וְהָיָה בַבֹּקֶר אִם־יִגְאָלֵךְ טוֹב יִגְאָל וְאִם־לֹא יַחְפֹּץ לְגׇאֳלֵךְ וּגְאַלְתִּיךְ אָנֹכִי חַי־ה׳ שִׁכְבִי עַד־הַבֹּקֶר:
Tarry this night, and it shall be in the morning, that if he will perform unto thee the part of a kinsman, well; let him do the kinsman’s part; but if he be not willing to do the part of a kinsman to thee, then will I do the part of a kinsman to thee, as the L-RD liveth; lie down until the morning.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119וגאלתיך אנכי
Under the entry “Ge’ulah,” the Pardes writes that redemption is from Binah and reads “then I myself (Anochi) will redeem you” as Binah; it adds that in the Zohar Malchus is called redeemer through Yesod, which bestows upon her.
Pardes Rimmonim 23:3פרדס רמונים כ״ג:ג׳
… וזהו אם יגאלך טוב (רות ג יג). כד״א (ישעיה ג י) אמרו צדיק כי טוב. ואם לאו שאין יכולת, וגאלתיך אנכי בינה כדפי׳ בערכה כן פי׳ הרשב״י ע״ה בתקונים. ובזוהר פרשת אמור (דף צ״ה ע״ב) פי׳ כי המלכות נקרא גואל ע״י היסוד המשפיע בה ע״י הנצח וההוד שהם מסייעים אל הזווג כמו שנודע שהם שני ביצי הזכר. ואמר שם כי לפיכך ארבעתם יחד נצח הוד יסוד ומלכות נקראים ארבע גאולות: גאון פי׳ ר׳ משה בתפארת. וז״ל גאון יעקב (עמוס ו ח. נחום ב ג, תהלים מז ה) אשירה לה׳ …
Pardes Rimonim (Public Domain)
120אין מפסיקין בין גאולה לתפלה כמה דלא מפסיקין
At the beginning of Vayigash the Zohar quotes the rule that one may not interrupt between the blessing of redemption and prayer, just as between the tefillin of the hand and of the head, “for all must be seen as one.”
Zohar, Vayigash 1:1–2:15ספר הזהר, ויגש א׳:א׳-ב׳:ט״ו
Again, “Thou, O L-rd, art our Father”, as Thou art always standing by us to bless us and to watch over us like a father over his sons, to provide all their needs. “Our Redeemer from everlasting is thy name”, G-d having been so called by Jacob when he said, “the angel who hath redeemed me” (Ibid. 48, 16).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
121עם קרובו
“He has raised the horn of His people ... the children of Israel, the people near to Him.”
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122אשר יעשה אותם האדם
“You shall keep My statutes and My laws, which a man shall do and live by them.” The Alter Rebbe reads “do them” as “make them”: man makes the mitzvos what they are.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
123ויקח מאבני המקום
Yaakov “took from the stones of the place.” Here the stones are the letters of Torah and mitzvos enclothed in physical things.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יא.
124וישכ״ב י״ש כ״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ע) קלב, רע״ב. — ובזח״א (קנו, סע״ב) בס״ת. [כ].
125נובלות חכמה שלמעלה
“The fallen fruit (novelos) of the supernal wisdom is the Torah.” The Torah in its letters, enclothed in physical things, is a fallen fruit of G-d’s wisdom.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
126כי חפץ חסד הוא
“... for He desires kindness.” Here it names the source of the light drawn into Chesed.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127בד״ה לסוסתי
This is the second discourse on “To my mare,” which on that page speaks of the horse adorned for its rider’s delight.
Kehot’s noteלעיל יב, ב.
128כי אמרתי עולם חסד יבנה
“For I said, A world of kindness will be built.” The discourse on “To my mare” explains it.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129ועשיתם אתם
“If you walk in My statutes and keep My commandments and do them.” The word “them” is written אתם, without a vav, which can also be read atem, “you.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ועשיתם אתם
The Zohar on Behar: “and you shall do them” means, as it were, “you shall make them,” for by the arousal of what you do below there is an arousal above.
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
AND IF YE SAY, WHAT SHALL WE EAT, ETC. R. Judah cited here the verse: “Trust in the L-rd and do good, dwell in the land and follow after faithfulness” (Ps. 37, 3). Observe’, he said, ‘that, as we have learnt, the deed below arouses the activity above, as it says, “and ye shall do (lit. make) them”, as much as to say, by your action below you make those above. Hence it says here, “Do (i.e. make) good”, “good” being a reference to the Zaddik. When you do this, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
131ועשיתם אתם
The Zohar on Bechukosai: whoever fulfills the commandments of the Torah, it is as though he “made” G-d above, and “ועשיתם אתם is written, certainly.” The Kehot note cites it for Israel making the mitzvos.
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
132שישראל עושים . . להמצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קי, ב. קיג, א). [כ].
133בד״ה תורה צוה
The note places the discourse “Moshe commanded us the Torah” in Likkutei Torah on V’zos HaBerachah.
Kehot’s noteלעיל פ׳ ברכה.
134תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” It opens the discourse that the text cites.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135רוח אייתי רוח
The Zohar on Terumah: all things depend on desire, “spirit draws spirit and brings spirit.” A person’s arousal of love draws G-d’s answering arousal.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
136חוט השני
In Vayechi the Zohar discusses the scarlet thread given to Rachav as “a sign of the moon,” linking it with “Like a thread of scarlet are your lips.”
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
137חוט השני
In its account of the heavenly chambers in Bereishis, the Zohar calls one spirit “the thread of scarlet,” citing “Like a thread of scarlet are your lips.”
Zohar, Bereshit 68:121–69:131ספר הזהר, בראשית ס״ח:קכ״א-ס״ט:קל״א
138כחוט השני שפתותיך
“Like a thread of scarlet are your lips, and your speech is comely.” The thread of the lips is the speech of Torah.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ג.
139ומדברך נאוה
The Zohar on Vayechi links “Naftali ... who gives words of beauty” with “and your speech is comely”: the voice leads the speech, and there is no voice without speech.
Zohar, Vayechi 73:761–75:771ספר הזהר, ויחי ע״ג:תשס״א-ע״ה:תשע״א
It may be said that there is a female principle above also. The truth is, however, that the whole body takes its description from the end of the body, which is male, although the beginning of the body is female. Here, however, both the beginning and end are female. Here, however, both the beginning and end are female. Observe the recondite allusion in this matter. We see that Jacob blessed Joseph along with his brothers, but when G-d arranged the tribes under four standards He omitted Joseph and put Ephraim …
The Zohar; London, Soncino Press, 1933 (Public Domain)
140וכמ״ש בזח״א בפ׳ ויחי (דרמ״ו ע״ב)
Or HaTorah quotes this Zohar: “Naftali is a hind let loose, who gives words of beauty”: this is “and your speech is comely,” for the voice leads the speech and there is no voice without speech, and that voice is sent from a place above to guide the speech.
Kehot’s note”נפתלי אילה שלוחה הנותן אמרי שפר, היינו דכתיב ומדברך נאוה בגין דקול מדבר ליה לדבור ולית קול בלא דבור וההוא קול אשתלח מאתר עתיקא דלעילא ושלח מקמי׳ לאנהגא לדיבור” — אוה״ת ר״ה ע׳ א׳תו. וראה גם אוה״ת פ׳ ויחי כרך ו תתשמג, ב.
141אמרי שפר
“Naftali is a hind let loose; he gives words of beauty.”
Genesis 49:21בראשית מ״ט:כ״א
נַפְתָּלִי אַיָּלָה שְׁלֻחָה הַנֹּתֵן אִמְרֵי־שָׁפֶר:
Naphtali is a hind let loose: He giveth goodly words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142חוט של חסד
The Zohar on Vayikra continues: one who rises at night and grows strong in Torah until morning goes before the King to receive “a thread of kindness,” the thread of Avraham, who refused to take “even a thread.”
Zohar, Vayikra 65:435–66:445ספר הזהר, ויקרא ס״ה:תל״ה-ס״ו:תמ״ה
And when the holy Hind (Shekinah) awakes with the north wind, the soul comes down and that righteous one who has acquired it arises and strengthens himself like a lion in the study of the Torah till morning, and then he goes with that holy Hind to appear before the King to receive a thread of grace, 1the first seven lines of the Hebrew text are not translated.and he is crowned with her before the King. Blessed’, said R. Simeon, ‘are those who possess a super-soul, who study the Torah, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
143וכמ״ש בגמרא
“Whoever studies Torah at night, the Holy One, blessed be He, draws a thread of kindness over him by day.” This is the Gemara the text refers to, as the Kehot note says.
Chagigah 12b:8חגיגה י״ב ב:ח׳
אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בְּתוֹרָה בַּלַּיְלָה — הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״. וּמָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״ — מִשּׁוּם ״וּבַלַּיְלָה שִׁירֹה עִמִּי״. וְאִיכָּא דְּאָמְרִי, אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בָּעוֹלָם הַזֶּה שֶׁהוּא דּוֹמֶה לְלַיְלָה, הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד לָעוֹלָם הַבָּא שֶׁהוּא דּוֹמֶה לְיוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, ב. ראה תו״א לב, ב. ובארוכה נתבאר באוה״ת פ׳ לך לך כרך ד תשג, ב ואילך. וראה גם אוה״ת פ׳ האזינו ע׳ א׳תרמו
144בפ׳ ויחי (דרל״ח ב׳) ע״פ כי כל ביתה
The note says that this Zohar passage is also mentioned earlier in Likkutei Torah on Chukas.
Kehot’s noteנזכר גם לעיל חקת נט, ב. סה, ד.
145כי כל ביתה לבוש שנם
“She does not fear the snow for her household, for all her household are clothed in scarlet.”
Proverbs 31:21משלי ל״א:כ״א
לֹא־תִירָא לְבֵיתָהּ מִשָּׁלֶג כִּי כׇל־בֵּיתָהּ לָבֻשׁ שָׁנִים:
She is not afraid of the snow for her household; For all her household are clothed with scarlet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146כי כל ביתה לבוש שנם
The Zohar on Vayechi expounds this verse in several ways; one of them connects the scarlet with “a garment of harsh judgment.”
Zohar, Vayechi 60:597–607ספר הזהר, ויחי ס׳:תקצ״ז-תר״ז
As R. Judah and R. Isaac were once travelling together, the former said: ‘Let us turn into this field, as it is more level.’ They did so, and as they went along R. Judah said: ‘It is written: “She is not afraid of the snow for her household, for all her household are clothed in scarlet.” This verse has been expounded by our colleague, R. Hizkiah, who said that sinners are punished in Gehinnom twelve months, half with fire and half with snow.
The Zohar; London, Soncino Press, 1933 (Public Domain)
147כי כל ביתה לבוש שנם
The Zohar on Chukas expounds “for all her household are clothed in scarlet”: the Community of Israel draws from both sides, now mercy and now judgment, and it rests only where white is in red and red in white.
Zohar, Chukat 11:79–12:88ספר הזהר, חקת י״א:ע״ט-י״ב:פ״ח
AND THE L-RD SAID TO MOSES, DO NOT FEAR HIM.
The Zohar; London, Soncino Press, 1933 (Public Domain)
148ותולעת שני
Among the materials of the Mishkan: “blue, purple and scarlet wool (tola’as shani).”
Exodus 25:4שמות כ״ה:ד׳
וּתְכֵלֶת וְאַרְגָּמָן וְתוֹלַעַת שָׁנִי וְשֵׁשׁ וְעִזִּים:
and blue, and purple, and scarlet, and fine linen, and goats’hair;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ותולעת שני
The Zohar on Terumah expounds the colors of the Mishkan, among them “scarlet wool (tola’as shani)”: shani issues from the supernal Throne and rules from the right side, and tola’as is “like a worm, whose strength is in its mouth.” The Mikdash Melech reads it here as Chesed.
Zohar, Terumah 24:230–242ספר הזהר, תרומה כ״ד:ר״ל-רמ״ב
150ע״פ זאת חקת התורה
The note places the discourse on “This is the statute of the Torah,” where the worm’s strength is called Gevurah within Chesed, in Likkutei Torah on Chukas.
Kehot’s noteלעיל פ׳ חקת נז, ב. וראה שם ס, ד.
151זאת חקת התורה
“This is the statute of the Torah.” The discourse on this verse explains that the worm’s strength in its mouth is Gevurah within Chesed.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152שחורה אני ונאוה
“I am black, yet comely.” The discourse on this verse explains how the very Infinite Light is revealed through the Gevuros.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153שער רישיה כעמר נקא
Daniel sees the Ancient of Days: “His garment was white as snow, and the hair of His head like pure wool.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ע״פ המאמר הזהר וישלח (דקע״ה ב׳)
The note locates the explanation of this Zohar passage, to which the text refers as “elsewhere,” in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א כ, ג ואילך.
155כי ישרים דרכי הוי׳
“For the ways of G-d are straight; the righteous walk in them, and transgressors stumble in them.”
Hosea 14:10הושע י״ד:י׳
מִי חָכָם וְיָבֵן אֵלֶּה נָבוֹן וְיֵדָעֵם כִּי־יְשָׁרִים דַּרְכֵי ה׳ וְצַדִּקִים יֵלְכוּ בָם וּפֹשְׁעִים יִכָּשְׁלוּ בָם:
Whoso is wise, let him understand these things, Whoso is prudent, let him know them. For the ways of the L-RD are right, And the just do walk in them; But transgressors do stumble therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156מקומו של עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלשון הב״ר פס״ח, ט.
157מקומו של עולם
“He is the place of the world, but the world is not His place.” The Kehot note gives the phrase as the Midrash’s wording.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
158לפני מלך
“These are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” In the Kabbalah these kings are the world of Tohu, whose vessels shattered.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ברוך המקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ההגדה.
160In Vayishlach Rabbi Yehudah opens with this verse: all the ways of the Holy One, blessed be He, are straight, and those who toil in the Torah know them and walk in them.
Zohar, Vayishlach 20:202–21:212ספר הזהר, וישלח כ׳:ר״ב-כ״א:רי״ב
R. Judah discoursed on the verse: For the ways of the L-rd are right, and the just do walk in them; but transgressors stumble therein (Hos. 14, 10). ‘All the ways of G-d’, he said, ‘are right and true, but mankind know not and regard not what it is that keeps them alive. Hence “the just do walk in them”, because they know the ways of G-d, and they devote themselves to the Torah; for whoever devotes himself to the Torah knows those ways and follows them without turning either …
The Zohar; London, Soncino Press, 1933 (Public Domain)
161Kehot’s note points to Zohar, Beshalach 10:125–133 for these words.
Zohar, Beshalach 10:125–133ספר הזהר, בשלח י׳:קכ״ה-קל״ג
162The Zohar on Vayikra: one who rises at midnight to study Torah is adorned in the morning by the Holy One, blessed be He, and the Community of Israel with “a thread of kindness.”
Zohar, Vayikra 60:396–61:406ספר הזהר, ויקרא ס׳:שצ״ו-ס״א:ת״ו
Paragraph 8
163נאוו לחייך בתורים
“Your cheeks are comely with torim, your neck with strings of beads.” The conclusion reads the two halves of the verse in order.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164ולבי חלל
“And my heart is hollow within me.” The hollowed heart is the hole through which the thread enters.
Psalms 109:22תהילים ק״ט:כ״ב
כִּי־עָנִי וְאֶבְיוֹן אָנֹכִי וְלִבִּי חָלַל בְּקִרְבִּי:
For I am poor and needy, And my heart is wounded within me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165מבריח מן הקצה אל הקצה
“The middle bar ... shall run through from end to end.” The thread runs through every level, from the first to the last.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166לבבתני כו׳ באחד ענק מצוארניך
“You have captured my heart, my sister, my bride ... with one necklace of your neck.” The text refers to a discourse on this verse.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayeishev · Maamar 1
וישב יעקב בארץ מגורי אביו בארץ כנען
“And Yaakov settled in the land of his father’s sojournings, in the land of Canaan”
The soul comes down into the body like a merchant who parts with his silver and gold to earn far more: it gives up its open, natural love and awe, and gains the “desire of the heart,” a longing for G-d beyond all understanding that only a soul in this world can reach.
The maamar in brief
The maamar asks why the verse says both “the land of his father’s sojournings” and “the land of Canaan,” and why the holy land is named after Canaan, son of the cursed Cham. Canaan in holiness is a merchant: like a trader who spends in order to profit, the Jewish people go into exile to raise the sparks of holiness, and each soul leaves its open love and awe (“silver and gold”) above and descends into a body. What it gains here is the desire of the heart (re’usa deliba): contemplating that G-d is beyond every thought, the soul longs to dissolve into Him, a bond deeper than the love it had before, which was measured by its understanding. In exile this is found “from there,” by contemplating how even what defies G-d lives from His will. The maamar then reads Yaakov as yud–akev, wisdom drawn down to the heel. “His father’s megurei” is the higher awe that holds supernal Chochmah through Torah study, the higher unity. “The land of Canaan” is the lower unity: drawing kindness into the world through the mitzvos, above all charity.

Outline
	1The questions: the doubled land and the name CanaanWhy the verse names the land twice and why the holy land is called after Canaan; every figure has a holy counterpart, and Canaan in holiness means a merchant.¶1–2
	2The merchant and the exileLike a merchant who spends to profit, the Community of Israel goes into exile to refine the sparks of holiness.¶3
	3The soul’s silver and goldBefore its descent the soul had open love and awe; in the body they are hidden, so why descend? Because the Torah of this world is worth more.¶4–6
	4The desire of the heartThrough the higher teshuvah the soul gains the desire of the heart, which comes from contemplating that G-d is beyond all thought, higher than the love it had before.¶7–10
	5Finding G-d “from there” in exileIn Temple times revelation drew out this desire; in exile it comes from contemplating how even what opposes G-d lives from His will, and how much more those who do His will.¶11–12
	6The analogy completed: Cham and CanaanThe soul is the merchant; the heat of fiery love makes the holy Canaan, but the path begins with the lower awe that comes from G-d’s kingship.¶13–14
	7Calling in truthFeeling that stays in the mind fades; a call from the depth of the heart endures.¶15
	8The two voices of YaakovYaakov is yud–akev; the heard voice of Torah rests only on one who first has the unheard voice of bittul, and then G-d’s word speaks through him as a king.¶16–19
	9The verse explained: two settlings“His father’s megurei” is the higher awe that holds supernal Chochmah, the higher unity; “the land of Canaan” is the lower unity, drawing Chesed into the world through the mitzvos and charity.¶20–22


Key concepts
	the desire of the heart (re’usa deliba)רעותא דלבא
	A longing for G-d from the innermost point of the heart, born from knowing that He is beyond all understanding; it is above intellect and is reached only by a soul in a body.

	Canaan in holiness: the merchantכנען – סוחר
	The soul, like a trader, gives up its open love and awe in order to gain the far greater desire of the heart.

	silver and goldכסף וזהב
	Silver (from “longing”) is love and gold (from the north, the left) is awe: the soul’s natural, open love and awe before its descent.

	the higher teshuvahתשובה עילאה
	A return to G-d from the depth of the heart, rooted above the world, which turns the heart from one extreme to the other.

	yud–akevיו״ד עקב
	The name Yaakov read as the yud of supernal Chochmah drawn down to the heel, the lowest level, in every world.

	the voice heard and the voice not heardקלא דאשתמע וקלא דלא אשתמע
	The heard voice is Torah, G-d’s wisdom revealed; the unheard voice is the inner bittul and desire of the heart that must come first.

	the higher and lower unityיחודא עילאה ויחודא תתאה
	In the higher unity one is nullified to G-d in Torah study; in the lower unity G-d’s oneness is revealed in the world itself through the mitzvos and kindness.


Section 1 · ¶1–2
The questions: the doubled land and the name Canaan
1וישב יעקב12 בארץ מגורי אביו בארץ כנען. להבין ענין זה גם כפל לשון3 בארץ מגורי אביו בארץ כנען.
“And Yaakov settled in the land of his father’s sojournings, in the land of Canaan.” [We need] to understand this matter, and also the doubled wording, “in the land of his father’s sojournings” [and] “in the land of Canaan.”
The maamar opens with the first verse of Parshas Vayeshev, which seems to say the same thing twice: Yaakov lived “in the land of his father’s sojournings” and “in the land of Canaan.” The Alter Rebbe asks why both phrases are needed.


הנה כתיב אתהלך לפני4 ה׳ בארצות החיים. שיש שני ארצות5 שהם ב׳ בחינת כלים להשראת חיים עליונים
Now, it is written, “I will walk before G-d in the lands of the living”: [meaning] that there are two lands, which are two levels of vessels for the resting of supernal life
He brings a verse from Tehillim that speaks of “lands” in the plural. He reads it as two “lands,” meaning two kinds of vessels, or receptacles, in which supernal life can come to rest.


(וכמו חיים לשון רבים6 כך ארצות לשון רבים). וביאור הענין צריך להבין למה נק׳ א״י [ארץ ישראל] בכל התורה ארץ כנען.7
(and just as “life” [chayim] is in the plural, so “lands” is in the plural). And to explain the matter, we must understand why throughout the Torah the Land of Israel is called “the land of Canaan.”
The parenthesis notes that the Hebrew word for life, chayim, is itself plural, hinting at many kinds of life. The Alter Rebbe then asks a second question: why does the Torah consistently call the Land of Israel by the name of Canaan?


והרי חם הוא אבי כנען8 ומה הוא היחוס שבח9 א״י [ארץ ישראל] בזה (גם להבין מ״ש כנען בידו מאזני מרמה)1011 גם מה שכתוב ולא יהיה כנעני עוד12 בבית ה׳ צבאות ביום ההוא.
Yet Cham is the father of Canaan; what then is the praise of the Land of Israel in this lineage? (Also [we need] to understand what is written, “Canaan: in his hand are scales of deceit.”) Also what is written, “And there shall no longer be a Canaanite in the house of G-d of Hosts on that day.”
Canaan was the son of Cham, who was cursed, so naming the holy land after him seems to be no praise at all. The difficulty grows when the prophet calls Canaan a cheat with false scales, and says that in the future there will be no more “Canaanite” in G-d’s house.


הנה נודע שכל התורה כולה נדרשת בזה לעומת זה כי כמו שיש לבן ועשו בקליפה
Now, it is known that the entire Torah is expounded [in the manner of] “one opposite the other”: for just as there are Lavan and Esav in kelipah,
The answer begins with a principle: everything in the Torah has a counterpart in holiness and in its opposite, kelipah (the forces of concealment). Lavan and Esav, who appear as figures of kelipah, have holy counterparts.


וכן שר הטבחים ושר המשקים וכו׳. כך יש כל בחי׳ אלו בקדושה13 כי זה לעומת זה עשה אלהים.1415
and likewise the chief of the butchers and the chief of the cupbearers, etc., so all these levels exist in holiness, for “G-d made the one opposite the other.”
The same holds for the chief butcher and the chief cupbearer of the Yosef story. So Canaan too must have a meaning in holiness, and that meaning will explain why the land bears his name.




2והנה שלשה בני נח הם למעלה בקדושה ג׳ בחי׳ גווני קשת16 חיור סומק ירוק.
Now, the three sons of Noach are, above in holiness, three levels: the colours of the rainbow, white, red and green.
The three sons of Noach, Shem, Cham and Yefes, have a root in holiness as the three colours of the rainbow. White, red and green stand in Kabbalah for kindness, restraint and the harmony between them.


אלא שבהשתלשלות העולמות בבחינת נפילה ממדרגה אחר מדרגה נעשה חם גשמי אבי כנען17. ולהבין ענין כנען בקדושה הנה כנען פירושו סוחר181920 כמ״ש כנעניה נכבדי ארץ.21
But in the chain of descending worlds (hishtalshelus), by way of a fall from level after level, it became the physical Cham, the father of Canaan. And to understand the matter of Canaan in holiness: “Canaan” means a merchant, as it is written, “her merchants (kin’aneha) are the honoured of the earth.”
Through the descent of divine light from level to level, one of those holy roots fell until it became the physical Cham and his son Canaan. To find Canaan’s holy meaning, the Alter Rebbe turns to the word itself: in Hebrew “Canaan” also means a merchant, as in Yeshayahu’s phrase about the merchants of Tyre.




Section 2 · ¶3
The merchant and the exile
3וכתיב כנען בידו מאזני מרמה22. היינו עד״מ כמו הסוחר שיפזר ממון כסף וזהב ומוציאם מרשותו כדי להרויח ולהשתכר וכל עיקר כוונתו להיות מפזר ונוסף עוד.23
And it is written, “Canaan: in his hand are scales of deceit.” That is, by way of analogy, like the merchant who scatters money, silver and gold, and lets it out of his possession in order to profit and earn; and his whole intent is to be one who “scatters and yet gains more.”
The merchant who seems to throw away his silver and gold is really investing: he parts with his money only to earn more. This is what King Shlomo calls one who “scatters and yet gains more.”


כך הנה מקור נשמת ישראל שהוא בחי׳ כנ״י [כנסת ישראל] נמשלה בגלות לסוחר זה כדכתיב בא אחיך במרמה24 ויקח ברכתך. כי הנה כתיב עת אשר שלט האדם25 באדם לרע לו.
So the source of the souls of Israel, which is the level of the Community of Israel (Knesses Yisrael), is likened in exile to this merchant, as it is written, “Your brother came with deceit and took your blessing.” For it is written, “a time when man ruled over man to his harm.”
The Alter Rebbe applies the analogy to the Community of Israel, the collective root of Jewish souls, in exile. The “deceit” of Yaakov taking the blessing and the verse about man ruling over man “to his harm” describe a loss that is really a gain.


שע״י התלבשות השכינה בבחי׳ גלות בתוכם להשפיע להם ע״י זה מתבררים כל ניצוצות הקדושה כמו שאמרו רז״ל [רבותינו זכרונם לברכה] לא גלו ישראל26 אלא להוסיף עליהם27 כו׳ להיות בלע המות28 וכו׳.
For through the enclothing of the Shechinah, in the manner of exile, among them, to give them influence, through this all the sparks of holiness are refined; as our Sages, of blessed memory, said, “Israel was exiled only so that [converts] would be added to them,” etc., so that “He will swallow up death,” etc.
When the Shechinah, G-d’s presence, goes into exile among the nations in order to sustain them, the sparks of holiness scattered there are refined and raised up. The Sages said the exile’s purpose is that others be added to Israel, and its end is the verse “He will swallow up death forever.”




Section 3 · ¶4–6
The soul’s silver and gold
4ואת רוח הטמאה אעביר מן הארץ29 ונגלה כבוד30 ה׳ כי עין בעין יראו31 וגו׳. וכמו שהוא בכללות העולם כך הוא בפרטות בכל נפש מישראל בעבודת ה׳ כי
“And the spirit of impurity I will remove from the land”; “and the glory of G-d will be revealed”; “for eye to eye they will see,” etc. And just as it is in the world as a whole, so it is in particular in every soul of Israel in the service of G-d. For
The prophets promise that impurity will be removed and G-d’s glory openly seen, the end of the exile’s refinement. The Alter Rebbe now says that what happens to the world as a whole happens in miniature in every Jewish soul’s service of G-d.


הנה הנשמה טרם ירידתה לעולם הזה להתלבש בגוף ונפש החיונית הבהמית היתה קשורה ומיוחדת במקורה ושרשה במאצילה ברשפי אש האהבה בטבע כשלהבת העולה מאליה כו׳
before its descent into this world to be enclothed in a body and in the vital, animal soul, the soul was bound and united with its source and root, in the One who emanated it, with flames of fire of love, by nature, like a flame that rises of itself, etc.
Before coming into a body, the soul was joined to its source in G-d with a natural, fiery love, like a flame that rises upward of its own accord. The “vital, animal soul” is the life-force that animates the body and its drives.


והיה לה בחי׳ אהבה ויראה טבעי׳ [טבעיים] בגילוי רב שהוא בחי׳ כסף וזהב. כסף מלשון נכסף נכספת32 דהיינו בחי׳ אהבה.33
And it had the level of natural love and awe in great revelation, which is the level of “silver and gold.” “Silver” (kesef) is from the expression nichsof nichsafta, “you longed greatly”; that is, the level of love.
That soul had love and awe of G-d openly and naturally, and these are called “silver and gold.” Silver, kesef, is connected to the verb for longing, as in Lavan’s words to Yaakov, “you longed greatly,” so silver stands for love.




5וזהב מצפון יאתה34 שהוא בחי׳ שמאל שהוא בחי׳ יראה35 ואח״כ כשירדה הנשמה לעולם הזה להתלבש בגוף הגשמי
And “gold comes from the north,” which is the level of the left, which is the level of awe. And afterward, when the soul descended into this world to be enclothed in the physical body,
Gold is linked to the north, and north stands for the left side, the side of restraint and judgment, so gold means awe. The paragraph then turns to what happens when the soul comes down into a physical body.


הנה גם בחי׳ אהבה ויראה שהיה לה הם מסותרות ומכוסות בלב הגשמי ואינה יכולה לראות באהבה ויראה בהתגלות כל כך כבתחלה, ונמצא שנגרעו האהבה ויראה מערכם.
even the level of love and awe that it had is hidden and covered in the physical heart, and it cannot see into love and awe as openly as at first; so it turns out that the love and awe have been diminished from their measure.
In the body the soul’s love and awe are hidden in the physical heart. The soul can no longer feel them as openly as before, so they are reduced from their original level.




6וא״כ למה זה ירדה הנשמה לעוה״ז מאחר שהיא ירידה גדולה וגרעון גדול מבתחילה. אך הנה כתיב טוב לי תורת פיך36 מאלפי זהב וכסף.
If so, why did the soul descend into this world, since it is a great descent and a great loss compared to before? But it is written, “The Torah of Your mouth is better for me than thousands of gold and silver.”
If the descent into a body hides and reduces the soul’s love and awe, why does the soul come down at all? The answer starts with the verse “The Torah of Your mouth is better for me than thousands of gold and silver.”


אלפי לשון לימוד37 כלומר שיש לי יתרון ומעלה בתורת פיך בעוה״ז יותר מבחי׳ זהב וכסף שהיתה הנשמה למודה בהם בתחלה.38
“Thousands” (alfei) is an expression of learning. That is to say: I have an advantage and superiority in “the Torah of Your mouth” in this world, more than the level of “gold and silver” to which the soul was accustomed at first.
The Alter Rebbe reads alfei, “thousands,” as from the root for learning. The verse then means: the Torah learned in this world gives me more than the “gold and silver,” the love and awe, that the soul was used to before it came down.




Section 4 · ¶7–10
The desire of the heart
7והענין כמו שאמרו רז״ל [רבותינו זכרונם לברכה] יפה שעה אחת39 בתשובה40 וכו׳ כי ע״י תשובה עילאה מעומקא דלבא תהיה דביקת הנפש באלהים חיים יותר נפלאה ברעותא דלבא
And the matter is as our Sages, of blessed memory, said: “Better is one hour in teshuvah,” etc. For through the higher teshuvah, from the depth of the heart, the cleaving of the soul to the living G-d will be more wondrous, in the desire of the heart (re’usa deliba),
The Sages said one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. Through the higher teshuvah, a return to G-d from the depth of the heart, the soul cleaves to G-d more wondrously, with “the desire of the heart” (re’usa deliba), a longing deeper than feeling.


כמ״ש לקמן, ונמצא שאע״פ [שאף על פי] שיש לה גרעון באהבה ויראה41 טבעי׳ [טבעיים] שבחיצונית הלב הגלוים מ״מ יהיה לה יתרון בבחי׳ רעותא דלבא4243 בנקודת פנימית הלב כיתרון האור הבא מן החשך44 דוקא.
as will be explained below. So it turns out that although it has a loss in the natural love and awe that are revealed in the outer dimension of the heart, nevertheless it will have an advantage in the level of the desire of the heart, in the point of the inner dimension of the heart, like “the advantage of light [that comes] from the darkness,” specifically.
So the descent is a trade: the soul loses the open, natural love and awe in the outer layer of the heart, but gains the desire of the heart at its inner point. It is like the light that shines brightest because it comes out of darkness.




8וביאור הענין כי הנה כתיב אני ראשון45 ואני אחרון ומבלעדי אין אלהים. פי׳ ע״ד מ״ש אני ה׳ לא שניתי46 ואתה הוא קודם שנברא וכו׳
And the explanation of the matter: it is written, “I am the first and I am the last, and besides Me there is no G-d (Elokim).” Meaning, in the manner of what is written, “I, G-d, have not changed,” and “You were [the same] before the world was created,” etc.,
The Alter Rebbe begins a deeper explanation from Yeshayahu: G-d is first and last, and there is no G-d besides Him. He reads “first and last” as G-d’s changelessness, as in “I have not changed,” and as the prayer that says G-d is the same after creation as before it.


בלי שום שינוי כי אין בריאת עולמות עליונים ותחתונים תופסים מקום כלל וכולא קמיה כלא חשיב ממש.
without any change; for the creation of the higher and lower worlds takes up no place at all, and “all before Him is considered as truly nothing.”
Creation causes no change in G-d, because the worlds take up no “place” before Him at all. Compared to Him they are counted as nothing.




9ומבלעדי פי׳ מה שהוא זולת בחי׳ זו דהיינו באמצעות הזמן שנראה העולם ליש ודבר בפ״ע [בפני עצמו]47 בחי׳ זמן ומקום אין אלהים זולתי שהוא בחי׳ אלהים חיים ומלך עולם48
And “besides Me” means what is other than this level, that is, by means of time, in which the world appears as something existing, a thing unto itself, the level of time and space: [there] “there is no Elokim besides Me,” which is the level of “the living G-d (Elokim) and eternal King,”
“Besides Me” refers to a different level: the world as it appears within time and space, as a real thing of its own. There G-d is known as Elokim, “the living G-d and eternal King,” the aspect of G-d that relates to the world as its ruler.


כמאמר ומבלעדיך אין לנו מלך גואל וכו׳ שכל העולמות עליונים ותחתונים נתהוו מבחי׳ מלכותו ית׳
as in the saying, “and besides You we have no king, redeemer,” etc.; for all the higher and lower worlds came into being from the level of His sovereignty (malchus), blessed be He,
The prayer “besides You we have no king” points to the same idea. All worlds, higher and lower, came into being from G-d’s Malchus, His sovereignty, the level through which He creates and rules.


וכדכתיב מלכותך מלכות כל עולמים49 וגו׳ ושם עלו השגת כל הנבראי׳ [הנבראים] העליונים ותחתוני׳ [ותחתונים] אבל בהקב״ה בכבודו ובעצמו לית מחשבה תפיסא ביה5051
as it is written, “Your kingship is a kingship over all worlds,” etc. And there reaches the comprehension of all the higher and lower creations. But as for the Holy One, blessed be He, in His glory and His essence, “no thought can grasp Him,”
The comprehension of every creature, even the highest angel, reaches only as far as this level of kingship. G-d Himself, in His essence, is beyond the grasp of any thought.


כי הוא רם ונשא מגדר ההשגה ואינו נתפס בתוך עלמין לא בבחי׳ ממלא ולא בבחי׳ סובב בשום שכל והשגה בעולם אלא ברעותא דלבא מקרב איש ולב עמוק.52
for He is exalted and uplifted beyond the bounds of comprehension, and He is not grasped within the worlds, neither in the level of [the light that] fills [all worlds] nor in the level of [the light that] encompasses [them], by any intellect or comprehension in the world, but only by the desire of the heart, “the inward part of man and a deep heart.”
He is not grasped within the worlds, neither as the light that fills each world nor as the light that surrounds them all, by any mind at all. He can be reached only through the desire of the heart, which the verse calls “the inward part of man and a deep heart.”




10וכמ״ש ממעמקים קראתיך53 ה׳ מפני כי בחי׳ רעותא דלבא נמשך מהתבוננות זו עצמה אם ישים אליו לבו54 דלית מחשבה תפיסא ביה כלל והוא רם ונשא למעל׳ [למעלה / למעלת] מעלה עד אין קץ ותכלית אפילו מבחי׳ חכמה עילאה.
As it is written, “Out of the depths I have called You, G-d.” For the level of the desire of the heart is drawn from this very contemplation, “if he sets his heart to it”: that no thought can grasp Him at all, and He is exalted and uplifted, higher and higher without end or limit, even beyond the level of supernal Chochmah.
The desire of the heart comes from this very contemplation: that G-d is beyond all thought, higher even than supernal Chochmah. It is the call “from the depths” of the verse in Tehillim.


אי לזאת תכסף ותכלה נפשו לבטל במציאות אליו יתב׳ [יתברך] לצאת ממאסר הגוף נרתקה ולהשתפך אל חיק אביה5556
Because of this his soul will yearn and pine to be nullified in its existence to Him, blessed be He, to leave the prison of the body, its sheath, and to pour itself out into the bosom of its Father.
Realizing that G-d is beyond all understanding, the soul longs to dissolve into Him, to leave the body that confines it like a prison, and to pour itself out into its Father’s bosom.


משא״כ הנשמה טרם ירידתה להתלבש בגוף היתה אהבתה ודבקותה בשרשה לפ״ע [לפי ערך] השגתה וכן לענין היראה:57
This is not so with the soul before its descent to be enclothed in a body: its love and its cleaving to its root were according to [the measure of] its comprehension; and likewise with regard to awe.
Before its descent, the soul’s love and cleaving were measured by what it could understand of G-d, and so was its awe. The longing born of knowing that G-d is beyond understanding is therefore something new, which the soul gains only down here.




Section 5 · ¶11–12
Finding G-d “from there” in exile
11והנה בזמן שהיה בהמ״ק [בית המקדש] קיים58 היה נמשך בחינה זו רעותא דלבא מגילוי59 אא״ס [אור אין סוף] ב״ה בהיכל קדשי קדשים60 כו׳ כמ״ש בתניא61 להיות בטל רצונו לרצונו ית׳ וכמ״ש כי תהיו לי ארץ חפץ.62
Now, at the time when the Holy Temple stood, this level of the desire of the heart was drawn from the revelation of the Infinite Light (Or Ein Sof), blessed be He, in the Sanctuary of the Holy of Holies, etc., as explained in the Tanya, so that one’s will be nullified to His will, blessed be He; and as it is written, “For you shall be to Me a land of desire.”
When the Temple stood, the open revelation of G-d’s Infinite Light in the Holy of Holies drew out this desire of the heart by itself, so that a person’s will was nullified to G-d’s. Tanya compares the Holy of Holies to the brain, where the soul’s life is revealed before it spreads through the body; Malachi’s “land of desire” names the people as a place of G-d’s delight.


אך בזמן הגלות הנה כתיב ובקשתם משם את63 ה׳ אלקיך ומצאת וגו׳ משם דייקא דהיינו כשתתבונן על ההיפוך מדרכי ה׳ איך שהוא רחוק מה׳ בתכלית הריחוק
But in the time of exile, it is written, “And from there you will seek G-d your G-d, and you will find [Him],” etc. “From there” specifically: that is, when you contemplate the opposite of the ways of G-d, how it is far from G-d with the utmost distance,
In exile that open revelation is gone, and the verse says we will find G-d “from there,” from the place of exile itself. “From there” means contemplating the very opposite of G-d’s ways, how something can be as distant from Him as possible.


כמו עובר רצונו ומאין נשפע להם שפע וחיות להיות בהם חיות וקיום מרצונו ית׳ שרצונו ית׳ הוא המחיה אותם כמ״ש ואתה מחיה את כלם.64
such as one who transgresses His will; and from where abundance and life-force flow to them, so that they have life and existence from His will, blessed be He; for His will, blessed be He, is what gives them life, as it is written, “And You give life to them all.”
This is like one who transgresses G-d’s will, yet still receives life and existence from that same will, for it is G-d’s will that gives life to everything. The contemplation turns on this paradox: even what opposes G-d lives only from Him.


אך על זה אמרו כמה ארך אפים לפניו6566 שמבחי׳ ארך אפים נמשך ונשתלשל ממדרגות עליונות דרך נפילה להחיות העכו״ם [העובדי כוכבים ומזלות] אף שהם עוברי רצונו.67
But about this they said, “How great is the patience before Him”: for from the level of patience (erech apayim) it is drawn and descends, by way of a fall, from higher levels, to give life to the idol-worshipping nations, even though they transgress His will.
The Mishnah speaks of G-d’s great patience, and the Alter Rebbe explains that life-force for the idol-worshipping nations comes down from that attribute of patience, descending by way of a fall through the higher levels. They receive life even though they act against His will.




12וזהו אם לעוברי רצונו כך68 לעושי רצונו על אחת כמה וכמה69 שיושפע בחינת רצון עליון שהוא למעלה מעלה מגדר עלמין שלא בבחי׳ ירידת והשתלשלות המדרגות בבחי׳ חכמה ומדות
And this is [the reasoning]: if [so] for those who transgress His will, then for those who do His will, how much more so, that there will flow the level of the supernal will, which is far, far above the bounds of the worlds; not by way of the descent and chain of levels, in the level of Chochmah and the emotive attributes (middos),
The Alter Rebbe argues from the lesser to the greater, as the Gemara does: if those who defy G-d’s will receive life from it, then those who do His will surely receive it. They receive the supernal will itself, which stands above all worlds and does not come down through the ordered levels of intellect and emotion.


אלא בבחי׳ פנימית נקודת הלב שהיא בחי׳ תשובה עילאה שקדמה לעולם. וזהו כי תדרשנו בכל לבבך ובכל נפשך.70
but in the level of the inner point of the heart, which is the level of the higher teshuvah that preceded the world. And this is [the meaning of] “when you seek Him with all your heart and with all your soul”:
This supernal will is received in the inner point of the heart, the level of the higher teshuvah that preceded the world. That is why the verse says to seek G-d “with all your heart and with all your soul.”


דהיינו שיהפך לבו מן הקצה אל הקצה ואתהפכא חשוכא לנהורא ע״י בחי׳ רעותא דלבא זו למאוס בחיי עוה״ז ותענוגים ולמשוך לבו ונפשו לדבקה בו ית׳.
that is, that his heart be turned from one extreme to the other, and “darkness is transformed into light,” through this level of the desire of the heart: to despise the life and pleasures of this world, and to draw his heart and soul to cleave to Him, blessed be He.
Seeking with all the heart means turning the heart from one extreme to the other, transforming darkness into light. Through the desire of the heart a person comes to despise the pleasures of this world and draws his heart and soul to cleave to G-d.




Section 6 · ¶13–14
The analogy completed: Cham and Canaan
13והנה כל זה ע״ד משל הסוחר הנ״ל שמוציא כסף וזהב מרשותו להיות מפזר ונוסף עוד.
Now, all this is in the manner of the analogy of the merchant mentioned above, who lets silver and gold out of his possession, to be one who “scatters and yet gains more.”
The Alter Rebbe returns to the merchant who lets his silver and gold go in order to earn more.


כך הנשמה אע״פ [אף על פי] שמוציאה כסף וזהב שהוא בחי׳ אהבה ויראה הגלוים להתלבש ולהסתיר בגוף ונפש הבהמית הנה עי״ז יש לה יתרון בבחי׳ רעותא דלבא כרשפי אש מן ההפוך.
So the soul: although it lets out “silver and gold,” which is the level of revealed love and awe, to be enclothed and hidden in the body and the animal soul, through this it has an advantage in the level of the desire of the heart, like flames of fire, out of the opposite.
The soul, too, gives up its open love and awe, its “silver and gold,” by hiding them in the body and the animal soul. In return it gains the desire of the heart, a fiery love that rises out of the very opposite of G-dliness.




14וזהו וחם הוא אבי כנען71 בזקף גדול72 שחמימות רשפי אש ושלהבת העולה למעלה מההיפוך הוא העושה בחי׳ כנען לסחור כנ״ל כמ״ש טעמה כי טוב סחרה73 וגו׳.
And this is [the meaning of] “And Cham is the father of Canaan,” with a zakef gadol: for the heat (chamimus) of the flames of fire and of the flame rising upward out of the opposite is what makes the level of Canaan, to trade, as mentioned above; as it is written, “She perceives that her merchandise is good,” etc.
In the verse, “Cham” carries a cantillation mark called zakef gadol, which Chassidus reads as rising up. The Alter Rebbe hears in “Cham” the Hebrew for heat, chamimus: the heat of a flame rising out of its opposite is what makes the soul a “Canaan,” a merchant, whose trade is good, as the verse about the woman of valour says.


אך מתחלה צריך להקדים בחי׳ יראה תתאה שהיא נמשכת מבחינת מלכותו ית׳ שהיא נק׳ בחי׳ כנען העליונה דקדושה שמזה יעלה ויבא ויגיע להיות בחי׳ כנען בידו מאזני מרמה להגיע לבחי׳ רעותא דלבא בחי׳ פנימית הלב כנ״ל.
But first one must precede [this] with the level of lower awe, which is drawn from the level of His sovereignty (malchus), blessed be He, which is called the level of the supernal Canaan of holiness; from this one will rise, come and reach the level of “Canaan: in his hand are scales of deceit,” to reach the level of the desire of the heart, the level of the inner dimension of the heart, as mentioned above.
Before reaching this, one must first have lower awe, the simple fear of G-d that comes from His Malchus, His sovereignty; this Malchus is the supernal, holy Canaan. From that foundation a person can rise to the level of the merchant with “scales of deceit,” the desire of the heart in its inner point.




Section 7 · ¶15
Calling in truth
15וזהו קרוב ה׳ לכל קוראיו74 לכל אשר יקראהו באמת דהיינו באמתות נקודת לבו שהרי אנו רואים דגנבא אפום מחתרתא75 רחמנא קריא ואעפ״כ [ואף על פי כן] עומד ברשעו ואינו שב מידיעתו
And this is [the meaning of] “G-d is near to all who call upon Him, to all who call upon Him in truth”: that is, in the truth of the point of his heart. For we see that “the thief at the mouth of the tunnel calls upon the Merciful One,” and nevertheless he persists in his wickedness and does not turn back from what he knowingly [intends].
G-d is near to those who call on Him “in truth,” meaning from the true point of the heart. The Alter Rebbe shows why that matters: the Gemara says a thief about to break in prays to G-d for success, yet he goes on with his crime and does not turn back from what he knowingly intends.


וגם אנו רואים שיש אפילו מי שיוליד אהוי״ר [אהבה ויראה] בלבו וחולפת ועוברת כמו אחר התפלה כנ״ל.
And we also see that there is even one who brings forth love and awe in his heart, and it passes and goes away, such as after prayer, as mentioned above.
Even a person who arouses real love and awe in prayer may find that it passes and is gone soon afterwards.


והיינו מפני שאינו נתפס אלא במוחו ושכלו בבחי׳ מקיף אבל אינו נכנס לפני ולפנים שיתפעל הלב באמת לאמתו מעומקא דלבא
And this is because it is grasped only in his mind and intellect, in the manner of an encompassing [light] (makif), but it does not enter within, to the innermost, so that the heart be moved in utter truth, from the depth of the heart.
This is because the feeling was held only in the mind, as something “encompassing” from outside, and never entered the innermost heart. The heart was not truly moved from its depths.


משא״כ כשיקראוהו באמת דהיינו מעומקא דלבא הנה שפת אמת תכון לעד76 ובל תמוט עולם ועד:
Whereas when they call upon Him in truth, that is, from the depth of the heart, then “the lip of truth shall be established forever,” and it shall not falter, forever and ever.
When a person calls to G-d from the depth of the heart, the verse promises that “the lip of truth shall be established forever.” Such a call endures and does not falter.




Section 8 · ¶16–19
The two voices of Yaakov
16והנה כתיב הקל קול יעקב77 קדמאה חסר ו׳ שהוא בחי׳ קלא דלא אשתמע וקול בתראה מלא ו׳ שהוא בחי׳ קלא דאשתמע כמ״ש בזוהר הקדוש.7879
Now, it is written, “The voice is the voice of Yaakov”: the first [kol] is written lacking a vav, which is the level of the voice that is not heard, and the second kol is written full, with a vav, which is the level of the voice that is heard, as explained in the holy Zohar.
In the verse “The voice is the voice of Yaakov,” the first kol is written without a vav and the second with one. Following the Zohar, the Alter Rebbe calls the first an inner voice that is not heard and the second a voice that is heard.


וביאור הדברים הנה בחי׳ יעקב הוא80 יו״ד עקב פי׳ שהיו״ד שהוא תחלת המחשבה ביו״ד נברא עוה״ב [עולם הבא]81 הוא נמשך לבחי׳ עקב ורגל שהוא בחי׳ הדבור.
And the explanation of the matter: the level of Yaakov is yud–akev (“yud” [and] “heel”). Meaning, that the yud, which is the beginning of thought, “with the yud the World to Come was created,” is drawn down to the level of heel and foot, which is the level of speech.
The name Yaakov is read as yud and akev, the letter yud and a heel. The yud, the smallest letter, is the beginning of thought, through which the Sages say the World to Come was created, and it reaches down to the heel and foot, which stand for speech.


ויעקב הוא מבריח מן הקצה אל הקצה.82 מריש כל דרגין. ובכל מדרגות עליונות יש ג״כ בחינת ראש ורגל83
And Yaakov is [the bar that] “runs through from end to end,” “from the head of all levels.” And in all the higher levels there is also the aspect of head and foot,
The Zohar calls Yaakov the central bar of the Mishkan, which ran from one end to the other, from the highest level to the lowest. Every higher level also has a “head” and a “foot.”


כמ״ש ועמדו רגליו ביום ההוא84 וכתיב והארץ הדום רגלי85 וכתיב ומקום רגלי אכבד86 ויעקב הוא בחי׳ יו״ד עקב בכל עולם ועולם לפי ערכו.8788
as it is written, “And His feet shall stand on that day,” and it is written, “and the earth is My footstool,” and it is written, “and the place of My feet I will honour.” And Yaakov is the level of yud–akev in each and every world, according to its measure.
The prophets speak of G-d’s “feet” and “footstool,” showing that even above there is a lowest part. So Yaakov, yud reaching down to heel, exists in every world at its own level.




17והנה בחינת קלא דאשתמע הוא בחי׳ התורה שהוא בחי׳ המשכה כמשל הקול המחבר וממשיך מצפוני כוונת הלב לבא לידי גילוי בדבור וכך התורה היא בחי׳ חכמה עילאה בחי׳ חכים ולא בחכמה ידיעא
Now, the level of the voice that is heard is the level of the Torah, which is the level of drawing down, like the analogy of the voice that connects and draws the hidden intentions of the heart so that they come to be revealed in speech. And so the Torah is the level of supernal Chochmah, the level of “wise, but not with a known wisdom.”
The heard voice is the Torah: just as the voice carries the heart’s hidden thoughts out into speech, the Torah draws G-d’s hidden wisdom into revelation. Torah is supernal Chochmah, which is “wise, but not with a knowable wisdom.”


שהרי טעמי המצות לא נתגלו להיות בהתגלות רב להבין כל עמקי סודותיה בפרטי פרטות ונמשכה לבחי׳ גילוי ע״י התלבשותה בדברים גשמיים סדר זרעים מועד וכו׳.
For the reasons of the mitzvos have not been revealed with great openness, so as to understand all the depths of its secrets in their finest details; and it was drawn into revelation through its being enclothed in physical matters: the Order of Zeraim, Moed, etc.
That is why the reasons for the mitzvos are not fully revealed. Instead the Torah comes down into revelation by clothing itself in physical matters, the laws of agriculture, the festivals and the other orders of the Mishnah.




18והוא בחי׳ קול והמשכה של יעקב יו״ד עקב דהיינו מבחי׳ יו״ד שהוא חכמה עילאה להיות נמשך עד עקב והוא עשי׳ [עשיה].
And this is the level of the voice and drawing-down of Yaakov, yud–akev: that is, from the level of the yud, which is supernal Chochmah, to be drawn down to the heel, which is Asiyah.
The heard voice of Yaakov is the yud of supernal Chochmah reaching all the way to the heel, the World of Asiyah, the lowest world of action.


אך כדי שיהיה האדם כלי ומכון שיהיה חכמה עילאה שורה ומתגלה בו בעסק התורה צריך להיות תחלה בבחי׳ בטול בבחי׳ רעותא דלבא
But in order for a person to be a vessel and a place in which supernal Chochmah rests and is revealed, in the study of Torah, he must first be in the level of self-nullification (bittul), in the level of the desire of the heart,
For supernal Chochmah to rest in a person while he learns Torah, he must first be in a state of bittul, self-nullification, the desire of the heart. This is the unheard voice that must come first.


והוא בחי׳ קלא דלא אשתמע דרוח אמשיך רוח89 להיות אור ה׳ שורה ומתגלה בו להיות חכמת ה׳ בקרבו בהתגלות וחב״ד [וחכמה בינה ודעת] שבנפשו בטלים וטפלים אליו והוא ענין אתדבקות רוחא ברוחא.
which is the level of the voice that is not heard; for “spirit draws spirit,” so that the light of G-d rests and is revealed in him, that the wisdom of G-d be within him in revelation, and the Chochmah, Binah and Daas of his soul be nullified and subordinate to Him. And this is the matter of “the cleaving of spirit with spirit.”
The Zohar says spirit draws spirit: the inner longing draws down G-d’s light and wisdom to be revealed within the person. His own intellect, his Chochmah, Binah and Daas, becomes nullified to it, and this is the cleaving of spirit with spirit.




19וע״ז נאמר אלוהי בקרבי וכתיב ואשים דברי בפיך.90 דברי ממש כי דבר ה׳ זו הלכה91 היא היא הנגלית בו והיא המדברת מתוך גרונו.
And about this it is said, “My G-d is within me,” and it is written, “And I have put My words in your mouth”: “My words” literally, for “‘the word of G-d’: this is halachah”; it is this that is revealed in him, and it is this that speaks from within his throat.
When a person is nullified in this way, G-d is “within” him, and G-d’s own words are in his mouth. The “word of G-d” is halachah, so G-d’s word is revealed in him and speaks from his throat.


ולכן נאמר על התורה בי מלכים ימלוכו.92 ואמרינן מאן מלכי רבנן.93 ומתניתא מלכתא.94 כי להיותו בביטול אל דבר ה׳ ורצונו וחכמתו ואינו תופס מקום מצד עצמו כלל
Therefore it is said of the Torah, “Through me kings reign,” and we say, “Who are the kings? The Rabbis,” and “the Mishnah is a queen.” For since he is nullified to the word of G-d and to His will and His wisdom, and takes up no place of his own at all,
That is why the Torah says kings reign through it, and the Gemara calls the Rabbis “kings”; the Mishnah is called a queen. Because the scholar is nullified to G-d’s word, will and wisdom and claims no standing of his own, his ruling carries G-d’s authority.


הנה דבר המלך הוא השלטון95 והוא בחי׳ מלך שגוזר ואומר שאם יטעון ראובן כך כו׳ יהיה כך.
“the word of the king is sovereign,” and he is on the level of a king who decrees and says that if Reuven claims thus, etc., it shall be thus,
The Rabbi is like a king whose word is law: he rules that if Reuven claims one thing, the judgment will be so.


וכן לעשות כך ושלא לעשות כך וכו׳ ואינו בבחי׳ עבד כ״א בעשיית המצות שהוא כעבד המקיים מצות המלך ועושה דבריו:96
and likewise to do thus and not to do thus, etc. And he is not on the level of a servant, except in the performance of the mitzvos, in which he is like a servant who carries out the king’s commands and does his words.
He rules what is permitted and forbidden as well. In the study of Torah he is a king, and only in performing the mitzvos is he a servant, carrying out the King’s commands.




Section 9 · ¶20–22
The verse explained: two settlings
20וזהו וישב יעקב בארץ מגורי אביו. וישב הוא ענין השפלה וירידה ממקום עמידתו. ופי׳ שבחי׳ יעקב יו״ד עקב נמשך ונשפל להיות בארץ מגורי אביו.
And this is [the meaning of] “And Yaakov settled in the land of his father’s sojournings (megurei).” “Settled” (vayeshev) denotes a lowering and descent from the place where one stood. And the meaning is that the level of Yaakov, yud–akev, is drawn down and lowered to be “in the land of his father’s megurei.”
Now the opening verse is explained. “Settled” means a lowering from one’s place: Yaakov, the yud reaching down to the heel, is drawn down and lowered into “the land of his father’s megurei.”


ומגורי יש בו ב׳ פי׳ הא׳ הוא לשון יראה97 והב׳ הוא לשון אוצר98 כמו מגורה מלאה פירות99100 שהוא כלי שאוצרין לתוכו ושניהם עולים בקנה אחד כי יראת ה׳ היא אוצרו101 כתיב.
And megurei has two meanings: the first is an expression of fear, and the second is an expression of a storehouse, as in “a granary (megurah) full of produce,” which is a vessel into which one stores; and both go together, for it is written, “The fear of G-d is His treasure.”
The word megurei has two meanings, fear and storehouse, as a granary is called a megurah. The two go together, because the verse says “The fear of G-d is His treasure.”




21וכן בדברי רז״ל [רבותינו זכרונם לברכה] אוצר של יראת שמים102 שהיא בחי׳ יראה עילאה יראה בשת בבחי׳ בטול הוא כלי קבול לחכמה עילאה שיהא שורה ומתגלה בו ונקרא מגורי אביו
And so too in the words of our Sages, of blessed memory, “a storehouse of the fear of Heaven,” which is the level of higher awe, the awe of shame, in the level of self-nullification: it is a receiving vessel for supernal Chochmah, that it may rest and be revealed in it. And it is called “his father’s megurei,”
The Sages speak of a “storehouse of the fear of Heaven,” the higher awe, the awe of shame before G-d’s greatness, which is bittul. This awe is the vessel in which supernal Chochmah can rest and be revealed, which is why it is called “his father’s megurei.”


כי יעקב הוא בחי׳ יו״ד עקב הוא בחי׳ הארה והמשכה מבחי׳ חכמה עילאה להמשיך עד סוף כל דרגין. ובחי׳ חכמה עילאה נק׳ אביו.103
for Yaakov is the level of yud–akev; he is the level of illumination and drawing-down from the level of supernal Chochmah, to draw [it] down to the end of all levels. And the level of supernal Chochmah is called “his father.”
Yaakov is the drawing down of supernal Chochmah to the lowest level, and supernal Chochmah is called his “father.” So “the land of his father’s megurei” is the higher awe that holds his father’s wisdom.




22והנה זה הוא בבחי׳ יחודא עילאה ואתדבקו׳ רוחא ברוחא בעסק התורה להיות בטל אליו ית׳ בבחי׳ חכמה עילאה כנ״ל.
Now, this is in the level of the higher unity (yichuda ila’ah) and the cleaving of spirit with spirit in the study of Torah, to be nullified to Him, blessed be He, in the level of supernal Chochmah, as mentioned above.
Everything so far belongs to the higher unity (yichuda ila’ah), where the person is nullified to G-d in Torah study and his spirit cleaves to G-d’s spirit. In that unity the world counts as nothing before G-d.


אך בבחי׳ יחודא תתאה דהיינו להיות כלי ומכון לשבתו ית׳ בבחי׳ קיום העולם בבחי׳ מלכותו שיהיה גם בזה שורה ומתגלה בחי׳ ה׳ אחד.104
But in the level of the lower unity (yichuda tata’ah), that is, to be a vessel and a place for His dwelling, blessed be He, in the level of the world’s existence, in the level of His sovereignty, so that in this too the level of “G-d is One” rest and be revealed:
There is also the lower unity (yichuda tata’ah): making the world’s ongoing existence, which comes from G-d’s Malchus, into a dwelling for Him. The goal is that the oneness of G-d be revealed in the world itself.


הנה זה נמשך ע״י ישיבה והשפל׳ [והשפלה] אחרת ממדתו של יעקב להמשיך מדת חסד מראש כל דרגין עד סוף כל דרגין בארץ התחתונה הוא כנען שהוא בחי׳ מלכותו ית׳ ומלך במשפט יעמיד ארץ105 והוכן בחסד כסא.106
this is drawn through another settling and lowering of the attribute of Yaakov, to draw down the attribute of Chesed from the head of all levels to the end of all levels, into the lower land, which is Canaan, which is the level of His sovereignty (malchus), blessed be He; and “A king establishes the land through justice,” and “the throne is established through kindness.”
This needs another “settling” and lowering of Yaakov: drawing Chesed, kindness, from the highest level to the lowest, into the lower land, Canaan, which is G-d’s Malchus. The verses say the king sustains the land through justice and his throne is established through kindness.


שקיום העולם הוא בחסד כמ״ש עולם חסד יבנה107 דהיינו בעשיית המצות בכלל ששרשם הוא בחי׳ חסד ובפרטות הוא מצות הצדקה וחסד שלכן היא נקראת בשם מצוה סתם כו׳ שהיא שקולה כנגד כל המצות108 כמ״ש בתניא:109
For the world’s existence is through kindness, as it is written, “The world is built on kindness”: that is, through the performance of the mitzvos in general, whose root is the level of Chesed, and in particular it is the mitzvah of charity and kindness, which is why it is called simply “the mitzvah,” etc., for it is equal to all the mitzvos, as explained in the Tanya.
The world stands on kindness: in general through all the mitzvos, whose root is Chesed, and in particular through charity. That is why the Sages call charity simply “the mitzvah,” and why it equals all the mitzvos, as Tanya explains.



In one’s avodah
Do not measure your bond with G-d by how much love and awe you feel: the soul came down precisely to reach a deeper longing, from the depth of the heart, by contemplating that G-d is beyond all thought, even when facing what seems far from Him. Before Torah study, set yourself aside so that G-d’s wisdom can rest in you; and bring His kindness into the world through the mitzvos, above all through charity.
Questions for discussion
	Why is a merchant, who seems to “lose” his money, the right image for the soul’s descent into the body?
	How does the desire of the heart differ from the love and awe the soul had before it came down, and why is it higher?
	What does it mean to find G-d “from there,” in exile, by contemplating what is opposite to Him?
	Why must the unheard voice of self-nullification come before the heard voice of Torah study?
	How do “his father’s megurei” and “the land of Canaan” correspond to the higher and lower unity?

For children · ages 9–13
For the children at the table
The soul as a merchant

The big idea
The soul comes down into the body like a merchant who spends money to earn much more: here it gains a deep longing for G-d that it could not reach above.


The verse says that Yaakov settled “in the land of his father’s sojournings, in the land of Canaan.” Why does it name the land twice, and why is the holy land called after Canaan? The maamar explains that everything in the Torah also has a holy meaning, and in holiness “Canaan” means a merchant. A merchant gives away his silver and gold, not to lose them, but to earn far more. So too the soul. Before it came into the body, it loved G-d naturally, like a flame that rises by itself. That love and awe are its “silver and gold,” and when it enters the body they become hidden. What does it gain? Here below it can reach the “desire of the heart,” a longing for G-d that comes from knowing that He is far beyond anything we can understand. That longing is deeper than the love it had before. The maamar adds that we do this in two ways: by learning Torah, setting ourselves aside so that G-d’s wisdom can rest in us, and by doing mitzvos, above all giving charity, which brings G-d’s kindness into the world.

The mashal
A merchant lets his silver and gold go out of his hands, not to lose them, but to earn much more. So the soul lets its open love and awe become hidden when it comes into the body, and through its service here it gains something far greater.

Questions for the Shabbos table
	What does the soul give up when it comes into the body, and what does it gain?
	Why does the maamar say that “Canaan” in holiness means a merchant?
	What charity can you give this week to bring G-d’s kindness into the world?
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Notes
Paragraph 1
1וישב יעקב
The note says this is where the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי במאמרי אדה״ז פרשיות ע׳ קפג. באחד מכת״י רשום שהוא משנת תקס״ג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וכו׳ באוה״ת בראשית כרך ב רנא, ב. כרך ה תתפח, א. הערה תתצח, א. תתצט, ב. כרך ז תתתלז, א. תתלז, ב. חלק מהמאמר מובא גם בד״ה וישב יעקב תרל״ט ע׳ נד. בד״ה מי כה׳ אלקינו תרל״ט ע׳ סד. לכללות מאמר זה ראה פלח הרמון בראשית צו, ג. ד״ה זה תשכ״ז. תשמ״א. תשמ״ו.
2וישב יעקב
The opening verse of the parsha, whose doubled description of the land frames the whole maamar.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, א.
3גם כפל לשון
The note points to the Kli Yakar’s commentary on the verse, which also takes up its doubled wording.
Kehot’s noteראה בכלי יקר. ובשיחת ש״פ וישב תשכ״ב. בבוך 633: כפל מלת בארץ תרי זימני: הנה כתיב.
4אתהלך לפני ה׳
David speaks of walking before G-d “in the lands of the living”; the Alter Rebbe reads the plural as two levels of vessels for divine life.
Psalms 116:9תהילים קט״ז:ט׳
אֶתְהַלֵּךְ לִפְנֵי ה׳ בְּאַרְצוֹת הַחַיִּים:
I shall walk before the L-RD In the lands of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטז, ט.
5שיש שני ארצות
The note says Or HaTorah refers to this passage on the two “lands.”
Kehot’s noteבאוה״ת חיי שרה קיח, א. סה״מ תרל״ב ע׳ שצ וע׳ שצח. ד״ה אך בגורל תרמ״ז ע׳ יד מציינים לכאן.
6(וכמו חיים לשון רבים
The other transcript explains the plural “life” as “many kinds of life-force.”
Kehot’s noteדהיינו רבוי מיני חיות — מאמרי אדה״ז פרשיות ע׳ קפד. ועיין שם. מוסגר זה נמצא גם בכת״י מאמרי אדה״ז. [בבוך 633 ליתא כל המוסגר]. באוה״ת רנא, ב מציין שהגה״ה זו היא ממהרי״ל אחי כ״ק אדה״ז.
7בכל התורה ארץ כנען
Manuscript 633 reads “in the expression ‘land of Canaan.’”
Genesis 17:8בראשית י״ז:ח׳
וְנָתַתִּי לְךָ וּלְזַרְעֲךָ אַחֲרֶיךָ אֵת אֶרֶץ מְגֻרֶיךָ אֵת כׇּל־אֶרֶץ כְּנַעַן לַאֲחֻזַּת עוֹלָם וְהָיִיתִי לָהֶם לֵאלֹקִים:
And I will give unto thee, and to thy seed after thee, the land of thy sojournings, all the land of Canaan, for an everlasting possession; and I will be their G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 34:2במדבר ל״ד:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי־אַתֶּם בָּאִים אֶל־הָאָרֶץ כְּנָעַן זֹאת הָאָרֶץ אֲשֶׁר תִּפֹּל לָכֶם בְּנַחֲלָה אֶרֶץ כְּנַעַן לִגְבֻלֹתֶיהָ:
’Command the children of Israel, and say unto them: When ye come into the land of Canaan, this shall be the land that shall fall unto you for an inheritance, even the land of Canaan according to the borders thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 32:26במדבר ל״ב:כ״ו
טַפֵּנוּ נָשֵׁינוּ מִקְנֵנוּ וְכׇל־בְּהֶמְתֵּנוּ יִהְיוּ־שָׁם בְּעָרֵי הַגִּלְעָד:
Our little ones, our wives, our flocks, and all our cattle, shall be there in the cities of Gilead;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Joshua 22:9יהושע כ״ב:ט׳
וַיָּשֻׁבוּ וַיֵּלְכוּ בְּנֵי־רְאוּבֵן וּבְנֵי־גָד וַחֲצִי שֵׁבֶט הַמְנַשֶּׁה מֵאֵת בְּנֵי יִשְׂרָאֵל מִשִּׁלֹה אֲשֶׁר בְּאֶרֶץ־כְּנָעַן לָלֶכֶת אֶל־אֶרֶץ הַגִּלְעָד אֶל־אֶרֶץ אֲחֻזָּתָם אֲשֶׁר נֹאחֲזוּ־בָהּ עַל־פִּי ה׳ בְּיַד־מֹשֶׁה:
And the children of Reuben and the children of Gad and the half-tribe of Manasseh returned, and departed from the children of Israel out of Shiloh, which is in the land of Canaan, to go unto the land of Gilead, to the land of their possession, whereof they were possessed, according to the commandment of the L-RD by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteא״י שממערב לירדן, בראשית יז, ח. במדבר לד, ב. שם לה, י. ארץ ישראל שמעבר לירדן מזרחה נקראת לרוב בשם ארץ הגלעד — במדבר לב, כו. כט. יהושע כב, ט ועוד. בבוך 633: בלשון ארץ כנען.
8חם הוא אבי כנען
The Torah identifies Cham as the father of Canaan, which makes the name “land of Canaan” seem an unflattering lineage for the holy land.
Genesis 9:18בראשית ט׳:י״ח
וַיִּהְיוּ בְנֵי־נֹחַ הַיֹּצְאִים מִן־הַתֵּבָה שֵׁם וְחָם וָיָפֶת וְחָם הוּא אֲבִי כְנָעַן:
And the sons of Noah, that went forth from the ark, were Shem, and Ham, and Japheth; and Ham is the father of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ט, יח.
9ומה הוא היחוס שבח א״י בזה
The note says Pelach HaRimon cites the Midrash reading Canaan as a defective, spoiled vessel, sharpening the question of why the holy land bears his name.
Bereshit Rabbah 36:2בראשית רבה ל״ו:ב׳
(איוב לד) ירוע כבירים לא חקר וגו׳ הריעו אנשי דור המבול במעשיהם הרעים, ואין חקר, אין חקר במעשיהם הרעים. (שם) ויעמד אחרים תחתם, אלו בני נח. ויהיו בני נח שם חם ויפת. (ישעיה מג) גם מיום אני הוא ואין מידי מציל, מאומות העולם. אפעל ומי ישיבנה, כל פעולות ומחשבות שפעלתי עם דור המבול. מי אמר לי: לא עשית כשורה?! אבל נח, נכנס בשלום ויצא בשלום, ויהיו בני נח היוצאים וגו׳. וחם הוא אבי כנען, אבוי דפחתא, שלושה אלה בני נח ומאלה נפצה כל הארץ. למה הדבר דומה? לדגה גדולה דנפצה …
“He shatters [yaroa] the powerful without number…” (Job 34:24) – the [powerful] men of the generation of the Flood performed evil [here’u] with their evil deeds. “Without number” – their evil deeds were innumerable. “And sets others in their place” (Job 34:24) – these are the descendants of Noah: “The sons of Noah…were Shem, Ham, and Yefet.” “Indeed, from when there was day, I am He, and there is no savior from My hand” (Isaiah 43:13) – from among the nations of the world. “I will act, and who can …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבפלח הרמון צז, א מביא שענין כנען הוא מדריגה פחותה, כמארז״ל (ב״ר פל״ו) ע״פ וחם הוא אבי כנען אבי פחתא כלי פחות וגרוע ומקולקל, וא״כ למה תקרא א״י על שמו. ע״ש.
10(גם להבין . . מרמה)
This parenthesis appears in a manuscript of the Alter Rebbe’s maamarim but is missing from manuscript 633.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז. בבוך 633 ליתא המוסגר.
11כנען בידו מאזני מרמה
The prophet describes Canaan as a merchant with deceitful scales; the maamar will reread this as the holy “merchant” who gives up in order to gain.
Hosea 12:8הושע י״ב:ח׳
כְּנַעַן בְּיָדוֹ מֹאזְנֵי מִרְמָה לַעֲשֹׁק אָהֵב:
As for the trafficker, the balances of deceit are in his hand. He loveth to oppress.
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Kehot’s noteהושע יב, ח.
12גם מה שכתוב ולא יהיה כנעני עוד
Or HaTorah sharpens the question: if the verse meant the cursed Canaan it would be simple, but since the land itself is called Canaan, this must be a holy Canaan, so why is its absence a praise?
Kehot’s note”דאם כפשוטו דכנעני קאי על ארור כנען א״ש, אבל מאחר שנק׳ ארץ ישראל ארץ כנען א״כ מוכרח שזהו כנען דקדושה, א״כ מהו המעלה והשבח ולא יהי׳ עוד כנעני וגו׳” — אוה״ת בראשית כרך ב רנב, א.
13כך יש כל בחי׳ אלו בקדושה
The note says Or HaTorah lists the places where a holy Lavan and a holy Esav are explained.
Kehot’s noteבאוה״ת בראשית כרך ב רנב, א מציין למקומות שמבואר ענין לבן דקדושה, עשו דקדושה.
14ולא יהי׳ כנעני עוד בבית ה׳ צבאות
The last verse of Zechariah, promising that no Canaanite will remain in G-d’s house; the Alter Rebbe asks what praise this is if Canaan also has a holy meaning.
Zechariah 14:21זכריה י״ד:כ״א
וְהָיָה כׇּל־סִיר בִּירוּשָׁלַ͏ִם וּבִיהוּדָה קֹדֶשׁ לַה׳ צְבָאוֹת וּבָאוּ כׇּל־הַזֹּבְחִים וְלָקְחוּ מֵהֶם וּבִשְּׁלוּ בָהֶם וְלֹא־יִהְיֶה כְנַעֲנִי עוֹד בְּבֵית־ה׳ צְבָאוֹת בַּיּוֹם הַהוּא:
Yea, every pot in Jerusalem and in Judah shall be holy unto the L-RD of hosts; and all they that sacrifice shall come and take of them, and seethe therein; and in that day there shall be no more a trafficker in the house of the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, כא.
15זה לעומת זה עשה אלהים
Koheles says G-d made one thing opposite the other; Chassidus reads this as the parallel between holiness and its opposite.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
16שלשה בני נח . . ג׳ בחי גווני קשת
Or HaTorah explains the Arizal’s teaching that the three colours of the rainbow are Noach’s three sons included in him.
Kehot’s noteלקוטי תורה להאריז״ל פ׳ נח. דנח בעצמו הוא היסוד וג׳ גווני הקשת הוא ג׳ בניו כלולים בו כו׳. נתבאר באוה״ת וישב כרך ה תתפח, ב.
17Kehot’s note points to Genesis 9:22 for these words.
Genesis 9:22בראשית ט׳:כ״ב
וַיַּרְא חָם אֲבִי כְנַעַן אֵת עֶרְוַת אָבִיו וַיַּגֵּד לִשְׁנֵי־אֶחָיו בַּחוּץ:
And Ham, the father of Canaan, saw the nakedness of his father, and told his two brethren without.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18כנען פירושו סוחר
That maamar explains that the land was given to Avraham through the covenant of circumcision, and that the promise was fulfilled in giving him the supernal, spiritual “land of Canaan,” a holy Canaan like the one this maamar is building toward.
Kehot’s noteבבא בתרא עה, א. תנחומא מסעי ט. ת״ב שם ז. במדב״ר פכ״ג יו״ד. ע׳ בלקו״ת פ׳ עקב בד״ה להבין שורש טעם וקישור, ובאוה״ת פ׳ בשלח ע׳ תרנ. ובפ׳ ואתחנן ע׳ קכט. ובפ׳ עקב ע׳ תקלג. סה״מ אידיש ע׳ 91 עה״פ ותמת שרה.
19כנען פירושו סוחר
The Gemara reads the word “Canaanite” as a trader, the meaning the Alter Rebbe builds on.
Bava Batra 75a:5בבא בתרא ע״ה א:ה׳
וְהַשְּׁאָר – מְחַלְּקִין אוֹתוֹ, וְעוֹשִׂין בּוֹ סְחוֹרָה בְּשׁוּקֵי יְרוּשָׁלַיִם – שֶׁנֶּאֱמַר: ״יֶחֱצוּהוּ בֵּין כְּנַעֲנִים״; וְאֵין ״כְּנַעֲנִים״ אֶלָּא תַּגָּרִים – שֶׁנֶּאֱמַר: ״כְּנַעַן בְּיָדוֹ מֹאזְנֵי מִרְמָה לַעֲשֹׁק אָהֵב״. וְאִי בָּעֵית אֵימָא, מֵהָכָא: ״אֲשֶׁר סֹחֲרֶיהָ שָׂרִים, כִּנְעָנֶיהָ נִכְבַּדֵּי אָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
20כנען פירושו סוחר
The Midrash, cited in the Kehot note, also explains “Canaan” as a word for merchants.
Bamidbar Rabbah 23:10במדבר רבה כ״ג:י׳
21כנעני׳ נכבדי ארץ
Yeshayahu speaks of Tyre whose “merchants (kin’aneha) are the honoured of the earth,” showing that kena’an means a trader.
Isaiah 23:8ישעיהו כ״ג:ח׳
מִי יָעַץ זֹאת עַל־צֹר הַמַּעֲטִירָה אֲשֶׁר סֹחֲרֶיהָ שָׂרִים כִּנְעָנֶיהָ נִכְבַּדֵּי־אָרֶץ:
Who hath devised this against Tyre, the crowning city, Whose merchants are princes, Whose traffickers are the honourable of the earth?
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Kehot’s noteישעי׳ כג, ח. ראה ויקרא רבה פי״ז.
Paragraph 3
22The prophet’s image of Canaan the merchant with deceitful scales, now reread as the merchant who parts with wealth in order to profit.
Hosea 12:8הושע י״ב:ח׳
כְּנַעַן בְּיָדוֹ מֹאזְנֵי מִרְמָה לַעֲשֹׁק אָהֵב:
As for the trafficker, the balances of deceit are in his hand. He loveth to oppress.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מפזר ונוסף עוד
Shlomo says there is one who scatters and yet gains more; the Alter Rebbe uses it for the merchant, and for the soul, whose giving up is really gaining.
Proverbs 11:24משלי י״א:כ״ד
יֵשׁ מְפַזֵּר וְנוֹסָף עוֹד וְחֹשֵׂךְ מִיֹּשֶׁר אַךְ־לְמַחְסוֹר:
There is that scattereth, and yet increaseth; And there is that withholdeth more than is meet, but it tendeth only to want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 50a:23פסחים נ׳ א:כ״ג
מַתְנִי׳ מָקוֹם שֶׁנָּהֲגוּ לַעֲשׂוֹת מְלָאכָה בְּעַרְבֵי פְסָחִים עַד חֲצוֹת — עוֹשִׂין. מָקוֹם שֶׁנָּהֲגוּ שֶׁלֹּא לַעֲשׂוֹת — אֵין עוֹשִׂין. הַהוֹלֵךְ מִמָּקוֹם שֶׁעוֹשִׂין לְמָקוֹם שֶׁאֵין עוֹשִׂין, אוֹ מִמָּקוֹם שֶׁאֵין עוֹשִׂין לְמָקוֹם שֶׁעוֹשִׂין — נוֹתְנִין עָלָיו חוּמְרֵי מָקוֹם שֶׁיָּצָא מִשָּׁם וְחוּמְרֵי מָקוֹם שֶׁהָלַךְ לְשָׁם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי יא, כד. וראה שער המצות להאריז״ל (פ׳ ראה מצות הצדקה), וראה ספר הלקוטים פ׳ תצוה. (הערת כ״ק אדמו״ר זי״ע בד״ה וישב יעקב תשכ״ז). ושם מוסיף: ”דתכלית ענין המסחר הוא הריוח, וכמארז״ל [ב״מ מ, ב] זבון וזבין תגרא איקרי בתמי׳”. בפלח הרמון צז, ג מביא ראי׳ כלום זורע אדם קב כו׳. הג״ה בגיליון תו״א ”ע׳ פסחים נ, א (ממורי נ״ע)”.
24בא אחיך במרמה
Yitzchak tells Esav that Yaakov took the blessing “with deceit”; the maamar links this “deceit” to Canaan’s scales and to the gain hidden in exile.
Genesis 27:35בראשית כ״ז:ל״ה
וַיֹּאמֶר בָּא אָחִיךָ בְּמִרְמָה וַיִּקַּח בִּרְכָתֶךָ:
And he said: ‘Thy brother came with guile, and hath taken away thy blessing.’
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Kehot’s noteבראשית כז, לה.
25עת אשר שלט האדם
Koheles speaks of man ruling over man to his own harm; the Alter Rebbe applies it to exile, where the ruler’s dominion ends up to his loss as holiness is extracted.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
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Kehot’s noteקהלת ח, ט.
26לא גלו ישראל
There the Alter Rebbe explains that had the Temple stood, the sparks would have been absorbed into holiness by themselves, like a candle before a great torch; in exile, Israel must go out and raise them, which is why the Sages say the exile was for adding converts.
Kehot’s noteנסמן לעיל ו, א.
27לא גלו ישראל אלא להוסיף עליהם
The Gemara says Israel was exiled only so that converts would join them; the maamar reads this as refining the sparks of holiness among the nations.
Pesachim 87b:3פסחים פ״ז ב:ג׳
״וַתַּהַר וַתֵּלֶד לוֹ בֵּן וַיֹּאמֶר ה׳ אֵלָיו קְרָא שְׁמוֹ יִזְרְעֶאל כִּי עוֹד מְעַט וּפָקַדְתִּי אֶת דְּמֵי יִזְרְעֶאל עַל בֵּית יֵהוּא וְהִשְׁבַּתִּי מַמְלְכוּת בֵּית יִשְׂרָאֵל וַתַּהַר עוֹד וַתֵּלֶד בַּת וַיֹּאמֶר לוֹ קְרָא שְׁמָהּ לֹא רֻחָמָה כִּי לֹא אוֹסִיף עוֹד אֲרַחֵם אֶת בֵּית יִשְׂרָאֵל כִּי נָשֹׂא אֶשָּׂא לָהֶם וַתַּהַר וַתֵּלֶד בֵּן וַיֹּאמֶר (ה׳ אֵלָיו) קְרָא שְׁמוֹ לֹא עַמִּי כִּי אַתֶּם לֹא עַמִּי וְאָנֹכִי לֹא אֶהְיֶה לָכֶם״,
William Davidson, Vocalized Aramaic (CC-BY-NC)
28בלע המות
The prophecy that G-d will swallow up death forever, the final result of the refinement accomplished through exile.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
Paragraph 4
29ואת רוח הטומאה אעביר מן הארץ
Zechariah’s promise that G-d will remove the spirit of impurity from the land, the completion of the refinement.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
30ונגלה כבוד ה׳
Yeshayahu’s promise that G-d’s glory will be revealed and all flesh will see it.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
31כי עין בעין יראו
The prophecy that in the future G-d’s return to Zion will be seen “eye to eye.”
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
32נכסף נכספת
Lavan tells Yaakov, “you longed greatly for your father’s house”; the Alter Rebbe derives kesef, silver, from this word for longing.
Genesis 31:30בראשית ל״א:ל׳
וְעַתָּה הָלֹךְ הָלַכְתָּ כִּי־נִכְסֹף נִכְסַפְתָּה לְבֵית אָבִיךָ לָמָּה גָנַבְתָּ אֶת־אֱלֹקָי:
And now that thou art surely gone, because thou sore longest after thy father’s house, wherefore hast thou stolen my gods?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, ל.
33דהיינו בחי׳ אהבה
There the Alter Rebbe explains the command to love G-d with all one’s heart and soul as contemplating that no thought grasps Him, until one’s mind, speech and action are nullified to Him, a love of self-giving.
Kehot’s noteראה לקמן פו, ד. מד, ג. באוה״ת וישב רנג, ב מציין: וכמ״ש נכספה וגם כלתה נפשי.
Paragraph 5
34וזהב מצפון יאתה
Iyov says gold comes from the north; the Alter Rebbe reads north as the left side, the side of awe.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לז, כב.
35שהוא בחי׳ שמאל שהוא בחי׳ יראה
Or HaTorah supports gold as awe from the Zohar, which says “gold” refers to Rosh Hashanah, the day of judgment, and Rosh Hashanah is the level of awe.
Kehot’s noteבאוה״ת וישב שם: וכמ״ש בזח״ב פ׳ תרומה דקל״ה א׳ וזהב דא ר״ה יומא דדינא ור״ה הוא בחי׳ יראה.
Paragraph 6
36טוב לי תורת פיך
David says the Torah of G-d’s mouth is better than thousands of gold and silver; the Alter Rebbe reads alfei as “learned in” gold and silver, the soul’s earlier love and awe.
Psalms 119:72תהילים קי״ט:ע״ב
טוֹב־לִי תוֹרַת־פִּיךָ מֵאַלְפֵי זָהָב וָכָסֶף:
The law of Thy mouth is better unto me Than thousands of gold and silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, עב. בלקו״ת בלק סז, ד ומוסיף כ״ק הצ״צ ”וממ״ש כאן [בלקו״ת] יובן יותר מש״ש [בתו״א]. אוה״ת חקת ע׳ תתכט. מכאן ואילך ראה סה״מ עטר״ת ע׳ שע. סה״מ תרצ״ז ע׳ 190 ואילך.
37אלפי לשון לימוד
Or HaTorah supports reading alfei as learning from the verse “I will teach you (a’alephcha) wisdom.”
Kehot’s noteבאוה״ת וישב רנג, ב: כמו אאלפך חכמה.
38שהיתה הנשמה למודה בהם בתחלה
There the souls before their descent are called “daughters of Jerusalem,” still included in their source and nullified in the Infinite Light, the state in which the soul was “accustomed” to love and awe.
Kehot’s noteראה לקו״ת שה״ש ו, ג.
Paragraph 7
39יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
40יפה שעה אחת בתשובה
The Mishnah says one hour of teshuvah and good deeds in this world is better than all the life of the World to Come; the Alter Rebbe uses it to show the advantage gained by the soul’s descent.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
41שיש לה גרעון באהבה ויראה טבעית שבחיצונית הלב
Or HaTorah explains that the loss is a reduction of the soul’s comprehension, and the gain in the inner heart comes through contemplating that no thought grasps G-d; it also explains “The Torah of Your mouth is better for me.”
Kehot’s noteנתבאר בארוכה באוה״ת בראשית כרך ב רנד, ב ד”מ״ש שיש לה גרעון . . הלב היינו מצד שנתמעט השגתה כו׳ ויש לה יתרון בפנימי׳ הלב ע״י אם ישים אליו לבו דלמחתב״כ” ע״ש בארוכה שמבאר מהו טוב לי תורת פיך.
42שאע״פ . . בבחי׳ רעותא דליבא
The note points to Or HaTorah’s discussion of this trade-off between the loss and the gain.
Kehot’s noteראה אוה״ת פ׳ וישב רסה, ב.
43בבחי׳ רעותא דלבא
Or HaTorah refers here and to other places, calling the desire of the heart “the purpose of the descent into this world,” since G-d, whom no thought grasps, is grasped only by it.
Kehot’s noteבענין רעותא דלבא ראה באוה״ת ואתחנן כרך ו ע׳ ב׳רסט שמציין לכאן ולכמה מקומות בדא״ח: ”בד״ה וישב יעקב בענין רעותא דלבא שהיא תכלית הירידה בעוה״ז כי למתב״כ כ״א ברעו״ד הוא נתפס”.
44כיתרון האור הבא מן החשך
Koheles speaks of the advantage of light over darkness; Chassidus reads it as the special light that comes from darkness itself.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
45אני ראשון
G-d declares He is first and last and there is no G-d besides Him; the maamar reads the verse’s two halves as two levels.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו. קטע מכאן מובא באוה״ת נ״ך כרך ב ע׳ תתו. וראה באוה״ת ואתחנן כרך ו ע׳ ב׳רע.
46אני ה׳ לא שניתי
G-d says He has not changed, the basis for saying creation makes no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 9
47דהיינו באמצעות הזמן שנראה העולם ליש ודבר בפ״ע
Or HaTorah adds that the source creating this level is G-dliness through the tzimtzum and the “vacated space,” called enclothement in the ten Sefiros.
Kehot’s note”ובחי׳ מקור המהווה בחי׳ זו הוא אלקותו ית׳ על ידי צמצום ומקום פנוי, ונק׳ התלבשות בעשר ספירות” אוה״ת בראשית כרך ב רנה, ב.
48אלהים חיים ומלך עולם
Yirmeyahu calls G-d “the living G-d and eternal King,” the level of G-d as sovereign over the worlds.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49מלכותך מלכות כל עולמים
David says G-d’s kingship is over all worlds; the Alter Rebbe teaches that all worlds come from this level of kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
50לית מחשבה תפיסא ביה
Or HaTorah adds that “no thought can grasp Him” is true even of supernal Chochmah.
Kehot’s noteאפילו חכמה עילאה — אוה״ת וירא כרך ד תשמ, א.
51לית מחשבה תפיסא ביה
Eliyahu’s prayer in the introduction to Tikkunei Zohar says that no thought can grasp G-d at all.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
52מקרב איש ולב עמוק
The verse speaks of the inward part of man and a deep heart; here it names the inner point of the heart where G-d is reached.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
53ממעמקים קראתיך
“Out of the depths I have called You”: the Alter Rebbe reads the depths as the depth of the heart, where the desire of the heart arises.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
54אם ישים אליו לבו
Iyov speaks of setting one’s heart to G-d; here it means turning one’s heart to contemplate that no thought can grasp Him.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
55אל חיק אביה
Tanya’s account of the soul’s expiry in longing through contemplating G-d’s greatness, the same movement described here.
Tanya, Likkutei Amarim 50:6תניא, חלק ראשון; ליקוטי אמרים נ׳:ו׳
… ״וְאִם רָץ לִבְּךָ – שׁוּב לְאֶחָד״, פֵּירוּשׁ ״וְאִם רָץ לִבְּךָ״ – הִיא תְּשׁוּקַת הַנֶּפֶשׁ שֶׁבַּלֵּב בֶּחָלָל הַיְמָנִי, כְּשֶׁמִּתְגַּבֶּרֶת וּמִתְלַהֶבֶת וּמִתְלַהֶטֶת בִּמְאֹד מְאֹד עַד כְּלוֹת הַנֶּפֶשׁ מַמָּשׁ, לְהִשְׁתַּפֵּךְ אֶל חֵיק אָבִיהָ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא, וְלָצֵאת מִמַּאֲסָרָהּ בַּגּוּף הַגּוּפָנִי וְגַשְׁמִי לְדָבְקָה בּוֹ יִתְבָּרֵךְ – אֲזַי, זֹאת יָשִׁיב אֶל לִבּוֹ: מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, כִּי ״עַל כָּרְחָךְ אַתָּה חַי״ בַּגּוּף הַזֶּה לְהַחֲיוֹתוֹ, כְּדֵי לְהַמְשִׁיךְ חַיִּים עֶלְיוֹנִים מֵחַיֵּי הַחַיִּים בָּרוּךְ־הוּא לְמַטָּה, עַל יְדֵי תּוֹרַת חַיִּים, …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ. לקמן סז, א. וש״נ.
56לצאת . . ולהשתפך אל חיק אביה
Tanya describes the love like flames of fire that comes from contemplating that everything is as nothing before G-d, rising like a flame that wants to leave its wick, until the soul expires in longing.
Tanya, Likkutei Amarim 50:6תניא, חלק ראשון; ליקוטי אמרים נ׳:ו׳
… ״וְאִם רָץ לִבְּךָ – שׁוּב לְאֶחָד״, פֵּירוּשׁ ״וְאִם רָץ לִבְּךָ״ – הִיא תְּשׁוּקַת הַנֶּפֶשׁ שֶׁבַּלֵּב בֶּחָלָל הַיְמָנִי, כְּשֶׁמִּתְגַּבֶּרֶת וּמִתְלַהֶבֶת וּמִתְלַהֶטֶת בִּמְאֹד מְאֹד עַד כְּלוֹת הַנֶּפֶשׁ מַמָּשׁ, לְהִשְׁתַּפֵּךְ אֶל חֵיק אָבִיהָ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא, וְלָצֵאת מִמַּאֲסָרָהּ בַּגּוּף הַגּוּפָנִי וְגַשְׁמִי לְדָבְקָה בּוֹ יִתְבָּרֵךְ – אֲזַי, זֹאת יָשִׁיב אֶל לִבּוֹ: מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, כִּי ״עַל כָּרְחָךְ אַתָּה חַי״ בַּגּוּף הַזֶּה לְהַחֲיוֹתוֹ, כְּדֵי לְהַמְשִׁיךְ חַיִּים עֶלְיוֹנִים מֵחַיֵּי הַחַיִּים בָּרוּךְ־הוּא לְמַטָּה, עַל יְדֵי תּוֹרַת חַיִּים, …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ. לקמן לה, ב.
57בחי׳ רעו״ד נמשך מהתבוננות זו עצמה
Or HaTorah explains that the soul reaches the desire of the heart, the will above intellect, in this world specifically through the mitzvos, which are G-d’s will.
Kehot’s note”הטעם שדווקא בעוה״ז תגיע לבחי׳ רעו״ד שהו״ע הרצון שלמעלה מהשכל, נתבאר בד״ה מי מנה [לקו״ת בלק סז, ד] שהוא ע״י המצות שהם רצה״ע” — אוה״ת וישב (כרך ה) תתצ, ב ע״ש.
Paragraph 11
58והנה בזמן שהיה בהמ״ק קיים
There this passage is quoted word for word, and “land of desire” is explained as the delight and inner will, the soul’s wish to be wholly consumed in G-d.
Kehot’s noteקטע מכאן מובא בלקו״ת נשא כד, ב. ע״ש.
59דלבא — מגילוי
Or HaTorah reads “and revelation” instead of “from the revelation.”
Kehot’s noteבאוה״ת יתרו שם: וגילוי.
60בהיכל קדשי קדשים
Or HaTorah explains the Holy of Holies from Tanya chapters 51–52, as like the soul’s life revealed in the brain and spreading from there to all the limbs, and refers to its explanation of “Holy of Holies” as a level above even the light that encompasses all worlds.
Kehot’s noteבאוה״ת יתרו שם: ”וענין היכל קה״ק מבואר בתניא פרק נ״א ונ״ב שהוא עד״מ התגלות החיות מהנשמה במוחין שבראש ששם גילוי כללות החיות וממנו נמשך לכל הרמ״ח אברים כו׳, ועמ״ש ע״פ שבת שבתון בפי׳ קדש הקדשים שהוא ענין מה שלמעלה גם מסוכ״ע כו׳” ע״ש בארוכה עפ״י כהאריז״ל.
61כמ״ש בתניא
Tanya explains the revelation of the Shechinah in the Holy of Holies by the analogy of the soul’s life being revealed in the brain, from where it spreads to the whole body.
Kehot’s noteפרק נב. בבוך 1118 ובבוך 633: בלק״א. בלקו״ת נשא כד, ב מעתיק הלשון מכאן ”בסש״ב”. ”היינו כמ״ש בתניא בענין גילוי השכינה המשל מהתלבשות כללות חיות הנפש במוחי׳, וכך הוא עתה בחי׳ התלמוד כמארז״ל משחרב בהמ״ק אין להקב״ה בעולמו אלא ד״א של הלכה. והיכל ק״ק הוא כחב״ד דבריאה” — אוה״ת בראשית כרך ב ע׳ רנו סע״א ע״ש בארוכה איך זה שייך לארץ חפץ.
62כי תהיו לי ארץ חפץ
Malachi says the nations will call Israel fortunate, “for you shall be a land of desire”; the Alter Rebbe reads it as Israel becoming a place of G-d’s delight through nullifying their will to His.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
63ובקשתם משם את ה׳ אלקיך
Moshe foretells that from exile Israel will seek G-d and find Him; the Alter Rebbe stresses “from there,” from the depths of the exile itself.
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כט. ראה לקמן פ, ב. אוה״ת ויקרא כרך ב ע׳ תרג. אוה״ת פ׳ חקת ע׳ תשצח מציין לכאן.
64ואתה מחי׳ את כולם
The Levites’ prayer says G-d gives life to all things, the basis for saying that even what opposes His will lives from His will.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
65כמה ארך אפים לפניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, ב.
66כמה ארך אפים לפניו
The Mishnah counts ten generations from Adam to Noach to show how patient G-d is; the Alter Rebbe makes patience the channel through which life-force reaches those who oppose His will.
Pirkei Avot 5:2משנה אבות ה׳:ב׳
עֲשָׂרָה דוֹרוֹת מֵאָדָם וְעַד נֹחַ, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין עַד שֶׁהֵבִיא עֲלֵיהֶם אֶת מֵי הַמַּבּוּל. עֲשָׂרָה דוֹרוֹת מִנֹּחַ וְעַד אַבְרָהָם, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין, עַד שֶׁבָּא אַבְרָהָם וְקִבֵּל עָלָיו שְׂכַר כֻּלָּם:
[There were] ten generations from Adam to Noah, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until He brought upon them the waters of the flood. [There were] ten generations from Noah to Abraham, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until Abraham, came and received the reward of all of them.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
67בזמן שהי׳ בהמ״ק . . רעותא דלבא
The Tzemach Tzedek adds that the desire of the heart is the will above intellect, as explained in the maamar Mi Manah Afar Yaakov.
Kehot’s noteבאוה״ת פ׳ ראה ע׳ תשצט מוסיף ע״ז כ״ק אדמו״ר הצ״צ: פי׳ רעו״ד בד״ה מי מנה עפר יעקב שהוא הרצון שלמעלה מהשכל” עכ״ל. ראה באוה״ת בראשית כרך ה תתצט, ב. יתרו ע׳ תתקג.
Paragraph 12
68אם לעוברי רצונו כך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מכות.
69אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה
At the end of Makkos Rabbi Akiva reasons that if G-d is so good to those who transgress His will, how much more to those who do it; the Alter Rebbe applies the reasoning to the supernal will.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
70כי תדרשנו בכל לבבך ובכל נפשך
The end of Moshe’s promise: you will find G-d when you seek Him with all your heart and soul, which the Alter Rebbe reads as the complete turning of the heart.
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כט.
Paragraph 14
71וחם הוא אבי כנען
The verse naming Cham as the father of Canaan, reread here as the heat of fiery love giving birth to the holy merchant.
Genesis 9:18בראשית ט׳:י״ח
וַיִּהְיוּ בְנֵי־נֹחַ הַיֹּצְאִים מִן־הַתֵּבָה שֵׁם וְחָם וָיָפֶת וְחָם הוּא אֲבִי כְנָעַן:
And the sons of Noah, that went forth from the ark, were Shem, and Ham, and Japheth; and Ham is the father of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ט, יח.
72בזקף גדול
There “zakef gadol” is explained as Malchus when it rises upward, becoming Keser, like the word ani, “I,” whose letters form ayin, “nothing.”
Kehot’s noteראה לעיל יג, ב בענין זקף גדול, ”דהיינו כשהיא מתעלית למעלה”. קטע מכאן מובא באוה״ת פ׳ ואתחנן ע׳ קכט ע״ש.
73טעמה כי טוב סחרה
The woman of valour perceives that her merchandise is good; the Alter Rebbe uses it for the soul’s profitable trade.
Proverbs 31:18משלי ל״א:י״ח
טָעֲמָה כִּי־טוֹב סַחְרָהּ לֹא־יִכְבֶּה בַלַּיְלָה נֵרָהּ:
She perceiveth that her merchandise is good; Her lamp goeth not out by night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, יח.
Paragraph 15
74קרוב ה׳ לכל קוראיו
G-d is near to all who call Him in truth; the Alter Rebbe reads “in truth” as from the true point of the heart.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
75דגנבא אפום מחתרתא
The Gemara (in Ein Yaakov’s reading) says a thief at the mouth of his tunnel calls on G-d, showing belief that does not reach the heart.
Berakhot 63aברכות ס״ג א
Kehot’s noteברכות סג, א (ע״פ גירסת עין יעקב).
76שפת אמת תכון לעד
The lip of truth endures forever; here, a call from the depth of the heart has lasting effect.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, יט.
Paragraph 16
77הקל קול יעקב
Yitzchak says the voice is Yaakov’s; the Zohar reads the two spellings of kol as an unheard and a heard voice.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
78כמ״ש בזהר הקדוש
Or HaTorah lists the places in the Zohar where the two spellings of kol are discussed.
Kehot’s noteבאוה״ת וישב כרך ה תתצד, ב מציין עיין ח״א ד״ן ע״ב ל״ב א׳ ויצא קנ״א סע״א וישלח קע״א ע״א . . ויגש רי, א. תורת שמואל מצה זו תר״מ סעי׳ כ ואילך.
79הקדוש
Manuscript 633 lacks the word “holy.”
Kehot’s noteבבוך 633 ליתא תי׳ זה.
80יעקב הוא י׳ עקב
There the Alter Rebbe discusses how a great light is drawn down even into physical Asiyah through Yitzchak’s blessing, which Yaakov took “with deceit,” the same verse this maamar reads as the holy merchant.
Kehot’s noteנסמן לעיל כא, א.
81ביו״ד נברא עוה״ב
The Gemara says this world was created with the letter hei and the World to Come with the yud.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
82ויעקב הוא מבריח מן הקצה אל הקצה
The Zohar compares Yaakov to the central bar of the Mishkan, which ran from end to end.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
83עקב ורגל . . ראש ורגל
The passage from “heel and foot” to “head and foot” is missing in manuscript 633.
Kehot’s noteהקטע עד שו״ה בחינת — ראש ורגל ליתא בבוך 633.
84ועמדו רגליו ביום ההוא
The prophet speaks of G-d’s feet standing on the Mount of Olives, “feet” above as well as below.
Zechariah 14:4זכריה י״ד:ד׳
וְעָמְדוּ רַגְלָיו בַּיּוֹם־הַהוּא עַל־הַר הַזֵּיתִים אֲשֶׁר עַל־פְּנֵי יְרוּשָׁלַ͏ִם מִקֶּדֶם וְנִבְקַע הַר הַזֵּיתִים מֵחֶצְיוֹ מִזְרָחָה וָיָמָּה גֵּיא גְּדוֹלָה מְאֹד וּמָשׁ חֲצִי הָהָר צָפוֹנָה וְחֶצְיוֹ־נֶגְבָּה:
And His feet shall stand in that day upon the mount of Olives, Which is before Jerusalem on the east, And the mount of Olives shall cleft in the midst thereof Toward the east and toward the west, So that there shall be a very great valley; And half of the mountain shall remove toward the north, And half of it toward the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ד.
85והארץ הדום רגלי
G-d calls the earth His footstool, the lowest “level” of His presence.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
86ומקום רגלי אכבד
G-d says He will glorify the place of His feet, the Temple, the “foot” of the divine presence.
Isaiah 60:13ישעיהו ס׳:י״ג
כְּבוֹד הַלְּבָנוֹן אֵלַיִךְ יָבוֹא בְּרוֹשׁ תִּדְהָר וּתְאַשּׁוּר יַחְדָּו לְפָאֵר מְקוֹם מִקְדָּשִׁי וּמְקוֹם רַגְלַי אֲכַבֵּד:
The glory of Lebanon shall come unto thee, The cypress, the plane-tree and the larch together; To beautify the place of My sanctuary, And I will make the place of My feet glorious.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, יג.
87הנה בחי׳ יעקב . . בכל עולם ועולם לפי ערכו
The note says a passage from here is quoted in Or HaTorah.
Kehot’s noteבאוה״ת פ׳ כי תצא ע׳ תתעו מביא קטע מכאן.
88ויעקב . . בכל עולם ועולם לפי ערכו
The Tzemach Tzedek suggests that Yaakov belongs even above Atzilus, and that “each world” also includes Beriah, Yetzirah and Asiyah.
Kehot’s noteבאוה״ת וישב (כרך ה) תתצה, א: ומש״ר בכל עולם ועולם לפי ערכו י״ל דהיינו שבחי׳ יעקב שייך גם למעלה מאצי׳ . . וגם בפי׳ בכל עולם לפי ערכו היינו גם בבי״ע.
Paragraph 18
89דרוח אמשיך רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
Paragraph 19
90ואשים דברי בפיך
G-d says He has put His words in the prophet’s mouth; here, G-d’s words literally speak through one who is nullified to Him.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז. ראה אוה״ת וישב כרך ה תתצו, ב.
91דבר ה׳ זו הלכה
The Gemara says “the word of G-d” means halachah.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
92בי מלכים ימלוכו
Wisdom, understood as the Torah, says kings reign through it.
Proverbs 8:15משלי ח׳:ט״ו
בִּי מְלָכִים יִמְלֹכוּ וְרֹזְנִים יְחֹקְקוּ צֶדֶק:
By me kings reign, And princes decree justice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, טו.
93מאן מלכי רבנן
The Gemara identifies the Rabbis as the kings.
Gittin 62a:14גיטין ס״ב א:י״ד
רַב הוּנָא וְרַב חִסְדָּא הֲווֹ יָתְבִי. חָלֵיף וְאָזֵיל גְּנִיבָא, אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיקוּם מִקַּמֵּיהּ, דְּבַר אוֹרְיָין הוּא. אָמַר לוֹ: וּמִקַּמֵּי פָּלְגָאָה נֵיקוּם?! אַדְּהָכִי אֲתָא אִיהוּ לְגַבַּיְיהוּ, אֲמַר לְהוּ: שְׁלָמָא עֲלַיְיכוּ מַלְכֵי, שְׁלָמָא עֲלַיְיכוּ מַלְכֵי! אֲמַרוּ לֵקהּ: מְנָא לָךְ דְּרַבָּנַן אִיקְּרוּ מְלָכִים? אֲמַר לְהוּ: דִּכְתִיב: ״בִּי מְלָכִים יִמְלוֹכוּ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״פ גיטין סב, א. ראה אוה״ת ויקרא ע׳ רנו. סה״מ תרכ״ז ע׳ רעא. בלקו״ש חי״ט ע׳ 401 הערה 18. לקו״ש חל״ו ע׳ 99.
94ומתניתא מלכתא
There the Alter Rebbe explains why the Mishnah is likened to a queen, through the Sages’ teaching that the sixty queens of Shir HaShirim are the sixty tractates.
Kehot’s noteראה לקמן מט, ב.
95דבר המלך הוא השלטון
Koheles says the word of a king is sovereign; here, the scholar’s ruling in Torah.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96כעבד המקיים מצות המלך ועושה דבריו
The note says this line is quoted in Likkutei Sichos, which compares it to Tanya chapter 23.
Kehot’s noteמובא בלקו״ש חט״ו ע׳ 315 ומציין שם בהערה 38 ”ולהעיר מתניא פכ״ג”. וראה גם לקו״ש חי״ט ע׳ 401. וראה בד״ה שלום רב תשל״ח בסופו.
Paragraph 20
97ומגורי . . לשון יראה
The Zohar reads megurei in this verse as fear.
Zohar I, 180aזח״א קפ, א
Kehot’s noteזח״א קפ, א.
98והב׳ הוא לשון אוצר
The Rebbe explains that the two meanings are based on the Maggid of Mezritch’s Or Torah.
Proverbs 10:5משלי י׳:ה׳
אֹגֵר בַּקַּיִץ בֵּן מַשְׂכִּיל נִרְדָּם בַּקָּצִיר בֵּן מֵבִישׁ:
A wise son gathereth in summer; but a son that doeth shamefully sleepeth in harvest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבד״ה שלום רב תשל״ח (סה״מ מלוקט ח״ב ע׳ רו) שב׳ פירושים אלו מיוסדים על מ״ש הה״מ באו״ת (יז, ב) שמגורי אביו היא יראת אביו שבשמים, ובהמשך הענין שם (יח, סע״א) מגורי ל׳ אסיפה וכניסה כמו אוגר בקיץ (ל׳ הכתוב — משלי י, ה).
99מגורה מלאה פירות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפסחים ד, רע״ב. וש״נ.
100מגורה מלאה פירות
The Gemara speaks of a granary full of produce, showing megurah as a storehouse.
Pesachim 4b:1–2פסחים ד׳ ב:א׳-ב׳
לָאו מִשּׁוּם דְּחֶזְקָתוֹ בָּדוּק, דְּקָסָבַר: הַכֹּל חֲבֵרִים הֵם אֵצֶל בְּדִיקַת חָמֵץ. דְּתַנְיָא: חָבֵר שֶׁמֵּת וְהִנִּיחַ מְגוּרָה מְלֵיאָה פֵּירוֹת, אֲפִילּוּ הֵן בְּנֵי יוֹמָן — הֲרֵי הֵן בְּחֶזְקַת מְתוּקָּנִים. וּמִמַּאי? דִּילְמָא שָׁאנֵי הָכָא, מִשּׁוּם דְּקָאָמְרִי הָנֵי. אַטּוּ אֲמִירָה דְּהָנֵי מִידֵּי מְשָׁשָׁא אִית בֵּקהּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
101יראת ה׳ היא אוצרו
The fear of G-d is His treasure, the verse that joins the two meanings of megurei.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, ו.
Paragraph 21
102בדברי רז״ל אוצר של יראת שמים
The Gemara says G-d has in His treasury only a storehouse of the fear of Heaven.
Berakhot 33b:24ברכות ל״ג ב:כ״ד
אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd which is His treasure" (Is. xxxiii. 6) !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, ב.
103ובחי׳ חכמה עילאה נק׳ אביו
The Rebbe notes that Torah Ohr says “called his father,” not “called father,” hinting that supernal Chochmah is Yaakov’s own father.
Kehot’s note”י״ל דבלשון התו״א ד”ח״ע נק׳ אביו” (ולא ”נק׳ אב”) — מרומז גם שח״ע נק׳ ”אביו” דיעקב. (סה״מ מלוקט ח״ב ע׳ רז בהערה 104).
Paragraph 22
104ה׳ אחד
The Shema’s declaration that G-d is One, which the lower unity reveals in the world itself.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ומלך במשפט יעמיד ארץ
A king sustains the land through justice, a verse about Malchus as the world’s support.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, ד.
106והוכן בחסד כסא
The throne, Malchus, is established through kindness.
Isaiah 16:5ישעיהו ט״ז:ה׳
וְהוּכַן בַּחֶסֶד כִּסֵּא וְיָשַׁב עָלָיו בֶּאֱמֶת בְּאֹהֶל דָּוִד שֹׁפֵט וְדֹרֵשׁ מִשְׁפָּט וּמְהִר צֶדֶק:
And a throne is established through mercy, And there sitteth thereon in truth, in the tent of David, One that judgeth, and seeketh justice, and is ready in righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ טז, ה.
107עולם חסד יבנה
The world is built on kindness, the basis for saying that the mitzvos, rooted in Chesed, sustain it.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
108שהיא שקולה כנגד כל המצות
The Gemara says charity is equal to all the other mitzvos.
Bava Batra 9a:12בבא בתרא ט׳ א:י״ב
אָמַר רַב אַסִּי: לְעוֹלָם אַל יִמְנַע אָדָם עַצְמוֹ [מִלָּתֵת] שְׁלִישִׁית הַשֶּׁקֶל בְּשָׁנָה, שֶׁנֶּאֱמַר: ״וְהֶעֱמַדְנוּ עָלֵינוּ מִצְוֹת לָתֵת עָלֵינוּ שְׁלִישִׁית הַשֶּׁקֶל בַּשָּׁנָה לַעֲבֹדַת בֵּית אֱלֹקֵינוּ״. וְאָמַר רַב אַסִּי: שְׁקוּלָה צְדָקָה כְּנֶגֶד כׇּל הַמִּצְוֹת, שֶׁנֶּאֱמַר: ״וְהֶעֱמַדְנוּ עָלֵינוּ מִצְוֹת וְגוֹ׳״ – ״מִצְוָה״ אֵין כְּתִיב כָּאן, אֶלָּא ״מִצְוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
109מצות הצדקה . . שהיא שקולה כנגד כל המצות כמ״ש בתניא
Tanya explains that charity is called simply “the mitzvah” and equals all the mitzvos, because through giving one’s earnings the whole animal soul is raised to G-d.
Kehot’s noteבלקו״א פרק לז. בבוך 633 (יב, ב) ובבוך 1118 נוסף בסיום המאמר: ”ובפרט בצדקה שעושים עם אה״ק ממש שהוא שער השמים ומכוונת כנגד ארץ כנען העליונה כמו שאה״כ כעיר שחוברה לה יחדיו וד״ל”.

Torah Ohr · Parshas Vayeishev · Maamar 2
והנה אנחנו מאלמים אלמים כו׳
“And Behold, We Were Binding Sheaves”
Refining the scattered sparks of the shattered vessels takes two stages: the brothers’ work from below, which binds the fragments into one and nullifies them before G-d, and Yosef’s light from above, which completes their inclusion in G-dliness.
The maamar in brief
The maamar reads Yosef’s dream of the sheaves through the Kabbalah of the shattering of the vessels. The vessels of Tohu broke into fragments, and the light left them, like letters of a word pulled apart. Their fragments became the multiplicity of souls, angels and divine sparks, more divided the lower they fell. The 288 sparks of Atzilus have splintered into countless fragments in Asiyah, which is why the exile is so long. The Jewish people’s task is to reunite them in G-d’s oneness, “one nation in the land.” The brothers’ binding of sheaves is this first refinement: they gather scattered sparks and raise them as mayin nukvin into Malchus of Atzilus, in a self-nullification so complete that it is “mute” (illem, echoing alumim), like a fetus in the womb. This is still only the lower unity. A second refinement, mayin duchrin from the Name Mah through Chochmah, must come from above, and that is Yosef, rooted in Yesod of Atzilus. The bowing of the sheaves is the brothers’ self-nullification that draws his light down, while Yaakov’s bowing drew encompassing light to Yosef. The brothers hated him because they mistook their root in Z’eir Anpin for their actual level in Beriah.

Outline
	1The shattering as separationThe kings of Tohu fall; shattering means fragmentation, like letters pulled apart, and it produces the multiplicity of creation, greater the lower it falls.¶1–5
	2The river that dividesThe river of Eden stays one in Atzilus and divides from Beriah down; angels, souls and the 288 sparks multiply at every level.¶6–11
	3Why the exile is so longThe 288 sparks of Atzilus have broken into countless fragments below, so their refinement takes a very long time.¶12
	4Making the many one“You made them all with wisdom”: Chochmah reunites the fragments, and Israel makes oneness even in the lowest world.¶13–16
	5Binding sheaves: the first refinementThe brothers raise sparks as mayin nukvin into Malchus of Atzilus; such self-nullification is “mute,” like a fetus in the womb.¶17–22
	6The second refinement from aboveMayin duchrin, the Name Mah through Chochmah, must complete the refinement, as G-d-given love and awe complete human love and awe; this is Yosef’s level.¶23–27
	7The sheaves bowYosef shares the first refinement but alone brings the second; bowing is both self-nullification and drawing down, which explains both dreams.¶28–33
	8The brothers’ mistakeThe brothers thought their root in Z’eir Anpin made them Yosef’s equals, but they stand in Beriah, and he in Yesod of Atzilus.¶34–35


Key concepts
	The shattering of the vesselsשבירת הכלים
	The breaking of the vessels of Tohu, understood here as their separation into many fragments, from which the multiplicity of creation comes.

	The 288 sparksרפ״ח ניצוצין
	The sparks of light that fell with the broken vessels, counted as 288 in Atzilus and splintered into countless fragments below.

	Refinementבירור
	Extracting holy sparks from the lower worlds and raising them back to G-dliness, done in two stages.

	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal and ascent from below; here the refined sparks raised in self-nullification into Malchus of Atzilus.

	Mayin duchrin (masculine waters)מיין דוכרין
	The flow from above that answers the ascent, the light of the Name Mah through Chochmah; here Yosef’s level.

	Gestationעיבור
	The state of total absorption in one’s source, without independent existence or the power to give, like a fetus; the state of the rising sparks.

	The lower and higher unityיחודא תתאה ויחודא עילאה
	The lower unity is a creature’s self-nullification; the higher is true unity with G-d, into which the lower must be absorbed.


Section 1 · ¶1–5
The shattering as separation
1והנה אנחנו מאלמים אלמים12 כו׳. כתיב אלה המלכים אשר מלכו3 כו׳ שהן ז׳ מלכין קדמאין דתהו שנפלו בשבה״כ [בשבירת הכלים]4 למטה לשם ב״ן [שם ב״ן] דאצי׳ מקור דבי״ע ומשם ירדו בבי״ע וזהו ענין מיתת המלכים כידוע.5
“And behold, we were binding sheaves,” etc.. It is written, “These are the kings who reigned,” etc.: these are the seven primordial kings of Tohu, who fell in the shattering of the vessels down to the Name Ban of Atzilus, the source of Beriah, Yetzirah and Asiyah, and from there they descended into Beriah, Yetzirah and Asiyah. This is the matter of “the death of the kings,” as is known.
The maamar opens with Yosef’s first dream, in which he and his brothers bind sheaves in the field, and immediately turns to the list of Edomite kings who “reigned and died”, which the Kabbalah reads as the seven kings of Tohu, the primordial world whose vessels could not hold their light and shattered. Their fall was to the Name Ban (the feminine, receiving aspect, identified with Malchus) of Atzilus, the source from which the three lower worlds of Beriah, Yetzirah and Asiyah draw, and from there they descended into those worlds; this descent is what the Kabbalah calls “the death of the kings.”




2והנה בשבה״כ [בשבירת הכלים] נפלו כמה בחי׳ דהיינו הן בחי׳ נשמות והן בחי׳ מלאכים והן בחי׳ כחות אלקיים עצמם כולם נשברו ונפלו למטה בבי״ע והכחות אלקים נפילתן היינו שירדו להחיות בי״ע כו׳.
Now, in the shattering of the vessels a number of levels fell: namely, the level of souls, the level of angels, and the level of the G-dly powers themselves. All of them were shattered and fell down into Beriah, Yetzirah and Asiyah; and the fall of the G-dly powers means that they descended to give life to Beriah, Yetzirah and Asiyah, and so on.
Three kinds of things fell in the shattering: the roots of souls, the roots of angels, and G-dly powers themselves. For the G-dly powers, “falling” does not mean they became unholy; it means they came down to be the life-force of the lower worlds.


ופי׳ וענין השבירה של הכלים ושל הנצוצות כו׳. הוא ענין התפרדותן לחלקים רבים כמו עד״מ תיבת ברוך כשאותיותי׳ [כשאותיותיה] מצורפות בתיבה זו מתלבש בהן השכלה שהוא ענין הברכה6
The explanation and meaning of the shattering of the vessels and of the sparks is that they separated into many pieces. By way of analogy: the word ברוך (“blessed”): when its letters are joined together in this word, an idea is enclothed in them, namely the idea of blessing;
The Alter Rebbe now defines what “shattering” means: not destruction but separation into many pieces. His analogy is the Hebrew word ברוך (“blessed”): as long as its letters stand together, they carry the idea of blessing.


אבל כשיתפרדו הד׳ אותיות אלו זמ״ז [זה מזה] להיות הבי״ת בפ״ע [בפני עצמו] וכן הרי״ש וכו׳ אזי לא ימצא בהן התלבשות השכלה זאת כלל.7
but when these four letters separate from one another, so that the ב stands by itself, and likewise the ר, and so on, then this enclothed idea will not be found in them at all.
Once the four letters are pulled apart, each letter on its own no longer carries that idea at all. So too, when the vessels fell apart, the light they had held could no longer rest in them.




3ועד״ז הוא שבה״כ [שבירת הכלים] דתהו שנתפרדו הכלים לחלקים רבים מפורדים זמ״ז [זה מזה] עד שנסתלק מהם האור שהי׳ [שהיה] מתלבש בתוכן קודם פירוד זה.
In the same way is the shattering of the vessels of Tohu: the vessels separated into many pieces, divided from one another, until the light that had been enclothed within them before this separation departed from them.
The analogy is applied: the vessels of Tohu broke into many separate pieces, and because they were no longer a whole, the light that had filled them withdrew.


ומצד זה ירדו במדרגה בבחי׳ בי״ע ונתהוו מזה עולמות הנפרדים ברואים רבים מינים ממינים שונים כמ״ש היש מספר8 כו׳.
Because of this they descended in level to the plane of Beriah, Yetzirah and Asiyah, and from this came into being the worlds of separation: many creatures, species upon species of different kinds, as it is written, “Is there any number [to His troops],” etc..
Having lost their light, the fragments sank to the level of Beriah, Yetzirah and Asiyah, and out of them came the “worlds of separation”: a vast multitude of distinct creatures and species. The verse “Is there any number to His troops?” expresses that countless multitude.




4והנה עצמות המאציל ב״ה הוא יחיד ומיוחד בתכלית היחוד כנודע ולזאת כדי שיתהוו בחי׳ הנבראים
Now, the Essence of the Emanator, blessed be He, is singular and unique in the ultimate unity, as is known. Therefore, in order that created beings should come into being,
G-d’s own Essence, here called “the Emanator,” is absolutely one. That raises the question of how many separate creatures could ever come from Him.


שהם בבחי׳ רבוי גדול ובבחי׳ פירוד שהם בחי׳ יש ודבר בפ״ע [בפני עצמו] שזהו ממש המנגד אל אמתות אחדותו ב״ה שאין עוד מלבדו.9
which are in a state of great multiplicity and in a state of separateness, that is, in the state of something, an entity in its own right, which is the very opposite of the truth of His unity, blessed be He, that “there is nothing else besides Him”,
Created beings are many and each feels itself a separate “something” in its own right. That is the very opposite of the truth of G-d’s unity, expressed in the verse “there is nothing else besides Him.”


הוצרך להיות ע״י שבה״כ [שבירת הכלים] שמחמת שנתפרדו לחלקים קטנים רבים מאד עי״ז נעשה בחי׳ הרבוי של הנבראים וגם ע״י פירוד זה נעשה כל נברא מהות בפ״ע [בפני עצמו] שכל מלאך מובדל מחבירו כו׳.
it had to come about through the shattering of the vessels: because they separated into very many small pieces, the multiplicity of created beings came about through this; and also through this separation each creature became an entity of its own, so that each angel is set apart from its fellow, and so on.
The answer is that it had to come through the shattering. Because the vessels broke into countless small pieces, creation became many, and because the pieces were separated, each creature became its own distinct entity, so that even each angel is distinct from every other.




5והנה כאשר ירדו הכלים והנצוצות מאת פניו ית׳ לפי גודל הירידה כך נעשה בהם הפירוד והרבוי.
Now, when the vessels and the sparks descended from before Him, may He be blessed, the separateness and multiplicity that came about in them was according to the extent of the descent.
The degree of separateness depends on how far down the fragments fell: the further from G-d, the more fragmented and multiplied.


וכל שעדיין לא ירדו כ״כ [כל כך] אזי לא הי׳ [היה] הפירוד כ״כ [כל כך] כי כל הקרוב קרוב יותר אליו ית׳ יש בו יותר
Whatever had not yet descended so far did not have as much separateness, for whatever is closer to Him, may He be blessed, has more
Fragments that did not fall so far are less divided, because closeness to G-d brings more self-nullification and oneness.


הבטול והאחדות וכל שנתרחקו יותר אזי נעשה בהן יותר הפירוד והרבוי ונמצא כשנפלו למטה בעשייה נעשה הפירוד והרבוי ביותר.
self-nullification and oneness; and the further they became distant, the more separateness and multiplicity came about in them. It follows that when they fell down into Asiyah, the separateness and multiplicity became greatest of all.
The further something is from G-d, the more it is divided and multiplied. So in Asiyah, the lowest world, fragmentation and multiplicity are at their greatest.




Section 2 · ¶6–11
The river that divides
6וז״ש [וזהו שכתוב] ונהר יוצא מעדן10 להשקות את הגן ומשם יפרד כו׳ שהנהר הנמשך מעדן שהוא חכ׳ [חכמה] דאצילות
This is what is written, “And a river goes out of Eden to water the garden, and from there it divides,” etc.. The river that is drawn from Eden, which is Chochmah of Atzilus,
The verse “A river goes out of Eden to water the garden, and from there it divides” illustrates the rule. The river flowing from Eden is Chochmah of Atzilus, the divine wisdom that is the source of the flow.


בהיותה נמשכת והולכת דרך כל עולם האצי׳ עד הגן הוא בחי׳ מל׳ דאצילות הוא הכל נהר אחד עדיין מושלל מגדר ההתחלקות בתכלי׳ [בתכלית].
as it is drawn and travels through the whole World of Atzilus until [it reaches] the garden, which is the level of Malchus of Atzilus, is all one river, still entirely beyond the bounds of division.
As long as the river flows through Atzilus down to the “garden,” which is Malchus of Atzilus, it is still one undivided river.


כי באצי׳ איהו וגרמוהי חד שהן בבחי׳ ביטול אמיתי למאצילן ומיוחדין עמו בתכלית היחוד שהוא הפוך הפירוד והרבוי כו׳.
For in Atzilus “He and His vessels are one”: they are in a state of true self-nullification to the One who emanates them, and are united with Him in the ultimate unity, which is the opposite of separateness and multiplicity, and so on.
The reason is that in Atzilus the Sefiros are one with G-d, as the Zohar’s phrase “He and His vessels are one” says. They are wholly nullified to Him and united with Him, the opposite of separateness.




7וכיון שמגיע הנהר בראש הבריאה אזי כתיב ומשם יפרד והיה לד׳ ראשים. ואף שלא נתוסף בו מים עכ״ז [עם כל זה] נתפרד והיו לד׳ חלקים.
And once the river reaches the head of Beriah, then it is written, “and from there it divides and becomes four heads”. Although no water was added to it, it nevertheless divided and became four parts.
When the river reaches the top of Beriah, the first world of separate existence, the verse says “from there it divides and becomes four heads.” Nothing was added to it, yet it became four: the division comes from the lower world, not from the river itself.


והן ד׳ מחנות שכינה פני ארי׳ [אריה] אל הימין פני שור11 כו׳. אך הם חלקים כוללים עדיין שכל חלק מהם כולל כמה פרטים רבים.
These are the four camps of the Shechinah: “the face of a lion on the right, the face of an ox,” etc.. But these are still general parts, each of which includes many particulars.
The four heads are the four camps of the Shechinah, the four faces of Ezekiel’s chariot (lion, ox, eagle and man). But these are still broad divisions, each containing many details.




8ובירידת המדרגה עוד נתחלק מבחי׳ מיכאל שהוא בחי׳ פני אריה לקפ״ו אלף בחינות מחולקות שהן מחנה מיכאל.
And as the level descends further, the level of Michael, which is the level of the face of the lion, divided into 186,000 separate aspects, which are the camp of Michael.
As the flow descends further, each general camp divides again: Michael, the face of the lion, becomes 186,000 separate aspects, the angels of his camp.


וכן מבחי׳ גבריאל שהוא בחי׳ פני שור נתחלק לחלקים רבים שהם כל פרטי המלאכים דמחנה גבריאל כו׳ וכ״ז [וכל זה] הוא עדיין בעולם הבריאה וביצירה מתחלק עוד לפרטים יותר שהן הרוחות דיצירה.
So too the level of Gavriel, which is the level of the face of the ox, divided into many parts, which are all the individual angels of the camp of Gavriel, and so on. All this is still in the World of Beriah; in Yetzirah it divides further into more particulars, which are the ruchos of Yetzirah.
Gavriel, the face of the ox, likewise divides into all the individual angels of his camp. That is still in Beriah; in Yetzirah the division grows finer still, into the ruchos (spirits) of Yetzirah.


ובעשיה מתחלק עוד לחלקים רבים ביותר שהם הנפשות דעשיה והכל הוא מבחי׳ שבה״כ [שבירת הכלים] שמתפררים בפירור אחר פירור ורבוי אחר רבוי כנ״ל.
And in Asiyah it divides further into the greatest number of parts, which are the nefashos of Asiyah. All of it comes from the shattering of the vessels, as they crumble fragment after fragment, multiplicity after multiplicity, as explained above.
In Asiyah the division is finest of all, into the nefashos (souls or life-forces) of Asiyah. All this is the continuing effect of the shattering: fragment after fragment, multiplicity after multiplicity.


אך המלאכים הם אשר כבר נתקנו בבחי׳ עולם התקון וזהו הנק׳ ואשר משרתיו כולם עומדים כו׳. ובחי׳ יוצר משרתי׳ [משרתים] הם המתבררי׳ בכ״י [בכל יום] כו׳:
But the angels are those that have already been rectified in the level of the World of Tikkun; this is what is called “and those who serve Him all stand,” etc.. And the level of “He forms His servants” are those who are refined every day, and so on.
Yet the angels themselves are already rectified, part of the World of Tikkun; these are the angels described in the prayers as “those who serve Him all stand” in the heights. The angels of “He forms His servants” are those still being refined every day.




9והנה כמו שהוא במלאכים כך עד״ז נמצא בנשמות שע״י רבוי ירידת המדרגות בהשתלשלות העולמות מתפררים לחלקים קטנים מאד ברבוי אחר רבוי כו׳
Now, just as it is with the angels, so in the same way it is found with the souls: through the many levels of descent in the chain of descending worlds (hishtalshelus) they crumble into very small pieces, multiplicity after multiplicity, and so on.
Souls follow the same rule as angels: descending through the chain of worlds, they break into ever smaller parts.


כי ד׳ דגלי מדבר הם מספר שרשי הנשמות בעולם הבריאה ונשמת יהודה כוללת כל הנשמות שבמחנה יהודה
For the four banners of the wilderness are the number of the roots of the souls in the World of Beriah; and the soul of Yehudah includes all the souls in the camp of Yehudah,
The four banners of the Israelite camp in the wilderness correspond to the four root-categories of souls in Beriah. Yehudah’s soul contains all the souls of his camp.


ואח״כ נתחלק להרבה נשמות פרטיים שבדגל מחנה יהודה וכן בשאר הדגלים והשבטים עד שנעשו ס״ר בעולם הבריא׳ [הבריאה].
and afterwards it divided into many individual souls in the banner of the camp of Yehudah, and likewise in the other banners and tribes, until they became six hundred thousand in the World of Beriah.
From there it divides into the individual souls of Yehudah’s banner, and so with the other banners and tribes, until in Beriah they number 600,000.


כי התורה מדברת הכל בעולם הבריאה אבל ביצירה נתרבו החלקים יותר במספר גדול הם בבחי׳ הרוח דיציר׳.
For the Torah speaks entirely of the World of Beriah; but in Yetzirah the parts multiplied further into a great number, and they are on the level of the ruach of Yetzirah.
The Torah’s account, with its numbered camps and tribes, describes souls as they are in Beriah. In Yetzirah they multiply further, into the ruach-level of souls.




10ובעשי׳ [ובעשיה] המספר של הנפשות דעשייה הוא גדול יותר מכולן. אך הס״ר נשמות הם שכבר נתקנו ונתבררו12 משבה״כ [משבירת הכלים] ונכללו בעולם התקון.
And in Asiyah the number of the nefashos of Asiyah is greater than all of them. But the six hundred thousand souls are those that have already been rectified and refined from the shattering of the vessels and included in the World of Tikkun.
In Asiyah, the number of nefesh-level souls is greatest of all. But the 600,000 root souls have already been rectified and refined from the shattering and belong to the World of Tikkun.


וכמו שנמצא ענין השבירה שהוא בחי׳ הרבוי והפירוד בנשמות ומלאכי׳ כנ״ל כך ימצא בכחות האלקיים ממש שנתחלקו לחלקים רבים מאד ונתפזרו לבי״ע כו׳
And just as the shattering, which is multiplicity and separateness, is found in the souls and angels, as explained above, so it is found in the G-dly powers themselves: they divided into very many parts and were scattered into Beriah, Yetzirah and Asiyah, and so on.
The same fragmentation found in souls and angels applies to the G-dly powers themselves: they too broke into countless parts scattered through Beriah, Yetzirah and Asiyah.


וכל מה שירדו יותר בירידת המדרגה נתרבה יותר הפירוד דהיינו שכל חלק וכל נצוץ נתחלק עוד לנצוצות וחלקים רבים ע״ד הנ״ל במלאכי׳ ונשמות כי
And the further they descended in level, the more the separateness increased; that is, each part and each spark divided further into many sparks and parts, in the manner explained above regarding angels and souls. For
And the further they fell, the more each part and spark divided into further sparks, just as with angels and souls.


הנה ידוע ע״פ ורוח אלקים מרחפת1314 רפ״ח מת1516 דהיינו רפ״ח נצוצין שנפלו מעולם התהו עם הכלים שנשברו.
it is known on the verse “and the spirit of G-d hovered (merachefes)”: merachefes [spells] “288 (רפ״ח) died (מת),” that is, 288 sparks that fell from the World of Tohu together with the vessels that were shattered.
This is based on the Arizal’s reading of “the spirit of G-d hovered (merachefes)”: the letters of merachefes spell “288 died”, the 288 sparks that fell from Tohu together with the broken vessels.




11ומספר רפ״ח הוא בחי׳ הפירוד של הנצוצין שנפלו כמו שהיו עדיין באצילות17 שזהו ראשית ירידתן שאז נתפרדו למספר רפ״ח וזהו רפ״ח מת18 כו׳.19
The number 288 is the separation of the sparks that fell as they still were in Atzilus, which is the beginning of their descent, when they separated into the number 288; this is “288 died,” and so on.
The number 288 describes the sparks at the first stage of their fall, while they were still in Atzilus; that first division into 288 is what “288 died” refers to.


אבל אח״כ כשנפלו מאצי׳ לעולם הבריאה אזי כל נצוץ מרפ״ח נצוצים הנ״ל שבאצי׳ נתחלק שם בבריאה לחלקים רבים מאד וכשנפלו מבריאה ליצירה
But afterwards, when they fell from Atzilus to the World of Beriah, each spark of the 288 sparks in Atzilus mentioned above divided there in Beriah into very many parts; and when they fell from Beriah to Yetzirah,
When they fell from Atzilus into Beriah, each of the 288 divided into very many parts there, and they divided again when they fell to Yetzirah.


אזי נתחלקו עוד לחלקים ונצוצים קטנים וכן מיצי׳ [מיצירה] לעשיה נתחלקו ונתפרדו עוד ביותר לאלפים ורבבות.20
they divided further into small parts and sparks; and likewise from Yetzirah to Asiyah they divided and separated still further, into thousands and myriads.
From Yetzirah to Asiyah they divided further still, into thousands and tens of thousands of tiny sparks.




Section 3 · ¶12
Why the exile is so long
12ובזה יובן מה שנמשך הגלות כ״כ [כל כך] הרבה יותר מן י״ז מאות שנה וידוע שהכוונה הכל לברר הרפ״ח ניצוצים וכשיוגמרו הברורי׳ [הברורים] יבא משיח בב״א [במהרה בימינו אמן].
Through this we will understand why the exile has lasted so long, far more than seventeen hundred years. It is known that the whole intent is to refine the 288 sparks, and when the refinements are completed, Mashiach will come, speedily in our days.
The teaching about the 288 sparks and their fragmentation answers a real question: why has the exile lasted so long, already more than 1,700 years when this was said? The whole purpose of the exile is to refine the 288 sparks, and once that is done Mashiach will come.


וא״כ הוא תמוה וכי אפשר שלא נתברר עדיין רפ״ח נצוצים במשך רב כזה אשר דור הולך ודור בא21 וכל א׳ מישראל מברר חלקו שצריך
If so, this is puzzling: is it possible that the 288 sparks have still not been refined over such a long time, in which “a generation goes and a generation comes,” and every Jew refines the portion he needs
The question is sharpened: 288 is a small number, and over many generations every Jew has been refining the sparks that belong to his portion.


לברר ומה גם שמספרן של ישראל שצריכי׳ לברר הרפ״ח הם ס״ר כיוצאי מצרים והרי עתה ב״ה ישראל רבים יותר ממספר זה22 יוסף ה׳ עליהם כו׳
to refine? All the more so, since the number of Jews who must refine the 288 is six hundred thousand, like those who went out of Egypt, and now, thank G-d, the Jews are more than this number, may G-d add to them, etc.;
The workers are many: 600,000 souls, the number who left Egypt, and in the Alter Rebbe’s time the Jewish people had already grown beyond that number.


וכ״ש [וכל שכן] בזמן הקדמוני׳ שהי׳ [שהיה] נמצא כפרים שהיו בהם יותר מס״ר כמ״ש בגמ׳ [בגמרא] כפר שחליים23 כו׳.
and all the more so in ancient times, when there were villages that had more than six hundred thousand [in them], as the Gemara says about the village of Shechalayim, etc.
In Talmudic times, the Gemara reports, single villages held more than 600,000 people. With so many workers over so long a time, how could 288 sparks still be unrefined?


אלא שהוא משום שלמטה בעשייה נתפרדו הניצוצי׳ לאלפים ורבבות אין מספר ומספר רפ״ח הוא באצי׳ ושם הם ג״כ מספר ס״ר נשמות כלליי׳ שהם צריכים לברר רפ״ח חלקים גדולים הן הניצוצות שבאצי׳.
But [the answer] is that below, in Asiyah, the sparks separated into thousands and myriads without number. The number 288 is in Atzilus, and there, too, is the number of six hundred thousand general souls, which must refine 288 large parts, namely the sparks in Atzilus.
The answer: 288 is the count of the sparks in Atzilus, where 600,000 general souls stand against 288 large parts. Down in Asiyah those 288 have broken into countless tiny fragments.


וכמו שלמטה נתרבה מספר הנשמות כנ״ל כך נתרבו מאד הניצוצים לאלפי אלפים חלקים קטנים ולכך נמשך הגלות שעדיין לא נשלם כל הבירורים כו׳ וכשיושלם הבירור יבא הגואל בב״א [במהרה בימינו אמן]:24
And just as below the number of souls multiplied, as explained above, so the sparks multiplied greatly into thousands upon thousands of small parts. Therefore the exile has lasted long, for all the refinements have not yet been completed, etc.; and when the refinement is completed, the redeemer will come, speedily in our days.
The number of souls grew as they descended, and the sparks grew far more, into millions of tiny fragments. That is why the work takes so long, and when it is complete the redeemer will come.




Section 4 · ¶13–16
Making the many one
13והנה כתי׳ [כתיב] מה רבו מעשיך25 ה׳ כלם בחכמה עשית פי׳ שבחי׳ הרבוי שנעש׳ ע״י שבה״כ [שבירת הכלים] הנ״ל בנבראי׳ [בנבראים] שבבי״ע
Now, it is written, “How many are Your works, Havayah! You made them all with wisdom.” This means: the multiplicity that came about through the shattering of the vessels, as explained above, in the creatures of Beriah, Yetzirah and Asiyah,
Psalm 104’s words “How many are Your works” are read as describing the multiplicity that came from the shattering, found in all the created beings of the three lower worlds.


ובפרט בעשי׳ [בעשיה] הרבוי והפירוד גדול יות׳ [יותר] שכל א׳ מובדל מחבירו ובבחי׳ יש ונפרד וזהו מה רבו מעשיך ה׳ כו׳.
and especially in Asiyah, where the multiplicity and separateness are greater, for each one is set apart from its fellow and is in a state of a separate something. This is “How many are Your works, Havayah,” etc.
Multiplicity is greatest in Asiyah, where every creature is separate from every other and feels itself an independent existence. That is the sense of “How many are Your works.”




14וכולם בחכ׳ [בחכמה] עשית עשית הוא ל׳ [לשון] תיקון שע״י החכ׳ [החכמה] הם מתתקנים בבחי׳ עולם התיקון דהיינו
“You made them all with wisdom”: “made” (עשית) is a term of rectification: through Chochmah they are rectified on the level of the World of Tikkun; that is,
The word “made” (עשית) is read as meaning “rectified,” as in making something fit. Through Chochmah the fragments are brought into the World of Tikkun, the ordered world that follows Tohu.


שע״י החכ׳ [החכמה] מגיע ונמשך בהם הביטול להיו׳ [להיות] בטלים ונכללים אליו ית׳ ולהיו׳ [ולהיות] מתחברין יחד עי״ז ולא יהיו מפורדים26 וזהו עבודת הישראל.27
through Chochmah self-nullification reaches them and is drawn into them, so that they become nullified and included in Him, may He be blessed, and through this become joined together and are no longer separate. And this is the service of the Jewish people.
Chochmah is the level of self-nullification; when it reaches the fragments they set aside their separateness, become included in G-d, and are joined to one another again. Bringing this about is the service of the Jewish people.




15וזאת תורת האדם2829 לברר בירורין ולהעלותן מבחי׳ הפירוד לאחדות ה׳ וזהו אתה אחד ושמך אחד ומי כעמך ישראל גוי אחד בארץ.30
“And this is the teaching of man”: to refine what must be refined and raise it from separateness to the oneness of G-d. This is “You are One, and Your Name is One, and who is like Your people Israel, one nation in the land.”
The phrase “this is the teaching of man” is read as defining a person’s task: to refine the fragments and raise them from separateness to G-d’s oneness. The Shabbos Minchah prayer, “You are One and Your Name is One, and who is like Your people Israel, one nation in the land,” is brought to show this.


פי׳ אתה היינו מהו״ע [מהותו ועצמותו] ית׳ שהוא יחיד ומיוחד ב״ה. ושמך הוא בחי׳ הזיו והאור המתפשט ממנו הנק׳ אא״ס [אור אין סוף] ב״ה הוא ג״כ אחד בתכלית.
The meaning: “You” is His Essence, may He be blessed, who is singular and unique, blessed be He. “Your Name” is the radiance and light that spreads forth from Him, called the Infinite Light (Or Ein Sof), blessed be He; it too is utterly one.
“You” refers to G-d’s own Essence, absolutely one. “Your Name” refers to the light and radiance that spreads from Him, the Infinite Light, which is also perfectly one.




16ומי כעמך ישראל גוי אחד בארץ3132 דהיינו שהם עושים בחי׳ אחד אפי׳ [אפילו] בארץ שעם היות שבארץ הוא הפירוד היותר גדול כנ״ל שעיקר הפירוד והרבוי הוא בעשיי׳ [בעשייה] אעפ״כ [אף על פי כן] הישראל
“And who is like Your people Israel, one nation in the land”: that is, they make oneness even in the land [below]. For although in the land [below] there is the greatest separateness, as explained above, since separateness and multiplicity are mainly in Asiyah, nevertheless the Jewish people,
“One nation in the land” is read as “those who make oneness in the land.” Asiyah, the physical world, is the place of the greatest separateness, and yet the Jewish people make oneness even there.


ע״י עבודתן ותורתן הם עושים שם ג״כ אחד שהם מעלים הנצוצים שנפלו שם בשבה״כ [בשבירת הכלים] שיתעלו באחדות ה׳:
through their service and their Torah, make oneness there too, for they raise the sparks that fell there in the shattering of the vessels so that they are elevated into the oneness of G-d.
They do it through their divine service and Torah study, which raise the sparks that fell into this world in the shattering and bring them back into G-d’s oneness.




Section 5 · ¶17–22
Binding sheaves: the first refinement
17וזהו והנה אנחנו מאלמים אלומים בתוך השדה.33 שזה הי׳ [היה] ג״כ עבודת השבטים ראובן ושמעון כו׳
And this is “And behold, we were binding sheaves in the midst of the field.” For this was also the service of the tribes, Reuven and Shimon, etc.:
The opening verse is now explained: “we were binding sheaves in the midst of the field” describes the service of the tribes, Yosef’s brothers.


שהיו מבררים הנצוצין שנפלו בבחי׳ פירוד בשבה״כ [בשבירת הכלים] והיו מעלי׳ [מעליה] אותן בבחי׳ מ״ן [מיין נוקבין] להתכלל במל׳ דאצי׳ ועי״ז היו מתחברים שם יחד והיו לאחדים שהרי נכללו באחדות ה׳ בבחי׳ מדת מלכותו ית׳.34
they would refine the sparks that fell into a state of separateness in the shattering of the vessels and raise them as mayin nukvin (feminine waters) to be included in Malchus of Atzilus. Through this they were joined together there and became one, since they were included in the oneness of G-d, in the attribute of His sovereignty, may He be blessed.
The brothers refined sparks scattered by the shattering and raised them as mayin nukvin, the “feminine waters” that rise from below, into Malchus of Atzilus. There the sparks were joined together and became one, included in G-d’s oneness in His attribute of sovereignty.




18וזהו פי׳ מאלמים אלומים. עד״מ כמו שקושרין העמרים שמקבצין כמה שבולים רבים מאד ומחברין אותן וקושרין אותן באגודה אחת
And this is the meaning of “binding sheaves.” By way of analogy, it is like binding the sheaves: one gathers a great many stalks, joins them and binds them into a single bundle,
“Binding sheaves” is explained through the farmer’s work: gathering many loose stalks, joining them together, and tying them into one bundle.


וזהו הנק׳ אלומה כידוע והרי מתחלה היו השבולים מפורדים זמ״ז [זה מזה] וע״י קשירה זו היו לאחדים.
and this is what is called a sheaf, as is known. At first the stalks were separate from one another, and through this binding they became one.
That bundle is a sheaf. The stalks were separate at first, and binding makes them one.


כמו״כ [כמו כן] ממש הוא ענין הבירורים35 והעלאת הנצוצות הנ״ל כשמעלין אותן מטורי דפרודי להתכלל בבחי׳ מ״ן [מיין נוקבין] באחדות ה׳ שנמצא נעשו ונכללו בבחי׳ אחד ממש ממה שהיו בתחלה בבחי׳ פירוד ורבוי כנ״ל.
Exactly so is the matter of the refinements and the raising of the sparks mentioned above: when they are raised from “the mountains of separation” to be included, as mayin nukvin, in the oneness of G-d, it follows that they have become, and been included as, truly one, from what they were at first, in a state of separateness and multiplicity, as explained above.
Refining sparks works the same way. Sparks scattered in “the mountains of separation” (the Zohar’s term for the fragmented lower worlds) are raised as mayin nukvin into G-d’s oneness, so what was many and scattered becomes truly one.




19וזהו מאלמים אלומים היינו העלאת הנצוצות בבחי׳ מ״ן [מיין נוקבין] בתוך השדה הוא בחי׳ חקל תפוחין שהיא מל׳ דאצי׳ שלשם נכלל המ״ן [המיין נוקבין] כנודע.
And this is “binding sheaves,” namely the raising of the sparks as mayin nukvin, “in the midst of the field,” which is the level of “the field of holy apples,” which is Malchus of Atzilus, where the mayin nukvin is included, as is known.
“In the midst of the field” means “the field of holy apples,” a Zohar name for Malchus of Atzilus, which is where the rising mayin nukvin is gathered.


ועוד זאת מה שנק׳ העלאת מ״ן [מיין נוקבין] בלשון מאלמים אלומים. מלשון אלם שאינו יכול לדבר.
Furthermore, the reason the raising of mayin nukvin is called by the term “binding sheaves” (me’almim alumim) is from the term illem, a mute who cannot speak.
There is a second reason for the word me’almim: it echoes illem, a mute, one who cannot speak.


הואיל וענין העלאת מ״ן [מיין נוקבין] הוא בחי׳ בטול36 היש שנתבטל ממש להכלל בה׳ הרי אז הוא בבחי׳ אלם שאינו יכול לדבר ולהשפיע לזולתו שזהו בחי׳ יש.
Since the raising of mayin nukvin is the nullification of one’s sense of being something, becoming truly nullified so as to be included in G-d, it is then in the state of a mute who cannot speak and give to another, [for giving to another] is the state of a something.
Raising mayin nukvin means giving up one’s sense of self to be included in G-d. In that state one is like a mute, unable to speak or to give to others, since giving presupposes a self that has something to give.


וכיון שעיקר העלאה זו הוא בחי׳ הבטול ע״כ הוא הפוך ההשפעה ונק׳ אלם (וכענין איידי דטריד למיבלע37 כו׳ עמ״ש ע״פ התוספתא דבשלח38 )(ד׳ נ״א) בענין אגלידו מיא כו׳
And since the essence of this raising is self-nullification, it is therefore the opposite of giving [to others], and it is called “mute.” (This is like the idea “since he is busy swallowing,” etc.; see what is explained on the Tosefta in Beshalach (p. 51) on the matter of “the waters froze,” etc.
Ascent in self-nullification is the opposite of giving outward, so it is called “mute.” The parenthesis compares the Talmudic principle that something busy swallowing does not expel, and points to another discussion, on the Zohar’s Tosefta in Beshalach, about waters that froze.


ועמ״ש בטעם שהמסעות39 היו מ״ב וסה״ע [וספירת העומר] הוא מ״ט ימים כי בסה״ע [בספירת העומר] שהוא המשכות יש בכל מדה בחי׳ גילוי מל׳ דחסד כו׳ משא״כ במסעות העלאות הפוך הגילוי כו׳ ע״ש.
And see what is explained on the reason that the journeys were forty-two while the Counting of the Omer is forty-nine days: for in the Counting of the Omer, which is drawings-down, in each attribute there is the level of revelation, Malchus of Chesed, etc., whereas the journeys are ascents, the opposite of revelation, etc.; see there.)
The parenthesis also refers to an explanation of why the Israelites’ journeys numbered 42 while the Omer counts 49 days. The Omer is a drawing down, so each of its attributes includes revelation, while the journeys were ascents, the opposite of revelation.


כי הנה הדבור שבאדם אינו צריך לו רק בשביל לדבר לזולתו אבל כשהוא בפ״ע [בפני עצמו] א״צ [אין צריך / אינו צריך] לדבר.
For speech in a person is needed only in order to speak to another; but when he is by himself, he does not need to speak.
The analogy from human speech: a person needs to speak only to communicate with someone else. Alone, he has no need to speak.


וכך יובן למעלה בנמצאים הרוחניים ענין בחי׳ הדבור שבהם (כמו שמצינו בגמ׳ [בגמרא] שתי רוחות מספרות40 כו׳)
And so it will be understood above, in spiritual beings, that the level of speech in them (as we find in the Gemara, “two spirits were conversing,” etc.)
The same holds for spiritual beings, which the Talmud says can speak to one another (in the story of two spirits conversing).


הוא בחי׳ כח ההשפעה לזולתו מעילה לעלול וזהו כשהעילה הוא מהות בפ״ע [בפני עצמו] אז יכול להשפיע להעלול שלו
is the power to give to another, from cause to effect. This is when the cause is an entity in its own right: then it can give to its effect.
In spiritual beings, “speech” is the power to give to what is below, from cause to effect. A cause can give to its effect only when it stands as an entity in its own right.


אבל בהיותו דבוק בעילתו וטרוד לקבל שפע לעצמו אז הוא בבחי׳ בטול לעילתו ואין בו כח להשפיע לזולתו מצד עוצם ביטולו כו׳.
But when it is attached to its own cause and occupied with receiving flow for itself, it is then in a state of self-nullification to its cause, and it has no power to give to another because of the intensity of its self-nullification, etc.
When it is clinging to its own source and absorbed in receiving from it, it is nullified to that source, and its very self-nullification leaves it no power to give to anything below.




20ובחי׳ בטול זה שדבוק בעילתו הוא עד״מ העובר כשהוא בבטן אמו שאינו מהות בפ״ע [בפני עצמו] רק אוכל ממה שאמו אוכלת41 כו׳42 אלא לאחר הלידה נעשה יש בפ״ע [בפני עצמו] עד שיכול אח״כ לדבר לזולתו כו׳.
And this self-nullification, of being attached to its cause, is by way of analogy like the fetus while it is in its mother’s womb: it is not an entity in its own right, but “eats what its mother eats,” etc. Only after birth does it become a something in its own right, until afterwards it can speak to another, etc.
The self-nullification of a being clinging to its source is compared to a fetus: in the womb it has no independent existence and “eats what its mother eats,” as the Talmud says. Only after birth does it become its own self, and later it learns to speak to others.




21ועד״ז יובן בענין הבירורי׳ [הבירורים / הבירורין] שעולים בבחי׳ מ״ן [מיין נוקבין] ונכללים בבחי׳ עבור ביסוד דנוק׳ [דנוקבא] דהיינו שמתחלה היו בבחי׳ יש ודבר בפ״ע [בפני עצמו] והי׳ [והיה] יכול להשפיע לזולתו
In the same way it will be understood regarding the refinements that rise as mayin nukvin and are included, in the manner of gestation, in the Yesod of Nukva: at first they were in the state of something, an entity in its own right, and could give to another;
The fetus analogy is now applied to the refined sparks. When they rise as mayin nukvin they enter a state the Kabbalah calls “gestation” (ibbur) within the Yesod of Nukva, the receiving configuration of Malchus. Before rising, each was an independent “something” able to give to others.


אבל כשנכלל בבחי׳ מ״ן [מיין נוקבין] שהוא בחי׳ בטול לאוא״ס [לאור אין סוף] ב״ה ודבוק בו בתכלית ה״ז [הרי זה] בחי׳ עבור שאז אינו מהות בפ״ע [בפני עצמו]
but when it is included as mayin nukvin, which is the state of self-nullification to the Infinite Light (Or Ein Sof), blessed be He, and is utterly attached to Him, this is the state of gestation, when it is not an entity in its own right,
Once it is included as mayin nukvin, it is wholly nullified to and attached to the Infinite Light. That is gestation: it no longer exists as an entity of its own.


רק אוכל ממה שאמו אוכלת43 ולפיכך נק׳ אז אלומים מלשון אלמים שאינו יכול לדבר ולהשפיע לזולתו מצד עוצם הביטול כמשל העובר כו׳
but only “eats what its mother eats.” Therefore they are then called alumim (sheaves), from the term illemim (mutes), who cannot speak and give to another because of the intensity of the self-nullification, as in the analogy of the fetus, etc.;
Like a fetus it only “eats what its mother eats.” That is why the sparks are called alumim (sheaves), from illemim (mutes): their self-nullification is so complete that they cannot “speak,” that is, give to others.


משא״כ קודם העלאה זו ועבור זה הי׳ [היה] בבחי׳ יש לדבר ולהשפיע כו׳ אלא שע״י העלאה זו נעשה בחי׳ אלמים.
whereas before this raising and this gestation it was in the state of something, able to speak and give, etc. But through this raising it became the state of illemim (mutes).
Before this ascent they could give; it is the ascent itself that makes them “mute.”




22ועד״ז יובן שיש ג״כ עבור שני לאחר הלידה כמ״ש בע״ח [בעץ חיים]44 והיינו בשביל המשכת מוחין דגדלות צריך לבא מתחלה בבחי׳ הבטול בתכלית וזהו העבור שני דהיינו שלאחר שהיו לו מוחין והי׳ [והיה] יכול להשפיע לזולתו.
In the same way it will be understood that there is also a second gestation after birth, as is written in Etz Chaim. That is: in order to draw down the mature intellect (mochin degadlus), one must first come into the state of utter self-nullification. This is the second gestation: after he already had intellect and could give to another,
The Kabbalah (in Etz Chaim, as the Kehot note points out) speaks of a second gestation after birth. Before a higher, mature intellect (mochin degadlus) can be received, one who already has intellect and can give to others must first return to total self-nullification.


עתה מתכלל בבחי׳ עבור בתכלית הבטול (ונעשה בחי׳ אלם כנ״ל) כדי שע״י בטול זה יומשך לו אח״כ מוחין דגדלות מא״ס ב״ה.
he is now included in the state of gestation, in utter self-nullification (and becomes mute, as explained above), so that through this self-nullification mature intellect may afterwards be drawn to him from the Infinite One, blessed be He.
This renewed state of utter nullification makes him “mute” again, and it is what allows mature intellect to be drawn to him from the Infinite One.


והנה כ״ז [כל זה] הי׳ [היה] עבודת השבטי׳ [השבטים] שהן בעולם הבריאה (לבד מיוסף שהוא מאצי׳ כדלקמן אי״ה [אם ירצה השם]) והם מרכבה לבחי׳ מל׳ דאצי׳
Now, all this was the service of the tribes, who are in the World of Beriah (apart from Yosef, who is from Atzilus, as will be explained below, G-d willing), and they are a chariot for Malchus of Atzilus.
The raising of mayin nukvin described so far was the service of the tribes, whose souls are rooted in Beriah and serve as a “chariot” (a vehicle wholly subordinate to what rides on it) for Malchus of Atzilus. Yosef is the exception: his root is in Atzilus, as the maamar will explain.


והוא כענין י״ב בקר שהיו בים של שלמה45 שהן י״ב בחי׳ שבראש הבריאה והים עומד עליהם הוא בחי׳ מל׳ דאצי׳.
This is like the twelve oxen in Shlomo’s Sea: they are the twelve levels at the head of Beriah, and the Sea standing on them is the level of Malchus of Atzilus.
Shlomo’s great basin, “the Sea,” stood on twelve oxen. The oxen are the twelve levels at the head of Beriah (the tribes), and the Sea resting on them is Malchus of Atzilus.


ולזאת עיקר עבודתם והעלאת מ״ן [מיין נוקבין] מהבירורים שביררו בבי״ע היה מגיע עד המל׳ דאצי׳ ולשם הי׳ [היה] נכלל בבחי׳ מ״ן [מיין נוקבין].46
Therefore the essence of their service, and the raising of mayin nukvin from the refinements they refined in Beriah, Yetzirah and Asiyah, reached as far as Malchus of Atzilus, and there it was included as mayin nukvin.
That is why the tribes’ service of raising the refined sparks from the three lower worlds reached as far as Malchus of Atzilus, and no higher; there the sparks were absorbed as mayin nukvin.




Section 6 · ¶23–27
The second refinement from above
23וזהו מאלמים אלומים בתוך השדה כנ״ל. אמנם ידוע שהמ״ן [שהמיין נוקבין] אע״פ [אף על פי] שכבר נכלל בבחי׳ מל׳ עדיין הוא צריך בירור שני ע״י המ״ד [המיין דוכרין].
And this is “binding sheaves in the midst of the field,” as explained above. However, it is known that the mayin nukvin, although it has already been included in Malchus, still needs a second refinement through the mayin duchrin (masculine waters).
The opening verse is recalled. But the mayin nukvin that has reached Malchus still needs a second refinement, which comes from above, through the mayin duchrin (“masculine waters”), the flow from above that answers the arousal from below.


והוא שנמשך מ״ד [מיין דוכרין] דז״א לברר המ״ן [המיין נוקבין] דנוק׳ [דנוקבא] וזהו ענין יחוד זו״נ [זעיר אנפין ונוקבא]. והענין כי אע״פ [אף על פי] שנתבררו הנצוצות ונכללו בבחי׳ מ״ן [מיין נוקבין] שהוא בחי׳ בטול לאלקות כנ״ל עכ״ז [עם כל זה] א״א להם להתייחד ממש באלקותו ית׳
That is, the mayin duchrin of Z’eir Anpin is drawn down to refine the mayin nukvin of Nukva, and this is the union of Z’eir Anpin and Nukva. The explanation: although the sparks have been refined and included as mayin nukvin, which is self-nullification to G-dliness, as explained above, they nevertheless cannot truly become one with His G-dliness,
The mayin duchrin of Z’eir Anpin comes down to refine the mayin nukvin of Nukva; this is the union of Z’eir Anpin and Nukva. However nullified they are, the sparks cannot yet truly unite with G-dliness on their own.


(כמו שהיו קודם שבה״כ [שבירת הכלים] שהיו בחי׳ אלקות ממש מי״ס [מי׳ ספירות] דתהו) עד שיומשך עליהם גילוי שם מ״ה [שם מ״ה] דאצי׳ ועי״ז יתבררו בירור שני והוא העיקר.
(as they were before the shattering of the vessels, when they were actual G-dliness, from the ten Sefiros of Tohu), until the revelation of the Name Mah of Atzilus is drawn down upon them; through this they are refined with a second refinement, and this is the main one.
Before the shattering, the sparks were part of the ten Sefiros of Tohu and were actual G-dliness. To return to that state they need the revelation of the Name Mah of Atzilus, the principle of Tikkun, to be drawn upon them; that second refinement is the essential one.


יען בחכ׳ [בחכמה] דוקא אתברירו47 שהוא בחינת המ״ד [המיין דוכרין] כי הבירור הראשון הי׳ [היה] רק שיהי׳ [שיהיה] בהם בחי׳ בטול היש
For “they are refined specifically through Chochmah,” which is the level of the mayin duchrin; for the first refinement was only that they should have in them the nullification of their sense of being something,
The saying “they are refined specifically through Chochmah” shows that the decisive refinement comes through Chochmah, the level of the mayin duchrin. The first refinement achieved only the nullification of their sense of self.


וזהו רחוק עדיין מאלהות מאד דאיהו וגרמוהי חד שהם בבחי׳ בטול אמיתי אלא ע״י שנמשך בהן בחי׳ מ״ד [מיין דוכרין] שהוא הארת שם מ״ה [שם מ״ה] לבררם אז נכללו בבטול אמיתי באלקו׳.
and this is still very far from G-dliness, where “He and His vessels are one,” being in true self-nullification. Only when the mayin duchrin, which is the illumination of the Name Mah, is drawn into them to refine them are they included in true self-nullification in G-dliness.
Self-nullification of that kind is still very far from Atzilus, where “He and His vessels are one” in true nullification. Only when the light of the Name Mah comes into them are they included in true nullification within G-dliness.




24וכמשל באדם שמברר בירורים ע״י שאוכל ושותה ואח״כ מתפלל באהוי״ר [באהבה ויראה] ע״י כח זה שאכל ושתה שנמצא נכללו החיות של המאכלים והמשקים שנפלו בשבה״כ [בשבירת הכלים] בבחי׳ האוי״ר [האהבה ויראה] שלו ועכ״ז [ועם כל זה] הוא עדיין רחוק ממהו׳ אחד האמת
It is like a person who refines refinements by eating and drinking and afterwards prays with love and awe through the strength of what he ate and drank, so that the life-force of the food and drink, which fell in the shattering of the vessels, is included in his love and awe. Nevertheless, this is still far from the essence of the true One,
The two refinements have a parallel in a person’s service. When someone eats and drinks and then prays with love and awe through the strength the food gave him, the life-force in the food (which fell in the shattering) is included in his love and awe. Yet this love and awe of a created being is still far from the true One.


אלא כשע״י העלאת מ״ן [מיין נוקבין] דאוי״ר [דאהבה ויראה] שלו נמשכו לו דו״ר [דחילו ורחימו] מלמעלה מאת ה׳ שתפול עליו אימה כו׳ אז יוכללו באוי״ר [באהבה ויראה] זו שנמשכי׳ [שנמשכים / שנמשכין] מלמעלה מבחי׳ אלקות ממש ועד״ז הוא בירור שני דמ״ד [דמיין דוכרין].
until, through the raising of the mayin nukvin of his love and awe, love and awe are drawn down to him from above, from G-d, so that “dread falls upon him,” etc. Then they are included in this love and awe that is drawn from above, from actual G-dliness. In the same way is the second refinement of the mayin duchrin.
When his own love and awe rise as mayin nukvin, a love and awe from above, from G-d, are drawn down on him, the “dread” that falls upon a person from G-d. Only then are the refined sparks included in a love and awe that are actual G-dliness; this is the second refinement, through mayin duchrin.




25ואפי׳ [ואפילו] ר״ע [רבי עקיבא] שיצתה נשמתו באחד48 עכ״ז [עם כל זה] הרי מס״נ [מסירות נפש] של הנברא רחוק עדיין מאלקות אלא שנמשך עליו הארה מבחי׳ אחד האמת ואז נכלל מס״נ [מסירות נפש] שלו בבחי׳ אחד ממש.
Even Rabbi Akiva, whose soul departed with “One”: nevertheless, the self-sacrifice (mesirus nefesh) of a created being is still far from G-dliness, except that an illumination from the level of the true One was drawn upon him, and then his self-sacrifice was included in the level of actual oneness.
Even Rabbi Akiva, who gave his life with the word “One” of the Shema on his lips, was a created being, and a created being’s self-sacrifice (mesirus nefesh) is still far from G-dliness. It became included in real oneness only because light from the true One was drawn upon him.


וזהו ענין למהוי אב״א [אחד באחד]49 שבחי׳ א׳ דיחו״ת [דיחודא תתאה] בטול היש נכלל ביחו״ע [ביחודא עילאה] בטול אמיתי כו׳.
This is the meaning of “to be one with the One”: the “one” of the lower unity (yichuda tata’ah), the nullification of one’s sense of being something, is included in the higher unity (yichuda ila’ah), true self-nullification, etc.
The Zohar’s phrase “to be one with the One” describes this: the “one” of the lower unity (the created being’s nullification of self) is included in the higher unity (true nullification, where nothing exists besides G-d).




26ובחי׳ מ״ד [מיין דוכרין] זה הנמשך לברר המ״ן [המיין נוקבין] דנוק׳ [דנוקבא] זהו מדרגת יוסף הצדיק שהוא בחי׳ ונהר יצא מעדן להשקות את הגן50 שהגן הוא בחי׳ מל׳ ועד שם נמשך בחי׳ נהר הנביעה מאא״ס [מאור אין סוף] ב״ה
And this level of mayin duchrin that is drawn down to refine the mayin nukvin of Nukva is the level of Yosef the tzaddik, who is the level of “And a river went out of Eden to water the garden.” The garden is the level of Malchus, and the flowing river from the Infinite Light, blessed be He, is drawn as far as there;
This descending mayin duchrin is the level of Yosef the tzaddik, who corresponds to “a river went out of Eden to water the garden.” The garden is Malchus of Atzilus, and the river, a flow from the Infinite Light, reaches as far as the garden.


והוא בחי׳ הארת הקו״ח [הקו וחוט] ושם מסתיים ואינו נמשך בבי״ע לכך הם עלמא דפרודא ומשם יפרד כו׳.
it is the illumination of the kav and the thread (chut), and there it ends and is not drawn into Beriah, Yetzirah and Asiyah. That is why they are a world of separation, and “from there it divides,” etc.
This flow is the illumination of the kav and chut, the “line and thread” of light drawn from the Infinite Light. It ends at Malchus of Atzilus and does not flow on into the three lower worlds, which is why those are “a world of separation,” as in “from there it divides.”


אלא שיוסף הוא צדיק שמקשר וממשיך הארת אא״ס [אור אין סוף] בבי״ע והיינו ע״י שהנבראים נכללים בבחי׳ מ״ן [מיין נוקבין] בהמל׳ דאצי׳ כנ״ל ויוסף ממשיך הארת אא״ס [אור אין סוף] ב״ה במל׳
But Yosef is a tzaddik who connects and draws the illumination of the Infinite Light into Beriah, Yetzirah and Asiyah. That is: the created beings are included as mayin nukvin in Malchus of Atzilus, as explained above, and Yosef draws the illumination of the Infinite Light, blessed be He, into Malchus
Yosef, however, is the tzaddik who connects the worlds and draws the Infinite Light down even into Beriah, Yetzirah and Asiyah. He does this through the created beings who have been included as mayin nukvin in Malchus of Atzilus: Yosef draws the light into Malchus.


לברר את המ״ן [המיין נוקבין] בירור שני שיהיו נכללים באלקותו ממש כנ״ל והארה זו היא בחי׳ הארת הקו וחוט דאא״ס [דאור אין סוף] וזהו בחי׳ ונהר יצא להשקות כו׳ כנ״ל.
to refine the mayin nukvin with a second refinement, so that they are included in His actual G-dliness, as explained above. This illumination is the illumination of the kav and thread of the Infinite Light, and this is “And a river went out to water,” etc., as explained above.
That light refines the mayin nukvin a second time, so that it becomes included in actual G-dliness. It is the light of the kav and chut, the river that goes out to water the garden.




27ונמצא מדרגת הבירור דיוסף הוא למעלה מעלה מהבירור של השבטים שבירור של השבטים הוא שמעלים מ״ן [מיין נוקבין] במל׳ דאצי׳ ועדיין לא נהפך לאלהות ממש עד שיוסף ממשיך המ״ד [המיין דוכרין]
It follows that the level of Yosef’s refinement is far higher than the refinement of the tribes. For the refinement of the tribes is that they raise mayin nukvin into Malchus of Atzilus, and it has not yet been transformed into actual G-dliness until Yosef draws down the mayin duchrin,
Yosef’s refinement is therefore far higher than the tribes’. They raise mayin nukvin to Malchus of Atzilus, but what they raise is not yet transformed into actual G-dliness until Yosef draws down the mayin duchrin.


שהוא הארת אא״ס [אור אין סוף] שמלובש בחכמה שזהו ונהר יצא מעדן כו׳ ובחכמה אתברירו בירור ב׳ ואזי נכלל המ״ן [המיין נוקבין] באלקות ממש שהיא התכללות יחו״ת [יחודא תתאה] ביחו״ע [ביחודא עילאה] כנ״ל.
which is the illumination of the Infinite Light enclothed in Chochmah; this is “And a river went out of Eden,” etc. “Through Chochmah they are refined” with the second refinement, and then the mayin nukvin is included in actual G-dliness, which is the inclusion of the lower unity in the higher unity, as explained above.
The mayin duchrin is the Infinite Light clothed in Chochmah, the “river from Eden.” Through Chochmah the second refinement takes place, and the mayin nukvin is included in actual G-dliness: the lower unity is absorbed into the higher unity.




Section 7 · ¶28–33
The sheaves bow
28והיינו מ״ש והנה אנחנו מאלמים אלומים בתוך השדה שהוא הבירורים מבי״ע להעלותן בבחי׳ מ״ן [מיין נוקבין] במל׳ כנ״ל.
This is what is written, “And behold, we were binding sheaves in the midst of the field”: these are the refinements from Beriah, Yetzirah and Asiyah, to raise them as mayin nukvin into Malchus, as explained above.
The dream’s first image, “we were binding sheaves in the midst of the field,” is the first refinement: the brothers raise the sparks from the lower worlds as mayin nukvin into Malchus.


ויוסף עצמו בירר בירור זה הראשון ג״כ אף ששרשו משם מ״ה [שם מ״ה] דאצי׳ שהוא בחי׳ המ״ד [המיין דוכרין]51 אעפ״כ [אף על פי כן] מאחר שנתלבש למטה בגוף היה צריך לברר בירור זה התחתון ג״כ כשאר אחיו
And Yosef himself also refined this first refinement: although his root is from the Name Mah of Atzilus, which is the level of the mayin duchrin, nevertheless, since he was enclothed below in a body, he also had to refine this lower refinement, like the rest of his brothers.
Yosef also took part in this first refinement. His root is in the Name Mah of Atzilus, the source of the mayin duchrin, but because his soul was clothed in a physical body he, too, had to do the lower work like his brothers.


וזהו והנה אנחנו מאלמים כו׳ שכולנו שוים בזה להעלות מ״ן [מיין נוקבין] במל׳. אלא שלאחר בירור זה
This is “And behold, we were binding…”: all of us are equal in this, in raising mayin nukvin into Malchus. But after this refinement,
That is why the dream says “we” were binding sheaves: in raising mayin nukvin all the brothers, Yosef included, are equal. But the dream goes on.


והנה קמה אלומתי52 כו׳ שנמצא בו מעלה יתירה מצד שרשו בשם מ״ה [שם מ״ה] דאצי׳ שעי״ז מדרגתו הוא להוריד מ״ד [מיין דוכרין] לברר בירור שני את המ״ן [המיין נוקבין] שכבר העלו במל׳.
“and behold, my sheaf arose,” etc., for he has an additional advantage because of his root in the Name Mah of Atzilus; through this his level is to bring down mayin duchrin, to refine with a second refinement the mayin nukvin that they had already raised into Malchus.
“And behold, my sheaf arose”: after that shared work Yosef has an extra dimension, from his root in the Name Mah, which lets him bring down the mayin duchrin that gives the second refinement to what the brothers raised.




29ובירור זה אין בכח שאר השבטים שהן בבריאה כו׳ שלמטה מטה מאצי׳. וזהו תסובנה אלומותיכם ותשתחוין לאלומתי53 בבחי׳ בטול ממש
And this refinement is not in the power of the other tribes, who are in Beriah, etc., far below Atzilus. And this is “your sheaves came around and bowed down to my sheaf,” in actual self-nullification.
The other tribes, rooted in Beriah far below Atzilus, cannot bring about the second refinement. That is why in the dream their sheaves surround Yosef’s and bow to it: they nullify themselves before him.


כי בלעדי המ״ד [המיין דוכרין] דיוסף לא נכלל המ״ן [המיין נוקבין] שלהם באלקות ממש רק שע״י המ״ד [המיין דוכרין] דיוסף שמבררם בירור ב׳ שיוכללו בביטול אמיתי דמ״ה [דשם מ״ה]
For without Yosef’s mayin duchrin their mayin nukvin would not be included in actual G-dliness; only through Yosef’s mayin duchrin, which refines them with the second refinement so that they are included in the true self-nullification of Mah,
Without Yosef’s mayin duchrin, what the brothers raised would never be included in actual G-dliness. Only his second refinement brings it into the true self-nullification of the Name Mah.


וזהו ותשתחוין כו׳ ואז הוא שנכללו באלקות כנ״ל (ועמ״ש בענין ב׳ בירורים אלו ע״פ ואלה שמות):54
and this is “and they bowed down,” etc.: then they are included in G-dliness, as explained above. (And see what is explained on these two refinements on the verse “And these are the names.”)
The brothers’ bowing is the moment their work is included in G-dliness. The parenthesis refers to a fuller discussion of the two refinements in the maamar on “And these are the names” (the opening of Shemos).




30והנה להבין ביאור ענין ותשתחוין לאלומתי. גם ענין החלום השני השמש והירח כו׳ משתחוים לי55 שהדברים מגיעים ליעקב וכמ״ש ואביו שמר56 כו׳.
Now, to understand the explanation of “and they bowed down to my sheaf,” and also the matter of the second dream, “the sun and the moon… bowing down to me,” for the words reach Yaakov, as it is written, “and his father kept [the matter],” etc.:
Two questions about bowing are raised: the brothers’ sheaves bowing to Yosef’s, and the second dream, where the sun and moon bow to him. The second dream concerns Yaakov, which is why the verse says his father “kept the matter” in mind.


איך יתכן שיעקב שהוא למעלה במדרגה מיוסף כי הוא בחי׳ גוף ויוסף בחי׳ ברית ואע״ג [ואף על גב] דגוף וברית כחדא מ״מ הוא גבוה כו׳ א״כ איך ישתחוה ליוסף וזה תמוה.
How is it possible that Yaakov, who is higher in level than Yosef, for he is the level of the body [Tiferes] and Yosef the level of the covenant [Yesod], and although “body and covenant are counted as one,” nevertheless he is higher, etc., if so, how would he bow down to Yosef? This is puzzling.
How could Yaakov bow to Yosef? Kabbalistically, Yaakov is Tiferes, “the body” of the Sefiros, and Yosef is Yesod, “the covenant.” Although “body and covenant count as one,” the body is still higher, so Yaakov’s bowing seems impossible.


אך הענין כי השתחוואה כוללת ב׳ בחי׳.57 הא׳ בחי׳ בטול שבטל ומשתחוה כו׳ כמו וצבא השמים לך משתחוים5859 שהם מתבטלים כו׳. הב׳ הוא ענין המשכה שמרכין ראשו וממשיכו למטה.
But the matter is that bowing includes two aspects. The first is self-nullification: one is nullified and bows down, etc., as in “and the host of heaven bow down to You,” for they are nullified, etc. The second is drawing down: one bends his head and draws [it] downward.
The answer: bowing has two sides. It is self-nullification, as when “the host of heaven bow down to You,” and it is also drawing down: bending the head downward draws something down below.




31ובאמת הא בהא תליא שע״י הבטול גורם ההמשכה כו׳. וכן ידוע ג״כ מהשתחוואה שבש״ע [שבשמונה עשרה] באמרו בא״י [ברוך אתה ה׳] שהוא בחי׳ בטול וגם המשכה ע״י שמרכין ראשו וממשיך מבחי׳ ברוך בבחי׳ אתה כמבואר בפע״ח [בפרי עץ חיים].60
And in truth one depends on the other, for through the self-nullification one brings about the drawing down, etc. This is also known from the bowing in the Shemoneh Esreh when one says “Blessed are You, Havayah”: it is self-nullification and also drawing down, by bending one’s head and drawing from the level of “Blessed” into the level of “You,” as explained in Pri Etz Chaim.
The two aspects depend on each other: self-nullification is what draws the light down. The Arizal’s writings (Pri Etz Chaim) explain this in the bowing of the Amidah at “Blessed are You, Havayah”: one nullifies oneself and, by bending the head, draws the light from the hidden level of “Blessed” into the revealed level of “You.”




32ועד״ז יובן ענין ותשתחוין לאלומתי. כי הנה השבטים כשהעלו מ״ן [מיין נוקבין] במלכות וצריכים לעורר המשכת מ״ד [מיין דוכרין] דאצילות שעי״ז עיקר הבירור.
In the same way the matter of “and they bowed down to my sheaf” will be understood. For when the tribes raised mayin nukvin into Malchus, they needed to arouse the drawing down of the mayin duchrin of Atzilus, through which the main refinement comes about.
Now the brothers’ bowing is explained. Once they had raised mayin nukvin into Malchus, they needed to arouse the flow of mayin duchrin from Atzilus, which gives the main refinement.


ובאמת אין המ״ד [המיין דוכרין] נמשך אלא לאחר שיש העלאת מ״ן [מיין נוקבין] כי לית ברכתא שריא באתר ריקניא61 רק כשיש כלי אז שורה האור והמ״ן [והמיין נוקבין] הוא כלי להמ״ד [להמיין דוכרין].
And in truth the mayin duchrin is drawn down only after there is a raising of mayin nukvin, for “blessing does not rest in an empty place”: only when there is a vessel does the light rest, and the mayin nukvin is the vessel for the mayin duchrin.
Mayin duchrin only comes after mayin nukvin has risen, because, as the Zohar says, “blessing does not rest in an empty place.” Light rests only where there is a vessel, and the mayin nukvin is the vessel for the mayin duchrin.


לכן כדי לעורר המשכת מ״ד [מיין דוכרין] דיוסף היה צ״ל תחלה העלאת מ״ן [מיין נוקבין] דהשבטים בבחינת בטול לעורר המשכה זו. גם יובן זה ממשל גשמי בזיוג זכר ונקבה שאין קישוי אלא לדעת.62
Therefore, to arouse the drawing down of Yosef’s mayin duchrin, there first had to be the raising of the tribes’ mayin nukvin, in self-nullification, to arouse this drawing down. This will also be understood from a physical analogy, in the union of male and female, that “there is no arousal except with intent.”
So the brothers’ raising of mayin nukvin in self-nullification had to come first, to call down Yosef’s mayin duchrin. The Alter Rebbe points to a parallel in the physical union of man and woman, citing the Talmud that arousal depends on conscious intent.




33וכשהנקבה עורכת שולחנה אז נתעורר תאות הזכר כו׳. וזהו והנה תסובינה אלומותיכם שעשו הכלי והעלאת מ״ן [מיין נוקבין] ותשתחוין לאלומתי.
And when the female sets her table, then the desire of the male is aroused, etc. And this is “and behold, your sheaves came around,” for they made the vessel and the raising of mayin nukvin, “and they bowed down to my sheaf.”
The analogy continues in the Talmud’s discreet language: when the woman “sets her table,” the man’s desire is awakened. So too, the brothers’ sheaves “came around,” forming the vessel through their mayin nukvin, and bowed to Yosef’s sheaf.


ובהשתחואה זו עשו ב׳ בחי׳ א׳ הבטול שלהם לאור א״ס הב׳ שעי״ז עשו ג״כ ההמשכה שיומשך המ״ד [המיין דוכרין]
And in this bowing they did two things: first, their self-nullification to the Infinite Light; second, that through this they also brought about the drawing down, so that the mayin duchrin would be drawn down,
Their bowing had both aspects: self-nullification to the Infinite Light, and, through it, the drawing down of the mayin duchrin.


דהיינו שיומשך הארת הא״ס בבחי׳ יוסף והמשכה זו שעשו הם היינו שיומשך בחי׳ האו״פ [האור פנימי] ביוסף. ואמנם השתחואה דיעקב היה רק ענין המשכה לבדה שהמשיך בחי׳ המקיף ליוסף כו׳.
that is, that the illumination of the Infinite One be drawn into the level of Yosef; and this drawing down that they brought about was that the inner light be drawn into Yosef. Yaakov’s bowing, however, was only a drawing down alone, for he drew the encompassing [light] to Yosef, etc.
What they drew down was the Infinite light into Yosef, and specifically the inner light (or pnimi), light that enters and becomes part of him. Yaakov’s bowing, by contrast, was only a drawing down, and what he drew to Yosef was the encompassing light (makif), which stays above and beyond.




Section 8 · ¶34–35
The brothers’ mistake
34והנה סבת שנאת השבטים ליוסף על חלומותיו כו׳ הוא לפי שהם טעו בדבר א׳. בהיות
Now, the reason for the tribes’ hatred of Yosef because of his dreams, etc., is that they erred in one thing. For
Why did the brothers hate Yosef for his dreams? Because they made one mistake.


כי ידוע בענין ששם עלו שבטים שבטי63 י״ה כו׳. שיש בחי׳ י״ב גבולי אלכסון64 בז״א דאצילות ונק׳ שבטי י״ה שנמשכים מאו״א [מאבא ואימא].
it is known regarding “there the tribes went up, the tribes of Yah,” etc., that there are twelve diagonal boundaries in Z’eir Anpin of Atzilus, and they are called “the tribes of Yah” because they are drawn from Abba and Imma.
The verse “there the tribes went up, the tribes of Yah” refers, in the Kabbalah, to the twelve “diagonal boundaries” (the twelve combinations of the six directions) in Z’eir Anpin of Atzilus. They are called “tribes of Yah” because they come from Abba and Imma, Chochmah and Binah, which the two letters of the Name Yah represent.




35ולזאת סברו השבטים שלמטה ששרשן משם וא״כ הם במדרגה אחת עם יוסף שכולן שרשן מז״א דאצילות וא״כ אין צריכים לו בשביל המשכת המ״ד [המיין דוכרין]
Therefore the tribes below thought that their root is from there, and if so they are on one level with Yosef, since all of them have their root in Z’eir Anpin of Atzilus; and if so, they do not need him for drawing down the mayin duchrin,
The brothers reasoned that since their souls come from the twelve boundaries of Z’eir Anpin, they stood on the same level as Yosef, and so did not need him to draw down mayin duchrin.


שהרי כמוהו כמוהם משרש א׳ מבחי׳ ז״א שמשם המשכת המ״ד [המיין דוכרין]. אבל טעו בזה כי אמת ששרשם65 מז״א כנ״ל אבל הם בעצמם למטה בבריאה.
since he and they are alike, from one root in Z’eir Anpin, from which the mayin duchrin is drawn. But they erred in this: it is true that their root is from Z’eir Anpin, as explained above, but they themselves are below, in Beriah.
They thought themselves his equals, from the same root in Z’eir Anpin that is the source of the mayin duchrin. Their mistake: their root is indeed there, but they themselves are down in Beriah.


וכנ״ל בענין בחי׳ י״ב בקר שהים עומד עליהם מלמעלה הילכך הם רק המעלים מ״ן [מיין נוקבין] למלכות.
And as explained above regarding the twelve oxen, with the Sea standing upon them from above, therefore they are only those who raise mayin nukvin to Malchus.
As with the twelve oxen that carry the Sea above them, they can only raise mayin nukvin to Malchus.


משא״כ יוסף שלמטה הוא עצמו מבחי׳ יסוד דאצילות ממש ולפיכך הוא דוקא הממשיך מ״ד [מיין דוכרין] והם צריכים לו כמו שכתוב והנה תסובינה אלומותיכם66 כו׳ כנ״ל:67
Whereas Yosef, [even] below, is himself from the level of Yesod of Atzilus itself, and therefore he specifically is the one who draws down mayin duchrin, and they need him, as it is written, “and behold, your sheaves came around,” etc., as explained above.
Yosef, even down here, is himself from Yesod of Atzilus, so he alone draws down mayin duchrin, and they need him, as the dream said: “your sheaves came around and bowed down to my sheaf.”



In one’s avodah
A person refines the sparks in food and the world by eating for the sake of G-d and then praying with love and awe drawn from that strength. But one’s own love and awe, even self-sacrifice, remain the “lower unity” until an awe from above is drawn down upon them; one’s service from below makes the vessel, in self-nullification, for that gift from above.
Questions for discussion
	How does the analogy of the letters of ברוך explain what “shattering” means, and why does separation cause the light to depart?
	Why does the multiplication of the 288 sparks explain the length of the exile?
	In what sense is the self-nullification of the rising sparks “mute,” and how does the analogy of the fetus clarify it?
	What is the difference between the first refinement (the brothers’) and the second (Yosef’s), and how does the example of eating and prayer illustrate it?
	How do the two aspects of bowing resolve the difficulty of Yaakov bowing to Yosef?

For children · ages 9–13
For the children at the table
Binding the sheaves

The big idea
When we use the things of the world for G-d, we gather scattered sparks of holiness and bind them into one, like stalks bound into a sheaf.


Yosef dreamed that he and his brothers were binding sheaves in the field, and their sheaves bowed to his. The maamar explains this dream. Long ago, at the beginning of creation, a great light broke into many pieces, called sparks. Those sparks fell into the world and became scattered, the lower they fell the more divided. The maamar compares it to the letters of a word: joined together, they carry a meaning; pulled apart, the meaning is gone. Our task is to gather the sparks and make them one again, so that everything shows G-d’s oneness. The brothers binding sheaves stand for this work. Separate stalks are gathered and tied into one bundle. When a person eats for the sake of G-d and then davens with love and awe from the strength of that food, the sparks in the food are raised up. Still, our own effort is only the first step. A second gift must come from above, and that is Yosef. The sheaves bowing to him show that setting ourselves aside makes room for G-d’s light to come down.

The mashal
A farmer gathers many separate stalks and ties them into one bundle, called a sheaf. At first the stalks lay apart; once bound, they are one. So when we use the world for G-d, its scattered sparks are gathered and made one in His oneness.

Questions for the Shabbos table
	Why do the sparks of holiness need to be gathered and made one?
	What does the word “ברוך” teach about letters that are joined and letters that are pulled apart?
	Before you eat this week, how can you remember to eat so that you have strength to serve G-d?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1והנה אנחנו מאלמים אלומים
The note lists this as one of two other transcripts of the same maamar, a parallel text of this discourse.
Kehot’s noteב׳ הנחות אחרות — בסה״מ תקס״ה ע׳ צט. וראה במאמרי אדה״ז הקצרים ע׳ יח. ובמגדל עוז ע׳ שפט שרבינו הזקן למד ענין זה מהרה״ק אברהם בן הה״מ ז״ל. באוה״ת בראשית כרך ו תתרפב, א המאמר עם הגהות אחרות נדפס מגוכתי״ק כ״ק הצ״צ שנכתבו כנראה בחיי כ״ק אדה״א או קודם לזה. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה הנחות — תרט״ז ד״ה והנה אנחנו שמבאר הענינים של המאמר. ראה ד״ה פדה בשלום תשל״ה.
2והנה אנחנו מאלמים אלומים
Yosef tells his brothers his dream: they were binding sheaves in the field, his sheaf stood up and theirs bowed to it. The whole maamar interprets this verse.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ז.
3אלה המלכים אשר מלכו
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Following the Kabbalah, the Alter Rebbe reads these kings as the seven kings of Tohu whose vessels shattered.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
4שהן ז׳ מלכין קדמאין דתהו שנפלו בשבה״כ
The note points to a later passage in Torah Ohr that also discusses the seven primordial kings of Tohu; no Sefaria ref is given for it here.
Kehot’s noteראה לקמן קי, ד. ביאוה״ז להצ״צ כרך א ע׳ רפא.
5ומשם . . כידוע
A textual variant: the version in Or HaTorah does not have the words “and from there they descended… as is known.”
Kehot’s noteבאוה״ת שם ליתא.
Paragraph 2
6שהוא ענין הברכה
That maamar adds that “blessing” here means drawing down (המשכה), so the word ברוך carries the idea of drawing divine light downward.
Kehot’s noteבד״ה פדה בשלום תשל״ה (הנחה בלתי מוגהה) מוסיף ”היינו ברכה לשון המשכה”.
7אזי לא ימצא בהן התלבשות השכלה זאת כלל
That maamar adds that the idea is no longer revealed in the separated letters, but some trace of their having been together certainly remains, since holiness never leaves its place.
Kehot’s noteבד״ה פדה בשלום תשל״ה מוסיף: ”היינו שאין השכלה זו בגילוי, אבל בטח שנשאר איזה רושם מזה שהיו אותיות אלו ביחד, שהרי קדושה לא זזה ממקומה”.
Paragraph 3
8היש מספר
“Is there any number to His troops?” Bildad describes G-d’s countless hosts; the Alter Rebbe uses it for the innumerable kinds of creatures that came from the broken vessels.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
Paragraph 4
9שאין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” The Alter Rebbe cites it as the statement of G-d’s true unity, which the separate existence of creatures seems to contradict.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
10ונהר יוצא מעדן
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe reads Eden as Chochmah, the garden as Malchus of Atzilus, and the division as the beginning of Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 7
11פני ארי׳ אל הימין פני שור
Ezekiel’s chariot vision: the face of a man, a lion’s face on the right, an ox’s face on the left, and an eagle’s face. The Alter Rebbe identifies these faces with the four camps into which the river divides in Beriah.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
12הס״ר נשמות הם שכבר נתקנו ונתבררו
The note points to a long explanation by the Tzemach Tzedek, printed in the additions to this volume, on the 600,000 souls already rectified from the shattering.
Kehot’s noteראה בארוכה בביאור הצ״צ על פ׳ ח״ש נדפס לעיל בהוספות. לקו״ש ח״י ע׳ 119 הערה 29.
13כי הנה ידוע ע״פ ורוח אלקים מרחפת
The note points to a maamar of the Alter Rebbe on Parshas Bereshis that explains the verse “and the spirit of G-d hovered.”
Kehot’s noteמאמרי אדה״ז פרשיות בראשית ע׳ א. וראה מאמרי אדה״א בראשית ע׳ נו.
14ורוח אלקים מרחפת
“And the spirit of G-d hovered over the face of the waters.” The Arizal reads the word מרחפת as מת רפ״ח, “288 died”.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15רפ״ח מת
The note points to a discussion of the 288 sparks in Biurei HaZohar on Parshas Balak.
Kehot’s noteראה ע״ח שער רפ״ח ניצוצין פ״א. ראה גם בה״ז בלק קט, ד. סה״מ תקס״ה ע׳ קד. מאמרי אדה״א בראשית ע׳ נו. מאמרי אדה״ז — פרשיות פ׳ בראשית ע׳ ה. סה״מ תרל״ב ח״ב ע׳ שעו. סה״מ אעת״ר ע׳ קפב. ועוד.
16רפ״ח מת
In the Gate of the 288 Sparks, chapter 1, the Arizal explains that when the kings of Tohu died, 288 sparks of light remained within the broken vessels, and reads merachefes as “288 died”.
Sefer Etz Chaim 18:2עץ חיים י״ח:ב׳
… כשנשברו הכלים היו ו׳ מדרגות הראשונות ושאר המדרגות מן הז׳ ואילך והוא בכלל שהוא חשבון ומספר י׳ אותיות המילוי שהם גי׳ ע״ב ומשם ואילך כולם ירדו בבריאה עם הכלים בסוד הניצוצין ופשוט הוא שכל המדרגות שלמטה ממנו נכללין בה ואינם נחשבים בה כדבר בפ״ע ולכן אינה עולה במספר ולכן אינו נחשב רק מדרגה זו בחי׳ מספר י׳ אותיות המילוי שהוא גי׳ ע״ב וכל שאר הניצוצין שלמטה מהם נכללין באלו ע״ב וכבר נת״ל במקומות רבים כי מציאת מספר רפ״ח ניצוצין הם ד׳ בחי׳ ע״ב שירדו מאלו הד׳ הויות וכולם יחד …
Sefer Etz Chaim (Public Domain)
Paragraph 11
17כמו שהיו עדיין באצילות
The note points to a talk in Likkutei Sichos that discusses this point, that the number 288 refers to the sparks as they were still in Atzilus.
Kehot’s noteראה לקו״ש חט״ו ע׳ 524.
18וזהו רפ״ח מת
The Arizal’s teaching that merachefes spells “288 died” (מת רפ״ח). The Alter Rebbe adds that 288 is the count of the sparks at the level of Atzilus.
Sefer Etz Chaim 18:2עץ חיים י״ח:ב׳
… כשנשברו הכלים היו ו׳ מדרגות הראשונות ושאר המדרגות מן הז׳ ואילך והוא בכלל שהוא חשבון ומספר י׳ אותיות המילוי שהם גי׳ ע״ב ומשם ואילך כולם ירדו בבריאה עם הכלים בסוד הניצוצין ופשוט הוא שכל המדרגות שלמטה ממנו נכללין בה ואינם נחשבים בה כדבר בפ״ע ולכן אינה עולה במספר ולכן אינו נחשב רק מדרגה זו בחי׳ מספר י׳ אותיות המילוי שהוא גי׳ ע״ב וכל שאר הניצוצין שלמטה מהם נכללין באלו ע״ב וכבר נת״ל במקומות רבים כי מציאת מספר רפ״ח ניצוצין הם ד׳ בחי׳ ע״ב שירדו מאלו הד׳ הויות וכולם יחד …
Sefer Etz Chaim (Public Domain)
19וזהו רפ״ח מת כו׳
A textual variant: the Tzemach Tzedek’s manuscript reads “this is מת רפ״ח” (“died, 288”), in the order of the letters of merachefes.
Kehot’s noteבאוה״ת גוכתי״ק הצ״צ: ”וזהו מת רפ״ח כו׳”. וכ״ה הלשון בלקו״ת מטות פב, ד. וכ״ה בע״ח שער רפ״ח ניצוצין פ״א. וראה בהנסמן למאמרי אדה״ז — פרשיות פ׳ בראשית ע׳ א.
20כי הנה ידוע
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5634.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ד ע׳ קמה.
Paragraph 12
21דור הולך ודור בא
“A generation goes and a generation comes, and the earth stands forever.” The Alter Rebbe uses the phrase for the many generations that have already worked at refining the sparks.
Ecclesiastes 1:4קהלת א׳:ד׳
דּוֹר הֹלֵךְ וְדוֹר בָּא וְהָאָרֶץ לְעוֹלָם עֹמָדֶת:
One generation passeth away, and another generation cometh; And the earth abideth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22שו״ה ס״ר — ממספר זה
The Tzemach Tzedek’s manuscript adds here that even in the land of Poland alone there are more than 600,000 Jews.
Kehot’s noteבאוה״ת שם גוכתי״ק הצ״צ נוסף: שאף במדינת פולין ימצא יותר מס״ר.
23בגמרא כפר שחליים
The Gemara tells of towns in the Land of Israel whose populations were vast, including the village of Shechalayim. The Alter Rebbe cites it to show how many Jews there were in ancient times.
Gittin 57a:12גיטין נ״ז א:י״ב
אֵלּוּ הֵן: כְּפַר בִּישׁ, כְּפַר שַׁיחֲלַיִים, כְּפַר דִּכְרַיָּא. כְּפַר בִּישׁ – דְּלָא יָהֲבִי בֵּיתָא לְאוּשְׁפִּיזָא. כְּפַר שַׁיחֲלַיִים – שֶׁהָיְתָה פַּרְנָסָתָן מִן שַׁחֲלַיִים. כְּפַר דִּכְרַיָּא – אָמַר רַבִּי יוֹחָנָן: שֶׁהָיוּ נְשׁוֹתֵיהֶן יוֹלְדוֹת זְכָרִים תְּחִלָּה, וְיוֹלְדוֹת נְקֵבָה בָּאַחֲרוֹנָה, וּפוֹסְקוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין נז, א.
24יוסף ה׳ עליהם
Moshe’s blessing, “May Havayah, the G-d of your fathers, add to you a thousand times as many as you are.” The Alter Rebbe adds the blessing when he mentions that the Jewish people have grown.
Deuteronomy 1:11דברים א׳:י״א
ה׳ אֱלֹקֵי אֲבוֹתֵכֶם יֹסֵף עֲלֵיכֶם כָּכֶם אֶלֶף פְּעָמִים וִיבָרֵךְ אֶתְכֶם כַּאֲשֶׁר דִּבֶּר לָכֶם:
The L-RD, the G-d of your fathers, make you a thousand times so many more as ye are, and bless you, as He hath promised you!—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
25מה רבו מעשיך
“How many are Your works, Havayah! You made them all with wisdom.” The Alter Rebbe reads “how many” as the multiplicity of the shattering and “with wisdom You made” as its rectification.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 14
26שו״ה יחד — מפורדים
In the Tzemach Tzedek’s manuscript a gloss is added here: “and see what is explained above, in Parshas Vayishlach, on ‘I have much’ and ‘I have everything’.” It points to a discussion of Esav’s “I have much” as against Yaakov’s “I have everything.”
Kehot’s noteבאוה״ת גוכתי״ק נוסף הגה״ה מכ״ק הצ״צ: (ועמש״ל פ׳ וישלח בענין יש לי רב ויש לי כו׳ ע״ש). וזהו.
27ולא יהיו נפרדים
The same added cross-reference, to the discussion in Parshas Vayishlach of “I have much” and “I have everything.” The editors note that it refers to the manuscript mentioned above, which lacks the text up to Vayeshev.
Kehot’s noteבאוה״ת גוכתי״ק שם נוסף: ועמש״ל פ׳ וישלח בענין יש לי רב ויש לי כל ע״ש. [כוונה לבוך הנ״ל — וחסר שם עד וישב].
Paragraph 15
28וזאת תורת האדם . . שיתעלו באחדות ה׳
The note points to the Mitteler Rebbe’s longer treatment of this theme on this parsha, a parallel discussion of man’s task of refining sparks into G-d’s oneness.
Kehot’s noteראה תו״ח פרשתנו סו, א ואילך. לקו״ש ח״י ע׳ 119.
29וזאת תורת האדם
David’s words, “and this is the teaching of man, O L-rd G-d.” The Alter Rebbe reads it as describing man’s task of refining the sparks.
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ומי כעמך ישראל גוי אחד בארץ
“And who is like Your people Israel, one nation in the land?” The verse is part of the Shabbos Minchah prayer; the next paragraph explains it.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
31ומי כעמך ישראל גוי אחד בארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א יז, כא.
32ומי כעמך ישראל גוי אחד בארץ
The verse is read as “one” in an active sense: Israel makes the land, the most fragmented place, one with G-d.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
33והנה אנחנו מאלמים אלומים בתוך השדה
Yosef’s first dream: “we were binding sheaves in the midst of the field.” It is now explained as the brothers’ service of refining sparks.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34וזהו . . עבודת השבטים
The passage in Vayechi explains that worldly needs should be handled “with the back of the neck,” not wholeheartedly, and that G-d’s hand brings a person down to this in order to turn darkness into light, as when he prays with the strength of what he ate.
Kehot’s noteלקמן מה, ד. קיז, ג מציין לכאן.
Paragraph 18
35ענין הבירורים
The note points to the Mitteler Rebbe’s explanation of the Zohar at the beginning of Chukas for a parallel discussion of the refinements.
Kehot’s noteראה ביאוה״ז לכ״ק אדה״א ר״פ חקת. דרך מצותיך מצות איסור עבודת בעלי מומין. בד״ה ויגש אליו יהודה תשל״ו (נדפס בסה״מ מלוקט ח״ד ע׳ קיז) דכאן מבאר ”שהניצוצות שנתבררו ע״י השבטים הוצרכו להתברר בירור שני ע״י יוסף כי הבירור שע״י השבטים הוא בירור בדרך מלמטה למעלה (בירור דב״ן). דבירור זה הוא רק ביטול היש, ולכן הוצרכו להתברר בירור שני ע״י יוסף, בירור בדרך מלמעלה למטה (בירור דמ״ה). ועי״ז הם (הניצוצות) נכללים באלקות, ומבואר בתו״א [לקמן כח, ג] שכדי שתהי׳ המשכה דשם מ״ה, הוא ע״י העלאת מ״ן דשם ב״ן, וזהו מ״ש ותשתחוינה לאלומתי, העלאת מ״ן דהשבטים בבחי׳ ביטול (השתחואה), שעי״ז עוררו המשכת שם מ״ה להיות בירור שני” ע״ש בארוכה. ובסה״מ הקצרים: ”וזהו מאלמים אלומים כמו קיבוץ שבולת רבים לעשות מהם אגודה א׳ כו׳, והעלאת מ״ן של השבטים להעלות ליחודו ית׳ לא״ס ב״ה הוא צריך שיתעלו דרך מדרגת יוסף לפי שהן מעלמא דנוקבא ויוסף מעלמא דדכורא וד״ל”.
Paragraph 19
36מאלמים אלומים מלשון אלם . . בחי׳ בטול
The note points to parallel discussions of “binding sheaves” as muteness and self-nullification; according to the note, p. 94 there quotes a passage from here and cites this maamar.
Kehot’s noteבסה״מ תרכ״ז (הוצאת תש״ס) ע׳ ב. המשך תער״ב ח״ב ע׳ א׳סז. סה״מ תרכ״ז ע׳ צד מביא קטע מכאן. ומציין לכאן.
37איידי דטריד למיבלע
The Talmudic principle that meat absorbing liquid does not release what it has absorbed, “since it is busy swallowing.” Chassidus uses it for a level so absorbed in receiving that it gives nothing out.
Chullin 108bחולין ק״ח ב
Kehot’s noteע״פ חולין קח, ב. וכהלשון כאן מובא בדא״ח בכ״מ, ראה לעיל י, ב. לקמן קט, ג. סידור קמג, ב.
38ועמ״ש ע״פ התוספתא דבשלח
The note identifies the discussion on the Tosefta of Beshalach (“the waters froze”) mentioned in the text; it is printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לכ״ק אדה״א מד, א ואילך.
39ועמ״ש בטעם שהמסעות היו מ״ב
The passage explains that when Malchus rises from its constraint, all the levels above it rise too, and that this was accomplished through the 42 journeys of the 600,000 souls, a movement of ascent.
Kehot’s noteלקו״ת מסעי פט, ד.
40שתי רוחות מספרות
The story of the pious man who heard two spirits talking to each other in a cemetery. The Alter Rebbe cites it to show that spiritual beings have “speech,” the power of communicating to another.
Berakhot 18b:7–8ברכות י״ח ב:ז׳-ח׳
וְלָא? וְהָתַנְיָא: מַעֲשֶׂה בְּחָסִיד אֶחָד שֶׁנָּתַן דִּינָר לְעָנִי בְּעֶרֶב רֹאשׁ הַשָּׁנָה בִּשְׁנֵי בַצּוֹרֶת, וְהִקְנִיטַתּוּ אִשְׁתּוֹ, וְהָלַךְ וְלָן בְּבֵית הַקְּבָרוֹת. וְשָׁמַע שְׁתֵּי רוּחוֹת שֶׁמְסַפְּרוֹת זוֹ לָזוֹ. אָמְרָה חֲדָא לַחֲבֶרְתָּהּ: חֲבֶרְתִּי, בּוֹאִי וְנָשׁוּט בָּעוֹלָם, וְנִשְׁמַע מֵאֲחוֹרֵי הַפַּרְגּוֹד מַה פּוּרְעָנוּת בָּא לָעוֹלָם? אָמְרָה לָהּ חֲבֶרְתָּהּ: אֵינִי יְכוֹלָה, שֶׁאֲנִי קְבוּרָה בְּמַחְצֶלֶת שֶׁל קָנִים. אֶלָּא לְכִי אַתְּ, וּמַה שֶּׁאַתְּ שׁוֹמַעַת אִמְרִי לִי. הָלְכָה הִיא וְשָׁטָה וּבָאָה. וְאָמְרָה לָהּ חֲבֶרְתָּהּ: חֲבֶרְתִּי, מַה שָּׁמַעְתְּ מֵאֲחוֹרֵי …
Do they not [know of the troubles of others]? Lo, there is a teaching : It once happened that a pious man gave a denarius to a beggar on the New Year's eve in a time of drought. His wife upbraided him ; so he went and spent the night in the cemetery. He heard two spirits conversing. One said to the other, "Come, friend, let us wander in the world and hear behind the curtain what visitation is to come upon the world." The other spirit replied, "I cannot, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יח, ב. באוה״ת שם תתרפג, ב מוסיף: ”וכמ״ש במ״א בביאור מ״ש באוצ״ח בענין הצמצום ורשימו רל״א שערים כו׳”. כנראה הכוונה להנדפס בלקו״ת בהוספות לויקרא.
Paragraph 20
41רק אוכל ממה שאמו אוכלת
The Talmud describes the fetus in its mother’s womb, which “eats what its mother eats and drinks what its mother drinks.” The Alter Rebbe uses it as the image of complete dependence on one’s source.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42שו״ה אוכלות כו׳
The Tzemach Tzedek’s manuscript adds: “and it is not an entity in its own right.”
Kehot’s noteבאוה״ת מגוכתי״ק הצ״צ נוסף: ואינו מהות בפ״ע.
Paragraph 21
43רק אוכל ממה שאמו אוכלת
The Talmud’s description of the fetus, which “eats what its mother eats.” It is applied here to the sparks absorbed in Malchus as mayin nukvin.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 22
44עבור שני לאחר הלידה כמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער העיבור פ״א.
45כענין י״ב בקר שהיו בים של שלמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן קג, א.
46שו״ה לו — מא״ס ב״ה
Or HaTorah adds a further example of “muteness”: Moshe was “heavy of mouth” because he was in a state of self-nullification (“what are we?”) and so could not be a “something” that gives.
Kehot’s noteבאוה״ת שם נוסף: (וגם דמיון לבחי׳ אלמים הנ״ל הוא מ״ש במ״א בענין שהי׳ משה כבד פה לפי שהי׳ בבחי׳ ביטול ונחנו מ״ה לא יכול להיו׳ יש להשפיע וכעין זה ה״ע בקושי התירו לדבר דברי תורה בשבת מצד הביטול שלמעלה מהשפעה).
Paragraph 23
47בחכמה דוקא אתברירו
The passage in Chayei Sarah explains that there is no refinement except in Atzilus, the Chochmah of the whole order, “and through Chochmah they are refined”; refinement comes through union (zivug), and the souls of the tzaddikim raise the mayin nukvin up to Malchus of Atzilus.
Kehot’s noteנסמן לעיל טז, ד.
Paragraph 25
48ר״ע שיצתה נשמתו באחד
The Talmud relates that as Rabbi Akiva was executed he recited the Shema, prolonging the word “One” until his soul departed with it. The Alter Rebbe cites it as the peak of human self-sacrifice.
Berakhot 61b:9ברכות ס״א ב:ט׳
בְּשָׁעָה שֶׁהוֹצִיאוּ אֶת רַבִּי עֲקִיבָא לַהֲרִיגָה זְמַן קְרִיאַת שְׁמַע הָיָה, וְהָיוּ סוֹרְקִים אֶת בְּשָׂרוֹ בְּמַסְרְקוֹת שֶׁל בַּרְזֶל, וְהָיָה מְקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם. אָמְרוּ לוֹ תַּלְמִידָיו: רַבֵּינוּ, עַד כָּאן?! אָמַר לָהֶם: כׇּל יָמַי הָיִיתִי מִצְטַעֵר עַל פָּסוּק זֶה ״בְּכָל נַפְשְׁךָ״ אֲפִילּוּ נוֹטֵל אֶת נִשְׁמָתְךָ. אָמַרְתִּי: מָתַי יָבֹא לְיָדִי וַאֲקַיְּימֶנּוּ, וְעַכְשָׁיו שֶׁבָּא לְיָדִי, לֹא אֲקַיְּימֶנּוּ? הָיָה מַאֲרִיךְ בְּ״אֶחָד״, עַד שֶׁיָּצְתָה נִשְׁמָתוֹ בְּ״אֶחָד״. יָצְתָה בַּת קוֹל וְאָמְרָה: ״אַשְׁרֶיךָ רַבִּי עֲקִיבָא שֶׁיָּצְאָה נִשְׁמָתְךָ בְּאֶחָד״.
When they brought R. 'Akiba out to execution, it was the time for reading the Shema' ; and though they were combing his flesh with iron combs, he kept receiving upon himself the yoke of the Kingdom of Heaven. His disciples said to him, "Our master, thus far!" He answered them, "Throughout my life I have been troubled about this verse, '[And thou shalt love the L-rd thy G-d...] and with all thy soul' which means : Even if He take thy life. For said I, 'When will it be …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, ב. וראה לקוטי שיחות ח״ו ע׳ 126 הערה 35.
49למהוי אב״א
The Zohar (Terumah, in the passage recited on Friday night) speaks of the Shechinah uniting above “to be one in One.” The Alter Rebbe reads it as the lower unity included in the higher unity.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
Paragraph 26
50ונהר יצא מעדן להשקות את הגן
The river from Eden watering the garden, read earlier in the maamar as Chochmah flowing to Malchus of Atzilus, is now identified with Yosef’s drawing down of the Infinite Light.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
51ששרשו משם מ״ה דאצי׳ שהוא בחי׳ המ״ד
The note says that Or HaTorah on Shemos cites this passage about Yosef’s root in the Name Mah of Atzilus.
Kehot’s noteאוה״ת שמות ע׳ יד מציין לכאן.
52והנה קמה אלומתי
“And behold, my sheaf arose and also stood upright.” It is read as Yosef’s additional power, from his root in the Name Mah, to bring about the second refinement.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
53תסובנה אלומותיכם ותשתחוין לאלומתי
“Your sheaves came around and bowed down to my sheaf.” It is read as the tribes’ mayin nukvin being completed by Yosef’s mayin duchrin.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ע״פ ואלה שמות
The passage cited, in Shemos, speaks of the angel Michael offering the souls of the tzaddikim on the altar above, a refinement of the souls fit to be included in the Infinite Light.
Kehot’s noteראה לקמן מט, ג. באוה״ת בראשית כרך ו תתרפד, א במקום מראה מקום זה נמצא ”ע״פ הזהר וישב דקפ״א אך אל הפרוכת כו׳ ובשאר דוכתי”.
Paragraph 30
55החלום השני השמש והירח כו׳ משתחוים לי
Yosef’s second dream: “the sun and the moon and eleven stars were bowing down to me.” Yaakov understood the sun to be himself.
Genesis 37:9בראשית ל״ז:ט׳
וַיַּחֲלֹם עוֹד חֲלוֹם אַחֵר וַיְסַפֵּר אֹתוֹ לְאֶחָיו וַיֹּאמֶר הִנֵּה חָלַמְתִּי חֲלוֹם עוֹד וְהִנֵּה הַשֶּׁמֶשׁ וְהַיָּרֵחַ וְאַחַד עָשָׂר כּוֹכָבִים מִשְׁתַּחֲוִים לִי:
And he dreamed yet another dream, and told it to his brethren, and said: ‘Behold, I have dreamed yet a dream: and, behold, the sun and the moon and eleven stars bowed down to me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ואביו שמר
“His brothers were jealous of him, but his father kept the matter in mind.” It shows that the second dream concerned Yaakov.
Genesis 37:11בראשית ל״ז:י״א
וַיְקַנְאוּ־בוֹ אֶחָיו וְאָבִיו שָׁמַר אֶת־הַדָּבָר:
And his brethren envied him; but his father kept the saying in mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, יא.
57השתחוואה כוללת ב׳ בחי׳
The maamar on Megillas Esther, pointed to for the two aspects of bowing, opens by explaining the royal garment, horse and crown given to Mordechai as parallels to what was revealed at the giving of the Torah.
Kehot’s noteראה לקמן בד״ה יביאו לבוש מלכות, צא, א. ובאוה״ת פ׳ תרומה ד״ה ועשו לי מקדש ע׳ א׳תכח. סה״מ תרל״ב ע׳ עד.
58וצבא השמים לך משתחוים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנחמי׳ טו, ו.
59וצבא השמים לך משתחוים
“And the host of heaven bow down to You.” The Alter Rebbe uses it for bowing as self-nullification.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
60ברוך בבחי׳ אתה כמבואר בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שער העמידה.
Paragraph 32
61לית ברכתא שריא באתר ריקניא
The Zohar’s principle that blessing does not rest in an empty place: there must be a vessel to receive it. The Alter Rebbe uses it to show that mayin nukvin must rise before mayin duchrin descends.
Zohar II, 155aזח״ב קנה, א
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ב קנה, א. קנז, ב. זח״ג לד, א.
62שאין קישוי אלא לדעת
A Talmudic statement that male arousal requires conscious intent. It serves here as an analogy for the arousal from below that calls forth the flow from above.
Yevamot 53b:11–13יבמות נ״ג ב:י״א-י״ג
לָא מִיבַּעְיָא קָאָמַר. לָא מִיבַּעְיָא הוּא שׁוֹגֵג וְהִיא קָמִכַּוְּונָה לְמִצְוָה, אִי נָמֵי הוּא מֵזִיד וְהִיא קָמִכַּוְּונָה לְמִצְוָה, אֶלָּא אֲפִילּוּ הוּא שׁוֹגֵג וְהִיא מְזִידָה, דְּתַרְוַיְיהוּ לָא קָמִכַּוְּונִי לְשֵׁם מִצְוָה — אֲפִילּוּ הָכִי קָנָה. תָּנֵי רַבִּי חִיָּיא: אֲפִילּוּ שְׁנֵיהֶם שׁוֹגְגִים, שְׁנֵיהֶם מְזִידִים, שְׁנֵיהֶם אֲנוּסִים. אָנוּס דְּמַתְנִיתִין הֵיכִי דָמֵי? אִילֵּימָא כְּשֶׁאֲנָסוּהוּ גּוֹיִם וּבָא עָלֶיהָ, וְהָאָמַר רָבָא: אֵין אוֹנֶס לְעֶרְוָה! לְפִי שֶׁאֵין קִישּׁוּי אֶלָּא לְדַעַת. אֶלָּא בְּיָשֵׁן. וְהָאָמַר רַב יְהוּדָה:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 34
63ששם עלו שבטים שבטי י״ה
“There the tribes went up, the tribes of Yah.” The Kabbalah reads “the tribes of Yah” as the twelve boundaries of Z’eir Anpin drawn from Abba and Imma.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ד.
64שיש בחי׳ י״ב גבולי אלכסון
The passage says that although the tribes themselves are in Beriah, their root is the twelve diagonal boundaries of Z’eir Anpin of Atzilus, explicitly citing this maamar.
Kehot’s noteבלקו״ת צו יז, א. שמע״צ פ, ד מציין לכאן.
Paragraph 35
65שו״ה ששרשם
A variant reading: the manuscript reads “the root of their root” and says that the tribes “were lowered below, into Beriah.”
Kehot’s noteבאוה״ת מגוכתי״ק הצ״צ נ׳: שרש שרשם . . אבל הם נשפלו למטה בבריאה.
66והנה תסובינה אלומותיכם
“And behold, your sheaves came around.” The maamar ends by returning to the dream: the brothers need Yosef to complete their work.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67אלומותיכם כו׳ כנ״ל
Or HaTorah has a summary of the whole maamar here, and then copies from the maamar “VaAni Nasati Lecha Shechem Echad” of Vayechi 5563.
Kehot’s noteבאוה״ת שם נמצא קיצור ואח״כ מעתיק מד״ה ואני נתתי לך שכם אחד מפ׳ ויחי תקס״ג ע״ש. הקיצור. השבה״כ ענין בחי׳ פירוד ופירור הכלי לחלקי׳ רבים ועי״ז מסתלק האור וההשכלה, ושבירה זו הי׳ בנשמו׳ וניצוצו׳ לכן כל מה שירדו למטה נעשה הרבוי יותר. ועבודתינו לברר ולהעלות מטורי דפרודא לבחי׳ אחדו׳ גוי אחד בארץ, וזהו מאלמי׳ אלומין, מהרבה שבולי׳ נעשה אלומה א׳, גם ל׳ אדם מצד הביטול כו׳. וכ״ז הוא העלא׳ מ״ן ביטול היש ועדיין צריך בירור שני ע״י מ״ד לשיתהפך לאלקו׳ ממש וזה הי׳ עבודת יוסף וזהו והנה קמה אלומתי כו׳ וענין ותשתחוין כי השתחוא׳ ביטול וגם עי״ז המשכה מאוא״ס להתלבש במ״ד דיוסף, והשתחוא׳ דיעקב המשכה לבד. ומה שהשבטי׳ שנאו אותו לפי שסברו ששרשם ג״כ מי״ב ג״א דז״א א״כ כמוהו כמוהם וא״צ לו בשביל המ״ד ג״כ אבל האמת שהם י״ב בקר דבריא׳ והוא מיסוד ז״א וזה הי׳ החלומות כנ״ל.
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שיר המעלות בשוב כו׳ היינו כחולמים
A Song of Ascents: When [G-d] Returns... We Were Like Dreamers
Exile is a dream: with the intellect ‘asleep’, a person holds opposites together, love of G-d in prayer and love of self afterward. Yet the dream’s power to unite opposites comes from the highest level, the ‘circles’ where all is one, and in the redemption that hidden source will be revealed.
The maamar in brief
The maamar explains the verse “When G-d returns the captivity of Zion, we were like dreamers.” A dream fuses opposites because in sleep the discerning intellect withdraws and only the imagination remains. So too the G-dly spark in exile: a person loves G-d in prayer and then spends the day chasing profit, holding both as if they fit together. Work in the world could be divine service, but most people work for the body alone, the very opposite of prayer’s love. This should not lead to despair, as though prayer were a vain fantasy, because the dream-level has a lofty root. In exile G-d’s Name is ‘clothed’ and not read as written; in this ‘sleep’ life is drawn from the level of circles, where there is no above or below and opposites are one, unlike the lines of Chochmah and Daas that divide. That light can shine only hidden, in the darkness of exile. In the Time to Come the covering will be removed, and we will recognize that exile was sustained by this dream-level. This is Yosef’s quality: the leader of Israel in exile, the interpreter who joins opposites.

Outline
	1The nature of a dreamIn sleep the intellect withdraws and the imagination joins opposites; awake, the intellect keeps them apart.¶1–2
	2The dream of exile in divine serviceA person loves G-d in prayer and then pursues gain all day; work could be service, but most make the body’s needs the main thing.¶3–5
	3Not vain imaginingsOne might think dreamlike prayer is worthless; in truth the dream-level is rooted in supernal holiness.¶6
	4The Name in exile and the world of circlesIn exile G-d’s Name is clothed; in ‘sleep’ life is drawn from the circles, where opposites are one, shining hidden in darkness rather than through the dividing lines of intellect.¶7–10
	5The redemption revealedWhen the covering is removed, all will recognize that the exile was sustained by the level of the dream: “we were like dreamers.”¶11
	6Yosef, master of dreamsYosef, rooted in the circles, leads Israel in exile; ben poras spells poser and tofer, one who interprets and joins opposites.¶12


Key concepts
	Dreamחלום
	The state in which the imagination joins opposites because the intellect has withdrawn; an image of exile, and also of a level where opposites truly are one.

	Imaginative facultyכח המדמה
	The power that forms images and can combine things that cannot exist together, governed when awake by the intellect.

	Departure of the intellect (mochin)הסתלקות המוחין
	The withdrawal of intellect, as in sleep; in Kabbalah, the state of exile, when the emotive attributes are without their intellect.

	Circles and linesעגולים וקוין
	Two arrangements of divine light: in the circles all is equal and opposites are united; in the lines (right, left, middle) things are divided and defined against each other.

	Not as I am written am I readלא כשאני נכתב אני נקרא
	The Talmud’s statement that the Divine Name is now read differently from how it is written; for the maamar, a sign that the Name is clothed in exile.


Section 1 · ¶1–2
The nature of a dream
1שיר המעלות1 בשוב כו׳ היינו כחולמים.2 הנה החלום הוא מחבר שני הפכים בנושא א׳ ומרכיב שני ענינים הפכיים3 כאלו היו לאחדים. והיינו מפני כי בשינה נסתלק מוח השכל המבחין ולא נשאר רק כח המדמה.
“A Song of Ascents: When [G-d] returns,” etc., “we were like dreamers.” Now, a dream joins two opposites in a single subject, and combines two opposite matters as though they were one. This is because in sleep the discerning faculty of the intellect departs, and only the imaginative faculty remains.
The maamar opens with the Psalm that describes the return from exile: when G-d brings back the captives of Zion, “we were like dreamers.” The Alter Rebbe first defines a dream: it holds two contradictory things together in one picture as if they belonged together. This happens because in sleep the intellect, whose job is to tell things apart, withdraws, and only the imagination is left working.




2וכח המדמה יכול להרכיב ב׳ ענינים הפכיים כמו ספינה רצה באויר כו׳ כמ״ש הרמב״ם [הרבי משה בן מימון] בשמונה פרקים4 רק שבהקיץ שמתעורר כח השכל הוא השולט על כח המדמה ואינו מניחו להרכיב לפי שרואה בעין שכלו שהם דברים נפרדים ואינן מתאחדים כלל.
And the imaginative faculty can combine two opposite matters, such as a ship racing through the air, etc., as Maimonides writes in the Eight Chapters. But when awake, when the faculty of the intellect is aroused, it rules over the imaginative faculty and does not let it combine [them], because it sees with its mind’s eye that they are separate things that do not unite at all.
Maimonides gives the example of imagining a ship flying through the air: the imagination can put together things that cannot exist together. When a person is awake, the intellect governs the imagination and refuses such combinations, because it clearly sees that the two things are separate and cannot be one.




Section 2 · ¶3–5
The dream of exile in divine service
3וכך הענין בגלות ניצוץ אלקות בנפש האדם שהוא בבחינת שינה והסתלקות המוחין. יכול הוא להרכיב ב׳ דברים הפכיים להיות כל היום טרוד במו״מ [במשא ומתן] איש לבצעו מקצהו5 זה פונה לזיתו כו׳.
So too is the matter in the exile of the spark of G-dliness in a person’s soul, which is in a state of sleep and of the departure of the intellect (mochin). [Such a person] can combine two opposite things: being occupied all day in business, “each one for his gain, from his every quarter,” this one turning to his olive grove, etc.
The dream now becomes a picture of the soul’s exile: the spark of G-dliness in a person is as if asleep, its intellect withdrawn. In that state a person can live with a contradiction, spending the whole day chasing his own profit, like the prophet’s “each one for his gain,” each turning to his own olive grove.


הגם שבתפלה מעורר את האהבה עד שתחפץ להתפשט מלבושיה כו׳ לדבקה בו ית׳ מחמת התבוננותו ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה] אעפ״כ [אף על פי כן] אחר התפלה חולפת ועוברת האהבה ואינו שם ללבו
Even though in prayer he arouses love, until [the soul] longs to divest herself of her garments, etc., to cleave to Him, blessed be He, because of his contemplation of the higher unity and the lower unity, nevertheless after prayer the love passes and is gone, and he does not take it to heart
In prayer, contemplating how all things are nothing before G-d (the higher unity) and how G-d is present within all things (the lower unity), a person can feel a love so strong that the soul wants to shed the body’s “garments” and cleave to G-d. Yet once prayer is over the feeling fades and he does not notice the contrast.


כי הוא הפוך ההתבוננות שבתפלה ומדמה בלב להרכיב ולחבר שני עניינים הפכיים יחד כאלו היה לאחדים ובאמת הם נפרדים ורחוקים זמ״ז [זה מזה]. כי הגם דכתיב בתורה שש שנים תזרע שדך.6
that this is the opposite of the contemplation in prayer; and he imagines in his heart that he can combine and join two opposite matters together as though they were one, while in truth they are separate and distant from one another. For although it is written in the Torah, “Six years you shall sow your field,”
His daytime pursuit of gain contradicts what he felt in prayer, yet he imagines he can hold both at once, like a dreamer; in truth they are far apart. The Alter Rebbe then begins to anticipate an objection: the Torah itself commands “Six years you shall sow your field.”




4וכן בק״ש [בקריאת שמע] ולעבדו בכל לבבכם7 כו׳ ונתתי מטר ארצכם כו׳ ואספת דגנך8 כו׳. הנה הכל הוא
and likewise in the Shema, “and to serve Him with all your heart,” etc., “I will give the rain of your land,” etc., “and you shall gather in your grain,” etc., all of this is
The Shema, too, joins serving G-d “with all your heart” to the promise of rain and of gathering in the grain. So the Torah itself connects everyday work with divine service.


ע״ד עובדה כידוע שבכל עניני עוה״ז יש בהם ענין עבודת ה׳ שש שנים תזרע כו׳ ובשנה השביעית9 כו׳.
by way of service, as is known that in all the matters of this world there is [an element] of the service of G-d: “Six years you shall sow,” etc., “and in the seventh year,” etc.
The answer: all of this is meant as service of G-d, since every matter of this world contains an element of serving Him. The six years of sowing and the seventh year of rest are both part of that service.




5והוא ענין הבירורים שבבחי׳ שש שנים. וההעלאה שבבחי׳ השנה השביעית כמ״ש במ״א. ואחר כוונת הלב הן הן הדברים
This is the matter of the refinements (beirurim) of the level of the six years, and the elevation of the level of the seventh year, as is explained elsewhere. And according to the intention of the heart, these are the very things [that matter].
The six years of work stand for refining the physical world (the beirurim, sifting out the holy sparks within it), and the seventh year for raising what was refined back to its source. But whether work is service depends entirely on the heart’s intention.


אבל לב ההמון הנוטים אחר בצעם להטריף לחם חוקם כפשוטו לבבם לא כן ידמה10 ולבם
But the heart of the multitude, who incline after their gain, to provide their allotted bread in its plain sense: “their heart does not so imagine,” and their heart
Most people, though, work simply to earn their bread; their heart does not think of their work as refining the world for G-d. The phrase “his heart does not so imagine” is borrowed from Isaiah.


לא נכון11 ע״פ הכוונה הראויה רק כל ישעם וכל חפצם12 למלאות די מחסורם אשר יחסר להם13 בצרכי גופם ועושים מצרכי הגוף עיקר
is not set according to the proper intention; rather, all their salvation and all their desire is to fill the sufficiency of their lack, whatever they lack in the needs of their body, and they make the needs of the body the main thing.
Their heart is not directed to the proper intention: all they want is to fill their bodily needs, and those needs become the main thing in their life. This is a quiet reversal of priorities, not an open sin.


וזהו ממש הפוך ההתעוררות שבתפלה להיות נקבע בלבו האהבה לה׳ לבדה בלי תערובת זר ח״ו [חס ושלום] כו׳:
And this is the very opposite of the arousal in prayer, that love for G-d alone be fixed in his heart, without any foreign admixture, G-d forbid, etc.
That attitude is the exact opposite of what prayer aroused: a love for G-d alone, with nothing foreign mixed in. So holding both together is indeed like the dream that fuses opposites.




Section 3 · ¶6
Not vain imaginings
6והנה גם אחרי הדברים והאמת האלה לא יפול לב האדם עליו14 לומר כי ההתעוררות שבתפלה והתבוננותו הן דמיונות שוא שהרי הוא כמו החלום שהוא כח המדמה שמחבר ב׳ הפכים.
Now, even after these words and this truth, let no man’s heart fail within him, [so as] to say that the arousal in prayer and his contemplation are vain imaginings, since it is like the dream, which is the imaginative faculty that joins two opposites.
The Alter Rebbe now guards against despair. A person might conclude that if his prayer is like a dream that joins opposites, then his feelings in prayer and his contemplation were just empty fantasies.


כי הנה מאחר שרואה בנפשו אחר התפלה שחולפת ועוברת האהבה לה׳ ומתהפך לאהוב את גופו דוקא הרי מובן שגם בתפלה לא ביטל אהבת גופו מכל וכל וההתעוררות שבתפלה את האהבה לה׳ לבדה אינה אמיתית
For, since he sees in himself after prayer that the love for G-d passes and is gone, and he turns to love specifically his body, it is understood that even in prayer he did not nullify the love of his body entirely, and the arousal in prayer of love for G-d alone is not genuine,
The reasoning behind that fear: since the love for G-d vanishes after prayer and he goes back to loving his body, he never truly set aside his self-love even while praying. So, he thinks, the love for G-d alone that he felt was not real.


רק כדמיון החלום שמחבר ב׳ הפכים ודומה לו שאוהב את ה׳ ואעפ״כ [ואף על פי כן] אוהב את גופו הגם
but only like the imagining of a dream, which joins two opposites: it seems to him that he loves G-d and nevertheless loves his body, even though
On this view, his prayer was only a dreamlike image that combined two opposites: loving G-d while still loving his body.


כי לא צדקו יחדו15 לפי שזה נלקח מכח המדמה אשר יכול לדמות דמיונות שוא. אך באמת הנה בחי׳ חלום זה שרשו למעלה ויסודתו בהררי קדש16 עליון.
they are not rightly together, because this is taken from the imaginative faculty, which can imagine vain imaginings. But in truth, this level of the dream has its root above, and “its foundation is in the mountains of” supernal “holiness.”
Those two loves cannot really stand together, so the combination seems to come from the imagination, which produces false images. The Alter Rebbe answers that the opposite is true: this ‘dream’ level has a lofty root, founded in the heights of supernal holiness, as the next paragraphs explain.




Section 4 · ¶7–10
The Name in exile and the world of circles
7ויובן בהקדים מ״ש ביום ההוא17 יהיה ה׳ אחד ושמו א׳. ופריך בגמ׳ [בגמרא] אטו האידנא לאו שמו א׳ הוא. ומשני לא כשאני נכתב אני נקרא כו׳.
This will be understood by first introducing what is written, “On that day G-d will be One and His Name One.” The Gemara asks: Is His Name not One now? And it answers: Not as I am written am I read, etc.
To explain the dream’s root, the Alter Rebbe brings Zechariah’s prophecy that “on that day” G-d’s Name will be One. The Talmud asks why this is only in the future, and answers that now the Name is not pronounced as it is written: the four-letter Name is read as Ado-nai.


והענין כי שמו הוא בבחי׳ גלות ולכן אינו נק׳ כמו שנכתב רק בלבוש ונרתק כו׳.
The explanation is that His Name is in a state of exile, and therefore it is not read as it is written, but only in a garment and a sheath, etc.
He explains that G-d’s Name itself is in exile, and so it is not read as written but is covered by another Name, like a garment or a sheath. The same concealment that affects the soul affects the Divine Name.




8והנה בגלות הוא בבחי׳ שינה והסתלקות המוחין תלת כלילן כו׳ ואז נשמתו מושכת לו חיים מלמעלה כו׳
Now, in exile it is in a state of sleep and of the departure of the intellect (mochin), “three contained [within three],” etc., and then his soul draws life for him from above, etc.
In exile the Divine Name is as if asleep, its intellect withdrawn, “three contained within three,” a Kabbalistic image of the intellect folded back inside the emotions. And just as the Sages say that during sleep the soul goes up and draws life from above, so in this sleep a higher life-force is drawn down.


ושם הוא בבחי׳ עגולים18 שאין בהם בחי׳ מעלה ומטה רק הכל בהשוואה אחת ובהתכללות והתאחדות כל הענינים בלי שום פירוד והתחלקות כנודע מארז״ל [מאמר רבותינו זכרונם לברכה] אלו ואלו דא״ח [דברי אלקים חיים].19
And there it is on the level of circles (iggulim), in which there is no level of above and below; rather, all is in one equality, with the inclusion and unification of all matters, without any separation or division, as is known from the saying of our Sages, of blessed memory, “These and these are the words of the living G-d.”
That source above is the level of ‘circles’ (iggulim), where there is no higher and lower and everything is equal, included and unified without division. The Sages’ saying about the disputes of Hillel and Shammai, “these and these are the words of the living G-d,” shows how opposite rulings can both be true at their root.


רק כשנמשך דרך קוים אזי יש התחלקות קו ימין חסד כו׳ משא״כ בבחי׳ עגולים אין שם התחלקות כלל ושם כל הדברים המתפרדים למטה מחוברים וכלולים יחד ולא נראה שום פירוד והתחלקות ביניהם:
Only when it is drawn down by way of lines is there division: the right line, Chesed, etc. This is not so on the level of circles: there is no division there at all, and there all the things that are separate below are joined and included together, and no separation or division is seen between them.
Division appears only when light is drawn down as ‘lines’ (the structure of right, left and middle: Chesed on the right, and so on). In the circles nothing is divided, and things that are opposites below are joined together there.




9אך להיות בחי׳ זו בגילוי למטה אינה כ״א ע״י בחי׳ שינה והסתלקות המוחין בגלות וע״ז נאמר אלביש שמים קדרות.20 שמים הם בחי׳ עגולים הם מלובשים בבחי׳ קדרות וחשך.
However, for this level to be revealed below comes about only through the state of sleep and of the departure of the intellect in exile. Of this it is said, “I clothe the heavens in blackness.” “Heavens” are the level of circles; they are clothed in the level of blackness and darkness,
The unity of the circles can appear below only through sleep and withdrawn intellect, that is, in exile. The verse “I clothe the heavens in blackness” describes this: the ‘heavens’, the level of circles, are wrapped in darkness.


שהוא העלם והסתר21 שאז מאיר ומתנוצץ מלמעלה מעולם העליון שהוא בבחי׳ עגולים בבחי׳ חלום שהוא כח המדמה לחבר שני הפכים בנושא אחד כאלו הם אחדים ממש לפי שבאמת בשרשם בעולם העליון הם מחוברים ומיוחדים
which is concealment and hiddenness; for then there shines and sparkles from above, from the supernal world, which is on the level of circles, [into] the level of the dream, which is the imaginative faculty, to join two opposites in one subject as though they were truly one, because in truth, in their root in the supernal world, they are joined and united,
That darkness is concealment, and it is precisely then that light from the higher world of circles glimmers into the dream, the imagination that joins opposites. It can join them because at their root, in the higher world, they really are one.


כי שם הוא בבחי׳ עגולים22 כנ״ל רק למטה בהתחלקות הקוין ע״פ חכמה ודעת להיות קו זה כך וזה כך23 אזי נראה ונגלה ההפוך.24 שזה ההפוך מזה ואזי הם נפרדים ורחוקים זה מזה.25
for there it is on the level of circles, as said above. Only below, in the division of the lines according to Chochmah and Daas, so that this line is thus and that line is thus, is the opposition seen and revealed: that this is the opposite of that, and then they are separate and distant from one another.
Opposition appears only below, where Chochmah and Daas divide the light into lines, each with its own character. There each thing is defined against the other, and so they become separate and far apart.




10ולכן א״א להיות גילוי בחי׳ ההתכללות בבחי׳ גילוי החכמה שהיא ראשית התחלקות הקוין אלא בבחי׳ שינה והסתלקות המוחין בגלות
Therefore the level of inclusion cannot be revealed in the revelation of Chochmah, which is the beginning of the division of the lines, but only in the state of sleep and of the departure of the intellect in exile;
Since Chochmah is where division into lines begins, the level where opposites are included together cannot be revealed through it. It can appear only in ‘sleep’, the withdrawal of intellect that is exile.


אזי מתנוצץ ומאיר האור העליון והוא מסתתר ומתעלם בבחי׳ קדרות וחשך דהיינו בבחי׳ התלבשות ההעלם כו׳ ולא בבחי׳ גילוי כי הגילוי הוא בבחי׳ חכמה ודעת שהוא ע״פ קוין:26
then the supernal light sparkles and shines, and it is hidden and concealed in the level of blackness and darkness, that is, in the enclothing of concealment, etc., and not in revelation, for revelation is on the level of Chochmah and Daas, which is according to lines.
Then the higher light shines, but hidden, clothed in darkness, not openly revealed. Open revelation always comes through Chochmah and Daas, which work by lines and so divide.




Section 5 · ¶11
The redemption revealed
11ולע״ל [ולעתיד לבוא] כתיב ולא יכנף עוד מוריך.27 בכנף ולבוש כו׳ ולכן ביום ההוא יהיה שמו א׳ שלא יהא מלובש ומכוסה בנרתק28 ויהיה נקרא
And of the Time to Come it is written, “Your Teacher will no longer be hidden” (yikanef), [hidden] by a wing (kanaf) and a garment, etc. Therefore “on that day His Name will be One”: it will not be clothed and covered in a sheath, and it will be read
Isaiah promises that in the future G-d, the Teacher, will no longer be hidden; the word yikanef comes from kanaf, a wing or garment’s corner, so it means He will no longer be covered. That is why “on that day His Name will be One”: it will no longer be wrapped in a sheath and will be pronounced as written.


כמו שנכתב כו׳. כי עין בעין יראו29 כו׳. ואזי נאמר בשוב ה׳ את שיבת ציון היינו כחולמים.30
as it is written, etc. For “they will see eye to eye,” etc. And then it will be said, “When G-d returns the captivity of Zion, we were like dreamers.”
Then “they will see eye to eye,” with no covering between. At that time people will say, “we were like dreamers.”


פי׳ שיתגלה31 מדרגה ובחי׳ זו של החלום עד אשר כולם יכירו וידעו וישיגו החיות הנמשך להם בזמן הגלות שהוא מבחי׳ החלום.
This means that this rank and level of the dream will be revealed, until all will recognize, know and grasp the life-force drawn to them in the time of exile, which is from the level of the dream.
This is the meaning of the Psalm: in the redemption the dream-level will be revealed, and everyone will recognize and understand that the life-force that sustained them throughout the exile came from this high level of the dream. What looked in exile like a mere dream will turn out to have been the circles’ hidden light.




Section 6 · ¶12
Yosef, master of dreams
12ולכן יאמרו היינו כחולמים. ובזה יובן מעלת ומדרגת יעקב ויוסף ע״י החלומות. ויש בחי׳ שיוסף הוא יותר במעלה ממדרגת משרע״ה [משה רבינו עליו השלום]. ונדב ואביהוא היו נ״ר [נפש רוח] של יוסף.
Therefore they will say, “We were like dreamers.” And with this the greatness and rank of Yaakov and Yosef through the dreams will be understood. And there is an aspect in which Yosef is higher in rank than the level of Moshe our Teacher, peace be upon him. And Nadav and Avihu were the nefesh and ruach of Yosef.
Because the dream-level will be revealed, we will say “we were like dreamers.” This also explains the greatness of Yaakov and Yosef, whose lives turn on dreams: in one respect, rooted in the circles, Yosef is even higher than Moshe, whose prophecy was clear revelation. Nadav and Avihu, Aharon’s sons, are described as the nefesh and ruach (the two lower levels of the soul) of Yosef.


ואנחנו טמאים לנפש אדם זה אביהוא.32 אבל נדב היה מבחי׳ רוח ולא היו צריכים הזאה בשבילו כלל. ועליו נאמר ורוח נדיבה תסמכני.33 וז״ש [וזהו שכתוב] נוהג כצאן יוסף.34
“We are impure through the soul of a man”: this is Avihu. But Nadav was of the level of ruach, and they did not need sprinkling on his account at all. And of him it is said, “And may a generous (nedivah) spirit uphold me.” And this is what is said, “Who leads Yosef like a flock.”
Those who said “we are impure through the soul of a man” were, according to one view in the Talmud, impure through Nadav and Avihu; the Alter Rebbe says this refers to Avihu, while Nadav, being ruach, a higher level, caused no impurity requiring sprinkling. The verse “a generous (nedivah) spirit” alludes to Nadav’s name, and “Who leads Yosef like a flock” shows that the whole people is led through Yosef.


כי בזמן הגלות הנהגת ישראל הוא בבחי׳ יוסף שהוא מבחי׳ חלום35 מעולם העגולים כו׳. ולכן נק׳ בן פור״ת36 אותיות פות״ר37 ותופ״ר38 שמחבר כו׳. ולכן היה פותר חלומות:39
For in the time of exile the leadership of Israel is on the level of Yosef, which is from the level of the dream, from the world of circles, etc. Therefore he is called ben poras (פורת), whose letters are poser (פותר, “interprets”) and tofer (תופר, “sews”), which joins, etc. And therefore he interpreted dreams.
In exile Israel is led through the level of Yosef, the dream that comes from the world of circles. Yosef is called ben poras, whose letters also spell poser, one who interprets, and tofer, one who sews two things together; that is why he could interpret dreams, joining their opposites into one meaning.



In one’s avodah
A person should not be discouraged when the love felt in prayer fades afterward and seems to have been only a dream, for its source is in supernal holiness; at the same time he should see that work in the world is meant as divine service, done with the heart’s proper intention, and not make the body’s needs the main thing.
Questions for discussion
	Why does the intellect prevent the joining of opposites, and why does the imagination allow it?
	How can working the land be divine service, and what turns it into the opposite of prayer?
	If the love in prayer fades after prayer, why is it not a vain imagining?
	Why can the unity of the circles shine only in concealment, through the ‘sleep’ of exile, and not through Chochmah?
	How do the letters of poras (poser, tofer) express Yosef’s role as leader of Israel in exile?

For children · ages 9–13
For the children at the table
Exile is like a dream

The big idea
Exile is like a dream that holds opposites together, but even the dream comes from a very high place, and in the redemption we will see it.


The verse says, “When G-d returns the captivity of Zion, we were like dreamers.” Why is exile like a dream? In a dream, two opposite things can fit together, such as a ship racing through the air. This happens because in sleep the mind that judges what makes sense is resting, and only the imagination is awake. Exile is like that. A person can love G-d deeply while davening, and then spend the day busy only with what the body wants, as if these two fit together. That can make someone feel that their davening was only a dream. The maamar says not to be discouraged. The power of a dream to join opposites comes from a very high level, where everything is one. In exile this level is hidden, but in the time of the redemption it will be revealed, and we will see what was holding us up all along. Yosef, who interpreted dreams, is the leader of the Jewish people in exile. The maamar also teaches that our everyday work can itself be serving G-d, when we do it with the right intention.

The mashal
In a dream a person can see a ship racing through the air, and it does not seem strange, because the mind that judges is asleep. On waking, the mind sees at once that the two cannot go together. So in exile we hold opposites together, like dreamers.

Questions for the Shabbos table
	Why does the maamar say that exile is like a dream?
	What does the verse “we were like dreamers” teach about the time of the redemption?
	How can you keep a little of your davening with you when you go to school or play afterward?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1שיר המעלות
The note lists this as another transcript of the same maamar, a parallel text that can be compared with ours.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קפד. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת בראשית כרך ו תתש, ב המאמר עם הגהות ומתחיל: ”להבין ענין החלומות שהגלות נמשל לבחי׳ חלום”. ד״ה זו נזכר בלקו״ת ויקרא בהוספות נא, ב. שלח לז, ד. שה״ש כ, א. אוה״ת ויחי תתרט, ב בשם אדה״א שאמר בשם כ״ק אדה״ז. לכללות מאמר זה ראה ד״ה שיר המעלות תשכ״ז. שיחת ש״פ פנחס תשד״מ.
2שיר המעלות בשוב כו׳ היינו כחולמים
“A Song of Ascents: When G-d returns the captivity of Zion, we were like dreamers.” The whole maamar explains why the redemption will make the exile look, in retrospect, like a dream.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, א.
3שני ענינים הפכים
Kehot’s note points to where this is explained further: Toras Chaim.
Kehot’s noteראה תו״ח שמות נב, א. ספר המאמרים ת״ש ע׳ 8. בסה״מ תקס״ה ע׳ קפד ”(והיינו שיוכל לראות בחלום אשר הוא נהרג או מת ואח״כ הוא חי ברגע א׳ ממש ולא יקשה לו כלל מה שהם הפכיים שיתכון ויתיישרו בשעת החלום או כמו שיחלום לו שהוא כאן ובאספמי׳ ברגע א׳ כו׳ וכה״ג טובא וכנודע לכל)”.
Paragraph 2
4כמ״ש הרמב״ם בשמונה פרקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א. בתקס״ה ליתא כל זה.
Paragraph 3
5The prophet rebukes the leaders who “all turn to their own way, each one for his gain, from his every quarter.” The Alter Rebbe uses the phrase for a person absorbed all day in his own profit.
Isaiah 56:11ישעיהו נ״ו:י״א
וְהַכְּלָבִים עַזֵּי־נֶפֶשׁ לֹא יָדְעוּ שׇׂבְעָה וְהֵמָּה רֹעִים לֹא יָדְעוּ הָבִין כֻּלָּם לְדַרְכָּם פָּנוּ אִישׁ לְבִצְעוֹ מִקָּצֵהוּ:
Yea, the dogs are greedy, They know not when they have enough; And these are shepherds That cannot understand; They all turn to their own way, Each one to his gain, one and all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6שש שנים תזרע שדך
“Six years you shall sow your field, and six years you shall prune your vineyard.” The Torah itself commands working the land, which raises the question of how business can be the opposite of prayer.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
Paragraph 4
7ולעבדו בכל לבבכם
The second paragraph of the Shema: “to love G-d your G-d and to serve Him with all your heart.” The Alter Rebbe notes that this service is joined in the same passage to the blessings of the land.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
8ונתתי מטר ארצכם כו׳ ואספת דגנך
“I will give the rain of your land in its season... and you shall gather in your grain.” Agricultural work is part of the same passage as serving G-d with the heart.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ובשנה השביעית
“And in the seventh year there shall be a Sabbath of rest for the land.” The six years of work and the seventh of rest form one cycle of service.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
10לא כן ידמה
Of Assyria, the prophet says: “But he does not so imagine, and his heart does not so think.” The Alter Rebbe borrows the words for people who do not see their work as divine service.
Isaiah 10:7ישעיהו י׳:ז׳
וְהוּא לֹא־כֵן יְדַמֶּה וּלְבָבוֹ לֹא־כֵן יַחְשֹׁב כִּי לְהַשְׁמִיד בִּלְבָבוֹ וּלְהַכְרִית גּוֹיִם לֹא מְעָט:
Howbeit he meaneth not so, Neither doth his heart think so; But it is in his heart to destroy, And to cut off nations not a few.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ולבם לא נכון
“Their heart was not steadfast with Him.” Here, a heart not set on the proper intention.
Psalms 78:37תהילים ע״ח:ל״ז
וְלִבָּם לֹא־נָכוֹן עִמּוֹ וְלֹא נֶאֶמְנוּ בִּבְרִיתוֹ:
For their heart was not stedfast with Him, Neither were they faithful in His covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12כל ישעם וכל חפצם
David’s last words: “for all my salvation and all my desire.” Here it describes people whose whole desire is their bodily needs.
II Samuel 23:5שמואל ב כ״ג:ה׳
כִּי־לֹא־כֵן בֵּיתִי עִם־אֵל כִּי בְרִית עוֹלָם שָׂם לִי עֲרוּכָה בַכֹּל וּשְׁמֻרָה כִּי־כׇל־יִשְׁעִי וְכׇל־חֵפֶץ כִּי־לֹא יַצְמִיחַ:
For is not my house established with G-d? For an everlasting covenant He hath made with me, Ordered in all things, and sure; For all my salvation, and all my desire, Will he not make it to grow?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13די מחסורם אשר יחסר להם
The law of lending to the poor: “sufficient for his need, whatever he lacks.” The phrase is applied to satisfying the body’s needs.
Deuteronomy 15:8דברים ט״ו:ח׳
כִּי־פָתֹחַ תִּפְתַּח אֶת־יָדְךָ לוֹ וְהַעֲבֵט תַּעֲבִיטֶנּוּ דֵּי מַחְסֹרוֹ אֲשֶׁר יֶחְסַר לוֹ:
but thou shalt surely open thy hand unto him, and shalt surely lend him sufficient for his need in that which he wanteth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
14לא יפול לב האדם עליו
David says to Saul, “Let no man’s heart fail within him.” The Alter Rebbe uses the words to forbid discouragement.
I Samuel 17:32שמואל א י״ז:ל״ב
וַיֹּאמֶר דָּוִד אֶל־שָׁאוּל אַל־יִפֹּל לֵב־אָדָם עָלָיו עַבְדְּךָ יֵלֵךְ וְנִלְחַם עִם־הַפְּלִשְׁתִּי הַזֶּה:
And David said to Saul: ‘Let no man’s heart fail within him; thy servant will go and fight with this Philistine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15לא צדקו יחדו
The verse says of G-d’s judgments that they “are true, righteous altogether.” The Alter Rebbe inverts the phrase: the two loves are not rightly held together.
Psalms 19:10תהילים י״ט:י׳
יִרְאַת ה׳ טְהוֹרָה עוֹמֶדֶת לָעַד מִשְׁפְּטֵי־ה׳ אֱמֶת צָדְקוּ יַחְדָּו:
The fear of the L-RD is clean, enduring for ever; the ordinances of the L-RD are true, they are righteous altogether;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16יסודתו בהררי קדש
“Its foundation is in the mountains of holiness.” Here it describes the lofty root of the dream.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
17ביום ההוא . . ופריך בגמרא
“On that day G-d will be One and His Name One.” The Alter Rebbe reads it as the end of the Name’s exile.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 50a:3–5פסחים נ׳ א:ג׳-ה׳
״וְהָיָה בַּיּוֹם הַהוּא לֹא יִהְיֶה אוֹר יְקָרוֹת וְקִפָּאוֹן״. מַאי ״יְקָרוֹת וְקִפָּאוֹן״? אָמַר רַבִּי אֶלְעָזָר: זֶה אוֹר שֶׁיָּקָר בָּעוֹלָם הַזֶּה, וְקָפוּי לָעוֹלָם הַבָּא. רַבִּי יוֹחָנָן אָמַר: אֵלּוּ נְגָעִים וְאֹהָלוֹת, שֶׁיְּקָרִין הֵן בָּעוֹלָם הַזֶּה, וּקְפוּיִין הֵן לָעוֹלָם הַבָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזכרי׳ יד, ט. פסחים נ, א.
Paragraph 8
18ואז נשמתו מושכת לו חיים מלמעלה כו׳ ושם הוא בבחי׳ עגולים
The note quotes it: in sleep specifically the soul draws for him from the level of circles, the hidden essence of the soul, toward which it ascends in sleep; when awake, the soul’s reach is toward the light of the intellect in the brain, which is the level of ‘line’.
Kehot’s noteבבה״ז לכ״ק אדמו״ר הצמח צדק פ׳ ויגש ע׳ קמט: ”פי׳ בשעת השינה דוקא מושכת לו מבחי׳ עגולים דהיינו מבחי׳ ההעלם דעצמות הנפש שהוא בבחי׳ עגולים שלשם הוא הרצוא בעת השינה, משא״כ בהקיץ הנשמה והרצוא הוא לאור השכל שבמוח שהוא בחי׳ יושר” עכ״ל ע״ש. ראה אוה״ת פ׳ שמיני כרך א ע׳ לו.
19אלו ואלו דא״ח
A heavenly voice declared of the School of Shammai and the School of Hillel: “These and these are the words of the living G-d.” The Alter Rebbe uses it for the level where opposite views are united.
Eruvin 13bעירובין י״ג ב
Kehot’s noteעירובין יג, ב.
Paragraph 9
20אלביש שמים קדרות
“I clothe the heavens in blackness, and make sackcloth their covering.” The Alter Rebbe reads the ‘heavens’ as the level of circles, veiled in the darkness of exile.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג. ראה אוה״ת פ׳ פנחס ע׳ א׳קפא.
21שו״ה עגולים — העלם והסתר
Or HaTorah’s text of the maamar adds here: “(which is the dream, the encompassing garment).” It identifies the dream as the garment in which the circles are clothed.
Kehot’s noteבאוה״ת מקץ כרך ו תתשא, א נוסף: (שהוא החלום לבוש המקיף): שאז.
22כי שם הוא בבחי׳ עגולים
Or HaTorah adds that the circles are the makifim (encompassing lights), which contain two opposites together equally, ‘equalizing small and great’ and ‘darkness as light’.
Kehot’s noteבאוה״ת שם נוסף: שהוא בחי׳ מקיפים הכוללי׳ ב׳ הפכים ביחד ע״ד השוה ומשוה קטון וגדול כו׳ וכחשיכה כאורה: כנ״ל.
23רק למטה בהתחלקות הקוין . . קו זה כך וזה כך
The note quotes Or HaTorah, referring to this passage: it gives a new understanding of the virtue of Daas, for Daas, the middle line, connects the two lines so that they are not opposites.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳קי ”ועפמש״ש [=הכוונה לכאן] י״ל הבנה חדשה במעלת הדעת כי דעת קו האמצעי מקשר ב׳ הקוין שלא יהיו הפכיים” ע״ש.
24אזי נראה ונגלה ההפוך
The note points to a parallel discussion in Or HaTorah on Shemini.
Kehot’s noteראה אוה״ת פ׳ שמיני ע׳ לו.
25נפרדים ורחוקים זה מזה
Or HaTorah adds a cross-reference to the Torah Ohr maamar on “VeYosef Hurad” in Vayeshev, about the Sage who could argue that the impure is pure and give reasons for it, because his root was in the makifim, the circles, where there is not so much division.
Kehot’s noteבאו״ת מקץ שם נוסף: ועמש״ל פ׳ וישב בביאור ע״פ ויוסף הורד [באו״ת] בענין ר״א שהי׳ אומר על טמא טהור ומראה לו פנים כו׳ שהוא לפי ששרשו מבחי׳ המקיפי׳ בחי׳ עיגולים שאין שם התחלקות כ״כ כמ״ש במ״א באריכות): ולכן.
Paragraph 10
26חכמה ודעת שהוא ע״פ קווין
Or HaTorah adds: exile is the gestation of Z’eir Anpin in the womb of Imma, “three within three,” the withdrawal of its intellect; Imma is the source of the makifim above the division of lines, which is why in exile we are like dreamers, and why “not as I am written am I read.”
Kehot’s noteבאוה״ת מקץ שם נוסף: (וכנודע שהגלות הוא בחי׳ עיבור ז״א בבטן אימא תלת גו תלת שהוא בחי׳ הסתלקות המוחין ואמא היא מקור המקיפי׳ שלמעלה מהתחלקות קוין דז״א לכך בזמן הגלות היינו כחולמים בחי׳ התלבשות המקיף בלבוש המסתיר לא כשאני נכתב אני נקרא כו׳): ולע״ל.
Paragraph 11
27ולא יכנף עוד מוריך
“Your Teacher will no longer be hidden, and your eyes shall see your Teacher.” The Alter Rebbe reads it as the end of G-d’s being clothed in garments.
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
28שלא יהא מלובש ומכוסה בנרתק
The note says Or HaTorah on Shelach refers, on this point, to the Zohar (vol. 1, 262b).
Kehot’s noteבאוה״ת שלח ע׳ תקפט מציין לזח״א רסב, ב.
29כי עין בעין יראו
“For they shall see eye to eye when G-d returns to Zion.” A description of open revelation in the redemption.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
30בשוב ה׳ את שיבת ציון היינו כחולמים
The maamar’s opening verse, now explained: at the redemption we will recognize that the exile was sustained by the level of the dream.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31פי׳ שיתגלה . . הנמשך להם בזמן הגלות . . היינו כחולמים
The note says that this maamar of 5633 refers to our passage, drawing on this explanation of “we were like dreamers.”
Kehot’s noteבסה״מ תרל״ג ח״א ע׳ צח מציין לכאן. ראה בשיחת ש״פ פנחס תשד״מ.
Paragraph 12
32ואנחנו טמאים לנפש אדם זה אביהוא
The men who could not bring the Pesach offering said, “We are impure through the soul of a man,” which led to the law of Pesach Sheni.
Numbers 9:7במדבר ט׳:ז׳
וַיֹּאמְרוּ הָאֲנָשִׁים הָהֵמָּה אֵלָיו אֲנַחְנוּ טְמֵאִים לְנֶפֶשׁ אָדָם לָמָּה נִגָּרַע לְבִלְתִּי הַקְרִיב אֶת־קׇרְבַּן ה׳ בְּמֹעֲדוֹ בְּתוֹךְ בְּנֵי יִשְׂרָאֵל:
And those men said unto him: ‘We are unclean by the dead body of a man; wherefore are we to be kept back, so as not to bring the offering of the L-RD in its appointed season among the children of Israel?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sukkah 25bסוכה כ״ה ב
Kehot’s noteבמדבר ט, ז. סוכה כה, ב.
33ורוח נדיבה תסמכני
“Restore to me the joy of Your salvation, and may a generous spirit uphold me.” The word nedivah echoes Nadav’s name and the level of ruach.
Psalms 51:14תהילים נ״א:י״ד
הָשִׁיבָה לִּי שְׂשׂוֹן יִשְׁעֶךָ וְרוּחַ נְדִיבָה תִסְמְכֵנִי:
Restore unto me the joy of Thy salvation; and let a willing spirit uphold me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יד.
34נוהג כצאן יוסף
“Shepherd of Israel, give ear, You who lead Yosef like a flock.” The Alter Rebbe reads it as the leadership of Israel in exile through the level of Yosef.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ב.
35כי בזמן הגלות הנהגת ישראל הוא בבחי׳ יוסף שהוא מבחי׳ חלום
The note quotes it: even in their plain sense Yosef’s dreams concern all Israel; the second dream, by its interpretation, refers to the whole people (the sun, the moon and eleven stars), and the first, the sheaves in the field, to the service of the twelve tribes, which includes every kind of Jew.
Kehot’s noteראה ד״ה פדה בשלום תשל״ה (מהנחה בלתי מוגהה) ”ויש להוסיף בזה דגם חלומות יוסף לפי פשוטם מדברים אודות כל ישראל, דהחלום השני לפי פתרונו קאי על כללות עם ישראל, השמש והירח ואחד עשר כוכבים, ועד״ז החלום הראשון הנה אנחנו מאלמים אלומים בתוך השדה דקאי על עבודת י״ב שבטי ישורון, שזה כולל כל פרטי הסוגים בבני ישראל” ע״ש.
36בן פור״ת
Yaakov’s blessing: “Yosef is a fruitful son (ben poras).” The Alter Rebbe finds in poras the letters of poser, interpreter, and tofer, one who sews.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37בן פורת אותיות פותר
The note points to Baal HaTurim’s comment on this verse for the wordplay between poras and poser.
Kehot’s noteראה בעה״ט כאן. אוה״ת בראשית כרך ב תט, ב. וביהל אור ע׳ תצב.
38פורת אותיות . . ותופר
The note points to Or HaTorah for the reading of poras as tofer, one who sews together.
Kehot’s noteראה ג״כ אוה״ת בראשית כרך ו תתשמח, ב.
39ולכן הי׳ פותר חלומות
The note points to an extended discussion of Yosef as ben poras and of his interpreting dreams.
Kehot’s noteראה תו״ח ויחי ד״ה בן פורת יוסף פ״ג ואילך. אוה״ת וישב תתשב, א. לקו״ש חט״ו ע׳ 346.
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בכ״ה בכסליו יומי דחנוכה כו׳ שכשנכנסו יונים להיכל וכו׳
On the Twenty-Fifth of Kislev
The Menorah and the incense, with the daily offering around them, model the whole of divine service: Torah lights up the emotions, mitzvos and charity lift even the lowest “inanimate” level, and self-sacrifice raises the animal soul. Chanukah is a “dedication” in which Israel’s self-sacrifice against the Greeks drew down the light of Torah anew, celebrated through Hallel (bringing G-dliness into revelation) and thanksgiving (bowing before what remains beyond reach).
The maamar in brief
The maamar asks why Chanukah is marked with lamps, and what Hallel and thanksgiving mean, and answers through the Temple order. The seven lamps are the seven emotions; lighting them draws the light of Chochmah into the emotions to refine them, all seven at night, the principal lamp by day. This is Jacob’s yud reaching the heel, subduing Esau. The incense, made of tasteless spices, lifts the “letters” of thought, speech and action, which wisdom cannot reach, and its fragrance draws G-dliness down. In prayer, the blood of the daily offering is the self-sacrifice of the Shema: the G-dly soul at “One,” and the animal soul, rooted in the Chayos of the Chariot, at “Blessed be the name,” rising with a great noise from the heart’s fiery left chamber. Torah study is the lamps; charity, the general and collective expression of the mitzvos, is the incense and a “helmet of salvation” that draws down G-d’s shining face; the fat is delight in G-d alone. All creation is “small” before the Infinite, so it needs chinuch, dedication through great gifts, like the Princes’ gifts to the altar. The Hasmoneans’ self-sacrifice was that gift. Hallel reveals the hidden; thanksgiving acknowledges the unrevealed.

Outline
	1The questions of ChanukahWhy lamps, and what are Hallel and thanksgiving? The answer begins with the Temple Menorah.¶1
	2The lamps: wisdom refines the emotionsThe seven lamps are the seven middos; lighting them draws the light of Chochmah into the emotions, the yud of Jacob reaching the heel.¶2–6
	3The incense: raising the lettersThe incense raises the inanimate “letters” of thought, speech and action, which wisdom cannot lift, and its fragrance draws Havayah down.¶7–9
	4Prayer and the two kinds of self-sacrificePrayer replaces the offerings; self-sacrifice at “One” belongs to the G-dly soul, and at “Blessed be the name” to the animal soul, for all the worlds are only G-d’s Name.¶10–16
	5The blood of the tamid: the animal soul’s fiery ascentThe animal soul, rooted in the Chayos, rises with a great noise from the heart, reaching “before Havayah,” and draws the Infinite Light down in return.¶17–21
	6Torah, charity and the helmet of salvationTorah lights the intellect like the lamps; charity, like the incense, protects as armor and draws down G-d’s inner face through the 620 pillars of light.¶22–31
	7The limbs and the fat: delight in G-dAfter yearning comes delight in G-d alone, and the sweetness of the Torah as commanded by G-d Himself.¶32–33
	8Chanukah as dedicationAll creation is “small” before the Infinite and needs chinuch through great gifts; the Hasmoneans’ self-sacrifice against the Greek decree drew down the light of Torah anew.¶34–39
	9Hallel and thanksgivingHallel brings hidden G-dliness into revelation; thanksgiving is the “return,” bittul before the Infinite Light that is not yet revealed.¶40–43


Key concepts
	The seven lamps as the middosז׳ נרות – ז׳ מדות
	The Menorah’s seven lamps stand for the seven emotive attributes; lighting them means bringing the light of Chochmah into the emotions to refine them.

	Incense (ketores)קטרת
	Made of tasteless spices, the incense stands for the inanimate level, the “letters” of thought, speech and action and the physical mitzvos, whose fragrance rises and draws G-dliness down.

	Two kinds of self-sacrificeב׳ פעמים מסירות נפש
	Self-sacrifice at “One” is the natural bittul of the G-dly soul; self-sacrifice “with all your soul” is the subjugation and transformation of the animal soul, at “Blessed be the name of the glory of His kingdom.”

	Yud–ekevיו״ד עקב
	Jacob’s name read as the yud of Chochmah reaching down to the “heel,” the lowest levels, holding Esau in check.

	Helmet of salvationכובע ישועה
	Charity makes G-d “turn” with His very Self, drawing down His inner dimension, the “shining face” and “crown of glory.”

	Chinuch (dedication, training)חינוך
	Training something that is far from its goal through many gifts; the altar and all creation are “small” before the Infinite and need such dedication.

	Hallel and hodaahהלל והודאה
	Hallel is praise that brings hidden G-dliness into revelation; hodaah is acknowledgment and bittul before the Infinite Light that is not yet revealed.


Section 1 · ¶1
The questions of Chanukah
1בכ״ה בכסליו1 יומי דחנוכה2 כו׳ שכשנכנסו יונים3 להיכל וכו׳. וכשגברו מלכות בית חשמונאי ונצחום לא מצאו4
“On the twenty-fifth of Kislev [begin] the days of Chanukah,” etc.: “for when the Greeks entered the Sanctuary,” etc., “and when the royal house of the Hasmoneans prevailed and defeated them, they found
The maamar opens with the Talmud’s account of Chanukah: the Greeks defiled the Temple, and when the Hasmonean kings defeated them, they searched for pure oil to light the Menorah. The Alter Rebbe quotes it in shortened form, marking the omissions with “etc.”


אלא פך א׳ של שמן כו׳. לשנה אחרת קבעום ח׳ י״ט בהלל והודאה.56 להבין ענין הלל וענין הודאה.
only one cruse of oil,” etc. “The following year they established them as eight festive days, with Hallel and thanksgiving.” We need to understand the matter of Hallel and the matter of thanksgiving.
Only one cruse of oil with the High Priest’s seal was found, enough for one day, yet it burned for eight. The Sages made the eight days a festival of Hallel (the psalms of praise) and thanksgiving, and the maamar sets out to explain what each of these two terms means.


וגם להבין למה תקנו בנס זה להדליק נרות זכר למקדש שמצאו פך א׳ של שמן כו׳ ולא תקנו כן בשאר נסים.7
We also need to understand why, for this miracle, they instituted the lighting of lamps in remembrance of the Temple, where they found one cruse of oil, etc., whereas they did not institute the same for other miracles.
A second question: other miracles were not commemorated by lighting lamps, so why was this one? The miracle took place with the Temple’s lamps, and the Chanukah lights recall them.


וגם מה ענין נרות להלל והודאה. אך הענין הוא דכתיב נר מצוה ותורה אור8 כו׳. ויובן בהקדים לבאר ענין המנורה שבבהמ״ק [שבבית המקדש] שארז״ל [שאמרו רבותינו זכרונם לברכה] וכי לאורה הוא צריך9 כו׳.
And also: what do lamps have to do with Hallel and thanksgiving? But the explanation is that it is written, “For a mitzvah is a lamp and the Torah is light,” etc. This will be understood by first explaining the matter of the Menorah in the Holy Temple, of which our Sages, of blessed memory, said, “Does He then need its light?” etc.
A third question: what connects lamps to praise and thanksgiving? The answer begins from the verse comparing a mitzvah to a lamp and the Torah to light, and from the Sages’ remark that G-d surely does not need the Menorah’s light; the Menorah must therefore stand for something spiritual, which the maamar now explains.




Section 2 · ¶2–6
The lamps: wisdom refines the emotions
2והנה כתיב ובהעלות אהרן10 את הנרות בין הערבים יקטירנה. ובבקר בהטיבו את הנרות יקטירנה.11 שבלילה היה מדליק כל ז׳ הנרות1213 ולמחר מדשנם ומטיבם
Now, it is written, “And when Aaron kindles the lamps at dusk, he shall burn it [the incense],” and, “In the morning, when he prepares the lamps, he shall burn it.” For at night he would light all seven lamps, and the next day he would clear their ashes and prepare them,
The Torah pairs the kindling of the Menorah with burning the incense, both at dusk and in the morning. At night the Kohen lit all seven lamps; in the morning he cleaned out the ashes and prepared the lamps.


ולא היה מדליק אלא נר המערבי שהוא נר ששי14 שממנו היה מתחיל ובו היה מסיים.
and he would light only the western lamp, which is the sixth lamp, from which he would begin and with which he would conclude.
In the morning only the western lamp, counted here as the sixth, was actually lit: the lighting began from it and ended with it. The maamar will find meaning in this difference between night and day.


והענין כי הנרות הם המדות15 לך ה׳ הגדולה והגבורה16 כו׳ והן ז׳ נרות כנגד ז׳ מדות.
The explanation is that the lamps are the emotive attributes (middos): “Yours, G-d, are the greatness and the might,” etc.; they are seven lamps, corresponding to the seven middos.
The seven lamps correspond to the seven emotive attributes (middos) listed in the verse “Yours, G-d, are the greatness (Chesed), the might (Gevurah)…”. Lighting the lamps therefore means bringing light into the emotions.




3והנה בכל מדה ומדה יש זה לעומת זה17 בקליפה נגד הקדושה והן יונקות מן הקדושה18
Now, in each and every attribute there is “the one opposite the other”: in kelipah (the husk), over against holiness, and they draw their nourishment from holiness.
For each holy attribute there is a corresponding attribute in kelipah, the realm that conceals G-dliness. The kelipah has no life of its own; it draws its vitality from holiness.


כמו מאהבה שבקדושה נמשך בהשתלשלות המדרגות להיות תאוה גשמית. וכן מיראה שבקדושה יראה רעה וכעס וכה״ג [וכהאי גוונא].
For example, from love in holiness there is drawn down, through the chain of descending levels, [what comes] to be physical lust; and likewise from awe in holiness [comes] evil fear, and anger, and the like.
As love descends through the levels, it can become physical lust; holy awe can become fear of the wrong things, anger and the like. The unholy emotions are degraded forms of holy ones.




4וצריך לבררם ולהפכם להתכלל בקדושה עליונה שתהיינה המדות כולן לה׳ בבחי׳ בטול לך ה׳19 הגדולה והגבורה כו׳.
And they must be refined and transformed, to be absorbed into supernal holiness, so that all the attributes will be for G-d in a state of self-nullification (bittul): “Yours, G-d, are the greatness and the might,” etc.
The fallen emotions must be refined and turned around so that they rejoin holiness. The goal is that all the emotions belong to G-d, in the self-nullification expressed by “Yours, G-d, are the greatness and the might.”


והבירור הוא בחכמה כי בחכמה אתברירו20 כו׳. והחכמה הוא בחי׳ אור להאיר את המדות ולזככן.
The refinement is through Chochmah (wisdom), for “through Chochmah they are refined,” etc. And Chochmah is a light, to illuminate the attributes and to purify them.
Refinement comes through Chochmah (wisdom), which sorts good from evil. Chochmah is compared to light because it illuminates the emotions and purifies them.


ובלילה שהוא זמן החשך היה צריך להאיר את כל ז׳ הנרות דהיינו להמשיך אור החכמה בכל מדה ומדה בפ״ע [בפני עצמו]
At night, which is the time of darkness, it was necessary to light all seven lamps, that is, to draw the light of Chochmah into each and every attribute on its own,
Night stands for a time of darkness, when each emotion needs its own light of wisdom. That is why all seven lamps were lit at night.


משא״כ ביום היה די בהדלקת נר הו׳ שהוא עיקר ההשפעה וממילא היה נמשך אור החכמה בכל המדות.212223
whereas by day it was enough to light the sixth lamp, which is the principal channel of influence, and of itself the light of Chochmah would be drawn into all the attributes.
In the day it was enough to light the sixth lamp, the principal channel through which influence flows, and the light of wisdom would reach all the emotions by itself. The Kehot note links the sixth lamp to Yesod.




5והנה יש עולם שנה נפש2425 וכשם שהיה אהרן ממשיך המשכת אור החכמה בעולם שהן ז׳ בחי׳ ומדות עליונות שבסדר והנהגת העולם כך היה ממשיך אור החכמה בנפש ישראל
Now, there is “world, year, soul.” Just as Aaron would draw down the light of Chochmah into the world, [into] the seven levels and supernal attributes in the order and conduct of the world, so too he would draw down the light of Chochmah into the souls of Israel,
Sefer Yetzirah teaches that everything exists in three dimensions: world (space), year (time) and soul. Aaron’s lighting drew wisdom into the seven attributes that govern the world, and at the same time into the souls of Israel.


שהם יוצאי ירך יעקב שבעים נפש26 נגד בחי׳ ז׳ הנרות והם יוצאי ירך יעקב יו״ד עקב דהיינו בחי׳ יו״ד הוא בחי׳ חכמה הנמשכת ומשתלשלת בבחי׳ עקב וסוף המדרגות התחתונות.27
who are “those who came out of Jacob’s thigh, seventy souls,” corresponding to the seven lamps. They are “those who came out of the thigh of יעקב (Jacob)”: yud–ekev (“heel”), that is, the yud, which is Chochmah, drawn down and descending into the level of the heel, the end of the lowest levels.
Jacob’s descendants were seventy souls, ten times seven, matching the seven lamps. The name יעקב is read as yud (the letter of Chochmah) plus ekev (“heel”): wisdom drawn down to the lowest levels, the heel of the soul.




6וזהו וידו אוחזת בעקב עשו28 כי ידו אותיות יו״ד29 אוחזת את העקב של עשו לבלתי נתון לו תוקף התפשטות וממשלה רק להכניעו תחת הקדושה ולאכפי׳ [ולאכפיא] לס״א [לסטרא אחרא].
This is [the meaning of] “and his hand was grasping Esau’s heel”: for ידו (“his hand”) has the letters of יו״ד (yud), which grasps the heel of Esau so as not to give it the strength to expand and rule, but only to subdue it beneath holiness and to subjugate the sitra achra (the other side).
At birth Jacob’s hand held Esau’s heel. ידו (“his hand”) has the same letters as יוד (yud): Jacob’s wisdom holds Esau, the root of kelipah, from below, not letting it spread and rule but keeping it subdued under holiness.


וזה היה ענין המשכת אהרן בהעלותו את הנרות להמשיך בחי׳ יו״ד של יעקב30 הוא אור החכמה לבחי׳ עקב כדי שתהיינה גם מדות הטבעיי׳ [הטבעיים] שבנפש הבהמית עולות ונכללות בקדושה.
And this was the meaning of what Aaron drew down when he kindled the lamps: to draw the yud of Jacob, the light of Chochmah, to the level of the heel, so that even the natural attributes in the animal soul will rise and be absorbed into holiness.
This is what Aaron did in lighting the lamps: he drew Jacob’s yud, the light of wisdom, down to the heel. The aim is that even the natural emotions of the animal soul rise and are absorbed into holiness.




Section 3 · ¶7–9
The incense: raising the letters
7והנה כתיב ובהעלות אהרן את הנרות בין הערבים יקטירנה31 וכן בבקר בהטיבו את הנרות יקטירנה.32
Now, it is written, “And when Aaron kindles the lamps at dusk, he shall burn it,” and likewise, “In the morning, when he prepares the lamps, he shall burn it.”
The maamar returns to the verses about the Menorah and the incense, now to explain the incense itself.


בהעלות והדר יקטירנה וכן בבקר וכמ״ש בסדר המערכה הטבת שתי נרות קודמת לקטורת.33 ולהבין ענין הקטרת34 שהיה אחר הדלקת והטבת שתי נרות הוא כי
[First] “when he kindles,” and then “he shall burn it,” and likewise in the morning; as it is stated in the order of the Temple service, the preparing of two lamps precedes the incense. To understand the matter of the incense, which came after the lighting and after the preparing of two lamps: it is because
In both verses the lamps come first and the incense after, and the Mishnah’s order of the Temple service likewise puts the preparing of two lamps before the incense. The question is why the incense follows the lamps.


הנה ענין הנרות כבר מבואר למעלה שהוא ענין העלאת המדות שירדו ונשתלשלו בגשמיות הנה״ב [הנפש הבהמית] שתהיינה עולות ונכללות בקדושה. אך הקטרת הוא ענין העלאת האותיות שהן במחדו״מ [במחשבה דבור ומעשה] לבושי המדות שהן בחי׳ דומם.
the matter of the lamps has already been explained above: it is the raising up of the attributes that descended and were drawn down into the physicality of the animal soul, so that they rise and are absorbed into holiness. But the incense is the raising up of the letters, those of thought, speech and action, the garments of the attributes, which are of the level of the inanimate.
The lamps raise the emotions that descended into the animal soul. The incense raises something lower: the “letters”, the garments of thought, speech and action through which the emotions are expressed, which are like inanimate matter.




8ואותיות דקדושה נק׳ חומת בת ציון35 חומה של אבנים שתי אבנים בונות שני בתים3637 כו׳ כנודע.
The letters of holiness are called “the wall of the daughter of Zion,” a wall of stones: “two stones build two houses,” etc., as is known.
Letters of holiness are compared to a wall of stones: Sefer Yetzirah calls letters “stones” and the words built from them “houses.”


וכמ״ש במ״א ע״פ גדול38 ה׳ ומהולל מאד בעיר אלקינו39 אימתי נק׳ גדול כשהוא בעיר אלקינו כו׳.
And as is explained elsewhere on the verse, “Great is G-d and much praised, in the city of our G-d”: when is He called great? When He is in the city of our G-d, etc.
G-d’s greatness is revealed “in the city of our G-d,” that is, when it is expressed and built up. The letters are the city in which His greatness is revealed.




9והנה אותיות של המחדו״מ [המחשבה דבור ומעשה] שנפלו בגשמיות תחת ממשלת הקליפות וסט״א [וסטרא אחרא] אין להם עלייה ע״י המשכת אור החכמה כי אין אור החכמה אלא במדות עצמן אהוי״ר [אהבה ויראה] כו׳
Now, the letters of thought, speech and action that fell into physicality, under the dominion of the kelipos and the sitra achra, have no ascent through the drawing down of the light of Chochmah, for the light of Chochmah is only in the attributes themselves, love and awe, etc.,
The letters of thought, speech and action have fallen into physicality under the kelipos, and the light of wisdom cannot raise them. Wisdom works only on the emotions themselves, love and awe.


שהן בחי׳ רוחניות (עמ״ש ע״פ וייצר40 כו׳ בפ׳ בראשית) אבל גשמיות האותיות אין להם עלייה כ״א ע״י הקטורת שסממני הקטרת היו מדברים שאין בהם טעם כלל ואינם ממין
which are of a spiritual nature (see what is explained on “And [G-d] formed,” etc., in Parshas Bereishis). But the physicality of the letters has no ascent except through the incense: for the spices of the incense were of things that have no taste at all and are not of the category
Emotions are spiritual; the text refers the reader to its explanation of “And G-d formed” in Bereishis. Physical letters rise only through the incense, whose spices had no taste and were not food.


מאכל כלל הרי הן בבחי׳ דומם41 ובהקטרתן נעשה בחי׳ ריח העולה למעלה שמשיב את הנפש אשה ריח ניחוח להוי״ה42 שע״י הריח נעשה ניחוח דהיינו ירידה להשתלשלות המשכת בחי׳ הוי״ה יו״ד חכמה כו׳:
of food at all, so they are of the level of the inanimate; and by burning them there comes to be a fragrance that rises upward and restores the soul: “a fire-offering, a pleasing fragrance to Havayah.” For through the fragrance there comes to be nichoach (“pleasing”), that is, a descent into the chain of descent, a drawing down of the level of Havayah, [whose] yud [is] Chochmah, etc.
Being tasteless, the spices are like inanimate matter, yet when burned they give off a fragrance that rises and restores the soul. The Torah calls an offering “a pleasing fragrance (re’ach nicho’ach) to Havayah”: nicho’ach suggests descent, and the fragrance draws down Havayah, whose yud is Chochmah.




Section 4 · ¶10–16
Prayer and the two kinds of self-sacrifice
10והנה כ״ז [כל זה] היה בבהמ״ק [בבית המקדש] שהיו מקריבין קרבנות ועכשיו היא התפלה במקום הקרבנות.43 ולהבין ענין זה בתפלה.
Now, all this was in the Holy Temple, where they would offer sacrifices; and now prayer is in place of the sacrifices. We need to understand this in [terms of] prayer.
All this took place in the Temple through the offerings. Since its destruction, prayer takes the place of the offerings, so the same order must have a meaning in prayer.


הנה בסדר המערכה היה דם התמיד קודם להטבת שתי נרות ונרות לקטרת וקטרת לאברים נמצא שדם התמיד קודם לנרות וקטרת ואברי התמיד אחר נרות וקטרת.44
In the order of the Temple service, the blood of the tamid (the daily offering) came before the preparing of two lamps, the lamps before the incense, and the incense before the limbs. It follows that the blood of the tamid came before the lamps and incense, and the limbs of the tamid after the lamps and incense.
In the daily Temple order, the blood of the tamid, the daily offering, came before the lamps and incense, and its limbs were burned only after them. The offering was split in two, with the lamps and incense between.


ויובן ענין זה בעבודת ה׳ בתפלה. כי הנה עיקר העבודה בק״ש [בקריאת שמע] ותפלה הוא למסור נפשו בק״ש [בקריאת שמע].
This will be understood in the service of G-d in prayer. For the essence of the service in the Shema and prayer is to give over one’s soul in the Shema.
This order will be explained in terms of prayer. The heart of prayer is the Shema, where one gives over one’s soul to G-d.




11והנה יש ב״פ [ב׳ פעמים] מס״נ [מסירות נפש]45 למסור נפשו באחד.46 ובכל נפשך47 אפילו נוטל את נפשך48 כו׳. ולהבין מהו ענין ב״פ [ב׳ פעמים] מס״נ [מסירות נפש] הללו
Now, there are two kinds of self-sacrifice (mesirus nefesh): to give over one’s soul in “One,” and “with all your soul: even if He takes your soul,” etc. To understand what these two kinds of self-sacrifice are:
There are two kinds of self-sacrifice in the Shema: giving oneself over in the word “One,” and loving G-d “with all your soul,” which the Sages explain as “even if He takes your soul.” The maamar asks what distinguishes them.


הנה למס״נ [למסירות נפש] באחד קאי על נה״א [נפש האלקית] שהיא בבחי׳ ביטול ממש וכמ״ש חי ה׳ אשר עמדתי לפניו.49 בחי׳ עמידה היא ביטול באוא״ס [באור אין סוף] ב״ה ממש.
self-sacrifice in “One” refers to the G-dly soul, which is in a state of actual self-nullification, as it is written, “As G-d lives, before Whom I have stood.” The state of standing is self-nullification in the Infinite Light (Or Ein Sof), blessed be He, itself.
Self-sacrifice at “One” belongs to the G-dly soul, which is already wholly nullified before G-d. Elisha’s words “before Whom I have stood” show this: standing before G-d means complete self-nullification in the Infinite Light.




12ובחי׳ ובכל נפשך היינו שגם בחי׳ נה״ב [נפש הבהמית]50 הי׳ [היה] בבחי׳ אתכפייא ואתהפכא כו׳ שמס״נ [שמסירות נפש] זו אינה באחד
And the level of “with all your soul” means that the animal soul too should be in a state of subjugation and transformation (iskafya and is’hapcha), etc.; for this self-sacrifice is not in “One”
The second self-sacrifice, “with all your soul,” concerns the animal soul, which must be subdued and then transformed. This happens not at “One” but at the verse that follows it.


אלא בבחי׳ ברוך שם כבוד מלכותו51 כו׳. והענין כי הנה נודע שבחי׳ ממלא כ״ע [כל עלמין] וסוכ״ע הכל נק׳ בחי׳ שמי בלבד.
but in the level of “Blessed be the name of the glory of His kingdom,” etc. The explanation is that, as is known, the level of the light that fills all worlds (memalei kol almin) and of the light that encompasses all worlds (sovev kol almin) is all called only the level of “My Name.”
It happens at “Blessed be the name of the glory of His kingdom,” which speaks of G-d’s “name,” not His essence. Both kinds of divine light, the light that fills all worlds and the light that encompasses them, are only G-d’s “Name.”




13וכמאמר מלך משובח ומפואר עדי עד שמו הגדול. ועדי עד פי׳ כל העליות שמעולם עד עולם בעילוי אחר עילוי עוה״ב [עולם הבא] וג״ע [וגן עדן] העליון וימות המשיח ותחה״מ [ותחיית המתים] וכמה רבוא רבבות עולמות והיכלות המבואר בזוהר.
As in the saying, “King, praised and glorified forever and ever (adei ad), is His great Name.” “Forever and ever” means all the ascents from world to world, elevation after elevation: the World to Come, the Upper Garden of Eden, the days of Mashiach and the Resurrection of the Dead, and the many myriads of myriads of worlds and chambers explained in the Zohar.
The words come from the morning prayers, which praise G-d’s “great Name” as glorified “forever and ever.” The Alter Rebbe reads “forever and ever” as the endless ascents of all the higher worlds, from the World to Come to the countless worlds described in the Zohar, and all of them are praise of His Name alone.




14ובאמת יש הרבה יותר עד אין קץ וכמ״ש ולגדודיו אין מספר52 וגדודיו הן מלאכים שהן בחי׳ חיצוני׳ העולמות ומכ״ש [ומכל שכן] נשמות שהן פנימי׳ [פנימיות / פנימית] עולמות אין זה אלא בבחי׳ שמו שם כבוד מלכותו.
In truth there are far more, without end, as it is written, “His troops are without number”; His troops are the angels, which are the outer dimension of the worlds, and all the more so the souls, which are the inner dimension of the worlds. Yet all this is only at the level of “His Name,” the name of the glory of His kingdom.
The worlds are in fact endless, like the countless “troops” of G-d, the angels. Angels are the outer side of the worlds and souls their inner side, yet even these belong only to G-d’s Name, “the name of the glory of His kingdom.”


כמשל התפשטות המלך במדינה שרק שמו הולך בכל מדינות מלכותו ולא עצמותו ומהותו כך כביכול התפשטות החיות הנמשך
As in the analogy of the extension of a king through his country: only his name goes out through all the provinces of his kingdom, not his essence and being. So too, so to speak, the extension of the life-force drawn
A king’s name reaches every province of his realm, though he himself does not. In the same way, the life-force that spreads through the worlds is only G-d’s “name.”


מאור א״ס ב״ה להחיות כל הברואים ונפש כל חי אין התפשטות והמשכה זו רק בבחי׳ שם שהוא רק זיו והארה בבחי׳ התפשטות בלבד ונק׳ אא״ס [אור אין סוף]
from the Infinite Light, blessed be He, to give life to all the creatures and the soul of every living thing: this extension and drawing down is only at the level of a “name,” which is only a radiance and illumination, merely an extension, and it is called the Infinite Light (Or Ein Sof).
The divine life in all creatures is only a “name,” a radiance and extension from G-d, not G-d Himself. This radiance is what Chassidus calls the Infinite Light (Or Ein Sof), as distinct from the Infinite One Himself.


אבל עצמות א״ס ב״ה ממש הוא רם ונשא כי אני ה׳ לא שניתי53 כתיב ואין ערוך אליו ית׳ אפי׳ [אפילו] כערך טפה מים אוקינוס כו׳.
But the very essence of the Infinite One (Ein Sof), blessed be He, is exalted and lofty, for it is written, “For I, G-d, have not changed,” and there is no comparison to Him, blessed be He, not even as a drop compares to the ocean, etc.
G-d’s own essence is beyond all this and unaffected by it, as the verse says, “I, G-d, have not changed.” All the worlds together bear no relation to Him, less than a drop bears to the ocean.




15והנה הנשמה ונפש האלקי׳ מחמת שהיא בבחי׳ פנימי׳ [פנימיות / פנימית] העולמות היא בטלה ונכללת ביחוד עליון ב״ה לגבי אור א״ס ב״ה ממש מחמת ששורה ומאיר עליה אור
Now, the soul, the G-dly soul, because it is of the inner dimension of the worlds, is nullified and absorbed in the higher unity (yichuda ila’ah), blessed be He, before the Infinite Light, blessed be He, itself; because there rests and shines upon it the light
The G-dly soul belongs to the inner side of the worlds, so it is naturally nullified before G-d, absorbed in the “higher unity” in which all creation is nothing before Him. The Infinite Light rests upon it directly.


א״ס ב״ה ומשכלת ומתבוננת ברוממותו ית׳ איך שאין להעריך אליו ואני ה׳ לא שניתי54 כו׳. אבל בהשתלשלות וירידת המדרגות עד סוף המדרגות תחתונות דנה״ב [דנפש הבהמית] המלובשת בגוף הגשמי ממש.
of the Infinite One, blessed be He, and it contemplates and meditates on His exaltedness, blessed be He: how nothing can be compared to Him, and “I, G-d, have not changed,” etc. But in the chain of descent and the lowering of the levels, down to the end of the lowest levels, [that is, the level] of the animal soul enclothed in the actual physical body:
The G-dly soul contemplates G-d’s greatness and senses that nothing compares to Him. The animal soul, however, stands at the bottom of the chain of descent, clothed in the physical body.


הנה הגשמי הוא מסך מבדיל ומפריד היחוד עליון מחמת שנראה לעיני בשר ליש ודבר נפרד ומ״מ ע״י ירידת הנשמה ונפש אלקי׳ שלא ירדה בשביל עצמה
the physical is a screen that separates and divides [it] from the higher unity, because to eyes of flesh it appears as a being and a separate thing. Nevertheless, through the descent of the soul, the G-dly soul, which did not descend for its own sake,
Physicality is a screen that hides the higher unity: to the physical eye things look independent and separate from G-d. Yet the G-dly soul descended into this world, and not for its own benefit.


שהרי גם קודם ירידתה היתה בבחי׳ אשר עמדתי55 כו׳ אלא הירידה היא צורך עליי׳ [עלייה] נפש הבהמית היא להאיר לה הארה מיחוד עליון ב״ה שתוכל גם היא לעלות וליכלל באא״ס [באור אין סוף] ב״ה.
for even before its descent it was at the level of “before Whom I have stood,” etc.; rather, the descent is for the sake of the ascent of the animal soul: to shine upon it an illumination from the higher unity, blessed be He, so that it too can rise and be absorbed into the Infinite Light, blessed be He.
Even before coming down, the G-dly soul “stood before G-d.” It descended to raise the animal soul, shining upon it a glimmer of the higher unity so that it too can rise and be absorbed into the Infinite Light.




16והארה והמשכה זו היא מבחי׳ ברוך שם כבוד מלכותו לעולם ועד. דהיינו ע״י התבוננות שכל מה שנראה ליש ונפרד אין זה
This illumination and drawing down is from the level of “Blessed be the name of the glory of His kingdom forever and ever”: that is, through contemplating that everything that appears as a being and separate is nothing
The light that the G-dly soul shines into the animal soul comes from “Blessed be the name of the glory of His kingdom,” the lower level of G-d’s Name. This comes about through contemplating what the world really is.


אלא בחי׳ זיו ושם כבוד מלכותו. ואי לזאת יהיה היש בטל כמו זיו השמש בשמש כו׳ וכמ״ש במ״א.
but a radiance, the name of the glory of His kingdom. Therefore the being will be nullified, like the radiance of the sun within the sun, etc., as is explained elsewhere.
Everything that seems separate is only a radiance of G-d’s kingship. Once this is understood, the apparent “something” is nullified, like a ray of sunlight inside the sun, where it has no existence of its own.




Section 5 · ¶17–21
The blood of the tamid: the animal soul’s fiery ascent
17והנה בעליית נה״ב [נפש הבהמית]56 להתכלל באור א״ס ב״ה גדול מאד ורב כחה שהיא בחי׳ בע״ת [בעלי תשובה] דמשכין בחילא יתיר.57
Now, in the ascent of the animal soul to be absorbed into the Infinite Light, blessed be He, very great and abundant is its power, for it is of the level of baalei teshuvah (those who return), who “draw with greater force.”
When the animal soul rises, its force is greater than the G-dly soul’s, like that of people who return (baalei teshuvah), whom the Zohar describes as drawing with greater force than the wholly righteous.


כי נה״ב [נפש הבהמית] נלקחה מחיות הקודש שבמרכבה.58 והחיות נושאות את הכסא596061 ודמות כמראה אדם עליו מלמעלה.62
For the animal soul was taken from the holy Chayos of the Chariot. And the Chayos carry the Throne, and “the likeness as the appearance of a man upon it from above.”
The animal soul is rooted in the holy Chayos, the living creatures of Ezekiel’s vision that carry G-d’s Throne, above which is “the likeness as the appearance of a man.” Its root is therefore very high.




18וברעש גדול מתנשאים. וזה היה ענין דם התמיד צפונה לפני63 הוי״ה שהקרבנות היו בנפש הבהמה להעלותה לשרשה שנלקחה מבחי׳ פני שור שבמרכבה.
“And with a great noise they rise up.” This was the meaning of the blood of the tamid, [slaughtered] “on the north side before Havayah”: for the sacrifices were of the soul of the animal, to raise it to its root, from which it was taken, the level of the face of the ox in the Chariot.
The Chayos rise “with a great noise,” as the morning prayers describe. So the tamid’s blood was offered “on the north side before Havayah,” since the offerings raised the animal’s soul to its root in the face of the ox in the Chariot.


והתמיד היה מקדשי קדשים ששחיטתן בצפון6465 בחי׳ גבורה שמהשמאל בחי׳ רעש גדול.66 וגם צפונה צפון ה׳
The tamid was of the most holy offerings, which are slaughtered in the north, the level of Gevurah (restraint), which is from the left, the level of “a great noise.” Moreover, צפונה (“on the north side”) [is] צפון ה׳, “the hidden hei,”
The tamid was one of the most holy offerings, which are slaughtered on the north side of the altar. North is Gevurah, the left side, the source of the “great noise”; and צפונה (“north”) also reads as צפון ה׳, “the hidden hei.”


דהיינו בחי׳ ה׳ אחרונה של שם הוי״ה שהוא בחי׳ העלם וצמצום א״ס ב״ה שמחמת זה היה הרעש.
that is, the level of the final hei of the Name Havayah, which is the level of the concealment and tzimtzum (contraction) of the Infinite One, blessed be He; and because of this there was the noise.
The hidden hei is the final hei of Havayah, Malchus, where the Infinite One conceals and contracts Himself. The concealment is what causes the “noise,” the tumult of longing.


וזהו צפונה לפני הוי״ה. שמבחי׳ צפונה שהוא בחי׳ רעש גדול מתנשאים ונושאים את הכסא דמות כמראה אדם למעלה מבחי׳ אדם לפי ששרשם מעולם התהו לפני מלך מלך לבני ישראל.67
This is “on the north side before Havayah”: from the level of “the north side,” which is the level of “a great noise,” they rise up and carry the Throne, the likeness as the appearance of a man, above the level of man; because their root is from the World of Tohu, “before any king reigned over the children of Israel.”
From this place of noise the Chayos rise above the level of “man” itself, even as they carry the Throne with the likeness of a man on it. Their root is in Tohu, the world that existed “before any king reigned over Israel.”




19והנה הוי״ה יו״ד חכמה כו׳ בחי׳ אדם. משא״כ ברעש גדול מתנשאים למעלה מבחי׳ אדם. וזהו לפני הוי״ה מקור בחי׳ הוי״ה שמשם נמשך להיות התהוות בחי׳ הוי״ה.
Now, Havayah, [whose] yud [is] Chochmah, etc., is the level of man; whereas “with a great noise they rise up” above the level of man. This is “before Havayah”: the source of the level of Havayah, from which is drawn the very coming-into-being of the level of Havayah.
Havayah, whose yud is Chochmah, corresponds to “man,” the ordered structure of the Sefiros. The ascent “with a great noise” reaches above it, to what the verse calls “before Havayah,” the source from which Havayah itself comes to be.


והנה כמו שדם התמיד היו מקריבים מנפש הבהמה ממש כך התפלה במקום הקרבנות היא בעליות והתכללות נפש הבהמית שבאדם שהיא ג״כ ברעש גדול בחי׳ רשפי אש68 והתלהבות בתשוקה וצמאון כו׳.
And just as they would offer the blood of the tamid, from the actual soul of the animal, so prayer, in place of the sacrifices, is the ascent and absorption of the animal soul within a person, which is also “with a great noise”: the level of flashes of fire and fervor, in yearning and thirst, etc.
Just as the Temple offered the blood of an actual animal, prayer lifts the “animal” in a person, the animal soul. Its ascent too comes “with a great noise”: burning fervor, yearning and thirst for G-d.




20וזהו אדם ובהמה תושיע69 הוי״ה בחי׳ בהמה שבאדם תושיע להיות בה ג״כ המשכת בחי׳ הוי״ה.
This is “Man and beast You save, Havayah”: the beast within man You save, so that in it too there be a drawing down of the level of Havayah.
The verse “Man and beast You save, Havayah” is read as the beast within man. G-d saves the animal soul too, so that the light of Havayah is drawn into it.


וצמאון זה ותשוקה זאת היא בחי׳ בכל לבבך.70 שבלב יש ב׳ חללים71 חלל הימני מלא אויר ורוח.
This thirst and this yearning are the level of “with all your heart.” For in the heart there are two chambers: the right chamber is full of air and breath,
The animal soul’s yearning is loving G-d “with all your heart,” which the Sages read as with both inclinations. The heart has two chambers, and the right one holds air and breath.


וחלל השמאלי מלא דם שהדם הוא הנפש72 רביעית דם שהנפש תלוי בו משכנו בלב ששם יסוד האש והחום הטבעי.
and the left chamber is full of blood, for “the blood is the soul”; the revi’is of blood on which the soul depends has its dwelling in the heart, where the element of fire and the natural heat are found.
The left chamber holds blood, and “the blood is the soul”: the vital measure of blood (a revi’is) on which life depends dwells in the heart. There too are the element of fire and the body’s natural heat.


כנודע שכנפי הריאה73 מנשבי׳ [מנשבים] על הלב לקררו מחמימות ושם הוא משכן התשוקה וצמאון האלקי להעלות ולהתכלל באוא״ס [באור אין סוף] ב״ה:
As is known, the lobes of the lungs blow upon the heart to cool it from its heat. And there is the dwelling-place of the G-dly yearning and thirst, to rise and be absorbed into the Infinite Light, blessed be He.
The lungs cool the heart’s heat. That hot left chamber is where the G-dly yearning and thirst arises: the animal soul’s own fire, now directed toward being absorbed into G-d.




21והנה אחרי בחי׳ ההעלאה והתכללות זו רוח אייתי רוח74 ואמשיך רוח להמשיך אוא״ס [אור אין סוף] ב״ה למטה כמים הפנים.75
Now, after this ascent and absorption, “spirit brings spirit and draws down spirit”: to draw the Infinite Light, blessed be He, down below, “as water [reflects] face to face.”
After the soul rises, the Zohar’s principle applies: the spirit rising from below brings down spirit from above. As water reflects a face, G-d answers the soul’s ascent by drawing His light down.


כשם שמבטל א״ע [את עצמו] מיש לאין כך נמשך מלמעלה מאין ליש שתהא השראת אוא״ס [אור אין סוף] ב״ה ממש למטה כמו למעלה.
Just as one nullifies oneself, from being to nothing, so there is drawn down from above, from nothing to being, so that the Infinite Light, blessed be He, itself will rest below as above.
The soul makes itself “nothing,” and in response G-d’s light comes down from “nothing” into “something.” The Infinite Light then rests below just as it does above.




Section 6 · ¶22–31
Torah, charity and the helmet of salvation
22ובכל נפשך76 בכל כחות הנפש מחדו״מ [מחשבה דבור ומעשה]. וגם כל נפש כלולה מנר״נ [מנפש רוח נשמה]. ועיקר הנפש היא המשכלת77 כ״ח לפום שעורא דיליה. יש מארי מקרא. ויש מארי משנה ותלמוד.
“With all your soul”: with all the powers of the soul, thought, speech and action. Also, every soul comprises nefesh, ruach and neshamah. And the main part of the soul is the intellectual one, each according to his measure: there are masters of Scripture, and there are masters of Mishnah and Talmud.
“With all your soul” means with all the soul’s powers and garments, its levels of nefesh, ruach and neshamah. Chief among them is the intellect, and each person’s intellect has its measure, whether in Scripture or in Mishnah and Talmud.


וזהו ענין הדלקת הנרות. אלא שבין הערבים מדליק כל ז׳ הנרות ובבקר בשעת הטבת שתי נרות היה מדליק נר הששי אחר הטבתו ואח״כ מדליק נר הז׳.
This is the matter of lighting the lamps. Except that at dusk he lights all seven lamps, while in the morning, at the time of preparing two lamps, he would light the sixth lamp after preparing it, and afterwards light the seventh lamp.
Bringing the light of Torah into each person’s intellect is the lighting of the lamps. The maamar recalls the difference: at dusk all seven lamps were lit, and in the morning the sixth and then the seventh.




23והוא כענין ותורה אור78 להיות מאיר אור התורה בכל נפשך נפש השכלי׳ [השכלית]. ומזה בא לבחי׳ ובכל מאדך בכל ממונך79 היא בחי׳ הצדקה שהיא סתם מצוה מעשיית.
It is like “and the Torah is light”: that the light of the Torah should shine in “with all your soul,” the intellectual soul. From this one comes to the level of “with all your might,” with all your wealth, which is the level of charity (tzedakah), which is [what is called] “mitzvah” without qualification, a mitzvah of action.
“And the Torah is light” is the light of Torah shining in the intellect, the service “with all your soul.” From there one reaches “with all your might,” which the Sages read as “with all your money”: charity, which the Talmud simply calls “the mitzvah.”


כנודע שהמצות שהן בעשייה גשמי׳ [גשמיים / גשמיות / גשמית] הן בבחי׳ קטרת הנעשה מסממנים שאין בהם טעם ואינם ממין מאכל.
As is known, the mitzvos that are done in physical action are of the level of the incense, which is made of spices that have no taste and are not of the category of food.
All mitzvos done with physical action are like the incense. Its spices had no taste and were not food, just as physical actions carry no understanding of their own.




24ומהם נעשה בחי׳ ריח העולה למעלה לחזק את המוח ולהשיב את הנפש שראשית גילוי כלליות הנפש הוא במוחין שבראש ופעולות הריח היא שלא תהיה הנפש בבחי׳ הסתלקות מן המוחין רק שתשוב ותתגלה מהעלם אל הגילוי.
From them there comes to be a fragrance that rises upward, to strengthen the mind and to restore the soul. For the first revelation of the soul as a whole is in the intellect (mochin) in the head, and the action of fragrance is that the soul should not be withdrawn from the intellect, but should return and be revealed, from concealment into revelation.
Like the incense, physical mitzvos give off a “fragrance” that revives the soul and strengthens the mind. When a person faints, fragrance brings the soul back to the brain, where it is first revealed; so the mitzvos keep the soul present and revealed.




25וכך הוא ענין המצות. וכללותן היא מצות הצדקה.80 שעליה נאמר וצדקה תרומם גוי.81 שמתרוממת ועולה למעלה מעלה. וכתיב וילבש צדקה כשריון וכובע ישועה בראשו.
So it is with the mitzvos, and their general and collective expression is the mitzvah of charity, about which it is said, “Charity exalts a nation”: it is exalted and rises higher and higher. And it is written, “He put on charity as a coat of mail, and a helmet of salvation on His head.”
All the practical mitzvos are summed up in charity. “Charity exalts a nation” is read as charity itself rising higher and higher, and Isaiah describes G-d putting on charity as armor, with a helmet of salvation on His head.


שריון הוא מקשקשים רבים. וכך הנה כל פרוטה ופרוטה מצטרפת82 לחשבון גדול.83 להיות בחי׳ שריון שהוא מגן לכל החוסים בו.
A coat of mail is [made] of many scales. So too, each and every coin adds up to a great sum, to become a coat of mail, which is a shield for all who take refuge in it.
Armor is made of many small scales. In the same way, each coin given adds to a great sum, and together they form a protective coat for all who shelter in it.


וכך הצדקה נעשה בחי׳ מגן ומחסה שלא יהיה יניקת הקליפה וסט״א [וסטרא אחרא]. ונעשה בחי׳ כובע ישועה בראשו:
So too charity becomes a shield and a refuge, so that there be no nurture for the kelipah and the sitra achra; and it becomes a “helmet of salvation on His head.”
Charity shields a person so that the kelipah and the sitra achra cannot draw nourishment from him. Beyond that, it becomes the “helmet of salvation,” which the next paragraphs explain.




26וביאור ענין זה הנה כתיב עטרת תפארת84 שיבה85 בדרך צדקה תמצא. שמבחי׳ צדקה86 נעשה בחי׳ עטרת תפארת שיבה היא בחי׳ הדרת פנים יאר ה׳ פניו כו׳
The explanation of this: it is written, “A crown of glory is gray hair; it is found in the way of charity.” From charity there comes to be a “crown of glory, gray hair,” which is the level of the majesty of the face, “May G-d make His face shine,” etc.,
Proverbs says the crown of gray hair “is found in the way of charity.” Gray hair stands for the majesty of the face, the shining of G-d’s face in the Priestly Blessing, and this, the maamar says, comes from charity.


בחי׳ פנימיות היא בחי׳ תעלומות לב87 ופנימית הלב שמתאחדת עם המוח בבחי׳ תרין ריעין דלא מתפרשין. כי חיצוניות הלב אינה מתאחדת עם המוח שהמוח ברשותו להשכיל ולהתבונן בגדולת א״ס ב״ה.88
the level of the inner dimension, which is the level of “the hidden things of the heart,” the inner dimension of the heart, which becomes one with the mind as “two companions who never part.” For the outer dimension of the heart does not become one with the mind: the mind is in one’s power, to understand and contemplate the greatness of the Infinite One, blessed be He,
G-d’s “face” means His inner dimension, which in a person corresponds to the inner heart, the “hidden things of the heart.” The inner heart is always united with the mind, but the outer heart is not. A person can choose to contemplate G-d’s greatness with his mind, but, as the next paragraph says, the feelings of the outer heart are not in his control.




27ואעפ״כ [ואף על פי כן] חיצוניות הלב אינה ברשותו אבל פנימי׳ [פנימיות / פנימית] הלב היא מתאחדת ממש עם המוח. ומחמת הצדקה נעשה בחי׳ ריח המשיב את הנפש ומאיר גילוי המוח להתאחד בפנימית הלב.89
and yet the outer dimension of the heart is not in one’s power; but the inner dimension of the heart truly becomes one with the mind. And through charity there comes to be a fragrance that restores the soul and makes the revelation of the mind shine, to become one in the inner dimension of the heart.
The outer heart is not in a person’s control; the inner heart is always one with the mind. Charity produces a “fragrance” that revives the soul and lets the light of the mind shine into the inner heart.


וזהו שמן וקטורת ישמח לב.90 זה הקב״ה דכתיב צור לבבי.91 דכמו שהלב ממשיך חיות לכל האיברים. כך הנה כתיב ואתה מחיה את כלם.92
This is “Oil and incense gladden the heart”: this is the Holy One, blessed be He, as it is written, “the Rock of my heart.” For just as the heart draws life-force to all the limbs, so it is written, “And You give life to them all.”
Proverbs says “oil and incense gladden the heart,” and the Psalms call G-d “the Rock of my heart.” As the heart gives life to every limb, G-d gives life to all things, so the “heart” that is gladdened is G-d Himself.




28ושמחת הלב היינו בחי׳ גילוי פנימיות דהיינו בחי׳ פנימית אור א״ס ב״ה אין ערוך אליו כו׳.
The gladness of the heart is the revelation of the inner dimension, that is, the inner dimension of the Infinite Light, blessed be He, to which nothing compares, etc.
The gladness of the heart means the revealing of the inner dimension of the Infinite Light, which bears no comparison to anything else.


וע״י הצדקה שהוא בחי׳ בטול היש לאין שנותן חיי נפשו מיגיעו. נמשך מלמעלה המשכה ליש מאין ממש הוא בחי׳ פנימית אור א״ס ב״ה ממש.93
And through charity, which is the nullification of being into nothing, for one gives the life of his soul from his toil, there is drawn from above a drawing down into being from actual nothing, which is the inner dimension of the Infinite Light, blessed be He, itself.
When a person gives charity he gives away money earned by his toil, which is part of his very life; this is nullifying his “something” into “nothing.” In return, G-d’s innermost light is drawn down from “nothing” into “something.”




29וזו היא בחי׳ עושים רצונו של מקום.94 כי הנה רצון הוא בבחי׳ שינוי. ואני הוי״ה לא שניתי95 כתיב.
This is the level of “doing the will of the Omnipresent (Makom).” For will is subject to change, and it is written, “I, Havayah, have not changed.”
The Sages speak of Israel “doing the will of the Omnipresent (Makom, literally “Place”).” Will implies change, from not wanting to wanting, while G-d says, “I, Havayah, have not changed.”


אלא ישראל עושים רצונו ש״מ [של מקום] להיות התפשטות רצונו ית׳ בבחי׳ מקום שהן הן המצות שהן רצונו ית׳ המלובשות בעשי׳ [בעשיה] גשמית בבחי׳ מקום וזמן.
But Israel do the will of the Omnipresent, [causing] His will, blessed be He, to extend into the dimension of place: these are the mitzvos, which are His will, blessed be He, enclothed in physical action, in place and time.
Israel’s performance of mitzvos makes G-d’s will extend into “place.” The mitzvos are His will clothed in physical actions, bound by space and time.




30ותרי״ג מצות דאורייתא וז׳ דרבנן הם תר״ך עמודי אור.9697 כמו עמוד המחבר מעלה ומטה להיות אוא״ס [אור אין סוף] שבבחינת פנימית שלמעלה מעלה מגדר עלמין שורה ומתלבש בבחי׳ רצון בתרי״ג מצות דאורייתא וז׳ דרבנן המלובשות בגשמיות.
The 613 mitzvos of the Torah and the seven of the Rabbis are 620 pillars of light, like a pillar that connects above and below: so that the Infinite Light, blessed be He, of the inner dimension, which is far above the bounds of the worlds, rests and is enclothed, as will, in the 613 mitzvos of the Torah and the seven of the Rabbis, which are enclothed in physical things.
The 613 Torah commandments and the seven rabbinic ones make 620, the numerical value of כתר (Keser, “crown”), and they are called 620 pillars of light. Like pillars joining heaven and earth, they bring G-d’s innermost light, far above the worlds, to rest in physical actions as His will.




31ולכך נק׳ מעשה הצדקה כובע ישועה. כי ישועה מלשון וישע98 ה׳ אל הבל99 כו׳. שפונה אל תפלתו דהיינו שגורם להיות הקב״ה פונה בעצמו ובכבודו להמשיך גילוי עצמותו ומהותו ממש.
Therefore the act of charity is called a “helmet of salvation (yeshuah).” For yeshuah is from the same root as “And G-d turned (vayisha) to Hevel,” etc., meaning that He turned to his prayer: that is, [charity] causes the Holy One, blessed be He, to turn with His own Self and His glory, to draw down the revelation of His very essence and being.
Charity is called “the helmet of salvation (yeshuah)” because yeshuah is linked to “and G-d turned (vayisha) to Hevel,” meaning He turned to his offering and prayer. Charity makes G-d “turn” with His own Self to reveal His very essence.


וגילוי זה מתחלק לש״ע [לש״ע (370)] נהורין100 והוא מקור התפארת שיבה בחי׳ הדרת פנים כדכתיב גבי כהנים ומגבעות תעשה להם101 לכבוד ולתפארת שהמגבעות שהם בחי׳ הכובע ישועה נמשך להיות בחי׳ תפארת שיבה102 והדרת פנים.
This revelation divides into 370 lights, and it is the source of “the glory of gray hair,” the majesty of the face; as it is written of the Kohanim, “And you shall make them caps, for honor and for glory”: the caps, which are the “helmet of salvation,” are drawn down to become the “glory of gray hair” and the majesty of the face.
This revelation divides into 370 lights, the source of the “glory of gray hair,” the shining face. The priests’ caps, “for honor and for glory (tiferes),” are the helmet of salvation that becomes the tiferes of gray hair.




Section 7 · ¶32–33
The limbs and the fat: delight in G-d
32וזהו עטרת תפארת שיבה וכ״ז [וכל זה] בדרך צדקה תמצא103 כי מבחי׳ צדקה נעשה בחינת כובע ישועה להמשיך בחינת הדרת פנים יאר ה׳ פניו בחינת פנימיות כנ״ל. ואחר כך בחינת איברים. שבקרבנות היו שני דברים דם וחלב.104105
This is “A crown of glory is gray hair,” and all this “is found in the way of charity”: for from charity there comes to be the “helmet of salvation,” to draw down the majesty of the face, “May G-d make His face shine,” the level of the inner dimension, as explained above. And afterwards [comes] the level of the limbs; for in the sacrifices there were two things, blood and fat.
Summing up: charity produces the helmet of salvation, which draws down the shining face, G-d’s inner dimension. The maamar now turns to the limbs of the offering: offerings had two parts, blood and fat.




33והדם קודם לנרות. וקטורת היא בחינת בכל לבבך והאיברים שהן החלב היה אחר הנרות והקטרת.
The blood precedes the lamps. The incense is the level of “with all your heart,” and the limbs, which are the fat, came after the lamps and the incense.
The order was: blood first, then lamps and incense, then the limbs, identified here with the fat. The blood and incense correspond to loving G-d “with all your heart,” the fiery yearning.


והענין כי החלב הוא בחי׳ התענוג כמו שאנו רואים שמי שהוא בעל תענוג יש לו רבוי חלב.
The explanation is that the fat is the level of delight, as we see that one who lives in delight has much fat.
Fat stands for delight: one who lives in pleasure grows fat. The limbs and fat therefore represent the soul’s pleasure.


והיינו להיות כל חלב106 להוי״ה שיתענג על ה׳ בשמחה ובטוב לבב מרוב כל107 ולא יהיה
That is, “all the fat is for Havayah”: that one should delight in G-d with joy and gladness of heart, more than from an abundance of everything, and not have
“All the fat is for G-d” means a person should take all his delight in G-d, joyfully and gladly, more than in any abundance of good things.


לו תענוג אחר כלל ועי״ז והיו הדברים האלה108 אשר אנכי מצוך כו׳. ואנכי ממש מצוך כו׳ שעי״ז יהיה בעיניו מתיקות התורה כו׳:
any other delight at all. Through this, “these words which I command you,” etc., [will be upon your heart]; and “I” Myself command you, etc., so that through this the sweetness of the Torah will be in his eyes, etc.
He should have no other pleasure at all. Then “these words which I command you” are felt as commanded by G-d Himself (“I”), and the Torah tastes sweet.




Section 8 · ¶34–39
Chanukah as dedication
34ומעתה נבא לבאר ענין חנוכה מה שמברכין להדליק נר חנוכה. ומה ענין חנוכת המזבח109 וחנוכת הבית.110111
Now we come to explain the matter of Chanukah, [and] why we bless “to light the Chanukah lamp”; and what is the matter of the dedication (chanukah) of the altar and the dedication of the House.
The maamar now turns to Chanukah itself, and to the blessing on its lamp. Chanukah means “dedication,” so it also asks about the dedication of the altar and of the Temple.


הנה כתיב חנוך לנער112 ע״פ דרכו. שהוא כשרוצים ללמדו. והרי הוא רחוק מזה צריך לחנכו.
It is written, “Train (chanoch) a youth according to his way”: that is, when one wants to teach him and he is far from it, one must train him.
Proverbs says “Train (chanoch) a youth according to his way.” Chinuch, training, is needed when the child is still far from the thing he must learn.




35והחינוך הוא במתנות רבות שנותנים לו.113 אך הנה כתיב נער הייתי שרו114 ש״ע [של עולם] אמרו שהחיות המתפשט בכל העולמות לכל חד לפום שיעורא דיליה הוא בבחי׳ נער.
The training is through many gifts that are given to him. But it is written, “I was a youth (na’ar),” [which, the Sages] said, the Prince of the World said: the life-force that spreads through all the worlds, to each according to its measure, is at the level of a youth.
A child is trained with many gifts. The Sages say that “I was a youth” was spoken by the Prince of the World, meaning that all the life-force spread through the worlds, to each by its measure, is on the level of a “youth.”


וכמ״ש והוא נער את בני בלהה115 כו׳. שם הקטנה רחל.116 ה׳ קטנה בחי׳ מל׳ ה׳ אחרונה של שם הוי״ה להיות ומלכותו בכל משלה.117 להוות הנבראים מאין ליש הוא בבחי׳ קטנה לפי שהיא בבחי׳ גבולים ומצרים.
As it is written, “And he was a youth with the sons of Bilhah,” etc.; [and] “the name of the younger one was Rachel.” The small hei is the level of Malchus, the final hei of the Name Havayah, so that “His kingship rules over all”; bringing the creatures into being from nothing to something is at the level of the small one, because it is in the level of bounds and limits.
Yosef “was a youth” with the sons of Bilhah, and Rachel was “the younger (small) one.” This small one is Malchus, the final hei of Havayah, through which G-d rules and creates; it is “small” because creation requires limits.




36ולגבי א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳ נק׳ כל כללות החיות בשם קטנות שאין ערוך אליו ית׳. ולכן כתיב מי יקום יעקב כי קטן הוא.118
Relative to the Infinite One, blessed be He, Who, as His name is so is He, has no end, etc., all of the life-force, taken as a whole, is called by the name “smallness,” for it bears no comparison to Him, blessed be He. This is why it is written, “How will Jacob stand, for he is small?”
Compared with the Infinite One, all the divine life-force in the worlds is “small.” So the prophet says, “How will Jacob stand, for he is small?”


כי יעקב מבריח מן הקצה אל הקצה119120 ומאחר שיש קצה בראש וקצה בסוף הרי יש לו בחי׳ גבול121 וה״ז [והרי זה] בבחי׳ קטן לגבי א״ס ב״ה.122
For Jacob is the bar that runs from end to end; and since there is an end at the top and an end at the bottom, it has a limit, and so it is small relative to the Infinite One, blessed be He.
Jacob is the “middle bar” that runs from end to end. Anything with a top and a bottom end has a limit, so even Jacob is small before the Infinite.




37וכדי להמשיך אוא״ס [אור אין סוף] ב״ה ממש בקרבנות דם התמיד ונרות וקטרת ואברים היה המזבח קטן מהכיל
To draw down the Infinite Light, blessed be He, itself through the sacrifices (the blood of the tamid, the lamps, the incense and the limbs), the altar was too small to contain [it].
The offerings (blood, lamps, incense and limbs) were meant to draw down the Infinite Light itself. But the altar, like all creation, was too “small” to contain it.


ולכן התנדבו הנשיאים לחנוכת המזבח רבוי מתנות לחנך את המזבח והיה מתנתם מרובה מזה שהקריבו עליו בכ״י [בכל יום] את הכבש אחד123 כו׳ שהקריבו משל צבור של כל ישראל.
Therefore the Princes volunteered many gifts for the dedication of the altar, to dedicate the altar; and their gift was greater than what was offered on it every day, “the one lamb,” etc., which was offered from the communal funds of all Israel.
So the Princes of the tribes brought many gifts to dedicate the altar, more than the daily offerings brought from the funds of the whole community. Like the gifts given to a child in training, these “trained” the altar to hold the light.




38והנשיאים לפי שהיו במעלה יותר משאר כללות ישראל נתנו לחנוכת המזבח מתנה מרובה קערות כסף124 ופרים וכבשים ועתודים
The Princes, because they were on a higher level than the rest of the community of Israel, gave a great gift for the dedication of the altar: silver bowls, bulls, lambs and he-goats,
The Princes of the twelve tribes stood higher than the rest of Israel, so they brought generous gifts for the altar’s dedication: silver bowls and many animals. This is the “many gifts” of chinuch applied to the altar.


כדי שיהיה כח בקרבנות של ישראל להמשיך אור דבר יום ביומו125 בקרבנות של כל יום ויום.
so that there would be power in the offerings of Israel to draw down light, “each day’s matter on its day,” in the offerings of each and every day.
Their gifts gave the daily communal offerings the power to draw down divine light day by day. The dedication enabled all that followed.


וכך היה ענין הנרות דחנוכה בימי חשמונאי שהיונים לא בקשו לשלוח ידם126 רק להשכיחם תורתך127 ולהעבירם כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (בב״ר [בבראשית רבה] פ׳ ט״ז ופ׳ מ״ד) שאמרו כתבו לכם על קרן השור128129130 כו׳.
So too was the matter of the Chanukah lamps in the days of the Hasmoneans: the Greeks did not seek to lay hands on them, but only “to make them forget Your Torah and to make them transgress,” etc.; as our Sages, of blessed memory, said (Bereishis Rabbah, sections 16 and 44), that they said, “Write on the horn of the ox,” etc.
Chanukah is compared to this. The Greeks, as the Al HaNissim prayer says, sought not to kill the Jews but to make them forget the Torah; the Midrash reports that they demanded that Israel “write on the horn of the ox” (that they have no portion in the G-d of Israel).


ופי׳ לפי שכל העובדי כוכבים יש להם נה״ב [נפש הבהמית] מפני שור אלא שהם מקבלים מבחי׳ הפסולת והשמרי׳ [והשמרים] בחי׳ קרנים וטלפים שמרים ופסולת שאין
The explanation: all idol worshippers have an animal soul from the face of the ox, except that they receive from the level of the waste and the dregs, the level of horns and hooves, dregs and waste that do not
This part follows the Kabbalistic teaching of the Chariot and is an interpretive reading. The text says that the idol worshippers of which it speaks also have an animal soul rooted in the “face of the ox” of Ezekiel’s Chariot, but that it draws only from its outer, coarse parts, the “horns and hooves,” which do not rise into holiness.


עולים ונכללי׳ [ונכללים] בקדוש׳ [בקדושה / בקדושת] פני שור שבמרכב׳ [שבמרכבה]131 שנושאות את הכסא ודמות אדם שעליו מלמעלה שכח זה רק בהנפש אלקית שהוא מבחי׳ אדם שעל הכסא.
rise and become absorbed into the holiness of the face of the ox in the Chariot, [the Chayos] that carry the Throne and the likeness of a man upon it from above; for this power [exists] only in the G-dly soul, which is from the level of the man upon the Throne.
The holy “face of the ox” carries the Throne with the likeness of a man upon it. According to the text, the power to rise into that holiness belongs to the G-dly soul, which stems from the “man upon the Throne.”




39והנה״ב [והנפש הבהמית] היא מבחי׳ אדם שבחיות שבמרכבה ודמות אחד לארבעתן. ודמות פניהם פני אדם.132 ולכן יש להם כח להמשיך אור א״ס ב״ה ממש.
And the animal soul [of Israel] is from the level of man in the Chayos of the Chariot: “and the four of them had one likeness,” “and the likeness of their faces was the face of a man.” Therefore they have the power to draw down the Infinite Light, blessed be He, itself.
This too is an interpretive reading from the Kabbalah of the Chariot. The text says that the Jew’s animal soul comes from the aspect of “man” within the Chayos, for Ezekiel saw that each of their faces had a human likeness, and so even it can draw down the Infinite Light.


והיונים נתקנאו בישראל ורצו שגם ישראל יכתבו על קרן השור שיקבלו מבחי׳ קרנים וטלפים כנ״ל שלא ליכלל בקדושת אדם העליון.
The Greeks were envious of Israel and wanted Israel too to write on the horn of the ox, so that they would receive from the level of horns and hooves, as above, and not be absorbed into the holiness of the supernal Man.
The Greeks, the text says, envied this and wanted Israel to “write on the horn of the ox,” that is, to draw only from its coarse outer parts. That would keep them from being absorbed into the holiness of the “supernal Man.”


וזהו שאין לכם חלק133 כו׳. והישראל היו חלשים ומעטים בזמן ההוא ואעפ״כ [ואף על פי כן] מסרו נפשם על קדוש השם134 ובכח מס״נ [מסירות נפש]
This is [the meaning of] “that you have no portion,” etc. Israel were weak and few at that time, and nevertheless they gave their lives for the sanctification of the Name; and by the power of self-sacrifice
The decree was that Israel declare they had no portion in G-d. Though weak and few, they gave their lives to sanctify G-d’s Name.


הי׳ [היה] להם כח להמשיך אור התורה מחדש והמשכ׳ זו היא בבחי׳ חנוכה בחי׳ מתנה מרובה המשכת כובע ישועה להיות עטרת תפארת שיבה כו׳:
they had the power to draw down the light of the Torah anew. This drawing down is at the level of Chanukah (dedication), the level of an abundant gift, the drawing down of the “helmet of salvation” to become the “crown of glory, gray hair,” etc.
Their self-sacrifice drew down the light of the Torah anew. This is chanukah, “dedication,” the great gift that brings the “helmet of salvation” and the “crown of glory.”




Section 9 · ¶40–43
Hallel and thanksgiving
40וזהו ענין הלל והודאה כי הלל הוא ל׳ [לשון] שבח וגם לשון בהילו נרו135136 כו׳. הארה בבחי׳ גילוי
This is the matter of Hallel and thanksgiving. For hallel means praise, and it is also the language of “when His lamp shone (b’hilo),” etc.: illumination, in revelation.
The maamar now answers its opening question about Hallel and thanksgiving. Hallel means praise, but it is also related to Job’s “when His lamp shone (b’hilo),” meaning light and revelation.


וזה נמשך מזה כי מחמת השבח שמשבחים את האדם137 במעלות ומדות שיש בו מעוררים את המעלות ומדות שבו לצאת מהעלם לגילוי.
And the one follows from the other: for through the praise with which one praises a person for the virtues and qualities he has, one arouses the virtues and qualities within him to come out from concealment into revelation.
The two meanings connect: praising a person for his good qualities awakens those qualities and brings them out of hiding. Praise reveals what was concealed.




41וזהו הללויה שיצא שם י״ה מהעלם לגילוי להיות בחי׳ יו״ד חכמה כו׳ מלמעלה מן החכמה
This is “Halleluyah”: that the Name Yah should come out from concealment into revelation, so that there be the level of the yud, Chochmah, etc., from above Chochmah.
“Halleluyah” is read as hallel plus Yah: bringing the Name Yah, whose yud is Chochmah, from concealment into revelation. The light revealed comes from above Chochmah.


כי חכמה כ״ח מ״ה [מה] בגימטריא אדם138 והמשכת בחי׳ אדם שעל הכסא הוא מבחי׳ שלמעלה מעלה מבחי׳ אדם הוא בחי׳ אור א״ס ב״ה ממש ועי״ז נעשה בחי׳ שם י״ה תרין ריעין דלא מתפרשין139
For חכמה (Chochmah) is כ״ח מ״ה (“the power of Mah”), and מ״ה has the numerical value of אדם (“man”); and the drawing down of the level of the man upon the Throne is from the level far above the level of man, the Infinite Light, blessed be He, itself. Through this there comes to be the Name Yah, “two companions who never part.”
Chochmah is read as koach mah, “the power of Mah,” and Mah (45) equals adam, “man.” The “man upon the Throne” is drawn from far above the level of man, the Infinite Light itself, and so Chochmah and Binah (yud and hei, Yah) become “two companions who never part.”


ואח״כ הללו את שם140 ה׳ להיות המשכת חכמה במדות שתהיינה גם המדות בבחי׳ בטול לך ה׳ הגדולה כו׳.
And afterwards, “Praise the Name of G-d”: that there be a drawing down of Chochmah into the attributes, so that the attributes too will be in a state of self-nullification, “Yours, G-d, is the greatness,” etc.
The psalm continues “Praise the Name of G-d,” read as drawing Chochmah further into the emotions. Then the emotions too are nullified before G-d.


אך כ״ז [כל זה] ההילול והשבח להמשיך מההעלם לגילוי הוא ע״י עבדי ה׳ שהם בבחי׳ עבדים שמקבלים עליהם עומ״ש [עול מלכות שמים] בבחי׳ שום תשים141 כו׳
But all this praise and acclaim, to draw from concealment into revelation, is through “the servants of G-d,” who are like servants who accept upon themselves the yoke of the kingdom of Heaven, in the manner of “you shall surely set [a king over you],” etc.
The psalm says “Praise, servants of G-d”: this revelation comes through those who serve like servants, accepting the yoke of Heaven as one accepts a king (“you shall surely set a king over you”).


וכמ״ש במ״א שבחי׳ הלל והשבח הזה והמשכה זו היא בחי׳ מאה ברכות שחייב אדם לברך142 בכל יום שהוא בחי׳ הברכה והמשכה מהעלם אל הגילוי.
As is explained elsewhere, this level of praise and acclaim, and this drawing down, is the level of the hundred blessings that a person is obligated to recite every day, which is the level of blessing and drawing down from concealment into revelation.
This praise corresponds to the hundred blessings a Jew must say each day. A blessing (berachah) means drawing down from concealment into revelation.




42וזהו יהי שם ה׳ מבורך מעתה ועד עולם.143 מעתה מהתחל׳ [מהתחלת] הזמן שהוא בבחי׳ מלכותו ית׳ שאז שייך ל׳ [לשון] זמן מלך מלך כו׳
This is “May the Name of G-d be blessed from now and forever.” “From now”: from the beginning of time, which is at the level of His kingship, blessed be He, for then the language of time applies, “[G-d] is King, [G-d] was King,” etc.,
The psalm continues, “May the Name of G-d be blessed from now and forever.” “From now” is the beginning of time, which begins with G-d’s kingship, Malchus: only there does the language of time apply, as in “G-d is King, G-d was King.”


כמ״ש במ״א144 ועד עולם היינו שיומשך ויתפשט עד סוף כל המדרגות שיהי׳ [שיהיה] גילוי אלקות כו׳.
as is explained elsewhere. “And forever”: that it be drawn down and spread to the end of all the levels, so that there be a revelation of G-dliness, etc.
Time is explained elsewhere as belonging to G-d’s kingship. “And forever” means the blessing should spread down to the lowest levels, so that G-dliness is revealed everywhere.




43וכ״ז [וכל זה] בחי׳ הלל והללויה להמשיך מההעלם אל הגילוי. אבל בחי׳ הודאה הוא בחי׳ שוב שצ״ל רצוא ושוב145 ולמעלה נק׳ מטי
All this is the level of Hallel and Halleluyah, to draw from concealment into revelation. But thanksgiving is the level of “returning,” for there must be “running and returning”; and above it is called “reaching
Hallel draws the hidden into revelation. Thanksgiving (hodaah) is the opposite movement, “return”: the Chayos are described as “running and returning,” and on high this is called “reaching and not reaching.”


ולא מטי שבאמת אין אא״ס [אור אין סוף] ב״ה בגילוי ממש בזה״ז [בזמן הזה] כ״א לע״ל [לעתיד לבוא] ונגלה כבוד הוי״ה146 כי עין בעין147 כו׳
and not reaching.” For in truth the Infinite Light, blessed be He, is not actually revealed in this time, only in the Time to Come: “And the glory of Havayah will be revealed,” “for eye to eye,” etc.,
G-d’s Infinite Light is not truly revealed now; that will happen only in the Time to Come, when “the glory of G-d will be revealed” and seen “eye to eye.” So every ascent now both reaches and does not reach.


משא״כ עכשיו אין הגילוי רק בבחי׳ קול דודי דופק אני ישנה ולבי ער148 כו׳ ומשחרב בהמ״ק [בית המקדש] אין להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה149 כו׳
whereas now the revelation is only in the manner of “The voice of my beloved knocks,” “I sleep, but my heart is awake,” etc.; and since the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah, etc.
Now the revelation is like the beloved knocking while “I sleep, but my heart is awake.” Since the Temple’s destruction, G-d’s presence in the world is found only in the “four cubits of halachah,” the Torah’s law.


ונמשך מזה בחי׳ הודאה ובטול לאור א״ס ב״ה הנמשך בתורתו ועבודתו. ודברי אשר שמתי בפיך.150 ואשים דברי בפיך.151 אני המשנה המדברת בפיך152 כו׳:
From this comes the level of thanksgiving and self-nullification before the Infinite Light, blessed be He, which is drawn down in His Torah and His service: “And My words which I have put in your mouth,” “And I have put My words in your mouth,” “I am the Mishnah speaking in your mouth,” etc.
Because G-d cannot be fully grasped, the response is hodaah: acknowledging and bowing before the Infinite Light drawn down in Torah and divine service. G-d’s words are placed in a person’s mouth, as the Mishnah said to Rabbi Yosef Karo, “I am the Mishnah speaking in your mouth.”



In one’s avodah
In prayer, a person should give himself over to G-d at “One,” and then turn the fire of his own heart, the animal soul’s energy, into a thirst for G-d. He should let the Torah light up his mind, and give charity from money earned by his toil, which draws down G-d’s innermost light. Then he should take delight in G-d alone. Like the Hasmoneans, even when weak and few, one draws the Torah’s light anew through self-sacrifice, and answers with both praise and humble acknowledgment.
Questions for discussion
	Why were all seven lamps lit at night but only the principal lamp in the morning, and what does this say about serving G-d in times of darkness?
	Why can the light of wisdom refine the emotions but not the “letters” of thought, speech and action, and why does the incense succeed where the lamps cannot?
	What distinguishes self-sacrifice at “One” from self-sacrifice “with all your soul,” and why does the animal soul’s ascent carry greater force?
	How does giving charity from one’s hard-earned money draw down G-d’s inner dimension, the “helmet of salvation”?
	How do Hallel and thanksgiving differ, and why does Chanukah need both?

For children · ages 9–13
For the children at the table
The lights of Chanukah

The big idea
Like the Chashmona’im who gave themselves to G-d, we can draw the light of Torah anew, and thank G-d with Hallel and with humble thanks.


Why do we light lamps on Chanukah, and what is the meaning of Hallel and of giving thanks? The maamar answers through the service in the Beis HaMikdash. The seven lamps of the Menorah stand for the seven feelings of the heart, such as love and awe. Lighting them means letting the light of the Torah shine into our feelings and make them good. The incense was made of spices with no taste, and its fragrance rose up; so too charity and mitzvos lift even the simplest things in the world to G-d. The blood of the daily offering stands for davening, when we give ourselves over to G-d as we say “Shema Yisrael.” The whole world is small before G-d, who has no end, so it needs a “dedication,” a great gift to begin it. The word Chanukah means dedication. The Chashmona’im, few and weak, gave themselves to G-d, and that gift drew the light of Torah down anew. That is why we say Hallel, praising G-d for what He has shown us, and also give thanks, bowing before Him for what is beyond what we can understand.

The mashal
A king’s name goes out through every province of his kingdom, but he himself does not. So all the life that G-d gives the world is only like His “name,” a ray of light, while G-d Himself is far higher than all of it.

Questions for the Shabbos table
	Why is the word Chanukah, “dedication,” a good name for what the Chashmona’im did?
	What do the seven lamps of the Menorah stand for in our hearts?
	What charity or mitzvah can you add during Chanukah, and how can you give thanks to G-d for something you do not fully understand?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1בכ״ה בכסלו
The note says this maamar was delivered on Chanukah 5559 (1798) in Vitebsk and cites this page in connection with it.
Kehot’s noteנאמרה בחנוכה תקנ״ט בק״ק וויטעבסק. ראה לקו״ד ח״א כא, א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת בראשית כרך ה תתקלב, ב הגהות. ראה גם ד״ה זה מכ״ק אדה״א (נדפס בקונטרס בפ״ע תשמ״ט), ובמאמרי אדה״א בראשית ע׳ שיג ביאור. בד״ה כי אתה נרי תשמ״ז מבאר הפלא שמצינו בדרושי חנוכה שבתו״א שנסדרו בתוך פרשיות וישב מקץ, ויש לפניהם דרושים מפ׳ השבוע, ולא נסדרו דרושי חנוכה בפני עצמם, והטעם משום שבשביל הבנת הדרושים דחנוכה שבפ׳ וישב צ״ל לפנ״ז לימוד וידיעת דרושי וישב, ובשביל הבנת דרושי חנוכה שבפ׳ מקץ צ״ל לימוד וידיעת דרושי חנוכה שבפ׳ מקץ, ע״ש. וראה גם ד״ה בכ״ה בכסלו תשי״ח. ד״ה זה נזכר לעיל ד, ב גבי נרות וקטורת. ובלקו״ת תצא לה, ב. בהמשך תער״ב פרק רמד מציין לכאן: ”בענין שמן המנורה שהוא בחי׳ אור החכמה”.
2בכ״ה בכסליו יומי דחנוכה
The Talmud’s answer to “What is Chanukah?”: the Greeks entered the Sanctuary and defiled the oils, and the Hasmoneans found one cruse sealed by the High Priest that burned for eight days. The Kehot note says the Alter Rebbe quotes it with some changes of wording.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב בשינוי לשון.
3שכשנכנסו יונים
The first edition reads “when idol worshippers entered” instead of “when the Greeks entered.”
Kehot’s noteבתו״א בדפוס ראשון: שכשנכנסו עובדי כוכבים.
4וכשגברו מלכות בית חשמונאי ונצחום לא מצאו
It draws attention to the order of the words: only once they had defeated them did they find the cruse.
Kehot’s noteבד״ה ואתה ברחמיך — תשמ״ח (נדפס בסה״מ מלוקט כרך ד ע׳ צט) מדייק ”ונצחום (אז דוקא) מצאו” ע״ש.
5בהלל והודאה
It notes that the Talmud says “with Hallel and thanksgiving” while the Rambam also calls them days of feasting, and explains in note 19 why the Rambam leaves out “thanksgiving.”
Kehot’s noteבלקו״ש ח״י ע׳ 142 ואילך מבאר שבגמרא הלשון ”בהלל והודאה” וברמב״ם כותב שהם (גם) ”ימי משתה” ע״ש. ובהערה 19 מבאר למה השמיט הרמב״ם תי׳ ”הודאה” ע״ש. ומביא שם בשם הטור או״ח סי׳ תר״ע שהלל לומר בהם הלל ולהודות לומר בו על הניסים ע״ש.
6לשנה אחרת קבעום ח׳ י״ט בהלל והודאה
The Kehot note cites the Tur’s reading: Hallel means reciting Hallel, and thanksgiving means saying Al HaNissim.
Tur, Orach Chayim 670טור, אורח חיים תע״ר
… היה בו אלא כדי להדליק יום א׳ ונעשה בו נס והדליקו בו ח׳ ימים לשנה אחרת קבעום ח׳ י״ט בהלל ובהודאה פי׳ לומר בהן הלל ולהודות לומר בו על הנסים בהודאה אבל מותרין הן בעשיית המלאכה ונוהגות הנשים שלא לעשות מלאכה בעוד שהנרות דולקות ואין להקל להן: וגם אם יש מקומות שנוהגין איסור בכל היום אין להקל להן משום דברים המותרים ואחרים נהגו בהן איסור אי אתה רשאי להתירם בפניהם וקראום חנוכה חנו בכ״ה והיה אומר הר״מ מרוטנבורק ז״ל שרבוי הסעודה שמרבים בהם הן סעודת הרשות שלא קבעו אלא …
Orach Chaim, Vilna, 1923 (Public Domain)
7למה תקנו בנס זה להדליק נרות . . ולא תקנו כן בשאר נסים
A long discussion of two views on what the miracle of Chanukah was, which bears on why it is commemorated with lamps.
Kehot’s noteע״ד ב׳ שיטות בנס חנוכה ראה בארוכה לקו״ש ח״י ע׳ 143 ואילך. לקו״ש חנוכה ח״ל ע׳ 204 ואילך. ובד״ה ואתה ברחמיך — תשמ״ח הנ״ל.
8נר מצוה ותורה אור
“For a mitzvah is a lamp and the Torah is light.” It is the key to the whole maamar: lamps stand for mitzvos and the light for Torah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
9וכי לאורה הוא צריך
The Sages ask whether G-d needs the Menorah’s light, since the Israelites walked forty years in the desert by His light. The question shows that the Menorah has a spiritual meaning.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 86b:5–7מנחות פ״ו ב:ה׳-ז׳
(ויקרא כד, ב) צו את בני ישראל ויקחו אליך שמן זית זך אמר רבי שמואל בר נחמני אליך ולא לי לא לאורה אני צריך: שלחן בצפון ומנורה בדרום אמר ר׳ זריקא אמר ר׳ אלעזר לא לאכילה אני צריך ולא לאורה אני צריך (מלכים א ו, ד) ויעש לבית חלוני שקופים אטומים תנא שקופין [מבפנים] ואטומים [מבחוץ] לא לאורה אני צריך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteשבת כב, ב. מנחות פו, ב.
Paragraph 2
10ובהעלות אהרן
“And when Aaron kindles the lamps at dusk, he shall burn it,” said of the incense altar.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, ח.
11ובבקר בהטיבו את הנרות יקטירנה
“Every morning, when he prepares the lamps, he shall burn it.” The incense follows the preparing of the lamps.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12שבלילה הי׳ מדליק כל ז׳ הנרות
The note bases its survey of the opinions on these talks; the second discusses at length the question of when the lamps were lit.
Kehot’s noteכן היא דעת רש״י, תוס׳ (מנחות פו, סע״ב) רמב״ן, ראב״ד, רשב״א ועוד. וכ״מ מנוסח העבודה דיוהכ״פ שתיקן יוסי בן יוסי כה״ג (פע״ח שער יוהכ״פ פ״ד) ונקבע בסי׳ האריז״ל וסי׳ רבינו. ומש״כ בזח״א (פח, ב. קפג, א) שהי׳ מדליק ב׳ זמני — זהו לכל הדעות. וכמש״כ גם בתו״א שהי׳ מדליק בבוקר נר הז׳ (ונר הוא״ו), וסרה קושית הניצוצי זהר שם. לקו״ש חכ״ג ע׳ שנד. ראה לקו״ש חי״ג ע׳ 193 שמאריך בזה.
13שבלילה היה מדליק כל ז׳ הנרות
The Kehot note cites Tosafos there among those who hold that all seven lamps were lit in the evening.
Menachot 86b:3–5מנחות פ״ו ב:ג׳-ה׳
יכול יהא זך כתית פסול למנחות תלמוד לאמר (שמות כט, מ) ועשרון סולת בלול בשמן כתית אם כן מה תלמוד לאמר למאור אלא מפני החיסכון מאי חיסכון אמר רבי אלעזר התורה חסה על ממונן של ישראל (ויקרא כד, ב) צו את בני ישראל ויקחו אליך שמן זית זך אמר רבי שמואל בר נחמני אליך ולא לי לא לאורה אני צריך:
Wikisource Talmud Bavli (CC-BY-SA)
14אלא נר המערבי שהוא נר ששי
A long explanation of the order of the Temple service that this maamar describes.
Kehot’s noteברשימת כ״ק אדמו״ר זי״ע לפ׳ בהעלותך (חוברת מז) מבאר בארוכה בענין סדר המערכה שמבאר כאן. ראה בספר השיחות תשנ״ב ח״ב ע׳ 419 ובהערה 106.
15והענין כי הנרות הם המדות
A passage from here, beginning with the lamps as the middos, is quoted there.
Kehot’s noteקטע מכאן מובא באוה״ת נ״ך כרך ג ע׳ א׳שצו.
16לך ה׳ הגדולה והגבורה
David’s blessing listing G-d’s attributes, read in Chassidus as the seven middos. Here it identifies the seven lamps with them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
17זה לעומת זה
“G-d made the one opposite the other.” Chassidus reads it as the parallel between the powers of holiness and those of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18והן יונקות מן הקדושה
A parallel discussion of how the kelipos draw from holiness.
Kehot’s noteראה סידור נו, ג. אוה״ת משפטים ע׳ א׳קמא. מצה זו תר״מ סעי׳ מג ע׳ ריז. ושם מוסיף: אחר תי׳ ”הקדושה”: והיינו שנמשך בהשתלשלות המדריגות: נמשך.
Paragraph 4
19The verse of the seven attributes, here as the model of emotions wholly given over to G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20בחכמה אתברירו
That passage explains that the refining of the exile is done through Chochmah, which separates the evil from the good; for this reason Chochmah is also called din (judgment), and not only kindness.
Kehot’s noteנסמן לעיל ה, ד.
21לך ה׳ הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים כט, יא.
22שו״ה כו׳ — ובלילה
Quoting this passage, it reads “and therefore at night” instead of “and at night.”
Kehot’s noteבסה״מ תר״מ שם: ולכן בלילה.
23בהדלקת נר הו׳ . . נמשך אור החכמה בכל המדות
It explains that the sixth lamp is Yesod, “the righteous one is the foundation of the world,” Yosef, from whom added light is drawn to Malchus, the source of Beriah, Yetzirah and Asiyah.
Kehot’s noteבאוה״ת פ׳ תצוה ע׳ א׳תקנד: ”היינו כי נר השישי הוא בחי׳ וצדיק יסוד עולם בחי׳ יוסף שממנו נמשך תוספות האור למל׳ מקור דבי״ע”, ע״ש.
Paragraph 5
24יש עולם שנה נפש
The note says the idea of world, year, soul is explained in many places in Chassidus, most recently here.
Kehot’s noteספר יצירה פ״ג. נתבאר בכ״מ בחסידות ראה בספרי מפתחות דא״ח, ולאחרונה במאמרי אדה״א בראשית ע׳ נו.
25יש עולם שנה נפש
Sefer Yetzirah describes all of creation in the three dimensions of world, year and soul. The maamar applies the Menorah to world and to soul.
Sefer Yetzirah 3:5–7ספר יצירה ג׳:ה׳-ז׳
שלש אמות אמ״ש חקקן וחצבן וצרפן וחתם בהן שלש אמות בעולם ושלש אמות בשנה ושלש אמות בנפש זכר ונקבה: המליך אות אל״ף ברוח וקשר לו כתר וצרפן זה עם זה וחתם בהן אויר בעולם ורויה בשנה וגויה בנפש זכר באמ״ש ונקבה באש״ם: המליך אות מ״ם במים וקשר לו כתר וצרפן זה עם זה וחתם בהן ארץ בעולם וקור בשנה ובטן בנפש זכר ונקבה זכר במא״ש ונקבה במש״א:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
26“All the souls that came out of Jacob’s thigh were seventy souls.” The seventy correspond to the seven lamps.
Exodus 1:5שמות א׳:ה׳
וַיְהִי כׇּל־נֶפֶשׁ יֹצְאֵי יֶרֶךְ־יַעֲקֹב שִׁבְעִים נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִם:
And all the souls that came out of the loins of Jacob were seventy souls; and Joseph was in Egypt already.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27יעקב י׳ עקב
The note gives this maamar on Jacob’s gift to Esau as the place where the reading of Yaakov as yud–ekev is sourced.
Kehot’s noteנסמן לעיל כה, ג.
Paragraph 6
28וידו אוחזת בעקב עשו
At the twins’ birth, “his hand was grasping Esau’s heel,” and so he was named Yaakov. The maamar reads the hand as the yud of wisdom.
Genesis 25:26בראשית כ״ה:כ״ו
וְאַחֲרֵי־כֵן יָצָא אָחִיו וְיָדוֹ אֹחֶזֶת בַּעֲקֵב עֵשָׂו וַיִּקְרָא שְׁמוֹ יַעֲקֹב וְיִצְחָק בֶּן־שִׁשִּׁים שָׁנָה בְּלֶדֶת אֹתָם:
And after that came forth his brother, and his hand had hold on Esau’s heel; and his name was called Jacob. And Isaac was threescore years old when she bore them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כו. באוה״ת עקב ע׳ תקה מציין לכאן.
29ידו אותיות יו״ד
A parallel reading of ידו as the letters of yud.
Kehot’s noteראה גם בסה״מ תקס״ב ע׳ קכז. תו״ח וישלח קפה, ב. שערי אורה ה, א.
30להמשיך בחי׳ יו״ד של יעקב
A parallel discussion of drawing Jacob’s yud down to the heel.
Kehot’s noteע׳ מאמרי אדה״א בראשית ע׳ תנז ובאוה״ת פ׳ עקב ע׳ תקה.
Paragraph 7
31ובהעלות אהרן את הנרות בין הערבים יקטירנה
The incense is burned when the lamps are kindled at dusk.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בבקר בהטיבו את הנרות יקטירנה
The incense is burned in the morning when the lamps are prepared.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33הטבת שתי נרות קודמת לקטורת
Abaye’s order of the Temple service, where the preparing of two lamps precedes the incense.
Yoma 33a:3יומא ל״ג א:ג׳
וַהֲטָבַת חָמֵשׁ נֵרוֹת קוֹדֵם לְדַם הַתָּמִיד, וְדַם הַתָּמִיד קוֹדֵם לַהֲטָבַת שְׁתֵּי נֵרוֹת, וַהֲטָבַת שְׁתֵּי נֵרוֹת קוֹדֵם לִקְטוֹרֶת, וּקְטוֹרֶת קוֹדֵם לְאֵבָרִים, וְאֵבָרִים לְמִנְחָה, וּמִנְחָה לַחֲבִיתִּין, וַחֲבִיתִּין לִנְסָכִין,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לג, א. וש״נ.
34ולהבין ענין הקטרת
A parallel discussion of the meaning of the incense.
Kehot’s noteראה אוה״ת בראשית כרך ד תתלא, ב.
Paragraph 8
35חומת בת ציון
“The wall of the daughter of Zion.” Here it is an image for the letters of holiness.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח. בלקו״ת בהר מג, ב מציין לכאן.
36שתי אבנים בונות שני בתים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצירה פ״ד מט״ז ע״פ נוסח האריז״ל.
37שתי אבנים בונות שני בתים
Sefer Yetzirah calls the letters stones and the words houses; the Kehot note cites the Arizal’s version of the text.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
38וכמ״ש במ״א ע״פ גדול ה׳ ומהולל מאד
This is the place “elsewhere”: since His greatness has no bounds, greatness can be said of G-d only in the spreading of radiance from His Malchus, like the sun’s light compared to the sun itself.
Kehot’s noteראה לקמן נו, ב.
39גדול ה׳ ומהולל מאד בעיר אלקינו
“Great is G-d and much praised, in the city of our G-d.” His greatness is revealed in the city.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
40וייצר
“And G-d formed man.” The text sends the reader to its explanation of this verse in Parshas Bereishis.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41הרי הן בבחי׳ דומם
A parallel discussion of the incense spices as the inanimate level.
Kehot’s noteע׳ באוה״ת עקב ע׳ תריט.
42אשה ריח ניחוח להוי״ה
“A fire-offering, a pleasing fragrance to G-d,” said of the burnt offering. The maamar reads ניחוח as a descent of divine light.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
43ועכשיו היא התפלה במקום הקרבנות
The Sages teach that the prayers were instituted in place of the daily offerings.
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
44ואברי התמיד אחר נרות וקטרת
It asks explicitly why the tamid was divided, its blood offered before the lamps and incense and its limbs after, and why the lamps and incense come between them.
Kehot’s noteבד״ה בכ״ה בכסליו לאדה״א הנ״ל מבאר יותר ”ויש להבין למה נחלק הקרבת קרבן התמיד להיות דמו נקרב דוקא לפני נרות וקטורת ואברים אחר נרות וקטרת, ולמה הפסיק בנרות וקטורת דוקא בין הקרבת דמיו להקרבת אבריו”.
Paragraph 11
45ב״פ מס״נ
A long discussion of the two kinds of self-sacrifice.
Kehot’s noteראה בארוכה באוה״ת תרומה ע׳ א׳שסז. ובאוה״ת פ׳ נצבים ע׳ א׳ר. שרש מצות התפלה פמ״א. ד״ה את שבתותי ש״ת ע׳ 84.
46למסור נפשו באחד
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה שו״ת הרשב״א ח״ה תשובה נה. ב״ח טוא״ח רסס״א. פע״ח שער הק״ש פי״ב.
47ובכל נפשך
“You shall love G-d… with all your soul.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ובכל נפשך אפילו נוטל את נפשך
The Mishnah explains “with all your soul” as “even if He takes your soul.”
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
49חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I have stood.” Standing before G-d is read as total self-nullification.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז. וראה בהמ״מ להלן ל, א.
Paragraph 12
50ובכל נפשך היינו שגם בחי׳ נה״ב
There the Alter Rebbe explains that the higher unity is pure self-nullification, while “Blessed be the name” is the level at which a created “someone” exists to love G-d.
Kehot’s noteראה לקו״ת שה״ש א, ב. באופן אחר קצת, ושם מציין כ״ק אדמו״ר הצ״צ בהגה״ה ”והמ״י שעולה בקנה א׳” ע״ש. ראה סה״מ תרס״ו ע׳ קלה.
51ברוך שם כבוד מלכותו
The Talmud tells how Jacob said “Blessed be the name of the glory of His kingdom forever” after his sons declared the Shema, which is why it is said after the first verse.
Pesachim 56a:5פסחים נ״ו א:ה׳
וְכוֹרְכִין אֶת שְׁמַע. הֵיכִי עָבְדִי? אָמַר רַב יְהוּדָה: אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין. רָבָא אָמַר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁהָיוּ אוֹמְרִים ״הַיּוֹם עַל לְבָבֶךָ״, דְּמַשְׁמַע: הַיּוֹם עַל לְבָבֶךָ, וְלֹא מָחָר עַל לְבָבֶךָ. תָּנוּ רַבָּנַן: כֵּיצַד הָיוּ כּוֹרְכִין אֶת שְׁמַע? אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁלֹּא הָיוּ אוֹמְרִים ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
52ולגדודיו אין מספר
The Talmud discusses the verse “Is there any number to His troops?” (Job 25:3), the countless hosts of angels. Here it shows that the worlds are without end.
Chagigah 13b:13חגיגה י״ג ב:י״ג
תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
53אני ה׳ לא שניתי
“For I, G-d, have not changed.” Creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 15
54ואני ה׳ לא שניתי
The G-dly soul contemplates that G-d is unchanged by creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55אשר עמדתי
Elisha’s “before Whom I have stood” describes the soul’s state before its descent.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
56והנה בעליית נה״ב . . אדם ובהמה תושיע ה׳
The note quotes it: “man” (the G-dly soul) and “beast” (the animal soul) unite truly, for the beast, the Name Ban, receives the self-nullification of Mah and they become one substance, as Adam (Mah) and Chavah (numerically 19, the filling of Mah, the Ban within Mah).
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ רכד: ור״ל שאדם שהיא נה״א ובהמה שהיא הנה״ב מתייחדים יחוד אמיתי כיון הבהמה ב״ן מתייחד לקבל ביטול דמ״ה ונעשו עצם אחד, וכמו אדם מ״ה וחוה גימט׳ י״ט מילוי דמ״ה שהוא ב״ן שבמ״ה כו׳ עכ״ל ע״ש. ראה גם באוה״ת ויקרא כרך ב ע׳ תלא.
57דמשכין בחילא יתיר
The Zohar says that those who return draw [the divine light] with greater force than the righteous.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל כו, ד.
58כי נה״ב נלקחה מחיות הקודש שבמרכבה
That passage leads from meditating on G-d’s Name to self-sacrifice at “One” and to loving G-d “with both your inclinations,” so that even the desiring power of the animal soul is turned to G-d, the same path this maamar follows.
Kehot’s noteראה לקו״ת נשא כח, ג ואילך ובמ״מ לשם.
59והחיות נושאות את הכסא
The Midrash on the Chayos and the Throne, cited by the Kehot note.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
Kehot’s noteבחיי תרומה כה, י. בשם פדר״א וראה פדר״א ספ״ד. שמו״ר כג, טו. נתבאר לקמן עב, ד ואילך.
60והחיות נושאות את הכסא
The Kehot note cites Rabbeinu Bachya here, quoting Pirkei deRabbi Eliezer, that the Chayos carry the Throne.
Rabbeinu Bahya, Shemot 25:18רבנו בחיי, שמות כ״ה:י״ח
… הרי שרבינו הקדוש סובר ששלשת השגות שהשיג יחזקאל הם הנקראים מעשה מרכבה ואין ללמד מהם אלא ראשי פרקים, ודעת יש אומרים כי השגת חשמל אין מלמדין ממנו כל עיקר ואפילו במסורת ראשי פרקים אלא אם כן היה חכם ומבין מדעתו אין אי לא לא, וכבר נתבאר למעלה כי מציאות החשמל נמצא מזהרורי כסא הכבוד, ויש לך לדעת כי הוא מקיף את הכסא והוא מוליד דבור הכבוד לחיות הקדש ולמלאכים ולכל צבאות המרום, ומה שדרשו רז״ל חשמל חיות אש ממללות לא יובן מזה שיהיה חשמל חיות הקדש, אלא בארו לנו …
ועשית שנים כרובים, “you are to construct two cherubs, etc.” According to the plain meaning of the text the reason that such figures of angels were placed both in the Tabernacle and in the permanent Temple is to keep alive the idea that there are such beings whom G’d designated from time to time to perform miracles on earth. Just as we have been commanded to have a firm belief in the existence of G’d Himself and the fact that He is the original Existence, and this is one of …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
61והחיות נושאות את הכסא
The end of chapter 4 describes the Chayos standing by the Throne of Glory.
Pirkei DeRabbi Eliezer 4:1פרקי דרבי אליעזר ד׳:א׳
… ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וְאֵי זֶה רָקִיעַ בָּרָא בַּיּוֹם שֵׁנִי? רַבִּי אֱלִיעֶזֶר אוֹמֵר, רָקִיעַ שֶׁעַל רָאשֵׁי הַחַיּוֹת ד׳, שֶׁנֶּאֱמַר (יחזקאל א, כב): ״וּדְמוּת עַל רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא״. וּמַה הוּא כְּעֵין הַקֶּרַח הַנּוֹרָא? כַּאֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת, וְהוּא מֵאִיר עַל כָּל הַשָּׁמַיִם כְּנֵר שֶׁהוּא בַּבַּיִת וְכַשֶּׁמֶשׁ שֶׁהוּא מֵאִיר בִּגְבוּרָתוֹ בַּצָּהֳרַיִם, שֶׁנֶּאֱמַר (דניאל ב, כב): ״וּנְהוֹרָא עִמֵּהּ שְׁרֵא״. וּכְמוֹתָן הַצַּדִּיקִים עֲתִידִין לְהָאִיר לֶעָתִיד לָבוֹא, שֶׁנֶּאֱמַר (דניאל יב, ג): ״וְהַמַּשְׂכִּלִים …
THE CREATION ON THE SECOND DAY ON the second day the Holy One, blessed be He, created the firmament, the angels, fire for flesh and blood, and the fire of Gehinnom. Were not heaven and earth created on the first day, as it is said, "In the beginning G-d created the heaven and the earth" (Gen. 1:1)? Which firmament was created on the second day? Rabbi Eliezer said: || It was the firmament which is above the heads of the four Chajjôth (living creatures), (as it is said), "And over …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
62ודמות כמראה אדם עליו מלמעלה
Ezekiel sees above the Throne “a likeness as the appearance of a man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
63צפונה לפני ה׳
The burnt offering is slaughtered “on the north side of the altar before G-d.”
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, יא. ראה לקו״ת ויקרא ג, ג. תזריע כ, א. פנחס עח, ב.
64והתמיד . . ששחיטתן בצפון
A parallel discussion of why the tamid is slaughtered in the north.
Kehot’s noteראה שערי אורה ד״ה בכ״ה בכסלו פכ״א, ובד״ה בכ״ה בכסליו לאדה״א הנ״ל כ׳ ”וזהו שהתמיד הוא ק״ק ששחיטתן בצפון דוקא כדי להעלותן לשרשן בבחי׳ גבורות דתוהו כו׳”. סה״מ תרע״ח ע׳ צב. סה״מ תש״ז ע׳ 202 ”והלא צפון הוא בחי׳ גבורה ולמה ק״ק שחיטתן בצפון דוקא” ע״ש. וע״ז ראה באוה״ת ויקרא כרך ב ע׳ תלא בקרבנות ששחיטתן בצפון יש ב׳ ענינים הפכים, הא׳ לכאורה לגריעותא לפי שבאו על חטא והוא מבחי׳ מצפון תפתח הרעה, והב׳ לשבח גדול שעולים בבחי׳ קד״ק ג״ר, משא״כ בקרבנות ששחיטתן בדרום שנקראו קדשים קלים שהם בז״מ . . אך באמת שניהם אמת, ע״ש בארוכה. אוה״ת חנוכה רפג, ב ואילך.
65והתמיד היה מקדשי קדשים ששחיטתן בצפון
The most holy offerings are slaughtered in the north of the Temple court.
Mishnah Zevachim 5:1משנה זבחים ה׳:א׳
אֵיזֶהוּ מְקוֹמָן שֶׁל זְבָחִים, קָדְשֵׁי קָדָשִׁים שְׁחִיטָתָן בַּצָּפוֹן, פַּר וְשָׂעִיר שֶׁל יוֹם הַכִּפּוּרִים שְׁחִיטָתָן בַּצָּפוֹן, וְקִבּוּל דָּמָן בִּכְלִי שָׁרֵת בַּצָּפוֹן, וְדָמָן טָעוּן הַזָּיָה עַל בֵּין הַבַּדִּים וְעַל הַפָּרֹכֶת וְעַל מִזְבַּח הַזָּהָב. מַתָּנָה אַחַת מֵהֶן מְעַכָּבֶת. שְׁיָרֵי הַדָּם הָיָה שׁוֹפֵךְ עַל יְסוֹד מַעֲרָבִי שֶׁל מִזְבֵּחַ הַחִיצוֹן. אִם לֹא נָתַן, לֹא עִכֵּב:
Which is the place [for the offering] of the sacrifices?Most holy sacrifices are slaughtered on the north [side of the altar]. The bullock and the goat of Yom Kippur are [done] at the north, and the receiving of their blood is [performed] with ministering vessels at the north, and their blood requires sprinkling between the poles [of the ark], on the curtain, and on the golden altar. [The omission of] a single application of [the blood] invalidates [them]. He [the priest] would pour out the remainders of the blood on …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
66בחי׳ גבורה שמהשמאל בחי׳ רעש גדול
It adds that through this “great noise” one draws down “before Havayah,” the source of Havayah, and refers to several places in Likkutei Torah.
Kehot’s noteועי״ז ממשיך לפני הוי׳ מקור בחי׳ הוי׳ — אוה״ת ויקרא כרך ב׳ ע׳ תלא ואח״כ מציין בכמה מקומות בלקו״ת ע״ש.
67לפני מלך מלך לבני ישראל
“Before any king reigned over the children of Israel,” read in Kabbalah as the World of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 19
68רשפי אש
“Its flashes are flashes of fire,” said of love; here the fervor of the animal soul’s longing.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
69אדם ובהמה תושיע ה׳
“Man and beast You save, G-d.” It is read here as the beast within man.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז. ראה מאמרי אדה״א בראשית ע׳ שעג.
70בכל לבבך
“With all your heart,” in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71שבלב יש ב׳ חללים
Tanya places the animal soul in the heart’s left chamber, full of blood, the source of lust, pride and anger, and the G-dly soul in the brain and the right chamber, where love of G-d burns like flames.
Tanya, Likkutei Amarim 9:1–2תניא, חלק ראשון; ליקוטי אמרים ט׳:א׳-ב׳
וְהִנֵּה, מְקוֹם מִשְׁכַּן נֶפֶשׁ הַבַּהֲמִית שֶׁמִּקְּלִיפַּת נוֹגַהּ בְּכָל אִישׁ יִשְׂרָאֵל, הוּא בַּלֵּב בְּחָלָל שְׂמָאלִי שֶׁהוּא מָלֵא דָם, וּכְתִיב: ״כִּי הַדָּם הוּא הַנָּפֶשׁ״. וְלָכֵן, כָּל הַתַּאֲוֹת וְהִתְפָּאֲרוּת וְכַעַס וְדוֹמֵיהֶן הֵן בַּלֵּב, וּמֵהַלֵּב הֵן מִתְפַּשְּׁטוֹת בְּכָל הַגּוּף וְגַם עוֹלֶה לַמּוֹחַ שֶׁבָּרֹאשׁ, לְחַשֵּׁב וּלְהַרְהֵר בָּהֶן וּלְהִתְחַכֵּם בָּהֶן, כְּמוֹ שֶׁהַדָּם מְקוֹרוֹ בַּלֵּב, וּמֵהַלֵּב מִתְפַּשֵּׁט לְכָל הָאֵבָרִים וְגַם עוֹלֶה לְהַמּוֹחַ שֶׁבָּרֹאשׁ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ט. לקו״ת שה״ש לא, א ועוד.
72שהדם הוא הנפש
“For the blood is the soul.”
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שכנפי הריאה מנשבים על הלב לקררו
The Talmud’s account of the organs, cited by the Kehot note, includes the lung that draws in liquids and the heart that understands.
Zohar III, 234aזח״ג רלד, א
Berakhot 61bברכות ס״א ב
Kehot’s noteראה זח״ג רלד, א. וראה ברכות סא, ב. לקמן ל, ג.
Paragraph 21
74רוח אייתי רוח
The Zohar says that spirit brings spirit and draws down spirit: an arousal below evokes one above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
75כמים הפנים
“As water reflects face to face, so the heart of man to man.” G-d responds to the soul as it turns to Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
76ובכל נפשך
“With all your soul,” in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ועיקר הנפש היא המשכלת
Tanya divides the soul into intellect (Chochmah, Binah, Daas) and middos, and calls the intellect the “mothers” and source of the middos, which fits this maamar’s claim that the intellectual soul is the main part.
Tanya, Likkutei Amarim 3תניא, חלק ראשון; ליקוטי אמרים ג׳
Kehot’s noteראה תניא פ״ג ובליקוט פי׳ — חיטריק שם. בד״ה בכ״ה בכסליו לאדה״א מוסיף ”שם הוא ראשית גילוי אור ה׳, והוא ע״י התקשרות מחשבתו באור החכ׳ שבתורה דאורייתא מחכמה עילאה נפקת”.
Paragraph 23
78ותורה אור
“And the Torah is light.”
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ובכל מאדך בכל ממונך
The Mishnah explains “with all your might” as “with all your money.”
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
Paragraph 25
80וכללותן היא מצות הצדקה
Tanya ch. 37 explains that the revelation of the Infinite Light in the messianic era depends on our mitzvos, which draw that light into physical things such as the parchment of tefillin and charity money that was not stolen; charity is singled out there as the chief of the practical mitzvos.
Tanya, Likkutei Amarim 37:19תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ט
… מִצְוָה שֶׁנֶּפֶשׁ הַחִיּוּנִית מִתְלַבֶּשֶׁת בָּהּ כָּל כָּךְ כִּבְמִצְוַת הַצְּדָקָה, שֶׁבְּכָל הַמִּצְוֹת אֵין מִתְלַבֵּשׁ בָּהֶן רַק כֹּחַ אֶחָד מִנֶּפֶשׁ הַחִיּוּנִית בִּשְׁעַת מַעֲשֵׂה הַמִּצְוָה לְבַד, אֲבָל בִּצְדָקָה, שֶׁאָדָם נוֹתֵן מִיגִיעַ כַּפָּיו, הֲרֵי כָּל כֹּחַ נַפְשׁוֹ הַחִיּוּנִית מְלוּבָּשׁ בַּעֲשִׂיַּית מְלַאכְתּוֹ אוֹ עֵסֶק אַחֵר שֶׁנִּשְׂתַּכֵּר בּוֹ מָעוֹת אֵלּוּ, וּכְשֶׁנּוֹתְנָן לִצְדָקָה – הֲרֵי כָּל נַפְשׁוֹ הַחִיּוּנִית עוֹלָה לַה׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז (מח, ב). אגה״ק סל״ב.
81וצדקה תרומם גוי
“Charity exalts a nation.” Here charity itself is said to rise higher and higher.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
82וילבש צדקה כשריון . . כל פרוטה ופרוטה מצטרפת
G-d “put on charity as a coat of mail, and a helmet of salvation on His head.”
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, יז. בבא בתרא ט, ב. בלקו״ת פ׳ ראה לב, א מציין לכאן.
83כל פרוטה ופרוטה מצטרפת לחשבון גדול
The Talmud reads the verse to teach that each small coin joins into a large sum, like the scales of armor.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 26
84הנה כתיב עטרת תפארת
This passage is quoted there.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תריב. בד״ה עטרת תפארת תר״מ ח״ב ע׳ תרסה.
85עטרת תפארת שיבה
“A crown of glory is gray hair; it is found in the way of charity.”
Proverbs 16:31משלי ט״ז:ל״א
עֲטֶרֶת תִּפְאֶרֶת שֵׂיבָה בְּדֶרֶךְ צְדָקָה תִּמָּצֵא:
The hoary head is a crown of glory, It is found in the way of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, לא. בלקו״ת מסעי צג, ב. סה״מ תרכ״ז (הוצאה חדשה) ע׳ כט מציין לכאן. מובא בד״ה עטרת תפארת — תר״ם כרך ב ע׳ תרסה.
86שמבחי׳ צדקה
It asks what charity could have to do with “the glory of gray hair,” and answers that “glory of gray hair” means the majesty and shining of the face.
Kehot’s noteבד״ה בכ״ה בכסליו לאדה״א כ׳ ”לכאורה פלא [מה] שייכות יש לצדקה לעשות תפארת שיבה כו׳, אמנם הנה ענין פי׳ דתפארת שיבה היינו בחי׳ הדרת והארת פנים”, ע״ש. בלקו״ת ראה יח, ג מציין לקטע זה.
87תעלומות לב
“For He knows the hidden things of the heart.” Here the inner dimension of the heart.
Psalms 44:22תהילים מ״ד:כ״ב
הֲלֹא אֱלֹקִים יַחֲקׇר־זֹאת כִּי־הוּא יֹדֵעַ תַּעֲלֻמוֹת לֵב:
Would not G-d search this out? For He knoweth the secrets of the heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88יאר ה׳ פניו
“May G-d make His face shine upon you,” from the Priestly Blessing; here the revelation of G-d’s inner dimension.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבסה״מ תר״מ מוסיף אליך. — במדבר ו, כה.
Paragraph 27
89שו״ה ומאיר — להתאחד בפנימית הלב
It asks why charity is needed to arouse the revelation of the mind in the inner heart, since the inner heart is already united with the mind, and discusses it at length.
Kehot’s noteבד״ה עטרת תפארת תר״ם שם העיר: ”שלכאורה צ״ל שמאחר שפנימיות הלב מתאחדת עם המוח למה צריכים לצדקה שע״י הצדקה יהי׳ נעשה בחי׳ ריח לעורר גילוי המוח שיתאחד בפנימיות הלב” ע״ש בארוכה.
90שמן וקטרת ישמח לב
“Oil and incense gladden the heart.” The incense corresponds to charity.
Proverbs 27:9משלי כ״ז:ט׳
שֶׁמֶן וּקְטֹרֶת יְשַׂמַּח־לֵב וּמֶתֶק רֵעֵהוּ מֵעֲצַת־נָפֶשׁ:
Ointment and perfume rejoice the heart; So doth the sweetness of a man’s friend by hearty counsel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, ט.
91צור לבבי
“G-d is the Rock of my heart.” G-d is called the heart.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
92ואתה מחי׳ את כולם
“And You give life to them all.” G-d gives life to all creation as the heart does to the limbs.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 28
93וע״י הצדקה . . בחי׳ פנימית אור א״ס ב״ה ממש
A parallel discussion of charity drawing down the inner dimension of the Infinite Light.
Kehot’s noteראה קו״א לתניא ד״ה וצדקה כנחל איתן, ובליקוט פי׳ שם. ד״ה עטרת תפארת תר״מ הנ״ל.
Paragraph 29
94עושים רצונו של מקום
The Talmud contrasts times when Israel “do the will of the Omnipresent” with times when they do not.
Berakhot 35b:5–6ברכות ל״ה ב:ה׳-ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
There is no contradiction; the latter referring to the time when Israel perform the will of the All-present, the former to when Israel neglect His will. Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
95ואני הוי״ה לא שניתי
“I, G-d, have not changed.”
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
96ותרי״ג מצות . . וז׳ דרבנן הם תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח פ״ג.
97תר״ך עמודי אור
Rabbi Moshe Cordovero speaks of the 620 pillars of light corresponding to the 613 mitzvos and the seven rabbinic mitzvos, cited by the Kehot note.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
Paragraph 31
98ישועה מלשון וישע ה׳ אל הבל
That letter explains charity as a “helmet of salvation” and reads yeshuah as G-d’s turning, as in “And G-d turned to Hevel.”
Kehot’s noteראה אגה״ק סי׳ ג. בלקו״ת נצבים מט, ד. שמע״צ פב, ג. שה״ש מד, א מציין לכאן.
99וישע ה׳ אל הבל
“And G-d turned to Hevel and to his offering.” Yeshuah is read as G-d’s turning.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
100לש״ע נהורין
The passage on the shofar reaching the inner dimension of the supernal “head,” which the note cites for the 370 lights.
Kehot’s noteראה לקו״ת נצבים מט, ד.
101ומגבעות תעשה להם
The ordinary priests’ caps are made “for honor and for glory.”
Exodus 28:40שמות כ״ח:מ׳
וְלִבְנֵי אַהֲרֹן תַּעֲשֶׂה כֻתֳּנֹת וְעָשִׂיתָ לָהֶם אַבְנֵטִים וּמִגְבָּעוֹת תַּעֲשֶׂה לָהֶם לְכָבוֹד וּלְתִפְאָרֶת:
And for Aaron’s sons thou shalt make tunics, and thou shalt make for them girdles, and head-tires shalt thou make for them, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, מ.
102שהמגבעות . . בחי׳ תפארת שיבה
It refers here and adds a source from the Shelah (209a) on removing the crown when the High Priest’s turban is on his head.
Kehot’s noteבאוה״ת תצוה ע׳ א׳תשנז מציין לכאן ומוסיף: ”והענין כמו שהביא בשל״ה דף ר״ט ע״א . . בענין הסר המצורפת והרם העטרה בזמן שמצנפת בראש כה״ג עטרה בראש כל אדם”. ע״ש.
Paragraph 32
103עטרת תפארת שיבה וכ״ז בדרך צדקה תמצא
The verse about the crown of gray hair found in the way of charity.
Proverbs 16:31משלי ט״ז:ל״א
עֲטֶרֶת תִּפְאֶרֶת שֵׂיבָה בְּדֶרֶךְ צְדָקָה תִּמָּצֵא:
The hoary head is a crown of glory, It is found in the way of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104שבקרבנות היו שני דברים דם וחלב
A passage from here is quoted there.
Kehot’s noteבאוה״ת פ׳ פינחס ע׳ א׳עא מביא קטע מכאן.
105יאר ה׳ פניו
“May G-d make His face shine,” the revelation of the inner dimension.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
106כל חלב להוי׳
“All the fat is for G-d”; the fat was burned on the altar.
Leviticus 3:16ויקרא ג׳:ט״ז
וְהִקְטִירָם הַכֹּהֵן הַמִּזְבֵּחָה לֶחֶם אִשֶּׁה לְרֵיחַ נִיחֹחַ כׇּל־חֵלֶב לַה׳
And the priest shall make them smoke upon the altar; it is the food of the offering made by fire, for a sweet savour; all the fat is the L-RD’S.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ג, טז. ראה לקו״ת פ׳ פנחס עח, ב.
107בשמחה ובטוב לבב מרוב כל
“With joy and gladness of heart, from an abundance of everything.”
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108והיו הדברים האלה
“These words which I command you this day shall be upon your heart.”
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
Paragraph 34
109חנוכת המזבח
“This was the dedication of the altar” by the princes.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110חנוכת המזבח וחנוכת הבית
A maamar on the dedication of the altar.
Kehot’s noteע׳ בלקו״ת ס״פ נשא בד״ה זאת חנוכת המזבח. ובסידור שער החנוכה בד״ה מזמור שיר חנוכת הבית. ובלקו״ש ח״כ ע׳ 449 הערה 26. וע׳ 633 וש״נ.
111וחנוכת הבית
“A psalm, a song for the dedication of the House.”
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112חנוך לנער על פי דרכו
“Train a youth according to his way.”
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו. וע׳ בתניא בחינוך קטן. באוה״ת בראשית כרך א שב, א. ובכרך ה תתקלב, ב עם הגהות. באוה״ת חקת כרך ג ע׳ תתקכג מציין לכאן. לקו״ת צו ט, ג. ויקרא הוספות נד, ב. נשא כט, א.
Paragraph 35
113והחינוך הוא במתנות רבות שנותנים לו
A discussion connected to training through gifts.
Kehot’s noteראה לקוטי לוי״צ אגרות ע׳ שנח. ס׳ השיחות ה׳תשמ״ח ע׳ 161 ואילך.
114נער הייתי שרו של עולם אמרו
“I was a youth and have also grown old.”
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yevamot 16b:6יבמות ט״ז ב:ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן, פָּסוּק זֶה שַׂר הָעוֹלָם אֲמָרוֹ: ״נַעַר הָיִיתִי גַּם זָקַנְתִּי״. מַאן אַמְרֵיהּ? אִילֵּימָא קוּדְשָׁא בְּרִיךְ הוּא — מִי אִיכָּא זִקְנָה קַמֵּיהּ? וְאֶלָּא דָּוִד אַמְרֵיהּ — מִי קַשִּׁישׁ כּוּלֵּי הַאי? אֶלָּא שְׁמַע מִינַּהּ שַׂר הָעוֹלָם אֲמָרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 95bזח״א צה, ב
Kehot’s noteתהלים לז, כה. יבמות טז, ב. וראה זח״א צה, ב. קמג, א. קסב, א. קעט, ב. קפא, ב. ועוד. מכאן ואילך מובא באוה״ת במדבר כרך ד ע׳ א׳תסה.
115והוא נער את בני בלהה
Yosef “was a youth with the sons of Bilhah.”
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ב. וע׳ בלקו״ת פ׳ צו בד״ה והי׳ אור הלבנה פ״ב.
116שם הקטנה רחל
“The name of the younger one was Rachel.”
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, טז.
117ומלכותו בכל משלה
“And His kingship rules over all.”
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
118מי יקום יעקב כי קטן הוא
Amos pleads for Israel: “How will Jacob stand, for he is small?”
Amos 7:5עמוס ז׳:ה׳
וָאֹמַר אֲדֹ־נָי ה׳ חֲדַל־נָא מִי יָקוּם יַעֲקֹב כִּי קָטֹן הוּא:
Then said I: O L-rd GOD, cease, I beseech Thee; How shall Jacob stand? for he is small.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Makkot 24a:28מכות כ״ד א:כ״ח
אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אַרְבַּע גְּזֵירוֹת גָּזַר מֹשֶׁה רַבֵּינוּ עַל יִשְׂרָאֵל, בָּאוּ אַרְבָּעָה נְבִיאִים וּבִיטְּלוּם. מֹשֶׁה אָמַר: ״וַיִּשְׁכֹּן יִשְׂרָאֵל בֶּטַח בָּדָד עֵין יַעֲקֹב״, בָּא עָמוֹס וּבִיטְּלָהּ, [שֶׁנֶּאֱמַר]: ״חֲדַל נָא מִי יָקוּם יַעֲקֹב וְגוֹ׳״ וּכְתִיב ״נִחַם ה׳ עַל זֹאת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעמוס ז, ה. וראה מכות כד, א. מובא באוה״ת מקץ כרך ה תתקעד, ב.
119יעקב מבריח מן הקצה אל הקצה
The Zohar calls Jacob the middle bar that runs from end to end.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
120מבריח מן הקצה אל הקצה
The middle bar of the Tabernacle “runs from end to end.”
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ומאחר שיש קצה בראש . . הרי יש לו בחי׳ גבול
The Vayechi passage says the first end is the beginning of the light of the kav.
Kehot’s noteבד״ה להבין ענין שאוא״ס ב״ה לכ״ק אדמו״ר הצ״צ (באוה״ת ענינים) ובתורת שמואל תרכ״ז ע׳ תכו: ”והיינו בחי׳ השתלשלות ע״ס דיושר והקו וחוט שיש קצה בראש וקצה בסוף סיום הקו, וע׳ בד״ה ויושט המלך לאסתר בענין ותגע בראש השרביט כו׳ אבל בחי׳ העיגול שמקיף את הקו מראשו עד סופו בהשוואה א׳ זה בחי׳ למעלה עד אין קץ שאין שייך שם ראש וסוף כו׳”. ובאוה״ת פ׳ ויחי שצט, ב. דהקצה ראשון הוא ראשית הארת הקו וחוט כו׳.
122ולגבי א״ס ב״ה . . וה״ז בבחי׳ קטן לגבי א״ס ב״ה
A parallel discussion of all creation being “small” before the Infinite One.
Kehot’s noteראה אוה״ת שלח ע׳ תקפ.
Paragraph 37
123את הכבש אחד
“The one lamb you shall offer in the morning,” the daily tamid, offered from communal funds.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
124קערות כסף
Each Prince’s offering for the altar’s dedication included a silver bowl and animals for offerings.
Numbers 7:13במדבר ז׳:י״ג
וְקׇרְבָּנוֹ קַעֲרַת־כֶּסֶף אַחַת שְׁלֹשִׁים וּמֵאָה מִשְׁקָלָהּ מִזְרָק אֶחָד כֶּסֶף שִׁבְעִים שֶׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ שְׁנֵיהֶם מְלֵאִים סֹלֶת בְּלוּלָה בַשֶּׁמֶן לְמִנְחָה:
and his offering was one silver dish, the weight thereof was a hundred and thirty shekels, one silver basin of seventy shekels, after the shekel of the sanctuary; both of them full of fine flour mingled with oil for a meal-offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125דבר יום ביומו
“Each day’s matter on its day,” said of the offerings.
Leviticus 23:37ויקרא כ״ג:ל״ז
אֵלֶּה מוֹעֲדֵי ה׳ אֲשֶׁר־תִּקְרְאוּ אֹתָם מִקְרָאֵי קֹדֶשׁ לְהַקְרִיב אִשֶּׁה לַה׳ עֹלָה וּמִנְחָה זֶבַח וּנְסָכִים דְּבַר־יוֹם בְּיוֹמוֹ:
These are the appointed seasons of the L-RD, which ye shall proclaim to be holy convocations, to bring an offering made by fire unto the L-RD, a burnt-offering, and a meal-offering, a sacrifice, and drink-offerings, each on its own day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126שהיונים לא בקשו לשלוח ידם
There it adds that this was so only if the Jews gave up the Torah.
Kehot’s noteראה בד״ה כי עמך מקור חיים תרל״ב (סה״מ תרל״ב ע׳ כז). עמש״כ שם היינו אם לא היו נשמעים להם לבטל תורה. מעיר ע״ז כ״ק אדמו״ר זי״ע: עפ״ז מובן בפשיטות מש״כ בתו״א שם (ל, רע״א) שהיונים לא בקשו לשלוח ידם, אף שכ׳ הרמב״ם (ריש הל׳ חנוכה) ופשטו ידם בממונם ובבנותיהם (ובכלל — ממונם שאני. ובנותיהם — ה״ז להעבירם כו׳), עכ״ל שם.
127רק להשכיחם תורתך
It explains that the Greeks’ main war was against the spiritual: to make Israel forget that the Torah is G-d’s Torah.
Kehot’s noteראה ד״ה ת״ר מצות נ״ח תשל״ח סעיף ג (נדפס בסה״מ מלוקט ח״ב ע׳ יט) ובהערה 33 שעיקר מלחמתם היתה נגד הרוחניות ”להשכיח את ישראל שהתורה היא תורת ה׳”. ע״ש.
128כתבו לכם על קרן השור
Parallel discussions of the decree “write on the horn of the ox,” which refer here.
Kehot’s noteראה באוה״ת נ״ך כרך ב ע׳ עט ובאוה״ת ענינים ע׳ א שמציין לכאן.
129כתבו לכם על קרן השור
The text itself cites Bereishis Rabbah section 16 for the Greek decree that Israel write on the horn of the ox that they have no portion in the G-d of Israel.
Bereshit Rabbah 16:4–5בראשית רבה ט״ז:ד׳-ה׳
… ושם הנהר השני גיחון - זו מדי - היה המן שף עמה כנחש, על שם על גחונך תלך. חדקל - זו יון - שהיתה קלה וחדה בגזירותיה, שהיתה אומרת לישראל: כתבו על קרן השור שאין לכם חלק באלקי ישראל.אמר רבי הונא: בשלושה דברים קדמה מלכות יון למלכות הרשעה: בנימוסין; ובפנקיסין; ובלשון. ר׳ הונא בשם ר׳ אחא אמר: כל המלכיות נקראו על שם אשור, ע״ש שהם מתעשרות מישראל. אמר רבי יוסי בר חנינא: כל המלכיות נקראו על שם נינוה, על שם שהם מתנאות מישראל. אמר רבי יוסי בר רבי חלפתא: …
Rabbi Tanḥum said in the name of Rabbi Yehoshua ben Levi: In the future, the Holy One blessed be He will give the nations to drink from the cup of terror, from the place from which justice [hadin] emerges. What is the source? “A river emerged from Eden [eden] to water the garden; and from there it parted” – “and became four rivers” is not written here, but rather, “and became four headwaters [rashim]” can also mean rulers. – these are the four kingdoms, which correspond to the four headwaters. …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
130כתבו לכם על קרן השור
The second place the text cites for the same decree, in the Midrash on the covenant with Avraham.
Bereshit Rabbah 44:17בראשית רבה מ״ד:י״ז
… נפלה נפלה בבל. גדולה, זו מדי, דכתיב (אסתר ג): אחר הדברים האלה גדל המלך אחשורוש. חשיכה, זו יון, שהחשיכה עיניהם של ישראל בגזרותיה, שהיתה אומרת לישראל: כתבו על קרן השור, שאין לכם חלק באלקי ישראל. אימה, זו אדום, דכתיב (דניאל ו): וארו חיוא רביעאה, דחילה ואמתני:
“It was as the sun was setting, and a slumber fell upon Abram, and, behold, dread, a great darkness, fell upon him” (Genesis 15:12). “It was as the sun was setting, [and a slumber fell]” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall is sleep, as when one sleeps one does not toil in Torah study, when one sleeps one does not do any work. Rav said: There are three kinds of slumber – the slumber of sleep, the slumber of prophecy, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
131פני שור שבמרכב׳
Ezekiel’s Chayos have the faces of a man, a lion, an ox and an eagle.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
132ודמות פניהם פני אדם
“And the likeness of their faces was the face of a man.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133שאין לכם חלק
Commentaries cited for the Greek decree “that you have no portion.”
Kehot’s noteראה בליקוט פי׳ — חיטריק לאגה״ק סי׳ ז.
134ואעפ״כ מסרו נפשם על קדוש השם
A parallel discussion of the Hasmoneans’ self-sacrifice.
Kehot’s noteראה גם שערי אורה בהקדמה.
Paragraph 40
135הלל ל׳ שבח וגם לשון בהילו נרו
A parallel explanation of the two meanings of hallel.
Kehot’s noteראה בשערי אורה בד״ה בכ״ה בכסליו פרק מג. סה״מ תקס״ח ע׳ שע. יהל אור קאפיטל קמו ע׳ תקנח. במילואים שם ע׳ תרצג. אוה״ת בראשית כרך ה תתקלה, א ואילך. בענין הלל — בלקו״ת עקב טז, ב מציין לכאן.
136בהילו נרו
“When His lamp shone over my head.” Hallel is linked to shining.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
137מחמת השבח שמשבחים את האדם
There the same analogy is spelled out: calling a man generous does not create generosity but brings it out from concealment in his heart; even when angry he can be moved to mercy by being called merciful, because the kindness was hidden in him all along.
Kehot’s noteראה גם לקמן קב, א.
Paragraph 41
138מ״ה בגימטריא אדם
The note cites this page for the source of Mah equalling adam.
Kehot’s noteנסמן לקמן נב, ב.
139תרין ריעין דלא מתפרשין
The Zohar calls Chochmah and Binah two companions who never part, cited by the Kehot note.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א.
140הללו את שם ה׳
“Halleluyah! Praise, servants of G-d, praise the Name of G-d.”
Psalms 113:1תהילים קי״ג:א׳
הַלְלוּ־קָהּ הַלְלוּ עַבְדֵי Havayah הַלְלוּ אֶת־שֵׁם Havayah
Hallelujah. Praise, O ye servants of the L-RD, Praise the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141שום תשים
“You shall surely set a king over you,” the model of accepting G-d’s kingship.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142מאה ברכות שחייב אדם לברך
Rabbi Meir teaches that a person must say a hundred blessings every day.
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. וראה לעיל כ, א ובמ״מ לשם.
Paragraph 42
143יהי שם ה׳ מבורך מעתה ועד עולם
“May the Name of G-d be blessed from now and forever.”
Psalms 113:2תהילים קי״ג:ב׳
יְהִי שֵׁם ה׳ מְבֹרָךְ מֵעַתָּה וְעַד־עוֹלָם:
Blessed be the name of the L-RD From this time forth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144מהתחל׳ הזמן שהוא בבחי׳ מלכותו . . כמ״ש במ״א
It explains that the purpose of creation is the revelation of G-d’s kingship, for “there is no king without a people,” separate beings; this is the lower unity of “Blessed be the name of the glory of His kingdom.”
Tanya, Sha’ar HaYichud 7:5תניא, חלק שני; שער היחוד והאמונה ז׳:ה׳
וְהִנֵּה, כָּל בְּחִינוֹת אֵלּוּ אֵין לָהֶן שַׁיָּיכוּת בַּמִּדּוֹת הַקְּדוֹשׁוֹת הָעֶלְיוֹנוֹת, כִּי אִם בְּמִדַּת מַלְכוּתוֹ יִתְבָּרֵךְ לְבַדָּהּ, שַׁיָּיךְ לוֹמַר שֶׁהוּא יִתְבָּרֵךְ מֶלֶךְ לְמַעְלָה עַד אֵין קֵץ וּלְמַטָּה עַד אֵין תַּכְלִית, וְכֵן לְד׳ סִטְרִין, וְכֵן בִּבְחִינַת זְמַן – ״ה׳ מֶלֶךְ, ה׳ מָלָךְ, ה׳ יִמְלוֹךְ״ וְנִמְצָא, שֶׁחַיּוּת הַמָּקוֹם וְכֵן חַיּוּת הַזְּמַן, וְהִתְהַוּוּתָם מֵאַיִן לְיֵשׁ, וְקִיּוּמָם כָּל זְמַן קִיּוּמָם, הוּא מִמִּדַּת מַלְכוּתוֹ יִתְבָּרֵךְ וְשֵׁם אַדְנוּת בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ז. ספר החקירה עה, ב. אוה״ת ויקרא כרך ב ע׳ תרנח.
Paragraph 43
145רצוא ושוב
“And the Chayos ran and returned.”
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146ונגלה כבוד הוי״ה
“And the glory of G-d will be revealed, and all flesh together will see.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
147כי עין בעין
“For eye to eye they will see G-d’s return to Zion.”
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
148קול דודי דופק אני ישנה ולבי ער
“I sleep, but my heart is awake; the voice of my beloved knocks.” It describes the hidden revelation of exile.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149אין להקב״ה בעולמו אלא ד״א של הלכה
Since the Temple’s destruction, G-d has in His world only the four cubits of halachah.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
150ודברי אשר שמתי בפיך
“And My words which I have put in your mouth.”
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
151ואשים דברי בפיך
“And I have put My words in your mouth.”
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
152אני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבספר מגיד משרים בכ״מ.
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כה אמר ה׳ צבאות אם בדרכי תלך כו׳…
Thus says G-d of Hosts: If you will walk in My ways
Angels and souls above “stand,” fixed at one level; only a soul clothed in a body and an animal soul can “go,” and through its service it gives movement both upward and downward even to the angels. This requires first “judging” the animal soul in a war that lasts through the exile, and will reach its fullness in the Time to Come.
The maamar in brief
Zechariah’s promise to Joshua the High Priest, “I will give you goings among these that stand,” opens the maamar. Angels, and souls before their descent, are called “standing” because they are made from Divine letters, which are passive like stones. The angels move only when Israel says the Kedushah below. To explain this, the Alter Rebbe distinguishes the light that fills all worlds from the light that encompasses them. The soul descends to transform the animal soul, whose root in the holy Chayos, and higher, in the world of Tohu, is loftier than the G-dly soul’s. Like a horse carrying its rider farther than he could walk, the transformed animal soul lifts prayer so powerfully that the angels are moved upward. Through Torah and the 620 commandments, equal to keser, Israel also draws the encompassing light downward, and the angels receive this too. These are the two “goings.” They depend on “walking in My ways,” the Torah and mitzvos, and on “judging” the animal soul firmly. In the Time to Come even the “return” will be a going, as Chanukah’s festival follows its war.

Outline
	1The question: goers among those that standAngels and souls above are “standing” because they come from Divine letters, which are passive like stones; only souls in bodies are “goers.”¶1–2
	2The angels’ Kedushah and the two lightsThe angels move only in response to Israel’s Kedushah; the light that fills all worlds comes from G-d’s sovereignty, while the threefold “Holy” draws down the encompassing light.¶3–4
	3The soul’s descent and the war with the animal soulThe soul descends to transform the animal soul; through the Shema and the blessings before it, which reach the animal soul’s high root in the Chayos, it is subdued and transformed, in a war that lasts the whole exile.¶5–9
	4Horse and rider: the ascent from belowRidden by the G-dly soul, the animal soul rises with greater force and draws the angels upward in prayer.¶10–11
	5Torah and Keser: the drawing down from aboveThrough Torah and the 620 commandments Israel draws the encompassing light down; the angels receive both movements, the “goings” within “those that stand.”¶12–14
	6The conditions: My ways and judging My houseIsrael’s power comes from Jacob, the middle bar, and passes through all the Torah and mitzvos; the animal soul must be ruled firmly, like the sweat of the Chayos that becomes a river of fire, and guarded like an open courtyard.¶15–20
	7The Time to Come and ChanukahNow service is running and returning; in the Time to Come even the return will be a going, but first comes the war, as with Chanukah and Purim.¶21


Key concepts
	standing and goingעומדים ומהלכים
	Beings fixed at one level (angels, and souls above) versus souls in bodies, who can rise from level to level.

	the light that fills all worlds and the light that encompasses all worldsממלא כל עלמין וסובב כל עלמין
	Divine light measured to each creature, versus light too great to enter the worlds that affects them from beyond.

	subjugation and transformationאתכפיא ואתהפכא
	Subduing the animal soul, and then turning it so that it too desires only G-d.

	horse and riderסוס ורוכבו
	The parable for the animal soul, which, carrying the G-dly soul, reaches farther than the G-dly soul could alone.

	the 620 commandments as Keserתר״ך בגימטריא כתר
	The 613 Torah and 7 rabbinic commandments equal keser, the level above the chain of worlds, from which Israel draws the encompassing light.

	running and returningרצוא ושוב
	The upward yearning and downward return of service now; in the Time to Come both will be “going.”


Section 1 · ¶1–2
The question: goers among those that stand
1כה אמר12 ה׳ צבאות אם בדרכי תלך כו׳ ונתתי לך מהלכים בין העומדים האלה. להבין מהו ענין מהלכים3 בין העומדים.
“Thus says G-d of Hosts: If you will walk in My ways, etc., and I will give you goings among these that stand.” [We need] to understand what is meant by “goings among those that stand.”
The maamar opens with G-d’s promise to Joshua the High Priest in Zechariah’s vision: if he walks in G-d’s ways, he will be given “goings” among “those that stand.” The question is what it means to be a “goer” among beings who “stand.”


הנה נודע שהמלאכים נק׳ עומדים כמ״ש שרפים עומדים.4 וגם הנשמות קודם בואם לעוה״ז נק׳ ג״כ עומדים5
Now it is known that the angels are called “standing,” as it is written, “Seraphim stood.” The souls too, before they come into this world, are likewise called “standing,”
Angels are described as “standing” because they stay at one fixed level. Souls, before they come down into a body, are also in this fixed, “standing” state.


כמ״ש חי ה׳ אשר עמדתי לפניו.6 רק אחרי ירידת הנשמות לעוה״ז בהתלבשותן בגוף ונפש הבהמית נק׳ מהלכים.
as it is written, “As G-d lives, before Whom I have stood.” Only after the souls descend into this world, when they are enclothed in a body and an animal soul, are they called “goers.”
The prophet’s words “before Whom I have stood” show that a soul in its heavenly state is called “standing.” Only once it is clothed in a body and an animal soul can it become a “goer,” one who moves and rises from level to level.




2והטעם שהמלאכים ונשמות נק׳ עומדים כי שרש התהוותם הוא מבחי׳ אותיות והמלאכים הם מאותיות הדבור7 כמ״ש וברוח פיו כל צבאם.8
The reason the angels and the souls are called “standing” is that the root of their coming into being is from the level of letters. The angels are from the letters of speech, as it is written, “And by the breath of His mouth, all their host.”
Angels and souls “stand” because they were created from Divine “letters.” Angels come from G-d’s speech, as the verse says the heavenly hosts were made by the breath of His mouth.


וישראל עלו במחשבה910 הם מאותיות המחשבה והאותיות הם בחי׳ דומם כמ״ש בס״י [בספר יצירה] שתי אבנים בונות11 כו׳ לפי שהן בטילות לגבי השכל המנהיגן
And Israel, who “arose in [G-d’s] thought,” are from the letters of thought. The letters are the level of the inanimate, as is said in Sefer Yetzirah, “Two stones build [two houses],” etc., because they are nullified before the intellect that directs them,
The souls of Israel come from a higher source, G-d’s thought, but thought too is made of letters. Sefer Yetzirah calls letters “stones,” something inanimate, because letters have no will of their own; they are simply shaped by the idea they carry.


כי האותיות הן לפי השכל כו׳ ולכך נק׳ עומדים כבחי׳ דומם שאין להם בחי׳ הילוך.
for the letters follow the intellect, etc. Therefore they are called “standing,” like the level of the inanimate, which has no quality of going.
Since letters only follow the intellect that moves them, beings made from letters are like the inanimate. They stay where they are and cannot move themselves from level to level.




Section 2 · ¶3–4
The angels’ Kedushah and the two lights
3ומ״ש ובשתים יעופף12 הרי שמצינו להם בחי׳ הילוך הוא ע״י אתעדל״ת [אתערותא דלתתא]13 כשישראל אומרים קדושה למטה גם המלאכים אומרים קדוש למעלה ואזי נאמר ובשתים יעופף וקרא זה אל זה14 כו׳.
As for what is written, “And with two it would fly,” where we do find a quality of going in them: this comes through an arousal from below. When Israel says the Kedushah below, the angels too say “Holy” above, and then it is said, “And with two it would fly,” and “One called to another,” etc.
Yet Isaiah says the seraphim “fly,” which is movement. This movement is not their own: it is roused when Israel says the Kedushah below, and then the angels say “Holy” above and are set in motion.


אך להבין ביאור הדבר איך הוא אתעדל״ע [אתערותא דלעילא] ע״י אתעדל״ת [אתערותא דלתתא] הנה נודע שיש ב׳ בחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע.
But to understand the explanation of how there is an arousal from above through an arousal from below: it is known that there are two levels, the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
To see how Israel’s initiative below can bring about a response from above, the Alter Rebbe introduces two kinds of Divine light. One enters and fills each world; the other is too great to enter and surrounds all the worlds.


פי׳ ממכ״ע [ממלא כל עלמין] היינו לפי סדר המדרגות בהשתלשלות וירידות המדרגות מעילה לעילה כו׳ ומהוה ומחיה לכאו״א [לכל אחד ואחד] לפי מזגו ותכונתו בבחי׳ השתלשלות ממש והשפעת והמשכת חיות זה הוא מבחי׳ מלכותו ית׳ מלכותך מכ״ע [מלכות כל עולמים]15 וכבוד הדר מלכותו.16
The meaning of “fills all worlds” is: according to the order of the levels in the chain of descending worlds (hishtalshelus), the descent of the levels from cause to cause, etc. It brings into being and gives life to each one according to its temperament and nature, in the manner of an actual chain of descent. This flow and drawing down of life-force is from the level of His sovereignty, blessed be He: “Your kingship is a kingship over all worlds,” and “the glorious splendor of His kingship.”
The light that fills all worlds comes down step by step, each level causing the next, and gives life to every creature according to its own nature. This graded giving of life comes from G-d’s sovereignty (Malchus), as the verses about His kingship over all worlds say.


פי׳ הדר הוא תפארת גדולתו ית׳ ברבוא רבבות עולמות אלף אלפין ישמשונה17 כו׳ ולגדודיו אין מספר18 שכל זה יקר תפארת גדולתו ית׳ ואין זה
The meaning of “splendor” (hadar) is the beauty of His greatness, blessed be He, in myriads upon myriads of worlds: “A thousand thousands serve Him,” etc., and “Is there any number to His legions?” All this is the precious beauty of His greatness, blessed be He, and it is none other
The “splendor” of His kingship is the vastness of the worlds and the countless angels who serve Him. All this vastness is only the glory of His greatness as King.


אלא מבחי׳ מלכותו ית׳ וכל המלאכים זמירות יאמרו רק למלך אל חי וקים כי הוא לבדו פי׳ בבחי׳ עצמותו ית׳ מרום וקדוש כו׳.
than from the level of His sovereignty, blessed be He. All the angels “utter songs” only “to the King, the living and enduring G-d,” for He alone (meaning, in His very Essence, blessed be He) is “exalted and holy,” etc.
All of this comes only from His sovereignty, the level of G-d as King over creation. The angels sing to Him as King, but He alone, in His very Essence, is “exalted and holy,” beyond anything they can reach.




4וע״ז אומרים ג״פ [ג׳ פעמים] קדוש להיות המשכת קדושה עליונה מאא״ס [מאור אין סוף] ב״ה19 הסוכ״ע עד שיהיה הוי״ה צבאות ולהיות מכה״כ [מלא כל הארץ כבודו].20
For this reason they say “Holy” three times: so that there be a drawing down of supernal holiness from the Infinite Light, blessed be He, that encompasses all worlds, until it becomes “Havayah Tzevaos,” and so that “the whole earth is full of His glory.”
The three-fold “Holy” draws a higher holiness from the light that encompasses all worlds down into the worlds. It becomes “Havayah Tzevaos” (G-d as L-rd of the hosts) and fills the whole earth with His glory.


ופי׳ כבודו התלבשותו וגם כבוד בגימ׳ [בגימטריא] ל״ב הם ל״ב נ״ח שבחי׳ התלבשות אא״ס [אור אין סוף] ב״ה היא בחכמה וכמ״ש (תהלים קד) מה רבו מעשיך ה׳ כלם בחכמה עשית21 וכתיב מלאה הארץ קניניך.
The meaning of “His glory” is His enclothing. Also, kavod (glory) is numerically thirty-two: the thirty-two paths of wisdom. For the enclothing of the Infinite Light, blessed be He, is in Chochmah, as it is written (Psalms 104), “How many are Your works, O G-d! You made them all with wisdom,” and it is written, “The earth is full of Your possessions.”
“Glory” (kavod) means G-d clothing Himself within creation. Its numerical value, 32, hints at the thirty-two paths of wisdom, because G-d’s light clothes itself in the world through Chochmah, as “You made them all with wisdom” says.


קניניך הם בחי׳ קנה חכמה קנה בינה22 והן הן מלא כל הארץ שהוא ענין התלבשות אא״ס [אור אין סוף] ב״ה בבחי׳ ממכ״ע [ממלא כל עלמין] ונק׳ יחוד קוב״ה [קודשא בריך הוא] ושכינתיה:23
“Your possessions” (kinyanecha) are the level of “Acquire wisdom, acquire understanding,” and these are what “fill the whole earth.” This is the enclothing of the Infinite Light, blessed be He, as the light that fills all worlds, and it is called the union of the Holy One, blessed be He, and His Shechinah.
The “possessions” that fill the earth are wisdom and understanding, as Proverbs says, “Acquire wisdom, acquire understanding.” This light clothed within the world is the light that fills all worlds, and its joining with the world is called the union of the Holy One, blessed be He, and His Shechinah.




Section 3 · ¶5–9
The soul’s descent and the war with the animal soul
5והנה נודע כי תכלית ירידת הנשמה לעוה״ז לא ירדה בשביל עצמה כי הנשמה א״צ [אין צריך / אינו צריך] תיקון לעצמה2425
Now it is known that as for the purpose of the soul’s descent into this world, it did not descend for its own sake, for the soul needs no rectification for itself.
The soul did not come down into this world for its own benefit. In itself it is already perfect and needs no correction.


אלא עיקר ירידתה להתלבש בנה״ב [בנפש הבהמית] כדי להיות בחי׳ אתכפייא ואתהפכא בנה״ב [בנפש הבהמית] עד שלא יהיה לה כ״א רצון א׳ לאביה שבשמים וכמ״ש מי לי בשמים ועמך לא חפצתי26 בארץ.
Rather, the main [purpose] of its descent is to be enclothed in the animal soul, so that there be subjugation and transformation (iskafya and is’hapcha) in the animal soul, until it has no will but one, for its Father in heaven, as it is written, “Whom do I have in heaven? And besides You I desire nothing on earth.”
Its purpose is to clothe itself in the animal soul and refine it: first subduing it (iskafya), then transforming it (is’hapcha). The goal is that even the animal soul wants only G-d, as the Psalm says, “besides You I desire nothing on earth.”




6והיינו ע״י נפש האלקית המתלבשת בה המשכלת ומתבוננת בה׳ אחד בק״ש [בקריאת שמע] שמע ישראל27 שמע ל׳ [לשון] הבנה28 איך הוא ית׳ אחד בשמים וארץ.
This is through the G-dly soul enclothed in it, which reflects and contemplates “G-d is One” in the Shema, “Shema Yisrael” (“shema” is a term for understanding): how He, blessed be He, is One in heaven and earth.
The G-dly soul refines the animal soul by contemplating G-d’s oneness in the Shema. “Shema” means “understand”: one is to grasp that G-d is One in heaven and on earth.


והח׳ והד׳ שהם ז׳ רקיעים והארץ וד׳ רוחות העולם כולם בטלים לבחי׳ האל״ף הוא יחודו ית׳ כי הוא לבדו הוא כמו קודם שנברא העולם כי אני ה׳ לא שניתי29.
The ches and the dalet, which are the seven heavens and the earth and the four directions of the world, are all nullified to the aleph, which is His unity, blessed be He. For He alone exists as before the world was created: “For I, G-d, have not changed.”
The word echad (One) is read letter by letter: ches (8) is the seven heavens and the earth, dalet (4) is the four directions, and all of them are nullified to the aleph, G-d’s unity. G-d remains alone exactly as before creation, as “I have not changed” says.




7וברוך שאמר והיה העולם באמירה אחת. רק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] שבחי׳ מלכותו ית׳ הוא שמחיה ומהוה את כל העולמות מאין ליש להיות נראה ונגלה לעיני בשר ליש ודבר בפ״ע [בפני עצמו] כו׳. ועי״ז ואהבת בכל לבבך30 בשני יצריך.31
And “Blessed is He Who spoke, and the world came into being” with a single utterance. Only “Blessed be the name of His glorious kingdom forever and ever” [refers to] the level of His sovereignty, blessed be He, which gives life to and brings into being all the worlds from nothing to something, so that they appear and are revealed to eyes of flesh as a something, a thing unto itself, etc. And through this [comes] “You shall love [G-d] with all your heart”: with both your inclinations.
The world came into being through a single Divine utterance. Only G-d’s sovereignty, praised in “Blessed be the name of His glorious kingdom,” makes the worlds appear to physical eyes as separate things. Contemplating both leads to loving G-d “with all your heart,” which the Sages read as loving Him with both the good and the evil inclination.


אך קודם ק״ש [קריאת שמע] תקנו חכמים32 שתים לפניה33 לקיום הק״ש [הקריאת שמע] ומתחילין תחלה לספר מענין המלאכים איך שהם מקדישים ומעריצים כו׳ והאופנים ברעש גדול כו׳.
But before the Shema the Sages instituted two [blessings] before it, for the fulfillment of the Shema. They begin by first recounting the matter of the angels, how they sanctify and extol, etc., and “the Ofanim, with a great noise,” etc.
Before the Shema the Sages set two blessings. The first describes how the angels sanctify G-d and how the Ofanim (a class of angels) rise with a great noise.


כי הנה להיות קיום ואהבת בשני יצריך שגם היצה״ר [היצר הרע] ישוב לאתכפיא ולאתהפכא הוא ע״י מלחמה גדולה
For the fulfillment of “You shall love” with both your inclinations, that even the evil inclination should come to subjugation and transformation, comes about through a great war,
To love G-d even with the evil inclination, that is, to subdue it and then transform it, requires a great battle.


וכמ״ש ולאום מלאום יאמץ34 וכתיב ויאבק איש עמו3536 עד עלות השחר שעד עלות השחר לע״ל [לעתיד לבוא] כל ימי משך זמן הגלות הכל היא בבחי׳ מלחמה.
as it is written, “And one nation shall be stronger than the other nation,” and it is written, “And a man wrestled with him until the break of dawn”: until the break of dawn of the Time to Come, all the days of the length of the exile, everything is in a state of war.
The verses about Jacob and Esau struggling show this battle. “Until dawn” alludes to the Time to Come: all through the exile, the service of G-d is a war.




8וכתיב ורב יעבד צעיר37 בחי׳ רב הוא בחי׳ לפני מלך מלך38 כו׳. אלא שירדה ונפלה בשבה״כ [בשבירת הכלים] כנודע.
And it is written, “And the elder shall serve the younger.” The level of “elder” (rav) is the level of “before any king reigned,” etc., except that it descended and fell in the shattering of the vessels, as is known.
“The elder shall serve the younger” is read as the animal soul serving the G-dly soul. The animal soul is the “elder” because its root is from the world of Tohu, “before any king reigned,” which is higher than the ordered world; it fell in the shattering of the vessels.


וירידה זו מאיגרא רמא39 כו׳ היא צורך עליי׳ [עלייה] ע״י ישראל בנפשות אלקיות שבהם למשול ולשלוט על רוח הנה״ב [הנפש הבהמית] עד שתשוב להיות בבחי׳ אתכפיא ואתהפכא כו׳ ואין הדינין נמתקין אלא בשרשן.40
This descent “from a high roof [to a deep pit]” is for the sake of an ascent, through Israel, with the G-dly souls within them, ruling and governing the spirit of the animal soul until it returns to be in a state of subjugation and transformation, etc. For judgments are sweetened only in their root.
This fall from a great height is for the sake of an ascent: when the G-dly soul rules the animal soul and transforms it, it is raised higher than before. Harsh forces are sweetened only by reaching their root, so the animal soul must be reached through its source.




9ולכך א״א להכניע ולכבוש את רוח הנה״ב [הנפש הבהמית] תחת ממשלת הנה״א [הנפש האלקית]41 כ״א ע״י שרשה של הנה״ב [הנפש הבהמית] שמקור חוצבה ויסודתה בהררי קדש42 הוא מחיות הקדש שבמרכבה פני ארי׳ [אריה] פני שור43 כו׳.
Therefore it is impossible to subdue and conquer the spirit of the animal soul under the rule of the G-dly soul except through the root of the animal soul, whose quarry and foundation is “in the holy mountains”: from the holy Chayos of the Chariot, “the face of a lion, the face of an ox,” etc.
The G-dly soul cannot overpower the animal soul directly. It must reach the animal soul’s root, which is holy: the Chayos of the Divine Chariot seen by Ezekiel, with the face of a lion and the face of an ox.


ולכך צריך להזכיר לפניה תחלה איך שהמלאכים וחיות הקדש מקדישים וממליכים כו׳. ומזה יבא לקיום הק״ש [הקריאת שמע]44 להיות ואהבת בכל לבבך בשני יצריך.
Therefore one must first mention, before it, how the angels and the holy Chayos sanctify and proclaim [His] kingship, etc. From this one comes to the fulfillment of the Shema, “You shall love [G-d] with all your heart”: with both your inclinations.
That is why the blessings before the Shema first describe how the angels and Chayos sanctify G-d and proclaim His kingship. Hearing how its own root is nullified before G-d moves the animal soul, and this leads to loving G-d with both inclinations.


והנה בק״ש [בקריאת שמע] ממשיכים לה בחי׳ בטול ממש בה׳ אחד במס״נ [במסירות נפש] ממש באור א״ס ב״ה הסוכ״ע עד שתתפשט לצאת מנרתקה כו׳:
And in the Shema one draws down to it a state of true self-nullification in “G-d is One,” with actual self-sacrifice, in the Infinite Light, blessed be He, that encompasses all worlds, until it would expand to leave its sheath, etc.
In the Shema one draws into the soul a true nullification before G-d’s oneness, with self-sacrifice. This comes from the light that encompasses all worlds, and it is so intense that the soul would long to leave the body, its “sheath.”




Section 4 · ¶10–11
Horse and rider: the ascent from below
10והענין כמ״ש סוס ורוכבו רמה בים.45 שהסוס בטל לגבי רוכבו שבלתי הרוכב אין מעלת הסוס כלום
The matter is as it is written, “The horse and its rider He cast into the sea.” The horse is nullified before its rider; without the rider, the horse’s virtue is nothing.
The Song at the Sea gives the image of horse and rider. A horse is subordinate to its rider, and without the rider its strength achieves nothing.


אבל כשיש רוכב עליו ניכר מעלת הסוס ביותר שיכול לרוץ למקום שאין הרוכב יכול לילך מצד עצמו.
But when there is a rider on it, the horse’s virtue is recognized all the more, for it can run to a place where the rider could not go on his own.
With a rider, the horse’s strength shows all the more: it can carry the rider to places he could never reach on foot. This is the model for the animal soul carrying the G-dly soul.




11וכך בחי׳ נה״ב [נפש הבהמית] מצד עצמה היא מקושרת למטה אבל כשרוכב עליה הנה״א [הנפש האלקית] המתלבשת בה הנה זאת תהיה העלאת הנפש הבהמית ביתר שאת וביתר עז46 במס״נ [במסירות נפש] ממש.
So too the animal soul, of itself, is bound to what is below. But when the G-dly soul that is enclothed in it rides upon it, this becomes the elevation of the animal soul, with “greater eminence and greater power,” with actual self-sacrifice.
Left to itself, the animal soul is drawn to physical things. When the G-dly soul “rides” it, the animal soul is raised with a force greater than the G-dly soul’s own, even to the point of self-sacrifice.


והיינו לפי ששרשה ממקום עליון יותר מלפני מלך מלך47 כו׳ ורב יעבד48 כו׳. ואזי גדול ורב כחה עד שבתפלת י״ח היא הממשכת ומשפעת המשכת בטול אא״ס [אור אין סוף] ב״ה במלאכים עד
This is because its root is from a higher place, from “before any king reigned,” etc., and “the elder shall serve,” etc. Then its power is great and abundant, so much so that in the Shemoneh Esreh prayer it is what draws down and bestows a flow of self-nullification toward the Infinite Light, blessed be He, into the angels, until
It has this force because its root is higher, from the world of Tohu “before any king reigned”; this is why “the elder” serves. Its power is so great that in the Shemoneh Esreh (the Amidah prayer) it draws a flow of nullification before G-d down to the angels.


שהם אומרים קדוש כשישראל אומרים למטה. וזהו ענין באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] שממטה למעלה להיות בטול באא״ס [באור אין סוף] ב״ה ממטה למעלה:
they say “Holy” when Israel says [it] below. This is the meaning of “through an arousal from below [comes] an arousal from above”: from below upward, that there be self-nullification in the Infinite Light, blessed be He, from below upward.
As a result the angels say “Holy” when Israel says the Kedushah below. This is the arousal from below that brings an arousal from above: a movement from below upward, bringing the angels to nullify themselves in the Infinite Light.




Section 5 · ¶12–14
Torah and Keser: the drawing down from above
12והנה כך הוא בענין המשכת אא״ס [אור אין סוף] ב״ה מלמעלה למטה הוא ע״י ישראל בעסק התורה שהיא חכמתו ורצונו ית׳ בתרי״ג מצות דאורייתא וז׳ דרבנן
Likewise with the drawing down of the Infinite Light, blessed be He, from above downward: it comes through Israel, in their occupation with the Torah, which is His wisdom and will, blessed be He, in the 613 commandments of the Torah and the seven of the Rabbis,
The second movement is from above downward: drawing the Infinite Light down into the worlds. This is done by Israel’s study of Torah, which is G-d’s wisdom and will, expressed in the 613 commandments of the Torah and the seven rabbinic commandments.


שהם תר״ך בגימ׳ [בגימטריא] כת״ר49 שהן הם בחי׳ כתר עליון בחי׳ כותרת ומקיף שלמעלה מעלה מבחי׳ סדר ההשתלשלו׳ [ההשתלשלות] ומשם ממשיכים ישראל הארת אא״ס [אור אין סוף] ב״ה הסוכ״ע.
which are 620, numerically equal to keser (crown). These are the level of the supernal Keser, the level of a crown and an encompassing [light] that is far above the order of the chain of descending worlds. From there Israel draws down the radiance of the Infinite Light, blessed be He, that encompasses all worlds.
Together they are 620, the numerical value of keser (crown). This alludes to the supernal Keser, a “crown” that surrounds the head and so is above the ordered chain of worlds; through the Torah and mitzvos, Israel draws the encompassing light down from there.




13וזהו שאחר ואהבת בכל לבבך ממטה למעלה אומרים והיו הדברים האלה אשר אנכי מצוך50 כו׳ המשכת הדברים האלה מבחי׳ אנכי ממש מלמעלה למטה כו׳ שלא יסתיר ולא יעלים כו׳.
This is why, after “You shall love [G-d] with all your heart,” [which is] from below upward, we say, “And these words which I (Anochi) command you,” etc.: the drawing down of “these words” from the level of Anochi itself, from above downward, etc., so that it neither hides nor conceals, etc.
The order of the Shema reflects the two movements. “You shall love” is the ascent from below upward; then “these words which I (Anochi) command you” is the drawing down of the Torah from G-d’s own “I,” His very Self, from above downward, so that nothing conceals Him.


והמלאכים מקבלים מהם המשכת התורה הנמשכת בג״ע [בגן עדן] כמ״ש היושבת בגנים51 כו׳ וגם בעסק התורה בעוה״ז ארז״ל [אמרו רבותינו זכרונם לברכה] על יש מהחכמים הגדולים שנתקבצו מלאכי השרת כבמזמוטי חתן וכלה52 כו׳.
The angels receive from them the drawing down of the Torah that is drawn into the Garden of Eden, as it is written, “You who dwell in the gardens,” etc. And also regarding Torah study in this world, our Sages said of some of the great sages that the ministering angels gathered as at the rejoicing of a groom and bride, etc.
The angels receive this drawing down of Torah from Israel, both in the Garden of Eden, where souls study, and in this world. The Talmud tells that when great sages studied the mystical teachings, ministering angels gathered as at a wedding.




14ונמצא שהשפעת המלאכים מישראל היא בין מלמטה למעלה ובין מלמעלה למטה.53 וזהו ונתתי לך מהלכים54 ב׳ מיני הילוך55 ממטה למעלה וממעלה למטה. בין העומדים.
It follows that the angels’ flow from Israel is both from below upward and from above downward. This is “I will give you goings”: two kinds of going, from below upward and from above downward. “Among those that stand”:
So the angels receive from Israel in both directions: the ascent from below upward and the drawing down from above downward. These are the two “goings” of the verse, which Israel is given “among those that stand.”


פי׳ בפנימיות העומדים.56 הם המלאכים להיות השפעת בחי׳ הילוך בבחינת פנימית המלאכים בין ממטה למעלה ובין מלמעלה למטה:575859
meaning, in the inner dimension of those that stand, who are the angels: that there be a flow of the quality of going into the inner dimension of the angels, both from below upward and from above downward.
“Among” means “within”: Israel brings movement into the inner dimension of the angels. The angels remain fixed in their level, but inwardly they are moved, both upward and downward, through Israel.




Section 6 · ¶15–20
The conditions: My ways and judging My house
15אך הנה כ״ז [כל זה] אם בדרכי תלך כו׳. והענין הוא כי הנה הכח הזה הניתן לישראל להיות בהם
But all this is “if you will walk in My ways,” etc. The explanation is that this power given to Israel, that in them
The whole promise depends on its condition, “if you will walk in My ways.” The Alter Rebbe now explains where Israel’s power to raise and to draw down comes from.


ועל ידם העלאה והמשכה זו הוא לפי שהם בני יעקב הבריח התיכון מבריח מן הקצה אל הקצה.60
and through them there be this ascent and drawing down, is because they are the children of Jacob, “the middle bar that runs through from end to end.”
Israel are the children of Jacob, who is compared to the “middle bar” of the Tabernacle that ran through all its boards from end to end. Like that bar, Jacob and his children join the highest and the lowest.




16ועל ידי התומ״צ [התורה ומצות] שהן תר״ך עמודי אור כעמוד המחבר מעלה ומטה כו׳. וזהו אם בדרכי תלך.61
And [it is] through the Torah and mitzvos, which are 620 pillars of light, like a pillar that joins above and below, etc. This is “if you will walk in My ways.”
This joining happens through the Torah and mitzvos, the 620 “pillars of light” that connect above and below like a pillar. That is the meaning of “if you will walk in My ways.”


דרך הוא המחבר מעיר לעיר כו׳. וכל התורה והמצות נק׳ דרך62 שבהם ועל ידם ע״י כולם דוקא עוברת ההשפעה.
A way is what joins one city to another, etc. The whole Torah and the mitzvos are called a way, for in them and through them, through all of them specifically, the flow passes.
A road connects one city to another, and so the Torah and mitzvos are called a “way”: the Divine flow passes through them. It passes through all of them together, so every mitzvah is needed.




17וכנודע שהטפה יורדת דרך כל האיברים כו׳. ועז״נ [ועל זה נאמר] כל ארחות63 ה׳ חסד ואמת. שאין הילוך ההשפעה אלא בבחי׳ חסד דוקא. ובבחי׳ אמת דוקא.
As is known, the drop descends by way of all the limbs, etc. Of this it is said, “All the paths of G-d are kindness and truth”: the flow goes only by way of kindness specifically, and by way of truth specifically.
The flow must pass through all the mitzvos, as a drop of seed is drawn from all the limbs of the body. The verse “All the paths of G-d are kindness and truth” teaches that the flow moves only by way of kindness and truth.


אך א״א להיות מלמעלה למטה כ״א שיהי׳ [שיהיה] תחלה ממטלמ״ע [ממטה למעלה] כל האומר אין לי אלא תורה64 כו׳.
But it cannot be from above downward unless it is first from below upward: “Whoever says, ‘I have only Torah,’” etc.
But the drawing down from above cannot happen unless there is first an ascent from below. The Talmud says that whoever claims to have “only Torah” does not even have Torah: Torah study alone, without the service that rises from below, draws nothing down.




18ועוד זאת וגם אתה תדין את ביתי.65 תדין דינא דמלכותא דינא66 כי בדברים לא יוסר עבד67 היא הנה״ב [הנפש הבהמית].
And further: “And you too shall judge My house.” “Judge”: “the law of the kingdom is law.” For “a servant will not be corrected by words”: this is the animal soul.
The verse’s next clause, “you too shall judge My house,” adds a further requirement. “Judge” here means ruling with firm law, because the animal soul is like a servant who will not be corrected by words alone.


וצריך להכותה בשבט68 לעולם ירגיז69 כו׳. והיא בחי׳ זיעתן של חיות.70 כענין זיעה שבאדם שהיא שמחמת פחדו נעשה תגבורת האש על המים שבו.
It must be struck with a rod: “A person should always incite,” etc. This is the level of the sweat of the Chayos, like a person’s sweat, which comes when, from his fear, the fire in him overpowers the water in him.
The animal soul must be struck, as the Talmud says one should always incite the good inclination against the evil one. This is compared to the “sweat of the Chayos”: when a person is afraid, the fire in him overpowers the water in him and pushes it out as sweat.




19ודוחה האש את המים לחוץ בבחינת זיעה. כך הנה כתיב ונהר די נור כו׳. שהוא מזיעתן של חיות71 שהם בבריא׳ [בבריאה / בבריאת] ומשם יורד ליצירה ועשיה ונעשה נהר די נור על ראש רשעים יחול7273
And the fire pushes the water outward as sweat. So too it is written, “A river of fire,” etc., which comes from the sweat of the Chayos, which are in Beriah; from there it descends to Yetzirah and Asiyah and becomes the river of fire [of which it is said], “It shall fall upon the head of the wicked.”
Just as fear pushes water out of the body as sweat, the Chayos, angels of the World of Beriah, “sweat” from their awe of G-d. This sweat descends through Yetzirah and Asiyah and becomes the “river of fire” of Daniel’s vision, which comes down as judgment on the wicked.


דהיינו הזיעה שהיא בחי׳ המים שדוחה בחי׳ האש שלהם שזעים וחלים מאימת כסא. ומגודל הפחד74 יוצא׳ [יוצאת] מהם בחינת הזיעה שהיא בחינת המים.
That is, the sweat, which is the level of water, which their fire pushes out, for they tremble and quake from the dread of the Throne. From the greatness of the fear, sweat, which is the level of water, comes out of them.
The sweat is the “water” that the Chayos’ own fire pushes out, since they tremble in dread before G-d’s Throne. Their great fear drives out this “water.”


שהיא בחינת השפעה והמשכה כמים. ומזה נעשה נהר די נור כו׳. וכענין כעס על ההפוך הנמשך מחמת המשכת האהבה כו׳:
[Water] is the level of flow and drawing down, like water. From this the river of fire is made, etc. It is like anger at the opposite, which comes from the drawing down of love, etc.
Water stands for flowing and drawing down, yet here it becomes a river of fire, a force of judgment. It is like anger against what opposes G-d, which comes from the very love drawn down to one who loves Him.




20ותדין את ביתי היא בחי׳ נה״א [נפש האלקית] כי היכל75 ה׳ המה. ועשו לי מקדש ושכנתי בתוכם בתוכו לא נאמר76 כו׳.
“You shall judge My house”: this is the level of the G-dly soul, for “they are the sanctuary of G-d.” “And they shall make Me a Sanctuary and I will dwell within them”; it does not say “within it,” etc.
“My house” is the G-dly soul, since Israel themselves are G-d’s sanctuary. The verse says “I will dwell within them,” not “within it,” meaning G-d dwells within each person.


וגם אתה הוא יהושע הכהן הגדול הוא שושבינא דמטרוניתא77 בהעלותך את הנרות78 כו׳. כהנא רבא חסד עלאה ואעפ״כ [ואף על פי כן] תדין בבחי׳ גבורות ועי״ז תשמור את חצרי.79 חצרי הוא בחי׳ נה״ב [נפש הבהמית].
“And you too”: this is Joshua the High Priest, who is the “groomsman of the Queen”: “When you kindle the lamps,” etc. The High Priest is supernal Chesed, and nevertheless “you shall judge” with the level of Gevuros, and through this “you shall guard My courtyards.” “My courtyards” is the level of the animal soul.
“You” refers to Joshua the High Priest, who is called the Queen’s “groomsman” and who kindles the lamps. Though the High Priest stands for supernal Chesed (kindness), he must “judge” with Gevuros (severities), and this protects “My courtyards,” the animal soul.


כי ההפרש שבין בית לחצר הוא שבית מקורה בגג שהוא ענין פריסת אהל ומקיף מבחי׳ סוכ״ע. משא״כ חצר אינה מקורה כו׳. וצריך שמירה.
For the difference between a house and a courtyard is that a house is covered by a roof, which is the spreading of a tent and an encompassing [light] from the level of the light that encompasses all worlds. A courtyard, however, is not roofed, etc., and needs guarding.
A house has a roof, which stands for the light that encompasses all worlds, sheltering what is inside; that is the G-dly soul. A courtyard is open to the sky and exposed, so it needs guarding; that is the animal soul.




Section 7 · ¶21
The Time to Come and Chanukah
21והנה אחר כ״ז [כל זה] ונתתי לך מהלכים80 ב׳ בחי׳ הילוך כו׳. והוא לע״ל [לעתיד לבוא] כי כהיום נק׳ בחי׳ רצוא ושוב. רצוא ממטה למעלה. ושוב מלמעלה למטה.
After all this, “I will give you goings”: two kinds of going, etc. This is in the Time to Come. For nowadays it is called “running and returning” (ratzo vashov): running from below upward, and returning from above downward.
After the judging and guarding comes the promise of “goings,” and its full form belongs to the Time to Come. Now, service is “running and returning” (ratzo vashov): the soul runs upward toward G-d, then returns downward to its task.


אבל לע״ל [לעתיד לבוא] כשיתגלה81 בחי׳ סוכ״ע כחשכה כאורה.82 ואין בו מעומ״ט [מעלה ומטה] יהי׳ [יהיה] הכל בחי׳ הליכה. שיהי׳ [שיהיה] גם השוב בחי׳ הליכה כמו הרצוא כו׳.83
But in the Time to Come, when the light that encompasses all worlds is revealed, “darkness is as light,” and there is no above and below in it, everything will be a state of going: even the returning will be a going, like the running, etc.
In the Time to Come, the encompassing light will be revealed, darkness will be like light, and there will be no “above” and “below.” Then even the returning will be a going forward, like the running.


רק שמקודם צ״ל בחי׳ תדין כנ״ל. וזהו ענין הנס שהי׳ [שהיה] בחנוכה (וכן בפורים) שהי׳ [שהיה] תחלה מלחמה ואח״כ הנס ביום מנוחה:84
Only, beforehand there must be the level of “you shall judge,” as said above. This is the meaning of the miracle that occurred on Chanukah (and likewise on Purim): first there was war, and afterward the miracle on a day of rest.
First, though, there must be “judging,” the war with the animal soul. Chanukah (and Purim) show this: there was first a war, and the festival was set on the day the fighting ended, the day of rest.



In one’s avodah
The maamar asks a person to use the animal soul rather than simply suppress it: first to rule it firmly (“you shall judge”), through the blessings before the Shema and the Shema itself, and then to let its strength carry love of G-d further than the G-dly soul alone could. This means walking in all of G-d’s ways, Torah study together with prayer and every mitzvah, and knowing that the struggle of the exile precedes the rest.
Questions for discussion
	Why are angels and souls above called “standing,” and what makes a soul in a body able to “go”?
	How can the animal soul, the lower of the two, carry the G-dly soul higher than it could reach alone?
	Why do the blessings before the Shema describe the angels and the Chayos before we come to “You shall love”?
	What are the two “goings,” and how does the order of the Shema reflect them?
	Why must there be war (“you shall judge”) before the rest, and how do Chanukah and Purim show this?

For children · ages 9–13
For the children at the table
Souls that walk

The big idea
Angels stand still at one level, but a soul in a body can go forward, and through its service it even moves the angels.


The prophet Zechariah heard G-d say, “If you will walk in My ways … I will give you goings among these that stand.” The maamar explains that angels are called “standing,” because each one stays at its own level. Even souls, before they come into this world, are “standing.” Only a soul in a body, together with its animal soul, is called “going,” because it can move from level to level. How does it move? The animal soul is the part of us that wants what the body wants, and it has great strength. When a person first rules over it firmly, and then teaches it to love G-d, its strength carries the love of G-d further than the G-dly soul could go alone. This even moves the angels: when we say Kedushah below, they say “Holy” above. Through Torah and mitzvos we also bring G-d’s light down into the world. That is what “walking in My ways” means: learning Torah, davening, and doing every mitzvah. The maamar ends by teaching that first comes the struggle, as Chanukah’s celebration came after the battle.

The mashal
A horse is nothing without its rider, but with a rider on its back it can run to places the rider could never reach on foot. So the animal soul, when the G-dly soul rides it and guides it, carries a person’s love of G-d much further.

Questions for the Shabbos table
	Why are angels called “standing,” and why is a soul in a body called “going”?
	What does the horse and its rider teach about the strength of the animal soul?
	What is one thing you really want this week that you could use for a mitzvah instead?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1כה אמר ה׳ צבאות
This maamar is also printed in Sefer HaMaamarim 5571, together with an explanation of it and another transcript of that explanation.
Kehot’s noteנדפס גם בסה״מ תקע״א ע׳ ו. ביאור שם ע׳ י. הנחה אחרת מהביאור שם ע׳ יט. וראה באוה״ת פ׳ משפטים ע׳ א׳רפ קטע מהנחת מהרי״ל. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וביאורים וקיצורים באוה״ת בראשית כרך ה תתקיג, א ועם שינוים באוה״ת בהעלותך ע׳ תז. ביאור עם הגהות באוה״ת בראשית כרך ה תתקיח, א. תתקכו, ב. וראה גם מאמרי אדמו״ר הצ״צ הנחות תרי״ד-תרט״ו ע׳ קמט. לקמן קיב, ב מציין לכאן בענין ב׳ מיני הילוך. נזכר בלקו״ת ויקרא ז, ב. בחקותי מה, ב מט, ד נשא כה, ב. שלח לח, ד. מסעי צא, ד. ראה כ, ג. כז, ד. שה״ש כט, ב. לג, ג.
2כה אמר ה׳
G-d’s promise to Joshua the High Priest: if he walks in G-d’s ways and keeps His charge, he will judge His house, guard His courtyards, and be given “goings among these that stand.” The whole maamar is an explanation of this verse.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז.
3להבין מהו ענין מהלכים
A parallel discussion of the meaning of “goings” in the Mitteler Rebbe’s maamarim.
Kehot’s noteראה מאמרי אדה״א ויקרא ח״ב ע׳ עתר. ובסה״מ תרנ״ד ע׳ רסג בענין מהלך.
4שרפים עומדים
Isaiah sees the seraphim “standing” above G-d’s throne. The Alter Rebbe uses it to show that angels are called “standing.”
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
5וגם הנשמות . . נק׳ ג״כ עומדים
In Bechukosai 45a the Alter Rebbe explains the same verse: the angels, who come from G-d’s “speech,” are like separate letters of speech, each fixed at one level, so they “stand”; the souls of Israel are the “goers.”
Kehot’s noteראה לקו״ת בחוקתי מה, א. נשא כ, ג. שלח לח, ד. בלק סז, ד. מסעי צא, ג. סה״מ תקס״ב ע׳ קיז ואילך. ביאוה״ז לאדה״א ע׳ פ, ד. מאמרי אדה״א ויקרא ח״ב ע׳ תרסז. בסה״מ תרנ״ד ע׳ רסג כ׳ ”לכאורה יש סתירה לזה שהרי גם הנשמות נק׳ עומדים כמ״ש אליהו חי ה׳ אשר עמדתי לפניו, הרי שגם הנשמה הוא בבחי׳ עמידה . . אך הענין הוא דמ״ש חי ה׳ אשר עמדתי לפניו קאי על הנשמה כמו שהיא למעלה קודם התלבשותה בגוף . . ואז נק׳ עומדים, ומ״ש ונתתי לך מהלכים כו׳ שהנשמות נק׳ מהלכים זהו בירידת הנשמה בגוף דוקא ועבדה עבודת ה׳ בתורה ומצות אז זכתה להיות בחי׳ מהלך בעילוי אחר עילוי באמת”.
6חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I have stood.” It is brought here to show that a soul in its heavenly state is described as “standing.”
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז. ראה לקו״ש חכ״ה ע׳ 147 הערה 53 שכאן הובא הכתוב הנאמר באלישע, וכ״ה בעוד מקומות בדא״ח. אבל בלקו״ת חקת סד, ד ועוד ”כמ״ש אליהו” והוא במלכים-א יז, א. ע״ש.
Paragraph 2
7והמלאכים הם מאותיות הדבור
The same page of Or HaTorah that has a transcript of this maamar discusses the angels as coming from the letters of speech.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳רפ.
8וברוח פיו כל צבאם
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” It shows that the angels, the heavenly host, come from G-d’s “speech.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
9וישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחילתה.
10וישראל עלו במחשבה
The Midrash lists things that preceded creation, among them Israel, who “arose in thought.” Here it means that souls are rooted in G-d’s thought, above His speech.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
11כמ״ש בס״י שתי אבנים בונות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד מט״ז. ראה לעיל כא, א. כב, א.
Paragraph 3
12ובשתים יעופף
Each seraph has six wings: with two it covers its face, with two its feet, “and with two it would fly.” The flying is taken as the one movement found in angels.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
13ומ״ש ובשתים יעופף הרי שמצינו להם בחי׳ הילוך הוא ע״י אתעדל״ת
As the note quotes it, this maamar also says that the angels’ movement is “what is brought about in them through the service of the souls.”
Kehot’s noteבסה״מ תרנ״ד ע׳ רסא: ”היינו מה שנעשה בהם ע״י עבודת הנשמות כו׳ כמ״ש במ״א”. ראה אוה״ת נ״ך כרך א ע׳ קס.
14וקרא זה אל זה
The seraphim call to one another, “Holy, holy, holy.” This is the angels’ Kedushah that answers Israel’s.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15מלכותך מכ״ע
“Your kingship is a kingship over all worlds.” It shows that the light that fills all worlds comes from G-d’s sovereignty.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
16וכבוד הדר מלכותו
“The glorious splendor of His kingship.” The Alter Rebbe explains “splendor” as the vastness of the worlds and hosts.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
17אלף אלפין ישמשונה
“A thousand thousands served Him.” It shows the vast number of angels who serve G-d as King.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
18ולגדודיו אין מספר
The Talmud discusses how many are G-d’s legions of angels, citing “Is there any number to His legions?” This too shows the vastness of His kingdom.
Chagigah 13b:13חגיגה י״ג ב:י״ג
תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
Paragraph 4
19ג״פ קדוש . . המשכת קדושה עליונה מאא״ס ב״ה
Or HaTorah brings this passage and lists other places in Chassidus that discuss the three-fold “Holy.”
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ קסח ושם מצויין להמקומות בדא״ח שמובא שם בענין ג״פ קדוש.
20הוי״ה צבאות ולהיות מכה״כ
“Holy, holy, holy is Havayah Tzevaos; the whole earth is full of His glory.” The Alter Rebbe reads it as the drawing of holiness down into the world.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“How many are Your works, O G-d! You made them all with wisdom; the earth is full of Your possessions.” It shows that G-d’s light clothes itself in the world through wisdom.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” The Alter Rebbe links “acquire” (kneh) to “Your possessions” (kinyanecha): the possessions filling the earth are wisdom and understanding.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כבוד בגימט׳ ל״ב
A Kabbalistic lexicon, cited for the equivalence of kavod and thirty-two.
Kehot’s noteראה מאו״א כ, ו.
Paragraph 5
24הנשמה א״צ תיקון לעצמה
Tanya brings the Arizal’s teaching that the soul needs no rectification for itself, and explains that it descends to refine the body and animal soul.
Kehot’s noteע״ח שער כו פ״א. הובא בתניא פרק לז. ראה לקו״ת תצא לד, ג.
25כי הנשמה א״צ תיקון לעצמה
The Arizal teaches that the soul itself needs no rectification; it descends to rectify the body and the animal soul. The Alter Rebbe builds on this.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… והנה נר״ן כ״א יש לו צלם א׳ אשר מתלבש בתוכו וזה הצלם הוא המפסיק בין הכלים לבין העצמות האור וא״א שיתלבש הנפש או הרוח או הנשמה תוך הגוף אם לא ע״י צלם זה. ואמנם חלק הצלם הנשאר בסוד המקיף מבחוץ הוא הנקרא חשמ״ל שהוא גימטריא מלבו״ש והבן זה. וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי …
Sefer Etz Chaim (Public Domain)
26מי לי בשמים ועמך לא חפצתי
“Whom do I have in heaven? And besides You I desire nothing on earth.” It describes the single will for G-d that the transformed animal soul should reach.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
Paragraph 6
27שמע ישראל
“Hear, O Israel, G-d is our G-d, G-d is One.” The Alter Rebbe reads “hear” as “understand” and explains the contemplation of G-d’s oneness.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שמע ל׳ הבנה
In the first maamar of Torah Ohr the Alter Rebbe explains that “Shema” means understanding, and reads it as shem ayin: the large ayin (70) is the seven attributes still included in their source, and only a “name,” a mere glimmer, comes down, as in “Blessed be the name of His glorious kingdom.”
Kehot’s noteנסמן לעיל א, א. לקמן לח, ב.
29“For I, G-d, have not changed.” It shows that G-d is the same after creation as before.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
30ואהבת בכל לבבך
“You shall love G-d your G-d with all your heart.” This is the goal the contemplation of the Shema leads to.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” (levavcha, with a doubled beis) as “with both your inclinations,” the good and the evil. The Alter Rebbe uses it for the transformation of the animal soul.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32אך קודם ק״ש תקנו חכמים
There the Alter Rebbe explains that the blessings before the Shema were instituted so that one contemplates how the Chayos, the root of the desire in the animal soul, are nullified before G-d.
Kehot’s noteראה לקו״ת תצא לד, ד.
33תקנו חכמים שתים לפניה
The Mishnah rules that in the morning one says two blessings before the Shema and one after it. The Alter Rebbe explains why they are needed for fulfilling the Shema.
Berakhot 11a:24–25ברכות י״א א:כ״ד-כ״ה
מַתְנִי׳ בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ. וּבָעֶרֶב מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרוּכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ — אֵינוֹ רַשַּׁאי לְקַצֵּר, לְקַצֵּר — אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתּוֹם — אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתּוֹם, שֶׁלֹּא לַחְתּוֹם — אֵינוֹ רַשַּׁאי לַחְתּוֹם.
MISHNAH IV In the morning [the reading of the Shema'] is preceded by two benedictions and followed by one ; in the evening it is preceded by two and followed by two, one long and one short. Where [the Rabbis] order to say a long benediction, it is not permissible to say a short one ; [where they order] to say a short benediction, it is not permissible to say a long one. [Where they order] to "seal " a benediction, it is not permissible not to "seal" ; [where …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
34ולאום מלאום יאמץ
Rebecca is told that two nations are in her womb and one will be stronger than the other. It shows that the relationship between the two souls is one of struggle.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
35וכתיב ויאבק איש עמו . . וכתיב ורב יעבוד צעיר
Or HaTorah copies this passage and concludes, as the note quotes, that from the wrestling with the animal soul and transforming it comes the ascent of the Time to Come, like “horse and rider.”
Kehot’s noteנעתק באוה״ת במדבר ע׳ מג ומסיים שם: ”ומבואר שם דמבחי׳ ויאבק הנ״ל שנלחם עם הנה״ב ומהפכו מזה נעשה העלי׳ לע״ל כענין סוס ורוכבו”.
36ויאבק איש עמו
Jacob wrestles with a man until dawn. The Alter Rebbe reads “dawn” as the Time to Come: until then, the service of G-d is a battle.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כה.
Paragraph 8
37ורב יעבד צעיר
“And the elder shall serve the younger.” The Alter Rebbe reads it as the animal soul, with its higher root, serving the G-dly soul.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38לפני מלך מלך
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings are the world of Tohu, whose vessels shattered.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39מאיגרא רמא
The Talmud’s phrase “from a high roof to a deep pit” describes a great fall. Here it is the fall of the high root of the animal soul.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
40ואין הדינין נמתקין אלא בשרשן
Tanya brings the principle that judgments are sweetened only in their root.
Kehot’s noteראה פע״ח שער השופר פ״א. שער יוהכ״פ פ״א. לקו״ת להאריז״ל וישב. תניא ריש פל״א.
Paragraph 9
41תחת ממשלת הנה״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת פ׳ ראה ל, א.
42ויסודתה בהררי קדש
“Its foundation is in the holy mountains.” It describes the holy root of the animal soul.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43פני ארי׳ פני שור
The Chayos of Ezekiel’s Chariot have the face of a man, a lion, an ox and an eagle. The animal soul is rooted in the lion and the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ומזה יבא לקיום הק״ש
Likkutei Torah repeats this passage almost word for word and refers to this maamar.
Kehot’s noteראה לקו״ת ויקרא ב, ב. ד״ה וילך תרס״ו.
Paragraph 10
45סוס ורכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe uses the pair to picture the animal soul carrying the G-dly soul.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
Paragraph 11
46ביתר שאת וביתר עז
Jacob calls Reuben “greater in eminence and greater in power.” The Alter Rebbe uses the phrase for the added force of the animal soul when it is raised.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47לפני מלך מלך
The kings who reigned “before any king reigned” are, in Kabbalah, the world of Tohu. The animal soul’s root is there.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ורב יעבד
“The elder shall serve the younger.” The higher-rooted animal soul serves the G-dly soul.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
49בתרי״ג . . בגימ׳ כתר
The Shelah is cited for the equivalence of the 620 commandments and keser.
Kehot’s noteראה של״ה יתרו שטז, א. מאו״א ת, נו. מאמרי אדה״ז פרשיות ח״א ע׳ שלח ובמ״מ שם.
Paragraph 13
50והיו הדברים האלה אשר אנכי מצוך
“And these words which I command you today shall be upon your heart.” The Alter Rebbe reads Anochi as the source from which the Torah is drawn down.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51היושבת בגנים
“You who dwell in the gardens, companions listen for your voice.” It is applied to the Torah studied in the Garden of Eden, which the angels hear.
Song of Songs 8:13שיר השירים ח׳:י״ג
הַיּוֹשֶׁבֶת בַּגַּנִּים חֲבֵרִים מַקְשִׁיבִים לְקוֹלֵךְ הַשְׁמִיעִנִי:
Thou that dwellest in the gardens, The companions hearken for thy voice: ‘Cause me to hear it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, יג. ראה סה״מ תרל״ב ח״ב ע׳ תקפח.
52ארז״ל על יש מהחכמים . . כבמזמוטי חתן וכלה
The Talmud relates that when sages expounded the Chariot, ministering angels gathered as people gather to rejoice with a groom and bride. It shows the angels receiving from Torah studied in this world.
Chagigah 14b:5חגיגה י״ד ב:ה׳
וּכְשֶׁנֶּאֶמְרוּ הַדְּבָרִים לִפְנֵי רַבִּי יְהוֹשֻׁעַ, הָיָה הוּא וְרַבִּי יוֹסֵי הַכֹּהֵן מְהַלְּכִים בַּדֶּרֶךְ. אָמְרוּ: אַף אָנוּ נִדְרוֹשׁ בְּמַעֲשֵׂה מֶרְכָּבָה. פָּתַח רַבִּי יְהוֹשֻׁעַ וְדָרַשׁ. וְאוֹתוֹ הַיּוֹם תְּקוּפַת תַּמּוּז הָיָה. נִתְקַשְּׁרוּ שָׁמַיִם בְּעָבִים וְנִרְאֶה כְּמִין קֶשֶׁת בֶּעָנָן, וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מִתְקַבְּצִין וּבָאִין לִשְׁמוֹעַ, כִּבְנֵי אָדָם שֶׁמִּתְקַבְּצִין וּבָאִין לִרְאוֹת בְּמַזְמוּטֵי חָתָן וְכַלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יד, ב.
Paragraph 14
53ונמצא שהשפעת המלאכים . . בין מלמטה למעלה ובין מלמעלה למטה
Likkutei Torah quotes this sentence and says it explains the angels “ascending and descending” on Jacob’s ladder: they are the two kinds of going described here.
Kehot’s noteבלקו״ת האזינו עח, א מציין לכאן.
54ונתתי לך מהלכים
“I will give you goings among these that stand.” Here the verse is explained as the two movements Israel brings to the angels.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ב׳ מיני הילוך
There the two kinds of going are explained as the encompassing light revealed within the light that fills the worlds (from above downward) and the ascent of the filling light into the encompassing light (from below upward).
Kehot’s noteראה לקו״ת ראה כז, ד.
56פי׳ בפנימיות העומדים
A parallel discussion of “among” meaning “in the inner dimension of” those that stand.
Kehot’s noteראה אוה״ת פ׳ נשא ע׳ רמא.
57כל ארחות ה׳ חסד ואמת
The words here quote Psalms 25:10; the passage is shown below.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
58כל האומר אין לי אלא תורה
The words here quote Yevamot 109b:4–5; the passage is shown below.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. נסמן לעיל ז, א.
59ונהר די נור
The words here quote Daniel 7:10; the passage is shown below.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י. ראה ביאוה״ז לכ״ק הצ״צ ע׳ טו ואילך. סה״מ תרס״ו ע׳ טו.
Paragraph 15
60הבריח התיכון מבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” It is applied to Jacob, who unites the extremes.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
61וזהו אם בדרכי תלך
“If you will walk in My ways.” The Alter Rebbe reads the “ways” as the Torah and mitzvos.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וכל התורה והמצות נק׳ דרך
The Kehot note points here for the Torah and mitzvos being called a “way.”
Zohar I, 175bזח״א קעה, ב
Kehot’s noteראה זח״א קעה, ב.
Paragraph 17
63כל ארחות ה׳
“All the paths of G-d are kindness and truth for those who keep His covenant.” The “paths” are read as the ways the Divine flow travels.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
64כל האומר אין לי אלא תורה
“Whoever says, ‘I have only Torah,’ does not even have Torah.” Here it shows that the drawing down through Torah needs the ascent from below first.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 18
65וגם אתה תדין את ביתי
“And you too shall judge My house and also guard My courtyards.” The Alter Rebbe reads “judge” as the firm rule of the animal soul.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז. לקמן צד, ג מציין לכאן: בהפטרה דחנוכה ע״פ תשמור את חצרי בע״א. לקו״ת תצא לז, א.
66דינא דמלכותא דינא
“The law of the kingdom is law.” It is brought to show that “judge” means imposing binding rule.
Gittin 10b:12–14גיטין י׳ ב:י״ב-י״ד
אֶלָּא מַתָּנָה, בְּמַאי קָא קָנֵי – לָאו בְּהַאי שְׁטָרָא? וְהַאי שְׁטָרָא חַסְפָּא בְּעָלְמָא הוּא! אָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא – דִּינָא. וְאִיבָּעֵית אֵימָא, תָּנֵי ״חוּץ מִכְּגִיטֵּי נָשִׁים״. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אֵלּוּ, כְּשֵׁירִין וְכוּ׳: וְהָא לָאו בְּנֵי כְרִיתוּת נִינְהוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין י, ב. ועוד.
67בדברים לא יוסר עבד
“A servant will not be corrected by words.” The Alter Rebbe applies it to the animal soul, which needs more than persuasion.
Proverbs 29:19משלי כ״ט:י״ט
בִּדְבָרִים לֹא־יִוָּסֶר עָבֶד כִּי־יָבִין וְאֵין מַעֲנֶה:
A servant will not be corrected by words; For though he understand, there will be no response.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, יט.
68וצריך להכותה בשבט
A later maamar discussing the need to strike the animal soul.
Kehot’s noteראה סד״ה ואתה הרם — בהמשך והחרים תרל״א. וככה תרל״ז פקי״ט, פקכ״ח. ד״ה לא יצא האיש לא בסייף לכ״ק אדמו״ר מהר״ש (ברוקלין, תשט״ז).
69לעולם ירגיז
“A person should always incite the good inclination against the evil inclination.” It shows the need to fight the animal soul actively.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 202aזח״א רב, א
Zohar III, 113bזח״ג קיג, ב
Kehot’s noteברכות ה, א. זח״א רב, א. זח״ג קיג, ב. וראה הערת כ״ק אדמו״ר זי״ע בספר השיחות תש״א ע׳ 59.
70ועוד זאת . . זיעתן של חיות
A parallel discussion of this passage, from “And further” through the sweat of the Chayos.
Kehot’s noteע׳ באוה״ת פ׳ שופטים ע׳ תתכא.
Paragraph 19
71ונהר די נור כו׳ שהוא מזיעתן של חיות
“A river of fire issued and came forth from before Him.” The Alter Rebbe explains its origin in the sweat of the Chayos.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 78:1בראשית רבה ע״ח:א׳
… אמר: מן הן דאיתבריין. אמר לו: ומן אן הן איתבריין? אמר לו: מן נהר דינור. אמר לו: ומה עסק דנהר דינור? אמר לו: כהדין ירדנא, דלא פסיק לא ביממא ולא בליליא. אמר לו: ומן אן הוא אתי? אמר לו: מן זיעתהון דחייתא, דאינון מזיעין מן טעינון כורסיא דהקדוש ברוך הוא. אמר לו: סונקתדרון שלו, והא הדין ירדנא מהלך ביממא, ולית הוא מהלך בליליא. אמר: נטר הוינא בבית פעור, כמה דהוה מהלך ביממא, מהלך בליליא. ר׳ מאיר ור׳ יהודה ור׳ שמעון, ר׳ מאיר אומר: מי גדול השומר או הנשמר? מן …
“He said: Release me, as dawn has broken. He said: I will not release you unless you bless me” (Genesis 32:27). “He said: Release me, as dawn has broken” – it is written: “New each morning, great is Your faithfulness” (Lamentations 3:23) – Rabbi Shimon bar Abba said: From the fact that you renew us each and every morning we know that You have great faithfulness to revive the dead for us. Rabbi Alexandri said: From the fact that you renew us in the morning of the kingdoms, we know …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteדניאל ז, י. חגיגה יג, ב. ב״ר פע״ח, א. ובכ״מ. וראה לקמן לא, א.
72על ראש רשעים יחול
“A storm of G-d... shall fall upon the head of the wicked.” It describes the river of fire descending as judgment.
Jeremiah 23:19ירמיהו כ״ג:י״ט
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, Yea, a whirling storm; It shall whirl upon the head of the wicked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, יט. ל, כג. ראה לקו״ת במדבר יא, ב.
73על ראש רשעים יחול
The same words appear again in Jeremiah, of the storm that falls upon the wicked.
Jeremiah 30:23ירמיהו ל׳:כ״ג
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה סַעַר מִתְגּוֹרֵר עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, A sweeping storm; it shall whirl upon the head of the wicked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מאימת כסא ומגודל הפחד
A parallel discussion of the angels’ dread before the Throne.
Kehot’s noteראה גם סה״מ אתהלך ע׳ לה.
Paragraph 20
75כי היכל ה׳ המה
“The sanctuary of G-d are they.” The Alter Rebbe reads it as the G-dly soul being G-d’s sanctuary.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ז, ד.
76ועשו לי מקדש ושכנתי בתוכם בתוכו לא נאמר
“Make Me a Sanctuary and I will dwell within them.” The plural “within them” is read as G-d dwelling within each person.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח. כן הובא בלקו״ת ר״פ נשא ועוד בכ״מ. ע׳ בראשית חכמה שער האהבה פ״ו קרוב לתחלתו. ובשל״ה שער האותיות אות ל. מסכת תענית רד״ה מענין העבודה. פ׳ תרומה חלק תו״א שכה, ב. שכו, ב ועוד. (לקו״ש ח״ג ע׳ 906).
77שושבינא דמטרוניתא
The note points to a later maamar (Miketz) where the idea of the “groomsman of the Queen” is taken up again.
Kehot’s noteראה לקמן לב, ב.
78בהעלותך את הנרות
“When you kindle the lamps.” The kindling of the lamps is the High Priest’s service as the Queen’s groomsman.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79תשמור את חצרי
“And also guard My courtyards.” The courtyards are read as the animal soul.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
80ונתתי לך מהלכים
The promise of “goings” is read here as its full fulfillment in the Time to Come.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81אבל לע״ל כשיתגלה
Likkutei Torah quotes this line and uses it for Pesach and Shavuos: Pesach is “running” from below upward, Shavuos is “returning,” the giving of the Torah from above downward.
Kehot’s noteראה לקו״ת אמור לה, ב.
82כחשכה כאורה
“Darkness is as light.” It describes the Time to Come, when the encompassing light removes the difference between above and below.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83שיהי׳ גם השוב בחי׳ הליכה כמו הרצוא כו׳
The note says these words were added in the Tzemach Tzedek’s handwriting in the version printed there.
Kehot’s noteתי׳ אלו נוספו בסה״מ תקע״א ע׳ ט בגוכתי״ק הצ״צ.
84ואח״כ הנס ביום מנוחה
In Tzav the Alter Rebbe asks why Pesach is on the day of the miracle but Chanukah and Purim on the day of rest, refers to this maamar, and answers through the lights that fill and encompass all worlds.
Shabbat 21bשבת כ״א ב
Kehot’s noteראה לקו״ת פ׳ צו טז, א. אמור לה, ב. וראה גם בשיחת ש״פ וישב תשמ״ו ותשמ״ט. וראה שם בהערה 3 ושם כ׳ שכן דעת המאירי שבת כא, ב. וכ״ה בסה״מ תקס״ג ע׳ נז. שערי אורה ד״ה בכ״ה בכסלו פנ״ג. סהמ״צ מצות נר חנוכה (עא, א), ועוד.

Torah Ohr · Parshas Mikeitz · Maamar 1
ויהי מקץ שנתים ימים ופרעה חולם וגו׳
“And it came to pass at the end of two full years, and Pharaoh was dreaming”
The love of G-d awakened in prayer lasts only when it is held in the vessels of Torah and aimed at G-d’s purpose, a dwelling place below; prayer that seeks its own experience forgets “Yosef,” and its light fades like Pharaoh’s dream.
The maamar in brief
The maamar reads the story of the chief butler and Pharaoh as a map of the G-dly soul. The soul has water in the mind (contemplating G-d’s greatness) and fire in the heart (a burning thirst for Him), joined by the kaneh, the windpipe: the voice and letters of Torah and prayer. This is the holy “chief butler.” In his dream, the vine is the Congregation of Israel, the grapes are the souls, and their wine is the hidden love of G-d, released only by the “crushing” of humility and offered up in prayer to the holy Pharaoh, the revelation of G-d. One who has sinned cannot reach this joyful wine; for him there is the intoxicating wine of bitterness, which, like the Zohar’s truly righteous who think each day of departing the world, makes him forget worldly concerns and pray from the depth of the heart. Both wines must be “hidden away” in the Written and Oral Torah, for G-d’s sake. When the butler forgets Yosef, this purpose, the Torah “ends” and prayer becomes a dream swallowed by the lean cows.

Outline
	1The butler’s forgetting and the holy counterpartsMiketz follows from the butler forgetting Yosef; Pharaoh and the butler have counterparts in holiness.¶1
	2Water, fire and the windpipeThe four elements in the body and the G-dly soul: the mind’s contemplation, the heart’s fiery love, and the windpipe, the voice and letters of Torah, that joins them; this is the holy chief butler.¶2–7
	3The butler’s dream: the gladdening wineThe vine is Israel, the grapes are souls, the wine is the hidden love, released by humility and carried by the voice of prayer to the holy Pharaoh, the revelation of G-d.¶8–12
	4The intoxicating wine of bitternessOne who has sinned cannot reach joy in prayer; his counsel is the wine that dulls the mind, accepting the four death penalties sincerely.¶13–15
	5The truly righteous and the river of fireThe Zohar’s truly righteous think of departing the world in order to forget worldly matters and cleave to G-d; the lower river of fire is the dregs of the angels’ love.¶16–17
	6Bitterness that becomes prayerReflecting on his descent, a person becomes bitter, forgets his affairs, and prays “Blessed are You” from the heart, after first making himself lowly.¶18–20
	7Hiding the light in Torah: the level of YosefThe light of both wines must be stored in the Written and Oral Torah, the cup, and aimed at G-d’s delight, a dwelling below.¶21–22
	8Forgetting Yosef, and Pharaoh’s dreamPrayer for one’s own sake forgets Yosef; Torah ends, prayer becomes a dream, and the lean cows swallow the good feelings, while the level of Yosef is untouched.¶23–25


Key concepts
	The element of water in the mindיסוד המים שבמוח
	Contemplation of G-d’s greatness, how all is as nothing before Him; it descends like water and draws G-d’s light down through Torah and mitzvos.

	The element of fire in the heartיסוד האש שבלב
	The burning thirst for G-d born of that contemplation, a love that rises like a flame and longs to leave the world.

	The windpipe (kaneh), the holy chief butlerקנה, שר המשקים
	The voice and letters of Torah and prayer, which connect the mind’s water to the heart’s fire and carry the soul’s love upward.

	The gladdening wineיין המשמח
	The hidden love of G-d inherited from the forefathers, revealed with joy in prayer by the upright, once humility has pressed it out.

	The intoxicating wineיין המשכר
	Bitterness over one’s distance from G-d, which makes a person forget worldly concerns and pray sincerely; the way for one who has sinned.

	Pharaoh in holinessפרעה בקדושה
	The revelation of G-d, from peri’ah, uncovering, to which the love of prayer is offered.

	Yosefיוסף
	Service that “adds” delight and gratification before G-d, aimed at making Him a dwelling place below, by holding His light in the letters of Torah.


Section 1 · ¶1
The butler’s forgetting and the holy counterparts
1ויהי מקץ12 שנתים ימים ופרעה חולם וגו׳. הנה פ׳ זו מחוברת לפרשה שלפניה ולא זכר שר המשקים3 את יוסף וגו׳.
“And it came to pass at the end of two full years, and Pharaoh was dreaming,” etc. Now, this portion is joined to the portion before it: “Yet the chief butler did not remember Yosef,” etc.
The maamar opens with the first verse of Parshas Miketz, where Pharaoh dreams two years after the chief butler was released from prison. The Alter Rebbe notes that this verse follows directly on the last verse of the previous portion, where the butler forgot Yosef, so the two must be read together.


כי מפני4 שלא זכר נתהוה ויהי מקץ. וביאור הענין כי כמו שיש פרעה ושר המשקים בקליפה כך זלעו״ז [זה לעומת זה] עשה אלקים5 שכמו״כ [שכמו כן]6 בסט׳ [בסטרא] דקדושה יש ג״כ בחי׳7 אלו:
For because he did not remember, “And it came to pass at the end” came about. The explanation of the matter: just as there is a Pharaoh and a chief butler in kelipah, so, “G-d made the one opposite the other,” so that likewise on the side of holiness there are also these levels.
The butler’s forgetting is what caused the two further years to pass, the “end” with which Miketz opens. The Alter Rebbe will read the story as a map of the soul: every force in kelipah (the realm that conceals G-d) has a counterpart in holiness, so there is a holy “Pharaoh” and a holy “chief butler” as well.




Section 2 · ¶2–7
Water, fire and the windpipe
2והנה יש ד׳ יסודות בנפש האדם ארמ״ע [אש רוח מים עפר].8 יסוד האש משכנו בלב. ומקור הליחות9 מהמוח ששם הוא משכן יסוד המים. והריאה שואבת כל מיני משקה10 וליחות מהמוח ע״י הקנה לקרר את חום הלב.11
Now, there are four elements in the human soul: fire, air, water and earth. The element of fire dwells in the heart. The source of the moisture is from the brain, for that is where the element of water dwells. And the lungs draw every kind of drink and moisture from the brain by way of the windpipe, to cool the heat of the heart.
The Alter Rebbe starts from the physiology of his day: the body is built of four elements, with fire seated in the heart and water in the brain. The lungs, by way of the windpipe, draw moisture down from the brain to cool the heart’s heat, and this physical picture will become the model for the G-dly soul.




3וכך בנפש12 אלקית יסוד המים במוח13 היא בחי׳ חכמה ודעת בעבודת14 ה׳ במוחו ובמחשבתו. ואף
So too in the G-dly soul: the element of water in the brain is the level of Chochmah and Daas in the service of G-d, in one’s mind and thought.
In the G-dly soul the “water in the brain” is Chochmah and Daas (wisdom and knowledge) applied to serving G-d: thinking deeply about Him. This is the soul’s counterpart of the moisture that sits in the brain.


כי לית מחשבה תפיסא ביה כלל.15 הלא כתיב נודע בשערים בעלה16 כל חד לפום שיעורא דיליה.171819
And even though “no thought can grasp Him at all,” is it not written, “Her husband is known in the gates”: each one according to his own measure?
One might object that no thought can grasp G-d at all, so what is there to contemplate. The answer is the Zohar’s reading of the verse “Her husband is known in the gates”: G-d is known to each person according to the measure of his own understanding.




4והיינו ההתבוננות בבחי׳20 התפשטות גדולתו ית׳ למעלה עד אין קץ ולמטה עד אין תכלית אין עוד מלבדו21
That is, contemplation of the level of the spreading forth of His greatness, blessed be He, above without end and below without limit: “there is nothing else besides Him,”
The contemplation meant here is on how G-d’s greatness extends without end above and below, so that nothing exists besides Him. This is the “water” of the mind described in the previous paragraph.


כי ברוח פיו כל צבאם22 וכולא קמי׳ [קמיה] כלא חשיב.23 וכמו למשל דבורו של אדם שהוא בטל אליו ונחשב כאין נגדו.
for “by the breath of His mouth all their host” [were made], and before Him all is considered as nothing. It is like, by way of analogy, a person’s speech, which is nullified to him and considered as nothing compared to him.
All the hosts of heaven come from “the breath of His mouth,” and so they are as nothing before Him. The analogy is a person’s speech: it is nothing compared to the person himself, who can speak endlessly without being diminished.




5וזה כל אדם לפום שיעורא דיליה יכול לדעת ולהשיג כי אין עוד בשמים ממעל24 וכל העליונים והתחתונים הם נמשכים מרוח פיו ית׳ ואין דבר חוץ ממנו.
And this every person, according to his own measure, can know and comprehend: that there is nothing else in the heavens above, and all the higher and lower beings are drawn from the breath of His mouth, blessed be He, and there is nothing apart from Him.
Everyone, each at his own level, can come to know that nothing exists besides G-d and that all beings, higher and lower, flow from His word. This is the knowledge the “water” of the mind provides.


ולכן הם ממש כלא חשיבי קמיה ויסוד האש הוא הצמאון שבלב המבין בהתבוננות בגדולתו ית׳ ואיך ממש כולא קמיה כלא חשיבי.
Therefore they are truly considered as nothing before Him. And the element of fire is the thirst in the heart of one who understands, through contemplating His greatness, blessed be He, how truly all is considered as nothing before Him.
From this contemplation comes the “fire” of the heart: a thirst for G-d that arises in one who truly understands that everything is as nothing before Him. The mind’s insight turns into the heart’s longing.




6ולזאת כלתה נפשו25 אליו ית׳ באהבה עזה כרשפי אש שלהבת26 העולה מאליה להתכלל באור ה׳ ויחודו ית׳ ואינו חפץ להיות למטה כטבע אור האש שנמשך בטבעו מלמטלמ״ע [מלמטה למעלה].
Therefore his soul yearns for Him, blessed be He, with a fierce love like flashes of fire, a flame that rises of itself, to be absorbed in the light of G-d and in His unity, blessed be He; and he does not wish to be below, like the nature of the light of fire, which by its nature is drawn from below upward.
This fiery love makes the soul long to leave its place and dissolve into G-d’s light, as a flame naturally leaps upward. It is a love that wants to rise away from the world, not to stay below.


משא״כ בחינת המים הוא מלמעלה למטה שהמים יורדים ממקום גבוה למקום נמוך27 דהיינו שממשיך על נפשו אור ה׳ זו תורה ומצות להאיר על נפשו גם בהיותו למטה בבחי׳ בעל כרחך אתה חי28 כו׳.
It is not so with the level of water, which goes from above downward, for water descends from a high place to a low place. That is, he draws the light of G-d, namely Torah and mitzvos, upon his soul, to shine upon his soul even while he is below, in the mode of “against your will you live,” etc.
Water moves the other way, from high to low: it stands for drawing G-d’s light down into one’s life through Torah and mitzvos. This keeps the soul working below, in the body, in the spirit of “against your will you live.”




7וכמו שהמים מכבין אש כך עי״ז ירוה צמאון נפשו כמ״ש הוי כל צמא לכו למים29 כמ״ש במ״א.30
And just as water extinguishes fire, so through this he will quench the thirst of his soul, as it is written, “Ho, everyone who thirsts, come to the water,” as is explained elsewhere.
As water puts out fire, the drawing down of G-d’s light through Torah and mitzvos satisfies the soul’s burning thirst. The verse “Ho, everyone who thirsts, come to the water” is read accordingly: the answer to the thirst for G-d is the water of Torah.


והיינו ע״י בחי׳ המחבר יסוד המים שבמוח עם בחי׳ יסוד האש שבלב הוא הקנה. והוא בחי׳ מקור אותיות31 התורה
That is, through the level that connects the element of water in the brain with the element of fire in the heart, namely the windpipe (kaneh). It is the level of the source of the letters of the Torah,
What links the mind’s water to the heart’s fire is the kaneh, the windpipe, through which the voice passes. In the soul it is the source of the letters of the Torah, since speech is formed as air passes through the windpipe.


כמ״ש קנה חכמה קנה בינה32 ונק׳ בחי׳ זו שר המשקים שבו שואב הריאה משקה מליחות המוח מיסוד המים שבו:
as it is written, “Acquire (kneh) wisdom, acquire understanding.” And this level is called the chief butler, for through it the lungs draw drink from the moisture of the brain, from the element of water within it.
The verse “Acquire (kneh) wisdom, acquire understanding” plays on kaneh, linking the windpipe to wisdom. This connecting level is the holy “chief butler” (literally, the officer of drink), because it draws the “drink” of the mind down to the heart.




Section 3 · ¶8–12
The butler’s dream: the gladdening wine
8וזהו ענין החלום של שר המשקים והנה גפן לפני33 וגו׳ ואשחט את הענבים34 וגו׳ ואתן את הכוס על כף פרעה. פי׳ גפן נק׳ כנס״י [כנסת ישראל]35 שהיא כללות כל נשמות ישראל.
This is the meaning of the chief butler’s dream: “Behold, a vine was before me,” etc., “and I pressed the grapes,” etc., “and I placed the cup on Pharaoh’s palm.” Explanation: the vine is the name for the Congregation of Israel, which is the general and collective expression of all the souls of Israel.
The chief butler’s dream now becomes a picture of the soul’s service. The vine is the Congregation of Israel, the whole of all Jewish souls together, as the Talmud compares Israel to a vine.




9והענבים הם ניצוצי נשמות שכל ניצוץ נק׳ בשם ענב אחד כי בכל ניצוץ יש בחי׳ יין המשמח36 אלהים ואנשים שהוא בחי׳ אהבה מסותרת לשמוח בה׳ והיא ירושה לנו מאבותינו
And the grapes are the sparks of souls, for each spark is called one grape, since in each spark there is the level of “wine that gladdens G-d and men,” which is the level of the hidden love, to rejoice in G-d; and it is an inheritance to us from our forefathers.
Each grape is a spark of a soul, and inside each is “wine that gladdens G-d and men”: the hidden love, the natural love for G-d inherited from the forefathers. It is a love that brings joy in G-d.


אלא שהיא מסותרת מאד כמו יין הנטמן בענבים שהענב הוא עגול וחלק ומקיף אותו מכל צד וא״א להוציא ממנו יין כ״א
But it is very hidden, like wine concealed within grapes, for the grape is round and smooth and surrounds it on every side, and it is impossible to extract wine from it except
This love is deeply hidden, as the wine is sealed inside the round, smooth skin of the grape. Nothing comes out of it on its own.


ע״י סחיטה ודריכה בגת להסיר מעליו הקליפה הסובבת אותו. כך א״א לגלות מצפוני האהבה כ״א ע״י בחי׳ מבטשים.37
by squeezing and treading in the winepress, to remove from it the peel (kelipah) that surrounds it. So too, it is impossible to reveal the hidden recesses of the love except through the level of crushing.
Just as wine is released only by pressing and treading the grapes to remove the skin, the hidden love is revealed only through “crushing,” breaking one’s own self-importance. The next paragraph explains what this crushing is.




10והוי שפל רוח38 בפני כל אדם39 ולא שישפילוהו אחרים כ״א והוי שפל רוח הוי בעצמך ונפשי כעפר לכל תהי׳ [תהיה]40 כאסקופה הנדרסת כדי להסיר קליפת ערלה החופפת41 על הלב
“And be lowly of spirit before every man”: not that others should humble him, but “be lowly of spirit”: be so yourself; and “let my soul be as dust to all,” like a threshold that is trodden upon, in order to remove the husk of the foreskin that covers over the heart.
The crushing is humility: not being humbled by others, but making oneself lowly before everyone, like the dust or a doorstep that all walk on. This removes the “foreskin” that covers the heart, the coarseness that hides the love within it.


דהיינו אפילו מי שלא פגם ונטמא בח״נ [בחטאות נעורים] ממש מ״מ צריך הוא למול ערלת לבו כמ״ש ומלתם את ערלת לבבכם42 דהיינו מה שלבו בוער ומתאוה למותרות.
That is, even one who has not actually blemished [himself] and become defiled through the sins of youth must nevertheless circumcise the foreskin of his heart, as it is written, “Circumcise the foreskin of your heart”: that is, [the fact] that his heart burns and craves superfluous things.
Even a person who has not sinned grievously must “circumcise the foreskin of his heart.” The foreskin of the heart is its burning desire for things beyond what one needs.




11ונק׳ בחי׳ ערלה החופפת ומכסה על גילוי אלהותו ית׳ בבחינת הסתר פנים וצריך הוא שלא יהיה בבחי׳ הסתר פנים ולא יהיה מסך מבדיל כלל ואפי׳ [ואפילו] קרום דק שהוא בחינת עור הפריעה.43
This is called the level of the foreskin that covers over and conceals the revelation of His G-dliness, blessed be He, in the mode of the hiding of the Face. And he must not be in the mode of the hiding of the Face, and there must be no separating screen at all, not even a thin membrane, which is the level of the membrane of peri’ah.
The “foreskin” of the heart is whatever covers and hides G-d’s presence from a person, “the hiding of the Face.” The goal is that nothing at all should separate him from G-d, not even the thin membrane that is removed in the second stage of circumcision (peri’ah).




12ועי״כ [ועל ידי כך] ואתן את הכוס על כף פרעה.44 כמ״ש על כפים חקותיך.45 וכתיב על כפים כסה אור.
And through this, “and I placed the cup on Pharaoh’s palm (kaf),” as it is written, “On [My] palms I have engraved you.” And it is written, “With palms He covers the light.”
Once the heart is uncovered, the “cup” can be placed on Pharaoh’s palm. The word kaf, palm, recalls two verses: G-d’s palms on which Israel is engraved, and the palms that “cover the light,” which the Talmud reads as concerning prayer.


ויצו עליו במפגיע זו תפלה46 כי בחי׳ פרעה בקדושה זלע״ז [זה לעומת זה] כמו שפרעה בקליפה הוא קליפה קשה.
“And He commands it concerning the one who entreats (mafgia)”: this is prayer. For the level of Pharaoh in holiness is one opposite the other: just as Pharaoh in kelipah is a harsh kelipah,
The Talmud reads mafgia, “entreat,” as prayer. Just as the Pharaoh of kelipah is a harsh, hardened concealment, there is a holy counterpart.


כך זלע״ז [זה לעומת זה] פרעה בקדושה הוא בחי׳ גילוי אלהותו ית׳ לשון פריעה והתגלות דבר ה׳ ע״י בחי׳ שר המשקים שהוא בחי׳ קנה שהקול מעורר הכוונה לשמוח בה׳ בתפלתו.
so, one opposite the other, Pharaoh in holiness is the level of the revelation of His G-dliness, blessed be He, from the word peri’ah, [meaning] uncovering; and the revelation of the word of G-d [comes] through the level of the chief butler, which is the level of the windpipe, for the voice arouses the intention to rejoice in G-d in one’s prayer.
The holy Pharaoh is the revelation of G-d, since Par’oh shares its root with peri’ah, uncovering. This revelation comes through the holy chief butler, the windpipe: the voice of prayer rouses a person’s intention to rejoice in G-d.


וזהו ואתן את הכוס כי בחי׳ קנה הנ״ל הוא המוליך התעוררות האהבה למעלה מעלה מהשגת בני אדם:
This is “and I placed the cup,” for the level of the windpipe mentioned above is what carries the arousal of love up, higher and higher, beyond the comprehension of human beings.
Placing the cup on Pharaoh’s palm means that the voice of prayer carries the soul’s awakened love upward, beyond what human beings can grasp. The love released from the grapes is offered up to the revelation of G-d.




Section 4 · ¶13–15
The intoxicating wine of bitterness
13אך בחי׳ יין המשמח הנ״ל לא כל אדם זוכה לזה רק ישרי לב כמ״ש ולישרי לב שמחה4748 דהיינו מי שהלך בדרך ישר כל ימיו.
However, not every person merits the level of the gladdening wine mentioned above, only the upright of heart, as it is written, “and for the upright of heart, joy”: that is, one who has walked in an upright path all his days.
Not everyone reaches this “gladdening wine,” the joyful love of G-d in prayer. It belongs to the upright of heart, those who have walked a straight path all their lives.


אבל מי שפגם דרכיו ונטמא49 בח״נ [בחטאות נעורים] א״א לו לשמוח בה׳ בתפלתו כי רבות מחשבות זרות מבלבלות אותו.50
But one who has blemished his ways and become defiled through the sins of youth cannot rejoice in G-d in his prayer, for many foreign thoughts confuse him.
Someone who has damaged his ways through sins of youth cannot easily rejoice in G-d in prayer. Foreign thoughts crowd in and confuse him.




14ולכן זאת העצה היעוצה כי יש עוד בחינת יין והוא בחי׳ יין המשכר. כמ״ש תנו שכר לאובד ויין למרי נפש ישתה וישכח רישו51 וגו׳.52
Therefore this is the counsel that is given: there is another level of wine, namely the level of intoxicating wine, as it is written, “Give strong drink to one who is perishing, and wine to the embittered of soul; let him drink and forget his poverty,” etc.
For such a person there is another kind of wine, the wine that intoxicates. Proverbs speaks of giving wine to the bitter of soul so that he forgets his poverty, and this will be the way for one who cannot reach joy.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גבי הרוגי ב״ד [בית דין]53 שהיו משקין אותו כוס יין קודם המיתה כדי שתטרף דעתו עליו כדי שיוכל לסבול צער המיתה
And as our Sages, of blessed memory, said concerning those executed by the court, that they would give [the condemned man] a cup of wine to drink before the execution, so that his mind would be clouded, so that he could bear the pain of death.
The Talmud records that a person about to be executed by the court was given wine so that his mind would be dulled and he could bear the pain. The intoxicating wine is what lets a person bear what he must go through.


ולכן בק״ש [בקריאת שמע] שעל המטה ג״כ מי שרוצה לקבל עליו ד׳ מיתות ב״ד [בית דין] כמ״ש בנוסח האריז״ל [האר״י זכרונו לברכה] אם פגמתי באות י׳ ונתחייבתי סקילה.
And therefore also in the Shema recited at bedtime, one who wishes to accept upon himself the four death penalties of the court [does so], as written in the Arizal’s liturgy: “If I have blemished the letter yud, and become liable to stoning.”
In the same spirit, the bedtime Shema in the Arizal’s version includes accepting the four death penalties of the court for one’s sins, such as “if I have blemished the letter yud, I am liable to stoning.” The next paragraph explains how this acceptance works.




15ובפרט כשרואה בעצמו שלבו מטומטם בקרבו והיה לאבן54 זו היא בחי׳ סקילה שהוא חייב בודאי.
Especially when he sees in himself that his heart is stopped up within him and has become like stone: this is the level of stoning, for which he is certainly liable.
The four death penalties are applied to a person’s inner state. A heart that has become closed and hard as stone corresponds to stoning, a penalty he can honestly see he deserves.


וכן כשלבו בוער ומתאוה לדברים אסורים זו היא בחי׳ שריפה וכש״כ [וכל שכן] אם יודע בעצמו שפגם ונטמא בח״נ [בחטאות נעורים] וכן כל חד לפום שיעורא דיליה כי ידע אינש בנפשיה.
Likewise, when his heart burns and craves forbidden things, this is the level of burning; and all the more so if he knows in himself that he has blemished and become defiled through the sins of youth. And so each one according to his own measure, for a person knows his own soul.
A heart that burns with desire for forbidden things corresponds to burning, and all the more so if he knows he has actually sinned. Each person measures this for himself, since only he knows his own soul.


זאת היא עצה היעוצה שיוכל לקבל עליו ד׳ מיתות ב״ד [בית דין] בשלימות ישתה בחי׳ כוס יין הנ״ל.
This is the counsel that is given, so that he can accept upon himself the four death penalties of the court completely: let him drink the level of the cup of wine mentioned above.
To accept the four death penalties fully and sincerely, a person needs the “cup of wine” described above: the intoxicating wine that lets him bear the pain. The next paragraphs explain what this wine is in practice.




Section 5 · ¶16–17
The truly righteous and the river of fire
16והענין דהנה איתא בזוה״ק [בזוהר הקדוש] זכאי קשוט55 כל יומא מסתכלי בנפשייהו כאלו ההוא יומא מסתלקי מעלמא.
The explanation: it is stated in the holy Zohar, “The truly righteous, every day they regard themselves as if on that day they were departing from the world.”
The Zohar says that the truly righteous regard each day as if it were their last in this world. The Alter Rebbe will use this to explain the intoxicating wine.


ולכאורה אינו מובן56 כי זכאי הם צדיקים וזכאי קשוט הם יותר במעלה עליונה ואיך שיבח אותם במעלת ומדרגת יראת עונש לבד.
At first glance this is not understood, for the “righteous” are tzaddikim, and the “truly righteous” are of a still higher level; so how does it praise them for the quality and level of fear of punishment alone?
Read simply, thinking of one’s death is a way to fear punishment, which is a low level of service. Why would the Zohar praise the highest tzaddikim for something so basic?


אלא הענין הוא כי אפי׳ [אפילו] צדיק גמור כשהולך לג״ע [לגן עדן] צריך טבילה בנהר די נור5758 והטבילה הוא להעביר כח הזוכר מזה העולם. כי א״א לירש59 מקומו בג״ע [בגן עדן] כל זמן שזוכר אפי׳ [אפילו] מקצת דמקצת60 מעניני עוה״ז.61
Rather, the matter is that even a perfect tzaddik, when he goes to Gan Eden, needs immersion in the river of fire, and the immersion is to remove the faculty of memory of this world. For it is impossible to inherit one’s place in Gan Eden as long as one remembers even the smallest fraction of the matters of this world.
The answer: even a perfect tzaddik entering Gan Eden must immerse in the “river of fire” to forget this world, because no one can take his place there while he still remembers the least part of worldly matters. Thinking of one’s departure from the world means, for the tzaddik, letting go of all memory of this world.




17וכן כשהולך מחיל אל חיל62 מדי חדש בחדשו ומדי שבת בשבתו63 יבא כל בשר להשתחוות לפני64 וגו׳ צריך עוד טבילה בנהר די נור אחר לשכוח גם ההשגה65 שהשיג בג״ע [בגן עדן] התחתון ועליון.
Likewise, when he goes “from strength to strength,” [as it is written,] “From New Moon to New Moon and from Shabbos to Shabbos all flesh shall come to bow before Me,” etc., he needs a further immersion in another river of fire, to forget even the comprehension he attained in the lower and upper Gan Eden.
The soul keeps rising in Gan Eden, “from strength to strength,” on each New Moon and Shabbos. At each ascent it needs another immersion, to forget even what it grasped at the level below.


וזאת ישים האדם אל לבו כי הנה ענין ג״ע [גן עדן] הוא שנהנין מזיו השכינה66 ואין זה אלא זיו כו׳
And let a person take this to heart: the essence of Gan Eden is that [the souls] delight in the radiance of the Shechinah, and this is only radiance, etc.
Gan Eden is described as the souls’ enjoyment of the radiance of the Shechinah, and that is only a radiance, not G-d Himself. A person should reflect on this.


ומה אם לא בא אלא ליהנות מזיו השכינה צריך הוא להסיר כח הזוכר מהעוה״ז. הבא לדבקה בו ית׳ ע״י תורה ותפלה על אחת כמה וכמה.67
Now if one who comes only to delight in the radiance of the Shechinah must remove the faculty of memory of this world, then one who comes to cleave to Him, blessed be He, through Torah and prayer, how much more so!
If even this enjoyment of a mere radiance requires forgetting this world, then cleaving to G-d Himself through Torah and prayer requires it all the more. This is a kal vachomer, an argument from the lesser to the greater.


(וזהו כוונת הזוהר מסתכלי בנפשייהו כו׳ להסיר כח הזוכר מעניני עוה״ז כדי לדבקה בו ית׳ בתורה ותפלה).
(And this is the meaning of the Zohar, “they regard themselves,” etc.: to remove the faculty of memory of the matters of this world in order to cleave to Him, blessed be He, in Torah and prayer.)
This is what the Zohar meant: the truly righteous think of departing from the world each day so as to set aside worldly matters and cleave to G-d in Torah and prayer. It is not fear of punishment but preparation for closeness.


והנה יש בחי׳ נהר די נור אחר למטה הנעשה מזיעתן של חיות הקדש.68 פי׳ חיות הקדש היא אהבה עליונה בבחינת יין המשמח.
Now there is the level of another river of fire below, which is formed from the sweat of the holy Chayos. Explanation: the holy Chayos are the supernal love, of the level of the gladdening wine.
There is also a lower river of fire, formed, as the Talmud says, from the sweat of the holy Chayos (the angels that carry the Divine Chariot). The Chayos are the supernal love, the gladdening wine.


וזיעתן הוא פסולת שלהן שבהשתלשלות האהבה למקום נמוך מאד נעשה שמרים ופסולת בירידתן לעוה״ז החומרי.
And their sweat is their waste: in the descent of the love, level by level, to a very low place, it becomes dregs and waste, in their descent to this material world.
Their sweat is the waste of that love: as love descends step by step into this material world, it leaves dregs behind. This prepares the point that a person can use even the “dregs” of love, the bitterness of his distance, to go forward.




Section 6 · ¶18–20
Bitterness that becomes prayer
18וזאת ישים האדם אל לבו בחי׳ הירידה איך שירד מטה מטה מאד ויתמרמר לבו מאד ויצעק אל69 ה׳ בצר לו
And let a person take this to heart: the level of the descent, how he has descended very, very low; and let his heart become very bitter, and let him cry out to G-d in his distress,
A person should reflect on how far he has fallen, until his heart becomes bitter and he cries out to G-d. This bitterness is the beginning of the intoxicating wine.


כמ״ש צעק לבם אל אדני.70 עד שיצא מדעתו. פי׳ מדעתו ומחשבתו שהיה קשור בה כל היום.
as it is written, “Their heart cried out to the L-rd,” until he goes out of his mind. Explanation: out of his mind and thought to which he was bound all day.
The cry should come from the heart, as the verse says, and go so deep that he “goes out of his mind.” The Alter Rebbe explains: he leaves behind the thoughts and concerns he was bound up with all day.




19ויתקע מחשבתו בחוזק בעומק במרירות נפשו עד שיסיר כח הזוכר מעניניו ומעסקיו. וזהו בחי׳ יין המשכר וישתה וישכח רישו71 ועל ידי זה יוכל להתפלל ולומר ברוך אתה לנוכח מעומקא דלבא.
And let him fix his thought with strength and depth in the bitterness of his soul, until he removes the faculty of memory of his affairs and his dealings. This is the level of the intoxicating wine, “let him drink and forget his poverty.” And through this he will be able to pray and say “Blessed are You,” in direct address, from the depth of the heart.
By sinking his thought deeply into the bitterness of his soul, a person forgets his business and affairs. This is the intoxicating wine, “let him drink and forget,” and it lets him say “Blessed are You” to G-d directly, from the depth of the heart.


כי ענין המרירות הוא על העבר כי מר נפשו על הסתר פניו ית׳ כי אילו היה גילוי אלהותו ית׳ עכ״פ [על כל פנים] כמורא בשר ודם. כמאמר רבן יוחנן בן זכאי72 לתלמידיו הלואי שיהי׳ [שיהיה] מורא שמים עליכם וכו׳.
For the bitterness is over the past: his soul is bitter over the hiding of His Face, blessed be He, for would that there were a revelation of His G-dliness, blessed be He, at least like the fear of flesh and blood, as Rabban Yochanan ben Zakkai said to his disciples, “May it be [His will] that the fear of Heaven be upon you,” etc.
The bitterness is over the past, over G-d having been hidden from him, so that he has not felt even as much awe of G-d as one feels before a human being. Rabban Yochanan ben Zakkai blessed his disciples that their fear of Heaven be at least as great as their fear of flesh and blood.




20ולכן כשישוב אל ה׳ יבקש גילוי אלהותו ית׳ מעומקא דלבא וזהו ברוך אתה כו׳ וכל התפלות ובקשות הם מסודרים עד״ז.73
Therefore, when he returns to G-d, he will ask for the revelation of His G-dliness, blessed be He, from the depth of the heart; and this is “Blessed are You,” etc. And all the prayers and requests are arranged in this way.
When he returns to G-d, what he asks for is that G-d be revealed to him, and this is the meaning of “Blessed are You,” addressing G-d directly. All the prayers and requests are built on this.


וכן בקבלת מ״ש בק״ש [בקריאת שמע] באמת כי באמת רצונו וחפצו לדבקה בו ומר נפשו על ריחוקה מאור פני מלך74
Likewise in the acceptance mentioned regarding the [bedtime] Shema, [it is] in truth: for truly his will and desire is to cleave to Him, and his soul is bitter over its distance from the light of the King’s countenance.
So too his acceptance of the death penalties in the bedtime Shema is sincere, because he truly wants to cleave to G-d and is pained by his distance from the King’s presence.


ואף כי באמת עדיין הוא רחוק מ״מ עכ״ז [עם כל זה] יש בחי׳ הבדלה מי הוא הרחוק כמ״ש במ״א.
And although in truth he is still distant, nevertheless there is a distinction [as to] who is the one that is distant, as is explained elsewhere.
Although he is still far from G-d, it matters who is far: one who is pained by his distance is not like one who does not care. The Alter Rebbe refers to his explanation of this elsewhere.


וגם בבחי׳ יין זה צריך מקודם הסחיטה לשום עצמו כשיריים במה שיעמיק במחשבתו ענין כל המעשים ודבורים ומחשבות שעברו עליו אשר לא לה׳ המה75 ויהיה שפל רוח מאד:76
And also with this level of wine, before the squeezing he must make himself like leftovers, by thinking deeply about all the deeds, words and thoughts that have passed over him that were not for G-d, and he should be very lowly of spirit.
Before the “squeezing” that yields this wine, too, he must make himself like leftovers, of no account, by thinking about all his deeds, words and thoughts that were not for G-d. This deep humility is the pressing of the grapes.




Section 7 · ¶21–22
Hiding the light in Torah: the level of Yosef
21אך עוד אחת היא צריך לשית עצות בנפשו בב׳ בחי׳ יין הנ״ל והוא מארז״ל [מאמר רבותינו זכרונם לברכה] על וירא אלקים את האור כי טוב כי טוב הוא לגנוז.77
But there is one more thing: he must take counsel in his soul with regard to the two levels of wine mentioned above. And this is what our Sages, of blessed memory, said on “And G-d saw the light, that it was good”: “that it was good to hide it away.”
There is one more piece of counsel for both kinds of wine, the joyful and the bitter. The Sages said that G-d saw the light was “good to hide away,” and so too the light a person reaches in prayer must be hidden away and kept.


וביאור הענין כמ״ש בקשתי את שאהבה נפשי וגו׳ אחזתיו ולא ארפנו עד שהבאתיו אל בית אמי ואל חדר הורתי.7879
The explanation of the matter is as it is written, “I sought him whom my soul loves,” etc., “I held him and would not let him go until I brought him into my mother’s house and into the chamber of her who conceived me.”
The verse from the Song of Songs describes holding the beloved and bringing him into “my mother’s house” and “the chamber of her who conceived me.” The love found in prayer must be brought somewhere it can stay.


בית אמי זו תושב״כ [תורה שבכתב] חדר הורתי זו תושבע״פ [תורה שבעל פה] שהם בחי׳ כלים להכניס בתוכם גילוי אלהותו ית׳ בחי׳ כוס פרעה.
“My mother’s house” is the Written Torah; “the chamber of her who conceived me” is the Oral Torah. They are the level of vessels into which to bring the revelation of His G-dliness, blessed be He, the level of Pharaoh’s cup.
“My mother’s house” is the Written Torah and “the chamber” is the Oral Torah. They are the vessels that hold the revelation of G-d, and they are the “cup” of Pharaoh.




22וכמ״ש כוס ישועות אשא80 ואז מתקיים היין בתוכו משא״כ בבטול הכלים מסתלק האור כנודע.
As it is written, “I will lift up the cup of salvations”; and then the wine is preserved within it. Whereas when there are no vessels, the light departs, as is known.
The cup holds the wine, and without a vessel the light departs, as is known from the Kabbalah’s teaching on lights and vessels. So the love of prayer lasts only when it is held in Torah.


ועוד יזכור לו ענין מעשיו שלא יהיה בשביל עצמו כ״א לעשות נח״ר [נחת רוח] לפניו ית׳ להיות מכון לשבתו להיות לו דירה בתחתונים81
Further, let him keep in mind the matter of his deeds: that they not be for his own sake, but to bring gratification before Him, blessed be He, to be a fixed place for His abode, that He have a dwelling place among the lower realms.
A person should also remember that his service is not for himself but to give G-d gratification, to make this lower world a dwelling place for Him.


והיינו שיכין אורו בתוך אותיות התורה שהם כלים לאורו ית׳ וזהו בחי׳ יוסף פי׳ יוסיף תענוג ונח״ר [ונחת רוח] לפניו ית׳.
That is, that he set His light within the letters of the Torah, which are vessels for His light, blessed be He. And this is the level of Yosef, meaning “he will add” (yosif) delight and gratification before Him, blessed be He.
This happens when he sets G-d’s light into the letters of the Torah, the vessels for that light. This is the level of Yosef, whose name means “he will add”: he adds delight and gratification before G-d.




Section 8 · ¶23–25
Forgetting Yosef, and Pharaoh’s dream
23וזהו שאמר הכתוב ולא זכר שר המשקים את יוסף82 וישכחהו83 ויהי מקץ84 פי׳ כי ע״י
And this is what the verse says: “Yet the chief butler did not remember Yosef, and he forgot him,” “And it came to pass at the end.” The explanation [is as follows].
The Alter Rebbe returns to the verses he opened with: the butler forgot Yosef, and then came “the end.” He now explains them in terms of the soul.


ולא זכר בחי׳ יוסף שהוא להרבות תענוג85 לפניו ית׳ נתהוה עי״ז ויהי מקץ לשון סוף ותכלה לבחי׳ שנתים ימים
Through “he did not remember” the level of Yosef, which is to increase delight before Him, blessed be He, there came about through this “And it came to pass at the end” (miketz), a term of end and cessation, of the level of “two years of days.”
When the “butler,” the voice of prayer, does not remember Yosef, the aim of adding delight before G-d, the result is miketz, an “end,” a cessation. What ends is the level called “two years of days.”


פי׳ שיכלה ח״ו [חס ושלום] אצלו בחי׳ התורה שהיא בחי׳ שנתים ימים כמ״ש ואהיה שעשועים יום יום8687 אלפים שנה קדמה התורה לעולם.8889
Meaning that the level of Torah should, G-d forbid, cease for him, which is the level of “two years of days,” as it is written, “And I was [His] delight day [by] day”: the Torah preceded the world by two thousand years.
“Two years of days” is the Torah: the verse “I was His delight day by day” is read by the Sages as two “days” of G-d, two thousand years, by which the Torah preceded the world. So forgetting Yosef leads, G-d forbid, to Torah ceasing in a person’s life.




24והיינו כמ״ש בתיקונים90 חכים ולא בחכמה ידיעא מבין ולא בבינה ידיעא בחי׳ חכמה תשב״כ [תורה שבכתב] בחי׳ בינה תשבע״פ [תורה שבעל פה]
And this is as it is written in the Tikkunim: “Wise, but not with a known wisdom; understanding, but not with a known understanding.” The level of Chochmah is the Written Torah; the level of Binah is the Oral Torah.
The Tikkunei Zohar says G-d is wise, but not with a wisdom that can be known, and understanding, but not with an understanding that can be known. Chochmah corresponds to the Written Torah and Binah to the Oral Torah, the two “vessels” of the previous paragraphs.


כי מחמת שכוונתו בשביל עצמו אינו חושש לגנוז האור בכלי ודי לו בהתגלות האור לבד בתפלה.
For since his intention is for his own sake, he is not concerned to hide away the light in a vessel, and the revelation of the light alone in prayer is enough for him.
Someone who prays for his own sake is not concerned to hold the light in the vessel of Torah. The experience of revelation in prayer is enough for him.


אך במשך הזמן נעשה ופרעה חולם91 פי׳ שאפילו בחי׳ התגלות בחי׳ יין הנ״ל שיש לו אינן אמתיים כ״א דרך דמיון וחלום שגורם הסתלקות האור כו׳.92
But in the course of time there comes about “and Pharaoh was dreaming”: meaning that even the revelation of the level of wine mentioned above that he has is not true, but only in the manner of imagination and a dream, which causes the departure of the light, etc.
Over time this becomes “and Pharaoh was dreaming”: even the revelation he felt in prayer turns out to be imaginary, like a dream. Without a vessel the light departs.




25ולכן נופל לבחינת מדות שהמדות הן נרגשות בנפשו שבע פרות הטובות93 כו׳ ומיד עולות אחריהן שבע פרות אחרות ותאכלנה94 כו׳
Therefore he falls to the level of the emotive attributes, for the attributes are felt in his soul: “seven good cows,” etc., and immediately after them there come up “seven other cows,” “and they ate,” etc.
Without the vessel of Torah, a person falls to the level of middos, the emotions, felt as his own experience. These are Pharaoh’s “seven good cows,” good feelings in prayer, which are soon swallowed by “seven other cows,” bad feelings that rise after them.


ולא נודע כי באו אל קרבנה95 פי׳ שנסתלק ונתעלם האור כ״כ [כל כך] עד שנדמה לו כאלו לא התפלל מעולם.
“And it was not known that they had come inside them”: meaning that the light has departed and been hidden so much that it seems to him as though he had never prayed.
As in Pharaoh’s dream, where the lean cows ate the fat ones and showed no sign of it, the light of his prayer vanishes so completely that it is as if he had never prayed at all.


משא״כ בבחי׳ יוסף שהוא מוסיף ומרבה תענוג ונח״ר [ונחת רוח] לפניו ית׳ להיות מכון לשבתו ולהיות לו
It is not so with the level of Yosef, who adds and increases delight and gratification before Him, blessed be He, to be a fixed place for His abode,
The level of Yosef is the opposite: his service is aimed at adding delight and gratification before G-d, to make a place for G-d to dwell. The next part completes the thought.


דירה בתחתונים ואז96 אין המדות נרגשות בנפשו כלל לא שבע פרות הטובות כו׳ ומכש״כ [ומכל שכן] שאין רע יורד מלמעלה97 רק טוב גנוז בתוכו:
And that He have a dwelling place among the lower realms. Then the attributes are not felt in his soul at all, not [even] the “seven good cows,” etc.; and all the more so, since no evil descends from above, only good hidden within it.
One whose service is for G-d’s dwelling below does not feel his emotions as his own experience at all, not even the good ones. And since no evil comes down from above, whatever seems bad in his service has good hidden within it.



In one’s avodah
Before prayer, humble yourself so that the hidden love can come out; if joy is out of reach, let honest bitterness over your distance from G-d make you forget your affairs and pray from the heart. Then do not be satisfied with the feeling: hold the light in Torah study and do it all for G-d’s sake, to make Him a dwelling below, so that it does not vanish like a dream.
Questions for discussion
	How does the maamar connect the windpipe (kaneh) with the chief butler, and why is the voice the bridge between mind and heart?
	What is the difference between the gladdening wine and the intoxicating wine, and who is each one for?
	How does the Alter Rebbe answer the question on the Zohar’s praise of the truly righteous who think each day of departing the world?
	Why does the light of prayer need the vessels of Torah, and what does it mean to “hide it away”?
	What does it mean that emotions are “felt in the soul,” and why is the level of Yosef free of this?

For children · ages 9–13
For the children at the table
Do not forget Yosef

The big idea
The love of G-d we feel in davening lasts only when we hold it in Torah and do everything for G-d’s sake.


In this week’s parsha, the chief butler dreamed of a vine with grapes, which he pressed into Pharaoh’s cup. The maamar reads the story as a picture of the soul. The vine is the Jewish people, and each grape is a soul. Inside every soul is a hidden love of G-d, like wine hidden inside a grape. A grape is round and smooth, and the only way to get its wine is to press it. So too, the hidden love comes out when we are humble and set ourselves aside. That love is then offered up in davening, like wine poured into the king’s cup. Sometimes a person feels too far from G-d to be joyful. Then honest sorrow over being far can help that person forget other worries and daven from the heart. But a feeling alone does not last. The butler forgot Yosef, and Pharaoh’s dream was swallowed by the thin cows. So too, if we daven only for the good feeling and forget the purpose, it fades like a dream. We keep it by learning Torah and doing everything for G-d’s sake, to make a home for Him in this world.

The mashal
The wine inside a grape is hidden, because the grape is round and smooth on every side. The only way to bring out the wine is to press it in the winepress. So the hidden love of G-d in the soul comes out when a person is humble before Him.

Questions for the Shabbos table
	Why does the love we feel in davening need to be held in Torah study?
	What does pressing grapes into wine teach about humility?
	After you daven this week, what Torah can you learn so that the good feeling stays with you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויהי מקץ
The note sends the reader to the Rebbe’s source notes printed earlier in the volume for further references on this maamar, which it dates to Shabbos Chanukah 5557 (1796).
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר הוא משבת חנוכה תקנ״ז. ראה מאמרי אדה״ז הקצרים ע׳ כ. וברשימת המאמרים שם. והמאמר שם הוא כעין ביאור לכאן. המאמר עם הגהות באוה״ת כרך ה תתקעא, א. והוספה בכרך ו תתש, א.
2ויהי מקץ
The opening verse of Parshas Miketz: two years later Pharaoh dreams by the Nile. The whole maamar interprets this verse.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, א. בבוך 2217 מתחיל: ”ויהי מקץ, שנתים ימים וגו׳ והנה שבע פרות וגו׳, והנה פרשה זו מחוברת לפרשה שלמעלה ממנה ולא זכר שר המשקי׳ וגו׳ כי לבעבור זה לא זכר וגו׳ נתהווה ויהי מקץ, וביאור הענין כי כמו שיש פרעה ושר המשקים בקליפה כך זה לעומת זה עשה אלקים בקדושה ג״כ ויוכל ג״כ למצוא האדם בחי׳ אלו בנפש האלקית כי בצלם אלקים עשה את האדם”.
3ולא זכר שר המשקים
The last verse of Vayeshev: the butler did not remember Yosef and forgot him. The Alter Rebbe reads Miketz as the consequence of this forgetting.
Genesis 40:23בראשית מ׳:כ״ג
וְלֹא־זָכַר שַׂר־הַמַּשְׁקִים אֶת־יוֹסֵף וַיִּשְׁכָּחֵהוּ:
Yet did not the chief butler remember Joseph, but forgot him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מ, כג.
4שו״ה לפרשה — כי מפני
The manuscript reads “for on account of” instead of “for because”; the meaning is the same.
Kehot’s noteבבוך 1174: כי בעבור.
5עשה אלקים
“G-d made the one opposite the other.” Chassidus reads this as the principle that every level in holiness has its counterpart in kelipah, and vice versa.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6שו״ה המשקים — עשה אלקים שכמו״כ בסטרא דקדושה יש ג״כ בחי׳ אלו
The manuscript reads: “G-d made the level of holiness too, and a person can find these levels in holiness as well, in the G-dly soul, for in the image of G-d He made man.”
Kehot’s noteבבוך 1174: ”עשה אלקים בחי׳ קדושה ג״כ, ויוכל האדם למצוא בחי׳ אלו ג״כ בקדושה בנפש האלקית, כי בצלם אלקים עשה את האדם”.
7שכמו״כ בסט׳ דקדושה יש ג״כ בחי׳ לו
The note observes that the maamar here does not go on to explain these counterparts in holiness directly, and sends the reader to the Or HaTorah version for that.
Kehot’s noteכאן אינו מבאר הענינים בקדושה, ראה אוה״ת בראשית כרך ה תתקעא, א. ע״ש.
Paragraph 2
8ד׳ יסודות בנפש האדם ארמ״ע
There too water is seated in the brain and fire in the heart of the G-dly soul, and the mix of elements differs from person to person: in some the divine fire burns openly like glowing coals, in others it is a hidden spark that can be fanned into flame.
Kehot’s noteראה לקו״ת אמור לב, ג.
9ומקור הליחות
The manuscript reads “and the place of the water and moisture.”
Kehot’s noteבבוך 633: ומקום המים והלחות.
10והריאה שואבת כל מיני משקה
The Talmud lists the functions of the organs and says that the lung draws in all kinds of liquids. The Alter Rebbe uses this to describe how water from the brain reaches the heart.
Berakhot 61b:1ברכות ס״א ב:א׳
רֵיאָה שׁוֹאֶבֶת כׇּל מִינֵי מַשְׁקִין, כָּבֵד כּוֹעֵס, מָרָה זוֹרֶקֶת בּוֹ טִפָּה וּמְנִיחָתוֹ, טְחוֹל שׂוֹחֵק, קֻרְקְבָן טוֹחֵן, קֵיבָה יְשֵׁנָה, אַף נֵעוֹר. נֵעוֹר הַיָּשֵׁן יָשֵׁן הַנֵּעוֹר — נִמּוֹק וְהוֹלֵךְ לוֹ. תָּנָא: אִם שְׁנֵיהֶם יְשֵׁנִים אוֹ שְׁנֵיהֶם נֵעוֹרִים — מִיָּד מֵת.
the lungs absorb all kinds of liquids, the liver arouses anger, the gall lets a drop fall upon it and stills it, the milt produces laughter, the large intestine grinds [food], the maw induces sleep and the nose awakens. Should the organ which induces sleep arouse from sleep, or should the organ which arouses from sleep induce sleep, the person pines away. It has been taught : Should both of them induce sleep or arouse from sleep simultaneously, one immediately dies.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, ב. בבוך 2217 ”כל המשקה”.
11לקרר את חום הלב
The Tikkunei Zohar (tikkun 25) describes the lungs as cooling the heat of the heart, the physical process the maamar applies to the soul.
Tikkunei Zohar, Tikkun 25תקו״ז תיקון כה
Zohar III, 234aזח״ג רלד, א
Kehot’s noteראה ת״ז תי׳ כה (ע, א). זח״ג רלד, א. וראה לקמן קד, ב בשם ספרי הרפואה. וראה גם באוה״ת נ״ך ע׳ קסג.
Paragraph 3
12וכך בנפש
The manuscript reads “and so it is in the soul.”
Kehot’s noteבבוך 633: וכך הוא בנפש.
13יסוד המים במוח
Tanya chapter 3 describes the G-dly soul’s Chochmah, Binah and Daas as the contemplation of G-d’s greatness that gives birth to love and awe, the same movement from mind to heart described here.
Kehot’s noteראה תניא פרק ג.
14בעבודת ה׳
The manuscript reads “in the greatness of G-d” instead of “in the service of G-d.”
Kehot’s noteבבוך 633: בגדולת ה׳.
15לית מחשבה תפיסא ביה כלל
From Elijah’s prayer (Pesach Eliyahu) in the introduction to the Tikkunei Zohar: no thought can grasp Him at all. The Alter Rebbe raises it as an objection to contemplation.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
16“Her husband is known in the gates,” from the Woman of Valor. The Zohar reads the husband as G-d, known to each according to his own measure.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17נודע בשערים בעלה כל חד לפום שיעורא דיליה
Kehot’s note points to Proverbs 13:23 for these words.
Proverbs 13:23משלי י״ג:כ״ג
Kehot’s noteמשלי יג, כג. זהר וירא קג, ד.
18כל חד לפום שיעורא דילי׳
There the Alter Rebbe explains the same Zohar: “no thought can grasp Him” refers to His essence, but each person can contemplate how G-d creates and renews all the worlds, and so kindle his heart according to the depth of his understanding.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteבתניא בהקדמה לקו״ת במדבר א, א מציין לזח״ג קג, ב. וראה גם זח״א קכט, ב.
19נודע בשערים בעלה כל חד לפום שיעורא דיליה
The Zohar (Vayera) explains the verse: the Holy One, blessed be He, is known to each person according to what he measures in his heart. The Alter Rebbe uses it to show that contemplation of G-d is open to everyone.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 4
20והיינו ההתבוננות בבחי׳
The manuscript omits the word “contemplation,” reading simply “that is, the level of.”
Kehot’s noteבבוך 265: והיינו בבחי׳.
21“There is nothing else besides Him.” Chassidus reads it literally: nothing has true existence apart from G-d.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ברוח פיו כל צבאם
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” Creation is G-d’s speech, which is why it is nullified before Him.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
23וכולא קמי׳ כלא חשיב
The Zohar’s phrase “all before Him is considered as nothing,” which the Alter Rebbe uses throughout his works.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
Paragraph 5
24אין עוד בשמים ממעל
“Know this day and take it to your heart that G-d is the L-rd in the heavens above and on the earth below; there is nothing else.” The Alter Rebbe paraphrases it as the knowledge every person can reach.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
25כלתה נפשו
“My soul longs, indeed it yearns (kalsah) for the courts of G-d.” The word kalsah also suggests being consumed, the soul’s wish to dissolve into G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כרשפי אש שלהבת
“Its flashes are flashes of fire, a flame of G-d,” said of love that is fierce as death. The Alter Rebbe uses it for the soul’s burning love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27שהמים יורדים ממקום גבוה למקום נמוך
The Talmud compares Torah to water: as water leaves a high place and flows to a low one, Torah stays only with the humble. Here the image is of G-d’s light flowing down into the soul.
Taanit 7a:15תענית ז׳ א:ט״ו
וְאָמַר רַבִּי חֲנִינָא בַּר אִידִי: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה לְמַיִם, דִּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״, לוֹמַר לָךְ: מָה מַיִם מַנִּיחִין מָקוֹם גָּבוֹהַּ וְהוֹלְכִין לְמָקוֹם נָמוּךְ, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין אֶלָּא בְּמִי שֶׁדַּעְתּוֹ שְׁפָלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ז, א.
28בעל כרחך אתה חי
“Against your will you were born, and against your will you live.” The Alter Rebbe uses it for the soul that stays below in the body to fulfil G-d’s will, even though it longs to rise.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
… וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
29הוי כל צמא לכו למים
“Ho, everyone who thirsts, come to the water.” The Sages read water as Torah; here it answers the soul’s thirst for G-d.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
30כמ״ש במ״א
The version there identifies “elsewhere” as the maamar on “When you go out to war against your enemies,” which explains two kinds of love: the fiery, thirsting love born of contemplation, from Binah, and the love within Chochmah, called the Chesed of Abba, which is self-nullification because the Infinite Light is revealed there.
Kehot’s noteבאוה״ת בראשית כרך ה תתקעא, א מציין: ”ובמקום אחר על פסוק כי תצא למלחמה על אויביך כו׳ נתבאר שם גם כן ענין זה והוא שיש ב׳ מיני אהבה הא׳ אהבה כרשפי אש ובחי׳ צמאון הבאה מההתבוננות והיא מבחי׳ בינה, והב׳ הוא בחי׳ אהבה שבחכמה הנק׳ חסד דאבא שהחכמה הוא בחי׳ ביטול לפי ששם גילוי אוא״ס”. ע״ש בארוכה. ראה מאמרי אדה״ז הקצרים ע׳ ריז.
31שו״ה הוא הקנה — והוא בחי׳ מקור אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקנה והוא כ״ב אותיות.
32קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” The Alter Rebbe plays on kneh (acquire) and kaneh (windpipe) to tie the windpipe to wisdom.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
Paragraph 8
33והנה גפן לפני
The chief butler tells Yosef his dream: a vine was before him. The maamar reads the dream as a description of divine service.
Genesis 40:9בראשית מ׳:ט׳
וַיְסַפֵּר שַׂר־הַמַּשְׁקִים אֶת־חֲלֹמוֹ לְיוֹסֵף וַיֹּאמֶר לוֹ בַּחֲלוֹמִי וְהִנֵּה־גֶפֶן לְפָנָי:
And the chief butler told his dream to Joseph, and said to him: ‘In my dream, behold, a vine was before me;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מ, ט.
34ואשחט את הענבים
“I took the grapes and pressed them into Pharaoh’s cup, and I placed the cup on Pharaoh’s palm.” Each detail will be explained in turn.
Genesis 40:11בראשית מ׳:י״א
וְכוֹס פַּרְעֹה בְּיָדִי וָאֶקַּח אֶת־הָעֲנָבִים וָאֶשְׂחַט אֹתָם אֶל־כּוֹס פַּרְעֹה וָאֶתֵּן אֶת־הַכּוֹס עַל־כַּף פַּרְעֹה:
and Pharaoh’s cup was in my hand; and I took the grapes, and pressed them into Pharaoh’s cup, and I gave the cup into Pharaoh’s hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35גפן נק׳ כנס״י
The Talmud interprets the vine of the butler’s dream as Israel. The Alter Rebbe calls the vine the Congregation of Israel, the sum of all souls.
Chullin 92a:5–6חולין צ״ב א:ה׳-ו׳
(בראשית מ, י) ובגפן שלשה שריגים אמר רב חייא בר אבא אמר רב אלו ג׳ שרי גאים היוצאים מישראל בכל דור ודור פעמים ששנים כאן ואחד בארץ ישראל פעמים ששנים בארץ ישראל ואחד כאן יהיבו רבנן עינייהו ברבנא עוקבא ורבנא נחמיה בני ברתיה דרב רבא אמר אלו שלשה שרי גוים שמלמדים זכות על ישראל בכל דור ודור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין צב, א.
Paragraph 9
36יין המשמח אלקים ואנשים
In Yosam’s parable the vine says, “Shall I leave my wine, which gladdens G-d and men?” The Alter Rebbe uses the phrase for the love of G-d that brings joy.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג.
37שו״ה כך א״א — מבטשים
The manuscript reads the Aramaic “mevatin lon” instead of “mevatshim” (crushing).
Kehot’s noteבבוך 1174: מבטין לון.
Paragraph 10
38והוי שפל רוח
The note points to a talk in Likkutei Sichos that discusses this teaching of the Mishnah on being lowly of spirit.
Kehot’s noteאבות ד, י. ראה לקו״ש ח״ד ע׳ 1212.
39והוי שפל רוח בפני כל אדם
Rabbi Meir teaches, “Be lowly of spirit before every man.” The Alter Rebbe stresses that one must humble oneself, not wait to be humbled.
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40ונפשי כעפר לכל תהי׳
From the prayer “My G-d, guard my tongue” recorded in the Talmud: “let my soul be as dust to all.”
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
41שו״ה ערלה — החופפת
The manuscript reads “that covers over and conceals,” as in the next paragraph.
Kehot’s noteבבוך 1174: החופפת ומכסה.
42ומלתם את ערלת לבבכם
“Circumcise the foreskin of your heart.” The Alter Rebbe identifies it with the heart’s craving for superfluous things.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, טז.
Paragraph 11
43בחי׳ עור הפריעה
The manuscript adds: “which is the level of nogah.”
Kehot’s noteבבוך 265 נוסף: הוא בחי׳ נוגה. ובבוך 1174 נוסף: בחי׳ נוגה.
Paragraph 12
44ואתן את הכוס על כף פרעה
The last detail of the butler’s dream, which the Alter Rebbe reads as offering up the soul’s love in prayer.
Genesis 40:11בראשית מ׳:י״א
וְכוֹס פַּרְעֹה בְּיָדִי וָאֶקַּח אֶת־הָעֲנָבִים וָאֶשְׂחַט אֹתָם אֶל־כּוֹס פַּרְעֹה וָאֶתֵּן אֶת־הַכּוֹס עַל־כַּף פַּרְעֹה:
and Pharaoh’s cup was in my hand; and I took the grapes, and pressed them into Pharaoh’s cup, and I gave the cup into Pharaoh’s hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45על כפים חקותיך
“Behold, I have engraved you on My palms.” G-d’s bond with Israel, recalled here through the word “palm.”
Isaiah 49:16ישעיהו מ״ט:ט״ז
הֵן עַל־כַּפַּיִם חַקֹּתִיךְ חוֹמֹתַיִךְ נֶגְדִּי תָּמִיד:
Behold, I have graven thee upon the palms of My hands; Thy walls are continually before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מט, טז.
46על כפים כסה אור ויצו עליו במפגיע, זו תפלה
“With palms He covers the light, and He commands it concerning the one who entreats.” The Talmud reads it as speaking of rain and prayer.
Job 36:32איוב ל״ו:ל״ב
עַל־כַּפַּיִם כִּסָּה־אוֹר וַיְצַו עָלֶיהָ בְמַפְגִּיעַ:
He covereth His hands with the lightning, And giveth it a charge that it strike the mark.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Taanit 7b:12–13תענית ז׳ ב:י״ב-י״ג
אָמַר רַבִּי אַמֵּי: אֵין הַגְּשָׁמִים נֶעֱצָרִין אֶלָּא בַּעֲוֹן גָּזֵל, שֶׁנֶּאֱמַר: ״עַל כַּפַּיִם כִּסָּה אוֹר״. בַּעֲוֹן כַּפַּיִם — כִּסָּה אוֹר. וְאֵין ״כַּפַּיִם״ אֶלָּא חָמָס, שֶׁנֶּאֱמַר: ״וּמִן הֶחָמָס אֲשֶׁר בְּכַפֵּיהֶם״, וְאֵין ״אוֹר״ אֶלָּא מָטָר, שֶׁנֶּאֱמַר: ״יָפִיץ עֲנַן אוֹרוֹ״. מַאי תַּקַּנְתֵּיהּ — יַרְבֶּה בִּתְפִלָּה, שֶׁנֶּאֱמַר: ״וַיְצַו עָלֶיהָ בְּמַפְגִּיעַ״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְגוֹ׳ וְאַל תִּפְגַּע בִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteאיוב לו, לב. תענית ז, ב.
Paragraph 13
47ולישרי לב שמחה
Kehot’s note points to Psalms 94:15 for these words.
Psalms 94:15תהילים צ״ד:ט״ו
Kehot’s noteתהלים צד, טו.
48ולישרי לב שמחה
“Light is sown for the righteous, and for the upright of heart, joy.” The Alter Rebbe reads it as limiting the joyful love of prayer to the upright.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49שו״ה אבל מי — שפגם דרכיו ונטמא
The manuscript reads: “but one who has made his ways crooked, and blemished and become defiled.”
Kehot’s noteבבוך 1174: אבל מי שעקם דרכיו ופגם ונטמא.
50רבות מחשבות זרות מבלבלות אותו
The passage there speaks of the one who was far and has come near through teshuvah, and of a higher, encompassing light that gives strength to the soul’s natural love.
Kehot’s noteראה לקו״ת שמע״צ פד, ד.
Paragraph 14
51תנו שכר לאובד ויין למרי נפש ישתה וישכח רישו
“Give strong drink to one who is perishing, and wine to the embittered of soul; let him drink and forget his poverty.” The Alter Rebbe reads it as the counsel for the one who has sinned.
Proverbs 31:6–7משלי ל״א:ו׳-ז׳
תְּנוּ־שֵׁכָר לְאוֹבֵד וְיַיִן לְמָרֵי נָפֶשׁ: יִשְׁתֶּה וְיִשְׁכַּח רִישׁוֹ וַעֲמָלוֹ לֹא יִזְכׇּר־עוֹד:
Give strong drink unto him that is ready to perish, And wine unto the bitter in soul; Let him drink, and forget his poverty, and remember his misery no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52תנו שכר לאובד . . ישתה וישכח רישו וגו׳
A further discussion by the Tzemach Tzedek of this verse from Proverbs.
Proverbs 31:6משלי ל״א:ו׳
תְּנוּ־שֵׁכָר לְאוֹבֵד וְיַיִן לְמָרֵי נָפֶשׁ:
Give strong drink unto him that is ready to perish, And wine unto the bitter in soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ו-ז. ראה אוה״ת פ׳ עקב ע׳ תקטו.
53וכמארז״ל גבי הרוגי ב״ד
The Talmud records that one going out to be executed was given wine with frankincense to cloud his mind, based on the verse in Proverbs.
Sanhedrin 43a:10סנהדרין מ״ג א:י׳
וְתוּ, הָא דְּאָמַר רַב חִיָּיא בַּר רַב אָשֵׁי אָמַר רַב חִסְדָּא: הַיּוֹצֵא לֵיהָרֵג מַשְׁקִין אוֹתוֹ קוֹרֶט שֶׁל לְבוֹנָה בְּכוֹס שֶׁל יַיִן כְּדֵי שֶׁתִּטָּרֵף דַּעְתּוֹ, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְיַיִן לְמָרֵי נָפֶשׁ״. וְתַנְיָא: נָשִׁים יְקָרוֹת שֶׁבִּירוּשָׁלַיִם הָיוּ מִתְנַדְּבוֹת וּמְבִיאוֹת אוֹתָן. לֹא הִתְנַדְּבוּ נָשִׁים יְקָרוֹת, מִשֶּׁל מִי? הָא וַדַּאי מִסְתַּבְּרָא מִשֶּׁל צִבּוּר, כֵּיוָן דִּכְתִיב ״תְּנוּ״ – מִדִּידְהוּ.
R. Chiya b. R. Ashi in the name of R. Chisda said: "The one who was going to be killed, they used to give a grain of frankincense in a cup of wine to drink in order to benumb his senses, as it is said (Prov. 31:6) Give strong drink unto him that is ready to perish, and wine unto those who have an embittered soul."
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob, translated by SH Glick, 1916 (Public Domain)
Kehot’s noteסנהדרין מג, א.
Paragraph 15
54והיה לאבן
Said of Naval: “his heart died within him, and he became like stone.” The Alter Rebbe uses the phrase for a heart that feels nothing, which he pairs with stoning.
I Samuel 25:37שמואל א כ״ה:ל״ז
וַיְהִי בַבֹּקֶר בְּצֵאת הַיַּיִן מִנָּבָל וַתַּגֶּד־לוֹ אִשְׁתּוֹ אֶת־הַדְּבָרִים הָאֵלֶּה וַיָּמׇת לִבּוֹ בְּקִרְבּוֹ וְהוּא הָיָה לְאָבֶן:
And it came to pass in the morning, when the wine was gone out of Nabal, that his wife told him these things, and his heart died within him, and he became as a stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
55איתא בזוה״ק זכאי קשוט
The Zohar describes the truly righteous, who each day consider themselves as if departing from the world. The Alter Rebbe reads it as removing the memory of this world, not fear of punishment.
Zohar I, 220aזח״א רכ, א
Kehot’s noteראה זח״א רכ, א. וראה בלקו״ת מסעי צו, ב. מאמרי אדה״ז ענינים ע׳ רלב. אוה״ת בראשית כרך ד תתכו, א. דרושים ליוהכ״פ ע׳ א׳תקפד. סה״מ תר״מ ע׳ תרעו.
56שו״ה ולכאורה — אינו מובן
The manuscript adds “according to its plain meaning”: the difficulty arises only when the Zohar is read simply.
Kehot’s noteבבוך 1174 נוסף: כפשוטה.
57טבילה בנהר די נור
The Zohar describes souls immersing in the river of fire before entering Gan Eden, so that they are purified from this world.
Zohar II, 211bזח״ב ריא, ב
Zohar I, 201aזח״א רא, א
Kehot’s noteזח״ב ריא, ב. רמז, א. ראה זח״א רא, א. וראה לקמן פ׳ יתרו סט, ג. מג״א צו, א. ובמאמרי אדה״ז אתהלך לאזניא ע׳ קכו וע׳ קסח. ובאוה״ת פ׳ חיי שרה קלב, א.
58טבילה בנהר די נור
Another passage of the Zohar on the immersion of souls in the river of fire, cited in the Kehot notes.
Zohar, Pekudei 46:505–47:515ספר הזהר, פקודי מ״ו:תק״ה-מ״ז:תקט״ו
59א״א לירש
The manuscript reads “it is impossible to see” instead of “it is impossible to inherit.”
Kehot’s noteבבוך הנ״ל: א״א לראות.
60שו״ה מקומו — אפי׳ מקצת דמקצת
A later discourse that discusses the need to forget even the smallest trace of this world.
Kehot’s noteראה בהמשך תרס״ו ע׳ טו. לקו״ש ח״כ ע׳ 318.
61מעניני עוה״ז
The glosses there read “from the pleasure of this world” instead of “from the matters of this world.”
Kehot’s noteבאוה״ת מקץ כרך ה הגהות למאמר זה הגירסא: מענג עוה״ז.
Paragraph 17
62מחיל אל חיל
“They go from strength to strength; each one appears before G-d in Zion.” The Talmud applies it to the soul’s endless ascent.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כשהולך מחיל אל חיל . . ומדי שבת בשבתו
The note quotes it: these are the ascents of the souls from chamber to chamber, to delight in a greater elevation of the radiance of the Shechinah, like the ascent from the lower to the upper Gan Eden.
Kehot’s noteנתבאר בסה״מ תקס״ה ח״א ע׳ שצט ”והוא עליות הנשמות מהיכל להיכל להתענג בעילוי יותר גדול בזיו השכינה כמו העליות מג״ע התחתון לג״ע העליון שעולין במעלה ומדרגת בבחי׳ זיו השכינה ביתר שאת”.
64מדי חדש בחדשו ומדי שבת בשבתו יבא כל בשר להשתחוות לפני
The prophet describes all flesh coming to bow before G-d on each New Moon and Shabbos. The Alter Rebbe uses it for the times of the souls’ ascents.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65טבילה בנהר די נור . . לשכוח גם ההשגה בג״ע התחתון
A further discussion by the Tzemach Tzedek of forgetting the comprehension of the lower Gan Eden before rising higher.
Kehot’s noteראה אוה״ת שה״ש ע׳ רלח.
66שנהנין מזיו השכינה
The Talmud describes the World to Come: the righteous sit with crowns on their heads and delight in the radiance of the Shechinah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
67ומה אם . . ותפלה על אחת כמה וכמה
The passage there makes a similar argument from the lesser to the greater: if in the World to Come the soul delights in the radiance of the mitzvos, all the more must a person here, in the “corridor,” draw that radiance into his service, through contemplating G-d filling all worlds and the awe of the angels.
Kehot’s noteראה לקו״ת ראה כג, א. אוה״ת ויקרא כרך ב ע׳ תפד שזהו ק״ו ע״ש.
68נהר די נור — מזיעתן של חיות הקדש
The Talmud teaches that the river of fire (Daniel 7:10) comes from the sweat of the Chayos. The Alter Rebbe reads the sweat as the dregs of the supernal love.
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 78:1בראשית רבה ע״ח:א׳
… אמר: מן הן דאיתבריין. אמר לו: ומן אן הן איתבריין? אמר לו: מן נהר דינור. אמר לו: ומה עסק דנהר דינור? אמר לו: כהדין ירדנא, דלא פסיק לא ביממא ולא בליליא. אמר לו: ומן אן הוא אתי? אמר לו: מן זיעתהון דחייתא, דאינון מזיעין מן טעינון כורסיא דהקדוש ברוך הוא. אמר לו: סונקתדרון שלו, והא הדין ירדנא מהלך ביממא, ולית הוא מהלך בליליא. אמר: נטר הוינא בבית פעור, כמה דהוה מהלך ביממא, מהלך בליליא. ר׳ מאיר ור׳ יהודה ור׳ שמעון, ר׳ מאיר אומר: מי גדול השומר או הנשמר? מן …
“He said: Release me, as dawn has broken. He said: I will not release you unless you bless me” (Genesis 32:27). “He said: Release me, as dawn has broken” – it is written: “New each morning, great is Your faithfulness” (Lamentations 3:23) – Rabbi Shimon bar Abba said: From the fact that you renew us each and every morning we know that You have great faithfulness to revive the dead for us. Rabbi Alexandri said: From the fact that you renew us in the morning of the kingdoms, we know …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteחגיגה יג, ב. ב״ר פע״ח. ובכ״מ. לעיל ל, ד.
Paragraph 18
69ויצעק אל ה׳ בצר לו
“They cried out to G-d in their distress, and He saved them from their troubles.” The phrase is adapted from this psalm of those in trouble who cry out.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים קז, ו.
70צעק לבם אל אדני
“Their heart cried out to the L-rd.” The Alter Rebbe uses it for a cry that comes from the heart itself.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
Paragraph 19
71וישתה וישכח רישו
“Let him drink and forget his poverty.” The bitterness of the soul is this wine, which makes a person forget his worldly concerns.
Proverbs 31:7משלי ל״א:ז׳
יִשְׁתֶּה וְיִשְׁכַּח רִישׁוֹ וַעֲמָלוֹ לֹא יִזְכׇּר־עוֹד:
Let him drink, and forget his poverty, and remember his misery no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וכמאמר רבן יוחנן בן זכאי
On his deathbed Rabban Yochanan ben Zakkai blessed his disciples that their fear of Heaven be like their fear of flesh and blood. The Alter Rebbe uses it to measure how hidden G-d has been from a person.
Berakhot 28b:8–9ברכות כ״ח ב:ח׳-ט׳
וּכְשֶׁחָלָה רַבִּי יוֹחָנָן בֶּן זַכַּאי נִכְנְסוּ תַּלְמִידָיו לְבַקְּרוֹ. כֵּיוָן שֶׁרָאָה אוֹתָם הִתְחִיל לִבְכּוֹת. אָמְרוּ לוֹ תַּלְמִידָיו: ״נֵר יִשְׂרָאֵל, עַמּוּד הַיְמָנִי, פַּטִּישׁ הֶחָזָק״, מִפְּנֵי מָה אַתָּה בּוֹכֶה? אָמַר לָהֶם: אִילּוּ לִפְנֵי מֶלֶךְ בָּשָׂר וָדָם הָיוּ מוֹלִיכִין אוֹתִי, שֶׁהַיּוֹם כָּאן וּמָחָר בַּקֶּבֶר, שֶׁאִם כּוֹעֵס עָלַי אֵין כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אֵין אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי — אֵין מִיתָתוֹ מִיתַת עוֹלָם, וַאֲנִי יָכוֹל לְפַיְּיסוֹ בִּדְבָרִים וּלְשַׁחֲדוֹ בְּמָמוֹן, אַף עַל פִּי כֵן הָיִיתִי בּוֹכֶה, וְעַכְשָׁיו שֶׁמּוֹלִיכִים …
When Rabban Johanan b. Zakkai was ill, his disciples went in to visit him. On beholding them, he began to weep. His disciples said to him, "O lamp of Israel, right-hand pillar, mighty hammer! Wherefore dost thou weep ?" He replied to them, "If I was being led into the presence of a human king who to-day is here and tomorrow in the grave, who if he were wrathful against me his anger would not be eternal, who if he imprisoned me the imprisonment would not be everlasting, who if …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כח, ב.
Paragraph 20
73שו״ה דלבא — וכל התפלות ובקשות הם מסודרים עד״ז
The manuscript lacks the words “and all the prayers and requests are arranged in this way”; the note suggests they may be an addition by the Tzemach Tzedek.
Kehot’s noteבבך 1174 ליתא. אולי זהו הוספת כ״ק הצ״צ.
74מאור פני מלך
“In the light of the King’s countenance is life.” The soul is bitter over its distance from that light.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75אשר לא לה׳ המה
“For they are not G-d’s.” The phrase is borrowed for the deeds, words and thoughts that were not for G-d.
Jeremiah 5:10ירמיהו ה׳:י׳
עֲלוּ בְשָׁרוֹתֶיהָ וְשַׁחֵתוּ וְכָלָה אַל־תַּעֲשׂוּ הָסִירוּ נְטִישׁוֹתֶיהָ כִּי לוֹא לַה׳ הֵמָּה:
Go ye up into her rows, and destroy, But make not a full end; Take away her shoots; For they are not the L-RD’S.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ויהי׳ שפל רוח מאד
Tanya chapters 29–30 teach how a person should crush his coarse heart and become truly lowly of spirit, including by considering himself lower than others, the same humility asked for here.
Kehot’s noteכמ״ש בתניא פ׳ כט-ל.
Paragraph 21
77וירא אלקים את האור . . כי טוב הוא לגנוז
“And G-d saw the light, that it was good.” The Sages read “good” as meaning good to be hidden away.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבראשית א, ד. חגיגה יב, א.
78בקשתי את שאהבה נפשי וגו׳ אחזתיו . . ואל חדר הורתי
“I sought him whom my soul loves.” The soul’s search for G-d.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, א. ד.
79אחזתיו ולא ארפנו עד שהבאתיו אל בית אמי ואל חדר הורתי
“I held him and would not let him go until I brought him into my mother’s house.” The Alter Rebbe reads the house and the chamber as the Written and Oral Torah.
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
80כוס ישועות אשא
“I will lift up the cup of salvations and call upon the Name of G-d.” The cup is the vessel that holds the wine, the Torah that holds the light.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטז, יג.
81להיות לו דירה בתחתונים
The Midrash teaches that G-d desired to have a dwelling place among the lower realms. The Alter Rebbe makes this the aim of one’s service.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
Paragraph 23
82ולא זכר שר המשקים את יוסף
A further discussion by the Tzemach Tzedek of the butler forgetting Yosef.
Kehot’s noteראה אוה״ת פ׳ עקב ע׳ תקטו.
83ולא זכר שר המשקים את יוסף וישכחהו
“Yet the chief butler did not remember Yosef, and he forgot him.” Read here as prayer that forgets the purpose of adding delight before G-d.
Genesis 40:23בראשית מ׳:כ״ג
וְלֹא־זָכַר שַׂר־הַמַּשְׁקִים אֶת־יוֹסֵף וַיִּשְׁכָּחֵהוּ:
Yet did not the chief butler remember Joseph, but forgot him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ויהי מקץ
“And it came to pass at the end of two years.” Read here as an end, G-d forbid, of the Torah in a person’s life.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85שהוא להרבות תענוג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ לקמן מד, א.
86בחי׳ שנתים ימים כמ״ש ואהיה שעשועים יום יום
The Tzemach Tzedek discusses there the meaning of “two years of days.”
Kehot’s noteראה אוה״ת מקץ שלט, א. סה״מ תרל״ח ע׳ לו ”כי מקור יחוד ו״ה בחי׳ שנתיים הוא ע״י יחוד י״ה יום יום”.
87ואהי׳ שעשועים יום יום
The Torah says, “I was His delight day by day.” The Sages read the two “days” as two thousand years.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
88אלפים שנה קדמה התורה לעולם
The Midrash teaches that the Torah preceded the world by two thousand years, based on “day by day,” since a day of G-d is a thousand years.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. תנחומא וישב ד. וש״נ. זח״ב מט, א. — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 272.
89אלפים שנה קדמה התורה לעולם
The Tanchuma also teaches that the Torah preceded the world by two thousand years.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
Paragraph 24
90כמ״ש בתיקונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
91ופרעה חולם
“And Pharaoh was dreaming.” Read here as revelation in prayer that turns out to be only imagination, like a dream.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92From Elijah’s prayer (Pesach Eliyahu) in the introduction to the Tikkunei Zohar: G-d is wise, but not with a known wisdom. The Alter Rebbe pairs Chochmah and Binah with the Written and Oral Torah.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
93שבע פרות הטובות
In Pharaoh’s dream seven handsome, fat cows come up out of the Nile. Read here as the good feelings of prayer.
Genesis 41:2בראשית מ״א:ב׳
וְהִנֵּה מִן־הַיְאֹר עֹלֹת שֶׁבַע פָּרוֹת יְפוֹת מַרְאֶה וּבְרִיאֹת בָּשָׂר וַתִּרְעֶינָה בָּאָחוּ:
And, behold, there came up out of the river seven kine, well-favoured and fat-fleshed; and they fed in the reed-grass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94שבע פרות אחרות ותאכלנה
Seven other, lean cows come up after them and eat the fat ones. Read here as the bad feelings that swallow the good.
Genesis 41:3–4בראשית מ״א:ג׳-ד׳
וְהִנֵּה שֶׁבַע פָּרוֹת אֲחֵרוֹת עֹלוֹת אַחֲרֵיהֶן מִן־הַיְאֹר רָעוֹת מַרְאֶה וְדַקּוֹת בָּשָׂר וַתַּעֲמֹדְנָה אֵצֶל הַפָּרוֹת עַל־שְׂפַת הַיְאֹר: וַתֹּאכַלְנָה הַפָּרוֹת רָעוֹת הַמַּרְאֶה וְדַקֹּת הַבָּשָׂר אֵת שֶׁבַע הַפָּרוֹת יְפֹת הַמַּרְאֶה וְהַבְּרִיאֹת וַיִּיקַץ פַּרְעֹה:
And, behold, seven other kine came up after them out of the river, ill favoured and lean-fleshed; and stood by the other kine upon the brink of the river. And the ill-favoured and lean-fleshed kine did eat up the seven well-favoured and fat kine. So Pharaoh awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ולא נודע כי באו אל קרבנה
Pharaoh tells Yosef that after the lean cows ate the fat ones, no one could tell they had eaten them. The Alter Rebbe applies it to the light of prayer vanishing without a trace.
Genesis 41:21בראשית מ״א:כ״א
וַתָּבֹאנָה אֶל־קִרְבֶּנָה וְלֹא נוֹדַע כִּי־בָאוּ אֶל־קִרְבֶּנָה וּמַרְאֵיהֶן רַע כַּאֲשֶׁר בַּתְּחִלָּה וָאִיקָץ:
And when they had eaten them up, it could not be known that they had eaten them; but they were still ill-favoured as at the beginning. So I awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96בתחתונים ואז
The manuscript adds: “among the lower realms, and all day he yearns, and then.”
Kehot’s noteבבוך 633: ”בתחתונים וכל היום הוא משתוקק ואז.
97שאין רע יורד מלמעלה
The Midrash teaches that no evil descends from above. The Alter Rebbe draws from it that what seems bad has good hidden within it.
Bereshit Rabbah 51:3בראשית רבה נ״א:ג׳
גפרית ואש הה״ד (תהלים יא) ימטר על רשעים פחים אש וגפרית וגו׳ פחים גומרים ומצדין אש וגפרית א״ר יודן מפני מה אדם מריח ריח גפרית ונפשו סולדת עליו למה שהיא יודעת שהיא נידונת בה לע״ל שנאמר מנת כוסם ר׳ ישמעאל בר נחמן משום ר׳ יונתן כפיילי פיטרין לאחר המרחץ א״ר חנינא אין דבר רע יורד מלמעלה אתיבון והכתיב (תהלים קמח) אש וברד שלג וקיטור אמר להם רוח סערה היא שהיא עושה דברו מילתא דר״ש בן לקיש פליגא אהא דא״ר חנינא בן פזי (דברים כח) יפתח ה׳ לך את אוצרו הטוב …
“Brimstone and fire” – that is what is written: “He will rain upon the wicked burning coal [paḥim], fire and brimstone…” (Psalms 11:6). “Paḥim” – [this means both] coals and traps. “Fire and brimstone” – why is it that when a person smells brimstone his soul becomes unsettled? It is because it knows that it will be sentenced with it in the future, as it is stated: “[Fire and brimstone…] will be their lot [menat kosam]” (Psalms 11:6). Rabbi Yishmael bar Naḥman in the name of Rabbi Yonatan: Like a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נא, ה. להלן לב, א.

Torah Ohr · Parshas Mikeitz · Maamar 2
ויהי מקץ שנתים ימים ופרעה חלם והנה עומד על היאור
“And It Came to Pass at the End of Two Full Years” (second maamar)
The Torah sustains all the worlds, yet its true essence is G-d’s own delight, far above them; a person who learns with that delight draws down a supernal love that protects the good of prayer, while one who lacks it has only a dot of G-dliness that his desires can soon consume.
The maamar in brief
The Torah dwells in the inner dimension of every Jewish soul, which, like G-d and the Torah, has a hidden side (its intellect) and a revealed side (its love and awe). Within the soul there is a holy “Pharaoh,” the power to uncover hidden light, but uncovering requires removing coverings: the foreskin and the thin membrane of permitted desires, and above all arrogance. Humility, being “like dust” (פרעה has the letters of העפר), and even suffering, which comes to humble a person, reveal this light. The maamar then asks why David called the Torah’s statutes “songs” and was punished for it. Through the verse “Many things have You done,” it explains that since Sinai all the worlds live from the Torah below, and a single law outweighs them all; David rejoiced in this power, which he needed against his enemies. But the Torah’s true praise is higher: it is G-d’s own delight, “His song.” Without that delight, “two years of days” end and “Pharaoh dreams”: G-dliness in prayer is only a dot above the letters, and the good cows of love and awe are eaten by the bad. Delight in Torah draws a thread of kindness that prevents this.

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


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

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

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

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

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

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

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

	Thread of kindnessחוט של חסד
	A supernal love drawn from above upon one who studies Torah with its song, greater than the soul’s natural love.


Section 1 · ¶1
The Torah in the soul’s hidden and revealed levels
1ויהי מקץ12 שנתים ימים ופרעה חלם והנה עומד על היאור. הנה כתיב (רות ד) וזאת לפנים בישראל3 ואין זאת אלא תורה4 כי הנה זאת התורה ישנה בבחי׳ פנימיות של כל נפש מישראל.
“And it came to pass at the end of two full years, and Pharaoh dreamed, and behold, he was standing by the River.” Now, it is written (Ruth 4), “And this was formerly in Israel,” and “this” means nothing other than Torah; for this Torah exists in the inner dimension of every Jewish soul.
The maamar opens with the verse of Pharaoh’s dream, which it will interpret only at the end. It first sets out a principle: the Sages read the word “this” (zos) in the verse from Ruth as a reference to the Torah, and the Alter Rebbe adds that this Torah is present within the inner core of every Jewish soul.


כי יש לכל נפש בחי׳ פנימיות ובחי׳ חיצוניות דהיינו בחי׳ סתים וגליא. שכמו שקוב״ה [שקודשא בריך הוא] סתים וגליא.5
For every soul has an inner dimension (pnimiyus) and an outer dimension (chitzoniyus), that is, the aspects of the hidden and the revealed; for just as the Holy One, blessed be He, is hidden and revealed,
Every soul has two layers: an inner, hidden dimension and an outer, revealed one. This mirrors a pattern found in G-d Himself, who is both concealed and revealed.


כך אורייתא וכך ישראל כו׳. ובחי׳ סתים היינו בחי׳ פנימיות חב״ד [חכמה בינה ודעת] שבנפשו האלקית שאינו מושג ונראה לעין.6
so is the Torah, and so is Israel, etc. The hidden aspect is the inner dimension, Chochmah, Binah and Daas, in one’s G-dly soul, which is not grasped or seen by the eye.
The same double structure of hidden and revealed runs through the Torah and through the Jewish people. In the soul, the hidden layer is its intellect, Chochmah, Binah and Daas, which works inwardly and cannot be seen by others.


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




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


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


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


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


ולא בציור אותיות לבד כ״א בעומק המחשבה בהתבוננות מהות ועצמות אני ה׳ לא שניתי20 שיקבע במוחו ולבו שהוא בחי׳ מי יעלה לנו השמימה שהוא בחי׳ השגת אלקות צריך מתחלה בחי׳ מילה
and not only in the form of letters but in the depth of thought, in contemplation of the very being and essence [of] “I, Havayah, have not changed,” so that it is fixed in one’s mind and heart (this is the level of “Who will go up for us to heaven?”, the level of grasping G-dliness), there must first be the level of milah.
The goal is not merely to picture the letters of G-d’s Name but to contemplate deeply the essence expressed in “I, Havayah, have not changed,” until it is fixed in mind and heart. Such true grasp of G-dliness, “going up to heaven,” requires first a circumcision, the removal of what blocks it.


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


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


וכן אפי׳ [אפילו] בכדי שיתגלה עליו בחי׳ מרכבה פני אריה פני שור23 כו׳ שהוא בחי׳ אהוי״ר [אהבה ויראה] טבעיים
Likewise, even in order for the level of the Chariot, “the face of a lion, the face of an ox,” etc., which is the level of natural love and awe, to be revealed upon him,
The same applies to a person’s natural love and awe of G-d, which are compared to the faces of the lion and the ox in the Chariot of Ezekiel’s vision. Even for these emotions to be revealed, something must first be removed.


הנה כתיב (יחזקאל א) וארא כו׳ ומתוכה כעין החשמל24 כו׳ חש מל25 ומתוכה דמות ד׳ חיות26 כו׳.
it is written (Ezekiel 1), “And I saw,” etc., “and from its midst, like the appearance of the chashmal,” etc. (chash, mal), “and from its midst, the likeness of four living creatures,” etc.
In Ezekiel’s vision the chashmal comes before the four living creatures of the Chariot. The word chashmal is read as two words, chash (silent) and mal (circumcise, or speak): it is a barrier that must be cut through before the creatures, that is, love and awe, can appear.


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


וכמ״ש (במדבר ה) ופרע את ראש האשה. דכנ״י [דכנסת ישראל] נק׳ אשה יראת29 ה׳ וצריך לגלות אוצר של יראת שמים30 ע״י שמשים נפשו כעפר לכל.
As it is written (Numbers 5), “And he shall uncover (u’fara) the woman’s head.” For the Congregation of Israel is called “a woman who fears G-d,” and one must reveal the treasury of the fear of Heaven by making one’s soul like dust to all.
The same root appears in the Torah’s law of the sotah, where the priest “uncovers” the woman’s head. The Jewish people are called “a woman who fears G-d,” and it is through lowliness like dust that the hidden treasury of the fear of Heaven within the soul is uncovered.


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


וצריך הוא לבטש גסות רוחו ועד״ז הוא יסורי עוה״ז הבאים לאדם כי לא מחמת עונש אינו ראוי לישב בשלות עוה״ז שהרי מצינו בנבוכדנצר (סנהדרין צו. ע״ש וע׳ ילקוט)31
He must crush his coarseness of spirit. Along these lines are the sufferings of this world that come upon a person: it is not because of punishment that he is unworthy to dwell in the tranquility of this world; for we find regarding Nebuchadnezzar (Sanhedrin 96a; see there, and see the Yalkut)
Arrogance must therefore be crushed, and the Alter Rebbe explains the sufferings of this world in this light. They are not a sign that a person does not deserve comfort as a punishment; the Talmud’s account of Nebuchadnezzar shows how much even a small act of honor to G-d earns.


בשביל שהלך ג׳ פסיעות לכבוד השי״ת [השם יתברך] פסקו לו מלוכה על כל העולם ולזרעו אחריו עד ג׳ דורות ואין לך אדם מישראל שלא כיבד המקום בכך32 וכל טוב עוה״ז כדאי הוא לו
that because he walked three steps in honor of G-d, blessed be He, they decreed for him kingship over the whole world, and for his descendants after him for three generations; and there is no Jew who has not honored the Omnipresent that much, so all the good of this world is fitting for him.
According to the Talmud, Nebuchadnezzar was rewarded with world dominion for three generations for running a few steps in G-d’s honor. Every Jew has honored G-d at least that much, so every Jew deserves all the good of this world.


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


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


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


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


וגם למה נענש דוד על שקרא לד״ת [לדברי תורה] זמירות.3839 הנה אמרו (גטין ז)40 השכם והערב41 עליהם לבהמ״ד [לבית המדרש] והם כלים מאליהן.
And also, why was David punished for calling words of Torah “songs”? Now, [our Sages] said (Gittin 7), “Rise early and stay late at the house of study concerning them, and they will perish by themselves.”
The Talmud says that David was punished for calling words of Torah songs, which also needs explaining. The Alter Rebbe also cites the Talmud’s advice that one who is troubled by enemies should go early and late to the house of study, and they will disappear by themselves.


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




Section 3 · ¶3–4
“Many things have You done”
3וביאור הכתוב רבות עשית. פי׳ רבות כל דבר שהוא רב ועצום דהיינו עולמות עליונים47 הגדולות ונוראות48
The explanation of the verse “Many things have You done”: “many” means everything that is great and mighty, that is, the great and awesome higher worlds,
The Alter Rebbe begins to explain the verse from Psalms. “Many” (rabbos) means things that are great and mighty, and so it refers to the lofty spiritual worlds.


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


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


ולא ידעו ולא יבינו כי כל אשר חפץ54 ה׳ עשה שנשתלשל חפץ ה׳ כ״כ [כל כך] עד שהוא בעשיה גשמית וכ״כ [וכן כתב] למה כדי שיהיה הוי״ה אלהי אלוה שלי ע״י
But they do not know and do not understand that “whatever G-d desired, He has done”: G-d’s desire descended so far that it is in physical Asiyah. And why so much? So that Havayah should be my G-d, my own G-d, through
What they fail to understand is that it was G-d’s own desire that brought the worlds all the way down into physical existence. The purpose of such a far descent is that Havayah, the transcendent G-d, should become “my G-d,” personally present to each person.


כי נפלאותיך ומחשבותיך אלינו כי אורייתא מחכמה נפקת555657 פי׳ עיקר התגלותה הוא מחכמה. אבל באמת הוא רצונו של מקום והוא ורצונו אחד.
“Your wonders and Your thoughts are toward us”; for “the Torah issues from Chochmah,” meaning that its principal revelation is from Chochmah. But in truth it is the will of the Omnipresent, and He and His will are one.
This happens through the Torah, in which G-d’s wonders and thoughts come to us. The Torah is revealed from Chochmah, divine wisdom, but in truth it is G-d’s will, and His will is one with Him, so in the Torah one meets G-d Himself.




4וזהו נפלאותיך מה שהוא מופלא ומובדל ומכוסה שאין בו השגה כלל פלא עליון.58 ומחשבותיך הוא בחי׳ חכמה עילאה נמשך אלינו ע״י התורה. אין ערוך אליך אגידה ואדברה עצמו מספר59.
And this is [the meaning of] “Your wonders”: that which is wondrous, separate and covered, beyond any grasp at all, the Supernal Wonder (Pele Elyon). “And Your thoughts” is the level of supernal Chochmah, drawn down to us through the Torah. “None can be compared to You; were I to tell and speak of them, they are too numerous to recount.”
“Your wonders” refers to the Supernal Wonder (Pele Elyon), a level of G-dliness so hidden that it cannot be grasped at all. “Your thoughts” is supernal Chochmah, divine wisdom, which reaches us through the Torah; both come “toward us,” even though nothing can compare to G-d and the levels are beyond counting.


כי להיות השתלשלות וירידה גדולה כ״כ [כל כך] מבחי׳ גבוה ונעלה מאד עד בחי׳ מטה מאד60 הוצרך להיות כמה מיני עולמות אין מספר מינים ממינים שונים
For there to be so great a chain of descent and lowering, from a very high and exalted level down to a very low level, there had to be many kinds of worlds without number, kinds upon kinds of different kinds,
For G-dliness to descend from the highest level to the lowest, the descent had to pass through countless kinds of worlds. Each kind contains many different sub-kinds.


וכמ״ש (איוב כה) היש מספר לגדודיו61 וכתיב (דניאל ז) אלף אלפין ישמשונה ורבו רבבן62 כו׳ והוא מספר גדוד והיכל אחד והיכלות אין מספר.
as it is written (Job 25), “Is there any number to His troops?”, and it is written (Daniel 7), “A thousand thousands serve Him, and myriads of myriads,” etc.; and that is the number of one troop and one chamber (heichal), while the chambers are without number.
Two verses illustrate the vast number of spiritual beings: G-d’s troops are beyond number, and “a thousand thousands” serve Him. Yet that enormous figure describes only one troop in one chamber (heichal) of the spiritual worlds, and the chambers themselves are countless.


ואעפ״כ [ואף על פי כן] כולם אין ערוך אליך שאפי׳ [שאפילו] בחי׳ הגבוה מאד שהוא שרש התחלות התהוות מ״מ לגבי
Nevertheless, none of them “can be compared to You”: even the very highest level, which is the root of the beginnings of coming into being, nevertheless, relative to
Despite all these levels, none of them can be compared to G-d. Even the very highest, the root from which all creation begins, is no exception.


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


משא״כ בבורא ית׳ דכולא קמיה כלא ממש חשיב63 ואצלו נחשב הכל כאין בחי׳ הראשונה ובחי׳ אחרונה שבמדרגה תחתונה הכל שוה אצלו ואעפ״כ [ואף על פי כן]
This is not so with the Creator, blessed be He, before whom all is considered as truly nothing; to Him everything is considered as naught, [so that] the first level and the last level on the lowest rung are all equal to Him. Nevertheless,
Before G-d, everything is as nothing, and so the highest and the lowest levels are equally nothing to Him. In His eyes there is no difference between the loftiest world and the lowest rung.


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




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


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


וכמו למשל ארץ הלזו הגשמית שמצמחת כל מיני תענוגים והם מזון האדם וקיום חיותו וגם כשאדם אוכל מבע״ח [מבעץ חיים]
This is like, by way of analogy, this physical earth, which makes all kinds of delights grow, and they are the food of man and the maintenance of his life; and also when a person eats from animals,
The Alter Rebbe offers an analogy from nature. The physical earth grows all kinds of pleasant foods, which sustain human life, and even meat ultimately comes from the earth.


הנה עיקר גידולו וחיותו של הבע״ח [הבעלי חיים] ממה שאוכל מן הארץ נמצא שכל מזון וחיות האדם הוא ע״י בירור שנבחר הטוב הגנוז מן הארץ.
the main growth and life-force of the animal is from what it eats from the earth. It follows that all of man’s food and life-force comes through a refinement, in which the good hidden in the earth is selected out.
An animal grows and lives from what it eats from the earth. So all human nourishment comes from a process of refinement, extracting the good hidden in the earth.


כך עד״מ הנה מזון עולמות עליונים הוא ממה שמקבלים חיותם מן התורה שבעוה״ז השפל. והנה כתיב (משלי ד)
So, by way of analogy, the sustenance of the higher worlds comes from their receiving their life-force from the Torah that is in this lowly world. Now, it is written (Proverbs 4),
In the same way, the higher worlds are nourished by the Torah studied in this lowly world. The Torah here below is like the earth, from which the upper worlds draw their food.


סלסלה ותרוממך64 כאדם שמסלסל בשערו שיהיה כל נימא בפ״ע [בפני עצמו] כך הוא בכל פרטי הלכות אין מספר שיהיה בזה הענין הדין כך ובזה הענין יהיה הדין כך נמשך מחכמה עילאה מבחי׳ נפלאותיך ומחשבותיך הנ״ל.
“Exalt her (salseleha), and she will raise you up,” like a person who curls (mesalsel) his hair so that each strand is by itself. So it is with all the countless details of the laws: that in this matter the law is thus, and in that matter the law shall be thus; [this] is drawn from supernal Chochmah, from the level of “Your wonders and Your thoughts” mentioned above.
The verse says to “exalt” (salsel) the Torah, a word related to curling hair so that each strand stands apart. So too each detail of Torah law is distinct, “in this case the law is thus, in that case thus,” and each detail flows from supernal Chochmah, from G-d’s wonders and thoughts.


וז״ש [וזהו שכתוב] דוד המלך ע״ה [עליו השלום] (תהלים צב) מה גדלו מעשיך ה׳ מאד עמקו65 מחשבותיך פי׳ גדלו
This is what King David, peace be upon him, said (Psalms 92), “How great are Your works, O G-d; Your thoughts are very deep.” The meaning of “great”
The Alter Rebbe now reads another verse: “How great are Your works, O G-d; Your thoughts are very deep.” He begins by asking what “great” means when said of G-d.


ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו66 שם אתה מוצא ענותנותו כי לא שייך לפניו ית׳ בחי׳ גדולה מאחר
is in line with what our Sages, of blessed memory, said: “Wherever you find His greatness, there you find His humility.” For the level of greatness does not apply before Him, blessed be He, since
The Sages say that wherever G-d’s greatness is mentioned, His humility is mentioned too. This is because greatness in the ordinary sense does not apply to G-d at all.


כי גדול ה׳ ומהולל מאד67 ולגדולתו אין חקר ואינו בבחי׳ ערך ומדה ומקום כלל שיפול עליו לשון גדול׳.
“G-d is great and exceedingly praised, and His greatness is unfathomable,” and He is not in the category of comparison, measure and place at all, such that the term “greatness” could apply to Him.
G-d’s greatness is unfathomable; He is beyond any comparison, measure or place. Words like “great” imply a scale, and G-d is not on any scale.


אלא לשון גדול׳ הוא ענותנותו שנתלבש בבחי׳ ומדת גדולה להתפשט ולהתלבש תוך עלמין להחיותם וזהו מה גדלו מעשיך ה׳
Rather, the term “greatness” [refers to] His humility, in that He enclothed Himself in the level and attribute of greatness, to spread forth and enclothe Himself within the worlds to give them life. And this is [the meaning of] “How great are Your works, O G-d.”
So what we call G-d’s “greatness” is really His humility: He lowers Himself into the attribute of greatness in order to spread into the worlds and give them life. “How great are Your works” means how much He has condescended in His works.


כי מה שנמשך ונתפשט למטה דרך פרטי הלכה אחת הוא הוא מזון וקיום חיות כל העולמות עליונים ותחתונים וכל העולמות עליונים הם כלא ממש נגד מה שנמשך מפרטי הלכה אחת שהיא מקור חיותם וקיומם
For what is drawn down and spreads below by way of the details of a single law is itself the sustenance and maintenance of the life-force of all the worlds, higher and lower; and all the higher worlds are as truly nothing compared to what is drawn from the details of a single law, which is the source of their life-force and existence.
The light that flows down through the details of even a single law of the Torah is what sustains all the worlds, higher and lower. All the higher worlds together are nothing compared with the source that a single law contains.


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


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


ומזה יתבונן המשכיל להיות בתורת ה׳ חפצו להיות שש ועלז בה כמ״ש (משלי ח) וכל חפצים לא ישוו בה שאפי׳ [שאפילו] חפצים העליונים שהוא כענין שכתוב כל
From this the thoughtful person will contemplate [and come] to have his desire in the Torah of G-d, to rejoice and exult in it, as it is written (Proverbs 8), “And all desirable things cannot compare to her”: even the higher desires, as in what is written, “All
A thoughtful person who contemplates this will come to desire the Torah and rejoice in it. The verse says that no desirable things compare to the Torah, and the Alter Rebbe applies this even to G-d’s own “desires,” the higher worlds.


אשר חפץ הוי״ה עשה בשמים ובארץ68 ושמים הם העולמות העליונים ולא ישוו בה שכולם הם כלא ממש בערך הלכה אחת שהיא מבחי׳ נפלאותיך ומחשבותיך הנ״ל.69
that Havayah desired He has done, in the heavens and on the earth,” and “the heavens” are the higher worlds, “cannot compare to her,” for they are all as truly nothing relative to a single law, which is from the level of “Your wonders and Your thoughts” mentioned above.
“Whatever Havayah desired, He has done in the heavens,” so the heavens, the higher worlds, are among G-d’s desires. Yet they cannot compare to a single Torah law, because that law comes from G-d’s wonders and thoughts.




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


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


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


ולא על שלמד בענין זה אלא על ששיבחם72 בזו המעלה לחוד שהוא מקור וחיות כל העולמות.
[He was punished] not for having learned in this way, but for having praised them with this quality alone, that it is the source and life-force of all the worlds.
David was not faulted for studying the Torah with joy. He was faulted for praising the Torah only for this quality, that it is the source of life for all the worlds, as though that were its highest virtue.


שבאמת הוא גבוה למעלה מעלה מבחי׳ קיום וחיות כל העולמות וכמ״ש (שם) ואהיה אצלו אמון ואהיה שעשועים יום יום73 ופי׳ במדרש (ב״ר [בראשית רבה] פ״א) אמון מופלא שהוא מבחי׳ פלא העליון74 בחינת נפלאותיך ומחשבותיך.
For in truth it is far, far higher than the level of maintaining and giving life to all the worlds, as it is written (ibid.), “And I was beside Him an amon, and I was delights day, day”; and it is explained in the Midrash (Bereishis Rabbah, ch. 1): amon [means] “wondrous” (mufla), which is from the level of the Supernal Wonder, the level of “Your wonders and Your thoughts.”
In truth the Torah is far above even the role of sustaining the worlds. The Torah says of itself that it was an amon beside G-d, which the Midrash, as cited here, explains as “wondrous,” connecting it with the Supernal Wonder, the level of G-d’s wonders and thoughts.


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


כמו שאדם משתעשע בחכמתו כשאומר דבר חכמה כן ויותר מכן לאין קץ ותכלית באלף אלפים הבדלות הקב״ה משתעשע בחכמתו העליונה שאינה יכולה להתלבש תוך עלמין75 כלל אלא שדוד המלך ע״ה [עליו השלום] היה צריך לפי שעה.
just as a person delights in his wisdom when he says something wise, so, and infinitely more, by a thousand thousand degrees of separation, the Holy One, blessed be He, delights in His supernal wisdom, which cannot enclothe itself within the worlds at all. But King David, peace be upon him, needed [this] for the time being:
Just as a person enjoys his own wisdom when he expresses a wise thought, G-d delights, infinitely more, in His supernal wisdom, which is too lofty to enter the worlds at all. David, however, needed the Torah’s life-giving power at that time.


בבית מגורי שהיו שונאין לו ואין דינים נמתקין אלא בשרשן דהיינו בשרש התהוות העולמות כשנתהווה ונמשך מאין המוחלט להתענג ולשמוח בחלקו אשר הוא ממשיך בתורתו
“in the house of my sojourning,” for they hated him, and severities are sweetened only at their root, that is, at the root of the worlds’ coming into being, when they came into being and were drawn from absolute nothingness; [so he needed] to delight and rejoice in his portion, which he draws down through his Torah
David was being persecuted by those who hated him, and the Sages teach that harsh judgments can be softened only at their root. That root is the source of the worlds’ creation from nothing, so David needed to rejoice in the part of the Torah that he draws down to give life to the worlds.


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




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


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


והערב עליהם היינו בבחי׳ נפשי כעפר לכל תהי׳ [תהיה] לידום78 וליסבול כנ״ל שיהיה כעפר וארץ שממנה יצא לחם וכל ההשפעות ממטה למעלה אחר מ״ת [מתן תורה] כנ״ל
And “stay late concerning them” means the level of “may my soul be like dust to all,” to be silent and to bear [it], as mentioned above, so that one be like dust and earth, from which comes forth bread, and all the influences from below to above after the Giving of the Torah, as mentioned above;
“Stay late” is the second approach: humility, “may my soul be like dust to all,” keeping silent and bearing insults. Like the earth, which yields bread, a humble person becomes the ground from which, since Sinai, all influence rises from below to above.


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


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


והנה ע״י בחי׳ שמחה ותענוג הזה בתורת ה׳ יסיר כל מונע מבית ומבחוץ ואין רע יורד מלמעלה83 כלל
Now, through this level of joy and delight in the Torah of G-d, one removes every obstruction from within and from without, and no evil descends from above at all.
Through joy and delight in the Torah, every obstacle, inner and outer, is removed. Since no evil comes down from above, a person who is bound to that higher delight is protected from harm.


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


שהם בחי׳ יום יום בחי׳ השעשועים הנ״ל הם אצלו בקץ ותכלית86 כלומר שאין לו בחי׳ הנ״ל בעסק התורה ואז ופרעה חולם.
which is the level of “day, day,” the level of delight mentioned above, is for him at an end and a limit; that is to say, he does not have the above level in his Torah study. And then, “Pharaoh dreams (cholem).”
For such a person, the delight of “day, day” has come to an end, meaning that his Torah study lacks this joy. Then “Pharaoh dreams”: the word for dreaming, cholem, is also the name of the vowel written as a dot above the letters.


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


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




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


הטבעיי׳ [הטבעיים] שיהיה אחר התפלה מחמת זה בסור מרע ועשה טוב.89 אך אחר זה הנה שבע פרות אחרות90 כו׳.
the natural [ones], so that after prayer, because of this, he will be [engaged] in “turning from evil and doing good.” But after this, “behold, seven other cows,” etc.
These natural emotions, stirred during prayer, lead a person afterward to avoid evil and do good. But then come the seven other cows of the dream.


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


משא״כ בבחי׳ הטעמים שהם בחי׳ שירה וזמרה הנ״ל. ע״ז אמרו (ע״ז ג) כל העוסק בתורה בלילה93 חוט של חסד נמשך עליו ביום
This is not so with the level of the ta’amim, which are the level of song and melody mentioned above. Of this they said (Avodah Zarah 3), “Whoever engages in Torah at night, a thread of kindness is drawn over him by day,
This does not happen with the ta’amim, the song of the Torah. The Talmud says that whoever studies Torah at night has a thread of kindness drawn over him by day.


שנאמר יומם יצוה94 ה׳ חסדו95 ובלילה שירה עמי שחוט של חסד ואהבה עליונה באה עליו מלמעלה אהבה חדשה יותר מכדי טבעו של נפש אלקות לדבקה
as it is said, ‘By day G-d commands His kindness, and at night His song is with me.’” [This means] that a thread of kindness and supernal love comes upon him from above, a new love, beyond the nature of the G-dly soul, to cleave
The Talmud bases this on the verse “by day G-d commands His kindness, and at night His song is with me.” This “thread of kindness” is a new, supernal love that comes from above, greater than the natural love of the G-dly soul.


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



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

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

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


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

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

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


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויהי מקץ
The note refers the reader to the Rebbe’s source notes printed earlier in the volume for further references on this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת כרך ה תתקעג, ב. קיצורים בכרך ו תתש, א (ושם מציין שהמאמר זה משנת תקנ״ח. וראה בסו״ס מאמרי אדה״ז הקצרים ע׳ תריז). ראה פלח הרמון פרשתנו קה, א.
2ויהי מקץ
The Torah’s account of Pharaoh’s dream two years after Yosef’s imprisonment. The whole maamar reads this verse as a description of the soul’s service.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, א.
3The verse describes the old custom of redemption and exchange in Israel. The Alter Rebbe cites it for the Sages’ teaching that “this” (zos) refers to the Torah.
Ruth 4:7רות ד׳:ז׳
וְזֹאת לְפָנִים בְּיִשְׂרָאֵל עַל־הַגְּאֻלָּה וְעַל־הַתְּמוּרָה לְקַיֵּם כׇּל־דָּבָר שָׁלַף אִישׁ נַעֲלוֹ וְנָתַן לְרֵעֵהוּ וְזֹאת הַתְּעוּדָה בְּיִשְׂרָאֵל:
Now this was the custom in former time in Israel concerning redeeming and concerning exchanging, to confirm all things: a man drew off his shoe, and gave it to his neighbour; and this was the attestation in Israel.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ואין זאת אלא תורה
The Talmud explains the word “this” in “this is the Torah” as a reference to the Torah itself. The Alter Rebbe uses it to identify the “this” in Israel with the Torah that lives in every soul.
Avodah Zarah 2b:6–7עבודה זרה ב׳ ב:ו׳-ז׳
כְּלוּם יֵשׁ בָּכֶם מַגִּיד זֹאת? שֶׁנֶּאֱמַר: ״מִי בָכֶם יַגִּיד זֹאת״, וְאֵין ״זֹאת״ אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״. מִיָּד יָצְאוּ בְּפַחֵי נֶפֶשׁ. יָצָאת מַלְכוּת רוֹמִי, וְנִכְנְסָה מַלְכוּת פָּרַס אַחֲרֶיהָ. מַאי טַעְמָא? דְּהָא חֲשִׁיבָא בָּתְרַהּ. וּמְנָלַן? דִּכְתִיב: ״וַאֲרוּ חֵיוָא אָחֳרִי תִּנְיָנָא דָּמְיָא לְדֹב״, וְתָנֵי רַב יוֹסֵף: אֵלּוּ פַּרְסִיִּים, שֶׁאוֹכְלִין וְשׁוֹתִין כְּדוֹב, וּמְסוּרְבָּלִין [בָּשָׂר] כְּדוֹב, וּמְגַדְּלִין שֵׂעָר כְּדוֹב, וְאֵין לָהֶם מְנוּחָה כְּדוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 81bזח״ג פא, ב
Kehot’s noteע״ז ב, ב. זח״ג פא, ב. ראה אגה״ק סי׳ ז. בלקו״ת נצבים מו, א מציין לכאן ולכמה מקומות בענין פנימיות וחיצוניות.
5שקוב״ה סתים וגליא
The Zohar teaches that three levels are bound together, the Holy One, blessed be He, the Torah and Israel, and each is both hidden and revealed. The Alter Rebbe applies this to the inner and outer dimensions of the soul.
Zohar III, 73aזח״ג עג, א
Zohar II, 227bזח״ב רכז, ב
Kehot’s noteזח״ג עג, א. זח״ב רכז, ב. ובכ״מ. ראה לקו״ת פנחס עח, ד. תבא מב, א. נצבים מט, ב. ר״ה סב, ד. תו״ח בראשית ה, א.
6שו״ה סתים — מושג ונראה לעין
This manuscript adds that the hidden level is not grasped or seen by eyes of flesh, and that there is no person who lacks this inner level that cannot be grasped or seen.
Kehot’s noteבבוך 633 נוסף: מושג ונראה לעיני בשר ואין לך אדם שאין לו בחי׳ זו בחי׳ פנימיות שאינו מושג ונראה: לעין.
7שו״ה לעין — אהוי״ר כו׳
This manuscript adds that these two levels, the hidden and the revealed in the soul, are called Yisrael and Yaakov.
Kehot’s noteבבוך 633 נוסף: וב׳ בחי׳ אלו הם הנק׳ ישראל ויעקב הלכך: כמו.
8טנת״א בתורה
Or HaTorah discusses the four components of the Torah text, ta’amim, nekudos, tagin and osiyos, which this paragraph introduces.
Kehot’s noteפרדס שער האותיות פ״ג. ושער הנקודות פ״ו, ושער הטעמים פ״ה. ראה אוה״ת וארא כרך ז ע׳ ב׳תקנח, וע׳ ב׳תקעב.
9טנת״א . . בנפש האלקית
The note says that the parallel between ta’amim, nekudos, tagin and osiyos and the levels of the G-dly soul is explained there.
Kehot’s noteנתבאר באוה״ת שה״ש ע׳ תשלה ואילך. ראה לקו״ת ברכה צד, א.
10ולכן כמו שיש טנת״א . . כדלקמן
In this manuscript the sentence comparing the four components of the Torah to the levels of the soul appears in parentheses, as an aside.
Kehot’s noteבבוך 1824 בא בסוגרים (#).
Paragraph 2
11כמ״ש בזהר ויגש
The note quotes this maamar’s reading of the Zohar: through drawing down Keser (Pharaoh), even the revealed lights within the chain of worlds become “uncovered,” beyond limitation.
Kehot’s noteרי, א. וראה בד״ה ודוד עבדי תשל״ב [סה״מ מלוקט ו ע׳ עט]: ”ויש לומר שפירוש הוא שע״י המשכת הכתר (פרעה), גם בגילויים (נהורין) דהשתלשלות הם באופן דאתפריעו למעלה מהגבלה, ע״ש.
12כמ״ש בזהר ויגש דאתפריעו ואתגלו נהורין
The Zohar on Vayigash links the name Pharaoh to lights being uncovered and revealed. The Alter Rebbe uses this to speak of a holy Pharaoh in the soul.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
13לא ידעתי את הוי׳
Pharaoh answers Moshe: “Who is G-d that I should listen to His voice? I do not know G-d.” Here it stands for forgetfulness of G-d, the lowest descent of the revealed world.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
14רגלי׳ יורדות מות
Said of the foreign woman whose feet go down to death. It illustrates how the lowest extension of a level nourishes what opposes holiness.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
15בסמוי מן העין . . הברכה מצויה
The Talmud teaches that blessing rests only on what is hidden from the eye. The Alter Rebbe applies it to the hidden world, which draws from the Source of blessing.
Taanit 8b:13–14תענית ח׳ ב:י״ג-י״ד
וְאָמַר רַבִּי יִצְחָק: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר הַסָּמוּי מִן הָעַיִן, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר שֶׁאֵין הָעַיִן שׁוֹלֶטֶת בּוֹ, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנוּ רַבָּנַן: הַנִּכְנָס לָמוֹד אֶת גׇּרְנוֹ, אוֹמֵר: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתִּשְׁלַח בְּרָכָה בְּמַעֲשֵׂה יָדֵנוּ״. הִתְחִיל לָמוֹד, אוֹמֵר: ״בָּרוּךְ הַשּׁוֹלֵחַ בְּרָכָה בַּכְּרִי הַזֶּה״. מָדַד וְאַחַר כָּךְ בֵּירַךְ — הֲרֵי זוֹ תְּפִלַּת שָׁוְא, לְפִי שֶׁאֵין הַבְּרָכָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bava Metzia 42a:4–5בבא מציעא מ״ב א:ד׳-ה׳
וְאָמַר רַבִּי יִצְחָק: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר הַסָּמוּי מִן הָעַיִן, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר שֶׁאֵין הָעַיִן שׁוֹלֶטֶת בּוֹ, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנוּ רַבָּנַן: הַהוֹלֵךְ לָמוֹד אֶת גּוֹרְנוֹ, אוֹמֵר: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתִּשְׁלַח בְּרָכָה בְּמַעֲשֵׂה יָדֵינוּ״. הִתְחִיל לָמוֹד, אוֹמֵר: ״בָּרוּךְ הַשּׁוֹלֵחַ בְּרָכָה בַּכְּרִי הַזֶּה״. מָדַד וְאַחַר כָּךְ בֵּירַךְ – הֲרֵי זֶה תְּפִילַּת שָׁוְא, לְפִי שֶׁאֵין הַבְּרָכָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תענית ח, ב. ב״מ מב, א.
16ולזכרון בין עיניך
The verse of the tefillin, “a remembrance between your eyes.” It identifies the hidden level with remembrance, the opposite of the lower Pharaoh’s forgetfulness.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
17מי יעלה לנו השמימה
Moshe says the Torah is not in heaven, that one should ask “Who will go up for us to heaven?” The Alter Rebbe reads its initial and final letters as milah and Havayah.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18מי יעלה לנו השמימה ר״ת מילה וס״ת הוי׳
That passage explains the foreskin as kelipas nogah, which separates holiness from the impure kelipos, and says that removing it allows the covenant to be revealed below as above.
Kehot’s noteת״ז בהקדמה בתחלתה. תי׳ כב. תי׳ ע (קלא, א). ראה לעיל יג, ב.
19מי יעלה לנו השמימה ר״ת מילה וס״ת הוי״ה
The Tikkunei Zohar notes that the initial letters of this verse spell milah and its final letters spell the Name Havayah. The Alter Rebbe draws from this that circumcision precedes the revelation of G-dliness.
Tikkunei Zohar 131a:1תקוני הזהר קל״א א:א׳
… כָּל מַלְאֲכֵי חַבָּלָה וּמְקַטְרְגִין דְּלָא יִקְרְבוּ לְגַבֵּיהּ בְּגִין דִּשְׁמָא דַיהו״ה שַׁרְיָא עֲלֵיהּ דְּתִשְׁכַּח לֵקהּ בְּאִלֵּין תֵּיבִין מִ י יַעֲלֶ ה לָּנ וּ הַשָּׁמַיְמָ ה, רָאשֵׁי תֵּיבוֹת מִילָ"ה, וְסוֹפֵי תֵּיבוֹת יהו״ה, בִּשְׁמֵיהּ סָלִיק לְעִילָא נִשְׁמָתֵיהּ, וּבְהַהוּא זִמְנָא יִתְקַיַּים בֵּקהּ (שם כח ז) וְרָאוּ כָּל עַמֵּי הָאָרֶץ כִּי שֵׁם יהו״ה נִקְרָא עָלֶיךָ וְיָרְאוּ מִמֶּךָּ, וּכְמָא דְאִיהוּ מְקַבֵּל עֲלֵיהּ כָּל פִּקּוּדִין דַּעֲשֵׂה, בִּדְחִילוּ וּרְחִימוּ, הָכִי אַמְלִיכִין לֵקהּ לְעִילָא חֲיָילִין וּמַשִּׁרְיָין, עַל אִלֵּין עָלְמִין דְּתַקִּין לֵקהּ קוּדְשָׁא בְּרִיךְ הוּא …
Tikkunei Zohar - Vocalized (Public Domain)
20אני ה׳ לא שניתי
“I, G-d, have not changed.” The Alter Rebbe presents it as the content of deep contemplation on G-d’s unchanging essence.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21עונותיכם מבדילים
“Your iniquities have separated between you and your G-d.” It describes the barrier above that must be removed.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ומלתם את ערלת לבבכם
The command to circumcise the heart. It is the inner counterpart of physical circumcision, the removal of what blocks G-dliness.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, טז.
23פני אריה פני שור
Ezekiel describes the faces of the living creatures of the Chariot, including a lion and an ox. The Alter Rebbe identifies them with natural love and awe.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24Ezekiel sees a storm wind and cloud, and from within it something like the chashmal. It shows a barrier that precedes the appearance of the living creatures.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25חשמל כו׳ חש מל
There the chashmal is explained as the curtain (parsa) that comes from the outer aspect of Binah and surrounds what lies within it, through which inner light is drawn down.
Kehot’s noteראה לעיל יב, ד.
26ומתוכה דמות ד׳ חיות
From within appeared the likeness of four living creatures. These are revealed only after the chashmal.
Ezekiel 1:5יחזקאל א׳:ה׳
וּמִתּוֹכָהּ דְּמוּת אַרְבַּע חַיּוֹת וְזֶה מַרְאֵיהֶן דְּמוּת אָדָם לָהֵנָּה:
And out of the midst thereof came the likeness of four living creatures. And this was their appearance: they had the likeness of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27ונפשי כעפר לכל תהי׳
The prayer of Mar son of Ravina, said at the close of the Amidah: “may my soul be like dust to all.” It is the counsel of humility that uncovers the soul.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteסיום תפילת שמו״ע. ברכות יז, א.
28פרעה אותיות העפ״ר
The note points to this Kabbalistic lexicon’s entry on Pharaoh for the letter-play of פרעה and העפר.
Kehot’s noteערכי הכינוים לבסה״ד ערך פרעה. וראה תו״ח כאן ריט, ב: ”והוא שע״י עוצם השפלות כעפר לכל נגלה אוצר של יראת שמים הפנימי׳ שמפני זה נק׳ כנ״י בשם אשה יראת ה׳”.
29אשה יראת ה׳
“A woman who fears G-d, she shall be praised.” The Congregation of Israel is this woman, whose treasure is the fear of Heaven.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ל.
30אוצר של יראת שמים
The Talmud says the Holy One, blessed be He, has in His treasury only a treasure of the fear of Heaven. Here that treasure is hidden in the soul and uncovered through humility.
Berakhot 33b:24ברכות ל״ג ב:כ״ד
אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd which is His treasure" (Is. xxxiii. 6) !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, ב.
31וע׳ ילקוט
The note points to a talk of the Rebbe connected with the account of Nebuchadnezzar’s reward.
Kehot’s noteשמעוני, מלכים רמז רמד. וראה לקו״ש חט״ו ע׳ 279.
32ואין לך אדם מישראל שלא כיבד המקום בכך
The note points to Maimonides’ Epistle on Forced Conversion as a parallel to the claim that every Jew has honored G-d at least this much.
Kehot’s noteראה אגרת השמד להרמב״ם פ״ג.
33“One chastisement in a person’s heart is better than many lashes.” It supports the idea that suffering comes to humble a person from within.
Berakhot 7a:22ברכות ז׳ א:כ״ב
וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: טוֹבָה מַרְדּוּת אַחַת בְּלִבּוֹ שֶׁל אָדָם יוֹתֵר מִכַּמָּה מַלְקֻיוֹת. שֶׁנֶּאֱמַר: ״וְרִדְּפָה אֶת מְאַהֲבֶיהָ וְגוֹ׳ וְאָמְרָה אֵלְכָה וְאָשׁוּבָה אֶל אִישִׁי הָרִאשׁוֹן כִּי טוֹב לִי אָז מֵעָתָּה״. וְרֵישׁ לָקִישׁ אָמַר, יוֹתֵר מִמֵּאָה מַלְקֻיוֹת, שֶׁנֶּאֱמַר: ״תֵּחַת גְּעָרָה בְמֵבִין מֵהַכּוֹת כְּסִיל מֵאָה״.
Further said R. Johanan in the name of R. Jose : One chastisement in the heart of a man is better than many lashes ; as it is said, "And she shall run after her lovers, but she shall not overtake them, and she shall seek them, but shall not find them ; then shall she say [in her heart], I will go and return to my first husband ; for then was it better with me than now " (Hos. ii. 9). R. Simeon b. Lakish said : It …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
34והנה בתורה יש בחי׳ טנת״א
The note says Or HaTorah quotes a passage from here and explains the four components ta’amim, nekudos, tagin and osiyos at length.
Kehot’s noteקטע מכאן מובא באוה״ת שמות כרך ז ע׳ ב׳תקעב ושם נתבאר בארוכה בענין טנת״א. וראה גם ברכה ע׳ א׳תתנ. ראה בהמשך זאת חנוכת המזבח תר״מ סעי׳ כא. [סה״מ תר״מ ע׳ עט]. באוה״ת שם מציין: ”ועיין באגה״ק סי׳ לו ד״ה דוד זמירות קרית להו, ובלקו״ת בד״ה ואהי׳ אצלו אמן פ״ג [פ׳ במדבר] ובהביאור פ״ד”.
35ובחי׳ טעמים שבתורה שבע״פ
The note points to Or HaTorah for the idea that the ta’amim of the Torah correspond to the Oral Torah.
Kehot’s noteראה באוה״ת שמות שם ע׳ ב׳תקעב. פ׳ וזאת הברכה ע׳ א׳תתנח.
36“By day G-d commands His kindness, and at night His song is with me.” The Alter Rebbe identifies this song with the ta’amim, the melody of Torah.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37David says G-d’s statutes were songs to him in the house of his wanderings. The maamar asks how laws can be songs.
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38למה נענש דוד על שקרא לד״ת זמירות
The Kuntres Acharon of Tanya discusses why David was punished for calling words of Torah songs, the same question the maamar raises here.
Sotah 34aסוטה ל״ד א
Kehot’s noteסוטה לד, א. וראה קו״א לתניא ד״ה דוד זמירות כו׳. ובליקוט פי׳ ומ״מ לשם.
39למה נענש דוד על שקרא לד״ת זמירות
The Talmud says David was punished for calling words of Torah “songs.” The maamar will explain what was lacking in that praise.
Sotah 35a:21–22סוטה ל״ה א:כ״א-כ״ב
דָּרֵשׁ רָבָא: מִפְּנֵי מָה נֶעֱנַשׁ דָּוִד — מִפְּנֵי שֶׁקָּרָא לְדִבְרֵי תוֹרָה ״זְמִירוֹת״, שֶׁנֶּאֱמַר: ״זְמִרוֹת הָיוּ לִי חֻקֶּיךָ בְּבֵית מְגוּרָי״. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: דִּבְרֵי תוֹרָה שֶׁכָּתוּב בָּהֶן ״הֲתָעִיף עֵינֶיךָ בּוֹ וְאֵינֶנּוּ״, אַתָּה קוֹרֵא אוֹתָן זְמִירוֹת?! הֲרֵינִי מַכְשִׁילְךָ בְּדָבָר שֶׁאֲפִילּוּ תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹדְעִין אוֹתוֹ, דִּכְתִיב: ״וְלִבְנֵי קְהָת לֹא נָתָן כִּי עֲבֹדַת הַקֹּדֶשׁ וְגוֹ׳״, וְאִיהוּ אַתְיֵיהּ בַּעֲגַלְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
40גיטין ז
The note points to a footnote in this maamar that discusses the Talmud’s advice in Gittin to go early and late to the house of study.
Kehot’s noteע״א, וראה ד״ה הוי׳ לי בעוזרי תשי״ז (סה״מ מלוקט-ב ע׳ נו) הערה 19.
41Advice given to one troubled by enemies: go early and late to the house of study, and they will perish by themselves. The maamar later explains how Torah study nullifies opponents.
Gittin 7a:7גיטין ז׳ א:ז׳
שְׁלַח לֵקהּ: קָא מְצַעֲרִי לִי טוּבָא, וְלָא מָצֵינָא דְּאֵיקוּם בְּהוּ. שְׁלַח לֵקהּ: ״דּוֹם לַה׳ וְהִתְחוֹלֵל לוֹ״ – דּוֹם לַה׳, וְהוּא יַפִּילֵם לְךָ חֲלָלִים חֲלָלִים; הַשְׁכֵּם וְהַעֲרֵב עֲלֵיהֶן לְבֵית הַמִּדְרָשׁ, וְהֵן כָּלִין מֵאֵילֵיהֶן. הַדָּבָר יָצָא מִפִּי רַבִּי אֶלְעָזָר, וּנְתָנוּהוּ לִגְנִיבָא בְּקוֹלָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42The verse on which the following paragraphs are built. Its phrases explain both the life Torah gives the worlds and the higher delight it holds.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43Kehot’s note points to Zohar, Vayigash 1:1–12:135 for these words.
Zohar, Vayigash 1:1–12:135ספר הזהר, ויגש א׳:א׳-י״ב:קל״ה
44In the sotah ritual the priest uncovers the woman’s head. The Alter Rebbe uses the root pera, uncovering, which is shared by Pharaoh’s name.
Numbers 5:18במדבר ה׳:י״ח
וְהֶעֱמִיד הַכֹּהֵן אֶת־הָאִשָּׁה לִפְנֵי ה׳ וּפָרַע אֶת־רֹאשׁ הָאִשָּׁה וְנָתַן עַל־כַּפֶּיהָ אֵת מִנְחַת הַזִּכָּרוֹן מִנְחַת קְנָאֹת הִוא וּבְיַד הַכֹּהֵן יִהְיוּ מֵי הַמָּרִים הַמְאָרְרִים:
And the priest shall set the woman before the L-RD, and let the hair of the woman’s head go loose, and put the meal-offering of memorial in her hands, which is the meal-offering of jealousy; and the priest shall have in his hand the water of bitterness that causeth the curse.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“With the modest is wisdom.” It supports the idea that what is hidden and modest is the place of blessing and remembrance.
Proverbs 11:2משלי י״א:ב׳
בָּא־זָדוֹן וַיָּבֹא קָלוֹן וְאֶת־צְנוּעִים חׇכְמָה:
When pride cometh, then cometh shame; But with the lowly is wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46The Talmud relates that Nebuchadnezzar ran a few steps to honor G-d and was rewarded with rule for three generations. The Alter Rebbe infers that every Jew deserves all the good of this world, so suffering is not punishment.
Sanhedrin 96aסנהדרין צ״ו א
Paragraph 3
47פי׳ רבות . . דהיינו עולמות עליונים
Yahel Or, the Tzemach Tzedek’s commentary on Psalms, cites the Zohar on Vayechi, which reads “many” (rabbos) as “great and lofty above all,” as in “the outcry of Sodom is great.” This supports reading “many” here as the great higher worlds.
Kehot’s noteביהל אור ע״פ זה ע׳ קנג מציין ע״ז: ”ע׳ זח״א ויחי רמ״ז ע״פ רבות בנות מאי רבות גדולות עילאין ורברבין על כולא כו׳ ע״ש כמו זעקת סדום ועמורה כי רבה כמו גדלה”. ראה גם בלקו״ת צו יב, ד. אחרי כז, א מציין לכאן. מכאן מובא בד״ה כי תשא תרל״ח סעי׳ ז. סה״מ תרל״ח ע׳ סז. ושם מציין לעיין בלקו״ת שה״ש בד״ה ששים המה מ, ב. דשם נתבאר שענין הבריאה אינו עו״ע ח״ו.
48שו״ה דהיינו — הגדולות ונוראות
This manuscript reads “the great and the awesome,” with the definite article on both words; the meaning is the same.
Kehot’s noteבבוך 1824: הגדולות והנוראו׳.
49שו״ה עשיה — רבות ושונות כמו שאמר
This manuscript reads: “many and diverse, until they came into being in the level of physical Asiyah, as it is written, ‘Whatever G-d desired, He has done,’ which King David said in answer to the heretics, ‘Why should the nations say…’” It ties the verses more closely to a reply to those who deny G-d’s presence in the world.
Kehot’s noteבבוך 1824: רבות ושונות עד שנתהוו בבחי׳ עשיי׳ גשמי׳ כמ״ש כל אשר חפץ ה׳ עשה שאמר דהע״ה לתשובות המיני׳ למה יאמרו הגוים ...
50“Many things have You done, Havayah my G-d; Your wonders and Your thoughts are toward us.” This paragraph explains its first words as the descent of the great worlds into physical being.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51למה יאמרו איה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפסוק נוסף: ”הגוים”, ואולי נשמט מצד יראת הצענזור.
52למה יאמרו איה אלקיהם
“Why should the nations say, ‘Where is their G-d?’” The next verse answers, “Our G-d is in heaven; whatever He desired, He has done,” which the Alter Rebbe draws on here.
Psalms 115:2תהילים קט״ו:ב׳
לָמָּה יֹאמְרוּ הַגּוֹיִם אַיֵּה־נָא אֱלֹקֵיהֶם:
Wherefore should the nations say: 'Where is now their G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53רם על כו׳
“G-d is exalted above all nations; His glory is above the heavens.” It describes G-d as seemingly remote from the world.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
54כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He has done, in the heavens and on the earth.” The Alter Rebbe reads it as G-d’s desire reaching all the way down into physical existence.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
55אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
56אורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from Chochmah. The Alter Rebbe adds that its essence is G-d’s will, which is one with Him.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
57אורייתא מחכמה נפקת
The Zohar here too speaks of the Torah coming forth from supernal Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 4
58מה שהוא מופלא . . שאין בו השגה כלל פלא עליון
The note says that the concept of Pele, the Supernal Wonder, is explained there.
Kehot’s noteענין פלא נתבאר בביאוה״ז להצ״צ כרך א ע׳ תקכז. וראה בספר הליקוטים ממאמרי הצ״צ ערך פלא.
59The continuation of the verse the maamar is explaining. Here it describes the countless levels of descent, none of which compare to G-d.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60שו״ה מאד — בחי׳ מטה מאד
This manuscript reads “a very, very low level,” stressing further how far the descent reaches.
Kehot’s noteבבוך 1824: ”בחי׳ מטה מטה מאד”.
61“Is there any number to His troops?” It illustrates the countless spiritual beings in the worlds.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62In Daniel’s vision, thousands of thousands serve G-d and myriads of myriads stand before Him. The Alter Rebbe says this is the count of only one troop and one chamber.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63דכולא קמיה כלא ממש חשיב
The Zohar teaches that all before Him is considered as nothing. The Alter Rebbe uses it to show that the highest and lowest levels are equal before G-d.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
R. Simeon then opened his discourse on the precepts of the Torah. He said: ‘The precepts of the Torah which the Holy One has given to Israel are all laid down in the first chapter of Genesis in summary. In the Beginning G-d created.1The remainder of this chapter is more in the style of the Ra’yah Mehemnah than of the Zohar. This contains the first precept of all, to wit, the fear of the L-rd, as it is written: “The fear of the L-rd is the beginning of wisdom” (Ps. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
64“Exalt her, and she will raise you up.” The Alter Rebbe connects salsel with curling each strand of hair, like the separate details of Torah law.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65“How great are Your works, O G-d; Your thoughts are very deep.” The two halves correspond to the Torah as the life of the worlds and the Torah as G-d’s own thought, which is higher still.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever Scripture mentions G-d’s greatness, it mentions His humility. The Alter Rebbe reads G-d’s “greatness” in the worlds as His humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 40. תש״ד ע׳ 210. לעיל טז, א במ״מ.
67גדול הוי׳ ומהולל מאד
“G-d is great and exceedingly praised, and His greatness is unfathomable.” It shows that greatness in the ordinary sense cannot describe Him.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
68כל אשר חפץ הוי״ה עשה בשמים ובארץ
“Whatever G-d desired, He has done, in the heavens and on the earth.” The heavens, the higher worlds, are G-d’s desires, yet they do not compare to a single law.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“All desirable things cannot compare to her,” said of wisdom, the Torah. The Alter Rebbe applies it even to the higher worlds that are G-d’s desires.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
70והיו כלא היו
“And they will be as though they had never been.” It describes the complete nullification of those who oppose holiness.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וכמ״ש באדרא . . ותכלית הבירור הוא בעוה״ז כו׳
This whole passage, from the Idra through the refinement of the sparks in this world, is absent in this manuscript.
Kehot’s noteקטע זה ליתא בבוך 1824.
72אלא על ששיבחם
The Kuntres Acharon of Tanya discusses why David was faulted for calling words of Torah songs, a parallel to this paragraph’s answer.
Numbers 18:3במדבר י״ח:ג׳
וְשָׁמְרוּ מִשְׁמַרְתְּךָ וּמִשְׁמֶרֶת כׇּל־הָאֹהֶל אַךְ אֶל־כְּלֵי הַקֹּדֶשׁ וְאֶל־הַמִּזְבֵּחַ לֹא יִקְרָבוּ וְלֹא־יָמֻתוּ גַם־הֵם גַּם־אַתֶּם:
And they shall keep thy charge, and the charge of all the Tent; only they shall not come nigh unto the holy furniture and unto the altar, that they die not, neither they, nor ye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קו״א ד״ה דוד זמירות (קס, א) ובליקוט פי׳ שם. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ רצד שמציין לכאן. בלקו״ת אמור לז, ב. במדבר יח, ג מצויין לכאן בענין שירה. ראה באוה״ת פ׳ וישב כרך ה תתקו, ב. אוה״ת נ״ך כרך ב ע׳ תתקמא.
73ואהיה אצלו אמון ואהיה שעשועים יום יום
The Torah, speaking as wisdom, says it was beside G-d as an amon and was His delight day by day. The Alter Rebbe reads it as the Torah being G-d’s own delight, above the worlds.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ופי׳ במדרש (ב״ר פ״א) . . פלא העליון
The Midrash gives several meanings of amon, such as “tutor,” “covered” and “hidden.” The Kehot notes record that the reading “wondrous” quoted here is not found in the printed editions of this Midrash.
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
רַבִּי הוֹשַׁעְיָה רַבָּה פָתַח, (משלי ח, ל): ”וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשֻׁעִים יוֹם יוֹם וְגוֹ'”. ”אָמוֹן”, פַּדְגּוֹג. ”אָמוֹן”, מְכוּסֶּה. ”אָמוֹן”, מוּצְנָע. וְאִית דְּאָמַר: ”אָמוֹן”, רַבְּתָא. ”אָמוֹן”, פַּדְגּוֹג – הֵיךְ מָה דְאַתְּ אָמַר (במדבר יא, יב): ”כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת הַיֹּנֵק”. ”אָמוֹן” מְכוּסֶּה – הֵיךְ מָה דְאַתְּ אָמַר (איכה ד, ה): ”הָאֱמֻנִים עֲלֵי תוֹלָע חִבְּקוּ אַשְׁפַּתּוֹת”. ”אָמוֹן”, מוֹצְנָע – הֵיךְ מָה דְאַתְּ אָמַר (אסתר ב, ז): ”וַיְהִי אֹמֵן אֶת הֲדַסָּה”. אמון, רבתא – כמה דתימא: (נחום ג, ח): ”הֲתֵיטְבִי מִנֹּא אָמוֹן”, ומתרגמינן: ”האת טבא מאלכסנדריא רבתא …
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה הג״ה באוה״ת נ״ך כרך ב ע׳ תתקמא. ושם הלשון ”ופי׳ במד״ר פ׳ בראשית פ״א אין מופלא נקרא מוחא סתימאה כי הוא הי׳ אמון לכל האצי׳ שהוא מבחי׳ פלא העליון”, ע״ש. ומצאתי בגוכתי״ק כ״ק מהר״ש בדפים בודדים (ואולי כבר נדפס?) וכתוב שם ”בת״א פ׳ מקץ בד״ה ויהי מקץ השני פי׳ ואהי׳ אצלו אמון, אמון מופלא היינו בחי׳ פלא עליון, יום יום הם בחי׳ נפלאותיך ומחשבותיך, וצ״ע שבמד״ר פ׳ בראשית פ״א (כמו שנרשם שם) לא אמרו רק אמון פדגוג אמון מכוסה אמון מוצנע, ולא הזכיר כלל אמון מופלא, ואולי יש מדרש אחר שאמרו שם ג״כ אמון מופלא, אך צ״ע על שנרשם ב״ר פ״א, ואולי יש איזה גירסא במדרש רבה בדפוס אחר, וראיתי בדפוס אמשטרדם שקלאוו גם בדפוסים ישנים שעם פי׳ .ֿ. ופי׳ נזה״ק ופי׳ יפ״ת, וגם בהחדשים שנדפסו עם הענפי׳ ובכולם לא נא׳ רק פדגוג מכוסה מוצנע, ואית דאמרי רבתא”.
75שאינה יכולה להתלבש תוך עלמין
The note quotes Or HaTorah: this wisdom that cannot enter the worlds is the hidden Chochmah (Chochmah Stima’ah), while “You made them all with wisdom” refers to the Chochmah of Atzilus.
Kehot’s noteבאוה״ת נ״ך שם ”הוא בחי׳ חכמה סתימאה ומ״ש כולם בחכמה עשית בחכמה יסד ארץ זהו חכמה דאצילות”.
76תפול עליהם אימתה ופחד
From the Song at the Sea: “terror and dread will fall upon them.” Here it describes how opposing forces are nullified when the light of the Torah is drawn down.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
77השכם והערב עליהם
The advice to one troubled by enemies to go early and late to the house of study. The Alter Rebbe reads “early” as rising above them through Torah and “late” as humility.
Gittin 7a:7גיטין ז׳ א:ז׳
שְׁלַח לֵקהּ: קָא מְצַעֲרִי לִי טוּבָא, וְלָא מָצֵינָא דְּאֵיקוּם בְּהוּ. שְׁלַח לֵקהּ: ״דּוֹם לַה׳ וְהִתְחוֹלֵל לוֹ״ – דּוֹם לַה׳, וְהוּא יַפִּילֵם לְךָ חֲלָלִים חֲלָלִים; הַשְׁכֵּם וְהַעֲרֵב עֲלֵיהֶן לְבֵית הַמִּדְרָשׁ, וְהֵן כָּלִין מֵאֵילֵיהֶן. הַדָּבָר יָצָא מִפִּי רַבִּי אֶלְעָזָר, וּנְתָנוּהוּ לִגְנִיבָא בְּקוֹלָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
78נפשי כעפר לכל תהי׳ לידום
The prayer said at the end of the Amidah: “To those who curse me, may my soul be silent, and may my soul be like dust to all.” It is the humility that makes a person like the earth.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
79“They shall be as nothing, and the men who strive with you shall perish.” Opponents cease to exist once their life-force is withdrawn.
Isaiah 41:11ישעיהו מ״א:י״א
הֵן יֵבֹשׁוּ וְיִכָּלְמוּ כֹּל הַנֶּחֱרִים בָּךְ יִהְיוּ כְאַיִן וְיֹאבְדוּ אַנְשֵׁי רִיבֶךָ:
Behold, all they that were incensed against thee Shall be ashamed and confounded; They that strove with thee Shall be as nothing, and shall perish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ובלילה שירה עמי
“At night His song is with me.” The Alter Rebbe reads “His song” as G-d’s own delight in the Torah.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
81ואהיה אצלו כו׳ שעשועים
The Torah was G-d’s delight day by day. Here that delight is what a person shares in when studying with joy.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82“Let Israel rejoice in its Maker.” It shows that the Jewish people can share in G-d’s own joy.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ואין רע יורד מלמעלה
The Midrash teaches that nothing evil descends from above. The Alter Rebbe uses it to explain why delight in the Torah removes all harm.
Bereshit Rabbah 51:3בראשית רבה נ״א:ג׳
גפרית ואש הה״ד (תהלים יא) ימטר על רשעים פחים אש וגפרית וגו׳ פחים גומרים ומצדין אש וגפרית א״ר יודן מפני מה אדם מריח ריח גפרית ונפשו סולדת עליו למה שהיא יודעת שהיא נידונת בה לע״ל שנאמר מנת כוסם ר׳ ישמעאל בר נחמן משום ר׳ יונתן כפיילי פיטרין לאחר המרחץ א״ר חנינא אין דבר רע יורד מלמעלה אתיבון והכתיב (תהלים קמח) אש וברד שלג וקיטור אמר להם רוח סערה היא שהיא עושה דברו מילתא דר״ש בן לקיש פליגא אהא דא״ר חנינא בן פזי (דברים כח) יפתח ה׳ לך את אוצרו הטוב …
“Brimstone and fire” – that is what is written: “He will rain upon the wicked burning coal [paḥim], fire and brimstone…” (Psalms 11:6). “Paḥim” – [this means both] coals and traps. “Fire and brimstone” – why is it that when a person smells brimstone his soul becomes unsettled? It is because it knows that it will be sentenced with it in the future, as it is stated: “[Fire and brimstone…] will be their lot [menat kosam]” (Psalms 11:6). Rabbi Yishmael bar Naḥman in the name of Rabbi Yonatan: Like a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נא, ה. אגה״ק סי׳ יא.
84בחי׳ השעשועים הנ״ל
The note points to Or HaTorah on Miketz for further discussion of the Torah as G-d’s delight.
Kehot’s noteע׳ אוה״ת פ׳ מקץ שלט, א.
85ויהי מקץ שנתים ימים
The opening verse of the maamar. “Two years of days” is read as the end of the Torah’s “day, day” delight.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בקץ ותכלית
The note points to a talk of the Rebbe that discusses the phrase “at the end” in this verse.
Kehot’s noteראה שיחת ש״פ מקץ תשכ״ה.
Paragraph 8
87והנה עומד על היאור
Pharaoh dreams that he is standing by the River. The River is read as the flow that nourishes the soul’s emotions.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88לשבע פרות הטובות
Seven cows, fine-looking and fat, come up from the River. They stand for the seven good emotions stirred during prayer.
Genesis 41:2בראשית מ״א:ב׳
וְהִנֵּה מִן־הַיְאֹר עֹלֹת שֶׁבַע פָּרוֹת יְפוֹת מַרְאֶה וּבְרִיאֹת בָּשָׂר וַתִּרְעֶינָה בָּאָחוּ:
And, behold, there came up out of the river seven kine, well-favoured and fat-fleshed; and they fed in the reed-grass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בסור מרע ועשה טוב
“Turn from evil and do good.” It describes the conduct that the good emotions of prayer should lead to.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90הנה שבע פרות אחרות
Seven other cows, ugly and thin, come up after them. They stand for the physical desires that arise after prayer.
Genesis 41:3בראשית מ״א:ג׳
וְהִנֵּה שֶׁבַע פָּרוֹת אֲחֵרוֹת עֹלוֹת אַחֲרֵיהֶן מִן־הַיְאֹר רָעוֹת מַרְאֶה וְדַקּוֹת בָּשָׂר וַתַּעֲמֹדְנָה אֵצֶל הַפָּרוֹת עַל־שְׂפַת הַיְאֹר:
And, behold, seven other kine came up after them out of the river, ill favoured and lean-fleshed; and stood by the other kine upon the brink of the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ותאכלנה כו׳
The ugly cows eat the good cows. So the desires can consume the love and awe felt in prayer.
Genesis 41:4בראשית מ״א:ד׳
וַתֹּאכַלְנָה הַפָּרוֹת רָעוֹת הַמַּרְאֶה וְדַקֹּת הַבָּשָׂר אֵת שֶׁבַע הַפָּרוֹת יְפֹת הַמַּרְאֶה וְהַבְּרִיאֹת וַיִּיקַץ פַּרְעֹה:
And the ill-favoured and lean-fleshed kine did eat up the seven well-favoured and fat kine. So Pharaoh awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ולא נודע כו׳
Pharaoh tells Yosef that it was not known that they had eaten them. The good emotions are erased without a trace.
Genesis 41:21בראשית מ״א:כ״א
וַתָּבֹאנָה אֶל־קִרְבֶּנָה וְלֹא נוֹדַע כִּי־בָאוּ אֶל־קִרְבֶּנָה וּמַרְאֵיהֶן רַע כַּאֲשֶׁר בַּתְּחִלָּה וָאִיקָץ:
And when they had eaten them up, it could not be known that they had eaten them; but they were still ill-favoured as at the beginning. So I awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ע״ז אמרו . . כל העוסק בתורה בלילה
That passage gathers sources on the “thread of kindness” in the Zohar and Midrash, and refers explicitly to Torah Ohr’s maamar “Vayehi Miketz” for the explanation of the saying that a thread of kindness is drawn over him by day.
Kehot’s noteבלקו״ת קרח נה, ב. באוה״ת בראשית כרך ד תשד, א. יהל אור ע׳ קסו. וראה שם ע׳ קסח. וע׳ תשכט. בענין חוט של חסד — מבואר באוה״ת נ״ך כרך א ע׳ קטו. כרך ב ע׳ תתנז. ד״ה וסוכה תהי׳ לצל סה״מ תרל״ב כרך ב ע׳ תקיט ואילך.
94יומם יצוה ה׳ חסדו
The verse on which the Talmud bases the thread of kindness. The night’s “song” is the delight of the Torah.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
95The Talmud teaches that whoever studies Torah at night has a thread of kindness drawn over him by day. The Alter Rebbe reads this as a supernal love drawn down by the song of the Torah.
Avodah Zarah 3b:14עבודה זרה ג׳ ב:י״ד
אָמַר רַבִּי לֵוִי: כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה מַאֲכִילִין לוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקֹּטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בַּלַּיְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״. מָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״? מִשּׁוּם דְּבַלַּיְלָה שִׁירוֹ עִמִּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ענין חנוכה
The subject of Chanukah
Love of G-d has two sources, both from above: the power to kindle it at all (“when Aaron kindles”) and the added love that enlarges it beyond human measure (“when he tends”). A person reaches both through the mitzvos, which, like the oil of a lamp, are dark to the mind yet draw down G-d Himself.
The maamar in brief
Chanukah is marked with lights, not a feast, because the Greek decree was against the Torah, not against Jewish bodies; and the verse calls a mitzvah a lamp and the Torah light. The mitzvah is like oil: it has no light of its own, yet from it the light of Chochmah, the Oral Torah, is drawn. The Alter Rebbe then asks why the Menorah’s morning lighting is called “tending” and its evening lighting “kindling”. The Menorah is the collective soul of Israel, and its seven lamps are the seven shepherds, among them Aaron, who kindles Israel’s love for G-d. A person can build love by contemplating G-d’s kingship over countless worlds; yet all that kingship is only G-d’s “Name” and His humility, while G-d, the Singular One, is beyond the worlds. Realizing this, the soul longs to leave the worlds and cleave to Him. Even this longing is G-d’s gift, “kindling”, given to a soul that is dark like evening; the love from above that enlarges it is “tending”, the morning quality of Abraham’s kindness. Both come through the mitzvos, the King’s limbs: grasping one draws the King Himself.

Outline
	1Why Chanukah is kept with lightsThe Greek decree targeted Torah, not bodies, so the commemoration is “a mitzvah is a lamp and the Torah light”; what, then, is the “way of life”?¶1
	2The mitzvah as oil; the Menorah’s two lightingsThe mitzvah, like oil, is dark in itself yet feeds the light of Torah wisdom. Why is the morning lighting “tending” and the evening lighting “kindling”? The Menorah is the soul of Israel.¶2
	3Aaron and the love from aboveAaron, one of the seven shepherds, kindles Israel’s love; without G-d’s help no physical person could love Him. The “ordinary fire” is the love gained from contemplating G-d’s kingship.¶3–4
	4One and Singular: kingship as humility“One” is G-d in relation to the worlds; “Singular” is G-d beyond them. Life-force, kingship and praise belong only to His Name, and His greatness over the worlds is His humility.¶5–8
	5Kindling, tending, and the mitzvosThe soul longs to go beyond the worlds; G-d gives the power to love (kindling) and enlarges it (tending), and both are reached through the mitzvos, the King’s limbs.¶9


Key concepts
	A mitzvah is a lampנר מצוה
	The mitzvah is compared to the oil of a lamp: it has no light of its own that the mind can grasp, yet the light of Torah comes from it.

	Tending and kindlingבהטיבו ובהעלות
	The two verbs for the Menorah’s morning and evening lighting: kindling is G-d’s gift of the very power to love; tending is the added love from above that enlarges it.

	Groomsman of the Matronitaשושבינא דמטרוניתא
	The Zohar’s title for Aaron, who prepares the Congregation of Israel for union with G-d by kindling their love.

	One and Singularאחד ויחיד
	“One” is G-d’s unity as the worlds are nullified before Him; “Singular” is G-d as He is in Himself, beyond any relation to worlds.

	The ordinary fireאש של הדיוט
	The love a person produces himself by contemplating G-d’s kingship, like the fire the priests brought to the altar alongside the fire from heaven.

	The King’s limbsרמ״ח אברין דמלכא
	The 248 positive commandments; grasping one of them draws G-d Himself to the person, as grasping a king’s limb draws the king.


Section 1 · ¶1
Why Chanukah is kept with lights
1ענין חנוכה.1 הנה קבעו הנס בנרות.2 משא״כ בשאר נסים בפסח ביציאת מצרים תאכלו מצות3 בפורים ימי משתה ושמחה4 כנגד הגלות שהיה ג״כ גופני במצרים בחומר ובלבנים5 ובימי המן בקש להשמיד כו׳ ושללם לבוז6
The subject of Chanukah. Now, [the Sages] established [the commemoration of] the miracle with lights. This is not so with the other miracles: on Pesach, [commemorating] the Exodus from Egypt, “you shall eat matzos”; on Purim, “days of feasting and joy” — corresponding to the exile, which was also physical: in Egypt, “with mortar and with bricks”; and in the days of Haman, he sought “to destroy…” and “to take their spoil for plunder.”
The maamar opens by noting that each festival commemorates its miracle in a fitting way. Pesach and Purim are marked with eating and feasting, because those exiles threatened the Jews’ bodies: slavery in Egypt, and Haman’s decree to destroy them and plunder their property.


משא״כ בחנוכה7 שהיו ישראל שרוים על אדמתם ולא גלו מארצם רק גלות התורה8 להשכיחם תורתך ולהעבירם חוקי רצונך לפיכך קבעו בנרות על שם הפסוק (משלי ו) כי נר מצוה ותורה אור9 ודרך10 חיים תוכחות מוסר.
This is not so with Chanukah, when Israel dwelt on their own land and were not exiled from their country; there was only an exile of the Torah, “to make them forget Your Torah and to make them transgress the statutes of Your will.” Therefore [the Sages] established [the commemoration] with lights, on account of the verse (Proverbs 6), “For a mitzvah is a lamp and the Torah is light, and the reproofs of discipline are the way of life.”
The Greek decrees did not drive Israel from its land or threaten their bodies; they aimed at the Torah, to make Jews forget it and abandon its laws. So the rescue is marked with lights, since the verse in Proverbs calls a mitzvah a lamp and the Torah light.


ולהבין ענין פסוק זה וגם סיפא דקרא דכתיב ודרך חיים וגו׳. צריך ביאור איזה דרך חיים הוא מלבד התורה והמצות האמורה למעלה בפסוק.
And [we need] to understand the meaning of this verse, and also the end of the verse, where it is written, “and the way of life…”. It requires explanation: what “way of life” is there besides the Torah and the mitzvos mentioned earlier in the verse?
The Alter Rebbe raises a question on the rest of the verse. If the lamp is the mitzvah and the light is the Torah, what further “way of life” does the verse add?




Section 2 · ¶2
The mitzvah as oil; the Menorah’s two lightings
2והענין כי מה שהמשיל המצוה לנר11 והתורה לאור הוא מובן שכמו שהנר נקרא על שם השמן12 כלשון רז״ל [רבותינו זכרונם לברכה] נר של שמן נר של שעוה.
The explanation is this. That [the verse] likens the mitzvah to a lamp and the Torah to light is understood: just as the lamp is named after the oil, as in the language of our Sages, of blessed memory, “a lamp of oil, a lamp of wax,”
The verse likens the mitzvah to a lamp, and the Alter Rebbe explains why. In the Sages’ language a lamp is named after its fuel (“a lamp of oil, a lamp of wax”), so “lamp” means the fuel.


הנה אע״פ [אף על פי] שהשמן אין בו אור מצד עצמו ואדרבה הוא מכבה את אור הנופל לתוכו מ״מ ממנו
then, although the oil has no light of its own, and on the contrary, it extinguishes a light that falls into it, nevertheless from it
Oil gives no light of itself; pour it on a flame and it puts the flame out. Yet the light depends on it.


ועל ידו נמשך להב שלהבת האור הנאחז בפתילה במעט שמן הנמשך אחר הפתילה שהרי בכלות השמן נכבה האור.
and through it is drawn the blaze of the flame of light that takes hold on the wick, by the little oil that is drawn up after the wick; for indeed, when the oil runs out, the light goes out.
The flame holds on the wick and burns the small amount of oil drawn up the wick. When the oil is gone the flame dies, which shows that the light comes from the oil.


ככה ממש היא המצוה הגם שהוא רצון המלך בלי שום טעם ודעת ואין בה שום השגה מ״מ ממנה
Exactly so is the mitzvah: although it is the will of the King, without any reason or understanding, and there is no comprehension in it at all, nevertheless from it
The mitzvah is like the oil. It is the King’s will, and in itself there is no reason in it that the mind can grasp.


ועל ידה נמשך ונתגלה אור החכמה זו תורה שבע״פ [שבעל פה] דאורייתא מחכמה נפקת1314 והחכמה והבנה בתורה שבעל פה הוא רק
and through it the light of Chochmah is drawn down and revealed. This is the Oral Torah, for “the Torah issues from Chochmah”; and the Chochmah and understanding in the Oral Torah are only
Yet from the mitzvah the light of Chochmah, the wisdom of the Oral Torah, is drawn down. The Zohar says the Torah issues from Chochmah, and the whole purpose of the Oral Torah’s wisdom is to explain the mitzvos.


להבין ולהשיג פי׳ וטעם המצות כל מסכת לפי ענינה. וביאור ענין זה דרך פרט בעבודת ה׳.
to understand and comprehend the explanation and reason of the mitzvos, each tractate according to its subject. And [now for] the explanation of this matter in detail, in the service of G-d.
Each tractate of the Talmud explains the mitzvos of its own subject; that is the “light” drawn from the “lamp”. The Alter Rebbe now turns to how this works in a person’s service of G-d.


הנה כתיב (שמות ל) בבקר בבקר בהטיבו את הנרות יקטירנה15 ובהעלות16 אהרן את הנרות בין הערבים יקטירנה17. ולהבין למה גבי בבוקר כתיב בהטיבו18 ובבין הערבים בהעלות.
Now it is written (Exodus 30), “Every morning, when he tends (be-heitivo) the lamps, he shall burn it [the incense]; and when Aaron kindles (be-haalos) the lamps at dusk, he shall burn it.” We need to understand why regarding the morning it says “when he tends,” and regarding dusk “when he kindles.”
In the Torah’s command about the incense, the morning lighting is called hetavah, “tending” or “making good”, and the evening lighting haalaah, “raising up” or “kindling”. The question is why the two times are described with different verbs.


הנה כנסת ישראל מקור נשמות ישראל נקרא׳ [נקראת] בשם מנורה והיא מקשה19 שכל ישראל הם באחדות והיא מתחלקת לשבעה נרות.
Now, the Congregation of Israel, the source of the souls of Israel, is called by the name “Menorah.” It is [made] of one hammered piece, for all Israel are in unity, and it divides into seven lamps.
The Congregation of Israel, the collective source of all Jewish souls, is the Menorah. The Menorah was hammered from a single piece of gold, which shows that all Jews are one; yet it branches into seven lamps.


כי דרך פרט יש ששים רבוא נצוצו׳ כלליי׳ שכל ניצוץ מתחלק לששים רבוא נצוצות פרטיות כמבואר בתניא20 ודרך כלל נכללו בשבעים נפש שירדו אבותינו למצרים.21
For in particular, there are six hundred thousand general sparks, each spark dividing into six hundred thousand particular sparks, as is explained in Tanya; and in general, they are included in the seventy souls with which our forefathers went down to Egypt.
Souls divide into 600,000 general sparks, each subdividing into 600,000 particular ones. More generally they are contained in the seventy souls of Jacob’s family who went down to Egypt.




Section 3 · ¶3–4
Aaron and the love from above
3וכלל מן הכלל נק׳ בשם שבעה נרות דהנה אהרן שושבינא דמטרוניתא2223 הוא אהרן כהן לאל עליון24 משבע׳ רועים2526 המפרנסים ומשפיעים אלהותו ית׳ בכנסת ישראל שיאירו באור האהבה להתלהט אליו ית׳ בכלות
And the most general [division] of the general is called by the name “seven lamps.” For Aaron, “the groomsman of the Matronita,” is “Aaron the priest of G-d Most High,” one of the seven shepherds who sustain and bestow His G-dliness, may He be blessed, upon the Congregation of Israel, so that they shine with the light of love, to blaze up toward Him, may He be blessed, with the expiring
The seventy souls are gathered, most generally, into seven lamps. These correspond to the seven “shepherds” who channel G-dliness to the Jewish people, and Aaron, called in the Zohar the “groomsman” who brings the bride (the Congregation of Israel) to the King, is one of them. His task is to kindle their love for G-d so that it blazes up until the soul longs to leave itself.


הנפש כשלהבת העולה מאליה27 ולקיים מצות ואהבת28 שמקבלים עליהם בק״ש [בקריאת שמע] שיהי׳ [שיהיה] כך באמת לאמתו תקוע בלב כל אחד ואחד מישראל שהאדם מצד עצמו מאחר שהוא מגושם ומלובש בענינים גשמיים לא היה יכול לולי הקב״ה עוזרו.29
of the soul, like a flame that rises of itself; and to fulfill the mitzvah of “You shall love,” which they take upon themselves in the Shema, so that it be so in utmost truth, fixed in the heart of each and every one of Israel. For a person on his own, since he is corporeal and clothed in physical matters, would not be able [to do so] were it not that the Holy One, blessed be He, helps him.
The flame “rising of itself” is the halachic standard for kindling the lamps, applied here to love that becomes self-sustaining. Every Jew accepts the command to love G-d in the Shema, but a person clothed in a physical body could not truly feel it without G-d’s help.




4והעזר הוא אהבה הבאה מלמעלה להמשיכו אליו. וזהו בחי׳ בהעלות ובהטיבו. כי הנה אמרו רז״ל [רבותינו זכרונם לברכה] אע״פ [אף על פי] שהאש יורד מן30 השמי׳ מצוה להביא מן ההדיוט.31
And the help is a love that comes from above, to draw him to Him. This is the level of “when he kindles” and “when he tends.” For our Sages, of blessed memory, said: “Although the fire comes down from heaven, it is a mitzvah to bring [fire] from an ordinary [source].”
G-d’s help comes as a love sent from above that draws the person to Him; this is what the two verbs, “kindling” and “tending”, refer to. The Sages taught that although fire came down from heaven onto the altar, there is a mitzvah to bring ordinary fire as well.


פי׳ הדיוט32 הוא האהבה שאדם לוקח מחמת העולמות מבחי׳ מלכותו ית׳ שהוא מלך גדול ונורא
Explanation: the “ordinary” [fire] is the love a person acquires on account of the worlds, from the level of His sovereignty, may He be blessed, that He is a great and awesome King
The “ordinary” fire stands for the love a person generates himself, by contemplating G-d’s sovereignty over the worlds. He is the great and awesome King of them all.


על כל העולמות עליונים ותחתונים וכל צבא השמים33 לך משתחוים ואלף אלפין ורבו רבבן קדמוהי34 כו׳ כמבואר בגמרא35 ובזוהר בביאור ענין רבוי העולמות וגדולתו.
over all the worlds, higher and lower, and “all the host of heaven bow down to You,” and “a thousand thousands [serve Him] and ten thousand times ten thousand [stand] before Him…,” as explained in the Gemara and in the Zohar, in explaining the multitude of the worlds and His greatness.
Contemplating the vast number of worlds and hosts that bow before G-d, as described in the Talmud and Zohar, brings a person to love Him. This is a love he can reach by his own effort.




Section 4 · ¶5–8
One and Singular: kingship as humility
5וע״ד זה תקנו חז״ל [חכמינו זכרונם לברכה] לומר בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]3637 לפני ואהבת. כי הנה אנו אומרים יחיד חי העולמים38 מלך משובח ומפואר עדי עד שמו הגדול כו׳. פי׳ יחיד הוא למעלה מבחי׳ אחד.
Along these lines our Sages, of blessed memory, instituted saying “Blessed be the name of the glory of His kingdom forever and ever” before “You shall love.” For we say, “Singular One, life of the worlds, King, praised and glorified forever and ever is His great Name….” Explanation: “Singular” (Yachid) is higher than the level of “One” (Echad).
The Sages instituted the silent line “Blessed be the name of the glory of His kingdom” before “You shall love” for the same reason: to prompt the love that comes from contemplating G-d’s kingship. The morning prayer calls G-d “Singular” (Yachid), which is higher than “One” (Echad).


כי אחד היינו כמאמר רז״ל [רבותינו זכרונם לברכה] שהוא אחד בשמים ובארץ39 ובד׳ רוחות העולם כי כל העולמות עליוני׳ [עליונים] אינם תופסים מקום להיות יש ודבר נפרד בפני עצמם וכולא קמי׳ [קמיה] כלא וכאין נגדו חשיבי ממש ואין עוד מלבדו.40
For “One” means, as the saying of our Sages, of blessed memory, that He is One in the heavens and on earth and in the four directions of the world; for all the higher worlds occupy no place [of their own], to be an entity and a thing separate in its own right, and “all before Him are as nothing,” and they are truly accounted as naught before Him, and there is nothing else besides Him.
“One” means that G-d is one throughout heaven, earth and the four directions: the worlds exist, but they are nothing before Him and have no existence of their own. This is the unity of G-d as it relates to creation.


לכן נקרא אחד והיינו כשמעריכין אותו נגד העולמות. אבל יחיד פי׳ הוא יחיד ומיוחד בפני עצמו והוא לבדו הוא ואינו בגדר העולמות כלל.
Therefore He is called “One,” and this is when He is measured against the worlds. But “Singular” means that He is singular and unique in Himself, He alone, and not within the category of worlds at all.
“One” still describes G-d in relation to the worlds. “Singular” describes Him as He is in Himself, beyond any relation to worlds at all.




6וחי העולמים מלך פי׳ שכל חיות העולמות שמחיה את כולם ומהווה את כולם עליונים ותחתונים אינו אלא בשביל שהוא מלך וכולם מקבלים חיות מבחי׳ מלכותו ית׳ בעבור היותו מלך עליהם.
And “life of the worlds, King” means that all the life-force of the worlds, by which He gives life to them all and brings them all into being, higher and lower, is only because He is King, and they all receive life-force from the level of His sovereignty, may He be blessed, because He is King over them.
“Life of the worlds, King” means that G-d gives the worlds life and existence only as their King. Kingship is a relationship to others, so the life-force of all worlds comes from G-d’s Malchus, not from His essence.


וכן מה שמשובח ומפואר דהיינו השבח מחמת שמשיגים גדולתו הוא עדי עד כי לגדולתו אין חקר41 ולמעלה יש שבח אחר שבח ועילוי אחר עילוי עד אין קץ ואין תכלית והכל הוא בעבור שמו הגדול
So too, that He is “praised and glorified” — that is, the praise [that comes] because they grasp His greatness — is “forever and ever,” for “His greatness is unsearchable,” and above there is praise after praise and elevation after elevation without end and without limit; and all this is because of “His great Name.”
The creatures’ praise of G-d, based on how much of His greatness they grasp, never ends, since there is always a higher level to grasp. Yet all of it is praise of “His great Name”, not of Him.


כי להיות נקרא שמו ומלכותו עליהם בלבד הוא ואינו יכול לנגוע לבחי׳ עצמותו ומהותו כלל
For [all this is] only so that His Name and His sovereignty be called upon them; and it cannot touch the level of His essence and being at all,
The purpose of all this is that G-d’s Name and kingship should rest upon the worlds. None of it reaches His essence.


כי לית מחשב׳ תפיס׳ [תפיסא] בי׳ [ביה] כלל42 שהוא יחיד ומיוחד ונשגב שמו לבדו43 כדכתיב מלכותך מלכות כל עולמים.44
for “no thought can grasp Him” at all, since He is singular and unique, and “His Name alone is exalted,” as it is written, “Your kingdom is a kingdom of all worlds.”
No thought can grasp G-d, since He is singular and His Name alone is exalted. So the verse says “Your kingdom is a kingdom of all worlds”: His kingdom relates to the worlds, while He Himself is beyond them.




7וזהו במקום שאתה מוצא גדולתו45 שם אתה מוצא ענותנותו.46 כדכתיב המשפילי לראות47 בשמים ובארץ שאצלו ית׳ נחשב זאת להשפלה ולענוה להחיות רוח שפלים.48
This is [the meaning of] “In the place where you find His greatness, there you find His humility,” as it is written, “Who lowers Himself to look upon the heavens and the earth”: for to Him, may He be blessed, this is accounted a lowering and humility, “to revive the spirit of the lowly.”
The Sages taught that wherever G-d’s greatness is mentioned, His humility is mentioned too. Even looking upon heaven and earth is, for G-d, a lowering of Himself, done in order to give life to the lowly.


וכן מה שכתוב סומך נופלים ורופא חולים וזוקף כפופים49 וכל הממלכה נקרא בשם ארץ להיות כארץ הלזו השפלה50 שירדה ממקום כבודה להיות מלך שמו נקרא.51
So too what is written, “He supports the fallen, heals the sick and raises the bowed.” And the whole kingdom is called by the name “earth,” being like this lowly earth, which has descended from its place of glory, so that He be called by the name “King.”
G-d’s kingdom is called “earth”, the lowest level, because ruling the worlds is a descent from His glory. He lowers Himself so that He may be called King.




8ולכן זאת יבין כל יציר בשומו אל לבו וירחיב דעתו בגדולתו ית׳ ונפלאות מעשיו ברבוי העולמות עד אין חקר הנה ישכיל שזהו ענותנותו ית׳ ואין ערוך אליו שאינו בגדר עלמין כלל.
Therefore every creature will understand this: when he takes it to heart and broadens his mind in His greatness, may He be blessed, and the wonders of His works in the multitude of the worlds without limit, he will grasp that this is His humility, may He be blessed, and there is no comparison to Him, for He is not within the category of worlds at all.
Anyone who reflects deeply on G-d’s greatness in the countless worlds will realize that all of it is only His humility. G-d Himself cannot be compared to it at all, since He is beyond the worlds entirely.




Section 5 · ¶9
Kindling, tending, and the mitzvos
9והוא השוה ומשוה קטן וגדול ממילא תתלהט ותתלהב נפש ולב לאור באור האהבה בכל נפשך52 ממש לצאת מגדר העולמות
And He is “the One Who is equal and makes equal small and great.” As a result, the soul and heart will blaze and flame up to shine with the light of love, “with all your soul” in truth, to go out of the confines of the worlds,
G-d treats small and great alike, so the person who realizes that all the worlds are only G-d’s humility will want to leave their confines altogether. His love will blaze “with all your soul”, a longing to cleave to G-d beyond all created existence.


כמ״ש מי לי בשמים ועמך לא חפצתי בארץ53 כלה שארי ולבבי.54 וזהו ואהבת את ה׳ אלהיך כי אהבה משרש אבה שהוא מלשון חפץ ורצון.55
as it is written, “Whom do I have in heaven [but You]? And besides You I desire nothing on earth; my flesh and my heart yearn.” This is [the meaning of] “You shall love Havayah your G-d”: for ahavah (love) is from the root avah, which means desire and will.
The Psalmist’s cry, wanting nothing in heaven or earth but G-d, expresses this love. The Alter Rebbe then reads “You shall love” through the root of ahavah, avah, which means “to want”.


דהיינו רעותא דלבא שיהי׳ [שיהיה] ה׳ אלהיך ולדבקה בו ממש וע״י אתערותא דלתתא זו יחול עליו אור האהבה מלמעלה להגדיל מדורת אש האהבה בלבו יותר מכדי כח אנושי ושרש נשמתו
That is, the will of the heart that Havayah be “your G-d,” and to cleave to Him in truth. And through this arousal from below, the light of love from above will rest upon him, to enlarge the blaze of the fire of love in his heart beyond the measure of human strength and [of] the root of his soul,
Love, then, is the heart’s desire that Havayah truly be “your G-d”, and to cleave to Him. When a person awakens this desire from below, a love from above comes to rest on him and makes the fire in his heart greater than any human being, or even his soul’s root, could produce.


שהיא בגדר וגבול ונברא לקרבה אל ה׳ ממש וביטול אליו במציאות ממש ע״י בחינת אהרן כהנא רבא
which is within limit and boundary and created, so as to draw near to G-d in truth, and [to] self-nullification (bittul) before Him in actual existence, through the level of Aaron the High Priest.
Even the soul’s root is created and limited. The love from above, given through the supernal Aaron, the High Priest, lets a person truly draw near to G-d and set aside his very existence before Him.


כי ואהבת בגמטריא ב׳ פעמים אור ונקרא׳ [ונקראת] בחינה זו בהטיבו שמטוב וחסד עליון משפיע על רוח שפלים56 להטיב ולהגדיל את האהבה שלמטה.57
For ve-ahavta (“you shall love”) equals in numerical value twice or (“light”). And this level is called “when he tends (be-heitivo),” for from the supernal goodness and kindness He bestows upon the spirit of the lowly, to make good and to enlarge the love below.
The numerical value of ve-ahavta (414) is twice that of or, “light” (207), hinting at two lights of love: one from below and one from above. The love from above is “tending” (hetavah), from the word for “good”, since it comes from G-d’s goodness to the lowly and makes the love below better and greater.


אך הנה באמת גם אתערותא דלתתא כנ״ל אשר יחפוץ האדם לדבקה בו ממש גם זאת
But in truth, the arousal from below too, as [explained] above, that a person should desire to cleave to Him in truth, this too
The Alter Rebbe now adds a further point. Even the arousal from below, the person’s own wish to cleave to G-d, which was presented above as his own effort, is not really his own.


מתת אלהים היא58 לא לפי כח נפש האדם ומזגו ותכונתו ונקרא׳ [ונקראת] בחינת ובהעלות אהרן שאהרן העליון הוא הנותן כח בכנסת ישראל לעורר את האהבה זו.
is a gift of G-d, not according to the strength of the person’s soul, his temperament and his nature. And this is called the level of “and when Aaron kindles (be-haalos),” for the supernal Aaron is the one who gives strength to the Congregation of Israel to awaken this love.
That wish too is G-d’s gift, not the product of a person’s temperament or strength. It is called “kindling” (haalaah), because the supernal Aaron gives Israel the power to kindle their own love.


וזהו בין הערבים שהוא מדת ערב ולילה וחשך מצד עצמו שאין בו אור. אבל מדת בוקר שהוא מדת אברהם איש החסד כמ״ש וישכם אברהם בבקר5960 הוא בחינת בהטיבו.
This is “at dusk,” which is the attribute of evening, night and darkness, which of itself has no light. But the attribute of morning, which is the attribute of Abraham, the man of kindness, as it is written, “And Abraham rose early in the morning,” is the level of “when he tends.”
Evening stands for the person on his own, dark with no light of himself, so the lighting then is “kindling”: Aaron lights what has no light. Morning is Abraham’s attribute of kindness, and the lighting then is “tending”, the added love that comes from above.


(ועמ״ש לקמן בד״ה רני ושמחי61 בענין רננא ברמשא ושמחה בצפרא) והנה מי זה האדם שיגיע עד הלום שיגיע אליו בחי׳ אהרן העליון. אך הוא ע״י תורה ומצות.
(And see what is written below in the maamar beginning “Sing and rejoice,” on the subject of “song in the evening and joy in the morning.”) Now, who is the person who can reach this far, that the level of the supernal Aaron should reach him? But it is through Torah and mitzvos.
The text refers to a later maamar on “song in the evening and joy in the morning” for a related pairing. It then asks how an ordinary person could reach the point where the supernal Aaron’s help comes to him, and answers: through Torah and mitzvos.


כי נר מצוה שהמצות נמשכין ממקום גבוה מאד נעלה. ולפיכך אין בהם השגה כלל כמשל השמן הנ״ל שאין נכנסים בפנימיות נפשם רק בבחי׳ מקיף עליהם מלמעלה
For “a mitzvah is a lamp,” since the mitzvos are drawn from a very high and exalted place. Therefore there is no comprehension in them at all, like the analogy of the oil above; for they do not enter the inwardness of their soul, but only as something encompassing them from above,
The mitzvos are called a “lamp” because they come from a place so high that the mind cannot grasp it. Like the oil, they do not enter the soul’s understanding but surround it from above.


כמ״ש שום תשים עליך מלך62 כמו מלך המושל על עמו והוא גבוה עליהם והם עושין רצונו בלי טעם ודעת כי מצות המלך היא ולב מלכים אין חקר63 ההשגה שבעבורם נצטוו רק מ״מ הוא
as it is written, “You shall surely set a king over you”: like a king who rules over his people and is high above them, and they do his will without reason or understanding, for it is the command of the king, and “the heart of kings is unsearchable” — the comprehension for whose sake they were commanded. Yet nevertheless it is
The Torah’s command to set a king over oneself shows the relationship: subjects obey the king’s orders without understanding them, since the king’s reasons are beyond them. So too a Jew does the mitzvos as the King’s will, even though he cannot grasp the reasons.


ע״ד משל כאדם שתופס את המלך באחד מאבריו וממשיכו אליו הנה גם חיותו שבקרבו נמשך אחריו כך כתיב וימינו תחבקני.6465
by way of analogy like a person who grasps the king by one of his limbs and draws him to himself: the king’s life-force within him is drawn along after him too. So it is written, “and His right hand embraces me.”
Yet whoever grasps a king by one of his limbs draws the whole king to himself, since the king’s life is in each limb. So a person who does a mitzvah draws G-d Himself close, as the verse says, “His right hand embraces me”.


כי הנה רמ״ח מ״ע [מצות עשה] הם רמ״ח אברין דמלכא וע״י המשכת המצות ממילא נמשך אחריו בחי׳ יחודו ית׳ בעצמו ובכבודו בבחינת יחודו כנ״ל:
For the 248 positive commandments are the 248 limbs of the King; and through drawing down the mitzvos, there is drawn after it, as a matter of course, the level of His unity, may He be blessed, Himself and in His glory, in the level of His unity, as [explained] above.
The 248 positive commandments are called the 248 “limbs” of the King. By doing the mitzvos a person draws down G-d’s own unity, which, as explained, is beyond all the worlds.



In one’s avodah
Contemplate how G-d’s greatness over all the worlds is only His humility, until the heart longs for G-d Himself; know that even this longing is His gift, and reach Him through doing the mitzvos, whose reasons are beyond understanding.
Questions for discussion
	Why does a spiritual decree call for a commemoration with lights rather than with feasting?
	How can oil, which puts out a flame poured on it, be the source of the lamp’s light, and what does this say about mitzvos whose reasons we do not understand?
	What is the difference between “One” and “Singular”, and why does it lead to love that wants to leave the worlds?
	If even the arousal from below is a gift from above, what is left for the person to do?
	How does grasping a king by one limb explain the power of a single mitzvah?

For children · ages 9–13
For the children at the table
The lamp, the oil and the love of G-d

The big idea
Our love for G-d is His gift, both the spark that lights it and the help that makes it grow, and we reach Him through the mitzvos, like a lamp that shines from its oil.


Why do we remember Chanukah with lights and not with a feast? Because the Greeks tried to take away the Torah, not to hurt Jewish bodies, and the verse says “a mitzvah is a lamp and the Torah is light.” A mitzvah is like oil: oil has no light of its own, yet the flame burns from it. So too the mitzvos, even when we do not understand them, feed the light of Torah. The Menorah in the Beis HaMikdash is like the soul of the Jewish people, and Aaron the Kohen, who lit it, helps light the love of G-d in every Jew. A person can think about how great G-d is, King over countless worlds, and come to love Him. Yet all the worlds together are as nothing before G-d Himself, and when the soul understands this it longs to come close to Him alone. Even this longing is G-d’s gift: He “kindles” it in the evening, when the soul feels dark, and in the morning He “tends” it, making the love grow larger. We reach Him through the mitzvos.

The mashal
A person who takes hold of a king by one of his arms draws the whole king along, because the king’s life is in every part of him. The mitzvos are called the “limbs of the King,” so when we take hold of a mitzvah, we take hold of G-d Himself.

Questions for the Shabbos table
	Why does the maamar say that the love we feel for G-d is also His gift?
	Oil has no light of its own, yet the flame burns from it. How is a mitzvah like oil?
	Which mitzvah can you do this week while remembering that you are “taking hold” of G-d through it?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ענין חנוכה
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בכמה כת״י מצוין ”שבת חנוכה תק״ס”. ראה ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים ע׳ תרכד הערה 159. לכללות המאמר ראה אוה״ת בראשית כרך ז ע׳ תתתא, ב ואילך. נ״ך כרך א ע׳ תקעו.
2קבעו הנס בנרות
The Rebbe asks why the lights, and not the military victory, became the festival’s mitzvah, since without the victory there would have been no miracle of the oil.
Kehot’s noteוהרי בחנוכה הי׳ גם הנס דמסרת גבורים ביד חלשים כו׳ ובלעדו א״א נס הנרות (אבל גם לולא נס הנרות — הי׳ נגאלים מגלות יון ע״י הנס דמסרת) — ועכצ״ל שגם המלחמה היתה בענין הנרות (נר הנשמה ונר המצוה). — (ממכתב כ״ק אדמו״ר זי״ע ימי החנוכה תשל״א) לקו״ש ח״ה ע׳ 445. ראה אוה״ת בראשית כרך ה תתקסו, ב. ובכרך ז תתקס, א בהקושיא למה קבעו בנרות הלל והודאה ולא במשתה ושמחה כמו ביו״ט. וראה שם תתתמ, ב. ובד״ה מאי חנוכה תשמ״ז. דהרי עיקר הנס הוא נצחון המלחמה וכנוסח תפלת על הנסים ובפרט לפי הנוסח ”ועל המלחמות”. ראה פלח הרמון בראשית ק, א. בלקו״ת קרח נד, ד מציין לד״ה זה בענין שמעשה המצות נק׳ נר מצוה.
3תאכלו מצות
The Torah commands eating matzos on Pesach; the Alter Rebbe cites it as the way Pesach commemorates a physical redemption.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Mordechai establishes Purim as days of feasting and joy; its celebration through the body matches a decree against the body.
Esther 9:22אסתר ט׳:כ״ב
כַּיָּמִים אֲשֶׁר־נָחוּ בָהֶם הַיְּהוּדִים מֵאֹיְבֵיהֶם וְהַחֹדֶשׁ אֲשֶׁר נֶהְפַּךְ לָהֶם מִיָּגוֹן לְשִׂמְחָה וּמֵאֵבֶל לְיוֹם טוֹב לַעֲשׂוֹת אוֹתָם יְמֵי מִשְׁתֶּה וְשִׂמְחָה וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ וּמַתָּנוֹת לָאֶבְיֹנִים:
the days wherein the Jews had rest from their enemies, and the month which was turned unto them from sorrow to gladness, and from mourning into a good day; that they should make them days of feasting and gladness, and of sending portions one to another, and gifts to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5בחומר ובלבנים
The Egyptians embittered Israel’s lives with hard labor in mortar and bricks, a bodily exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ושללם לבוז
The phrase “to take their spoil for plunder” belongs to the language of the decrees in the Book of Esther; it shows that Haman’s threat was to life and property.
Esther 8:11אסתר ח׳:י״א
אֲשֶׁר נָתַן הַמֶּלֶךְ לַיְּהוּדִים אֲשֶׁר בְּכׇל־עִיר־וָעִיר לְהִקָּהֵל וְלַעֲמֹד עַל־נַפְשָׁם לְהַשְׁמִיד וְלַהֲרֹג וּלְאַבֵּד אֶת־כׇּל־חֵיל עַם וּמְדִינָה הַצָּרִים אֹתָם טַף וְנָשִׁים וּשְׁלָלָם לָבוֹז:
that the king had granted the Jews that were in every city to gather themselves together, and to stand for their life, to destroy, and to slay, and to cause to perish, all the forces of the people and province that would assault them, their little ones and women, and to take the spoil of them for a prey,
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Kehot’s noteאסתר ח, יא.
7שו״ה להשמיד — משא״כ בחנוכה
In this manuscript the words “in the Greek exile” are added here.
Kehot’s noteבבוך 167 נוסף: בגלות יוון.
8שו״ה אדמתם — התורה
In this manuscript the word “which they sought” is added, so that it reads “only an exile of the Torah, which they sought to make them forget.”
Kehot’s noteבבוך 167 הנ״ל נוסף: שרצו.
9לפיכך קבעו בנרות על שם הפסוק . . כי נר מצוה ותורה אור
The Rebbe shows that the verse “a mitzvah is a lamp and the Torah light” belongs especially to the Chanukah lamp, drawing on Rashi to Shabbos 23b.
Shabbat 23bשבת כ״ג ב
Kehot’s noteושייך במיוחד לנר חנוכה — ראה פרש״י ד״ה בנים שבת כג, ב. (וראה לקו״ש חי״ז ע׳ 143) מכתב כ״ף כסלו תשמ״ו.
10Solomon calls the mitzvah a lamp and the Torah light; the Alter Rebbe makes this verse the reason Chanukah is kept with lights, and the key to the whole maamar.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
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Paragraph 2
11מה שהמשיל המצוה לנר
The Tzemach Tzedek’s discussion of the verse “a mitzvah is a lamp” in Proverbs, parallel to this passage.
Kehot’s noteראה באוה״ת נ״ך משלי ע׳ תקעו.
12שהנר נקרא על שם השמן
The Tzemach Tzedek quotes this point, that the lamp is named after its oil.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תקעו. ראה לקמן לח, ב: ענין הנר הוא שקרוי ע״ש הפתילה כי הוא עיקר הנר. — וראה ד״ה ענין חנוכה סה״מ תרמ״ג ע׳ לו שיש בנר ב׳ פי׳ ושניהם הם כוונה אחת. ע״ש.
13דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
14דאורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from Chochmah, supernal wisdom; the Alter Rebbe uses it to identify the “light” of the verse with the Chochmah revealed in the Oral Torah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
15בבקר בבקר בהטיבו את הנרות יקטירנה
Aaron burns the incense each morning when he tends the Menorah’s lamps; the verb “tends” becomes one pole of the maamar’s analysis.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
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16שו״ה בהטיבו — ובהעלות
This manuscript reads “and it is written, ‘and when [Aaron] kindles’” here.
Kehot’s noteבבוך 167 הנ״ל: וכתיב ובהעלות.
17In the evening he burns incense when he kindles the lamps; the Alter Rebbe asks why a different verb is used here.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
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18גבי בבוקר כתיב בהטיבו . . בהעלותך
These passages in Likkutei Torah refer back to this discussion.
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
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Kehot’s noteבלקו״ת בהעלותך לו, ב. תבא מב, ג. שה״ש ה, ד. סה״מ תרל״ב כרך ב ע׳ תקכד — מציין לכאן.
19והיא מקשה
The Menorah was to be made of hammered work from a single piece of gold; this becomes an image of the unity of all Jewish souls.
Exodus 25:31שמות כ״ה:ל״א
וְעָשִׂיתָ מְנֹרַת זָהָב טָהוֹר מִקְשָׁה תֵּעָשֶׂה הַמְּנוֹרָה יְרֵכָהּ וְקָנָהּ גְּבִיעֶיהָ כַּפְתֹּרֶיהָ וּפְרָחֶיהָ מִמֶּנָּה יִהְיוּ:
And thou shalt make a candlestick of pure gold: of beaten work shall the candlestick be made, even its base, and its shaft; its cups, its knops, and its flowers, shall be of one piece with it.
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20כמבואר בתניא
Tanya chapter 37 explains how the souls of Israel divide into 600,000 general souls, each subdividing further into sparks.
Kehot’s noteפרק לז. [בבוך 167 הנ״ל: בלק״א].
21בשבעים נפש שירדו אבותינו למצרים
Moses recalls that the forefathers went down to Egypt seventy souls; these seventy are the general roots of all Jewish souls.
Deuteronomy 10:22דברים י׳:כ״ב
בְּשִׁבְעִים נֶפֶשׁ יָרְדוּ אֲבֹתֶיךָ מִצְרָיְמָה וְעַתָּה שָׂמְךָ ה׳ אֱלֹקֶיךָ כְּכוֹכְבֵי הַשָּׁמַיִם לָרֹב:
Thy fathers went down into Egypt with threescore and ten persons; and now the L-RD thy G-d hath made thee as the stars of heaven for multitude.
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Paragraph 3
22אהרן שושבינא דמטרוניתא
Another Zohar passage naming Aaron the groomsman of the Matronita.
Zohar I, 266bזח״א רסו, ב
Zohar II, 49bזח״ב מט, ב
Kehot’s noteראה זח״א רסו, ב. זח״ב מט, ב. זח״ג (רע״מ) כ, א. קעז, ב. קפ, ב. ערה, ב. ראה לקמן פא, א. לקו״ת בהעלותך כט, ג. בלקו״ת מסעי פט, ב מציין לכאן בענין שודמ״ט. ראה אוה״ת תצוה ע׳ א׳תקסג ענין שושבינא דמטרוניתא. לקו״ש חכ״ב ע׳ 61 ואילך. ובספר הערכים — חב״ד כרך ב ע׳ כז ואילך.
23אהרן שושבינא דמטרוניתא
The Raya Mehemna names Aaron the groomsman of the Matronita.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
All this happened when the men were sinful and not worthy that the spirit of prophecy should rest upon them.’ AND IF THE WHOLE CONGREGATION OF ISRAEL SHALL ERR, ETC. This has been explained to mean, “err in interpreting the law”. The “congregation” (‘adath) refers to those who were in Jerusalem, from whence instruction went forth to all the people, so that if those who were there erred the whole people erred. AND THE THING BE HID FROM THE EYES OF THE ASSEMBLY: the eyes of the assembly are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24כהן לאל עליון
The phrase “priest of G-d Most High” is said of Malki-tzedek; the Alter Rebbe applies it to Aaron as the supernal priest.
Genesis 14:18בראשית י״ד:י״ח
וּמַלְכִּי־צֶדֶק מֶלֶךְ שָׁלֵם הוֹצִיא לֶחֶם וָיָיִן וְהוּא כֹהֵן לְאֵל עֶלְיוֹן:
And Melchizedek king of Salem brought forth bread and wine; and he was priest of G-d the Most High.
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25אהרן . . משבעה רועים
Asked for the source of Aaron being one of the seven shepherds, since the Talmud (Sukkah 52b) does not name him, the Rebbe points to the Zohar Chadash (end, Tikkunim 104a), which lists Abraham, Isaac, Jacob, Adam, Aaron, David and Solomon, and to the Zohar (2:26b), which joins Aaron with Moses.
Kehot’s noteראה בלקו״ש ח״כ ע׳ 643 המקור לזה (ממכתב ימי הסליחות ה׳תשי״ט), וז״ל: לשאלתו המקור למש״כ בתו״א (לב, ב). ובלקו״ת בהעלותך (כט, ג) דאהרן הוא מז׳ רועים, דבסוכה (נב, ב) לא נזכר. וכהנ״ל הוא בעוד מקומות בתו״א — כמצוין במפתח. והמקור ע״ז י״ל בשנים: א) בז״ח (בסופו. תיקונים קד, א): קם רע״מ על רגלוי ואמר רעיין קדישין אברהם יצחק ויעקב ואדם קדמאה ואהרן ודוד ושלמה. ועפ״ז מתורץ ג״כ: 1) בתו״א (פב, א) — דאברהם הוא הרועה הראשון ובסוכה — אדה״ר. 2) בתו״א (לג, ג) משמע דגם יצחק בכלל הרועים. ב) בזח״ב (כו, ב): הוא (ל׳ יחיד) אהרן ומשה — לאכללא דא בדא. להעיר מתענית ט, א. וי״ל דלכן בהנ״ל לא נמנה רק א׳ מהם — העיקרי באותו ענין. וק״ל. והנה עוד יש להקשות בזה, והוא העיקר. בתו״א ולקו״ת מפרש ענין הז״ר שמשפיעים אלקות לכנס״י כו׳ ואינו מובן כלל מה ענין שת ומתושלח בזה? והנה הצ״צ עה״פ במיכה (ה, ד) מדייק דשני פי׳ בתיבת והקימונו: א) על אשור. ב) על בנ״י (כפי׳ התרגום) — ובדרך ממילא ינוצח אשור. ועפ״ז נ״ל ליישב כהנ״ל — דבסוכה הוא לפי פי׳ הא׳. ובז״ח ע״פ פי׳ הב׳. ולולא דמסתפינא הייתי אומר לבדוק בדפוסים הראשונים של הז״ח אולי צ״ל במקום אדה״ר — יוסף. וע״ד האושפיזין דחה״ס. אבל עומד לנגד ביאור זה מה שבתו״א (לג, ד) ובסהמ״צ להצ״צ מצות חנוכה מעתיק מסוכה הנ״ל ומפרש ענין הרועים כנ״ל. אבל יעוין שם שמביא מהז״ר רק אברהם יעקב ומשה. ועצ״ע. ואכ״מ.
26משבע׳ רועים
The Talmud speaks of seven shepherds; its list does not name Aaron, a point the Rebbe’s letter in the notes addresses.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
27כשלהבת העולה מאליה
The Sages say one must kindle until the flame rises of itself; here it describes love of G-d that becomes self-sustaining.
Shabbat 21a:9שבת כ״א א:ט׳
תָּנֵי רָמֵי בַּר חָמָא: פְּתִילוֹת וּשְׁמָנִים שֶׁאָמְרוּ חֲכָמִים אֵין מַדְלִיקִין בָּהֶן בְּשַׁבָּת — אֵין מַדְלִיקִין בָּהֶן בַּמִּקְדָּשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״לְהַעֲלוֹת נֵר תָּמִיד״. הוּא תָּנֵי לַהּ, וְהוּא אָמַר לַהּ — כְּדֵי שֶׁתְּהֵא שַׁלְהֶבֶת עוֹלָה מֵאֵילֶיהָ, וְלֹא שֶׁתְּהֵא עוֹלָה עַל יְדֵי דָּבָר אַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28ואהבת
The command “You shall love Havayah your G-d”, accepted with the Shema, which the Alter Rebbe says must become truly fixed in every heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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29לולי הקב״ה עוזרו
The Sages say a person’s inclination overpowers him daily, and without the Holy One’s help he could not withstand it; the Alter Rebbe applies this to the ability to love G-d.
Kiddushin 30bקידושין ל׳ ב
Paragraph 4
30אע״פ שהאש יורד מן השמים מצוה להביא מן ההדיוט
The Talmud teaches that although fire descended from heaven onto the altar, it is still a mitzvah to bring ordinary fire; the Alter Rebbe reads it as the love a person produces himself.
Eruvin 63a:15עירובין ס״ג א:ט״ו
וְשֶׁלֹּא בְּפָנָיו לָא? וְהָא תַּנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: לֹא מֵתוּ בְּנֵי אַהֲרֹן עַד שֶׁהוֹרוּ הֲלָכָה בִּפְנֵי מֹשֶׁה רַבָּן. מַאי דְּרוּשׁ: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אָמְרוּ: אַף עַל פִּי שֶׁהָאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סג, א. יומא כא, ב. נג, א. ראה רמב״ם הל׳ תמידין ומוספין פ״ב ה״א. בלקו״ת שמע״צ עט, ב. מציין לכאן: ”דלשם [=כאן] נתבאר בע״א קצת דהיינו שזהו האהבה שהאדם לוקח מחמת העולמות מבחי׳ מלכותו ית׳ כו׳”. ע״כ. וראה ג״כ באוה״ת פ׳ ויקרא ע׳ ז.
31אע״פ שהאש יורד מן השמי׳ מצוה להביא מן ההדיוט
Maimonides rules that although fire came down from heaven, it is a mitzvah to bring ordinary fire to the altar.
Mishneh Torah, Daily Offerings and Additional Offerings 2:1משנה תורה, הלכות תמידים ומוספין ב׳:א׳
מִצְוַת עֲשֵׂה לִהְיוֹת אֵשׁ יְקוּדָה עַל הַמִּזְבֵּחַ תָּמִיד שֶׁנֶּאֱמַר (ויקרא ו ו) ”אֵשׁ תָּמִיד תּוּקַד עַל הַמִּזְבֵּחַ". אַף עַל פִּי שֶׁהָאֵשׁ יָרְדָה מִן הַשָּׁמַיִם מִצְוָה לְהָבִיא אֵשׁ מִן הַהֶדְיוֹט שֶׁנֶּאֱמַר (ויקרא א ז) ”וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֵשׁ עַל הַמִּזְבֵּחַ":
Torat Emet 363 (Public Domain)
32פי׳ הדיוט
This manuscript lacks the word “ordinary” here.
Kehot’s noteבבוך 167 ליתא תי׳ ”הדיוט”.
33צבא השמים
The Levites declare that all the host of heaven bow down to G-d, the maker of heaven and earth; it expresses His kingship over the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
34ואלף אלפין ורבו רבבן קדמוהי
Daniel sees a thousand thousands serving G-d and myriads upon myriads standing before Him, a picture of the vastness of His kingdom.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
35כמבואר בגמרא
The Talmud’s discussion of the heavens and their hosts, cited by Kehot as the passage on the multitude of the worlds.
Chagigah 12aחגיגה י״ב א
Kehot’s noteחגיגה יב, א.
Paragraph 5
36תקנו חז״ל לומר בשכמל״ו
The Talmud explains why “Blessed be the name of the glory of His kingdom forever and ever” is said after the first verse of the Shema, though it is not in the Torah.
Pesachim 56a:8–9פסחים נ״ו א:ח׳-ט׳
אָמְרִי רַבָּנַן: הֵיכִי נַעֲבֵיד? נֵאמְרֵיהּ, לֹא אֲמָרוֹ מֹשֶׁה רַבֵּינוּ. לָא נֵאמְרֵיהּ, אֲמָרוֹ יַעֲקֹב. הִתְקִינוּ שֶׁיְּהוּ אוֹמְרִים אוֹתוֹ בַּחֲשַׁאי. אָמַר רַבִּי יִצְחָק, אָמְרִי דְּבֵי רַבִּי אַמֵּי: מָשָׁל לְבַת מֶלֶךְ שֶׁהֵרִיחָה צִיקֵי קְדֵירָה. אִם תֹּאמַר — יֵשׁ לָהּ גְּנַאי. לֹא תֹּאמַר — יֵשׁ לָהּ צַעַר. הִתְחִילוּ עֲבָדֶיהָ לְהָבִיא בַּחֲשַׁאי. אָמַר רַבִּי אֲבָהוּ: הִתְקִינוּ שֶׁיְּהוּ אוֹמְרִים אוֹתוֹ בְּקוֹל רָם, מִפְּנֵי תַּרְעוֹמֶת הַמִּינִין. וּבִנְהַרְדְּעָא, דְּלֵיכָּא מִינִין, עַד הַשְׁתָּא אָמְרִי לַהּ בַּחֲשַׁאי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. שו״ע או״ח סי׳ סא.
37תקנו חז״ל לומר בשכמל״ו
The Code of Jewish Law rules that “Blessed be the name of the glory of His kingdom” is said quietly after the first verse of the Shema.
Shulchan Arukh, Orach Chayim 61:13–14שולחן ערוך, אורח חיים ס״א:י״ג-י״ד
אחר פסוק ראשון צריך לומר בשכמל״ו בחשאי: צריך להפסיק מעט בין לעולם ועד לואהבת כדי להפסיק בין קבלת מלכות שמים לשאר מצות: הגה ויש להפסיק בפסוק ראשון בין ישראל לה׳ ובין אלקינו לה׳ השני כדי שיהא נשמע שמע ישראל כי ה׳ שהוא אלקינו הוא ה׳ אחד (רוקח) ויש להפסיק מעט בין אחד לברוך כי עיקר קיבול מלכות שמים הוא פסוק ראשון (אבודרהם):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
38יחיד חי העולמים
A later maamar explains “Your kingdom is a kingdom of all worlds”: the worlds come from G-d’s kingship, which is only an outward radiance and does not touch the King Himself, and “Blessed be the name…” refers to the level of a name alone.
Kehot’s noteראה לקמן מ, ג.
39שהוא אחד בשמים ובארץ
The Talmud teaches that in saying “One” in the Shema one should intend that G-d rules in heaven, on earth and in the four directions.
Berakhot 13b:18ברכות י״ג ב:י״ח
תָּנוּ רַבָּנַן: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״ זוֹ קְרִיאַת שְׁמַע שֶׁל רַבִּי יְהוּדָה הַנָּשִׂיא. אֲמַר לֵקהּ רַב לְרַבִּי חִיָּיא: לָא חֲזֵינָא לֵקהּ לְרַבִּי דִּמְקַבֵּל עֲלֵיהּ מַלְכוּת שָׁמַיִם. אֲמַר לֵקהּ: בַּר פַּחֲתֵי, בְּשָׁעָה שֶׁמַּעֲבִיר יָדָיו עַל פָּנָיו, מְקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם.
Our Rabbis have taught: "Hear, O Israel, the L-rd our G-d, the L-rd is one" — that was the reading of the Shema' of R. Judah ha-Nasi'. Rab said to R. Hiyya, "I have never seen Rabbi receive the yoke of the kingdom of heaven upon himself." He replied to him, "Son of princes, at the time when he passed his hands across his face, he received upon himself the yoke of the kingdom of heaven."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, ב.
40ואין עוד מלבדו
“There is nothing else besides Him”: the Alter Rebbe reads it as saying the worlds have no existence apart from G-d.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
41לגדולתו אין חקר
“His greatness is unsearchable”: the Alter Rebbe uses it to show that praise of G-d can rise without end.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42לית מחשב׳ תפיס׳ בי׳ כלל
Elijah’s discourse says no thought can grasp G-d at all; here it shows that no praise touches His essence.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
43ונשגב שמו לבדו
“His Name alone is exalted”: G-d is beyond all the worlds that praise Him.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44מלכותך מלכות כל עולמים
“Your kingdom is a kingdom of all worlds”: G-d’s kingship is what relates to the worlds, while He Himself remains beyond them.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
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45במקום שאתה מוצא גדולתו
An earlier maamar in Miketz, where the sources for this saying are given.
Kehot’s noteנסמן לעיל לא, ד.
46במקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו
Rabbi Yochanan teaches that wherever Scripture mentions G-d’s greatness it also mentions His humility; the Alter Rebbe reads G-d’s kingship over the worlds as that humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
47המשפילי לראות
G-d “lowers Himself to look upon the heavens and the earth”: even His attention to the highest worlds is a descent.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו. סומך נופלים ורופא חולים וזוקף כפופים:
48להחיות רוח שפלים
G-d, who dwells on high, is with the lowly “to revive the spirit of the lowly”.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וזוקף כפופים
G-d supports the fallen and raises the bowed down; further examples of His humility.
Psalms 145:14תהילים קמ״ה:י״ד
סוֹמֵךְ ה׳ לְכׇל־הַנֹּפְלִים וְזוֹקֵף לְכׇל־הַכְּפוּפִים:
The L-RD upholdeth all that fall, And raiseth up all those that are bowed down.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50להיות כארץ הלזו השפלה
Likkutei Torah explains that G-d’s kingship is called “earth” as the lowest level, which relates to a people, and refers explicitly to this maamar’s phrase “like this lowly earth”.
Kehot’s noteראה לקו״ת במדבר ה, ב. אוה״ת פ׳ לך לך תשכה, א.
51מלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
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52בכל נפשך
“With all your soul” in the command to love G-d; here it describes a love that longs to leave the confines of the worlds.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53מי לי בשמים ועמך לא חפצתי בארץ
The Psalmist wants nothing in heaven or on earth but G-d; the Alter Rebbe cites it as the essence of true love.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כלה שארי ולבבי
“My flesh and my heart yearn”: the soul’s longing that expires in love of G-d.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55כי אהבה משרש אבה שהוא מלשון חפץ ורצון
Nasso explains love as coming from avah, will: that a person’s will and desire, with all his heart and soul, be for the revelation of G-dliness and His unity in the world and the soul.
Kehot’s noteבלקו״ת נשא כו, ב מפרש ”והכוונה שיהיה רצון האדם וחפצו ובקשתו בכל לב ונפש להיות גילוי אלקותו ויחודו ית׳ בעולם ונפש” ע״ש. ראה ספר החקירה להצ״צ צב, א בשרש ישע. וראה גם לקו״ת מסעי פח, ד. ואתחנן ט, ב.
56רוח שפלים
G-d revives “the spirit of the lowly”; here the goodness from above that enlarges the love below.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ואהבת בגימט׳ ב׳ פעמים אור
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteשער הכוונות כוונת ק״ש. פע״ח שער הק״ש פכ״ג וכ״ה.
58מתת אלהים היא
Koheles calls a person’s good portion “a gift of G-d”; the Alter Rebbe applies the phrase to the power to arouse love from below.
Ecclesiastes 3:13קהלת ג׳:י״ג
וְגַם כׇּל־הָאָדָם שֶׁיֹּאכַל וְשָׁתָה וְרָאָה טוֹב בְּכׇל־עֲמָלוֹ מַתַּת אֱלֹקִים הִיא:
But also that every man should eat and drink, and enjoy pleasure for all his labour, is the gift of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59וישכם אברהם בבקר
Kehot’s note points to Genesis 25:3 for these words.
Genesis 25:3בראשית כ״ה:ג׳
Kehot’s noteבראשית כה, ג.
60וישכם אברהם בבקר
Abraham rose early in the morning to go to the Akedah; morning is linked to Abraham, the man of kindness.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לקמן בד״ה רני ושמחי
The Alter Rebbe himself refers to this later maamar, on “song in the evening and joy in the morning”, which pairs evening and morning in a parallel way.
Kehot’s noteלז, א.
62שום תשים עליך מלך
The command to set a king over oneself; the Alter Rebbe uses it to picture the mitzvos as the King’s commands, obeyed without understanding.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
63ולב מלכים אין חקר
“The heart of kings is unsearchable”: the reasons for the King’s commands lie beyond the subjects’ understanding.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כה, ג.
64וימינו תחבקני
“His right hand embraces me”: through the mitzvos G-d draws the person close in an embrace.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו. ח, ג.
65וימינו תחבקני
The same words recur near the end of the Song, cited by Kehot as a second location.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Mikeitz · Maamar 4
ת״ר מצות נר חנוכה כו׳
The Rabbis taught: the mitzvah of the Chanukah lamp… Beis Shammai say…
The mitzvos are the soul’s garments and the soul is the wick that lets G-d’s light catch them. Chanukah’s lights, like the eight “princes of men,” draw an encompassing light from above wisdom that must be built up from below step by step; that is why Beis Hillel’s rule, ascending from one to eight, prevails.
The maamar in brief
The maamar asks why Beis Shammai model the Chanukah lights on the decreasing bullocks of Sukkos. It first explains that the mitzvos become the soul’s garments in Gan Eden: a created soul can grasp the radiance of the Shechinah, which is G-dliness itself, only through a screen, and the mitzvos, rooted in Keser yet performed with physical things, are that screen. Two images follow. The two kinds of mirror, clear glass and a silvered mirror, correspond to Moshe’s prophecy and that of the other prophets, and to the mitzvos and the transformed animal soul, whose “reflected light” reaches even higher. In the lamp, the mitzvos are the oil and the soul is the wick; the dark light of love “with all your might” comes first, then the white light of the mitzvah’s joy. The Menorah’s seven lamps match the seven shepherds, who teach and give inward light; Chanukah’s eight match the eight princes, perfectly righteous people who give encompassing light from a higher source. Against Greek wisdom, the repair had to come from above wisdom. Sukkos, a Torah festival, reveals its light from above all at once and then decreases; Chanukah, a rabbinic light drawn from below, must grow from one.

Outline
	1The question, and the mitzvos as garmentsWhy compare the Chanukah lights to the Sukkos bullocks? The mitzvos are the soul’s garments in Gan Eden, where it ascends endlessly in grasping the Infinite.¶1–5
	2Why the soul needs a garmentA finite soul receives infinite radiance only through a screen; the mitzvos, rooted in Keser and performed physically, are that screen and the purpose of the soul’s descent.¶6–13
	3The two mirrorsClear glass and a silvered mirror: Moshe’s prophecy and the other prophets’; the transformed animal soul produces a reflected light that draws from Atik, above the mitzvos’ root.¶14–20
	4Garments, crowns and the lampG-dliness is above spirit as much as matter; the radiance and the crown; in the lamp the mitzvos are the oil and the soul the wick, giving a dark light and a white light.¶21–29
	5Seven shepherds and eight princesThe Menorah’s seven lamps are the shepherds who teach inwardly; Chanukah’s eight are the princes whose encompassing light, from above wisdom, overcomes Greek wisdom and shines even in exile.¶30–42
	6Beis Shammai and Beis HillelSukkos, a Torah festival, reveals its light from above at once and decreases; Chanukah, drawn from below, must increase. Accepting the yoke of Heaven and refining the animal soul come first.¶43–48
	7The roots of the shepherds and princesThe princes are the outer dimension of a higher level, rooted in the first eight tikkunim of Arich Anpin and in Binah, above the shattering; hence their power against evil.¶49–55


Key concepts
	Garments of the soulלבושי הנשמה
	The mitzvos a person performs become garments through which the soul, in Gan Eden, can receive the radiance of the Shechinah, which it could not otherwise grasp.

	Luminous speculum and speculum that does not shineאספקלריא המאירה ושאינה מאירה
	Clear glass that shows the thing itself, and a silvered mirror that shows only an image but also lets one see oneself and what is behind; applied to prophecy, to the mitzvos, and to the transformed animal soul.

	Wick and oilפתילה ושמן
	In this world the soul is the wick on which G-d’s light takes hold and the mitzvos are the oil it consumes; in Gan Eden the roles reverse.

	Seven shepherds and eight princes of menשבעה רועים ושמונה נסיכי אדם
	The shepherds teach and give inward light, like the Menorah’s seven lamps; the princes are perfectly righteous and give encompassing light from a higher source, like Chanukah’s eight lights.

	Encompassing and inner lightsמקיפים ופנימיים
	Inner light is absorbed and understood; encompassing light is too great to enter and affects one from beyond, and comes from a higher level.

	With all your mightבכל מאדך
	Love beyond one’s natural measure, born of transforming the animal soul, which draws a light that does not follow the ordered chain of worlds.


Section 1 · ¶1–5
The question, and the mitzvos as garments
1ת״ר [תנו רבנן] מצות נר חנוכה12 כו׳. בש״א [בשער א׳] יום ראשון מדליק ח׳ מכאן ואילך פוחת והולך (כמו בפרי החג). ובה״א [ובית הלל אומרים] יום ראשון מדליק א׳ מכאן ואילך מוסיף והולך (מעלין בקודש כו׳).
The Rabbis taught: “The mitzvah of the Chanukah lamp, etc.” Beis Shammai say: on the first day one lights eight; from then on one goes on decreasing (like the bullocks of the Festival). And Beis Hillel say: on the first day one lights one; from then on one goes on increasing (“we ascend in holiness,” etc.).
The maamar opens with the Talmud’s dispute over how to light the Chanukah lights. Beis Shammai count down from eight, as the bullocks offered on Sukkos decrease each day; Beis Hillel count up from one, because in matters of holiness one only goes upward.


להבין מה ענין נר חנוכה לפרי החג3 נקדים מ״ש נר מצוה ותורה אור4 שהמצות נק׳ נר5 וגם כתיב נר ה׳ נשמת אדם6 שהנשמה נק׳ נר.
To understand what the Chanukah lamp has to do with the bullocks of the Festival, let us first preface what is written, “For a mitzvah is a lamp and the Torah is light”: the mitzvos are called a lamp. And it is also written, “The soul of man is the lamp of G-d”: the soul is called a lamp.
Beis Shammai’s comparison raises a question: what do Chanukah lights have to do with the Sukkos offerings? To answer, the Alter Rebbe first examines two verses that call something a “lamp”: the mitzvah (Proverbs 6) and the human soul (Proverbs 20).


ובזוהר מבואר7 שהמצות נק׳ לבושין אשר הנשמה מתלבשת בהן בג״ע [בגן עדן] וצריכה הנשמה לקיים תרי״ג מצות8 בכדי שיהיה המלבוש בשלימות
And in the Zohar it is explained that the mitzvos are called garments, in which the soul clothes itself in Gan Eden; and the soul must fulfill the 613 mitzvos so that the garment will be complete.
The Zohar teaches that the mitzvos a person performs become the soul’s garments in Gan Eden, the spiritual paradise where souls enjoy G-dliness after this life. Since the soul has 613 “limbs” matching the 613 mitzvos, it needs all of them for its garment to be whole.


ואם חסר א׳ מהמצות חסר לבושו לכן צריכה לבא עוד לקיים המצוה ההיא שחסרה בכדי להשלים המלבוש.9
And if one of the mitzvos is lacking, its garment is lacking. Therefore it must come [down] again to fulfill that mitzvah which was lacking, in order to complete the garment.
A missing mitzvah leaves a gap in the soul’s garment. That is why a soul may need to return to this world: to perform the mitzvah it lacked and so complete its garment.




2ולבאר ענין הלבוש לנשמה בג״ע [בגן עדן]. דהנה בג״ע [בגן עדן] הנשמות נהנין מזיו השכינה10 וענין הזיו הוא הארה מאור א״ס
And to explain the matter of the soul’s garment in Gan Eden: Now, in Gan Eden the souls take pleasure in the radiance of the Shechinah, and the radiance is a glow from the Infinite Light (Or Ein Sof).
To explain why the soul needs a garment, the Alter Rebbe describes what happens in Gan Eden. The souls’ reward is to enjoy the “radiance of the Shechinah,” and that radiance is itself a glow of the Infinite Light.


ומתענגים הנשמות בג״ע [בגן עדן] שמשיגים איזה הארה מהזיו ובחי׳ הזיו הוא הארה מא״ס בלי גבול. ולכן אף שבכלל יש רק ב׳ בחי׳.11 גע״ע [גן עדן עליון] בבריאה. וגע״ת [וגן עדן תחתון] ביצירה.
And the souls delight in Gan Eden in that they apprehend some glow of the radiance; and the radiance is a glow from the Infinite One (Ein Sof), without limit. Therefore, although in general there are only two levels, the Higher Gan Eden in Beriah and the Lower Gan Eden in Yetzirah,
Because the radiance comes from the Infinite, the pleasure of grasping it has no limit. In general terms there are just two Gardens of Eden: a higher one in the World of Beriah and a lower one in the World of Yetzirah.


אבל בפרטיות יש השגות בלי גבול צדיקים ילכו מחיל אל חיל12 אשר נשמתם נתעלו בעילוי אחר עילוי כי אין מספר להשגות אור וזיו אשר היא הארה מאור א״ס ב״ה.
in detail there are apprehensions without limit: the righteous “go from strength to strength,” for their souls ascend from one elevation to another, since there is no number to the apprehensions of the light and radiance, which is a glow from the Infinite Light, blessed be He.
Within those two there are endless gradations of understanding. The verse “they go from strength to strength” describes souls that keep rising, because there is no end to what can be grasped of an infinite light.


וכל זמן שצריכה הנשמה להתעלות מג״ע [מגן עדן] לחבירו צ״ל מקודם בחינת נהר די נור13 שיבוטלו כל השגות הקודמות (עיין בד״ה ויהי מקץ)14
And whenever the soul must ascend from one Gan Eden to the next, there must first be the level of the River of Fire (nehar di nur), so that all its previous apprehensions are nullified (see the discourse beginning “Vayehi Mikeitz”).
Before a soul can rise to a higher level of Gan Eden, it passes through the “River of Fire” (described in the Zohar), which makes it forget its earlier understanding. The text refers to the maamar “Vayehi Mikeitz” at the start of this parsha, where this is discussed.


כי השגה הקודמת נגד השגה שלמעלה ממנה אין ערוך כלל והיא בטלה לגמרי נגדה אחרי שהשגות הנ״ל הוא להיות משיג הארה מאור א״ס ב״ה א״כ כל השגה יתירה שמשיג מהאור השגה שלמטה בטלה נגדה.
For the previous apprehension, compared to the apprehension above it, bears no comparison at all and is entirely nullified before it. Since these apprehensions are the apprehending of a glow from the Infinite Light, blessed be He, it follows that before every further apprehension one attains of the light, the apprehension below it is nullified.
The reason is that a lower understanding is as nothing compared with a higher one. Each new grasp of the Infinite Light dwarfs the previous one so completely that the former must be set aside.




3ולבעבור זה כל צדיק נכוה מחופתו של חבירו.15 היינו מבחינת השגה החופף על חבירו מאחר שאין השגתן א׳ ויש לכל א׳ השגה אחרת אשר נהנה מזיו השכינה המאיר עליו.
For this reason “every tzaddik is burned by the canopy of his fellow,” that is, by the level of apprehension that hovers over his fellow; since their apprehension is not one, and each has a different apprehension, in which he enjoys the radiance of the Shechinah that shines upon him.
The Talmud says each tzaddik is “burned” by his fellow’s canopy in the World to Come. The Alter Rebbe explains this as the pain of seeing a level of understanding above one’s own, since each soul enjoys its own distinct glimpse of the Shechinah.


וזהו וקדושים בכל יום יהללוך סלה16 קדושים היינו נשמות בג״ע [בגן עדן] נקראו קדושים יהללוך סלה כל מקום שנאמר סלה17 הוא בחי׳ בלי גבול אשר תמיד מתחדשים השגתם מאור א״ס אשר היא בלי גבול.
And this is [the meaning of] “And holy ones every day praise You, selah.” “Holy ones” are the souls in Gan Eden, who are called holy; “praise You, selah”: wherever “selah” is said, it denotes the level of without limit, for their apprehension is constantly renewed from the Infinite Light, which is without limit.
A line from the Amidah, “holy ones praise You every day, selah,” is read as describing the souls in Gan Eden. The Talmud teaches that “selah” means endlessness, so the souls’ praise reflects understanding that is renewed without end.




4ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מוטב דלידייני׳18 וליתי לעלמא דאתי כי אין כדאי כל הדינים נגד תענוג השגתו הנ״ל. אף שבג״ע [שבגן עדן] התחתון אין ערוך כלל וכו׳.
Therefore our Sages said, “Better that he be judged and come to the World to Come,” for all the judgments are not worth [considering] compared to the delight of his apprehension described above. Even in the Lower Gan Eden there is no comparison at all, etc.
The Talmud reports that Elisha ben Avuyah’s judgment was carried out so that he could reach the World to Come: “better he be judged and come to the World to Come.” The Alter Rebbe explains that any suffering is worth it, since nothing compares to the delight of grasping G-dliness; even the Lower Gan Eden is beyond comparison with this world.


וכן ג״ע [גן עדן] תחתון נגד ג״ע [גן עדן] עליון עד רום המעלות כי התענוגי׳ [התענוגים] שנמשכו מאוא״ס [מאור אין סוף] מקור כל התענוגים הם בלי גבול.
And likewise the Lower Gan Eden compared to the Higher Gan Eden, up to the highest heights, for the delights drawn from the Infinite Light, the source of all delights, are without limit.
The same gap exists between the Lower and the Higher Gan Eden, and so on upward without end. Because all delight comes from the Infinite Light, the source of every pleasure, the delights it gives are limitless.




5וכמו שרואים בחוש שאף מה שנפל בשבה״כ [בשבירת הכלים] תענוגים גשמיים הוא ג״כ אין שיעור כי יש כמה מיני תענוגים כידוע לאין מספר. אם כן עאכו״כ [על אחת כמה וכמה] השרש ומקור לזה תענוג רוחני אף מגעה״ת [מגן עדן התחתון] הוא בלי גבול19 מא״ס.
As we see with our own senses that even what fell in the shattering of the vessels, physical delights, is also without measure, for there are many kinds of delights, as is known, without number. If so, all the more is their root and source, spiritual delight, even of the Lower Gan Eden, without limit, from the Infinite One.
Physical pleasures came into being through the “shattering of the vessels,” the primordial breaking in which sparks of holiness fell into the physical world. If even these fallen pleasures come in countless kinds, then their spiritual source, even in the Lower Gan Eden, must be all the more without limit, since it flows from the Infinite.




Section 2 · ¶6–13
Why the soul needs a garment
6ולבעבור זה הנשמה שהיא בחינת בע״ג [בעלי גבול / בעל גבול] א״א לה להשיג גילוי הזיו שהוא מהות אלקות כ״א ע״י לבוש שהוא בחי׳ מסך
For this reason the soul, which is a limited being, cannot apprehend the revelation of the radiance, which is the very essence of G-dliness, except through a garment, which is the level of a screen (masach);
Here is the answer to why the soul needs a garment: as a created, limited being it cannot directly grasp the radiance, which is G-dliness itself. It needs a garment that acts as a screen, filtering the light.


וע״י אותו לבוש ומסך יכולה לקבל האור והזיו וכמו שמבוא׳ בע״ח [בעץ חיים] שיש בחי׳ מסך ופרגוד.20
and through that garment and screen it is able to receive the light and the radiance, as is explained in Etz Chaim that there is the level of a screen and a curtain (pargod).
Through that garment the soul can receive the light. The Alter Rebbe notes that the Arizal’s Etz Chaim speaks of a “screen” (masach) and “curtain” (pargod) that make it possible for a lower level to receive from a higher one; the Kehot note places this at the beginning of the gate on the order of the worlds of Atzilus, Beriah, Yetzirah and Asiyah.




7וכמו ד״מ [דרך משל] אור גדול21 שאין יכולים להביט בו מחמת רוב בהירותו וכשיש מסך מבדיל אז יכולים לקבל את האור אחר שנתעלם ההארה קצת ע״י מסך
As, for example, a great light which one cannot look at because of its great brightness; but when there is a separating screen, then one can receive the light, once the illumination has been somewhat concealed by the screen.
The first illustration: a very bright light blinds, but through a filtering screen one can look at it. The screen does not block the light; it dims it enough to make it receivable.


וכמו דבר חכמה ושכל גדול אין יכולים להסביר לפני קטן בחכמה כ״א ע״י לבוש ומשל אז מבין הדבר כמו״כ [כמו כן] נקראים מצות לבושין שהם ג״כ בחי׳ משל.
And likewise a matter of wisdom and great intellect cannot be explained to one who is small in wisdom except through a garment and a parable; then he understands the matter. So too the mitzvos are called garments, for they too are the level of a parable.
The second illustration: a deep idea can be taught to a beginner only through a parable that “clothes” it. The mitzvos are garments in the same way: they are a kind of parable through which the soul receives what it could not otherwise grasp.




8וכמ״ש משל הקדמוני22 היינו שיהי׳ [שיהיה] התגלות עצם רצון אור א״ס זה א״א שיכול23 לבוא לידי גילוי לשום נברא רק ע״י התלבשות רצונו ית׳ בעשיי׳ [בעשייה] גשמי׳ [גשמיים / גשמיות / גשמית] מעשה המצוה.
As it is written, “the parable of the Ancient One”: that is, that there should be a revelation of the very essence of the will of the Infinite Light; this cannot come to be revealed to any created being except through the clothing of His will, may He be blessed, in physical action, the deed of the mitzvah.
The phrase “the parable of the Ancient One” (from Samuel) is read as “the parable of the One who precedes the world,” G-d Himself. G-d’s innermost will cannot be revealed to any creature directly; it can only be revealed when it is clothed in a physical act, the doing of a mitzvah.


ולכן נק׳ המצות לבושין ושרש המצות גבוה מאד ששרשם מבחי׳ כתר עליון תר״ך עמודי אור.
Therefore the mitzvos are called garments. And the root of the mitzvos is very high, for their root is from the level of the Supernal Keser, the 620 pillars of light.
That is why the mitzvos are called garments. Their root is very high, in the Supernal Keser, the level of divine will above intellect, which Kabbalah calls the “620 pillars of light,” corresponding to the 613 mitzvos of the Torah and the 7 of the Rabbis.




9ונשתלשלו ע״י שערות וכו׳ עד שנשתלשלו למטה בעשייה גשמי׳ [גשמיים / גשמיות / גשמית] ציצית וסוכה ובהם דוקא נתגלה רצונו ית׳ סוף מעשה במחשבה תחלה נעוץ תחב״ס [תחלתן בסופן]24 דפעם א׳ נאמר בראשי׳ [בראשית] ברא כו׳ השמים ואת הארץ שמים תחלה.25
And they descended in a chain by way of the “hairs,” etc., until they descended below into physical Asiyah, tzitzis and sukkah, and in them specifically His will, may He be blessed, is revealed. “The end of action is first in thought,” “their beginning is embedded in their end.” For in one place it says, “In the beginning [G-d] created, etc., the heavens and the earth”: heavens first.
From Keser the mitzvos descended step by step, through the “hairs” (a Kabbalistic image for thin channels from the Crown), down to physical deeds such as tzitzis and sukkah, and in these specifically G-d’s will is revealed. As the saying goes, what comes last in action was first in thought; Sefer Yetzirah teaches that the beginning is embedded in the end. The first verse of the Torah lists heaven before earth.




10וכתיב ביום עשות26 ה׳ אלקים ארץ ושמים. ארץ תחלה. כאן במעשה. וכאן במחשבה.27 ודרך כלל שמים הוא בחי׳ רוחניות.
And it is written, “On the day that the L-rd G-d made earth and heavens”: earth first. Here it refers to action, and there to thought. And in general, heavens are the level of spirituality,
A second verse puts earth before heaven. The Sages resolved the contradiction: in actual creation heaven came first, but in G-d’s thought earth came first. Heaven stands for the spiritual.


וארץ בחי׳ גשמיות ובמעשה קדמה שמים כי בדרך השתלשלות הרוחניות מחיה ומהוה בחי׳ גשמיות אבל במחשבה קדמה בחי׳ גשמיות סוף מעשה במח״ת [במחשבה תחלה] כי התגלות האור מסוכ״ע.
and earth the level of physicality. In action, heavens came first, for in the order of the chain of descent the spiritual gives life to and brings into being the physical; but in thought, the physical came first, “the end of action is first in thought,” for the revelation of the light is from the light that encompasses all worlds (sovev kol almin).
Earth stands for the physical. In the order of creation the spiritual gives rise to the physical, so heaven comes first; but in G-d’s intention the physical is first, because it is through physical things that the highest light, the light that encompasses all worlds, is revealed.




11וגילוי הרצון תר״ך עמודי אור הוא ע״י קיום רצונו בדברים גשמיים ממש אשר שרשם מעולם התהו ובהם דוקא מתלבש רצה״ע [רצון העליון].
And the revelation of the will, the 620 pillars of light, comes through fulfilling His will in truly physical things, whose root is from the World of Tohu; and in them specifically the Supernal will is clothed.
The divine will, the “620 pillars of light,” is revealed specifically when it is carried out with physical things. These things are rooted in the World of Tohu, the primordial world of intense lights that shattered, and that is why the Supernal will can be clothed in them.


ולכן המצות הם לבושים אשר על ידם תוכל הנשמה להשיג ולהנות התענוג והזיו בג״ע [בגן עדן].
Therefore the mitzvos are garments through which the soul is able to apprehend and enjoy the delight and the radiance in Gan Eden.
This explains why the mitzvos serve as garments: through them the soul can grasp and enjoy the delight and radiance of Gan Eden.




12ולזה המצות הם כמו לבוש שענין הלבוש הוא שאינו בא באדם להיות לו חיות פנימי
For this reason the mitzvos are like a garment, for the nature of a garment is that it does not enter into a person to be his inner life-force,
A garment differs from what nourishes a person from within. It stays outside and does not become part of the person’s inner life.


כמו מזון שנעשה לאחדים ממש עם האדם ומחיה אותו ואעפ״כ [ואף על פי כן] צ״ל שיש במלבושין מעלה יתירה ששרשם מבחי׳ מקיפים.
as food does, which becomes truly one with the person and gives him life; and nevertheless one must say that garments have a superior quality, for their root is from the level of the encompassing [lights] (makifim).
Food becomes one with the body and sustains it, while a garment does not. Yet garments have an advantage: they correspond to the “encompassing” lights (makifim), which are higher than what can enter within.




13ולבעבור זה הוא מקיף על האדם ומגין עליו ומשמרו כמו״כ [כמו כן] מעשה המצות אשר שרשם הם מבחי׳ מקיפים כתר עליון
For this reason it encompasses a person, protects him and guards him. So too the deed of the mitzvos, whose root is from the level of the encompassing [lights], the Supernal Keser;
Because a garment surrounds a person, it can protect and guard him. The mitzvos are the same: their root is in the “encompassing” lights of the Supernal Keser, the Crown above intellect.


לכן לא בא התגלותם למטה בבחי׳ אור פנימי רק בעשייה גשמי׳ [גשמיים / גשמיות / גשמית] ממש וכידוע שמה שבשרשו יותר גבוה נופל למטה יותר.
therefore their revelation does not come below as an inner light, but only in actual physical action; and, as is known, what is higher in its root falls lower.
Since their root is so high, the mitzvos cannot be revealed below as an inner, understood light; they come down only as plain physical deeds. This follows a known rule: the higher a thing’s source, the lower it falls.


אכן ע״י מעשה המצות נעשה בחי׳ מקיף ומסך שע״י המצות תוכל להתענג בתענוג אא״ס [אור אין סוף] וזהו תכלית ירידת הנשמה ירידה צורך עלייה
Indeed, through the deed of the mitzvos an encompassing [light] and a screen come about, so that through the mitzvos [the soul] is able to delight in the delight of the Infinite Light. And this is the purpose of the soul’s descent: a descent for the sake of an ascent.
Performing the mitzvos creates an encompassing garment that also acts as a screen, letting the soul enjoy the delight of the Infinite Light. This is why the soul comes down into a body: the descent serves a greater ascent.


ע״י עשיית המצוה תוכל לקבל האור והתענוג ע״י מסך הנ״ל אשר מתלבשת הנשמה בג״ע [בגן עדן] בלבושי המצות ומחמת כי המצות שרשם מגולגלתא וכ״ע [וכתר עליון].
Through doing the mitzvah it is able to receive the light and the delight through the screen mentioned above, for the soul clothes itself in Gan Eden in the garments of the mitzvos; and because the root of the mitzvos is from the Gulgalta and the Supernal Keser,
Through the mitzvah’s screen the soul can receive the light and delight in Gan Eden, where it wears the mitzvos as garments. The mitzvos can do this because they are rooted in the Gulgalta (the “skull,” the outer aspect of Keser) and the Supernal Keser.


לכן ע״י קיום המצות רצונו ית׳ והיום לעשותן ולמחר לקבל שכרם28 בג״ע [בגן עדן] אשר יתגלה אורן אז כשתתלבש הנשמה בלבוש המצות תתענג הנשמה בתענוג אוא״ס [אור אין סוף] בלתי בע״ג [בעלי גבול / בעל גבול] ע״י מסך ולבוש המצות כנ״ל.
therefore, through fulfilling the mitzvos, His will, may He be blessed (“today to do them, and tomorrow to receive their reward” in Gan Eden, where their light will be revealed), then, when the soul clothes itself in the garment of the mitzvos, the soul will delight in the delight of the Infinite Light, which is without limit, through the screen and garment of the mitzvos, as explained above.
The Talmud says that this world is the place to perform the mitzvos and the next world the place for their reward. When the soul wears the garment of its mitzvos in Gan Eden, their hidden light is revealed and the soul enjoys the limitless delight of the Infinite Light through that garment.


אשר הם בחי׳ ממוצעי׳ ששרשם נעלה מכ״ע [מכתר עליון] ונשתלשלו למטה בדברים גשמיי׳ [גשמיים] (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ ואברהם זקן בא בימים):2930
For they are intermediaries, whose root is exalted, from the Supernal Keser, and they descended in a chain below into physical things (and see what is written above on the verse “And Avraham was old, advanced in days”).
The mitzvos are “intermediaries”: rooted in the highest Keser yet brought down into physical things, they join the soul to what is far beyond it. The text refers back to the maamar on “Avraham was old, advanced in days,” where the “days” are explained as these garments.




Section 3 · ¶14–20
The two mirrors
14וזהו ענין מראות הצובאות3132 כי ענין מראה הוא זכוכית שרואין בה. אכן נאמר מראות לשון רבים
And this is the meaning of “the mirrors of the women who assembled”: for a mirror (mar’ah) is a glass in which one sees. Yet it says “mirrors” in the plural,
The copper laver in the Mishkan was made from “the mirrors of the women who assembled” at its entrance. A mirror is glass in which one sees, but the verse uses the plural, “mirrors.”


כי יש ב׳ מראות.33 אספקלריא המאירה.34 היינו זכוכית הבהירה אשר ע״י יכולין לראות מרחוק אור ישר.
because there are two [kinds of] mirrors. [One is] the luminous speculum (aspaklaria hame’irah), that is, clear glass through which one can see from afar by direct light.
The plural hints at two kinds of mirror. The first is the “luminous speculum,” clear glass like a window, through which one sees even distant things directly.




15וזהו ההפרש בין משרע״ה [משה רבינו עליו השלום]35 לכל הנביאים שבמשה נאמר ומרא׳ ולא בחידות36 ונכתב ומראה בסגו״ל שהוא לשון דכר והוא אספקלריא המאירה אשר37 על ידה אף דבר הרחוק מהאדם רואין אותו דרך אור ישר.
And this is the difference between Moshe our teacher, peace be upon him, and all the prophets: of Moshe it says, “u-mar’eh, and not in riddles,” and mar’eh is written with a segol, which is a masculine form; it is the luminous speculum, through which even a thing far from a person is seen by direct light.
The Torah says Moshe saw G-d “u-mar’eh, not in riddles.” The Alter Rebbe notes that mar’eh here is vowelled with a segol, a masculine form, which indicates the luminous speculum: direct, clear sight even of what is far away.


כמו כן מעשה המצוה אשר נתלבשה הנשמה בג״ע [בגן עדן] בלבוש המצות ע״י לבוש הנ״ל שע״י מעשה מצות הנ״ל יכולה הנשמה ליהנות מזיו השכינה בג״ע [בגן עדן].38
So too the deed of the mitzvah, in whose garment the soul is clothed in Gan Eden: through that garment, through the deed of these mitzvos, the soul is able to enjoy the radiance of the Shechinah in Gan Eden
The mitzvos work like that clear glass. Clothed in the garment of its mitzvos, the soul in Gan Eden can enjoy the radiance of the Shechinah.




16וליהנות מאורו ית׳ כמו באספקלריא המאירה אור ישר אשר נמשך ונתגלה אוא״ס [אור אין סוף] ממעלה למטה בג״ע [בגן עדן]. ומשה רבינו ג״כ לא39 הי׳ [היה] רואה בלי אספקלריא הנ״ל.
and to enjoy His light, may He be blessed, as through the luminous speculum, by direct light, in which the Infinite Light is drawn down and revealed from above to below in Gan Eden. And Moshe our teacher too did not see without this speculum.
In Gan Eden the soul enjoys G-d’s light as through clear glass, the Infinite Light shining down directly. Even Moshe needed such a “glass”: no one sees without some medium.


וכמ״ש ומראה ולא בחידות והיינו באספקלרי׳ [באספקלריא] המאירה אשר בלא אספקלריא לא היה יכול להשיג בחי׳ אא״ס [אור אין סוף].40 אכן שאר הנביאים ראו במראה בקמ״ץ אספקלריא דלא נהרא וביד הנביאים אדמה.4142
As it is written, “u-mar’eh, and not in riddles,” that is, through the luminous speculum, for without a speculum he could not have apprehended the level of the Infinite Light. But the other prophets saw through a mar’ah with a kamatz, the speculum that does not shine, [as it says,] “and through the prophets I am imaged.”
Moshe’s sight was through the luminous speculum, without which even he could not have grasped the Infinite Light. The other prophets saw through mar’ah with a kamatz, the speculum that does not shine, as the verse says, G-d is “imaged” through the prophets.




17וענין אספקלריא שאינה מאירה הוא הנק׳ שפיג״ל דהיינו שיש מסך וכסוי על הזכוכית אבל המסך אינו דבר עב שהוא מסתיר לגמרי ומכסה האור רק דבר דק וקלוש היינו צפוי כסף הידוע.
And the speculum that does not shine is what is called a spiegel [mirror]: that is, there is a screen and covering on the glass; but the screen is not something thick that conceals and covers the light entirely, only something thin and fine, namely the well-known silver coating.
The speculum that does not shine is an ordinary mirror (the Yiddish spiegel): glass with a covering on it. The covering is not thick enough to block everything; it is only the thin layer of silver on the back of a mirror.




18ואז כשרואין בו באספקלריא הנ״ל נמשך ממנו או״ח [אור חוזר] אבל אין יכולים לראות דרך הזכוכי׳ באו״י [באור ישר]
And then, when one looks into this speculum, reflected light is drawn back from it, but one cannot see through the glass by direct light.
In a mirror the light bounces back, “reflected light,” instead of passing through as “direct light.” One cannot see through it.


ולכן אין רואין מהות הדבר הנראה ועצמותו כמו ע״י אספקלריא המאירה כי אם רק דמות לבד43 נראה ע״י אספקלריא שאינה מאירה.44
And therefore one does not see the essence and very being of the thing seen, as through the luminous speculum; only an image is seen through the speculum that does not shine.
So in a mirror one sees only an image, not the thing itself as through a window.


אמנם יש באספקלריא שאינה מאירה מעלה א׳ גבוה במדרגה שיכולין לראות עצמו וגם לראות מאחוריו כידוע מה שאין יכולין לראות באספקלריא המאירה45 וזהו ארץ קדמה ודו״ק [ודוק].
However, the speculum that does not shine has one quality that is higher in rank: one can see oneself and also see what is behind one, as is known, which cannot be seen through the luminous speculum. And this is [the meaning of] “earth came first”; consider this carefully.
Yet a mirror has an advantage a window lacks: one can see oneself and what is behind one. The Alter Rebbe links this to “earth came first,” the physical being first in G-d’s thought.


ועד״ז תירצו בגמ׳ [בגמרא] ביבמות (ספ״ד [סוף פרק ד׳])46 דישעיה שאמר ואראה את47 ה׳48 היינו באספקלריא שאינה מאירה שבה יוכל לראות את ה׳.
And in this way they answered in the Gemara in Yevamos (end of chapter 4) that Yeshayahu, who said, “And I saw G-d,” [saw] through the speculum that does not shine, in which he could see G-d,
The Talmud reconciles Isaiah’s “I saw G-d” with the verse “no man shall see Me” by saying that Isaiah saw through the speculum that does not shine. Paradoxically, that lesser medium allowed a seeing of G-d.


משא״כ באספקלריא המאירה כתיב כי לא יראני49 כו׳. וענין אספקלריא דלא נהרא הוא בחי׳ בכל מאדך50 היינו ענין ירידת הנשמה בגוף ירידה צורך עליי׳ [עלייה] להפך נה״ב [נפש הבהמית]
whereas of the luminous speculum it is written, “For no man shall see Me, etc.” And the speculum that does not shine is the level of “with all your might,” that is, the descent of the soul into the body, a descent for the sake of an ascent, to transform the animal soul;
Of the luminous speculum it says “no man shall see Me.” The speculum that does not shine corresponds to serving G-d “with all your might,” beyond one’s limits: the soul descends into a body to transform the animal soul, a descent for the sake of ascent.


וע״י בחי׳ אתכפיא ואתהפכא בכל מאדך בלי גבול למעלה מן הכלי אז נמשך מלמעלה ג״כ שלא כסדר ודרך השתלשלות מאיר אור עליון.
and through subduing and transforming [it], “with all your might,” without limit, beyond the vessel, then there is drawn from above as well, not in order and not by way of the chain of descent, the shining of the Supernal Light.
When a person subdues and transforms the animal soul with a love that breaks his own limits, a matching light comes from above that also breaks the normal order of the worlds: a higher light that does not follow the step-by-step chain of descent.




19וזהו אספקלריא דלא נהרא דהיינו ע״י דבר מסך ומבדיל שאין מאיר האור דרך ישר היינו שנה״ב [שנפש הבהמית] הוא מכסה ומסתיר האור.
And this is the speculum that does not shine: that is, through something that screens and separates, so that the light does not shine directly; that is, the animal soul covers and conceals the light.
In the soul, the mirror’s screen is the animal soul. It conceals the G-dly light so that it does not shine directly.


אכן אין הדבר המבדיל מסך עב שהוא מסתיר לגמרי רק יכול לאתכפייא ולאתהפכא אז נעשה מזה בחי׳ או״ח [אור חוזר]
Yet the separating thing is not a thick screen that conceals entirely; rather, it can be subdued and transformed, and then reflected light comes about from it,
Like the mirror’s thin silver, the animal soul is not a total barrier. It can be subdued and transformed, and then it produces “reflected light.”


כמו בזכוכית שע״י המסך המסתיר נוסף עי״ז או״ח [אור חוזר] חדש שלא היה מקודם שהי׳ [שהיה] המסך הנ״ל ויכול לראות אח״ז [אחר זה] אור חדש היינו שיכול לראו׳ [לראות] גם מאחוריו.
as with glass, where through the concealing screen a new reflected light is added that did not exist before the screen was there, and one can then see a new light, that is, one can see also what is behind one.
In a mirror the silvering creates something new: reflected light that lets one see what is behind one. The screen does not only hide; it adds a new kind of sight.


כמו״כ [כמו כן] אחר שנתהפכ׳ [שנתהפכה] נה״ב [נפש הבהמית] אז ע״י בחי׳ בכל מאדך נתוסף אור המאיר ג״כ יותר מקודם שהיתה הנשמה בגוף ירידה צורך עליי׳ [עלייה] שע״י אתכפייא סט״א [סטרא אחרא] אסתלק
So too, after the animal soul has been transformed, then through “with all your might” a light is added that shines more than before the soul was in the body, a descent for the sake of an ascent; for when the sitra achra is subdued, there ascends
Likewise, when the animal soul is transformed through love “with all your might,” a greater light shines than before the soul came down into the body. The Zohar teaches that when the sitra achra, the side opposed to holiness, is subdued, G-d’s glory rises.


יקרא דקוב״ה [דקודשא בריך הוא]51 לעילא לעילא ומאיר שלא ע״פ סדר השתלשלות וזה נק׳ אספקלריא דלא נהרא52 (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ אעשה לו עזר כנגדו)5354 וענין גילוי זה י״ל [יש לומר] ע״ד שנתבאר במ״א פי׳ קדושתי למעלה מקדושתכם55 דמאי קמ״ל [קא משמע לן] פשיטא.
the glory of the Holy One, blessed be He, higher and higher, and it shines not according to the order of the chain of descent; and this is called the speculum that does not shine (and see what is written above on “I will make him a helper opposite him”). And this revelation may be understood in the way explained elsewhere on the meaning of “My holiness is above your holiness”: what does it teach us? It is obvious!
This light is higher and higher and shines beyond the normal order of the worlds. This, too, is the “speculum that does not shine.” The Alter Rebbe introduces a Midrash, “My holiness is above your holiness,” and asks why it needs saying at all.


אלא דר״ל [דרוצה לומר] כי המצות הם מבחי׳ כתר כמש״ל [כמה שכתוב לעיל]. וזהו קדושתכ׳ [קדושתכם] אשר קדשנו וכו׳. ונודע שהכתר כלול מב׳ פרצופים.56 היינו בחי׳ עתיק זהו בחי׳ תחתונה שבמאציל ובחי׳ א״א זהו שרש הנאצלים.
Rather, it means that the mitzvos are from the level of Keser, as explained above, and this is “your holiness”: “Who has sanctified us, etc.” And it is known that Keser comprises two partzufim: the level of Atik, which is the lowest level within the Emanator, and the level of Arich Anpin, which is the root of the emanated.
The answer: the mitzvos come from Keser, and so give Israel a holiness (“Who has sanctified us with His mitzvos”). Keser itself has two levels: Atik, the lowest level of the Creator Himself, and Arich Anpin, the root of all that is created.




20ועז״א [ועל זה אמר] יכול כמוני. היינו בחי׳ תחתונה שבמאציל שהוא עתיק. ת״ל [תלמוד לומר] כי קדוש אני57 קדושתי למעלה מקדושתכם שהמצות ממשיכים מבחי׳ א״א
And of this it says, “Could it be like Me?”, that is, the lowest level within the Emanator, which is Atik. The verse teaches, “For I am holy”: My holiness is above your holiness, for the mitzvos draw down from the level of Arich Anpin,
The Midrash says, “Could Israel’s holiness be like Mine? The verse says, ‘For I am holy’: My holiness is above yours.” The Alter Rebbe explains: Israel’s holiness comes from the mitzvos, drawn from Arich Anpin, while G-d’s “My holiness” refers to Atik, which is higher.


משא״כ עתיק נק׳ עתיק יומין58 שנעתק ונבדל מבחי׳ היומין שהם הלבושים הנעשים מהמצות59 שעז״נ [שעל זה נאמר] מי האיש כו׳
whereas Atik is called Atik Yomin (the Ancient of Days) because it is removed and separate from the level of the “days,” which are the garments made from the mitzvos, of which it is said, “Who is the man, etc.,
Atik is called “the Ancient of Days” because it is set apart from the “days,” the garments made from the mitzvos. The Alter Rebbe cites the Psalm “Who is the man…”


אוהב ימים לראות טוב60 סומוע״ט [סור מרע ועשה טוב] והיינו בבחי׳ א״א משא״כ בחי׳ עתיק יומין הוא בחי׳ קדושתי למעלה כו׳
who desires life, who loves days to see good?” [and then,] “Turn from evil and do good.” And that is in the level of Arich Anpin; whereas the level of Atik Yomin is the level of “My holiness is above, etc.”
“Who loves days to see good? Turn from evil and do good”: the “days” are made by doing mitzvos, which belong to Arich Anpin. Atik is above them, “My holiness is above.”


אך ע״י בירור נה״ב [נפש הבהמית] בכל מאדך נמשך גילוי מבחי׳ זו כו׳ כי זהו ענין במקום שבעלי תשובה עומדים6162 כו׳ בחילא יתיר63 בחי׳ בכל מאדך כו׳:
But through the refinement of the animal soul “with all your might,” a revelation is drawn from this level, etc. For this is the meaning of “In the place where baalei teshuvah stand, etc.,” with greater strength, the level of “with all your might,” etc.
Yet when the animal soul is refined with love “with all your might,” a revelation is drawn even from Atik. This is why baalei teshuvah stand where the perfectly righteous cannot: their return comes with “greater strength,” beyond measure.




Section 4 · ¶21–29
Garments, crowns and the lamp
21ולתוספת ביאור בענין הלבושים64 לנשמה בג״ע [בגן עדן] יובן ע״פ מה שפי׳ בזוה״ק [בזוהר הקדוש] ס״פ תולדות שהמלאכים בירידתם לעוה״ז מתלבשים בלבוש כי להיותם רוחניים לכן כדי שיומשכו בעולם השפל הוא ע״י לבוש כו׳.
And for a further explanation of the soul’s garments in Gan Eden, it can be understood from what is explained in the holy Zohar at the end of Parshas Toldos: that the angels, when they descend to this world, clothe themselves in a garment; for since they are spiritual, in order for them to be drawn into the lowly world it must be through a garment, etc.
The Alter Rebbe adds a further angle on the soul’s garments, from the Zohar at the end of Parshas Toldos. When angels come down into this world they must put on a garment, because purely spiritual beings cannot otherwise exist in a physical place.


וכך יובן בהפוך שכדי שהנשמה תשיג ותהנה מזיו השכינה צ״ל ג״כ ע״י לבוש רוחני כנ״ל.
And so it can be understood in reverse: in order for the soul to apprehend and enjoy the radiance of the Shechinah, it too must be through a spiritual garment, as explained above.
The soul’s case is the reverse: it goes up rather than down. To grasp the radiance of the Shechinah it, too, needs a garment, a spiritual one.


אך לכאורה אין המשל דומה שהרי הנשמה היא עצם רוחני וא״כ למה צריכה ללבוש בשביל להשיג הזיו כו׳.
But at first glance the analogy is not alike, for the soul is a spiritual entity; if so, why does it need a garment in order to apprehend the radiance, etc.?
An objection: the angel needs a garment because it is spiritual and enters a physical world. But the soul is spiritual and goes to a spiritual place, so why would it need a garment?


אך הענין הוא כי רוחניות וגשמיות שניהם נבראים ומחודשים מאין ליש משא״כ זיו השכינה שהוא גילוי אלקות ממש כמ״ש בפ׳ חיי שרה ע״פ ואברהם זקן.
But the explanation is that spirituality and physicality are both created and brought into being from nothing to something, whereas the radiance of the Shechinah is a revelation of actual G-dliness, as [explained] in Parshas Chayei Sarah on the verse “And Avraham was old.”
The answer is that spiritual and physical are both created, brought into being from nothing. The radiance of the Shechinah is not something created; it is G-dliness itself, as explained in the maamar on “Avraham was old” in Chayei Sarah.


והרי האלקות הוא למעלה מרוחניות כמו שהוא למעל׳ [למעלה / למעלת] מגשמיות שהרי אין ערוך הנבראים לגבי הבורא:
And G-dliness is above spirituality just as it is above physicality, for created beings bear no comparison to the Creator.
G-dliness is just as far above the spiritual as it is above the physical, since nothing created compares to the Creator. So the soul, though spiritual, needs a garment to receive it.




22וזהו המגביהי כו׳ המשפילי6566 כו׳. לכן כדי שתשיג גילוי זה ממש א״א להיות כ״א ע״י לבוש ממעשה המצות כו׳
And this is [the meaning of] “Who is enthroned on high, etc., Who looks down low, etc.” Therefore, for [the soul] to apprehend this very revelation, it is possible only through a garment from the deed of the mitzvos, etc.
The Psalm describes G-d as enthroned high above and yet looking down low, equally far from heaven and earth. Therefore the soul can receive the revelation of G-dliness only through a garment made from its mitzvos.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] צדיקי׳ [צדיקים] יושבים ועטרותיה׳ בראשיהם ונהנים מזיו פי׳ נהנין מזיו הוא גילוי מהות הזיו ממש67 וזהו כענין הראיה באספקלריא המאירה שהוא השגת המהות ממש ע״י הלבושים מהמצות.
Now our Sages said, “The righteous sit with their crowns on their heads and enjoy the radiance.” “Enjoy the radiance” means a revelation of the very essence of the radiance; and this is like seeing through the luminous speculum, which is the apprehension of the very essence, through the garments from the mitzvos.
The Talmud says the righteous in the World to Come sit with crowns on their heads and enjoy the radiance of the Shechinah. “Enjoying the radiance” is seeing G-dliness itself, as through the clear, luminous speculum, by means of the garments of the mitzvos.


אך עטרותיהם הוא בחי׳ מקיף והוא בחי׳ שלמעלה מזיו וההארה המושגת להם לפיכך אין נמשכת בבחי׳ גילוי כ״א
But “their crowns” is the level of the encompassing [light], and it is a level that is above the radiance and the illumination they apprehend; therefore it is not drawn in a revealed way, but only
The “crowns” are something different: an encompassing light, higher than the radiance the souls grasp. Because it is so high, it cannot be revealed openly.


ע״ד הראי׳ [הראיה] ע״י אספקלריא שאינה מאירה שאין מושג המהות של הנראה רק ע״ד וביד הנביאים אדמה כו׳.
in the manner of seeing through the speculum that does not shine, in which the essence of what is seen is not apprehended, but only in the manner of “and through the prophets I am imaged, etc.”
The crown is received only as through the mirror that does not shine: one does not see its essence, only an image, as with the prophets other than Moshe.


ולכן נק׳ עטרה. (ועמ״ש לקמן בפסוק צאינה וראינה68 וגו׳ בעטרה69 וגו׳. וזה נמשך ע״י בכל מאדך כנ״ל):7071
And therefore it is called a crown. (And see what is written below on the verse “Go out and see, etc., with the crown, etc.” And this is drawn through “with all your might,” as explained above.)
That is why it is called a crown: it sits above the head and encircles it rather than entering. The text refers forward to the verse “Go out and see… the crown,” and says this crown comes from serving G-d “with all your might.”




23וזהו ענין נר מצוה72 וענין נר אלקים נשמת אדם73 היינו ב׳ בחי׳ נר. א׳ הוא אספקלריא המאירה. והב׳ אספקלריא שאינה מאירה.
And this is the meaning of “a mitzvah is a lamp” and of “The soul of man is the lamp of G-d”: they are two kinds of lamp. One is the luminous speculum, and the second the speculum that does not shine.
Now the two “lamps” from the opening, the mitzvah and the soul, are linked to the two kinds of mirror. One lamp corresponds to the clear, luminous speculum and the other to the speculum that does not shine.


והענין כי הנה בנר יש שמן ופתילה וב׳ גווני אור. נהורא אוכמא שעל הפתילה ונהורא חיורא.
And the explanation is that in a lamp there are oil and a wick, and two hues of light: the dark light upon the wick, and the white light.
A lamp has oil and a wick, and its flame has two colours: a dark light close to the wick, and a white light above it. The Zohar uses these two lights often as symbols.




24והנה האור שהוא עיקר הנר הוא נאחז בפתילה דוקא. אבל השמן בלתי אפשר שיאחז בו האור בעצמו כ״א ע״י הפתילה ומ״מ השמן הוא הנכלה בהאור וע״י פתילה א׳ נכלה שמן הרבה כו׳.
Now the light, which is the essence of the lamp, takes hold specifically on the wick. But the light cannot take hold of the oil itself except through the wick; and nevertheless it is the oil that is consumed in the light, and through one wick much oil is consumed, etc.
The flame can only take hold on the wick; it cannot catch the oil directly. Yet it is the oil that actually burns, drawn up through the wick, and one wick burns a great deal of oil.




25וכך הנה מעשה המצות בעוה״ז הם בחי׳ השמן כמ״ש בזוהר בינוקא דבלק.74 והיינו שמן משחת קדש ששרשו בח״ע [בחכמה עילאה] ורצון העליון
And so too, the deed of the mitzvos in this world is the level of the oil, as stated in the Zohar in [the section of] the Yanuka in Balak; that is, the oil of holy anointing, whose root is in Supernal Chochmah and the Supernal will.
In this world the mitzvos are the oil. The Zohar’s account of the child-sage in Parshas Balak compares good deeds to oil; their root is the holy anointing oil, which stands for Supernal Chochmah and the Supernal will.


אך שנשתלשלו וירדו בגשמיות בעוה״ז ע״כ אין דרך שיאחז בהם אוא״ס [אור אין סוף] ב״ה כ״א ע״י הפתילה שהיא הנפש האלקית המקיים המצות ואז הוא הממשיך בהם גילוי אוא״ס [אור אין סוף] ב״ה
But since they descended in a chain and came down into physicality in this world, the Infinite Light, blessed be He, has no way to take hold of them except through the wick, which is the G-dly soul that fulfills the mitzvos; and then it is [the soul] that draws into them the revelation of the Infinite Light, blessed be He.
Since the mitzvos have come down into physical things, the Infinite Light cannot take hold of them directly. It needs a wick, the G-dly soul that performs them; through the soul the divine light is drawn into the physical deed.


וכמ״ש אשר יעשה אתם האדם75 שהאדם הוא העושה אותן למצות שממשיך בהן אוא״ס [אור אין סוף] ב״ה. משא״כ חסד לאומים.76
As it is written, “which man shall do them,” for man is the one who makes them into mitzvos, drawing into them the Infinite Light, blessed be He; which is not so with “the kindness of the nations.”
The verse “which man shall do them” can be read as “which man shall make them”: a person makes the deed into a mitzvah by drawing the Infinite Light into it. The same act of kindness done without that connection, “the kindness of the nations,” lacks this.




26וזהו ותורה שם בישראל.77 והיינו ע״י שיש בנפש בחי׳ מס״נ [מסירות נפש] באחד בק״ש [בקריאת שמע]78 שהוא בחי׳ בטול לאוא״ס [לאור אין סוף] ב״ה. וזהו כמשל הפתילה שבה נאחז האור.
And this is [the meaning of] “and He set a Torah in Israel”: that is, because there is in the soul the quality of self-sacrifice (mesirus nefesh) in [saying] “One” in the Shema, which is the level of self-nullification (bittul) to the Infinite Light, blessed be He. And this is like the analogy of the wick on which the light takes hold.
The soul can serve as the wick because it can give itself up entirely to G-d, as when one says “One” in the Shema with readiness for self-sacrifice. That self-nullification lets the divine light take hold of it, as the flame takes hold of the wick.


והיינו ע״י בטול זה כו׳ משא״כ בשמן כי הנפש היא רוחנית ויש בה בטול זה
That is, through this self-nullification, etc.; which is not so with the oil, for the soul is spiritual and has this self-nullification,
Self-nullification is what the soul has and the oil does not: the soul is spiritual and can set itself aside before G-d.


משא״כ במעשה המצות עצמן לא שייך לומר כן ולכן האור נאחז בפתילה דוקא אלא שבה
whereas of the deed of the mitzvos themselves one cannot say so; and therefore the light takes hold specifically on the wick, except that in it
The physical mitzvos themselves cannot be said to have such self-nullification. That is why the light takes hold of the wick, the soul.


ועל ידה נמשך גילוי אוא״ס [אור אין סוף] ב״ה במעשה המצות שמדברים גשמיים והוא כמשל השמן הנכלה באור.
and through it the revelation of the Infinite Light, blessed be He, is drawn into the deed of the mitzvos, which are of physical things; and this is like the analogy of the oil that is consumed in the light.
Through the soul, the light then reaches the physical mitzvos and “consumes” them, as the flame consumes the oil drawn up through the wick.


וע״י פתילה א׳ נכלה שמן הרבה היינו כי נשמה א׳ מקיים ועושה מצות רבים לאין שיעור בשני חייו.
And through one wick much oil is consumed: that is, one soul fulfills and does countless mitzvos in the years of its life.
One wick burns much oil: one soul performs countless mitzvos over a lifetime.




27והנה מהשמן נמשך הנהורא חיורא שהוא כענין בחי׳ אספקלריא המאירה היינו בחי׳ אור ישר. והוא בחי׳ תר״ך עמודי אור כנ״ל. והנהורא אוכמא נמשך מהפתילה כי נהורא אוכמא היא בחי׳ אספקלריא שאינה מאירה.
Now from the oil is drawn the white light, which is like the level of the luminous speculum, that is, the level of direct light; and it is the level of the 620 pillars of light, as explained above. And the dark light is drawn from the wick, for the dark light is the level of the speculum that does not shine.
The white light comes from the oil, the mitzvos: it is direct light, like clear glass, the “620 pillars of light” from above. The dark light comes from the wick, the soul, and corresponds to the mirror that does not shine.




28והוא ענין אהבת בכל מאדך שנמשך מצד התהפכות נה״ב [נפש הבהמית]. כי הפתילה היא נה״א [נפש האלקית] המלובשת בנה״ב [בנפש הבהמית].
And it is the love “with all your might,” which is drawn from the transformation of the animal soul. For the wick is the G-dly soul clothed in the animal soul.
The dark light is the love “with all your might” that comes from transforming the animal soul. The wick is not the G-dly soul alone but the G-dly soul as it is clothed in the animal soul.


כי זה שהנשמה נק׳ פתילה הוא דוקא בהתלבשותה בגוף שאז נק׳ היא פתילה לגבי המצות שהם הנק׳ שמן לומר שהאור נאחז בפתיל׳ [בפתילה] דוקא כי אז בירידתן למטה הרי הנפש רוחנית והמצות גשמיות.
For the soul is called a wick specifically when it is clothed in the body; then it is called a wick in relation to the mitzvos, which are called oil, meaning that the light takes hold specifically on the wick; for then, in their descent below, the soul is spiritual and the mitzvos are physical.
The soul is the “wick” only while it is in the body. Here below the soul is spiritual and the mitzvos physical, so the light takes hold of the soul and through it of the mitzvos.


משא״כ בעלותן למעלה בג״ע [בגן עדן] הרי אדרבה האוא״ס [האור אין סוף] נתגלה לנפש ע״י אמצעות הלבושים הנעשים ממעשה המצות א״כ אז המצות הם
But when they ascend above to Gan Eden, on the contrary, the Infinite Light is revealed to the soul by means of the garments made from the deed of the mitzvos; if so, then the mitzvos are
In Gan Eden it is the other way round: the Infinite Light reaches the soul through the garments made from its mitzvos.


כמו בחי׳ פתילה והנפש היא השמן הנכלה באוא״ס [באור אין סוף] ב״ה ע״י אמצעות הפתילה הם לבושים מהמצות וכו׳. אבל בעוה״ז נהפוך הוא שהנשמה נק׳ פתילה.
like the wick, and the soul is the oil that is consumed in the Infinite Light, blessed be He, by means of the wick, which is the garments from the mitzvos, etc. But in this world it is the reverse: the soul is called the wick.
There the mitzvos are the wick and the soul is the oil that is “consumed” in the Infinite Light. In this world it is the reverse, and the soul is the wick.




29וכיון שכן שאינו נק׳ פתילה כ״א בהתלבשותה בנה״ב [בנפש הבהמית] לכן נמשך ממנה נהורא אוכמא היא בחי׳ בכל מאדך וכו׳
And since this is so, that [the soul] is called a wick only when clothed in the animal soul, therefore the dark light is drawn from it, which is the level of “with all your might,” etc.,
Since the soul is a wick only when clothed in the animal soul, the dark light it gives off is the love “with all your might,” born of transforming that animal soul.


בחי׳ או״ח [אור חוזר] וממעשה המצות נמשך נהורא חיורא הוא בחי׳ שמחה של מצוה ושניהם כא׳ [כאחד] טובים שיש מעלה יתירה בזה כו׳
the level of reflected light; and from the deed of the mitzvos is drawn the white light, which is the level of the joy of a mitzvah. And both alike are good, for there is a superior quality in this, etc.,
That dark light is “reflected light,” rising from below. The white light, from the mitzvos, is the joy of a mitzvah. Each has its own advantage.


ויש וכו׳ כנ״ל בענין אספקלרי׳ [אספקלריא] המאירה ושאינה מאירה. וזהו שהנשמה נק׳ נר וגם המצות נק׳ נר.
and there is, etc., as explained above regarding the luminous speculum and the one that does not shine. And this is why the soul is called a lamp and the mitzvos too are called a lamp.
This parallels the two speculums described earlier, each with its own quality. It explains why both the soul and the mitzvos are called a lamp.


והיינו כי הנשמה היא בחי׳ הפתילה (בהתלבשותה בנה״ב [בנפש הבהמית]) והמצות הם בחי׳ השמן ועי״ז נמשך ב׳ בחי׳ אור וכמ״ש ואהבת79 בגימטריא ב״פ [ב׳ פעמים] אור.80
That is, the soul is the level of the wick (when clothed in the animal soul) and the mitzvos are the level of the oil, and through this two kinds of light are drawn, as it is written, “ve’ahavta” (“and you shall love”), whose numerical value is twice “or” (light).
The soul (in the body) is the wick and the mitzvos are the oil, and together they produce two lights. The word ve’ahavta (“and you shall love”) has the numerical value 414, twice or (“light,” 207).


הוא בחי׳ בכל מאדך ושמחה של מצוה וכמו שבהדלקת הנר מתחלה נמשך ועולה האור שסביב הפתילה שהוא נהורא אוכמא.
This is the level of “with all your might” and the joy of a mitzvah. And just as when a lamp is lit, first the light around the wick, which is the dark light, is drawn and rises,
The two lights are love “with all your might” and the joy of a mitzvah. When a lamp is lit, the dark light around the wick appears first.


ואח״כ נמשך ומתגלה הנהורא חיורא. כן מתחלה צ״ל ההעלאה בבחי׳ בכל מאדך. ואז רוח אייתי רוח ואמשיך רוח8182 גילוי אוא״ס [אור אין סוף] ב״ה על ידי מעשה המצות:
and afterwards the white light is drawn and revealed; so first there must be the ascent in the level of “with all your might,” and then “spirit brings forth spirit and draws down spirit”: the revelation of the Infinite Light, blessed be He, through the deed of the mitzvos.
Only afterward does the white light appear. So too, first one must rise with love “with all your might,” and then, as the Zohar says, “spirit brings forth spirit”: the effort from below draws down the revelation of the Infinite Light through the mitzvos.




Section 5 · ¶30–42
Seven shepherds and eight princes
30והנה ענין העלאת הנרות שהיו במקדש ז׳ נרות83 הוא כנגד שבעה מדרגות שיש בכללות עובדי ה׳.
Now the matter of kindling the lamps that were in the Sanctuary, seven lamps, corresponds to seven levels that exist among those who serve G-d as a whole.
The Alter Rebbe now turns to the number of lights. The seven-branched Menorah in the Sanctuary stands for seven types among those who serve G-d.


יש שעבודתו84 בבחי׳ אהבה. ויש שעיקר עבודתו בבחינת יראה כו׳. ונמשכים מבחי׳ שבעה רועים המפרנסים כללות נש״י [נשמות ישראל]
There is one whose service is in the mode of love, and there is one whose main service is in the mode of awe, etc. And they are drawn from the level of the seven shepherds who sustain the whole of the souls of Israel
Some serve mainly with love, others mainly with awe, and so on through seven modes. These seven types draw from the “seven shepherds,” the great leaders who nourish all the souls of Israel.


(דאע״פ [דאף על פי] שכל אחד מקבל מכל השבעה רועים מ״מ יש מי שבחי׳ זו גוברת בו יותר כו׳ כמ״ש בזוהר בנוי דאברהם כו׳ בנוי דיצחק כו׳).
(for although each one receives from all seven shepherds, nevertheless there is one in whom this quality predominates more, etc., as stated in the Zohar, “the children of Avraham, etc., the children of Yitzchak, etc.”).
Every soul receives something from all seven, but in each person one quality dominates. The Zohar speaks accordingly of “children of Avraham” (whose trait is love) and “children of Yitzchak” (whose trait is awe).


וענין שמונה נרות דחנוכה הם כנגד שמונה נסיכי אדם85 וכמ״ש במיכה (סימן ה) אשור כי יבא בארצנו וכו׳
And the eight lamps of Chanukah correspond to the eight princes of men, as it is written in Michah (chapter 5): “When Assyria comes into our land, etc.,
The eight Chanukah lights, by contrast, correspond to the “eight princes of men” in the prophecy of Michah about a future Assyrian invasion.


והקמונו עליו שבעה רועים ושמנה נסיכי אדם8687 ובגמ׳ [ובגמרא] דסוכה (דף נב:) פי׳ שבעה רועים אברהם יעקב משה כו׳.
we will raise up against him seven shepherds and eight princes of men.” And in the Gemara in Sukkah (52b) it explains: the seven shepherds are Avraham, Yaakov, Moshe, etc.,
Michah promises that seven shepherds and eight princes will rise against Assyria. The Talmud identifies the seven shepherds as figures such as Avraham, Yaakov and Moshe.


ושמונה נסיכי אדם ישי ושאול כו׳ ומשיח88 ואליהו. ולהבין זה שהנרות דחנוכה הם כנגד שמונה נסיכי אדם.
and the eight princes of men are Yishai and Shaul, etc., and Mashiach and Eliyahu. And to understand this, that the Chanukah lamps correspond to the eight princes of men:
The eight princes include Yishai, Shaul, Mashiach and Eliyahu. The question now is why the Chanukah lights should correspond to these princes.


והענין כי הנה רועה יש בו ב׳ פירושים. הא׳ לשון מפרנס לאחרים כמו רוענו זוננו.
The explanation is that “shepherd” has two meanings. The first is in the sense of sustaining others, as in “re’enu, zunenu” (tend us, nourish us).
The answer begins with the word “shepherd” (ro’eh), which has two senses. The first is one who feeds others, as in the Grace after Meals: “tend us, nourish us.”




31והב׳ שהוא רועה את עצמו ר״ל [רוצה לומר] שמתפרנס כמו והאתונות רועות על ידיהן89 וכן בגמ׳ [בגמרא] רועה בשדות וכיוצא.
And the second, that he shepherds himself, that is, he is sustained, as in “and the she-donkeys were grazing beside them,” and likewise in the Gemara, “grazing in the fields,” and the like.
The second sense of ro’eh is grazing, feeding oneself, as the she-donkeys “grazed” in the book of Job, and the Talmud’s phrase “grazing in the fields.”


וכן בענין השבעה רועים יש ב׳ בחי׳ אלו כי הן המפרנסים כנ״י [כנסת ישראל]. אברהם באהבה כמ״ש אברהם אוהבי90 ששרשו מחסד עליון שהוא בחי׳ אהבה ומשפיע מבחי׳ זו לכנס״י [לכנסת ישראל] ומרע״ה [ומשה רבינו עליו השלום] משפיע בחי׳ דעת כו׳.
And likewise with the seven shepherds there are these two aspects. For they are the ones who sustain the Community of Israel: Avraham with love, as it is written, “Avraham who loved Me,” whose root is from the Supernal Chesed, which is the level of love, and he bestows from this level upon the Community of Israel; and Moshe our teacher, peace be upon him, bestows the level of Daas, etc.
The seven shepherds have both senses: they feed others and are fed themselves. Avraham, rooted in Supernal Chesed, gives love to the people of Israel; Moshe gives them Daas, knowledge of G-d.




32ונקרא רעיא מהימנא שמפרנס את האמונה על ידי שממשיך דעת ה׳. ויעקב משפיע רחמים. ואמנם
And he is called the Faithful Shepherd, for he sustains faith by drawing down the knowledge of G-d. And Yaakov bestows compassion. And indeed,
Moshe is called the “Faithful Shepherd” because he nourishes Israel’s faith by giving them knowledge of G-d. Yaakov gives them compassion.


הנה עי״ז שמפרנסים לכנס״י [לכנסת ישראל] הם מתפרנסים ג״כ כי מודעת זאת שא״ס ב״ה מרומם ומתנשא לאין קץ מבחי׳ חכמה ומדות כמאמר דלאו מכל אינון מדות איהו כלל.
through their sustaining the Community of Israel they too are sustained. For it is known that the Infinite One, blessed be He, is exalted and uplifted without end above the level of Chochmah and the emotive attributes, as the saying goes, “He is not any of these attributes at all.”
By feeding Israel, the shepherds are fed too. G-d Himself is infinitely above wisdom and the emotional attributes; as Tikkunei Zohar says, He is none of these attributes at all.




33וכדי שיומשך גילוי אור א״ס ב״ה במדות עליונות הוא כפום עובדיהון דב״נ [דבני נשא] שע״י אתעדל״ת [אתערותא דלתתא] באהבה
And for the revelation of the Infinite Light, blessed be He, to be drawn into the Supernal attributes, it is according to the deeds of human beings: through an arousal from below in love,
Because G-d is above the attributes, His light enters them according to human deeds. When people arouse love from below, a response comes from above.


אזי כמים הפנים91 נמשך למעלה ג״כ גילוי אור א״ס ב״ה במדת אהבה וחסד להיות אהבתי אתכם92 כו׳
then, “as water [reflects] face to face,” there is also drawn above a revelation of the Infinite Light, blessed be He, in the attribute of love and kindness, so that it is “I have loved you, etc.”
As water reflects a face, so G-d’s love answers human love: the Infinite Light is revealed in the Supernal attribute of love and kindness, “I have loved you.”


ונמצא ע״י שהשבעה רועים משפיעים אהוי״ר [אהבה ויראה] לנש״י [לנשמות ישראל] עי״ז האהוי״ר [האהבה ויראה] שמתעורר בנש״י [בנשמות ישראל] נמשך תוספת אור וגילוי מא״ס ב״ה בהמדות עליונות
Thus, through the seven shepherds bestowing love and awe upon the souls of Israel, through the love and awe aroused in the souls of Israel, an additional light and revelation from the Infinite One, blessed be He, is drawn into the Supernal attributes,
So when the shepherds awaken love and awe in Israel, that love and awe draws extra light from the Infinite into the Supernal attributes.


שהם שרש בחינת הרועים והרי א״כ הם מתפרנסים עי״ז כו׳. וזהו אכלו רעים93 שהם הרועים שהם רעים למקום.
which are the root of the level of the shepherds; and so they are sustained through this, etc. And this is [the meaning of] “Eat, friends (re’im)”: they are the shepherds (ro’im), who are friends of the Omnipresent.
Those Supernal attributes are the shepherds’ own root, so the shepherds are nourished in turn. The Song of Songs says “Eat, friends (re’im)”; the shepherds (ro’im) are G-d’s friends.




34והנה כמו״כ [כמו כן] יש למעלה ג״כ כמאמר ישראל מפרנסין לאביהם שבשמים94 כו׳ שפרנסה זו הוא שיומשך אור א״ס להיות בבחינת כמראה אדם95 והיינו ע״י התורה
Now likewise there is [such sustenance] above as well, as the saying goes, “Israel sustains their Father in Heaven, etc.” This sustenance is that the Infinite Light be drawn to be in the level of “like the appearance of a man,” and that is through the Torah,
There is also “sustenance” above: the Midrash says Israel sustains their Father in Heaven. This means drawing the Infinite Light into the form “like the appearance of a man,” the human-like structure of the Sefiros, through Torah.


וכמ״ש לכו לחמו בלחמי96 שהתורה היא ג״כ בחי׳ לחמי כביכול דכמו שע״י הלחם יחיה האדם ותתחבר נשמתו עם גופו כך הוא המשכת אוא״ס [אור אין סוף] ע״י התורה שהיא בחי׳ ח״ע [חכמה עילאה] שבה שורה אוא״ס [אור אין סוף] ב״ה ובה
as it is written, “Come, eat of My bread,” for the Torah too is the level of “My bread,” as it were. For just as through bread a person lives and his soul is joined with his body, so is the drawing down of the Infinite Light through the Torah, which is the level of Supernal Chochmah, in which the Infinite Light, blessed be He, rests; and in it
The Torah is called G-d’s “bread.” Bread binds a person’s soul to his body; Torah, which is Supernal Chochmah where the Infinite Light rests, draws that light down.


ועל ידה נמשך ומתלבש במדות חסד דרועא ימינא כו׳ וגם נמשך מזה מזון לנפש כמ״ש ותורתך בתוך מעי.97
and through it [the light] is drawn and clothed in the attributes, Chesed being the right arm, etc. And from this, too, nourishment is drawn for the soul, as it is written, “and Your Torah is within my innards.”
Through Torah the light enters the attributes, such as Chesed, “the right arm.” The Torah also becomes food for the soul, as the Psalm says, “Your Torah is within my innards.”




35והנה בחי׳ זו של הרועים היא המשכה בבחי׳ פנימית שזהו ענין ותורתך בתוך מעי98 וכמו השגת התורה שיהיה מושג ונתפס בשכלו פסק הלכה
Now this level of the shepherds is a drawing-down in an inward way; this is the meaning of “and Your Torah is within my innards,” as with the comprehension of Torah, that a ruling of law be grasped and held by one’s intellect,
The shepherds’ way of giving is inward: it enters a person like food. This is how Torah study works: one understands a halachic ruling so that it is held within one’s mind.


וכן בהתבוננות שיהיה מושג גדולת הבורא ית׳ כמ״ש וידעת היום99 כו׳ דע את אלקי אביך100 כו׳ ולפי השכל כך יהיה האהבה כו׳.
and likewise in contemplation, that the greatness of the Creator, blessed be He, be grasped, as it is written, “Know this day, etc.,” “Know the G-d of your father, etc.”; and as the intellect is, so will the love be, etc.
Contemplation works the same way: one grasps G-d’s greatness with the mind, as the verses “Know this day” and “Know the G-d of your father” command. The love that follows matches the depth of understanding.




36וזהו כמשל הרועה שמאכיל ומשקה את הצאן שזהו השפעת החיות בפנימיות וכן בכל דור הם ראשי אלפי ישראל המלמדים אותם תורה.
And this is like the analogy of the shepherd who feeds and waters the sheep, which is the bestowal of life-force inwardly. And so in every generation there are the heads of the thousands of Israel who teach them Torah.
The shepherd feeds and waters his flock: he gives them life from within. In every generation the leaders who teach Israel Torah play this role.


וכמאמר משה שפיר קאמרת101 שנק׳ רבא משה ע״ש [על שם] שהיה מלמד תורה כו׳ וכן מה שהרועים מתפרנסים עי״ז הוא ג״כ השגה בפנימיות וכמו ע״ד ומתלמידי יותר מכולם.102
And as in the saying “Moshe, you have spoken well,” in which Rava is called Moshe because he taught Torah, etc. And likewise, what the shepherds are sustained by through this is also an inward apprehension, in the manner of “and from my students more than from all.”
The Talmud uses “Moshe” as a title of honour for a great teacher of Torah. The teachers too gain inward understanding through teaching, as the Sage said, “from my students I learned more than from all.”




37וכן למעלה מעלה הוא גילוי אוא״ס [אור אין סוף] בח״ע [בחכמה עילאה] שזהו ענין אכלו רעים כו׳. אך ענין הנסיכי אדם
And likewise, far above, it is the revelation of the Infinite Light in Supernal Chochmah; this is the meaning of “Eat, friends, etc.” But the matter of the princes of men
At the highest level, this mutual nourishment is the revelation of the Infinite Light in Supernal Chochmah, the meaning of “Eat, friends.” Now the Alter Rebbe turns to the princes of men.


היינו שאינן בחי׳ רועים ומלמדים לישראל כמשה והאבות רק הם צדיקים תמימים כמו ישי שמת רק בעטיו של נחש.103
is that they are not in the category of shepherds and teachers of Israel like Moshe and the Patriarchs; rather, they are perfectly righteous, like Yishai, who died only because of the counsel of the serpent.
The princes are not shepherds and teachers like Moshe and the Patriarchs. They are perfectly righteous people, like Yishai, King David’s father, who the Talmud says died only because death entered the world through the serpent, not for any sin of his own.




38ולא מצינו זה אפילו במשה רעיא מהימנא. ועכ״ז [ועם כל זה] הרי משה הוא רבינו. וכתיב זכרו תורת משה104
And we do not find this even in Moshe, the Faithful Shepherd. And yet Moshe is “our teacher,” and it is written, “Remember the Torah of Moshe.”
Even Moshe, the Faithful Shepherd, is not said to have died only through the serpent’s counsel, without any sin of his own. Yet Moshe is “our teacher,” and the Torah bears his name.


משא״כ בישי שלא היה רועה ע״ד משה כו׳ ואעפ״כ [ואף על פי כן] נמצא בו מעלה יתירה שהיה תמים עד שמת רק בעטיו של נחש כו׳.
Which is not so with Yishai, who was not a shepherd in the manner of Moshe, etc.; and nevertheless there is found in him a superior quality, that he was perfect, to the point that he died only because of the counsel of the serpent, etc.
Yishai was not a shepherd-teacher like Moshe. Yet he had a quality of his own: he was so perfect that he died only because death entered the world through the serpent.


ומהם נמשך ג״כ כח לנש״י [לנשמות ישראל] בעבודה בדרך בחי׳ מקיף מה שאין כן מהרועים נמשך בבחי׳ פנימיות ונק׳ מזון כנ״ל.
And from them too strength is drawn to the souls of Israel in [divine] service, in the manner of an encompassing [light]; whereas from the shepherds it is drawn inwardly, and is called food, as explained above.
The princes also give strength to Israel’s service, but as an encompassing influence. The shepherds give inwardly, like food, as explained above.


אבל מהנסיכים נמשך רק בבחי׳ מקיף. וכמו הנסיך שהוא ענין מלוכה שהוא בחי׳ מקיף ששמו נק׳ על האנשים שבמדינתו כו׳.
But from the princes it is drawn only in the manner of an encompassing [light]. Like a prince, which is a matter of kingship, which is the level of an encompassing [light], for his name is called upon the people of his country, etc.,
A prince’s influence is like kingship: the king’s name rests over all the people of his land, encompassing them without entering them.


ואינו השפעה בפנימיות ממש (רק הוא עד״מ כמו אחד מתפעל מתפלת אדם צדיק המתפלל בדו״ר [בדחילו ורחימו] ומס״נ [ומסירות נפש] שעי״ז מתפעל גם הוא.
and it is not an actually inward bestowal (but it is, for example, like one who is moved by the prayer of a righteous man who prays with love and awe and self-sacrifice, so that through this he too is moved.
An example: someone watching a righteous person pray with love, awe and self-sacrifice is moved by it. He has been influenced, but not by being taught.


והיא הארה מבחינת המקיף שהרי לא קבל ממנו בפנימית השכלה וחכמה ע״י דבור שהוא השפעה בפנימית כ״א שנתפעל מצדקתו והרי צדקתו ואהוי״ר [ואהבה ויראה] שלו הוא בבחינת ריחוק ממנו בחי׳ מקיף)
And this is an illumination from the level of the encompassing [light], for he has not received from him inwardly understanding and wisdom through speech, which is an inward bestowal; rather, he was moved by his righteousness, and his righteousness and his love and awe are at a distance from him, the level of an encompassing [light].)
He received no understanding through words, which would be inward giving. He was simply moved by the righteous man’s holiness, which remains beyond him; that is an encompassing influence.


אך נודע שהמקיף הוא מבחי׳ גבוה יותר מהפנימי כי המקיפים שרשן מסוכ״ע והפנימים מבחי׳ ממכ״ע [ממלא כל עלמין].
But it is known that the encompassing is from a higher level than the inward, for the encompassing [lights] are rooted in the light that encompasses all worlds, and the inward ones in the level of the light that fills all worlds.
Yet the encompassing is higher than the inward. Encompassing lights come from the light that surrounds all worlds, inward lights from the light that fills them.


וכעד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] גדולה שמושה יותר מלימודה.105106 הגם שהלימוד הוא השפעה פנימית והשימוש הוא חיצונית אעפ״כ [אף על פי כן] מקבל עי״ז יותר יראת שמים כו׳.
And in a similar way our Sages said, “Greater is attending [upon the Torah’s scholars] than studying it.” Although study is an inward bestowal and attendance is external, nevertheless through it one receives more fear of Heaven, etc.
The Talmud says that attending a Torah scholar is greater than studying with him. Study is inward giving and attendance external, yet attendance brings more fear of Heaven.


והוא כענין המשכה בבחי׳ מקיף (כי מה שיכול להיות נמשך בשכל התלמיד בבחי׳ פנימיות אינו רק הארה לבד משכל הרב. ולכן לא קאים אינש אדעתא דרביה107 כו׳)
And it is like a drawing-down in the manner of an encompassing [light] (for what can be drawn into the student’s intellect inwardly is only a glimmer of the teacher’s intellect; and therefore “a person does not grasp his teacher’s mind, etc.”).
Attendance transmits in an encompassing way. What the student absorbs through study is only a glimmer of the teacher’s mind; as the Talmud says, a person does not fully grasp his teacher’s mind (for forty years).


ולכן נאמר אשור כי יבא כו׳ והקמונו עליו שבעה רועים ושמונה נסיכי אדם שע״י שמונה נס״א [נסיכי אדם] ידחו הרע בבחי׳ א׳ יותר מע״י הרועים כי הרועים שהם המשכה בבחי׳ פנימיות
And therefore it says, “When Assyria comes, etc., we will raise up against him seven shepherds and eight princes of men”: for through the eight princes of men the evil will be repelled, in one respect, more than through the shepherds; for the shepherds, which are a drawing-down in an inward way,
This is why Michah names both shepherds and princes against Assyria. In one respect the princes repel evil better than the shepherds.


הנה ברבוי השתלשלות המדרגות יוכל לימשך מזה יניקה לחיצונים עד״מ מצפורני ידים לא כאברהם שיצא ממנו כו׳.
through the many levels of the chain of descent, nurture can be drawn from it to the external forces, as, for example, from the fingernails; not like Avraham, from whom came, etc.
Inward light descends through many levels, and at its far edges the forces of evil can draw nourishment from it, as from the “fingernails,” the outermost part of the body. So too, from Avraham came (Yishmael).




39וכן בהשגת התורה ארז״ל [אמרו רבותינו זכרונם לברכה] למשמאילים בה108 כו׳. וכל האומר אין לי אלא תורה109 כו׳. וצ״ל ג״כ המשכה משמונה נס״א [נסיכי אדם] בחי׳ מקיפים שהמקיף מסמא עיני החיצונים כו׳. וזהו ענין תורה וגמ״ח [וגמילות חסדים] שע״י התורה נמשך בחי׳ מזון.
And likewise in the comprehension of Torah our Sages said, “For those who go to its left, etc.,” and “Whoever says, ‘I have only Torah,’ etc.” And there must also be a drawing-down from the eight princes of men, the level of encompassing [lights], for the encompassing [light] blinds the eyes of the external forces, etc. And this is the matter of Torah and acts of kindness: through the Torah the level of food is drawn.
Torah study too needs the princes’ encompassing light. The Talmud warns that for those who go to the Torah’s “left” it can be harmful, and that one who says “I have only Torah” lacks even Torah. The encompassing light “blinds” the external forces so they cannot draw from it. That is why Torah needs acts of kindness: Torah gives inward “food.”




40וזהו בחי׳ הרועים. וע״י גמ״ח [גמילות חסדים] נמשך בחי׳ לבוש ומקיף וזהו בחי׳ ההמשכה שע״י נס״א [נסיכי אדם] גדולה שמושה כו׳.
And this is the level of the shepherds. And through acts of kindness the level of a garment and an encompassing [light] is drawn, and this is the level of the drawing-down through the princes of men: “Greater is attending, etc.”
Torah is the shepherds’ level. Acts of kindness draw down a garment, an encompassing light; that is the princes’ level, like “attending is greater.”


ויובן יותר ענין ההפרש בין הרועים לנס״א [לנסיכי אדם]110 ע״ד שמצינו בר׳ [ברבי] יוחנן בן זכאי שהיה שר
And the difference between the shepherds and the princes of men will be understood further in the manner of what we find with Rabbi Yochanan ben Zakkai, who was a prince
The difference between shepherds and princes is illustrated by Rabbi Yochanan ben Zakkai, the leading teacher of his generation.


התורה המלמד תורה לישראל ועכ״ז [ועם כל זה] אמר לר׳ [לרבי] חנינא בן דוסא111 בקש עלי רחמים שתפלתו גדולה יותר הרבה משלו עד שאלמלי הטיח ריב״ז [רבן יוחנן בן זכאי] כו׳
of the Torah, who taught Torah to Israel; and nevertheless he said to Rabbi Chanina ben Dosa, “Ask for mercy for me,” for his prayer was much greater than his own, to the point that “had Rabbi Yochanan ben Zakkai pressed [his head between his knees], etc.”
Though he taught all Israel Torah, he asked Rabbi Chanina ben Dosa to pray for his son. His own prayer would not have helped, even had he pressed his head between his knees all day.


ומר״ח [ומרבי חנינא] בן דוסא לא נמצא שהיה מלמד תורה ע״ד ריב״ז [רבן יוחנן בן זכאי] ולא נמצא משמו דינים במשנה.
And of Rabbi Chanina ben Dosa we do not find that he taught Torah in the manner of Rabbi Yochanan ben Zakkai, and no laws in his name are found in the Mishnah.
Rabbi Chanina ben Dosa, by contrast, is not known as a teacher, and no laws in the Mishnah are taught in his name.




41וזהו ע״ד ההפרש שבין הרועים לנס״א [לנסיכי אדם] כו׳ כי ריב״ז [רבן יוחנן בן זכאי] היה רועה ומפרנס לישראל כמו מרע״ה [משה רבינו עליו השלום].
And this is like the difference between the shepherds and the princes of men, etc.; for Rabbi Yochanan ben Zakkai was a shepherd and sustainer of Israel, like Moshe our teacher, peace be upon him.
This is the difference between shepherds and princes: Rabbi Yochanan ben Zakkai fed Israel with Torah, like Moshe.


ורחב״ד [ורבי חנינא בן דוסא] לא היה בו בחי׳ זו אבל היה צדיק תמים בלי שום דופי עד שארז״ל [שאמרו רבותינו זכרונם לברכה] שלא נברא העוה״ב [העולם הבא]
And Rabbi Chanina ben Dosa did not have this quality, but he was perfectly righteous without any blemish, to the point that our Sages said that the World to Come was created
Rabbi Chanina ben Dosa lacked that role but was perfectly righteous, so much that the Talmud says the World to Come was created for him.


אלא בשבילו112 והיו מקבלים ממנו נש״י [נשמות ישראל] דרכי העבודה והחסידות ע״ד גדולה שימושה כו׳ ותפלתו היתה נשמעת יותר מריב״ז [מרבן יוחנן בן זכאי]
only for his sake; and the souls of Israel received from him the ways of divine service and piety, in the manner of “Greater is attending it, etc.”; and his prayer was heard more than [that of] Rabbi Yochanan ben Zakkai.
People learned from him the ways of service and piety by observing him, as attendance teaches. His prayer was answered more than Rabbi Yochanan ben Zakkai’s.


וכן נאמר והקימונו עליו שבעה רועים ושמונה נס״א [נסיכי אדם]113 שבחי׳ נס״א [נסיכי אדם] מועיל יותר נגד בחי׳ אשור
And so it says, “we will raise up against him seven shepherds and eight princes of men,” for the level of the princes of men is more effective against the level of Assyria
That is why Michah names the princes against Assyria: they are more effective against such an enemy.


כי יבא כו׳ לפי שממשיכים מבחי׳ סוכ״ע וכמו תפלת ר״ח [רבי חנינא] ב״ד [בן דוסא] להפוך הטבע כו׳ שהוא ע״י המשכה מבחי׳ סוכ״ע שלמעלה מסדר והדרגת ההשתלשלות כו׳:
“when it comes, etc.,” because they draw down from the level of the light that encompasses all worlds; like the prayer of Rabbi Chanina ben Dosa to overturn nature, etc., which is through a drawing-down from the level of the light that encompasses all worlds, which is above the order and gradation of the chain of descent, etc.
The princes draw from the light that encompasses all worlds, above the ordered chain of creation. That is how Rabbi Chanina’s prayer could change nature: his miracles came from a light above the natural order.




42וזהו ענין נרות דחנוכה. שטמאו כל השמנים שבהיכל מצד תגבורת חכמה דקליפה. לכן רצו להשכיחם תורתך כו׳.
And this is the matter of the Chanukah lamps. For they defiled all the oils in the Sanctuary through the strength of the wisdom of kelipah; therefore “they sought to make them forget Your Torah, etc.”
Now the Chanukah lights. The Greeks defiled the Sanctuary’s oils through the power of the “wisdom of kelipah,” Greek wisdom. They sought, as the Chanukah prayer says, to make Israel forget the Torah.


וע״כ הוצרך להמשיך מבחי׳ שלמעלה מהחכמה114 דקדושה והוא מבחי׳ מקיפים עליונים. וזהו פך של שמן שהיה חתום בחותמו של כה״ג [כהן גדול] שהוא בחי׳ ורב חסד115 כו׳
And therefore it was necessary to draw down from the level that is above the Chochmah of holiness, which is from the level of the supernal encompassing [lights]. And this is the cruse of oil that was sealed with the seal of the High Priest, which is the level of “and abundant in kindness,” etc.
Since the attack came through wisdom, the remedy had to come from above holy Chochmah, from the supernal encompassing lights. The one cruse sealed by the High Priest stands for “abundant in kindness,” a kindness beyond measure.


(ולפי שהוא מבחי׳ מקיף נמשך ונשפל גם למטה להדליק גם עתה בדורותינו שאין בהמ״ק [בית המקדש] קיים משא״כ בבהמ״ק [בבית המקדש] היה ז׳ נרות מבחי׳ ז׳ רועים אלא שהיה הגילוי ממש בבחי׳ פנימית כמאמר עדות היא לבאי עולם116 כו׳.
(And because it is from the level of an encompassing [light], it is drawn and lowered below as well, to be lit even now in our generations when the Holy Temple does not stand; whereas in the Holy Temple there were seven lamps, from the level of the seven shepherds, except that the revelation was actual, in an inward way, as the saying goes, “It is a testimony to all who come into the world, etc.”
Because the Chanukah light is encompassing, it reaches down even to our time, when there is no Temple. The Temple’s seven lamps came from the seven shepherds and shone inwardly and openly, a testimony to all the world.


ועמ״ש לקמן ע״פ כי אתה נרי הוי״ה117 והוי״ה יגיה חשכי.118 שם הוי״ה הראשון הוא בבחי׳ השתלשלות וממנו נמשך בחי׳ אתה נרי.
And see what is written below on “For You are my lamp, Havayah, and Havayah illuminates my darkness.” The first Name Havayah is in the level of the chain of descent, and from it is drawn the level of “You are my lamp”;
The verse “You are my lamp, Havayah, and Havayah illuminates my darkness” has two Names. The first Havayah is G-dliness within the chain of worlds, the source of “You are my lamp.”


והיינו הנרות דמקדש כו׳. ושם הוי״ה השני הוא מבחי׳ סוכ״ע שלמעלה מהשתלשלות ומזה נמשך בחי׳ יגיה חשכי והן הן נרות דחנוכה.
that is, the lamps of the Sanctuary, etc. And the second Name Havayah is from the level of the light that encompasses all worlds, which is above the chain of descent, and from it is drawn the level of “illuminates my darkness”; and these are the Chanukah lamps.
That first level is the Temple lamps. The second Havayah is from the light that encompasses the worlds, above the chain of descent, and it “illuminates my darkness”: these are the Chanukah lights.


ועד״ז הוא ענין ההפרש בין בחי׳ שבעה רועים לבחי׳ שמונה נס״א [נסיכי אדם]119 כי על ידי שבעה רועים נמשך המשכת המזון לכנ״י [לכנסת ישראל] בחי׳ ותורתך בתוך מעי שהוא מה שיכול להיות נמשך בפנימית זהו מבחי׳ שם הוי״ה הנמשך בעולמות אבי״ע [אצילות בריאה יצירה עשיה].
And in this way is the difference between the level of the seven shepherds and the level of the eight princes of men: for through the seven shepherds is drawn the drawing-down of food to the Community of Israel, the level of “and Your Torah is within my innards,” which is what can be drawn inwardly; this is from the level of the Name Havayah that is drawn into the worlds of Atzilus, Beriah, Yetzirah and Asiyah.
So too the shepherds and princes: the shepherds give “food,” Torah that enters within, from the Havayah that is drawn into the worlds of Atzilus, Beriah, Yetzirah and Asiyah.


אבל ע״י נס״א [נסיכי אדם] נמשכים בחי׳ מקיפים והוא מבחי׳ שם הוי״ה שלמעלה מגדר ההתלבשות בהעולמות אלא שמאיר בבחי׳ מקיף וכענין תפלת רחב״ד [רבי חנינא בן דוסא] להפוך הטבע כו׳
But through the princes of men encompassing [lights] are drawn, and it is from the level of the Name Havayah that is above the bounds of being clothed in the worlds, but shines as an encompassing [light], like the prayer of Rabbi Chanina ben Dosa to overturn nature, etc.,
The princes draw encompassing lights from the Havayah that is above being clothed in the worlds, the power behind Rabbi Chanina’s prayer to change nature.


כנ״ל והוא הנמשך ע״י מעשה המצות שהן המשכות בחי׳ מקיפים כי המצות הן נק׳ מצות המלך.120 ועיין בד״ה מזמור שיר חנוכת הבית121122 בענין מזון לבוש כו׳.
as explained above. And it is what is drawn through the deed of the mitzvos, which are drawings-down of the level of encompassing [lights], for the mitzvos are called “the King’s commands.” And see the discourse beginning “A Psalm, a song for the dedication of the House,” on the matter of food and garment, etc.
The mitzvos too draw encompassing lights: they are “the King’s commands,” above understanding. A maamar in Likkutei Torah discusses food (Torah) and garment (mitzvos).


ולכן בחי׳ משיח הוא ג״כ מנס״א [מנסיכי אדם]123 כי במשיח נאמר והריחו. מורח ודאין.124 וריח הוא בחי׳ מקיף ריחא דלבושייכו משא״כ הרועים הוא בחי׳ מזון כו׳. ולקמן יבואר דבמשיח יש ב׳ הבחי׳):125
And therefore the level of Mashiach too is from the princes of men, for of Mashiach it is said, “And he shall be imbued [with the scent],” [meaning] “he smells and judges”; and smell is the level of an encompassing [light], “the scent of their garments,” whereas the shepherds are the level of food, etc. And below it will be explained that in Mashiach there are both levels.)
Mashiach is counted among the princes. Isaiah says he will judge by “scent”; the Talmud reads it as “he smells and judges.” Smell is an encompassing sense, the scent of garments, while the shepherds give food. Later the Alter Rebbe will show that Mashiach has both qualities.




Section 6 · ¶43–48
Beis Shammai and Beis Hillel
43ובזה יובן הגמ׳ [הגמרא] בש״א [בשער א׳] יום ראשון מדליק שמונה מכאן ואילך פוחת והולך.126 וטעמא דב״ש [דבית שמאי] דיליף מפרי החג שיום ראשון מקריב י״ג מכאן ואילך פוחת והולך כו׳.
And through this the Gemara will be understood: Beis Shammai say, on the first day one lights eight; from then on one goes on decreasing. And the reason of Beis Shammai is that they derive it from the bullocks of the Festival, where on the first day one offers thirteen, and from then on one goes on decreasing, etc.
With all this in place, the Alter Rebbe returns to the Talmud’s dispute. Beis Shammai model the Chanukah lights on the Sukkos bullocks: thirteen on the first day, decreasing each day after.


ובה״א [ובית הלל אומרים] יום ראשון מדליק א׳ מכאן ואילך מוסיף והולך כו׳. כי הנה ענין פרי החג הוא ג״כ המשכת מקיפים עליונים כי סכות הוא התגלות המקיפים כמ״ש כי גבר עלינו חסדו.127
And Beis Hillel say, on the first day one lights one; from then on one goes on increasing, etc. For the bullocks of the Festival, too, are the drawing down of supernal encompassing [lights], for Sukkos is the revelation of the encompassing [lights], as it is written, “For His kindness has prevailed over us.”
Beis Hillel increase from one. Like Chanukah, the Sukkos offerings draw down supernal encompassing lights; Sukkos is the festival of the encompassing sukkah, of G-d’s kindness that “has prevailed over us.”




44וע״י המשכה זו מתבררים ג״כ הע׳ [השבעים] שרים ונהפכים ליבטל באור זה. וזהו הללו את128 ה׳ כל גוים כו׳ כי גבר עלינו חסדו.
And through this drawing-down the seventy princes are also refined and transformed, to become nullified in this light. And this is [the meaning of] “Praise G-d, all nations, etc., for His kindness has prevailed over us.”
The light of Sukkos refines even the “seventy princes,” the spiritual powers over the seventy nations, so that they are nullified in it. So the Psalm calls on all nations to praise G-d, because His kindness to Israel has prevailed.


ולכן מתחיל בי״ג פרים כנגד י״ג מדה״ר [מדות הרחמים] שהם מקיפים כנודע. ואח״כ הולכין ומתמעטין כי כיון שכבר נבררו כמה בחי׳ ע״י המשכה שביום ראשון ע״כ א״צ [אין צריך / אינו צריך] עוד להארה גדולה כ״כ [כל כך] כיום ראשון כו׳.
And therefore it begins with thirteen bullocks, corresponding to the thirteen attributes of mercy, which are encompassing [lights], as is known. And afterwards they go on diminishing, for since several levels have already been refined through the drawing-down of the first day, there is no longer need for so great an illumination as on the first day, etc.
The bullocks begin at thirteen, matching the Thirteen Attributes of Mercy, which are encompassing lights. They decrease because once much has been refined on the first day, less light is needed afterward.




45והנה בחנוכה ממשיכים ג״כ בחי׳ מקיפים הנ״ל שעי״ז יהיו נדחים הקליפות. אך בחנוכה הוא בבחי׳ מלחמה.
Now on Chanukah too these encompassing [lights] are drawn down, so that through them the kelipos will be repelled. But on Chanukah it is in the mode of war,
On Chanukah, too, encompassing lights are drawn down to repel the kelipos, the forces of concealment. But on Chanukah this happens through war.


וכמ״ש סבוני כו׳ בשם129 ה׳ כי אמילם כו׳ והיינו ג״כ ע״י המקיפים דוקא. וזהו טוב לחסות בהוי״ה מבטוח130 כו׳ כמ״ש במ״א.
as it is written, “They surrounded me, etc.; in the name of G-d I will cut them down, etc.”; and that too is specifically through the encompassing [lights]. And this is [the meaning of] “It is better to take refuge in Havayah than to trust, etc.,” as explained elsewhere.
The Psalm says, “They surrounded me… in the name of G-d I will cut them down.” That victory too comes through encompassing light; hence “it is better to take refuge in Havayah,” the Name above nature, than to rely on human power.




46ובסכות להיותו מדאורייתא אינו ע״י מלחמה אלא שנעשו נכנעים ממילא ע״י גילוי זה כו׳. וכיון ששני הענינים הוא המשכת בחי׳ מקיפים ע״כ למדים ב״ש [בית שמאי] לנרות דחנוכה מפרי החג שמתחלה צ״ל גילוי גדול יותר.
And on Sukkos, since it is from the Torah, it is not through war; rather they become subdued of themselves through this revelation, etc. And since both matters are the drawing down of encompassing [lights], Beis Shammai therefore derive the Chanukah lamps from the bullocks of the Festival: at first there must be a greater revelation,
Sukkos is a Torah festival, so the opposing forces submit of themselves before the revelation, without battle. Since both festivals draw encompassing lights, Beis Shammai derive Chanukah from Sukkos: the greatest light first, then less.




47ואח״כ יהיה מתמעט והולך מטעם הנ״ל בפרי החג. וב״ה [ובית הלל] סברי מעלין בקודש131 כו׳. פי׳ דלא דמי ללמוד זה מפרי החג.
and afterwards it goes on diminishing, for the reason explained above regarding the bullocks of the Festival. And Beis Hillel hold, “we ascend in holiness, etc.” Meaning: it is not comparable, to learn this from the bullocks of the Festival,
So the lights decrease, as with the bullocks. Beis Hillel hold that we ascend in holiness, because the two cases are not comparable.


כי חג הסכות הוא דאורייתא. ואורייתא מח״ע [מחכמה עילאה] נפקת132 מלמעלה למטה. ואם כן בא ונמשך הגילוי מצד עצמו מלמעלה למטה.
for the festival of Sukkos is from the Torah, and the Torah comes forth from Supernal Chochmah, from above to below. If so, the revelation comes and is drawn of itself, from above to below.
Sukkos is from the Torah, and the Torah comes forth from Supernal Chochmah, from above downward. So its revelation comes on its own initiative from above.




48ולכן גם ההארה היותר גבוה יוכל לבא ולימשך בתחלה כי מי מעכב ומי מונע133 לה׳ ית״ש [יתברך שמו]. והיד ה׳ תקצר.
Therefore even the highest illumination can come and be drawn at the very beginning, for who can hold back and who can prevent G-d, may His Name be blessed? “Is the hand of G-d too short?”
Because a Torah festival is a revelation from G-d’s side, the highest light can come at once; nothing can hold G-d back. “Is G-d’s hand too short?”


משא״כ בחנוכה שהוא מדרבנן שהם המשיכו להיות גילוי זה וא״כ כיון שממשיכים זה מלמטה א״א להגיע ולהמשיך הגילוי הגדול בתחלה כ״א134 מעט מעט. שמתחלה ממשיכים נר א׳.
Which is not so with Chanukah, which is rabbinic: it was they who drew down this revelation. If so, since it is drawn from below, it is impossible to reach and draw down the great revelation at the start, but only little by little: at first one draws down one lamp,
Chanukah is rabbinic: the Sages themselves drew this light down, from below. What is drawn from below cannot reach its height at once; it starts with one light.


ואח״כ מעלין בקודש כו׳ והולך ומוסיף אור כו׳. (ודוגמא לדבר מפסח וספה״ע [וספירת העומר] כי בפסח היה הגילוי באתעדל״ע [באתערותא דלעילא] מצד עצמו שנגלה עליהם ממ״ה [מלך מלכי המלכים] כו׳.
and afterwards “we ascend in holiness, etc.,” and the light goes on increasing, etc. (And an example of the matter is Pesach and the Counting of the Omer: for on Pesach the revelation was an arousal from above, of itself, “the King of kings revealed Himself to them, etc.”
Then the light grows, “ascending in holiness.” The Alter Rebbe compares Pesach and the Omer: on Pesach the revelation came from above, unprompted, as the Haggadah says, “the King of kings revealed Himself to them.”


ואח״כ צ״ל וספרתם לכם להפוך המדות ע״י שממשיכים היום יום א׳ לעומר לנה״ב [לנפש הבהמית] כו׳. ולמחר היום שני ימים. ואין אומרים יום שני אלא שני ימים.
And afterwards there must be “And you shall count for yourselves,” to transform the emotive attributes, by drawing “today is one day of the Omer” into the animal soul, etc. And tomorrow, “today is two days”; and one does not say “the second day,” but “two days.”
Then comes the Counting of the Omer, which refines the emotions by drawing light into the animal soul day by day. The count says “two days,” not “the second day.”


כלומר היום נמשך בחי׳ עליונה יותר הכוללת שני ימים ואח״כ מוסיף והולך אור כו׳. נמצא בספירת העומר שהיא אתערותא דלעילא ע״י אתערותא דלתתא הוא ממשיך מעט מעט והולך ואור כו׳ ב׳ ימים ג׳ ימים כו׳.
That is to say, today a higher level is drawn that includes two days, and afterwards the light goes on increasing, etc. Thus in the Counting of the Omer, which is an arousal from above through an arousal from below, one draws down little by little, and it goes on growing brighter, etc.: two days, three days, etc.
Each day includes the previous ones, so the light keeps growing. The Omer is an arousal from above that comes through arousal from below, so it grows step by step.


וזהו כמו בחנוכה תחלה נר א׳ ואח״כ מוסיף והולך כו׳. אבל בפסח שהיה הגילוי מעצמו הרי כללות האור הנמשך אח״כ בכל ימי העומר היה גילוי זה כולו בעצמו בתחלה כו׳ מטעם הנ״ל.135
And this is like Chanukah: first one lamp, and afterwards it goes on increasing, etc. But on Pesach, when the revelation was of itself, the whole of the light that is drawn afterwards through all the days of the Omer, this entire revelation itself was there at the beginning, etc., for the reason explained above.
That is like Chanukah: one light, then more. But on Pesach, where the revelation came from above, all the light later drawn through the Omer was revealed at the very start.


וגם מזה יובן מ״ש בפע״ח [בפרי עץ חיים] בספה״ע [בספירת העומר] ממשיכים מקיפים דאימא אבל הפנימיים אין בנו כח להמשיך רק בזמן בהמ״ק [בית המקדש].
And from this, too, will be understood what is written in Pri Etz Chaim on the Counting of the Omer: that we draw down the encompassing [lights] of Imma, but the inner ones we do not have the power to draw down, except in the time of the Holy Temple.
This explains the Arizal’s teaching in Pri Etz Chaim: during the Omer we draw down the encompassing lights of Imma (Binah), but the inner lights could be drawn only when the Temple stood.


והוא כמ״ש בענין שבעה רועים דהם בחי׳ פנימיים וזה היה במנורה שבבהמ״ק [שבבית המקדש] ז׳ קנים. משא״כ עכשיו ממשיכים מבחי׳ המקיפים שהם ח׳ נס״א [נסיכי אדם]:)
And this is as explained regarding the seven shepherds, that they are the level of the inner [lights], and this was in the Menorah in the Holy Temple, seven branches; whereas now we draw down from the level of the encompassing [lights], which are the eight princes of men.)
The inner lights are the seven shepherds, the seven-branched Menorah of the Temple. Today we draw the encompassing lights, the eight princes, as in the Chanukah lights.


ובכל הנ״ל יובן ענין קבלת עומ״ש [עול מלכות שמים] שקדמה לעול מצות136 היינו שהוא בחי׳ בכל מאדך בירור נה״ב [נפש הבהמית] נר ה׳ נשמת אדם.137
And through all the above, the matter of accepting the yoke of the kingdom of Heaven, which precedes the yoke of the mitzvos, will be understood: it is the level of “with all your might,” the refinement of the animal soul, “the soul of man is the lamp of G-d.”
Now the Alter Rebbe draws a lesson for service: accepting the yoke of Heaven comes before accepting the mitzvos. That acceptance is love “with all your might,” the refining of the animal soul: “the soul is the lamp of G-d.”


ואע״פ [ואף על פי] שזהו בחי׳ אספקלריא שא״מ [שאינה מאירה] הוא קודם לעול מצות עם היות נר מצוה בחי׳ אספקלריא המאירה.
And although this is the level of the speculum that does not shine, it precedes the yoke of the mitzvos, even though “a mitzvah is a lamp” is the level of the luminous speculum.
That is the mirror that does not shine, yet it comes before the mitzvos, which are the luminous speculum.


אך משום שעי״ז יש גילוי בחי׳ עליונה יותר כנ״ל. ועוד שהוא כמו הפתילה ושמן שאין דרך להיות נתלה האור בשמן שהוא נר מצוה.
But [it precedes] because through it there is a revelation of a higher level, as explained above. And further, because it is like the wick and the oil: there is no way for the light to hang on the oil, which is “a mitzvah is a lamp,”
It comes first because it reveals a higher level, as explained, and because the flame cannot catch the oil (the mitzvos) directly.


כ״א ע״י שנאחז תחלה בפתילה היא בחי׳ נר הוי״ה נשמת אדם כנ״ל. (ועמ״ש ע״פ ראיתי והנה מנורת זהב138139 כו׳)
except by first taking hold on the wick, which is the level of “the lamp of Havayah is the soul of man,” as explained above. (And see what is written on “I saw, and behold, a menorah of gold, etc.”)
The flame must first catch the wick, the soul, “the lamp of Havayah.” The note points to a Likkutei Torah maamar on Zechariah’s vision of a golden menorah.


ולכן ג״כ ספה״ע [ספירת העומר] שהוא זיכוך נה״ב [נפש הבהמית] אספקלריא שא״מ [שאינה מאירה] קדמה למ״ת [למתן תורה] דשבועות שהוא נר מצוה. וזהו וספרתם לכם ממחרת השבת.140
And therefore too the Counting of the Omer, which is the refinement of the animal soul, the speculum that does not shine, precedes the Giving of the Torah on Shavuos, which is “a mitzvah is a lamp.” And this is “And you shall count for yourselves from the day after the Sabbath.”
Likewise, the Omer, refining the animal soul, comes before Shavuos and the Torah. The Torah says to count “from the day after the Sabbath.”


כי השבת הוא בחי׳ נר מצוה. אבל בחי׳ קדושתי שלמעלה מקדושתכם נק׳ ממחרת השבת כלומר למעלה מבחי׳ השבת.
For the Sabbath is the level of “a mitzvah is a lamp”; but the level of “My holiness is above your holiness” is called “the day after the Sabbath,” that is, above the level of the Sabbath.
“The Sabbath” stands for the mitzvah as lamp; “the day after the Sabbath” is above it: “My holiness is above your holiness.”


וזהו ענין קבלת עומ״ש [עול מלכות שמים] דבור אנכי ולא יהיה לך שלפני מצות שבת. והוא ענין וספרתם לכם ספירת העומר זיכוך הנפש כנודע ותקון המדות לאהפכא חשוכא לנהורא:141142143144145146147
And this is the matter of accepting the yoke of the kingdom of Heaven, the utterances “I am” and “You shall have no [other gods],” which come before the mitzvah of Shabbos. And it is the matter of “And you shall count for yourselves,” the Counting of the Omer, the refinement of the soul, as is known, and the rectification of the emotive attributes, to turn darkness into light.
So at Sinai “I am” and “You shall have no other gods,” acceptance of G-d’s sovereignty, came before Shabbos. The Omer count refines the soul and corrects the emotions, turning darkness into light.




Section 7 · ¶49–55
The roots of the shepherds and princes
49ולהבין ביאור הדברים הנ״ל בענין שמונה נסיכי אדם. דודאי הרועים הם יותר נעלים מהם במה שהם משפיעים מבחי׳ פנימיות.
And to understand the explanation of the above regarding the eight princes of men: certainly the shepherds are loftier than they, in that they bestow from the level of the inner dimension,
To clarify the princes: the shepherds are certainly greater in one way, because they give inwardly.


משא״כ בנס״א [בנסיכי אדם]. והיינו לפי שהרועים נשמתם מבחי׳ פנימיות. והנסיכים מבחי׳ חיצוניות (ולכן משה הוא מהרועים. ואליהו מהנסיכים. ונודע דמשה הוא מבחי׳ פנימיות ואליהו מבחי׳ חיצוניות)
which is not so with the princes of men. That is because the souls of the shepherds are from the level of the inner dimension, and the princes from the level of the outer dimension (and therefore Moshe is among the shepherds and Eliyahu among the princes; and it is known that Moshe is from the level of the inner dimension and Eliyahu from the level of the outer dimension).
Their souls come from an inner dimension, the princes’ from an outer one. So Moshe is a shepherd and Eliyahu a prince; Moshe is known to come from the inner dimension, Eliyahu from the outer.


אמנם בזאת יתרון מעלת נס״א [נסיכי אדם] שנשמתם הם מבחי׳ עולם העליון יותר מנשמות הרועים אלא שהם מבחי׳ חיצוניות של העליון. והרועים הם מבחי׳ פנימית של התחתון.148
However, in this lies the superiority of the princes of men: their souls are from the level of a higher world than the souls of the shepherds, except that they are from the outer dimension of the higher, and the shepherds are from the inner dimension of the lower.
Yet the princes have an advantage: their souls come from a higher world. They are the outer dimension of a higher level, while the shepherds are the inner dimension of a lower one.


והוא כמו עד״מ שהעלים של מיני פירות החשובים ויקרים מאד יש בהם יתרון מעלה משאר פירות.
And it is, for example, like the leaves of very prized and precious kinds of fruit, which have a superiority over other fruits.
An analogy: the leaves of a very precious fruit tree have an advantage over other fruits.


אע״פ [אף על פי] שהעלים הם חיצוניות. ואין בהם טעם אפי׳ [אפילו] כבמיני פירות הפשוטים מ״מ הם ממין וסוג אחר החשוב הרבה יותר ממין פירות הגרועים.
Although the leaves are external and have no taste, not even as much as the simple kinds of fruit, nevertheless they are of another kind and category, far more prized than the kind of inferior fruits.
The leaves are external and tasteless, less than even simple fruit, yet they belong to a far more precious species.


ונגד זה יש מעלה בפירות על העלין במה שמ״מ הם מין פרי ויש בהם טעם משא״כ בעלין כו׳.
And against this, the fruits have a superiority over the leaves, in that they are nevertheless a kind of fruit and have taste, which is not so with the leaves, etc.
Fruit, on the other hand, has the advantage of being edible and tasty, which leaves lack.




50והנה עד״ז יש ב׳ מיני נשמות שיש נשמות יראים ושלימים כמו עולה תמימה. ואעפ״כ [ואף על פי כן] אינם יכולים ללמד לזולתם תורת ה׳. ויש נשמות בעלי תורה ואינן שלימים בתכלית כ״כ [כל כך] בלי שום דופי כמו נשמות הנ״ל.
Now in this way there are two kinds of souls. There are souls of the G-d-fearing and the whole, like “a perfect burnt-offering,” and nevertheless they cannot teach others the Torah of G-d; and there are souls of masters of Torah, who are not so utterly whole, without any blemish, as the souls mentioned above.
The same two types exist among souls generally. Some are G-d-fearing and wholly perfect, like a flawless offering, yet cannot teach Torah to others; others are masters of Torah who teach but are not entirely free of blemish.




51והיינו שהיראים ותמימים נלקח נשמתם מעלמא דאתכסיא וע״כ אינם פרנסי הדור לפי שהם מעלמא דאתכסיא בבחי׳ הסתר והעלם והוא המשומר ממגע וכו׳ ומ״מ אינם בעלי תורה כ״כ [כל כך] להיותם רק בחי׳ חיצוניות עליון.
That is, the souls of the G-d-fearing and the perfect are taken from the hidden world, and therefore they are not the providers of the generation, since they are from the hidden world, in a state of hiddenness and concealment; and it is “that which is guarded from contact,” etc. And nevertheless they are not such masters of Torah, since they are only the level of the outer dimension of the higher.
The perfectly pious come from the “hidden world” (alma de’iskasya), a higher level marked by concealment. So they are not the providers of their generation; they are “guarded” from contact with the lower world. Nor are they great teachers, since they come from the outer dimension of the higher level.




52ובעלי תורה הם מבחי׳ פנימית רק שהם מבחי׳ פנימית תחתון עלמא דאתגליא לכן הם בהתגלות ללמד כו׳.
And the masters of Torah are from the level of the inner dimension, except that they are from the level of the inner dimension of the lower, the revealed world; therefore they are in a revealed state, to teach, etc.
The masters of Torah come from the inner dimension, but of the lower, “revealed world.” That is why their gifts are open and they teach.


ועד״ז הוא ענין שמונה נסיכי אדם ששרשם משמונה תקונים הראשונים שבי״ג ת״ד [תיקוני דיקנא] דא״א שהם בחי׳ מקיפים.
And in this way is the matter of the eight princes of men, whose root is from the first eight of the thirteen tikkunim of the beard of Arich Anpin, which are the level of encompassing [lights].
The eight princes are rooted in the first eight of the “thirteen tikkunim of the beard” of Arich Anpin, Kabbalistic channels of divine mercy that correspond to the Thirteen Attributes of Mercy. These eight are encompassing lights.


כי תקון לאלפים הוא בחי׳ או״פ [אור פנימי]149 כי לאלפים היינו אאלפך חכמה אאלפך בינה150151 שאו״א [שאבא ואימא] יונקים מב׳ מזלות דא״א ויניקה זו היא בחי׳ או״פ [אור פנימי]
For the tikkun “to the thousands” (la’alafim) is the level of inner light, for “la’alafim” is [as in] “I will teach you (a’alefcha) Chochmah, I will teach you Binah”; for Abba and Imma draw nurture from two mazalos of Arich Anpin, and this nurture is the level of inner light,
The tikkun called la’alafim (“for thousands”) is inner light. The word is read through the verse “I will teach you (a’alefcha) wisdom”: Abba and Imma, Chochmah and Binah, draw from two of these channels, and that is inner light.


והוא כמו בחי׳ רועים ישראל מפרנסים כו׳ אכלו ריעים או״א [אבא ואימא] כו׳ וזהו נוצר חסד לאלפים.152
and it is like the level of the shepherds, “Israel sustain, etc.,” “Eat, friends,” Abba and Imma, etc. And this is [the meaning of] “He preserves kindness for thousands (la’alafim).”
This is the shepherds’ level: Israel nourishing above, “Eat, friends,” as explained, here applied to Abba and Imma. That is the meaning of “He preserves kindness for thousands.”




53ולכן האל״ף תמונתו יו״ד למעלה ויו״ד למטה153 וי״ו באמצע. כי ההמשכה בפנימית צ״ל ע״י צמצום154 כו׳.
And therefore the form of the Alef is a Yud above, a Yud below and a Vav in the middle, for the drawing-down inwardly must come through contraction (tzimtzum), etc.
The letter Alef is drawn as a Yud above, a Yud below and a slanted Vav between them. It shows that light drawn inward must pass through contraction: the small upper Yud, then the extending Vav.


אבל ח׳ מזלות הראשונים שקודם בחי׳ לאלפים הם בחי׳ מקיפים ומשם שרש ח׳ נס״א [נסיכי אדם] והרי הם למעלה ממקור בחי׳ הרועים ששרשם מבחי׳ חו״ב [חכמה ובינה]
But the first eight mazalos, which precede the level of “to the thousands,” are the level of encompassing [lights], and from there is the root of the eight princes of men; and so they are higher than the source of the level of the shepherds, whose root is from the level of Chochmah and Binah,
The first eight channels, before la’alafim, are encompassing lights, the root of the eight princes. So the princes’ root is higher than the shepherds’, which lies in Chochmah and Binah.


שהם בחי׳ לאלפים הנ״ל. אך מ״מ הרועים הם מבחי׳ פנימית והנס״א [והנסיכי אדם] מבחי׳ חיצוניות רק שהם חיצוניות עליון כו׳.
which are the level of “to the thousands” mentioned above. But nevertheless the shepherds are from the level of the inner dimension and the princes of men from the level of the outer dimension, except that they are the outer dimension of the higher, etc.
Still, the shepherds are from the inner dimension and the princes from the outer, though it is the outer dimension of a higher level.




54ובחנוכה שטמאו כל השמנים שבהיכל שהוא בחי׳ הפגם המגיע בחו״ב [בחכמה ובינה] ע״כ הוצרכו לתקן ע״י מקיפים דוקא שלמעלה משרש החכמה.
And on Chanukah, when they defiled all the oils in the Sanctuary, which is the level of the blemish that reaches Chochmah and Binah, they therefore needed to rectify it specifically through encompassing [lights], which are above the root of Chochmah.
On Chanukah the Greeks defiled the oils, a blemish that reached Chochmah and Binah, the level of wisdom itself. So the repair had to come from encompassing lights above the root of Chochmah.


ובסכות ממשיכים ג״כ י״ג ת״ד [תיקוני דיקנא] וזהו ענין י״ג פרים כו׳. רק שבסכות נכנעים עי״ז ממילא הע׳ [השבעים] שרים כו׳ משא״כ בחנוכה כו׳ וכנ״ל.
And on Sukkos the thirteen tikkunim of the beard are also drawn down, and this is the matter of the thirteen bullocks, etc. Only, on Sukkos the seventy princes become subdued of themselves through this, etc., which is not so on Chanukah, etc., as explained above.
On Sukkos the thirteen tikkunim are also drawn down, hence thirteen bullocks. But on Sukkos the seventy princes submit by themselves, while Chanukah requires a fight.




55וע״ז נחלקו ב״ש [בית שמאי] וב״ה [ובית הלל] בענין הדלקת נ״ח וכמש״ל [וכמה שכתוב לעיל]. עוד יש פי׳ בענין ז׳ רוים וח׳ נס״א [נסיכי אדם] כי בז״ת [בז׳ תחתונות] הי׳ [היה] שבירה ובינה רקיעא תמינאה נק׳ עלמא דחירו יין המשומר.155
And on this Beis Shammai and Beis Hillel disagree regarding the lighting of the Chanukah lamp, as explained above. There is a further explanation of the seven shepherds and eight princes of men: for in the seven lower [Sefiros] there was the shattering, and Binah, the eighth firmament, is called the world of freedom, the “wine preserved [in its grapes].”
This is the basis of the dispute between Beis Shammai and Beis Hillel. A second explanation: the shattering of the vessels took place in the seven lower Sefiros, while Binah, “the eighth firmament,” is the world of freedom, the “wine preserved in its grapes,” untouched by the shattering.


והנה ז׳ רועים נמשכים מז״ת [מז׳ תחתונות] ושמונה נס״א [נסיכי אדם] מבחי׳ רקיעא תמינאה לכן הם מועילים יותר לדחות בחי׳ אשור. ועמ״ש ע״פ למנצח על השמינית156157 כו׳:
Now the seven shepherds are drawn from the seven lower [Sefiros], and the eight princes of men from the level of the eighth firmament; therefore they are more effective in repelling the level of Assyria. And see what is written on “For the conductor, on the sheminis, etc.”
The seven shepherds come from the seven lower Sefiros, the eight princes from the eighth level, Binah, which was never broken. So the princes are more effective against Assyria. The text refers to a maamar on “on the sheminis,” the eight-stringed harp.



In one’s avodah
First accept the yoke of Heaven and work to transform the animal soul with a love beyond one’s measure; that is the wick on which the light of the mitzvos can take hold. Then perform the mitzvos with joy. And in a time of darkness, like Chanukah, build the light from below one step at a time, always ascending in holiness.
Questions for discussion
	Why does a spiritual soul need a garment to receive G-dliness, if an angel needs one only to descend into a physical world?
	In what way is the silvered mirror, which shows only an image, higher than clear glass?
	Why must the flame catch the wick before the oil, and what does that teach about accepting the yoke of Heaven before the mitzvos?
	How can the princes of men, who do not teach, have a higher root than the shepherds who do?
	Why does a light drawn from below, like the Chanukah lights, have to grow step by step, while Sukkos begins at its height?

For children · ages 9–13
For the children at the table
Adding light one step at a time

The big idea
The mitzvos are the soul’s garments and the soul is the wick that lets G-d’s light catch hold, and on Chanukah we build that light upward, one candle more each night.


Beis Shammai taught that we should light eight candles on the first night of Chanukah and one fewer each night, and Beis Hillel taught that we should start with one and add one each night. We follow Beis Hillel. The maamar explains that the mitzvos become the soul’s clothing in Gan Eden. A soul cannot take in G-d’s great light directly, just as eyes cannot look straight at the sun, but through the mitzvos it can. The maamar compares this to a lamp: the mitzvos are the oil, and the soul is the wick on which the flame takes hold. First comes a deep love of G-d, “with all your might,” and then the bright joy of doing the mitzvah. The Menorah’s seven lamps are like teachers who help us understand. Chanukah’s eight lights are like great tzaddikim, perfectly righteous people, whose light surrounds us from above. Sukkos, a festival given in the Torah, brings its light from above all at once. The Chanukah light is lit by us from below, so it must grow, always going up in holiness.

The mashal
In a lamp, the oil gives the fuel and the wick holds the flame. The mitzvos are the oil, and our soul is the wick: when we first work on ourselves to love G-d, G-d’s light can catch hold and shine.

Questions for the Shabbos table
	Why do we add one candle each night of Chanukah instead of taking one away?
	In the lamp of this maamar, what is the oil and what is the wick?
	What good thing can you add a little more of each day this week, step by step?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
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Paragraph 1
1ת״ר מצות נר חנוכה
An early transcript of this same maamar, which dates it to Shabbos Chanukah 5571 (1810).
Kehot’s noteהנחת הר״פ בס׳ הנחות הר״פ ע׳ קכב. בכותרת שבת חנוכה תקע״א. חלק בסה״מ תרל״ב ע׳ פ. וע׳ צז. הנחה אחרת בסה״מ תקע״א ע׳ כב. באוה״ת במדבר כרך ד ע׳ א׳תצ (ובהוצאה שני׳ בהוספות לפ׳ בהעלותך ע׳ 41) נמצא חלק מהמאמר עם הוספת הגהות מכ״ק הצ״צ. ושם מתחיל הד״ה לא כן עבדי משה [[שם המאמר נחלק לג׳ סעיפים]. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות מאמר זה ראה אוה״ת נ״ך כרך א ע׳ תקעז. ד״ה ת״ר מצות נר חנוכה תשל״ח (נדפס בסה״מ מלוקט ח״ב ע׳ יז ואילך).
2ת״ר מצות נר חנוכה
The Talmud records the dispute: Beis Shammai decrease from eight, like the bullocks of Sukkos; Beis Hillel increase from one, because one ascends in holiness. This is the text the whole maamar sets out to explain.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
3מה ענין נר חנוכה לפרי החג
A parallel discussion of the link between the Chanukah lights and the Sukkos bullocks.
Kehot’s noteראה אוה״ת חנוכה כרך ה תתקמב, ב. ד״ה מצותה תרנ״ד ע׳ צז. ד״ה ת״ר מצות נר חנוכה תשל״ח.
4נר מצוה ותורה אור
“For a mitzvah is a lamp and the Torah is light.” The Alter Rebbe draws from it that the mitzvos are called a lamp.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
5שהמצות נק׳ נר
A discussion of why the mitzvos are called a lamp.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ תקעו.
6נר ה׳ נשמת אדם
“The soul of man is the lamp of G-d.” From it the soul too is called a lamp.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כג.
7ובזוהר מבואר
Cited by the Kehot note: the Zohar describes the garments the soul wears in Gan Eden, made from its good deeds in this world.
Zohar II, 210aזח״ב רי, א
Tanya, Likkutei Amarim 4:5תניא, חלק ראשון; ליקוטי אמרים ד׳:ה׳
וְהִנֵּה, שְׁלֹשָׁה לְבוּשִׁים אֵלּוּ מֵהַתּוֹרָה וּמִצְוֹתֶיהָ, אַף שֶׁנִּקְרָאִים לְבוּשִׁים לְנֶפֶשׁ רוּחַ וּנְשָׁמָה עִם כָּל זֶה, גָּבְהָה וְגָדְלָה מַעֲלָתָם לְאֵין קֵץ וְסוֹף עַל מַעֲלַת נֶפֶשׁ רוּחַ וּנְשָׁמָה עַצְמָן, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, דְּאוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד, פֵּירוּשׁ: דְּאוֹרַיְיתָא, הִיא חָכְמָתוֹ וּרְצוֹנוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא, וְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בִּכְבוֹדוֹ וּבְעַצְמוֹ – כּוּלָּא חַד, כִּי הוּא הַיּוֹדֵעַ וְהוּא הַמַּדָּע וְכוּ׳, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הָרַמְבַּ״ם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ב רי, א. וראה תניא ספ״ד. אגה״ק סי׳ כט.
8וצריכה הנשמה לקיים תרי״ג מצות
These letters discuss the soul’s need to fulfill all 613 mitzvos for its garments to be complete.
Kehot’s noteראה אגה״ק סי׳ יט וסי׳ כט. ובליקוט פירושים ומ״מ — חיטריק לשם.
9בית שמאי אומרים
A lengthy discussion of Beis Shammai’s approach to the Chanukah lights.
Kehot’s noteראה בארוכה בשיטת ב״ש בלקוטי שיחות ח״ו ע׳ 73.
Paragraph 2
10בג״ע הנשמות נהנין מזיו השכינה
There the World to Come, in which souls enjoy the radiance of the Shechinah, is defined as grasping the very essence of G-dliness in revelation, and the question is raised how a created soul can grasp what is beyond grasp; the same question this maamar answers with the garment of the mitzvos.
Kehot’s noteראה לעיל טז, א.
11אף שבכלל יש רק ב׳ בחי׳
That maamar speaks of a double ascent, “one elevation after another,” in the redemption from Egypt and the future redemption, a parallel to the soul’s rising from level to level.
Kehot’s noteראה גם לקמן מט, א. צו, א. לקו״ת במדבר יח, א.
12ילכו מחיל אל חיל
“They go from strength to strength.” The Alter Rebbe reads it as the endless ascent of the souls of the righteous in Gan Eden.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
13בבחינת נהר די נור
Cited by the Kehot note: the Zohar describes the soul immersing in the River of Fire between one Garden and the next, to be purified and to forget its previous level.
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״ב ריא, ב. נסמן לעיל לא, א.
14בד״ה ויהי מקץ
The maamar the text refers to by name.
Kehot’s noteלעיל לא, א.
Paragraph 3
15כל צדיק נכוה מחופתו של חבירו
The Talmud says that in the future each righteous person is burned by the canopy of his fellow. Here it illustrates that each soul has its own level of understanding.
Bava Batra 75a:15בבא בתרא ע״ה א:ט״ו
עָשָׁן בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: שֶׁכׇּל מִי שֶׁעֵינָיו צָרוֹת בְּתַלְמִידֵי חֲכָמִים בָּעוֹלָם הַזֶּה, מִתְמַלְּאוֹת עֵינָיו עָשָׁן לָעוֹלָם הַבָּא. וְאֵשׁ בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: מְלַמֵּד שֶׁכׇּל אֶחָד וְאֶחָד נִכְוֶה מֵחוּפָּתוֹ שֶׁל חֲבֵירוֹ. אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עה, א.
16וקדושים בכל יום יהללוך סלה
There the “holy ones” of this blessing are explained as the souls that are higher than all other souls.
Kehot’s noteברכת אבות. וראה במאמרי אדה״א ויקרא ע׳ מח דשם מבאר שהן הנשמות הגבוהות מכל הנשמות ע״ש.
17כ״מ שנאמר סלה
The Talmud teaches that wherever “selah” appears it means without end. The Alter Rebbe applies it to the endless renewal of the souls’ understanding.
Eruvin 54aעירובין נ״ד א
Kehot’s noteעירובין נד, א.
Paragraph 4
18מוטב דלידייני׳
Said of Elisha ben Avuyah: better that he be judged and enter the World to Come. Here it shows that the delight of Gan Eden outweighs any judgment.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד.
Paragraph 5
19שו״ה הוא בלי גבול — ולבעבור זה
In that transcript a new section, section 2, begins at this point.
Kehot’s noteבהנחת הר״פ מסומן סעי׳ ב.
Paragraph 6
20וכמו שמבואר בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער סדר אבי״ע בתחלתו.
Paragraph 7
21וכמו ד״מ אור גדול
the passage shares nothing with the note
Kehot’s noteראה המשל גם לעיל טז, א. ובאגה״ק סי׳ כט. ובביאוה״ז לצ״צ כרך א ע׳ רי בארוכה.
Paragraph 8
22משל הקדמוני
“As the parable of the Ancient One says.” The Alter Rebbe reads it as the parable through which G-d’s essence is revealed: the mitzvos.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כד, יד. ראה בהנסמן לקמן צח, ב.
23שו״ה משל — שיכול
A variant reading: “that it would be able” (שיוכל) instead of “that it can” (שיכול).
Kehot’s noteבהגהת הרה״ח ר׳ אשר: שיוכל.
Paragraph 9
24נעוץ תחב״ס
“Their end is embedded in their beginning and their beginning in their end.” It supports the idea that the lowest level, physical action, is bound up with the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
25בראשית ברא
“In the beginning G-d created the heavens and the earth”: here heaven comes first.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, א.
Paragraph 10
26ביום עשות ה׳ אלקים ארץ ושמים
“On the day the L-rd G-d made earth and heavens”: here earth comes first.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
27ארץ תחלה כאן במעשה וכאן במחשבה
The Talmud resolves the two verses: heaven was first in creation, earth first in thought. The Alter Rebbe applies it to the primacy of the physical in G-d’s intent.
Chagigah 12a:16–17חגיגה י״ב א:ט״ז-י״ז
תָּנוּ רַבָּנַן, בֵּית שַׁמַּאי אוֹמְרִים: שָׁמַיִם נִבְרְאוּ תְּחִלָּה וְאַחַר כָּךְ נִבְרֵאת הָאָרֶץ, שֶׁנֶּאֱמַר: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וּבֵית הִלֵּל אוֹמְרִים: אֶרֶץ נִבְרֵאת תְּחִלָּה וְאַחַר כָּךְ שָׁמַיִם, שֶׁנֶּאֱמַר: ״בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם״. אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, אָדָם בּוֹנֶה עֲלִיָּיה וְאַחַר כָּךְ בּוֹנֶה בַּיִת?! שֶׁנֶּאֱמַר: ״הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָיו וַאֲגוּדָּתוֹ עַל אֶרֶץ יְסָדָהּ״. אָמְרוּ לָהֶם בֵּית שַׁמַּאי לְבֵית הִלֵּל: לְדִבְרֵיכֶם, אָדָם עוֹשֶׂה שְׁרַפְרַף, וְאַחַר כָּךְ עוֹשֶׂה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יב, א. וראה לקו״ש ח״ו ע׳ 76.
Paragraph 13
28והיום לעשותן ולמחר לקבל שכרם
“Today to do them, and tomorrow to receive their reward”: this world is for performing the mitzvos, the next for their reward. The Alter Rebbe explains the reward as the revelation of the mitzvos’ light in Gan Eden.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
29ע״פ ואברהם . . בא בימים
That maamar asks why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, when their purpose is to become the soul’s garments for enjoying the radiance of the Shechinah.
Kehot’s noteלעיל טז, א. בסה״מ תרכ״ז [הוצאת תש״ס] ע׳ לה מציין לכאן: ”אך בתו״א פי׳ בא בימים הם הלבושים הנעשים מהתומ״צ, וצ״ל מה ענין לבוש זה להימים”.
30ואברהם זקן בא בימים
“Avraham was old, advanced in days.” The earlier maamar on this verse explains the “days” as the soul’s garments made from its mitzvos.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
31וזהו ענין מראות הצובאות
In the early transcript a new section, section 3, begins here.
Kehot’s noteבהנחת הר״פ ע׳ קכד מסומן סעיף ג. קטע מכאן מובא בסה״מ תרל״ב ח״א ע׳ צו בשינויים והגהות.
32מראות הצובאות
The laver was made “from the mirrors of the women who assembled.” The plural “mirrors” is read as two kinds of seeing.
Exodus 38:8שמות ל״ח:ח׳
וַיַּעַשׂ אֵת הַכִּיּוֹר נְחֹשֶׁת וְאֵת כַּנּוֹ נְחֹשֶׁת בְּמַרְאֹת הַצֹּבְאֹת אֲשֶׁר צָבְאוּ פֶּתַח אֹהֶל מוֹעֵד:
And he made the laver of brass, and the base thereof of brass, of the mirrors of the serving women that did service at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כי יש ב׳ מראות
The passage on Shemini Atzeres speaks of the “seeing” of G-dliness that the lofty souls received in Temple times, a parallel use of the theme of sight.
Kehot’s noteמובא לקו״ת שמע״צ צב, ב. שה״ש יז, ג. אוה״ת פ׳ כי תשא ע׳ א׳תתקלט. ראה אוה״ת בראשית כרך ז ע׳ תתשיח, א בשינויי לשון. וראה בסה״מ תקע״א ע׳ כד באריכות.
34אספקלריא המאירה
That passage cites this very maamar: the luminous speculum is clear glass through which one sees the thing itself even from afar, while the speculum that does not shine is the mirror (spiegel) with a thin coating, in which one sees only an image.
Kehot’s noteבאוה״ת שה״ש כרך א ס״ע שמט מביא קטע מכאן. ראה לקו״ת שה״ש כח, ב שמציין לכאן. ובאוה״ת פ׳ כי תשא ע׳ א׳תתקלט ואילך. ויקהל ע׳ ב׳רכה ואילך. ובמשלי ע׳ תקעז. וראה ג״כ בלקוטי שיחות ח״ו ע׳ 198. ושם בהערה 25 שבפשטות מראות הצובאות היו אספשא״מ. קטע מכאן בסה״מ תרל״ב כרך א ע׳ פ. בענין זה ראה גם באוה״ת פ׳ בהעלותך כרך ב בהוספות ד״ה לא כן עבדי משה.
Paragraph 15
35וזהו ההפרש בין משרע״ה
This passage is copied there.
Kehot’s noteנעתק באוה״ת במדבר ע׳ קלא. סה״מ תרל״ד ע׳ רג.
36ומראה ולא בחידות
G-d speaks to Moshe “mouth to mouth, in a vision and not in riddles.” The Alter Rebbe reads the vowel of mar’eh as indicating the luminous speculum.
Numbers 12:8במדבר י״ב:ח׳
פֶּה אֶל־פֶּה אֲדַבֶּר־בּוֹ וּמַרְאֶה וְלֹא בְחִידֹת וּתְמֻנַת ה׳ יַבִּיט וּמַדּוּעַ לֹא יְרֵאתֶם לְדַבֵּר בְּעַבְדִּי בְמֹשֶׁה:
with him do I speak mouth to mouth, even manifestly, and not in dark speeches; and the similitude of the L-RD doth he behold; wherefore then were ye not afraid to speak against My servant, against Moses?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ח.
37שו״ה ישר — כמו״כ
Or HaTorah reads “and one may say that likewise,” instead of “likewise.”
Kehot’s noteבאוה״ת: וי״ל כמו״כ.
38ולא — ומראה בסגו״ל
A related discussion of the vowelling of mar’eh.
Kehot’s noteראה אוה״ת סידור ע׳ פב.
Paragraph 16
39ומשה רבינו ג״כ לא הי׳ רואה בלי אספקלריא
Parallel discussions of the point that Moshe too saw through a speculum.
Kehot’s noteראה באוה״ת פ׳ חיי שרה קח, א. ובפ׳ בא ע׳ שכט.
40יכול — להשיג בחי׳ אא״ס
Or HaTorah adds a long gloss here.
Kehot’s noteבאוה״ת שם הגהה ארוכה.
41ולא — והיינו באספקלרי׳ המאירה
These words are absent in Or HaTorah’s version.
Kehot’s noteתי׳ אלו ליתא באוה״ת שם.
42וביד הנביאים אדמה
“Through the prophets I am imaged”: the other prophets saw only an image, the speculum that does not shine.
Hosea 12:11הושע י״ב:י״א
וְדִבַּרְתִּי עַל־הַנְּבִיאִים וְאָנֹכִי חָזוֹן הִרְבֵּיתִי וּבְיַד הַנְּבִיאִים אֲדַמֶּה:
I have also spoken unto the prophets, And I have multiplied visions; And by the ministry of the prophets have I used similitudes.
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Kehot’s noteהושע יב, יא.
Paragraph 18
43כי אם רק דמות לבד
A parallel discussion of seeing only an image in a mirror.
Kehot’s noteראה אוה״ת מטות ע׳ א׳שטז.
44ע״י אספקלריא שאינה מאירה
Or HaTorah’s version adds text here.
Kehot’s noteבאוה״ת במדבר יש הוספה.
45לראות — לראות באספקלריא המאירה
Or HaTorah adds a gloss on the mirror’s advantage of seeing behind oneself.
Kehot’s noteבאוה״ת יש הגהה.
46בגמרא ביבמות (ספ״ד)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמט, ב.
47ואראה את ה׳
Isaiah’s vision of G-d on a high throne, which the Talmud contrasts with “no man shall see Me.”
Isaiah 6:1ישעיהו ו׳:א׳
בִּשְׁנַת־מוֹת הַמֶּלֶךְ עֻזִּיָּהוּ וָאֶרְאֶה אֶת־אֲדֹ־נָי יֹשֵׁב עַל־כִּסֵּא רָם וְנִשָּׂא וְשׁוּלָיו מְלֵאִים אֶת־הַהֵיכָל:
In the year that king Uzziah died I saw the L-rd sitting upon a throne high and lifted up, and His train filled the temple.
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48The Talmud says all the prophets looked through a speculum that does not shine, while Moshe looked through a luminous one; so Isaiah could say “I saw.”
Yevamot 49b:10יבמות מ״ט ב:י׳
״וָאֶרְאֶה אֶת ה׳״, כִּדְתַנְיָא: כׇּל הַנְּבִיאִים נִסְתַּכְּלוּ בְּאַסְפַּקְלַרְיָא שֶׁאֵינָהּ מְאִירָה, מֹשֶׁה רַבֵּינוּ נִסְתַּכֵּל בְּאַסְפַּקְלַרְיָא הַמְּאִירָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49כי לא יראני
“For no man shall see Me and live,” said to Moshe; the Alter Rebbe applies it to the luminous speculum.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
50בחי׳ בכל מאדך
“With all your might”: love beyond measure, which the Alter Rebbe identifies with the speculum that does not shine and the transformation of the animal soul.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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Paragraph 19
51אסתלק יקרא דקוב״ה
Cited by the Kehot note: when the sitra achra is subdued, the glory of the Holy One, blessed be He, rises in all the worlds.
Zohar II, 67bזח״ב סז, ב
Kehot’s noteראה זח״ב סז, ב. קכח, ב. קפד, א. וראה תניא פרק כז. ראה לקמן סז, ב.
52וזה נק׳ אספקלריא דלא נהרא
The early transcript ends at this point.
Kehot’s noteע״כ בהנחת הר״פ.
53ע״פ אעשה לו עזר כנגדו
There the Name Elokim is a shield and sheath for the Name Havayah: it hides the overwhelming light so that separate beings can exist.
Kehot’s noteלעיל ה, א.
54ע״פ אעשה לו עזר כנגדו
“I will make him a helper opposite him”: the earlier maamar on this verse is cited for the idea of a screen that conceals.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
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55שנתבאר במ״א פי׳ קדושתי למעלה מקדושתכם
These are the “elsewhere” where the Alter Rebbe explains “My holiness is above your holiness.”
Kehot’s noteראה לקו״ת שלח מו, ב ואילך. נצבים נ, ב.
56ונודע שהכתר כלול מב׳ פרצופים
There the mitzvos are called “Keser of Keser,” but only its outer level, since the inner Keser is included in the Infinite and is not counted among the ten Sefiros; it is revealed only through its outer level, like a torch seen from afar.
Kehot’s noteראה לקמן צא, ג ובמ״מ לשם.
Paragraph 20
57כי קדוש אני
“You shall be holy, for I am holy.” The Midrash reads it as “My holiness is above your holiness.”
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
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58עתיק יומין
“The Ancient of Days sat”: the source of the name Atik Yomin, which the Alter Rebbe reads as removed from the “days.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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59עתיק יומין . . הנעשים מהמצות
The Rebbe suggests that Atik is “removed from the days” as regards the mitzvos in themselves, not as regards the refinement of time they effect, and notes that this passage ends “but through the refinement of the animal soul…”; he leaves the question for further study.
Kehot’s noteיש לומר שהכוונה היא לענין המצות (מצד עצמם) אבל לא לענין בירור הזמן שנעשה עי״ז. ולהעיר מזה שמסיים בתו״א שם: אך ע״י בירור נה״ב כו׳, ועצ״ע — ד״ה ואברהם זקן תשל״ח הערה 78.
60מי האיש כו׳ אוהב ימים לראות טוב
“Who is the man who desires life, who loves days to see good?” The “days” are the garments made by the mitzvos.
Psalms 34:13תהילים ל״ד:י״ג
מִי־הָאִישׁ הֶחָפֵץ חַיִּים אֹהֵב יָמִים לִרְאוֹת טוֹב:
Who is the man that desireth life, and loveth days, That he may see good therein?
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Kehot’s noteתהלים לד, יג.
61במקום שבעלי תשובה עומדים
There teshuvah “with greater strength” is explained as turning the fiery bad traits around to G-d, subduing and transforming darkness into light, which brings great delight above; that is why baalei teshuvah stand where the perfectly righteous cannot.
Kehot’s noteנסמן לעיל כא, ג.
62במקום שבעלי תשובה עומדים
Where baalei teshuvah stand, the perfectly righteous cannot stand. It shows the higher revelation drawn by refining the animal soul.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
63בחילא יתיר
Baalei teshuvah draw near with greater strength than the righteous; here it is the strength of “with all your might.”
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל
Paragraph 21
64ולתוספות ביאור בענין הלבושים
Another, longer transcript of this section, printed from a manuscript in the Tzemach Tzedek’s hand.
Kehot’s noteהנחה אחרת באריכות במאמרי אדה״ז תקע״א ע׳ לג (נדפס מגוכתי״ק הצ״צ).
Paragraph 22
65המגביהי כו׳ המשפילי
“Who is enthroned on high, Who looks down low, upon heaven and earth.” G-d is equally beyond the spiritual heavens and the physical earth.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
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Kehot’s noteתהלים קיג, ה. ו.
66המשפילי
The second half of the verse, “Who looks down low,” completing the thought.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67פי׳ נהנין מזיו . . הזיו ממש
The manuscript reads here: “the Shechinah, which is a revelation of actual G-dliness, above spirituality just as it is above physicality, the very essence of the radiance.”
Kehot’s noteבבוך 1223 נמצא במקום תי׳ אלו ”השכינה שהוא גילוי אלקות ממש שלמעלה מרוחנית כמו שהוא למעלה מגשמית מהות הזיו ממש”.
68ועמ״ש לקמן בפסוק צאינה וראינה
There “Go out and see” is read as the souls going out from their root in Gan Eden to be clothed in this physical world, because only “today, to do them,” through Torah in this world, is a new light drawn from above the chain of worlds; and “King Shlomo” as the peace that light makes between opposites.
Kehot’s noteראה לעיל ח, ב.
69צאינה וראינה וגו׳ בעטרה
“Go out and see, daughters of Zion, King Shlomo with the crown.” The text points to a later discussion of this verse to explain the crown.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
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70צדיקים יושבים
In the World to Come there is no eating or drinking; the righteous sit with crowns on their heads and enjoy the radiance of the Shechinah. The Alter Rebbe distinguishes the radiance from the crown.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א. ראה מכתב כ״ק אדמו״ר זי״ע מיום ז׳ שבט תש״ו, נדפס באג״ק ח״ב ע׳ צב.
71(ועמ״ש לקמן ע״פ . . בכל מאדך כנ״ל
This whole parenthesis is missing in the manuscript; it appears to be an addition by the Tzemach Tzedek.
Kehot’s noteבבוך 127 אין כל הקטע, כנראה שזהו הוספת הצ״צ.
Paragraph 23
72נר מצוה
“For a mitzvah is a lamp”: the mitzvah as one lamp.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73נר. . נשמת אדם
“The soul of man is the lamp of G-d”: the soul as the other lamp.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 7b:18פסחים ז׳ ב:י״ח
וְכִי תֵּימָא: הַאי ״בָּעֵת הָהִיא״ — קוּלָּא הוּא דְּקָאָמַר רַחֲמָנָא: לָא בָּדֵיקְנָא לַהּ בִּירוּשָׁלַיִם בִּנְהוֹרָא דַאֲבוּקָה — דִּנְפִישׁ נְהוֹרָא טוּבָא, אֶלָּא בִּנְהוֹרָא דִשְׁרָגָא — דְּזוּטַר נְהוֹרָא טְפֵי, דְּעָוֹן רַבָּה מִשְׁתְּכַח וְעָוֹן זוּטַר לָא מִשְׁתְּכַח, תָּא שְׁמַע: ״נֵר ה׳ נִשְׁמַת אָדָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי כ, כז. וראה פסחים ז, ב.
Paragraph 25
74בעוה״ז — בזהר בינוקא דבלק
Tanya explains this Zohar at length: the light of the Shechinah is like the flame of a lamp that holds only on the wick and needs oil, and the G-dly soul is the wick while the mitzvos are the oil.
Kehot’s noteקפז, א. וראה תניא פרק לה. נג.
75אשר יעשה אתם האדם
“Which a man shall do and live by them.” Read here as “which man shall make them”: the person makes the deed into a mitzvah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Ezekiel 20:11יחזקאל כ׳:י״א
וָאֶתֵּן לָהֶם אֶת־חֻקּוֹתַי וְאֶת־מִשְׁפָּטַי הוֹדַעְתִּי אוֹתָם אֲשֶׁר יַעֲשֶׂה אוֹתָם הָאָדָם וָחַי בָּהֶם:
And I gave them My statutes, and taught them Mine ordinances, which if a man do, he shall live by them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. יחזקאל כ, יא.
76חסד לאומים
“The kindness of the nations” is contrasted with a deed done as a mitzvah, into which the Infinite Light is drawn.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
77ותורה שם בישראל
“And He set a Torah in Israel”: the Torah and mitzvos take hold through the souls of Israel.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
78מס״נ באחד בק״ש
“Hear O Israel… G-d is One”: the word “One” of the Shema, said with readiness for self-sacrifice.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
79ואהבת
“And you shall love the L-rd your G-d… with all your might.” The word ve’ahavta equals twice “light.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ואהבת בגימט׳ ב״פ אור
The previous maamar explains the blessing “Baruch Shem” said before ve’ahavta: G-d as “Yachid,” beyond the worlds entirely, above “One,” which is G-d as the worlds are nullified before Him.
Kehot’s noteנסמן לעיל לב, ג.
81רוח אייתי רוח ואמשיך רוח
A later passage that discusses this Zohar and gives further sources.
Kehot’s noteלהלן לד, ד. וש״נ.
82רוח אייתי רוח ואמשיך רוח
“Spirit brings forth spirit and draws down spirit”: an arousal from below draws down an arousal from above. Here it describes how love beyond measure draws down the revelation of the Infinite Light through the mitzvos.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 30
83העלאת הנרות שהיו במקדש ז׳ נרות
The Tzemach Tzedek’s explanation of the mitzvah of the Chanukah lamp, which takes up the comparison with the Sanctuary’s seven lamps.
Kehot’s noteדרך מצותיך מצות נ״ח עד, א ואילך. ד״ה נר חנוכה תשמ״ו.
84שו״ה שבעה — יש שעבודתו כו׳
The Rebbe’s textual note on these words.
Kehot’s noteראה לעיל בהערות ותיקונים לכ״ק אדמו״ר זי״ע.
85שמונה נסיכי אדם
A lengthy discussion of the eight princes of men.
Kehot’s noteבארוכה בענין זה ראה באוה״ת נ״ך מיכה ע׳ תעו ואילך.
86The Talmud names the seven shepherds (among them Avraham, Yaakov and Moshe) and the eight princes (among them Yishai, Shaul, Eliyahu and Mashiach).
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
87אשור כי יבא בארצנו וכו׳ והקמונו עליו שבעה רועים ושמנה נסיכי אדם
Michah’s prophecy that seven shepherds and eight princes of men will arise against Assyria. The Alter Rebbe links the princes to the eight Chanukah lights.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ושמונה נסיכי . . ומשיח
Discusses why Mashiach is not counted among the shepherds.
Kehot’s noteראה בלקו״ש חל״ה ע׳ 209 בשולי העמוד בענין מה שמשיח לא נמנה בין הרועים ע״ש. וראה לקמן לד ריש ע״ב שבמשיח יש ב׳ הבחי׳.
Paragraph 31
89והאתונות רועות על ידיהן
“The she-donkeys were grazing beside them”: ro’eh as feeding oneself.
Job 1:14איוב א׳:י״ד
וּמַלְאָךְ בָּא אֶל־אִיּוֹב וַיֹּאמַר הַבָּקָר הָיוּ חֹרְשׁוֹת וְהָאֲתֹנוֹת רֹעוֹת עַל־יְדֵיהֶם:
that there came a messenger unto Job, and said: ‘The oxen were plowing, and the asses feeding beside them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, יד.
90אברהם אוהבי
“Avraham who loved Me”: Avraham’s quality is love, rooted in Chesed.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
Paragraph 33
91כמים הפנים
“As water reflects face to face, so the heart of man to man.” G-d’s love answers the love of the soul.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92אהבתי אתכם
“I have loved you, says G-d”: the love revealed from above in response.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93אכלו רעים
“Eat, friends; drink.” Read as the shepherds (ro’im), G-d’s friends (re’im), being nourished.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
94ישראל מפרנסין לאביהם שבשמים
Cited by the Kehot note: Israel provides sustenance for their Father in Heaven. The Alter Rebbe explains it as drawing the Infinite Light into the attributes.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteשהש״ר א׳ ע״פ לסוסתי. זח״ג ז, ב. וראה ילקוט שמעוני פקודי רמז תיח.
95כמראה אדם
“The likeness as the appearance of a man” above the throne: the human-like form of the Sefiros.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96לכו לחמו בלחמי
“Come, eat of My bread”: the Torah as G-d’s bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
97ותורתך בתוך מעי
“Your Torah is within my innards”: Torah as inner food for the soul.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
98ותורתך בתוך מעי
Torah as food that enters within, the inward giving of the shepherds.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 5:11תניא, חלק ראשון; ליקוטי אמרים ה׳:י״א
וְזֶהוּ שֶׁכָּתוּב: ״וְתוֹרָתְךָ בְּתוֹךְ מֵעָי״, וּכְמוֹ שֶׁכָּתוּב בְּ״עֵץ חַיִּים״ שַׁעַר מ״ד פֶּרֶק ג׳, שֶׁלְּבוּשֵׁי הַנְּשָׁמוֹת בְּגַן עֵדֶן הֵן הַמִּצְוֹת, וְהַתּוֹרָה הִיא הַמָּזוֹן לַנְּשָׁמוֹת שֶׁעָסְקוּ בָּעוֹלָם הַזֶּה בַּתּוֹרָה לִשְׁמָהּ, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר וַיַּקְהֵל דַּף ר״י.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתהלים מ, ט. ראה תניא פ״ה (ט, ב ואילך). לקו״ת ראה לג, ב. דרך מצותיך קלג, ד. ובהמשך מים רבים — תרל״ו פרק קכח.
99וידעת היום
“Know this day and take to your heart”: contemplation of G-d’s greatness.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
100דע את אלקי אביך
“Know the G-d of your father and serve Him”: knowledge leading to service.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כח, ט.
Paragraph 36
101משה שפיר קאמרת
“Moshe, you have spoken well”: the Talmud addresses a great Sage as “Moshe.” The Alter Rebbe explains it as a title for one who teaches Torah.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
102ומתלמידי יותר מכולם
“I learned much from my teachers… and from my students more than from all.” Teaching is itself a source of understanding for the teacher.
Taanit 7a:12–13תענית ז׳ א:י״ב-י״ג
אָמַר רַב נַחְמָן בַּר יִצְחָק: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה כְּעֵץ, שֶׁנֶּאֱמַר: ״עֵץ חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ״, לוֹמַר לָךְ: מָה עֵץ קָטָן מַדְלִיק אֶת הַגָּדוֹל, אַף תַּלְמִידֵי חֲכָמִים קְטַנִּים מְחַדְּדִים אֶת הַגְּדוֹלִים. וְהַיְינוּ דְּאָמַר רַבִּי חֲנִינָא: הַרְבֵּה לָמַדְתִּי מֵרַבּוֹתַי, וּמֵחֲבֵירַי יוֹתֵר מֵרַבּוֹתַי, וּמִתַּלְמִידַי יוֹתֵר מִכּוּלָּן. רַבִּי חֲנִינָא בַּר פָּפָּא רָמֵי: כְּתִיב ״לִקְרַאת צָמֵא הֵתָיוּ מָיִם״, וּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״. אִם תַּלְמִיד הָגוּן הוּא — ״לִקְרַאת צָמֵא הֵתָיוּ מַיִם״, וְאִי לָא — ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ז, א.
Paragraph 37
103ישי שמת רק בעטיו של נחש
Four died only through the serpent’s counsel, among them Yishai, the father of David. Here he exemplifies the perfectly righteous princes.
Bava Batra 17a:6בבא בתרא י״ז א:ו׳
תָּנוּ רַבָּנַן: אַרְבָּעָה מֵתוּ בְּעֶטְיוֹ שֶׁל נָחָשׁ. וְאֵלּוּ הֵן: בִּנְיָמִין בֶּן יַעֲקֹב, וְעַמְרָם אֲבִי מֹשֶׁה, וְיִשַׁי אֲבִי דָּוִד, וְכִלְאָב בֶּן דָּוִד. וְכוּלְּהוּ גְּמָרָא, לְבַר מִיִּשַׁי אֲבִי דָוִד דִּמְפָרַשׁ בֵּקהּ [קְרָא], דִּכְתִיב: ״וְאֶת עֲמָשָׂא שָׂם אַבְשָׁלֹם תַּחַת יוֹאָב עַל הַצָּבָא, וַעֲמָשָׂא בֶן אִישׁ וּשְׁמוֹ יִתְרָא הַיִּשְׂרְאֵלִי, אֲשֶׁר בָּא אֶל אֲבִיגַיִל בַּת נָחָשׁ אֲחוֹת צְרוּיָה אֵם יוֹאָב״ – וְכִי בַּת נָחָשׁ הִיא? וַהֲלֹא בַּת יִשַׁי הִיא, דִּכְתִיב: ״וְאַחְיֹתֵיהֶם צְרוּיָה וַאֲבִיגַיִל״! אֶלָּא בַּת מִי שֶׁמֵּת בְּעֶטְיוֹ שֶׁל נָחָשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יז, א.
Paragraph 38
104זכרו תורת משה
“Remember the Torah of Moshe My servant”: Moshe as the teacher of Torah.
Malachi 3:22מלאכי ג׳:כ״ב
זִכְרוּ תּוֹרַת מֹשֶׁה עַבְדִּי אֲשֶׁר צִוִּיתִי אוֹתוֹ בְחֹרֵב עַל־כׇּל־יִשְׂרָאֵל חֻקִּים וּמִשְׁפָּטִים:
Remember ye the law of Moses My servant, which I commanded unto him in Horeb for all Israel, even statutes and ordinances.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כב.
105גדולה שמושה יותר מלימודה
Attending a Torah scholar is greater than studying Torah from him. Here it shows that encompassing influence surpasses inward teaching.
Berakhot 7b:26ברכות ז׳ ב:כ״ו
וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: גְּדוֹלָה שִׁמּוּשָׁהּ שֶׁל תּוֹרָה יוֹתֵר מִלִּמּוּדָהּ, שֶׁנֶּאֱמַר: ״פֹּה אֱלִישָׁע בֶּן שָׁפָט אֲשֶׁר יָצַק מַיִם עַל יְדֵי אֵלִיָּהוּ״. ״לָמַד״ לֹא נֶאֱמַר, אֶלָּא ״יָצַק״ — מְלַמֵּד שֶׁגְּדוֹלָה שִׁמּוּשָׁהּ יוֹתֵר מִלִּמּוּדָהּ.
R. Johanan also said in the name of R. Simeon b. Johai : Greater is the service of Torah than its study : as it is said, "Elisha the son of Shaphat is here, who poured water on the hands of Elijah" (II Kings iii. 11). It is not mentioned that he studied [with Elijah] but that he poured water. That teaches that its service is greater than its study.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 98bזח״א צח, ב
Kehot’s noteברכות ז, ב. זח״א צח, ב.
106גדולה שמושה יותר מלימודה
Cited by the Kehot note alongside the Talmud for the greatness of attending the Sages.
Zohar, Vayera 1:14–5:78ספר הזהר, וירא א׳:י״ד-ה׳:ע״ח
Straightway “it lifts up its eyes and looks, and lo, three men stand over against it”. Who are these three men? They are Abraham, Isaac, and Jacob, who stand over this lower grade, and from whom it draws sustenance and nourishment. Thereupon “it sees and runs to meet them”, since it is the desire of this lower grade to attach itself to them, and its joy is to be drawn after them. “And it bows down to the ground”, to prepare a throne near them. Observe that the Almighty made …
The Zohar; London, Soncino Press, 1933 (Public Domain)
107לא קאים אינש אדעתא דרבי׳
A person does not grasp his teacher’s mind until forty years. The student receives only a glimmer through study.
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב. וראה בד״ה והחרים תשי״ג, שעד הזמן ההוא הוא קאים רק על החיצוניות בלבד.
Paragraph 39
108למשמאילים בה
For those who go to its right, the Torah is a potion of life; for those who go to its left, a potion of death. It shows that the inner light of Torah can be misused without protection.
Shabbat 63aשבת ס״ג א
109וכל האומר אין לי אלא תורה
Whoever says he has only Torah does not have even Torah; Torah must be joined with acts of kindness.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 40
110ההפרש בין הרועים לנס״א
States that the seven shepherds are from the level of inner light and the eight princes of men from encompassing light.
Kehot’s noteראה ד״ה למען דעת תרס״ט ע׳ לט דז׳ רועים היו מבחי׳ אור פנימי וח׳ נס״א היינו שהן מבחי׳ האו״מ.
111בר׳ יוחנן בן זכאי . . אמר לר׳ חנינא בן דוסא
Rabbi Yochanan ben Zakkai asks Rabbi Chanina ben Dosa to pray for his sick son, saying his own prayer would not be heard even had he pressed his head between his knees all day.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
Paragraph 41
112שלא נברא העוה״ב אלא בשבילו
The World to Come was created only for the completely righteous, such as Rabbi Chanina ben Dosa.
Berakhot 61bברכות ס״א ב
Kehot’s noteברכות סא, ב.
113והקימונו עליו שבעה רועים ושמונה נס״א
The seven shepherds and eight princes raised against Assyria.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
114וע״כ הוצרך להמשיך מבחי׳ שלמעלה מהחכמה
Three maamarim of the Rebbe that discuss why the remedy against the Greeks had to come from above wisdom.
Kehot’s noteראה ד״ה ת״ר מצות נר חנוכה תשל״ח ס״ב [סה״מ מלוקט ח״ב ע׳ יח]. ד״ה ואתה ברחמיך תשמ״ח ס״ד [סה״מ מלוקט ח״ד ע׳ קא]. ד״ה ביום השמיני תשמ״ו ס״ו [סה״מ מלוקט ח״ד ע׳ קיב].
115ורב חסד
“And abundant in kindness,” one of the Thirteen Attributes of Mercy; the High Priest’s seal is linked to it.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116עדות היא לבאי עולם
The western lamp of the Menorah was a testimony to all the world that the Shechinah rests in Israel.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, ב.
117ועמ״ש לקמן ע״פ כי אתה נרי הוי״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן מא, א.
118כי אתה נרי הוי״ה והוי״ה יגיה חשכי
Two Names Havayah: the first within the chain of worlds (the Temple lamps), the second above it (the Chanukah lamps).
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ההפרש בין בחי׳ שבעה רועים לבחי׳ שמונה נס״א
This passage is quoted there.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תעט.
120המצות הן נק׳ מצות המלך
Places where the mitzvos are explained as “the King’s commands.”
Kehot’s noteראה לקו״ת פ׳ במדבר ביאור לד״ה וידבר משה גו׳ אנכי ס״ב. ופ׳ ואתחנן ד״ה למען תירא. וראה לקמן לה, ב.
121בד״ה מזמור שיר חנוכת הבית
The maamar “Mizmor Shir Chanukas HaBayis” discusses food and garment, Torah and mitzvos.
Kehot’s noteלקו״ת ס״פ ברכה.
122מזמור שיר חנוכת הבית
The heading of the Psalm on which the cited Likkutei Torah maamar is built.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123משיח הוא ג״כ מנס״א
Points to this passage on Mashiach belonging to the princes of men.
Kehot’s noteבד״ה למען דעת תרס״ט (סה״מ תרס״ט ע׳ לט) מציין לכאן.
124והריחו מורח ודאין
“And he shall be imbued with the fear of G-d,” read as Mashiach judging by scent.
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 93b:7–8סנהדרין צ״ג ב:ז׳-ח׳
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: מְלַמֵּד שֶׁהִטְעִינוֹ מִצְוֹת וְיִסּוּרִין כְּרֵיחַיִים. רָבָא אָמַר: דְּמוֹרַח וְדָאֵין, דִּכְתִיב: ״וְלֹא לְמַרְאֵה עֵינָיו יִשְׁפּוֹט״, ״וְשָׁפַט בְּצֶדֶק דַּלִּים וְהוֹכִיחַ בְּמִישׁוֹר לְעַנְוֵי אָרֶץ״. בַּר כּוֹזֵיבָא מְלַךְ תַּרְתֵּין שְׁנִין וּפַלְגָא. אֲמַר לְהוּ לְרַבָּנַן: אֲנָא מָשִׁיחַ. אֲמַרוּ לֵקהּ: בְּמָשִׁיחַ כְּתִיב דְּמוֹרַח וְדָאֵין, נֶחְזֵי אֲנַן אִי מוֹרַח וְדָאֵין. כֵּיוָן דְּחַזְיוּהּ דְּלָא מוֹרַח וְדָאֵין, קַטְלוּהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteישעי׳ יא, ג. ראה סנהדרין צג, ב. רמב״ם הל׳ מלכים פי״א ה״ג. וראה לקמן קיז. ב.
125דבמשיח יש ב׳ הבחי׳
The Rebbe notes that the Talmud counts Mashiach among the princes because that is his principal quality, even though he has both.
Kehot’s noteבסוכה נב, ב נחשב בנסיכים, י״ל מפני שזהו העיקר בו (הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״י ע׳ 255).
Paragraph 43
126בש״א יום ראשון מדליק שמונה מכאן ואילך פוחת והולך
The Talmud’s dispute, now explained in light of the whole maamar.
Shabbat 21b:5שבת כ״א ב:ה׳
תָּנוּ רַבָּנַן: מִצְוַת חֲנוּכָּה, נֵר אִישׁ וּבֵיתוֹ. וְהַמְהַדְּרִין, נֵר לְכׇל אֶחָד וְאֶחָד. וְהַמְהַדְּרִין מִן הַמְהַדְּרִין, בֵּית שַׁמַּאי אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק שְׁמֹנָה, מִכָּאן וְאֵילָךְ פּוֹחֵת וְהוֹלֵךְ. וּבֵית הִלֵּל אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק אַחַת, מִכָּאן וְאֵילָךְ מוֹסִיף וְהוֹלֵךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
127כי גבר עלינו חסדו
“For His kindness has prevailed over us”: the overwhelming, encompassing kindness revealed on Sukkos.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
128הללו את ה׳ כל גוים
“Praise G-d, all nations, laud Him all peoples, for His kindness has prevailed over us.” The nations praise G-d when His encompassing kindness is revealed.
Psalms 117:1תהילים קי״ז:א׳
הַלְלוּ אֶת־ה׳ כׇּל־גּוֹיִם שַׁבְּחוּהוּ כׇּל־הָאֻמִּים:
O praise the L-RD, all ye nations; Laud Him, all ye peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
129סבוני כו׳ בשם ה׳ כי אמילם
“They surrounded me… in the name of G-d I will cut them down”: victory through G-d’s name, the mode of war.
Psalms 118:11תהילים קי״ח:י״א
סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130טוב לחסות בהוי״ה מבטוח
“It is better to take refuge in G-d than to trust in princes”: reliance on the Name above nature, the encompassing level.
Psalms 118:9תהילים קי״ח:ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
131מעלין בקודש
Beis Hillel’s reason: one goes up in matters of holiness, not down.
Shabbat 21b:6–7שבת כ״א ב:ו׳-ז׳
… חַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד יָמִים הַנִּכְנָסִין, וְטַעְמָא דְּבֵית הִלֵּל כְּנֶגֶד יָמִים הַיּוֹצְאִין. וְחַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד פָּרֵי הַחַג, וְטַעְמָא דְּבֵית הִלֵּל דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין. אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שְׁנֵי זְקֵנִים הָיוּ בְּצַיְדָּן. אֶחָד עָשָׂה כְּבֵית שַׁמַּאי וְאֶחָד עָשָׂה כְּדִבְרֵי בֵּית הִלֵּל. זֶה נוֹתֵן טַעַם לִדְבָרָיו כְּנֶגֶד פָּרֵי הַחַג, וְזֶה נוֹתֵן טַעַם לִדְבָרָיו דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132ואורייתא מח״ע נפקת
The Torah comes forth from Supernal Chochmah. A Torah festival is a revelation that comes from above.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 48
133כי מי מעכב ומי מונע
A parallel use of the phrase “who can hold back” about a revelation from above.
Kehot’s noteראה דרך מצותיך לד, ב. מובא בלקו״ש חכ״א ע׳ 194.
134שו״ה בתחלה כו׳
The text in this manuscript extends up to this point.
Kehot’s noteע״כ נמצא בבוך 1223.
135מטעם הנ״ל בפרי החג
The words here quote Shabbat 21b:6–7; the passage is shown below.
Shabbat 21b:6–7שבת כ״א ב:ו׳-ז׳
… חַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד יָמִים הַנִּכְנָסִין, וְטַעְמָא דְּבֵית הִלֵּל כְּנֶגֶד יָמִים הַיּוֹצְאִין. וְחַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד פָּרֵי הַחַג, וְטַעְמָא דְּבֵית הִלֵּל דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין. אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שְׁנֵי זְקֵנִים הָיוּ בְּצַיְדָּן. אֶחָד עָשָׂה כְּבֵית שַׁמַּאי וְאֶחָד עָשָׂה כְּדִבְרֵי בֵּית הִלֵּל. זֶה נוֹתֵן טַעַם לִדְבָרָיו כְּנֶגֶד פָּרֵי הַחַג, וְזֶה נוֹתֵן טַעַם לִדְבָרָיו דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s note”דבאור מצ״ע גם לב״ש צ״ל מוסיף והולך, אלא שנרות חנוכה הם כנגד פרי החג (שהם כנגד או״ה) שבהם צ״ל פוחת והולך ראה שבת כא, ב . . ועפ״ז יתורץ הא דודאי גם ב״ש ס״ל דמעלין בקודש”. לקו״ש ח״ה ע׳ 446.
136קבלת עומ״ש שקדמה לעול מצות
The Shema comes before “And it shall be if you listen” so that one first accepts the yoke of Heaven and then the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
137נר ה׳ נשמת אדם
The soul as the lamp, the wick on which the flame takes hold.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ע״פ ראיתי והנה מנורת זהב
The maamar “Raisi VeHinei Menoras Zahav,” on Zechariah’s menorah, which the text cites for the soul as wick.
Kehot’s noteלקו״ת פ׳ בהעלותך.
139ע״פ ראיתי והנה מנורת זהב
Zechariah’s vision of a golden menorah, the subject of the cited Likkutei Torah maamar.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140וספרתם לכם ממחרת השבת
The command to count the Omer “from the day after the Sabbath,” read here as above the level of Shabbos.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
141בש״א יום ראשון מדליק שמונה
The words here quote Shabbat 21b:5; the passage is shown below.
Shabbat 21b:5שבת כ״א ב:ה׳
תָּנוּ רַבָּנַן: מִצְוַת חֲנוּכָּה, נֵר אִישׁ וּבֵיתוֹ. וְהַמְהַדְּרִין, נֵר לְכׇל אֶחָד וְאֶחָד. וְהַמְהַדְּרִין מִן הַמְהַדְּרִין, בֵּית שַׁמַּאי אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק שְׁמֹנָה, מִכָּאן וְאֵילָךְ פּוֹחֵת וְהוֹלֵךְ. וּבֵית הִלֵּל אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק אַחַת, מִכָּאן וְאֵילָךְ מוֹסִיף וְהוֹלֵךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
142הללו . . כי גבר עלינו חסדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים קיז.
143סבוני כו׳
Kehot’s note points to Psalms 118:11 for these words.
Psalms 118:11תהילים קי״ח:י״א
סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יא.
144טוב לחסות
The words here quote Psalms 118:9; the passage is shown below.
Psalms 118:9תהילים קי״ח:ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ט.
145דלא דמי ללמוד זה מפרי החג
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת כרך א ע׳ רנט.
146ואורייתא מח״ע נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, א.
147והיד ה׳ תקצר
“Is the hand of G-d too short?” Nothing limits a revelation from above.
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 49
148מבחי׳ פנימית של התחתון
A parallel discussion of the shepherds as the inner dimension of the lower and the princes as the outer dimension of the higher.
Kehot’s noteראה בדרך מצותיך מצות נר חנוכה פ״ג. ד״ה למען דעת תרס״ט.
Paragraph 52
149כי תקון לאלפים הוא בחי׳ או״פ
Points to this passage and explains that the drawing-down into Chochmah is in the manner of “teaching,” which comes through contraction.
Kehot’s noteבד״ה למען ידעו תרס״ט ע׳ מה מציין לכאן: ”והיינו שההמשכה בחכמה הוא בבחי׳ אולפנא ולימוד שזהו ע״י צמצום”.
150כי לאלפים היינו אאלפך חכמה אאלפך בינה
Suggests that la’alafim here has two meanings, the level of Chochmah and Binah and the mode of drawing-down through contraction, and that they are linked, since contraction is needed only for light drawn inward.
Kehot’s noteראה בארוכה בספר הערכים-חב״ד מערכת אות אלף במילואים טור תרנה להערה 125 שלכאורה הכוונה שבאלפים — שני פירושים א) שקאי על בחינת חו״ב שנק׳ בשם ”אלפים” ב) שקאי על סדר ואופן דהמשכה (ע״י צמצום וכו׳). והקשר דשני הפירושים הוא: אופן זה דהמשכה (ע״י צמצום וכו׳) המרומז בתמונת אל״ף — הוא דוקא כשההמשכה היא לבחי׳ פנימי (משא״כ לבחי׳ מקיף), ומכיון שתיקון ”לאלפים” (חו״ב) הוא התחלת בחי׳ פנימי (כמ״ש כאן בתו״א שהמזלות שקודם ”לאלפים” הם בחי׳ מקיפים) — לכן, בכדי שיומשך לבחינה זו (פירוש הא׳ ב”אלפים”), צ״ל אופן ההמשכה ע״י צמצום וכו׳ (פירוש הב׳ ב”אלפים”) ע״ש בארוכה.
151אאלפך חכמה אאלפך בינה
“Listen to me, and I will teach you (a’alefcha) wisdom.” The word links “teaching” to the letter Alef and to la’alafim.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteאיוב לג, לג. שבת קד, א.
152נוצר חסד לאלפים
“He preserves kindness for thousands,” one of the Thirteen Attributes. The tikkun la’alafim is the inner light of Chochmah and Binah.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ג.
Paragraph 53
153האל״ף תמונתו יו״ד למעלה ויו״ד למטה וי״ו באמצע
There the Alef is a Yud above, a Yud below and a Vav between, showing that every drawing-down (the Vav) comes through contraction (the upper Yud), descending level after level until it can be the delight of created beings in the Higher Gan Eden.
Kehot’s noteמבואר גם לקמן סט, ג ובד״ה כל המאריך באחד תרע״ח ע׳ שפז ואילך.
154ההמשכה בפנימית צ״ל ע״י צמצום
Explains that drawing light inward requires contraction.
Kehot’s noteראה ד״ה למען דעת תרס״ט ע׳ מה.
Paragraph 55
155יין המשומר
“The wine preserved in its grapes since the six days of Creation,” the reward of the World to Come. Here it is Binah, untouched by the shattering.
Berakhot 34bברכות ל״ד ב
156ע״פ למנצח על השמינית
There “on the sheminis” is the level of the Supernal Keser, the “supernal wonder,” above the six (the two Vavs), drawn from the will beyond them.
Kehot’s noteראה לקו״ת תזריע כב, א. ובלקו״ש ח״כ ע׳ 346 הערה 186 הקישור בין ח׳ נרות דחנוכה עם כנור של ח׳ נימין.
157למנצח על השמינית
“For the conductor, on the sheminis”: the eighth, linked to the level above the seven.
Psalms 6:1תהילים ו׳:א׳
לַמְנַצֵּחַ בִּנְגִינוֹת עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; with string-music; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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כי עמך מקור חיים באורך נראה אור
For with You is the source of life; in Your light we shall see light
The flow of life to the worlds is only “with” G-d, not His essence; through Torah, mitzvos and the self-nullification of the heart, Israel draws His essential light down so that it is seen, and Israel is seen in that light.
The maamar in brief
The maamar asks two questions on the verse “For with You is the source of life; in Your light we shall see light”: what the two readings of “we shall see light” mean, and why the verse says “with You” rather than “You are.” It answers through Zechariah’s golden menorah, the source of Israel’s souls: its seven lamps are the divine attributes that shine on every Jew from above, fed by pipes from ever higher levels, all drawn down through “gold,” the left side. G-d “enthroned on high” is beyond even Chochmah and Chesed, so entering the worlds is a lowering for Him. Seen from His loftiness, all is as nothing, the nations prevail in exile and His governance is like sleep. Seen “from heaven,” through the Torah, Israel appears great, like an object in a clear mirror. Heaven and earth, Torah and prayer, cause this lowering, when mitzvos are done with fiery love and the self-nullification of a servant, awakened by the roots of Torah and mitzvos, the two olive trees. So the source of life is only “with” G-d, His light is seen through Torah and mitzvos, and Israel is seen in it.

Outline
	1Two questions and the golden menorahTwo readings of “we shall see light” and the question of “with You”; the menorah as the source of Israel’s souls, its lamps and pipes as light from above, all drawn through gold, the left side.¶1–2
	2He who is enthroned on high lowers HimselfG-d is beyond Chochmah and Chesed, so His entering the worlds is a lowering; it comes through Torah and mitzvos, the limbs of the King, drawn down by an arousal from below.¶3–4
	3Loftiness, exile and sleepFrom G-d’s loftiness all worlds are as nothing: the nations draw life from it, and His governance is like sleep; the prayer “Awake!” asks for His essence to be revealed through Torah and mitzvos.¶5–7
	4Looking from heaven: Israel seen through the TorahThrough the Torah Israel is seen as great, like an object in a clear mirror; mitzvos need the heart’s fiery desire, kindled by contemplating G-d’s unchanging transcendence.¶8–9
	5The crown, the servant and the cause of the loweringThe menorah’s bowl is the crown of Malchus; true service is accepting G-d’s kingship beyond reason; heaven and earth, Torah and prayer, and bitter crying out draw the Infinite Light down.¶10–14
	6The olive trees and the answerThe roots of Torah and mitzvos awaken the soul’s fiery longing; the source of life is only “with” G-d, His light is seen through Torah and mitzvos, and Israel is seen in it.¶15–17


Key concepts
	An arousal from aboveאתערותא דלעילא
	Divine light given unprompted. Here it is the seven lamps of the menorah that shine on every Jew, even the wicked, as an encompassing light.

	The encompassing and the filling lightסובב כל עלמין / ממלא כל עלמין
	Light above the worlds and light within them; drawing light from the first into the second is the “water” that flows from high to low, a lowering for G-d.

	Gold, the left sideזהב / שמאל
	Gold stands for Gevurah and for the fiery love and awe of the heart, through which every drawing-down from the highest levels comes.

	Limbs of the Kingרמ״ח אברין דמלכא
	The 248 positive mitzvos are united with the Infinite Light as a limb is with the soul, so through them His light clothes itself in Chochmah and Chesed.

	Self-nullification of willביטול רצון
	The servant’s acceptance of G-d’s kingship beyond reason; it makes G-d King, subdues the sitra achra and draws down the Infinite Light.

	Heaven and earthשמים וארץ
	The Written and Oral Torah, or Torah and prayer: the place into which G-d lowers Himself and the means by which He is drawn to do so.


Section 1 · ¶1–2
Two questions and the golden menorah
1כי עמך מקור חיים12 באורך נראה אור. הנה מ״ש נראה אור יש בו ב׳ פירושים.3
“For with You is the source of life; in Your light we shall see light.” Now, what is written, “we shall see light” (nir’eh or), has two interpretations.
The maamar opens with a verse from Psalms and notes that its last phrase, nir’eh or, can be read in two ways. The whole discourse will show how both readings are true.


הא׳ הוא כפשוטו שהאור נראה ומתגלה. והב׳ לשון רבים מדברים בעדם כלומר אנחנו נראה את האור.
The first is in its plain sense: that the light is seen and revealed. And the second is [as] the plural, spoken on their own behalf, that is to say: we shall see the light.
Read one way, the phrase says that light becomes visible. Read the other way, the Hebrew nir’eh is first person plural, so King David speaks for Israel: “we” are the ones who will see the light.


ולהבין זה גם להבין מהו כי עמך מקור חיים ולא כתיב כי אתה. כי הנה כתיב45 (זכריה ד) ראיתי
And to understand this, [we must] also understand what [is meant by] “For with You is the source of life,” and it is not written “For You are.” For it is written (Zechariah 4): “I saw,
The Alter Rebbe adds a second question: why does the verse say the source of life is “with You” rather than simply “You are the source of life”? The wording hints that the source of life is something beside G-d, not His very essence. To answer, he turns to Zechariah’s vision of the menorah.


והנה מנורת זהב כולה וגולה על ראשה6 ושבעה נרתיה עליה שבעה ושבעה מוצקות לנרות אשר על ראשה ושנים זיתים עליה.7
and behold, a menorah all of gold, with its bowl upon its top, and its seven lamps upon it, seven and seven pipes to the lamps that are upon its top, and two olive trees over it.”
This is the prophet’s vision: a golden menorah with a bowl on top, seven lamps, pipes feeding the lamps, and two olive trees beside it. Each detail will be interpreted in turn.


וביאור הדבר כי הנה ענין המנורה הוא כמ״ש זה דבר8 ה׳ אל זרובבל. כלומר שהמנורה הוא בחי׳ דבר ה׳ הוא בחי׳ כנ״י [כנסת ישראל] מקור נשמות
And the explanation of the matter: the subject of the menorah is as it is written, “This is the word of G-d to Zerubbabel.” That is to say, the menorah is the level of “the word of G-d,” which is the level of the Congregation of Israel, the source of the souls
The angel explains the vision to Zechariah as “the word of G-d to Zerubbabel.” The Alter Rebbe reads “the word of G-d” as Malchus, which is also called the Congregation of Israel (Knesses Yisrael), the collective root from which all Jewish souls come. So the menorah stands for the source of the souls of Israel.


ישראל ושבעה נרותיה הם ז׳ מדות עליונות אהוי״ר [אהבה ויראה] והתפארות כו׳ שמאירים מלמעלה בכל נפש מישראל בבחי׳ אתעדל״ע [אתערותא דלעילא] שאפי׳ [שאפילו] ברשע שורה עליו מלמעלה בבחי׳ מקיף
of Israel. And its seven lamps are the seven supernal attributes, love and awe and glorification, etc., which shine from above upon every soul of Israel as an arousal from above, so that even upon a wicked person it rests from above, in an encompassing (makif) manner.
The seven lamps are the seven emotive attributes of G-d (love, awe, glorification and the rest), which shine on every Jew as a gift from above, not as a reward for his own effort. Because this light only hovers over the person as an encompassing light, it rests even on a wicked person.


ולכן כתיב עליה שבבחי׳ זו שהוא בבחי׳ השראה מלמעלה בבחי׳ מקיף כולם שוים לטובה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אכל בי עשרה שכינתא שריא וכמ״ש בתניא.910
Therefore it is written “upon it”: at this level, which is an indwelling from above in an encompassing manner, all are equal for good, as our Sages, of blessed memory, said: “Wherever ten sit together, the Shechinah rests,” and as is explained in the Tanya.
The word “upon it” shows that the lamps sit above the menorah, encompassing it. On this level every Jew is equal for good, just as the Talmud says the Shechinah rests on any gathering of ten, without asking who they are.




2ושבעה ושבעה מוצקות11 הם בחי׳ המשכות ממדריגות עליונות מבחינת סוכ״ע לאתעדל״ע [לאתערותא דלעילא] זו. וכמה דרגין דא לעילא מן דא עד רום המעלות וכולם הם בחי׳ שבעה שבעה. וזהו לנרות אשר על ראשה.
And “seven and seven pipes” are the drawings-down from higher levels, from the level of the light that encompasses all worlds (sovev kol almin), to this arousal from above. And there are many levels, one above the other, up to the very highest heights, and all of them are of the order of “seven [and] seven.” And this is [the meaning of] “to the lamps that are upon its top.”
The pipes that feed the lamps are channels drawing light from ever higher levels, up to the light that encompasses all worlds, into the gift from above that shines on every Jew. Each higher level repeats the pattern of seven, so the vision shows lamps fed from levels that themselves stand “upon its top.”


והנה כתיב מנורת זהב כולה שכל המשכות מלעילא לעילא מריש כל דרגין הוא ע״י בחי׳ זהב שהוא בחי׳ שמאל כמ״ש מצפון זהב יאתה על אלוה נורא הוד:1213
Now it is written, “a menorah all of gold”: every drawing-down from the highest of heights, from the head of all levels, comes by means of the level of gold, which is the level of the left, as it is written, “From the north comes gold; upon G-d is awesome splendor.”
The menorah is “all of gold,” and gold in Kabbalah belongs to the left side, the side of Gevurah. The Alter Rebbe states that every drawing-down from the very highest levels comes through this quality, and cites Job’s verse linking gold with the north, the side of the left.




Section 2 · ¶3–4
He who is enthroned on high lowers Himself
3והענין כי הנה כתיב14 המגביהי לשבת15 המשפילי לראות בשמים ובארץ1617 שמים פי׳ שם מים דהיינו בחינת מים
And the matter [is this]. It is written, “He who is enthroned on high, who lowers Himself to look upon heaven and upon earth.” “Heaven” (shamayim) means “there is water” (sham mayim), that is, the level of water,
The Alter Rebbe brings a verse from Psalms that describes G-d as exalted yet lowering Himself to look upon heaven and earth. He reads shamayim (heaven) as sham mayim, “there is water.”


שהוא בחינת המשכה ממקום גבוה מסוכ״ע למקום נמוך להיות בחי׳ ממכ״ע [ממלא כל עלמין] והוא בחינת השפלה וירידה אצלו ית׳.
which is the level of a drawing-down from a high place, from [the light that] encompasses all worlds, to a low place, to become the level of [the light that] fills all worlds; and this is a lowering and descent for Him, may He be blessed.
Water flows from high to low, so “water” stands for light drawn down from the encompassing light, which is above the worlds, into the light that fills the worlds and enters them. For G-d this is a lowering.


ופי׳ בשמים ובארץ (בביתי״ן הנוספין) מתפרש לשני ענינים. הא׳ שהוא משפיל א״ע [את עצמו] כביכול לראות תוך השמים ותוך הארץ.
And “upon heaven and upon earth” (with the extra letters beis) is interpreted in two ways. The first: that He lowers Himself, as it were, to look into the heavens and into the earth.
In Hebrew the verse says “to look ba-shamayim u-va-aretz,” with an extra letter beis meaning “in” or “by means of.” The first reading takes it as “in”: G-d lowers Himself to look into heaven and earth.


והב׳ כלומר שע״י בחינת שמים וארץ משפיל א״ע [את עצמו] שהם הם הגורמים לבחי׳ ירידה והשפלה זו.
And the second, that is to say: that by means of the level of heaven and earth He lowers Himself, for they themselves are what cause this descent and lowering.
The second reading takes the beis as “by means of”: heaven and earth are the very cause of G-d’s lowering. What “heaven and earth” mean in this sense is explained later in the maamar.


וביאור הענין כי פי׳ המגביהי לשבת אין ר״ל [רוצה לומר] שהוא ית׳ גבוה בבחינת מקום שהרי הנה מקום אתי18 כתיב והוא ית׳ מקומו של עולם19 כו׳.
And the explanation of the matter: “He who is enthroned on high” does not mean that He, may He be blessed, is high in terms of place, for indeed it is written, “There is a place with Me,” and He, may He be blessed, is the place of the world, etc.
G-d’s being “on high” cannot mean height in space, since He is the place of the world and not contained in it. The verse “There is a place with Me” and the Midrash’s teaching that G-d is the place of the world make this point.


אלא פי׳ גבוה במעלה ועילוי אחר עילוי עד אין קץ ותכלית שהוא קדוש ומובדל מגדר עלמין
Rather, it means high in stature, rising level upon level without end or limit, in that He is holy and set apart from the bounds of the worlds.
His height is one of stature: He is beyond every level without limit, holy and apart from the whole category of worlds.


כי כלם בחכמה עשית20 ועולם חסד יבנה21 והוא ית׳ רם ונשא ממדרגת חכמה עילאה וחסד עליון ואין להם ערוך אליו ית׳ כלל
For “You made them all with wisdom” (Chochmah), and “the world is built by kindness” (Chesed), and He, may He be blessed, is exalted and lifted above the level of supernal Chochmah and supernal Chesed, and they bear no comparison to Him, may He be blessed, at all,
The worlds are made through Chochmah and built through Chesed, as two verses in Psalms say. G-d is above even the supernal Chochmah and Chesed, and they cannot be compared to Him at all.


וכדכתיב לך ה׳ הגדולה כו׳ שמדת הגדולה היא בטילה אליו ואין עולה בשם גדולה כלל.
as it is written, “Yours, O G-d, is the greatness,” etc.: the attribute of greatness is nullified before Him and does not even merit the name “greatness” at all.
Even the attribute of “greatness” in the verse “Yours, O G-d, is the greatness” is nullified before Him. Compared to G-d, it does not even deserve the name “greatness.”


וכן בחינת חכמה נחשבת לגבי הקב״ה כעשי׳ [כעשיה] גשמית כמ״ש כולם בחכמה עשית אלא מה שמתלבש אור א״ס ב״ה בחכמה וחסד ומתפשט תוך עלמין הוא בחינת ירידה והשפלה גדולה.22
And likewise the level of Chochmah is considered, relative to the Holy One, blessed be He, like physical making, as it is written, “You made them all with wisdom.” Rather, the fact that the Infinite Light (Or Ein Sof), blessed be He, clothes itself in Chochmah and Chesed and spreads out within the worlds is a great descent and lowering.
Even Chochmah, the highest intellect, is to G-d like physical making, as the verse calls creation through wisdom a “making.” So when the Infinite Light clothes itself in Chochmah and Chesed and spreads into the worlds, that is a great descent.




4והנה בחינת התלבשות זו היא בבחינת תורה ומצות. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] הקב״ה מניח תפילין הקב״ה מתפלל2324 ואמרו מלמד שנתעטף הקב״ה25 כו׳. ואמרו ג׳ ראשונות יושב ועוסק בתורה26 כו׳.
Now this clothing is by way of Torah and mitzvos. As our Sages, of blessed memory, said: “The Holy One, blessed be He, puts on tefillin”; “The Holy One, blessed be He, prays”; and they said, “This teaches that the Holy One, blessed be He, wrapped Himself,” etc. And they said, “[During] the first three [hours] He sits and occupies Himself with Torah,” etc.
G-d’s light clothes itself in Chochmah and Chesed by way of Torah and mitzvos. The Talmud describes G-d as putting on tefillin, praying, wrapping Himself in a tallis and studying Torah, showing that the mitzvos exist above as the very garments of G-d’s light.


וכן עד״ז כל המצות. וזהו אשר קדשנו במצותיו במצותיו דייקא שהמצות רמ״ח פקודין הן רמ״ח אברין דמלכא27 כלומר
And likewise all the mitzvos in this way. And this is [the meaning of] “who has sanctified us with His mitzvos”: “with His mitzvos” precisely, for the mitzvos, the 248 commandments, are the 248 limbs of the King. That is to say,
The blessing says “who has sanctified us with His mitzvos,” stressing that they are His. The Tikkunei Zohar teaches that the 248 positive commandments are the 248 “limbs of the King.”


כמו למשל אבר הגשמי שהוא בטל ומתאחד עם החיות הרוחני השוכן בקרבו כך כל המצות הם בטלים ומתאחדים באור א״ס ב״ה ממש ובהם
just as, for example, a physical limb is nullified and united with the spiritual life-force that dwells within it, so all the mitzvos are nullified and united with the Infinite Light, blessed be He, itself; and in them
A physical limb has no will of its own and is wholly united with the soul that gives it life. In the same way the mitzvos are wholly united with the Infinite Light itself.


ועל ידיהם נמשך גילוי אור א״ס ב״ה להתלבש בבחי׳ חכמה וחסד וקדשנו שבאתעדל״ת [שבאתערותא דלתתא] בעשיית האדם מצות ה׳ גורם אתעדל״ע [אתערותא דלעילא] ורוח אייתי רוח ואמשיך רוח2829 כו׳:
and through them the revelation of the Infinite Light, blessed be He, is drawn down to clothe itself in the level of Chochmah and Chesed. And “who has sanctified us”: for by an arousal from below, when a person performs G-d’s mitzvos, he brings about an arousal from above, and “a spirit brings a spirit and draws forth a spirit,” etc.
Through the mitzvos the Infinite Light is drawn down into Chochmah and Chesed. When a person does a mitzvah below, it awakens a response above; the Zohar puts it as “a spirit brings a spirit and draws forth a spirit.”




Section 3 · ¶5–7
Loftiness, exile and sleep
5וזהו הבט30 משמים וראה31 והשקיפה ממעון קדשך32 מן השמים וברך את עמך את ישראל. כי
And this is [the meaning of] “Look down from heaven and see,” and “Look down from Your holy dwelling, from heaven, and bless Your people Israel.” For
Two verses ask G-d to “look down from heaven,” and the second asks Him to bless Israel. The Alter Rebbe will explain why the blessing depends on G-d’s looking “from heaven,” and first explains G-d’s loftiness.


הנה כתיב רם על כל גוים33 ה׳ שהעכו״ם [שהעובדי כוכבים ומזלות] מקבלים חיות34 מצד רוממות ה׳ והתנשאותו בעצמותו כביכול שהוא מצד עצמותו ומהותו רם ונשא מגדר עלמין עליונים ותחתונים ואין להם יחוס ושייכות אליו כלל
it is written, “G-d is high above all nations”: the idolatrous nations receive life-force from the side of G-d’s loftiness and His exaltation in His essence, as it were, in that, by His very essence and being, He is exalted and lifted above the bounds of the worlds, higher and lower, and they have no relation or connection to Him at all.
“G-d is high above all nations”: the verse links the nations with G-d’s loftiness. In this teaching, the nations draw their life-force from the level where G-d is utterly beyond the worlds and they have no relation to Him; there the worlds are as nothing, so no distinction between them is felt.


ומזה נמשך ממשלת העכו״ם [העובדי כוכבים ומזלות] על ישראל בזמן הגלות גוים מרקדין בהיכלו35 כו׳. כי שממית בידים תתפש36 והיא בהיכלי מלך שאינו תופס מקום כלל.
And from this comes the dominion of the idolatrous nations over Israel in the time of exile, [as it is said,] “Nations dance in His sanctuary,” etc. For “the spider grasps with its hands, yet it is in the king’s palaces,” since it does not occupy any place at all.
From this source comes the nations’ power over Israel during exile, which the Sages describe with the image of strangers in G-d’s sanctuary. The verse about the spider, which lives even in a king’s palace because it takes up no space, illustrates how something counted as nothing is not pushed out.




6וכך כל העולמות עליונים ותחתונים כולא כלא ממש חשיבי קמי קוב״ה [קודשא בריך הוא] וכדכתיב כי נשגב שמו לבדו3738 רק הודו וזיוו והארתו על ארץ ושמים.
And so all the worlds, higher and lower, are considered truly as nothing before the Holy One, blessed be He, as it is written, “For His Name alone is exalted; only His glory and radiance and light is upon earth and heaven.”
All the worlds are as nothing before G-d. The verse “His Name alone is exalted; only His glory is upon earth and heaven” means that only a glimmer of His light relates to the worlds, while He Himself is exalted beyond them.


וזהו כד סליק קוב״ה [קודשא בריך הוא] לעילא כו׳. ר״ל [רוצה לומר] שנסתלק החיות מההארה למעלה מעלה לבחי׳ עצמותו ומהותו
And this is [the meaning of] “When the Holy One, blessed be He, ascends on high,” etc. That is to say, the life-force is withdrawn from the radiance far, far upward, to the level of His essence and being.
The Zohar’s phrase “when the Holy One, blessed be He, ascends on high” is read as the withdrawal of the life-force from that glimmer back up to G-d’s own essence.


ואזי העולמות אינם תופסים מקום כלל והנהגת העולמות הוא בבחי׳ שינה39 כביכול כאדם הישן שנסתלק שכלו מהכלי שהוא הגוף למקורו ושרשו ולא נשאר כ״א כח הדמיון שהוא רשימו כו׳.
And then the worlds do not occupy any place at all, and the conduct of the worlds is in the manner of sleep, as it were, like a sleeping person whose intellect has withdrawn from its vessel, the body, to its source and root, and nothing remains but the power of imagination, which is an impression (reshimu), etc.
Then the worlds count for nothing, and G-d’s governance of them is like sleep. In sleep the intellect leaves the body and returns to its source, leaving only the imagination, a mere trace; so too only a faint impression of G-d’s light is left directing the worlds.




7ולכן כתיב ויקץ כישן40 ה׳ וכתיב עורה למה תישן41 ה׳ שיהיה גילוי אור א״ס ב״ה בחכמה וחסד בבחינת עצמותו ומהותו ית׳ בכבודו ובעצמו ויאר פניו42 פנימיות רצונו כו׳. והיינו ע״י המשכת התומ״צ [התורה ומצות].
Therefore it is written, “And G-d awoke as one asleep,” and it is written, “Awake! Why do You sleep, O G-d?”: that there be a revelation of the Infinite Light, blessed be He, in Chochmah and Chesed, at the level of His very essence and being, may He be blessed, in His glory and His very self, and “may He make His face shine”: the inner dimension of His will, etc. And this is through the drawing-down of Torah and mitzvos.
The verses “G-d awoke as one asleep” and “Awake! Why do You sleep?” ask that G-d’s governance be no longer like sleep, but that His very essence be revealed in Chochmah and Chesed, with the inner dimension of His will shining. This awakening is brought about by drawing the light down through Torah and mitzvos.




Section 4 · ¶8–9
Looking from heaven: Israel seen through the Torah
8וזהו הבט משמים וראה והשקיפה ממעון קדשך43 מן השמים שם מים4445 שהיא בחי׳ התורה שנמשלה למים46 ואזי וברך את עמך את ישראל
And this is [the meaning of] “Look down from heaven and see,” and “Look down from Your holy dwelling, from heaven”: [heaven, shamayim, is] “there is water” (sham mayim), which is the level of the Torah, which is likened to water; and then “and bless Your people Israel.”
Now the Alter Rebbe answers why the blessing of Israel depends on G-d’s looking “from heaven.” Shamayim is read again as sham mayim, “there is water,” and water is a common image for Torah, so G-d’s looking “from heaven” means looking through the Torah.


כי ע״י בחינה זו נהי׳ [נהיה] אנחנו עם בני ישראל נתראים לפניו לדבר חשוב47 שכל עיקר ההשגה והגילוי הוא
For through this level we, the people of the Children of Israel, will be seen before Him as something of importance, for the whole essence of comprehension and revelation is
When G-d looks at the world through the Torah, Israel appears before Him as something of real importance, unlike the view from His loftiness where everything is as nothing. This is because all comprehension and revelation of G-d come through the Torah.


ע״י התורה והתורה היא אצלנו בהתגלות וזהו נפתחו השמים48 ואראה מראות אלקים בחינת אספקלריא המאירה שע״י בחי׳ שמים.
through the Torah, and the Torah is with us in a revealed way. And this is [the meaning of] “The heavens were opened and I saw visions of G-d”: the level of the clear, shining lens (aspaklaria hame’irah), which comes through the level of heaven.
The Torah is revealed and given to us. Ezekiel’s words “the heavens were opened and I saw visions of G-d” describe the clear, shining lens of prophecy, and the Alter Rebbe links that clarity to “heaven,” that is, to the Torah.


הנה מתראה לפניו כביכול כאלו עד״מ רואה במראה המאירה שהיא מכלי זכוכית שע״י המראה נראה הדבר שרואין בה לדבר גדול יותר ומשובח יותר ממה שרואין אותה כך בלא מראה.
[Israel] is seen before Him, as it were, as if, by way of analogy, one looks in a shining mirror made of glass: through the mirror, the thing seen in it appears greater and finer than it appears when seen without a mirror.
A good glass mirror can make what is seen in it look larger and finer than it looks to the naked eye. The analogy prepares the claim that follows about how Israel looks when seen through the Torah.


כך ע״י הבטה והשקפה בבחי׳ התורה שם נראים לפניו ישראל שהם מקיימי׳ התורה בבחי׳ שבח וגדולה.
So, through looking and gazing by way of the Torah, there Israel, who fulfill the Torah, are seen before Him with praise and greatness.
Seen through the Torah, which Israel keeps, Israel appears before G-d with praise and greatness. The Torah acts like that mirror, magnifying Israel’s worth in G-d’s eyes.


וזהו ומי כעמך ישראל49 גוי אחד בארץ פי׳ שהם ממשיכים להיות שורה ומתגלה בחי׳ הוי״ה אחד שיהיה שורה בארץ התחתונה.
And this is [the meaning of] “And who is like Your people Israel, one nation on earth”: that is, they draw down the level of “Havayah is One” to rest and be revealed, so that it rests in the lower earth.
The verse “who is like Your people Israel, one nation on earth” is read as describing Israel’s task: to draw the oneness of Havayah down so that it rests and is revealed on the lowest earth. Israel is “one nation” because it brings G-d’s oneness into the world.




9והנה ארז״ל [אמרו רבותינו זכרונם לברכה] מצות צריכות כוונה50 היינו כוונת הלב רעותא דלבא להמשיך אא״ס [אור אין סוף] ב״ה ממקורא דכולא שיומשך ויתגלה בבחי׳ חכמ׳ [חכמה] וחסד.
Now our Sages, of blessed memory, said, “Mitzvos require intention”: that is, the intention of the heart, the desire of the heart (re’usa d’liba), to draw down the Infinite Light, blessed be He, from the Source of all, so that it be drawn down and revealed in the level of Chochmah and Chesed.
The Sages’ rule that mitzvos require intention is read here as the heart’s desire to draw the Infinite Light down from its source into Chochmah and Chesed. The mitzvah is the channel; the heart’s longing is what moves the light through it.


וזהו בחי׳ הזהב שהזהב הוא מנוצץ כעין ניצוצי וגחלי אש לוחשות. וכך צריך להיות בחי׳ רעותא דלבא ברשפי אש האהבה.51
And this is the level of gold, for gold sparkles like sparks and glowing coals of fire. And so must the desire of the heart be, with flames of the fire of love.
This is why the menorah is of gold: gold sparkles like glowing embers. So too the heart’s desire in doing a mitzvah should burn with the fire of love.


והיינו כשיקיים מארז״ל [מאמר רבותינו זכרונם לברכה] בכל יום52 יהיו בעיניך כחדשים. דהיינו כשישים אל לבו ויתבונן במוחו ושכלו מ״ש אני ראשון ואני אחרון.53
And this is when one fulfills what our Sages, of blessed memory, said: “Every day they should be in your eyes as new.” That is, when he takes to heart and contemplates with his mind and intellect what is written, “I am first and I am last,”
This fire comes when one fulfills the teaching that the words of Torah should be new to you each day. One brings this about by contemplating that G-d is “first and last,” beyond all time.


ואני הוי״ה לא שניתי54 ואתה הוא קודם שנברא העולם כו׳. וזהו פי׳ הא׳ של בשמים ובארץ דהיינו שמשפיל א״ע [את עצמו] לתוך בחינת שמים וארץ:
and “I, G-d, have not changed,” and “You were [the same] before the world was created,” etc. And this is the first interpretation of “upon heaven and upon earth”: that He lowers Himself into the level of heaven and earth.
G-d does not change: He is the same before and after the world’s creation, so the world adds nothing to Him. Realizing that His light enters heaven and earth at all becomes the first reading of “lowers Himself to look upon heaven and earth”: G-d lowers Himself into them.




Section 5 · ¶10–14
The crown, the servant and the cause of the lowering
10וביאור פי׳ הב׳ שבחינת שמים וארץ הוא הגורם ההשפלה יובן עם מ״ש וגלה על ראשה55 שפי׳ גולה הוא מלשון גולת הכותרת56 שהיא בחי׳ כתר למעלה מן הראש. והיינו בחי׳ כתר מלכות עטרת תפארת.
And the explanation of the second interpretation, that the level of heaven and earth is what causes the lowering, will be understood from what is written, “with its bowl (gulah) upon its top”: gulah is from the expression gulas hakoseres, “the crown of the capital,” which is the level of a crown above the head. And this is the level of the Keser (Crown) of Malchus, the crown of Tiferes.
The second reading, that heaven and earth cause G-d’s lowering, begins from the bowl “upon its top” in Zechariah’s menorah. Gulah is read as the crowning bowl of a pillar’s capital, a crown above the head, which is Keser of Malchus, the crown that Malchus forms for Tiferes.




11והענין כי זה כלל גדול בעבודת ה׳ שהעבודה שמצד הרצון והבחירה שמחמת השגת המשכילים קרבת אלקים כי טוב אין זו נק׳ בשם עבודת עבד
And the matter [is this]: it is a great principle in the service of G-d that service which comes from one’s own will and choice, because the thoughtful grasp that “nearness to G-d is good,” is not called by the name “the service of a servant.”
Service that comes from a person’s own understanding, because he grasps that closeness to G-d is good, is not yet the service of a servant. It still rests on his own will and reasoning.


כי עיקר העבודה היא לקבל עליו עול מ״ש שהיא למעלה מן הטעם והדעת המושג וכמ״ש שום תשים עליך מלך57
For the essence of service is to accept upon oneself the yoke of the Kingdom of Heaven, which is above reason and above knowledge that can be grasped, as it is written, “You shall surely set a king over yourself,”
The core of service is accepting G-d’s kingship beyond reason, as the Torah commands “You shall surely set a king over yourself.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בטל רצונך מפני רצונו5859 שיהיה לו ביטול רצון וכאלו אין לו רצון אחר כלל רק לקיים מה שמצוה עליו השי״ת [השם יתברך] ובקבל׳ [ובקבלה] זו אתכפיי׳ [אתכפייא] סט״א [סטרא אחרא]60 ואסתלק יקרא דקוב״ה [דקודשא בריך הוא] כו׳.
and as our Sages, of blessed memory, said, “Nullify your will before His will”: that he have self-nullification of will, as though he had no other will at all except to fulfill what G-d, may He be blessed, commands him. And through this acceptance the sitra achra is subdued, and the glory of the Holy One, blessed be He, is raised up, etc.
The Mishnah’s “Nullify your will before His will” means having no will of one’s own except to do what G-d commands. Such acceptance subdues the sitra achra, the side opposed to holiness, and so raises G-d’s glory, as the Zohar teaches.




12וזהו ברוך אתה הוי״ה אמ״ה [אלקינו מלך העולם] שנמשך להיות בחי׳ מלכותו על העולם מחמת ביטול רצון להיות עבד לו. ואזי נמשך מלמעלה להיות בחי׳ מלך כי אין מלך בלא עם.61
And this is [the meaning of] “Blessed are You, G-d, our G-d, King of the world”: that the level of His kingship over the world is drawn down because of the self-nullification of will, to be His servant. And then it is drawn down from above to become the level of King, for there is no king without a people.
The blessing formula “King of the world” expresses G-d’s kingship, and it comes about through people nullifying their will to be His servants. As the saying goes, there is no king without a people, so it is the people’s acceptance that makes G-d King.


וזהו כי לי בני62 ישראל עבדים פירושו שע״י שיהיו בבחי׳ עבדים אזי יהיו לי ואזי יומשך גילוי אור א״ס ב״ה ממקורא דכולא.
And this is [the meaning of] “For the Children of Israel are servants to Me”: it means that by their being in the state of servants, they will then be “to Me,” and then the revelation of the Infinite Light, blessed be He, will be drawn down from the Source of all.
“The Children of Israel are servants to Me” is read as cause and effect: by being servants they become “Mine,” and through that the Infinite Light is revealed from the Source of all.




13וזהו המשפילי לראות בשמים ובארץ63 פי׳ שע״י בחי׳ שמים וארץ שהם בחי׳ תושב״כ [תורה שבכתב] ותורה שבע״פ [שבעל פה] ופעמים
And this is [the meaning of] “who lowers Himself to look upon heaven and upon earth”: that is, by means of the level of heaven and earth, which are the Written Torah and the Oral Torah, and sometimes
Now the second reading is applied: “heaven and earth” are the Written Torah and the Oral Torah, and they are what bring G-d to lower Himself.


שהם נקראים בחינת תורה ותפלה ועי״ז גורם ירידת והמשכת אור א״ס ב״ה כי התפלה היא מבחי׳ ארץ שהיא בחי׳ ביטול רצון להיות כעפר.
they are called Torah and prayer, through this he brings about the descent and drawing-down of the Infinite Light, blessed be He. For prayer is of the level of earth, which is the self-nullification of will, to be like dust.
Sometimes heaven and earth are called Torah and prayer. Prayer is “earth” because it expresses the nullification of one’s will, to be like the dust of the earth, and through Torah and prayer the Infinite Light is drawn down.




14וזהו ענין הצעקה במרירות צעק לבם64 ויצעקו אל65 ה׳ בצר להם ועי״ז ופרעה הקריב66 כי ע״י אתעדל״ת [אתערותא דלתתא] מעומק׳ [מעומקא] דלבא במרירו׳ נפשו מפנימיות נקודת הלב אזי אתכפיי׳ [אתכפייא] סט״א [סטרא אחרא] ואסתלק יקרא דקוב״ה [דקודשא בריך הוא] וכו׳
And this is the matter of crying out with bitterness: “Their heart cried out,” “And they cried out to G-d in their distress,” and through this, “And Pharaoh drew near.” For through an arousal from below, from the depth of the heart, in the bitterness of one’s soul, from the inner dimension of the point of the heart, the sitra achra is subdued and the glory of the Holy One, blessed be He, is raised up, etc.
Bitter crying out from the depth of the heart is an arousal from below that subdues the sitra achra. The Alter Rebbe brings verses about Israel crying out in distress, and “Pharaoh drew near,” which the Midrash reads as Pharaoh bringing Israel near to repentance through their fear.


וכן ע״י התורה והמצות אשר קדשנו במצותיו שהעלנו בקדש העליון כו׳ כמ״ש במ״א רוח אייתי רוח67 ואמשיך רוח68 ה׳ וגילוי אור א״ס ב״ה ממקורא דכולא.
And likewise through the Torah and the mitzvos, “who has sanctified us with His mitzvos,” for He has raised us up into the supernal holiness, etc., as is explained elsewhere: “a spirit brings a spirit and draws forth a spirit” of G-d, and the revelation of the Infinite Light, blessed be He, from the Source of all.
Torah and mitzvos also raise a person into supernal holiness. As the Zohar says, a spirit from below brings a spirit from above, and so the revelation of the Infinite Light is drawn down from its source.




Section 6 · ¶15–17
The olive trees and the answer
15וזהו בחי׳ מנורת זהב כו׳ בחי׳ שמאל וכמ״ש מצפון זהב יאתה69 כו׳. אך הגורם לבחי׳ ומדרגה רבה זו וביטול רצון זה. הנה כתיב ושנים זיתים עליה70 אחד מימין הגלה וא׳ על שמאלה.
And this is the level of “a menorah of gold,” etc., the level of the left, as it is written, “From the north comes gold,” etc. But as for what causes this great level and rank, and this self-nullification of will: it is written, “and two olive trees over it, one on the right of the bowl and one on its left.”
The fiery self-nullification just described is the “gold” of the menorah, the left side. The Alter Rebbe now asks what causes this great level and points to the two olive trees standing on either side of the menorah.




16וכתוב אחד אומר אשר הם מריקים הזהב71 פי׳ שע״י72 נמשך בחי׳ הזהב והם הם בחי׳ התורה והמצות בשרשם שמהם נשפע בחינת התעוררות בנצוץ אלקות שבאדם
And another verse says, “which pour the gold out of themselves”: meaning that through them the level of gold is drawn down. And they are the level of Torah and mitzvos in their root, from which flows an arousal in the spark of G-dliness that is in a person,
The olive trees “pour out gold”: they are the roots of Torah and mitzvos, which awaken the spark of G-dliness in a person. The gold of fiery love is drawn from them.


לעורר את האהבה כרשפי אש ומרירות על נפשו מעומקא דלבא בצר לו בגלותא במאסר הגוף ולהיות כלתה נפשו להשתפך אל חיק אביה73 בכלות הנפש לצאת מנרתקה.
to arouse love like flames of fire, and bitterness over his soul from the depth of the heart, in his distress in exile, in the prison of the body, and that his soul should yearn to pour itself out into the bosom of its Father, in the expiry of the soul, to leave its sheath.
That awakening stirs fiery love and bitterness over the soul’s exile in the body, and a longing to pour itself into its Father’s bosom, to leave its sheath. The soul in the body is like a prisoner who longs to return home.




17וזהו כי עמך מקור חיים74 ר״ל [רוצה לומר] שמקור החיים והמשכות שפע אור אלקי בכל העולמות עליונים ותחתונים הוא בטל וטפל לגבי קוב״ה [קודשא בריך הוא] בכבודו ובעצמו כי הקב״ה בכבודו ובעצמו אינו בגדר המשכה והשפע׳ כלל
And this is [the meaning of] “For with You is the source of life”: that is, the source of life and of the drawings-down of the flow of divine light into all the worlds, higher and lower, is nullified and secondary relative to the Holy One, blessed be He, in His glory and His very self. For the Holy One, blessed be He, in His glory and His very self is not within the category of drawing-down and flow at all.
Here the opening question is answered: the verse says the source of life is “with You” because that source, the flow of light to all worlds, is not G-d’s essence. It is secondary and nullified before Him, while G-d Himself is beyond any flow at all.


אלא שבאורך נראה אור דהיינו ע״י הארת אור התורה ומצות שהן הן בחי׳ אברין דמלכא שם בחי׳ המשכה להיות נראה אור ונתגלה בבחי׳ גילוי
Rather, “in Your light we shall see light”: that is, through the shining of the light of Torah and mitzvos, which are the “limbs of the King,” there is a drawing-down, so that light is seen and revealed openly.
“In Your light we shall see light” is the first reading: through the light of Torah and mitzvos, the “limbs of the King,” G-d’s essential light is drawn down and becomes visible.


וגם אנחנו נראה כי מאחר שעל ידינו מתראה האור הרי אנחנו נראים באור זה ומתגל׳ [ומתגלה] הארת קדוש׳ [קדושה / קדושת] ישראל כמ״ש ומי כעמך ישראל75 כו׳:76
And also “we shall see”: since the light is seen through us, we are seen in this light, and the radiance of Israel’s holiness is revealed, as it is written, “And who is like Your people Israel,” etc.
The second reading is that “we shall see”: because the light is revealed through Israel, Israel too is seen in it and the holiness of Israel shines out. This returns to “who is like Your people Israel.”



In one’s avodah
Do the mitzvos with intention: the heart’s fiery desire to draw G-d’s light down, kindled by contemplating that He is unchanged by creation, so that the mitzvos are new each day. Above all, accept His kingship beyond reason, nullifying your will before His, and let prayer be “earth,” humble as dust; cry out from the depth of the heart over the soul’s distance in exile. Through this His light is revealed in the world and Israel is seen in it.
Questions for discussion
	Why does the verse say “with You is the source of life” rather than “You are the source of life”? What does that imply about the flow of life to the worlds?
	How can the same light rest equally on the righteous and the wicked, and what is the difference between encompassing and inner light?
	Why does G-d’s loftiness leave the worlds “asleep,” and how do Torah and mitzvos “awaken” Him?
	The maamar says service from one’s own understanding is not yet “the service of a servant.” What does accepting G-d’s kingship add?
	How does the image of a mirror explain the way Israel is “seen” when G-d looks through the Torah?

For children · ages 9–13
For the children at the table
In Your light we see light

The big idea
Through Torah, mitzvos and a humble heart, we bring G-d’s own light down into the world, and in that light the Jewish people are seen as truly great.


The maamar studies the verse “For with You is the source of life; in Your light we shall see light.” Why does it say the source of life is only “with” G-d? Because the life that keeps the worlds going is not G-d Himself; He is far higher. The prophet Zechariah saw a golden menorah. Its seven lamps are like G-d’s qualities shining on every Jew, and its pipes bring light from ever higher places. G-d is so high that coming into the worlds is like bending down for Him. When we learn Torah and do mitzvos with a warm, burning wish to bring His light into the world, and pray humbly, “like dust,” He bends down to look at us. Then two things happen: His light is seen in the world, and in that light the Jewish people are seen as great. So we do each mitzvah with feeling, as though it were new every day, and we accept G-d’s will even when we do not understand it, like a loyal servant.

The mashal
When you look at something in a clear glass mirror, it can look bigger and finer than it does without the mirror. The Torah is like that mirror: when G-d looks at the Jewish people through the Torah, they appear great and precious before Him.

Questions for the Shabbos table
	What does it mean that G-d’s light is “seen” in the world when we do a mitzvah?
	How is the Torah like a clear mirror in which the Jewish people look great?
	How can you do one familiar mitzvah this week as though it were brand new?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1כי עמך מקור חיים
The note identifies this as the Mitteler Rebbe’s transcript of the same discourse, an earlier record of this maamar that can be compared with the text here.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ג ע׳ נט. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה ד״ה כי עמך מקור חיים תשל״ד. בלקו״ת נשא נט, ב. בהעלותך לד, ד. שלח לט, א. קרח נה, ג. מציין לד״ה זה.
2כי עמך מקור חיים
King David’s verse: “For with You is the source of life; in Your light we shall see light.” It is the theme verse of the whole maamar.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
3יש בו ב׳ פירושים
That transcript explains the difference between the two readings: seeing light out of light is like seeing through a screen, a mirror that does not shine, while “we shall see the light” means seeing the light itself, with a great advantage.
Kehot’s noteבסה״מ תקס״ג ע׳ נט מבאר ההפרש בין ב׳ הפירושים ”שכאשר יראה אור מתוך האור ה״ז ענין אספקלריא דלא נהרא כמו שרואין האור דרך מסך כו׳, וכאשר אנחנו נראה את האור היינו שנראה האור ממש ביתרון גדול”. ובד״ה כי עמך תשל״ד (מהנחה) מבאר: ”דהיינו שהכח לראות אור זה בעולם הוא רק בידי ישראל וכמבואר בכ״מ דכל הנבראים חוץ מישראל הרי הם בבחי׳ עומדים, שעומדים במקומם ובמדידה והגבלה שלהם, ולכן אין ביכולתם להמשיך אלא ענין שבמדידה והגבלה, משא״כ ישראל שהם מהלכים ולמעלה ממדידה והגבלה הרי יש ביכולתם להמשיך ע״י קיום התורה ומצות בחי׳ האור שלמעלה” ע״ש.
4כי הנה כתיב
The transcript makes the connection explicit: to understand what the “light” is, the souls of Israel as a whole are compared to a menorah.
Kehot’s noteבסה״מ תקס״ג שם מקשר ההמשך שכדי להבין ענין האור מהו, הנה כללות נש״י נמשלו למנורה.
5כי הנה כתיב וראיתי
Zechariah’s vision of the golden menorah with its bowl, lamps and pipes. The Alter Rebbe interprets each detail as a stage in the flow of divine light to the souls of Israel.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב. וראה באוה״ת נ״ך כרך א ע׳ תקט שמבאר הפסוק.
6וגולה על ראשה
That passage speaks of a crown made of precious stones and of the crowns Israel received for “we will do” and “we will hear,” and it refers back here.
Kehot’s noteרש״י מבאר כמו גולות עליות (הושע טו, יט). בלקו״ת שה״ש כב, א מציין לכאן.
7ושנים זיתים עליה
The two olive trees standing beside the menorah, which later in the maamar are explained as the roots of Torah and mitzvos.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8זה דבר ה׳ אל זרובבל
The angel’s explanation of the menorah vision. The Alter Rebbe reads “the word of G-d” as the level of Malchus, the Congregation of Israel.
Zechariah 4:6זכריה ד׳:ו׳
וַיַּעַן וַיֹּאמֶר אֵלַי לֵאמֹר זֶה דְּבַר־ה׳ אֶל־זְרֻבָּבֶל לֵאמֹר לֹא בְחַיִל וְלֹא בְכֹחַ כִּי אִם־בְּרוּחִי אָמַר ה׳ צְבָאוֹת:
Then he answered and spoke unto me, saying: ‘This is the word of the L-RD unto Zerubbabel, saying: Not by might, nor by power, but by My spirit, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ו.
9אכל בי עשרה שכינתא שריא, וכמ״ש בתניא
The Talmud teaches that the Shechinah rests on every gathering of ten Jews. The Alter Rebbe uses it to show that the encompassing light rests on all Jews equally.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפרק יא. סנהדרין לט, א.
10כמ״ש בתניא
These chapters of Tanya are where the reference to “what is explained in the Tanya” may point.
Kehot’s noteפ״ו. פי״א. בסה״מ תקס״ג ע׳ נט אינו מציין לתניא. בבוך 1103: בלק״א.
Paragraph 2
11The pipes of the menorah in Zechariah’s vision, here read as the channels of light from higher levels.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12והנה כתיב . . נורא הוד
The Tzemach Tzedek quotes this passage about the golden menorah and the verse in Job.
Kehot’s noteמובא באוה״ת בראשית כרך א קפב, א. יהל אור ע׳ עג.
13מצפון זהב יאתה . . נורא הוד
“From the north comes gold; upon G-d is awesome splendor.” The verse links gold with the north, which in Kabbalah is the left side, Gevurah.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לז, כב.
Paragraph 3
14והענין כי הנה כתיב
The Tzemach Tzedek quotes this explanation of “He who is enthroned on high” in Or HaTorah on Yisro, and discusses it in his volume on the Prophets and Writings.
Kehot’s noteמובא באוה״ת יתרו ע׳ א׳כה. ראה סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ לג. ושם ע׳ רצב נעתק קטע מכאן. וראה גם אוה״ת נ״ך כרך א ע׳ תקע.
15המגביהי לשבת
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה.
16Kehot’s note points to Psalms 113:6 for these words.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17המגביהי לשבת המשפילי לראות בשמים ובארץ
“He who is enthroned on high, who lowers Himself to look upon heaven and earth.” The Alter Rebbe reads both the place and the cause of G-d’s lowering into these words.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18הנה מקום אתי
G-d tells Moshe, “There is a place with Me,” which the Sages read as teaching that place is within G-d, not G-d within place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
19והוא ית׳ מקומו של עולם
The Midrash teaches that G-d is the place of the world and the world is not His place. It shows that “on high” cannot mean physical height.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר סח, י.
20כולם בחכמה עשית
“You made them all with wisdom”: the worlds come into being through Chochmah, which the Alter Rebbe calls a mere “making” relative to G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
21ועולם חסד יבנה
“The world is built by kindness”: the worlds are sustained through Chesed. G-d Himself is above both Chochmah and Chesed.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
22לך ה׳ הגדולה
“Yours, O G-d, is the greatness”: greatness, the attribute of Chesed, is nullified before G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 4
23הקב״ה מניח תפילין, הקב״ה מתפלל
The Talmud teaches that the Holy One, blessed be He, puts on tefillin, meaning the mitzvos exist above as well.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לקו״ת שה״ש ב, ב. אוה״ת ואתחנן ע׳ תצז.
24הקב״ה מתפלל
The Talmud’s teaching that the Holy One, blessed be He, prays, cited together with the tefillin teaching.
Berakhot 7aברכות ז׳ א
25מלמד שנתעטף הקב״ה
The Talmud reads the verse of the Thirteen Attributes as teaching that G-d wrapped Himself in a tallis like a prayer leader.
Rosh Hashanah 17b:5ראש השנה י״ז ב:ה׳
״וַיַּעֲבוֹר ה׳ עַל פָּנָיו וַיִּקְרָא״. אָמַר רַבִּי יוֹחָנָן: אִלְמָלֵא מִקְרָא כָּתוּב, אִי אֶפְשָׁר לְאוֹמְרוֹ. מְלַמֵּד שֶׁנִּתְעַטֵּף הַקָּדוֹשׁ בָּרוּךְ הוּא כִּשְׁלִיחַ צִבּוּר, וְהֶרְאָה לוֹ לְמֹשֶׁה סֵדֶר תְּפִלָּה. אָמַר לוֹ: כׇּל זְמַן שֶׁיִּשְׂרָאֵל חוֹטְאִין — יַעֲשׂוּ לְפָנַי כַּסֵּדֶר הַזֶּה וַאֲנִי מוֹחֵל לָהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יז, ב.
26ג׳ ראשונות יושב ועוסק בתורה
The Talmud teaches that in the first three hours of the day the Holy One, blessed be He, sits and occupies Himself with Torah.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
27רמ״ח פקודין הן רמ״ח אברין דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
28ורוח אייתי רוח ואמשיך רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
29ורוח אייתי רוח ואמשיך רוח
The Zohar teaches that a spirit from below brings and draws forth a spirit from above. The Alter Rebbe uses it for the arousal from below that a mitzvah creates.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
30וזהו הבט
The Tzemach Tzedek quotes this passage in Vayera and Va’eschanan, and in Zachor discusses the subject of G-d’s “looking” (habatah) and “looking down” (hashkafah).
Kehot’s noteמובא באוה״ת פ׳ וירא כרך ד תשס, א. ואתחנן ע׳ שלב. וראה אוה״ת פ׳ זכור ע׳ א׳תשפו מענין הבטה והשקפה.
31הבט משמים וראה
“Look down from heaven and see”: the psalmist’s plea that G-d look upon His vine, Israel.
Psalms 80:15תהילים פ׳:ט״ו
אֱלֹקִים צְבָאוֹת שׁוּב־נָא הַבֵּט מִשָּׁמַיִם וּרְאֵה וּפְקֹד גֶּפֶן זֹאת:
O G-d of hosts, return, we beseech Thee; Look from heaven, and behold, and be mindful of this vine,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, טו.
32והשקיפה ממעון קדשך
The prayer at the giving of the tithes, asking G-d to look down from heaven and bless Israel. The Alter Rebbe will read “from heaven” as through the Torah.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, טו. בלקו״ת צו יב, ד. טז, ב. מציין לכאן. ראה ד״ה איתא במדרש תהלים בספר המאמרים תש״ח ע׳ 272 עם הגהות מכ״ק אדמו״ר זי״ע. וראה גם בסה״מ תרכ״ז ע׳ קיב. תרל״ד ע׳ נג. תרנ״ג ע קיב. בלקו״ת האזינו עג, ב מציין לכאן.
33רם על כל גוים ה׳
“G-d is high above all nations”: the verse just before “He who is enthroned on high,” which the Alter Rebbe reads as the source of the nations’ life-force.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד. קטע מובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ רצב בהוספות ושינויים. ראה גם בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קעא.
34שהעכו״ם מקבלים חיות
A later maamar that discusses the source of the nations’ life-force; the note sends the reader there.
Kehot’s noteע׳ בספר המאמרים תש״א ע׳ יא.
35גוים מרקדין בהיכלו
The Talmud describes the Men of the Great Assembly lamenting that strangers were in G-d’s sanctuary; the Kehot note marks it as “see,” a related passage.
Yoma 69bיומא ס״ט ב
Kehot’s noteראה יומא סט, ב.
36שממית בידים תתפש
“The spider grasps with its hands, yet it is in the king’s palaces.” The Alter Rebbe uses it as an image for something that takes up no place and so is not pushed out.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
Paragraph 6
37וכדכתיב כי נשגב שמו לבדו
There a gloss is added here: that even the level of “exalted,” the light that encompasses all worlds, is also from the level of “His Name.”
Kehot’s noteבספה״מ תרכ״ט שם ע׳ לג נוסף כאן הג״ה: ”(שגם בחי׳ נשגב סוכ״ע הוא ג״כ מבחי׳ שמו)”.
38כי נשגב שמו לבדו
“For His Name alone is exalted; His glory is upon earth and heaven.” The Alter Rebbe reads “His glory” as the mere radiance that reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
39והנהגת העולמות הוא בבחי׳ שינה
The Rebbe notes there that the theme of G-d’s governance as “sleep” is developed in the Purim maamar of 5708 and in the maamar “BaLaylah HaHu” of 5700, which discuss the night when “the king’s sleep was disturbed.”
Kehot’s noteבסה״מ תש״ח שם העיר כ״ק אדמו״ר זי״ע ”ראה עד״ז במאמר פורים תש״ח פ״ו ואילך. ד״ה בלילה ההוא ש״ת (בס׳ המאמרים)”. ראה יהל אור לקאפי׳ עג ע׳ 260.
Paragraph 7
40ויקץ כישן ה׳
“And G-d awoke as one asleep”: the psalm describes G-d rising up to act on Israel’s behalf.
Psalms 78:65תהילים ע״ח:ס״ה
וַיִּקַץ כְּיָשֵׁן אֲדֹ־נָי כְּגִבּוֹר מִתְרוֹנֵן מִיָּיִן:
Then the L-rd awaked as one asleep, Like a mighty man recovering from wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, סה.
41עורה למה תישן ה׳
“Awake! Why do You sleep, O G-d?”: a plea from a time of suffering for G-d to reveal Himself.
Psalms 44:24תהילים מ״ד:כ״ד
עוּרָה לָמָּה תִישַׁן אֲדֹ־נָי הָקִיצָה אַל־תִּזְנַח לָנֶצַח:
Awake, why sleepest Thou, O L-rd? Arouse Thyself, cast not off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מד, כד. ראה אוה״ת פ׳ ראה ע׳ תשנה. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״א ע׳ יב. ובאג״ק שלו חי״ח ע׳ רכב.
42ויאר פניו
“May He make His face shine upon us”: the Alter Rebbe reads G-d’s “face” as the inner dimension of His will.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
43השקיפה ממעון קדשיך
“Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The Alter Rebbe now reads “from heaven” as “through the Torah.”
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, טו. קטע מכאן מובא בסה״מ תרל״ב ח״א ע׳ קב בשינוים והוספות. ונוסף כאן הוספה וז״ל: דלכאו׳ צ״ל מפני מה דוקא כשההשקפה הוא מן השמי׳ אז נמשך להיות וברך את עמך ישראל דוקא. דהנה כתי׳ רם על כל גוים הוי׳ שאו״ה מקבלי׳ חיות מבחי׳ רוממות כו׳ ע״ד שממית בידים תתפש כו׳, וזהו כד סליק קוב״ה לעילא כו׳ והנהגת העולמות נמשך מבחי׳ שינה, אמנם ע״ז נא׳ עורה למה תישן ה׳ והיינו שיהי׳ גילוי אוא״ס בבחי׳ חכמה וחסד ויאר פניו בבחי׳ פנימיות רצונו, והיינו ע״י המשכת התומ״צ, וזהו הבט משמי׳ וראה השקיפה ממעון קדשיך מן השמי׳: פי׳ שמים.
44מן השמים שם מים
That passage refers back to this maamar’s discussion of “look down from Your holy dwelling, from heaven, and bless,” and explains “from heaven” through the phrase “providing for their Father in heaven,” the light of Abba within Z’eir Anpin.
Kehot’s noteראה בלקו״ת שה״ש יד, א בפי׳ מן השמים.
45שם מים
The Talmud explains shamayim as sham mayim, “there is water.” Here it supports reading heaven as the Torah, which is likened to water.
Chagigah 12aחגיגה י״ב א
Kehot’s noteחגיגה יב, א.
46בחי׳ התורה שנמשלה למים
The version there adds the proof that Torah is likened to water: “Ho, all who are thirsty, come to the water,” which refers to the Torah.
Kehot’s noteבספר המאמרים תש״ח שם: [שנאמר הוי כל צמא לכו למים כו׳ שזה קאי על בחי׳ התורה כו׳].
47אנחנו עם בני ישראל נתראים לפניו לדבר חשוב
The Tzemach Tzedek quotes this line, that Israel is seen before G-d as something of importance, in his discourses on Balak.
Kehot’s noteמובא באוה״ת פ׳ בלק ע׳ א׳כח. ע״ש.
48נפתחו השמים
Ezekiel’s opening vision. The Alter Rebbe uses it to link the opening of “heaven” with clear sight of G-dliness.
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, א.
49ומי כעמך ישראל
David’s praise of Israel as “one nation on earth.” The Alter Rebbe reads “one” as G-d’s oneness, which Israel draws down to the earth.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 9
50מצות צריכות כוונה
The Talmud discusses whether mitzvos require intention. The Alter Rebbe reads the intention as the heart’s desire to draw down the divine light.
Berakhot 13a:22–25ברכות י״ג א:כ״ב-כ״ה
גְּמָ׳ שְׁמַע מִינַּהּ מִצְוֹת צְרִיכוֹת כַּוָּונָה. מַאי ״אִם כִּוֵּון לִבּוֹ״ — לִקְרוֹת. לִקְרוֹת?! וְהָא קָא קָרֵי! בְּקוֹרֵא לְהַגִּיהַּ. תָּנוּ רַבָּנַן: קְרִיאַת שְׁמַע כִּכְתָבָהּ, דִּבְרֵי רַבִּי. וַחֲכָמִים אוֹמְרִים: בְּכָל לָשׁוֹן.
GEMARA Is the conclusion to be drawn [from the opening sentence of the Mishnah] that the performance of the commandments requires Kawwanah? No; for] what means If he directed his heart to read ? Just to read [in the Torah for the sake of study]. But he was reading! [It is to differentiate him] from one who is reading [the Torah] for the purpose of correcting. Our Rabbis have taught : The Shema' must be read as it is written: These are the words of Rabbi; but the Sages say …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. זח״ג שו, ב.
51שהזהב הוא מנוצץ . . ברשפי אש האהבה
The Tzemach Tzedek quotes this explanation of gold as the sparkling fire of love in his commentary on Psalms.
Kehot’s noteמובא ביהל אור ע׳ עג.
52בכל יום יהיו בעיניך כחדשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י דברים ו, ו. בשם הספרי.
53אני ראשון ואני אחרון
“I am first and I am last”: G-d is beyond time, which is a subject for contemplation that kindles love.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
54ואני הוי״ה לא שניתי
“I, G-d, have not changed”: creation makes no change in G-d, so His entering the worlds is a lowering.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 10
55וגלה על ראשה
The bowl on top of the menorah in Zechariah’s vision.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב.
56מלשון גולת הכותרת
The bowls of the capitals on top of the pillars in Shlomo’s Temple. The Alter Rebbe uses the phrase to read gulah as a crown above the head.
I Kings 7:41מלכים א ז׳:מ״א
עַמֻּדִים שְׁנַיִם וְגֻלֹּת הַכֹּתָרֹת אֲשֶׁר־עַל־רֹאשׁ הָעַמּוּדִים שְׁתָּיִם וְהַשְּׂבָכוֹת שְׁתַּיִם לְכַסּוֹת אֶת־שְׁתֵּי גֻּלּוֹת הַכֹּתָרֹת אֲשֶׁר עַל־רֹאשׁ הָעַמּוּדִים:
the two pillars, and the two bowls of the capitals that were on the top of the pillars; and the two networks to cover the two bowls of the capitals that were on the top of the pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ז, מא-מב.
Paragraph 11
57שום תשים עליך מלך
The command to appoint a king, read here as accepting G-d’s kingship over oneself.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
58בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
59בטל רצונך מפני רצונו
Rabban Gamliel’s teaching, “Nullify your will before His will,” the model of the servant’s self-nullification.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
60אתכפיי׳ סט״א
The Zohar teaches that when the sitra achra is subdued, the glory of the Holy One, blessed be He, rises in all the worlds.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteראה זח״ב קכח, ב ואילך. ולקמן פט, ד ובמ״מ שם.
Paragraph 12
61אין מלך בלא עם
There “no king without a people” explains the Name Elokim as rulership: through contraction the Shechinah clothes itself in creations so that a separate existence can come about and then be nullified to G-d.
Kehot’s noteנסמן לעיל ה, א. לקמן נג, ד. מה שמבואר כאן בענין ביטול רצון, מצויין בלקו״ת ואתחנן יא, ג: דאין מלך בלא עם לשון עוממות שהוא יש ודבר ואעפ״כ מבטל רצונו מכל וכל, וכל דבר שאינו בביטול הרצון אינו נק׳ עבודה כלל (ועמ״ש בפ׳ שלח ע״פ ועתה יגדל, וע״פ כי עמך מקור חיים). ע״כ.
62כי לי בנ״י עבדים
“For the Children of Israel are servants to Me”: read as service making Israel G-d’s own.
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
Paragraph 13
63המשפילי לראות בשמים ובארץ
“Who lowers Himself to look upon heaven and earth,” now read in its second sense: through heaven and earth G-d lowers Himself.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
64צעק לבם
“Their heart cried out to G-d”: a cry from the depth of the heart.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
65ויצעקו אל ה׳ בצר להם
“They cried out to G-d in their distress,” and He rescued them.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו.
66ופרעה הקריב
“And Pharaoh drew near”: the Kehot note directs us to the Midrash’s reading on this verse.
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, י. וראה שמו״ר עה״פ.
67כמ״ש במ״א רוח אייתי רוח
That passage refers to “the maamar Ki Imcha Mekor Chayim” and explains that through the Torah and mitzvos a person does below, an arousal from below brings an arousal from above; the note suggests that “elsewhere” may refer to it.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ראה לעיל א, א. ובכ״מ. ראה לקו״ת תצא מ, רע״ג ואולי הכוונה שם לכאן.
68רוח אייתי רוח ואמשיך רוח
A spirit from below brings and draws forth a spirit from above.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
69מצפון זהב יאתה
Gold comes “from the north,” the left side.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לז, כב. ראה בלקו״ת בהעלותך לב, ד. שזהב הוא יראה (לכן נקרא שמאל). לה, ב
70ושנים זיתים עלי׳
The two olive trees on either side of the menorah’s bowl.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ג.
Paragraph 16
71אשר הם מריקים הזהב
The olive branches that “pour the gold out of themselves.” The Alter Rebbe reads them as the roots of Torah and mitzvos.
Zechariah 4:12זכריה ד׳:י״ב
וָאַעַן שֵׁנִית וָאֹמַר אֵלָיו מַה־שְׁתֵּי שִׁבְּלֵי הַזֵּיתִים אֲשֶׁר בְּיַד שְׁנֵי צַנְתְּרוֹת הַזָּהָב הַמְרִיקִים מֵעֲלֵיהֶם הַזָּהָב:
And I answered the second time, and said unto him: ‘What are these two olive branches, which are beside the two golden spouts, that empty the golden oil out of themselves?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72שע״י
That manuscript reads “through them” (שעל ידם) instead of “through” (שע"י).
Kehot’s noteבבוך תניא-ברוק הגי׳: שעל ידם.
73להשתפך אל חיק אביה
Tanya describes the soul’s love like flames of fire, longing to pour itself into its Father’s bosom.
Kehot’s noteתניא פרק נ. ראה גם לעיל כז, א, ולקמן סז, א וש״נ.
Paragraph 17
74כי עמך מקור חיים באורך נראה אור
The opening verse, now fully explained in both readings.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ומי כעמך ישראל
“Who is like Your people Israel”: Israel’s holiness revealed in the light they draw down.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
76וגם אנחנו נראה . . כמ״ש ומי כעמך ישראל כו׳
The Rebbe adds that the end of the verse, “one nation on earth,” should be included here, and asks why the maamar did not quote it: whether because of a censor’s omission or because the Alter Rebbe said it so.
Kehot’s noteבד״ה זה בספה״מ תשל״ד (הנחה) מוסיף: ”ויש להוסיף בזה דסיום הכתוב (מי כעמך ישראל) הוא גוי אחד בארץ, היינו שישראל הם למעלה מכל האומות [וצ״ע מדוע לא הובא סיום הכתוב בהדרוש, אם זהו מחמת השמטת הצנזור או שכך אמר רבינו הזקן בדיבור]”, ע״ש.
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ביאור על הנ״ל
An Explanation of the Above
G-d’s own “mitzvos” are the descent of His Infinite Light into the Sefiros: the mochin are the “tefillin,” and the light entering them is His “putting them on.” A person’s mitzvos draw that light into Atzilus, while nullifying one’s will and loving G-d without limit draw down the Will of all wills itself, the “bowl” atop Zechariah’s menorah.
The maamar in brief
Explaining “For with You is the source of life,” the maamar asks what it means that G-d puts on tefillin, wraps Himself in tzitzis and prays. Atzilus is nothing before the Infinite Light, which reaches it only through the kav and many contractions; that descent is G-d’s “mitzvah.” As with human tefillin, there is the object (the four mochin) and the act (the Infinite Light enclothing itself in them). The Alter Rebbe asks how the “object” can exist above, where everything comes from G-d, and answers from Patach Eliyahu: only the mature light withdraws, and the vessels have their own root, so they remain “like a body without a soul.” Two readings of “the Holy One” (the Infinite Light, or Z’eir Anpin) are both true. Tzaddikim add light in Atzilus, and that light enables beinonim to refine nogah. “Who lowers Himself to look upon heaven and earth” is then read twice: G-d enters Z’eir Anpin and Nukva through the mitzvos, and boundless love (“heaven”) and nullification of will (“earth”) draw down Keser, Zechariah’s “bowl,” from the essence itself. This is why the Shema precedes the mitzvos, and how “In Your light we see light” is fulfilled.

Outline
	1G-d’s mitzvos: the descent of the Infinite LightThe 613 mitzvos are paths in Z’eir Anpin; G-d’s “tefillin” are the Infinite Light enclothed in Chochmah, and His tzedakah is the flow of Chesed.¶1–4
	2The object and the actAs tefillin become a mitzvah only when worn, the mochin above are completed when the Infinite Light enters them.¶5–7
	3How the “tefillin” exist aboveFrom Patach Eliyahu: only the mature mochin withdraw, and the vessels have their own root, so they remain “like a body without a soul.”¶8–12
	4G-d’s Torah, prayer and the two readings“The Holy One” is either the Infinite Light or Z’eir Anpin; both are true, as “My mitzvos” and “the mitzvos of Havayah.”¶13
	5Tzaddikim and beinonimTzaddikim add light in Atzilus; that light is what lets beinonim refine evil from nogah, so the intent is one.¶14–15
	6“Who lowers Himself”: the first readingG-d’s light enters Z’eir Anpin and Nukva, waking the Sefiros from “sleep”; then Israel is blessed and seen as important.¶16–18
	7Zechariah’s menorahThe bowl is Keser (Atik), the pipes are the attributes above intellect, and the olive trees are the mazalos from which oil is drawn by crushing, the refinement of the sparks.¶19–21
	8Nullification of willMitzvos refine the sparks of nogah, but setting aside one’s will draws down the bowl itself, above intellect.¶22–24
	9“Who lowers Himself”: the second reading“Heaven” (boundless love) and “earth” (nullification of will) draw Keser to Atzilus, before the mitzvos draw light into the vessels; hence the Shema comes first.¶25
	10“For with You is the source of life”Each world’s source is only the subordinate “with You” of the one above, but man’s service draws added light from the essence (“Your light”), and Israel is “seen.”¶26–27


Key concepts
	G-d’s tefillinהקב״ה מניח תפילין
	The Infinite Light binding itself to and enclothing itself in Chochmah and the mochin, the way a person puts on tefillin.

	Like a body without a soulכגופא בלא נשמתא
	The vessels of the Sefiros when the mature light has withdrawn: they still exist from their own root but are as nothing compared with their illuminated state.

	Mature and immature mochinמוחין דגדלות ומוחין דקטנות
	Full and diminished states of the divine intellect; withdrawal of the mature mochin is compared to sleep.

	The bowl upon its topוגלה על ראשה
	From Zechariah’s menorah: Keser (Atik) of Atzilus, drawn from Malchus of Adam Kadmon, which crowns the mochin and also receives added light from above.

	Nullification of willביטול רצון
	Setting aside all one’s own desires for G-d’s will alone; it connects to the Will of all wills and is called “earth.”

	The Will of all willsרעוא דכל רעוין
	The source of all particular divine wills, the root of the 613 mitzvos.

	Kelipas nogahקליפת נוגה
	The intermediate husk, mixing good and evil, from which the physical materials of mitzvos come and whose sparks the mitzvos refine.


Section 1 · ¶1–4
G-d’s mitzvos: the descent of the Infinite Light
1ביאור על הנ״ל1
An explanation of the above.
This short heading marks the maamar as a further explanation of the teaching that precedes it in Torah Ohr, Miketz. What follows develops the ideas of the previous discourse in more detail.




2ביאור הדברים ע״פ כי עמך מקור חיים2. ענין תרי״ג מצות הן תרי״ג ארחין שבגולגלתא3 דז״א ושרשן מחד ארחא דא״א. והענין דכל המצות נק׳ מצות הוי״ה4 הקב״ה מניח תפילין ומתעטף בציצית ומתפלל.5
An explanation of the matter, according to [the verse], “For with You is the source of life.” The 613 mitzvos are the 613 paths in the skull (gulgalta) of Z’eir Anpin, and their root is from the one path of Arich Anpin. And the point is that all the mitzvos are called “the mitzvos of Havayah”: the Holy One, blessed be He, puts on tefillin, wraps Himself in tzitzis, and prays.
The maamar is built on the verse “For with You is the source of life” (Psalms 36:10). The Zohar teaches that the 613 mitzvos correspond to 613 “paths” in the head (gulgalta) of Z’eir Anpin, the configuration of the divine emotive attributes, all rooted in a single path of Arich Anpin, the higher configuration of the divine will. The Sages say that G-d Himself “puts on tefillin,” “wraps Himself in tzitzis” and “prays”; the maamar sets out to explain what it means that the mitzvos are G-d’s own mitzvos.




3וביאור הענין הוא להיות כי ידוע דאין ערוך כלל האצי׳ לגבי עצמות אוא״ס [אור אין סוף] ב״ה וכלא ממש חשיבי קמיה ית׳.
The explanation of the matter is this: it is known that Atzilus bears no comparison at all to the essence of the Infinite Light, blessed be He, and all is considered as nothing at all before Him, may He be blessed.
Even Atzilus, the highest of the worlds, is nothing compared with the essence of the Infinite Light. This sets up the problem: how can a light so far above Atzilus be drawn into it at all?


ומקור האור הנמשך להם הוא רק מבחי׳ קו והארה לבד. וגם אח״כ עוד צמצומים רבים עד שיומשך האור בבחי׳ חכמה וחסד.
The source of the light drawn down to them is only from the level of the kav (line of light), a mere glimmer. And even after that there are many further contractions, until the light is drawn down in the form of Chochmah and Chesed.
What reaches Atzilus is only the kav, a thin ray of the Infinite Light, and even that passes through many further contractions before it appears as Chochmah and Chesed. The descent is enormous, and the maamar will identify it with G-d’s “mitzvos.”




4והוא הנק׳ בחי׳ שערות. אבא יונק ממזלא6 שבחי׳ השערה הוא המשכה בדילוג הערך. וכדי שיהיה הירידה הגדולה והשפלה זו זהו נק׳ מצות הוי״ה שהקב״ה מקיים המצות.
This is what is called the level of “hairs”: “Abba draws nourishment from the mazal,” for the level of a hair is a drawing-down that skips over [the gap in] proportion. And for this great descent and lowering to take place, that is what is called “the mitzvah of Havayah”: that the Holy One, blessed be He, fulfills the mitzvos.
In Kabbalah, “hairs” stand for a channel that carries only a faint trace of the source, the way hair grows from the head but holds almost none of its life. “Abba [Chochmah] draws nourishment from the mazal,” the hair of the beard of Arich Anpin, because the flow from the level above Chochmah to Chochmah must leap across a gap of proportion. This great descent is what is meant when we say G-d “fulfills the mitzvos.”


היינו שמניח תפילין ר״ל [רוצה לומר] ההמשכה להיות אוא״ס [אור אין סוף] מתלבש בחכמה.7 ותפלין לשון התקשרות והתחברות מלמעלה למטה. ולכן מה כתיב בהו כי מי גוי גדול89 כו׳.
That is, [when it is said] that He puts on tefillin, it means the drawing-down by which the Infinite Light becomes enclothed in Chochmah. “Tefillin” is a term of binding and joining from above to below. Therefore, what is written in them? “For who is a great nation…”
G-d’s “putting on tefillin” is the Infinite Light becoming enclothed in Chochmah. The word tefillin is linked to binding and joining, the bond of the higher with the lower. That is why G-d’s tefillin contain praise of Israel: “For who is a great nation...” (Deuteronomy 4:7).


שעיקר השפעת החכמה הוא בשביל נש״י [נשמות ישראל]10 כמשי״ת [כמו שיתבאר] לקמן בס״ד [בסייעתא דשמיא]. ומצות צדקה שלו ית׳ הוא ההמשכה בבחי׳ חסד להיות עולם חסד יבנה.11
For the main purpose of the flow of Chochmah is for the sake of the souls of Israel, as will be explained below with the help of Heaven. And His mitzvah of tzedakah, may He be blessed, is the drawing-down in the form of Chesed, so that “the world is built by kindness.”
The flow of Chochmah is ultimately for the sake of the souls of Israel, a point the maamar promises to develop. G-d’s “mitzvah of tzedakah” is His drawing down of Chesed, so that, in the words of the Psalm, “the world is built by kindness.”




Section 2 · ¶5–7
The object and the act
5והנה כמו ע״ד דוגמא בקיום המצות באדם. הנה יש בזה שני דברים. הא׳ המצוה בפ״ע [בפני עצמו] קודם שיעשה אותה האדם
Now, take as an analogy the fulfilling of the mitzvos by a person. There are two things here. The first is the mitzvah itself, before the person performs it,
The Alter Rebbe now turns to a human analogy. In any mitzvah a person does, two stages can be distinguished, the first being the mitzvah object as it exists before he uses it.


כמו התפלין עצמם או הציצית. והב׳ כשהאדם עושה את המצוה ומקיימה דהיינו שמניח התפלין ומתעטף בציצית.
such as the tefillin themselves or the tzitzis. The second is when the person does the mitzvah and fulfills it, that is, when he puts on the tefillin and wraps himself in the tzitzis.
The first stage is the object itself, such as tefillin or tzitzis. The second stage is the act of the mitzvah: putting on the tefillin or wrapping oneself in the tzitzis.




6וזהו העיקר וגמר מעשה המצוה שאז תהיה מצוה כי בלתי ההנחה של התפלין על הראש והיד.
And this is the main thing and the completion of the act of the mitzvah, for only then is it a mitzvah; for without placing the tefillin on the head and the arm,
The act is what makes the mitzvah complete. Without placing the tefillin on head and arm, there is no mitzvah.


הגם שכתובים הד׳ פרשיות בטוב. ויש בהם קדושה. עכ״ז [עם כל זה] אין בזה עדיין גילוי רצה״ע [רצון העליון] עד שיניחם האדם בראשו וזרועו.
even though the four passages are properly written and there is holiness in them, still there is not yet in this a revelation of the Supreme Will, until the person places them on his head and his arm.
Properly written tefillin are holy even in a box on the shelf. Yet the Supreme Will is revealed only when a Jew puts them on, so the holiness of the object is not yet the revelation of G-d’s will that the mitzvah brings.




7ועד״ז יובן למעלה התפלין עצמם הן בחי׳ ד׳ מוחין חכמה ובינה ודעת המתחלק לחו״ג [לחסד וגבורה] זהו בחי׳ א׳.
In the same way it can be understood above: the tefillin themselves are the four mochin, Chochmah, Binah, and Daas, which divides into Chesed and Gevurah. This is the first aspect.
Applied above, the “tefillin themselves” are the four mochin, the intellectual faculties of Chochmah, Binah and Daas, with Daas divided into its Chesed and Gevurah sides. (Physical tefillin of the head likewise have four compartments.) These are the first stage, the mitzvah “object.”


אך העיקר הוא כשהקב״ה מניח התפלין דהיינו התלבשות אוא״ס [אור אין סוף] בחכמה וזהו גמר מצותן משא״כ הד׳ מוחין מצד עצמן אין ערוך כלל לכשהקב״ה מניח אותן.
But the main thing is when the Holy One, blessed be He, puts on the tefillin, that is, the enclothing of the Infinite Light in Chochmah, and this is the completion of their mitzvah; whereas the four mochin in themselves bear no comparison at all to [the state] when the Holy One, blessed be He, puts them on.
G-d “putting on” the tefillin is the Infinite Light enclothing itself in these mochin, the completion of the mitzvah. Just as worn tefillin far surpass tefillin on a shelf, the mochin with the Infinite Light in them are beyond comparison with the mochin on their own.




Section 3 · ¶8–12
How the “tefillin” exist above
8וכמו למטה שהמצוה הוא כשמניחין התפלין כנ״ל. אך איך שייך בנמשל לומר כן בשלמא במשל התפלין
And just as below, the mitzvah is when one puts on the tefillin, as said above. But how is it fitting to say so in the analogue? It is understandable in the analogy: the tefillin
The Alter Rebbe raises a difficulty with the analogy. Below, the mitzvah is the act of putting on the tefillin, but can the same distinction be made above?


יש להן מציאות חוץ מאדם ע״כ גם קודם שהניחם האדם יש להן מציאות ולהיות דבר שבקדושה אבל למעלה הרי ממך הכל כתיב.12
have an existence outside the person; therefore even before the person puts them on, they have an existence and are a holy object. But above, it is written, “For everything is from You.”
Physical tefillin exist apart from the person, so they can be holy objects before he wears them. Above, however, “everything is from You”: the mochin have no existence independent of the light that comes from G-d.




9והתהוות החכמה הוא ממנו ית׳. והוא היודע והוא הדיעה1314 כו׳. א״כ איך יצוייר התפלין למעלה קודם ההנחה.
And the coming-into-being of Chochmah is from Him, may He be blessed; “He is the Knower, and He is the Knowledge…” If so, how can tefillin be conceived above before they are put on?
Chochmah itself comes into being from G-d, and as Maimonides writes, G-d is “the Knower and the Knowledge,” one with His knowing. If so, how can there be divine “tefillin” that exist before G-d puts them on?


אבל הענין ע״פ מ״ש במאמר דפתח אליהו15 וכד אנת תסתלק מנייהו אשתארו כגופא16 כו׳. דקשה כנ״ל איך יש להם מציאות אפי׳ [אפילו] כגופא כו׳
But the matter is according to what is said in the passage of “Elijah opened”: “And when You withdraw from them, they all remain like a body…” For it is difficult, as said above: how do they have any existence, even like a body…?
The answer will come from Patach Eliyahu, the prayer of Elijah in the Tikkunei Zohar, which says that when G-d withdraws from the Sefiros they remain “like a body without a soul.” But this raises the same question: how can the Sefiros remain at all, even as a body, without Him?


בשלמא באדם הגוף יש לו מציאות בפ״ע [בפני עצמו] שאין התהוותו מהנשמה כ״א מטפות או״א [אבא ואימא] כו׳. מה שאין כן למעלה הרי ממך הכל.
It is understandable in a person, [since] the body has an existence of its own, for its coming-into-being is not from the soul but from the drops of the father and mother… But that is not so above, for “everything is from You.”
In a person the body exists on its own, since it comes from the parents and not from the soul. Above, though, everything comes from G-d, so it is not clear how anything could remain once He withdraws.




10וא״כ כד אנת תסתלק כו׳. איך יש שום מציאות להן. אך התירוץ דפי׳ תסתלק אין ר״ל [רוצה לומר] הסתלקות לגמרי רק הסתלקות מוחין דגדלות. ונשאר מוחין דקטנות כמו באדם כשישן.
If so, “when You withdraw…,” how do they have any existence at all? But the answer is that “withdraw” does not mean a complete withdrawal, only a withdrawal of the mature mochin (mochin de-gadlus), while the immature mochin (mochin de-katnus) remain, as in a person when he sleeps.
The answer is that “withdraw” does not mean a total withdrawal. Only the mature mochin (gadlus) withdraw, while the immature mochin (katnus) remain, as a sleeping person keeps a reduced awareness even though his full intellect is not active.


וגם כי הכלים הנק׳ גופא יש להן שרש בפ״ע [בפני עצמו] מאוא״ס [מאור אין סוף] היינו מבחי׳ מטי ולא מטי. רק שאח״כ מתלבש בהן האור ששרשו למעלה מבחי׳ זו והתלבשותו כנשמתא בגופא.
And also, the vessels, which are called “the body,” have a root of their own in the Infinite Light, namely from the level of “reaching and not reaching.” Only afterward does the light whose root is higher than this level become enclothed in them, and its enclothing is like a soul in a body.
The vessels, called the “body,” have their own root in the Infinite Light, in the level called “reaching and not reaching,” which touches the vessels’ source but does not truly enter it. The higher light later enters them like a soul in a body, but the vessels themselves exist from their own root.




11ויש בזה קטנות וגדלות. ע״כ גם בהסתלק המוחין דגדלות אשתארו הכלים כגופא שהרי יש להן שרש בפ״ע [בפני עצמו]
And in this there is immaturity and maturity. Therefore, even when the mature mochin withdraw, the vessels remain like a body, since they have a root of their own;
The vessels can be in a state of immaturity or maturity. Because they have their own root, they remain like a body even when the mature mochin leave them.


רק לפי שאין ערוך בחי׳ זו לגבי הבחינה כשהאור ומוחין דגדלות מאיר בהן. לכך נק׳ כגופא בלא נשמתא.
only, because this level bears no comparison to the level when the light and the mature mochin shine in them, it is therefore called “like a body without a soul.”
They are called “a body without a soul” not because they are lifeless, but because their state without the mature light bears no comparison to their state when that light shines in them.




12ועד״ז יובן בענין הקב״ה מניח תפלין היינו תוספת אור בבחי׳ חכמה ומוחין גדולים עד שהן בולטים על הראש והכלי
In the same way one can understand the matter of “the Holy One, blessed be He, puts on tefillin”: it means an added light in the level of Chochmah, and great mochin, until they protrude upon the head and the vessel;
So too, “G-d puts on tefillin” means an added light in Chochmah and great mochin, so strong that they “protrude upon the head,” as tefillin stand out on a person’s head.


משא״כ התפלין מצד עצמם יש להם ג״כ מציאות ע״ד כגופא בלא נשמתא וכן בשאר כל המצות יובן כן.
whereas the tefillin in themselves also have an existence, in the manner of “like a body without a soul.” And so it is to be understood with all the other mitzvos as well.
The “tefillin themselves” correspond to the vessels that exist like a body without a soul. The same pattern applies to all of G-d’s mitzvos: an existing vessel, and an added light that fills it.




Section 4 · ¶13
G-d’s Torah, prayer and the two readings
13והקב״ה יושב ועוסק בתורה17 הוא המשכת אותיות מבחי׳ שמו הגדול כו׳. והקב״ה מתפלל יה״ר [יהי רצון]18 כו׳.
And “the Holy One, blessed be He, sits and occupies Himself with Torah”: this is the drawing-down of letters from the level of His great Name… And “the Holy One, blessed be He, prays: May it be My will…”
The Sages say that G-d “sits and occupies Himself with Torah”: this is the drawing down of the letters from His great Name. They also say G-d prays, “May it be My will that My mercy overcome My anger.”


שיומשכו מדות דא״א בז״א כו׳. ורב חסד19 כו׳. ויש פי׳ אחר דהקב״ה ר״ל [רוצה לומר] ז״א דאצי׳.
that the attributes of Arich Anpin be drawn into Z’eir Anpin… and “abundant in kindness…” There is another explanation: that “the Holy One, blessed be He” means Z’eir Anpin of Atzilus.
G-d’s prayer means that the attributes of Arich Anpin, the higher mercies such as “abundant in kindness,” should flow into Z’eir Anpin. A second reading then follows: “the Holy One” refers to Z’eir Anpin of Atzilus itself.


והתפלין הן מוחין מאו״א [מאבא ואימא]20 הנמשכים לו21 וא״כ הם למעלה ממנו. וא״ש [ואתי שפיר] לפ״ז [לפי זה] ביותר בענין הקב״ה מתפלל שיכבשו רחמי כו׳
And the tefillin are the mochin from Abba and Imma that are drawn down to Him, and if so, they are higher than He. According to this, [the statement] that the Holy One, blessed be He, prays “that My mercy may overcome…” fits all the better,
On the second reading, the tefillin are the mochin that Z’eir Anpin receives from Abba and Imma, which are above it. This fits G-d’s prayer even better, since one prays for what is above oneself.


שיומשכו לו מדות דא״א כו׳ (וב׳ פירושים הנ״ל22 בענין קוב״ה [קודשא בריך הוא] נתבאר בפירוש הזהר בענין קוב״ה [קודשא בריך הוא] אתי לאשתעשע בג״ע [בגן עדן] כו׳ ושני הפירושים אמת והוא
[meaning] that the attributes of Arich Anpin be drawn down to Him… (The two explanations above about “the Holy One, blessed be He” are explained in the commentary on the Zohar on the matter of “the Holy One, blessed be He, comes to delight in the Garden of Eden…” And both explanations are true, and it is
G-d’s prayer, on this reading, is that the attributes of Arich Anpin be drawn down to Z’eir Anpin. A parenthetical note says the two readings are also discussed in the commentary on the Zohar’s phrase “the Holy One comes to delight in the Garden of Eden,” and that both are true.


כמ״ש במ״א שיש בחי׳ מצותי של המאציל23 ית׳ עצמו ובחי׳ מצות הוי״ה דז״א דאצי׳ ובודאי בז״א המצות הן המשכה שלמעלה ממנו משא״כ למעלה יותר בא״ס ב״ה מצותי הן המשכות ממנו לשרשי הכלים כו׳ ודי לחכימא)
as is explained elsewhere: that there is the level of “My mitzvos” of the Emanator Himself, may He be blessed, and the level of “the mitzvos of Havayah” of Z’eir Anpin of Atzilus. And certainly in Z’eir Anpin the mitzvos are a drawing-down from what is above Him; whereas higher still, in the Infinite One, blessed be He, “My mitzvos” are drawings-down from Him to the roots of the vessels… And this is enough for the wise.)
Two levels of divine mitzvos are distinguished: “My mitzvos,” those of the Emanator Himself, and “the mitzvos of Havayah,” those of Z’eir Anpin. For Z’eir Anpin, a mitzvah is a light drawn from above it; for the Infinite One, “My mitzvos” are the light He draws from Himself into the roots of the vessels.


וזהו שנק׳ המצות דרך הוי״ה24 וארחות הוי״ה25 שהם כמו עד״מ דרך ושביל שבהן נמשך אוא״ס [אור אין סוף] ב״ה להתלבש באצי׳ וכל המשכה הוא ע״י שם הוי״ה כנודע:
And this is why the mitzvos are called “the way of Havayah” and “the paths of Havayah”: they are, as it were, a way and a path by which the Infinite Light, blessed be He, is drawn down to become enclothed in Atzilus; and every drawing-down is through the Name Havayah, as is known.
That is why Scripture calls the mitzvos “the way of Havayah” and “the paths of Havayah.” They are the road on which the Infinite Light travels to enclothe itself in Atzilus, and every such flow passes through the Name Havayah, which means bringing into being.




Section 5 · ¶14–15
Tzaddikim and beinonim
14והנה עיקר הכוונה במעשה המצות למטה באדם הוא שעי״ז נמשך כן למעלה להיות הקב״ה מקיים המצות ע״ד הנ״ל וזהו הנק׳ להוסיף אור באצילות.
Now, the main intent in the performance of the mitzvos below, by a person, is that through it the same is drawn down above, so that the Holy One, blessed be He, fulfills the mitzvos, in the manner explained above; and this is what is called “adding light in Atzilus.”
The purpose of a person’s mitzvos below is to bring about G-d’s “mitzvos” above, the added light described earlier. This is what Kabbalah calls “adding light in Atzilus.”


אך זהו דוקא בצדיקים שאין רע בנר״נ [בנפש רוח נשמה] שלהם כלל. אבל בבינונים עיקר הכוונה במצוה שלהם צ״ל לברר הנר״נ [הנפש רוח נשמה] שלהם26 עי״ז.
But this applies specifically to tzaddikim, in whose nefesh, ruach, and neshamah there is no evil at all. But for beinonim, the main intent in their mitzvah must be to refine their nefesh, ruach, and neshamah through it.
That purpose applies fully to tzaddikim, whose nefesh, ruach and neshamah, the levels of the soul, hold no evil at all. For beinonim, the “intermediate” people of Tanya who still have evil to contend with, the main purpose of their mitzvos is to refine their own souls.




15ויש להבין בזה דהלא המצוה אחת היא בין לצדיקים בין לבינונים כי התפלין דמשה ואהרן הם ד׳ פרשיות דתפלין שלנו27 ממש ואיך ישתנה עיקר הכוונה כ״כ [כל כך].
But this needs to be understood: is not the mitzvah one and the same for tzaddikim and for beinonim? For the tefillin of Moshe and Aharon are exactly the four passages of our tefillin. So how can the main intent differ so much?
The Alter Rebbe raises a question about what he has just said. The mitzvah is identical for everyone: the tefillin of Moshe and Aharon contained the same four Torah passages as ours, so how can its main purpose differ between a tzaddik and a beinoni?


אך הענין הוא דבאמת הכל כוונה אחת היא. שבהיות הוספת האור באצי׳ ע״י מצות הצדיקים. אזי ממילא יש כח לברר הרע מנוגה דבי״ע כו׳.
But the point is that in truth it is all one intent. For when there is an addition of light in Atzilus through the mitzvos of the tzaddikim, then automatically there is power to refine the evil from kelipas nogah of Beriah, Yetzirah, and Asiyah…
The answer is that the purpose is really one. When the mitzvos of tzaddikim add light in Atzilus, that added light itself gives the power to refine the evil mixed into kelipas nogah, the “glowing husk” of the lower worlds that is neither wholly holy nor wholly evil, which is the beinoni’s task.




Section 6 · ¶16–18
“Who lowers Himself”: the first reading
16וזהו ענין המשפילי לראות בשמים ובארץ28 כפי׳ הראשון. שנשפל להתלבש בתוך בחי׳ שמים וארץ. שהן ז״א ונוק׳ [ונוקבא] כי
And this is the meaning of “Who lowers Himself to look upon heaven and earth,” according to the first explanation: that He lowers Himself to become enclothed within the level of heaven and earth, which are Z’eir Anpin and Nukva. For
The verse “Who lowers Himself to look upon heaven and earth” (Psalms 113:6) is read as describing G-d’s own mitzvos: He lowers Himself to become enclothed within “heaven and earth.” On this first explanation, these are Z’eir Anpin and Nukva, the masculine and feminine configurations of Atzilus.


הנה רם על כל29 כו׳ ובחי׳ כד אנת תסתלק מינייהו30 מהכלים דע״ס [דעשר ספירות]. דהיינו כמו ענין השינה שהוא הסתלקות המוחין אל עצמות הנפש.
behold, “He is high above all…”; and [there is] the level of “when You withdraw from them,” from the vessels of the ten Sefiros, which is like sleep, which is the withdrawal of the mochin into the essence of the soul.
G-d is “high above all,” so His light can be withdrawn from the vessels of the ten Sefiros, the state of “when You withdraw from them.” The Alter Rebbe compares this to sleep, when a person’s mochin withdraw into the essence of the soul and are not active.




17והגם שיש לו צירופי אותיות המחשבה בחלומות. הרי הוא רק מחשבה בלא חכמה רק בחי׳ הדמיון. מה שאין כן כאשר יקיץ מהשינה הנה יאיר השכל במחשבה.
And even though in dreams he has combinations of the letters of thought, it is only thought without wisdom, only the level of imagination. Whereas when he wakes from sleep, the intellect shines in his thought.
In dreams the mind still combines the letters of thought, but without wisdom, only as imagination. When a person wakes, his intellect shines into his thinking again.


ועד״ז יובן הנמשל שבחי׳ הסתלקות האור ומוחין דגדלות המלובש בע״ס [בעשר ספירות] לבחי׳ העצמות אוא״ס [אור אין סוף] אז הגילוי למטה נק׳ עד״מ בחי׳ שינה.
In the same way the analogue is to be understood: [at] the level of the withdrawal of the light and the mature mochin that are enclothed in the ten Sefiros into the level of the essence, the Infinite Light, the revelation below is then called, by way of analogy, the level of sleep.
Above, when the light and the mature mochin withdraw from the ten Sefiros back into the essence of the Infinite Light, what remains revealed below is like sleep: the forms continue, but without their true inner light.




18ועי״ז היה שליטה גם לעכו״ם [לעובדי כוכבים ומזלות] מצרים ובבל. אבל ע״י התלבשות האור ומוחין דגדלות בע״ס [בעשר ספירות]. וזהו ענין הקב״ה מניח תפלין כו׳ כנ״ל.
And through this, the idolatrous nations, Egypt and Babylon, also had dominion. But through the enclothing of the light and the mature mochin in the ten Sefiros, and this is the meaning of “the Holy One, blessed be He, puts on tefillin…,” as said above,
In that “sleeping” state, the nations that served idols, Egypt and Babylon, were able to dominate, because the divine light was not revealed in its strength. When the light and mature mochin are enclothed in the Sefiros, which is what “the Holy One puts on tefillin” means, the situation changes.


והיינו פי׳ המשפילי להתלבש בתוך שמים וארץ. הנה עז״נ [על זה נאמר] השקיפה ממעון קדשך מן השמים.31 ואז עי״ז וברך את עמך ישראל
which is the explanation of “Who lowers Himself” to become enclothed within heaven and earth, of this it is said, “Look down from Your holy dwelling, from heaven.” And then, through this, “and bless Your people Israel,”
This is G-d lowering Himself into “heaven and earth,” of which Moshe prays, “Look down from Your holy dwelling, from heaven, and bless Your people Israel” (Deuteronomy 26:15). G-d’s “looking down” is His light entering the Sefiros, and the blessing of Israel follows from it.


ע״ד באורך נראה אור32 שנראים לדבר חשוב כי המכוון בהשתלשלות העולמות הוא בשביל קיום התומ״צ [התורה ומצות]:
in the manner of “In Your light we see light,” that we are seen as something of importance; for the purpose of the chain of descending worlds is for the sake of fulfilling the Torah and mitzvos.
“In Your light we see light” (Psalms 36:10) is read to mean that Israel are “seen” as something important. The reason is that the whole chain of descending worlds exists for the sake of the Torah and mitzvos that Israel fulfills.




Section 7 · ¶19–21
Zechariah’s menorah
19והנה להבין ענין פי׳ השני בפסוק המשפילי לראות דהיינו שע״י שמים וארץ נעשה סבת השפלה זו. יש להקדים ענין מנורת זכריה וגלה על ראשה33 כו׳.
Now, to understand the second explanation of the verse “Who lowers Himself to look,” namely that through heaven and earth this lowering is brought about, we must first introduce the matter of Zechariah’s menorah: “and a bowl upon its top…”
The second reading of “Who lowers Himself to look upon heaven and earth” is that “heaven and earth” are the cause of G-d’s lowering, not only where it ends. To explain it, the Alter Rebbe introduces Zechariah’s vision of a golden menorah with “a bowl upon its top” (Zechariah 4:2).


כי הנה סדר ההשתלשלות וההמשכה מהמאציל לנאצלים הוא ע״י בחי׳ כתר שיש בו מבחי׳ תחתונה שבא״ס והוא בחי׳ עתיק.
For the order of the chain of descent and of the drawing-down from the Emanator to the emanated beings is through the level of Keser, which contains something of the lowest level of the Infinite One, and this is the level of Atik.
Light passes from G-d, the Emanator, to the emanated worlds through Keser, the “crown.” Keser contains something of the lowest level of the level above, and this aspect is called Atik, the “Ancient One.”


והיינו דכמו שמל׳ דאצי׳ נעשה עתיק לבריאה.34 ונמצא שבחי׳ כתר דבריאה יש בו מבחי׳ תחתונה שבאצילות ממש.
That is: just as Malchus of Atzilus becomes Atik for Beriah, so that the level of Keser of Beriah contains something of the lowest level of Atzilus itself,
For example, Malchus, the lowest level of Atzilus, becomes Atik, the inner Keser, of the next world, Beriah. So Beriah’s Keser contains the very lowest level of Atzilus.


דהיינו מבחי׳ מל׳ דאצילות. כך מבחי׳ מלכות דא״ק [דאדם קדמון] (שנק׳ מל׳ דא״ס) נעשה עתיק וכתר לאצי׳ וזהו הגולה שעל ראשה.
namely of the level of Malchus of Atzilus, so too from the level of Malchus of Adam Kadmon (which is called Malchus of the Infinite One) comes to be Atik and Keser for Atzilus; and this is “the bowl upon its top.”
In the same way, Malchus of Adam Kadmon, the primordial level above Atzilus (also called Malchus of the Infinite One), becomes the Atik and Keser of Atzilus. This is the “bowl upon its top” of Zechariah’s menorah.


וכמ״ש גולת הכותרת35 שכותרת ומקפת למעלה סביבות ראשה. וכך בחי׳ כתר הוא בחי׳ עטרה ומקיף על המוחין.
As it is written, “the bowl of the capital,” which crowns and surrounds the top of its head from above. So too the level of Keser is the level of a crown and an encompassing over the mochin.
The phrase “the bowl of the capital” (I Kings 7:41) shows that a “bowl” sits on top and surrounds the head like a crown. Keser likewise is a crown that encircles the mochin and is not inside them.


ושבעה נרותיה הם המדות דאצי׳ ושבעה מוצקות לנרות הם ז״ת [ז׳ תחתונות] דעתיק יומין שהם בחי׳ מקור ההשפעה להמדות דאצי׳. לכן נק׳ מוצקות לנרות כו׳.
“And its seven lamps” are the emotive attributes of Atzilus, and “seven pipes to the lamps” are the seven lower [Sefiros] of Atik Yomin, which are the source of the flow to the emotive attributes of Atzilus. Therefore they are called “pipes to the lamps…”
The menorah’s seven lamps are the seven emotive attributes of Atzilus, and the “seven pipes to the lamps” are the seven lower Sefiros of Atik Yomin, which feed those attributes. As pipes bring oil to a lamp, these higher attributes supply the emotive attributes of Atzilus.




20וכמ״ש במ״א שיש ב׳ בחי׳ מדות. הא׳ המדות שלמטה מהשכל וההתבוננות ונק׳ טורי נהורא.
As is explained elsewhere, there are two levels of emotive attributes. The first is the emotive attributes that are below intellect and contemplation, and they are called “mountains of light.”
There are two kinds of emotive attributes. The first kind are those born from intellect and contemplation, the love and awe a person reaches by meditating on G-d’s greatness; these are called “mountains of light,” since they are lit up by understanding.


והב׳ המדות שלמעלה מהשכל והטעם המובן ונק׳ אהבה רבה וטורי חשוכא ומדות אלו שלמעלה מהשכל נקר׳ [נקרא / נקראת / נקראות] מוצקות למדות הנמשכים מהשכל הנק׳ נרות כו׳.
The second is the emotive attributes that are above intellect and understandable reason, and they are called “great love” and “mountains of darkness.” And these emotive attributes that are above intellect are called the “pipes” for the emotive attributes that are drawn from the intellect, which are called “lamps…”
The second kind are above intellect and reason, such as “great love” (ahavah rabbah), and are called “mountains of darkness” because the mind cannot grasp them. These higher attributes are the “pipes” that feed the attributes born of intellect, the “lamps.”


ושני׳ [ושנים] זיתי׳ עליה36 א׳ מימין הגלה כו׳ הם בחי׳ חו״ב [חכמה ובינה] דע״י וגם הם בחי׳ ב׳ מזלות נוצר ונקה37 שהם מקורות דחו״ב [דחכמה ובינה] דאצי׳.
“And two olive trees upon it, one to the right of the bowl…”: these are the level of Chochmah and Binah of Arich Anpin, and they are also the level of the two mazalos, “notzer” and “venakeh,” which are the sources of Chochmah and Binah of Atzilus.
The “two olive trees” beside the bowl (Zechariah 4:3) are Chochmah and Binah of Arich Anpin. They are also the two “mazalos” called notzer and venakeh, from the Thirteen Attributes of Mercy, which are the sources of Chochmah and Binah of Atzilus.




21והנה הזית הוא מר רק שמוציאין ממנו שמן ע״י כתישה. והיינו בחי׳ בירור רפ״ח נצוצין ע״י אתכפייא ואתהפכא
Now, the olive is bitter, but oil is extracted from it by crushing. This is the level of the refinement of the 288 sparks through subduing and transforming [the sitra achra],
An olive is bitter, yet crushing it brings out oil. This stands for refining the 288 sparks of holiness that fell into the lower realms, which is done by subduing the sitra achra (iskafya) and by transforming it (is’hapcha).


כמאמר כד אתכפייא סט״א [סטרא אחרא]38 אסתלק יקרא דקוב״ה [דקודשא בריך הוא] ומקור המשכת מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] שע״י הבירורים נמשך מב׳ מזלות הנ״ל.
as the saying goes, “When the sitra achra is subdued, the glory of the Holy One, blessed be He, rises [and is revealed].” And the source of the drawing-down of mayin nukvin and mayin duchrin, which through the refinements is drawn from the two mazalos mentioned above:
The Zohar says that when the sitra achra is subdued, G-d’s glory rises and is revealed. These refinements are also the source of the “feminine waters” (mayin nukvin), the arousal from below, and the “masculine waters” (mayin duchrin), the flow from above, both drawn from the two mazalos.


מזל ונקה הוא שרש כל המ״ן [המיין נוקבין] ומזל נוצר שרש המ״ד [המיין דוכרין] לכן הן הן ב׳ זיתים הנ״ל:
the mazal “venakeh” is the root of all the mayin nukvin, and the mazal “notzer” is the root of the mayin duchrin. Therefore they themselves are the two olive trees mentioned above.
The mazal venakeh is the root of the arousal from below, and notzer is the root of the flow from above. That is why they are the two olive trees whose oil, the light drawn out by crushing, feeds the menorah.




Section 8 · ¶22–24
Nullification of will
22והנה עיקר סבת המשכת בחי׳ גולה שעל ראשה הנ״ל הוא ע״י בטול רצון שהוא בחי׳ עבודה שלמעלה מהבחירה שע״פ שכל ודעת שבזה עושים המשכת הגולה שהוא בחי׳ הכתר ומקיף שלמעלה מהשכל.
Now, the main cause of the drawing-down of the level of “the bowl upon its top” mentioned above is through the nullification of will, which is the level of divine service that is above choice based on intellect and understanding; for through this one brings about the drawing-down of the bowl, which is the level of Keser and the encompassing [light] that is above intellect.
The “bowl upon its top” (Keser, the encompassing light above intellect) is drawn down mainly through the nullification of will (bittul ha-ratzon). This is a service above any choice made by reasoning, and so it reaches a level that is itself above reason.




23וביאור הענין כי הנה מבירורי רפ״ח נצוצים נעשה או״ח [אור חוזר] מלמטלמ״ע [מלמטה למעלה] עד רום המעלות שגם בחכמה סתימאה האור חוזר למעלה יותר.
The explanation of the matter: from the refinements of the 288 sparks, reflected light is produced from below to above, up to the highest heights, so that even in the hidden Chochmah the light returns higher still.
Refining the 288 sparks produces “reflected light,” light rising from below to above. It rises so high that it reaches even into the hidden Chochmah, the concealed wisdom of Arich Anpin.


וזהו בקיעת שערות הראש ועי״ז נמשך אח״כ מלמעלה תוספת אור ושפע רב ונמשך למטה ע״י שערות דדיקנא שהם המשכה מלמעלמ״ט [מלמעלה למטה].
And this is the breaking-through of the hairs of the head; and through this there is afterward drawn from above an added light and an abundant flow, and it is drawn below through the hairs of the beard, which are a drawing-down from above to below.
This rising light is pictured as the hairs of the head breaking through. In response an added light and abundant flow descend through the “hairs of the beard,” the channels of flow from above to below.




24ולכן כל המצות מעשיות הם מבחי׳ נוגה כמו הצמר דציצית וקלף התפלין שע״י שמתבררים הנצוצין שבנוגה ע״י קיום המצוה נמשך תוספת אורות באצי׳ כנ״ל.
Therefore all the practical mitzvos are from the level of nogah, such as the wool of tzitzis and the parchment of tefillin; for when the sparks in nogah are refined through fulfilling the mitzvah, added lights are drawn into Atzilus, as said above.
The practical mitzvos are done with physical things from kelipas nogah, such as the wool of tzitzis and the parchment of tefillin. Using them for a mitzvah refines the sparks within them and brings added light into Atzilus.


אך הנה בחי׳ בטול הרצון יש בו מעלה יתירה ואתכפיא סט״א [סטרא אחרא] ביותר מצד בטול רצון הגוף בסתם שמבטל כל רצונותיו ויקבע בלבבו לילך אחרי ה׳.
But the level of the nullification of will has an additional advantage, and the sitra achra is subdued more, because of the nullification of the body’s will in general: one sets aside all his desires and resolves in his heart to follow G-d,
Nullification of will goes further. One sets aside the body’s will as a whole, not just in a particular act, and resolves to follow G-d, which subdues the sitra achra more than any single mitzvah does.




Section 9 · ¶25
“Who lowers Himself”: the second reading
25וכאלו אין לו שום רצון רק מה שירצה ה׳ זהו רצונו וזהו אתכפי׳ סט״א [סטרא אחרא] ממש ביתר שאת ויתר עז מבקיום מצוה אחת וכך ההמשכה עי״ז הוא בחי׳ וגלה על ראשה.
and as if he has no will at all, only what G-d wills is his will. This is the true subduing of the sitra achra, with greater dignity and greater power than in fulfilling a single mitzvah; and so the drawing-down through this is the level of “and a bowl upon its top,”
Completing the previous sentence, the Alter Rebbe describes total nullification of will: a person has no will of his own except what G-d wills. This subdues the sitra achra more powerfully than a single mitzvah, and it draws down “the bowl upon its top,” the Keser above Atzilus.


שהוא בחי׳ רעוא דכל רעוין דהיינו מקור כל הרצונות. משא״כ תרי״ג מצות הם תרי״ג ארחין שבגלגלתא דז״א שהוא עד״מ למטה בחי׳ פרטי הרצונות.
which is the level of “the Will of all wills,” that is, the source of all the wills. Whereas the 613 mitzvos are the 613 paths in the skull of Z’eir Anpin, which is, by way of analogy below, the level of the particular wills.
This bowl is “the Will of all wills,” the source of every particular divine will. The 613 mitzvos, the 613 paths in the head of Z’eir Anpin, are by comparison like a person’s particular wishes, each one a specific expression of will.


אבל מקורן ושרשן הוא בחי׳ רעדכ״ר [רעוא דכל רעוין] וזה נמשך דוקא ע״י בטול רצון שבזה מתקשר לבעל הרצון ממש ובחי׳ בטול רצון זה נק׳ ארץ שמשים עצמו כעפר ממש.
But their source and root is the level of “the Will of all wills,” and this is drawn down specifically through the nullification of will, for by this one binds oneself to the very Master of the will. And this level of nullification of will is called “earth,” for one makes oneself truly like dust.
The root of all the particular mitzvos is the Will of all wills, and it is reached only by setting aside one’s own will, which binds a person to the Master of the will Himself, not merely to one of His wishes. This self-effacement is called “earth,” since one makes oneself like dust that everyone treads on.


(ושמים היינו מקיף זהו בחי׳ אהבת בכל מאדך39 בלי גבול ממש שעי״ז ממשיכים להיות מקור ההמשכה מהמאציל בנאצלים. היינו שעושים בחי׳ הגולה וכו׳. וגם המוצקות שהם הכל למעלה מהשכל)
(And “heaven” means the encompassing [light]: this is the level of the love “with all your might,” truly without limit, through which one draws down [the light] to become the source of the flow from the Emanator into the emanated beings, that is, one brings about the level of the bowl, etc., and also the pipes, which are all above intellect.)
In a parenthesis, “heaven” is defined as the encompassing light, reached through love “with all your might” (bechol me’odecha), a love truly without limit. Like the nullification of will, it is above intellect, and it draws down the bowl and the pipes, the channels from the Emanator to the worlds.


וזהו המשפילי לראות בשמים ובארץ.40 שע״י שמים וארץ שבבחי׳ זו נעשה ההשפלה מא״ס ממש להיות נמשך כתר לאצי׳.
And this is “Who lowers Himself to look upon heaven and earth”: through heaven and earth of this level, the lowering takes place from the Infinite One itself, so that Keser is drawn down to Atzilus.
This gives the second reading of “Who lowers Himself to look upon heaven and earth”: through this “heaven” (boundless love) and “earth” (nullification of will), the Infinite One Himself lowers Himself, so that Keser is drawn down to Atzilus. Here heaven and earth are the cause of the lowering.


ואח״כ ע״י תומ״צ [תורה ומצות] נעשה התלבשות האור מהכתר בתרי״ג ארחין דז״א. ורמ״ח איברין דמלכא כו׳. וזהו פי׳ המשפילי בתוך שמים וארץ שהם זו״נ [זעיר אנפין ונוקבא] דאצי׳.
And afterward, through the Torah and mitzvos, the enclothing of the light from Keser in the 613 paths of Z’eir Anpin takes place, and [in] “the 248 limbs of the King…” And this is the explanation of “Who lowers Himself” within heaven and earth, which are Z’eir Anpin and Nukva of Atzilus.
After that, Torah and mitzvos bring the light from Keser into the 613 paths of Z’eir Anpin and “the 248 limbs of the King,” the 248 positive mitzvos. This corresponds to the first reading, in which G-d lowers Himself into heaven and earth, Z’eir Anpin and Nukva.


(וכמ״ש בכהאר״י [בכתבי האר״י] ז״ל [זכרונו לברכה / זכרונם לברכה]41 שלהמשיך יחוד או״א [אבא ואימא] הוא ע״י מס״נ [מסירות נפש] ויחוד זו״נ [זעיר אנפין ונוקבא] הוא ע״י תורה ומצות. וב׳ המשכות אלו זהו ב׳ פירושים שנתבאר כאן בענין המשפילי לראות בשמים ובארץ. וכמ״ש במ״א שיש שמים וארץ עילאין. ויש שמים וארץ תתאין).
(As is written in the writings of the Arizal, of blessed memory: drawing down the union of Abba and Imma is through self-sacrifice, and the union of Z’eir Anpin and Nukva is through Torah and mitzvos. These two drawings-down are the two explanations given here of “Who lowers Himself to look upon heaven and earth”; and as is explained elsewhere, there is a higher heaven and earth and there is a lower heaven and earth.)
The parenthesis cites the Arizal: the higher union of Abba and Imma (Chochmah and Binah) is brought about by self-sacrifice, while the union of Z’eir Anpin and Nukva comes through Torah and mitzvos. These match the two readings of the verse, which speak of a higher and a lower “heaven and earth.”


וזהו ענין מה שארז״ל [שאמרו רבותינו זכרונם לברכה] למה קדמה שמע42 לוהיה אם שמוע שיקבל עליו עומ״ש [עול מלכות שמים] תחלה ואח״כ יקבל עליו עול מצות כי בפ׳ שמע נאמר בכל מאדך והיא בחי׳ שמים לפי׳ הב׳.
And this is the meaning of what our Sages, of blessed memory, said: Why does [the passage of] Shema precede “And it shall be, if you will listen”? So that one first accepts upon himself the yoke of the kingship of Heaven, and afterward accepts upon himself the yoke of the mitzvos. For in the passage of Shema it says “with all your might,” and this is the level of “heaven” according to the second explanation.
The Mishnah asks why the Shema is said before “And it shall be, if you will listen”: so that one first accepts the yoke of Heaven’s kingship and then the yoke of the mitzvos. The Shema’s “with all your might” is the boundless love called “heaven” in the second reading.


וגם מארז״ל [מאמר רבותינו זכרונם לברכה] בכל מדה שמודד לך43 הוי מודה לו במאד מאד זהו בחי׳ ארץ בטול רצון.
And also what our Sages, of blessed memory, said: “For whatever measure He metes out to you, thank Him very, very much”: this is the level of “earth,” the nullification of will.
The Sages read “me’odecha” (your might) as “whatever measure (middah) He metes out to you, thank (modeh) Him very much.” Accepting everything G-d sends with thanks is the nullification of will called “earth.”


וכ״ז [וכל זה] נקרא קבלת עומ״ש [עול מלכות שמים] פי׳ מלכות דא״ס שנק׳ מלכות שמים בחי׳ מקיף שעי״ז נמשך וגלה על ראשה כו׳
And all this is called accepting the yoke of the kingship of Heaven, meaning Malchus of the Infinite One, which is called “the kingship of Heaven,” the level of the encompassing [light], through which “and a bowl upon its top…” is drawn down,
Together these make up accepting the yoke of Heaven’s kingship, where “kingship of Heaven” means Malchus of the Infinite One, an encompassing light. Through it “the bowl upon its top” is drawn down.


שנעשה עתיק לאצילות ואח״כ והיה אם שמוע44 הוא המשכת האור בכלים ע״י המצות בתוך שמים וארץ כנ״ל:
so that it becomes Atik for Atzilus. And afterward, “And it shall be, if you will listen” is the drawing of the light into the vessels through the mitzvos, within heaven and earth, as said above.
Malchus of the Infinite One thus becomes Atik for Atzilus. Only then does “And it shall be, if you will listen,” the observance of the mitzvos, draw the light into the vessels within Z’eir Anpin and Nukva.




Section 10 · ¶26–27
“For with You is the source of life”
26וזהו כי עמך מקור חיים.45 פי׳ בחי׳ המל׳ שבעולם האצי׳ שנעשה עתיק לבי״ע נק׳ מקור חיים דבי״ע שהכתר הוא מקור ושרש כו׳.
And this is “For with You is the source of life.” That is, the level of Malchus in the World of Atzilus, which becomes Atik for Beriah, Yetzirah, and Asiyah, is called the source of life of Beriah, Yetzirah, and Asiyah, for Keser is the source and root…
The maamar returns to its opening verse, “For with You is the source of life.” Malchus of Atzilus, which becomes Atik (the inner Keser) of the lower worlds Beriah, Yetzirah and Asiyah, is their “source of life,” since Keser is the root of each world.


והוא באמת רק בחי׳ עמך טפל ובטל לבחי׳ עצמות האצילות. ולכן לא נאמר כי אתה רק כי עמך
But in truth it is only the level of “with You,” secondary and nullified to the level of the essence of Atzilus. Therefore it does not say “for You are,” but only “for with You.”
That source is only “with You”: secondary and nullified before the essence of Atzilus, its lowest level. That is why the verse says “with You” and not “You are” the source of life.


וכן למעלה יותר מל׳ דא״ק [דאדם קדמון] היא מקור חיים דאצי׳ שהרי נעשה עתיק לאצי׳ והיא בחי׳ עמך טפל ובטל למהות ועצמות א״ק [אדם קדמון] וזהו המגביהי לשבת46 כו׳.
And so, higher still, Malchus of Adam Kadmon is the source of life of Atzilus, since it becomes Atik for Atzilus; and it is the level of “with You,” secondary and nullified to the being and essence of Adam Kadmon. And this is “Who is enthroned on high…”
Higher up, Malchus of Adam Kadmon is the source of life of Atzilus, yet it too is only “with You,” nullified before the essence of Adam Kadmon. This is “Who is enthroned on high” (Psalms 113:5): the essence remains exalted, and only its lowest level becomes the source of the level below.


אך פי׳ המשפילי לראות בשמים ובארץ כפי שני פירושים הנ״ל. היינו שעי״ז ממשיכים תוספת אור ממהות ועצמות האור שבא״ק [שבאדם קדמון] שיומשך בבחי׳ הגולה שעל ראשה.
But the explanation of “Who lowers Himself to look upon heaven and earth,” according to the two explanations above, is that through this one draws down an added light from the being and essence of the light in Adam Kadmon, to be drawn into the level of “the bowl upon its top.”
“Who lowers Himself to look upon heaven and earth,” in both readings, means that a person’s service draws an added light from the very essence of Adam Kadmon into “the bowl upon its top.” More than the usual lowest level descends.


(ולכן הגולה עם שהיא כמו גולת הכותרת ומקיף הרי היא כמו בחי׳ מקבל כדפירש״י [כדפירש רש״י] בזכריה שם כמו ספל שבו השמן47 היינו שמעצמות האור דא״ק [דאדם קדמון] יומשך תוספת אור בגולה זו):
(Therefore the bowl, although it is like “the bowl of the capital” and encompassing, is nevertheless like a recipient, as Rashi explains in Zechariah there: like a basin holding the oil. That is, from the essence of the light of Adam Kadmon an added light is drawn into this bowl.)
This explains why the bowl, though it is a crown that encompasses, is also a receiver. Rashi on Zechariah calls it a basin that holds the oil, and here it receives the added light from the essence of Adam Kadmon.




27וזהו באורך נראה אור.4849 פי׳ באורך לנוכח היינו כמו בחי׳ אתה ולא בחי׳ עמך שיומשך מעצמות האור דא״ק [דאדם קדמון] להיות נראה האור באבי״ע [באצילות בריאה יצירה עשיה] כנ״ל
And this is “In Your light we see light.” “Your light” is in direct address, that is, like the level of “You” and not the level of “with You”: that from the essence of the light of Adam Kadmon it be drawn down so that the light is seen in Atzilus, Beriah, Yetzirah, and Asiyah, as said above.
“In Your light we see light” speaks to G-d directly (“Your”), which points to the level of “You,” the essence, not merely “with You.” It describes the added light from the essence of Adam Kadmon being revealed in all four worlds, Atzilus, Beriah, Yetzirah and Asiyah.


וגם נראה אנחנו שבבחי׳ זו נהיה חשובים כנ״ל בפי׳ השקיפה כו׳. וברך את עמך50 כו׳:
And also “we are seen”: that in this level we will be of importance, as said above in the explanation of “Look down…, and bless Your people…”
“We see” can also be read “we are seen”: at this level Israel are regarded as important. This connects back to “Look down... and bless Your people Israel” (paragraph 18), closing the maamar.



In one’s avodah
A person’s mitzvos draw light into Atzilus and refine the sparks of nogah. Before the yoke of the mitzvos, though, comes the yoke of Heaven’s kingship: loving G-d “with all your might,” without limit, and setting aside one’s own will entirely, making oneself like dust and thanking G-d for whatever He sends. This reaches the Will of all wills and draws down light from the essence itself.
Questions for discussion
	What is the difference between the tefillin as an object and the act of putting them on, and how does the maamar apply this to G-d’s “tefillin”?
	How does the idea that the vessels have “a root of their own” answer the question raised by “everything is from You”?
	Why is the nullification of will a greater subduing of the sitra achra than any single mitzvah?
	How do the two readings of “Who lowers Himself to look upon heaven and earth” match the order of the Shema and “And it shall be, if you will listen”?
	What is the significance of the verse saying “with You” rather than “You” in “For with You is the source of life”?

For children · ages 9–13
For the children at the table
Giving over our will to G-d

The big idea
Our mitzvos draw G-d’s light into the world, and when we set aside our own wishes and love Him without limit, we reach even higher, to G-d’s own will.


Our Sages say that G-d, as it were, puts on tefillin and prays. What can this mean? The maamar explains that when G-d’s endless light comes down into the levels that make the world, that is His “mitzvah.” Think of real tefillin: there are the tefillin themselves, and there is the act of putting them on. Above, too, there is the “tefillin” and the light that comes into it. When we do mitzvos, we help G-d’s light shine in those higher levels and make the world around us finer. Yet something comes even before the mitzvos. In the Shema we accept G-d as our King and love Him “with all your might,” without limit. When a person sets their own wishes aside, becomes humble “like dust,” and thanks G-d for whatever He sends, they reach something higher than all the mitzvos: G-d’s own will. That is why we say the Shema first and only then do the mitzvos. In this way the verse comes true: “In Your light we shall see light.”

The mashal
The tefillin exist even before a person puts them on, but the mitzvah happens when he wears them. In the same way, the higher levels exist above, but they are complete only when G-d’s light comes into them.

Questions for the Shabbos table
	Why does the Shema, accepting G-d as King, come before doing the mitzvos?
	What does the tefillin teach us about the difference between a thing and using it for a mitzvah?
	When something does not go your way this week, how can you set your own wish aside and say thank you to G-d?
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Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note points to a parallel version of this maamar as transcribed (hanachah) by the Mitteler Rebbe, printed in Sefer HaMaamarim 5563.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ג ע׳ סד.
Paragraph 2
2“For with You is the source of life; in Your light we see light.” The whole maamar is an explanation of this verse, which is taken up again at its end.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3תרי״ג מצות הן תרי״ג ארחין שבגולגלתא
The passage there discusses the reshimu in the hidden brain (mocha stima’ah) as coming from Malchus of the Infinite, citing the Arizal’s commentary on the Idra, the same Zohar passage that speaks of the paths of the skull.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteראה זח״ג קכט, א. ובביאור האריז״ל שם. מ״ח מס׳ א״א ספ״ד. לקו״ת ראה כא, ד.
4דכל המצות נק׳ מצות הוי״ה
The earlier maamar in Miketz speaks of drawing down from the encompassing light (sovev) and the inner light (memalei), the background to calling the mitzvos channels of the Name Havayah.
Kehot’s noteראה לעיל לד, א. ובסה״מ תקס״ג ע׳ סד מביא ראי׳ לזה ”וכמ״ש מצוותי”. במה שנתבאר כאן שבהקב״ה מניח תפילין יש ב׳ פירושים א׳ דהקב״ה הוא ז״א, והקב״ה מניח תפילין הוא המשכת המוחין לז״א ראה ד״ה את ה׳ האמרת — תש״ל סעי׳ ד.
5הקב״ה מניח תפילין ומתעטף בציצית ומתפלל
The Talmud says that the Holy One, blessed be He, puts on tefillin, and asks what is written in them. The Alter Rebbe uses it to speak of G-d’s own “mitzvos.”
Berakhot 6aברכות ו׳ א
Rosh Hashanah 17bראש השנה י״ז ב
Kehot’s noteברכות ו, א. ר״ה יז, ב. פסיקתא דר״כ פ״ה פרשת החודש. ראה גם לקמן סח, א. באוה״ת פ׳ ויצא תתנה, ב מביא שבזה יש שני פירושים הא׳ דפי׳ הקב״ה היינו ז״א קדוש בוא״ו, והתפילין הם מוחין מאו״א הנמשכים, והפי׳ הב׳ דתפילין הם ד׳ מוחין חו״ב והדעת נחלק לחו״ג, והקב״ה היינו אוא״ס ב״ה שנמשך ומשפיל א״ע להיות מתלבש בהמוחין כמ״ש בתו״א פ׳ מקץ בביאור ע״פ כי עמך מקו״ח ע״ש, ראה גם באוה״ת ויקרא כרך ג ע׳ תתקטז. כרך ד ע׳ א׳קמב ואילך. וראה באוה״ת במדבר כרך א ע׳ ח ”דהיינו התלבשות גילוי אוא״ס עם מוחין ומדות, דהיינו תוס׳ גילוי אוא״ס בע״ס שלא בדרך ההשתלשלות”, ע״ש. וראה באוה״ת פ׳ ואתחנן ע׳ שלב. סה״מ תרכ״ז ע׳ קיא ואילך. פלח הרמון ויקרא ע׳ תז.
Paragraph 4
6אבא יונק ממזלא
Kehot’s note points to Zohar III, 289b for these words.
Zohar III, 289bזח״ג רפט, ב
Kehot’s noteראה זח״ג רפט, ב ובכ״מ. ע״ח שער הכללים פ״ה.
7להיות אוא״ס מתלבש בחכמה
The note points to a parallel discussion of the Infinite Light becoming enclothed in Chochmah.
Kehot’s noteראה ספר המאמרים תש״ג ד״ה שיר המעלות ע׳ 23.
8כי מי גוי גדול
“For who is a great nation that has G-d close to it...” It shows that G-d’s tefillin, the bond of the Infinite Light with Chochmah, are for Israel.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז. ראה אוה״ת פ׳ ואתחנן ע׳ שלב ואילך. סה״מ תר״ל ע׳ רצו ואילך.
9מה כתיב בהו כי מי גוי גדול
The Talmud asks what is written in G-d’s tefillin and lists praises of Israel, including “For who is a great nation.”
Berakhot 6a:20–21ברכות ו׳ א:כ׳-כ״א
אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק לְרַב חִיָּיא בַּר אָבִין: הָנֵי תְּפִילִּין דְּמָרֵי עָלְמָא מָה כְּתִיב בְּהוּ? אֲמַר לֵקהּ ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״. וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Rab Nahman b. Isaac asked Rab Hiyya b. Abin : What is written in the Tefillin of the L-rd of the Universe ? He answered, "And who is like Thy people Israel, a nation one in the earth?" (I Chron. xvii 21). Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
10שעיקר השפעת החכמה הוא בשביל נש״י
This is the passage the text promises (“as will be explained below”): it repeats that tefillin mean binding from above to below and explains that Chochmah flows through the angels only as messengers, its real purpose being to draw Chochmah into the souls of Israel.
Kehot’s noteראה גם לקמן סט, א.
11עולם חסד יבנה
“The world is built by kindness.” G-d’s tzedakah is the drawing down of Chesed by which the worlds are built.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 8
12ממך הכל כתיב
David says, “For everything is from You.” Here it shows that nothing above has an existence apart from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
Paragraph 9
13והוא היודע והוא הדיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ יסודי התורה ב, י.
14והוא היודע והוא הדיעה
Maimonides writes that G-d is the Knower, the Known and the Knowledge, all one. Here it shows that Chochmah has no existence apart from G-d.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
15במאמר דפתח אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
16וכד אנת תסתלק מנייהו אשתארו כגופא
In Patach Eliyahu, Elijah says to G-d that when He withdraws from the Sefiros they all remain like a body without a soul. The Alter Rebbe uses it as the model for the mitzvah “object” above.
Tikkunei Zohar 17aתקוני הזהר י״ז א
Paragraph 13
17והקב״ה יושב ועוסק בתורה
The Talmud describes how the Holy One, blessed be He, divides His day, part of it sitting and occupying Himself with Torah. Here it is the drawing down of the letters of the Torah from His great Name.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב. ראה לעיל ב, ב.
18והקב״ה מתפלל יה״ר
The Talmud says that G-d prays: “May it be My will that My mercy overcome My anger.” Here it is read as the drawing of Arich Anpin’s attributes into Z’eir Anpin.
Berakhot 7a:1ברכות ז׳ א:א׳
אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְפַּלֵּל? שֶׁנֶּאֱמַר: ״וַהֲבִיאוֹתִים אֶל הַר קָדְשִׁי וְשִׂמַּחְתִּים בְּבֵית תְּפִלָּתִי״, ״תְּפִלָּתָם״ לֹא נֶאֱמַר, אֶלָּא ״תְּפִלָּתִי״, מִכָּאן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְפַּלֵּל.
R. Johanan said in the name of R. Jose : Whence is it that the Holy One, blessed be He, prays? ] As it is said, "Even them will I bring to My holy mountain, and make them joyful in My house of prayer [lit. the house of My prayer]" (ibid. Ivi. 7). It is not said "their prayer" but "My prayer" ; hence we infer that the Holy One, blessed be He, prays.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א.
19ורב חסד
“Abundant in kindness” is one of the Thirteen Attributes of Mercy, which in Kabbalah belong to Arich Anpin.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20דהקב״ה ר״ל ז״א דאצי׳ והתפילין הן מוחין מאו״א
According to the note, Or HaTorah cites, for this reading, the Zohar’s account of tefillin in which four mochin reach Z’eir Anpin from the hidden brain of Atik.
Kehot’s noteבאוה״ת פ׳ תבוא ע׳ תתרפז מציין בענין זה לזח״ג רסב, א בכוונת תפילין ”ומשירותא ומשיכותא דמוחא עילאה סתימאה דעתיקא דאתמשך בההוא ז״א אשתכחו ד׳ מוחין בההוא ז״א”, ע״ש. בלקו״ת שה״ש א, ב. ד, א. יט, ד. מציין לכאן. ראה סידור ז, ג.
21והתפלין הן מוחין מאו״א הנמשכים לו
The note cites this Zohar on the kavanah of tefillin: from the flow of the hidden higher brain of Atik, four mochin are found in Z’eir Anpin.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
22וב׳ פירושים הנ״ל
A later discussion of the two readings of “the Holy One” and His tefillin, cited by the note.
Kehot’s noteראה תורת שמואל תרכ״ז ע׳ קא. ובד״ה אז ישיר תרס״ח ע׳ צו. בד״ה פדה בשלום תשל״ח סעי׳ ד (נדפס בסה״מ מלוקט ב ע׳ ו) הערה 42 מציין לכאן ”המשך יו״ט של ר״ה תרס״ו (ע׳ תיט). תש״ג פ״ה (ע׳ 14). ד״ה יו״ט של ר״ה ה׳תשמ״ג ס״א וד״ה אדון עולם תשמ״ג ס״ג ואילך (סה״מ מלוקט ח״א ע׳ תכא. תל ואילך). ובסה״מ תרס״ו שם שזהו הפירוש למאמרז״ל [שמו״ר פ״ל, ט].
23מצותי של המאציל
The Midrash says that what G-d does He tells Israel to do. The Kehot note cites it, via Sefer HaMaamarim 5666, as the basis for G-d’s own mitzvos.
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
… הוי, מגיד דבריו ליעקב חקיו ומשפטיו לישראל לא עשה כן לכל גוי. אלא למי? ליעקב, שבחרו מכל העובדי כוכבים, ולא נתן להם, אלא מקצת. נתן לאדם ו׳ מצות, הוסיף לנח אחת, לאברהם ח׳, ליעקב ט׳, אבל לישראל נתן להם הכל. אמר רבי סימון בשם ר׳ חנינא: משל למלך, שהיה לפניו שלחן ערוך ומיני תבשילין. נכנס עבדו נתן לו חתיכה, שני נתן לו ביצה, שלישי נתן לו ירק, וכן לכל או״א. נכנס בנו נתן לו כל השולחן לפניו. אמר לו: לאלו נתתי מנה מנה, אבל את הכל נתתי ברשותך. כך …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
24דרך הוי״ה
“They will keep the way of Havayah, doing righteousness and justice.” The mitzvos are the “way” by which the Infinite Light travels into Atzilus.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וארחות הוי״ה
“All the paths of Havayah are kindness and truth.” Like “way,” “paths” describes the mitzvos as channels of the divine light.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
26לברר הנר״נ שלהם
The passage there teaches that every drawing down of the Infinite, both in the lower and the higher unity, comes through the soul’s descent into the body for the sake of ascent, the refinement the beinoni achieves through mitzvos.
Kehot’s noteראה לקו״ת בלק סט, ב.
Paragraph 15
27דתפילין שלנו
A textual variant: instead of “our tefillin” (de-tefillin shelanu), the gloss reads “like the tefillin” (ke-tefillin), meaning that Moshe and Aharon’s tefillin had the four passages just like ours.
Kehot’s noteבהגהת הרה״ח ר׳ אשר: כתפילין.
Paragraph 16
28המשפילי לראות בשמים ובארץ
“Who lowers Himself to look upon heaven and earth.” The Alter Rebbe reads it as G-d lowering Himself to enter “heaven and earth,” the configurations of Atzilus.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29רם על כל
“Havayah is high above all nations.” G-d’s transcendence is the starting point from which He lowers Himself.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30כד אנת תסתלק מינייהו
Patach Eliyahu: when G-d withdraws from the Sefiros they remain like a body without a soul. Here it describes the state of “sleep” above.
Tikkunei Zohar 17aתקוני הזהר י״ז א
Paragraph 18
31השקיפה ממעון קדשך מן השמים
“Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The Alter Rebbe reads the looking down as the Infinite Light entering the Sefiros, which brings blessing to Israel.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32באורך נראה אור
“In Your light we see light,” from the maamar’s opening verse. Here it means that through G-d’s light Israel is “seen” as important.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
Paragraph 19
33וגלה על ראשה
Zechariah sees a golden menorah with a bowl on its top, seven lamps and seven pipes. The Alter Rebbe reads each part as a level in the descent of light.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב.
34מל׳ דאצי׳ נעשה עתיק לבריאה
Tanya ch. 20 explains G-d’s absolute unity and that creation brings no change in Him, going on to describe the divine speech (Malchus) as the source of the worlds, the background to Malchus of one level becoming the source of the next.
Tanya, Likkutei Amarim 20תניא, חלק ראשון; ליקוטי אמרים כ׳
Kehot’s noteראה ע״ח שער כללות דרושי אבי״ע פי״ג. תניא פ״כ. לקו״ת שלח לט, ד. מסעי צב, ב.
35גולת הכותרת
The “bowls of the capitals” atop the pillars of Solomon’s Temple show that a gulah is a rounded crown on top.
I Kings 7:41מלכים א ז׳:מ״א
עַמֻּדִים שְׁנַיִם וְגֻלֹּת הַכֹּתָרֹת אֲשֶׁר־עַל־רֹאשׁ הָעַמּוּדִים שְׁתָּיִם וְהַשְּׂבָכוֹת שְׁתַּיִם לְכַסּוֹת אֶת־שְׁתֵּי גֻּלּוֹת הַכֹּתָרֹת אֲשֶׁר עַל־רֹאשׁ הָעַמּוּדִים:
the two pillars, and the two bowls of the capitals that were on the top of the pillars; and the two networks to cover the two bowls of the capitals that were on the top of the pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ז, מא.
Paragraph 20
36ושני׳ זיתי׳ עליה א׳ מימין הגלה
“And two olive trees by it, one on the right of the bowl and one on its left.” Here they are Chochmah and Binah of Arich Anpin.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37נוצר ונקה
“Keeping kindness (notzer chesed) for thousands... and clearing (venakeh).” In Kabbalah these attributes are two of the thirteen “mazalos” of the beard of Arich Anpin.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
38כד אתכפייא סט״א
The Zohar teaches that when the sitra achra is subdued, the glory of the Holy One rises in all the worlds. Here it is the crushing of the olive that yields its oil.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב. ראה בהנסמן לקמן פט, ד.
Paragraph 25
39בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is read as a love without limit, the “heaven” of the second reading.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40המשפילי לראות בשמים ובארץ
Here read the second way: “heaven and earth” in a person’s service cause G-d’s lowering of Himself.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41וכמ״ש בכהאר״י ז״ל
According to the note, that maamar gives the source in Etz Chaim for the teaching that the union of Abba and Imma comes through self-sacrifice, and lists the parallels in Likkutei Torah and Derech Mitzvosecha.
Kehot’s noteבד״ה חביב אדם תש״ג ע׳ קסח נסמן לע״ח. וכ״ה גם בלקו״ת אמור לג, ג ובכ״מ. ובדרך מצותיך מצות קדוש השם נסמן לפע״ח שער נפ״א פ״ד ה, ו. וראה ג״כ ע״ח שט״ל דרוש י׳ יא. לקו״ת נשא כב, א. אמור לב, ד ובכ״מ (כ״ק אדמו״ר זי״ע בספר המאמרים תש״ג שם).
42למה קדמה שמע לוהי׳
The Mishnah explains that the Shema comes first so that one accepts the yoke of Heaven’s kingship before the yoke of the mitzvos. Here it matches the order of drawing down Keser before the light enters the vessels.
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
43בכל מדה שמודד לך
The Mishnah reads “with all your might” (me’odecha) as thanking G-d for whatever measure He gives. The Alter Rebbe calls this acceptance “earth,” the nullification of will.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
44והיה אם שמוע
The second paragraph of the Shema, about observing the mitzvos. Here it is the drawing of light into the vessels of Z’eir Anpin and Nukva.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
45כי עמך מקור חיים
“For with You is the source of life.” The Alter Rebbe stresses “with You” rather than “You”: the source is only a subordinate level of the essence.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46המגביהי לשבת
“Who is enthroned on high.” The essence remains exalted even as its lowest level becomes the source of the next world.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47כדפירש״י בזכריה שם כמו ספל שבו השמן
Rashi explains the gulah as a basin that holds oil. The Alter Rebbe uses this to show that the bowl, the Keser, also receives added light from above.
Rashi on Zechariah 4:2רש"י על זכריה ד׳:ב׳
וגולה על ראשה. כמו (יהושע טז) גולות עלית לשון מעיין כמין ספל גדול עגול: ושבעה נרותיה. כמין בזיכין שנותנין השמן והפתילה לתוכה: שבעה ושבעה מוצקות. לכל נר ונר באין שבעה צנורות קטנים שהשמן זב מן הגולה דרך אותן מוצקות לכל נר ונר:
with its oil - bowl on top of it as in (Josh. 15:19): “The upper springs”. This is an expression for a spring, [hence] a sort of large round bowl. and its seven lamps A type of vessel into which oil and wicks are inserted. seven tubes each Seven small tubes come to every lamp, for the oil flows from the bowl through those tubes into each lamp.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
Paragraph 27
48וזהו באורך נראה אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבלקו״ת יוה״כ עא, ב מציין לכאן.
49באורך נראה אור
“In Your light we see light.” The direct address “Your” signals the essence itself, whose light is revealed in all the worlds.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50השקיפה כו׳. וברך את עמך
“Look down from Your holy dwelling... and bless Your people Israel,” recalled from paragraph 18 to close the maamar.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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רני ושמחי בת ציון כו׳
“Sing and rejoice, O daughter of Zion”
The Midrash’s three names for Israel, “daughter,” “sister” and “mother,” are three ranks of divine service: one who must receive love of G-d from above, the master of Torah whose halachah separates good from evil, and one whose Torah is joined to self-sacrifice at “One,” and so gives birth to the revelation of G-dliness. In the Time to Come the “daughter” will rise with surpassing dignity.
The maamar in brief
Why is Israel called “daughter,” and how can the soul be “the lamp of Havayah” when G-d is also called the soul’s lamp? G-d does not change through creation: the worlds take up no place before Him, and His knowledge of them does not enclose Him, for He is thrice holy. The three holies are the first three letters of the Name Havayah, descending to speech; the yud is the tzimtzum through which the worlds and the souls’ delight in the World to Come exist, and the soul’s mitzvos make it shine. The neshamah lives in running and returning, like breath and the heartbeat: running is giving over one’s will in the Shema, returning is Torah and halachah, G-d’s dwelling below. Such a soul is “the lamp of Havayah.” One who cannot reach this by contemplation needs “You are my lamp”: Torah and mitzvos, self-reckoning and help from above. This is the “daughter,” Yaakov, who receives truth as a gift. The “sister” is the master of Torah, whose rulings cast down kelipah and make Israel, as it were, G-d’s twins. Yet Torah needs self-sacrifice at “One”; together they are the “mother,” who gives birth to the revelation of G-dliness.

Outline
	1Daughter, sister, mother; two lampsThe Midrash’s three names for Israel are three ranks of service; and the puzzle: the soul is “the lamp of Havayah,” yet G-d is called the soul’s lamp.¶1–2
	2G-d unchanged by creation“Let every soul praise” means illuminate. Unlike the soul, swayed by its garments, G-d does not change; the worlds take up no place before Him, and they are “revealed and known” before Him without His knowledge enclosing Him, for He is thrice holy.¶3–6
	3The Name Havayah, tzimtzum and the mitzvosThe two heis are thought and speech, and the three holies are the descent to speech. The yud is tzimtzum, through which the World to Come was created; the mitzvos draw the yud into the higher hei, and so the soul “praises.”¶7–10
	4Running and returning: the lamp of HavayahThe neshamah breathes in running and returning. Running is giving over the will in the Shema, knowing that all is nullified to Him; returning is Torah and the four cubits of halachah. Above, they bring withdrawal and drawing down, and the soul becomes a lamp for the Infinite Light (Or Ein Sof).¶11–16
	5“You are my lamp”: the daughterContemplation alone cannot produce this love. Torah and mitzvos, and an honest reckoning, remove the darkness; the blemished is cast down until he returns, then helped from above. This is the “daughter,” the recipient, as Yaakov receives truth from above.¶17–21
	6The sister: masters of TorahTorah study separates good from evil; G-d’s word in the learner’s mouth casts down the kelipos, and Israel become, as it were, G-d’s brothers, His “twins.” Yet Torah alone is not enough.¶22–25
	7The mother: Torah with self-sacrificeSelf-sacrifice at “One” draws Torah from its root; testimony comes from Yaakov and Torah from Yisrael. This is the “mother,” who gives birth to the revelation of G-dliness; in the future the “daughter” will rise.¶26–27


Key concepts
	Running and returning (ratzo vashov)רצוא ושוב
	The rhythm of the neshamah, named for breathing (neshimah) and seen in the constant heartbeat: running is the soul’s yearning to give itself over to G-d; returning is coming back to Torah and halachah, where G-d dwells below.

	Self-sacrifice (mesirus nefesh)מסירות נפש
	Here, giving over one’s will (nefesh) in the Shema: uprooting the will vested in worldly vanities so that one has only one will, for one’s Father in heaven.

	Tzimtzum (contraction)צמצום
	The contraction of the Infinite Light, represented by the yud of the Name Havayah, without which neither the worlds nor the souls’ delight in the World to Come could come into being.

	Masters of the reckoningמארי דחושבנא
	Those who take honest account of every deed, word and thought that was not for G-d; this “turn away from evil” must come first, to remove the darkness that holds back the light of love.

	The four cubits of halachahד׳ אמות של הלכה
	Torah law, which is G-d’s wisdom and will; only through it does the holy, separate G-d rest in the world and make His dwelling among the lower realms.

	Yaakov and Yisraelיעקב וישראל
	Two levels of soul: Yisrael has already prevailed in the struggle; Yaakov, “yud and heel,” has descended low and does not yet have truth by nature, so G-d gives it to him from above.


Section 1 · ¶1–2
Daughter, sister, mother; two lamps
1רני ושמחי1 בת ציון2 כו׳. להבין למה נק׳ כנס״י [כנסת ישראל] בשם בת כמו בת ציון בת ירושלים.3
“Sing and rejoice, O daughter of Zion,” etc. [We need] to understand why the Congregation of Israel is called by the name “daughter,” as in “daughter of Zion,” “daughter of Jerusalem.”
The maamar opens with the verse from Zechariah read in the Haftorah of Shabbos Chanukah, which calls the Jewish people a “daughter.” The question is why the Congregation of Israel, the people as a whole in their bond with G-d, is named a daughter of all things.


הנה איתא במדרש משל למלך4 כו׳ לא זז מחבבה עד שקראה בתי כמ״ש שמעי בת5 וראי והטי אזנך ושכחי עמך ובית אביך ויתאו המלך יפיך כו׳
Now, it is stated in the Midrash: “[A parable] of a king,” etc.: “He did not cease cherishing her until he called her ‘my daughter,’” as it is written, “Hear, O daughter, and see, and incline your ear; forget your people and your father’s house, and the king will desire your beauty,” etc.
The Midrash compares G-d’s love for Israel to a king whose affection for a young girl grew step by step, until he called her his daughter. The verse from Psalms that speaks to a “daughter” and promises that the king will desire her beauty is brought as the scriptural echo of that first name.


(ופי׳ יפיך הוא כמו בחי׳ רעיתי יפתי). לא זז מחבבה עד שקראה אחותי וכמ״ש אחותי רעיתי.6
(And the meaning of “your beauty” is like the level of “my beloved, my fair one.”) “He did not cease cherishing her until he called her ‘my sister,’” as it is written, “My sister, my beloved.”
A brief aside says that the “beauty” the king desires is the same quality the Song of Songs names “my beloved, my fair one.” The king’s love then grows further and he calls her “my sister,” as the Song of Songs says, “My sister, my beloved.”


לא זז מחבבה עד שקראה אמי וכמ״ש צאנה וראנה בנות ציון7 במלך שלמה בעטרה שעטרה8 לו אמו9 כו׳ וכתיב הקשיבו אלי עמי ולאומי אלי האזינו10 ולאמי כתיב:1112
“He did not cease cherishing her until he called her ‘my mother,’” as it is written, “Go forth and see, O daughters of Zion, King Shlomo, with the crown with which his mother crowned him,” etc.; and it is written, “Listen to Me, My people, and give ear to Me, My nation (le’umi)”: it is written [so that it can be read] le’imi, “My mother.”
At the height of his love the king calls her “my mother.” The Song of Songs speaks of the crown with which King Shlomo’s mother crowned him, and the verse in Isaiah writes the word “My nation” (le’umi) in a way that can be read le’imi, “My mother.” So there are three names, daughter, sister and mother, which the maamar will explain.




2והנה להבין ענין ג׳ בחי׳ אלו בעבודת ה׳ שיש ג׳ מדרגות בישראל שע״ש [שעל שם] כך נקראו בבחי׳ הללו.
Now, [we need] to understand the matter of these three levels in the service of G-d: that there are three ranks among Israel, on account of which they are called by these names.
The three names, daughter, sister and mother, are now taken as three ranks of Jews in their service of G-d. Each group is called by the name that fits its way of serving.


וצריך להבין מ״ש נר הוי״ה נשמת אדם13 שהנשמה קרויה נרה של שם הוי״ה.14 והרי פעם אמר הכתוב כי אתה נרי15 ה׳ שהוא ית׳ נק׳ נר של נש״י [נשמות ישראל].
And we must understand what is written, “The soul of man is the lamp of Havayah”: the soul is called the lamp of the Name Havayah. Yet elsewhere Scripture says, “For You are my lamp, O G-d”: He, may He be blessed, is called the lamp of the souls of Israel.
A second question opens: one verse calls the human soul “the lamp of Havayah,” as if the soul gives light to G-d, while another verse says to G-d, “You are my lamp,” as if G-d gives light to the soul. The maamar will show how both are true.




Section 2 · ¶3–6
G-d unchanged by creation
3והענין כי הנה כתיב כל הנשמה תהלל16 יה. פי׳ תהלל17 מלשון בהלו נרו18 כו׳ לשון הארה.19
The explanation is this. It is written, “Let every soul praise (tehallel) Yah.” Tehallel is from the expression “when His lamp shone (behilo),” etc., a term for illumination.
The verse “Let every soul praise Yah” is read not only as “praise” but as “make shine,” since tehallel shares a root with behilo, “when His lamp shone.” So the soul’s task is to bring light, which is how the soul can be called G-d’s lamp.


וביאור הדבר כי הנה כתיב אני ה׳ לא שניתי20 ואתה הוא קודם שנבה״ע [שנברא העולם]21 ואתה הוא22 כו׳.
And the elucidation of the matter: it is written, “I, G-d, have not changed”; and “You are He before the world was created, and You are He,” etc.
To explain how anything could “give light” to G-d, the maamar first states that G-d does not change: “I, G-d, have not changed,” and, as the morning prayers say, He is the same before and after creation. This prepares the ground for explaining what the soul’s light adds.




4ואינו כדמיון הנשמה שמתפעלת ומקבלת שינויים ממקרי הגוף לפי שמלובשת ממש בתוך לבושי הגוף בג׳ לבושיה
He is not like the soul, which is affected and undergoes changes from the happenings of the body, because it is truly vested within the garments of the body, in its three garments,
The human soul does change with what happens to the body, because it is enclosed in garments. Its three garments are its means of expression: thought, speech and action.


שהם מחדו״מ [מחשבה דבור ומעשה] שמחשבתו של האדם מלבשת את הנשמה ומקיפה מכל צד וממשיכה להטותה אל כל אשר תחפוץ ששם תהא משכן הנשמה והשראתה וכן בדו״מ [בדבור ומעשה].23
which are thought, speech and action: a person’s thought vests the soul and surrounds it on every side, and draws it to turn wherever [the thought] desires, so that there the soul will dwell and rest; and so too with speech and action.
A person’s thought surrounds the soul and carries it wherever the thought goes, so the soul is “where” its thought is. Speech and action do the same.


משא״כ אצלו ית׳ כתיב כי לא מחשבותי מחשבותיכם24 שאינו מקבל שום שינוי ח״ו [חס ושלום] מבריאת העולמות.
With Him, may He be blessed, however, it is written, “For My thoughts are not your thoughts”: He undergoes no change at all, G-d forbid, through the creation of the worlds.
G-d is not like this: “My thoughts are not your thoughts.” Creating the worlds does not draw Him into them or change Him in any way.




5וכמו שהיה הוא לבדו קודם שנבה״ע [שנברא העולם]. כך הוא לבדו אחר שנבה״ע [שנברא העולם]. שאין העולמות תופסים מקום אצלו ית׳ כלל.
And just as He was alone before the world was created, so He is alone after the world was created, for the worlds take up no place at all in relation to Him, may He be blessed.
G-d is as alone after creation as before it, since the worlds do not count as anything in relation to Him. They add nothing and take up no “room” beside Him.


והגם שהוא מחי׳ את כולם וצופה ומביט עד סוף כל הדורות בהשגחה פרטית על כל דרכי איש ועלילות מצעדי גבר.
And even though He gives life to them all, and looks and gazes to the end of all generations with individual providence over all the ways of man and the doings of a person’s steps,
Yet He gives life to everything and watches over every person’s path with individual providence. The sentence continues into the next paragraph, which explains how He can know all this without being changed.




6וכמ״ש עיניך פקוחות על כל דרכי25 כו׳. אין זה אלא כמאמ׳ [כמאמר] לפניך נגלו כל תעלומות. הכל גלוי וידוע לפניך.
as it is written, “Your eyes are open upon all the ways,” etc., this is only as in the saying, “Before You all hidden things are revealed”; “All is revealed and known before You.”
The verse says G-d’s eyes are open to all human ways, and the prayers say everything hidden is “revealed and known” before Him. This phrase is the key to the answer.


פי׳ הכל גלוי וידוע.26 שהם נעשים בבחי׳ גילוי וידיעה27 לפניו אבל לא שייך עליו לומר שיודע בהם כידיעת האדם שידיעתו מלבשתו ומקפתו
The meaning of “all is revealed and known” is that they become revealed and known before Him; but it does not apply to say of Him that He knows them like the knowledge of a person, whose knowledge vests him and surrounds him.
“Revealed and known” means that things simply stand revealed before Him. It does not mean He knows them as a person knows, where the knowledge encloses the knower.


שהוא ית׳ רם ונשא מזה רבבות מדרגות עד אין קץ והוא קדוש ומובדל וג״פ [וג׳ פעמים] קדוש ק״ק [קדוש קדוש] עד שהוי״ה צבאות28 להוות עולמות מלאכים ונשמות:
For He, may He be blessed, is high and exalted above this by myriads of levels without end; and He is holy and separate, and three times holy, “Holy, holy, holy,” until [He is] “Havayah of hosts,” to bring into being (lehavos) worlds, angels and souls.
G-d is infinitely above that kind of knowing; this is the meaning of “holy,” separate. The threefold “Holy” of Isaiah marks the stages of descent until He is “Havayah of hosts,” the Name that brings the worlds, angels and souls into being.




Section 3 · ¶7–10
The Name Havayah, tzimtzum and the mitzvos
7וביאור ענין ג״פ [ג׳ פעמים] קדוש.29 הוא כי הנה ב׳ ההי״ן שבשם30 הוי״ה. ה׳ הראשונה בחי׳ מחשבה. וה׳ השניה בחי׳ דבור.
And the explanation of the matter of “three times holy” is this. The two letters hei in the Name Havayah: the first hei is the level of thought, and the second hei is the level of speech.
The Name Havayah has two letters hei. The first stands for divine thought and the second for divine speech.


והנה בחי׳ דבור הוא מקור התהוות העולמות מלאכים ונשמות. וכמ״ש בדבר ה׳ שמים נעשו31 וברוח פיו כל צבאם.
Now, the level of speech is the source of the coming into being of the worlds, angels and souls, as it is written, “By the word of G-d the heavens were made, and by the breath of His mouth all their host.”
Divine speech is what brings the worlds, angels and souls into being, as the verse says the heavens were made “by the word of G-d.” So the last hei is the immediate source of creation.




8וג׳ אותיות הראשונות32 הם ג״פ [ג׳ פעמים] קדוש שהוא השתלשלות מעילה לעילה כו׳ עד שיהיה בחי׳ ה׳ אחרונה בחי׳ דבור.
And the first three letters are the “three times holy,” which is the chain of descent (hishtalshelus) from cause to cause, etc., until there comes to be the level of the last hei, the level of speech.
The first three letters of the Name, yud, hei and vav, correspond to the three “holies.” They are stages of descent, each level the cause of the next, down to the last hei, divine speech.


כי כדי להיות ה׳ ראשונה בחי׳ מחשבה והתפשטות החיות והתהוות איזו הארה צ״ל תחלה בחי׳ יו״ד
For in order for there to be the first hei, the level of thought, and the spreading forth of life-force and the coming into being of any illumination at all, there must first be the level of the yud,
Even the first hei, divine thought and the first spreading of life, cannot exist unless the yud comes first. The yud, the smallest letter, is a single point.


שהוא צמצום שמא״ס ב״ה בעצמו לא היו העולמות יכולים לקבל הארה כלל ולא הי׳ [היה] יכול להתהוות יש מאין כלל אלא ע״י צמצום וכמאמר מכלכל חיים בחסד.
which is tzimtzum (contraction). For from the Infinite One (Ein Sof), blessed be He, Himself, the worlds could not receive any illumination at all, and nothing could come into being as something from nothing at all, except through tzimtzum, as the saying goes, “He sustains (mechalkel) life with kindness.”
The yud stands for tzimtzum, the contraction of the Infinite. Without it the worlds could not receive any light and nothing could exist as a separate “something”; this is why the prayer says G-d “sustains life with kindness.”


ופי׳ מכלכל מלשון כלי תוך כלי שלהיות חיים להחיות העולמות צ״ל צמצום בבחי׳ כלי תוך כלי כי הוא ית׳ חיי החיים כו׳:
And the meaning of mechalkel is from the expression “a vessel (kli) within a vessel”: in order for there to be life to give life to the worlds, there must be tzimtzum in the manner of a vessel within a vessel, for He, may He be blessed, is the Life of all life, etc.
Mechalkel, “sustains,” is read as related to kli, a vessel: life reaches the worlds by being placed in vessel within vessel, layer after layer of contraction. This is needed because G-d is the Life of all life, too great to be received directly.




9והנה כתיב כי ביה ה׳ צור עולמים.33 ביו״ד נברא העוה״ב [העולם הבא].34 פי׳ העוה״ב [העולם הבא] הוא תענוג הנשמות שנהנין מזיו השכינה35 כו׳.
Now, it is written, “For with Yah, G-d is the Rock of worlds”: with the yud the World to Come was created. The World to Come is the delight of the souls, who take pleasure in the radiance of the Shechinah, etc.
The Talmud reads the verse “with Yah” to mean that with the letter yud the World to Come was created. The World to Come is the souls’ delight in the radiance of the Shechinah.


והתגלות תענוג זה הוא ע״י צמצום אא״ס [אור אין סוף] ב״ה שהוא בחי׳ יו״ד כי מאא״ס [מאור אין סוף] ב״ה בעצמו ובכבודו כביכול לא היו הנשמות יכולים לקבל36 מאחר שהם בבחי׳ נברא וגבול והעוה״ב [והעולם הבא] עצמו הוא בחי׳ ה״א.
And the revelation of this delight is through the tzimtzum of the Infinite Light (Or Ein Sof), blessed be He, which is the level of the yud. For from the Infinite Light, blessed be He, itself, and in its glory, as it were, the souls could not receive, since they are in the state of created and bounded beings. And the World to Come itself is the level of the hei.
Souls, being created and finite, could not receive the Infinite Light directly, so their delight is revealed only through the contraction that the yud represents. The World to Come itself corresponds to the letter hei.


וע״י יו״ד נברא שתענוג זה שמשיגים הוא בחי׳ יש. כמ״ש להנחיל אוהבי יש. ש״י37 עולמו׳ [עולמות]. וכדי להתהוות יש מאין המוחלט צ״ל בחי׳ צמצום.
And through the yud it was created, [meaning] that this delight which [the souls] grasp is the level of yesh (something), as it is written, “to bequeath to those who love Me yesh”: [yesh is] three hundred and ten worlds. And to bring a yesh into being from absolute nothing, there must be the level of tzimtzum.
Because it comes through tzimtzum, the delight of the souls is a “something” (yesh) that can be grasped, which the Mishnah reads in the verse about the 310 (yesh) worlds the righteous inherit. To bring a “something” out of absolute nothing, there must be a contraction.




10והנה שכר מצוה מצוה.3839 פי׳ שהמצוה בעצמה ממשכת מתן שכרה וכמ״ש יגיע כפיך כי תאכל40 שע״י המצות שאדם עושה בעוה״ז הוא ממשיך להיות גילוי הג״ע [הגן עדן] שיומשך התגלות תענוג הנשמות.
Now, “the reward of a mitzvah is the mitzvah.” This means that the mitzvah itself draws down the giving of its reward, as it is written, “When you eat the toil of your hands”: through the mitzvos that a person does in this world he draws down the revelation of the Garden of Eden, so that the revelation of the delight of the souls will be drawn forth.
“The reward of a mitzvah is the mitzvah” means that the mitzvah itself brings down its reward. By doing mitzvos in this world a person draws down the revelation of the Garden of Eden, the delight of the souls.


וכמ״ש ויניחהו בג״ע [בגן עדן] לעבדה אלו רמ״ח מ״ע [מצות עשה].41 שעי״ז הוא עושה את הג״ע [הגן עדן]. וזהו כל הנשמה תהלל יה.
As it is written, “He placed him in the Garden of Eden to work it”: these are the 248 positive commandments, for through them he makes the Garden of Eden. And this is “Let every soul praise Yah.”
The Zohar reads “to work it” in the verse about Adam in Eden as the 248 positive commandments, so a person’s mitzvos “make” the Garden of Eden. This is the soul “praising,” that is, illuminating.


פי׳ תהלל ותאיר הארת והמשכת היו״ד שהיא בחי׳ הצמצום להיות בה׳ עלאה בחי׳ עוה״ב [עולם הבא] שהיא בחי׳ יש מאין להנחיל אוהבי יש כנ״ל:
It means: [let every soul] make shine and illuminate the illumination and drawing down of the yud, which is the level of tzimtzum, so that there will be in the higher hei the level of the World to Come, which is the level of something from nothing, “to bequeath to those who love Me yesh,” as mentioned above.
The soul shines by drawing down the yud, the contraction, into the higher hei, the World to Come. In this way it brings about the “something from nothing” that is the souls’ reward.




Section 4 · ¶11–16
Running and returning: the lamp of Havayah
11אך היינו כל הנשמה דייקא. כי נשמה מלשון נשימה4243 שבאדם שהיא בחי׳ רו״ש [רצוא ושוב]. כי הנשמה היא כמ״ש אשום ואשוף יחד.
But this is “every soul (neshamah)” specifically. For neshamah is from the word for the breathing (neshimah) in a person, which is the level of “running and returning.” For the soul is as it is written, “I will breathe out and draw in breath together”:
The verse says “every neshamah,” and neshamah comes from neshimah, breathing. Breathing in and out is the pattern of “running and returning,” as Isaiah’s words about breathing out and in suggest.


ששואף ההבל ונכנס ויוצא. וע״ש [ועל שם] זה נק׳ נשמה שהיא מקור כל הנשימות וכללותן. ולכן הלב דופק תמיד ברו״ש [ברצוא ושוב].
one draws in the breath, and it enters and goes out. On account of this it is called neshamah, for it is the source of all breaths and that which encompasses them all. Therefore the heart beats constantly in running and returning.
Breath goes in and goes out, and the soul is called neshamah because it is the source of all breathing. That is why the heart beats constantly in a rhythm of running and returning.


משא״כ שאר כל האברים שוקטים ונחים. ועל עמדם יעמודו כי רוח החיות של הנפש הוא בדם הלב דוקא.
This is not so with all the other limbs, which are quiet and at rest and stay standing in their place; for the spirit of life of the soul is in the blood of the heart specifically.
The other limbs can rest, but the heart cannot, because the life of the soul is in the blood of the heart. So the rhythm of running and returning is the very pulse of life.




12והנה בחי׳ הרצוא של הנשמה הוא בחי׳ מס״נ [מסירות נפש] בק״ש [בקריאת שמע]. והיינו מסירת הרצון44 כי נפש הוא הרצון
Now, the level of the “running” of the soul is the level of self-sacrifice (mesirus nefesh) in the reading of the Shema. That is, the giving over of the will, for nefesh is will,
The soul’s “running” is the self-sacrifice of the Shema, the readiness to give one’s whole self to G-d. Self-sacrifice here means giving over one’s will, because nefesh, “soul,” also means will.


כמ״ש אין נפשי אל העם הזה45 כו׳. דהיינו שיעקור רצונו המלובש בהבלי עולם. ולהיות לו רק רצון א׳ לאביו שבשמים.
as it is written, “My soul (nafshi) is not toward this people,” etc. That is, that he uproot his will that is vested in the vanities of the world, and have only one will: for his Father in heaven.
Jeremiah’s words “My nefesh is not toward this people” show that nefesh means will. So self-sacrifice is uprooting one’s will from the vanities of the world and having one single will, for one’s Father in heaven.




13וכמ״ש מי לי בשמים46 ועמך לא חפצתי בארץ. שאין לו חפץ ורצון אחר כלל.
As it is written, “Whom have I in heaven? And with You I desire nothing on earth”: he has no other desire or will at all.
The Psalmist’s words, “Whom have I in heaven … I desire nothing on earth,” describe this single will. The person who gives over his will wants nothing at all apart from G-d.


והיינו בשומו ללבו שאין עוד מלבדו47 והכל בטל אליו ית׳. וכל הדברים שבעוה״ז הנפרדים ליש ודבר בפ״ע [בפני עצמו] הוא רק לפי שנפלו בשבה״כ [בשבירת הכלים].
That is, by setting it to his heart that there is nothing else besides Him, and everything is nullified to Him, may He be blessed. And all the things of this world that are separate, a yesh and a thing unto themselves, are so only because they fell in the breaking of the vessels.
He reaches this by taking to heart that there is nothing besides G-d and that everything is nullified before Him. Things in this world seem separate and independent only because they come from the sparks that fell in the “breaking of the vessels,” the Kabbalistic account of how divine light came to be hidden in a world that seems separate.




14וכמ״ש לי הכסף ולי הזהב48 נאם ה׳ שהכסף והזהב הגשמיים הם נתגשמו בירידתם מטה מטה בהשתלשלות רבות ועצומות. אבל במקורם למעלה הם לי ובטלים אלי לפי ששרשם הוא מבחי׳ נאם ודבר49 ה׳.
As it is written, “Mine is the silver and Mine is the gold, says G-d”: the physical silver and gold became physical in their descent lower and lower through many and immense stages of the chain of descent (hishtalshelus); but in their source above they are “Mine,” and nullified to Me, because their root is from the level of “says” (ne’um) and the word of G-d.
Physical silver and gold became material only through a long descent through many levels. In their source they are still G-d’s, “Mine,” and nullified before Him, because their root is G-d’s word, which brings everything into being; so they are no reason to be drawn away from Him.




15וכל מה שיעמיק בזה ויותר מזה לבבו יבין שלא לנטות ולא לימשך בלתי לה׳ לבדו. ויהיה רצונו רק אליו ית׳ לדבקה בו עד מיצוי הנפש.
And the more he goes deeply into this, and his heart understands even more than this, he will understand not to incline and not to be drawn after anything other than G-d alone. And his will shall be only toward Him, may He be blessed, to cleave to Him until the soul pours itself out.
The deeper one contemplates G-d’s oneness, the clearer it becomes that nothing but G-d is worth turning toward. The will then reaches out only to G-d, to cleave to Him to the point of the soul’s “expiry,” the utmost longing.


ואחר שיהיה כך ברצוא יהיה כך בשוב להיות והיו הדברים האלה50 אשר אנכי מצוך היום על לבבך ודברת בם בשבתך בביתך ובלכתך בדרך51 כו׳
And after he is thus in “running,” he shall be thus in “returning”: so that “these words which I command you this day shall be upon your heart, and you shall speak of them when you sit in your house and when you walk on the way,” etc.
But “running” must be followed by “returning.” The return is to bring G-d’s words into the heart and into daily life, at home and on the road, through Torah study.


כי אין לו להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה52 בלבד. פי׳ מאחר שהוא קדוש כו׳.
For “the Holy One, blessed be He, has in His world nothing but the four cubits of halachah alone.” This means: since He is holy, etc.,
The Talmud says G-d has in His world only “the four cubits of halachah,” the laws of the Torah. Since G-d is holy, separate from the world, there must be a special channel through which He enters it.


אין לו שייכות להיות שורה ומתלבש בעולם אלא ע״י ד״א [ד׳ אמות] של הלכה שעי״ז נעשה דירתו ממש בתחתונים
He has no connection to rest and be vested in the world except through the four cubits of halachah, through which His very dwelling place among the lower realms is made,
That channel is halachah: through the laws of the Torah, studied and kept in this world, G-d comes to rest in it. This is how His “dwelling place among the lower realms” is made.


שהיא חכמתו ורצונו כו׳ וזה כל האדם להיות רץ לבך ושוב53 לאחד54 כו׳ כי בע״כ [בעל כרחך] אתה חי5556 כו׳.
which is His wisdom and His will, etc. And this is the whole of man: to be [in the state of] “your heart runs, and return to the One,” etc., “for against your will you live,” etc.
Halachah is G-d’s own wisdom and will, which is why it can make His dwelling place. The whole purpose of a person is to “run” and then “return to the One,” for, as the Mishnah says, “against your will you live”: the soul must stay in the body and fulfil its mission here.




16ובזה תהיה כל הנשמה תהלל יה כי ע״י אתעדל״ת [אתערותא דלתתא] אתעדל״ע [אתערותא דלעילא]. שע״י בחי׳ רצוא שבעבודת האדם כך הוא למעלה בחי׳ הסתלקות וצמצום אוא״ס [אור אין סוף] ב״ה.
And by this “every soul will praise Yah,” for through an arousal from below [there comes] an arousal from above. Through the level of “running” in a person’s service, so above there is the level of the withdrawal and tzimtzum of the Infinite Light (Or Ein Sof), blessed be He.
What a person does below sets off a matching response above. His “running,” his yearning to rise, brings about above the withdrawal and contraction of the Infinite Light, the yud described earlier.


וע״י בחי׳ שוב כך הוא בחי׳ המשכת אוא״ס [אור אין סוף] ב״ה בהשתלשלות המדרגות למטה מטה כדי להאיר התגלות התענוג של הנשמות להתענג על ה׳.
And through the level of “returning,” so there is the level of drawing down the Infinite Light, blessed be He, through the chain of descending levels lower and lower, in order to make shine the revelation of the delight of the souls, to delight in G-d.
His “returning” brings about the drawing down of the Infinite Light through all the levels. This reveals the delight of the souls in G-d, the World to Come.


וזהו ה׳ צלך כצל שהוא פונה אחרי האדם. כך הוא ית׳ כביכול צל שלך.57 והיינו על יד ימינך דהיינו ע״י אהבה במס״נ [במסירות נפש] בבחי׳ רצוא כנ״ל.
And this is “G-d is your shadow”: like a shadow, which turns after a person, so He, may He be blessed, is, as it were, your shadow. And that is “at your right hand,” meaning through love with self-sacrifice (mesirus nefesh), in the level of “running,” as mentioned above.
This is the meaning of “G-d is your shadow”: as a shadow follows a person’s movements, G-d’s response follows a person’s service. “At your right hand” refers to the right side, love, here the love of self-sacrifice in the state of “running.”


וזהו נר הוי״ה נשמת אדם שנשמת אדם שהוא בחי׳ נשימה ברו״ש [ברצוא ושוב] היא בחי׳ נר להאיר ולהמשיך אוא״ס [אור אין סוף] ב״ה בג״ע [בגן עדן] כו׳:58
And this is “The soul of man is the lamp of Havayah”: the soul of man, which is the level of breathing in running and returning, is the level of a lamp, to illuminate and draw down the Infinite Light, blessed be He, in the Garden of Eden, etc.
Now the first verse is explained: the soul, breathing in running and returning, is a “lamp” that draws the Infinite Light into the Garden of Eden. So the soul really is “the lamp of Havayah.”




Section 5 · ¶17–21
“You are my lamp”: the daughter
17אך כדי לבא למדרגת בחי׳ רו״ש [רצוא ושוב] הנ״ל א״א לאדם להגיע ע״י התבוננות בה׳ אחד ברוח בינתו לבד שמשכלו ובינתו לא תוליד אהבה כזו.
But to come to the rank of the level of running and returning mentioned above, a person cannot reach it through contemplating that G-d is One with the spirit of his understanding alone, for his intellect and understanding will not give birth to such a love.
Yet running and returning cannot be reached by intellectual contemplation alone. Understanding that G-d is One does not by itself give birth to such a love.


הגם שע״פ שכלו ותבונתו יבין שכך יאתה מ״מ לא יגרום כח המושך בפו״מ [בפועל ממש] אלא עז״נ [על זה נאמר]
Even though by his intellect and understanding he will understand that this is fitting, nevertheless it will not produce the power that draws [him] in actual practice. Rather, of this it is said,
A person may fully understand that he ought to love G-d this way, and still the understanding does not move him in practice. This is why David says, “You are my lamp.”


כי אתה נרי הוי״ה.59 אתה הוא בחי׳ תומ״צ [תורה ומצות]. כי א״ת הם בחי׳ אותיות התורה מא׳ ועד תי״ו.
“For You (atah) are my lamp, Havayah.” Atah is the level of Torah and mitzvos: for alef and tav are the level of the letters of the Torah, from alef to tav.
Atah, “You,” is read as the letters alef to tav, all the letters of the Torah. So the verse means that Torah and mitzvos are the lamp that lights up the soul, the reverse of the first verse.




18וה׳ הוא בחי׳ המצות. ועי״ז וה׳ יגיה חשכי שיש חשך המחשיך ומונע מלהאיר אור האהבה לה׳ הגם שיתבונן שכך יאתה. והוא חשך הגוף ונפש החיונית המלבישים את נפש האלקית.
And the hei is the level of the mitzvos. And through this, “and G-d lights up my darkness”: for there is a darkness that darkens and prevents the light of love for G-d from shining, even though he contemplates that this is fitting. And this is the darkness of the body and of the vital soul, which clothe the G-dly soul.
The final hei of atah stands for the mitzvos, and through Torah and mitzvos “G-d lights up my darkness.” The darkness is the body and the vital soul, which surround the G-dly soul and keep the light of love from shining even when a person understands he should love G-d.


וצ״ל תחלה סומוע״ט [סור מרע ועשה טוב] ע״י שיהי׳ [שיהיה] ממארי דחושבנא60 ממעשים ודבורים ומחשבו׳ [ומחשבות] אשר לא לה׳ המה כל ימי חיי הבלו כל חד לפום מאי דידע בנפשו נגעי לבבו
And there must first be “turn away from evil and do good,” by his being one of the “masters of the reckoning,” [reckoning up] the deeds, words and thoughts that were not for G-d all the days of his vain life, each one according to what he knows in his own soul, “the afflictions of his heart,”
First comes “turn away from evil and do good”: a person must be one of the “masters of the reckoning,” honestly accounting for every deed, word and thought not done for G-d. Each person knows his own “afflictions of the heart.”


שהם המונעים ומעכבים את אור האהבה כי כל איש אשר בו מום לא יקרב לחם אלקיו לא יגש להקריב6162 כו׳.
which are what prevent and hold back the light of love. For “any man who has a blemish shall not draw near to offer the bread of his G-d; he shall not approach to offer,” etc.
These flaws are what hold back the light of love. The Torah says a priest with a blemish may not offer the bread of G-d; so too a flawed soul cannot draw near.




19וכדכתיב ותמימים ינחלו טוב ואין טוב6364 כו׳. משא״כ בעלי מומין שבעלי מומין פסולין לגבי מזבח.
As it is written, “And the perfect shall inherit good,” and “there is no good,” etc. This is not so with blemished ones, for blemished [animals] are disqualified for the altar.
The verse says “the perfect shall inherit good,” and the Mishnah says the only true good is Torah. An unblemished animal can be offered, but a blemished one is disqualified for the altar.


ואף אם עלו ע״ג [על גבי] מזבח מורידין אותן. וכשם שהוא בקרבנות כך הוא בכל אשר יקריב נפשו לה׳ כל איש אשר בו מום לא יוכל ליקרב בק״ש [בקריאת שמע]
And even if they were brought up onto the altar, they are taken down. And just as it is with the offerings, so it is with everyone who offers his soul to G-d: any man who has a blemish cannot draw near in the reading of the Shema
A blemished offering that was placed on the altar is taken down again. The same holds for a person who tries to offer his soul to G-d in the Shema: if he has a flaw, he cannot truly draw near.


להיות לו מס״נ [מסירות נפש] באמת ומורידים אותו מלמעלה ומפילים אותו למטה65 עד אשר ישוב אל66 ה׳ וירחמהו כו׳. ואז נותנים לו סיוע מלמעלה להיות מעורר את האהבה לה׳ בק״ש [בקריאת שמע].
to have true self-sacrifice, and he is brought down from above and cast down below until he returns to G-d and He has mercy on him, etc. And then he is given help from above to arouse love for G-d in the reading of the Shema.
Such a person cannot reach true self-sacrifice; he is pushed back down as he tries to rise, until he returns to G-d in teshuvah and G-d has mercy on him. Then he is given help from above to arouse his love in the Shema.




20והנה בחי׳ זו נק׳ בת בחי׳ מקבל שאין נפשו בטילה לה׳ במס״נ [במסירות נפש] בטבע67 עד אשר יערה עלי׳ [עליה] רוח ממרום68 ועז״נ [ועל זה נאמר] שמעי בת וראי69 והטי אזנך ושכחי עמך ובית אביך.
Now, this level is called “daughter,” the level of a recipient: one whose soul is not by nature nullified to G-d with self-sacrifice “until a spirit is poured upon [it] from on high.” Of this it is said, “Hear, O daughter, and see, and incline your ear, and forget your people and your father’s house.”
This is the first rank, called “daughter”: one who receives. His soul is not by nature ready for self-sacrifice until a spirit is poured on him from above, and to him the verse says, “Hear, O daughter … forget your people and your father’s house.”


פי׳ עמך ובית אביך. היינו מה שהורגלת בו ונמשכת אחריהם בהבלי העולם. עכ״פ [על כל פנים] שכחי לפנות דעתך לקבל ע״ע [על עצמו / על עצמך] עומ״ש [עול מלכות שמים] שצריך להיות70 כלי לקבל את אור האהבה הבאה מלמעלה.
The meaning of “your people and your father’s house”: what you have been accustomed to and drawn after in the vanities of the world. At the least, forget [them], to clear your mind to accept upon yourself the yoke of the kingdom of heaven, for one must be a vessel to receive the light of the love that comes from above.
“Your people and your father’s house” are the worldly habits a person has grown used to. At the very least he must forget them enough to accept the yoke of heaven, so that he becomes a vessel for the love that comes from above.




21ואזי ויתאו המלך יפיך. יופי ההארה שיאיר את האהבה שהיא בחי׳ נר כנ״ל. ועז״נ [ועל זה נאמר] תתן אמת ליעקב.71
And then “the king will desire your beauty”: the beauty of the illumination that will light up the love, which is the level of a lamp, as mentioned above. And of this it is said, “You will give truth to Yaakov.”
Once the receiver becomes a vessel, “the king will desire your beauty”: the beauty is the light that kindles his love, his “lamp.” Of him Micah says, “You will give truth to Yaakov,” truth given as a gift.


כי נש״י [נשמות ישראל] הם ב׳ בחי׳ יעקב וישראל. ישראל הוא בחי׳ כי שרית ותוכל72 שכבר גבר ונצח המלחמה
For the souls of Israel are of two levels, Yaakov and Yisrael. Yisrael is the level of “for you have striven and have prevailed”: he has already overcome and won the battle.
There are two kinds of Jewish souls, called Yaakov and Yisrael. Yisrael, named for “you have striven and prevailed,” has already won the inner battle.


משא״כ יעקב יו״ד עקב דהיינו שירד מטה73 בבחי׳ עקב אלא שיש לו בחי׳ יו״ד בראשו שאליו יומשך ממטה למעלה.
Yaakov, by contrast, is yud-akev (yud, heel): that is, he has gone down below to the level of the heel, except that he has the level of a yud at his head, toward which he will be drawn from below upward.
The name Yaakov is read as yud and akev, “heel”: he stands low, at the level of the heel, but has a yud, a point of G-dliness, at his head that draws him upward.


ועדיין אין לו בחי׳ אמת בנפשו בטבע ממש. רק שה׳ יתן אמת ע״י סיוע מלמעלה.
And he does not yet have the level of truth in his soul by his very nature; it is only that G-d will give truth, through help from above.
Yaakov does not yet have truth in his own nature. G-d gives it to him as help from above.


וחסד לאברהם פי׳ שיהיה בחי׳ אברהם הוא בחי׳ האהבה שהיא באה בתורת חסד מלמעלה. וכ״ז [וכל זה] הוא מימי קדם מבחי׳ תשובה שקדמה לעולם:74
“Kindness to Avraham”: this means that the level of Avraham is the level of the love that comes as a gift of kindness from above. And all this is “from the days of old,” from the level of teshuvah, which preceded the world.
“Kindness to Avraham” means that love, the trait of Avraham, also comes to him as a gift from above. All this flows “from the days of old,” from teshuvah, which preceded the world and can reach beyond a person’s present state.




Section 6 · ¶22–25
The sister: masters of Torah
22וביאור ענין אחותי. הוא בחי׳ ומדרגת מארי תורה שתורתם אומנתם כי במעלת התורה איתא במדרש מצינו שויתר הקב״ה על ג״ע [גילוי עריות] וש״ד [ושפיכות דמים].75
And the explanation of the matter of “my sister”: it is the level and rank of the masters of Torah, whose Torah is their occupation. For regarding the greatness of Torah, it is stated in the Midrash: “We find that the Holy One, blessed be He, overlooked forbidden relations and bloodshed,
The second name, “sister,” is the rank of those whose Torah is their occupation, who devote themselves wholly to study. The Midrash says G-d overlooked even grave sins such as forbidden relations and bloodshed, but not the neglect of Torah.


ולא ויתר על בטול תורה. והענין כי הנה עסק התורה הוא המשכת דירתו ית׳ בתחתונים כי כל עניני התורה אסור ומותר. כשר ופסול.
but did not overlook the neglect of Torah.” The explanation is that occupation with Torah is the drawing down of His dwelling place, may He be blessed, among the lower realms. For all the matters of the Torah, forbidden and permitted, kosher and unfit,
Torah study is so central because it draws down G-d’s dwelling in the lower realms. All of Torah law, forbidden and permitted, kosher and unfit, is about drawing distinctions.


טמא וטהור. הוא רק הבדלה בין טוב לרע. וכמ״ש להבדיל בין החיה76 הנאכלת ובין כו׳.
impure and pure, are only a separation between good and evil, as it is written, “to separate between the animal that may be eaten and between,” etc.
Impure and pure too are distinctions, and every such ruling separates good from evil. The verse “to separate between the animal that may be eaten and the one that may not” states this principle.




23והנה כתיב בי מלכים ימלכו.77 ואמרו מתניתין מלכתא78 שהיא כמלך שמצוה לעשות כך וכך כו׳ כמ״ש במ״א.
Now, it is written, “Through me kings reign,” and it was said, “The Mishnayos are queens,” for [halachah] is like a king who commands to do thus and thus, etc., as explained elsewhere.
The Torah says, “Through me kings reign,” and the Sages call the Mishnayos “queens.” Halachah has royal authority: like a king, it commands what must be done.


והנה כתיב אם תגביה כנשר79 כו׳. משם אורידך נאם ה׳ שנאם ה׳ ודבורו הוא המוריד ומשפיל הקליפות וס״א [וסטרא אחרא] למטה ויתפרדו כל פועלי און.80 וכך האדם ע״י עסקו בתורה.
And it is written, “Though you soar aloft like the eagle,” etc., “from there I will bring you down, says G-d”: the “saying” of G-d and His speech is what brings down and lowers the kelipos and the sitra achra below, and “all the workers of iniquity will be scattered.” And so it is with a person, through his occupation in Torah.
G-d says to the haughty, “Though you soar like the eagle … from there I will bring you down.” G-d’s word is what casts down the kelipos and the sitra achra, the forces opposed to holiness; and a person who studies Torah does the same.


ומבדיל בין איסור והיתר.81 ובין כשר לפסול כנ״ל. הנה הוא מוריד האיסור והפסול ומדחהו למטה ע״י דבר ה׳ אשר בפיו זו דבר הלכה82 נתקיים בו
He distinguishes between forbidden and permitted, and between kosher and unfit, as mentioned above; he thereby brings down the forbidden and the unfit and pushes it away below through “the word of G-d” that is in his mouth, “this is the word of halachah.” [Thus] it is fulfilled in him
When a person rules on what is forbidden and permitted, kosher and unfit, he pushes the forbidden and the unfit down and away. He does it with “the word of G-d” in his mouth, which the Sages identify as halachah.


ועל ידו משם אורידך נאם ה׳ ולכן נק׳ ישראל אחים וריעים להקב״ה. וכמ״ש להנחיל אוהבי יש.83 למען אחי וריעי84 כו׳:
and through him: “from there I will bring you down, says G-d.” Therefore Israel are called brothers and companions of the Holy One, blessed be He, as it is written, “to bequeath to those who love Me yesh,” and “for the sake of my brothers and companions,” etc.
So the verse “from there I will bring you down, says G-d” is fulfilled through the person himself. Because he does G-d’s own work in this way, Israel are called G-d’s “brothers and companions.”




24וזהו הקל קול יעקב85 והידים ידי עשו. שבזמן שהקל קול יעקב אין ידי עשו שולטות בו.
And this is “The voice is the voice of Yaakov, and the hands are the hands of Esav”: at the time that the voice is the voice of Yaakov, the hands of Esav do not rule over him.
Yitzchak’s words “The voice is the voice of Yaakov, and the hands are the hands of Esav” are read by the Sages to mean that when Yaakov’s voice is heard in Torah study, Esav’s hands have no power over him.


כי אין יניקה לחיצונים מאחר שמבדילים ומבררים. והיינו בזמן שהקל קול. פי׳ שהקול עליון הוא דבר ה׳ מתחבר בקול שלמטה להיות
For the external forces have no nurture, since [one] separates and refines. And that is “at the time that the voice is a voice”: meaning that the supernal voice, which is the word of G-d, is joined with the voice below, so that it is
The reason is that Torah study separates and refines good from evil, so the “external forces” of kelipah have nothing to draw life from. In the verse, “voice” (kol) appears twice: the voice above, G-d’s word, joins the voice below, the person’s study.


כמ״ש ואשים דברי בפיך86 וכתיב ודברי אשר שמתי בפיך87 דברי ממש שאז הוא בחי׳ מתניתין מלכתא.
as it is written, “And I have put My words in your mouth,” and it is written, “And My words which I have placed in your mouth”: truly “My words.” For then it is the level of “the Mishnayos are queens.”
This is what Isaiah means by “My words which I have placed in your mouth”: the words a person speaks in Torah are truly G-d’s words. Then halachah has its royal power, “the Mishnayos are queens.”




25ובחי׳ זו נק׳ אחותי רעיתי יונתי תמתי.88 א״ת [אל תקרי] תמתי אלא תאומתי8990 שנעשו בחי׳ אחים תאומים ממש כביכול.
And this level is called “my sister, my beloved, my dove, my perfect one (tamasi).” Do not read tamasi but te’omasi (my twin): they become, as it were, truly twin brothers.
This rank is called “my sister, my beloved, my dove, my perfect one,” and the Midrash reads tamasi, “my perfect one,” as te’omasi, “my twin.” Through Torah, Israel and G-d become, as it were, twins.


אך כל האומר אין לי אלא תורה91 אפי׳ [אפילו] תורה אין לו. כי מעלת התורה היא משום דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.92
However, “whoever says, ‘I have nothing but Torah,’ does not have even Torah.” For the greatness of the Torah is because the Torah and the Holy One, blessed be He, are entirely one.
Yet Torah alone is not enough: “whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Torah is great because it is one with G-d, so one must also connect to G-d Himself, as the next paragraph explains.




Section 7 · ¶26–27
The mother: Torah with self-sacrifice
26וצ״ל גם באדם למס״נ [למסירות נפש] באחד93 שמשם מקור התורה ולהיות לו רק רצון א׳ כו׳ כנ״ל.
And there must also be in the person self-sacrifice (mesirus nefesh) in “One,” for from there is the source of the Torah, and [he must] have only one will, etc., as mentioned above.
So the person of Torah also needs the self-sacrifice of the Shema, giving himself over at the word “One” and having only one will. That is where Torah comes from.


שעי״ז הוא ממשיך גילוי התורה שמשם מקור חוצבה ושרשה דאורייתא מחכ׳ [מחכמה] נפקת. וכתיב ויקם עדות ביעקב94 ותורה שם בישראל. פי׳ כי הנה יש ב׳ בחי׳ ישראל ויעקב.95
For through this he draws down the revelation of the Torah, since from there is the source from which it is hewn and its root: “the Torah comes forth from Chochmah.” And it is written, “He established a testimony in Yaakov and set a Torah in Yisrael.” The meaning: there are two levels, Yisrael and Yaakov.
Through this self-sacrifice he draws down the revelation of the Torah from its root, since “the Torah comes forth from Chochmah,” and Chochmah is where the soul’s self-nullification reaches. The verse “testimony in Yaakov … Torah in Yisrael” introduces two levels in the Torah, matching Yaakov and Yisrael.




27וכנגד זה יש ב׳ בחי׳ בתורה עדות ותורה. ומבחי׳ יעקב נמשך בחי׳ עדות ומבחי׳ ישראל נמשך בחי׳ תורה.96
And corresponding to this there are two levels in the Torah, testimony and Torah. From the level of Yaakov the level of testimony is drawn forth, and from the level of Yisrael the level of Torah is drawn forth.
Torah has two levels, “testimony” and “Torah.” The lower, “testimony,” comes through Yaakov, and the higher, “Torah,” through Yisrael.


וכמ״ש ועשיתם אתם97 אתם כתיב.98 וכתיב אשר יעשה אתם האדם.99 כי ע״י האדם נמשך בחי׳ תומ״צ [תורה ומצות].100
As it is written, “And you shall do them (osam)”: it is written [so that it can be read] atem, “you.” And it is written, “which a man shall do (osam).” For through man the level of Torah and mitzvos is drawn forth.
The Sages read “you shall do them (osam)” as “you shall make yourselves (atem),” and the verse about “a man” doing the mitzvos makes the same point. Through man the Torah and mitzvos are drawn into the world.


והיינו ע״י מס״נ [מסירות נפש] באחד שאז כל הנשמה תהלל101 יה כו׳ כנ״ל. ובחי׳ זו נקראת אמי שהוא בחי׳ אם הבנים.102
That is, through self-sacrifice in “One,” for then “every soul will praise Yah,” etc., as mentioned above. And this level is called “my mother,” which is the level of “the mother of the children.”
This happens through self-sacrifice at “One,” when the soul becomes a lamp, as explained above. This level is called “my mother,” as in “the mother of the children,” the highest of the three names.


שהיא היא המוליד הגילוי אלקות אוא״ס [אור אין סוף] ב״ה בג״ע [בגן עדן] ותענוג הנשמות זו תורה ועבודה כו׳. ולע״ל [ולעתיד לבוא] כתיב רני ושמחי בת103 כו׳. שבחי׳ בת תעלה ביתר שאת104105 כנ״ל. ולהיות אשת חיל עט״ב [עטרת בעלה]106 כו׳107 כמ״ש במ״א:108
For she is the one that gives birth to the revelation of G-dliness, the Infinite Light (Or Ein Sof), blessed be He, in the Garden of Eden, and to the delight of the souls; this is Torah and service, etc. And of the Time to Come it is written, “Sing and rejoice, O daughter,” etc.: the level of “daughter” will rise “with surpassing dignity,” as mentioned above, and will be “a woman of valor, the crown of her husband,” etc., as explained elsewhere.
The “mother” gives birth to the revelation of G-dliness in the Garden of Eden and to the delight of the souls, through Torah and divine service. In the Time to Come, the “daughter” will rise even higher, as the Haftorah promises, and will be “a woman of valor, the crown of her husband.”



In one’s avodah
A person cannot reach true love of G-d by understanding alone. He must first take honest account of his deeds, words and thoughts that were not for G-d, and at least set aside his worldly habits to accept the yoke of heaven; then give over his will to G-d in the Shema, and return from there to Torah and halachah. His Torah study, too, must be joined to self-sacrifice at “One,” for “whoever says, ‘I have nothing but Torah,’ does not have even Torah.”
Questions for discussion
	Why is the soul called “the lamp of Havayah,” while G-d is called the soul’s lamp, and to whom does each verse apply?
	How do breathing and the heartbeat illustrate running and returning in divine service?
	Why can contemplation alone not produce love of G-d, and what does the maamar say removes the “darkness” that holds it back?
	How does deciding what is forbidden and permitted cast down the kelipos, and why does this make Israel G-d’s “twins”?
	Why is Torah without self-sacrifice at “One” not enough, and why is their union called “mother”?

For children · ages 9–13
For the children at the table
Daughter, sister and mother

The big idea
The Jewish people are called G-d’s “daughter,” “sister” and “mother”: three ways of serving Him, from receiving His help, to learning Torah, to Torah joined with giving Him our whole will.


“Sing and rejoice, O daughter of Zion.” Why are the Jewish people called a “daughter”? The Midrash, a teaching of our Sages, tells of a king who kept cherishing his people until he called them “my daughter,” then “my sister,” and then “my mother.” These are three ways of serving G-d. A verse says, “The soul of man is the lamp of G-d”: through its mitzvos, the soul makes G-d’s light shine. Like breath going out and coming back, the soul runs toward G-d in the Shema, wanting nothing but Him, then returns to learn Torah and live it. Yet thinking alone cannot bring a person to such love. Another verse says, “You are my lamp”: G-d lights the way, through Torah and mitzvos, an honest look at our deeds, and help from above. One who receives in this way is the “daughter.” One who learns Torah deeply, sorting the permitted from the forbidden, is the “sister,” as close to G-d as a twin. When Torah is joined to giving G-d our whole will, a person is the “mother,” who brings G-d’s light into the world. In the Time to Come, even the “daughter” will be raised above all.

The mashal
We breathe in and breathe out, and the heart beats again and again, running and returning. The soul lives the same way. It runs toward G-d in the Shema, wanting only Him, and then it returns to learn Torah and keep it in this world.

Questions for the Shabbos table
	Why can thinking alone not bring a person to love G-d, and what does the maamar say helps?
	How is a soul like a lamp, and how is G-d also a lamp for the soul?
	When you say the Shema this week, what is one wish you can set aside for G-d, and what Torah can you learn afterwards?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1רני ושמחי
This is another listener’s transcript of the same maamar, with an explanation of it a few pages later.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קכד. ביאור שם ע׳ קל. עוד הנחה בתו״א לעמבערג יד, א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בארוכה במאמרי אדה״א בראשית ע׳ שכט. אוה״ת חנוכה שיג, ב. הערה באוה״ת בראשית כרך ה תתקלא, א. ביאור באוה״ת נ״ך כרך ג ע׳ א׳רסט. ע׳ א׳רעז. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ שכא המאמר עם הגהות, ובע׳ שכט קיצורים. ד״ה רני ושמחי תשמ״ה. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קיג מציין לכאן.
2רני ושמחי בת ציון
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The maamar asks why Israel is called “daughter” here.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
3בת ירושלים
Isaiah’s prophecy against Sancheriv speaks of “the daughter of Jerusalem.” It is brought as another place where the people are called “daughter.”
II Kings 19:21מלכים ב י״ט:כ״א
זֶה הַדָּבָר אֲשֶׁר־דִּבֶּר ה׳ עָלָיו בָּזָה לְךָ לָעֲגָה לְךָ בְּתוּלַת בַּת־צִיּוֹן אַחֲרֶיךָ רֹאשׁ הֵנִיעָה בַּת יְרוּשָׁלָ͏ִם:
This is the word that the L-RD hath spoken concerning him: The virgin daughter of Zion Hath despised thee and laughed thee to scorn; The daughter of Jerusalem Hath shaken her head at thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב יט, כא.
4איתא במדרש משל למלך
The Midrash on the crown of Shlomo’s mother: a king loved his daughter, and did not stop showing her love until he called her “my daughter,” then “my sister,” then “my mother.” (The Kehot note gives it as 52:4.)
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… רשב״י שאל את ר׳ אלעזר ברבי יוסי: איפשר ששמעת מאביך, מהו בעטרה שעטרה לו אמו? אמר לו: הן. משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמו״ר נב, ד (כן מצויין בתרכ״ז ע׳ שכא ומעתיק משם הלשון). שה״ש ספ״ג.
5שמעי בת
“Hear, O daughter, and see, and incline your ear; forget your people and your father’s house.” The Midrash ties the name “daughter” to this verse, and the maamar later explains it as the service of the one who receives.
Psalms 45:11תהילים מ״ה:י״א
שִׁמְעִי־בַת וּרְאִי וְהַטִּי אׇזְנֵךְ וְשִׁכְחִי עַמֵּךְ וּבֵית אָבִיךְ:
'Hearken, O daughter, and consider, and incline thine ear; Forget also thine own people, and thy father's house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, יא.
6אחותי רעייתי
“Open to me, my sister, my beloved, my dove, my perfect one.” This is the scriptural source for the name “sister,” which the maamar later explains as the masters of Torah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
7צאינה וראינה בנות ציון
“Go forth and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him.” The Midrash reads the “mother” as Israel, the highest of the three names.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
8Kehot’s note points to Shemot Rabbah 52:5 for these words.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
דבר אחר: ויביאו את המשכן, הה״ד (שיר ד): צאינה וראינה בנות ציון במלך שלמה בעטרה שעטרה לו אמו ביום חתונתו וביום שמחת לבו. אימתי נאמר הפסוק הזה? ביום שעמד המשכן, שהיתה שמחה גדולה בישראל, שהקב״ה שורה אצלם. בנות ציון, בנים המצוינין לי, ע״י עובדי כוכבים. מה ציון הזה נראה באצבע, כך ישראל נראין באצבע. הוי, בנות ציון המצוינין לי. במלך שלמה, במלך שהשלום שלו, זה ממ״ה הקב״ה. בעטרה שעטרה לו אמו, זה המשכן. למה קראו עטרה? אלא, מה העטרה מצויירת, כך המשכן היה מצוייר, שנאמר (שמות לה): ורוקם בתכלת ובארגמן …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
9בעטרה שעטרה לו אמו
The Midrash on the last verse of chapter 3 of the Song of Songs gives the same parable of daughter, sister and mother, and reads “My nation” as “My mother.” The Kehot note points here.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
10הקשיבו אלי עמי . . האזינו
“Listen to Me, My people, and give ear to Me, My nation.” The spelling of “My nation” allows the reading “My mother,” and so supports the third name.
Isaiah 51:4ישעיהו נ״א:ד׳
הַקְשִׁיבוּ אֵלַי עַמִּי וּלְאוּמִּי אֵלַי הַאֲזִינוּ כִּי תוֹרָה מֵאִתִּי תֵצֵא וּמִשְׁפָּטִי לְאוֹר עַמִּים אַרְגִּיעַ:
Attend unto Me, O My people, And give ear unto Me, O My nation; For instruction shall go forth from Me, And My right on a sudden for a light of the peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ד.
11(ופי׳ . . יפתי)
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteמוסגר זה גם בכת״י מאמרי אדה״ז, ובכמה כת״י בלי מוסגר.
12ולאמי כתיב
The Kehot note cites this passage of the Zohar for the reading of le’umi as le’imi, “My mother.”
Zohar III, 262aזח״ג רסב, א
Kehot’s noteבתו״א דפוס לעמבערג שנת תור״ה ע׳ יד, א ובבוך באב׳ 17. בבוך רני ושמחי — ירות״ו ובבוך אדה״ז 633, נוסף: א״ת לאומי אלא לאמי. ראה במאמרי אדה״א בראשית ע׳ שכט. זח״ג רסב, א. שהש״ר ספ״ג.
Paragraph 2
13נר הוי׳ נשמת אדם
“The soul of man is the lamp of G-d, searching all the inner chambers.” The maamar reads it as the soul giving light to the Divine.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
14נרה של שם הוי״ה
Other manuscripts read “His lamp of G-d” or “the lamps of Havayah.” One copy, dated Shabbos Vayigash 5623, adds a gloss: the soul draws light into the Name Havayah, which is Z’eir Anpin, and this light comes from Atik, which is called “the light of Havayah.”
Kehot’s noteבבוך תניא-ברוק ובבוך אדה״ז הנ״ל הגי׳: נירו של ה׳. ובבוך באב׳ 17: נורות של הוי׳. בבוך מקול מחצצים גרוסמאן (נט, א) נמצא מאמר זה ורשום עליו: שבת פ׳ ויגש דשנת תרכ״ג לפ״ק, נמצאת שם הגהה זו: (ה׳ דהיינו שהיא ממשכת אור בשם הוי׳ שהוא ז״א וא״כ ההמשכה זו באה מע״ק דוגמת מ״ש במאו״א אות א׳ סעיף כ״ח וז״ל אור הוי׳ נק׳ עתיקא דמתמן נהורא לז״א הנק׳ הוי׳ ולפעמים גם הבינה נק׳ כן עכ״ל. והי״נ כתב וז״ל עיין באד״ר דק״ל ע״א בדרוש הפסוק בית יעקב לכו ונלכה באור ה׳ עכ״ל עכ״ה).
15כי אתה נרי ה׳
David’s song: “For You are my lamp, O G-d, and G-d lights up my darkness.” Here G-d is the lamp of the soul, the reverse of the verse in Proverbs.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, כט.
Paragraph 3
16כל הנשמה תהלל י״ה
The last verse of Psalms. The maamar reads tehallel as “will illuminate” and makes the verse the key to the soul as a lamp.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו. ובסה״מ תרכ״ז (הוצאת תש״ס) ע׳ שכב: ”ומה שהקדים רבינו ז״ל בפסוק כל הנשמה מפני כי עליית המל׳ בבחי׳ אמי הוא בינה ונשמה הוא ג״כ בחי׳ בינה כמ״ש ונשמת שדי תבינם לכן הקדים בפסוק זה” עכ״ל ע״ש. ראה אוה״ת נ״ך כרך ב ע׳ תתקמב.
17שו״ה והענין — פי׳ תהלל
The other transcript asks explicitly why the verse says tehallel and not “praise” (teshabach), which is the question this part answers.
Kehot’s noteבסה״מ תקס״ה ע׳ קכד ”וגם מהו לשון תהלל ולא אמר תשבח כו׳”.
18בהלו נרו
“When His lamp shone over my head.” It shows that the root of tehallel means to shine.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
19לשון הארה
There the word is explained as “brightness and gleaming and extra radiance, as in yahel or.” The 5565 transcript (p. 124) reads the same.
Kehot’s noteבמאמרי אדה״א שם ע׳ שלב ”לשון בהירות והבהקה וזהרורי׳ יתירה כמו יהל אור”. וכ״ה בתקס״ה ע׳ קכד.
20אני ה׳ לא שניתי
“For I, G-d, have not changed.” Chassidus uses it for the principle that creation brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
21ואתה הוא קודם שנבה״ע
The later Miketz maamar also explains “Sing and rejoice, O daughter of Zion”: the level of “daughter,” which receives from an arousal from above, will be raised very high, and this is linked to the Chanukah lamp lit at the door, facing outward.
Kehot’s noteנוסח תפלת השחר. וראה גם לקמן לח, ב. ו, ד. ובמאמרי אדה״ז על מארז״ל ע׳ שלו.
22ואתה הוא קודם שנבה״ע ואתה הוא
The morning prayer: “You are He before the world was created; You are He since the world was created.” It states the same principle in the words of the liturgy.
Weekday Siddur Chabad, Shacharit, Morning Prayer 16סידור חב"ד לימות החול, שחרית, תפלת השחר ט״ז
Paragraph 4
23וממשיכה להטותה אל כל אשר תחפוץ . . וכן בדו״מ
The Mitteler Rebbe explains the example at length: when the intellect grasps a thought it is caught up in it, so that at that moment it cannot grasp another.
Kehot’s noteבמאמרי אדה״א שם מבאר בארוכה הדוגמא כשהשכל נתפס בענין מחשבה זו נתפס בה ממש שבאותה שעה לא יוכל להשכיל שכל אחר ע״ש.
24כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Here it means that G-d’s “thought” about the worlds does not enclose Him as a person’s thought encloses his soul.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
Paragraph 6
25עיניך פקוחות על כל דרכי
“Your eyes are open upon all the ways of the children of man, to give each according to his ways.” It states G-d’s detailed providence.
Jeremiah 32:19ירמיהו ל״ב:י״ט
גְּדֹל הָעֵצָה וְרַב הָעֲלִילִיָּה אֲשֶׁר־עֵינֶיךָ פְקֻחוֹת עַל־כׇּל־דַּרְכֵי בְּנֵי אָדָם לָתֵת לְאִישׁ כִּדְרָכָיו וְכִפְרִי מַעֲלָלָיו:
great in counsel, and mighty in work; whose eyes are open upon all the ways of the sons of men, to give every one according to his ways, and according to the fruit of his doings;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לב, יט.
26פי׳ הכל גלוי וידוע
There the Alter Rebbe explains that G-d’s knowledge of all the worlds is not His mind being clothed in them but “revealed and known” of itself, and that only human knowledge must be clothed in what it knows.
Kehot’s noteראה לעיל יד, ד ובמ״מ שם. וראה בסה״מ תקס״ה ע׳ קכד ואילך. אוה״ת ענינים ע׳ קטו. באוה״ת סידור ע׳ נ מציין לכאן. מאמרי אדה״א בראשית ע׳ שלד.
27שו״ה שהם — בבחי׳ גילוי וידיעה
The author says that with these words the Alter Rebbe answered the question: this is not a clothing of thought at all, only “revealed and known.”
Kehot’s noteבסה״מ תרכ״ז ע׳ רחצ בסופו שבזה תירץ רבינו ז״ל שאין זו בחי׳ התלבשות המחשבה כלל כ״א שהוא בדרך גלוי וידוע ע״ש.
28ק״ק עד שהוי״ה צבאות
The angels’ call, “Holy, holy, holy is the G-d of hosts.” The maamar reads the three “holies” as three levels of separation before G-d becomes the Creator of the hosts.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
29וביאור ענין ג״פ קדוש
The maamar in Emor asks about the three groups of angels who say “holy” once, twice and three times, and explains that “holy” means separate, as in “I, G-d, have not changed,” with no change in Him before and after creation.
Kehot’s noteראה לקו״ת אמור לא, א ואילך. נשא כח, ד. ראה כ, ד ואילך. מאמרי אדה״א בראשית ע׳ שלה. תקא.
30ג״פ קדוש . . ב׳ ההי״ן שבשם ה׳
The Tzemach Tzedek cites this passage there and lists several other places where the threefold “Holy” is explained.
Kehot’s noteמצויין באוה״ת נ״ך כרך א ע׳ קסח ושם מציין לכמה מקומות שמובא הענין ג״פ קדוש.
31בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” It shows that creation comes from divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 8
32וג׳ אותיות הראשונות
The Tzemach Tzedek quotes this passage about the first three letters of the Name.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ תשמב.
Paragraph 9
33בי״ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, G-d is the Rock of worlds.” The Talmud reads “with Yah” as “with the yud and the hei.”
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד. באוה״ת בראשית כרך ב ע׳ שיד, ב מבאר זה ”ר״ל אחר שביאר איך שצ״ל צמצומים שיומשך מא״ס להיות ה׳ צבאות, עכשיו יבאר שהמשכה זו צ״ל ע״י אתעדל״ת וזהו ויניחהו בג״ע לעבדה ולשמרה ב׳ ההי״ן להמשיך בחי׳ יו״ד שנברא בו העוה״ב שהוא ה׳, והיינו לעבדה, ולהמשיך ה׳ שנברא בו עוה״ז וזהו ולשמרה”.
34ביו״ד נברא העוה״ב
The Talmud says this world was created with the hei and the World to Come with the yud. The maamar reads the yud as tzimtzum.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
35שנהנין מזיו השכינה
“In the World to Come … the righteous sit with their crowns on their heads and take pleasure in the radiance of the Shechinah.” This is the definition of the World to Come used here.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
36מאא״ס ב״ה . . לקבל
The Tzemach Tzedek suggests that the three things that preceded the world, water, wind and fire, are three Sefiros or three lines, the contractions through which the Infinite shines in a way the worlds can receive.
Kehot’s noteביהל אור ע׳ שפט: ואפ״ל שזהו ענין ג׳ בריות שקדמו לעולם מים רוח ואש, שהם ג׳ ספירות ג׳ קווין, כי מאוא״ס ב״ה א״א לבע״ג לקבל כ״א ע״י צמצומים דהיינו ע״י הספירות שבהן ועל ידם מאיר הא״ס באופן שיוכלו העולמות לקבל כו׳ עכ״ל.
37להנחיל אוהבי יש ש״י עולמות
“To bequeath to those who love Me yesh (substance).” Yesh here becomes a name for the “something” that the souls receive.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא. סוף עוקצין.
Paragraph 10
38שכר מצוה מצוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, ב.
39שכר מצוה מצוה
Ben Azzai: “The reward of a mitzvah is a mitzvah.” Here it means the mitzvah itself draws down the revelation that is its reward.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40יגיע כפיך כי תאכל
“When you eat the toil of your hands, you are fortunate.” The reward is the fruit of a person’s own work.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב.
41ויניחהו בג״ע לעבדה אלו רמ״ח מ״ע
“And He placed him in the Garden of Eden to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 27aזח״א כז, א
Tikkunei Zohar, Tikkun 54 · 87b:7תקו״ז תיקון נד
בְּרֵאשִׁית בָּרָא אלקי״ם, אֶת הַשָּׁמַיִם עִץ הַחַיִּים, וְאֶת הָאָרֶץ כָּל עִץ נֶחְמָד לְמַרְאֶה, וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ דָּא עִץ הַדַּעַת טוֹב וָרָע, וְדָא רָזָא תֹהוּ עֹמֶק רָע, בֹּהוּ עֹמֶק טוֹב, וְדָא עִץ הַדַּעַת טוֹב וָרָע, כִּי שָׁם בָּלַל יהו״ה שְׂפַת כָּל הָאָרֶץ (שם יא ט), וּמֵהָכָא נָפַק כָּל עִרְבוּבְיָא דְטוֹב וָרָע, דְּאִיהוּ רָזָא דְצַדִּיק וְרַע לוֹ רָשָׁע וְטוֹב לוֹ.
Tikkunei Zohar - Vocalized (Public Domain)
Zohar III, 165bזח״ג קסה, ב
Kehot’s noteבראשית ב, טו. ראה זח״א כז, א. ת״ז תי׳ נד. זח״ג קסה, ב.
Paragraph 11
42נשמה מלשון נשימה . . אשם ואשאף יחד
“I will breathe out and draw in breath together.” The maamar reads it as the rhythm of breathing, running and returning.
Isaiah 42:14ישעיהו מ״ב:י״ד
הֶחֱשֵׁיתִי מֵעוֹלָם אַחֲרִישׁ אֶתְאַפָּק כַּיּוֹלֵדָה אֶפְעֶה אֶשֹּׁם וְאֶשְׁאַף יָחַד:
I have long time held My peace, I have been still, and refrained Myself; Now will I cry like a travailing woman, Gasping and panting at once.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, יד. ע׳ בת״ז תי׳ טז. אוה״ת ענינים ע׳ כ. ובתורת שמואל תרכ״ז ע׳ שכה ”פי׳ אשום ואשוף הוא ענין רו״ש, כי כדי לשאוף את ההבל שהוא חיות האדם צ״ל ברו״ש דוקא” ע״ש. ובסה״מ תש״ד ע׳ 254 מציין כ״ק אדמו״ר זי״ע ”וראה רש״י חגיגה יב, ב ד״ה ורוחות. בראשית רבה פי״ד, ט. רמב״ם הל׳ יסוה״ת פ״ד ה״ט”.
43נשמה מלשון נשימה
The Midrash on the five names of the soul, pointed to in the Rebbe’s note quoted by Kehot, which connects the soul with breath.
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 12
44והיינו מסירת הרצון
The Tzemach Tzedek quotes this definition of self-sacrifice as giving over the will, and refers to Likkutei Torah, Re’eh.
Kehot’s noteמובא באוה״ת תרומה ע׳ א׳שסח, ושם מציין לעיין בלקו״ת פ׳ ראה כה, א. ראה מאמרי אדה״ז הקצרים ע׳ תקז. בונה ירושלים סי׳ עא. מאה שערים לז, א. וראה גם סד״ה עתידין צדיקים ה׳תש״ב.
45נפש הוא הרצון כמ״ש אין נפשי אל העם הזה
“My soul (will) is not toward this people.” Chassidus uses it to show that nefesh means will, so that self-sacrifice is giving over the will.
Jeremiah 15:1ירמיהו ט״ו:א׳
וַיֹּאמֶר ה׳ אֵלַי אִם־יַעֲמֹד מֹשֶׁה וּשְׁמוּאֵל לְפָנַי אֵין נַפְשִׁי אֶל־הָעָם הַזֶּה שַׁלַּח מֵעַל־פָּנַי וְיֵצֵאוּ:
Then said the L-RD unto me: ‘Though Moses and Samuel stood before Me, yet My mind could not be toward this people; cast them out of My sight, and let them go forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Genesis 23:8בראשית כ״ג:ח׳
וַיְדַבֵּר אִתָּם לֵאמֹר אִם־יֵשׁ אֶת־נַפְשְׁכֶם לִקְבֹּר אֶת־מֵתִי מִלְּפָנַי שְׁמָעוּנִי וּפִגְעוּ־לִי בְּעֶפְרוֹן בֶּן־צֹחַר:
And he spoke with them, saying: ‘If it be your mind that I should bury my dead out of my sight, hear me, and entreat for me to Ephron the son of Zohar,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 27:12תהילים כ״ז:י״ב
אַל־תִּתְּנֵנִי בְּנֶפֶשׁ צָרָי כִּי קָמוּ־בִי עֵדֵי־שֶׁקֶר וִיפֵחַ חָמָס:
Deliver me not over unto the will of mine adversaries; For false witnesses are risen up against me, and such as breathe out violence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ טו, א. ראי׳ זו הובאה בכ״מ בדא״ח. ולכאורה צ״ע מפני מה אין מסתייעין ממה שנכתב בתורה (בראשית כג, ח) אם יש את נפשכם. וי״ל דשם מדבר בלעו״ז וסט״א, אשר בבואה דבבואה לית להו (ראה לקו״ת סד״ה כי תצא —השני — וביאורו), ולכן אין מזה ראי׳ גמורה לפי׳ ובכל נפשך דקדושה. וע״פ חילוק זה מובן ג״כ דאין ראי׳ ממש״נ (תהלים כז, יב) אל תתנני בנפש צרי. — וגם בזה נראה עד כמה מדויקים בתורת דא״ח אפילו פרטים שבאו בטפל ובדרך אגב (הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ט ע׳ 227. לקו״ש ח״ב ע׳ 456). ראה במאמרי אדה״ז הקצרים ע׳ תקו. בונה ירושלים סי׳ עא ובמאה שערים לז, א שם מביא כמו חשקה נפשי כלתה נפשי. במאמרי אדה״א בראשית ע׳ שלט מביא קודם הפסוק ”כמו היש את נפשך [בראשית כג, ח] כלו׳ רצונך וכן אין נפשי . . .”. וראה סד״ה עתידין צדיקים תש״ב.
Paragraph 13
46מי לי בשמים
“Whom have I in heaven? And with You I desire nothing on earth.” It describes a person whose only desire is G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
47שאין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” Chassidus reads it as meaning that nothing exists apart from Him.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
48לי הכסף ולי הזהב
“Mine is the silver and Mine is the gold, says G-d of hosts.” Here “says” (ne’um) points to G-d’s word as the root of all material things.
Haggai 2:8חגי ב׳:ח׳
לִי הַכֶּסֶף וְלִי הַזָּהָב נְאֻם ה׳ צְבָאוֹת:
Mine is the silver, and Mine the gold, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחגי ב, ח. ראה באוה״ת נ״ך חגי ע׳ תקה.
49מבחי׳ נאם ודבר ה׳
A discussion of the level of “says” (ne’um) and the word of G-d as the root of things.
Kehot’s noteראה אוה״ת כי תצא ע׳ תתרכ.
Paragraph 15
50והיו הדברים האלה
“And these words which I command you this day shall be upon your heart.” From the Shema; here, the “returning” that follows the self-sacrifice of “One.”
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
51ודברת בם בשבתך בביתך ובלכתך בדרך
“And you shall speak of them when you sit in your house and when you walk on the way.” It brings the Torah into every part of life.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אין לו להקב״ה בעולמו אלא ד״א של הלכה
“Since the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah alone.” Here it explains how the holy, separate G-d dwells in the world.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
53רץ לבך ושוב
Sefer Yetzirah’s “if your heart runs, return to the Place,” the root of the teaching of running and returning; the Kehot note points here.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
54רץ לבך ושוב לאחד
The introduction to Tikkunei Zohar: if your heart runs, return. The Alter Rebbe applies it to the rhythm of running and returning in divine service.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, א). ראה ס״י פ״א.
55בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כב.
56בע״כ אתה חי
“Against your will you are born, and against your will you live.” Here it means the soul stays in the body in order to fulfil its purpose below.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
57ה׳ צלך . . כך הוא ית׳ כביכול צל שלך
“G-d is your guardian; G-d is your shadow at your right hand.” Read as: G-d responds to a person as a shadow follows his movements.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה. וראה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ שכו וראה במ״מ לשם: ופי׳ הבעש״ט ז״ל ונמצא פי׳ זה במדרש שמואל ג״כ. ע׳ באוה״ת פ׳ ואתחנן ע׳ קכא.
58להאיר ולהמשיך אוא״ס ב״ה בג״ע כו׳
The Tzemach Tzedek adds here: as explained in the maamar “Tze’enah U’re’enah” on “and bless Havayah,” which means drawing blessing and added light into the Name Havayah.
Kehot’s noteבאוה״ת תצוה ע׳ א׳תקנג מוסיף ”כמ״ש בד״ה צאינה וראינה בפי׳ וברכו את הוי׳ שממשיכים ברכה ותוס׳ אור בשם הוי׳”.
Paragraph 17
59כי אתה נרי הוי״ה
“For You are my lamp, O G-d.” The word atah is read as alef–tav (the Torah’s letters) plus hei (the mitzvos).
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
60שו״ה וצ״ל — ממארי דחושבנא
Tanya explains that at times the heart is dull as stone even though the mind understands G-d’s greatness, because the coarseness of kelipah darkens the soul’s light.
Tanya, Likkutei Amarim 29:15תניא, חלק ראשון; ליקוטי אמרים כ״ט:ט״ו
וְגַם מִי שֶׁהוּא נָקִי מֵחַטֹּאות נְעוּרִים הַחֲמוּרִים, יָשִׂים אֶל לִבּוֹ לְקַיֵּים מַאֲמַר זֹהַר הַקָּדוֹשׁ, לִהְיוֹת מִ״מָּארֵי דְחוּשְׁבָּנָא״, דְּהַיְינוּ, לַעֲשׂוֹת חֶשְׁבּוֹן עִם נַפְשׁוֹ, מִכָּל הַמַּחֲשָׁבוֹת וְהַדִּיבּוּרִים וְהַמַּעֲשִׂים שֶׁחָלְפוּ וְעָבְרוּ מִיּוֹם הֱיוֹתוֹ עַד הַיּוֹם הַזֶּה, אִם הָיוּ כּוּלָּם מִצַּד הַקְּדוּשָּׁה, אוֹ, מִצַּד הַטּוּמְאָה רַחֲמָנָא לִצְּלָן, דְּהַיְינוּ, כָּל הַמַּחֲשָׁבוֹת וְהַדִּיבּוּרִים וְהַמַּעֲשִׂים אֲשֶׁר לֹא לַה׳ הֵמָּה וְלִרְצוֹנוֹ וְלַעֲבוֹדָתוֹ, שֶׁזֶּהוּ פֵּירוּשׁ לְשׁוֹן ״סִטְרָא אָחֳרָא״, כַּנִּזְכָּר לְעֵיל [בְּפֶרֶק ו׳].
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ט.
61כי כל איש אשר בו מום . . לחם אלקיו לא יגש להקריב
“For any man who has a blemish shall not draw near.” A blemished priest may not serve; the maamar applies it to the soul.
Leviticus 21:18ויקרא כ״א:י״ח
כִּי כׇל־אִישׁ אֲשֶׁר־בּוֹ מוּם לֹא יִקְרָב אִישׁ עִוֵּר אוֹ פִסֵּחַ אוֹ חָרֻם אוֹ שָׂרוּעַ:
For whatsoever man he be that hath a blemish, he shall not approach: a blind man, or a lame, or he that hath any thing maimed, or anything too long,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כא, יח. כא. ראה אוה״ת שופטים ע׳ תתלט. ובמאמרי אדה״א בראשית ע׳ שמב מוסיף ”ופי׳ מום ברוחניות הוא אפי׳ פגם כל שהוא בעין ואזן שהוא ראי׳ ושמיעה”.
62לחם אלקיו לא יגש להקריב
“He has a blemish; he shall not approach to offer the bread of his G-d.”
Leviticus 21:21ויקרא כ״א:כ״א
כׇּל־אִישׁ אֲשֶׁר־בּוֹ מוּם מִזֶּרַע אַהֲרֹן הַכֹּהֵן לֹא יִגַּשׁ לְהַקְרִיב אֶת־אִשֵּׁי ה׳ מוּם בּוֹ אֵת לֶחֶם אֱלֹקָיו לֹא יִגַּשׁ לְהַקְרִיב:
no man of the seed of Aaron the priest, that hath a blemish, shall come nigh to offer the offerings of the L-RD made by fire; he hath a blemish; he shall not come nigh to offer the bread of his G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
63ותמימים ינחלו טוב, ואין טוב
“And the perfect shall inherit good.” Only what is whole can receive the good.
Proverbs 28:10משלי כ״ח:י׳
מַשְׁגֶּה יְשָׁרִים בְּדֶרֶךְ רָע בִּשְׁחוּתוֹ הוּא־יִפּוֹל וּתְמִימִים יִנְחֲלוּ־טוֹב:
Whoso causeth the upright to go astray in an evil way, He shall fall himself into his own pit; But the whole-hearted shall inherit good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כח, י. אבות ו, ג.
64ואין טוב
“And there is no good but Torah, as it is said, ‘For I have given you good teaching.’”
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
65שו״ה מס״נ — ומפילים אותו למטה
The Mitteler Rebbe explains that the soul is cast down and humbled as it rises in prayer, so that it cannot come close to G-d with the love and awe of running and returning.
Kehot’s noteבמאמרי אדה״א ע׳ שמב ”היינו שמפילים ומשפילי׳ את הנשמה בעלותה למעלה בתפלה לבלתי תוכל להתקרב לה׳ לעולם באוי״ר דרו״ש”.
66ישוב אל ה׳ וירחמהו
“Let him return to G-d, and He will have mercy on him.” Teshuvah is what removes the obstacle.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ז.
Paragraph 20
67שו״ה בחי׳ מקבל — בטבע
The manuscript reads “by her nature” instead of “by nature.”
Kehot’s noteבבוך 633. בטבעה.
68עד אשר יערה עלי׳ רוח ממרום
“Until a spirit is poured upon us from on high.” It describes help that comes from above.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ לב, טו.
69שמעי בת וראי
“Hear, O daughter, and see … forget your people and your father’s house.” Here, the call to the receiver to leave worldly habits behind.
Psalms 45:11תהילים מ״ה:י״א
שִׁמְעִי־בַת וּרְאִי וְהַטִּי אׇזְנֵךְ וְשִׁכְחִי עַמֵּךְ וּבֵית אָבִיךְ:
'Hearken, O daughter, and consider, and incline thine ear; Forget also thine own people, and thy father's house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, יא.
70שו״ה להיות — והנה בחי׳ זו נק׳ בת
The Tzemach Tzedek quotes a section from this point of the maamar and from the explanation that follows it.
Kehot’s noteקטע מכאן ומהביאור מובא באוה״ת פ׳ בא ע׳ רנח.
Paragraph 21
71תתן אמת ליעקב
“You will give truth to Yaakov, kindness to Avraham, as You swore to our fathers from the days of old.” Each phrase is read as a gift from above to the one who cannot reach it alone.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ. וראה לקו״ת משע״צ פג, ב. מאמרי אדה״א ע׳ שמג.
72כי שרית ותוכל
“Your name shall no longer be Yaakov but Yisrael, for you have striven with G-d and with men and have prevailed.” Yisrael is the one who has already won.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
73שו״ה המלחמה — שירד מטה
The manuscript reads “he has gone down lower and lower.”
Kehot’s noteבבוך 633: שירד מטה מטה.
74תשובה שקדמה לעולם
Teshuvah is among the seven things created before the world. Here it is the source, beyond the world’s order, of the help given from above.
Pesachim 54a:8–9פסחים נ״ד א:ח׳-ט׳
לָא קַשְׁיָא: הָא בְּאוּר דִּידַן, הָא בְּאוּר דְּגֵיהִנָּם. אוּר דִּידַן — בְּמוֹצָאֵי שַׁבָּת, אוּר דְּגֵיהִנָּם — בְּעֶרֶב שַׁבָּת. וְאוּר דְּגֵיהִנָּם בְּעֶרֶב שַׁבָּת אִיבְּרִי? וְהָא תַּנְיָא: שִׁבְעָה דְּבָרִים נִבְרְאוּ קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וּתְשׁוּבָה, וְגַן עֵדֶן, וְגֵיהִנָּם, וְכִסֵּא הַכָּבוֹד, וּבֵית הַמִּקְדָּשׁ, וּשְׁמוֹ שֶׁל מָשִׁיחַ. תּוֹרָה, דִּכְתִיב: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״. תְּשׁוּבָה, דִּכְתִיב: ״בְּטֶרֶם הָרִים יֻלָּדוּ״, וּכְתִיב: ״תָּשֵׁב אֱנוֹשׁ עַד דַּכָּא וַתֹּאמֶר שׁוּבוּ בְנֵי אָדָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 22
75שויתר הקב״ה על ג״ע וש״ד
The Tzemach Tzedek explains at length why G-d overlooked these sins but not the neglect of Torah.
Kehot’s noteפתיחתא דאיכ״ר ב. ראה בארוכה באוה״ת פ׳ ואתחנן ע׳ רמו.
76להבדיל בין החי׳
“To separate between the impure and the pure, and between the animal that may be eaten and the animal that may not be eaten.” Torah law as the separation of good from evil.
Leviticus 11:47ויקרא י״א:מ״ז
לְהַבְדִּיל בֵּין הַטָּמֵא וּבֵין הַטָּהֹר וּבֵין הַחַיָּה הַנֶּאֱכֶלֶת וּבֵין הַחַיָּה אֲשֶׁר לֹא תֵאָכֵל:
to make a difference between the unclean and the clean, and between the living thing that may be eaten and the living thing that may not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יא, מז.
Paragraph 23
77בי מלכים ימלכו
The Torah speaks: “Through me kings reign.” The Sages read “kings” as the Rabbis and their teachings.
Proverbs 8:15משלי ח׳:ט״ו
בִּי מְלָכִים יִמְלֹכוּ וְרֹזְנִים יְחֹקְקוּ צֶדֶק:
By me kings reign, And princes decree justice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, טו.
78מתניתין מלכתא
The Talmud’s phrase “the Mishnayos are queens,” cited by the Kehot note. Here, halachah carries royal authority.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה בהנסמן לקמן מט, ב.
79אם תגבי׳ כנשר
“Though you soar aloft like the eagle, and though you set your nest among the stars, from there I will bring you down, says G-d.” Said of Edom; here, G-d’s word casting down kelipah.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד.
80ויתפרדו כל פועלי און
“For behold, Your enemies shall perish; all the workers of iniquity shall be scattered.”
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
81שו״ה בתורה — בין איסור והיתר
The manuscript reads “between permitted and forbidden,” in the reverse order.
Kehot’s noteבבוך 633: בין היתר לאיסור.
82דבר ה׳ אשר בפיו זו דבר הלכה
The Sages read “the word of G-d” in Amos as halachah. Here it means the halachic ruling in a person’s mouth is G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
83להנחיל אוהבי יש
“To bequeath to those who love Me yesh.” Israel are “those who love” G-d.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
84למען אחי ורעי
“For the sake of my brothers and companions, I will speak peace within you.” Read as G-d calling Israel His brothers and companions.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
Paragraph 24
85הקל קול יעקב
Yitzchak: “The voice is the voice of Yaakov, but the hands are the hands of Esav.”
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
86ואשים דברי בפיך
“And I have put My words in your mouth.” G-d’s words in the mouth of the one who learns.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
87ודברי אשר שמתי בפיך
“And My words which I have placed in your mouth shall not depart from your mouth.” Read as: the words of Torah a person speaks are truly G-d’s.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
Paragraph 25
88אחותי רעיתי יונתי תמתי
“Open to me, my sister, my beloved, my dove, my perfect one.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
89א״ת תמתי אלא תאומתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש רבה ע״פ אני ישנה.
90א״ת תמתי אלא תאומתי
The Midrash on “I am asleep”: do not read “my perfect one” but “my twin,” as if G-d and Israel were twins.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, אָמַר רַבִּי יוֹחָנָן אֲפִלּוּ תַּמָּה שֶׁבַּתַּמּוֹת יוֹדַעַת לִפְשֹׁט וְלִלְבּשׁ, וְאַתְּ אֲמַרְתְּ פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, רַבִּי חֲנִינָא וְרַבִּי יוֹחָנָן אָמְרֵי יוֹם שֶׁנִּזְדַּוֵּג לָהֶם נְבוּכַדְנֶצַּר הָרָשָׁע לְיִשְׂרָאֵל פָּשַׁט מֵהֶם שְׁנֵי לְבוּשִׁים גְּדוֹלִים, לְבוּשׁ כְּהֻנָּה וּלְבוּשׁ מַלְכוּת. רָחַצְתִּי אֶת רַגְלַי, מִטִּנּוּף עֲבוֹדַת כּוֹכָבִים, יוֹדַעַת הָיִיתִי שֶׁאָבָק שֶׁל אוֹתוֹ מָקוֹם מַשִּׁיאֵנִי לַעֲבוֹדַת כּוֹכָבִים, אַף עַל פִּי כֵן דּוֹדִי שָׁלַח יָדוֹ מִן הַחוֹר. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, וְכִי מַה טִּיבוֹ שֶׁל חוֹר זֶה לִהְיוֹת …
“I have removed my tunic; how can I don it? I have washed my feet; how can I soil them? My beloved extended his hand through the hole, and my core was stirred for him” (Song of Songs 5:3–4). “I have removed my tunic” – Rabbi Yoḥanan said: Even the simplest of the simple knows how to undress and dress, and you say: “I have removed my tunic”? Rabbi Ḥanina and Rabbi Yoḥanan say: On the day that the wicked Nebuchadnezzar attacked Israel, he removed from them two great garments: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
91כל האומר אין לי אלא תורה
“Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Here, Torah needs the bond with G-d that self-sacrifice gives.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
92דאורייתא וקב״ה כולא חד
There the Alter Rebbe explains that through the Torah and mitzvos G-d Himself is present, “the Torah and the Holy One, blessed be He, are entirely one,” and that “the Holy One, blessed be He” means G-d as holy and wholly separate from the worlds.
Kehot’s noteנסמן לקמן נז, ג.
Paragraph 26
93למס״נ באחד
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה שו״ת הרשב״א ח״ה תשובה נה. ב״ח טוא״ח רסס״א. פע״ח שער הק״ש פי״ב.
94ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Yisrael.” Read as two levels in Torah matching the two names.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ח.
95דאורייתא מחכמה נפקת
The Zohar: “The Torah comes forth from Chochmah.” Here, self-sacrifice reaches the root from which Torah is drawn.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
Paragraph 27
96ומבחי׳ ישראל נמשך בחי׳ תורה
A parallel discussion of “testimony in Yaakov, Torah in Yisrael.”
Kehot’s noteראה אוה״ת לך לך עג, ב.
97ועשיתם אתם
“And you shall do them.” The Kehot note cites the Sages’ reading of “them” as “you”: by doing mitzvos, a person “makes” himself.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועשיתם אתם אתם כתיב
The Zohar reads “you shall do them” as “you shall make yourselves,” a reading cited in the Kehot note.
Leviticus 22:31ויקרא כ״ב:ל״א
וּשְׁמַרְתֶּם מִצְוֺתַי וַעֲשִׂיתֶם אֹתָם אֲנִי ה׳
And ye shall keep My commandments, and do them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כב, לא. כו, ג. זח״ג קיג, ב. וראה ויק״ר לה, ו.
99אשר יעשה אתם האדם
“Which a man shall do and live by them.” Here, through man the Torah and mitzvos are drawn down.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
100כי ע״י האדם נמשך בחי׳ תומ״צ
The Rebbe’s maamar on the same verse discusses this point in a footnote.
Kehot’s noteראה ד״ה רני ושמחי תשכ״ז (סה״מ מלוקט ח״ד) ע׳ רפג סעי׳ ב הערה 11.
101כל הנשמה תהלל י״ה
“Let every soul praise Yah,” read earlier as the soul giving light.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
102אם הבנים
“A joyful mother of children.” The level of “mother,” which gives birth to the revelation of G-dliness.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103רני ושמחי בת
The opening verse, now applied to the Time to Come, when the “daughter” will rise.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104שבחי׳ בת תעלה ביתר שאת
The note points to a parallel discussion in Likkutei Torah of the future elevation of the receiving level.
Kehot’s noteע׳ לקו״ת שלח לח, ג. ובביאורי הזהר להצ״צ כרך א פ׳ שלח ע׳ קעא. תל. ובאוה״ת פ׳ חיי שרה קכו, א. שמות כרך ז׳ ע׳ ב׳תקא. נ״ך ע׳ רסה.
105ביתר שאת
“Excelling in dignity and excelling in power.” The “daughter” will be raised beyond the others.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106אשת חיל עט״ב
“A woman of valor is the crown of her husband.” The receiving level will itself become a crown.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ולהיות אשת חיל עט״ב כו׳
The Tzemach Tzedek quotes this passage and adds that she herself becomes the crown of her husband, Z’eir Anpin, higher than Binah, of which it is said “the crown with which his mother crowned him,” and not only that she is the crown.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ תשסד ושם מציין לכאן ומוסיף ”שהיא עצמה נעשה עטרה וכתר לבעלה שהוא ז״א ולמעלה מבחי׳ בינה שעליה נאמר בעטרה שעטרה לו אמו ולא שהיא עצמה העטרה”.
108כמ״ש במ״א
The note suggests this as the “elsewhere” the maamar refers to.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תרעג ואילך.
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קצת ביאור על זה
A Brief Explanation of This
The “daughter” is what is refined, and the “sister,” the master of Torah, is the one who refines. The Chanukah lamp hints at three unifications, reached through self-sacrifice in the Shema, Torah and mitzvos; in the Time to Come the refined “daughter” will be raised to be “a crown on his head.”
The maamar in brief
This short piece explains the “daughter” and “sister” of the maamar before it. The “daughter” is what is refined, the level of mitzvos, “like a servant before the king”; the “sister,” the master of Torah, refines, separating impure from pure, “like a minister before the king.” The Chanukah lamp hints at this: three unifications of Havayah, with Ehe-yeh, Elokim and Ado-nai, together equal ner, “lamp,” and come through self-sacrifice in the Shema, through Torah and through the mitzvos. In the Time to Come the “daughter” will be raised, for the power of what is refined, from the Name Sag, is greater: she will be “a crown on his head.”

Outline
	1The refined, the refiner and the Chanukah lampThe “daughter” is refined and the “sister” refines, as servant and minister before the king. Three unifications of Havayah, equal to ner, come through the Shema, Torah and mitzvos; in the future the “daughter” will be a crown.¶1–2


Key concepts
	The refined and the refinerהמתברר / המברר
	The “daughter” is what is refined; the “sister,” the master of Torah, does the refining, separating the impure from the pure with G-d’s words placed in his mouth.

	Minister and servant before the kingכשר לפני המלך / כעבד לפני המלך
	Torah, which refines, is like a minister before the king; the mitzvos, the level of the “daughter,” are like a servant before the king.

	Three unificationsג׳ יחודים
	Havayah with Ehe-yeh (Abba and Imma, through self-sacrifice in the Shema), with Elokim (Z’eir Anpin and Nukva, through Torah) and with Ado-nai (through the mitzvos); together they equal ner, “lamp.”

	In the manner of a sealבבחי׳ חותם
	The way Malchus receives the “Torah of truth” of Z’eir Anpin, with all the lights coming to it as a seal; this is “You will give truth to Yaakov.”


Section 1 · ¶1–2
The refined, the refiner and the Chanukah lamp
1קצת ביאור על זה1
A brief explanation of this
This heading opens a short appended explanation of the maamar, which adds the Kabbalistic background of the three levels.




2הנה בת הוא בחי׳ המתברר. ואחותי שהוא בחי׳ מארי תורה הוא המברר. וכמ״ש בת״ז [בתיקוני זהר] פקודא לאפרשא בין דכיא כו׳ (שהוא בחי׳ תורה להבדיל בין הטמא לטהור2 כו׳) ודברי אשר שמתי בפיך.3
Now, “daughter” is the level of what is refined, and “my sister,” which is the level of the masters of Torah, is the one who refines. As it is written in the Tikkunei Zohar, “The commandment to distinguish between the pure,” etc. (which is the level of Torah, “to separate between the impure and the pure,” etc.), and “My words which I have placed in your mouth.”
The “daughter” is what is refined, the one who is purified; the “sister,” the master of Torah, is the one who refines, separating good from evil. The Tikkunei Zohar calls this the commandment to distinguish pure from impure, and Torah is G-d’s word in the person’s mouth.


והוא ענין כשר לפני המלך. משא״כ בת בחי׳ מצות כעבד לפני המלך.45 והכל נרמז בנר חנוכה.
And this is the matter of “like a minister before the king”; whereas “daughter” is the level of mitzvos, “like a servant before the king.” And all of this is alluded to in the Chanukah lamp.
The Talmud contrasts one who is “like a minister before the king,” at ease in the palace, with one who is “like a servant before the king.” The master of Torah is the minister; the “daughter,” whose service is the mitzvos, is the servant; and all this is hinted in the Chanukah lamp.


(עיין פע״ח [פרי עץ חיים] שער חנוכה פ״ד וכן בשער השבת בתחלת פ״ד) ג׳ יחודים הוי׳ אהיה. הוי׳ אלקים.
(See Pri Etz Chaim, Sha’ar Chanukah, chapter 4, and likewise in Sha’ar HaShabbos at the beginning of chapter 4.) Three unifications: Havayah and Ehe-yeh; Havayah and Elokim;
The Arizal, in Pri Etz Chaim, speaks of three unifications of the Name Havayah: with Ehe-yeh, with Elokim and with Ado-nai.


הוי׳ אדני. גימ׳ [גימטריא] נר. יחוד הוי׳ אהיה שהוא יחוד או״א [אבא ואימא] הוא ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] הארת הכתר.6
Havayah and Ado-nai: [together] the numerical value of ner (lamp). The unification of Havayah and Ehe-yeh, which is the unification of Abba and Imma, comes through self-sacrifice in the reading of the Shema, the illumination of Keser.
Together these pairs of Names add up to 250, the numerical value of ner, “lamp.” The first, Havayah with Ehe-yeh, joins Abba and Imma, Chochmah and Binah, and is reached through self-sacrifice in the Shema, which draws light from Keser.


ויחוד זו״נ [זעיר אנפין ונוקבא] (היינו יחוד הוי״ה אלקים) הוא ע״י התורה ויחוד הג׳ (הוי׳ אדני) בחי׳ המצות הוא כשבאים כל האורות בבחי׳ חותם. והוא ענין תתן אמת ליעקב.7
And the unification of Z’eir Anpin and Nukva (that is, the unification of Havayah and Elokim) comes through the Torah; and the third unification (Havayah and Ado-nai), the level of the mitzvos, is when all the lights come in the manner of a seal. And this is the matter of “You will give truth to Yaakov.”
The second, Havayah with Elokim, joins Z’eir Anpin and Nukva and comes through Torah. The third, Havayah with Ado-nai, comes through the mitzvos, when the lights arrive like the impression of a seal, and this is “You will give truth to Yaakov.”


כי תורת אמת הוא בז״א ומלכות מקבלת בבחי׳ חותם. ולע״ל [ולעתיד לבוא] יתעלה בחי׳ בת כי יהיה גדול כח המתברר שהוא משם ס״ג [שם ס״ג] כנודע
For the Torah of truth is in Z’eir Anpin, and Malchus receives in the manner of a seal. And in the Time to Come the level of “daughter” will be raised, for the power of what is refined will be greater, since it is from the Name Sag, as is known,
The Torah of truth is in Z’eir Anpin, and Malchus receives it as a seal’s imprint. In the Time to Come the “daughter” will be raised, because what is refined has a power rooted in the Name Sag, which is very high.


כי נעוץ סופן כו׳ וסוף מעשה כו׳ ויהי׳ [ויהיה] בבחי׳ תגא על רישיה (כמ״ש ברע״מ [ברעיא מהימנא] פ׳ תרומה ד׳ קנ״ח8 א׳ ושאר דוכתי):
for “their end is embedded [in their beginning],” etc., and “last in deed,” etc. And it will be in the manner of “a crown on his head” (as stated in the Ra’aya Mehemna, Parshas Terumah, page 158a, and in other places).
“Their end is embedded in their beginning,” and what is last in deed was first in thought. So the receiving level will become “a crown on his head,” as the Zohar teaches.



Questions for discussion
	Why is the one who refines, the master of Torah, like a minister before the king, while the mitzvos are like a servant?
	How do the three unifications hinted in the Chanukah lamp match self-sacrifice in the Shema, Torah and mitzvos?
	Why will the “daughter,” what is refined, be raised in the Time to Come?

For children · ages 9–13
For the children at the table
The daughter, the sister and the Chanukah lamp

The big idea
The Chanukah lamp hints that the Shema, Torah and mitzvos join G-d’s holy Names together, and in the Time to Come the “daughter,” the level of the mitzvos, will be raised up like a crown.


This short piece explains two words from the maamar before it. The “sister” is one who learns Torah and so does the refining: “to separate between the impure and the pure.” The “daughter” is what has been refined, the level of the mitzvos. All this is hinted in the Chanukah lamp. Three pairs of G-d’s holy Names are joined together, and their letters, counted as numbers, add up to ner, the Hebrew word for “lamp.” These three joinings come through giving our whole will to G-d in the Shema, through learning Torah, and through doing mitzvos. In the Time to Come the “daughter” will be raised up to be like “a crown on his head,” for what has been refined has greater power.

The mashal
Before a king stand ministers and servants. The one who learns Torah and separates the pure from the impure is like a minister before the king. The one who does the mitzvos is like a servant before the king.

Questions for the Shabbos table
	What is the difference between the “sister,” who does the refining, and the “daughter,” who is refined?
	What can the Chanukah lamp teach us about the Shema, Torah and mitzvos?
	This week, how can you add a little to each of the three: your Shema, your Torah learning and one mitzvah?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1קצת ביאור על זה
Another transcript of this explanation appears there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קל. מאמרי אדה״א בראשית ע׳ שנג.
Paragraph 2
2להבדיל בין הטמא לטהור
“To separate between the impure and the pure.” Torah as the power that separates.
Leviticus 11:47ויקרא י״א:מ״ז
לְהַבְדִּיל בֵּין הַטָּמֵא וּבֵין הַטָּהֹר וּבֵין הַחַיָּה הַנֶּאֱכֶלֶת וּבֵין הַחַיָּה אֲשֶׁר לֹא תֵאָכֵל:
to make a difference between the unclean and the clean, and between the living thing that may be eaten and the living thing that may not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ודברי אשר שמתי בפיך
“And My words which I have placed in your mouth.” The words of Torah a person speaks are G-d’s own.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מצות כעבד לפני המלך
A parallel discussion of the servant and the minister before the king.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תרסב. וראה לקו״ת צו טז, ב שכ׳ בהתגלות המלך אזי בחי׳ שר שעבודתו בשמחה . . ובחי׳ עבד שעבודתו ביראה, ע״ש.
5כשר לפני המלך . . כעבד לפני המלך
Rabban Yochanan ben Zakkai’s wife asked why Rabbi Chanina’s prayer was answered and his was not; he said Rabbi Chanina is “like a servant before the king” and he himself “like a minister before the king.” Here the two images describe the masters of Torah and those whose service is the mitzvos.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
6יחוד הוי׳ אהי׳ . . הארת הכתר
The Mitteler Rebbe explains Ehe-yeh as “I am ready to be revealed” from the hidden essence of the Infinite Light that shines in the inner dimension of Keser.
Kehot’s note”דפי׳ אהי׳ אנא זמין לאתגלאה מן ההעלם העצמות דאוא״ס שמאיר בפנימית הכתר” — מאמרי אדה״א בראשית ע׳ שנג.
7תתן אמת ליעקב
“You will give truth to Yaakov,” here the third unification, received like a seal.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8תגא על רישיה (כמ״ש ברע״מ פ׳ תרומה ד׳ קנ״ח א׳
The text’s own citation of the Ra’aya Mehemna in Terumah for “a crown on his head,” the future rise of the receiving level.
Zohar, Terumah 54:575–585ספר הזהר, תרומה נ״ד:תקע״ה-תקפ״ה

Torah Ohr · Parshas Mikeitz · Maamar 9
רני ושמחי בת ציון כי הנני בא
“Sing and rejoice, O daughter of Zion, for behold, I come”
Divine service has two movements: singing, the soul’s longing ascent, born of G-d’s concealment, which must come first; and joy, the Infinite Light drawn down through Torah and mitzvos. The Chanukah lamp, lit outside the door, shows that this light reaches even one who stands outside, and the prophet promises that G-d Himself will come even to the “daughter of Zion” in exile.
The maamar in brief
The maamar asks why the Haftorah of Chanukah opens with “Sing and rejoice, O daughter of Zion.” It answers from “Serve G-d with joy; come before Him with singing” and the Zohar’s “joy in the morning, singing in the evening.” Singing is the service of the angels: a longing to be absorbed in the Infinite Light, voiced in song and directed to Malchus, G-d’s kingship, the only channel through which life reaches creatures bound by time and space. Because G-d is hidden in Malchus, the “evening,” the longing grows. The soul shares this ascent, which must come first; but it also has joy, the light drawn down through Torah and mitzvos, which angels lack. The physical mitzvos are “Zion,” signs that point to their spiritual reality and draw it down, and every blessing draws the flow from world to world. When Israel first arouses itself, it is “Zion”; in exile it is only “daughter of Zion,” a recipient. Yet the prophet promises a light from beyond all worlds. The Chanukah lamp, lit outside toward the public domain, carries the Infinite Light to those outside and turns darkness into light.

Outline
	1The questionWhy does the Haftorah of Chanukah open with “Sing and rejoice,” rather than with the vision of the golden menorah?¶1
	2The angels’ songThe angels’ singing is the outward voice of their longing for G-d; it is directed to Malchus, “Your righteousness,” the kingship through which all creatures in time and space receive life, of which they grasp only a trace.¶2–7
	3Singing in the evening“Evening” is Malchus, where G-d is hidden; the concealment itself awakens the longing, and the soul’s ascent out of the body is “come before Him with singing.”¶8–9
	4Joy in the morningAfter the ascent comes joy: the Infinite Light drawn down through Torah and mitzvos, a service souls have and angels do not, reached only by first coming “with singing.”¶10–11
	5Zion: the mitzvos as signsThe physical mitzvos are “Zion,” signs that point to and draw down their spiritual reality, the source of space and time; the blessing over a mitzvah draws Havayah into Elokim so that G-d’s kingship is revealed.¶12–15
	6Zion and the daughter of ZionWith an arousal from below Israel is “Zion”; without it, in exile, only “daughter of Zion,” a recipient whose light stays outer. The morning prayers follow the same order.¶16–17
	7The prophet’s comfortAn arousal from above, from the light that encompasses all worlds, will reach even the “daughter”; in the Time to Come G-d Himself will dwell in her.¶18–19
	8The Chanukah lampThe lamp at the outer side of the door brings the Infinite Light to one who stands outside, and even into the public domain, turning darkness into light.¶20


Key concepts
	Singing (rinah, renanah)רנה / רננה
	The voice of longing: the ascent from below to above, born of G-d’s concealment. It is the whole service of the angels, and the first stage of a person’s service.

	Joy (simchah)שמחה
	The revealing of the innermost: the Infinite Light drawn down from above to below through Torah and mitzvos, a service given to souls and not to angels.

	Evening and morning (ramsha, tzafra)רמשא / צפרא
	The Zohar’s pairing: evening, the attribute of night, is Malchus, where G-d is hidden; morning, the attribute of day, is the light drawn down from above.

	“Your righteousness” (tzedek)צדקתך / צדק
	Malchus, G-d’s kingship, the only channel through which creatures in time and space receive life, and the level through which the angels grasp Him.

	Zion (tziyun)ציון
	A sign or marker: the physical mitzvos and Torah, which point to their spiritual reality and draw it down; also Israel when it takes the initiative.

	Daughter of Zionבת ציון
	Israel in exile, without an arousal from below: a recipient only, whose light from above stays outer.

	Arousal from below and from aboveאתערותא דלתתא / אתערותא דלעילא
	Human initiative, which draws the light inward, and divine initiative, which gives even without it; the highest arousal from above, from sovev kol almin, reaches even the “daughter.”


Section 1 · ¶1
The question
1רני ושמחי12 בת ציון כי הנני בא. להבין ענין רני ושמחי וגם מה ענין זה להפטורת חנוכה שמתחילין ברני ושמחי וגו׳ והיה להתחיל מן ראיתי והנה מנורת זהב3 וגו׳ שבסוף הפרשה.4
“Sing and rejoice, O daughter of Zion, for behold, I come.” [We need] to understand the meaning of “Sing and rejoice.” And also, what does this have to do with the Haftorah of Chanukah, which begins with “Sing and rejoice,” etc.? It should have begun from “I have seen, and behold, a menorah of gold,” etc., which is at the end of the passage.
The maamar opens with the first words of the Haftorah read on Shabbos Chanukah, from the prophet Zechariah. It asks two questions: what “Sing and rejoice” means, and why the Haftorah begins here rather than with the vision of the golden menorah later in the same passage, which would seem to suit Chanukah better.




Section 2 · ¶2–7
The angels’ song
2והענין הוא דכתיב עבדו את ה׳ בשמחה באו לפניו ברננה.5 ואיתא בזהר שמחה בצפרא ורננה ברמשא.6 וצריך להבין מהו צפרא ומהו רמשא מהו שמחה ומהו רננה.7
The explanation is as follows. It is written, “Serve G-d with joy; come before Him with singing (renanah).” And it is stated in the Zohar: “Joy in the morning (tzafra), and singing in the evening (ramsha).” We need to understand what “morning” is and what “evening” is, what “joy” is and what “singing” is.
The answer begins with a verse from Psalms that pairs “joy” with “singing,” and a saying of the Zohar that assigns joy to the morning and singing to the evening. The maamar sets out four terms to be explained: morning, evening, joy and singing.


ויובן בהקדים כי מודעת זאת שעבודת המלאכים היא רנה וזמרה בשירות ותשבחות כנודע מענין פרק שירה8 שכל הברואים אומרים שירה.
This will be understood by first stating what is well known: that the service of the angels is singing and melody (rinah ve-zimrah), with songs and praises, as is known from the matter of Perek Shirah, that all created beings say song.
Before answering, the maamar lays a foundation: the angels serve G-d by singing His praises. Perek Shirah, “the Chapter of Song,” is an early teaching that places verses of song and praise in the mouth of the heavens, the earth, the plants and every living thing.




3וכן המלאכים שבכל עולם עד רום המעלות כולם אומרים שירות ותשבחות ברנה וזמרה. וענין רנה זו היא גילוי עוצם תשוקתם להיות נכספה
And so too the angels in every world, up to the very highest levels, all say songs and praises with singing and melody. And the meaning of this singing is the revelation of the intensity of their longing, to be [in the state of] “yearning,”
All the angels, in every world, sing. The maamar defines their singing as the outward expression of an intense longing, which it describes in the Psalmist’s words, “My soul yearns, and even pines.”


וגם כלתה נפשם9 לדבקה בו ית׳ ולהתכלל באור א״ס ב״ה ותמיד כל ימיהם עומדים בתשוקה זו בלי הפסק מחמת שאין להם אהבה ותשוקה אחרת וגם אין להם עבודה אחרת
“and even pining” of their soul, to cleave to Him, may He be blessed, and to be absorbed into the Infinite Light (Or Ein Sof), blessed be He. And always, all their days, they stand in this longing without pause, because they have no other love and longing, and also no other service,
The angels long to cleave to G-d and to be absorbed into the Infinite Light, G-d’s light as it is, beyond all limits. Their longing never stops, because it is their only love and their only service.


כמו תומ״צ [תורה ומצות] שהם בחינת המשכה מלמעלה למטה רק עבודתם היא השתוקקות נפשם ממטה למעלה ותשוקה זו היא ברנה וזמרה כנודע מענין הניגון10 שהוא ענין התפעלות הלב
such as Torah and mitzvos, which are the aspect of drawing down from above to below. Rather, their service is the longing of their soul from below to above. And this longing is with singing and melody, as is known from the matter of melody (niggun), which is a matter of the stirring of the heart
Unlike the souls of Israel, the angels do not have Torah and mitzvos, which draw G-dliness down from above to below; their service runs only from below to above. This longing finds its voice in song, because melody is the expression of a stirred heart.


(כי יש ניגון של שמחה ויש של מרירות כו׳) והנה זו היא בחי׳ חיצוניות כנודע
(for there is a melody of joy and there is [one] of bitterness, etc.). Now this is the aspect of the outer dimension (chitzoniyus), as is known,
The aside notes that a melody can express joy or bitterness, so it carries whatever the heart feels. The maamar then classes such song as belonging to the outer dimension (chitzoniyus), not to the innermost core.


ע״ד משל מי שהוא עומד בפנים בבית המלך מה לו להגיד ולספר בשבחו רק כשיצא לחוץ ידבר ויספר בשבחו להפליא ולהגדיל גודל עוצם שבח המלך כמה הוא גדול ומתפעל כו׳
by way of an analogy: one who stands inside, in the king’s house, what need has he to tell and recount his praise? Only when he goes outside will he speak and recount his praise, to extol and magnify the great intensity of the king’s praise, how great he is; and he is stirred, etc.
The analogy shows why song is outer. A person inside the king’s palace, in his presence, has no need to describe the king’s greatness; only someone who has gone outside recounts and magnifies his praise and is moved by it.


והוא ענין מ״ש וצדקתך ירננו11 שהרנה היא בבחי׳ צדקתך כי צדק היא מלכותא קדישא1213 (מאזני צדק14 פי׳ שיש בחינת מאזנים ששוקלים בחינת עומ״ש [עול מלכות שמים] שנמשך לכל חד וחד לפום שיעורא דיליה)15
And this is the meaning of what is written, “and they shall sing of Your righteousness”: the singing is in the aspect of “Your righteousness,” for tzedek (righteousness) is the holy Malchus (sovereignty). (“Scales of righteousness” means that there is an aspect of scales which weigh the aspect of the yoke of the kingship of Heaven, which is drawn to each and every one according to his own measure.)
Psalm 145 says “they shall sing of Your righteousness”: the angels’ song is directed to G-d’s “righteousness” (tzedek), which Tikkunei Zohar identifies with Malchus, G-d’s kingship. The aside reads “scales of righteousness” as a picture of Malchus, which weighs out to each one his own measure of the yoke of Heaven’s kingship.


וכתיב צדק מלאה ימינך16 כי מלכותך מלכות כל עולמים17 כתיב שאין ערך לבורא עם נברא להיות הנבראים מקבלים חיות מן הבורא ית׳ אלא ע״י בחינת מלוכה שלפי שהוא ית׳ מלך עליהם הם חיים וקיימים.18
And it is written, “Your right hand is full of righteousness”; for it is written, “Your kingship is the kingship of all worlds.” For the Creator bears no relation to a created being, such that created beings could receive life-force from the Creator, may He be blessed, except through the aspect of kingship: because He, may He be blessed, is King over them, they live and exist.
A second verse, “Your right hand is full of righteousness,” prepares the next step. The Creator is infinitely beyond any creature, so creatures can receive life from Him only through His kingship: because He is their King, they live and exist.




4וזהו מלכותך מלכות כל עולמים וממשלתך בכל דור ודור19 עולמים הם בחינת מקום ודור דור הוא בחי׳ זמן הכל נמשך מבחי׳ מלכותך שהרי הזמן והמקום הם נבראים ומחודשים מאין ליש.
And this is [the meaning of] “Your kingship is the kingship of all worlds, and Your dominion is in every generation and generation”: “worlds” are the aspect of space, and “generation [and] generation” is the aspect of time; all is drawn from the aspect of “Your kingship.” For time and space are created and brought into being anew, from nothing into something.
The verse “Your kingship is the kingship of all worlds, and Your dominion is in every generation” is read as covering space (“worlds”) and time (“generations”). Both flow from G-d’s kingship, because space and time are themselves created, brought into being from nothing.


שקודם בריאת העולם לא היה בחי׳ זמן ומקום כלל20 ולא היו יכולים להיות נבראים שהם בעלי גבול בבחי׳ זמן ומקום
For before the creation of the world there was no aspect of time and space at all; and there could not have been created beings, which are bounded within time and space,
Before creation there was no time or space at all. Creatures, which by nature exist within the limits of time and space, could not have come to be on their own terms.


אלא ע״י בחי׳ מלכותו ית׳ שבה שייך בחי׳ זמן מלך מלך ימלוך כו׳ משא״כ באוא״ס [באור אין סוף] ב״ה עצמו שכשמו כן הוא אין לו סוף21 כו׳.
except through the aspect of His kingship, may He be blessed, to which the aspect of time pertains: “reigns, reigned, will reign,” etc. This is not so with the Infinite Light (Or Ein Sof), blessed be He, itself, for as His name is, so is He: He has no end (sof), etc.
Creation is possible only through G-d’s kingship, which relates to time, as in the words “G-d reigns, G-d reigned, G-d will reign.” The Infinite Light itself has no limit at all: as its name Ein Sof (“without end”) says, it has no end.




5ולפי שהחיות נמשך מבחי׳ מלכותו ית׳ היא בחי׳ צדק לכך מלאה ימינך22 בחי׳ ימין וחסד
And because the life-force is drawn from the aspect of His kingship, may He be blessed, which is the aspect of tzedek (righteousness), therefore “Your right hand is full”: the aspect of the right and of Chesed (kindness),
Since life flows from Malchus, which is “righteousness,” the verse says that this righteousness fills G-d’s “right hand.” The right stands for Chesed, kindness: the life given through kingship is an act of kindness.


כמאמר מכלכל חיים בחסד וכתיב ואתה מחיה את כולם23 וצבא השמים לך משתחוים פי׳ כי לפי שאתה מחיה את כולם לכך וצבא השמים לך משתחוים בבחי׳ בטול והתכללות.24
as it is said, “He sustains the living with kindness”; and it is written, “And You give life to them all, and the host of heaven bows down to You.” This means: because You give life to them all, therefore “the host of heaven bows down to You,” in the aspect of self-nullification (bittul) and absorption.
Two texts support this: “He sustains the living with kindness,” from the daily Amidah, and Nechemiah’s “You give life to them all, and the host of heaven bows down to You.” Because G-d gives them life, the heavenly hosts bow before Him, setting themselves aside and becoming absorbed in Him.




6והנה בחי׳ בטול זה הוא באור א״ס ב״ה הנמשך ומתלבש בבחינת מלוכה להחיותם כי אליו ולא למדותיו2526 כו׳
Now this self-nullification is to the Infinite Light, blessed be He, which is drawn down and vested in the aspect of kingship to give them life; for [it is] “to Him, and not to His attributes,” etc.
The heavenly hosts’ self-nullification is directed to the Infinite Light itself, as it is clothed in kingship to give them life, not to the kingship as such. The principle “to Him, and not to His attributes,” which Pardes Rimonim cites from the Sifrei, teaches that one turns to G-d Himself, not to the attributes through which He acts.


וזהו זכר רב טובך27 יביעו וצדקתך ירננו פי׳ טובך הוא השפעה וחיות שנמשך מעולם ועד עולם
And this is [the meaning of] “They shall pour forth the remembrance of Your abundant goodness, and they shall sing of Your righteousness.” “Your goodness” is the flow and life-force that is drawn from world to world,
Psalm 145:7 is now read closely. “Your goodness” is the divine flow and life-force that passes from one world down to the next.


כמ״ש אמרו צדיק כי טוב28 שהטוב הוא בחינת צדיק שהוא המקשר ומשפיע מעולם ועד עולם כמו שכתוב כי כל בשמים ובארץ29 ותרגומו דאחיד כו׳
as it is written, “Say of the righteous one that he is good”: the “good” is the aspect of the righteous one (tzaddik), who is the one that connects and bestows from world to world, as it is written, “For all that is in heaven and on earth,” and its Targum [renders it] “that holds fast,” etc.
Isaiah’s “say of the righteous one that he is good” links “good” with the tzaddik, the righteous one, who connects one world to the next and passes the flow along. The verse “all that is in heaven and on earth,” which the Targum renders with the words “that holds fast,” is brought for this connecting role.


ורב טובך היינו כמה רבוא רבבות מדרגות עד אין קץ שהן בבחינת השתלשלות וירידת המדרגות מעולם ועד עולם עד שיאיר אור א״ס ב״ה בבחינת מלכותו להוות ולהחיות נבראים עד אין קץ.
And “Your abundant goodness” means many myriads of myriads of levels, without end, which are in the manner of the chain of descending worlds (hishtalshelus) and the descent of the levels from world to world, until the Infinite Light, blessed be He, shines in the aspect of His kingship, to bring into being and give life to created beings without end.
“Your abundant goodness” refers to the countless levels through which the light descends, world after world. At the end of that descent, the Infinite Light shines through G-d’s kingship to create and sustain creatures without end.




7והנה פי׳ זכר רב טובך30 היינו שרק בחי׳ זכר והארה מבחינת רב טובך יביעו ולכך ירננו
Now the meaning of “the remembrance of Your abundant goodness” is that they “pour forth” only the aspect of a “remembrance” and a glimmer from the aspect of “Your abundant goodness”; and therefore “they shall sing,”
“Remembrance” (zecher) means a mere trace: the angels receive only a glimmer of G-d’s abundant goodness. That is why they “sing,” longing for what they do not fully have.


שמשתוקקים ונכספים להתכלל באור א״ס ב״ה שאומרים איה מקום כבודו כו׳ רק שאין להם השגה באור א״ס ב״ה עצמו אלא ע״י בחינת מלוכה ובחינת צדקתך.
for they long and yearn to be absorbed into the Infinite Light, blessed be He, as they say, “Where is the place of His glory?” etc. Only, they have no grasp of the Infinite Light, blessed be He, itself, except through the aspect of kingship and the aspect of “Your righteousness.”
The angels long to be absorbed into the Infinite Light, and ask, in the words of the Kedushah, “Where is the place of His glory?” They cannot grasp the Infinite Light itself; they reach it only through kingship, “Your righteousness.”




Section 3 · ¶8–9
Singing in the evening
8וזהו רננה ברמשא רמשא היא מדת לילה31 היא בחינת מלכותו ית׳ מלכותך מלכות כל עולמים מלשון העלם32 כו׳ וע״ז רמזו בגמרא שצריך להזכיר מדת לילה ביום33
And this is [the meaning of] “singing in the evening.” “Evening” is the attribute of night, which is the aspect of His kingship, may He be blessed: “Your kingship is the kingship of all worlds (olamim),” from the term for concealment (helem), etc. And to this the Gemara alluded [in saying] that one must mention the attribute of night in the day,
Now the Zohar’s “singing in the evening” is explained. Evening, the attribute of night, is Malchus, G-d’s kingship, because olam, “world,” is related to helem, “concealment”; the Talmud reads the same letters as “to hide.” The Gemara’s rule that one must mention the attribute of night in the day hints at this.


דהיינו כמו שמבואר בזוהר לאכללא כו׳34 שע״י שמשיגים החשך וההעלם של אא״ס [אור אין סוף] ב״ה ישת חשך סתרו35 לכך הם משתוקקים ונכספים אליו ית׳ וכמ״ש נפשי אויתיך בלילה36 פי׳ שאומר להקב״ה הרי נפשי אתה לכך אויתיך.
that is, as is explained in the Zohar, “to include,” etc.: because they perceive the darkness and concealment of the Infinite Light, blessed be He, “He made darkness His hiding place,” therefore they long and yearn for Him, may He be blessed. And as it is written, “My soul, I desire You in the night”: meaning that he says to the Holy One, blessed be He, “Behold, You are my soul; therefore I desire You.”
The Zohar speaks of “including” night within day. Because the angels perceive that G-d is hidden, “He made darkness His hiding place,” they long for Him all the more; and Isaiah’s “My soul, I desire You in the night” is read as saying to G-d, “You are my soul, and therefore I desire You.”


מפני שהחיות הזה הוא מוסתר בבחינת לילה והעלם ולכך תגדל התשוקה והכוסף להיות אויתיך וכנודע שלא שייך אהבה ותשוקה להתאות תאוה אלא במי שחסר לנפשו הדבר שמתאוה אליו.
Because this life-force is hidden in the aspect of night and concealment, therefore the longing and yearning grow great, to be [in the state of] “I desire You.” As is known, love and longing, “to crave a craving,” apply only to one whose soul lacks the thing he craves.
Because the life-force is hidden, as in the night, the longing grows. One longs only for what one lacks; there is no craving for what one already has.




9וזהו ענין בואו לפניו ברננה37 ממטה למעלה לצאת מנרתק הגוף ולבושי נפש הבהמית לדבקה בו ית׳ ע״י רננה בבחינת רמשא ומדת לילה היא בחינה שמוסתר ומלובש בה אור א״ס ב״ה בבחינת העלם והסתר.
And this is the meaning of “Come before Him with singing”: from below to above, to go out of the sheath of the body and the garments of the animal soul, to cleave to Him, may He be blessed, through singing in the aspect of “evening.” And the attribute of night is a level in which the Infinite Light, blessed be He, is hidden and vested, in the manner of concealment and hiddenness.
“Come before Him with singing” is the ascent from below to above: the soul’s effort to leave the confines of the body and the garments of the animal soul and to cleave to G-d. This singing belongs to “evening,” the attribute of night, the level at which the Infinite Light is hidden and clothed.




Section 4 · ¶10–11
Joy in the morning
10וזהו ענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] ואהבת וגו׳ דהיינו שלבבו יבין איך שברוך ונמשך שם הארה מאור א״ס ב״ה להיות כבוד מלכותו והארה ההיא היא לעולם ועד למטה עד אין קץ כו׳
And this is the meaning of “Blessed be the name of the glory of His kingship forever and ever,” “And you shall love,” etc.: that is, that his heart should understand how “blessed,” that is, drawn down, is the “name,” a glimmer of the Infinite Light (Or Ein Sof), blessed be He, to become “the glory of His kingship”; and that glimmer is “forever and ever,” downward without end, etc.,
In the Shema, “Blessed be the name of the glory of His kingship forever and ever” is followed by “And you shall love.” The maamar reads it word by word: “blessed” means drawn down; the “name” is a mere glimmer of the Infinite Light; it becomes “the glory of His kingship”; and “forever and ever” means that it extends downward without end.


שעי״ז יבוא לאהבה את הוי״ה הוא אור א״ס ב״ה ממש להיות אלהיך בכל לבבך ובכל נפשך38 וגו׳ לאדבקא רוחא ברוחא.3940
so that through this he will come to love Havayah, which is the very Infinite Light, blessed be He, that [He] be “your G-d,” “with all your heart and with all your soul,” etc., “to cleave spirit to spirit.”
Understanding this brings a person to love Havayah, the Infinite Light itself, “with all your heart and with all your soul.” The Zohar describes such love as cleaving “spirit to spirit.”


אך כל זה הוא בבחינת ממטה למעלה בואו לפניו שאזי הוא ברננה וכך צריך להיות תחילת עבודת האדם כברייתו של עולם בריש׳ חשוכא והדר נהורא41 מדת יום
But all this is in the mode of from below to above, “Come before Him,” which then is “with singing.” And so must the beginning of a person’s service be, like the creation of the world: “first darkness, and then light.” The attribute of day,
This love is still an ascent from below to above, “come before Him,” and so it is “singing.” A person’s service must begin this way, just as the Talmud describes creation: first darkness, then light.


היינו המשכת אור א״ס ב״ה מלמעלה למטה להתלבש בעולמו׳ [בעולמות] אבי״ע [אצילות בריאה יצירה עשיה] בחינת עבדו את42 ה׳ בשמחה שזהו יתרון ומעלת הנשמות על המלאכים שהמלאכים אין להם רק בחינת רנה בלבד שהיא בחי׳ העלאה והתכללות ממטה למעלה
that is, the drawing down of the Infinite Light, blessed be He, from above to below, to be vested in the worlds of Atzilus, Beriah, Yetzirah and Asiyah: the aspect of “Serve G-d with joy.” And this is the advantage and superiority of the souls over the angels: the angels have only the aspect of singing alone, which is the aspect of ascent and absorption from below to above,
“Day” is the opposite movement: the Infinite Light drawn down from above into all four worlds, Atzilus, Beriah, Yetzirah and Asiyah, which is “Serve G-d with joy.” Here the souls surpass the angels, whose service is only singing, an ascent from below to above.


משא״כ נשמת ישראל יש להם עבודה נוספת בבחי׳ המשכה מלמעלה למטה מההעלם אל הגילוי שכל שמחה היא התגלות הפנימיות וכו׳
whereas the souls of Israel have an additional service, in the mode of drawing down from above to below, from concealment to revelation; for all joy is the revealing of the inner dimension (pnimiyus), etc.,
The souls of Israel have a further service: to draw G-dliness down and to bring what is hidden into the open. Joy is defined as the revealing of what is innermost.


כנודע שבחי׳ שמחה זו היא מהמשכת אור א״ס ב״ה בתומ״צ [בתורה ומצות] (שנתנו לישראל דוקא משא״כ המלאכים בקשו תורה תנה הודך על השמים43 ולא ניתן כו׳).
as is known that this joy comes from the drawing down of the Infinite Light, blessed be He, in Torah and mitzvos (which were given specifically to Israel; whereas the angels asked for the Torah, “Set Your majesty upon the heavens,” and it was not given [to them], etc.).
This joy comes from the Infinite Light drawn down through Torah and mitzvos, which were given to Israel and not to the angels. The Talmud tells that the angels asked that the Torah stay in heaven, quoting “Set Your majesty upon the heavens,” but it was not given to them.


וכמ״ש והיו הדברים האלה44 אשר אנכי מצוך היום וגו׳ אנכי מי שאנכי45 כו׳ כי הגם שממטה למעלה כתיב בואו לפניו ברננה שא״א להיות בחי׳ העלאה והתכללות כ״א בבחי׳ צדקתך46 ובחי׳ רננה ברמשא
And as it is written, “And these words which I (Anochi) command you this day,” etc.: “I, Who I am,” etc. For although, from below to above, it is written, “Come before Him with singing,” since there cannot be ascent and absorption except in the aspect of “Your righteousness” and the aspect of “singing in the evening,”
“These words which I (Anochi) command you” is read as saying that the commandments come from “I, Who I am,” G-d’s very self. In the ascent from below to above, by contrast, the soul can rise only through Malchus, “Your righteousness,” the “singing in the evening.”


אבל מלמעלה למטה אור א״ס ב״ה מאליו וממילא נמשך גם מבחי׳ אנכי מי שאנכי כי לפניו ית׳ כחשיכה כאורה.47
nevertheless, from above to below, the Infinite Light, blessed be He, is drawn down of itself and as a matter of course, even from the aspect of “I, Who I am”; for before Him, may He be blessed, “the darkness is as the light.”
From above to below, however, the Infinite Light flows down of its own accord, even from G-d’s very self. Before Him “the darkness is as the light,” so concealment does not hold Him back.




11וכמ״ש המשפילי לראות48 בשמים ובארץ שמים וארץ רוחניות וגשמיות הכל שוה לפניו ית׳ השוה ומשוה קטן וגדול.49
As it is written, “Who lowers [Himself] to look upon heaven and earth”: heaven and earth, spirituality and physicality, are all equal before Him, may He be blessed, “Who is equal and makes equal small and great.”
The psalm describes G-d as looking down on heaven and earth alike: for Him, the spiritual and the physical are equal. The phrase “Who is equal and makes equal small and great” comes from the High Holiday hymn Ha’ochez Beyad.


והמשכה זו היא ע״י תומ״צ [תורה ומצות] הדברים האלה אשר אנכי50 וגו׳ רמ״ח מצות הם רמ״ח איברין דמלכא51 דהיינו כמשל האיברים שבהם מלובשת הנשמה ובהמשכת האברים נמשכת גם הנשמה המלובשת בהם.
And this drawing down is through Torah and mitzvos: “these words which I (Anochi),” etc. The 248 mitzvos are “the 248 limbs of the King”; that is, as in the analogy of the limbs in which the soul is vested: with the drawing of the limbs, the soul vested in them is drawn as well.
This downward flow comes through Torah and mitzvos. The 248 positive commandments are called “the 248 limbs of the King”: just as the soul goes wherever the limbs it fills are moved, G-d’s light comes along with the mitzvos.


ודרך כלל נחלקים לג׳ קוין חסד דרוע׳ [דרועא] ימינא52 היא בחי׳ צדקה כו׳ ותורה היא קו הממוצע (וכנודע שהתורה היא בחינת אברים הפנימיי׳ ושאר מצות הם אברי׳ [אברים] החיצונים כו׳).53
In general, they are divided into three lines: “Chesed (kindness) is the right arm,” which is the aspect of charity (tzedakah), etc.; and Torah is the middle line. (As is known, the Torah is the aspect of the inner limbs, while the other mitzvos are the outer limbs, etc.)
The mitzvos fall into three lines: on the right, the line of Chesed, kindness, to which charity belongs; and Torah, the middle line. The aside compares Torah to the inner organs and the other mitzvos to the outer limbs.


וזהו עבדו את54 ה׳ הוא א״ס ב״ה הנמשך אורו מלמעלה למטה בתורה ועבודה כו׳ בשמחה היא שמחה של מצוה ואמרו רז״ל [רבותינו זכרונם לברכה] וכן לדבר הלכה55 והשמחה היא מבחי׳ גילוי אוא״ס [אור אין סוף] ב״ה ממש על נפשם כו׳.
And this is [the meaning of] “Serve G-d”: the Infinite One (Ein Sof), blessed be He, whose light is drawn from above to below in Torah and [divine] service, etc. “With joy”: this is the joy of a mitzvah, and our Sages, of blessed memory, said, “and likewise for a matter of halachah”; and the joy comes from the revelation of the very Infinite Light, blessed be He, upon their soul, etc.
“Serve G-d” refers to the Infinite One, whose light is drawn down through Torah and divine service; “with joy” is the joy of a mitzvah, which the Sages extend to the study of halachah. This joy is the Infinite Light itself revealed to the soul.


והיינו ע״י כי באו לפניו ברננה תחלה56 כנ״ל והכתוב מדבר מלמעלה למטה עבדו את ה׳ בשמחה והיאך תבואו למדרגה זו כשתבאו לפניו ברננה:
And this comes about through first “coming before Him with singing,” as [explained] above. The verse speaks from above to below, “Serve G-d with joy”; and how will you come to this level? When you “come before Him with singing.”
This joy comes only after first “coming before Him with singing.” The verse is read as speaking from above: its first half commands joy, and its second half tells how to reach it, through singing.




Section 5 · ¶12–15
Zion: the mitzvos as signs
12ובזה יובן מ״ש רני ושמחי בת ציון57 כי כנ״י [כנסת ישראל] בגלות נק׳ בת ציון. וביאור ענין ציון יובן בהקדי׳ [בהקדים] להבין מ״ש ימלוך ה׳ לעולם אלהיך ציון לדור ודור הללו יה.
With this, what is written, “Sing and rejoice, O daughter of Zion,” will be understood, for the Congregation of Israel in exile is called “daughter of Zion.” And the explanation of the matter of “Zion” will be understood by first understanding what is written, “G-d shall reign forever (le’olam), your G-d, O Zion, from generation to generation; Halleluyah.”
The maamar returns to its opening verse. In exile the Congregation of Israel, the Jewish people as a whole, is called “daughter of Zion,” and to explain “Zion” it turns to a verse in Psalms that links G-d’s reign with Zion.


וביאור הענין כי להיות ימלוך ה׳ לעולם בחינת מקום לדור ודור בחינת זמן היינו ע״י בחינת ציון.
The explanation of the matter is that [for there to be] “G-d shall reign le’olam,” the aspect of space, [and] “from generation to generation,” the aspect of time, is through the aspect of Zion.
In “G-d shall reign le’olam,” the word olam also means “world,” and so stands for space; “from generation to generation” stands for time. G-d’s reign over both comes about through “Zion.”


כי הנה כתיב בצלמנו כדמותנו58 הן רמ״ח פקודין רמ״ח אברין דמלכא59 והיינו רוחניות המצות ורוחניות התורה כמן שהן למעלה באור א״ס ב״ה שהן הן בצלמנו ממש.
For it is written, “In our image, after our likeness”: these are “the 248 commandments, the 248 limbs of the King.” That is, the spirituality of the mitzvos and the spirituality of the Torah as they are above, in the Infinite Light, blessed be He, which are truly “in our image.”
“In our image, after our likeness” is read with the Tikkunei Zohar’s teaching that the 248 commandments are “the 248 limbs of the King.” Their spiritual reality, as it exists above in the Infinite Light, is truly the divine “image.”


אך גשמיות המצות כמו שנתלבשו בענינים גשמיים ציצית של צמר ותפלין על הקלף הם רק בחינת ציון מלשון סימן
But the physicality of the mitzvos, as they have been vested in physical matters, tzitzis of wool and tefillin on parchment, are only the aspect of “Zion,” in the sense of a sign (tziyun),
The physical mitzvos, such as woolen tzitzis and tefillin written on parchment, are only “Zion.” A tziyun in Hebrew is a sign or marker.


כמו ציון המצוינת60 דהיינו שהמצות הגשמיות הם רומזים להרוחניות61 שבהם ועל ידם נמשך רוחניות אור א״ס ב״ה
as in “Zion, the distinguished (ha-metzuyenes)”; that is, the physical mitzvos allude to the spirituality within them, and through them the spirituality of the Infinite Light, blessed be He, is drawn down,
As in the phrase “Zion, the distinguished” from the Hoshanos prayers, a tziyun points to something beyond itself. The physical mitzvos point to their spiritual reality, and through them that spiritual light is drawn down.


כמו טלית וציצית של צמר בבחינת עטה אור כשלמה62 לבושיה כתלג חיור63 ושער רישיה כעמר נקא כי ציצית הן בחינת שערות כו׳.64
like a tallis and tzitzis of wool, in the aspect of “He wraps [Himself in] light as a garment,” “His raiment like white snow, and the hair of His head like clean wool”; for tzitzis are the aspect of hairs, etc.
The tallis and its woolen tzitzis recall verses that describe G-d as wrapped in light like a garment, with raiment white as snow and hair like clean wool. Tzitzis correspond to “hairs”: physical threads that point to a spiritual reality.




13וע״ד זה כל המצות וכן התורה ע״י עסק התורה בגשמיות שנתלבשה בענינים גשמיים נמשך אור תורה העליונה הרוחנית שמדברת בענינים רוחניים.
And so too all the mitzvos, and likewise the Torah: through engaging in the Torah in its physical form, as it has been vested in physical matters, the light of the supernal, spiritual Torah, which speaks of spiritual matters, is drawn down.
The same holds for every mitzvah and for Torah study. The Torah as we learn it deals with physical matters, yet studying it draws down the light of the supernal Torah, which speaks of spiritual realities.


והרי התורה והמצות גשמיות הם סימנים וציונים להרוחניות. ובהן ועל ידן נמשך אור התורה והמצות מרוחניות לגשמיות והן הן בחי׳ מקור להיות בחי׳ מקום וזמן.
Thus the physical Torah and mitzvos are signs and markers (tziyunim) of the spiritual. In them and through them the light of the Torah and mitzvos is drawn from spirituality into physicality; and they themselves are the aspect of the source for the existence of the aspect of space and time.
So the physical Torah and mitzvos are “signs” (tziyunim) of the spiritual. Through them the light passes from spiritual to physical, and they are the source of space and time themselves; that is why G-d’s reign over space and time comes “through Zion.”




14וע״ד זה תקנו רז״ל [רבותינו זכרונם לברכה] ברכות המצות לפני כל מצוה ברוך אתה וכו׳ כי ברוך מלשון המבריך הגפן65 שכופף ראש הזמורה לארץ ומשם צומח גפן אחר והיינו בחי׳ השפעה והברכה מעולם ועד עולם
Along these lines our Sages, of blessed memory, instituted the blessings over the mitzvos, before every mitzvah, “Blessed are You,” etc. For baruch (blessed) is from the term “one who layers (ha-mavrich) the vine”: he bends the head of the shoot into the ground, and from there another vine grows. And this is the aspect of bestowal and blessing (berachah) from world to world.
The blessing said before each mitzvah, “Blessed are You,” uses the word baruch, which the maamar connects with the Mishnah’s term for layering a vine: bending a shoot into the earth so that a new vine grows from it. A blessing thus means drawing a flow down from one world into the next.


לכן כתיב גבי יוסף ויקראו לפניו אברך6667 לפי שהיה צדיק המקשר ומשפיע68 ומבריח מעולם ועד עולם.69
Therefore it is written regarding Yosef, “And they called out before him, Avrech,” because he was a tzaddik who connects and bestows, and spans (mavriach) from world to world.
So when Yosef was made ruler, they called out before him “Avrech,” which the maamar reads in the sense of berachah. Yosef was a tzaddik who connects the worlds and passes the flow between them.




15וענין ברכה זו70 הוא להיות המשכה והברכה מעולם ועד עולם כדי להיות גילוי מלך העולם להיות בחינת עולם בבחינת מלך
The point of this blessing is that there be a drawing down and blessing from world to world, so that there be a revelation of “King of the world (olam),” that the aspect of “world” be in the aspect of “King,”
The purpose of the blessing is to draw the flow from world to world until G-d is revealed as “King of the world,” as the blessing’s words say. The “world” is to become a place where His kingship is felt.


דהיינו שיהא גילוי מלכותו ית׳ נראה לעין כל העולם שלא יהא העולם בבחינת העלם והסתר על בחינת מלוכה.
that is, that the revelation of His kingship, may He be blessed, be visible to the eye of the whole world, so that the world not be in a state of concealment and hiding over the aspect of kingship.
The aim is that G-d’s kingship be visible to the whole world, so that the world no longer hides it.


וכדי להיות גילוי זה אומרים ברוך שיהא ברוך ונמשך בחינת הוי״ה בבחינת אלקינו ומשם יצמח גילוי בחינת מלוכה כמו ענין הברכת הגפן הנ״ל.
And in order for this revelation to come about, we say “Blessed,” so that the aspect of Havayah be “blessed,” that is, drawn down, into the aspect of “our G-d” (Elokeinu); and from there the revelation of the aspect of kingship will grow, like the matter of layering the vine, mentioned above.
In “Blessed are You, Havayah, our G-d,” “blessed” means drawing Havayah, the Name that stands for G-d beyond the world, down into Elokeinu, “our G-d,” the Name of G-d concealed within nature. From there His kingship grows into revelation, like the new vine that grows from the layered shoot.




Section 6 · ¶16–17
Zion and the daughter of Zion
16והנה כשיש אתערותא דלתתא אזי נק׳ כנסת ישראל בבחי׳ ציון וסימן לאור הרוחני הנשפע ונמשך בה.71
Now when there is an arousal from below, the Congregation of Israel is called by the aspect of “Zion” and a sign of the spiritual light that flows and is drawn into her.
When the people take the initiative, an “arousal from below,” the Congregation of Israel is itself “Zion”: a marker of the spiritual light that flows into it.


אבל בגלות נקרא׳ [נקראת] בת ציון שהיא רק בחינת מקבל מבחי׳ ציון וכנודע בזוהר72 מענין איש מזריע תחילה יולדת נקבה
But in exile she is called “daughter of Zion,” for she is only in the aspect of a recipient from the aspect of Zion. As is known from the Zohar, regarding [the teaching] “if the man gives seed first, she bears a female,”
In exile, without that initiative, Israel is only “daughter of Zion,” one who receives from Zion. The maamar cites a teaching, known from the Zohar, about conception: when the man gives seed first, a daughter is born.


דהיינו כשאין אתערותא דלתתא שאזי היא בחינת בת משא״כ ולציון יאמר איש ואיש73 וגו׳ אשה מזרעת תחלה יולדת זכר74 בחי׳ חסדים
that is, when there is no arousal from below, then she is in the aspect of “daughter.” This is not so [with] “And of Zion it shall be said, ‘Man and man,’” etc.: “if the woman gives seed first, she bears a male,” the aspect of chassadim (kindnesses),
A “daughter” corresponds to the state with no arousal from below. But of Zion it is said, “man and man was born in her”: when the woman gives seed first, a male is born, which the text links with chassadim, kindnesses.


דהיינו בהקדים75 בחינת רינה ושמחה כנ״ל להיות בואו לפניו ברננה76 בבחי׳ רננה ברמשא ממטה למעלה.77
that is, by first having the aspect of singing and joy, as [explained] above, so as to be [in the state of] “Come before Him with singing,” in the aspect of “singing in the evening,” from below to above.
Israel’s initiative means first offering the singing and joy described above: “come before Him with singing,” the ascent from below to above, the “singing in the evening.”




17וע״ד זה תקנו פסוקי דזמרה להקדים שבחו של מקום כדי שיתפעל הלב. וכן יוצר אור וענין קדושת המלאכים איך
Along these lines [the Sages] instituted Pesukei deZimrah (the Verses of Song), to set forth the praise of the Omnipresent first, so that the heart be stirred. And so too [the blessing] Yotzer Or, and the matter of the angels’ Kedushah,
The same order shapes the morning prayers. Pesukei deZimrah, the psalms of praise, come first in order to stir the heart, and then comes the blessing Yotzer Or, which describes how the angels sanctify G-d.


כי והאופנים ברעש גדול כו׳ הכל הוא בבחי׳ ממטה למעלה בבחינת רינה לצאת מנרתק הגוף ולבושי נפש הבהמית כו׳
how “the Ofanim, with a great noise,” etc.: all of it is in the mode of from below to above, in the aspect of singing, to go out of the sheath of the body and the garments of the animal soul, etc.
The Yotzer Or blessing describes the Ofanim, a class of angels, rising “with a great noise.” All of this is ascent from below to above: singing that lifts the soul out of the body and the garments of the animal soul.


ואח״כ היא עבודת השמחה בגילוי אוא״ס [אור אין סוף] ב״ה ממש על נפשו בק״ש [בקריאת שמע] וכו׳ משא״כ כשלא תוקדם בחי׳ הרינה
And afterward comes the service of joy, in the revelation of the very Infinite Light (Or Ein Sof), blessed be He, upon his soul, in the reading of the Shema, etc. But when the aspect of singing does not come first,
Only afterward comes the service of joy, the revelation of the Infinite Light to the soul in the Shema. The maamar now asks what happens when the singing has not come first.


אזי לא תשכון גלוי השמחה רק היא בחינת נקבה ומקבל מאתערותא דלעילא שהרי מ״מ מאתערותא דלעילא יורד ונמשך אוא״ס [אור אין סוף] ב״ה בכל מצוה שעשה
then the revelation of joy will not dwell [there]; rather, it is only in the aspect of a female and a recipient from an arousal from above. For in any case, from an arousal from above, the Infinite Light, blessed be He, descends and is drawn into every mitzvah that one has done,
Without the preliminary singing, joy cannot settle in the soul; the person remains a mere recipient, a “female,” of what comes from above. Even so, the Infinite Light still descends into every mitzvah he has done, through G-d’s own initiative, an arousal from above.


וכדכתיב למעני למעני אעשה78 אלא שאינו כ״א בבחי׳ חיצוניות משא״כ בואו לפניו להיות נכלל בבחי׳ פנימיות אינו אלא ברננה.
as it is written, “For My sake, for My sake, I will do [it].” Except that it is only in the aspect of the outer dimension (chitzoniyus); whereas “Come before Him,” to be absorbed into the aspect of the inner dimension (pnimiyus), is only “with singing.”
As Isaiah says, “For My sake, for My sake, I will do it”: G-d acts for His own sake. But light that comes this way stays outer; to be absorbed into the inner dimension one must “come before Him with singing.”




Section 7 · ¶18–19
The prophet’s comfort
18וזהו שבא הנביא לנחם את בני ישראל אפי׳ [אפילו] בזמן הגלות שנק׳ בת ציון ולא ציון שאעפ״כ [שאף על פי כן] רני ושמחי והיינו מפני כי הנני בא79 כו׳ כי
And this is why the prophet came to comfort the children of Israel even in the time of exile, when they are called “daughter of Zion” and not “Zion”: that nevertheless, “Sing and rejoice.” And this is because “for behold, I come,” etc.
Now the prophet’s words are explained. Even in exile, when Israel is only “daughter of Zion,” the prophet tells them to sing and rejoice, because “behold, I come.”


הנה יש אתערותא דלעילא שהיא לעילא לעילא מקום שאין אתערותא דלתתא מגעת שם כלל הוא בחי׳ סובב כל עלמין ומשם יומשך גילוי שפע ואוא״ס [ואור אין סוף] ב״ה גם בבחינת בת
For behold, there is an arousal from above that is exceedingly high (le’eila le’eila), a place that an arousal from below does not reach at all: this is the aspect of the light that encompasses all worlds (sovev kol almin). And from there a revelation of the flow and of the Infinite Light, blessed be He, will be drawn down even into the aspect of “daughter.”
There is an arousal from above so high that no human initiative reaches it: the light that encompasses all worlds (sovev kol almin), too great to enter them. From there light will flow even to the “daughter,” the recipient who has not first aroused herself.


וזה יהיה לעתיד לבא שנא׳ [שנאמר] הנה ישכיל עבדי80 ירום ונשא וגבה מאד ונחה עליו רוח81 ה׳ וגו׳ והריחו82 וגו׳.
And this will be in the Time to Come, as it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up and be very high”; “and the spirit of G-d shall rest upon him,” etc.; “and he shall sense (ve-haricho),” etc.
This will happen in the Time to Come, as Isaiah’s prophecies say of the servant who will be exalted and of the spirit of G-d that will rest upon him.




19וזהו ולציון יאמר איש ואיש יולד בה83 פי׳ שיהא הכל בבחי׳ איש אפי׳ [אפילו] בחי׳ בת
And this is [the meaning of] “And of Zion it shall be said, ‘Man and man was born in her’”: meaning that all will be in the aspect of “man,” even the aspect of “daughter.”
“And of Zion it shall be said, man and man was born in her” is read as a promise that everything will be at the level of “man,” the giver, even the “daughter.”


והיינו מפני כי הוא יכוננה עליון שהמכון יהיה אור עליון מאד נעלה. וזהו כי הנני בא ושכנתי84 בתוכך. הנני אני בעצמי כביכול אוא״ס [אור אין סוף] ב״ה ממש.
And this is because “He shall establish her, the Most High (elyon)”: that the establishing (machon) will be a supernal (elyon) light, very exalted. And this is [the meaning of] “For behold, I come, and I will dwell in your midst”: “Behold, I,” I Myself, as it were, the very Infinite Light, blessed be He.
This is because “the Most High shall establish her”: her foundation will be a supernal, very exalted light. “Behold, I come and I will dwell in your midst” means G-d Himself, as it were, the very Infinite Light.




Section 8 · ¶20
The Chanukah lamp
20וזהו ענין נר חנוכה שתקנו על פתח הבית85 מבחוץ והוא כענין פתחו לי שערי צדק86
And this is the meaning of the Chanukah lamp, which [the Sages] instituted at the entrance of the house, outside. It is like the matter of “Open for me the gates of righteousness,”
The Chanukah lamp is placed at the entrance of the house, on the outside. The maamar links this to the verse “Open for me the gates of righteousness.”


פי׳ שערי צדק הם בחי׳ מבוא להיות בחי׳ צדקתך ירננו87 שע״ד זה תקנו פסוקי דזמרה
meaning: “the gates of righteousness” are the aspect of an entryway to the aspect of “and they shall sing of Your righteousness,” in keeping with which [the Sages] instituted Pesukei deZimrah.
“The gates of righteousness” are the entryway to “and they shall sing of Your righteousness,” the singing directed to Malchus, which opens the way in. Pesukei deZimrah was instituted for this purpose.


אך מי שהוא מבחוץ לפתח שאין לו בחי׳ רננה והתפעלות הלב לא מפני זה יאבד ח״ו [חס ושלום] גלוי אוא״ס [אור אין סוף] ב״ה על נפשו
But one who is outside the entrance, who does not have the aspect of singing and the stirring of the heart, will not, G-d forbid, lose the revelation of the Infinite Light, blessed be He, upon his soul because of this.
But a person who stands outside the gate, without that singing and stirring of the heart, does not, G-d forbid, lose the revelation of the Infinite Light.


אלא תקנו להדליק אור ושמן על הפתח מבחוץ שגם מבחוץ לפתח יומשך אוא״ס [אור אין סוף] ב״ה בכל מצוה שעוש׳ [שעושה] ותורה שלומד.
Rather, [the Sages] instituted the lighting of light and oil at the entrance, outside, so that even outside the entrance the Infinite Light, blessed be He, will be drawn down into every mitzvah that one does and [all] Torah that one learns.
That is why the Sages placed the light and oil at the entrance, outside: even outside the gate, the Infinite Light is drawn into every mitzvah one does and all the Torah one learns.


ולא עוד אלא88 שתקנת חכמים היתה להדליק על הפתח הסמוך לרשות הרבי׳ [הרבים] מבחוץ89 דהיינו ברשות הרבים ממש מקום הקליפות לאהפכא חשוכא לנהורא כו׳ וזהו ונלוו גוים רבים אל90 ה׳:
And not only that, but the Sages’ ordinance was to light at the entrance nearest the public domain, outside, that is, in the very public domain, the place of the kelipos (the husks), to turn darkness into light, etc. And this is [the meaning of] “And many nations shall join themselves to G-d.”
Moreover, the lamp is placed by the door nearest the public domain, the place of the kelipos, the forces that conceal holiness, so as to turn darkness itself into light. This is the meaning of the next verse in the Haftorah: “And many nations shall join themselves to G-d.”



In one’s avodah
A person’s service must begin with “singing”: understanding how G-d’s light is hidden and clothed in His kingship over the world until the heart longs for Him and is stirred, as in Pesukei deZimrah before the Shema. Only then does the joy of Torah and mitzvos, the revealed light, settle within him. Yet one who stands “outside” and feels no such stirring should not despair: the Chanukah lamp teaches that the Infinite Light still reaches every mitzvah he does and all the Torah he learns, even in the public domain.
Questions for discussion
	Why does the maamar say that the angels’ song is “outer,” like the praise of one who stands outside the king’s palace?
	How can G-d’s concealment, the “evening,” be the very thing that awakens the longing for Him?
	What do souls have that angels lack, and why must singing still come before joy?
	In what sense are physical tzitzis and tefillin a “Zion,” a sign, and how do they become the source of space and time?
	What does the Chanukah lamp, lit outside toward the public domain, teach a person who feels no stirring of the heart?

For children · ages 9–13
For the children at the table
Singing and rejoicing

The big idea
Serving G-d starts with “singing,” a heart that longs for Him, and then comes “joy,” the light we bring down through Torah and mitzvos; and like the Chanukah lamp, that light reaches even someone standing outside.


The Haftorah of Shabbos Chanukah begins, “Sing and rejoice, O daughter of Zion.” Why both singing and joy? The maamar explains the verse “Serve G-d with joy; come before Him with singing.” Singing is what the angels do: they long to come close to G-d and sing of His greatness. Because G-d is hidden in the world, like the darkness of evening, the longing grows stronger. A Jewish soul also sings, and this must come first, as we say the songs of Pesukei deZimrah before the Shema. But a soul has something the angels lack: joy, the light of G-d that it draws down through Torah and mitzvos. The mitzvos are called “Zion,” signs that point to something holy and bring it into the world. In exile, the Jewish people are called “daughter of Zion,” one who mostly receives. Still, the prophet promises that G-d Himself will come. The Chanukah lamp, lit by the outside of the door, shows that G-d’s light reaches even one who feels “outside” and turns darkness into light.

The mashal
Someone who stands inside the king’s house has no need to tell about the king’s greatness. Only when he goes outside does he start to describe and praise how great the king is, and his heart is stirred. The angels’ song is like that praise from outside.

Questions for the Shabbos table
	Why must “singing,” longing for G-d, come before the “joy” of the mitzvos?
	Why is the Chanukah lamp placed by the outside of the door, and what does that teach?
	When you do not feel inspired this week, which mitzvah can you still do, knowing that G-d’s light reaches you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1רני ושמחי
The note sends the reader to the Rebbe’s source notes and the list of maamarim printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. נאמרה בשנת תקס״ו. ראה רשימת המאמרים שם. הנחת ר׳ משה בן אדה״ז יודפס בסה״מ תקס״ו בהוצאה חדשה. ד״ה זה נזכר בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קסד. לד״ה זה ראה ד״ה רני ושמחי תשכ״ז (סה״מ מלוקט ח״ד ע׳ רפג).
2רני ושמחי
“Sing and rejoice, O daughter of Zion, for behold, I come, and I will dwell in your midst.” This is the opening verse of the Chanukah Haftorah, and the whole maamar explains it.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
3ראיתי והנה מנורת זהב
Zechariah’s vision of a golden menorah, later in the same Haftorah. The maamar asks why the Haftorah does not begin with it, since it seems closest to Chanukah.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4והיה צריך להתחיל מן ראיתי והנה מנורת זהב
This maamar points out that the same question applies to the Haftorah of Shabbos Parshas Behaalosecha, which also begins with “Sing and rejoice, O daughter of Zion.”
Kehot’s noteבד״ה מנורת זהב תשכ״ז הנ״ל מדייק שצ״ל דדיוק הנ״ל הוא גם בההפטורה דשבת פ׳ בהעלותך, שהתחלת ההפטורה היא רני ושמחי בת ציון. ע״ש.
Paragraph 2
5עבדו את ה׳ בשמחה . . ברננה
“Serve G-d with joy; come before Him with singing.” The maamar reads the two halves of the verse as two distinct services, joy and singing.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
6ואיתא בזהר שמחה בצפרא ורננה ברמשא
The Zohar’s saying, as the Kehot note locates it: joy belongs to the morning and singing to the evening. The maamar sets out to explain what each of these four terms means.
Zohar I, 229bזח״א רכט, ב
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזח״א רכט, ב. וע׳ באוה״ת פ׳ ראה ע׳ תשנט ”וענין שמחה בצפרא י״ל זהו מ״ש במ״ת ויהי ביום השלישי בהיות הבקר אור כו׳ בקר דיוסף כמ״ש במ״א” ע״ש. ראה באוה״ת בראשית תרפו, א. ספה״מ עזר״ת ע׳ מג. סט. בלקו״ת ראה כו, א. תבא מב, ג. שה״ש ה, א מציין לכאן.
7מהו צפרא מהו רמשא מהו שמחה ומהו רננה
In this transcript the four terms of the question come in reverse order: singing, joy, evening, morning.
Kehot’s noteבהנחת ר׳ משה בן אדה״ז בסה״מ תקס״ו ח״א: רננה . . שמחה . . רמשא . . צפרא.
8פרק שירה
This explanatory edition notes that Perek Shirah is a baraisa of verses of song and praise to G-d placed in the mouth of all the host of heaven and earth, the plants and every living thing.
Kehot’s noteבחסידות מבוארת לד״ה זה מציין שזה ברייתא של פסוקי שירה ותהלה להקב״ה ששומה בפי כל צבא השמים והארץ והצמחים וכל אשר בו רוח חיים, נדפס באוצר מדרשים, ובכמה סידורים ובסידור ר׳ יעקב עמדין ועוד.
Paragraph 3
9נכספה וגם כלתה נפשם
“My soul yearns, and even pines, for the courts of G-d.” The maamar borrows the Psalmist’s words to describe the angels’ longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כנודע מענין הניגון
The note sends the reader to these passages for the idea, “known” here, that melody is the expression of the heart’s stirring.
Kehot’s noteראה אוה״ת וישב ע׳ תתקצ, א. וזאת הברכה ע׳ א׳תתסא.
11וצדקתך ירננו
“They shall pour forth the remembrance of Your abundant goodness, and sing of Your righteousness.” The maamar reads the second half as the angels’ song, directed to G-d’s kingship.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז. לקמן ק, ד. בלקו״ת ואתחנן ח ב. בביאוה״ז להצ״צ ע׳ לב. בסה״מ תרכ״ט ע׳ קלז — מציין לכאן.
12צדק היא מלכותא קדישא
Rabbi Moshe’s transcript adds “as the saying of Eliyahu,” naming the source as Patach Eliyahu in the introduction to Tikkunei Zohar (17b).
Kehot’s noteראה ת״ז בהקדמה יז, ב. בהנחת ר׳ משה בן אדה״ז מציין: כמאמר אליהו [ת״ז בהקדמה פתח אליהו יז, ב].
13צדק היא מלכותא קדישא
In Patach Eliyahu, the introduction to Tikkunei Zohar, Eliyahu says, “Tzedek is the holy Malchus,” and mentions “scales of righteousness” right after. The maamar uses it to identify “Your righteousness” with Malchus.
Tikkunei Zohar 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
14מאזני צדק
“You shall have just scales” (literally “scales of righteousness”). The aside reads the phrase as Malchus, which measures out to each one his share.
Leviticus 19:36ויקרא י״ט:ל״ו
מֹאזְנֵי צֶדֶק אַבְנֵי־צֶדֶק אֵיפַת צֶדֶק וְהִין צֶדֶק יִהְיֶה לָכֶם אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר־הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרָיִם:
Just balances, just weights, a just ephah, and a just hin, shall ye have: I am the L-RD your G-d, who brought you out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לו.
15(מאזני . . דיליה)
The note records that this parenthetical explanation of “scales of righteousness” is also found in manuscript 1824.
Kehot’s noteהמוסגר נמצא גם בבוך 1824.
16צדק מלאה ימינך
“Your right hand is full of righteousness.” The maamar will explain why righteousness, Malchus, is said to fill the right hand, the side of kindness.
Psalms 48:11תהילים מ״ח:י״א
כְּשִׁמְךָ אֱלֹקִים כֵּן תְּהִלָּתְךָ עַל־קַצְוֵי־אֶרֶץ צֶדֶק מָלְאָה יְמִינֶךָ:
As is Thy name, O G-d, So is Thy praise unto the ends of the earth; Thy right hand is full of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מח, יא. בהמשך מי יתנך תרמ״ב ע׳ רצא מציין לכאן, ע״ש.
17כי מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” The maamar takes it to mean that every world receives its life through G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
18(כי . . מרירות כו׳)
The note records that the parenthetical remark on melodies of joy and of bitterness is found in manuscript 1824 as well.
Kehot’s noteהמוסגר נמצא גם בבוך 1824.
Paragraph 4
19מלכותך מלכות כל עולמים וממשלתך בכל דור ודור
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The maamar reads “worlds” as space and “generations” as time, both under G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שקודם בריאת העולם לא היה בחי׳ זמן ומקום כלל
The note points to a teaching recorded there in the name of the Maggid of Mezritch, on this statement that before creation there was no time or space at all.
Kehot’s noteראה סידור עה א בשם הרב המגיד. דרך מצותיך נז, א ואילך. ספר החקירה קיב, ב בענין שעור זמן.
21וזהו מלכותך . . שכשמו כן הוא אין לו סוף
According to the note, this later maamar quotes the passage from “Your kingship is the kingship of all worlds” to “He has no end.”
Kehot’s noteמובא בד״ה חייב אדם לברך תרל״ח פרק יא. ובד״ה מי יתנך תרמ״ב פרק ה.
Paragraph 5
22מלאה ימינך
“Your right hand is full of righteousness.” The maamar now reads it: righteousness, Malchus, fills the right hand, the side of kindness.
Psalms 48:11תהילים מ״ח:י״א
כְּשִׁמְךָ אֱלֹקִים כֵּן תְּהִלָּתְךָ עַל־קַצְוֵי־אֶרֶץ צֶדֶק מָלְאָה יְמִינֶךָ:
As is Thy name, O G-d, So is Thy praise unto the ends of the earth; Thy right hand is full of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ואתה מחי׳ את כולם
“You give life to them all, and the host of heaven bows down to You.” The maamar reads the second clause as the result of the first: the hosts bow because He gives them life.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
24בבחי׳ בטול והתכללות
The note records that these words are absent in manuscript 1824.
Kehot’s noteבבוך 1824 ליתא.
Paragraph 6
25אליו ולא למדותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער לב רפ״ב בשם הספרי.
26אליו ולא למדותיו
Pardes Rimonim quotes the Sifrei: one calls “to Him, and not to His attributes.” The maamar uses it to say that the angels’ self-nullification is to the Infinite Light itself, which is clothed in kingship.
Pardes Rimmonim 32:2פרדס רמונים ל״ב:ב׳
27זכר רב טובך
“They shall pour forth the remembrance of Your abundant goodness, and sing of Your righteousness.” The maamar explains “Your goodness” as the flow of life from world to world.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז. ראה דרך מצותיך ד״ה ואולם ס״ג.
28אמרו צדיק כי טוב
“Say of the righteous one that he is good.” The maamar uses the verse to link “good” with the tzaddik, who connects and bestows.
Isaiah 3:10ישעיהו ג׳:י׳
אִמְרוּ צַדִּיק כִּי־טוֹב כִּי־פְרִי מַעַלְלֵיהֶם יֹאכֵלוּ:
Say ye of the righteous, that it shall be well with him; For they shall eat the fruit of their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ג, י.
29כי כל בשמים ובארץ
“For all that is in heaven and on earth [is Yours].” The maamar cites the Targum’s rendering of “all” as “that holds fast,” the connecting link between heaven and earth.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 7
30זכר רב טובך
“They shall pour forth the remembrance of Your abundant goodness.” The maamar reads “remembrance” as a mere trace of the goodness, which is why the angels long and sing.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
31רמשא היא מדת לילה
According to the note, a passage from here is quoted there.
Kehot’s noteקטע מכאן מובא באוה״ת נ״ך כרך ב ע׳ א׳כה.
32מלכותך מלכות כל עולמים מלשון העלם
The Talmud notes that in “This is My Name le’olam” the word is written so that it can be read le’alem, “to conceal.” The Kehot note gives it for the link between olam and concealment.
Pesachim 50aפסחים נ׳ א
Kehot’s noteפסחים נ, א. ע׳ מזה בלקו״ת בד״ה תקעו בחודש שופר (הראשון) פ״א.
33רמזו בגמרא שצריך להזכיר מדת לילה ביום
The Talmud’s rule that the attribute of night must be mentioned in the day, and the attribute of day at night. The maamar sees in it a hint to the Zohar’s pairing of evening and morning.
Berakhot 11b:5–7ברכות י״א ב:ה׳-ז׳
אֶלָּא אָמַר רָבָא: כְּדֵי לְהַזְכִּיר מִדַּת יוֹם בַּלַּיְלָה וּמִדַּת לַיְלָה בַּיּוֹם. בִּשְׁלָמָא מִדַּת לַיְלָה בַּיּוֹם כִּדְאָמְרִינַן: ״יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ״, אֶלָּא מִדַּת יוֹם בַּלַּיְלָה, הֵיכִי מַשְׁכַּחַתְּ לַהּ? אָמַר אַבָּיֵי: ״גּוֹלֵל אוֹר מִפְּנֵי חֹשֶׁךְ וְחֹשֶׁךְ מִפְּנֵי אוֹר״.
Raba answered : The purpose is to mention the characteristic of day at night and the characteristic of night in the day. It is quite right [about mentioning] the characteristic of night in the day, since we say “Who formest light and createst darkness" ; but where is [the mention of] the characteristic of day at night? Abbai answered : [We say] "Thou rollest away the light from before the darkness, and the darkness from before the lights."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יא, ב. וראה אוה״ת ויקרא כרך ב ע׳ תרפו. וראה גם בלקו״ת פ׳ במדבר ח, א.
34שמבואר בזהר לאכללא כו׳
The Zohar’s phrase “to include,” to which the Kehot note points, here the inclusion of night within day. The maamar links it to the longing that comes from perceiving G-d’s concealment.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א ובכ״מ.
35ישת חשך סתרו
“He made darkness His hiding place.” The maamar applies it to the concealment of the Infinite Light, which stirs the longing for Him.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
36נפשי אויתיך בלילה
“My soul, I desire You in the night.” The maamar reads it: “You are my soul, therefore I desire You,” and the desire grows because it is night.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 44:4תניא, חלק ראשון; ליקוטי אמרים מ״ד:ד׳
וְהַיְינוּ, מַה שֶּׁכָּתַב הַזֹּהַר עַל פָּסוּק: ״נַפְשִׁי אִוִּיתִיךָ בַּלַּיְלָה וְגוֹ׳״ – ״דְּיַרְחִים לְקוּדְשָׁא־בְּרִיךְ־הוּא רְחִימוּתָא דְנַפְשָׁא וְרוּחָא כְּמָה דְאִתְדַּבְּקוּ אִילֵּין בְּגוּפָא וְגוּפָא רָחִים לוֹן וְכוּ׳״. וְזֶהוּ שֶׁכָּתוּב: ״נַפְשִׁי אִוִּיתִיךָ״, כְּלוֹמַר, מִפְּנֵי שֶׁאַתָּה ה׳ ״נַפְשִׁי״ וְחַיַּי הָאֲמִתִּים, לְכָךְ – ״אִוִּיתִיךָ״, פֵּירוּשׁ, שֶׁאֲנִי מִתְאַוֶּה וְתָאֵב לְךָ כְּאָדָם הַמִּתְאַוֶּה לְחַיֵּי נַפְשׁוֹ, וּכְשֶׁהוּא חַלָּשׁ וּמְעוּנֶּה – מִתְאַוֶּה וְתָאֵב שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו, וְכֵן כְּשֶׁהוּא הוֹלֵךְ לִישֹׁן – מִתְאַוֶּה וְחָפֵץ שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteישעי׳ כו, ט. ראה תניא פמ״ד. לקו״ת ואתחנן ח, א. אוה״ת בשלח ע׳ תי. פ׳ כי תשא ע׳ ב׳יד.
Paragraph 9
37בואו לפניו ברננה
“Come before Him with singing.” The maamar reads it as the ascent of the soul from below to above, out of the body’s confines.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
38בכל לבבך ובכל נפשך
“You shall love G-d your G-d with all your heart and with all your soul.” The maamar explains how contemplating the blessing “Blessed be the name” leads to this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לאדבקא רוחא ברוחא
Kehot’s note points to Zohar II, 123b for these words.
Zohar II, 123bזח״ב קכג, ב
Kehot’s noteראה זח״ב קכג, ב.
40לאדבקא רוחא ברוחא
The Zohar’s phrase, given by the Kehot note: love as the cleaving of “spirit to spirit.” The maamar uses it for the love that comes from this contemplation.
Zohar, Mishpatim 22:528–536ספר הזהר, משפטים כ״ב:תקכ״ח-תקל״ו
41כברייתו של עולם בריש׳ חשוכא והדר נהורא
The Talmud explains why goats walk ahead of sheep: “like the creation of the world, first darkness and then light.” The maamar applies it to the order of divine service: singing, the service of the night, comes first.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42עבדו את ה׳ בשמחה
“Serve G-d with joy.” The maamar reads it as the drawing down of the Infinite Light from above to below, the service of “day.”
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43המלאכים בקשו תורה תנה הודך על השמים
“Who has set Your majesty upon the heavens.” In the Talmud the angels quote this verse to ask that the Torah remain in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתהלים ח, ב. שבת פח, ב.
44והיו הדברים האלה
“And these words which I command you this day.” The maamar reads “I” (Anochi) as G-d’s very self, the source from which the commandments are drawn down.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
45אנכי מי שאנכי
The first maamar of Torah Ohr reads the verse the same way: “these words which I, Who I am, command you,” and explains that through them G-d’s own G-dliness is revealed and the Torah comes into being.
Kehot’s noteנסמן לעיל א, א.
46כי הגם שממטה למעלה כתיב בואו לפניו ברננה שא״א להיות בחי׳ העלאה והתכללות כ״א בבחי׳ צדקתך
The note adds a point explained there at length: even so, all reward and punishment, good or its opposite, are drawn from very far above.
Kehot’s noteומ״מ כל השכר והעונש והטוב או ההפך נמשך מלמעלה מעלה — ביאוה״ז לצ״צ ע׳ לב בארוכה.
47כחשיכה כאורה
“Even darkness is not dark for You… the darkness is as the light.” The maamar uses it to say that concealment does not limit the light drawn down from above.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
48המשפילי לראות
“Who lowers Himself to look upon heaven and earth.” The maamar reads it as saying that heaven and earth, spiritual and physical, are equal before Him.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
49השוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט האוחז ביד — לימים נוראים.
50הדברים האלה אשר אנכי
“These words which I command you.” The maamar cites it again to show that the drawing down from G-d’s very self comes through Torah and mitzvos.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51רמ״ח מצות הם רמ״ח איברין דמלכא
Tikkunei Zohar, as the Kehot note locates it, calls the 248 commandments “the 248 limbs of the King.” The maamar uses the image to explain how G-d’s light comes with the mitzvos.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
52חסד דרוע׳ ימינא
In Patach Eliyahu, the introduction to Tikkunei Zohar: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” The maamar uses this division to sort the mitzvos into three lines.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
53(כנודע . . החיצונים כו׳)
The note records that this parenthetical remark is also found in manuscript 1824.
Kehot’s noteהמוסגר נמצא גם בבוך 1824.
54עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with singing.” The maamar reads the first half as the goal and the second as the way to reach it.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וכן לדבר הלכה
The Talmud teaches that the Divine Presence rests only amid the joy of a mitzvah, “and likewise for a matter of halachah.” The maamar identifies this joy with the revelation of the Infinite Light.
Shabbat 30b:5שבת ל׳ ב:ה׳
״וְשִׁבַּחְתִּי אֲנִי אֶת הַשִּׂמְחָה״ — שִׂמְחָה שֶׁל מִצְוָה. ״וּלְשִׂמְחָה מַה זֹּה עוֹשָׂה״ — זוֹ שִׂמְחָה שֶׁאֵינָהּ שֶׁל מִצְוָה. לְלַמֶּדְךָ שֶׁאֵין שְׁכִינָה שׁוֹרָה לֹא מִתּוֹךְ עַצְבוּת וְלֹא מִתּוֹךְ עַצְלוּת וְלֹא מִתּוֹךְ שְׂחוֹק וְלֹא מִתּוֹךְ קַלּוּת רֹאשׁ וְלֹא מִתּוֹךְ שִׂיחָה וְלֹא מִתּוֹךְ דְּבָרִים בְּטֵלִים, אֶלָּא מִתּוֹךְ דְּבַר שִׂמְחָה שֶׁל מִצְוָה, שֶׁנֶּאֱמַר: ״וְעַתָּה קְחוּ לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד ה׳״. אָמַר רַב יְהוּדָה: וְכֵן לִדְבַר הֲלָכָה. אָמַר רָבָא: וְכֵן לַחֲלוֹם טוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Pesachim 117a:14–15פסחים קי״ז א:י״ד-ט״ו
אָמַר רַב יְהוּדָה אָמַר רַב: וְכֵן לִדְבַר הֲלָכָה. אָמַר רַב נַחְמָן: וְכֵן לַחֲלוֹם טוֹב. אִינִי?! וְהָאָמַר רַב גִּידֵּל אָמַר רַב: כׇּל תַּלְמִיד חָכָם הַיּוֹשֵׁב לִפְנֵי רַבּוֹ וְאֵין שִׂפְתוֹתָיו נוֹטְפוֹת מַר — תִּכָּוֶינָה, שֶׁנֶּאֱמַר: ״שִׂפְתוֹתָיו שׁוֹשַׁנִּים נוֹטְפוֹת מוֹר עוֹבֵר״. אַל תִּקְרֵי ״שׁוֹשַׁנִּים״, אֶלָּא ״שֶׁשּׁוֹנִים״. אַל תִּקְרֵי ״מוֹר עוֹבֵר״, אֶלָּא ״מַר עוֹבֵר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת ל, ב. פסחים קיז, א.
56כי באו לפניו ברננה תחלה
The Tzemach Tzedek notes there that the Zohar explains this verse in another way, and concludes, “and there are many facets to the Torah.”
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תשעב שבזהר מפרש באופן אחר ומסיים ”וכמה פנים לתורה”.
Paragraph 12
57רני ושמחי בת ציון
“Sing and rejoice, O daughter of Zion.” The maamar now begins to explain why Israel in exile is called “daughter of Zion.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בצלמנו כדמותנו
“Let us make man in our image, after our likeness.” The maamar reads “our image” as the spiritual reality of the 248 commandments.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. קטע מכאן מובא בלקו״ת במדבר ו, ב. באוה״ת פ׳ ראה ע׳ תשצג. ובפ׳ ויצא כרך ה תתנו, ב.
59רמ״ח פקודין רמ״ח אברין דמלכא
The teaching, located by the Kehot note in Tikkunei Zohar, that the 248 commandments are “the 248 limbs of the King.” Here it explains what “our image” refers to.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
60ציון המצוינת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסדר הושענות ביום ב׳ אבן שתיה.
61הם רומזים להרוחניות
The note points there for the same idea, that the physical mitzvos allude to their spiritual reality.
Kehot’s noteראה גם סה״מ תקס״ד ע׳ צב. וע׳ ערב. אוה״ת בשלח ע׳ תעג.
62עוטה אור כשלמה
“He wraps Himself in light as a garment.” The maamar compares it to the tallis.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
63לבושיה כתלג חיור
In Daniel’s vision the Ancient of Days has “raiment white as snow, and the hair of His head like clean wool.” The maamar compares the woolen tzitzis to these “hairs.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
64ימלוך ה׳ לעולם
“G-d shall reign forever, your G-d, O Zion, from generation to generation.” The maamar reads “forever” (le’olam) as space and “generations” as time, both through Zion.
Psalms 146:10תהילים קמ״ו:י׳
יִמְלֹךְ Havayah לְעוֹלָם אֱלֹקַיִךְ צִיּוֹן לְדֹר וָדֹר הַלְלוּ־קָהּ:
The L-RD will reign for ever, Thy G-d, O Zion, unto all generations. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמו, י.
Paragraph 14
65כי ברוך מלשון המבריך הגפן
The note quotes it: the meaning of berachah is a drawing down from a place above it.
Kehot’s noteכלאים רפ״ז. ראה ד״ה כי תשא תשל״ד ”דענינו ברכה והמשכה ממקום שלמעלה ממנו” — (מהנחה בלתי מוגה).
66ויקראו לפניו אברך
When Pharaoh set Yosef over Egypt, “they called out before him, Avrech.” The maamar reads it as a title of one who connects and bestows from world to world.
Genesis 41:43בראשית מ״א:מ״ג
וַיַּרְכֵּב אֹתוֹ בְּמִרְכֶּבֶת הַמִּשְׁנֶה אֲשֶׁר־לוֹ וַיִּקְרְאוּ לְפָנָיו אַבְרֵךְ וְנָתוֹן אֹתוֹ עַל כׇּל־אֶרֶץ מִצְרָיִם:
And he made him to ride in the second chariot which he had; and they cried before him: ‘Abrech’; and he set him over all the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, מג.
67אברך
Or HaTorah, cited in the Kehot note, links this reading of “Avrech” to this passage of the Zohar.
Zohar, Miketz 5:68–80ספר הזהר, מקץ ה׳:ס״ח-פ׳
For this is the way of the Almighty, to provide the cure before inflicting the wound. Thus here He first prepared great substance and then brought Israel into exile. Observe that it was in virtue of being a righteous man that Joseph became the cause of Israel acquiring riches of silver and gold (Ps. 105, 37). All this came to Israel by the hand of the righteous, and all was for the purpose of making them worthy of the world to come. R. Simeon then took for his text the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
68אברך . . המקשר ומשפיע
According to the note, Or HaTorah connects this reading of “Avrech,” the one who connects and bestows, with the Zohar (1:196b).
Kehot’s noteראה אוה״ת פ׳ שלח ע׳ תפא שמקשר זה לזח״א קצו, ב.
69The Mishnah discusses “one who layers the vine” into the ground. The maamar takes the term as the root meaning of baruch: drawing a shoot down so that new growth comes from it.
Mishnah Kilayim 7:1משנה כלאים ז׳:א׳
הַמַּבְרִיךְ אֶת הַגֶּפֶן בָּאָרֶץ, אִם אֵין עָפָר עַל גַּבָּהּ שְׁלֹשָׁה טְפָחִים, לֹא יָבִיא זֶרַע עָלֶיהָ, אֲפִלּוּ הִבְרִיכָהּ בִּדְלַעַת אוֹ בְסִילוֹן. הִבְרִיכָהּ בְּסֶלַע, אַף עַל פִּי שֶׁאֵין עָפָר עַל גַּבָּהּ אֶלָּא שָׁלֹשׁ אֶצְבָּעוֹת, מֻתָּר לְהָבִיא זֶרַע עָלֶיהָ. הָאַרְכֻּבָּה שֶׁבַּגֶּפֶן, אֵין מוֹדְדִין לָהּ אֶלָּא מִן הָעִקָּר הַשֵּׁנִי:
If one has bent a vine into the ground [and then brought it back up elsewhere], then if there is not soil over it to the height of three handbreadths, he may not sow seed above it, even if he bent [and conducted it underground] through a gourd or through a pipe. If he bent it [and conducted] it through rocky soil, then even if there is not soil over it only to the height of three fingerbreadths, it is permitted to sow seed above it. As for a knee-like …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 15
70וענין ברכה זו
Likkutei Torah cites this passage.
Kehot’s noteמובא בלקו״ת דברים א, ג.
Paragraph 16
71אזי נק׳ כנסת ישראל בבחי׳ ציון וסימן לאור הרוחני הנשפע ונמשך בה
The note quotes Or HaTorah: then the Congregation of Israel receives all the lights from truly above, drawn into Z’eir Anpin, in the aspect of her Yesod, which is called “the point of Zion.”
Kehot’s noteבאוה״ת פ׳ ראה ע׳ תשצג ”והיינו שאז כנס״י מקבלת כל האורות שלמעלה ממש הנמשכים בז״א בבחי׳ יסוד שלה הנקרא נקודת ציון”. ועי׳ בענין נקודת ציון בלקו״ת תצא לה, כ.
72וכנודע בזהר
One of the places in the Zohar literature that the Kehot note gives for this teaching, together with Zohar Chadash on Yisro (37a).
Tikkunei Zohar, Tikkun 55תקו״ז תיקון נה
Kehot’s noteראה ת״ז תי׳ נה. זהר חדש פ׳ יתרו (לז, א). ראה לקו״ת תזריע ד״ה שוש תשיש, ועוד.
73ולציון יאמר איש ואיש
“And of Zion it shall be said, man and man was born in her.” The maamar reads “man” as the level that comes when Israel takes the initiative.
Psalms 87:5תהילים פ״ז:ה׳
וּלְצִיּוֹן יֵאָמַר אִישׁ וְאִישׁ יֻלַּד־בָּהּ וְהוּא יְכוֹנְנֶהָ עֶלְיוֹן:
But of Zion it shall be said: 'This man and that was born in her; And the Most High Himself doth establish her.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פז, ה.
74אשה מזרעת תחלה יולדת זכר
The Talmud: “If the woman gives seed first, she bears a male; if the man gives seed first, she bears a female.” The maamar applies it to Israel and G-d: Israel’s own initiative brings the fuller, “male” level.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75שו״ה זכר — דהיינו בהקדים
In manuscript 1824 this passage reads differently: “that is, by first having the aspect of singing, to go out of the sheath of the body and the garments of the animal soul, etc.,” and then continues “and afterward.”
Kehot’s noteעד תיבת ואח״כ. בבוך 1824 בשינוי: דהיינו בהקדים בחי׳ רינה לצאת מנרתק הגוף ולבושי הנפש הבהמית כו׳: ואח״כ.
76בואו לפניו ברננה
“Come before Him with singing.” The maamar identifies Israel’s initiative with this singing.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כשיש אתעדל״ת אזי נק׳ כנסת ישראל בבחי׳ ציון
Likkutei Torah distinguishes an arousal from below that comes through a person’s own toil, which can last, from one that comes only from an arousal from above, which passes when the light from above withdraws.
Kehot’s noteראה לקו״ת ויקרא ב, ג. וראה באוה״ת בראשית כרך ז תתתנ, א וריש ע״ב מה שהקשה לכאן.
Paragraph 17
78למעני למעני אעשה
“For My sake, for My sake, I will do it.” The maamar uses it for the light that G-d draws down on His own initiative, even without an arousal from below.
Isaiah 48:11ישעיהו מ״ח:י״א
לְמַעֲנִי לְמַעֲנִי אֶעֱשֶׂה כִּי אֵיךְ יֵחָל וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן:
For Mine own sake, for Mine own sake, will I do it; For how should it be profaned? And My glory will I not give to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מח, יא.
Paragraph 18
79כי הנני בא
“For behold, I come, and I will dwell in your midst.” The maamar reads it as the promise of a light that comes from above even in exile.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high.” Brought as a prophecy of the Time to Come.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
81ונחה עליו רוח ה׳
“And the spirit of G-d shall rest upon him.” Brought, with the next verse, as a further prophecy of the Time to Come.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ב.
82והריחו
“And he shall sense [the fear of G-d].” The verse that follows, which the maamar cites by its first word.
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
83ולציון יאמר איש ואיש יולד בה
“And of Zion it shall be said, man and man was born in her, and He, the Most High, shall establish her.” The maamar reads it as the raising of the “daughter” to the level of “man.”
Psalms 87:5תהילים פ״ז:ה׳
וּלְצִיּוֹן יֵאָמַר אִישׁ וְאִישׁ יֻלַּד־בָּהּ וְהוּא יְכוֹנְנֶהָ עֶלְיוֹן:
But of Zion it shall be said: 'This man and that was born in her; And the Most High Himself doth establish her.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84כי הנני בא ושכנתי
“For behold, I come, and I will dwell in your midst.” The maamar reads “I” as G-d’s very self, the Infinite Light itself.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
Paragraph 20
85נר חנוכה שתקנו על פתח הבית
The Talmud’s discussion of where the Chanukah lamp, set at the entrance of the house, is placed; here it rules that it goes in the handbreadth nearest the doorway. The maamar reads the lamp’s place outside as a teaching about those who stand outside.
Shabbat 22a:2–3שבת כ״ב א:ב׳-ג׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין. אָמַר רַב יְהוּדָה אָמַר רַב אַסִּי אָמַר רַב: אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. כִּי אַמְרִיתַהּ קַמֵּיהּ דִּשְׁמוּאֵל, אָמַר לִי: וְכִי נֵר קְדוּשָּׁה יֵשׁ בָּהּ? מַתְקֵיף לַהּ רַב יוֹסֵף: וְכִי דָּם קְדוּשָּׁה יֵשׁ בּוֹ? דְּתַנְיָא ״וְשָׁפַךְ … וְכִסָּה״ — בַּמֶּה שֶׁשָּׁפַךְ יְכַסֶּה. שֶׁלֹּא יְכַסֶּנּוּ בָּרֶגֶל, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, א. שו״ע או״ח סי׳ תרעא.
86פתחו לי שערי צדק
“Open for me the gates of righteousness; I will enter them and thank G-d.” The maamar reads the “gates” as the entryway of singing, through Malchus.
Psalms 118:19תהילים קי״ח:י״ט
פִּתְחוּ־לִי שַׁעֲרֵי־צֶדֶק אָבֹא־בָם אוֹדֶה קָהּ:
Open to me the gates of righteousness; I will enter into them, I will give thanks unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יט.
87צדקתך ירננו
“And they shall sing of Your righteousness.” The maamar recalls its earlier reading: the singing through Malchus, for which Pesukei deZimrah was instituted.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88שו״ה הפתח — ברשות הרבים . . אל ה׳
According to the note, the closing passage, from the door by the public domain to “And many nations shall join themselves to G-d,” is quoted there.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ תתקו.
89על הפתח הסמוך לרשות הרבי׳ מבחוץ
The Shulchan Aruch’s laws of where the Chanukah lamp is placed, given in the Kehot note. The maamar dwells on its being set by the entrance nearest the public domain.
Shulchan Arukh, Orach Chayim 671:5שולחן ערוך, אורח חיים תער״א:ה׳
נר חנוכה מניחו על פתח הסמוך לר״ה מבחוץ אם הבית פתוח לר״ה מניחו על פתחו ואם יש חצר לפני הבית מניחו על פתח החצר ואם היה דר בעליה שאין לו פתח פתוח לר״ה מניחו בחלון הסמוך לר״ה ובשעת הסכנה שאינו רשאי לקיים המצוה מניחו על שלחנו ודיו וצריך נר אחר להשתמש לאורו ואם יש מדורה אין צריך נר אחר ואם הוא אדם חשוב שאין דרכו להשתמש לאור המדורה צריך נר אחר:
One should place the Hanukkah light at the entrance which adjoins the public domain, on the outside. If the house opens to the public domain, he should place it at its entrance. If there is a courtyard in front of the house, he should place it at the entrance of the courtyard. If he lives in the upper floor, having no entrance leading to the public domain, he should place it at a window that adjoins the public domain. In a time of danger, when one is not allowed to …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain) · Wikisource Shulchan Aruch (CC-BY-SA)
90ונלוו גוים רבים אל ה׳
“And many nations shall join themselves to G-d on that day,” the verse that follows the opening verse of the Haftorah. The maamar connects it with the lamp that turns the darkness of the public domain into light.
Zechariah 2:15זכריה ב׳:ט״ו
וְנִלְווּ גוֹיִם רַבִּים אֶל־ה׳ בַּיּוֹם הַהוּא וְהָיוּ לִי לְעָם וְשָׁכַנְתִּי בְתוֹכֵךְ וְיָדַעַתְּ כִּי־ה׳ צְבָאוֹת שְׁלָחַנִי אֵלָיִךְ:
And many nations shall join themselves to the L-RD in that day, and shall be My people, and I will dwell in the midst of thee’; and thou shalt know that the L-RD of hosts hath sent me unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above: “Sing and Rejoice, O Daughter of Zion”
Song is the soul’s yearning ascent from distance, and joy is G-d’s light drawn down through Torah and mitzvos: angels have only song, souls have both, and in the future Malchus, the “daughter of Zion,” will have song and joy as one, through a drawing-down from G-d’s very Self.
The maamar in brief
The maamar explains Zechariah’s call, “Sing and rejoice, O daughter of Zion.” “Sing” is the fiery longing of love born of distance, the Gevuros of Imma; “rejoice” is the revealed kindness of Imma, the drawing-down of G-d’s light. Angels have only song: like a courtier who speaks of the king only after leaving his presence, they praise G-d from outside, without losing their own existence. Their source is Malchus, whose descent into the lower worlds is the longing “song in the evening.” Souls include every level, so they also have joy, drawing light from above Chochmah through Torah and mitzvos. An ascent from below reaches only Malchus, but a drawing-down from above brings G-d’s very Self. Malchus in her place in Atzilus is “Zion,” a seal bearing all the lights, the level of a mitzvah’s actual performance; descending, above all in exile, she is the “daughter of Zion.” The prophet promises that in the future she will have song and joy together, as G-d dwells within, His speech coming from a person’s mouth as it did from Moshe’s. The Chanukah lamp, lit outside in the public domain, already draws this light from above to the lowest place.

Outline
	1The verse and its termsZion is the Yesod of Malchus; “Sing” is the upward yearning of the Gevuros of Imma, “rejoice” the revealed kindness of Imma; angels have only song, which never nullifies their vessel.¶1–2
	2The angels’ songLike a courtier who speaks only after leaving the king, angels sing of G-d’s greatness from outside; their love is born of distance, since they grasp G-d only as He is vested in Malchus.¶3–5
	3Song at night and the joy of soulsMalchus in the lower worlds sings the longing of night, and angels share only that; souls, including every level, also draw G-d’s light down through Torah and mitzvos, and a drawing-down from above reaches far higher than any ascent.¶6
	4Zion and the daughter of ZionMalchus in Atzilus is Zion, the seal of all the lights, the level of a mitzvah’s actual performance; descending into the lower worlds and into exile, she is the daughter of Zion.¶7–8
	5Exile, Temple and the prophet’s promiseIn the Temple era the offerings did the refining; the prophet promises song and joy together, since G-d can draw down even without an arousal from below, though now that reaches only the outer dimension.¶9
	6G-d’s indwelling and MashiachIn the future G-d will dwell within as speech, as the Shechinah spoke from Moshe’s throat and as a Jew speaks G-d’s words in the Shema; this comes from G-d’s very Self and is revealed through Mashiach.¶10–11
	7“Man and man” and the Chanukah lampBecause the Most High Himself establishes Zion, even the receiving “daughter” will have song and joy as one; the Chanukah lamp, lit outside, draws light from above even to the lowest place.¶12


Key concepts
	Song (rinah)רנה
	The yearning ascent of love born of distance, the Gevuros of Imma; it carries the singer out of himself toward G-d, but an ascent from below reaches only Malchus.

	Joy (simchah)שמחה
	The Chasadim of Imma: the drawing-down of G-d’s light from above to below through Torah and mitzvos, which belongs to souls and not to angels.

	Zion and daughter of Zionציון / בת ציון
	Malchus in her place in Atzilus, receiving and sealed with all the lights, is “Zion”; Malchus descending into the lower worlds, above all in exile, is the “daughter of Zion.”

	Song in the eveningרננא ברמשא
	The song of Malchus, the attribute of night, when she is far from her source and longs to rise; it is also the angels’ song, since they come from Malchus.

	An arousal from aboveאתערותא דלעילא
	A drawing-down that G-d initiates without a prior arousal from below; in the future it will come from His very Self and unite song and joy, as the Chanukah lamp draws light even into the public domain.


Section 1 · ¶1–2
The verse and its terms
1ביאור על הנ״ל
An explanation of the above.
This heading introduces a further explanation of the preceding maamar, which expounded the verse “Sing and rejoice, O daughter of Zion.” What follows takes up that verse again, word by word and in greater depth.




2ביאור ענין רני ושמחי12 בת ציון. הנה ציון לשון זכר ול׳ [ולשון] נקבה3 שהוא בחינת דכר ונוקבא
An explanation of the subject of “Sing and rejoice, O daughter of Zion.” Now, “Zion” is a masculine term and a feminine term, which is the level of male and female (dechar and nukva),
The verse is Zechariah’s call, “Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The Alter Rebbe first notes that the word “Zion” carries both a masculine and a feminine sense, so it stands for a level in which male and female are joined.


דהיינו יסוד דנוק׳ [דנוקבא]4 (וירושלים הוא מל׳ שבמל׳ היא בחי׳ חותם כו׳ ובת ציון היינו כשיורדת לבי״ע לברר כו׳. ורני היינו שיומשך בחי׳ גבורות דאימא שהן בחינת רשפי אש5 והסתלקות מחמת התבוננו׳ [התבוננות] בא״ס כו׳.
that is, the Yesod (foundation) of Nukva (the feminine / Malchus). (And Jerusalem is the Malchus within Malchus; it is the level of a seal, etc. And “daughter of Zion” is when [Malchus] descends into the worlds of Beriah, Yetzirah and Asiyah (Creation, Formation and Action) to refine, etc. And “Sing” means that the level of the Gevuros (restraints) of Imma (Binah) be drawn forth; they are the level of “flashes of fire” and of withdrawal, out of contemplation of the Infinite One (Ein Sof), etc.
In Kabbalah Yesod is the “masculine” channel of giving and Nukva (Malchus) is the “feminine” recipient; Zion is the Yesod within Malchus, which is why it is both. The parenthesis then defines the verse’s words: Jerusalem is the Malchus of Malchus, likened to a seal; “daughter of Zion” is Malchus as she descends into the lower worlds to refine them; and “Sing” is a fiery yearning from Binah (“the Gevuros of Imma”) that carries the soul upward and out of itself as it contemplates G-d’s infinity.


ושמחי חסדים דאימא שהיא בחי׳ שמחה וגילוי אם הבנים שמחה6 כו׳. וביאור ענין זה יובן בהקדים לבאר ההפרש שבין מלאכים לנשמות.
And “rejoice” is the Chasadim (kindnesses) of Imma, which is the level of joy and revelation: “the mother of the children is joyful…”. The explanation of this matter will be understood by first explaining the difference between angels and souls.
“Rejoice” is the opposite movement: the Chasadim of Imma (Binah; imma means “mother”), kindness that brings joy and open revelation, as in the verse “the mother of the children is joyful.” To explain why both song and joy are needed, the Alter Rebbe first contrasts angels with souls.


הנה המלאכים אין להם רק בחי׳ רינה ולא שמחה שהרי אין להם עבודת ההמשכה מלמעלה למטה ע״י תומ״צ [תורה ומצות] כו׳) הוא בחי׳ גבורות והסתלקות כל בעלי השיר יוצאין בשיר78 כו׳ יוצאין מן הכלי.9
Now, the angels have only the level of song (rinah) and not joy, for they do not have the service of drawing down from above to below through Torah and mitzvos, etc.) This is the level of Gevuros and withdrawal: “all who have song go out with song…”; they go out of the vessel.
Angels have only “song,” the upward yearning, and not “joy,” because they cannot draw G-d’s light down into the world through Torah and mitzvos; that is the work of souls in bodies. Song belongs to Gevurah and withdrawal: the Mishnah’s ruling about animals going out with their neck-chains (shir) is read here as “all who have song go out with song,” that is, song carries a being out of its vessel, beyond its own limits.


אך המלאכים אין להם בטול כלי שהגוף על עמדו עומד אלא שמתפעל כו׳. וזו היא בחי׳ רנה שהיא בחי׳ חיצוניות שהרנה הוא ספור שבחו של מקום.
But the angels do not have nullification (bittul) of the vessel, for the body stays standing in its place, except that it is stirred, etc. And this is the level of song, which is the level of the outer dimension (chitzoniyus), for song is the recounting of the praise of the Omnipresent.
Yet an angel’s “going out” is not complete: its “body,” its own defined existence, stays where it is, and it is only stirred by feeling. That is why song is an outer dimension: song is telling G-d’s praise, which the one who praises does while remaining himself.




Section 2 · ¶3–5
The angels’ song
3ועד״מ מי שעומד לפני המלך מה לו להגיד ולספר רק כשיצא לחוץ ידבר10 כדי להלהיב ולהלהיט כו׳
By way of analogy: one who stands before the king, what has he to tell and recount? Only when he goes outside will he speak, in order to kindle and inflame, etc.
The analogy: a person standing before a king is silent in awe and has nothing to say; only when he leaves the king’s presence does he speak of the king’s greatness, to stir up enthusiasm. So too the angels’ praise is the speech of those who stand “outside.”


ויציאתם בשיר ותענוג שמתענגין במה שמרבין לספר בגדולת א״ס ב״ה ויוצאים ממקומם מעולם לעולם ומהיכל להיכל ומתכללין בהיכלות כו׳ ומרנני׳ [ומרננים / ומרננין] בניגונים
And their going out is with song and delight, for they delight in recounting at length the greatness of the Infinite One (Ein Sof), blessed be He; and they go out of their place, from world to world and from chamber to chamber, and are absorbed into the chambers (heichalos), etc., and they sing out in melodies.
The angels’ “going out” takes the form of song: they delight in telling of G-d’s infinite greatness, and in that delight they rise from world to world and from chamber to chamber, merging into the heavenly “chambers” (heichalos). Their praise is sung in melodies.


כי הניגון הוא ענין התפעלות הלב שהוא רק המשכת קול בלא דבור שהקול הוא שיוצא מן הלב בלבד קודם שמתחלק בדבור הפה ויש כמה
For melody is a matter of the heart’s being stirred: it is only a drawing-out of voice without speech, for the voice is what comes out of the heart alone, before it divides into the speech of the mouth. And there are several
A melody is the heart’s feeling expressed in sound alone, before it is shaped into words: the voice comes straight from the heart, while speech divides it into articulated words. That is why the angels, whose song is an outpouring of feeling, sing in melodies.


מיני נגון הכל לפי האהבה יש אהבה בתענוגים11 ויש אהבה במרירות (שמתמרמר על ריחוקו מחמת האהבה הגדולה) ויש אשר נגעה עד הנפש כו׳ וכיוצא בזה.
kinds of melody, all according to the love: there is “love with delights,” and there is love with bitterness (one is embittered over one’s distance, because of the great love), and there is [love] that has reached to the soul, etc., and the like.
Melodies differ because loves differ: there is love that delights (“love with delights”), love that is bitter, pained by its distance from G-d precisely because it loves so much, and love that reaches to the very soul.


ודרך כלל היא בחי׳ אהבה שהאהב׳ [שהאהבה] כוללת כל הבחי׳ יומם דאזיל עם כולהו יומין121314151617 עננא דאהרן1819 כו׳.
In general, it is the level of love, for love includes all the levels: “yomam” (“by day”), which goes with all the days; “the cloud of Aaron,” etc.
All these melodies are, in general, love, for love contains all the other emotions. Kabbalah calls Chesed (love, kindness) “yomam,” “by day,” the “day” that goes with all the days, because it extends into all the attributes after it; the Zohar calls the same quality “the cloud of Aaron.”


וכמו שלא היה רק ענן א׳ בזכות אהרן20 ואעפ״כ [ואף על פי כן] הם ז׳ ימי סכות ז׳ מקיפים שמתחלקים חסד שבחסד גבורה שבחסד כו׳.
Just as there was only one cloud in the merit of Aaron, and nevertheless they are the seven days of Sukkos, seven encompassing [lights] (makifim), which divide into Chesed (kindness) of Chesed, Gevurah (restraint) of Chesed, etc.
The Sages teach that the cloud of glory came in Aaron’s merit; though it was one cloud, it included seven, corresponding to the seven days of Sukkos and seven encompassing lights (makifim). In the same way the one attribute of love divides into seven, Chesed of Chesed, Gevurah of Chesed and so on.




4והנה רנה זו היא בחי׳ גבורות דאימא שהיא האהבה מחמת ריחוק כי לפי הריחוק כך תגדל האהבה וההמשכה ממטה למעלה ביתר שאת להיות נכספה וגם כלתה נפשי21 לחצרות כו׳. ונפשי אויתיך בלילה.22
Now, this song is the level of the Gevuros (restraints) of Imma (Binah), which is love because of distance: for according to the distance, so do the love and the drawing from below to above grow, with greater intensity, so that “my soul yearns, indeed it pines, for the courts…”, and “with my soul I desire You in the night.”
The “song” of the verse is the Gevuros of Imma: love born of distance, which grows stronger the farther one feels from G-d and rises upward with greater force. The psalmist’s “my soul yearns, indeed it pines” and Isaiah’s “with my soul I desire You in the night” express that longing.


בלילה דוקא שלא שייך להיות מתאוה אא״כ [אלא אם כן] חסר לנפשו הדבר ההוא שמתאוה אליו והשגת׳ ריחוק זה הוא מ״ש וצדקתך ירננו23 וזכר רב טובך יביעו. כי זכר והארה מרב טובך כו׳.
“In the night” specifically, for it is not possible to desire unless one’s soul lacks the thing one desires. And the grasp of this distance is what is written, “And they shall sing of Your righteousness,” and “They shall utter the remembrance of Your abundant goodness”: for [it is] a remembrance and an illumination from Your abundant goodness, etc.
One can only long for what one lacks, so this longing belongs to “night,” a time of absence. The awareness of this distance is expressed in the verse about those who “utter the remembrance of Your abundant goodness” and “sing of Your righteousness”: they have only a “remembrance,” a glimmer, of G-d’s goodness, and that lack is what moves them to sing.




5וכמה צמצומים עד שנמשך בבחי׳ צדק מלכותא קדישא. ואי לזאת נכספה וגם כלתה נפשם ובטלה לאוא״ס [לאור אין סוף] השוכן ומתלבש בבחינת מל׳ כי אליו ולא למדותיו.
And [there are] many contractions (tzimtzumim) until it is drawn into the level of Tzedek (righteousness), the holy Malchus (sovereignty). Therefore their soul yearns and indeed pines, and is nullified to the Infinite Light (Or Ein Sof) that dwells and is vested in the level of Malchus; for [it is] to Him, and not to His attributes.
G-d’s light reaches Tzedek (“righteousness”), a name for Malchus, only after many contractions, so those who receive it there feel how far they are from its source. Their soul therefore yearns and is nullified toward the Infinite Light hidden within Malchus; they long for G-d Himself, not for His attributes.


רק שאין השגתם באור א״ס אלא במה שנתלבש בבחי׳ מל׳ להיות מלך שמו נק׳ עליהם שזהו חיותם וקיומם כו׳.
Only, their grasp of the Infinite Light is only of what is vested in the level of Malchus: that He be King, His Name called upon them, which is their life-force and their existence, etc.
Yet their grasp of the Infinite Light is limited to what is vested in Malchus, G-d’s kingship, which makes Him their King and gives them life and existence. They know Him only as King over them.




Section 3 · ¶6
Song at night and the joy of souls
6ובזה יובן ענין רננא ברמשא מדת לילה24 שהמל׳ כשיורדת לבי״ע ובוקעת המסך כו׳ הנה מחמת ריחוקה כתיב אלקים אל דמי לך25 אל תחרש ואל תשקוט26 כו׳.
With this we will understand the matter of “song in the evening” (renana be-ramsha), the attribute of night: when Malchus (sovereignty) descends into the worlds of Beriah, Yetzirah and Asiyah (Creation, Formation and Action) and breaks through the screen (masach), etc., then, because of her distance, it is written, “O G-d, do not keep silent; do not hold Your peace, and do not be still…”.
Now the Alter Rebbe explains “song in the evening” (renana be-ramsha), night being the attribute of Malchus. When Malchus descends into the lower worlds and passes through the “screen” (masach) that divides Atzilus from them, she is far from her source, and her cry is the verse “O G-d, do not keep silent,” a cry that will not rest.


ואזי היא בבחי׳ רינה וזמרה. וכמ״ש נתן זמירות בלילה.27 וזמרה זו היא התשוקה להתכלל למעלה מתרפקת על דודה28 כו׳.
Then she is in the state of song and hymn, as it is written, “Who gives hymns in the night.” And this hymn is the longing to be absorbed above, “leaning upon her beloved…”.
In that state Malchus sings, as in the verse “Who gives hymns in the night.” Her hymn is the longing to rise and be absorbed above, like the bride in the Song of Songs “leaning upon her beloved.”


ולכן עבודת המלאכים29 ג״כ ברינה שהרי נמשכים מבחי׳ מל׳ ומל׳ דבריאה הוא מקור וחיות המלאכים דבריאה. ומל׳ דיצירה30 וכו׳.
Therefore the service of the angels is also with song, since they are drawn from the level of Malchus: the Malchus of Beriah is the source and life-force of the angels of Beriah, and the Malchus of Yetzirah, etc.
The angels’ service is also song, because they come from Malchus: the Malchus of each world is the source and life of that world’s angels. Since their root is the “night” of Malchus, their service is the longing song of night.


אך המלאכים אין להם אלא בחי׳ רינה בלבד לפי שאין מקורם אלא בחי׳ מל׳ בלבד. משא״כ נש״י [נשמות ישראל] הם כלולים מכל הפרצופים (נעשה אדם בצלמנו)31 או״א [אבא ואימא] זו״נ [זעיר אנפין ונוקבא].32
But the angels have only the level of song alone, because their source is only the level of Malchus alone. This is not so with the souls of Israel: they are comprised of all the configurations (“Let us make man in our image”): Abba and Imma (Chochmah and Binah), Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus).
Angels have only song because their source is Malchus alone. Souls, by contrast, include all the configurations (partzufim) of Atzilus, as implied by “Let us make man in our image”: Abba and Imma (Chochmah and Binah), Z’eir Anpin and Nukva.


ולכן יש להם ג״כ בחי׳ שמחה היא בחי׳ המשכה מלמעלה למטה בתומ״צ [בתורה ומצות] רמ״ח איברין דמלכא ט״ס [ט׳ ספירות] דז״א
Therefore they also have the level of joy, which is the level of drawing down from above to below through Torah and mitzvos: “the 248 limbs of the King,” the nine Sefiros of Z’eir Anpin.
Because souls include the higher levels, they also have “joy,” the drawing of G-d’s light down into the world through Torah and mitzvos. The 248 positive mitzvos are called “the 248 limbs of the King,” and they correspond to the nine Sefiros of Z’eir Anpin.


כי טפ״ט [ט׳ פעמים ט׳] הם פ״א וג״פ [וג׳ פעמים] פ״א שבכל ספי׳ [ספירה / ספירות] יש ג׳ כלים פנימי חיצון תיכון הם רמ״ג וה״ח [וה׳ חסדים] (דאימא) המגדילים הם רמ״ח.
For nine times nine is 81; and three times 81, since in each Sefirah there are three vessels, inner, outer and middle, is 243; and [with] the five Chasadim (of Imma) that bring about growth, they are 248.
The number is reached this way: each of Z’eir Anpin’s nine Sefiros contains all nine, making 81; each has three vessels (inner, outer and middle), making 243; and the five Chasadim that Imma gives Z’eir Anpin for its growth bring the total to 248.


והמשכה זו בז״א אורייתא מחכמה נפקת ושרשה למעלה מן החכמה תר״ך עמודי אור שבכתר היא גלגלתא ומו״ס [ומוחא סתימאה] דא״א.
This drawing-down is in Z’eir Anpin: “the Torah issues from Chochmah (wisdom),” and its root is above Chochmah, the 620 pillars of light in Keser (the Crown), which is the skull (Gulgalta) and the hidden brain (Mocha Stima’ah) of Arich Anpin.
Torah and mitzvos are drawn into Z’eir Anpin, for “the Torah issues from Chochmah,” but their root is higher still, in Keser, the level above intellect. There it is called the “620 pillars of light” (the 613 mitzvos together with the seven rabbinic ones), identified with the “skull” and “hidden brain” of Arich Anpin, the outer configuration of Keser.


וכל האורות נמשכין בז״א כל ארחות33 הוי״ה כו׳. פי׳ ארחות להיות הוי״ה כו׳ הם בחי׳ תרי״ג ארחין מחיוורתי כו׳.
And all the lights are drawn into Z’eir Anpin: “All the paths of Havayah…”. That is, “paths” for Havayah to be, etc.; these are the level of the 613 paths from the “whiteness,” etc.
All these lights flow into Z’eir Anpin, as the verse “All the paths of Havayah…” says. The “paths” are the 613 paths that issue from the “whiteness,” a Kabbalistic image for the colorless light of the highest level; through them the Name Havayah is drawn down.


ונש״י [ונשמות ישראל] הם המקבלים כל האורות הנמשכי׳ [הנמשכים / הנמשכין] בז״א מלמעלה מעלה מכל הבחי׳ לפי שהם כלולים מהכל כו׳ כנ״ל. וזהו עבדו את34 ה׳ בשמחה להיות נמשך הוי״ה מלמעלמ״ט [מלמעלה למטה].
And the souls of Israel are the ones who receive all the lights drawn into Z’eir Anpin from the very highest of all the levels, since they are comprised of everything, etc., as explained above. This is [the meaning of] “Serve Havayah with joy”: that Havayah be drawn down from above to below.
The souls of Israel receive all the lights drawn into Z’eir Anpin, even from the very highest levels, because they include every level. This is the meaning of “Serve Havayah with joy”: through their service the Name Havayah is drawn down from above to below, and that drawing-down is joy.


אך מ״מ באו לפניו ברננה. שא״א לבא אל המלך דהיינו להתכלל ממטלמ״ע [ממטה למעלה] אלא בבחי׳ רננה ברמשא35 מדת לילה.
Yet nevertheless, “Come before Him with song”: for it is impossible to come to the King, that is, to be absorbed from below to above, except through the level of song, “song in the evening,” the attribute of night.
Even so, the same verse continues “Come before Him with song”: to “come to the King,” to rise from below and be absorbed into Him, is possible only through song, the yearning of “night.” Joy draws G-d down; song carries the soul up.


וצדקתך ירננו36 בחי׳ צדק בלבד (שאין העלאת מ״ן [מיין נוקבין] של התחתונים מגיע רק עד המל׳)37 אבל המשכה מלמעלמ״ט [מלמעלה למטה] (הוא עד״מ שיבא המלך לכאן)
“And they shall sing of Your righteousness”: the level of Tzedek alone (for the raising of mayin nukvin [“feminine waters”] by the lower beings reaches only up to Malchus). But the drawing down from above to below (this is, by way of analogy, as if the king were to come here)
“They shall sing of Your righteousness” shows that song reaches only Tzedek, Malchus, since the ascent of mayin nukvin (“feminine waters,” the arousal that rises from the lower beings) reaches no higher than Malchus. The drawing-down from above, by contrast, is like the king himself coming to his subjects.


הנה מאליו וממילא נמשך אור א״ס שלמעלה מעלה והיו הדברים האלה אשר אנכי38 מי שאנכי39 מצוך כו׳:40
then of itself, as a matter of course, the Infinite Light (Or Ein Sof) that is exceedingly high is drawn down: “And these words which I,” Who I am, “command you shall be…”.
When G-d draws down from above, the Infinite Light from the very highest comes of itself, beyond anything the ascent could reach. The Alter Rebbe reads this into “these words which I (Anochi) command you”: the “I” is G-d’s very Self, “Who I am,” drawn down through the mitzvos.




Section 4 · ¶7–8
Zion and the daughter of Zion
7ועתה נבא לביאור וטעם הפסוק הנה כשהמל׳ במקומה41 באצי׳ היא נק׳ ציון. כי ציון מל׳ סימן וחותם לפי שאז היא מקבלת כל האורות שלמעל׳ [שלמעלה] ממש הנמשכים בז״א בבחי׳ יסוד דילה נקודת ציון כו׳.
Now we will come to the explanation and reason of the verse. When Malchus (sovereignty) is in her place in the World of Atzilus (Emanation), she is called “Zion,” for “Zion” is from the term for a sign and a seal, because then she receives all the lights that are truly above, which are drawn into Z’eir Anpin (the emotive attributes), in the level of her Yesod (foundation), the “point of Zion,” etc.
Now the Alter Rebbe returns to the verse itself. When Malchus is in her place in Atzilus she is “Zion,” a word that means a marker or seal: there she receives, in her Yesod (the “point of Zion”), all the lights from truly above that are drawn into Z’eir Anpin, and bears their imprint as a seal does.


דהיינו בחי׳ תומ״צ [תורה ומצות]. כי עיקר בחי׳ מצוה הוא במל׳ שהרי על ידה בא לידי גילוי בפו״מ [בפועל ממש] כו׳ שביאור המצוה איך ומה היא הוא בז״א וקיום המצוה היא במל׳.
That is, the level of Torah and mitzvos. For the main aspect of a mitzvah is in Malchus, since through her it comes to be revealed in actual deed, etc.: the explanation of the mitzvah, how and what it is, is in Z’eir Anpin, and the fulfillment of the mitzvah is in Malchus.
What she receives is Torah and mitzvos. The explanation of a mitzvah, what it is and how it is done, belongs to Z’eir Anpin, while its actual performance belongs to Malchus, the level through which things come into concrete being.




8וכגון ענין קדש לי כל בכור42 שהביאור הוא ענין התלבשות חכמה כו׳. והקיום בפו״מ [בפועל ממש] הוא ע״י קלף הגשמי והנחה על היד והראש כו׳.
For example, the matter of “Sanctify to Me every firstborn”: its explanation is a matter of the vesting of Chochmah (wisdom), etc., and its fulfillment in actual deed is through the physical parchment and the placing on the arm and the head, etc.
An example is “Sanctify to Me every firstborn,” the opening of one of the passages written in the tefillin. Its inner meaning concerns the vesting of Chochmah, while its fulfillment in deed is the physical parchment placed on the arm and the head.


ולכן הוא בחי׳ ציון וחותם שנחקקים בה כל האורות עליונים בחי׳ חכמה שבקדש לי כל בכור כו׳ נמשך ע״י הקיום בפו״מ [בפועל ממש].
Therefore this is the level of “Zion” and a seal, in which all the supernal lights are engraved: the level of Chochmah in “Sanctify to Me every firstborn,” etc., is drawn down through the fulfillment in actual deed.
Because the supernal light of Chochmah in that passage comes down only through the physical act, Malchus, the level of actual deed, is called “Zion” and “seal.” All the higher lights are engraved in her, as an impression is engraved in a seal.


וזהו ענין מצות צריכות כוונה שהמצוה היא הקיום בפו״מ [בפועל ממש] והכוונה הוא בחי׳ האורות עליונים הנמשכין כו׳ (וכשמקבלת כל האורות אזי היא בבחי׳ שמחה)43
This is the meaning of “mitzvos require intention”: the mitzvah is the fulfillment in actual deed, and the intention is the level of the supernal lights that are drawn down, etc. (And when she receives all the lights, then she is in the state of joy.)
This explains the principle that “mitzvos require intention”: the mitzvah itself is the physical act, which belongs to Malchus, and the intention is the higher lights drawn into it. The parenthesis adds that when Malchus receives all these lights, she is in a state of joy.


אך כשיורדת לבי״ע (שהוא בבחי׳ רנה וזמירות בלילה רננא ברמשא כנ״ל) אזי נק׳ בת ציון שאז היא יורדת ובוקעת המסך להתלבש בע׳ [בשבעים] שרים כדי להכניעם כענין ומלכותו בכל משלה.44
But when she descends into the worlds of Beriah, Yetzirah and Asiyah (which is in the state of song and “hymns in the night,” “song in the evening,” as explained above), then she is called “daughter of Zion,” for then she descends and breaks through the screen (masach) to vest herself in the seventy princes in order to subdue them, as in “and His kingship rules over all.”
When Malchus descends into the lower worlds she is called “daughter of Zion,” and she is then in the state of “song in the evening.” She passes through the screen and vests herself in the “seventy princes,” the spiritual powers that in Kabbalistic tradition stand over the seventy nations, in order to subdue them, so that G-d’s kingship “rules over all.”


והנה עיקר ירידתה הוא בזמן הגלות גלו לאדום שכינה עמהם4546 שאז הוא בבחי׳ דבור הנפרד מהקול.
Now, her main descent is in the time of exile, “they were exiled to Edom; the Shechinah (Divine Presence) is with them,” for then it is in the state of speech separated from the voice.
Her chief descent is in exile, as the Sages say that when Israel was exiled to Edom the Shechinah went with them. Then Malchus, G-d’s “speech,” is cut off from the “voice” (Z’eir Anpin) from which it comes.




Section 5 · ¶9
Exile, Temple and the prophet’s promise
9ועי״כ [ועל ידי כך] נפשי אויתיך בלילה47 בגלות ומתרפקת על דודה48 כו׳. אבל בזמן בהמ״ק [בית המקדש] ותרב חכמת שלמה דקיימא סיהרא באשלמותא.49
Through this, “with my soul I desire You in the night,” in exile, and “leaning upon her beloved…”. But in the time of the Holy Temple, “and the wisdom of Shlomo increased,” when “the moon stood in its fullness,”
In exile Malchus longs from afar, “with my soul I desire You in the night,” leaning on her beloved. But in the time of the Holy Temple, when “Shlomo’s wisdom increased,” the Zohar says that “the moon stood in its fullness”: Malchus, likened to the moon, was complete.


לא היתה המלכות יורדת בעצמה לבי״ע לברר כו׳ רק הבירורין נעשו ע״י ישראל בקרבנות שהיה העשן כו׳. והקרבנות היו אשה ריח ניחוח50 כו׳ ונעשה יחוד עליון באצילות.
Malchus (sovereignty) did not descend herself into the worlds of Beriah, Yetzirah and Asiyah to refine, etc.; rather, the refinements were done by Israel through the offerings, in which there was the smoke, etc. And the offerings were “a fire-offering, a pleasing fragrance…”, and a supernal union was brought about in the World of Atzilus (Emanation).
Then Malchus did not have to descend herself into the lower worlds to refine them; Israel did the refining through the offerings, whose smoke rose upward. The offerings, “a fire-offering, a pleasing fragrance,” brought about a supernal union in Atzilus.


וממילא היו מוכנעים וכפופים להקדושה כו׳. ותמיד היו מיחדים השכינה למעלה כו׳. ולכן לא נק׳ בת ציון אלא בזמן הגלות.
As a matter of course, they were subdued and subordinate to holiness, etc. And they would constantly unite the Shechinah (Divine Presence) above, etc. Therefore she is called “daughter of Zion” only in the time of exile.
As a result, the forces outside holiness were subdued and subordinate to it without further effort, and Israel continually united the Shechinah with its source above. That is why Malchus is called “daughter of Zion” only in exile.


וע״כ בא הנביא לנחם שאעפ״כ [שאף על פי כן] לע״ל [לעתיד לבוא] תהי׳ [תהיה] רני ושמחי51 (ולא עוד אלא שתתעלה בעילוי רב עד שתהיה בב׳ הבחינות יחד).52
Therefore the prophet came to console: that even so, in the time to come there will be “Sing and rejoice” (and not only that, but she will be raised to a great elevation, until she is in both levels together).
The prophet therefore consoles: even so, in the time to come there will be both “Sing” and “rejoice.” The parenthesis adds that Malchus will be raised so high that she will have both at once, ascent and drawing-down together.


והענין כי הנה יש אתעדל״ע [אתערותא דלעילא] גם בלא אתעדל״ת [אתערותא דלתתא]. למעני למעני אעשה53 שהרי אתעדל״ת [אתערותא דלתתא] הוא בפסוד״ז [בפסוקי דזמרה] וק״ש [וקריאת שמע] כו׳ ויש המשכת המצות קודם לכן כמו טלית כו׳.
The point is that there is indeed an arousal from above even without an arousal from below: “For My sake, for My sake I will do [it].” For the arousal from below is in Pesukei deZimra and the Shema, etc., and there is the drawing-down of the mitzvos before that, such as the tallis, etc.
The basis is that G-d can arouse Himself from above without any arousal from below, “for My sake, for My sake I will do it.” Even now, the drawing-down of the mitzvos, such as putting on the tallis, comes before the arousal from below in prayer, in Pesukei deZimra (the verses of praise) and the Shema.


רק שההפרש הוא שאינו יורד ונמשך מלמעלה אלא בבחי׳ חיצוניות. אבל בבחי׳ פנימיות באו לפניו.54 לפניו היינו פנימית ברננה דייקא.
Only, the difference is that it descends and is drawn from above only in the outer dimension (chitzoniyus). But in the inner dimension (pnimiyus): “Come before Him”; “before Him” (lefanav) means the inner [dimension]; “with song” specifically.
But a drawing-down that is not prompted from below reaches only the outer dimension. The inner dimension is reached through “Come before Him (lefanav) with song”: lefanav is related to penim, “inner,” and it is reached precisely through song.




Section 6 · ¶10–11
G-d’s indwelling and Mashiach
10ולע״ל [ולעתיד לבוא] הנני בא ושכנתי בתוכך55 ממש. והיינו בחי׳ נאם ה׳ בחי׳ דבור כענין שכינה מדברת מתוך גרונו של משה.565758 וכענין ונתתי מטר ארצכם59 כו׳.
And in the time to come, “Behold, I come, and I will dwell in your midst,” truly. This is the level of “declares G-d” (ne’um Havayah), the level of speech, as in “the Shechinah (Divine Presence) speaks from within Moshe’s throat,” and as in “I will give the rain of your land…”.
In the future G-d will “dwell in your midst,” truly within. The verse ends “declares G-d” (ne’um Havayah), pointing to speech: G-d will speak from within the person, as the Shechinah spoke from Moshe’s throat, and as Moshe said in G-d’s own first person, “I will give the rain of your land.”


ונתתי עשב60 כו׳ שאומר כל אדם בק״ש [בקריאת שמע]61 ע״י שבא לבחי׳ מס״נ [מסירות נפש] באחד ובכל מאדך62 הרי נעשה ודברי אשר שמתי בפיך63 כו׳.
“I will give grass…,” which every person says in the Shema. Through coming to the level of self-sacrifice (mesirus nefesh) at “One” and at “with all your might,” there comes about “And My words which I have placed in your mouth…”.
Every Jew says these same words, “I will give grass…,” in the Shema, speaking in G-d’s first person. When a person reaches self-sacrifice at “One” and at “with all your might,” the promise “My words which I have placed in your mouth” is fulfilled: G-d’s word speaks from his mouth.




11ועז״נ [ועל זה נאמר] האלהים יעננו בקול בקולו ש״מ [של משה]64 כו׳. הנני בא65 מלמעלה למטה מאתעדל״ע [מאתערותא דלעילא] הנני אני בעצמי למעלה מעלה.
Of this it is said, “And G-d answered him with a voice”: with the voice of Moshe, etc. “Behold, I come”: from above to below, from an arousal from above. “Behold I” (hineni): I Myself, exceedingly high above.
The Talmud reads “and G-d answered him with a voice” as “with the voice of Moshe”: G-d spoke through Moshe’s own voice, an example of the Shechinah speaking from within. The Alter Rebbe then parses “Behold, I come”: “I come” is a drawing-down from above, unprompted from below, and “Behold I” (hineni) is G-d’s very Self, from the very highest.


ישכיל עבדי ירום ונשא וגבה מאד.66 דהיינו מפנימית עתיק שהיא פנימית א״א כו׳ שם יהי׳ [יהיה] מעלת משיח כו׳.
“My servant shall prosper; he shall be exalted and lifted up, and be very high.” That is, from the inner dimension (pnimiyus) of Atik, which is the inner dimension of Arich Anpin, etc.: there will be the eminence of Mashiach, etc.
Isaiah’s “My servant shall prosper; he shall be exalted, lifted up and very high” is applied to Mashiach. His eminence will come from the inner dimension of Atik, the innermost level of Keser, which is also the inner dimension of Arich Anpin.




Section 7 · ¶12
“Man and man” and the Chanukah lamp
12ועי״ז ולציון יאמר איש ואיש יולד בה67 איש סתם. אשה מזרעת תחלה68 יולדת זכר. ואיש המשכה בוי״ו מאיש העליון כו׳.
Through this, “And of Zion it shall be said: Man and man was born in her.” “Man,” plainly. “If the woman seeds first, she bears a male.” And “and man” is a drawing-down through the [letter] vav from the supernal Man, etc.
The verse “And of Zion it shall be said: man and man was born in her” is read alongside the Talmud’s teaching that when the woman “seeds first” the child is male. The first “man” is plain, while the second, “and man,” with the letter vav (a line drawn downward), is a drawing-down from the supernal “Man” above.


כי והוא יכוננה עליון דהיינו כי ונחה עליו רוח69 ה׳ כו׳. והריחו70 כו׳. חוטמא דפרדשקין כו׳.
For “and the Most High Himself will establish her”; that is, for “the spirit of G-d will rest upon him…”, “and He will make him smell…”, “the nose (chotma) of pardashkin…”.
This is because “the Most High Himself will establish her,” which the Alter Rebbe connects to Mashiach, on whom “the spirit of G-d will rest” and who will be “made to smell,” to sense, the fear of G-d. The Aramaic phrase that follows continues the theme of scent with an image of a supernal “nose.”


ולפי שהוא יכוננה עליון לפיכך יהי׳ [יהיה] הכל בחינת איש. איש ואיש יולד כו׳. ולכן תהי׳ [תהיה] רנה ושמחה אפי׳ [אפילו] בת ציון בחי׳ שנק׳ בת.
And since “the Most High Himself will establish her,” therefore all will be the level of “man”: “Man and man was born…”. Therefore there will be song and joy even [in] the “daughter of Zion,” the level that is called “daughter.”
Since the Most High Himself establishes her, everything will be at the level of “man,” drawn from above. Therefore even the “daughter of Zion,” the level called “daughter,” will have both song and joy.


איש מזריע תחלה יולדת בת נקבה (שבחינת בת שמקבלת מאתעדל״ע [מאתערותא דלעילא] תתעלה מאד שתקבל מאתעדל״ע [מאתערותא דלעילא] העליונה כי והוא יכוננה עליון כו׳ כנ״ל.
“If the man seeds first, she bears” a daughter, “a female.” (For the level of “daughter,” which receives from an arousal from above, will be greatly elevated, so that she will receive from the supernal arousal from above, for “the Most High Himself will establish her,” etc., as explained above.
The Talmud’s teaching continues: when the man seeds first, the child is a daughter. “Daughter” is the level that receives from an arousal from above; in the future it will be raised so high that it receives from the highest arousal from above, because “the Most High Himself will establish her.”


וע״כ תהי׳ [תהיה] רני ושמחי ביחד שהן בחי׳ העלאה והמשכה בבחי׳ א׳ שגם בבחי׳ שמחה היא ההמשכה שמלמעלה תהי׳ [תהיה] רנה כו׳).
Therefore there will be “Sing and rejoice” together, which are the levels of ascent and drawing-down, as one level: for even in the level of joy, which is the drawing-down from above, there will be song, etc.)
Therefore “Sing” and “rejoice” will come together: ascent and drawing-down will be one. Even in joy, the drawing-down from above, there will be song.


וזהו ענין נ״ח שמצותה על פתח הבית מבחוץ71 ברה״ר [ברשות הרבים]. כי הפתח הוא פתחו לי שערי צדק72 וצדקתך ירננו73 ומחוץ לפתח הוא בי״ע74 והדליקו נרות בחצרות קדשך כו׳.
This is the matter of the Chanukah lamp, whose mitzvah is at the entrance of the house, on the outside, in the public domain. For the entrance is “Open for me the gates of righteousness” and “they shall sing of Your righteousness,” and outside the entrance is the worlds of Beriah, Yetzirah and Asiyah (Creation, Formation and Action): “and they kindled lights in Your holy courtyards…”.
The same idea explains the Chanukah lamp, which the Sages say is placed at the entrance of the house, on the outside. The doorway is Malchus, “the gates of righteousness” (Tzedek), and outside it are the lower worlds, as in the Chanukah thanksgiving prayer, “they kindled lights in Your holy courtyards.”


ואפי׳ [ואפילו] ברה״ר [ברשות הרבים] כו׳. ושם ממשיכין הנ״ח שהוא ענין יחוד אור ושמן ופתילה75 וגוונין שבאור פנימיים ומקיפים כו׳ הכל ממשיכים גם למטה מטה והיינו בחי׳ אתעדל״ע [אתערותא דלעילא] בלבד:
And even in the public domain, etc. And there they draw down the Chanukah lamp, which is the matter of the union of light, oil and wick, and the colors in the light, inner and encompassing, etc.: all of it they draw down even to the very lowest. And this is the level of an arousal from above alone.
The lamp is lit even in the public domain, the lowest place. Its light, oil and wick together, with the inner and encompassing colors of the flame, are all drawn down even to the very lowest, and this is an arousal from above alone, with no prior arousal from below.



In one’s avodah
Serve G-d with joy by doing the mitzvos in actual deed and with their intention, drawing His light down into the world; and come before Him with song, the longing that grows from feeling one’s distance. When a person reaches self-sacrifice in the Shema, at “One” and “with all your might,” G-d’s own words speak from his mouth.
Questions for discussion
	Why do angels have only song, while souls have both song and joy?
	How does love born of distance differ from the joy of drawing G-d’s light down, and why can one “come before the King” only through song?
	Why is Malchus called “Zion” in Atzilus and “daughter of Zion” when she descends, and what does this teach about a mitzvah’s act and its intention?
	What does it mean that in the future song and joy will be “together,” and how does the Chanukah lamp, lit outside in the public domain, express this?
	How can saying the Shema with self-sacrifice make G-d’s words speak from a person’s mouth?

For children · ages 9–13
For the children at the table
Song and joy together

The big idea
Song is the soul’s longing for G-d when it feels far away, and joy is His light drawn down through Torah and mitzvos; angels have only song, but we can have both, and in the future they will be one.


This maamar explains more deeply the prophet’s words, “Sing and rejoice, O daughter of Zion.” To “sing” is to long for G-d with a fiery love that comes from feeling far away. To “rejoice” is to bring His light down into the world. The angels have only song: they praise G-d from the outside, as someone who has left the king’s room speaks of his greatness. A Jewish soul has every level inside it, so it can also have joy, drawing down G-d’s light through Torah and mitzvos. Reaching upward from below goes only so high, but light drawn down from above brings G-d’s very Self. That is why the mitzvos must be done in actual deed. In exile the Jewish people are called “daughter of Zion,” because we feel far. The prophet promises that in the future we will have song and joy together, and G-d’s own words will speak from our mouths, as they did from Moshe’s. Even now, when we say the Shema with our whole heart, G-d’s words speak from our mouth. The Chanukah lamp, lit outside, already brings this light to the lowest place.

The mashal
A courtier who stands before the king does not make speeches about him. Only after he goes out does he speak of how great the king is. The angels are like that courtier: they sing about G-d from outside, out of longing.

Questions for the Shabbos table
	What is the difference between “song” and “joy” in this maamar?
	How is an angel’s song like a courtier who praises the king after leaving the room?
	How can you say the Shema this week so that G-d’s words speak from your mouth?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 2
1ביאור ענין רני ושמחי
A transcript of this explanation recorded by the Mitteler Rebbe is printed in Sefer HaMaamarim 5566, vol. 1; it is another record of the same teaching.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ו ח״א.
2Zechariah’s prophecy, “Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst, says G-d,” is the verse this explanation sets out to interpret, word by word.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ציון לשון זכר ול׳ נקבה
The Tzemach Tzedek quotes this teaching, that “Zion” is both a masculine and a feminine term, in two places in his Or HaTorah on Devarim.
Kehot’s noteמובא באוה״ת דברים כרך ו ע׳ ב׳קפא וע׳ ב׳רפג.
4יסוד דנוק׳
The note sends the reader to Yahel Or’s discussion of “The righteous one will flourish like a palm tree” for more on the Yesod of Nukva.
Kehot’s noteראה יהל אור ע״פ צדיק כתמר ע׳ שלה.
5רשפי אש
The Song of Songs describes love whose flashes are “flashes of fire”; the Alter Rebbe borrows the phrase for the fiery, upward-rushing yearning of the Gevuros of Imma.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אם הבנים שמחה
The psalm praises G-d who makes the barren woman “a joyful mother of children”; since Imma means “mother,” the Alter Rebbe applies it to the joy of the Chasadim of Imma.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7המלאכים . . כל בעלי השיר יוצאין בשיר
There the Alter Rebbe explains the same saying: every ascent of souls and angels from one level to a higher one, such as from the lower to the upper Gan Eden, comes through song, which is a nullification of one’s existing self.
Kehot’s noteשבת רפ״ה. ראה לעיל ז, ג. לקמן קיג, ג. וראה סה״ש תש״ג ע׳ קיא.
8כל בעלי השיר יוצאין בשיר
The Mishnah rules that animals wearing a neck-chain (shir) may go out with it on Shabbos; Chassidus reads shir as “song,” so that those who have song “go out” of their limits through song.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
9יוצאין מן הכלי
For the idea that song makes one “go out of the vessel,” the note points ahead to Torah Ohr, p. 113c.
Kehot’s noteראה לקמן קיג, ג.
Paragraph 3
10The psalm describes a visitor who, once he “goes outside, speaks”; the Alter Rebbe borrows the wording for the courtier who is silent before the king and speaks of him only after going out.
Psalms 41:7תהילים מ״א:ז׳
וְאִם־בָּא לִרְאוֹת שָׁוְא יְדַבֵּר לִבּוֹ יִקְבׇּץ־אָוֶן לוֹ יֵצֵא לַחוּץ יְדַבֵּר:
And if one come to see me, he speaketh falsehood; His heart gathereth iniquity to itself; when he goeth abroad, he speaketh of it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אהבה בתענוגים
“How fair and how pleasant you are, love with delights”: the phrase names the first kind of love, which sings with delight.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12יומם דאזיל עם כולהו יומין
Kehot’s note points to Zohar III, 102a for these words.
Zohar III, 102aזח״ג קב, א
Kehot’s noteע״ח שכ״ה דרוש ב׳. פע״ח שער חה״ס פ״א. שערי מאמרי רשב״י פ׳ יתרו תרומה ואמור. וראה זח״ג קב, א. קצא, ב.
13יומם דאזיל עם כולהו יומין
Etz Chaim explains that Chesed is called “yomam” because it “goes with all the days,” the six days of creation, which are the six attributes of Z’eir Anpin; here it shows that love includes all the emotions.
Sefer Etz Chaim 25:2עץ חיים כ״ה:ב׳
14יומם דאזיל עם כולהו יומין
Pri Etz Chaim teaches that on the first day of Sukkos Chesed of Chesed enters, called “the day that goes with all the days”; this links the phrase to the seven days of Sukkos in the next sentence.
Pri Etz Chaim, Gate of Sukkot 1:9פרי עץ חיים, שער חג הסוכות א׳:ט׳
… אח״כ ביום הראשון של סוכות, נכנס בחי׳ חסד שבחסד, לכן אז אנו עושין י״ט, כי אז נכנס החסד הגדול שבכולן, כי הוא נקרא יומא, כי הוא יומא דאזיל עם כולהו יומין, והרי נשלמו לכנוס בה כל החסדים הפנימים:
Pri Etz Chaim (Public Domain)
15יומם דאזיל עם כולהו יומין
Here Chesed is called “yomam” because it goes with all the days: it spreads into the five Sefiros below it, which can receive the light from above only through it.
Sha'ar Ma'amarei Rashbi, Parashat Yitro 1שער מאמרי רשב"י, פרשת יתרו א׳
… בו מציאות אחד אשר על שמו נקרא יומם ונתבאר בפרשת אמור שהוא משום דאזיל עם כולהו יומין. פירוש כי הוא מתפשט בכל שאר החמשה ספירות אשר למטה ממנו כי הם אינם יכולים לקבל הארה עליונה אם לא באמצעות החסד הזה הנמשך ואזיל בכולהו. ונמצא כי הם שית חסדים שהם שית יריען הנז׳. אבל הראשונה מכולן כולה חסד ואינה נכנסת במספר עמהם אבל החמשה ספירות אחרות יש בהם מציאות החסד ואינן חסד גמור אלא שבתוכן מתלבשין חמש יריען דחסד כנז׳. וזמ״ש אינון שית יריען אינון חמש לגו. פירוש כי לגו …
Shaar Maamarei Rashbi (Public Domain)
16יומם דאזיל עם כולהו יומין
Chesed is called “yomam,” the day that includes all the days, because it spreads into the five Sefiros below it, which receive light and flow only through it.
Sha'ar Ma'amarei Rashbi, Parashat Terumah 1שער מאמרי רשב"י, פרשת תרומה א׳
בדף קכ״ז ע״א וז״ל ובגין כך את סמך איהו סתים בכל סטרוי בגונא דא את ם סתימא מה בין האי להאי כו׳ כבר הודעתיך כי כמו שלמטה הם לאה ורחל כן כנגדם למעלה הם בינה ותבונה בינה כנגד לאה ותבונה כנגד רחל והנה אות ס׳ היא בבינה. שהיא יותר סתומה ונעלמת אבל ם סתומא היא בתבונה שאינה כל כך סתומה לפי שהיא יורדת למטה ומתלבשת תוך ז״א כנודע והיא נעשית בבחינת מ״ם סתומה מרובעת דרביעא על בנין. וזו התבונה היא הנקראת אם הבנים:
Shaar Maamarei Rashbi (Public Domain)
17יומם דאזיל עם כולהו יומין
The Zohar reads “By day (yomam) G-d commands His kindness” as Avraham’s attribute, a day in which all the days are included, which is why it is called yomam and not yom.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
but day, that is Abraham (kesed) went before them by day, while the Bride went before them by night, as it is written, “and by night in a pillar of fire to give light to them”-each one at the fitting time. And as for you, Companions, may night and day ever be before you.’ They kissed and blessed him as before and went their way.
The Zohar; London, Soncino Press, 1933 (Public Domain)
18עננא דאהרן
Quoting the Zohar on Sukkos, this passage identifies “yomam” with “the cloud of Aaron,” as in “By day (yomam) G-d commands His kindness”: one cloud that takes five others with it.
Sha'ar Ma'amarei Rashbi, Parashat Emorשער מאמרי רשב"י, פרשת אמור
… ענן ה׳ עליהם יומם וכתיב ובעמוד ענן אתה הולך לפניה׳ יומם דא הוא עננא דאהרן דאקרי יומם דכתיב יומם יצוה ה׳ חסדו עננא חד ונטיל עמי׳ חמש אחרנין ואינון שית ועננא אחרא דכתיב ובעמוד אש ליל׳ דא נהרא להו לישרא׳ מנהירו דאינון שית עכ״ל. דבר זה נתבא׳ בפ׳ יתרו דס״ח ע״ב ובפ׳ תרומה בדקל״ט ע״ב. והענין הוא כי אין הבינה עלאה מתלבשת ומתפשטת תוך ז״א אם לא על ידי שתתלבש תחילה בחסד שבה אשר הוא השורש אל כו החסדים ולכן חסד הזה נקרא יומם דכליל כולהו שית יומין כי …
Shaar Maamarei Rashbi (Public Domain)
19עננא דאהרן
The Zohar teaches that the clouds of glory came in Aaron’s merit and were seven, with Aaron’s cloud at their head binding the six others to it; this is the one cloud that is nevertheless seven.
Zohar, Emor 40:252–42:260ספר הזהר, אמור מ׳:רנ״ב-מ״ב:ר״ס
20ענן א׳ בזכות אהרן
The Talmud teaches that three gifts came to Israel through three leaders: the well in Miriam’s merit, the pillar of cloud in Aaron’s merit, and the manna in Moshe’s merit.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
21נכספה וגם כלתה נפשי
“My soul yearns, indeed it pines, for the courts of G-d”: the psalmist’s longing, cited as the love that grows from distance.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
22ונפשי אויתיך בלילה
“With my soul I desire You in the night”: the Alter Rebbe stresses “in the night,” since one longs only for what is absent.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
23וצדקתך ירננו
“They shall utter the remembrance of Your abundant goodness and sing of Your righteousness”: the Alter Rebbe reads “remembrance” as a mere glimmer of G-d’s goodness, and “righteousness” (Tzedek) as Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז.
Paragraph 6
24ובזה יובן ענין רננא ברמשא מדת לילה
The Tzemach Tzedek quotes this explanation of “song in the evening” in his Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ א׳כה.
25אלקים אל דמי לך
“O G-d, do not keep silent; do not hold Your peace, and do not be still”: here it voices the ceaseless cry of Malchus when she is far from her source.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פג, ב. באוה״ת נ״ך שם מוסיף: ”עיין זח״ב תרומה דק״מ ע״א, ור״פ תצוה קע״ט ב׳”.
26אלקים אל דמי לך אל תחרש ואל תשקוט
The Zohar describes Tzedek as standing always, calling out and never resting, and cites this verse; Or HaTorah, quoted in Kehot’s note, refers to this passage here.
Zohar, Terumah 25:251–26:261ספר הזהר, תרומה כ״ה:רנ״א-כ״ו:רס״א
Moreover, when it says “Righteousness calleth to his foot”, the question is: Who calleth whom? The answer is that “Righteousness” calls to the resplendent mirror, which is ever bright and refulgent, as it is written: “Keep not thou silence, O G-d; hold not thy peace, and be not still, O G-d” (Psa. LXXXIII, I). Now the Holy One has let His light shine upon us on our way for the sake of my son Eleazar, who called down the supernal light upon us, and it has not waned. Happy is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27נתן זמירות בלילה
The verse speaks of G-d “Who gives hymns in the night”; the Alter Rebbe applies it to the song of Malchus in her descent, the “night.”
Job 35:10איוב ל״ה:י׳
וְלֹא־אָמַר אַיֵּה אֱלוֹהַּ עֹשָׂי נֹתֵן זְמִרוֹת בַּלָּיְלָה:
But none saith: ‘Where is G-d my Maker, Who giveth songs in the night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, י.
28מתרפקת על דודה
“Who is this coming up from the wilderness, leaning upon her beloved?”: the bride rising toward her beloved expresses the longing of Malchus to be absorbed above.
Song of Songs 8:5שיר השירים ח׳:ה׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר מִתְרַפֶּקֶת עַל־דּוֹדָהּ תַּחַת הַתַּפּוּחַ עוֹרַרְתִּיךָ שָׁמָּה חִבְּלַתְךָ אִמֶּךָ שָׁמָּה חִבְּלָה יְלָדַתְךָ:
Who is this that cometh up from the wilderness, Leaning upon her beloved? Under the apple-tree I awakened thee; There thy mother was in travail with thee; There was she in travail and brought thee forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ולכן עבודת המלאכים
Or HaTorah quotes this passage on why the angels’ service is song.
Kehot’s noteמובא באוה״ת פ׳ בראשית כרך ג תקנו, ב. ובלקו״ת לג״פ לב, א. ומסיים שם שמזה מובן דלגבי המלאכים תופס העולם איזה מקום והיינו לפי ששרש המלאכים הוא מבחי׳ מל׳ בלבד אשר משם שרש המקום והזמן. וראה גם בד״ה חייב אדם לברך תרל״ח פרק יא — סה״מ תרל״ח ע׳ קטו.
30דבריאה — ומל׳ דיצירה
Where our text breaks off with “and the Malchus of Yetzirah, etc.,” the version in Or HaTorah completes it: “…is the source and root of the angels of Yetzirah, etc.”
Kehot’s noteבאוה״ת שם ובתרל״ח נוסף ”הוא מקור ושורש המלאכים דיצירה כו׳”. [בתרל״ח — כנ״ל].
31נעשה אדם בצלמנו
“Let us make man in our image”: the “image” in which man is made includes all the configurations, which is why souls contain every level.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32מכל — או״א זו״נ
The version in Or HaTorah lacks the word זו״נ (Z’eir Anpin and Nukva) here.
Kehot’s noteבאוה״ת שם ליתא תי׳ זו״נ.
33כל ארחות ה׳
“All the paths of G-d are kindness and truth”: the “paths” are read as the 613 paths by which the Name Havayah is drawn into Z’eir Anpin.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
34עבדו את ה׳ בשמחה
“Serve G-d with joy”: joy is the drawing-down of Havayah from above to below through the service of souls.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
35בבחי׳ רננה ברמשא
The note points to Or HaTorah on Chayei Sarah for “song in the evening.” It also contrasts this passage, where the ascent reaches only the Malchus of Atzilus while the drawing-down comes from G-d’s Essence, with Or HaTorah, Maamarei Razal, p. 50, which explains it at a higher level, as with the teaching that the Shechinah extends to the very highest heights.
Kehot’s noteע׳ באוה״ת פ׳ חיי שרה כרך א קכד, ב. וראה באוה״ת מארז״ל ע׳ נ דכאן נתבאר שההעלאה היא מגעת עד מ׳ דאצילות אבל ההמשכה היא מעצמות, ושם נתבאר בבחי׳ עליונה יותר והוא ע״ד שנת׳ דבחי׳ שכינה שייך עד רום המעלות, ע״ש בארוכה.
36וצדקתך ירננו
“They shall sing of Your righteousness”: song reaches only “righteousness,” Tzedek, which is Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37(שאין . . המל׳)
The parenthesis “for the raising of mayin nukvin by the lower beings reaches only up to Malchus” is missing in this manuscript.
Kehot’s noteבבוך 633 ליתא.
38והיו הדברים האלה אשר אנכי
“And these words which I command you this day shall be upon your heart”: the Alter Rebbe reads “I” (Anochi) as G-d’s very Self, drawn down through the mitzvos.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39אנכי מי שאנכי
Kehot gives the source of the phrase “I, Who I am” in its notes to the opening page of Torah Ohr (1a).
Kehot’s noteנסמן לעיל א. א.
40(הוא . . לכאן)
The parenthesis “this is, by way of analogy, as if the king were to come here” is missing in this manuscript.
Kehot’s noteבבוך 633 ליתא.
Paragraph 7
41הנה כשהמל׳ במקומה . . האורות עליונים
The note refers to Or HaTorah on Masei for a parallel discussion of Malchus in her place in Atzilus as “Zion,” receiving the supernal lights.
Kehot’s noteראה אוה״ת פ׳ מסעי ע׳ א׳תה.
Paragraph 8
42קדש לי כל בכור
“Sanctify to Me every firstborn”: the opening of one of the tefillin passages, given as the example of a mitzvah whose meaning is Chochmah and whose fulfillment is physical.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
43וכשמקבלת . . שמחה
The parenthesis “and when she receives all the lights, then she is in the state of joy” is missing in this manuscript.
Kehot’s noteבבוך 633 ליתא.
44ומלכותו בכל משלה
“G-d has established His throne in heaven, and His kingship rules over all”: Malchus descends even to the powers outside holiness so that G-d’s kingship rules over everything.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
45גלו לאדום שכינה עמהם
The Talmud teaches that wherever Israel was exiled the Shechinah was with them, in Egypt and in Babylon, and that it will return with them at the redemption.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מסעי לה, לד. מגילה כט, א. ראה גם לעיל ה, א. ולקמן נא, א.
46גלו לאדום שכינה עמהם
The Sifrei teaches that wherever Israel was exiled the Shechinah went with them, to Egypt, Babylon, Elam and Edom, and that it returns with them.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
Paragraph 9
47נפשי אויתיך בלילה
“With my soul I desire You in the night”: here “night” is the exile, when Malchus longs from afar.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48מתרפקת על דודה
“Leaning upon her beloved”: in exile Malchus leans upon and longs for her beloved.
Song of Songs 8:5שיר השירים ח׳:ה׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר מִתְרַפֶּקֶת עַל־דּוֹדָהּ תַּחַת הַתַּפּוּחַ עוֹרַרְתִּיךָ שָׁמָּה חִבְּלַתְךָ אִמֶּךָ שָׁמָּה חִבְּלָה יְלָדַתְךָ:
Who is this that cometh up from the wilderness, Leaning upon her beloved? Under the apple-tree I awakened thee; There thy mother was in travail with thee; There was she in travail and brought thee forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ותרב חכמת שלמה דקיימא סיהרא באשלימותא
“And Shlomo’s wisdom exceeded the wisdom of all the people of the east”: the Zohar reads it as the time when the moon, Malchus, was full.
I Kings 5:10מלכים א ה׳:י׳
וַתֵּרֶב חׇכְמַת שְׁלֹמֹה מֵחׇכְמַת כׇּל־בְּנֵי־קֶדֶם וּמִכֹּל חׇכְמַת מִצְרָיִם:
And Solomon’s wisdom excelled the wisdom of all the children of the east, and all the wisdom of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 150aזח״א קנ, א
Kehot’s noteמלכים-א ה, י. זח״א קנ, א ועוד.
50אשה ריח ניחוח
“A fire-offering, a pleasing fragrance to G-d”: the phrase recurs throughout the laws of the offerings; here it describes how the offerings brought about a union above.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51רני ושמחי
The prophet’s call to “sing and rejoice” is read as a consolation: in the future Malchus will have both song and joy.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52(ולא עוד . . יחד)
The parenthesis “and not only that, but she will be raised to a great elevation, until she is in both levels together” is missing in this manuscript.
Kehot’s noteבבוך 633 ליתא.
53למעני למעני אעשה
“For My sake, for My sake I will do it”: G-d acts on His own initiative, an arousal from above without an arousal from below.
Isaiah 48:11ישעיהו מ״ח:י״א
לְמַעֲנִי לְמַעֲנִי אֶעֱשֶׂה כִּי אֵיךְ יֵחָל וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן:
For Mine own sake, for Mine own sake, will I do it; For how should it be profaned? And My glory will I not give to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54באו לפניו
“Come before Him with song”: “before Him” is read as the inner dimension, reached specifically through song.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
55הנני בא ושכנתי בתוכך
“For behold, I come and I will dwell in your midst, declares G-d”: the second half of the verse, read as G-d dwelling within the person through divine speech.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56שכינה מדברת מתוך גרונו של משה
Kehot’s notes point to this Zohar passage in connection with the Shechinah speaking from Moshe’s throat.
Zohar I, 267aזח״א רסז, א
Zohar II, 115bזח״ב קטו, ב
Zohar III, 219aזח״ג ריט, א
Kehot’s noteראה זח״א רסז, א. זח״ב קטו, ב. זח״ג ריט, א. רלב, א.
57שכינה מדברת מתוך גרונו של משה
Kehot’s notes cite this Zohar passage, which tells Moshe that in the Shema “the Name of your Master speaks in your mouth.”
Zohar, Mishpatim 10:405–11:414ספר הזהר, משפטים י׳:ת״ה-י״א:תי״ד
58שכינה מדברת מתוך גרונו של משה
The Zohar relates that G-d told Moshe, “You say it: Behold, I give him My covenant of peace,” and Moshe spoke these words in the first person, as the giver himself; Kehot’s notes cite it for the Shechinah speaking from Moshe’s throat.
Zohar, Pinchas 21:135–24:143ספר הזהר, פנחס כ״א:קל״ה-כ״ד:קמ״ג
59ונתתי מטר ארצכם
“I will give the rain of your land in its season”: Moshe speaks these words in G-d’s first person, showing that the Shechinah spoke from his throat.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
60ונתתי עשב
“I will give grass in your field for your cattle”: part of the second paragraph of the Shema, which every Jew recites in G-d’s first person.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שאומר כל אדם בק״ש
This manuscript’s text of the maamar ends at these words, “which every person says in the Shema.”
Kehot’s noteע״כ בבוך 633.
62ובכל מאדך
“And with all your might”: the Shema’s call to love G-d beyond all limits, the self-sacrifice that makes room for G-d’s word in a person’s mouth.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ודברי אשר שמתי בפיך
“My words which I have placed in your mouth”: G-d’s promise that His words will not depart from Israel’s mouth, fulfilled when one says the Shema with self-sacrifice.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
Paragraph 11
64האלקים יעננו בקול בקולו ש״מ
At Sinai, “Moshe would speak, and G-d would answer him with a voice.”
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteשמות יט, יט. ברכות מה, א.
65הנני בא
“For behold, I come”: the Alter Rebbe reads “I come” as a drawing-down from above and “Behold I” as G-d’s very Self.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ישכיל עבדי ירום ונשא וגבה מאד
“Behold, My servant shall prosper; he shall be exalted, lifted up and very high”: applied here to Mashiach, whose eminence comes from the innermost level.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
67ולציון יאמר איש ואיש יולד בה
“And of Zion it shall be said: man and man was born in her, and the Most High Himself will establish her”: the verse the Alter Rebbe now reads in terms of the future.
Psalms 87:5תהילים פ״ז:ה׳
וּלְצִיּוֹן יֵאָמַר אִישׁ וְאִישׁ יֻלַּד־בָּהּ וְהוּא יְכוֹנְנֶהָ עֶלְיוֹן:
But of Zion it shall be said: 'This man and that was born in her; And the Most High Himself doth establish her.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אשה מזרעת תחלה
The Talmud teaches that if the woman seeds first she bears a male, and if the man seeds first she bears a female; here both halves describe arousal from below and from above.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א וש״נ.
69ונחה עליו רוח ה׳ כו׳ והריחו
“And the spirit of G-d will rest upon him”: Isaiah’s description of the future king from the stock of Jesse, connected here with Mashiach.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ב. ג.
70והריחו
“And He will make him smell the fear of G-d”: he will judge not by what his eyes see or his ears hear, but by a sense like smell.
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71על פתח הבית מבחוץ
The Sages taught that the mitzvah of the Chanukah lamp is to place it at the entrance of one’s house, on the outside.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
72פתחו לי שערי צדק
“Open for me the gates of righteousness”: the doorway is Tzedek, Malchus, the gateway to the worlds below.
Psalms 118:19תהילים קי״ח:י״ט
פִּתְחוּ־לִי שַׁעֲרֵי־צֶדֶק אָבֹא־בָם אוֹדֶה קָהּ:
Open to me the gates of righteousness; I will enter into them, I will give thanks unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יט.
73וצדקתך ירננו
“They shall sing of Your righteousness”: song reaches Tzedek, the “doorway,” Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז.
74ומחוץ לפתח הוא בי״ע
The note refers to Yahel Or, p. 455, for the idea that what lies outside the doorway is the worlds of Beriah, Yetzirah and Asiyah.
Kehot’s noteראה יהל אור ע׳ תנה.
75שהוא ענין יחוד אור ושמן ופתילה
Likkutei Torah quotes this “explanation of Sing and rejoice, O daughter of Zion” (“light, oil and wick… all are drawn down even below”) to explain how the Chanukah lamp lights up the darkness after sunset.
Kehot’s noteמובא בלקו״ת שה״ש ז, ג.
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מי כה׳ אלקינו המגביהי לשבת המשפילי לראות בשמים ובארץ
“Who is like G-d our G-d, Who raises high to sit, Who lowers to see…”
Scripture calls both the mitzvah and the soul a lamp. The G-dly soul’s contemplation kindles a love that consumes even the animal soul, like oil drawn up a wick into the flame; the mitzvos lift the soul from below as encompassing garments, and the Torah’s light draws the Infinite Light down from above, so that G-d is revealed below as above.
The maamar in brief
Proverbs calls a mitzvah a lamp and the soul “the lamp of G-d,” and the maamar asks what each lamp is. A lamp is named for its wick; the oil feeds the flame and is consumed in it, and the wick joins flame to oil. “With all your heart” means both inclinations: each person has a G-dly soul and an animal soul, each made of intellect and emotion, and the two inclinations are the emotions born of each soul’s intellect. When the G-dly soul contemplates in the Shema that all creation comes only from G-d’s Malchus and changes nothing in Him, it gives birth to a fiery love. The G-dly soul is the wick, and the animal soul’s intellect, like oil, is drawn after it and consumed in that love: this is the lamp of the soul. The lamp of a mitzvah lifts the animal soul from outside, as an encompassing garment, like tallis and tefillin before prayer and like charity. Torah, by contrast, draws the Infinite Light down from above through Chochmah, as in the Torah of Rav Yehudah. The mitzvah is the wick that holds the Torah’s light, and the opening verse names both movements.

Outline
	1Two lamps, and how a lamp burnsScripture calls both the mitzvah and the soul a lamp. A lamp is named for its wick; the oil feeds the flame and is consumed in it, and the wick joins flame to oil.¶1–2
	2Two souls, two inclinations“With all your heart” means both inclinations. Each soul is chiefly intellect; the emotions born of the G-dly soul’s understanding are the good inclination, and those born of physical reasoning are the evil inclination, which must be subdued.¶3–6
	3The contemplation of the Shema“Our G-d,” the power that creates and sustains the worlds, flows from Havayah, the Infinite Light. Creation is continuous yet changes nothing in G-d, because it comes only from His Malchus, His “Name.”¶7–9
	4The lamp of the soulDeep contemplation stops the vital soul’s thinking about physical things and gives birth to a fiery love. The G-dly soul is the wick, and the vital soul’s intellect is the oil, consumed in love for G-d.¶10–11
	5The lamp of a mitzvahThe mitzvos are encompassing garments that bind and lift the animal soul, like a stone in a sling, tallis and tefillin before prayer, and charity, which draws an infinite kindness from above.¶12–13
	6Torah is lightTorah draws the Infinite Light down from above through Chochmah, without concealment, so that the world is nullified before G-d even while it exists, as in the Torah of Moshe, Rabbi Shimon ben Yochai and Rav Yehudah.¶14–19
	7Wick, oil and light togetherThe Torah’s light takes hold in the mitzvah, its wick; after contemplation, the vital soul’s intellect becomes oil drawn to that wick and is transformed into the Torah’s divine wisdom, refining the physical world.¶20–21
	8The opening verse explained“Who raises high to sit” is the ascent through the mitzvos, raising the yud of the heh and making a dwelling for G-d; “Who lowers to see in the heavens and on the earth” is the Torah, Written and Oral, revealing G-d as sight.¶22–23


Key concepts
	The lamp of the soulנר ה׳ נשמת אדם
	The G-dly soul’s contemplation kindles a fiery love; the soul is the wick that joins this flame to the animal soul, whose intellect is drawn after it and consumed in it like oil.

	The lamp of a mitzvahנר מצוה
	The mitzvos are encompassing garments (makifim) that bind the animal soul to the Infinite Light and lift it beyond what its own understanding can reach.

	Torah is lightתורה אור
	The Torah draws the Infinite Light down from above to below, through Chochmah, where it is revealed without concealment.

	The good and evil inclinationsיצר טוב ויצר הרע
	The emotions born of the G-dly soul’s intellect, which contemplates G-d, and of the animal soul’s intellect, which grasps the physical world.

	Makif (encompassing level)מקיף
	A level that acts on a person from outside and lifts him, as a garment does, or a sling that throws a stone higher.

	Kelos hanefesh (the soul being consumed)כלות הנפש
	A longing for G-d so intense that the soul is ready to be consumed, as oil is consumed in a flame.


Section 1 · ¶1–2
Two lamps, and how a lamp burns
1מי כה׳ אלקינו1 המגביהי2 לשבת המשפילי לראות בשמים ובארץ.3 הנה כתיב כי נר מצוה ותורה אור.4
“Who is like G-d our G-d, Who raises [Himself] high to sit, Who lowers [Himself] to see in the heavens and on the earth?” Now, it is written, “For a mitzvah is a lamp, and Torah is light.”
The maamar opens with a verse from Psalms that praises G-d as One Who raises Himself high and also lowers Himself to see the heavens and the earth; at its end the maamar reads each half of this verse as one of the two movements it describes. It then brings the verse from Proverbs that calls a mitzvah a lamp and Torah light, the image the whole maamar unfolds.


הרי שהמשיל הכתוב את המצוה לנר וכתיב נר הוי״ה נשמת אדם5 שהנשמה נמשלה לנר. וצריך להבין מהו ענין הנר של מצוה ומהו הנר של הנשמה.
We see, then, that the verse likens the mitzvah to a lamp. And it is written, “The lamp of G-d is the soul of man”: the soul is likened to a lamp. We need to understand what is meant by the lamp of a mitzvah, and what the lamp of the soul is.
Two verses in Proverbs speak of a lamp: a mitzvah is a lamp, and the soul of man is “the lamp of G-d.” The maamar asks what each of these lamps means, and how the lamp of a mitzvah differs from the lamp of the soul.




2והנה ענין הנר הוא שקרוי ע״ש [על שם] הפתילה כי היא עיקר הנר. אך אין נר בלא שמן.
Now, the matter of the lamp is this: it is named after the wick, for [the wick] is the essential part of the lamp. Yet there is no lamp without oil.
Before applying the image, the maamar describes how an oil lamp works. A lamp is named after its wick, because the wick is its heart; yet without oil there is no lamp at all.


שהשמן הוא הגורם להיות הדלקת הנר בנחת שיהא שוהה ומתעכב זמן מה. ואילולי השמן הי׳ [היה] דולק מהר ובמרוצה. והיינו ע״י שהשמן נמשך אחר הפתילה.
For the oil is what causes the lamp to burn gently, so that it lingers and lasts for some time; were it not for the oil, it would burn quickly and in a rush. This is through the oil being drawn after the wick.
The oil makes the flame burn slowly and steadily for a long time; without it the wick would flare up and burn out at once. The oil does this by being drawn up after the wick.


והוא נשרף ונכלה באור הנאחז בפתילה עד שהוא כלה לגמרי ולא נשאר ממנו כלום מפני שהוא עולה כולו באש. ומ״מ הפתילה היא עיקר הנר.
And [the oil] is burned and consumed in the light that takes hold in the wick, until it is entirely consumed and nothing at all remains of it, because it rises wholly in the fire. Nevertheless, the wick is the essential part of the lamp.
As the oil is drawn up, it is burned away in the flame until none of it is left, because all of it goes up in fire. Even so, the wick, and not the oil, is the main part of the lamp.


לפי שהאור הדולק הוא ע״י שנאחז בפתילה. ואלו היה האור נטבע בשמן היה כבה רק שהפתילה היא המחברת את האור אל השמן כשהשמן נמשך אחר הפתילה:
For the burning light comes about through its taking hold in the wick. Were the light to sink into the oil, it would go out; rather, the wick is what joins the light to the oil, as the oil is drawn after the wick.
The flame can burn only by holding onto the wick; if it sank into the oil, it would go out. The wick is the link that joins the flame to the oil, as the oil climbs up through it.




Section 2 · ¶3–6
Two souls, two inclinations
3ולהבין משל זה בנמשל בנר מצוה ונר הוי״ה נשמת אדם. צריך להקדי׳ [להקדים] ענין ואהבת וגו׳
To understand this analogy as it applies to the lamp of a mitzvah and to “the lamp of G-d, the soul of man,” we must first explain the matter of “You shall love,” etc.,
To apply the image of the lamp to the mitzvah and to the soul, the maamar first explains the command to love G-d “with all your heart.”


בכל לבבך בב׳ יצריך6 ביצ״ט [ביצר טוב] וביצה״ר [וביצר הרע] שלכאורה אינו מובן איך ישוב היצה״ר [היצר הרע] לאהבה את הוי״ה ע״י האדם והלא לא ישמע אליו.
“with all your heart (levavecha)”: with both your inclinations, with the good inclination and with the evil inclination. At first glance this is not understood: how can the evil inclination turn to love G-d through the person? Surely it will not listen to him!
The Sages read “your heart” (levavecha, with a doubled letter) as both inclinations, so that one must love G-d with the evil inclination too. This raises a question: the evil inclination by its nature resists G-d, so how can a person bring it to love Him?


אך הענין7 הוא כי הנה ביאור ענין יצ״ט [יצר טוב] ויצה״ר [ויצר הרע]8 הוא כי נודע שיש בכל אדם ב׳ נפשות נפש אלהית ונה״ב [ונפש הבהמית] וכל נפש מתחלקת לשנים. שהם שכל ומדות.
But the matter is this. The explanation of the good inclination and the evil inclination is that, as is known, there are two souls in every person, the G-dly soul and the animal soul, and each soul divides into two, which are intellect and the emotive attributes (middos).
The answer begins with a known principle: every person has two souls, a G-dly soul and an animal soul. Each soul has two parts, intellect and emotive attributes (middos).




4והנה עיקר הנפש הוא השכל. כי נה״א [נפש האלקית] עיקרה היא נפש המשכלת9 ומתבוננת תמיד ומשגת באוא״ס [באור אין סוף] ב״ה.
Now, the core of the soul is the intellect. For the G-dly soul, at its core, is a thinking soul, which constantly contemplates and comprehends the Infinite Light (Or Ein Sof), blessed be He.
Each soul is defined chiefly by its intellect. The G-dly soul is by nature a mind that constantly contemplates and grasps the Infinite Light (Or Ein Sof), G-d’s light as it is beyond all limits.


ואין לה השכלה אחרת. והמדות אהוי״ר [אהבה ויראה] הנולדות מן השכל והשגה זו הן הנקראות בשם יצ״ט [יצר טוב].10
It has no other [subject of] thought. And the emotive attributes (middos), love and awe, born of this intellect and comprehension, are what is called the good inclination.
The G-dly soul thinks about nothing else. The love and awe of G-d that grow out of this understanding are what is meant by the good inclination.




5וכן עיקר נה״ב [נפש הבהמית] היא המשכלת ומשגת גשמיות עוה״ז11 וחומריותן שהוא זלעו״ז [זה לעומת זה] לעומת נה״א [נפש האלקית]. שהשכל המלובש בענינים גשמיי׳ [גשמיים] הוא הפך ממש מן השכל שבנה״א [שבנפש האלקית].
Likewise, the core of the animal soul is [the faculty] that thinks about and comprehends the physicality of this world and its materiality, which is “the one opposite the other” in relation to the G-dly soul. For intellect that is clothed in physical matters is the very opposite of the intellect in the G-dly soul,
The animal soul is built the same way: its core is also an intellect, but one that thinks about and grasps the physical world. The phrase “the one opposite the other” means that it is the exact counterpart of the G-dly soul, since a mind clothed in physical matters is the very opposite of the G-dly soul’s mind.


שהיא בחי׳ חכמה עליונה בחי׳ חכים ולא בחכמה ידיעא.12 למעלה מן השכל המושכל ומושג בגשמיות.
which is the level of supernal Chochmah (wisdom), the level of “wise, but not with a knowable wisdom,” above intellect that is conceived and grasped in physical terms.
The G-dly soul’s mind comes from supernal Chochmah, which the Tikkunei Zohar describes as “wise, but not with a knowable wisdom”: a wisdom unlike any wisdom we can know. It stands above every understanding that is grasped in physical terms.




6והשכל המושכל ומושג בגשמיות ע״פ שכל אנושי הוא שקר13 והפך ממש מחכמת אלהות שהיא חכמת אמת14 והמדות הנולדות משכל הגשמי הן הנק׳ בשם יצה״ר [יצר הרע]15
And intellect that is conceived and grasped in physical terms, by human reason, is falsehood, the very opposite of divine wisdom, which is the wisdom of truth; and the emotive attributes (middos) born of the physical intellect are what is called the evil inclination.
Reasoning that grasps things only in physical terms, by human logic, is called falsehood because it is the very opposite of divine wisdom, the wisdom of truth. The emotions that grow out of this physical reasoning are what is called the evil inclination.


וצריך האדם לאכפייא לון שלא יתנהג ע״פ מדות שנולדו מן השכל הגשמי. רק ואהבת את16 הוי״ה אלקיך בכל לבבך. היינו בהגביר כח נה״א [נפש האלקית] המשכלת.
A person must subdue them, so as not to conduct himself according to emotive attributes born of the physical intellect, but only [according to] “You shall love Havayah your G-d with all your heart.” That is, by strengthening the power of the thinking G-dly soul.
A person must subdue these emotions and not let them govern his conduct. Instead he must live by “You shall love Havayah your G-d with all your heart,” and he does so by strengthening the thinking power of the G-dly soul.




Section 3 · ¶7–9
The contemplation of the Shema
7ומתבונן באוא״ס [באור אין סוף] בפסוק ראשון דק״ש [דקריאת שמע] שמע ישראל.17 שמע לשון הבנה18 כי הוי״ה הוא אלהינו פי׳ אלהינו הוא ענין19
And one contemplates the Infinite Light in the first verse of the Shema, “Hear, O Israel.” “Hear” is a term for understanding: that Havayah is our G-d (Elokeinu). The meaning of “our G-d” is the matter of
The G-dly soul is strengthened through contemplation, beginning with the first verse of the Shema. “Hear” (Shema) here means “understand”: one is to understand that Havayah is our G-d (Elokeinu), and the maamar now explains what “our G-d” signifies.


ההתהוות בחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע הוא נמשך מבחי׳ הוי״ה היה הוה ויהיה שהוא אוא״ס [אור אין סוף] ב״ה שהוא בחי׳ אין והתהוות היש הוא מאין ממש.
bringing into being, the level of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin). It is drawn from the level of Havayah, “He was, He is and He will be,” which is the Infinite Light, blessed be He, which is the level of ayin (nothing); and the bringing into being of something (yesh) is truly from nothing.
“Our G-d” (Elokeinu) is the power that brings the worlds into being, both the light that fills each world and the light that encompasses them all. This power is drawn from Havayah, the Name that means “He was, He is and He will be,” the Infinite Light itself, called ayin (“nothing”) because it is beyond grasp; so creation is truly something from nothing.




8והתהוות זו נמשך תמיד יש מאין20 כמאמר ובטובו מחדש בכל יום תמיד כו׳. והוא הוי״ה אחד אתה הוא קודם שנבה״ע [שנברא העולם]21 ואתה הוא כו׳.
This bringing into being, something from nothing, is drawn down continually, as in the saying, “And in His goodness He renews every day, continually,” etc. And He, Havayah, is One: “You are He before the world was created, and You are He,” etc.
Creation is not a single past event: the bringing of something from nothing continues at every moment, as the morning prayers say that G-d “in His goodness renews” creation every day. Yet G-d remains One and unchanged, as the prayer says, “You are He before the world was created, and You are He” since it was created.


שאין התהוות העולמות פועלים בו שום שינוי ח״ו [חס ושלום]. לפי שאינו דומה מעשה הקב״ה למעשה בו״ד [בשר ודם].
For the bringing of the worlds into being effects no change at all in Him, G-d forbid, because the work of the Holy One, blessed be He, is not like the work of flesh and blood.
Bringing the worlds into being causes no change in G-d at all. The reason is that G-d’s way of acting is not like a human being’s.


שמעשה אנוש הנה כח הפועל ממש הוא בנפעל. כמו עד״מ כשעושה דבר פונה א״ע [את עצמו] ומעמיק שכלו בדבר שהוא עושה.
For in the work of a human being, the power of the maker is actually in the thing made. For example, when he makes something, he turns himself [to it] and immerses his intellect deeply in the thing he is making.
When a person makes something, his own power actually enters what he makes: he turns his attention to it and puts his mind into it.




9וע״כ הדבר שעושה פועל בו שינוי בכח שכלו. אבל התהוות העולמות מאוא״ס [מאור אין סוף] ב״ה אין פועלים בו שום שינוי ח״ו [חס ושלום]. וה׳ אחד כמו קודם שנבה״ע [שנברא העולם].
Therefore the thing he makes effects a change in him, in the power of his intellect. But the bringing of the worlds into being from the Infinite Light, blessed be He, effects no change at all in Him, G-d forbid; and Havayah is One, just as before the world was created.
Because a maker’s mind is invested in his work, the work changes him. Creation from the Infinite Light is different: it changes nothing in G-d, Who remains One just as before the world was created.


לפי שבשכמל״ו [שברוך שם כבוד מלכותו לעולם ועד] שכל התהוות העולמות וקיומם וחיותן אינן אלא מבחי׳ מלכותו ית׳ שבמה שהוא מלך עליהם מחיה ומהוה אותם דהיינו בחי׳ שמו ית׳ בלבד.
For [the meaning of] “Blessed be the name of the glory of His kingdom forever and ever” is that all the bringing of the worlds into being, their existence and their life-force, come only from the level of His Malchus (sovereignty), may He be blessed: in that He is King over them, He gives them life and brings them into being. This is only the level of His Name, may He be blessed.
The reason lies in the words said after the first verse of the Shema, “Blessed be the name of the glory of His kingdom forever and ever”: all of creation, its existence and its life come only from G-d’s Malchus, His being King over the worlds. That is only His “Name,” the way He relates to them, and not His essence, so creation does not touch G-d Himself.




Section 4 · ¶10–11
The lamp of the soul
10ושם שייך כח הפועל22 בדבר ה׳ שמים נעשו23 כי דבר מלך שלטון24 כתיב מלכותך מלכות כ״ע [כל עלמין].
And it is there [in His Malchus] that the power of the maker applies: “By the word of G-d the heavens were made,” for “the word of a king is sovereign.” It is written, “Your kingship is the kingship of all worlds,”
Only at the level of Malchus can one speak of G-d’s “power of the maker”: the heavens were made “by the word of G-d,” just as a king acts by his word alone, for “the word of a king is sovereign.” Scripture calls His kingship “the kingship of all worlds.”


יחיד חי העולמים מלך כנודע. וכאשר יעמיק האדם שכלו ומחשבתו בזה בעומק בינתו ובעומקא דלבא.
“the Unique One, Life of the worlds, King,” as is known. And when a person immerses his intellect and thought deeply in this, in the depth of his understanding and in the depth of the heart,
The phrase from the prayers, “the Unique One, Life of the worlds, King,” says the same: G-d’s kingship is what gives the worlds life. The maamar now turns to the person who meditates on all this with his mind and from the depth of his heart.


אזי תבטל הנפש החיונית מהשכלתה בגשמיות25 בתגבורת הנפש האלהית המשכלת ומתבוננת בגדולת א״ס ב״ה להוליד
then the vital soul will cease from its thinking about physical things, through the ascendancy of the G-dly soul, which thinks about and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, so as to give birth,
Such meditation strengthens the G-dly soul, and as it prevails, the vital soul, which animates the body, stops thinking about physical things. The G-dly soul’s contemplation of the greatness of the Infinite One then gives birth to an emotion, described in the next part.


מרוח בינתה והתבוננותה אהבה עזה כרשפי אש26 לדבקה בו ית׳ בדביקה וחשיקה וחפיצה בהתלהבות עצומה עד כלות הנפש כמ״ש נכספה וגם כלתה נפשי27 וגו׳.28
out of the spirit of its understanding and contemplation, to a fierce love like flashes of fire, to cleave to Him, may He be blessed, with cleaving, yearning and desire, in an immense burning fervor, until the soul is consumed (kelos hanefesh), as it is written, “My soul longs, indeed it is consumed,” etc.
Out of its understanding the G-dly soul gives birth to a fierce love, like flashes of fire, a longing to cleave to G-d so intense that the soul is ready to be consumed (kelos hanefesh). The Psalmist describes it: “My soul longs, indeed it is consumed.”




11ועמך לא חפצתי בארץ29 כלה שארי ולבבי30 וגו׳. ואזי תהיה החכמה שבנפש החיונית כשמן הנמשך אחר הפתילה31
“And besides You I desire nothing on earth; my flesh and my heart are consumed,” etc. Then the Chochmah (wisdom) in the vital soul will be like oil that is drawn after the wick,
The Psalmist’s longing continues: with G-d, he desires nothing on earth, and his flesh and heart are consumed. When this love burns in the G-dly soul, the Chochmah of the vital soul, its power of thought, becomes like the oil that is drawn up after the wick.


שהיא נר ה׳ נשמת אדם32 שהנשמה היא הפתילה המחברת אור האהבה עזה ורשפי אש להאיר בנה״ב [בנפש הבהמית] עד שתכלה ותכסוף ג״כ לדבקה בו בדביקה חשיקה כו׳.
which is “the lamp of G-d, the soul of man”: the soul is the wick that joins the light of the fierce love and the flashes of fire, to shine in the animal soul, until it too is consumed and longs to cleave to Him, with cleaving and yearning, etc.
The wick is the G-dly soul, “the lamp of G-d”: it joins the flame of its fiery love to the animal soul, so that the light shines into it. Then the animal soul too is consumed and longs to cleave to G-d, as oil is consumed in the flame.


ולהיות ואהבת וגו׳ בכל לבבך33 וגדול יהי׳ [יהיה] כח כלות הנפש הבהמית ביתר שאת בבחי׳ שמן הנכלה ועולה עד שנעשה ממנו כולו אש של אור הנר
And so there will be “You shall love,” etc., “with all your heart”; and great will be the animal soul’s power to be consumed (kelos hanefesh), with surpassing strength, in the manner of oil that is consumed and rises until all of it becomes the fire of the lamp’s light,
In this way one fulfills “You shall love… with all your heart,” with both inclinations. The animal soul’s own longing becomes intense “with surpassing strength,” like oil that is wholly consumed and turns entirely into the flame of the lamp.


ע״י בחי׳ צעק לבם34 והוא התהפכות בחי׳ האש שבה. ורשפי אש אהבה עזה כו׳. וזהו נר של הנשמה שהיא מהתבוננות נפש האלהית עצמה:
through the level of “their heart cried out,” which is the transformation of the fire within it, and “flashes of fire,” a fierce love, etc. And this is the lamp of the soul, which comes from the contemplation of the G-dly soul itself.
This happens through “their heart cried out”: the animal soul’s own fire is turned around into fiery love for G-d. This is the lamp of the soul, which comes from the G-dly soul’s own contemplation.




Section 5 · ¶12–13
The lamp of a mitzvah
12וענין נר של המצוה היא שהמצוה יש לה סגולה פרטית35 להעלות את נה״ב [נפש הבהמית]36 ולקשרה באוא״ס [באור אין סוף] ב״ה37 כמא׳ [כמאמר] אק״ב [אשר קדשנו במצותיו] בקדש העליון שהוא למעלה מן ההשתלשלות.
And the matter of the lamp of the mitzvah is that the mitzvah has a special virtue (segulah) to raise the animal soul and bind it to the Infinite Light, blessed be He, as in the words “Who has sanctified us with His commandments”: with the supernal holiness, which is above the chain of descending worlds (hishtalshelus).
The lamp of a mitzvah works differently: a mitzvah has a special power (segulah) to raise the animal soul and bind it to the Infinite Light. The blessing said over a mitzvah, “Who has sanctified us with His commandments,” speaks of a supernal holiness that is above the whole chain of worlds.


כי המצות הם לבושין38 ונק׳ לבוש מלכות שהם בחי׳ מקיפים שמקיפים ומלבישים את39 הנפש מראשה
For the mitzvos are garments, and they are called “royal garments,” for they are encompassing levels (makifim), which encompass and clothe the soul from its head
The mitzvos are called garments, “royal garments,” because they are makifim, encompassing levels: they surround and clothe the soul as clothing covers the body.


ועד רגלה להיות צרורה בצרור החיים את40 ה׳ ממש שעי״ז מעלה את הנפש כמו האדם כשהוא לבוש יכולין להמשיך אותו ע״י לבושו.
to its feet, so that it be “bound up in the bond of life with G-d,” truly. Through this [the mitzvah] raises the soul, just as when a person is clothed, he can be drawn along by his garment.
Clothed in the mitzvos from head to foot, the soul is “bound up in the bond of life with G-d.” Just as one can pull a person along by his garment, the mitzvah, as a garment, lifts the soul with it.




13וכן כצרור אבן במרגמה.41 שע״י שצרור בחרט זורקין אותו למעלה יותר. הכלל שכל בחי׳ מקיף הוא העלאה למעלה.
So too, “like a stone bound in a sling”: because it is bound in a pouch, it is thrown higher. The rule is that every level of makif is an elevation upward.
A second image: a stone bound in a sling flies much higher than a stone thrown by hand. The Hebrew word for “bound” (tzeror) is the same as in “bound up in the bond of life,” and the rule is that whatever encompasses a thing (a makif) lifts it upward.


ולכן לובשין טלית ותפלין קודם התפלה להמשיך בחי׳ מקיף42 למעלה להעלות את נה״ב [נפש הבהמית] בתפלה כנודע שאין התחתון עולה למעלה עד שיורדת תחלה הארה מלמעלה. והתפלה היא עליית נה״ב [נפש הבהמית].
Therefore one puts on tallis and tefillin before prayer, to draw a level of makif above, so as to raise the animal soul in prayer; for, as is known, the lower does not rise upward until an illumination first descends from above. And prayer is the ascent of the animal soul.
This is why tallis and tefillin, which are makifim, are put on before prayer: they draw an encompassing light that lifts the animal soul in prayer. As is known, the lower cannot rise until an illumination first comes down from above, and prayer is the animal soul’s ascent.


ולכן התפלה היא נוסחא אחת בכל יום כל ימי חייו של אדם הקצובים לו ימי שנותינו בהם שבעים שנה43 הם כפי נצוצות נפש הבהמיית שצריכין להעלות (משא״כ נפש האלהית היא נצחית) וכל יום נעשה בחי׳ חדשה.
Therefore prayer is one text every day, [for] all the days of a person’s life that are allotted to him, “the days of our years are seventy years,” correspond to the sparks of the animal soul that must be raised (which is not so with the G-dly soul, which is eternal); and each day a new aspect comes into being.
Prayer keeps the same text every day of a person’s life because each day of his allotted years corresponds to sparks of the animal soul that he must raise; the G-dly soul, by contrast, is eternal. Each day a new aspect of the animal soul comes into being.


וצריך להעלות גם אותו נצוץ שמתחדש והכל היא העלאה אחת (משא״כ לימוד התורה צריך דוקא ללמוד בכל יום דבר חדש)44
That spark too, which is newly formed, must be raised, and it is all one elevation (which is not so with the study of Torah: one must specifically learn something new every day).
Each day’s new spark must also be raised, but since every day’s raising is the same kind of ascent, the same prayer serves. Torah study is different: one must learn something new every day.


ולכן כל המצות נקראות בשם צדקה45 כי צדקה תרומם גוי46 שע״י הצדקה וחסד שעושין למטה להחיות רוח שפלים47 ועני חשוב כמת.48
Therefore all the mitzvos are called by the name tzedakah (charity), for “tzedakah raises up a nation”: through the tzedakah and kindness that one does below, to revive the spirit of the lowly, and a poor person is considered as dead,
For the same reason all the mitzvos are called tzedakah (charity), because “tzedakah raises up a nation.” Charity and kindness revive the spirit of the lowly, and a poor person is considered as though dead.


כן ויותר מכן לאין קץ נמשך רוח חיים מלמעלה מחיי החיים ב״ה להחיות מתים ממש בבחי׳
so, and infinitely more than this, a spirit of life is drawn down from above, from the Life of life, blessed be He, to revive those who are truly dead, in the manner of
In response, a spirit of life is drawn down from above, from G-d, the “Life of life,” infinitely greater than the help given below, to revive those who are truly dead.


ימין מקרבת49 וימינו תחבקני50 ממש באור המקיף שמלמעלה לרומם ולהעלות את הנפש למעלה מעלה באוא״ס [באור אין סוף] ב״ה ממש וזהו ענין נר מצוה:
“the right hand draws near,” and “His right hand embraces me,” truly, with the encompassing light from above, to exalt and raise the soul higher and higher, into the Infinite Light, blessed be He, itself. And this is the matter of the lamp of a mitzvah.
This revival comes as the embrace of G-d’s right hand, the hand that “draws near”: an encompassing light from above that lifts the soul higher and higher, into the Infinite Light itself. This is what is meant by the lamp of a mitzvah.




Section 6 · ¶14–19
Torah is light
14אך התורה אור51 הוא המשכת אוא״ס [אור אין סוף] ב״ה מלמעלמ״ט [מלמעלה למטה].52 והיא אור וגילוי53 אוא״ס [אור אין סוף] ב״ה ממש שלמעלה מעלה מהשתלשלות שירידת והדרגת סדר השתלשלות היא בחי׳ העלם והתלבשות אוא״ס [אור אין סוף] ב״ה להיות התהוות מהות אחר מהות באופנים ומינים שונים.
But “Torah is light” is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, from above to below. It is the light and revelation of the Infinite Light, blessed be He, itself, which is far above the chain of descending worlds (hishtalshelus); for the descent and gradation of the order of hishtalshelus is the level of concealment and enclothement of the Infinite Light, blessed be He, so that one entity after another may come into being, in different modes and kinds.
Torah works in the opposite direction: instead of raising the soul from below, it draws the Infinite Light down from above. It reveals the Infinite Light itself, which is far above the chain of worlds, while that chain, descending step by step, is a concealment of the Infinite Light, clothed layer upon layer so that each kind of creature can come into being.




15וכמ״ש ישת חשך סתרו54 שהוא חשך והעלם ולא אור וגילוי. ועל התורה נאמר מגלה עמקות מני חשך.55
As it is written, “He made darkness His hiding place”: this is darkness and concealment, not light and revelation. And of the Torah it is said, “He reveals deep things out of darkness.”
The chain of worlds is the “darkness” in which G-d hides, a concealment rather than a revelation. The Torah, by contrast, is described as revealing “deep things out of darkness.”


וממעמקים קראתיך56 הוי״ה. וזהו תכלית בריאת האדם להמשיך על נפשו אוא״ס [אור אין סוף] ב״ה שלמעלה מן ההשתלשלות.
And: “From the depths I have called You, G-d.” And this is the purpose of the creation of man: to draw down upon his soul the Infinite Light, blessed be He, that is above the chain of descending worlds (hishtalshelus),
The verse “From the depths I have called You” is brought alongside, with the same word for depth. The purpose of man’s creation is to draw upon his own soul the Infinite Light that is above the whole chain of worlds.


להיות אור א״ס ב״ה שורה למטה כמו למעלה כמ״ש אני ראשון ואני אחרון57 ומבלעדי אין אלהים. כלומר כשם שאני ראשון קודם שנבה״ע [שנברא העולם].
so that the Infinite Light, blessed be He, rests below as above, as it is written, “I am first and I am last, and besides Me there is no G-d.” That is to say: just as “I am first,” before the world was created,
The aim is for the Infinite Light to rest below just as it does above. Isaiah’s words “I am first and I am last” describe G-d as the same before the world and after it, and the maamar now explains how this applies to the time in between.




16ואחרון לאחר שנברא העולם. כן מבלעדי דהיינו באמצעות בשעת בריאת העולם יהי׳ [יהיה] אור א״ס ב״ה נמשך למטה שיהי׳ [שיהיה] בטול העולם במציאות כמו קודם שנברא ואחר שנברא והיינו ע״י התורה כי אורייתא מחכמה נפקת.5859
and “last,” after the world was created, so “besides Me” (mibaladai), that is, in the middle, at the time of the world’s creation, the Infinite Light, blessed be He, will be drawn down below, so that there will be the nullification (bittul) of the world in its existence, as before it was created and after it was created. And this is through the Torah, for “the Torah comes forth from Chochmah.”
Just as G-d is “first” before creation and “last” after it, “besides Me” refers to the time in between, while the world exists: then too the Infinite Light is to be drawn down, so that the world is nullified before Him as if it had not been created. This comes about through the Torah, because “the Torah comes forth from Chochmah,” the level at which the Infinite Light is revealed.




17וכמ״ש לכבודי בראתיו.60 כבו״ד בגימטריא ל״ב61 הם ל״ב נתיבות חכמה.6263 בראתיו בחי׳ תלמוד. יצרתיו בחי׳ משנה. ועשיתיו בחי׳ מקרא.
And as it is written, “For My glory (kevodi) I created it.” Kavod (glory) is numerically thirty-two: these are the thirty-two paths of Chochmah. “I created it” is the level of Talmud; “I formed it” is the level of Mishnah; “and I made it” is the level of Scripture (Mikra).
Isaiah’s verse says that G-d created, formed and made [all things] “for My glory” (kevodi). The word kavod has the numerical value thirty-two, alluding to the “thirty-two paths of Chochmah”; the three verbs, which echo the worlds of Beriah, Yetzirah and Asiyah, are matched here with Talmud, Mishnah and Scripture.


שכולם הם בבחי׳ חכמה ואור א״ס ב״ה שורה ומתגלה בחכמה64 שאין שם שום הסתר פנים.
For all of them are on the level of Chochmah, and the Infinite Light, blessed be He, rests and is revealed in Chochmah, where there is no hiding of the Face at all.
All three parts of the Torah stem from Chochmah, and in Chochmah the Infinite Light rests and is revealed without any concealment. So the Torah, in all its parts, carries an unhidden revelation of G-d.




18ושם הוא בחי׳ אני ה׳ לא שניתי65 כמו קודם שנברא העולם. ולכן רב יהודא דכולי תנויי׳ בנזיקין66 הוה לזכות את הזכאי. ולחייב את החייב.
And there is the level of “I, G-d, have not changed,” as before the world was created. Therefore Rav Yehudah, all of whose learning was in [the order of] Nezikin, [learned] to acquit the innocent and to convict the guilty,
In Chochmah, revealed through the Torah, G-d is “I have not changed,” just as before creation. This explains Rav Yehudah, in whose days, the Talmud says, all study was in the order of Nezikin (civil and damages law): by ruling who is innocent and who is liable, he was doing the work of separating.


להפריד ביניהם. בכדי להפריד החיצונים מהקדושה ויתפרדו כל פועלי און67 כו׳. ולכן היה פטור מן התפלה68 לפי שהיתה תורתו אומנתו69 כר׳ [כרבי] שמעון בן יוחאי וחביריו.
to separate between them, in order to separate the external forces from holiness, and “all workers of iniquity shall be scattered,” etc. Therefore he was exempt from prayer, because his Torah was his occupation, like Rabbi Shimon ben Yochai and his colleagues.
Separating innocent from guilty in Torah law separates the external forces from holiness, so that “all workers of iniquity shall be scattered.” That is why Rav Yehudah was exempt from prayer, like Rabbi Shimon ben Yochai and his colleagues, whose Torah study was their whole occupation.


והיינו מפני שרב יהודא היה אדם גדול מאד עד שאמר עליו שמואל אין זה ילוד אשה70 דאימתא דמאריה עליה שהי׳ [שהיה] בחינת ביטול לאוא״ס [לאור אין סוף] ב״ה שהמשיך עליו בק״ש [בקריאת שמע].
This was because Rav Yehudah was a very great man, so much so that Shmuel said of him, “This one is not born of a woman,” for the awe of his Master was upon him: he was in a state of self-nullification (bittul) before the Infinite Light, blessed be He, which he drew upon himself in the recitation of the Shema.
Rav Yehudah’s greatness explains this: Shmuel said of him, “This one is not born of a woman,” because the awe of his Master was upon him. He was in a state of bittul before the Infinite Light, which he drew upon himself through the Shema.


(כי מן הק״ש [הקריאת שמע] לא היה פטור ואפילו ר׳ [רבי] שמעון בן יוחאי וחביריו אלא מן התפלה)
(For he was not exempt from the recitation of the Shema; and even Rabbi Shimon ben Yochai and his colleagues [were exempt] only from prayer.)
In parentheses the maamar adds that Rav Yehudah was not exempt from the Shema; even Rabbi Shimon ben Yochai and his colleagues were exempt only from prayer. The Shema, through which the bittul is drawn upon oneself, remains for everyone.


והיתה תורתו ג״כ בבחי׳ בטול ממש בבחי׳ ואשים דברי בפיך.71 ודברי אשר שמתי בפיך72 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מתניתין מלכתא.73
And his Torah, too, was in a state of true self-nullification, on the level of “And I have put My words in your mouth” and “My words which I have placed in your mouth,” and as our Sages, of blessed memory, said, “Our Mishnah is a queen,”
Rav Yehudah’s Torah study was itself bittul: G-d’s words were, as it were, placed in his mouth, as the verses say. That is why the Sages call the Mishnah a “queen.”


בחי׳ מלך שמצוה וגוזר שיהי׳ [שיהיה] הפסק כך74 כי מלך במשפט יעמיד ארץ75 לזכות את הזכאי כו׳. שיש ב׳ בחי׳. בחי׳ עבד שלומד כדי שידע רצון המלך.
the level of a king, who commands and decrees that the ruling shall be so, for “a king establishes the land through justice,” to acquit the innocent, etc. For there are two levels: the level of a servant, who learns in order to know the king’s will,
The Mishnah is like a king who decrees that the ruling shall be so, for “a king establishes the land through justice.” There are two kinds of learners: a servant, who studies to find out the king’s will, and, as the next part says, a king.




19ובחי׳ מלך שבעת לימודו הוא הגוזר ומצוה לעצמו כו׳ וז״ש [וזהו שכתוב] ויהי בישרון מלך76 לפי ששכינה היתה מדברת77 מתוך גרונו של משה.
and the level of a king, who at the time of his learning is himself the one who decrees and commands, etc. And this is what is written, “And there was a king in Yeshurun,” because the Shechinah (Divine Presence) spoke from within Moshe’s throat.
The second kind of learner is like a king: as he studies, he himself decrees the law. The maamar applies “There was a king in Yeshurun” to Moshe, because the Shechinah spoke from his throat.


וכך ר׳ [רבי] שמעון בן יוחאי וחביריו ורב יהודא לפי מדרגתו. שכפי ערך בטול נפשו לאור א״ס ב״ה.
And so too Rabbi Shimon ben Yochai and his colleagues, and Rav Yehudah according to his level: for in proportion to the self-nullification (bittul) of one’s soul before the Infinite Light, blessed be He,
Rabbi Shimon ben Yochai and his colleagues, and Rav Yehudah at his own level, were the same: the more fully a person’s soul is nullified before the Infinite Light, the more of that light is drawn into his Torah.


ככה היתה המשכת אור א״ס ב״ה בתורתם ועבודתם. והמשנה המדברת בפיהם היא דבר ה׳ ממש. ועי״ז נמשך בטול העולם במציאות למטה כמו למעלה:
so was the drawing down of the Infinite Light, blessed be He, into their Torah and their service. And the Mishnah that spoke from their mouths is truly the word of G-d. Through this, the nullification of the world in its existence is drawn down below as above.
So the Mishnah spoken by such sages is truly G-d’s word, and through it the world’s existence is nullified below just as it is above.




Section 7 · ¶20–21
Wick, oil and light together
20והנה אור התורה הזה נאחז ומתחבר במצוה כי כל התורה שלפנינו הן תושב״כ [תורה שבכתב] ושבע״פ [ושבעל פה] עיקרן ויסודותן היא במצות שע״ז נאמר ותמלא כדה ותעל.78
Now, this light of the Torah takes hold in the mitzvah and is joined to it, for the entire Torah before us, both the Written Torah and the Oral Torah, has its essence and foundations in the mitzvos. Of this it is said, “And she filled her jug and went up.”
The light of the Torah takes hold in the mitzvah, as the flame takes hold in the wick, because the essence and foundation of the whole Torah, Written and Oral, is the mitzvos. Rivkah, who “filled her jug and went up,” is the image for this.


כ״ד ספרין דאורייתא7980 כו׳ שהן בחי׳ כד שנשאב מים העליון81 חכמה עלאה של א״ס ב״ה שהוא עד אין קץ ותכלית וע״ז נאמר והיו הדברים האלה82 אשר אנכי מצוך. אנכי דייקא.
“The twenty-four (kaf-dalet) books of the Torah,” etc., which are the level of a jug (kad) with which the supernal water is drawn, the supernal Chochmah of the Infinite One, blessed be He, which is without end or limit. And of this it is said, “And these words which I (Anochi) command you shall be”: “Anochi,” specifically.
Her jug (kad, whose letters stand for twenty-four) is the twenty-four books of Scripture, which draw the supernal waters, the infinite Chochmah of the Infinite One. That is why the verse says “these words which I (Anochi) command you”: the commandments come from G-d’s own “I.”




21והמצוה היא הפתילה שמתלבשת בנפש השכלית והחיונית להעלות׳ ולקשרה באור התורה שהיא בחי׳ חכים ולא בחכמה ידיעא83 הפך שכל אנושי ובה שורה א״ס ב״ה כמ״ש ה׳ בחכמה יסד ארץ.84
And the mitzvah is the wick, which clothes itself in the intellectual and vital soul, to raise it and bind it to the light of the Torah, which is the level of “wise, but not with a knowable wisdom,” the opposite of human intellect, and in which the Infinite One, blessed be He, rests, as it is written, “G-d founded the earth with wisdom.”
Now the image is completed: the mitzvah is the wick. It clothes itself in the person’s intellectual and vital soul, to lift it and bind it to the light of the Torah, a wisdom unlike human wisdom, in which the Infinite One rests, as “G-d founded the earth with wisdom.”


אך צריך להקדים התבוננות של נפש האלקית היא נר ה׳ נשמת אדם85 כדי להיות ואהבת וגו׳ בכל לבבך86 כי רוח אייתי רוח87 ואמשיך רוח וכמ״ש אם ישים אליו לבו88 וגו׳
But one must first [engage in] the contemplation of the G-dly soul, which is “the lamp of G-d, the soul of man,” so that there will be “You shall love,” etc., “with all your heart”; for “spirit brings spirit and draws down spirit,” and as it is written, “If he sets his heart toward Him,” etc.,
First, though, the G-dly soul, “the lamp of G-d,” must contemplate, so that love “with all your heart” is aroused. As the Zohar says, a spirit from below brings and draws down a spirit from above, and the verse “If he sets his heart toward Him” is brought in the same sense.


עד שתהיה חכמה שבנפש החיונית בחי׳ השמן הנמשך אחר הפתילה של מצוה להתכלל ממש באור התורה שתתהפך ממש מהפוך אל הפוך משכל אנושי המושג לשכל חכמת התורה חכמת אלהית בחי׳ חכים ולא בחכמה ידיעא כו׳
until the Chochmah in the vital soul becomes the level of the oil that is drawn after the wick of the mitzvah, to be truly absorbed in the light of the Torah, so that it is truly transformed from one extreme to its opposite, from comprehended human intellect to the intellect of the wisdom of the Torah, divine wisdom, the level of “wise, but not with a knowable wisdom,” etc.
The goal is that the vital soul’s Chochmah becomes the oil drawn after the wick of the mitzvah, until it is absorbed in the light of the Torah. It is turned from one extreme to the other, from human reasoning into the divine wisdom of the Torah.


שלכן נתלבשה בענינים גשמיים וכל ענינים גשמיים כלולים בה כמו כל צמח האדמה ופרי העץ בסדר זרעים.
This is why [the Torah] is clothed in physical matters, and all physical matters are included in it, such as all that grows from the ground and the fruit of the tree, in the order of Zeraim (Seeds),
This is why the Torah is clothed in physical matters: its order of Zeraim (Seeds) deals with everything that grows from the ground and with the fruit of the tree.


וכל בעלי חיים בסדר קדשים. כדי לברר ולהפך הכל בקדושה. וימלא כבוד89 ה׳ את כל הארץ הלזו הגשמית כו׳:
and all living creatures, in the order of Kodashim (Holy Things), in order to refine everything and transform it into holiness. “And the glory of G-d shall fill all the earth,” this physical [earth], etc.
Its order of Kodashim (Holy Things) deals with animals. All this is so that everything physical can be refined and turned into holiness, until “the glory of G-d fills all the earth,” this physical earth.




Section 8 · ¶22–23
The opening verse explained
22וזהו המגביהי לשבת.90 פי׳ המגביה י׳ הוא י׳ שבה׳ שהדל״ת הוא בחי׳ דלית. דלית ליה מגרמיה כלום נעשה91 ה׳ ע״י היו״ד92 שבתוכה
And this is [the meaning of] “Who raises high to sit.” The explanation: hamagbihi means “raises the yud (י),” the yud that is in the heh (ה). For the dalet (ד) is the level of dalis (“there is not”): “it has nothing at all of its own”; it becomes a heh through the yud within it.
The maamar returns to its opening verse. It reads hamagbihi (“Who raises high”) as hamagbiah yud, “Who raises the yud”: the letter heh (ה) is a dalet (ד) with a small yud inside it. The dalet suggests dalis, “there is not,” what “has nothing of its own”; it becomes a heh only through the yud within it.


והיינו בחי׳ המצוה שמצדק נעשה צדקה. וצדקה תרומם גוי93 ע״י שמגביה את בחי׳ היו״ד שבה׳ למעלה מעלה באוא״ס [באור אין סוף] ב״ה ממש.
And this is the level of the mitzvah, for from tzedek (צדק) comes tzedakah (צדקה); and “tzedakah raises up a nation,” by raising the level of the yud in the heh higher and higher, into the Infinite Light, blessed be He, itself.
This is the work of the mitzvah: tzedek (צדק), “righteousness,” becomes tzedakah (צדקה), “charity,” by gaining a heh. And “tzedakah raises up,” because it lifts the yud within that heh higher and higher, into the Infinite Light itself.


לשבת להיות בחי׳ מכון לשבתך94 דהיינו שתהא שם השראת אוא״ס [אור אין סוף] ב״ה ממש שהיא בחי׳ ישיבה
“To sit”: to be the level of “a place for Your dwelling,” that is, that there be there the resting of the Infinite Light, blessed be He, itself, which is the level of sitting,
“To sit” means to become “a place for Your dwelling,” where the Infinite Light itself comes to rest. Sitting is the image for that resting.


דהיינו בחי׳ ירידה והשפלה אצלו כביכול וכמ״ש וישב ה׳ מלך לעולם.95 כי להיות מלך לעולם היא בחי׳ ישיבה והשפלה כי על מי ימלוך כו׳.
that is, a level of descent and lowering on His part, as it were; as it is written, “G-d sits as King forever (le’olam).” For to be King over the world (le’olam) is the level of sitting and lowering, for over whom would He reign? etc.
Sitting is a lowering, as a king sits on his throne: for G-d, as it were, to be King over the world is a descent, since a king needs people over whom to reign. So “G-d sits as King” describes G-d lowering Himself to rule the world.




23וזו היא העלאה שע״י המצות ממטה למעלה. אבל התורה אור היא המשכה מלמעלה למטה המשפילי לראות בשמים96 תושב״כ [תורה שבכתב]. ובארץ תושבע״פ [תורה שבעל פה].
And this is the elevation that comes through the mitzvos, from below to above. But “Torah is light” is a drawing down from above to below: “Who lowers [Himself] to see in the heavens,” the Written Torah, “and on the earth,” the Oral Torah.
All this is the ascent from below to above that the mitzvos bring about. The Torah is the opposite movement, a drawing down from above to below, and that is the second half of the verse: “Who lowers [Himself] to see in the heavens” is the Written Torah, “and on the earth” is the Oral Torah.


ושם הוא לראות בחי׳ ראיה והתגלות אוא״ס [אור אין סוף] ב״ה למטה כמו למעלה. ולא בחי׳ שמע ישראל97
And there it is “to see”: the level of sight and of the revelation of the Infinite Light, blessed be He, below as above, and not the level of “Hear, O Israel,”
In the Torah the Infinite Light is not only understood but “seen”: it is revealed below as clearly as above. This goes beyond “Hear, O Israel.”


דהיינו התבוננות שבנפש האלהית שהיא בחי׳ שמיעה בלבד אלא כמ״ש כי עין בעין יראו98 וגו׳:
that is, the contemplation in the G-dly soul, which is only the level of hearing; rather, as it is written, “For they shall see eye to eye,” etc.
“Hear, O Israel” stands for the G-dly soul’s contemplation, which is only like hearing about something rather than seeing it. The Torah brings a revelation like sight, as in the promise “For they shall see eye to eye.”



In one’s avodah
Before prayer one puts on tallis and tefillin, drawing an encompassing light that lifts the animal soul, and then contemplates in the Shema how all creation comes from G-d’s word alone, until the G-dly soul’s love kindles even the animal soul’s mind and feelings. Alongside this one keeps the mitzvos, especially charity, which lift the soul beyond what understanding reaches, and studies Torah each day, learning something new, so that the Infinite Light is drawn down into one’s life.
Questions for discussion
	Why is the wick, and not the oil, the essential part of the lamp, and what does that say about the role of the G-dly soul?
	How, according to the maamar, can the evil inclination come to love G-d, and why does the change begin in its intellect?
	How does the way the mitzvos raise the soul differ from the way the Torah draws G-d’s light down?
	Why is prayer the same every day, while Torah study must bring something new each day?
	What is the difference between learning Torah as a servant and learning it as a king, and how does Rav Yehudah’s bittul explain it?

Sources and references
Notes
Paragraph 1
1מי כה׳ אלקינו
“Who is like G-d our G-d, Who raises [Himself] high to sit.” The maamar opens with this verse and at its end reads “raises high” as the ascent brought about by the mitzvos.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה.
2מי כה׳ אלקינו המגביהי
One manuscript records that this maamar was said on Shabbos Chanukah in Liadi in the year 5567, which suits its theme of the lamp.
Kehot’s noteבאחד מכת״י מצויין שנאמר שבת חנוכה בליאדי שנת תקס״ז. וראה מפתח המאמרים בסה״מ תקס״ז הערה 13. ראה גם מאמרי הצ״צ הנחות תרט״ו ע׳ קצט. נתבאר בהמשך יונתי פרק ד׳ סה״מ תר״ם ע׳ תצא. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות נדפסו ביהל אור ע׳ תלח ואילך. קיצור באוה״ת בראשית כרך ה תתקלא, א. תתקלב, א. כרך ז תתתסב, ב. לכללות מאמר זה ראה מאמרי אדה״א בראשית ע׳ שסא, והביאור שבתו״א נכלל שם. ד״ה זה נזכר לקמן קיד, א. לקו״ת ויקרא א, ד. ואילך. הסוגריים בהמאמר נמצאים גם בבוך 1824 שנכתב בחיי אדה״ז.
3המשפילי לראות בשמים ובארץ
“Who lowers [Himself] to see in the heavens and on the earth.” At the end of the maamar this is read as the Torah, Written and Oral, drawing G-d’s light down.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כי נר מצוה ותורה אור
“For a mitzvah is a lamp, and Torah is light.” The maamar explains the mitzvah as the wick of a lamp and the Torah as its light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג. ראה סה״מ תר״מ ח״ב ע׳ תצא וע׳ תשיב (בהנחת כ״ק אדמו״ר מהורש״ב).
5נר הוי׳ נשמת אדם
“The lamp of G-d is the soul of man, searching all the chambers of the innermost being.” The maamar asks in what sense the soul, too, is a lamp.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
Paragraph 3
6ואהבת וגו׳ בכל לבבך בב׳ יצריך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The maamar sets out to explain how “all your heart” includes the evil inclination.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6–7ברכות נ״ד א:ו׳-ז׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח שֶׁהוּא מְכוּוָּן כְּנֶגֶד בֵּית קׇדְשֵׁי הַקֳּדָשִׁים. וְלֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, וּבְפוּנְדָּתוֹ, וּבְאָבָק שֶׁעַל רַגְלָיו. …
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
7אך הענין . . כי ה׳ הוא אלקינו
This passage of the maamar, from “But the matter is this” to “that Havayah is our G-d,” is quoted in Or HaTorah on Balak.
Kehot’s noteמובא באוה״ת בלק ע׳ תתקנב.
8יצ״ט ויצה״ר
Yahel Or proves from the Talmud (Yoma 69b, “this is the might of His might, that He conquers His inclination”) and from Avos (“Who is mighty? One who conquers his inclination”) that the emotive attributes are called the good and evil inclinations; applied to G-d, the “inclination” is the attributes of Atzilus, Chesed and Gevurah.
Yoma 69b:15יומא ס״ט ב:ט״ו
אֲתוֹ אִינְהוּ וְאָמְרוּ: אַדְּרַבָּה, זוֹ הִיא (גְּבוּרַת) גְּבוּרָתוֹ: שֶׁכּוֹבֵשׁ אֶת יִצְרוֹ — שֶׁנּוֹתֵן אֶרֶךְ אַפַּיִם לָרְשָׁעִים. וְאֵלּוּ הֵן נוֹרְאוֹתָיו — שֶׁאִלְמָלֵא מוֹרָאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא הֵיאַךְ אוּמָּה אַחַת יְכוֹלָה לְהִתְקַיֵּים בֵּין הָאוּמּוֹת?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביהל אור ע׳ תלח מביא ראי׳ שהמדות נק׳ יצ״ט ויצה״ר מגמרא יומא סט, ב: ”זוהי גבורת גבורתו שכובש את יצרו כו׳, ופרש״י ומאריך אפו כו׳ וזהו ע״ד המבואר באבות רפ״ד איזהו גבור כו׳, וקשה איך שייך חלילה יצר אצלו ית׳, ולפמ״ש שזהו המדות א״ש דהיינו בחי׳ המדות דאצילות חו״ג נק׳ יצרו והוא כובשו ע״י מדת א״א כו׳”.
Paragraph 4
9כי נה״א עיקרה היא נפש המשכלת
The passage given speaks of the souls’ descent from their source in “supernal thought” (machshavah ila’ah) to be clothed in bodies, a descent for the sake of a far higher ascent, and of mitzvos that draw down the light when done with intent.
Kehot’s noteראה לקו״ת בחוקותי מז, ג ובמ״מ לשם.
10והמדות . . הן הנקראות בשם יצ״ט
The note says that the G-dly soul has emotive attributes too, but there they are the level of mochin that relates to the attributes, and refers to these two maamarim of 5670 for a full treatment.
Kehot’s noteגם בנה״א יש מדות, אלא שם המדות הם בחי׳ מוחין השייכים למדות (ד״ה אלה המשפטים, וזאת התרומה עת״ר ע״ש בארוכה). ראה בקיצורים והערות לתניא ע׳ פה (הוצאה חדשה ע׳ ##).
Paragraph 5
11וכן עיקר נה״ב היא המשכלת ומשגת גשמיות עוה״ז
The note points there on the animal soul whose core is an intellect that grasps the physical world.
Kehot’s noteראה לקו״ת צו יג, סע״ב.
12חכים ולא בחכמה ידיעא
In Eliyahu’s prayer in the second introduction to the Tikkunei Zohar, G-d is addressed as “wise, but not with a knowable wisdom.” The maamar uses the phrase for the supernal wisdom in which the G-dly soul is rooted.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
13והשכל המושכל . . הוא שקר
This passage, that physical human reasoning is falsehood compared with divine wisdom, is cited there.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך ב ע׳ תתקג. ע״ש.
14שהיא חכמת אמת
Or HaTorah adds that even the philosophers held that G-dliness cannot be grasped by human reason, citing “Can you find out G-d by searching?” and Chovos HaLevavos (end of Shaar HaYichud), and noting that the mind cannot picture how nothing, not even space, exists beyond the dome of the heavens; this shows how limited the intellect is in grasping the spiritual.
Kehot’s noteראה באוה״ת דרושים לסוכות ע׳ א׳תשטז שמוסיף ע״ז ”וכמ״ש ג״כ גבי חכמי המחקר שאלקות אינו מושג בשכל אנושי כלל כמו שהאבן היא פחותה משתשיג בשכל כך השכל כו׳ ועז״נ החקר אלוה תמצא ע׳ בח״ה סוף שער היחוד כיון שנמנע משכלינו להשיג כו׳ וכמו שהוכיחו בראיות ברורות שמחוץ לכיפת השמים אין שום מקום ואויר כלל, ובשכל להשיג זה איך ומה הוא א״א שיושג בשום אופן כלל וזה מורה שהשכל קצרה ידו מאד להשיג חכמת הרוחניות” ע״ש.
15הנק׳ בשם יצה״ר
The note points here on why the emotions born of physical reasoning are called the evil inclination.
Kehot’s noteע׳ בהערות וקיצורים לתניא ע׳ פא. ובספר המאמרים תש״א ע׳ קטו, וביהל אור ע׳ תלח.
16“You shall love G-d your G-d with all your heart.” The maamar takes “all your heart” to include the animal soul’s emotions, which are first subdued and then won over.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
17שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar reads “Hear” as “understand” and explains “our G-d” as the power of creation drawn from Havayah.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שמע לשון הבנה
The Idra Rabba describes the ears as opening from a chamber of the brain, and calls both the ear and the heart places of discernment. The Kehot note cites it for reading “Hear” as understanding.
Zohar III, 138bזח״ג קלח, ב
Kehot’s noteראה זח״ג קלח, ב. מאמרי אדה״א בראשית ע׳ שעד ”והוא להיות הבחנה טוב במוח ולב כמו השמע לאזניך כו׳”.
19פי׳ אלקינו הוא ענין ההתהוות בחי׳ ממכ״ע וסוכ״ע
Or HaTorah explains: “our G-d” means our strength and our life-force, the light that fills and the light that encompasses all worlds; “Havayah our G-d” are Chochmah and Binah, and Binah is the source of both.
Kehot’s noteבאוה״ת בלק שם ”אלקינו כוחינו וחיותינו והוא ענין ממכ״ע וסוכ״ע היינו כי הוי׳ אלקינו הוא חכמה ובינה אשר בינה הוא סוכ״ע וממכ״ע”. וכ״ה ביהל אור ע׳ תמ ושם יש הג״ה לכאן.
Paragraph 8
20והתהוות זו נמשך תמיד יש מאין
The note refers to the Mitteler Rebbe’s parallel discussion of the continuous bringing into being of something from nothing.
Kehot’s noteראה מאמרי אדה״א בראשית ע׳ שעד.
21אתה הוא קודם שנבה״ע
That passage also cites “I, G-d, have not changed” and “You are He before the world was created, and You are He,” and explains that G-d is not like the soul, which is affected by what happens to the body because it is truly clothed within it.
Kehot’s noteבתפלת השחר. וראה לעיל לו, א ובהנסמן לשם.
Paragraph 10
22ושם שייך כח הפועל
Yahel Or refers, on this statement, to three discussions in Likkutei Torah.
Kehot’s noteביהל אור ע׳ תמ מציין לעיין בלקו״ת בד״ה ה׳ לי בעוזרי פ״א. ובד״ה כי תצא דרוש הראשון ספ״ב. ובד״ה כי תצא דרוש השני פ״ב. וראה בארוכה במאמרי אדה״א בראשית ע׳ שעח ואעפ״י שבכל מעשה בראשית נאמר בהם כמו ענין כח בעשי׳ ופעולה גשמיית ע״ש.
23בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The maamar uses it to show that creation is an act of speech, the level of Malchus.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו. ”נעשו בפו״מ כי הוא אמר ויהי כו׳ הוא ציוה באותיות מח׳ שבדיבור דבר מלך שלטון כו׳ שגוזר ומקיים, ונמצא בחי׳ המעשה שנק׳ כח הפועל האלקי בעשי׳ ממש”. — מאמרי אדה״א בראשית ע׳ שעח ואילך בארוכה.
24דבר מלך שלטון
“For the word of a king is sovereign; who can say to him, What are you doing?” A king’s will is carried out by his word alone, as G-d creates through His Malchus.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
25וכאשר יעמיק . . אזי תבטל הנפש החיונית מהשכלתה בגשמיות
Yahel Or explains that this is the refinement of the Chochmah and Binah of kelipas nogah, the good and evil of the Tree of Knowledge, which is easier than refining the emotive attributes because the shattering of the vessels was mainly in the seven lower Sefiros, so these are more easily nullified before holiness.
Kehot’s noteהיינו בירור חו״ב שבק״נ בירור עה״ד טו״ר, דלכאורה בירור זה בקל יותר מבירור המדות כו׳ כי עיקר שבה״כ הי׳ בז״ת משא״כ בג״ר ולכן בקל יותר הם מתבטלים לגבי קדושה כו׳ — יהל אור ע׳ תמ.
26אהבה עזה כרשפי אש
“For love is fierce as death… its flashes are flashes of fire.” The maamar takes the image for the fierce love born of contemplation.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27נכספה וגם כלתה נפשי
“My soul longs, indeed it is consumed, for the courts of G-d.” The maamar cites it for the love that longs until the soul is consumed.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
28מלכותך מכ״ע
“Your kingship is the kingship of all worlds.” It shows that G-d’s relation to all the worlds is that of kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 11
29ועמך לא חפצתי בארץ
“Whom do I have in heaven? And besides You I desire nothing on earth.” It expresses a longing that leaves room for no other desire.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
30כלה שארי ולבבי
“My flesh and my heart are consumed; G-d is the rock of my heart and my portion forever.” The maamar reads “consumed” as the soul being consumed in love, like oil in a flame.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ואזי תהי׳ החכ׳ שבנפש החיונית כשמן
Yahel Or identifies the “Chochmah in the vital soul” as the Chochmah of nogah, as the biur (the explanation of this maamar) says.
Kehot’s noteהיינו חכמה דנוגה כמ״ש בהביאור — יהל אור ע׳ תמ.
32נר ה׳ נשמת אדם
“The lamp of G-d is the soul of man.” Here the soul is the wick that joins the flame of love to the oil, the animal soul.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ואהבת וגו׳ בכל לבבך
“You shall love G-d your G-d with all your heart,” read as both inclinations; the animal soul’s transformed love fulfills it.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34צעק לבם
“Their heart cried out to G-d.” The maamar uses the phrase for the cry of a heart whose own fire has been turned toward G-d.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
35שהמצוה יש לה סגולה פרטית
The note points there on the special virtue of the mitzvah.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳רעא.
36וענין נר של המצוה . . להעלות את נה״ב
Yahel Or has a gloss on this passage.
Kehot’s noteביהל אור ע׳ תמה יש הגה״ה לכאן.
37ולקשרה באוא״ס ב״ה
The note refers to this maamar on binding the soul to the Infinite Light through the mitzvah.
Kehot’s noteראה ד״ה לולב וערבה בהמשך תרס״ו.
38כי המצות הם לבושין . . זורקין אותו למעלה יותר
This passage, from “For the mitzvos are garments” to “it is thrown higher,” is quoted in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ לא.
39את — כמא׳ אק״ב בקדש העליון
The Mitteler Rebbe explains at length that this holiness is the very highest holiness, above all the higher levels of holiness.
Kehot’s noteבארוכה במאמרי אדה״א בראשית ע׳ שצא: ובחי׳ קדושה זו דהיינו קדושה העליונה ביותר שלמעלה מכל בחי׳ קדושו׳ העליונות ע״ש.
40צרורה בצרור החיים את ה׳
Avigail’s blessing to David: “the soul of my lord shall be bound up in the bond of life with G-d your G-d.” The maamar applies it to the soul clothed in the mitzvos.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
41כצרור אבן במרגמה
“Like a stone bound in a sling, so is giving honor to a fool.” The maamar uses only the image: a stone bound in a sling flies higher, as the soul is lifted by the mitzvah that surrounds it.
Proverbs 26:8משלי כ״ו:ח׳
כִּצְרוֹר אֶבֶן בְּמַרְגֵּמָה כֵּן־נוֹתֵן לִכְסִיל כָּבוֹד:
As a small stone in a heap of stones, So is he that giveth honour to a fool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, ח. ראה לקמן עו, א. לקו״ת אחרי כו, ב. דרושים ליוהכ״פ סט, ד. ובארוכה מאמרי אדה״ז כתובים (הוצאה א) ע׳ טו ואילך. וביהל אור מציין ”וז״ש במשנה רפ״ד דאבות שמצוה גוררת מצוה כו׳”. בסה״מ תרכ״ז ע׳ לג מציין לכאן.
42טלית ותפלין . . בחי׳ מקיף
The note again refers to this maamar, here on tallis and tefillin as makifim.
Kehot’s noteראה ד״ה לולב וערבה תרס״ו הנ״ל. יהל אור ע׳ תמ. ”דודאי יש בכח הנשמה באדם לכוון בק״ש ביחו״ע בכוונה ורעותא דלבא כו׳, ולמה הוצרך להקדים בתחלה מצות טו״ת דוקא כו׳” — מאמרי אדה״א בראשית ע׳ שצד.
43ימי שנותינו בהם שבעים שנה
“The days of our years are seventy years.” The maamar says the days allotted to a person correspond to the sparks of the animal soul he must raise.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ללמוד בכל יום דבר חדש
Among the commandments, the Zohar lists the duty to toil in Torah and to increase it every day, to rectify one’s soul and spirit. The Kehot note gives it as the source for learning something new each day.
Zohar I, 12bזח״א יב, ב
Kehot’s noteזח״א יב, ב. לקוטי שיחות ח״ד ע׳ 1163. ובלקו״ש חי״ט ע׳ 386 הערה 45: ”וראה אגה״ק סכ״ו (קמה, א). הל׳ ת״ת לאדה״ז פ״ב ס״ב” ע״ש. וראה שם ע׳ 373.
45כל המצות נקראות בשם צדקה
The note points to Torah Ohr 42c for the same idea, that all the mitzvos are called tzedakah.
Kehot’s noteלהלן מב, ג.
46צדקה תרומם גוי
“Righteousness (tzedakah) raises up a nation.” The maamar reads tzedakah as charity, the name for all the mitzvos, which raise the soul.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
47להחיות רוח שפלים
“…to revive the spirit of the lowly and to revive the heart of the crushed.” Kindness to the poor below is matched by G-d’s reviving of the soul from above.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ועני חשוב כמת
The Talmud counts the poor person among four who are considered as dead. The Kehot note also points to passages in the Zohar with this saying.
Nedarim 64b:6נדרים ס״ד ב:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל אָדָם שֶׁאֵין לוֹ בָּנִים — חָשׁוּב כְּמֵת, שֶׁנֶּאֱמַר: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״. וְתַנְיָא, אַרְבָּעָה חֲשׁוּבִין מֵת: עָנִי, וּמְצוֹרָע, וְסוֹמֵא, וּמִי שֶׁאֵין לוֹ בָּנִים. עָנִי — דִּכְתִיב: ״כִּי מֵתוּ כׇּל הָאֲנָשִׁים״. מְצוֹרָע — דִּכְתִיב: ״אַל נָא תְהִי כַּמֵּת״. וְסוֹמֵא — דִּכְתִיב: ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״. וּמִי שֶׁאֵין לוֹ בָּנִים — דִּכְתִיב: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 119aזח״ב קיט, א
Zohar III, 33bזח״ג לג, ב
Kehot’s noteנדרים סד, ב. זח״ב קיט, א. קנח, ב. זח״ג לג, ב ועוד.
49ימין מקרבת
“Let the left hand always push away and the right hand draw near.” The maamar uses “the right hand draws near” for G-d’s kindness that draws the soul close.
Sotah 47aסוטה מ״ז א
50וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” The embrace of the right hand is the encompassing light that lifts the soul.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
51אך התורה אור
Yahel Or suggests reading “and Torah is light” as one image: the mitzvah is the wick and the Torah is the light, and discusses it at length.
Kehot’s noteביהל אור ע׳ תמא ”והנה יש לפרש ותורה אור דהמצוה היא הפתילה והתורה היא אור” ע״ש בארוכה.
52התורה . . מלמעלמ״ט
The note refers to this maamar, near its end, on Torah as a drawing down from above to below.
Kehot’s noteראה ד״ה זה היום תרנ״ז קרוב לסופו. ראה יהל אור ע׳ תמא שיש הגה״ה לכאן.
53והיא אור וגילוי אוא״ס ב״ה ממש . . ולא אור וגילוי
This passage, from “It is the light and revelation” to “not light and revelation,” is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא כרך ב ע׳ תרפו.
Paragraph 15
54ישת חושך סתרו
“He made darkness His hiding place.” The maamar applies it to the chain of worlds, which conceals the Infinite Light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
55מגלה עמקות מני חשך
“He reveals deep things out of darkness, and brings the shadow of death to light.” The maamar applies it to the Torah, which reveals the hidden Infinite Light.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, כב.
56וממעמקים קראתיך
“A song of ascents: From the depths I have called You, G-d.” It is cited alongside the Torah’s revealing of “deep things.”
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א. ביהל אור ע׳ תמא יש הגה״ה ”ע׳ בד״ה באתי לגני בפי׳ עמקו מחשבותיך שזהו ענין ממעמקים כו׳”.
57אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” The maamar reads it as G-d being equally present before creation, after it, and in between.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו. ראה יהל אור ע׳ תמא ”אני ראשון ואני אחרון כו׳ זהו ענין אמת” ע״ש. בלקו״ת ויקרא א, ד ואילך מציין לכאן.
Paragraph 16
58אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
59אורייתא מחכמה נפקת
The Zohar (Yisro) states, “The Torah came forth from supernal Chochmah.” The Kehot note cites Zohar 2:121a and also points to this passage.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
60לכבודי בראתיו
“Everyone called by My name, for My glory I created him, formed him, and also made him.” The maamar matches the three verbs with Talmud, Mishnah and Scripture.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
61כבו״ד בגימטריא ל״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזהר ח״ג לג, א.
62כבו״ד בגימטריא ל״ב הם ל״ב נתיבות חכמה
The Kehot note gives this Zohar passage as the source for reading kavod (glory), numerically thirty-two, as the thirty-two paths of Chochmah.
Zohar, Tzav 20:145–22:156ספר הזהר, צו כ׳:קמ״ה-כ״ב:קנ״ו
63ל״ב נתיבות חכמה
Sefer Yetzirah opens with the “thirty-two wondrous paths of wisdom” through which G-d created His world. The maamar links them to the “glory” for which all was created.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
64ואור א״ס ב״ה שורה ומתגלה בחכמה
The gloss explains, as the Alter Rebbe heard from his teacher, why the Infinite Light unites even with Atzilus only by first being clothed in Chochmah: the Infinite One is the true One, beside Whom there is nothing, and that is the level of Chochmah.
Kehot’s noteראה תניא פרק לה בהגה״ה.
Paragraph 18
65אני ה׳ לא שניתי
“For I, G-d, have not changed.” The maamar applies it to the revelation in Chochmah, where G-d is as before creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
66רב יהודה דכולי תנויי׳ בנזיקין
The Talmud says that in Rav Yehudah’s years all their study was in Nezikin, while later generations studied all six orders. The maamar explains why his learning centered on these laws.
Berakhot 20a:4ברכות כ׳ א:ד׳
… אִי מִשּׁוּם תַּנּוֹיֵי, בִּשְׁנֵי דְרַב יְהוּדָה כּוּלֵּי תַּנּוֹיֵי בִּנְזִיקִין הֲוָה, וַאֲנַן קָא מַתְנִינַן שִׁיתָּא סִדְרֵי. וְכִי הֲוָה מָטֵי רַב יְהוּדָה בְּעוּקְצִין, הָאִשָּׁה שֶׁכּוֹבֶשֶׁת יָרָק בַּקְּדֵרָה, וְאָמְרִי לַהּ זֵיתִים שֶׁכְּבָשָׁן בְּטַרְפֵיהֶן טְהוֹרִים, אָמַר: הֲוָיוֹת דְּרַב וּשְׁמוּאֵל קָא חָזֵינָא הָכָא. וַאֲנַן קָא מַתְנִינַן בְּעוּקְצִין תְּלֵיסַר מְתִיבָתָא, וְאִילּוּ רַב יְהוּדָה כִּי הֲוָה שָׁלֵיף חַד מְסָאנֵיהּ, אָתֵי מִטְרָא, וַאֲנַן קָא מְצַעֲרִינַן נַפְשִׁין וּמִצְוָח קָא צָוְחִינַן, וְלֵית דְּמַשְׁגַּח בַּן.
Rab Pappa asked Abbai : How were our predecessors different from us that miracles occurred for them but not for us? Is it a question of learning ? In the time of Rab Judah, their whole study was limited to the Order "Damages," whereas we study the six Orders; and when Rab Judah reached the paragraph in Mishnah 'Uksin : "If a woman presses vegetables in a pot" (some declare it was the paragraph : "Olives which are pressed with their leaves are clean"), he said, "We see here the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, א. ראה אוה״ת פ׳ משפטים ע׳ א׳צג. ובד״ה להבין ענין הילולא דרשב״י — תשל״ה (הנחה בלתי מוגה) ”דגם ר״י היתה תורתו אומנתו כמו רשב״י, אלא שישנו חילוק ביניהם באופן הביטול שלהם”, ע״ש.
67ויתפרדו כל פועלי און
“For behold, Your enemies shall perish; all workers of iniquity shall be scattered.” The maamar applies it to separating evil from holiness through rulings of Torah law.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
68הי׳ פטור מן התפלה
The Talmud teaches that scholars whose Torah is their whole occupation, like Rabbi Shimon ben Yochai and his colleagues, interrupt their study for the Shema but not for prayer.
Shabbat 11a:8שבת י״א א:ח׳
וְאִם הִתְחִילוּ אֵין מַפְסִיקִין, מַפְסִיקִין לִקְרִיאַת שְׁמַע. הָא תְּנָא לֵקהּ רֵישָׁא אֵין מַפְסִיקִין? סֵיפָא אֲתָאן לְדִבְרֵי תוֹרָה. דְּתַנְיָא: חֲבֵרִים שֶׁהָיוּ עוֹסְקִין בַּתּוֹרָה — מַפְסִיקִין לִקְרִיאַת שְׁמַע, וְאֵין מַפְסִיקִין לִתְפִלָּה. אָמַר רַבִּי יוֹחָנָן: לֹא שָׁנוּ אֶלָּא כְּגוֹן רַבִּי שִׁמְעוֹן בֶּן יוֹחַי וַחֲבֵירָיו שֶׁתּוֹרָתָן אוּמָּנוּתָן. אֲבָל כְּגוֹן אָנוּ, מַפְסִיקִין לִקְרִיאַת שְׁמַע וְלִתְפִלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת יא, א.
69שהיתה תורתו אומנתו
The note points there on Torah being one’s whole occupation.
Kehot’s noteראה אוה״ת ויקרא ע׳ רנו. לקו״ש חי״ז ע׳ 307. 356 ואילך.
70אין זה ילוד אשה
The Talmud explains Rav Yehudah’s conduct by “the awe of his Master was upon him,” as Shmuel said of him, “This one is not born of a woman.”
Niddah 13a:23נדה י״ג א:כ״ג
וְהָכָא מַאי בְּעִיתוּתָא אִיכָּא? אִיבָּעֵית אֵימָא: בִּיעֲתוּתָא דְּלֵילְיָא וּדְאִיגָּרָא, וְאִיבָּעֵית אֵימָא: בִּיעֲתוּתָא דְּרַבֵּיהּ, וְאִיבָּעֵית אֵימָא: בִּיעֲתוּתָא דִּשְׁכִינָה, וְאִיבָּעֵית אֵימָא: אֵימְתָא דְּמָרֵיהּ עֲלֵיהּ, דְּקָרֵי שְׁמוּאֵל עֲלֵיהּ: ״אֵין זֶה יְלוּד אִשָּׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה יג, א.
71ואשים דברי בפיך
“And I have put My words in your mouth.” Rav Yehudah’s Torah was G-d’s word speaking through him.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
72ודברי אשר שמתי בפיך
“My words which I have placed in your mouth shall not depart from your mouth.” The same idea: words of Torah given by G-d and spoken through a person.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
73מתניתין מלכתא
The Talmud uses “our Mishnah, a queen” as a sign for remembering a teaching. The maamar reads it as describing the Mishnah as a royal decree.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה לקמן מט, ב.
74שיהי׳ הפסק כך
Toras Shmuel explains that by studying Nezikin and acquitting the innocent and convicting the guilty, Rav Yehudah separated the kelipah from holiness, “all workers of iniquity shall be scattered,” and through his speech in Torah brought about the same verdict above, which is mishpat, “everything in its proper place.” At p. 380 it adds that studying the laws rescues the oppressed from the oppressor.
Kehot’s noteבתורת שמואל תרכ״ז ע׳ רעא (הוצאת תש״ס ע׳ רצז) מבאר זה ”כמו״כ ע״י הלימוד שלמד בסדר נזיקין וזיכה את הזכאי וחייב את החייב עי״ז הפריד הקליפה מהקדושה להיות יתפרדו כל פועלי און כו׳. נמצא שע״י דבורו בתורה גרם למעלה לזכות את הזכאי כו׳ וז״ע בחי׳ משפט שיהי׳ כל דבר על מכונו” עכ״ל ע״ש. וראה שם ע׳ שפ ”היינו כי ע״י לימוד דינים עי״ז מציל העשוק מיד עשקו”.
75מלך במשפט יעמיד ארץ
“A king establishes the land through justice.” The Mishnah’s rulings are like a king’s justice, which sets everything in its place.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, ד.
Paragraph 19
76ויהי בישורון מלך
“And there was a king in Yeshurun, when the heads of the people gathered.” The maamar reads it as Moshe, through whom the Shechinah spoke, as a “king” in Torah.
Deuteronomy 33:5דברים ל״ג:ה׳
וַיְהִי בִישֻׁרוּן מֶלֶךְ בְּהִתְאַסֵּף רָאשֵׁי עָם יַחַד שִׁבְטֵי יִשְׂרָאֵל:
And there was a king in Jeshurun, When the heads of the people were gathered, All the tribes of Israel together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ה.
77ששכינה היתה מדברת
The note says the sources for “the Shechinah spoke from Moshe’s throat” are listed at 38a.
Kehot’s noteנסמן לעיל לח, א.
Paragraph 20
78ותמלא כדה ותעל
Rivkah “went down to the spring, filled her jug and went up.” The maamar reads her jug as the Torah that draws from the supernal waters.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז.
79כ״ד ספרין דאורייתא
The note points there on the twenty-four books of the Torah.
Tikkunei Zohar, Tikkun 21 · 47a:12–14תקו״ז תיקון כא
כ״ד ספרין דאורייתא ודאי אינון כ״ד דאתמלי מן ימא עלאה דאורית׳ דאיהי כלילא דחמשין אתוון דיחודא דאינון כ״ה וכ״ה דמיחדין בהון לקב״ה ב׳ זמנין. וכד סליק י״ם חמשין. דא איהו ישאו נהרות דכים בהפוך אתוון דך ואיהו כ״ד. ודך איהו צדיק בהאי כד. בגין דאיהו תבירא בגלותא. שכינתא דאיהי כד עליה אתמר לב נשבר ונדכה אלקים לא תבזה.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ כא (מו, ב). אוה״ת בראשית מח, א. וראה לעיל יח, א.
80כ״ד ספרין דאורייתא
In Tikkun 21 the Tikkunei Zohar reads the jug (kad, כד) as the twenty-four (כ״ד) books of the Torah, filled from the supernal sea. The Kehot note gives this passage as 46b; on Sefaria it is at 47a.
Tikkunei Zohar 47a:12–14תקוני הזהר מ״ז א:י״ב-י״ד
כ״ד ספרין דאורייתא ודאי אינון כ״ד דאתמלי מן ימא עלאה דאורית׳ דאיהי כלילא דחמשין אתוון דיחודא דאינון כ״ה וכ״ה דמיחדין בהון לקב״ה ב׳ זמנין. וכד סליק י״ם חמשין. דא איהו ישאו נהרות דכים בהפוך אתוון דך ואיהו כ״ד. ודך איהו צדיק בהאי כד. בגין דאיהו תבירא בגלותא. שכינתא דאיהי כד עליה אתמר לב נשבר ונדכה אלקים לא תבזה.
Constantinople, 1740 (CC-BY-NC)
81כד שנשאב מים העליון
Or HaTorah explains that the jug of Yesod is the twenty-four books of the Written Torah.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ תתכט: וכד דיסוד זהו כ״ד ספרין של תושב״כ ע״ש.
82והיו הדברים האלה
“And these words which I command you this day shall be upon your heart.” The maamar stresses “I” (Anochi): the mitzvos come from G-d’s own self.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
Paragraph 21
83חכים ולא בחכמה ידיעא
“Wise, but not with a knowable wisdom,” from Eliyahu’s prayer in the Tikkunei Zohar, describes the divine wisdom of the Torah, the opposite of human intellect.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
84ה׳ בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.” The maamar cites it to show that the Infinite One rests in wisdom, the wisdom of the Torah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
85נר ה׳ נשמת אדם
“The lamp of G-d is the soul of man.” Here it names the G-dly soul, whose contemplation must come first.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ואהבת וגו׳ בכל לבבך
“You shall love G-d your G-d with all your heart,” with both inclinations, as explained at the start of the maamar.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87רוח אייתי רוח
The Zohar teaches that a spirit awakened below brings and draws down a spirit from above. The maamar applies it to the contemplation of the G-dly soul, which must come first.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
88אם ישים אליו לבו
“If he sets his heart toward Him, he gathers his spirit and his breath to Him.” It is brought alongside “spirit brings spirit”: turning one’s heart to G-d draws the soul to Him.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
89וימלא כבוד ה׳
“But as I live, the glory of G-d shall fill all the earth.” The maamar reads it as the goal of refining the physical world.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, כא.
Paragraph 22
90המגביהי לשבת
“Who raises high to sit.” The maamar reads it as the raising of the yud of the heh through the mitzvos.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91פי׳ המגביה י׳ . . נעשה ה׳
Yahel Or explains that one should not take this ascent as a withdrawal of the light; that is why it is described as a raising of the heh as well.
Kehot’s noteראה יהל אור ע׳ תלח ”ור״ל שלא תאמר עלי׳ זו היא הסתלקות האור . . עז״א שהוא הגבהת הה׳ ג״כ” ע״ש. וראה במאמרי אדה״א בראשית ע׳ תכג ”דלכאורה יפלא מ״ש המגביהי ביו״ד שהוא לשון נוק׳ הל״ל המגביה לשבת, אלא יו״ד זה הוא בחי׳ נקודה דאין דחכמה שבכתר” ע״ש. לקו״ת שלח מד, ד.
92נעשה ה׳ ע״י היו״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער כ״ז ספ״ז בשם הרע״מ.
93וצדקה תרומם גוי
“Righteousness (tzedakah) raises up a nation.” Here tzedakah raises the yud of the heh into the Infinite Light.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
94מכון לשבתך
“…the place for Your dwelling that You have made, G-d.” The maamar reads “to sit” as making a place where the Infinite Light dwells.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וישב ה׳ מלך לעולם
“G-d sat at the Flood; G-d sits as King forever (le’olam).” The maamar reads le’olam as “over the world”: reigning over the world is G-d’s lowering of Himself.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
Paragraph 23
96המשפילי לראות בשמים
“Who lowers [Himself] to see in the heavens and on the earth.” The maamar reads “the heavens” as the Written Torah and “the earth” as the Oral Torah.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar contrasts this “hearing,” the soul’s contemplation, with the Torah’s “seeing.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98כי עין בעין יראו
“For they shall see eye to eye when G-d returns to Zion.” The maamar uses it for a revelation of G-d like sight, below as above.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
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ביאור על הנ״ל
An Explanation of the Above
There are two lamps, the soul and the mitzvah. In each, a limited wick draws up oil rooted in Tohu, the human intellect and the physical things of this world, and the burning of that oil becomes a love and an ascent beyond all measure; this ascent from below draws down “the Torah is light,” the Infinite Light from above the tzimtzum, revealed in this world.
The maamar in brief
This biur explains the preceding maamar on “Who raises Himself up to sit, who lowers Himself to see.” It lays down two introductions. Oil, which can be drawn from anything, stands for the Chochmah hidden in all things, and ordinary oil is the human intellect of nogah. The tzimtzum hid the Infinite Light so that man’s service, above all Torah studied with bittul, would reveal that light below as it was before creation, as Rav Yehudah sought to do even in Nezikin. The maamar then describes two lamps. In the lamp of the soul the G-dly soul is the wick, a measured line, and the refined intellect is the oil; rooted in Tohu, it becomes the love “with all your me’od,” which only a soul in a body can reach. Like fire, that love passes itself on without limit, and so it is called light. In the lamp of the mitzvah, the mitzvah is the wick and an encompassing light that lifts the soul and the physical objects of mitzvos. The extra yud of HaMagbihi is the yud the mitzvah draws into Malchus, raising it to its source; HaMashpili lir’os is the Torah’s revelation, as clear as sight.

Outline
	1Oil is wisdomThe first introduction: oil can be drawn from everything because Chochmah is enclothed in everything; holy oil is from the supernal Chochmah, all other oil from nogah, human intellect.¶1–3
	2“The Torah is light”The second introduction: the tzimtzum in the Malchus of the Infinite One exists so that Torah studied with bittul will reveal the light from before the tzimtzum below, even in Nezikin, as Rav Yehudah did.¶4–10
	3The lamp in generalThe wick is the measuring line drawn after the tzimtzum; the light on it is the Torah’s light beyond measure, which takes hold through the consuming of the oil.¶11–12
	4The lamp of the soulThe G-dly soul is the wick and the intellectual soul of nogah is the oil; rooted in Tohu, the oil becomes fire, and Tikkun is built from Tohu.¶13–15
	5Why it is called lightLove beyond the soul’s vessels, “with all your me’od,” reached only through the body, passes itself on without limit like fire; it is Or Chozer, which draws down “the Torah is light.”¶16–24
	6The lamp of the mitzvahSoul and mitzvah need each other; the mitzvah is the wick and an encompassing light that lifts the intellectual soul and the physical objects of mitzvos to the Infinite Light.¶25–28
	7The yud of HaMagbihiThe extra yud is the yud the mitzvah draws into Malchus, turning dalet into hei and raising it; the Zohar’s yehi and the Yesod of Abba explain this lower yud.¶29–35
	8Lashaves: sitting as KingThe ascent establishes Malchus in the posture of sitting, the posture of kings: the body lowered, the feet raised above the earth.¶36–38
	9HaMashpili lir’osThe second half of the verse is “the Torah is light”: the Infinite Light revealed in the Written and Oral Torah as plainly as sight, above the love that comes from hearing.¶39


Key concepts
	Tzimtzum (contraction)צמצום
	The concealment of the Infinite Light in the Malchus of the Infinite One, leaving a vacated space for worlds. It is in the light alone and only from the worlds’ point of view; its purpose is that man’s service reveal the light below as before.

	Bittul (self-nullification)ביטול
	Being nullified before G-d. Revealed bittul is what the maamar calls “light”: the Infinite Light present below as it is above.

	Measuring line (kav hamiddah)קו המדה
	The thin line of light drawn after the tzimtzum, which gives light by measure. It is the wick of the lamp and the measured love of the G-dly soul; the Zohar calls it botzina dekardinusa, a lamp of darkness.

	Kelipas nogahקליפת נוגה
	The “glowing” realm, neither wholly holy nor wholly evil, from which human intellect and physical objects come. It is the oil of the lamp, and its root is in Tohu.

	Tohu and Tikkunתהו ותקון
	Tohu had abundant light in vessels that stood alone, one beneath the other, and shattered; Tikkun is light drawn by measure along lines, with inter-inclusion. Tikkun is built from Tohu itself.

	“With all your me’od”בכל מאדך
	Love and awe beyond the soul’s vessels, unlimited relative to the person though bounded in itself. Reached through teshuvah in this world, it draws down the truly unlimited Infinite Light.

	Or Chozer (returning light)אור חוזר
	Light that rises from below, out of the refinement of kelipas nogah: the great love of me’od, which in turn draws the Infinite Light down.

	Or Makif (encompassing light)אור מקיף
	Light too great to be held within, which surrounds what it lifts. The mitzvos draw it down as garments around the soul.

	The yud within the heiיו״ד שבתוך הה״א
	Malchus alone is a dalet, “having nothing of its own”; the mitzvah draws a yud into it, making it a hei and raising it to the Malchus of the Infinite One. This is the extra yud of HaMagbihi.


Section 1 · ¶1–3
Oil is wisdom
1ביאור על הנ״ל1
An explanation of the above.
This heading marks the maamar as a biur, an explanation that goes back over the maamar just before it in Torah Ohr, which expounded the verse “Who raises Himself up to sit.” It explains that maamar’s themes at greater depth.




2להבין ביאור הדברים ע״פ המגביהי לשבת2 כו׳. הנה צריך להקדים שני הקדמות. הא׳ מ״ש בפרדס3 הטעם שמכל הדברים נוכל להוציא שמן.
To understand the explanation of the matters on [the verse] “Who raises Himself up to sit,” etc.: we must first lay down two introductions. The first is what is written in the Pardes: the reason why we are able to extract oil from all things,
The biur sets out to explain the earlier discussion of the verse “Who raises Himself up to sit” (Tehillim 113:5), and it begins with two introductions. The first comes from the Pardes, a classic work of Kabbalah, which asks why oil can be extracted from every substance.


כמו שעושין בתקון הרפואות. הוא לפי שכולם בחכמה עשית4 ונמצא בכל הדברים מלובש בחינת חכמה זהו בחינת השמן שהוא בחי׳ חכמה
as is done in the preparation of medicines. It is because “You made them all with wisdom,” so that in all things the level of Chochmah (wisdom) is enclothed; and this is the level of the oil, which is the level of Chochmah,
Oil can be pressed out of anything, as is done in preparing medicines, because Tehillim says G-d made all things “with wisdom.” Chochmah is therefore enclothed in every created thing, and oil, the hidden richness that can be drawn out of a substance, stands for that Chochmah.


כמ״ש בזוהר דיין הוא בינה ושמן חכמה. ולכן כתיב אשה חכמה מתקוע5 כי תקוע אלפא לשמן.67
as is written in the Zohar, that wine is Binah (understanding) and oil is Chochmah. And therefore it is written, “a wise woman from Tekoa,” for “Tekoa is foremost for oil.”
The Zohar pairs wine with Binah and oil with Chochmah. This is why the “wise woman” whom Yoav sent for came from Tekoa, a town the Mishnah names as foremost for oil: wisdom and oil go together.




3והנה שמן הטוב ושמן המשחה89 הוא בחכמה דקדושה שבע״ס [שבעשר ספירות] עליונות. וע״ז נאמר כשמן הטוב10 כו׳ זקן אהרן כו׳
Now, the good oil and the anointing oil are in the Chochmah of holiness that is in the ten supernal Sefiros. And of this it is said, “Like the good oil,” etc., “the beard of Aharon,” etc.,
The finest oils, “the good oil” and the anointing oil of the Sanctuary, come from the Chochmah of holiness in the ten supernal Sefiros. Tehillim describes “the good oil” flowing down onto “the beard of Aharon,” an image of holy wisdom flowing downward.


וכמ״ש בזוהר ויקרא ופ׳ אמור.11 אבל שאר כל השמנים הם מנוגה ובנוגה הוא בחי׳ חכמה שבשכל אנושי.12
as is written in the Zohar, [Parshas] Vayikra and Parshas Emor. But all the other oils are from nogah, and in nogah is the level of the Chochmah that is in human intellect.
The Zohar on Vayikra and on Emor is cited for this. All other oils come from nogah, the “glowing” realm that is neither wholly holy nor wholly evil, and the wisdom of nogah is ordinary human intellect.




Section 2 · ¶4–10
“The Torah is light”
4והקדמה השנית הוא פי׳ מ״ש ותורה אור.13 כי הנה פי׳ אוא״ס [אור אין סוף] הוא מל׳ דא״ס שבה כל הצמצום הנז׳ [הנזכר] בתחלת ספר עה״ח [עץ החיים].14 שנעשה בחי׳ צמצום בהאור להיות נעשה מקום פנוי וחלל שהכל הוא באוא״ס [באור אין סוף] בהאור דוקא.
The second introduction is the meaning of what is written, “and the Torah is light.” For the meaning of the Infinite Light (Or Ein Sof) is the Malchus (sovereignty) of the Infinite One (Ein Sof), in which is the whole tzimtzum (contraction) mentioned at the beginning of the book Etz Chaim: that a tzimtzum came about in the light, so that a vacated space and a void would come to be. For all of it is in the Infinite Light, in the light specifically,
The second introduction explains the words “and the Torah is light” (Mishlei 6:23). Here “the Infinite Light” means the Malchus of the Infinite One, the level at which the tzimtzum described at the opening of Etz Chaim took place: the light was withdrawn to leave a “vacated space” in which finite worlds could exist. The Alter Rebbe stresses that the whole contraction happened in the light alone.




5ולא במהו״ע [במהותו ועצמותו] ממש ח״ו [חס ושלום]. והכוונה בצמצום זה הוא כדי שאח״כ ע״י עבודת האדם בעוה״ז שיתהוה ע״י צמצום זה יומשך להיות גלוי מל׳ דא״ס כמו קודם שנברא.
[and] not in His very essence and being, G-d forbid. And the intent of this tzimtzum is that afterward, through the service of man in this world, which comes into being through this tzimtzum, [the light] will be drawn down, so that there is a revelation of the Malchus of the Infinite One as before [the world] was created.
The contraction is only in the light, never in G-d’s own essence. Its purpose is that man, serving G-d in the world the tzimtzum made possible, will draw the Malchus of the Infinite One back into revelation, as it was before creation.


פי׳ כמו שהאור הוא קודם הצמצום כך יהיה ממש הגלוי למטה שלא יסתיר הצמצום כלל.
That is: just as the light is before the tzimtzum, so exactly will the revelation be below, so that the tzimtzum will not conceal at all.
The goal is that the revelation below should be exactly like the light before the tzimtzum. Then the contraction would no longer hide anything at all.




6וכמ״ש אני ראשון ואני אחרון15 ומבלעדי וגו׳. פי׳ אני ראשון כמו שהיה קודם הצמצום ואני אחרון היינו כמ״ש ונשגב ה׳ לבדו כו׳.
As it is written, “I am first and I am last, and besides Me,” etc. That is: “I am first,” as [He] was before the tzimtzum; and “I am last” means as it is written, “And G-d alone shall be exalted,” etc.
Yeshayahu’s verse “I am first and I am last” is read as stages of revelation. “First” is G-d as He was before the tzimtzum, and “last” is the future, when “G-d alone will be exalted.”


ומבלעדי היינו באמצעות שנעשה בחי׳ הצמצום וההסתר יהיה ג״כ אין לנו מלך אלא אתה שיהיה גלוי הבטול שלא יהיה הסתר והעלם. והמשכה זו היא ע״י התורה.
And “besides Me” refers to the middle, when the level of tzimtzum and concealment has come about: there too it will be [that] “we have no King but You,” so that the self-nullification (bittul) is revealed and there is no concealment or hiding. And this drawing down is through the Torah.
The Alter Rebbe reads “besides Me” as the stage in between: the present world of tzimtzum and concealment. Even here the goal is “we have no King but You,” an open bittul with nothing concealing G-d, and the Torah is what achieves it.


וזהו ותורה אור שממשיך בחי׳ גילוי אוא״ס [אור אין סוף] כמו קודם הצמצום גם לאחר הצמצום. (וזהו מתניתין מלכתא המשכת גלוי מלכות דא״ס האור שלמעלה מהצמצום).
And this is [the meaning of] “and the Torah is light”: that it draws down the level of the revelation of the Infinite Light (Or Ein Sof) as [it was] before the tzimtzum, also after the tzimtzum. (And this is [the meaning of] “the Mishnah is a queen”: the drawing down of the revelation of the Malchus of the Infinite One, the light that is above the tzimtzum.)
This is the meaning of “the Torah is light”: the Torah carries the revelation of the Infinite Light as it was before the tzimtzum into the world after the tzimtzum. The parenthesis adds that this is why the Mishnah is called a queen (malkesa): it draws down the Malchus of the Infinite One, the light above the contraction.


וזהו ענין רב יהודא כולי תנויי׳ בנזיקין16 הוה והי׳ [והיה] פטור מן התפלה כו׳ לפי שההשתלשלות הם בחי׳ העלם והסתר
And this is the matter of Rav Yehudah: “all the learning was in Nezikin,” and he was exempt from prayer, etc. For the chain of descending worlds (hishtalshelus) is [a matter] of hiding and concealment,
The Talmud records that in Rav Yehudah’s time all the learning was in Nezikin, the order of the Mishnah on damages, and the maamar adds that he was exempt from prayer. The explanation begins from the principle that the chain of worlds is, by its nature, concealment.


כמ״ש ישת חשך סתרו17 דזה קאי על התהוות בחי׳ הכתר כי החכמ׳ [החכמה] נק׳ אור שהוא בחי׳ גלוי
as it is written, “He made darkness His concealment.” This refers to the coming into being of the level of Keser (the Crown); for Chochmah (wisdom) is called light, being the level of revelation,
Tehillim says G-d “made darkness His concealment,” and the Alter Rebbe applies this to the emergence of Keser, the level above intellect. Chochmah, by contrast, is called light because it is the first revelation.


כמ״ש ראשית חכמ׳ [חכמה]18 ראשית הגלוי והכתר שלמעלה מן החכמה ואינו מאיר ומתגלה נק׳ אצלנו בשם חשך לפי שאינו מושג.
as it is written, “the beginning of wisdom”: the beginning of revelation. And Keser, which is above Chochmah and does not shine and become revealed, is called, with respect to us, by the name “darkness,” because it is not grasped.
“The beginning of wisdom” is read as “the beginning of revelation.” Keser stands above Chochmah and does not shine openly, so from our side it is called darkness, simply because we cannot grasp it.


וכמ״ש בזהר פ׳ בראשית (דל״ב ע״א)19 (ועמ״ש ע״פ שחורה אני2021 כו׳ בענין שהתורה ניתנה אש שחורה ע״ג [על גבי] אש לבנה).
As is written in the Zohar, Parshas Bereishis (page 32a). (And see what is written on [the verse] “I am black,” etc., on the subject that the Torah was given as black fire upon white fire.)
The Zohar on Bereishis is cited for this. The reader is also sent to the maamar on “I am black” in Shir HaShirim, about the Torah given as black fire on white fire, where the level beyond grasp is likewise called black.


וגם לכן נק׳ הכתר חשך שהוא העלם לאוא״ס [לאור אין סוף]22 והחכמה היא העלם הכתר שאינו מאיר כ״א ע״י החכמה נמצא החכמה מעלים ומסתיר על הכתר.
And also for this reason Keser is called darkness: it is a hiding of the Infinite Light. And Chochmah is a hiding of Keser, which does not shine except through Chochmah; it follows that Chochmah hides and conceals Keser.
Keser is called darkness for a second reason too: it hides the Infinite Light. In the same way Chochmah hides Keser, which shines only through Chochmah, so each level veils the one above it.


ולכן נק׳ קו המדה בוצינא דקרדוניתא232425 מלשון חטי קרדנייתא26 שהוא ענין קדרות ושחרות לפי שצ״ל מדה וגבול עד כאן בחי׳ חכמה.27
And therefore the measuring line (kav hamiddah) is called botzina dekardinusa, from the term “kardenaisa wheat” (chitei kardenaisa), which denotes dimness and blackness; because there must be measure and limit: “up to here is the level of Chochmah,”
The measuring line, the kav that sets bounds, is called in the Zohar botzina dekardinusa. The Alter Rebbe derives the name from the Talmud’s “kardenaisa wheat,” which he says means dimness and blackness: measure itself, saying “Chochmah reaches only to here,” is a kind of darkness.




7וע״כ בחי׳ בינה כו׳. שכ״ז [שכל זה] הוא חשך ולא אור. אבל אור הוא גלוי הבטול להיות אוא״ס [אור אין סוף] למטה כמו למעלה מהצמצום כו׳.
[and] “up to here is the level of Binah (understanding),” etc. All this is darkness and not light. But light is the revelation of the bittul, that the Infinite Light (Or Ein Sof) be below as [it is] above the tzimtzum, etc.,
The measure continues level by level, “up to here is Binah,” and all such measured levels are darkness, not light. Light, in the maamar’s sense, is the revealed bittul in which the Infinite Light is present below exactly as it is above the tzimtzum.


וכמו שהוא קמיה ית׳ שהצמצום אינו אלא לגבי העולמות כנודע. והיינו דוקא ע״י התורה מגלה עמקות מני חשך28 ממעמקים קראתיך הוי״ה29
just as it is before Him, may He be blessed, for the tzimtzum is only in relation to the worlds, as is known. And this is specifically through the Torah: “He reveals deep things out of darkness”; “Out of the depths I have called You, G-d.”
Before G-d Himself the tzimtzum conceals nothing; it exists only from the worlds’ point of view. That hidden truth is revealed specifically through the Torah, as the verses say, “He reveals deep things out of darkness” and “Out of the depths I have called You.”


כי התורה היא בחי׳ חכמה שנמשכה ממלכות דא״ס (שהיא בחי׳ מו״ס [מוחא סתימאה] דעתיקא שבחי׳ כתר ועתיק נק׳ מל׳ דא״ס. וכנודע שמבחי׳ מל׳ דא״ק [דאדם קדמון] נעשה כתר לאצי׳)
For the Torah is the level of Chochmah, which is drawn from the Malchus of the Infinite One (Ein Sof) (which is the level of the hidden brain (mocha stima’ah) of Atik; for the level of Keser and Atik is called the Malchus of the Infinite One; and, as is known, from the level of the Malchus of Adam Kadmon came the Keser of [the World of] Atzilus),
The Torah is Chochmah drawn from the Malchus of the Infinite One. The parenthesis identifies that Malchus with the hidden brain (mocha stima’ah) of Atik, the inner level of Keser, and recalls that the Malchus of Adam Kadmon, the primordial level above all the worlds, becomes the Keser of Atzilus.


ושם שורה אור א״ס ב״ה בבחי׳ לא שניתי30 ממש שאין שם העלם והסתר כלל. וכמ״ש יהי אור זו חכמה31 והכתר נק׳ אויר.
and there the light of the Infinite One, blessed be He, rests in the manner of “I have not changed,” exactly, for there is no hiding or concealment there at all. And as it is written, “Let there be light”: this is Chochmah; and Keser is called avir (air).
In Chochmah the Infinite Light rests unchanged, as in “I, G-d, have not changed,” with no concealment at all. The Torah’s “Let there be light” refers to Chochmah, while Keser, which does not shine openly, is called avir, “air.”


ורב יהודה שהיה אדם גדול מאד32 היה יכול להמשיך בטול עליון ע״י שהיה בטל בעצמו בק״ש [בקריאת שמע] כי מן הק״ש [הקריאת שמע] לא היה פטור רק מן התפלה.33
And Rav Yehudah, who was a very great man, was able to draw down the supernal bittul through being himself nullified (batel) in Krias Shema; for he was not exempt from Krias Shema, only from prayer.
Rav Yehudah, a very great man, could draw down the supernal bittul because he himself was in a state of bittul when he recited the Shema. The maamar notes that he was exempt from prayer, but not from the Shema.




8ורצה להמשיך גם בנזיקין מקום הקליפות שהם ארבעה אבות נזיקין34 שיהיה בלע המות לנצח35 וכמו שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] בעת תח״ה [תחיית המתים] שיחיו העצמות ויקרם עליהם עור ובשר36
And he wished to draw [it] down also into Nezikin, the place of the kelipos (husks), which are the four principal categories of damage, so that “He will swallow up death forever,” as will be in the time to come, at the time of the resurrection of the dead, when the bones will live and skin and flesh “will be formed over them,”
Rav Yehudah wanted to bring this bittul even into Nezikin, the laws of damages, whose “four principal categories of damage” stand for the realm of the kelipos. The aim is the future when “He will swallow up death forever,” at the resurrection, when the bones will live again and be covered with skin and flesh.


כמ״ש גבי עצמות דיחזקאל37 שיהיה גשמיות ממש ואעפ״כ [ואף על פי כן] יהיו נהנין מזיו השכינה בלי אכילה ושתיה38 לפי שיומשך בטול עליון גם בגשמיות ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עתידים צדיקים39 שיאמרו לפניהם קדוש שיהא קודש שורה למטה.
as is said regarding the bones of Yechezkel: that it will be actual physicality, and nevertheless they will delight in the radiance of the Shechinah (Divine Presence) without eating and drinking, because the supernal bittul will be drawn down also into actual physicality. And as our Sages, of blessed memory, said, “In the future, ‘holy’ will be said before the righteous”: that holiness will rest below.
Yechezkel’s vision of the dry bones shows that the resurrected will be fully physical, yet they will delight in the radiance of the Shechinah without eating or drinking, because the supernal bittul will reach physicality itself. This is why the Sages say “holy” will be said before the righteous: holiness will rest below.




9ועל דרך זה היתה תורתו של רב יהודא ושל רבי שמעון בן יוחאי שהיתה תורתם אומנתם40 שהיתה תורתם בבחינת בטול ממש לאור אין סוף ולא הם המדברים ד״ת [דברי תורה] אלא דבר ה׳ בפיהם כו׳.
In this way was the Torah of Rav Yehudah and of Rabbi Shimon ben Yochai, whose Torah was their occupation: their Torah was in a state of actual self-nullification (bittul) to the Infinite Light (Or Ein Sof), and it was not they who spoke the words of Torah; rather, the word of G-d was in their mouth, etc.
Rav Yehudah and Rabbi Shimon ben Yochai are described as men “whose Torah was their occupation”: their study was complete bittul to the Infinite Light. It was not they who spoke the words of Torah; the word of G-d spoke through them.




10וזהו ענין מתניתין מלכתא כמלך שמצוה כו׳. שיש בחי׳ עבד שלומד כדי שידע רצון וגזירת המלך. ויש בחינת מלך שהוא הגוזר עצמו כו׳.
And this is the matter of “the Mishnah is a queen,” like a king who commands, etc. For there is the level of a servant, who studies in order to know the will and the decree of the king; and there is the level of a king, who is himself the one who decrees, etc.
The Mishnah is called a queen because there are two ways to learn: like a servant, who studies to know what the king wants and has decreed, or like a king, who is himself the one who decrees.


ולכן במרע״ה [במשה רבינו עליו השלום] נאמר ויהי בישרון מלך41 כו׳. נמצא היוצא מהקדמה זו השניה דפי׳ ותורה אור הוא שע״י עסק התורה בבטול ממשיכים בחינת אוא״ס [אור אין סוף] ממש שלמעלה מהצמצום שיהי׳ [שיהיה] מתגלה למט׳ [למטה] בעשי׳ [בעשיה]
And therefore it is said of Moshe Rabbeinu, peace be upon him, “And he was king in Yeshurun,” etc. It follows that the conclusion of this second introduction, on the meaning of “and the Torah is light,” is that through occupation with the Torah in self-nullification (bittul) one draws down the level of the actual Infinite Light (Or Ein Sof) that is above the tzimtzum, so that it will be revealed below, in [the World of] Asiyah,
For this reason the Torah calls Moshe “king in Yeshurun.” The conclusion of the second introduction is that Torah studied with bittul draws down the Infinite Light from above the tzimtzum, so that it is revealed even in Asiyah, the lowest world.


כמו שהיה רב יהודה תנויי׳ בנזיקין להפך חשוכא דוקא לנהור׳ [לנהורא] [ועמ״ש בפ׳ בראשית ע״פ צאנה וראנה.42
as Rav Yehudah was [engaged in] learning in Nezikin, to transform darkness, specifically, into light. And see what is written in Parshas Bereishis on [the verse] “Go out and see.”
Rav Yehudah’s study of Nezikin aimed to transform darkness itself into light. Here a square bracket opens in the Hebrew text, closing at the end of paragraph 12; the bracketed passage begins by referring the reader to the maamar in Parshas Bereishis on “Go out and see.”




Section 3 · ¶11–12
The lamp in general
11ועפ״ז [ועל פי זה] יובן ענין הנר והאור דרך כלל. כי הנה הפתילה זהו חוט ועליו נמשך האור ובחי׳ החוט רומז לבחי׳ צמצום האור שע״י הצמצום נמשך רק קו וחוט לבד
On this basis the matter of the lamp and the light will be understood in general terms. For the wick is a thread, and upon it the light is drawn; and the thread alludes to the tzimtzum (contraction) of the light, for through the tzimtzum only a line (kav) and a thread were drawn.
With the two introductions in place, the image of the lamp can be explained. The wick is a thread on which the light rests, and a thread hints at the tzimtzum, through which only a thin line, the kav, was drawn into the vacated space.


ואח״כ נמשך קו זה להאיר במדה ומשקל ונק׳ קו המדה ויש בזה כמה בחי׳ בענין הקו המדה ונק׳ ג״כ פתיל (וכמ״ש בזוהר פקודי דף רל״ג ע״א) ע״פ ופתיל פשתים בידו וקנה המדה43 כו׳.
And afterward this line was drawn forth to give light by measure and weight, and it is called the measuring line (kav hamiddah). There are several aspects in this matter of the measuring line, and it is also called a cord (pesil) (as is written in the Zohar, Pekudei, page 233a) on [the verse] “and a linen cord in his hand, and the measuring reed,” etc.:
That line then spreads to give light in measured portions, which is why it is called the measuring line. The Zohar on Pekudei, discussing Yechezkel’s vision of a man with “a linen cord in his hand and the measuring reed,” calls it a cord (pesil), a word related to pesilah, wick.


ולזמנין קנה המדה ולזמנין קו המדה ועל דא פתיל וקנה כו׳ דקנה המדה זהו ענין המדידה דעלמא דאתכסייא שנק׳ ים שמדה זו הוא ע״י הקנה שגדל אצל המים.44
“At times the measuring reed and at times the measuring line, and therefore a cord and a reed,” etc. For the measuring reed is the matter of the measuring of the hidden world, which is called the sea; this measure is by means of the reed, which grows beside the water.
The Zohar distinguishes the measuring reed from the measuring line. The reed measures the hidden world, called the sea, fittingly, since a reed grows by the water.




12ומדידו דעלמא דאתגליא הנק׳ יבשה הוא ע״י פתיל כו׳. ועכ״פ [ועל כל פנים] בחי׳ הפתילה זהו בחי׳ קו המדה.
And the measuring of the revealed world, which is called dry land, is by means of the cord, etc. In any case, the level of the wick is the level of the measuring line.
The cord measures the revealed world, called dry land. Either way, the wick is the measuring line: a limited channel.


אך האור הנתלה בפתילה זהו בחי׳ תורה אור שהוא המשכת אוא״ס [אור אין סוף] שלמעלה מהצמצום והמדה וכמ״ש ארוכה מארץ מדה45
But the light that hangs on the wick is the level of “Torah is light,” which is the drawing down of the Infinite Light (Or Ein Sof) that is above the tzimtzum and the measure, as it is written, “Its measure is longer than the earth”;
The light that hangs on the wick is “Torah is light,” the Infinite Light from above the tzimtzum and above all measure. The verse from Iyov, “its measure is longer than the earth,” is cited for this light beyond measure.


וכמ״ש במ״א שזהו ענין הברכות דיעקב ע״י [עתיק יומין] יצחק דוקא כי יצחק הוא בחי׳ גבור׳ [גבורה] דע״י [דעתיק יומין] שרש ומקור קו המדה לכן נתברך יעקב על ידו.
and as is explained elsewhere, that this is the matter of Yaakov’s blessings [coming] specifically through Yitzchak: for Yitzchak is the level of the Gevurah (restraint) of Atik Yomin, the root and source of the measuring line, and therefore Yaakov was blessed through him.
Elsewhere this is explained as the reason Yaakov’s blessings came specifically through Yitzchak. Yitzchak is the Gevurah of Atik Yomin, the root and source of the measuring line itself, so a blessing from him could add light beyond the measure.


שהברכה היא מטל השמים זו מקרא ומשמני הארץ46 זו משנה. שעי״ז יומשך תוספת אור יותר לאין שיעור על עיקר האור שע״פ המדה כו׳.
For the blessing is “of the dew of heaven”: this is Scripture; “and of the fat of the earth”: this is Mishnah; so that through this an added light will be drawn down, immeasurably more, beyond the essential light that is according to the measure, etc.
Yitzchak’s blessing, “of the dew of heaven and of the fat of the earth,” is read as Scripture and Mishnah. Through them, light beyond all measure is added to the basic light, which comes by measure.


ועיקר אחיזת האור בפתילה הוא ע״י כליון השמן שהוא בירור חכמה דק״נ [דקליפת נוגה] שכל אנושי כנ״ל בהקדמה ראשונה. והיינו כשהוא נכלל באור שבטל לגמרי לבחי׳ ותורה אור]:
And the main hold of the light on the wick is through the consuming of the oil, which is the refinement of the Chochmah of kelipas nogah, human intellect, as mentioned above in the first introduction; that is, when it is absorbed into the light that is entirely nullified to the level of “and the Torah is light.”
The light holds onto the wick mainly by consuming the oil, which stands for the refinement of the human intellect of kelipas nogah, as in the first introduction. This happens when the intellect is absorbed into a light wholly nullified to “the Torah is light”; the bracketed passage closes here.




Section 4 · ¶13–15
The lamp of the soul
13ועתה נבא לביאור הענין. לבאר ענין שני הבחי׳ נר. האחד מ״ש נר הוי״ה נשמת אדם47 שהנשמה לבדה היא בחי׳ נר. ובנר יש השלשה בחי׳ הנ״ל.
Now we will come to the explanation of the matter: to explain the two kinds of lamp. The first is what is written, “The lamp of G-d is the soul of man,” in which the soul alone is a lamp; and in a lamp there are the three aspects mentioned above:
Now the maamar turns to its main subject: two kinds of lamp. The first is the soul itself, “the lamp of G-d is the soul of man,” and like any lamp it has light, wick and oil.


אור ופתילה ושמן. א״כ יש כ״ז [כל זה] בהנשמה עצמה. הנר הב׳ הוא כמ״ש כי נר מצוה ותורה אור.48 ויש בזה ג״כ ג׳ בחינות הנ״ל.
light, wick and oil. If so, all of this is in the soul itself. The second lamp is as it is written, “For a mitzvah is a lamp, and the Torah is light”; and in this too there are the three aspects mentioned above.
The second lamp is the mitzvah, as in “a mitzvah is a lamp and the Torah is light,” and it too has the same three elements.


והענין כי הנה נר הוי״ה נשמת אדם היא נה״א [נפש האלקית] (ולא הנה״ב [הנפש הבהמית] שעדיין צריכה להתברר ואינה נק׳ בשם נר הוי״ה דהא לא כתיב נר אלקים)
The explanation is: “the lamp of Havayah, the soul of man,” is the G-dly soul (and not the animal soul, which still needs to be refined and is not called by the name “lamp of Havayah,” for it is not written “lamp of Elokim”),
The “lamp of Havayah” is the G-dly soul. The animal soul is not included, since it still needs refinement, and the verse says “lamp of Havayah,” not “lamp of Elokim.”


שהיא א״צ [אין צריך / אינו צריך] תקון49 לעצמה והיא הפתילה שממשכת האור הוא הבטול העליון אוא״ס [אור אין סוף] מל׳ דא״ס ששם הוא התחלת הקו וחוט המתלבש בע״ס [בעשר ספירות] דאצי׳ מקור ושרש נה״א [נפש האלקית].
which does not need rectification (tikkun) for itself. And it is the wick that draws down the light, which is the supernal bittul, the Infinite Light (Or Ein Sof), the Malchus of the Infinite One (Ein Sof), where the beginning of the line (kav) and thread is, which is enclothed in the ten Sefiros of [the World of] Atzilus, the source and root of the G-dly soul.
The G-dly soul needs no rectification for itself, as Tanya states in the name of Etz Chaim. It is the wick that draws down the light, the supernal bittul of the Malchus of the Infinite One, where the kav begins before it is enclothed in the ten Sefiros of Atzilus, the root of the G-dly soul.


ונקראת הנה״א [הנפש האלקית] ג״כ פתילה יעקב חבל נחלתו.50 על כן בכח הנה״א [הנפש האלקית] להמשיך האור והבטול עד שהשמן הוא חכמה שבשכל אנושי שבנפש השכלית דנוגה נמשך אחר הפתילה.
And the G-dly soul is also called a wick: “Yaakov is the cord of His inheritance.” Therefore it is in the power of the G-dly soul to draw down the light and the bittul, until the oil, which is the Chochmah (wisdom) in human intellect that is in the intellectual soul of nogah, is drawn after the wick.
The G-dly soul is also called a wick, as in “Yaakov is the cord of His inheritance.” Through it the light and bittul are drawn down until the oil, the human intellect of the intellectual soul of nogah, is drawn after the wick, as oil rises in a wick.




14והנה השמן הנמשך אחר הפתילה הוא השורף ונכלה הכל עד שנעשה ממנו אש גמור שהוא הגורם הדלקת האש הרבה לפי שהוא הוא הדולק עד שנתהפך ממש להיות כאש משא״כ הפתילה.
Now, the oil that is drawn after the wick is what burns and is entirely consumed, until it becomes complete fire. It is what causes the great kindling of the fire, for it is the very thing that burns, until it is actually transformed to be like fire; which is not so with the wick.
The oil drawn up the wick is what burns and is consumed until it becomes pure fire; it is the real fuel of the flame. The wick is not transformed into fire in the same way.


והכח הזה בשמן דק״נ [דקליפת נוגה] יותר מבנה״א [מבנפש האלקית] הפתילה הוא לפי שעיקרו מעולם התהו שהוא למעלה מעלה
And this power in the oil of kelipas nogah, more than in the G-dly soul, the wick, is because its essential [root] is from the World of Tohu, which is very high above
The oil, which stands for kelipas nogah, has this power more than the G-dly soul (the wick) because its root is in the World of Tohu, which is very high.


(כי בתהו היה רבוי האור שזהו יותר מבחי׳ המדה דקו המדה דתקון) אלא לפי שהיו זת״ז [זה תחת זה] נשברו.
(for in Tohu there was an abundance of light, which is more than the level of the measure of the measuring line of Tikkun); but because they were one beneath the other, they shattered.
Tohu had an abundance of light, more than the measured light of the kav in the World of Tikkun. Its vessels shattered because their Sefiros stood one beneath the other, each alone.


דהיינו לפי שלא הי׳ [היה] התכללות וההתכללות הוא התקון שנמשך דרך קוים כמ״ש באילן.51 וזהו ענין נשמת אדם52 א׳ דם
That is, because there was no inter-inclusion; and inter-inclusion is Tikkun, which is drawn by way of lines (kavim), as is written in the Ilan. And this is the matter of “the soul of adam (man)”: alef, dam (blood).
There was no inter-inclusion among them, and inter-inclusion is the essence of Tikkun, whose light flows along lines (kavim), as the Ilan describes. The verse’s “soul of adam” is then read as alef-dam, “alef” and “blood,” introducing the comparison that follows.


כמו שהדם סובב והולך בכל האברים נעוץ תחלתן בסופן53 עד שלכאב הראש מקיז דם ברגל כו׳. כך הוא המשכת הנשמה נפש אלקית.
Just as the blood circulates and goes through all the limbs, “their beginning wedged in their end,” to the point that for a headache one lets blood from the foot, etc., so is the drawing down of the soul, the G-dly soul.
Blood circulates through every limb, so that beginning and end are bound together, which is why bloodletting from the foot can relieve a headache. The G-dly soul is drawn down in the same way, connecting the highest with the lowest.




15והכל הוא רק כדי לברר הנפש השכלית שתתהפך ממש באש שלמעלה שיהי׳ [שיהיה] מאיר בה אור א״ס ממש כמו למעלה כי מתהו ממש נעשה תקון שמעקודים נקודים נעשה ברודים.54
And all of this is only in order to refine the intellectual soul, so that it be actually transformed into the fire above, so that the Infinite Light (Or Ein Sof) actually shine in it as above. For from Tohu itself Tikkun is made: from Akudim [and] Nekudim, Berudim is made.
The purpose of the whole process is to refine the intellectual soul until it is transformed into the fire above and the Infinite Light shines in it as it does above. Tikkun is built out of Tohu itself: from the worlds the Kabbalah calls Akudim and Nekudim came Berudim, the order of Tikkun.


וזאת היא בחי׳ נר הנשמה שהיא נפש אלקית שהיא הפתילה שעיקר הנר היא הפתילה והשמן הוא בירור הנפש השכלית. ומזה נעשה אור הוא הבטול העליון כו׳ כנ״ל.
And this is the level of the lamp of the soul: the G-dly soul is the wick, for the essence of the lamp is the wick, and the oil is the refinement of the intellectual soul. And from this light is made, which is the supernal bittul, etc., as mentioned above.
This is the lamp of the soul: the G-dly soul is the wick, the essential part of the lamp, and the oil is the refined intellectual soul. From their meeting comes light, the supernal bittul described earlier.




Section 5 · ¶16–24
Why it is called light
16והנה הטעם שנק׳ הבטול הזה בשם אור. וגם מה שנמשך ע״י כליון השמן דוקא שהוא הוא שנעשה אש ואור גמור.
Now, [as for] the reason that this bittul is called by the name “light,” and also why it is drawn specifically through the consuming of the oil, for it is the oil that becomes fire and complete light,
Two questions are raised: why this bittul is called “light,” and why it comes specifically from the consuming of the oil, which becomes fire and full light.


משא״כ הפתילה. וכבר מילתא אמורה שהוא מפני ששרשה מעולם התהו. אך ביאור הענין הוא ע״פ המבואר בדוכתי טובא.
which is not so with the wick: it has already been said that this is because its root is from the World of Tohu. But the explanation of the matter is according to what is explained in many places:
The wick does not become fire in this way. The short answer, already given, is the oil’s root in Tohu; the fuller explanation rests on a distinction made in many places in Chassidus.


איך שיש ב׳ בחי׳ אהבה ויראה. האחת האהבה והיראה שהיא מוגבלת לפי שיעור השגת הנפש כו׳.
that there are two levels of love and awe. The first is the love and awe that is limited according to the measure of the soul’s comprehension, etc.
There are two levels of love and awe of G-d. The first is limited by the measure of what the soul understands.




17והב׳ הוא האה״ר [האהבה רבה] ויראה עצומה למעלה מכדי אשר תוכל הנפש שאת בהשגתה כו׳. והיא הבאה מבחי׳ ההתבוננות בסוכ״ע המקיף לכל העולמות בשוה. ובחי׳ הראשונה נק׳ בכל נפשך.55 ועד״ז הי׳ [היה] אהוי״ר [אהבה ויראה] של הנשמה בג״ע [בגן עדן] לפ״ע [לפי ערך] ההשגה.
The second is the great love and immense awe, beyond what the soul can bear in its comprehension, etc.; and it comes from contemplation of the light that encompasses all worlds (sovev kol almin), which surrounds all the worlds equally. The first level is called “with all your soul.” And in this way was the love and awe of the soul in Gan Eden, according to the measure of [its] comprehension.
The second level is a great love and immense awe beyond what the soul can hold through understanding; it comes from contemplating the light that surrounds all worlds equally (sovev kol almin). The first, limited level corresponds to “with all your soul,” and it is the kind of love the soul had in Gan Eden, matched to its understanding.




18והשנית נק׳ בכל מאדך.56 כי מאד פי׳ בלי גבול.57 היינו שאין כלי הלב מכיל האהבה ויראה העצומ׳ עד שנעשה בחי׳ אור מקיף.
The second is called “with all your might (me’odecha).” For me’od means without limit; that is, the vessel of the heart cannot contain the immense love and awe, until it becomes the level of an encompassing light (Or Makif).
The second level is called “with all your me’od,” and me’od means without limit: the heart cannot contain this love and awe, so it becomes an encompassing light (Or Makif), around the person rather than within him.


וזהו בחי׳ תשובה בחילא יתיר.58 פי׳ יתיר על הכלי. ולזה היה תכלית ירידת אור הנשמה מג״ע [מגן עדן] לעוה״ז בכדי שתבא לבחי׳ בכל מאדך שהתשובה אינה
And this is the level of teshuvah (return) “with surpassing strength”: “surpassing” means beyond the vessel. And for this was the purpose of the descent of the light of the soul from Gan Eden to this world: that it come to the level of “with all your me’od,” for teshuvah is [possible]
This is teshuvah “with surpassing strength,” the Zohar’s phrase, where “surpassing” means exceeding the vessel. For this the soul descended from Gan Eden into this world: to reach the love of me’od, since teshuvah is possible only in this world.


רק בעוה״ז כי ע״י אהוי״ר [אהבה ויראה] זו שבלי גבול עי״ז ממשיך אוא״ס [אור אין סוף] הבלי גבול שלמעלה מהצמצום
only in this world. For through this love and awe that is without limit, one thereby draws down the limitless Infinite Light (Or Ein Sof) that is above the tzimtzum;
Love and awe without limit draw down the Infinite Light that is itself without limit, from above the tzimtzum.


משא״כ ג״ע [גן עדן] נק׳ זיו השכינה ע״י צמצום. ביו״ד נברא עוה״ב [עולם הבא]59 כו׳. ולכן יפה שעה6061 א׳ בתשובה כו׳.
whereas Gan Eden is called “the radiance of the Shechinah (Divine Presence),” [which comes] through tzimtzum: “with the yud the World to Come was created,” etc. And therefore, “Better is one hour in teshuvah,” etc.
Gan Eden, by contrast, is “the radiance of the Shechinah,” a light that comes through tzimtzum, as the Talmud says the World to Come was created with the letter yud, the smallest letter. This is why the Mishnah says, “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.”




19והנה בחי׳ אה״ר [אהבה רבה] זו דמאדך נק׳ או״ח [אור חוזר]. והטעם שנק׳ בשם אור הוא כי הנה אנו רואים ההפרש בין אש ואור למים אשר מן האש יוכלו להדליק זמ״ז [זה מזה] עד אין קץ וגבול
Now, this level of the great love of me’od is called Or Chozer (returning light). And the reason it is called by the name “light” is that we see the difference between fire and light, and water: from fire one can kindle one from another without end or limit,
This unlimited love of me’od is called Or Chozer, “returning light,” light that rises from below. It is called light because of a difference between fire and water: from one fire, flame after flame can be lit without end.


משא״כ במים שיש גבול להשפעתם שאפי׳ [שאפילו] יהיו מים הרבה יכלו או יחסרו כשישתו מהן עם רב.
which is not so with water, for there is a limit to what it gives: even if there is much water, it will run out or diminish when a great multitude drinks from it.
Water, by contrast, has a limit: however much there is, it runs out or diminishes when many people drink from it.


משא״כ באש שאפי׳ [שאפילו] מאור נר אחד יוכלו להדליק נר מנר עד שלא יהיה כלה כלל לעולם ונמצא שאע״פ [שאף על פי] שהאש הדולק מצד עצם הרי הוא בע״ג [בעלי גבול / בעל גבול] כמו המים
Not so with fire: even from the light of one lamp one can light lamp from lamp, until it never runs out at all. It follows that although burning fire, in itself, is a limited thing, like water,
From one lamp’s flame, lamp after lamp can be lit and the fire never runs out. Yet burning fire is, in itself, a limited physical thing, just like water.


אבל מ״מ יש בו בחי׳ כח בלתי מוגבל מה שיוכלו להמשיכו מנר לנר בלי שיכלה לעולם משא״כ במים שהם מוגבלים
nevertheless there is in it a level of unlimited power, in that it can be drawn on from lamp to lamp without ever running out; which is not so with water, which is limited.
Fire nevertheless holds a kind of unlimited power, since it can be passed from lamp to lamp forever; water, being limited, cannot.


ולכן נמשל הקב״ה לאש דוקא כמ״ש אש אוכלה הוא6263 כי אני הוי״ה לא שניתי64 בין קודם שנבה״ע [שנברא העולם] וכו׳ לפי שההמשכה היא רק הארה בעלמא שאינו נוגע למהו״ע [למהותו ועצמותו].
And therefore the Holy One, blessed be He, is likened specifically to fire, as it is written, “He is a consuming fire”; for “I, G-d, have not changed,” whether before the world was created, etc., because the drawing forth is only a mere glimmer, which does not affect His essence and being.
That is why G-d is compared specifically to fire, as in “He is a consuming fire.” G-d says “I have not changed” from before creation to after it, because creation draws only a glimmer of His light, which does not affect His essence, just as kindling another lamp takes nothing from the first.




20וזה כמשל האש שהמדליק נר מנר אינו מחסר בנר הראשון ולכן אין לו קץ. משא״כ במים שנעשה חסרון כו׳ ע״כ יהיו כלים לגמרי ברבוי המשכות
This is like the analogy of fire: one who lights lamp from lamp does not diminish the first lamp, and therefore it has no end. Not so with water, in which a lack is caused, etc.; therefore it will be entirely used up through many drawings,
The comparison is spelled out: lighting a lamp from a lamp takes nothing from the first, so fire has no end. Water loses something each time it is drawn, so many drawings use it up.


משא״כ האש אינו כלה ע״י רבוי הדלקות ממנו לפי שאין נעשה שום חסרון בו כלל רק ע״ד הארה:65
whereas fire is not used up through many kindlings from it, because no lack at all is caused in it; only [something] in the manner of a glimmer.
Fire is not used up by kindling many lamps from it, because nothing is lost from it at all; what passes on is only a glimmer.




21והנה ע״פ משל זה באש הגשמי דאע״פ [דאף על פי] שהוא בע״ג [בעלי גבול / בעל גבול] ממש מ״מ יהיה ממנו המשכה בלי גבול כמו״כ [כמו כן] יובן הנמשל בענין אהבה דבכל מאדך. דפי׳ מאד היינו בלי גבול למעלה מהגבלת כלי הנפש.
Now, from this analogy of physical fire, that although it is truly limited, nevertheless an unlimited drawing forth will come from it, so too the thing it illustrates will be understood regarding the love of “with all your might (me’odecha).” For me’od means without limit, above the limitation of the vessel of the soul.
Physical fire, though truly limited, gives an unlimited flow. The same principle explains the love of “with all your me’od,” where me’od means beyond the limits of the soul’s vessel.




22והנה ודאי מובן לכל דאין ר״ל [רוצה לומר] שהיא אהוי״ר [אהבה ויראה] שבלי גבול וקץ ממש כי איך שייך זה שבאדם יהיה אהוי״ר [אהבה ויראה] שבלי גבול ממש.
Now, it is surely understood by everyone that this does not mean that it is love and awe that is truly without limit or end; for how could it be that in a human being there should be love and awe that is truly without limit?
No one should think this love is literally infinite, for a human being cannot have love and awe that are truly without limit.


אלא הכוונה שהיא יותר מהגבלת הכלי השכל ומדות שבאדם. שאין כח בכלים אלו להכיל ולהגביל אהוי״ר [אהבה ויראה] זו בתוכן כ״א היא יתיר יותר מכלים אלו
Rather, the intent is that it is more than the limitation of the vessels of intellect and emotive attributes (middos) in a person: these vessels do not have the power to contain and limit this love and awe within them; rather, it is surpassing, beyond these vessels.
The meaning is that it exceeds the vessels of a person’s intellect and emotions. Those vessels cannot hold it or set bounds on it; it overflows them.


ולכן נק׳ בכל מאדך66 מאד שלך67 פי׳ לגבי כלי שלך נק׳ אהבה רבה זו מאד ובלי גבול אבל באמת היא בגבול.
And therefore it is called “with all your me’od,” your me’od: that is, relative to your vessel, this great love is called me’od and without limit; but in truth it is within limit.
That is why the verse says “your me’od”: relative to your own vessel this great love is unlimited, though in truth it is still bounded.




23ואעפ״כ [ואף על פי כן] כיון שלגבי האדם היא בחי׳ בכל מאדך ובחי׳ בחילא יתיר לכן עי״ז ממשיך ממש אוא״ס [אור אין סוף] ב״ה שלמעלה מהצמצום שהוא הבלי גבול אמיתי
Nevertheless, since relative to the person it is the level of “with all your me’od” and the level of “with surpassing strength,” therefore through it one actually draws down the Infinite Light (Or Ein Sof), blessed be He, that is above the tzimtzum, which is the true limitlessness.
Even so, since for the person it is truly “with all your me’od” and “with surpassing strength,” it draws down the Infinite Light from above the tzimtzum, which is truly without limit.


נמצא עם היות אה״ר [אהבה רבה] זו מצד עצם בעלת גבול מ״מ להיותה יותר מגבול וכלי של הנפש ע״כ פועלת המשכה מבחי׳ בלי גבול ממש דהיינו אוא״ס [אור אין סוף] ממש
It follows that although this great love is, in itself, possessed of limit, nevertheless, because it is more than the limit and vessel of the soul, it therefore effects a drawing down from the level of what is actually without limit, namely the actual Infinite Light.
A love that is bounded in itself, because it exceeds the soul’s own bounds and vessel, draws from what is actually without limit, the Infinite Light itself.


ולכן נק׳ אה״ר [אהבה רבה] זו בשם אור שהוא ממש כמשל האור והאש אע״פ [אף על פי] שהוא בע״ג [בעלי גבול / בעל גבול] יש ממנו המשכה בלי גבול משא״כ במים וכו׳.
And therefore this great love is called by the name “light”: it is exactly like the analogy of light and fire, which, although limited, has an unlimited drawing forth from it; which is not so with water, etc.
This is why the great love is called light: like fire, it is limited in itself, yet an unlimited flow comes from it, unlike water.


ועד״ז יובן מעלת אהבת רשפי אש68 בכל מאדך על בחי׳ אהבה הנמשכת כמים שהוא בחי׳ בכל נפשך.
And in the same way will be understood the superiority of the love of “flashes of fire,” “with all your me’od,” over the level of love that flows like water, which is the level of “with all your soul.”
In the same way one understands why the fiery love of “with all your me’od,” called “flashes of fire,” is higher than the love that flows like water, “with all your soul.”




24והנה אה״ר [אהבה רבה] זו נתהוה בהנשמה דוקא ע״י התלבשות׳ בגוף ונה״ב [ונפש הבהמית] שאז תבא לבחי׳ תשובה בחילא יתיר
Now, this great love comes into being in the soul specifically through its being enclothed in the body and the animal soul, for then it comes to the level of teshuvah (return) “with surpassing strength”;
This great love arises in the soul only through its being enclothed in the body and the animal soul. Only then can it reach teshuvah “with surpassing strength.”


משא״כ אהבת הנה״א [הנפש האלקית] קודם התלבשותה בגוף היה בבחי׳ גבול וכלי כפי השגת הנפש כו׳. ולכן נק׳ הנה״א [הנפש האלקית] פתילה שהפתיל׳ זהו דבר מוגבל בעצם וכמו פתיל וקו המדה
whereas the love of the G-dly soul before its enclothing in the body was in a state of limit and vessel, according to the soul’s comprehension, etc. And therefore the G-dly soul is called a wick, for the wick is something limited in essence, like the cord and the measuring line.
Before the G-dly soul entered the body, its love was bounded by the soul’s understanding. That is why it is called the wick, something limited in itself, like the cord and the measuring line.


אבל ע״י התלבשותה בנה״ב [בנפש הבהמית] ואז השמן דבירור הנפש השכלית שמנוגה ששרשה מעולם התהו הוא נמשך אחר הפתילה דנה״א [דנפש האלקית] עי״ז דוקא יתהפך השמן לאור
But through its enclothing in the animal soul, when the oil of the refinement of the intellectual soul, which is from nogah, whose root is from the World of Tohu, is drawn after the wick of the G-dly soul, through this specifically the oil will be transformed into light,
Once it is enclothed in the animal soul, the oil, the refined intellectual soul of nogah whose root is in Tohu, is drawn after the wick of the G-dly soul. Only through this is the oil turned into light.


שהוא בחי׳ אה״ר [אהבה רבה] דבכל מאדך ובטול עליון יותר מהכלי וכמו רב יהודה דאימתא דמאריה עליה.
which is the level of the great love of “with all your might (me’odecha),” and a supernal bittul beyond the vessel, like Rav Yehudah, upon whom was the awe of his Master.
That light is the great love of “with all your me’od” and a supernal bittul beyond the vessel. Rav Yehudah exemplified it, a man on whom “the awe of his Master” rested.


לכן נק׳ אה״ר [אהבה רבה] זו בשם או״ח [אור חוזר] שהוא אור הנמשך מהבירור דק״נ [דקליפת נוגה] ששרשן מעקודי׳ [מעקודים] נקודים כנ״ל אלא שעי״ז נמשך אח״כ מלמעלה למטה אוא״ס [אור אין סוף] ממש והוא בחי׳ ותורה אור.
Therefore this great love is called Or Chozer (returning light), for it is light drawn from the refinement of kelipas nogah, whose root is from Akudim [and] Nekudim, as mentioned above; but through this, afterward, the actual Infinite Light (Or Ein Sof) is drawn from above to below, and this is the level of “and the Torah is light.”
This great love is called Or Chozer because it is light that rises from the refinement of kelipas nogah, rooted in Akudim and Nekudim. In response, the Infinite Light itself is then drawn down from above to below, and that is “the Torah is light.”




Section 6 · ¶25–28
The lamp of the mitzvah
25וכ״ז [וכל זה] הוא בחי׳ נר הנשמה אך אין נשמה בלא מצוה כי לא ע״ה [עם הארץ] חסיד69 ולא בור ירא חטא.70
And all this is the level of the lamp of the soul. But there is no soul without mitzvah, for “an ignorant man is not pious, and a boor does not fear sin.”
All this concerns the lamp of the soul. But there is no soul without a mitzvah, as the Mishnah says: an ignorant man cannot be pious, nor can a boor fear sin.


וגם מצוה בלא נשמה אינה כלום כי כל האומר אין לי אלא תורה71 אפילו תורה אין לו.
And also, a mitzvah without a soul is nothing, for “whoever says, ‘I have nothing but Torah,’ does not even have Torah.”
Equally, a mitzvah without a soul is nothing, as the Talmud says that one who claims to have only Torah does not even have Torah.




26ולכן צריך להיות גם שניהם. והענין כי נר מצוה שהמצוה היא נר והיינו פתילה. והענין
Therefore there must be both. The explanation is that in “a mitzvah is a lamp,” the mitzvah is the lamp, that is, the wick. And the explanation is
Therefore both are needed. In “a mitzvah is a lamp,” the mitzvah is the lamp, meaning the wick.


כי הדברים שנעשה בהן המצוה הן ג״כ מעולם התהו. אך המצוה היא ג״כ בחי׳ מקיף שנמשך ע״י קיום המצוה מקיף עליון
that the things with which the mitzvah is done are also from the World of Tohu. But the mitzvah is also the level of an encompassing [light] (makif), for through the fulfillment of the mitzvah a supernal makif is drawn down.
The physical objects with which mitzvos are done also come from the World of Tohu. Yet the mitzvah is also an encompassing light: doing it draws down a supernal makif.


ולכן המצות הן לבושים ובגדי מלכות להיות עי״ז הנשמה צרורה בצרור החיים72 שמלבשת ומקפת את הנשמה להעלותה כי כל דבר שצריך לעלות מקיפין אותו סביב.
And therefore the mitzvos are garments and royal robes, so that through them the soul will be “bound up in the bond of life”; for [the mitzvah] clothes and encompasses the soul in order to raise it, for anything that needs to ascend is encompassed all around.
That is why mitzvos are called garments and royal robes. They clothe and surround the soul so that it is “bound up in the bond of life” and can be raised, for whatever must ascend has to be surrounded.




27וע״י זה המקיף המקיפו הוא עולה כמו שזורקין את האבן ע״י קירטא כו׳ מה שלא היה עולה כלל מעצמו ולהפך בעבירה ג״כ מלפפתו73 כו׳
And through this makif that encompasses it, it ascends, as one throws a stone by means of a sling, etc., something that would not rise at all by itself. And conversely, with a transgression too, “it wraps around him,” etc.
The encompassing light lifts what it surrounds, as a sling launches a stone that could never rise by itself. A sin, conversely, also “wraps around” a person.


ולכן לובשים הטלית ותפילין קודם התפלה כנודע שכל דבר שצריך להעלותו מלמטה יורד מתחלה אור העליון והוא אור המקיף שהוא המעלה כנ״ל.
And therefore we put on the tallis and tefillin before prayer: as is known, for anything that must be raised from below, the supernal light first descends, and this is the encompassing light (Or Makif), which is what raises [it], as mentioned above.
So we put on tallis and tefillin before prayer: anything that is to be raised from below first needs a supernal light to descend, the encompassing light, which does the lifting.


ובזה תתהפך הנפש השכלית באור שלמעלה בתפלה ולכן מתפללין בכל יום נוסח אחד (משא״כ תורה היא צריכה דוקא התחדשות ע׳ [עיין] זוהר בראשית בהקדמה )(די״ב ע״ב)
And through this the intellectual soul will be transformed into the light above, in prayer. And therefore we pray every day the same text (whereas Torah requires, specifically, renewal; see the Zohar, Bereishis, in the Introduction, page 12b:
In prayer the intellectual soul is transformed into the light above. That is why the prayer text is the same every day, while Torah study, as the Zohar’s introduction says, requires renewal.


ולאפשא לה בכל יומא74 שבכל יום מעלה ניצוץ מנפש החיוני׳ [החיונית] כי כל ימי שנותינו בהם שבעים שנה75 הם כ״כ [כל כך] נצוצות מנפש החיונית שצריך לברר משא״כ נה״א [נפש האלקית] היא נצחית.
“and to make it fruitful every day”). For every day one raises a spark of the vital soul; for all “the days of our years, in them seventy years,” are that many sparks of the vital soul that must be refined; whereas the G-dly soul is eternal.
The Zohar speaks of making the Torah “fruitful every day.” Prayer repeats because each day raises one more spark of the vital soul: the seventy years of a life are so many sparks to refine, while the G-dly soul itself is eternal.


נמצא המצוה היא בחי׳ פתילה שבה וע״י נכלה השמן באור כך ע״י המצוה היא עליית נפש השכלי׳ [השכלית] דק״נ [דקליפת נוגה]
It follows that the mitzvah is the level of the wick: in it and through it the oil is consumed into the light, and so through the mitzvah there is the ascent of the intellectual soul of kelipas nogah,
The mitzvah, then, is the wick in which and through which the oil is consumed into the light, and through it the intellectual soul of kelipas nogah ascends.


וגם קלף התפלין דק״נ [דקליפת נוגה] ומעות הצדקה ליכלל באוא״ס [באור אין סוף] ב״ה כי שרש המצות הם במל׳ דאצי׳ כי תורה היא בחי׳ ז״א.
and also of the parchment of the tefillin, of kelipas nogah, and of the money of charity, to be absorbed into the Infinite Light (Or Ein Sof), blessed be He. For the root of the mitzvos is in the Malchus of [the World of] Atzilus, for Torah is the level of Z’eir Anpin (the emotive attributes),
So too the parchment of the tefillin, which comes from kelipas nogah, and the coins given to charity are absorbed into the Infinite Light. This is because the mitzvos are rooted in the Malchus of Atzilus, while Torah is Z’eir Anpin.




28ומצות הן במל׳ מצות המלך.76 אך לפי שנעוץ סופן בתחלתן77 הרי המל׳ דאצי׳ עולה עד מל׳ דא״ס ממש.
and mitzvos are in Malchus: “the commands of the King.” But because “their end is wedged in their beginning,” the Malchus of Atzilus rises up to the very Malchus of the Infinite One (Ein Sof).
Mitzvos belong to Malchus, as in “the commands of the King.” Yet because “their end is wedged in their beginning,” the Malchus of Atzilus rises all the way to the Malchus of the Infinite One.


ולכן עי״ז עולה נפש השכלית באוא״ס [באור אין סוף] ממש כנודע שאחר הבירור משם ב״ן [שם ב״ן] נעשה שם ס״ג [שם ס״ג] כו׳:
And therefore through this the intellectual soul rises into the very Infinite Light (Or Ein Sof), as is known that after the refinement, from the Name Ban the Name Sag is made, etc.
Through this the intellectual soul rises into the Infinite Light itself. As is known, after refinement the Name Ban, the four-letter Name spelled out to the value 52, becomes the Name Sag, spelled out to 63.




Section 7 · ¶29–35
The yud of HaMagbihi
29וזהו המגביהי דהיו״ד אחר הה״א78 הוא יתיר אלא דר״ל [דרוצה לומר] שעלייה זו דמל׳ דאצי׳ הנק׳ ה׳ שיהיה עולה כ״כ [כל כך] למעלה במל׳ דא״ס הוא ע״י היו״ד והוא היו״ד שבתוך הה״א.
And this is [the meaning of] HaMagbihi (Who raises Himself up): the yud after the hei is superfluous; but [the verse] means to say that this ascent of the Malchus of Atzilus, which is called hei, so that it rises so high up into the Malchus of the Infinite One, is through the yud, and this is the yud within the hei.
HaMagbihi ends with a yud after the hei that seems superfluous. Its point is that the Malchus of Atzilus, represented by the letter hei, rises to the Malchus of the Infinite One by means of a yud, the yud within the hei.


כי מל׳ דאצי׳ היא בחי׳ דל״ת דלית לה מגרמה כלום ובהמשכת המצוה נעשה בתוכה יו״ד ונעשית עי״ז בחי׳ ה׳ וע״י היו״ד שבתוכה היא עולה למעלה באוא״ס [באור אין סוף] מל׳ דא״ס
For the Malchus of Atzilus is the level of a dalet, for “it has nothing of its own”; and through the drawing down of the mitzvah a yud comes to be within it, and through this it becomes the level of a hei; and through the yud within it, it rises up into the Infinite Light, the Malchus of the Infinite One.
The Malchus of Atzilus by itself is a dalet, which “has nothing of its own,” for the name dalet echoes the Aramaic dleis, “that has not.” The mitzvah draws a yud into it, turning the dalet into a hei, and through that yud it rises into the Malchus of the Infinite One.


וזהו פי׳ המגביהי שעליית הה׳ היא מל׳ דאצי׳ במל׳ דא״ס הוא ע״י היו״ד שבתוך הה׳ שהוא הנמשך ע״י קיום המצוה.
And this is the meaning of HaMagbihi: the ascent of the hei, which is the Malchus of Atzilus, into the Malchus of the Infinite One is through the yud within the hei, which is what is drawn down through the fulfillment of the mitzvah.
HaMagbihi therefore means that the hei, the Malchus of Atzilus, is raised into the Malchus of the Infinite One through the yud within it, and that yud is drawn down by fulfilling the mitzvah.


ובו וע״י היא העלייה הזאת [וביאור זה79 עפמ״ש [על פי מה שכתוב] בזוהר פ׳ ויחי (דרל״ב סע״ב [סוף עמוד ב]) בפי׳ יהי שם כו׳ מאי שנא דקאמר יהי
In it and through it is this ascent. And the explanation of this is according to what is written in the Zohar, Parshas Vayechi (end of page 232b), on the meaning of “Let the Name be,” etc.: “Why does it say yehi (let it be)?
That yud is the means of the ascent. A second bracketed passage now opens, explaining this from the Zohar on Vayechi, which asks why the verse says yehi, “let it be.”


אלא יהי רזא דאמשכותא מההוא אתר עילאה דאיהו סתים80 דקאמרן דאיהו י״ה עד רזא דברית דאיהו יו״ד תתאה כגוונא דיו״ד עלאה שירותא
Rather, yehi is the mystery of the drawing forth from that supernal place which is hidden, of which we have spoken, which is yud-hei, down to the mystery of the covenant, which is the lower yud, like the upper yud: the beginning
The Zohar answers that yehi spells the drawing of light from the hidden supernal source, yud-hei, down to “the covenant,” the lower yud, which matches the upper yud.


כסופא ובגין כך יהי רזא דאמשכותא מטמירא דכל טמירין עד דרגא תתאה ובמלה דא אתקיים כל עובדא דבראשית כד״א [כמה דאת אמר] יהי רקיע81 כו׳ עכ״ל [עד כאן לשונו].
like the end. And therefore yehi is the mystery of the drawing forth from the most hidden of all hidden down to the lowest level; and by this word the whole work of creation was established, as it says, ‘Let there be a firmament,’ etc.” End of quotation.
Yehi thus describes the drawing of light from the most hidden of all down to the lowest level, the beginning matching the end, and by this word the whole of creation was established, as in “Let there be a firmament.”


וכ״ה בזוהר בראשית (די״ו ע״ב) והפי׳ הוא כי י״ה הם חו״ב [חכמה ובינה] שהחכמה נק׳ יו״ד שהיא בחי׳ נקודה והיינו לפי כי ראשית חכמה82
And so it is in the Zohar, Bereishis (page 16b). The explanation is that yud-hei are Chochmah and Binah: Chochmah is called yud, being the level of a point. That is because “the beginning of wisdom”
The Zohar on Bereishis says the same. Yud-hei are Chochmah and Binah: Chochmah is called yud because it is a point, the smallest of letters.


דהיינו ראשית הגילוי מא״ס ב״ה וראשית הגילוי א״א להיות רק בחי׳ נקודה כדי שיוכלו לסבול ולהכיל כמו המעיין בתחלת יציאתו מהמקור הוא קטן רק אח״כ בהתרחקו מהמקור מתרחב ונעשה נהר.
means the beginning of revelation from the Infinite One, blessed be He; and the beginning of revelation can only be the level of a point, so that they will be able to bear and contain [it], like a spring, which at the start of its emergence from the source is small, and only afterward, as it moves away from the source, widens and becomes a river.
Chochmah is “the beginning” of revelation from the Infinite One, and the first revelation can only be a point, so that it can be received. A spring is small where it leaves its source and widens into a river only as it flows away.


וזהו ה׳ ראשונה שהיא בחי׳ רחובות הנהר83 אבל החכמה שהיא קרובה יותר לא״ס והיא בחי׳ מעיין הוא רק נקודה. והיינו ג״כ בחי׳ בטול.84
And this is the first hei, which is the level of “the broad places of the river”; but Chochmah, which is closer to the Infinite One and is the level of the spring, is only a point. And this is also the level of bittul.
The first hei is Binah, “the broad places of the river.” Chochmah, closer to the Infinite One, is the spring, a mere point, and this smallness is also bittul.




30והנה כשצ״ל אח״כ המשכה לבחי׳ מל׳ דאצי׳ שהיא עלמא דאתגלייא מקור דבי״ע והיא בחי׳ שם ה׳ שם דוקא שהוא הגלוי לזולתו הנה המשכה זו ע״י יסוד ז״א והוא ג״כ בחי׳ יו״ד.
Now, when afterward there must be a drawing down to the level of the Malchus of [the World of] Atzilus, which is the revealed world, the source of [the Worlds of] Beriah, Yetzirah and Asiyah, and is the level of “the Name of G-d” — “Name” specifically, which is the revelation to another — this drawing down is through the Yesod (foundation) of Z’eir Anpin, and it too is the level of a yud.
Light must also be drawn into the Malchus of Atzilus, the “revealed world” that is the source of Beriah, Yetzirah and Asiyah. It is called “Name” because a name exists to reveal one to others, and this drawing down passes through the Yesod of Z’eir Anpin, which is also a yud.




31וזהו ענין יו״ד תתאה רזא דברית. וזהו יהי שם ה׳ מבורך כו׳ שלהיות הגלוי בבחי׳ מל׳ הנק׳ שם הוא ע״י יהי חו״ב [חכמה ובינה] ביסוד.
And this is the matter of “the lower yud, the mystery of the covenant.” And this is “Let the Name of G-d be blessed,” etc.: in order for there to be revelation in the level of Malchus, which is called “Name,” it is through yehi: Chochmah and Binah in Yesod.
This is the Zohar’s “lower yud, the mystery of the covenant.” Likewise in “Let the Name of G-d be (yehi) blessed,” revelation in Malchus, called “Name,” comes through yehi: Chochmah and Binah (yud-hei) drawn into Yesod (the final yud).


וע״פ כהאריז״ל [כתבי האריז״ל] הוא כי יסוד אבא מסתיים ביסוד ז״א. נמצא בחי׳ יו״ד עלאה שהוא אבא ממש מאיר ביסוד ז״א.
And according to the writings of the Arizal, it is because the Yesod of Abba ends in the Yesod of Z’eir Anpin. It follows that the level of the upper yud, which is Abba himself, shines in the Yesod of Z’eir Anpin.
According to the writings of the Arizal, the Yesod of Abba (Chochmah) extends to the Yesod of Z’eir Anpin. So the upper yud, Abba himself, shines within the Yesod of Z’eir Anpin.


ולכן נק׳ יסוד ז״א ג״כ יו״ד. וזהו ג״כ ענין היו״ד שנתוסף בפינחס בן אלעזר הכהן8586 עבור שקינא על פגם הברית
Therefore the Yesod of Z’eir Anpin is also called yud. And this is also the matter of the yud that was added to Pinchas son of Elazar the Kohen, because he was zealous over the blemish of the covenant,
Therefore the Yesod of Z’eir Anpin is also called yud. This is also the yud added to the name of Pinchas son of Elazar, because he was zealous over the violation of the covenant.


כמ״ש בזוהר ר״פ פנחס (דרי״ג ע״ב ודרט״ו ע״ב ורל״ו ב׳) (ומזה ראייה דלא כפי׳ המק״מ [המקדש מלך] פ׳ ויחי )(דרל״ב)
as is written in the Zohar, at the beginning of Parshas Pinchas (pages 213b and 215b, and 236b). (And from this there is a proof against the explanation of the Mikdash Melech, Parshas Vayechi) (page 232)
The Zohar discusses this at the start of Parshas Pinchas. The Alter Rebbe notes that this is evidence against the Mikdash Melech’s explanation of yehi in Parshas Vayechi.


בפי׳ יהי ע״ש וע״ש בהרמ״ז [בהרב משה זכות] שהוא יו״ד של מילוי ה״י אחרונה דשם ע״ב [שם ע״ב] שהוא בחי׳ יסוד אבא כו׳. וע׳ באד״ר [באדרא רבא] (דקמ״ב):87
on the meaning of yehi; see there. And see there in the Ramaz, that it is the yud of the spelling-out of the final hei of the Name Av, which is the level of the Yesod of Abba, etc. And see the Idra Rabba (page 142).
He refers to the Ramaz there, who explains this yud as the yud in the spelled-out final hei of the Name Av (72), the level of the Yesod of Abba, and to the Idra Rabba.




32וביאור הדברים הוא כמו שאנו רואים שהראיה מתפשטת ונמשכת למטה יותר מן חוש השמיעה. שחוש השמיעה אינו מתפשט
The explanation of the matter is as we see that sight extends and reaches further down than the sense of hearing. For the sense of hearing extends
The explanation starts from everyday experience: sight reaches further down than hearing.


רק עד בחי׳ קול ודבור ששומע קול ודבור של חבירו אבל לא יתפוס בחוש השמיעה את העשייה גשמית. משא״כ בראי׳ [בראיה] תופס ומשיג העשייה גשמי׳ [גשמיים / גשמיות / גשמית].
only as far as the level of voice and speech: one hears the voice and speech of one’s fellow, but one will not grasp physical action with the sense of hearing; whereas with sight one grasps and perceives physical action.
Hearing extends only to voice and speech; one cannot hear a physical deed. Sight, however, grasps physical action itself.




33והיינו דלפי שהראיה שרשה מבחי׳ חכמה כמו שנק׳ החכמים עיני העדה. שהיא למעלה מבחי׳ הבינה שמשם שרש השמיעה ע״כ נשפלת למטה יותר.
That is: because sight is rooted in the level of Chochmah (wisdom), as the Sages are called “the eyes of the congregation,” which is above the level of Binah (understanding), from which hearing is rooted, therefore it descends lower.
Sight is rooted in Chochmah, which is why the Sages are called “the eyes of the congregation,” while hearing is rooted in Binah. Since Chochmah is higher, it can descend lower.


משא״כ בכח השמיעה הנמשך מבינה להיות נשפל כ״כ [כל כך] למטה. שכל הגבוה יותר יכול להשפיל א״ע [את עצמו] למטה יותר ולכן יסוד אימא מסתיים בחזה ואינו נמשך בנה״י [בנצח הוד יסוד] דז״א.
Not so the faculty of hearing, which derives from Binah, that it should descend so far down. For whatever is higher can lower itself further down. And therefore the Yesod of Imma ends at the chest and does not extend into Netzach, Hod and Yesod of Z’eir Anpin;
Hearing, which comes from Binah, cannot descend as far, because the higher a level is, the further it can lower itself. So the Yesod of Imma (Binah) ends at the chest of Z’eir Anpin and does not reach its Netzach, Hod and Yesod.


אבל יסוד אבא נמשך עד יסוד ז״א כי נה״י [נצח הוד יסוד] דז״א זהו בחי׳ עשיי׳ [עשייה] שבאצי׳ והמשכה זו א״א להיות כ״א ע״י יסוד אבא בחי׳ ראיה וכו׳.
but the Yesod of Abba extends down to the Yesod of Z’eir Anpin. For Netzach, Hod and Yesod of Z’eir Anpin are the level of Asiyah within Atzilus, and this drawing down can only be through the Yesod of Abba, the level of sight, etc.
The Yesod of Abba (Chochmah) reaches down to the Yesod of Z’eir Anpin. Netzach, Hod and Yesod of Z’eir Anpin are the “Asiyah,” the level of action, within Atzilus, and only the Yesod of Abba, the level of sight, can reach there.




34וזהו ענין יהי שם כו׳ שלהיות ההשפעה בבחי׳ מל׳ הנק׳ שם ונק׳ ג״כ עשיי׳ [עשייה] שבאצי׳ הוא ג״כ ע״י יו״ד דוקא שהוא בחי׳ יסוד ז״א שבו מאיר יסוד אבא.
And this is the matter of “Let the Name be,” etc.: for the influence to be in the level of Malchus, which is called “Name” and is also called the Asiyah within Atzilus, it is also through a yud specifically, which is the level of the Yesod of Z’eir Anpin, in which the Yesod of Abba shines.
This is “Let the Name be”: for influence to reach Malchus, called “Name” and also the Asiyah within Atzilus, it must pass through a yud, the Yesod of Z’eir Anpin, in which the Yesod of Abba shines.


וזהו פי׳ יהי י״ה הם חו״ב [חכמה ובינה] והיו״ד השני זהו צדיק יסוד עולם.88 ועיין עוד בזוהר ח״ג [חלק ג׳] (דרל״ו ע״ב) מענין בחי׳ זו דיו״ד זה:89
And this is the meaning of yehi: yud-hei are Chochmah and Binah, and the second yud is “the righteous one, the foundation of the world.” And see further in the Zohar, part 3 (page 236b), on the matter of this level of this yud.
So yehi means yud-hei, Chochmah and Binah, followed by a second yud, which is “the righteous one, the foundation (yesod) of the world.” The reader is referred to the Zohar for more on this yud.




35והנה כשהמל׳ מקבלת גילוי זה דבחי׳ יו״ד. אז נעשית מדל״ת ה׳. ולכן לפ״ז [לפי זה] מובן ג״כ
Now, when Malchus receives this revelation of the level of yud, it then becomes, from a dalet, a hei. And therefore, according to this, there is also understood
When Malchus receives this yud, it changes from a dalet into a hei. This also explains HaMagbihi.


פי׳ המגביהי שעליית המל׳ במל׳ דא״ס הוא ג״כ ע״י יו״ד שבתוך הה״א שהוא מה שנמשך לה הארה מאוא״ס [מאור אין סוף] וכמבו״ל [וכמבואר לעיל] שכל עלייה הוא ע״י המשכה תחלה מלמעלה
the meaning of HaMagbihi: the ascent of Malchus into the Malchus of the Infinite One is also through the yud within the hei, which is the glimmer drawn to it from the Infinite Light; and as is explained above, every ascent is through a drawing down from above first.
Malchus rises to the Malchus of the Infinite One through the yud within the hei, a glimmer from the Infinite Light drawn into it. As explained above, every ascent depends on a prior drawing down from above.


והנה בחי׳ יו״ד זה שבתוך ה׳ שנמשך ע״י המצוה זהו בחי׳ פתילה הנמשך לתוך הנר כמ״ש בזוהר פ׳90 פנחס91 (דרי״ט ע״א) ובמק״מ [ובמקדש מלך] כיון דאתאחד פתילה92 כו׳
Now, this level of the yud within the hei, which is drawn down through the mitzvah, is the level of the wick drawn into the lamp, as is written in the Zohar, Parshas Pinchas (page 219a), and in the Mikdash Melech: “Once the wick is united,” etc.
The yud within the hei, drawn down by the mitzvah, is the wick drawn into the lamp, as the Zohar on Pinchas says, “once the wick is united.”


וע״י המשכה זו נעשה כח עליי׳ [עלייה] המל׳ לשרשה. וע׳ בזהר ר״פ צו ע״פ זאת תורת העולה93 כו׳.
And through this drawing down the power comes about for Malchus to ascend to its root. And see in the Zohar, at the beginning of Parshas Tzav, on [the verse] “This is the law of the burnt-offering,” etc.
This drawing down gives Malchus the power to rise to its root. The Zohar at the beginning of Parshas Tzav is cited for further discussion, on “This is the law of the olah,” the offering whose name means “that which ascends.”


וזהו פי׳ המגביהי שהמצוה היא בחי׳ פתילה ונר המעלה נפש השכלית כמו שלמעלה עליית שם ב״ן [שם ב״ן] ע״י היו״ד דע״ב [דשם ע״ב] הנמשך ע״י המצוה כנ״ל.949596
And this is the meaning of HaMagbihi: the mitzvah is the level of a wick and a lamp that raises the intellectual soul, just as above, the ascent of the Name Ban is through the yud of [the Name] Av, which is drawn down through the mitzvah, as mentioned above.
HaMagbihi therefore means that the mitzvah is a wick and a lamp that raises the intellectual soul, just as above the Name Ban rises through the yud of the Name Av, drawn down by the mitzvah.




Section 8 · ¶36–38
Lashaves: sitting as King
36ועמ״ש בפ׳ שלח97 ע״פ והיה לכם לציצית98 בענין אש יו״ד ואש ה״א]. וענין לשבת פי׳ שעלייה זו של
And see what is written in Parshas Shelach on [the verse] “And it shall be for you as tzitzis,” on the matter of the fire of yud and the fire of hei. And the matter of lashaves (to sit) means that this ascent of
The bracketed passage closes with a reference to the maamar in Parshas Shelach on tzitzis, which discusses the “fire of yud” and the “fire of hei” (esh with a yud spells ish, man; with a hei, ishah, woman). The maamar now turns to lashaves, “to sit,” the next word of the verse.


המל׳ דאצי׳ במל׳ דא״ס הוא כדי להמשיך אור וחיות להיות התהוות בחי׳ מל׳ בבחי׳ ישיבה וישב ה׳ מלך לעולם.99
the Malchus of Atzilus into the Malchus of the Infinite One is in order to draw down light and life-force (chayus), so that the level of Malchus will come into being in the manner of sitting: “and G-d sat as King forever.”
The ascent of the Malchus of Atzilus into the Malchus of the Infinite One serves to draw down light and life-force, so that Malchus comes into being in a state of sitting, as in “G-d sat as King forever.”


כי ישיבה ומלכות הכל בחי׳ אחת כי אין ישיבה בעזרה100 אלא למלכות בית דוד בלבד.
For sitting and kingship are all one level, for “there is no sitting in the Temple courtyard except for the kingship of the House of David alone.”
Sitting and kingship are one idea: the Talmud teaches that only kings of the House of David may sit in the Temple courtyard.




37וכן ארז״ל [אמרו רבותינו זכרונם לברכה] באשה קראו מושב101 כי ישיבה היא ירידה והשפלה בבחי׳ אחוריים. וכן תפלה ש״י שהיא מל׳ היא מיושב.
And likewise our Sages, of blessed memory, said that with regard to a woman it is called moshav (sitting); for sitting is a descent and lowering, in the aspect of the back (achorayim). And likewise the hand-tefillin, which is Malchus, is [put on] seated.
The Sages note that regarding a woman the word used is moshav, “sitting”; the maamar explains that sitting is a descent and lowering, at the level of the back (achorayim). Likewise the hand-tefillin, which corresponds to Malchus, is put on while seated.


והיו״ד שברצועת תפלה ש״י זהו ענין יו״ד הנ״ל. ועוי״ל [ועוד יש לומר] פי׳ המגביהי לשבת כי המלך עומד על הלוח ואגוסטוס יושב.102103
And the yud on the strap of the hand-tefillin is the matter of the yud mentioned above. One may further say [that] the meaning of HaMagbihi lashaves is: for “the king stands on the platform, and Augustus sits.”
The yud-shaped knot on the strap of the hand-tefillin is the same yud discussed above. A further reading of HaMagbihi lashaves comes from the Midrash: “the king stands on the platform, and Augustus sits.”




38ופי׳ אגוסטוס היינו מלך המלכים. והיינו כשהמל׳ מקבלת ממל׳ דא״ס בחי׳ ממ״ה [מלך מלכי המלכים] ע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] המשל אגוסטוס יושב כו׳.
And the meaning of Augustus is the King of kings. That is, when Malchus receives from the Malchus of the Infinite One the level of the King of the kings of kings, of this our Sages, of blessed memory, said the parable, “Augustus sits,” etc.
Augustus stands for the King of kings. When Malchus receives from the Malchus of the Infinite One the level of the King of the kings of kings, it is “seated,” as in the Midrash’s parable of Augustus sitting.


וזהו המגביהי דוקא לשבת שע״י עלייה הנ״ל נעשה בחי׳ וישב ה׳ מלך לעולם104 כו׳ וישיבה זו היא שלא יהיו רגליה יורדות105 כו׳.
And this is HaMagbihi, specifically lashaves: through the ascent mentioned above there comes to be the level of “and G-d sat as King forever,” etc. And this sitting is such that “her feet” will not be “going down,” etc.
HaMagbihi lashaves therefore means that through this ascent G-d “sits as King forever.” This sitting is such that “her feet” do not “go down,” words borrowed from Mishlei.


כי היושב על הכסא משפיל גופו אבל מגביה רגליו מן הארץ וזהו והארץ הדום רגלי106 כו׳.
For one who sits on a throne lowers his body but raises his feet from the ground; and this is “and the earth is My footstool,” etc.
One who sits on a throne lowers his body but lifts his feet off the ground, and this is the meaning of “the earth is My footstool.” Sitting thus combines lowering and raising at once.




Section 9 · ¶39
HaMashpili lir’os
39וביאור הדברים מבואר במ״א ע״פ אז ישיר.107108 ואח״כ המשפילי לראות109 זהו בחי׳ ותורה אור והוא המשכת אוא״ס [אור אין סוף] ממל׳ דא״ס בשמים תושב״כ [תורה שבכתב].
The explanation of these matters is explained elsewhere, on [the verse] “Then sang” (Az Yashir). And afterward, “Who lowers Himself to see” (HaMashpili lir’os): this is the level of “and the Torah is light,” and it is the drawing down of the Infinite Light (Or Ein Sof) from the Malchus of the Infinite One “in heaven”: the Written Torah;
The full explanation is in the maamar on “Then sang” (Az Yashir). The verse continues HaMashpili lir’os, “Who lowers Himself to see,” which is “the Torah is light”: the Infinite Light drawn down from the Malchus of the Infinite One “in heaven,” the Written Torah.


ובארץ תושבע״פ [תורה שבעל פה] דכמו דארץ מקבלת משמים כמ״ש למטר השמים תשתה מים.110 כך תושבע״פ [תורה שבעל פה] מקבלת מתושב״כ [מתורה שבכתב] כדאמרינן מנא הני מילי דאמר קרא111 כו׳
“and on earth”: the Oral Torah. For just as the earth receives from heaven, as it is written, “it drinks water of the rain of heaven,” so the Oral Torah receives from the Written Torah, as we say, “From where are these things [known]? For the verse says,” etc.
“And on earth” is the Oral Torah. As the earth drinks the rain of heaven, the Oral Torah receives from the Written Torah, as the Talmud repeatedly asks, “From where do we know these things? For the verse says.”


לראות היינו ליראות ר״ל [רוצה לומר] שיהא גילוי אוא״ס [אור אין סוף] ממש בשמים ובארץ שהן תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה] דבר ה׳ למעלה מגלוי בחי׳ אור האהבה מנפש אלקית שנק׳ ג״כ אור כנ״ל.
Lir’os (to see) means lera’os (to be seen); that is, that there be a revelation of the actual Infinite Light “in heaven and on earth,” which are the Written Torah and the Oral Torah, the word of G-d, above the revelation of the level of the light of love from the G-dly soul, which is also called light, as mentioned above.
Lir’os, “to see,” is read as lera’os, “to be seen”: the Infinite Light itself is revealed in the Written and Oral Torah, the word of G-d. This is higher than the light of love from the G-dly soul, which was also called light.


אך שהוא נמשך מבחי׳ שמיעה והתבוננות בלבד כמ״ש שמע ישראל112 כו׳ ואהבת כו׳ ובכל מאדך.113
But that is drawn only from the level of hearing and contemplation, as it is written, “Hear, O Israel,” etc., “And you shall love,” etc., “and with all your might.”
That love is drawn only from hearing and contemplation, as in “Hear, O Israel… and you shall love… with all your might.”


אבל בחי׳ ותורה אור זהו בחי׳ המשפילי לראות. פי׳ ליראות בבחי׳ ראיה וגלוי ממש עין בעין יראו114 וגו׳:115
But the level of “and the Torah is light” is the level of HaMashpili lir’os: that is, lera’os, in the manner of actual sight and revelation: “eye to eye they shall see,” etc.
“The Torah is light,” however, is HaMashpili lir’os: revelation as direct as sight, “eye to eye they shall see.”



In one’s avodah
The maamar draws its own lessons. The soul descends into a body to reach a love beyond its measure, “with all your me’od,” which only teshuvah in this world produces. The mitzvos refine the intellect and the physical objects they use, the tefillin parchment and the coins of charity, until they become light. Torah should be studied with bittul, so that G-d’s word speaks through it, and tallis and tefillin are put on before prayer so that the encompassing light can lift the soul.
Questions for discussion
	Why does the oil, rooted in Tohu, become fire, while the wick, the G-dly soul, does not? What does this say about the purpose of the soul’s descent into a body?
	In what sense is the love “with all your me’od” unlimited, if the maamar says it is truly bounded? How can a bounded love draw down the truly unlimited Infinite Light?
	How does the comparison of fire and water explain why G-d is likened to fire, and why creation does not change Him?
	Why are tallis and tefillin put on before prayer, and why is the prayer text the same every day while Torah study must be new?
	What is the difference between love that comes from hearing and contemplation and the revelation of “the Torah is light,” likened to sight?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note reports that this biur is found in manuscript volume (buch) 1135 in the Tzemach Tzedek’s own handwriting, as printed here, with two glosses there that had not been printed before and have been added in this edition.
Kehot’s noteנמצא בבוך 1135 בגוכתי״ק הצ״צ כמו שנדפס כאן, וניתוסף שם ב׳ הגהות שלא נדפסו ונתוספו כאן. בבוך 1135. 17. 755 רשום ”(הנאמרים בשבת חנוכה תקס״ז)”.
Paragraph 2
2המגביהי לשבת
The verse of the preceding maamar, “Who raises Himself up to sit”; this biur explains its discussion.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3הא׳ מ״ש בפרדס
At 40d, in the next maamar of Miketz, the lamp returns: light comes about through its hold on a physical thing, and lighting the lamps means drawing the light, through man’s service, so that it takes hold in the wick.
Kehot’s noteראה גם לקמן מ, ד. קי, ד. לקו״ת שלח מב, א. אוה״ת פ׳ תצוה ע׳ א׳תקס.
4The psalmist says G-d made all things with wisdom; the Alter Rebbe infers that Chochmah is enclothed in everything, which is why oil can be drawn from everything.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5אשה חכמה מתקוע
Yoav sends to Tekoa and brings a wise woman from there; the Alter Rebbe links her wisdom to Tekoa’s oil.
II Samuel 14:2שמואל ב י״ד:ב׳
וַיִּשְׁלַח יוֹאָב תְּקוֹעָה וַיִּקַּח מִשָּׁם אִשָּׁה חֲכָמָה וַיֹּאמֶר אֵלֶיהָ הִתְאַבְּלִי־נָא וְלִבְשִׁי־נָא בִגְדֵי־אֵבֶל וְאַל־תָּסוּכִי שֶׁמֶן וְהָיִית כְּאִשָּׁה זֶה יָמִים רַבִּים מִתְאַבֶּלֶת עַל־מֵת:
And Joab sent to Tekoa, and fetched thence a wise woman, and said unto her: ‘I pray thee, feign thyself to be a mourner, and put on mourning apparel, I pray thee, and anoint not thyself with oil, but be as a woman that had a long time mourned for the dead;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ שמואל-ב יד, ב.
6ביאור על הנ״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנמצא בבוך 1135 בגוכתי״ק הצ״צ כמו שנדפס כאן, וניתוסף שם ב׳ הגהות שלא נדפסו ונתוספו כאן. בבוך 1135. 17. 755 רשום ”(הנאמרים בשבת חנוכה תקס״ז)”.
7תקוע אלפא לשמן
The Mishnah lists Tekoa as the foremost place for the oil of the Temple offerings.
Menachot 85b:11–12מנחות פ״ה ב:י״א-י״ב
מתני׳ תקוע אלפא לשמן אבא שאול אומר שניה לה רגב בעבר הירדן כל הארצות היו כשרות אלא מיכן היו מביאין אין מביאין לא מבית הזבלים ולא מבית השלחים ולא מן מה שנזרע ביניהם ואם הביא כשר אין מביאין אנפקטן ואם הביא כשר אין מביאין מן הגרגרין שנשרו במים ולא מן הכבשים ולא מן השלוקים ואם הביא פסול:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות פה, ב (במשנה).
Paragraph 3
8שמן הטוב ושמן המשחה
The Zohar on Vayikra reads “the good oil” of the verse as the holy anointing oil that flows from Atika Kadisha and comes down to the King’s head and beard.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
The verse continues: “It is like the precious oil upon the head that ran down upon the beard.” This is the oil of the anointing of holiness which streams forth from the Ancient Holy One and which is found in that supernal stream which gives to the children the wherewithal to kindle the lights. That oil trickles on to the head of the King and from the head to the holy and venerable beard, and from there it streams on to all the garments of splendour in which the King …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9שמן הטוב ושמן המשחה
The Zohar on Parshas Emor, the second place the Alter Rebbe cites for the holy oil being rooted in the supernal Chochmah.
Zohar, Emor 2:6–3:12ספר הזהר, אמור ב׳:ו׳-ג׳:י״ב
10כשמן הטוב
The good oil on the head flows down onto the beard of Aharon; the Alter Rebbe applies it to oil rooted in the holy Chochmah.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
11וכמ״ש בזהר ויקרא ופ׳ אמור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, ב. פח, ב.
12שו״ה בחי׳ — חכמה שבשכל אנושי
The note says these words stand as printed in the Tzemach Tzedek’s handwriting, and that manuscripts 17 and 755 add a passage: even olive oil is from nogah, and only the anointing oil is drawn from the supernal Chochmah that flows from Atik, so that “oil below is from the Chochmah of kelipas nogah.”
Kehot’s noteבגוכתי״ק הצ״צ. ובבוך 17. 755 נוסף: ”אצ״ל סתם שמנים כמו שמן אגוזים שמן צנונות כו׳ אלא אפי׳ שמן זית נלקח מבחי׳ נוגה שהרי ארז״ל שהזית משכח תלמודו של ע׳ שנה, והשכחה היא מקום הקליפות, ושמן זית שמחזיר תלמודו של ע׳ שנה זהו לפי שהוא בירור מה שנתברר מק״נ מבחי׳ הזית כו׳, והיינו דוקא למי שיוכל לברר ולהעלות, אבל עכ״פ הוא נלקח מבחי׳ ק״נ. רק בשמן המשחה נמשך מבחי׳ ח״ע הנמשך מע״ק כמ״ש בזהר, ולזה חייבים כרת על העושה כמתכונתה כי מה האדם שיבוא אחרי המלך להתדמות כו׳. נמצא היוצא לנו מהקדמה זו שהשמן שלמטה זהו מבחי׳ חכמה דק״נ”.
Paragraph 4
13ותורה אור
“For a mitzvah is a lamp and the Torah is light”: the verse whose second half the second introduction explains.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14הנז׳ בתחלת ספר עה״ח
For the tzimtzum described at the beginning of Etz Chaim, the note sends the reader to the additions printed in Likkutei Torah on Vayikra, from 51b on.
Kehot’s noteראה בלקו״ת ויקרא בהוספות נא, ב ואילך.
Paragraph 6
15אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d”; the Alter Rebbe reads it as the stages before, after and in the middle of the tzimtzum.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
16ענין רב יהודא . . בנזיקין
The Talmud recalls that in the years of Rav Yehudah all their learning was in Nezikin.
Berakhot 20a:4ברכות כ׳ א:ד׳
… אִי מִשּׁוּם תַּנּוֹיֵי, בִּשְׁנֵי דְרַב יְהוּדָה כּוּלֵּי תַּנּוֹיֵי בִּנְזִיקִין הֲוָה, וַאֲנַן קָא מַתְנִינַן שִׁיתָּא סִדְרֵי. וְכִי הֲוָה מָטֵי רַב יְהוּדָה בְּעוּקְצִין, הָאִשָּׁה שֶׁכּוֹבֶשֶׁת יָרָק בַּקְּדֵרָה, וְאָמְרִי לַהּ זֵיתִים שֶׁכְּבָשָׁן בְּטַרְפֵיהֶן טְהוֹרִים, אָמַר: הֲוָיוֹת דְּרַב וּשְׁמוּאֵל קָא חָזֵינָא הָכָא. וַאֲנַן קָא מַתְנִינַן בְּעוּקְצִין תְּלֵיסַר מְתִיבָתָא, וְאִילּוּ רַב יְהוּדָה כִּי הֲוָה שָׁלֵיף חַד מְסָאנֵיהּ, אָתֵי מִטְרָא, וַאֲנַן קָא מְצַעֲרִינַן נַפְשִׁין וּמִצְוָח קָא צָוְחִינַן, וְלֵית דְּמַשְׁגַּח בַּן.
Rab Pappa asked Abbai : How were our predecessors different from us that miracles occurred for them but not for us? Is it a question of learning ? In the time of Rab Judah, their whole study was limited to the Order "Damages," whereas we study the six Orders; and when Rab Judah reached the paragraph in Mishnah 'Uksin : "If a woman presses vegetables in a pot" (some declare it was the paragraph : "Olives which are pressed with their leaves are clean"), he said, "We see here the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, א. באוה״ת שבועות ע׳ פ מציין לכאן.
17ישת חשך סתרו
G-d “made darkness His concealment”; the Alter Rebbe applies it to Keser, which is hidden and called darkness.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
18ראשית חכמה
“The beginning of wisdom is the awe of G-d”; the Alter Rebbe reads “the beginning of wisdom” as the beginning of revelation.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
19שו״ה שאינו מושג — בזהר פ׳ בראשית (דל״ב ע״א) .ֿ. וגם לכן
Manuscript 17 adds here: although for us Keser is called darkness because it is not grasped, relative to the Infinite Light it is darkness in the plain sense, for the light as it was before the tzimtzum does not shine even in Keser, as is known from Etz Chaim, except through the tzimtzum and the vacated space.
Kehot’s noteבבוך 17 נוסף: ”אך אע״פ שאצלינו נק׳ הכתר חושך לפי שאינו מושג אבל לגבי אור א״ס ב״ה נק׳ הכתר חושך כפשוטו לפי שאין מאיר ומתגלה האור פי׳ כי האור זהו אור א״ס ב״ה כמו שהוא לפני הצמצום ובחי׳ זו אינו מאיר כלל אפילו בהכתר כנודע בע״ח רק ע״י צמצום ומקום פנוי”: ולכן נק׳ הכתר. בענין כתר שנק׳ חושך — ראה לקו״ת צו טו, ד.
20ע״פ שחורה אני
The note locates the text’s own cross-reference, the maamar on “I am black but comely,” in Likkutei Torah on Shir HaShirim (4a); the text says it deals with the Torah given as black fire upon white fire.
Kehot’s noteלקו״ת שה״ש ד, א.
21שחורה אני
“I am black but comely”: the opening of the maamar to which the Alter Rebbe refers the reader on the Torah as black fire on white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22נק׳ הכתר חשך שהוא העלם לאוא״ס
The Zohar Bereishis that the Alter Rebbe cites for Keser being called darkness. It expounds “He reveals deep things out of darkness”: the hidden supernal levels are revealed only from within that darkness.
Zohar, Bereshit 36:352–37:361ספר הזהר, בראשית ל״ו:שנ״ב-ל״ז:שס״א
23קו המדה בוצינא דקרדוניתא
The opening of the Zohar’s account of creation, where the botzina dekardinusa engraves in the supernal radiance at the beginning of the King’s will.
Zohar I, 15aזח״א טו, א
Zohar III, 48bזח״ג מח, ב
Kehot’s noteזח״א טו, א. זח״ג מח, ב. רצב, ב. ובת״ז ריש תי׳ ה: בוצינא דקרדוניתא כד מדיד משיחא. וראה לקמן קז, ד. וראה באוה״ת שלח ע׳ תצג. ביאוה״ז לאדהאמ״צ ט, א. שער היחוד פי״ד. ביאוה״ז להצ״צ כרך א ע׳ שכו.
24בוצינא דקרדוניתא
In the Idra Zuta, a spark comes forth from the botzina dekardinusa, one of the places the Kehot note gives for the term.
Zohar, Idra Zuta 24:113–27:121ספר הזהר, האדרא זוטא כ״ד:קי״ג-כ״ז:קכ״א
25בוצינא דקרדוניתא
The Tikkunim speak of the botzina dekardinusa “when it measures the measure,” linking the term to the measuring line, as the Alter Rebbe does.
Tikkunei Zohar 19a:14–16תקוני הזהר י״ט א:י״ד-ט״ז
אלא בריש *הורמנותא דמלכא בוצינא דקרדינות׳ כד מדיד משיחא. האי נקודה נפיק מינה קו דסתים ניצוצא ההיא מחשבה כגוונא דא ם. בקדמיתא איהי מ״ם סתימא. וכד אתפשט קו דאיהי ו׳ מן המדה איהי אתפתחת ואתעבידת ב׳. ודא בראשית ב׳ ראשית נקודה בהיכליה. וכד איהי ם סתימא איהי מ״ם רבתא מלםרבה המשרה (ס״א למרב״ה בגימט׳ עז״ר או זר״ע בההוא היכל זרע זרעין לתקונא דיליה המשר״ה בגימט׳ תקו״ן עם האותיות והמלה ודא מם רבתי) ואתעבידת עזקא.
Constantinople, 1740 (CC-BY-NC)
26חטי קרדנייתא
The Talmud mentions chitei kordenaisa, a kind of wheat; the Alter Rebbe derives botzina dekardinusa from this word and says it denotes dimness and blackness.
Pesachim 7aפסחים ז׳ א
Kehot’s noteפסחים ז, א.
27ונשגב ה׳ לבדו
“And G-d alone will be exalted on that day” (said again in 2:17); the Alter Rebbe applies it to “I am last,” the future revelation.
Isaiah 2:11ישעיהו ב׳:י״א
עֵינֵי גַּבְהוּת אָדָם שָׁפֵל וְשַׁח רוּם אֲנָשִׁים וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא:
The lofty looks of man shall be brought low, And the haughtiness of men shall be bowed down, And the L-RD alone shall be exalted in that day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, יא. יז.
Paragraph 7
28מגלה עמקות מני חשך
G-d “reveals deep things out of darkness”; the Alter Rebbe applies it to the Torah, which reveals what the tzimtzum hides.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ממעמקים קראתיך הוי״ה
“Out of the depths I have called You, G-d”; cited alongside the verse from Iyov for revelation that comes from the depths.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30לא שניתי
“For I, G-d, have not changed”; the Infinite Light in Chochmah is as it was before the tzimtzum.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31יהי אור זו חכמה
“Let there be light” of the first day, which the Alter Rebbe identifies with Chochmah.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג. ראה לקו״ת בהעלותך לד, ג. והערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ד ע׳ 22.
32שו״ה אור — אדם גדול מאד
Manuscript 17 adds the Aramaic words “lis din bar nash,” “this one is no [ordinary] man,” in this sentence about Rav Yehudah.
Kehot’s noteבבוך 17 נוסף: ”לית דין ברנש”.
33Amos calls the day of G-d “darkness and not light”; the Alter Rebbe uses the phrase for the measured levels of the chain of worlds.
Amos 5:18עמוס ה׳:י״ח
הוֹי הַמִּתְאַוִּים אֶת־יוֹם ה׳ לָמָּה־זֶּה לָכֶם יוֹם ה׳ הוּא־חֹשֶׁךְ וְלֹא־אוֹר:
Woe unto you that desire the day of the L-RD! Wherefore would ye have the day of the L-RD? It is darkness, and not light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34ארבעה אבות נזיקין
The opening of Nezikin: there are four principal categories of damage. The Alter Rebbe sees them as the place of the kelipos.
Mishnah Bava Kamma 1:1משנה בבא קמא א׳:א׳
אַרְבָּעָה אֲבוֹת נְזִיקִין, הַשּׁוֹר וְהַבּוֹר וְהַמַּבְעֶה וְהַהֶבְעֵר. לֹא הֲרֵי הַשּׁוֹר כַּהֲרֵי הַמַּבְעֶה, וְלֹא הֲרֵי הַמַּבְעֶה כַּהֲרֵי הַשּׁוֹר. וְלֹא זֶה וָזֶה, שֶׁיֵּשׁ בָּהֶן רוּחַ חַיִּים, כַּהֲרֵי הָאֵשׁ, שֶׁאֵין בּוֹ רוּחַ חַיִּים. וְלֹא זֶה וָזֶה, שֶׁדַּרְכָּן לֵילֵךְ וּלְהַזִּיק, כַּהֲרֵי הַבּוֹר, שֶׁאֵין דַּרְכּוֹ לֵילֵךְ וּלְהַזִּיק. הַצַּד הַשָּׁוֶה שֶׁבָּהֶן, שֶׁדַּרְכָּן לְהַזִּיק וּשְׁמִירָתָן עָלֶיךָ. וּכְשֶׁהִזִּיק, חָב הַמַּזִּיק לְשַׁלֵּם תַּשְׁלוּמֵי נֶזֶק בְּמֵיטַב הָאָרֶץ:
There are four primary causes of injury: the ox and the pit and the crop-destroying beast and fire. [The distinctive feature of] the ox is not like [that of] the crop-destroying beast, nor is [the distinctive feature of] either of these, which are alive, like [that of] fire, which is not alive; nor is [the distinctive feature of] any of these, whose way it is to go forth and do injury, like [that of] the pit, whose way it is not to go forth and do injury. What they have …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
35בלע המות לנצח
The prophecy that G-d will swallow up death forever, applied here to the era of the resurrection.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
36ויקרם עליהם עור ובשר
In Yechezkel’s vision the dry bones are covered with sinews, flesh and skin; the Alter Rebbe infers that the resurrected body is fully physical.
Ezekiel 37:8יחזקאל ל״ז:ח׳
וְרָאִיתִי וְהִנֵּה־עֲלֵיהֶם גִּדִים וּבָשָׂר עָלָה וַיִּקְרַם עֲלֵיהֶם עוֹר מִלְמָעְלָה וְרוּחַ אֵין בָּהֶם:
And I beheld, and, lo, there were sinews upon them, and flesh came up, and skin covered them above; but there was no breath in them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37כמ״ש גבי עצמות דיחזקאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ לז.
38נהנין מזיו השכינה בלי אכילה ושתיה
The Talmud says the World to Come has no eating or drinking, and the righteous delight in the radiance of the Shechinah; the Alter Rebbe applies this to resurrected physical bodies.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
39עתידים צדיקים
The Talmud teaches that in the future “holy” will be said before the righteous, as it is said before G-d.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. נסמן לעיל יח, ב.
Paragraph 9
40רבי שמעון בן יוחאי שהיתה תורתם אומנתם
The Talmud says those whose Torah is their occupation, like Rabbi Shimon ben Yochai and his colleagues, stop their study for the Shema but not for prayer.
Shabbat 11a:8שבת י״א א:ח׳
וְאִם הִתְחִילוּ אֵין מַפְסִיקִין, מַפְסִיקִין לִקְרִיאַת שְׁמַע. הָא תְּנָא לֵקהּ רֵישָׁא אֵין מַפְסִיקִין? סֵיפָא אֲתָאן לְדִבְרֵי תוֹרָה. דְּתַנְיָא: חֲבֵרִים שֶׁהָיוּ עוֹסְקִין בַּתּוֹרָה — מַפְסִיקִין לִקְרִיאַת שְׁמַע, וְאֵין מַפְסִיקִין לִתְפִלָּה. אָמַר רַבִּי יוֹחָנָן: לֹא שָׁנוּ אֶלָּא כְּגוֹן רַבִּי שִׁמְעוֹן בֶּן יוֹחַי וַחֲבֵירָיו שֶׁתּוֹרָתָן אוּמָּנוּתָן. אֲבָל כְּגוֹן אָנוּ, מַפְסִיקִין לִקְרִיאַת שְׁמַע וְלִתְפִלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
41ויהי בישרון מלך
The Torah calls Moshe “king in Yeshurun”; the Alter Rebbe uses it for the learner who is like a king, not a servant.
Deuteronomy 33:5דברים ל״ג:ה׳
וַיְהִי בִישֻׁרוּן מֶלֶךְ בְּהִתְאַסֵּף רָאשֵׁי עָם יַחַד שִׁבְטֵי יִשְׂרָאֵל:
And there was a king in Jeshurun, When the heads of the people were gathered, All the tribes of Israel together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42צאנה וראנה
“Go out and see, daughters of Zion”: the verse of the maamar in Parshas Bereishis to which the reader is referred.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
43ופתיל פשתים בידו וקנה המדה
Yechezkel sees a man with a linen cord and a measuring reed at the gate of the future Temple.
Ezekiel 40:3יחזקאל מ׳:ג׳
וַיָּבֵיא אוֹתִי שָׁמָּה וְהִנֵּה־אִישׁ מַרְאֵהוּ כְּמַרְאֵה נְחֹשֶׁת וּפְתִיל־פִּשְׁתִּים בְּיָדוֹ וּקְנֵה הַמִּדָּה וְהוּא עֹמֵד בַּשָּׁעַר:
And He brought me thither, and, behold, there was a man, whose appearance was like the appearance of brass, with a line of flax in his hand, and a measuring reed; and he stood in the gate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44The Zohar on Pekudei, quoted here: at times the measure is the reed and at times the line, hence both a cord and a reed in Yechezkel’s vision.
Zohar, Pekudei 25:234–26:246ספר הזהר, פקודי כ״ה:רל״ד-כ״ו:רמ״ו
Now, there is a “measuring reed and a “measuring line”. All the measurements of Ezekiel were by the measuring reed, whereas in the work of the Tabernacle all was measured by the measuring line.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 12
45ארוכה מארץ מדה
Tzofar says G-d’s wisdom has a measure longer than the earth; the Alter Rebbe cites it for the light above measure.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
46מטל השמים זו מקרא ומשמני הארץ
Yitzchak blesses Yaakov with the dew of heaven and the fat of the earth, read here as Scripture and Mishnah.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
47נר הוי״ה נשמת אדם
“The soul of man is the lamp of G-d”: the first lamp, the soul.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48כי נר מצוה ותורה אור
“For a mitzvah is a lamp and the Torah is light”: the second lamp, the mitzvah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49נה״א . . שהיא א״צ תיקון
Tanya, chapter 37, citing Etz Chaim, states that the soul itself needs no rectification at all and was enclothed in this world only to draw down light to rectify the vital soul and its share of the world.
Kehot’s noteתניא פרק לז בשם ע״ח. וראה בליקוט פי׳ שם.
50יעקב חבל נחלתו
“Yaakov is the cord of His inheritance”: the soul as a cord, like a wick, bound to G-d.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
51כמ״ש באילן
The note identifies “the Ilan” cited in the text as the Ilan HaGadol of the kabbalist R. Meir HaKohen Poppers, a chart of the Kabbalistic system of the worlds.
Kehot’s note”אילן הגדול” — להמקובל מאיר הכהן פאפרש.
52נשמת אדם א׳ דם
The note cites the Shelah’s introduction (21a) for the reading of adam as alef-dam.
Kehot’s noteמבוא שערים ש״ה ח״ב פ״ה. של״ה בהקדמת בית ישראל בית דוד כא, א. ראה גם לקו״ת שה״ש כז, ב. ראה יהל אור ע׳ שנח.
53נעוץ תחלתן בסופן
Sefer Yetzirah says the Sefiros have “their end wedged in their beginning and their beginning in their end”; the Alter Rebbe applies it to the circulation of the blood.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 15
54שמעקודים נקודים נעשה ברודים
Yaakov’s dream of flocks that were akudim, nekudim and berudim, “streaked, speckled and spotted”; the Kabbalah names stages of the worlds after them.
Genesis 31:10בראשית ל״א:י׳
וַיְהִי בְּעֵת יַחֵם הַצֹּאן וָאֶשָּׂא עֵינַי וָאֵרֶא בַּחֲלוֹם וְהִנֵּה הָעַתֻּדִים הָעֹלִים עַל־הַצֹּאן עֲקֻדִּים נְקֻדִּים וּבְרֻדִּים:
And it came to pass at the time that the flock conceived, that I lifted up mine eyes, and saw in a dream, and, behold, the he-goats which leaped upon the flock were streaked, speckled, and grizzled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
55בכל נפשך
“And you shall love G-d your G-d… with all your soul”: the first, measured level of love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
56בכל מאדך
“With all your might (me’odecha)”: the second, unlimited level of love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57מאד פי׳ בלי גבול
The note points to Likkutei Torah on Shelach (42c) and other places for the reading of me’od as “without limit.”
Kehot’s noteראה גם לקו״ת שלח מב, ג ובכ״מ.
58תשובה בחילא יתיר
The Zohar says masters of teshuvah stand where even the perfectly righteous cannot, for they draw themselves to the King with greater longing of heart and great strength.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. לקו״ש חי״ז ע׳ 115. אגה״ת פ״ח. וראה באוה״ת מטות ע׳ א׳רצו.
59ביו״ד נברא עוה״ב
The Talmud teaches that the World to Come was created with the letter yud.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
60יפה שעה א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
61יפה שעה א׳ בתשובה
Better one hour of teshuvah and good deeds in this world than all the life of the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 19
62אש אוכלה הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ד, כד.
63אש אוכלה הוא
“For G-d your G-d is a consuming fire”: the verse that likens G-d to fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64אני הוי״ה לא שניתי
“For I, G-d, have not changed”: creation draws only a glimmer and leaves Him unchanged.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
65שו״ה ממנו — ע״ד הארה
In the Tzemach Tzedek’s handwriting there is a gloss here asking how fire, one of the four physical elements, can have unlimited power, with an explanation; a line was drawn through it, marking it for deletion.
Kehot’s noteבגוכתי״ק הצ״צ יש כאן הערה: איך יהי׳ באש מד׳ יסודות הגשמיים כח בלתי גבול ומבאר, — והעביר קו סי׳ למחיקה.
Paragraph 22
66בכל מאדך
“With all your might (me’odecha)”; the Alter Rebbe stresses the word “your”: unlimited relative to you.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67יותר — בכל מאדך מאד שלך
The note points to Likkutei Torah on Shelach (42c) for the reading of “your me’od” as beyond your own vessels.
Kehot’s noteראה לקו״ת שלח מב, ג. דרך מצותיך קכג, ב. קס, א ואילך. אוה״ת נ״ך כרך ג ע׳ א׳שלט. לקו״ש ח״ד ע׳ 1133 ובהערה לשם.
Paragraph 23
68רשפי אש
Love’s “flashes are flashes of fire”: the fiery love of me’od.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
69לא ע״ה חסיד
Kehot’s note points to Zohar III, 33b for these words.
Zohar III, 33bזח״ג לג, ב
Kehot’s noteאבות ב, ה. זח״ג לג, ב.
70לא ע״ה חסיד ולא בור ירא חטא
Hillel teaches that a boor cannot fear sin and an ignorant man cannot be pious; the Alter Rebbe uses it to show that the soul needs the mitzvah.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
71כל האומר אין לי אלא תורה
Whoever says he has nothing but Torah does not even have Torah; the Alter Rebbe uses it to show that the mitzvah needs the soul.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 26
72צרורה בצרור החיים
Avigail blesses David that his soul be “bound up in the bond of life”; here the mitzvos, as garments, bind the soul and raise it.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
73בעבירה ג״כ מלפפתו
The Talmud teaches that a mitzvah goes before a person, while a transgression wraps around him and leads him to judgment.
Sotah 3b:13סוטה ג׳ ב:י״ג
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: כׇּל הָעוֹשֶׂה מִצְוָה אַחַת בָּעוֹלָם הַזֶּה — מְקַדַּמְתּוֹ וְהוֹלֶכֶת לְפָנָיו לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ״. וְכׇל הָעוֹבֵר עֲבֵירָה אַחַת בָּעוֹלָם הַזֶּה — מְלַפַּפְתּוֹ וְהוֹלֶכֶת לְפָנָיו לְיוֹם הַדִּין, שֶׁנֶּאֱמַר: ״יִלָּפְתוּ אׇרְחוֹת דַּרְכָּם יַעֲלוּ בַתֹּהוּ וְיֹאבֵדוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74ולאפשא לה בכל יומא
The Zohar’s introduction counts the mitzvah to toil in Torah, to engage in it and to make it fruitful every day.
Zohar, Introduction 24:209–26:220ספר הזהר, הקדמה כ״ד:ר״ט-כ״ו:ר״כ
And this is the inner meaning of the text: Let there be lights in the firmament of heaven. The omission of the vau from the word emoroth (lights) points to complete unity, to the black light and the white light being only two manifestations of one indivisible light. The same is symbolised by the “white cloud by day” and the “cloud of fire by night” (Exod. 13, 21); the two phases of day and night are complementary to each other, both forming one whole, in order-as we read- “to give …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75ימי שנותינו בהם שבעים שנה
“The days of our years are seventy years”: each day of a lifetime is another spark of the vital soul to refine.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
76ומצות הן במל׳ מצות המלך
For the mitzvos as Malchus, “the commands of the King,” the note sends the reader to two places in Likkutei Torah: the biur on “Vaydaber… Anochi” in Bamidbar (section 2) and the maamar “Lema’an Tira” in Va’eschanan.
Kehot’s noteראה לקו״ת פ׳ במדבר ביאור לד״ה וידבר גו׳ אנכי ס״ב, ופ׳ ואתחנן ד״ה למען תירא. וראה לעיל לד, א.
77נעוץ סופן בתחלתן
“Their end is wedged in their beginning”: the lowest level, Malchus, is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 29
78המגביהי דהיו״ד אחר הה״א
The note sends the reader back to the preceding maamar, which this biur explains.
Kehot’s noteראה לעיל לח, ד.
79שו״ה קיום — וביאור זה
Manuscript 1223 adds here the abbreviation nil’ad, “so it seems to me in my humble opinion.”
Kehot’s noteבבוך 1223 נוסף: נלע״ד.
80יהי רזא דאמשכותא מההוא אתר עילאה דאיהו סתים
The Zohar on Vayechi explains yehi as the drawing of light from the hidden source, yud-hei, down to the lower yud of the covenant; the Alter Rebbe quotes it at length.
Zohar, Vayechi 46:476–47:484ספר הזהר, ויחי מ״ו:תע״ו-מ״ז:תפ״ד
The text continues “Blessed be (Yehi) the name of the L-rd.” The word yehi consists of the name Kah and the letter yod, and indicates the continuity between that supernal and inscrutable place which is Kah and the grade of the covenant which is the lower yod.
The Zohar; London, Soncino Press, 1933 (Public Domain)
81יהי רקיע
“Let there be a firmament,” which the Zohar brings as an example of creation through the word yehi.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ראשית חכמה
“The beginning of wisdom,” read as the beginning of revelation, which can only be a point.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83רחובות הנהר
Shaul of Rechovos HaNahar, “the broad places of the river,” among the kings of Edom; the phrase is used for Binah, the widened river.
Genesis 36:37בראשית ל״ו:ל״ז
וַיָּמׇת שַׂמְלָה וַיִּמְלֹךְ תַּחְתָּיו שָׁאוּל מֵרְחֹבוֹת הַנָּהָר:
And Samlah died, and Shaul of Rehoboth by the River reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84The parallel in the Zohar on Bereishis: yehi refers to the mystery of Abba and Imma, which is yud-hei.
Zohar, Bereshit 5:28–38ספר הזהר, בראשית ה׳:כ״ח-ל״ח
1The first 27 lines of the English translation do not correspond to the Hebrew text. Line 28 of the English text corresponds to the passage beginning on line 5 of the Hebrew text.AND GOD SAID, LET THERE BE LIGHT; AND THERE WAS LIGHT. From this point we can begin to discover hidden things relating to the creation of the world in detail. For up to this point the Creation has been described in general, and lower down the general description is repeated, so that we have a combination of general-particular-general.2i.e. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 31
85פינחס בן אלעזר הכהן
Pinchas son of Elazar son of Aharon the Kohen, who turned back G-d’s anger by his zeal.
Numbers 25:11במדבר כ״ה:י״א
פִּינְחָס בֶּן־אֶלְעָזָר בֶּן־אַהֲרֹן הַכֹּהֵן הֵשִׁיב אֶת־חֲמָתִי מֵעַל בְּנֵי־יִשְׂרָאֵל בְּקַנְאוֹ אֶת־קִנְאָתִי בְּתוֹכָם וְלֹא־כִלִּיתִי אֶת־בְּנֵי־יִשְׂרָאֵל בְּקִנְאָתִי:
’Phinehas, the son of Eleazar, the son of Aaron the priest, hath turned My wrath away from the children of Israel, in that he was very jealous for My sake among them, so that I consumed not the children of Israel in My jealousy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בפינחס בן אלעזר הכהן
The opening of the Zohar on Parshas Pinchas, which the Alter Rebbe cites (with 215b and 236b) for the yud added to Pinchas’s name.
Zohar, Pinchas 3:10–6:18ספר הזהר, פנחס ג׳:י׳-ו׳:י״ח
He is like a man who builds a fair building, but when he examines the foundation he finds that it is sloping and crooked. His building in itself is good, but in respect of its foundation it is bad, and therefore is not called a perfect building. Note that if one is zealous for the name of the Holy One, blessed be He, even though he is not qualified for greatness, he nevertheless obtains it. Phineas at that time was not qualified for greatness, but because he was zealous for …
The Zohar; London, Soncino Press, 1933 (Public Domain)
87יהי שם ה׳ מבורך
“Let the Name of G-d be blessed”: the yehi through which revelation reaches Malchus, called “Name.”
Psalms 113:2תהילים קי״ג:ב׳
יְהִי שֵׁם ה׳ מְבֹרָךְ מֵעַתָּה וְעַד־עוֹלָם:
Blessed be the name of the L-RD From this time forth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
88צדיק יסוד עולם
“The righteous one is the foundation of the world”: the second yud of yehi, Yesod.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89Kehot’s note points to Zohar, Pinchas 75:462–76:470 for these words.
Zohar, Pinchas 75:462–76:470ספר הזהר, פנחס ע״ה:תס״ב-ע״ו:ת״ע
Paragraph 35
90בזהר פ׳ ויחי (דרל״ב סע״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם יהל אור ע׳ תרנב.
91כמ״ש בזוהר פ׳ פנחס
Likkutei Torah on Beha’aloscha is cited with this Zohar about the wick.
Kehot’s noteראה ג״כ לקו״ת בהעלותך לד, ב.
92כיון דאתאחד פתילה
The Zohar on Pinchas (printed at 3:219a, as the Alter Rebbe cites it): the light of a lamp, once it takes hold in the wick, never rests but sways back and forth. The Alter Rebbe cites it for the wick through which the light is held.
Zohar, Pinchas 16:115ספר הזהר, פנחס ט״ז:קט״ו
He replied: You have reminded me of a very deep idea which very few people know. He pondered for a moment and wept. Then he continued: Alas for mankind who go about like cattle without understanding. This thing alone is sufficient to distinguish the holy souls of Israel from the souls of heathen peoples. The souls of Israel have been hewn from the Holy Lamp, as is written, “The spirit of man is the lamp of the L-rd” (Prov. 20, 27). Now once this lamp has been kindled from the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
93זאת תורת העולה
“This is the law of the olah,” the burnt-offering, whose name means ascent.
Leviticus 6:2ויקרא ו׳:ב׳
צַו אֶת־אַהֲרֹן וְאֶת־בָּנָיו לֵאמֹר זֹאת תּוֹרַת הָעֹלָה הִוא הָעֹלָה עַל מוֹקְדָהֿ עַל־הַמִּזְבֵּחַ כׇּל־הַלַּיְלָה עַד־הַבֹּקֶר וְאֵשׁ הַמִּזְבֵּחַ תּוּקַד בּוֹ:
Command Aaron and his sons, saying: This is the law of the burnt-offering: it is that which goeth up on its firewood upon the altar all night unto the morning; and the fire of the altar shall be kept burning thereby.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94דלא כפי׳ המק״מ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמובא גם בלקו״ת מסעי צה, ב ושם כ׳ ”וע׳ במק״מ שם ובסה״מ סי׳ צד . . מה שפי׳ ג״כ בזה באופן אחר קצת”.
95צדיק יסוד עולם
The words here quote Proverbs 10:25; the passage is shown below.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כה.
96שו״ה ה׳ — ולכן לפ״ז
Manuscript 1223 adds a parenthesis: this level may be compared to “On that day He will be,” which is higher than when Malchus receives from the vav, which is the Name Havayah; for yehi shem means the level of yihyeh.
Kehot’s noteבבוך 1223 נוסף אחר תי׳ ה׳: ”(וי״ל דבחי׳ זו ע״ד מ״ש ביום ההוא יהי׳ שזהו יותר נעלה מכשמקבלת מבחי׳ ו׳ שזהו ש׳ הוי׳ כי יהי שם כו׳ היינו בחי׳ יהיה)”.
Paragraph 36
97בפ׳ שלח
The note locates the text’s own cross-reference, the maamar on “And it shall be for you as tzitzis,” in Likkutei Torah on Shelach (45d); the text says it discusses the fire of yud and the fire of hei.
Kehot’s noteלקו״ת מה, ד.
98והיה לכם לציצית
“And it shall be for you as tzitzis”: the verse of the maamar in Shelach to which the reader is referred.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וישב ה׳ מלך לעולם
“G-d sat as King forever”: kingship in the posture of sitting.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100אין ישיבה בעזרה
The Talmud teaches that no one may sit in the Temple courtyard except the kings of the House of David.
Yoma 25a:6יומא כ״ה א:ו׳
אָמַר אַבָּיֵי: שְׁמַע מִינַּהּ לִשְׁכַּת הַגָּזִית חֶצְיָהּ בַּקֹּדֶשׁ וְחֶצְיָהּ בַּחוֹל, וּשְׁמַע מִינַּהּ שְׁנֵי פְתָחִים הָיוּ לָהּ, אֶחָד פָּתוּחַ בַּקֹּדֶשׁ, וְאֶחָד פָּתוּחַ בַּחוֹל. דְּאִי סָלְקָא דַעְתָּךְ כּוּלָּהּ בַּקֹּדֶשׁ — זָקֵן יוֹשֵׁב בְּמַעֲרָבָהּ? וְהָאָמַר מָר: אֵין יְשִׁיבָה בַּעֲזָרָה אֶלָּא לְמַלְכֵי בֵית דָּוִד בִּלְבַד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 161bזח״ג קסא, ב
Kehot’s noteיומא כה, א. זח״ג קסא, ב.
Paragraph 37
101באשה קראו מושב
The Talmud notes that with regard to a woman Scripture uses the word moshav, “seat.”
Pesachim 3a:12–13פסחים ג׳ א:י״ב-י״ג
תַּנְיָא דְּבֵי רַבִּי יִשְׁמָעֵאל: לְעוֹלָם יְסַפֵּר אָדָם בְּלָשׁוֹן נְקִיָּה, שֶׁהֲרֵי בַּזָּב קְרָאוֹ ״מֶרְכָּב״, וּבָאִשָּׁה קְרָאוֹ ״מוֹשָׁב״. וְאוֹמֵר: ״וְתִבְחַר לְשׁוֹן עֲרוּמִים״. וְאוֹמֵר: ״וְדַעַת שְׂפָתַי בָּרוּר מִלֵּלוּ״. מַאי ״וְאוֹמֵר״? וְכִי תֵּימָא: הָנֵי מִילֵּי בִּדְאוֹרָיְיתָא, אֲבָל בִּדְרַבָּנַן לָא — תָּא שְׁמַע: וְאוֹמֵר ״וְתִבְחַר לְשׁוֹן עֲרוּמִים״. וְכִי תֵּימָא: הָנֵי מִילֵּי בִּדְרַבָּנַן, אֲבָל בְּמִילֵּי דְעָלְמָא לָא — וְאוֹמֵר ״וְדַעַת שְׂפָתַי בָּרוּר מִלֵּלוּ״.
At the academy of R. Ishmael, it was taught that a man should always speak in clean language, since the seat of a male zab the passage calls (Lev. 15:9) saddle, and the seat of a female zab the passage calls (Ib.) sitting place. This principle is also supported by the following passage (Job 15:6 ) So that thou choosest the language of the prudent. Also by another passage (Ib. 33, 3) And my lips utter knowledge clearly. Why does he cite all these passages [is not the first one …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Kehot’s noteפסחים ג, א.
102המלך עומד . . ואגוסטוס יושב
Or HaTorah on Beshalach (p. 666) is cited for this parable of Augustus.
Kehot’s noteשמו״ר ר״פ כג. ראה אוה״ת פ׳ בשלח ע׳ תרסו.
103המלך עומד על הלוח ואגוסטוס יושב
The Midrash’s parable in which the king stands while Augustus, the higher ruler, sits.
Shemot Rabbah 23:1שמות רבה כ״ג:א׳
אז ישיר משה - הדא הוא דכתיב (תהלים צג, ב): נכון כסאך מאז. אמר רבי ברכיה, בשם רבי אבהו: אף על פי שמעולם אתה, לא נתיישב כסאך ולא נודעת בעולמך, עד שאמרו בניך שירה, לכך נאמר: נכון כסאך מאז. משל למלך, שעשה מלחמה ונצח, ועשו אותו אגוסטוס. אמרו לו: עד שלא עשית המלחמה היית מלך, עכשיו עשינוך אגוסטוס. מה יש כבוד בין המלך לאגוסטוס? אלא, המלך עומד על הלוח ואגוסטוס יושב. כך אמרו ישראל: באמת עד שלא בראת עולמך, היית אתה, משבראת אותו אתה הוא, אלא כביכול עומד, שנאמר (חבקוק …
“Then Moses and the children of Israel sang this song to the L-rd, and spoke, saying: I will sing to the L-rd, for He is exalted; the horse and his rider He cast into the sea” (Exodus 15:1). “Then [az] Moses…sang” – that is what is written: “Your throne is established of old [me’az]; [You have existed from eternity]” (Psalms 93:2). Rabbi Berekhya said in the name of Rabbi Abahu: Even though “You have existed from eternity,” Your throne was not settled and You were not known in Your world …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 38
104וישב ה׳ מלך לעולם
“G-d sat as King forever,” the state that results from the ascent of Malchus.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105רגליה יורדות
Mishlei speaks of feet that “go down to death”; here the sitting of Malchus means its feet do not go down.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106והארץ הדום רגלי
“The heavens are My throne and the earth is My footstool.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 39
107מבואר במ״א ע״פ אז ישיר
The note locates the maamar on “Az Yashir” that the text refers to in Likkutei Torah on Chukas (63a).
Kehot’s noteלקו״ת פ׳ חוקת סג, א. וראה שער האמונה לאדה״א לג, ב.
108אז ישיר
“Then Moshe and the children of Israel sang”: the verse of the maamar where these matters are explained at length.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109המשפילי לראות
“Who lowers Himself to see, in heaven and on earth”: the second half of the verse, read as the revelation of the Torah.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110למטר השמים תשתה מים
The land “drinks water of the rain of heaven”; so the Oral Torah receives from the Written Torah.
Deuteronomy 11:11דברים י״א:י״א
וְהָאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ אֶרֶץ הָרִים וּבְקָעֹת לִמְטַר הַשָּׁמַיִם תִּשְׁתֶּה־מָּיִם:
but the land, whither ye go over to possess it, is a land of hills and valleys, and drinketh water as the rain of heaven cometh down;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יא.
111מנא הני מילי דאמר קרא
The Talmud’s recurring question, “From where are these things known? For the verse says,” showing the Oral Torah drawing from the Written.
Shabbat 24b:6–7שבת כ״ד ב:ו׳-ז׳
גְּמָ׳ מַאי טַעְמָא? לְפִי שֶׁאֵין שׂוֹרְפִין קׇדָשִׁים בְּיוֹם טוֹב. מְנָהָנֵי מִילֵּי? אָמַר חִזְקִיָּה, וְכֵן תָּנָא דְּבֵי חִזְקִיָּה, אָמַר קְרָא: ״וְלֹא תוֹתִירוּ מִמֶּנּוּ עַד בֹּקֶר וְהַנּוֹתָר מִמֶּנּוּ עַד בֹּקֶר״. שֶׁאֵין תַּלְמוּד לוֹמַר ״עַד בֹּקֶר״! מַה תַּלְמוּד לוֹמַר ״עַד בֹּקֶר״ — בָּא הַכָּתוּב לִיתֵּן לוֹ בֹּקֶר שֵׁנִי לִשְׂרֵיפָתוֹ. אַבָּיֵי אָמַר, אָמַר קְרָא: ״עוֹלַת שַׁבָּת בְּשַׁבַּתּוֹ״ — וְלֹא עוֹלַת חוֹל בְּשַׁבָּת, וְלֹא עוֹלַת חוֹל בְּיוֹם טוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כד, ב. וש״נ.
112שמע ישראל
“Hear, O Israel”: love that comes through hearing and contemplation.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ואהבת כו׳ ובכל מאדך
“And you shall love… with all your might”: even this love comes from hearing.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114עין בעין יראו
“Eye to eye they shall see” when G-d returns to Zion: revelation as direct as sight.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115שו״ה ראיה — ממש עין בעין יראו וגו׳
The Tzemach Tzedek’s handwriting adds that HaMagbihi can also be understood from the maamar on tzitzis: the Community of Israel is called ishah, esh hei, and draws from ish, esh yud (Chochmah), through the 248 positive mitzvos, which are the wick; HaMagbihi raises the hei through the yud.
Kehot’s noteבגוכתי״ק הצ״צ נוסף: ”עוד יובן ענין המגביהי עפמ״ש (בפ׳ שלח בד״ה והיה לכם לציצית) במ״א בענין שכנס״י נק׳ אשה אש ה׳ כי מאיש לוקחה זאת הוא בחי׳ אש יו״ד שכדי שיהי׳ בכנס״י בחי׳ אש ה״א ממטה למעלה ואל אישך תשוקתך הוא נמשך מבחי׳ אש יו״ד חכמה ונמשך מבחי׳ איש הוא ז״א רמ״ח מצות רמ״ח איברין כו׳ שע״י רמ״ח איברין שנמשך הטפה מהמוח כו׳ ע״ש וזהו ענין הפתילה רמ״ח מ״ע שבו ועל ידו נמשך האור אש יו״ד שעי״ז תהי׳ כנס״י בבחי׳ אש ה׳, וזהו המגביהי שמגביה הה״א בחי׳ אש ה׳ ע״י היו״ד הוא בחי׳ הפתילה שממשיך בחי׳ אש יו״ד כו׳”. בבוך 766 נוסף [המאמר שם רשום שהוא משנת תקצדיק]: ”ולכן נאמר ג״כ משפילי ביו״ד בסוף התיבה כי המשכה זו ע״י יו״ד עילאה כו׳ בשמים ובארץ היינו ג״כ בזו״נ אך ההמשכה ראשונה ע״י המצוה הוא עדיין בבחי׳ ימינו תחבקני אבל ע״י (?) הוא אור הגילוי בפנימיות, וז״ש מקימי מעפר דל היא המל׳ שנק׳ דלית מאשפות ירים אביון הוא יסוד שנק׳ אביון להושיבי עם נדיבים שנעשה היסוד בחי׳ יו״ד כמו יו״ד דח״ע ועי״ז מושיבי עקרת הבית שנמשך היו״ד בבחי׳ מל׳ כנ״ל, וה׳ יודי״ן יש כאן בסופי תיבת המגביהי המשפילי מקימי להושיבי מושיבי כנגד ה״פ אור שנאמר במעש״ב שגנזו לצדיקים היינו בחי׳ צדיק וצדק ואז נעשה מצדק צדקה הנ״ל, ועמ״ש במ״א בענין בקר דיוסף כו׳ וד״ל”. [מוגה היטב מגוף הביכל ש״ר [= של רבינו].
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כי אתה נרי ה׳ והוי״ה יגיה חשכי
For You Are My Lamp, Havayah
The soul is a lamp of the Name Havayah: Torah and awe are its oil, and the animal soul is the wick that the G-dly soul’s flame transforms, so that the truth of G-d shines in the physical world. When later, weaker generations cannot light that lamp themselves, a higher Havayah, beyond the ordered worlds, illuminates their darkness, as at Chanukah.
The maamar in brief
The maamar asks why King David’s verse names Havayah twice, the second time with an added vav. The soul in the body is “the lamp of Havayah”: its oil, wick and two colors of flame match the Name’s four letters. The G-dly soul’s light grips the animal soul as a flame grips a wick, in order to subdue and transform it. To show how the lowly animal soul can become light, the Alter Rebbe explains “I will exalt You, my G-d the King”: creation flows only from G-d’s kingship, a radiance reached through contractions, yet G-d’s essence is revealed specifically in the physical world through the mitzvos, as a flame becomes light only on a wick. Because the animal soul’s root is very high, its transformation calls down a kindness beyond the ordered worlds. The oil is the Torah and the higher awe drawn from Chochmah; the wick is the lower awe; the two flames are love from above and love born of contemplation. The second, higher Havayah illuminates the darkness of later generations, who lack strength of their own, as the Chanukah miracle shows.

Outline
	1The question and the lampWhy the Name is doubled; the soul as a lamp whose four parts match the four letters of Havayah.¶1–2
	2Wick and oilThe Sanctuary lamps as testimony; how a flame burns; the G-dly soul grips and transforms the animal soul as a flame consumes a wick.¶3–5
	3“I will exalt You, my G-d the King”Kingship as a mere radiance reached through contractions; loving G-d’s essence; the two orders of “Unique One, Life of the worlds, King,” and the transcendent King enclothed in the physical world.¶6–10
	4Light revealed through deedsMitzvos in this world draw down G-d’s essence, like a flame on a wick; kindling the lamps brings the truth of G-d, before whom above and below are equal.¶11–13
	5Kindness beyond measureThe transformed animal soul, rooted very high, arouses a surge of kindness without contractions; the Torah as the oil.¶14
	6Oil, awe and loveOil as the inner life from Chochmah; Torah and silent prayer as the higher awe (yud); the wick as the lower awe (final hei); two loves as the two flames (first hei and vav).¶15–21
	7The higher HavayahThe added vav; the two Names in “Havayah, Havayah”; the Name above the ordered worlds that brings compassion into the lower one.¶22–23
	8The darkness of the later generationsWeaker souls need great toil; the higher Havayah lights their darkness through an arousal from above.¶24–26
	9ChanukahGreek wisdom defiled the oils of holy Chochmah; the High Priest’s sealed cruse, love from above, lit all eight days.¶27–28


Key concepts
	The lamp of Havayahנר הוי׳ נשמת אדם
	The soul in the body, whose oil, wick and two flames correspond to the four letters of the Name Havayah.

	Subduing and transforming (iskafya and is’hapcha)אתכפייא ואתהפכא
	The G-dly soul first subdues the animal soul and then transforms it, as a flame consumes a wick and turns it into light.

	Kingship (Malchus)מלכות
	G-d’s rule over the worlds, which is only an outward radiance reached through contractions, not His essence; all creation flows from it.

	The higher and lower aweיראה עילאה ויראה תתאה
	The higher awe is self-nullification drawn from Chochmah, the oil and the yud; the lower awe is the fear of rebelling against the King, the wick and the final hei.

	Two loves, two colors of lightב״פ רחימו — ב׳ גווני אור
	Great love that comes from above as a gift, the white light and the first hei; and love born of contemplating G-d’s greatness, the dark light and the vav.

	The two Names Havayahב׳ שמות הוי׳
	One Havayah within the ordered worlds and a higher one above them, marked by the added vav, which brings compassion and light even where the soul’s own lamp is dark.

	An arousal from aboveאתערותא דלעילא
	Divine light given without being prompted from below, as in the darkness of later generations and in the Chanukah miracle.


Section 1 · ¶1–2
The question and the lamp
1כי אתה נרי12 ה׳ והוי״ה יגיה חשכי. להבין הכפל ב״פ [ב׳ פעמים] הוי׳ הא׳ הוי׳ והב׳ והוי׳ בתוספת וי״ו.
“For You are my lamp, Havayah, and Havayah illuminates my darkness.” [We need] to understand the repetition of Havayah twice: the first is “Havayah,” and the second is “and Havayah,” with an added vav.
The maamar opens with a verse spoken by King David in which the Name Havayah appears twice. The Alter Rebbe asks why it is repeated, and why the second time it carries an extra letter vav (“and Havayah”).


הנה כתיב נר ה׳ נשמת אדם.3 פי׳ שנשמת אדם המלובשת בגוף הוא בחי׳ נר של שם הוי׳. לפי שכל הארבעה אותיות דשם4 הוי׳ מרומזות בנר.
Now it is written, “The lamp of Havayah is the soul of man.” This means that the soul of man, which is enclothed in the body, is the level of a lamp of the Name Havayah, because all four letters of the Name Havayah are alluded to in a lamp.
He begins with the verse in Proverbs that calls the human soul “the lamp of Havayah.” The soul, as it lives in a body, is a lamp of this Name, because each of the Name’s four letters has a counterpart in the parts of a lamp.




2והיינו בארבעה דברים שבנר שהם השמן והפתילה וב׳ גווני אור נהורא אוכמא5 הנאחז בפתילה ונהורא חיורא למעלה ממנה.
That is, in the four things in a lamp: the oil, the wick, and two colors of light — the dark light (nehora uchma), which takes hold of the wick, and the white light (nehora chivra) above it.
A lamp has four parts: the oil, the wick, and two shades of flame. The dark light sits close to the wick and grips it, while the white light rises above it.


ולכן הנשמה קרויה נר שיש בה ג״כ ד׳ בחינות הללו שמן ופתילה וב׳ גווני אור המרומזות בד׳ אותיות הוי׳.
Therefore the soul is called a lamp, for it, too, has these four aspects — oil, wick, and two colors of light — which are alluded to in the four letters of Havayah.
The soul has the same four elements, which is why it is called a lamp, and these four correspond to the four letters of the Name Havayah. Which part matches which letter is spelled out later in the maamar.




Section 2 · ¶3–5
Wick and oil
3ולהבין ד׳ בחינות הללו בנשמה. וגם להבין ענין הנרות שהיו במקדש שארז״ל [שאמרו רבותינו זכרונם לברכה] וכי לאורה הוא צריך6 כו׳.
[We must] understand these four aspects in the soul, and also understand the matter of the lamps that were in the Sanctuary, of which our Sages, of blessed memory, said, “Does He need its light?” etc.
Two questions are raised together: what the four parts of the lamp are within the soul, and what the lamps of the Sanctuary meant. The Talmud asks whether G-d could possibly need the Menorah’s light.


אלא עדות היא לבאי עולם שהשכינה שורה בישראל. וצ״ל למה הנרות דוקא עדות להשראת השכינה.
“Rather, it is a testimony to all who come into the world that the Shechinah (Divine Presence) dwells among Israel.” And one must explain why the lamps in particular are a testimony to the indwelling of the Shechinah.
The Talmud answers that the lamps were a testimony to the world that the Shechinah (Divine Presence) dwells among the Jewish people. The Alter Rebbe asks why lamps in particular should be that testimony.


אך הענין הוא כי הנה אור המאיר הוא בשביל שנאחז האור בפתילה ומכלה אותה. אך הפתילה לבדה היתה כבה וכלה במהרה
But the explanation is this: a light shines because the light takes hold of the wick and consumes it. Yet the wick alone would go out and be consumed quickly.
He starts from how a flame works. A flame gives light by taking hold of the wick and burning it, but a wick burning by itself would soon go out.


וגם לא היתה הארת האור טובה כ״כ [כל כך] רק ע״י השמן שהוא הגורם התחברות האור בפתילה.
Nor would the light’s shining be so good; [it is so] only through the oil, which is what brings about the joining of the light with the wick.
The oil is what keeps the flame joined to the wick and makes the light shine well. With this the analogy is ready to be applied to the soul.




4והוא הגורם להיות האור טוב ובהיר שע״י השמן נעשה גוון נהורא חיורא. וע״י הפתילה גוונא אוכמא.
And it is what makes the light good and bright: through the oil the color of the white light comes about, and through the wick the dark color.
The oil produces the white light, while the wick produces the dark light. The two shades of flame thus come from the two things that feed it.


וככל המשל הזה כך הוא בהתלבשות הנשמה בגוף ונה״ב [ונפש הבהמית] שאור הנאחז ונתלבש בנפש הבהמית הוא כמשל האור שנאחז בפתילה. כי הנה הנה״ב [הנפש הבהמית] נלקחה מבחי׳ ק״נ [קליפת נוגה] וכלולה מע״ס [מעשר ספירות] דנוגה שכל ומדות.
Just as in this whole analogy, so it is with the enclothing of the soul in the body and the animal soul: the light that takes hold of and is enclothed in the animal soul is like the light in the analogy that takes hold of the wick. For the animal soul is taken from the level of kelipas nogah and is made up of the ten Sefiros of nogah, intellect and emotive attributes (middos).
Now the analogy is applied: the light of the G-dly soul that takes hold of the animal soul is like the flame that grips the wick. The animal soul comes from kelipas nogah, the one level of concealment that can still be refined and raised up, and it has ten powers of intellect and emotion.


כי זלעו״ז [זה לעומת זה] עשה.7 כמו שיש ע״ס [עשר ספירות] בנשמה היא נה״א [נפש האלקית] שהם בקדושה. כך יש עשר בחי׳ בנה״ב [בנפש הבהמית] שהן לגרמיה כו׳. אשר שלט האדם באדם.8
For “[G-d] made this opposite that.” Just as there are ten Sefiros in the soul, that is, the G-dly soul, which are in holiness, so there are ten levels in the animal soul, which are for their own sake, etc. “When man rules over man.”
This follows the principle that G-d made holiness and its opposite as parallels: the G-dly soul’s ten powers are in holiness, while the animal soul’s ten are self-centered, “for their own sake.” The verse about “man ruling over man” alludes to the two souls in a person contending for control.




5ולאם מלאם יאמץ.9 וע״ס [ועשר ספירות] דנה״א [דנפש האלקית] נאחזות ומתלבשות בע״ס [בעשר ספירות] דנה״ב [דנפש הבהמית] שהן לעומת זה. והכוונה הוא בכדי להפך נה״ב [נפש הבהמית] ולכלות אותה באור הנשמה.
“And one nation shall be stronger than the other nation.” The ten Sefiros of the G-dly soul take hold of and are enclothed in the ten Sefiros of the animal soul, which are their counterpart. The intent is to transform the animal soul and consume it in the light of the soul.
G-d told Rivkah that of the twins in her womb “one nation shall be stronger than the other,” and the Alter Rebbe applies this to the two souls. The G-dly soul’s powers enter the animal soul’s matching powers in order to transform it and consume it in the soul’s light.


ולהיות אתכפייא ואתהפכא כו׳ דוגמת כליון הפתילה באור הנאחז בה. וכמו שהפתילה עצמה נהפכת לאור ואש. כך נה״ב [נפש הבהמית] עצמה היא אתהפכא כו׳:
And [the intent is] that there be subjugation and transformation (iskafya and is’hapcha), etc., like the consuming of the wick by the light that takes hold of it. And just as the wick itself is transformed into light and fire, so the animal soul itself undergoes transformation (is’hapcha), etc.
The goal is both to subdue the animal soul (iskafya) and to transform it (is’hapcha), as a flame consumes a wick. Just as the wick itself turns into light and fire, the animal soul itself is meant to be transformed.




Section 3 · ¶6–10
“I will exalt You, my G-d the King”
6אך להבין ענין זה כיצד תהיה התהפכות נה״ב [נפש הבהמית] החיונית להיות עולה במדרגה גדולה כ״כ [כל כך] להיות ממנה אור וגילוי אלקות.
But [we need] to understand this: how can the transformation of the vitalizing animal soul come about, so that it rises to so great a level that light and a revelation of G-dliness come from it?
The Alter Rebbe asks how the animal soul, which merely animates the body, can rise so high that it becomes a source of light and revealed G-dliness. The answer unfolds over the next several paragraphs.


הנה כתיב ארוממך10 אלקי המלך.11 ויש בזה ב׳ פירושים12 הא׳ ארוממך ממטלמ״ע [ממטה למעלה] והב׳ ארוממך היינו להיות המשכת הרוממות מלמעלמ״ט [מלמעלה למטה].
Now it is written, “I will exalt You, my G-d the King.” There are two interpretations of this: the first, “I will exalt You” from below to above; and the second, “I will exalt You” meaning that the exaltation be drawn down from above to below.
He opens with the first verse of Psalm 145, “I will exalt You, my G-d the King.” To “exalt” G-d can mean raising things from below upward, or drawing exaltation from above down into the world.




7וביאור הענין כי הנה פי׳ אלקי מלשון אלי הארץ13 שהוא ל׳ [לשון] כח14 שזה אמר דהע״ה [דוד המלך עליו השלום] בעבור כללות העולם
The explanation of the matter: the meaning of Elokai (“my G-d”) is from the expression “the mighty (eilei) of the land,” which denotes power. King David, peace be upon him, said this regarding the world as a whole.
The word Elokai, “my G-d,” is read as related to eilei ha’aretz, “the mighty of the land,” so it signifies power. King David was speaking of G-d as the power at work throughout the whole world.


שהכח והחיות הנמשך בהם מאוא״ס [מאור אין סוף] ב״ה הממכ״ע [הממלא כל עלמין] הוא בבחי׳ המלך שלהיותו מלך על כל העולם הם חיים וקיימים ונתהוו מאין ליש מבחי׳ זו דמלכותו ית׳.
[He meant] that the power and the life-force (chayus) drawn into them from the Infinite Light (Or Ein Sof), blessed be He, which fills all worlds (memalei kol almin), are on the level of “the King”: because He is King over the whole world, they live and endure, and came into being from nothing to something from this level of His kingship (Malchus), may He be blessed.
The power and life-force that flow into the world from the Infinite Light, as it fills all worlds, come from G-d as King. Because He is King over the world, it lives, endures and came into being from nothing, all from His kingship (Malchus).




8ונודע שהמלוכה והממשלה שבמלך אינה רק בחי׳ הארה והתפשטות לזולתו ואינו נוגע למלך עצמו כמו שאר מעלות ומדות שבו שהוא חכם כו׳.
It is known that the kingship and dominion in a king are only a level of illumination and of extension toward others, and do not touch the king himself, as do the other virtues and qualities in him — that he is wise, etc.
A king’s rule reaches outward to his subjects; it is not part of his own person the way his wisdom and other qualities are. Kingship is only an illumination of the king that extends to others.


וזהו מלכותך מכ״ע [מלכות כל עולמים].15 שהתהוות כל עולמים עליונים ותחתונים והכח והחיות המלובש בהן ומהוה אותן נמשך מבחי׳ מדת מלכותך שהוא ענין מהות המלוכה והממשלה ולא ממהות המלך עצמו רק מבחי׳ מלכותו כו׳.16
This is [the meaning of] “Your kingship is the kingship of all worlds”: the coming into being of all worlds, higher and lower, and the power and life-force (chayus) enclothed in them that bring them into being, are drawn from the level of the attribute of “Your kingship” (Malchus) — which is the essence of kingship and dominion — and not from the essence of the King Himself, but only from the level of His kingship, etc.
This explains the verse “Your kingship is the kingship of all worlds”: the worlds and the life-force that creates them come from G-d’s attribute of kingship (Malchus) alone, not from His essence. All of creation derives from an outward glimmer of G-d.




9והנה להיות התפשטות אוא״ס [אור אין סוף] ב״ה בבחי׳ מלכותו ית׳ היו כמה צמצומים. וכמ״ש להודיע לבני האדם17 גבורותיו וכבוד הדר מלכותו.
Now, for the Infinite Light (Or Ein Sof), blessed be He, to extend into the level of His kingship (Malchus), may He be blessed, there were several contractions (tzimtzumim), as it is written, “To make known to the sons of man His mighty acts and the glory of the splendor of His kingship.”
For the Infinite Light to extend into the level of kingship, several contractions (tzimtzumim) were needed. The verse from Psalm 145 speaks of G-d’s “mighty acts” together with the glory of His kingship.


גבורותיו הן הן הצמצומים להיות כבוד הדר מלכותו. ואין זה אלא בחי׳ זיו להיות כבוד והדר. וכמאמר בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] בחי׳ שם בלבד.
“His mighty acts” (gevurosav) are the very tzimtzumim, so that there be “the glory of the splendor of His kingship.” And this is nothing but the level of radiance (ziv), to be glory and splendor — as in the saying, “Blessed be the Name of the glory of His kingship forever and ever”: the level of a name alone.
The word gevuros, “mighty acts,” also means restraints, so the Alter Rebbe reads it as the contractions that make kingship possible. Kingship is only a radiance (ziv), as the response “Blessed be the Name of the glory of His kingship” suggests: it is only a “name,” not G-d’s essence.


ואי לזאת ארוממך שעי״ז יבא לקיום ואהבת את18 ה׳ אלקיך הוא אוא״ס [אור אין סוף] ב״ה ממש בכל לבבך בשני יצריך19 שעי״ז אתכפייא כו׳ שלא יהי׳ [יהיה] חפץ ורצון אחר זולתו וכמ״ש מי לי בשמים20 וכו׳.
Therefore, “I will exalt You”: through this one comes to fulfill “You shall love Havayah your G-d” — that is, the Infinite Light, blessed be He, itself — “with all your heart,” with both your inclinations; for through this there is subjugation (iskafya), etc., so that one has no desire or will other than Him, as it is written, “Whom do I have in heaven…” etc.
Therefore “I will exalt You” means directing one’s love beyond this radiance to the Infinite Light itself, loving G-d “with all your heart,” with both the good and the evil inclination. When the evil inclination is subdued, a person wants nothing but G-d, as in “Whom do I have in heaven…”.


וזהו ארוממך ממטה למעלה.21 (ועי׳ [ועיין] בזהר וארא דכ״ח22 סוף ע״ב) וגם ארוממך המשכת הרוממו׳ מלמעלמ״ט [מלמעלה למטה].
This is “I will exalt You” from below to above. (See the Zohar, Vaera, end of 28b.) And “I will exalt You” is also the drawing down of the exaltation from above to below.
This love that rises toward G-d’s essence is “exalting” from below upward, and the Zohar on Vaera is cited for it. The second meaning, drawing the exaltation down from above, is explained next.


והענין כי הנה פעם אומרים23 יחיד חי העולמים מלך ופעם אומרים מלך יחיד חי העולמים.24
The explanation: at times we say, “Unique One, Life of the worlds, King,” and at times we say, “King, Unique One, Life of the worlds.”
To explain the downward meaning, the Alter Rebbe points to two orders of the same words in the prayers. One places “King” last, the other places it first.


ופי׳ כי יחיד חי העולמים מלך היינו שהוא יחיד ומיוחד לבדו ית׳ וקדוש ומובדל כו׳.25
The meaning of “Unique One, Life of the worlds, King” is that He is unique and singular, He alone, may He be blessed, holy and set apart, etc.
In “Unique One, Life of the worlds, King,” G-d is first “Unique”: alone, holy, and set apart from the worlds. Only after that is He their life and their King.




10וחי העולמים הוא ע״י כמה צמצומים להיות בבחינת מלך לעולם שעי״ז ארוממך מלמעלה למטה כו׳
And “Life of the worlds” comes about through several contractions (tzimtzumim), for Him to be on the level of King to the world; and through this, “I will exalt You” from above to below, etc.
In the first order, G-d becomes the “Life of the worlds” only through several contractions that bring Him to be King over the world. The Alter Rebbe links this to the second meaning of “I will exalt You,” drawing the exaltation from above to below.


ומלך יחיד חי העולמים היינו שלהיות חי העולמים הוא מתצמצם בבחי׳ מלך ובחינת מלך זה הגם שהוא בחי׳ אחרונה לגבי א״ס ב״ה עצמו מ״מ הוא בבחי׳ יחיד ומיוחד קדוש ומובדל כו׳
And “King, Unique One, Life of the worlds” means that, in order to be the Life of the worlds, He contracts Himself into the level of King; and this level of King, although it is the last level relative to the Infinite One (Ein Sof), blessed be He, Himself, is nevertheless on the level of unique and singular, holy and set apart, etc.
In the second order, “King” comes first: to give life to the worlds, G-d contracts Himself into the level of King. Yet this level, though it is the last and lowest relative to Ein Sof itself, is still “Unique,” holy and set apart compared with the worlds.


לגבי התהוות עלמין ואי לזאת נמשך בחינת מלכותו לבחי׳ יחיד חי העולמים להיות התלבשות מלך יחיד קדוש ומובדל כו׳ בבחינת עלמין והיינו בעוה״ז הגשמי דוקא כי נעוץ תחלתן בסופן26 דייקא.
[This is] relative to the coming into being of worlds. Therefore the level of His kingship (Malchus) is drawn to the level of “Unique One, Life of the worlds,” so that the King, unique, holy and set apart, etc., is enclothed in the level of worlds — that is, specifically in this physical world, for “their beginning is wedged in their end,” precisely.
Because of this, G-d’s kingship can carry the quality of “Unique” into the worlds themselves, so that the holy, transcendent King is enclothed within them. This happens specifically in the physical world, for, as Sefer Yetzirah says, the beginning of things is “wedged in their end”: the highest is bound to the lowest.




Section 4 · ¶11–13
Light revealed through deeds
11וזהו והיו הדברים האלה27 אשר אנכי מצוך היום כו׳ היום לעשותם2829 כי הוא המשכת אור א״ס ב״ה ממש מצוך מלשון התקשרות בבחי׳ היום לעשותם דוקא
This is [the meaning of] “And these words which I command you today shall be…” etc., “today, to do them”: for it is a drawing down of the Infinite Light (Or Ein Sof), blessed be He, itself — “command you” (metzavecha) in the sense of connection — specifically on the level of “today, to do them.”
The verse “These words which I command you today” is read with the Talmud’s “today, to do them”: the Infinite Light itself is drawn down through deeds done in this world. “Command” (metzavecha) is understood as connection, since the mitzvah binds a person to G-d.


שהוא בעולם הזה עולם המעשה ולא בעולמות עליונים שהם ע״י השתלשלות בירידת סתר המדרגות מעילה לעלול כו׳ ורחוקים מאור א״ס ב״ה ממש.
That is, in this world, the world of action, and not in the higher worlds, which come about through the chain of descending worlds (hishtalshelus), in a descent of hidden levels from cause to effect, etc., and are far from the Infinite Light, blessed be He, itself.
This happens in this world, the world of action, and not in the higher worlds. The higher worlds come about through a gradual descent from cause to effect, and so they are distant from the Infinite Light itself.


משא״כ בסוף מעשה מתגלה אוא״ס [אור אין סוף] ב״ה ממש שלא כדרך ירידת והשתלשלות העולמות אלא כמשל האור הנאחז בפתילה שקודם שנאחז בפתילה אינו עולה בשם אור כלל.
This is not so at the end of action: there the Infinite Light, blessed be He, itself is revealed, not in the way of the descent and chaining-down of the worlds, but like the analogy of the light that takes hold of the wick, which, before it takes hold of the wick, does not count as light at all.
At the end of action, the lowest point, the Infinite Light itself is revealed, not through gradual descent. It is like a flame catching a wick: before it grips the wick, it is not counted as light at all.




12וע״י התאחזותו בדבר גשמי נתהווה גילוי אור.30 אך אור זה צריך להמשיך על ידי עבודת האדם ורוח אייתי רוח31 ואמשיך רוח.32 אם ישים אליו לבו33 רוחו ונשמתו אליו יאסוף.
Through its taking hold of a physical thing, a revelation of light comes into being. But this light must be drawn down through a person’s service, and “a spirit brings a spirit and draws down a spirit.” “If he sets his heart toward Him, he will gather his spirit and his soul to Him.”
A flame becomes visible light only by holding onto something physical, and so G-d’s light is revealed through physical deeds. Yet this light must be drawn down by a person’s own service: as the Zohar says, a spirit from below “brings a spirit” from above, and the verse in Iyov speaks of a person setting his heart toward G-d and gathering his spirit and soul to Him.




13וזהו ענין הדלקת הנרות להדליק ולהמשיך האור34 שיהא נאחז בפתילה. וזהו קרוב ה׳ לכל קראיו35 לכל אשר יקראהו באמת.
This is the meaning of kindling the lamps: to kindle and to draw down the light so that it takes hold of the wick. And this is [the meaning of] “G-d is near to all who call upon Him, to all who call upon Him in truth.”
Kindling the lamps means drawing the light down so that it takes hold of the wick. This is the meaning of “G-d is near to all who call upon Him in truth”: calling upon Him draws His nearness down.


דהיינו להיות אמת ה׳ לעולם. ואמתות ה׳ הוא שמעלה ומטה שוים לפניו ית׳ כחשיכ׳ [כחשיכה] כאורה36 וסדר ההשתלשלות הוא
That is, so that there be “the truth of G-d” in the world (le’olam). The truth of G-d is that above and below are equal before Him, may He be blessed — “as the darkness, so the light” — and the order of the chain of descending worlds (hishtalshelus) is…
Calling “in truth” means bringing “the truth of G-d” into the world. G-d’s truth is that above and below are equal before Him, as “darkness is like light” to Him.


רק בערכנו ובערך כל העולמות הברואים מאין ליש שלא יבטלו במציאות ונק׳ כדמותנו37 דמות כבוד38 ה׳. אבל בצלמנו בצלם אלקים39 היינו אמתות יחודו יתברך בעליונים ובתחתונים בשוה.40
…only relative to us and to all the worlds created from nothing to something, so that they not be nullified out of existence; and this is called “in our likeness,” “the likeness of the glory of G-d.” But “in our image,” “in the image of G-d,” means the truth of His unity, may He be blessed, in the higher and lower realms equally.
The graded order of higher and lower worlds exists only from our perspective and that of created beings, so that they are not overwhelmed out of existence; this is called G-d’s “likeness.” G-d’s “image,” by contrast, is the truth of His unity, present equally in the highest and the lowest realms.




Section 5 · ¶14
Kindness beyond measure
14וכיצד נמשך אמת ה׳ לעולם אמר הכתוב כי גבר עלינו חסדו.41 מחמת תגבורת חסד ואור עליון יותר מערך השתלשלות.
And how is the truth of G-d drawn into the world? Scripture says, “For His kindness has prevailed over us” — through a surge of supernal kindness (Chesed) and light, beyond the measure of the chain of descending worlds (hishtalshelus).
How is G-d’s truth drawn into the world? Through “His kindness has prevailed over us”: a surge of supernal kindness and light that exceeds the measured order of the descending worlds.


והיינו ע״י נה״ב [נפש הבהמית] כד אתהפכא ואתכפייא כי נה״ב [נפש הבהמית] הגם שלמטה בעוה״ז היא במדרגה שפלה מ״מ שרשה ומקורה העליון היא הגבה למעלה במאד
This is through the animal soul, when it is transformed and subjugated (is’hapcha and iskafya). For although the animal soul, below in this world, is on a low level, its root and supernal source is nevertheless exceedingly high above.
This surge comes about through the animal soul when it is transformed and subdued. Though it stands low in this world, the animal soul’s root is very high.


שהיא מבחי׳ לפני מלך מלך.42 וכמ״ש במ״א מענין המאכל שעליו יחיה האדם4344 מפני ששרשו ממקום גבוה כו׳.
For it is from the level of “before any king reigned,” as explained elsewhere concerning the food on which man lives: its root is from a high place, etc.
Its root is in the level of “before any king reigned,” the kings of Edom, a level that preceded the ordered worlds. The same idea explains elsewhere why food, though lower than man, can sustain him: its root is higher.


ולכך ע״י התהפכות נה״ב [נפש הבהמית] בהתגברות הטוב על הרע מעורר כך למעלה בשרשה תגבורת אור וחסד עליון להיות גילוי אמת ה׳ לעולם אמתות ה׳ ממש.
Therefore, through the transformation of the animal soul, by the good prevailing over the evil, one arouses correspondingly above, in its root, a surge of light and supernal kindness, so that there be a revelation of “the truth of G-d” in the world — the very truth of G-d.
Therefore, when the animal soul is transformed by the good overpowering the evil, it arouses in its lofty root a surge of supernal light and kindness. This reveals G-d’s truth in the world, the truth of G-d itself.


(והוא בחי׳ חסד עליון הממתיק הגבורות. פי׳ דהרי מבואר לעיל שכדי להיות התפשטות האור בבחי׳ מל׳ הוא ע״י גבורות וצמצומים כמ״ש להודיע לבני האדם גבורותיו45 כו׳.
(This is the level of supernal kindness that sweetens the gevuros (restraints). That is, as explained above, the extension of the light into the level of Malchus (sovereignty) comes about through gevuros and contractions (tzimtzumim), as it is written, “To make known to the sons of man His mighty acts (gevurosav),” etc.
The parenthesis explains that this is supernal kindness that “sweetens” the restraints (gevuros). As explained above, kingship is revealed only through restraints and contractions, the “mighty acts” of the verse.


אבל בחי׳ כי אתה נרי46 הוי׳ הוא בחי׳ כי גבר עלינו חסדו להיות תוספת אור בלי צמצומים כו׳. ונק׳ בחי׳ מיתוק זה יחוד קובה״ו [קודשא בריך הוא ושכינתיה] כמ״ש בתניא פמ״א [פרק מ״א / פרשה מ״א] בהג״ה [בהגהה])47
But the level of “For You are my lamp, Havayah” is the level of “For His kindness has prevailed over us,” so that there be added light without contractions, etc. This level of sweetening is called the union of the Holy One, blessed be He, and His Shechinah, as explained in Tanya, chapter 41, in the gloss.)
The light of “For You are my lamp, Havayah,” however, is the kindness that “prevails,” bringing added light without contractions. This sweetening is the union of the Holy One, blessed be He, and His Shechinah, discussed in the gloss to Tanya, chapter 41.


אך הנה כמו במשל אור הנר הנ״ל שע״י כליון הפתילה לבדה אינה מאיר כ״כ [כל כך] כ״א ע״י השמן.
However, as in the analogy of the lamp’s light mentioned above, through the consumption of the wick alone it does not shine so well, but only through the oil.
The lamp analogy has a further element: the burning of the wick alone does not give good light without oil. The oil now needs its counterpart in the soul.


כך צ״ל בחי׳ שמן בעבודת האדם בהתלבשות הנשמה בגוף. והוא ענין שמן משחת קדש48 ורומז על התורה
So, too, there must be the level of oil in a person’s service, in the enclothing of the soul in the body. This is the “holy anointing oil” (shemen mishchas kodesh), and it alludes to the Torah.
A person’s service while the soul is in the body also needs “oil.” This oil is the Torah, alluded to by the “holy anointing oil.”


כי קדש הוא בבחי׳ חכמה ואורייתא מחכמה נפקת והשמן היא פנימיות החיות שבכל הדברים שמוציאים מהן השמן.
For “holy” (kodesh) is on the level of Chochmah (wisdom), and “the Torah issues from Chochmah.” And oil is the inner dimension (pnimiyus) of the life-force in all the things from which oil is extracted.
“Holy” (kodesh) signifies Chochmah, and the Torah comes from Chochmah. Oil is the innermost life-force of whatever it is pressed from.




Section 6 · ¶15–21
Oil, awe and love
15ולכן בכל הדברים יש שמן ואפי׳ [ואפילו] באבנים49 כי כולם בחכמה עשית50 ויש בכולם פנימית החיות בבחי׳ שמן.
Therefore there is oil in all things, even in stones, for “You made them all with Chochmah (wisdom),” and in all of them there is the inner dimension (pnimiyus) of the life-force, on the level of oil.
Since everything was made through Chochmah, every created thing has an inner life-force, its “oil,” even stones. Oil stands for this innermost vitality present in all things.


והשמן הנמשך מקדש שהיא ח״ע [חכמה עילאה] היא ג״כ המתלבשת אפי׳ [אפילו] בדברים גשמיים כמו זרעים מועד כו׳.
And the oil drawn from “holy” (kodesh), which is supernal Chochmah, is also what is enclothed even in physical matters, such as Zeraim [and] Moed, etc.
The oil drawn from “holy,” supernal Chochmah, is likewise enclothed in the Torah’s treatment of physical matters. Zeraim and Moed are orders of the Mishnah, which deal with agriculture and with the festivals.




16ושמן זה הוא הגורם הארה רבה להיות האור טוב להאיר. והיינו להיות גלוי אוא״ס [אור אין סוף] ב״ה בנפש האדם בגלוי ממש כאלו רואה כו׳
This oil is what brings about a great illumination, so that the light shines well. That is, so that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, in a person’s soul, an actual revelation, as though he sees, etc.
The oil makes the light shine brightly: it brings a real revelation of the Infinite Light in a person’s soul, as vivid as if he could see it.


ולא בדמיונות הנולדים מן המחשבה לבדה שהן חולפות ועוברות ואינן קבועות בנפש באמת לאמתו רק שיהא הגלוי בלב באמת לאמתו קבוע ותקוע בחיזוק כיתד שלא
Not in imaginings born of thought alone, which pass and fade away and are not fixed in the soul in absolute truth; rather, the revelation should be in the heart, in absolute truth, fixed and firmly planted like a peg that will not…
This is not a passing image produced by thought alone, which fades and leaves no lasting mark. The revelation must be fixed in the heart, as firm as a peg that cannot be moved.


תמוט להיות נגדו תמיד51 וגלוי זה הוא להיות יראת ה׳ על פניו יראה עלאה בבחי׳ בטול ממש הנרמזת באות יו״ד של שם הוי׳ כנודע כי שם הוי׳ הוא דחילו ורחימו רחימו ודחילו.
…be moved, so that it is before him always. This revelation is so that “the awe of G-d” be “upon his face”: the higher awe (yirah ila’ah), on the level of true self-nullification (bittul), alluded to in the letter yud of the Name Havayah. For, as is known, the Name Havayah is awe and love, love and awe (dechilu urechimu, rechimu udechilu).
Such a lasting revelation produces “the awe of G-d upon his face”: the higher awe, complete self-nullification, alluded to in the yud of Havayah. As is known, the four letters of Havayah are awe and love, then love and awe.


נמצא שאות יו״ד הרומזת לחכמה הוא בחי׳ דחילו שהיא בחי׳ יראה עלאה52 אם אין חכמה אין יראה.5354 לכן ארז״ל [אמרו רבותינו זכרונם לברכה] מה להלן באימה55 וביראה אף כאן כו׳.
It follows that the letter yud, which alludes to Chochmah (wisdom), is the level of awe (dechilu), which is the level of the higher awe: “If there is no Chochmah, there is no awe.” Therefore our Sages, of blessed memory, said, “Just as there [it was] with dread and awe, so too here,” etc.
The yud stands for Chochmah, so it is the higher awe, as the saying “If there is no Chochmah, there is no awe” teaches. For this reason the Torah, which comes from Chochmah, must be studied with the dread and awe of Sinai.




17והיינו מפני התלבשות ח״ע [חכמה עילאה] ששם שורה ומתגלה אוא״ס [אור אין סוף] ב״ה ממש בבחי׳ בטול אפי׳ [אפילו] בדברים גשמיים הנאמרים בתורה אשר לפנינו.
This is because of the enclothing of supernal Chochmah (wisdom), where the Infinite Light (Or Ein Sof), blessed be He, itself rests and is revealed in a state of self-nullification (bittul), even in the physical matters spoken of in the Torah that is before us.
The reason is that supernal Chochmah is enclothed in the Torah, and there the Infinite Light rests and is revealed in a state of self-nullification. This holds even for the Torah’s discussions of physical matters.


והלכה זו היא דבר ה׳ ממש. וכן האדם כשעוסק בתורה דבר ה׳ ממש ורוח פיו מדבר בו.
And this halachah is the very word of G-d. So too, when a person is engaged in Torah, [it is] the very word of G-d, and the breath of His mouth speaks in him.
Every law of the Torah is therefore truly the word of G-d. When a person studies Torah, the word of G-d and the breath of His mouth speak through him.




18וכמ״ש ודברי אשר שמתי בפיך56 ועז״נ [ועל זה נאמר] ודברת בם57 להיות המשכ׳ חכמה ויראה עילאה בם בד״ת [בדברי תורה].
As it is written, “And My words which I have placed in your mouth”; and of this it is said, “And you shall speak of them (bam),” so that there be a drawing down of Chochmah (wisdom) and the higher awe into them (bam) — into the words of Torah.
Yeshayahu’s “My words which I have placed in your mouth” supports this. “You shall speak of them (bam)” is read as drawing Chochmah and the higher awe into the words of Torah one speaks.


ומזה נמשך תפלת י״ח בלחש ובחשאי בחי׳ שמן שהוא בחי׳ בטול. וע״ז רומזים כריעות והשתחואות שבתפלה שהם המשכות הבטול.
From this derives the Shemoneh Esreh prayer [said] in a whisper and in silence — the level of oil, which is the level of self-nullification (bittul). This is alluded to by the bowings and prostrations in prayer, which are drawings-down of self-nullification.
The Shemoneh Esreh is said in a whisper and in silence because it expresses this “oil,” the self-nullification of the higher awe. The bowing in prayer likewise draws down that self-nullification.




19ולכן כתיב בעמדם תרפינה כנפיהם58 בבחי׳ לחש וחשאי. ויראה הנרמזת בה״א [בית הלל אומרים] אחרונה של שם הוי׳ היא יראה תתאה שלא למרוד בממה״מ [במלך מלכי המלכים] הקב״ה ולא למרות עיני כבודו.5960 והוא בחי׳ הפתילה ששולט בה אור האש להפך ולכלות אותה.
Therefore it is written, “When they stood, they let down their wings” — the level of whisper and silence. And the awe alluded to in the final hei of the Name Havayah is the lower awe (yirah tata’ah): not to rebel against the King of the kings of kings, the Holy One, blessed be He, and not to defy the eyes of His glory. It is the level of the wick, over which the light of the fire rules, to transform and consume it.
Yechezkel’s angels let down their wings when they stand still, like the quiet of the whispered prayer. The lower awe, alluded to in the final hei of Havayah, is the fear of rebelling against the King; it corresponds to the wick, which the flame overpowers, transforms and consumes.




20וב׳ גווני אור הם ב״פ [ב׳ פעמים] רחימו שבשם הוי׳ כי ואהבת61 בגימט׳ [בגימטריא] ב״פ [ב׳ פעמים] אור62 היינו האהבה הרמוזה בה׳ ראשונה של הוי׳ היא בחי׳ אה״ר [אהבה רבה] הבאה מלמעלה אהבה בתענוגים63 שהיא בחי׳ מתנה כו׳
The two colors of light are the two [mentions of] love (rechimu) in the Name Havayah, for ve’ahavta (“you shall love”) is in gematria twice or (“light”). That is: the love alluded to in the first hei of Havayah is the level of great love (ahavah rabbah) that comes from above, “love in delights,” which is the level of a gift, etc.
The two colors of flame correspond to the two mentions of love in “awe and love, love and awe,” and ve’ahavta (“you shall love,” 414) equals twice or (“light,” 207). The love of the first hei is great love that comes from above, “love in delights,” given as a gift.


והיא בחי׳ נהורא חיוורא ואהבה הרמוזה בוי״ו של שם הוי׳ היא האהבה הנולדה בנפש המשכלת ומתבוננת בגדולת א״ס ב״ה והיא בחי׳ נהורא אוכמא הקרובה אל הפתילה ומתאחזת בה:
It is the level of the white light (nehora chivra). And the love alluded to in the vav of the Name Havayah is the love born in the soul that comprehends and contemplates the greatness of the Infinite One (Ein Sof), blessed be He; it is the level of the dark light (nehora uchma), which is close to the wick and takes hold of it.
The love from above is the white light. The love of the vav is born when the soul understands and contemplates G-d’s greatness; it is the dark light, close to the wick and gripping it.




21וזהו כי אתה נרי64 הוי׳ שבחי׳ הוי׳ היא בבחי׳ נר בשמן ופתילה. וב׳ גווני אור הרמוזות בד׳ אותיות של הוי׳ נעשה נרי שמתלבש בנר הוי׳ נשמת אדם65 כנ״ל:
This is [the meaning of] “For You are my lamp, Havayah”: the level of Havayah is on the level of a lamp, with oil and wick and the two colors of light alluded to in the four letters of Havayah; [it] becomes “my lamp,” being enclothed in “the lamp of Havayah, the soul of man,” as explained above.
Now the first half of the verse is explained: Havayah takes the form of a lamp, with oil, wick and two lights, matching the Name’s four letters. It becomes “my lamp” by being enclothed in the human soul, “the lamp of Havayah.”




Section 7 · ¶22–23
The higher Havayah
22והוי״ה יגיה חשכי.66 והוי׳ בתוספת וי״ו רומזת על בחי׳ הוי׳ ביותר עליונה. וכמ״ש הוי״ה הוי״ה אל רחום וחנון67 כו׳.
“And Havayah illuminates my darkness.” “And Havayah,” with the added vav, alludes to an even higher level of Havayah, as it is written, “Havayah, Havayah, G-d, compassionate and gracious,” etc.
The second half of the verse, “and Havayah illuminates my darkness,” uses “and Havayah” with an added vav, pointing to an even higher level of the Name. The same doubled Name opens the thirteen attributes of mercy: “Havayah, Havayah, G-d, compassionate and gracious.”


ופסיק טעמא בגווייהו שיש ב׳ בחי׳ הוי׳. והענין כי פעם כתיב68 הוי׳ רחום וחנון ופעם כתיב חנון ורחום6970 הוי׳.71
And a cantillation mark (pesik) separates between them, for there are two levels of Havayah. The explanation: in one place it is written, “Havayah, compassionate and gracious,” and in another it is written, “Gracious and compassionate is Havayah.”
There a cantillation mark (pesik) separates the two Names, showing that they are two levels. Scripture also says both “Havayah, compassionate and gracious” and “Gracious and compassionate is Havayah,” and the different order will explain the two levels.




23ופי׳ הוי׳ רחום וחנון72 שכדי להיות התגלות מדות רחום וחנון מאוא״ס [מאור אין סוף] ב״ה דלאו מכל אלין מדות73 איהו כלל.74
The meaning of “Havayah, compassionate and gracious” is that, in order for the attributes of compassion and grace to be revealed from the Infinite Light (Or Ein Sof), blessed be He, for “He is not of any of these attributes at all”…
“Havayah, compassionate and gracious” puts the Name first. G-d’s essence, the Infinite Light, has none of these attributes, as the Tikkunei Zohar says, so something must stand between it and compassion.


הוצרך להיות בחי׳ הוי׳ שהוא צמצום והתפשטות המשכה והתפשטות. אך פי׳ חנון ורחום75 הוי׳ היינו שמבחי׳ חנון ורחום
…there had to be the level of Havayah, which is contraction and expansion, drawing down and expansion. But the meaning of “Gracious and compassionate is Havayah” is that from the level of “gracious and compassionate”…
The intermediary is Havayah, understood as contraction and expansion, a drawing-down that lets compassion and grace emerge. In “Gracious and compassionate is Havayah,” the order is reversed and the attributes come first.


דהיינו76 מפני כי חפץ חסד הוא77 נמשך בחי׳ הוי׳ שהוא צמצום והתפשטות כו׳ שבסדר ההשתלשלות משא״כ הוי׳ שקודם רחום וחנון היא ההוי׳ שלמעלה מגדר ההשתלשלות.
…that is, because “He desires kindness,” the level of Havayah, which is contraction and expansion, etc., within the order of the chain of descending worlds (hishtalshelus), is drawn down. Whereas the Havayah that precedes “compassionate and gracious” is the Havayah that is above the bounds of the chain of descending worlds.
There, because G-d “desires kindness,” the Havayah of the ordered worlds, with its contraction and expansion, is drawn from compassion and grace. The Havayah that comes before “compassionate and gracious” in the thirteen attributes is higher, above the bounds of the ordered worlds.


ושם נעשה ג״כ בחי׳ הוי׳ שהוא צמצום והתפשטו׳ [והתפשטות] כו׳ כדי להמשיך מדת רחום וחנון בהוי׳ שבסדר ההשתלשלות.
There, too, the level of Havayah, which is contraction and expansion, etc., comes about, in order to draw the attribute of “compassionate and gracious” into the Havayah that is within the order of the chain of descending worlds.
Even the higher Havayah involves a kind of contraction and expansion, but its purpose is to bring compassion and grace into the lower Havayah within the ordered worlds. The higher Name is thus the source of the kindness that reaches the lower one.


(ועמ״ש ע״פ ואתחנן אל78 הוי׳ וע״פ וירא ישראל79 את היד הגדולה כו׳ מענין ב׳ שמות הוי׳):
(See also what is explained on the verse “And I besought Havayah,” and on the verse “And Israel saw the great hand,” etc., concerning the two Names Havayah.)
The Alter Rebbe refers to two other maamarim that discuss the two Names Havayah. The Kehot notes locate them in Or HaTorah on Va’eschanan and in Torah Ohr on Beshalach.




Section 8 · ¶24–26
The darkness of the later generations
24והנה בדורות הראשונים כמו בנביאים ושופטים מצינו דור שכולו זכאי או כולו חייב. ומי שהיה זכאי הי׳ [היה] זכאי במדרגת צדיק גדול או נביא ומי שהיה חייב היה רשע גמור ועי״ז לא היו ממוצעים.
Now, in the early generations, as in [the times of] the Prophets and Judges, we find a generation entirely meritorious or entirely guilty. Whoever was meritorious was meritorious at the level of a great tzaddik or a prophet, and whoever was guilty was completely wicked; thus there were no intermediates.
In earlier eras, such as the time of the Prophets and Judges, whole generations were either entirely righteous or entirely guilty. The righteous were great tzaddikim or prophets and the guilty were completely wicked, with no one in between.


אך דורות האחרונים דור אחר דור אין בהם רשעים כ״כ [כל כך] ולא צדיקים כ״כ [כל כך] טובים.
But in the later generations, generation after generation, there are neither such wicked people nor such good tzaddikim.
In the later generations the extremes have faded. There are neither such wicked people nor such outstanding tzaddikim.




25והענין שבדורות הראשוני׳ [הראשונים] היו נשמות עליונות ממדרגות גבוהות ומצד נשמתם בעצמם היו יכולים לשלוט על הרע שבנפשם ומיד כשיתבונן בגדולת א״ס ב״ה יגיע אליו היראה כו׳ רק רשע גמור שמגביר הרע שבנפשו בשאט בנפש.
The explanation is that in the early generations there were lofty souls from high levels, and by virtue of their souls themselves they were able to rule over the evil in their soul; as soon as one contemplated the greatness of the Infinite One (Ein Sof), blessed be He, awe would come to him, etc. — except a completely wicked person, who strengthens the evil in his soul with utter disdain.
The early generations had lofty souls whose own strength let them master the evil within; merely contemplating G-d’s greatness brought them to awe. Only someone completely wicked, who deliberately strengthened his evil, failed.


אבל דורות האחרונים עיקבא דמשיחא80 בחי׳ עקביים אין כח בנשמתם עצמם לשלוט על הרע וצריך יגיעה רבה יגיעת נפש ויגיעת בשר.
But the later generations — “the heels of Mashiach” (ikvesa diMeshicha), the level of heels — have no strength in their souls themselves to rule over the evil, and they need great toil: toil of the soul and toil of the flesh.
The later generations, “the heels of Mashiach,” are souls of the heel, the lowest part of the body. Their souls lack the strength to master evil on their own, so they must toil greatly, with both soul and body.




26וזהו והוי״ה יגיה חשכי81 היינו בחי׳ חשך שבדורות אחרונים. כי דהע״ה [דוד המלך עליו השלום] אמר זה בעד כללות ישראל שיש בהם בחי׳ חשך בדורות אחרונים עיקבא דמשיחא שאין
This is [the meaning of] “And Havayah illuminates my darkness”: the level of darkness in the later generations. For King David, peace be upon him, said this on behalf of the whole of Israel, among whom there is a level of darkness in the later generations, the heels of Mashiach, when there is no…
“And Havayah illuminates my darkness” refers to the darkness of these later generations. King David spoke for the whole Jewish people, including the generations before Mashiach, when the soul’s own lamp is dim.


אתה נרי הוי״ה כלומר שאין נר הוי״ה נשמת אדם82 מ״מ והוי״ה היא בחי׳ הוי״ה עליונה שלמעלה מההשתלשלות יגיה חשכי ולמענו למענו יעשה83 כי חפץ חסד הוא84 באתעדל״ע [באתערותא דלעילא] בלי אתעדל״ת [אתערותא דלתתא]:85
…“You are my lamp, Havayah”; that is, there is no “lamp of Havayah, the soul of man.” Nevertheless, “and Havayah” — the level of the higher Havayah, which is above the chain of descending worlds (hishtalshelus) — “illuminates my darkness,” and “for His own sake, for His own sake He will act,” for “He desires kindness,” through an arousal from above without an arousal from below.
In those generations the soul is not a lamp that shines by its own power. Even so, the higher Havayah, above the ordered worlds, lights up the darkness for His own sake, because He desires kindness, as an arousal from above that does not depend on an arousal from below.




Section 9 · ¶27–28
Chanukah
27וזהו ענין נס דחנוכה שנכנסו יונים להיכל.86 היכל הוא בחי׳ מח׳ ה״י כ״ל בגימטריא נש״ב [נ׳ שערי בינה].87
This is the meaning of the miracle of Chanukah, when the Greeks entered the Sanctuary (Heichal). The Heichal is the level of the mind: ה״י כ״ל, in gematria the fifty gates of Binah (understanding).
The Chanukah miracle illustrates this. The Greeks entered the Heichal, the Temple sanctuary, which corresponds to the mind: its letters divide into ה״י, which the Kehot note explains as the hei of Binah, and כ״ל, whose numerical value, fifty, matches the fifty gates of Binah (understanding).


והיונים הנ״ל הם בחי׳ חכמה דקליפה88 חכמות חיצוניות כמו פילסופיא. שבזמן89 ההוא היו פילסופים המכחישי׳ [המכחישים] בנבואה.
These Greeks are the level of the Chochmah (wisdom) of kelipah (the husk): external wisdoms, such as philosophy. For at that time there were philosophers who denied prophecy.
The Greeks stand for the Chochmah of kelipah, external wisdom such as philosophy. In that era there were philosophers who denied prophecy.




28ולכן טמאו כל השמנים90 של בחי׳ חכמה שבקדושה שרצו להשכיחם תורתך91 כו׳ ונעשה נס ע״י פך של שמן שהי׳ [שהיה] מונח בחותמו של כה״ג [כהן גדול] דיקנא דכהנא רבא חסד עליון בהעלות אהרן את הנרות92 אהרן שושבינא דמטרוניתא93
Therefore they defiled all the oils, [the oils] of the level of Chochmah (wisdom) in holiness, for they sought “to make them forget Your Torah,” etc. And a miracle came about through a cruse of oil that was lying with the seal of the High Priest — “the beard of the High Priest,” supernal kindness (Chesed); “when Aharon kindles the lamps” — Aharon, “the escort of the Queen.”
The Greeks defiled the oils, holy Chochmah, aiming to make Israel forget the Torah, as the Chanukah prayer puts it. The miracle came through a cruse sealed by the High Priest, who represents supernal kindness: Aharon, who kindles the lamps and is called “the escort of the Queen,” the Shechinah.


שהיא אהבה הבאה מלמעלה באתעדל״ע [באתערותא דלעילא] וממנו הדליקו כל הח׳ ימים שהם המחשבה וז׳ המדות שתהיינה מאירות באור האהבה הבאה מלמעלה בלי אתעדל״ת [אתערותא דלתתא] והיא מבחי׳ וי״ו בתוספת וי״ו העליונה שלמעלה מעלה מן ההשתלשלות:94
This is love that comes from above, through an arousal from above. From it they lit all eight days, which are thought and the seven emotive attributes (middos), so that they shine with the light of the love that comes from above, without an arousal from below. And it is from the level of the vav, the added vav, the supernal [level] that is far above the chain of descending worlds (hishtalshelus).
Aharon’s kindness is love from above, given without prompting from below. From that single cruse they lit all eight days, corresponding to thought and the seven emotive attributes, so that all of them shine with this higher love, which comes from the “and Havayah” with the added vav, far above the ordered worlds.



In one’s avodah
A person must bring “oil” into his service: Torah studied with the awe of Sinai, and prayer said in silence and self-nullification, so that the G-dly soul’s flame takes hold of the animal soul and transforms it. The light must be drawn by his own effort, “a spirit brings a spirit,” and in the later generations this demands great toil of soul and body. When his own lamp seems dark, the higher Havayah illuminates the darkness as an arousal from above, as the Chanukah lights show.
Questions for discussion
	Why does the white light come from the oil and the dark light from the wick, and how do the two lights match the two kinds of love?
	What is the difference between “Unique One, Life of the worlds, King” and “King, Unique One, Life of the worlds,” and why is the highest level revealed specifically in the physical world?
	How can the animal soul, which stands so low, arouse a kindness greater than the ordered worlds?
	Why must Torah be studied with the awe of Sinai, and how does the silent Shemoneh Esreh express the same “oil”?
	What does the cruse sealed by the High Priest teach about generations whose own lamp is dim?

Sources and references
Notes
Paragraph 1
1כי אתה נרי
The note says a transcript (hanachah) of this maamar is printed there, attributing it, with a question mark, to the Mitteler Rebbe.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי (?) בסה״מ תקס״ח ע׳ תרמג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות בבוך 1135 בגוכתי״ק הצ״צ רשום ”שבת חנוכה תקס״ח” (וכנראה שכת״י זה הגי׳ הצ״צ וממנו נדפס בתו״א, בגוכתי״ק נמצאים כמה הגהות בפנים שלא נדפסו בתו״א, וכמה הגהות בגוכתי״ק על צדי העמודים שנדפסו כאן). ראה גם ד״ה יונתי תר״מ סעי׳ ד. וראה פלח הרמון שמות ע׳ דש.
2כי אתה נרי ה׳
David’s song of thanks: “For You are my lamp, Havayah, and Havayah illuminates my darkness.” The doubled Name in this verse is the question the whole maamar answers.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 18:29תהילים י״ח:כ״ט
כִּי־אַתָּה תָּאִיר נֵרִי ה׳ אֱלֹקַי יַגִּיהַּ חׇשְׁכִּי:
For Thou dost light my lamp; the L-RD my G-d doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, כט. ראה בסה״מ תקס״ח כרך ב ע׳ תתסח בהערה לע׳ תרמג שבכמה כת״י נוסף כאן תי׳ תאיר (כי אתה תאיר נרי ה׳ וה׳ יגיה חשכי) והוא צירוף מב׳ פסוקים דשמואל-ב, וע״פ תהלים יח, כט. וראה באוה״ת בראשית ע׳ שמט, ב.
3נר ה׳ נשמת אדם
Shlomo’s proverb that the soul of man is “the lamp of Havayah.” The Alter Rebbe reads it precisely: the soul is a lamp in which the four letters of the Name are reflected.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
4שכל הארבעה אותיות דשם הוי׳ מרומזות בנר
Or HaTorah there gives Pri Etz Chaim, Shaar HaShabbos, end of chapter 4, as the source for the four letters of the Name being alluded to in a lamp.
Kehot’s noteבאוה״ת שיט, ב מציין לפע״ח שער השבת ספ״ד. ובמשנת חסידים מסכת תוספת שבת פ״ג, ע״ש.
Paragraph 2
5דברים — נהורא אוכמא
The Tikkunei Zohar speaks of the “three colors of the lamp.” The Kehot note points there for the colors of the flame described here.
Tikkunei Zohar, Tikkun 6תקו״ז תיקון ו
Kehot’s noteראה ת״ז תי׳ ו ע׳ יח, א תלת גוונין דשרגא. אוה״ת נח עא, ב.
Paragraph 3
6וכי לאורה הוא צריך
The Talmud asks whether G-d needs the Menorah’s light, since Israel traveled forty years in the desert by His light, and answers that it is a testimony to all who come into the world that the Shechinah rests upon Israel.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 86b:5–7מנחות פ״ו ב:ה׳-ז׳
(ויקרא כד, ב) צו את בני ישראל ויקחו אליך שמן זית זך אמר רבי שמואל בר נחמני אליך ולא לי לא לאורה אני צריך: שלחן בצפון ומנורה בדרום אמר ר׳ זריקא אמר ר׳ אלעזר לא לאכילה אני צריך ולא לאורה אני צריך (מלכים א ו, ד) ויעש לבית חלוני שקופים אטומים תנא שקופין [מבפנים] ואטומים [מבחוץ] לא לאורה אני צריך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteשבת כב, ב. מנחות פו, ב.
Paragraph 4
7כי זלעו״ז עשה
Koheles says G-d made “one opposite the other.” Here it grounds the parallel between the ten powers of the G-dly soul and the ten of the animal soul.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אשר שלט האדם באדם
Koheles speaks of a time “when man rules over man.” The Alter Rebbe applies it to the two souls within a person, each with its ten powers.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
Paragraph 5
9ולאם מלאם יאמץ
G-d told Rivkah that two nations were in her womb and “one nation shall be stronger than the other.” The maamar applies it to the inner contest between the G-dly soul and the animal soul.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
Paragraph 6
10הנה כתיב ארוממך
The note says a passage from here is quoted in Or HaTorah on Yisro and Va’eschanan, and also refers to Or HaTorah on Terumah.
Kehot’s noteקטע מכאן מובא באוה״ת יתרו ע׳תשנא. פ׳ ואתחנן ע׳ עא. יהל אור ע׳ תעה. סה״מ תרל״ג כרך א ע׳ עא. וראה סידור עם דא״ח מו, סע״ב ואילך. ובארוכה בפירוש המלות לכ״ק אדה״א קח, ג ואילך. אוה״ת פ׳ תרומה ע׳ א׳שפא. בלקו״ת ראה כט, ד. שמע״צ פט, ד. מציין לכאן. לקמן קיד, א מפרש באופן אחר ע״ש שמציין לכאן.
11ארוממך אלקי המלך
The opening verse of Psalm 145. The maamar reads “exalt” in two directions and explains “my G-d” and “the King” as levels of divine power.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
12ויש בזה ב׳ פירושים
The note refers there for the two interpretations of “I will exalt You.”
Kehot’s noteראה גם סידור עם דא״ח מו, ב ואילך. פיה״מ לאדה״א קח, ג ואילך. אוה״ת בראשית כרך ז תתשצט, א. סה״מ תר״ס ע׳ סד.
Paragraph 7
13פי׳ אלקי מלשון אלי הארץ
The verse speaks of “the mighty of the land” being led into exile. From this usage of eilei, “mighty,” the Alter Rebbe derives that Elokai connotes power.
II Kings 24:15מלכים ב כ״ד:ט״ו
Ezekiel 17:13יחזקאל י״ז:י״ג
וַיִּקַּח מִזֶּרַע הַמְּלוּכָה וַיִּכְרֹת אִתּוֹ בְּרִית וַיָּבֵא אֹתוֹ בְּאָלָה וְאֶת־אֵילֵי הָאָרֶץ לָקָח:
and he took of the seed royal, and made a covenant with him, and brought him under an oath, and the mighty of the land he took away;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב כד, טו. יחזקאל יז, יג. וראה באוה״ת פ׳ יתרו ע׳ תשנא ”ויש לפרש לרומם בחי׳ אלקי המלך שהוא הכח שבבחי׳ ממכ״ע לבחי׳ אל עליון כח הסוכ״ע” ע״ש. וראה ביהל אור במילואים ע׳ תרסח. ובאוה״ת פ׳ ראה ע׳ תשפב. ובד״ה נר חנוכה תשי״ג.
14שהוא ל׳ כח
That text reads that this is the power of the G-dly light that brings all beings into existence from nothing, as in “to the G-d of gods,” the power and source of all the forces called elokim, the angels known as “sons of Elokim.”
Kehot’s note”שהוא כח אור אלקי המהווה כל הנמצאים כו׳ מאין ליש וכמ״ש לאלקי האלקים שהוא בחי׳ כח ומקור לכל הכוחות האלקים שהן הן המלאכים שנק׳ בני אלקים כנודע” — סה״מ תקס״ח ח״ב ע׳ תרמד.
Paragraph 8
15מלכותך מכ״ע
“Your kingship is the kingship of all worlds.” The Alter Rebbe infers that every world exists through G-d’s kingship alone.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
16שו״ה ולא ממהות — מלכותו כו׳
The note lists this autograph, of which only part of the maamar survives, together with Buch 1223 as the manuscripts where a gloss dated 5595 (1834–35) is added here.
Kehot’s noteבבוך 1135 גוכתי״ק הצ״צ (רק חלק מהמאמר והשאר חסר) ובבוך 1223 ניתוסף הגה״ה משנת תקצ״ה: ”והנה מה שנק׳ אלקי שהוא מלשון אילי הארץ וגם לשון אלקים כפשוטו, הענין הוא כי הנה פי׳ כח ואור וחיות הנז׳ תמיד בס׳ הקבלה, ולכאורה הוכפל לשון ללא צורך, אמנם באמת אינו כן, והענין כי הנה ענין הכח הוא ענין גילוי ההעלם הוא כמשל הכח שביד האדם לזרוק את האבן שהאבן הוא דומם וטבעו ליפול למטה וע״י כח הזורק נישא באויר היפוך טבעו האבן, והנה הכח הזה שיש ביד האדם לזרוק האבן, והנה הכח הזה כשלא זרקו עדיין הרי הי׳ הכח הזה בהעלם רק אחר שיצא אל הגילוי לזרוק האבן ממש אז נראה לעין כל שהכח מתגלה שהרי נושאו את האבן ביד זריקתו באויר נגד טבעו האבן ישאר, וגילוי זה של הכח שביד מן העלם אל הגילוי ברצון האדם תליא ואם יומשך בהעלם וגם איך וכמה יהי׳ הגילוי הכח, ועד״ז נק׳ בשמים ממעל כו׳, ע״כ שבח מעשי ידך שנמשל האור והחיות האלקים הנמשך ממנו ית׳ בכללות העולם בש׳ מעשי ידיך, שהוא כמשל גילוי הכח שביד האדם כו׳, ומזה נבראו העולמות מאין המוחלט ליש היפך הטבע, וגם עוד זאת כמו שע״י אצבעות היד מתחזק הכח לרוב מיני כחות לכתוב או לצייר או לזרוק כו׳, כן הן ריבוי מיני כחות לאין קץ נמשכים מבחי׳ ממכ״ע לבחי׳ לפושע״ד ולכן נק׳ שם אלקים לשון רבים כמ״ש אלקים קדושים ע״ש ריבוי התחלקות החיות, וכמו שיש גילוי כח מיד האדם לפעמים רק חיצוני׳ הכח לזרוק ולהגביה דבר קטן שאין צריך לזה פנימי׳ כוחו כלל ולפעמים יש גילוי פנימי׳ כוחו כו׳, וגם לפעמים מתלבש השכל בכח המעשה כמו לכתוב ולצייר ולפעמים הוא רק גילוי כח זה לבד בלי התלבשות השכל בו וכמו בכח הזריקה כו׳ כך בכח המהוה הצומח והדו״מ ע״כ יש כמה מיני המשכות כחות אלקים וכללות העולם פנימיות וחיצוניות, והתלבשות השכל בכח זה כמו בכח המהוה הנפש השכלית משא״כ בכח המהוה נפש הצומח והדומם כו׳, וכן בהתחלקות עולמות עליונים ש״י עולמות לכל צדיק כו׳, וע״כ נמשל לכח דוקא כי כל בחי׳ ריבוי המשכות אליו מובן עד״מ מהשמש כו׳ הכח שביד כו׳ ולא יובן כ״כ למשל המשכה האור מהשמש ואין שייך בו ריבוי התחלקות כ״כ, וזהו אלקים לשון כח, אך הוא ג״כ כפשוטי לשון אלקות שגילוי הכח שלמעלה אינו כמשל גילוי הכח שבאדם, שהאדם מתפעל עי״ז ומתיגע עד שמניח ויחזיר לאיתנו, משא״כ למעלה כתיב כי אני הוי׳ לא שניתי שאין בו שום שינוי והתפעלות ע״י המשכות וגילוי כח הנ״ל מההעלם אל הגילוי והיינו לפי שגילוי זה הוא דוקא רק הארה בעלמא, כמשל האור הנמשך מהשמש כו׳ שהוא רק מבחי׳ מלכותך, מה שנק׳ מלך על עם והתנשאות זו היא חיותם וקיומם וזהו רק הארה ולא גילוי מהות ועצמות המלך וע״כ גילוי בחי׳ זו אין פועל שום שינוי כו׳, או שלא תמשך ולא כמשל האור מהשמש שנמשך ממילא כו׳, וזהו אלקי לשון אלקות כפשוטו לומר שכח זה הוא אלקות שלמעלה מהשגת האדם ולא כמשל הכח מהאדם כו׳”.
Paragraph 9
17להודיע לבני האדם
“To make known to the sons of man His mighty acts and the glorious splendor of His kingship.” The Alter Rebbe reads “mighty acts” (gevuros) as the contractions through which the glory of kingship is revealed.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
18ואהבת את ה׳ אלקיך
The command to love G-d with all one’s heart. The maamar identifies its object as the Infinite Light itself, beyond the radiance of kingship.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” as “with both your inclinations, the good and the evil.” Here it means that the love of G-d subdues the evil inclination as well.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20מי לי בשמים
Asaf declares that he has no one in heaven and desires nothing on earth besides G-d. It describes the state in which a person wants nothing but Him.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
21ארוממך ממטה למעלה
Or HaTorah explains the upward exaltation as the radiance (ziv) rising, so to speak, to its source as it is included in G-d’s essence.
Kehot’s noteאוה״ת בראשית שכ, ב ”והיינו שיהי׳ הזיו עד״מ עולה למקורו כמו שהוא כלול בעצמותו”. ראה ספר המאמרים ת״ש ע׳ 100.
22(וע׳ בזהר וארא דכ״ח סע״ב)
Or HaTorah quotes the Zohar passage cited here, “to raise it to the supernal light… so that the lower light shines constantly in the supernal light,” and explains it.
Kehot’s note”ולאעלאה לי׳ לנהורא עילאה כו׳ ויתנהיר תדיר נהורא תתאה בנהורא עילאה” כן מעתיק באוה״ת שכא, ב לשון הזהר, וע״ש הביאור.
23פעם אומרים
The note refers there for the two orders of “Unique One, Life of the worlds, King.”
Kehot’s noteראה ד״ה בכ״ה בכסלו תר״ס ע׳ עב. ספר המאמרים תש״ג ד״ה יו״ט של ר״ה ע׳ 6.
24ופעם אומרים מלך יחיד חי העולמים
The note refers there for the order “King, Unique One, Life of the worlds.”
Kehot’s noteראה סה״מ תקס״ט ע׳ קפה. דרך מצותיך ד״ה ואולם חי אני פ״ג קעח, ב. ובמ״מ לשם בתחלת המאמר. חלק מהמאמר נעתק בקונטרס עץ החיים לכ״ק אדמו״ר מהורש״ב. באוה״ת ויקהל ע׳ ב׳קנג — מציין לכאן.
25המשכת הרוממות מלמעלמ״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ביהל אור ע׳ תקלח.
Paragraph 10
26נעוץ תחלתן בסופן
Sefer Yetzirah says the ten Sefiros have “their end wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it to explain why the highest level is revealed specifically in the lowest world.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 11
27והיו הדברים האלה
“And these words which I command you today shall be upon your heart.” The maamar reads “command” (metzavecha) as connection and “today” as this world of action.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
28היום לעשותם
The Talmud reads “today, to do them” as “today to do them, and not tomorrow to do them; tomorrow to receive their reward.” The Alter Rebbe stresses that the divine light is revealed through doing in this world.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א.
29היום לעשותם
The verse “which I command you today, to do them,” on which the Talmud’s teaching in Eiruvin is based.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
30וע״י התאחזותו בדבר גשמי נתהווה גילוי אור
Or HaTorah comments that in this world specifically the level of “Unique” (Keser) is joined with “King” (Malchus), not in the way of hishtalshelus, which is why it is likened to a flame catching a wick, where a great light takes hold in the darkness of the wick.
Kehot’s noteבאוה״ת בראשית שכא, ב מציין ע״ז: ”ור״ל שבעוה״ז דוקא מחברים בחי׳ יחיד שהוא הכתר עם בחי׳ מלך שהוא המל׳, וזהו שלא כדרך השתלשלות ע״כ נמשל אל אחיזת האור בפתילה שבבחי׳ החשך שהוא הפתילה נאחז ונתגלה אור גדול, וכך הו״ע המשכת בחי׳ יחיד בבחי׳ מל׳ . . נמצא המכוון מזה דבחי׳ נר זהו״ע מה שנמשך תוס׳ וריבוי אור במל׳ היינו בחי׳ יחיד חי העולמים מלך” עכ״ל שם.
31ורוח אייתי רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
32ורוח אייתי רוח ואמשיך רוח
The Zohar teaches that a spirit below brings and draws down a spirit from above. Here it explains why the divine light must be drawn down by a person’s own service.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33אם ישים אליו לבו
Elihu’s words in Iyov about setting the heart and gathering “his spirit and his soul.” Here they describe a person’s heart and spirit turning toward G-d, the human “spirit” that draws down a spirit from above.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
Paragraph 13
34להדליק ולהמשיך האור
Or HaTorah notes that the blessing says “to kindle” and not the Torah’s “when you raise up” (beha’alos’cha): the Sanctuary lamp, like the Shabbos lamp, is “I will exalt You” from below upward, while the Chanukah lamp is “I will exalt You” from above downward, so the blessing says “to kindle.”
Kehot’s noteראה באוה״ת שם שכב, א הדיוק בלשון הברכה שמברכין להדליק ולא כמ״ש בהעלותך ”כי נר דהיכל דוגמת נר שבת ארוממך מלמטלמ״ע ונר חנוכה דוגמת ארוממך מלמעלמ״ט, ע״כ נאמר להדליק”, ע״ש.
35קרוב ה׳ לכל קוראיו
“G-d is near to all who call upon Him, to all who call upon Him in truth.” The maamar reads calling “in truth” as drawing the truth of G-d into the world.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
36כחשיכ׳ כאורה
“Darkness is like light” before G-d. Here it expresses that above and below are equal before Him.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37כדמותנו
“Let us make man in our image, in our likeness.” The maamar takes “likeness” as the graded order of worlds and “image” as the truth of G-d’s unity.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38דמות כבוד ה׳
Yechezkel’s vision ends with “the appearance of the likeness of the glory of G-d.” The maamar uses the phrase for the ordered hierarchy that exists only from the creatures’ perspective.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בצלם אלקים
Man was created “in the image of G-d.” Here the “image” is the truth of G-d’s unity, equal in the higher and lower realms.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40אמת ה׳ לעולם
“The truth of G-d endures forever (le’olam).” The maamar reads le’olam as “into the world.”
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
41כי גבר עלינו חסדו
“For His kindness has prevailed over us, and the truth of G-d endures forever.” The maamar reads the first half as the way the second is achieved: a surge of kindness draws G-d’s truth into the world.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיז, ב.
42לפני מלך מלך
The kings who reigned in Edom “before any king reigned” over Israel. The Alter Rebbe uses the phrase for the lofty root of the animal soul, prior to the ordered worlds.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וכמ״ש במ״א מענין המאכל שעליו יחי׳ האדם
The Beshalach passage asks why man needs bread when bread does not need him, and answers from the roots of Tohu and Tikkun: “man shall live” refers to the G-dly soul, which gains light from the divine spark in its food.
Kehot’s noteראה לעיל ט, ד. לקמן סה, ד. לקו״ת צו יג, ב ועוד.
44יחיה האדם
“Man does not live by bread alone, but by all that comes from the mouth of G-d does man live.” The maamar refers to the explanation that food sustains man because its root is higher.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45להודיע לבני האדם גבורותיו
The verse cited above, whose “mighty acts” (gevuros) are read as the contractions through which kingship is revealed.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46כי אתה נרי הוי׳
The maamar’s opening verse. Here “You are my lamp” is identified with the kindness that prevails, bringing light without contractions.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47יחוד קובה״ו כמ״ש בתניא פמ״א בהג״ה
The text’s own reference to the gloss in chapter 41 of Tanya, which discusses the union of the Holy One, blessed be He, and His Shechinah.
Tanya, Likkutei Amarim 41תניא, חלק ראשון; ליקוטי אמרים מ״א
48שמן משחת קדש
“This shall be a holy anointing oil to Me.” The Alter Rebbe reads “holy” (kodesh) as Chochmah, so the holy oil alludes to the Torah.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
49בכל הדברים יש שמן ואפי׳ באבנים
In the preceding maamar, oil is the refining of the intellectual soul from nogah, rooted in the World of Tohu; drawn after the wick of the G-dly soul it turns into light, the great love of “with all your might.” The wick there is the mitzvah, whose physical objects also come from Tohu.
Kehot’s noteלעיל לט, ד. בתקס״ח ע׳ תרמז מביא ראי׳: ”וכמ״ש ושמן מחלמיש צור כי בחי׳ שמן הוא בחי׳ פנימיות כל דבר נמצא והוא בכל הנמצאים כולן כו׳ וכמ״ש בפרדס”: וכמ״ש כולם בחכמה.
50כולם בחכמה עשית
“How many are Your works, G-d; You made them all with wisdom.” The Alter Rebbe infers that Chochmah, the “oil,” is within every created thing.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
51להיות נגדו תמיד
“I have set G-d before me always.” The maamar describes the revelation of G-d that stays fixed before a person constantly.
Psalms 16:8תהילים ט״ז:ח׳
שִׁוִּיתִי ה׳ לְנֶגְדִּי תָמִיד כִּי מִימִינִי בַּל־אֶמּוֹט:
I have set the L-RD always before me; Surely He is at my right hand, I shall not be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52שהיא בחי׳ יראה עלאה
the passage shares nothing with the note
Kehot’s note”בד״ה כי אתה נרי [כאן] ובהביאור פי׳ כי יראה עילאה היא חכמה והיא למעלה מאהבה רבה וכן פי׳ ברוב הדרושים וכ״ה במאו״א אות י׳ סכ״ו”. אוה״ת נ״ך כרך א ע׳ תרכד, ומציין שם לאגה״ק סי׳ יח ששם מבאר שבחי׳ אהבה בתענוגים באה אחר יראה עילאה כי דרכו של איש לחזור צריך לפרש אשר יראה עילאה זהו בינה ואהבה בתענוגים זהו אבא, ע״ש ובאוה״ת שה״ש כרך ב ע׳ תרטו. וראה בלקו״ת שה״ש טו, ג וז״ל שם ”ועיין בפ׳ מקץ בביאור על פסוק כי אתה נרי שאהבה רבה היא בחינת ה׳ עילאה ויראה עילאה היא בחי׳ יוד כו׳”.
53אם אין חכמה אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מי״ז.
54אם אין חכמה אין יראה
“If there is no wisdom, there is no awe.” The Alter Rebbe reads it as the higher awe flowing from Chochmah, the yud of Havayah.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
55מה להלן באימה
The Talmud teaches that Torah must be studied as it was given at Sinai, “with dread and awe.” The maamar explains this from the higher awe within the Torah’s Chochmah.
Berakhot 22a:4ברכות כ״ב א:ד׳
דְּתַנְיָא: ״וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ״, וּכְתִיב בָּתְרֵיהּ ״יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחוֹרֵב״, מָה לְהַלָּן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ, אַף כָּאן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ.
for there is a teaching: "Thou shalt make them known unto thy children and thy children's children" (Deut. iv. 9) and it continues, "The day that thou stoodest before the L-rd thy G-d in Horeb" (Deut. iv. 10) — as [the Israelites stood at Horeb] with dread and fear aod trembling and shaking, so here [when teaching Torah] must it be with dread and fear and trembling and shaking.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כב, א. ראה לעיל כא, ב ובמ״מ לשם.
Paragraph 18
56ודברי אשר שמתי בפיך
G-d promises, “My words which I have placed in your mouth shall not depart from your mouth.” The maamar uses it for the word of G-d spoken by one who studies Torah.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
57ודברת בם
“And you shall speak of them,” said of the words of Torah. The maamar reads “in them” (bam) as drawing Chochmah and the higher awe into those words.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
Paragraph 19
58בעמדם תרפינה כנפיהם
In Yechezkel’s vision the angels’ wings are loud in motion, but “when they stood, they let down their wings.” The maamar takes this stillness as the silence of prayer.
Ezekiel 1:24יחזקאל א׳:כ״ד
וָאֶשְׁמַע אֶת־קוֹל כַּנְפֵיהֶם כְּקוֹל מַיִם רַבִּים כְּקוֹל־שַׁ־דַּי בְּלֶכְתָּם קוֹל הֲמֻלָּה כְּקוֹל מַחֲנֶה בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
And when they went, I heard the noise of their wings like the noise of great waters, like the voice of the Almighty, a noise of tumult like the noise of a host; when they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כד.
59שו״ה עיני כבודו — והוא
The manuscript reads “vehi” (feminine) instead of “vehu,” so that “it is the level of the wick” refers explicitly to the awe (yirah, a feminine noun).
Kehot’s noteבכת״י הנ״ל: והיא.
60ולא למרות עיני כבודו
Yeshayahu rebukes those whose words and deeds “defy the eyes of His glory.” The maamar uses the phrase for the lower awe, the fear of rebelling against G-d.
Isaiah 3:8ישעיהו ג׳:ח׳
כִּי כָשְׁלָה יְרוּשָׁלַ͏ִם וִיהוּדָה נָפָל כִּי־לְשׁוֹנָם וּמַעַלְלֵיהֶם אֶל־ה׳ לַמְרוֹת עֵנֵי כְבוֹדוֹ:
For Jerusalem is ruined, And Judah is fallen; Because their tongue and their doings are against the L-RD, To provoke the eyes of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
61ואהבת
“You shall love G-d your G-d.” The word ve’ahavta equals twice the word or, “light,” matching the two lights of the flame.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ואהבת בגימט׳ ב״פ אור
The note says the source of this gematria was given there.
Kehot’s noteנסמן לעיל לב, ג.
63אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” In Chassidus this names the love that comes as a gift from above.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
64כי אתה נרי הוי׳
The opening verse, whose first half is now explained as the four letters of Havayah forming the lamp of the soul.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65נר הוי׳ נשמת אדם
“The lamp of Havayah is the soul of man,” the lamp in which Havayah is enclothed.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
66והוי״ה יגיה חשכי
The second half of the opening verse, now explained as a higher level of Havayah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ה׳ ה׳ אל רחום וחנון
The opening of the thirteen attributes of mercy, where the Name is doubled. The maamar sees in the two Names two levels of Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
68פעם כתיב . . שבסדר ההשתלשלות
The note refers there for the two orders “Havayah, compassionate and gracious” and “Gracious and compassionate is Havayah.”
Kehot’s noteראה ד״ה חייב אדם לברך תרל״ח פרק ד.
69חנון ורחום ה׳
“Gracious and compassionate is Havayah,” where the attributes precede the Name.
Psalms 111:4תהילים קי״א:ד׳
זֵכֶר עָשָׂה לְנִפְלְאוֹתָיו חַנּוּן וְרַחוּם ה׳
He hath made a memorial for His wonderful works; The L-RD is gracious and full of compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, ד. קמה, ח.
70חנון ורחום הוי׳
“Gracious and compassionate is Havayah, slow to anger and great in kindness,” again with the attributes before the Name.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71והוי׳ . . על בחי׳ הוי׳ ביותר עליונה
The note says Likkutei Torah there cites the Idra that the first Name is in Z’eir Anpin and the second in Atik.
Kehot’s noteראה לקו״ת פ׳ חקת נז, ג בשם האדרא דשם הראשון בז״א והב׳ בעתיק ע״ש.
Paragraph 23
72הוי׳ רחום וחנון
In the thirteen attributes the Name precedes “compassionate and gracious.” The maamar identifies that Name as the Havayah above the ordered worlds.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73דלאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה פתח אליהו.
74דלאו מכל אלין מדות איהו כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar, the attributes are said to show how G-d conducts the world, while He Himself is “not of any of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
75חנון ורחום הוי׳
Here the attributes precede the Name. The maamar reads this as the Havayah of the ordered worlds, drawn from G-d’s desire for kindness.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76שו״ה המשכה — אך פי׳ . . דהיינו
In the manuscript, the words from “drawing down” to “that is” read only: “but from the level of gracious and compassionate, that is” (אך מבחי׳ חנון ורחום דהיינו).
Kehot’s noteבהכת״י שם: אך מבחי׳ חנון ורחום דהיינו.
77כי חפץ חסד הוא
Michah says G-d “desires kindness.” Here this desire is the source from which the Havayah of the ordered worlds is drawn.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ועמ״ש ע״פ ואתחנן אל ה׳
The note identifies the discourse on “And I besought Havayah,” to which the Alter Rebbe refers for the two Names Havayah, as printed in Or HaTorah.
Kehot’s noteאוה״ת ואתחנן ע׳ פט.
79וע״פ וירא ישראל
This is the maamar on “And Israel saw the great hand,” to which the Alter Rebbe refers for the two Names Havayah.
Kehot’s noteלקמן סא, ד.
Paragraph 25
80עיקבא דמשיחא
The Mishnah describes the era “in the footsteps of Mashiach.” The Alter Rebbe calls the souls of that era “heels,” the level that needs great toil to overcome evil.
Mishnah Sotah 9:15משנה סוטה ט׳:ט״ו
… מִשֶּׁמֵּת רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל, בָּא גוֹבַי וְרַבּוּ צָרוֹת. מִשֶּׁמֵּת רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה, פָּסַק הָעשֶׁר מִן הַחֲכָמִים. מִשֶּׁמֵּת רַבִּי עֲקִיבָא, בָּטַל כְּבוֹד הַתּוֹרָה. מִשֶּׁמֵּת רַבִּי חֲנִינָא בֶּן דּוֹסָא, בָּטְלוּ אַנְשֵׁי מַעֲשֶׂה. מִשֶּׁמֵּת רַבִּי יוֹסֵי קַטְנוּתָא, פָּסְקוּ חֲסִידִים. וְלָמָּה נִקְרָא שְׁמוֹ קַטְנוּתָא, שֶׁהָיָה קַטְנוּתָן שֶׁל חֲסִידִים. מִשֶּׁמֵּת רַבָּן יוֹחָנָן בֶּן זַכַּאי, בָּטַל זִיו הַחָכְמָה. מִשֶּׁמֵּת רַבָּן גַּמְלִיאֵל הַזָּקֵן, בָּטַל כְּבוֹד הַתּוֹרָה וּמֵתָה טָהֳרָה וּפְרִישׁוּת. מִשֶּׁמֵּת רַבִּי יִשְׁמָעֵאל בֶּן פָּאבִי, בָּטַל זִיו …
When Rabbi Meir died, the composers of fables ceased. When Ben Azzai died, the diligent students [of Torah] ceased. When Ben Zoma died, the expounders ceased. When Rabbi Joshua died, goodness ceased from the world. When Rabban Shimon ben Gamaliel died, locusts come and troubles multiplied. When Rabbi Elazar ben Azaryah died, the sages ceased to be wealthy. When Rabbi Akiba died, the glory of the Torah ceased. When Rabbi Hanina ben Dosa died, men of wondrous deeds ceased. When Rabbi Yose Katnuta died, the pious men (hasidim) ceased and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
81והוי״ה יגיה חשכי
The second half of the opening verse, now applied to the darkness of the later generations.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82נר הוי״ה נשמת אדם
“The lamp of Havayah is the soul of man.” In the later generations this lamp does not shine by its own strength.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ולמענו למענו יעשה
G-d says, “For My sake, for My sake I will act.” The maamar uses the words for light given from above, not earned from below.
Isaiah 48:11ישעיהו מ״ח:י״א
לְמַעֲנִי לְמַעֲנִי אֶעֱשֶׂה כִּי אֵיךְ יֵחָל וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן:
For Mine own sake, for Mine own sake, will I do it; For how should it be profaned? And My glory will I not give to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84כי חפץ חסד הוא
G-d “desires kindness,” the reason the higher Havayah shines even where there is no arousal from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85והוי״ה . . שלמעלה מההשתל׳ יגי׳ חשכי
The note refers there for the higher Havayah that illuminates the darkness.
Kehot’s noteע׳ יהל אור ע׳ 96.
Paragraph 27
86שנכנסו יונים להיכל
The Talmud’s account of Chanukah: when the Greeks entered the Heichal they defiled all its oils. The Alter Rebbe reads the Heichal as the mind and the Greeks as the wisdom of kelipah.
Shabbat 21b:10–11שבת כ״א ב:י׳-י״א
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה. תְּנַן הָתָם: גֵּץ הַיּוֹצֵא מִתַּחַת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
87היכל . . ה״י כ״ל בגימטריא נש״ב
The Tzemach Tzedek’s gloss there explains ה״י as the hei of Binah, the source of what is called “Kol” (כל), and cites the Zohar on Lech Lecha.
Kehot’s noteנזכר בסה״מ תקס״ד ע׳ כז בהגהת הצ״צ וכ׳ שם: ”היינו ה׳ דבינה שהיא מקור דנש״ב הנק׳ כל, והוא בזהר פ׳ לך צד״ב. וכ״כ במאו״א אות ה״א סעיף יא היכל נק׳ יסוד דנוקבא בין דאימא בין דנוק׳ תתאה” ע״ש.
88והיונים הנ״ל הם בחי׳ חכמה דקליפה
An earlier maamar says the Greeks defiled the oils through the strength of the Chochmah of kelipah, so light had to be drawn from above holy Chochmah: the cruse sealed by the High Priest, “abundant in kindness.” Because it comes from an encompassing level it reaches even our generations without the Temple, and that passage refers ahead to this maamar, where the first Havayah, within hishtalshelus, is “You are my lamp,” the lamps of the Temple.
Kehot’s noteראה לעיל לד, א. שערי אורה ד״ה כתיב כי אתה נרי פט״ז ואילך. לקו״ש לפ׳ תשא חכ״ו ע׳ 246.
89שו״ה דקליפה — פילוסופיא שבזמן
The manuscript adds “etc.” and reads “and at that time” (כו׳ ובזמן) instead of “for at that time.”
Kehot’s noteבכת״י הנ״ל נוסף: כו׳ ובזמן.
Paragraph 28
90טמאו כל השמנים
The Talmud relates that the Greeks defiled all the oils in the Heichal and only one cruse, sealed by the High Priest, was found. Here the oils are holy Chochmah and the sealed cruse is love from above.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91שו״ה שרצו — להשכיחם תורתך
There it is suggested that Greek wisdom grew strong enough to seek “to make them forget Your Torah” because it drew from the wisdom of the Torah, the root of all the world’s wisdoms, and used it wrongly; they wanted to defile the holiness within the Torah’s wisdom.
Kehot’s note”ויש לומר שהתגברות חכמת יון (חכמה דקליפה) עד כדי כך שרצו ”להשכיחם תורתך”, היא, מצד היניקה שלהם מחכמת התורה [שהרי כל החכמות שבעולם (ככל עניני העולם) שרשם ומקורם בחכמת התורה] (שהשתמשו בה) באופן בלתי רצוי” — ספר השיחות תשנ״ב כרך א ע׳ 197. וראה שם ע׳ 198 ”שרצו לטמא ח״ו את הקדושה שבחכמת התורה”.
92בהעלות אהרן את הנרות
“When Aharon kindles the lamps at dusk.” The maamar connects Aharon, the High Priest, with supernal kindness and the love that comes from above.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, ח.
93אהרן שושבינא דמטרוניתא
The note says the source of this phrase was given there.
Kehot’s noteנסמן לעיל לב, ב.
94שלמעלה מעלה מן ההשתלשלות
A gloss there offers another reading: the cruse is the higher awe, sealed within great love.
Kehot’s noteבבוך 1223 נוסף: ”ועוי״ל הפך של שמן זהו יראה עילאה והי׳ חתום בחותמו של כה״ג הוא בחי׳ אה״ר כי יראה עילאה היא למעלה מבחי׳ אה״ר אלא שמתלבשת בה ונק׳ תרין ריעין דלא מתפרשין וזהו פי׳ לשון בהורות בדחילו ורחימו, וזהו ענין הנרות שהיו במקדש והנרות דחנוכה כי הנרות שהיו במקדש הוא ע״ד כי אתה נרי הוי׳ כי אז היו הנשמות גבוהות, וזהו שארז״ל וכי לאורה הוא צריך כו׳ פי׳ אורה בה׳ הוא בחי׳ ההארה והזיו הנמשך מבחי׳ ה׳ תתאה היא בחי׳ מלכותו ית׳ והוא בחי׳ אלקי הכח והחיות של כללות העולם הנמשך בהם מבחי׳ מלכותו ית׳ שנק׳ ג״כ בשם אור כמשל והוא הנק׳ אורה, ומבואר למעלה שבחי׳ זו הוא רק הארה וזיו בעלמא, וזהו וכי לאורה הוא צריך אלא עדות הוא כו׳ שע״י הדלקת הנרות נמשך אור עליון בחי׳ שם הוי׳ ממש שהוא עצמיות האור ולא זיו והארה בעלמא שע״ז נאמר ואמת ה׳ לעולם, והוא בחי׳ נהורא חיוורא כו׳, אך מצות נר חנוכה שתיקנו להדליק הנרות בפתח הסמוך לרה״ר הוא להמשיך בחי׳ זו גם לנשמות הנמוכים בדורותינו אלה, והוא מבחי׳ והוי׳ יגיה חשכי, ועי׳ מ״ש במ״א ע״פ רני ושמחי איך יש ג׳ בחי׳ בעבודת ה׳, ולפעמים נק׳ כנס״י בשם בת ולפעמים כו׳, ומבואר שם בענין בחי׳ בת היינו שהוא בחי׳ מקבל, וזהו בחי׳ והוי׳ יגיה חשכי המבואר כאן שיש חושך המחשיך בנפשו עד שא״א לו לבא בעצמו לבחי׳ רצוא ומס״נ בק״ש, אע״פ שמתבונן ומבין בגדולת ה׳ וכי אליו יאתה למסור נפשו ורוחו ונשמתו ולמאוס בהבלי העולם עכ״ז אין לו כח המושך בפי׳ לאהבה ורצון זה כו׳, והיינו מצד שהנשמות הם נמוכות במדריגה כנ״ל, אלא שאעפי״כ והוי׳ יגיה חשכי וע״ז נאמר תתן אמת ליעקב שאין לו בחי׳ אמת מצד עצמו רק תתן אמת וכו׳ (משא״כ בנשמות הגבוהות נא׳ אשר יקראוהו באמת כמשל) שיבא לבחי׳ רצוא ומס״נ בק״ש, ולכן נק׳ בחי׳ זו בת שהוא בחי׳ מקבל האמת מלמעלה אבל מצד עצמו לית לי׳ כו׳, ובחי׳ אחותי זהו נשמות גבוהות שנק׳ אחי׳ ורעים למקום, והיינו מעלת בחי׳ הצדיקים שאמרו בגמ׳ תורתו אומנתו ונק׳ תורתו וכמ״ש ובתורתו יהגה שנק׳ התורה על שמו ממש, א״כ אינו בחי׳ מקבל כי התורה שהוא תורתו נותנת בו הכח והעוז לבא לבחי׳ הנ״ל, וזהו והנה כי אתה נרי הוי׳ אתה היינו אותיות התורה מא׳ ועד תי״ו וכו׳, והוא בחי׳ ובתורתו יהגה כו׳, והנה מ״ש רני ושמחי בת וכו׳ היינו שלע״ל תתעלה הבחי׳ בת ביתר שאת ע״ש, והטעם מובן עפ״י מ״ש כאן דבחי׳ יגיה חשכי נמשך ממקום עליון יותר מבחי׳ הוי׳ שלמעלה מהשתלשלות וכו׳, שהוא למעלה מבחי׳ כי אתה נרי הוי׳ כנ״ל באריכות, ולכן בחי׳ בת שהוא מקבל מבחי׳ זו תתעלה לע״ל לבחי׳ זו ממש שלמעלה מהשתלשלות. וזהו בית יעקב לכו ונלכה באור הוי׳, פי׳ באור המאיר בש׳ הוי׳ שאור זה הוא בחי׳ השם הוי׳ שלמעלה מהשתלשלות וכו׳, אך איך ומה מקבל מבחי׳ זו בשם ה׳ שלמעלה מהשתלשלות הנה הוא ע״י הצדקה שנק׳ בשם זריעה זורע צדקות כמו שהצמיחה מכח הצומח שבארץ הוא מצמיח הרבה, והיינו מפני שיש בו בחי׳ א״ס ממאמר תדשא הארץ כו׳ להצמיח עד אין קץ כך הצדקה הוא בבחי׳ זריעה שיש בה בחי׳ כח א״ס בהעלם וכו׳, ופרט מעשה הצדקה שבלי צמצום כ״א בויתור רב לחוש על דל ואביון ביותר מיכולתו וכדפי׳ באגה״ק ע״פ חסדי ה׳ כי לא תמנו שכח בחי׳ צדקה וחסד זה הוא דוקא הממשיך מבחי׳ חסד עילאה שלמעלה מהשתלשלות כו׳ ע״ש הטיב. וגם ע״י סור מרע בל״ת וכל ד״ס שחמורם יותר מד״ת וזהו ערבים עלי ד״ס יותר מיינה של תורה, דהנה בתושב״כ יש פסיק טעמא בין שם הוי׳ שלמעלה מעלה מהשתלשלות וכו׳, והיינו שאינו נמשך כ״א ע״י התשובה, וע״ז אמרו במקום שבע״ת עומדים צד״ג א״א לעמוד לפי שע״י התשובה מעומקא דליבא בחילא יתיר בבחי׳ כלות הנפש שממשיך י״ג מדה״ר שהן מבחי׳ שם הוי׳ שלמעלה מההשתשלות, והנה מדברים סופרים בקיום מצות נר חנוכה הורו לנו שע״י קיום כל מצות עשה ול״ת דרבנן בסור מרע וע״ט בכל דקדוקי סופרים ואזהרותיהם נמשך להיות והוי׳ יגיה חשכי שהוא בחי׳ שם הוי׳ שלמעלה מההשתלשלות מה שאינו נמשך ע״י תושב״כ כו׳, ולכן חמורים ד״ס מד״ת וכו׳ וכה״ג נת׳ במ״א ג״כ ע״פ מארז״ל ואיך לא אשא פנים לישראל שאני אמרתי ואכלת ושבעת וברכת והן מדקדקים על עצמן עד כזית ועד כביצה, כי בחי׳ ישא ה׳ פניו ע״י הוא גילוי מבחי׳ שלמעלה מהשתלשלות וכמ״ש ג״כ בי״ג מדה״ר ויעבור הוי׳ על פניו וכו׳, וכן ביום כיפור כתיב לפני הוי׳ תטהרו לפני היינו בחי׳ פנימיות והרי גילוי בחי׳ זו נמשך דוקא ע״י שמדקדקים על עצמן עד כזית ועד כביצה שהוא מד״ס וזהו כי טובים דודיך מיין לריח שמניך טובים יותר מיינה של תורה”.
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ביאור על פסוק כי אתה נרי הנה בארוממך…
An Explanation of the Verse “For You Are My Lamp”
Light can be raised from below, as on Shabbos, or drawn down from above, as on Chanukah. The deepest light, rooted in the hidden wisdom within Keser, reaches the lowest places directly, through the physical mitzvos, tzedakah and the pure oil of Chanukah, without passing through the long chain of descent.
The maamar in brief
The maamar explains “For You are my lamp, Havayah, and Havayah illuminates my darkness” through two meanings of “I will exalt You”: drawing G-d’s exaltedness down into Malchus, and raising Malchus up toward its source. These are Shabbos, the ascent, and Chanukah, the drawing down. The ascent is refinement, turning “something” into “nothing,” above all when the animal soul, rooted in the lofty but unbalanced World of Tohu, is subdued and the heart cries out. Yet this upward rush, like a wick, soon burns out without oil. The oil is Chochmah; its highest form, rooted in Mocha Stima’ah, the hidden wisdom within Keser, enters the physical Torah and mitzvos directly. So at Chanukah only the cruse sealed by the High Priest, whose source is that hidden wisdom, could give light. The verse’s two Names are Z’eir Anpin, which lit the lofty early generations, and Arich Anpin, which lights the darkness before Mashiach, drawn down through tzedakah. The maamar ends with the flame’s two colors as the two loves and awes within the Name Havayah.

Outline
	1Two meanings of “I will exalt You”G-d’s exaltedness is drawn down into Malchus, the life of all worlds; and Malchus is raised from below, up to the Malchus of the Infinite.¶1–3
	2Shabbos: the ascent through refinementRefinement turns something into nothing. The animal soul, rooted in Tohu, where light overwhelmed the vessels, rises highest when it is subdued, in the cry of the heart.¶4–9
	3The cry of the heart, and the wickSince all worlds come from a mere glimmer, the heart yearns upward (ratzo, the wick); but it must return and draw down (shov, the oil of Chanukah).¶10–11
	4The oil: Chochmah in the TorahOil is Chochmah at every level. Abraham kept the mitzvos before they took physical form; the higher Chochmah, rooted in Mocha Stima’ah, enters the physical Torah given at Sinai directly.¶12–15
	5The sealed cruse and the doubled NameThe one pure cruse, sealed by the High Priest, reflects the source in Mocha Stima’ah. The verse’s two Names are Z’eir Anpin and Arich Anpin: the early generations and the time before Mashiach.¶16–19
	6Tzedakah, oil and the two lightsTzedakah, like a seed in the earth, carries a hidden infinite power. Hidden oil makes the flame shine: the blue light of the wick and the white light of the oil.¶20–22
	7Two loves between two awesThe two lights are the two loves within the Name Havayah, framed by higher awe (self-nullification) and lower awe (fear of the King), and hinted at in V’ahavta, twice “light.”¶23–24


Key concepts
	Ascent and drawing downהעלאה והמשכה
	Two directions of divine service: raising the world from below toward its source (Shabbos), and drawing light from above into the world (Chanukah).

	Refinement (birurim)בירורים
	Turning “something” into “nothing”: lifting the lower world, like grass absorbed into the beast, so that it no longer stands on its own.

	Tohu and Tikkunתהו ותיקון
	Tohu is a world of overwhelming light and few vessels, where each attribute is absolute and the vessels shattered; Tikkun has many vessels and tempered light, so the attributes include one another. The animal soul comes from Tohu, the G-dly soul from Tikkun.

	Ratzo and shovרצוא ושוב
	Running and returning: the heart’s yearning upward, like a wick, and the return that draws the light down into life, like oil.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The hidden wisdom within Keser, the Chochmah within Keser; the source of higher awe, of the thirteen tikkunim, and of the light drawn into the physical Torah.

	The thirteen tikkunim of the beardי״ג תיקוני דיקנא
	Channels of the highest mercy, identified in the maamar with the Thirteen Attributes of Mercy that begin “Havayah, Havayah, Kel, merciful and gracious.”

	Arich Anpin and Z’eir Anpinאריך אנפין וזעיר אנפין
	Two levels of the Name Havayah: Z’eir Anpin, through which the worlds come to be step by step, and Arich Anpin, the source of grace and mercy, which lights the darkness before Mashiach.

	Higher and lower aweיראה עילאה ויראה תתאה
	Higher awe, in Chochmah, is complete self-nullification before G-d; lower awe, in Malchus, is a subject’s fear of rebelling against the King.


Section 1 · ¶1–3
Two meanings of “I will exalt You”
1ביאור על פסוק1 כי אתה נרי2 הנה בארוממך3 לשון נוכח יש ב׳ פירושים. הא׳ מלמעלמ״ט [מלמעלה למטה]4 הרוממות שלמעלה יומשך למטה יחיד חי העולמים מלך שהוא לבדו יחיד ומיוחד5 וחי העולמים נמשך להיות במל׳ ריבו רבבות עלמין.
An explanation of the verse “For You are my lamp.” Now, regarding “I will exalt You” (aromimcha), which is in the second person, there are two interpretations. The first is from above to below: that the exaltedness that is above be drawn down below — “Single One, Life of the worlds, King”: that He alone is single and unique (yachid umeyuchad), and [as] “Life of the worlds” He is drawn down to be in Malchus (sovereignty), [over] myriads upon myriads of worlds.
This explanation (biur) takes up the verse “For You are my lamp, Havayah, and Havayah illuminates my darkness,” but opens with another phrase, “I will exalt You” (Psalms 145: “I will exalt You, my G-d the King”). Because the words speak to G-d directly, they can mean drawing His exaltedness down into the world or raising something up to Him. In the first sense, the words of the prayers “Single One, Life of the worlds, King” describe how the One who is utterly alone also becomes, as King, the life of countless worlds.




2ובכהאריז״ל [ובכתבי האריז״ל] כ׳ [כתב]6 שע״י צמצום ומקום חלל7 כו׳ כי א״א להיות עולמות וברואים כלל מבחי׳ א״ס בעצמו וכל המשכות עליונות נמשכו במל׳ כנודע כי י״ג ת״ד [תיקוני דיקנא] נמשכו למטה במל׳ לפי שרגליה יורדות8 כו׳.
And in the writings of the Arizal it is written that [it is] through tzimtzum (contraction) and the vacated space, etc. — for it is impossible for there to be worlds and created beings at all from the level of the Infinite One (Ein Sof) Himself. And all the supernal drawings-down were drawn into Malchus (sovereignty), as is known that the thirteen tikkunim of the beard (tikkunei dikna) were drawn down below into Malchus, because “her feet go down,” etc.
The Arizal taught that creation required tzimtzum, a withdrawal of the Infinite Light that left a “vacated space” in which finite worlds could exist; worlds cannot come straight from the Infinite One as He is. So every flow from above passes through Malchus, G-d’s kingship, the last of the Sefiros. Even the “thirteen tikkunim of the beard,” the highest channels of mercy, descend into Malchus, pictured as one whose “feet go down” into the lower worlds.




3ולכן נק׳ המל׳ בשם עטרה בספרי המקובלים כי המלכות היא בחי׳ כ״ע [כתר עליון] שנמשך במל׳. וגם ארוממך לרומם המל׳ מלך יחיד חי העולמים כנודע
Therefore Malchus (sovereignty) is called by the name Atarah (crown) in the books of the Kabbalists, for Malchus is the level of the Supernal Keser (the Crown) that is drawn into Malchus. And also, “I will exalt You” [means] to exalt Malchus, “King, Single One, Life of the worlds,” as is known:
Kabbalistic books call Malchus Atarah, a crown, because the Supernal Keser, the highest level, is itself drawn down into Malchus. “I will exalt You” also has a second meaning: to raise Malchus up, so that it reaches the level of “King, Single One, Life of the worlds.”


כי מל׳ דאצי׳ נעשה עתיק לבריא׳ [לבריאה] בחי׳ יחיד כדי להיות חי העולמי׳ [העולמים] וצריך לרומם המל׳ בבחי׳ יחיד עד מל׳ דא״ס ממטה למעלה.
that the Malchus of the World of Atzilus (Emanation) becomes Atik for the World of Beriah (Creation), the level of “Single One,” in order to be “Life of the worlds.” And one must exalt Malchus in the level of “Single One,” up to the Malchus of the Infinite One (Ein Sof), from below to above.
When the Malchus of Atzilus descends to become Atik, the inner core of Keser, for the World of Beriah, it acts there as “Single One” in order to give life to the worlds. Exalting Malchus lifts it from below to above, until it reaches the Malchus of the Infinite One, kingship within the Infinite itself.




Section 2 · ¶4–9
Shabbos: the ascent through refinement
4וב׳ בחי׳ אלו הן שבת וחנוכה.9 כי שבת העלאה ממטה למעלה וחנוכה המשכה מלמעלה למטה.
And these two levels are Shabbos and Chanukah: for Shabbos is an ascent from below to above, and Chanukah is a drawing down from above to below.
The two meanings of “I will exalt You” now become two holy days. Shabbos is the ascent from below to above, and Chanukah the drawing down of light from above to below.


והעלאה זו היא ענין הבירורים מצמיח חציר לבהמה10 אלף טורין11 כו׳ שהם מבחי׳ אל שדי במילואו כו׳.
And this ascent is the matter of the refinements (birurim): “He causes grass to grow for the beast”; “a thousand mountains,” etc., which are from the level of Kel Shaddai spelled out in full, etc.
The ascent is the work of birurim, refining the material of the world and raising it to holiness. The text alludes to the verse “He causes grass to grow for the beast” and to the beasts on “a thousand mountains,” and traces these to the Divine Name Kel Shaddai with its letters spelled out in full.




5והיינו שנכלל בבהמה להיות אין כי ענין הבירורים הוא להיות מיש אין כי בהמשכה נעשה מאין יש שם ב״ן [שם ב״ן] ס״ג [שם ס״ג] גס שהוא ישות והבירור הוא לאהפכא מיש לאין והיינו ע״י שם מ״ה [שם מ״ה] בחי׳ בטול.
That is, it is included in the beast, so as to become “nothing” (ayin). For refinement means making “nothing” out of “something” (yesh); for in the drawing down, “something” is made from “nothing” — the Names Ban [and] Sag, coarse, which is yeshus (selfhood) — and the refinement is to turn [it] over from “something” to “nothing,” and this is through the Name Mah, the level of self-nullification (bittul).
Refinement turns “something” (yesh) into “nothing” (ayin): the grass is absorbed into the beast and no longer stands on its own. The descent of creation runs the other way and produces coarse, self-assertive existence; the text links it with the Names Ban (52, the value of behemah, “beast”) and Sag (63), two ways of spelling out the Name Havayah. The reversal comes through the Name Mah (45), a word that also means “what?”, the stance of self-nullification (bittul).




6ולמטה הנה בחי׳ זו היא בנפש הבהמית כד אתכפייא כו׳ שעי״ז מגביה למעלה מאד כי נה״ב [נפש הבהמית] שרשה מעולם התהו
And below, this level is in the animal soul, “when it is subdued,” etc., through which it raises up very high above; for the animal soul has its root in the World of Tohu (Chaos),
In a person, this ascent happens in the animal soul when it is subdued (iskafya), when its drives are held in check for the sake of holiness. Its subjugation reaches very high because the animal soul’s root is in the World of Tohu (Chaos), the world that preceded the ordered World of Tikkun.


כמו כל המאכלים הגשמיים שירדו בשבה״כ [בשבירת הכלים] מעולם התהו. ולכן אמרו חמרא וריחנא פקחין.12 ואמרו לא אכילנא בישר׳ [בישראל] דתורא13 כו׳ שהם משרש עליון.14
like all the physical foods, which came down from the World of Tohu in the shattering of the vessels. Therefore they said, “Wine and fragrance make [one] wise.” And they said, “I had not eaten ox meat,” etc. For they are from a lofty root.
Physical foods also came down from Tohu in the shattering of the vessels, when that world’s vessels broke and their sparks fell into lower realms. That is why the Talmud says that wine and fragrance sharpen the mind, and records a Sage who explained an earlier statement by saying he had not eaten ox meat: these physical things carry a lofty root.


וכן נה״ב [נפש הבהמית] שבאדם שרשה משם כי היא נלקחה משמרי האופנים והחיות שבמרכבה פני ארי׳ [אריה]15 ממנו נמשך חיות כל החיות.
And likewise the animal soul in man has its root there, for it was taken from the dregs of the Ofanim and the Chayos of the Chariot: the face of the lion, from which the life-force (chayus) of all the wild beasts is drawn;
The animal soul itself was taken from the “dregs” of the Ofanim and the Chayos, the angels of Ezekiel’s vision of the Divine Chariot. Each face of the Chayos is the source of life for a class of creatures: from the face of the lion comes the life-force of the wild beasts.


ומפני שור חיות הבהמות. ומפני נשר חיות העופות כו׳. וכולם שרשם מעולם התהו שירדו בבריאה בשבה״כ [בשבירת הכלים].
from the face of the ox, the life-force of the domestic animals; and from the face of the eagle, the life-force of the birds, etc. And all of them have their root in the World of Tohu, [from where] they came down into the World of Beriah (Creation) in the shattering of the vessels.
Likewise the face of the ox gives life to the domestic animals, and the face of the eagle to the birds. All these roots lie in Tohu, and they came down into Beriah, the realm of creation, in the shattering of the vessels.




7והנה ענין עולם התהו הוא שלא היה התכללות מחמת רבוי אור ומיעוט כלים שהי׳ [שהיה] תגבורת האור
Now, the nature of the World of Tohu is that there was no inter-inclusion, because of abundant light and few vessels, so that there was an overpowering of the light;
Tohu (Chaos) was a world of intense light in vessels too few to hold it. Because the light overpowered the vessels, each attribute stood alone, with no inter-inclusion, no blending with the others.


כמו בלע בן בעור1617 ושם עירו דנהבה דין הבה דין גמור18 בלי התכללות לפי שהוא דין חזק.
as with “Bela son of Beor, and the name of his city was Dinhavah”: din havah (“give judgment”), complete judgment without inter-inclusion, because it is strong judgment.
The Torah lists the kings who reigned in Edom before Israel had a king, beginning with “Bela son of Beor, and the name of his city was Dinhavah,” and Kabbalah reads these kings as the attributes of Tohu. The text reads Dinhavah as din havah, “give judgment!”: judgment in pure, unmixed form, too strong to blend with kindness.




8וכן יובב19 חסד20 כו׳ ולכן א״א להיות התכללות כו׳. משא״כ שם מ״ה [שם מ״ה] בחי׳ בטול עולם התיקון רבוי כלים ומיעוט האור ונעשה חלישות האור.
And likewise Yovav, Chesed (kindness), etc.; therefore there cannot be inter-inclusion, etc. This is not so with the Name Mah, the level of self-nullification (bittul), the World of Tikkun (Rectification): many vessels and little light, so that a weakening of the light came about.
Yovav, the next king of Edom, is Chesed (kindness), and it too is absolute: kindness so unlimited that it cannot combine with restraint. The World of Tikkun (Rectification), linked with the Name Mah and self-nullification, is the opposite: many vessels and less light, so that the light is weakened enough to be contained.


ולכן הגם שיש בו דין מ״מ אינו חזק כ״כ [כל כך] ויוכל להיות התכללות כו׳.
Therefore, although there is judgment in it, nevertheless it is not so strong, and there can be inter-inclusion, etc.
Because the light of Tikkun is tempered, even its judgment is not so severe, and the attributes can be included in one another. Kindness and judgment can then work together instead of excluding each other.




9ונה״ב [ונפש הבהמית] שרשה מתהו משא״כ נה״א [נפש האלקית] היא מבחי׳ תקון. ולכן היא המבררת כו׳. ונה״ב [ונפש הבהמית] כד אתכפיא היא הגבה למעלה כו׳.
The animal soul has its root in Tohu, whereas the G-dly soul is from the level of Tikkun; therefore it is the one that refines, etc. And the animal soul, when it is subdued, is lifted high above, etc.
The animal soul comes from Tohu and the G-dly soul from Tikkun, which is why the G-dly soul, with its balance and self-nullification, is the one that refines the animal soul. Yet when the animal soul is subdued, it is lifted very high, because its root in Tohu is so lofty.


וזהו צעק לבם21 דקאי על נה״ב [נפש הבהמית] שהיא בחי׳ לב וצעקה היא העלאה ממטלמ״ע [ממטה למעלה] במאד.
This is [the meaning of] “Their heart cried out,” which refers to the animal soul, which is the level of the heart; and a cry is an ascent from below to above with meod (utmost intensity).
The verse “Their heart cried out” is read as speaking of the animal soul, which the text identifies with the heart. A cry is an ascent from below to above with meod, utmost intensity.




Section 3 · ¶10–11
The cry of the heart, and the wick
10וזו היא העלאה לבחי׳ המל׳ ארוממך למעלה מעלה עד הכתר כי הכל נעשה ממותרי מוחין בחי׳ שערות כו׳ כי לגבי א״ס ב״ה בעצמות אין לו שייכות וערך ויחוס עם בריאת העולמות.
And this is the ascent of the level of Malchus (sovereignty), “I will exalt You,” higher and higher, up to Keser (the Crown). For everything was made from the surplus of the intellect (mochin), the level of hairs, etc.; for with regard to the Infinite One (Ein Sof), blessed be He, in [His] essence, He has no connection, proportion or relation with the creation of the worlds,
This cry is the ascent of Malchus that “I will exalt You” describes, reaching up to Keser. The worlds were made only from the “surplus” of the Divine intellect, pictured as hairs, because G-d’s own essence has no relation or proportion to creation at all.


אלא ע״י שערות מותרי מוחין הארה בעלמא שאינו נוגע לעצמותו כמו אם יחתוך השער לא יכאב כו׳ רק שמקבל יניקה דרך שערה מצומצמת מאד ממותרי מוחין כו׳.
but only through hairs, the surplus of the intellect, a mere glimmer that does not touch His essence — just as, if one cuts the hair, it does not hurt, etc. — only that [creation] receives nurture through a hair, very greatly contracted, from the surplus of the intellect, etc.
Hair grows from what is left over, and cutting it causes no pain: it belongs to the person yet does not touch his inner life. So the worlds draw their life through a very narrow “hair,” a mere glimmer that does not affect G-d’s essence.




11וכאשר ישים האדם אל לבו שאין זה רק הארה בעלמא להיות ממכ״ע [ממלא כל עלמין] וסוכ״ע אי לזאת תגדל הצעקה בלב כו׳. וזהו בחי׳ רצוא22 בחי׳ הפתילה.
And when a person takes to heart that this is only a mere glimmer, [which serves] to be the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), then, on account of this, the cry in the heart will grow great, etc. And this is the level of ratzo (running forth), the level of the wick.
When a person reflects that all of G-d’s light that fills and surrounds the worlds is only a faint glimmer of Him, the heart cries out to rise beyond it. This yearning is ratzo, “running” toward G-d, and it corresponds to the wick of the lamp.


אך אם רץ לבך שוב לאחד2324 המשכה מלמעלמ״ט [מלמעלה למטה] בחי׳ חנוכה כי הפתילה היא כבה מהר וגם אינה מאירה כ״כ [כל כך] והיינו ע״י השמן.
But “if your heart runs, return to the One”: a drawing down from above to below, the level of Chanukah. For the wick goes out quickly and also does not shine so much; and this is through the oil.
Ratzo must be joined by shov, “returning”: “if your heart runs, return to the One,” drawing the light down from above to below, which is the theme of Chanukah. A wick alone burns out quickly and gives little light; it is the oil that lets the flame last and shine.




Section 4 · ¶12–15
The oil: Chochmah in the Torah
12וענין השמן הנה בכל הדברים יש שמן כו׳ כי יש חכמה דאצי׳ וחכמה דבריאה כו׳
And the matter of the oil: in all things there is oil, etc., for there is Chochmah (wisdom) of the World of Atzilus (Emanation) and Chochmah of the World of Beriah (Creation), etc.,
Oil stands for Chochmah, wisdom, which is present at every level of reality: there is a Chochmah of Atzilus, a Chochmah of Beriah, and so on down.


עד שנעשה חכמה דעשיה היא התורה שלפנינו המלובשת בגשמיות ויש תורה דבריאה שע״ז אמרו קיים אאע״ה [אברהם אבינו עליו השלום] את התורה עד שלא ניתנה2526 דהיינו קודם התלבשותה בעוה״ז הגשמי.
until it becomes the Chochmah of the World of Asiyah (Action), which is the Torah before us, enclothed in physicality. And there is a Torah of Beriah, about which they said, “Abraham our father, peace be upon him, kept the Torah before it was given,” that is, before it was enclothed in this physical world.
At the lowest level, the Chochmah of Asiyah, wisdom is the Torah as we have it, clothed in physical things. A higher Torah, the Torah of Beriah, is what the Mishnah means when it says that Abraham kept the whole Torah before it was given: he kept it before it was clothed in this physical world.




13ולכן קיים מצות תפלין הגם שלא נכתב עדיין קדש לי כל בכור27 שלא היה יצ״מ [יציאת מצרים] כלל.
Therefore he fulfilled the mitzvah of tefillin, even though “Sanctify to Me every firstborn” had not yet been written, since there had been no Exodus from Egypt at all.
Abraham kept the mitzvah of tefillin even though their passages, beginning with “Sanctify to Me every firstborn,” recall the Exodus, which had not yet happened. He kept the mitzvah at its higher level, before it took physical form.


וכן מילה קיים ג״כ קודם שמל א״ע [את עצמו] בגשמיות כי ענין מילה היא הסרת הערלה שלא יהיה יניקת החיצונים וקיים אאע״ה [אברהם אבינו עליו השלום] מצוה זו למעלה שהסיר יניקת החיצוני׳ [החיצונים]
And likewise circumcision: he also fulfilled it before he circumcised himself physically. For the meaning of circumcision is the removal of the foreskin, so that there be no nurture for the external forces; and Abraham our father, peace be upon him, fulfilled this mitzvah above, in that he removed the nurture of the external forces;
He likewise kept circumcision before he physically circumcised himself. Circumcision means removing the foreskin so that the external forces, the powers opposed to holiness, receive no nurture, and Abraham accomplished this spiritually first.


אך שלא היתה מצוה זו מלובשת בגשמיות מעשה המילה ממש וזהו עד שלא ניתנה ועיקר המשכת השמן הוא להיות המשכת ח״ע [חכמה עילאה] כי יש ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה]. חכמה תתאה שנלקחה מן המדות.
only, this mitzvah was not enclothed in physicality, in the actual act of circumcision. And this is [the meaning of] “before it was given.” And the main point of drawing down the oil is that there be a drawing down of the higher Chochmah (wisdom); for there is a higher Chochmah and a lower Chochmah. The lower Chochmah is that which is taken from the emotive attributes (middos).
Only the physical act was missing, and that is the meaning of “before it was given.” The oil that is drawn down is above all the higher Chochmah, which transcends the emotions, unlike the lower Chochmah that is derived from them.




14וח״ע [וחכמה עילאה] למעלה מן המדות דו״ר [דחילו ורחימו] רו״ד [רחימו ודחילו] יראה תתאה מיחודא תתאה במל׳ משא״כ יראה עילאה בחכמה עלאה ושרשה מו״ס [מוחא סתימאה]28
And the higher Chochmah (wisdom) is above the emotive attributes (middos). Awe and love, love and awe (dechilu u’rechimu, rechimu u’dechilu): the lower awe is from the lower unity (yichuda tata’ah), in Malchus (sovereignty); whereas the higher awe is in the higher Chochmah, and its root is from Mocha Stima’ah (the hidden brain),
Love and awe come in an order: awe and love, love and awe. The lower awe comes from the lower unity, G-d as present within the world, in Malchus; the higher awe is in the higher Chochmah and is rooted in Mocha Stima’ah, the “hidden brain” within Keser.


שהיא מגבורה דעתיק שמשם נמשך השערות בבחי׳ י״ג ת״ד [תיקוני דיקנא]. אבל מקורם ושרשם הוא במו״ס [במוחא סתימאה] ולא אבא דאצי׳.
which is from the Gevurah (restraint) of Atik, from where the hairs are drawn, in the form of the thirteen tikkunim of the beard (tikkunei dikna). But their source and root is in Mocha Stima’ah, and not [in] Abba (Chochmah) of the World of Atzilus (Emanation).
Mocha Stima’ah comes from the Gevurah of Atik, the innermost level of Keser, and from there the “hairs,” the thirteen tikkunim of the beard, extend. Their true source is this hidden brain, not Abba, the Chochmah of Atzilus.




15והיינו בחי׳ חכמה שבכתר ע״פ קבלת מהרמ״ק [מהרבי משה קורדובירו]29 וע״פ קבלת האריז״ל [האר״י זכרונו לברכה] היא הגבה למעלה במל׳ דא״ס ומקור זה נמשך בתורה
This is the level of the Chochmah within Keser, according to the Kabbalah of Rabbi Moshe Cordovero; and according to the Kabbalah of the Arizal, it is higher above, in the Malchus of the Infinite One (Ein Sof). And this source is drawn into the Torah
This hidden source is what Rabbi Moshe Cordovero calls the Chochmah within Keser; according to the Arizal it is higher still, in the Malchus of the Infinite itself. This same lofty source is drawn into the Torah we have.


שלפנינו בגשמיות נתב״ס [נתנה בסיני] דייקא אשר אנכי מצוך הוא בהיום לעשותם30 דייקא משא״כ למעלה היא דרך השתלשלות מעילה לעלול בכמה רבבות מדרגות.
that is before us in physicality, given at Sinai, specifically: “which I command you” is in “today, to do them,” specifically. Whereas above, it is by way of the chain of descending worlds (hishtalshelus), from cause to effect, through many myriads of levels.
It enters the physical Torah given at Sinai, as in the verse “which I command you today, to do them,” the word “today” pointing to the doing of mitzvos in this world. The abbreviation in the Hebrew, נתב״ס, is read here as “given at Sinai.” Above, by contrast, light descends step by step through countless levels of cause and effect.


וא״כ רחוקה היא מאד בחי׳ מל׳ מבחי׳ מו״ס [מוחא סתימאה] חכמה שבכתר. אבל בעשיה גשמיות נמשך שלא כדרך ההשתלשלות:
If so, the level of Malchus is very far from the level of Mocha Stima’ah, the Chochmah within Keser. But into the physical World of Asiyah (Action) it is drawn not in the manner of the chain of descent.
Through the chain of descent, Malchus is extremely far from Mocha Stima’ah, the Chochmah within Keser. Yet in physical Asiyah, through the Torah’s physical mitzvos, that highest source is drawn down directly, without passing through the chain.




Section 5 · ¶16–19
The sealed cruse and the doubled Name
16וזהו ענין נס דחנוכה שטמאו היונים כל השמנים31 כי הם מבחי׳ חכמה דקליפה. כי בבל נק׳ רישא דדהבא32 ופרס ומדי ב׳ זרועות כו׳ ולא נשאר אלא פך א׳ בחותמו של כה״ג [כהן גדול].33
And this is the matter of the miracle of Chanukah: the Greeks defiled all the oils, for they are from the level of the Chochmah (wisdom) of kelipah (the husk). For Babylon is called “the head of gold,” and Persia and Media the two arms, etc. And there remained only one cruse [of oil] with the seal of the High Priest.
The miracle of Chanukah fits this pattern: the Greeks, who stand for the Chochmah of kelipah, the wisdom of the forces opposed to holiness, defiled all the oil, which stands for holy Chochmah. In the Book of Daniel, Babylon is the head of gold in the vision of the kingdoms, and the text calls Persia and Media the arms; only one cruse of oil, sealed with the High Priest’s seal, remained pure.


חותם הוא יסוד34 וכה״ג [וכהן גדול] הוא כהנא רבא רב חסד שהוא בי״ג ת״ד [תיקוני דיקנא] דיקנא דכהנא רבא.
The seal is Yesod (foundation); and the High Priest is the “Great Priest” (Kahana Rabba), “abundant in kindness,” which is in the thirteen tikkunim of the beard (tikkunei dikna), the beard of the Great Priest.
The seal stands for Yesod, the Sefirah that connects and transmits. The High Priest corresponds to the “Great Priest” (Kahana Rabba), “abundant in kindness,” whose beard, with its thirteen tikkunim, the text goes on to identify with the Thirteen Attributes of Mercy.


וכהנא רבא המקור הוא מו״ס [מוחא סתימאה]35 הנ״ל. וזהו ענין הוי׳ הוי׳ אל רחום וחנון36 כו׳ שלהיות אל רחום וחנון כו׳
And the source of the Great Priest is Mocha Stima’ah (the hidden brain), mentioned above. And this is the meaning of “Havayah, Havayah, Kel, merciful and gracious,” etc.: that for there to be “Kel, merciful and gracious,” etc.,
The source of this “Great Priest” is Mocha Stima’ah, the hidden brain described above. This is why, in the Torah, the attributes of mercy, “Kel, merciful and gracious,” are preceded by “Havayah, Havayah.”


שהן הי״ג ת״ד [תיקוני דיקנא] שראשיתם היא מבחי׳ אל צ״ל המשכה מבחי׳ הוי׳ הוי׳ ב׳ פיאות כו׳. שהוא המקור הנמשך ממ״ס [ממוחא סתימאה] כו׳.
which are the thirteen tikkunim of the beard, whose beginning is from the level of “Kel,” there must be a drawing down from the level of “Havayah, Havayah,” the two pe’os (sidelocks), etc., which is the source drawn from Mocha Stima’ah, etc.
The thirteen attributes begin with the Name Kel; for them to come into being, a flow must first come from the doubled “Havayah, Havayah,” which corresponds to the two pe’os (sidelocks). That flow comes from Mocha Stima’ah.




17והנה בתורה כתיב הוי׳ הוי׳ ופסיק טעמא בגווייהו. ובנביאים כתיב כי אתה נרי37 הוי׳ והוי׳ יגיה חשכי.38
Now, in the Torah it is written “Havayah, Havayah,” and the cantillation separates between them. And in the Prophets it is written, “For You are my lamp, Havayah, and Havayah illuminates my darkness”:
In the Torah’s “Havayah, Havayah,” at the start of the Thirteen Attributes, the cantillation sets a pause between the two Names. The verse from the Prophets on which this maamar is built also says the Name twice: “For You are my lamp, Havayah, and Havayah illuminates my darkness.”


הוי׳ והוי׳ בתוס׳ [בתוספת] וי״ו המחבר ואינו פסיק כו׳. הענין הוא כי הנה כתיב חנון ורחום39 ה׳.
“Havayah and Havayah,” with the addition of the connecting vav, and it is not separated, etc. The explanation is this: it is written, “Gracious and merciful is Havayah,”
There the second Name is joined to the first by the letter vav, “and,” with no pause between them. To explain the difference, the text brings two verses that order the same words in opposite ways, beginning with “Gracious and merciful is Havayah.”


וכתיב ה׳ רחום וחנון.40 שיש ב׳ הויות א׳ בז״א להיות עולמות הברואים כו׳. והא׳ בא״א להיות חנון ורחום.
and it is written, “Havayah, merciful and gracious.” For there are two [levels of] Havayah: one in Z’eir Anpin (the emotive attributes), so that there be worlds of created beings, etc.; and the other in Arich Anpin, so that there be “gracious and merciful.”
The other verse reads “Havayah, merciful and gracious.” The two orders reflect two levels of Havayah: one in Z’eir Anpin, from which the created worlds come to be, and one in Arich Anpin, the source of grace and mercy themselves.




18והנה ה׳ רחום וחנון41 הוא בא״א המשכת הוי׳ דא״א ב׳ פאות כו׳. להמשיך י״ג ת״ד [תיקוני דיקנא] בז״א
Now, “Havayah, merciful and gracious” is in Arich Anpin: the drawing down of the Havayah of Arich Anpin, the two pe’os, etc., to draw the thirteen tikkunim of the beard (tikkunei dikna) into Z’eir Anpin (the emotive attributes);
“Havayah, merciful and gracious,” with the Name first, describes Arich Anpin: its Havayah, the two pe’os, flows down in order to bring the thirteen tikkunim into Z’eir Anpin.


אבל חנון ורחום42 ה׳ היינו המשכת חנון ורחום י״ג ת״ד [תיקוני דיקנא] בז״א להיות הז״א בשם הוי׳ כו׳.
but “Gracious and merciful is Havayah” means the drawing down of “gracious and merciful,” the thirteen tikkunim of the beard, into Z’eir Anpin, so that Z’eir Anpin be in the Name Havayah, etc.
“Gracious and merciful is Havayah,” with the Name last, describes the result: the thirteen attributes of grace and mercy are drawn into Z’eir Anpin so that Z’eir Anpin itself can bear the Name Havayah.




19וזהו כי אתה נרי43 ה׳ היינו הוי׳ דז״א שהוא בבחי׳ השתלשלו׳ [השתלשלות] מי״ג ת״ד [תיקוני דיקנא] והוא נגד דורות הראשונים שהיתה נשמתם בעצם במעלה עליונה.
And this is [the meaning of] “For You are my lamp, Havayah”: that is, the Havayah of Z’eir Anpin (the emotive attributes), which is in the manner of the chain of descending worlds (hishtalshelus) from the thirteen tikkunim of the beard. And this corresponds to the early generations, whose souls were in essence on a lofty level.
The first half of the verse, “For You are my lamp, Havayah,” refers to the Havayah of Z’eir Anpin, which receives its light step by step from the thirteen tikkunim. It corresponds to the early generations, whose souls were themselves on a lofty level.


משא״כ והוי׳ יגיה חשכי.44 חשכי עקבות משיחא45 נמשך משם הוי׳ דא״א שלא כדרך ההשתלשלות וצ״ל וי״ו החבור להמשיך ממקום עליון כזה.
This is not so with “and Havayah illuminates my darkness”: for “my darkness,” [the time of] the footsteps of Mashiach, [the light] is drawn from the Name Havayah of Arich Anpin, not in the manner of the chain of descent; and there must be the connecting vav, to draw down from so lofty a place.
“And Havayah illuminates my darkness” refers to the darkness of the time just before Mashiach, “the footsteps of Mashiach.” Its light comes from the Havayah of Arich Anpin, outside the ordinary chain of descent, and the joining vav is needed to draw light down from so high a place.




Section 6 · ¶20–22
Tzedakah, oil and the two lights
20והיינו ע״י צדקה וכמאמר רז״ל [רבותינו זכרונם לברכה] אין ישראל נגאלין אלא בצדקה.46 כי על צדקה נאמר זורע צדקות47 שהיא בבחי׳ זריעה
And this is through tzedakah (charity), as our Sages, of blessed memory, said: “Israel will be redeemed only through tzedakah.” For of tzedakah it is said, “He sows tzedakos,” for it is in the manner of sowing,
The light of Arich Anpin is drawn down through tzedakah, charity, as the Sages taught that redemption comes only through tzedakah. The morning blessing before the Shema (Yotzer Or) calls G-d the One who “sows tzedakos,” for charity works like sowing.


כמו הגרעין הנזרע בארץ שמצמיח הרבה מחמת כח הצומח אשר בארץ שהיא בהעלם ויש בו בחי׳ א״ס להצמיח עד אין קץ.48
like the seed sown in the earth, which makes much grow because of the power of growth that is in the earth, which is in concealment, and in which there is an aspect of the Infinite (Ein Sof), to make [things] grow without end.
A seed sown in the ground yields far more than itself, because the earth holds a hidden power of growth that is, in a sense, infinite: it can keep producing without end.


כך הצדקה היא בבחי׳ זריעה שיש בה בחי׳ כח א״ס בהעלם שהוא מבחי׳ א״א סתימא דכל סתימין.49
So too, tzedakah is in the manner of sowing, in which there is an aspect of the power of the Infinite (Ein Sof), in concealment, which is from the level of Arich Anpin, “the most hidden of all hidden.”
Tzedakah likewise holds a hidden power of the Infinite. That power comes from Arich Anpin, called “the most hidden of all hidden.”




21ועי״ז מתרבה גלוי אור א״ס עצמו שהי׳ [שהיה] בהעלם במ״ס [במוחא סתימאה] קודם שירד לימשך בי״ג ת״ד [תיקוני דיקנא] וזה הי׳ [היה] ג״כ בחנוכה שטמאו כל השמנים למטה
And through this the revelation of the Infinite Light (Or Ein Sof) itself increases, which was concealed in Mocha Stima’ah (the hidden brain) before it came down to be drawn into the thirteen tikkunim of the beard (tikkunei dikna). And this was also [so] on Chanukah: they defiled all the oils below,
Through tzedakah, the revelation of the Infinite Light itself increases: the light that was hidden in Mocha Stima’ah before it came down into the thirteen tikkunim. Chanukah shows the same pattern, since all the oil below had been defiled.


ולא היה אפשר להמשיך כ״א ע״י הפך של שמן שבחותמו של כה״ג [כהן גדול]50 כהנא רבא הנ״ל.
and it was not possible to draw down except through the cruse of oil that bore the seal of the High Priest, the “Great Priest” mentioned above.
The light could be drawn down only through the one cruse sealed with the High Priest’s seal, the “Great Priest” whose source, as explained above, is Mocha Stima’ah.


וענין השמן הוא ההעלם שהרי השמן נבלע בפתילה. ומשם מאיר ביתר שאת כאשר השמן נמשך אחר הפתילה.
And the matter of the oil is concealment, for the oil is absorbed in the wick; and from there it shines with greater intensity as the oil is drawn after the wick.
Oil stands for concealment: it soaks into the wick and is not seen. Yet from that hidden place it makes the flame shine all the more, as the oil is drawn up the wick.




22והנה ע״י בחי׳ השמן והפתילה נעשה ב׳ גווני אור51 נהורא תכלא ע״י הפתילה שהוא רק שיהא האור נאחז אבל אינו מאיר כ״כ [כל כך] אלא ע״י השמן שהוא המאיר אור צח ובהיר.52
Now, through the aspect of the oil and the wick, two hues of light come about: the blue light (nehora techela), through the wick, which only makes the light take hold but does not shine so much, except through the oil, which is what shines with a pure and bright light:
The flame of a lamp shows two colors. The blue light, produced by the wick, only lets the flame hold on and gives little light; the oil produces the pure, bright light.


נהורא חיורא דהיינו שיהא בגלוי לנוכח כאילו רואה ולא בדמיונות במחשבה לבדה שנק׳ העלם ולא גלוי כדמותנו53 כו׳.
the white light (nehora chivra), meaning that it be revealed, face to face, as though one sees, and not in imaginings in thought alone, which is called concealment and not revelation, “after our likeness,” etc.
The white light stands for open, direct revelation, as though one saw G-dliness face to face, not merely imagined it in thought, which the text calls concealment. The words “after our likeness,” from the verse of man’s creation, share their root, d-m-h, with dimyonos, “imaginings.”




Section 7 · ¶23–24
Two loves between two awes
23וענין ב׳ נהורין נהורא תכלא ונהורא חיורא הן ב״פ [ב׳ פעמים] רחימו שבאמצע ב״פ [ב׳ פעמים] דחילו כי יו״ד דחילו וה״א רחימו והוי״ו רחימו והה׳ דחילו.
And the two lights, the blue light and the white light, are the two [mentions of] “love” (rechimu) in the middle of the two [mentions of] “awe” (dechilu): for the yud is awe, the hei is love, the vav is love, and the [final] hei is awe.
The two lights correspond to love and awe in the four letters of the Name Havayah: yud is awe, the first hei love, the vav love, the final hei awe. So the two loves stand in the middle, framed by two kinds of awe.


והענין כי יש יראה עילאה בחכמה בחי׳ בטול ממש. משא״כ יראה תתאה בחי׳ פחד במלכות שלא למרוד במלך זעות מחיל כסא.
The explanation is that there is a higher awe, in Chochmah (wisdom), the level of actual self-nullification (bittul). This is not so with the lower awe, the level of fear, in Malchus (sovereignty): not to rebel against the King, trembling from dread of the Throne.
Higher awe, in Chochmah, is complete self-nullification before G-d. Lower awe, in Malchus, is fear: a subject’s fear of rebelling against the King, like the trembling before the Throne.




24וכולם משמיעים ביראה ופחד כו׳. והיא פחד מבחי׳ חיצונית. אבל יראה עלאה היא בחי׳ בטול ממש מאחר שאין עוד מלבדו.54
And “they all proclaim in awe and fear,” etc. This is fear from the outer dimension (chitzoniyus). But the higher awe is the level of actual self-nullification (bittul), since “there is nothing else besides Him.”
Those before the Throne “all proclaim in awe and fear”: this is the lower, outward fear. Higher awe is complete self-nullification, since “there is nothing else besides Him.”


והוא ענין תפלת י״ח כריעות והשתחוואות המשכת הבטול. ושני פעמים רחימו היינו ה׳ עלאה בינה היא אהבה בתענוגים55
And this is the matter of the Shemoneh Esreh prayer, bowings and prostrations: the drawing down of self-nullification. And the two [mentions of] “love” are: the higher hei, Binah (understanding), which is “love in delights,”
The bowing and prostration of the Shemoneh Esreh draw this self-nullification down into a person. Of the two loves, the higher belongs to the first hei, Binah, and is called “love in delights,” a phrase from the Song of Songs.


והיא אהבה הבאה מלמעלה ורחימו בוי״ו הוא ז״א56 אהבה שע״י ההתבוננות נפש המשכלת ממטה למעלה וזהו ואהבת57 ב״פ [ב׳ פעמים] אור58 כו׳ וד״ל [ודי למבין]:
and it is a love that comes from above; and the “love” in the vav is Z’eir Anpin (the emotive attributes), a love that [comes] through the contemplation of the intellectual soul, from below to above. And this is [why] “V’ahavta” (“And you shall love”) is [numerically] twice “or” (light), etc. And this suffices for the understanding.
This higher love comes from above, while the lower love, in the vav, Z’eir Anpin, is born of the mind’s contemplation and rises from below. The word V’ahavta, “and you shall love,” has the numerical value 414, twice or, “light” (207): the two loves are the two lights.



In one’s avodah
Reflecting that all revealed G-dliness is only a glimmer beside G-d Himself should make the heart, even the animal soul, cry out and rise. But that upward rush must return and be drawn down into life, through the Torah and the physical mitzvos, and above all through tzedakah, which carries a hidden infinite power. The bowing of the Shemoneh Esreh draws down the self-nullification of higher awe.
Questions for discussion
	Why does subduing the animal soul raise it so high, if its root is in Tohu, the world whose vessels shattered?
	What does the wick give the flame, and what does the oil give it? How do they correspond to ratzo and shov?
	How could Abraham keep tefillin and circumcision before the Torah was given, and what changed when it was given at Sinai?
	Why should the darkest time, the footsteps of Mashiach, draw from a higher source than the lofty early generations?
	In what way is tzedakah like a seed sown in the earth?

Sources and references
Notes
Paragraph 1
1ביאור על פסוק
The note says that a long explanation (biur) of this verse is found there, apparently by the Mitteler Rebbe.
Kehot’s noteבתקס״ח כרך ב ע׳ תרנ, נמצא ביאור ארוך וכנראה הוא לכ״ק אדה״א.
2כי אתה נרי
David sings, “For You are my lamp, Havayah, and Havayah illuminates my darkness”; this is the verse the whole maamar explains, with its two mentions of the Name.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3בארוממך
“I will exalt You, my G-d the King”: the address to G-d as King is read here in two ways, as drawing His exaltedness down and as raising Malchus up.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4הא׳ מלמעלמ״ט
The Tzemach Tzedek’s discourses for Yom Kippur are cited for a parallel to this first interpretation, in which the exaltedness above is drawn down below.
Kehot’s noteראה אוה״ת דרושים ליוהכ״פ ע׳ א׳תקפט.
5שו״ה הרוממות — שהוא לבדו יחיד ומיוחד
Tanya explains the unity of the Holy One, blessed be He, who is called “single and unique” and is alone just as before the world was created; the worlds make no change in His unity.
Tanya, Likkutei Amarim 20:2–3תניא, חלק ראשון; ליקוטי אמרים כ׳:ב׳-ג׳
וּלְבָאֵר הֵיטֵב עִנְיָן זֶה, צָרִיךְ לְהַזְכִּיר תְּחִלָּה בִּקְצָרָה עִנְיָן וּמַהוּת אַחְדּוּתוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא, שֶׁנִּקְרָא ״יָחִיד וּמְיוּחָד״, ״וְכֹל מַאֲמִינִים שֶׁהוּא לְבַדּוֹ הוּא״, כְּמוֹ שֶׁהָיָה קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם מַמָּשׁ, וּכְמוֹ שֶׁאוֹמְרִים: ״אַתָּה הוּא עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, אַתָּה הוּא מִשֶּׁנִּבְרָא כוּ׳״, פֵּירוּשׁ – ״הוּא״ מַמָּשׁ בְּלִי שׁוּם שִׁינּוּי, כְּדִכְתִיב: ״אֲנִי ה׳ לֹא שָׁנִיתִי״. כִּי, עוֹלָם הַזֶּה וְכֵן כָּל הָעוֹלָמוֹת הָעֶלְיוֹנִים – אֵינָם פּוֹעֲלִים שׁוּם שִׁינּוּי בְּאַחְדּוּתוֹ יִתְבָּרֵךְ בְּהִבָּרְאָם מֵאַיִן לְיֵשׁ. שֶׁכְּמוֹ שֶׁהָיָה …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteוכ״ה גם לקמן נה, ב. וראה תניא פ״כ (כו, א). אגה״ק סי׳ כ (קל, ב) הלשון ”יחיד ומיוחד”.
Paragraph 2
6ובכהאריז״ל כ׳
There this teaching is cited in the name of Etz Chaim, which the note identifies as Sha’ar 1, Anaf 2.
Kehot’s noteבתקס״ח ע׳ תרנ כ׳ בשם הע״ח, והוא שער א׳ ענף ב׳. וראה בלקו״ת הוספות לויקרא בארוכה.
7צמצום ומקום חלל
The Arizal describes the Infinite Light filling all existence until, when He willed to create, it contracted and left a vacated space for the worlds; the text cites this to show that the worlds cannot come from the Infinite as it is.
Sefer Etz Chaim 1:3–4עץ חיים א׳:ג׳-ד׳
… על הכלים מבחוץ וגם הם מבחי׳ רוח והכל הוא בדרך יושר עשוי כמראה אדם הנ״ל ועד״ז בכל העולמות הנאצלים והנבראים והיצורים והנעשים אשר נתקנו תוך המקום החלל והאויר הפנוי כנ״ל כי במקום הזה נתהוו כל העולמות כולם אין דבר חוצה לו ואור א״ס מקיף וסובב עליהם ומאיר לכל העולמות אשר בתוך המקום הזה מכל צדדיהם בהשוואה א׳. מלבד מה שמאיר בהם עיקר הארה האמיתית גדולה וממשית דרך קו המתפשט ממנו ונמשך בתוך כל העולמות האלו כנ״ל וכל עולם ועולם מהם וכל פרט ופרט שבכל עולם ועולם יש בו ב׳ …
Sefer Etz Chaim (Public Domain)
8שרגליה יורדות
In Proverbs, “her feet go down to death” describes the path of the strange woman; the text applies the words to Malchus, whose lowest level reaches down into the lower worlds.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
9וב׳ בחי׳ אלו הן שבת וחנוכה . . ומקור זה נמשך בתורה שלפנינו בגשמיות
The Tzemach Tzedek’s commentary on the Zohar is cited for the whole passage, from Shabbos and Chanukah as ascent and descent to the source drawn into the physical Torah (paragraph 15).
Kehot’s noteראה בביאורי הזהר לכ״ק אדמו״ר הצמח צדק לזהר אמור לדף ק ע״ב ע׳ תל.
10מצמיח חציר לבהמה
The psalm praises G-d who makes grass grow for the beast; here the grass that becomes part of the animal is the model of refinement, the lower absorbed into the higher.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אלף טורין
The verse speaks of “the beasts on a thousand mountains”; the Aramaic “a thousand mountains” in the text echoes it.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
12חמרא וריחנא פקחין
Rava says that wine and fragrance make him wise; the text takes this as a sign that physical things rooted in Tohu can add light to the mind.
Yoma 76b:7יומא ע״ו ב:ז׳
רַב כָּהֲנָא רָמֵי: כְּתִיב ״תִּירָשׁ״, וְקָרֵינַן ״תִּירוֹשׁ״. זָכָה — נַעֲשָׂה רֹאשׁ, לֹא זָכָה — נַעֲשָׂה רָשׁ. (וְהַיְינוּ דְּרָבָא דְּרָבָא) רָמֵי, כְּתִיב: ״יְשַׁמַּח״, וְקָרֵינַן יְשַׂמַּח. זָכָה — מְשַׂמְּחוֹ, לֹא זָכָה — מְשַׁמְּמוֹ. וְהַיְינוּ דְּאָמַר רָבָא: חַמְרָא וְרֵיחָנֵי — פַּקְחֻין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עו, ב.
13לא אכילנא בישר׳ דתורא
A Sage explains an earlier statement by saying that he had not eaten ox meat, so his mind was not clear; the text cites it to show that such food comes from a lofty root.
Bava Kamma 72a:1–4בבא קמא ע״ב א:א׳-ד׳
דְּלָא אֲכַלִי בִּשְׂרָא דְתוֹרָא. וְאֶלָּא מַאי שְׁנָא רֵישָׁא וּמַאי שְׁנָא סֵיפָא? אֲמַר לֵקהּ: רֵישָׁא קָרֵינָא בֵּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא, סֵיפָא לָא קָרֵינָא בַּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא. הַשּׁוֹחֵט וְנִמְצֵאת טְרֵיפָה וְכוּ׳. אֲמַר לֵקהּ רַב חֲבִיבִי מָחוֹזְנָאָה לְרַב אָשֵׁי: שְׁמַע מִינַּהּ, אֵינָהּ לִשְׁחִיטָה אֶלָּא לְבַסּוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק עב, א.
14שהם משרש עליון
There it says that the light of the intellect is increased even by ox meat and physical wine, because their root is in Tohu, which precedes Tikkun; the passage continues at length.
Kehot’s noteבתקס״ח ח״ב ע׳ תרנב ”הרי נתוסף גם אור השכל מבשר השור והיין גשמיות לפי ששרשם בבחי׳ התוהו הקדם לתיקון” ע״ש בארוכה.
15פני ארי׳
Ezekiel sees the Chayos of the Chariot with the faces of a man, a lion, an ox and an eagle; the text makes the lion, the ox and the eagle the sources of life for wild beasts, domestic animals and birds.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
16בלע בן בעור
The first of the kings who reigned in Edom before any king reigned over Israel; the text reads the name of his city, Dinhavah, as din havah, “give judgment.”
Genesis 36:32בראשית ל״ו:ל״ב
וַיִּמְלֹךְ בֶּאֱדוֹם בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
And Bela the son of Beor reigned in Edom; and the name of his city was Dinhabah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לב.
17בלע בן בעור
In Sha’ar Derushei Nekudos the Arizal explains the kings of Edom as the attributes of Tohu that broke: Bela son of Beor is Daas and Yovav is Chesed. The Kehot note cites this chapter on “din havah, complete judgment.”
Sefer Etz Chaim 8:4עץ חיים ח׳:ד׳
… ז׳ כי הנ״ה נחשבים כ״א חצי הגוף ובין שניהם הם אחד לבד ודע כי כל אלו הם ענין המלכים הנזכר בפרשת וישלח ואלה המלכים אשר מלכו בארץ אדום וזה פרטן בלע בן בעור זה דעת וכבר הודעתיך כי בלעם הוא בלע כשארז״ל והוא בסוד דעת דקליפה אשר ע״כ היה שקול באומות העולם כמשה בישראל לפי שמשה בחי׳ דעת עליון דאבא שבז״א והנה זהו הענין ויודע דעת עליון הנאמר בבלעם שיצא מהסיגי דעת זה כמבואר אצלינו במ״א באריכות. יובב הוא חסד וזהו בן זרח לשון זריחה כי הוא בחינת חסד …
Sefer Etz Chaim (Public Domain)
18דין הבה דין גמור
There it is explained that this is because it is “strong and forceful judgment, in the mode of the overpowering of the light.”
Kehot’s noteראה ע״ח שער דרושי נקודות פ״ד. בתקס״ח ע׳ תרנב ”והוא להיותו בחי׳ דין חזק ותקיף בבחי׳ תגבורת האור”.
Paragraph 8
19וכן יובב
After Bela died, Yovav son of Zerach of Botzrah reigned in his place; the text makes him the attribute of Chesed in Tohu.
Genesis 36:33בראשית ל״ו:ל״ג
Kehot’s noteבראשית לו, לג. בתקס״ח שם ”וכן בהיפוך יובב מבצרה שהוא בבחי׳ החסד גם הוא בבחי׳ החוזק והתוקף שלא יסבול היפוכו עדיין כלל ועד״ז כל הז׳ מלכים דתהו”.
20וכן יובב חסד
The Arizal writes that Yovav is Chesed, and that “son of Zerach” means shining, for Chesed is called light; the text uses this to show that in Tohu even kindness was absolute.
Sefer Etz Chaim 8:4עץ חיים ח׳:ד׳
… ע״כ היה שקול באומות העולם כמשה בישראל לפי שמשה בחי׳ דעת עליון דאבא שבז״א והנה זהו הענין ויודע דעת עליון הנאמר בבלעם שיצא מהסיגי דעת זה כמבואר אצלינו במ״א באריכות. יובב הוא חסד וזהו בן זרח לשון זריחה כי הוא בחינת חסד הנקרא אור כנודע. חשם הוא גבורה כי הוא סוד ה״ג ואותיות חשם הוא חמש וס״ת חשם מארץ התמני מי״ץ ור״ת חמה והם סוד הפסוק כי מיץ חלב יוצא חמה כי חמה וחמאה הם אותיות שוין והם בחי׳ הגבורות שהם דם ונהפכים בבטן המלאה לחלב ומן אותו המיץ …
Sefer Etz Chaim (Public Domain)
Paragraph 9
21צעק לבם
“Their heart cried out to the L-rd” is said of Israel in their distress; the text reads “their heart” as the animal soul and the cry as its intense ascent.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
22רצוא
“And the Chayos ran and returned”; the text calls the heart’s yearning upward ratzo, “running,” and links it to the wick.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אם רץ לבך שוב לאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ז, א.
24אם רץ לבך שוב לאחד
The Tikkunei Zohar teaches that if your heart runs, it must return; the text makes this return the drawing down from above, the oil of Chanukah.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 12
25קיים אאע״ה את התורה עד שלא ניתנה
The note says this theme, Abraham’s keeping the Torah before it was given, is explained there at length.
Kehot’s noteמשנה סוף קידושין. בארוכה בתקס״ח ע׳ תרנד.
26קיים אאע״ה את התורה עד שלא ניתנה
The Mishnah says that Abraham our father kept the whole Torah before it was given; the text explains that he kept the Torah of Beriah, before it was clothed in this physical world.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
27קדש לי כל בכור
The first passage of the tefillin begins with this verse and speaks of the Exodus; the text notes that Abraham kept tefillin before it was written.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
28יראה עילאה בחכמה עילאה ושרשה מו״ס
The passage there refers to this maamar (“in Miketz, in the explanation of the verse ‘For You are my lamp’”): great love is the higher hei and higher awe the yud, and higher awe is rooted in Mocha Stima’ah, from the Gevurah of Atik.
Kehot’s noteבלקו״ת שה״ש טו, ג מציין ע״ז: וכמ״ש הרמ״ז פ׳ וישב דקע״ט ב׳. והוא למעלה מבחי׳ חג״ת דא״א ומשם נמשך בחי׳ גילוי זה במורא גדול כו׳ שהוא התגלות יראה עילאה זו בבחי׳ יר״ת הנמשך מבחי׳ מלכות כל עולמים ע״ש.
Paragraph 15
29ע״פ קבלת מהרמ״ק
The note says that the Kabbalah of Rabbi Moshe Cordovero mentioned here is also cited in Likkutei Torah, Shelach 51b.
Kehot’s noteמובא בלקו״ת שלח נא, ב.
30אשר אנכי מצוך הוא בהיום לעשותם
“Keep the commandment, the statutes and the laws which I command you today, to do them”; the text stresses “today” and “to do them”: the highest source is drawn into the physical doing of the mitzvos.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
31שטמאו היונים כל השמנים
There it is explained why the Greeks defiled all the oils in the Sanctuary specifically.
Kehot’s noteבתקס״ח ע׳ תרנה ואילך ביאור שטמאו כל השמנים בהיכל דוקא.
32כי בבל נק׳ רישא דדהבא
Daniel tells Nebuchadnezzar, king of Babylon, “You are the head of gold” of the statue in his dream; the text uses the image of a body for the kingdoms.
Daniel 2:38דניאל ב׳:ל״ח
Kehot’s noteדניאל ב, לח. בתקס״ח ע׳ תרנה ”מפני שבבל הי׳ אז הראש שהוא בחי׳ כתר דקליפה”. וראה בלקו״ת בהעלותך לה, ד. סה״מ תקס״ט ע׳ ערב ובמ״מ שם.
33פך א׳ בחותמו של כה״ג
The Talmud tells that when the Greeks entered the Sanctuary they defiled all its oils, and the Hasmoneans found only one cruse sealed with the High Priest’s seal, which burned for eight days.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34חותם הוא יסוד
This Kabbalistic dictionary of terms is cited, under the letter ches, for “seal” (chosam) as a name of Yesod.
Kehot’s noteמאו״א אות ח סעי׳ סח. ראה אוה״ת שמות ע׳ א׳תרג. וכרך ז ע׳ ב׳תשסג.
35וכה״ג . . שהוא בי״ג ת״ד . . הוא מו״ס
There the High Priest and the seal of the High Priest are explained.
Kehot’s noteבתקס״ח ע׳ תרנו ביאור ענין כה״ג וחותמו של כה״ג ע״ש.
36הוי׳ הוי׳ אל רחום וחנון
The Thirteen Attributes of Mercy begin “Havayah, Havayah, Kel, merciful and gracious”; the text identifies them with the thirteen tikkunim of the beard, and their source with the doubled Name.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
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Paragraph 17
37כי אתה נרי הוי׳ והוי׳ יגיה חשכי
David’s song: “For You are my lamp, Havayah, and Havayah illuminates my darkness”; here the second Name is joined to the first with a vav.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
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38ופסיק טעמא בגווייהו . . הוי׳ והוי׳ יגי׳ חשכי
Likkutei Torah, Chukas 57c, refers to this passage on the doubled Name.
Kehot’s noteבלקו״ת חקת נז, ג מציין שכאן שני השמות הם סמוכים זה לזה ממש, ובלקו״ת שם אף שאינן סמוכים רק שהם בפסוק אחד.
39חנון ורחום ה׳
“Gracious and merciful is Havayah”: here grace and mercy come before the Name.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
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40ה׳ ה׳ אל רחום וחנון
In the Thirteen Attributes, “Havayah, Havayah, Kel, merciful and gracious,” the Name comes first and is doubled, with a pause between the two.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו. ראה לקו״ת ואתחנן ג, א. סה״מ תרל״ד ע׳ צד.
Paragraph 18
41ה׳ רחום וחנון
“Havayah, Havayah, Kel, merciful and gracious”: with the Name first, the text assigns it to the Havayah of Arich Anpin.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42חנון ורחום ה׳
“Gracious and merciful is Havayah”: with the Name last, the text reads it as the attributes drawn into Z’eir Anpin so that it bears the Name.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח. ועוד.
Paragraph 19
43כי אתה נרי ה׳
“For You are my lamp, Havayah”: the text assigns the first Name to the Havayah of Z’eir Anpin and the second, “and Havayah illuminates my darkness,” to Arich Anpin.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44משא״כ והוי׳ יגיה חשכי . . והיינו ע״י צדקה
That maamar refers back to this passage: “and Havayah illuminates my darkness” through tzedakah.
Kehot’s noteבד״ה אלו דברים תרנ״א ע׳ קצה מציין לכאן.
45עקבות משיחא
The Mishnah describes the troubles of the time “in the footsteps of Mashiach,” just before the redemption; the text identifies this time with “my darkness.”
Mishnah Sotah 9:15משנה סוטה ט׳:ט״ו
… רַבִּי אֱלִיעֶזֶר הַגָּדוֹל אוֹמֵר, מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ, שָׁרוּ חַכִּימַיָּא לְמֶהֱוֵי כְסָפְרַיָּא, וְסָפְרַיָּא כְּחַזָּנָא, וְחַזָּנָא כְּעַמָּא דְאַרְעָא, וְעַמָּא דְאַרְעָא אָזְלָא וְדַלְדְּלָה, וְאֵין מְבַקֵּשׁ, עַל מִי יֵשׁ לְהִשָּׁעֵן, עַל אָבִינוּ שֶׁבַּשָּׁמָיִם. בְּעִקְּבוֹת מְשִׁיחָא חֻצְפָּא יִסְגֵּא, וְיֹקֶר יַאֲמִיר, הַגֶּפֶן תִּתֵּן פִּרְיָהּ וְהַיַּיִן בְּיֹקֶר, וְהַמַּלְכוּת תֵּהָפֵךְ לְמִינוּת, וְאֵין תּוֹכֵחָה, בֵּית וַעַד יִהְיֶה לִזְנוּת, וְהַגָּלִיל יֶחֱרַב, וְהַגַּבְלָן יִשּׁוֹם, וְאַנְשֵׁי הַגְּבוּל יְסוֹבְבוּ מֵעִיר לְעִיר וְלֹא יְחוֹנָּנוּ, וְחָכְמַת סוֹפְרִים …
When Rabbi Meir died, the composers of fables ceased. When Ben Azzai died, the diligent students [of Torah] ceased. When Ben Zoma died, the expounders ceased. When Rabbi Joshua died, goodness ceased from the world. When Rabban Shimon ben Gamaliel died, locusts come and troubles multiplied. When Rabbi Elazar ben Azaryah died, the sages ceased to be wealthy. When Rabbi Akiba died, the glory of the Torah ceased. When Rabbi Hanina ben Dosa died, men of wondrous deeds ceased. When Rabbi Yose Katnuta died, the pious men (hasidim) ceased and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
46אין ישראל נגאלין אלא בצדקה
The Talmud teaches that Jerusalem will be redeemed only through tzedakah, from the verse “Zion will be redeemed with justice, and those who return to her with tzedakah”; the text cites it as “Israel will be redeemed only through tzedakah.”
Shabbat 139a:5–6שבת קל״ט א:ה׳-ו׳
אָמַר עוּלָּא: אֵין יְרוּשָׁלָיִם נִפְדֵּית אֶלָּא בִּצְדָקָה, שֶׁנֶּאֱמַר: ״צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה״. אָמַר רַב פָּפָּא: אִי בָּטְלִי יְהִירֵי — בָּטְלִי אַמְגּוּשֵׁי. אִי בָּטְלִי דַּיָּינֵי — בָּטְלִי גְּזִירְפָּטֵי.
Ulah said: Jerusalem will only be redeemed through righteousness, as is says “Zion shall be redeemed through justice and her penitent through righteousness.” (Isaiah 1:27)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteשבת קלט, א.
47זורע צדקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת יוצר אור.
48בחי׳ א״ס להצמיח עד אין קץ
The end of the letter explains that the element of earth constantly brings forth grasses and trees, something from nothing, through its power of growth, because beneath the “feet” of Adam Kadmon, at the bottom of Asiyah, the Infinite Light that encompasses all worlds shines.
Kehot’s noteראה אגה״ק סי׳ כ בסופו.
49משא״כ והוי׳ יגיה חשכי . . והיינו ע״י צדקה
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “אלו דברים” (5651).
Kehot’s noteבד״ה אלו דברים תרנ״א ע׳ קצה מציין לכאן.
Paragraph 21
50הפך של שמן שבחותמו של כה״ג
After the Greeks defiled the oils, only one cruse remained, lying under the seal of the High Priest; the text sees in it the light drawn from Mocha Stima’ah.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 22
51ב׳ גווני אור
The two colors of light are discussed there at length.
Kehot’s noteבתקס״ח ע׳ תרנז ואילך בארוכה.
52ע״י השמן שהוא המאיר אור צח ובהיר
The note points there for the oil as what gives a pure and bright light.
Kehot’s noteראה לקו״ת שלח מה, ג.
53כדמותנו
“Let us make man in our image, after our likeness”: the text quotes “after our likeness” (kidmusenu) as it contrasts true revelation with imaginings (dimyonos) in thought, a word from the same root.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
54אין עוד מלבדו
“You have been shown, to know that Havayah is G-d; there is nothing else besides Him”: the text grounds higher awe, true self-nullification, in this truth.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55אהבה בתענוגים
“How beautiful and how pleasant you are, love in delights”: the text calls the higher love, of Binah, by this name.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ורחימו בוי״ו הוא ז״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת במדבר ט, ד.
57ואהבת
“And you shall love Havayah your G-d”: the text notes that V’ahavta equals twice “or,” light, hinting at the two loves.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ואהבת ב״פ אור
The note says the sources for “V’ahavta, twice or” are given there.
Kehot’s noteנסמן לעיל לב, ג.

Torah Ohr · Parshas Mikeitz · Maamar 15
נר חנוכה מצוה להניחה כו׳ משמאל, כדי שתהא…
The Chanukah Lamp: A Mitzvah to Place It on the Left
The mezuzah on the right is the ascent from below, “a mitzvah is a lamp”; the Chanukah lamp on the left is the light of the Torah drawn down from above. The ascent is what draws the light, and it carries it even into the darkest places, so that darkness itself is turned into light.
The maamar in brief
Why is the Chanukah lamp on the left and the mezuzah on the right? The maamar begins with creation. The matter of things came from G-d’s speech, the ten utterances, which, like a king’s name over his land, reveal only a glimmer and so let a separate “something” exist; their form came from His desire, which was never spoken. The 120 combinations of Elokim hide G-d so that the world seems independent, yet Havayah rules over them and can change nature. Creation’s purpose is that the “something” be nullified and G-d’s glory revealed below. This happens when a person turns bitter into sweet: the ascent from below, “a mitzvah is a lamp,” draws down “the Torah is light.” Letters, of speech, of prayer and of the Torah, are rooted above the intellect, in Keser. As air (avir: or, light, with a hidden yud) lets a flame shine, the mitzvos, all called tzedakah, reach that root and make the Torah’s light shine. So the mezuzah, the ascent, stands on the right, and the Chanukah lamp, the Torah’s light, on the left, reaching even the “mountains of separation,” where darkness becomes light.

Outline
	1The question: why on the left?The Chanukah lamp is on the left so that the mezuzah is on the right; why are they not on the same side? The answer begins with two verses: creation by G-d’s desire and creation by His word.¶1
	2Matter from speech, form from desireThe matter of things came from the ten utterances, something from nothing; their form came from G-d’s desire. Speech, like a king’s name, reveals only a glimmer, so the world can exist as “something,” whose purpose is to be nullified.¶2–6
	3Havayah above ElokimBefore G-d all is as nothing. The 120 combinations of Elokim conceal so the world seems separate, but Havayah’s desire rules over them and over nature, as when the sea fled.¶7–10
	4Turning bitter into sweetContemplation turns the heart from worldly pleasures, which draw from the kelipos, to delight in G-d, as in the sacrifices and prayer. This ascent, “a mitzvah is a lamp,” draws down “the Torah is light.”¶11–16
	5The root of the lettersLetters are not made by the mouth but rooted in the soul, in Chayah. The letters of prayer, raised through Metatron to their root in Keser, draw down a new will above Chochmah.¶17–23
	6The Torah, the parable of the Primordial OneThe Torah’s letters are rooted above its wisdom. All levels are only parables for the Infinite Light itself; man draws the Torah down from there, but it is “light” only through the lamp of the mitzvah.¶24–30
	7Air, the source of lightA flame needs air; avir is or with a hidden yud. The mitzvos, called tzedakah, reach that root and make the Torah’s light shine; Torah without kindness lacks its light.¶31–35
	8Mezuzah on the right, Chanukah lamp on the leftThe mezuzah raises the house up to G-d; the Chanukah lamp draws the Torah’s light down, even into the public domain, the realm of separation. The ascent on the right is what turns darkness into light on the left, and this sustains the world.¶36–39


Key concepts
	Matter and formחומר וצורה
	Matter is what a thing is in general; form is its particular shape. In the maamar, matter comes from G-d’s speech and form from His desire, which was never spoken.

	Something from nothingיש מאין
	Creation through a mere glimmer, G-d’s “name,” which lets the world exist as a separate “something”; its purpose is that the “something” be nullified to the “nothing.”

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the Name of contraction and concealment, through which nature exists; Havayah is the revelation of the Infinite Light, which rules over Elokim and can change nature.

	Darkness turned into lightאתהפכא חשוכא לנהורא
	The goal that the physical world itself, and even the place of greatest concealment, should reveal G-d’s light.

	A mitzvah is a lamp, the Torah is lightנר מצוה ותורה אור
	The mitzvah is the ascent from below; the Torah is the light drawn from above. The Torah’s light shines only through the lamp of the mitzvah.

	Lettersאותיות
	Channels of drawing down, rooted above the intellect, in Keser; they clothe wisdom as a garment and descend into thought and speech.

	Avir (air)אויר
	Or (light) with a hidden yud: the concealed source of light. The mitzvos reach this level and make the Torah’s light shine, as air lets a flame shine.

	The mountain of separationטורא דפרודא
	The realm of division and concealment, the “many” of the public domain, into which the Chanukah lamp draws the light of the Torah.


Section 1 · ¶1
The question: why on the left?
1נר חנוכה1 מצוה להניחה2 כו׳ משמאל, כדי שתהא מזוזה מימין3 ונ״ח משמאל.45 וצ״ל הטעם שאין הנ״ח ג״כ מימין כמו המזוזה.
“The Chanukah lamp: it is a mitzvah to place it,” etc., “on the left, so that the mezuzah is on the right and the Chanukah lamp on the left.” And we must explain the reason why the Chanukah lamp is not also on the right, like the mezuzah.
The Talmud rules that the Chanukah lamp is placed at the doorway on the left side, so that it faces the mezuzah on the right. The maamar asks why the two are not on the same side; its answer, given at the end, is that the mezuzah is an ascent from below while the Chanukah lamp is the light of the Torah drawn down from above.


אך יובן בהקדים ביאור6 מ״ש כל אשר חפץ7 ה׳ עשה. וכתיב בדבר ה׳ שמים נעשו.89
But this will be understood by first explaining what is written, “Whatever G-d desired, He has done”; and it is written, “By the word of G-d the heavens were made.”
Before answering, the maamar sets two verses side by side: one says that G-d made things by His desire, the other that the heavens were made by His word. The difference between creating through desire and creating through speech is the foundation for everything that follows.




Section 2 · ¶2–6
Matter from speech, form from desire
2ובע״מ [ובעשרה מאמרות] נברא העולם1011 שהיו מאמר ודבור. ולא נברא בחפץ ורצון בלבד. והענין כי הנה נודע שלכל הדברים יש חומר וצורה121314 שהחומר הוא ענין הדבר ההוא בכללות דהיינו להיות שמים או ארץ או שמש וירח.15
And “with ten utterances the world was created,” which were utterance and speech, and it was not created by desire and will alone. The explanation: it is known that all things have matter and form. The matter is what that thing is in general, that is, its being heaven or earth, or sun and moon.
The Mishnah in Avos teaches that the world was created with ten utterances, and the maamar stresses that these were speech, not desire alone. To explain why, it uses the classic distinction between matter and form: the matter is what a thing is in general, that it is a heaven or an earth, a sun or a moon.


והצורה הוא כל ציור וכל תמונה במראה ושטח שיש לכל דבר בדמותו בצלמו על איזה אופן נעשה
And the form is every shape and every figure, in appearance and surface, that each thing has “in its likeness, in its image”: the manner in which it was made,
The form is a thing’s particular shape and appearance, the exact way it was made. The phrase “in its likeness, in its image” echoes the Torah’s words about Adam’s son, born “in his likeness, after his image.”


כמו השמים והארץ הם כדורים1617 ומן הארץ לרקיע כו׳18 והשמש והירח הם גלגלים מאירים כו׳.19 וכן עד״ז בכל דבר נברא.2021
as, for example, the heavens and the earth are spheres, and from the earth to the firmament, etc.; and the sun and the moon are shining orbs, etc. And so too, in this way, with every created thing.
The examples draw on the Sages’ description of the cosmos: heaven and earth are spheres, the distance from the earth to the firmament is a fixed measure (the Talmud gives it as a journey of five hundred years), and the sun and moon are shining orbs. Every created thing likewise has its own particular form.




3והנה החומר נברא בדבר ה׳ ובע״מ [ובעשרה מאמרות] שבמאמר יהי אור22 נתהווה בחי׳ האור מאין ליש. וכן במאמר יהי רקיע23 נתהווה הרקיע מאין ליש.24
Now, the matter was created by the word of G-d and by the ten utterances: through the utterance “Let there be light,” the aspect of light came into being from nothing (ayin) to something (yesh); and likewise, through the utterance “Let there be a firmament,” the firmament came into being from nothing to something.
The matter of each thing came from G-d’s speech: the utterance “Let there be light” brought light into existence where there had been nothing, and “Let there be a firmament” did the same for the firmament. Speech is what produces existence “from nothing to something.”


אבל אופן צורת הרקיע בדמותו בצלמו הוא נעשה בחפץ25 ה׳ שלא בא לכלל גילוי26 בדבור או מאמר.272829
But the manner of the firmament’s form, “in its likeness, in its image,” was made by G-d’s desire, which did not come into revelation in speech or utterance.
The form of the firmament, its exact shape, did not come from any spoken utterance. It came from G-d’s desire, a level that never came out into the open as speech.




4והנה מה שנברא החומר במאמר ודבור ולא נברא הכל בחפץ ה׳ ורצונו בלבד היא מפני30 שאז לא הי׳ [היה] גילוי מאין ליש
Now, the reason that the matter was created by utterance and speech, and not everything was created by G-d’s desire and His will alone, is that then there would not have been a revelation from nothing to something;
Why could the world not be made by desire alone? Because G-d’s desire does not produce a revelation of “something” out of “nothing.”


רק שהיה העולם בטל במציאות ממש31 רק עיקר גילוי היש הוא ע״י דבר ה׳ כי הוא צוה ונבראו32
rather, the world would have been truly nullified in its existence. But the main revelation of the “something” is through the word of G-d, “for He commanded and they were created.”
Had everything come from G-d’s desire alone, the world would have been entirely nullified, with no existence of its own. The appearance of a separate “something” comes through G-d’s word, as the verse says, “He commanded and they were created.”


פי׳ צוה מלשון מצות המלך33 כי מלכותך מכ״ע [מלכות כל עולמים]34 אין מלך בלא עם35 שבחי׳ מלכות היא בחי׳ התנשאות והסתלקות שלא יאיר ויתגלה אלא בבחי׳ שם בלבד.36
“Commanded” (tzivah) is in the sense of “the king’s command,” for “Your kingship is a kingship over all worlds,” [and] “there is no king without a people.” For the level of Malchus (sovereignty) is a level of exaltation and withdrawal, so that it does not shine and become revealed except as a name alone.
“Commanded” is the language of a king’s decree: a king rules from a distance, through his name and command, not by being present in his subjects. So too Malchus, G-d’s kingship, is a level of exaltation and withdrawal that shines into the world only as a “name.”




5וזהו יהללו את שם37 ה׳ כי הוא צוה ונבראו כמו עד״מ מלך ב״ו [בשר ודם] שמלכותו היא שמו לבד אשר נקרא על מדינתו
And this is [the meaning of] “Let them praise the name of G-d, for He commanded and they were created”: like, by way of analogy, a king of flesh and blood, whose kingship is his name alone, which is called over his land,
The verse “Let them praise the name of G-d, for He commanded and they were created” ties creation to G-d’s name. A human king’s rule over his land is only his name, which is “called over” the country; he himself is not present in it.


אבל לא בבחי׳ התלבשות כח הפועל בנפעל38 ממש והתלבשות כח הפועל בנפעל הוא למטה בע׳ [בשבעים] שרים שר של מים שר של כו׳39 שהם משמרי האופנים.40
but not in the manner of the actual enclothement of the power of the maker in what is made. And the enclothement of the power of the maker in what is made is below, in the seventy princes (the prince of water, the prince of, etc.), who are from the dregs of the Ofanim.
G-d’s word does not invest His own power inside the creatures the way a craftsman’s power enters his work. That kind of investment happens only far below, in the seventy angelic princes and the angels set over the forces of nature, such as “the prince of water.” They come from the lowest level, “the dregs,” of the Ofanim, a class of angels.




6ויש גבוה מעל גבוה שמקבלים ג״כ דרך עילה ועלול עד המלאכים שהם שכלים נבדלים.41 שהם פני ארי׳ [אריה] פני שור42 שבמרכבה.
And there are [beings] “higher than the high” that also receive by way of cause and effect, up to the angels, which are separate intellects: these are the face of the lion [and] the face of the ox in the Chariot.
Above the princes are higher beings that also receive their existence by cause and effect, up to the angels that philosophers call “separate intellects,” minds without bodies. These are the “face of the lion” and the “face of the ox” in the prophet Ezekiel’s vision of the Chariot.


אבל החיות של פני שור פני ארי׳ [אריה] הוא יש מאין ממש. דהיינו שהמשכת החיות אשר להם הוא בבחי׳ אין והארה בעלמא שהוא בחי׳ שם בלבד ומזה נעשה גילוי היש.
But the life-force of the face of the ox [and] the face of the lion is truly something from nothing. That is, the drawing down of the life-force that they have is in the mode of “nothing” and a mere glimmer, which is the level of a name alone; and from this the revelation of the “something” comes about.
Yet although these angels receive through cause and effect, their life-force itself comes truly “something from nothing.” It is drawn from a level that is “nothing,” a mere glimmer, only a “name,” and from it the existence of the “something” is revealed.


אך תכלית בריאת יש מאין הוא כדי להיות היש בטל לאין ונגלה כבוד4344 ה׳ למטה כמו למעלה.45
However, the purpose of creating something from nothing is so that the “something” be nullified to the “nothing,” and “the glory of G-d be revealed” below as above.
The goal of creating a “something” is that it should become nullified to the “nothing” that is its source. Then G-d’s glory will be revealed in the lower worlds just as it is above.




Section 3 · ¶7–10
Havayah above Elokim
7וכמו שיהיה לע״ל [לעתיד לבוא] כי עין בעין יראו46 כו׳ וזה תלוי בעבודתנו כל ימינו היום לעשותם.47 וכל ישראל יש להם חלק לעוה״ב [לעולם הבא].
As it will be in the Time to Come: “For they shall see eye to eye,” etc. And this depends on our service all our days, “today, to do them.” And “all Israel have a share in the World to Come.”
In the Time to Come, G-d’s presence will be seen openly, “eye to eye.” That revelation depends on our divine service now, for “today” is the time “to do them”; and since every Jew has a share in the World to Come, each one has a part in bringing it about.


וצריך כ״א [כל אחד / כל אחת] להמשיך בחלקו48 גילוי זה להיות בטול היש והוא מחמת ההתבוננות בגדולת א״ס ב״ה שאתה הוא קודם שנבה״ע [שנברא העולם] ואתה הוא כו׳
And each one must draw this revelation into his share, so that there be the nullification of the “something.” This comes from contemplating the greatness of the Infinite One (Ein Sof), blessed be He: that “You are He before the world was created, and You are He,” etc.,
Each person must draw this revelation into his own “share,” bringing his own “something” to self-nullification. This comes from contemplating G-d’s greatness, as in the prayer “You are He before the world was created, and You are He since the world was created.”


בלי שום שינוי כי אני49 הוי׳ לא שניתי שאין העולם מעלים לפניו ית׳ וכחשיכה כאורה50 שאין ההעלם וההסתר אלא לעיני בשר שלנו.
without any change, for “I, Havayah, have not changed”; for the world does not conceal before Him, may He be blessed, and “darkness is as light,” for the concealment and hiding exist only for our eyes of flesh.
Creation brought about no change in G-d: “I, Havayah, have not changed.” The world hides nothing from Him, and “darkness is as light” to Him; concealment exists only for human eyes.


אבל קמיה כולא כלא חשיב51 ממש ומעלה ומטה שוין לפניו שנמצא למטה כמו למעלה ממש.
But “before Him all is considered as nothing,” truly, and above and below are equal before Him, so that He is present below exactly as above.
From G-d’s side everything is as nothing, so above and below are equal before Him. He is present in the lowest world exactly as in the highest.




8וא״כ גם בחי׳ היש בטל אליו ית׳. וזהו כי גדול ה׳ ואדונינו מכל אלקים.
If so, the level of the “something” too is nullified to Him, may He be blessed. And this is [the meaning of] “For great is Havayah, and our L-rd is above all Elokim.”
If everything is as nothing before G-d, then even the “something” of the world is nullified to Him. The verse says that Havayah is great “above all Elokim,” and the maamar now explains what these “Elokim” are.


ופי׳ מכל אלקים52 הם ק״ך צירופי אלקים המעלימים ומסתירים אור ה׳ וקדושתו לבלתי יתגלה אוא״ס [אור אין סוף] ב״ה כמו שהוא שלא יתבטלו העולמות במציאות.
And the meaning of “above all Elokim”: these are the 120 combinations of Elokim, which conceal and hide the light of Havayah and His holiness, so that the Infinite Light (Or Ein Sof), blessed be He, should not be revealed as it is, so that the worlds would not be nullified in their existence;
Kabbalah speaks of 120 combinations (permutations of the letters) of the Name Elokim, the Name of concealment. They hide the light of Havayah so that the Infinite Light is not revealed as it is; otherwise the worlds would be swallowed up in it and cease to exist.


אלא שיהא נראה העולם ליש ודבר נפרד. אבל אור הוי׳ הוא גדול על כולם ומושל על כולם להיות היש בטל.
but rather that the world appear as a “something” and a separate entity. But the light of Havayah is greater than them all and rules over them all, so that the “something” is nullified.
Their purpose is to let the world appear as an independent “something.” But the light of Havayah is greater than all of them and rules over them, so that in truth the “something” remains nullified.


(וזהו כי אני ידעתי כי גדול53 כו׳. אני זו כנס״י [כנסת ישראל]. אבל העכו״ם [העובדי כוכבים ומזלות] אומרים עזב הוי׳ את הארץ.54 ופרעה אמר לא ידעתי את55 הוי׳ כו׳. ולכן נאמר ביתרו אחר שנתגייר5657 עתה ידעתי כי גדול58 הוי׳ כו׳)
(And this is [the meaning of] “For I know that [Havayah] is great,” etc. “I”: this is the Community of Israel. But the idolaters say, “Havayah has forsaken the land”; and Pharaoh said, “I do not know Havayah,” etc. Therefore it is said of Yisro, after he converted, “Now I know that Havayah is great,” etc.)
The parenthesis contrasts those who recognize this with those who do not. The Community of Israel says “I know that Havayah is great,” while idolaters say G-d has forsaken the land and Pharaoh said he did not know Havayah; Yisro, once he had converted, could say “Now I know that Havayah is great.”


והיינו לפי שכל אשר חפץ59 הוי׳ נמשך ועשה גם בשמים ובארץ שכולם יש להם ציור ותמונה מבחי׳ חפץ ורצון הוי׳ שלא בא לידי גילוי בדבור ומאמר שהוא הפועל הישות.
That is, because “whatever Havayah desired” is drawn down, and He “has done” [it] also “in the heavens and on the earth”: for all of them have shape and figure from the level of the desire and will of Havayah, which did not come into revelation in speech and utterance, which is what brings about yeshus (being a “something”).
This is because G-d’s desire reaches into heaven and earth: every shape and figure in them comes from the desire and will of Havayah, which was never expressed in speech. Speech produces the separate “something,” but the form of everything comes from a higher level, which keeps it nullified.




9וזהו ענין שיתף מדה״ר [מדות הרחמים].60 שבכל מע״ב [מעשה בראשית] כתיב ויאמר אלקים ואח״כ שיתף מדה״ר [מדות הרחמים] דכתיב ביום עשות61 ה׳ אלקים כו׳.
And this is the meaning of “He associated the attribute of mercy”: for throughout the work of creation it is written, “And Elokim said,” and afterward He associated the attribute of mercy, as it is written, “On the day that Havayah Elokim made,” etc.
“He associated the attribute of mercy” refers to a teaching of the Sages: the world was first to be created with the attribute of judgment, and mercy was then joined to it. In the account of the six days only the Name Elokim appears (“And Elokim said”); afterward the Torah says “On the day that Havayah Elokim made,” adding Havayah, the Name of mercy.


וזהו למה יאמרו הגוים איה נא אלהיהם62 שבחי׳ אלקות הוא בבחי׳ איה דהיינו בבחי׳ הסתלקות לפי שאומרים עזב הוי״ה את הארץ ואין העולם מתנהג
And this is [the meaning of] “Why should the nations say, ‘Where, now, is their G-d?’”: that G-dliness is in the state of “where,” that is, in a state of withdrawal, because they say, “Havayah has forsaken the land,” and the world is conducted
The verse “Why should the nations say, ‘Where, now, is their G-d?’” expresses the view that G-dliness has withdrawn and is “where?”, absent from the world. Those who hold it say that G-d has forsaken the earth.


אלא בבחי׳ אלקים שהוא שם הצמצום והסתלקות להיות העולם יש ודבר נפרד אבל באמת כל אשר חפץ הוי״ה עשה.63
only through the level of Elokim, which is the Name of tzimtzum (contraction) and withdrawal, so that the world be a “something” and a separate entity. But in truth, “whatever Havayah desired, He has done.”
In that view the world runs only by the Name Elokim, the Name of tzimtzum, contraction and withdrawal, which lets the world exist as a separate “something.” But the truth is that “whatever Havayah desired, He has done”: Havayah is present and active in the world as well.




10ועל ענין זה מדבר כל המזמור שלמעלה מזה הים ראה וינוס64 כו׳. ההופכי הצור65 כו׳.
And the whole psalm before this one speaks of this matter: “The sea saw and fled,” etc.; “Who turns the rock,” etc.
The psalm just before this one, Psalm 114, speaks of the same theme: at the Exodus “the sea saw and fled,” and G-d “turns the rock into a pool of water.” In both, the natural order gave way.


שמספר בשבח מעלת שם הוי״ה המושל על שם אלקי׳ ומשנה הטבע מצור החלמיש שהוא מיסוד האש וממנו מוציא מים והיינו לפי ששם אלקים
For it tells the praise of the superiority of the Name Havayah, which rules over the Name Elokim and changes nature: [as with] the flint rock, which is of the element of fire, and from it He brings forth water. That is, because the Name Elokim,
That psalm praises the Name Havayah, which rules over Elokim and can change nature: from flint, which belongs to the element of fire, it brings out water. This is possible because of what Elokim is.


שהוא הצמצום ומעלים להיות בבחי׳ יש ע״פ הטבע המוטבע בכל דבר לפי מזגו ותכונתו הוא בטל לגבי שם הוי״ה המושל עליו שהוא ענין גילוי אוא״ס [אור אין סוף] ב״ה שכשמו כן הוא. ולכן גם הים ראה וינוס כו׳:
which is the tzimtzum (contraction) and conceals, so that [things] are in a state of “something” according to the nature implanted in each thing, according to its composition and character, is nullified before the Name Havayah, which rules over it, which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, for as His Name is, so is He. Therefore also “the sea saw and fled,” etc.
Elokim is the contraction that conceals and lets each thing exist as a “something” with a fixed nature, according to its make-up and properties. That Name is nullified before Havayah, the revelation of the Infinite Light, which is just what its Name says; so when Havayah is revealed, even the sea flees.




Section 4 · ¶11–16
Turning bitter into sweet
11והנה כאשר יתבונן וישכיל כל זה האדם. אזי תכלה ותכסוף נפשו ליבטל אליו ית׳ עד שתחפץ להתפשט מתענוגי עוה״ז ולהפך לבו לגמרי ולדבקה בו וכמ״ש מי לי בשמים66 כו׳.
Now, when a person contemplates and comprehends all this, then his soul will pine and yearn to be nullified to Him, may He be blessed, until it desires to strip itself of the pleasures of this world, and to turn his heart over completely, and to cleave to Him, as it is written, “Whom have I in heaven,” etc.
Contemplating all this, that the world is as nothing before G-d and that His glory is meant to be revealed below, makes the soul long to be nullified to Him. It then wants to shed the pleasures of this world and turn its heart wholly toward G-d, as the psalmist says, “Whom have I in heaven? And besides You I desire nothing on earth.”


ובזוהר אמרו מאן דלא טעים מרירו למיתקו67 ומהפך חשוכא לנהורא68 לית ליה חולקא הכא שצריך להפוך טעם מרירו למיתקא.
And in the Zohar they said: “Whoever does not taste bitter [turned] to sweet, and turn darkness into light, has no share here.” For one must turn the taste of the bitter into sweetness.
The Zohar says that a person has no share “here” unless he turns bitter into sweet and darkness into light. The maamar takes this as the task: to transform the taste of what is bitter into sweetness.




12ומרירו הן תאוות עוה״ז ותענוגים שמושפעים מהיכלות הקליפות. שאין לך דבר למטה שאין לו היכל למעלה כנגדו שממנו בא תוצאת הדבר ההוא והשפעתו.
And “bitter” is the desires of this world and the pleasures that flow from the chambers (heichalos) of the kelipos (husks). For there is nothing below that does not have a chamber above corresponding to it, from which that thing comes forth and receives its flow.
The “bitter” is the desires and pleasures of this world. They flow from the “chambers” (heichalos) of the kelipos, the forces that conceal holiness, because everything below has a corresponding chamber above from which it emerges and draws its flow.


וכל תענוגי עוה״ז אפי׳ [אפילו] דבר קל ואפי׳ [ואפילו] המסלסל בשערו הנה החיות ההוא נמשך מהיכלות הטומאה.
And all the pleasures of this world, even a trivial thing, even one who curls his hair: that life-force is drawn from the chambers of impurity.
Even the slightest worldly pleasure, even a man’s fussing over his hair, draws its life-force from the chambers of impurity. This prepares the example of Yosef that follows.




13ולכן נענש יוסף בשבתו בבית האסורים י״ב שנה על שהיה מסלסל בשערו69 כדאיתא בגמרא70 ע״פ ויהי יוסף יפה תואר ויפה מראה71 מיד ותשא אשת אדוניו כו׳.
Therefore Yosef was punished by sitting in prison twelve years, because he curled his hair, as is stated in the Gemara on the verse “And Yosef was handsome of form and handsome of appearance”: immediately, “his master’s wife cast [her eyes],” etc.
The Midrash cited in the Kehot note connects Yosef’s attention to his appearance in his master’s house with what followed at once: “his master’s wife cast her eyes” on him. The maamar says that for curling his hair he was punished with twelve years in prison, since even this small pleasure drew from the realm of impurity.


וצריך להפוך לבו לטעום ממש למיתקא טעמו וראו72 כי טוב ה׳. אז תתענג על הוי״ה.73
And one must turn his heart over, to truly taste sweetness: “Taste and see that G-d is good.” “Then you will delight in G-d.”
So one must turn his heart around and truly taste sweetness in G-d, as the verse says, “Taste and see that G-d is good.” Then the promise is fulfilled: “Then you will delight in G-d.”




14וזה הי׳ [היה] ענין הקרבנות שנהפך חלב מנפש בהמה ועולה ונכלל באש שלמעלה אשר תאכל על המזבח להיות אשה ריח ניחוח לה׳. וכמו״כ [וכמו כן] תהיה התפלה שהיא במקום הקרבנות7475 להלהיב נפשו באש שלמעלה ולהתענג על הוי״ה.
And this was the meaning of the sacrifices: that the fat of an animal’s soul is transformed, and rises and is absorbed into the fire from above that consumes on the altar, to be “a fire-offering, a pleasing fragrance to G-d.” And so too shall prayer be, which is in place of the sacrifices: to set one’s soul aflame with the fire from above and to delight in G-d.
In the Temple, the fat of an animal offering was consumed by the fire from above that rested on the altar, becoming “a pleasing fragrance to G-d”: the animal’s fat was transformed and raised up. Prayer, which takes the place of the sacrifices, does the same: it sets the soul aflame with that fire from above, so that its delight is in G-d.




15וענין אתהפכא חשוכא לנהורא. הוא שחשך הגשמי של עוה״ז מעשה שמים וארץ שנראים ליש ודבר גשמי יתהפך לנהורא להיות בו גילוי אוא״ס [אור אין סוף] ב״ה להיות היש בטל אליו ית׳ ונגלה כבוד76 ה׳ למטה כמו למעלה.
And the meaning of “darkness turned into light” is that the physical darkness of this world, the work of heaven and earth, which appear as a “something” and a physical thing, be turned into light, so that there be in it a revelation of the Infinite Light (Or Ein Sof), blessed be He, so that the “something” be nullified to Him, may He be blessed, and “the glory of G-d be revealed” below as above.
“Turning darkness into light” means that the physical world, which looks like a solid, independent “something,” should itself become a place where the Infinite Light is revealed. Then its “something” is nullified to G-d, and His glory is revealed below as above.




16והיינו שע״י בחי׳ טעים מרירו למיתקא שהוא ממטה למעלה להפוך לבו ותאוות עוה״ז לדבקה בו ית׳ בתשוקה וצמאון כו׳
That is, through the level of “tasting bitter [turned] to sweet,” which is from below to above, turning one’s heart and the desires of this world to cleave to Him, may He be blessed, with longing and thirst, etc.,
“Tasting bitter as sweet” is a movement from below upward: a person turns his heart and his worldly desires toward cleaving to G-d, with longing and thirst.


יאיר אור ה׳ מלמעלמ״ט [מלמעלה למטה] במקום החשך של העוה״ז שלא יהיה העולם מעלים אור ה׳ וקדושתו
the light of G-d will shine from above to below in the place of the darkness of this world, so that the world will not conceal the light of G-d and His holiness.
In response, G-d’s light shines from above to below into the darkness of this world. The world then no longer conceals G-d’s light and holiness.


וזהו ג״כ ענין נר מצוה ותורה אור77 נר מצוה היא בחי׳ העלא׳ [העלאת / העלאה] מלמטלמ״ע [מלמטה למעלה] ותורה אור היא בחי׳ ההמשכה מלמעלמ״ט [מלמעלה למטה] וע״י בחי׳ נר מצוה בא אור התורה:
And this is also the meaning of “a mitzvah is a lamp, and the Torah is light”: “a mitzvah is a lamp” is the level of ascent from below to above, and “the Torah is light” is the level of drawing down from above to below; and through the level of “a mitzvah is a lamp,” the light of the Torah comes.
The verse “A mitzvah is a lamp, and the Torah is light” describes the same pair. The mitzvah, the lamp, is the ascent from below; the Torah, the light, is the drawing down from above; and the light of the Torah comes only through the lamp of the mitzvah.




Section 5 · ¶17–23
The root of the letters
17וביאור הדבר. הנה צ״ל ענין אותיות מה ענינם.78 כי הנה האותיות נחלקות במבטא ע״י79 ה׳ מוצאות הפה. אחה״ע מהגרון כו׳.
The explanation of the matter: now, it must be explained what letters are. For the letters are divided in pronunciation by the five organs of articulation of the mouth: Alef, Ches, Hei, Ayin from the throat, etc.
To explain how the mitzvah brings the Torah’s light, the maamar turns to the nature of letters. As Sefer Yetzirah teaches, the letters are formed by five parts of the mouth; Alef, Ches, Hei and Ayin, for example, come from the throat.


והנה אין המוצאות כלי המבטא דומים לכנור80 שהוא כלי הנגון שבנגן המנגן עליו מוציא קול שהקול ההוא בא מן תנועת הכנור שמוציא את הקול.
Now, the organs of articulation, the instruments of speech, are not like a lyre, which is an instrument of melody: when the musician plays on it, it produces a sound, and that sound comes from the movement of the lyre, which produces the sound.
One might think that the organs of speech make the letters the way a lyre makes music. In an instrument, the sound really is produced by the movement of the instrument itself.


משא״כ האותיות אינן באות מחמת תנועות כלי המבטא שהן ה׳ מוצאות הפה שהרי מאליהן ומעצמן יוצאות81 תנועות האותיות בלי שום הכנה וכוונה מכוונת באדם להניע הלשון לאותיות דטלנ״ת. או השפתים לאותיות בומ״ף.
This is not so with the letters: they do not come about because of the movements of the instruments of speech, which are the five organs of articulation of the mouth. For the movements of the letters come out by themselves and of their own accord, without any preparation or deliberate intention in a person to move the tongue for the letters Dalet, Tes, Lamed, Nun, Tav, or the lips for the letters Beis, Vav, Mem, Pei.
Letters are different: a speaker does not plan to move his tongue for Dalet or his lips for Beis. The letters come out on their own.


אלא אדרבה האותיות מניעות את הלשון לאותיות דטלנ״ת והשפתים לאותיות בומ״ף והאותיות מצד עצמן הן מושרשות בנפש עצמה.
On the contrary, the letters move the tongue for the letters Dalet, Tes, Lamed, Nun, Tav, and the lips for the letters Beis, Vav, Mem, Pei; and the letters, in themselves, are rooted in the soul itself.
On the contrary, the letters move the tongue and the lips. The letters themselves are rooted in the soul.




18והנפש היא המוציאה אותן מההעלם אל הגילוי מתחלה באותיות המחשבה ואח״כ באותיות הדבור. וז״ש [וזהו שכתוב] ויהי האדם לנפש חיה.82
And it is the soul that brings them out from concealment into revelation, first in the letters of thought and afterward in the letters of speech. And this is what is written, “And man became a living soul (nefesh chayah).”
The soul brings the letters from concealment into revelation, first as letters of thought and then as letters of speech. The verse “And man became a living soul” is read as referring to this.


ות״א [ותרגום אונקלוס] לרוח ממללא8384 שבחינת האותיות הן בבחי׳ חיה. כי יש באדם נפש רוח נשמה חיה. נפש הוא בחי׳ אותיות מחשבה ודבור.
And Targum Onkelos [renders it] “a speaking spirit,” for the letters are on the level of Chayah. For there are in man Nefesh, Ruach, Neshamah [and] Chayah. Nefesh is the level of the letters of thought and speech.
Onkelos translates “a living soul” as “a speaking spirit,” so speech is what makes man a “living” (chayah) soul, and the letters are rooted in the soul level called Chayah. Of the soul levels named here, Nefesh, Ruach, Neshamah and Chayah, the lowest, Nefesh, is the letters of thought and speech as they are expressed.




19ורוח הוא הבל הלב שהוא קול כלול מאש רוח ומים כנודע ונשמה היא בחי׳ השגת השכל ונשמת שדי תבינם.85
And Ruach is the breath of the heart, which is voice, composed of fire, air and water, as is known. And Neshamah is the level of intellectual comprehension: “and the neshamah of Shaddai gives them understanding.”
Ruach is the breath of the heart, the voice, which combines fire, air and water. Neshamah is intellectual understanding, as in the verse in Job, “the neshamah of Shaddai gives them understanding.”


וחיה היא בחי׳ חכמה דהיינו מקור החכמה שלמעלה מן ההשגה ושם הוא שרש האותיות אלא שקבען בפה8687 ולא שבראן שם בפה
And Chayah is the level of Chochmah (wisdom), that is, the source of wisdom, which is above comprehension; and there is the root of the letters. Only, He “set them in the mouth,” and not that He created them there in the mouth;
Chayah corresponds to Chochmah, the source of insight that is above comprehension, and there the letters are rooted. Sefer Yetzirah says that G-d “set” the letters in the mouth; the maamar stresses that He set them there but did not create them there.


כי בריאותם והתהוותם בשרשם הוא למעלה בבחינת חיה ומשם נמשכו ונתחלקו לכ״ב אותיות לדבר בם איש ואיש כלשונו.
for their creation and coming into being, in their root, is above, on the level of Chayah; and from there they were drawn down and divided into twenty-two letters, for each and every man to speak with them according to his language.
The letters are created at their root, in Chayah. From there they descend and divide into the twenty-two letters with which every person speaks in his own language.




20ובזה יובן ענין מארז״ל [מאמר רבותינו זכרונם לברכה] שמט״ט [שמטטרון] קושר88 קשרים לקונו מתפלותיהן של ישראל. כי הנה המלאכים מעלים התפלות
With this one will understand the saying of our Sages, of blessed memory, that Metatron ties knots for his Maker from the prayers of Israel. For the angels raise up the prayers,
The Sages say that Metatron, a high angel, ties “knots” for his Maker out of Israel’s prayers; the next paragraph and the Kehot note’s heading speak of “crowns.” The angels are the ones who carry prayers upward.


לפי שדבור האדם הוא גשמי89 והמלאכים הם רוחני׳ [רוחניים] שהדבור שלהם הוא כמו מחשבה שלנו וע״י המלאך המקבל התפלה מזדככת התפלה מגשמיות לרוחניות ע״י המלאך ההוא.
because the speech of man is physical, while the angels are spiritual, their speech being like our thought; and through the angel who receives the prayer, the prayer is refined from physicality to spirituality, through that angel.
Human speech is physical, while angels are spiritual: their “speech” is like our thought. As a prayer passes through the angel who receives it, it is refined from physical to spiritual.




21והנה גבוה מעל גבוה עד עולם העליון שבו משכן מט״ט [מטטרון] והוא קושר כתרים שלמעלה מן הראש ומוחין.
Now, [it goes] “higher than the high,” up to the supernal world, in which is the dwelling place of Metatron; and he ties crowns, which are above the head and the intellect (mochin).
Above the angels who receive prayers are ever higher levels, up to the world where Metatron dwells. He ties “crowns,” which sit above the head, that is, at a level above the intellect.


וע״י זה ממשיך אותיות חדשות. כי הנה התפלה היא בקשת יה״ר [יהי רצון]90 שיתהווה בחינת רצון שכמו שכבר נמשך רצה״ע [רצון העליון] בחכמה.
And through this he draws down new letters. For prayer is a request, “Yehi ratzon” (“May there be will”), that a level of will come into being; for, as the supernal will has already been drawn into Chochmah (wisdom),
Through this Metatron draws down new letters. Prayer is a request, “Yehi ratzon,” literally “may there be will”: it asks that a new will come into being, beyond the will already expressed in Chochmah.


הנה החכמה מחייבת ע״פ התורה אין יסורים בלא עון9192 שהעון גורם יסורים ח״ו [חס ושלום] אבל ע״י התפלה יה״ר [יהי רצון] נמשך רצה״ע [רצון העליון] שלמעלה מבחינת חכמה ושם הוא רחמים פשוטים ורבו פשעיך9394 כו׳.
Chochmah dictates, according to the Torah, “There is no suffering without sin,” for sin brings suffering, G-d forbid. But through prayer, “Yehi ratzon,” the supernal will that is above the level of Chochmah is drawn down, and there, it is simple mercy, and “your transgressions are many,” etc.
As the will is expressed in Chochmah, the Torah’s wisdom dictates that suffering follows sin. Prayer reaches the will above Chochmah, a level of simple mercy that is not bound by that reckoning, even when “your transgressions are many.”




22וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כשישראל אומרים יהא שמו הגדול מבורך95 כו׳ הקב״ה מנענע בראשו. פי׳ שמנענע וממשיך בראשו הוא רצה״ע [רצון העליון] ב״ה
And this is what our Sages, of blessed memory, said: when Israel say “May His great Name be blessed,” etc., the Holy One, blessed be He, nods His head. That is, He moves and draws down His “head,” which is the supernal will, blessed be He;
The Talmud says that when Jews answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head. The maamar reads the “head” as the supernal will, which G-d “moves” and draws down in response.


כי אותו מבקשים יהא שמו הגדול מבורך שיהא ברוך ונמשך שמו הגדול שלמעלה מבחינת השתלשלות שהוא גדול ומהולל מאד.
for that is what is being requested: “May His great Name be blessed,” that His great Name, which is above the level of the chain of descending worlds (hishtalshelus), be blessed and drawn down, for it is “great and exceedingly praised.”
That is what the words request: that His great Name, which is above the whole chain of descending worlds, be “blessed,” that is, drawn down. It is “great and exceedingly praised,” beyond all the worlds.




23והמשכת רצה״ע [רצון העליון] הזה הוא ע״י העלאת אותיות התפלה לשרשן ומקורן כתר העליון ע״י מט״ט [מטטרון]. והיינו לפי ששרש האותיות היא בכתר העליון למעלה מבחי׳ חכמה ומוחין
And the drawing down of this supernal will is through the raising of the letters of prayer to their root and source, the Supernal Keser (the Crown), through Metatron. That is, because the root of the letters is in the Supernal Keser, above the level of Chochmah (wisdom) and the intellect (mochin);
The supernal will is drawn down when the letters of prayer are raised, through Metatron, to their root in the Supernal Keser, the Crown above intellect. The letters are rooted in Keser, above Chochmah.


אלא שראשית הגלוי היא בחכמה שא״א להשכיל ולהשיג כל דבר מושכל כ״א ע״י אותיות. אבל האותיות עצמן אינן בחי׳ שכל שא״א לשכל המושג להשיג ענין מהות האותיות בעצמותם
only, the beginning of revelation is in Chochmah, for it is impossible to understand and grasp any intelligible thing except through letters. But the letters themselves are not on the level of intellect, for intellect that is grasped cannot grasp the essential nature of the letters in themselves;
Revelation begins in Chochmah, since nothing can be understood except through letters. Yet the letters themselves are not intellect: the mind cannot grasp what letters essentially are.


אלא שהן לבוש השכל והלבוש הזה הוא מבחי׳ חיצוניות עליון שירד ונתפשט למטה להלביש את השכל. ומשם יורד עוד להיות אותיות מחשבה ודבור:
rather, they are a garment of the intellect, and this garment is from the level of the supernal outer dimension (chitzoniyus), which descended and spread downward to clothe the intellect. And from there it descends further, to become letters of thought and speech.
The letters are a garment for the intellect, coming from an outer dimension of the supernal level that descended to clothe it. From there they descend further and become the letters of thought and speech.




Section 6 · ¶24–30
The Torah, the parable of the Primordial One
24והנה התורה נתלבשה באותיות ג״כ עד״ז שאותיות התורה שרשן למעלה מעלה מבחי׳ התורה. דאורייתא מחכמה נפקת9697 והאותיות שרשן למעלה בבחי׳ כתר.98
Now, the Torah too was clothed in letters in this way: the letters of the Torah have their root far above the level of the Torah. For “the Torah issues from Chochmah (wisdom),” while the letters have their root above, on the level of Keser (the Crown).
The Torah too is clothed in letters, and its letters are rooted far above the Torah’s own level. The Zohar says the Torah “issues from Chochmah,” divine wisdom, but its letters are rooted in Keser, the Crown above wisdom.


ואותיות מלשון אתא99 שהוא לשון המשכה. שהאותיות הן המשכות שבהן ועל ידן נמשך להיות התורה.100
And otiyos (letters) is from the word asa (“came”), which denotes drawing down; for the letters are drawings-down, in which and through which it is drawn down to become the Torah.
The Hebrew word for letters, otiyos, is linked to asa, “came,” a word of coming and drawing down. The letters are channels through which the light is drawn down to become the Torah.




25והענין כי הנה כתיב כאשר יאמר משל הקדמוני101 והוא התורה שהתורה נקראת בשם משל הקדמוני.102103
The explanation: it is written, “As the parable of the Primordial One says,” and this is the Torah, for the Torah is called “the parable of the Primordial One.”
In the book of Samuel, David quotes “the proverb of the ancients” (mashal hakadmoni). The maamar reads it as “the parable of the Primordial One,” a name for the Torah, which is G-d’s parable.


וביאור הדבר ההוא כי הנה ענין המשל הוא להמשיל את הנמשל באופן שיובן מתוך המשל.
And the explanation of this: the nature of a parable is to represent the thing it illustrates (the nimshal) in a way that it will be understood from within the parable.
A parable presents an idea, the nimshal, by means of something else, so that the idea can be understood from it.


והרי המשל הוא ענין אחר שאינו מהות הנמשל. אלא שהנמשל מובן מתוכו ע״י שדומה לו בצד מה.
Yet the parable is a different thing, which is not the essence of what it illustrates; only, what it illustrates is understood from within it, because it resembles it in some respect.
The parable is never the idea itself; it only resembles it in some respect, and through that likeness the idea is grasped.




26וז״ש [וזהו שכתוב] וביד הנביאים אדמה.104 וחז״ל [וחכמינו זכרונם לברכה] המשילו מראה הנבואה לאספקלריא105 שכמו שרואין באספקלריא הגם שנראית דמות הצורה בתמונתה ובצלמה ממש מ״מ אין זאת גוף הצורה עצמה ממש
And this is what is written, “And through the prophets I am likened.” And our Sages, of blessed memory, compared prophetic vision to a mirror (aspaklaria): just as one sees in a mirror, although the likeness of the form appears in its very shape and image, nevertheless this is not the actual body of the form itself,
Hosea says that G-d is “likened” through the prophets, and the Sages compare prophetic vision to looking in a mirror (aspaklaria). In a mirror one sees a faithful likeness of a form, but not the form itself.


אלא דמותה ותמונתה. כך כל השגת הנביאים באלקותו ית׳ אין זה אלא בחי׳ דמות ודמיון.
but only its likeness and its image; so too, all the prophets’ apprehension of His G-dliness, may He be blessed, is only on the level of likeness and resemblance.
So too, everything the prophets grasped of G-d was a likeness and an image, not His essence.




27והיינו כמו בחי׳ משל שממנו מובן הנמשל. אבל באלקותו ית׳ ממש כתיב כי לא יראני106 כו׳ וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה].107108
That is, like a parable, from which the thing it illustrates is understood. But regarding His actual G-dliness, may He be blessed, it is written, “For [man] shall not see Me,” etc., and as our Sages, of blessed memory, said.
Prophecy grasps G-d the way a parable conveys its idea. G-d Himself cannot be seen, as the verse says, “For man shall not see Me and live,” and as the Sages taught.


וז״ש [וזהו שכתוב] בשלמה וידבר שלשת אלפים משל109 על כל דבר מד״ת [מדברי תורה]110 כו׳ דהיינו שאמר על כל דבר מד״ת [מדברי תורה] רוחניות הענין כמו מצות קרבנות מן הבהמה.
And this is what is written of Shlomo, “And he spoke three thousand parables,” on every single matter of the words of Torah, etc. That is, on every single matter of the words of Torah he told its spiritual meaning: for example, the mitzvah of sacrifices from animals,
Of King Shlomo it is written that “he spoke three thousand parables,” and the maamar explains that he gave them on every matter of the Torah. He explained the spiritual meaning of each matter, for example the laws of animal sacrifices.


ומקריבים חלב ודם ע״ג [על גבי] המזבח בכהן ובגדי כהונה והיה אומר ענין הקרבנות ברוחניות ומהו נקרא חלב ודם ברוחניות ומהו כהן ומהו בגדי כהונה.
and fat and blood are offered upon the altar, through a kohen and the priestly garments; and he would explain the matter of the sacrifices in spiritual terms: what is called fat and blood in spirituality, and what is a kohen, and what are the priestly garments.
He explained what the fat and blood offered on the altar mean spiritually, and what the kohen and the priestly garments are. Each physical law is a parable for a spiritual reality.




28והנה גבוה מעל גבוה כמה מדרגות רוחניות זו למעלה מזו. והשיג שלמה בחכמתו שלשת אלפים משל.111
Now, [there are,] “higher than the high,” many spiritual levels, one above the other. And Shlomo, in his wisdom, grasped three thousand parables,
There are many spiritual levels, one above another, and Shlomo’s wisdom reached three thousand of them, the “three thousand parables.”


דהיינו שלשת אלפים מדרגות112 זו למעלה מזו. וכולם אינן רק113 בחינת משל לגבי בחינת אלקות ממש השורה ומתלבש בתורה.
that is, three thousand levels, one above the other. And all of them are only on the level of a parable relative to the level of actual G-dliness, which rests and is clothed in the Torah.
Yet all of these levels are only parables in relation to the actual G-dliness that rests within the Torah and is clothed in it.




29והנה שלמה לא השיג אלא שלשת אלפים משל. אבל באמת כך הוא עד רום המעלות לאין קץ שכולם אינן רק בחינת משל לקדמונו של עולם.
Now, Shlomo grasped only three thousand parables. But in truth, it is so up to the highest heights, without end: all of them are only on the level of a parable of the Primordial One of the world,
Shlomo grasped three thousand levels, but in truth the series goes on without end. Every level, however high, is only a parable in relation to “the Primordial One of the world.”


דהיינו אור א״ס ב״ה ממש שלמעלה מעלה מבחי׳ וגדר השתלשלות לא בבחי׳ ממלא ולא בבחינת סובב רק שהתורה נמשכה משם ע״י בחינת אותיות והמשכות.
that is, the Infinite Light (Or Ein Sof), blessed be He, itself, which is far above the level and bounds of the chain of descending worlds (hishtalshelus): neither on the level of the light that fills all worlds (memalei kol almin), nor on the level of the light that encompasses all worlds (sovev kol almin). Only, the Torah was drawn down from there by way of letters and drawings-down.
The Primordial One is the Infinite Light itself, beyond the chain of worlds: beyond both the light that fills the worlds and the light that encompasses them, since both still relate to worlds. The Torah was drawn down from there by means of letters and channels.




30וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] דוד הע״ה [העליו השלום] היה מחבר114 תורה של מעלה בהקב״ה.115 דהיינו שהמשיך אותיות התורה מאוא״ס [מאור אין סוף] ב״ה ממש.
Of this our Sages, of blessed memory, said: King David, peace be upon him, would join the Torah above with the Holy One, blessed be He. That is, he drew down the letters of the Torah from the Infinite Light (Or Ein Sof), blessed be He, itself.
Sefer HaBahir says that King David, through his constant study, “would join the Torah above” with the Holy One, blessed be He. The maamar explains that he drew the letters of the Torah down from the Infinite Light itself.


ועז״נ [ועל זה נאמר] אשר יעשה אתם האדם116 כו׳. לעשות אותם. שעשיית התורה היא ע״י האדם. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מעלה אני117 עליכם כאלו עשאוני.118
And of this it is said, “which man shall do,” etc.: “to make them,” for the making of the Torah is through man. And as our Sages, of blessed memory, said, “I account it to you as though you had made Me.”
The verse “which man shall do” is read as “make”: the Torah is “made” by man. As the Sages said, G-d regards those who keep it “as though you had made Me.”


וזהו ותורה אור119 שהתורה מאירה אוא״ס [אור אין סוף] ב״ה ממש. אך אין אור התורה עולה בשם אור אלא ע״י נר מצוה:
And this is [the meaning of] “and the Torah is light”: the Torah radiates the Infinite Light, blessed be He, itself. But the light of the Torah is called by the name “light” only through “a mitzvah is a lamp.”
This is why the Torah is called “light”: it radiates the Infinite Light itself. But the Torah’s light earns the name “light” only through “a mitzvah is a lamp.”




Section 7 · ¶31–35
Air, the source of light
31והענין שהארת אור הנר הוא ע״י שיש אויר סביב האור.120 משא״כ בלא אויר יכבה ולא יאיר כלל.
The explanation: the shining of the lamp’s light comes about through there being air around the light; whereas without air it would go out and not shine at all.
A flame shines only when there is air around it; without air it goes out.


ולכן אין כופין כלי ע״ג [על גבי] הנר בשבת121 שלא יכבה שמחמת כפיית הכלי מונע האויר שסביב האור.
Therefore one does not overturn a vessel over a lamp on Shabbos, lest it go out, for by overturning the vessel one blocks the air that is around the light.
For this reason, on Shabbos, one does not overturn a vessel over a lamp: it would cut off the air and put out the flame.




32והיינו כי האויר גורם להיות הארת אור הנר לפי שאויר הוא אותיות אור122 י׳ שהאויר הוא מקור האור.123
That is, the air brings about the shining of the lamp’s light because avir (air) is the letters of or (light) [and] yud, the air being the source of the light.
Air lets the flame shine because the word avir (air) is spelled with the letters of or (light) plus a yud. Air is the source of light.


כי היו״ד שבהעלם אותיות אויר הוא העלם האור ובו ועל ידו נמשך ויוצא האור מההעלם אל הגילוי.
For the yud that is hidden within the letters of avir is the concealment of the light; and in it and through it the light is drawn and goes out from concealment into revelation.
The yud hidden within avir is light in concealment. Through that yud the light comes out of hiding into revelation.




33והיינו כמו בחינת אותיות שלמעלה מהתורה ושם הוא שרש ומקור המצות שהן מושרשות ברצה״ע [ברצון העליון] ב״ה שלמעלה מהחכמה בחי׳ דאורייתא מחכמה נפקת.
And this is like the level of the letters that are above the Torah; and there is the root and source of the mitzvos, which are rooted in the supernal will, blessed be He, which is above Chochmah (wisdom), the level of “the Torah issues from Chochmah.”
This is like the letters that are above the Torah. There the mitzvos are rooted: in the supernal will, which is above Chochmah, the level from which the Torah issues.


ולכן בעשיית המצות שהן בבחינת העלאה מלמטה למעלה למקורן ושרשן בחי׳ אוי״ר [אויר] אור י׳ גורם להאיר אור התורה124
Therefore the doing of the mitzvos, which are an ascent from below to above, to their source and root, the level of avir, or [and] yud, causes the light of the Torah to shine,
Doing the mitzvos raises them from below to their root, the level called avir, or with a yud. Just as air lets a flame shine, the mitzvos cause the light of the Torah to shine.


כי כל המצות נק׳ בשם צדקה.125 כמ״ש וצדקה תהיה לנו כי נשמור לעשות את כל המצוה הזאת כו׳.126
for all the mitzvos are called by the name tzedakah, as it is written, “And it will be tzedakah for us, if we take care to do all this mitzvah,” etc.
All the mitzvos are called tzedakah (righteousness, and also charity), as the verse says, “And it will be tzedakah for us, if we take care to do all this mitzvah.”




34וצדקה לדלים ואביונים היא המשכה והשפעה להחיות רוח שפלים.127 וכך מעוררים למעלה בחי׳ המשכות להחיות רוח
And tzedakah to the poor and destitute is a drawing down and bestowal to revive the spirit of the lowly. And in this way, above, one arouses the level of drawings-down to revive the spirit
Charity to the poor gives them sustenance and revives “the spirit of the lowly.” In the same way, our tzedakah below arouses a flow from above to revive the lowly.


שפלים דקמיה כולא כלא חשיב128 והכל נק׳ שפלים ודלים אצלו ית׳. וההמשכות וההשפעות הן הן אור התורה. כי אור ושפע הכל א׳.
of the lowly, for “before Him all is considered as nothing,” and all are called lowly and poor in relation to Him, may He be blessed. And these drawings-down and bestowals are themselves the light of the Torah, for light and flow are all one.
Before G-d everything is as nothing, so all creatures are “lowly and poor” in relation to Him. The flow He bestows is itself the light of the Torah, since light and flow are one.




35וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה129 אפילו תורה אין לו רק צ״ל תורה וגמ״ח [וגמילות חסדים]
And this is what our Sages, of blessed memory, said: “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Rather, there must be Torah and deeds of kindness (gemilus chasadim),
The Talmud says that whoever claims to have only Torah does not have even Torah. One needs Torah together with acts of kindness (gemilus chasadim).


כי בלא גמ״ח [גמילות חסדים] זו צדקה אין אור התורה מאיר לו. וזהו אפי׳ [אפילו] תורה אין לו.
for without deeds of kindness, which is tzedakah, the light of the Torah does not shine for him. And this is [the meaning of] “does not have even Torah.”
Without kindness, which is tzedakah, the light of the Torah does not shine for a person. This is the meaning of “does not have even Torah.”


פי׳ שאין התורה שייכה ומתייחסת אליו רק התורה היא בחי׳ אותיות הנ״ל. וזהו אמשיך רוח ואייתי רוח.130
That is, the Torah does not belong and relate to him; rather, the Torah is the level of the letters mentioned above. And this is [the meaning of] “it draws spirit and brings spirit.”
Such a person’s Torah does not truly belong to him; it stays at the level of the letters described above. This is what the Zohar means by “it draws spirit and brings spirit.”


פי׳ רוח היינו בחינת אוי״ר [אויר] הנ״ל ומתחלה אמשיך מקור בחי׳ אותיות. ואח״כ אייתי וממשיך המשכת אור א״ס ב״ה בחכמה ראשית גילוי האותיות להיות התורה אור:
That is, “spirit” (ruach) is the level of avir mentioned above: first “it draws” the source, the level of letters; and afterward “it brings,” drawing down the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into Chochmah (wisdom), the beginning of the revelation of the letters, so that the Torah be light.
“Spirit” (ruach, which also means wind or air) is the avir described above. First the ascent “draws” the source of the letters; then it “brings,” drawing the Infinite Light down into Chochmah, where the letters first appear, so that the Torah becomes light.




Section 8 · ¶36–39
Mezuzah on the right, Chanukah lamp on the left
36ובזה יובן ענין מזוזה מימין ונר חנוכה משמאל כי מזוזה היא בחי׳ העלאה ממטה למעלה כמו בחי׳ המצות.
With this, the matter of “the mezuzah on the right and the Chanukah lamp on the left” will be understood. For the mezuzah is the level of ascent from below to above, like the level of the mitzvos.
This explains why the mezuzah is on the right and the Chanukah lamp on the left. The mezuzah, like all the mitzvos, is an ascent from below to above.


וענין המזוזה הוא שכותבין פ׳ שמע והיה אם שמוע שכתוב שם אחד ואהבת בכל לבבך ובכל נפשך ובכל מאדך131 בחי׳ העלאה.
And the matter of the mezuzah is that one writes the passages of Shema and VeHayah Im Shamoa, in which is written “One,” and “And you shall love with all your heart, and with all your soul, and with all your might”: the level of ascent.
The mezuzah contains the passages of Shema and VeHayah Im Shamoa, which speak of G-d as “One” and command loving Him with all one’s heart, soul and might. These express the ascent of everything toward G-d.




37וקובעין בפתח הבית להעלות הבית וכל אשר בו כל רכושו וקנינו בכל התיבות להיות בטלים לאהבת ה׳ בכל מאדך בכל ממונך.132
And it is affixed at the entrance of the house, to raise up the house and all that is in it, all his property and possessions in all the chests, so that they be nullified to the love of G-d: “with all your might,” with all your money.
The mezuzah is fixed at the entrance to raise up the house and everything in it, all one’s property, so that it is nullified to the love of G-d. The Sages explain “with all your might” as “with all your money.”


ולכן קובעין המזוזה בימין כי וימינו תחבקני כאדם החובק את חבירו שמקרבו אצלו כך נמשך ימין מקרבת להעלות אליו ית׳ כל הבא לקרב אליו ית׳.133
Therefore the mezuzah is affixed on the right, for “and His right hand embraces me,” like a person who embraces his friend, drawing him close to himself; so too there is drawn down “the right that draws near,” to raise up to Him, may He be blessed, everyone who comes to draw near to Him, may He be blessed.
It is placed on the right because the right hand embraces and draws close, as in “His right hand embraces me.” The right side draws everyone who seeks to come close up to G-d.


אבל נ״ח הוא המשכת אור התורה. כי היונים רצו להשכיחם תורתך ולכן הוא משמאל. כי מימינו אש דת134 למו135 שהתורה נמשלה לאש כנודע.136
But the Chanukah lamp is the drawing down of the light of the Torah, for the Greeks sought “to make them forget Your Torah”; therefore it is on the left. For “from His right hand, a fiery law for them”: the Torah is likened to fire, as is known.
The Chanukah lamp is the opposite movement: it draws the light of the Torah down, the light the Greeks tried to make Israel forget, in the words of the Chanukah thanksgiving prayer. It is on the left; the verse “from His right hand, a fiery law for them” shows the Torah coming from the right as fire, and the next paragraphs explain why its light must reach the left.




38ובפרט שעיקר מצות נ״ח להאיר בחוץ ברה״ר [ברשות הרבים] ובחי׳ רבים היינו טורא דפרודא137 מבחי׳ ז׳ אומות שגם שם יאיר אור ה׳ וקדושתו שלא יהא העלם והסתר
And especially since the main mitzvah of the Chanukah lamp is to shine outside, in the public domain (reshus harabim, “the domain of the many”); and the level of “the many” is the mountain of separation (tura difruda), from the level of the seven nations: that there too the light of G-d and His holiness should shine, so that there be no concealment and hiding,
The Chanukah lamp is meant above all to shine outside, into the public domain, in Hebrew “the domain of the many.” The maamar reads “the many” as what the Zohar calls “the mountain of separation,” the realm of division and concealment, which it links with the seven nations (the seven Canaanite nations, which Chassidus reads as the seven attributes of kelipah); the lamp carries G-d’s light and holiness even there, so that nothing stays hidden.


כמו שהיה בימי חשמונאי שרצו היונים להשכיחם תורתך. וכשגברה מלכות בית חשמונאי תקנו להמשיך אור התורה גם במקום הרבים טורי דפרודא:
as there was in the days of the Hasmoneans, when the Greeks sought “to make them forget Your Torah.” And when the kingdom of the Hasmonean house prevailed, they instituted the drawing down of the light of the Torah also into the place of the many, the mountains of separation.
In the Hasmoneans’ time the Greeks tried to make Israel forget the Torah, which was exactly such a concealment. When the Hasmonean kingdom prevailed, the Chanukah lamp was instituted to draw the light of the Torah into the public domain, the “mountains of separation.”




39והנה שרש הז׳ אומות רישיה דעשו בעטפא דיצחק138139 שהוא מבחי׳ גבורות שהן בחי׳ שמאל. אך הגורם להיות המשכת נר חנוכה בשמאל
Now, the root of the seven nations is “the head of Eisav in the bosom of Yitzchak,” which is from the level of Gevuros (restraint), which are the level of the left. But what causes the drawing down of the Chanukah lamp on the left
The Targum relates that at Yaakov’s burial Eisav’s head was cut off and rolled into the cave, coming to rest in the bosom of Yitzchak. The maamar takes this as the root of the seven nations: Yitzchak’s attribute, Gevurah, the side of severity, which is the left.


היינו בחי׳ המזוזה שבימין שהיא בחי׳ ההעלאה שע״י העלאה זו נעשה בחי׳ ההמשכה הנ״ל ונמשך גם במקום החשך בחינת טורי דפרודא.
is the level of the mezuzah on the right, which is the level of ascent: through this ascent the drawing down mentioned above comes about, and it is drawn down also into the place of darkness, the level of the mountains of separation.
What brings the Chanukah lamp’s light to the left is the mezuzah on the right, the ascent. That ascent draws down the light of the Torah, which then reaches even into the darkness of the “mountains of separation.”


כי עיקר הדבר הוא להיות החשך דוקא מאיר דהיינו בחי׳ אתהפכא חשוכא לנהורא. וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] (סוטה מ״ט) עלמא אמאי קא מקיים140141 אאיש״ר [אאמן יהא שמיה רבא] דאגדתא.
For the main thing is that the darkness itself should shine, that is, the level of “darkness turned into light.” And this is what our Sages, of blessed memory, said (Sotah 49): “On what does the world endure? On the ‘Amen, may His great Name be blessed’ of the Aggadah.”
The goal is that the darkness itself should shine: “darkness turned into light.” The Talmud asks what sustains the world in hard times and answers: the “Amen, may His great Name be blessed” said after the study of Aggadah.


כי אגדתא הוא בחי׳ תרגום שכל התלמוד הוא142 בל׳ [בלשון] תרגום. ותרגום הוא בחי׳ אחוריים דקדושה143144 כנודע.
For the Aggadah is the level of Targum, since the whole Talmud is in the language of Targum; and Targum is the level of the back (achorayim) of holiness, as is known.
Aggadah is taught in Aramaic, the language of the Targum, as is the whole Talmud. Targum is called the “back” (achorayim) of holiness, its outer side.


וכשנמשך להיות שמיה רבא מברך ונמשך גם בבחי׳ תרגום שהוא בבחי׳ אחוריים אזי אתהפכא חשוכא לנהורא וזהו עיקר קיום העולם:
And when it is drawn down so that “His great Name be blessed,” and it is drawn down also into the level of Targum, which is on the level of the back, then darkness is turned into light; and this is the essence of the world’s endurance.
When “May His great Name be blessed” draws G-d’s light down even into the Aramaic, the “back” of holiness, darkness itself is turned into light. That transformation is what truly sustains the world.



In one’s avodah
Contemplating that the world is nothing before G-d should make the soul long to be nullified to Him and turn the heart from worldly pleasures, even small ones, to delight in G-d, as in prayer. Torah study must be joined to mitzvos and kindness, tzedakah above all: they are the lamp through which the Torah’s light shines for a person and reaches even the darkest places.
Questions for discussion
	Why does the maamar say that matter comes from G-d’s speech and form from His desire, and what does each contribute to the world’s existence as a “something”?
	How can the world appear independent if Havayah rules over the Name Elokim? What does Psalm 114 illustrate about this?
	In what sense are letters not produced by the mouth, and why does this matter for prayer and for the Torah?
	Why does Torah without deeds of kindness lack its light, according to the analogy of air and a flame?
	Why must the light of the Chanukah lamp reach the left and the public domain, and why does it depend on the mezuzah on the right?

Sources and references
Notes
Paragraph 1
1נר חנוכה
The note reports that manuscript volume 284 records this maamar with the year 5570 (1809–10).
Kehot’s noteבבוך 284 רשום: תק״ע. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת בראשית כרך ה תתקמד, ב. הערות תתקנב, א. ובכרך ז תתתנו, ב. תתתנח, ב (כנראה קיצורים). חלק באוה״ת נ״ך כרך א ע׳ תקסח ובאוה״ת נ״ך כרך ג ע׳ א׳שנו. ראה דרך מצותיך מצות נר חנוכה עד, ב. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ טז. וראה גם ד״ה ת״ר נ״ח תרמ״ג.
2נר חנוכה מצוה להניחה
Rabbah teaches that the Chanukah lamp is to be placed within a handbreadth of the doorway, and the Talmud concludes that it goes on the left, so that the Chanukah lamp is on the left and the mezuzah on the right. The maamar asks why the halachah divides them this way.
Shabbat 22a:2–3שבת כ״ב א:ב׳-ג׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין. אָמַר רַב יְהוּדָה אָמַר רַב אַסִּי אָמַר רַב: אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. כִּי אַמְרִיתַהּ קַמֵּיהּ דִּשְׁמוּאֵל, אָמַר לִי: וְכִי נֵר קְדוּשָּׁה יֵשׁ בָּהּ? מַתְקֵיף לַהּ רַב יוֹסֵף: וְכִי דָּם קְדוּשָּׁה יֵשׁ בּוֹ? דְּתַנְיָא ״וְשָׁפַךְ … וְכִסָּה״ — בַּמֶּה שֶׁשָּׁפַךְ יְכַסֶּה. שֶׁלֹּא יְכַסֶּנּוּ בָּרֶגֶל, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, א.
3מזוזה מימין ונר חנוכה משמאל
There a question is raised: the Menorah in the Temple stood specifically in the south, so why is the Chanukah lamp placed on the left? The note sends the reader there for the discussion.
Kehot’s noteכגירסת הרי״ף והרמב״ם הל׳ חנוכה פ״ד ה״ז ובשו״ע או״ח סי׳ תרעא. וראה בסה״מ הנחות תרי״ד תרט״ו ע׳ לז שהקשה הלא המנורה היתה בדרום דוקא למה נר חנוכה משמאל. ע״ש.
4מזוזה מימין ונ״ח משמאל
The Rambam rules that the lamp is placed on the left of the doorway so that the mezuzah is on the right and the Chanukah lamp on the left; the Kehot note says the maamar’s wording follows this reading.
Mishneh Torah, Scroll of Esther and Hanukkah 4:7משנה תורה, הלכות מגילה וחנוכה ד׳:ז׳
נֵר חֲנֻכָּה מִצְוָה לְהַנִּיחוֹ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ בַּטֶּפַח הַסָּמוּךְ לַפֶּתַח עַל שְׂמֹאל הַנִּכְנָס לַבַּיִת כְּדֵי שֶׁתִּהְיֶה מְזוּזָה מִיָּמִין וְנֵר חֲנֻכָּה מִשְּׂמֹאל. וְאִם הָיָה דָּר בַּעֲלִיָּה מַנִּיחוֹ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וְנֵר חֲנֻכָּה שֶׁהִנִּיחוֹ לְמַעְלָה מֵעֶשְׂרִים אַמָּה לֹא עָשָׂה כְּלוּם לְפִי שֶׁאֵינוֹ נִכָּר:
It is a commandment to place the Chanukah lamp at the entrance of one's house from the outside within the handbreadth adjacent to [the edge of] the entrance, so that the mezuzah will be to the right and the Chanukah lamp to the left. And if he was living in an attic, he places it in the window that is adjacent to the public domain. One who has placed the Chanukah lamp above twenty ells has not done anything, because it is not recognizable.
Torat Emet 363 (Public Domain) · Sefaria Edition. Translated by R. Francis Nataf, 2019 (CC0)
5מזוזה מימין ונ״ח משמאל
The Shulchan Aruch rules that the lamp is placed in the handbreadth next to the doorway, on the left, “so that the mezuzah is on the right and the Chanukah lamp on the left,” and on the right if the doorway has no mezuzah. The maamar quotes the law in this form.
Shulchan Arukh, Orach Chayim 671:7שולחן ערוך, אורח חיים תער״א:ז׳
מצו׳ להניחו בטפח הסמוך לפתח משמאל כדי שתהא מזוז׳ מימין ונר חנוכ׳ משמאל ואם אין מזוז׳ בפתח מניחו מימין ואם הניחו בדל׳ עצמו יניחנו מחציו של כניס׳ לצד שמאל: הגה ומיהו בזמן הזה שכולו מדליקין בפנים ואין היכר לבני רשות הרבים כלל אין לחוש כל כך אם אין מדליקין בטפח הסמוך לפתח ומ״מ המנהג להדליק בטפח הסמוך לפתח כמו בימיהם ואין לשנות אלא אם כן רבים בני הבית שעדיף יותר להדליק כל אחד במקום מיוחד מלערב הנרות ביחד ואין היכר כמה נרות מדליקין ומ״מ יזהר שלא להדליק במקום שמדליקין הנרות …
It is a mitzvah to place [the Hanukkah light] in the handsbreadth closest to the entrance on the left, so as to have the mezuzah on the right and the Hanukkah light on the left. But if there is no mezuzah in the entrance, he should place [the Hanukkah light] on the right. If one places it in the doorway itself, he should place it on the leftmost half of the entrance. Rem"a: However nowadays, when all kindle inside, and there is no distinction for the people of the public …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain) · Wikisource Shulchan Aruch (CC-BY-SA)
6אך יובן בהקדים ביאור
The note points to the page of Or HaTorah on Nach where this opening of the explanation appears; the first note on the maamar says that part of it is printed there.
Kehot’s noteראה אוה״ת נ״ך ע׳ תקסט.
7כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He has done, in the heavens and on the earth.” The maamar reads this as creation through G-d’s desire alone, which it will connect with the form of things.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
8והנה החומר נברא בדבר ה׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת חנוכה כרך ה תתקנג, א יש הערה לכאן. ובד״ה ויגש אליו תרמ״ד ע׳ רט עם הגהות. ובמאמרי הצ״צ הנחות תרי״ד תרט״ו ע׳ לז. המאמר הוא משנת תק״ע. ראה ברשימת המאמרים שם.
9בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made.” This is creation through speech, which the maamar will connect with the matter of things.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו. באוה״ת שמות ע׳ ק. בסה״מ תרס״ט ע׳ קפט מציין לכאן.
Paragraph 2
10ובע״מ נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
11ובע״מ נברא העולם
The Mishnah teaches that the world was created with ten utterances, and asks why, since one utterance would have sufficed. The maamar uses it to stress that the world was made through speech.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
12שלכל הדברים יש חומר וצורה
The note says that this passage on matter and form is copied there.
Kehot’s noteנעתק בסה״מ תרכ״ט (תשנ״ב) ע׳ יז. ובסה״מ תרמ״ד שם. בענין חומר וצורה ראה גם סה״מ תרנ״ו ע׳ שיח ואילך. ובסה״מ תרס״ג ע׳ קטו. בד״ה וישלח יעקב תרע״ג (בהמשך תער״ב). חלק עם הגהות מכאן נעתק בקונטרס עץ החיים בתחלתו. ובהערות שם מציין כ״ק אדמו״ר זי״ע לד״ה ויקם עדות ביעקב ת״ש ע׳ 52. ד״ה אלפים שנה תשי״א. בסה״מ תרס״ה ע׳ עד מציין לכאן. בסה״מ תרמ״ד ע׳ רט נוסף הגה״ה: [וי״ל בעולמות עליונים יותר הם אור וכלי].
13יש חומר וצורה
The note sends the reader there on the subject of matter and form.
Kehot’s noteראה הל׳ יסוה״ת פ״ב ה״ג. מו״נ ח״א פי״ז. בענין חומר וצורה ראה לקו״ת האזינו עב, ב.
14יש חומר וצורה
Maimonides divides creation into beings composed of matter and form that come and go, the spheres and stars whose form is fixed, and the angels, which are form without matter. The Kehot note cites him for the matter and form spoken of here.
Mishneh Torah, Foundations of the Torah 2:3משנה תורה, הלכות יסודי התורה ב׳:ג׳
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ נֶחְלָק לִשְׁלֹשָׁה חֲלָקִים. מֵהֶן בְּרוּאִים שֶׁהֵן מְחֻבָּרִים מִגּלֶם וְצוּרָה וְהֵם הוִֹים וְנִפְסָדִים תָּמִיד כְּמוֹ גּוּפוֹת הָאָדָם וְהַבְּהֵמָה וְהַצְּמָחִים וְהַמַּתָּכוֹת. וּמֵהֶן בְּרוּאִים שֶׁהֵן מְחֻבָּרִים מִגּלֶם וְצוּרָה אֲבָל אֵינָן מִשְׁתַּנִּין מִגּוּף לְגוּף וּמִצּוּרָה לְצוּרָה כְּמוֹ הָרִאשׁוֹנִים אֶלָּא צוּרָתָן קְבוּעָה לְעוֹלָם בְּגָלְמָם וְאֵינָן מִשְׁתַּנִּין כְּמוֹ אֵלּוּ. וְהֵם הַגַּלְגַּלִּים וְהַכּוֹכָבִים שֶׁבָּהֶן. וְאֵין גָּלְמָם כִּשְׁאָר גְּלָמִים וְלֹא צוּרָתָם כִּשְׁאָר צוּרוֹת. וּמֵהֶן בְּרוּאִים צוּרָה בְּלֹא גּלֶם …
All that which the Holy One, blessed is He! created in His world, is divided into three types: (a) Composite creatures of matter and form; they are beings which undergo constant changes, as the bodies of man, beasts, plants and minerals; (b) Composite beings of matter and form which do not undergo changes of either body or form as the former, but their forms remain forever set in their body unchanged; they are: the planets and the stars around them; their matter is unlike other matter and their forms are …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
15או שמש וירח
A gloss there explains the matter of created things through the Midrash on the heavens: G-d took fire and water and blended them, and from them the heavens were made.
Kehot’s noteבסה״מ תרמ״ד שם נוסף [וי״ל ענין החומר של הנבראים הוא כמ״ש במדרש על השמים נטל אש ומים [וטרפן] (ופתרן) זה בזה ומהם נעשה השמים, וזהו החומר של השמים פי׳ עצם השמים שהוא מאש וממים וכן יובן בכל נברא כו׳].
16השמים והארץ הם כדורים
The words here quote Avodah Zarah 3a:5–6; the passage is shown below.
Avodah Zarah 3a:5–6עבודה זרה ג׳ א:ה׳-ו׳
… רִבּוֹנוֹ שֶׁל עוֹלָם, כְּלוּם יֵשׁ אָב שֶׁמֵּעִיד עַל בְּנוֹ? דִּכְתִיב: ״בְּנִי בְּכוֹרִי יִשְׂרָאֵל״. אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: שָׁמַיִם וָאָרֶץ יָעִידוּ בָּהֶם שֶׁקִּיְּימוּ אֶת הַתּוֹרָה כּוּלָּהּ. אוֹמְרִים לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, שָׁמַיִם וָאָרֶץ נוֹגְעִין בְּעֵדוּתָן, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״, (דְּאָמַר) [וְאָמַר] רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם הַשִּׁשִּׁי״? מְלַמֵּד שֶׁהִתְנָה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם מַעֲשֵׂה בְרֵאשִׁית, וְאָמַר: אִם יִשְׂרָאֵל מְקַבְּלִין אֶת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 41aעבודה זרה מ״א א
Kehot’s noteראה ירושלמי ע״ז ג, א. וראה ע״ז מא, א תוס׳ ד״ה ככדור.
17השמים והארץ הם כדורים
The Jerusalem Talmud tells that Alexander of Macedon rose so high that he saw the world as a ball, which is why he was depicted holding a ball. The Kehot note cites it for the spherical shape of heaven and earth mentioned here.
Jerusalem Talmud Avodah Zarah 3:1תלמוד ירושלמי עבודה זרה ג׳:א׳
18ומן הארץ לרקיע כו׳
A gloss there adds: “It follows that the shape of the surface must be conceived according to such a distance.”
Kehot’s noteבסה״מ תרמ״ד שם נוסף: נמצא צ״ל ציור השטח ע״ד ריחוק כזה.
19והשמש והירח הם גלגלים מאירים כו׳
The note says that an explanation of this passage is given there.
Kehot’s noteבסה״מ תרכ״ט (תשנ״ב) ע׳ יז ואילך יש ביאור לכאן.
20וכן עד״ז בכל דבר נברא
A gloss there adds that in the inanimate, plant, animal and human realms, the manner of each thing’s shape, its length and width, whether it has horns or is triangular, is its form.
Kehot’s noteבסה״מ תרמ״ד שם נוסף: ודצח״מ אופן ציורו שיהי׳ כך בארכו ורחבו או בעל קרנות או משולש ז״ע הציור.
21Adam fathered a son “in his likeness, after his image.” The maamar borrows the phrase for the particular form of each created thing.
Genesis 5:3בראשית ה׳:ג׳
וַיְחִי אָדָם שְׁלֹשִׁים וּמְאַת שָׁנָה וַיּוֹלֶד בִּדְמוּתוֹ כְּצַלְמוֹ וַיִּקְרָא אֶת־שְׁמוֹ שֵׁת:
And Adam lived a hundred and thirty years, and begot a son in his own likeness, after his image; and called his name Seth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
22יהי אור
“And G-d said, ‘Let there be light,’ and there was light.” The maamar takes this utterance as what brought light itself into existence, something from nothing.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23יהי רקיע
“And G-d said, ‘Let there be a firmament in the midst of the waters.’” The utterance brought the firmament into existence; its shape, the maamar says, came from G-d’s desire.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24נתהווה הרקיע מאין ליש
A gloss there gathers parallel sources and says that the one general utterance was divided into ten utterances to bring the existence of “something” into being, divided by the power of the Infinite, and suggests that this is the intent here as well.
Kehot’s noteבסה״מ תרמ״ד שם נוסף [ע׳ בתו״א ד״ה מזוזה מימין [הכוונה לכאן] ובהביאור הג׳ לד״ה יביאו לבוש מל׳ ובלקו״ת בהביאור לד״ה לבבתני דרוש הב׳. ועמ״ש בד״ה להבין ע׳ מצות [אכילת] המצה מ״ג, ובד״ה מה רבו מעשיך ה׳ מ״ד, שהמאמר א׳ הוא הכלל, ונפרטו בע״מ להיות מציאות היש, ונפרטו בכח הא״ס, וי״ל שכמו״כ הכוונה כאן וד״ל].
25אופן צורת הרקיע . . בחפץ ה׳
That passage asks why creation is called “something from nothing” and answers with “For a sun and a shield is Havayah Elokim”: Havayah is like the sun itself, Elokim like the shield that conceals it so that only a glimmer shines; without the shield the glimmer would be nullified in its source.
Kehot’s noteראה לקו״ת ר״ה נה, סע״א ועד״ז היו העולמות. ראה באוה״ת כרך ז תתתנח, ב דמ״ש בלקו״ת שם מתאחד עם מש״כ שהצורה נעשה בחפץ ה׳ בחי׳ מה שעלה במחשבה והחומר והעשי׳ נתהווה מהדבור יש מאין והיינו בגשמיות כפי הצורה הרוחני׳ שנתהווה ע״י המחשבה והרצון שהי׳ עיגול השמים כמו ע״ס דעגולים דאצי׳ או בריאה, ע״ש. ובסה״מ תרמ״ד ע׳ רי נוסף: עד״מ או ציור שארי פרטי הנבראי׳ דדצח״מ: בדמותו.
26בחפץ ה׳ שלא בא לכלל גילוי
That maamar says that Torah Ohr here explains G-d’s desire as the level of sovev, and form as the outer shape of matter, like the round, spherical heavens, which comes specifically from sovev; whereas elsewhere form is explained as the life-force within the creature, from memalei.
Kehot’s noteבד״ה ביום השמע״צ עת״ר כ׳ ”ושם מבואר [בתו״א] דבחי׳ חפץ ה׳ זהו בחי׳ סוכ״ע, וענין הצורה פי׳ שם צורת החומר וכמו השמים בציורו שהוא עגולי וכדורי וכה״ג בכל דבר הציור שלו שזהו מבחי׳ הסובב דוקא כו׳, והמבואר כאן הוא שהצורה הוא החיות שבהנברא והוא מבחי׳ ממכ״ע כו׳, ועמ״ש בד״ה בשעה שהקדימו רס״ג” עכ״ל.
27והנה מה שנברא החומר במאמר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת חנוכה כרך ה תתקנג, ב יש הערה לכאן.
28והנה מה שנברא החומר במאמר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת חנוכה כרך ה תתקנג, ב יש הערה לכאן.
29Adam fathered a son “in his likeness, after his image.” The maamar uses the phrase for the particular form of the firmament, which comes from G-d’s desire.
Genesis 5:3בראשית ה׳:ג׳
וַיְחִי אָדָם שְׁלֹשִׁים וּמְאַת שָׁנָה וַיּוֹלֶד בִּדְמוּתוֹ כְּצַלְמוֹ וַיִּקְרָא אֶת־שְׁמוֹ שֵׁת:
And Adam lived a hundred and thirty years, and begot a son in his own likeness, after his image; and called his name Seth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
30הוא מפני
A gloss there explains: if the worlds were revealed as they are included in G-d’s desire, there could be no physical “something”; the world would be spiritual and nullified in existence, as throughout the chain of worlds an effect is nullified to its cause, like emotions born from the mind when one sees that a thing is good.
Kehot’s noteבסה״מ תרמ״ד ע׳ רי נוסף: הוא מפני (שאם הי׳ מתגלים העולמות כמו שהם כלולים ועומדים בבחי׳ חפץ ה׳) אז לא הי׳ יכול להיות התהוות היש הגשמי רק שהי׳ העולם רוחני והי׳ בבחי׳ ביטול במציאות ממש, וכמו שאנו רואים בכל בחי׳ השתלשלות עו״ע שהעלול בטל לעילה כמו למשל מדות משכל שהמדות נולדים מן השכל, וכמו שאנו רואים שאם מתבונן בשכלו שהדבר ההוא טוב לפניו אזי נולד לו אהבה לזה, ע״ש עוד בזה.
31שהי׳ העולם בטל במציאות ממש
There “nullified in existence” is explained as being like the hidden worlds that are not revealed.
Kehot’s noteבאוה״ת פ׳ שלח ע׳ תקיב ”ופי׳ בטל במציאות היינו ע״ד עלמין סתימין דלא אתגליין”. ובקונטרס עה״ח שם ע׳ 16 ”(כמו עולם האצילות וכמו עלמין דאתכסיא בכלל שבטלים במציאות ולא הי׳ בבחי׳ נבראים דעדאת״ג כו׳) לפי שהי׳ מקבל מבחי׳ חכ׳ שהוא בחי׳ ביטול איהו וחיוהי חד”. בהמשך תער״ב ח״א פ׳ רכא מבאר זה ”והכוונה שם [בתו״א כאן] על הביטול במהות היש כו׳, שהרי גם ההארה דבחי׳ דבר ה׳ פועל ג״כ הביטול בהנברא כו׳, וענין הצורה שמבחי׳ חפץ ה׳ הוא להיות הביטול בעצם המהות כו׳ וכמ״ש במ״א” ע״ש. וראה גם בסה״מ תרס״ח בד״ה שובה ישראל ע׳ יח ושם מציין גם לעיין בד״ה בשעה שהקדימו תרס״ג.
32כי הוא צוה ונבראו
“Let them praise the name of G-d, for He commanded and they were created.” The maamar reads “commanded” as a king’s decree, through which only G-d’s name, not His presence, reaches the creatures.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, ה.
33פי׳ צוה מלשון מצות המלך
It suggests that commanding belongs to one who is exalted and holds dominion, as a sovereign king commands and decrees, and that the parallel above is the supernal speech of Malchus.
Bava Batra 159a:10בבא בתרא קנ״ט א:י׳
וּמַאי קוּשְׁיָא? דִּלְמָא גְּזֵירַת מֶלֶךְ הִיא, דְּאִיהוּ לָא מְהֵימַן, וְאַחְרִינֵי מְהֵימְנִי – וְלָאו מִשּׁוּם דִּמְשַׁקַּר! דְּאִי לָא תֵּימָא הָכִי, מֹשֶׁה וְאַהֲרֹן לְחוֹתְנָם – מִשּׁוּם דְּלָא מְהֵימְנִי הוּא?! אֶלָּא גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִידוּ לָהֶם, הָכָא נָמֵי – גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִיד עַל כְּתַב יָדוֹ לְחוֹתְנוֹ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבקונטרס עץ החיים שם ”י״ל דענין הצווי שייך במי שמתנשא ויש לו ממשלה ושליטה וכמו״כ הו״ע באשר דבר מלך שלטון שמצוה וגוזר אומר, והדוגמא למעלה הוא בחי׳ הדבור עליון דבחי׳ מל׳”. ראה ב״ב קנט, א ”גזירת המלך”.
34מלכותך מכ״ע
“Your kingship is a kingship over all worlds.” The maamar cites it with “there is no king without a people” to show that Malchus rules from above, through a name, not by being present in its subjects.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אין מלך בלא עם
That passage explains the Name Elokim as rulership, “for there is no king without a people”: through its contractions a separate “something” can exist, so that afterward the “something” may be nullified to the “nothing.” This attribute is also called Shechinah, as it dwells within the creatures.
Kehot’s noteנסמן לעיל ה, א. לקמן עג, ד.
36בבחי׳ שם בלבד
It suggests that the “name” may be the letters of the supernal speech, since a name is letters; or, more likely, the encompassing light that shines from G-d’s exaltation, the main power of bringing into being, with “the word of G-d” as a glimmer of His Name.
Kehot’s noteראה בקונטרס עה״ח שם ”וענין השם נ״ל שהן אותיות דבור העליון דשם הוא אותיות, ויותר נראה דהשם הוא בחי׳ האור מקיף שמאיר מבחי׳ הרוממות שזה עיקר כח ההתהוות, ובחי׳ דבר ה׳ זהו הארה מבחי׳ שמו שמהווה כנ״ל כו׳”.
Paragraph 5
37יהללו את שם ה׳
“Let them praise the name of G-d, for He commanded and they were created.” The maamar reads the verse’s stress on G-d’s “name” as the key: creation reveals only His name, as a king’s name is called over his land.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, ה.
38כח הפועל בנפעל
There it is explained that one cannot say G-d’s essence “created” the worlds, since bara implies the power of the maker in the made and applies only to His Names, such as Elokim; of His essence it is only “He commanded and they were created,” for even the encompassing light is only “His Name alone.”
Kehot’s noteראה לקמן צו, ג במ״מ. סה״מ תרנ״ד ע׳ רי ואילך.
39שר של מים שר של כו׳
The Midrash speaks of angels who are princes over the elements, Michael the prince of snow and Gabriel of fire, between whom G-d makes peace. The Kehot note cites it for “the prince of water” here.
Shir HaShirim Rabbah 3:11–12שיר השירים רבה ג׳:י״א-י״ב
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה שהש״ר ג, יא.
40שהם משמרי האופנים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער קיצור אבי״ע פ״ט.
Paragraph 6
41עד המלאכים שהם שכלים נבדלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מורה נבוכים ח״ב פ״ב. עיקרים מאמר ב פל״א.
42פני ארי׳ פני שור
In Ezekiel’s vision of the Chariot each living creature has the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The maamar identifies the lion and the ox with the highest angels, the “separate intellects.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ונגלה כבוד ה׳
The note says that Or HaTorah has a comment on this passage.
Kehot’s noteבאוה״ת חנוכה כרך תתקנד, א יש הערה לכאן.
44ונגלה כבוד ה׳
Isaiah foretells, “The glory of G-d shall be revealed, and all flesh shall see together.” The maamar makes this the purpose of creation: that G-d’s glory be revealed below as it is above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45Koheles says that “one higher than the high watches, and there are higher ones above them,” speaking of ranks of authority. The maamar applies the words to the ascending levels of created beings.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
46כי עין בעין יראו
Isaiah foretells that “eye to eye they shall see” when G-d returns to Zion. The maamar takes it as the open revelation of the Time to Come, which depends on our service now.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
47היום לעשותם
Moshe tells Israel to keep the commandments “that I command you today, to do them.” The Talmud (Eruvin 22a) reads: today, in this world, to do them, and tomorrow, in the World to Come, to receive their reward.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48וכל ישראל יש להם חלק לעוה״ב . . להמשיך בחלקו
The Mishnah teaches that all Israel have a share in the World to Come. The maamar reads “share” as each person’s portion of the future revelation, which he must draw down himself.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צ, א. ראה באוה״ת וירא כרך ז תתשפד, ב שמציין לכאן: ועוה״ב נק׳ ארץ כמ״ש ועמך כולם צדיקים לעולם יירשו ארץ, ולהמשיך בחלקו זהו ענין והשביחה”.
49כי אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” The maamar cites it to show that creating the world brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכחשיכה כאורה
“Even darkness is not dark for You; the night shines like the day; darkness is as light.” The maamar cites it to show that the world conceals nothing from G-d.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51קמיה כולא כלא חשיב
The Zohar says that G-d is the root of all the worlds “and all before Him are considered as nothing,” as in Daniel, “all the inhabitants of the earth are considered as nothing.” The maamar draws from it that above and below are equal before Him.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
52ופי׳ מכל אלקים
It explains that the intent here is to answer how one can say that Havayah is greater “than all Elokim,” and there it explains the matter at length in a different way.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תשמא. שהכוונה כאן לתרץ דאיך שייך כי גדול הוי׳ מכל אלקים, ע״ש בארוכה שפי׳ באופן אחר, וראה שם ע׳ תשנד.
53כי אני ידעתי כי גדול
“For I know that G-d is great, and our L-rd is above all gods.” The maamar reads “all Elokim” as the 120 combinations of the Name Elokim, over which Havayah rules; the parenthesis returns to the verse’s opening, “For I know.”
Psalms 135:5תהילים קל״ה:ה׳
כִּי אֲנִי יָדַעְתִּי כִּי־גָדוֹל ה׳ וַאֲדֹנֵינוּ מִכׇּל־אֱלֹקִים:
For I know that the L-RD is great, And that our L-rd is above all gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ה.
54עזב ה׳ את הארץ
In Ezekiel’s vision, the elders of Israel, acting in the dark, say, “G-d does not see us; G-d has forsaken the land.” The maamar cites the words as the view of those who do not see Havayah ruling the world.
Ezekiel 8:12יחזקאל ח׳:י״ב
וַיֹּאמֶר אֵלַי הֲרָאִיתָ בֶן־אָדָם אֲשֶׁר זִקְנֵי בֵית־יִשְׂרָאֵל עֹשִׂים בַּחֹשֶׁךְ אִישׁ בְּחַדְרֵי מַשְׂכִּיתוֹ כִּי אֹמְרִים אֵין ה׳ רֹאֶה אֹתָנוּ עָזַב ה׳ אֶת־הָאָרֶץ:
Then said He unto me: ‘Son of man, hast thou seen what the elders of the house of Israel do in the dark, every man in his chambers of imagery? for they say: The L-RD seeth us not, the L-RD hath forsaken the land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ח, יב.
55לא ידעתי את ה׳
Pharaoh answers Moshe, “Who is G-d, that I should heed His voice? I do not know G-d.” The maamar reads his words as a refusal to recognize the Name Havayah.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
56אחרי שנתגייר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה דברים רבה א, ח.
57אחר שנתגייר
The Midrash says that Yisro could fittingly say “Now I know”: he had gone round every idolatrous temple in the world and found nothing real in them, and only then came and converted. (The Kehot note prints 1:8; by Sefaria’s numbering the passage is 1:5.)
Devarim Rabbah 1:5דברים רבה א׳:ה׳
58עתה ידעתי כי גדול ה׳
Hearing all that G-d did for Israel, Yisro says, “Now I know that G-d is greater than all gods”; the maamar reads it as recognizing that Havayah rules over all the powers of concealment. (The Kehot note prints 18:1; the words are in verse 11.)
Exodus 18:11שמות י״ח:י״א
עַתָּה יָדַעְתִּי כִּי־גָדוֹל ה׳ מִכׇּל־הָאֱלֹקִים כִּי בַדָּבָר אֲשֶׁר זָדוּ עֲלֵיהֶם:
Now I know that the L-RD is greater than all gods; yea, for that they dealt proudly against them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יח, א. ראה לקו״ש חט״ז ע׳ 201 הערה 73.
59כל אשר חפץ הוי׳ נמשך ועשה גם בשמים ובארץ
“Whatever G-d desired, He has done, in the heavens and on the earth.” The maamar reads it as Havayah’s desire reaching into heaven and earth and giving every thing its form.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
60שיתף מדה״ר
Rashi explains why the account of creation says “Elokim created” and not Havayah: at first G-d thought to create the world with the attribute of judgment, saw that it could not endure, and put the attribute of mercy first, joining it to judgment, as in “On the day that Havayah Elokim made earth and heaven.” The maamar builds on this teaching.
Rashi on Genesis 1:1:3רש"י על בראשית א׳:א׳:ג׳
ברא אלקים וְלֹא נֶאֱמַר בָּרָא ה׳, שֶׁבַּתְּחִלָּה עָלָה בְמַחֲשָׁבָה לִבְרֹאתוֹ בְּמִדַּת הַדִּין, רָאָה שֶׁאֵין הָעוֹלָם מִתְקַיֵּם, הִקְדִּים מִדַּת רַחֲמִים וְשִׁתְּפָהּ לְמִהַ"דִּ, וְהַיְינוּ דִּכְתִיב בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
ברא אלהים GOD [AS JUDGE] CREATED — It does not state 'ברא ה “The L-rd (the Merciful One) created, because at first G-d intended to create it (the world) to be placed under the attribute (rule) of strict justice, but He realised that the world could not thus endure and therefore gave precedence to Divine Mercy allying it with Divine Justice. It is to this that what is written in (Genesis 2:4) alludes — “In the day that the L-rd G-d made earth and heaven”.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
61ביום עשות ה׳ אלקים
“On the day that Havayah Elokim made earth and heaven.” After the six days spoken of with Elokim alone, this verse joins Havayah, the Name of mercy, to Elokim.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
62למה יאמרו הגוים איה נא אלהיהם
The psalmist asks why the nations should say “Where, now, is their G-d?”, and the next verse answers, “Our G-d is in heaven; whatever He desired, He has done”; the maamar reads “where?” as G-dliness in withdrawal and answers in the same words. (The Kehot note prints 115:3; the question is verse 2.)
Psalms 115:2תהילים קט״ו:ב׳
לָמָּה יֹאמְרוּ הַגּוֹיִם אַיֵּה־נָא אֱלֹקֵיהֶם:
Wherefore should the nations say: 'Where is now their G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטו, ג.
63כל אשר חפץ הוי״ה עשה
“Whatever G-d desired, He has done, in the heavens and on the earth.” The maamar ends the paragraph with this verse to say that Havayah, not Elokim alone, acts in the world.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
64הים ראה וינוס
“The sea saw and fled; the Jordan turned back.” Psalm 114 recalls the Exodus, when nature gave way; the maamar reads it as Havayah ruling over Elokim, the Name of nature.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ההופכי הצור
G-d “turns the rock into a pool of water, the flint into a spring of water.” The maamar notes that flint belongs to the element of fire, yet water came out of it: Havayah changes nature.
Psalms 114:8תהילים קי״ד:ח׳
הַהֹפְכִי הַצּוּר אֲגַם־מָיִם חַלָּמִישׁ לְמַעְיְנוֹ־מָיִם:
Who turned the rock into a pool of water, The flint into a fountain of waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
66מי לי בשמים
“Whom have I in heaven? And besides You I desire nothing on earth.” The maamar cites it for the soul that wants nothing but to cleave to G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
67מאן דלא טעים מרירו למיתקו
In the Zohar’s introduction, the heavenly academy asks who among those arriving “turned darkness into light and tasted bitter as sweet” before coming there, and declares that whoever did not long for this every day “has no share here.” The maamar quotes it as the goal of divine service.
Zohar I, 4aזח״א ד, א
Kehot’s noteזח״א ד, א. ראה באוה״ת דרושים לחנוכה (כרך ב) שלה, א שמציין לד״ה ויחל משה דשם פי׳ דטעים מרירו למיתקא זהו גבוה ממהפך חשוכא לנהורא ע״ש.
68חשוכא לנהורא
It refers to Likkutei Torah, Va’eschanan 2a, and says that “tasting bitter as sweet” is the matter of “those who rejoice in suffering.”
Kehot’s noteביהל אור ע׳ תטו מציין ללקו״ת ואתחנן ב, א. וטעמין מרירו למיתקא זהו ענין השמחים ביסורים.
Paragraph 13
69שהיה מסלסל בשערו
The Midrash tells that once Yosef was put in charge of his master’s house he began to eat and drink and curl his hair; G-d said, “Your father mourns for you in sackcloth and ashes, and you curl your hair? Your mistress will be set against you,” and so “his master’s wife cast her eyes.”
Midrash Tanchuma, Vayeshev 8:3מדרש תנחומא, וישב ח׳:ג׳
כֵּיוָן שֶׁרָאָה רַבּוֹ כֵּן, מָסַר לוֹ אֶת כָּל הַמַּפְתֵּחוֹת וְלֹא הָיָה יוֹדֵעַ אַחֲרָיו כְּלוּם, שֶׁכֵּן אוֹמֵר, הֵן אֲדֹנִי לֹא יָדַע אִתִּי מַה בַּבָּיִת. כֵּיוָן שֶׁרָאָה יוֹסֵף אֶת עַצְמוֹ בְּכָךְ, הִתְחִיל אוֹכֵל וְשׁוֹתֶה, מְסַלְסֵל בְּשַׁעְרוֹ, וְאוֹמֵר בָּרוּךְ הַמָּקוֹם שֶׁהִשְׁכִּיחַנִי בֵּית אָבִי. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא, אָבִיךָ מִתְאַבֵּל עָלֶיךָ בְּשַׂק וָאֵפֶר, וְאַתָּה אוֹכֵל וְשׁוֹתֶה וּמְסַלְסֵל בְּשַׂעְרֶךָ, הֲרֵי אֲדוֹנָתְךָ מִזְדַּוֶּגֶת לְךָ וּמְצֵרָה לָךְ. לְכָךְ כְּתִיב: וַתִּשָּׂא אֵשֶׁת אֲדֹנָיו. וַיְמָאֵן,
When his master became aware of this, he entrusted him with the keys of the household, and concerned himself no longer with any household matters, as is said: Behold, my master, having me, knoweth not what is in the house (ibid., v. 8). As soon as he realized his own importance, he began to eat, drink, and curl his hair, and say: “Blessed be the Omnipotent One who has caused me to forget my father’s house.” Whereupon the Holy One, blessed be He, rebuked him, saying: Your father mourns for …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
70כדאיתא בגמרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ב״ר פ׳ פז, ג. ובתנחומא וישב ח.
71ויהי יוסף יפה תואר ויפה מראה
On “his master’s wife cast her eyes,” the Midrash looks back to “Yosef was handsome of form”: he was like a strongman standing in the street, painting his eyes and fixing his hair, who was told, “If you are so strong, here is a bear: go and fight it.” The maamar cites it for Yosef’s attention to his hair.
Bereshit Rabbah 87:3בראשית רבה פ״ז:ג׳
(איוב לד) לכן אנשי לבב שמעו לי מה היא אומנתו של הקב״ה? כי פועל אדם ישלם לו. ר׳ מאיר ור׳ יהודה ור׳ שמעון, ותשא אשת אדוניו את עיניה, מה כתיב למעלה מן הענין, ויהי יוסף יפה תואר ויפה מראה, לגבור שהיה עומד בשוק וממשמש בעיניו, ומתקן בשערו, ומתלה בעקיבו. אמר: לי נאה, לי יאי, נאה, גבור. אמרו ליה: אי את גבור, אי את יאי, הא דובא קמך קופצה :
“His master's wife cast her eyes.” “Therefore, men of heart, hear me” (Job 34:10) – what is the craft of the Holy One blessed be He? “For He pays a person for his action” (Job 34:11) – [as stated by] Rabbi Meir, Rabbi Yehuda, and Rabbi Shimon.84:7, where these Sages state what slanderous reports Joseph brought to Jacob about his brothers. The midrash there asserts that the challenges later faced by Joseph, including his encounter with Potiphar’s wife, was punishment for his slandering his brothers. “His master's wife cast her …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
72טעמו וראו
“Taste and see that G-d is good.” The maamar reads it as the sweetness a person must come to taste once his heart is turned.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט.
73אז תתענג על הוי״ה
Isaiah promises those who honor the Shabbos, “Then you will delight in G-d.” The maamar uses it for the delight that replaces worldly pleasure.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
Paragraph 14
74התפלה שהיא במקום הקרבנות
The words here quote Berakhot 26a:17; the passage is shown below.
Berakhot 26a:17ברכות כ״ו א:י״ז
אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי מְצַלֵּי וְאָזֵיל.
The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the evening Tefillah, he should say it twice in the morning," [that is different] because it is one day ; as it is written, "And there was evening and there was morning one day " (Gen. i. 5). But here the Tefillah is the substitute for the sacrifice, and the day …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, א.
75התפלה שהיא במקום הקרבנות
Rabbi Yehoshua ben Levi teaches that the prayers were instituted to correspond to the daily offerings, which is why the maamar calls prayer “in place of the sacrifices.” (The Kehot note prints 26a; the teaching is on 26b.)
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 15
76ונגלה כבוד ה׳
Isaiah foretells, “The glory of G-d shall be revealed, and all flesh shall see together.” The maamar makes it the goal of turning darkness into light: G-d’s glory revealed below as above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
77נר מצוה ותורה אור
“For a mitzvah is a lamp, and the Torah is light, and the reproofs of discipline are the way of life.” The maamar reads the lamp as the ascent from below through the mitzvos and the light as the Torah drawn down from above, which comes through the lamp; this pair will explain the mezuzah and the Chanukah lamp.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
78שו״ה וביאור — ענין אותיות מה ענינם
It explains the purpose of this section: since the maamar said above that the world was created through the letters of speech, so that the “something” is a separate thing, it now shows that the root of the letters is very high and that they were lowered to become a garment.
Kehot’s noteראה אוה״ת חנוכה כרך ב שלה, ב ”דלעיל ביאר שע״י אותיות הדבור בע״מ נברא העולם נמשך שיהי׳ היש דבר נפרד, ולכן מבאר ששרש האותיות ממקום גבוה מאד רק נשפלו להיות לבוש”.
79האותיות נחלקות במבטא ע״י ה׳ מוצאות
Cited on the division of the letters by the five organs of articulation of the mouth.
Kehot’s noteראה בד״ה תקעו תר״ן ע׳ ... בענין התחלקות האותיות.
80אין המוצאות כלי המבטא דומים לכנור
There too it is said that letters are not like combinations of sounds and movements that join to be heard from a musical instrument, and the difference between an instrument and letters is explained at length.
Kehot’s noteוכ״כ במאמרי אדה״ז ענינים ע׳ עו ”אין עניינם כענין צירופי קולות ותנועות המצטרפי׳ להשמע מכלי המוזיקע”. ושם מבאר בארוכה ההפרש בין כלי ניגון לאותיות. וראה שם ע׳ שכב. המשל מכלי המוזיקע מובא גם בסה״מ תקס״ג ע׳ רה.
81שהרי מאליהן ומעצמן יוצאות
The note says this point, that the letters come out of their own accord, is explained there.
Kehot’s noteמבואר באוה״ת בשלח ע׳ שצא.
Paragraph 18
82ויהי האדם לנפש חי׳
G-d breathed into man’s nostrils the breath of life, “and man became a living soul.” The maamar reads “living” (chayah) as the soul level from which the letters come.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
83ות״א לרוח ממללא
It comments that one may say this is the form of the letters, while the matter of the letters is drawn from the breath of the heart.
Kehot’s noteראה אוה״ת חנוכה שלה, ב ”מ״מ י״ל זהו צורת האותיות אבל חומר האותיות נמשך מהבל הלב”. במאמרי אדה״ז ענינים ע׳ עז מביא זה בשם כתבי האריז״ל שנפש מליאה אותיות וכמ״ש לנפש חי׳.
84לרוח ממללא
Onkelos renders “a living soul” as “a speaking spirit,” making speech the mark of man’s soul. The maamar uses this to place the root of the letters in Chayah.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
Paragraph 19
85ונשמת שדי תבינם
Elihu says that “the neshamah of Shaddai gives them understanding.” The maamar uses the verse to identify Neshamah with intellectual comprehension.
Job 32:8איוב ל״ב:ח׳
אָכֵן רוּחַ־הִיא בֶאֱנוֹשׁ וְנִשְׁמַת שַׁ־דַּי תְּבִינֵם:
But it is a spirit in man, And the breath of the Almighty, that giveth them understanding.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לב, ח.
86אלא שקבען בפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצרה פ״ב.
87שקבען בפה
Sefer Yetzirah describes the twenty-two letters as engraved in the voice, hewn in the breath and “set in the mouth in five places”: Alef-Ches-Hei-Ayin, Beis-Vav-Mem-Pei, and so on. The maamar reads “set in the mouth” as saying that the mouth only fixes the letters, whose creation is higher.
Sefer Yetzirah 2:3ספר יצירה ב׳:ג׳
עשרים ושתים אותיות יסוד חקוקות בקול חצובות ברוח קבועות בפה בחמשה מקומות אחה״ע בומ״ף גיכ״ק דטלנ״ת זסשר״ץ [בדפוס מנטובה נוסף במשנה זו: קשורות בלשון כשהלבת בגחלת, אחה״ע משמשת בסוף הלשון ובבית הבליעה, בומ״ף בין השפתים ובראש הלשון, גיכ״ק על שלישיתה של לשון נכרתת, דטלנ״ת בראש הלשון משמשת עם הקול, וסצר״ש בין השינים ולשון שכובה ושטותה. וע״ז קאי פי׳ הרמ״ב:]:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
Paragraph 20
88שמט״ט קושר כתרים
The Zohar says of Chanoch, who became “the lad” (the angel Metatron), that he receives a hundred blessings every day and “ties knots for his Master.” The maamar applies this to Metatron’s raising of Israel’s prayers.
Zohar I, 37bזח״א לז, ב
Kehot’s noteראה זח״א לז, ב. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ד בתחלתו. ובסה״מ תש״ח ע׳ 202. ראה סה״מ תרל״ה ע׳ ר. באוה״ת שה״ש כרך ב ע׳ תלה מציין לכאן. ובסה״מ תרכ״ז (הוצאת תש״ס) ע׳ רצד מביא קטע מכאן.
89שדבור האדם הוא גשמי
Tanya’s chapter on how words of Torah study and prayer rise on high is cited for the contrast between physical human speech and the spiritual realms.
Zohar I, 23bזח״א כג, ב
Zohar II, 201bזח״ב רא, ב
Kehot’s noteראה זח״א כג, ב. זח״ב רא, ב. וראה תניא פרק מ (נה, א). סה״מ תרכ״ו ע׳ קנד. סה״מ תרכ״ט ע׳ רכ. וראה גם אוה״ת תזריע ע׳ תקכד.
Paragraph 21
90התפלה היא בקשת יה״ר
The note cites this essay of Kuntres Acharon on prayer as a request, “Yehi ratzon,” that a will come into being.
Kehot’s noteראה קו״א לתניא ד״ה להבין מ״ש בפע״ח. סה״מ תרכ״ז ע׳ תלג.
91החכמה מחייבת . . אין יסורים בלא עון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteילקוט שמעוני תהלים סי׳ כה ע״פ טוב וישר רמז תשב.
92אין יסורים בלא עון
Rabbi Ammi teaches, “There is no death without sin, and no suffering without iniquity.” The maamar presents this as what Chochmah, the Torah’s wisdom, dictates, which prayer reaches beyond.
Shabbat 55a:17–18שבת נ״ה א:י״ז-י״ח
אָמַר רַב אַמֵּי: אֵין מִיתָה בְּלֹא חֵטְא, וְאֵין יִסּוּרִין בְּלֹא עָוֹן. אֵין מִיתָה בְּלֹא חֵטְא — דִּכְתִיב: ״הַנֶּפֶשׁ הַחוֹטֵאת הִיא תָמוּת בֵּן לֹא יִשָּׂא בַּעֲוֹן הָאָב וְאָב לֹא יִשָּׂא בַּעֲוֹן הַבֵּן צִדְקַת הַצַּדִּיק עָלָיו תִּהְיֶה וְרִשְׁעַת הָרָשָׁע עָלָיו תִּהְיֶה וְגוֹ׳״. אֵין יִסּוּרִין בְּלֹא עָוֹן — דִּכְתִיב: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
93כי הנה התפלה . . ורבו פשעיך
The note says that this passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ בהעלותך ע׳ תד.
94נמשך רצה״ע . . ורבו פשעיך
It says that this drawing down is from the “Master of the will,” above will itself, connected with G-d’s long patience (erech apayim); therefore it is said, “I pray to the Master of the nose,” as in “For My Name’s sake I will lengthen My patience.”
Kehot’s noteבאוה״ת פ׳ בהעלותך ע׳ תד ”והמשכה זו מבחי׳ בעל הרצון שלמעלה מבחי׳ רצון כמו שיובן ממ״ש בת״א בד״ה בשלח פרעה בענין כמה ארך אפים כו׳ שהוא למעלה מעלה מבחי׳ רצון ונק׳ בעל הרצון וע״ז אמרו לבעל החוטם אני מתפלל כמ״ש למען שמי אאריך אפי ותהלתי אחטם לך ועמ״ש בלקו״ת בד״ה מה יפו פעמייך בנעלים” עכ״ל.
Paragraph 22
95שארז״ל כשישראל אומרים יהא שמו הגדול מבורך
When Israel enter their synagogues and study halls and answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head and says, “Fortunate is the King who is praised thus in His house.” The maamar reads the nod as the drawing down of the supernal will.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א. נתבאר בארוכה בלקו״ת פ׳ שלח מח, ב. נ, א. פ׳ חוקת סז, ב. דרך מצותיך טז, א. קכד, א. ועוד.
Paragraph 24
96דאורייתא מחכמה נפקת
On “And you shall be holy men to Me,” the Zohar says that “the Torah issues from Chochmah,” from the place called “holy,” and Chochmah from the place called “holy of holies.” The maamar uses this to set the Torah at the level of Chochmah, below the letters, which are rooted in Keser.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
97דאורייתא מחכמה נפקת
On “Hear, my son, the discipline of your father,” Rabbi Yitzchak says that “the Torah issued from the supernal Chochmah,” Rabbi Yosei says from Binah, and Rabbi Yehudah concludes that it includes both. The Kehot note gives it as a second place for the teaching.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
98והאותיות שרשן למעלה בבחי׳ כתר
the passage shares nothing with the note
Kehot’s noteבאוה״ת יתרו ע׳ תשצג הקשה ”וצ״ע בד״ה לסוסתי בתו״א פ׳ בשלח אומר הדבור תורה שרשו מחכמה עילאה סוסין דוכרין ובקי״ס צ״ל ואתם תחרישון לפי שהגילוי מכתר” ע״ש. בהמשך מצה זו תר״מ סעי׳ ה׳ ע׳ קכה: ”ולכן נשפלו להיות לבוש שבהם יתגלה אור התורה”. ע״ש.
99ואותיות מלשון אתא
“The watchman said: Morning comes (asa).” The maamar links otiyos, letters, with this word for coming, and so reads the letters as channels of drawing down.
Isaiah 21:12ישעיהו כ״א:י״ב
Kehot’s noteישעי׳ כא, יב. ראה במאמרי אדה״ז ענינים ע׳ סו שלשון אותיות הוא לשון התרגום. בכמה מקומות מובא שהוא מלשון ”אתא בוקר” ע״פ ישעי׳ כא, יב. או מלשון ”ואתה מרבבות קודש”, ”אותיות שאלוני”. בד״ה ושבתי בשלום תשמ״ה סעי׳ יא (נדפס בסה״מ מלוקט ח״ב ע׳ קסד) הערה 85 מציין לכאן ומוסיף: סה״מ תקס״ג ח״א ע׳ שיא. אוה״ת [ויצא] קצה, ב בשולי הגיליון. אוה״ת בשלח ס״ע שצא ובכ״מ. ראה של״ה ג, ב.
100והנה התורה נתלבשה . . שבהן ועל ידן נמשך להיות התורה
The note says that this passage is quoted there.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ תתקו. המשך מצה זו תר״מ ע׳ קכה.
Paragraph 25
101כאשר יאמר משל הקדמוני
David tells Shaul, “As the proverb of the ancients says, ‘From the wicked comes wickedness.’” The maamar reads mashal hakadmoni as “the parable of the Primordial One,” the Torah.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כד, יד.
102שהתורה נקראת בשם משל הקדמוני
That passage explains that the Torah is called “the parable of the Primordial One” because the Primordial One of the world is the Infinite Light itself: both the encompassing light and the light that fills the worlds relate to the worlds, while His essence is not in the category of worlds at all.
Makkot 10b:3–4מכות י׳ ב:ג׳-ד׳
רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ פָּתַח לַהּ פִּתְחָא לְהַאי פָּרַשְׁתָּא מֵהָכָא: ״וַאֲשֶׁר לֹא צָדָה וְהָאֱלֹקִים אִנָּה לְיָדוֹ וְגוֹ׳״, ״כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְגוֹ׳״, בַּמָּה הַכָּתוּב מְדַבֵּר – בִּשְׁנֵי בְּנֵי אָדָם שֶׁהָרְגוּ אֶת הַנֶּפֶשׁ, אֶחָד הָרַג בְּשׁוֹגֵג וְאֶחָד הָרַג בְּמֵזִיד, לָזֶה אֵין עֵדִים וְלָזֶה אֵין עֵדִים. הַקָּדוֹשׁ בָּרוּךְ הוּא מַזְמִינָן לְפוּנְדָּק אֶחָד, זֶה שֶׁהָרַג בְּמֵזִיד יוֹשֵׁב תַּחַת הַסּוּלָּם, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג יוֹרֵד בַּסּוּלָּם, וְנֹפֵל עָלָיו וְהֹרְגוֹ, זֶה שֶׁהָרַג בְּמֵזִיד – נֶהֱרָג, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג – …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה לקמן צח, ב. ראה אוה״ת פ׳ וארא ע׳ קנב שמציין לרש״י במס׳ מכות י, ב שהיא התורה שהיא משל של הקב״ה שהוא קדמונו של עולם.
103שהתורה נקראת בשם משל הקדמוני
Rashi explains “the parable of the Ancient One” as the Torah, “the parable of the Holy One, blessed be He, who is the Primordial One of the world.” Or HaTorah, cited in the Kehot note, points to this Rashi for the maamar’s reading.
Rashi on Makkot 10b:3:1רש"י על מכות י׳ ב:ג׳:א׳
והאלקים אנה לידו - זהו שאמר הכתוב כאשר יאמר משל הקדמוני מרשעים יצא רשע משל הקדמוני היא התורה שהיא משל הקב״ה שהוא קדמונו של עולם והיא אמרה מרשעים יצא רשע והיכן אמרה והאלקים אנה לידו והיאך הקב״ה ממציא מכשול לאדם לחטוא אלא ע״י שהיו שניהם רשעים ההורג והנהרג ההורג היה חייב גלות ואין עד בדבר והוא לא גלה והנהרג היה חייב מיתה ואין עד בדבר ולא נהרג לפיכך הקב״ה מזמנן לפונדק אחד כו׳:
Vilna Edition (Public Domain)
Paragraph 26
104וביד הנביאים אדמה
“I spoke to the prophets and multiplied visions, and through the prophets I am likened.” The maamar reads it as saying that prophecy grasps only G-d’s likeness.
Hosea 12:11הושע י״ב:י״א
וְדִבַּרְתִּי עַל־הַנְּבִיאִים וְאָנֹכִי חָזוֹן הִרְבֵּיתִי וּבְיַד הַנְּבִיאִים אֲדַמֶּה:
I have also spoken unto the prophets, And I have multiplied visions; And by the ministry of the prophets have I used similitudes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יב, יא.
105וחז״ל המשילו מראה הנבואה לאספקלריא
The Talmud teaches that all the prophets looked through a mirror (aspaklaria) that did not shine, while Moshe looked through one that shone. The maamar uses the image to show that prophecy sees only a likeness.
Yevamot 49bיבמות מ״ט ב
Kehot’s noteיבמות מט, ב.
Paragraph 27
106כי לא יראני
G-d tells Moshe, “You cannot see My face, for man shall not see Me and live.” The maamar cites it to show that G-d Himself, beyond any likeness, cannot be grasped.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
107וכמשארז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמד״ר ס״פ נשא.
108כי לא יראני כו׳ וכמשארז״ל
At the end of Parshas Naso the Midrash expounds “for man shall not see Me and live”: Rabbi Akiva says that even the Chayos that carry the Throne do not see the Glory, and Ben Azzai adds that even the ministering angels, whose life is eternal, do not see it. The maamar alludes to this: G-d Himself is beyond every likeness.
Bamidbar Rabbah 14:22במדבר רבה י״ד:כ״ב
109וידבר שלשת אלפים משל
“And he spoke three thousand parables, and his songs were a thousand and five.” The maamar reads the parables as Shlomo’s explanations of the spiritual meaning of the Torah’s laws.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ה, יב. ראה ספר המאמרים ת״ש ע׳ 103. וראה באוה״ת כאן שלה, ב שכתב ”נמצא מבאר כאן שהאותיות שהן הכלים בשרשן גבוה מהאור, ולעיל אמר דעיקר בריאת היש הוא מן האותיות, צ״ל רק בשרשן גבוהים יותר אבל בהתלבשותן למטה ע״י רבוי בחי׳ הם למטה מהחכמה” ע״ש.
110על כל דבר מד״ת
Rav Hamnuna expounds “And he spoke three thousand parables”: Shlomo gave three thousand parables for each and every matter of the Torah. The maamar takes these parables as the spiritual meanings of the Torah’s laws.
Eruvin 21b:21עירובין כ״א ב:כ״א
אָמַר רַב הַמְנוּנָא, מַאי דִּכְתִיב: ״וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף״ — מְלַמֵּד שֶׁאָמַר שְׁלֹמֹה עַל כׇּל דָּבָר וְדָבָר שֶׁל תּוֹרָה שְׁלֹשֶׁת אֲלָפִים מָשָׁל, עַל כׇּל דָּבָר וְדָבָר שֶׁל סוֹפְרִים חֲמִשָּׁה וְאֶלֶף טְעָמִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 28
111שלשת אלפים משל
“And he spoke three thousand parables.” The maamar reads the number as three thousand spiritual levels that Shlomo grasped.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שלשת אלפים מדרגות
The note refers to a later passage of Torah Ohr on the three thousand levels; it was not resolved here, so its content is not described.
Kehot’s noteראה לקמן קכב, ב. ובאוה״ת שם.
113וכולם אינן רק בחי׳ משל
Cited on the point that all these levels are only a parable.
Kehot’s noteראה בהדרן על הרמב״ם תשמ״ט הערה 31.
Paragraph 30
114ארז״ל דוד הע״ה היה מחבר
There the saying of Sefer HaBahir (another reading: Maayan HaChochmah) is quoted, that King David “would join the supernal Torah” with the Holy One, blessed be He; the Torah above, it explains, is also made of drawings-down, but of an entirely different kind.
Kehot’s noteספר הבהיר מובא בלקו״ת פ׳ שלח נא, א. בדרך מצותיך עה, ב מציין לזח״ג רכב, ב (כנראה שזהו ציון המו״ל הראשון). וכ״ה באוה״ת נ״ך כרך ב ע׳ תקיד. ראה ספר הבהיר סי׳ קצו.
115היה מחבר תורה של מעלה בהקב״ה
The Bahir says that David, who studied day and night, “would join the Torah above,” for whenever a person studies Torah for its own sake, the Torah above is joined to the Holy One, blessed be He. The maamar explains this as drawing the Torah’s letters from the Infinite Light.
Sefer HaBahir 196ספר הבהיר קצ״ו
… הואיל ולא יכלתי לו, לא יגורך רע (שם ה׳ ה), ובמה יכל לו דוד, בגרסתו, שלא היה שותק לילה ויום, והיה מחבר תורה של מעלה, כי כל שעה שאדם לומד תורה לשמה התורה של מעלה מתחברת להקב״ה, והיינו דאמרינן לעולם ילמוד אדם תורה ואפי׳ שלא לשמה שמתוך שלא לשמה בא לשמה, ומאי ניהו תורה דאמרת, היינו כלה שמקושטת ומעוטרת ומוכללת בכל המצות, והיא אוצר התורה, והיא ארוסתו של הקדוש ברוך הוא דכתיב (דברים ל״ג ד) תורה צוה לנו משה מורשה קהלת יעקב, אל תקרי מורשה אלא מאורסה. הא כיצד …
Torat Emet Sefer HaBahir (Public Domain)
116אשר יעשה אותם האדם
“You shall keep My statutes and My laws, which man shall do and live by them.” The maamar reads “do them” as “make them”: man makes the Torah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
117מעלה אני עליהם כאלו עשאוני
On “and you shall do them,” the Zohar says that one who strives to keep the mitzvos perfects the holy Name, just as David, who walked in the ways of the Torah, “made a name,” as it were, above. The Kehot note gives it for the saying “as though you had made Me.”
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteזח״ג קיג, ב. וראה ויק״ר לה, ו.
118מעלה אני עליכם כאלו עשאוני
On “and you shall do them,” the Midrash says that one who keeps the Torah is regarded as though he had made them, and even as though he had made himself. (The Kehot note prints 35:6; by Sefaria’s numbering the passage is 35:7.)
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
119ותורה אור
“For a mitzvah is a lamp, and the Torah is light.” The maamar explains why the Torah is called “light”: it radiates the Infinite Light, but only through the lamp of the mitzvah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
120שיש אויר סביב האור
the passage shares nothing with the note
Kehot’s noteראה לקו״ת סה, סע״ד. אתהלך לאזניא ע׳ צט. סה״מ תרע״ח ע׳ שיז.
121אין כופין כלי ע״ג הנר בשבת
The same law about overturning a vessel over a lamp is mentioned there.
Kehot’s noteבדרך מצותיך עה, ב. ובאוה״ת ויקרא כרך ב ע׳ תקכ מציין ”כמ״ש המג״א ססי׳ רע״ז ס״ק ט”. וכ״ה בשו״ע אדה״ז שם.
Paragraph 32
122שאויר — אותיות אור י׳
On “Let there be light,” the Zohar says that the Infinite broke through its hidden supernal avir and revealed a single point, a yud; when the yud spread out, what remained of that hidden avir was or, light. The maamar builds on this: avir is or with a hidden yud, the source of light.
Zohar I, 16bזח״א טז, ב
Zohar III, 245bזח״ג רמה, ב
Kehot’s noteזח״א טז, ב. זח״ג רמה, ב. פרדס שער עה״כ ערך אויר. ראה לקו״ת פ׳ פנחס עז, א. מובא באוה״ת בראשית א, א. נתבאר בארוכה בד״ה יונתי תר״מ ח״ב ע׳ תפה ”פי׳ שהוא שרש ומקור בחי׳ היו״ד שהיו״ד הוא בחי׳ העלם אור שבא לידי גילוי אח״כ, והאויר הוא מקורו שבא ונמשך משם”. ראה סידור עדר, א. אוה״ת תזריע כרך ב ע׳ תקכ. סה״מ תרל״ה ע׳ קצז. בלקו״ת במדבר ו, א מציין לכאן.
123שהאויר הוא מקור האור
The gloss refers to Tosafos on Chullin 127a, on creatures that live in or (fire) and in avir (air), each of which would perish if it passed into the other’s realm, and to Likkutei Torah, Chukas 58c.
Chullin 127a:11–13חולין קכ״ז א:י״א-י״ג
יש לך בריות גדלות באור ויש לך בריות גדלות באויר שבאור אילמלי עולות לאויר מיד מתות שבאויר אילמלי יורדות לאור מיד מתות מה רבו מעשיך ה׳ תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s note”ע׳ בתוס׳ חולין קכז, א בריות באור כו׳ באויר כו׳ שבאור אלמלא עולות באויר כו׳ שבאויר אלמלא יורדות, לקו״ת ביאור חקת נח, ג” — הג״ה על גליון תו״א מחסיד. ראה ספר הערכים-חב״ד כרך ב ערך אויר טור רכב בענין אויר הדק.
Paragraph 33
124להאיר אור התורה
Cited on how the mitzvos make the light of the Torah shine.
Kehot’s noteראה אוה״ת תרומה ע׳ א׳שעח.
125כל המצות נק׳ בשם צדקה
That passage explains that Torah has true existence only through the mitzvos, which guard and sustain its light; tzedakah is the general and collective expression of all the mitzvos and makes a dwelling for the Infinite Light, and so “whoever says, ‘I have only Torah’” does not have even that.
Kehot’s noteראה גם לקו״ת ראה כג, ג. שה״ש לח, א. ובכ״מ. ד״ה וידבר כו׳ וארא אל אברהם תשי״ד.
126וצדקה תהי׳ לנו
Moshe tells Israel that keeping “all this mitzvah” will be tzedakah, righteousness, for them. The maamar reads it as calling all the mitzvos tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי Havayah אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה.
Paragraph 34
127להחיות רוח שפלים
G-d says that He dwells with the crushed and lowly of spirit, “to revive the spirit of the lowly and to revive the heart of the crushed.” The maamar applies the words to tzedakah below and to the flow it arouses above.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128דקמיה כולא כלא חשיב
The Zohar says that before G-d “all are considered as nothing.” The maamar draws from it that all creatures are “lowly and poor” in relation to Him.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
Paragraph 35
129כל האומר אין לי אלא תורה
In a teaching of Rabbi Yosei, the Talmud concludes that whoever says he has nothing but Torah “does not have even Torah,” for only one who does the mitzvos truly learns. The maamar explains that without kindness the Torah’s light does not shine for him.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
130אמשיך רוח ואייתי רוח
Explaining “And you shall love,” the Zohar says that all things depend on desire: “spirit draws spirit and brings spirit,” as hinted in Job 34:14. The maamar reads the two verbs as two stages: first reaching the source of the letters, then drawing the Infinite Light into the Torah.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
Paragraph 36
131ואהבת בכל לבבך ובכל נפשך ובכל מאדך
“You shall love G-d, your G-d, with all your heart, with all your soul and with all your might.” The maamar sees in these words, written in the mezuzah, the ascent of all that a person is and has toward G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
132בכל ממונך
The Talmud explains “with all your heart” as with both inclinations, and “with all your might” as “with all your money.” The maamar applies this to the mezuzah, which raises a person’s possessions to the love of G-d.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
133כאדם החובק . . לקרב אליו ית׳
Cited for the image of the right hand that embraces and draws close those who come near to G-d.
Kehot’s noteראה ביאורי זהר לכ״ק אדמו״ר הצמח צדק פ׳ יתרו ע׳ רמג.
134מימינו אש דת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכה לג, ב.
135מימינו אש דת למו
Moshe’s blessing describes G-d coming from Sinai, “from His right hand, a fiery law for them.” The maamar cites it for the Torah as fire that comes from the right.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136כי מזוזה היא בחי׳ העלאה . . כל הבא לקרב אליו ית׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת דברים כרך ו ע׳ ב׳רפב וז״ל ”והנה מ״ש כי המזוזה היא העלאה זה כמשנת״ל ססעי׳ ה [נדפס באוה״ת ואתחנן ע׳ שנג] בשם השושן סודות שהיא להעלות נו״ה לחו״ג ומשם לכ״ע, ועיין בסידור שער החנוכה סד״ה להבין שורש ענין מזוזה מימין גבי ומעתה הנה יובן שורש ענין משארז״ל דמזוזה מימין, שם פי׳ זה איך שהיא העלאה לבחי׳ כתר עליון כמ״ש השו״ס, ואיך שע״כ נמשך משם בחי׳ או״מ במצות מזוזה שנקרא שומר לשמור את האדם וכל רכושו מהיזק קטרוג החיצונים” עכ״ל שם. בסה״מ תרל״ה כרך א ע׳ יג: ”בת״א בד״ה מזוזה מימין פי׳ מזוזה מצות העלאת האותיות לשרשם בחי׳ אויר, ועי״ז נמשך אור התורה שזהו נר חנוכה”.
Paragraph 38
137טורא דפרודא
The Zohar contrasts the “mountains of spices,” the holy levels above, with the “mountains of separation” below them, where, as in “from there it divided” (Genesis 2:10), unity gives way to division. The maamar applies the term to the public domain, the realm of “the many.”
Zohar I, 158aזח״א קנח, א
Kehot’s noteזח״א קנח, א.
Paragraph 39
138רישי׳ דעשו בעטפא דיצחק
Kehot’s note points to Genesis 50:13 for these words.
Genesis 50:13בראשית נ׳:י״ג
וַיִּשְׂאוּ אֹתוֹ בָנָיו אַרְצָה כְּנַעַן וַיִּקְבְּרוּ אֹתוֹ בִּמְעָרַת שְׂדֵה הַמַּכְפֵּלָה אֲשֶׁר קָנָה אַבְרָהָם אֶת־הַשָּׂדֶה לַאֲחֻזַּת־קֶבֶר מֵאֵת עֶפְרֹן הַחִתִּי עַל־פְּנֵי מַמְרֵא:
For his sons carried him into the land of Canaan, and buried him in the cave of the field of Machpelah, which Abraham bought with the field, for a possession of a burying-place, of Ephron the Hittite, in front of Mamre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום יונתן בן עוזיאל בראשית נ, יג.
139רישיה דעשו בעטפא דיצחק
The Targum tells that when Eisav blocked Yaakov’s burial, Chushim son of Dan cut off his head, which rolled into the cave and came to rest in the bosom of Yitzchak. The maamar uses the image for the root of the seven nations in Gevurah, the left.
Targum Jonathan on Genesis 50:13תרגום יונתן על בראשית נ׳:י״ג
… פַּלְגוּת מְעָרַת כָּפֵילְתָּא וּמִן יַד רָמַז לְחוּשִׁים בַּר דָן וְנָטַל סַיְיפָא וְקָטַע רֵישֵׁיהּ דְעֵשָו רַשִׁיעָא וַהֲוָה רֵישֵׁיהּ דְעֵשָו מִתְגַלְגַל עַד דְעַל לְגוֹ מְעַרְתָּא וְאַתְנַח בְּגוֹ עִיטְפֵיהּ דְיִצְחָק אָבוֹי וְגוּפֵיהּ קְבָרוּ בְּנוֹ דְעֵשָו בַּחֲקַל כְּפֵילְתָּא וּבָתַר כֵּן קְבָרוּ יָתֵיהּ בְּנוֹי לְיַעֲקב בִּמְעָרַת חֲקַל כָּפֵילְתָּא דִיזְבַן אַבְרָהָם יַת חַקְלָא לְאַחֲסָנַת קְבוּרְתָּא מִן עֶפְרוֹן חִתָּאָה עַל אַנְפֵּי מַמְרֵא
But when his sons had brought him into the land of Kenaan, and the thing was heard by Esau the Wicked, he journeyed from the mountain of Gebala with many legions, and came to Hebron, and would not suffer Joseph to bury his father in the Double Cave. Then forthwith went Naphtali and ran, and went down to Mizraim, and came in that day, and brought the Instrument that Esau had written for Jakob his brother in the controversy of the Double Cave. And immediately he beckoned to Hushim the …
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
140וזהו שארז״ל . . עלמא אמאי קא מקיים
The note says that this teaching is discussed there as well.
Kehot’s noteראה גם ד״ה זה באוה״ת ענינים ע׳ לא. אגדתא הוא בחי׳ תרגום:
141After describing how each day’s curse is greater than the last, the Talmud asks what the world endures on, and answers: on the Kedushah of the order of study and on the “May His great Name be blessed” said after Aggadah. The maamar reads this as darkness turned into light.
Sotah 49a:8סוטה מ״ט א:ח׳
וְאֶלָּא, עָלְמָא אַמַּאי קָא מִקַּיַּים? אַקְּדוּשָּׁה דְסִידְרָא, וְאַ״יְּהֵא שְׁמֵיהּ רַבָּא״ דְּאַגַּדְתָּא, שֶׁנֶּאֱמַר: ״אֶרֶץ עֵיפָתָה כְּמוֹ אֹפֶל צַלְמָוֶת וְלֹא סְדָרִים״, הָא יֵשׁ סְדָרִים — תּוֹפִיעַ מֵאוֹפֶל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
142שכל התלמוד הוא בלשון תרגום
That passage reads “and they beheld (vayechezu) G-d” as a Targum word, the level of the “back”: they saw and grasped only the level of Elokim, as in “a sun and a shield is Havayah Elokim.”
Kehot’s noteראה לקמן עח, ג.
143ותרגום הוא בחי׳ אחוריים דקדושה
Cited for Targum as the “back” of holiness.
Kehot’s noteראה מאו״א אות ת׳ סעיף נה. וראה באוה״ת נ״ך כרך ב ע׳ א׳קד וע׳ א׳קיז שמביא לזח״ב רו, א. ובמק״מ שם שלה״ק ותרגום בחי׳ פנים ואחוריים. באוה״ת נ״ך כרך ב ע׳ תתקד הקשה איך תרגום הוא ק״נ הרי התרגום מבאר התורה [ראה לקו״ת שה״ש יג, ד].
144ותרגום הוא בחי׳ אחוריים דקדושה
The Zohar teaches that when the Torah is read only one voice may be heard, and so with the Targum, which stands to the reading of the Torah as the shell to the kernel. Or HaTorah, cited in the Kehot note, brings this passage for the Targum as the “back” of holiness.
Zohar, Vayakhel 17:218–227ספר הזהר, ויקהל י״ז:רי״ח-רכ״ז
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ביאור על הנ״ל
An Explanation of the Above
The mitzvos rise from below and the Torah’s light comes down from above, and it is the ascent that draws the descent: as air lets a flame shine and letters let an idea be revealed, “a mitzvah is a lamp” rises to Keser and draws down new light so that “the Torah is light.” So the mezuzah, the ascent, is on the right, and the Chanukah lamp, the Torah’s light drawn down to the doorway and outward, is on the left.
The maamar in brief
This biur explains why the Chanukah lamp is placed on the left of the doorway and the mezuzah on the right. The mitzvos work from below to above and the Torah from above to below, and the two meet like people on a ladder. In creation, substance comes from G-d’s word and form from His desire, through Chochmah. Separate existence arises only from Malchus, yet Havayah rules over Elokim, the G-d hidden in nature, and the ascent of Elokim into Havayah surpasses Havayah’s descent into Elokim. The biur then turns to the letters: they exist in the soul before speech, are revealed in Chochmah but rooted in Keser, above the intellect, and are the garment through which every idea is grasped. Prayer raises the letters, through the angels, up to Keser, and draws down new letters, a new will of simple compassion. The mitzvos work the same way: like air around a flame (avir, light with a yud), they rise to Keser and draw down added light so that the Torah shines. The mezuzah, giving the house and its possessions over to G-d, is that ascent; through it the Chanukah lamp brings the Torah’s light to the doorway and beyond.

Outline
	1Ascent and descentThe biur sets out to explain the Chanukah lamp on the left and the mezuzah on the right: the mitzvos rise from below, the Torah descends from above, and they meet like two people on a ladder.¶1–2
	2Word, desire and wisdom in creationSubstance comes from G-d’s word and form from His desire through Chochmah, the power of division rooted in a higher power of measure. Only speech, the ten utterances, yields separate existence, since Atzilus is one with the Infinite.¶3–5
	3Havayah and ElokimSeparation begins with Malchus, yet Havayah rules over it, so that all creation is nullified before G-d; those who know only Elokim think nature runs by itself. Of the two unions of the Names, the ascent of Elokim into Havayah surpasses the descent of Havayah into Elokim.¶6–7
	4The letters and their rootThe letters are in the soul before speech, and thought and speech are relative from level to level. The letters are revealed in Chochmah but rooted in Keser, above the intellect, which they clothe, as food completes the power of procreation in the brain.¶8–12
	5Prayer raises the lettersThrough the angel’s “kiss,” prayer rises from world to world until Metatron brings its letters to Keser, from which new letters of simple compassion are drawn down, beyond the strict measure of Chochmah and the Torah.¶13–15
	6The lamp, the air and the lightA flame shines only with air, which, like Yaakov the intermediary, is rooted higher than fire; avir is light with a yud, a concealment that lets light shine. So the mitzvos rise to Keser, the 620 pillars of light, and draw down new letters so that the Torah shines.¶16–22
	7The Torah as a parable; the great NameShlomo’s three thousand parables expressed the Torah of the three lower worlds, and the Torah itself is a parable for G-d. Through the ascent of the mitzvos the Infinite Light enters the Torah, and “May His great Name be blessed,” said with a congregation, draws Keser into Atzilus.¶23–25
	8The mezuzah and the Chanukah lampThe mezuzah on the right gives the house and all its possessions over to the One G-d; through it the Chanukah lamp on the left, at the entrance facing the public domain, draws the Torah’s light into Malchus and out into the realms of separation.¶26–27


Key concepts
	Ascent and drawing downהעלאה והמשכה
	The two directions of the maamar: the mitzvos raise the physical world up to G-d, and the Torah draws His light down. The ascent is what brings about the drawing down.

	Havayah and Elokimהוי׳ ואלקים
	Havayah is G-d as He transcends and brings all into being; Elokim is G-d as hidden within nature. Their union, especially when Elokim rises into Havayah, nullifies created existence before G-d.

	Yesh and ayinיש ואין
	Separate created existence (yesh), which comes from speech and Malchus, and the divine “nothingness” (ayin) beyond all defined existence, into which the ascent of Elokim rises.

	The lettersאותיות
	The garments of thought and speech: revealed in Chochmah and rooted in Keser, above the intellect, they are how every idea is grasped, though they are not the idea itself.

	Avir: light with a yudאויר
	Air surrounds a flame and lets it shine. Spelled like or (light) with a yud, it stands for the concealment through which light is revealed, and so for the mitzvos that let the Torah’s light shine.

	Keser (the Crown)כתר
	The level above intellect: the root of the letters and of the mitzvos (the “620 pillars of light”), the source of simple compassion and new letters, and the place of the “great Name.”


Section 1 · ¶1–2
Ascent and descent
1ביאור1 על הנ״ל
An explanation of what is mentioned above.
This heading marks what follows as a biur (“explanation”): a further discourse that develops the ideas of the maamar before it at greater length. That maamar opens with the rule that the Chanukah lamp is placed on the left of the doorway so that the mezuzah is on the right, and this biur explains that rule.




2ביאור הדברים על ענין נ״ח משמאל ומזוזה מימין.2 הנה המצות הן מלמטה למעלה והתורה מלמעלה למטה.
An explanation of the words concerning the matter of “the Chanukah lamp on the left and the mezuzah on the right.” Now, the mitzvos are from below to above, and the Torah is from above to below.
The biur names its subject: the rule that the Chanukah lamp stands on the left side of the doorway and the mezuzah on the right. It then states the key distinction: the mitzvos work “from below to above,” as a person lifts the physical world toward G-d, while the Torah works “from above to below,” as G-d’s wisdom comes down to the person.


והיחוד שביניהם הוא כמשל העומד למעלה ורוצה להתקרב עם העומד למטה זה עולה בסולם וזה יורד עד שנפגשין זה בזה.
And the union between them is like the analogy of one who stands above and wishes to draw close to one who stands below: this one climbs the ladder and that one descends, until they meet each other.
The two movements meet like two people on a ladder, one climbing up and the other coming down, who meet in the middle. The rest of the biur explains how the upward movement of the mitzvos and the downward movement of the Torah come together.




Section 2 · ¶3–5
Word, desire and wisdom in creation
3וביאור הענין הנה כתיב כל אשר חפץ3 ה׳ עשה. וכתיב בדבר ה׳ שמים נעשו.4
And the explanation of the matter: it is written, “Whatever G-d desired, He has done,” and it is written, “By the word of G-d the heavens were made.”
Two verses seem to describe creation differently. One says that G-d made whatever He desired, as though creation came from His desire; the other says that the heavens were made by His word, that is, through speech.


והענין שהחומר נברא בדבר ה׳ והתמונה והציור באיזה אופן שנברא הוא מחפץ ה׳ מה רבו מעשיך5 ה׳ כולם בחכמה עשית.
The matter is that the substance was created by the word of G-d, while the shape and the form, [that is,] the manner in which it was created, is from the desire of G-d: “How many are Your works, G-d! You have made them all with wisdom.”
The Alter Rebbe reconciles them: G-d’s word brought the bare substance of each thing into being, while its particular shape and form come from His desire. That desire for form works through wisdom, as the third verse says, “You have made them all with wisdom.”


שבחי׳ החכמה היא בחי׳ גבורות. דהיינו התחלקות6 לעשות כל ציור וכל תמונה לכל הפרטים למיניהם.
For the level of Chochmah (wisdom) is the level of Gevuros (restraint), that is, division: to make every form and every shape, for all the particulars according to their kinds.
Chochmah (wisdom) is linked here with Gevuros, the powers of restraint and measure, because giving each thing its own form means dividing and defining. It draws the boundaries between one shape and another, down to every detail of every kind.




4ושרש החכמה למעלה הוא בחי׳ בוצינא דקרדוניתא78 קו המדה מדוד משחת׳ [משחתא].9 מי מדד בשעלו מים10 כו׳. והגילוי הוא בחכמה דאצי׳ אור אבא ושם מה רבו מעשיך11 שרבו מאד פרטיים רבים.
And the root of Chochmah (wisdom) above is the level of Botzina deKardinusa, the line of measure, measuring out the measurement: “Who measured the waters in the hollow of His hand,” etc. And the revelation is in the Chochmah of the World of Atzilus (Emanation), the light of Abba (the Father); and there [is] “How many are Your works,” for they are very many, many particulars.
The root of this differentiating wisdom lies higher still, in what the Kabbalah calls Botzina deKardinusa: the primordial power of measure, the “line of measure” that marks out the dimensions of everything that will exist. The verse about G-d measuring the waters in the hollow of His hand describes this same divine measuring. It first comes into revelation in the Chochmah of Atzilus, called the light of Abba (“Father”), where “How many are Your works” is already present as a great multitude of particulars.


אך שהיו כלולים בחכמה וכמשל השכל הגשמי שתופס ומקיף הרבה ענינים בבת אחת וברגע אחת וכדי להוציא מהעלם אל הגילוי צריך לפרט בדבורים רבים ושונים בשעה ושתים.
Only, they were included in Chochmah, as in the analogy of the physical intellect, which grasps and encompasses many matters all at once, in a single moment; and to bring [them] out from concealment into revelation, one must spell them out in many and varied words, over an hour or two.
Although the particulars are many, in Chochmah they exist together, included in one. In the same way, a person’s mind can take in many ideas in a single moment, yet putting them into words, one after another, may take an hour or two.


כך בחכמה כלולים מה רבו מעשיך בכל ציור וכל תמונה ונפרטו בע״מ [בעשרה מאמרות] שנברא העולם. אך המאמרות הן עשרה בלבד כי לא נפרט הכל בדבור רק דרך כלל ולא דרך פרט:
So too, in Chochmah are included [all of] “How many are Your works,” in every form and every shape, and they were spelled out in the ten utterances by which the world was created. However, the utterances are only ten, because not everything was spelled out in speech, only in a general way and not in detail.
So too, all the forms of creation are contained together in Chochmah, and they were spelled out through the ten utterances by which the world was created. Yet there are only ten utterances, because speech conveyed creation only in broad categories, not detail by detail.




5והטעם כי מה שנפרט בדבור הוא בכדי להיות בחי׳ יש כי מבחי׳ חכמה דאצי׳ לא היה יכול להיות בחי׳ יש ואפי׳ [ואפילו] מה שנתלבש בז״א שהוא בחי׳ הוי״ה הכל נק׳ בחי׳ א״ס דאיהו וחיוהי חד.
And the reason is that what was spelled out in speech [was] in order for there to be the level of yesh (existence), for from the level of the Chochmah (wisdom) of the World of Atzilus (Emanation) there could not be the level of yesh; and even what was enclothed in Z’eir Anpin (the emotive attributes), which is the level of Havayah, is all called the level of the Infinite One (Ein Sof), for “He and His life-forces are one.”
Speech is needed so that created things can exist as yesh, as beings with an existence of their own. The Chochmah of Atzilus, and even Z’eir Anpin, the level of the Name Havayah, cannot produce such existence, because everything there is still wholly one with the Infinite One: “He and His life-forces are one.”




Section 3 · ¶6–7
Havayah and Elokim
6ולא היה יכול להיות בחי׳ פירוד רק במל׳ דאצי׳ בדבר מלך שלטון.12 והיינו ע״י כי מל׳ דאצי׳ נעשה עתיק דבריאה וכו׳.
And there could not be the level of separateness except in the Malchus (sovereignty) of the World of Atzilus (Emanation), through “the word of a king [that] rules.” And this is through [the fact] that the Malchus of Atzilus becomes the Atik of the World of Beriah (Creation), and so on.
Separate existence begins only with the Malchus (sovereignty) of Atzilus, G-d’s kingship, which is likened to a king’s word that rules over others. The Malchus of Atzilus descends to become the Atik, the innermost and highest source, of the World of Beriah, the first world of separate beings; the lowest level of the higher world becomes the highest level of the lower one.


אך מ״מ בחי׳ הוי״ה מושל בבחי׳ מל׳ להיות בטול היש וכענין וצבא השמים לך משתחוים13 דהיינו בחי׳ בטול המלאכים בכלות הנפש.
Nevertheless, the level of Havayah rules over the level of Malchus, so that there be the self-nullification (bittul) of the yesh, as in the matter of “and the host of heaven bow down to You,” that is, the level of the bittul of the angels, in the expiry of the soul.
Even so, Havayah, the Name of G-d as He transcends and brings all into being, rules over Malchus, so that the beings that come into existence are nullified before Him. The angels, “the host of heaven,” bow in their self-nullification, in kelos hanefesh, a longing so intense that the soul would expire into its source.


והשמש והירח משתחוים אפי׳ [אפילו] בגופם שסובבים והולכים ובטול זה הוא ע״י כל אשר חפץ הוי״ה שבחי׳ חפץ זה מתלבש בחכמה דאצי׳ וחכמה דאצי׳ מתלבשת בחכמה דמל׳ דאצי׳ המתלבשת בבי״ע
And the sun and the moon bow down even with their bodies, in that they go around and around. And this bittul comes through “whatever Havayah desired,” for this level of desire is enclothed in the Chochmah (wisdom) of Atzilus, and the Chochmah of Atzilus is enclothed in the Chochmah of the Malchus of Atzilus, which is enclothed in [the worlds of] Beriah, Yetzirah and Asiyah,
Even the sun and the moon “bow,” not only in spirit but with their very bodies, by circling without end in the course set for them. This bittul comes from G-d’s desire, which passes down through the Chochmah of Atzilus, then through the Chochmah within the Malchus of Atzilus, until it is enclothed in the three lower worlds of Beriah, Yetzirah and Asiyah.


כי גבוה מעל גבוה שומר.14 וכל מה שלמטה מקבל ממה שלמעלה הימנו עד רום המעלות.
for “One higher than the high watches over [him].” And everything that is below receives from what is above it, up to the very highest of heights.
The verse “One higher than the high watches over him” is read as a chain of oversight: each level receives from the one above it, all the way to the very top. So G-d’s desire, at the top of the chain, governs everything below.


(ואפי׳ [ואפילו] הפילסופים מודים בזה רק שאין משיגים רק עשר בחי׳ התחתונות ח׳ גלגלים וגלגל היומי.
(And even the philosophers concede this, except that they comprehend only the ten lower levels: eight spheres and the daily sphere.
In a parenthetical remark the Alter Rebbe notes that even the philosophers accept such a chain of causes; they simply know of only the ten lower levels. In the astronomy of the time, the heavens were made of nested spheres: eight spheres carrying the planets and the stars, and a ninth, “daily” sphere that turns the whole heaven once a day.


וע׳ בפרדס שער ששי ספ״ג [סוף פרק ג׳] וכבר הסכימו החוקרים כו׳ וגלגל השכל העשירי15 כו׳ ויותר מזה אין משיגים אבל יכול להיות גם לפי דעתם שיש למעלה מהם ג״כ)
See Pardes, Sha’ar 6, end of chapter 3: “The investigators have already agreed,” etc., “and the tenth sphere, of the intellect,” etc.; and beyond this they do not comprehend. But it is possible, even according to their own opinion, that there is also [something] above them.)
The Alter Rebbe refers to the Pardes (Pardes Rimonim, the Kabbalistic work of Rabbi Moshe Cordovero), which records what the philosophers agreed on, including a tenth, the “sphere of the intellect.” Beyond this, he says, they claim no knowledge; yet nothing in their own reasoning rules out further levels above these.


רק העכו״ם [העובדי כוכבים ומזלות] אומרים מאחר שכבר נשתלשל בהעלם אחר העלם בבחי׳ שם אלקים המצמצם כו׳ מוכרח להיות נשאר כך
Only, the worshipers of stars and constellations say that since it has already come down, concealment after concealment, through the level of the Name Elokim, which contracts, etc., it must necessarily remain so.
The worshipers of stars and constellations argue that since G-d’s light has come down through layer upon layer of concealment, through the Name Elokim, which contracts and hides it, the world must stay that way. In their view, once nature is set in place it runs by itself.


אבל כי אני ידעתי16 (אני בחי׳ מל׳ וכנ״י [וכנסת ישראל]) כי גדול הוי״ה ששם הוי״ה מושל על כל בחי׳ אלקים17 משא״כ פרעה אמר לא ידעתי את18 הוי״ה שלא ידע רק שם אלקים.
But “For I know” (“I” is the level of Malchus and the Community of Israel) “that Havayah is great,” for the Name Havayah rules over every level of Elokim. Whereas Pharaoh said, “I do not know Havayah,” for he knew only the Name Elokim.
Against this stands the verse “For I know that Havayah is great.” The “I” who knows is Malchus and the Community of Israel, who recognize that Havayah rules over every level of Elokim, over all of nature. Pharaoh, who said “I do not know Havayah,” knew only Elokim, G-d as hidden within nature.


ואמר עזב ה׳ את הארץ19 (ובאמת לא בדעת ידבר20 כמ״ש בתניא ח״ב [חלק ב׳]21 שהרי נס של בריאת שמים וארץ גדול מנס של קי״ס [קריעת ים סוף]22 כו׳ ע״ש) ולכן אומרים איה אלקיהם.
And he said, “G-d has forsaken the earth” (but in truth, he speaks without knowledge, as is written in Tanya, Part II, for the miracle of the creation of heaven and earth is greater than the miracle of the splitting of the Red Sea, etc.; see there). And therefore they say, “Where is their G-d?”
The words “G-d has forsaken the earth” express the same belief, that G-d has left the world to run on its own. The parenthetical aside rejects it, pointing to Tanya, Part II: creating heaven and earth from nothing is a greater miracle than splitting the sea, and the world, like the sea, continues only as long as G-d’s power keeps acting on it. From the mistaken belief comes the taunt “Where is their G-d?”


אבל באמת כל אשר חפץ הוי״ה עשה. שזהו ענין יחוד שם הוי״ה עם שם אלקים ויחוד קוב״ה [קודשא בריך הוא] ושכינתיה שיחוד זה היינו בחי׳ המשכה שנמשך שם הוי״ה ומשתלב בשם אלקים להיות בטול היש כו׳.
But in truth, “Whatever Havayah desired, He has done.” For this is the matter of the union of the Name Havayah with the Name Elokim, and the union of the Holy One, blessed be He, and His Shechinah (Divine Presence); for this union is the level of drawing down, in which the Name Havayah is drawn down and interwoven in the Name Elokim, so that there be the bittul of the yesh, etc.
The truth is that “whatever Havayah desired, He has done”: the transcendent Name Havayah acts within nature itself. This is the union of Havayah with Elokim, also called the union of the Holy One, blessed be He, and His Shechinah: Havayah is drawn down and interwoven with Elokim, so that created existence is nullified before G-d.




7והנה בבחי׳ יחוד זה והמשכה זו יש ב׳ דרכים. הא׳ ששם הוי״ה יורד למטה לבחי׳ אלקים ונק׳ שילוב הוי״ה באלקים.
Now, in this union and this drawing down there are two ways. The first: that the Name Havayah descends below, to the level of Elokim, and this is called the interweaving of Havayah within Elokim.
The union of Havayah and Elokim can take place in two ways. In the first, Havayah descends into Elokim; this is called the interweaving (shiluv) of Havayah within Elokim, in which the letters of the two Names alternate to form a single combined Name.


ואזי האל״ף קודם לי׳23 ששם אלקים מלביש את שם הוי״ה. ושם הוי״ה מלובש בתוכו. והב׳ ששם אלקים עולה למעלה.
And then the alef comes before the yud, for the Name Elokim enclothes the Name Havayah, and the Name Havayah is enclothed within it. And the second: that the Name Elokim ascends above
In that combination the alef, the first letter of Elokim, comes before the yud, the first letter of Havayah, showing that Elokim is on the outside, clothing Havayah within it. The second way is the reverse: Elokim rises upward.


ונכלל בשם הוי״ה ואזי היו״ד קודם לאל״ף כו׳ והנה היתרון והמעלה הוא כששם אלקים עולה למעלה כי כשהשם של הוי״ה יורד לבחי׳ שם אלקים להתלבש בו
and is included in the Name Havayah, and then the yud comes before the alef, etc. Now, the advantage and the superiority is when the Name Elokim ascends above; for when the Name of Havayah descends to the level of the Name Elokim to be enclothed in it,
When Elokim rises and is absorbed into Havayah, the yud comes first, showing that Havayah now leads and Elokim is included in it. The Alter Rebbe states that this second way, the ascent of Elokim, is the superior one.


הנה הוא ע״י כמה צמצומים להיות התלבשות בבחי׳ יש אבל כשהשם אלקים עולה ונכלל בבחי׳ הוי״ה ה״ז [הרי זה] עולה לבחי׳ אין כו׳:
this is through many contractions (tzimtzumim), so that there be an enclothement in the level of yesh (existence); but when the Name Elokim ascends and is included in the level of Havayah, it thereby rises to the level of ayin (nothingness), etc.
The reason is that for Havayah to come down and clothe itself in Elokim requires many contractions (tzimtzumim), so that it can be enclothed in yesh, in created existence. But when Elokim rises into Havayah, it is lifted into ayin, the divine “nothingness” that lies beyond all defined existence.




Section 4 · ¶8–12
The letters and their root
8והנה נר מצוה24 הוא בחי׳ העלאה. ותורה אור הוא בחי׳ המשכה וביאור הענין הוא בהקדים להבין ענין האותיות. והוא כי האותיות היוצאות בה׳ מוצאות הפה.
Now, “a mitzvah is a lamp” is the level of ascent, and “the Torah is light” is the level of drawing down. And the explanation of the matter is by first understanding the matter of the letters. It is that the letters go forth through the five articulation points of the mouth:
The verse “For a mitzvah is a lamp, and the Torah is light” has two halves that match the two movements: the mitzvah, the lamp, is ascent, and the Torah, the light, is drawing down. To explain this, the Alter Rebbe first discusses the nature of the letters, which issue from five places of articulation in the mouth.


אחה״ע מן הגרון כו׳. אין המוצאות עושים ומפעילים את האותיות כמו כנור המנגן שמוציא הקול ע״י האדם המנגן שאז נולד ונתהוה הקול ונגון.
the letters alef, ches, hei, ayin from the throat, etc. [Yet] the articulation points do not make and produce the letters, as a harp being played brings forth the sound through the person playing it, at which point the sound and the melody are born and come into being.
Alef, ches, hei and ayin are the letters formed in the throat; the other groups come from the palate, the tongue, the teeth and the lips. Yet these organs do not produce the letters the way a harp produces its sound: a harp holds no music until a player plays it, and only then is the sound born.


אבל האותיות שבה׳ מוצאות הפה אינו כן אלא שהאותיות כבר היו בנפש שכל נפש מליאה אותיות ובבואם לה׳ מוצאות הפה הם המניעים את המוצאות ולא מתנועעים ע״י המוצאות.
But with the letters of the five articulation points of the mouth it is not so; rather, the letters were already in the soul, for every soul is full of letters. And when they come to the five articulation points of the mouth, they are what move the articulation points, and they are not moved by the articulation points.
Speech is different: the letters already exist in the soul, which is “full of letters.” When they reach the mouth, it is they that move the organs of speech, and not the organs that create them.




9והנה יש כמה בחי׳ אותיות. אותיו׳ [אותיות] המחשבה25 ואותיו׳ [ואותיות] הדבור. אותיות המחשבה בבינה ואותיות הדיבור במל׳ ובחי׳ דבור שלמעל׳ [שלמעלה] הוא בבחי׳ המחשבה למטה
Now, there are several levels of letters: the letters of thought and the letters of speech. The letters of thought are in Binah (understanding), and the letters of speech are in Malchus (sovereignty). And the level of the speech that is above is on the level of the thought that is below,
Letters exist on several levels. The letters of thought are associated with Binah (understanding), and the letters of speech with Malchus (sovereignty). What counts as “speech” on a higher plane is like “thought” compared with the plane below it.


שהוא דבור המלאכי׳ [המלאכים] וקרא זא״ז [זה אל זה / זה את זה]26 וגבוה מעל גבוה שמקבלי׳ [שמקבלים] דין מן דין27 עד רום המעלות מה שלמטה הוא בבחי׳ מחשבה נק׳ לגבי שלמעלה בחי׳ דבור ובחי׳ מחשבה שלמעלה יותר נעלמה.
which is the speech of the angels, “and one called to the other.” And [so] “One higher than the high,” for they receive one from another, up to the very highest of heights: what is on the level of thought below is called, relative to what is above, the level of speech, and the level of thought that is above is more hidden.
So the speech of the angels, as when they call to one another in praise, is on the level of human thought. Each level receives from the one above it, all the way up: what is thought for a lower level is only speech compared with the level above, whose thought is more hidden still.




10והנה שרש גלוי האותיות הוא בחכמה ויהי האדם לנפש חיה.28 בחי׳ חיה היא בחכמה. אך אין זה רק בבחי׳ גלוי
Now, the root of the revelation of the letters is in Chochmah (wisdom): “and man became a living soul (nefesh chayah)”; the level of Chayah is in Chochmah. But this is only on the level of revelation,
Having shown that the letters exist before speech, the Alter Rebbe traces their root higher. Their revelation begins in Chochmah, the soul-level called Chayah: the verse says that man became a nefesh chayah, “a living soul,” and Chayah is the level of the soul that corresponds to Chochmah. But Chochmah is only where the letters first become revealed.


אבל שרשם הנעלם הוא למעלה מעלה בבחי׳ כתר כמ״ש בזוהר אינון כתרין עילאין29 כו׳ ונחתא כ״ף מעל כורסייא דיקריה כו׳
whereas their hidden root is far, far above, in the level of Keser (the Crown), as is written in the Zohar: “They are supernal crowns,” etc., and “the kaf descended from upon His Throne of Glory,” etc.
Their hidden root is far higher, in Keser (the Crown), the level above intellect. The Zohar calls the letters “supernal crowns” and describes the letter kaf coming down from upon G-d’s Throne of Glory, showing that the letters descend from the very highest place.


כי מהות האותיות אינן בחי׳ שכל רק הם למעלה מן השכל שא״א להשיג בשכל מהות האותיות ומוצאן במבטא אב״ג שהם יוצאות מכלי השכל.
For the essence of the letters is not the level of intellect; rather, they are above the intellect, for it is impossible to grasp with the intellect the essence of the letters and their source in the pronunciation of alef, beis, gimmel — that they issue from the vessels of the intellect.
The letters are not a product of the intellect. Reason cannot grasp what the letters are in themselves, or account for their pronunciation as alef, beis, gimmel, as though they flowed from the mind’s own faculties.


רק עיקרם נלקחים מבחי׳ שלמעלה מהשכל והן נעשות בחי׳ לבוש להשכל להשכיל כל דבר בכל לשון מע׳ לשון.
Rather, they are taken principally from the level that is above the intellect, and they become the level of a garment for the intellect, to understand every matter in every language of the seventy languages.
Rather, the letters are drawn from a level above the intellect, and they become a garment for it. Through them the mind can understand and express any matter, in any of the seventy languages.


שכל דבר שכל אינו נתפס אלא באותיות אבל אין האותיות מהות השכל ועצמותו אלא בחי׳ לבושו כנודע שהשכל מתלבש לפעמים באותיות אלו.
For every matter of intellect is grasped only in letters; but the letters are not the essence of the intellect and its very self, but rather the level of its garment, as is known that the intellect is enclothed sometimes in these letters
Every idea can be grasped only through letters, yet the letters are not the idea itself, only its garment. That is why the same idea can be clothed sometimes in one set of letters and sometimes in another.




11ולפעמים באותיות אלו. כמו דבור התוספות והר״ן [והרבינו נסים] שמלבישים כל א׳ השכל באותיות אחרים ונלקחים מלמעלה מן השכל רק שאין מתגלים אלא בשכל.
and sometimes in those letters, like the words of Tosafos and of the Ran, each of whom clothes the intellect in different letters. And [the letters] are taken from above the intellect, except that they are revealed only in the intellect.
The same idea can be put in different words: Tosafos and the Ran, two classic commentators on the Talmud, can express the same reasoning, each in his own words. This shows that the letters are not the idea itself; they come from above the intellect, though they become revealed only within it.


והמשל בזה כח ההולדה30 שבמוח שנתהווה באדם אחרי היותו בן י״ג או ט׳ (סנהדרין רפ״ח)
And the analogy for this is the power of procreation that is in the brain, which comes into being in a person after he is thirteen years old, or nine (Sanhedrin, beginning of chapter 8).
An analogy follows: the power of procreation, which has its seat in the brain, emerges in a person only once he reaches a certain age. The text gives two ages, thirteen or nine, and refers to the beginning of the eighth chapter of tractate Sanhedrin, where the Talmud discusses whether a boy as young as nine can already father a child.


ואף שכבר הי׳ [היה] לו מוחין בשלימות מ״מ כח ההולדה לא נגמר עד היותו בן י״ג או ט׳ וגמר כח זה תלוי במאכל אשר יאכל.
And although he already had his intellect (mochin) complete, nevertheless the power of procreation was not completed until he was thirteen, or nine; and the completion of this power depends on the food that he eats.
A boy’s mind may already be fully developed, yet the power of procreation is not complete until that age. And its completion depends on the food he eats.


וכנודע ממה שאין מאכילין את הכה״ג [הכהן גדול] בעיוה״כ [בערב יום הכפורים] דברים שמרבי׳ הזרע. שיש מאכלים מרבים הזרע. ויש מאכלים ממעיטים.
As is known from [the law] that the High Priest is not fed, on the eve of Yom Kippur, things that increase seed: for there are foods that increase seed, and there are foods that decrease [it].
The proof is the law that on the eve of Yom Kippur the High Priest is not fed foods that increase seed, so that he would not become ritually impure on that day. Some foods increase seed and others decrease it, so food affects this power directly.




12והנה במאכלים ההם עצמן אין בהם כח ההולדה רק כשבאים להמוח. והמוח מתחזק על ידם אזי נתהוה ונגמר כח ההולדה.
Now, in those foods themselves there is no power of procreation; only when they come to the brain, and the brain is strengthened by them, then the power of procreation comes into being and is completed.
The foods themselves contain no power of procreation. Only when they reach the brain and strengthen it does that power come into being and become complete.


כך האותיו׳ [האותיות] באים מלמעלה מהשכל שאינו נתפס באותיות כלל. ומ״מ כשבאים לבחי׳ השכל נעשה גילוי השכל ע״י אותיות.
So too, the letters come from above the intellect, [from a level] that is not grasped in letters at all; and nevertheless, when they come to the level of the intellect, the revelation of the intellect comes about through letters.
So it is with the letters: they come from a level above the intellect, a level that cannot be grasped in letters at all. Yet when they reach the intellect, it is through them that the intellect is revealed.




Section 5 · ¶13–15
Prayer raises the letters
13ולכן אמרו על מט״ט [מטטרון] שקושר כתרי׳ [כתרים / כתרין] לקונו מתפלותיהם של ישראל. והענין כי אותיות התפלה עולות למעלה ע״י המלאכים כנודע שכמה מלאכים ממונים בכל היכל לקבל התפלות. ואיתא בזוהר שהמלאך נשיק לה.31
Therefore they said of Metatron that he binds crowns for his Maker from the prayers of Israel. The matter is that the letters of prayer ascend above by means of the angels, as is known that several angels are appointed in every chamber (heichal) to receive the prayers. And it is stated in the Zohar that the angel kisses it.
This is why it is said of Metatron, a chief angel, that he “binds crowns for his Maker” from the prayers of Israel. The letters of prayer rise by means of the angels, many of whom are appointed in each heavenly chamber (heichal) to receive the prayers, and the Zohar says that the angel kisses the prayer.




14וביאור ענין זה הוא כמו הנושק עד״מ מכניס רוחו והבלו בדבר שנושק. כך המלאך מכניס רוחו והבלו באותיות
The explanation of this matter: just as, by way of analogy, one who kisses puts his breath and his vapor into the thing that he kisses, so the angel puts his breath and his vapor into the letters
The kiss is explained by analogy: one who kisses puts his breath into what he kisses. So the angel puts his own breath, his own vitality, into the letters of prayer.


התפלה להעלותם מבחי׳ דבור האדם לבחי׳ דבור המלאכי׳ [המלאכים] שהיא בחי׳ מחשב׳ שלמט׳ [שלמטה] וכך עולה התפלה למעל׳ [למעלה / למעלת] מעולם ועד עולם.
of the prayer, to raise them from the level of the speech of man to the level of the speech of the angels, which is the level of the thought that is below. And so the prayer ascends above, from world to world,
In this way the angel lifts the letters from human speech to angelic speech, which, as explained above, is the level of thought relative to the world below. So the prayer rises from one world to the next.


עד עולם העליון שם הוא מט״ט [מטטרון] שעושה בחי׳ כתר זה. פי׳ שמעלה האותיו׳ [האותיות] עד מקורן ושרשן שהוא בכתר.
up to the highest world; there is Metatron, who makes this level of a crown. That is to say, he raises the letters up to their source and root, which is in Keser (the Crown).
It rises up to the highest world, where Metatron makes of it a crown: he raises the letters to their source and root, which is in Keser, the Crown.




15והיינו כדי להמשיך אותיות כי התפלה היא יהי רצון שיהי׳ [שיהיה] המשכת רצון אחר מבתחלה שנמשך בחכ׳ [בחכמה] וחכמה היא בחי׳ דין.
And this is in order to draw down letters; for prayer is “May it be [Your] will,” that there be a drawing down of a will other than [the one that was there] at first, which was drawn into Chochmah (wisdom); and Chochmah is the level of judgment.
The purpose of raising the letters is to draw down new letters. Prayer says “May it be Your will,” asking that a new will be drawn down, different from the will first drawn into Chochmah; and Chochmah, as explained earlier, is the level of judgment and strict measure.


וכן התורה דמחכ׳ [דמחכמה] נפקת מימינו אש דת למו32 שהיא בחי׳ אש וגבורות וע״פ התורה אין יסורים בלא עון.33 אבל בכתר שם הם רחמים פשוטים ונושא עון כו׳ ומשם נמשך אותיות חדשות כו׳:3435
And so too the Torah, which “emerges from Chochmah”: “from His right hand, a fiery law for them,” which is the level of fire and Gevuros (restraint); and according to the Torah, there is no suffering without sin. But in Keser (the Crown), there is simple compassion, and “He bears iniquity,” etc.; and from there new letters are drawn down, etc.
The Torah too comes from Chochmah, and it is called “a fiery law,” which points to fire and Gevuros: by the Torah’s own measure there is no suffering without sin. But Keser holds simple compassion, which “bears iniquity,” and from there new letters, the expression of a new will, are drawn down.




Section 6 · ¶16–22
The lamp, the air and the light
16והנה ככל הענין הזה באותיות כך הוא בבחי׳ המצות כי נר מצוה. והענין שאין אור הנר מאיר אלא כשיש אויר סביב האור
Now, just as this whole matter is with the letters, so it is with the level of the mitzvos, for “a mitzvah is a lamp.” The matter is that the light of the lamp shines only when there is air around the light;
The same pattern holds for the mitzvos, as in “a mitzvah is a lamp.” A flame gives light only when there is air around it.


משא״כ כשאין שם אויר יכבה ולא יאיר כלל והנה האויר הוא בבחי׳ אותיות. כי הרי רואין שיסוד האויר הוא תחת יסוד האש.3637
whereas when there is no air there, it goes out and does not shine at all. Now, the air is on the level of letters. For we see that the element of air is beneath the element of fire.
Without air the flame goes out and gives no light at all. Air corresponds to the letters, and yet, in the order of the elements, air lies below fire.




17ואעפ״כ [ואף על פי כן] הרי יש בו דקות הרבה מיסוד האש. והטעם כי האויר אע״פ [אף על פי] שהוא למטה מיסוד האש. מ״מ שרשו הוא למעלה.
And even so, there is in it much more refinement than [in] the element of fire. And the reason is that although air is below the element of fire, nevertheless its root is above.
Even so, air is far finer and more refined than fire. The reason is that although air lies below fire, its root is higher.


וביאור הדבר כי הנה יעקב אמר מה נורא.3839 ולכן מה שאומרים הגדול הגבור והנורא. נורא הוא מדתו של יעקב.4041
The explanation of the matter: Yaakov said, “How awesome!” Therefore, when we say “the great, the mighty and the awesome,” “awesome” is the attribute of Yaakov.
To explain this, the Alter Rebbe turns to Yaakov, who said “How awesome!” after his dream of the ladder. So when we speak of G-d as “the great, the mighty and the awesome,” “awesome” is the attribute of Yaakov.




18ולכאורה לא שייך בחי׳ נורא ליעקב כ״א לפחד יצחק.42 אלא לפי שיעקב היה הממוצע בין האבות.43
Seemingly, the level of “awesome” does not pertain to Yaakov, but only to “the Fear of Yitzchak.” But [it does,] because Yaakov was the intermediary between the Patriarchs.
Awe would seem to belong not to Yaakov but to Yitzchak, whose G-d is called “the Fear of Yitzchak.” The answer is that Yaakov was the intermediary between the Patriarchs, joining Avraham’s kindness with Yitzchak’s restraint.


ונודע שא״א שיחוברו ב׳ הפכים עד שיערה רוח מלמעלה משניהם. כענין עושה שלום במרומיו44 כו׳.
And it is known that it is impossible for two opposites to be joined until a spirit from above both of them is poured down, as in the matter of “He makes peace in His heights,” etc.
Two opposites cannot be joined by either of them alone; they unite only when a spirit from a level above both is poured out upon them. So G-d “makes peace in His heights,” bringing harmony between opposing forces from a place above them.




19ולכן מאחר שיעקב היה המחבר לכך היה בו גילוי בחי׳ נורא שהוא למעלה משניהם. וכך הוא בבחי׳ אויר שהדקות הוא לפי שהוא בחי׳ ממוצע שהוא בקו האמצעי חח״ן [חכמה חסד נצח] מימין. ובג״ה [ובינה גבורה הוד] משמאל.
Therefore, since Yaakov was the one who joins [them], there was in him the revelation of the level of “awesome,” which is above both of them. And so it is with the level of air: [its] refinement is because it is the level of the intermediary, which is in the middle line — Chochmah (wisdom), Chesed (kindness) and Netzach (victory) on the right, and Binah (understanding), Gevurah (restraint) and Hod (splendor) on the left,
Because Yaakov joined the two sides, he revealed the quality of “awesome,” which stands above both of them. Air, too, is an intermediary, and that is the source of its refinement: it belongs to the middle line of the Sefiros, between the right line of Chochmah, Chesed and Netzach and the left line of Binah, Gevurah and Hod.




20וכדת״י [וכדעת תפארת יסוד] באמצע הוא בחי׳ אויר שהוא בחי׳ ז״א שהוא בקו הממוצע בחי׳ [ת״ת [תפארת]] ולכן נק׳ אויר אור יו״ד.4546
and Keser (the Crown), Daas (knowledge), Tiferes (beauty) and Yesod (foundation) in the middle — this is the level of air, which is the level of Z’eir Anpin (the emotive attributes), which is in the intermediate line, the level of [Tiferes]. Therefore avir (air) is called or (light) [with a] yud.
The middle line runs through Keser, Daas, Tiferes and Yesod. Air corresponds to this line, which is Z’eir Anpin, the level of Tiferes; that is why the Hebrew word for air, avir, is spelled like or, “light,” with an added yud.


שהיו״ד הוא בחי׳ העלם של האור שמוריד וממשיך להיות האור מאיר. כמו האותיות שהן בבחי׳ ההעלם.
For the yud is the level of the concealment of the light, which brings down and draws down, so that the light shines — like the letters, which are on the level of concealment.
The yud stands for the concealment of the light, which brings the light down and draws it forth so that it can shine. The letters work the same way: they are a concealment, and through them the intellect is conveyed.




21ובהן ועל ידן נתפס השכל ובא לידי גילוי כי א״א לכל שכל בלי אותיות כנ״ל.
And in them and through them the intellect is grasped and comes to revelation, for no intellect is possible without letters, as explained above.
In the letters and through them the intellect is grasped and revealed; as explained above, no idea can exist without letters.


כך האויר שהוא בבחי׳ העלם בו ועל ידו נתפס האור להאיר לבא לידי גילוי. וזהו כי נר מצוה ותורה אור.47
So too the air, which is on the level of concealment: in it and through it the light is grasped, to shine [and] to come to revelation. And this is [the meaning of] “For a mitzvah is a lamp, and the Torah is light.”
Air, the concealing medium, plays the same role for light: in it and through it the light of the flame is held and comes to shine. This is the meaning of “For a mitzvah is a lamp, and the Torah is light.”


שע״י נר מצוה נעשה התורה אור כי המצות עולות עד הכתר ששם שרש המצות תר״ך עמודי אור עמוד שמחבר מעלה למטה.
For through “a mitzvah is a lamp,” the Torah becomes light; for the mitzvos ascend up to Keser (the Crown), where the root of the mitzvos is: the six hundred and twenty pillars of light, a pillar that joins above to below.
Through the mitzvah, the lamp, the Torah becomes light. The mitzvos rise up to Keser, their root, called the “six hundred and twenty pillars of light” (620 is the numerical value of the word keser, כתר), each a pillar that joins above with below.




22וכענין יעקב חבל נחלתו48 כשמתנועע החבל למטה כו׳. וכך ע״י המצות שהן במל׳ עולות בכתר ונמשך משם בחי׳ אותיות חדשים דהיינו תוס׳ [תוספת] אור להיות אור התורה מאיר. כי הנה התורה נקראת משל הקדמוני.4950
As in the matter of “Yaakov is the rope of His inheritance”: when the rope moves below, etc. And so, through the mitzvos, which are in Malchus (sovereignty) [and] ascend to Keser (the Crown), there is drawn down from there the level of new letters, that is, additional light, so that the light of the Torah shines. For the Torah is called “the parable of the Ancient One.”
Yaakov is called “the rope of His inheritance”: when the lower end of a rope is moved, the upper end moves with it. So the mitzvos, which are in Malchus, reach up to Keser, and from there new letters, an added light, are drawn down so that the light of the Torah shines. The Torah is called “the parable of the Ancient One,” as the next paragraph explains.




Section 7 · ¶23–25
The Torah as a parable; the great Name
23וענין המשל הוא כמ״ש וידבר שלשת אלפים משל.51 כי הנה חכמת שלמה היא חכמה תתאה52 שהיא בחי׳ מל׳ דאצי׳.
And the matter of the parable is as it is written, “And he spoke three thousand parables.” For the wisdom of Shlomo is the lower Chochmah (wisdom), which is the level of the Malchus (sovereignty) of the World of Atzilus (Emanation);
The Torah was just called a “parable,” and the Alter Rebbe explains what that means through Shlomo, who “spoke three thousand parables.” Shlomo’s wisdom is the “lower Chochmah,” the level of the Malchus of Atzilus, the last of the Sefiros of the World of Emanation.


והיינו בחי׳ מל׳ המאירה בבי״ע כי מל׳ דאצי׳ עצמה היא רוה״ק [רוח הקודש] ונו״ה [ונצח והוד] דאצי׳ היא בחי׳ נבואה ובאצילות איהו וחיוהי חד.
that is, the level of Malchus as it shines in [the worlds of] Beriah, Yetzirah and Asiyah. For the Malchus of Atzilus itself is the holy spirit (ruach hakodesh), and Netzach (victory) and Hod (splendor) of Atzilus are the level of prophecy; and in Atzilus, “He and His life-forces are one.”
More precisely, it is the Malchus of Atzilus as it shines into the lower worlds of Beriah, Yetzirah and Asiyah. The Malchus of Atzilus itself is the holy spirit (ruach hakodesh), Netzach and Hod of Atzilus are the source of prophecy, and in Atzilus everything is one with G-d.


ולכן יש ס״ר פירושים על כל פסוק מד״ת [מדברי תורה] ונבואה. וגם משלי ושה״ש [ושיר השירים] שאמר שלמה ברוה״ק [ברוח הקודש] הן במל׳ דאצילות עצמה למעלה מחכמת שלמה
Therefore there are six hundred thousand interpretations of every verse of the words of Torah and of prophecy. And also Proverbs and the Song of Songs, which Shlomo said with the holy spirit, are in the Malchus of Atzilus itself, above the wisdom of Shlomo;
Because prophecy and the holy spirit come from Atzilus, which is one with the Infinite, every verse of the Torah and the Prophets holds six hundred thousand interpretations. Proverbs and the Song of Songs, which Shlomo said with the holy spirit, come from the Malchus of Atzilus itself, a level above Shlomo’s own wisdom.


אבל מה שנתן חכמה לשלמה היא בחי׳ חכמה תתאה דבריאה ובחכמה זו דיבר על כל דבר מד״ת [מדברי תורה] שלשת אלפים משל
but that which [G-d] gave as wisdom to Shlomo is the level of the lower Chochmah of [the World of] Beriah (Creation), and with this wisdom he spoke, on every matter of the words of Torah, three thousand parables,
The wisdom that G-d gave Shlomo, however, is the lower Chochmah of Beriah. With it he spoke three thousand parables on every matter of the Torah.


דהיינו רוחניות שבד״ת [שבדברי תורה] מכל הג׳ עולמות בי״ע (שכל מה שיש למטה יש למעלה כנודע מאתרוג שלמטה שמעורר למעלה שדוקא אתרוג ולא תפוח.
that is, the spirituality within the words of Torah, from all three worlds, Beriah, Yetzirah and Asiyah (for everything that exists below exists above, as is known from the esrog below, which arouses above — specifically an esrog and not an apple.
Those parables express the spiritual meaning within the words of the Torah as it exists in the three worlds of Beriah, Yetzirah and Asiyah. In a parenthetical remark, the Alter Rebbe adds that whatever exists below has a counterpart above: the esrog taken below stirs its counterpart above, which is why the mitzvah requires an esrog specifically and not an apple.


ולקרב אל השכל הוא כמו דבר גשמי המצוייר בדמיון האדם. אך דמיון מחשבת האדם אינה פועלת כלום. אבל למעלה כי לא מחשבותי כו׳)
And to bring [this] close to the intellect, it is like a physical thing that is pictured in a person’s imagination; except that the imagination of a person’s thought accomplishes nothing, but above, “For My thoughts are not [your thoughts],” etc.)
To bring this closer to the mind, it is like a physical object pictured in a person’s imagination. But human imagining accomplishes nothing, whereas above, “My thoughts are not your thoughts”: there, the counterpart is real and has effect.


שהשיג ממדרגה התחתונה דעשיה עד מדרגה הראשונה שבבריאה. וכל עולם יש בו י״ס [י׳ ספירות] וי׳ כלול מי׳ עד אלף וזהו שלשת אלפים.
[This is] what he comprehended: from the lowest rung of Asiyah up to the first rung in Beriah. And each world has in it ten Sefiros, and [each] ten is comprised of ten, up to a thousand; and this is three thousand.
Shlomo grasped these levels from the lowest rung of Asiyah up to the first rung of Beriah. Each world contains ten Sefiros, each of these contains ten, and each of those ten again, making a thousand in every world; three worlds give three thousand parables.


אבל באצי׳ דאיהו וחיוהי חד לא השיג. אבל באמת גם התורה דאצי׳ היא בחי׳ משל לגבי המאציל העליון ב״ה.
But in Atzilus, where “He and His life-forces are one,” he did not comprehend. But in truth, even the Torah of Atzilus is the level of a parable relative to the Supernal Emanator, blessed be He.
Shlomo’s comprehension did not reach Atzilus, where G-d and His attributes are one. Yet even the Torah as it is in Atzilus is only a “parable” compared with G-d Himself, the Supernal Emanator.


דאוריית׳ [דאורייתא] מתקשרא בקוב״ה [בקודשא בריך הוא]53 כמו דישראל מתקשראן באוריית׳ שאין להם ערך לגבי התורה אלא דמתקשראן בה.
For “the Torah is bound to the Holy One, blessed be He,” just as “Israel are bound to the Torah,” for they bear no comparison to the Torah, except that they are bound to it.
Drawing on the Zohar’s teaching that the Torah is bound to the Holy One, blessed be He, the Alter Rebbe compares the Torah’s relation to G-d with Israel’s relation to the Torah. Israel bear no comparison to the Torah, yet they are bound to it; in the same way the Torah, though only a “parable” for G-d, is bound to Him.




24וכך התורה מתקשראת בקוב״ה [בקודשא בריך הוא] כו׳. וכדי שיומשך ויתפשט אוא״ס [אור אין סוף] ב״ה המאציל בהתורה הוא ע״י נר מצוה
So too the Torah is bound to the Holy One, blessed be He, etc. And in order that the Infinite Light (Or Ein Sof), blessed be He, the Emanator, be drawn down and spread forth into the Torah, it is through “a mitzvah is a lamp,”
For the Infinite Light, G-d the Emanator, to be drawn down and spread through the Torah, there must be “a mitzvah is a lamp.” The mitzvos are what bring this about.


שהיא בחי׳ אוי״ר [אויר]54 אור י׳ שהמצות הן בחי׳ העלאה כמו קרבנות שנעשו מן הבהמות להיות אשה ריח ניחוח.
which is the level of avir (air), or (light) [with a] yud. For the mitzvos are the level of ascent, like the offerings that were made from animals to become “a fire-offering, a pleasing fragrance.”
The mitzvah is the avir, the air around the flame, which is “light with a yud,” as explained above. The mitzvos are ascents, like the offerings in the Temple, in which animals were raised up to become “a fire-offering, a pleasing fragrance” to G-d.


וכן תפלין של קלף מעור הבהמות. וציצית של צמר. והרי זו בחי׳ העלאה מדבר גשמי להיות התכללות ברוחניות אק״ב [אשר קדשנו במצותיו]
And likewise tefillin, of parchment from the hide of animals, and tzitzis of wool. And this is the level of ascent from a physical thing, so that there be inclusion in the spirituality of “Who has sanctified us with His commandments.”
Likewise, tefillin are written on parchment made from the hide of animals, and tzitzis are made of wool. In each case a physical thing is raised up and included in the spirituality expressed in the blessing “Who has sanctified us with His commandments.”


(וגם הם המשכות אך מפני שנעשות ע״י מעשה האדם בפו״מ [בפועל ממש] הרי הן העלאות שהאדם מעלה ומקשר אותן לאוא״ס [לאור אין סוף] הנמשך בתוכן משא״כ התורה היא המשכה לבדה קורא בתורה שקורא וממשיך מה שכבר היה כאדם הקורא לחברו כו׳)
(And they are also drawings-down; but because they are done through the action of a person, in actual deed, they are ascents, which the person raises and binds to the Infinite Light (Or Ein Sof) that is drawn into them. Whereas the Torah is drawing down alone: one who reads (kore) the Torah calls and draws down what already was, like a person who calls his fellow, etc.)
The mitzvos do draw G-dliness down as well, but because they are done through a person’s physical action, they count as ascents: the person raises them and binds them to the Infinite Light within them. Torah study, by contrast, is purely a drawing down; the Hebrew kore means both “reads” and “calls,” and one who reads the Torah calls forth what already exists, as one calls a friend.


וע״י העלאה זו נעשה המשכת התורה. וזהו יהא שמו הגדול55 מבורך כי יש שם56 הוי״ה בחי׳ מל׳ כי הוי״ה הוא ז״א ושמו של הוי״ה
And through this ascent the drawing down of the Torah comes about. And this is [the meaning of] “May His great Name be blessed”: for there is the Name of Havayah, the level of Malchus (sovereignty) — for Havayah is Z’eir Anpin (the emotive attributes), and the Name of Havayah,
This ascent through the mitzvos is what brings about the drawing down of the Torah. It is the meaning of the response “May His great Name be blessed.” Havayah is Z’eir Anpin, and “the Name of Havayah,” its revelation, is in Malchus.


דהיינו הגילוי הוא במל׳ ושם הגדול הוא בכתר (ופעם אמרו בזוהר דהיינו בבינה והכל א׳ כי התגלות עתיק בבינה)57 דהיינו מל׳ דא״ק [דאדם קדמון]
that is, the revelation, is in Malchus — and the great Name is in Keser (and once it is said in the Zohar [that it] is in Binah; and it is all one, for the revelation of Atik is in Binah), that is, the Malchus of Adam Kadmon (Primordial Man).
The “great Name,” by contrast, is in Keser, the Malchus of Adam Kadmon, the primordial level above Atzilus. The parenthetical aside reconciles a Zohar passage that places it in Binah: Atik, the inner dimension of Keser, is revealed in Binah, so both describe the same thing.


ולכן אומרים מברך לעלם בלשון יחיד שהוא עולם האצי׳ שהוא רה״י [רשות היחיד] דאיהו וחיוהי חד לפי ששם הגדול הוא למעלה מהאצילות ונמשך באצי׳ וזהו הקב״ה מנענע בראשו.58
Therefore we say “blessed le’alam (for the world)” in the singular, which is the World of Atzilus (Emanation), which is the private domain (reshus hayachid), for “He and His life-forces are one”; because the great Name is above Atzilus and is drawn down into Atzilus. And this is [the meaning of] “the Holy One, blessed be He, nods His head.”
That is why the response says “blessed le’alam,” “for the world,” in the singular: it refers to the one World of Atzilus, the private domain (reshus hayachid, literally “the domain of the single one”) where everything is one with G-d, into which the great Name, which is above Atzilus, is drawn. This is the meaning of the saying that the Holy One, blessed be He, “nods His head” when this response is said.


פי׳ בבחי׳ כתר שמנענע וממשיך למטה אך דוקא באיש״ר [באמן יהא שמיה רבא] דאגדתא59 כי אגדה היא בחי׳ חכמה60 שרוב סודות התורה גנוזין בה כמ״ש האריז״ל [האר״י זכרונו לברכה].61
That is to say, in the level of Keser (the Crown), which He moves and draws down below. But [this is] specifically with the “Amen, yehei shmei rabba” of the Aggadah, for Aggadah is the level of Chochmah (wisdom), in which most of the secrets of the Torah are hidden, as the Arizal wrote.
His “head” is Keser, which He “moves” and draws downward. This happens specifically with the response said after Aggadah, the non-legal teachings of the Sages, because Aggadah is the level of Chochmah, in which most of the Torah’s secrets are hidden, as the Arizal wrote.




25ואיש״ר [ואמן יהא שמיה רבא] אומרים בצבור שאז דוקא מנענע בכל בחי׳ ראשו משא״כ אחד העוסק בתורה אע״פ [אף על פי] שהקב״ה קורא ושונה כנגדו מ״מ אין המשכה זו רק בחלק נפשו אבל בצבור ממשיכים בחי׳ כללות כו׳.
And “Amen, yehei shmei rabba” is said in a congregation, for only then does He move every level of His head. Whereas one individual who occupies himself with Torah — although the Holy One, blessed be He, reads and studies opposite him — nevertheless this drawing down is only in the portion of his soul; but in a congregation they draw down the level of the collective whole, etc.
The response “Amen, yehei shmei rabba” is said only with a congregation, because only then does G-d “move” every aspect of His “head,” drawing down from the whole of Keser. When an individual studies Torah, the Holy One, blessed be He, studies opposite him, yet what is drawn down reaches only the portion that belongs to that person’s soul; a congregation draws down the collective whole.




Section 8 · ¶26–27
The mezuzah and the Chanukah lamp
26ובזה יובן ענין נ״ח משמאל ומזוזה מימין. מזוזה הוא בחי׳ המצות שהמזוזה היא בחי׳ העלא׳ [העלאת / העלאה].
With this, the matter of “the Chanukah lamp on the left and the mezuzah on the right” will be understood. The mezuzah is the level of the mitzvos, for the mezuzah is the level of ascent.
Now the opening question can be answered: why the Chanukah lamp is on the left and the mezuzah on the right. The mezuzah stands for the mitzvos, whose nature is ascent.


שבית האדם וכל מה שבתוכו בטל לה׳ אחד שכותבין במזוזה אחד ואהבת.62 כי בכל לבבך הוא בחי׳ התפלה בלב.
For a person’s house and everything in it is nullified to G-d, [who is] One, for in the mezuzah we write “One” [and] “And you shall love.” For “with all your heart” is the level of prayer in the heart.
A mezuzah declares that a person’s house and everything in it are nullified before the One G-d: its parchment contains the words “G-d is One” and the passage that begins “And you shall love.” In that passage, “with all your heart” corresponds to prayer, the service of the heart.




27ובכל נפשך היא בחי׳ התורה לקשר מחשבה במחשבה ודבור בדבור. ודברי אשר שמתי בפיך.63 ובכל מאדך64 היא המזוזה שהיא בסוף ביתו עם כל הרכוש שבתוכו.
“With all your soul” is the level of Torah, to bind thought with thought and speech with speech, and “My words that I have placed in your mouth”; and “with all your might” is the mezuzah, which is at the edge of his house, with all the possessions within it.
“With all your soul” corresponds to Torah study, which binds a person’s thought with divine thought and his speech with divine speech, as in “My words that I have placed in your mouth.” “With all your might,” meaning all one’s possessions, is the mezuzah itself, set at the edge of the house that holds those possessions.


ועי״ז נ״ח משמאל היא תורה אור שהיונים רצו להשכיחם תורתך ותקנו להניחה על פתח הבית מבחוץ65 לר״ה [לראש השנה].
And through this [comes] the Chanukah lamp on the left, which is “the Torah is light,” for the Greeks sought “to make them forget Your Torah”; and [the Sages] instituted that it be placed at the entrance of the house, on the outside, toward the public domain.
Through this ascent comes the Chanukah lamp on the left, the drawing down of “the Torah is light.” The Greeks sought to make Israel forget the Torah, and the Sages instituted that the lamp be placed at the entrance of the house, facing outward toward the public domain.


כי המל׳ נק׳ פתח הבית שמשמש כניסה ויציאה וכך כתיב בזאת יבא אהרן אל הקדש66 כו׳. וביציאתה לבי״ע הנה מל׳ בכל משלה.67
For Malchus (sovereignty) is called the entrance of the house, which serves for entering and leaving; and so it is written, “With this shall Aaron come into the Sanctuary,” etc. And in its going out to Beriah, Yetzirah and Asiyah, “His sovereignty rules over all.”
Malchus is called the entrance of the house, since everything goes in and out through it; the verse “With this (zos) shall Aaron come into the Sanctuary” is read as alluding to Malchus as the way into holiness. When Malchus goes out into Beriah, Yetzirah and Asiyah, it rules over all, as in “His sovereignty rules over all.”


וצריך להמשיך גם שם בטורי דפרודא. על הרי בתר68 בחי׳ אור התורה והיא משמאל בחי׳ גבורות וזה היה בזמן בית שני כו׳:
And it is necessary to draw down even there, into “the mountains of separation” — “upon the mountains of Bether” — the level of the light of the Torah. And it is on the left, the level of Gevuros (restraint); and this was in the time of the Second Temple, etc.
The light of the Torah must be drawn even there, into “the mountains of separation,” called “the mountains of Bether,” the realms far from holiness. That is why the Chanukah lamp is on the left, the side of Gevuros; and the text adds that this was in the time of the Second Temple, the period of the Chanukah miracle.



In one’s avodah
Every mitzvah done with physical things, like the parchment of tefillin and the wool of tzitzis, raises the world up to G-d, and that ascent is what brings new light into the Torah a person learns. Prayer raises the letters of one’s words to their root and draws down a new divine will, beyond strict judgment. A home with a mezuzah is given over, with all its possessions, to the One G-d, and the Chanukah lamp at its entrance carries the Torah’s light outward, toward the public domain. And answering “Amen, yehei shmei rabba” together with a congregation draws down more than one person can draw alone.
Questions for discussion
	Why is the ascent of Elokim into Havayah superior to the descent of Havayah into Elokim, and how does this anticipate the role of the mitzvos?
	In what sense are the letters “above the intellect,” if every idea can be grasped only through them?
	How can air, which lies below fire, be rooted higher than fire, and what does Yaakov’s attribute of “awesome” teach about this?
	Why must prayer raise the letters all the way to Keser in order to draw down something new?
	How do the mezuzah on the right and the Chanukah lamp on the left together complete the image of the ladder from the opening of the biur?

Sources and references
Notes
Paragraph 1
1ביאור
The Kehot note sends the reader to the Tzemach Tzedek’s Or HaTorah on Chanukah in connection with this biur.
Kehot’s noteראה אוה״ת חנוכה כרך ב שלב, ב.
Paragraph 2
2משמאל ומזוזה מימין
The Talmud rules that the Chanukah lamp is placed beside the doorway on the left, “so that the Chanukah lamp is on the left and the mezuzah on the right.” This biur explains the inner meaning of that arrangement.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 3
3כל אשר חפץ ה׳ עשה
The psalm says that G-d does whatever He desires in heaven and on earth. The Alter Rebbe reads it as the source of the shape and form of created things, which come from G-d’s desire.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
4בדבר ה׳ שמים נעשו
The verse says that the heavens were made by the word of G-d. Here it accounts for the substance of created things, which comes from divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
5מה רבו מעשיך
The psalmist marvels at the multitude of G-d’s works, all made with wisdom. The Alter Rebbe takes it to mean that the countless forms of things are rooted in Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
6שבחי׳ החכמה . . דהיינו התחלקות
The Kehot note points to the Mitteler Rebbe’s explanations of the Zohar on the idea stated here, that Chochmah is the level of Gevuros, the power of division into particulars.
Kehot’s noteראה ביאוה״ז לכ״ק האמצעי קיג, ד. אוה״ת סידור ע׳ נג.
Paragraph 4
7בוצינא דקרדוניתא
The note says that the sources of the term were already given above, at 39a.
Kehot’s noteנסמן לעיל לט, א.
8בוצינא דקרדוניתא
At the opening of its account of creation, the Zohar speaks of the Botzina deKardinusa engraving within the supernal radiance and “measuring the measure.” It is the first of the sources the Kehot notes give for the term, above at 39a.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
9בוצינא דקרדוניתא קו המדה מדוד משחת׳
The Tikkunim speak of the Botzina deKardinusa “when it measures the measure,” the words the Alter Rebbe quotes here. The Kehot notes above, at 39a, give this passage among the sources of the term.
Tikkunei Zohar 19a:14–16תקוני הזהר י״ט א:י״ד-ט״ז
אלא בריש *הורמנותא דמלכא בוצינא דקרדינות׳ כד מדיד משיחא. האי נקודה נפיק מינה קו דסתים ניצוצא ההיא מחשבה כגוונא דא ם. בקדמיתא איהי מ״ם סתימא. וכד אתפשט קו דאיהי ו׳ מן המדה איהי אתפתחת ואתעבידת ב׳. ודא בראשית ב׳ ראשית נקודה בהיכליה. וכד איהי ם סתימא איהי מ״ם רבתא מלםרבה המשרה (ס״א למרב״ה בגימט׳ עז״ר או זר״ע בההוא היכל זרע זרעין לתקונא דיליה המשר״ה בגימט׳ תקו״ן עם האותיות והמלה ודא מם רבתי) ואתעבידת עזקא.
Constantinople, 1740 (CC-BY-NC)
10מי מדד בשעלו מים
The prophet asks who measured the waters in the hollow of His hand and marked out the heavens with a span. The Alter Rebbe cites it for the divine power of measure that is the root of Chochmah.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, יב.
11מה רבו מעשיך
“How many are Your works, G-d! You have made them all with wisdom.” Here the many works are the countless particulars included in the Chochmah of Atzilus.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
12דבר מלך שלטון
Koheles says that the word of a king rules, and none may ask him, “What are you doing?” The Alter Rebbe uses the phrase for Malchus, G-d’s kingship expressed as speech, through which separate beings come to exist.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וצבא השמים לך משתחוים
In the Levites’ prayer, G-d made the heavens and all their host, gives life to them all, and “the host of heaven bow down to You.” The Alter Rebbe reads the bowing as the self-nullification of the angels.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14כי גבוה מעל גבוה שומר
Koheles says that one higher than the high watches over him, and still higher ones over them. The Alter Rebbe reads it as the chain in which each level receives from the one above it.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15וכבר הסכימו החוקרים כו׳ וגלגל השכל העשירי
The Alter Rebbe quotes the end of this chapter of Rabbi Moshe Cordovero’s Pardes Rimonim: the investigators agreed that from the ninth sphere upward there is no physical place, and that the tenth, the sphere of the intellect, abides without place. He uses it to show that the philosophers too accept a chain of levels, each receiving from the one above.
Pardes Rimmonim 6:3פרדס רמונים ו׳:ג׳
16כי אני ידעתי
The psalm says, “For I know that G-d is great, our L-rd, above all gods.” The Alter Rebbe reads the “I” as Malchus and the Community of Israel, who know that Havayah rules over every level of Elokim.
Psalms 135:5תהילים קל״ה:ה׳
כִּי אֲנִי יָדַעְתִּי כִּי־גָדוֹל ה׳ וַאֲדֹנֵינוּ מִכׇּל־אֱלֹקִים:
For I know that the L-RD is great, And that our L-rd is above all gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17מושל על כל בחי׳ אלקים
The Kehot note cites this chapter of the discourse series of 5672 on the idea stated here, that the Name Havayah rules over every level of Elokim.
Kehot’s noteהמשך תער״ב ח״א פרק רמה.
18לא ידעתי את הוי׳
Pharaoh answers Moshe, “Who is G-d that I should listen to His voice…? I do not know G-d.” The Alter Rebbe reads it as knowing only Elokim, divine power as hidden in nature, and not Havayah, which rules over it.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
19עזב ה׳ את הארץ
In Ezekiel’s vision, the elders who worship idols in secret say, “G-d does not see us; G-d has forsaken the land.” The Alter Rebbe uses the phrase for the belief that G-d has withdrawn and left the world to nature.
Ezekiel 8:12יחזקאל ח׳:י״ב
וַיֹּאמֶר אֵלַי הֲרָאִיתָ בֶן־אָדָם אֲשֶׁר זִקְנֵי בֵית־יִשְׂרָאֵל עֹשִׂים בַּחֹשֶׁךְ אִישׁ בְּחַדְרֵי מַשְׂכִּיתוֹ כִּי אֹמְרִים אֵין ה׳ רֹאֶה אֹתָנוּ עָזַב ה׳ אֶת־הָאָרֶץ:
Then said He unto me: ‘Son of man, hast thou seen what the elders of the house of Israel do in the dark, every man in his chambers of imagery? for they say: The L-RD seeth us not, the L-RD hath forsaken the land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ח, יב.
20לא בדעת ידבר
Elihu says of Iyov that he “speaks without knowledge.” The Alter Rebbe borrows the phrase for the claim that G-d has forsaken the earth.
Job 34:35איוב ל״ד:ל״ה
אִיּוֹב לֹא־בְדַעַת יְדַבֵּר וּדְבָרָיו לֹא בְהַשְׂכֵּיל:
’Job speaketh without knowledge, And his words are without discernment.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בתניא ח״ב
the passage shares nothing with the note
Kehot’s noteפ״ב.
22נס של בריאת שמים וארץ גדול מנס של קי״ס
This chapter of Tanya rejects the comparison of creation to a craftsman’s finished vessel, which no longer needs its maker. Creating something from nothing is a greater wonder than the splitting of the sea, and the creation must be renewed continually by G-d’s word, just as the sea stayed split only while the wind kept blowing.
Tanya, Sha’ar HaYichud 2:2תניא, חלק שני; שער היחוד והאמונה ב׳:ב׳
אַךְ ״טַח מֵרְאוֹת עֵינֵיהֶם״, הַהֶבְדֵּל הַגָּדוֹל שֶׁבֵּין מַעֲשֵׂה אֱנוֹשׁ וְתַחְבּוּלוֹתָיו, שֶׁהוּא יֵשׁ מִיֵּשׁ, רַק שֶׁמְּשַׁנֶּה הַצּוּרָה וְהַתְּמוּנָה מִתְּמוּנַת חֲתִיכַת כֶּסֶף לִתְמוּנַת כְּלִי, לְמַעֲשֵׂה שָׁמַיִם וָאָרֶץ, שֶׁהוּא יֵשׁ מֵאַיִן.
Kehot Publication Society (CC-BY-NC)
Paragraph 7
23ואזי האל״ף קודם לי׳
The Kehot note cites this discourse of 5666 on the order of letters in the two combinations of Havayah and Elokim, where either the alef or the yud comes first.
Kehot’s noteראה סה״מ תרס״ו ע׳ שנד. תער״ב ח״ב ע׳ תתקלא.
Paragraph 8
24נר מצוה
The verse says, “For a mitzvah is a lamp, and the Torah is light.” The biur reads its two halves as the two movements: the mitzvah as ascent, the Torah as drawing down.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
25מחשבה — והנה שרש גלוי האותיות
A discourse of Vaetchanan in Likkutei Torah refers its reader back to this very biur on “the mezuzah on the right,” at the words “Now, the root of the revelation of the letters.” It does so in connection with its point that, in order to bestow, the giver needs additional light.
Kehot’s noteמובא בלקו״ת ואתחנן י, ג. המשך מצה זו תר״מ סעי׳ ה ע׳ קכה.
26וקרא זא״ז
In Yeshayahu’s vision the seraphim call to one another, “Holy, holy, holy.” The Alter Rebbe cites it for the speech of the angels.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27דין מן דין
The Targum renders “and one called to the other” as “and they receive one from another.” The Alter Rebbe uses this for the chain in which each level receives from the one above it.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
Paragraph 10
28ויהי האדם לנפש חיה
The verse describes how G-d breathed the breath of life into man, and man became a living soul. The Alter Rebbe reads “living” (chayah) as the soul-level Chayah, which corresponds to Chochmah, the first place where the letters are revealed.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
29כמ״ש בזהר אינון כתרין עילאין
The Zohar’s introduction tells how the letters of the alef-beis came before G-d before the world was created, and how the kaf came down from upon His Throne of Glory. The Alter Rebbe cites it to show that the hidden root of the letters is in Keser, the Crown, far above their revelation in Chochmah.
Zohar I, 3aזח״א ג, א
Kehot’s noteזח״א ג, א. וכן באוה״ת תזריע כרך ב ע׳ תקכא מציין ”אמרו בזהר בהקדמה שהאותיות הם בחי׳ כתרים בחי׳ כתרין עילאין”.
Paragraph 11
30והמשל בזה כח ההולדה
Likkutei Torah there uses the same analogy: the Sages rule that the intimacy of a boy younger than nine does not count as intimacy, because the mature intellect (mochin degadlus) is not yet complete in him, and only with an added light can one bestow below and bring forth a new being.
Kehot’s noteראה לקו״ת ואתחנן י, ג.
Paragraph 13
31ואיתא בזהר שהמלאך נשיק לה
The first of the two Zohar passages the Kehot note gives here (“see”): it describes how prayer ascends through the heavens and how the angels there respond to it, depending on whether the prayer is complete.
Zohar I, 23bזח״א כג, ב
Zohar II, 201bזח״ב רא, ב
Kehot’s noteראה זח״א כג, ב. זח״ב רא, ב.
Paragraph 15
32מימינו אש דת למו
In his final blessing Moshe describes the Torah given at Sinai as “a fiery law” from G-d’s right hand. The Alter Rebbe takes the fire as a sign of the Torah’s Gevuros, its exacting measure.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
33אין יסורים בלא עון
Rav Ami teaches that there is no death without sin and no suffering without iniquity. The Alter Rebbe cites it as the strict measure of the Torah, which comes from Chochmah, in contrast to the simple compassion of Keser.
Shabbat 55a:17–18שבת נ״ה א:י״ז-י״ח
אָמַר רַב אַמֵּי: אֵין מִיתָה בְּלֹא חֵטְא, וְאֵין יִסּוּרִין בְּלֹא עָוֹן. אֵין מִיתָה בְּלֹא חֵטְא — דִּכְתִיב: ״הַנֶּפֶשׁ הַחוֹטֵאת הִיא תָמוּת בֵּן לֹא יִשָּׂא בַּעֲוֹן הָאָב וְאָב לֹא יִשָּׂא בַּעֲוֹן הַבֵּן צִדְקַת הַצַּדִּיק עָלָיו תִּהְיֶה וְרִשְׁעַת הָרָשָׁע עָלָיו תִּהְיֶה וְגוֹ׳״. אֵין יִסּוּרִין בְּלֹא עָוֹן — דִּכְתִיב: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34התורה דמחכמה נפקת
The Zohar states that the Torah emerges from Chochmah. The Alter Rebbe uses this to show that the Torah, like Chochmah, carries the quality of strict measure.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
35ומשם נמשך אותיות חדשות כו׳
Likkutei Torah there explains the “engraved letters” (osiyos hachakikah) of the Torah, which are one with the stone they are cut into, and refers back to this maamar: the letters of the Torah are rooted far above the Torah, and additional light is drawn from there into the light of the Torah through the ascent of “a mitzvah is a lamp” and through the letters of prayer.
Kehot’s noteראה לקו״ת פ׳ חקת נו, א שענין האותיות שלמעלה מהתורה עצמה היינו בחי׳ אותיות החקיקה.
Paragraph 16
36שיסוד האויר הוא תחת יסוד האש
A second Midrash the Kehot note cites for the order of the elements, with air beneath fire.
Bamidbar Rabbah 14:12במדבר רבה י״ד:י״ב
Zohar II, 23bזח״ב כג, ב
Kehot’s noteשמות רבה כג, יג. במד״ר יד, יב. זח״ב כג, ב. בביאוה״ז לצ״צ כרך ב ע׳ תתקמ בארוכה. אוה״ת ויקרא כרך ב ע׳ תקיט ואילך [ושם מציין לרמב״ם הל יסוה״ת פ״ג]. סה״מ תרל״ה ע׳ קצו ואילך. בסה״מ תר״מ ח״ב ע׳ תפז מביא קטע מכאן בהוספות ושינויים. ועיין שם ע׳ תשז בחלק הנחות כ״ק אדמו״ר מהורש״ב. וראה ספר המאמרים ה׳תש״ח ע׳ 205.
37יסוד האויר הוא תחת יסוד האש
According to the Kehot note, Or HaTorah cites this chapter of the Rambam’s Laws of the Foundations of the Torah on the four elements and their order.
Mishneh Torah, Foundations of the Torah 3משנה תורה, הלכות יסודי התורה ג׳
Paragraph 17
38שיעקב אמר מה נורא
The note sends the reader to the explanation there of Yaakov’s words “How awesome.” The note gives only the page.
Kehot’s noteויצא כח, יז. ראה בהמשך יונתי תר״ם ע׳ תפה הביאור.
39יעקב אמר מה נורא
On waking from his dream of the ladder, Yaakov says, “How awesome is this place!” The Alter Rebbe takes it as the source for “awesome” being Yaakov’s attribute.
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40נורא הוא מדתו של יעקב
The note says that Or HaTorah, in the place cited in the previous note, gives the Zohar as the source for “awesome” being the attribute of Yaakov.
Kehot’s noteבאוה״ת ויקרא שם מציין לזח״ב עט, א. בהמשך יונתי תר״ם מבאר פי׳ ”נורא” בארוכה.
41נורא הוא מדתו של יעקב
The Kehot note reports that Or HaTorah cites this Zohar passage for “awesome” as the attribute of Yaakov.
Zohar, Yitro 14:246–256ספר הזהר, יתרו י״ד:רמ״ו-רנ״ו
Said R. Judah: ‘As long as the tracings of the Supernal King1The emanations of the G-dhead. adhere to their proper places all worlds are impregnated with joy and all creation is upright and stable. Concerning this it is written: “And all the people among whom thou art shall see the work of the L-rd that it will be terrible” (Ex. 34, 10).’ What is the meaning of “terrible”? Said R. Eleazar: ‘It signifies the highest perfection of all, as in the expression: “A great, mighty, terrible G-d” (Deut. 10, 17). …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
42לפחד יצחק
Yaakov tells Lavan that “the G-d of my father, the G-d of Avraham and the Fear of Yitzchak,” was with him. The name “Fear of Yitzchak” is why awe would seem to belong to Yitzchak.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43שיעקב הי׳ הממוצע בין האבות
The Kehot note cites this Zohar passage for Yaakov’s place as the intermediary between the Patriarchs, the one who joins their two sides.
Zohar I, 60bזח״א ס, ב
Kehot’s noteזח״א ס, ב.
44עושה שלום במרומיו
Bildad says that dominion and fear are with G-d, who “makes peace in His heights.” The Alter Rebbe cites it for the principle that opposites are reconciled only by a power above both.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
45ולכן נק׳ אויר אור יו״ד
The note sends the reader to the notes at 42c, in the maamar just before this biur.
Kehot’s noteראה לעיל מב, ג במ״מ.
46אויר אור יו״ד
On “Let there be light,” the Zohar tells how the Infinite broke through its own hidden avir (air) and revealed the point yud, and what remained of that avir was or, light. The Kehot notes at 42c give this passage as the source of the wordplay.
Zohar, Bereshit 5:28–38ספר הזהר, בראשית ה׳:כ״ח-ל״ח
1The first 27 lines of the English translation do not correspond to the Hebrew text. Line 28 of the English text corresponds to the passage beginning on line 5 of the Hebrew text.AND GOD SAID, LET THERE BE LIGHT; AND THERE WAS LIGHT. From this point we can begin to discover hidden things relating to the creation of the world in detail. For up to this point the Creation has been described in general, and lower down the general description is repeated, so that we have a combination of general-particular-general.2i.e. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 21
47כי נר מצוה ותורה אור
The verse says, “For a mitzvah is a lamp, and the Torah is light.” The Alter Rebbe reads it as cause and effect: through the mitzvah, the lamp, the Torah becomes light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
48יעקב חבל נחלתו
In Moshe’s song, “G-d’s portion is His people; Yaakov is the rope of His inheritance.” The Alter Rebbe uses the image of a rope, whose upper end moves when its lower end is pulled.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49התורה נק׳ משל הקדמוני
That maamar explains that “the Ancient One” (kadmono shel olam) is the Infinite Light itself, G-d’s essence, which is not within the bounds of the worlds at all, beyond even the light that fills and the light that encompasses them.
Kehot’s noteראה לקמן צח, ב.
50משל הקדמוני
Dovid tells Shaul, “As the parable of the Ancient One says, from the wicked comes forth wickedness.” The Torah is called by this phrase, “the parable of the Ancient One,” which the next paragraph explains.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
51וידבר שלשת אלפים משל
The verse praises Shlomo’s wisdom: he spoke three thousand parables. The Alter Rebbe explains the number as the spiritual meaning of the Torah in three worlds, each containing a thousand levels.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ה, יב.
52חכמת שלמה היא חכמה תתאה
The note points to Or HaTorah on the Prophets and Writings for Shlomo’s wisdom as the lower Chochmah, and says that Or HaTorah there refers back to this passage.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ מ. ושם מציין לכאן.
53דאורייתא מתקשרא בקוב״ה
The Zohar teaches that the Holy One, blessed be He, the Torah and Israel are bound to one another. The Alter Rebbe uses it to show that the Torah, though it is only a “parable” for G-d, is bound to Him as Israel are bound to the Torah.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
Paragraph 24
54נר מצוה שהיא בחי׳ אוי״ר
The note says that Or HaTorah there remarks that, according to this explanation of the mitzvah as avir, a statement of the Jerusalem Talmud in the last chapter of Berachos is well understood: “When Israel do the will of the Omnipresent and separate their tithes…”
Kehot’s noteע׳ אוה״ת פ׳ עקב ע׳ תרב לפי זה א״ש הירושלמי פב״ת דברכות בזמן ישראל עושין רש״מ ומוציאין מעשרותיהן כו׳.
55וזהו יהא שמו הגדול
The note points to these discussions in Or HaTorah of the response “May His great Name be blessed,” and to further places listed there.
Kehot’s noteראה אוה״ת יתרו ע׳ תתלד. שמות ע׳ ב׳תעח ובהמצויין שם.
56יש שם הוי׳ בחי׳ מל׳
The note observes that in Or HaTorah’s parallel on Yisro (p. 834) the words “there is the Name of Havayah, the level of Malchus” do not appear, and it points as well to Or HaTorah on Pinchas.
Kehot’s noteבאוה״ת יתרו ע׳ תתלד ליתא תי׳ אלו. וראה גם אוה״ת פ׳ פנחס ע׳ א׳קכח. א׳קלט.
57התגלות עתיק בבינה
At the beginning of Lech Lecha the Alter Rebbe cites the Zohar on “and the Levite, he shall serve,” where “he” (hu) is Atik, and explains that Atik is revealed specifically in Binah and not in Chochmah, since Atik is the source of delight, which is above Chochmah and comes into revelation only through Binah.
Kehot’s noteראה זח״ג קעח ב. ולעיל ר״פ לך לך. וע׳ באוה״ת נ״ך שופטים ע׳ ז שזה מל׳ דא״ס וכ״ה בזהר יתרו סט, ב. ע״ש.
58הקב״ה מנענע בראשו
The Talmud says that when Israel enter their synagogues and study halls and answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head. The Alter Rebbe reads the nodding as Keser, G-d’s “head,” moved and drawn downward.
Berakhot 3a:14ברכות ג׳ א:י״ד
… וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
59באיש״ר דאגדתא
The Talmud says that the world endures through the Kedushah of the order of study and the “yehei shmei rabba” said after Aggadah. This is the response the Alter Rebbe says draws Keser downward.
Sotah 49a:4סוטה מ״ט א:ד׳
וְאָמַר רַבִּי אִילְעָא בַּר יְבֶרֶכְיָה: שְׁנֵי תַּלְמִידֵי חֲכָמִים הַדָּרִין בְּעִיר אַחַת וְאֵין נוֹחִין זֶה לָזֶה בַּהֲלָכָה — אֶחָד מֵת וְאֶחָד גּוֹלֶה, שֶׁנֶּאֱמַר: ״לָנֻס שָׁמָּה רוֹצֵחַ אֲשֶׁר יִרְצַח אֶת רֵעֵהוּ בִּבְלִי דַעַת״, וְאֵין דַּעַת אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״נִדְמוּ עַמִּי מִבְּלִי הַדָּעַת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60כי אגדה היא בחי׳ חכמה
The Kehot note cites the Zohar on the word “ve’agidah” (“and I will tell”), which it calls “the secret of wisdom.” It supports the statement that Aggadah is the level of Chochmah, where the secrets of the Torah are hidden.
Zohar, Vayechi 53:517–528ספר הזהר, ויחי נ״ג:תקי״ז-תקכ״ח
When Jacob called his sons, Abraham and Isaac were there and the Shekinah with them, rejoicing in Jacob, and in the prospect of joining the patriarchs and forming with them a chariot. When Jacob said to his sons, “I will tell you what will befall you in the latter end of days”, a kind of sadness came over him and the Shekinah departed. His sons, however, raised their voices and said, “Hear, O Israel, etc.”, and Jacob answered, “Blessed be the name of his glorious kingdom for ever and ever”, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
61אגדה . . שרוב סודות התורה גנוזין בה כמ״ש האריז״ל
The note cites the Alter Rebbe’s own Laws of Torah Study for the statement that most of the secrets of the Torah are hidden in Aggadah.
Kehot’s noteהל׳ ת״ת לאדה״ז פ״ב ה״ב. אגה״ק סי׳ כג. ועיין בזהר (ח״א רלד, ב. הובא באוה״ת פ׳ בא ע׳ שכ) ע״פ ואגידה, איהו רזא דחוכמתא (לקו״ש לפ׳ מקץ ח״ה ע׳ 211 הערה 40). אור צדיקים סכ״ו אות ו. סידור האריז״ל (להר״ר שבתי ז״ל) בכוונת לימוד. ראה של״ה חלק תושבע״פ כלל כבוד אלקים הסתר דבר, דתי״ב, א. (הערה בהל׳ ת״ת נ. י. תשכ״ה).
Paragraph 26
62אחד ואהבת
The first passage of the mezuzah: “Hear, O Israel… G-d is One. And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe maps its three phrases onto prayer, Torah and the mezuzah.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
63ודברי אשר שמתי בפיך
G-d promises that “My words that I have placed in your mouth” will not depart from Israel’s mouth. The Alter Rebbe uses it for Torah study, in which a person’s speech is bound with the divine word.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
64ובכל מאדך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “with all your might” as one’s possessions, given over to G-d through the mezuzah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65להניחה על פתח הבית מבחוץ
The Sages taught that the Chanukah lamp is to be placed at the entrance of one’s house, on the outside. The Alter Rebbe explains why it faces outward, toward the public domain.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
66בזאת יבא אהרן אל הקודש
The verse opens the Yom Kippur service: “With this shall Aaron come into the Sanctuary.” The Alter Rebbe reads “this” (zos) as Malchus, the entrance. The Kehot note gives 16:13, but these words are in 16:3.
Leviticus 16:3ויקרא ט״ז:ג׳
בְּזֹאת יָבֹא אַהֲרֹן אֶל־הַקֹּדֶשׁ בְּפַר בֶּן־בָּקָר לְחַטָּאת וְאַיִל לְעֹלָה:
Herewith shall Aaron come into the holy place: with a young bullock for a sin-offering, and a ram for a burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, יג.
67מל׳ בכל משלה
The psalm says that G-d established His throne in the heavens, “and His sovereignty rules over all.” The Alter Rebbe applies it to Malchus as it goes out into the lower worlds.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68על הרי בתר
The beloved is asked to be like a gazelle “upon the mountains of Bether” (bether, “division”). The Alter Rebbe reads them as the mountains of separation, the realms far from holiness, into which the light of the Torah must be drawn.
Song of Songs 2:17שיר השירים ב׳:י״ז
עַד שֶׁיָּפוּחַ הַיּוֹם וְנָסוּ הַצְּלָלִים סֹב דְּמֵה־לְךָ דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים עַל־הָרֵי בָתֶר:
Until the day breathe, and the shadows flee away, Turn, my beloved, and be thou like a gazelle or a young hart Upon the mountains of spices.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayigash · Maamar 1
ויגש אליו יהודה ויאמר בי אדוני וגו׳
“And Yehudah approached him”
What is lowest in the present order, the earth and Yehudah who receives, is rooted highest, first in G-d’s thought, and its self-nullification comes from that root, the selflessness of thought itself. The wooden Mishkan followed today’s order, the giver above the receiver; the stone Beis HaMikdash foreshadowed the future, when Malchus will become “the crown of her husband” and Yehudah will rise above Yosef.
The maamar in brief
The maamar asks why the Mishkan was built mainly of wood, with earth only as its floor, while the Beis HaMikdash was built of stone and earth, with cedar beams only as supports. Of the four kingdoms, inanimate, vegetative, animal and speaking, the inanimate ranks lowest, yet the earth brings forth all growth. The reason is that what is last in deed is first in thought: in creation the heavens came first, but in G-d’s thought the earth preceded everything. Its lowliness, trodden under every foot, reflects the self-nullification of thought itself, chashav mah. The Mishkan, a temporary dwelling, followed the present order: earth below, wooden walls above, curtains and skins over all. The Beis HaMikdash, a permanent dwelling and a foretaste of the future, was of stone, because then Malchus, the “earth,” will be “the crown of her husband.” Yosef, “addition,” is the growing cedar, Z’eir Anpin; Yehudah, “acknowledgment,” is the self-nullified earth, Malchus. Now Yehudah approaches Yosef to receive; in the future they will be one and Yehudah will rise higher, as Ezekiel’s two sticks and David’s kingship foretell. Yeravam, lacking this humility, refused to follow David.

Outline
	1The question: wood and stoneWhy was the Mishkan built mainly of wood, with earth only underfoot, while the Beis HaMikdash was built of stone and earth, with wood only as support?¶1
	2Last in deed, first in thoughtThe earth ranks lowest of the four kingdoms yet brings forth all growth, because in G-d’s thought it came first, though in the act of creation the heavens did.¶2–3
	3The Mishkan and the present orderThe temporary Mishkan followed the order of the worlds as they now descend: earth for its floor, cedar walls above, curtains and skins over all; the Beis HaMikdash, G-d’s permanent home, foreshadowed the future.¶4–6
	4The Beis HaMikdash and the future orderThe Beis HaMikdash was of stone because Malchus, the “earth,” will become the crown; the earth’s self-nullification comes from its root in thought, which is why wood in the Temple was a fault and why the bowing of prayer is “inanimate.”¶7–8
	5Yosef and YehudahYosef, the growing cedar, is Z’eir Anpin; Yehudah, the self-nullified earth, is Malchus. Now Yehudah approaches Yosef to receive, but in the future Malchus, founded on Chochmah, will rise above.¶9–12
	6The two sticks, Yeravam and the spiesEzekiel’s two sticks foretell the union of Yosef and Yehudah under David; Yeravam and the spies, lacking humility, could not accept the rise of the “earth.”¶13–15


Key concepts
	Inanimate, vegetative, animal and speaking (domem, tzomeach, chai, medaber)דומם צומח חי מדבר
	The four kingdoms present in every world. In the present order each ranks above the one before it, but the inanimate earth has the highest root.

	Last in deed, first in thoughtסוף מעשה במחשבה תחלה
	What is completed last was intended first. The earth, last in creation, was first in G-d’s thought, while the heavens, first in creation, were last in thought.

	Temporary and permanent dwellingדירת עראי / דירת קבע
	The Mishkan was G-d’s temporary dwelling and followed the present order; the Beis HaMikdash was His permanent dwelling and a foretaste of the future.

	Self-nullification (bittul)ביטול
	Setting aside one’s own sense of self. The earth, trodden underfoot, embodies it, and it ranks above the love and awe of the emotions.

	Chashav mah and koach mahחשב מ״ה / כח מ״ה
	Plays on machshavah (thought) and Chochmah (wisdom): both contain mah, “what,” the self-effacement of Moshe’s “And what are we?”

	A woman of valor is the crown of her husbandאשת חיל עטרת בעלה
	Malchus, the receiver, will in the Time to Come rise to be a crown above Z’eir Anpin, the giver.

	Abba founded the Daughterאבא יסד ברתא
	Malchus (“lower awe”) is founded on Chochmah (“higher awe”); in the future it will rise into that source.


Section 1 · ¶1
The question: wood and stone
1ויגש אליו יהודה1 ויאמר בי2 אדוני וגו׳. הנה כתיב קורות בתינו ארזים3 וגו׳. והנה י״ל [יש לומר] ההפרש בין המשכן לבית עולמים4 שהמשכן הי׳ [היה] מארזים
“And Yehudah approached him and said, ‘Please (bi), my lord,’” etc. Now, it is written, “The beams of our houses are cedars,” etc. Now, one must understand the difference between the Mishkan and the Eternal House (Beis Olamim): that the Mishkan was of cedars,
The maamar opens with the verse in which Yehudah steps forward to plead for Binyamin before Yosef, whom the brothers do not yet recognize, and sets beside it a verse from Song of Songs about houses whose beams are cedar. Its question is what distinguishes the Mishkan, the portable sanctuary of the desert, from the Beis HaMikdash, the permanent “Eternal House” in Jerusalem, beginning with the fact that the Mishkan was made of wood.


כמ״ש עצי שטים עומדים5 והמכסה הי׳ [היה] מיריעות עזים ועורות אילים ועורות תחשים כו׳ והבהמ״ק [והבית המקדש] הי׳ [היה] מאבנים ועפר דוקא6
as it is written, “acacia wood, standing,” and the covering was of curtains of goats’ [hair] and of rams’ skins and tachash skins, etc.; while the Beis HaMikdash was of stones and earth specifically
The verse “acacia wood, standing” describes the upright boards that formed the Mishkan’s walls; the maamar calls them “cedars,” and the Sages count the acacia among the kinds of cedar. Over the walls lay curtains of goat hair and coverings of rams’ and tachash skins, whereas the Beis HaMikdash was built of stone and earth.


(שאסור לעשות בו עץ בולט7 ואכסדראות של עץ89 כמ״ש הרמב״ם [הרבי משה בן מימון]10 פ״א מהל׳ [מהלכות / מהלכה] בית הבחירה וע׳ בס׳ החינוך מצוה תצ״ב) רק שהיו כלונסאות של ארז1112 בתקרת האולם כו׳
(for it is forbidden to make in it protruding wood or porticoes of wood, as the Rambam writes in chapter 1 of the Laws of the Chosen House; and see Sefer HaChinuch, mitzvah 492), except that there were cedar beams in the ceiling of the Ulam (the Hall), etc.
In a parenthesis the Alter Rebbe notes that the law forbids building the Beis HaMikdash with protruding wood or wooden porticoes, as the Rambam rules and as the Sefer HaChinuch discusses. The only wood in it was a set of cedar beams in the ceiling of the Ulam, the entrance hall in front of the Sanctuary.


וצ״ל זה מפני מה במשכן היו הארזים עיקר בבנין והעפר הי׳ [היה] רק בקרקע המשכן למטה.13
And this must be understood: why in the Mishkan were the cedars the main part of the structure, and the earth only in the floor of the Mishkan, below?
The maamar’s question is this: why was wood the main material of the Mishkan, while earth appeared only as the ground beneath it?


ובמקדש נהפוך הוא שהיו האבנים והעפר העיקר שאפי׳ [שאפילו] הגג הי׳ [היה] מהן ולא היו עצים רק כלונסאות של ארז הנ״ל שהיו טפלים לעיקר הבנין.14
And in the Mikdash it was the reverse: the stones and the earth were the main part, so that even the roof was of them, and there was no wood except the cedar beams mentioned above, which were secondary to the main structure.
In the Beis HaMikdash the proportions were reversed. Stone and earth formed the whole building, even the roof, and the cedar beams were merely an accessory to the stone structure.




Section 2 · ¶2–3
Last in deed, first in thought
2והענין כי הנה ידוע שיש בכל עולם ד׳ בחי׳ דצח״מ [דומם צומח חי מדבר] והדומם הוא למטה במדרגה מצומח והצומח למטה מן החי כו׳
The explanation is that, as is known, in every world there are four levels: inanimate, vegetative, animal and speaking (domem, tzomeach, chai, medaber). The inanimate is lower in rank than the vegetative, and the vegetative is lower than the animal, etc.
The answer starts from a well-known division of creation into four kingdoms: the inanimate (minerals and earth), the vegetative (plants), the animal, and the speaking (the human being). Each ranks above the one before it.


והעילוי שבכולם הוא בחי׳ המדבר ולכאורה תמוה דא״כ מפני מה הארץ דוקא תוציא צמחה15 שהצומח יהי׳ [יהיה] גדל ונולד ונמשך מעפר הארץ הלא הצומח הוא למעלה מהדומם שהוא העפר.
And the most elevated of them all is the level of the speaker. At first glance this is puzzling: if so, why is it specifically the earth that “brings forth its growth,” so that the vegetative grows, is born and is drawn forth from the dust of the earth? Is not the vegetative above the inanimate, which is the dust?
The human being, who speaks, is the highest of all. This raises a puzzle: if plants rank above earth, why do they grow out of the earth, the lower level, so that “the earth brings forth its growth”?


אך הענין דלא ראי זה כראי זה שאע״פ [שאף על פי] שהדומם למטה במדרגה מן הצומח עכ״ז [עם כל זה] יש בו מעלה יתירה מצד שרשו שלמעלה מבחי׳ צומח וחי כו׳.
But the explanation is that the quality of the one is not like the quality of the other: although the inanimate is lower in rank than the vegetative, it nevertheless has an added superiority by virtue of its root, which is above the level of the vegetative and the animal, etc.
The answer is that each level has its own advantage. The inanimate is lower in its revealed rank, yet its root stands higher than the roots of plant and animal life.


דהנה ידוע מחלוקת התנאים16 בגמ׳ [בגמרא] (חגיגה יב.)17 חד אמר שמים קדמו18 לארץ כמ״ש בראשית ברא19 כו׳
For the dispute of the Tannaim in the Gemara (Chagigah 12a) is well known: one says the heavens preceded the earth, as it is written, “In the beginning [G-d] created,” etc.,
To explain this root, the maamar cites a dispute recorded in the Talmud, in tractate Chagigah, over whether the heavens or the earth were created first. One view relies on the Torah’s first verse, which names the heavens before the earth.


את השמים ואת הארץ20 וח״א [וחלק א׳] ארץ קדמה כמ״ש ביום עשות21 כו׳ ארץ ושמים ואלו ואלו דא״ח [דברי אלקים חיים] שבמחשבה ארץ קדמה לשמים וכשברא ברא השמים תחלה.22
“the heavens and the earth.” And the other says the earth preceded, as it is written, “On the day [G-d] made,” etc., “earth and heavens.” And both these and those are the words of the living G-d: in thought the earth preceded the heavens, and when He created, He created the heavens first.
The other view relies on a verse that names the earth first. Using the Talmud’s phrase for two opinions that are both true, “these and those are the words of the living G-d,” the maamar accepts both: in G-d’s thought the earth came first, while in the act of creation the heavens came first.




3והענין כי סוף מעשה23 במח׳ תחלה פי׳ כי הארץ לפי שהיא סוף מעשה ע״כ שרשה במח׳ היא בבחי׳ תחלת המחשבה24
The explanation is that “last in deed is first in thought.” That is: because the earth is last in deed, therefore its root in thought is in the level of the beginning of thought,
“Last in deed, first in thought” is a line from the Shabbos hymn Lecha Dodi: what is completed last was intended first. The earth, the last stage of creation in deed, therefore has its root at the very beginning of G-d’s thought.


אבל השמים שהם תחלת המעשה הם אחרוני׳ במחשבה כי זהו הכלל שהסוף מעשה עולה תחלה במחשבה25 ולכך הצומח למעלה מהדומם
whereas the heavens, which are first in deed, are last in thought. For this is the rule: what is last in deed arises first in thought. And therefore the vegetative is above the inanimate,
The heavens, which came first in deed, were last in thought. In the order of deed the higher comes first, and so the vegetative ranks above the inanimate.


וכן החי למעלה מהצומח כו׳ שזהו כפי סדר ההשתלשלות דדצח״מ [דדומם צומח חי מדבר] בעולמות שבחי׳ הדומם ועפר הארץ הוא בחי׳ סוף מעשה וצומח וחי למעלה ממנו במדרגה
and likewise the animal is above the vegetative, etc., for this follows the order of the chain of descending worlds (hishtalshelus) of inanimate, vegetative, animal and speaking in the worlds, in which the level of the inanimate and the dust of the earth is the level of “last in deed,” and the vegetative and the animal are above it in rank.
The animal ranks above the vegetative as well. In the order in which the four kingdoms descend through the worlds, the inanimate dust of the earth is the final stage.


והוא ענין שמים קדמו לארץ. ומ״מ מצד שרשן במחשבה הקדומה הרי ארץ דוקא קדמה לכולם במחשבה.
And this is the meaning of “the heavens preceded the earth.” Nevertheless, from the aspect of their root in the Primordial Thought, it is specifically the earth that preceded them all in thought.
The descending order of the worlds is what “the heavens preceded the earth” means. In the Primordial Thought, however, the earth preceded all the other levels.


לכן דוקא בה יש הכח והיכולת להוציא צמחה26 מצד שרשה הנעלה ולכן הצומח והחי והמדבר כולם מקבלים ממנה כו׳:
Therefore it is specifically in it that there is the power and the ability to “bring forth its growth,” by virtue of its exalted root; and therefore the vegetative, the animal and the speaking all receive from it, etc.
Because of its exalted root, the earth alone has the power to bring forth growth, and plants, animals and human beings all draw their sustenance from it. This answers the puzzle raised in paragraph 2.




Section 3 · ¶4–6
The Mishkan and the present order
4והנה במשכן לא היה נמצא עדיין תכלית השלימות שהיה רק דירת עראי2728 של הקב״ה.
Now, in the Mishkan the ultimate perfection was not yet present, for it was only a temporary dwelling of the Holy One, blessed be He.
The Mishkan had not yet reached the ultimate perfection: it was only a temporary dwelling for G-d, carried from place to place through the desert.


כמ״ש ואהיה מתהלך באהל29 ובמשכן כו׳. לכך נעשה כפי אופן סדר השתלשלות העולמות איך שנבראו כסדרן שבזה שמים קדמו לארץ.
As it is written, “And I have been moving about in a tent and in a Mishkan,” etc. Therefore it was made according to the pattern of the order of the chain of descending worlds (hishtalshelus), the way they were created in their sequence, in which the heavens preceded the earth.
G-d’s words to King David through the prophet Nasan, “I have been moving about in a tent and in a Mishkan,” describe that temporary dwelling. Because it was temporary, the Mishkan was built according to the present order of the worlds, in which the heavens precede the earth.




5ולכן כותלי המשכן היו מקרשים שהן בחי׳ צומח. ורק קרקע המשכן הי׳ [היה] מעפר. שזהו כמו שהוא בהשתלשלות שהצומח למעלה מן הדומם
Therefore the walls of the Mishkan were of boards, which are the level of the vegetative, and only the floor of the Mishkan was of earth. For this is as it is in the chain of descending worlds (hishtalshelus), where the vegetative is above the inanimate.
The Mishkan’s walls were boards of wood, from the vegetative kingdom, and only its floor was earth. This matches the present order, in which the vegetative ranks above the inanimate.


ולכן נעשו הקרשים מארזים שהארז גדל בגובה מאד שזהו בחי׳ העליונה שבצומח כו׳ למעלה מעלה מבחי׳ הדומם שאין בו תוספת וגידול כלל.
And therefore the boards were made of cedars, for the cedar grows very tall, which is the highest level within the vegetative, etc., far, far above the level of the inanimate, which has no addition or growth at all.
The boards were of cedar, which grows exceptionally tall and so represents the highest form of the vegetative. The inanimate, by contrast, never adds to itself or grows at all.




6והמכסה על המשכן היה מיריעות ומעורות אילים ותחשים כו׳ שהוא בחינת החי שלמעלה במדרגה גם מבחי׳ הצומח.
And the covering over the Mishkan was of curtains and of rams’ and tachash skins, etc., which is the level of the animal, which is higher in rank even than the level of the vegetative.
The Mishkan’s coverings were curtains and animal skins, from the animal kingdom, which ranks higher still than the vegetative.


לפיכך היריעות שהם בחי׳ המקיפים שהיו פרושי׳ [פרושים] על כותלי המשכן היו מבחי׳ חי שהוא למעל׳ [למעלה / למעלת] מבחי׳ צומח שממנו נעשו כותלי המשכן.
Therefore the curtains, which are the level of the makifim (the encompassing) and were spread over the walls of the Mishkan, were from the level of the animal, which is above the level of the vegetative, from which the walls of the Mishkan were made.
The curtains spread over the walls are called makifim, “encompassing” elements, the term Chassidus uses for what surrounds and transcends. Fittingly, they came from the animal kingdom, the level above the vegetative boards they covered.


נמצא שכ״ז [שכל זה] נעש׳ כפי סדר מעלת ומדרגת ההשתלשלות בהשתלשלותן ובריאותן מלמעלמ״ט [מלמעלה למטה] שהוא בחי׳ שמים קדמו כו׳. אבל במקדש היה נמצא בו תכלית השלימות כי היה דירת קבע30 של הקב״ה
It follows that all this was made according to the order of rank and level of the chain of descending worlds (hishtalshelus), as they descend and are created from above to below, which is the level of “the heavens preceded,” etc. But in the Mikdash the ultimate perfection was present, for it was a permanent dwelling of the Holy One, blessed be He.
The Mishkan was thus arranged like the worlds themselves, from the top down: animal over vegetative over inanimate, the order of “the heavens preceded.” The Beis HaMikdash, by contrast, was G-d’s permanent dwelling and reached the ultimate perfection.


כמ״ש זאת מנוחתי עדי עד31 שהי׳ [שהיה] מעין עוה״ב [עולם הבא] מה שיהי׳ [שיהיה] באלף השביעי כשיהי׳ [כשיהיה] מנוחה לחיי העולמים שאז תתעלה הארץ עליונה שהיא בחי׳ מל׳ דאצי׳ להיות למעלה מכולם.
As it is written, “This is My resting place forever,” for it was a foretaste of the World to Come, of what will be in the seventh millennium, when there will be “rest for life everlasting”; for then the supernal earth, which is the level of Malchus (sovereignty) of the World of Atzilus (Emanation), will be elevated to be above them all.
The verse “This is My resting place forever,” said of Zion, marks the Beis HaMikdash as permanent, a foretaste of the seventh millennium, the era of complete rest. Then the “supernal earth,” Malchus of Atzilus, the last of the divine attributes, will be raised above all the others.




Section 4 · ¶7–8
The Beis HaMikdash and the future order
7וכמ״ש אשת חיל עט״ב [עטרת בעלה]32 שתהי׳ [שתהיה] עטרת לע״ל [לעתיד לבוא] לז״א דאצילות. והיינו מצד שרשה שעלתה במחשבה הקדומה תחלה ארץ קדמה לשמים.
And as it is written, “A woman of valor is the crown of her husband”: in the Time to Come she will be a crown to Z’eir Anpin (the emotive attributes) of Atzilus. And this is by virtue of her root, which arose first in the Primordial Thought: “the earth preceded the heavens.”
In the language of Kabbalah, the “woman of valor” is Malchus, the receiving attribute, and her “husband” is Z’eir Anpin, the emotive attributes that now give to her; in the Time to Come she will be a crown above him. This reversal comes from her root, which preceded everything in the Primordial Thought.


לכן אף בבהמ״ק [בבית המקדש] שהי׳ [שהיה] מעין עוה״ב [עולם הבא] נעשה עיקר הבית מאבנים ועפר שהם בחי׳ דומם שאף הגג והמעזיבה שהיא בחי׳ המקיף נעשה מאבנים ועפר
Therefore, even in the Beis HaMikdash, which was a foretaste of the World to Come, the main part of the House was made of stones and earth, which are the level of the inanimate, so that even the roof and the roof-plaster (ma’azivah), which is the level of the makif (the encompassing), were made of stones and earth,
Because the Beis HaMikdash foreshadowed that future, it was built mainly of stone and earth, the inanimate. Even its roof and the plaster layer on top, which surround the building from above like a makif, were of stone and earth.


ולא מארזים שהוא כפי מה שיהיה לע״ל [לעתיד לבוא] שבחי׳ ארץ קדמה א״ח [אשת חיל] עט״ב [עטרת בעלה] מצד שרשה כו׳
and not of cedars. This is in keeping with what will be in the Time to Come, when the level of “the earth preceded” [will be] “a woman of valor, the crown of her husband,” by virtue of her root, etc.
The roof was not made of cedar, because the Beis HaMikdash reflected the future order, in which the “earth,” rooted first in thought, becomes the crown.


רק שכלונסאות של ארז שהיה בהתקרה הם היו בחי׳ תמכין לבד לעיקר התקרה הנעשה מבחי׳ דומם וכענין תמכין דאורייתא. (ועמ״ש במ״א ע״פ מחר חדש33 במ״ש יהונתן לדוד ואנכי אהיה לך למשנה כו׳):34
Only, the cedar beams that were in the ceiling were merely the level of supports (tamchin) for the main ceiling, which was made from the level of the inanimate, like the concept of “the supporters of the Torah” (tamchin de’Oraisa). (And see what is written elsewhere, on the verse “Tomorrow is the New Moon,” on what Yehonasan said to David, “and I will be second to you,” etc.)
The few cedar beams in the ceiling only supported the stone roof, like “the supporters of the Torah,” a term for what upholds the Torah without being the Torah itself. The parenthesis points to another discourse, on Yehonasan’s words to David, “and I will be second to you,” in which the heir of King Shaul accepts second place to David of the tribe of Yehudah.




8והנה נראה בעליל ג״כ בחי׳ זו שיש בהארץ מעלה יתירה והוא בחי׳ הבטול שיש בה שהיא מדרס תחת כפות רגלי הכל35 משא״כ הצומח שגדלים בגובה והתנשאות כו׳.
Now, this quality too is plainly visible: the earth has an added superiority, namely the self-nullification (bittul) that is in it, for it is trodden beneath the soles of everyone’s feet; which is not so with the vegetative, which grows in height and elevation, etc.
The earth’s advantage can be seen with the eyes: it lies beneath everyone’s feet, a picture of complete self-nullification. Plants, by contrast, grow upward and stand tall.


ובטול זה נמשך מצד שרשה הנעלה במחשבה שהמחשבה היא בחי׳ חשב מ״ה [מה] שהוא תכלית הבטול כמ״ש מרע״ה [משה רבינו עליו השלום] ונחנו מ״ה [מה].36
And this self-nullification is drawn from its exalted root in thought, for thought (machshavah) is the level of chashav mah, which is the ultimate self-nullification, as Moshe Rabbeinu, peace be upon him, said, “And what (mah) are we?”
The earth’s self-nullification comes from its root in thought. The letters of machshavah, “thought” (מחשבה), can be read as chashav mah (חשב מה), the “what?” of utter self-effacement, the same mah with which Moshe and Aharon said of themselves, “And what are we?”


ומשם נמשך ומתלבש בחי׳ הבטול בארץ ומצד זה תתעלה לע״ל [לעתיד לבוא] להיות עט״ב [עטרת בעלה] לכן היה בהמ״ק [בית המקדש] מאבנים דוקא
And from there the quality of self-nullification is drawn down and enclothed in the earth, and because of this it will be elevated in the Time to Come to be “the crown of her husband.” Therefore the Beis HaMikdash was of stones specifically.
The self-nullification of thought flows down and is clothed in the earth, and because of it the earth will be raised in the future to be a crown. It is also why the Beis HaMikdash had to be built of stone.


(וכמ״ש ג״כ במ״א ע״פ מזמור שיר חנוכת הבית3738 דלכך אמרו בגמרא על כורש שהחמיץ במה שחזר וצוה לערב בחי׳ צומח בבהמ״ק [בבית המקדש] נדבכין די אבן גלל39 תלתא ונדבך די אע חדת כו׳ כי צ״ל כולו באבנים דוקא מטעם הנ״ל.40
(As is also written elsewhere, on the verse “A psalm, a song for the dedication of the House”: this is why they said in the Gemara about Koresh (Cyrus) that he soured, in that he went back and commanded to mix the level of the vegetative into the Beis HaMikdash, “three rows of great stones and a row of new wood,” etc. For it had to be entirely of stones specifically, for the reason stated above.
The parenthesis cites a discourse on the psalm for the dedication of the House. The Gemara says that Koresh (Cyrus), who permitted the building of the Second Temple, later “soured,” and the discourse explains the fault: he ordered a row of wood laid among the rows of stone, mixing the vegetative into a building that had to be entirely of stone.


ובתפלה הוא בחי׳ השתחואות שבשמ״ע [שבשמונה עשרה] קול דממה דקה.41 בחי׳ דומם ואותיות התפלה הם בחינת דומם)
And in prayer, this is the level of the bowings in the Shemoneh Esreh, “a still, small voice” (kol demamah dakah), the level of the inanimate (domem); and the letters of prayer are the level of the inanimate.)
The same holds in prayer: the bowing in the Shemoneh Esreh, a prayer said in “a still, small voice,” belongs to the inanimate level of self-nullification, and so do the letters of prayer. The Hebrew for “still,” demamah, shares its root with domem, “inanimate.”


משא״כ בהמשכן שנעשה כפי סדר ההשתלשלות דעכשיו שבחי׳ צומח למעלה מהדומם שמים קדמו כו׳ לכן היו הכותלי׳ [הכותלים] מעצי שטים והעפר היה בקרקע המשכן וכנ״ל:
This is not so with the Mishkan, which was made according to the order of the chain of descending worlds (hishtalshelus) as it is now, in which the level of the vegetative is above the inanimate, “the heavens preceded,” etc. Therefore the walls were of acacia wood, and the earth was in the floor of the Mishkan, as stated above.
The Mishkan, by contrast, followed the present order, in which the vegetative ranks above the inanimate, so its walls were of wood and only its floor was earth.




Section 5 · ¶9–12
Yosef and Yehudah
9והנה זהו ג״כ ענין יוסף ויהודה. שהוא ג״כ בחי׳ ומדרגת שמים וארץ ובחי׳ צומח ודומם כו׳.
Now, this is also the matter of Yosef and Yehudah, which is likewise the level and rank of the heavens and the earth, and the level of the vegetative and the inanimate, etc.
The same contrast, between the heavens and the earth, between what grows and what is inanimate, also describes Yosef and Yehudah.


כי יוסף לשון תוספת ורבוי42 שמתוסף והולך בהגדלה והגבהה למעלה והוא ענין בחי׳ צומח ובפרט בחי׳ הארז שגדל והולך למעלה מעלה ברום המעלות.
For “Yosef” is a term of addition (tosefes) and increase, of what keeps on adding, growing larger and rising higher. This is the matter of the level of the vegetative, and in particular the level of the cedar, which keeps on growing higher and higher, to the loftiest heights.
The name Yosef means “addition”: he is the one who keeps increasing and rising, like the vegetative, and above all like the cedar that keeps on growing taller.


וכמ״ש צדיק כתמר יפרח כארז בלבנון ישגה43 (והיינו בחי׳ ז״א דאצי׳ שנק׳ צומח לגבי המל׳ שנק׳ דומם כמ״ש במ״א באריכות44 שהמדות יש בהם צמיחה וגידול אבל האותיות הן בחי׳ דומם כו׳ ובמדות יש בחי׳ קטנות וגדלות.
As it is written, “The tzaddik will flourish like a palm tree; like a cedar in Lebanon he will grow tall.” (That is, the level of Z’eir Anpin of Atzilus, which is called “vegetative” in relation to Malchus, which is called “inanimate,” as is written elsewhere at length: that the emotive attributes (middos) have sprouting and growth, but the letters are the level of the inanimate, etc. And in the emotive attributes there are the levels of smallness (katnus) and greatness (gadlus).
The verse compares the tzaddik to a palm and a cedar, and Yosef is known as “the tzaddik.” The parenthesis explains that Z’eir Anpin, the divine emotions, is “vegetative” because emotions develop and grow, while Malchus, expressed in letters and speech, is “inanimate”; the emotions also have an immature and a mature stage, “smallness” and “greatness.”


וזהו בחי׳ עץ ארז ואזוב45 שהאזוב הוא בחי׳ הקטנות46 והארז בחי׳ הגדלות כו׳. וז״ש [וזהו שכתוב] כארז בלבנון ישגה כו׳ ויוסף בפרט הוא בחי׳ יסוד שעולה עד הדעת ודעת עולה עד הכתר כו׳. וכשמבריח מעלה מעלה נק׳ ארז בלבנון כו׳)
And this is the level of “cedar wood and hyssop”: the hyssop is the level of smallness and the cedar the level of greatness, etc. And this is [the meaning of] what is written, “like a cedar in Lebanon he will grow tall,” etc. And Yosef in particular is the level of Yesod (foundation), which rises up to Daas (knowledge), and Daas rises up to Keser (the Crown), etc. And when it extends higher and higher, it is called “a cedar in Lebanon,” etc.)
Hyssop, a lowly plant, stands for the immature stage of the emotions, and cedar for their mature stage. Yosef corresponds to Yesod, the attribute that unites and transmits, which rises to Daas and through Daas to Keser; when it rises that high it is called “a cedar in Lebanon.”


ויהודה הוא בחי׳ ארץ מל׳ דאצילות שהיא בחי׳ הדומם דאצי׳. ולכן יהודה ל׳ [לשון] הודאה ובטול שהדומם יש בו בחי׳ הבטול ביותר כנ״ל:
And Yehudah is the level of “earth,” Malchus of Atzilus, which is the level of the inanimate of Atzilus. Therefore “Yehudah” is a term of acknowledgment (hoda’ah) and self-nullification, for the inanimate has the quality of self-nullification most of all, as stated above.
Yehudah is Malchus of Atzilus, the “earth,” the inanimate of that world. His name comes from hoda’ah, acknowledgment and yielding, the self-nullification that the inanimate has most of all.




10והנה בסדר ההשתלשלות עתה יוסף הוא למעלה מיהודה שהרי המל׳ מקבלת שפעה וחיותה מן הז״א
Now, in the order of the chain of descending worlds (hishtalshelus) as it is now, Yosef is above Yehudah, for Malchus receives her flow and her life-force from Z’eir Anpin.
In the present order Yosef ranks above Yehudah, since Malchus receives all its flow and life-force from Z’eir Anpin.


ולכן יוסף היה המלך במצרים שהוא בחי׳ צומח בחי׳ גידול והתנשאות והוא היה המשביר והמשפיע לכולם.
And therefore Yosef was the king in Egypt, for he is the level of the vegetative, the level of growth and elevation; and he was the provider of grain and the one who bestowed upon all.
Yosef ruled in Egypt because he is the growing, rising level, and he supplied grain and sustenance to everyone, his brothers included.




11ויהודה הוא המקבל. וז״ש [וזהו שכתוב] ויגש אליו יהודה ויאמר בי אדני.47 פי׳ שבו יומשך השפע מיוסף הצדיק48 וכמבואר בזוהר דויגש49 היינו תקרובתא עלמא בעלמא.50
And Yehudah is the recipient. And this is [the meaning of] what is written, “And Yehudah approached him and said, ‘In me (bi), my lord.’” This means that in him the flow from Yosef the tzaddik will be drawn down. And as is explained in the Zohar, “vayigash” (he approached) means “the drawing near of world to world.”
Yehudah, as Malchus, is the one who receives. The words bi adoni, usually understood as “please, my lord,” are read literally, “in me, my lord”: in Yehudah the flow from Yosef will be drawn down. The Zohar explains “he approached” as the drawing near of one world to another.


דהיינו עלמא תתאה בחי׳ מל׳ מתייחדת ונגשת לגבי עלמא עלאה בחי׳ ז״א לקבל השפע כו׳.
That is, the lower world, the level of Malchus, unites with and approaches the upper world, the level of Z’eir Anpin, to receive the flow, etc.
The “lower world,” Malchus, unites with and draws near to the “upper world,” Z’eir Anpin, in order to receive its flow.


וזהו ע״ד שהיה במשכן הצומח למעלה מהדומם כנ״ל. אבל לע״ל [לעתיד לבוא] יתעלה יהודה להיות למעלה מבחי׳ יוסף כמ״ש א״ח [אשת חיל] עט״ב [עטרת בעלה] מצד שרשו שעלה במחשבה תחלה כנ״ל.
And this is like what was in the Mishkan, where the vegetative was above the inanimate, as stated above. But in the Time to Come Yehudah will be elevated to be above the level of Yosef, as it is written, “A woman of valor is the crown of her husband,” by virtue of his root, which arose first in thought, as stated above.
The order of the Mishkan, with the giver above the receiver, is the present order. In the Time to Come it will be reversed and Yehudah will rise above Yosef, as the “woman of valor” becomes her husband’s crown, because his root arose first in thought.


כי הנה מחשבה הוא חשב מ״ה [שם מ״ה] דהיינו תכלית הבטול שהוא בחי׳ חכ׳ [חכמה] דאצי׳ כח מ״ה [מה].51
For thought (machshavah) is chashav mah, that is, the ultimate self-nullification, which is the level of Chochmah (wisdom) of Atzilus, koach mah (the power of “what”).
Thought is chashav mah, complete self-nullification, which is Chochmah of Atzilus. The word Chochmah (חכמה) is read as koach mah (כח מה), “the power of ‘what’”: wisdom begins in a mind that regards itself as nothing.




12והנה אבא יסד ברתא52 כי ח״ע [חכמה עילאה] נק׳ ירא׳ עלאה. וח״ת [וחכמה תתאה] שהיא המל׳ היא יראה תתא׳ [תתאה] וזהו אבא יסד ברתא שמבחי׳ יראה עלא׳ [עלאה] דחכ׳ [דחכמה] נמשכ׳ [נמשכת] המל׳ יראה תתאה.
Now, “Abba (the Father) founded the Daughter.” For the higher Chochmah is called “higher awe” (yirah ila’ah), and the lower Chochmah, which is Malchus, is “lower awe” (yirah tata’ah). And this is “Abba founded the Daughter”: from the level of the higher awe of Chochmah, Malchus, the lower awe, is drawn forth.
“Abba founded the Daughter” is a saying of the Zohar: Abba, the Father, is Chochmah, and the Daughter is Malchus. Since Chochmah is called “higher awe” and Malchus “lower awe,” the saying means that Malchus is drawn from Chochmah and founded upon it.


ולע״ל [ולעתיד לבוא] תתעלה בחי׳ יראה תתאה ביראה עלאה מקורה ע״כ תהי׳ [תהיה] אז עט״ב [עטרת בעלה] כי הבטול הוא למעלה במדרגה מאהוי״ר [מאהבה ויראה] דמדות הנמשכי׳ [הנמשכים / הנמשכין] מבחי׳ חו״ג [חסד וגבורה] דז״א.
And in the Time to Come the level of lower awe will be elevated into the higher awe, its source; therefore she will then be “the crown of her husband.” For self-nullification is higher in rank than the love and awe of the emotive attributes, which are drawn from the level of Chesed (kindness) and Gevurah (restraint) of Z’eir Anpin.
In the future, Malchus will rise into its source, the higher awe, and so become the crown. Self-nullification ranks above love and awe, which are emotions drawn from Chesed and Gevurah, the kindness and restraint of Z’eir Anpin.


ולכך גם עכשיו יש בהארץ בחי׳ הבטול יותר וכנ״ל. ובחי׳ בטול דיראה עלאה היא בחינת ומדרגת משרע״ה [משה רבינו עליו השלום] ונחנו מה53 כו׳
And therefore even now the earth has more of the quality of self-nullification, as stated above. And the level of the self-nullification of higher awe is the level and rank of Moshe Rabbeinu, peace be upon him: “And what are we?” etc.
The earth, rooted in Chochmah, has more self-nullification even now. The self-nullification of higher awe is the level of Moshe Rabbeinu, who said, “And what are we?”


(וע׳ לקמן ע״פ יהודה אתה5455 ומ״ש ע״פ מאמר הזהר פ׳ אמור56 ע״פ וגם אמנה אחותי בת אבי57 כו׳ מענין בחכמה יסד ארץ כונן שמים בתבונה.58 ועמש״ל [ועיין מה שכתוב לעיל] פ׳ בראשית ד״ה להבין הטעם שנשתנה יצירת):59
(And see below, on the verse “Yehudah, you…,” and what is written on the statement of the Zohar in Parshas Emor, on the verse “And indeed she is my sister, the daughter of my father,” etc., on the matter of “With Chochmah He founded the earth; He established the heavens with understanding (tevunah).” And see what is written above in Parshas Bereishis, in the discourse beginning “To understand the reason why the formation of … was different.”)
The parenthesis points to three related discourses: one later in Torah Ohr, on “Yehudah, you”; one on a passage of the Zohar in Parshas Emor about Avraham’s words concerning Sarah, “she is my sister, the daughter of my father,” and the verse “With Chochmah He founded the earth”; and one in Parshas Bereishis on why the human body was formed differently from other creatures.




Section 6 · ¶13–15
The two sticks, Yeravam and the spies
13וזהו מ״ש בהפטרה60 דפ׳ ויגש קח לך עץ אחד וכתוב עליו ליהודה כו׳ ולקח עץ אחד וכתוב עליו ליוסף עץ אפרים כו׳ וקרב אותם אחד אל אחד61 כו׳
And this is [the meaning of] what is written in the Haftorah of Parshas Vayigash: “Take for yourself one stick (etz) and write upon it, ‘For Yehudah,’” etc., “and take one stick and write upon it, ‘For Yosef, the stick of Ephraim,’” etc., “and bring them near, one to the other,” etc.
The Haftorah of Parshas Vayigash, from Ezekiel, describes two sticks, one inscribed for Yehudah and the other for Yosef, “the stick of Ephraim,” which the prophet is told to bring together.


הנה אני לוקח את עץ יוסף62 כו׳ ונתתי אותם עליו את עץ יהודה כו׳. עד ועבדי דוד מלך עליהם.6364
“Behold, I am taking the stick of Yosef,” etc., “and I will place them upon it, with the stick of Yehudah,” etc., up to “And My servant David will be king over them.”
G-d declares that He will take the stick of Yosef and place it with the stick of Yehudah, and the prophecy goes on to the reign of “My servant David,” a king of the tribe of Yehudah, over the reunited people.


פי׳ כי עתה יוסף הוא למעלה מיהודה שהוא נמשל לארז אשר גדל בגובה ומתוסף והולך.
The explanation: now, Yosef is above Yehudah, for he is likened to the cedar, which grows tall and keeps on increasing.
At present Yosef is above Yehudah, like the cedar that keeps on growing taller.


כך יוסף אליו שייכים עשרת השבטים. כמ״ש שם ושבטי ישראל חביריו נמצא הוא מרובה בשבטים יותר מיהודה.
So too Yosef: to him belong the ten tribes, as it is written there, “and the tribes of Israel, his companions.” It follows that he is more abundant in tribes than Yehudah.
Yosef’s greatness shows in numbers: the verse calls the tribes of Israel “his companions,” so the ten tribes belong to him and he has more tribes than Yehudah.


שע״ש [שעל שם] זה נק׳ יוסף כי הוא הדעת עליון כו׳. אך לעתיד לבא כשיתחברו שניהם יוסף ויהודה ביחד בתכלית היחוד האמיתי
For it is on account of this that he is called Yosef, for he is the supernal Daas, etc. But in the Time to Come, when the two of them, Yosef and Yehudah, will be joined together in the ultimate true unity,
Yosef’s name, “addition,” reflects his increase, for he is the supernal Daas. In the Time to Come, however, Yosef and Yehudah will be joined in complete and true unity.


דהיינו מ״ש ויגש אליו יהודה וכמ״ש (איוב מ״א)65 אחד באחד יגשו66 וזה יהיה לע״ל [לעתיד לבוא] אז יתעלה יהודה למעלה מיוסף כנ״ל ע״פ א״ח [אשת חיל] עט״ב [עטרת בעלה].
which is [the meaning of] what is written, “And Yehudah approached him,” and as it is written (Job 41), “One with another they approach” — and this will be in the Time to Come — then Yehudah will be elevated above Yosef, as stated above on “A woman of valor is the crown of her husband.”
The future union of Yosef and Yehudah is the inner meaning of “And Yehudah approached him” and of the verse in Job, “One with another they approach.” In it Yehudah will rise above Yosef, as the “woman of valor” becomes her husband’s crown.


ולכן אז ועבדי דוד מלך על כל ישראל. וז״ש [וזהו שכתוב] ולא יכול יוסף להתאפק67 כו׳ בהתודע יוסף אל אחיו דהיינו שנתחברו יוסף ויהודה בתכלית החבור והיחוד למיהוי אחד באחד כו׳.
And therefore then “My servant David [will be] king over all Israel.” And this is [the meaning of] what is written, “And Yosef could not restrain himself,” etc., “when Yosef made himself known to his brothers”: that is, Yosef and Yehudah were joined in the ultimate bond and unity, to be one with one, etc.
The prophecy therefore ends with David, of the tribe of Yehudah, as king over all Israel. When Yosef could no longer restrain himself and revealed himself to his brothers, Yosef and Yehudah were joined in complete unity.


(וע׳ ע״פ והיה מספר בנ״י [בני ישראל]6869 כו׳ בענין ונקבצו בני יהודה ובני ישראל יחדו ושמו להם ראש אחד70 כו׳. וע׳ בדרוש ברכת הזמון71 בענין שדהע״ה [שדוד המלך עליו השלום] יברך על כוס יין המשומר שלע״ל [שלעתיד לבוא] כו׳ וע׳ ע״פ מחר חדש בענין יהונתן ודוד:)72
(And see on the verse “And the number of the Children of Israel shall be,” etc., on the matter of “And the children of Yehudah and the children of Israel shall be gathered together, and they shall appoint for themselves one head,” etc. And see the discourse on Birkas HaZimun, on the matter that King David, peace be upon him, will recite the blessing over the cup of the preserved wine in the Time to Come, etc. And see on the verse “Tomorrow is the New Moon,” on the matter of Yehonasan and David.)
The parenthesis points to three related discourses: on the prophecy that the children of Yehudah and the children of Israel will gather together under one head; on the teaching that in the Time to Come King David will recite the blessing over the cup of the preserved wine; and on Yehonasan and David.


ובכל הנ״ל יובן ויבואר מ״ש בלקוטי הש״ס [הששה סדרים] מהאר״י [מהאלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] בביאור מארז״ל [מאמר רבותינו זכרונם לברכה] בחלק (דק״ב סע״א [סוף עמוד א]) שתפשו הקב״ה לירבעם בן נבט73 ואמר לו חזור בך74 כו׳ א״ל [אמר ליה] מי בראש א״ל [אמר ליה] בן ישי בראש א״ל [אמר ליה] אי הכי לא בעינא.
And through all the above will be understood and explained what is written in Likkutei HaShas of the Arizal, of blessed memory, in explanation of the saying of our Sages, of blessed memory, in [the chapter] Chelek (folio 102, end of side a): that the Holy One, blessed be He, seized Yeravam ben Nevat and said to him, “Repent,” etc. He said to Him, “Who will be at the head?” He said to him, “The son of Yishai will be at the head.” He said to Him, “If so, I do not want [it].”
The Arizal’s Likkutei HaShas explains a passage of the Talmud: G-d took hold of Yeravam ben Nevat, the first king of the tribes that broke away from the house of David, and urged him to repent. When Yeravam heard that David, the son of Yishai, would be at the head, he refused.


שהוא ממש הענין הנ״ל שהקב״ה רצה שירבעם יחזור בתשובה ואז יאיר בו מבחי׳ ומדרגת יוסף בחי׳ עץ אפרים כו׳.75
This is exactly the matter stated above: the Holy One, blessed be He, wanted Yeravam to do teshuvah (return), and then there would shine in him from the level and rank of Yosef, the level of “the stick of Ephraim,” etc.
Yeravam’s story fits the maamar’s theme: had he repented, the level of Yosef, “the stick of Ephraim,” would have shone in him, for Yeravam came from the tribe of Ephraim.




14וזהו אני ואתה ובן ישי נטייל בג״ע [בגן עדן]76 שיהי׳ [שיהיה] מאיר בהם א״ס ב״ה בהאר׳ [בהארה] רבה. וזהו אנ״י כו׳
And this is [the meaning of] “I and you and the son of Yishai will stroll in Gan Eden”: that the Infinite One (Ein Sof), blessed be He, will shine in them with a great illumination. And this is “I” (Ani), etc.
In the Talmud’s account G-d tells Yeravam, “I and you and the son of Yishai will stroll in Gan Eden.” The maamar explains that the Infinite One would shine in all three with a great light; its closing words, “And this is ‘I,’ etc.,” point to a further meaning in G-d’s “I” that is not spelled out here.


א״ל [אמר ליה] מי בראש כי הוא רצה כמו שהיה עכשיו שבחינת ומדרגת יוסף הוא למעלה מבחי׳ יהודה לכך רצה הוא להיות בראש לגבי דוד
He said to Him, “Who will be at the head?” For he wanted [it to be] as it is now, when the level and rank of Yosef is above the level of Yehudah; therefore he wanted to be at the head in relation to David.
Yeravam asked who would lead because he wanted the present order to remain, in which Yosef, the root of his own tribe, stands above Yehudah; so he wanted to be at the head, above David.


אבל הקב״ה אמר לו שלע״ל [שלעתיד לבוא] יתעלה יהודה לכן בן ישי בראש כו׳ א״ל [אמר ליה] אי הכי לא בעינא שלא היה בו בחי׳ בטול ושפלות זה.
But the Holy One, blessed be He, told him that in the Time to Come Yehudah will be elevated; therefore “the son of Yishai will be at the head,” etc. He said to Him, “If so, I do not want [it],” for he did not have this quality of self-nullification and lowliness.
G-d answered that in the Time to Come Yehudah will rise, so David, the son of Yishai, will lead. Yeravam refused, because he lacked the self-nullification and lowliness that would let him accept Yehudah’s rise.




15וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] גסות הרוח שבירבעם טרדתו77 כו׳. ומעין זה נתבאר ג״כ במ״א בענין המרגלים78 שלא היה בהם ג״כ שפלות זו לגבי
And this is what our Sages, of blessed memory, said: “The arrogance that was in Yeravam drove him away,” etc. And something similar is also explained elsewhere concerning the spies, that they too did not have this lowliness in relation to
The Sages say that Yeravam’s arrogance drove him from the world. Elsewhere the same is explained of the spies whom Moshe sent to scout the Land: they too lacked lowliness toward the “supernal earth.”


בחי׳ ארץ העליונה שדימו בעצמם שא״צ [שאין צריך / שאינו צריך] לזה להיותן מעלמא דדכורא כולם אנשים79 כו׳. אבל יוסף הצדיק ויהודה יתחברו לע״ל [לעתיד לבוא] בתכלית היחוד למיהוי אחד באחד כנ״ל:
the level of the supernal earth, for they imagined that they had no need for this, since they were from the masculine world (alma dedechura), “all of them men,” etc. But Yosef the tzaddik and Yehudah will be joined in the Time to Come in the ultimate unity, to be one with one, as stated above.
The spies felt no need for the Land, the “earth” that is Malchus, because they were rooted in the “masculine world,” the giving side; the Torah calls them “all of them men.” Yosef the tzaddik and Yehudah, by contrast, will be fully united in the Time to Come.



In one’s avodah
The maamar draws its lesson from the earth, trodden under everyone’s feet yet first in G-d’s thought: the deepest level is self-nullification and lowliness. In prayer this is the bowing of the Shemoneh Esreh and its “still, small voice,” the inanimate level, and the letters of prayer themselves. Yeravam’s arrogance, which kept him from accepting David at the head, and the spies’ sense that they had no need for the “earth,” show what is lost without this humility.
Questions for discussion
	Why does the earth, the lowest of the four kingdoms, have the power to bring forth growth, and what does “last in deed, first in thought” mean?
	How did the materials of the Mishkan and of the Beis HaMikdash reflect two different orders of creation?
	What does the earth’s being trodden under everyone’s feet have to do with Moshe’s words “And what are we?”
	Why will Yehudah, the receiver, rise above Yosef, the giver, in the Time to Come?
	What did Yeravam and the spies lack, and how does the maamar connect it to the “earth”?

Sources and references
Notes
Paragraph 1
1ויגש אליו יהודה
Two other transcripts of this maamar are printed there, and one of them begins with the verse “The beams of our houses are cedars.”
Kehot’s noteב׳ הנחות אחרות בסה״מ תקס״ה ע׳ קמב ואחד מתחיל ”קורות בתינו ארזים”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. וראה אודות מאמר זה רשימת המאמרים שבסה״מ תקס״ז הערה *14. קיצורים נדפסו באוה״ת בראשית כרך ה תתקפה, ב. כרך ו תתשח, א. חלק מהמאמר נעתק בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ כב ואילך עם הוספות. לכללות מאמר זה ראה ד״ה ויגש תשמ״ו.
2Yehudah approaches Yosef to plead for Binyamin. The maamar opens with this verse and explains it in paragraph 11 as Malchus drawing near to Z’eir Anpin to receive from it.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3קורות בתינו ארזים
“The beams of our houses are cedars; our rafters are cypresses.” The maamar uses the verse to open the question of which material formed the main structure of G-d’s dwelling.
Song of Songs 1:17שיר השירים א׳:י״ז
קֹרוֹת בָּתֵּינוּ אֲרָזִים רַהִיטֵנוּ בְּרוֹתִים:
The beams of our houses are cedars, And our panels are cypresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, יז. ראה אוה״ת שה״ש ע׳ קעה. ושם מביא ”והתרגום נראה דמפרש קורות בתינו ארזים קאי על בית המקדש דשלמה” ע״ש.
4ההפרש בין המשכן לבית עולמים
The note gives these as further discussions of the difference between the Mishkan and the Beis HaMikdash.
Kehot’s noteראה אוה״ת זכור ע׳ א׳תשפא. שה״ש ע׳ קעה. סה״מ תרכ״ט ע׳ יח. מכאן ואילך בסה״מ תרמ״ד ע׳ ריב עם הגהות. בלקו״ת נשא כד, ב. בלק עד, ד מציין לכאן.
5עצי שטים עומדים
“And you shall make the boards for the Mishkan of acacia wood, standing.” These upright wooden boards formed the walls of the Mishkan.
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, טו.
6והבהמ״ק הי׳ מאבנים ועפר דוקא
Note 67 in vol. 6 discusses why the Beis HaMikdash had to be built of stones specifically, from the outset; the other talks are listed as further discussions.
Kehot’s noteראה לקו״ש ח״ו ע׳ 23 הערה 67 למה הוצרך להיות (לכתחילה) מאבנים דוקא ע״ש. ראה לקו״ת ברכה צט, ד בענין משכן שילה. לקו״ש ח״ד ע׳ 1260. לקו״ש לש״פ מסעי חכ״ח. ודלא כהמשכן שרק קרקע המשכן הי׳ מעפר, דומם, אבל כותלי המשכן היו מצומח, והמכסה שעל המשכן (היריעות) הי׳ מחי — ד״ה ודוד עבדי תשל״ב (סה״מ מלוקט ח״ו ע׳ עז).
7עץ בולט
It cites the book Har HaMoriyah, which explains “protruding wood” as wood that projects from the wall into the open air.
Kehot’s noteראה לקו״ש לש״פ מסעי חכ״ח ע׳ 222 הערה 21 בשם ספר הר המורי׳ שמפרש דעץ בולט היינו בולט מן הכותל לאויר. וראה בסידור עם דא״ח ע׳ רא, ג. ובלקו״ת ברכה צט, ד שהאיסור הוא דוקא בבולט ולא בשוקע.
8שאסור לעשות בו עץ בולט ואכסדראות של עץ
In the first chapter of the Laws of the Chosen House, the Rambam rules that no protruding wood is built into the Beis HaMikdash and that its porticoes are not made of wood. The Alter Rebbe cites it to show that the Beis HaMikdash was essentially a building of stone.
Mishneh Torah, The Chosen Temple 1:9–10משנה תורה, הלכות בית הבחירה א׳:ט׳-י׳
וְאֵין בּוֹנִין בּוֹ עֵץ בּוֹלֵט כְּלָל אֶלָּא אוֹ בַּאֲבָנִים אוֹ בִּלְבֵנִים וְסִיד. וְאֵין עוֹשִׂין אַכְסַדְרוֹת שֶׁל עֵץ בְּכָל הָעֲזָרָה אֶלָּא שֶׁל אֲבָנִים אוֹ לְבֵנִים: וּמְרַצְּפִין אֶת כָּל הָעֲזָרָה בַּאֲבָנִים יְקָרוֹת. וְאִם נֶעֶקְרָה אֶבֶן אַף עַל פִּי שֶׁהִיא עוֹמֶדֶת בִּמְקוֹמָהּ. הוֹאִיל וְנִתְקַלְקְלָה פְּסוּלָה וְאָסוּר לַכֹּהֵן הָעוֹבֵד לַעֲמֹד עָלֶיהָ בִּשְׁעַת הָעֲבוֹדָה עַד שֶׁתִּקָּבַע בָּאָרֶץ:
Torat Emet 363 (Public Domain)
9עץ בולט ואכסדראות של עץ
Mitzvah 492 forbids planting a tree in the Mikdash; as a fence around it, the Sages also forbade wooden porticoes there, so that all its porticoes were of stone. The Alter Rebbe refers the reader there for the ban on wood in the Beis HaMikdash.
Sefer HaChinukh 492:2ספר החינוך תצ״ב:ב׳
10כמ״ש הרמב״ם
The note, following this talk, adds that the Ra’avad holds the same as the Rambam, as the Kesef Mishneh on the Rambam shows.
Kehot’s noteוגם הראב״ד ס״ל כן — ראה כס״מ שם (לקו״ש ח״ו שם הערה 48).
11כלונסאות של ארז
The note gives this for the cedar beams in the ceiling of the Ulam.
Kehot’s noteראה לקו״ש שם הערה 62.
12כלונסאות של ארז
The Mishnah says that cedar beams were fixed from the wall of the Heichal to the wall of the Ulam so that it would not bulge. A Kehot note cites it, according to the reading of most commentators, for the point that these beams were only secondary supports to the stone building.
Mishnah Middot 3:8משנה מדות ג׳:ח׳
וּכְלוֹנָסוֹת שֶׁל אֶרֶז הָיוּ קְבוּעִין מִכָּתְלוֹ שֶׁל הֵיכָל לְכָתְלוֹ שֶׁל אוּלָם, כְּדֵי שֶׁלֹּא יִבְעָט. וְשַׁרְשְׁרוֹת שֶׁל זָהָב הָיוּ קְבוּעוֹת בְּתִקְרַת הָאוּלָם, שֶׁבָּהֶן פִּרְחֵי כְהֻנָּה עוֹלִין וְרוֹאִין אֶת הָעֲטָרֹת, שֶׁנֶּאֱמַר (זכריה ו), וְהָעֲטָרֹת תִּהְיֶה לְחֵלֶם וּלְטוֹבִיָּה וְלִידַעְיָה וּלְחֵן בֶּן צְפַנְיָה לְזִכָּרוֹן בְּהֵיכַל ה׳. גֶּפֶן שֶׁל זָהָב הָיְתָה עוֹמֶדֶת עַל פִּתְחוֹ שֶׁל הֵיכָל, וּמֻדְלָה עַל גַּבֵּי כְלוֹנָסוֹת. כָּל מִי שֶׁהוּא מִתְנַדֵּב עָלֶה, אוֹ גַרְגִּיר, אוֹ אֶשְׁכּוֹל, מֵבִיא וְתוֹלֶה בָהּ. אָמַר רַבִּי אֱלִיעֶזֶר בְּרַבִּי צָדוֹק, מַעֲשֶׂה הָיָה, וְנִמְנוּ …
There were poles of cedar wood stretching from the wall of the Sanctuary to the wall of the Porch to prevent it from bulging. There were chains of gold fixed in the roof beams of the Porch by which the priestly initiates used to ascend and see the crowns, as it says, “And the crowns shall be to Helem and to Toviyah and to Yedaya and to Hen the son of Zephaniah as a memorial in the Temple of the L-rd” (Zechariah 6:14). A golden vine stood at the door …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
13והעפר הי׳ רק בקרקע המשכן למטה
In this transcript the point is supported with the verse in Parshas Nasso, “and of the earth that is on the floor of the Mishkan.”
Kehot’s noteבסה״מ תקס״ה ע׳ קמב מביא זה ע״פ הפסוק נשא ה, טז ”וכמ״ש ומעפר אשר בקרקע המשכן”, וע״ז הקשה בד״ה ויגש תשמ״ו דלכאורה צ״ל דהרי פסוק זה הוא דין בדיני מי סוטה שנאמר לא רק במשכן אלא גם במקדש ע״ש.
14שהיו טפלים לעיקר הבנין
The sources for the cedar beams being secondary to the stone building (the Mishnah in Middos, the Kesef Mishneh, the commentators on the Mishnah) are gathered there.
Kehot’s noteראה מדות פ״ג מ״ח (כפי גירסת רוב המפרשים). כסף משנה להרמב״ם הל׳ ביהב״ח פ״א ה״ט. מפרשי המשנה שם בפ״א מ״ו. ועוד (לקו״ש ח״ו שם הערה 63). בסה״מ תרמ״ד ע׳ ריב נמצא כאן הוספה.
Paragraph 2
15“For as the earth brings forth its growth, and as a garden makes its seeds spring up, so G-d will make righteousness and praise spring up.” The maamar borrows the phrase for the earth’s power to produce plants.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16מחלוקת התנאים
The note points there for a discussion of this dispute of the Tannaim.
Kehot’s noteראה בלקו״ש ח״ו ע׳ 78 ובהערה 60.
17בגמרא (חגיגה יב)
The note lists these Likkutei Torah passages as further discussions of the Gemara in Chagigah.
Kehot’s noteע״א. ראה לקו״ת צו יג, ד. ראה כז, ב. שמע״צ עט, ד. סה״מ תקס״ח ח״ב ע׳ שכג. אוה״ת בראשית כרך ג תפז, א. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ כג.
18חד אמר שמים קדמו
On page 89a, in the discourse “Kechu Me’itchem Terumah,” the Alter Rebbe explains the light that fills all worlds: it descends level by level, so that the heavens of heavens receive a higher revelation than the heavens, and the heavens a higher one than the earth.
Kehot’s noteראה גם לקמן פט, א. סה״מ תרכ״ט ע׳ כג וע׳ שצח. ובלקו״ש ח״ו ע׳ 76 ואילך.
19בראשית ברא
“In the beginning G-d created the heavens and the earth.” The heavens are named first, the proof that they came first.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, א. בסה״מ תקס״ה ליתא פסוק זה.
20The Gemara records a dispute between Beis Shammai and Beis Hillel over whether the heavens or the earth were created first, each side bringing a verse. The maamar holds both views true, one in thought and the other in deed.
Chagigah 12a:16חגיגה י״ב א:ט״ז
תָּנוּ רַבָּנַן, בֵּית שַׁמַּאי אוֹמְרִים: שָׁמַיִם נִבְרְאוּ תְּחִלָּה וְאַחַר כָּךְ נִבְרֵאת הָאָרֶץ, שֶׁנֶּאֱמַר: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וּבֵית הִלֵּל אוֹמְרִים: אֶרֶץ נִבְרֵאת תְּחִלָּה וְאַחַר כָּךְ שָׁמַיִם, שֶׁנֶּאֱמַר: ״בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21ביום עשות
“On the day that G-d made earth and heavens.” Here the earth is named first, the proof that it came first.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
22וכשברא ברא השמים תחילה
The note refers to this maamar for the point that in the act of creation the heavens came first.
Kehot’s noteבד״ה כי המצוה הזאת תרס״ו. ובתו״ח כאן באו״א קצת. — וראה בלקו״ש שם.
Paragraph 3
23סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
24הארץ . . בבחי׳ תחלת המחשבה
There it is explained that because the earth arose first in thought, it has the distinction and the power to make things grow from nothing into something, which the heavens do not have.
Kehot’s noteבלקו״ש ח״ו שם הערה 50 ”דמצד זה שהארץ עלתה במחשבה תחלה, יש בה (עילוי וחשיבות —) הכח להצמיח מאין ליש (שאינו בשמים)”.
25עולה תחלה במחשבה
That text explains that what is last in deed arises first in thought because the main intent is completed at the end, as is seen physically in every act of giving; it discusses this at length.
Kehot’s noteובסה״מ תרמ״ד ע׳ ריב: היינו לפי שעיקר המכוון נגמר בסוף, וכמו שאנו רואים למטה בגשמי׳ בכל השפעה שעיקר המכוון נשלם בסוף, ע״ש בארוכה.
26לכן דוקא בה יש הכח והיכולת להוציא צמחה
This letter explains that only G-d’s own essence has the power to create something from nothing, and that this power is revealed in the earth, which brings forth plants from nothing year after year.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, א). אוה״ת ויקרא כרך ב ע׳ תמד.
Paragraph 4
27דירת עראי
The Midrash says that until the Beis HaMikdash was built the Shechinah moved from place to place, as it says, “I have been moving about in a tent and in a Mishkan,” and once it was built, “This is My resting place forever.” A Kehot note cites it for the Mishkan as a temporary dwelling.
Shir HaShirim Rabbah 1:16שיר השירים רבה א׳:ט״ז
Zohar II, 241aזח״ב רמא, א
Kehot’s noteראה שהש״ר פ״א, טז (ג). זח״ב רמא, א.
28דירת עראי
A Kehot note gives this passage of the Zohar as a further source for the idea of a temporary dwelling.
Zohar, Pekudei 40:380–390ספר הזהר, פקודי מ׳:ש״פ-ש״צ
29ואהיה מתהלך באהל
G-d tells David through the prophet Nasan that since the Exodus He has not dwelt in a house, but has moved about in a tent and a Mishkan. The maamar cites it to show that the Mishkan was a temporary dwelling.
II Samuel 7:6שמואל ב ז׳:ו׳
כִּי לֹא יָשַׁבְתִּי בְּבַיִת לְמִיּוֹם הַעֲלֹתִי אֶת־בְּנֵי יִשְׂרָאֵל מִמִּצְרַיִם וְעַד הַיּוֹם הַזֶּה וָאֶהְיֶה מִתְהַלֵּךְ בְּאֹהֶל וּבְמִשְׁכָּן:
for I have not dwelt in a house since the day that I brought up the children of Israel out of Egypt, even to this day, but have walked in a tent and in a tabernacle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ז, ו. ראה סה״מ תרמ״ד ע׳ ריג ואילך.
Paragraph 6
30במקדש — כי הי׳ דירת קבע
the passage shares nothing with the note
Kehot’s noteבאוה״ת פ׳ ויגש כרך ב שנ, א. באוה״ת נ״ך כרך א ע׳ לה פי׳ קבע ע״ד אהל בל יצען הנזכר בלקו״ת סד״ה שובה ישראל עד דרוש השני. ע״ש בארוכה. ראה גם אוה״ת בלק ע׳ א׳לז. ובלקו״ש לפ׳ שמות ח״ו ע׳ 21 הערה 66 כ׳: ”וזהו גם הטעם מה שהמשכן הי׳ דירת עראי של הקב״ה וביהמ״ק דירת קבע, כי כשהגילוי נמשך רק מלמעלה, אינו חודר בפנימיות כ״כ (ולהעיר מלקו״ת ויקרא (ב, ג-ד), שאתערותא דלעילא מצד עצמה — כשאין אחרי׳ מיד עבודה מלמטלמ״ע — אין לה קיום)”. ראה ד״ה ודוד עבדי תשל״ב הנ״ל.
31זאת מנוחתי עדי עד
“This is My resting place forever; here I will dwell, for I have desired it,” said of Zion. The maamar reads it as describing the Beis HaMikdash as G-d’s permanent dwelling.
Psalms 132:14תהילים קל״ב:י״ד
זֹאת־מְנוּחָתִי עֲדֵי־עַד פֹּה־אֵשֵׁב כִּי אִוִּתִיהָ:
'This is My resting-place for ever; Here will I dwell; for I have desired it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלב, יד. וראה בהמשך מים רבים תרל״ו פרק ע׳ שלכאורה צ״ל האיך בנין בית מאבנים וסיד יהי׳ נק׳ בשם מנוחה ונחלה לאלקים חיים ע״ש.
Paragraph 7
32אשת חיל עט״ב
“A woman of valor is the crown of her husband.” The maamar applies it to Malchus, which in the Time to Come will rise to be a crown over Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
33מחר חדש
Yehonasan tells David, “Tomorrow is the New Moon,” as the two plan how to learn Shaul’s intent. The parenthesis refers to a discourse on this verse that discusses Yehonasan’s words to David, “and I will be second to you.”
I Samuel 20:18שמואל א כ׳:י״ח
וַיֹּאמֶר־לוֹ יְהוֹנָתָן מָחָר חֹדֶשׁ וְנִפְקַדְתָּ כִּי יִפָּקֵד מוֹשָׁבֶךָ:
And Jonathan said unto him: ‘To-morrow is the new moon; and thou wilt be missed, thy seat will be empty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34Yehonasan tells David, “You will be king over Israel, and I will be second to you.” The parenthesis refers to a discourse that develops this theme.
I Samuel 23:17שמואל א כ״ג:י״ז
וַיֹּאמֶר אֵלָיו אַל־תִּירָא כִּי לֹא תִמְצָאֲךָ יַד שָׁאוּל אָבִי וְאַתָּה תִּמְלֹךְ עַל־יִשְׂרָאֵל וְאָנֹכִי אֶהְיֶה־לְּךָ לְמִשְׁנֶה וְגַם־שָׁאוּל אָבִי יֹדֵעַ כֵּן:
And he said unto him: ‘Fear not; for the hand of Saul my father shall not find thee; and thou shalt be king over Israel, and I shall be next unto thee; and that also Saul my father knoweth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
35שהיא מדרס תחת כפות רגלי הכל
The Midrash, on the promise that Avraham’s offspring will be like the dust of the earth, says that dust is trodden upon; the commentary there explains that everyone treads on it. A Kehot note cites it for the earth’s lowliness.
Bereshit Rabbah 41:9בראשית רבה מ״א:ט׳
וה׳ אמר אל אברם אחרי הפרד לוט כי את כל הארץ אשר אתה רואה לך אתננה גו׳ ושמתי את זרעך כעפר הארץ. מה עפר הארץ, מסוף העולם ועד סופו, כך בניך יהיו מפוזרים מסוף העולם ועד סופו. ומה עפר הארץ אינו מתברך אלא במים, אף ישראל אינן מתברכין אלא בזכות התורה, שנמשלה למים. ומה עפר מבלה את כלי מתכות והוא קיים לעולם, כך ישראל כל עובדי כוכבים בטלים והם קיימים. ומה עפר, עשויה דייש, אף בניך, עשויין דייש לעובדי כוכבים, הדא הוא דכתיב (ישעיה נא): ושמתיה ביד מוגיך וגו׳. מה …
“For all the land that you see, I will give to you, and to your descendants, forever” (Genesis 13:15). “I will render your descendants like the dust of the earth; if a man could count the dust of the earth, so your descendants shall be counted” (Genesis 13:16). “The L-rd said to Abram, after Lot parted…For all the land that you see, I will give to you…I will render your descendants like the dust of the earth” – just as the dust of the earth is found from one end …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פמ״א, ט: ומה עפר עשוי׳ דייש. ובמ״כ שם: הכל דשין עלי׳. וראה גם בלקו״ש ח״כ ע׳ 310.
36ונחנו מ״ה
Moshe and Aharon say to the complaining people, “And what are we, that you complain against us?” The maamar takes this as the height of self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
37ע״פ מזמור שיר חנוכת הבית
The note suggests the reference is to the maamar of this title from 5565, said before this one, on Friday night of Shabbos Parshas Vayigash, “on the dedication of the House.” The maamar “The beams of our houses” is marked there as said on that same dedication, in Parshas Vayechi.
Kehot’s noteכנראה הכוונה לד״ה זה משנת תקס״ה שנאמר קודם מאמר זה ורשום עליו ליל ש״ק פ׳ ויגש על חנוכת הבית — ונדפס שם ע׳ קלב ואילך. ועל ד״ה קורות בתינו רשום: ”על חנוכת הבית הנ״ל פ׳ ויחי”. וראה לקו״ת ברכה צט, ד. סידור עם דא״ח כא רע״ג.
38מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The parenthesis refers to a discourse on this verse that explains why the Beis HaMikdash had to be entirely of stone.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39נדבכין די אבן גלל
Koresh’s decree, in Aramaic: “three rows of great stones and a row of new wood.” It mixed wood into the building of the Second Temple.
Ezra 6:4עזרא ו׳:ד׳
נִדְבָּכִין דִּי־אֶבֶן גְּלָל תְּלָתָא וְנִדְבָּךְ דִּי־אָע חֲדַת וְנִפְקְתָא מִן־בֵּית מַלְכָּא תִּתְיְהִב:
with three rows of great stones, and a row of new timber, and let the expenses be given out of the king’s house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעזרא ו, ד.
40אמרו בגמ׳ על כורש
The Gemara proves that Koresh “soured” from his decree that the Temple be built with “three rows of great stones and a row of new wood”: he wanted to be able to burn it if the Jews rebelled. The maamar gives the inner reason the decree was a fault: it mixed the vegetative into a House that had to be entirely of stone.
Rosh Hashanah 4a:4ראש השנה ד׳ א:ד׳
וְאִיבָּעֵית אֵימָא: מְנָלַן דְּאַחְמִיץ — דִּכְתִיב: ״נִדְבָּכִין דִּי אֶבֶן גְּלָל תְּלָתָא וְנִדְבָּךְ דִּי אָע חֲדַת וְנִפְקְתָא מִן בֵּית מַלְכָּא תִּתְיְהִב״, לְמָה לֵקהּ דַּעֲבַד הָכִי? סָבַר: אִי מָרְדוּ בִּי יְהוּדָאֵי — אִיקְלְיֵיהּ בְּנוּרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה ד, א. ראה אוה״ת ויקרא כרך ב ע׳ תמד. כרך ג ע׳ תשעח.
41קול דממה דקה
At Chorev, G-d was not in the wind, the earthquake or the fire; after the fire came “a still, small voice.” The maamar applies the phrase to the bowing in the Shemoneh Esreh, the silent, “inanimate” level of prayer.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
42יוסף לשון תוספת ורבוי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעי׳ לעיל לא, א.
43צדיק כתמר יפרח כארז בלבנון ישגה
“The tzaddik will flourish like a palm tree; like a cedar in Lebanon he will grow tall.” The maamar applies it to Yosef the tzaddik, whose nature is to grow and rise.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יג. בבוך וישב — גוכתי״ק הצ״צ, לא מובא פסוק זה.
44לגבי המל׳ שנק׳ דומם כמ״ש במ״א באריכות
There, in a discussion that begins on page 57d with the four levels, inanimate, vegetative, animal and speaking, Likkutei Torah explains that the letters of thought and speech above are “inanimate,” while the supernal emotive attributes are “vegetative”: like plants they grow, and Z’eir Anpin has smallness and greatness.
Kehot’s noteראה לקו״ת פ׳ חקת נז, ד ואילך.
45עץ ארז ואזוב
The priest throws “cedar wood and hyssop” and crimson wool into the fire burning the red heifer. The maamar reads the tall cedar and the lowly hyssop as the mature and immature stages of the emotions.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שהאזוב הוא בחי׳ הקטנות
A Kabbalistic lexicon, cited for hyssop as the level of smallness.
Kehot’s noteמאו״א א, נד. לקו״ת חקת ס, ד.
Paragraph 11
47ויגש אליו יהודה ויאמר בי אדני
Yehudah approaches Yosef and says, “Please, my lord.” The maamar reads bi, “in me,” as saying that the flow from Yosef will be drawn into Yehudah.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ויאמר בי אדוני פי׳ שבו יומשך השפע מיוסף הצדיק
The Rebbe asks there why the text says “in him”: since Yehudah was making the request of Yosef, he would seem to have asked that Yosef draw the flow to him.
Kehot’s noteבד״ה ודוד עבדי תשל״ב מדייק בתי׳ שבו דלכאורה כיון שיהודה ביקש זה מיוסף הרי היה צריך לבקשו שהוא (יוסף) ימשיך השפע אליו, ע״ש באריכות. וראה שם הערה 29 והערה 33.
49וכמבואר בזהר דויגש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרו, א.
50ויגש היינו תקרובתא עלמא בעלמא
The Zohar explains “And he approached” as the drawing near of world to world, so that they unite. The maamar identifies the two worlds as Malchus and Z’eir Anpin.
Zohar, Vayigash 2:15–3:26ספר הזהר, ויגש ב׳:ט״ו-ג׳:כ״ו
THEN JUDAH CAME NEAR UNTO HIM. This was an approach of one world to another so as to join together. For Judah was king and Joseph was king, and they came nearer and nearer to each other until they united. R. Judah opened a discourse on the text: For, lo, the kings assembled themselves, etc. (Ps. 48, 5). ‘This is an allusion’, he said, ‘to Judah and Joseph, who were both kings and joined together in an altercation. For Judah had gone surety for Benjamin and pledged himself to his …
The Zohar; London, Soncino Press, 1933 (Public Domain)
51Kehot’s note points to Zohar, Vayigash 2:22 for these words.
Zohar, Vayigash 2:22ספר הזהר, ויגש ב׳:כ״ב
Paragraph 12
52אבא יסד ברתא
One of the places, listed in a Kehot note, where the Zohar says “Abba founded the Daughter”: Chochmah establishes Malchus.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא. ראה לעיל ד, ג.
53ונחנו מה
Moshe and Aharon say, “And what are we?” The maamar calls this the self-nullification of higher awe, the level of Moshe Rabbeinu.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54לקמן ע״פ יהודה אתה
the passage shares nothing with the note
Kehot’s noteמה, ב.
55יהודה אתה
Yaakov blesses Yehudah: “Yehudah, you, your brothers shall acknowledge.” This verse opens the maamar later in Torah Ohr to which the parenthesis refers.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ע״פ מאמר הזהר פ׳ אמור
The note identifies the discourse on the Zohar in Parshas Emor, which the text mentions, as the one printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאורי הזהר לאדה״א ע, ב.
57וגם אמנה אחותי בת אבי
Avraham says of Sarah, “And indeed she is my sister, the daughter of my father.” The parenthesis points to a discourse on the Zohar’s comment on this verse in Parshas Emor.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בחכמה יסד ארץ כונן שמים בתבונה
“G-d founded the earth with Chochmah; He established the heavens with understanding.” The parenthesis points to a discussion of this verse, in which the “earth,” Malchus, is founded on Chochmah, as in “Abba founded the Daughter.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ועמש״ל . . להבין הטעם שנשתנה יצירת
That discourse asks why the human body was formed differently from all other creatures: plants and animals were brought forth by the earth complete, body and life-force together, through G-d’s word.
Kehot’s noteלעיל ג, ד ואילך.
Paragraph 13
60וזהו מ״ש בהפטרה
The note gives this maamar for the connection between this maamar and the Haftorah.
Kehot’s noteראה ד״ה ויגש תשמ״ו. לקו״ש חט״ו ע׳ 413.
61וקרב אותם אחד אל אחד
The prophet is told to bring the two sticks together so that they become one in his hand.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62הנה אני לוקח את עץ יוסף
G-d will take the stick of Yosef, with the tribes of Israel, his companions, and join it to the stick of Yehudah, making them one.
Ezekiel 37:19יחזקאל ל״ז:י״ט
דַּבֵּר אֲלֵהֶם כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנֵּה אֲנִי לֹקֵחַ אֶת־עֵץ יוֹסֵף אֲשֶׁר בְּיַד־אֶפְרַיִם וְשִׁבְטֵי יִשְׂרָאֵל חֲבֵרָו וְנָתַתִּי אוֹתָם עָלָיו אֶת־עֵץ יְהוּדָה וַעֲשִׂיתִם לְעֵץ אֶחָד וְהָיוּ אֶחָד בְּיָדִי:
say into them: Thus saith the L-rd GOD: Behold, I will take the stick of Joseph, which is in the hand of Ephraim, and the tribes of Israel his companions; and I will put them unto him together with the stick of Judah, and make them one stick, and they shall be one in My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בהפטרה דפ׳ ויגש . . ועבדי דוד מלך עליהם
G-d tells Ezekiel to take one stick for Yehudah and another for Yosef, the stick of Ephraim. This passage is the Haftorah of Parshas Vayigash.
Ezekiel 37:16יחזקאל ל״ז:ט״ז
וְאַתָּה בֶן־אָדָם קַח־לְךָ עֵץ אֶחָד וּכְתֹב עָלָיו לִיהוּדָה וְלִבְנֵי יִשְׂרָאֵל חֲבֵרָו וּלְקַח עֵץ אֶחָד וּכְתוֹב עָלָיו לְיוֹסֵף עֵץ אֶפְרַיִם וְכׇל־בֵּית יִשְׂרָאֵל חֲבֵרָו:
’And thou, son of man, take thee one stick, and write upon it: For Judah, and for the children of Israel his companions; then take another stick, and write upon it: For Joseph, the stick of Ephraim, and of all the house of Israel his companions;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לז, טז-כה. בספר השיחות תשנ״ב כרך א ע׳ 224 מבאר השייכות ועבדי דוד לפסוק ויגש אליו יהודה, ומציין לזח״א רה, ב (הנזכר לעיל). וראה שם בהערה 71 שמציין לכמה מקומות בדא״ח. וראה גם ד״ה ודוד עבדי תשל״ב שתוכן שניהם הוא חיבור יהודה ויוסף, ע״ש בארוכה.
64ועבדי דוד מלך עליהם
“And My servant David will be king over them, and they will all have one shepherd.” The prophecy of reunion ends with the kingship of David, of the tribe of Yehudah.
Ezekiel 37:24יחזקאל ל״ז:כ״ד
וְעַבְדִּי דָוִד מֶלֶךְ עֲלֵיהֶם וְרוֹעֶה אֶחָד יִהְיֶה לְכֻלָּם וּבְמִשְׁפָּטַי יֵלֵכוּ וְחֻקּוֹתַי יִשְׁמְרוּ וְעָשׂוּ אוֹתָם:
And My servant David shall be king over them, and they all shall have one shepherd; they shall also walk in Mine ordinances, and observe My statutes, and do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65איוב מ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפסוק ח.
66Said of the scales of the Leviathan, set so close that no air comes between them. The maamar applies it to the future union of Yosef and Yehudah, who will “approach” one another.
Job 41:8איוב מ״א:ח׳
אֶחָד בְּאֶחָד יִגַּשׁוּ וְרוּחַ לֹא־יָבֹא בֵינֵיהֶם:
One is so near to another, that no air can come between them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ולא יכול יוסף להתאפק
Yosef could no longer restrain himself and made himself known to his brothers. The maamar sees in this the joining of Yosef and Yehudah.
Genesis 45:1בראשית מ״ה:א׳
וְלֹא־יָכֹל יוֹסֵף לְהִתְאַפֵּק לְכֹל הַנִּצָּבִים עָלָיו וַיִּקְרָא הוֹצִיאוּ כׇל־אִישׁ מֵעָלָי וְלֹא־עָמַד אִישׁ אִתּוֹ בְּהִתְוַדַּע יוֹסֵף אֶל־אֶחָיו:
Then Joseph could not refrain himself before all them that stood by him; and he cried: ‘Cause every man to go out from me.’ And there stood no man with him, while Joseph made himself known unto his brethren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מה, א.
68ע״פ והי׳ מספר בנ״י
This is the discourse on “And the number of the Children of Israel shall be” to which the text refers.
Kehot’s noteלקו״ת במדבר ו, ג.
69והיה מספר בנ״י
“And the number of the Children of Israel shall be like the sand of the sea.” This verse opens the discourse to which the parenthesis refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ונקבצו בני יהודה ובני ישראל יחדו ושמו להם ראש אחד
The prophet foretells that the children of Yehudah and the children of Israel, the ten tribes, will gather together under one head. Like Ezekiel’s two sticks, it speaks of the future union of Yehudah and Yosef.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בדרוש ברכת הזימון
The note locates the discourse on Birkas HaZimun that the text cites in the Siddur’s section on Grace after Meals.
Kehot’s noteסידור שער ברהמ״ז קב ב. ובאוה״ת פ׳ עקב הגהות ע״ז.
72ע״פ מחר חדש בענין יהונתן ודוד
The note lists this as a further discussion of Yehonasan and David.
Kehot’s noteלק״ת ברכה צז, א. וראה אוה״ת בראשית ו, ב. ואילך.
73שתפשו הקב״ה לירבעם בן נבט
The note gives this for the Talmud’s account of Yeravam.
Kehot’s noteראה אוה״ת פ׳ שלח ע׳ תנ.
74שתפשו הקב״ה לירבעם בן נבט ואמר לו חזור בך
The Talmud relates that G-d urged Yeravam to repent, saying that He, Yeravam and the son of Yishai would stroll together in Gan Eden; Yeravam refused once he heard that the son of Yishai would be at the head. The text itself gives this place (Chelek, 102a).
Sanhedrin 102a:17סנהדרין ק״ב א:י״ז
״אַחַר הַדָּבָר הַזֶּה לֹא שָׁב יָרׇבְעָם מִדַּרְכּוֹ הָרָעָה״. מַאי ״אַחַר״? אָמַר רַבִּי אַבָּא: אַחַר שֶׁתְּפָשׂוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיָרׇבְעָם בְּבִגְדוֹ, וְאָמַר לוֹ: חֲזוֹר בְּךָ, וַאֲנִי וְאַתָּה וּבֶן יִשַׁי נְטַיֵּיל בְּגַן עֵדֶן. אָמַר לוֹ: מִי בָּרֹאשׁ? בֶּן יִשַׁי בָּרֹאשׁ. אִי הָכִי, לָא בָּעֵינָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75כי — יוסף נמשל לארז
The note cites it for Yosef being likened to the cedar.
Kehot’s noteראה משיחת ש״פ בשלח סה״ש תשמ״ט הערה 27.
Paragraph 14
76אני ואתה ובן ישי נטייל בג״ע
G-d’s promise to Yeravam in the Talmud’s account, which the text cited in paragraph 13 from Chelek, 102a. The maamar explains it as the Infinite Light shining in all three.
Sanhedrin 102a:17סנהדרין ק״ב א:י״ז
״אַחַר הַדָּבָר הַזֶּה לֹא שָׁב יָרׇבְעָם מִדַּרְכּוֹ הָרָעָה״. מַאי ״אַחַר״? אָמַר רַבִּי אַבָּא: אַחַר שֶׁתְּפָשׂוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיָרׇבְעָם בְּבִגְדוֹ, וְאָמַר לוֹ: חֲזוֹר בְּךָ, וַאֲנִי וְאַתָּה וּבֶן יִשַׁי נְטַיֵּיל בְּגַן עֵדֶן. אָמַר לוֹ: מִי בָּרֹאשׁ? בֶּן יִשַׁי בָּרֹאשׁ. אִי הָכִי, לָא בָּעֵינָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 15
77גסות הרוח שבירבעם טרדתו
Rav Nachman says that the arrogance in Yeravam drove him from the world, for he feared that pilgrimage to Jerusalem would return the kingdom to the house of David. The maamar links it to his refusal to let the son of Yishai be at the head.
Sanhedrin 101b:13סנהדרין ק״א ב:י״ג
וּמַאי ״וְזֶה אֲשֶׁר הֵרִים יָד בַּמֶּלֶךְ״? אָמַר רַב נַחְמָן: שֶׁחָלַץ תְּפִילָּיו בְּפָנָיו. אָמַר רַב נַחְמָן: גַּסּוּת הָרוּחַ שֶׁהָיָה בּוֹ בְּיָרׇבְעָם טְרָדַתּוּ מִן הָעוֹלָם, שֶׁנֶּאֱמַר: ״וַיֹּאמֶר יָרׇבְעָם בְּלִבּוֹ עַתָּה תָּשׁוּב הַמַּמְלָכָה לְבֵית דָּוִד. אִם יַעֲלֶה הָעָם הַזֶּה לַעֲשׂוֹת זְבָחִים בְּבֵית ה׳ בִּירוּשָׁלִַים וְשָׁב לֵב הָעָם הַזֶּה אֶל אֲדֹנֵיהֶם אֶל רְחַבְעָם מֶלֶךְ יְהוּדָה וַהֲרָגֻנִי וְשָׁבוּ אֶל רְחַבְעָם מֶלֶךְ יְהוּדָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
78במ״א בענין המרגלים
The note points there for the discussion of the spies that the text mentions as explained “elsewhere.”
Kehot’s noteראה אוה״ת שלח ע׳ תנ ואילך.
79כולם אנשים
Moshe sent the spies, “all of them men, heads of the Children of Israel.” The maamar reads “men” as their root in the masculine, giving side, which is why they felt no need for the “earth.”
Numbers 13:3במדבר י״ג:ג׳
וַיִּשְׁלַח אֹתָם מֹשֶׁה מִמִּדְבַּר פָּארָן עַל־פִּי ה׳ כֻּלָּם אֲנָשִׁים רָאשֵׁי בְנֵי־יִשְׂרָאֵל הֵמָּה:
And Moses sent them from the wilderness of Paran according to the commandment of the L-RD; all of them men who were heads of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayigash · Maamar 2
וילקט יוסף את כל הכסף הנמצא בארץ מצרים…
“And Yosef gathered up all the silver”
The love of G-d hidden in every Jewish soul is the primordial light stored away for the righteous. Sown long ago through Yosef, the “gardener” of Malchus, it need not be created by contemplation, only uncovered, and its root is higher than any love the mind produces.
The maamar in brief
The maamar sets the verse in which Yosef gathers Egypt’s silver and brings it into Pharaoh’s house beside the Sages’ teaching that Yosef hid three treasures, one still stored away for the righteous. That treasure is the primordial light, “sown for the righteous.” To explain it, the Alter Rebbe distinguishes two loves of G-d. One is born of contemplating G-d’s greatness and is a new creation of the mind, ahavas olam. The other, the hidden love native to the G-dly soul, is only uncovered by contemplation, as “wine enters, a secret goes out”; revealed, it is ahavah rabbah, whose root is far higher. The Zohar’s image of light sown in a garden by the tzaddik who tends it supplies the analogy: crops sown anew, and aftergrowth that springs up unsown from earlier seed. The garden is Malchus, the source of the souls of Israel, and its gardener is Yosef, who is Yesod. Finally, the silver is the chasadim: the three thirds of Chesed are the three treasures, two revealed and the upper third covered until the Time to Come, and all are brought into Malchus, “Pharaoh’s house.”

Outline
	1Yosef’s hidden treasuresThe verse of the gathered silver, the three treasures Yosef hid, and the primordial light stored away for the righteous.¶1
	2Two lovesLove born of contemplation is a new birth of the mind; the hidden love, native to the G-dly soul, is only brought out of concealment by contemplation.¶2–3
	3The hidden love is the primordial light“Wine enters, a secret goes out”: the hidden love, revealed as ahavah rabbah, outranks ahavas olam; it is the light stored away in Yosef, Yesod, and sown from him in every Jew.¶4
	4Light sown in the gardenThe Zohar’s light sown by the tzaddik-gardener; the garden is Malchus and its tending is the work of refinement; on earth there is new sowing and there is aftergrowth that sustains the land.¶5–6
	5Sowing and aftergrowth aboveIn the supernal garden, the love born of contemplation is a new sowing and the hidden love is aftergrowth with a higher root; both come from Yosef, the gardener.¶7
	6The silver and the three treasuresThe silver is the chasadim: Chesed’s three thirds are the three treasures, two revealed and the upper third covered for the Time to Come, all brought into Malchus, “Pharaoh’s house.”¶8


Key concepts
	The hidden love (ahavah mesuteres)אהבה מסותרת
	The love for G-d inborn in the G-dly soul, which by nature desires to be absorbed into its source. Contemplation does not create it but brings it out of concealment; revealed, it is ahavah rabbah.

	Love born of contemplation (ahavas olam)אהבת עולם
	The love aroused by contemplating G-d’s greatness: a “new birth” of the mind, lower in rank than the hidden love, compared to seed sown anew.

	Ahavah rabbah (“great love”)אהבה רבה
	Love above the intellect, drawn from “abundant kindness”; the hidden love when revealed, identified here with the primordial light.

	The primordial light (or kadma’ah)אור קדמאה
	The first light, which shone from one end of the world to the other and was stored away for the righteous: “Light is sown for the righteous.”

	Aftergrowth (sefichin)ספיחין
	Plants that come up unsown from earlier seed and “sustain the earth”; the image of the hidden love, which is not new but has a higher root.

	Covered and revealed chasadimחסדים מכוסים ומגולים
	Chesed is divided into three thirds: the upper third stays covered and the lower two are revealed. The maamar reads them as Yosef’s three treasures, and also as ahavah rabbah and ahavas olam.

	Yosef, the gardener of the gardenיוסף הצדיק, גננא דגנתא
	Yosef the tzaddik is Yesod, read as yud and sod, “secret.” Through him light is sown in Malchus, the garden and source of the souls of Israel, and the hidden love reaches every Jew.


Section 1 · ¶1
Yosef’s hidden treasures
1וילקט יוסף1 את כל הכסף2 הנמצא בארץ מצרים ויבא יוסף את הכסף ביתה פרעה. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שלש מטמוניות הטמין יוסף.3 אחת נתגלה לקרח ואחת נגלה לאנטונינוס. ואחת גנוזה לצדיקים לע״ל [לעתיד לבוא].
“And Yosef gathered up all the silver that was found in the land of Egypt, and Yosef brought the silver into Pharaoh’s house.” Now, our Sages, of blessed memory, said: “Yosef hid away three treasures. One was revealed to Korach, and one was revealed to Antoninus, and one is stored away for the righteous in the Time to Come.”
The maamar opens with a verse from the years of famine in Egypt: Yosef collected all the money paid for grain and brought it into Pharaoh’s treasury. Beside it the maamar sets the Talmud’s teaching that Yosef hid three treasures; two came to light, one with Korach and one with Antoninus, while the third waits for the righteous in the Time to Come.


ולהבין זה הנה כתיב אור זרוע לצדיק4 וידוע דהיינו בחי׳ אור קדמאה דהוה נהיר5 מסייפי עלמא6 עד סייפי עלמא7 דגניז קוב״ה [קודשא בריך הוא] לצדיקייא.
To understand this: it is written, “Light is sown for the righteous,” and it is known that this is the level of the primordial light (or kadma’ah), which shone from one end of the world to the other, which the Holy One, blessed be He, stored away for the righteous.
To explain the hidden treasure, the maamar turns to the verse “Light is sown for the righteous.” This light is identified with the primordial light, the first light, which shone from one end of the world to the other until G-d stored it away for the righteous.




Section 2 · ¶2–3
Two loves
2וענין הגניזה הזאת יובן דהנה בעבודת ה׳ ימצא ב׳ בחי׳ ומדרגות באהבת8 ה׳. הא׳ הוא בחי׳ האהבה הנולדת ונמשכת מן ההתבוננות בגדולת אוא״ס [אור אין סוף] ב״ה כשיעמיק בשכלו ברוממות גדולתו ית׳ יולד מזה התפעלות בתשוקה והתלהבות אליו ית׳
The meaning of this storing-away will be understood [as follows]. In the service of G-d there are found two aspects and levels in the love of G-d. The first is the level of the love that is born of, and drawn from, contemplation of the greatness of the Infinite Light (Or Ein Sof), blessed be He: when a person delves with his intellect into the exaltedness of His greatness, may He be blessed, there is born from this an arousal of longing and fervor toward Him, may He be blessed,
To explain what it means that the light was “stored away,” the maamar distinguishes two kinds of love for G-d. The first is born of contemplation: when a person thinks deeply about the greatness of the Infinite Light, a longing and fervor for G-d are kindled in him.


כי לפי שכלו יהולל איש9 שהמדות נמשכים אחר השכל וההתבוננות. אהבה זו היא בחי׳ הולדה חדשה שנמצאת מחדש ע״י השכל וההתבוננות.
for “A man is praised according to his intellect,” since the emotive attributes (middos) follow the intellect and the contemplation. This love is in the category of a new birth, which comes into being anew through the intellect and the contemplation.
The verse “A man is praised according to his intellect” supports the principle that the emotions follow the mind. Because this love is produced by the contemplation, it is a “new birth,” something that did not exist in the person before.




3ויש בחי׳ ב׳ באהבה והוא הנק׳ אהבה מסותרת שהיא האהבה שיש בטבע תולדת הנפש האלקית שהיא חפצה בטבעה להתכלל בא״ס ב״ה שהוא מקורה ושרשה
And there is a second level in love, which is called the hidden love (ahavah mesuteres): the love that is in the inborn nature of the G-dly soul, which by its nature desires to be absorbed into the Infinite One (Ein Sof), blessed be He, Who is its source and root.
The second love is the “hidden love,” part of the G-dly soul’s inborn nature. Since the Infinite One is the soul’s source and root, the soul by nature desires to be absorbed back into Him.


אלא שהיא אצלו בחי׳ העלם והסתר גדול ויציאתה אל הגלוי הוא ע״י התבוננות כמ״ש בתניא10 ונמצא כשיוצאת אל הגלוי ע״י ההתבוננות אין זו הולדה חדשה מן השכל ממש שממנו נולדה האהבה
Except that in a person it is in a state of great concealment and hiddenness, and its coming out into revelation is through contemplation, as is written in Tanya. It follows that when it comes out into revelation through contemplation, this is not truly a new birth from the intellect, such that the love was born from it,
In a person this love lies in deep concealment, and contemplation is what brings it into the open, as Tanya explains. So when it appears through contemplation, the mind has not given birth to it.


שהרי אהבה זו כבר היתה מתחלה בנפש׳11 רק שהיתה בהעלם וע״י ההתבוננות יצתה מן ההעלם אל הגילוי.
for this love was already in his soul from the start, only it was concealed, and through the contemplation it came out of concealment into revelation.
The proof is that the love was present in the soul from the start, only hidden. Contemplation does not create it; it only brings it out of concealment into revelation.




Section 3 · ¶4
The hidden love is the primordial light
4וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] נכנס יין יצא סוד.12 פי׳ סוד הוא בחי׳ אהבה מוסתרת הנ״ל ויציאת׳ [ויציאתה] אל הגלוי הוא ע״י ההתבוננות הנק׳ בשם יין יינה של תורה כו׳.
And this is the meaning of what our Sages, of blessed memory, said: “Wine enters, a secret goes out.” The explanation: “secret” (sod) is the level of the hidden love mentioned above, and its going out into revelation is through contemplation, which is called by the name “wine,” the wine of the Torah, etc.
The Sages’ saying “wine enters, a secret goes out” is read as a picture of the hidden love. The “secret” (sod) is the hidden love, and the “wine” that brings it out is contemplation, which is called the “wine of the Torah.”


ובאמת מעלת ומדרגת אהבה זו המסותרת13 היא גדולה ורבה מבחי׳ האהבה הנולד׳ מהתבוננות הנ״ל. אף שזו היא הולדה חדשה וזו אינה התחדשות גמורה אעפ״כ [אף על פי כן] שרשה נעלה יותר כו׳
And in truth, the virtue and rank of this hidden love is far greater than the level of the love born of the contemplation mentioned above. Although that one is a new birth, and this one is not a complete innovation, nevertheless its root is loftier, etc.
Now the two loves are ranked. The love born of contemplation is genuinely new, while the hidden love only comes out of hiding; yet the hidden love is greater, because its root is higher.


ואהבה הנולדה מהתבוננות היא למטה ממנה במדרגה רק שלא נשפלה כ״כ [כל כך] כמו אהבה הנ״ל המסותרת כו׳
And the love born of contemplation is beneath it in rank, except that it has not been lowered as far as the hidden love mentioned above, etc.
The contemplative love stands lower in rank. Its only advantage is that it has not descended as far as the hidden love, which, for all its lofty root, has come down into deep concealment.


(וכמ״ש בתניא14 שבחי׳ אהבה מסותרת כשיוצאה אל הגלוי נק׳ אה״ר [אהבה רבה] שלמעלה מאהבת עולם שמבחי׳ ההתבוננות כו׳ וע׳ מ״ש לקמן ע״פ חכלילי מענין אה״ר [אהבה רבה] ואה״ע [ואהבת עולם]).
(As is written in Tanya, that the hidden love, when it comes out into revelation, is called ahavah rabbah (“great love”), which is above ahavas olam (“everlasting love”), which comes from the level of contemplation, etc. And see what is written below, on [the verse] “Chachlili,” concerning ahavah rabbah and ahavas olam.)
This parenthesis cites Tanya: when the hidden love is revealed it is called ahavah rabbah, “great love,” which stands above ahavas olam, the love that comes from contemplation. It also points ahead to the maamar in Torah Ohr on Yaakov’s blessing to Yehudah, “Chachlili einayim miyayin” (Genesis 49:12), a verse that also speaks of wine, where these two loves are discussed.


והנה בחי׳ ומדרגת יוסף הצדיק עליון הוא בחי׳ אה״ר [אהבה רבה] המסותרת שיש בכל נפש מישראל ששרשה גבוה מאד נעלה שזהו בחי׳ יוסף שהוא בחי׳ יסוד דהיינו בחי׳ י׳ סוד כו׳.
Now, the level and rank of Yosef, the supernal tzaddik, is the level of the hidden ahavah rabbah that is in every soul of Israel, whose root is very high [and] exalted. For this is the level of Yosef, who is the level of Yesod (foundation), that is, the level of yud [and] sod (secret), etc.
The hidden love is now tied to Yosef, the “supernal tzaddik.” Yosef corresponds to Yesod (foundation), the Sefirah that Kabbalah calls “tzaddik,” and his level is the hidden ahavah rabbah found in every Jewish soul. The word Yesod is read as yud and sod, “secret,” the same “secret” as the hidden love.


וזהו פי׳ אור זרוע לצדיק15 שהוא בחי׳ אור קדמאה שגנזו לצדיקים.16 ואור קדמאה הוא בחי׳ אה״ר [אהבה רבה] הנ״ל שהיא למעלה מעלה מבחי׳ אה״ע [אהבת עולם] הנק׳ ג״כ אור
And this is the explanation of “Light is sown for the righteous”: it is the level of the primordial light that He stored away for the righteous. And the primordial light is the level of the ahavah rabbah mentioned above, which is far, far above the level of ahavas olam, which is also called “light”
This explains “Light is sown for the righteous”: the sown light is the primordial light stored away for the righteous, and that light is the hidden ahavah rabbah. Ahavas olam is also called “light,” but it is far below the primordial light.


(כי אור הוא בחי׳ חסד ויש חסד עולם והוא בחי׳ האהבה הנמשכת מן השכל אבל אור קדמאה הוא בחי׳ אה״ר [אהבה רבה] שלמעלה מהשכל ונלקחה מבחי׳ ורב חסד וחסדי מאתך לא ימוש17 כו׳)
(for light is the level of Chesed (kindness), and there is chesed olam (“everlasting kindness”), which is the level of the love drawn from the intellect; but the primordial light is the level of ahavah rabbah, which is above the intellect and is taken from the level of “abundant in kindness” and “My kindness shall not depart from you,” etc.)
The aside explains why love is called light: light corresponds to Chesed, kindness. Each love matches a kindness by name: ahavas olam, the love drawn from the intellect, is chesed olam, “everlasting kindness,” while ahavah rabbah, the primordial light above the intellect, is taken from rav chesed, “abundant kindness,” and from the kindness that, in Isaiah’s words, “shall not depart.”


אלא שגנזו לצדיקים בבחי׳ יוסף צ״ע [צדיק עליון] וממנו נזרע בכל א׳ מישראל בחי׳ אהבה הנ״ל אלא שהיא מסותרת בבחי׳ גניזה וסוד והעלם ונכנס יין יצא סוד כנ״ל:
But He stored it away for the righteous, in the level of Yosef, the supernal tzaddik, and from him the level of the love mentioned above is sown in every one of Israel; only it is hidden, in a state of storing-away, secrecy and concealment, and “wine enters, a secret goes out,” as mentioned above.
G-d stored this light away for the righteous in the level of Yosef, the supernal tzaddik, and from Yosef it is sown in every Jew as the hidden love. Because it is sown and stored away, it remains a “secret” that comes out only when the “wine” of contemplation enters.




Section 4 · ¶5–6
Light sown in the garden
5ועפי״ז [ועל פי זה] יובן ג״כ מ״ש בזהר תרומה (דקס״ו ע״ב ודקס״ז ע״א) האי אור זרע לי׳ קוב״ה [קודשא בריך הוא] בגינתא דעדנוי ע״י דהאי צדיק דאיהו גננא דגינתא ונטל להאי אור וזרע ליה זריעה דקשוט כו׳
And according to this, one will also understand what is written in the Zohar on Terumah (folio 166b and folio 167a): “This light the Holy One, blessed be He, sowed in His Garden of Eden, through this tzaddik who is the gardener of the garden; and he took this light and sowed it, a sowing of truth,” etc.
The Zohar now quoted describes the same light: G-d sowed it in His Garden of Eden through “this tzaddik,” the gardener, who took the light and sowed it as a “sowing of truth.” As the maamar will say, the gardener is Yosef the tzaddik.


ובגלותא גנתא לא עאל ביה גננא.18 וההוא אור דאיהו זרוע תדיר עביד איבין ומינין ומגרמיה אזדרע כקדמיתא.
“And in exile, the gardener does not enter the garden. And that light, which is sown, constantly produces fruits and kinds, and is sown of itself, as at first.”
In exile the gardener does not enter the garden, yet the light that was sown keeps bearing fruit and reseeds itself “as at first.” The maamar will use this self-sowing light as the image of the hidden love.


ופי׳ גנתא הוא בחי׳ המשכת הקו״ח [הקו וחוט] ממל׳ דא״ס שהוא ראשית הקו עד סיומו נק׳ הכל בחי׳ גנתא שהוא בחי׳ מל׳.19
And the meaning of “the garden”: it is the level of the drawing-down of the kav (line of light) and the thread from the Malchus (sovereignty) of the Infinite One (Ein Sof), which is the beginning of the kav, until its end: all of it is called “the garden,” which is the level of Malchus.
The “garden” is Malchus. The kav, the thin line of divine light, and the “thread” drawn with it begin in the Malchus of the Infinite One, the attribute of kingship within the Infinite Light itself, and the whole line, from that beginning to its end, is called “the garden.”


(ע׳ [עיין] במק״מ [במקדש מלך] בזהר פ׳ בא ד׳ ל״ה ע״א בשם הרח״ו [הרבי חיים ויטאל]20 בפי׳ בחד צדיק כו׳. דזרע בגנתא21 כו׳ ע״ש)
(See Mikdash Melech on the Zohar, Parshas Bo, folio 35a, in the name of Rabbi Chaim Vital, on the explanation of “with one tzaddik,” etc., “who sowed in the garden,” etc. See there.)
The parenthesis refers to Mikdash Melech, a commentary on the Zohar, on a passage in Parshas Bo about “one tzaddik who sowed in the garden.” As the Tzemach Tzedek reports it in a passage quoted by a Kehot note, Mikdash Melech explains in the name of Rabbi Chaim Vital that this tzaddik is the Yesod of Adam Kadmon (“Primordial Man,” the highest level of the divine order), who sows in the Malchus hidden within him.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מה הגן22 צריך לעדור ולהשקות ולזמור שהוא בחי׳ עבודת הבירורים שזה נעשה ע״י יוסף הצדיק.
And as our Sages, of blessed memory, said: “Just as the garden needs to be hoed, watered and pruned,” which is the level of the service of refinement (birurim), and this is accomplished through Yosef the tzaddik.
The Sages compare the Community of Israel (Knesses Yisrael) to a garden that must be hoed, watered and pruned. This tending is the work of refinement (birurim), sifting out and raising up the good, and it is done through Yosef the tzaddik.


והנה כמו בארץ הגשמית יש ב׳ מיני צמיחה הא׳ התבואות הנזרעים מדי שנה ועולים וצומחים.23
Now, just as in the physical earth there are two kinds of growth: the first, the crops that are sown each year and come up and grow;
To illustrate the two loves, the maamar turns to farming. In the physical earth there are two kinds of growth, and the first is the crop that is sown each year and then sprouts and grows.




6והב׳ הם הנק׳ ספיחין24 דהיינו מה שצומח מאיליה שלא נזרע עכשיו כלל אלא מן הזריעה שנפל בה מכבר כו׳. והם הנק׳ ספיחא דארעא דמקיימי ארעא שעיקר קיום הארץ הוא ע״י הספיחין.
And the second are what are called sefichin (aftergrowth), that is, what grows by itself, which was not sown now at all, but [comes] from the sowing that fell into it earlier, etc. And these are what are called “the aftergrowth of the earth, which sustains the earth,” for the main sustenance of the earth is through the aftergrowth.
The second kind of growth is sefichin, aftergrowth: plants that come up by themselves, without new sowing, from seed that fell into the ground earlier. The Aramaic saying “the aftergrowth of the earth sustains the earth” makes this unsown growth the earth’s main sustenance.




Section 5 · ¶7
Sowing and aftergrowth above
7וכך נמצא למעלה בארץ העליונה הנקרא גנתא ב׳ בחי׳ ומדרגות אלו דהיינו בחי׳ המשכות הנמשכות בה בבחי׳ זריעה
And so too, above, in the supernal earth that is called “the garden,” these two aspects and levels are found: that is, the level of the flows that are drawn down into it in the manner of sowing,
The same two kinds of growth exist above, in the “supernal earth,” the “garden” that is Malchus. The first is the divine flow drawn into it by way of sowing.


כמ״ש אור זרוע25 כו׳ ויש בחי׳ שגדילים בה מבחי׳ ספיחין דהיינו ממה שנזרע כבר כו׳ והספיחים אף שאין זה ענין התהוות והמשכה חדשה ממש רק
as it is written, “Light is sown,” etc.; and there is the level of what grows in it as aftergrowth, that is, from what was already sown, etc. And as for the aftergrowth, although this is not truly a matter of a new coming-into-being and a new flow, but only
Sowing corresponds to the verse “Light is sown.” The second kind is like aftergrowth, rising from what was sown long before, and the maamar grants that it is not truly a new coming-into-being or a new flow.


שהוא בחי׳ גידול ממה שהיה בהעלם בהארץ עכ״ז [עם כל זה] יש בו מעלה יתירה ששרשו גבוה ביותר והוא כנ״ל בענין האהבה המסותרת26 כשיוצאת אל הגלוי הגם שאינו התהוות חדשה
a growth from what was concealed in the earth, nevertheless it has an extra virtue, in that its root is exceedingly high. And this is as [explained] above concerning the hidden love when it comes out into revelation: although it is not a new coming-into-being
Even so, the aftergrowth has a special advantage: its root is exceedingly high. The same was said of the hidden love, which also is not newly created when it comes into the open.


כמו האהבה הנולדה מההתבוננות עכ״ז [עם כל זה] שרשה גבוה יותר כו׳ ובחי׳ גלוי אהבה המסותרת זהו ענין הספיחים שהארץ מוציאה צמחה מעצמה.
like the love born of contemplation, nevertheless its root is higher, etc. And the revelation of the hidden love is the matter of the aftergrowth, which the earth brings forth as its growth by itself.
Though it is not a new creation like the love born of contemplation, the hidden love has a higher root. Its revelation is the aftergrowth that the earth brings forth of its own accord.


ומגרמיה אזדרע דהיינו מאותה האהבה שנזרע בה כבר שהיתה מסותרת כו׳ וזהו בחי׳ אור זרוע כו׳
And “it is sown of itself”: that is, from that very love that was already sown in it, which was hidden, etc. And this is the level of “Light is sown,” etc.
The Zohar’s phrase “it is sown of itself” refers to the love sown in the soul long ago, which lay hidden. This is the “light sown” for the righteous.


(שנזרע כבר בנפש האלקית אבל האהבה הנולדת ונמשכת מההתבוננות הנק׳ אהבת עולם הוא כמשל הזריעה שזורעים עכשיו מחדש)
(Which was already sown in the G-dly soul; but the love that is born of and drawn from contemplation, called ahavas olam, is, in the analogy, like the sowing that is sown now, anew.)
The aside completes the analogy: the hidden love was sown long ago in the G-dly soul, while ahavas olam, the love born of contemplation, is like seed sown anew.


וכל זריעות אהבות אלו הכל הוא מבחי׳ יוסף הצדיק שנק׳ גננא דגנתא שממנו נמשך האור בבחי׳ מל׳ הנק׳ גנתא (שהוא מקור נש״י [נשמות ישראל]):
And all the sowings of these loves, all of it is from the level of Yosef the tzaddik, who is called “the gardener of the garden,” from whom the light is drawn into the level of Malchus (sovereignty), which is called “the garden” (which is the source of the souls of Israel).
All these sowings come from Yosef the tzaddik, the “gardener of the garden,” through whom light is drawn into Malchus, the “garden.” Malchus is the source of the souls of Israel, so what is sown there reaches every Jewish soul.




Section 6 · ¶8
The silver and the three treasures
8וזהו ענין וילקט יוסף את כל הכסף כו׳ שהוא בחי׳ חסדים שכולם נמשכים27 בבחינת יוסף הצדיק וכנ״ל בענין אור קדמאה דגנזי׳ [דגנזיה] לצדיקים
And this is the meaning of “And Yosef gathered up all the silver,” etc.: it is the level of the chasadim (kindnesses), all of which are drawn in the level of Yosef the tzaddik, as [explained] above concerning the primordial light, which He stored away for the righteous,
The maamar returns to its opening verse. The “silver” Yosef gathered is the chasadim, the divine kindnesses (in Kabbalah, silver stands for Chesed), all of which are drawn through Yosef the tzaddik, just as the primordial light was stored away for the righteous in his level.


שהוא נמשך בבחי׳ יוסף הנק׳ צ״ע [צריך עיון] והוא גננא דגנתא שממנו נמשך בחי׳ אהבה מסותרת הנ״ל בכ״א [בכל אחד / בכל אחת] מישראל.
which is drawn in the level of Yosef, who is called the supernal tzaddik; and he is “the gardener of the garden,” from whom the level of the hidden love mentioned above is drawn into every one of Israel.
Yosef is called the “supernal tzaddik”: as Likkutei Torah on Re’eh explains, he joins the giver above to the receiver below and draws the flow downward. He is the “gardener of the garden,” and through him the hidden love is drawn into every Jewish soul.


וזהו ויבא ביתה פרעה הוא בחי׳ המלכות הנק׳ גנתא ועלמא דאתגליא שהוא מקור נש״י [נשמות ישראל]. וזהו ענין שלש מטמוניות הטמין יוסף28 כו׳.
And this is “and he brought [it] into Pharaoh’s house”: this is the level of Malchus (sovereignty), which is called “the garden” and “the revealed world” (alma d’isgalya), which is the source of the souls of Israel. And this is the meaning of “Yosef hid away three treasures,” etc.
“Pharaoh’s house,” into which Yosef brought the silver, is Malchus, called “the garden” and “the revealed world” (as against Binah, the “hidden world”), the source of the souls of Israel. With this the maamar turns to explain the three treasures Yosef hid.


דהנה ידוע בכתבי האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] שהחסד (מה״ח [מה׳ חסדים] הנמשכים בז״א והחסד שבת״ת [שבתפארת]) מתחלק לג׳ פרקין היינו השליש העליון הוא בבחי׳ העלם והסתר ונק׳ חסדים מכוסים וב׳ שלישי׳ [שלישיות / שלישים] מתגלין.
For it is known from the writings of the Arizal, of blessed memory, that Chesed (of the five chasadim that are drawn into Z’eir Anpin, and the Chesed that is in Tiferes) is divided into three joints (perakin): that is, the upper third is in a state of concealment and hiddenness and is called “covered chasadim” (chasadim mechusim), and two thirds are revealed.
According to the Arizal, Chesed, here the five chasadim drawn into Z’eir Anpin (the configuration of the six emotive Sefiros) and the Chesed within Tiferes, has three “joints,” or thirds. The upper third stays hidden and is called “covered chasadim,” while the lower two thirds are revealed.


והיינו ענין ג׳ מטמוניות הנ״ל ששנים נתגלו שהם ב׳ שלישים המתגלים. והשליש עליון שהוא בחינת חב״ד [חכמה בינה ודעת] שבו הוא מכוסה ונעלם ויתגלה לצדיקים לע״ל [לעתיד לבוא]
And this is the meaning of the three treasures mentioned above, of which two were revealed: these are the two thirds that are revealed. And the upper third, which is the level of the Chochmah, Binah and Daas within it, is covered and hidden, and will be revealed to the righteous in the Time to Come,
The three treasures are these three thirds. The two revealed thirds are the two treasures that came to light, while the upper third, the “intellect” within Chesed (its Chochmah, Binah and Daas), stays covered until it is revealed to the righteous in the Time to Come.


וכמ״ש אור זרוע לצדיק29 והיינו ענין בחי׳ אור קדמאה שגנזו לצדיקים כו׳ וכל זה הטמין יוסף שהוא בחינת יסוד שבו נמשכים החסדים הנ״ל.
as it is written, “Light is sown for the righteous.” And this is the matter of the level of the primordial light that He stored away for the righteous, etc. And all this Yosef hid away, for he is the level of Yesod (foundation), in which the chasadim mentioned above are drawn.
This hidden upper third is the “light sown for the righteous,” the primordial light. Yosef “hid” it all because he is Yesod, the channel through which the chasadim are drawn.


וכנודע לי״ח (אפ״ל [אפשר לומר] ג״כ דחסדים מכוסים ומגולים הם בחי׳ אה״ר [אהבה רבה] ואה״ע [ואהבת עולם] הנ״ל. וזהו וילקט יוסף את כל הכסף הן חסדים המכוסים הן המגולים.
And [this is] as is known to those versed in the hidden wisdom (yod’ei chen). (It can also be said that the covered and revealed chasadim are the levels of ahavah rabbah and ahavas olam mentioned above. And this is “And Yosef gathered up all the silver”: both the covered chasadim and the revealed ones.
The phrase “as is known to those versed in the hidden wisdom” marks this as Kabbalistic teaching. A second reading follows in parentheses: the covered chasadim are ahavah rabbah, the hidden love, and the revealed chasadim are ahavas olam, and Yosef gathered “all the silver,” both kinds.


והכל הביא ביתה פרעה שמתגלים ביחוד זו״נ [זעיר אנפין ונוקבא]. עוד י״ל [יש לומר] פרעה ל׳ [לשון] פריעה שע״י פריעה מתגלים ג׳ פרקי החסד כנז׳ [כנזכר] בע״ח [בעץ חיים] והכל א׳. ועמ״ש בזהר בלק )(ד׳ ר״ד)
And he brought it all into Pharaoh’s house, for they are revealed in the union of Z’eir Anpin and Nukva (the feminine / Malchus). It can further be said: “Pharaoh” (Paroh) is a term of periah (uncovering), for through periah the three joints of Chesed are revealed, as mentioned in Etz Chaim; and it is all one.) And see what is written in the Zohar on Balak (folio 204),
All the chasadim are brought into “Pharaoh’s house,” Malchus, where they are revealed through the union of Z’eir Anpin and Nukva, the emotive attributes and Malchus. A second reading links “Pharaoh” (Paroh) with periah, “uncovering,” through which, as Etz Chaim says, the three joints of Chesed are revealed; both readings come to the same thing. The text then points to the Zohar on Balak for the “morning of Yosef.”


בענין בקר דיוסף30 דלשם מבואר ג״כ דאור קדמאה הנ״ל נמשך בבחי׳ יוסף ודוד אתקין לי׳ חופאה31
concerning the “morning of Yosef,” for there it is also explained that the primordial light mentioned above is drawn in the level of Yosef, and David prepared a canopy for it,
The Zohar there speaks of two “mornings,” Avraham’s and Yosef’s. The radiance of Yosef’s morning spread “from one end of the world to the other,” the words used above for the primordial light, until the lower worlds could not bear it; so David, who stands for Malchus, made a canopy (chuppah) to cover it and let the worlds below endure. A Kehot note suggests the text’s reference may be to a passage printed in the Mitteler Rebbe’s Biurei HaZohar.


כמ״ש בקר אערך לך ואצפה.32 והוא ענין וילקט יוסף את הכסף ויבא ביתה פרעה33 והמ״י [והמשכיל יבין].
as it is written, “In the morning I will set [it] in order for You, and I will watch.” And this is the meaning of “And Yosef gathered up the silver, and he brought [it] into Pharaoh’s house.” And one who understands will understand.
The Zohar reads David’s verse this way: “the morning” is Yosef’s, “I will set in order” is arranging its light, and va’atzapeh, usually “I will watch,” is read as “I will overlay,” as the Ark was overlaid with gold. And this, the text says, is “Yosef gathered the silver and brought it into Pharaoh’s house”: the light gathered in Yosef is brought into Malchus, a point it leaves to “one who understands.”


ועמ״ש במ״א ע״פ וימינך מקרב חיקך כלה34 דהענין שיתגלו החסדים מכיסויים יסוד דאימא כו׳. ואפ״ל [ואפשר לומר] ג״כ דפי׳ כסף הנמצא באמ״צ [בארץ מצרים] הם חסדים מכוסים ובארץ כנען הם חסדים מגולים:
And see what is written elsewhere, on [the verse] “And Your right hand, from within Your bosom, consume [them],” that the meaning is that the chasadim should be revealed from their covering, the Yesod of Imma, etc. And it can also be said that the meaning of “the silver that was found in the land of Egypt” is the covered chasadim, and “in the land of Canaan,” the revealed chasadim.
The verse “Your right hand, from within Your bosom” is explained elsewhere as the revelation of the chasadim, G-d’s “right hand,” from their covering, the Yesod of Imma, that is, of Binah, which encloses them. A last reading: the silver “in the land of Egypt” is the covered chasadim, and the silver “in the land of Canaan,” the verse’s next words, is the revealed chasadim.



In one’s avodah
A person need not create his love for G-d out of nothing. The hidden love is already sown in his G-dly soul, and contemplation, the “wine” of the Torah, brings this “secret” out into the open; and the love that emerges this way reaches higher than the love the mind alone gives birth to.
Questions for discussion
	Why is the hidden love, which contemplation only uncovers, ranked above the love that contemplation actually brings into being?
	In what sense has the hidden love, despite its higher root, “descended” further than the love born of contemplation?
	What does the analogy of aftergrowth add to the saying “wine enters, a secret goes out”?
	Why is Yosef, who is Yesod, the “gardener” through whom the hidden love is sown in every Jew?
	How does reading the silver as covered and revealed chasadim connect the opening verse with the three hidden treasures?

Sources and references
Notes
Paragraph 1
1וילקט יוסף
Another transcript (hanachah) of this maamar is printed there, as a section within a maamar about Yosef’s brothers.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קצז. בתוך ד״ה להבין מ״ש באחיו של יוסף קטע המתחיל ”ולתוספות ביאור”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. קיצור באוה״ת כרך ו תתשיג, ב.
2וילקט יוסף את כל הכסף
In the famine, Yosef gathered all the money found in Egypt and Canaan in payment for grain and brought it into Pharaoh’s house. The maamar reads the “silver” as the divine kindnesses (chasadim) drawn through Yosef.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מז, יד.
3שלש מטמוניות הטמין יוסף
The Talmud says Yosef hid three treasures in Egypt: one was revealed to Korach, one to Antoninus, and one is stored away for the righteous in the Time to Come. The maamar will read them as the three parts of Chesed.
Pesachim 119a:11–12פסחים קי״ט א:י״א-י״ב
אָמַר רַבִּי חָמָא (בַּר) חֲנִינָא: שָׁלֹשׁ מַטְמוֹנִיּוֹת הִטְמִין יוֹסֵף בְּמִצְרַיִם, אַחַת נִתְגַּלָּה לְקֹרַח, וְאַחַת נִתְגַּלָּה לְאַנְטוֹנִינוּס בֶּן אַסְוִירוּס, וְאַחַת גְּנוּזָה לְצַדִּיקִים לֶעָתִיד לָבֹא. ״עוֹשֶׁר שָׁמוּר לִבְעָלָיו לְרָעָתוֹ״, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: זוֹ עׇשְׁרוֹ שֶׁל קֹרַח. (שֶׁנֶּאֱמַר:) ״וְאֶת כׇּל הַיְקוּם אֲשֶׁר בְּרַגְלֵיהֶם״, אָמַר רַבִּי אֶלְעָזָר: זֶה מָמוֹנוֹ שֶׁל אָדָם שֶׁמַּעֲמִידוֹ עַל רַגְלָיו. אָמַר רַבִּי לֵוִי: מַשּׂאוֹי שְׁלֹשׁ מֵאוֹת פְּרָדוֹת לְבָנוֹת הָיוּ מַפְתְּחוֹת בֵּית גְּנָזָיו שֶׁל קֹרַח, וְכוּלְּהוּ אַקְלִידֵי וּקְלִיפֵּי דְגִלְדָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קיט, א.
4אור זרוע לצדיק
“Light is sown for the righteous, and joy for the upright in heart.” The maamar reads the “sown” light as the primordial light stored away for the righteous.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
5אור קדמאה דהוה נהיר
The Kehot note points to this page of the Zohar on Terumah for the primordial light (or kadma’ah). It belongs to the Zohar’s discussion of the light “sown for the righteous,” which the maamar quotes in paragraph 5.
Zohar II, 166bזח״ב קסו, ב
Kehot’s noteראה זח״ב קסו, ב. וראה לקו״ת ברכה ק, א.
6דהוה נהיר מסייפי עלמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זח״א מה, סע״ב.
7מסייפי עלמא עד סייפי עלמא
The Kehot note points to this Zohar passage for the first light that shone “from one end of the world to the other.” The maamar uses the phrase to describe the primordial light before it was stored away.
Zohar, Bereshit 70:139–148ספר הזהר, בראשית ע׳:קל״ט-קמ״ח
AND GOD SAW THE LIGHT AND DIVIDED. Said R. Isaac: ‘This implies, as we have explained, that he foresaw the works of the wicked and stored the light away.’ R. Abba said: ‘He saw its radiance flashing from one end of the world to the other, and concluded that it was better to store it away in order that sinners might not have the benefit of it.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
8בעבודת — ב׳ בחי׳ ומדרגות באהבת ה׳
According to the note, this distinction between two levels of love for G-d is explained there.
Kehot’s noteנתבאר בלקו״ש חט״ו ע׳ 403.
9לפי שכלו יהולל איש
“A man is praised according to his intellect.” The maamar uses the verse to show that a person’s emotions follow his understanding.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
Paragraph 3
10כמ״ש בתניא
Tanya, chapter 44, speaks of a love of G-d hidden in every Jewish soul as an inheritance from the Patriarchs.
Kehot’s noteפרק מד.
11בנפש׳
In the Tzemach Tzedek’s own handwriting the word reads בנפשו, “in his soul,” where the printed text has the abbreviated בנפש׳.
Kehot’s noteבגוכתי״ק מהצ״צ: בנפשו.
Paragraph 4
12נכנס יין יצא סוד
The Talmud teaches that when wine goes in, secrets come out. The maamar reads the “wine” as contemplation and the “secret” as the hidden love it brings out.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א. מד, ג.
13מעלת ומדרגת אהבה זו המסותרת
Tanya, chapter 43, distinguishes a lower, “outer” awe, which comes from contemplating G-d’s greatness as He fills all worlds, from a higher, inner awe that comes from the inner G-dliness within the worlds; it then ranks two loves the same way: ahavah rabbah, a love of delight that comes from above as a gift, and ahavas olam, which comes from contemplation.
Tanya, Likkutei Amarim 43:6תניא, חלק ראשון; ליקוטי אמרים מ״ג:ו׳
וְהִנֵּה, בְּאַהֲבָה יֵשׁ גַּם כֵּן שְׁתֵּי מַדְרֵגוֹת: ״אַהֲבָה רַבָּה״ וְ״אַהֲבַת עוֹלָם״, ״אַהֲבָה רַבָּה״ – הִיא ״אַהֲבָה בְּתַּעֲנוּגִים״, וְהִיא שַׁלְהֶבֶת הָעוֹלָה מֵאֵלֶיהָ, וּבָאָה מִלְמַעְלָה בִּבְחִינַת מַתָּנָה לְמִי שֶׁהוּא שָׁלֵם בְּיִרְאָה, כַּנּוֹדָע עַל מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״דַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר אַחַר אִשָּׁה״, שֶׁאַהֲבָה נִקְרֵאת ״אִישׁ״ וְ״זָכָר״, כְּמוֹ שֶׁכָּתוּב: ״זָכַר חַסְדּוֹ״, וְ״אִשָּׁה – יִרְאַת ה׳״, כַּנּוֹדָע; וּבְלִי קְדִימַת הַיִּרְאָה, אִי אֶפְשָׁר לְהַגִּיעַ לְאַהֲבָה רַבָּה זוֹ, כִּי אַהֲבָה זוֹ הִיא מִבְּחִינַת אֲצִילוּת, דְּלֵית תַּמָּן קִיצּוּץ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ג. הוספה לקונטרס העבודה ע׳ 51.
14וכמ״ש בתניא
The maamar cites Tanya here for the teaching that the hidden love, once revealed, is called ahavah rabbah and stands above ahavas olam, the love that comes from contemplation.
Kehot’s noteפמ״ד.
15אור זרוע לצדיק
“Light is sown for the righteous.” The maamar now identifies this sown light with the hidden ahavah rabbah, stored away in Yosef and sown in every Jew.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16והנה בחי׳ . . שגנזו לצדיקים
The note refers there for this passage on Yosef’s level as the hidden ahavah rabbah and the light stored away for the righteous.
Kehot’s noteראה אוה״ת פ׳ דברים ע׳ לב.
17וחסדי מאתך לא ימוש
“For the mountains may depart and the hills be moved, but My kindness shall not depart from you.” The maamar takes this unfailing kindness as the source of ahavah rabbah, the love above the intellect.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, י.
Paragraph 5
18גנתא לא עאל בי׳ גננא
The Zohar teaches that just as a garden must be guarded, hoed, watered and pruned, so must the Community of Israel (Knesses Yisrael). The maamar reads this tending as the work of refinement done through Yosef.
Zohar II, 4aזח״ב ד, א
Kehot’s noteראה זח״ב ד, א. ביאוה״ז להצ״צ כרך ב ע׳ תתריז. תתכ ואילך. אוה״ת נ״ך ע׳ שצא. שמבאר שם באריכות. בלקו״ת נצבים נא, א. שה״ש לג, ג. מציין לכאן.
19ופי׳ גנתא . . שהוא ראשית הקו . . בחי׳ מל׳
The Tzemach Tzedek explains: because the kav is drawn from the Malchus of the Infinite One, the work of divine service is to draw additional light from the Infinite Light, from a level above the kav, through iskafya (subduing the sitra achra) and through “turn from evil and do good.”
Kehot’s note”ור״ל דלפי שהקו הוא נמשך מבחי׳ מל׳ דא״ס ע״כ העבודה היא להמשיך תוספת אור מאור א״ס מבחי׳ עליונה שלמעלה מהקו, והיינו ע״י אתכפיא וסומע״ט כו׳” — ביאוה״ז להצ״צ כרך ב׳ ע׳ תתריז.
20ע׳ במק״מ . . בשם הרח״ו
The Tzemach Tzedek cites the same passage: the Zohar on Bo (35a) speaks of “one tzaddik who sowed in the garden in concealment,” and Mikdash Melech there explains, in the name of Rabbi Chaim Vital, that this tzaddik is the Yesod of Adam Kadmon, who sows in the garden, the Malchus hidden within him.
Kehot’s note”ועיין בזהר פ׳ בא דל״ה ע״א בחד צדיק כו׳ דזרע בגנתא בטמירו, ואיתא במק״מ שם בשם הרח״ו חד צדיק היינו יסוד דא״ק דזרע בגנתא במל׳ הנעלמת בו כו׳” — ביאוה״ז להצ״צ כרך ב ע׳ תתריט.
21בחד צדיק כו׳. דזרע בגנתא
The Zohar on Bo speaks of “one tzaddik who sowed in the garden” in concealment. As the Tzemach Tzedek quotes it, Mikdash Melech explains in the name of Rabbi Chaim Vital that this tzaddik is the Yesod of Adam Kadmon, who sows in the Malchus hidden within him.
Zohar, Bo 3:55–70ספר הזהר, בא ג׳:נ״ה-ע׳
22וכמארז״ל מה הגן
Kehot’s note points to Zohar II, 4a for these words.
Zohar II, 4aזח״ב ד, א
Kehot’s noteראה זח״ב ד, א מה הגן הזה צריך לשמור לעדור ולהשקות . . כך ישראל.
23The Zohar on Terumah teaches that G-d sowed this light in His Garden of Eden through the tzaddik, the gardener, who sowed it as a “sowing of truth”; and though in exile the gardener does not enter the garden, the light, constantly sown, keeps bearing fruit and sows itself as at first. The maamar builds its image of sowing and aftergrowth on this passage.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
It was this light that the Holy One sowed in the Garden of Eden, and through the agency of the Righteous, who is the Gardener of the Garden, He set it in rows; and He took it and sowed it as the seed of truth in rows in the Garden, where it grew, multiplied, and brought forth fruit which has nourished the world, as it is written: “A light sown to the righteous” (Ps. 97, 11).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 6
24הנק׳ ספיחין
Likkutei Torah on Sukkos teaches that in prayer one must arouse the natural love of the heart, inherited from Avraham’s Chesed, like the fire from above that consumed the offerings on the outer altar.
Kehot’s noteנתבאר בפרדס סוף ש״ח. בלקו״ת סוכות עח, ד מציין לכאן ”בענין הספיחים שזהו כענין רוחא דשביק בה כו׳”.
Paragraph 7
25אור זרוע
“Light is sown for the righteous.” The maamar applies “sown” both to the flows drawn into the supernal garden and to the hidden love sown long ago in the soul.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בענין האהבה המסותרת
According to the note, this passage on the hidden love is quoted there.
Kehot’s noteמובא באוה״ת ויקרא כרך ב ע׳ תרג.
Paragraph 8
27וזהו ענין וילקט יוסף . . שכולם נמשכים בבחי׳ יוסף
Likkutei Torah on Re’eh teaches that all the drawing-down and revelation of G-dliness in created beings is through the soul of Yosef, the “supernal tzaddik” who joins the giver to the receiver and draws the flow from above to below, while Binyamin, the “lower tzaddik,” raises created beings upward.
Kehot’s noteבלקו״ת ראה כה, ד: והיינו שכל ההמשכות וגילוי אלקות בנבראים הוא ע״י נשמת יוסף.
28שלש מטמוניות הטמין יוסף
The Talmud says Yosef hid three treasures: one was revealed to Korach, one to Antoninus, and one is stored away for the righteous in the Time to Come. Here they are the three thirds of Chesed, the upper one covered until the Time to Come.
Pesachim 119a:11–12פסחים קי״ט א:י״א-י״ב
אָמַר רַבִּי חָמָא (בַּר) חֲנִינָא: שָׁלֹשׁ מַטְמוֹנִיּוֹת הִטְמִין יוֹסֵף בְּמִצְרַיִם, אַחַת נִתְגַּלָּה לְקֹרַח, וְאַחַת נִתְגַּלָּה לְאַנְטוֹנִינוּס בֶּן אַסְוִירוּס, וְאַחַת גְּנוּזָה לְצַדִּיקִים לֶעָתִיד לָבֹא. ״עוֹשֶׁר שָׁמוּר לִבְעָלָיו לְרָעָתוֹ״, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: זוֹ עׇשְׁרוֹ שֶׁל קֹרַח. (שֶׁנֶּאֱמַר:) ״וְאֶת כׇּל הַיְקוּם אֲשֶׁר בְּרַגְלֵיהֶם״, אָמַר רַבִּי אֶלְעָזָר: זֶה מָמוֹנוֹ שֶׁל אָדָם שֶׁמַּעֲמִידוֹ עַל רַגְלָיו. אָמַר רַבִּי לֵוִי: מַשּׂאוֹי שְׁלֹשׁ מֵאוֹת פְּרָדוֹת לְבָנוֹת הָיוּ מַפְתְּחוֹת בֵּית גְּנָזָיו שֶׁל קֹרַח, וְכוּלְּהוּ אַקְלִידֵי וּקְלִיפֵּי דְגִלְדָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
29אור זרוע לצדיק
“Light is sown for the righteous.” Here the sown light is the upper, covered third of Chesed, the primordial light stored away for the righteous.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ועמ״ש בזהר בלק (ד׳ ר״ד) בענין בקר דיוסף
The note suggests that the text’s reference to the Zohar on Balak (folio 204) may intend a passage printed in this work.
Kehot’s noteאולי הכוונה להנדפס בביאוה״ז לאדה״א קט, ב. וראה באוה״ת פ׳ בהעלותך ע׳ שמג ואילך.
31ודוד אתקין לי׳ חופאה
The Zohar on Balak speaks of the “morning of Yosef,” whose radiance spread from one end of the world to the other until the lower worlds could not bear it, and of David, who made a canopy to cover it, reading va’atzapeh in “In the morning I will set [it] in order for You, and I will watch” as “I will overlay.” The maamar cites it to show that the primordial light is drawn through Yosef and received in Malchus.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Hence grades were evolved and lights were wrapped in one another until they reached this “morning of Joseph”, which was a substratum to all the higher lights. And since all the higher lights converge on it, its brightness goes forth from one end of the world to the other, so that the worlds below cannot endure. David therefore came and prepared this lamp as a covering to this “morning of Joseph”, so as to preserve the lower worlds, and therefore he said, “I will prepare the morning for thee and” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32בקר אערך לך ואצפה
David’s verse: “In the morning I will set [my prayer] in order before You, and I will watch.” Following the Zohar, the maamar reads it as David preparing a covering for “the morning of Yosef,” the primordial light.
Psalms 5:4תהילים ה׳:ד׳
ה׳ בֹּקֶר תִּשְׁמַע קוֹלִי בֹּקֶר אֶעֱרׇךְ־לְךָ וַאֲצַפֶּה:
O L-RD, in the morning shalt Thou hear my voice; In the morning will I order my prayer unto Thee, and will look forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33וילקט יוסף את הכסף ויבא ביתה פרעה
Yosef gathered all the silver found in Egypt and Canaan in payment for grain and brought it into Pharaoh’s house. The maamar reads the silver as the chasadim, covered and revealed, and Pharaoh’s house as Malchus.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ע״פ וימינך מקרב חיקך כלה
The psalmist asks why G-d keeps His right hand withdrawn in His bosom. Following its treatment in Likkutei Torah, the maamar reads the right hand as the chasadim, which are to be revealed from their covering.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, יא. לקו״ת במדבר יח, ד. באוה״ת ויגש כרך ו תתשיג, ב נמצא קיצור: (קיצור לד״ה וילקט יוסף שבתו״א) קיצור. יש בי׳ אהבה הנמשכ׳ מהשכל והיא הולדה חדש׳ ויש אהבת הנמשכת רק מהעלם אל הגלוי ע״י שכל ואינה הוי׳ חדשה כי היתה מסותרת רק שנכנס יין יצא סוד. ויש ב׳ בחי׳ אלו למעלה בארץ עליונ׳ הנק׳ גנת׳ בחי׳ זריעה ובחי׳ ספיחים, והכל נמשך ע״י גננא יוסף הצדיק וזהו אור זרוע לצדיק אור קדמא׳ דגניז כו׳ והיינו וילקט יוסף את כל הכסף ג׳ מטמונ׳ הטמין שהחסד מתחלק לג׳ פרקין ופ״ע יתגלה לע״ל.
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ביאור על הנ״ל
“An explanation of the above”
In the present era the bond between G-d and Israel is a betrothal: only the Torah’s outer side is revealed, and Malchus, the “bride,” silently receives through Z’eir Anpin, the “groom.” In the Time to Come the inner dimension of the Torah will be revealed, the bond will become a full marriage, and the bride will rise to be “the crown of her husband,” giving of her own: “the voice of the bride.”
The maamar in brief
This short maamar explains further a teaching of the earlier maamar of Parshas Vayigash: in the Time to Come Malchus will rise above Z’eir Anpin. It starts from the wedding blessings. The sixth ends “who gladdens the groom and the bride”; the last, after praying that the voices of groom and bride soon be heard in Yerushalayim, ends “who gladdens the groom with the bride.” The first wording refers to the present, the second to the time after the Redeemer comes. Marriage has two stages, betrothal and marriage. Now we are in betrothal: at Sinai only the outer side of the Torah, its laws, was revealed, while its inner delight stayed encompassing, like a ring around the finger. In the future the inner Torah will be revealed and enter within, and that is marriage. Now Malchus receives through Z’eir Anpin, who receives from Imma; then she will be “a woman of valor, the crown of her husband.” So now the bride is silent, as at the kiddushin, and the Shemoneh Esreh is whispered; then she will give, and the prayer will be said aloud: “the voice of the bride.”

Outline
	1The two wedding blessingsTo explain Malchus’s future rise above Z’eir Anpin, the maamar asks why “the groom and the bride” becomes “the groom with the bride” in the last wedding blessing, and what “the voice of the bride” means; the first wording refers to the present.¶1–3
	2Betrothal and marriage“With the bride” comes after the redemption. The present era is a betrothal: at Sinai only the Torah’s outer side was revealed, while its inner delight stayed encompassing, like the kiddushin ring; in the Time to Come the inner Torah will be revealed within, and that is marriage.¶4–5
	3The crown of her husbandNow Malchus receives through Z’eir Anpin, who receives from Imma; in the Time to Come Malchus will rise above him as his crown, for “their end is wedged in their beginning.”¶6
	4The voice of the brideHence the righteous will have “Holy” said before them. Now the bride receives and is silent, as at the kiddushin and in the whispered Shemoneh Esreh; in the future G-d will gladden the groom through the bride, who will give, and the prayer will be said aloud.¶7–8


Key concepts
	Betrothal (erusin)אירוסין
	The first stage of marriage, which binds the couple before they live together. The maamar compares it to the present era, when only the outer side of the Torah is revealed.

	Marriage (nisuin)נשואין
	The completion of marriage. It stands for the Time to Come, when the inner dimension of the Torah will be revealed and the light will enter within.

	Encompassing light (makif)מקיף
	Light that affects a person from beyond, without being taken in, pictured by the round ring that encircles the finger. The Torah’s inner delight is now in this state.

	The inner dimension of the Torahפנימיות התורה
	The supernal delight within the Torah, beyond its laws of forbidden and permitted. It was not revealed at Sinai and will be revealed in the Time to Come.

	Malchus and Z’eir Anpinמלכות וז״א
	The bride and groom among the Sefiros. Now Malchus receives through Z’eir Anpin, who himself receives from Imma (Binah); in the Time to Come Malchus will rise above him.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	The verse the maamar uses for the future rise of Malchus above Z’eir Anpin, as a crown rests above the head, because “their end is wedged in their beginning.”

	The voice of the brideקול כלה
	The future state in which Malchus, silent now, will herself give. It is also the Shemoneh Esreh, now whispered, said aloud.


Section 1 · ¶1–3
The two wedding blessings
1ביאור1 על הנ״ל
An explanation of the above.
This short maamar is a further explanation of an idea from the earlier maamar of this parshah, on “And he approached (Vayigash).” That maamar taught that in the Time to Come Malchus will rise above Z’eir Anpin, and the heading tells the reader that what follows clarifies it.




2ולתוספת ביאור במש״ל [במה שכתוב לעיל] ע״פ ויגש כו׳. בענין שלעתיד יהיה עליית המלכות למעלה מז״א כו׳. יובן ממ״ש בברכה אחרונה דנשואין מהרה ה׳ אלהינו ישמע בערי יהודה2 ובחוצות ירושלים3 כו׳. בא״י [ברוך אתה ה׳] משמח חתן עם הכלה.4
As a further explanation of what was said above on “And he approached (Vayigash),” etc., regarding [the teaching] that in the Time to Come there will be an ascent of Malchus (sovereignty) above Z’eir Anpin (the emotive attributes), etc.: this will be understood from what is said in the last of the marriage blessings, “Speedily, G-d our G-d, may there be heard in the cities of Yehudah and in the streets of Yerushalayim,” etc., “Blessed are You, G-d, who gladdens the groom with the bride.”
The idea to be clarified is that Malchus, the last of the Sefiros, which now receives from Z’eir Anpin, will in the Time to Come rise above it. The key is the last of the seven wedding blessings, which prays that joy and the voices of groom and bride soon be heard again in the cities of Yehudah and the streets of Yerushalayim, and closes, “who gladdens the groom with the bride.”




3וצ״ל הטעם לשינוי לשון הברכות. שמתחלה אמר משמח חתן וכלה ואח״כ אמר עם הכלה. וגם צריך
Now, we need to understand the reason for the change in the wording of the blessings: first it says, “who gladdens the groom and the bride,” and afterward it says, “with the bride.”
The sixth wedding blessing ends “who gladdens the groom and the bride,” while the seventh ends “who gladdens the groom with the bride.” The maamar asks why the wording changes from “and” to “with.”


להבין ענין קול חתן וקול כלה. והענין הוא מ״ש משמח חתן וכלה קאי אזמן הזה.
We also need to understand the meaning of “the voice of the groom and the voice of the bride.” The explanation is that what is said, “who gladdens the groom and the bride,” refers to the present time.
A second question concerns “the voice of the groom and the voice of the bride” in the last blessing: what does the bride’s voice signify? The answer begins here: the earlier wording, “the groom and the bride,” describes the present era.




Section 2 · ¶4–5
Betrothal and marriage
4ומ״ש עם הכלה קאי אלעתיד דהיינו אחר שכבר אמר מהרה ישמע דהיינו בביאת הגואל אז אח״כ אומר עם הכלה.
And what is said, “with the bride,” refers to the Time to Come; that is, after it has already said, “Speedily may there be heard,” which means at the coming of the Redeemer, then afterward it says, “with the bride.”
The last blessing first prays for the redemption, “Speedily may there be heard,” and only then says “with the bride.” Its order shows that “with the bride” describes the era after the coming of the Redeemer.


ולהבין הטעם מפני מה אמר על לעתיד דוקא עם הכלה. הענין כי יש אירוסין ונשואין.5
To understand the reason why, of the Time to Come, it says specifically “with the bride”: the explanation is that there is betrothal (erusin) and there is marriage (nisuin).
To explain why the future calls for “with the bride,” the maamar turns to the two stages of Jewish marriage. Erusin (betrothal, also called kiddushin) binds the couple, but they do not yet live together; nisuin (marriage) completes the union.


כי בזה״ז [בזמן הזה] הוא בחינת אירוסין כמ״ש תורה צוה לנו משה מורשה.6 א״ת [אל תקרי] מורשה אלא מאורשה.7
For in the present time it is the level of betrothal, as it is written, “Moshe commanded us the Torah, an inheritance (morashah)”; do not read morashah but me’orasah, “betrothed.”
Our present bond with G-d through the Torah is like a betrothal. The Sages read the verse “Moshe commanded us the Torah, an inheritance (morashah)” as though it said me’orasah, “betrothed,” teaching that the Torah and Israel are bound as in a betrothal.




5וכמ״ש ביום חתונתו זה מ״ת [מתן תורה]8 בחי׳ אירוסין כי במ״ת [במתן תורה] אף שהיה גילוי פב״פ [פנים בפנים] היינו רק בבחי׳ חיצוני׳ בלבד באיסור והיתר
And as it is said, “‘On the day of his wedding’: this is the Giving of the Torah,” [which is] the level of betrothal. For at the Giving of the Torah, although there was a revelation face to face, it was only in the level of the outer dimension (chitzoniyus) alone, in [matters of] the forbidden and the permitted.
The Sages read “on the day of his wedding” as the Giving of the Torah; the maamar specifies that Sinai was a betrothal. Though G-d spoke there “face to face,” what was revealed was the outer side of the Torah, its laws of what is forbidden and what is permitted.


אבל פנימית התורה שהוא בחי׳ ענג האלהי שבתורה לא נתגלה אז עדיין ונשאר בבחי׳ מקיף מלמעלה וה״ז [והרי זה] דומה לבחי׳ אירוסין שגם שם אינו נמשך עדיין בבחינת פנימית
But the inner dimension (pnimiyus) of the Torah, which is the level of the divine delight within the Torah, was not yet revealed then, and it remained as an encompassing [light] (makif) from above. And this resembles the level of betrothal, for there, too, [the light] is not yet drawn in inwardly.
The inner dimension of the Torah, the divine delight within its laws, was not revealed at Sinai; it remained “encompassing,” a light that surrounds a person from above without entering within. Betrothal is similar: the bond exists, but it has not yet been drawn inward.


רק הארה חיצוני׳ וכל עיקר האור בבחינת מקיף כמו טבעת קדושין שהוא עגול ומקיף ע״ג [על גבי] היד
Only an outer illumination [is drawn in], while the main body of the light is encompassing (makif), like the kiddushin ring, which is round and encircling, [worn] upon the hand.
In betrothal only an outer glimmer of the bond is felt, while most of it stays around and above. The maamar’s image is the kiddushin ring: being round, it encircles the finger from outside, a fitting picture of an encompassing light.


אבל לעתיד שיהיה בחי׳ גילוי פנימי׳ [פנימיות / פנימית] התורה שהוא ענג העליון שבתורה אז יהיה בבחי׳ נשואין
But in the Time to Come, when there will be the revelation of the inner dimension of the Torah, which is the supernal delight within the Torah, then it will be the level of marriage (nisuin).
In the Time to Come the inner dimension of the Torah, its supernal delight, will be revealed. Then the bond between Israel and G-d will become nisuin, a full marriage.


כי בועליך עושיך9 האשה נקנית10 כו׳ כי ענין נשואין הוא ג״כ אחרי שכבר בא האור בבחי׳ פנימית:
For “your Maker is your Husband”; “a woman is acquired,” etc. For marriage, too, comes after the light has already entered inwardly.
The prophet calls G-d Israel’s bo’el, “husband,” a word that refers to marital union, and the laws of marriage open, “a woman is acquired…,” listing union among the ways a marriage is made. Marriage, unlike betrothal, comes once the bond has entered within, and so it describes the Time to Come.




Section 3 · ¶6
The crown of her husband
6והנה ידוע דכעת בגלות המל׳ מקבלת האור ע״י ז״א שהוא מקבל בעצמו מאימא.
Now, it is known that at present, in exile, Malchus (sovereignty) receives the light through Z’eir Anpin (the emotive attributes), who himself receives from Imma (Binah).
The maamar now states a known principle about the order in which light flows. In exile Malchus receives its light only by way of Z’eir Anpin, and Z’eir Anpin itself receives from Imma, “Mother,” the configuration of Binah.


וכמ״ש בעטרה שעטרה לו אמו11 והוא משפיע אח״כ למל׳ אבל לעתיד נאמר א״ח [אשת חיל] עט״ב [עטרת בעלה] שתהיה המל׳ עט״ב [עטרת בעלה] ז״א שתתעלה יותר למעלה הימנו כי נעוץ סופן בתחלתן12 כו׳.13
As it is written, “with the crown with which his mother crowned him,” and afterward he bestows upon Malchus. But of the Time to Come it is said, “A woman of valor is the crown of her husband”: Malchus will be “the crown of her husband,” Z’eir Anpin, in that she will rise even higher, above him; for “their end is wedged in their beginning,” etc.
The verse “with the crown with which his mother crowned him” pictures Z’eir Anpin, the King, crowned by Imma, and only afterward giving to Malchus. In the Time to Come, “a woman of valor is the crown of her husband”: Malchus will be a crown above Z’eir Anpin, because “their end is wedged in their beginning,” the last level is rooted in the first.




Section 4 · ¶7–8
The voice of the bride
7וזהו הטעם למשארז״ל [למה שאמרו רבותינו זכרונם לברכה] עתידים צדיקים14 שיאמרו לפניהם קדוש. ולכן עתה בזה״ז [בזמן הזה] נאמר משמח חתן וכלה15 שהכלה היא המל׳ מקבלת האור ע״י החתן ז״א.
And this is the reason for what our Sages, of blessed memory, said: “The righteous are destined to have ‘Holy’ said before them.” Therefore now, in the present time, it is said, “who gladdens the groom and the bride,” for the bride, who is Malchus (sovereignty), receives the light through the groom, Z’eir Anpin (the emotive attributes).
The Sages’ saying that in the future “Holy” will be said before the righteous has the same reason: the lower will rise above the higher. Today the blessing says “the groom and the bride” because the bride, Malchus, receives everything through the groom, Z’eir Anpin.


ולעתיד אחרי שכבר תתעלה אז נאמר משמח חתן עם הכלה שעל ידי הכלה הוא משמח את החתן מפני שא״ח [שאשת חיל] היא עט״ב [עטרת בעלה] כנ״ל וז״ש [וזהו שכתוב] מהרה ישמע כו׳ קול כלה כו׳.
And in the Time to Come, after she has already risen, it is said, “who gladdens the groom with the bride”: that through the bride He gladdens the groom, because “a woman of valor is the crown of her husband,” as mentioned above. And this is what is said, “Speedily may there be heard,” etc., “the voice of the bride,” etc.
After the redemption, when Malchus has risen, the blessing says “the groom with the bride”: G-d gladdens the groom by means of the bride, since she has become “the crown of her husband.” That is why the last blessing joins the prayer for redemption with “the voice of the bride.”


כי עתה בגלות נאמר נאלמתי דומיה16 שהיא בחי׳ שתיקה וכאלם לא יפתח פיו17 כו׳ ולכך החתן הוא אומר הרי את מקודשת לי והכלה שותקת אבל לעתיד כשתתעלה מעלה מעלה אז תהיה ג״כ משפעת ונק׳ קול כלה.
For now, in exile, it is said, “I was mute with silence,” which is the level of silence, and “like a mute who does not open his mouth,” etc. Therefore it is the groom who says, “Behold, you are consecrated to me,” and the bride is silent. But in the Time to Come, when she rises higher and higher, she too will then bestow, and [this] is called “the voice of the bride.”
In exile Malchus is silent, as in “I was mute with silence”: she receives and does not give. The wedding shows this, for the groom says “Behold, you are consecrated to me” and the bride says nothing; in the future she too will give, and that giving is “the voice of the bride.”




8וכמו״כ [וכמו כן] יובן ענין שמו״ע [שמונה עשרה] צלותא בחשאי הוא רק בזה״ז [בזמן הזה] שהנוק׳ [שהנוקבא] היא בחי׳ מקבל ולא משפיע.
In the same way one will understand the matter of the Shemoneh Esreh [being] “a prayer in a whisper”: this is only in the present time, for Nukva (the feminine / Malchus) is at the level of a recipient and not a bestower.
The maamar links the whispered Shemoneh Esreh, the standing prayer, to Nukva, that is, Malchus. Because in the present era she only receives and does not give, the prayer is said in a whisper.


אבל לעתיד כשתתעלה להיות בבחי׳ משפיע כמו הדכר עצמו אז יהיה שמו״ע [שמונה עשרה] בקול רם18 ויהיה קול כלה וד״ל [ודי למבין]:
But in the Time to Come, when she rises to be at the level of a bestower like the male (dechar) himself, then the Shemoneh Esreh will be [said] in a loud voice, and there will be “the voice of the bride.” And this is sufficient for the understanding.
In the Time to Come Malchus will rise to give like the male, Z’eir Anpin, and then the Shemoneh Esreh will be said aloud; this too is “the voice of the bride.” The closing words, “this is sufficient for the understanding,” invite the reader to think the idea through.



Questions for discussion
	Why does the sixth wedding blessing end “the groom and the bride,” and the last one “the groom with the bride”?
	In what sense was the Giving of the Torah only a betrothal, though G-d spoke there “face to face”?
	Why is the kiddushin ring a fitting image of an encompassing light?
	How does “their end is wedged in their beginning” explain Malchus becoming the crown of Z’eir Anpin?
	What links the bride’s silence at the kiddushin with the whispered Shemoneh Esreh, and what will change in the Time to Come?

Sources and references
Notes
Paragraph 1
1ביאור
The note records that this maamar is found there as well, under the opening words “Meheirah Yishama” (“Speedily may there be heard”), the words of the wedding blessing that it explains.
Kehot’s noteנמצא בעבודת הלוי כרך ג בליקוטים פו, א בד״ה מהרה ישמע. הנחת אדה״א בסידור קלח, ב ומתחיל מהרה ישמע. והוא משנת תקס״ז. הגהות לסידור באוה״ת סידור ע׳ רכב ושם בע׳ רכה מציין שד״ה ואכלתם אכול שבלקו״ת פ׳ צו ”שא׳ אדמו״ר ז״ל בו בשבת שאמר הדיבור מהרה ישמע”. ראה גם ד״ה אשר ברא במאמרי אדה״א דרושי חתונה כרך ב ע׳ תרב מיוסד על הסידור. בכמה מקומות מציין כ״ק אדמו״ר הצ״צ למאמר זה בשם ”ד״ה ואכלתם אכול”. ראה לקו״ת שה״ש מח, ב.
Paragraph 2
2Kehot’s note points to Jeremiah 44:21 for these words.
Jeremiah 44:21ירמיהו מ״ד:כ״א
הֲלוֹא אֶת־הַקִּטֵּר אֲשֶׁר קִטַּרְתֶּם בְּעָרֵי יְהוּדָה וּבְחֻצוֹת יְרוּשָׁלַ͏ִם אַתֶּם וַאֲבוֹתֵיכֶם מַלְכֵיכֶם וְשָׂרֵיכֶם וְעַם הָאָרֶץ אֹתָם זָכַר ה׳ וַתַּעֲלֶה עַל־לִבּוֹ:
’The offering that ye offered in the cities of Judah, and in the streets of Jerusalem, ye and your fathers, your kings and your princes, and the people of the land, did not the L-RD remember them, and came it not into His mind?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ישמע בערי יהודה ובחוצות ירושלים
Yirmeyahu foretells that in the desolate cities of Yehudah and the streets of Yerushalayim there will again be heard “the voice of joy and the voice of gladness, the voice of the groom and the voice of the bride.” The last wedding blessing prays for this promise, and the maamar reads its “voice of the bride” as the redemption.
Jeremiah 33:10–11ירמיהו ל״ג:י׳-י״א
כֹּה אָמַר ה׳ עוֹד יִשָּׁמַע בַּמָּקוֹם־הַזֶּה אֲשֶׁר אַתֶּם אֹמְרִים חָרֵב הוּא מֵאֵין אָדָם וּמֵאֵין בְּהֵמָה בְּעָרֵי יְהוּדָה וּבְחֻצוֹת יְרוּשָׁלַ͏ִם הַנְשַׁמּוֹת מֵאֵין אָדָם וּמֵאֵין יוֹשֵׁב וּמֵאֵין בְּהֵמָה: קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה קוֹל חָתָן וְקוֹל כַּלָּה קוֹל אֹמְרִים הוֹדוּ אֶת־ה׳ צְבָאוֹת כִּי־טוֹב ה׳ כִּי־לְעוֹלָם חַסְדּוֹ מְבִאִים תּוֹדָה בֵּית ה׳ כִּי־אָשִׁיב אֶת־שְׁבוּת־הָאָרֶץ כְּבָרִאשֹׁנָה אָמַר ה׳
Thus saith the L-RD: Yet again there shall be heard in this place, whereof ye say: It is waste, without man and without beast, even in the cities of Judah, and in the streets of Jerusalem, that are desolate, without man and without inhabitant and without beast, the voice of joy and the voice of gladness, the voice of the bridegroom and the voice of the bride, the voice of them that say: ‘Give thanks to the L-RD of hosts, for the L-RD is good, for His mercy endureth for …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4משמח חתן עם הכלה
The Talmud gives the text of the wedding blessings, the last closing “who gladdens the groom with the bride.” The maamar explains why it differs from the one before it.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
5יש אירוסין ונשואין
The note sends the reader there for an explanation of the difference between betrothal and marriage, the distinction on which this maamar turns.
Kehot’s noteראה באוה״ת סידור ע׳ רל ההפרש ביניהם.
6תורה צוה לנו משה מורשה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” Moshe’s blessing calls the Torah Israel’s inheritance; the maamar quotes it for the Sages’ reading that follows.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
7א״ת מורשה אלא מאורשה
The Talmud reads morashah, “inheritance,” as me’orasah, “betrothed,” so that the Torah is Israel’s betrothed. The maamar uses this to show that our present bond with G-d through the Torah is a betrothal.
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Pesachim 49b:10–11פסחים מ״ט ב:י׳-י״א
תָּנֵא רַבִּי חִיָּיא: כׇּל הָעוֹסֵק בַּתּוֹרָה לִפְנֵי עַם הָאָרֶץ, כְּאִילּוּ בּוֹעֵל אֲרוּסָתוֹ בְּפָנָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״. אַל תִּקְרֵי: ״מוֹרָשָׁה״, אֶלָּא: מְאוֹרָסָה. גְּדוֹלָה שִׂנְאָה שֶׁשּׂוֹנְאִין עַמֵּי הָאָרֶץ לְתַלְמִיד חָכָם יוֹתֵר מִשִּׂנְאָה שֶׁשּׂוֹנְאִין אוּמּוֹת הָעוֹלָם אֶת יִשְׂרָאֵל, וּנְשׁוֹתֵיהֶן יוֹתֵר מֵהֶן. תָּנָא שָׁנָה וּפֵירַשׁ, יוֹתֵר מִכּוּלָּן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות נז, א. פסחים מט, ב וש״נ. באוה״ת סידור ע׳ רכג מציין ללקו״ת פ׳ ברכה צד, א.
Paragraph 5
8ביום חתונתו זה מ״ת
The Sages read “on the day of his wedding” as the day of the Giving of the Torah. The maamar adds that this “wedding” was the stage of betrothal.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
9כי בועליך עושיך
The prophet comforts Israel that its Maker is its husband. The maamar reads it as the full marriage of the Time to Come, when the bond will be inward.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ה.
10האשה נקנית
The Mishnah opens the laws of marriage: “A woman is acquired in three ways,” one of them by marital union. The maamar cites it beside Yeshayahu’s “your Husband” to show that full marriage is a bond that enters within.
Mishnah Kiddushin 1:1משנה קידושין א׳:א׳
הָאִשָּׁה נִקְנֵית בְּשָׁלשׁ דְּרָכִים, וְקוֹנָה אֶת עַצְמָהּ בִּשְׁתֵּי דְרָכִים. נִקְנֵית בְּכֶסֶף, בִּשְׁטָר, וּבְבִיאָה. בְּכֶסֶף, בֵּית שַׁמַּאי אוֹמְרִים, בְּדִינָר וּבְשָׁוֶה דִינָר. וּבֵית הִלֵּל אוֹמְרִים, בִּפְרוּטָה וּבְשָׁוֶה פְרוּטָה. וְכַמָּה הִיא פְרוּטָה, אֶחָד מִשְּׁמֹנָה בָאִסָּר הָאִיטַלְקִי. וְקוֹנָה אֶת עַצְמָהּ בְּגֵט וּבְמִיתַת הַבָּעַל. הַיְבָמָה נִקְנֵית בְּבִיאָה. וְקוֹנָה אֶת עַצְמָהּ בַּחֲלִיצָה וּבְמִיתַת הַיָּבָם:
A woman is acquired in three ways and acquires herself in two: She is acquired by money, by document, or by intercourse. “By money”: Bet Shammai says: a denar or the equivalent of a denar; Bet Hillel says: a perutah or the equivalent of a perutah. And how much is a perutah? An eighth of an Italian issar. And she acquires herself by divorce or by her husband's death. A yevamah is acquired by intercourse. And she acquires herself by halitzah or by the yavam’s death.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
11בעטרה שעטרה לו אמו
“Go forth and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him on the day of his wedding.” The maamar reads the King as Z’eir Anpin, crowned by Imma, his “mother,” before he gives to Malchus.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
12נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning.” The maamar uses it to explain why Malchus, the last, can rise above Z’eir Anpin: its root is in the very first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
13שתהי׳ המל׳ . . ז״א שתתעלה יותר למעלה
That passage refers back to this one.
Kehot’s noteבלקו״ת במדבר ז, ד מציין לכאן.
Paragraph 7
14עתידים צדיקים
The Talmud teaches that in the future “Holy” will be said before the righteous as it is said before the Holy One, blessed be He. The maamar explains it by the future rise of the lower level above the higher.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. נסמן לעיל יח, ב.
15ולכן עתה בזה״ז נאמר משמח חתן וכלה
the passage shares nothing with the note
Kehot’s noteמכאן עד הסיום נמצא גם באוה״ת ויקרא כרך ד ע׳ תתקסה עם הוספות הצ״צ. ראה ד״ה להבין מה שבברכת שמח תשמח בס׳ דרושי חתונה לכ״ק אדמו״ר מהר״ש ע׳ סט ובהערה 2 שם. ראה לקו״ת צו ט, סע״א. שה״ש מח, ב. סידור קלב, א. קלח, ג. סה״מ תרל״ד ע׳ כד.
16נאלמתי דומי׳
“I was mute with silence.” The maamar applies the verse to Malchus in exile, which receives and does not yet give.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
17וכאלם לא יפתח פיו
“Like a mute who does not open his mouth.” With “I was mute with silence,” the maamar applies it to Malchus in exile, which receives and does not yet give.
Psalms 38:14תהילים ל״ח:י״ד
וַאֲנִי כְחֵרֵשׁ לֹא אֶשְׁמָע וּכְאִלֵּם לֹא יִפְתַּח־פִּיו:
But I am as a deaf man, I hear not; and I am as a dumb man that openeth not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
18אז יהי׳ שמו״ע בקול רם
The note quotes it: one may say there is a hint to this in the Zohar on Parshas Vayigash, which reads “A voice is heard on high (beramah)” (Jeremiah 31:14) as the World to Come; that is, in the Time to Come prayer will be “on high,” in a loud voice.
Jeremiah 31:14ירמיהו ל״א:י״ד
וְרִוֵּיתִי נֶפֶשׁ הַכֹּהֲנִים דָּשֶׁן וְעַמִּי אֶת־טוּבִי יִשְׂבָּעוּ נְאֻם־ה׳
And I will satiate the soul of the priests with fatness, And My people shall be satisfied with My goodness, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note”ויש לומר רמז לזה בזהר פרשתינו קול ברמה נשמע (ירמי׳ לא, יד) מאי ברמה דא הוא עלמא דאתי — היינו דלעתיד לבוא, עלמא דאתי תהי׳ התפלה ”ברמה” בקול רם”. — לקו״ש חל״ה ע׳ 197 הערה *40. ראה בלקו״ת שה״ש מח, ב וז״ל: ”אבל לעתיד לבא אחר הבירור כשיתגלה מו״ס טוב טעם ודעת אז יהיה להכלה קול גדול ולא יסף שמונה עשרה בקול רם, ויהי׳ המל׳ עיקר אחע״ב . . ועיין מ״ש בד״ה ואכלתם אכול ס״פ ויגש”. והכוונה לכאן. וראה ג״כ לקו״ת צו ז, ג. וראה גם דרושי חתונה לאדה״א ח״ב ע׳ תרלה.

Likkutei Torah · Shir HaShirim · Maamar 12
הנך יפה רעיתי יפה עיניך יונים כו׳
“Behold, You Are Fair, My Beloved; Your Eyes Are Doves”
Israel’s love for G-d is also how they “sustain” Him: a will awakened in mind and heart draws the Infinite Light into the one thought of creation and down to every soul, as food lets the soul live in the body. The verse says “fair” twice because there is a beauty Israel make through their own service, “we will do,” and a greater beauty that G-d draws down from Above, “we will hear.”
The maamar in brief
The maamar asks why “Behold, you are fair” is said twice and what ra’yasi means. It gives two meanings, “my sustainer” and “my friend,” and shows that they are one. All the worlds come from a single divine thought, “I will reign,” an immense contraction for G-d; since creation it is renewed only when Israel arouse in Him the will to be enclothed in it, through their own love and will. There are two wills in a person: ratzon, hidden in the mind (“as Tirtzah”), and re’usa deliba, the heart’s desire, its “translation” (ra’yasi). Joined, they draw the light into Chochmah, the supernal Father, and from there to the souls, the “foot,” so that G-d is “our Father” and “our Shepherd.” Section 3 compares the soul’s beauty to a picture of three colors: white, Avraham’s love; red, Yitzchak’s awe; green, Yaakov’s compassion, all present in prayer. This is the first “fair,” “we will do”; the second, “we will hear,” is beauty drawn from Above. “Your eyes are doves” is Israel gazing at G-d’s oneness in everything, and G-d’s eye gives them life, even “in hunger.”

Outline
	1Two meanings of ra’yasiThe two “Behold, you are fair” correspond to “we will do” and “we will hear.” Ra’yasi means “my sustainer,” from the Midrash and the image of the shepherd, and “my friend,” from friendship and love; the two meanings agree.¶1
	2Sustaining G-d like foodFood binds the soul to the body through the brain. All worlds exist through one thought, “I will reign,” a great contraction for G-d; since creation Israel draw the Infinite Light into it by arousing, through their love, G-d’s will to be enclothed in it.¶2–4
	3The will of the mind and the desire of the heartRatzon, the will hidden in the mind (“as Tirtzah”), and re’usa deliba, the heart’s desire that reveals it like a translation (ra’yasi), joined as in ve’ahavta, “twice light,” draw the supernal will into the one thought and the light into Chochmah and Binah.¶5–6
	4Our Father, our ShepherdThe light in the supernal Chochmah, Abba, flows to the souls, the “foot,” as life flows from the brain to the feet; G-d is “our Father” and “Shepherd,” and His will and the will of the righteous become one. Another reading: Chochmah enclothed in the emotive attributes, “heaven.”¶7
	5Three colors of the soulBeauty needs three colors: white, the natural love of Avraham; red, the awe of Yitzchak; green, the compassion of Yaakov, which “redeems” Avraham. Present together in the prayers of the Patriarchs, they let the soul rise without end.¶8–9
	6Two kinds of beauty; your eyes are dovesThe first “fair” is Israel’s own service, “we will do”; the second, “we will hear,” is beauty drawn from the supernal attributes, Israel Above. Like doves gazing at each other, Israel see in everything that there is none besides Him.¶10
	7Eye to eye; life in hungerIsrael’s gaze upward and G-d’s gaze downward keep the life-force from descending to the kelipos. Life comes from the Torah, “bread,” and from what comes forth from G-d’s mouth, and most of all from hunger and thirst for G-d, as on Yom Kippur, above eating.¶11–12


Key concepts
	My sustainer and my friend (ra’yasi)רעיתי
	The maamar reads ra’yasi both as “my sustainer,” for Israel “sustain their Father in heaven,” and as “my friend,” from love; Israel’s love is what sustains.

	The one thoughtמחשבה אחת
	All the worlds come from a single divine thought, “I will reign,” the level of Malchus; for G-d to be enclothed in it is an immense contraction that Israel’s will arouses.

	Will (ratzon) and the heart’s desire (re’usa deliba)רצון ורעותא דליבא
	Ratzon is the will hidden in the mind; re’usa deliba, its Aramaic “translation,” is the same will revealed in the heart. The maamar asks for both together.

	Abba, the supernal Chochmahאבא – חכמה עילאה
	When the Infinite Light is enclothed in the supernal Chochmah, called Abba, G-d is “our Father,” and the souls, “a son is his father’s leg,” receive from Him like the feet from the brain.

	Three colorsג׳ גוונים
	White, red and green: love (Avraham), awe (Yitzchak) and compassion (Yaakov). Beauty is their blend, not any one alone.

	“We will do” and “we will hear”נעשה ונשמע
	The first “fair” is beauty from Israel’s own service; the second, greater, is beauty drawn down from G-d’s own attributes.

	Life in hungerולהחיותם ברעב
	The deepest life of the soul comes from its very hunger and thirst for G-d, as on Yom Kippur, which is above the level of eating.


Section 1 · ¶1
Two meanings of ra’yasi
1הנך יפה רעיתי123 יפה עיניך יונים כו׳. הנה ענין הכפל ב״פ [ב׳ פעמים] הנך יפה וגו׳. הוא שהא׳ כנגד נעשה והב׳ כנגד נשמע.
“Behold, you are fair, my beloved, [you are] fair; your eyes are doves, etc.” Now, the meaning of the repetition, “Behold, you are fair, etc.” twice, is that the first corresponds to “we will do” (na’aseh) and the second to “we will hear” (nishma).
The maamar opens with Song of Songs 1:15, where the beloved is told twice, “Behold, you are fair.” It states its thesis at once: the two praises correspond to the two words Israel said when they received the Torah, “we will do” and “we will hear.”


והנה רעיתי יש בו שני פירושים4 ושניהם עולים בקנה אחד. האחד הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] במדרש שה״ש [שיר השירים] ע״פ5 לסובתי כו׳ רעיתי מפרנסתי הן שירעו אותי בשני תמידין בכל יום וארז״ל [ואמרו רבותינו זכרונם לברכה] ישראל מפרנסין6 לאביהם שבשמים.
Now, ra’yasi (“my beloved”) has two meanings, and both fit together as one. The first is as our Sages, of blessed memory, said in the Midrash on Shir HaShirim, on the verse “To my mare, etc.”: “Ra’yasi: they are my sustainers (mefarnesasi), for they feed (yir’u) Me with two tamid offerings every day.” And our Sages, of blessed memory, said, “Israel sustain their Father in heaven.”
Ra’yasi, usually “my beloved,” is read in two ways that turn out to agree. The Midrash on “To my mare” (the printed לסובתי is a slip for לסוסתי, as the Kehot note reads it) connects it with ra’ah, “to feed” or “to pasture”: Israel are G-d’s “sustainers,” who “fed” Him with the two daily offerings, and the Sages say that Israel sustain their Father in heaven.


וכתיב רועה ישראל האזינו7 דהפי׳ שהוא ית׳ רועה ומפרנס נש״י [נשמות ישראל] (וכמ״ש ביחזקאל) (ל״ד י״ד) במרעה טוב ארעה אותם וכתיב ותשב באיתן קשתו8 כו׳
And it is written, “O Shepherd of Israel, give ear,” which means that He, blessed be He, is the shepherd and sustainer of the souls of Israel (as it is written in Yechezkel) (34:14), “In a good pasture I will feed them.” And it is written, “And his bow abode in strength, etc.,”
The same root gives ro’eh, “shepherd”: G-d is the shepherd of Israel, who feeds and sustains their souls, as Psalms 80 and Yechezkel 34 say. The verse “And his bow abode in strength” is brought for the words that follow it, “from there is the shepherd.”


משם רועה אבן ישראל וכתיב ביחזקאל (ל״ד י״ב) כבקרת רועה עדרו כו׳ כן אבקר9 את צאני ואומרים זה בפייט בר״ה [בראש השנה] והיינו לפי שאז הוא בחינת הרועה בשושנים וכמ״ש בבהמ״ז [בברכת המזון] רוענו זוננו פרנסנו.
“from there is the shepherd, the stone of Israel.” And it is written in Yechezkel (34:12), “As a shepherd inspects his flock, etc., so will I inspect My sheep,” and we say this in the piyut on Rosh Hashanah. That is because then it is the level of “he who shepherds among the lilies,” and as is said in the Grace after Meals, “Shepherd us, nourish us, sustain us.”
Yaakov’s blessing of Yosef ends “from there is the shepherd, the stone of Israel,” and Yechezkel compares G-d to a shepherd inspecting his flock, words that the Rosh Hashanah prayer Unesaneh Tokef takes up. On Rosh Hashanah G-d is “he who shepherds among the lilies,” and in the Grace after Meals we ask Him to shepherd, nourish and sustain us: to shepherd is to sustain.


והפי׳ השני ברעיתי הוא כפשוטו לשון ריעות ואהבה כמ״ש או רעך אשר כנפשך10 וכתיב למען אחי ורעי11 וכתיב זה דודי וזה רעי.121314
The second meaning of ra’yasi is its plain sense, a term of friendship (re’us) and love, as it is written, “or your friend who is as your own soul”; and it is written, “For the sake of my brothers and my friends”; and it is written, “This is my beloved, and this is my friend.”
The second meaning is the plain one: ra’yasi from re’us, friendship and love, the closeness of “your friend who is as your own soul.” In the Song itself the Community of Israel calls G-d “my friend” (re’i).




Section 2 · ¶2–4
Sustaining G-d like food
2והענין כמו עד״מ למטה שהתקשרות והתחברות הנשמה עם הגוף הוא ע״י המזון שכשאוכל לחמו שמתברר האכילה במעיו בבירור אחר בירור עד שהמובחר שבמאכל נתהפך לדם הנפש ועולה ללב ומהלב עולה המובחר אל המוח.
The matter is like this, by way of analogy, below: the binding and joining of the soul with the body is through food. For when a person eats his bread, what he eats is refined in his innards, refinement after refinement, until the choicest part of the food is transformed into the blood of the soul and rises to the heart; and from the heart the choicest part rises to the brain.
Before applying the idea Above, the text describes how food keeps the soul joined to the body. Digestion refines the food in stages until its best part becomes “the blood of the soul,” the blood that carries life; this rises to the heart, and its finest part rises from the heart to the brain.




3וכמ״כ [וכמו כן] יובן למעלה כי הנה א״ס ב״ה אין ערוך אליו כלל וגם כל הנאצלים כלא חשיבי וכל התהוותם רק מבחינת מחשבה אחת לבד שעלה במחשבתו ית׳ אנא אמלוך כו׳
So too it is to be understood Above. For the Infinite One (Ein Sof), blessed be He, has nothing whatsoever comparable to Him, and even all the emanated [levels] are reckoned as nothing; and their entire coming into being is only from the level of a single thought alone, which arose in His thought, blessed be He: “I will reign, etc.”
Applying the analogy Above: nothing can be compared to G-d, and even the highest emanated levels count as nothing before Him. All of existence comes from a single “thought” that arose in His mind, as it were, “I will reign”: the wish to be King over a world.


שמחשבה זו היא חיות כל העולמות ולפי שמחשבה זו הוא להיות בחי׳ מל׳ ע״כ נאמר אחת היא יונתי15 כו׳ וזהו סוף מעשה במחשבה תחלה.
For this thought is the life-force of all the worlds. And because this thought is for there to be the level of Malchus (sovereignty), therefore it is said, “One is she, my dove, etc.” And this is [the meaning of] “last in deed, first in thought.”
That one thought is the life of all the worlds. Because its content is G-d’s Kingship, Malchus, the Song can call Malchus “One is she, my dove”: one thought. The line from Lecha Dodi, “last in deed, first in thought,” says the same: what comes last in the order of creation was the first intention.




4ועד״ז כל אורך זמן של חורבן בהמ״ק [בית המקדש] נחשב ממש כרגע אחד אצלו ית׳ כמ״ש הסתרתי פני רגע ממך16 כו׳
Similarly, the entire length of time of the destruction of the Holy Temple is considered truly as a single moment to Him, blessed be He, as it is written, “I hid My face from you for a moment, etc.”
Time is nothing to G-d: the whole long exile since the destruction of the Temple is “a moment” to Him, as Isaiah says. The comparison shows how small the one thought of creation is in relation to Him.


ואי לזאת הרי מחשבה זו האחת צמצום גדול ועצום מאד הוא אצלו ית׳ ובתחלת הבריאה הי׳ [היה] זה בחסד חנם ועכשיו צריכים להמשיכו ולעשות רצון אצלו ית׳ להתלבש במחשבה זו והכח הזה בנש״י [בנשמות ישראל] לפי שעלו במחשבה17
Accordingly, this one thought is a great and exceedingly mighty contraction (tzimtzum) for Him, blessed be He. At the beginning of creation this was out of freely given kindness; but now there is need to draw it down and to bring about a will in Him, blessed be He, to be enclothed in this thought. And this power is in the souls of Israel, because they arose in thought.
For G-d to invest Himself in that one thought is therefore an immense self-contraction. At creation He did it out of kindness that no one had earned; since then it must be drawn down by a will aroused in Him, and the souls of Israel have the power to arouse it, because they themselves “arose in thought.”


וזהו ענין ישראל מפרנסין שמשיכים גילוי אור א״ס במחשבה עילאה כמו שע״י המאכל מתחזק המוח שה״ז [שהרי זה] התחברות הנשמה עם המוח ומהמוח מתפשט ללב ולכל האברים כך
This is the meaning of “Israel sustain”: they draw down the revelation of the Infinite Light (Or Ein Sof) into the supernal thought. Just as through food the brain is strengthened, which is the joining of the soul with the brain, and from the brain it spreads to the heart and to all the limbs, so
This is how Israel “sustain” G-d: they draw the revelation of the Infinite Light into the supernal thought. The analogy of food returns: food strengthens the brain, which binds the soul to it, and from the brain life spreads to the heart and to the limbs.


הנה למעלה ממחשבה עילאה נמשך ומתפשט אח״כ בכל הט׳ מאמרות כו׳ אך הנה במה ממשיכים
Above, from the supernal thought it is drawn and afterwards spreads into all the nine utterances, etc. But by what do they draw [it] down?
Above, likewise, the light in the supernal thought then spreads into “the nine utterances,” the nine times “And G-d said” in the account of creation (the Sages count “In the beginning” as the tenth), through which the world was made. The text then asks how Israel draw it down.


היינו פי׳ השני דרעיתי לשון אהבה וריעות שע״י שמעוררים בחי׳ הרצון אליו ית׳ שלא להיות חפץ ורצון אחר כמ״ש מי לי בשמים ועמך לא חפצתי18 כו׳ עי״ז מעוררים ג״כ רצה״ע [רצון העליון] שישפיל א״ע [את עצמו] להתלבש במחשבה זו:
That is the second meaning of ra’yasi, a term of love and friendship: by arousing the level of will toward Him, blessed be He, so as to have no other desire or will, as it is written, “Whom have I in heaven? And besides You I desire nothing, etc.,” through this they also arouse the supernal will, that it lower itself to be enclothed in this thought.
The answer is the second meaning of ra’yasi, love. When a person wants nothing but G-d, “Whom have I in heaven? Besides You I desire nothing,” this will below arouses the supernal will to lower itself and be enclothed in the thought of creation.




Section 3 · ¶5–6
The will of the mind and the desire of the heart
5ב והנה כתיב יפה את רעיתי כתרצה.19 והענין כי יש ב׳ בחינות ברצון. הא׳ הוא הרצון השורה במוחו בהעלם
2. Now, it is written, “You are fair, my beloved, as Tirtzah.” The matter is that there are two levels of will. The first is the will that rests in one’s brain, in concealment;
Section 2 opens with Song of Songs 6:4, which calls the beloved fair “as Tirtzah,” a name that sounds like ratzon, “will.” The text distinguishes two kinds of will, the first hidden in the mind.


שכשיתבונן המשכיל בגדולת א״ס ב״ה נולד ונתעורר הרצון במוחו ועיין בס׳ ש״ב [של בינונים] פי״ו ועדיין הוא שורה במוחו ואינו מתפשט בלבו ממש וזהו הנקרא רצון בלה״ק [בלשון הקודש]
for when a person of understanding contemplates the greatness of the Infinite One, blessed be He, the will is born and aroused in his brain; and see Sefer Shel Beinonim, chapter 16. And it still rests in his brain and does not actually spread into his heart. This is what is called ratzon (“will”) in the Holy Tongue.
Contemplating G-d’s greatness gives birth to a will toward Him in the mind, but it may stay there without truly entering the heart. Tanya (called here by its first title, Sefer Shel Beinonim), chapter 16, discusses such love in the mind; the Hebrew word for this mental will is ratzon.


(וכנודע דגלגלתא נקרא רצון כמ״ש והיה על מצחו תמיד לרצון20 ועמ״ש בד״ה תקעו בחדש גבי רצון העליון שלמעלה מעלה מבחינת חכמה והוא מתגלה בראש השנה שהוא בחינת ראש וגלגלתא דחפיא על מוחא כו׳ ע״ש).
(As is known, the Skull (Gulgalta) is called ratzon, as it is written, “And it shall be on his forehead always, for favor (leratzon)”; and see what is written in the discourse beginning “Blow the shofar at the New Moon,” concerning the supernal will, which is far, far above the level of Chochmah (wisdom), and is revealed on Rosh Hashanah, which is the level of the head, and “the Skull that covers the brain,” etc.; see there.)
The parenthesis adds a Kabbalistic parallel: Gulgalta, the “Skull” over the supernal brain, is called ratzon, as the plate on the High Priest’s forehead was “for favor (leratzon).” This supernal will, higher than Chochmah, is revealed on Rosh Hashanah, the “head” of the year.


והב׳ כשהרצון נמשך בבחי׳ גילוי בלב ממש אזי נק׳ רעותא דליבא21 והוא תרגום של רצון שבלה״ק [שבלשון הקודש]
The second is when the will is drawn, in a revealed way, into the heart itself; then it is called re’usa deliba (“the heart’s desire”), and it is the translation (Targum) of ratzon in the Holy Tongue,
The second kind of will is revealed in the heart. Aramaic calls it re’usa deliba, “the heart’s desire,” and re’usa is the word the Targum, the Aramaic translation, uses for the Hebrew ratzon.


כמו שהתרגום ענינו הוא פי׳ הלשון הקדש22 וגילויו כמארז״ל [כמאמר רבותינו זכרונם לברכה] אלמלא תרגומו דהאי קרא23 לא ידענא מאי קאמר כו׳
just as the role of the Targum is the explanation of the Holy Tongue and its revelation, as our Sages, of blessed memory, said, “Were it not for the Targum of this verse, I would not know what it says, etc.”
A translation exists to explain and reveal the original: Rav Yosef said that without the Targum of a certain verse he would not know what it means. So too the heart’s desire is the “translation” that reveals the will hidden in the mind.


כמ״כ [כמו כן] הרעותא דליבא זהו הגילוי של הרצון שבמוח כי כשמתגלה הרצון ונמשך בלב זהו גילוי יותר שהלב גשמי וקרוב לגוף יותר מהמוח כמש״כ [כמה שכתוב] בסש״ב [בספר של בינונים] ח״א [חלק א׳] פי״ו
So too, the heart’s desire is the revelation of the will that is in the brain; for when the will is revealed and drawn into the heart, this is a greater revelation, since the heart is more physical and closer to the body than the brain, as is written in Sefer Shel Beinonim, Part I, chapter 16.
The heart is more physical than the brain and closer to the body, so a will that reaches it is a fuller revelation. Tanya, Part I, chapter 16, is cited for this.


וזהו בחי׳ רעיתי לשון ריעות וחיבה והוא רעותא דליבא וזהו יפה את רעיתי בחי׳ הרעותא דליבא.
And this is the level of ra’yasi, a term of friendship and affection, and it is re’usa deliba, the heart’s desire. And this is [the meaning of] “You are fair, my beloved (ra’yasi)”: the level of the heart’s desire.
This revealed will of the heart is ra’yasi, from re’us, friendship: the Aramaic re’usa and the Hebrew ra’yasi sound alike. So “You are fair, my beloved” praises the heart’s desire.


כתרצה כבחי׳ הרצון שבמוח והיינו כשמתחברים הב׳ רצונות של הלב והמוח ביד וזהו ואהבת בכל לבבך24 ואהבת ב״פ [ב׳ פעמים] אור2526 היינו ב׳ רצונות הנ״ל.
“As Tirtzah (kesirtzah)”: like the level of the will (ratzon) in the brain. That is, when the two wills, of the heart and of the brain, are joined together. And this is [the meaning of] “And you shall love with all your heart”; and ve’ahavta (“and you shall love”) is [numerically] twice or (“light”), that is, the two wills mentioned above.
“As Tirtzah,” from ratzon, is the will in the mind, and the verse praises the two together, mind and heart wanting G-d as one (the print has ביד, read here as ביחד, “together”). The word ve’ahavta, “and you shall love,” equals 414, twice or, “light” (207): two lights, the two wills.




6והנה עי״ז שנש״י [שנשמות ישראל] מתעוררים במוח ולב להיות רעיתי כתרצה עי״ז מעוררים כן למ עלה גילוי רצון העליון במחשבה הא׳.
Now, through the souls of Israel being aroused in brain and heart to be “my beloved, as Tirtzah,” they thereby likewise arouse Above the revelation of the supernal will in the one thought.
When the will of Israel awakens in both mind and heart, “my beloved, as Tirtzah,” it arouses Above the revelation of the supernal will within the one thought of creation.


ונקרא רעיתי פרנסתי כמשל המאכל שגורם התפשטות והתחברות הנשמה במוח ומשם ללב ולכל האברים כך נמשך למעלה גילוי אור א״ס בחכמה ובינה תרין ריעין2728 כו׳.
And it is called ra’yasi, parnasasi (“my sustainer”), like the analogy of food, which brings about the spreading and joining of the soul in the brain, and from there to the heart and to all the limbs; so Above, the revelation of the Infinite Light (Or Ein Sof) is drawn into Chochmah and Binah, the “two companions (trein rei’in),” etc.
That is why ra’yasi also means “my sustainer.” As food lets the soul spread through the brain and from there to the heart and limbs, Israel’s love draws the Infinite Light into Chochmah and Binah, which are called the “two companions” (trein rei’in), a word that echoes ra’yasi.




Section 4 · ¶7
Our Father, our Shepherd
7והנה עי״ז כשנמשך האור בח״ע [בחכמה עילאה] אזי נמשך ג״כ המשכת ח״ע [חכמה עילאה] ורצון העליון המלובש בה גם בכל נש״י [נשמות ישראל] והוא כמו עד״מ כשמתחזק המוח ע״י המאכל ונמשך בו חיות הנפש
Now, through this, when the light is drawn into the supernal Chochmah (wisdom), then there is also drawn the flow of the supernal Chochmah, and of the supernal will that is enclothed in it, into all the souls of Israel as well. It is like, by way of analogy, when the brain is strengthened through food and the life-force of the soul is drawn into it:
Once the light reaches the supernal Chochmah, it flows on, together with the supernal will enclothed in it, into every soul of Israel. The analogy is the brain, which, strengthened by food, sends life through the whole body.


אזי נמשך ומתפשט מהמוח החיות לכל אברי הגוף אף גם בבחי׳ הרגלים שיש לו כח להגביה רגליו ומעמידו על רגליו כו׳
then the life-force is drawn and spreads from the brain to all the limbs of the body, even to the level of the feet, so that he has the strength to lift his feet, and it sets him on his feet, etc.
Life from the brain reaches even the feet, the lowest limbs, giving a person the strength to lift them and to stand.


וגם בכל צער וכאב שברגל מרגיש תומ״י [תכף ומיד] במוחו כו׳ כמ״כ [כמו כן] למעלה כשנמשך אור א״ס להתלבש בח״ע [בחכמה עילאה] נק׳ אבינו כי ח״ע [חכמה עילאה] נק׳ אבא293031 והצדיקים נקראים בניו כמ״ש בנים אתם לה׳ אלקיכם32
And also, any distress or pain in the foot he feels immediately in his brain, etc. So too Above: when the Infinite Light is drawn to be enclothed in the supernal Chochmah, He is called “our Father,” for the supernal Chochmah is called Abba (Father), and the righteous are called His children, as it is written, “You are children to G-d your G-d.”
The brain feels at once any pain in the foot, so the bond runs both ways. So too Above: when the Infinite Light is enclothed in the supernal Chochmah, which Kabbalah calls Abba, “Father,” G-d is “our Father,” and the righteous are His children.


והיינו כי ברא כרעא דאבוה3334 הוא בחינת רגל ועמ״ש ע״פ והארץ הדום רגלי3536 וכשנתלבש אור א״ס ב״ה במחשבה עילאה
That is, for “a son is his father’s leg (kar’a)”: he is the level of the foot (regel). And see what is written on the verse “And the earth is My footstool.” And when the Infinite Light, blessed be He, is enclothed in the supernal thought,
The Aramaic saying “a son is his father’s leg” makes the children the “foot” of their Father, carrying out what the head intends. The text points to its discussion of “the earth is My footstool,” and returns to the supernal thought.


אזי מתפשט ונמשך בבחינת רגל כמו שאנו רואים שהמחשבה נמשכת בהרגל להטותה ככל אשר תחפוץ
then it spreads and is drawn into the level of the foot, as we see that thought is drawn into the foot, to turn it wherever it wishes.
When the Infinite Light is in the supernal thought, it reaches the “foot” too, as a person’s thought moves his foot wherever he wishes.


והיינו דוקא כשנתלבש אור א״ס ב״ה בח״ע [בחכמה עילאה] אזי נק׳ אבינו כו׳ וזהו שאומרים אבינו מלכנו רוענו כו׳
That is, specifically when the Infinite Light, blessed be He, is enclothed in the supernal Chochmah, then He is called “our Father,” etc. And this is what we say: “our Father, our King, our Shepherd,” etc.
G-d is called “our Father” precisely when His light is in the supernal Chochmah. The words of prayer “our Father, our King, our Shepherd” join the names Father and Shepherd.


פי׳ שזהו שנק׳ הקב״ה רועה שמפרנס הנשמות שנמשך ומאיר חכמתו ורצונו ית׳ בנשמות שהן בחי׳ רגל וכמ״ש פותח את ידך37 יודיך ח״ע [חכמה עילאה] ומשביע לכל חי רצון כו׳
Meaning: this is why the Holy One, blessed be He, is called Shepherd, for He sustains the souls, in that His wisdom and His will, blessed be He, are drawn into and shine within the souls, which are the level of the foot. As it is written, “You open Your hand (yadecha)”: Your yud (yudecha), the supernal Chochmah; “and satisfy every living thing [with] will (ratzon), etc.,”
G-d is called Shepherd because He sustains the souls, the “foot,” by letting His wisdom and will shine into them. The verse “You open Your hand (yadecha)” is read as yudecha, “Your yud”: the yud of G-d’s Name, the supernal Chochmah, which “satisfies every living thing with ratzon,” will.


להיות מתקרבים יחד הרצון של הקב״ה עם הרצון של הצדיקים והיו לאחדים ממש שאין להם רצון אחר זולתי מה שרוצה הקב״ה.
so that the will of the Holy One, blessed be He, and the will of the righteous draw close together and become truly one, so that they have no other will besides what the Holy One, blessed be He, wills.
The will given to the living is G-d’s own will, which comes close to the will of the righteous until the two are one, so that they want nothing but what He wants.


וכמ״כ [וכמו כן] הקב״ה עושה רצון יראיו38 ועמ״ש בד״ה כי עמך מקור חיים39 בענין השקיפה ממעון קדשך מן השמים וברך את40 כו׳
And likewise, the Holy One, blessed be He, does the will of those who fear Him. And see what is written in the discourse beginning “For with You is the source of life,” on the subject of “Look down from Your holy dwelling, from heaven, and bless, etc.”
It works the other way as well: G-d does the will of those who fear Him (Psalms 145:19). The text points to the discourse on “For with You is the source of life” for the verse “Look down from Your holy dwelling, from heaven.”


וענין מן השמים היינו כמש״כ [כמה שכתוב] בפי׳ מפרנסים לאביהם שבשמים (ועוי״ל [ועוד יש לומר] בענין רעיתי כתרצה שהם ב׳ בחי׳ דחו״ב [דחכמה ובינה] הנזכר ע״פ ראה אנכי41 כו׳ נקודה בהיכליה כו׳ ע״ש וזהו ותשב באיתן42 כו׳.
And the meaning of “from heaven” is as was written in explaining “sustain their Father in heaven.” (And one may further say, concerning “my beloved, as Tirtzah,” that they are the two levels of Chochmah and Binah mentioned on the verse “See, I [set before you], etc.”: “a point in its palace, etc.”; see there. And this is [the meaning of] “And his bow abode in strength (eisan), etc.”
“From heaven” is understood as in “their Father in heaven.” A parenthesis offers another reading: “my beloved” and “as Tirtzah” are Chochmah and Binah, called “a point in its palace,” and Yosef’s bow that “abode in eisan, strength,” alludes to them.


משם דייקא רועה אבן כו׳ שעי״ז מעוררים למעלה ההמשכה בחו״ב [בחכמה ובינה] ועי״ז אח״כ משם רועה אבן43 וכו׳ וכנ״ל) (ועיין בפ׳ ויחי דרל״א ע״ב).
“From there,” specifically, “is the shepherd, the stone, etc.”: for through this they arouse Above the drawing down into Chochmah and Binah, and through this, afterwards, “from there is the shepherd, the stone, etc.,” as mentioned above.) (And see [the Zohar,] Parshas Vayechi, folio 231b.)
“From there,” specifically: Israel’s love and will arouse the drawing down into Chochmah and Binah, and only then, “from there,” comes “the shepherd, the stone,” the flow that sustains them. The text cites the Zohar on Vayechi for “from there is the shepherd, the stone of Israel.”


עוי״ל [עוד יש לומר] כי אביהם שבשמים היינו אור אבא המלובש בז״א שנק׳ שמים44 חו״ג [חסד וגבורה] והיינו כי התנהגות העולמות ע״י המדות
One may further say that “their Father in heaven” is the light of Abba (Father) enclothed in Z’eir Anpin, which is called shamayim (“heaven”): Chesed and Gevurah. That is, the conduct of the worlds is through the attributes (middos);
Another reading: “their Father in heaven” is the light of Abba, Chochmah, enclothed in Z’eir Anpin, the emotive attributes, called shamayim, “heaven,” which the Sages read as esh and mayim, fire and water (Chagigah 12a): Gevurah and Chesed. The worlds are conducted through these attributes.


אך צריך להמשיך בהם גילוי ח״ע [חכמה עילאה] כמ״ש בד״ה באתי לגני ועל כן אור המשכה זו הוא ע״י ב׳ הבחינות שבאדם הרצון שבמוח והרעותא דליבא וזהו ענין יפה את רעיתי כתרצה:
but the revelation of the supernal Chochmah must be drawn into them, as is written in the discourse beginning “I have come into My garden.” Therefore the light of this drawing down comes through the two levels in a person: the will in the brain and the heart’s desire. And this is the meaning of “You are fair, my beloved, as Tirtzah.”
The attributes need the revealed light of Chochmah within them, and that light comes through the two wills in a person, the will in the mind and the heart’s desire. This is “You are fair, my beloved, as Tirtzah.”




Section 5 · ¶8–9
Three colors of the soul
8ג והנה פי׳ הנך יפה רעיתי45 פי׳ כמו שלמטה בגשמיות עיקר היופי והנוי הוא בציור ומראה הכולל ג׳ גוונים יחד שאז הוא עיקר הנוי והתפארת
3. Now, the meaning of “Behold, you are fair, my beloved”: the meaning is that, just as below, in physical things, the essence of beauty and comeliness is in a picture and an appearance that includes three colors together, for then there is the essence of comeliness and splendor;
Section 3 explains “Behold, you are fair” from the physical world: true beauty is in a picture that blends several colors.


והם דרך כלל ג׳ גוונים לבן, אדום וירוק46 שכאשר הם נכללים יחד אז הציור נאה ומהודר משא״כ גוון לבן לבדו או גוון אדום לבדו אין בו שלימות התפארת כ״כ [כל כך]
and in general these are three colors, white, red and green. When they are combined together, then the picture is beautiful and splendid; whereas the color white alone or the color red alone does not have such complete splendor.
The three basic colors are white, red and green, and each alone lacks the fullness of beauty that their combination gives.


(וכענין מ״ש כמראה הקשת47 אשר כו׳ וידוע דג׳ גווני הקשת הם חיוור סומק וירוק48 וע׳ בפ׳ נח דע״א ב׳)49
(As in what is written, “Like the appearance of the bow that, etc.”; and it is known that the three colors of the rainbow are white, red and green (chivar, sumak and yarok); and see [the Zohar,] Parshas Noach, folio 71b.)
The rainbow shows the same colors, called in Aramaic chivar, sumak and yarok. Yechezkel describes the divine glory “like the appearance of the bow,” and the Zohar on Noach (71b) speaks of the colors seen in it.


פי׳ גוון לבן שבכנ״י [שבכנסת ישראל] הוא מדת האהבה והחסד לאהבה את ה׳ ולדבקה בו שאהבה הוא בחי׳ כסף
Meaning: the color white in the Community of Israel is the attribute of love and kindness, “to love G-d and to cleave to Him”; for love is the level of silver (kesef),
In the souls of Israel, white is love and kindness, the desire to cleave to G-d. Love is called kesef, “silver,” because kesef is related to nichsof, longing.


כמו נכסוף נכספתה לבית אביך50 שהוא גוון לבן ובמ״א נתבאר שזהו ענין האהבה הטבעית51 המושרשת בכ״א [בכל אחד / בכל אחת] מישראל שלפיכך נמשל לגוון לבן שהוא גוון עצמי52 ואינו מורכב.
as in “you longed greatly (nichsof nichsafta) for your father’s house,” and it is the color white. And elsewhere it is explained that this is the natural love rooted in every one of Israel, which is therefore likened to the color white, for that is an essential color and is not compound.
Lavan’s words to Yaakov, “you longed (nichsof nichsafta) for your father’s house,” show the link, and silver is white. White is a color in itself, not a mixture, and so it stands for the natural love rooted in every Jew.


כך הוא ענין האהבה הנ״ל שהיא מצד עצמיות הנשמה שלמעלה משכל המושג כו׳ אך אחר האהבה והכוסף והתשוקה הנ״ל צריך להשפיל א״ע [את עצמו]
So too is the love mentioned above, which comes from the very essence of the soul, which is above comprehended intellect, etc. But after the love, longing and yearning mentioned above, one must lower oneself
This natural love comes from the essence of the soul, above understanding. But longing alone is not enough: after it one must lower oneself.


בבחי׳ שמאל דוחה53 בבחי׳ יראה ועמ״ש ע״פ השמים כסאי5455 כו׳ וזהו גוון האדום שבהנשמות שהוא מבחי׳ גבורה והם ב׳ בחי׳ דאברהם אוהבי56 ופחד יצחק.5758
in the manner of “the left hand pushes away,” in the manner of awe; and see what is written on the verse “The heavens are My throne, etc.” And this is the red color in the souls, which is from the level of Gevurah (restraint). And these are the two levels of “Avraham, who loves Me,” and “the Fear of Yitzchak.”
This is “the left hand pushes away”: awe, which holds a person back. It is the red in the soul, from Gevurah. Love and awe are the qualities of Avraham, whom G-d calls “who loves Me,” and Yitzchak, whose G-d is called “the Fear of Yitzchak.”




9וגוון שלישי הוא בחי׳ הירוק שהוא הממוצע בין שני גוונין ההפכיים הנ״ל והיינו מדתו של יעקב
The third color is the level of green, which is the intermediate between the two opposite colors mentioned above. That is the attribute of Yaakov,
The third color, green, mediates between white and red, love and awe. It is the attribute of Yaakov.


שהיא מדת הרחמים לעורר רחמים על נפשו בראותו גדולת ה׳ ית׳ אשר לגדולתו אין חקר59 ויתבונן בירידת נפשו מעיקרא רמה60 כו׳ ועי״ז יכמרו רחמיו אשר רחמנות זו ממוצעת בין חו״ג [חסד וגבורה]
which is the attribute of compassion: to arouse compassion on his soul when he sees the greatness of G-d, blessed be He, “whose greatness is unsearchable,” and contemplates the descent of his soul from a lofty height, etc.; and through this his compassion is stirred. This compassion is intermediate between Chesed and Gevurah,
Yaakov’s attribute is compassion: a person sees G-d’s boundless greatness and how far his own soul has descended, in the Talmud’s words “from a high roof to a deep pit” (the print has מעיקרא רמה, read as מאיגרא רמה), and is moved to compassion for it. This compassion stands between Chesed and Gevurah.


כי מה שיכמרו רחמיו ויחם לבו מאד זהו כעין בחי׳ גבורה כו׳ ומ״מ עיקרה מטה כלפי חסד ואהבה (וע׳ בפרדס שער61 הגווני׳ ספ״ג [סוף פרק ג׳] וספ״ב [וסוף פרק ב׳]).
for the stirring of his compassion and the great warming of his heart is akin to the level of Gevurah, etc.; yet its essence inclines toward Chesed and love. (And see the Pardes, Sha’ar HaGevanim (the Gate of Colors), end of chapter 3 and end of chapter 2.)
Being deeply moved, with a heated heart, resembles Gevurah, but compassion leans toward kindness and love. The Pardes, Rabbi Moshe Cordovero’s classic of Kabbalah, discusses this green in its Gate of Colors.


והנה מדה אחת אינו יפה כ״א כשיש כל הג׳ מדות ביחד שע״י יוכלו להיות מהלכים62 לעלות בעילוי אחר עילוי כו׳.
Now, a single attribute is not beautiful, but only when all three attributes are together; for through this they can be “ones who walk” (mehalchim), to ascend from elevation to elevation, etc.
No single attribute is beautiful alone; only the three together let a person keep rising, level after level. Such souls are “ones who walk” (mehalchim, Zechariah 3:7), always advancing, unlike the angels, who “stand.”


ועמ״ש בד״ה שניך כעדר הרחלים6364 כו׳ ובביאור ע״פ וידעת היום גבי ונאספו שמה כל העדרים65 כו׳ וכל המדות האלו בתפלה איתנהו
And see what is written in the discourse beginning “Your teeth are like a flock of ewes, etc.,” and in the explanation on “Know this day,” concerning “And there all the flocks would be gathered, etc.” And all these attributes are present in prayer,
The text points to two discussions of “flocks”: the discourse on “Your teeth are like a flock of ewes” and the explanation on “Know this day,” on the well where “all the flocks would be gathered.” All three attributes are present in prayer.


כי תפילות אבות תקנום66 שהם אברהם יצחק יעקב שהם מקור הג׳ מדות אלו ומפני כך כל המדות האלו חג״ת [חסד גבורה תפארת] איתא בתפלות שתקנו האבות כנ״ל
for “the prayers were instituted by the Patriarchs,” who are Avraham, Yitzchak and Yaakov, who are the source of these three attributes. Therefore all these attributes, Chesed, Gevurah and Tiferes, are present in the prayers that the Patriarchs instituted, as mentioned above.
The Talmud teaches that the Patriarchs instituted the daily prayers: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer. Since they are the sources of Chesed, Gevurah and Tiferes, all three qualities are in prayer.


וזהו ליעקב אשר פדה את אברהם67 כי מדת אהבה מדת אברהם68 בלתי מדת רחמנות שהוא מדת יעקב697071 אינו נחשב ליפה
And this is [the meaning of] “to Yaakov, who redeemed Avraham”: for the attribute of love, the attribute of Avraham, without the attribute of compassion, which is the attribute of Yaakov, is not considered beautiful;
Isaiah’s words “to Yaakov, who redeemed Avraham” are read as saying that Yaakov redeemed Avraham. Avraham’s love without Yaakov’s compassion is not yet beautiful, and compassion “redeems” it.


אבל כשיש התכללות זו המדה בג׳ מדות אזי היא יפה ויוכלו לעלות עד אין קץ ועמ״ש סד״ה שניך כעדר הרחלים וזהו כל המדות חג״ת [חסד גבורה תפארת] אהבה ויראה ורחמנות אז הוא יפה כמו למטה במראות.72
but when this attribute is included in the three attributes, then it is beautiful, and they can ascend without end. And see what is written at the end of the discourse beginning “Your teeth are like a flock of ewes.” And so it is: [with] all the attributes, Chesed, Gevurah and Tiferes, love, awe and compassion, it is then beautiful, as below, in appearances.
When love is blended into all three attributes it becomes beautiful and can rise without end, just as a picture is beautiful when its colors are combined.




Section 6 · ¶10
Two kinds of beauty; your eyes are doves
10והנה זה הוא היפה הראשון הוא בחי׳ נעשה73 שהוא יפה על ידי עשיה שלנו באהבה ויראה ורחמנות לדבקה בו ולבטל רצונך מפני רצונו7475 ביטול במציאות
Now, this is the first “fair”: it is the level of “we will do” (na’aseh), for it is fair through our own doing, with love, awe and compassion, to cleave to Him and “to nullify your will before His will,” a nullification of being (bittul bimetzius).
The first “Behold, you are fair” is “we will do”: the beauty we create through our own service, with love, awe and compassion, to the point of setting aside our own will for G-d’s, as the Mishnah teaches. This is a nullification of one’s very being, not only of particular wishes.


אבל יפה השני76 גדולה מבחינת יפה הראשון כמו שאמרו רז״ל [רבותינו זכרונם לברכה] הבא לטהר מסייעין לו77 הרבה שבא לטהר ולהתקדש והוא ענין המשכות המדות העליונות בחי׳ ישראל אשר בך אתפאר78 והוא בחינת ישראל דלעילא
But the second “fair” is greater than the level of the first “fair,” as our Sages, of blessed memory, said, “One who comes to purify himself is helped” greatly, for he came to purify and sanctify himself. And this is the drawing down of the supernal attributes, the level of “Israel, in whom I am glorified (espa’er),” which is the level of Israel Above (Yisrael dile’eila),
The second “fair,” “we will hear,” is greater. The Sages say that one who comes to purify himself is helped from Above; this help is the drawing down of G-d’s own supernal attributes, called “Israel Above,” of whom it says, “Israel, in whom I am glorified.”


כי שרית עם אלקים79 כחתן יכהן פאר80 לך ה׳ הגדולה והגבורה81 והתפארת וכנס״י [וכנסת ישראל] היינו שמקבלת הפאר מבחי׳ ישראל דלעילא וזהו ענין הנך יפה השנ ועמ״ש עוד מזה ע״פ ועשו להם ציצית8283 כו׳
“for you have striven with G-d”; “as a bridegroom adorns himself with glory (pe’er)”; “Yours, G-d, are the greatness, and the might, and the splendor (tiferes).” And the Community of Israel is the one that receives the glory from the level of Israel Above. And this is the meaning of the second “Behold, you are fair.” And see what is written further on this on the verse “And they shall make for themselves tzitzis, etc.”
The name Israel recalls “you have striven with G-d”; the supernal attributes are the bridegroom’s “glory” (pe’er) and the splendor (tiferes) of “Yours, G-d, are the greatness, and the might, and the splendor.” The Community of Israel receives this glory from Israel Above, and that is the second “fair” (the print has השנ, read as השני, “the second”).


(ועמ״ש סד״ה בהעלותך את הנרות84 בענין שיורד ע״פ מדותיו85 דהיינו מדותיו של הקב״ה ועמ״ש סד״ה אני ישנה8687 גבי פתחי לי כחודה של מחט ואני אפתח לך כו׳ ועמ״ש בד״ה
(And see what is written at the end of the discourse beginning “When you light the lamps,” concerning “that runs down over the edge of his garments (middosav),” that is, the attributes (middos) of the Holy One, blessed be He. And see what is written at the end of the discourse beginning “I sleep,” concerning “Open for Me [an opening] like the eye of a needle, and I will open for you, etc.” And see what is written in the discourse beginning
A long parenthesis of cross-references begins. One is on the oil that runs down over Aharon’s garments, middosav, read as G-d’s attributes (middos); another is on the Midrash in which G-d says, “Open for Me an opening like the eye of a needle, and I will open for you” a wide entrance.


כי תצא88 בענין פי׳ יפת תואר ומ״ש בענין ורחל היתה יפ״ת [יפת תאר] ויפת מראה89 בד״ה אם לא תדעי לך9091 כו׳ ועמ״ש בד״ה כה תברכו92 בענין יאר ה׳ פניו אליך93 ובביאור ע״פ אלה מסעי9495 בענין תתן אמת ליעקב96 כו׳
“When you go out,” on the meaning of “beautiful of form” (yefas to’ar); and what is written on “And Rachel was beautiful of form and beautiful of appearance” in the discourse beginning “If you do not know, etc.” And see what is written in the discourse beginning “So shall you bless,” concerning “May G-d make His face shine upon you,” and in the explanation on “These are the journeys,” concerning “You will give truth to Yaakov, etc.”
More references follow: on the “beautiful of form” in Ki Seitzei; on Rachel, “beautiful of form and beautiful of appearance”; on the Priestly Blessing, “May G-d make His face shine upon you”; and on “You will give truth to Yaakov.”


ועמ״ש ע״פ מה יפית ומה נעמת97 אהבה בתענוגים98 וכ״ז [וכל זה] הוא ענין הנך יפה בנשמע היינו בחינת יופי הנמשך מלמעלה ועמ״ש בביאור ע״פ יונתי99 בענין ומראך נאוה)100
And see what is written on the verse “How fair you are and how pleasant, love, in delights.” All this is the meaning of “Behold, you are fair” through “we will hear”: that is, the level of beauty that is drawn from Above. And see what is written in the explanation on “My dove,” concerning “and your appearance is comely.”)
The last is on “How fair you are and how pleasant, love, in delights.” All these places concern the second “fair,” the beauty that is drawn from Above, which corresponds to “we will hear.”


והנה מ״ש עיניך יונים101 הוא עד״מ102 כמו זוג יונים103 אחד זכר ואחת נקבה והנקבה מקבלת השפעה מהזכר כך ע״ד משל למעלה הקב״ה נמשל לחתן104 וכנסת ישראל נמשלה לכלה והם נקראו בחינת מקבלים מהקב״ה
Now, what is written, “your eyes are doves,” is, by way of analogy, like a pair of doves, one male and one female, where the female receives bestowal from the male. So too, by way of a parable, Above: the Holy One, blessed be He, is likened to a bridegroom and the Community of Israel is likened to a bride, and they are called the level of recipients from the Holy One, blessed be He.
Turning to “your eyes are doves”: doves live in pairs, and the female receives from the male. So G-d is compared to a bridegroom and the Community of Israel to a bride, who receives from Him.


וכמו יונים שמסתכלים זע״ז [זה עם זה / זה על זה] כך מכל דבר יוכלו להסתכל ולראות שאין עוד מלבדו105106 והוא אחד כנ״ל ולהיות ביטול במציאות עד שיהיה בטל רצונך כו׳.
And just as doves gaze at each other, so from everything they can gaze and see that “there is none else besides Him” and that He is One, as mentioned above, and to be in nullification of being, until “your will” is nullified, etc.
As a pair of doves gaze at each other, Israel can look at everything and see in it that there is nothing besides G-d, and that He is One, until their own will is set aside.


וזהו עיניך יונים כי הנה היונים הם זכר ונקבה שמסתכלים תמיד זה בזה ומתענגים בראייתם זה את זה כך כנ״י [כנסת ישראל] היא בבחי׳ לאסתכלא ביקרא דמלכא107108109 ומכל דבר יוכלו לראות ולהסתכל שאין עוד מלבדו.
And this is [the meaning of] “your eyes are doves”: for doves are male and female, who constantly gaze at each other and delight in seeing each other; so the Community of Israel is at the level of “gazing upon the glory of the King,” and from everything they can see and contemplate that there is none else besides Him.
Doves gaze at each other constantly and delight in it; so the Community of Israel “gazes upon the glory of the King,” a phrase of the Zohar that Tanya also uses, and sees G-d’s oneness in all things.




Section 7 · ¶11–12
Eye to eye; life in hunger
11והנה כתיב כי עין בעין יראו.110 פי׳ עין הראשון הוא ההסתכלות מלמטה למעלה והב׳ הוא השפעה מלמעלה לראות עין בעין כדרך שבא לראות111 כך בא ליראות וזהו עין ה׳ אל יראיו112 למיחלים לחסדו כו׳
Now, it is written, “For eye to eye they shall see.” Meaning: the first “eye” is the gazing from below upward, and the second is the bestowal from Above, to see eye to eye: “as one comes to see, so one comes to be seen.” And this is [the meaning of] “The eye of G-d is toward those who fear Him, toward those who hope for His kindness, etc.,”
Isaiah’s “eye to eye they shall see” describes two eyes: Israel’s gaze upward and G-d’s gaze, His bestowal, downward. The Talmud’s rule that one who comes to the Temple “to see” comes also “to be seen” states this mutual seeing; so too “The eye of G-d is toward those who fear Him, who hope for His kindness.”


ועי״ז להציל ממות נפשם113 דהנה כתיב רגליה יורדות מות114 שלפעמים יורד השפע של בחינת ממכ״ע [ממלא כל עלמין] להיכלות הקליפות וכמ״ש ראה נתתי לפניך היום את החיים115 ואת הטוב ואת המות ואת הרע ובחרת בחיים116 כו׳ וכמ״ש במ״א
and through this, “to save their soul from death.” For it is written, “Her feet go down to death”: at times the flow of the level of the light that fills all worlds (memalei kol almin) descends to the chambers of the kelipos (husks), as it is written, “See, I have set before you today life and good, and death and evil; and you shall choose life, etc.,” and as is written elsewhere.
The next verse says that this saves “their soul from death.” The divine flow of memalei kol almin, the light that gives each world its life, can at times descend into the domain of the kelipos, the forces that conceal G-dliness, as Proverbs says, “her feet go down to death”; the Torah’s choice between life and death speaks of this.


אבל על ידי המיחלים לחסדו אזי יציל ממות נפשם נפשם הוא בחי׳ ממכ״ע [ממלא כל עלמין] שלא יהיו רגליה יורדות
But through “those who hope for His kindness,” He then saves “their soul from death”: “their soul” is the level of the light that fills all worlds, so that “her feet” not “go down.”
Through those who hope for His kindness, G-d saves “their soul,” which the text identifies with the light that fills all worlds, from descending to the kelipos.


וכמ״ש רחצתי את רגלי117 ועמ״ש ע״פ והארץ הדום רגלי118 ולהחיותם ברעב119 דהנה כתיב כי לא על הלחם לבדו120 יחיה האדם וגו׳ לחם היינו בחינת התורה.
As it is written, “I have washed my feet”; and see what is written on the verse “And the earth is My footstool.” “And to keep them alive in hunger”: for it is written, “For not by bread alone does man live, etc.”; “bread” is the level of the Torah.
“I have washed my feet” speaks of feet that will not be soiled again. The verse goes on, “and to keep them alive in hunger”; the Torah says that man does not live by bread alone, and “bread” here is the Torah.




12וזהו ענין הנך יפה בנעשה ולא זה בלבד הוא החיות כי על כל מוצא פי ה׳ הוא בחי׳ ההשפעה שנמשך מלמעלה
And this is the meaning of “Behold, you are fair” through “we will do.” But this alone is not the life-force; rather, “by everything that comes forth from the mouth of G-d”: this is the level of the bestowal that is drawn from Above,
The first “fair,” “we will do,” gives life like bread, the Torah we study. But life also comes “by everything that comes forth from the mouth of G-d,” the bestowal from Above, which is the second “fair,” “we will hear.”


דהיינו הנך יפה בנשמע ע״ד השמע לאזניך מה שאתה מוציא מפיך121 ואזי נק׳ התורה מוצא פי ה׳ ודברי אשר שמתי בפיך122 תען לשוני אמרתך123 וכמ״ש במ״א סד״ה
that is, “Behold, you are fair” through “we will hear,” in the manner of “Let your ears hear what you bring forth from your mouth.” Then the Torah is called “what comes forth from the mouth of G-d,” and “My words that I have placed in your mouth”; “My tongue shall respond to Your word.” And as is written elsewhere, at the end of the discourse beginning
The Talmud asks one who recites the Shema to “let your ears hear what you bring forth from your mouth.” So too with the Torah: when we speak it, it is “what comes forth from the mouth of G-d,” His words placed in our mouth, and our tongue only “responds” to His word.


להבין מ״ש ביום124 השע״צ [השמיני עצרת] וזהו לחיותם ברעב125 שהחיות שלהם הוא מבחי׳ הרעב126 גופא מה שהם רעבים וצמאים אליו ית׳ וז הו רעבים גם צמאים127 נפשם בהם תתעטף פי׳ נפשם מבואר למעלה.
“To understand what is written, ‘On the eighth day, an assembly (atzeres).’” And this is [the meaning of] “to keep them alive in hunger”: their life-force is from the level of the hunger itself, from their being hungry and thirsty for Him, blessed be He. And this is [the meaning of] “Hungry and thirsty too, their soul faints within them.” The meaning of “their soul” is explained above.
After pointing to the discourse on Shemini Atzeres, the text reads “to keep them alive in hunger” literally: their very hunger and thirst for G-d is what gives them life. This is the soul that “faints” within them, as Psalms 107 says.


בהם תתעטף היינו כמ״ש נפשנו חכתה לה׳128 וזהו ויענך וירעיבך ויאכילך129 את המן כו׳ כי על כל מוצא130 כו׳
“Faints within them” is as it is written, “Our soul waits for G-d.” And this is [the meaning of] “And He afflicted you and let you hunger, and fed you the manna, etc.,” “for by everything that comes forth, etc.”
That fainting is longing, as in “our soul waits for G-d.” So in the desert G-d first let Israel hunger and then fed them the manna, to teach that man lives by “everything that comes forth from the mouth of G-d.”


ועמ״ש סד״ה ויאכילך את המן131 ועוד אפשר לומר בענין להחיותם ברעב שזהו ענין יוהכ״פ [יום הכפורים] שנאמר בו ועניתם את נפשותיכם132 כי הוא למעלה מבחי׳ אכילה כו׳
And see what is written at the end of the discourse beginning “And He fed you the manna.” And it is further possible to say, concerning “to keep them alive in hunger,” that this is the matter of Yom Kippur, of which it is said, “And you shall afflict your souls,” for it is above the level of eating, etc.
Another reading: “alive in hunger” is Yom Kippur, the fast described as “afflicting your souls,” which is above the level of eating.


כי אכילה הוא מה שמתברר המאכל ונהפך לדם ונכלל בבחינת חיצוניות הלב כמו שכל הקרבנות היו רק על מזבח החיצון
For eating is the food being refined and transformed into blood and included in the level of the outer dimension (chitzoniyus) of the heart, just as all the offerings were only on the outer altar.
Eating works through refinement: food becomes blood and joins the outer dimension of the heart. In the same way all the offerings were brought on the outer altar.


אבל פנימיות הלב הוא למעלה מבחינת אכילה וכמ״ש בד״ה ביום השמיני שלח.133134 וע״ז נאמר ולהחיותם ברעב כו׳ כנ״ל והיינו ע״י עין ה׳ אל יראיו כו׳:135
But the inner dimension (pnimiyus) of the heart is above the level of eating, as is written in the discourse beginning “On the eighth day he sent away.” And of this it is said, “and to keep them alive in hunger, etc.,” as mentioned above; and this is through “the eye of G-d toward those who fear Him, etc.”
The inner dimension of the heart is above eating, as the discourse on “On the eighth day he sent away” explains, and it lives from the hunger itself. This life comes through “the eye of G-d toward those who fear Him.”



In one’s avodah
Contemplate G-d’s greatness until a will for Him is born in the mind, and let it come down into the heart, wanting nothing besides Him; this love is how a Jew “sustains” G-d. Pray with all three qualities, love, awe, and compassion for one’s own soul in its descent, for one alone is not beautiful. Set aside your own will for His, look at everything and see that there is none besides Him, and hunger and thirst for G-d.
Questions for discussion
	How can the same word, ra’yasi, mean both “my sustainer” and “my friend,” and why does the maamar say the two meanings agree?
	Why must the will born in the mind come down into the heart, and what does the comparison to a translation (Targum) add?
	Why is love alone, without awe and compassion, not called beautiful, and how does Yaakov “redeem” Avraham?
	What is the difference between the beauty of “we will do” and the beauty of “we will hear”?
	In what sense can hunger and thirst for G-d themselves be a source of life?

Sources and references
Notes
Paragraph 1
1הנך יפה רעיתי
The Kehot note says that another transcript (hanachah) of this discourse is printed there on p. 134, and an explanation (biur) of it on p. 139.
Kehot’s noteהנחה אחרת בסה״מ תקס״ד ע׳ קלד. ביאור שם ע׳ קלט. קיצורים והגהות באוה״ת שה״ש כרך ג ע׳ תתקא, ע׳ תתקד. הנחה אחרת שם ע׳ תתקז. ראה אוה״ת שה״ש כרך ב ע׳ תריג. וראה ג״כ אוה״ת אחרי ע׳ תקפג. סידור ד״ה ועשו להם ציצית ג, ג.
2הנך יפה רעיתי
“Behold, you are fair, my beloved; behold, you are fair; your eyes are doves.” The maamar asks why “Behold, you are fair” is said twice.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, טו.
3Kehot’s note points to Song of Songs 4:1 for these words.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4יש בו שני פירושים
Or HaTorah on Shelach refers to this passage, and Or HaTorah on Ki Seitzei explains there the meaning of ra’yasi as affection and friendship.
Kehot’s noteבאוה״ת פ׳ שלח ע׳ תקפג מציין לכאן ע״ש. ובפ׳ תצא ע׳ תתקסט ושם מבאר פי׳ חיבה וריעות.
5במדרש שה״ש ע״פ לסוסתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א.
6ישראל מפרנסין
The source of “Israel sustain” is noted there.
Kehot’s noteנסמן לעיל יא, ד.
7רועה ישראל האזינה
“O Shepherd of Israel, give ear, You who lead Yosef like a flock.” The text reads ro’eh, shepherd, as the one who feeds and sustains.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ב.
8ותשב באיתן קשתו
Yaakov’s blessing of Yosef: “And his bow abode in strength … from there is the shepherd, the stone of Israel.” The text brings it for the word ro’eh, shepherd.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כד.
9“As a shepherd inspects his flock on the day he is among his scattered sheep, so will I inspect My sheep.” The image is taken up in the Rosh Hashanah liturgy.
Ezekiel 34:12יחזקאל ל״ד:י״ב
כְּבַקָּרַת רֹעֶה עֶדְרוֹ בְּיוֹם־הֱיוֹתוֹ בְתוֹךְ־צֹאנוֹ נִפְרָשׁוֹת כֵּן אֲבַקֵּר אֶת־צֹאנִי וְהִצַּלְתִּי אֶתְהֶם מִכׇּל־הַמְּקוֹמֹת אֲשֶׁר נָפֹצוּ שָׁם בְּיוֹם עָנָן וַעֲרָפֶל:
As a shepherd seeketh out his flock in the day that he is among his sheep that are separated, so will I seek out My sheep; and I will deliver them out of all places whither they have been scattered in the day of clouds and thick darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10או רעך אשר כנפשך
“Or your friend who is as your own soul”: re’a, friend, from the same root as ra’yasi.
Deuteronomy 13:7דברים י״ג:ז׳
כִּי יְסִיתְךָ אָחִיךָ בֶן־אִמֶּךָ אוֹ־בִנְךָ אוֹ־בִתְּךָ אוֹ אֵשֶׁת חֵיקֶךָ אוֹ רֵעֲךָ אֲשֶׁר כְּנַפְשְׁךָ בַּסֵּתֶר לֵאמֹר נֵלְכָה וְנַעַבְדָה אֱלֹקִים אֲחֵרִים אֲשֶׁר לֹא יָדַעְתָּ אַתָּה וַאֲבֹתֶיךָ:
If thy brother, the son of thy mother, or thy son, or thy daughter, or the wife of thy bosom, or thy friend, that is as thine own soul, entice thee secretly, saying: 'Let us go and serve other gods,' which thou hast not known, thou, nor thy fathers;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ז.
11למען אחי ורעי
“For the sake of my brothers and my friends, I will now say, Peace be within you.” Another use of re’a for a close friend.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
12זה דודי וזה רעי
“This is my beloved, and this is my friend, O daughters of Jerusalem.” In the Song the Community of Israel calls G-d re’a, friend.
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, טז.
13On “To my mare,” Rabbi Yonasan reads ra’yasi as mefarnesasi, “my sustainers,” who “feed” G-d with the two daily offerings, one in the morning and one in the afternoon. This is the maamar’s first meaning of ra’yasi.
Shir HaShirim Rabbah 1:9:6שיר השירים רבה א׳:ט׳:ו׳
דָּבָר אַחֵר, דִּמִּיתִיךְ רַעְיָתִי, רַבָּנָן אָמְרֵי לְפִי שֶׁנִּדְמוּ יִשְׂרָאֵל לְסוּסִים נְקֵבוֹת וּמִצְרִיִּים הָרְשָׁעִים זְכָרִים מְזֹהָמִים, וְהָיוּ רָצִים אַחֲרֵיהֶם עַד שֶׁשּׁוֹקְעִים בַּיָּם. אָמַר רַבִּי סִימוֹן חַס וְשָׁלוֹם לֹא נִדְמוּ יִשְׂרָאֵל לְסוּסִים נְקֵבוֹת, אֶלָּא גַּלֵּי הַיָּם נִדְמוּ לְסוּסִים נְקֵבוֹת, וּמִצְרִיִּים לְסוּסִים זְכָרִים מְזֹהָמִים, וְרָצוּ אַחֲרֵיהֶם עַד שֶׁשָּׁקְעוּם בַּיָּם, וְהָיָה הַמִּצְרִי אוֹמֵר לְסוּסוֹ אֶתְמוֹל הָיִיתִי מוֹשֶׁכְךָ לְנִילוּס וְלֹא הָיִיתָ בָּא אַחֲרַי וְעַכְשָׁו אַתָּה מְשַׁקְּעֵנִי בַּיָּם. וְהָיָה הַסּוּס אוֹמֵר לְרוֹכְבוֹ (שמות טו, א): רָמָה …
Another matter, “I have likened you [dimitikh], my love,” the Rabbis say: Because Israel appeared like mares, and [the horses of] the wicked Egyptians were aroused stallions, and they were pursuing them until they sank in the sea. Rabbi Simon said: Heaven forbid, Israel did not appear like mares, but rather the waves of the sea appeared like mares and [the horses of] the wicked Egyptians were aroused stallions, and they pursued them until they sank them in the sea. The Egyptian would say to his horse: ‘Yesterday, I would …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14In Yechezkel’s prophecy of G-d as the true shepherd of Israel: “In a good pasture I will feed them, and on the high mountains of Israel shall be their fold.”
Ezekiel 34:14יחזקאל ל״ד:י״ד
בְּמִרְעֶה־טּוֹב אֶרְעֶה אֹתָם וּבְהָרֵי מְרוֹם־יִשְׂרָאֵל יִהְיֶה נְוֵהֶם שָׁם תִּרְבַּצְנָה בְּנָוֶה טּוֹב וּמִרְעֶה שָׁמֵן תִּרְעֶינָה אֶל־הָרֵי יִשְׂרָאֵל:
I will feed them in a good pasture, and upon the high mountains of Israel shall their fold be; there shall they lie down in a good fold, and in a fat pasture shall they feed upon the mountains of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
15אחת היא יונתי
“One is she, my dove, my perfect one.” The text reads “one” as the single thought of Kingship, Malchus.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ט.
Paragraph 4
16הסתרתי פני רגע ממך
“In a little wrath I hid My face from you for a moment, but with everlasting kindness I will have compassion on you.” The text reads it as saying that the whole exile is but a moment to G-d.
Isaiah 54:8ישעיהו נ״ד:ח׳
בְּשֶׁצֶף קֶצֶף הִסְתַּרְתִּי פָנַי רֶגַע מִמֵּךְ וּבְחֶסֶד עוֹלָם רִחַמְתִּיךְ אָמַר גֹּאֲלֵךְ Havayah
In a little wrath I hid My face from thee for a moment; But with everlasting kindness will I have compassion on thee, Saith the L-RD thy Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ח.
17שעלו במחשבה
Six things preceded the creation of the world: some were created, and some, among them the Patriarchs and Israel, “arose in thought” to be created. The text gives this as the source of the souls’ power to arouse the supernal will.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
18מי לי בשמים ועמך לא חפצתי
“Whom have I in heaven? And besides You I desire nothing on earth.” The text uses it for a will directed to G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
19יפה את רעיתי כתרצה
“You are fair, my beloved, as Tirtzah, comely as Jerusalem.” The text hears in Tirtzah the word ratzon, will.
Song of Songs 6:4שיר השירים ו׳:ד׳
יָפָה אַתְּ רַעְיָתִי כְּתִרְצָה נָאוָה כִּירוּשָׁלָ͏ִם אֲיֻמָּה כַּנִּדְגָּלוֹת:
Thou art beautiful, O my love, as Tirzah, Comely as Jerusalem, Terrible as an army with banners.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ד.
20והי׳ על מצחו תמיד לרצון
Of the gold plate on the High Priest’s forehead: “It shall be on his forehead always, for favor (leratzon) for them before G-d.” The text links the forehead, and the skull, to ratzon.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
21אזי נק׳ רעותא דלבא
The Kehot note points to this responsum of the Rebbe for the term re’usa deliba; it does not say what is discussed there.
Kehot’s noteראה תשובות וביאורים מכ״ק אדמו״ר סי׳ כ (נדפס בקובץ ליובאוויטש חוברת טו). ספר הערכים חב״ד כרך א ע׳ תרט ואילך.
22שהתרגום ענינו הוא פי׳ הלשון הקודש
The note points to Or HaTorah on the Prophets and Writings for the idea that a translation explains the Holy Tongue.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ תתקד.
23אלמלא תרגומו דהאי קרא
Rav Yosef says that were it not for the Targum of the verse “On that day the mourning in Jerusalem will be great,” he would not know what it means. The text cites it to show that a translation reveals the original.
Megillah 3a:10מגילה ג׳ א:י׳
וְאָמַר רַב יוֹסֵף: אִלְמָלֵא תַּרְגּוּמָא דְּהַאי קְרָא — לָא יָדַעְנָא מַאי קָאָמַר: בְּיוֹמָא הַהוּא יִסְגֵּי מִסְפְּדָא בִּירוּשְׁלֶים כְּמִסְפְּדָא דְּאַחְאָב בַּר עָמְרִי דִּקְטַל יָתֵיהּ הֲדַדְרִימּוֹן בֶּן טַבְרִימּוֹן בְּרָמוֹת גִּלְעָד וּכְמִסְפְּדָא דְּיֹאשִׁיָּה בַּר אָמוֹן דִּקְטַל יָתֵיהּ פַּרְעֹה חֲגִירָא בְּבִקְעַת מְגִידּוֹ.
Were it not for the targum of this verse, we should not know what it means. [The Targum (in Aramaic) is as follows]: ‘On that day shall there be great mourning in Jerusalem like the mourning of Ahab son of Omri who was killed by Hadadrimmon son of Rimmon in Ramot Gilead and like the mourning of Josiah son of Ammon who was killed by Pharaoh the Lame in the plain of Megiddo.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Moed Katan 28b:17–18מועד קטן כ״ח ב:י״ז-י״ח
נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: ״בַּיּוֹם הַהוּא יִגְדַּל הַמִּסְפֵּד בִּירוּשָׁלִַם כְּמִסְפַּד הֲדַדְרִימּוֹן [בְּבִקְעַת מְגִידּוֹ]״, וְאָמַר רַב יוֹסֵף: אִלְמָלֵא תַּרְגּוּמֵיהּ דְּהַאי קְרָא, לָא הֲוָה יָדַעְנָא מַאי קָאָמַר. בְּעִידָּנָא הָהוּא יִסְגֵּי מִסְפְּדָא בִּירוּשְׁלֶם כְּמִסְפְּדָא דְּאַחְאָב בַּר עָמְרִי דִּקְטַל יָתֵיהּ הֲדַדְרִימּוֹן בַּר טַבְרִימּוֹן, וּכְמִסְפֵּד דְּיֹאשִׁיָּה בַּר אָמוֹן דִּקְטַל יָתֵיהּ פַּרְעֹה חֲגִירָא בְּבִקְעַת מְגִידּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמגילה ג, א. מו״ק כח, ב. וראה בארוכה אוה״ת נ״ך כרך ב ע׳ תתקד.
24ואהבת בכל לבבך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The text reads ve’ahavta in gematria as twice or, light.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
25ואהבת ב״פ אור
At the end of Parshas Bamidbar a bracketed note says, citing Etz Chaim, that sechok, laughter, is twice or, “and so is ve’ahavta”; the laughter there is the revealed delight drawn down through the self-nullification and self-sacrifice of the Shema.
Kehot’s noteע׳ ס״פ במדבר (יט, ד) נ׳ מאדמו״ר. [כ]. ראה שער הכוונות כוונת ק״ש. פע״ח שער הק״ש פכ״ג. וראה תו״א לג, ג.
26ואהבת ב״פ אור
The Arizal teaches that on saying ve’ahavta one should intend to draw down two lights to the Crown of Nukva, for “two lights” equal ve’ahavta in number. The Kehot note cites it for this gematria.
Pri Etz Chaim, Gate of the Recitation of the Shema 23:6פרי עץ חיים, שער הקריאת שמע כ״ג:ו׳
כשתאמר ואהבת, תכוין להוריד ב׳ אורות לכתר דנוקבא כמבואר אצלינו, שהכתר שלה הם ב׳ אורות לבד, והם גימטריא ואהבת. כי מכאן מתחיל כתר דנוקבא, וז״ש ואהבת את, כי את היא נוקבא. ואהבתך את השכינה תלוי בה, בהשפעך אליה את הכתר שלה. ואני שמעתי למהר״ם מינץ ששמע ממורי זלה״ה, שיכוין להוריד אליה ב׳ מוחין, כי אין לה רק ב׳. אך הדעת נוטה למה שכתבתי אני, כי אין מלת אור שייך אלא בכתר, כי ג׳ פעמים אור הם כתר דדוכרא. ודנוקבא הם ב׳ לבד:
Pri Etz Chaim (Public Domain)
Paragraph 6
27תרין ריעין
At the beginning of Parshas Re’eh (“See, I set before you”), the yud of the Name is Chochmah, self-nullification beyond understanding, and the upper hei is Binah, contemplation of G-d’s greatness.
Kehot’s noteזח״ג (ד, א). וע״ל ר״פ ראה. [כ].
28תרין ריעין
On “Eat, O companions (rei’im)” (Song 5:1), Rabbi Shimon says that the supernal place, whose levels are in unity and joy and never part, is called rei’im, as in “A river goes out of Eden”: Eden and that river never part. The text calls Chochmah and Binah the “two companions.”
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
Paragraph 7
29ח״ע נק׳ אבא
Kehot’s note points to Zohar III, 290a for these words.
Zohar III, 290aזח״ג רצ, א
Kehot’s noteזח״ג (פב, א. רעח, ב). [כ]. ראה זח״ג רצ, א.
30ח״ע נק׳ אבא
On Ki Seitzei the Zohar explains the saying “whoever’s fear of sin precedes his wisdom”: fear of sin is the supernal Imma, teshuvah, and wisdom (Chochmah) is the supernal Abba, “Father”; when awe comes first, Chochmah rests upon a person and he is called “son,” as in “You are children to G-d your G-d.”
Zohar, Ki Teitzei 7:51–11:61ספר הזהר, כי תצא ז׳:נ״א-י״א:ס״א
31ח״ע נק׳ אבא
In the Raaya Mehemna on Kedoshim (Zohar III, 82a), the Faithful Shepherd speaks of the honor of the supernal Father and Mother: “Abba is Chochmah,” as in “Have we not all one Father?”, beneath the supernal Crown. The Kehot note cites this page for Chochmah called Abba.
Zohar, Kedoshim 4:38–39ספר הזהר, קדושים ד׳:ל״ח-ל״ט
32בנים אתם לה׳ אלקיכם
“You are children to G-d your G-d.” The text uses it for the righteous as children of Abba, the supernal Chochmah.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
33ברא כרעא דאבוה
The Kehot note cites this Kabbalistic work for the saying “a son is his father’s leg.”
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. וראה תוד״ה מקמי יבמות ג, א. ע״ל ח׳ דברים (יב, ג). וש״נ. [כ].
34ברא כרעא דאבוה
Tosafot (beginning “Mikamei”) explain that a son’s wife is a closer relative than a brother’s wife, “for the son is his father’s leg.” The text applies the saying to the souls as the “foot” of their supernal Father.
Tosafot on Yevamot 3aתוספות על יבמות ג׳ א
35ועמ״ש ע״פ והארץ הדום רגלי
In the discourse “The heavens are My throne, and the earth is My footstool,” the Community of Israel is called the “foot,” as in “You are children to G-d your G-d” and “a son is his father’s leg.” The foot has a virtue the head lacks: it carries the head where it wishes to go, and a cure applied to the foot heals the head.
Kehot’s noteישעי׳ רס״י סו. [כ]. תו״א פ׳ בראשית.
36והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The text points to its discussion of this verse.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37פותח את ידיך
“You open Your hand and satisfy every living thing with favor (ratzon).” The text reads yadecha as yudecha, the yud of the Name, and ratzon as the divine will.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
38רצון יראיו
“He does the will of those who fear Him; He hears their cry and saves them.” The text cites it for G-d’s will joining the will of those who fear Him.
Psalms 145:19תהילים קמ״ה:י״ט
רְצוֹן־יְרֵאָיו יַעֲשֶׂה וְאֶת־שַׁוְעָתָם יִשְׁמַע וְיוֹשִׁיעֵם:
He will fulfil the desire of them that fear Him; He also will hear their cry, and will save them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בד״ה כי עמך מקור חיים
In that discourse, “Look down from Your holy dwelling, from heaven (shamayim)” is read as sham mayim, “there is water,” the Torah, which is likened to water; through it G-d will “bless Your people Israel,” for through the Torah Israel are seen before Him as something of worth.
Kehot’s noteתו״א פ׳ מקץ.
40השקיפה ממעון קדשך מן השמים וברך את
“Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The text explains “from heaven” through “their Father in heaven.”
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ע״פ ראה אנכי
The first discourse of Parshas Re’eh calls Chochmah, the yud of the Name, maskil le’eisan, eisan meaning strength, and Binah, the upper hei, contemplation; the two levels are called “a point in its palace” and “two companions that never part.” This fits the text’s reading of “his bow abode in eisan.”
Kehot’s noteלעיל ר״פ ראה.
42ותשב באיתן
“And his bow abode in strength … from there is the shepherd, the stone of Israel.” In the parenthesis the text reads eisan, “strength,” as an allusion to Chochmah and Binah, from which “the shepherd” draws.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43משם רועה אבן
On Vayechi, the Zohar speaks of the precious “stone” to which the angels above and Israel below hold fast; the Tablets were hewn from it, “and this is the mystery of ‘from there is the shepherd, the stone of Israel.’” The text cites this page.
Zohar, Vayechi 43:450–462ספר הזהר, ויחי מ״ג:ת״נ-תס״ב
The two tablets of stone were also hewn from this stone; and this was also called “the stone of Israel” (Gen. 49, 24), as has been explained.
The Zohar; London, Soncino Press, 1933 (Public Domain)
44אור אבא המלובש בז״א שנק׳ שמים
The note says that this passage is quoted in Or HaTorah there.
Kehot’s noteמובא באוה״ת ויקרא כרך ב ע׳ תקסח.
Paragraph 8
45ג) והנה פי׳ הנך יפה רעיתי
Or HaTorah on Shelach, quoted in the note, says that beauty is specifically in several colors, “as explained in the discourse ‘Behold, you are fair, my beloved,’” and that the discourse on tzitzis is connected with this one.
Kehot’s noteבאוה״ת פ׳ שלח ע׳ תקפג מציין: ”הנה היופי הוא דוקא בכמה גוונין וכמשנ״ת בד״ה הנך יפה רעייתי הנ״ל [— הכוונה לכאן] יעו״ש דדרוש ההוא מתקשר ושייך לדרוש זה [— הגהות על ד״ה ועשו להם ציצית שבסידור ג, ג]”. תוכן סעיף זה מובא באוה״ת כי תצא ע׳ תתקסט.
46והם דרך כלל ג׳ גוונים לבן אדום וירוק
Or HaTorah on Shelach speaks of four colors, white, red and green among them, corresponding to the four faces of the Chariot: lion, ox, eagle and man.
Kehot’s noteבאוה״ת שלח ע׳ תקפג מציין לכאן: ”כלול מד׳ גוונין לבן ואדום וירוק ככרתי כו׳ והן ד׳ חיות שבמרכבה פני ארי׳ פני שור פני נשר פני אדם כו׳”. וראה באוה״ת שה״ש כרך ג ע׳ תתקו (הנחה אחרת ממאמר זה ”יש בחי׳ גוון רביעי והוא גוון תכלת שהוא בחי׳ קבעומ״ש לקשר ג׳ לבושי הנפש מחדו״מ בתומ״צ”.
47כמראה הקשת
“Like the appearance of the bow that is in the cloud on a day of rain, so was the appearance of the brightness all around.” The text uses it for the colors of the rainbow.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כח.
48חיוור סומק וירוק
On Noach, the Zohar describes the firmament in which all colors are included, green, red, white and sapphire, citing “Like the appearance of the bow,” and reads “My bow” through Yosef’s “his bow abode in strength.”
Zohar, Noach 33:259–34:272ספר הזהר, נח ל״ג:רנ״ט-ל״ד:ער״ב
Eurther, the firmament with its enclosed square contains the gamut of all the colours. Outstanding are four colours, each engraved with four translucent signs, both higher and lower. These when decomposed become twelve. They are green, red, white, and sapphire, which is made up of all these colours. Hence it is written, “As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-rd” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
49וע׳ בפ׳ נח דע״א ב׳
The note points to Or HaTorah on Noach in connection with this Zohar reference.
Kehot’s noteראה אוה״ת פ׳ נח כרך א כא, ב.
50נכסוף נכספתה לבית אביך
Lavan to Yaakov: “You have longed greatly for your father’s house.” The text links nichsof, longing, with kesef, silver, and so with white.
Genesis 31:30בראשית ל״א:ל׳
וְעַתָּה הָלֹךְ הָלַכְתָּ כִּי־נִכְסֹף נִכְסַפְתָּה לְבֵית אָבִיךָ לָמָּה גָנַבְתָּ אֶת־אֱלֹקָי:
And now that thou art surely gone, because thou sore longest after thy father’s house, wherefore hast thou stolen my gods?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, ל. וראה בענין הפסוק לעיל מסעי צ, סע״ב. וראה גם אוה״ת תצוה ע׳ א׳תריג.
51ובמ״א נתבאר שזהו ענין האהבה הטבעית
The note points to Or HaTorah on Noach for the explanation “elsewhere” of white as the natural love.
Kehot’s noteראה אוה״ת פ׳ נח כרך א עב, א.
52לגוון לבן שהוא גוון עצמי
There white is the thing itself and not a dye, while red and green are dyes added to it.
Kehot’s noteראה לעיל פ׳ אחרי כח, ג ובמ״מ לשם. וראה בסה״מ תקס״ד ע׳ קלו שאברהם הוא בחי׳ לבן. וראה במ״מ לשם.
53שמאל דוחה
“Always let the left hand push away and the right hand draw near.” The text uses the left hand that pushes away for awe, the self-lowering that follows love.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54ע״פ השמים כסאי
The second discourse of Torah Ohr reads “The heavens are My throne” as the return (shov), a descent like one who sits and lowers his stature, after the “running” (ratzo) of love.
Kehot’s noteתו״א ב, ג ואילך.
55השמים כסאי
“The heavens are My throne, and the earth is My footstool.” The text points to its discussion of this verse for the self-lowering of awe.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אברהם אוהבי
“The seed of Avraham, who loves Me.” Avraham’s quality is love.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ופחד יצחק
Or HaTorah on Shir HaShirim cites the Zohar (1:137b) here.
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ קעג מציין כאן לזח״א קלז, ב.
58ופחד יצחק
Yaakov speaks of “the G-d of my father, the G-d of Avraham and the Fear of Yitzchak.” Yitzchak’s quality is awe, Gevurah.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
59לגדולתו אין חקר
“Great is G-d and much praised, and His greatness is unsearchable.” The text uses it for the greatness one contemplates.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60מעיקרא רמה
When Rebbi reached the verse “He cast down from heaven to earth,” the book fell from his hand and he said, “From a high roof to a deep pit.” The text’s “from a lofty height, etc.” (printed מעיקרא רמה) is this saying, applied to the soul’s descent.
Chagigah 5bחגיגה ה׳ ב
61בפרדס שער הגוונים ספ״ג
Or HaTorah, quoted in the note, adds “and chapter 2” and explains that this green is “like saffron and like the yolk of an egg,” truly a blend of red and white, as Rashbi said, “green includes white and red.”
Kehot’s note”ופ״ב, שהירוק הזה הוא הירוק כמוריקא וכחלמון ביצה שהוא ממש כללות אדום ולבן, וכן פי׳ הרשב״י ירוק כליל חיוור וסומק” — אוה״ת שה״ש כרך א ע׳ קעג.
62מהלכים
“I will give you places to walk (mehalchim) among these who stand.” The text alludes to it: through the three attributes together the soul keeps moving upward.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בד״ה שניך כעדר הרחלים
There shinayich, “your teeth,” is the letter shin, which the Tikkunei Zohar says includes “three flocks of sheep,” the three Patriarchs; its three vavs are the three “holy”s of the Kedushah.
Kehot’s noteראה לקמן לח, א ואילך ”ע״י הצירוף והתכללות נמשך בהן כח וחיות מה שלמעלה מערך הכח והחיות של כל אות בפ״ע”.
64שניך כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing.” The text points to its discourse on this verse.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ונאספו שמה כל העדרים
At the well where Yaakov met Rachel: “And all the flocks would be gathered there.” The text points to its explanation on “Know this day” for this verse.
Genesis 29:3בראשית כ״ט:ג׳
וְנֶאֶסְפוּ־שָׁמָּה כׇל־הָעֲדָרִים וְגָלְלוּ אֶת־הָאֶבֶן מֵעַל פִּי הַבְּאֵר וְהִשְׁקוּ אֶת־הַצֹּאן וְהֵשִׁיבוּ אֶת־הָאֶבֶן עַל־פִּי הַבְּאֵר לִמְקֹמָהּ:
And thither were all the flocks gathered; and they rolled the stone from the well’s mouth, and watered the sheep, and put the stone back upon the well’s mouth in its place.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66תפלות אבות תקנום
Rabbi Yosi son of Rabbi Chanina says, “The prayers were instituted by the Patriarchs”: Avraham the morning prayer, Yitzchak the afternoon prayer, Yaakov the evening prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כו, ב. ובהנסמן בשער י״ז שם.
67ליעקב אשר פדה את אברהם
“Therefore thus says G-d to the house of Yaakov, who redeemed Avraham.” The text reads it as compassion completing love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 32:6תניא, חלק ראשון; ליקוטי אמרים ל״ב:ו׳
וְגַם הַמְקוֹרָבִים אֵלָיו וְהוֹכִיחָם וְלֹא שָׁבוּ מֵעֲוֹנוֹתֵיהֶם שֶׁמִּצְוָה לִשְׂנֹאותָם – מִצְוָה לְאָהֳבָם גַּם כֵּן. וּשְׁתֵּיהֶן הֵן אֱמֶת: שִׂנְאָה – מִצַּד הָרָע שֶׁבָּהֶם, וְאַהֲבָה – מִצַּד בְּחִינַת הַטּוֹב הַגָּנוּז שֶׁבָּהֶם, שֶׁהוּא נִיצוֹץ אֱלֹקוּת שֶׁבְּתוֹכָם הַמְחַיֶּה נַפְשָׁם הָאֱלֹקִית. וְגַם, לְעוֹרֵר רַחֲמִים בְּלִבּוֹ עָלֶיהָ, כִּי הִיא בִּבְחִינַת גָּלוּת בְּתוֹךְ הָרָע מִסִּטְרָא אָחֳרָא הַגּוֹבֵר עָלֶיהָ בָּרְשָׁעִים, וְהָרַחֲמָנוּת – מְבַטֶּלֶת הַשִּׂנְאָה וּמְעוֹרֶרֶת הָאַהֲבָה, כַּנּוֹדָע מִמַּה שֶּׁכָּתוּב: לְ״יַעֲקֹב אֲשֶׁר פָּדָה אֶת אַבְרָהָם״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteישעי׳ כט, כב. ע״ל המאמר ד״ה וספרתם פ״ב [אמור לה, ג]. וש״נ. [כ]. וראה תניא פל״ב ובהערות ותיקונים לכ״ק אדמו״ר שם.
68מדת אהבה מדת אברהם
“The seed of Avraham, who loves Me”: love is Avraham’s attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ מא, ח.
69רחמנות מדת יעקב
On “As a father has compassion on his children,” Rabbi Levi says that the most compassionate of the Patriarchs is Yaakov, who went ahead of his family, saying, Better that he strike me and not them.
Bereshit Rabbah 78:8בראשית רבה ע״ח:ח׳
וישם את השפחות ואת ילדיהן ראשונה - הדא אמרה: אחרון אחרון חביב. והוא עבר לפניהם, הה״ד (תהלים קג): כרחם אב על בנים. תני, ר׳ חייא: כרחמן שבאבות. ואי זה הוא רחמן שבאבות? ר׳ יהודה אמר: זה אברהם. אמר אברהם (בראשית יח): חלילה לך מעשות כדבר הזה. ר׳ לוי אמר: יעקב והוא עבר לפניהם, אמר: טב דיגע בי ולא בהון. וישתחו ארצה שבע פעמים למה שבע? על שם (משלי כד): כי שבע יפול צדיק וקם. דבר אחר: למה שבע? אמר לו: הוי רואה את עצמך כאלו את נתון לפנים משבעה קינקלין …
“He placed the maidservants and their children first, and Leah and her children next, and Rachel and Joseph last” (Genesis 33:2). “He placed the maidservants and their children first” – this is to say: The farther back one is, the more he is beloved. “He passed before them and prostrated himself earthward seven times, until he reached his brother” (Genesis 33:3). “He passed before them” – that is what is written: “As a father has mercy upon his son” (Psalms 103:13). Rabbi Ḥiyya taught: Like the most merciful of the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Tanya, Likkutei Amarim 42תניא, חלק ראשון; ליקוטי אמרים מ״ב
Kehot’s noteראה זהר לך פז, ב. שמיני לח, א. ב״ר פע״ח, ח. וראה תניא פמ״ב.
70מדת יעקב
On Lech Lecha the Zohar says that Yitzchak made known that there is judgment and a Judge above, and Yaakov came and aroused compassion in the world.
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
71מדת יעקב
On Shemini the Zohar reads “Remember Your compassion, G-d, and Your kindnesses”: “Your compassion” is Yaakov and “Your kindnesses” is Avraham.
Zohar, Shmini 4:40–49ספר הזהר, שמיני ד׳:מ׳-מ״ט
72Kehot’s note points to Song of Songs 2 for these words.
Song of Songs 2שיר השירים ב׳
Paragraph 10
73והנה זה הוא היפה הראשון הוא בחי׳ נעשה
In the other transcript, quoted in the note, the first “Behold, you are fair” is the na’aseh that Israel said when they received the Torah: “we will make for ourselves” the beauty and splendor, through serving G-d with the three colors, from below upward, so that they adorn themselves.
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתקו (הנחה אחרת מהמאמר): ”וז״ש שהנך יפה הלזו הראשון הוא מאמר נעשה שאמרו ישראל בקבלת התורה פי׳ נעשה לנו אנחנו בעצמינו היופי והת״ת ע״י העבודה שיעבדו את ה׳ בג׳ גוונין הנ״ל שבא מלמטה למעלה שמפארי׳ הם בעצמן א״ע כנ״ל”.
74ולבטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
75ולבטל רצונך מפני רצונו
The Mishnah teaches: “Nullify your will before His will, so that He will nullify the will of others before your will.”
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
76אבל יפה השני
Or HaTorah refers to this passage there and discusses it at length.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תריג שמציין לכאן ע״ש בארוכה.
77הבא לטהר מסייעין לו
Reish Lakish: “One who comes to become impure, they open the way for him; one who comes to purify himself, they help him.” The text adds “greatly.”
Shabbat 104a:5שבת ק״ד א:ה׳
ה״ו — זֶה שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. ז״ח ט״י כ״ל — וְאִם אַתָּה עוֹשֶׂה כֵּן, הַקָּדוֹשׁ בָּרוּךְ הוּא זָן אוֹתְךָ, וְחָן אוֹתְךָ, וּמֵטִיב לְךָ, וְנוֹתֵן לְךָ יְרוּשָּׁה, וְקוֹשֵׁר לְךָ כֶּתֶר לָעוֹלָם הַבָּא. מֵ״ם פְּתוּחָה, מֵ״ם סְתוּמָה — מַאֲמָר פָּתוּחַ, מַאֲמָר סָתוּם. נוּ״ן כְּפוּפָה, נוּ״ן פְּשׁוּטָה — נֶאֱמָן כָּפוּף, נֶאֱמָן פָּשׁוּט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קד, א. וש״נ.
78ישראל אשר בך אתפאר
“You are My servant, Israel, in whom I am glorified.” The text reads it as Israel Above, the supernal attributes.
Isaiah 49:3ישעיהו מ״ט:ג׳
וַיֹּאמֶר לִי עַבְדִּי־אָתָּה יִשְׂרָאֵל אֲשֶׁר־בְּךָ אֶתְפָּאָר:
And He said unto me: ‘Thou art My servant, Israel, in whom I will be glorified.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מט, ג.
79כי שרית עם אלקים
“Your name shall no longer be called Yaakov but Israel, for you have striven with G-d and with men, and have prevailed.”
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
80כחתן יכהן פאר
“As a bridegroom adorns himself with glory, and as a bride decks herself with her jewels.” The text uses the bridegroom’s pe’er for the glory drawn from Above.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
81לך ה׳ הגדולה והגבורה
David’s blessing: “Yours, G-d, are the greatness, and the might, and the splendor.” The text names these supernal attributes as the glory that Israel receives.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
82ע״פ ועשו להם ציצית
The note identifies the discussion on “And they shall make for themselves tzitzis” as the one in the Siddur, in its section on tzitzis.
Kehot’s noteבסידור שער הציצית.
83ועשו להם ציצית
“Speak to the children of Israel and tell them to make for themselves tzitzis.” The text points to its discourse on this verse.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84סד״ה בהעלותך את הנרות
At the end of that discourse, “that runs down over the edge of his garments (middosav)” means that the attributes (middos) of the Holy One, blessed be He, and His love are revealed from above downward, not like a person’s love that rises from below in thirst, through the Torah and mitzvos, which draw down the Thirteen Attributes of Mercy.
Kehot’s noteלעיל פ׳ בהעלותך ל, ד.
85שיורד ע״פ מדותיו
“Like the good oil on the head, running down on the beard, Aharon’s beard, that runs down over the edge of his garments (middosav).” The text reads middosav as G-d’s attributes.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86סד״ה אני ישנה
The end of the discourse “I sleep, but my heart is awake” explains “Open for Me like the eye of a needle”: all that a person can open, from Chochmah downward, is like the eye of a needle beside the Infinite Light that encompasses all worlds, and “I will open for you like the entrance of the hall” is the higher arousal from above, beyond the chain of worlds, which draws forth the heart’s desire.
Kehot’s noteלקמן לה, א.
87אני ישנה
“I sleep, but my heart is awake; the voice of my beloved knocks: Open for me.” The text points to its discourse on this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88בד״ה כי תצא
There the soul has two levels: one enclothed in the body and one that stands above it as a makif (its mazal).
Kehot’s noteלעיל פ׳ תצא לו, א.
89ורחל היתה יפ״ת ויפת מראה
“And Rachel was beautiful of form and beautiful of appearance.”
Genesis 29:17בראשית כ״ט:י״ז
וְעֵינֵי לֵאָה רַכּוֹת וְרָחֵל הָיְתָה יְפַת־תֹּאַר וִיפַת מַרְאֶה:
And Leah’s eyes were weak; but Rachel was of beautiful form and fair to look upon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בד״ה אם לא תדעי לך
The discourse “If you do not know, O fairest among women” explains “beautiful of form” as the shape of the limbs in their proper proportion and “beautiful of appearance” as the radiance of the face; Rachel is the Community of Israel.
Kehot’s noteתו״א כג, ב.
91אם לא תדעי לך
“If you do not know, O fairest among women, go out in the footsteps of the flock.” The text points to the discourse on this verse, which explains Rachel’s beauty.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
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92בד״ה כה תברכו
There “May G-d make His face shine upon you” is the answer from above to a person’s own arousal: as he longs for the Infinite Light to be revealed below as above, the shining of the face, which is Chochmah (“a man’s wisdom makes his face shine”), is drawn down to him, and this revelation is in the Torah.
Kehot’s noteלעיל פ׳ נשא כו, ד.
93יאר ה׳ פניו אליך
The Priestly Blessing: “May G-d make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ובביאור ע״פ אלה מסעי
In the explanation on “These are the journeys” in Likkutei Torah, Masei, “You will give truth to Yaakov” is explained: Yaakov is Z’eir Anpin, in which truth is revealed when the Thirteen Attributes of Mercy are drawn into it, and from there the shining of the supernal face is drawn to Israel.
Kehot’s noteלעיל פ׳ מסעי.
95אלה מסעי
“These are the journeys of the children of Israel.” The text points to the explanation on this verse.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96תתן אמת ליעקב
“You will give truth to Yaakov, kindness to Avraham.”
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ועמ״ש ע״פ מה יפית ומה נעמת
The note points to Or HaTorah for the discussion of “How fair you are and how pleasant.”
Kehot’s noteאוה״ת שה״ש כרך ב ע׳ תריג. וראה אגה״ק סי׳ יח.
98מה יפית ומה נעמת אהבה בתענוגים
“How fair you are and how pleasant, love, in delights.” The text counts it among the places on the beauty drawn from Above.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בביאור ע״פ יונתי
In the further explanation on “My dove, in the clefts of the rock,” “your appearance is comely” is the mitzvos: comeliness and beauty are Tiferes, which becomes a crown for the level below it.
Kehot’s noteלקמן כ, ד.
100ומראך נאוה
“My dove, in the clefts of the rock … let me hear your voice, for your voice is sweet and your appearance is comely.”
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101עיניך יונים
“Behold, you are fair, my beloved, behold, you are fair; your eyes are doves.” The Kehot note gives this verse here.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
102והנה מ״ש עיניך יונים הוא עד״מ
That transcript is longer here: the verse ends “your eyes are doves” to give the reason why the supernal face shines because of the face of the Community of Israel below, although there is no comparison between creature and Creator, “and this is understood by way of analogy.”
Kehot’s noteבסה״מ תקס״ד ע׳ קלז הוא באריכות יותר: ”וזהו שמסיים עינייך יונים, פי׳ בא ליתן טעם על סיבת ההשתל׳ דהארת פנים עליונים מפני הארת פנים תחתונים דכנס״י אע״פ שאין ערוך כלל בין נברא לבורא כו׳, לפי שעיניך יונים, וביאור ענין זה יובן עד״מ”.
103עד״מ כמו זוג יונים
There “your eyes are doves” is a pair of doves that always gaze at each other and delight; so the bond of love should be so strong that a person’s eyes and heart are always “gazing upon the glory of the King.”
Kehot’s noteראה גם תו״א מז, ג.
104הקב״ה נמשל לחתן
Kehot’s note points to Taanit 26b for these words.
Taanit 26bתענית כ״ו ב
Kehot’s noteתענית כו, ב.
105וכמו יונים שמסתכלים . . שאין עוד מלבדו
This passage is quoted in Or HaTorah, which also records there something in the name of the Mitteler Rebbe; the note does not say what.
Kehot’s noteמובא באוה״ת שה״ש כרך א ע׳ שלז. וראה שם מה שכתב בשם כ״ק אדה״א.
106אין עוד מלבדו
“You have been shown, so that you may know that G-d is G-d; there is none else besides Him.”
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107לאסתכלא ביקרא דמלכא
Tanya speaks there of the joy of the heart when the eyes of the wise, in the mind, “gaze upon the glory of the King” and the splendor of His greatness, without end.
Kehot’s noteעסש״ב (רפ״ט). ובזח״א (לח, ב. קצט, א). [כ].
108לאסתכלא ביקרא דמלכא
In the Zohar’s account of the chambers of the Garden of Eden, souls clothed there “gaze upon the glory of their Master,” and the souls of converts “gaze upon the supernal glory.”
Zohar, Bereshit 51:6–54:17ספר הזהר, בראשית נ״א:ו׳-נ״ד:י״ז
109לאסתכלא ביקרא דמלכא
On “and to turn from evil is understanding,” the Zohar says that through this comes the attainment of Binah, “to know and to gaze upon the glory of the supernal King.”
Zohar, Miketz 8:127–9:138ספר הזהר, מקץ ח׳:קכ״ז-ט׳:קל״ח
And then He gave a warning to man, as we read further: “And unto man he said: Behold, the fear of the L-rd, that is wisdom; and to depart from evil is understanding” (Ibid. 28, 28), since wisdom is the means to attain to the fear of the Holy One, and understanding is the power by which to separate and keep away the refuse, and thus attain to a knowledge of and an insight into the glory of the Most High King.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
110כי עין בעין יראו
“The voice of your watchmen: they lift up their voice, together they sing, for eye to eye they shall see when G-d returns to Zion.”
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
111כדרך שבא לראות
One who is blind in one eye is exempt from appearing in the Temple, “for as one comes to see, so one comes to be seen”: with both eyes.
Chagigah 4b:5חגיגה ד׳ ב:ה׳
רַבִּי יוֹחָנָן בֶּן דַּהֲבַאי אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה: סוֹמֵא בְּאַחַת מֵעֵינָיו פָּטוּר מִן הָרְאִיָּיה, שֶׁנֶּאֱמַר: ״יִרְאֶה״ ״יֵרָאֶה״, כְּדֶרֶךְ שֶׁבָּא לִרְאוֹת כָּךְ בָּא לֵירָאוֹת. מַה בָּא לִרְאוֹת — בִּשְׁתֵּי עֵינָיו, אַף לֵירָאוֹת — בִּשְׁתֵּי עֵינָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ד, ב.
112עין ה׳ אל יראיו
“Behold, the eye of G-d is toward those who fear Him, toward those who hope for His kindness.”
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
113להציל ממות נפשם
“To save their soul from death and to keep them alive in hunger.” The text explains both halves of the verse.
Psalms 33:19תהילים ל״ג:י״ט
לְהַצִּיל מִמָּוֶת נַפְשָׁם וּלְחַיּוֹתָם בָּרָעָב:
To deliver their soul from death, And to keep them alive in famine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114רגלי׳ יורדות מות
“Her feet go down to death; her steps take hold of the grave.” The text applies it to the life-force descending to the kelipos.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
115ראה נתתי לפניך היום את החיים
“See, I have set before you today life and good, and death and evil.”
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו.
116ובחרת בחיים
“I have set before you life and death, blessing and curse; and you shall choose life.”
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יט.
117רחצתי את רגלי
“I have taken off my robe, how shall I put it on? I have washed my feet, how shall I soil them?”
Song of Songs 5:3שיר השירים ה׳:ג׳
פָּשַׁטְתִּי אֶת־כֻּתׇּנְתִּי אֵיכָכָה אֶלְבָּשֶׁנָּה רָחַצְתִּי אֶת־רַגְלַי אֵיכָכָה אֲטַנְּפֵם:
I have put off my coat; How shall I put it on? I have washed my feet; How shall I defile them?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ג.
118והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The text points again to its discussion of this verse.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ולהחיותם ברעב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתילים (לג, יט), שם אי׳ ולחיותם בלא ה׳. [כ]. כ״ה בכ״מ בדא״ח.
120כי לא על הלחם לבדו
“For not by bread alone does man live, but by everything that comes forth from the mouth of G-d does man live.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
Paragraph 12
121השמע לאזניך מה שאתה מוציא מפיך
From the word “Hear” (Shema), Rabbi learns that one who recites the Shema must let his ears hear what he brings forth from his mouth.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
122ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have placed in your mouth shall not depart from your mouth.”
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
123תען לשוני אמרתך
“My tongue shall respond to Your word, for all Your commandments are righteous.”
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
124סד״ה להבין מ״ש ביום השמע״צ
At the end of that discourse, ordinary Torah study is contrasted with “My tongue shall respond to Your word”: there G-d’s very word, the Torah as it is above, is drawn into the mouth of the one who learns, as in “I have placed My words in your mouth,” and he only responds after Him; ordinary study draws only a glimmer of the supernal speech.
Kehot’s noteלעיל סוכות פא, ד.
125לחיותם ברעב
“To save their soul from death and to keep them alive in hunger.”
Psalms 33:19תהילים ל״ג:י״ט
לְהַצִּיל מִמָּוֶת נַפְשָׁם וּלְחַיּוֹתָם בָּרָעָב:
To deliver their soul from death, And to keep them alive in famine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126וזהו לחיותם ברעב שהחיות שלהם הוא מבחי׳ הרעב
The note points there for life drawn from the hunger itself.
Kehot’s noteראה ס׳ מאמרי אדה״א במדבר ח״א ע׳ רס. לקו״ש חכ״ט ע׳ 313 וע׳ 332 ובהערות לשם מציין ”וראה תו״א ר״פ לך”.
127רעבים גם צמאים
“Hungry and thirsty too, their soul faints within them.” The text reads the fainting as longing for G-d.
Psalms 107:5תהילים ק״ז:ה׳
רְעֵבִים גַּם־צְמֵאִים נַפְשָׁם בָּהֶם תִּתְעַטָּף:
Hungry and thirsty, Their soul fainted in them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ה.
128נפשנו חכתה לה׳
“Our soul waits for G-d; He is our help and our shield.”
Psalms 33:20תהילים ל״ג:כ׳
נַפְשֵׁנוּ חִכְּתָה לַה׳ עֶזְרֵנוּ וּמָגִנֵּנוּ הוּא:
Our soul hath waited for the L-RD; He is our help and our shield.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, כ.
129ויענך וירעיבך ויאכילך
“… but by everything that comes forth from the mouth of G-d does man live.” The text reads this as the bestowal from Above, the second “fair.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
130כי על כל מוצא
Kehot’s note points to Deuteronomy 8:3 for these words.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
131סד״ה ויאכילך את המן
The end of the discourse “And He fed you the manna” explains “not by bread alone does man live … but by everything that comes forth from the mouth of G-d”: one lives by contemplating that the Torah is what comes forth from G-d’s mouth, one with Him, like the manna, a dew from above that took physical form so that it could be eaten.
Kehot’s noteלעיל פ׳ עקב טז, א.
132ועניתם את נפשותיכם
Of Yom Kippur: “It is a Sabbath of rest for you, and you shall afflict your souls.”
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, לב.
133בד״ה ביום השמיני שלח
In the discourse “On the eighth day he sent the people away,” Yom Kippur has no eating or drinking: all year a person is nourished by physical food that becomes blood, the soul in the outer dimension of the heart, but on Yom Kippur the inner point of the heart is revealed, which is not nourished by physical food, “but by everything that comes forth from the mouth of G-d.”
Kehot’s noteלעיל שמע״צ פו, ד.
134ביום השמיני שלח
After the dedication of the Temple: “On the eighth day he sent the people away, and they blessed the king.” The text points to its discourse on this verse.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135בסה״מ תקס״ד ע׳ קלח
The transcript there, quoted in the note, says that in the days of Mashiach their life will come not from food but from the hunger itself, from being hungry and thirsty for the living G-d, as Moshe lived forty days on the mountain without bread, sustained by the food above.
Kehot’s note”ולהחיותם ברעב פי׳ לא יהי׳ חיותם ממזון ומאכל כלל בימות המשיח אלא יהי׳ חיותם מן הרעב גופא, כי במה שהיו רעבים וצמאים לאל חי בזאת יהי׳ שפע חיות נפשם, דהיינו ע״ד שהי׳ משה בהר מ׳ יום לחם לא אכל כו׳ ואעפי״כ הי׳ גופו חי וקיים ממזונא דלעילא כו׳ והענין הוא כמ״ש”. רעבים גם צמאים. וראה אוה״ת שה״ש כרך ג ע׳ תתקיב.
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קול דודי הנה זה בא מדלג על ההרים…
“The Voice of My Beloved! Behold, He Comes, Leaping over the Mountains”
At the Exodus G-d’s own essence, “He and His Name alone,” far above the chain of worlds that His Name sustains, was revealed to Israel by a “leap,” out of all proportion to their low state; only such a revelation could free them from Mitzrayim, the realm of limit. Israel’s own service (the guarded first matzah, reached through the bitterness of maror, and later the Counting of the Omer) prepares for this revelation and draws it down, and it will return openly in the future.
The maamar in brief
The maamar asks why the verse says “leaping” over the mountains but “skipping” over the hills, and how matzah eaten before midnight can be explained by a revelation that came after it. Before creation there were “He and His Name alone”: the life-force of the worlds is only G-d’s radiance, Name and Kingship, “the kingship of all worlds,” while “Your kingship” is Malchus included in His essence. At the Exodus this higher level, “the King of the kings of kings,” was revealed, and so Israel left Mitzrayim, the realm of limit. There were two matzos: the first, before midnight, was Israel’s own self-nullification, which needed guarding and came with maror, the bitterness that arouses compassion; through it came the second, after midnight, a nullification from Above that could not leaven. “Voice” is a drawing from concealment into revelation. The revelation “leapt” over the chain of worlds: on one foot, love, in the merit of the Patriarchs, the Torah; on two, love and awe, in the merit of the Matriarchs, the mitzvos, whose root is higher. The gazelle that turns its head back is the will above wisdom enclothed in the mitzvos; after Pesach comes “Arise,” the Counting toward Shavuos.

Outline
	1The question“The voice of my beloved … leaping over the mountains, skipping over the hills”: why “leaping” for the mountains and “skipping” for the hills? The Midrash reads the verse as the Exodus, when G-d “leapt” from four hundred years to two hundred and ten.¶1
	2Matzah and midnight; He and His NameThe Haggadah explains matzah by a revelation that came after midnight, though matzah must be eaten before it. To answer: the life-force of the worlds is only G-d’s light, Name and Kingship, which change nothing in His essence; hence the prayer’s version “before [the world] was created,” as if the world came about of itself.¶2–7
	3Two kinds of kingship; leaving the realm of limit“The kingship of all worlds” gives life to Beriah, Yetzirah and Asiyah, the souls, angels and stars; “Your kingship” is Malchus included in the essence. This, “the King of the kings of kings,” was revealed at the Exodus, and it freed Israel from Mitzrayim, the limit that binds every world.¶8–10
	4Two matzos and the marorMatzah, like grain for a child, brings recognition of G-d. The first matzah, before midnight, was Israel’s own self-nullification; it needed guarding from chametz, self-exaltation, and came with maror, the bitterness that arouses abundant compassion, which is why the maror stands on the middle line. Through it came the second matzah, revealed from Above, which needed neither guarding nor maror.¶11–16
	5The voice“Voice” is a drawing from concealment into revelation; the revelation of the essence at the Exodus is “the voice of my beloved.”¶17
	6Leaping over the mountainsThe revelation skipped the chain of cause and effect, coming “with great awe,” in the merit of the Patriarchs or from above them. The Torah calls it pesach, “And G-d will pass over the doorway”: it entered Malchus, the gate of awe.¶18
	7Skipping over the hillsLeaping is on one foot and skipping on two: through the Patriarchs the revelation came only as love, through the Matriarchs also as awe, which is rooted higher. The Matriarchs, though recipients, are higher from below to above, “last in deed, first in thought”; below, the mountains are the Torah and the hills the mitzvos, rooted in Keser. “Behold, he comes” is also the future: “I will show him wonders.”¶19–21
	8The gazelle and the CountingThe gazelle turns its head back: the will above wisdom is enclothed in physical mitzvos. At Pesach it came by a leap, with no arousal from below; then comes “Arise,” the Counting of the Omer, which refines the middos so that Shavuos is “face to face” and leavened bread can be offered.¶22–23


Key concepts
	He and His Name aloneהוא ושמו בלבד
	Before creation G-d’s Name, the radiance that would give life to the worlds, was included in His essence. The life-force of the worlds is only His “Name,” which changes nothing in Him.

	The kingship of all worlds and Your kingshipמלכות כל עולמים / מלכותך
	Two levels of Malchus: the kingship that gives life to the worlds, a mere radiance and name, and Malchus as included in G-d’s essence. The second, “the King of the kings of kings,” was revealed at the Exodus.

	Leapדילוג
	A revelation that skips the chain of descending worlds (hishtalshelus), the order of cause and effect, coming from above to below out of proportion to the recipient.

	The two matzosמצה ראשונה ומצה שניה
	The first matzah, before midnight, is Israel’s own self-nullification, which must be guarded; the second, after midnight, is a nullification brought by the revelation from Above, which cannot leaven.

	Bitterness and abundant compassionמרירות ורחמים רבים
	Bitterness over one’s distance from G-d arouses His abundant compassion, which applies only to one who is low; so the maror stands on the middle line, the line of compassion.

	Voiceקול
	A drawing from concealment into revelation, from intellect into emotion or from above intellect into it; the “great voice” of Sinai is the inner voice that is not heard.

	Leaping and skippingדילוג וקפיצה
	Leaping is on one foot, skipping on two: the revelation came as love through the Patriarchs and the Torah, and as love and awe through the Matriarchs and the mitzvos.

	Supernal aweיראה עילאה
	An awe rooted higher than love, in the hidden levels of Keser; at the Exodus it was revealed within the lower awe of Malchus, “with great awe.”

	Last in deed, first in thoughtסוף מעשה במחשבה תחלה
	What comes last in the order of descent has the highest root; so the recipient, the Matriarchs and the mitzvos, can stand above the giver.


Section 1 · ¶1
The question
1קול דודי1 הנה זה בא2 מדלג על ההרים מקפץ על הגבעות. דומה דודי לצבי345 כו׳. וצריך להבין שינוי הלשון שבהרים כתיב מדלג ובגבעות מקפץ.
“The voice of my beloved! Behold, he comes, leaping (medaleg) over the mountains, skipping (mekapetz) over the hills. My beloved is like a gazelle, etc.” Now, we need to understand the change of wording: of the mountains it is written medaleg (“leaping”), and of the hills mekapetz (“skipping”).
The maamar opens with Song of Songs 2:8–9, where the beloved comes “leaping over the mountains, skipping over the hills” and is compared to a gazelle. Its first question is about wording: why “leaping” (medaleg) for the mountains but “skipping” (mekapetz) for the hills? The answer comes later in the maamar.


הנה פסוק זה נאמר על יציאת מצרים שהיה הגאולה בדלוג מארבע מאות שנה לרד״ו שנה כמ״ש במדרש שיר השירים בפסוק זה.
Now, this verse was said about the Exodus from Egypt, when the redemption came by a leap: from four hundred years to two hundred and ten years, as is written in the Midrash on Shir HaShirim, on this verse.
The Midrash on this verse reads it as Moshe’s announcement of the redemption from Egypt. G-d had told Avraham of four hundred years of bondage, yet only two hundred and ten had passed; G-d “leapt” over the reckoning and redeemed them early.




Section 2 · ¶2–7
Matzah and midnight; He and His Name
2ולהבין כל זה הנה אנו אומרים בהגדה מצה זו שאנו אוכלים על שום מה ע״ש [על שם] שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם.
To understand all this: we say in the Haggadah, “This matzah that we eat—on account of what? On account of the fact that the dough of our fathers did not have time to become leavened before the King of the kings of kings, the Holy One, blessed be He, was revealed to them and redeemed them.”
To explain the verse, the maamar turns to the Haggadah’s reason for eating matzah: our ancestors’ dough had no time to rise before “the King of the kings of kings, the Holy One, blessed be He,” was revealed to them and redeemed them. The whole maamar builds on this phrase.


והנה לכאורה אין זה טעם מספיק כי ענין התגלות זו שנגלה עליהם מלך מלכי המלכים היה אחר חצות. כמ״ש ויהי בחצי הלילה67 כו׳.
Now, at first glance this is not a sufficient reason, for this revelation, when the King of the kings of kings was revealed to them, was after midnight, as it is written, “And it came to pass at midnight, etc.”
The difficulty: that revelation came only from midnight on, when G-d struck the firstborn of Egypt (Exodus 12:29). So the reason the Haggadah gives for the matzah is an event that took place after midnight.


ואכילת מצה שאנו אוכלים (וכן בפסח מצרים) צריך להיות קודם חצות דייקא כמ״ד [כמה דאת אמר] שהפסח אינו נאכל אלא עד חצות8 ובפסח נאמר על מצות ומרורים9 וגו׳.
Yet the eating of the matzah that we eat (and so too with the Pesach in Egypt) must be specifically before midnight, according to the one who holds that the Pesach offering is eaten only until midnight; and of the Pesach offering it is said, “With matzos and bitter herbs, etc.”
Yet the matzah must be eaten before midnight, in Egypt and at our seder alike, according to Rabbi Elazar ben Azaryah, who holds that the Pesach offering may be eaten only until midnight; the Torah joins the matzah to the Pesach offering, “with matzos and bitter herbs they shall eat it.” So the question is how matzah eaten before midnight can be explained by a revelation that came after it.


ולהבין כ״ז [כל זה] הנה ארז״ל [אמרו רבותינו זכרונם לברכה] עד שלא נברא העולם1011 היה הוא ושמו בלבד.12 דהנה חיות כל העולמות שנמשך ממנו ית׳ אינו
To understand all this: our Sages, of blessed memory, said, “Before the world was created, there were He and His Name alone.” For the life-force of all the worlds, which is drawn from Him, blessed be He, is nothing
The answer begins with the saying in Pirkei DeRabbi Eliezer that before the world was created there were only “He and His Name.” The life-force of all the worlds is not G-d’s essence; it is only light and radiance from Him.


אלא בחינת אור וזיו בלבד ממנו ית׳. כמו עד״מ זיו השמש או זיו הנר שאינו נוגע אל העצם כלל.
but the level of light and radiance alone, from Him, blessed be He; as, by way of analogy, the radiance of the sun or the radiance of a candle, which does not touch the essence at all.
Radiance comes from its source without touching the source itself, like the rays of the sun or the glow of a candle. The maamar will give two more images for the life-force of the worlds: a name and a king.




3והראיה שאף אם יש מסך מפסיק באופן שאין הזיו יכול להתפשט מ״מ אין בהעצם שום שינוי.
The proof [of this]: even if there is an intervening screen, so that the radiance cannot spread forth, nevertheless there is no change whatsoever in the essence.
The proof that radiance does not touch its source: when a screen blocks the sun’s rays, the sun itself does not change at all. Only the glow is affected, not the luminary.


כמ״כ [כמו כן] למעלה כח אלקי המחיה כל העולמות נק׳ בשם אור שאינו נוגע לעצמותו ית׳ כלל ואינו פועל בו שום שינוי כמ״ש אני13 ה׳ לא שניתי ואתה הוא קודם שנברא העולם כו׳.
So too Above: the G-dly power that gives life to all the worlds is called by the name “light,” for it does not touch His essence, blessed be He, at all, and effects no change in Him, as it is written, “I, G-d, have not changed”; and “You are He before the world was created, etc.”
So the divine power that gives life to the worlds is called “light”: it does not touch G-d’s essence and changes nothing in Him. Hence Malachi’s “I, G-d, have not changed,” and the morning prayer “You are He before the world was created,” and the same after it was created.




4ונק׳ גם כן בחינת שם וכמ״ש יהללו את שם14 כו׳. וכמו עד״מ האדם כשהוא בפ״ע [בפני עצמו] אינו צריך לשם כלל רק לזולתו שיקראו אותו בשמו ואינו נוגע לעצמותו כלל.
It is also called the level of a “name,” as it is written, “Let them praise the Name, etc.” And as, by way of analogy, a person: when he is by himself he has no need of a name at all; [he needs it] only for others, so that they may call him by his name, and it does not touch his essence at all.
The same life-force is also called a “name,” as in “Let them praise the Name.” A person alone has no need of a name; a name exists only so that others can call him, and it adds nothing to who he is.


כן הוא בחינת כח האלקי המחיה כל העולמות הוא רק בחינת שם בלבד ואינו נוגע לעצמותו כלל.
So too the level of the G-dly power that gives life to all the worlds is only the level of a name alone, and it does not touch His essence at all.
So the divine power that gives life to the worlds is only G-d’s “Name”: it exists for the sake of the created beings and does not touch His essence.




5ונק׳ בחינת מלך. כמו למשל המלך על מדינתו שאין עצמותו ומהותו נתפס ומתפשט במדינה כולה רק שמו לבדו שנקרא מלך עליהם.
And it is called the level of “King.” As, for example, a king over his country: his essence and being are not caught up in and spread through the whole country; only his name alone, in that he is called king over them.
A third image is a king. The king’s own person does not spread through his country; only his name, his being called king over the people, reaches every part of it.


כמו״כ [כמו כן] למעלה מה שאלקות מחיה כל העולמות הוא רק בחי׳ מלכות שבמה שהוא מלך עליהם מחיה ומהוה אותם דהיינו שמו יתברך בלבד
So too Above: that G-dliness gives life to all the worlds is only the level of Malchus (sovereignty): in that He is King over them, He gives them life and brings them into being; that is, His Name, blessed be He, alone.
Likewise, the life G-d gives the worlds comes from His Malchus, His being King over them. That is only His “Name,” not His essence.


אבל מהותו ועצמותו ית׳ אינו בגדר המשכה והתגלות כי הוא לבדו מרום וקדוש כו׳ אתה הוא עד שלא נברא העולם כו׳.15
But His being and essence, blessed be He, is not within the bounds of drawing down and revelation, for He alone is exalted and holy, etc.: “You are He before the world was created, etc.”
His being and essence are beyond drawing down and revelation altogether: He alone is exalted and holy. This is what the prayer means by “You are He before the world was created”: He remains as He was, untouched by creation.




6והנה בנוסחא הישנה הי׳ [היה] כתוב אתה הוא עד שלא בראת ועתה הוא הנוסחא עד שלא נברא16 כו׳.
Now, in the old version it was written, “You are He before You created”; and now the version is “before [the world] was created, etc.”
The maamar notes that the wording of that prayer was changed. The older version read “before You created,” in the active voice; the current version reads “before [the world] was created,” in the passive.


והעיקר הוא כנוסחא זו כי כן הוא לשון הפסוק יהללו את שם כו׳ כי הוא צוה ונבראו17 כו׳.
And the correct [version] is this one, for this is the wording of the verse, “Let them praise the Name, etc., for He commanded and they were created, etc.”
The current version is the correct one, because it follows the verse “Let them praise the Name … for He commanded and they were created,” where the creatures “were created,” in the passive. Why the passive matters is explained in the next paragraph.




7וההפרש בין בראת לנברא18 הוא כי בראת משמע שהעצמות נמשך ג״כ בבחינה זו כמו עד״מ האדם כשחושב ומעיין באיזה דבר אזי עצמותו ג״כ נמשך במחשבה זו שאינו חושב דבר אחר.
The difference between “You created” and “was created” is this: “You created” implies that the essence too is drawn into this level; as, by way of analogy, when a person thinks about and studies some matter, his essence too is drawn into this thought, so that he thinks of nothing else.
“You created” implies that the Creator Himself is drawn into the act, as a person who concentrates on a subject is wholly drawn into that thought and thinks of nothing else.


אבל אצלו ית׳ הוא אינו כן שאינו נוגע לעצמותו כלל רק דרך זיו והארה בעלמא והרי הוא כאילו נברא ממילא19 כי אינו פועל שום שינוי ח״ו [חס ושלום] בעצמותו כלל.
But with Him, blessed be He, it is not so: it does not touch His essence at all, but is only by way of a mere radiance and illumination; and so it is as though it were created of itself, for it effects no change, Heaven forbid, in His essence at all.
With G-d it is not so: creation does not touch His essence and is only a glow and illumination from Him. So it is as though the world “was created” of itself, and nothing changes in Him.


ולכן נכון הוא זאת הנוסחא עד שלא נברא כו׳ (וכמ״ש השל״ה [השני לוחות הברית] בהקדמה דף ג׳ ע״ב)
Therefore this version, “before [the world] was created, etc.,” is correct (and as the Shelah wrote in the Introduction, page 3b);
This is why the passive wording, “before [the world] was created,” is correct. The text notes that the Shelah (Shnei Luchos HaBris) writes so in his Introduction.


וכמו זיו השמש מן השמש שאין שייך לומר שהשמש מאיר זיוו רק שנמשך ממילא הזיו מן השמש.
and as with the radiance of the sun from the sun: it is not fitting to say that the sun shines its radiance; rather, the radiance is drawn from the sun of itself.
The sun gives the analogy: one cannot say that the sun “shines out” its rays as an act; the rays simply come from it of themselves.


וכמ״כ [וכמו כן] למעלה כשעלה ברצונו יתברך שמו לברוא את העולם האציל והמשיך מבחי׳ אורו ית׳ שאינו נוגע לעצמותו ב״ה כלל
So too Above: when it arose in His will, blessed be His Name, to create the world, He emanated and drew down from the level of His light, blessed be He, which does not touch His essence, blessed be He, at all,
So too, when G-d willed to create the world, He emanated and drew down from His light, which does not touch His essence.


רק דרך זיו והארה בעלמא והארה זו היא מקור חיות והתהוות כל העולמות והרי הוא רק כאילו צוה ונבראו20 ממילא שאין להם ערך ויחוס כלל אליו יתברך.
but only by way of a mere radiance and illumination. And this illumination is the source of the life-force and the coming into being of all the worlds. And so it is only as though “He commanded and they were created” of themselves, for they bear no comparison or relation to Him, blessed be He, at all.
That illumination, a mere glow, is the source of the life and existence of all the worlds. So they came into being as the verse says, “He commanded and they were created,” as if of themselves, since they bear no comparison or relation to Him.




Section 3 · ¶8–10
Two kinds of kingship; leaving the realm of limit
8וזהו מלכותך מלכות כל עולמים2122 כי יש ב׳ בחינות היינו בחי׳ מלכותך ובחינת מלכות כל עולמים.
This is [the meaning of] “Your kingship is the kingship of all worlds”: for there are two levels, namely the level of “Your kingship” and the level of “the kingship of all worlds.”
Psalms 145:13 says, “Your kingship is the kingship of all worlds.” The maamar reads the two phrases as two levels: “Your kingship,” Malchus as it is within G-d Himself, and “the kingship of all worlds,” Malchus as it gives life to the worlds.


פי׳ מלכות כל עולמים היינו מה שמחיה כל עולמים והוא בחי׳ מלכותו לבד כו׳. ויש כמה עולמות בי״ע כי הנה כתיב כל הנקרא בשמי23 ולכבודי בראתיו יצרתיו אף עשיתיו.
The explanation: “the kingship of all worlds” is that which gives life to all worlds, and it is the level of His Malchus alone, etc. And there are several worlds, Beriah, Yetzirah and Asiyah; for it is written, “Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him.”
“The kingship of all worlds” is the Malchus that gives life to the worlds. These are the worlds of Beriah, Yetzirah and Asiyah, named after the three verbs of Isaiah 43:7: “I have created him (berasiv), I have formed him (yetzartiv), indeed I have made him (asisiv).”


בראתיו היינו בחי׳ בריאה והיינו בחי׳ הנשמות שהמה בחי׳ בריאה כי בריאה הוא יש מאין24 ממש
“I have created him” is the level of Beriah (Creation), namely the level of the souls, which are the level of Beriah; for Beriah is truly something from nothing,
“I have created” refers to Beriah, the realm of the souls. Beriah, creation, means bringing about something from nothing: a new existence where there was none.


וכמו למשל המחשבה הוא בחי׳ בריאה שהוא יש מאין ממש כי קודם שחושב לא היו האותיות כלל ואח״כ בבחי׳ מחשבה הם האותיו׳ [האותיות].
as, for example, thought is the level of Beriah, since it is truly something from nothing: for before one thinks, the letters did not exist at all, and afterwards, in the level of thought, the letters are there.
The analogy is thought: before a person thinks, the letters of the thought did not exist at all, and then they are there. Thought is thus “something from nothing,” and it corresponds to Beriah.




9וכמו״כ [וכמו כן] נשמות ישראל עלו במחשבה2526 כו׳. ולכן נק׳ בחי׳ בריאה. יצרתיו הוא עולם המלאכים שהמה בחי׳ יצירה כי המה בחינת דיבור בדבר ה׳ שמים נעשו27 וברוח פיו כו׳.
So too, the souls of Israel “arose in thought,” etc.; therefore they are called the level of Beriah. “I have formed him” is the world of the angels, who are the level of Yetzirah (Formation), for they are the level of speech: “By the word of G-d the heavens were made, and by the breath of His mouth, etc.”
The souls of Israel “arose in thought” before creation, so they correspond to Beriah, which is like thought. “I have formed him” is the world of the angels, Yetzirah, which corresponds to speech, as in “By the word of G-d the heavens were made.”


וכמו הדיבור שנמשך מהמחשבה כי מה שהאדם חושב הוא מדבר ואינו בחי׳ יש מאין רק בחי׳ יש מיש
As with speech, which is drawn from thought: for what a person thinks, he speaks; and it is not the level of something from nothing, but only the level of something from something;
Speech comes from thought: what a person says is what he has already thought. So speech is not “something from nothing,” only “something from something.”


רק מה שהיה בתחלה בהעלם המחשבה ועתה הוא בגלוי בדבור ואינו רק בחינת חומר וצורה חומר הוא ההעלם כח היולי וצורה הוא הגילוי
only, what was at first in the concealment of thought is now revealed in speech. And it is only the level of matter and form: matter is the concealment, the hylic potential, and form is the revelation;
Speech only reveals what was hidden in thought, as form shapes matter. Matter here is the hidden, potential stage (the philosophers’ “hylic” matter, matter before it takes any shape), and form is its revelation.


ולכן נקרא בשם יצירה כו׳ (כמ״ש מזה במ״א בד״ה מי מנה28 בפ׳ בלק ובד״ה שובה ישראל)29
and therefore it is called by the name Yetzirah (Formation), etc. (as is written about this elsewhere, in the discourse beginning “Who can count” in Parshas Balak, and in the discourse beginning “Return, O Israel”).
Yetzirah means “formation,” giving form to what already exists, as speech gives outward form to thought. The text refers to two other discourses in Likkutei Torah that explain the three verbs of the verse in the same way.


אף עשיתיו היינו בחינת עולם העשי׳ [העשיה] כוכבים ומזלות כו׳.30 וכל העולמות הנ״ל אינם מקבלים חיותם רק מבחינת שם בלבד כל הנקרא בשמי31 כו׳.
“Indeed I have made him” is the level of the World of Asiyah: the stars and the constellations, etc. And all the worlds mentioned above receive their life-force only from the level of a name alone: “Everyone that is called by My Name, etc.”
“Indeed I have made him” is Asiyah, the world of the stars and the constellations. All three worlds receive their life only from G-d’s “Name,” as the verse begins: “Everyone that is called by My Name.”


וזהו הכל בחינת מלכות כל עולמים אבל בחינת מלכותך הוא כמו שבחינת מל׳ הוא בטל בעצמותו
And all this is the level of “the kingship of all worlds.” But the level of “Your kingship” is as the level of Malchus is nullified within His essence;
All this is “the kingship of all worlds.” “Your kingship,” by contrast, is Malchus as it is nullified within G-d’s own essence, before it turns toward the worlds.


כמו עד״מ זיו השמש הכלול בשמש עצמו32 שאינו נראה שם כלל רק הוא בטל בעצמותו ואין אורו וזיוו ניכר ונראה רק על הארץ כו׳.
as, by way of analogy, the radiance of the sun as it is included in the sun itself: there it is not seen at all, but is nullified within its essence, and its light and radiance are discernible and seen only on the earth, etc.
The analogy: the sun’s radiance, inside the sun itself, is not seen at all, for it is swallowed up in its source. It becomes visible as light only on the earth, away from the sun.


וזהו קודם שנברא העולם הי׳ [היה] הוא ושמו בלבד דהיינו שהי׳ [שהיה] שמו נכלל בעצמותו (ועמ״ש בד״ה תקעו בחודש33 מזה ובד״ה שיר השירים34 ובביאור ע״פ שחורה אני35 ונאוה) וזהו ג״כ ענין נגלה עליהם מלך מלכי המלכים הקדוש ב״ה כו׳.
This is [the meaning of] “Before the world was created, there were He and His Name alone”: that is, His Name was included in His essence (and see what is written about this in the discourse beginning “Blow the shofar at the New Moon,” and in the discourse beginning “The Song of Songs,” and in the explanation on “I am black, yet comely”). And this is also the meaning of “the King of the kings of kings, the Holy One, blessed be He, was revealed to them,” etc.
This explains “Before the world was created, there were He and His Name alone”: before creation G-d’s Name, His Malchus, was included in His essence. The same distinction explains the Haggadah’s phrase “the King of the kings of kings.”


מלך היינו בחינת מלכות כל עולמים שמחי׳ כ״ע [כל עלמין] בחינת זיו ושם לבד כו׳ ובחינת מלך מלכי המלכים היינו בחינת מלכותך כמו שנכלל בבחינת עצמותו הוא ושמו לבד.36
“King” is the level of “the kingship of all worlds,” which gives life to all worlds: the level of radiance and a name alone, etc. And the level of “King of the kings of kings” is the level of “Your kingship,” as it is included in the level of His essence: He and His Name alone.
“King” alone is Malchus as the kingship of the worlds, a mere radiance and name. “King of the kings of kings” is “Your kingship,” Malchus as it is included in G-d’s essence, the state of “He and His Name alone.”


(ועיין בפרדס בעה״כ [בערכי הכינויים] ערך מלך37 והיותר מתיישב אצלנו כו׳ ע״ש) וזה היה נגלה עליהם אז בחי׳ מלכותך שלמעלה מן ההשתלשלות שהוא בחינת38 מהותו וע צמותו כו׳.
(And see the Pardes, in Erchei HaKinuyim, the entry “Melech” (King): “And what sits better with us,” etc.; see there.) And this is what was revealed to them then: the level of “Your kingship,” which is above the chain of descending worlds (hishtalshelus), the level of His being and essence, etc.
The text refers to the Pardes, which treats “King” in its section on the Kabbalistic names, and to the reading there that “sits better.” What was revealed at the Exodus was “Your kingship,” which is above the whole chain of worlds: G-d’s very being and essence.


וזהו כי אז היה יציאת מצרים כי ענין מצרים הוא בחינת מיצר וגבול כמו עולם הגשמי הוא גבול מהלך ת״ק שנה39 ואף עולם המלאכים הוא בחינת גבול וצבא השמים לך משתחוים40 בחינת יש כו׳.41
And this is why the Exodus from Egypt took place then. For Mitzrayim (Egypt) is the level of meitzar (constriction) and limit: just as the physical world is a limit, a journey of five hundred years, and even the world of the angels is the level of limit, “And the host of heaven bow down to You,” the level of yesh (a [separate] something), etc.
Hence the Exodus came then. Mitzrayim, Egypt, is read as meitzar, constriction and limit, and every created world is limited: the physical world is bounded, “a journey of five hundred years” (the Talmud’s distance from the earth to the firmament), and the angels, who “bow down to You,” are each a separate existence (yesh) before G-d.




10וגם עולם הנשמות המה בחינת גבול כי כל צדיק נכוה מחופתו של חבירו42 ממילא הם בחינת גבול ויש גבול להשגתן וכשנגלה עליהם מלך מלכי המלכים כו׳
And the world of the souls, too, is the level of limit, for “every tzaddik is burned by the canopy of his fellow”; consequently they are the level of limit, and there is a limit to their comprehension. And when the King of the kings of kings was revealed to them, etc.,
Even the souls are limited: the Talmud says that in the World to Come each tzaddik “is burned by the canopy of his fellow,” so each has his own measure, and his comprehension has a limit. The text then returns to the revelation of the King of the kings of kings.


בחינת הוא ושמו לבד שלמעלה מההשתלשלות העולמות בחי׳ מהותו ועצמותו אז הי׳ [היה] יציאת מצרים כו׳.
the level of “He and His Name alone,” which is above the chain of descent of the worlds, the level of His being and essence, then the Exodus from Egypt took place, etc.
That revelation was of “He and His Name alone,” G-d’s essence above the whole chain of worlds and beyond every limit. That is why it could bring Israel out of Mitzrayim, the realm of limit.


(ועמ״ש מענין בחינות מצרים ויציאת מצרים בד״ה בחדש השלישי43 לצאת בנ״י [בני ישראל] מאמ״צ [מארץ מצרים] ובד״ה אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים ס״פ שלח):44
(And see what is written on the matter of the levels of Egypt and of the Exodus from Egypt in the discourse beginning “In the third month after the Children of Israel went out of the land of Egypt,” and in the discourse beginning “I am Havayah your G-d, who brought you out of the land of Egypt,” at the end of Parshas Shelach.)
The text refers to two discourses on Egypt and the Exodus: one on “In the third month” (in Torah Ohr, Yisro), and one at the end of Parshas Shelach on the verse that closes the Shema, “I am Havayah your G-d, who brought you out of the land of Egypt.”




Section 4 · ¶11–16
Two matzos and the maror
11ב והנה כדי שיהי׳ [שיהיה] בחי׳ גילוי זה היו צריכים לאכול מצה. וענין מצה הוא ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] (ברכות ד״מ סע״א [סוף עמוד א])45 אין התינוק יודע לקרות אבא46 ואימא עד שיטעום דגן47
2. Now, in order that there be this level of revelation, they had to eat matzah. The matter of matzah is like what our Sages, of blessed memory, said (Berachos, folio 40, end of side a): “A child does not know how to call ‘Father’ and ‘Mother’ until he tastes grain.”
Chapter 2. To receive this revelation Israel had to eat matzah. The Talmud says that a child cannot call “Father” and “Mother” until he has tasted grain.


הנה יש בבחי׳ דגן כח שעל ידו יוכל התינוק להכיר אביו ואמו כמ״כ [כמו כן] ע״י בחי׳ מצה הכירו את אלקות בחי׳ מהותו ועצמותו דע את אלקי אביך48 לשון הכרה והרגשה כו׳.
Now, there is in grain a power through which the child can recognize his father and mother. So too, through matzah they recognized G-dliness, the level of His being and essence: “Know the G-d of your father,” a term of recognition and feeling, etc.
Grain gives the child the power to recognize his parents; so matzah, bread of grain, gave Israel the power to recognize G-d’s own being. In “Know the G-d of your father,” “know” means recognition and feeling.




12והנה יש ב׳ בחי׳ מצה49 א׳ שהי׳ [שהיה] קודם חצות וזו צריכה שמור ושמרתם את המצות50 כו׳.
Now, there are two levels of matzah. The first was before midnight, and this one requires guarding: “And you shall guard the matzos,” etc.
There were two levels of matzah. The first, eaten before midnight, needed guarding against leavening, as the verse says, “And you shall guard the matzos.”


והב׳ שהוא בחי׳ עד שנגלה כו׳ שם נאמר לא הספיק בצקת של אבותינו כו׳ שאינה באה לידי חימוץ כלל.
And the second is the level of “before … was revealed,” etc.; there it is said, “The dough of our fathers did not have time,” etc., for it does not come to leavening at all.
The second came with the revelation after midnight; of it the Haggadah says that “the dough did not have time,” for it could not become leavened at all. This begins to answer the question of paragraph 2.




13וצריך להבין ענין חמץ ומצה חמץ הוא בחי׳ הגבהה וההתנשאות ויש בו טעם. ומצה הוא בחי׳ שאין בה גובה והתנשאות כלל ואין בה טעם כלל.
We need to understand the matter of chametz and matzah. Chametz is the level of elevation and self-exaltation, and it has taste. Matzah is the level that has no height or self-exaltation at all, and it has no taste at all,
Chametz, leavened bread, rises and has flavor: it stands for elevation and self-exaltation. Matzah does not rise and has no flavor: it has no height or self-exaltation.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] בלע מצה יצא51 וכמ״כ [וכמו כן] בעבודה ענין מצה הוא בחי׳ ביטול בטל רצונך52 כו׳53 וזה הי׳ [היה] בחי׳ מצה הראשונה שאכלו קודם חצות היינו אתעדל״ת [אתערותא דלתתא] בחי׳ בטל רצונך כו׳.
as our Sages, of blessed memory, said, “If one swallowed matzah, he has fulfilled [his obligation].” So too in divine service, the matter of matzah is the level of self-nullification (bittul): “Nullify your will,” etc. And this was the level of the first matzah, which they ate before midnight, namely an arousal from below, the level of “Nullify your will,” etc.;
Matzah has so little taste that one who swallows it without tasting has fulfilled the mitzvah. In divine service matzah is self-nullification, “Nullify your will before His will”; this was the first matzah, eaten before midnight, Israel’s own effort: an arousal from below.


בחי׳ אתכפייא כו׳ (ועמ״ש מזה בפ׳ ויקהל בד״ה קחו מאתכם תרומה) שלא להיות בחי׳ גסות הקליפה אם תגביה כנשר54 כו׳55
the level of subduing (iskafya), etc. (and see what is written about this in Parshas Vayakhel, in the discourse beginning “Take from among you an offering”), so as not to be the level of the coarseness of kelipah: “Though you soar as high as the eagle, etc.”
This nullification is iskafya, subduing one’s nature, so as not to fall into the coarseness of kelipah, to which the prophet says, “Though you soar as high as the eagle … from there I will bring you down.”


וכידוע שבחי׳ גסות נקרא אבי אבות הטומאה5657 שהוא מקור על התאוות כו׳ ולכן בבחי׳ בטל רצונך ממילא היא בחי׳ אתכפיא וכמ״ש ובערת הרע58 כו׳.59
And, as is known, the level of coarseness is called “the father of all fathers of impurity,” for it is the source of all the desires, etc. Therefore, in the level of “Nullify your will” there is of itself the level of subduing, as it is written, “And you shall eradicate the evil,” etc.
Coarseness, a person’s inflated sense of self, is called “the father of all fathers of impurity,” because every desire grows from it (the print has על, read as כל, “all”). So nullifying one’s will subdues the evil of itself, as in “And you shall eradicate the evil.”




14וזהו ע״י בחי׳ מצה גם מלשון מצה ומריבה שהיא מלחמה גדולה לבטל היש כו׳.60 ובבחינת מצה זו היה ג״כ בחי׳ מרור על מצת ומרורים יאכלוהו61
And this is through the level of matzah, also in the sense of matzah u-merivah (“strife and contention”), for it is a great war to nullify the yesh (the sense of self), etc. And in this level of matzah there was also the level of maror (bitter herbs): “With matzos and bitter herbs they shall eat it,”
Matzah is also related to matzah in the sense of strife, as in matzah u-merivah: nullifying one’s sense of self is a great war. The first matzah came together with maror, bitter herbs, as the verse says, “with matzos and bitter herbs they shall eat it.”


כי בחינת מצה זו בחי׳ בטל רצונך לא היו יכולים לבוא אליו כ״א ע״י בחי׳ מרור בחינת מרירות כו׳.
for this level of matzah, the level of “Nullify your will,” they could not reach except through the level of maror, the level of bitterness, etc.
The bittul of “Nullify your will” could be reached only through maror, bitterness: a bitter feeling over one’s distance from G-d, as the next paragraph explains.


דהנה כפי סדור הקערה הוא מרור באמצע בחי׳ קו האמצעי62 ולכאורה הי׳ [היה] צריך להיות המרור בקו שמאל
For according to the arrangement of the [seder] plate, the maror is in the middle, the level of the middle line. Yet at first glance the maror should have been on the left line,
On the seder plate as it is arranged, the maror sits in the middle, on the middle line of the Sefiros. One would expect it on the left line, the side of Gevurah, since bitterness is a form of severity.


כי הוא בחי׳ גבורות63 כו׳ (כמבואר בסש״ב [בספר של בינונים] בפל״א וכמ״ש ג״כ) (לקמן)64 בפ׳ במדבר בד״ה וידבר כו׳ מענין הג׳ לוים.
for it is the level of Gevuros (restraints), etc. (as is explained in Sefer Shel Beinonim, chapter 31, and as is also written) (below) in Parshas Bamidbar, in the discourse beginning “And He spoke,” etc., on the matter of the three Levites.
Bitterness belongs to the Gevuros, as Tanya, chapter 31, explains, and as a discourse in Parshas Bamidbar explains when it discusses the three Levite families.


מררי הוא בחי׳ המרירות כו׳ ע״ש וכ״ה בלק״ת [בלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] פ׳ נשא והוא מבחינת גבורות כו׳ ועמ״ש מענין מררי בביאור ע״פ נשא את ראש בני גרשון65
Merari is the level of bitterness (merirus), etc.; see there. And so it is in Likkutei Torah of the Arizal, Parshas Naso, and it is from the level of Gevuros, etc. And see what is written on the matter of Merari in the explanation on “Take a census of the sons of Gershon.”
There Merari, from merirus (bitterness), is the level of bitterness, and the Arizal’s Likkutei Torah on Naso also places him in the Gevuros. The text refers as well to its explanation on the census of the sons of Gershon in Parshas Naso.


אך מפני זה הוא בקו האמצעי מפני שבחינת מרירות מעוררת המשכת רחמים רבים כי בחי׳ רחמים אינו שייך כ״א על מי שהוא במדרגה התחתונה ואין טוב לו
However, it is in the middle line for this reason: because the level of bitterness arouses the drawing down of abundant compassion. For compassion applies only to one who is at the lower level and is not well off;
Why then is the maror in the middle line? Because bitterness arouses an abundance of divine compassion, and compassion applies only to one who is low and lacking.


אבל על מי שהוא במדרגה העליונה ולא חסר לו כלל לא שייך עליו רחמנות כלל ומפני זה בחינת רחמים הוא בחינת קו האמצעי.
but for one who is at the higher level and lacks nothing at all, compassion does not apply to him at all. And for this reason the level of compassion is the level of the middle line.
No one has compassion on someone who lacks nothing. Compassion is the middle line, between kindness and restraint, so the maror, which arouses it, is placed in the middle.




15ולעורר בחינת רחמים רבים הוא על ידי בחי׳ מרירות כשמתבונן בשכלו איך שחיות כל העולמות הוא רק בחינת זיו ושם בלבד
To arouse abundant compassion is through the level of bitterness: when one contemplates with his intellect how the life-force of all the worlds is only the level of radiance and a name alone,
Compassion is aroused through bitterness, and bitterness comes from contemplation: one thinks about how the life of all the worlds is only G-d’s radiance and Name.


אבל מהותו ועצמותו ית׳ אני הוי׳ לא שניתי66 אתה הוא עד שלא נברא העולם כו׳
but His being and essence, blessed be He: “I, G-d, have not changed”; “You are He before the world was created,” etc.,
G-d’s own being, by contrast, is untouched by the worlds: “I, G-d, have not changed”; “You are He before the world was created,” and the same after it was created.


בחי׳ הוא ושמו לבד ואין פועלים בו שום שינוי כי אין לו תחלה ולא תכלה כו׳
the level of “He and His Name alone,” and they effect no change in Him, for He has no beginning and no end, etc.
That is the level of “He and His Name alone”: the worlds change nothing in Him, for He has no beginning and no end.


ואזי תשתפך במר נפשו ויבא לידי מרירות גדולים איך שהוא רחוק מאלקות ועל ידי זה מעורר בחינת רחמים רבים כו׳
Then he will pour out [his heart] in the bitterness of his soul, and he will come to great bitterness over how far he is from G-dliness; and through this he arouses abundant compassion, etc.
Seeing how far he himself is from G-dliness, a person pours out his heart in bitterness. That bitterness arouses G-d’s abundant compassion.


וכמו שאומרים בכל יום ביוצר אור המלך המרומם לבדו הו׳ היינו כנ״ל מה רבו מעשיך67 ה׳ כולם בחכמה עשית כו׳ הוא רק מבחינת המלך בחינת מלכות שם בלבד.
And as we say every day in [the blessing] Yotzer Or, “The King who alone is exalted,” etc.: that is, as mentioned above, “How manifold are Your works, G-d; in wisdom You have made them all,” etc., is only from the level of “the King,” the level of Malchus, a name alone.
The daily blessing Yotzer Or expresses this. “The King” there refers back to “How manifold are Your works, G-d,” which it follows: the works come only from G-d as King, from Malchus, His Name.


אבל המרומם לבדו כו׳ היינו כמו שהוא לבדו בחי׳ הוא ושמו בלבד הוא מרומם שאין לו ערך ושינוי כלל אין ערוך לך כו׳
But “who alone is exalted,” etc., means: as He is alone, the level of “He and His Name alone,” He is exalted, for He has no comparison and no change at all: “There is none to compare to You,” etc.,
But “who alone is exalted” is G-d as He is alone, “He and His Name alone,” beyond all comparison and change, as the same prayer says, “There is none to compare to You.”


המתנשא מימות עולם ואם כן הרחמנות גדולה עלינו ומפני זה אנו אומרים ברחמיך הרבים רחם עלינו68 כו׳.
“who is elevated since days of old.” If so, there is great cause for compassion on us; and therefore we say, “In Your abundant compassion, have compassion on us,” etc.
He is “elevated since days of old,” far above the worlds; so we, who are far from Him, are greatly in need of compassion. Hence the prayer goes on, “In Your abundant compassion, have compassion on us.”


(ועמ״ש מזה בביאור ע״פ והנה מנורת זהב.69 וז״ש [וזהו שכתוב] בחנה והיא מרת נפש70 ועל ידי זה ותתפלל על ה׳. עמ״ש בד״ה לא תהיה71 מכשלה.
(And see what is written about this in the explanation on “And behold, a candelabrum of gold.” And this is what is said of Channah, “And she was bitter of soul,” and through this, “And she prayed to (al) G-d”; see what is written in the discourse beginning “None shall miscarry.”
The text refers to the explanation on “And behold, a candelabrum of gold” in Likkutei Torah, Behaalosecha. Channah too was “bitter of soul,” and through this she prayed to G-d (the verse says al, literally “upon”); the text refers to the Torah Ohr discourse on “None shall miscarry” (the print has מכשלה, read as משכלה, as in the Kehot note).


וזהו וימררוהו כו׳72 ועל ידי זה ותשב באיתן קשתו73 עמ״ש מענין איתן בד״ה ראה אנכי נותן.74 ובחרבי ובקשתי75 היינו בצלותי ובעותי)76 וזהו ענין מרור קו האמצעי כו׳.
And this is “And they embittered him,” etc., and through this, “But his bow abode in strength (eisan)”; see what is written on the matter of eisan in the discourse beginning “See, I set before you.” And “with my sword and with my bow” means “with my prayer and with my supplication.”) And this is the matter of maror [as] the middle line, etc.
So too with Yosef: “they embittered him,” and through this “his bow abode in strength.” Yaakov’s “with my sword and with my bow” is read as “with my prayer and with my supplication,” as the Targum renders it; bitterness leads to prayer, which draws compassion, and that is why the maror is on the middle line.


ועל ידי זה יכולים לבא לבחי׳ מצה הנ״ל בחינת בטל רצונך כו׳ בחינת אתכפיא בלי טעם ובלי שום התנשאות והגבהה וצריכה שמור ושמרתם את המצות77 שלא תבא לידי חימוץ ח״ו [חס ושלום] הגבהה והתנשאות
And through this one can come to the level of matzah mentioned above, the level of “Nullify your will,” etc., the level of subduing (iskafya), without taste and without any self-exaltation or elevation. And it requires guarding, “And you shall guard the matzos,” so that it does not come to leavening, Heaven forbid, [that is,] elevation and self-exaltation
Bitterness opens the way to the matzah of “Nullify your will,” a subduing of self without “taste” or self-exaltation. This matzah needs guarding, so that it does not turn into chametz, self-exaltation.


(ועיין בפרדס בעה״כ [בערכי הכינויים] ערך ושמירה אחת.78 ועיין בזח״ב [בזהר חלק ב׳]) (דקל״א79 א׳) בענין ליל שמורים.808182 (ודל״ח ב׳).83
(and see the Pardes, in Erchei HaKinuyim, the entry “And one guarding”; and see the Zohar, Part II) (131a), on the matter of “a night of guarding” (leil shimurim) (and 38b);
The text gives sources on guarding: the Pardes, which (as the Kehot note quotes it) says that it needs guarding because the kelipah surrounds it, and the Zohar on “a night of guarding.”


ור״פ בראשית גבי כשושנה בין החוחים84 לסחרא לה לכנסת ישראל ולנטרא לה85 כו׳86 ועיין מ״ש בד״ה צו את בני87 ישראל את קרבני כו׳ תשמרו להקריב לי.88
and at the beginning of Parshas Bereshit, concerning “as a lily among the thorns”: “to encircle her, the Community of Israel, and to guard her,” etc. And see what is written in the discourse beginning “Command the Children of Israel: My offering,” etc., “you shall guard to offer to Me.”
In the Zohar’s opening, the “lily among the thorns,” the Community of Israel, is encircled and guarded. The text also refers to the discourse on “Command the Children of Israel: My offering … you shall guard to offer to Me” in Likkutei Torah, Pinchas.


שארז״ל [שאמרו רבותינו זכרונם לברכה] שמור זו משנה89 כו׳ והיינו לפי שבתורה שבעל פה הוא גילוי רצה״ע [רצון העליון] כו׳ ע״ש.
For our Sages, of blessed memory, said, “‘Guard’ refers to Mishnah,” etc.; and that is because in the Oral Torah there is the revelation of the supernal will, etc.; see there.
That discourse explains the Sages’ saying that “guard” refers to Mishnah: the Oral Torah reveals the supernal will. Guarding is thus tied to the revelation of G-d’s will.


וע׳ עוד בפרדס ערך מצה90 ודבריו יובן עפמ״ש [על פי מה שכתוב] בד״ה זכור ושמור בדבור אחד91 נאמרו ועיין ברבות ר״פ עקב (דף רצ״ב ב׳) על פסוק ושמר ה׳ לך כו׳
And see further in the Pardes, the entry “Matzah”; his words will be understood according to what is written in the discourse beginning “‘Remember’ and ‘Guard’ were said in a single utterance.” And see the Midrash Rabbah, at the beginning of Parshas Eikev (folio 292b), on the verse “And G-d will guard for you,” etc.,
The Pardes, under “Matzah,” reads shemurah (“guarded”) as a bride waiting for her husband, and the Torah Ohr discourse on “‘Remember’ and ‘Guard’” reads shamor as waiting, as in “and his father kept the matter” (both as the Kehot notes report). The text also points to the Midrash Rabbah on “And G-d will guard for you.”


ושמרתם את המצות כו׳ ועיין מ״ש סד״ה את שבתותי תשמרו ומ״ש במ״א ע״פ לעבדה ולשמרה.92
“And you shall guard the matzos,” etc. And see what is written at the end of the discourse beginning “My Sabbaths you shall keep,” and what is written elsewhere on “to work it and to guard it.”
The reference continues with “And you shall guard the matzos.” The text adds the end of the discourse on “My Sabbaths you shall keep” and an explanation elsewhere of “to work it and to guard it.”


וזה היה הכל בחי׳ מצה ראשונה בחינת אתעדל״ת [אתערותא דלתתא] שהיו ישראל עושים ועי״ז היה אחר כך אחר חצות בחי׳ מצה שניה בחי׳ ביטול ע״י שנגלה עליהם מלך מלכי המלכים כו׳.93
And all this was the level of the first matzah, the level of an arousal from below, which Israel performed; and through this there came afterwards, after midnight, the level of the second matzah, the level of self-nullification, through the King of the kings of kings being revealed to them, etc.
All this, the bitterness and the guarded matzah, belongs to the first matzah, Israel’s own effort from below. Through it came the second matzah after midnight: a self-nullification brought about by the revelation of the King of the kings of kings.




16ובחי׳ מצה זו היא שלא הספיק בצקת כו׳ שאינה צריכה שימור כלל שאינה באה לידי חימוץ כלל מחמת שנגלה עליהם כו׳
And the level of this matzah is “the dough did not have time,” etc.: it needs no guarding at all, for it does not come to leavening at all, because [the King] was revealed to them, etc.
The second matzah is the one of which it is said that “the dough did not have time.” It needs no guarding, because the revelation of the King made leavening impossible.


והיא בחי׳ ביטול אמיתי שאין יכול לבא לידי בחינת הגבהה והתנשאות כלל ונגלה עליהם בחי׳ זו כדי שיהיה יציאת מצרים
And it is the level of true self-nullification, which cannot come to the level of elevation and self-exaltation at all. And this level was revealed to them so that the Exodus from Egypt could take place;
It is a true self-nullification, in which self-exaltation cannot arise at all. This level was revealed so that the Exodus could take place.


כי מחמת שהיו אז ישראל במדרגה שפלה מאד משוקעים בין הקליפות כידוע לא היו יכולים לצאת מבחי׳ זו עד שנגלה עליהם כו׳
for since Israel were then at a very low level, sunk among the kelipos, as is known, they could not go out from this level until [the King] was revealed to them, etc.;
Israel were then very low, sunk among the kelipos, the forces of concealment, and could not leave that state until G-d was revealed to them.


ועל ידי גילוי הארה גדולה כזו היו יכולים לצאת כו׳ ולא היה בה מרור כלל כי היה גילוי מלמעלה למטה הארה גדולה כנ״ל ולא תוכל לבא לידי חימוץ
and through the revelation of so great an illumination they were able to go out, etc. And there was no maror in it at all, for it was a revelation from above to below, a great illumination, as mentioned above, and it could not come to leavening.
Only so great an illumination could bring them out. This matzah needed no maror, since it came from above to below, a revelation that left no room for leavening.


אבל מצה הראשונה הי׳ [היה] עבודתם מלמטה למעלה (ועמ״ש עוד מענין ב׳ בחינות מצה הנ״ל ע״פ ששת ימים תאכל מצות)9495 ולכן היו צריכים מרור כו׳ לעורר רח מים רב ים.
But [with] the first matzah, their service was from below to above (and see what is written further on the matter of the two levels of matzah mentioned above, on “Six days you shall eat matzos”); therefore they needed maror, etc., to arouse abundant compassion.
The first matzah was Israel’s service from below to above, and so it needed maror, bitterness, to arouse G-d’s abundant compassion. The text refers to its discussion of the two matzos on “Six days you shall eat matzos” in Likkutei Torah, Tzav.


וזהו שאנו אומרים מרור זה שאנו אוכלים ע״ש [על שם] מה ע״ש [על שם] שמררו המצרים96 את חיי אבותינו
And this is what we say: “This maror that we eat—on account of what? On account of the fact that the Egyptians embittered the lives of our fathers
The Haggadah’s words on the maror fit this: we eat it “because the Egyptians embittered the lives of our fathers.”


במצרים אבותינו הם המדות כידוע וחיי אבותינו הם המוחין שבמדות ובחינת מצרים ממררים את המדות כו׳ (ועמ״ש מזה בפ׳ שמות בד״ה קול דודי):97
in Egypt.” “Our fathers” are the emotive attributes (middos), as is known, and “the lives of our fathers” are the intellect (mochin) within the middos; and the level of Egypt embitters the middos, etc. (And see what is written about this in Parshas Shemos, in the discourse beginning “The voice of my beloved.”)
“Our fathers” are the middos, the emotions, and “the lives of our fathers” are the mochin, the intellect within the emotions that gives them life. “Egypt,” the state of constriction, embitters these emotions; the text refers to the Torah Ohr discourse on “The voice of my beloved” in Shemos.




Section 5 · ¶17
The voice
17ג ועתה יובן פי׳ הפסוק קול דודי הנה זה בא מדלג על ההרים כו׳ דקאי על יציאת מצרים כו׳
3. Now the explanation of the verse “The voice of my beloved! Behold, he comes, leaping over the mountains,” etc., will be understood; for it refers to the Exodus from Egypt, etc.
Chapter 3 returns to the verse. With the foundations laid, the maamar can now explain “The voice of my beloved … leaping over the mountains” as describing the Exodus.


פי׳ קול הוא בחי׳ המשכה98 בלשון פסוק ואינו דוקא קול גשמי דהיינו בחי׳ הדבור דאדרבה זה נקרא קול זוטא שנמשך מן המדות אל הדבור ה׳ מוצאות הפה כו׳
The explanation: kol (“voice”) is the level of drawing down, in the language of the verse. And it is not necessarily a physical voice, that is, the level of speech; on the contrary, that is called the “small voice” (kol zuta), which is drawn from the middos into speech, [through] the five articulations of the mouth, etc.
In the verse “voice” (kol) means a drawing forth, not necessarily physical sound. Ordinary speech is only the “small voice,” which carries the emotions outward through the five organs of articulation (throat, palate, tongue, teeth and lips).


ויש קול גדול ולא יסף99 היינו בחינת קלא פנימאה דלא אשתמע100 כי בחינת קול זוטא הנ״ל נקרא קלא דאשתמע101102 ובחינת קול גדול הנ״ל הוא קלא דלא אשתמע
And there is “a great voice that did not cease,” which is the level of the inner voice that is not heard (kala penima’ah delo ishtema). For the level of the “small voice” mentioned above is called “the voice that is heard,” and the level of the “great voice” mentioned above is “the voice that is not heard.”
At Sinai there was “a great voice that did not cease,” which the Zohar calls the inner voice that is not heard. Speech is “the voice that is heard”; the “great voice” is a voice that is not heard.


(עיין מענין קול גדול ברבות יתרו ס״פ כ״ח וס״פ כ״ט. במדבר רבה ס״פ בלק) (סוף ד׳ רע״ט).
(See on the matter of the “great voice” in the Midrash Rabbah on Yisro, at the end of section 28 and at the end of section 29; Bamidbar Rabbah, at the end of Balak) (end of folio 279).
The text gives sources on the “great voice” in the Midrash Rabbah, on Yisro and at the end of Balak.


ובזח״א [ובזהר חלק א] בראשית (דף נ׳ ע״ב. דר״י [דרבינו יצחק] ע״א)103 ח״ב [חלק ב׳] (קל״ז א׳). ח״ג [חלק ג׳] (דרס״א א׳). ועיין מ״ש מענין קול סד״ה הבאים ישרש104105 ובד״ה וכל העם רואים.106107
And in the Zohar, Part I, Bereshit (folio 50b; folio 210a); Part II (137a); Part III (261a). And see what is written on the matter of kol at the end of the discourse beginning “Those who come, he shall cause to take root,” and in the discourse beginning “And all the people saw.”
It adds passages of the Zohar and two discourses in Torah Ohr on kol: on “Those who come, he shall cause to take root” (Shemos) and on “And all the people saw the voices” (Yisro).


ובד״ה הקל קול יעקב108109 ובד״ה ויהי קול מעל לרקיע.110111 ובד״ה משה ידבר112113 ובענין מהרה ישמע כו׳ קול חתן וקול כלה כו׳
And in the discourse beginning “The voice is the voice of Yaakov,” and in the discourse beginning “And there was a voice from above the firmament,” and in the discourse beginning “Moshe would speak,” and on the matter of “Soon may there be heard,” etc., “the voice of the groom and the voice of the bride,” etc.
Further discourses on kol are listed: on “The voice is the voice of Yaakov,” on Yechezkel’s “voice from above the firmament,” on “Moshe would speak” (Torah Ohr, Yisro), and on the wedding blessing’s “the voice of the groom and the voice of the bride.”


והיינו בחי׳ המשכה מההעלם אל הגילוי היינו מן השכל אל המדות או אל השכל מלמעלה מן השכל שנמשך הכל מהעלם אל הגילוי נק׳ קול בחינת המשכה וכמ״כ [וכמו כן] הוא כאן שנגלה עליהם מלך כו׳
And this is the level of drawing down from concealment into revelation: that is, from the intellect to the middos, or to the intellect from above the intellect. Whatever is drawn from concealment into revelation is called kol (“voice”), the level of drawing down. So too here: that the King, etc., was revealed to them,
In all these, “voice” is the drawing of something from concealment into revelation: from intellect into emotion, or into intellect from what is above intellect. So too the revelation of the King at the Exodus is a “voice.”


הארה גדולה שלמעלה מהשתלשלות מהותו ועצמותו כו׳ נקרא גם כן בחינת קול המשכה מההעלם אל הגילוי. (ופירוש הנה זה בא עמ״ש לקמן בענן והגדת לבנך כו׳ בעבור זה114 כו׳):
a great illumination that is above the chain of descent, His being and essence, etc., is also called the level of “voice,” a drawing down from concealment into revelation. (And for the explanation of “Behold, this one (zeh) comes,” see what is written below on the matter of “And you shall tell your son,” etc., “because of this (zeh),” etc.)
The great illumination above the chain of worlds, G-d’s very being, was drawn from concealment into revelation: this is “the voice of my beloved.” The word zeh in “Behold, this one comes” is explained later, with the Haggadah’s “because of this (zeh).”




Section 6 · ¶18
Leaping over the mountains
18מדלג על ההרים כו׳. שבחי׳ הארה גדולה לגילוי זה בא עליהם דרך דילוג ולא כסדר השתלשלות שהוא דרך עילה ועלול שיש ערך ושייכות זה לזה
“Leaping over the mountains,” etc.: the level of the great illumination for this revelation came upon them by way of a leap, and not in the order of the chain of descent (hishtalshelus), which is by way of cause and effect, where there is a proportion and relation of one to the other;
“Leaping” means that the revelation skipped the ordinary order of the worlds. That order, hishtalshelus, is cause and effect, where each level stands in proportion and relation to the next.


כמו עד״מ מבשרי אחזה115 שהדבור נמשך מהמחשבה ומחשבה ממדות ומדות משכל כל זה נק׳ בחי׳ השתלשלות כו׳.
as, by way of analogy, “From my flesh I behold”: speech is drawn from thought, and thought from the middos, and the middos from the intellect; all this is called the level of hishtalshelus, etc.
Job’s “From my flesh I behold [G-d]” makes the human soul a model: speech comes from thought, thought from emotion, emotion from intellect. Each stage grows from the one before it; this is called hishtalshelus.


אבל בחינת גילוי זה שהיה בשעת יציאת מצרים שנגלה עליהם מלך כו׳. מבחינת הוא ושמו לבד שלמעלה מהשתלשלות והארה כזו אינה יכולה לבא בדרך השתלשלות רק דרך דילוג
But this level of revelation, which took place at the time of the Exodus from Egypt, when the King, etc., was revealed to them, [was] from the level of “He and His Name alone,” which is above hishtalshelus; and such an illumination cannot come by way of hishtalshelus, but only by way of a leap;
The revelation at the Exodus came from “He and His Name alone,” which is above the whole chain. Such an illumination cannot come down step by step; it can only “leap.”


כמו עד״מ א׳ שמדלג מהר להר אחר שרחוק ממנו שאינו יכול לילך לשם רק דרך דילוג יכול לדלג עליו כו׳
as, by way of analogy, one who leaps from one mountain to another mountain far from it: he cannot walk there, and only by way of a leap can he leap over to it, etc.
It is like someone who must reach a distant mountain: he cannot walk there, but he can leap over to it.


כמ״כ [כמו כן] כאן נגלה עליהם בחי׳ והארה גדולה כזו מלמעלה למטה לפי שלא ערכם דרך דילוג והיינו ובמורא גדול116 זה גילוי שכינה
So too here: such a level and so great an illumination was revealed to them from above to below, not in proportion to them, by way of a leap. And this is “and with great awe”: this is the revelation of the Shechinah;
So the great illumination came from above to below, out of all proportion to Israel’s level. The Haggadah reads “and with great awe” as the revelation of the Shechinah.


היינו שנגלה עליהם בחי׳ מלך בחי׳ הוא ושמו לבד ונגלה עליהם בגילוי כ״כ [כל כך] עד שנפל עליהם מורא גדול ופחד מפני ה׳ כמ״ש או הנסה אלקים לבא117 לקחת לו גוי מקרב גוי כו׳.
that is, the level of King, the level of “He and His Name alone,” was revealed to them, and was revealed to them so openly that great awe and fear of G-d fell upon them, as it is written, “Or has G-d ventured to come and take for Himself a nation from the midst of a nation,” etc.
The King, “He and His Name alone,” was revealed so openly that great awe of G-d fell upon them. Moshe’s words, “Or has G-d ventured to come and take for Himself a nation from the midst of a nation,” describe this revelation, which ends “and with great terrors.”


מדלג על ההרים בזכות118 הרים היינו אבות119 וכמ״ש בגמרא (פרק קמא דראש השנה דף י״א א׳) ובמדרש (שמות רבה פרשה ט״ו)
“Leaping over the mountains”: in the merit of the mountains, that is, the Patriarchs, as is written in the Gemara (first chapter of Rosh Hashanah, folio 11a) and in the Midrash (Shemos Rabbah, section 15);
The Talmud and the Midrash say that G-d “leapt over the mountains” in the merit of the Patriarchs, who are called mountains.


והיינו שעל ידי פסח מצה ומרור שאכלו שהם בחי׳ ג׳ קוין היו מעוררים למעלה בחי׳ אורות עליונים שהמה אברהם יצחק ויעקב מדות דאצילות120 ועל ידם היה בחי׳ דילוג בחי׳ ונגלה מדלג כו׳
that is, through the Pesach offering, the matzah and the maror that they ate, which are the level of the three lines, they aroused Above the level of the supernal lights, which are Avraham, Yitzchak and Yaakov, the middos of Atzilus; and through them came the level of the leap, the level of “and He was revealed, leaping,” etc.
The Pesach offering, the matzah and the maror correspond to the three lines, right, left and middle. By eating them Israel aroused the supernal Patriarchs, Avraham, Yitzchak and Yaakov, the attributes of Atzilus, and through them came the “leap.”


והנה בשיר השירים נאמר בלשון דילוג ובתורה נקרא בלשון פסח כמ״ש ופסח ה׳ על הפתח121 והוא ג״כ דילוג וקפיצה
Now, in Shir HaShirim it is said in terms of leaping, and in the Torah it is called by the term pesach (“passing over”), as it is written, “And G-d will pass over the doorway”; and this too is leaping and skipping.
The Song speaks of “leaping,” while the Torah uses pesach, “passing over”: “And G-d will pass over the doorway.” Both mean a leap and a skip.


והענין הוא שבתורה נאמר לאיזה מקום היה הדילוג דהיינו על הפתח היינו בחי׳ מל׳ זה השער לה׳122 כו׳.
And the matter is that the Torah says to which place the leap was: “over the doorway,” that is, the level of Malchus: “This is the gate to G-d,” etc.;
The Torah adds where the leap went: “over the doorway.” The doorway is Malchus, “the gate to G-d.”


ראשית חכמה יראת123 ה׳ כו׳ והיינו בחינת מלכות הנקרא מלכות כל עולמים124 שיורדת להחיות כל עולמים ונגלה בחי׳ מלך כו׳
“The beginning of wisdom is the fear of G-d,” etc. This is the level of Malchus, which is called “the kingship of all worlds,” which descends to give life to all worlds; and the level of King, etc., was revealed,
“The beginning of wisdom is the fear of G-d”: awe is the entrance to all service. Malchus is “the kingship of all worlds,” which descends to give life to the worlds, and into it the revelation of the King came.


הארה גדולה הנ״ל בבחי׳ מל׳ היינו בגילוי שנקרא פתח כו׳ שיכול להיות ובמורא גדול שיהיה פחד ויראה מפני ה׳ שזה נק׳ זה השער כו׳
the great illumination mentioned above, in the level of Malchus, that is, in revelation, which is called “doorway,” etc., so that there could be “and with great awe,” that there be fear and awe of G-d; for this is what is called “This is the gate,” etc.:
The great illumination came into Malchus, the “doorway,” so that it could be felt as “great awe,” the fear of G-d. That is why Malchus is called “the gate.”


זהו התחלת עבודת ה׳ בחינת יראה כו׳ רק שאז נגלה עליהם בבחי׳ זו הארה מבחינת מלך הוא ושמו כו׳.
this is the beginning of the service of G-d, the level of awe, etc. Only, at that time there was revealed to them in this level an illumination from the level of King, “He and His Name,” etc.
Awe is the beginning of serving G-d. At the Exodus, however, this awe came from a revelation of the King, “He and His Name,” from far above.


וזהו ובמורא גדול כו׳. וזהו ופסח ה׳ על הפתח כו׳ שנגלה עליהם בבחי׳ פתח125 (ועיין בפ׳ אמור דף צ״ה ע״א126 בפי׳ פתחי לי)127128
And this is “and with great awe,” etc. And this is “And G-d will pass over the doorway,” etc.: that He was revealed to them in the level of “doorway” (and see in Parshas Emor, folio 95a, on the explanation of “Open to me”).
This is “with great awe,” and this is “And G-d will pass over the doorway”: G-d was revealed in Malchus, the doorway. The text refers to the Zohar in Parshas Emor on “Open to me,” which, as the Kehot note quotes it, reads: “You are the opening for Me to enter.”


ובשה״ש [ובשיר השירים] לא נאמר לאיזה מקום היה הדילוג רק נתפרש באיזה אופן היה הדילוג היינו על ההרים כו׳. ויש בזה ב׳ פירושים.
And Shir HaShirim does not say to which place the leap was; rather, it specifies in what manner the leap was, namely “over the mountains,” etc. And there are two explanations of this:
The Song does not say where the leap went; it says how: “over the mountains.” This has two meanings.


א׳ על ההרים בזכותן כנ״ל והב׳ על ההרים למעלה מן ההרים שהם מדות דאצי׳ שהארה הנ״ל היה למעלה מהם דהיינו בחינת מלך כו׳:129
the first, “over the mountains”: in their merit, as mentioned above; and the second, “over the mountains”: above the mountains, which are the middos of Atzilus, for the illumination mentioned above was above them, namely the level of King, etc.
Either “in the merit of” the mountains, the Patriarchs, or “above” the mountains: the revelation was higher than the attributes of Atzilus themselves, the level of the King.




Section 7 · ¶19–21
Skipping over the hills
19ד מקפץ על הגבעות. ארז״ל [אמרו רבותינו זכרונם לברכה] גבעות הם אמהות.130131 ולהבין זאת הנה ההפרש בין דילוג132 לקפיצה הוא
4. “Skipping over the hills”: our Sages, of blessed memory, said that the hills are the Matriarchs. To understand this: the difference between leaping (dilug) and skipping (kefitzah) is
Chapter 4 takes up the second half of the verse, “skipping over the hills,” which the Talmud reads as “in the merit of the Matriarchs.” To understand it, the maamar first defines the difference between leaping and skipping.


כי דילוג ברגל א׳ וקפיצה בב׳ רגלים וכמבואר במשנה פ״ח [פרק ח׳] דאהלות133 והדולג ממקום למקום והקופץ ממקום למקום134
that leaping is with one foot and skipping with two feet, as is explained in the Mishnah, chapter 8 of Ohalos: “one who leaps from place to place, and one who skips from place to place”
Leaping uses one foot and skipping both feet. The Mishnah in Ohalos mentions both, “one who leaps” and “one who skips,” as two different movements.


(ע״ש בפי׳ רבינו עובדיה מברטנורה135 ובפי׳ המשניות להרמב״ם [להרבי משה בן מימון]136 וגם בירושלמי פ״ה דביצה137 קיפוץ עוקר שתי רגליו כאחת138 כו׳).
(see there in the commentary of Rabbeinu Ovadiah of Bartenura and in the Rambam’s Commentary on the Mishnah; and also in the Jerusalem Talmud, chapter 5 of Beitzah: “Skipping: one lifts both his feet at once,” etc.).
The commentators on that Mishnah explain the difference. According to the Rambam (as the Kehot note quotes him), one who leaps keeps one foot on the ground and springs with the other, while one who skips lifts both feet from the ground together; the Jerusalem Talmud says the same of skipping.


ולהבין זה דהנה כל בחי׳ דילוג והארה גדולה שבאה מלמעלה אינה יכולה להתגלות כי אם בבחינת רגלים
To understand this: every level of leaping and great illumination that comes from Above can be revealed only in the level of “feet.”
Applying this Above: any great illumination that comes from Above by a “leap” can be revealed only through “feet,” the lowest level, which reaches down to the ground.


כי זהו הכלל בכל גחינת גילוי אינו נגלה כ״א בבחי׳ רגלים כו׳ כמ״ש ועמדו רגליו ביום ההוא139 כו׳
For this is the rule in every level of revelation: it is revealed only in the level of “feet,” etc., as it is written, “And His feet shall stand on that day,” etc.,
This is a general rule: revelation comes through “feet.” So Zechariah says of the future revelation, “And His feet shall stand on that day.”


והארץ הדום רגלי140 (ועמ״ש בד״ה כיצד מרקדין לפני הכלה כו׳ ובד״ה למנצח על השמינית וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ משפטים141 בד״ה מצות ראיה כו׳).
and “the earth is My footstool” (and see what is written in the discourse beginning “How does one dance before the bride,” etc., and in the discourse beginning “For the conductor, on the Sheminis”; and see Likkutei Torah, at the end of Parshas Mishpatim, in the discourse beginning “The mitzvah of appearing,” etc.).
And Isaiah says, “the earth is My footstool”: G-d’s “feet” are where He touches the lowest realm. The text refers to further discussions, among them the Arizal’s Likkutei Torah on Mishpatim (so the Kehot note identifies it).


ויש ב׳ בחי׳ רגלים היינו ב׳ בחינות בבחינת גילוי והארה הנ״ל בחינת קו הימין וקו השמאל בחי׳ אהוי״ר [אהבה ויראה] כו׳.
And there are two levels of “feet,” that is, two levels in the revelation and illumination mentioned above: the level of the right line and the left line, the level of love and awe, etc.
The two “feet” are the two lines of revelation, right and left: love and awe.


והנה ע״י ההרים אבות הנ״ל היה נגלה עליהם הארה הנ״ל רק בבחי׳ אהבה וימינו תחבקני.142
Now, through the mountains, the Patriarchs mentioned above, the illumination mentioned above was revealed to them only in the level of love: “and his right hand embraces me.”
Through the mountains, the Patriarchs, the revelation came only through love, the right side, as in “and his right hand embraces me.” That is a leap with one foot.




20וזהו מדלג ברגל א׳ על ההרים אבות ומקפץ על הגבעות בב׳ רגלים היינו שהיה גילוי זה בבחי׳ יראה ובמורא גדול כו׳.
And this is “leaping” with one foot “over the mountains,” the Patriarchs, and “skipping over the hills” with two feet: that is, this revelation was in the level of awe, “and with great awe,” etc.
So the verse’s two verbs fit: through the Patriarchs, the mountains, the revelation “leapt” on one foot; through the Matriarchs, the hills, it “skipped” on both feet, so that it came also as awe, “with great awe.”


על הגבעות אלו אמהות והנה בחינת אהבה בנקל יכול לבא לידי גילוי מבחי׳ יראה כנראה
“Over the hills”: these are the Matriarchs. Now, the level of love can come into revelation more easily than the level of awe, as is seen
The hills are the Matriarchs. Love comes into revelation more easily than awe, as experience shows.


בחוש שכל אדם יכול להתפעל בבחי׳ אהבה כרגע ובבחי׳ יראה אינו כ״כ [כל כך] מפני שבחי׳ יראה עילאה הוא למעלה במדרגה מבחי׳ אהבה כו׳
by experience: every person can be stirred to love in a moment, but to awe not so much, because the level of supernal awe (yirah ila’ah) is higher in rank than the level of love, etc.
Anyone can be moved to love in an instant, but awe is harder to reach, because supernal awe stands higher than love.


(ועיין בפ׳ מקץ בביאור על פסוק כי אתה נרי שאהבה רבה היא בחינת ה׳ עילאה ויראה עילאה היא בחי׳ יוד כו׳ וגם למעלה יותר כי
(And see in Parshas Miketz, in the explanation on the verse “For You are my lamp,” that great love (ahavah rabbah) is the level of the upper hei, and supernal awe is the level of the yud, etc. And even higher: for
The text refers to the explanation on “For You are my lamp” in Torah Ohr, Miketz: great love corresponds to the upper hei of the Name (Binah), and supernal awe to the yud (Chochmah), which is higher. It then goes higher still.


הנה יש טורי נהורא וטורי חשוכא143 פי׳ טורי נהורא הם המדות שנמשכים מן השכל חג״ת [חסד גבורה תפארת] דז״א וטורי חשוכא הם המדות שלמעלה מהשכל אהבה רבה חג״ת [חסד גבורה תפארת] דא״א
there are “mountains of light” (turei nehora) and “mountains of darkness” (turei chashocha). The explanation: the “mountains of light” are the middos that are drawn from the intellect, Chesed, Gevurah and Tiferes of Z’eir Anpin; and the “mountains of darkness” are the middos that are above the intellect, great love, Chesed, Gevurah and Tiferes of Arich Anpin.
The Zohar speaks of “mountains of light” and “mountains of darkness.” The mountains of light are emotions born of intellect, the Chesed, Gevurah and Tiferes of Z’eir Anpin; the mountains of darkness are emotions above intellect, the great love of the Chesed, Gevurah and Tiferes of Arich Anpin, the outer dimension of Keser.


וזהו ענין מדלג על ההרים שנמשך מבחי׳ טורי חשוכא חג״ת [חסד גבורה תפארת] דא״א בחג״ת [בחסד גבורה תפארת] דז״א וזהו ענין ההרים רקדו144 כאילי׳ [כאילים] עליי׳ [עלייה] חג״ת [חסד גבורה תפארת] דז״א והתכללותן בגילוי אור חג״ת [חסד גבורה תפארת] דא״א וכמ״ש במ״א בד״ה הים ראה145146 כו׳ ההרים רקדו כו׳.
And this is the meaning of “leaping over the mountains”: that it is drawn from the level of the “mountains of darkness,” Chesed, Gevurah and Tiferes of Arich Anpin, into Chesed, Gevurah and Tiferes of Z’eir Anpin. And this is the meaning of “The mountains danced like rams”: the ascents of Chesed, Gevurah and Tiferes of Z’eir Anpin and their inclusion in the revelation of the light of Chesed, Gevurah and Tiferes of Arich Anpin; as is written elsewhere, in the discourse beginning “The sea saw,” etc., “The mountains danced,” etc.
“Leaping over the mountains” is then a drawing from the mountains of darkness, Arich Anpin, into the emotions of Z’eir Anpin. Psalm 114’s “The mountains danced like rams” is read the same way: the emotions of Z’eir Anpin rise and are included in the light of Arich Anpin, as the discourse on “The sea saw” in Likkutei Torah, Tzav, explains.


אכן יראה עילאה שרשה במו״ס [במוחא סתימאה] שהיא מגבורה דעתיק כמ״ש ע״פ כי אתה נרי147148 הנ״ל וכמ״ש הרמ״ז [הרב משה זכות] פ׳ וישב דקע״ט ב׳. והוא למעלה מבחי׳ חג״ת [חסד גבורה תפארת] דא״א ומשם נמשך בחי׳ גילוי זה במורא גדול כו׳
However, supernal awe has its root in Mocha Stima’ah (the hidden brain), which is from the Gevurah of Atik, as is written on “For You are my lamp,” mentioned above, and as the Ramaz wrote on Parshas Vayeshev, folio 179b. And it is higher than the level of Chesed, Gevurah and Tiferes of Arich Anpin; and from there is drawn the level of this revelation, “with great awe,” etc.,
Supernal awe is rooted higher still, in Mocha Stima’ah, the hidden brain, which derives from the Gevurah of Atik, the inner dimension of Keser, as Torah Ohr and the Ramaz’s commentary on the Zohar explain. It is above even the emotions of Arich Anpin, and from there came the revelation “with great awe.”


שהוא התגלות יראה עילאה זו בבחי׳ יראה תתאה הנמשך מבחי׳ מלכות כל עולמים וע״ז נאמר ופסח ה׳ על הפתח כו׳ וזהו ענין מקפץ על הגבעות בחי׳ קו הימין וקו השמאל כו׳
which is the revelation of this supernal awe in the level of lower awe (yirah tata’ah), which is drawn from the level of “the kingship of all worlds.” And of this it is said, “And G-d will pass over the doorway,” etc. And this is the meaning of “skipping over the hills”: the level of the right line and the left line, etc.
That supernal awe was revealed within the lower awe, which comes from “the kingship of all worlds,” Malchus: this is “And G-d will pass over the doorway.” So “skipping over the hills” is with both feet, the right line of love and the left line of awe.


וכתיב בחכמה יסד ארץ149 כונן שמים בתבונה150 כו׳ ושמים וארץ זהו בחינת האבות ואמהות כו׳ ולכן יראה עילאה נמשך בזכות האמהות דייקא ועמ״ש ע״פ שימני כחותם151152 בענין אשה כי תזריע וילדה זכר)153
And it is written, “With wisdom He founded the earth; He established the heavens with understanding,” etc. And heaven and earth are the level of the Patriarchs and the Matriarchs, etc. Therefore supernal awe is drawn specifically in the merit of the Matriarchs. And see what is written on “Set me as a seal,” on the matter of “When a woman conceives and bears a male.”)
In “With wisdom He founded the earth; He established the heavens with understanding,” heaven and earth are the Patriarchs and the Matriarchs: the earth, the Matriarchs, is founded with Chochmah, the yud that is the root of supernal awe, and the heavens with Binah. That is why supernal awe came in the merit of the Matriarchs; the text refers to the discourse on “Set me as a seal” in Likkutei Torah, Shir HaShirim.


ולהבין מפני מה ע״י האבות לא היה הגילוי רק בבחינת אהבה בח ינת רגל אחת וע״י האמהות היה הגילוי גם בבחינת יראה בב׳ רגלים כו׳
Now, to understand why through the Patriarchs the revelation was only in the level of love, the level of one foot, while through the Matriarchs the revelation was also in the level of awe, with two feet, etc.:
The question is why the Patriarchs brought a revelation only of love, one foot, while the Matriarchs brought a revelation of awe as well, two feet.


ולכאורה האבות הן במדרגה גדולה מן האמהות כי המה בחי׳ משפיעים בחינת דכר והאמהות הם בחינת מקבלים בחינת נקבה.
at first glance, the Patriarchs are of a greater rank than the Matriarchs, for they are the level of givers, the male level, while the Matriarchs are the level of recipients, the female level.
Surely the Patriarchs rank higher: they are the givers, the male, and the Matriarchs are the recipients, the female.


אך האמת הוא ודאי כן שהמה בחי׳ מקבלים אבל הם גבוהים מן האבות במדרגה אחת והמה השפיעים.
But the truth is this: it is certainly so that they are the level of recipients; but in one level they are higher than the Patriarchs, and they are the givers.
The answer: the Matriarchs are indeed recipients, but in one respect they are higher than the Patriarchs and are themselves the givers.


דהנה בשרה נאמר כל אשר תאמר אליך שרה154 שמע בקולה שהיה אברהם צריך לקבל ממנה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שהיה אברהם טפל לגבי שרה בנביאות155156157 וברבקה נאמר טובת מראה מאד בלי גבול ותרד העינה ותמלא כדה ותעל158 ותאמר שתה
For of Sarah it is said, “Whatever Sarah tells you, listen to her voice,” for Avraham had to receive from her; and as our Sages, of blessed memory, said, Avraham was secondary to Sarah in prophecy. And of Rivkah it is said, “very fair to look upon,” without limit; “and she went down to the spring, and filled her pitcher, and came up”; “and she said, ‘Drink,
G-d told Avraham, “Whatever Sarah tells you, listen to her voice”: he had to receive from her, and the Sages say that he was secondary to her in prophecy. Of Rivkah the Torah says she was “very fair to look upon,” “very” (me’od) meaning without limit, and that she went down to the spring and drew water.


וגם לגמליך כו׳ שהיתה גם כן בחינת משפיע ותרד העינה שבחינת חכמה כ״ד ספרים159 הם בחינת ירידה נגדה (ועמ״ש בזה בפ׳ תולדות)
and your camels too,’” etc.: for she too was the level of a giver. And “she went down to the spring”: for the level of Chochmah, the twenty-four books, is the level of a descent in relation to her (and see what is written about this in Parshas Toldos).
Offering water to Eliezer and to his camels, Rivkah was a giver. “She went down to the spring”: Chochmah, the twenty-four books of Scripture, is a “descent” in relation to her; the text refers to its discussion in Parshas Toldos.


ולהבין זאת דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] שלשה הטעימן הקב״ה160 בעולם הזה מעין עולם הבא161 אברהם יצחק ויעקב שנאמר בהם בכל מכל כל כו׳.
To understand this: our Sages, of blessed memory, said, “Three the Holy One, blessed be He, gave a taste in this world of the World to Come: Avraham, Yitzchak and Yaakov, for of them it is said ‘with everything,’ ‘from everything,’ ‘everything,’” etc.
To explain this the maamar brings the Talmud’s teaching that G-d gave the three Patriarchs a taste of the World to Come in this world, for the Torah says of them “with everything,” “from everything,” “everything.”


והנה לעתיד כתיב נקבה תסובב גבר162 היינו שיתעלה בחינת המקבל ויהיה למעלה מבחי׳ דכר המשפיע אשת חיל עטרת בעלה163 כו׳
Now, of the future it is written, “A female shall encompass a male”: that is, the level of the recipient will be elevated and will be above the level of the male, the giver: “A woman of valor is the crown of her husband,” etc.,
Of the future it is written, “A female shall encompass a male”: the recipient will rise above the giver, as “a woman of valor is the crown of her husband.”


מחמת שסוף מעשה במחשבה תחלה כו׳ (שם ב״ן [שם ב״ן] שרשו164 למעלה משם מ״ה [שם מ״ה] כו׳) ומפני שהאבות הטעימן מעין עולם הבא165
because “last in deed, first in thought,” etc. (the Name Ban has its root above the Name Mah, etc.). And because the Patriarchs were given a taste of the World to Come,
This is because “last in deed, first in thought”: what comes last in the order of creation was first in the original intent. In Kabbalistic terms, the Name Ban (the Name Havayah spelled out to the value 52, associated with the recipient) has its root above the Name Mah (spelled out to 45, associated with the giver).


ולכן היה אצלם גם כן בחי׳ זו שהיו מקבלים מהאמהות כו׳ אף שודאי האמהות היו בחינת נוק׳ [נוקבא] בחינת מקבלים רק שיש ב׳ בחי׳.
therefore they too had this level, that they received from the Matriarchs, etc.; even though the Matriarchs were certainly the level of Nukva, the level of recipients. Only, there are two levels:
Because the Patriarchs tasted the World to Come, they already had something of that future state, in which they received from the Matriarchs, even though in the order of things the Matriarchs were Nukva, the recipients.


מלמעלה למטה היו האבות משפיעים והאמהות מקבלים. אבל מלמטה למעלה בבחינת או״ח [אור חוזר] היו האמהות למעלה במדרגה סוף מעשה כו׳
from above to below, the Patriarchs were givers and the Matriarchs recipients; but from below to above, in the level of returning light, the Matriarchs were higher in rank: “last in deed,” etc.
There are two directions. From above to below the Patriarchs give and the Matriarchs receive; from below to above, in “returning light” (or chozer), the light that rises from below, the Matriarchs rank higher, as in “last in deed.”


(ועמ״ש לקמן בביאור על פסוק כי על כל כבוד166 ועל פסוק הראיני את מראיך167 ובביאור על פסוק עלי באר)168
(and see what is written below, in the explanation on the verse “For over all the glory,” and on the verse “Let me see your appearance,” and in the explanation on the verse “Spring up, O well”);
The text refers to its later explanations in Likkutei Torah on “For over all the glory,” on “Let me see your appearance,” and on “Spring up, O well.”


כי כן כל מדות דקדושה נעוץ סופן בתחלתן169170 ותחלה בסוף שיש בסוף מבחינת תחלה סוף מעשה כו׳
for so it is with all the attributes of holiness: “their end is embedded in their beginning,” and the beginning in the end, for in the end there is [something] of the level of the beginning: “last in deed,” etc.,
This follows a general rule stated in Sefer Yetzirah: in all the holy attributes, “their end is embedded in their beginning,” so the last level carries something of the first.


ובבחינת ההשתלשלות הוא סוף במדרגה כו׳ (וכמ״ש ע״פ השמים כסאי והארץ הדום רגלי171 כו׳) וזהו למעלה בחינות אבות ואמהות וגם למטה יש שני הבחי׳
while in the order of hishtalshelus it is last in rank, etc. (as is written on “The heavens are My throne and the earth is My footstool,” etc.). And this is Above, the levels of Patriarchs and Matriarchs; and below too there are the two levels,
In the descending order the last is lowest, yet its root is highest; the text refers to its discussion on “The heavens are My throne and the earth is My footstool.” The two levels of Patriarchs and Matriarchs Above have a counterpart below.


והיינו תורה ומצות שבבחי׳ א׳ תורה גדולה כמארז״ל [כמאמר רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה172 דהיינו ע״י חכמת התורה יודעים האיך לעשות המצות כידוע
namely Torah and mitzvos. In one respect Torah is greater, as our Sages, of blessed memory, said, “Study is great, for it leads to action”: that is, through the wisdom of the Torah one knows how to perform the mitzvos, as is known;
Below, the two are Torah and mitzvos. In one sense Torah is greater: the Talmud says “study is great, for it leads to action,” since only through the Torah does one know how to do the mitzvos.


ואם אין עושים כן רק באופן אחר אין זו מצוה ובבחי׳ ב׳ מצוה גדולה גדול תלמוד שמביא לידי מעשה
and if one does not do so, but in another way, it is not a mitzvah. And in the second respect the mitzvah is greater: “Study is great, for it leads to action”;
A mitzvah done in any other way than the Torah prescribes is no mitzvah. But in the other sense the mitzvah is greater: study is great because it leads to action, so action is the goal.


נמצא המעשה היא גדולה173 ולא המדרש עיקר174 אלא המעשה175 כו׳ והיינו מפני ששרש המצות הוא בבחי׳ כתר תר״ך עמודי אור176 כידוע תרי״ג מצות דאורייתא וז׳ דרבנן הם תר״ך ששרשם בבחינת כתר וכמ״ש והחכמה תחיה בעליה177
it follows that the action is greater, and “not study is the main thing, but action,” etc. And that is because the root of the mitzvos is in the level of Keser, “620 pillars of light,” as is known: the 613 mitzvos of the Torah and the 7 of the Rabbis are 620, whose root is in the level of Keser. And as it is written, “and wisdom gives life to its owners (be’aleha),”
So action is greater, as the Mishnah says, “not study is the main thing, but action.” The reason is that the mitzvos are rooted in Keser, the “620 pillars of light” (613 biblical and 7 rabbinic commandments), which is above Chochmah; and this is “wisdom gives life to its owners.”


דהיינו בבחי׳ מלמעלה למטה החכמה מחיה המצות דהיינו שע״י חכמת התורה יודעים היאך לעשות המצוה
that is, in the level of from above to below, wisdom gives life to the mitzvos, namely that through the wisdom of the Torah one knows how to perform the mitzvah;
Read from above to below, wisdom gives life to the mitzvos: through the Torah’s wisdom one knows how to perform them.


אבל אעפ״כ [אף על פי כן] המצות הם בעליה של החכמה ששרשם של המצות הם גבוהים במדרגה מבחי׳ החכמה כו׳ (ועמ״ש מזה בד״ה ראיתי והנה מנורת זהב)178
but nevertheless the mitzvos are the owners of the wisdom, for the root of the mitzvos is higher in rank than the level of Chochmah, etc. (and see what is written about this in the discourse beginning “I have seen, and behold, a candelabrum of gold”).
Yet the mitzvos are the “owners” of wisdom, because their root is higher than Chochmah. The text refers to the discourse on “I have seen, and behold, a candelabrum of gold” in Likkutei Torah, Behaalosecha.


וזהו מדלג על ההרים בזכות התורה שהתורה נקר׳ [נקרא / נקראת / נקראות] ג״כ הר ישאו הרים שלום179 והתורה נקרא שלום ה׳ עוז לעמו
And this is “leaping over the mountains”: in the merit of the Torah, for the Torah too is called a mountain: “The mountains shall bear peace.” And the Torah is called peace: “G-d will give strength to His people;
Now the verse is applied below: “leaping over the mountains” is in the merit of the Torah, for the Torah is called a mountain, as in “The mountains shall bear peace,” and the Torah is called peace.


יתן180 ה׳ יברך את עמו בשלום או יחזק במעוזי181 יעשה שלום לי שלום יעשה לי כו׳ והמצות נקראו ג״כ שלום והיה מעשה הצדקה שלום182 כו׳.
G-d will bless His people with peace”; “Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me,” etc. And the mitzvos too are called peace: “And the work of righteousness shall be peace,” etc.
Psalms 29:11 joins the “strength” G-d gives His people to peace, and Isaiah’s “take hold of My strength … make peace with Me” does the same; the text reads both of the Torah. The mitzvos too are called peace: “the work of righteousness shall be peace.”


כי יש שני בחינת שלום מלמעלה למטה ומלמטה למעלה ועל ידי התורה נגלה בחי׳ הארה הנ״ל בבחינת אהבה
For there are two levels of peace, from above to below and from below to above. And through the Torah the level of the illumination mentioned above was revealed in the level of love,
There are two kinds of peace, from above to below and from below to above. Through the Torah the revelation came only as love, one foot.


שהוא בחי׳ רגל א׳. מקפץ על הגבעות היינו בזכות המצות כי המצות נק׳ גבעות כמ״ש וגבעות בצדקה183 כו׳.184
which is the level of one foot. “Skipping over the hills” is in the merit of the mitzvos, for the mitzvos are called hills, as it is written, “and the hills, through righteousness,” etc.
“Skipping over the hills” is in the merit of the mitzvos, which the verse calls “hills” in “and the hills, through righteousness.” The mitzvos, rooted higher than the Torah’s wisdom, brought the revelation on both feet.




21ועל ידי המצות נגלה בחי׳ הארה הנ״ל בחינת הוא ושמו בלבד כו׳ בבחינת ב׳ רגלים
And through the mitzvos the level of the illumination mentioned above, the level of “He and His Name alone,” etc., was revealed in the level of two feet,
Through the mitzvos, the hills, the revelation of “He and His Name alone” came on two feet.


היינו בבחינת יראה גם כן מפני שהמצות בשרשם הם למעלה במדרגה מבחי׳ התורה כו׳ ע״כ על ידם יכול להתגלות בבחי׳ יראה גם כן
that is, in the level of awe as well, because the mitzvos in their root are higher in rank than the level of the Torah, etc.; therefore through them it can be revealed in the level of awe as well.
That is, it came also as awe, because the root of the mitzvos is higher than the Torah’s wisdom, so through them the revelation could reach the level of awe.


וזהו הכל בבחינת יצ״מ [יציאת מצרים] וכתיב הנה בא לשון הוה ולשון עתיד ג״כ שאז יהיה ג״כ בחינת גילוי והארה גדולה זו שלמעלה מבחי׳ ההשתלשלות בחי׳ דילוג כמ״ש כימי צאתך185 מארץ מצרים אראנו נפלאות
And all this is in the level of the Exodus from Egypt. And it is written, “Behold, he comes,” a term of the present and also of the future: for then too there will be the level of this revelation and great illumination which is above the level of hishtalshelus, the level of a leap, as it is written, “As in the days of your going out of the land of Egypt, I will show him wonders”;
All this was at the Exodus. But “he comes” (ba) can be read as present and as future: the same revelation, above the chain of worlds and by a leap, will come again, as Micah says, “As in the days of your going out of the land of Egypt, I will show him wonders.”


דהיינו שיתגלה בבחינה זו נפלאות שהיה בבחי׳ פלא מופלא ומכוסה כמו שהיה בבחינת יציאת מצרים כו׳ שנגלה עליהם אז מבחינת מלך כו׳ סתימו דכל סתימין להיות בגילוי ובמורא גדול כו׳.
that is, in this level there will be revealed wonders that were in the level of the wondrous, hidden and covered, as it was in the level of the Exodus from Egypt, etc., when there was revealed to them then, from the level of King, etc., “the most hidden of all hidden” (sesimu dechol sesimin), so that it was in revelation, “and with great awe,” etc.
The “wonders” are what was utterly hidden, as at the Exodus, when the King, “the most hidden of all hidden,” was revealed openly, with great awe.


כן יהיה לעתיד ג״כ אראנו נפלאות כו׳ ועמ״ש במ״א בפי׳ אשר עשה עמכם להפליא186 והיינו ע״י תורה ומצות שעושים עתה ממשיכים בחי׳ זו
So it will be in the future too: “I will show him wonders,” etc. And see what is written elsewhere on the explanation of “who has dealt wondrously with you.” And that is: through the Torah and mitzvos that we perform now, we draw down this level;
So it will be in the future. Through the Torah and mitzvos we perform now we already draw down this level; the text refers to its explanation elsewhere of “who has dealt wondrously with you.”


רק שעתה אינה בגילוי ולעתיד יהיה בחי׳ זו בגילוי וראו כל בשר187 כו׳ (ועמ״ש ע״פ כי ההרים ימושו188 כו׳ וחסדי מאתך לא ימוש189 כו׳):
only, now it is not in revelation, and in the future this level will be in revelation: “And all flesh shall see,” etc. (And see what is written on “For the mountains shall depart,” etc., “but My kindness shall not depart from you,” etc.)
Now the level remains hidden; in the future it will be revealed, as Isaiah says, “And all flesh shall see.” The text refers to its discussion of “For the mountains shall depart … but My kindness shall not depart from you,” which the Kehot note suggests is the passage in Likkutei Torah, Ki Seitzei, on the mountains as the Patriarchs.




Section 8 · ¶22–23
The gazelle and the Counting
22ה דומה דודי לצבי190 וגו׳. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שנמשל לצבי191 מה צבי מחזיר ראשו לאחוריו192 כו׳.
5. “My beloved is like a gazelle,” etc. Now, our Sages, of blessed memory, said that He is compared to a gazelle: just as a gazelle turns its head backward, etc.
Chapter 5 turns to the next verse, “My beloved is like a gazelle.” The Sages (the Kehot note gives the Zohar) say that G-d is compared to a gazelle because a gazelle turns its head backward.


וענין משל זה הוא למעלה גם כן מחזיר ראשו לאחוריו היינו בחי׳ חכים ולא בחכמה ידיעא193 ואף למעלה מבחינת חכמה
And the matter of this analogy is that Above too He “turns His head backward”: that is, the level of “wise, but not with a known wisdom,” and even above the level of Chochmah,
Above, the “head” that turns back is the level above Chochmah, which the Tikkunei Zohar describes as G-d being “wise, but not with a known wisdom.”


דהיינו קרקפתא דתפילין גלגלתא דחפיא על מוחא ירד ונשתלשל בבחינת אחוריים היינו בחי׳ מצות שהם הכל בדברים גשמיים כמו ציצית ותפילין בבחי׳ אחוריים כו׳. ושרשם מבחי׳ כת״ר תר״ך כו׳.
namely “the skull of the tefillin,” “the Skull (Gulgalta) that covers the brain,” descended and came down by stages into the level of the back, that is, the level of the mitzvos, which are all in physical things, such as tzitzis and tefillin, in the level of the back, etc. And their root is from the level of Keser, [which is] 620, etc.;
This is the “skull” on which the tefillin are placed, “the Skull that covers the brain,” Keser, above intellect. It descended into the “back,” the mitzvos, which are performed with physical things such as tzitzis and tefillin; yet they are rooted in Keser, the “620” (the numerical value of כתר).


דהיינו שנמשך ונתלבש רצונו הפשוט שלמעלה מבחי׳ חכמה אפילו מבחי׳ חכים ולא בחכמה ידיעא כו׳ בדברים גשמיים למטה דוקא
that is, His simple will, which is above the level of Chochmah, even above the level of “wise, but not with a known wisdom,” etc., was drawn down and enclothed in physical things below, specifically,
That is, G-d’s simple will, above all wisdom, is enclothed specifically in physical things below.


כמו כל המצות כו׳ (ועמ״ש מזה גם כן בד״ה ויושט המלך לאסתר194 כו׳) וזה הכל היה בפסח בחינת יציאת מצרים בחי׳ דילוג כו׳
such as all the mitzvos, etc. (and see what is written about this, too, in the discourse beginning “And the king extended to Esther,” etc.). And all this was on Pesach, the level of the Exodus from Egypt, the level of a leap, etc.,
This is so with every mitzvah; the text refers to the Torah Ohr discourse on “And the king extended to Esther.” All this was at Pesach, at the Exodus, by a leap.


שלא היו ישראל ראויים לזה שהיו במצרים בתכלית השפלו׳ ולא היה אתערותא דלתתא כלל רק שנגלה כביכול מעצמו בבחי׳ דילוג כו׳
for Israel were not worthy of this, since in Egypt they were in the utmost lowliness, and there was no arousal from below at all; rather, it was revealed, as it were, of itself, in the level of a leap, etc.
Israel did not deserve it, for in Egypt they were utterly low, with no arousal from below; the revelation came, as it were, of itself, by a leap.


אבל אח״כ נאמר קומי לך195 היינו בחי׳ ספירה היום יום א׳ לעומר כו׳ שהיו ישראל סופרים כל ימי הספירה196 מ״ט יומין והיינו לטהר כל המדות כידוע שיש ז׳ מדות.
But afterwards it is said, “Arise” (kumi lach), that is, the level of the Counting, “Today is the first day of the Omer,” etc. For Israel would count all the days of the Counting, forty-nine days, and that is to purify all the middos; for, as is known, there are seven middos,
Afterwards comes “Arise”: the Counting of the Omer, “Today is the first day of the Omer.” Israel counted forty-nine days to purify the seven middos.




23וכ״א [וכל אחד / וכל אחת] כלולה מז׳ והוא מ״ט והיינו הכנת עצמם שיהיו בחי׳ כלי לקבל בחי׳ גילוי אלקות שיהיה אח״כ בשבועות מתן תורה שאז נגלה ג״כ בחי׳ גילוי שלמעלה מההשתלשלות בחי׳ כתר כו׳
and each one is comprised of seven, and that is forty-nine. And this was their preparing themselves to be the level of a vessel to receive the level of G-dly revelation that would come afterwards on Shavuos, at the Giving of the Torah, when there was also revealed the level of revelation that is above hishtalshelus, the level of Keser, etc.;
Each of the seven middos includes all seven, forty-nine in all. The Counting prepared Israel to be vessels for the revelation of Shavuos, when the Torah was given and the level of Keser, above the chain of worlds, was revealed again.


רק שאז נגלה ה׳ פב״פ [פנים בפנים] כו׳ כי היו אז ישראל ג״כ בבחי׳ פנים בחי׳ כלי לקבל גילוי אלקות ע״י עבודתם וע״י ספירה כו׳.
only, then G-d was revealed “face to face,” etc., for then Israel too were in the level of “face,” the level of a vessel to receive G-dly revelation, through their service and through the Counting, etc.
On Shavuos, however, G-d spoke “face to face,” because Israel too were a “face”: vessels prepared by their own service and their counting.


והיינו ע״י אתעדל״ת [אתערותא דלתתא]. אבל לא כמו שהיה בפסח בחי׳ מצה כו׳ שלא הספיק בצקת כו׳.
And that is through an arousal from below. But it was not as it was on Pesach, the level of matzah, etc., “the dough did not have time,” etc.
This came through an arousal from below, unlike Pesach, when the revelation came before the dough had time to rise.


ואדרבה בשבועות היו מביאים לחם מצה (והיינו לפי שנזדככו המדות כו׳ ואז ההתנשאות אינה אלא בבחי׳ הקדושה המתנשא מימות עולם כו׳ וכמ״ש מזה גבי שבועות בד״ה וידבר אלקים197 כו׳ ע״ש).
And on the contrary, on Shavuos they would bring leavened bread (and that is because the middos had been refined, etc., and then self-exaltation is only in the level of holiness, “who is elevated since days of old,” etc.; and as is written about this concerning Shavuos, in the discourse beginning “And G-d spoke,” etc.; see there).
On Shavuos, on the contrary, the offering was leavened bread: the two loaves that the Torah commands to be baked chametz (the print reads לחם מצה, but the contrast requires חמץ). Once the middos are refined, “rising” is only in holiness, the exaltation of G-d “who is elevated since days of old”; the text refers to the discourse on “And G-d spoke” (Likkutei Torah, Bamidbar).


וזהו קומי לך בחי׳ קימה מלמטה למעלה דקאי על בחי׳ ספירה שאחר הפסח כדי שיהיה בחי׳ פב״פ [פנים בפנים] ולעתיד יהיה ג״כ בחי׳ גילוי זה שלמעלה מהשתלשלות סתימו כו׳ אראנו נפלאות198 כו׳:
And this is “Arise”: the level of rising from below to above, which refers to the level of the Counting after Pesach, so that there be the level of “face to face.” And in the future there will also be the level of this revelation which is above hishtalshelus, “the most hidden,” etc.: “I will show him wonders,” etc.
“Arise” is rising from below to above, the Counting after Pesach, which leads to “face to face.” In the future the revelation above the chain of worlds, the most hidden, will come again: “I will show him wonders.”



In one’s avodah
Contemplating that all the life of the worlds is only G-d’s Name, while His essence is untouched and far beyond, a person should feel bitterness at his own distance from G-dliness. That bitterness arouses G-d’s abundant compassion and leads to the self-nullification of matzah, “Nullify your will,” guarded so that it never turns into the self-exaltation of chametz. Israel’s own service, the first matzah and the Counting of the Omer that refines the middos, makes them vessels for revelation; and through the Torah and mitzvos done now the hidden revelation of the Exodus is already drawn down, to be revealed in the future.
Questions for discussion
	The Haggadah explains matzah by a revelation that came after midnight, yet matzah must be eaten before midnight. How does the maamar’s distinction between two matzos answer this?
	What is the difference between “the kingship of all worlds” and “Your kingship,” and why could only the higher level bring Israel out of Mitzrayim?
	Why is the maror placed on the middle line of the seder plate rather than on the left, and what does this teach about bitterness in serving G-d?
	Why did the revelation come on one foot through the Patriarchs and on two through the Matriarchs, and how does the same pair appear below as Torah and mitzvos?
	How does “Arise,” the Counting of the Omer, differ from the “leap” of Pesach, and why could leavened bread be offered on Shavuos?

Sources and references
Notes
Paragraph 1
1קול דודי
The Kehot note says that the Mitteler Rebbe’s transcript (hanachah) of this discourse is printed there, on p. 40.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ט ע׳ מ. בבוך 4 נמצא מאמר זה בין מאמרי פסח אחר ד״ה ואכלתם אכול וקודם ד״ה להבין מ״ש בהגדה מצה זו בפ׳ צו יא, ג. ובזה מתורץ מה שכתוב לקמן יד, ד ”וכמ״ש ג״כ (לקמן) בפ׳ במדבר”. במהדו״ק סבר לסדר מאמר זה בין מאמרי פסח. הגהות וקיצורים באוה״ת שה״ש כרך א ע׳ רמה. וע׳ רנ (בבוך 1376 רשום עליו ”קיצור מד״ה קול דודי שבלק״ת). ע׳ רנב. ונדפסו גם באוה״ת ויקרא כרך ג ע׳ תשסח. ביאור שם ע׳ תשעה. באוה״ת שה״ש כרך ג ע׳ תתפד מציין כ״ק מהורש״ב ”נר׳ שייך לדרוש קול דודי שבלק״ת” ע״ש. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה. נזכר באוה״ת שופטים ע׳ תתלה. שה״ש ע׳ רפב. ובבוך 1039 נרשם בגוכתי״ק הצ״צ ברשימת המאמרים המבארים ”ענין מצה”. הובא באור התורה בראשית (מ, ב). וע׳ ביכעל קטן שמינית בויגין שתח״י (עב, ב). עם תוס׳ ביאור ע״ז באורך, יעו״ש היטיב. [כ].
2Rabbi Yehudah reads “The voice of my beloved” as Moshe telling Israel they would be redeemed: they asked how, since G-d had told Avraham four hundred years and only two hundred and ten had passed, and he answered that G-d “leaps” over the reckonings and the appointed ends. The text takes this as the plain meaning of “leaping.”
Shir HaShirim Rabbah 2:8:1שיר השירים רבה ב׳:ח׳:א׳
סדרא תנינא קוֹל דּוֹדִי הִנֵּה זֶה בָּא, רַבִּי יְהוּדָה וְרַבִּי נְחֶמְיָה וְרַבָּנָן. רַבִּי יְהוּדָה אוֹמֵר: קוֹל דּוֹדִי הִנֵּה זֶה בָּא, זֶה משֶׁה, בְּשָׁעָה שֶׁבָּא וְאָמַר לְיִשְׂרָאֵל, בְּחֹדֶשׁ זֶה אַתֶּם נִגְאָלִין, אָמְרוּ לוֹ משֶׁה רַבֵּנוּ, הֵיאַךְ אָנוּ נִגְאָלִין, וַהֲלֹא אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם (בראשית טו, יג): וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָׁנָה, וַעֲדַיִן אֵין בְּיָדֵנוּ אֶלָּא מָאתַיִם וְעֶשֶׂר שָׁנָה, אָמַר לָהֶם הוֹאִיל וְהוּא חָפֵץ בִּגְאֻלַּתְכֶם אֵינוֹ מַבִּיט בְּחֶשְׁבּוֹנוֹתֵיכֶם אֶלָּא מְדַלֵּג עַל הֶהָרִים, אֵין הָרִים וּגְבָעוֹת הָאֲמוּרִין כָּאן אֶלָּא …
“The sound of my beloved! Behold, he approaches, he leaps over the mountains and bounds over the hills” (Song of Songs 2:8). “The sound of my beloved! Behold, he approaches,” Rabbi Yehuda, Rabbi Neḥemya, and the Rabbis. Rabbi Yehuda says: “The sound of my beloved! Behold, he approaches,” this is Moses at the moment when he came and said to Israel: ‘During this month you will be redeemed.’ They said to him: ‘Moses our master, how will we be redeemed? Did the Holy One blessed be He not say to …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3קול דודי הנה זה בא . . דומה דודי לצבי
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The verse on which the whole maamar is built.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח-ט.
4Kehot’s note points to Song of Songs 2:8–9 for these words.
Song of Songs 2:8–9שיר השירים ב׳:ח׳-ט׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת: דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills. My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5דומה דודי לצבי
“My beloved is like a gazelle or a young hart.” The maamar returns to this verse in its last chapter.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6ויהי בחצי הלילה
“And it came to pass at midnight, that G-d struck every firstborn in the land of Egypt.” The revelation at the Exodus came at midnight.
Exodus 12:29שמות י״ב:כ״ט
וַיְהִי בַּחֲצִי הַלַּיְלָה וַה׳ הִכָּה כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מִבְּכֹר פַּרְעֹה הַיֹּשֵׁב עַל־כִּסְאוֹ עַד בְּכוֹר הַשְּׁבִי אֲשֶׁר בְּבֵית הַבּוֹר וְכֹל בְּכוֹר בְּהֵמָה:
And it came to pass at midnight, that the L-RD smote all the firstborn in the land of Egypt, from the first-born of Pharaoh that sat on his throne unto the first-born of the captive that was in the dungeon; and all the first-born of cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כט. באוה״ת שה״ש ע׳ רמה יש הגהה לכאן.
7Kehot’s note points to Ruth 3:8 for these words.
Ruth 3:8רות ג׳:ח׳
וַיְהִי בַּחֲצִי הַלַּיְלָה וַיֶּחֱרַד הָאִישׁ וַיִּלָּפֵת וְהִנֵּה אִשָּׁה שֹׁכֶבֶת מַרְגְּלֹתָיו:
And it came to pass at midnight, that the man was startled, and turned himself; and, behold, a woman lay at his feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8שהפסח אינו נאכל אלא עד חצות
The Talmud attributes the view that the Pesach offering may be eaten only until midnight to Rabbi Elazar ben Azaryah, and Rava rules that according to him one who eats matzah after midnight nowadays has not fulfilled the obligation, since matzah is likened to the Pesach offering.
Pesachim 120b:8–9פסחים ק״כ ב:ח׳-ט׳
אִם כֵּן, מָה תַּלְמוּד לוֹמַר ״בַּלַּיְלָה״? יָכוֹל יְהֵא נֶאֱכָל כַּקֳּדָשִׁים בַּיּוֹם — תַּלְמוּד לוֹמַר: ״בַּלַּיְלָה״, בַּלַּיְלָה הוּא נֶאֱכָל, וְאֵינוֹ נֶאֱכָל בְּיוֹם. וְרַבִּי עֲקִיבָא, הַאי ״הַזֶּה״ מַאי עָבֵיד לֵקהּ? מִיבְּעֵי לֵקהּ לְמַעוֹטֵי לַיְלָה אַחֵר הוּא דַּאֲתָא. סָלְקָא דַּעְתָּךְ אָמֵינָא: הוֹאִיל וּפֶסַח קָדָשִׁים קַלִּים, וּשְׁלָמִים קָדָשִׁים קַלִּים — מָה שְׁלָמִים נֶאֱכָלִים לִשְׁנֵי יָמִים וְלַיְלָה אֶחָד, אַף פֶּסַח;
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קכ, ב. וש״נ.
9על מצות ומרורים
Of the second Pesach: “with matzos and bitter herbs they shall eat it.” The verse joins the matzah and the bitter herbs to the Pesach offering.
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ט, יא.
10הנה ארז״ל עד שלא נברא העולם
Or HaTorah on Vayikra refers to several works of Kabbalah and Chassidus where the saying “Before the world was created, there were He and His Name alone” is explained; Or HaTorah on Bo also discusses it.
Kehot’s noteראה אוה״ת ויקרא כרך ב ע׳ תרכו שמציין לכמה ספרי קבלה ודא״ח שמבואר ענין זה. וראה גם באוה״ת פ׳ בא ע׳ שח.
11ארז״ל עד שלא נברא העולם
The explanation on “My Sabbaths you shall keep” in Behar begins from this saying: names are what join the lights with the vessels, as a person’s name is how he turns to those who call him, though alone he needs no name.
Kehot’s noteפדר״א (פ״ג). [כ]. ראה לעיל פ׳ בהר מג, ב ובמ״מ לשם. באוה״ת שה״ש ע׳ רמה יש הגהה לכאן.
12עד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created, there were only the Holy One, blessed be He, and His great Name.” The text builds on it the distinction between G-d’s essence and His “Name,” the radiance that gives life to the worlds.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
Paragraph 3
13ואינו פועל בו שום שינוי כמ״ש אני ה׳ לא שניתי
“For I, G-d, have not changed; and you, sons of Yaakov, have not been consumed.” The text uses it for the essence, which the light that gives life to the worlds does not change.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו. ובהמשך תרס״ו ע׳ תעז-ח אשר (לא רק העדר השינוי שבהשמש הוא משל ל”אני ה׳ לא שניתי”, אלא) גם הפשיטות והעדר השינוים שבהאור — הוא משל לפשיטות האור שלמעלה. — לקו״ש ח״ז ע׳ 155 הע׳ 18.
Paragraph 4
14יהללו את שם
“Let them praise the Name of G-d, for His Name alone is exalted.” The text brings it for the term “Name” as the life-force of the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 5
15אתה הוא עד שלא נברא העולם כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמה יש הגהה לכאן.
Paragraph 6
16והנה בנוסחא הישנה . . ועתה הוא הנוסחא עד שלא נברא
The note quotes the Rebbe’s explanation of the two versions: earlier generations needed to deny that creation is a true existence, while after the revelation of Kabbalah, a preparation for Chassidus, what must be denied is even the subtlest “existence.”
Kehot’s note”כי בדורות הראשונים הי׳ מקום לקס״ד שישנה גם מציאות ממש והי׳ צריך לשלול קס״ד זה. אבל לאחרי שנתגלתה תורת הקבלה, שזה היה גם הקדמה לגילוי תורת החסידות שבה מודגש ענין אחדותו ית׳ — בנוגע למציאות ממש, אין מקום לקס״ד כזה, וזה שצריך לשלול הוא שלא ישנו אפילו ”מציאות” שבתכלית הדקות אתה הוא עד שלא נברא כו׳ אתה הוא משנברא כו׳” — ד״ה לך אמר לבי תש״כ הערה 49. (נדפס בסה״מ מלוקט ח״ג ע׳ רפז).
17“Let them praise the Name of G-d, for He commanded and they were created.” The passive “they were created” is the text’s proof for the version “before [the world] was created.”
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
18וההפרש בין בראת לנברא
The note points to Or HaTorah on Megillas Esther for the difference between “You created” and “was created.”
Kehot’s noteראה אוה״ת מג״א ע׳ ב׳שסג [בהוצאה החדשה ע׳ קעב]. מובא בהגהות לד״ה פתח אליהו תרנ״ח ע׳ לד.
19כאלו נברא ממילא
The Rebbe asks what is new in saying that creation makes no change in G-d, and explains that even an action that comes “of itself” shows that its origin is a source of the action, and such an action makes at least a subtle change.
Kehot’s noteבד״ה לך אמר לבי תש״כ סעי׳ ה׳ הערה 35 (נ׳ סה״מ מלוקט ח״ג ע׳ רפה) מבאר ”מהו החידוש בזה שהבריאה אינו פועלת שינוי בו׳ ית׳. והביאור בזה כי גם פעולה הבאה בדרך ממילא מורה שהדבר שממנו באה הפעולה הוא בגדר מקור להפעולה . . דפעולה שבאה מ”מקור” (גם כשהיא באופן דבדרך ממילא) עושה שינוי (בדקות עכ״פ)” ע״ש.
20צוה ונבראו
“For He commanded and they were created.” The text reads the passive as saying that the worlds came about as if of themselves.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
21וזהו מלכותך מלכות כל עולמים
The note says that the Tzemach Tzedek’s Biurei HaZohar refers to this passage.
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ רמא שמציין לכאן.
22מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The text reads “Your kingship” and “the kingship of all worlds” as two levels of Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כל הנקרא בשמי
“Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him.” The three verbs are read as the worlds of Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
24כי בריאה הוא יש מאין
In Re’eh, Daas comes through contemplating how creation is something from nothing: the source of coming into being is a radiance and illumination that is as nothing and is called a “name.” The same terms (radiance, name, something from nothing) carry the argument here.
Kehot’s noteראה לעיל פ׳ ראה כ, ג. ואתחנן ב, ב ואילך. וראה במ״מ לשם.
Paragraph 9
25נשמות ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר רפ״א.
26נשמות ישראל עלו במחשבה
Six things preceded the creation of the world: some were created, and some “arose in thought” to be created, among them Israel. The text uses it to place the souls in Beriah, which is like thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
27בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The angels, the host of heaven, come from divine “speech,” the level of Yetzirah.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
28בד״ה מי מנה
The Kehot note quotes the passage: “I have created him” is thought, which is something from nothing; “I have formed him” is speech, the level of form, which shapes the letters that are in thought; “indeed I have made him” is action.
Kehot’s noteלעיל פ׳ חקת סז, א: ”בראתיו הוא בחי׳ מחשבה שהוא יש מאין יצרתיו הוא בחי׳ דיבור שהוא בחי׳ צורה שמצייר האותיות שבמחשבה אף עשיתיו הוא בחי׳ המעשה”.
29ובד״ה שובה ישראל
The note quotes that discourse: “I have created him” is thought, for creation is from nothing to something, and so thought, since the letters were not born before the thought, and the letters of thought are concealed; “I have formed him” is from tzurah, form, which shapes the hylic matter that is concealed, and the form is the revelation of the matter.
Kehot’s noteלעיל שבת שובה סו, ב: ”בראתיו בחי׳ מחשבה כי בריאה היא מאין ליש כך המחשבה היא מאין שלא נולדו ונתהוו בחי׳ אותיות קודם המחשבה ואותיות המחשבה הן בבחי׳ העלם . . ויצרתיו . . מלשון צורה שמצייר חומר ההיולי שהוא בבחי׳ ההעלם והצורה הוא גילוי להחומר.
30שו״ה ומזלות כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמו הגהה לכאן.
31כל הנקרא בשמי
“Everyone that is called by My Name”: all three worlds of the verse receive their life only from G-d’s Name.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32הכלול בשמש עצמו
The note points to Or HaTorah on Yisro for the image of the radiance as it is included in the sun itself.
Kehot’s noteראה אוה״ת יתרו ע׳ תתלד.
33בד״ה תקעו בחדש
There Havayah is the light of the sun itself and Elokim the shield that hides it; without the shield the sun’s radiance would be nullified in its source, and in the future G-d will take the sun out of its sheath, the revelation of the Infinite One Himself.
Kehot’s noteלעיל ר״ה נה, א: ”שאם לא הי׳ המגן והמכסה לא היה השמש מאיר בבחי׳ זו כו׳ ולע״ל הקב״ה מוציא חמה מנרתיקה כו׳ ע״ש. וזהו שלמעלה מבחי׳ זיו והארה המאיר ע״י מגן ונרתק כו׳ ומזה יובן ההפרש בין מלכות כ״ע ובין מלכותך כו׳” — אוה״ת שה״ש ע׳ רמו הערה לכאן.
34ובד״ה שיר השירים
The opening discourse of Shir HaShirim speaks of two levels called in Kabbalah the supernal Shechinah and the lower Shechinah, the two “brides” of whom the whole Song speaks, and identifies them with the higher and lower unity.
Kehot’s noteלעיל א, סע״ב.
35ובביאור ע״פ שחורה אני
The explanation on “I am black, yet comely” discusses the radiance and light of the sun that spreads from the sun.
Kehot’s noteלעיל ח, א במ״ש שם בענין בחי׳ זיו ואור השמש המתפשט מן השמש ע״ש.
36בבחינת עצמותו הוא ושמו לבד
The note points to Or HaTorah on Terumah for the Name as included in the essence, “He and His Name alone.”
Kehot’s noteראה אוה״ת תרומה ע׳ א׳תא.
37בפרדס בעה״כ ערך מלך
The note quotes the Pardes: “What sits better with us is that Melech is Keser, the King who reigns over kings, who are two kings, Chochmah and Binah, kings who reign over seven kings, the seven days of building,” and points to Or HaTorah, where this is discussed.
Kehot’s note”והיותר מתיישב אצלנו, כי מלך הוא כ״ע והוא מלך המולך על מלכי שהם שני מלכים חכמה ובינה שהם מלכים המולכים על שבעה מלכים שהם שבע׳ ימי הבנין”. — אוה״ת ויקרא כרך ב ע׳ תשע. ראה אוה״ת שה״ש ע׳ רנג.
38שו״ה שהוא בחינת — מהותו ועצמותו כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמו הגהה לכאן.
39מהלך ת״ק שנה
The Talmud says that from the earth to the firmament is “a journey of five hundred years,” and the firmament is as thick again. The text brings it to show that the physical world is bounded.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יג, א.
40וצבא השמים לך משתחוים
“You alone are G-d … You give life to them all, and the host of heaven bow down to You.” Bowing implies a separate existence that bows, the angels’ level of yesh.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ובחי׳ מלך מלכי המלכים היינו בחי׳ מלכותך
In Tzav the “kings” are Netzach, Hod and Yesod, the “kings of kings” Chesed, Gevurah and Tiferes, and the “King of the kings of kings” Chochmah, Binah and Daas, for the Infinite Light rests in Chochmah.
Kehot’s noteראה לעיל פ׳ צו יב, ב. דשם נראה שהוא חב״ד, וראה במ״מ לשם.
Paragraph 10
42כל צדיק נכוה מחופתו של חברו
On the canopies G-d will make for the righteous, Rabbi Chanina says: “This teaches that each one is burned by the canopy of his fellow.” The text uses it to show that the souls are limited, each to its own level.
Bava Batra 75a:15בבא בתרא ע״ה א:ט״ו
עָשָׁן בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: שֶׁכׇּל מִי שֶׁעֵינָיו צָרוֹת בְּתַלְמִידֵי חֲכָמִים בָּעוֹלָם הַזֶּה, מִתְמַלְּאוֹת עֵינָיו עָשָׁן לָעוֹלָם הַבָּא. וְאֵשׁ בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: מְלַמֵּד שֶׁכׇּל אֶחָד וְאֶחָד נִכְוֶה מֵחוּפָּתוֹ שֶׁל חֲבֵירוֹ. אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״ב עה, א.
43בד״ה בחדש השלישי
The note marks the passage of that discourse that speaks of Egypt and the Exodus, as going out of the sheath of the animal soul.
Kehot’s noteבתו״א פ׳ יתרו ”לצאת מנרתק נה״ב כו׳, עד ויעל אברם ממצרים” — אוה״ת שה״ש ע׳ רנב.
44שו״ה יציאת מצרים — (ועמ״ש . . ס״פ שלח)
The note says that Or HaTorah on Shir HaShirim has another gloss and an abridgment of this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמו נמצא הגהה אחרת וקיצור.
Paragraph 11
45שארז״ל (ברכות ד״מ סע״א)
The note points to Or HaTorah on Vayikra for this saying of the Sages about the child and grain.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תשמה.
46“A child does not know how to call ‘Father’ and ‘Mother’ until he tastes the taste of grain.” The text reads it as the power of matzah to bring recognition of G-d.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
47שו״ה יודע לקרות — טעם דגן
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמז יש הגהה לכאן.
48דע את אלקי אביך
David to Shlomo: “Know the G-d of your father, and serve Him with a whole heart.” The text reads “know” as recognition and feeling.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
49ב׳ בחי׳ מצה
Or HaTorah notes that the question still remains: the Haggadah says that “this matzah that we eat,” the matzah before midnight, is because the dough had no time to leaven.
Pesachim 36aפסחים ל״ו א
Kehot’s noteראה אוה״ת בא ע׳ שז: שעדיין נשאר הקושיא שהרי אומר מצה זו שאנו אוכלים דהיינו מצה שקודם חצות היא ע״ש שלא הספיק להחמיץ. וראה פסחים לו, א ובמפרשים שם. ירושלמי שם פ״ב ה״ד.
50ושמרתם את המצות
“And you shall guard the matzos, for on this very day I brought your hosts out of the land of Egypt.” The first matzah needs guarding so that it does not become leavened.
Exodus 12:17שמות י״ב:י״ז
וּשְׁמַרְתֶּם אֶת־הַמַּצּוֹת כִּי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצֵאתִי אֶת־צִבְאוֹתֵיכֶם מֵאֶרֶץ מִצְרָיִם וּשְׁמַרְתֶּם אֶת־הַיּוֹם הַזֶּה לְדֹרֹתֵיכֶם חֻקַּת עוֹלָם:
And ye shall observe the feast of unleavened bread; for in this selfsame day have I brought your hosts out of the land of Egypt; therefore shall ye observe this day throughout your generations by an ordinance for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יז.
Paragraph 13
51בלע מצה יצא
“If one swallowed matzah, he has fulfilled his obligation”: matzah needs no taste. The text sees in this that matzah has no “taste,” no self-exaltation.
Pesachim 115b:6–7פסחים קט״ו ב:ו׳-ז׳
אָמַר רָבָא: בָּלַע מַצָּה — יָצָא, בָּלַע מָרוֹר — לֹא יָצָא. בָּלַע מַצָּה וּמָרוֹר, יְדֵי מַצָּה — יָצָא, יְדֵי מָרוֹר — לֹא יָצָא. כְּרָכָן בְּסִיב וּבְלָעָן — אַף יְדֵי מַצָּה נָמֵי לֹא יָצָא. אָמַר רַב שִׁימִי בַּר אָשֵׁי: מַצָּה לִפְנֵי כׇּל אֶחָד וְאֶחָד, מָרוֹר לִפְנֵי כׇּל אֶחָד וְאֶחָד, וַחֲרוֹסֶת לִפְנֵי כׇּל אֶחָד וְאֶחָד. וְאֵין עוֹקְרִין אֶת הַשֻּׁלְחָן אֶלָּא לִפְנֵי מִי שֶׁאוֹמֵר הַגָּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטו, ב.
52בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” The text uses it for the bittul that matzah stands for.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
53שו״ה וכמ״כ — בטל רצונך כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss and an abridgment of this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רמט יש הגהה וקיצור לכאן.
54אם תגביה כנשר
“Though you soar as high as the eagle, and though you set your nest among the stars, from there I will bring you down, says G-d.” The text applies it to the coarseness of kelipah.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55שו״ה להיות בחי׳ — כנשר כו׳
The gloss there, quoted in the note, says that the aim of this elevation is to draw from the level where “darkness is as light before Him” and “if you are righteous …,” so as not to need submission and self-nullification, “and this is chametz”; it discusses this at length.
Kehot’s noteאוה״ת שה״ש ע׳ רמט הגהה לכאן. ”שהמכוון בהגבהה זו לינק מבחי׳ דקמי׳ כחשכא כאורה ואם צדקת כו׳ כדי שלא יצטרך להכנעה וביטול, וזהו ענין החמץ” ע״ש בארוכה.
56אבי אבות הטומאה
The note says that Or HaTorah has a gloss here on the meaning of “the father of all fathers of impurity.”
Kehot’s noteבאוה״ת שה״ש ע׳ רמט יש הגהה לכאן בפי׳ אבי אבות הטומאה.
57גסות נקרא אבי אבות הטומאה
The note points there for coarseness as “the father of all fathers of impurity.”
Kehot’s noteראה קונטרס ומעין מאמר ט״ו ואילך. ד״ה אני ישנה — תש״ט סעי׳ יא (ע׳ 119).
58ובערת הרע
“And you shall eradicate the evil from your midst,” a phrase that recurs in Deuteronomy. The text applies it to the subduing that comes with nullifying one’s will.
Deuteronomy 17:7דברים י״ז:ז׳
יַד הָעֵדִים תִּהְיֶה־בּוֹ בָרִאשֹׁנָה לַהֲמִיתוֹ וְיַד כׇּל־הָעָם בָּאַחֲרֹנָה וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
The hand of the witnesses shall be first upon him to put him to death, and afterward the hand of all the people. So thou shalt put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, ז. ועוד.
59שו״ה ממילא — ובערת הרע כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רנ יש הגהה לכאן.
Paragraph 14
60שו״ה גם מלשון — לבטל היש כו׳
The note says that Or HaTorah on Shir HaShirim has a gloss on this passage.
Kehot’s noteבאוה״ת שה״ש ע׳ רנ יש הגהה לכאן.
61על מצות ומרורים יאכלוהו
“With matzos and bitter herbs they shall eat it.” The text reads it as saying that the first matzah came with maror.
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ט, יא.
62מרור באמצע בחי׳ קו האמצעי
The note says that this point, the maror in the middle as the middle line, is brought in Or HaTorah on Behaalosecha too.
Kehot’s noteמובא גם באוה״ת פ׳ בהעלותך ע׳ תיט.
63כי הוא בחי׳ גבורות
Tanya explains that bitterness of the soul over its distance from G-d is not sadness, for there is life in the heart, a life from the holy Gevuros. The text cites it for bitterness as Gevuros.
Tanya, Likkutei Amarim 31תניא, חלק ראשון; ליקוטי אמרים ל״א
64וכמ״ש ג״כ לקמן
The note refers back to its first note: in manuscript this discourse stood among the Pesach discourses, before Bamidbar, which is why Parshas Bamidbar is called “below.”
Kehot’s noteראה הערה בתחילת המאמר.
65בביאור ע״פ נשא את ראש בני גרשון
That explanation discusses the three Levite families, Kehas, Gershon and Merari: through Gershon and Merari the Torah “was given between the two arms,” the great hand and the strong hand, while Kehas draws down the supernal union.
Kehot’s noteראה לעיל פ׳ נשא כב, ב.
Paragraph 15
66אני הוי׳ לא שניתי
“For I, G-d, have not changed.” The contemplation that leads to bitterness: G-d’s essence is unchanged by the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
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67מה רבו מעשיך ה׳
“How manifold are Your works, G-d! In wisdom You have made them all.” Quoted in the blessing Yotzer Or just before “The King who alone is exalted.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
68ברחמיך הרבים רחם עלינו
There the prayer is explained: by a person’s own measure his bodily needs seem right, but before G-d the soul’s descent into them is very great, and His compassion on it is very great.
Kehot’s noteראה לעיל פנחס עח, ג.
69בביאור ע״פ והנה מנורת זהב
The note locates the explanation on “And behold, a candelabrum of gold” in Likkutei Torah, Behaalosecha.
Kehot’s noteלעיל פ׳ בהעלותך.
70והיא מרת נפש
“And she was bitter of soul, and she prayed to G-d, and wept sorely.” Channah’s bitterness brought her to prayer.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א א, י.
71בד״ה לא תהיה משכלה
The discourse explains that the Name that brings all into being exists only in relation to the worlds; in relation to G-d Himself all is as nothing, “I, G-d, have not changed,” “You are He before … You are He after.” So “He and His Name alone” means His Name alone, as in “His Name alone is exalted,” not in the category of bringing into being.
Kehot’s noteתו״א משפטים עט, ב.
72וימררוהו כו׳ ותשב באיתן קשתו
“The archers embittered him, and shot at him, and hated him”: Yaakov’s blessing of Yosef.
Genesis 49:23בראשית מ״ט:כ״ג
וַיְמָרְרֻהוּ וָרֹבּוּ וַיִּשְׂטְמֻהוּ בַּעֲלֵי חִצִּים:
The archers have dealt bitterly with him, And shot at him, and hated him;
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Kehot’s noteבראשית מט, כג-כד.
73ותשב באיתן קשתו
“But his bow abode in strength.” The text reads it as the result of the bitterness of the previous verse.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
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74בד״ה ראה אנכי נותן
The note locates the discourse “See, I set before you,” where eisan (“strength”) is discussed, at the beginning of Parshas Re’eh in Likkutei Torah.
Kehot’s noteלעיל פ׳ ראה בתחלתו.
75ובחרבי ובקשתי
“Which I took from the hand of the Emori with my sword and with my bow.”
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מח, כב.
76בצלותי ובעותי
Onkelos renders “with my sword and with my bow” as “with my prayer and with my supplication.” The text uses it to show that the “bow” of the previous verse is prayer.
Onkelos Genesis 48:22תרגום אונקלוס על בראשית מ״ח:כ״ב
וַאֲנָא יְהָבִית לָךְ חוּלַק חַד יַתִּיר עַל אַחָיךְ דִּי נְסֵיבִית מִידָא דֶאֱמוֹרָאָה בִּצְלוֹתִי וּבְבָעוּתִי:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
77ושמרתם את המצות
“And you shall guard the matzos.” The first matzah must be guarded from leavening.
Exodus 12:17שמות י״ב:י״ז
וּשְׁמַרְתֶּם אֶת־הַמַּצּוֹת כִּי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצֵאתִי אֶת־צִבְאוֹתֵיכֶם מֵאֶרֶץ מִצְרָיִם וּשְׁמַרְתֶּם אֶת־הַיּוֹם הַזֶּה לְדֹרֹתֵיכֶם חֻקַּת עוֹלָם:
And ye shall observe the feast of unleavened bread; for in this selfsame day have I brought your hosts out of the land of Egypt; therefore shall ye observe this day throughout your generations by an ordinance for ever.
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78בפרדס בעה״כ ערך ושמירה אחת
The note quotes the Pardes as Or HaTorah brings it: “and it needs guarding, for the kelipah surrounds it.”
Kehot’s note”והיא צריכה שמירה שסביבה הקליפה כו׳” — אוה״ת שה״ש כרך א ע׳ רנג. אוה״ת בא ע׳ שב.
79בזח״ב (דקל״א א׳)
Or HaTorah copies this Zohar passage, on “Watchman, what of the night”: the night needs guarding.
Kehot’s noteנעתק באוה״ת שמות ע׳ שב ”בענין שומר מה מליל ליל אצטריך לנטורא” וראה גם אוה״ת ויקרא כרך ג ע׳ תשנ.
80ליל שמורים
“It is a night of guarding for G-d, for bringing them out of the land of Egypt.”
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
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81ליל שמורים
The text cites this Zohar passage on “a night of guarding”; according to the Kehot note, Or HaTorah on Vayikra quotes its wording.
Zohar, Bo 5:129–6:141ספר הזהר, בא ה׳:קכ״ט-ו׳:קמ״א
Nothing so miraculous was witnessed since the creation of the world. Come and see,’ he said, ‘it is written: “It is a night (leyl) of observations unto the L-rd for bringing them out from the land of Egypt; this is that night (ha-layla) of the L-rd, observations to all the children of Israel” (Ex. 12, 42). Now, why “observations” in plural, and “night” first in the masculine gender (layiil), and then in the feminine (layla)? To indicate the union which took place on that night between the Masculine and Feminine …
The Zohar; London, Soncino Press, 1933 (Public Domain)
82ליל שמורים
The text cites this Zohar passage among its sources on guarding; according to the Kehot note it speaks of “Watchman, what of the night”: the night needs guarding.
Zohar, Terumah 10:81–88ספר הזהר, תרומה י׳:פ״א-פ״ח
83ודל״ח ב׳
Or HaTorah on Vayikra copies the wording of this Zohar passage on “a night of guarding,” and it is discussed in the other places.
Kehot’s note”בענין ליל שמורים” — אוה״ת ויקרא כרך ג ע׳ תשמה שם נעתק הלשון. אוה״ת שה״ש כרך א ע׳ רנג. וראה גם אוה״ת שמות ע׳ שב.
84כשושנה בין החוחים
“As a lily among the thorns, so is my beloved among the daughters.”
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
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85כשושנה בין החוחים לסחרא לה לכנסת ישראל ולנטרא לה
The Zohar opens with “As a lily among the thorns”: the Community of Israel is surrounded by the thirteen attributes of mercy, which encircle and guard her.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
86ור״פ בראשית . . ולנטרא לה כו׳
Or HaTorah explains “from all her sides”: because she is among the thorns, the illumination of Keser, the thirteen attributes of mercy, is drawn into her specifically, to guard her from the external forces.
Kehot’s note”מכל סטרהא דלפי שהיא בין החוחים ע״כ דוקא נמשך בה הארת הכתר דהיינו י״ג ת״ד כדי לשמרה מן החיצונים” — אוה״ת שה״ש כרך א ע׳ רנג.
87בד״ה צו את בנ״י את קרבני
There “My offering” (es korbani) is read as the letters of the Torah, from alef to tav, which are near to G-d and bring Him near.
Kehot’s noteלעיל פנחס עו, ב.
88צו את בני ישראל את קרבני כו׳ תשמרו להקריב לי
“Command the Children of Israel … My offering, My bread … you shall guard to offer to Me in its appointed time.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
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89שמור זו משנה
The Sages expound “which you shall guard (tishmerun)” as referring to Mishnah, the Oral Torah. The text connects guarding with the Oral Torah, which reveals the supernal will.
Kiddushin 37aקידושין ל״ז א
Kehot’s noteראה קידושין לז, א. ספרי ראה נא.
90בפרדס ערך מצה
The note quotes the Pardes as Or HaTorah brings it: shemurah (“guarded”) means adorned, waiting for her husband, from the expression shomeres yavam, a widow who waits for her husband’s brother.
Kehot’s note”שמורה ר״ל מקושטת ממתנת לבעלה ל׳ שומרת יבם” — אוה״ת שה״ש כרך א ע׳ רנד. וראה גם אוה״ת פ׳ בא ע׳
91בד״ה זכור ושמור בדבור אחד
There zachor (“remember”) is the flow from above to below, and shamor (“guard”) is the recipient, from “and his father kept (shamar) the matter,” meaning waited: the recipient’s long hope and expectation toward the giver, like a poor man watching for the householder to give.
Kehot’s note”בפי׳ שמור מלשון ואביו שמר את הדבר [תו״א עא, ד]” — אוה״ת פ׳ בא ע׳ שב.
92לעבדה ולשמרה
“And He placed him in the Garden of Eden to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
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93ושמר ה׳ לך
“And G-d your G-d will guard for you the covenant and the kindness.” The Midrash on this verse is cited for the theme of guarding.
Deuteronomy 7:12דברים ז׳:י״ב
וְהָיָה עֵקֶב תִּשְׁמְעוּן אֵת הַמִּשְׁפָּטִים הָאֵלֶּה וּשְׁמַרְתֶּם וַעֲשִׂיתֶם אֹתָם וְשָׁמַר ה׳ אֱלֹקֶיךָ לְךָ אֶת־הַבְּרִית וְאֶת־הַחֶסֶד אֲשֶׁר נִשְׁבַּע לַאֲבֹתֶיךָ:
And it shall come to pass, because ye hearken to these ordinances, and keep, and do them, that the L-RD thy G-d shall keep with thee the covenant and the mercy which He swore unto thy fathers,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
94ע״פ ששת ימים תאכל מצות
The note locates the explanation on “Six days you shall eat matzos,” where the two levels of matzah are discussed further, in Likkutei Torah, Tzav.
Kehot’s noteלעיל פ׳ צו.
95ששת ימים תאכל מצות
“Six days you shall eat matzos, and on the seventh day shall be an assembly to G-d your G-d.” The title of the discourse in which the two levels of matzah are further explained.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
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96מרור זה שאנו אוכלים ע״ש . . שמררו המצרים
Rabban Gamliel’s three things: maror is eaten “because the Egyptians embittered the lives of our fathers in Egypt,” the wording of the Haggadah.
Pesachim 116b:2פסחים קט״ז ב:ב׳
מַצָּה — עַל שׁוּם שֶׁנִּגְאֲלוּ אֲבוֹתֵינוּ מִמִּצְרַיִם, [שֶׁנֶּאֱמַר: ״וַיֹּאפוּ אֶת הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם וְגוֹ׳״]. מָרוֹר — עַל שׁוּם שֶׁמֵּרְרוּ הַמִּצְרִיִּים אֶת חַיֵּי אֲבוֹתֵינוּ בְּמִצְרַיִם, שֶׁנֶּאֱמַר: [״וַיְמָרְרוּ אֶת חַיֵּיהֶם וְגוֹ׳״].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנוסח ההגדה (פסחים קטז, ב).
97בפ׳ שמות בד״ה קול דודי
The note locates this discourse in Torah Ohr, Shemos, where the embittering of the middos by Egypt is discussed.
Kehot’s noteבתו״א פ׳ שמות.
Paragraph 17
98קול הוא בחי׳ המשכה
The note points to Or HaTorah on Behaalosecha for “voice” as the level of drawing down.
Kehot’s noteראה אוה״ת בהעלותך ע׳ שסז.
99קול גדול ולא יסף
“These words G-d spoke to all your assembly on the mountain … a great voice, and it did not cease.” The voice of Sinai, which the text calls the voice that is not heard.
Deuteronomy 5:19דברים ה׳:י״ט
אֶת־הַדְּבָרִים הָאֵלֶּה דִּבֶּר ה׳ אֶל־כׇּל־קְהַלְכֶם בָּהָר מִתּוֹךְ הָאֵשׁ הֶעָנָן וְהָעֲרָפֶל קוֹל גָּדוֹל וְלֹא יָסָף וַיִּכְתְּבֵם עַל־שְׁנֵי לֻחֹת אֲבָנִים וַיִּתְּנֵם אֵלָי:
These words the L-RD spoke unto all your assembly in the mount out of the midst of the fire, of the cloud, and of the thick darkness, with a great voice, and it went on no more. And He wrote them upon two tables of stone, and gave them unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, יט.
100קלא פנימאה דלא אשתמע
One of the Zohar passages the text cites on the inner voice; according to the Kehot note, Or HaTorah on Bereshit copies its wording.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
The prayer which the Holy One, blessed be He, accepts is that which is performed with earnestness and devotion and proper concentration of the mind on the unity of G-d.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
101קלא דאשתמע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (נ, ב). [כ].
102קלא דאשתמע
The Zohar distinguishes the voice that is heard from the inner voice that is not heard. The text uses these terms for speech and for the “great voice.”
Zohar, Bereshit 83:235–86:248ספר הזהר, בראשית פ״ג:רל״ה-פ״ו:רמ״ח
When, however, he goes forth on a journey, while the celestial Mother still accompanies him, the lower wife is left behind: so when he comes back he has to take measures to encompass himself with two females, as we have said.’ Said R. Phineas: ‘Even the angels above would not dare to open their mouths before thee.’ R. Simeon proceeded: ‘In the same way the Torah is situated between two houses, one recondite and on high, and the other more accessible. The one on high is the “Great Voice” referred …
The Zohar; London, Soncino Press, 1933 (Public Domain)
103ובזח״א בראשית (דף נ׳ ע״ב דר״י ע״א)
Or HaTorah on Bereshit copies the wording of these Zohar passages, and discusses them again in its fourth volume.
Kehot’s noteראה אוה״ת בראשית כרך ב רסד, א שם נעתק הלשון, ובכרך ד תתכה, א. תתצה, ב.
104סד״ה הבאים ישרש
The end of this discourse explains that, to receive the Torah, Israel first came to Egypt, the level of bitterness, and only then received it, “Yaakov shall take root”; and every thing has matter and form, the creation of the matter being Yaakov and the form, its revelation, Israel.
Kehot’s noteתו״א נד, א.
105הבאים ישרש
“Those who come, Yaakov shall cause to take root; Israel shall blossom and bud.” The opening words of a Torah Ohr discourse that discusses kol.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ובד״ה וכל העם רואים
The note locates the discourse on “And all the people saw the voices” in Torah Ohr, Yisro, as a place where kol is explained.
Kehot’s noteתו״א עג, ג ואילך.
107וכל העם רואים
“And all the people saw the voices and the flames.” The opening words of a Torah Ohr discourse on kol.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ובד״ה הקל קול יעקב
The note locates the discourse “The voice is the voice of Yaakov” in the Siddur with Chassidic discourses.
Kehot’s noteבסידור עם דא״ח יח, ב ואילך. עם הגהות באוה״ת בראשית כרך ד תתכב, א ואילך.
109הקל קול יעקב
“The voice is the voice of Yaakov, but the hands are the hands of Esav.”
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ובד״ה ויהי קול מעל לרקיע
The note locates the discourse “And there was a voice from above the firmament” among the Alter Rebbe’s discourses on the Prophets and Writings, on Yechezkel.
Kehot’s noteמאמרי אדה״ז נ״ך — יחזקאל ע׳ רלב. עם הגהות באוה״ת שבועות כרך ו ע׳ א׳תשכד. וראה בהמצויין לשם.
111ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was over their heads.”
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ובד״ה משה ידבר
The note locates the discourse on “Moshe would speak” in Torah Ohr, Yisro.
Kehot’s noteבתו״א פ׳ יתרו.
113משה ידבר
“Moshe would speak, and G-d would answer him with a voice.”
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114והגדת לבנך כו׳ בעבור זה
“And you shall tell your son on that day, saying: It is because of this that G-d did for me when I came out of Egypt.” The text links its zeh (“this”) with the zeh of “Behold, this one comes.”
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
115מבשרי אחזה
“And from my flesh I shall behold G-d.” In Chassidus, the structure of the human soul is a model for understanding G-dliness.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ובמורא גדול
“And G-d brought us out of Egypt with a mighty hand … and with great awe.” The Haggadah reads “great awe” as the revelation of the Shechinah.
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117או הנסה אלקים לבא
“Or has G-d ventured to come and take for Himself a nation from the midst of a nation … and with great terrors?” The open revelation at the Exodus.
Deuteronomy 4:34דברים ד׳:ל״ד
אוֹ הֲנִסָּה אֱלֹקִים לָבוֹא לָקַחַת לוֹ גוֹי מִקֶּרֶב גּוֹי בְּמַסֹּת בְּאֹתֹת וּבְמוֹפְתִים וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִזְרוֹעַ נְטוּיָה וּבְמוֹרָאִים גְּדֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם ה׳ אֱלֹקֵיכֶם בְּמִצְרַיִם לְעֵינֶיךָ:
Or hath G-d assayed to go and take Him a nation from the midst of another nation, by trials, by signs, and by wonders, and by war, and by a mighty hand, and by an outstretched arm, and by great terrors, according to all that the L-RD your G-d did for you in Egypt before thine eyes?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לד.
118The Talmud reads “leaping over the mountains” as “in the merit of the Patriarchs,” and “skipping over the hills” as “in the merit of the Matriarchs.”
Rosh Hashanah 11a:8ראש השנה י״א א:ח׳
מַאי מַשְׁמַע דְּהַאי ״אֵיתָן״ לִישָּׁנָא דְּתַקִּיפֵי הוּא — כְּדִכְתִיב: ״אֵיתָן מוֹשָׁבֶךָ״, וְאוֹמֵר: ״שִׁמְעוּ הָרִים אֶת רִיב ה׳ וְהָאֵיתָנִים מוֹסְדֵי אָרֶץ״, וְאוֹמֵר: ״קוֹל דּוֹדִי הִנֵּה זֶה בָּא מְדַלֵּג עַל הֶהָרִים מְקַפֵּץ עַל הַגְּבָעוֹת״. ״מְדַלֵּג עַל הֶהָרִים״ — בִּזְכוּת אָבוֹת. ״מְקַפֵּץ עַל הַגְּבָעוֹת״ — בִּזְכוּת אִמָּהוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
119בזכות הרים היינו אבות
There “mountains” are the Patriarchs, as the Midrash and the Talmud say: as a mountain rises from the flat earth toward the heavens, so the Patriarchs raise the Community of Israel, “the earth, My footstool,” to the heights; and only three are called Patriarchs, Avraham, Yitzchak and Yaakov.
Kehot’s noteראה לעיל פ׳ תצא מ, א.
120שהמה אברהם יצחק ויעקב מדות דאצילות
Or HaTorah cites this maamar: “In Likkutei Torah on Shir HaShirim, in the discourse ‘The voice of my beloved’: ‘leaping over the mountains,’ which are the Patriarchs, and Yaakov includes them all.”
Kehot’s note”ובלקו״ת בשה״ש בד״ה קול דודי מדלג על ההרים שהם האבות ויעקב כלול מכולם” — אוה״ת נ״ך כרך ב ע׳ תתג.
121ופסח ה׳ על הפתח
“And G-d will pass over the doorway, and will not let the destroyer enter your houses.” The Torah’s word for the “leap.”
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כג.
122זה השער לה׳
“This is the gate to G-d; the righteous shall enter through it.” The gate is Malchus.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כ.
123ראשית חכמה יראת ה׳
“The beginning of wisdom is the fear of G-d.” Awe is the entrance to divine service.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
124מלכות כל עולמים
“Your kingship is the kingship of all worlds”: Malchus that gives life to all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
125ופסח ה׳ . . בבחי׳ פתח
Yahel Or cites this passage: “And G-d will pass over the doorway” is the revelation of the Infinite Light by a leap above the order of hishtalshelus, drawn into the “doorway,” Malchus; and so the Zohar, Vayera 103b, says that in the future all the supernal lights will be revealed in this “doorway.”
Kehot’s noteביהל אור ע׳ תנד מציין שכאן ”בפי׳ ופסח ה׳ על הפתח שהוא גילוי אור א״ס בבחי׳ דילוג למעלה מסדר ההשתלשלות וגילוי זה נמשך על הפתח שהוא מל׳, ועד״ז נת׳ בזהר וירא ק״ג ע״ב שלע״ל יהיו כל האורות עליונים נמשכים ומתגלים בבחי׳ פתח הנ״ל”.
126בפ׳ אמור דף צ״ה ע״א
Yahel Or quotes the Zohar in Emor: “You are the opening for Me to enter.”
Kehot’s note”אנת הוא פתחא לאעלאה לי כו׳” — יהל אור ע׳ תנד.
127פתחי לי
“Open to me, my sister, my beloved, my dove, my perfect one.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128פתחי לי
According to the Kehot note, the Zohar reads “Open to me” as “You are the opening for Me to enter,” Malchus as the doorway.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
129Kehot’s note points to Song of Songs 2:8 for these words.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
130גבעות הם אמהות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteר״ה (יא, א). [כ].
131גבעות הם אמהות
“Leaping over the mountains”: in the merit of the Patriarchs; “skipping over the hills”: in the merit of the Matriarchs. The text now explains the second half.
Rosh Hashanah 11a:8ראש השנה י״א א:ח׳
מַאי מַשְׁמַע דְּהַאי ״אֵיתָן״ לִישָּׁנָא דְּתַקִּיפֵי הוּא — כְּדִכְתִיב: ״אֵיתָן מוֹשָׁבֶךָ״, וְאוֹמֵר: ״שִׁמְעוּ הָרִים אֶת רִיב ה׳ וְהָאֵיתָנִים מוֹסְדֵי אָרֶץ״, וְאוֹמֵר: ״קוֹל דּוֹדִי הִנֵּה זֶה בָּא מְדַלֵּג עַל הֶהָרִים מְקַפֵּץ עַל הַגְּבָעוֹת״. ״מְדַלֵּג עַל הֶהָרִים״ — בִּזְכוּת אָבוֹת. ״מְקַפֵּץ עַל הַגְּבָעוֹת״ — בִּזְכוּת אִמָּהוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132ההפרש בין דילוג וקפיצה
The note says that the Sefas Emes refers to this passage on the difference between leaping and skipping.
Kehot’s noteהשפת אמת (להאדמו״ר מגור) בדרושים לפסח על הפסוק מקפץ על הגבעות מציין לכאן.
133במשנה פ״ח דאהלות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״ה.
134Among the things that neither bring impurity nor block it, the Mishnah lists “one who leaps from place to place and one who skips from place to place.” The text takes from it that leaping and skipping are two distinct movements.
Mishnah Oholot 8:5משנה אהלות ח׳:ה׳
אֵלּוּ לֹא מְבִיאִין וְלֹא חוֹצְצִין. הַזְּרָעִים וְהַיְרָקוֹת הַמְחֻבָּרִים לַקַּרְקַע, חוּץ מִן הַיְרָקוֹת שֶׁמָּנוּ, וְכִפַּת הַבָּרָד, וְהַשֶּׁלֶג, וְהַכְּפוֹר, וְהַגְּלִיד, וְהַמֶּלַח, וְהַדּוֹלֵג מִמָּקוֹם לְמָקוֹם, וְהַקּוֹפֵץ מִמָּקוֹם לְמָקוֹם, וְהָעוֹף הַפּוֹרֵחַ, וְטַלִּית הַמְנַפְנֶפֶת, וּסְפִינָה שֶׁהִיא שָׁטָה עַל פְּנֵי הַמָּיִם. קָשַׁר אֶת הַסְּפִינָה בְּדָבָר שֶׁהוּא יָכוֹל לְהַעֲמִידָהּ, כָּבַשׁ אֶת הָאֶבֶן עַל גַּבֵּי הַטַּלִּית, מְבִיאָה אֶת הַטֻּמְאָה. רַבִּי יוֹסֵי אוֹמֵר, הַבַּיִת שֶׁבַּסְּפִינָה אֵינוֹ מֵבִיא אֶת הַטֻּמְאָה:
The following neither bring [impurity] nor protect against it:Seeds, plants [still] attached to the ground, except for the plants mentioned above, A lump of hail, snow, frost, ice and salt. [Anything] that hops from one place to another, or leaps from one place to another, a flying bird. A loosely-flapping garment, or a ship floating [freely] on the water. If the ship were tied with something that can keep it steady, or a stone were [placed so as] to hold down the garment, it can bring uncleanness. Rabbi Yose says: …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
135בפי׳ רבינו עובדיה מברטנורה
Kehot’s marei makom for these words (its note is below).
Kehot’s note”דולג בבהמה וחיה, וקופץ באדם, ויש אומרים דולג וקופץ תרווייהו באדם, אלא דולג שרגלו אחת מונחת בארץ ודולג בשניה, וקופץ בשתי רגליו” עכ״ל. וראה במלאכת שלמה שם ”פי׳ הראשון שהביא רעז״ל הוא פי׳ הר״ש ז״ל, והפירוש השני הוא להרמב״ם ז״ל וכותיה הסכים הרא״ש ז״ל.
136ובפי׳ המשניות להרמב״ם
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ודולג הוא שיהיה רגלו אחד קיים בארץ וידלג בשני למקום אחר. וקופץ הוא שיסיר ב׳ רגליו יחד מהארץ ויקפוץ למקום אחר”.
137בירושלמי פ״ה דביצה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteה״ב.
138The Jerusalem Talmud defines skipping as lifting both feet at once. The text uses it for the difference between one foot and two.
Jerusalem Talmud Beitzah 5:2:10תלמוד ירושלמי ביצה ה׳:ב׳:י׳
וְלֹא מְרַקְּדִין. רִבִּי יִרְמְיָה רִבִּי זִעוּרָה בְשֵׁם רַב חוּנָה. קִיפּוּץ. עוֹקֵר שְׁתֵּי רַגְלָיו כְּאַחַת. רִיקּוּד. עוֹקֶר אַחַת וּמַנִּיחַ אַחַת. אָמַר רִבִּי לָעְזָר. כָּל מַשְׁמִיעֵי קוֹל אֲסוּרִין בַּשַּׁבָּת. רִבִּי שְׁמוּאֵל בַּר רַב יִצְחָק סָבַר. מַקּוּשָׁה דִכְנִישְׁתָּא חַדְתָּא. רִבִּי לֵּיל בֵּירִבִּי אֶלֶּס מְקַשׁ עַל כַּסָּא. רִבִּי אִילָא עֲנֵי בְסִדְרָא. סְלַק לְבֵייתָא. אַשְׁכְּחוֹן דְּמֵיכִין. רְבַע לֵקהּ עַל סוּלְמָא בְּגִין דְּלָא מַקְשֶׁה עַל תִּרְעָא בְשׁוּבְתָא. רִבִּי יִרְמְיָה הֲוָה פְשַׁט עִם בְּרֵיהּ דְּרִבִּי אִימִּי אֲזַל בְּעֵי מִתְעַרְתָּא בִקְרִיצְתָּא דְשׁוּבְתָא. שְׁרֵי …
“Nor dance.” Rebbi Jeremiah, Rebbi Ze`ira in the name of Rav Ḥuna: Jumping: one lifts both legs simultaneously. Dancing: one lifts one and keeps the other down. Rebbi Eleazar said, all sound making is forbidden on the Sabbath104a.. Rebbi Samuel bar Rav Isaac was of the opinion to knock for a new synagogue. Rebbi Hillel son of Rabbi Vales would knock on a cup. Rabbi Ila stayed late at the great assembly. When he went home, he found them sleeping. He lay down on the stairs so as not to …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
139ועמדו רגליו ביום ההוא
“And His feet shall stand on that day upon the Mount of Olives.” A revelation through “feet.”
Zechariah 14:4זכריה י״ד:ד׳
וְעָמְדוּ רַגְלָיו בַּיּוֹם־הַהוּא עַל־הַר הַזֵּיתִים אֲשֶׁר עַל־פְּנֵי יְרוּשָׁלַ͏ִם מִקֶּדֶם וְנִבְקַע הַר הַזֵּיתִים מֵחֶצְיוֹ מִזְרָחָה וָיָמָּה גֵּיא גְּדוֹלָה מְאֹד וּמָשׁ חֲצִי הָהָר צָפוֹנָה וְחֶצְיוֹ־נֶגְבָּה:
And His feet shall stand in that day upon the mount of Olives, Which is before Jerusalem on the east, And the mount of Olives shall cleft in the midst thereof Toward the east and toward the west, So that there shall be a very great valley; And half of the mountain shall remove toward the north, And half of it toward the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ד.
140והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” G-d’s “feet” reach the lowest realm.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
141וע׳ בלקו״ת ס״פ משפטים
The Arizal’s discourse on the mitzvah of appearing is mentioned in Or HaTorah on Mishpatim and Vayikra, and explained in Or HaTorah on Bereshit.
Kehot’s noteלהאריז״ל. נזכר גם לקמן נא, ג. אוה״ת פ׳ משפטים ע׳ א׳קעה. אוה״ת ויקרא כרך א ע׳ שכז. נתבאר באוה״ת בראשית כרך א רה, ב. שם כרך ה תתקטו, ב.
142וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” The right hand is love.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
143טורי נהורא וטורי חשוכא
The Zohar speaks of “mountains of light” and “mountains of darkness.” The text reads them as the emotions of Z’eir Anpin, born of intellect, and those of Arich Anpin, above intellect.
Zohar III, 249bזח״ג רמט, ב
Kehot’s noteזח״ג רמט, ב. עד״ה ביום השמיני שלח ספ״א [דרושים לשמ״ע פו, סע״א] בהמוקפים, ודו״ק. וע״ל נשא (דכ״ג, א). וש״נ מזח״ג (דף רמט, ב). [כ].
144ההרים רקדו כאילים
“The mountains danced like rams, the hills like young sheep.” The text reads it as the ascent of the emotions of Z’eir Anpin into the light of Arich Anpin.
Psalms 114:4תהילים קי״ד:ד׳
הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ד.
145בד״ה הים ראה
In the discourse on “The sea saw and fled,” the Red Sea is Malchus of Atzilus, the supernal speech, the last of all the levels; like the letters of human speech, it is a vessel for the intellect and emotions within it and also conceals them.
Kehot’s noteלעיל פ׳ צו טז, ד.
146הים ראה
“The sea saw and fled; the Jordan turned back.” The opening of a discourse in Likkutei Torah, Tzav.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147בביאור ע״פ כי אתה נרי
There the spreading of light into Malchus comes through Gevuros and contractions, while “For You are my lamp, Havayah” is an added light without contractions; and as a lamp needs oil, the soul needs the “oil” of Torah, which comes from Chochmah.
Kehot’s noteתו״א מ, ד ובמ״מ לשם.
148ע״פ כי אתה נרי
“For You are my lamp, Havayah; and Havayah will light up my darkness”: the first Havayah is that of Z’eir Anpin, which comes through the chain of descent, from the thirteen attributes of mercy; the second, joined by a vav, is that of Arich Anpin, drawn down not by way of hishtalshelus into “my darkness,” the generation before Mashiach.
Kehot’s noteתו״א מא, ג.
149בחכמה יסד ארץ
Kehot’s note points to Proverbs 10:19 for these words.
Proverbs 10:19משלי י׳:י״ט
Kehot’s noteמשלי י, יט.
150בחכמה יסד ארץ כונן שמים בתבונה
“G-d founded the earth with wisdom; He established the heavens with understanding.” Heaven and earth are read as the Patriarchs and the Matriarchs. (The Kehot note’s “10:19” is evidently a slip for 3:19.)
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151ע״פ שימני כחותם
In “Set me as a seal,” the lights enclothed in vessels are the sunken seal; “love” is said twice, for love from below draws love from above, as water reflects a face, and in the same way mitzvos such as charity arouse compassion and charity from Above.
Kehot’s noteלקמן מו, ב.
152שימני כחותם
“Set me as a seal upon your heart.” The opening of a later discourse in Likkutei Torah, Shir HaShirim.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153אשה כי תזריע וילדה זכר
“When a woman conceives and bears a male.” Discussed in that discourse.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154כל אשר תאמר אליך שרה
“Whatever Sarah tells you, listen to her voice.” Avraham received from Sarah.
Genesis 21:12בראשית כ״א:י״ב
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם אַל־יֵרַע בְּעֵינֶיךָ עַל־הַנַּעַר וְעַל־אֲמָתֶךָ כֹּל אֲשֶׁר תֹּאמַר אֵלֶיךָ שָׂרָה שְׁמַע בְּקֹלָהּ כִּי בְיִצְחָק יִקָּרֵא לְךָ זָרַע:
And G-d said unto Abraham: ‘Let it not be grievous in thy sight because of the lad, and because of thy bondwoman; in all that Sarah saith unto thee, hearken unto her voice; for in Isaac shall seed be called to thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, יב.
155שהי׳ אברהם טפל לגבי שרה בנביאות
The note points to Or HaTorah on Bereshit for the saying that Avraham was secondary to Sarah in prophecy.
Kehot’s noteשמ״ר רפ״א. הובא ברש״י בראשית שם. [תנחומא ר״פ שמות]. רש״י בחומש עזה״פ וגם במדרש אגדה שם יעו״ש. [כ]. ראה אוה״ת בראשית קכא, א.
156שהיה אברהם טפל לגבי שרה בנביאות
The Midrash learns from “listen to her voice” that Avraham was secondary to Sarah in prophecy.
Shemot Rabbah 1:1שמות רבה א׳:א׳
… וירע הדבר מאד בעיני אברהם וגו׳, על שיצא לתרבות רעה. (שם שם, יב): ויאמר אלקים אל אברהם אל ירע בעיניך וגו׳, מכאן אתה למד, שהיה אברהם טפל לשרה בנביאות, מיד, (שם שם, יד): וישכם אברהם בבקר ויקח לחם וחמת מים, ללמדך, שהיה שונא לישמעאל על שיצא לתרבות רעה, ושלחו הוא ואמו הגר ריקם, וטרדו מביתו על כך. וכי תעלה על דעתך, שאברהם שכתוב בו (שם יג, ב): ואברהם כבד מאד במקנה וגו׳, היה משלח אשתו ובנו מביתו ריקם, בלא כסות ובלא מחיה?! אלא ללמדך, כיון שיצא לתרבות רעה, לא …
“These are the names of the children of Israel who came to Egypt with Jacob; each came with his household” (Exodus 1:1). That is what is written: “He who spares his rod hates his son, and he who loves him seeks for him admonition” (Proverbs 13:24). The way of the world is that a person whom another tells him: ‘So-and-so struck your son,’ he would harass him. What is the meaning when the verse states: “He who spares his rod hates his son”? It is to teach you that anyone …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
157שהיה אברהם טפל לגבי שרה בנביאות
Rashi brings the Midrash on “listen to her voice”: Avraham was secondary to Sarah in prophecy.
Rashi on Genesis 21:12רש"י על בראשית כ״א:י״ב
שמע בקולה. לָמַדְנוּ שֶׁהָיָה אַבְרָהָם טָפֵל לְשָׂרָה בִּנְבִיאוּת:
שמע בקולה HEARKEN UNTO HER VOICE — we may infer that Abraham was inferior to Sarah in respect of prophecy (Exodus Rabbah 1:1).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
158טובת מראה מאד  . . ותרד העינה ותמלא כדה ותעל
“And the maiden was very fair to look upon … and she went down to the spring, and filled her pitcher, and came up.” Rivkah, described as a giver.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז.
159כ״ד ספרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז תכ״א (מו, ב).
160שלשה הטעימן הקב״ה בעוה״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ב טז, סע״ב.
161שלשה הטעימן הקב״ה בעולם הזה מעין עולם הבא
Three were given a taste of the World to Come in this world: Avraham, Yitzchak and Yaakov, of whom “with everything,” “from everything,” “everything” is said.
Bava Batra 16b:17–18בבא בתרא ט״ז ב:י״ז-י״ח
וְדִילְמָא דֶּרֶךְ חׇכְמָתָן קָא חָשֵׁיב לְהוּ! אֶלָּא מֵעַתָּה, ״וַיִּקְבְּרוּ אוֹתוֹ עֵשָׂו וְיַעֲקֹב בָּנָיו״, מַאי טַעְמָא לָא חָשֵׁיב לְהוּ דֶּרֶךְ חׇכְמָתָן? אֶלָּא מִדְּאַקְדְּמֵיהּ – אַדְבּוֹרֵי אַדְבְּרֵיהּ, וּמִדְּאַדְבְּרֵיהּ – שְׁמַע מִינַּהּ תְּשׁוּבָה עֲבַד בְּיָמָיו. תָּנוּ רַבָּנַן: שְׁלֹשָׁה הִטְעִימָן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּעוֹלָם הַזֶּה
William Davidson, Vocalized Aramaic (CC-BY-NC)
162נקבה תסובב גבר
“For G-d has created a new thing on the earth: a female shall encompass a male.” Read as the recipient rising above the giver in the future. (The Kehot note gives 31:21; in Sefaria’s numbering the words are in verse 22.)
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כא.
163אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The crown is above the head.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
164שם ב״ן שרשו
The note points to these discussions of the Name Ban being rooted above the Name Mah.
Kehot’s noteע״ל ד״ה ואתחנן ספ״ג. [ראה בחקותי מז, ג]. [כ].
165שהאבות הטעימן מעין עולם הבא
The note points there for the Patriarchs’ taste of the World to Come.
Kehot’s noteראה ספר החקירה סו, א.
166כי על כל כבוד
“For over all the glory shall be a canopy,” the subject of a later explanation in Likkutei Torah.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167הראיני את מראיך
“Let me see your appearance, let me hear your voice.”
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168עלי באר
“Then Israel sang this song: Spring up, O well; sing to it.”
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
170נעוץ סופן בתחלתן
The ten Sefiros: “their end is embedded in their beginning, and their beginning in their end.”
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
171השמים כסאי והארץ הדום רגלי
“The heavens are My throne and the earth is My footstool,” the title of a discourse on the lowest level and its high root.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172גדול תלמוד שמביא לידי מעשה
The Sages concluded that study is great, for it leads to action. The text reads it in two ways: Torah is greater, and action is greater.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
173נמצא המעשה היא גדולה
There the saying “study is great, for it leads to action” is read to mean that action is the main thing, and study is great only because it leads to action; one who learns without intent to act would be better not born.
Kehot’s noteראה לעיל אחרי כו, ד ובמ״מ לשם. ד״ה השקיפה תשכ״ו (נד׳ בקונטרס ח״י אלול תש״נ) סעי׳ ג.
174ולא המדרש עיקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יז.
175ולא המדרש עיקר אלא המעשה
“Not study is the main thing, but action.”
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
176תר״ך עמודי אור
The note points to Likkutei Torah, Bechukosai, for the “620 pillars of light.”
Kehot’s noteע״ל בחקותי (מז, ד). וש״נ. [כ].
177והחכמה תחי׳ בעלי׳
“Wisdom gives life to those who possess it.” The text reads be’aleha as the “owners” of wisdom, the mitzvos, whose root is higher. (The verse itself has החכמה, without the vav, as the Kehot note says.)
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב, ושם אי׳ החכמה בלא ו׳ [כ].
178בד״ה ראיתי והנה מנורת זהב
There the seven lamps of the candelabrum are the seven middos, love and awe, and its bowl “on its head” is contemplation of G-d’s oneness: that all is as nothing before Him and is renewed each day from nothing, which brings one to “And you shall love.”
Kehot’s noteלעיל פ׳ בהעלותך לד, ג.
179ישאו הרים שלום
“The mountains shall bear peace to the people, and the hills, through righteousness.” The mountains are the Torah.
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עב, ג.
180ה׳ עוז לעמו יתן
“G-d will give strength to His people; G-d will bless His people with peace.” The text uses it to show that the Torah is called peace.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, יא.
181או יחזיק במעוזי
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” (The Kehot note gives 27:4; the words are in verse 5.)
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ד.
182והי׳ מעשה הצדקה שלום
“And the work of righteousness shall be peace.” The mitzvos are called peace.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, יז.
183וגבעות בצדקה
The words here quote Psalms 72:3; the passage is shown below.
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עב, ג.
184ששרשם מבחי׳ כתר
The epistle explains that the supernal will, called Keser, contains 620 pillars of light, enclothed in the 613 commandments of the Torah and the 7 rabbinic ones.
Kehot’s noteראה אגה״ק סי׳ כ״ט. פרדס ש״ח פ״ג.
Paragraph 21
185כימי צאתך מאמ״צ אראנו נפלאות
“As in the days of your going out of the land of Egypt, I will show him wonders.” The future redemption will repeat the revelation of the Exodus.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
186אשר עשה עמכם להפליא
“And you shall praise the Name of G-d your G-d, who has dealt wondrously with you.”
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187וראו כל בשר
“And the glory of G-d shall be revealed, and all flesh shall see together.” The future revelation of what is now hidden.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188ע״פ כי ההרים ימושו
The discourse on “For the mountains shall depart” in Ki Seitzei explains that the mountains are the Patriarchs: as a mountain rises from the flat earth toward the heavens, so the Patriarchs raise the Community of Israel to the heights.
Kehot’s noteאולי הכוונה ללעיל פ׳ תצא מ, א דשם מביא הרים נק׳ האבות.
189כי ההרים ימושו כו׳ וחסדי מאתך לא ימוש
“For the mountains shall depart and the hills be removed, but My kindness shall not depart from you.”
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
190דומה דודי לצבי
“My beloved is like a gazelle or a young hart.”
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191ארז״ל שנמשל לצבי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (יד, א). [כ].
192מה צבי מחזיר ראשו לאחוריו
The Kehot note gives this Zohar passage for the comparison of G-d to a gazelle that turns its head backward. The text reads it as the supernal will turning “back” into the physical mitzvos.
Zohar, Shemot 24:231–25:240ספר הזהר, שמות כ״ד:רל״א-כ״ה:ר״מ
These animals, unlike all others, do when running go but a little way, and then look back, turning their faces toward the place from which they came, then running on, do again turn round and look back. So the Israelites say to the Holy One, blessed be He: “If our sins have caused Thee to flee from us, may it be Thy pleasure to run like a gazelle or like a young hart, and look back on us!” And, indeed, is it not written: “And yet for all that, when …
The Zohar; London, Soncino Press, 1933 (Public Domain)
193חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
194בד״ה ויושט המלך לאסתר
That discourse reads the gazelle that “turns its head backward” the same way: G-d, as it were, drew down and enclothed His will and wisdom in His “back,” in physical matters such as the animals of the order of Kodashim and money in the order of Nezikin, so that the inner core of His will and wisdom is enclothed in them.
Kehot’s noteתו״א צד, ג.
195קומי לך
“My beloved spoke and said to me: Arise, my love, my fair one, and go forth.” The text reads it as the Counting of the Omer, Israel’s rising from below.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196שהיו ישראל סופרים . . הספירה
The note refers to the additions at the end of the Kehot edition on this passage about Israel’s counting of the Omer; it does not say what they contain.
Kehot’s noteראה בהוספות להערות וציונים כאן.
Paragraph 23
197גבי שבועות בד״ה וידבר אלקים
The note locates the Shavuos discourse “And G-d spoke” in Likkutei Torah, Bamidbar.
Kehot’s noteלעיל פ׳ במדבר.
198אראנו נפלאות
“I will show him wonders”: the future revelation, like that of the Exodus.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Vayechi · Maamar 1
יהודה אתה יודוך אחיך וגו׳
“Yehudah, you — your brothers shall acknowledge you”
Yehudah is acknowledgment (hoda’ah): a self-nullification before G-d that is higher than love and awe, expressed in the bowing and silence of the Shemoneh Esreh. It becomes revealed, “you,” only after the work of his brothers Reuven, Shimon and Levi: love, awe and the Torah, which correspond to the prayers that come before the Shemoneh Esreh.
The maamar in brief
Yaakov blesses Yehudah, whose name means acknowledgment, “your brothers shall acknowledge you.” Leah gave that name only after Reuven, Shimon and Levi were born, and in the soul too the brothers come first. Reuven is “seeing”: contemplating G-d’s greatness until mere knowledge becomes felt love, which is why Pesukei deZimra precedes the Shema. This love is the longing of a baal teshuvah, a soul that has descended into the limits of a body and longs to return, and its bitterness draws an answering love from above. Shimon is “hearing” from afar: humility and awe, the second paragraph of the Shema. Levi, “joining,” is the Torah, praised in Emes VeYatziv, through which the Infinite Light descends of its own accord to a person who feels unworthy to rise. All three remain within the light that fills the worlds. Yehudah is bittul in the light that encompasses them, the bowing of the Shemoneh Esreh, and the brothers make it revealed. This bittul lets a person deal with worldly needs “at the nape,” not with the face. Torah study and kindness, “your father’s sons,” empower the whole process.

Outline
	1The name YehudahYehudah is acknowledgment rooted above time; it depends on the brothers born before him, beginning with Reuven, seeing, which draws forth love.¶1
	2Reuven: seeing and loveContemplating G-d’s greatness in Pesukei deZimra and Yotzer Or turns knowledge into seeing and gives birth to the love of the Shema.¶2–3
	3Love as returnLove with both inclinations is the love of a baal teshuvah; the soul’s bitterness at its descent draws an answering love from above, until its fire is absorbed in the Infinite Light.¶4–6
	4Shimon and LeviShimon is hearing from afar, awe and humility, the second paragraph of the Shema; Levi, joining, is expressed in Emes VeYatziv.¶7–8
	5Levi: the TorahThrough the Torah the Infinite Light descends of its own accord, so that a person who cannot rise can still draw it down upon his soul.¶9–10
	6Yehudah: bittul in prayerThe three brothers belong to the light that fills the worlds; Yehudah’s bittul belongs to the light that encompasses them, and the brothers make it revealed in the Shemoneh Esreh. A parenthesis distinguishes this acknowledgment from the lower kind.¶11–12
	7“Your hand on the nape of your enemies”Revealed bittul in prayer lets a person handle worldly needs “at the nape,” so that an impression of prayer remains and darkness is turned into light.¶13–14
	8“Your father’s sons shall bow down to you”Torah study and acts of kindness, the offspring of G-d’s wisdom and compassion, draw down and reveal Yehudah’s acknowledgment.¶15


Key concepts
	Acknowledgment (hoda’ah)הודאה
	The quality of Yehudah: in its higher form, self-nullification before G-d that is above love and awe, expressed in the bowings of the Shemoneh Esreh.

	Seeing and hearingראיה ושמיעה
	Reuven and Shimon: seeing is from close by and gives birth to love; hearing is from afar and gives birth to awe.

	Running and returning (ratzo and shov)רצוא ושוב
	The soul’s movement toward G-d in love and its stepping back in humble awe, corresponding to the first and second paragraphs of the Shema.

	The light that fills all worlds and the light that encompasses all worldsממלא כל עלמין וסובב כל עלמין
	Love, awe and the Torah’s descent belong to the light that enters the worlds; Yehudah’s bittul reaches the light that surrounds them, before which all is equal.

	Teshuvah (return)תשובה
	Not only repair of sin but the return of every soul from the limits of the body to its source, whose bitterness makes love stronger.

	Face and napeפנים ועורף
	Doing something with heart and soul, or reluctantly with one’s back turned; worldly needs are to be handled only “at the nape.”


Section 1 · ¶1
The name Yehudah
1יהודה אתה1 יודוך אחיך2 וגו׳. הנה יהודה3 נקרא ע״ש [על שם] הפעם אודה4 והוא בחי׳ הודי׳ שבכללות נש״י [נשמות ישראל] מודים אנחנו לך5 ואנחנו כורעים ומשתחוים ומודים.
“Yehudah, you — your brothers shall acknowledge you,” etc. Now, Yehudah is named after “This time I will acknowledge (odeh),” and this is the quality of acknowledgment (hoda’ah) in the souls of Israel as a whole: “We acknowledge You,” and “we bend the knee, bow down and acknowledge.”
The maamar opens with Yaakov’s blessing to Yehudah, whose name the Torah ties to Leah’s words at his birth, “This time I will acknowledge.” The Alter Rebbe identifies this with hoda’ah, the acknowledgment present in every Jewish soul, as expressed in prayer: “We acknowledge You” (Modim) in the Amidah, and “we bend the knee, bow down and acknowledge” in Aleinu.


אלא שלמטה לפי שהוא תחת הזמן נק׳ הפעם אודה שלא כל העתים שוות. אבל למעלה במקור חוצב6 נשמותיהם הוא למעלה מן הזמן ושם נק׳ יהודה כי היו״ד מורה על ההוה כמו ככה יעשה איוב.7
Only, below, since it is subject to time, it is called “This time (hapa’am) I will acknowledge,” for not all times are alike. But above, in the source from which their souls are hewn, it is above time, and there it is called Yehudah, for the yud indicates the present, as in “Thus Iyov would do (ya’aseh).”
Below, in this world, the soul’s acknowledgment is bound to time: “this time” implies that one moment differs from another. In the soul’s source above, which is beyond time, the name is Yehudah, whose opening yud marks an ongoing present, like the verse that says Iyov would bring offerings continually: “Thus Iyov would do.”


ויהי׳ [ויהיה] פי׳ המלה כמו יודה בתוס׳ [בתוספת] ה׳ יהודה8 ((ובנחמי׳ [ובנחמיה] י״א) נכתב יהודה בסגול9 תחת הדל״ת)1011
And the meaning of the word would be like yodeh [“he acknowledges”], with the addition of a hei: Yehudah. (And in Nechemiah 11, Yehudah is written with a segol under the dalet.)
Read this way, the name Yehudah is the verb yodeh, “he acknowledges,” with an added hei: an acknowledgment that never stops. The parenthesis adds support from Nechemiah 11, where the same letters are vocalized as a verb, with a segol under the dalet.


וענין הפעם אודה היינו אחר לידה והתגלות בחי׳ ראובן שמעון ולוי שהם הם הגורמים לבחי׳1213 הודיה14 זו.
And the matter of “This time I will acknowledge” is [that it comes] after the birth and revelation of the levels of Reuven, Shimon and Levi, for they are the very ones that bring about this quality of acknowledgment.
Leah said “This time I will acknowledge” only after Reuven, Shimon and Levi had been born. In the same way, the full acknowledgment of Yehudah appears in the soul only after the qualities those three brothers stand for have been born and revealed, because they are what bring it about.


וזהו יודוך אחיך. וביאור ענין זה הנה ראובן הוא ע״ש ראו בן בחי׳ ראיה ובחי׳ ראיה זו היא הגורמת המשכת בחי׳ האהבה.15
And this is [the meaning of] “your brothers shall acknowledge you.” The explanation of this matter: Reuven is named after “See, a son” (re’u ben), the level of seeing (re’iyah); and this level of seeing is what brings about the drawing forth of the level of love.
This is why the verse says “your brothers shall acknowledge you”: the brothers are the cause of Yehudah’s acknowledgment. The explanation begins with Reuven, whose name is read as re’u ben, “see, a son”; Reuven stands for seeing, and seeing is what draws forth love.


כמ״ש פני אריה אל הימין1617 אריה אותיות ראיה18 וכן היה דגל מחנה ראובן תימנה19 כי ענין ראיה הוא ענין התקרבות דרך חיבה כמ״ש כבכורה בתאנה בראשיתה ראיתי אבותיכם20 כו׳.21
As it is written, “The face of a lion on the right”: aryeh (lion) has the letters of re’iyah (seeing). And likewise the banner of the camp of Reuven was to the south. For seeing is a matter of drawing close out of affection, as it is written, “Like the first ripe fig on the fig tree in its first season, I saw your fathers,” etc.
Two signs link Reuven and seeing with the right side: the lion (aryeh) on the right in Yechezkel’s vision of the Chariot has the letters of re’iyah, “seeing,” and Reuven’s camp in the wilderness lay to the south, which is the right. Seeing brings closeness and affection, as when G-d says He “saw” Israel’s forefathers with the delight one feels at the first ripe fig.




Section 2 · ¶2–3
Reuven: seeing and love
2וזהו כי ראה22 ה׳ וגו׳. כי עתה יאהבני אישי וגו׳. וענין המשכה זו בכנ״י [בכנסת ישראל] הוא
And this is [the meaning of] “For G-d has seen,” etc., “for now my husband will love me,” etc. And this drawing forth in the Congregation of Israel (Knesses Yisrael) is
Leah named Reuven saying, “For G-d has seen my affliction; for now my husband will love me.” The Alter Rebbe reads this as the pattern of Reuven, in which G-d’s “seeing” draws forth love, and now asks what this drawing forth is within the Congregation of Israel, the collective soul of the Jewish people.


בחי׳ לאסתכלא ביקרא דמלכא לעורר את האהבה עד שתחפץ לדבקה בו ית׳ ועד״ז נתקנו פסוד״ז [פסוקי דזמרה] ויוצר אור קודם ק״ש [קריאת שמע] כדי שיבוא לקיום ואהבת בק״ש [בקריאת שמע].
the level of “gazing at the glory of the King,” to arouse love until it desires to cleave to Him, blessed be He. And in this way the Verses of Praise (Pesukei deZimra) and [the blessing] Yotzer Or were instituted before the Shema, so that one should come to the fulfillment of “And you shall love” in the Shema.
In the soul, Reuven is “gazing at the glory of the King”: contemplating G-d’s greatness until love is aroused and one wants to cleave to Him. This is why the Verses of Praise and the blessing Yotzer Or, which describe G-d’s greatness, come before the Shema, whose first paragraph commands “And you shall love.”


כי עיקר הכוונה בספור שבחו של מקום הוא כי לא די בידיעה לבדה לפי שהיא בחי׳ העלם ואפי׳ [ואפילו] גנבא אפום מחתרתא23 וכו׳
For the main purpose of recounting the praise of the Omnipresent is that knowledge alone is not enough, since it is a state of concealment; and even “a thief at the mouth of the tunnel,” etc.
Merely knowing that G-d exists does not produce love, because such knowledge stays hidden and does not move the heart. The proof is the saying about the thief who calls on G-d for help at the mouth of the tunnel he has dug: he knows G-d, yet his knowledge does not change what he does.


ולא יבוא לקיום ואהבת כ״א כשיצא מההעלם אל הגלוי ומבחי׳ ידיעה לבחי׳ ראיה ממש שהוא בחי׳ גילוי לאסתכלא דוקא והיינו ע״י שירבה לספר בשבחיו יתברך ולהעמיק דעתו איך שמלכותך מלכות כל עולמים.24
And he will not come to the fulfillment of “And you shall love” unless he goes out from concealment into revelation, and from the level of knowing to the level of actual seeing, which is the level of revelation — specifically “to gaze.” That is, by speaking at length of His praises, blessed be He, and deepening his mind [in] how “Your kingship is a kingship over all worlds”:
Love comes only when knowledge becomes “seeing,” a vision vivid enough to be felt, which is what “gazing” means. One reaches it by dwelling at length on G-d’s praises and contemplating deeply how His kingship extends over all the worlds.


אלף אלפים ורבו רבבן25 כו׳ והוא לבדו ית׳ הוא יחיד ומיוחד כמו קודם שנברא העולם. כמאמר יחיד חי העולמים מלך26 כו׳.272829
“A thousand thousands, and myriads of myriads,” etc.; and He alone, blessed be He, is single and unique, just as before the world was created, as in the words, “Single One, Life of the worlds, King,” etc.
The contemplation takes in the countless multitudes of angels and worlds, “a thousand thousands, and myriads of myriads,” and sees that G-d alone remains single and unique, exactly as before the world was created. This is the meaning of the phrase in the Verses of Praise, “Single One, Life of the worlds, King.”




3ואמתות שם יחיד הוא שהוא לבדו הוא30 וענין אחד31 הוא שנמשך בחי׳ א׳ בחי״ת וד׳ שהם ז׳ רקיעים והארץ כו׳
The true meaning of the name “Single” (yachid) is that He alone is. And the meaning of “One” (echad) is that the level of the aleph is drawn into the ches and the dalet, which are the seven heavens and the earth, etc.,
The Alter Rebbe distinguishes two words for G-d’s oneness. Yachid, “single,” means that He alone exists; echad, “one,” describes the world as united with Him: the aleph, whose value is one, is drawn into the ches (eight: the seven heavens and the earth) and the dalet (four), which tradition reads as the four directions.


שיהיו בטלים ליחודו ית׳ שהחיות של שמים וארץ עולה ונכלל במקורו וכך עולה אפילו החיות של הרוחניות
so that they be nullified to His unity, blessed be He: the life-force of heaven and earth rises and is absorbed into its source; and in this way even the life-force of the spiritual [realms] rises,
In echad, all of creation is nullified to G-d’s unity: its life-force rises and is absorbed back into its source. The same is true of the spiritual realms, whose life-force also rises and is absorbed in Him.


כמ״ש לך ה׳ הגדולה וכו׳ (ועיין מזה על פסוק וארא אל אברהם) ורק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] שלהיות עולמות נפרדים הם רק מבחי׳ מלכותו ית׳.
as it is written, “Yours, G-d, is the greatness,” etc. (and see about this on the verse “And I appeared to Avraham”). And only in “Blessed be the Name of the glory of His kingdom forever and ever” [is it said] that the existence of separate worlds is only from the level of His Malchus (sovereignty), blessed be He.
The verse “Yours, G-d, is the greatness… for all that is in heaven and on earth” expresses this nullification. Only in the words said after the first verse of the Shema, “Blessed be the Name of the glory of His kingdom forever and ever,” is there room for separate worlds, and even they exist only through G-d’s kingship (Malchus); the parenthesis refers to a discussion of this on the verse “And I appeared to Avraham.”


וכשיאריך בענין זה בעומק בינתו בבחי׳ גילוי במוחו ולא בידיעה לבדה אזי מוליד מזה אהבה בהתגלות לבו להיות נכספה
And when he dwells at length on this matter in the depth of his understanding, in a revealed way in his mind and not as knowledge alone, then from this he gives birth to love revealed in his heart, so as to “long”
When a person contemplates this deeply, with an understanding that becomes vivid in his mind rather than remaining mere knowledge, it gives birth to love revealed in his heart. That love is described in the psalm’s word “longs.”


וגם כלתה נפשי32 וגו׳ ויבא לקיום ואהבת את ה׳ אלקיך ממש דהיינו לדבקה בו בא״ס ב״ה ממש וכמ״ש מי לי בשמים33 כו׳:34
“and even pine, my soul,” etc.; and he will come to the actual fulfillment of “And you shall love Havayah your G-d” — that is, to cleave to Him, to the Infinite One (Ein Sof), blessed be He, Himself; as it is written, “Whom do I have in heaven,” etc.
The verse continues, “and even pines, my soul”: love so intense that the soul wastes away with longing. This is the true fulfillment of “And you shall love Havayah your G-d”: to cleave to the Infinite One Himself, as in “Whom do I have in heaven [but You]?”




Section 3 · ¶4–6
Love as return
4והנה כתיב בכל לבבך35 ואמרו רז״ל [רבותינו זכרונם לברכה] בשני יצריך דהיינו שתהא האהבה בבחי׳ בעל תשובה כי התשובה אינו דוקא במי שיש בידו36 עבירות ח״ו [חס ושלום].37
Now, it is written, “with all your heart,” and our Sages, of blessed memory, said, “with both your inclinations.” That is, the love should be at the level of a baal teshuvah (one who returns); for teshuvah (return) is not specifically for one who has sins in his hand, G-d forbid.
The word for “your heart” in this verse, levavcha, has a doubled letter bet, which the Sages read as “with both your inclinations,” the good and the evil. This means the love should be like that of a baal teshuvah, and teshuvah here is not limited to someone who has sinned.


אלא אפי׳ [אפילו] בכל אדם כי ענין תשובה הוא להשיב את הנשמה למקורה ושרשה שהיתה כלולה במאצילה ב״ה וצרורה בצרור החיים38 את ה׳ ממש וירדה
Rather, [it applies] even to every person; for the meaning of teshuvah is to return the soul to its source and root, where it was included in its Emanator, blessed be He, and “bound in the bond of life with G-d” Himself; and it descended
Teshuvah, literally “return,” applies to every person, because it means returning the soul to its root. Before its descent the soul was included in its Emanator and “bound in the bond of life” with G-d Himself.


ממקום כבודה ונתלבשה בעוה״ז הגשמי שאפילו כל השגות הרוחניים שמשגת בהתלבשותה בתוך הגוף הם נופלים תחת בחינת זמן ומקום39
from its place of glory and was clothed in this physical world, so that even all the spiritual perceptions that it grasps while clothed within the body fall under the category of time and space.
The soul came down from that lofty place and was clothed in this physical world. Now even its spiritual understanding, gained while in the body, is limited by time and space.


וצריך להשיבה ע״י ויצעקו אל40 ה׳ בצר להם כי צר לו המקום41 שהוא בחי׳ מצר וגבול ועל זה נאמר אשר הוצאתי אתכם42 מארץ מצרים מבחי׳ מצר כו׳
And it must be returned through “They cried out to G-d in their distress (tzar),” for “the place is too narrow (tzar) for him,” which is the level of constriction (meitzar) and limit. And of this it is said, “who brought you out of the land of Egypt (Mitzrayim)” — from the level of constriction (meitzar), etc.
The soul is brought back by crying out to G-d from this constriction, as in “They cried out to G-d in their distress.” The narrowness (meitzar) of limited existence is the inner meaning of Egypt (Mitzrayim), from which G-d brought us out.


שע״י המרירות אשר יהיה לו על ההיפוך תגדל האהבה לה׳ ביתר שאת להתכלל באוא״ס [באור אין סוף] ב״ה כיתרון האור הבא מן החשך.4344
For through the bitterness he will feel over the opposite [state], the love for G-d will grow with surpassing strength, to be absorbed in the Infinite Light (Or Ein Sof), blessed be He — like the advantage of light that comes from darkness.
The bitterness a person feels at being so far from G-d makes his love stronger, so that he longs to be absorbed in the Infinite Light. Light that comes out of darkness shines more strongly than light that never knew darkness.




5וע״ז אמרז״ל [אמרו רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה]45 כו׳.46 וכדאי׳ [וכדאיתא] בזהר47 דמשכין ליה בחילא יתיר48 להיות גילוי אור א״ס ב״ה ממש על נפשו עד שגם חיות הגוף ונפש הבהמית וכחותיהם יתהפכו וישובו אל ה׳ ואתהפכא49 חשוכא לנהורא.
And of this our Sages, of blessed memory, said, “In the place where baalei teshuvah (those who return) stand,” etc. And as is brought in the Zohar, that “they draw it with greater force”: so that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, itself upon his soul, until even the life-force of the body and the animal soul, and their faculties, are transformed and return to G-d, and “darkness is transformed into light.”
This love is what the Sages meant in saying that baalei teshuvah stand in a place where even the completely righteous cannot stand, and the Zohar explains that those who return draw the light “with greater force.” Their longing draws the Infinite Light itself down upon the soul so strongly that even the body’s life-force, the animal soul and its faculties are transformed and return to G-d. This is “darkness transformed into light”: what opposed holiness is not only held back but changed into holiness.




6וזהו כי ראה50 ה׳ בעניי פי׳ שע״י עניי ומרודי הוא מרירות הנפש שבאתעדל״ת [שבאתערותא דלתתא] נמשך להיות אתעדל״ע [אתערותא דלעילא] וכמים הפנים51 כו׳
And this is [the meaning of] “For G-d has seen my affliction.” The explanation: through “my affliction and my wandering,” which is the bitterness of the soul — [that is,] through an arousal from below, an arousal from above is drawn forth; and “as in water, face [answers] face,” etc.:
Leah’s words “G-d has seen my affliction” are read as the soul’s bitterness over its distance from G-d, “my affliction and my wandering.” This bitterness is an arousal from below, and it calls forth a matching arousal from above, as a face is answered by its reflection in water.


יתרון האור בבחי׳ ראיה מלמעלמ״ט [מלמעלה למטה] כי יאהבני בבחי׳ אישי דהיינו כמ״ש ביום ההוא תקראי לי אישי.52
the advantage of light, at the level of seeing from above to below: “for he will love me” at the level of Ishi (“my husband”), that is, as it is written, “On that day you will call Me Ishi.”
The answer from above is the “advantage of light” that comes out of darkness, a seeing from above to below. Then “he will love me” as Ishi, “my husband,” the name by which G-d says He will be called “on that day.”


ופי׳ אישי אש שלי ממש והיינו התשוקה שממטה למעלה בחי׳ ואל אישך תשוקתך53 שהוא הוא האש שלי תהיה בבחי׳ התכללות באוא״ס [באור אין סוף] ב״ה ממש עד שהוא הוא יהיה אישי אש שלי ממש
And the meaning of Ishi is truly eish sheli, “my fire.” That is, the longing from below to above, the level of “and your longing shall be for your husband (ishech)” — which is precisely “my fire” — should be in the manner of absorption in the Infinite Light (Or Ein Sof), blessed be He, itself, until He Himself will be Ishi, truly “my fire.”
Ishi is read as eish sheli, “my fire”: the soul’s fiery longing upward, as in “your longing shall be for your husband (ishech).” That longing should end in absorption in the Infinite Light, until G-d Himself becomes the soul’s fire.


כי וימינו תחבקני בבחי׳ חבוק והתכללות להיות גילוי אוא״ס [אור אין סוף] ב״ה ממש על נפשי בתשוקה זו:54
For “and His right hand embraces me,” in the manner of embrace and absorption, so that there be a revelation of the Infinite Light, blessed be He, itself upon my soul through this longing.
This is “His right hand embraces me”: G-d’s right hand, His kindness, embraces the soul and takes it in. Through this longing the Infinite Light itself is revealed upon the soul.




Section 4 · ¶7–8
Shimon and Levi
7והנה זהו ענין ראובן שהוא ענין בחי׳ פ׳ ראשונה שבק״ש [שבקריאת שמע]55 שהוא בחי׳ רצוא. ופ׳ שניה שבק״ש [שבקריאת שמע]56 היא בחי׳ שמעון והיה אם שמוע תשמעו שהיא בחי׳ שוב כי ראיה היא מקרוב והיינו בחינת אהבה שמחמת הקירוב.
Now, this is the matter of Reuven, which is the matter of the first paragraph of the Shema, which is the level of ratzo (running forth). And the second paragraph of the Shema is the level of Shimon — “And it will be, if you will surely listen (shamoa tishme’u)” — which is the level of shov (returning). For seeing is from close by, and that is the level of love that comes from closeness.
Reuven corresponds to the first paragraph of the Shema, with its command to love, and to ratzo, the soul’s running toward G-d. Shimon, named for G-d’s “hearing,” corresponds to the second paragraph, “And it will be, if you will surely listen,” and to shov, returning; seeing happens from close by, so it produces love born of closeness.


אבל שמיעה היא מרחוק והיא הגורמת בחינת יראה וכמ״ש ה׳ שמעתי שמעך יראתי57 כי היראה היא באה מחמת בחי׳ הריחוק הנמשך מבחי׳ שמאל דוחה.
But hearing is from afar, and it is what brings about the level of awe, as it is written, “G-d, I have heard the report of You (shim’acha); I was afraid.” For awe comes because of the level of distance that is drawn from the level of “the left pushes away.”
Hearing reaches a person from far away, and it brings awe, as the prophet Chavakuk says, “I have heard the report of You; I was afraid.” Awe comes from a sense of distance, the quality called “the left pushes away.”


כי לפי שהוא דוחה ומשפיל עצמו לומר לנפשו מי הוא אשר ערב לבו לגשת58 כו׳ אזי תפול עליו יראה ופחד בלבו
For since he pushes himself away and humbles himself, saying to his soul, “Who is he whose heart would dare to approach,” etc., then awe and dread fall upon him in his heart.
When a person pushes himself away and humbles himself, asking who he is to dare approach Him, awe and dread fall upon his heart.


וכמ״ש וירא העם וינועו59 ויעמדו מרחוק60 שבשביל וינועו שנפל עליהם אימה ופחד ולפיכך ויעמדו מרחוק בבחי׳ שמיעה וכענין אם רץ לבך שוב לאחד.6162
As it is written, “The people saw, and they trembled, and they stood from afar”: because of “they trembled,” for terror and dread fell upon them, therefore “they stood from afar,” at the level of hearing. And it is like the matter of “If your heart runs, return to the One.”
At the giving of the Torah the people trembled with fear and therefore stood at a distance, a stance of hearing rather than seeing. This is the “return” in “If your heart runs, return to the One”: after running toward G-d, the soul steps back in humility.




8וזהו ענין פ׳ שניה שבק״ש [שבקריאת שמע] שהוא בחי׳ יראה כמ״ש השמרו לכם פן יפתה63 כו׳. וז״ש [וזהו שכתוב] כי שמע64 ה׳ כי שנואה אנכי וכענין נבזה בעיניו נמאס6566 דהיינו שע״י אתעדל״ת [אתערותא דלתתא] מה שנחשב בעיניו לשנואה
And this is the matter of the second paragraph of the Shema, which is the level of awe, as it is written, “Take heed, lest [your heart] be seduced,” etc. And this is what is written, “For G-d has heard that I am hated,” and like the matter of “Despised in his own eyes, rejected.” That is, through an arousal from below — that he is regarded in his own eyes as “hated”
The second paragraph of the Shema is the paragraph of awe, with warnings such as “Take heed, lest your heart be seduced.” Leah named Shimon saying, “G-d has heard that I am hated,” and the phrase “despised in his own eyes” is read here as a person who is lowly in his own eyes; this self-abasement is the arousal from below.


ע״י שמאל דוחה נמשך להיות אתעדל״ע [אתערותא דלעילא] כי שמע ה׳ בחי׳ שמיעה מרחוק כדי להמשיך בחי׳ יראה מלמעלה
through “the left pushes away” — there comes to be an arousal from above: “For G-d has heard,” the level of hearing from afar, in order to draw down the level of awe from above.
By pushing himself away, the quality of “the left pushes away,” a person draws forth an answering arousal from above: “G-d has heard,” a hearing from afar. In this way awe is drawn down to him from above.


(ובזה יובן67 ענין שמע והא״ש [והאתי שפיר] שהן חו״ג [חסד וגבורה] והשמות מ״ב וע״ב אלא שהוא התכללות כי שמע חסד אהבה ראובן וכלול גם כן מגבורה בחי׳ ראה בעניי הנ״ל וכן והא״ש [והאתי שפיר] יראה כלול מאהבה) (עיין ביאור זה ע״פ אלה מסעי68 וע״פ ויחי).69
(And with this one will understand the matter of Shema and VeHayah, which are Chesed (kindness) and Gevurah (restraint), and the Names Mem-Beis (42) and Ayin-Beis (72); only that there is an interinclusion: for Shema is Chesed, love, Reuven, and it also contains Gevurah, the level of “He has seen my affliction” mentioned above; and likewise VeHayah, awe, contains love.) (See the explanation of this on [the verse] “These are the journeys” (Eileh Masei) and on [the verse] “And he lived” (Vayechi).)
This parenthesis, which the Kehot note calls an addition of the Tzemach Tzedek, explains that the two paragraphs of the Shema correspond to Chesed and Gevurah and to the Divine Names of 42 and 72, yet each contains the other: the first, love, includes the “affliction” G-d saw, and the second, awe, includes love. The note says it is unclear which maamar on Vayechi the closing reference means.


והנה אחר ק״ש [קריאת שמע] אומרים אמת ויציב וכו׳ ונחמד ונעים ונורא וכו׳ הדבר הזה עלינו והיינו בחי׳ לוי ילוה אישי אלי.70
Now, after the Shema we say, “True and firm,” etc., “and beloved and pleasant and awesome,” etc., “is this thing upon us”; and this is the level of Levi: “my husband will be joined to me.”
After the Shema we say the blessing that begins “True and firm” (Emes VeYatziv), which calls “this thing” beloved, pleasant and awesome. This corresponds to Levi, named when Leah said, “my husband will be joined to me.”


והוא ענין ימינא ושמאלא ובינייהו כלה71 כי שמאלו תחת לראשי72 בחי׳ שמאל דוחה הוא שגורמת להיות נשיאות ראש וכו׳ וימינו תחבקני ימין מקרבת להתכלל כו׳.
And this is the matter of “Right and left, and between them the bride.” For “His left hand is under my head” — the level of “the left pushes away” — is what brings about the lifting of the head, etc.; “and His right hand embraces me” — the right draws near, to be absorbed, etc.
Levi’s “joining” is the bride standing between right and left, in the words of the Friday-night hymn Azamer Bishvachin. “His left hand is under my head”: the left that pushes away, humility, is what raises the head; “His right hand embraces me”: the right draws near, so that the soul is absorbed.




Section 5 · ¶9–10
Levi: the Torah
9ובחי׳ ילוה אישי היינו מה שאומרים באמוי״צ [באמת ויציב] הדבר הזה היא התורה ששרשה מאד נעלה אלא שנתלבשה בדברים גשמיים שלכן נמשלה התורה למים73 שיורדים ממקום גבוה74 וכו׳.
And the level of “my husband will be joined” is what we say in “True and firm” (Emes VeYatziv): “this thing” — that is the Torah, whose root is very exalted, only it has been clothed in physical matters; therefore the Torah is compared to water, which descends from a high place, etc.
Levi’s “joining” is what Emes VeYatziv says about “this thing,” which is the Torah. The Torah’s root is very high, but it has been clothed in physical matters, which is why it is compared to water, which flows down from a high place to a low one.


וזאת ישיב אל לבו אמת הוא שאין אני ראוי מצד עצמי לעלות ולהתכלל באור ה׳ ולהשיב את הנפש ממטה למעלה לייחדה במאצילה ב״ה כי מי יעלה בהר75 ה׳ כו׳
And this he should take to heart: It is true that I am not worthy, of myself, to ascend and be absorbed in the light of G-d, and to return the soul from below to above, to unite it with its Emanator, blessed be He — for “Who shall ascend the mountain of G-d?” etc.
A person should admit to himself that, on his own merits, he is not worthy to rise and be absorbed in G-d’s light, returning his soul to its source. As the psalm asks, “Who shall ascend the mountain of G-d?”


אבל מ״מ הרי אא״ס [אור אין סוף] ב״ה מצד עצמו ממילא ומאיליו נמשך גם למטה ששורה ומתגלה בתורה
But nevertheless, behold: the Infinite Light (Or Ein Sof), blessed be He, from its own side, as a matter of course and of its own accord, is drawn down below as well, so that it rests and is revealed in the Torah.
Even so, the Infinite Light descends below of its own accord and rests in the Torah. This descent depends not on a person’s worthiness but on G-d Himself.


והרי מתגלה יחוד זה העליון למטה כמו למעלה ואי לזאת ע״י עסק התורה יכול להמשיך אא״ס [אור אין סוף] ב״ה ממש למטה על נפשו
And thus this supernal unity is revealed below as above; and therefore, through occupation in Torah, he can draw the Infinite Light, blessed be He, itself, down below upon his soul.
Because the Torah carries this supernal unity down, it is revealed below as it is above. By occupying himself with Torah, a person can therefore draw the Infinite Light itself down upon his own soul.


וזהו אם רץ לבך שוב לאחד שגם למטה בבחי׳ שוב נמשך בחי׳ אחד וזהו ילוה אישי אלי שיורד ונמשך אא״ס [אור אין סוף] ב״ה מלמעלה למטה.
And this is “If your heart runs, return to the One”: that also below, in the level of “return,” the level of “One” is drawn down. And this is “my husband will be joined to me”: that the Infinite Light, blessed be He, descends and is drawn down from above to below.
This is the meaning of “return to the One”: even in the stance of stepping back (shov), the One is drawn down. It is also Levi’s “my husband will be joined to me”: the Infinite Light comes down from above and joins the soul.




10וזהו פי׳ אמוי״צ [אמת ויציב] כו׳ שמאריכין לאשר ולקיים את הדבר הזה עלינו ועל אבותינו כו׳ על הראשונים כו׳
And this is the explanation of “True and firm,” etc.: that we dwell at length on affirming and upholding “this thing” “upon us and upon our fathers,” etc., “upon the earlier [generations],” etc.,
The blessing Emes VeYatziv dwells at length on affirming “this thing,” the Torah, as binding upon us, upon our fathers and upon the earlier generations.


וממשיכים מלמעלה אמת ויציב ונכון וכו׳ ונחמד ונעים כו׳ להיות המשכת אור א״ס ב״ה שורה ומתגלה באור תורה:
and we draw down from above “True and firm and established,” etc., “and beloved and pleasant,” etc., so that the drawing forth of the Infinite Light (Or Ein Sof), blessed be He, will rest and be revealed in the light of Torah.
With its many words of praise, “true and firm and established… beloved and pleasant,” we draw down the Infinite Light from above, so that it rests and is revealed in the light of Torah.




Section 6 · ¶11–12
Yehudah: bittul in prayer
11אך הנה כל ג׳ בחי׳76 הנ״ל עדיין הם בבחי׳ ממכ״ע [ממלא כל עלמין] שהם בחי׳ המשכות מאא״ס [מאור אין סוף] ב״ה לבחינת ממכ״ע [ממלא כל עלמין] שבחי׳ ראובן היא לעורר את האהבה להיות נכספה
However, all three levels mentioned above are still at the level of the light that fills all worlds (memalei kol almin), for they are drawings forth from the Infinite Light (Or Ein Sof), blessed be He, into the level of the light that fills all worlds. For the level of Reuven is to arouse love, so as to “long”
All three levels, Reuven, Shimon and Levi, still belong to the light that fills all worlds, the light that enters each world according to its measure. Reuven’s love, for example, is a longing.


וגם כלתה כו׳ ולהיות משתוקק׳ [משתוקקת] להתכלל ולהתייחד במאצילה ב״ה מכלל שהיא עדיין אינה כלולה ומיוחדת77 באא״ס [באור אין סוף] ב״ה הסוכ״ע
“and even pine,” etc., and to yearn to be absorbed and united in its Emanator, blessed be He — from which it follows that it is not yet absorbed and united in the Infinite Light, blessed be He, which encompasses all worlds (sovev kol almin)
To long and yearn to be absorbed in G-d implies that one is not yet absorbed and united with the Infinite Light that encompasses all worlds.


(בשמים ממעל ועל הארץ מתחת הכל בשוה ורוחניות וגשמיות כולא קמיה כלא ממש חשיבי)78 ועד״ז שאר הבחי׳ אלא שהן בחי׳ המשכות להיות ממכ״ע [ממלא כל עלמין] כו׳.
(“in the heavens above and on the earth below,” all is equal, and spiritual and physical alike “are all considered before Him as truly nothing”). And so too the other levels, except that they are drawings forth to be the light that fills all worlds, etc.
Before the light that encompasses all worlds, heaven and earth are equal, and spiritual and physical alike are as nothing. Shimon and Levi, too, are drawings forth into the light that fills the worlds.


אבל בחי׳ יהודה שהוא בחי׳ הודאה79 הוא בחי׳ בטול והתכללות באא״ס [באור אין סוף] ב״ה ממש הסוכ״ע והן הן בחינות השתחואות שבתפלת שמ״ע [שמונה עשרה].
But the level of Yehudah, which is the level of acknowledgment, is the level of self-nullification (bittul) and absorption in the Infinite Light, blessed be He, itself, which encompasses all worlds; and these are precisely the levels of the bowings in the Shemoneh Esreh prayer.
Yehudah’s acknowledgment is different: it is self-nullification, absorption in the Infinite Light itself, the light that encompasses all worlds. It is expressed in the bowings of the Shemoneh Esreh.




12ולכן תפילה היא בלחש ובחשאי80 בבחי׳ סוכ״ע למעלה מעלה מבחי׳ השתלשלות שאינה בגדר המשכה והשפעה כלל כו׳
Therefore prayer is in a whisper and in silence, at the level of the light that encompasses all worlds (sovev kol almin), far, far above the level of the chain of descending worlds (hishtalshelus), which is not in the category of drawing forth and bestowal at all, etc.
This is why the Shemoneh Esreh is said in a whisper and in silence: it belongs to the light that encompasses all worlds, far above the chain of descending worlds, beyond any flow of influence from one level to the next.


ואינה עולה בשם אהבה כלל רק בחי׳ ביטול במציאות ממש לגמרי והיינו בחי׳ השתפכות אל חיק אביה ממש להיות כאין ואפס ממש שע״ז מרמז ענין ההשתחואה
And it does not go by the name “love” at all, but only the level of the nullification of [one’s] very existence, completely; that is, the level of pouring out into her Father’s very bosom, to be truly as naught and nothing. And to this the bowing alludes,
Such prayer is not even called love; it is complete self-nullification, the soul pouring itself out into its Father’s bosom until it is as nothing. The bowings allude to this.


כמו שמשתחוה לפני המלך שמבטל א״ע [את עצמו] כו׳ רק שכדי להיות בחי׳ זו שהוא בחי׳ יהודה בבחי׳ אתה
as one bows before the king, nullifying himself, etc. Only, in order that this level, which is the level of Yehudah, be in the mode of “you” (atah),
One who bows before a king sets himself aside before him. For this bittul of Yehudah to be “you” (atah), addressed in the second person, something more is needed.


דהיינו להיות בגילוי כאילו הוא לנוכח81 צ״ל יודוך אחיך82 שצריך להקדים תחילה בחי׳ ראובן ושמעון ולוי83 שבהם ועל ידם יומשך גילוי בחי׳ הודאה זו
that is, to be revealed, as though He were face to face [with him], there must be “your brothers shall acknowledge you”: one must first set before [it] the levels of Reuven, Shimon and Levi, in which and through which the revelation of this level of acknowledgment will be drawn forth.
“You” means that G-d is revealed, as if He stood face to face with the person. For that, the levels of Reuven, Shimon and Levi must come first, and through them this acknowledgment becomes revealed; that is “your brothers shall acknowledge you.”


כי בלי קדימת בחי׳ ראובן שמעון ולוי לא נמשך בחי׳ יהודה שהוא בחינת ביטול והתכללות כו׳ בבחי׳ גילוי אלא בבחי׳ העלם ומקיף.
For without first [having] the levels of Reuven, Shimon and Levi, the level of Yehudah — which is the level of self-nullification (bittul) and absorption, etc. — is not drawn forth in a revealed way, but only in a hidden and encompassing (makif) way.
Without the three brothers, Yehudah’s bittul would remain hidden and encompassing (makif), touching the person only from beyond rather than in his conscious awareness.


ולכן א״א להתחיל תפילת ש״ע [שמונה עשרה] בלי קדימת פסוד״ז [פסוקי דזמרה] ויוצר אור וק״ש [וקריאת שמע] כו׳ (ובמנחה שמתפללין רק תפילת ש״ע [שמונה עשרה] היינו מפני שכבר הקדימו בשחרית ק״ש [קריאת שמע] וברכותיה. ובערבית צריך לחזור להתחיל ק״ש [קריאת שמע] וברכותיה קודם התפלה).84
Therefore it is impossible to begin the Shemoneh Esreh prayer without first [saying] Pesukei deZimra, Yotzer Or and the Shema, etc. (And at Minchah, when only the Shemoneh Esreh prayer is said, that is because the Shema and its blessings were already said beforehand at Shacharis. And at Maariv one must begin again with the Shema and its blessings before the prayer.)
This is why the Shemoneh Esreh cannot begin without Pesukei deZimra, Yotzer Or and the Shema before it. At Minchah it stands alone because the Shema was said in the morning, while at Maariv the Shema and its blessings are said again first.


וזהו ענין נעוץ תחלתן בסופן85 והמ״י [והמשכיל יבין] (וע׳ במ״א ע״פ ולשרקה86 בני אתונו דמשמע דשור״ק שהוא הודאה הוא למטה מסגו״ל שהוא בחי׳ אהוי״ר [אהבה ויראה] כו׳.
And this is the matter of “their beginning is wedged in their end,” and the discerning will understand. (And see elsewhere, on “and to the choice vine (soreikah) his donkey’s foal,” from which it is implied that the shuruk, which is acknowledgment, is lower than the segol, which is the level of love and awe, etc.
Yehudah’s bittul, the highest level, is revealed only at the end of the order of prayer, in the Shemoneh Esreh, after the stages that lead up to it; this is “their beginning is wedged in their end.” A parenthesis then raises a difficulty from another discourse, which places the shuruk vowel, acknowledgment, below the segol vowel, love and awe.


וזהו לכאורה הפך ממ״ש כאן דיהודה שהוא הודאה הוא למעלה מראובן שמעון ולוי שהם סגו״ל. ובאמת לק״מ [לא קשה מידי] דהודאה היא למטה מאהוי״ר [מאהבה ויראה] אבל הודאה דיהודה זהו בחי׳ בטול שלמעלה מאהוי״ר [מאהבה ויראה] וזה בחי׳ דוד אם לא שויתי ודוממתי87
And this seemingly contradicts what is said here, that Yehudah, which is acknowledgment, is higher than Reuven, Shimon and Levi, which are the segol. But in truth there is no difficulty at all: acknowledgment is lower than love and awe, but the acknowledgment of Yehudah is the level of self-nullification that is above love and awe. And this is the level of David: “Surely I have stilled and silenced [my soul],”
The answer is that ordinary acknowledgment is indeed below love and awe, but Yehudah’s acknowledgment is a self-nullification above them. This is David’s “I have stilled and silenced my soul.”


וכמ״ש ואחר האש קול דממה דקה הרי שהדממה והביטול הוא למעלה מהאש שהיא אהבה כי תמן קאתי מלכא8889 אבל גבי אש כתיב לא באש הוי״ה אלא שהאש הוא להוי״ה כמ״ש במ״א.
as it is written, “And after the fire, a still, small voice.” Thus the stillness and the self-nullification are higher than the fire, which is love, for “there the King comes”; whereas regarding fire it is written, “Havayah is not in the fire” — rather, the fire is for Havayah, as is explained elsewhere.
When G-d showed Himself to Eliyahu, He was “not in the fire” but in the “still, small voice,” of which the Tikkunei Zohar says “there the King comes.” Silence and bittul are therefore higher than fire, which is love; the fire reaches toward Havayah but is not where He is found.


ועוד דזהו שאמר כאן יהודה אתה שיהיה יהודה בבחי׳ אתה דהיינו בבחי׳ גילוי כו׳ ולפעמים אינו בגילוי כ״א רק בהעלם ואז היא הודאה שלמטה מאהוי״ר [מאהבה ויראה]. אבל כשההודאה בבחי׳ גילוי זהו בחי׳ ביטול ממש):90
Moreover, this is what is said here, “Yehudah, you”: that Yehudah be in the mode of “you,” that is, in a revealed way, etc. Sometimes it is not revealed but only hidden, and then it is the acknowledgment that is below love and awe. But when the acknowledgment is revealed, that is the level of true self-nullification.)
A second answer: “Yehudah, you” means acknowledgment that is revealed. When acknowledgment stays hidden it is the lower kind, below love and awe; when it is revealed, it is true self-nullification.




Section 7 · ¶13–14
“Your hand on the nape of your enemies”
13והנה עי״ז ידך בעורף אויביך.91 אויביך הם עניני העולם וצרכי הגוף הגשמי. הגם שאדם צריך להם מ״מ צריכין להיות בבחי׳ עורף ולא פנים
Now, through this, “your hand [shall be] on the nape of your enemies.” “Your enemies” are the affairs of the world and the needs of the physical body: although a person needs them, nevertheless they must be at the level of the nape and not the face
Yehudah’s acknowledgment in prayer gives a person the power of the next words of the verse, “your hand on the nape of your enemies.” The “enemies” are worldly affairs and bodily needs: a person needs them, but should deal with them with the back of his neck, so to speak, and not with his face.


(בחי׳ פנים היינו שעושה הדבר בלב ונפש ובחי׳ עורף היינו בחי׳ אחוריים כמאן דשדי בתר כתפי׳ [כתפיה]92 בע״כ [בעל כרחך] וכאלו כפאו וכו׳).9394
(the level of the face means that he does the thing with heart and soul, and the level of the nape means the level of the back, like one who throws [something] behind his shoulder, against his will, and “as though compelled,” etc.).
Doing something “with the face” means doing it with heart and soul; doing it “with the nape” means doing it with one’s back turned, reluctantly, like a person tossing something over his shoulder, as if under compulsion.


וידך הוא בעורף אויביך א״ת [אל תקרי] ידך אלא יודי״ך9596 והוא בחי׳ ידך ממש כי ימינך פשוטה לקבל שבים הוא בחי׳ ימין
And “your hand” is on the nape of your enemies: do not read yadcha (“your hand”) but yudecha (“your yuds”). And it is the level of “Your hand” itself, for “Your right hand is extended to receive those who return”; it is the level of the right
Read as yudecha, “your yuds,” the word “your hand” points to G-d’s own hand, the right hand that is stretched out to receive those who return to Him. It is the side of the right.


וחסד שנתפשט למטה מטה וכענין וירא ישראל את היד הגדולה97 אשר עשה ה׳ במצרים כי הנה הירידה הגדולה הזאת שהוא בבחי׳ אחוריים וכאלו כפאו.
and of Chesed (kindness) that has spread down to the very lowest; and like the matter of “Israel saw the great hand that G-d had wrought in Egypt.” For behold, this great descent, which is at the level of the back and “as though compelled” —
This is G-d’s kindness (Chesed) reaching down to the very lowest places, like the “great hand” Israel saw in Egypt. A person’s great descent into worldly needs, made as if under compulsion, also comes from G-d’s hand.


מי גרם להמשיך את האדם להיות מוכרח לזה ודאי מאת ה׳ ומידו היתה זאת כדי לאתהפכא חשוכא לנהורא שיתפלל בכח האכילה וכו׳
who caused a person to be drawn into being forced to this? Surely this was from G-d and from His hand, in order to transform darkness into light: that he should pray with the strength of the eating, etc.,
It was G-d Himself who brought a person to need these things, so that darkness be turned into light: for example, so that he pray with the strength he gains from eating.


וכיוצא בזה רק שצריך שלא יומשך בבחי׳ פנימיות אלא בבחי׳ עורף ובחינת עורף זה יוכלל בבחי׳ ידך יודי״ך.
and the like. Only, he must not be drawn [into it] at the level of the inner dimension (pnimiyus), but at the level of the nape; and this level of the nape will be included in the level of “your hand,” yudecha.
The condition is that he not be drawn into these matters inwardly but deal with them only “at the nape.” Then even this “nape” is included in G-d’s hand, yudecha.




14והוא בחי׳ ידך של יהודה כו׳ לפי שהוא בחי׳ הודאה וביטול בבחי׳ סוכ״ע98 השוה ומשוה כו׳ גם חשך לא יחשיך וכחשיכה כאורה99 גשמיות ורוחניות שוין
And this is the level of “your hand” of Yehudah, etc., because it is the level of acknowledgment and self-nullification (bittul) at the level of the light that encompasses all worlds (sovev kol almin), [which] “is equal and makes equal,” etc.: “even darkness does not darken” and “darkness is as light” — physical and spiritual are equal.
Yehudah’s “hand” is his acknowledgment and bittul at the level of the light that encompasses all worlds, before which everything is equal. There “even darkness does not darken” and “darkness is as light,” and physical and spiritual are the same.


שהרי כולם בחכ׳ [בחכמה] עשית שהחכמה היא עשיה גשמיות וא״כ גם האכילה ושארי ענינים הגשמיים הם לפניו ית׳ כמו רוחניות של חכמה מאחר שגם החכמה היא גשמיות וכו׳.
For behold, “You made them all with Chochmah (wisdom)” — meaning that Chochmah is “making” (asiyah), physicality. And if so, eating and the other physical matters too are, before Him, blessed be He, like the spirituality of Chochmah, since Chochmah too is physicality, etc.
“You made them all with wisdom” is read to mean that even Chochmah is only “making,” something physical, relative to G-d. If so, eating and other physical matters are, before Him, like the spirituality of wisdom.


וזאת היא מעלת יהודה אתה היינו בחי׳ הודאה בגילוי שבתפלה שתהי׳ [שתהיה] ידך בעורף אויביך בשעה שעוסק בעורף אויביך
And this is the virtue of “Yehudah, you,” that is, the level of revealed acknowledgment in prayer: that “your hand” will be “on the nape of your enemies” at the time when he is occupied with “the nape of your enemies,”
This is the virtue of “Yehudah, you,” revealed acknowledgment in prayer: it makes “your hand” rest “on the nape of your enemies” even while a person is busy with worldly matters.


ואזי חולפת ועוברת ממנו האהבה מ״מ נשאר רשימו וכו׳ אך היינו דוקא בבחי׳ עורף ולא פנים:100
and then, [although] the love passes and departs from him, nevertheless an impression (reshimu) remains, etc. But this is specifically at the level of the nape, and not the face.
Then, even though the love felt in prayer fades, an impression (reshimu) of it remains. This works only if worldly matters are dealt with “at the nape,” not with the face.




Section 8 · ¶15
“Your father’s sons shall bow down to you”
15אך עיקר הגורם לכל מעלת בחי׳ זו להיות יהודה אתה והגורם להיות יודוך אחיך ע״ז נאמר ישתחוו לך בני אביך כי
But the main cause of the whole virtue of this level — that there be “Yehudah, you” — and the cause that there be “your brothers shall acknowledge you”: of this it is said, “your father’s sons shall bow down to you.” For
The root cause of both “Yehudah, you” and “your brothers shall acknowledge you” is given in the last words of the same verse: “your father’s sons shall bow down to you.”


הנה ההשתחוואה101 הוא בחי׳ המשכה וזהו ענין ההשתחוואו׳ [ההשתחוואות] שבשמ״ע [שבשמונה עשרה] שהן הן המשכות (ע׳ [עיין] ר״פ102 וישב והנה השמש וכו׳ משתחוי׳ [משתחוים] לי)
behold, bowing is the level of drawing down; and this is the matter of the bowings in the Shemoneh Esreh, which are precisely drawings down (see the beginning of Parshas Vayeshev, [on] “and behold, the sun,” etc., “were bowing to me”).
Bowing is a drawing down, so the bowings of the Shemoneh Esreh draw down from above. The parenthesis refers to the beginning of Parshas Vayeshev, on Yosef’s dream of the sun, moon and stars bowing to him.


ובחי׳ אביך היינו בחי׳ כרחם אב על בנים103 אבינו אב הרחמן שהרחמנות הוא בחי׳ אב ותולדות הרחמנות הוא בחי׳ צדקה וחסד להחיו׳ רוח שפלים104 שכל העושה חסד במדה״ר [במדות הרחמים] לרחם על עניים ויתומים ה״ז [הרי זה] בבחי׳ בני אביך.
And the level of “your father” is the level of “as a father has compassion on [his] children,” “our Father, the merciful Father”: for compassion is the level of a father, and the offspring of compassion are the level of charity and kindness, “to revive the spirit of the lowly.” For whoever does kindness with the attribute of compassion, to have mercy on the poor and the orphans, is at the level of “your father’s sons.”
“Your father” is G-d’s compassion, “as a father has compassion on his children.” Compassion gives rise to charity and kindness, so whoever helps the poor and the orphans out of compassion is one of “your father’s sons.”


גם בחי׳ אביך היא התורה דאורייתא מחכמה נפקת105 שהוא בחי׳ אב וכמ״ש שמע בני מוסר אביך106 זו תושב״כ [תורה שבכתב]107 וכו׳ ובני אביך הם העוסקים בתורה
Also, the level of “your father” is the Torah, for “the Torah comes forth from Chochmah (wisdom),” which is the level of “father”; as it is written, “Hear, my son, the instruction of your father” — this is the Written Torah, etc. And “your father’s sons” are those who occupy themselves with Torah.
“Your father” is also the Torah, which comes from Chochmah, called “father,” and “the instruction of your father” is the Written Torah. So those who study Torah are also “your father’s sons.”


וזהו וישתחוו לך בני אביך108 שבני אביך הם העוסקים בתורה ובגמ״ח [ובגמילות חסדים] הם הם ישתחוו לך וימשיכו אותך להיות נעוץ
And this is “and your father’s sons shall bow down to you”: for “your father’s sons,” those who occupy themselves with Torah and with acts of kindness — they are the ones who “shall bow down to you” and draw you down, so as to be “wedged”
Those who study Torah and do acts of kindness are the ones who “bow down to you”: they draw Yehudah’s bittul down.


תחב״ס [תחלתן בסופן] שהתורה והגמ״ח [והגמילות חסדים] הם הנותנים כח בנפש לעורר את האוי״ר [האהבה ויראה] עד שתהי׳ [שתהיה] בחי׳ הודאה וביטול וע״י כן יודוך אחיך להיות יהודה אתה כנ״ל:
“their beginning in their end”; for the Torah and acts of kindness are what give strength to the soul to arouse love and awe, until there is the level of acknowledgment and self-nullification (bittul); and through this “your brothers shall acknowledge you,” so that there be “Yehudah, you,” as explained above.
Torah and kindness give the soul the strength to arouse love and awe, until these culminate in acknowledgment and bittul. Through them “your brothers shall acknowledge you,” and Yehudah’s acknowledgment becomes revealed, “Yehudah, you.”



In one’s avodah
Before the Shemoneh Esreh, use Pesukei deZimra, the Shema and its blessings to contemplate G-d’s greatness until knowledge becomes felt love and awe, and to take the Torah to heart; then, in the Shemoneh Esreh, bow in true self-nullification, as if the King stood before you. Afterward, attend to eating and worldly needs only “at the nape,” without giving them your heart, so that the impression of prayer remains; and strengthen the whole process through Torah study and acts of kindness.
Questions for discussion
	Why does knowledge that G-d exists not, on its own, give birth to love, and what turns knowing into “seeing”?
	In what sense is every person a baal teshuvah, even one who has not sinned?
	How do Reuven, Shimon and Levi correspond to the parts of the morning prayers, and why must they come before the Shemoneh Esreh?
	How does the maamar distinguish the acknowledgment that is below love and awe from Yehudah’s acknowledgment that is above them?
	What does it mean to deal with worldly needs “at the nape” and not with the face, and what remains of prayer when one does?

Sources and references
Notes
Paragraph 1
1יהודה אתה
The note dates this maamar to 5566 (1805–06), referring to note 7 of the list of maamarim in that volume.
Kehot’s noteהמאמר הוא משנת תקס״ו — ראה ברשימת המאמרים בסה״מ שם הערה 7. ובכת״י 2067 יא, ב נרשם: פ׳ ויחי תקס״ז. ובבוך 2223 נה, א: שנת תקסו לפ״ק בלאדי. הנחת ר׳ משה בן אדה״ז בסה״מ תקס״ו ח״א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וביאורי וקיצורי הצ״צ אוה״ת בראשית כרך ה תתקצז, א ואילך. תתרה, ב. כרך ו תתשלח. ד״ה זה: ראה בסה״מ תרפ״ח. בסה״מ חורף תשל״ח (נדפס בלקו״ש ח״כ ע׳ 347). וראה שם בסיום המאמר הרמז בזה שהתחלת הסדרה בתו״א היא בהפסוק יהודא אתה. ד״ה יהודא אתה תשמ״ו. ד״ה יהודא אתה במאמרי אדה״א בראשית ע׳ תצז וע׳ תקל מיוסדים על מאמר זה. ראה סה״מ פר״ת ע׳ ריז.
2יהודה אתה יודוך אחיך
Yaakov’s blessing to Yehudah: “Yehudah, you — your brothers shall acknowledge you; your hand shall be on the nape of your enemies; your father’s sons shall bow down to you.” The whole maamar explains this verse, phrase by phrase.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, ח.
3הנה יהודה נק׳
The note points to this page in connection with the name Yehudah and acknowledgment.
Kehot’s noteראה במילואים ליהל אור ע׳ תרלד. ועיין מענין הודאה בסידור בד״ה מזמור לתודה. ובדרוש ל״ג בעומר. וראה גם בלקו״ת פ׳ עקב בדרוש ברהמ״ז בענין ברכת הארץ שמתחלת בהודאה נודה לך. ובלקוטי שיחות לפ׳ וישב ח״ו ע׳ 195 הערה 77.
4הפעם אודה
At Yehudah’s birth Leah said, “This time I will acknowledge G-d,” and so named him Yehudah. The maamar reads “this time” as acknowledgment that is still bound to time.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לה.
5מודים אנחנו לך
The blessing of thanksgiving in the Amidah begins, “We acknowledge You.” It is cited as the acknowledgment that every Jewish soul expresses.
Weekday Siddur Chabad, Shacharit, The Amidah 29סידור חב"ד לימות החול, שחרית, עמידה כ״ט
6שו״ה נק׳ הפעם — חוצב
According to the note, this manuscript lacks the word marked here, “hewn” (chotzev), so that it reads “in the source of their souls.”
Kehot’s noteבבוך 633 ליתא תי׳ זו.
7ככה יעשה איוב
Iyov brought burnt offerings for his children after their feasts: “Thus Iyov would do all the days.” The future-form verb, beginning with a yud, describes a continuing practice, which is how the yud of Yehudah is read here.
Job 1:5איוב א׳:ה׳
וַיְהִי כִּי הִקִּיפוּ יְמֵי הַמִּשְׁתֶּה וַיִּשְׁלַח אִיּוֹב וַיְקַדְּשֵׁם וְהִשְׁכִּים בַּבֹּקֶר וְהֶעֱלָה עֹלוֹת מִסְפַּר כֻּלָּם כִּי אָמַר אִיּוֹב אוּלַי חָטְאוּ בָנַי וּבֵרְכוּ אֱלֹקִים בִּלְבָבָם כָּכָה יַעֲשֶׂה אִיּוֹב כׇּל־הַיָּמִים:
And it was so, when the days of their feasting were gone about, that Job sent and sanctified them, and rose up early in the morning, and offered burnt-offerings according to the number of them all; for Job said: ‘It may be that my sons have sinned, and blasphemed G-d in their hearts.’ Thus did Job continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, ה.
8שו״ה יהודה — ויהי׳ פי׳
In place of “And the meaning,” this manuscript reads “[The meaning,” opening a bracket, so that the explanation of the word stands as a bracketed remark.
Kehot’s noteבבוך 414: [פי׳.
9(ובנחמי׳ יא) נכתב יהודה בסגול
The same verse in Nechemiah is cited there as well.
Kehot’s noteוכ״ה בשערי אורה כ, ב. מציין לפסוק זה. אבל במאמרי אדה״א בראשית ע׳ תצז ובעוד מקומות (ראה במ״מ לאדה״א שם) מצויין: ”בד״ה תי׳ יהודה בחולם”. ע״ש. להעיר שבהנחת ר׳ משה בן אדה״ז בסה״מ תקס״ו ע׳ רה ליתא כל הענין.
10שו״ה ההוה — נכתב בתוס׳ . . הדל״ת)
According to the note, these two manuscripts lack the words it marks, from “with the addition” to “under the dalet),” at the end of this explanation of the name.
Kehot’s noteבבוך 414. 633 ליתא.
11(ובנחמי׳ י״א) נכתב יהודה בסגול תחת הדל״ת
Here this manuscript reads “with the addition of a hei: Yehudah,” rather than the remark about the spelling in Nechemiah.
Kehot’s noteבבוך 1824: בתוסף ה׳ יהודה. וכ״ה במאמרי אדה״א בראשית ע׳ תצז ושם ”והוא מ״ש בד״ה תיבת יהודה בחולם על הוי״ו”. וראה בהנסמן לשם.
12שו״ה אודה — הם הגורמים לבחי׳
This manuscript reads “they draw down” in place of “[they are the very ones] that bring about.”
Kehot’s noteבבוך 633: הם ממשיכים בחי׳.
13שו״ה הגורמים — לבחי׳
This manuscript lacks the words “the level of” here, reading “that bring about this acknowledgment.”
Kehot’s noteבבוך 414 ליתא.
14שו״ה יהודה
This manuscript places a closing bracket after the word “Yehudah,” ending the bracketed remark that it opens at “[The meaning” (note 45:7).
Kehot’s noteבבוך 414: יהודה].
15ראובן . . האהבה
A maamar of 5688 with the same opening words, to which the note points on Reuven, seeing and love.
Kehot’s noteראה ד״ה יהודה אתה תרפ״ח. ספר המאמרים תש״ח ע׳ 155.
16פני ארי׳ אל הימין
In Yechezkel’s vision of the Chariot each creature had “the face of a lion on the right.” The maamar links the lion (aryeh) to seeing (re’iyah) and to the right side.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
17In Tikkun 70, which the Kehot note gives, the Tikkunei Zohar says that aryeh, “lion,” is re’iyah, “seeing”: reverse the letters of aryeh and you find re’iyah. It places this on the right, the side of Chesed, citing “the face of a lion on the right.”
Tikkunei Zohar 122a:7תקוני הזהר קכ״ב א:ז׳
אַרְיֵה דָא רְאִיָּה, וְאִתְּמַר בֵּקהּ (יחזקאל א י) וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעִִתָּם, בְּכָל אֲתַר אַרְבַּעִִתָּם דָּא יהו״ה, אַרְבַּע אַתְוָון דִּילֵיהּ דְּשָׁלְטִין עַל כֹּלָּא, וַהֲפוֹךְ אַרְיֵה וְתִשְׁכַּח לֵקהּ רְאִיָּה, וְאִיהוּ לִימִינָא דְחֶסֶד, דְּאִיהוּ יוֹמָא קַדְמָאָה, דְתַמָּן א׳ (נ״א י׳) אוֹר, רְאוּבֵן דְּאִיהוּ לִימִינָא עַל שְׁמֵיהּ אִתְקְרֵי אוֹר בֵּן, שְׁמִיעָה לִשְׂמָאלָא, וַעֲלֵיהּ אִתְּמַר (שם) וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל, נֶשֶׁר רֵיחָא בְאֶמְצָעִיתָא, עֲלֵיהּ אִתְּמַר (משלי ל ד) מִי אָסַף רוּחַ בְּחָפְנָיו, דְּאִינוּן תְּרֵין נוּקְבִין דְּחוֹטָמָא, פִּימָא דִבּוּרָא, דָא אָדָם …
Tikkunei Zohar - Vocalized (Public Domain)
18אריה אותיות ראיה
The words here quote Tikkunei Zohar, Tikkun 70 · 121b:1; the passage is shown below.
Tikkunei Zohar, Tikkun 70 · 121b:1תקו״ז תיקון ע
… נא ראה מה שכתב על זה ר׳ יוסף בן גיקיטיליא בהקדמת שערי אורה, ובמה שכתב בעל החנוך בהקדמתו לפירוש התורה, והאלקי ר׳ מנחם מריקנאטי ז״ל בפרשת ויחי בפסוק בן פורת יוסף, ובמה שכתב ר׳ יהודה חייט בפירוש מערכת האלקות (ד, לד), וזה לשונו, סוף דבר כל מקום שתראה שידברו בענין הספירות, דברים שאין ראוי לאמרם בבורא יתברך, כגון שעור וקומה והדומים להם, הכל נאמר על הספירות, וכשתראה שידברו על דרך שבח והודאה הכל נאמר על הבורא שבתוכן, וכן בחוצה להן, כי אין דבר שיגבילהו, ועל כן אין לומר בבורא …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ע.
19דגל מחנה ראובן תימנה
“The banner of the camp of Reuven shall be to the south.” The south is the right side, matching the lion on the right.
Numbers 2:10במדבר ב׳:י׳
דֶּגֶל מַחֲנֵה רְאוּבֵן תֵּימָנָה לְצִבְאֹתָם וְנָשִׂיא לִבְנֵי רְאוּבֵן אֱלִיצוּר בֶּן־שְׁדֵיאוּר:
On the south side shall be the standard of the camp of Reuben according to their hosts; the prince of the children of Reuben being Elizur the son of Shedeur,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 118bזח״ג קיח, ב
Kehot’s noteבמדבר ב, י. ראה זח״ג קיח, ב.
20כבכורה בתאנה בראשיתה ראיתי אבותיכם
“Like the first ripe fig on the fig tree in its first season, I saw your fathers.” G-d’s “seeing” Israel is a look of affection, which shows that seeing means closeness out of love.
Hosea 9:10הושע ט׳:י׳
כַּעֲנָבִים בַּמִּדְבָּר מָצָאתִי יִשְׂרָאֵל כְּבִכּוּרָהֿ בִתְאֵנָה בְּרֵאשִׁיתָהּ רָאִיתִי אֲבוֹתֵיכֶם הֵמָּה בָּאוּ בַעַל־פְּעוֹר וַיִּנָּזְרוּ לַבֹּשֶׁת וַיִּהְיוּ שִׁקּוּצִים כְּאׇהֳבָם:
I found Israel like grapes in the wilderness, I saw your fathers as the first-ripe in the fig-tree at her first season; But so soon as they came to Baal-peor, They separated themselves unto the shameful thing, And became detestable like that which they loved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ט, י. ראה באוה״ת ויחי תתקצח, א.
21Matanyah is described there as the one who “would lead the thanksgiving (yehodeh) in prayer,” the letters of Yehudah vocalized as a verb. This supports reading the name as ongoing acknowledgment.
Nehemiah 11:17נחמיה י״א:י״ז
וּמַתַּנְיָה בֶן־מִיכָא בֶּן־זַבְדִּי בֶן־אָסָף רֹאשׁ הַתְּחִלָּה יְהוֹדֶה לַתְּפִלָּה וּבַקְבֻּקְיָה מִשְׁנֶה מֵאֶחָיו וְעַבְדָּא בֶּן־שַׁמּוּעַ בֶּן־גָּלָל בֶּן־[יְדוּתוּן] (ידיתון):
and Mattaniah the son of Mica, the son of Zabdi, the son of Asaph, who was the chief to begin the thanksgiving in prayer, and Bakbukiah, the second among his brethren; and Abda the son of Shammua, the son of Galal, the son of Jeduthun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
22כי ראה ה׳ וגו׳ כי עתה
Leah’s words at Reuven’s birth: “For G-d has seen my affliction; for now my husband will love me.” The maamar takes G-d’s “seeing” as the root of love.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לב. ראה באוה״ת ויחי תתקצח, א.
23גנבא אפום מחתרתא
An explanation of the saying about the thief at the mouth of the tunnel is given there.
Berakhot 63aברכות ס״ג א
Kehot’s noteברכות סג, א — ע״פ גי׳ העין יעקב. וראה במאמרי אדה״א בראשית ע׳ תצט הביאור.
24מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds, and Your dominion is in every generation.” The maamar makes this verse, said daily in Ashrei, the theme of the contemplation that turns knowledge into seeing.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25אלף אלפים ורבו רבבן
Daniel’s vision of the heavenly court: “A thousand thousands served Him, and myriads of myriads stood before Him.” Here it stands for the vast multitudes under G-d’s kingship.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
26יחיד חי העולמים מלך
From the Verses of Praise in the morning prayers. It sums up the contemplation: G-d is the “Life of the worlds” and yet remains “Single.”
Weekday Siddur Chabad, Shacharit, Pesukei Dezimra 2סידור חב"ד לימות החול, שחרית, פסוקי דזמרה ב׳
27Kehot’s note points to Zohar, Miketz 9:136 for these words.
Zohar, Miketz 9:136ספר הזהר, מקץ ט׳:קל״ו
28In the Ein Yaakov’s version of the Talmud (Berachos 63a): “The thief at the mouth of the tunnel calls upon the Merciful One.” Even a thief knows G-d, yet the knowledge does not stop him, which shows that knowledge alone is not enough.
Ein Yaakov, Berakhot 9:54עין יעקב, ברכות ט׳:נ״ד
גמ׳ וכל כך למה לפי שאין עונין במקדש אמן ומנין שאין עונין אמר במקדש שנא׳ קומו ברכו את ה׳ אלקיכם מן העולם ועד העולם ואומר ויברכו את שם כבודך ומרומם על כל ברכה ותהלה. יכול כל הברכות כלן תהא להן תהלה אחת ת״ל ומרומם על כל ברכה ותהלה. על כל ברכה וברכה תן לו תהלה: והתקינו שיהא אדם שואל בשלום חבירו וכו׳. מאי ואומר וכי תימא בועז מדעתיה דנפשיה קאמר ת״ש ה׳ עמך גבור החיל וכי תימא מלאך הוא דקאמר ליה לגדעון ת״ש אל תבוז כי זקנה אמך ואומר עת …
Daat (Public Domain)
29Kehot’s note points to Psalms 84:3 for these words.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
30ואמתות שם יחיד הוא שהוא לבדו הוא
These two manuscripts lack the words “The true meaning of the name ‘Single’ is that He alone is.”
Kehot’s noteבבוך 414. 633 ליתא.
31ואמתות שם יחיד . . וענין אחד
This is the maamar on “And I appeared to Avraham” to which the parenthesis in this paragraph also refers.
Kehot’s noteראה לקמן נה, ב. ובמאמרי אדה״א בראשית ע׳ תק.
32נכספה וגם כלתה נפשי
“My soul longs, and even pines, for the courts of G-d.” It describes the love that contemplation gives birth to.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
33מי לי בשמים
“Whom do I have in heaven [but You]? And besides You I desire nothing on earth.” It expresses the desire to cleave to G-d Himself, not to anything in the worlds.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
34לך ה׳ הגדולה
“Yours, G-d, is the greatness and the might… for all that is in heaven and on earth [is Yours].” It is read as saying that the life-force of all worlds, physical and spiritual, belongs to G-d and is nullified to Him.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 4
35בכל לבבך וארז״ל בשני יצריך
“And you shall love Havayah your G-d with all your heart.” Its word for heart, levavcha, is the basis for the Sages’ reading “with both your inclinations.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
36שו״ה האהבה — כי התשובה . . במי שיש בידו
This manuscript reads “for the level of a baal teshuvah is not” in place of “for teshuvah is not specifically,” before the words “in one who has.”
Kehot’s noteבבוך 414: כי בחי׳ בעל תשובה אינה: במי שיש.
37כי התשובה אינו דוקא במי שיש בידו עבירות ח״ו
The passage given in Balak describes higher levels of teshuvah: a return that brings about the union of the vav and the hei of the Name Havayah, the union of the light that encompasses and the light that fills all worlds, and a still higher return of the upper hei, reached through self-sacrifice and through Torah.
Kehot’s noteראה לקו״ת בלק עה, ב. שבת שובה סו, ג. לקו״ש ליקוט אלול תשל״ט הערה 12.
38צרורה בצרור החיים
Avigail’s blessing to David, that his soul be “bound in the bond of life with Havayah your G-d.” Here it describes the soul in its source, before its descent.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ שמואל-א כה, כט.
39שו״ה בהתלבשותה — זמן ומקום
This manuscript reads “space and time” instead of “time and space.”
Kehot’s noteבבוך 414: מקום וזמן.
40ויצעקו אל ה׳ בצר להם
“They cried out to G-d in their distress; He saved them from their straits.” The word tzar, “distress” or “narrowness,” becomes the soul’s constriction in the body.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו.
41צר לו המקום
The phrase “the place is too narrow for me” is borrowed from this verse. The maamar uses it for the soul’s confinement.
Isaiah 49:20ישעיהו מ״ט:כ׳
עוֹד יֹאמְרוּ בְאׇזְנַיִךְ בְּנֵי שִׁכֻּלָיִךְ צַר־לִי הַמָּקוֹם גְּשָׁה־לִּי וְאֵשֵׁבָה:
The children of thy bereavement Shall yet say in thine ears: ‘The place is too strait for me; Give place to me that I may dwell.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ מט, כ. בבוך 633: צר לי המקום.
42אשר הוצאתי אתכם מאמ״צ
The last verse of the Shema: “I am Havayah your G-d, who brought you out of the land of Egypt.” Mitzrayim (Egypt) is read as meitzar, the constriction from which the soul is freed.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מא.
43שו״ה לה׳ —
This manuscript adds the word “itself” (mamash), reading “the love for G-d Himself.”
Kehot’s noteבבוך 414 נוסף: ממש.
44כיתרון האור הבא מן החשך
Koheles: “wisdom has an advantage over folly, as light has an advantage over darkness.” Chassidus reads it as the special strength of light that comes out of darkness, here the love born of the soul’s distance.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
45במקום שבע״ת
Rabbi Abahu: “In the place where baalei teshuvah stand, the completely righteous do not stand.” The maamar ascribes this to the greater strength of the returning soul’s love.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
46במקום שבע״ת כו׳
The note says the source of this saying was given earlier, at 22c, where Torah Ohr quotes it too: baalei teshuvah stand higher “because darkness is transformed [into light],” and this transformation, when the other side is subdued and darkness turns to light, is the joy that is the purpose of the coming of Mashiach.
Kehot’s noteנסמן לעיל כב, ג.
47וכדאי׳ בזהר
That passage quotes the same words, that baalei teshuvah “draw it with greater force,” and explains them as the battle between holiness and its opposite, in which the opposing side is refined and absorbed into holiness.
Kehot’s noteח״א קכט, ב. קצט, ב. ראה לעיל כו, ד. ועוד.
48דמשכין ליה בחילא יתיר
The Zohar (Chayei Sarah), which the Kehot note gives, says that the completely righteous cannot stand where baalei teshuvah stand, because they draw upon themselves “with greater desire of the heart and with great force” to come close to the King. The maamar uses it to explain why their love reaches higher.
Zohar, Chayei Sara 16:121–17:127ספר הזהר, חיי שרה ט״ז:קכ״א-י״ז:קכ״ז
Happy are the penitent who in the space of one day, one hour, nay, one second, can draw near to the Holy One, as near as even the truly righteous in the space of many years. Abraham did not reach that high grade until he was old, as already said. So, too, David, of whom it is written, “and King David was old, he came into days” (I Kings 1, 1). But the penitent immediately finds entrance, and is brought close to the Holy One, blessed be He.’ R. Jose …
The Zohar; London, Soncino Press, 1933 (Public Domain)
49שו״ה ונפש הבהמית — ואתהפכא
This manuscript reads “so as to transform” (lehis’hapcha) instead of “and is transformed” (v’is’hapcha).
Kehot’s noteבבוך 633: להתהפכא.
Paragraph 6
50כי ראה ה׳ בעניי
Leah’s words at Reuven’s birth. “My affliction” is read as the soul’s bitterness, which G-d “sees.”
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לב.
51וכמים הפנים
“As in water face answers face, so the heart of man to man.” The arousal from below calls forth a matching arousal from above, as a reflection answers a face.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ביום ההוא תקראי לי אישי
“On that day, says G-d, you will call [Me] Ishi, ‘my husband,’ and no longer call Me Baali.” The maamar reads Ishi as eish sheli, “my fire.”
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ואל אישך תשוקתך
“And your longing shall be for your husband.” The maamar reads ishech, “your husband,” as the soul’s fire of longing for G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
54“Remember my affliction and my wandering, the wormwood and the gall.” The phrase is used for the bitterness of the soul.
Lamentations 3:19איכה ג׳:י״ט
זְכׇר־עׇנְיִי וּמְרוּדִי לַעֲנָה וָרֹאשׁ:
Remember mine affliction and mine anguish, The wormwood and the gall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
55ראובן שהוא ענין בחי׳ פ׳ ראשונה שבק״ש
Or HaTorah remarks that this passage implies the Shema is only a preparation for the Shemoneh Esreh, though the Shema is a Torah command and the union of Chochmah and Binah, while the Shemoneh Esreh is the union of Tiferes and Malchus.
Kehot’s noteראה באוה״ת פ׳ כי תשא ע׳ א׳תתפו שמכאן משמע דק״ש הוא רק הכנה לשמ״ע, והרי ק״ש מדאורייתא וגם יחוד חו״ב ושמו״ע יחוד ת״ת ומל׳ ע״ש שמפרש דק״ש הוא יחוד חו״ב בשביל להחיות העולמות בלי התחדשות, אבל יחוד ת״ת ומל׳ הוא להוליד נשמות חדשות ע״ש בארוכה. וראה גם באוה״ת דברים כרך ה ע׳ ב׳נג.
56פ׳ ראשונה שבק״ש . . ופ׳ שני׳ שבק״ש
The note points there on the first and second paragraphs of the Shema.
Kehot’s noteראה בסה״מ תרל״ג ח״א ע׳ קמג.
57ה׳ שמעתי שמעך יראתי
“G-d, I have heard the report of You; I was afraid.” Hearing, which comes from afar, produces awe.
Habakkuk 3:2חבקוק ג׳:ב׳
ה׳ שָׁמַעְתִּי שִׁמְעֲךָ יָרֵאתִי ה׳ פׇּעׇלְךָ בְּקֶרֶב שָׁנִים חַיֵּיהוּ בְּקֶרֶב שָׁנִים תּוֹדִיעַ בְּרֹגֶז רַחֵם תִּזְכּוֹר:
O L-RD, I have heard the report of Thee, and am afraid; O L-RD, revive Thy work in the midst of the years, in the midst of the years make it known; In wrath remember compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ב. ראה מאמרי אדה״א בראשית ע׳ תקמה בפי׳ הפסוק.
58מי הוא אשר ערב לבו לגשת
The words echo the verse “for who is he that would pledge his heart to approach Me?” Here a person says them to himself, to humble himself before approaching.
Jeremiah 30:21ירמיהו ל׳:כ״א
וְהָיָה אַדִּירוֹ מִמֶּנּוּ וּמֹשְׁלוֹ מִקִּרְבּוֹ יֵצֵא וְהִקְרַבְתִּיו וְנִגַּשׁ אֵלָי כִּי מִי הוּא־זֶה עָרַב אֶת־לִבּוֹ לָגֶשֶׁת אֵלַי נְאֻם־ה׳
And their prince shall be of themselves, And their ruler shall proceed from the midst of them; And I will cause him to draw near, and he shall approach unto Me; For who is he that hath pledged his heart To approach unto Me? saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59וירא העם וינועו
The words here quote Exodus 20:18; the passage is shown below.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
60וירא העם וינועו ויעמדו מרחוק
At the giving of the Torah, “the people saw, and they trembled, and they stood from afar.” Their fear made them keep their distance, the stance of hearing. (The Kehot note numbers the verse 20:18; Sefaria, which counts the short commandments as one verse, numbers it 20:15.)
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אם רץ לבך שוב לאחד
The note quotes it: “The matter of this level of return (shov) is the level of distance, in which one distances and lowers himself greatly; and it is the level of ‘the left pushes away,’ that is, he pushes himself away and lowers himself exceedingly, to stand specifically at a distance.”
Kehot’s noteספר יצירה פ״א מ״ח. ”והענין של בחי׳ השוב הזה הוא בחי׳ הריחוק שמתרחק ומשפיל א״ע מאד, והוא בחי׳ שמאל דוחה דהיינו שמדחה א״ע ומשפיל א״ע ביותר להיות עומד בריחוק מקום דוקא” — מאמרי אדה״א בראשית ע׳ תקד. וראה שם ע׳ תקמד. וכ״ה באוה״ת ויחי תתשלט, א, אבל בבוך 414: שוב כו׳.
62אם רץ לבך שוב לאחד
Sefer Yetzirah teaches, “If your heart runs, return to the place,” comparing it to the chayos that “run and return.” Chassidus applies it to the soul’s movement of longing (ratzo) and return (shov).
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 8
63השמרו לכם פן יפתה
From the second paragraph of the Shema: “Take heed lest your heart be seduced.” Its warnings mark it as the paragraph of awe.
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טז.
64כי שמע ה׳ כי שנואה אנכי
Leah’s words at Shimon’s birth: “For G-d has heard that I am hated.” Feeling “hated” is read as self-abasement, which G-d “hears” from afar.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לג.
65נבזה בעיניו נמאס
Kehot’s note points to Psalms 16:4 for these words.
Psalms 16:4תהילים ט״ז:ד׳
Kehot’s noteתהלים טז, ד.
66נבזה בעיניו נמאס
From the psalm describing who may dwell on G-d’s holy mountain; the maamar reads it as one who is lowly and despised in his own eyes. (The Kehot note prints 16:4; the words are in 15:4.)
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67(ובזה יובן . . כלול מאהבה . . וש״פ ויחי)
This parenthetical passage is missing from these manuscripts; the note says it is an addition of the Tzemach Tzedek.
Kehot’s noteקטע זה ליתא בבוך 414. 633. 1824 (מאמרי אדה״ז). הוספת הצ״צ.
68ע״פ אלה מסעי
This is the discourse on “These are the journeys” to which the parenthesis refers for its explanation of how love and awe include each other.
Kehot’s noteלקו״ת שם צ, א. ובאוה״ת שם.
69ע״פ ויחי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ע לאיזה מאמר הכוונה.
70ילוה אישי אלי
Leah’s words at Levi’s birth: “This time my husband will be joined to me.” Levi stands for joining and union.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד.
71ימינא ושמאלא ובינייהו כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אזמר לשבחין (זמירות ליל שבת).
72שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The maamar reads the left as pushing away in humility, which raises the head, and the right as drawing near.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
73שלכן נמשלה התורה למים
The passage there explains that the Torah, compared to water, has the aspect of a hidden spring, which cannot be grasped, and the aspect of rivers, which flow openly and divide into many streams, so that each person grasps it according to his capacity.
Kehot’s noteראה לעיל יז, ד.
74נמשלה התורה למים שיורדים ממקום גבוה
The Talmud asks why words of Torah are compared to water, and answers: as water leaves a high place and flows to a low one, so the Torah stays only with one who is humble. Here the image is the Torah’s own descent from its exalted root into physical matters.
Taanit 7a:15–16תענית ז׳ א:ט״ו-ט״ז
וְאָמַר רַבִּי חֲנִינָא בַּר אִידִי: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה לְמַיִם, דִּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״, לוֹמַר לָךְ: מָה מַיִם מַנִּיחִין מָקוֹם גָּבוֹהַּ וְהוֹלְכִין לְמָקוֹם נָמוּךְ, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין אֶלָּא בְּמִי שֶׁדַּעְתּוֹ שְׁפָלָה. וְאָמַר רַבִּי אוֹשַׁעְיָא: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה לִשְׁלֹשָׁה מַשְׁקִין הַלָּלוּ: בְּמַיִם, וּבְיַיִן, וּבְחָלָב. דִּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״, וּכְתִיב: ״לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב״, לוֹמַר לָךְ: מָה שְׁלֹשָׁה מַשְׁקִין הַלָּלוּ אֵין מִתְקַיְּימִין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
75מי יעלה בהר ה׳
“Who shall ascend the mountain of G-d, and who shall stand in His holy place?” The question expresses a person’s sense that he cannot rise by his own power.
Psalms 24:3תהילים כ״ד:ג׳
מִי־יַעֲלֶה בְהַר־ה׳ וּמִי־יָקוּם בִּמְקוֹם קׇדְשׁוֹ:
Who shall ascend into the mountain of the L-RD? And who shall stand in His holy place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כד, ג.
Paragraph 11
76אך הנה כל ג׳ בחי׳
The note points there on these three levels.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתקצא.
77מכלל שהיא עדיין אינה כלולה ומיוחדת
The note points there on the inference that longing shows the soul is not yet absorbed and united.
Kehot’s noteראה באוה״ת ויקרא כרך א ע׳ רכג.
78(בשמים . . כלא ממש חשיבי)
The parenthesis stands there in the same place as in the printed Torah Ohr.
Kehot’s noteקטע זה נמצא כאן גם באוה״ת ויחי תתשלט, ב. אבל בבוך 414. 633. 1824 (מאמרי אדה״ז) נמצא לקמן קודם תי׳ ”והן הן בחינות”. בבוך 633 הקטע: ועד״ז שאר הבחי׳ . . ממש הסוכ״ע: נרשם בצד הגליון — בכת״י הסופר עצמו — אבל באוה״ת כרך ו תתשלט, ב כמו בהנדפס.
79אבל בחי׳ יהודה שהוא בחי׳ הודאה
The note points there on Yehudah as the level of acknowledgment.
Kehot’s noteראה לקו״ש חל״ה ע׳ 196 הערה 36.
Paragraph 12
80בלחש ובחשאי
The note points there for the meaning of prayer said “in silence” (bechashai).
Kehot’s noteע׳ מענין בחשאי בלקו״ת בד״ה האזינו הראשון ספ״ד.
81שכדי להיות בחי׳ זו שהוא בחי׳ יהודה . . כאילו הוא לנוכח
A passage beginning here is quoted there with glosses, which add: “that is, that the bittul be truly in his mind, as if the King, the King of kings, the Holy One, blessed be He, were actually facing him.”
Kehot’s noteקטע מכאן מובא באוה״ת פ׳ שמות כרך ח ע׳ ג׳נה עם הגהות ושם מוסיף: ”(ר״ל שיהי׳ הביטול במוחו באמת כאלו המלך מ״ה הקב״ה הוא לנוכח ממש)”.
82שו״ה כאילו — יודוך אחיך
This manuscript adds the word “that is” (dehaynu) here.
Kehot’s noteבבוך 633 נוסף: דהיינו.
83ראובן שמעון ולוי
Or HaTorah explains there that Reuven, Shimon and Levi “are the Shema and Emes VeYatziv.”
Kehot’s noteבאוה״ת חנוכה כרך ה תתקלח, ב מבאר ”שהן ק״ש אמת ויציב”.
84(ובמנחה . . קודם התפלה)
Manuscript 633 also has this remark about Minchah and Maariv, but not in parentheses; in manuscript 1824 it stands later, after “And this is the matter of ‘their beginning is wedged in their end,’ and the discerning will understand.”
Kehot’s noteוכ״ה בבוך 633 ובלי מוסגר. באוה״ת בראשית כרך ו תתשלט, ב. אבל בבוך 1824 נמצא קטע זה לקמן אחר תי׳ ”וזהו ענין נעוץ תחלתן בסופן והמ״י”.
85נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros, “their end is wedged in their beginning, and their beginning in their end.” The maamar applies it to the order of prayer, where the highest level is revealed at the end.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
86וע׳ במ״א ע״פ ולשרקה
The passage there explains “and to the choice vine (soreikah)”: the vine (gefen), every vowel of whose name is a segol, is the segol, corresponding to the three Patriarchs, while soreikah is the shuruk, whose three dots are those of the segol but stand one below the other.
Kehot’s noteראה לקמן מז, א.
87אם לא שויתי ודוממתי
“Surely I have stilled and silenced my soul, like a weaned child with its mother.” David’s stillness is the bittul that is above love and awe.
Psalms 131:2תהילים קל״א:ב׳
אִם־לֹא שִׁוִּיתִי וְדוֹמַמְתִּי נַפְשִׁי כְּגָמֻל עֲלֵי אִמּוֹ כַּגָּמֻל עָלַי נַפְשִׁי:
Surely I have stilled and quieted my soul; Like a weaned child with his mother; My soul is with me like a weaned child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלא, ב.
88ואחר האש קול דממה דקה . . תמן קאתי מלכא
In Eliyahu’s vision: “Havayah is not in the fire; and after the fire, a still, small voice.” Stillness ranks above fire, the image of love.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tikkunei Zohar, Tikkun 5תקו״ז תיקון ה
Kehot’s noteמלכים-א יט, יב. ת״ז תי׳ ה.
89תמן קאתי מלכא
In its introduction the Tikkunei Zohar says that when Israel stand in the Amidah, the angels lower their wings so that no sound is heard, “for there is the still, small voice… because there the King comes”; the King came not in the wind, the quaking or the fire, but in the still, small voice. (The Kehot note gives Tikkun 5; Sefaria’s text of that tikkun lacks the words, which stand here.)
Tikkunei Zohar 3b:2–3תקוני הזהר ג׳ ב:ב׳-ג׳
… קָלָא, דְּתַמָּן קוֹל דְּמָמָה דַקָּה (מ״א יט יב), קֹדֶשׁ הַקֳּדָשִׁים דְּאִיהוּ בְּעַמִּידָה, בְּגִין דְּתַמָּן קָאָתָא מַלְכָּא. דְּהָא בְּרוּחַ גְּדוֹלָה וּבָרַעַשׁ וּבָאֵשׁ, דְּאִשְׁתַּמְעוּן בְּהוֹן גַּדְפֵי חֵיוָון לָא אָתָא מַלְכָּא, אֶלָּא בְּקוֹל דְּמָמָה דַקָּה, דְאִיהִי בָּתַר רוּחַ רַעַשׁ אֵשׁ, וְאִיהִי רְבִיעָאָה לוֹן, וַעֲלַיְהוּ אָמַר יְחֶזְקֵאל (א ד), וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן הַצָּפוֹן, עָנָן גָּדוֹל, וְאֵשׁ מִתְלַקַּחַת, הָא אִינוּן תְּלַת, דִּרְכִיבִין בְּהוֹן תְּלַת אַתְוָון הו״ה, קוֹל דְּמָמָה דַקָּה דָא י׳ מִן הוה״י, וְאִיהִי י׳ מִן אדנ״י, תַּמָּן קָא אָתָא מַלְכָּא …
Tikkunei Zohar - Vocalized (Public Domain)
90(וע׳ במ״א . . ביטול ממש)
The whole parenthesis, from “And see elsewhere” to “true self-nullification,” is missing in the manuscript.
Kehot’s noteבכת״י ליתא.
Paragraph 13
91ידך בעורף אויביך
From Yaakov’s blessing to Yehudah: “your hand shall be on the nape of your enemies.” The maamar reads the enemies as worldly needs, to be dealt with only “at the nape.”
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כמאן דשדי בתר כתפי׳
Tanya explains “the back” (achorayim) of holiness: it is like a person who gives something to his enemy against his will, throwing it to him over his shoulder because he turns his face away from him.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ב.
93(בחי׳ פנים . . וכאלו כפאו וכו׳)
This parenthesis explaining “face” and “nape” is missing in the manuscript.
Kehot’s noteבכת״י ליתא. ונמצא באוה׳ת ויחי תתשמ, א.
94וכאלו כפאו וכו׳
The Talmud uses the phrase “as though a demon compelled him” for something done without desire. The maamar borrows the wording for dealing with worldly needs reluctantly.
Nedarim 20bנדרים כ׳ ב
Kehot’s noteע״פ לשון הגמ׳ נדרים כ, ב.
95א״ת ידך אלא יודי״ך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
96א״ת ידך אלא יודי״ך
In its introduction the Tikkunei Zohar reads the verse “You open Your hand (yadecha)” as “do not read yadecha but yudecha,” “Your yuds,” letters of the Divine Name. The maamar applies the same reading to “your hand” in Yaakov’s blessing.
Tikkunei Zohar 7b:2תקוני הזהר ז׳ ב:ב׳
וְעוֹד רָזָא נְקוּדֵי צָרִיךְ לְאַחֲזָרָא עֲלַיְיהוּ, פַּתָח בְּחוּשְׁבַּן אוֹתִיּוֹתָיו אִיהוּ יוּ"ד, וּכְתִיב (תהלים קמה טז) פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂבִּיעַ לְכָל חַי רָצוֹן, וְאוּקְמוּהוּ אַל תִּקְרֵי יָדֶךָ אֶלָּא יוּדֶי״ךָ, וְאִינוּן י״י מִן יאהדונה״י, וּבְאָן אֲתַר מִתְפַּתְּחִין בִּרְקִיעָא דְאִיהוּ פַּתָח, וְאִיהוּ מַפְתֵּחַ כְּלִיל אהדונ״ה שִׁית אַתְוָון בְּאֶמְצַע י״י, וּתְרֵין יוּדִין עִם רָקִיעַ דְּאִיהוּ ו׳ סְלִיק לְחוּשְׁבַּן יהו״ה.
Tikkunei Zohar - Vocalized (Public Domain)
97וירא ישראל את היד הגדולה
“Israel saw the great hand that G-d had wrought in Egypt.” G-d’s “hand” is His power reaching down to the lowest place.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
Paragraph 14
98לפי שהוא בחי׳ הודאה וביטול בבחי׳ סוכ״ע
Or HaTorah asks there how this can be called Yehudah, acknowledgment, since acknowledgment applies when one does not grasp; see there.
Kehot’s noteבאוה״ת סדור ע׳ רנא הקשה איך זה נק׳ יהודה דההודאה היא כשאינו משיגו ע״ש.
99גם חשך לא יחשיך וכחשיכה כאורה
“Even darkness is not dark for You, and night shines like day; darkness is as light.” Before the light that encompasses all worlds, darkness and light, physical and spiritual, are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100כולם בחכמה עשית
“How many are Your works, G-d! You made them all with wisdom.” The maamar reads it as saying that even wisdom is, before G-d, only “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 15
101אך עיקר הגורם לכל . . כי הנה ההשתחוואה
This manuscript reads: “But the essence of bowing is the level of drawing down, and this is the matter of the bowing in the Shemoneh Esreh,” without the words about “Yehudah, you” and “your brothers shall acknowledge you.”
Kehot’s noteבבוך 633: אך עיקר השתחוואה הוא בחי׳ המשכה וזהו ענין ההשתחוואה: שבשמו״ע.
102(ע׳ ר״פ . . ליל)
The parenthesis referring to the beginning of Vayeshev is missing in the manuscript.
Kehot’s noteבכת״י ובאוה״ת ויחי תתשמ, ב (שנדפס מגוכתי״ק הצ״צ קודם הדפסת התו״א) ליתא.
103כרחם אב על בנים
“As a father has compassion on his children, so G-d has compassion on those who fear Him.” Compassion is the quality of a father, so those who act with compassion are “your father’s sons.”
Psalms 103:13תהילים ק״ג:י״ג
כְּרַחֵם אָב עַל־בָּנִים רִחַם ה׳ עַל־יְרֵאָיו:
Like as a father hath compassion upon his children, So hath the L-RD compassion upon them that fear Him. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104רוח שפלים
G-d dwells with the crushed and lowly “to revive the spirit of the lowly.” The maamar uses the phrase for kindness and charity that revive the poor.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105דאורייתא מחכמה נפקת
The Kehot note gives this place in the Zohar for the saying that “the Torah comes forth from Chochmah.” Since Chochmah is called “father,” the Torah is “your father.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
106שמע בני מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The father’s instruction is read as the Written Torah.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ח.
107מוסר אביך זו תושב״כ
According to the Kehot note, Iggeres HaKodesh 29 bases its reading of “the instruction of your father” as the Written Torah on this passage of the Zohar.
Zohar II, 276bזח״ב רעו, ב
Kehot’s noteאגה״ק סי׳ כ״ט ע״פ זח״ב רעו, ב.
108ישתחוו לך בני אביך
The end of Yaakov’s blessing to Yehudah: “your father’s sons shall bow down to you.” The maamar reads the bowing as a drawing down, and the “sons” as those who study Torah and do kindness.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, ח.

Torah Ohr · Parshas Vayechi · Maamar 2
ביאור על הנ״ל
An explanation of the above
Yehudah’s acknowledgment, the self-nullification of prayer that reaches Keser, is brought about by his three elder brothers: Reuven’s sight and love, Shimon’s hearing and awe, and Levi’s middle line, which are the three lines of the Sefiros and the Shema with its blessings. Malchus, which only receives, becomes a crown over those who give to it because its root is in Keser, and the closeness born of bitterness over distance is greater, like light that comes from darkness.
The maamar in brief
This maamar explains the preceding one on Yaakov’s blessing, “Yehudah, you, your brothers shall acknowledge you.” The tribes have two sides, rising from below and drawing down from above; their souls come from Beriah, but their root is in Atzilus. Reuven, “see, a son,” is sight: contemplating the King’s glory kindles love, the lion on the right of the Chariot, and this draws down G-d’s own “sight” and closeness. Shimon is hearing, which comes from afar: the awe of one who keeps his distance, “the left hand pushes away,” which in turn draws G-d’s “hearing.” Levi is the middle line, the blessing Emes Veyatziv. These three lines, matched to the Shema and its blessings, lead to Yehudah: acknowledgment, the self-nullification of the Amidah. This is Malchus, which only receives yet rules over its givers, like a king who collects taxes, because its root is in Keser. “Your hand on the nape of your enemies” is Malchus descending at night to refine the lower worlds through its “back”; “your father’s sons” is a flow from Chochmah through Torah and kindness. Finally, closeness that comes from bitterness over distance is greater, like light from darkness.

Outline
	1HeadingAn explanation of the preceding maamar on Yehudah’s blessing.¶1
	2The tribes and Reuven’s sightThe tribes rise from below and draw down from above; Reuven’s “sight,” contemplation of the King’s glory, kindles love and draws down G-d’s answering sight and closeness.¶2
	3Shimon, Levi, and Yehudah’s acknowledgmentShimon’s hearing from afar, the awe of the left that pushes away, also draws closeness from above; with Levi, the middle line, the three lines of the Sefiros and of the Shema and its blessings lead to Yehudah, the acknowledgment and self-nullification of the Amidah, which is Malchus rooted in Keser.¶3
	4The nape of the enemies and the father’s sonsMalchus descends at night to refine the lower worlds, but only through its “back”; “your father’s sons” is a flow from Chochmah through Torah and kindness, unlike the brothers’ acknowledgment, which comes from Keser.¶4
	5Light from darknessRefinement and teshuvah are one; the closeness born of bitterness over distance, which is to transform even the body, is greater, like light that comes from darkness.¶5


Key concepts
	An arousal from below and an arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	Human effort that rises upward draws down a matching divine response; each of the tribes has both sides.

	The three linesג׳ קוין
	The right line (Chochmah, Chesed, Netzach), the left line (Binah, Gevurah, Hod) and the middle line (Daas, Tiferes, Yesod); here they are Reuven, Shimon and Levi.

	Sight and hearingראיה ושמיעה
	Sight is from close by and brings love; hearing is from afar and brings awe. Each, from below, draws its counterpart from above.

	Acknowledgmentהודאה
	Yehudah’s quality: a self-nullification reached in the Amidah, the level of Keser, which the three brothers bring about.

	Keser Malchusכתר מלכות
	Malchus, which has nothing of its own and only receives, becomes a crown over those who give to it, because its root is in Keser.

	Refinementבירור
	Sorting out the good in the lower worlds; Malchus does it only through its outer “back,” and it is one process with teshuvah.


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This maamar is a further explanation of the one before it, “Yehudah, you, your brothers shall acknowledge you,” which read Yaakov’s blessing of Yehudah through the births and names of Reuven, Shimon, Levi and Yehudah. Here the same ideas are set out in Kabbalistic terms: the Sefiros, their three lines, and the order of the morning prayers.




Section 2 · ¶2
The tribes and Reuven’s sight
2הנה השבטים2 הם ב׳ בחי׳ מלמטה למעלה ומלמעלה למטה עלמא דנוקבא ועלמא דדכורא
Now, the tribes are two levels, from below upward and from above downward: the world of the feminine (alma d’nukva) and the world of the masculine (alma d’duchra).
The twelve tribes embody two movements: rising from below upward, and drawing down from above downward. The Zohar’s terms for these are the “world of the feminine,” which receives and rises in yearning, and the “world of the masculine,” which gives and flows downward.


(וכמש״ל [וכמה שכתוב לעיל] ע״פ והנה אנחנו מאלמים3 אלומים4 שנשמות השבטים נמשכו מבריאה והן בבחי׳ מלמטה5 למעלה לעלו׳ מברי׳ [מבריאה] לאצי׳ ושרשן הן י״ב גבולי אלכסון6 שבז״א דאצי׳ שנק׳ שבטי7 י״ה שנמשכים מלמעלה למטה).
(As explained above on the verse “And behold, we were binding sheaves”: that the souls of the tribes were drawn from the World of Beriah (Creation), and they are at the level of “from below upward,” to ascend from Beriah to the World of Atzilus (Emanation); and their root is the twelve diagonal boundaries in Z’eir Anpin of Atzilus, which are called “the tribes of Yah,” which are drawn from above downward.)
This parenthesis recalls the earlier maamar on Yosef’s dream of the sheaves. The souls of the tribes come from Beriah, the first world of separate existence, and their task is to rise into Atzilus; yet their root is in Atzilus itself, in the twelve “diagonal boundaries” of Z’eir Anpin, a term from Sefer Yetzirah for the twelve edges where the six directions meet. These are called “the tribes of Yah,” with a divine Name, and from there the tribes are drawn downward.


והנה באתערותא דלתתא8 אתערותא דלעילא שע״י בחי׳ ראובן שמלמטה למעלה ממשיך גילוי בחי׳ ראובן שמלמעלה למטה והוא
Now, “through an arousal from below [comes] an arousal from above”: that through the level of Reuven that is from below upward, one draws down a revelation of the level of Reuven that is from above downward. And this is [so]
The general rule, “through an arousal from below comes an arousal from above,” is now applied to Reuven. Reuven too has two sides: a human effort that rises upward, and a divine response that comes down, and the effort below is what draws down the response from above. The next part explains how.


כי בחי׳ ראובן הוא בחי׳ ראו ב״ן [שם ב״ן] בחי׳ ראיה אותיות ארי״ה910 ומלמטה למעלה הוא בחי׳ לאסתכלא ביקרא דמלכא שמזה נמשך תוקף האהבה בחי׳ פני ארי׳ [אריה] אל הימין1112 וכו׳
because the level of Reuven is the level of “re’u ven” (“see, a son”), the level of sight (re’iyah), [which has] the letters of aryeh (“lion”). And from below upward, it is the level of “gazing upon the glory of the King,” from which the intensity of love is drawn: the level of “the face of a lion on the right,” etc.
Reuven’s name is read as re’u ven, “see, a son,” so he stands for sight, and the Hebrew for sight, re’iyah, has the same letters as aryeh, “lion.” From below, this “sight” is the soul’s contemplation of G-d’s greatness, “gazing upon the glory of the King,” which kindles strong love; that love is the lion’s face on the right side of the Divine Chariot in Yechezkel’s vision, the right being the side of Chesed.


ועי״ז נמשך ג״כ אתעדל״ע [אתערותא דלעילא] מלמעלה למטה גלוי בחי׳ ראיה עליונה כי ראה13 ה׳ בעניי בחי׳ התקרבות כי עתה יאהבני אישי.
And through this there is also drawn an arousal from above, from above downward: a revelation of the level of supernal sight, “For G-d has seen my affliction,” the level of drawing near: “for now my husband will love me.”
The answer from above mirrors the effort below: G-d’s own “sight” is turned toward the person, as Leah said when she named Reuven, “For G-d has seen my affliction.” This divine seeing is a drawing near, expressed in her hope, “for now my husband will love me.”




Section 3 · ¶3
Shimon, Levi, and Yehudah’s acknowledgment
3וימינו תחבקני.14 וכמו״כ [וכמו כן] ע״י בחי׳ שמעון שמלמטה למעלה אם שמע תשמעו15 מעורר בחי׳ אתעדל״ע [אתערותא דלעילא] כי שמע16 ה׳ כו׳ וענין ראי׳ [ראיה] היא מקרוב ושמיע׳ [ושמיעה] היא מרחוק כמ״ש ה׳ שמעתי שמעך17 יראתי.
“And his right hand embraces me.” And likewise, through the level of Shimon that is from below upward, “If you will diligently listen,” one arouses the level of an arousal from above: “For G-d has heard,” etc. The matter is that sight is from close by, and hearing is from afar, as it is written, “G-d, I have heard the report of You; I was afraid.”
The verse “and his right hand embraces me” completes Reuven’s picture: the right hand is love and closeness. Shimon works the same way through hearing: a person’s “listening,” as in “If you will diligently listen,” arouses G-d’s “hearing” in return, as in Leah’s words at Shimon’s birth, “For G-d has heard.” Sight belongs to what is near and hearing to what is far, as the prophet Habakkuk says, “I have heard the report of You; I was afraid.”


בחי׳ אודנין כי חבקוק היה בבחי׳ הריחוק שהוא בחי׳ שוב כענין וינועו ויעמדו מרחוק18 ומזה נמשך מלמעלה למטה
[It is] the level of the ears (udnin), for Habakkuk was at the level of distance, which is the level of “returning” (shov), as in “they trembled and stood from afar.” And from this there is drawn, from above downward,
In Kabbalistic language hearing is the level of the “ears” (udnin). Habakkuk heard from a distance, the stance of shov, “returning” or stepping back in awe, like the people at Sinai who “trembled and stood from afar,” and that distance itself draws a response from above.


כי שמע ה׳ כי שנואה אנכי ויתן לי וגו׳ שמזה19 יהי׳ [יהיה] התקרבות מלמעלה (ושנואה שאינה אהובה כ״כ [כל כך] שהרי כתיב ויאהב גם את רחל מלאה)20
“For G-d has heard that I am hated, and He has given me,” etc., so that from this there will be a drawing near from above. (And “hated” [means] that she is not loved as much, for it is written, “and he loved Rachel also, more than Leah.”)
Leah named Shimon saying, “G-d has heard that I am hated,” and from that hearing came a closeness from above. The parenthesis softens the word “hated”: Leah was loved, only less than Rachel, since Scripture says Yaakov loved Rachel “also, more than Leah.”


מחמת שעושה א״ע [את עצמו] רחוק ושמאל דוחה21 ונק׳ שנואה כי שמאלו תחת22 לראשי ועי״ז אח״כ בחי׳ לוי ט״ו ווי״ן דאמוי״צ [דאמת ויציב].
[This is] because one makes oneself distant, and “the left hand pushes away,” and [so one] is called “hated,” for “his left hand is under my head.” And through this, afterward, [comes] the level of Levi: the fifteen vavs of “Emes Veyatziv” (“True and firm”).
The closeness comes precisely because the person holds himself at a distance, in the spirit of “the left hand pushes away”; this humility is what “hated” means here, and it matches “his left hand is under my head,” the left being restraint. After the right (Reuven) and the left (Shimon) comes Levi, which in the prayers is the blessing Emes Veyatziv after the Shema, known for its fifteen words beginning with the letter vav (“and”).


וג׳ בחי׳ אלו הן ג׳ קוין חח״ן [חכמה חסד נצח] בג״ה [בינה גבורה הוד] ודת״י [ודעת תפארת יסוד] שהוא קו האמצעי הוא בחי׳ לוי.
And these three levels are the three lines: Chochmah, Chesed and Netzach; Binah, Gevurah and Hod; and Daas, Tiferes and Yesod, which is the middle line, is the level of Levi.
The three brothers correspond to the three “lines” of the Sefiros: the right line (Chochmah, Chesed, Netzach), the left line (Binah, Gevurah, Hod), and the middle line (Daas, Tiferes, Yesod), which is Levi. The middle line joins and harmonizes the two sides.


שע״י ג׳ בחי׳ אלו נמשך בחי׳ יהודה יודוך אחיך23 להיות בחי׳ הודאה כתר מל׳ דהנה המל׳ היא בחי׳ מקבל ול״ל [ולית ליה / ולית לה] מגרמה כלום ואעפ״כ [ואף על פי כן] אחר שמקבלת הרי היא בחי׳ מלכות עליהם
For through these three levels the level of Yehudah is drawn down, “your brothers shall acknowledge you,” so that there be the level of acknowledgment (hoda’ah), Keser Malchus (the Crown of Malchus). For Malchus is the level of a recipient, and “has nothing of its own at all”; nevertheless, after it receives, it is the level of sovereignty over them
Through these three comes Yehudah, whose name comes from acknowledgment (hoda’ah): “your brothers shall acknowledge you.” This is Malchus, which has nothing of its own and only receives, yet once it has received it rules over those who gave to it, and so it is called Keser Malchus, the crown of kingship.


(ונק׳ כתר מל׳ שהיא בחי׳ כתר מלמטה למעלה) הגם שהם ממשיכים לה האורות ופרקין (וע׳ בזהר בלק24 ע״פ גבורי כח עושי דברו לשמוע בקול דברו2526 כו׳)
(and it is called Keser Malchus because it is the level of a crown from below upward), even though they draw the lights down to it and redeem (u-farkin) [it] (and see the Zohar, [Parshas] Balak, on the verse “mighty in strength, who do His word, to hearken to the voice of His word,” etc.).
Malchus is a “crown from below upward”: though it is the lowest level, it becomes the crown over the very levels above it, even though they pour their lights into it and redeem it. The Zohar in Parshas Balak, to which the Alter Rebbe refers, reads “who do His word” as the mighty ones who rebuild Malchus, called “word,” from a mere point to her full form; then they all stand “to hearken to the voice of His word,” and she reigns among them like a king among his hosts.


וה״ז [והרי זה] כמשל המלך ב״ו [בשר ודם] שהוא מקבל המס הכסף והזהב מאנשי מדינתו ואעפ״כ [ואף על פי כן] הרי הוא מולך עליהם כו׳
And this is like the analogy of a king of flesh and blood, who receives the tax, the silver and the gold, from the people of his country, and nevertheless he reigns over them, etc.
A parable: a human king receives taxes, silver and gold, from his people, and yet he remains their sovereign. Receiving from them does not make him lower than they are.


כך המל׳ שרשה בכתר נעוץ סופן בתחלתן27 רק שצריך המשכת הכתר הנק׳ טמירו דכל טמירין שיהי׳ [שיהיה] בגילוי בבחי׳ אתה
So too Malchus: its root is in Keser, “their end is wedged in their beginning”; but there must be a drawing down of Keser, which is called “the most hidden of all hidden,” so that it be revealed, at the level of “you” (atah).
Malchus can rule because its root is in Keser, the highest level, as the principle “their end is wedged in their beginning” teaches: the last level is rooted in the first. But Keser is “the most hidden of all hidden,” so it must be drawn down until it is revealed, and this is the meaning of “you” (atah) in “Yehudah, you”: G-d addressed as present and revealed.


ולכן יודוך אחיך מכתר למל׳ ע״י ג׳ קוין הנ״ל ראובן פ׳ ראשונה דק״ש [דקריאת שמע] בחי׳ שם מ״ב ושמעון פ׳ שניה ע״ב
Therefore “your brothers shall acknowledge you” [is] from Keser to Malchus, through the three lines mentioned above: Reuven is the first paragraph of the Shema, the level of the Name of Forty-Two, and Shimon is the second paragraph, [the Name of] Seventy-Two.
That is why the brothers’ acknowledgment runs from Keser to Malchus through the three lines, which are now mapped onto the morning prayers. Reuven is the first paragraph of the Shema, linked to the Name of Forty-Two, and Shimon is the second paragraph, linked to the Name of Seventy-Two.


(וע׳ במ״א דלכאורה28 שם מ״ב הוא גבורה ושם ע״ב [שם ע״ב] חסד אלא שהוא בחי׳ אור הגבורה בכלי החסד ואור החסד בכלי הגבורה) ולוי אמוי״צ [אמת ויציב] בחי׳ הממוצע ונק׳ היכל הרצון שלמעלה מהיכל האהבה שלפני ק״ש [קריאת שמע] וכו׳.
(And see elsewhere, that seemingly the Name of Forty-Two is Gevurah and the Name of Seventy-Two is Chesed; but it is the level of the light of Gevurah in the vessel of Chesed, and the light of Chesed in the vessel of Gevurah.) And Levi is “Emes Veyatziv,” the level of the intermediary, and it is called the Chamber of Will (heichal ha-ratzon), which is above the Chamber of Love that comes before the Shema, etc.
The parenthesis answers an objection: the Name of Forty-Two usually belongs to Gevurah and Seventy-Two to Chesed, so linking Forty-Two with the first paragraph (love) and Seventy-Two with the second (awe) seems reversed. The answer is that lights and vessels are exchanged, the light of Gevurah sitting in a vessel of Chesed and the reverse. Levi is Emes Veyatziv, the mediating blessing after the Shema, called the Chamber of Will, higher than the Chamber of Love that belongs to the blessing before the Shema.


והיכל קד״ק [קדש הקדשים] אדני שפתי29 כו׳ סמיכת גאולה לתפלה30 להיות בחי׳ יודוך אחיך בחי׳ הודאה בחי׳ בטול בחי׳ כתר.
And the Chamber of the Holy of Holies is “Ado-nai, [open] my lips,” etc., joining Geulah (redemption) to Tefillah (prayer), so that there be the level of “your brothers shall acknowledge you”: the level of acknowledgment, the level of self-nullification (bittul), the level of Keser.
The highest chamber, the Holy of Holies, is the Amidah, which opens with “Ado-nai, open my lips” and must follow immediately after the blessing of redemption. There the acknowledgment of “your brothers shall acknowledge you” is reached: complete self-nullification, the level of Keser.


ותעמוד מלדת31 אין עמידה אלא תפילה3233 (והוא ג״כ לשון עמידה ושתיקה ובטול שהוא בחינת כתר שהוא לשון שתיקה34 כמו כתר לי זעיר35 כי הסייג דחכמה הוא שתיקה כמ״ש במ״א בענין יונת אלם3637 וכו׳):38
“And she stood still (vata’amod) from bearing”: “‘standing’ (amidah) means nothing other than prayer.” (And it is also an expression of standing still, of silence and of self-nullification, which is the level of Keser, which is an expression of silence, as in “Wait (kater) for me a little”; for “the fence of wisdom (Chochmah) is silence,” as explained elsewhere on the subject of “the silent dove,” etc.)
After Yehudah’s birth Leah “stood still from bearing,” and the Sages teach that “standing” means prayer, that is, the Amidah. The word also implies stillness and silence, the mark of Keser: keser is a term of silence, as in “Wait (kater) for me a little,” and “the fence of wisdom is silence,” for Keser stands above Chochmah, wisdom, like a fence around it.




Section 4 · ¶4
The nape of the enemies and the father’s sons
4ידך בעורף אויביך. כי המל׳ יש לה עליות וירידות הפעם אודה39 ובלילה יורדת לברר בי״ע
“Your hand shall be on the nape of your enemies.” For Malchus has ascents and descents: “This time I will acknowledge,” and at night it descends to refine the worlds of Beriah, Yetzirah and Asiyah,
The second clause of Yehudah’s blessing, “your hand shall be on the nape of your enemies,” is now explained. Malchus rises and falls: it rises in acknowledgment, “This time I will acknowledge,” and at night it descends into the lower worlds of Beriah, Yetzirah and Asiyah to refine them, sorting out the good within them.


כמ״ש ותתן טרף40 ואין בירור אלא בבחי׳ אחוריים כי הפנימיות מתכלל כנר בפני אבוקה בלי בירור כו׳.
as it is written, “and she gives food (teref)”; and there is no refinement except at the level of the back (achorayim), for the inner dimension (pnimiyus) is absorbed, like a candle before a torch, without refinement, etc.
Night is when the woman of valor “gives food,” read here as Malchus sustaining and refining the lower worlds. Refinement happens only through the “back” (achorayim), an outer engagement, like the nape of the neck in the verse. The inner dimension (pnimiyus) does not refine: it is simply absorbed, like a candle’s flame before a torch.


וענין ישתחוו לך בני אביך41 הוא בחי׳ המשכה מבחי׳ אבא למל׳ אבא יסד ברתא42 כי יודוך אחיך הוא המשכה מכתר שהוא ע״י ג׳ קוין הנ״ל.
And the meaning of “your father’s sons shall bow down to you” is the level of a drawing down from the level of Abba (Chochmah) to Malchus: “Abba founded the Daughter.” For “your brothers shall acknowledge you” is a drawing down from Keser, which is through the three lines mentioned above.
The third clause, “your father’s sons shall bow down to you,” is a different flow: from Abba, which is Chochmah, down to Malchus, as in the phrase “Abba founded the Daughter,” the Daughter being Malchus. It differs from “your brothers shall acknowledge you,” which comes from Keser through all three lines.


משא״כ בני אביך המשכת אבא ב׳ קוין והם ראובן ולוי חח״ן [חכמה חסד נצח] ע״י גמ״ח [גמילות חסדים] ודת״י [ודעת תפארת יסוד] ע״י תורה נובלות חש״מ [חכמה של מעלה]43 כו׳:
Whereas “your father’s sons” is the drawing down of Abba, two lines, and they are Reuven and Levi: Chochmah, Chesed and Netzach, through acts of kindness (gemilus chassadim); and Daas, Tiferes and Yesod, through Torah, “the fallen fruit of the Wisdom above,” etc.
“Your father’s sons” involve only two lines: Reuven, the line of Chochmah, Chesed and Netzach, reached through acts of kindness; and Levi, the line of Daas, Tiferes and Yesod, reached through the study of Torah. Torah is called “the fallen fruit of the Wisdom above,” so it carries the flow of Abba, which is Chochmah.




Section 5 · ¶5
Light from darkness
5וענין כי ראה44 ה׳ בעניי הנה בירורי׳ [בירורים / בירורין] ותשובה הכל ענין א׳ שהי׳ [שהיה] יורד ממקום גבוה וצריך לעלות לשם נק׳ תשובה וכן הנשמה ירדה45 לצורך עליי׳ [עלייה].
And as for “For G-d has seen my affliction”: refinements (birurim) and teshuvah (return) are all one matter. That which descended from a high place and must ascend there is called teshuvah; and likewise the soul descended for the sake of an ascent.
Leah’s words at Reuven’s birth, “For G-d has seen my affliction,” are now explained. Refining the lower worlds and teshuvah are one process: whatever came down from a high place and must climb back is “returning,” and the soul itself came down into the body for the sake of a greater ascent.


והנה ההתקרבות שמחמת בחינת עניי שהוא מרירות הנפש על ריחוקה (עד שגם הנה״ב [הנפש הבהמית] והגוף יהיו בבחינת אתהפכא כו׳)
Now, the drawing near that comes on account of the level of “my affliction,” which is the bitterness of the soul over its distance (to the point that even the animal soul and the body will be at the level of transformation (is’hapcha), etc.),
The closeness that comes through “my affliction,” the soul’s bitterness over its distance from G-d, has a special power. It reaches so far that even the animal soul and the body are to be transformed (is’hapcha), turning toward G-d as darkness turns into light.


היא יותר גדולה כיתרון האור הבא מן החשך4647 וכנודע ממ״ש במ״א בענין ויברך יעקב את פרעה4849 מה ההוא סט׳ [סטרא] וכו׳:
is greater, like “the advantage of the light that comes from the darkness,” as is known from what is explained elsewhere on the subject of “And Yaakov blessed Pharaoh”: “just as that side,” etc.
Such closeness is greater, as light that emerges from darkness has an advantage over ordinary light. The Alter Rebbe refers to what is explained elsewhere on “And Yaakov blessed Pharaoh,” quoting only the words “just as that side…”; “that side” is the sitra achra (the other side), the realm opposed to holiness. Kehot notes that a manuscript reads this more fully: that side “kills and takes out the soul,” taking the body as well as the soul, so holiness must go further than raising the soul and remove impurity altogether, and Yaakov’s blessing of Pharaoh was needed to give the strength for this.



In one’s avodah
Contemplating G-d’s greatness brings love, and humbly keeping one’s distance brings awe; through the Shema and its blessings these lead to the self-nullification of the Amidah. And a person’s bitterness over his distance from G-d, which aims to transform even the animal soul and the body, brings a greater closeness, like light that comes from darkness.
Questions for discussion
	Why does sight lead to love and hearing to awe, and how does each draw a response from above?
	How can Malchus, which only receives, rule over the levels that give to it? What does the parable of the king and the taxes add?
	Why must the Amidah follow the Shema and its blessings, and what does “standing” have to do with silence and Keser?
	Why can refinement happen only through the “back,” and not through the inner dimension?
	In what sense is closeness that comes from bitterness over distance greater than ordinary closeness?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
Or HaTorah preserves this explanation as copied in the Tzemach Tzedek’s own hand, a second witness to the text printed here.
Kehot’s noteבאוה״ת ויחי תתשמ, ב (נדפס מגוכתי״ק הצ״צ). הנחת ר׳ משה בן אדה״ז והנחת מהרי״ל נדפס בסה״מ תקס״ו ח״א.
Paragraph 2
2הנה השבטים
The note points to Or HaTorah on Shemos, p. 5, on the tribes; Kehot’s next note adds that a different gloss stands there in place of the parenthesis that follows here.
Kehot’s noteראה אוה״ת שמות ע׳ ה. בבוך 1824: שבטים.
3Yosef’s dream: “And behold, we were binding sheaves in the field.” The Alter Rebbe recalls his earlier maamar on this verse, which explained where the tribes’ souls come from.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ע״פ והנה אנחנו מאלמים אלומים
On that page the brothers raise “feminine waters” (mayin nukvin), the yearning from below, and need Yosef to draw down the “masculine waters” of Atzilus.
Kehot’s noteלעיל כח, ג. באוה״ת ויחי תתשמ, ב: וכמ״ש במ״א ע׳פ ששם עלו שבטים שבטי י״ה כו׳.
5שו״ה דנוקבא — (וכמש״ל . . למטה)
In Or HaTorah, Shemos p. 5, a different gloss stands in place of this parenthesis on the souls of the tribes.
Kehot’s noteבאוה״ת שמות ע׳ ה נמצא הגה״ה אחרת. בבוך 1824 ליתא הגה״ה.
6הן י״ב גבולי אלכסון
That passage states that although the tribes themselves are in Beriah, their root is the twelve diagonal boundaries of Z’eir Anpin of Atzilus, and it refers back to this very explanation on “Yehudah, you.” It uses this to explain why the sea split into twelve paths: the splitting was the ascent of the twelve tribes of Beriah into their roots in Atzilus.
Kehot’s noteראה לקו״ת צו יז, א.
7שבטי י״ה
“There the tribes went up, the tribes of Yah, a testimony to Israel.” Calling them by a divine Name is taken as a sign that their root is in Atzilus.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והנה באתערותא דלתתא . . וענין ראי׳
Manuscript 1828 words this passage differently and more briefly: through Reuven, sight, “the face of a lion,” and “I saw your fathers,” closeness is drawn from above, “G-d has seen my affliction … for now my husband will love me, and his right hand embraces me”; and hearing, “if you will diligently listen,” likewise arouses from above “for G-d has heard.”
Kehot’s noteבבוך 1828 בשינוי: ובאתערותא דלתתא אתערותא דלעילא ע״י ראובן ראיי׳ פני ארי׳ ראיתי את אבותיכם התקרבות ממשיך מלמעלה ראה ה׳ בעניי כי עתה יאהבני אישי וימינו תחבקני ושמיעה אם שמוע תשמעו מעורר מלמעלה כך כי שמע ה׳: וענין ראיה. הנוסח מבוך 1824 נדפס במאמרי אדה״ז תקס״ו ח״א.
9ראיה אותיות אריה
Kehot gives this Zohar passage as a source for the link between ראיה (sight) and אריה (lion), which share the same letters.
Zohar III, 234aזח״ג רלד, א
Tikkunei Zohar, Tikkun 70 · 121b:1תקו״ז תיקון ע
… שריקות וארגים חורי קורי עכביש יארגו, בדעות כוזבות יאריכו למעניתם, לך נא ראה מה שכתב על זה ר׳ יוסף בן גיקיטיליא בהקדמת שערי אורה, ובמה שכתב בעל החנוך בהקדמתו לפירוש התורה, והאלקי ר׳ מנחם מריקנאטי ז״ל בפרשת ויחי בפסוק בן פורת יוסף, ובמה שכתב ר׳ יהודה חייט בפירוש מערכת האלקות (ד, לד), וזה לשונו, סוף דבר כל מקום שתראה שידברו בענין הספירות, דברים שאין ראוי לאמרם בבורא יתברך, כגון שעור וקומה והדומים להם, הכל נאמר על הספירות, וכשתראה שידברו על דרך שבח והודאה הכל נאמר על הבורא שבתוכן, וכן …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteזח״ג רלד, א. ת״ז תי׳ ע (קכב, א). וראה גם לקמן עא, ד. בלקו״ת שמע״צ צא, ג מציין לכאן.
10ראיה אותיות ארי״ה
Kehot gives this passage of the Tikkunei Zohar (Tikkun 70) as a further source for the same wordplay.
Tikkunei Zohar 122a:7תקוני הזהר קכ״ב א:ז׳
אַרְיֵה דָא רְאִיָּה, וְאִתְּמַר בֵּקהּ (יחזקאל א י) וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעִִתָּם, בְּכָל אֲתַר אַרְבַּעִִתָּם דָּא יהו״ה, אַרְבַּע אַתְוָון דִּילֵיהּ דְּשָׁלְטִין עַל כֹּלָּא, וַהֲפוֹךְ אַרְיֵה וְתִשְׁכַּח לֵקהּ רְאִיָּה, וְאִיהוּ לִימִינָא דְחֶסֶד, דְּאִיהוּ יוֹמָא קַדְמָאָה, דְתַמָּן א׳ (נ״א י׳) אוֹר, רְאוּבֵן דְּאִיהוּ לִימִינָא עַל שְׁמֵיהּ אִתְקְרֵי אוֹר בֵּן, שְׁמִיעָה לִשְׂמָאלָא, וַעֲלֵיהּ אִתְּמַר (שם) וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל, נֶשֶׁר רֵיחָא בְאֶמְצָעִיתָא, עֲלֵיהּ אִתְּמַר (משלי ל ד) מִי אָסַף רוּחַ בְּחָפְנָיו, דְּאִינוּן תְּרֵין נוּקְבִין דְּחוֹטָמָא, פִּימָא דִבּוּרָא, דָא אָדָם …
Tikkunei Zohar - Vocalized (Public Domain)
11שו״ה נמשך — אל הימין
the passage shares nothing with the note
Kehot’s noteבאוה״ת שם: ”(ארי׳ אותיות ראי׳, ועמ״ש מענין ארי׳ בד״ה ויקח מן הבא בידו מנחה)”. [לעיל כז, ג]. ראה אוה״ת נ״ך כרך ב ע׳ א׳נו ואילך.
12פני ארי׳ אל הימין
In Yechezkel’s vision of the Chariot each creature has “the face of a lion on the right.” The right is the side of Chesed, so the lion is the image of the love that comes from contemplation.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כי ראה ה׳ בעניי בחי׳ התקרבות כי עתה יאהבני אישי
Leah’s full words at Reuven’s birth: “For G-d has seen my affliction, for now my husband will love me.” The Alter Rebbe reads them as G-d’s answering “sight” and the closeness it brings.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
14וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” The right hand’s embrace is the closeness that follows Reuven’s love.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אם שמע תשמעו
The opening of the second paragraph of the Shema, “If you will diligently listen to My commandments.” It is Shimon’s “hearing” from below.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16כי שמע ה׳ כי שנואה אנכי ויתן לי
Leah’s words when she named Shimon: “For G-d has heard that I am hated, and He gave me this one too.” G-d’s hearing answers the one who feels far.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ה׳ שמעתי שמעך
Habakkuk’s prayer: “G-d, I have heard the report of You; I was afraid.” Hearing, which comes from afar, produces awe.
Habakkuk 3:2חבקוק ג׳:ב׳
ה׳ שָׁמַעְתִּי שִׁמְעֲךָ יָרֵאתִי ה׳ פׇּעׇלְךָ בְּקֶרֶב שָׁנִים חַיֵּיהוּ בְּקֶרֶב שָׁנִים תּוֹדִיעַ בְּרֹגֶז רַחֵם תִּזְכּוֹר:
O L-RD, I have heard the report of Thee, and am afraid; O L-RD, revive Thy work in the midst of the years, in the midst of the years make it known; In wrath remember compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ב.
18וינועו ויעמדו מרחוק
At Sinai the people “trembled and stood from afar.” It illustrates the stance of distance and awe that belongs to hearing.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ויתן לי וגו׳ שמזה יהי׳ התקרבות מלמעלה (ושנואה שאינה
Manuscript 1824 reads here: “and He gave me a son, from which is born the level of drawing near above, the level of ‘returning’ (shov) below (and ‘hated’ means…”.
Kehot’s noteבבוך 1824: ויתן לי בן שמזה נולד בחי׳ התקרבות למעלה בחי׳ שוב שלמטה (ושנואה היינו. באוה״ת בראשית כרך ו תתשמ, ב (נדפס מגוכתי״ק הצ״צ) הגי׳: ויתן לי בן.
20ויאהב גם את רחל מלאה
“And he loved Rachel also, more than Leah.” The word “also” shows that Leah was loved too, so “hated” means loved less.
Genesis 29:30בראשית כ״ט:ל׳
וַיָּבֹא גַּם אֶל־רָחֵל וַיֶּאֱהַב גַּם־אֶת־רָחֵל מִלֵּאָה וַיַּעֲבֹד עִמּוֹ עוֹד שֶׁבַע־שָׁנִים אֲחֵרוֹת:
And he went in also unto Rachel, and he loved Rachel more than Leah, and served with him yet seven other years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, ל.
21ושמאל דוחה
The Talmud teaches that “the left hand should push away while the right draws near.” Here the left’s pushing away is the self-distancing of awe.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22Kehot’s note points to Song of Songs 8:3 for these words.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23יודוך אחיך
Yaakov’s blessing: “Yehudah, you, your brothers shall acknowledge you.” The maamar explains how the three brothers bring about Yehudah’s acknowledgment.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בזהר בלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקצא, א.
25גבורי כח עושי דברו לשמוע בקול דברו
“Bless G-d, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” The Alter Rebbe cites the Zohar’s reading of this verse for the point about Malchus.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26גבורי כח עושי דברו לשמוע בקול דברו
Kehot locates the Balak passage at 191a. There the mighty ones “do His word”: they restore Malchus, called “word,” to her full form after she has shrunk to a point, and then stand “to hearken” to her as a king among his hosts.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
Said the boy to him: ‘Of a truth I see that your weapons are good; be mindful of them and do not forget them. Assuredly the might of a warrior lies in his lance and sword. But what is the meaning of “mighty in strength that fulfil his word, hearkening unto the voice of his word”?’ Said R. Eleazar: ‘I have already explained.’ Said the boy: ‘I see that your arm has become faint. Now it is time not to hold back, but to sling from the catapult stone after …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27נעוץ סופן בתחלתן
Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning.” It explains how Malchus, the last Sefirah, is rooted in Keser, the first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
28וע׳ במ״א דלכאורה
That passage counts forty-two words in the first paragraph of the Shema, from “You shall love” to “your gates,” and links the second paragraph with the Name of Seventy-Two.
Kehot’s noteראה לקו״ת ואתחנן יב, ד. ובכ״מ.
29אדני שפתי
“Ado-nai, open my lips, and my mouth shall declare Your praise,” the verse that opens the Amidah. It marks the entry into the Holy of Holies of prayer.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30סמיכת גאולה לתפלה
The Talmud praises one who joins the blessing of redemption to the Amidah. Here that joining is the passage from the Shema and its blessings into the self-nullification of prayer.
Berakhot 4b:6ברכות ד׳ ב:ו׳
אָמַר מָר, קוֹרֵא קְרִיאַת שְׁמַע וּמִתְפַּלֵּל. מְסַיַּיע לֵקהּ לְרַבִּי יוֹחָנָן. דְּאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ בֶּן הָעוֹלָם הַבָּא — זֶה הַסּוֹמֵךְ גְּאוּלָּה לִתְפִלָּה שֶׁל עַרְבִית. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אוֹמֵר: תְּפִלּוֹת בָּאֶמְצַע תִּקְּנוּם.
The teacher stated above : "Then let him read the Shema' and say the Tefillah." This supports the view of R. Johanan who declared : Who will inherit the world to come? He who joins the Ge'ullah to the evening Tefillah. R. Joshua b. Levi said : The Tefillot were arranged in the middle.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
31ותעמוד מלדת
After Yehudah’s birth, “and she stood still from bearing.” The word for standing links Yehudah to the Amidah.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אין עמידה אלא תפלה . . ידך בעורף אויביך, כי המל׳
Manuscript 1824 has a fuller text here: it links love to “your hand on the nape of your enemies,” the nape specifically, since the inner dimension must be in the mode of turning from evil; Malchus rises and falls, one way at Shacharis, another at Minchah, and on Shabbos and at Musaf; and at night “she gives food to her household” to refine, refinement being only through the back, since the inner light is absorbed like a candle before a torch.
Kehot’s noteבבוך 1824: ”אין עמידה כו׳ כי אהבה הוא יש בחי׳ ידך בעורף אויביך, עורף דייקא שהפנימי׳ צ״ל סו״מ כו׳ וכך הנה המל׳ יש לה עליות וירידות הפעם אודה כו׳ שבשחרית כך ובמנחה כך ובשבת ומוסף כו׳, ובלילה ותתן טרף לביתה לברר בירורין ומלכותו בכל משלה ואין בירור אלא בבחי׳ אחוריים כי הפנימי׳ ממילא נכלל כנר בפני האבוקה וכנודע מויברך יעקב את פרעה מה ההוא סטרא קטיל ואפיק נשמתא כו׳ שיורד ומסטין ועולה ומקטרג שלא די במה שלוקח נשמתו אלא גם הגוף וכמו גזלן שנוטל הנשמה והורג הגוף ג״כ כו׳ ולא די בהעלאת הנשמה בלידת הרבה ישראל אלא גם את רוח הטומאה אעביר כו׳ ובלע המות לנצח וכדי שיהי׳ כח לזאת הוצרך להיות ויברך יעקב כו׳. [ראה באוה״ת בראשית כרך ו ע׳ תתשמא, א שקטע זה נמצא שם בסוף המאמר].
33אין עמידה אלא תפילה
The Talmud teaches that “standing” means nothing other than prayer. So Leah’s “standing” after Yehudah alludes to the Amidah.
Berakhot 6b:8–9ברכות ו׳ ב:ח׳-ט׳
וְאַבְרָהָם אָבִינוּ מְנָא לַן דִּקְבַע מָקוֹם? דִּכְתִיב: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. אָמַר רַבִּי חֶלְבּוֹ, אָמַר רַב הוּנָא: הַיּוֹצֵא מִבֵּית הַכְּנֶסֶת אַל יַפְסִיעַ פְּסִיעָה גַסָּה. אָמַר אַבָּיֵי: לָא אֲמַרַן, אֶלָּא לְמִיפַּק. אֲבָל לְמֵיעַל — מִצְוָה לְמִרְהַט, שֶׁנֶּאֱמַר: ״נִרְדְּפָה לָדַעַת אֶת ה׳״.
Whence do we learn that our father Abraham fixed a place for his prayer ? For it is written, (Gen. xix. 27) "And Abraham got up early in the morning to the place where he had stood". "Stood" means nothing else than prayer ; as it is said, "Then stood up Phineas and prayed" (Ps. cvL 30). R. Helbo [also] said in the name of Rab Huna : When leaving the Synagogue, one should not take large steps. Abbai said: This refers only to leaving ; but to enter a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
34כתר שהוא לשון שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בהנסמן לעיל יט, ד.
35כתר לי זעיר
“Wait for me a little, and I will tell you.” Here the verb kater, “wait,” shares its letters with keser, so Keser is linked to silence and waiting.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לו, ב. ראה לעיל יט, ד במ״מ.
36כמ״ש במ״א בענין יונת אלם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל יט, ד.
37יונת אלם
The psalm’s heading speaks of “the silent dove.” The image of silence is tied to self-nullification and Keser.
Psalms 56:1תהילים נ״ו:א׳
לַמְנַצֵּחַ עַל־יוֹנַת אֵלֶם רְחֹקִים לְדָוִד מִכְתָּם בֶּאֱחֹז אוֹתוֹ פְלִשְׁתִּים בְּגַת:
For the Leader; upon Jonath-elem-rehokim. [A Psalm] of David; Michtam; when the Philistines took him in Gath. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38Kehot’s note points to Zohar, Balak 1:1–47:507 for these words.
Zohar, Balak 1:1–47:507ספר הזהר, בלק א׳:א׳-מ״ז:תק״ז
Paragraph 4
39הפעם אודה
Leah’s words at Yehudah’s birth: “This time I will acknowledge G-d.” Here they describe the ascent of Malchus in acknowledgment.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ותתן טרף
The woman of valor “rises while it is still night and gives food to her household.” The Alter Rebbe reads it as Malchus descending at night to sustain and refine the lower worlds.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
41“Your hand shall be on the nape of your enemies,” the second clause of Yaakov’s blessing to Yehudah. The nape, the back of the neck, becomes the image of refinement through the “back.”
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42אבא יסד ברתא
At 4c the Alter Rebbe explains “Abba founded the Daughter”: Malchus is founded in Chochmah itself, for just as Chochmah comes from nothing to something, not by gradual descent, Malchus too is drawn from that “nothing”; Kehot lists the Zohar sources there.
Kehot’s noteנסמן לעיל ד, ג. מד, א.
43נובלות חש״מ
The Midrash says that “the fallen fruit of the Wisdom above is Torah.” So Torah draws from Chochmah, Abba.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. רבי חנינא בר יצחק אמר: שלושה נובלות הן: נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 5
44כי ראה ה׳ בעניי
Leah’s words at Reuven’s birth: “For G-d has seen my affliction.” Her “affliction” is read as the bitterness over distance that brings a greater closeness.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וכן הנשמה ירדה צורך עלי׳
Manuscript 1824 reads: “And likewise the soul that descended into the body and must be raised up is also called teshuvah, for refinement and teshuvah are all one matter,” and then continues “Now, the drawing near.”
Kehot’s noteובבוך 1824: וכן הנשמה שירדה בגוף וצריך להעלותה נק׳ ג״כ תשובה כי בירור ותשובה הכל ענין אחד. והנה ההתקרבות.
46כיתרון האור הבא מן החשך
In manuscript 1824 the maamar ends with an additional line: “Therefore the refined ones are ‘the tribes of Yah’ (Yah: Abba and Imma), ‘a testimony to Israel,’ from above downward, ‘to give thanks to the Name Havayah,’ meaning to bring about the level of acknowledgment in G-d’s Name, as above.”
Kehot’s noteובבוך 1824 נוסף בסיום המאמר: שלכן הם הברורים שבטי י״ה או״א עדות לישראל מלמעלה למטה להודות לשם הוי״ה פי׳ לעשות בחי׳ הודאה בשם ה׳ כנ״ל.
47כיתרון האור הבא מן החשך
Koheles speaks of “the advantage of light over darkness,” read in Chassidus as the added quality of light that comes out of darkness. It is the model for closeness that grows out of distance.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48כמ״ש במ״א בענין ויברך יעקב את פרעה
Kehot suggests, with a “perhaps,” that the “elsewhere” on “And Yaakov blessed Pharaoh” is the Mitteler Rebbe’s Biurei HaZohar, 135b.
Kehot’s noteאולי הכוונה לביאוה״ז לאדה״א קלה, ב. עם הגהות בביאוה״ז להצ״צ כרך ב ע׳ תשכז.
49ויברך יעקב את פרעה
“And Yaakov blessed Pharaoh.” The maamar refers to an explanation of this verse elsewhere as an example of light drawn out of darkness.
Genesis 47:7בראשית מ״ז:ז׳
וַיָּבֵא יוֹסֵף אֶת־יַעֲקֹב אָבִיו וַיַּעֲמִדֵהוּ לִפְנֵי פַרְעֹה וַיְבָרֶךְ יַעֲקֹב אֶת־פַּרְעֹה:
And Joseph brought in Jacob his father, and set him before Pharaoh. And Jacob blessed Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אסרי לגפן עירה ולשורקה בני אתונו
“Binding his foal to the vine, and the son of his she-donkey to the choice vine”
The days of Mashiach are not a time of reward but the perfection of the deed, when even the animals of the offerings will be raised into the Infinite Light. That perfection grows out of our service in exile, where humility and a broken heart press out the soul’s hidden love like wine, and the joy of a mitzvah and the bitterness of return wash the soul’s garments.
The maamar in brief
The maamar reads Yaakov’s blessing to Yehudah, “Binding his foal to the vine… he washed his garment in wine,” as describing the days of Mashiach. Those days are not yet the World to Come but the culmination of “Today, to do them,” when the mitzvos, above all the offerings, will be fulfilled “according to the command of Your will.” Why should animal offerings surpass prayer, the soul’s ascent? The answer begins with the vine: the Jewish people carry a hidden love for G-d, pressed out like wine through humility and a broken heart, as the white wine of joy and the red wine of bitterness and return. Because the mitzvos are G-d’s will, above even Chochmah, they draw down the holiness of the Infinite Light itself; so Israel “sanctify Your Name.” With joy, they weave garments for the soul: joy clothes its “body,” and the struggle of return clothes its “head.” In exile this service raises only the soul; in the days of Mashiach, when adam is complete, even the animals will be elevated. Then the wild “foal” becomes “the city of G-d” and the “she-donkey” becomes a “son,” the fruit of the “washing in wine” of the exile.

Outline
	1The verse and the days of MashiachThe verse describes the days of Mashiach, which are the culmination of “Today, to do them”: the time when the mitzvos, and above all the offerings, will be fulfilled “according to the command of Your will,” as they could not be after Eden or in exile.¶1–4
	2The question and the vineWhy should animal offerings rank above prayer, in which a person lifts up his own soul? The Jewish people are a vine whose hidden love is pressed out like wine, through humility and a broken heart, in two kinds: the gladdening white wine of joy and the red wine of bitterness.¶5–8
	3Who sanctify Your NameThe praise of the “holy ones” reaches only G-d’s Name, the source of all worlds, hidden and revealed. The mitzvos, which are G-d’s will, above even Chochmah, draw down the holiness of the Infinite Light itself, which is why Israel “sanctify Your Name” and one hour of good deeds surpasses the World to Come.¶9–15
	4The garments of the soulMitzvos make garments for the soul only when done with joy. The bitterness of return must come first, so that delight follows a real longing. The two wines make two garments: joy clothes the soul’s “body,” and the baal teshuvah’s ascent from below clothes its “head and face.”¶16–23
	5The perfection of manIn exile the mitzvos raise only the soul. When the level of adam is completed in the days of Mashiach (Adam, David, Mashiach), the offerings will raise even the animals, which prayer cannot do; this answers the opening question.¶24–26
	6Foal, city and sonEach phrase of the verse is explained: osri as the yud of Chochmah binding to the vine, iroh as the wild “foal” that becomes “the city of G-d,” sorekah as the humble shuruk through which the “she-donkey” becomes a “son.” All of this comes through the washing in wine already done in the exile.¶27–30


Key concepts
	“Today, to do them”היום לעשותם
	This world as the time of doing the mitzvos rather than receiving their reward. The days of Mashiach are its culmination, not yet the World to Come.

	“According to the command of Your will”כמצות רצונך
	The actual offerings, which will be restored in the days of Mashiach. Prayer in exile corresponds to them but is not truly the same.

	Hidden loveאהבה מסותרת
	The love for G-d hidden in the Jewish soul like wine in the grape, brought out through humility (the low-lying vines) and a broken heart (the winepress).

	White wine and red wineיין לבן ויין אדום
	Two kinds of love: the gladdening joy of a mitzvah, which is delight in G-d, and the intoxicating bitterness of one who reckons with his distance from G-d and longs to return.

	His Name and His essenceשמו ואור אין סוף עצמו
	All worlds, hidden and revealed, come from G-d’s Name alone; the mitzvos, being His will, draw down the holiness of the Infinite Light itself.

	Garments of the soulלבושים לנפש
	Formed by mitzvos done with joy: one for the soul’s “body,” its emotions, and a higher one for its “head and face,” its sight and hearing, formed by the struggle of return.

	The level of adamבחינת אדם
	The full stature of man, lost when Adam was driven from Eden and completed only with Mashiach, when the mitzvos and the offerings will be fulfilled perfectly.

	Segol and shurukסגול ושורק
	Two postures of the soul shown by vowel points: segol is closeness and enthusiasm; shuruk, the same three dots one below the other, is humble acknowledgment of distance, through which one becomes a “son.”


Section 1 · ¶1–4
The verse and the days of Mashiach
1אסרי לגפן עירה12 ולשורקה בני אתונו. כבס ביין לבושו וגו׳. הנה מקרא זה נאמר לימות המשיח3 דקאי אדלעיל מני׳ [מיניה] לא יסור שבט מיהודה וגו׳.
“Binding his foal to the vine, and the son of his she-donkey to the choice vine; he washed his garment in wine,” etc. Now this verse is said about the days of Mashiach, since it continues from [the verse] before it: “The scepter shall not depart from Judah,” etc.,
The maamar opens with part of Yaakov’s blessing to Yehudah, which speaks of a vine, a choice vine, wine and garments. The Alter Rebbe first establishes that the verse describes the days of Mashiach, because it continues the verse before it, about the scepter that will not depart from Judah.


עד כי יבא שילה4 ולו יקהת עמים5 ואז יהיה גם אסרי לגפן עירה:
“until Shiloh comes, and to him will be the gathering of peoples”; and then there will also be “Binding his foal to the vine.”
That earlier verse ends “until Shiloh comes,” and “Shiloh” is understood as Mashiach, to whom the peoples will gather. The image of binding a foal to the vine therefore describes what will happen in his days, and the rest of the maamar explains its words one by one.




2וביאור הענין הנה אמרז״ל [אמרו רבותינו זכרונם לברכה] אין בין6 עולם הזה לימות המשיח אלא שעבוד בלבד7 כי ימות המשיח אינו עוה״ב [עולם הבא] שלאחר התחיה.
The explanation of the matter: our Sages, of blessed memory, said, “There is no difference between this world and the days of Mashiach except subjugation alone.” For the days of Mashiach are not the World to Come that follows the Resurrection,
The Sages taught that the days of Mashiach will differ from our world only in that Israel will no longer be subjugated. From this the Alter Rebbe infers that the days of Mashiach are not yet the World to Come, the era that follows the Resurrection of the Dead.


שזהו מתן שכרן של צדיקים. אבל ימות המשיח הוא בבחי׳ היום לעשותם8 ולא לקבל שכרן.9
which is [the time of] the giving of the reward of the righteous. Rather, the days of Mashiach are at the level of “Today, to do them,” and not to receive their reward.
That later era is when the righteous receive their reward. The days of Mashiach still belong to “Today, to do them,” which the Sages read as “today to do them, and tomorrow to receive their reward”: they are a time of doing the mitzvos, not of being rewarded for them.




3ועיקר היום לעשותם ותכלית השלימות של המעשה10 יהיה בימות המשיח. וכמו שהיה עיקר עבודת האדם בג״ע [בגן עדן] לעבדה ולשמרה.11
And the main [fulfillment] of “Today, to do them,” and the ultimate perfection of the deed, will be in the days of Mashiach. Just as the main service of Adam in the Garden of Eden was “to work it and to guard it”:
Since the days of Mashiach are the culmination of “Today, to do them,” the complete fulfillment of the mitzvos in deed belongs to that era. The Alter Rebbe compares this to Adam in the Garden of Eden, whose whole task was “to work it and to guard it.”


לעבדה זו12 מצות עשה. ולשמרה זו מצות ל״ת [לא תעשה].13 שהי׳ [שהיה] אז בחי׳ היום לעשותם בתכלית השלימות אלא שאח״כ ויגרש את האדם14 וגו׳.
“to work it” — these are the positive commandments; “and to guard it” — these are the prohibitions. For then there was the level of “Today, to do them” in ultimate perfection; except that afterwards, “He drove out the man,” etc.
Following the Zohar and other sources, “to work it” means doing the positive mitzvos and “to guard it” means keeping the prohibitions. Adam in Eden thus stood at the perfect level of “Today, to do them,” until he was driven out of the Garden.


ואח״כ נכנסו אבותינו לארץ ג״כ בשביל קיום מעשה המצות שכמה מצות התלוים בארץ דוקא15 כמעט ארבע הידות16 ואחר כך גלו משם
Afterwards our forefathers entered the Land, also for the sake of fulfilling the mitzvos in deed, for many mitzvos depend specifically on the Land, almost four-fifths [of them]; and afterwards they were exiled from there,
A second opportunity came when the Jewish people entered the Land of Israel, since a great many mitzvos, by the text’s reckoning almost four-fifths of them, can be fulfilled only there. But this too was cut short by the exile.


ולא נתקיימו בידם עד ימות המשיח שיהיה במהרה בימינו שאז יהי׳ [יהיה] בחי׳ היום לעשותם בתכלית השלימות.
and [the mitzvos] were not fulfilled in their hands until the days of Mashiach, may it come speedily in our days, when there will be the level of “Today, to do them” in ultimate perfection.
Since then those mitzvos have not been fully kept, and they will be only in the days of Mashiach. Only then will “Today, to do them” reach its complete perfection.




4והנה אנו אומרים ושם נעשה לפניך את קרבנות חובותינו וכו׳ כמצות רצונך כו׳. שעיקר המעשה היא עבודת הקרבנות שאין אנו יכולים לקיים בגלות אלא שבגלות נתקנה התפלה כנגד הקרבנות. ועדיין אין זה כמצות רצונך ממש:17
Now we say, “And there we will offer before You our obligatory offerings, etc., according to the command of Your will,” etc. For the main deed is the service of the offerings, which we cannot fulfill in exile; rather, in exile prayer was instituted corresponding to the offerings. And this is still not truly “according to the command of Your will.”
The Alter Rebbe quotes the Musaf prayer, in which we ask to return to the Holy Temple and bring the offerings there “according to the command of Your will.” Since the offerings cannot be brought in exile, prayer was instituted to correspond to them; yet the wording of the prayer itself implies that only the actual offerings are truly “according to the command of Your will.”




Section 2 · ¶5–8
The question and the vine
5ולהבין זה דלכאורה התפלה במעלה העליונה יותר מהקרבנות שהתפלה היא נשיאת נפש האדם בספור שבחיו של מקום ברוך שאמר והיה העולם וכל הללויה וכו׳
To understand this: for seemingly prayer is of a higher rank than the offerings, since prayer is the lifting up of a person’s soul in recounting the praises of the Omnipresent: “Blessed is He who spoke and the world came to be,” and all the Halleluyah [psalms], etc.,
This raises a difficulty. Prayer seems loftier than the offerings, because in prayer a person lifts up his own soul as he recounts G-d’s praises, beginning with “Blessed is He who spoke” and the Halleluyah psalms of the morning service.


עד שמגיע לואהבת בכל נפשך18 כו׳ משא״כ הקרבנות הוא בנפש בהמה וביום השבת19 שני כבשים.20
until one reaches “And you shall love… with all your soul,” etc. The offerings, by contrast, are with an animal’s soul: “And on the Shabbos day, two lambs.”
The ascent of prayer reaches its height at the Shema’s “And you shall love… with all your soul,” where a person gives over his very soul. An offering, by contrast, involves only the soul of an animal, such as the two lambs brought on Shabbos.


ולמה יהיו הקרבנות במעלה העליונה כל כך שיקראו כמצות רצונך ושזה יהי׳ [יהיה] תכלית השלימות של ימות המשיח יותר מהתפלה שבגלות.
Why, then, should the offerings be of so high a rank that they are called “according to the command of Your will,” and that this should be the ultimate perfection of the days of Mashiach, more than the prayer of the exile?
If so, why are the offerings alone called “according to the command of Your will,” and why should their return be the perfection of the days of Mashiach, above the prayer of the exile? This is the question the maamar sets out to answer.


הנה כתיב גפן ממצרים תסיע.21 שכנ״י [שכנסת ישראל] נמשלו לגפן22 שגדלים בה ענבי׳ שמהם יוצא היין ע״י דריכה בגת.
Now it is written, “You transplanted a vine from Egypt,” for the Congregation of Israel is likened to a vine, on which grapes grow, from which the wine comes out through treading in the winepress.
The Alter Rebbe begins his answer with the image of the vine. The Jewish people are compared to a vine, whose grapes yield their wine only when they are trodden in the winepress.




6והנה עיקר היין המשובח יוצא מהענבי׳ [מהענבים] הסמוכי׳ לקרקע כמו שאמרו לגבי נסכים לא היו מביאין מן הדליות אלא מן הרגליות2324 ששם יוצא יין משובח יותר.
Now the choicest wine comes chiefly from the grapes near the ground, as [the Sages] said concerning the libations: they would not bring [wine] from the trellised vines (daliyos) but from the low-lying vines (ragliyos), for from there the choicer wine comes out.
The finest wine comes from the grapes nearest the ground: the Mishnah rules that wine for the Temple libations was brought from low-lying vines and not from vines raised on trellises. In the next paragraph this detail becomes the image of humility.


והנה היין נתחלק לכמה מינים יש יין המשמח ויש יין המשכר יש יין אדום ויש יין לבן וכך ככל המשל הזה נמשלו כנס״י [כנסת ישראל] שיש בהם אהבה מסותרת למקום כו׳.
Now wine divides into several kinds: there is wine that gladdens and there is wine that intoxicates; there is red wine and there is white wine. And just so, in every detail of this analogy, the Congregation of Israel is likened [to it], for they have within them a hidden love for the Omnipresent, etc.
Wine also comes in different kinds: wine that gladdens and wine that intoxicates, red and white. Each of these corresponds to something in the Jewish people, who all carry a hidden love for G-d that must be brought out, just as wine is hidden in the grape.




7וכדי להוציאה מהעלם אל הגלוי צריך להיות בבחי׳ רגליות דהיינו להיות בחי׳ נפשי כעפר לכל תהיה.25
In order to bring it out from concealment into revelation, one must be at the level of “low-lying vines” (ragliyos), that is, to be at the level of “Let my soul be as dust to all.”
To bring this hidden love into the open, a person must be like the low-lying vines whose grapes rest on the ground. This means the humility of the prayer “Let my soul be as dust to all.”


וגם דריכה בגת להיות לב נשבר ונדכה2627 וע״י זה יוצא היין הוא בחי׳ האהבה מסותרת שהיתה בהעלם
And also treading in the winepress: to have a broken and crushed heart. Through this the wine comes out, which is the level of the hidden love that had been concealed,
He must also be trodden as in the winepress, that is, have a broken and crushed heart. Through this the wine flows: the love that lay hidden in the soul comes out into the open.


כי על יין אמרו נכנס יין יצא סוד282930 והיינו לפי שהיין היה ג״כ מתחלה בהעלם בענבים ואח״כ נתגלה ויצא לחוץ.
for of wine they said, “Wine enters, a secret comes out.” This is because the wine, too, was at first concealed in the grapes, and afterwards it was revealed and came outside.
The Alter Rebbe supports the image with the Talmudic saying “Wine enters, a secret comes out.” Wine brings out what is hidden because it was itself hidden inside the grape before it was pressed out.




8והנה באהבה יש ב׳ בחי׳. יש מתפעל להיות שמחת ה׳ בלבו היא בחינת יין המשמח ובחי׳ יין לבן מבחי׳ חמר חיווריין עתיק כו׳.
Now in love there are two levels. There is one who is stirred so that joy in G-d is in his heart; this is the level of “wine that gladdens” and the level of white wine, from the level of “ancient white wine” (chamar chivaryan atik), etc.
Love for G-d takes two forms. The first is a joy in G-d that fills the heart; it is the “wine that gladdens” and the white wine, drawn from “ancient white wine,” which the maamar later identifies with the supernal delight.


ויש מתפעל להיות לו מרירות הלב מפני היותו ממארי דחושבנא מכל מחשבותיו ודבוריו ומעשיו אשר לא לה׳ המה ולצעוק אל ה׳ ולדבקה בו הוא בחי׳ יין אדום ויין המשכר וכו׳.
And there is one who is stirred to have bitterness of heart, because he is one of the “masters of reckoning” (marei d’chushbana) over all his thoughts, words and deeds that are not for G-d, and [is stirred] to cry out to G-d and to cleave to Him; this is the level of red wine and intoxicating wine, etc.
The second is the bitterness of heart felt by one who makes an honest reckoning of all his thoughts, words and deeds that were not for G-d, and is moved to cry out to Him and cleave to Him. This is the red wine and the intoxicating wine.




Section 3 · ¶9–15
Who sanctify Your Name
9והנה אנו אומרים בשבת וינוחו בו ישראל31 מקדשי שמך.32 ולכאורה אינו מובן הלא הוא ית׳ מאליו קדוש וכתיב כי קדוש אני וקדושתי למעלה מקדושתכם.33
Now on Shabbos we say, “And may Israel, who sanctify Your Name, rest on it.” Seemingly this is not understood: is He, may He be blessed, not holy of Himself? And it is written, “For I am holy,” and My holiness is above your holiness.
On Shabbos we say in the Amidah that Israel are those “who sanctify Your Name.” This seems puzzling, since G-d is holy in Himself, and the Midrash on “For I am holy” teaches that His holiness is above ours.


ואיך יהיה תלוי קדושתו ית׳ בישראל דייקא שיקראו הם המקדישים שמו. אך הענין דהנה אנו אומרים אתה קדוש ושמך קדוש וקדושים בכל יום יהללוך סלה.
How, then, can His holiness, may He be blessed, depend specifically on Israel, so that they should be called the ones who sanctify His Name? But the point is this: we say, “You are holy and Your Name is holy, and holy ones praise You every day, selah.”
How, then, can His holiness depend on Israel, so that they are called the ones who sanctify Him? The Alter Rebbe begins his answer from another line of the prayers: “You are holy and Your Name is holy, and holy ones praise You every day, selah.”


פי׳ קדושים בכל יום כו׳ כמאמר המחדש בטובו בכל יום תמיד מעשה בראשית שבכל יום ויום מתהווה מאין ליש כל מעשה בראשית.
The meaning of “holy ones… every day,” etc., is as in the saying, “Who in His goodness renews each day, continually, the work of creation”: on each and every day the whole work of creation comes into being from nothing to something.
The words “every day” point to G-d’s daily renewal of creation, as the morning blessing says, “Who in His goodness renews each day, continually, the work of creation.” Each day the whole of creation comes into being anew from nothing.




10וכשהם משיגים כל יום התהוותם וחיותם מבחי׳ קדוש ומובדל כי עליו ית׳ נאמר אדון הנפלאות
And when they apprehend, each day, their coming into being and their life-force from the level of the holy and separate — for of Him, may He be blessed, it is said, “Master of wonders,”
The “holy ones” perceive each day that their existence and life-force come from a level that is holy, that is, utterly separate and beyond them. For G-d is called “Master of wonders,” a phrase from the prayers.


פי׳ למעלה מעלה מבחי׳ נפלאות כמ״ש עושה פלא.34 שבחי׳ הפלא הוא כעשיה גשמיות אצלו ית׳.
meaning, far, far above the level of wonders, as it is written, “He makes wonder” (oseh fele), for the level of wonder is, to Him, may He be blessed, like physical making (asiyah).
“Master” means that He is far above wonders themselves; the verse says He “makes wonder,” so wonder is only something He makes. What is wondrous to us is, for Him, like a mere physical act of making.


כי ענין הפלא היא פליאת ההתהוו׳ יש מאין וראשית ההתהוו׳ הוא בחכמה כמ״ש והחכמה מאין תמצא.35
For the meaning of wonder is the wondrousness of coming into being, something from nothing; and the beginning of coming into being is in Chochmah (wisdom), as it is written, “And Chochmah is found from nothing (ayin).”
The wonder is creation itself: something coming into being from nothing. Creation begins with Chochmah, the first point of wisdom, which the verse describes as emerging “from nothing (ayin).”




11וכתיב כולם בחכמה עשית שהחכמה נחשבת אצלו כעשיה גשמית שהיא בחי׳ סוף דרגין משכל ודבור ומחשבה ומעשה וכך החכמה נחשבת אצלו שהוא ית׳ למעלה מן החכמה ומרומם עד אין קץ.
And it is written, “You made them all with Chochmah (wisdom),” for Chochmah is considered, to Him, like physical making (asiyah), which is the last of the levels — of intellect, speech, thought and action. Just so is Chochmah considered to Him, for He, may He be blessed, is above Chochmah and exalted without end.
The verse “You made them all with Chochmah” treats Chochmah itself as a kind of making (asiyah), the lowest of the faculties of intellect, speech, thought and action. So too, before G-d, Chochmah is like mere physical action, since He is infinitely above it.


ולכן הם יהללוך סלה תמיד בעילוי אחר עילוי בלי הפסק וכל זה בבחי׳ ושמך קדוש כי הודו של שמו על ארץ ושמים.36
Therefore they “praise You, selah,” continually, [rising] from one elevation to the next without pause. And all this is at the level of “and Your Name is holy,” for the splendor of His Name is “over earth and heaven.”
This is why the “holy ones” praise Him endlessly, rising from level to level without pause: however high they reach, He remains beyond them. Yet all their praise reaches only “Your Name is holy,” His Name, whose splendor is over earth and heaven.


כמ״ש כי ביה ה׳ צור עולמים37 פי׳ בי״ה הוא שמו הוי״ה כי הו״ה היא ג״כ י״ה שהוי״ו מושך היו״ד כו׳.38
As it is written, “For with Yah, G-d is the Rock of worlds.” That is, “with Yah” is His Name Havayah, for the [letters] heh-vav-heh are also yud-heh, since the vav draws out the yud, etc.
The verse “For with Yah, G-d is the Rock of worlds” is brought to show that the worlds depend on G-d’s Name. The Alter Rebbe explains that “Yah” here stands for the whole Name Havayah, since the vav is only an extension of the yud, so the remaining letters too are a form of yud and heh.




12וביו״ד נברא העוה״ב [העולם הבא] כנ״ל היינו עלמין סתימין דלא אתגליין עין לא ראתה39 אלהים זולתך ובה״א [ובית הלל אומרים] נברא עוה״ז40 היינו עלמין דאתגליין מה
And with the yud the World to Come was created, as mentioned above; that is, the hidden worlds (almin sesimin) that are not revealed: “No eye has seen, O G-d, but You.” And with the heh this world was created; that is, the revealed worlds (almin d’isgalyan), that which
The Alter Rebbe continues with the verse about “Yah”: as the Talmud teaches, the World to Come was created with the yud and this world with the heh. He identifies the World to Come with the “hidden worlds,” beyond all perception, of which it is said, “No eye has seen, O G-d, but You,” and this world with the “revealed worlds.”


שהוא מושג ונתפס בהשגת הנבראים ואפי׳ [ואפילו] ג״ע [גן עדן] העליון נק׳ עלמא דאתגלי׳ לגבי בחי׳ זו שהוא שם שהרי צדיקי׳ [צדיקים] נהנים כו׳ אלא שלגבי עוה״ז השפל הגשמי נק׳ עוה״ב [עולם הבא] ג״ע [גן עדן] העליון.
is apprehended and grasped by the comprehension of created beings. Even the Higher Garden of Eden is called a “revealed world” (alma d’isgalya) in relation to this level, since it is there that “the righteous enjoy,” etc.; only in relation to this lowly, physical world is the Higher Garden of Eden called the World to Come.
A “revealed world” is any level that created beings can grasp. In this sense even the Higher Garden of Eden counts as revealed, since there the righteous enjoy the radiance of the Divine Presence; it is called the “World to Come” only in comparison with our lowly physical world.


אבל לגבי עולמות עליוני׳ [עליונים] נקרא בשם עוה״ז ועלמא דאתגליא מאחר שיש שם הנאה ותענוג הנשמות
But in relation to the higher worlds it is called by the name “this world” and “revealed world,” since there is enjoyment and delight of the souls there,
Compared with the higher worlds, the Higher Garden of Eden is itself “this world,” a revealed world, because the souls there experience enjoyment and delight. Wherever something is perceived and enjoyed, it belongs to the revealed.


משא״כ בחי׳ עלמין סתימין הוא מה שאינו מושג ונתפס כלל עין לא ראתה וכו׳ וכל בחי׳ הללו הם מבחינת שמו והודו של שמו כו׳.
whereas the level of the hidden worlds is that which is not apprehended or grasped at all: “No eye has seen,” etc. And all these levels are from the level of His Name and the splendor of His Name, etc.
The hidden worlds, by contrast, cannot be grasped at all, and of them it is said, “No eye has seen.” Yet both the hidden and the revealed worlds come only from G-d’s Name and the splendor of His Name, not from His essence.


אבל בא״ס ב״ה עצמו לא שייך כלל זה שהוא קדוש ומובדל מגדר עלמין לגמרי ולא שייך אפילו בחי׳ עלמין סתימין כו׳ ובחינת עלמין סתימין הם כעשיות גשמיות אצלו ית׳.
But to the Infinite One (Ein Sof), blessed be He, Himself, this does not apply at all, for He is holy and entirely separate from the category of worlds, and not even the level of the hidden worlds applies [to Him], etc. The level of the hidden worlds is like physical acts of making to Him, may He be blessed.
G-d Himself, the Infinite One, is entirely beyond the category of worlds, even the hidden ones. To Him even the hidden worlds are like mere physical acts of making, just as was said of Chochmah above.




13וכמאמר אדון הנפלאות. וכמ״ש עושה פלא.41 ומה שקדושים בכל יום יהללוך סלה הוא בבחי׳ ושמך קדוש בלבד והיינו כי משם נמשך קדושתם ומהללים להתכלל ולהבטל במקורם.
As in the saying, “Master of wonders,” and as it is written, “He makes wonder.” And that “holy ones praise You every day, selah,” is only at the level of “and Your Name is holy”; that is, from there their holiness is drawn, and they praise in order to be absorbed and nullified in their source.
The praise of the “holy ones” reaches only the level of “Your Name is holy,” because that is the source from which their own holiness is drawn. Their praise is a longing to rise and be absorbed and nullified in that source.


אבל ישראל הם מקדשי שמך42 כי הנה באתעדל״ת [באתערותא דלתתא] תלוי43 אתעדל״ע [אתערותא דלעילא]4445 להיות התלבשות א״ס ב״ה בחכמה וחסד להחיות ולהוות עלמין סתימין ועלמין דאתגליין והיינו אק״ב [אשר קדשנו במצותיו] ממש הקב״ה מניח תפילין46 כו׳.
But Israel are those “who sanctify Your Name,” for on an arousal from below depends the arousal from above: that the Infinite One (Ein Sof), blessed be He, be enclothed in Chochmah (wisdom) and Chesed (kindness), to give life to and bring into being the hidden worlds and the revealed worlds. And this is “Who has sanctified us with His commandments,” literally: “The Holy One, blessed be He, puts on tefillin,” etc.
Israel, however, are called the ones “who sanctify Your Name,” because their deeds below arouse a response from above: the Infinite One Himself is enclothed in Chochmah and Chesed to give life to all the worlds, hidden and revealed. This is the meaning of “Who has sanctified us with His commandments,” and of the Sages’ statement that the Holy One, blessed be He, Himself puts on tefillin.




14וע״י הנחת תפלין למטה מתעורר קדושה העליונ׳ שלמעל׳ [שלמעלה] להיות שורה ומתלבש בתוך עלמין. וקדושה זו היא מבחי׳ אוא״ס [אור אין סוף] ב״ה בעצמו ובכבודו שלמעלה מגדר עלמין בחי׳ אתה קדוש
Through putting on tefillin below, the supernal holiness above is aroused to rest upon and be enclothed within worlds. And this holiness is from the level of the Infinite Light (Or Ein Sof), blessed be He, in its very self and glory, which is above the category of worlds: the level of “You are holy,”
When a Jew puts on tefillin below, the supernal holiness is aroused to rest upon and enter the worlds. This holiness comes from the Infinite Light itself, which is beyond all worlds: the level of “You are holy,” not only “Your Name is holy.”


שהוא אדון הנפלאות למעלה מעלה מבחינת פליאות חכמה שמאין תמצא47 כי המצות הן הן רצונו ית׳ ובחי׳ מדרגת הרצון הוא הגבה למעלה מאד מבחי׳ חכמה.
which is “Master of wonders,” far, far above the level of the wonders of Chochmah (wisdom), which “is found from nothing”; for the mitzvos are His very will, may He be blessed, and the level of will is exceedingly high, far above the level of Chochmah.
It stems from the “Master of wonders,” far above even the wonder of Chochmah, which comes into being from nothing. The reason is that the mitzvos are G-d’s very will, and will is far higher than wisdom.




15ולכן הם מקדישי׳ ומרוממים שמך שבהם ועל ידם נתעלה בחי׳ שמו בקדושת אור א״ס ב״ה עצמו.
Therefore they sanctify and exalt Your Name, for in them and through them the level of His Name is elevated into the holiness of the Infinite Light (Or Ein Sof), blessed be He, itself.
This is why Israel are said to sanctify and exalt G-d’s Name: through them and their mitzvos, the level of His Name is lifted into the holiness of the Infinite Light itself. They do not add holiness to G-d; they bring His own holiness into the level of His Name, which relates to the worlds.


וזהו יפה שעה אחת בתשובה ומע״ט [ומעשים טובים]48 בעוה״ז מכל חיי עוה״ב [עולם הבא]49 שהם מבחינת שמו ית׳ בלבד. אבל ע״י המע״ט [המעשים טובים] ממשיכים קדושת אור א״ס ב״ה בעצמו כנ״ל:
This is [the meaning of] “Better is one hour of teshuvah (return) and good deeds in this world than all the life of the World to Come,” which is only from the level of His Name, may He be blessed; but through good deeds one draws down the holiness of the Infinite Light, blessed be He, itself, as explained above.
This explains the Mishnah’s teaching that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The World to Come is a revelation from the level of G-d’s Name alone, while good deeds draw down the holiness of the Infinite Light itself.




Section 4 · ¶16–23
The garments of the soul
16והנה מן המצות נעשה לבושים50 לנפש כמ״ש בזוהר51 ע״פ ואברהם זקן בא בימים52 באינון יומין עילאין דאינון לבושין53 כנ״ל.
Now from the mitzvos garments are made for the soul, as is stated in the Zohar on the verse “And Avraham was old, come into days”: “with those supernal days, which are garments,” as mentioned above.
The mitzvos also make garments for the soul. The Zohar reads “Avraham was old, come into days” as saying that he came with his “supernal days”: the days of a person’s life become garments for his soul.


והיינו לפי שע״י המצות ממשיך אור מקיף מבחי׳ סובב כל עלמין לכן נעשה לבוש לנשמתו שתהיה נפשו צרורה בצרור החיים54 את55 ה׳ וכו׳.
This is because through the mitzvos one draws down an encompassing light (Or Makif) from the level of the light that encompasses all worlds (sovev kol almin); therefore it becomes a garment for his soul, so that his soul be “bound up in the bond of life with G-d,” etc.
The reason is that a mitzvah draws down an encompassing light from the level of sovev kol almin, the light that surrounds all worlds. Like a garment, this light surrounds the soul, so that it is “bound up in the bond of life with G-d.”


אך הנה אמרו אפילו פושעי ישראל מלאים מצות56 כרמון ומ״מ אין ממשיכין כלום.57 אלא הענין הוא שהמשכת קדושה העליונה הוא ע״י שמחה של מצוה דוקא וכדכתיב תחת אשר לא עבדת58 את ה׳ אלקיך בשמחה.
But [the Sages] said that even the transgressors of Israel are full of mitzvos like a pomegranate, and nevertheless they draw down nothing. Rather, the point is that the drawing down of the supernal holiness comes specifically through the joy of a mitzvah, as it is written, “Because you did not serve G-d your G-d with joy.”
But the Sages said that even the transgressors of Israel are as full of mitzvos as a pomegranate is full of seeds, and still they draw down nothing. The Alter Rebbe therefore concludes that the supernal holiness is drawn down specifically through the joy of a mitzvah, citing the rebuke “Because you did not serve G-d your G-d with joy.”




17והשמחה היא מצד התבוננות מזה עצמו איך שהמצות הם בחינת אור א״ס ב״ה עצמו בחי׳ אדון הנפלאות וכו׳.
And the joy comes from contemplating this very thing: how the mitzvos are the level of the Infinite Light (Or Ein Sof), blessed be He, itself, the level of “Master of wonders,” etc.
The joy of a mitzvah comes from contemplating what a mitzvah is: the Infinite Light itself, the “Master of wonders,” beyond all the worlds. Understanding this is what makes the heart rejoice.


ולזה ישמח לבו בקיום המצות אשר קדשנו במצותיו ממש והוא בחי׳ חמר חווריין עתיק שהוא בחי׳ ענג העליון להתענג על ה׳ ממש.
Because of this his heart will rejoice in fulfilling the mitzvos, [for He] “has sanctified us with His commandments,” literally. This is the level of “ancient white wine” (chamar chivaryan atik), which is the level of the supernal delight: to delight in G-d, truly.
Such joy is the “ancient white wine” mentioned earlier, which the Alter Rebbe now identifies as the supernal delight: a delight in G-d Himself. In fulfilling the mitzvos the person feels that G-d “has sanctified us with His commandments” in the most literal sense.


אך צריך לעורר מתחלה בנפשו בחי׳ יין אדום ויין המשכר שהוא בחי׳ גבורות קדושות כדי לאתהפכא חשוכא לנהורא ומרירו למיתקא שאז יתענגו על ה׳ בתענוג המשכת אוא״ס [אור אין סוף] ב״ה
But first he must arouse in his soul the level of red wine and intoxicating wine, which is the level of holy gevuros (restraints), in order to transform darkness into light and bitterness into sweetness; for then they will delight in G-d with the delight of drawing down the Infinite Light, blessed be He.
Before this joy, however, a person must first arouse the red, intoxicating wine: the holy gevuros, a bitterness over his distance from G-d. This turns darkness into light and bitterness into sweetness, so that the delight of drawing down the Infinite Light becomes complete.


כי התענוג הוא שייך אחר מילוי הרצון שכשנתמלא רצונו וחפצו מה שהיה חושק ומתאוה אז יתענג
For delight belongs after the fulfillment of the will: when his will and desire are fulfilled, that which he was longing and yearning for, then he delights,
The reason lies in a principle of the soul: delight comes when a desire is fulfilled. One delights in attaining what one has longed and yearned for.


משא״כ אם לא היה לו תשוקה כ״כ [כל כך] אין התענוג אצלו כ״כ [כל כך] גם בהיות אצלו הדבר ההוא ולכן צריך לעורר תחלה בחינת גבורות על הירידה אשר רחוק מה׳ בתכלית.
whereas if he did not have so great a longing, his delight is not so great, even when he has that thing. Therefore one must first arouse the level of gevuros over the descent, [in] that he is utterly far from G-d.
Without a strong longing, even having the thing brings little delight. Therefore a person must first feel the pain of having descended so far from G-d, so that the joy of the mitzvah, when it comes, fulfills a real longing.




18ובפרט כאשר יהי׳ [יהיה] ממארי דחושבנא מן המעשים ודבורים והמחשבות אשר לא לה׳ המה. וישוב אל59 ה׳ וירחמהו וכמאמר אלהי עולם ברחמיך הרבים כו׳
And especially so when he is one of the “masters of reckoning” over the deeds, words and thoughts that are not for G-d. “And let him return to G-d, and He will have compassion on him,” and as in the saying, “Eternal G-d, in Your abundant compassion,” etc.,
The bitterness is deepest in one who takes stock of all his deeds, words and thoughts that were not for G-d. He then returns to G-d, who “will have compassion on him,” as we pray, “Eternal G-d, in Your abundant compassion.”


וכמ״ש במ״א ואזי תהי׳ [תהיה] שמחת הנפש בקיום המצות ביתר שאת כי כל שתגדל התשוק׳ [התשוקה] והצמאון מחמת ריחוק מקום מצד הגוף כך תגדל שמחת הנפש מצד המשכ׳ אוא״ס [אור אין סוף] ב״ה בקיום המצות והתענגו על ה׳ במילוי רצונה וחפצה
as explained elsewhere. And then the soul’s joy in fulfilling the mitzvos will be “with surpassing eminence,” for the more the longing and thirst grow because of the distance caused by the body, so much the more will the soul’s joy grow from drawing down the Infinite Light (Or Ein Sof), blessed be He, in fulfilling the mitzvos, and [from] its delight in G-d in the fulfillment of its will and desire.
Afterwards his joy in the mitzvos is all the greater: the deeper the thirst caused by the body’s distance from G-d, the greater the soul’s joy at drawing down the Infinite Light through a mitzvah. The soul delights in G-d because its own will and desire have been fulfilled.


וז״ש [וזהו שכתוב] זאת נחמתי בעניי60 כי אמרתך חייתני וכמאמר כי הם חיינו ואורך ימינו כו׳ ואין לערב שמחת הנפש בעצבון הגוף61 וכו׳.
This is [the meaning of] what is written, “This is my comfort in my affliction, for Your word has given me life,” and as in the saying, “For they are our life and the length of our days,” etc. And one must not mix the joy of the soul with the sadness of the body, etc.
This is the meaning of “This is my comfort in my affliction, for Your word has given me life”: G-d’s word in the mitzvos is the soul’s life, as we say in the prayers, “they are our life and the length of our days.” The bitterness belongs to the body, and it must not be mixed into the soul’s joy.


אך כדי להוציא בחי׳ יין הנ״ל צריך לשית עצות בנפשו להיות בבחינת ונפשי כעפר לכל תהיה62 מן הרגליות וכו׳. ועל ידי דריכה ברגלים בגת שהיא בחינת לב נשבר ונדכה63 כו׳.
But to bring out the level of wine mentioned above, one must take counsel in his soul to be at the level of “And let my soul be as dust to all,” [as with wine] from the low-lying vines (ragliyos), etc., and through treading with the feet in the winepress, which is the level of a broken and crushed heart, etc.
To bring out this wine at all, a person must work on himself to reach the humility of “Let my soul be as dust to all,” like the low-lying vines. He also needs the treading in the winepress, which is a broken and crushed heart.




19והנה כנגד ב׳ בחינות יין הנ״ל כך נמשך ב׳ בחינת לבושין. וזהו כבס ביין לבושו64 שיהיו לבושי המצות מכובסים עד״מ כמו בגד המכובס מן הלכלוך כך הנה אפי׳ [אפילו] פושעי ישראל65 מלאים מצות66 כו׳.
Now corresponding to the two levels of wine mentioned above, two levels of garments are drawn down. This is [the meaning of] “he washed his garment in wine”: that the garments of the mitzvos be washed, by way of analogy, like a garment washed of dirt. So too, even the transgressors of Israel are full of mitzvos, etc.
The two kinds of wine produce two kinds of garments, and this is the meaning of “he washed his garment in wine.” The garments formed by the mitzvos must be washed clean, like a garment washed of dirt; for even the transgressors of Israel are full of mitzvos, yet, as the next paragraph explains, their garments remain soiled.




20ואעפ״כ [ואף על פי כן] את פושעי׳ [פושעים] נמנו שלבושי המצות שלהם הם מלובשי׳ [מלובשים] בלבושים צואים שלהם משא״כ ע״י בחי׳ יין ושמחה של מצוה נעשה בחי׳ כבוס לבוש והתפשטות מלבושי׳ [מלבושיה / מלבושים] שבנוגה להתענג על ה׳ לבדו.
And nevertheless they were “counted with the transgressors,” for the garments of their mitzvos are clothed in their soiled garments. Whereas through the level of wine and the joy of a mitzvah, there comes about the level of washing the garment, and the stripping off of the garments that are in Nogah, to delight in G-d alone.
Even with all their mitzvos, such people are “counted with the transgressors,” because the garments of their mitzvos are wrapped in their own soiled garments. The wine of joy in a mitzvah washes the garment and strips away the garments of Nogah, the realm where good and evil are mixed, so that the person delights in G-d alone.


וע״י בחי׳ דם ענבים67 הוא בחי׳ יין אדום שהוא ענין התגברות הנפש לאהפכא חשוכא לנהורא68 והמרירות על ריחוקו מאור פני ה׳ ונק׳ דם לפי שצריך יגיעת הנפש ויגיעת בשר בנפשו דמו.
And through the level of “the blood of grapes,” which is the level of red wine, that is, the soul’s overcoming [of itself] to transform darkness into light, and the bitterness over its distance from the light of G-d’s countenance. It is called “blood” because it requires toil of the soul and toil of the flesh, with his soul, his blood.
“The blood of grapes,” from the end of the verse, is the red wine: the soul’s struggle to turn darkness into light, and its bitterness over being far from the light of G-d’s face. It is called “blood” because it demands toil of soul and body, as though giving one’s very life.


אך מ״מ נק׳ דם ענבים בחי׳ יין שצ״ל ע״י בחי׳ שמחה שהיא בחי׳ התבוננות מצד גדולת ה׳ א״ס ב״ה וישוב אל69 ה׳ וירחמהו.70
Yet nevertheless it is called “the blood of grapes,” the level of wine, for it must come through the level of joy, which is the level of contemplating the greatness of G-d, the Infinite One (Ein Sof), blessed be He: “And let him return to G-d, and He will have compassion on him.”
Yet it is still called the blood of grapes, a kind of wine, because it too must come with joy, through contemplating the infinite greatness of G-d. The verse “And let him return to G-d, and He will have compassion on him” describes this return, which the next paragraph explains.




21וירחמהו דייקא דהיינו על ניצוץ אלהו׳ [אלהות] שבו איך ירד פלאים מטה מטה כמ״ש במ״א ועי״ז נעשה בחי׳ סותו7172
“And He will have compassion on him,” specifically: that is, on the spark of G-dliness within him, how it has descended astonishingly, lower and lower, as explained elsewhere. And through this there comes about the level of “his robe” (suso).
“He will have compassion on him” refers specifically to the spark of G-dliness within the person, which has fallen so astonishingly low. Through this compassion comes the level the verse calls suso, “his robe.”


פי׳ סותו מלשון מסוה737475 הוא כסוי הראש והפנים שיש ב׳ בחינות לבושין76 לבוש הגוף ע״ד משל ולבוש הראש והפנים ע״ד משל.
Explanation: suso is related to the word masveh (veil), which is a covering of the head and face. For there are two levels of garments: a garment of the body, by way of analogy, and a garment of the head and face, by way of analogy.
The Alter Rebbe reads suso as related to masveh, the veil Moshe placed over his face, so it is a covering for the head and face. A soul thus has two kinds of garments, so to speak: one for its “body” and one for its “head and face.”




22והנה ע״י בחי׳ יין המשמח נמשך בחי׳ לבוש לבחי׳ הגוף של הנפש שהוא בחי׳ לבושי מדות הנפש אהבה ויראה כו׳
Now through the level of “wine that gladdens,” there is drawn down the level of a garment for the level of the soul’s body, which is the level of the garments of the soul’s emotive attributes (middos), love and awe, etc.;
The “wine that gladdens,” the joy of a mitzvah, produces a garment for the soul’s “body,” which is its emotions. These are the garments of the soul’s love and awe.


אבל ע״י בחי׳ דם ענבים נמשך לבוש לבחי׳ הראש והפנים של הנפש והוא בחי׳ ראיה ושמיעה.
but through the level of “the blood of grapes,” a garment is drawn down for the level of the soul’s head and face, which is the level of sight and hearing.
The “blood of grapes,” the bitter struggle of return, produces a higher garment for the soul’s “head and face,” its sight and hearing. The next paragraph explains why this garment is higher.




23וכמ״ש הביטו אליו ונהרו77 וגו׳. וכי אפשר להסתכל בשכינה כו׳ אלא היינו לאסתכלא ביקרא דמלכא כו׳
As it is written, “They looked to Him and became radiant,” etc. But is it possible to gaze at the Shechinah (Divine Presence), etc.? Rather, this means “to gaze at the glory of the King,” etc.
The verse “They looked to Him and became radiant” speaks of seeing G-d, a faculty of the “head and face.” Since no one can literally gaze at the Shechinah, the Alter Rebbe explains it as gazing at “the glory of the King.”


והענין כמאמר רז״ל [רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה] עומדים7879 כו׳ כי צדיקים גמורים ע״י שמחה של מצוה והתענגם על ה׳ ממשיכים ענג העליון מלמעלה למטה
The point is as our Sages, of blessed memory, said: “In the place where baalei teshuvah (those who return) stand,” etc. For the perfectly righteous, through the joy of a mitzvah and their delight in G-d, draw down the supernal delight from above to below,
The Sages taught that baalei teshuvah stand in a place where even the perfectly righteous cannot stand. The perfectly righteous serve through the joy of a mitzvah and their delight in G-d, and so they draw the supernal delight down from above to below.


אבל הבעל תשובה ע״י התגברותו על הרע שבנפשו במסירת נפש היא בבחי׳ הסתלקות מלמטה למעלה כדרך הגבורות ורשפי אש80 כו׳. ולכן נעשה לבוש לנשמתו ג״כ למעלה על בחי׳ ראש הנ״ל:
whereas the baal teshuvah, through overcoming the evil in his soul with self-sacrifice (mesirus nefesh), is at the level of ascent from below to above, in the manner of the gevuros and “flashes of fire,” etc. Therefore a garment is made for his soul also above, upon the level of the head mentioned above.
The baal teshuvah, however, overcomes the evil in his soul with self-sacrifice; his service is an ascent from below to above, like the gevuros and the “flashes of fire” that surge upward. Therefore his soul receives a garment higher up as well, for its “head.”




Section 5 · ¶24–26
The perfection of man
24והנה זהו כל עבודתנו בקיום המצות81 בזמן הזה להמשיך לנפש שתתעלה בעילוי אחר עילוי לאור באור א״ס ב״ה ותהיה הנפש צרורה82 כו׳.
Now this is all of our service in fulfilling the mitzvos at this time: to draw down [light] to the soul, so that it rise from elevation to elevation, to be illumined with the Infinite Light (Or Ein Sof), blessed be He, and that the soul be “bound up,” etc.
In our time, the whole purpose of keeping the mitzvos is to raise the soul from level to level, so that it shines with the Infinite Light and is “bound up in the bond of life.” Our service now benefits mainly the soul itself.


אבל תכלית השלימות של ימות המשיח בקיום המצות ומעשה הקרבנות שיהיו הקרבנות כבשים ופרים וכו׳ ג״כ נכללים ומתעלים בעילוי אחר עילוי באור א״ס ב״ה.
But the ultimate perfection of the days of Mashiach, in fulfilling the mitzvos and in the deed of the offerings, is that the offerings, lambs and bulls, etc., will also be included and elevated, from elevation to elevation, in the Infinite Light, blessed be He.
In the days of Mashiach, however, the perfection of the mitzvos and of the offerings will be that the animals themselves, the lambs and bulls of the offerings, will also be included and elevated in the Infinite Light. This is something prayer cannot achieve.


אך בזמן הגלות אי אפשר לנפש האדם להעלותם ולקשרם במקורם מאחר שהיא מקושרת בעצמה למטה.
But in the time of exile it is impossible for the human soul to elevate them and bind them to their source, since it is itself bound below.
In exile a person cannot raise the animals and bind them to their source, because his own soul is itself still bound below.


אבל לימות המשיח שיקויים ונגלה כבוד83 ה׳ וראו כל בשר וגו׳. שנשמות ישראל יהיו במעלה אז יהיה זמן קיום המעש׳ [המעשה] והעלאת ניצוצות שנפלו אפילו הבהמות.84
But in the days of Mashiach, when there will be fulfilled, “And the glory of G-d will be revealed, and all flesh will see,” etc., for the souls of Israel will be on high, then will be the time of fulfilling the deed and of elevating the sparks that have fallen, even the animals.
In the days of Mashiach, when “the glory of G-d will be revealed and all flesh will see,” the souls of Israel will stand on a high level. Then will come the true time of the deed, when even the sparks of holiness that fell into the animals will be raised.




25וכמו שהיה בתחלת בריאת העולם שקודם שנבר׳ [שנברא] אדם הראשון נא׳ [נאמר] ואדם אין לעבד85 את האדמה וגו׳.
So it was at the beginning of the world’s creation: before the first man (Adam HaRishon) was created, it is said, “And there was no man (adam) to work the ground,” etc.
The same pattern appeared at the creation of the world. Before Adam was created, the Torah says, “There was no man to work the ground”: the world lacked someone to serve in it.


ואח״כ נעשה אדם ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה.86 אלא שאח״כ87 ויגרש את האדם8889 וגו׳ כלומר שלא הי׳ [היה] בבחי׳ אדם והוצרך לילך ולתקן נפשו.
Afterwards man was made, “and He placed him in the Garden of Eden to work it and to guard it.” But afterwards, “He drove out the man,” etc.; that is to say, he was not at the level of adam, and he had to go and rectify his soul.
Man was then made and placed in Eden “to work it and to guard it,” but after the sin he was driven out. This shows that he was not yet truly at the level of adam, “man,” and he had to go out and repair his soul.




26ושלימות בחי׳ אדם הוא בזמן המשיח שנאמר עליו הנה ישכיל עבדי90 ירום ונשא וגבה מאד מא״ד הוא אותיות אד״ם.91
And the perfection of the level of adam will be in the time of Mashiach, of whom it is said, “Behold, My servant will prosper; he will be exalted and lifted up, and very (me’od) high.” Me’od (mem-alef-dalet) has the letters of adam (alef-dalet-mem).
The full level of adam, “man,” will be reached only in the time of Mashiach, of whom Isaiah says, “Behold, My servant will prosper; he will be exalted and lifted up, and very high.” The word me’od, “very,” has the same letters as adam.


וכן ראשי תיבות אד״ם אד״ם דו״ד משי״ח שבזמן ימות המשיח נשלם בחינת אדם ואזי הוא זמן היום לעשותם זמן קיום המצות בשלימות92 שיהיה הקרבת קרבנות כמצות רצונך.9394
Likewise the initials of adam are Adam, David, Mashiach. For in the time of the days of Mashiach the level of adam is completed, and then is the time of “Today, to do them,” the time of fulfilling the mitzvos in perfection, when there will be the bringing of offerings “according to the command of Your will.”
The letters of adam also stand for Adam, David and Mashiach, showing that what began with Adam is completed with Mashiach. Then will be the true time of “Today, to do them,” when the mitzvos are fulfilled perfectly and the offerings are brought “according to the command of Your will.”


משא״כ בזמן הגלות אין עשיית המצו׳ [המצות / המצוה] כרצונך ממש אלא לעילוי הנפש שיתקן בחי׳ אדם שלא יהיה ואדם אין לעבד.
Whereas in the time of exile the doing of the mitzvos is not truly “according to Your will,” but [is] for the elevation of the soul, that it may rectify the level of adam, so that it not be “and there was no man to work.”
In exile, by contrast, the mitzvos are not yet done truly “according to Your will.” Their effect now is to raise the soul and repair the level of adam, so that the world will no longer be in the state of “there was no man to work.”


אבל עיקר העבודה לעבדה ולשמרה הוא בימות המשיח דוקא. והתפלה שהיא בחי׳ נשיאת הנפש הוא כנגד הקרבנות
But the main service of “to work it and to guard it” is specifically in the days of Mashiach. And prayer, which is the level of the lifting up of the soul, corresponds to the offerings,
The essential service of “to work it and to guard it” belongs to the days of Mashiach. Prayer, the lifting up of the soul, was instituted to correspond to the offerings.


אבל אינה בבחי׳ קרבנות ממש כי שם בחינת עליות כל העולמות בכלל ואפילו נפש הבהמה היורדת למטה לארץ.9596
but it is not truly at the level of offerings, for there [in the offerings] is the level of the ascent of all the worlds in general, even the soul of the animal, which goes down below to the earth.
But prayer is not an actual offering, because an offering raises all the worlds together, including even the soul of an animal, which goes down below to the earth. This answers the question posed at the start of the maamar.




Section 6 · ¶27–30
Foal, city and son
27והנה על בחינת גפן ויין הנ״ל נאמר אסרי לגפן עירה97 פי׳ שבימות המשיח שיושלם בחי׳ אדם אז יהיו כלל ישראל מתעלים במעלה העליונה שיהיה בבחי׳ גפן ויין המשמח בשמחה של מצוה
Now concerning the level of the vine and wine mentioned above, it is said, “Binding his foal to the vine.” This means that in the days of Mashiach, when the level of adam will be completed, then the whole of Israel will be elevated to the highest rank, so that they will be at the level of the vine and of the “wine that gladdens,” with the joy of a mitzvah;
The Alter Rebbe now applies the vine and its wine to the verse. In the days of Mashiach, when the level of adam is perfected, all of Israel will rise to the level of the vine and of the “wine that gladdens,” the joy of a mitzvah.


וגם יהי׳ [יהיה] אוסרי אוסר יו״ד שבחי׳ יו״ד היא בחי׳ חכ׳ [חכמה] עילאה הוא אוסר ומקשר לבחי׳ גפן
and there will also be osri (“binding”), [that is,] oser (“binds”) [and] yud: for the level of the yud, which is the level of supernal Chochmah (wisdom), binds and connects to the level of the vine.
He reads osri, “binding,” as oser (“binds”) and yud: the yud, which stands for supernal Chochmah, is what binds and connects to the vine, the Jewish people in their joy.


(וענין החכמה הוא בחי׳ בטול שצ״ל בהשמח׳ [בהשמחה] עמ״ש ע״פ ולא נחם אלקי׳ דרך ארץ פלשתים98 וע״פ ביום השמע״צ [השמיני עצרת]).99 ועי״ז יהי׳ [יהיה] בבחי׳ עירה.
(The matter of Chochmah is the level of self-nullification (bittul), which must be present in the joy; see what is explained on the verse “And G-d did not lead them by way of the land of the Philistines,” and on the verse “On the eighth day, an assembly.”) And through this they will be at the level of iroh (“his foal”).
In a parenthetical note, the Alter Rebbe explains that Chochmah means self-nullification (bittul), which must accompany joy, and refers to his explanations of two other verses. Through this binding Israel will reach the level of iroh, explained next.


כי הנה עירה סובל ב׳ פירושים לשון עיר פרא אדם ובחי׳ עיר אלהים. וביאור הדבר כי עיר פרא אדם יולד100 כתי׳ [כתיב].
For iroh bears two interpretations: the sense of ayir (foal), as in “a wild donkey’s foal, man,” and the level of ir (city), “the city of G-d.” The explanation of the matter: it is written, “A man is born a wild donkey’s foal.”
The word iroh can mean either “his foal” (ayir), recalling Job’s “a man is born a wild donkey’s foal,” or “his city” (ir), as in “the city of G-d.” The Alter Rebbe explains how one becomes the other.


פי׳ יולד היינו כשהמדו׳ אצלו כתולדתו וטבעו שלא נהפכו אצלו לעמוד כנגד טבעו כי זהו עבודת האדם לעמוד נגד טבעו הקשה מפני אהבת ה׳ ויראתו.
“Is born” means: when his emotive attributes (middos) are as at his birth and by his nature, not having been transformed in him to stand against his nature; for this is man’s service, to stand against his hard nature out of love of G-d and awe of Him.
“Is born” describes a person whose character traits are still as they were at birth, following his nature. Real service of G-d means standing against one’s hard nature out of love and awe of G-d.


משא״כ כשהטבע מסייע אין זו עבודה תמה ונקרא עיר פרא אדם אבל כשהוא מקושר בבחי׳ גפן בחי׳ יין היוצא מן הגפן ע״י דריכה ומן הרגליות וכו׳
Whereas when nature assists, this is not wholehearted service, and he is called “a wild donkey’s foal, man.” But when he is bound to the level of the vine, the level of wine that comes out of the vine through treading and from the low-lying vines, etc.,
When a person’s nature happens to help him, his service is not complete, and he is still “a wild donkey’s foal.” But when he is bound to the vine, the wine pressed out through humility and a broken heart, as explained earlier, he is transformed.


כנ״ל אזי נעשה בחי׳ עירה עיר ה׳ שהוא בחי׳ עיר אלהינו כמו שאמרו רז״ל [רבותינו זכרונם לברכה] אימתי נקרא גדול כשהוא בעיר101 אלהינו102 וגו׳.
as mentioned above, then he becomes the level of iroh, the city of G-d, which is the level of “the city of our G-d,” as our Sages, of blessed memory, said, “When is He called great? When He is in the city of our G-d,” etc.
He then becomes iroh in its second sense, “his city”: the city of G-d. The Sages teach that G-d is called great when He is “in the city of our G-d,” so a person who becomes that city is where G-d is called great.




28ולשרקה בני אתונו.103 הנה שורקה היא זמורה רכה וילדה שענביה מועטים עדיין ומעט יין היוצא ממנה נק׳ שורקה נקודת שור״ק כי
“And the son of his she-donkey to the choice vine (sorekah).” Now sorekah is a soft, young shoot whose grapes are still few, and little wine comes out of it; it is called sorekah, [from] the vowel shuruk. For
The Alter Rebbe turns to the next phrase, “the son of his she-donkey to the choice vine.” A sorekah is a young, tender shoot with few grapes and little wine, and he connects its name with the vowel shuruk.


הנה גפן הוא בחינת סגו״ל וגם כל נקודת גЧפЧן הוא סגו״ל וכדכתי׳ [וכדכתיב] גפן ממצרים תסיע104 וגו׳ כסו הרים צלה105
the vine (gefen) is the level of segol, and also all the vowels of gefen are segol; as it is written, “You transplanted a vine from Egypt,” etc., “The mountains were covered with its shade.”
The full-grown vine, gefen, corresponds to the vowel segol, since both vowels of the word gefen are segol. The psalm about the vine from Egypt continues, “The mountains were covered with its shade.”


פי׳ צלה בחי׳ צל כמ״ש ה׳ צלך106107 דהיינו ישת חשך סתרו108 והוא העולה למעלה ומכסה על בחי׳ הרים שהם האבות.
Explanation: “its shade” is the level of shade, as it is written, “G-d is your shade,” that is, “He made darkness His hiding place”; and this is what rises above and covers the level of “mountains,” which are the Patriarchs.
The vine’s “shade” is the level of “G-d is your shade,” that is, “He made darkness His hiding place”: a concealed level of G-dliness. This shade rises higher than the “mountains,” the Patriarchs, and covers them.




29והנה האבות הם שלשה בחינת סגו״ל. וזהו בחי׳ גפן. אבל שורקה הוא בחי׳ נקודת השורק והשור״ק יש בו ג״כ ג׳ נקודות109 שבסגו״ל אלא שהם זה למטה מזה.
Now the Patriarchs are three, the level of segol, and this is the level of the vine (gefen). But sorekah is the level of the vowel shuruk; and the shuruk also has the three dots of the segol, except that they are one below the other.
The three Patriarchs correspond to segol, the vowel of three dots, and so to the vine, gefen, whose vowels are segol. The sorekah corresponds to shuruk, which also has three dots, but placed one below the other.


כך הנה שכשהאדם הוא בבחי׳ התקרבות והתלהבות בכח ג׳ נקודות ממטה למעלה ומלמעלה למטה והממוצע וכו׳ וכמ״ש במ״א אזי נקרא בחי׳ סגו״ל.
So it is that when a person is at the level of drawing near and of fiery enthusiasm, by the power of the three points, from below to above, from above to below, and the intermediate, etc., as explained elsewhere, then he is called the level of segol.
A person who is close to G-d and burning with enthusiasm is like segol. Like the Patriarchs, he serves with all three movements: from below to above, from above to below, and the middle path between them.


אבל כשהוא בבחינת ריחוק מקום אלא שהוא110 בבחי׳ הודאה כלומר שיודע שהוא רחוק111 מה׳ ונעשה כפוף ומודה ואין ערב לבו לגשת112 מפני ביטולו נקרא בחינת שור״ק ושלש נקודות זו למטה מזו.
But when he is at the level of distance, except that he is at the level of acknowledgment, that is, he knows that he is far from G-d, and becomes bowed and acknowledging, and his heart does not venture to approach because of his self-nullification (bittul), he is called the level of shuruk, three dots one below the other.
A person who feels far from G-d but acknowledges it, bowing in humility and not daring to approach because of his self-nullification, is like shuruk: the same three dots, but each one lower than the one before.


כלומר שמשפיל עצמו מטה מטה להיות רחוק בעיניו להגיע לזה באומרו מי אנכי וכו׳ וע״י זה נעשה מבחי׳ אתונו בחי׳ בני בחי׳ בן וכמ״ש בנים אתם113 וגו׳ להיות כמו ברא כרעא דאבוה.114
That is to say, he lowers himself further and further, so that in his own eyes he is far from attaining this, saying, “Who am I,” etc. And through this, from the level of “his she-donkey” there comes to be the level of “the son of,” the level of a son, as it is written, “You are children,” etc.: to be like “a son is his father’s leg.”
He lowers himself further and further, feeling that closeness to G-d is far beyond him and asking, “Who am I?” Precisely through this, “his she-donkey” becomes “the son of”: he reaches the level of “You are children” of G-d, like “a son is his father’s leg.”




30והנה התהפכות בחינות אלו נעשו ע״י כבס ביין115 וגו׳ כבס לשון עבר שתכלית השלימות של ימות המשיח ושלימות בחינת אדם להיות בחי׳ עירה ובחי׳ בן הוא
Now the transformation of these levels comes about through “he washed in wine,” etc. Kibbes (“washed”) is in the past tense: for the ultimate perfection of the days of Mashiach, and the perfection of the level of adam, to be at the level of iroh and the level of a son, comes
The transformation of the “foal” into a “city” and of the “she-donkey” into a “son” comes through “he washed in wine.” The word kibbes, “washed,” is in the past tense: the perfection of the days of Mashiach depends on a washing that has already been done.


ע״י שכבר כבס ביין הגלות שע״י עבודתנו בזמן הגלות לעורר את האהבה ושמחה של מצוה אתהפכא חשוכא לנהורא והוא תכלית של ימות המשיח כנ״ל:
through his having already washed in the wine of the exile: through our service in the time of exile, to arouse the love and the joy of a mitzvah, darkness is transformed into light, and this is the ultimate purpose of the days of Mashiach, as explained above.
That washing happens now, in the exile: by arousing love for G-d and the joy of a mitzvah, our service turns darkness into light. This is the purpose fulfilled in the days of Mashiach, as explained throughout the maamar.



In one’s avodah
The maamar asks for bitterness and joy together, in the right order. First a person makes an honest reckoning of his thoughts, words and deeds that were not for G-d, with humility (“Let my soul be as dust to all”) and a broken heart. Then he contemplates that each mitzvah is G-d’s own will, which draws down His Infinite Light, and rejoices and delights in G-d. The deeper the longing, the greater the joy; and the sadness, which belongs to the body, must not be mixed into the soul’s joy. Mitzvos done this way wash the soul’s garments now, in exile, and prepare the perfection of the days of Mashiach.
Questions for discussion
	Why does the maamar insist that the days of Mashiach are a time of “doing” rather than of reward?
	If prayer lifts up a person’s own soul, why are animal offerings called “according to the command of Your will”?
	How can Israel be said to “sanctify” G-d’s Name if He is holy in Himself?
	Why must the bitterness of the “red wine” come before the joy of the “white wine,” and how is it kept from turning into sadness?
	What distinguishes serving G-d as segol from serving as shuruk, and why does the humble shuruk make one a “son”?

Sources and references
Notes
Paragraph 1
1אסרי לגפן עירה
The note begins by referring the reader to the Rebbe’s source notes printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. אוה״ת כרך ה תתרז, א. המאמר עם הגהות בכרך ו תתשכח, ב. תתשלו, ב. ובכרך ז תתתסח, ב. פלח הרמון בראשית קכה, א. המאמר הוא משנת תקס״ד. ראה ברשימת המאמרים שם ע׳ שמה הערה 21. בענין המבואר בהמאמר מעלת מדרי׳ הצדיקים ומעלת עבודת הבע״ת ואהבה רבה ואהבה בתענוגים — ראה בקונטרס העבודה בסופו מכתב מד׳ שבט תרצ״א, מכ״ק אדמו״ר מהוריי״צ זצוקללה״ה. בלקו״ת בלק עד, א. נצבים נ, א. שה״ש יז, ב. כ, ד. לז, ג. מציין לד״ה זה.
2אסרי לגפן עירה
Yaakov’s blessing to Yehudah: “Binding his foal to the vine… he washed his garment in wine, and his robe in the blood of grapes.” The whole maamar explains this verse, phrase by phrase.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, יא.
3מקרא זה נאמר לימות המשיח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תרגום אונקלוס ורש״י ע״פ עד כי יבא שילה.
4עד כי יבא שילה
Rashi explains “until Shiloh comes” as referring to King Mashiach, to whom the kingship belongs, and notes that Onkelos translates it the same way. The Kehot note points here to support reading the verse as being about the days of Mashiach.
Rashi on Genesis 49:10–12רש"י על בראשית מ״ט:י׳-י״ב
לא יסור שבט מיהודה. מִדָּוִד וָאֵילָךְ, אֵלּוּ רָאשֵׁי גָּלֻיּוֹת שֶׁבְּבָבֶל, שֶׁרוֹדִים אֶת הָעָם בַּשֵּׁבֶט שֶׁמְּמֻנִּים עַל פִּי הַמַּלְכוּת (בראשית רבה): ומחקק מבין רגליו. הַתַּלְמִידִים, אֵלּוּ נְשִׂיאֵי אֶרֶץ יִשְׂרָאֵל: עד כי יבא שילה. מֶלֶךְ הַמָּשִׁיחַ שֶׁהַמְּלוּכָה שֶׁלּוֹ, וְכֵן תִּרְגְּמוֹ אֻנְקְלוֹס. וּמִדְרַשׁ אַגָּדָה שִׁילוֹ – שַׁי לוֹ, שֶׁנֶּאֱמַר, יֹבִילוּ שַׁי לַמּוֹרָא (תהילים ע״ו): ולו יקהת עמים. אֲסֵפַת הָעַמִּים, שֶׁהַיּוֹ"ד עִקָּר הִיא בַּיְסוֹד, כְּמוֹ יִפְעָתֶךָ (יחזקאל כ״ח), וּפְעָמִים שֶׁנּוֹפֶלֶת מִמֶּנּוּ, וְכַמָּה אוֹתִיּוֹת מְשַׁמְּשׁוֹת בְּלָשׁוֹן זֶה, וְהֵם נִקְרָאִים עִקָּר …
לא יסור שבט מיהודה THE SCEPTRE SHALL NOT DEPART FROM JUDAH — Even after the house of David ceases to reign. For this refers to the Chiefs of the Exile in Babylon who ruled over the people with the rod (שבט) having been appointed by the government (Sanhedrin 5a; Horayot 11b). ומחוקק מבין רגליו AND THE LAWGIVER FROM BETWEEN HIS FEET — This refers to the scholars of the Torah: the Princes of the Land of Israel (as Hillel and his descendants who were Heads of Schools only and had …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
5עד כי יבא שילה ולו יקהת עמים
The verse just before: “The scepter shall not depart from Judah… until Shiloh comes, and to him will be the gathering of peoples.” Since Shiloh is Mashiach, the Alter Rebbe reads the following verse as speaking of the days of Mashiach.
Genesis 49:10בראשית מ״ט:י׳
לֹא־יָסוּר שֵׁבֶט מִיהוּדָה וּמְחֹקֵק מִבֵּין רַגְלָיו עַד כִּי־יָבֹא שִׁילֹה וְלוֹ יִקְּהַת עַמִּים:
The sceptre shall not depart from Judah, Nor the ruler’s staff from between his feet, As long as men come to Shiloh; And unto him shall the obedience of the peoples be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6אין בין עוה״ז לימות המשיח אלא שעבוד בלבד
Shmuel says: “There is no difference between this world and the days of Mashiach except subjugation to the kingdoms alone.” The Alter Rebbe uses it to show that the days of Mashiach are still part of this world’s order.
Berakhot 34b:20–21ברכות ל״ד ב:כ׳-כ״א
וּפְלִיגָא דִּשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: אֵין בֵּין הָעוֹלָם הַזֶּה לִימוֹת הַמָּשִׁיחַ אֶלָּא שִׁעְבּוּד מַלְכוּיוֹת בִּלְבַד. שֶׁנֶּאֱמַר: ״כִּי לֹא יֶחְדַּל אֶבְיוֹן מִקֶּרֶב הָאָרֶץ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לְבַעֲלֵי תְשׁוּבָה, אֲבָל צַדִּיקִים גְּמוּרִים ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
This is at variance with the opinion of Samuel who said : There is no difference between this world and the days of the Messiah, except the servitude of the heathen kingdoms alone ; as it is said, "For the poor shall never cease out of the land" (Deut. xv. 11). R. Hiyya b. Abba also said in the name of R. Johanan : Every prophet only prophesied for the penitent ; but as for the perfectly righteous, "No eye hath seen what G-d, and nobody but Thee, will work …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Sanhedrin 91b:11–12סנהדרין צ״א ב:י״א-י״ב
וְלִשְׁמוּאֵל, דְּאָמַר: אֵין בֵּין הָעוֹלָם הַזֶּה לִימוֹת הַמָּשִׁיחַ אֶלָּא שִׁיעְבּוּד גָּלִיּוֹת בִּלְבַד, לָא קַשְׁיָא: כָּאן בְּמַחֲנֵה צַדִּיקִים, כָּאן בְּמַחֲנֵה שְׁכִינָה. רָבָא רָמֵי: כְּתִיב ״אֲנִי אָמִית וַאֲחַיֶּה״, וּכְתִיב ״מָחַצְתִּי וַאֲנִי אֶרְפָּא״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: מַה שֶּׁאֲנִי מֵמִית – אֲנִי מְחַיֶּה, וַהֲדַר מַה שֶּׁמָּחַצְתִּי – וַאֲנִי אֶרְפָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 139aזח״א קלט, א
Kehot’s noteברכות לד, ב. סנהדרין צא, ב. זח״א קלט, א.
7אין בין עולם הזה לימות המשיח אלא שעבוד בלבד
The Kehot note lists this passage of the Zohar alongside the Talmud for the same teaching.
Zohar, Toldot 4:30–9:73ספר הזהר, תולדות ד׳:ל׳-ט׳:ע״ג
Observe that Jacob knew that Esau was destined to ally himself to that tortuous serpent, and hence in all his dealings with him he conducted himself like another tortuous serpent, using all cunning devices; and so it was meet. The same idea was expressed by R. Simeon when, in expounding the verse, “And G-d created the great fishes, and every living creature that creepeth” (Gen. 1, 21), he said: ‘The “great fishes” are symbolic of Jacob and Esau, and “every living creature that creepeth” symbolises all the intermediate grades.’ Verily …
The Zohar; London, Soncino Press, 1933 (Public Domain)
8היום לעשותם
“Keep the commandment… which I command you today, to do them.” The phrase “today, to do them” becomes the name for the time of doing the mitzvos.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9היום לעשותם ולא לקבל שכרן
Rabbi Yehoshua ben Levi reads the verse: “Today to do them, and not tomorrow to do them; today to do them, and tomorrow to receive their reward.” The Alter Rebbe places the days of Mashiach within that “today.”
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 3
10ועיקר היום לעשותם ותכלית השלימות של המעשה יהי׳ בימות המשיח
The Rebbe cites this line there and points to the maamar Vechacha 5637 in Toras Shmuel, and to the Rambam at the end of the Laws of Repentance, chapter 9, and the end of the Laws of Kings, who implies the same.
Kehot’s noteבקובץ ליובאַוויטש שנה ב׳ חוברת ד׳ מציין על זה כ״ק אדמו״ר זי״ע בע׳ 58 בהערה 8 ”ראה ד״ה וככה תרל״ז (תורת שמואל שער רביעי) פרק יז ואילך. וכן משמע גם ברמב״ם הל׳ תשובה סוף פ״ט וסוף הלכות מלכים, אבל הרמב״ם לשיטתו דאין בין עולם הזה לימוה״מ אלא שיעבוד מלכיות בלבד דפליגא על מרז״ל דשבת (קנא, ב)”.
11לעבדה ולשמרה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” The Alter Rebbe reads this as Adam’s service of the mitzvos.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
12לעבדה זו מ״ע, ולשמרה זו מל״ת
One of the sources the Kehot note gives for reading “to work it” as the positive commandments and “to guard it” as the prohibitions.
Zohar I, 27aזח״א כז, א
Zohar III, 165bזח״ג קסה, ב
Kehot’s noteראה תרגום יונתן עה״פ. זח״א כז, א. ת״ז סוף תי׳ נד. זח״ג קסה, ב. של״ה טז, א. ילקוט ראובני ואור החיים עה״פ.
13לעבדה זו מצות עשה. ולשמרה זו מצות ל״ת
The Kehot note lists Or HaChaim on this verse among the sources for this reading.
Or HaChaim on Genesis 2:15אור החיים על בראשית ב׳:ט״ו
14ויגרש את האדם
“And He drove out the man” from the Garden of Eden after the sin, which ended the perfect fulfillment of “to work it and to guard it.”
Genesis 3:24בראשית ג׳:כ״ד
וַיְגָרֶשׁ אֶת־הָאָדָם וַיַּשְׁכֵּן מִקֶּדֶם לְגַן־עֵדֶן אֶת־הַכְּרֻבִים וְאֵת לַהַט הַחֶרֶב הַמִּתְהַפֶּכֶת לִשְׁמֹר אֶת־דֶּרֶךְ עֵץ הַחַיִּים:
So He drove out the man; and He placed at the east of the garden of Eden the cherubim, and the flaming sword which turned every way, to keep the way to the tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כד.
15שכמה מצוות התלוים בארץ דוקא
That passage, on why the spies did not want to enter the Land, says that nearly all the practical mitzvos depend specifically on the Land of Israel, above all those of seeds and of sacred offerings.
Kehot’s noteראה רמב״ן ס״פ אחרי יח, כד. לקו״ת שלח לו, ג. מאמרי אדה״א דברים ח״א ע׳ ה.
16כמעט ארבע הידות
The note points there in connection with the figure “almost four-fifths” of the mitzvos.
Kehot’s noteראה מאמרי אדה״א קונטרסים ע׳ רסו הערה פ״ז.
Paragraph 4
17דלכאורה התפלה במעלה העליונה יותר . . ולמה יהי׳ הקרבנות במעלה העליונה . . כמצות רצונך
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תשפו מבאר ”י״ל התירוץ שע״י הקרבנות יש שני הדברים היינו העלאת נפש הבהמה גשמיות לשרשה וגם נה״ב שבאדם מתעלה ג״כ עי״ז לשרשה במרכבה”, ע״ש.
Paragraph 5
18ואהבת בכל נפשך
“And you shall love G-d your G-d with all your heart, and with all your soul.” In prayer this verse, in the Shema, is the high point of the soul’s self-offering.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19“And on the Shabbos day, two lambs”: the additional offering of Shabbos, given here as an example of an offering made with an animal’s soul.
Numbers 28:9במדבר כ״ח:ט׳
וּבְיוֹם הַשַּׁבָּת שְׁנֵי־כְבָשִׂים בְּנֵי־שָׁנָה תְּמִימִם וּשְׁנֵי עֶשְׂרֹנִים סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן וְנִסְכּוֹ:
And on the sabbath day two he-lambs of the first year without blemish, and two tenth parts of an ephah of fine flour for a meal-offering, mingled with oil, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20וביום השבת שני כבשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפינחס כח, ט.
21גפן ממצרים תסיע
“You transplanted a vine from Egypt”: the Psalmist describes the Jewish people as a vine that G-d brought out of Egypt and planted.
Psalms 80:9תהילים פ׳:ט׳
גֶּפֶן מִמִּצְרַיִם תַּסִּיעַ תְּגָרֵשׁ גּוֹיִם וַתִּטָּעֶהָ:
Thou didst pluck up a vine out of Egypt; Thou didst drive out the nations, and didst plant it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ט.
22שכנס״י נמשלו לגפן
Reish Lakish says, “This nation is likened to a vine”: its branches are the householders, its clusters the Torah scholars, its leaves the unlearned, and its tendrils the empty ones of Israel.
Chullin 92a:11–12חולין צ״ב א:י״א-י״ב
רבי ירמיה בר אבא אמר גפן אלו ישראל וכן הוא אומר (תהלים פ, ט) גפן ממצרים תסיע שלשה שריגים אלו שלשה רגלים שישראל עולין בהן בכל שנה ושנה והיא כפורחת עלתה נצה הגיע זמנן של ישראל לפרות ולרבות וכן הוא אומר (שמות א, ז) ובני ישראל פרו וישרצו עלתה נצה הגיע זמנן של ישראל ליגאל וכן הוא אומר (ישעיהו סג, ג) ויז נצחם על בגדי וכל מלבושי אגאלתי הבשילו אשכלותיה ענבים הגיע זמנה של מצרים לשתות כוס התרעלה
Wikisource Talmud Bavli (CC-BY-SA)
Zohar I, 239bזח״א רלט, ב
Kehot’s noteחולין צב, א. זח״א רלט, ב.
Paragraph 6
23לא היו מביאין מן הדליות אלא מן הרגליות
Or HaTorah, on this maamar, gives the source as the Mishnah at the end of chapter 8 of Menachos (mishnah 6).
Kehot’s noteבאוה״ת כאן ע׳ תתשכט מציין: ”ספ״ח [מ״ו] דמנחות במשנה”. ובגמ׳ מנחות (הוא פ״ט) פו, סע״ב במשנה.
24לא היו מביאין מן הדליות אלא מן הרגליות
The Mishnah rules that wine for the libations is not brought from trellised vines but from low-lying vines. The Alter Rebbe draws from this that the choicest wine comes from the grapes nearest the ground.
Menachot 86b:12מנחות פ״ו ב:י״ב
אין מביאין לא מבית הזבלים ולא מבית השלחים ולא ממה שנזרע ביניהן ואם הביא כשר אין מביאין הליסטיון ואם הביא כשר אין מביאין ישן דברי רבי וחכמים מכשירין אין מביאין לא מתוק ולא מעושן ולא מבושל ואם הביא פסול ואין מביאין מן הדליות אלא מן הרגליות ומן הכרמים העבודין
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 7
25נפשי כעפר לכל תהיה
Mar son of Ravina ended his prayer with “My G-d, guard my tongue from evil… and let my soul be as dust to all.” The Alter Rebbe takes the line as the humility that corresponds to the low-lying vines.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
26לב נשבר ונדכה
That passage explains the broken and crushed heart: a person contemplates how far his own ego and coarseness reach, until he crushes himself and lowers his soul like dust.
Kehot’s noteראה לקו״ת ר״ה סב, א. אוה״ת חקת ע׳ תתל.
27לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” Here it is the “treading in the winepress” that presses out the soul’s hidden love.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28נכנס יין יצא סוד
The note says the source of this saying was already given at page 44b of Torah Ohr, in Parshas Vayigash.
Kehot’s noteנסמן לעיל מד, ב.
29נכנס יין יצא סוד
“Wine (yayin) has the numerical value seventy, and secret (sod) has the numerical value seventy: wine enters, a secret comes out.” The Alter Rebbe explains why wine reveals what was hidden.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30נכנס יין יצא סוד
The same saying, “Wine enters, a secret comes out,” in a second place in the Talmud.
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 9
31וינוחו בו ישראל
The note points to a note of the Rebbe in Or HaTorah on Shemos.
Kehot’s noteראה הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ לא. באוה״ת תצוה כרך ח ע׳ ג׳סח: ”שבהם וע״י נתעלה בחי׳ שמן בקדושת אור א״ס עצמו”.
32וינוחו בו ישראל מקדשי שמך
Or HaTorah on Parshas Ki Savo has a gloss (hagahah) on this passage about Israel “who sanctify Your Name.”
Kehot’s noteבאוה״ת פ׳ תבוא ע׳ תתשח יש הגה״ה לכאן.
33כי קדוש אני וקדושתי למעלה מקדושתכם
“You shall be holy, for I, G-d your G-d, am holy.” The Alter Rebbe uses it to show that G-d’s holiness does not depend on anyone.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
Kehot’s noteויקרא יט, ב. ויק״ר כד, ט.
Paragraph 10
34כמ״ש עושה פלא
From the Song at the Sea: “Who is like You… awesome in praises, making wonder.” The Alter Rebbe reads “making” to mean that wonder is to G-d like a mere act of making.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
35והחכמה מאין תמצא
Literally “Where can wisdom be found?”; Chassidus reads it as “wisdom is found from nothing (ayin).” Here it shows that Chochmah is the first step of creation from nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 11
36כי הודו של שמו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe uses it to show that the worlds relate only to G-d’s Name.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37בי״ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, G-d is the Rock of worlds.” The Alter Rebbe reads it as teaching that the worlds come from the letters of the Name.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
38כולם בחכ׳ עשית
“How great are Your works, O G-d; You made them all with wisdom.” The Alter Rebbe stresses the word “made”: even Chochmah is, to G-d, like an act of making.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 12
39עין לא ראתה אלקים זולתך
“No eye has seen, O G-d, but You, what He will do for one who waits for Him.” Here it describes the hidden worlds, which no created being can perceive.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
40וביו״ד נברא העוה״ב . . ובה״א נברא עוה״ז
The Talmud teaches that this world was created with the letter heh and the World to Come with the letter yud. The Alter Rebbe relates the yud to the hidden worlds and the heh to the revealed worlds.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 13
41עושה פלא
“Making wonder”: repeated here to recall that G-d, the “Master of wonders,” is above even the wonder of creation.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ישראל הם מקדשי שמך
The note points to two places in Or HaTorah on Parshas Shemos for the idea that Israel are the ones “who sanctify Your Name.”
Kehot’s noteראה אוה״ת פ׳ שמות ע׳ ג. לא.
43באתעדל״ת תלוי אתדל״ע
Besides the Zohar passages, the note points to this maamar, and to the sources it lists, for the principle that the arousal from above depends on the arousal from below.
Kehot’s noteראה זהר לך פח, א. ויצא קסד, א. ויחי רלה, א. רמד, א. מאמר אדה״א דברים ח״א ע׳ קצח. וש״נ.
44באתעדל״ת תלוי אתעדל״ע
Another Zohar passage the Kehot note gives for the same principle.
Zohar, Vayechi 53:517–528ספר הזהר, ויחי נ״ג:תקי״ז-תקכ״ח
45באתעדל״ת תלוי אתעדל״ע
Another Zohar passage the Kehot note gives for the same principle.
Zohar, Vayechi 69:714–723ספר הזהר, ויחי ס״ט:תשי״ד-תשכ״ג
46הקב״ה מניח תפילין
The Talmud asks, “From where do we know that the Holy One, blessed be He, puts on tefillin?” The Alter Rebbe reads it as G-d’s own “enclothing” in the worlds, brought about by the mitzvos Israel do below.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. וראה לעיל לד, ד.
Paragraph 14
47שמאין תמצא
Read as “wisdom is found from nothing (ayin)”: Chochmah is the first wonder of creation, and the mitzvos, as G-d’s will, are above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
48יפה שעה אחת בתשובה ומע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
49יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי עוה״ב
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains it by the difference between G-d’s Name and His essence.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
50והנה מן המצות נעשה לבושים
Or HaTorah on Ki Savo refers to this passage and to the maamar Torah Tzivah, which is printed with glosses in Or HaTorah on Berachah.
Kehot’s noteבאוה״ת פ׳ תבוא ע׳ תתשח מציין לכאן. ולד״ה תורה צוה (שנדפס בסה״מ תקס״ו ע׳ שסז ועם הגהות באוה״ת ברכה ע׳ א׳תתנו). ”עיין בד״ה תורה צוה שלא נדפס בלקו״ת, לבוש מלכות עמ״ש ע״פ ויעבור שנתעטף כש״ץ”.
51כמ״ש בזוהר
That maamar explains “And Avraham was old, come into days” together with “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” It quotes the same Zohar: woe to one who lessens his days above, for when he is to be clothed in those days, the day he blemished is missing from his garment.
Kehot’s noteח״א רכד, א. ראה לעיל טז, א ובמ״מ לשם.
52ואברהם זקן בא בימים
“And Avraham was old, come into days.” The Zohar reads “come into days” as Avraham coming with the days of his life as garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53באינון יומין עילאין דאינון לבושין
The Zohar passage the Kehot note gives for the “supernal days, which are garments” of the soul.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
54נפשו צרורה בצרור החיים
Or HaTorah explains “in the bond of life” as “in the lands of life,” the supernal land, Binah, where the life drawn from Atik Kadisha shines; this is the life of Z’eir Anpin, “eternal life.” It also refers to the explanation of “And you shall make holy garments.”
Kehot’s noteבאוה״ת פ׳ תבא שם ”בצרור החיים בארצות החיים ארץ עילאה בינה ששם מאיר החיים מע״ק שהם חיי ז״א חיי עולם ועמ״ש ע״פ ועשית בגדי קודש”.
55צרורה בצרור החיים את ה׳
Avigail’s blessing to David: “the soul of my lord shall be bound up in the bond of life with G-d your G-d.” Here it describes the soul clothed in the garment of the mitzvos.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56פושעי ישראל מלאים מצות
“Even the transgressors of Israel are full of mitzvos like a pomegranate.” The Alter Rebbe uses it to show that mitzvos alone, without joy, do not draw down the supernal holiness.
Eruvin 19a:9עירובין י״ט א:ט׳
מָה מִזְבַּח הַזָּהָב, שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב, עָמַד כַּמָּה שָׁנִים וְלֹא שָׁלְטָה בּוֹ הָאוּר. פּוֹשְׁעֵי יִשְׂרָאֵל, שֶׁמְּלֵיאִין מִצְוֹת כְּרִמּוֹן, שֶׁנֶּאֱמַר: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אַל תִּיקְרֵי ״רַקָּתֵךְ״ אֶלָּא ״רֵיקָתֵיךְ״, שֶׁאֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵיאִין מִצְוֹת כְּרִמּוֹן — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יט, א. ראה ד״ה ומקנה רב תרס״ו.
57ומ״מ אין ממשיכין כלום
The note points to these passages of Likkutei Torah, which explain that the mitzvos draw down the Infinite Light when they are done as the service of a servant who accepts the King’s yoke; without that, even one who keeps all the mitzvos draws down nothing.
Kehot’s noteראה גם לקו״ת שלח לט, א. שה״ש יז, ב. באוה״ת תבוא ע׳ תתשח ”כי המצות צ״ל עבדת בשמחה עבודת עבד עול מצות” ע״ש בארוכה.
58תחת אשר לא עבדת
From the rebuke: “Because you did not serve G-d your G-d with joy.” It shows that joy is essential to the service of the mitzvos.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 18
59וישוב אל ה׳ וירחמהו
“Let the wicked man forsake his way… and let him return to G-d, and He will have compassion on him.” The Alter Rebbe applies it to one who has made a reckoning of his deeds.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60זאת נחמתי בעניי
“This is my comfort in my affliction, for Your word has given me life.” Here the affliction is the bitterness that comes from the body, and the comfort is the life the soul receives from G-d’s word in the mitzvos.
Psalms 119:50תהילים קי״ט:נ׳
זֹאת נֶחָמָתִי בְעׇנְיִי כִּי אִמְרָתְךָ חִיָּתְנִי:
This is my comfort in my affliction, that Thy word hath quickened me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, נ. בתורת חיים פ׳ ויחי רלז, ב: פי׳ בעניי ריבוי המרירות שמצד הגוף הנק׳ עוני כו׳ זאת נחמתי כי אמרת ה׳ במעשה המצות הוא חיות ומזון הנפש.
61ואין לערב שמחת הנפש בעצבון הגוף
Tanya there separates contrition from sadness: sadness is not from the side of holiness, and even worry over one’s sins belongs at the time of confession, not during prayer and Torah study, which require joy.
Tanya, Likkutei Amarim 31:13תניא, חלק ראשון; ליקוטי אמרים ל״א:י״ג
וְאַף שֶׁהַגּוּף עוֹמֵד בְּשִׁיקּוּצוֹ וְתִיעוּבוֹ, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר דְּנִקְרָא ״מַשְׁכָּא דְחִוְיָא״, כִּי מַהוּתָהּ וְעַצְמוּתָהּ שֶׁל הַנֶּפֶשׁ הַבַּהֲמִית לֹא נֶהְפַּךְ לְטוֹב לִיכָּלֵל בִּקְדוּשָּׁה, מִכָּל מָקוֹם, תִּיקַר נַפְשׁוֹ בְּעֵינָיו – לִשְׂמוֹחַ בְּשִׂמְחָתָהּ יוֹתֵר מֵהַגּוּף הַנִּבְזֶה, שֶׁלֹּא לְעַרְבֵּב וּלְבַלְבֵּל שִׂמְחַת הַנֶּפֶשׁ בְּעִצְּבוֹן הַגּוּף.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״א (מ, ב).
62ונפשי כעפר לכל תהיה
From the prayer of Mar son of Ravina, “and let my soul be as dust to all,” the humility that corresponds to the low-lying vines.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
63לב נשבר ונדכה
“A broken and crushed heart”: the treading in the winepress that brings out the soul’s wine.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
64כבס ביין לבושו
“He washed his garment in wine”: the Alter Rebbe reads the garment as the soul’s garment made from the mitzvos, washed clean by the wine of joy.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65שו״ה עד״מ — כך הנה אפי׳ פושעי ישראל
The content of this passage, from “by way of analogy” to “even the transgressors of Israel,” is brought, in substance, in Or HaTorah on Chanukah.
Kehot’s noteהתוכן מובא באוה״ת חנוכה ע׳ שכב, א.
66אפי׳ פושעי ישראל מלאים מצות
“Even the transgressors of Israel are full of mitzvos like a pomegranate,” cited again to show why the garments of the mitzvos need washing.
Eruvin 19a:9עירובין י״ט א:ט׳
מָה מִזְבַּח הַזָּהָב, שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב, עָמַד כַּמָּה שָׁנִים וְלֹא שָׁלְטָה בּוֹ הָאוּר. פּוֹשְׁעֵי יִשְׂרָאֵל, שֶׁמְּלֵיאִין מִצְוֹת כְּרִמּוֹן, שֶׁנֶּאֱמַר: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אַל תִּיקְרֵי ״רַקָּתֵךְ״ אֶלָּא ״רֵיקָתֵיךְ״, שֶׁאֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵיאִין מִצְוֹת כְּרִמּוֹן — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 20
67דם ענבים
The end of the verse, “and his robe in the blood of grapes,” which the Alter Rebbe reads as the red wine of the struggle of return.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68שהוא ענין התגברות הנפש לאהפכא חשוכא לנהורא
The note points to Or HaTorah on Vayishlach for the soul’s overcoming that turns darkness into light.
Kehot’s noteראה אוה״ת וישלח כרך ה תתפא, א.
69וישוב אל ה׳ וירחמהו
“Let him return to G-d, and He will have compassion on him”: the return that follows the bitterness, explained further in the next paragraph.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70את פושעים נמנו
The Alter Rebbe adapts the words “and he was counted with the transgressors” to those whose mitzvos are wrapped in soiled garments.
Isaiah 53:12ישעיהו נ״ג:י״ב
לָכֵן אֲחַלֶּק־לוֹ בָרַבִּים וְאֶת־עֲצוּמִים יְחַלֵּק שָׁלָל תַּחַת אֲשֶׁר הֶעֱרָה לַמָּוֶת נַפְשׁוֹ וְאֶת־פֹּשְׁעִים נִמְנָה וְהוּא חֵטְא־רַבִּים נָשָׂא וְלַפֹּשְׁעִים יַפְגִּיעַ:
Therefore will I divide him a portion among the great, And he shall divide the spoil with the mighty; Because he bared his soul unto death, And was numbered with the transgressors; Yet he bore the sin of many, And made intercession for the transgressors.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ נג, יב.
Paragraph 21
71סותו
Rashi explains suso differently, as a kind of garment. The Kehot note records this as the other view.
Rashi on Genesis 49:11רש"י על בראשית מ״ט:י״א
72סותו
Radak, like Rashi, explains suso as a kind of garment, as the Kehot note records.
Radak on Genesis 49:11רד"ק על בראשית מ״ט:י״א
אסרי, היו״ד נוספת כיו״ד שכני סנה (דברים ל״ג) והדומים, וכן בני אתונו היו״ד נוספת וכפל הענין במלות שונות. ואמר לשורקה בני אתונו, כי לשורקה הוא כמו לגפן, ובני אתונו, כמו עירה, ובזה ספר הכתוב שבח ארץ יהודה שתהיה טובה ודשינה עד שכל אחד מהם יאסר חמורו לגפן אחד שיאכל ממנו ואינו חושש, כל כך יהיה ענבים רבים בגפן. ויש מפרשים שיטעון חמורו מגפן אחד, וכן מרוב היין אם ירצה יכבס בגדיו ביין, וכפל הענין במלות שונות. ואמר ובדם ענבים סותה, כי דם ענבים הוא היין וסותו הוא לבושו, וכל זה …
אסרי לגפן. The letter י in the word אסרי is an addition, similar to the letter י in Deuteronomy 33,15 שכני סנה, and other examples of a similar construction. Also the letter י in בני אתונו, is an addition. The entire expression ולשרקה בני אתונו is a duplication, seeing that the word שרקה means the same as גפן, perhaps a superior type of vine. The entire verse is a praise of the quality of the land apportioned to the tribe of Yehudah which yields such bountiful harvests that the farmer …
Presburg : A. Schmid, 1842 (Public Domain) · Eliyahu Munk, HaChut Hameshulash (CC-BY)
73פי׳ סותו מלשון מסוה
When Moshe finished speaking with the people, “he put a veil (masveh) over his face.” The Alter Rebbe derives suso from this word: a covering of the head and face.
Exodus 34:33שמות ל״ד:ל״ג
Kehot’s noteשמות לד, לג. כ״ה בראב״ע וחזקוני לבראשית מט, יא. וראה באוה״ת ויחי כרך ה תתרט, א שכ״פ באוה״ח. אבל רש״י, הרד״ק והקורקע׳ שהוא מלשון מין בגד ע״ש. ראה גם אוה״ת נ״ך כרך א ע׳ רפה.
74סותו מלשון מסוה
The Kehot note cites Ibn Ezra as also relating suso (“his robe”) to masveh, a veil.
Ibn Ezra on Genesis 49:11אבן עזרא על בראשית מ״ט:י״א
אסרי. היו״ד נוסף כמו ”היושבי” (תהלים קכג א) ”לסוסתי” (שה״ש א ט): עירה. כמו ”על שלשים עירים” (שופ׳ יו״ד ד), ויו״ד בני אתונו נוסף, או יהיה פי׳, כי אסרי ישרת עצמו ואחר: ולשרקה. כפול, כי היא כגפן, ועיר כאתון, ג״כ ובדם ענבים סותה, וי״א שהיא כמו כסותו והוא חסר כ״ף, והנכון בעיני שהוא מגזרת ”מסוה” (שמות לד לג), והטעם שתרבה תבואת כרמיו עד שיסור עירה לגפן, ולא יחוש אם יאכל ענבים, ותחת מים יכבס ביין לבושו, ודמהו לדם בעבור שיתאדם, וזה על דרך משל, כמו ”יטפו הרים עסיס” (יואל ד, …
Piotrkow, 1907-1911 (Public Domain)
75סותו מלשון מסוה
The Kehot note cites Chizkuni as also relating suso to masveh.
Chizkuni, Genesis 49:11חזקוני, בראשית מ״ט:י״א
סותה מגזרת מסוה.
סותה, a variant of the word: מסוה, “veil, or mask.”
Chizkuni (Public Domain) · Chizkuni, translated and annotated by Eliyahu Munk (CC-BY)
76שיש ב׳ בחינות לבושין
Both of these places in Or HaTorah refer to this passage on the soul’s two kinds of garments.
Kehot’s noteבאוה״ת וישלח רמג, א. תצוה ע׳ א׳תר מציין לכאן.
Paragraph 23
77הביטו אליו ונהרו
“They looked to Him and became radiant.” The Alter Rebbe connects this seeing with the garment of the soul’s “head and face.”
Psalms 34:6תהילים ל״ד:ו׳
הִבִּיטוּ אֵלָיו וְנָהָרוּ וּפְנֵיהֶם אַל־יֶחְפָּרוּ:
They looked unto Him, and were radiant; And their faces shall never be abashed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ו.
78במקום שבע״ת עומדים
The note says the source of this saying was already given at page 22c of Torah Ohr, in Parshas Vayetzei.
Kehot’s noteנסמן לעיל כב, ג.
79במקום שבע״ת עומדים
Rabbi Abahu says: “In the place where baalei teshuvah stand, the perfectly righteous do not stand.” The Alter Rebbe explains it by the two directions of service.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
80רשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The upward-leaping flames picture the ascent of the baal teshuvah.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
81והנה זהו כל עבודתינו בקיום המצות
A section of this maamar, from here on, is quoted there with some additions.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג כרך א ע׳ קפג עם איזה הוספות.
82תהיה הנפש צרורה
There the Rebbe Maharash adds a reference on the soul “bound up… with Havayah” to the maamar Im Bechukosai Teilechu (5626).
Kehot’s noteבתרל״ג כרך א ע׳ קפג מוסיף כ״ק אדמו״ר מהר״ש ”וע׳ מענין צרורה כו׳ את הוי׳ בד״ה אם בחוקתי תלכו (כ״ו)” — סה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ צה.
83ונגלה כבוד ה׳
“And the glory of G-d will be revealed, and all flesh together will see.” The Alter Rebbe applies it to the days of Mashiach, when even physical creatures will be raised.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
84והעלאת ניצוצות שנפלו אפילו הבהמות
A gloss there explains that the animals will then be elevated not by being included in a human being, as happens when a person eats them, but in themselves, through the fulfillment of the mitzvos, which will then be “according to the command of Your will.”
Kehot’s noteבסה״מ תרל״ג שם ע׳ קפג נמצא הגה״ה ”שיוכלו להעלותם ולא ע״י שיוכללו בבחי׳ מדבר כמו ע״י אכילת אדם שם מ״ה, כ״א שיתעלו הם עצמם ע״י קיום המצות שיהי׳ אז כמצות רצונך כו׳”.
Paragraph 25
85ואדם אין לעבוד
“And there was no man to work the ground.” Before man was created, the world had no one to serve in it.
Genesis 2:5בראשית ב׳:ה׳
וְכֹל שִׂיחַ הַשָּׂדֶה טֶרֶם יִהְיֶה בָאָרֶץ וְכׇל־עֵשֶׂב הַשָּׂדֶה טֶרֶם יִצְמָח כִּי לֹא הִמְטִיר ה׳ אֱלֹקִים עַל־הָאָרֶץ וְאָדָם אַיִן לַעֲבֹד אֶת־הָאֲדָמָה:
No shrub of the field was yet in the earth, and no herb of the field had yet sprung up; for the L-RD G-d had not caused it to rain upon the earth, and there was not a man to till the ground;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ה.
86לעבדה ולשמרה
“And He placed him in the Garden of Eden to work it and to guard it”: the service for which man was created.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87לעבדה ולשמרה. אלא שאח״כ
The version there adds that had Adam not sinned with the Tree of Knowledge, the perfection of the deed would have been reached then, and it attributes what followed to that sin.
Kehot’s noteבסה״מ תרל״ג ע׳ קפד: ואם לא חטא עה״ד הי׳ אז שלימות המעשה אלא שע״י חטא עה״ד כתי׳: אח״כ.
88ויגרש את האדם
The version there adds the Sages’ teaching in the Midrash Rabbah that G-d judged Adam with “sending away” and with “driving out.”
Kehot’s noteבסה״מ תרל״ג ע׳ קפד נוסף: כמארז״ל במד״ר שדן אותו בשילוחין ובגירושין: ארוכה.
89ויגרש את האדם
“And He drove out the man”: the Alter Rebbe reads it as showing that Adam had not reached the full level of “man.”
Genesis 3:24בראשית ג׳:כ״ד
וַיְגָרֶשׁ אֶת־הָאָדָם וַיַּשְׁכֵּן מִקֶּדֶם לְגַן־עֵדֶן אֶת־הַכְּרֻבִים וְאֵת לַהַט הַחֶרֶב הַמִּתְהַפֶּכֶת לִשְׁמֹר אֶת־דֶּרֶךְ עֵץ הַחַיִּים:
So He drove out the man; and He placed at the east of the garden of Eden the cherubim, and the flaming sword which turned every way, to keep the way to the tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
90הנה ישכיל עבדי
“Behold, My servant will prosper; he will be exalted and lifted up, and very high”: said of Mashiach, and read here as the perfection of the level of adam.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
91מא״ד הוא אותיות אד״ם
The Midrash says, “Me’od (very) is adam (man)”: “And behold, it was very good” means “And behold, man was good.” The Alter Rebbe uses this link between the two words.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
… רבנן אמרי לה בשם ר׳ חנינא בר אידי ורבי פנחס ורבי חלקיה בשם רבי סימון אמר: מאד הוא אדם, הדא הוא דכתיב: וירא אלקים את כל אשר עשה והנה טוב מאד, והנה טוב אדם. ר׳ הונא רבה של צפורין אמר: עד שמלאכי השרת מדיינין אלו עם אלו, ומתעסקין אלו עם אלו, בראו הקדוש ברוך הוא. אמר להן: מה אתם מדיינין, כבר נעשה אדם:
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״ח, ה ובפרש״י לב״ר שם. לקו״ת שה״ש כט, ד. וראה המשך וככה תרל״ז פכ״ב. ראה הוספה בסה״מ תרל״ג שם ע׳ קפד ושם מציין לספר הגלגולים פי״ט.
92שבזמן ימות המשיח . . זמן קיום המצות בשלימות
The note points there for a further discussion of the days of Mashiach as the time of fulfilling the mitzvos in perfection.
Kehot’s noteראה גם תו״ח ויחי צה, א ואילך. אוה״ת ויחי כרך ו תתשכח, ב ואילך. המשך וככה תרל״ז פי״ז ואילך.
93כמצות רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלשון תפלת מוסף.
94שיהי׳ הקרבת קרבנות כמצות רצונך
Or HaTorah cites this maamar: “according to the command of Your will” means the actual offerings, unlike prayer, which only corresponds to them.
Kehot’s noteבאוה״ת ויקרא כרך ב ע׳ תקעד מציין ע״ז: ”ובזה יובן מ״ש בתו״א פ׳ ויחי בד״ה אוסרי לגפן בענין כמצות רצונך דהיינו הקרבנות ממש משא״כ בתפלה שכנגד הקרבנות כו׳ ע״ש והיינו כי אף שהתפלה הוא בירור נה״ב שבאדם מ״מ נה״ב שבאדם הוא הנפש השכלית ממש וכבר נת׳ שהביטול שבבהמה ממש שרשה ממדריגות עליונות שלמעלה מהשכל כו׳ וזהו נמשך ע״י הקרבן ממש” עכ״ל, ע״ש.
95ר״ת אדם . . משיח
One of the places the note lists for the reading of adam as Adam, David, Mashiach.
Kehot’s noteראה ספר הגלגולים ספ״א. ראה גם סה״מ תקס״ז ע׳ לט. מאמרי אדה״א פרשיות ח״ב ע׳ תקפט. ביאוה״ז לאדה״א קב, א. מאמרי אדה״א ויקרא ע׳ קצז. ספר החקירה ע, א. סה״מ תרל״ד ע׳ רסז. המשך וככה תרל״ז פרק כ.
96נפש הבהמה היורדת למטה לארץ
Koheles speaks of “the spirit of the animal, which goes down below to the earth.” The Alter Rebbe uses the phrase to show how far down the offerings reach.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
97אסרי לגפן עירה
“Binding his foal to the vine”: here each word is interpreted, osri as oser yud, the yud that binds, and iroh as both “his foal” and “his city.”
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ולא נחם אלקי׳ דרך ארץ פלשתים
“And G-d did not lead them by way of the land of the Philistines”: the opening verse of a maamar the Alter Rebbe refers to for Chochmah as bittul within joy.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ביום השמע״צ
“On the eighth day, an assembly shall be to you”: the opening verse of another maamar the Alter Rebbe refers to on the same theme.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100עיר פרא אדם יולד
“A man is born a wild donkey’s foal.” The Alter Rebbe reads “is born” as a person still governed by the nature he was born with.
Job 11:12איוב י״א:י״ב
וְאִישׁ נָבוּב יִלָּבֵב וְעַיִר פֶּרֶא אָדָם יִוָּלֵד:
But an empty man will get understanding, when a wild ass’s colt is born a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, יב.
101אימתי נקרא גדול כשהוא בעיר אלקינו
The Zohar passage the Kehot note gives for the saying “When is He called great? When He is in the city of our G-d.”
Zohar III, 5aזח״ג ה, א
Zohar II, 235aזח״ב רלה, א
Kehot’s noteזח״ג ה, א. ועייג״כ זח״ב רלה, א. זהר חדש תשא מד, א. חקת נא, ד. וראה לעיל י, ב ובמ״מ לשם.
102בעיר אלהינו
“Great is G-d and much praised in the city of our G-d.” The person whose nature has been transformed becomes this “city.”
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
103ולשרקה בני אתונו
“And the son of his she-donkey to the choice vine”: the second phrase of the verse, explained in this and the next paragraph.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104גפן ממצרים תסיע
“You transplanted a vine from Egypt”: the vine is the Jewish people.
Psalms 80:9תהילים פ׳:ט׳
גֶּפֶן מִמִּצְרַיִם תַּסִּיעַ תְּגָרֵשׁ גּוֹיִם וַתִּטָּעֶהָ:
Thou didst pluck up a vine out of Egypt; Thou didst drive out the nations, and didst plant it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כסו הרים צלה
“The mountains were covered with its shade.” The Alter Rebbe reads the mountains as the Patriarchs and the shade as G-d’s concealment rising above them.
Psalms 80:11תהילים פ׳:י״א
כׇּסּוּ הָרִים צִלָּהּ וַעֲנָפֶיהָ אַרְזֵי־אֵל:
The mountains were covered with the shadow of it, And the mighty cedars with the boughs thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, יא.
106ה׳ צלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קכא, ה.
107ה׳ צלך
“G-d is your guardian; G-d is your shade.” It shows that “shade” describes G-d Himself.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ישת חשך סתרו
“He made darkness His hiding place.” The Alter Rebbe uses it to explain the “shade” as G-d’s concealment.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
109והשור״ק — יש בו ג״כ ג׳ נקודות
The note points there for the shuruk, which also has three dots like the segol.
Kehot’s noteראה אוה״ת יתרו ע׳ שכט.
110אלא שהוא בבחינת הודאה
The note points there for the level of acknowledgment (hodaah).
Kehot’s noteראה אוה״ת נ״ך ע׳ שכט.
111כלומר שיודע שהוא רחוק
Likkutei Torah, Masei, refers to this passage: explaining the difference between blessing and acknowledgment, it says that acknowledgment (hodaah) is “from afar,” as explained on “and to the choice vine, the son of [his she-donkey].” There acknowledgment belongs to awe, which acknowledges a thing without truly grasping it.
Kehot’s noteבלקו״ת מסעי צ, ד מציין לכאן.
112ערב לבו לגשת
“For who is he who would venture his heart to approach Me?” The Alter Rebbe uses the phrase for one whose self-nullification keeps him from daring to approach.
Jeremiah 30:21ירמיהו ל׳:כ״א
וְהָיָה אַדִּירוֹ מִמֶּנּוּ וּמֹשְׁלוֹ מִקִּרְבּוֹ יֵצֵא וְהִקְרַבְתִּיו וְנִגַּשׁ אֵלָי כִּי מִי הוּא־זֶה עָרַב אֶת־לִבּוֹ לָגֶשֶׁת אֵלַי נְאֻם־ה׳
And their prince shall be of themselves, And their ruler shall proceed from the midst of them; And I will cause him to draw near, and he shall approach unto Me; For who is he that hath pledged his heart To approach unto Me? saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113בנים אתם
“You are children of G-d your G-d.” The humble service of shuruk raises a person to the level of a son.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
114ברא כרעא דאבוה
The source of the saying was given there.
Kehot’s noteנסמן לעיל א, ב. ראה לקמן עח, ב.
Paragraph 30
115כבס ביין
“He washed his garment in wine.” The Alter Rebbe notes that the verb is in the past tense and reads it as the service of the exile that precedes the days of Mashiach.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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חכלילי עינים מיין ולבן שנים מחלב
Red of Eyes from Wine, and White of Teeth from Milk
The Torah is wine that draws the soul’s hidden, boundless love for G-d into the open and lifts it to love in delights, and milk that, after honest self-examination, makes love and awe grow until the heart is transformed.
The maamar in brief
The maamar explains Yaakov’s blessing to Yehudah, “red of eyes from wine, and white of teeth from milk,” as two powers of the Torah. It asks how wine can “gladden G-d” and answers with the Sages’ saying, “wine enters, a secret comes out.” There are two loves for G-d. Ahavas olam comes from contemplating how G-d’s sovereignty creates and sustains all worlds; the soul can contain it, so it fades when the mind turns elsewhere. Ahavah rabbah is rooted in the soul’s source in G-d Himself, beyond all worlds; the soul cannot hold it, so it stays hidden, though it is never interrupted. The Torah, G-d’s wisdom and will, is the wine that opens the divine contractions and brings this hidden love into revelation. Higher still is love in delights, the gaze upon the King’s glory: the “red eyes,” revealed on Shabbos after the toil of the week, which includes both loves, “for me, for me.” The “teeth” are careful self-examination that grinds and sifts one’s service; the “milk” of Torah then makes love and awe grow and the teeth become “white”: refinement becomes clear and effortless.

Outline
	1Wine and milk in the TorahHow can wine “gladden G-d”? Wine and milk are two aspects of the Torah, and there are two loves, ahavas olam and ahavah rabbah.¶1–2
	2Ahavas olam: love drawn from the worldsContemplating how G-d’s sovereignty gives life to all worlds, in Pesukei deZimrah and the Shema, leads to “And you shall love”: a change of will toward G-d.¶3–8
	3Ahavah rabbah: the hidden loveAhavah rabbah comes from the soul’s root in G-d, beyond all worlds; the soul cannot contain it, so it stays hidden but is never interrupted. How is it revealed?¶9–12
	4The wine of Torah reveals the secretThe light of love is hidden in the Torah; Torah study “opens the yuds” and reveals the Supernal Will in the soul, which is ahavah rabbah.¶13–14
	5Red of eyes: love in delightsThe “eyes” are the gaze at the King’s glory, love in delights, revealed on Shabbos after weekday toil; the tasting palate says “for me, for me” as both loves rise together.¶15–17
	6White of teeth from milkThe “teeth” are self-examination that grinds and sifts one’s service; the “milk” of Torah then makes love and awe grow and transforms the heart, until refinement comes without toil.¶18–21


Key concepts
	Ahavas olamאהבת עולם
	Love for G-d that comes from contemplating how He creates and sustains all the worlds. The soul can contain it, but it is interrupted when the mind turns to other things.

	Ahavah rabbahאהבה רבה
	The hidden love rooted in the soul’s source, a part of G-d Himself. It is beyond the soul’s capacity and never interrupted, and the Torah reveals it as love “with all your might.”

	Love in delightsאהבה בתענוגים
	The highest love, the gaze “upon the glory of the King,” revealed on Shabbos; it includes both ahavas olam and ahavah rabbah and surpasses them.

	The Supernal Willרצון העליון
	G-d’s will, the source of creation, concealed by the contractions and revealed through Torah study and mitzvos; within the soul it is ahavah rabbah.

	The yuds (contractions)יודי״ן (צמצומים)
	The contractions of the Infinite Light, alluded to in “You open Your hand (yadecha),” which the Torah opens so that the Supernal Will is revealed.

	Teeth and milkשינים וחלב
	Self-examination that grinds and sifts one’s deeds and feelings, followed by the Torah’s nourishment, which makes love and awe grow.


Section 1 · ¶1–2
Wine and milk in the Torah
1חכלילי עינים1 מיין2 ולבן שנים מחלב. הנה גבי3 יין כתיב תירושי המשמח אלקים4 כו׳.
“Red of eyes from wine, and white of teeth from milk.” Now, concerning wine it is written, “My wine, which gladdens G-d,” etc.
The maamar opens with Yaakov’s blessing to Yehudah: his eyes are red from wine and his teeth white from milk. The Alter Rebbe first recalls that Scripture describes wine as something that “gladdens G-d,” which raises a question.


ולהבין מהו בחי׳ יין המשמח אלקים ואיך יהיה כחו גדול כ״כ [כל כך] לשמח אלקים. הנה אמרו נכנס יין יצא סוד.5
To understand: what is the level of wine “which gladdens G-d,” and how can its power be so great as to gladden G-d? Now, [the Sages] said, “Wine enters, a secret comes out.”
Wine can gladden people, but how can it gladden G-d? The answer begins with the Sages’ saying “wine enters, a secret comes out”: the word for wine (yayin) and the word for secret (sod) both have the numerical value seventy, and the maamar will show that the wine is the Torah and the secret is a love hidden in the soul.




2והענין כי בתורה יש ב׳ בחי׳ יין וחלב וכדכתיב לכו שברו ואכלו6 כו׳ בלוא כסף ובלוא מחיר יין וחלב.
The explanation is that in the Torah there are two levels, wine and milk, as it is written, “Come, buy and eat,” etc., “without money and without price, wine and milk.”
Wine and milk are two dimensions of the Torah, as Isaiah’s call shows: “Come, buy… without money and without price, wine and milk.” The verse is read as speaking of the Torah, which is acquired freely, and it names both images of our verse, wine and milk.


וביאור הדבר כי הנה יש ב׳ אהבות7 אה״ע [אהבת עולם] ואה״ר [ואהבה רבה]. אהבת עולם היא האהבה הגלויה.8
To explain the matter: there are two loves, ahavas olam (“love of the world”) and ahavah rabbah (“great love”). Ahavas olam is the revealed love.
To explain these two dimensions, the Alter Rebbe introduces two kinds of love for G-d: ahavas olam and ahavah rabbah. Ahavas olam is the “revealed” love, felt openly in the heart.




Section 2 · ¶3–8
Ahavas olam: love drawn from the worlds
3ואה״ר [ואהבה רבה] היא אהבה המסותרת. ולהבין למה נק׳ האהבה המסותרת בשם אה״ר [אהבה רבה]. אך הנה אה״ע [אהבת עולם] היא האהבה שנלקחה מעולמות דהיינו מחמת התבוננות איך שהוא ית׳9 מחדש בטובו כו׳.
And ahavah rabbah is the hidden love. To understand why the hidden love is called by the name ahavah rabbah: now, ahavas olam is the love that is taken from the worlds, that is, from contemplating how He, blessed be He, “renews in His goodness,” etc.,
Ahavah rabbah is called the hidden love because it lies concealed in the soul. Before explaining why it is called “great love,” the Alter Rebbe defines ahavas olam: a love drawn from contemplating the worlds, how G-d “renews in His goodness” His creation, in the words of the morning blessing before the Shema.


ומהווה מאין ליש בכל יום10 מבחי׳ מל׳ ית׳ כי מלכותך מכ״ע [מלכות כל עולמים]11 כתיב שכל עולמים עליונים ותחתונים הם חיים וקיימים מבחי׳ מלכותו ית׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע ואתה מחיה את כולם.1213
and brings into being, from nothing to something, every day, from the level of His Malchus (sovereignty), blessed be He. For it is written, “Your kingship is the kingship of all worlds”: all worlds, higher and lower, live and exist from the level of His Malchus, blessed be He — the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin) — “and You give life to them all.”
G-d brings the worlds into being from nothing every day through His Malchus, His sovereignty; as the verse says, His kingship is “the kingship of all worlds.” Both the light that fills the worlds and the light that encompasses them come from this level, and contemplating it gives rise to ahavas olam.




4ואינו כדמיון הנשמה שמחיה את הגוף. שהחיות מתפשט ומתלבש בגוף ממש להחיותו. כי הוא ית׳ קדוש ומובדל כו׳. רק התפשטות בחי׳ שם בלבד. דהיינו מחמת כי מלך שמו נק׳ עליהם.
And this is not like the soul that gives life to the body, where the life-force spreads out and is enclothed in the body itself to give it life. For He, blessed be He, is holy and separate, etc. Rather, [it is] only an extension of the level of a name, that is, because His name, King, is called upon them.
G-d’s giving life to the worlds is unlike the soul’s giving life to the body, where the soul’s vitality actually spreads into the body and is enclosed in it. G-d remains holy and separate from the worlds; what extends into them is only His “name,” a mere expression of Him, because He is called their King.




5וכמאמר ישתבח שמך לעד פי׳ לעד עד אין קץ כו׳. וע״ז אנו אומרים איש״ר [אמן יהא שמיה רבא] מברך לעלם ולעלמי עלמיא יתברך. פי׳ שאנו מתפללים ומבקשים שיהיה שם זה בבחי׳ ברכה והמשכה מההעלם אל הגילוי.
As in the saying, “May Your name be praised forever (la’ad)”: “forever” means without end, etc. And about this we say, “Amen, may His great Name be blessed forever and to all eternity (le’alam ule’almei almaya); may it be blessed.” Meaning: we pray and ask that this name be in a state of blessing and drawing down, from concealment into revelation.
“May Your name be praised forever,” from the morning prayers, means that the extension of His name has no end. In the response to Kaddish, “May His great Name be blessed,” the Alter Rebbe reads “blessed” as drawing down: we ask that this name, now hidden, be drawn out into revelation.


דהיינו שלא יהי׳ [יהיה] בבחי׳ העלם והסתר פנים אצלינו בידיעת אנשים מלומדה14 בלבד שאין זה אלא בבחי׳ הודאה. אבל בחי׳ ברכה היא בחי׳ גילוי ממש במוחו ולבו באמת לאמתו.
That is, that for us it not be in a state of concealment and hiding of the Face, with a knowledge “of men, learned by rote” alone, which is no more than the level of acknowledgment. But the level of blessing is the level of actual revelation in one’s mind and heart, in absolute truth.
The danger is that G-d’s sovereignty remains hidden from us, known only as something learned, like Isaiah’s “commandment of men learned by rote”; such knowledge is no more than acknowledgment. “Blessing” means that it is truly revealed in a person’s mind and heart.




6ושיהי׳ [ושיהיה] גילוי זה נמשך לעלם ולעלמי עלמיא אפי׳ [אפילו] בעולמות התחתונים כמו בעוה״ז הגשמי וכענין שנאמר ברוך ה׳ אלקי ישראל1516 מן העולם ועד העולם.17
And that this revelation be drawn “to the world and to the worlds of worlds” (le’alam ule’almei almaya), even into the lower worlds, such as this physical world; as in what is said, “Blessed is G-d, the G-d of Israel, from world to world.”
The Aramaic le’alam ule’almei almaya, usually understood as “forever and ever,” is read here as “to the world and to the worlds of worlds”: we ask that the revelation reach every world, even this physical one. The verse “Blessed is G-d… from world to world” expresses the same idea.


ועד״ז תקנו כל פסוד״ז [פסוקי דזמרה] מב״ש [מברוך שאמר] עד ק״ש [קריאת שמע] להאריך ולהרחיב הדבור בשבחו18 של מקום איך שמלכותו הוא מכ״ע [מלכות כל עולמים].
Along these lines [the Sages] instituted all of Pesukei deZimrah, from Baruch She’amar until the reading of the Shema: to speak at length and expansively in praise of the Omnipresent — how His Malchus is “the kingship of all worlds.”
The Sages arranged Pesukei deZimrah, the psalms and praises of the morning prayers from Baruch She’amar until the Shema, for this purpose: to dwell at length on how G-d’s sovereignty extends over all worlds, so that the one praying comes to feel it.




7ואיך שהוא קדוש ומובדל כו׳ עד שיהיה נקבע בקרב איש ולב עמוק.19 ועי״ז יגיע לקיום הק״ש [הקריאת שמע] שמע ישראל.20
And [they tell] how He is holy and separate, etc., until it is fixed “within a man, and [in] a deep heart.” And through this he will come to the fulfillment of the reading of the Shema, “Hear, O Israel.”
Pesukei deZimrah also describe how G-d remains holy and separate from the worlds He rules, and this contemplation should continue until it is fixed deep within the person, “within a man, and a deep heart.” That prepares him to fulfill the Shema properly.


שמע לשון הבנה21 להתבונן כי ה׳ אחד פי׳ אחד ז׳ רקיעים22 וארץ וד׳ רוחות העולם23 בטלים אל האל״ף הוא אלופו של עולם.
“Hear” is a term of understanding: to contemplate that “G-d is One.” “One” (echad) means that the seven heavens and the earth, and the four directions of the world, are nullified to the alef, which is the Master (aluf) of the world.
“Shema,” hear, also means understand, so the Shema calls for contemplating that G-d is One. The word echad (One) is spelled alef (1), ches (8) and dalet (4): the eight are the seven heavens and the earth, the four are the four directions, and all are nullified to the alef, which stands for the aluf, the Master of the world.




8וכמו שיש בגשמיות ז׳ רקיעים כו׳. כך ברוחניות יש כמה מדרגות זו למעלה מזו וכולם בטלים אליו ית׳ רק שברוך שם כו׳.
And just as in physicality there are seven heavens, etc., so in spirituality there are many levels, one above the other, and all of them are nullified to Him, blessed be He — only that [there is] “Blessed be the name,” etc.
Just as the physical world has seven heavens, the spiritual worlds have many levels, one above the other, and all of them are nullified before G-d. What still allows them to exist as worlds is “Blessed be the name of the glory of His kingdom,” said after the first verse of the Shema.


שמבחי׳ דלי״ת רבתי דאחד נמשך בחי׳ ברכה והמשכה להיות בחי׳ שם כבוד מלכותו כו׳. ועי״ז יגיע למדרגת ואהבת.
For from the level of the large dalet of “One” there is drawn the level of blessing and drawing down, to become the level of “the name of the glory of His kingdom,” etc. And through this he will reach the level of “And you shall love.”
The large dalet of “Echad,” written oversized in the Torah, is the source from which G-d’s “name” is drawn down into the worlds as “the name of the glory of His kingdom.” This contemplation brings a person to the next verse, “And you shall love.”


פי׳ ואהבת הוא מלשון רצון.24 דהיינו שיהי׳ [שיהיה] רצונך שהוי׳ יהיה אלקיך בכל לבבך בשני יצריך25 יצ״ט [יצר טוב] ויצה״ר [ויצר הרע] לאהפכא חשוכא כו׳
“And you shall love” (ve’ahavta) is a term of will. That is, that your will be that Havayah be your G-d, “with all your heart” — with both your inclinations, the good inclination and the evil inclination — to turn darkness [into light], etc.:
“Ve’ahavta,” and you shall love, is related to the word for will (avah, to want). The command is that your will be that Havayah be your G-d, “with all your heart,” which the Sages read as with both inclinations, so that even the evil inclination is turned from darkness to light.


שיעקור רצונו מהבלי עולם להיות לו שינוי רצון ולהפך רצונו לה׳ אחד וכמ״ש מי לי בשמים26 ועמך לא חפצתי בארץ:27
that he uproot his will from the vanities of the world, so that he has a change of will, and turn his will toward the One G-d; as it is written, “Whom have I in heaven? And with You, I desire nothing on earth.”
This means uprooting one’s will from worldly vanities until one’s desire itself changes and is turned toward G-d alone. The psalmist expresses it: “Whom have I in heaven? And with You, I desire nothing on earth.”




Section 3 · ¶9–12
Ahavah rabbah: the hidden love
9והנה כ״ז [כל זה] הוא בחי׳ אה״ע [אהבת עולם] שאומרים אהבת עולם אהבתנו. פי׳ אהבתנו שאהבה זו היא מתלבשת בתוך נפשנו.
Now, all this is the level of ahavas olam, as we say, “With an everlasting love (ahavas olam) You have loved us (ahavtanu).” The meaning of “ahavtanu” is that this love is enclothed within our soul,
All this describes ahavas olam, named in the blessing “With an everlasting love (ahavas olam) You have loved us (ahavtanu).” The Alter Rebbe draws on the word ahavtanu, with its ending “us”: this love is enclothed within our soul.


שהנפש יכולה להיות כלי להגביל ולהלביש את האהבה זו בתוכה ממש להיות תוכה רצוף אהבה28 זו. אבל אה״ר [אהבה רבה] היא בשרש הנפש במקור חוצבה כי חלק29 הוי׳ ממש עמו.3031
for the soul can be a vessel to contain and enclothe this love truly within itself, so that “its inside is inlaid with love” — with this love. But ahavah rabbah is in the root of the soul, in the source from which it was hewn, for “His people” is literally “a portion of Havayah.”
Ahavas olam fits within the soul, which can contain it fully, so that the soul is “inlaid with love,” a phrase from the Song of Songs. Ahavah rabbah, however, is rooted in the very source of the soul, for the soul is “a portion of Havayah,” literally a part of G-d.




10ואני הוי״ה לא שניתי32 כתיב שהוא ית׳ למעלה מגדר עלמין ואין ערוך אליו ית׳ כלל אפי׳ [אפילו] כמשל טפה מים אוקיינוס.
It is written, “And I, Havayah, have not changed”: for He, blessed be He, is above the bounds of worlds, and there is no comparison to Him, blessed be He, at all — not even as in the analogy of a drop [compared to] the waters of the ocean.
Malachi’s words “I, Havayah, have not changed” teach that G-d is entirely beyond the worlds and unaffected by them. The worlds bear no comparison to Him at all, not even the comparison of a drop to the ocean.


שעם היות שהוא חלק קטן מאלף אלפי אלפים ורבי רבבות. עכ״ז [עם כל זה] שייך איזה ערך ויחוס במהותו הדומה לו שגם מהות הטפה היא מים כמו הים הגדול ממש.
For although [the drop] is a tiny part, [one] of a thousand thousands of thousands and myriads of myriads, nevertheless some comparison and relation applies, by virtue of its essence, which resembles [the ocean]: for the essence of the drop, too, is water, exactly like the great sea.
A drop is tiny compared with the ocean, yet it shares the ocean’s nature: both are water. Between G-d and the worlds there is not even this much in common.


משא״כ אליו ית׳ אין ההשתלשלות ערוך כלל ולכך האהבה שנלקחה מבחי׳ זו אינה מתלבשת ממש תוך הנפש ואין הנפש יכולה להגבילה
That is not so with Him, blessed be He: the chain of descending worlds (hishtalshelus) bears no comparison [to Him] at all. Therefore, the love that is taken from this level is not truly enclothed within the soul, and the soul cannot contain it;
Since the soul’s root is in G-d Himself, who is beyond all worlds, the love drawn from that root is beyond the soul’s capacity. The soul, a vessel with limits, cannot hold it.


אלא היא בבחי׳ מסותרת והיא באה לידי גילוי בבחי׳ בכל מאדך33 כו׳. (וע׳ בתניא ס״פ מ״ג34 ועי׳ [ועיין] ג״כ פ׳ י״ט):35
rather, it is in a hidden state, and it comes to revelation at the level of “with all your might” (bechol me’odecha), etc. (See Tanya, end of chapter 43; and see also chapter 19.)
For this reason it stays hidden and is called the hidden love; when it is revealed, it appears as “with all your might” (me’od, “very much”), love without measure. The Alter Rebbe refers the reader to Tanya, chapters 43 and 19, where these loves are discussed.




11והנה ההפרש36 שבין אה״ע [אהבת עולם] לאה״ר [לאהבה רבה] הוא כי אה״ע [אהבת עולם] הבאה מחמת התבוננות ועומק מחשבתו יש לה הפסק שאם לבבו פונה לדברים אחרים וטרוד במחשבתו בעסקי עולם אזי חולפת ועוברת ממנו כו׳
Now, the difference between ahavas olam and ahavah rabbah is this: ahavas olam, which comes from contemplation and the depth of one’s thought, is subject to interruption; for if his heart turns to other things and his thought is occupied with worldly affairs, then it passes and departs from him, etc.
Ahavas olam depends on contemplation, so it lasts only while the mind is on it. When a person turns to other matters and becomes absorbed in worldly business, this love fades.


משא״כ האה״ר [האהבה רבה] שבשרש נפשו ממקור חוצבה37 אין לה הפסק38 שגם אם לבבו פונה לדברים אחרים הרי אין בזה לעומת זה3940 להיות לעומת האהבה הזאת להטרידה ולהפסיקה.
This is not so with the ahavah rabbah that is in the root of his soul, from the source from which it was hewn: it has no interruption. For even if his heart turns to other things, in this there is no “one opposite the other,” [nothing] to stand opposite this love, to disturb it and interrupt it.
Ahavah rabbah, rooted in the soul’s source, is never interrupted. Every level of holiness has a counterpart opposite it, “one opposite the other,” but this love has none, so nothing can stand against it to disturb or interrupt it.




12ולזאת תשאר אהבה זו בבחי׳ רשימו להיות זכרונה תקועה בלב בל תמוט עולם ועד.41
Therefore this love remains in the form of a reshimu (impression), so that its memory is fixed in the heart, “never to be moved, forever and ever.”
Because nothing opposes it, this love remains in the soul as a reshimu, an impression, its memory fixed in the heart and never removed, “never to be moved, forever and ever.” It is always there, though hidden.


אך כיצד תהיה אה״ר [אהבה רבה] זו בבחי׳ גילוי שיעלה ויגיע למדרגת בכל מאדך42 ע״ז אמרו נכנס יין יצא סוד43 היא התורה שנק׳ בשם יין.44
But how will this ahavah rabbah come into revelation, so that it rises and reaches the level of “with all your might”? About this they said, “Wine enters, a secret comes out”: [the wine] is the Torah, which is called by the name “wine.”
The question is how this hidden love can be brought into the open, so that it reaches the level of “with all your might.” The answer returns to the opening saying, “wine enters, a secret comes out,” where the wine is the Torah.




Section 4 · ¶13–14
The wine of Torah reveals the secret
13וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ערבים עלי ד״ס45 יותר מיינה של תורה כי על האהבה נאמר וירא אלקים את האור כי טוב46 ואמרו רז״ל [רבותינו זכרונם לברכה] כי טוב לגנוז בתורה.4748
As our Sages, of blessed memory, said, “The words of the Scribes are more pleasing to me than the wine of Torah.” For about love it is said, “And G-d saw the light, that it was good”; and our Sages, of blessed memory, said, “that it was good” — to hide away in the Torah.
The Sages call the Torah “wine,” as in their saying that the words of the Scribes are dearer than the wine of Torah. The light G-d saw “that it was good” is identified with love, and the Sages say it was hidden away in the Torah, so the Torah holds the hidden light of love.


וכשנכנס יינה ש״ת [של תורה] יצא סוד הוא אור האהבה הגנוז מההעלם אל הגילוי להיות אצלו גילוי האה״ר [האהבה רבה] המושרשת בשרש נפשו במקור חוצבה בבחי׳ בכל מאדך וע״ז נא׳ [נאמר] פותח את ידיך.49
And when the wine of Torah enters, the secret — which is the hidden light of love — comes out from concealment into revelation, so that there is in him a revelation of the ahavah rabbah rooted in the root of his soul, in the source from which it was hewn, at the level of “with all your might.” And about this it is said, “You open Your hand (yadecha).”
When the wine of Torah enters a person, the hidden light of love emerges into revelation, and the ahavah rabbah rooted in his soul is revealed as love “with all your might.” The verse “You open Your hand” alludes to this.


יודי״ך הן הם בחי׳ הצמצומים רבים ועצומים מאא״ס [מאור אין סוף] ב״ה להיות השתלשלות המדרגות מעילה לעלול כו׳.50
“Yudecha” (“Your yuds”): these are the levels of the contractions (tzimtzumim), many and mighty, from the Infinite Light (Or Ein Sof), blessed be He, so that there be the chain of descent (hishtalshelus) of the levels, from cause to effect, etc.
The word yadecha, Your hand, is read as yudecha, “Your yuds.” The small letter yud represents contraction (tzimtzum): the many great contractions of the Infinite Light that allow a chain of levels to descend, cause to effect.




14ומקור התהוות העולמות מאין ליש מרצה״ע [מרצון העליון] ב״ה וע״י התורה שהיא חכמתו ורצונו ית׳ פותח את היודי״ן והצמצומים להיות גילוי51 רצה״ע [רצון העליון] ב״ה.
And the source of the coming into being of the worlds from nothing to something is from the Supernal Will, blessed be He. And through the Torah, which is His wisdom and His will, blessed be He, [He] opens the yuds and the contractions, so that there is a revelation of the Supernal Will, blessed be He.
Creation from nothing has its source in G-d’s Supernal Will, which is concealed behind the contractions. The Torah, being G-d’s wisdom and will, “opens” these yuds, so that His will is revealed.


ומשביע לכל חי52 דהיינו בכל חיות ואור המתפשט בעולמות מריש כל דרגין כו׳. להיות בהם בחי׳ רצון שיהי׳ [שיהיה] שורה ומתגלה בהם בחי׳ רצה״ע [רצון העליון] ב״ה ונמשך לנפש האדם ג״כ שיהי׳ [שיהיה] מתגלה בו רצה״ע [רצון העליון] שבנפשו
“And satisfies every living thing”: that is, in all the life-force and light that spreads through the worlds, from the head of all levels, etc., there should be the level of will — that the level of the Supernal Will, blessed be He, rest and be revealed in them. And it is drawn to the soul of man as well, so that the Supernal Will within his soul is revealed in him,
The verse continues “and satisfies every living thing [with] will.” This means that within all the life and light in the worlds, from the highest level down, G-d’s will should rest and be revealed; and within a person, the Supernal Will present in his own soul should be revealed.


דהיינו האה״ר [האהבה רבה] המושרשת בשרש נפשו למעלה מכדי שתוכל הנפש שאת מאחר שהרצ״ע [שהרצון העליון] בא אצלו לידי גילוי למטה בלבושי הנפש דבור ומעשה ע״י דבור בת״ת [בתלמוד תורה] ומעשה המצות ולכן אמרו רז״ל [רבותינו זכרונם לברכה] ששואלים את האדם קבעת עתים לתורה.5354
that is, the ahavah rabbah rooted in the root of his soul, beyond what the soul can bear; since the Supernal Will has come to revelation in him below, in the garments of the soul, speech and action — through speech in Torah study and the action of the mitzvos. Therefore our Sages, of blessed memory, said that a person is asked, “Did you set fixed times for Torah?”
The will within the soul is the ahavah rabbah rooted in its source, beyond what the soul can hold. It is revealed when the Supernal Will becomes manifest in the soul’s outer garments, speech and action, through speaking words of Torah and doing mitzvos; that is why a person is asked at his judgment whether he set fixed times for Torah.


שעי״ז יעורר את האהבה מלמעלה בשרש נפשו שאינה מתלבשת בשום כלי המעלים ומסתיר שאין כמוה ולא דוגמתה בזלעו״ז [בזה לעומת זה] הנ״ל ואין לה הפסק שאפי׳ [שאפילו] בעסקו בשאר ענינים תהיה אהבה זו תקועה בלבו.
For through this he will arouse the love from above in the root of his soul, which is not enclothed in any vessel that conceals and hides; there is nothing like it, nor any likeness of it, in the “one opposite the other” mentioned above; and it has no interruption, so that even while he is occupied with other matters, this love will be fixed in his heart.
Fixed Torah study arouses the love from above in the soul’s root, a love not clothed in any concealing vessel and without any counterpart on the opposing side. So it is not interrupted: even while he is busy with other things, this love stays fixed in his heart.


ומזה יבא לידי ודברת בם5556 כו׳ (וע׳ באגה״ק [באגרת הקודש] ד״ה איתא רפ״ד דמגלה57 ודאשתמש בתגא כו׳ במי ששונה הלכות58 כו׳ יעו״ש [יעויין שם]):
And from this he will come to “and you shall speak of them,” etc. (See Iggeres HaKodesh, the section beginning “It is stated at the beginning of the fourth chapter of Megillah: ‘And one who makes use of the crown,’ etc.” — of one who studies halachos, etc.; see there.)
From this he comes to “and you shall speak of them,” speaking words of Torah at all times. The Alter Rebbe refers to the epistle of Iggeres HaKodesh that opens with the Talmud’s teaching about “one who makes use of the crown,” explained as one who makes use of a person who studies halachos.




Section 5 · ¶15–17
Red of eyes: love in delights
15ובזה יובן הכתוב חכלילי עינים מיין. פי׳ עינים הוא מ״ש עיני תמיד אל59 ה׳. הנה עין60 ה׳ אל יראיו.
With this the verse “Red of eyes from wine” will be understood. “Eyes” is [as] in what is written, “My eyes are always toward G-d”; “Behold, the eye of G-d is toward those who fear Him.”
Now the verse can be explained. “Eyes” recalls “My eyes are always toward G-d” and “the eye of G-d is toward those who fear Him”: a mutual gaze between a person and G-d.


והוא בחי׳ לאסתכלא ביקרא דמלכא61 דהיינו שיאיר בלבו אור האהבה לה׳ בבחי׳ ראיה היא בחי׳ אהבה בתענוגים שהיא מדרגה העולה על כולנה למעלה מאה״ר [מאהבה רבה] ואה״ע [ואהבת עולם]
This is the level of “gazing upon the glory of the King,” that is, that the light of love for G-d shine in his heart in the manner of sight, which is the level of love in delights — a level that surpasses all of them, above ahavah rabbah and ahavas olam.
This gaze is “gazing upon the glory of the King”: the light of love for G-d shines in the heart like sight, and this is called love in delights. It is higher than both ahavah rabbah and ahavas olam.


(וצ״ע [וצריך עיון] בתניא פמ״ג62 משמע דאה״ר [דאהבה רבה] היא אהבה בתענוגים. וצ״ל שיש ב׳ בחינות אה״ר [אהבה רבה] הא׳ האהבה הנז׳ [הנזכר] בתניא פי״ט כשבאה לידי גילוי כשאינה בבחינת גילוי התענוג.
(This needs examination in light of Tanya, chapter 43, which implies that ahavah rabbah is love in delights. One must say that there are two levels of ahavah rabbah. The first is the love mentioned in Tanya, chapter 19, when it comes to revelation, when it is not at the level of revealed delight.
In a parenthetical note the Alter Rebbe raises a difficulty: Tanya, chapter 43, identifies ahavah rabbah with love in delights, while here love in delights is above it. He resolves it by distinguishing two levels of ahavah rabbah; the first is the hidden love described in Tanya, chapter 19, when it is revealed but without revealed delight.


וגדולה ממנה היא אה״ר [אהבה רבה] בתענוגים. ועיין במ״א ע״פ אחותי רעיתי יונתי63 כו׳. שם נתבאר אחותי היא מצד אהבה טבעית ויונתי היא אהבה בתענוגים) וכענין שכתוב עיניך יונים64 כמו זוג יונים שמסתכלים תמיד זע״ז [זה עם זה / זה על זה] ומתענגים כו׳.
Greater than it is ahavah rabbah in delights. See elsewhere, on “My sister, My beloved, My dove,” etc.; there it is explained that “My sister” is from the side of natural love, and “My dove” is love in delights.) As in what is written, “Your eyes are doves”: like a pair of doves that constantly gaze at one another and delight, etc.
The higher level is ahavah rabbah with delight, which is love in delights. He cites his explanation elsewhere of “My sister, My beloved, My dove”: “sister” is natural love, “dove” is love in delights. The main text then resumes with “Your eyes are doves,” for doves gaze constantly at each other and delight in it.


כך יהיה קשר האהבה בדביקות נפלא ועצום עד שיהיו עיניו ולבו כל הימים רק לאסתכלא ביקרא דמלכא. וכמ״ש בזהר65 ע״פ הסבי עיניך66 כו׳ דמוקדין ליה בשלהובין דרחימותא.
So shall the bond of love be, in wondrous and mighty cleaving, until his eyes and his heart are all the days only “to gaze upon the glory of the King.” As is written in the Zohar on “Turn away your eyes,” etc.: “that set Him ablaze with flames of love.”
A person’s bond of love with G-d should likewise be so intense that his eyes and heart are always turned to gazing at the King’s glory. The Zohar on “Turn away your eyes” describes eyes that set G-d ablaze with flames of love.


שתהא האהבה מתלהבת ומתלהטת בלב איש להתענג על ה׳ מרוב כל עד שאין כח בנפשו להגביל את האהבה בלב רק בבחינת ראיה מבחוץ (ועיין במ״א ע״פ עיניך יונים67 וע״פ הראיני את מראיך):6869
That is, that the love blaze and flame in a person’s heart, to delight in G-d more than all [else], until there is no power in his soul to contain the love in the heart, except as sight from outside. (See elsewhere, on “Your eyes are doves,” and on “Let me see your appearance.”)
The love burns so strongly, as a person delights in G-d above all else, that the soul has no power to hold it within the heart; it relates to it only as sight, which perceives something that remains outside oneself. The Alter Rebbe refers to his explanations elsewhere of “Your eyes are doves” and “Let me see your appearance.”




16וזהו ענין חכלילי עינים. פירוש אדמומית העינים70 שאודם העינים הוא מחמת תוקף רשפי אש71 דמוקדין ליה בשלהוביתא כו׳.
This is the meaning of “red of eyes”: the redness of the eyes, for the redness of the eyes comes from the intensity of the “fiery sparks” that “set Him ablaze with flames,” etc.
This is the “redness of the eyes” in the verse: eyes reddened by the intensity of the “fiery sparks” of love that, in the Zohar’s words, set G-d ablaze. The red of chachlili is the glow of this love in delights.


והוא בחינת מעלת ומדרגת השבת אז תתענג כו׳ וקראת לשבת ענג.7273 אך מי שטרח בע״ש [בערב שבת]74 כו׳.
And this is the level of the special quality and rank of Shabbos: “Then you will delight,” etc., “and you shall call the Shabbos a delight.” But “one who toiled on the eve of Shabbos,” etc.
Love in delights belongs to Shabbos, of which Isaiah says “Then you will delight in G-d” and “you shall call the Shabbos a delight.” But, as the Sages say, “one who toiled on the eve of Shabbos will eat on Shabbos”: the delight must be prepared beforehand.


ולכן צריך כל ימות החול ליגע את נפשו. לעורר את האה״ר [האהבה רבה] ואה״ע [ואהבת עולם]. וע״י זה יגיע לבחינת האהבה בתענוגים המתגלית בשבת.
Therefore, all the weekdays one must toil with his soul to arouse ahavah rabbah and ahavas olam; and through this he will reach the level of love in delights that is revealed on Shabbos.
During the weekdays, therefore, a person must toil with his soul to arouse ahavah rabbah and ahavas olam. That effort brings him, on Shabbos, to the love in delights that is revealed then.




17והנה כ״ז [כל זה] בא מבחינת ומדרגת יין. יינה ש״ת [של תורה]. וזהו חכלילי כל חיך הטועם אומר לי לי.75
Now, all this comes from the level and rank of wine: the wine of Torah. And this is “chachlili”: “every palate (chech) that tastes says, ‘For me, for me’ (li li).”
All of this comes from wine, the wine of Torah. The Talmud reads chachlili as chech li li: “every palate that tastes it says, ‘For me, for me.’”


לפי שיתגלה בחי׳ חיך הטועם את היין דהיינו בחי׳ חכמה וטעמי מצות שהם בחי׳ תענוג העליון.
For the level of the palate that tastes the wine will be revealed, that is, the level of Chochmah and the reasons (taamim, “tastes”) of the mitzvos, which are the level of the supernal delight.
The palate that tastes the wine is Chochmah and the reasons of the mitzvos (taamim, which also means “tastes”), the supernal delight. When these are revealed, a person tastes the sweetness of G-d’s wisdom.


וע״י כן נתעלה בעילוי אחר עילוי76 לי לי עד רום המעלות (פי׳ חיך הטועם זהו בחי׳ אהבה בתענוגים המתגלה בשבת שהוא בחי׳ שם ע״ב [שם ע״ב] דחכמה
And through this he is elevated, ascent after ascent, “for me, for me,” to the highest heights. (The meaning: “the palate that tastes” is the level of love in delights revealed on Shabbos, which is the level of the Name AB (72) of Chochmah;
Through this taste he rises, ascent after ascent, saying “for me, for me,” to the highest heights. In a parenthetical note the Alter Rebbe identifies the tasting palate with the love in delights revealed on Shabbos, the level of the divine Name AB (the spelling-out of Havayah whose numerical value is 72), which belongs to Chochmah.


ואזי אומר לי לי ב״פ [ב׳ פעמים] דהיינו שנכללו בו ב׳ אהבות הנ״ל אה״ר [אהבה רבה] ואה״ע [ואהבת עולם] שהם מ״ה [שם מ״ה] וב״ן [ושם ב״ן] דמ״ה [דשם מ״ה] מברר ב״ן [שם ב״ן] וע״י יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן] מתגלה בשבת בחי׳ הגבוה משניהם והוא בחי׳ שם ע״ב אהבה בתענוגים):7778
and then it says “for me, for me” twice, that is, the two loves mentioned above, ahavah rabbah and ahavas olam, are included in it. These are MaH (45) and BaN (52), for MaH refines BaN; and through the union of MaH and BaN there is revealed on Shabbos the level higher than both of them, the level of the Name AB: love in delights.)
The doubled “for me, for me” stands for the two loves contained in love in delights: ahavah rabbah corresponds to the Name MaH (45) and ahavas olam to the Name BaN (52). MaH refines BaN, and through their union on Shabbos the higher level of AB is revealed: love in delights.




Section 6 · ¶18–21
White of teeth from milk
18ולבן שינים מחלב.79 פירוש כי שינים הם הטוחנות את המאכל להיות מתעכל במעיו שעי״ז יהי׳ [יהיה] מזון לגוף
“And white of teeth from milk.” The meaning: the teeth are what grind the food so that it is digested in his innards, through which it becomes nourishment for the body;
The second half of the verse, “white of teeth from milk,” begins with what teeth do. Teeth grind food so that it can be digested and nourish the body.


משא״כ כשלא ילעוס ויטחון המאכל בשיניו לא יבא לידי עכול כלל ולא יהיה לו למזון ולשובע.
whereas when he does not chew and grind the food with his teeth, it will not be digested at all, and it will not be food and satisfaction for him.
Food swallowed without chewing is not digested and gives no nourishment or satisfaction. The next paragraph applies this to divine service.




19וכך עד״מ כדי שיהי׳ [שיהיה] מזון לרמ״ח אברין דמלכא שתהא נפשו מרכבה אליהם שיתאחד ממש עם הנפש צ״ל בבחי׳ שינים הטוחנות ומפררות
So too, by way of analogy: in order that there be food for “the 248 limbs of the King,” so that his soul be a chariot for them and that it be truly united with the soul, there must be the level of teeth that grind and crush,
The 248 positive mitzvos are called “the 248 limbs of the King.” For a person’s service to be real nourishment for them, so that his soul becomes a “chariot” for them, wholly united with them, he needs the spiritual equivalent of teeth that grind and break things down.


דהיינו לפרר ולברר כל מעשיו ודבוריו ומחשבותיו80 ולדקדק ולפשפש בהן ולהיות ממארי דחושבנא לשקול כל דרכיו ולפלס מעגלותיו.
that is, to crush and sift all his deeds, words and thoughts, and to scrutinize and examine them, and to be one of the “masters of accounting,” to weigh all his ways and to measure out his paths.
The “teeth” are self-examination: breaking down and sifting all one’s deeds, words and thoughts, scrutinizing them, and being among the “masters of accounting” who weigh all their ways and measure out their paths.




20ונק׳ בלשון הגמ׳ [הגמרא] מדקדק במעשיו שעי״כ [שעל ידי כך] יהיה בבחי׳ עכול בנפש שהטוב יקבל למזון ולשובע והפסולת המעורב תערובת זר ופסולת ידחה לחוץ.
In the language of the Gemara this is called “meticulous in his deeds.” Through this there will be a kind of digestion in the soul: the good it will take in as food and satisfaction, and the waste mixed in — a foreign admixture and refuse — it will push outside.
The Gemara calls such a person “meticulous in his deeds.” Through this scrutiny his service is “digested” in the soul: the good is absorbed as nourishment, and the foreign admixture mixed into it is pushed out like waste.


וכן בענין בירורי המדות אוי״ר [אהבה ויראה] כל חד לפום מאי דמשער בלבי׳8182 ושוקל במאזני שכלו כיצד היא האהבה האמיתית לה׳.
So too in the matter of refining the emotive attributes (middos), love and awe: “each one according to what he measures in his heart,” he weighs in the scales of his intellect what true love for G-d is.
The same applies to refining one’s love and awe. Each person, “according to what he measures in his heart,” weighs with his intellect what true love for G-d is.




21וכיצד היא בחי׳ אתהפכא חשוכא כו׳ באמת לאמתו להיות מייגע א״ע [את עצמו] ביגיעת הנפש לבא למדרגה זו שיהיה נקבע בלבו באמת לאמתו בלי דמיונות כו׳
And [he weighs] what the level of “turning darkness [into light],” etc., is in absolute truth — to weary himself with toil of the soul to come to this level, so that it is fixed in his heart in absolute truth, without imaginings, etc.
He must also weigh what it truly means to “turn darkness into light,” and toil with his soul to reach that level. The change must be fixed in his heart in truth, not in imagination.


וכיוצא בזה כמה דרכים הידועים למבקשי ה׳ יבינו כל83 מאליהם שצריך לדקדק ולפשפש כו׳84 ולהיות מייגע עצמו85 כו׳.
And there are many ways like this, known to “those who seek G-d,” who “will understand everything” on their own: that one must scrutinize and examine, etc., and weary oneself, etc.
There are many such paths, familiar to those who seek G-d, who will recognize them on their own. All of them require scrutiny, self-examination and toil; this is the work of the “teeth.”


אך אח״כ יגיע לבחי׳ ומדרגת החלב. כמו שהחלב עד״מ מגדל את הולד להיות אבריו נגדלים.
But afterward he will reach the level and rank of milk. Just as milk, by way of analogy, makes the infant grow, so that his limbs grow,
After the toil comes the level of milk. Milk makes an infant grow, so that its limbs develop.


כך בחי׳ החלב של תורה מגדל את מדותיו אהוי״ר [אהבה ויראה] כו׳ להיות לו אוי״ר [אהבה ויראה] היותר גדולים בגדלות המוחין
so the level of the milk of Torah makes his emotive attributes (middos), love and awe, etc., grow, so that he has the greatest love and awe, in the maturity of the intellect (gadlus hamochin).
The “milk” of Torah likewise makes a person’s emotions, his love and awe of G-d, grow, until they are of the greatest kind, born of mature, expanded intellect (gadlus hamochin).


(שהאברים הם המדות ועיקרם הם חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] ובחי׳ חב״ד [חכמה בינה ודעת] שבתוכן המקיימות אותן וכל א׳ מג׳ מיני בחינות אלו כלולה מכל הנ״ל הרי פ״א. וכל בחי׳ נחלקת לג׳ בחי׳ ראש תוך סוף הרי רמ״ג. ושרשם ה״ח [ה׳ חסדים] המגדילים הרי רמ״ח).86
(For the limbs are the emotive attributes, chiefly Chesed, Gevurah, Tiferes, Netzach, Hod and Yesod, and the level of Chochmah, Binah and Daas within them, which sustain them; and each one of these three kinds of levels comprises all of the above, making 81. And each level divides into three levels, head, middle and end, making 243. And their root is the five Chasadim (kindnesses) that bring growth, making 248.)
A parenthetical note explains why the emotions are called limbs and arrives at the 248 limbs of the body. The six emotive Sefiros together with Chochmah, Binah and Daas within them make nine, each comprising all nine (81); each has a head, middle and end (243); and their root, the five Chasadim that bring growth, completes 248.


וזהו רוחצות בחלב8788 כו׳ שהחלב מרחיץ המדות ונהפכין ממהות למהות להיות נהפך לבו ונעשה כאיש אחר לגמרי בשינוי המדות כולן שוין לטובה.
This is “washed with milk,” etc.: the milk washes the emotive attributes, and they are transformed from one essence to another, so that his heart is transformed and he becomes like an entirely different person, with all his attributes changed, equally, for the good.
This is the Song of Songs’ image of eyes “washed with milk”: the milk of Torah washes the emotions so that they are transformed in their very nature. The person’s heart is changed, and he becomes like another person, with all his traits turned to good.


ומזה יומשך להיות לבן שינים שיהיה בהם בחי׳ לבנונית ובהירות בבירורי המדות בעילוי אחר עילוי עד רום המעלות89 בבחי׳ ראיה חושיית שלא ביגיעה יגיעת הנפש ויגיעת בשר רק מיד יגיע אליו כו׳.
And from this will follow “white of teeth”: there will be in them the quality of whiteness and brightness in the refinement of the attributes, ascent after ascent, to the highest heights, in the manner of sensory sight — not through toil, the toil of the soul and the toil of the flesh; rather, it will reach him at once, etc.
From this comes “white of teeth”: his refinement of his emotions becomes clear and bright, rising ever higher. He no longer needs to toil and labor to see the truth; it reaches him at once, as clearly as physical sight.


וזה חכלילי כו׳ מיין כו׳ מחלב כו׳ ובחי׳ יין וחלב נעשה הכל בחי׳ חכלילי לי לי עד רום המעלות:90
And this is “red,” etc., “from wine,” etc., “from milk,” etc.: the levels of wine and milk all become the level of chachlili — “for me, for me” — to the highest heights.
The parts of the verse thus come together: the red eyes from wine and the white teeth from milk all become chachlili, “for me, for me,” rising to the highest heights.



In one’s avodah
Set fixed times for Torah study, so that its wine draws out the hidden love of your soul and keeps it with you even in your other affairs. During the week, toil in contemplation and examine your deeds, words, thoughts and feelings honestly, so that your love for G-d is true and not imagined; this earns the delight of Shabbos, and the milk of Torah then makes your love and awe grow until the change in your heart comes clearly and without strain.
Questions for discussion
	According to the maamar, why can ahavas olam be interrupted by worldly affairs while ahavah rabbah cannot?
	How does the analogy of a drop and the ocean show why the soul cannot contain ahavah rabbah?
	What does it mean that the Torah “opens the yuds,” and how does that reveal the love hidden in the soul?
	Why is love in delights linked to Shabbos, and what does weekday toil have to do with it?
	What is the difference between the work of the “teeth” and the work of the “milk” in refining one’s love and awe?

Sources and references
Notes
Paragraph 1
1חכלילי עינים
Another transcript (hanachah) of this maamar, recorded by a different listener.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה כרך א ע׳ קסז. והנחה אחרת בתו״א לעמבערג ג, ג. וראה גם מאמרי אדה״ז הקצרים ע׳ תלג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. [המאמר באוה״ת ויחי שסה, ב הוא לשון התו״א עם הגהות]. קיצורים באוה״ת כרך ו תתשמא, ב. וראה כרך ז תתתעה, ב. פלח הרמון בראשית קכז, ד. בלקו״ת שה״ש לו, א ד״ה הסבי עיניך מציין כמה פעמים לד״ה זה. בסה״מ תרס״ט ע׳ קיז מציין לד״ה זה.
2חכלילי עינים מיין
Yaakov’s blessing to Yehudah: “His eyes are red from wine, and his teeth white from milk.” The maamar explains the verse phrase by phrase as two powers of the Torah.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, יב.
3הנה גבי כתיב יין המשמח
A manuscript variant: this manuscript reads “Now it is written, ‘wine that gladdens’” in place of the printed wording.
Kehot’s noteבבוך 414: הנה כתיב יין המשמח.
4תירושי המשמח אלקים
In Yotam’s parable the vine says, “Shall I give up my wine, which gladdens G-d and men?” The Alter Rebbe asks how wine can gladden G-d.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteס׳ שופטים ט, יג. בבוך 633 מתחיל: הנה כתיב יין המשמח אלקים.
5נכנס יין יצא סוד
The Gemara notes that “wine” (yayin) and “secret” (sod) both have the numerical value seventy: when wine enters, a secret comes out. The maamar reads the wine as the Torah and the secret as the hidden love of the soul.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א. בלקו״ת ויקרא ג, ד מציין לכאן.
Paragraph 2
6לכו שברו ואכלו
Isaiah calls, “Come, buy and eat… without money and without price, wine and milk.” The Alter Rebbe reads wine and milk as two aspects of the Torah, which is given freely.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א. ראה ביאור הפסוק בלקו״ת שמע״צ פד, ג שקאי על תורה.
7יש ב׳ אהבות
Tanya chapter 44 explains that each of the two levels of love, ahavah rabbah and ahavas olam, divides into countless levels, each person according to his own measure.
Kehot’s noteראה תניא פ׳ מד. תורת שלום שיחת שמח״ת תרס״ח ע׳ 87. מכ׳ כ״ק אדמו״ר מהוריי״צ נ״ע נדפס בסוף קונטרס העבודה.
8שו״ה אמרו — כי בתורה
Or HaTorah has the same wording as printed here.
Kehot’s noteוכ״ה באוה״ת ויחי שסה, ב. אבל בבוך 414: כי הנה בתורה.
Paragraph 3
9שו״ה האהבה — איך שהוא ית׳
A manuscript variant: this manuscript lacks the words from “the love” to “how He, blessed be He.”
Kehot’s noteבבוך 414 ליתא תי׳ אלו.
10שו״ה מחדש — בכל יום
A manuscript variant: this manuscript lacks the words from “renews” to “every day.”
Kehot’s noteבבוך 633: ליתא.
11מלכותך מכ״ע
“Your kingship is the kingship of all worlds.” The Alter Rebbe reads “kingship” as G-d’s Malchus, the level from which all worlds are created and kept in existence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
12שו״ה כי — עליונים ותחתונים
A manuscript variant: this manuscript lacks the words from “for” to “higher and lower.”
Kehot’s noteבבוך 633 ליתא.
13ואתה מחי׳ את כולם
From the Levites’ prayer: “You alone are G-d… and You give life to them all.” It is cited to show that all worlds receive their life from G-d.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 5
14אנשים מלומדה
Isaiah rebukes a people whose “fear of Me is a commandment of men learned by rote.” The Alter Rebbe uses the phrase for knowledge of G-d’s sovereignty that is merely learned and not truly felt.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
15ברוך ה׳ אלקי ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקו, מח.
16Kehot’s note points to I Chronicles 16:36 for these words.
I Chronicles 16:36דברי הימים א ט״ז:ל״ו
בָּרוּךְ Havayah אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעֹלָם וַיֹּאמְרוּ כׇל־הָעָם אָמֵן וְהַלֵּל לַHavayah
Blessed be the L-RD, the G-d of Israel, From everlasting even to everlasting. And all the people said: ‘Amen, ‘and praised the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ברוך ה׳ אלקי ישראל מן העולם ועד העולם
“Blessed is G-d, the G-d of Israel, from world to world.” The Alter Rebbe reads it as the blessing, the drawing down of G-d’s name, reaching from world to world, even into this physical world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שו״ה ולהרחיב — בשבחו
A manuscript variant: in place of the words from “and expansively” to “in praise,” this manuscript reads “in the verses of His praise” (בפסוקי שבחו).
Kehot’s noteבבוך 633: בפסוקי שבחו.
Paragraph 7
19בקרב איש ולב עמוק
The psalm speaks of the inner part of a man and a deep heart. The Alter Rebbe borrows the phrase for contemplation that becomes fixed in the depths of the heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים סד, ז.
20שמע ישראל
“Hear, O Israel, G-d is our G-d, G-d is One,” the first verse of the Shema. The Alter Rebbe reads “Hear” as understanding and explains “One” through its letters.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שמע לשון הבנה
The opening maamar of Torah Ohr (1a) explains “Shema” as understanding and reads its large ayin as the seven supernal attributes, still nullified in their source.
Kehot’s noteנסמן לעיל א, א. לח, ב.
22אחד ז׳ רקיעים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סס״א ס״ו.
23אחד ז׳ רקיעים וארץ וד׳ רוחות העולם
The halachah is to prolong the ches of “Echad” to crown G-d in the heavens and the earth, and the dalet to think that He alone rules the four directions of the world. The Alter Rebbe draws on this reading of the letters of “One.”
Shulchan Arukh, Orach Chayim 61:6שולחן ערוך, אורח חיים ס״א:ו׳
צריך להאריך בחי״ת של אחד כדי שימליך הקב״ה בשמים ובארץ שלזה רומז החטוטרות שבאמצע הגג החי״ת ויאריך בדל״ת של אחד שיעור שיחשוב שהקב״ה יחיד בעולמו ומושל בד׳ רוחות העולם ולא יאריך יותר מכשיעור זה ויש נוהגים להטות הראש כפי המחשבה מעלה ומטה ולד׳ רוחות:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
Paragraph 8
24ואהבת הוא מלשון רצון
The note points to Sefer HaChakirah’s discussion of the root avah (to want), from which “ve’ahavta” is understood as will.
Song of Songs 7:1שיר השירים ז׳:א׳
שׁוּבִי שׁוּבִי הַשּׁוּלַמִּית שׁוּבִי שׁוּבִי וְנֶחֱזֶה־בָּךְ מַה־תֶּחֱזוּ בַּשּׁוּלַמִּית כִּמְחֹלַת הַמַּחֲנָיִם:
Return, return, O Shulammite; Return, return, that we may look upon thee. What will ye see in the Shulammite? As it were a dance of two companies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלשון אבה. ראה ספר החקירה לכ״ק הצ״צ (הוצאת תשס״ג) צא, א ודף קמז, ב בערך אבה. לקו״ת בהעלותך כט, ד. ראה כג, א. שה״ש ז, א. לג, ד.
25בכל לבבך בשני יצריך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “And you shall love” as a matter of will.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
26מי לי בשמים
“Whom have I in heaven? And with You, I desire nothing on earth.” It expresses the change of will in which a person wants nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. באוה״ת ויחי כרך ו תתשמא, ב נוסף קיצור: (נת׳ ענין אה״ע שהיא האהבה הנלקח׳ מהעולמו׳ כשיתבונן איך שחיות כל העולמו׳ רק מבחי׳ מל׳ והוא ית׳ קדוש ומובדל וכו׳ שעי״ז יעקור רצונו מהבלי העולם ועמך לא חפצתי). ע״כ.
27Kehot’s note points to Genesis 49:12 for these words.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
28תוכה רצוף אהבה
The verse describes King Shlomo’s palanquin, “its inside inlaid with love.” The Alter Rebbe uses it for ahavas olam, which fills the soul from within.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29כי חלק הוי׳ ממש עמו
“For G-d’s portion is His people, Yaakov the lot of His inheritance.” The Alter Rebbe adds “literally”: the soul is truly a part of G-d, and ahavah rabbah is rooted there.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30Kehot’s note points to Judges 9:13 for these words.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Kehot’s note points to Isaiah 55:1 for these words.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
32ואני ה׳ לא שניתי
“For I, G-d, have not changed.” The Alter Rebbe uses it to show that G-d is beyond the worlds and is not affected by them at all.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
33בכל מאדך
“With all your might” (bechol me’odecha): love without measure. It describes how ahavah rabbah appears when it is revealed.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34בתניא ס״פ מ״ג . . י״ט
the passage shares nothing with the note
Kehot’s noteראה לקו״ת במדבר ט, ד. בתו״א דפוס א׳ נדפס ההגהה באותיות רגילות. בבוך 414. 633 ליתא ההגהה.
35Kehot’s note points to Eruvin 65a for these words.
Eruvin 65aעירובין ס״ה א
Paragraph 11
36והנה ההפרש
Or HaTorah on Pinchas quotes a passage from here and from the biur that follows.
Kehot’s noteבאוה״ת פנחס ע׳ א׳קנז מביא קטע מכאן, ומהביאור דלקמן. בלקו״ת במדבר ט, ד. בלק סח, ב מציין לכאן. וראה בהנסמן לעיל מז, א.
37ממקור חוצבה
After “from the source from which it was hewn,” Or HaTorah adds the reason: “for His people is literally a portion of G-d, and it is written, ‘I, G-d, have not changed,’ etc.,” and then “therefore.”
Kehot’s noteבאוה״ת שם נוסף ”כי חלק ה׳ ממש עמו ואני ה׳ לא שניתי כתיב כו׳” לכן.
38שאה״ר אין לה הפסק
the passage shares nothing with the note
Kehot’s noteבסה״מ תרמ״א ע׳ קלג: בתו״א ד״ה חכלילי כ׳ שאה״ר אין לה הפסק, ובד״ה ועשית ציץ [=פג, ג] שאה״ר יש לה הפסק אחר התפילה, אך אהבה רבה זו שהיא אהבה בתענוגים שאפ״ל שהכהן יכול להמשיך זה מחמת שזהו כנהא ברעו״ד כמ״ש רבינו ז״ל, אך ע״י הציץ שעשה משה י״ל שודאי נמשך כי משה גם מדחה בחי׳ הלעו״ז דעמלק, וע״י שהי׳ נושא תמיד הציץ בודאי לא היה הפסק, ע״כ.
39אין בזה לעומת זה
The note explains that the love meant here is that of the yechidah.
Kehot’s noteהכוונה לאהבה דבחי׳ יחידה, הגהת כ״ק אדמו״ר הצ״צ לקו״ת תצא לז, ג. וראה בספר הערכים-חב״ד כרך א׳ ערך אהבה מסותרת במילואים הערה 380 מהביאור באוה״ת דברים ע׳ לג.
40לעומת זה
“G-d made one opposite the other.” Chassidus reads it to mean that every level of holiness has a counterpart on the side opposed to holiness; the Alter Rebbe says that ahavah rabbah has none.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
41בל תמוט עולם ועד
The psalm says G-d set the earth on its foundations, “never to be moved, forever and ever.” The Alter Rebbe applies the words to the impression of ahavah rabbah, which never leaves the heart.
Psalms 104:5תהילים ק״ד:ה׳
יָסַד־אֶרֶץ עַל־מְכוֹנֶיהָ בַּל־תִּמּוֹט עוֹלָם וָעֶד:
Who didst establish the earth upon its foundations, that it should not be moved for ever and ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בכל מאדך
“With all your might”: the boundless love that ahavah rabbah becomes when it is revealed.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43נכנס יין יצא סוד
“Wine enters, a secret comes out.” Here the Alter Rebbe identifies the wine with the Torah, which draws the hidden love into the open.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44כיצד תהי׳ אה״ר זו
the passage shares nothing with the note
Kehot’s noteראה לקו״ת שה״ש ד״ה צאינה וראינה (השני).
Paragraph 13
45כמארז״ל ערבים עלי ד״ס
The sources of this saying are listed at 52d, where a maamar sets out to explain the Sages’ words on “For Your love is better than wine”: “The words of the Scribes are more pleasing to me than the wine of Torah,” and asks why it says “to me” (alai).
Kehot’s noteנסמן לקמן נב, ד.
46וירא אלקים את האור כי טוב
“And G-d saw the light, that it was good.” The Alter Rebbe identifies this light with love.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
47כי טוב לגנוז בתורה
The Gemara says that the light created on the first day was hidden away for the righteous in the time to come, deriving it from “And G-d saw the light, that it was good.” Here the Alter Rebbe says it is hidden in the Torah.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבלקו״ת במדבר יח, ד: גנזו לצדיקים והיכן גנזו היינו בתורה וע׳ בזהר פ׳ תרומה דקמ״ט א׳. וראה חגיגה יב, א (לצדיקים לעתיד לבא). דגל מחנה אפרים פ׳ בראשית בשם הבעש״ט. וראה סה״מ תרפ״ד ע׳ רנ בהערה.
48לגנוז בתורה
Likkutei Torah, cited in the Kehot note, refers to this Zohar passage for the teaching that the hidden light was stored in the Torah. The Zohar says that wherever people toil in Torah at night, a thread of that hidden light is drawn down upon them.
Zohar, Terumah 37:415–38:424ספר הזהר, תרומה ל״ז:תט״ו-ל״ח:תכ״ד
Said R. Judah: ‘Had it been hidden away altogether, the world would not have been able to exist for one moment. But it was only hidden like a seed which generates others, seeds and fruits, and the world is sustained by it. There is not a day that something does not emanate from that light to sustain all things, for it is with this that the Holy One nourishes the world. Moreover, whenever the Torah is studied by night, a little thread of this hidden light steals down and plays …
The Zohar; London, Soncino Press, 1933 (Public Domain)
49פותח את ידיך
“You open Your hand and satisfy every living thing with will.” The Alter Rebbe reads “Your hand” (yadecha) as “Your yuds,” the divine contractions that the Torah opens.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז. בלקו״ת מסעי צה, א מציין לכאן. וראה לקמן בסוף הביאור מח, ד.
50שו״ה יין — על האהבה
A manuscript variant: this manuscript reads “about the light of love” in place of “about love.”
Kehot’s noteבבוך 414: על אור האהבה.
Paragraph 14
51שו״ה פותח — להיות גילוי
A manuscript variant: this manuscript reads “so that there be a drawing down of revelation” (להיות המשכת גילוי).
Kehot’s noteבבוך 414: להיות המשכת גילוי.
52ומשביע לכל חי
“And satisfies every living thing with will.” The Alter Rebbe reads “will” as the Supernal Will revealed in all life in the worlds and in the soul.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ששואלים את האדם קבעת עתים לתורה
A manuscript variant: this manuscript adds “that even one who cannot engage in Torah constantly should nevertheless set fixed times for Torah.”
Shabbat 30aשבת ל׳ א
Kehot’s noteשבת ל, א. בבוך וישב — ויחי גוכתי״ק הצ״צ ובבוך 414 נוסף: שאפי׳ מי שא״א לו לעסוק בתורה תמיד מ״מ יקבע עתים לתורה.
54קבעת עתים לתורה
When a person is brought to judgment he is asked, among other things, “Did you set fixed times for Torah?” The Alter Rebbe explains why: fixed Torah study reveals the love hidden in the soul’s root.
Shabbat 31a:11שבת ל״א א:י״א
אָמַר רָבָא: בְּשָׁעָה שֶׁמַּכְנִיסִין אָדָם לְדִין, אוֹמְרִים לוֹ: נָשָׂאתָ וְנָתַתָּ בָּאֱמוּנָה? קָבַעְתָּ עִתִּים לַתּוֹרָה? עָסַקְתָּ בִּפְרִיָּה וּרְבִיָּה? צִפִּיתָ לִישׁוּעָה? פִּלְפַּלְתָּ בְּחׇכְמָה? הֵבַנְתָּ דָּבָר מִתּוֹךְ דָּבָר? וַאֲפִילּוּ הָכִי, אִי יִרְאַת ה׳ הִיא אוֹצָרוֹ — אִין, אִי לָא — לָא. מָשָׁל לְאָדָם שֶׁאָמַר לִשְׁלוּחוֹ: הַעֲלֵה לִי כּוֹר חִיטִּין לָעֲלִיָּיה. הָלַךְ וְהֶעֱלָה לוֹ. אָמַר לוֹ: עֵירַבְתָּ לִי בָּהֶן קַב חוֹמְטוֹן? אָמַר לוֹ: לָאו. אָמַר לוֹ: מוּטָב אִם לֹא הֶעֱלֵיתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
55לידי ודברת בם
Or HaTorah adds a summary: ahavah rabbah is hidden and rooted in the soul because “a portion of G-d is His people,” so it longs for its source, the Infinite One Himself; it is taken from G-d’s essence and not from the worlds’ nullification, and therefore it is called ahavah rabbah.
Kehot’s noteבאוה״ת ויחי שם נוסף קיצור: (נת׳ ענין אה״ר שהיא אהבה המסותרת ומושרשת בנפשו מצד מקור חוצבה כי חלק ה׳ עמו ולזאת תכסוף למקורה שהוא א״ס ב״ה עצמו שאינו בגדר עלמין כלל, ונמצא אהבה זו נלקח׳ מצד עצמות אא״ס ולא מצד ביטול העלמין ולכן נק׳ אה״ר שאינה מתיישבת בלב ואין לה לעומת זה ויציאתה לא הגלוי הוא ע״י עסק התורה שהיא רצון העליון ועי״ז מתגלה אה״ר זו שהיא בחי׳ רצה״ע שבנפשו). ע״כ.
56ודברת בם
“And you shall speak of them when you sit in your house and when you walk on the way.” The constant love revealed through Torah brings a person to this.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וע׳ באגה״ק ד״ה איתא רפ״ד דמגלה
Epistle 29 begins with this Talmudic teaching and asks why the halachos are called “the crown of the Torah.” It explains that the light hidden for the righteous, the delight of “Then you will delight in G-d,” is too great for the soul to bear unless it is clothed in a garment drawn from that light’s outermost level, which it identifies with the power of will.
Kehot’s noteסי׳ כט. וכן בכמה מקומות מציין הצ״צ כן לד״ה זה, ולא מסמן לד״ה אחעט״ב.
58The Gemara quotes the Mishnah “one who makes use of the crown passes away,” and Reish Lakish explains: this is one who makes use of a person who studies halachos, the crown of the Torah. The epistle of Iggeres HaKodesh to which the Alter Rebbe refers opens with this teaching.
Megillah 28b:14מגילה כ״ח ב:י״ד
תְּנַן הָתָם: וּדְאִשְׁתַּמַּשׁ בְּתָגָא — חָלֵף. תָּנֵי רֵישׁ לָקִישׁ: זֶה הַמִּשְׁתַּמֵּשׁ בְּמִי שֶׁשּׁוֹנֶה הֲלָכוֹת כִּתְרָהּ שֶׁל תּוֹרָה.
We have learned in another place: Whoever makes use of a crown, passes away [from the world] and Resh Lakish taught: This applies to one who accepts service from one who can repeat halakhoth, the crown of Torah. And Ulla said
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 15
59עיני תמיד אל ה׳
“My eyes are always toward G-d.” The Alter Rebbe reads “eyes” in Yaakov’s blessing as this constant gaze toward G-d.
Psalms 25:15תהילים כ״ה:ט״ו
עֵינַי תָּמִיד אֶל־ה׳ כִּי הוּא־יוֹצִיא מֵרֶשֶׁת רַגְלָי:
Mine eyes are ever toward the L-RD; For He will bring forth my feet out of the net.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, טו.
60הנה עין ה׳ אל יראיו
“Behold, the eye of G-d is toward those who fear Him.” G-d’s gaze toward a person answers the person’s gaze toward Him.
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח. בבוך 414. 633 נוסף אחר תי׳ יראיו: ובאתעדל״ת והנה עיני תמיד אל ה׳ אתעדל״ע עין ה׳ אל יריאיו: והוא בחי׳.
61לאסתכלא ביקרא דמלכא
The Kehot note points to this Zohar passage for the phrase “to gaze upon the glory of the King,” which here describes love in delights, a love like sight.
Zohar II, 47bזח״ב מז, ב
Kehot’s noteראה זח״ב מז, ב.
62וצ״ע בתניא פמ״ג
Or HaTorah raises the same difficulty: what is explained here, that love in delights is above ahavah rabbah, seems to contradict Tanya chapter 43, which says that ahavah rabbah is love in delights.
Kehot’s noteראה אוה״ת ויחי כרך ב שסח, ב. שלכאורה המבואר בתו״א כאן דאהבה בתענוגים היא למעלה מאה״ר, סותר למ״ש בתניא פ׳ מג שאה״ר היא אהבה בתענוגים ע״ש. וראה יהל אור ע׳ תיח.
63אחותי רעיתי יונתי
“Open for me, my sister, my beloved, my dove.” The Alter Rebbe cites his explanation elsewhere: “sister” is natural love and “dove” is love in delights.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64עיניך יונים
“Behold, you are fair, my beloved… your eyes are doves.” Like doves that gaze at each other constantly and delight in it, the soul gazes at G-d with love in delights.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, טו.
65וכמ״ש בזהר
On “Turn away your eyes,” the Zohar has G-d say that the eyes of the beloved “set Me ablaze with flames of love.” The Alter Rebbe uses it for love in delights that blazes beyond what the heart can contain.
Zohar III, 84aזח״ג פד, א
Kehot’s noteזח״ג פד, א. ראה תו״ח מקץ ריג, א שמפרש: ”שזהו נגד רצון ה׳ האמיתי שחפץ להיות לו דירה בתחתונים בתו״מ ולא בהעלאה והתכללות הנפש למעלה בשלהובא כו׳ שע״ז אמר הסבי עיניך כו׳)”. ראה סה״מ תרמ״ט ע׳ רנח.
66הסבי עיניך
“Turn away your eyes from me, for they have overwhelmed me.” The Zohar reads it as G-d saying that these eyes set Him ablaze with flames of love.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67במ״א ע״פ עיניך יונים
Likkutei Torah explains “Your eyes are doves”: like a pair of doves, male and female, that constantly gaze at each other and delight in seeing each other, the Jewish people are “to gaze upon the glory of the King,” and from everything they can see that there is nothing besides Him.
Kehot’s noteראה לקו״ת שה״ש יד, ב.
68וע״פ הראיני את מראיך
The Kehot note suggests that the reference to “Let me see your appearance” may be to the maamar printed there.
Kehot’s noteאולי הכוונה להנדפס במאמרי אדה״ז כתובים כרך ב ע׳ קכ.
69הראיני את מראיך
“Let me see your appearance, let me hear your voice.” The Alter Rebbe refers to his explanation of this verse elsewhere.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70פירוש אדמומית העינים
Or HaTorah brings in the name of the Maggid that there are two kinds of redness: one is Gevurah, and the other comes from wine, which is joy.
Kehot’s noteבאוה״ת כאן שסט, א מביא בשם המגיד נ״ע כי יש ב׳ מיני אדמומית א׳ הוא גבורה והב׳ הוא מיין שהוא שמחה. מובא באוה״ת נ״ך ע׳ שי.
71רשפי אש
“For love is strong as death… its sparks are fiery sparks.” These fiery sparks of love are what redden the eyes in “red of eyes.”
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אז תתענג כו׳ וקראת לשבת עונג
“Then you will delight in G-d.” This is the delight of Shabbos, the love in delights.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד. יג. וראה לעיל טו, ג.
73וקראת לשבת ענג
“And you shall call the Shabbos a delight.” Shabbos is the time when love in delights is revealed.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מי שטרח בע״ש
“One who toiled on the eve of Shabbos will eat on Shabbos.” The Alter Rebbe applies it to the weekday toil in the two loves that prepares the delight of Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. וראה בספר הערכים-חב״ד כרך א ערך אהבה מסותרת הערה 349.
Paragraph 17
75כל חיך הטועם אומר לי לי
The Gemara reads chachlili as “every palate that tastes it says, ‘For me, for me.’” The Alter Rebbe reads the tasting palate as Chochmah and the doubled “for me” as the two loves rising together.
Ketubot 111b:17כתובות קי״א ב:י״ז
וְשֶׁמָּא תֹּאמַר אֵינוֹ מַרְוֶה — תַּלְמוּד לוֹמַר: ״סוּתֹה״. וְשֶׁמָּא תֹּאמַר אֵין בּוֹ טַעַם — תַּלְמוּד לוֹמַר: ״חַכְלִילִי עֵינַיִם מִיָּיִן״. כׇּל חֵיךְ שֶׁטּוֹעֲמוֹ, אוֹמֵר: ״לִי לִי״. וְשֶׁמָּא תֹּאמַר לִנְעָרִים יָפֶה וְלִזְקֵנִים אֵינוֹ יָפֶה — תַּלְמוּד לוֹמַר: ״וּלְבֶן שִׁנַּיִם מֵחָלָב״, אַל תִּיקְרֵי ״לְבֶן שִׁינַּיִם״ אֶלָּא ״לְבֶן שָׁנִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קיא, ב. ראה לקמן מח, ב. תו״ח רמג, א. סה״מ תרל״ב ח״ב ע׳ תצט. תקיב. בלקו״ת במדבר יא, ג מציין לכאן.
76שיתגלה בחי׳ חיך . . בעילוי אחר עילוי עד רום המעלות
This passage is copied in Or HaTorah, and from there it appears that the wording here was corrected or added by the Tzemach Tzedek.
Kehot’s noteנעתק באוה״ת פ׳ ויחי שעה, א. ומשם נראה שכאן הלשון מתוקן או הוספה ע״י הצ״צ. אבל נמצא בבוך 633 כמו שנדפס כאן.
77המוסגר
A manuscript variant: these manuscripts lack the parenthetical explanation, and manuscript 414 adds “without end” after “to the highest heights.”
Kehot’s note(פי׳ חיך . . בתענוגים): ליתא בבוך 414. 633. בבוך 414 אחר תי׳ המעלות נוסף: עד אין קץ. באוה״ת ויחי שם בסוף העמוד: אחותי רעייתי, לק״א פמ״ג. (נת׳ פי׳ חכלילי עינים הוא תוקף האהבה בבחי׳ לאסתכלא ביקרא דמלכא בבחי׳ תענוג עצום, והכל בא ע׳י יינה של תורה כנ״ל שנכנס יין יצא סוד, ואהבה זו שבתענוגים גדולה מאה״ר ואה״ע הנ״ל וזהו חך הטועם מתיקות ותענוג הנ״ל אומר לי לי שנכללי׳ בו ב׳ אהבות דלעיל אה״ע ואה״ר וזהו בשבת אז תתענג על ה׳).
78Kehot’s note points to Deuteronomy 6:5 for these words.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
79ולבן שינים מחלב
The second half of Yaakov’s blessing, “and his teeth white from milk,” which the rest of the maamar explains.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
80שו״ה שינים — מעשיו ודבוריו ומחשבותיו
A manuscript variant: this manuscript reads “his deeds and thoughts,” without “words.”
Kehot’s noteבבוך 633: מעשיו ומחשבותיו.
Paragraph 20
81כל חד לפום מאי דמשער בלבי׳
The Kehot note also refers to this Zohar passage for the phrase “each one according to what he measures in his heart.”
Zohar I, 129bזח״א קכט, ב
Kehot’s noteתניא בהקדמה לקו״ת במדבר א, א — שמציין לזח״א קג, ב. וראה גם זח״א קכט, ב.
82כל חד לפום מאי דמשער בלבי׳
The Zohar, on “Her husband is known in the gates,” says that each one knows G-d according to what he measures in his heart. The Alter Rebbe applies it to each person’s own work of refining love and awe.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 21
83למבקשי ה׳ יבינו כל
“Those who seek G-d understand everything.” The Alter Rebbe uses it for the paths of self-examination that sincere seekers recognize on their own.
Proverbs 28:5משלי כ״ח:ה׳
אַנְשֵׁי־רָע לֹא־יָבִינוּ מִשְׁפָּט וּמְבַקְשֵׁי ה׳ יָבִינוּ כֹל:
Evil men understand not justice; But they that seek the L-RD understand all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84שצריך לדקדק ולפשפש כו׳
A manuscript variant: this manuscript adds, “And all this is the level of teeth; but all this is still the level of smallness of intellect, since one must scrutinize and weary oneself, etc.” The note suggests that the printed text may have dropped it because of the similar words.
Kehot’s noteבבוך 633 נוסף: ”וכ״ז הוא בחי׳ שינים, אך כ״ז הוא עדיין בחי׳ קטנות השכל מאחר שצריך לדקדק ולהיות מייגע עצמו כו׳”. ואולי זה השמטת הדפוס במילים הדומות.
85ולהיות מייגע עצמו
Or HaTorah adds a reference to the biur on “Osri lagefen,” where the thirty-two teeth are the thirty-two paths drawn from Chochmah to refine one’s deeds, and compares the spies: Yehoshua’s, sent to Yericho, are the “masters of accounting” in thought, speech and action, the soul’s garments; Moshe’s are the refining of the emotions themselves.
Kehot’s noteבאוה״ת ויחי שם נוסף: וע״ל בביאור ע״פ אסרי לגפן דענין ל״ב שיניים הם ל״ב נתיבות שנמשכים מהחכמה לברר מעשיו כו׳ וע׳ במ״א בענין מרגלים ששלח יהושע וששלח משה שהוא בעבודה קרוב לענין זה כי מרגלי׳ דיהושע לרגל יריחו הוא בחי׳ מארי דחושבנא במודו״מ שמהם נעשו לבושי׳ לנפש הנק׳ יריחו, ודמשה היינו לברר המדות עצמן, וה״ע בחי׳ שיניים שמבררי׳ וטוחני׳ המודו״מ והמדות כו׳). ע״כ.
86(שהאברים . . הרי רמ״ח)
A manuscript variant: this manuscript does not have this parenthetical passage.
Kehot’s noteמוסגר זה ליתא בבוך 633.
87רוחצות בחלב
Likkutei Torah refers to the end of this maamar on “washed with milk,” together with the maamar Basi LeGani on “my wine with my milk.” It goes on to explain honey as sweetness and delight, “Then you will delight in G-d,” which comes from the light that encompasses all worlds.
Kehot’s noteבלקו״ת ואתחנן ד, ג מציין לכאן.
88רוחצות בחלב
“His eyes are like doves by streams of water, washed with milk.” The Alter Rebbe reads “washed with milk” as the milk of Torah washing and transforming the emotions.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89עד רום המעלות
Or HaTorah closes with a summary of this section and of the whole maamar: the teeth grind and sift one’s thought, speech and action and refine love and awe; the milk of Torah makes the emotions grow with mature intellect, and from this comes the whiteness of the teeth, refinement ever higher without toil.
Kehot’s noteבאוה״ת ויחי שם: (נת׳ ענין שיניים שטוחנות ומבררות המודו״מ שלו לשקול דרכיו ולפלס מעגלותיו וכן בבירורי המדות אהוי״ר שתהי׳ האהבה אמיתי׳ כו׳ לייגע א״ע כו׳. והחלב של תורה מגדיל המדות שיהיו בגדלות המוחין ומזה יומשך ליבון השיניים שיהי׳ בהם בהירות בבירורי המדות בעילוי אחר עילוי שלא ביגיעה כו׳). קיצור. יש בחי׳ אה״ע ואה״ר, אה״ע היא האהבה הנלקח׳ מהתבוננות בביטול העולמות לגבי הבורא ית׳ שחיותן וקיומן רק מבחי׳ שם כבוד מלכותו וכו׳ ויומשך מזה שיעקור רצונו מהבלי עולם ולא יהי׳ לו רצון בלתי לה׳ לבדו. ואה״ר היא המוסתרת ומושרשת בנפשו מצד כי היא חלק אלוה ממעל והיא נלקחת מצד עצמות אור א״ס ב״ה שאין העלמין ערוך אליו כלל ואין שייך אפי׳ כטפה מהים כו׳ ולפיכך אין לאהבה זו בחי׳ לעומת זה כלל כי לא נמצא דוגמתה בעניני עוה״ז. והנה יציאתה אל הגילוי הוא ע״י שנכנס יינה של תורה בנפש שעי״ז יצא סוד שהיא אה״ר לגילוי לפי שהתורה היא בחי׳ גילוי רצה״ע וכתי׳ פותח את ידיך ומשביע לכל חי רצון וגילוי רצה״ע שבנפש הוא האה״ר הנ״ל. וזהו חכלילי עיניים הוא תוקף האהבה בתענוגים בחי׳ עיני תמיד אל ה׳ לאסתכלא ביקרא דמלכא והיא למעלה גם מאה״ר הנ״ל ובחי׳ זו מתגלה בשבת וקראת לשבת עונג וזהו ענין גילוי חך הטועם את היין הנ״ל שאור לי לי שנכללי׳ בזה אה״ר ואה״ע. ולבן שיניים היינו הטוחנות ומפררות המודו״מ שלו לשקול דרכיו כו׳ וכן בירורי המדות כו׳ הוא מחלב שמגדיל האיברים וכך חלב התורה מגדיל אהוי״ר ומזה יומשך ליבון השיניים שיהי׳ הבירור בהמדות בעילוי אחר עילוי שיהי׳ בהם לבנוני׳ ובהירות. ע״כ.
90Kehot’s note points to Psalms 145:16 for these words.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
The highest love of G-d, “love in delights,” never vests itself in the two lower loves, yet it comes down when they are joined: when the wine of Torah brings out the hidden ahavah rabbah and unites it with the ahavas olam of contemplation. This is the meaning of eyes “red from wine,” and the growth that follows is the meaning of teeth “white from milk.”
The maamar in brief
This maamar explains the previous one, on Yaakov’s blessing that Yehudah’s eyes are “red from wine” and his teeth “white from milk,” wine and milk being names for the Torah. It begins with three loves: ahavah rabbah, a love from above that burns by itself; ahavas olam, a love built by contemplating the world, which therefore has an opposite in the world; and the higher “love in delights.” These match the Names Mah, Ban and Av. Ban refines the fallen sparks of the lower worlds, and Mah, G-dliness that needs no refining, comes down into Ban to refine them again. Av, the delight of Atik revealed in Chochmah, vests itself in neither, but it is drawn down when the two unite, as blessing follows “male and female.” The Talmud’s “every palate that tastes says, ‘For me, for me’” is the ascent of both loves into Chochmah, brought about by the wine of Torah. This delight is revealed on Shabbos, but only through the toil before it: the red fervor of the eyes, answered by the white light from above. Finally, white teeth are emotions first refined and then made luminous by the milk of growth.

Outline
	1Torah as wine and milk; three lovesTo explain why the Torah is called wine and milk, the maamar sets out ahavah rabbah, ahavas olam and the higher “love in delights.”¶1–2
	2The four Names and the refining of the sparksBan fell in the shattering; Malchus of Atzilus, the “great beast” whose value is Ban, refines the sparks of Tohu each night, and Mah then refines a second time.¶3–4
	3Ahavas olam and ahavah rabbahBan is ahavas olam, love aroused through the world, which has an opposite; Mah is ahavah rabbah, G-dliness in essence; Mah vests itself in Ban, but Av vests itself in neither.¶5–7
	4Male and female: how love in delights is drawn downWhen Mah and Ban, male and female, are united, the Name Av comes down, as “Male and female He created them, and He blessed them,” and as at the wedding canopy.¶8–9
	5Why Av is love in delightsThe delight of Atik is revealed in Chochmah, the Name Av, as a new insight brings a person delight.¶10
	6The palate that says “For me, for me”The doubled “for me” is the ascent of both loves into Chochmah, the palate of te’amim, brought about by the wine of Torah that reveals the hidden love.¶11–13
	7Shabbos and the red and white of the eyesAv is revealed on Shabbos, but only through the toil before it: the red fervor rising toward Arich Anpin, answered by the white light received through sight.¶14–15
	8White of teeth: refining and growthThe teeth refine, like the emotions examined in the womb of Imma; the milk of growth then makes them white and luminous, all through the thirteen adornments, Abba and the Torah.¶16–18


Key concepts
	Ahavah rabbah (great love)אהבה רבה
	Love of G-d that comes from above and burns by itself, rooted in the G-dly spark of the soul; nothing in the world opposes it. It corresponds to the Name Mah.

	Ahavas olam (everlasting love)אהבת עולם
	Love of G-d that comes through contemplation, revealed from concealment (he’elem) and aroused by the world (olam); because it comes through the world, it has an opposite there. It corresponds to the Name Ban.

	Love in delightsאהבה בתענוגים
	The highest love, the revelation of the supernal delight of Atik in Chochmah; it corresponds to the Name Av and is drawn down when the two lower loves are united.

	The Names Av, Sag, Mah and Banע״ב ס״ג מ״ה ב״ן
	Four spellings of the Name Havayah, with values 72, 63, 45 and 52; here Av is Chochmah, Mah the male and Ban the female, Malchus of Atzilus.

	Refinementבירור
	Sorting the fallen sparks out of the mixture of good and evil and transforming them into G-dliness; done first by Ban and then a second time by Mah.

	Mayin nukvin (feminine waters)מיין נוקבין
	What Ban raises from below to the Name Mah after refining, which draws Mah down to refine further.

	Te’amimטעמים
	The cantillation notes, also “tastes”; the highest of the four parts of the Torah’s script, corresponding to the Name Av and to Chochmah, “the palate that tastes.”

	Arich Anpinאריך אנפין
	Keser, the lowest level of the Emanator; Z’eir Anpin gazes at its forehead with fervor and receives 370 lights, and 150 in the face.

	The thirteen adornments of the beardי״ג תיקוני דיקנא
	Yuds and vavs, follicles and hairs, through which light is first contracted and then drawn out; Abba draws from the eighth of them, notzer, whose letters spell ratzon.


Section 1 · ¶1–2
Torah as wine and milk; three loves
1ביאור על הנ״ל1
An explanation of the above.
This maamar is a further explanation of the one before it in Torah Ohr, on Yaakov’s blessing to Yehudah, “His eyes are red from wine, and his teeth white from milk.” It goes back over that maamar’s themes, the loves of G-d and the wine of Torah, and explains them at greater length.




2לבאר הדברים הנאמרים למעלה ע״פ חכלילי2 כו׳. הנה התורה נק׳ יין וחלב וכמו שכתוב ולכו שברו בלוא כסף3 ובלוא מחיר יין וחלב. ולהבין זה הנה צריך להבין ענין ב׳ בחי׳ אה״ר [אהבה רבה] ואה״ע [ואהבת עולם].
To explain the things said above on [the verse] “Chachlili,” etc.: Now, the Torah is called wine and milk, as it is written, “And come, buy without money and without price, wine and milk.” To understand this, one needs to understand the matter of the two levels, ahavah rabbah (great love) and ahavas olam (everlasting love).
The verse being explained speaks of wine and milk, and the Torah is called by both names, as the verse in Isaiah invites the thirsty to “buy… wine and milk” without money. To explain this, the Alter Rebbe first sets out two kinds of love for G-d: ahavah rabbah, “great love,” and ahavas olam, “everlasting love.”


אה״ר [אהבה רבה] היא הבאה מלמעלה אשר מאליה וממילא נפשו בוערת כתנור אש ואה״ע [ואהבת עולם] היא האהבה הבאה ע״י ההתבוננות ויש אהבה ג׳ הגדולה משניהם והיא הנקראת אהבה בתענוגים4 כו׳.5
Ahavah rabbah is [the love] that comes from above, whereby, of itself and as a matter of course, his soul burns like a fiery furnace; and ahavas olam is the love that comes through contemplation. And there is a third love, greater than both of them, which is called “love in delights” (ahavah betaanugim), etc.
Ahavah rabbah is a gift from above: the soul is set aflame on its own, without effort. Ahavas olam is love that a person builds by contemplating G-d’s greatness. Above both is “love in delights,” a phrase from the Song of Songs, which the maamar will identify with the revelation of the supernal delight.




Section 2 · ¶3–4
The four Names and the refining of the sparks
3והנה ידוע שיש ד׳ שמות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מ״ה [שם מ״ה] וב״ן [ושם ב״ן]. והנה שם ב״ן [שם ב״ן] נפל בשבירה ושם מ״ה [שם מ״ה] הוא המברר.
Now, it is known that there are four Names: Av (72), Sag (63), Mah (45) and Ban (52). And the Name Ban fell in the shattering [of the vessels], and the Name Mah is the one that refines [it].
Kabbalah speaks of four ways of spelling out the letters of the Name Havayah, each with a different numerical total: 72 (Av), 63 (Sag), 45 (Mah) and 52 (Ban). Ban is the Name connected with what fell in the primordial shattering of the vessels, and Mah is the Name that sorts out and repairs what fell.


ואמנם תחלה מברר מל׳ דאצי׳ הנקראת שם ב״ן [שם ב״ן] את רפ״ח נצוצין שבבי״ע כו׳ ואח״כ נמשך שם מ״ה [שם מ״ה] לברר שנית כו׳.
However, first Malchus (sovereignty) of the World of Atzilus (Emanation), which is called the Name Ban, refines the 288 sparks that are in [the Worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action), etc.; and afterwards the Name Mah is drawn down to refine a second time, etc.
The refining happens in two stages. First Malchus of Atzilus, the last Sefirah of the highest world, which is also called the Name Ban, refines the 288 fallen sparks scattered through the three lower worlds; afterwards the Name Mah comes down and refines them a second time.




4וביאור הדברים הנה נודע דמל׳ דאצי׳ יורדת בכל לילה בבי״ע לברר בירורים. וכמ״ש בזוהר6 אלף טורין דאכלה בהמה רבה ושתית לון בגמיעא חדא7 כו׳.
The explanation of the matter: it is known that Malchus of Atzilus descends every night into Beriah, Yetzirah and Asiyah to carry out refinements. As is written in the Zohar: “A thousand mountains, which a great beast eats, and it drinks them in a single gulp,” etc.
Malchus of Atzilus goes down each night into the worlds of Beriah, Yetzirah and Asiyah to gather and raise the sparks that fell there. The Zohar’s image of a great beast that eats a thousand mountains and drinks them in one gulp describes this: it takes in everything that has to be refined.


פי׳ בהמה בגי׳ [בגימטריא] ב״ן [שם ב״ן] והיינו מל׳ דאצי׳ המבררת נצוצין דתהו. להיות שכאשר נפלו הנצוצין בבי״ע ובנוגה הם מעורבים טו״ר [טוב ורע] ואינם בבחי׳ אלהות ומל׳ דאצי׳ מבררת אותם שיתהפכו להיות אלהות.
Explanation: behemah (“beast”) has the numerical value of Ban (52); that is, Malchus of Atzilus, which refines the sparks of Tohu. For when the sparks fell into Beriah, Yetzirah and Asiyah and into nogah, they are a mixture of good and evil and are not at the level of G-dliness; and Malchus of Atzilus refines them, so that they are transformed to become G-dliness.
The word behemah (“beast”) has the numerical value 52, the same as Ban, so the beast is Malchus of Atzilus, which refines the sparks that fell from the World of Tohu. Once they fell into the lower worlds and into nogah, where good and evil are mixed, the sparks are no longer G-dliness, and the refining transforms them back into G-dliness.




Section 3 · ¶5–7
Ahavas olam and ahavah rabbah
5ולכן שם ב״ן [שם ב״ן] נק׳ אה״ע [אהבת עולם] כי עולם מל׳ העלם והיינו האהבה שנתגלית מההעלם. שקודם התפלה היתה בהעלם ואחר כך ע״י התפלה נתגלית
Therefore the Name Ban is called ahavas olam, for olam (“world”) is from the term he’elem (“concealment”); that is, the love that is revealed out of concealment: before prayer it was in concealment, and afterwards, through prayer, it is revealed.
The love linked with Ban is called ahavas olam, and olam (“world”) comes from the same root as he’elem (“concealment”). This is love that lies hidden in the heart before prayer and comes into the open through prayer.


ונמצא שאהבה זו היא באה מההתבוננות כו׳ וגם פי׳ אהבת עולם שהתפעלות ואהבה זו נמשכת מבחינת העולם.
So it turns out that this love comes from contemplation, etc. And ahavas olam also means that this emotional arousal and love are drawn from the level of the world.
Since it is brought out by contemplation in prayer, this love depends on a person’s own effort. The name has a second meaning as well: the love is stirred by the world, by what a person sees in creation.


היינו כמו עד״מ האדם מתפעל להיות לו אהבה ע״י שרואה מופתים הפך הטבע כמו להפוך ממים לאש או מאש למים שיתהפך מהות אחד למהות אחר עי״ז רואה גדולת ה׳ ית׳ ויגיע לו מזה אהבה לה׳.
That is, as, by way of analogy, a person is moved to have love by seeing wonders contrary to nature, such as turning water into fire or fire into water, so that one essence is transformed into another essence; through this he sees the greatness of G-d, blessed be He, and from this love for G-d comes to him.
The illustration is someone who sees a miracle that overturns nature, such as water turned into fire or fire into water, one thing becoming something else entirely. Seeing it, he grasps G-d’s greatness and comes to love Him; the love is real, but something in the world set it off.




6ואהבה זו נק׳ אה״ע [אהבת עולם] שבאה ע״י סבה מבחי׳ העולם וכמו״כ [וכמו כן] למעלה הבירור נצוצות דשם ב״ן [שם ב״ן] שמברר בבי״ע נק׳ אה״ע [אהבת עולם] מפני שמבחי׳ עולם נברר להיות אלקות כו׳.
This love is called ahavas olam because it comes through a cause from the level of the world. So too above: the refinement of sparks of the Name Ban, which refines in Beriah, Yetzirah and Asiyah, is called ahavas olam, because from the level of world [something] is refined to become G-dliness, etc.
This love is called ahavas olam because something in the world causes it. The same holds above: Ban’s refining of the sparks in the lower worlds is called ahavas olam, because what belonged to “world” is refined until it becomes G-dliness.


משא״כ שם מ״ה [שם מ״ה]8 נק׳ אה״ר [אהבה רבה]. להיות ששם מ״ה [שם מ״ה] הוא בחי׳ אלקות בעצם (לא ממה שנתברר מבחי׳ עולם כמו שם ב״ן [שם ב״ן] שמברר בי״ע והם נכללים בו.
This is not so with the Name Mah, which is called ahavah rabbah, since the Name Mah is the level of G-dliness in essence (not from what has been refined from the level of world, like the Name Ban, which refines Beriah, Yetzirah and Asiyah, and they are included in it.
The Name Mah, by contrast, corresponds to ahavah rabbah, because it is G-dliness in its own right. The parenthesis explains the contrast: Ban is G-dliness made of what it refined from the lower worlds, which are absorbed into it.


והיינו ע״י ההתהפכות מרע לטוב כנ״ל שנכלל בשם ב״ן [שם ב״ן] ולכך נק׳ אה״ע [אהבת עולם] כמו שאדם מתהפך ע״י מופתים כו׳ כנ״ל).
That is, through the transformation from evil to good mentioned above, which is included in the Name Ban; and therefore it is called ahavas olam, just as a person is transformed through wonders, etc., as mentioned above.)
Ban’s G-dliness comes about by turning evil into good, which is why it is called ahavas olam, like the love of a person who is turned around by seeing wonders.


והוא המברר שם ב״ן [שם ב״ן]. וה״ז [והרי זה] כדוגמת אה״ר [אהבה רבה]. דהנה ענין האה״ר [האהבה רבה] היא עד״מ האהבה אשר מאליו מתלהט שלכך נק׳ בלשון רבה. להיות שאה״ע [שאהבת עולם]9 הנה יש גם בזה לעומת זה.10
And it [the Name Mah] is the one that refines the Name Ban. And this is like ahavah rabbah. For ahavah rabbah is, by way of analogy, the love that blazes up of itself, which is why it is called by the term “great” (rabbah); since in ahavas olam there is also “this opposite that.”
It is Mah that refines Ban, just as ahavah rabbah, the love that blazes up by itself, is above ahavas olam. It is called “great” because ahavas olam has a counterpart: as Kohelet says, G-d made “this opposite that,” so a love that comes from the world can be met by an opposite pull from the world.


ולכך אנו רואים שאעפ״י [שאף על פי] שבעת התפלה הי׳ [היה] לו אהבה והיא אה״ע [אהבת עולם] מ״מ אח״כ עוסק במילי דעלמא מפני שיש זלעו״ז [זה לעומת זה] ששניהם הם בחי׳ עולם זה עולם וזה עולם כו׳
Therefore we see that although at the time of prayer he had love, which is ahavas olam, nevertheless afterwards he busies himself with worldly matters, because there is “this opposite that,” since both of them are the level of world: this is “world” and that is “world,” etc.
This is why a person can feel love for G-d during prayer and afterwards busy himself with worldly affairs: the love and the worldly affairs both belong to “world,” so one can stand against the other. The Aramaic phrase for “worldly matters,” milei de’alma, itself contains the word for “world.”


משא״כ בחי׳ אה״ר [אהבה רבה] להיותה מניצוץ אלקות עצמו אין שם זלעו״ז [זה לעומת זה] כו׳. וכמו״כ [וכמו כן] למעלה שם מ״ה [שם מ״ה] הוא אלקות שלא ע״י בירור. כמו האה״ר [האהבה רבה] שבאה מאיליה מלמעלה.
This is not so with the level of ahavah rabbah: since it is from the spark of G-dliness itself, there is no “this opposite that” there, etc. So too above, the Name Mah is G-dliness not through refinement, like ahavah rabbah, which comes of itself from above.
Ahavah rabbah comes from the spark of G-dliness itself, so nothing in the world stands against it. In the same way, above, the Name Mah is G-dliness that never needed refining, like ahavah rabbah, which comes on its own from above.




7והנה עכ״ז [עם כל זה] הרי האה״ר [האהבה רבה] שנק׳ מ״ה [שם מ״ה] מתלבשת באה״ע [באהבת עולם] הנק׳ ב״ן [שם ב״ן] לברר בירור שני כו׳ אבל אהבה ג׳ והיא הנק׳ אהבה בתענוגים שהוא ענין שם ע״ב [שם ע״ב] אינה מתלבשת כלל לא באה״ר [באהבה רבה] ולא באה״ע [באהבת עולם] כו׳:
Now, despite all this, ahavah rabbah, which is called Mah, does vest itself in ahavas olam, which is called Ban, to carry out a second refinement, etc. But the third love, which is called “love in delights,” which is the matter of the Name Av, does not vest itself at all, neither in ahavah rabbah nor in ahavas olam, etc.
Even though Mah is G-dliness that needs no refining, it still comes down and vests itself in Ban to carry out the second refinement; so too ahavah rabbah vests itself in ahavas olam. The third love, “love in delights,” which corresponds to the Name Av, never vests itself in either of them.




Section 4 · ¶8–9
Male and female: how love in delights is drawn down
8אך הנה המשכת שם ע״ב [שם ע״ב] אהבה בתענוגים. הוא כאשר נתחברו יחדיו אה״ר [אהבה רבה] ואה״ע [ואהבת עולם] שם מ״ה [שם מ״ה] ושם ב״ן [שם ב״ן] אזי ממשיכים גם שם ע״ב [שם ע״ב].
However, the drawing down of the Name Av, love in delights, is when ahavah rabbah and ahavas olam, the Name Mah and the Name Ban, have joined together; then they draw down the Name Av as well,
The way to draw down the Name Av, love in delights, is through the joining of ahavah rabbah and ahavas olam, Mah and Ban. When the two are united, the higher Name comes down as well.


הגם שהוא גבוה משניהם כו׳. וביאור הדברים הנה ידוע שיש בכל עולם דאצי׳ בי״ע ע״ס [עשר ספירות] ועולמות והיכלות.
even though it is higher than both of them, etc. The explanation of the matter: it is known that in every world, Atzilus, Beriah, Yetzirah and Asiyah, there are ten Sefiros, and worlds and chambers (heichalos).
This happens even though Av is higher than both. To explain it, the Alter Rebbe recalls that each of the four worlds contains ten Sefiros together with “worlds” and “chambers,” levels that, as the next paragraph explains, need to be refined.




9והנה ע״ס [עשר ספירות] הם הם אלקות שאינו צריך להתברר והיינו כענין שם מ״ה [שם מ״ה] כידוע. ועולמות והיכלות הם צריכים להתברר בכדי להתכלל בע״ס [בעשר ספירות] שהוא אלקות ממש.
Now, the ten Sefiros are themselves G-dliness, which does not need to be refined; and this is like the matter of the Name Mah, as is known. But the worlds and chambers need to be refined in order to be included in the ten Sefiros, which are actual G-dliness.
The ten Sefiros are G-dliness and need no refining, like the Name Mah. The worlds and chambers, however, must be refined before they can be absorbed into the Sefiros.


והיינו ע״י הבירור דב״ן [דשם ב״ן] שנכללים בו הבירורים דעולמות והיכלות ואחר כך נמשך שם מ״ה [שם מ״ה] להתלבש בב״ן [בשם ב״ן] לברר שנית כו׳. וזהו ענין יחוד הוי׳ אלהים שהם דו״נ [דכר ונוקבא] מ״ה [שם מ״ה] וב״ן [ושם ב״ן].
That is, through the refinement of Ban, in which the refinements of the worlds and chambers are included; and afterwards the Name Mah is drawn down to vest itself in Ban, to refine a second time, etc. And this is the matter of the union of Havayah [and] Elokim, which are male and female, Mah and Ban.
They are refined first through Ban, which absorbs what is refined from the worlds and chambers; then Mah comes down into Ban to refine a second time. This joining of Mah and Ban is the union of Havayah and Elokim, the male and the female.


והנה כתיב זכר ונקבה בראם11 ויברך אתם12 כו׳ ומבואר בזהר הטעם דקוב״ה [דקודשא בריך הוא] לא שרי באתר פגימא אלא באתר שלימא1314 כו׳.
Now, it is written, “Male and female He created them, and He blessed them,” etc.; and the reason is explained in the Zohar: that the Holy One, blessed be He, does not dwell in a flawed place, only in a complete place, etc.
Scripture says that G-d created them “male and female” and then “blessed them.” The Zohar explains why: the Holy One, blessed be He, rests only in a place that is whole, and male alone or female alone is a “flawed place.”


והענין מפני שכאשר מתכללים ב׳ בחינות דו״נ [דכר ונוקבא] ע״כ מעוררים בחינת הגבוה מערך שניהם (וכענין החופה שנכנסי׳ [שנכנסים] בו חתן וכלה להיות שבאים שניהם דו״נ [דכר ונוקבא] ע״כ בא שם הגילוי גם מבחי׳ מקיפים כו׳).
The point is that when two levels, male and female, are included in one another, they therefore arouse the level that is higher, beyond the measure of both of them (like the matter of the chuppah, which groom and bride enter: since both of them, male and female, come [there], therefore the revelation there comes also from the level of the encompassing [lights] (makifim), etc.).
When male and female are joined, their union calls forth a level beyond the reach of either one. The parenthesis gives the wedding canopy as an example: because groom and bride enter it together, a revelation comes there from the makifim, the encompassing lights.


והיינו ע״י שכאשר שם ב״ן [שם ב״ן] מברר בי״ע ואז מעלה אותם מ״ן [מיין נוקבין] לשם מ״ה [שם מ״ה] והוא נמשך לברר כו׳.
That is, through [the fact] that when the Name Ban refines Beriah, Yetzirah and Asiyah, it then raises them as mayin nukvin (“feminine waters”) to the Name Mah, and it [Mah] is drawn down to refine, etc.
The process works like this. When Ban refines the lower worlds, it raises what it has refined as mayin nukvin, “feminine waters,” the Kabbalistic term for an arousal from below, and this draws the Name Mah down to refine further.


ואח״כ כששניהם מתלבשים זה בזה בחי׳ יחוד הוי״ה אלהים אזי נמשך גם שם ע״ב [שם ע״ב] הנק׳ אהבה בתענוגים.
And afterwards, when both of them vest themselves in one another, the level of the union of Havayah [and] Elokim, then the Name Av, which is called “love in delights,” is drawn down as well.
Once Mah and Ban are vested in one another, which is the union of Havayah and Elokim, the Name Av, love in delights, comes down as well.


וזהו זכר ונקבה בראם. היינו דכר שם מ״ה [שם מ״ה] ונוק׳ [ונוקבא] שם ב״ן [שם ב״ן] ואזי ויברך אתם המשכת החכמה שם ע״ב [שם ע״ב] הנק׳ ברוך כו׳.
And this is [the meaning of] “Male and female He created them”: that is, the male (dechar), the Name Mah, and the female (Nukva), the Name Ban; and then “He blessed them”: the drawing down of Chochmah (wisdom), the Name Av, which is called “blessed” (baruch), etc.
The verse is read this way: “male” is Mah, “female” is Ban, and “He blessed them” is the drawing down of Chochmah, the Name Av. Chochmah is called baruch, “blessed,” so the blessing is Chochmah coming down to the united pair.




Section 5 · ¶10
Why Av is love in delights
10והנה ידוע שגילוי אור א״ס דעתיקא קדישא הוא בבחינת החכמה דאצי׳ להיותה בתכלית הבטול. והנה עתיק הוא על דרך משל בחינת תענוג כו׳.
Now, it is known that the revelation of the Infinite Light (Or Ein Sof) of Atika Kadisha (the Holy Ancient One) is in the level of Chochmah (wisdom) of Atzilus, since it is in utter self-nullification (bittul). And Atik is, by way of analogy, the level of delight, etc.
Atika Kadisha, “the Holy Ancient One,” is the innermost level of Keser, and its light is revealed in Chochmah of Atzilus because Chochmah is utterly self-nullified and so can receive what is above it. In human terms, Atik corresponds to delight.


וכמו שאנו רואים גם כן שגילוי התענוג הוא בחכמה כאשר יגיע לו השכלה חדשה מהמשכיל שזהו ענין
As we also see that the revelation of delight is in Chochmah: when a new insight comes to him from the intellect, which is the matter of
The human analogy: delight shows itself in the mind. When a fresh insight comes to a person from his intellect, it is a flash of wisdom emerging from its source.


גילוי החכמה ממקורה אז יתענג ענג נפלא כו׳ וכמו״כ [וכמו כן] גלוי אא״ס [אור אין סוף] ע״י [עתיק יומין] וא״א הוא בבחינת חכמה דאצי׳ שהוא שם ע״ב [שם ע״ב].
the revelation of Chochmah from its source, then he delights with a wondrous delight, etc. So too, the revelation of the Infinite Light of Atik Yomin and Arich Anpin is in the level of Chochmah of Atzilus, which is the Name Av.
At that moment the thinker feels a wonderful delight. In the same way, the light of Atik Yomin and Arich Anpin, the two levels of Keser, is revealed in Chochmah of Atzilus, which is the Name Av.


ולכך נק׳ שם ע״ב [שם ע״ב] אהבה בתענוגים15 להיות שהוא גלוי תענוג עליון וזהו אהבה בתענוגים דייקא כו׳:
That is why the Name Av is called “love in delights”: since it is the revelation of the supernal delight. And this is [why it is] “love in delights” specifically, etc.
This is why the Name Av is called “love in delights”: it is where the supernal delight is revealed. The words “in delights” are therefore exact.




Section 6 · ¶11–13
The palate that says “For me, for me”
11וזהו חכלילי עינים מיין.16 וארז״ל [ואמרו רבותינו זכרונם לברכה] חכלילי כל חיך הטועם אומר לי לי.17 וי״ל [ויש לומר] כפל הלשון לי לי.
And this is [the meaning of] “Chachlili einayim mi-yayin” (“His eyes are red from wine”). And our Sages, of blessed memory, said: “Chachlili: every palate (chech) that tastes says, ‘For me (li), for me (li).’” Now, the doubled expression “for me, for me” needs to be understood.
The verse says that Yehudah’s eyes are chachlili, “red,” from wine. The Talmud reads the unusual word as chech li li, “palate: for me, for me”: every palate that tastes it says, “For me, for me.” The Alter Rebbe asks why “for me” is said twice.


אך הענין הוא שזהו ענין ב׳ עליות של ב׳ בחינות אה״ר [אהבה רבה] ואה״ע [ואהבת עולם] מ״ה [שם מ״ה] וב״ן [ושם ב״ן] בע״י [בעתיק יומין] וא״א כנ״ל מפני שהן עולים בבחינת שם ע״ב [שם ע״ב] ששם גילוי עתיק ואריך כו׳.
But the point is that this is the matter of two ascents of the two levels, ahavah rabbah and ahavas olam, Mah and Ban, into Atik Yomin and Arich Anpin, as mentioned above; for they rise into the level of the Name Av, where there is the revelation of Atik and Arich, etc.
The two “for me”s are two ascents: ahavah rabbah (Mah) and ahavas olam (Ban) each rise to Atik Yomin and Arich Anpin. They reach these levels by rising into the Name Av, Chochmah, where Atik and Arich are revealed.




12וזהו חיך הטועם אומר לי לי18 פירוש חיך הטועם הוא בחינת חכמה דאצי׳ שנק׳ חיך19 שם מ״ה [שם מ״ה] והוא בחינת טעמים
And this is [the meaning of] “the palate that tastes says, ‘For me, for me’”: the explanation is that “the palate that tastes” is the level of Chochmah (wisdom) of Atzilus, which is called “palate,” the Name Mah, and it is the level of te’amim (“tastes”),
“The palate that tastes” is Chochmah of Atzilus, which Kabbalah calls the palate. Chochmah is the level of te’amim, a word that means both “tastes” and the cantillation notes of the Torah.


שהם בשם ע״ב [שם ע״ב]20 כנודע שיש ד׳ בחי׳ טנת״א [טעמים נקודות תגין אותיות] כנגד ד׳ שמות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מ״ה [שם מ״ה] ב״ן [שם ב״ן] וחכמה דאצי׳ היא בחינת חיך הטועם היינו בחינת טעמים.
which are in the Name Av; as is known, there are four levels, te’amim, nekudos, tagin and osiyos (cantillation notes, vowel points, crowns and letters), corresponding to the four Names Av, Sag, Mah and Ban. And Chochmah of Atzilus is the level of “the palate that tastes,” that is, the level of te’amim.
Te’amim belong to the Name Av. The written Torah has four components, te’amim (cantillation), nekudos (vowels), tagin (the crowns on the letters) and osiyos (the letters), and they correspond to the four Names Av, Sag, Mah and Ban; so te’amim, the first of them, are Chochmah, the palate that tastes.


וכמו עד״מ כאשר יטעום האדם איזה מאכל הנערב ומתוק מתענג מזה כמו״כ [כמו כן] בבחי׳ טעמים דחכמה יש שם גילוי עתיק כו׳.21
Just as, by way of analogy, when a person tastes some pleasant and sweet food he takes delight in it, so too in the level of the te’amim of Chochmah there is the revelation of Atik, etc.
Just as tasting sweet food gives a person pleasure, the “tastes” of Chochmah carry the revelation of Atik, the supernal delight.


וזהו חיך הטועם בחי׳ ע״ב חכמה אומר לי לי הוא בחי׳ עליות אה״ר [אהבה רבה] ואה״ע [ואהבת עולם].
And this is [the meaning of] “the palate that tastes,” the level of Av, Chochmah, “says, ‘For me, for me’”: this is the level of the ascents of ahavah rabbah and ahavas olam.
The Talmud’s phrase now reads: the palate that tastes, Chochmah, the Name Av, says “For me, for me,” because both loves rise up into it.




13והנה חכלילי עינים22 הם מיין. כי הנה ע״י שנכנס יין יינה של תורה יצא סוד.
Now, the red eyes (chachlili einayim) are “from wine.” For through “wine entering,” the wine of Torah, “a secret comes out.”
The verse says the eyes are red “from wine,” and the Alter Rebbe explains this through the saying “When wine goes in, a secret comes out.” The wine here is the wine of Torah, which brings out what is hidden in the soul.


פי׳ סוד היינו אה״ר [אהבה רבה] המסותרת שתצא מההעלם אל הגילוי להיות התלבשות אה״ר [אהבה רבה] מ״ה [שם מ״ה] באה״ע [באהבת עולם] ב״ן [שם ב״ן]. ועי״ז שניהם עולים ונכללים בחכמה. וזהו חכלילי כו׳ מיין.
The meaning of “secret” is the hidden ahavah rabbah, which is to come out from concealment into revelation, so that there be the vesting of ahavah rabbah, Mah, in ahavas olam, Ban. And through this both of them rise and are included in Chochmah. And this is [the meaning of] “Chachlili,” etc., “from wine.”
The “secret” is the hidden ahavah rabbah, which Torah brings out of concealment so that it vests itself in ahavas olam, Mah in Ban. Joined in this way, both loves rise and are included in Chochmah; that is why the red eyes are “from wine.”


פי׳ מה שחיך הטועם אומר לי לי העלייה דמ״ה [דשם מ״ה] וב״ן [ושם ב״ן] בע״ב זהו מיין שעי״ז שנכנס יינה ש״ת [של תורה] יצא סוד התלבשות מ״ה [שם מ״ה] בב״ן [בשם ב״ן] ועי״ז מעוררים שם ע״ב [שם ע״ב] להיות חיך הטועם כו׳.
That is: what “the palate that tastes says, ‘For me, for me,’” the ascent of Mah and Ban into Av, this is “from wine”: for through the entering of the wine of Torah, “a secret comes out,” the vesting of Mah in Ban; and through this they arouse the Name Av to be “the palate that tastes,” etc.
So the palate’s “For me, for me,” the rise of Mah and Ban into Av, comes “from wine.” The wine of Torah brings out the secret, the vesting of Mah in Ban, and this arouses the Name Av to be the palate that tastes.




Section 7 · ¶14–15
Shabbos and the red and white of the eyes
14והנה בחי׳ גילוי זה דשם ע״ב [שם ע״ב] הוא בשבת שהוא ענין מוחין דאבא. והיינו גילוי והמשכת ענג העליון בחי׳ עתיקא קדישא בבחי׳ החכמה.
Now, the level of this revelation of the Name Av is on Shabbos, which is the matter of the intellect (mochin) of Abba (Chochmah). That is, the revelation and drawing down of the supernal delight, the level of Atika Kadisha, into the level of Chochmah.
This revelation of the Name Av happens on Shabbos, which brings the intellect (mochin) of Abba, Chochmah. On Shabbos the supernal delight of Atika Kadisha is drawn down into Chochmah.


וכמ״ש וקראת לשבת ענג23 להמשיך ולקרוא הענג בחכמה כו׳. וכמ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] כל האומר ויכלו24 בשבת כאלו נעשה שותף להקב״ה במעשה בראשית כו׳.
As it is written, “And you shall call the Shabbos a delight”: to draw down and to call the delight into Chochmah, etc. And as is written elsewhere, on the saying of our Sages, of blessed memory, “Whoever says Vayechulu on Shabbos, it is as though he became a partner with the Holy One, blessed be He, in the work of creation,” etc.
Isaiah calls Shabbos “a delight,” and the Alter Rebbe reads “you shall call” as calling the delight down into Chochmah. He adds the Talmudic teaching, explained elsewhere, that whoever says Vayechulu, the passage on the completion of creation, on Shabbos is regarded as a partner with G-d in creation.


וזהו ג״כ כל כוונת האכילה בשבת להמשיך בחי׳ עתיק בחכמה כו׳. אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מי שטרח בע״ש [בערב שבת]25 יאכל בשבת.
And this, too, is the whole intent of eating on Shabbos: to draw down the level of Atik into Chochmah, etc. However, our Sages, of blessed memory, said, “One who toiled on the eve of Shabbos will eat on Shabbos.”
Eating on Shabbos has the same purpose, to draw Atik, delight, into Chochmah. But the Sages said that one eats on Shabbos only if one toiled on the eve of Shabbos: the delight depends on the effort that came before it.


וזהו חכלילי עינים26 כו׳. פי׳ כי יש ב׳ בחי׳ בעינים הא׳ האדמומית והזהרורית שבעינים. והב׳ חוורי דעינא.
And this is [the meaning of] “Chachlili einayim” (“red eyes”), etc. The explanation: there are two aspects in the eyes: the first, the redness and the glow in the eyes; and the second, the whites of the eye.
That toil is what the red eyes stand for. The eyes have two aspects, the red glow and the white, and the next paragraph explains each of them.




15והנה ענין האדמומית הוא בחי׳ ההתלהבו׳ ורשפי אש לאסתכלא ביקרא דמלכא כמ״ש הסבי עיניך מנגדי27 כו׳ דאינון מוקדין ליה בשלהובין28 דרחימותא כנודע.
Now, the matter of the redness is the level of fervor and flashes of fire, “to gaze upon the glory of the King,” as it is written, “Turn your eyes away from me,” etc., for they set Him ablaze with flames of love, as is known.
The red of the eyes stands for fervor, “flashes of fire,” the burning desire “to gaze upon the glory of the King.” The Zohar reads the verse “Turn your eyes away from me” as saying that these eyes set Him ablaze with flames of love.


וכמו״כ [וכמו כן] הנה מבואר באדרא29 רבה כד ז״א מסתכל במצחא דאריך מקבל ש״ע [ש״ע (370)] נהורין30 ובפנים ק״נ [קליפת נוגה] נהורין313233 כמה שכתוב כי יקרא ק״ן צפור34 לפניך כו׳.
And similarly, it is explained in the Idra Rabba: when Z’eir Anpin (the emotive attributes) gazes at the forehead of Arich [Anpin], it receives 370 lights, and in the face 150 lights, as it is written, “If a bird’s nest (kan, 150) chance before you,” etc.
The Idra Rabba, a section of the Zohar, describes the same thing above: when Z’eir Anpin gazes at the forehead of Arich Anpin, it receives 370 lights, and in the face 150 lights. The number 150 is hinted in the verse “If a bird’s nest (kan) chance before you,” since the letters of kan add up to 150.


והענין דהנה א״א שהוא הכתר הוא בחי׳ התחתונה שבמאציל וז״א הוא מקור לעלמין דבי״ע שלכך ז״א נק׳ עולם כמ״ש עולם חסד יבנה35 כו׳.
The point is that Arich Anpin, which is Keser (the Crown), is the lowest level of the Emanator, and Z’eir Anpin is the source of the worlds of Beriah, Yetzirah and Asiyah; that is why Z’eir Anpin is called “world” (olam), as it is written, “The world (olam) is built by kindness,” etc.
Arich Anpin, Keser, is the lowest level of the Emanator itself, still part of the source rather than of what is emanated, while Z’eir Anpin is the source of the three lower worlds. That is why Z’eir Anpin is called olam, “world,” as in “The world is built by kindness.”


ולכך הז״א מתלהב ליכלל למעלה באוא״ס [באור אין סוף] בחי׳ א״א כו׳ (וכן עבודת האדם למטה לאסתכלא ביקרא דמלכא עיני תמיד אל36 ה׳ והיינו ההתלהבות ממטלמ״ע [ממטה למעלה] שהוא ע״י העינים דוקא)
Therefore Z’eir Anpin is aflame to be included above in the Infinite Light (Or Ein Sof), the level of Arich Anpin, etc. (And so too man’s service below, “to gaze upon the glory of the King”: “My eyes are always toward G-d”; that is, the fervor from below to above, which is specifically through the eyes.)
Because Z’eir Anpin is “world,” it burns to be absorbed in the Infinite Light of Arich Anpin. The parenthesis gives the human parallel: a person’s service “to gaze upon the glory of the King,” “My eyes are always toward G-d,” is fervor rising from below, and it comes specifically through the eyes.


והיינו האדמומית שבעינים שמורה על ענין ההתלהבות ורשפי אש כו׳. וע״י ההסתכלות ז״א בבחי׳ התלהבות נמשך אח״כ השפע מא״א [מאריך אנפין] לז״א.
And this is the redness in the eyes, which indicates fervor and flashes of fire, etc. And through Z’eir Anpin’s gazing in a state of fervor, the flow is afterwards drawn down from Arich Anpin to Z’eir Anpin.
That fervor is the redness of the eyes. Because Z’eir Anpin gazes upward with this fervor, a flow of light afterwards comes down to it from Arich Anpin.


וכמ״ש עין ה׳ אל יראיו37 כו׳ (והיינו מפני שהקדים תחלה עיני תמיד אל ה׳ והוא התלהבות ממטלמ״ע [ממטה למעלה]. וזהו מי שטרח בערב שבת38 כו׳. עי״ז נמשך אח״כ אור השפע מלמעלה למטה להיות עין ה׳ כו׳).
As it is written, “The eye of G-d is toward those who fear Him,” etc. (That is, because he first began with “My eyes are always toward G-d,” which is fervor from below to above. And this is “One who toiled on the eve of Shabbos,” etc. Through this, the light of the flow is afterwards drawn down from above to below, so that there be “the eye of G-d,” etc.)
This is the meaning of “The eye of G-d is toward those who fear Him”: G-d’s eye turns to a person because he first turned his eyes to G-d. This is the toil of Shabbos eve that earns the meal of Shabbos, and through it light flows down from above.


וזהו ענין ש״ע [ש״ע (370)] נהורין או ק״ן נהורין דמקבל ז״א מא״א [מאריך אנפין] היינו השפע מלמעלה כו׳ שהוא בחי׳ עינא דאיהו חוור כמ״ש באד״ר [באדרא רבא] (דקכ״ט ב׳ ובדף קל״ו ב׳)39 ואתסחן בחד חוורא דעינא טבא4041 כו׳.
And this is the matter of the 370 lights or the 150 lights that Z’eir Anpin receives from Arich Anpin, namely the flow from above, etc., which is the level of the eye that is white, as stated in the Idra Rabba (folio 129b and folio 136b): “And they are washed in the one whiteness of the good eye,” etc.
The 370 or 150 lights that Z’eir Anpin receives are this flow from above, the white of the eye. As the Idra Rabba puts it, the eyes of Z’eir Anpin are washed in the whiteness of the “good eye,” the eye of Arich Anpin.


והנה הראיה היא בחי׳ חיצוניות משא״כ שארי כחות כמו כח החכמה או המדות כו׳ והענין
Now, sight is the level of the outer dimension (chitzoniyus), which is not so with the other powers, such as the power of wisdom (Chochmah) or the emotive attributes (middos), etc. And the reason is this:
Sight is an outer faculty: unlike wisdom or the emotions, it does not take what it sees into the person. The Alter Rebbe now explains why the bond with Arich Anpin is through sight.


כי להיות מסתכל במצחא דא״א ולקבל אח״כ גילוי האור משם א״א לקבל רק ע״י ראיה שהיא מבחוץ שאינה נכנסת לפנים.
since [Z’eir Anpin] is gazing at the forehead of Arich Anpin and afterwards receiving the revelation of light from there, it is impossible to receive [it] except through sight, which is from outside and does not enter within.
Z’eir Anpin gazes at Arich Anpin’s forehead and receives light from there, and light from so high can be received only through sight, which stays outside and does not enter within. What is beyond a being’s inner powers can be seen, though it cannot be contained.




Section 8 · ¶16–18
White of teeth: refining and growth
16ולבן שינים42 הנה השינים מבררים כו׳. והוא בחי׳ עבור בבטן אימא כמשל מדות שבשכל לראות בעין השכל מהות המדות ולדקדק ולפשפש בהן אם יש בהן תערובת כו׳. וזהו בבטן אימא כו׳.
“And white of teeth”: now, the teeth refine, etc. And this is the level of gestation (ibbur) in the womb of Imma (Binah), like the analogy of the emotive attributes (middos) within the intellect: to see with the eye of the intellect the essence of the emotive attributes, and to examine and scrutinize them [to see] whether there is any admixture in them, etc. And this is “in the womb of Imma,” etc.
The verse’s second half, “white of teeth,” concerns refining, since teeth break food down and separate it. In the soul this is like the gestation of the emotions within the intellect, “in the womb of Imma” (Binah): the mind looks at the emotions and examines them closely to see whether anything foreign is mixed in.




17ולמעלה בז״א תלת כלילן גו תלת כו׳ ומה שנתברר נעשה אצי׳ ואלקות והפסולת נדחה לחוץ כו׳ וכן עד רום המעלות כו׳
And above, in Z’eir Anpin, [there is] “three included within three,” etc.; and what has been refined becomes Atzilus and G-dliness, and the waste is pushed outside, etc. And so on, up to the highest of heights, etc.
Above, in Z’eir Anpin, gestation is the state called “three included within three,” the six emotive attributes folded so that three are held within the other three. In this stage what is refined becomes part of Atzilus and G-dliness, the waste is rejected, and the same process continues up to the highest levels.


ואח״כ נעשה הגדלה בחלב שלאחר הלידה והגדלה זו שנמשך אור וחיות שיהיו המדות מאירים וברורים כו׳.
And afterwards growth takes place through the milk that follows birth; and this growth is that light and life-force are drawn down so that the emotive attributes (middos) will be luminous and clear, etc.
After birth comes growth through nursing, through milk. Light and life-force are drawn into the emotions so that they shine and become clear.




18וזהו ולבן שינים43 שהשינים עצמם נעשים לבנים מכח החלב שבשעת הבירור עדיין אינם לבנים מאחר שעוסק לראות ולפשפש כו׳.
And this is [the meaning of] “and white of teeth”: the teeth themselves become white by virtue of the milk; for at the time of refining they are not yet white, since one is occupied with looking and scrutinizing, etc.
Now “white of teeth” is explained: the teeth become white through the milk. While they are still refining, looking and scrutinizing, they are not yet white.


והוא בחינת קטנות משא״כ לבן שינים שנעשו לבנים ומאירים כו׳. שיש בירור אחר בירור כו׳
And this is the level of katnus (smallness), which is not so with “white of teeth,” [where the teeth] have become white and shining, etc.; for there is refinement after refinement, etc.
The stage of refining is katnus, “smallness,” the immature state. White teeth stand for a later stage, when the emotions have become white and luminous, a refinement beyond the first refinement.


והכל הוא ע״י פותח את ידיך הוא בחי׳ י״ג ת״ד [תיקוני דיקנא] שהם יודי״ן ווי״ן44 שערות וגומות שאבא יונק ממזל הח׳45 נוצר אותיות רצון46 כו׳
And all of it is through “You open Your hand (yadecha)”: this is the level of the thirteen tikkunim (adornments) of the beard, which are yuds and vavs, hairs and follicles; for Abba (Chochmah) draws nourishment from the eighth mazal, notzer, [whose] letters [are those of] ratzon (will), etc.
All of this comes through “You open Your hand,” whose word for “Your hand” is read as “Your yuds.” It refers to the thirteen adornments of the beard of Arich Anpin, made of yuds and vavs, the hairs and the follicles they grow from; Abba, Chochmah, draws from the eighth of them, the mazal called notzer, whose letters also spell ratzon, “will.”


ועי״ז נעשה רצון גם לכל חי כו׳ והוא ע״י התו׳ [התורה] אבא שממשיך אור אבא על נפשו ואבא יונק ממזל הח׳ כנ״ל ומתגלה בתוכה רצון שלמעלה מעלה כו׳
And through this, will is brought about also “for every living thing,” etc. And this is through the Torah, Abba, in that one draws the light of Abba upon his soul; and Abba draws nourishment from the eighth mazal, as mentioned above, and there is revealed within it [the soul] a will that is far above, etc.
Through this, will (ratzon) comes down “to every living thing,” as the verse ends. It happens through Torah, which is Abba: one who studies draws Abba’s light onto his soul, and since Abba draws from the eighth mazal, a will from far above is revealed within the soul.


ומשל יודי״ן ווי״ן כי היו״ד הוא צמצום האור בעור הפנים המכסה ואינו יוצא אלא דרך גומא. והוא״ו הוא המשכת השערות כו׳ וד״ל [ודי למבין]:
And the analogy of yuds and vavs: the yud is the tzimtzum (contraction) of the light in the skin of the face, which covers [it], so that it comes out only through a follicle; and the vav is the extension of the hairs, etc. And this is enough for one who understands.
The yuds and vavs are an image from the face: the yud is the light held back under the skin, which covers it and lets it out only through a follicle, and the vav is the hair that extends out from it. The text ends with “enough for one who understands.”



In one’s avodah
The maamar draws its lesson from “one who toiled on the eve of Shabbos will eat on Shabbos”: a person’s own fervor, “My eyes are always toward G-d,” is what draws down “the eye of G-d,” the light from above, and the delight of Shabbos. Love aroused in prayer by contemplating the world is real, but it has an opposite, so after prayer a person can turn to worldly matters; the wine of Torah brings out the soul’s hidden ahavah rabbah and joins it with that love, and together they draw down the love in delights. Through Torah, too, a person draws the light of Abba upon his soul, so that a will from far above is revealed in it.
Questions for discussion
	Why does ahavas olam have an opposite, so that a person can turn to worldly matters after praying, while ahavah rabbah does not?
	If love in delights never vests itself in the lower loves, how can the union of ahavah rabbah and ahavas olam draw it down? What does the wedding canopy add to the explanation?
	Why is Chochmah called “the palate that tastes,” and how does the delight of a new insight illustrate what is revealed there?
	How does the toil before Shabbos relate to the red and the white of the eyes, and to “My eyes are always toward G-d” and “The eye of G-d is toward those who fear Him”?
	Why must the light of Arich Anpin be received through sight, an outer faculty, rather than through the mind or the emotions?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note records that another transcript (hanachah) of this explanation is printed there, so the reader can compare a second recording of the same teaching.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קסז. בלקו״ת חקת סו, ב מציין לביאור זה בענין ב׳ אהבות אהבת עולם ואהבה רבה הבאה מלמעלה.
Paragraph 2
2חכלילי
Yaakov’s blessing to Yehudah: “His eyes are red (chachlili) from wine, and his teeth white from milk.” This is the verse the previous maamar explained and this one explains further.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ולכו שברו בלוא כסף
Isaiah calls on all who thirst to come to the water and to buy wine and milk “without money and without price.” The Alter Rebbe cites it to show that the Torah is called both wine and milk.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
4אהבה בתענוגים
“How beautiful you are, and how pleasant, love in delights.” The maamar takes the phrase “love in delights” as the name of the highest love, above ahavah rabbah and ahavas olam.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ביאור על הנ״ל
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קסז. בלקו״ת חקת סו, ב מציין לביאור זה בענין ב׳ אהבות אהבת עולם ואהבה רבה הבאה מלמעלה.
Paragraph 4
6וכמ״ש בזוהר
The Kehot note points to this Zohar passage for the great beast that consumes a thousand mountains. The Alter Rebbe reads the beast, behemah, whose value equals Ban, as Malchus of Atzilus, which takes in and refines what is in the lower worlds.
Zohar I, 18bזח״א יח, ב
Kehot’s noteראה זח״א יח, ב. ריז סע״א.
7אלף טורין דאכלה בהמה רבה ושתית לון בגמיעא חדא
A second place the Kehot note gives (at the bottom of the page) for the beast that eats a thousand mountains and drinks them in a single gulp, read here as the refining done by Malchus of Atzilus.
Zohar, Vayechi 16:109–17:120ספר הזהר, ויחי ט״ז:ק״ט-י״ז:ק״כ
Paragraph 6
8חיך שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ״ה בכל הדפוסים. וצ״ע.
9להיות שאה״ע
Or HaTorah is the Tzemach Tzedek’s collection of maamarim on the Torah.
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳קנז.
10לעומת זה
Kohelet says that G-d made “this opposite that,” setting each thing beside its counterpart. The Alter Rebbe applies it to ahavas olam: because this love comes through the world, the world can produce an opposing pull, while ahavah rabbah has no such counterpart.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
11זכר ונקבה בראם
The Kehot note gives this verse from the account of creation, “male and female He created them,” followed in the next verse by “And G-d blessed them.” The Alter Rebbe learns from the order that blessing comes once male and female are together.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כז.
12זכר ונקבה בראם ויברך אתם
“Male and female He created them, and He blessed them, and called their name Adam.” The words quoted here appear in exactly this form in this verse; the Alter Rebbe reads “male and female” as Mah and Ban and “He blessed them” as the drawing down of the Name Av.
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ומבואר בזהר . . דקוב״ה לא שרי . . אלא באתר שלימא
The Kehot note refers to this Zohar passage, which teaches that man was made in the pattern of the supernal Glory so that the lower Glory would be complete on every side. The Alter Rebbe draws on this principle of completeness to explain why the blessing comes only when male and female are united.
Zohar II, 155aזח״ב קנה, א
Kehot’s noteראה זח״ב קנה, א. קנז, ב.
14לא שרי באתר פגימא אלא באתר שלימא
A second place the Kehot note gives: here the Zohar says that the supernal blessings rest only in a place that is whole, which is why a table must not be left empty. In the maamar the whole place is male and female joined, and so “He blessed them.”
Zohar, Terumah 52:565–53:572ספר הזהר, תרומה נ״ב:תקס״ה-נ״ג:תקע״ב
Paragraph 10
15אהבה בתענוגים
The phrase “love in delights” comes from this verse. The Alter Rebbe explains that the Name Av is called by it because Av, Chochmah, is the revelation of the supernal delight.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
16חכלילי עינים מיין
Yaakov blesses Yehudah: “His eyes are red from wine, and his teeth white from milk.” The maamar now explains the first half of the verse.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17חכלילי כל חיך הטועם אומר לי לי
The Talmud expounds chachlili as “every palate that tastes it says, ‘For me, for me.’” The Alter Rebbe reads the doubled “for me” as the two ascents of ahavah rabbah and ahavas olam.
Ketubot 111b:17כתובות קי״א ב:י״ז
וְשֶׁמָּא תֹּאמַר אֵינוֹ מַרְוֶה — תַּלְמוּד לוֹמַר: ״סוּתֹה״. וְשֶׁמָּא תֹּאמַר אֵין בּוֹ טַעַם — תַּלְמוּד לוֹמַר: ״חַכְלִילִי עֵינַיִם מִיָּיִן״. כׇּל חֵיךְ שֶׁטּוֹעֲמוֹ, אוֹמֵר: ״לִי לִי״. וְשֶׁמָּא תֹּאמַר לִנְעָרִים יָפֶה וְלִזְקֵנִים אֵינוֹ יָפֶה — תַּלְמוּד לוֹמַר: ״וּלְבֶן שִׁנַּיִם מֵחָלָב״, אַל תִּיקְרֵי ״לְבֶן שִׁינַּיִם״ אֶלָּא ״לְבֶן שָׁנִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 12
18כל חיך הטועם אומר לי לי
The Kehot note gives the Talmud’s reading of chachlili: “every palate that tastes it says, ‘For me, for me.’” Here the Alter Rebbe identifies that palate with Chochmah of Atzilus.
Ketubot 111b:17כתובות קי״א ב:י״ז
וְשֶׁמָּא תֹּאמַר אֵינוֹ מַרְוֶה — תַּלְמוּד לוֹמַר: ״סוּתֹה״. וְשֶׁמָּא תֹּאמַר אֵין בּוֹ טַעַם — תַּלְמוּד לוֹמַר: ״חַכְלִילִי עֵינַיִם מִיָּיִן״. כׇּל חֵיךְ שֶׁטּוֹעֲמוֹ, אוֹמֵר: ״לִי לִי״. וְשֶׁמָּא תֹּאמַר לִנְעָרִים יָפֶה וְלִזְקֵנִים אֵינוֹ יָפֶה — תַּלְמוּד לוֹמַר: ״וּלְבֶן שִׁנַּיִם מֵחָלָב״, אַל תִּיקְרֵי ״לְבֶן שִׁינַּיִם״ אֶלָּא ״לְבֶן שָׁנִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קיא, ב. ראה אוה״ת ויחי כרך ב שעה, א שמציין שכ״ה במד״ר פ׳ ויחי פצ״ט. וע״ש בפי׳ תי ”לי”.
19חכמה דאצי׳ שנק׳ חיך
Me’orei Or is an alphabetical lexicon of Kabbalistic terms; the note cites its entry for Chochmah of Atzilus being called “palate.”
Kehot’s noteמאו״א ח, פב. לקו״ת במדבר י, א. יא, ג. וראה בספר הלקיוטים ממאמרי הצ״צ ערך חיך.
20טעמים שהם בשם ע״ב
As the note quotes it, Me’orei Or says there: “Te’amim, in the mystery of Atik and Arich, the level of Av,” the same link this paragraph makes.
Kehot’s noteמאו״א ט, יח: ”טעמים בסוד עתיק ואריך בחי׳ ע״ב”. וביאיר נתיב שם מציין לע״ח שער טנת״א. ראה אוה״ת וארא כרך ז ע׳ ב׳תקעד.
21טעמים בחכמה יש שם גילוי עתיק
On this idea that Atik is revealed in the te’amim of Chochmah, Or HaTorah writes, as the note quotes: “Perhaps this is [the meaning of] ‘Teach me good taste and knowledge,’ the hidden taste,” linking the verse’s “good taste” with the hidden delight revealed in Chochmah.
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תקעג כ׳ ואולי זהו טוב טעם ודעת למדני טעם הכמוס”. וראה בהנסמן לעיל מז, ג.
Paragraph 13
22חכלילי עינים
“His eyes are red from wine.” Here the Alter Rebbe explains the words “from wine” as the wine of Torah, which brings the hidden love into the open.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
23וקראת לשבת ענג
“And you shall call the Shabbos a delight.” The Alter Rebbe reads “call” as drawing the delight of Atik into Chochmah.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
24וכמ״ש במ״א ע״פ מארז״ל כל האומר ויכולו
The Talmud teaches that whoever prays on Shabbos eve and says Vayechulu is regarded as a partner of the Holy One, blessed be He, in the work of creation. The text mentions that this saying is explained elsewhere.
Shabbat 119b:2שבת קי״ט ב:ב׳
אָמַר רָבָא, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: אֲפִילּוּ יָחִיד הַמִּתְפַּלֵּל בְּעֶרֶב שַׁבָּת צָרִיךְ לוֹמַר ״וַיְכוּלּוּ״, דְּאָמַר רַב הַמְנוּנָא: כׇּל הַמִּתְפַּלֵּל בְּעֶרֶב שַׁבָּת וְאוֹמֵר ״וַיְכוּלּוּ״, מַעֲלֶה עָלָיו הַכָּתוּב כְּאִילּוּ נַעֲשָׂה שׁוּתָּף לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּמַעֲשֵׂה בְרֵאשִׁית, שֶׁנֶּאֱמַר: ״וַיְכוּלּוּ״ — אַל תִּקְרֵי ״וַיְכוּלּוּ״ אֶלָּא ״וַיְכַלּוּ״. אָמַר רַבִּי אֶלְעָזָר: מִנַּיִין שֶׁהַדִּיבּוּר כְּמַעֲשֶׂה — שֶׁנֶּאֱמַר: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב. ראה אוה״ת בראשית כרך א מג, ב.
25מי שטרח בע״ש
The Talmud’s parable: one who toiled on the eve of Shabbos will eat on Shabbos, and one who did not toil, from where will he eat? The Alter Rebbe applies it to the effort of the weekdays that must come before the delight of Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. וראה בהנסמן לעיל מז, ג.
26חכלילי עינים
“His eyes are red from wine.” The Alter Rebbe now connects the red of the eyes with the toil that comes before Shabbos.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
27הסבי עיניך מנגדי
“Turn your eyes away from me, for they have overwhelmed me.” The Alter Rebbe reads the beloved’s eyes as the fervor that rises toward G-d.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ה.
28דאינון מוקדין לי׳ בשלהובין
The Kehot note points to this Zohar passage, which explains “Turn your eyes away from me” as eyes that set Him ablaze with flames of love. The Alter Rebbe uses it for the redness of the eyes, the fervor of love.
Zohar III, 84aזח״ג פד, א
Kehot’s noteזח״ג פד, א. ובאוה״ת ויחי כרך ב. שעד, ב מוסיף: ומבואר בלקו״ת בשה״ש סד״ה הנך יפה רעיתי בפי׳ עיניך יונים.
29מבואר באד״ר
Explaining “Go out and see… the crown,” Likkutei Torah quotes this paragraph: Z’eir Anpin gazes at the forehead of Arich Anpin and receives the 370 lights only through sight, which stays outside.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קכט, א. בלקו״ת שה״ש כג, א מציין לכאן.
30כד ז״א מסתכל במצחא דאריך מקבל ש״ע נהורין
The Kehot note points to this passage of the Idra Rabba for Z’eir Anpin gazing at the forehead of Arich Anpin. The Alter Rebbe uses it to show that the light from Arich Anpin comes in answer to Z’eir Anpin’s gaze.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
31ובפנים ק״נ נהורין
Kehot’s note points to Zohar III, 135b for these words.
Zohar III, 135bזח״ג קלה, ב
Kehot’s noteראה זח״ג קלה, ב. ע״ח שער א״א פי״ד.
32ובפנים ק״נ נהורין
The Kehot note points to this passage of the Idra Rabba for the 150 lights in the face. The Alter Rebbe pairs them with the 370 lights of the forehead as the flow Z’eir Anpin receives.
Zohar, Idra Rabba 23:167–24:177ספר הזהר, האדרא רבא כ״ג:קס״ז-כ״ד:קע״ז
33ש״ע נהורין ובפנים ק״נ נהורין
The Kehot note gives the Etz Chaim, Gate of Arich Anpin, chapter 14, for the 150 lights. There the Arizal explains that of the 370 lights of Arich Anpin’s face Z’eir Anpin receives only 150, as does one who cannot gaze at the forehead of Arich Anpin but only at its face, and connects this with “If a bird’s nest (kan) chance before you.”
Sefer Etz Chaim 13:14עץ חיים י״ג:י״ד
ובענין הש״ע נהורין הנזכר באדרא קכ״ח ומהאי אתפשט אורכא דאנפוי לש״ע רבוא עלמין שמעתי ממורי זלה״ה כמה בחי׳ (הם) וכולם הם ג״כ ש״ע נהורין א׳ הוא ע״ד הנ״ל כי הנה יש ש״ע נהורין מצד החכמה וש״ע נהורין מצד הבינה ואותן ש״ע דאבא הם טמירין אמנם ש״ע של הבינה הם מתגלים בפנים העליונים מצד הבינה שהיא אהי״ה אשר יש בפשוט ומילוי ומילוי דמילוי א״ם אותיות והט״ס שהם בפנים העליונים המתגלים מצד הבינה כל ספי׳ שבה שם אהי״ה בסוד א״ם אותיות וכולם גימטריא ש״ע נהורין רק כי של אבא הם טמירין ולכן …
Sefer Etz Chaim (Public Domain)
34כי יקרא קן צפור
“If a bird’s nest chance before you on the way.” The word kan, “nest,” equals 150, and the Alter Rebbe reads it as a hint to the 150 lights.
Deuteronomy 22:6דברים כ״ב:ו׳
כִּי יִקָּרֵא קַן־צִפּוֹר לְפָנֶיךָ בַּדֶּרֶךְ בְּכׇל־עֵץ אוֹ עַל־הָאָרֶץ אֶפְרֹחִים אוֹ בֵיצִים וְהָאֵם רֹבֶצֶת עַל־הָאֶפְרֹחִים אוֹ עַל־הַבֵּיצִים לֹא־תִקַּח הָאֵם עַל־הַבָּנִים:
If a bird’s nest chance to be before thee in the way, in any tree or on the ground, with young ones or eggs, and the dam sitting upon the young, or upon the eggs, thou shalt not take the dam with the young;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כב, ו.
35עולם חסד יבנה
“The world is built by kindness.” The Alter Rebbe cites it to show that Z’eir Anpin, whose attributes begin with kindness, is called “world.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
36עיני תמיד אל ה׳
“My eyes are always toward G-d.” The Alter Rebbe reads it as a person’s fervor rising from below, through the eyes.
Psalms 25:15תהילים כ״ה:ט״ו
עֵינַי תָּמִיד אֶל־ה׳ כִּי הוּא־יוֹצִיא מֵרֶשֶׁת רַגְלָי:
Mine eyes are ever toward the L-RD; For He will bring forth my feet out of the net.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, טו.
37עין ה׳ אל יראיו
“Behold, the eye of G-d is toward those who fear Him.” The Alter Rebbe reads it as the light from above that answers the eyes turned toward G-d.
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
38מי שטרח בערב שבת
“One who toiled on the eve of Shabbos will eat on Shabbos.” Here the toil is the fervor of “My eyes are always toward G-d,” which draws down the light from above.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
39ש״ע נהורין . . כמ״ש באד״ר (דקכ״ט ב׳ ובדף קל״ו ב׳)
Pelach HaRimon quotes this maamar and remarks in a note that the Idra Rabba does not say this explicitly at the folios cited, only by implication (128b, 129a–b, 135b and 136), and that the wording is taken from the Etz Chaim’s Gate of the Unions, chapters 7–8, where it is explained at length.
Kehot’s noteבפלח הרמון שמות ע׳ שסב מובא מאמר זה ומצויין שם בהערה: אלא דלאו בפי׳ התם אלא מכללא היינו מה שמבואר שם בדף קכ״ח ע״ב ודף קכ״ט ע״א וב׳ ודקל״ה ב׳ ודקל״ו. וממה שנתפרש ע״ז באורך בע״ח שער הזיווגים פ״ז וח׳ שמשם נלקח ל׳ כזה, וכסיגנון הל׳ המבואר כאן ובתו״א הנ״ל נרמז במאו״א א״א סקכ״ד ואות ז׳ ס״י עי״ש ובי״נ לא העיר מקומם (וע׳ בלקו״ת פ׳ מסעי ד״ה הנה גבי המסעות אות ה׳ (דף צ״ג ע״ב) ומה שהאיר ע״ז אדמו״ר בהג״ה שם)”. עכ״ל שם.
40ואתסחן בחד חוורא דעינא טבא
The text itself cites the Idra Rabba here (129b) for the whiteness of the good eye. Pelach HaRimon, quoted in the Kehot note, remarks that the matter is there by implication rather than explicitly.
Zohar, Idra Rabba 8:50–9:63ספר הזהר, האדרא רבא ח׳:נ׳-ט׳:ס״ג
41ואתסחן בחד חוורא דעינא טבא
The second place the text cites in the Idra Rabba (136b) for the lights washed in the whiteness of the good eye, the flow from Arich Anpin to Z’eir Anpin.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
Paragraph 16
42ולבן שינים
“And his teeth white from milk.” The maamar now turns to the second half of Yaakov’s blessing to Yehudah.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
43ולבן שינים
“And his teeth white from milk.” The Alter Rebbe explains that the teeth become white through the milk, the growth that follows refining.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44והכל הוא ע״י פותח את ידיך . . שהם יודי״ן ווי״ן
“You open Your hand and satisfy every living thing with will (ratzon).” The Alter Rebbe reads “Your hand” as the yuds of the thirteen adornments, and “will” as the will drawn from the eighth mazal.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tikkunei Zohar 7b:2תקוני הזהר ז׳ ב:ב׳
וְעוֹד רָזָא נְקוּדֵי צָרִיךְ לְאַחֲזָרָא עֲלַיְיהוּ, פַּתָח בְּחוּשְׁבַּן אוֹתִיּוֹתָיו אִיהוּ יוּ"ד, וּכְתִיב (תהלים קמה טז) פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂבִּיעַ לְכָל חַי רָצוֹן, וְאוּקְמוּהוּ אַל תִּקְרֵי יָדֶךָ אֶלָּא יוּדֶי״ךָ, וְאִינוּן י״י מִן יאהדונה״י, וּבְאָן אֲתַר מִתְפַּתְּחִין בִּרְקִיעָא דְאִיהוּ פַּתָח, וְאִיהוּ מַפְתֵּחַ כְּלִיל אהדונ״ה שִׁית אַתְוָון בְּאֶמְצַע י״י, וּתְרֵין יוּדִין עִם רָקִיעַ דְּאִיהוּ ו׳ סְלִיק לְחוּשְׁבַּן יהו״ה.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteתהלים קמה, טז. ת״ז בהקדמה (ז, ב). ראה אוה״ת ויחי שעד, א ושם מציין ללעיל כב, א.
45שאבא יונק ממזל הח׳
The note refers to the sources listed on Torah Ohr 25d at the words “Chochmah, and the eighth mazal, notzer chesed.” There the Alter Rebbe reads the word minchah (“offering”): its first letters are mayin nukvin, and its ches is Chochmah and the eighth mazal, notzer chesed, which flows into the hei, the Community of Israel.
Zohar III, 289aזח״ג רפט, א
Kehot’s noteראה זח״ג רפט, א. נסמן לעיל כה, ד.
46נוצר אותיות רצון
There, on the thirteen attributes of mercy that Moshe drew down, the Alter Rebbe explains notzer chesed: notzer has the letters of tzinor (“channel”) and of ratzon (“will”), and it also means “guarding,” kindness kept hidden in thought before it is revealed.
Kehot’s noteראה לקמן בדף סט, ב.
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ולהבין ענין מדלג על ההרים מקפץ על הגבעות…
To Understand “Leaping over the Mountains, Skipping over the Hills”
Mitzvos are “fruits”: like a seed sown in the earth, the physical deed below is the vessel through which the Infinite Light, which at creation came as a free gift, is now drawn down and revealed. The mitzvos bring both inner light, from the Gevuros, and encompassing light, from the Chasadim, and so they are the “hills” over which G-d skips with both feet.
The maamar in brief
The Talmud, explaining the eglah arufah, says the “fruits” a murdered person was kept from producing are mitzvos. Fruit grows from the earth’s spiritual power of growth, yet only once a seed is sown and rots as its vessel. So too the Infinite Light, given freely at creation, is now revealed only through an arousal from below, the actual doing of mitzvos: “Light is sown for the tzaddik.” The counting of the omer is the example. After the leap of Pesach, light is drawn into Malchus day by day; the omer’s barley is food for Malchus as “animal,” and on Shavuos, with the wheat of the two loaves and the giving of the Torah, Malchus rises to “man.” The omer lamb’s doubled meal-offering is explained in several ways. Mitzvos are done with physical things whose root is the sparks of Tohu, and they are limbs, food and garments: inner light from the Gevuros of Atik and encompassing light from the Chasadim. So the mountains, the Patriarchs, are leapt over with one foot, and the hills, the Matriarchs and the mitzvos, with both feet together.

Outline
	1Mitzvos are fruitsThe verse is approached through the eglah arufah, where the Gemara concludes that the “fruits” a murdered person could have produced are mitzvos.¶1
	2The seed and the power of growthFruit grows from the earth’s spiritual power of growth, but only after a seed, a raising of mayin nukvin, gives it a vessel. So the Infinite Light, freely given at creation, is now drawn down through the deeds of the lower beings: “Light is sown for the tzaddik.”¶2–3
	3The omer: from leap to countingPesach was a leap from the essence of the Infinite One over Malchus; afterwards light reaches Malchus through the daily count. Malchus is “man” in Atzilus and “animal” in the lower worlds, so the omer is barley, animal food, brought with an unblemished lamb.¶4–6
	4The doubled meal-offeringThe omer lamb has two tenths of flour but the usual libations. A parenthesis gives several reasons: what rises from below is double, a tithe from below and from above, Malchus as both the tenth and Keser, and Ban as the “doubled” Name. The offering, like tzitzis and tefillin, is a seed that brings down fire from above.¶7
	5From animal to manThe forty-nine days raise Malchus to Keser by Shavuos, when wheat, human food, is offered and the Torah, twenty-two letters, is given. Mitzvos work because they use physical things rooted in the sparks of Tohu, whose root, Ban of Sag, is higher than Mah.¶8–9
	6Limbs, food and garmentsThe 248 mitzvos are the King’s limbs, filled with life from Keser. Their inner light comes from the Gevuros of Atik and nourishes like food, hence “fruits”; their encompassing light comes from the Chasadim and clothes like garments, hence tzedakah.¶10–11
	7Leaping and skippingLeaping is with one foot, the mountains, the Patriarchs; skipping is with both feet, left and right, the inner and encompassing lights of the mitzvos.¶12
	8The Matriarchs and the higher DaasThe Matriarchs, the mitzvos, are higher than the Patriarchs, as Ban will rise into Sag through boundless love and teshuvah. A closing parenthesis reads the two tenths as the higher and lower Daas, or as inner and encompassing light.¶13


Key concepts
	Power of growthכח הצומח
	The spiritual power in the earth, from the utterance “Let the earth sprout,” that makes everything grow. It shows itself only through a sown seed, which serves as its vessel.

	Raising of mayin nukvinהעלאת מ״ן
	Literally “feminine waters”: the Kabbalistic term for an arousal from below that calls forth a flow from above. The sown seed and the performed mitzvah are both mayin nukvin.

	Returning light (or chozer)אור חוזר
	Light that strikes the lowest point and rises back upward. Through it Malchus, the tenth counted from above, becomes Keser, the first counted from below.

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two spellings of the Name Havayah, numbering 45 and 52. Now Mah refines Ban; after the refinement Ban, whose root is Ban of Sag, will rise higher than Mah.

	Inner and encompassing lightאור פנימי ואור מקיף
	Light that enters within a recipient, measured to it, and light that surrounds from outside. In the mitzvos the first comes from the Gevuros, like food, and the second from the Chasadim, like garments.

	Botzina dekardunisaבוצינא דקרדוניתא
	The Zohar’s “lamp of darkness,” the supernal Gevurah of Atik and the root of the five Gevuros. The maamar places the root of the mitzvos there, higher than the Chasadim.


Section 1 · ¶1
Mitzvos are fruits
1ולהבין ענין מדלג על ההרים מקפץ על הגבעות כו׳ בביאור היטב.1 הנה יובן ע״פ מ״ש בעגלה ערופה וערפו אותה אל נחל איתן.2
To understand, with a thorough explanation, the meaning of “leaping over the mountains, skipping over the hills, etc.”: it will be understood through what is written about the eglah arufah (the calf whose neck is broken), “And they shall break its neck at the nachal eisan.”
The maamar sets out to explain thoroughly the verse “Leaping over the mountains, skipping over the hills” (Song of Songs 2:8). It begins with the law of the eglah arufah: when a murdered person is found and the killer is unknown, the elders break a calf’s neck at a nachal eisan (Devarim 21:4).


ופירשו במשנה ובגמרא פ״ט דסוטה (דמ״ו) נחל איתן שהוא קשה3 שאינו עושה פירות. אמר הקב״ה יבא דבר שלא עשה פירות ויערף4 כו׳
And they explained in the Mishnah and in the Gemara, in the ninth chapter of Sotah (folio 46), that the nachal eisan is hard, that it does not produce fruit. The Holy One, blessed be He, said: “Let a thing that did not produce fruit come and have its neck broken, etc.,
The Mishnah and Gemara in the ninth chapter of Sotah explain that eisan means “hard”: ground that bears no fruit. The Gemara gives the reason for the law in G-d’s words: let a calf, which has produced no fruit, have its neck broken in a place that produces no fruit.


ויכפר על מי שלא הניח לעשות פירות מאי פירות אילימה פריה ורביה אלא מעתה אזקן ואסריס הכי נמי דלא ערפינן אלא מצות.5
and atone for the one whom he did not allow to produce fruit.” What are the “fruits”? If you say [they are] being fruitful and multiplying, then, if so, for an old man or a eunuch would we likewise not break [the calf’s] neck? Rather, [they are] mitzvos.
The calf atones for the victim, whom the murderer kept from producing “fruit.” The Gemara asks what these fruits are: not children, for then a calf would not be brought for a murdered old man or eunuch, who could not have had children anyway, and it is; the fruits are mitzvos, which any living person can still do.




Section 2 · ¶2–3
The seed and the power of growth
2והנה מבואר כאן שקורא מצות בשם פירות. ולהבין ענין המשל מפירות שדימה ענין המצות להם
Now, it is explained here that it calls mitzvos “fruits.” And to understand the analogy of fruits, to which it likened the mitzvos:
The Talmud has just called mitzvos “fruits.” The maamar asks what the comparison teaches, and looks for the answer in how fruit comes about: through sowing.


והיינו ענין הזריעה שזורעין הגרעין בארץ ונרקב הגרעין ההוא ואח״כ נצמח ממנו אילן ועושה פירות כדוגמת הגרעין ההוא כמו תפוחים וכיוצא.
this is the matter of sowing, in which one sows the seed in the earth, and that seed rots, and afterwards a tree grows from it and produces fruits after the pattern of that seed, such as apples and the like.
In sowing, a seed is put into the ground and rots there; then a tree grows from it and bears fruit of the same kind as the seed, so that an apple seed yields apples.


והנה עיקר הצמיחה הוא מכח הצומח שבארץ ממאמר תדשא הארץ דשא6 כו׳ והוא בחי׳ רוחני ויכול להצמיח בלי שיעור
Now, the growth comes chiefly from the power of growth in the earth, from the utterance “Let the earth sprout vegetation, etc.”; and it is something spiritual, and it can make things grow without measure;
Yet the growth itself does not come from the seed. It comes from the power of growth in the earth, placed there by G-d’s word “Let the earth sprout vegetation” (Bereshis 1:11); this power is spiritual and can bring forth without limit.


וגם התחלקות טעמים שיש בין הפירות מתוקים או חמוצים כו׳ הכל הוא מכח הצומח הנ״ל
and also the different tastes there are among fruits, sweet or sour, etc.: all of it is from the power of growth mentioned above;
Even the different tastes of fruits, sweet or sour, come from that same power of growth, not from the seed.


והוא לפי ענין ההרכבה והמזיג׳ [והמזיגה]7 התכללות חסדים בגבורות או גבורות בחסדים כו׳ (כמ״ש במ״א בד״ה פתח אליהו)8 וא״כ צריך להבין למה הוא ענין זריעת הגרעין בארץ.
and it is according to the combination and blending, the inclusion of Chasadim (kindnesses) in Gevuros (restraints) or of Gevuros in Chasadim, etc. (as is written elsewhere, in the discourse beginning “Elijah opened”). If so, we must understand what the sowing of the seed in the earth is for.
The tastes differ according to how the power of growth is blended: kindness (Chasadim) mixed into restraint (Gevuros), or restraint into kindness, a subject the text says it treated in the discourse “Elijah opened.” If everything comes from the earth’s power, why is a seed needed at all?


אך ענין זריעת הגרעין הוא בחינת העלאת מ״ן [מיין נוקבין]9 לבחי׳ כח הצומח שהוא כח רוחני ואינו יכול להתלבש ולהתצמצם כי אם שיהיה מתחלה בחינת כלי
But the sowing of the seed is the raising of mayin nukvin (feminine waters) to the power of growth, which is a spiritual power and cannot be enclothed and contracted unless there is first a vessel;
The answer: sowing the seed is a raising of mayin nukvin, “feminine waters,” the Kabbalistic term for an arousal from below that calls forth a flow from above. The spiritual power of growth cannot clothe and contract itself in a particular form unless a vessel is there first.


ואזי הוא שורה ומתגלה בחינת כח הצומח ומצמיח כדוגמת הגרעין ההוא דוקא כנראה בחוש שלפי הרע שנזרע בארץ כמ״כ [כמו כן] יהיה ענין הצמיחה וההולדה מן הארץ.
and then the power of growth rests and is revealed, and it makes things grow specifically after the pattern of that seed, as is seen with the senses: according to the seed that is sown in the earth, so will be the growth and what is brought forth from the earth.
Once the seed is there as a vessel, the power of growth rests in it and is revealed, and it brings forth specifically the seed’s own kind; experience shows that what grows depends on what was sown (the print has הרע, read as הזרע, “the seed”).


ועפ״ז [ועל פי זה] יובן ענין המצות שדימה אותן לפירות. כי הנה כתיב אור זרוע לצדיק1011 כו׳ שאור א״ס הנמשך ונאצל ממנו יתברך נקרא בשם זריעה כנ״ל
And according to this, the matter of the mitzvos, which it likened to fruits, will be understood. For it is written, “Light is sown for the tzaddik, etc.”: the Infinite Light (Or Ein Sof), which is drawn forth and emanated from Him, blessed be He, is called “sowing,” as above
This explains why mitzvos are called fruits. Psalms 97:11 says “Light is sown for the tzaddik”: the Infinite Light that is drawn and emanated from G-d is called “sowing,” in keeping with the analogy above.


(ועיין בזהר תרומה קס״ו ב׳)12 והיינו כי באמת לגבי עצמותו ומהותו יתברך לאו מכל אינון מדות כלל1314 כו׳.
(and see the Zohar, Terumah, 166b). That is: in truth, in relation to His essence and being, blessed be He, “[He is] not of any of these attributes at all,” etc.
The text points to the Zohar on Terumah (166b), which speaks of the light that G-d sowed in His garden. In truth, measured against His very essence, G-d is “not of any of these attributes at all,” as the Tikkunei Zohar says in Elijah’s opening prayer.


ואפילו בחי׳ חכמה היא בחי׳ עשייה גשמיי׳ [גשמיים] וכידוע מ״ש בע״ח [בעץ חיים]15 ע״פ מאמר הזהר כד סליק ברעותא16 למברי עלמא.17
And even the level of Chochmah (wisdom) is at the level of physical action, as is known from what is written in Etz Chaim on the saying of the Zohar, “When it arose in the will to create the world.”
Even Chochmah, the highest of the attributes, counts before G-d’s essence as no more than physical action. The Arizal’s Etz Chaim explains this on the Zohar’s words “When it arose in the will to create the world.”


פי׳ סליק ברעותא הוא ענין הצמצום והסתלקות בחי׳ עצמותו כדי שיאצלו בחי׳ י״ס [י׳ ספירות] דאצילות בחינת התלבשות אורות בכלים והוא ענין אריכות המוזכר בע״ח [בעץ חיים] ענין קו וחוט וחלל כו׳
The meaning: “it arose (salik) in the will” is the tzimtzum (contraction) and the withdrawal (histalkus) of the level of His essence, so that the ten Sefiros of Atzilus (Emanation) might be emanated, the enclothing of lights in vessels. And this is the lengthy matter mentioned in Etz Chaim, the matter of the kav (line of light), the chut (thread) and the chalal (vacated space), etc.,
The Zohar’s salik, “arose,” is read here in its other sense, histalkus, “withdrawal”: G-d’s will to create was a tzimtzum, a withdrawal of His essence, so that the ten Sefiros of Atzilus could be emanated as lights clothed in vessels. Etz Chaim describes this at length as the kav (the line of light), the chut (the thread) and the chalal (the vacated space).


שהוא בחי׳ צמצומים רבים ועצומים שיתהוה בחי׳ אצי׳ וזה הי׳ [היה] בתחלת הבריאה עולם חסד יבנה18.
which is many and mighty contractions, so that the level of Atzilus might come into being. And this was at the beginning of creation: “The world is built by kindness.”
All this involves many great contractions, needed for even the World of Atzilus to come into being. At the beginning of creation it came from G-d alone, as “The world is built by kindness” (Psalms 89:3): freely given, with nothing from below.


אך עתה הכל תלוי במעשה התחתונים דוקא וכידוע סדר ההשתלשלות ובפרט כדי להמשיך אור חדש לזה צריך העלאת מ״ן [מיין נוקבין] ואתעדל״ת [ואתערותא דלתתא].
But now everything depends specifically on the deeds of the lower beings, as is known [from] the order of the chain of descending worlds (hishtalshelus); and especially, to draw down a new light, for this there must be the raising of mayin nukvin and an arousal from below (isarusa dilesata).
Now, after creation, everything depends on the deeds of the lower beings, according to the order of the chain of descent. Above all, drawing down a new light requires mayin nukvin, an arousal from below: the “seed” that people sow.




3וזהו ענין אור זרוע לצדיק כנ״ל שהוא קיום המצות בפועל ממש דוקא עי״ז שורה ומתגלה אור א״ס להיות בבחי׳ כלי והשגה עד שיוכלו ליהנות מזיו השכינה בג״ע [בגן עדן] כאו״א [כל אחד ואחד] לפי מדרגתו ועבודתו בקיום התורה ומצות שבעוה״ז.
And this is [the meaning of] “Light is sown for the tzaddik,” mentioned above: it is specifically the actual fulfillment of the mitzvos in deed. Through this the Infinite Light (Or Ein Sof) rests and is revealed, so as to be in a vessel and in comprehension, until they can enjoy the radiance of the Shechinah (Divine Presence) in the Garden of Eden, each one according to his rank and his service in fulfilling the Torah and mitzvos in this world.
“Light is sown for the tzaddik” means the actual performance of mitzvos. Through it the Infinite Light rests and is revealed within a vessel and within comprehension, so that souls in the Garden of Eden can enjoy the radiance of the Shechinah, each according to his rank and his service in Torah and mitzvos in this world.


(ועמ״ש מענין משל הנ״ל דזריעת הגרעין ומהנמשל כו׳ בפ׳ ב הר בד״ה כי תבואו אל הארץ.1920 ובד״ה כי כארץ תוציא צמחה21.22 ובד״ה הבאים ישרש.2324 ובאג״ה [ובאגרת הקודש] ע״פ זורע צדקות.25 ומענין אור זרוע לצדיק בד״ה ששים המה מלכות):262728
(And see what is written on the analogy mentioned above, of sowing the seed, and on what it illustrates, etc., in Parshas Behar, in the discourse beginning “When you come into the land”; and in the discourse beginning “For as the earth brings forth its growth”; and in the discourse beginning “In days to come he shall take root”; and in Iggeres HaKodesh, in the epistle beginning “He sows righteousness”; and on “Light is sown for the tzaddik,” in the discourse beginning “There are sixty queens.”)
The text lists where it has written more about the seed analogy and what it illustrates: discourses in Likkutei Torah on Behar and Nitzavim, a discourse in Torah Ohr, the epistle in Iggeres HaKodesh on “He sows righteousness,” and, on “Light is sown for the tzaddik,” the discourse “There are sixty queens” later in Shir HaShirim.




Section 3 · ¶4–6
The omer: from leap to counting
4ב וכמו מצות ספירת העומר29 שנצטוו בנ״י [בני ישראל] עליו ביום המחרת של פסח והיינו כי ענין הפסח שהי׳ [שהיה] בלילה הראשון הוא בחי׳ דילוג כנ״ל מבחי׳ עצמות א״ס עצמות המאציל כו׳
2. Like the mitzvah of counting the omer, concerning which the children of Israel were commanded on the morrow of Pesach. That is: Pesach, which was on the first night, is the level of leaping (dilug), as mentioned above, from the level of the essence of the Infinite One (Ein Sof), the essence of the Emanator, etc.,
Section 2 gives an example of a mitzvah that works like sowing: counting the omer, which begins on the day after Pesach. The first night of Pesach was a “leap” (dilug), like the verse’s “leaping”: a revelation from the very essence of the Infinite One, the Emanator, that came all at once.


על הפתח30 שהוא בחינת מל׳ דאצילות ומכאן ואילך הוא ע״י המשכת האור במעשה [המצוה זו והוא ענין הספירה שאומרים היום יום א׳ וכו׳.
over the doorway, which is the level of Malchus (sovereignty) of Atzilus (Emanation); and from then on it is through drawing down the light by the performance of this mitzvah. And this is the matter of the counting, in which we say, “Today is day one,” etc.
On Pesach G-d “passed over the doorway” (Shemos 12:23), and the doorway is Malchus of Atzilus, the lowest level of the divine world: the light leapt over it. From then on the light must be drawn down by doing the mitzvah, the counting in which we say “Today is day one,” and so on. (The print opens a square bracket here that it does not close.)


יום הוא בגימט׳ [בגימטריא] אל31 הוי׳ כו׳ והוא רמז על בחי׳ המשכת האור מבחי׳ א״ס לבחי׳ המלכות הנק׳ עומר32 כו׳.
Yom (“day”) is in numerical value El Havayah, etc., and it alludes to the drawing down of the light from the level of the Infinite One to the level of Malchus, which is called omer, etc.
The word yom, “day,” equals 57 with the kolel (one added for the word itself), the same as El (31) and Havayah (26) together. So each “day” of the count alludes to light drawn from the Infinite One into Malchus, which is called the omer.




5והיינו לפי שיש כמה בחינות ומדרגות. המל׳ שבבחי׳ אצי׳ נק׳ בחי׳ אדם כמ״ש ודמות פניהם פני אדם33 כו׳ ועל דמות הכסא34 כו׳.
That is, because there are several levels and grades. Malchus (sovereignty) at the level of Atzilus (Emanation) is called the level of “man,” as it is written, “And the likeness of their faces was the face of a man, etc.,” and “Upon the likeness of the throne, etc.”
The omer is Malchus, and Malchus has several levels. In Atzilus it is called “man” (adam), as in Yechezkel’s vision of the chariot, where the creatures had the face of a man and “upon the likeness of the throne” was a likeness like a man.


וכשמתלבשת בעולם הבריאה נק׳ בחי׳ בהמה כמ״ש מצמיח חציר לבהמה35 כו׳ בהמות בהררי אלף36 כו׳ והוא ענין מדרגה התחתונה שבמל׳ מל׳ שבמל׳ שיורדת ומסתתרת בבי״ע ותתן טרף לביתה.37
And when she is enclothed in the World of Beriah (Creation), she is called the level of “animal” (behemah), as it is written, “He makes grass grow for the animal, etc.,” [and] “the beasts on a thousand mountains, etc.” And this is the lowest level in Malchus, Malchus of Malchus, which descends and is hidden in Beriah, Yetzirah and Asiyah: “And she gives food (teref) to her household.”
Clothed in the World of Beriah, Malchus is called “animal” (behemah), as in “He makes grass grow for the animal” and “the beasts on a thousand mountains.” This is Malchus of Malchus, the lowest level, which descends and hides in Beriah, Yetzirah and Asiyah to give them life, as the woman of valor “gives food to her household.”




6וזהו מנחת העומר מן שעורים שהוא מאכל בהמה פי׳ כמו ענין מאכל אדם שעל ידו יתחזק ומתפשט כח החיות שלו באבריו כן הוא ענין מנחת שעורים שהוא מאכל בהמה שעורה שעור38 ה׳.
And this is [why] the meal-offering of the omer is of barley, which is animal food. Meaning: just as with a man’s food, through which the power of his life-force (chayus) is strengthened and spreads through his limbs, so it is with the meal-offering of barley, which is animal food: se’orah (barley) is shiur Hei (the measure of hei).
This is why the omer meal-offering is of barley, animal food. As a man’s food strengthens his life-force and spreads it through his limbs, so the barley offering nourishes the “animal,” Malchus in the lower worlds; the Zohar reads se’orah, “barley,” as shiur Hei, “the measure of hei,” the hei standing for Malchus.


פי׳ כי כדי שיתלבש בחי׳ מל׳ להחיות נבראים בחי׳ בע״ג [בעלי גבול / בעל גבול] ותכלית לזה צריך שיומשך הארה מלמעלה
Meaning: in order for the level of Malchus (sovereignty) to be enclothed so as to give life to creatures, which are at the level of limit and finitude, for this a radiance must be drawn down from above;
For Malchus to be clothed in creatures and give them life, since they are limited and finite, a radiance must be drawn into it from above.


והוא ע״י הקרבן שהקריבו ע״ג [על גבי] המזבח שנעשה ע״פ חכמתו ורצונו ית׳ דוקא כמו שנאמר בתורה כבש תמים39 כו׳.
and this is through the offering that they offered on the altar, which was done specifically according to His wisdom and will, blessed be He, as it is said in the Torah, “an unblemished lamb, etc.”
That radiance comes through the offering on the altar, done exactly according to G-d’s wisdom and will as the Torah prescribes it: “an unblemished lamb,” the lamb brought with the omer.




Section 4 · ¶7
The doubled meal-offering
7ומנחתו שני עשרונים404142 דוקא. משא״כ בשאר הקרבנות נ אמר ועשרון א׳ לכבש האחד43 ונסכה יין רביעית44 היין.
And its meal-offering was specifically two tenths [of an ephah], whereas regarding the other offerings it is said, “and one tenth for each lamb,” and “its libation, wine, a quarter of the hin.”
The lamb brought with the omer had a meal-offering of two tenths of an ephah of fine flour (Vayikra 23:13), while the other offerings have one tenth for each lamb (Bamidbar 28:13), and its wine libation was the usual quarter of a hin. (The print has היין, “the wine,” for ההין, “the hin,” here and in the next part; the Kehot note quotes the verse with ההין.)


ואף השמן שניבלל עם מנחתו לא היה רק רביעית היין. שאף על פי שמנחתו כפולה לא היו נסכיו כפולים.
And even the oil that was mixed with its meal-offering was only a quarter of the hin; for although its meal-offering was doubled, its libations were not doubled.
Even the oil mixed into the doubled meal-offering was only a quarter of a hin, as for any lamb: the meal-offering was doubled, but the libations were not. The section goes on to ask why.


(ענין שמנחתו כפולה י״ל [יש לומר] ע״ד אין לך טפה יורדת מלמעלה שאין טפיים עולים כנגדה45 כי העומר עיקרו העלאת ש׳ [שם] ב״ן [שם ב״ן] כו׳. א״נ [אי נמי] י״ל [יש לומר] ע״ד מ״ש במ״א גבי צדקה שמדה בינונית ליתן מעשר ועשירי יהי׳ [יהיה] קדש.
(The fact that its meal-offering is doubled may be explained along the lines of “There is no drop that descends from above without two drops rising opposite it,” for the omer is essentially the elevation of the Name Ban, etc. Alternatively, it may be explained along the lines of what is written elsewhere regarding charity: that the middling measure is to give a tithe, “the tenth shall be holy,”
A first answer: “No drop descends from above without two rising to meet it,” a form of the Sages’ saying about rain and the waters below. The omer is essentially the elevation of the Name Ban, an ascent from below, and what rises from below is double. A second answer comes from the laws of charity, where the middling measure is a tenth, as in “the tenth shall be holy.”


ומצוה מן המובחר ליתן חומש כי נעוץ סופן בתחלתן ותחלתן בסופן.46 כמאמר עשר אעשרנו לך.47 ב׳ פעמים מעשר מלמטה למעלה ומלמעלה למטה. ועד״ז י״ל [יש לומר] גם כאן.
and the choicest way of the mitzvah is to give a fifth, for “their end is wedged in their beginning and their beginning in their end,” as in the saying, “I will surely give a tenth (aser a’asrenu) to You”: twice a tithe, from below upward and from above downward. And along these lines it may be explained here too.
The finest way of the mitzvah is to give a fifth, which is two tenths: a tithe from below upward and a tithe from above downward, for, as Sefer Yetzirah says, “their end is wedged in their beginning.” Yaakov’s vow, aser a’asrenu, says “tithe” twice. The text applies the same to the omer’s two tenths.


כי לפי שהעומר היא בחי׳ מל׳ והמל׳ היא מלמעלה למטה בחי׳ עשירית. ומלמטה למעלה היא בחי׳ כתר. וכמ״ש ע״פ הראיני את מראיך4849 כו׳ שהוא ע״י הפרסא המפסקת בסיום האצי׳ בוקע האור בבחי׳ אור חוזר כו׳ ע״ש.
For since the omer is the level of Malchus (sovereignty), and Malchus, from above downward, is the level of the tenth, while from below upward it is the level of Keser (the Crown); as is written on “Show me your appearance, etc.”: that through the partition (parsa) that divides at the end of Atzilus (Emanation), the light breaks through as returning light (or chozer), etc.; see there.
The omer is Malchus. Counted from above downward, Malchus is the tenth Sefirah; counted from below upward it is Keser, the first, as the discourse on “Show me your appearance” explains: at the partition (parsa) that closes Atzilus, the light strikes and breaks back upward as returning light (or chozer).


ולכן הואיל וענין העומר הוא העלאת ש׳ [שם] ב״ן [שם ב״ן] בחי׳ א״ח [אור חוזר] לכך הכבש הבא עם העומר הי׳ [היה] מנחתו שני עשרונים כו׳ בחי׳ מל׳ ובחי׳ כתר כו׳ מלמעלה למטה ומלמטה למעלה כאחד.
Therefore, since the omer is the elevation of the Name Ban, the level of returning light, the lamb that came with the omer had a meal-offering of two tenths, etc.: the level of Malchus and the level of Keser, etc., from above downward and from below upward as one.
Because the omer is the elevation of the Name Ban as returning light, its lamb had two tenths: one for Malchus, the tenth counted from above, and one for Keser, the tenth counted from below, both directions at once.


א״נ [אי נמי] ע״ד מ״ש בזהר פ׳ חיי שרה50 ובלק״ת [ובלקוטי תורה (להאריז״ל)] שם51 דשם ב״ן [שם ב״ן] נק׳ המכפלה.525354 וע׳ בפרדס בעה״כ [בערכי הכינויים] בערך עשרון וברע״מ [וברעיא מהימנא] פ׳ פנחס דף רנ״ה)
Alternatively, along the lines of what is written in the Zohar, Parshas Chayei Sarah, and in Likkutei Torah [of the Arizal] there, that the Name Ban is called “the Machpelah” (the doubled). And see the Pardes, in the Erchei HaKinuyim, under the entry Asaron (“a tenth”), and the Raaya Mehemna, Parshas Pinchas, folio 255.)
A further answer: the Zohar on Chayei Sarah and the Arizal’s Likkutei Torah there (so the Kehot note) call the Name Ban “the Machpelah,” the doubled, for in Etz Chaim the Name Ban spelled out with the letter hei is a doubled Havayah. The text also points to the Pardes, which says all the Sefiros are called asaronim, “tenths,” in Malchus, and to the Raaya Mehemna on Pinchas; the parenthesis ends here.


והנה עי״ז שהיו מקריבים הקרבן ע״ג [על גבי] המזבח כהלכתו וכמשפטו ע״י הכהן שהי׳ [שהיה] יודע לכוין בזה הי׳ [היה] שורה ומתגלה אש שלמעלה על המזבח
Now, through their offering the sacrifice on the altar according to its law and its ordinance, by the kohen, who knew how to direct his intent in this, the fire from above would rest and be revealed upon the altar;
Back to the main point: when the kohen offered the sacrifice on the altar according to its law, with the proper intent, fire from above rested and appeared on the altar.


והוא ענ ין המשכת והשראת אור א״ס בבחי׳ מל׳ ע״י עשיית המצוה זו וכדומה בשאר
and this is the drawing down and resting of the Infinite Light (Or Ein Sof) in the level of Malchus through the performance of this mitzvah, and likewise with the other
That fire is the Infinite Light drawn down to rest in Malchus through this mitzvah. The same holds for the other mitzvos, as the next part says.


המצות ציצית ותפילין שהמה ממש כדוגמת זריעת הגרעין בארץ שנבלע ונרקב בארץ ועל ידם שורה ומתגלה כח הצומח בבחי׳ כלי שהוא בחינת מל׳.55
mitzvos, tzitzis and tefillin, which are truly like the sowing of the seed in the earth, which is swallowed up and rots in the earth; and through them the power of growth rests and is revealed in a vessel, which is the level of Malchus.
Tzitzis and tefillin are just like a seed sown in the earth, which is swallowed up and rots there. Through them the power of growth rests and is revealed in a vessel, Malchus, as the rotting seed brings out the power hidden in the ground.




Section 5 · ¶8–9
From animal to man
8וזהו ענין ספירת מ״ט יום שממשיכים הארה והמשכה לבחי׳ מל׳ במ״ט יום עד שבועות שהוא בחי׳ כתר להיות שוין בקומתן שהוא ענין עליית המלכות ואז נק׳ בחינת אדם.
And this is the meaning of the counting of forty-nine days: a radiance and drawing-down is drawn into the level of Malchus (sovereignty) during the forty-nine days until Shavuos, which is the level of Keser (the Crown), so that they become equal in their stature; this is the ascent of Malchus, and then it is called the level of “man.”
The forty-nine days of the count draw radiance into Malchus until Shavuos, the fiftieth, which is Keser. Then Malchus rises to be equal in stature with what is above it, and is called “man” instead of “animal.”


ובשבועות היו מקריבין שתי הלחם שהוא בא מחטים שהוא מאכל אדם כו׳ חט״ה הוא כ״ב אותיות התורה56 ואז הוא זמן מתן תורה.
And on Shavuos they would offer the two loaves, which come from wheat, which is human food, etc. Chitah (“wheat”) is the twenty-two letters of the Torah, and then is the time of the giving of the Torah.
So on Shavuos the two loaves were offered from wheat, human food, in place of the barley of the omer, animal food. Chitah, “wheat,” has the numerical value 22, the twenty-two letters of the Torah, and Shavuos is the time of the giving of the Torah.




9והטעם לזה שע״י עשיית המצוה זו נמשך ונתגלה בחינת הארה מלמעלה לפי שקיום המצות הם נעשים מדברים גשמיים דוקא
The reason that through the performance of this mitzvah a radiance from above is drawn down and revealed is that the fulfillment of the mitzvos is done specifically with physical things,
Why does this mitzvah draw down light from above? Because mitzvos are done specifically with physical things.


כמו קרבנות מכבשים ועזים וכן ציצית מצמר ותפילין מקלף גשמיים ושרשם הם מבחינת רפ״ח ניצוצין שמעולם התהו ואלה המלכים57 כו׳
such as offerings from sheep and goats, and likewise tzitzis from wool and tefillin from parchment, physical [things]; and their root is from the 288 sparks from the World of Tohu (chaos), “And these are the kings, etc.”
Offerings are of sheep and goats, tzitzis of wool, tefillin of parchment. The root of these physical things is the 288 sparks that fell from the World of Tohu, alluded to in “And these are the kings who reigned in the land of Edom” (Bereshis 36:31), the kings who died in the shattering of the vessels.


ועל ידי קיום המצות עולה ומתברר הטוב למקומו ושרשו הוא ב״ן [שם ב״ן] דס״ג [דשם ס״ג] שלמעלה משם מ״ה [שם מ״ה]58 המברר שם ב״ן [שם ב״ן]
And through the fulfillment of the mitzvos the good is elevated and refined to its place; and its root is Ban of Sag, which is higher than the Name Mah that refines the Name Ban.
Doing the mitzvah raises and refines the good in these things back to its place. Its root is Ban of Sag, which is higher than the Name Mah, even though Mah is the Name that refines Ban (Mah and Ban are the Name Havayah spelled out in two ways, adding up to 45 and 52).


והוא ענין כל התורה כולה וידבר ה׳ אל משה לאמר משה הוא בחינת חכמה בחינת מ״ה [שם מ״ה] גילוי אור א״ס בחכמה דבר אל בני ישראל כו׳ הם בחינת נצח והוד כו׳ סדר ההשתלשלות והמשכות מלמעלה למטה:
And this is the matter of the whole Torah: “And G-d spoke to Moshe, saying.” Moshe is the level of Chochmah (wisdom), the level of Mah, the revelation of the Infinite Light (Or Ein Sof) in Chochmah; “Speak to the children of Israel, etc.” are the level of Netzach (victory) and Hod (splendor), etc., the order of the chain of descending worlds (hishtalshelus) and the drawings-down from above to below.
The whole Torah follows this order: “And G-d spoke to Moshe, saying.” Moshe is Chochmah, the Name Mah, the revelation of the Infinite Light in Chochmah; “Speak to the children of Israel” is Netzach and Hod, the channels through which the flow comes down step by step from above to below.




Section 6 · ¶10–11
Limbs, food and garments
10ג והנה לזאת נקראו הרמ״ח מצות בשם רמ״ח אברין דמלכ׳ [דמלכא]59 עד״מ כמו החיות המתפשט ומתלבש בכל אבר ואבר לפי מזגו הוא ע״י הדם.
3. Now, for this reason the 248 mitzvos are called “the 248 limbs of the King.” By way of analogy: the life-force (chayus) that spreads and is enclothed in each and every limb, according to its temperament, is through the blood.
Section 3 explains why the 248 positive mitzvos are called “the 248 limbs of the King.” In a body, the life-force spreads into each limb, according to its nature, by means of the blood.


כי הדם הוא הנפש60 והוא חום הטבעי וכידוע שעיקר חיות הנפש הוא ע״י חום הטבעי ורתיחת הדמים משא״כ ח״ו [חס ושלום] בהיפוך הוא הקרירות
For “the blood is the soul,” and it is the natural heat; and as is known, the soul’s life-force comes chiefly through the natural heat and the boiling of the blood, whereas, G-d forbid, the opposite is coldness,
“The blood is the soul” (Devarim 12:23): the blood carries the body’s natural heat, and the soul’s life depends on that heat and on the warmth of the blood. Coldness is the opposite.


שהוא הסתלקות החיות מהגוף כן הוא ענין המצות ששרשם ומקורם מבחי׳ כתר תר״ך עמודי אור כו׳.
which is the departure of the life-force from the body. So it is with the mitzvos, whose root and source is from the level of Keser (the Crown), the 620 pillars of light, etc.
Coldness means the life-force leaving the body. So too the mitzvos carry life, and their root is Keser: the word keser equals 620, the 613 commandments of the Torah and the seven of the Sages, the “620 pillars of light.”




11וכמשל העמוד שע״י נמשך מלמעלה למטה כו׳. כן ע״י המצוה נמשך אור א״ס להתלבש בבחי׳ כלי ועיקר המשכה זו הוא בחי׳ גבורה61 דוקא ולא בחי׳ דין ח״ו [חס ושלום]
As in the analogy of a pillar, through which [something] is drawn from above downward, etc., so through the mitzvah the Infinite Light (Or Ein Sof) is drawn down to be enclothed in a vessel. And the essence of this drawing-down is specifically the level of Gevurah (restraint), but not the level of judgment, G-d forbid;
As a pillar carries something from above to below, so a mitzvah draws the Infinite Light down to be clothed in a vessel. This drawing-down comes chiefly from Gevurah, the power of restraint, but not from judgment in the harsh sense.


אלא אדרבה הוא עיקר ההתפשטות החיות ושרשם מבחי׳ ה״ג [חמש גבורות] דעתיק בוצינא דקרדוניתא62 שלמעלה מבחי׳ חסדים
rather, on the contrary, it is the main spreading of the life-force (chayus); and their root is from the level of the five Gevuros of Atik, the botzina dekardunisa (the “lamp of darkness”), which is higher than the level of the Chasadim (kindnesses).
On the contrary, Gevurah is what chiefly spreads life. The root of the mitzvos is the five Gevuros of Atik, the botzina dekardunisa, the “lamp of darkness” of the Zohar, which is higher than the Chasadim, the kindnesses.


(ועמ״ש בד״ה כי ביום הזה יכפר6364 בענין ושמתיך בנקרת הצור65 ובד״ה שוש אשיש6667 בענין תגל נפשי באלקי ובד״ה ושאבתם מים6869 גבי כוס ישועות)70 כי מבחי׳ חסדים נעשה בחי׳ מקיף לבד.
(And see what is written in the discourse beginning “For on this day He shall atone,” on the subject of “I will place you in the cleft of the rock”; and in the discourse beginning “I will greatly rejoice,” on the subject of “My soul shall exult in my G-d”; and in the discourse beginning “You shall draw water,” regarding “the cup of salvations.”) For from the level of the Chasadim there comes about only an encompassing level (makif),
The text refers to three discourses on this idea: on Yom Kippur, on “I will greatly rejoice,” and on drawing water on Sukkos. Kindness by itself produces only an encompassing light, a makif, which surrounds a person without entering within.


כמ״ש וימינו תחבקני71 כו׳ בחי׳ אחוריים לבד. ואף שבזה גדול בחי׳ כח החסדים שהמה מתפשטים למקום נמוך מאד כמו אברהם שיצא ממנו ישמעאל
as it is written, “and his right hand embraces me, etc.”: only the level of the back (achorayim). And although in this the power of the Chasadim is greater, in that they spread to a very low place, as with Avraham, from whom Yishmael came forth,
As the Song says, “and his right hand embraces me”: an embrace touches only from outside, the “back” (achorayim). Kindness does have the greater reach, spreading even to very low places, as Yishmael came forth from Avraham, the man of kindness.


אך עכ״ז [עם כל זה] הוא רק בבחי׳ מקיף לבד ולא בבחי׳ פנימי כמו שהשפעת הגבורות הם בבחי׳ פנימי דוקא כמו השפעת החיות בהאבר כו׳
nevertheless it is only at the level of an encompassing [light] alone, and not at the level of an inner [light] (pnimi), whereas the flow of the Gevuros is specifically at the inner level, like the flow of the life-force into the limb, etc.
Still, kindness stays outside, encompassing, while the flow of the Gevuros enters within, as life enters a limb.


ולזאת נקראו המצות בשם פירות שהוא עד״מ כמו המזון שהוא פנימי׳ [פנימיות / פנימית] והוא עיקר חיות הגוף
And therefore the mitzvos are called “fruits,” which is, by way of analogy, like food, which is inward and is the main life-force of the body;
That is why mitzvos are called fruits: fruit is food, which enters the body and is its main source of life.


כי לא יחי׳ [יחיה] בלי טרף ומזון אף שיתלבש בכמה לבושים אא״כ [אלא אם כן] יאכל אז יתחזקו כוחות הגוף שלו
for he will not live without nourishment and food, even if he is clothed in many garments; only if he eats will the powers of his body then be strengthened.
Clothes do not keep a person alive, however many he wears; only eating strengthens the powers of the body.


(ועמ״ש ג״כ מזה בד״ה אז ישיר כו׳ עלי באר7273 וסד״ה כי ההרים74 ימושו75 איך ע״י המצות נמשך א״פ [אור פנימי] וא״מ [ואור מקיף]).
(And see what is written about this too in the discourse beginning “Then sang, etc., ‘Spring up, O well,’” and at the end of the discourse beginning “For the mountains shall depart,” on how through the mitzvos inner light and encompassing light (or pnimi and or makif) are drawn down.)
The text refers to two more discourses, on the Song of the Well and on “For the mountains shall depart,” which explain how mitzvos draw down both inner and encompassing light.


וגם המצות נק׳ בשם לבושים כנודע מאמר הזהר ע״פ ואברהם זקן בא בימים76 שהם לבושים פי׳ בחי׳ מקיף.
And the mitzvos are also called “garments,” as is known from the saying of the Zohar on “And Avraham was old, coming with days,” that they are garments, meaning the level of an encompassing [light].
Mitzvos are also called garments. The Zohar reads “Avraham was old, coming with days” (Bereshis 24:1) as speaking of garments, and garments are encompassing light.


והיינו כי באמת אין הנשמה יכולה לקבל ולהיות נהנה מזיו ואור ג״ע [גן עדן] העליון בלתי לבוש שהוא לבושי המצות וזהו מ״ש וגבעות בצדקה77 קאי על מעשה המצות
That is: in truth, the soul cannot receive and take pleasure from the radiance and light of the higher Garden of Eden without a garment, which is the garments of the mitzvos. And this is what is written, “and the hills, through tzedakah”: it refers to the performance of the mitzvos;
Without a garment the soul cannot receive or enjoy the light of the higher Garden of Eden, and its garments are the mitzvos. So “and the hills, through tzedakah” (Psalms 72:3) refers to doing mitzvos.


כי דרך כלל נקראו כל המצות בשם צדקה כמבואר בלק״א [בלקוטי אמרים] והאדם המקיים אותם נק׳ ג״כ בשם צדיק כו׳ שהוא עושה צדקה
for in general all the mitzvos are called tzedakah (charity), as explained in Likkutei Amarim; and the person who fulfills them is likewise called tzaddik, etc., for he performs tzedakah,
In general all mitzvos are called tzedakah, charity, as Likkutei Amarim (Tanya) explains, and one who keeps them is called tzaddik, a doer of tzedakah.


כמו עד״מ מעשה הצדקה בגשמיות שנותן פרוטה לעני ובזה מחייהו כן הוא הענין בקיום המצות נקראו המצות בשם צדקה
as, by way of analogy, with the act of charity in the physical sense, when one gives a perutah (a small coin) to a poor man and thereby gives him life; so it is with the fulfillment of the mitzvos: the mitzvos are called tzedakah,
One who gives a poor man a coin gives him life; the mitzvos, too, are called tzedakah because they give life, as the next part explains.


כי איהו צדיק ואיהי צדקה בחי׳ מלכות מקור הגבורות כו׳ ואז נק׳ צדק. אך ע״י הצדקה נמשך בה ה׳ ונק׳ צדקה כו׳.
for “He is tzaddik and she is tzedakah”: the level of Malchus (sovereignty), the source of the Gevuros, etc., and then she is called tzedek. But through tzedakah a hei is drawn into her, and she is called tzedakah, etc.
In the saying “He is tzaddik and she is tzedakah,” she is Malchus, the source of the Gevuros, and on her own she is called tzedek, strict justice. Through charity a hei is drawn into her, and tzedek becomes tzedakah.




Section 7 · ¶12
Leaping and skipping
12וזהו ענין מדלג על ההרים78 שהם בחינת אבות ודילוג הוא ברגל א׳ משא״כ מקפץ על הגבעות שהקפוץ הוא בחי׳ ב׳ הרגלים כאחת
And this is the meaning of “leaping over the mountains,” which are the level of the Patriarchs: leaping is with one foot; whereas “skipping over the hills”: skipping is the level of both feet together,
Now the verse can be explained. “Leaping over the mountains”: the mountains are the Patriarchs, and leaping is done with one foot. “Skipping over the hills”: skipping is done with both feet together.


שהוא בחי׳ שמאל דוחה וימין מקרבת79 וכנ״ל שבבחי׳ המצות יש ב׳ בחינות אלו פנימי׳ [פנימיות / פנימית] ומקיפים ובחינת פנימי הוא שמאל דוחה שלא תהי׳ [תהיה] ההשפעה
which is the level of “the left pushes away and the right draws near.” And as mentioned above, in the mitzvos there are these two levels, inner [lights] and encompassing [lights]; and the inner level is “the left pushes away,” so that the flow should be
The two feet together are left and right, as the Sages say, “the left pushes away and the right draws near.” Mitzvos, as explained, have both inner and encompassing light, and the inner light is the left hand that pushes away, holding the flow back.


רק לפי ערך המקבל משא״כ בחינת החסדים שהוא שרש המקיפים יורדים ממקום גבוה למקום נמוך מאד.
only according to the measure of the recipient; whereas the Chasadim (kindnesses), which are the root of the encompassing [lights], descend from a high place to a very low place.
The inner light is given only as far as the receiver can take it. The Chasadim, the root of the encompassing lights, by contrast come down from a high place to a very low one.




Section 8 · ¶13
The Matriarchs and the higher Daas
13ולז את דימה האמהות שהן בחינת המצות כנ״ל לגבעות בצדקה80 שהם היו במעלה יותר מהאבות ולכך היו עקרות כי נשמותיהם היו בבחינת דכורא כו׳.
And therefore it likened the Matriarchs, who are the level of the mitzvos, as mentioned above, to “hills, through tzedakah”; for they were of a higher rank than the Patriarchs, and therefore they were barren, for their souls were at the level of the masculine (dechura), etc.
This is why the Matriarchs, who are the level of the mitzvos, are likened to “hills, through tzedakah.” They stood higher than the Patriarchs; the text gives this as the reason they were barren, for their souls were of the level of dechura, the masculine.


אך עתה הוא שם מ״ה [שם מ״ה] המברר שם ב״ן [שם ב״ן] אבל לאחר הבירור אז יהי׳ [יהיה] א״ח [אשת חיל] עט״ב [עטרת בעלה] ב״ן [שם ב״ן] יתעלה בס״ג [בשם ס״ג] והוא ע״י בחינת ובכל מאדך81 שהוא בלי גבול.
But now it is the Name Mah that refines the Name Ban; but after the refinement, then there will be [the fulfillment of] “A woman of valor is the crown of her husband”: Ban will ascend into Sag. And this is through the level of “and with all your might (me’odecha),” which is without limit;
Now, in this world, the Name Mah refines the Name Ban. After the refinement is complete, “a woman of valor is the crown of her husband”: Ban will rise into Sag, which is above Mah. This comes through “with all your might” (me’odecha), love without limit.


משא״כ ובכל נפשך עדיין הוא בבחי׳ כלי אבל בחי׳ מאד הוא למעלה מבחי׳ כלי ע״י אתכפייא מבחי׳ גבורות דוקא כידוע מעלת בעל תשובה שהוא בחילא יתיר כו׳ וד״ל [ודי למבין].
whereas “and with all your soul” is still at the level of a vessel; but the level of me’od is above the level of a vessel, through subjugation (iskafya), specifically from the level of the Gevuros (restraints), as is known of the superiority of the baal teshuvah (one who returns), who [comes] “with greater strength,” etc. And this is sufficient for one who understands.
“With all your soul” is still within a vessel, a measure, but me’od is above any vessel. It is reached through iskafya, subduing oneself, which comes from the Gevuros, as with the baal teshuvah, who comes “with greater strength.”


(ועמ״ש בד״ה ואלה המשפטים82 בענין וזרעתי את בית ישראל זרע אדם וזרע בהמה83 כו׳ אדם הוא בחי׳ דעת נשמות דאצילות.
(And see what is written in the discourse beginning “And these are the ordinances,” on “And I will sow the house of Israel [with] the seed of man and the seed of beast, etc.”: “man” is the level of Daas (knowledge), the souls of Atzilus (Emanation).
A long parenthesis begins. The discourse on “And these are the ordinances” explains “I will sow the house of Israel with the seed of man and the seed of beast” (Yirmeyahu 31:27): “man” is Daas, the souls of Atzilus.


בהמה ב״ן [שם ב״ן] נשמות דבריאה ומשם ממשיך בחינת הדעת גם בבי״ע כו׳ ונתתי עשב בשדך לבהמתך84 והיינו לפי שהוא מבחי׳ דעת העליון כו׳
“Beast” (behemah) is Ban, the souls of Beriah (Creation), and from there one draws down the level of Daas into Beriah, Yetzirah and Asiyah as well, etc.: “And I will give grass in your field for your cattle”; that is, because it is from the level of the supernal Daas, etc.;
“Beast,” behemah, has the numerical value 52, the same as the Name Ban: the souls of Beriah, through whom Daas is drawn even into Beriah, Yetzirah and Asiyah, as in “I will give grass in your field for your cattle” (Devarim 11:15). This is possible because it comes from the supernal Daas.


ע״ש ועד״ז יובן משנ״ת [מה שנתבאר] לעיל בענין עליית המל׳ מבחי׳ שנק׳ בשם בהמה לבחי׳ אדם והיינו בשבועות מתן תורה שהתורה היא מבחי׳ דעת היותר עליון כמ״ש הרמ״ז [הרב משה זכות] ר״פ קרח ועי״ז נמשך בחי׳ דעת בכנס״י [בכנסת ישראל].
see there. And along these lines one can understand what was explained above about the ascent of Malchus (sovereignty) from the level called by the name “animal” to the level of “man”: that is, on Shavuos, the giving of the Torah, for the Torah is from the level of the very highest Daas, as the Ramaz writes at the beginning of Parshas Korach; and through this the level of Daas is drawn into the Community of Israel (Knesses Yisrael).
In the same way, Malchus rises from “animal” to “man” on Shavuos, at the giving of the Torah, because the Torah comes from the very highest Daas, as the Ramaz writes on Korach; through it Daas is drawn into the Community of Israel.


והנה מבואר במ״א בפ׳ שלח בד״ה ואם האכל יאכל בענין מנחת נסכים שהסלת הוא המשכת הדעת והשמן והיין הם חו״ב [חכמה ובינה] כו׳.
Now, it is explained elsewhere, in Parshas Shelach, in the discourse beginning “And if it is at all eaten,” on the meal-offering of the libations, that the fine flour is the drawing down of Daas, and the oil and the wine are Chochmah (wisdom) and Binah (understanding), etc.
The discourse in Shelach on “And if it is at all eaten” explains the meal-offering brought with the libations: the fine flour is the drawing down of Daas, and the oil and the wine are Chochmah and Binah.


וא״כ לפ״ז [לפי זה] הכבש הבא עם העומר שמנחתו היתה כפולה שני עשרונים85 סלת י״ל [יש לומר] שהוא ענין המשכת הדעת ממדרגה עליונה יותר.
If so, according to this, regarding the lamb that came with the omer, whose meal-offering was doubled, two tenths of fine flour, it may be explained that this is the drawing down of Daas from a higher level.
Accordingly, the doubled meal-offering of the omer lamb, two tenths of fine flour, may mean Daas drawn from a higher level.


ואפשר לומר ע״ד שנת׳ [שנתבאר] בד״ה ואלה המשפטים הנ״ל שכדי להמשיך הדעת גם בבחי׳ בהמה היינו בבי״ע צ״ל מקור ההמשכה מלמעלה מאצי׳.
And it is possible to say, along the lines of what was explained in the discourse beginning “And these are the ordinances,” mentioned above, that in order to draw down Daas also into the level of “animal,” that is, into Beriah, Yetzirah and Asiyah, the source of the drawing-down must be from above Atzilus.
Following the discourse on “And these are the ordinances,” to bring Daas even into the “animal,” into Beriah, Yetzirah and Asiyah, its source must be above Atzilus.


והיינו כמ״ש כי אל דעות86 הוי׳ שכולל ב׳ בחי׳ דעת כו׳ וכמ״ש ג״כ ע״פ משה ידבר87 שמשם דייקא נמשך הכח שיהי׳ [שיהיה] הגילוי גם למטה כו׳.
That is as it is written, “For G-d is a G-d of de’os (knowledges),” which includes two levels of Daas, etc.; and as is also written on “Moshe would speak,” that specifically from there the power is drawn for the revelation to be below as well, etc.
So “a G-d of de’os,” knowledges in the plural (I Shmuel 2:3), includes two levels of Daas. The text also recalls its explanation of “Moshe would speak” (Shemos 19:19): from that higher level specifically comes the power for revelation below.


וזהו ענין שני עשרונים לרמוז לדעת עליון ודעת תחתון. שעם היות הדעת המתפשט לקיום המדות וחיותן נק׳ דעת תחתון אך כדי שיומשך ויתפשט גם בבי״ע צ״ל מקור ההמשכה מדעת עליון כו׳
And this is the matter of the two tenths: to allude to the higher Daas and the lower Daas. For although the Daas that spreads to sustain the emotive attributes (middos) and give them life is called the lower Daas, in order for it to be drawn down and spread also into Beriah, Yetzirah and Asiyah, the source of the drawing-down must be from the higher Daas, etc.
The two tenths, then, are the higher Daas and the lower Daas. The lower Daas sustains the emotions, but for it to reach Beriah, Yetzirah and Asiyah it must draw on the higher Daas.


והגם דבחי׳ זו שמבחינת בהמה מתעלה בבחי׳ אדם הוא בשבועות דייקא י״ל [יש לומר] דגם בקרבן העומר וספירת העומר צ״ל הכנה לזה להמשיך בחי׳ דעת שהרי גם להפך המדות דנה״ב [דנפש הבהמית] הוא ע״י הדעת דייקא.
And although this level, in which from the level of “animal” it is elevated to the level of “man,” is specifically on Shavuos, it may be said that in the omer offering and the counting of the omer too there must be a preparation for this, to draw down the level of Daas; for even transforming the emotive attributes of the animal soul is specifically through Daas.
Although the rise from “animal” to “man” happens on Shavuos, the omer offering and the counting must already prepare for it by drawing down Daas, since even refining the emotions of the animal soul is done through Daas.


ועוי״ל [ועוד יש לומר] בענין שני עשרונים סולת ע״פ מ״ש בפע״ח [בפרי עץ חיים] שער ספירת העומר פ״ג [פרק ג׳] כי מן הדעת כו׳ הוא כפול בבחי׳ א״פ [אור פנימי] ובחי׳ א״מ [אור מקיף]88 כו׳. ועיין עוד בפרדס בעה״כ [בערכי הכינויים] בערך עשרון):
And it may further be explained, regarding the two tenths of fine flour, according to what is written in Pri Etz Chaim, Sha’ar Sefiras HaOmer, chapter 3, that from Daas, etc., it is doubled, at the level of inner light (or pnimi) and the level of encompassing light (or makif), etc. And see further in the Pardes, in the Erchei HaKinuyim, under the entry Asaron.)
Another explanation: Pri Etz Chaim (Sha’ar Sefiras HaOmer, ch. 3) says that what comes from Daas is doubled, as inner light and as encompassing light. The text again refers to the Pardes on asaron, “tenth,” and the parenthesis closes.



In one’s avodah
The light is drawn down by the actual doing of mitzvos with physical things, as a seed must actually be sown, and not by understanding or feeling alone. And the highest level, “with all your might,” above every vessel, is reached through iskafya, subduing oneself, as with the baal teshuvah, who comes with greater strength.
Questions for discussion
	Why does the maamar insist that the seed must rot before the power of growth can act, and what does that suggest about the mitzvos?
	Kindness reaches lower than restraint, yet the maamar calls restraint the main spreading of life. How does it resolve this?
	What does the omer lamb’s doubled meal-offering, with libations that are not doubled, show about the omer as an ascent from below?
	Why are mitzvos called both “fruits” and “garments,” and how do the two names fit the two feet of “skipping”?
	In what sense are the Matriarchs higher than the Patriarchs, and what will change “after the refinement”?

Sources and references
Notes
Paragraph 1
1ולהבין . . בביאור היטיב
The Kehot note says that another transcript (hanachah) of this discourse is printed there, on p. 72.
Kehot’s noteהנחה אחרת בסה״מ תקס״ט ע׳ עב. וראה באוה״ת שה״ש כרך ג ע׳ תתפד שנרשם בגוכתי״ק מהורש״ב: ”נר׳ שייך לדרוש קול דודי שבלקו״ת”.
2וערפו אותה אל נחל איתן
The elders bring the calf down to a nachal eisan “which is neither worked nor sown” and break its neck there in the valley. The text gives the verse in brief.
Deuteronomy 21:4דברים כ״א:ד׳
וְהוֹרִדוּ זִקְנֵי הָעִיר הַהִוא אֶת־הָעֶגְלָה אֶל־נַחַל אֵיתָן אֲשֶׁר לֹא־יֵעָבֵד בּוֹ וְלֹא יִזָּרֵעַ וְעָרְפוּ־שָׁם אֶת־הָעֶגְלָה בַּנָּחַל:
And the elders of that city shall bring down the heifer unto a rough valley, which may neither be plowed nor sown, and shall break the heifer’s neck there in the valley.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, ד.
3נחל איתן שהוא קשה
The Gemara reads eisan in its plain sense, “hard,” and brings a proof for it from Scripture.
Sotah 46a:23סוטה מ״ו א:כ״ג
וּמוֹרִידִין אוֹתָהּ אֶל נַחַל אֵיתָן. ״אֵיתָן״ כְּמַשְׁמָעוֹ, קָשֶׁה. תָּנוּ רַבָּנַן: מִנַּיִן לְאֵיתָן שֶׁהוּא קָשֶׁה — שֶׁנֶּאֱמַר:
William Davidson, Vocalized Aramaic (CC-BY-NC)
4Rabbi Yochanan ben Shaul: G-d said, let a thing that did not produce fruit have its neck broken in a place that does not produce fruit, and atone for the one who was not allowed to produce fruit. The Gemara concludes that the “fruits” are mitzvos.
Sotah 46a:22סוטה מ״ו א:כ״ב
אָמַר רַבִּי יוֹחָנָן בֶּן שָׁאוּל, מִפְּנֵי מָה אָמְרָה תּוֹרָה: הָבֵיא עֶגְלָה בְּנַחַל? אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָבֹא דָּבָר שֶׁלֹּא עָשָׂה פֵּירוֹת, וְיֵעָרֵף בִּמְקוֹם שֶׁאֵין עוֹשֶׂה פֵּירוֹת, וִיכַפֵּר עַל מִי שֶׁלֹּא הִנִּיחוּ[הוּ] לַעֲשׂוֹת פֵּירוֹת. מַאי פֵּירוֹת? אִילֵימָא פְּרִיָּה וּרְבִיָּה — אֶלָּא מֵעַתָּה אַזָּקֵן וְאַסָּרִיס הָכִי נָמֵי דְּלָא עָרְפִינַן?! אֶלָּא מִצְוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” This is the verse the maamar sets out to explain.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6תדשא הארץ דשא
“Let the earth sprout vegetation, herb yielding seed, fruit trees producing fruit after their kind.” The maamar sees in this utterance the source of the power of growth that is still in the earth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, יא.
7והוא לפי ענין ההרכבה והמזיג׳
The parallel passage in the other transcript reads: “For this is the way and nature of the spiritual, formless power (koach hahiyuli): to clothe itself in the matter prepared for it, and then it becomes a form for that matter according to that matter’s preparation; but this is not its essence at all.”
Kehot’s noteבסה״מ תקס״ט ע׳ עג: ”כי זהו דרכו וטבעו של כח ההיולי הרוחני להתלבש בחומר המוכן ואז נעשה צורה לחומר ההוא כפי הכנת אותו החומר, אבל אין זה עצם מהותו כלל”.
8בד״ה פתח אליהו
That discourse, on Elijah’s opening prayer, begins on 13c.
Kehot’s noteתו״א יג, ד ואילך.
9זריעת הגרעין הוא בחינת העלאת מ״ן
At the end of that epistle the Alter Rebbe writes that some of what grows from the earth comes through raising mayin nukvin, namely what is sown and planted, and that such fruits are far finer than what grows from the earth’s power of growth alone; from this one can understand how supernal lights are drawn down through man.
Kehot’s noteראה אגה״ק סי׳ כ בסופו (קלב, ב).
10אור זרוע לצדיק
“Light is sown for the tzaddik, and joy for the upright in heart.” The maamar reads “sown” literally: G-d’s light is drawn down as seed is sown.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
11אור זרוע לצדיק
The Zohar on Terumah says that without this light the world could not stand even for a day, as it is written, “The world is built by kindness,” and that the Holy One, blessed be He, sowed this light in His garden through the tzaddik, the gardener. The text sends the reader here for light that is “sown.”
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
It was this light that the Holy One sowed in the Garden of Eden, and through the agency of the Righteous, who is the Gardener of the Garden, He set it in rows; and He took it and sowed it as the seed of truth in rows in the Garden, where it grew, multiplied, and brought forth fruit which has nourished the world, as it is written: “A light sown to the righteous” (Ps. 97, 11).
The Zohar; London, Soncino Press, 1933 (Public Domain)
12בזהר תרומה קס״ו ב׳
Torah Ohr quotes there this Zohar on Terumah (166b–167a): the Holy One, blessed be He, sowed this light in His garden through the tzaddik, the gardener, and the sown light always yields fruit.
Kehot’s noteהלשון נעתק בתו״א מד, ג.
13לאו מכל אינון מדות כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
14לאו מכל אינון מדות כלל
In Elijah’s opening prayer (Patach Eliyahu), after describing the Sefiros, the Tikkunei Zohar says of G-d: “but not of any of these attributes at all.” The text uses it to say that all the Sefiros are as nothing before His essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
15וכידוע מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ התיקון פ״ב. וב׳ מ״ן ומ״ד דרוש ב׳. ובש׳ דרושי נקודות פ״ו. [כ].
16כד סליק ברעותא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א פו, סע״ב. [כ].
17כד סליק ברעותא למברי עלמא
“When it arose in the will of the Holy One, blessed be He, to create the world.” The text reads salik, “arose,” as the withdrawal of the tzimtzum, following Etz Chaim.
Zohar, Lech Lecha 22:225–24:237ספר הזהר, לך לך כ״ב:רכ״ה-כ״ד:רל״ז
AND MELCHIZEDEK KING OF SALEM BROUGHT FORTH BREAD AND WINE. R. Simeon adduced here the text “In Salem also is his tabernacle” (Ps. 76, 3). He said: ‘When G-d decided to create the world, He first produced a flame of a scintillating lamp. He blew spark against spark, causing darkness and fire, and produced from the recesses of the abyss a certain drop which He joined with the flame, and from the two He created the world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
18“For I said, The world is built by kindness.” The text applies it to the beginning of creation, when the light came without any arousal from below.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
19בד״ה כי תבואו אל הארץ
That discourse compares the Torah to bread, the soul’s food, which must be absorbed into the “limbs” of the soul as bread becomes the eater’s flesh, and then turns to the labors of Shabbos, which the Mishnah lists in the order of making bread.
Kehot’s noteלעיל פ׳ בהר מ, ב.
20כי תבואו אל הארץ
“When you come into the land that I give you, the land shall rest a Sabbath to G-d.” The opening of the discourse in Parshas Behar that the text cites.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“For as the earth brings forth its growth, and as a garden makes its seeds sprout, so G-d will make righteousness and praise sprout.” The opening of the discourse in Nitzavim that the text cites.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ובד״ה כי כארץ תוציא צמחה
There the verse is applied to the revelation brought about by doing mitzvos, which Scripture speaks of as sowing (“Sow for yourselves in tzedakah,” “He sows righteousness”).
Kehot’s noteלעיל פ׳ נצבים נ, ד.
23ובד״ה הבאים ישרש
There “he shall take root” is the mitzvos, which descended from the supernal will to be clothed in physical things, and “Israel shall bud and blossom” is growth from concealment into revelation.
Kehot’s noteתו״א נג, ד.
24הבאים ישרש
“In days to come Yaakov shall take root; Israel shall bud and blossom.” The opening of the discourse the text cites.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ובאגה״ק ע״פ זורע צדקות
That epistle explains why charity is called “sowing”: a seed rots in the earth, and the earth’s power of growth then brings forth an ear or a tree far greater than the seed; so charity is an arousal from below, which the Arizal’s writings call the raising of mayin nukvin, and it draws down the light of G-d.
Kehot’s noteאגה״ק סי׳ ח (דף קיג, א).
26בד״ה ששים המה מלכות
That discourse opens with the Sages’ reading of the verse: the sixty queens are the sixty tractates, the eighty concubines the beraisos, and the maidens without number the halachos, while “One is she” is the Community of Israel, the source of the souls.
Kehot’s noteלקמן לח, ב (ושם מציין לכמה מקומות בענין זריעה). וראה ביהל אור ע׳ שנד סעי׳ ח.
27“Light is sown for the tzaddik.” Here the text says what the sowing is: the actual doing of mitzvos.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The opening of the discourse later in Likkutei Torah on Shir HaShirim that the text cites.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
29וכמו מצות ספירת העומר
The other transcript introduces this part: “To understand with further explanation how the mitzvos are like sowing, as above: we see this in the mitzvah of offering the omer,” and discusses it there at length.
Kehot’s noteבסה״מ תקס״ט ע׳ עה נתבאר ”ולהבין בתוס׳ ביאור בענין המצות איך שהן כדמיון הזריעה כנ״ל הנה אנו רואים במצות הקרבת העומר” ע״ש בארוכה.
30על הפתח
“G-d will pass over the doorway and will not let the destroyer come into your houses.” The text reads the doorway as Malchus of Atzilus, which the light of Pesach leapt over.
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31יום הוא בגימט׳ אל הוי׳
The note says the source of this numerical value is given there.
Kehot’s noteנסמן לעיל פ׳ אמור לו, ב. בסה״מ תקס״ט ע׳ עו: ”כידוע דגי׳ דיום הוא נ״ז עם הכולל שהוא גי׳ דאל הוי׳”.
32יום הוא . . הנק׳ עומר
The note says this passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ בהעלותך ע׳ תו.
Paragraph 5
33ודמות פניהם פני אדם
“And the likeness of their faces: the face of a man, and the face of a lion on the right.” The highest of the chariot’s faces is the face of man.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
34ועל דמות הכסא
“And upon the likeness of the throne was a likeness as the appearance of a man upon it above.” The text brings it for Malchus of Atzilus as “man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
35מצמיח חציר לבהמה
“He makes grass grow for the animal, and plants for the service of man.” The text brings it for Malchus in Beriah as “animal.”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
36בהמות בהררי אלף
“For every beast of the forest is Mine, the cattle on a thousand mountains.” A second verse for Malchus as behemah.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נ, י.
37ותתן טרף לביתה
“She rises while it is still night and gives food to her household.” The woman of valor stands for Malchus, which descends to give life to the lower worlds.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
Paragraph 6
38שעורה שעור ה׳
The Zohar on Balak says that barley is offered because it comes before all other bread, and reads se’orah as the measure of the hei. The text applies it to the omer as food for Malchus.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteזח״ג קפח, ב. הטעם נתבאר בסה״מ תקס״ט ע׳ עז.
39כבש תמים
“On the day you wave the omer you shall offer an unblemished lamb in its first year as a burnt-offering to G-d.” This is the lamb whose meal-offering the next paragraph discusses.
Leviticus 23:12ויקרא כ״ג:י״ב
וַעֲשִׂיתֶם בְּיוֹם הֲנִיפְכֶם אֶת־הָעֹמֶר כֶּבֶשׂ תָּמִים בֶּן־שְׁנָתוֹ לְעֹלָה לַה׳
And in the day when ye wave the sheaf, ye shall offer a he-lamb without blemish of the first year for a burnt-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
40ומנחתו שני עשרונים
“And its meal-offering: two tenths of fine flour mixed with oil … and its libation, wine, a quarter of the hin.” This is the lamb brought with the omer.
Leviticus 23:13ויקרא כ״ג:י״ג
וּמִנְחָתוֹ שְׁנֵי עֶשְׂרֹנִים סֹלֶת בְּלוּלָה בַשֶּׁמֶן אִשֶּׁה לַה׳ רֵיחַ נִיחֹחַ וְנִסְכֹּה יַיִן רְבִיעִת הַהִין:
And the meal-offering thereof shall be two tenth parts of an ephah of fine flour mingled with oil, an offering made by fire unto the L-RD for a sweet savour; and the drink-offering thereof shall be of wine, the fourth part of a hin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יג.
41שני עשרונים
In Erchei HaKinuyim, under Asaron: all the Sefiros are called “tenths” in Malchus, because through her each is made up of ten; the three Patriarchs are three tenths, and Netzach and Hod are two tenths. The text sends the reader to this entry.
Pardes Rimmonim 23:16:66פרדס רמונים כ״ג:ט״ז:ס״ו
עשרון כל הספירות נקראים עשרונים במלכות. והטעם שע״י נעשות כולן כלולות מעשר שהיא משלמת המנין כמו שפי׳ לעיל מהתקונים בעשר. וג׳ אבות הם שלשה עשרונים על ידה. ועשרון עשרון הם נצח והוד שהם שני עשרונים. כ״פ בתקונים (תקונא י״ז דף ל״א):
Pardes Rimonim (Public Domain)
42שני עשרונים
The Raaya Mehemna on Pinchas speaks of the fifty days of the omer and the seven weeks, and of the meal-offerings of three tenths and two tenths. The text cites this folio after the Pardes.
Zohar, Pinchas 118:800–120:811ספר הזהר, פנחס קי״ח:ת״ת-ק״כ:תתי״א
43ועשרון א׳ לכבש האחד
“And a tenth of fine flour mixed with oil as a meal-offering for each lamb.” This is the ordinary measure, which the omer lamb doubles.
Numbers 28:13במדבר כ״ח:י״ג
וְעִשָּׂרֹן עִשָּׂרוֹן סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן לַכֶּבֶשׂ הָאֶחָד עֹלָה רֵיחַ נִיחֹחַ אִשֶּׁה לַה׳
and a several tenth part of fine flour mingled with oil for a meal-offering unto every lamb; for a burnt-offering of a sweet savour, an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יג.
44ונסכה יין רביעית ההין
“And their libations: half a hin for a bull, a third of a hin for a ram, and a quarter of a hin of wine for a lamb.” The omer lamb’s libation stayed at this ordinary measure.
Numbers 28:14במדבר כ״ח:י״ד
וְנִסְכֵּיהֶם חֲצִי הַהִין יִהְיֶה לַפָּר וּשְׁלִישִׁת הַהִין לָאַיִל וּרְבִיעִת הַהִין לַכֶּבֶשׂ יָיִן זֹאת עֹלַת חֹדֶשׁ בְּחׇדְשׁוֹ לְחׇדְשֵׁי הַשָּׁנָה:
And their drink-offerings shall be half a hin of wine for a bullock, and the third part of a hin for the ram, and the fourth part of a hin for a lamb. This is the burnt-offering of every new moon throughout the months of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יד.
45אין לך טפה . . שאין טפיים עולים כנגדה
Rabbi Shimon ben Elazar: “There is no handbreadth [of rain] from above that the deep does not come up to meet with three handbreadths”; a baraisa says two. The Kehot note sends the reader here for the saying the text gives.
Taanit 25b:7–8תענית כ״ה ב:ז׳-ח׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: אֵין לְךָ טֶפַח מִלְּמַעְלָה, שֶׁאֵין תְּהוֹם יוֹצֵא לִקְרָאתוֹ שְׁלֹשָׁה טְפָחִים. וְהָא תַּנְיָא טִפְחַיִים! לָא קַשְׁיָא: כָּאן בַּעֲבוּדָה, כָּאן בְּשֶׁאֵינָהּ עֲבוּדָה. אָמַר רַבִּי אֶלְעָזָר: כְּשֶׁמְּנַסְּכִין אֶת הַמַּיִם בֶּחָג, תְּהוֹם אוֹמֵר לַחֲבֵירוֹ: אַבַּע מֵימֶיךָ, קוֹל שְׁנֵי רֵיעִים אֲנִי שׁוֹמֵעַ. שֶׁנֶּאֱמַר: ״תְּהוֹם אֶל תְּהוֹם קוֹרֵא לְקוֹל צִנּוֹרֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 13:13בראשית רבה י״ג:י״ג
כמה גשמים יורדין ויהיה בה כדי רביעה? כמלא כלי מחרישה של שלושה טפחים, דברי ר׳ מאיר. ר׳ יהודה אומר: בקשה טפח ובינונית טפחיים, ובשבעה שלושה טפחים. אר׳ שמעון בן אלעזר: אין לך טפה יורד מלמעלה, שאין הארץ עולה כנגדו טפחיים. מה טעם? (תהלים מב): תהום אל תהום קורא לקול צנוריך וגו׳. אמר רבי לוי: המים העליונים זכרים, והתחתונים נקבות והן אומרים אלו לאלו: קבלו אותנו, אתם בריותיו של הקדוש ברוך הוא ואנו שלוחיו, מיד הם מקבלים אותן, הדא הוא דכתיב (ישעיה מה): תפתח ארץ, כנקבה זו שהיא פותחת לזכר ויפרו …
How much rain needs to fall to constitute “permeation”? When [the rain reaches] the depth of a plow blade, which is three handbreadths, this is the statement of Rabbi Meir. Rabbi Yehuda says: In hard earth, one handbreadth; in moderate earth, two handbreadths; in moist earth, three handbreadths. Rabbi Shimon ben Elazar said: There is no handbreadth of rain falling from above that does not have [the water inside] the earth rise a corresponding two handbreadths. What is the source? “Depths call to depths in the sound of your waterways…” …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה תענית כה, ב. ב״ר פי״ג, יג. ע״ל פ׳ שלח (מב, ב). וש״נ בדיוק. [כ].
46נעוץ סופן בתחלתן ותחלתן בסופן
“Ten Sefiros … their end is wedged in their beginning and their beginning in their end.” Here it means that the tenth counted from above is the first counted from below.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
47עשר אעשרנו לך
Yaakov’s vow: “And of all that You give me, I will surely give a tenth to You.” The doubled verb, aser a’asrenu, is read as two tithes.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כב.
48ע״פ הראיני את מראיך
There “Show me your appearance” is explained as Malchus becoming Keser through returning light: the highest level is revealed below, outside the order of the levels, as sunlight striking the earth makes the lowest air warm.
Kehot’s noteלקמן כא, א.
49הראיני את מראיך
“Show me your appearance, let me hear your voice.” The opening of a later discourse in Likkutei Torah on Shir HaShirim, where Malchus becomes Keser through returning light.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50בזהר פ׳ חיי שרה
The note sends the reader there on this passage of the Zohar on Chayei Sarah.
Kehot’s noteקכט, א. ראה אוה״ת פ׳ חיי שרה כרך א קיח, א. ביאוה״ז להצ״צ כרך ב ע׳ תרמד.
51ובלקו״ת שם
The note points to this entry, beside the Arizal’s discourse on the Cave of Machpelah in his Likkutei Torah on Chayei Sarah, for the Name Ban being called Machpelah.
Kehot’s noteלהאריז״ל פ׳ ח״ש בדרוש ענין מערת המכפלה. וראה במאו״א מ, מג. וראה בביאוה״ז להצ״צ כרך ב ע׳ תרמד.
52דשם ב״ן נק׳ המכפלה
That discourse explains that a hei spelled out with another hei is the level of “doubling,” as is known from the Cave of Machpelah, which is the final hei of the Name Ban.
Kehot’s noteע׳ ע״ח ש׳ רפ״ח ניצוצין (ספ״ג) מילוי ההין כפולה ונק׳ מערת המכפלה. וע׳ תו״א ד״ה יגלה לו טעמי ר״פ ח״ש. [כ].
53דשם ב״ן נק׳ המכפלה
On “the cave of the field of the Machpelah” the Zohar asks, “What is Machpelah?” and answers: the hei of the holy Name, which is doubled. The text brings it for the Name Ban being called Machpelah.
Zohar, Chayei Sara 15:114–16:121ספר הזהר, חיי שרה ט״ו:קי״ד-ט״ז:קכ״א
54דשם ב״ן נק׳ המכפלה
At the end of the chapter, in the Sha’ar of the 288 Sparks, the Arizal writes that the Name Ban, spelled out with heis, in Malchus, is two Havayahs together, a doubled Havayah, and is called the Cave of Machpelah. The Kehot note points here.
Sefer Etz Chaim 18:3עץ חיים י״ח:ג׳
… הט׳ אותיות המילוי שהוא גי׳ ב״ן לא נמנית עם שהוא בחי׳ הפנים וגם שאינו דומה לשאר מלויים כי לסיבה זו נמנית לעולם המדרגה הז׳ בע״ב ובס״ג ובמ״ה אבל הנין כמ״ש ענין הוי״ה דשם ב״ן ומה עניינה. דע כי שם של ב״ן דמילוי ההי״ן אשר במל׳ הוא ב׳ הויות יחד ממש והיא הוי״ה כפולה ונקרא מערת המכפלה כנודע כי ו״ד דמילוי יו״ד גי׳ י׳ כחשבון אות הפשוט וכל השאר הם אותיות הוי״ה כפולה ממש. והנה ענין ב׳ הויות אלו עניינם הוא כי הוי״ה א׳ בחי׳ ז״א והוי״ה הב׳ הוא בחי׳ …
Sefer Etz Chaim (Public Domain)
55ועשירי יהי׳ קדש
“All the tithe of the herd and the flock … the tenth shall be holy to G-d.” The text brings it for the tithe, the middling measure of charity.
Leviticus 27:32ויקרא כ״ז:ל״ב
וְכׇל־מַעְשַׂר בָּקָר וָצֹאן כֹּל אֲשֶׁר־יַעֲבֹר תַּחַת הַשָּׁבֶט הָעֲשִׂירִי יִהְיֶה־קֹּדֶשׁ לַה׳
And all the tithe of the herd or the flock, whatsoever passeth under the rod, the tenth shall be holy unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
56חטה הוא כ״ב אותיות התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תט״ז. תס״ט) דקי״ד ע״ב וע״ד, יעו״ש. וע׳ זח״ג (קפח, ב). [כ].
Paragraph 9
57ואלה המלכים
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings are the World of Tohu, whose shattering left the 288 sparks.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
58ב״ן . . שלמעלה משם מ״ה
the passage shares nothing with the note
Kehot’s noteוע״ל בד״ה אם בחקותי הב׳ [מז, ג]. וש״נ. [כ].
Paragraph 10
59הרמ״ח מצות בשם רמ״ח אברין דמלכא
Tanya explains that the soul’s garments are thought, speech and deed of the 613 mitzvos, and that love is the root of the 248 positive mitzvos, through which alone one can cleave to G-d.
Tanya, Likkutei Amarim 4:3תניא, חלק ראשון; ליקוטי אמרים ד׳:ג׳
כִּי הָאַהֲבָה הִיא שֹׁרֶשׁ כָּל רַמַ״ח מִצְוֹת עֲשֵׂה, וּמִמֶּנָּה הֵן נִמְשָׁכוֹת, וּבִלְעָדָהּ אֵין לָהֶן קִיּוּם אֲמִתִּי, כִּי הַמְּקַיְּמָן בֶּאֱמֶת הוּא הָאוֹהֵב אֶת שֵׁם ה׳ וְחָפֵץ לְדָבְקָה בּוֹ בֶּאֱמֶת, וְאִי אֶפְשָׁר לְדָבְקָה בּוֹ בֶּאֱמֶת, כִּי אִם בְּקִיּוּם רַמַ״ח פְּקוּדִין, שֶׁהֵם רַמַ״ח אֵבָרִין דְּמַלְכָּא כִּבְיָכוֹל, כְּמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר. וְהַיִּרְאָה הִיא שֹׁרֶשׁ לְשַׁסַ״ה לֹא תַעֲשֶׂה, כִּי יָרֵא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ד. תו״א צו, ג. לעיל פ׳ בחקותי מה, ג. אוה״ת מג״א ע׳ ב׳שסד.
60כי הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The text uses it for the blood as the bearer of life in every limb.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
61ועיקר המשכה זו הוא בחי׳ גבורה
The note says this passage is quoted there.
Kehot’s noteמובא באוה״ת באוה״ת ויקרא כרך ב ע׳ תרסו.
62ה״ג דעתיק בוצינא דקרדוניתא
There the Alter Rebbe writes that the root of the five Gevuros, which divide the voice into the letters, is the botzina dekardunisa, the supernal Gevurah of Atik Yomin, and that the root of the Chasadim is likewise the Chesed of Atik Yomin.
Kehot’s noteע׳ בסש״ב ח״ב שהיחוה״א ספ״ד. [כ].
63בד״ה כי ביום הזה יכפר
That discourse speaks of a new light drawn on Yom Kippur from the level of “the rock,” from the Holy One, blessed be He, Himself, who has no known name and is above both the light that fills and the light that encompasses the worlds; there is the source of forgiveness, for before His very essence no sin applies.
Kehot’s noteלעיל פ׳ אחרי כו, ג.
64כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you; from all your sins before G-d you shall be pure.” The opening of the discourse in Acharei that the text cites.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ושמתיך בנקרת הצור
“And it shall be, when My glory passes by, that I will place you in the cleft of the rock.” The subject the text says that discourse treats.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ובד״ה שוש אשיש
There “I will greatly rejoice” and “my soul shall exult” are two kinds of delight.
Kehot’s noteראה לעיל פ׳ נצבים מח, ב.
67שוש אשיש
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” The opening of the discourse in Nitzavim that the text cites, and the subject it names there.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ובד״ה ושאבתם מים
There “you shall draw water with joy” joins Chochmah (the water) and Binah (the joy), “two companions that never part,” which must be joined below through an arousal from below.
Kehot’s noteראה לעיל סוכות פ, ג.
69ושאבתם מים
“You shall draw water with joy from the wellsprings of salvation.” The opening of the discourse on Sukkos that the text cites.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כוס ישועות
“I will raise the cup of salvations and call upon the name of G-d.” The subject the text says that discourse treats.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” The embrace is the right hand, Chesed, which surrounds from outside.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
72בד״ה אז ישיר כו׳ עלי באר
There the garments of the soul in the Garden of Eden are the Infinite Light encompassing it on every side (“the glory of G-d shall gather you in”), and the “well” is a love that springs up from below upward, in “with all your heart and with all your soul.”
Kehot’s noteלעיל פ׳ חקת סב, ג.
73אז ישיר כו׳ עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The opening of the discourse in Chukas that the text cites.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וסד״ה כי ההרים
There “For the mountains shall depart” is read with the words before it, “with great compassion I will gather you”: G-d’s compassion, unlike compassion within the worlds, which comes from the Gevuros, extends to all, for all are as nothing before Him; and it speaks of teshuvah, in whose place even the perfectly righteous cannot stand.
Kehot’s noteלעיל פ׳ תצא מ, ד.
75כי ההרים ימושו
“For the mountains shall depart and the hills be removed, but My kindness shall not depart from you.” The opening of the discourse in Teitzei that the text cites.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ואברהם זקן בא בימים
“And Avraham was old, coming with days, and G-d blessed Avraham with everything.” The text cites the Zohar’s reading of “days” as garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77וגבעות בצדקה
“The mountains shall bear peace to the people, and the hills, through tzedakah.” The maamar reads the hills as the mitzvos, called tzedakah.
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
78מדלג על ההרים
“Leaping over the mountains, skipping over the hills.” The maamar now explains the two verbs.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79שמאל דוחה וימין מקרבת
“Let the left hand always push away and the right draw near,” said of how to deal with a student or a child. The maamar uses it for the two feet of skipping: restraint and kindness together.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 13
80לגבעות בצדקה
“And the hills, through tzedakah.” Here the hills are the Matriarchs, the level of the mitzvos.
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ובכל מאדך
“And you shall love G-d your G-d with all your heart, and with all your soul, and with all your might.” The text contrasts “soul,” which is still a vessel, with “might,” which is without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ואלה המשפטים
“And these are the ordinances that you shall set before them.” The opening of the discourse in Mishpatim that the text cites.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83וזרעתי את בית ישראל זרע אדם וזרע בהמה
“Behold, days are coming, says G-d, when I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The text reads man and beast as Daas in Atzilus and in Beriah.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ונתתי עשב בשדך לבהמתך
“And I will give grass in your field for your cattle, and you shall eat and be satisfied.” The text applies it to Daas drawn down to the level of “beast.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85שני עשרונים
In Erchei HaKinuyim, under Asaron: all the Sefiros are called “tenths” in Malchus, and Netzach and Hod are two tenths. The text sends the reader to this entry a second time.
Pardes Rimmonim 23:16:66פרדס רמונים כ״ג:ט״ז:ס״ו
עשרון כל הספירות נקראים עשרונים במלכות. והטעם שע״י נעשות כולן כלולות מעשר שהיא משלמת המנין כמו שפי׳ לעיל מהתקונים בעשר. וג׳ אבות הם שלשה עשרונים על ידה. ועשרון עשרון הם נצח והוד שהם שני עשרונים. כ״פ בתקונים (תקונא י״ז דף ל״א):
Pardes Rimonim (Public Domain)
86כי אל דעות הוי׳
Chanah’s prayer: “For G-d is a G-d of knowledge (de’os).” The text reads the plural as two levels of Daas.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The text recalls what it explained on this verse.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88כי מן הדעת כו׳ הוא כפול בבחי׳ א״פ ובחי׳ א״מ
Pri Etz Chaim says that just as Z’eir Anpin has inner light it has encompassing light, so the Chasadim spread from its Daas both as encompassing and as inner light, and everything explained there is doubled. The text uses this for the two tenths.
Pri Etz Chaim, Gate of the Omer Count 3:2פרי עץ חיים, שער ספירת העומר ג׳:ב׳
… מן הדעת שבז״א, מתפשטין החסדים בבחי׳ א״מ, ובחי׳ א״פ. נמצא כי כל מה שביארנו, הוא כפול, בבחי׳ א״פ ובחי׳ א״מ. והנה האור פנימי, נכנס ויורד דרך הגרון ומתפשט בגוף, אמנם א״מ הזה, הוא יוצא דרך הפה, כי כמו שהפנימי אינו אלא בז״ת, כן המקיף הוא רק בז״ת. והנה להיות כי האורות שבתוך יסוד אמא שהם החו״ג, הם אורות רבים וגדולים, והם במקום צר, כנודע כי מוח החו״ב גדולים מן הדעת, ובפרט בהתפשט יסוד אמא במקום הגרון, כי אז יורדין האורות במקום צר מאוד, עד שלכן בהגיעם למקום צר שהוא …
Pri Etz Chaim (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 1
ואלה שמות בני ישראל הבאים מצרימה את יעקב…
“And these are the names of the children of Israel who came to Egypt with Yaakov”
The two descents into Egypt, told in Vayigash and again in Shemos, are two stages in which G-d’s wisdom is clothed in creation: first in the hidden worlds of His “thought,” then in the revealed worlds of His “speech.” Exile is the time when this light is concealed, yet the toil of clarifying Torah law in exile draws down His great Name, and the longer the darkness, the greater the revelation of the Torah’s inner dimension that follows.
The maamar in brief
The maamar asks why the Torah tells twice of Yaakov’s family coming to Egypt, and why Vayigash counts Yaakov among “the children of Israel” while Shemos says they came “with Yaakov.” Doubled verbs point to two descents and two ascents, the second ascent being the final redemption. As the labor in mortar and bricks in Egypt led to the Giving of the revealed Torah, the labor of clarifying the law (libun hilchesa) in this exile leads to the revelation of the Torah’s inner dimension. A finite soul can receive G-d’s infinite delight only through the Torah, which comes from Chochmah; the Mishnah, the Baraisos and the halachos carry that wisdom in different measures, and through Torah and mitzvos Israel draws down His great Name. The two descents are then explained: Chochmah, called Yisrael, is drawn down as Yaakov, first into the hidden worlds (thought) and then into the revealed worlds (speech). In exile this light is hidden, so “our signs we have not seen,” though Providence never stops. Finally, Yisrael Sava and Yisrael Zuta explain why Yaakov is a “son” of Israel in Vayigash but a “brother” in Shemos.

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


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

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

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

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

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

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

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


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


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




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




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


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


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




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


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




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


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




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


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




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


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




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


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


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




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


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


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




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


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


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


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




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


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


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


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


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




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


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


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


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


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


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


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


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


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




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


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


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


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


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


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


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


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


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


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




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


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


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


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




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


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


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


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


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


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




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


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


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


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


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


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


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


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




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


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




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


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




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


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




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


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


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




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


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


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


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


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


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


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


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


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


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


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


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


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




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


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


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


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


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


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


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


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


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


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


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




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


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


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


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


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


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


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


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


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


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


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


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


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




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


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


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


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




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


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


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


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




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


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


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




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


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


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




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


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


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


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




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


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


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


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


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


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


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


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




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


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




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


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


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


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




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


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




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


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


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


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


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




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


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




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


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




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


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


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




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


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




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


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




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


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




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


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


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


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


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


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


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




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


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


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



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

Sources and references
Notes
Paragraph 1
1ואלה שמות
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת במאמרי אדה״ז פרשיות ע׳ ריט (רק ענין אחד). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וכו׳ באוה״ת שמות ע׳ ז. כרך ז ע׳ ב׳תעא. ב׳תעה. ב׳תפג. קיצור כרך ח ע׳ ב׳תתכג. ב׳תתל. ביאור על המאמר באוה״ת שמות ע׳ קח ואילך. לכללות מאמר זה ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ פד ואילך. סה״מ תרנ״ח ע׳ עו. ד״ה ואברהם זקן תרצ״ב. ד״ה ואלה שמות תש״כ. ד״ה ואלה שמות תשמ״ו. פלח הרמון שמות ע׳ א.
2ואלה שמות
The opening verse of Shemos: “And these are the names of the children of Israel who came to Egypt with Yaakov; each man and his household came.” The whole maamar explains it.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, א.
3ואלה שמות . . יעקב ובניו
The parallel verse in Vayigash, which introduces the list of Yaakov’s family going down to Egypt. The maamar contrasts its “Yaakov and his sons” with the “with Yaakov” of Shemos.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ח. באוה״ת שמות כרך ז ע׳ ב׳תעה מביא קושיא זו בשם המגיד לב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
4ענין בואם
In this manuscript the words read “the order of their coming” (seder bo’am) instead of “the matter of their coming.”
Kehot’s noteבבוך 1052: סדר בואם.
5וצ״ל למה הוכפל . . וגם להבין השינויים
That maamar infers from the question itself that although the verse here repeats in general what was said in Vayigash, the two differ in their details, since halachah learns several matters from a single word, and here there are several changes.
Kehot’s noteבד״ה זה תשל״ג (הנחה בלתי מוגה) מדייק דמזה גופא מובן דאע״פ שבכללות הוכפל כאן אותו הענין שכבר נאמר בפ׳ ויגש . . שהרי שבגלוי הו״ע אחד עם הנאמר שם, עכ״ז בפרטיות ה״ה חלוקים בענינם, שהרי מתיבה אחת לומדים כמה ענינים בהלכה וכאן ישנם כמה שינוים מהנאמר בפרשת ויגש.
Paragraph 2
6The verse in Vayigash: “the children of Israel who came to Egypt, Yaakov and his sons.” It seems to count Yaakov among the children of Israel.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7שכולל יעקב ג״כ בכלל בני ישראל
There this question, why Yaakov is counted among “the children of Israel,” is brought in the name of the Maggid Meisharim of the Beis Yosef, at the beginning of Shemos.
Kehot’s noteראה באוה״ת כרך ז ע׳ ב׳תעה בשם המגיד להב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
8לא יעקב יאמר עוד שמך
After Yaakov wrestled with the angel he was told, “Your name shall no longer be called Yaakov, but Yisrael.” The maamar uses it to show that Yaakov and Yisrael are the same person.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
Paragraph 3
9איך נק׳ בני ישראל
The Zohar on this verse asks: since it says “the children of Israel,” what is “with Yaakov”? The maamar takes up the same difficulty.
Zohar II, 2bזח״ב ב, ב
Kehot’s noteראה זח״ב ב, ב. כיון דכתיב בני ישראל מהו את יעקב ע״ש. באוה״ת פ׳ שמות ע׳ ז מציין ”וברבות ר״פ תולדות ישבו קושיא זו דיצחק ג״כ נקרא ישראל, ולכן נקרא יעקב בנ״י” עכ״ל. ראה באוה״ת שמות כרך ח ע׳ ב׳תתלג ב בענין הקושיא דכאן. ומפרש בפ׳ ויגש נק׳ בני ישראל בחייו, ובפ׳ שמות שהי׳ אחר שנסתלק נק׳ ישראל ע״ש.
10ירד ירדנו
Yosef’s brothers tell his steward, “we came down at first to buy food,” with a doubled verb. The maamar reads the doubling as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, כ.
11ואנכי אעלך גם עלה
G-d promises Yaakov before he goes down to Egypt, “I will go down with you to Egypt, and I will also surely bring you up.” The doubled verb hints at two ascents.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
12עלה נעלה
Calev tells the people, “We shall surely go up and take possession of it.” Here too the verb is doubled.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, ל.
13היינו ב׳ עליות
The Or HaTorah on Beshalach refers back to this passage on the two ascents.
Kehot’s noteבאוה״ת בשלח ע׳ שנח מציין לכאן. ראה לקו״ש חט״ז ע׳ 126. ובד״ה הבאים ישרש תשל״ח.
14אעלה אתכם מעני מצרים
G-d’s promise at the burning bush to bring Israel up from Egypt to a land flowing with milk and honey. It speaks of only one ascent, so the second must be the future redemption.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז.
15“I will be what I will be.” The Alter Rebbe cites it as a place where G-d told Moshe of the final redemption.
Exodus 3:14שמות ג׳:י״ד
וַיֹּאמֶר אֱלֹקִים אֶל־מֹשֶׁה אֶהְיֶה אֲשֶׁר אֶהְיֶה וַיֹּאמֶר כֹּה תֹאמַר לִבְנֵי יִשְׂרָאֵל אֶהְיֶה שְׁלָחַנִי אֲלֵיכֶם:
And G-d said unto Moses: ‘I AM THAT I AM’; and He said: ‘Thus shalt thou say unto the children of Israel: I AM hath sent me unto you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16כימי צאתך מאמ״צ אראנו נפלאות
Micah’s prophecy of the final redemption, modelled on the Exodus. The maamar learns from it that the purpose of the present exile parallels that of Egypt.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
17פנים בפנים דבר ה׳
Moshe recalls that at Sinai “face to face G-d spoke with you.” The maamar uses it to describe the Giving of the Torah as the goal of the Egyptian exile.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
Paragraph 5
18וזה לך האות
G-d’s sign to Moshe at the burning bush: after the Exodus they will serve G-d on this mountain. The maamar reads it as proof that the purpose of the Egyptian exile was the Giving of the Torah.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יב.
19כל אריכות הגלות הזה הוא כדי לזכות לגילוי פנימית התורה
A maamar with the same opening words, which the note cites for the idea that the whole length of this exile is for the sake of the revelation of the Torah’s inner dimension.
Kehot’s noteראה ד״ה ואלה שמות תש״כ.
Paragraph 6
20עין בעין יראו
“Eye to eye they shall see, when G-d returns to Zion.” The maamar reads it as the open revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
21וימררו את חייהם
The Torah’s description of the hard labor in Egypt. The maamar, following the Zohar, applies each phrase to the labor of Torah study in the present exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
22בעבודה קשה דא קושיא
There the Zohar is quoted in this order: “with hard labor” is the kushya, “with mortar” the kal vachomer, “and with bricks” libun hilchesa, “and with all labor in the field” the Baraisa.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א. ובכ״מ. באוה״ת פ׳ שמות ע׳ ח הגירסא ”בעבודה קשה דא קושיא, בחומר דא ק״ו ובלבנים דא ליבון הלכתא ובכל עבודה בשדה דא ברייתא”, וכ״ה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פח. ומציין על זה כ״ק אדמו״ר זי״ע שם ”כ״ה לנכון בכת״י, ולכאורה כן צריך לתקן בתו״א, ששם באו התיבות ובלבנים דא ליבון הלכתא שלא במקומם” עכ״ל. וכ״ה בלקו״ש חט״ו ע׳ 408 הערה 29.
23בעבדה קשה דא קושיא
The Zohar reads the phrases of this verse as the stages of Torah study: “with hard labor” is the kushya, “with mortar” is the kal vachomer. The Alter Rebbe builds this part of the maamar on it.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
Paragraph 7
24לבון הלכתא
It explains that libun hilchesa matches both aspects of bricks, impurity and stony hardness: clarifying the law removes and weakens the kelipos that conceal the halachos, and it also brings out new insights.
Kehot’s noteראה לקו״ש ח״ו ע׳ 25 הערה 88 השייכות ד”לבון הלכתא” לב׳ הענינים דלבנים [א. סטרא דמסאבותא, ב. קשים וחזקים כאבנים] הוא — לפי שגם בלבון הלכתא ישנם שני הענינים שבעשיית לבנים: (א) בירור וליבון ההלכות הוא ע״י הסרת והתשת כח הקליפות המעלימים ומכסים על ההלכות (ראה אגה״ק סימן כו — קמד, ב ואילך), (ב) ע״י לבון ההלכות, מתחדשים גם ענינים חדשים (ראה אגה״ק שם. ד״ה אשריכם ישראל, וד״ה לך לך תרס״ז). עכ״ל שם. בלקו״ת וזאת הברכה צו, ב. שה״ש לז, ג. מציין לכאן.
25The end of the verse on the labor in Egypt, “and with all labor in the field.” The Zohar applies it to the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
26והנה להבין
In the margin the Tzemach Tzedek wrote a heading for this section: “2.
Kehot’s noteבבוך 1052 נוסף בגיליון בגוכתי״ק הצ״צ: ”ב. ענין עדי עד שמו הגדול”. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פה יש ביאור בענין עדי עד.
27נהנין מזיו השכינה
The Talmud says that in the World to Come there is no eating or drinking, but the righteous sit with crowns on their heads and take pleasure in the radiance of the Shechinah. The maamar uses these words for the souls’ delight.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
28King David asks to dwell in G-d’s house “to behold the pleasantness of G-d.” The maamar reads it as the delight of the soul in Gan Eden.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
29צדיקים אין להם מנוחה
The passage in Bamidbar teaches that there are many kinds of Gan Eden, one above the other without end, and that the books spoke only of two.
Kehot’s noteסוף ברכות. הגירסא שם: ת״ח. וכן הוא בלקו״ת במדבר יח, א. בהעלותך לג, ד. וראה לקמן צח, ב בשם לקוטי הש״ס להאריז״ל.
30“They go from strength to strength; each appears before G-d in Zion.” The Talmud reads it as the endless rise of the righteous.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אין להם מנוחה בעוה״ב שנאמר ילכו מחיל אל חיל
The last passage of tractate Berachos: Torah scholars have no rest in this world or the next, for “they go from strength to strength.” The maamar cites it to show that the delights of Gan Eden have no end.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32לחזות בנועם ה׳
According to the note, it explains how one comes to this level of “beholding the pleasantness of G-d.”
Kehot’s noteראה באוה״ת שמות כרך ז ע׳ ב׳ תעה איך לבוא לבחי׳ זו.
33לחזות בנועם ה׳
“To behold the pleasantness of G-d.” The maamar says this delight is worth all the sufferings of Gehinnom.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מוטב דלידייני׳
Rabbi Meir said of his teacher Elisha ben Avuya (Acher) that it is better he be judged and then enter the World to Come. The maamar learns from it that the delight of the World to Come is worth the judgment of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד. בבוך 1052 בגיליון בגוכתי״ק הצ״צ נוסף: ”ג. ענין שעבוד מלכיות תחת גיהנם”.
Paragraph 10
35שאברהם בחר לו שעבוד גלות
The Or HaTorah on Chukas refers back to this passage on Avraham’s choice of exile over Gehinnom.
Kehot’s noteב״ר פ׳ מד. באוה״ת חוקת ע׳ תשצד מציין לכאן.
36שאברהם בחר לו שעבוד גלות תחת יסורי גיהנם
The Midrash on the Covenant between the Parts tells that Avraham, shown Gehinnom and the subjugation to the kingdoms, chose the kingdoms for his descendants. The maamar explains why exile can serve in place of Gehinnom.
Bereshit Rabbah 44:2–3בראשית רבה מ״ד:ב׳-ג׳
… (משלי יא) רשע עושה פעולת שקר וגו׳ רשע עושה פעולת שקר, זה נמרוד, שהיו פעולותיו על שקר. וזורע צדקה, זה אברהם, שנאמר (בראשית יט): ושמרו דרך ה׳ לעשות צדקה ומשפט. שכר אמת, אל תירא אברם אנכי מגן לך שכרך הרבה מאד: דבר אחר: אל תירא אברם הה״ד (ישעיה מא) ואתה ישראל עבדי יעקב אשר בחרתיך זרע אברהם אוהבי אשר החזקתיך מקצות הארץ ממספוטמיא ומחברותיה ומאציליה קראתיך. ממפולשין שבה קראתיך, זמנתיך, בחרתיך ולא מאסתיך. בחרתיך, באברם. ולא מאסתיך, באברהם. אל תירא כי עמך אני, אל תשתע כי אני אלקיך. אמר …
Another matter, “after [these] matters…” – it is written: “A wise man fears and turns from evil, but the fool becomes enraged and overconfident” (Proverbs 14:16). “A wise man fears” – “fear not, Abram.” [And G-d said to him,] “Do not be wise in your own eyes; fear the L-rd and turn away from evil” (Proverbs 3:7). “Do not be wise in your own eyes” – with what you see with your eyes, thinking: ‘Perhaps I will produce offspring, perhaps I will not produce offspring.’ [Rather,] “fear the L-rd” – …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37“The refining pot is for silver and the furnace for gold.” The maamar uses the image of refining metal for the purification of the soul.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38לא יגורך רע כתיב
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The maamar cites it to show why the soul must be purified before it can receive G-d’s light.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
39מכור הברזל ממצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ד, כ.
40מכור הברזל ממצרים
“G-d took you and brought you out of the iron furnace, out of Egypt.” The maamar reads the furnace as the purifying role of the exile.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כור עוני
“Behold, I have refined you, but not as silver; I have chosen you in the furnace of affliction.” The Alter Rebbe applies “the furnace of affliction” to the exile of Edom, which also refines the soul.
Isaiah 48:10ישעיהו מ״ח:י׳
הִנֵּה צְרַפְתִּיךָ וְלֹא בְכָסֶף בְּחַרְתִּיךָ בְּכוּר עֹנִי:
Behold, I have refined thee, but not as silver; I have tried thee in the furnace of affliction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
42אך הנה
In the margin the Tzemach Tzedek wrote a heading for this section: “4.
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ד. א״א לנשמה להנות מזיו כ״א ע״י עסק התורה”.
43שו״ה אך — נברא׳
After “the soul is a created being,” the Tzemach Tzedek added in his handwriting “from nothing to something” (me’ayin l’yesh).
Kehot’s noteשם בגוכתי״ק: ”מאין ליש”.
44עוטה אור כשלמה
“Who wraps Himself in light as in a garment.” The maamar reads the light as the Torah, the garment through which G-d’s delight reaches the soul.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
45וא״א לנפש לקבל הארת תענוג העליון . . שהוא אור תורה
There the Tzemach Tzedek notes on this passage that the clothing of the radiance of His great Name in the Torah is what Likkutei Torah calls the “song of the Torah” (ranena d’oraisa), and points to further discussions of the Torah as the garment of light.
Kehot’s noteבאוה״ת במדבר כרך ה ע׳ א׳תרעט מציין ע״ז: ”וכן נת׳ בלקו״ת ד״ה שיר השירים פ״ב שהתלבשות הארת שמו הגדול בהתורה זהו ענין רננא דאורייתא, ועיין עוד מענין זה דהתורה נק׳ עוטה אור כשלמה שהיא הממוצע בסידור בתחלתו בד״ה ועשו להם ציצית, ובהביאור שם בסופו גבי ושורש ענין התורה בפנימיות וחיצוניות כו׳, ועיין עוד מזה בלקו״ת סד״ה ביום השמע״צ כנישין תהא לכון” ע״ש.
46ונהר יוצא מעדן
“And a river goes out of Eden to water the garden.” Eden is the source of delight, and the river is the Torah that carries it to the garden of souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
47וכמ״ש בפרדס . . ערך עדן
The same citation from the Pardes, on Eden as the Supernal Keser, is also brought there.
Kehot’s noteמובא גם באוה״ת פ׳ תבוא ע׳ תתשה.
48עין לא ראתה
In the Talmud, Rabbi Shmuel bar Nachmani explains “No eye has seen, O G-d, besides You” as Eden, which no creature’s eye has ever seen. The Pardes and the Tikkunei Zohar identify this Eden with Keser.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לִימוֹת הַמָּשִׁיחַ, אֲבָל לְעוֹלָם הַבָּא, ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in the name of R. Johanan : …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, א. ראה ברכות לד, ב. נתבאר באוה״ת נ״ך כרך א ע׳ דש.
49אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah above. The maamar uses it to explain why the Infinite Light, clothed only in Chochmah, reaches the soul through the Torah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
50אורייתא מחכמה נפקת
A second passage of the Zohar that the Kehot note gives for the Torah’s origin in Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
51שמו הגדול (שהוא בחי׳ כתר עליון
That passage places “the great Name” in Keser, the Malchus of Adam Kadmon, above the World of Atzilus, while the “name” of Havayah, its revelation, is in Malchus.
Kehot’s noteע׳ לעיל מג, ג.
52כל התורה היא שמותיו של הקב״ה
The Ramban writes there that the whole Torah consists of the Names of the Holy One, blessed be He, the source of this statement.
Kehot’s noteראה רמב״ן על התורה בהקדמה. יונת אלם פכ״ט. בלקו״ת שה״ש ג, א מציין לכאן.
Paragraph 12
53וז״ש רז״ל
In the margin the Tzemach Tzedek wrote a heading for this section: “The matter of Mishnayos, Baraisos and sayings [of the Amoraim], and the matter of libun hilchesa will be understood.”
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין משניות וברייתות ומימרות ויובן ענין ליבון הלכת׳”. נתבאר בסה״מ תרכ״ז ע׳ פט.
54ששים המה מלכות אלו ששים מסכתות
“There are sixty queens and eighty concubines, and maidens without number.” The Sages read the verse as the Mishnah, the Baraisos and the halachos, and the maamar builds the next paragraphs on it.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח. שהש״ר שם.
55ושמונים פלגשים אלו הברייתות
It notes that the Midrash Rabbah reads the eighty concubines as the eighty sections of Toras Kohanim, which is a kind of Baraisa.
Kehot’s noteברבות שם אלו פ׳ פרשיות שבתו״כ וזהו כעין ברייתא — אוה״ת שמות ע׳ יב.
56ועלמות אין מספר אלו ההלכות
It notes that this reading of the “maidens” as the halachos appears in the Raya Mehemna on Parshas Pinchas (Zohar III, 216) and is implied in the Midrash on Shir HaShirim.
Kehot’s noteכ״כ ברע״מ פ׳ פנחס דרי״ו וכ״מ בשה״ש שם — אוה״ת שמות שם.
57מתניתא מלכתא
The Rebbe notes there that Beitzah 28b reads “masnisin malkesa,” our Mishnah is a queen, and that this should seemingly be the reading here, since in the Babylonian Talmud masnisa is a name for a Baraisa as opposed to our Mishnah (see also Taanis 21a).
Taanit 21a:5תענית כ״א א:ה׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכ״ה בכתובות (סא, ב) ובכ״מ. אבל בביצה כח, ב: מתניתין מלכתא ולכאורה כן צריך להגי׳ כאן, בתורה אור ובלקו״ת שה״ש ע״פ זה. וכן הוא לנכון בתורת חיים ד״ה ואלה שמות (ע׳ 26). כי בתלמוד בבלי מתניתא הוא כינוי לברייתא בניגוד למתניתין, משנה שלנו, הנאמר על משנה (ביצה שם. ועייג״כ תענית כא, א) — מהערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ יב.
58מתניתא מלכתא
In the Talmud “masnisa malkesa” is a memory aid: teachings on the Mishnah and the Baraisa are said in the name of Rav Malkiya (echoed in malkesa). The phrase is quoted here, as in Chassidus generally, as “the Mishnah is a queen.”
Ketubot 61b:7–8כתובות ס״א ב:ז׳-ח׳
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָךְ: מַתְנִיתָא מַלְכְּתָא. מַאי בֵּינַיְיהוּ — אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר וְכוּ׳. הַיְינוּ תַּנָּא קַמָּא! אִיכָּא בֵּינַיְיהוּ דְּמִיטַּלְּלָא בְּגוּרְיָיתָא קִיטָנְיָיתָא וְנַדְרְשִׁיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59מתניתא מלכתא
The parallel passage gives the same memory aid as “masnisin malkesa,” with masnisin, “our Mishnah”: the reading the Rebbe suggests for this passage.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60אשה מזרעת אודם
The Talmud says that the father supplies the white seed and the mother the red, from which the skin and flesh are formed. The maamar learns from it that the child’s main substance comes from the mother.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
61אשה כי תזריע וילדה
“When a woman brings forth seed and gives birth.” The verse describes the woman as the one who seeds.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ב.
62ותזרני חיל
“You have girded me with strength for battle.” The maamar reads the verb as winnowing, the sifting of good from waste.
II Samuel 22:40שמואל ב כ״ב:מ׳
וַתַּזְרֵנִי חַיִל לַמִּלְחָמָה תַּכְרִיעַ קָמַי תַּחְתֵּנִי:
For Thou hast girded me with strength unto the battle; Thou hast subdued under me those that rose up against me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, מ.
63מלשון זורה את גורן
Boaz “winnows the threshing floor of barley tonight.” The maamar cites it to show that the root means sifting.
Ruth 3:2רות ג׳:ב׳
וְעַתָּה הֲלֹא בֹעַז מֹדַעְתָּנוּ אֲשֶׁר הָיִית אֶת־נַעֲרוֹתָיו הִנֵּה־הוּא זֹרֶה אֶת־גֹּרֶן הַשְּׂעֹרִים הַלָּיְלָה:
And now is there not Boaz our kinsman, with whose maidens thou wast? Behold, he winnoweth barley to-night in the threshing-floor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ג, ב.
64בחכמה אתברירו
There the Alter Rebbe explains that the whole exile is the time of refinements, of separating evil from good, through Chochmah, for “through Chochmah they are refined,” and that for this reason Chochmah also contains judgment.
Kehot’s noteנסמן לעיל ה, ד.
65כי הדם הוא הנפש
“For the blood is the soul.” The maamar uses it to explain why the refinement of food, which becomes blood, affects the soul’s service.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66תלת שליטין אינון
The Zohar names the liver, the heart and the brain as the three rulers of the body. The maamar describes them as three stages in refining the blood.
Zohar II, 153aזח״ב קנג, א
Zohar I, 138aזח״א קלח, א
Kehot’s noteזח״ב קנג, א. וראה ג״כ זח״א קלח, א. זהר חדש רות (פ, א). ראה ג״כ לעיל טו, ג. לקו״ת שה״ש לג, ד.
67תלת שליטין אינון כבדא ולבא ומוחא
A further Zohar passage on the three rulers of the body, given in the Kehot note.
Zohar, Toldot 6:57–7:60ספר הזהר, תולדות ו׳:נ״ז-ז׳:ס׳
Paragraph 13
68חכים ולא בחכמה ידיעא
In Eliyahu’s prayer (Patach Eliyahu) G-d is addressed: “You are wise, but not with a knowable wisdom.” The maamar uses the phrase for supernal Chochmah, which is beyond any intellect.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
69והאיתנים מוסדי ארץ
“Hear, O mountains, the controversy of G-d, and you mighty ones, the foundations of the earth.” The maamar reads “mighty ones” (eisanim) as the Tannaim, who founded the Oral Torah.
Micah 6:2מיכה ו׳:ב׳
שִׁמְעוּ הָרִים אֶת־רִיב ה׳ וְהָאֵתָנִים מוֹסְדֵי אָרֶץ כִּי רִיב לַה׳ עִם־עַמּוֹ וְעִם־יִשְׂרָאֵל יִתְוַכָּח:
Hear, O ye mountains, the L-RD’S controversy, And ye enduring rocks, the foundations of the earth; For the L-RD hath a controversy with His people, And He will plead with Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ו, ב.
70איתנים אותיות תנאים
The Zohar notes that eisanim has the letters of Tannaim. The maamar uses it to identify the “mighty ones” of the verse with the sages of the Mishnah.
Zohar II, 110bזח״ב קי, ב
Kehot’s noteזח״ב קי, ב. תיקוני זהר תי׳ כא (מג, סע״ב). ראה גם לקו״ת שה״ש ב, א.
71איתנים אותיות תנאים
Tikkunei Zohar, tikkun 21, makes the same play on eisanim and Tannaim.
Tikkunei Zohar 43b:19–20תקוני הזהר מ״ג ב:י״ט-כ׳
דבגלותא אתמר בעמודא דאמצעיתא מרחוק יי׳ נראה לי. צדיק קרוב לה. ובגיניה אתמר טוב שכן קרוב מאח רחוק. ובגין דא שמעו הרים אלין אבהן. את ריב יי׳ דא שכינתא דאיהי ריב עם אבהן בגין דמרחקין לה מבעלה דאינון אתקריאו אמוראים. והאיתני׳ מוסדי ארץ אלין אינון תנאים. ואלין תנאי״ם איתני״ם בהפוך
Constantinople, 1740 (CC-BY-NC)
72שהם המיסדים את הארץ
It explains that “foundations of the earth” (mosdei aretz) here does not mean the foundation a building stands on, but that the Tannaim are the founders of the whole building of the Oral Torah.
Kehot’s noteבהמשך והחרים תרל״א ע׳ שטז: ”ופי׳ וענין מוסדי לכאורה הוא מלשון יסוד, כמו שעל היסוד עומד הבנין שהעיקר תלוי בו . . כן י״ל ענין פי׳ מוסדי ארץ שהם יסוד הארץ דתושבע״פ . . אין הפי׳ מוסדי מלשון יסוד כ״א מענין שהם המייסדים כל הבנין”.
73בחינת תורה שבעל פה
the passage shares nothing with the note
Kehot’s noteראה לעיל בתו״א בתחילתו שתושבע״פ נקרא ארץ.
74משכיל לאיתן
The heading of Psalm 89, “A maskil of Eisan the Ezrachite.” The maamar reads maskil as the source of intellect from which the Tannaim draw.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, א. ראה לקו״ת ויקרא נב, ד בפ׳ משכיל.
75משכיל על דבר
“He who understands a matter will find good.” A further verse on the level of maskil.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, כ.
76ולכן נק׳ מלכתא שיחוד המלך
It explains that the Mishnah is called a queen because, like the union of king and queen, it is the union of masculine and feminine waters, the drawing of Mah into Ban; the sayings of the Amoraim are “maidens” who have not yet received the light of Mah.
Kehot’s noteבאוה״ת ואתחנן כרך ו ע׳ ב׳ריח ”שלכן המשנה נק׳ מלכתא ששים המה מלכות ששים מסכתות כמו יחוד המלך עם המלכה שמיוחדים ממש כו׳ יחוד מ״ד ומ״ן והיינו המשכות מ״ה בב״ן משא״כ עלמות הם מימרות שנק׳ עלמות שלא קיבלו עדיין אור שם מ״ה.
77וצדקה כנחל איתן
“And righteousness like a mighty stream.” The Alter Rebbe cites Iggeres HaKodesh on this verse for eisan as the Yesod of Abba.
Amos 5:24עמוס ה׳:כ״ד
וְיִגַּל כַּמַּיִם מִשְׁפָּט וּצְדָקָה כְּנַחַל אֵיתָן:
But let justice well up as waters, And righteousness as a mighty stream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78משה קבל תורה מסיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, א.
79משה קבל תורה מסיני
“Moshe received the Torah from Sinai and transmitted it to Yehoshua … and the Prophets transmitted it to the Men of the Great Assembly.” The maamar cites the chain of tradition to show that the Tannaim received from Moshe.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
80Rabbi Eliezer answered twelve of thirty questions with “I have heard” and eighteen with “I have not heard,” for he said nothing he had not heard from his teacher. The maamar brings it as an example of the Tannaim ruling only from tradition.
Sukkah 28a:2סוכה כ״ח א:ב׳
תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּרַבִּי אֱלִיעֶזֶר שֶׁשָּׁבַת בַּגָּלִיל הָעֶלְיוֹן, וּשְׁאָלוּהוּ שְׁלֹשִׁים הֲלָכוֹת בְּהִלְכוֹת סוּכָּה, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר, חִילּוּף הַדְּבָרִים: שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי.
Our Rabbis taught: It once happened to Rabbi Eliezer, that he rested in the upper Galilee, and they asked him about thirty laws of the laws of Sukkah. For twelve, he said to them "I know (lit. I have heard)," and for eighteen, he said to them "I do not know." Rabbi Yose the son of Rabbi Yehudah says, "The matters are switched; for eighteen, he said to them "I know," and for twelve, he said to them "I do not know."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
81אני שמעתי מפי המרובים
Akavya ben Mahalalel tells his son that he would not retract his rulings, for “I heard from the many, and they heard from the many.” Another example of faithfulness to received tradition.
Mishnah Eduyot 5:7משנה עדיות ה׳:ז׳
בִּשְׁעַת מִיתָתוֹ אָמַר לִבְנוֹ, בְּנִי, חֲזֹר בְּךָ בְאַרְבָּעָה דְבָרִים שֶׁהָיִיתִי אוֹמֵר. אָמַר לוֹ, וְלָמָּה לֹא חָזַרְתָּ בָּךְ. אָמַר לוֹ, אֲנִי שָׁמַעְתִּי מִפִּי הַמְרֻבִּים, וְהֵם שָׁמְעוּ מִפִּי הַמְרֻבִּים. אֲנִי עָמַדְתִּי בִשְׁמוּעָתִי, וְהֵם עָמְדוּ בִשְׁמוּעָתָן. אֲבָל אַתָּה שָׁמַעְתָּ מִפִּי הַיָּחִיד, וּמִפִּי הַמְרֻבִּין. מוּטָב לְהַנִּיחַ דִּבְרֵי הַיָּחִיד, וְלֶאֱחֹז בְּדִבְרֵי הַמְרֻבִּין. אָמַר לוֹ, אַבָּא, פְּקֹד עָלַי לַחֲבֵרֶיךָ. אָמַר לוֹ, אֵינִי מַפְקִיד. אָמַר לוֹ, שֶׁמָּא עִילָה מָצָאתָ בִי. אָמַר לוֹ, לָאו. מַעֲשֶׂיךָ יְקָרְבוּךָ וּמַעֲשֶׂיךָ יְרַחֲקוּךָ:
At the time of his death he said to his son, “Retract the four opinions which I used to declare.” He (the said to him, “Why did not you retract them?” He said to him, “I heard them from the mouth of the many, and they heard [the contrary] from the mouth of the many. I stood fast by the tradition which I heard, and they stood fast by the tradition which they heard. But you have heard [my tradition] from the mouth of a single individual and [their tradition] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
82ונחנו מה
Moshe and Aharon say, “and what are we, that you complain against us?” The maamar reads it as Moshe’s self-nullification, the quality of Mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
83מן המים משיתהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The maamar links Moshe to water, a symbol of Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
84כי תנאים . . בירור ב׳ דמ״ה דח״ע
It refers to this passage and explains that the Tannaim are the foundations of the earth, the Oral Torah, because they are eisanim, “hard” in the plain sense: the self-nullification of Mah of the Chochmah that is above intellect.
Kehot’s noteבד״ה מצה זו תר״מ סעי׳ ד מציין ע״ז וז״ל: ”ולכן הם הם המוסדי ארץ בחי׳ תושבע״פ מפני שהם איתנים איתן כמשמעו קשה בחי׳ ביטול דמ״ה דחכמה שלמעלה מן השכל כמ״ש במ״א, ולכן הם המוסדי ארץ כו׳”, עכ״ל ע״ש.
85אליהו בגימט׳ ב״ן
The source for the gematria of Eliyahu as 52, Ban.
Kehot’s noteמאו״א א, קמא.
Paragraph 14
86אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel, “These and these are the words of the living G-d.” The maamar cites it to show that every teaching of the Mishnah is divine.
Eruvin 13bעירובין י״ג ב
Kehot’s noteעירובין יג, ב. וש״נ.
87אין הגליות מתכנסות
The Talmud reads Hosea’s “Even when they yisnu among the nations” in Aramaic as “if they all learn [Mishnah], I will gather them now.” The maamar ties the ingathering to the Mishnah’s refinements.
Bava Batra 8a:10בבא בתרא ח׳ א:י׳
רַבִּי לְטַעְמֵיהּ, דַּאֲמַר רַבִּי: אֵין פּוּרְעָנוּת בָּא לָעוֹלָם אֶלָּא בִּשְׁבִיל עַמֵּי הָאָרֶץ. כְּהַהוּא דְּמֵי כְלִילָא דִּשְׁדוֹ אַטְּבֶרְיָא, אֲתוֹ לְקַמֵּיהּ דְּרַבִּי וַאֲמַרוּ לֵקהּ: ״לִיתְּבוּ רַבָּנַן בַּהֲדַן״. אֲמַר לְהוּ: ״לָא״. אֲמַרוּ לֵקהּ: ״עָרְוקִינַן״. [אֲמַר לְהוּ:] ״עֲרוֹקוּ״. עֲרַקוּ פַּלְגֵיהוֹן, דַּלְיוּהּ פַּלְגָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 7ויקרא רבה ז׳
Kehot’s noteב״ב ח, א. ויק״ר ז. ראה לקו״ת בחוקותי מח, ד. אוה״ת נ״ך כרך א ע׳ תלח. וראה בארוכה בתשובות וביאורים לכ״ק אדמו״ר זי״ע בקובץ ליובאוויטש שנה ראשונה חוברת ד, ביאור ע״פ נגלה.
88גם כי יתנו בגוים
The verse the Sages read as a promise that the study of Mishnah will bring the ingathering of the exiles.
Hosea 8:10הושע ח׳:י׳
גַּם כִּי־יִתְנוּ בַגּוֹיִם עַתָּה אֲקַבְּצֵם וַיָּחֵלּוּ מְּעָט מִמַּשָּׂא מֶלֶךְ שָׂרִים:
Yea, though they hire among the nations, now will I gather them up; and they begin to be minished by reason of the burden of king and princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ח, י.
89בירור — והבדלה כו׳
In this manuscript the words “refinement and separation” are followed by “between Israel and the nations.”
Kehot’s noteבבוך 1052 נוסף: ”בין ישראל לעמים”.
90אין ישראל נגאלין אלא בצדקה
The note points there for a discussion of this ruling.
Kehot’s noteרמב״ם הל׳ מ״ע רפ״י — הועתק בטויו״ד ר״ס רמז. וראה לקו״ש חט״ז ע׳ 594 בהערה.
91אין ישראל נגאלין אלא בצדקה
The Rambam rules that Israel will be redeemed only through tzedakah, citing “Zion shall be redeemed with justice, and her returnees with tzedakah.” The maamar explains tzedakah as the ascent after the separation.
Mishneh Torah, Gifts to the Poor 10:1משנה תורה, הלכות מתנות עניים י׳:א׳
חַיָּבִין אָנוּ לְהִזָּהֵר בְּמִצְוַת צְדָקָה יוֹתֵר מִכָּל מִצְוֹת עֲשֵׂה. שֶׁהַצְּדָקָה סִימָן לַצַּדִּיק זֶרַע אַבְרָהָם אָבִינוּ שֶׁנֶּאֱמַר (בראשית יח יט) ”כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת בָּנָיו” (בראשית יח יט) ”לַעֲשׂוֹת צְדָקָה”. וְאֵין כִּסֵּא יִשְׂרָאֵל מִתְכּוֹנֵן וְדַת הָאֱמֶת עוֹמֶדֶת אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה נד יד) ”בִּצְדָקָה תִּכּוֹנָנִי”. וְאֵין יִשְׂרָאֵל נִגְאָלִין אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה א כז) ”צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה”:
We must be especially careful to observe the mitzvah of tzedakah, more so than any other positive mitzvah, for tzedakah is a sign of the righteous [tzadik] lineage of Abraham, our father, as it is said, (Genesis 18:19) For I have singled him out, that he may instruct his children and his posterity [to keep the way of the L-RD] by doing what is just [tzedakah]. The throne of Israel is established and the religion of truth stands only on tzedakah, as it is said, (Isaiah 54:14) You shall be …
Torat Emet 363 (Public Domain) · Gifts for the Poor, Trans. by Joseph B. Meszler, Williamsburg, Virginia, 2003 (CC-BY)
92צדקה תרומם
“Tzedakah exalts a nation.” The maamar reads “exalts” as the raising up that follows the refinement.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
93ואתם תלוקטו לאחד אחד
“And you shall be gathered one by one, O children of Israel.” The maamar reads it as the final gathering and union.
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
94למיהוי אחד באחד
The Zohar speaks of the union “to be one with the One.” The maamar says this union comes through tzedakah.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
Paragraph 15
95כמשל הפלגש
It points to Vayikra Rabbah, chapter 1, as the source of the parable of the concubine.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ יח מציין לויקרא רבא פ״א.
96כמשל הפלגש
The Midrash, which the Or HaTorah cites here, contrasts a king who goes openly to his wife with one who goes in secret to his concubine. The maamar uses the image for the occasional drawing of Chochmah into the Baraisos.
Vayikra Rabbah 1ויקרא רבה א׳
97שנשתכחו שלשת אלפים הלכות
The Talmud records that three thousand halachos were forgotten in the days of mourning for Moshe. The maamar compares it to the uncertainty of Baraisos taught outside the academy of Rabbi Chiya and Rabbi Oshaya.
Temurah 16a:3–4תמורה ט״ז א:ג׳-ד׳
גּוּפָא, אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: שְׁלֹשֶׁת אֲלָפִים הֲלָכוֹת נִשְׁתַּכְּחוּ בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה. אָמְרוּ לוֹ לִיהוֹשֻׁעַ: שְׁאַל! אָמַר לָהֶם: ״לֹא בַשָּׁמַיִם הִיא״. אָמְרוּ לוֹ לִשְׁמוּאֵל: שְׁאַל! אָמַר לָהֶם: ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה. אָמַר רַבִּי יִצְחָק נַפָּחָא: אַף חַטָּאת שֶׁמֵּתוּ בְּעָלֶיהָ נִשְׁתַּכְּחָה בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמורה טז, א.
98מיכאל עומד ומקריב נשמות
It explains that these are souls that cannot rise by themselves, only with the help of Michael, the angel of kindness and love.
Menachot 110a:9–11מנחות ק״י א:ט׳-י״א
(דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן ורבי יוחנן אמר אלו תלמידי חכמים העסוקין בהלכות עבודה מעלה עליהם הכתוב כאילו נבנה מקדש בימיהם אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteתוס׳ מנחות קי, א. ובביאה״ז להצ״צ כרך א ע׳ רצז ”שהוא בחי׳ נשמות שאין יכולים לעלות מעצמם רק ע״י סיוע של מיכאל שהוא מלאך של חסד ואהבה”, ע״ש. ובאוה״ת פ׳ שמות ע׳ יט: ”שיש נשמות גבוהות שהם נשמות כלליי׳ אשר בעלותם בבחי׳ מ״ן ונכללים ביסוד דנוק׳” ע״ש.
99מיכאל עומד ומקריב נשמות הצדיקים
Tosafos cite the tradition that the angel Michael offers the souls of the righteous on the heavenly altar. The maamar reads it as an occasional refinement of souls.
Tosafot on Menachot 110aתוספות על מנחות ק״י א
100“And behold, Rivkah was coming out, with her pitcher on her shoulder.” The Alter Rebbe refers to his explanation of the Zohar on this verse.
Genesis 24:45בראשית כ״ד:מ״ה
אֲנִי טֶרֶם אֲכַלֶּה לְדַבֵּר אֶל־לִבִּי וְהִנֵּה רִבְקָה יֹצֵאת וְכַדָּהּ עַל־שִׁכְמָהּ וַתֵּרֶד הָעַיְנָה וַתִּשְׁאָב וָאֹמַר אֵלֶיהָ הַשְׁקִינִי נָא:
And before I had done speaking to my heart, behold, Rebekah came forth with her pitcher on her shoulder; and she went down unto the fountain, and drew. And I said unto her: Let me drink, I pray thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
101Kehot’s note points to Song of Songs 6:8 for these words.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ועלמות אין מספר אלו הלכות
The Raya Mehemna reads the “maidens without number” of the Song of Songs as the halachos. The maamar explains why they are called maidens.
Zohar III, 216aזח״ג רטז, א
Tikkunei Zohar, Tikkun 28תקו״ז תיקון כח
Kehot’s noteזח״ג רטז, א. ת״ז תי׳ כח. לעיל מט, ב.
103גברא אגברא קא רמית
The Talmud’s objection when one Amora’s statement is raised against another’s: “Are you setting one man against another?” The maamar uses it to show that the sayings of the Amoraim carry no power to refute.
Eruvin 82a:1–2עירובין פ״ב א:א׳-ב׳
גַּבְרָא אַגַּבְרָא קָא רָמֵית?! מָר סָבַר פְּלִיגִי, וּמָר סָבַר לָא פְּלִיגִי. גּוּפָא, אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מָקוֹם שֶׁאָמַר רַבִּי יְהוּדָה ״אֵימָתַי״ וּ״בַמֶּה״ בְּמִשְׁנָתֵינוּ — אֵינוֹ אֶלָּא לְפָרֵשׁ דִּבְרֵי חֲכָמִים. וְרַבִּי יוֹחָנָן אָמַר: ״אֵימָתַי״ לְפָרֵשׁ, וּ״בַמֶּה״ לַחֲלוֹק.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין פב, א. וש״נ.
104עד לא קבילת דכר
The Zohar says that before a woman receives a male she is called a maiden. The maamar applies it to the halachos, which have not yet received supernal Chochmah.
Zohar II, 38bזח״ב לח, ב
Kehot’s noteזח״ב לח, ב.
105תלמוד בבריאה
Following Pri Etz Chaim, it places Scripture in Asiyah, Mishnah in Yetzirah and Talmud in Beriah, and explains that all are rooted in Atzilus and only descend and are clothed in the lower worlds.
Kehot’s noteנסמן לעיל יז, א.
106בורא חשך
“Who forms light and creates darkness.” The maamar reads “creates” (bore) as the World of Beriah, where supernal Chochmah is hidden.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107בתולות אחרי׳ רעותי׳
“Virgins after her, her companions, are brought to You.” The maamar reads it as the halachos being brought to the King, filled with Chochmah, in the Time to Come.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, טו.
108ענין ליבון הלכתא
Both places refer back to this passage on libun hilchesa.
Kehot’s noteבלקו״ת ברכה צו, ב. שה״ש לז, ג. מציין לכאן.
109מ״ש בזהר . . לאתקנא רזא דשמיה
There the Zohar’s teaching is explained in the same way: through each mitzvah a particular Name is drawn down, and the seven Names that may not be erased are only the spreading of life-force that brings His attributes into being, a “name” that exists only for others to call Him by.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן סז, ד. בלקו״ת מצורע כה, א. שה״ש ג, א. מציין לכמה מקומות בענין השם. בסה״מ תרלד ע׳ ק: ושם מקשה ענין אומרו רזא דשמי׳ והל״ל אתקנא שמיה ע״ש. קטע מכאן בסה״מ תרל״ג כרך ב ע׳ שנד.
110הנה יש ז׳ שמות שאין נמחקין
The Talmud lists the Names of G-d that may not be erased. The maamar explains each as a radiance of the Infinite drawn into one of His attributes.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבועות לה, א. בהנתבאר כאן ראה בארוכה באוה״ת פ׳ שמות כרך א ע׳ קג ואילך.
111שם אל בחסד
A classic work of Kabbalah whose Gate of the Names explains which Name belongs to each Sefirah, such as Kel to Chesed.
Kehot’s noteראה פרדס שער השמות פ״א ואילך.
112דלאו מכל אינון מדות איהו כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ד״ה פתח אליהו.
113דלאו מכל אינון מדות איהו כלל
In Eliyahu’s prayer (Patach Eliyahu), after naming G-d’s attributes, the Tikkunei Zohar says that He is “not of any of these attributes at all.” The maamar uses it to show that each Name is only a radiance of Him drawn into an attribute.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
114עולם חסד יבנה
“The world is built with kindness.” The maamar uses it for the drawing of the Infinite Light into the attribute of Chesed.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
115כו׳ — (שבה — שהיא בחי׳ גלוי כו׳
This manuscript lacks the whole passage from here (“In it are clothed…”) to the end of paragraph 21 (“which is the level of revelation, etc.”); it resumes on page 50a with “And the explanation of the matter.”
Kehot’s noteבבוך 1052 ליתא מכאן עד דף נ, א וביאור הענין.
Paragraph 17
116וכידוע שאין ערוך השם של האדם
The note gives it as a place where the analogy of a person’s name, which is nothing beside his essence, is discussed.
Kehot’s noteראה סה״מ תקס״ג ח״א ע׳ חצר. סה״מ תקס״ח ע׳ רכז ובכ״מ.
117וכן שם אלקים בגבורה
The Zohar associates the Name Elokim with Gevurah. The maamar gives it as a second example of a Name drawn into an attribute.
Zohar I, 64bזח״א סד, ב
Kehot’s noteראה זח״א סד, ב. ובכ״מ.
118“The world is built with kindness.” Torah and mitzvos draw G-d into His attributes so that the world may be built with kindness.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
119וארא אל אברהם
“I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shakai, but by My Name Havayah I was not known to them.” The maamar explains that the Patriarchs lacked this revelation because the Torah had not yet been given.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
Paragraph 20
120כי לא יטוש ה׳ את עמו
“For G-d will not forsake His people, for the sake of His great Name.” The maamar reads it as the link between G-d’s great Name and Israel.
I Samuel 12:22שמואל א י״ב:כ״ב
כִּי לֹא־יִטֹּשׁ ה׳ אֶת־עַמּוֹ בַּעֲבוּר שְׁמוֹ הַגָּדוֹל כִּי הוֹאִיל ה׳ לַעֲשׂוֹת אֶתְכֶם לוֹ לְעָם:
For the L-RD will not forsake His people for His great name’s sake; because it hath pleased the L-RD to make you a people unto Himself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א יב, כב.
121ומה תעשה לשמך הגדול
Yehoshua’s plea after the defeat at Ai: if Israel is destroyed, “what will You do for Your great Name?” The great Name depends, as it were, on Israel.
Joshua 7:9יהושע ז׳:ט׳
וְיִשְׁמְעוּ הַכְּנַעֲנִי וְכֹל יֹשְׁבֵי הָאָרֶץ וְנָסַבּוּ עָלֵינוּ וְהִכְרִיתוּ אֶת־שְׁמֵנוּ מִן־הָאָרֶץ וּמַה־תַּעֲשֵׂה לְשִׁמְךָ הַגָּדוֹל:
For when the Canaanites and all the inhabitants of the land hear of it, they will compass us round, and cut off our name from the earth; and what wilt Thou do for Thy great name?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ז, ט.
122תלת קשרין מתקשרין דא בדא
The Zohar teaches that Israel, the Torah and the Holy One, blessed be He, are bound to one another. The maamar uses it to explain why the great Name is drawn down through Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteראה זח״ג עג, א. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 113.
123דהע״ה הי׳ מחבר תורה שלמעלה
The Zohar describes King David as joining the Torah above with the Holy One, blessed be He. The maamar reads it as drawing His great Name into Chochmah.
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ג רכב, ב.
Paragraph 21
124ואלה שמות בני ישראל
The opening verse of Shemos, which the maamar now reads as the supernal Names drawn down by the souls of Israel.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ויעש דוד שם ופי׳ בזוה״ק
“And David made a name.” The Zohar reads it as David making a holy Name, and the maamar applies it to the “names” of the children of Israel.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Kehot’s noteשמואל-ב ח, יג. זח״ג קיג, ב.
126כמ״ש באגה״ק
The text says that Iggeres HaKodesh explains the heh of the Name as speech, “the breath of His mouth,” reaching the World of Asiyah; the note identifies the section.
Kehot’s noteסי׳ ה.
127כרחל לפני גוזזי׳
“Like a ewe (rachel) before her shearers.” The maamar uses the word rachel to link the Congregation of Israel with Rachel.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
128שבכל חדש מאיר צירוף אחד מי״ב צירופי ה׳
A classic work of Kabbalah, given by the note for the permutation of Havayah that shines in each month.
Kehot’s noteראה פרדס שער יג פ״ג. סידור האריז״ל כוונת ר״ח. משנת חסידים סדר מועד מסכת ניסן ואילך (בכוונת כל חודש) — לקו״ש לט״ו באב תשמ״ז הערה 65.
129הראובני השמעוני
“These are the families of the Reuveni.” The tribal family names begin with heh and end with yud, the Name Yah.
Numbers 26:7במדבר כ״ו:ז׳
אֵלֶּה מִשְׁפְּחֹת הָראוּבֵנִי וַיִּהְיוּ פְקֻדֵיהֶם שְׁלֹשָׁה וְאַרְבָּעִים אֶלֶף וּשְׁבַע מֵאוֹת וּשְׁלֹשִׁים:
These are the families of the Reubenites; and they that were numbered of them were forty and three thousand and seven hundred and thirty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כו, ז.
130י״ב שבטים הם כנגד י״ב צירופי הוי״ה . . כמ״ש במ״א
According to the Rebbe’s note, the twelve tribes as the twelve permutations of Havayah are explained at length in the maamar “Machar Chodesh” and its explanations, and in the other places listed.
Kehot’s noteראה בארוכה באור התורה בראשית ד״ה מחר חודש וביאוריו (הערת כ״ק אדמו״ר זי״ע באוה״ת שמות ע׳ כט). וראה גם בפ׳ בא ע׳ רנד. רנה ובכ״מ. וראה קהלת יעקב ערך י״ב חדשים וי״ב שבטים. בטור או״ח סו״ס תי״ז (הובא באוה״ת בראשית כז, ב): וי״ב ראשי חדשי השנה שגם הם נקראים מועדים כנגד י״ב שבטים. וראה אוה״ת בראשית שם ע״א. מטות ע׳ א׳רפא (לקו״ש לפ׳ בשלח חכ״ו ע׳ 90. ולט״ו באב תשמ״ז הערה 64).
131ע״פ אלה פקודי המשכן
The place the text means by “as explained elsewhere on ‘These are the accounts of the Mishkan,’” for eileh as the drawing down of the Names.
Kehot’s noteלקו״ת פקודי צ, ג.
132אלה פקודי המשכן
“These are the accounts of the Mishkan.” The Alter Rebbe refers to his explanation of eileh on this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ועמ״ש במ״א פ׳ תולדות
There the Alter Rebbe explains why Yitzchak called the wells “names (shemos) like the names (shemos)” his father had called them, the first written in full with a vav and the second without: Avraham’s wells were stopped up by the Philistines, so the external forces drew from them, while through Yitzchak’s digging their flow was never cut off again, and the six attributes, the vav, flow through them.
Kehot’s noteלעיל יז, ג.
134ויקרא להן שמות כשמת
Yitzchak called the wells “names like the names” his father had called them; the first word is written with a vav and the second without. The Alter Rebbe refers to his explanation of the difference.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135כמ״ש בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל פ׳ וישב ד״ה כו׳ עתה נבאר.
136אותותינו לא ראינו
“Our signs we have not seen; there is no longer any prophet.” The maamar reads “signs” as the letters and Names hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
137ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads “spacious” as revelation, the opposite of the narrowness of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
138וביאור הענין
the passage shares nothing with the note
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין ב׳ ירידות דמצרים”. באוה״ת ע׳ קג ביאור ארוך. וסיומו בכרך ז ע׳ ב׳תפג. בלקו״ת שלח נ, ב בענין שמו הגדול: ושם [כאן] נתבאר דשם הוי׳ שמו הגדול. וי״ל עוד בענין שמו הגדול ע״פ מ״ש בפ׳ בשלח [לקמן] ע״פ וירא ישראל את היד הגדולה. בסה״מ תרכ״ט (הוצאה חדשה) ע׳ רצז: וע׳ מענין שמו הגדול בלקו״ת בד״ה אני כו׳ אשר הוצאתיך . . ובד״ה צו את בנ״י מענין שמו גימ׳ רצון. ובד״ה ואלה שמות בתו״א.
139ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads it as the expansion and revelation that follow the contraction of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140ירד ירדנו
“We came down at first to buy food,” said with a doubled verb. The maamar reads it as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ואנכי אעלך גם עלה
G-d’s promise to bring Yaakov up from Egypt, with a doubled verb that hints at two ascents.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142עלה נעלה
Calev’s “We shall surely go up,” another doubled verb of ascent.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143יש להקדים משל א׳
The note points to this maamar for the analogy that follows.
Kehot’s noteראה ד״ה הבאים ישרש תשל״ח.
144והיה מדי חדש
“And it shall be, from one new moon to another.” The Alter Rebbe refers to what is said about Rosh Chodesh on this verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145אנכי אשמח
“I will rejoice in G-d.” The Alter Rebbe refers to a passage of the Zohar in Parshas Pinchas on this verse.
Psalms 104:34תהילים ק״ד:ל״ד
יֶעֱרַב עָלָיו שִׂיחִי אָנֹכִי אֶשְׂמַח בַּה׳
Let my musing be sweet unto Him; as for me, I will rejoice in the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146מה רבו מעשיך
“How manifold are Your works, O G-d; You have made them all with wisdom.” The maamar learns from it that the worlds come into being through Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
147שו״ה הוא — בחי׳ צמצום
The word “first” (techilah) is added, so that the yud is the level of tzimtzum first.
Kehot’s noteבבוך הנ״ל נוסף בגוכתי״ק: ”תחלה”.
Paragraph 23
148בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made.” The maamar explains that G-d’s wisdom is clothed in His word.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
149חכים ולא בחכמה ידיעא
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
150חכים ולא בחכמה ידיעא
From Eliyahu’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The maamar applies it to G-d’s own wisdom, which descends and is clothed in His speech and in all the worlds.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
151יהי אור
The first of the Ten Utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152יהי רקיע
The utterance that created the firmament.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153תדשא הארץ
The utterance that brought forth vegetation.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ישראל לי ראש
It brings the reading of Yisrael as li rosh, “a head for Me,” in the name of the Zohar; the note also sends the reader to the source notes on that page.
Kehot’s noteבדרך מצותיך טו, ב בשם הזהר. וראה במ״מ לשם. וראה בפע״ח שער הלולב פ״א. שער הפסוקים להאריז״ל ויחי מז, כח. מח, ב. ראה לקו״ת שלח מח, ג ואילך.
155כמ״ש בתניא פנ״ג
Tanya, chapter 53, on the soul resting chiefly in the brain. The maamar compares it to the radiance of His great Name resting in Chochmah.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
וּבְבַיִת שֵׁנִי שֶׁלֹּא הָיָה בוֹ הָאָרוֹן וְהַלּוּחוֹת, אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁלֹּא הָיְתָה שְׁכִינָה שׁוֹרָה בּוֹ, פֵּירוּשׁ, מַדְרֵגַת שְׁכִינָה שֶׁהָיְתָה שׁוֹרָה בְּבַיִת רִאשׁוֹן שֶׁלֹּא כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת הָעוֹלָמוֹת. אֶלָּא, בְּבַיִת שֵׁנִי, הָיְתָה שׁוֹרָה כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה, וְדִבְרִיאָה בְּמַלְכוּת דִּיצִירָה, וְדִיצִירָה בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה, וְקָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה הָיָה מִתְלַבֵּשׁ בְּקָדְשֵׁי קָדָשִׁים שֶׁבְּבֵית הַמִּקְדָּשׁ שֶׁלְּמַטָּה, וְשָׁרְתָה בּוֹ …
Kehot Publication Society (CC-BY-NC)
156וקרבתנו מלכנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת ק״ש שחרית.
157יעקב יו״ד עקב
At the opening of Vayetzei, Yaakov is explained as yud akev: the drawing down of supernal Chochmah, the yud, far below, even into the “heels.” The Kehot note there gives the sources of this reading.
Kehot’s noteנסמן לעיל כא, א. ועוד.
158והארץ הדום רגלי
“The heavens are My throne and the earth is My footstool.” The maamar reads “earth” as Malchus, the letters of speech.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
159ע״פ הזהר פ׳ קדושים
The explanation of the Zohar on Kedoshim to which the Alter Rebbe refers, on “My servant whom I have chosen,” Yaakov.
Kehot’s noteביאוה״ז לאדה״א קלט, א. הנחה אחרת בסה״מ תקס״ה ע׳ תרט. וראה אוה״ת פ׳ שמות ע׳ לט.
160ועבדי אשר בחרתי
“And My servant whom I have chosen.” The Zohar in Kedoshim reads it as Yaakov.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161מידי אביר יעקב
From Yaakov’s blessing of Yosef: “from the hands of the Mighty One of Yaakov, from there the shepherd, the stone of Israel.” The maamar reads “stone” as the letters that receive from Yaakov.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כד. וראה באוה״ת נ״ך כרך א ע׳ סא שמציין לכאן.
162כנודע בס״י
In Vayetzei (21a, 22a) the stones Yaakov took “from the stones of the place” are explained as letters, citing Sefer Yetzirah’s “two stones build two houses”: as stones build a house, letters build words in which the intellect dwells.
Kehot’s noteפ״ד מט״ז ע״פ נוסח האריז״ל. ראה גם לעיל כא, א. כב, א. כט, א. ועוד.
163שתי אבנים בונות
Sefer Yetzirah calls letters “stones” and the words they form “houses”: “two stones build two houses” (4:16 in the Arizal’s version, which the Kehot note cites). The maamar uses it to explain “the stone of Israel.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
164יעקב בריח התיכון
The Zohar calls Yaakov “the middle bar.” The maamar explains it as the light of Chochmah that reaches from the highest level to the lowest.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
165בריח התיכון המבריח מן הקצה אל הקצה
The middle bar of the Mishkan’s boards, which ran “from end to end.” The Zohar applies it to Yaakov.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו
The verse in Vayigash, which the maamar now reads as the first descent, into the hidden worlds.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167בבחי׳ עלמין סתימין דלא אתגליין
It explains that the Ten Utterances are called “utterances” only relative to the creatures: as a person’s attributes act only when clothed in letters of thought and speech, so G-d’s attributes act in creation through combinations of letters.
Tanya, Sha’ar HaYichud 11:5תניא, חלק שני; שער היחוד והאמונה י״א:ה׳
וְהֵם שְׁנֵי מִינֵי עוֹלָמוֹת: עָלְמִין סְתִימִין דְּלָא אִתְגַּלְיָין, הֵם הַמִּתְהַוִּים וְחַיִּים וְקַיָּימִים מִכֹּחוֹת וְהַמְשָׁכוֹת נֶעְלָמוֹת, כְּמוֹ אוֹתִיּוֹת הַמַּחֲשָׁבָה שֶׁבְּנִשְׁמַת הָאָדָם עַל דֶּרֶךְ מָשָׁל; וְ״עָלְמִין דְּאִתְגַּלְיָין״, נִבְרְאוּ וְחַיִּים מֵהִתְגַּלּוּת שֶׁנִּתְגַּלּוּ כֹּחוֹת וְהַמְשָׁכוֹת הַנֶּעְלָמוֹת, הַנִּקְרָאוֹת בְּשֵׁם ״אוֹתִיּוֹת הַמַּחֲשָׁבָה״, וּכְשֶׁהֵן בִּבְחִינַת הִתְגַּלּוּת לְהַחֲיוֹת עָלְמִין דְּאִתְגַּלְיָין, נִקְרָאוֹת בְּשֵׁם ״מַאֲמָרוֹת״ וּ״דְבַר ה׳״ וְ״רוּחַ פִּיו״, כְּמוֹ אוֹתִיּוֹת הַדִּבּוּר בָּאָדָם עַל דֶּרֶךְ מָשָׁל, שֶׁהֵן מְגַלּוֹת לַשּׁוֹמְעִים …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פי״א.
Paragraph 24
168אותותינו לא ראינו
“Our signs we have not seen.” The maamar explains it as the absence of open miracles in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169ולקחת ממימי היאור
The sign given to Moshe: water from the Nile poured on dry land would become blood. The maamar gives it as an example of a change in nature.
Exodus 4:9שמות ד׳:ט׳
וְהָיָה אִם־לֹא יַאֲמִינוּ גַּם לִשְׁנֵי הָאֹתוֹת הָאֵלֶּה וְלֹא יִשְׁמְעוּן לְקֹלֶךָ וְלָקַחְתָּ מִמֵּימֵי הַיְאֹר וְשָׁפַכְתָּ הַיַּבָּשָׁה וְהָיוּ הַמַּיִם אֲשֶׁר תִּקַּח מִן־הַיְאֹר וְהָיוּ לְדָם בַּיַּבָּשֶׁת:
And it shall come to pass, if they will not believe even these two signs, neither hearken unto thy voice, that thou shalt take of the water of the river, and pour it upon the dry land; and the water which thou takest out of the river shall become blood upon the dry land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ט.
170לא ידעתי את הוי׳
Pharaoh’s answer to Moshe, “I do not know Havayah.” The maamar reads it as knowing only the Name Elokim, the level of nature.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
171יקוו המים
“Let the waters be gathered,” the utterance from which water comes into being. The maamar explains that Chochmah can change its letters.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
172השב ידך אל חיקך
The second sign at the burning bush: Moshe’s hand became leprous in his bosom and was restored when he put it back. The maamar reads it as change between concealment and revelation.
Exodus 4:7שמות ד׳:ז׳
וַיֹּאמֶר הָשֵׁב יָדְךָ אֶל־חֵיקֶךָ וַיָּשֶׁב יָדוֹ אֶל־חֵיקוֹ וַיּוֹצִאָהּ מֵחֵיקוֹ וְהִנֵּה־שָׁבָה כִּבְשָׂרוֹ:
And He said: ‘Put thy hand back into thy bosom.—And he put his hand back into his bosom; and when he took it out of his bosom, behold, it was turned again as his other flesh.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ז.
173כי מן המים משיתהו
Moshe’s name, “for I drew him out of the water.” The maamar links water to supernal Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174ישראל עלו במחשבה
Tikkunei Zohar, at the end of Tikkun 6, also says that “Israel arose in thought,” as the Kehot note gives it.
Tikkunei Zohar, Tikkun 6 · 23b:3–4תקו״ז תיקון ו
א״ל אבא. אם כן ת״ח דאיהו מסטרא דמחשבה דאתמ׳ ביה ישראל עלה במחשבה ליבראות האי אוריתא איהי בן לתלמיד חכם. אם כן אתתא דיליה אמאי צריכא יבום. דהא לא שוו אפרשותא מארי מתניתין לת״ח משאר בני נשא. א״ל ברי (איהי) ודאי צריכה יבום לאלין נשמתין דאזלין ערטילאין משית יומי בראשית.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteב״ר בתחלתו. ת״ז תי׳ ו בסופו. ראה לקמן צה, ד. לקו״ת צו טז, ג. בחוקותי מז, א. ראה יח, א. כד, ד. נצבים מה, ג. מז, ג. יוכ״פ סח, א. דרך חיים קד, ד.
175ישראל עלו במחשבה
The Midrash counts Israel among the things that preceded the creation of the world: “Israel arose in thought.” The maamar explains why the signs are called “ours.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
176אתה א-ל מסתתר
“Indeed, You are a G-d who hides Himself.” The maamar uses it to describe the concealment of exile.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, טו.
Paragraph 26
177ואלה שמות בנ״י הבאים מצרימה את יעקב
The opening verse of Shemos, which the maamar now reads as the second descent, into speech and the revealed worlds.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178ומבשרי אחזה
“From my flesh I shall see G-d.” The maamar uses the workings of the human voice to understand the divine descent.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179כבד פה וכבד לשון
Moshe tells G-d that he is “heavy of mouth and heavy of tongue.” The maamar explains it as the difficulty of bringing Chochmah itself into speech.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
180לא יעקב יאמר עוד שמך
“Your name shall no longer be called Yaakov, but Yisrael.” Here the maamar reads it as Yisrael shining even in the world of speech.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
181ואתה תהי׳ לו לאלקים
G-d tells Moshe that Aharon will speak for him, “and you shall be to him as Elokim.” The maamar reads Elokim as the contraction through which Chochmah reaches speech.
Exodus 4:16שמות ד׳:ט״ז
וְדִבֶּר־הוּא לְךָ אֶל־הָעָם וְהָיָה הוּא יִהְיֶה־לְּךָ לְפֶה וְאַתָּה תִּהְיֶה־לּוֹ לֵאלֹקִים:
And he shall be thy spokesman unto the people; and it shall come to pass, that he shall be to thee a mouth, and thou shalt be to him in G-d’s stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, טז.
182ואתם תלקטו לאחד אחד
“And you shall be gathered one by one.” The maamar reads it as the union of the levels, “one with the One.”
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
183למהוי אחד באחד
The Zohar’s phrase for the union “to be one with the One.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
184שו״ה איש וביתו
Before “each man and his household” this manuscript adds “And this is what is written.”
Kehot’s noteבבוך 1052 נוסף: ”וז״ש איש וביתו”.
185איש וביתו באו
“Each man and his household came.” The maamar reads the following names, Reuven and Shimon, as sight and hearing.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186ראובן ושמעון בחי׳ ראיה ושמיעה
At the opening of Vayechi, Reuven and Shimon are explained at length as sight and hearing: sight is from close by and brings love, hearing is from afar and brings awe, like the first two paragraphs of the Shema.
Kehot’s noteראה לעיל ר״פ ויחי בארוכה.
187ותקרא את שמו ראובן
Leah named her son Reuven, “for G-d has seen my affliction.” The maamar reads Reuven as sight.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לב.
Paragraph 28
188ותקרא את שמו שמעון
Leah named her son Shimon, “for G-d has heard.” The maamar reads Shimon as hearing.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לג.
189עתה הפעם ילוה אישי אלי
Leah named Levi, saying, “Now this time my husband will be joined to me.” The maamar reads it as bonding and union.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד.
190ובוחן כליות ולב
“G-d of hosts, who judges righteously, who tests the kidneys and the heart.” The maamar cites it for G-d’s knowledge of every person’s inner life, His individual Providence.
Jeremiah 11:20ירמיהו י״א:כ׳
וַHavayah צְבָאוֹת שֹׁפֵט צֶדֶק בֹּחֵן כְּלָיוֹת וָלֵב אֶרְאֶה נִקְמָתְךָ מֵהֶם כִּי אֵלֶיךָ גִּלִּיתִי אֶת־רִיבִי:
But, O L-RD of hosts, that judgest righteously, That triest the reins and the heart, Let me see Thy vengeance on them; For unto Thee have I revealed my cause.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191שו״ה שלא — כדעת הכופרים
This manuscript reads “not like the view of the nations who deny [individual Providence].”
Kehot’s noteבבוך 1052 נוסף: ”שלא כדעת האומו׳ הכופרי׳”.
192ויאמרו לא יראה י-ה
The Psalm quotes the wicked who say that G-d does not see. The maamar applies it to those who deny individual Providence.
Psalms 94:7תהילים צ״ד:ז׳
וַיֹּאמְרוּ לֹא יִרְאֶה־קָּהּ וְלֹא־יָבִין אֱלֹקֵי יַעֲקֹב:
And they say: 'The L-RD will not see, Neither will the G-d of Jacob give heed.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צד, ז.
Paragraph 29
193והנה להיות
In the margin the Tzemach Tzedek wrote a heading for this section: “There must be concealment so that afterwards there will be revelation.”
Kehot’s noteבבוך 1052 בגליון בגוכתי״ק הצ״צ: ”העלם צ״ל כדי שאח״כ יהי׳ גילוי”.
194כברייתו של עולם
The Talmud explains why goats walk before sheep: “as in the creation of the world, first darkness and then light.” The maamar learns from it that revelation must follow concealment.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
195הנגלות לנו ולבנינו
“The hidden things are for G-d our G-d, and the revealed things are for us and for our children.” The maamar applies it to the revealed Torah given at Sinai.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196פב״פ דבר ה׳
“Face to face G-d spoke with you,” the revelation at Sinai.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
197עין בעין יראו
“Eye to eye they shall see,” the revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh shall see together.” Another verse of the future revelation.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199וישכם אברהם בבוקר
“And Avraham rose early in the morning.” The maamar reads it as the revelation of Avraham’s quality after the darkness of night.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ג.
200ושמי הוי״ה לא נודעתי להם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוארא ו, ג.
201ושמי הוי״ה לא נודעתי להם
“But by My Name Havayah I was not known to them.” The Patriarchs lacked the revelation of Havayah that came at Sinai.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202אנכי ה׳
The first of the Ten Commandments, “I am Havayah your G-d.” The maamar reads it as the revelation of the Name Havayah at Sinai.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
203והי׳ ה׳ לי לאלקים
Yaakov’s vow, “and Havayah will be Elokim to me.” The maamar reads it as the future revelation, beside which Havayah will seem like Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
204בית יעקב לכו ונלכה
“House of Yaakov, come and let us walk in the light of G-d.” The maamar reads it as the light that shines in the Name Havayah.
Isaiah 2:5ישעיהו ב׳:ה׳
בֵּית יַעֲקֹב לְכוּ וְנֵלְכָה בְּאוֹר ה׳
O house of Jacob, come ye, and let us walk In the light of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ה.
205שמע ישראל הוי״ה
“Hear, O Israel, G-d is our G-d, G-d is One.” The maamar notes that it addresses “Israel” and reads it as the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206בשכמל״ו יעקב אמרו
The Talmud relates that when Yaakov’s sons declared “Hear, O Israel,” Yaakov answered, “Blessed be the Name of the glory of His kingdom forever and ever.” The maamar reads it as the lower unity.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
207ה׳ ה׳
The Thirteen Attributes of Mercy open with the Name Havayah twice, divided by a pause. The maamar explains the first as above the chain of worlds.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
Paragraph 30
208וביאור הענין
The text from here to the end of the maamar is not in this manuscript.
Kehot’s noteמכאן עד סיום המאמר ליתא בבוך 1052.
209כולם בחכמה עשית
“You have made them all with wisdom.” The maamar cites it as the ordinary order of creation, which is why calling it exile needs explaining.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 31
210ע״פ אני ישנה
The maamar “I am asleep, but my heart is awake” in Likkutei Torah on Shir HaShirim: exile is likened to sleep, in which one’s sight is closed; “our signs” are read as our letters, the letters of Torah and prayer; and “my heart” is G-d, who is awake above.
Kehot’s noteלקו״ת שה״ש. ובספר המאמרים תקס״ח ע״פ זה.
211אני ישנה
“I am asleep, but my heart is awake.” The maamar reads it as exile: hidden below, awake and revealed above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212אותותנו לא ראינו
“Our signs we have not seen.” The maamar reads the signs as the letters of Torah and prayer, whose effect is hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
213ולבי ער
“But my heart is awake”: above, the revelation continues even in exile.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214עולם כמנהגו נוהג
The Talmud’s principle that “the world follows its natural course.” The maamar says that in exile this is only how things appear.
Avodah Zarah 54b:14–15עבודה זרה נ״ד ב:י״ד-ט״ו
… אִילּוּ לְדָבָר שֶׁאֵין הָעוֹלָם צוֹרֶךְ לוֹ הָיוּ עוֹבְדִין, הֲרֵי הוּא מְבַטְּלָהּ. הֲרֵי הֵן עוֹבְדִין לַחַמָּה וְלַלְּבָנָה וְלַכּוֹכָבִים וְלַמַּזָּלוֹת, יְאַבֵּד עוֹלָם מִפְּנֵי הַשּׁוֹטִים? אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין. דָּבָר אַחֵר: הֲרֵי שֶׁגָּזַל סְאָה שֶׁל חִטִּים [וְהָלַךְ] וּזְרָעָהּ בַּקַּרְקַע — דִּין הוּא שֶׁלֹּא תִּצְמַח, אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג וְהוֹלֵךְ, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז נד, ב.
215עושה נפלאות גדולות לבדו
“Who alone does great wonders.” The maamar reads “alone” as wonders that only G-d recognizes.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
216מי שאמר לשמן וידלוק
Rabbi Chanina ben Dosa, told that his daughter had lit the Shabbos lamp with vinegar, said, “He who told the oil to burn will tell the vinegar to burn,” and it burned. The maamar uses it to show that nature is nullified before its source.
Taanit 25a:5–6תענית כ״ה א:ה׳-ו׳
… כְּלִי שֶׁל חוֹמֶץ נִתְחַלֵּף לִי בִּכְלִי שֶׁל שֶׁמֶן וְהִדְלַקְתִּי מִמֶּנּוּ אוּר לְשַׁבָּת. אֲמַר לַהּ: בִּתִּי, מַאי אִכְפַּת לִךְ? מִי שֶׁאָמַר לַשֶּׁמֶן וְיִדְלוֹק, הוּא יֹאמַר לַחוֹמֶץ וְיִדְלוֹק. תָּנָא: הָיָה דּוֹלֵק וְהוֹלֵךְ כׇּל הַיּוֹם כּוּלּוֹ, עַד שֶׁהֵבִיאוּ מִמֶּנּוּ אוּר לְהַבְדָּלָה. רַבִּי חֲנִינָא בֶּן דּוֹסָא הֲווֹ לֵקהּ הָנָךְ עִיזֵּי, אֲמַרוּ לֵקהּ: קָא מַפְסְדָן. אֲמַר: אִי קָא מַפְסְדָן — נֵיכְלִינְהוּ דּוּבֵּי, וְאִי לָא — כֹּל חֲדָא וַחֲדָא תַּיְתֵי לְאוּרְתָּא דּוּבָּא בְּקַרְנַיְיהוּ. לְאוּרְתָּא אַיְיתַי כֹּל חֲדָא וַחֲדָא דּוּבָּא בְּקַרְנַיְיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
217ולא נודעה כי באה אל קרבנה
From Pharaoh’s dream: the lean cows swallowed the fat ones, “and it was not known that they had come into their midst.” The maamar borrows the words for the radiance hidden within the worlds.
Genesis 41:21בראשית מ״א:כ״א
וַתָּבֹאנָה אֶל־קִרְבֶּנָה וְלֹא נוֹדַע כִּי־בָאוּ אֶל־קִרְבֶּנָה וּמַרְאֵיהֶן רַע כַּאֲשֶׁר בַּתְּחִלָּה וָאִיקָץ:
And when they had eaten them up, it could not be known that they had eaten them; but they were still ill-favoured as at the beginning. So I awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
218לעושה נפלאות גדולות לבדו
“To Him who alone does great wonders.” The maamar reads “alone” as wonders that only G-d recognizes.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ד.
219שאין בעל הנס מכיר בניסו
The Talmud teaches that the one for whom a miracle is done does not recognize his miracle. The maamar applies it to the hidden Providence of exile.
Niddah 31a:17–18נדה ל״א א:י״ז-י״ח
וְהַיְינוּ דְּאָמַר רַבִּי אֶלְעָזָר: מַאי דִכְתִיב ״עוֹשֶׂה נִפְלָאוֹת (גְּדוֹלוֹת) לְבַדּוֹ וּבָרוּךְ שֵׁם כְּבוֹדוֹ לְעוֹלָם״? אֲפִילּוּ בַּעַל הַנֵּס אֵינוֹ מַכִּיר בְּנִסּוֹ. דָּרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: מַאי דִכְתִיב ״אׇרְחִי וְרִבְעִי זֵרִיתָ וְכׇל דְּרָכַי הִסְכַּנְתָּה״? מְלַמֵּד שֶׁלֹּא נוֹצַר אָדָם מִן כׇּל הַטִּפָּה, אֶלָּא מִן הַבָּרוּר שֶׁבָּהּ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁזּוֹרֶה בְּבֵית הַגְּרָנוֹת, נוֹטֵל אֶת הָאוֹכֶל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 200bזח״ג ר, ב
Kehot’s noteנדה לא, א. זח״ג ר, ב.
Paragraph 36
220אלו כשירות בבהמה
The Mishnah that lists the injuries with which an animal remains kosher. The maamar uses it as an example of a text one may know only by its wording.
Mishnah Chullin 3:2משנה חולין ג׳:ב׳
וְאֵלּוּ כְשֵׁרוֹת בַּבְּהֵמָה. נִקְּבָה הַגַּרְגֶּרֶת אוֹ שֶׁנִּסְדְּקָה. עַד כַּמָּה תֶּחְסַר. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר, עַד כָּאִסָּר הָאִיטַלְקִי. נִפְחֲתָה הַגֻּלְגֹּלֶת וְלֹא נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב וְלֹא לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְלֹא נִפְסַק הַחוּט שֶׁלָּהּ, נִטְּלָה הַכָּבֵד וְנִשְׁתַּיֵּר הֵימֶנָּה כַזָּיִת, הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ זֶה לְתוֹךְ זֶה, נִטַּל הַטְּחוֹל, נִטְּלוּ הַכְּלָיוֹת, נִטַּל לְחִי הַתַּחְתּוֹן, נִטַּל הָאֵם שֶׁלָּהּ, וַחֲרוּתָה בִידֵי שָׁמָיִם. הַגְּלוּדָה, רַבִּי מֵאִיר מַכְשִׁיר, וַחֲכָמִים פּוֹסְלִין:
The following cases are Cashér: when the trachea is perforated or split. Of what size may the deficient part be? According to Rabbon Simeon ben Gamaliel, "As large as an [Italian] asser." When the bones of the skull are wounded, but the interior skin of the brain is uninjured; when there is a perforation in the heart, but not quite through to within the ventricles; when the vertebræ of the spine are broken, but the spinal chord was not severed; when the liver is deficient, but a small piece thereof …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
221וזהו שאנו אומרים יהא שמיה
There “May His great Name be blessed” is the request that His great Name, which is above the chain of worlds and is not clothed in them, be drawn from concealment into revelation “le’alam,” in Atzilus, and “u’le’almei almaya,” in the lower worlds of Beriah, Yetzirah and Asiyah.
Kehot’s noteראה לקו״ת שלח מח, ג ואילך. אוה״ת נ״ך כרך א ע׳ ז . וראה לעיל מב, ד.
222שמו הגדול
Likkutei Torah on Shelach explains His great Name as the level above the chain of worlds, higher even than the light that encompasses them, and at 50b refers back to this maamar for the Name Havayah as His great Name.
Kehot’s noteנתבאר בלקו״ת שלח מח, ג. נ, ב. שבת שובה סז, ב ואילך.
223בפ׳ חקת ע״פ על כן יאמרו המושלים
The maamar on “Therefore those who speak in parables say, ‘Come to Cheshbon,’” which opens with the Talmud’s reading, “Come, let us calculate the account of the world,” and with the power of answering “Amen, yehei shmei rabba.”
Kehot’s noteלקו״ת סד, ד.
224על כן יאמרו המושלים
“Therefore those who speak in parables say, ‘Come to Cheshbon.’” The Alter Rebbe refers to his explanation of this verse in Chukas.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225ונחשב חשבונו של עולם
The Talmud reads “those who speak in parables” as those who rule over their inclination, who say, “Come, let us calculate the account of the world.”
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 37
226אך עצמיות ח״ע חכים ולא בחכמה
It compares the Kuzari, that G-d is called “wise of heart” because He is the essence of wisdom and wisdom is not an attribute for Him, and the Rambam, “He is the Knower and He is the Knowledge.”
Kehot’s noteבאוה״ת ענינים ע׳ רסד כ׳ ”וזהו ג״כ דעת הכוזרי מ״ב ססעי׳ ב׳ באמרו ונק׳ אותו חכם לבב מפני שהוא עצם החכמה ואין החכמה מדה לו עכ״ל וזהו כמ״ש הרמב״ם הוא היודע והוא הדיעה”.
Paragraph 38
227כליות יועצות
The Talmud lists the functions of the organs: “the kidneys counsel.” The maamar uses it for Netzach, Hod and Yesod, which decide how the intellect is given.
Berakhot 61a:28–29ברכות ס״א א:כ״ח-כ״ט
תָּנוּ רַבָּנַן: שְׁתֵּי כְּלָיוֹת יֵשׁ בּוֹ בְּאָדָם, אַחַת יוֹעַצְתּוֹ לְטוֹבָה וְאַחַת יוֹעַצְתּוֹ לְרָעָה. וּמִסְתַּבְּרָא דְּטוֹבָה לִימִינוֹ וְרָעָה לִשְׂמֹאלוֹ, דִּכְתִיב: ״לֵב חָכָם לִימִינוֹ וְלֵב כְּסִיל לִשְׂמֹאלוֹ״. תָּנוּ רַבָּנַן: כְּלָיוֹת יוֹעֲצוֹת, לֵב מֵבִין, לָשׁוֹן מְחַתֵּךְ, פֶּה גּוֹמֵר, וֶשֶׁט מַכְנִיס וּמוֹצִיא כׇּל מִינֵי מַאֲכָל, קָנֶה מוֹצִיא קוֹל,
Our Rabbis have taught : There are two reins in man, one prompting him to good, the other to evil. It is probable that the good is on the right side and the bad on the left ; for it is written, "A wise man's understanding is at his right hand; but a fool's understanding at his left" (Eccles. x. 2). Our Rabbis have taught : The reins prompt [the thought], the heart exercises intelligence, the tongue pronounces, the mouth completes [the words]. The gullet lets in and brings out …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות סא, א. ראה גם אוה״ת בראשית יז, ב ואילך.
228ע׳ באגה״ק ד״ה להבין משל ומליצה
The section beginning “To understand a parable and a figure,” which the text cites for Netzach, Hod and Yesod as the kidneys that counsel how to bestow.
Kehot’s noteסי׳ טו. וראה בליקוט פירושים — חיטריק שם.
229נה״י דאבא נק׳ ישראל סבא
In Shir HaShirim (26d) the Sefiros of Chochmah from Keser to Tiferes are called Abba, and its Netzach and Hod are called Yisrael Sava, the last level of Chochmah and the root from which the souls are drawn.
Kehot’s noteראה ע״ח שער המוחין שער כ פי״ב. ראה לקו״ת שה״ש כו, ד ואילך. בלקו״ת במדבר ט, מציין לכאן דישראל זוטא היינו המשכת ח״ע שנמשך ומתפשט בהמדות. לקו״ת שלח נ, ב: ”ושם [תו״א כאן] נתבאר דשם הוי׳ הוא שמו הגדול” באוה״ת בשלח ע׳ תכז מציין לכאן שישראל סבא הוא אחוריים דאבא נה״י דאבא. ע״ש.
230יש״ס נה״י דאבא
Etz Chaim, Sha’ar HaMochin (Gate 20), chapter 12, where Yisrael Sava and Tevunah are called Netzach, Hod and Yesod. The Kehot note gives it for Yisrael Sava as the Netzach, Hod and Yesod of Abba.
Sefer Etz Chaim 20:12עץ חיים כ׳:י״ב
… ואז נקרא חג״ת כנזכר שם וטעם הדבר כי או״א שרשם הם חג״ת נה״י לבד כי חב״ד דאו״א לקחם עתיק והבן זה נמצא כי כל יש״ס ותבונה נקרא נה״י וכל או״א נקרא חג״ת. והנה עתה לוקח ז״א כלים שלהם ולכן לקח גם בחי׳ חיה דז״א, והוא כי דע כלל א׳ כי א״א להיות בז״א רק ג׳ כלים לבד נגד נר״ן. אך כנגד חיה ויחידה לא יש כלים כי נשארים מגולין בסוד מקיף ולכן לעולם לא יש רק ג׳ כלים בז״א אלא שבתוך הלבושים וכלים הראשונים מתלבשים אלו זה תוך זה. …
Sefer Etz Chaim (Public Domain)
Paragraph 39
231ואלה שמות בנ״י כו׳ יעקב ובניו
The verse in Vayigash, which the maamar now explains as the descent into thought, where Yaakov is a son of Yisrael Sava.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
232ע״פ השמים כסאי
The first maamar of Torah Ohr.
Kehot’s noteלעיל א, א.
233השמים כסאי
“The heavens are My throne.” The opening verse of the first maamar of Torah Ohr, to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234צדקה תרומ׳
“Righteousness (tzedakah) exalts a nation.” The first maamar of Torah Ohr reads goy (nation), gimel-vav-yud, as the three kinds of emotive attributes raised to the yud of Chochmah.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235מי כעמך ישראל גוי אחד
“Who is like Your people Israel, one nation in the land.” The Alter Rebbe cites it with his explanation of Yisrael as the intellect shining in the emotions.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 41
236בנ״י הבאים מצרימה את יעקב
The opening verse of Shemos, now explained: speech receives from Yisrael Zuta and, beside it, from Yaakov.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

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

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


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

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

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

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

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

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

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


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


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




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


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


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


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




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


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


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




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


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




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


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


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




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


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


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


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


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


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


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




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


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




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


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


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


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




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


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


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




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




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


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


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




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


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




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


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


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


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




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




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


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




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


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




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


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




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


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


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




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




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


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


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




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


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




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


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




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


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


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




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


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


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


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


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




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


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




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


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


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


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


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


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


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


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




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


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




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


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


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



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

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

Torah Ohr · Parshas Shemos · Maamar 3
ויאמר ה׳ אליו מי שם פה לאדם וגו׳
“And G-d said to him: Who has given a mouth to man?”
Moshe was “heavy of mouth” because his soul came from Tohu, whose lights are too great for vessels. G-d’s answer, “I will be with your mouth,” joins Tohu’s great lights with the vessels of Tikkun, through which the end gains an advantage that even the head lacks.
The maamar in brief
Why did G-d need to tell Moshe who gives man a mouth? The Alter Rebbe begins with Sefer HaTemunah’s teaching that our world is the second of the cosmic cycles (shemittos), which the Arizal reads as the World of Tohu followed by the World of Tikkun. Two souls from Tohu, Chanoch and Moshe, came down to rectify our world. In Tohu the Sefiros were separate points with great lights and few vessels; in Tikkun they unfold into detailed, interincluded partzufim, like the soul’s powers invested in the body’s limbs. Through the vessels something new arises: “their beginning is wedged in their end.” The foot, which carries the head, has what the head lacks; so too practical mitzvos, and a simple Jew’s obedience, surpass Torah study and lofty kavanos in one respect. Moshe, rooted in Tohu, saw this in Tikkun, felt he lacked it, and asked G-d to send another. G-d agreed that his mouth was heavy, but as the essence that made both Tohu and Tikkun He promised to unite their advantages in him. A closing parenthesis adds parallels in David and in the Rabbinic mitzvos.

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


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

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

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

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

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

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

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


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


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


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


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


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


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


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


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


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


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


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




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


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


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




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


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




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


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


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


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




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


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


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


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


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


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




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


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




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


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


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


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


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


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




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


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


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


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


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


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


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




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


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


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


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


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


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


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


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


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


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


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




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


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


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


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


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




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




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


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


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


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


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




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


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


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


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


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


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




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


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




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


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




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


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


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


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


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


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



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

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

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

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


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

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

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

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

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

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


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


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


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


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


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


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


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


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


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




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


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




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


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


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


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


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


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




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


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


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




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


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


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


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


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




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




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


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




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


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


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




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


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


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


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


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


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



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

Sources and references
Notes
Paragraph 1
1Here too the Tikkunei Zohar reads the verse this way: shemi with yud-hei is the 365 prohibitive commandments, and zichri with vav-hei the 248 positive commandments. It does so to show that the Torah was created with the Name of the Holy One, blessed be He, and is called by His Name.
Tikkunei Zohar 64a:2תקוני הזהר ס״ד א:ב׳
דְּהָא קוּדְשָׁא בְּרִיךְ הוּא חַד אִיהוּ, וְאִיהוּ לָא הֲוָה מְמַלֵּל בְּאִלֵּין קָלִין וְדִבּוּרִין דְּאָנֹכִי, אֶלָּא לְאַחְזָאָה דִשְׁמֵיהּ וִיקָרֵיהּ הֲוָה בְאוֹרַיְיתָא, וּבְגִין דָּא קוּדְשָׁא בְּרִיךְ הוּא מַלִּיל מִינָהּ (נ״א בדינא), בְּגִין דְּיִתְזַעִִזַעוּן כָּל אוּמִין דְּעָלְמָא מֵאִלֵּין דְּמִשְׁתַּדְלִין בָּהּ, וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא לְמֹשֶׁה (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדוֹר דּוֹר, שְׁמִי עִם י״ה שְׁסָ"ה פִּקּוּדִין דְּלֹא תַעֲשֶׂה, זִכְרִי עִם ו״ה רְמַ"ח פִּקּוּדִין דַּעֲשֵׂה, לְאַחְזָאָה דְאוֹרַיְיתָא בִשְׁמָא דְקוּדְשָׁא בְּרִיךְ הוּא אִתְבְּרִיאַת, …
Tikkunei Zohar - Vocalized (Public Domain)
2זה שמי לעולם
According to the note, a transcript of this maamar is printed there.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ רי. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת כרך ח ע׳ ב׳תתנא. ראה מאמרי אדה״א נ״ך ע׳ נה ובמ״מ לשם שמיוסד על ד״ה זה (הנחת כ״ק אדה״א בסה״מ תקס״ה ע׳ רי). בלקו״ת פקודי ה, א מציין לד״ה זה בענין איה היינו י״ה הם חו״ב והאלף פלא זהו בחי׳ הכתר.
3זה שמי לעלם
When Moshe asks G-d’s Name at the burning bush, he is told, “This is My Name forever, and this is My remembrance from generation to generation.” The maamar opens with this verse and reads it through the Tikkunei Zohar’s count of the commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
4איתא בת״ז
The Zohar says that all the positive and prohibitive commandments depend on the Name Havayah, and gives the same reading: shemi with yud-hei is 365 prohibitive commandments, zichri with vav-hei 248 positive commandments. The Kehot note lists it with the Tikkunei Zohar.
Zohar I, 24aזח״א כד, א
Zohar III, 278bזח״ג רעח, ב
Kehot’s noteבהקדמה ד, סע״ב. וראה זח״א כד, א. שם בהשמטות תג, א. זח״ג רעח, ב. ועוד. ראה לקמן ס, א. לקו״ת פקודי ג, ב. אוה״ת סידור ע׳ עב.
5איתא בת״ז שמי עם י״ה שס״ה זכרי עם ו״ה רמ״ח
In the Introduction to the Tikkunei Zohar (Kehot gives the end of folio 4b; on Sefaria the passage is on 5a), the 365 prohibitive commandments, which are awe, are placed before the 248 positive commandments, which are love, and the verse is read: shemi with yud-hei is 365, zichri with vav-hei is 248. This is the teaching the maamar sets out to explain.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
… דְאִינוּן דְּחִילוּ, לְרַמַ"ח פִּקּוּדִין דְּאִינוּן רְחִימוּ, הֲדָא הוּא דִכְתִיב (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וכו׳, שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִי עִם ו״ה רְמַ"ח.
Tikkunei Zohar - Vocalized (Public Domain)
6מפני מה שרש מל״ת גבוה יותר
The note points to this maamar on the question of why the root of the prohibitive commandments is higher than that of the positive commandments.
Kehot’s noteראה ד״ה מאי מברך ה׳ת״ש.
7אי׳ ספר
Yeshayahu describes how the people will recall past terror: “Where is the scribe? Where is the one who weighs?” The maamar reads ayeh, “where,” as the name of a hidden level that is itself the scribe.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, יח.
8ונת׳ במ״א
The page is the next maamar, “Your heart will meditate on terror: Where is the scribe, where is the one who weighs?” There ayeh is the great circle, the light that encompasses all worlds, before which darkness and light are alike, and it is itself the scribe and the weigher that measures out the Sefiros; the measure is not a separate thing.
Kehot’s noteלקמן נג, ב.
9איתא בס״י
A close parallel: sofer is Chochmah, which flows into sefer, Binah or thought, which flows into sippur, speech, through which the worlds come into being.
Kehot’s noteפ״א מ״א. ראה לקו״ת סוכות פ, ב. סה״מ תרנ״ז ע׳ קנז.
10בג׳ דברים ברא הקב״ה את העולם בסופר וספר וספור
Sefer Yetzirah opens by saying that G-d created His world with three sefarim: two words spelled alike, sefer and sefer, and sippur. The maamar reads them as sofer, sefer and sippur: the scribe, the book and the telling, and places the scribe above the book.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
11האל״ף — (ר״ל
A textual variant: where our text opens the parenthesis with “that is to say” (ר״ל), Or HaTorah reads “it seems that it means” (נראה דר״ל), presenting the explanation as a suggestion.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תתנב: (נראה דר״ל.
12במ״א — בחי׳ מזל נוצר
This encyclopedia of Chabad concepts has an entry on the letter aleph; the note points to it for the place “elsewhere” that discusses the aleph of echad as mazal notzer.
Kehot’s noteראה בספר הערכים מערכת אותיות אות אלף טור קל הערה 309.
13אאלפך חכמה
Elihu says to Iyov, “Be silent, and I will teach you (a’alefcha) wisdom.” The verb for teaching shares its letters with aleph, so the verse links the aleph to Chochmah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג. בספר הערכים כרך אותיות אות אלף טור תרנח במילואים להערה 300 כ׳ שההוכחה כמ״ש אאלפך היא על מש״ש לפנ״ז (לפני החצע״ג) שהאלף הוא בחי׳ חכמה דאצילות (וההוכחה היא על זה שהאלף (אולפנא) היא חכמה ולא על תי׳ ”מקור ושרש החכמה”), ע״ש.
14כנודע מהאריז״ל
There the aleph’s shape is explained: a yud at its head, a yud at its foot and a slanted line between them like a vav.
Kehot’s noteראה לקמן נט, א. באוה״ת שמות כרך ח ע׳ ב׳תרנד ליתא תי׳ ”מהאריז״ל”.
15אורייתא מחכמה עילאה נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” The maamar uses it to show that the Written Torah carries the light of Abba, which is Chochmah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, א.
Paragraph 2
16כמ״ש בזהר אית ספר ואית ספר
Explaining “This is the book of the generations of Adam,” the Zohar teaches, “There is a book and there is a book: a book above and a book below.” The maamar uses it to call the Written Torah the supernal book.
Zohar II, 70aזח״ב ע, א
Kehot’s noteזח״ב ע, א.
Paragraph 3
17המקיים מ״ע ממשיך עליו אור עליון דז״א
The first chapter of Iggeres HaTeshuvah explains that by fulfilling a positive commandment a person draws down light and flow from the Infinite Light into the upper worlds and onto his G-dly soul, as we say “who has sanctified us with His commandments,” citing the Zohar’s “the 248 commandments are the 248 limbs of the King.”
Kehot’s noteראה אגה״ת פ״א.
Paragraph 4
18בארץ לא זרועה
G-d recalls Israel’s devotion in following Him “in the wilderness, in a land not sown.” The maamar reads the phrase as a level reached only through a “not,” the way of the prohibitive commandments.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
Paragraph 5
19לעשות סייג לתורה
The Men of the Great Assembly taught, “make a fence around the Torah.” The maamar sees every rabbinic enactment as such a fence.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20עשו משמרת למשמרתי
The Talmud reads “You shall keep My safeguard” (Leviticus 18:30) as “make a safeguard for My safeguard,” the basis for rabbinic prohibitions that guard the Torah’s own prohibitions.
Yevamot 21a:12–13יבמות כ״א א:י״ב-י״ג
רַב כָּהֲנָא אָמַר מֵהָכָא: ״וּשְׁמַרְתֶּם אֶת מִשְׁמַרְתִּי״ — עֲשׂוּ מִשְׁמֶרֶת לְמִשְׁמַרְתִּי. אֲמַר לֵקהּ אַבָּיֵי לְרַב יוֹסֵף: הָא דְּאוֹרָיְיתָא הִיא! דְּאוֹרָיְיתָא, וּפֵירְשׁוּ רַבָּנַן. כׇּל הַתּוֹרָה נָמֵי פֵּירְשׁוּ רַבָּנַן! אֶלָּא: מִדְּרַבָּנַן, וּקְרָא אַסְמַכְתָּא בְּעָלְמָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21אבא יסד ברתא
There the Zohar’s “Abba founded the daughter” is explained: as Chochmah comes from nothing into something, not by gradual descent, so Malchus, the level of letters, is founded directly in Chochmah and also comes from “nothing.”
Kehot’s noteנסמן לעיל ד, ג.
22ע״פ שחורה אני
The page confirms it.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש ז, א.
23Knesses Yisrael says, “I am black, yet comely.” The parenthesis refers to the explanation of this verse for more on this theme.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
24משה הוא בחי׳ יסוד אבא
the passage shares nothing with the note
Kehot’s noteמאו״א מ, נה. ראה לקמן קיב, ב.
25דאורייתא מח״ע נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” Here it explains why the Torah was given through Moshe, who is the Yesod of Abba, Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
26כי אם מאן אתה
Moshe and Aharon warn Pharaoh: “For if you refuse to let My people go, behold, tomorrow I will bring locusts into your border.” The Torah records the warning but no command from G-d to deliver it.
Exodus 10:4שמות י׳:ד׳
כִּי אִם־מָאֵן אַתָּה לְשַׁלֵּחַ אֶת־עַמִּי הִנְנִי מֵבִיא מָחָר אַרְבֶּה בִּגְבֻלֶךָ:
Else, if thou refuse to let My people go, behold, to-morrow will I bring locusts into thy border;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות י, ד.
27וארבה את זרעו
Yehoshua recounts that G-d led Avraham through Canaan, “and I multiplied his seed, and I gave him Yitzchak.” The Alter Rebbe links arbeh, “locust,” to va’arbeh, “and I multiplied,” as a sign of the locust’s lofty root.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ג.
28נטה את ידך
After Moshe’s warning, G-d tells him, “Stretch out your hand over the land of Egypt for the locusts.” The parenthesis notes that this command is written, though no command to give the warning is.
Exodus 10:12שמות י׳:י״ב
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה נְטֵה יָדְךָ עַל־אֶרֶץ מִצְרַיִם בָּאַרְבֶּה וְיַעַל עַל־אֶרֶץ מִצְרָיִם וְיֹאכַל אֶת־כׇּל־עֵשֶׂב הָאָרֶץ אֵת כׇּל־אֲשֶׁר הִשְׁאִיר הַבָּרָד:
And the L-RD said unto Moses: ‘Stretch out thy hand over the land of Egypt for the locusts, that they may come up upon the land of Egypt, and eat every herb of the land, even all that the hail hath left.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 5
להבין מארז״ל ע״פ כי טובים דודיך מיין
To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”
The love of self-sacrifice beyond reason, hidden in every Jew, is brought out by the mitzvos, “the wine of the Torah,” and is revealed on Shabbos. Yet the blessings over the mitzvos, from the words of the Scribes, draw down an encompassing light above the inner light of the mitzvah itself, and so they are sweet “upon me” (alai) more than the wine of the Torah.
The maamar in brief
Our Sages read “For your love is better than wine” as “The words of the Scribes are sweet upon me more than the wine of the Torah.” Why “upon me,” alai, and not “to me”? The maamar begins with love. “To love Havayah your G-d, for He is your life” gives a reason: G-d is the source of all life and delight. But a love drawn from a reason stays within Chochmah, and G-d is exalted beyond Chochmah. Self-sacrifice, “with all your soul,” comes from a radiance of the Infinite One beyond reason, present but hidden in every Jew. The wine of the Torah, the fulfillment of the mitzvos, in which the supernal will above Chochmah is enclothed, brings it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation, rise back to G-d’s Being and Essence. The blessings over the mitzvos are from the words of the Scribes: the mitzvah draws down an inner light, the blessing an encompassing light, and so it is sweet “upon me.” The blessing’s words run and return, as a person’s service does: first awe, then longing for the mitzvos.

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


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

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

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

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

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

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

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


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


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




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


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




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


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


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


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


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


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


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




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


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


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




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


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




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


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


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




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


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


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




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




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


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




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


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




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


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




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


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




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


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




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


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


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


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



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

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

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


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

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

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

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

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

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

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


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


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


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


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


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


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


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


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


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


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




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


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


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


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


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


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


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


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



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

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

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


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

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

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

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

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

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

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

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


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


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




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


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




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


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


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




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


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




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


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


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




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


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




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




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


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


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


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




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


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




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


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




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


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




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


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




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


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


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


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


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




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


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




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


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




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


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


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




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


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




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


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


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




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


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


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




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


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




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


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




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


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


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


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




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


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


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




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


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




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


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


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


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



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

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

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


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

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

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

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

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

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

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


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




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


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


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




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


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


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




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


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


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


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


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




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


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




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


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




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


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




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


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




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


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




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


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




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


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




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


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


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




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


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




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




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


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




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


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


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


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




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


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




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


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


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


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




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


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


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




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


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


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


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


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




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


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


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


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




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


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


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



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

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

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


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

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

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

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

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

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

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


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




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


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


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


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


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


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




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


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


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




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


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


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


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




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


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


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


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




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


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




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


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




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


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




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


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


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




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


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


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


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



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

Sources and references
Notes
Paragraph 2
1וביאור הענין
According to the note, in that volume this explanation is included within the body of the maamar itself.
Kehot’s noteלביאור זה ראה מאמרי אדה״ז נביאים ע׳ צא שנכלל בתוך המאמר. וראה לעיל במ״מ נד, ב במ״מ לפיסקא ”עי״ז מתלבש בו כח הצומח” המאמר במאמרי אדה״א שמות ח״א ע׳ א מיוסד על ד״ה זה. לקטע זה ראה לקו״ת פ׳ בהר מ, ב.
2דהנה הגרעין . . יש בו כל תמונת וכח הפרי . . עד״ז טפת האב
The note says that this passage, on the seed that holds the whole form and power of the fruit and on the father’s drop, is quoted in Or HaTorah on Nach and discussed there at length.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תל, ע״ש בארוכה.
3אב מזריע לובן
The Talmud teaches that there are three partners in a person, the Holy One, blessed be He, the father and the mother, and that the father sows the “white” from which bones and sinews come. The maamar cites it to show that the father’s drop already holds the whole body.
Niddah 31a:9–10נדה ל״א א:ט׳-י׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל. וְכֵיוָן שֶׁהִגִּיעַ זְמַנּוֹ לְהִפָּטֵר מִן הָעוֹלָם, הַקָּדוֹשׁ בָּרוּךְ הוּא נוֹטֵל חֶלְקוֹ וְחֵלֶק אָבִיו וְאִמּוֹ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וראה אוה״ת יתרו ע׳ תתקלו ואילך.
Paragraph 5
4שש שנים תזרע שדך
The Torah’s command to sow one’s field for six years before the Sabbatical year. The maamar recalls a reading, given elsewhere, of these six years as the six orders of the Mishnah, so that Torah study is itself a “sowing.”
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
5ארץ חפץ
The prophet promises that all the nations will call Israel fortunate, “for you will be a land of desire.” The maamar reads it as describing the souls of Israel as the fertile earth in which the mitzvos grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אשה יראת
“A woman who fears G-d, she shall be praised,” from the closing praise of the woman of valor. Here the “woman” is the Congregation of Israel, who, like a mother, brings what is planted in her to birth.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
7ארץ חפץ
Malachi’s “land of desire,” identified here with Malchus of Atzilus, whose bittul gives it the power to make grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
8ראשית תבואתה
“Israel is holy to G-d, the first of its harvest.” The maamar uses it to show that the souls of Israel, in whom the “seed” of Torah and mitzvos grows, stand above that seed.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ומלאו פני תבל תנובה
Isaiah’s promise that Israel will blossom and “fill the face of the world with produce.” Here it describes the fruit that grows from the mitzvos, which is higher than the souls of Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
10וענין ב׳ בחי׳ מקיפים
This passage, on Shabbos, sets out the same two makifim and refers back to this discussion at the end of Parshas Shemos.
Kehot’s noteראה לקו״ת בהר מד, ג.
11אבל חרדה גדולה נפלה עליהם
Daniel alone saw the vision; the men with him did not, “but a great trembling fell upon them,” and they fled. The maamar cites it, with the Sages’ explanation that “their mazal saw,” as an example of an encompassing light that is not perceived yet stirs a person inwardly.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12משום דמזלייהו חזי
The Talmud asks why Daniel’s companions were terrified if they did not see the vision, and answers: “although they did not see, their mazal saw.” The maamar takes “their mazal” as an encompassing light, the root of the soul above it, which stirred them inwardly though they saw nothing.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 10
13ונגולו כספר השמים
“And the heavens will be rolled up like a scroll.” The maamar reads it as the time when the near encompassing light will be revealed like an inner light.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יתקע בשופר גדול
“On that day a great shofar will be sounded,” the shofar of the final redemption. The maamar refers the reader to the discourse on this verse, where the two levels of makifim are explained.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15הללוהו כרב גודלו
“Praise Him according to His abundant greatness.” The maamar reads it as pointing to a level within G-d’s greatness that has no end, above even the Supernal Will.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

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

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


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

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

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

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

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

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

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


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


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




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


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


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




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


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


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




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


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


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


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


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


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


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


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


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




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


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


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


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


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




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


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




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


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


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


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


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


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


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


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


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


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


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


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


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


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


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




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


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


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


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


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


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


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




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


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


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




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




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


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


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




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


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




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


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


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


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


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


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


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


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


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


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


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


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


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


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


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


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


משא״כ כשאומר בק״ש [בקריאת שמע] ה׳ אחד דהיינו שיחודו ואחדותו ית׳ מתגלה בתחתונים ואזי רואה בנפשו חטאו וחסרונו שחסר לו אור ה׳ ובהבל בא ובחשך ילך97 ע״כ המו מעיו לו רחם98 ירחמנו
whereas when he says in the Shema, “Havayah is One,” that is, that His unity and oneness, blessed be He, is revealed in the lower realms, then he sees in his soul his sin and his lack: that he lacks the light of G-d, and “he came in futility and goes in darkness.” Therefore “his innards stir for him; he will surely have compassion on him.”
After saying “Havayah is One,” recognizing G-d’s unity revealed below, he sees how he lacks G-d’s light and that he “came in futility and goes in darkness.” Then compassion stirs in him, in Yirmeyahu’s words, “my innards stir for him.”


ואח״כ יוכל לבא לידי שמחה אמיתית ואין לך שמחה אמיתית יותר מזה שכאשר לא נולדה תחלה הרחמנות בנפשו אין זו שמחה אמיתית99 וכמשל התינוק הנולד שבצאתו לאויר העולם הוא צועק תחלה ואח״כ נותנים לו החלב.
And afterwards he can come to true joy, and there is no truer joy than this. For when compassion has not first been born in his soul, it is not true joy. It is like the analogy of a newborn infant: when it comes out into the air of the world it first cries out, and afterwards they give it milk.
Only then can he reach true joy; joy that is not preceded by compassion is not true joy. A newborn, likewise, first cries and only then is given milk.


והנה עיקר השמחה והתענוג הוא מהתבוננות בגדולת ה׳ ואשר בחר בנו מכל העמים וקרבנו לעבודתו ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שהדדים הם במקום בינה:100
Now, the essence of the joy and the delight comes from contemplating the greatness of G-d, and that He chose us from all the nations and brought us near to His service. Therefore our Sages said that the breasts are in the place of Binah (understanding).
Joy and delight come mainly from contemplating G-d’s greatness and His choosing us. That is why the Alter Rebbe cites the Talmud’s remark that the breasts are “in the place of binah (understanding)”: milk, the image of joy, is placed where contemplation is.




Section 6 · ¶14
Kel Sha-dai
14וזהו וארא אל אברהם אל יצחק ואל יעקב באל שדי.101 פי׳ בבחי׳ והמשכות בחי׳ שדי מל׳ ברכות שדים102103 שהם בחי׳ דדים וחלב להגדיל המדות104 אהבה ויראה כו׳
And this is [the meaning of] “And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai”: that is, at the level of, and through the drawings-down of, the level of Sha-dai, from the expression “blessings of the breasts (shadayim),” which are the level of breasts and milk, to make the emotive attributes (middos) grow, love and awe, etc.,
Now the opening verse is explained: G-d appeared to the Avos as Kel Sha-dai, a Name read as related to shadayim, “breasts.” This is the flow of “milk,” joy, that makes the emotive attributes, love and awe, grow.


שהן הם בחי׳ האבות אחר שה׳ אחד בהתגלות לבו בבחי׳ לידה והתגלות לשמח נפשם בתוספת אורה ושמחה להתענג על ה׳ בשמחה ובטוב לבב מרוב כל:
which are the level of the Avos, after “Havayah is One” is revealed in his heart at the level of birth and revelation: to gladden their souls with added light and joy, to delight in G-d with joy and with gladness of heart, out of the abundance of everything.
These attributes are the level of the Avos, love being Avraham and awe Yitzchak. After the “birth,” when “Havayah is One” is revealed in the heart, Kel Sha-dai nourishes them with added light and joy, so that a person delights in G-d with gladness of heart.




Section 7 · ¶15–18
“My Name was not known to them”
15אך ושמי ה׳ לא נודעתי להם. כי הנה אמרו רז״ל [רבותינו זכרונם לברכה] שקיים אברהם אבינו ע״ה [עליו השלום] את כל התורה105 עד שלא נתנה106 והיינו שקיים מעשה המצות מאהבה
But “[by] My Name Havayah I was not known to them.” For our Sages said that Avraham our father, peace be upon him, fulfilled the entire Torah before it was given; that is, he fulfilled the deeds of the mitzvos out of love,
Now the second half of the verse: “My Name Havayah I was not known to them.” The Sages say that Avraham kept the whole Torah before it was given, which the Alter Rebbe explains as performing the mitzvos out of love.


וכמאמר רז״ל [רבותינו זכרונם לברכה] אברהם תיקן תפלת שחרית107 והיינו בחינת המשכת אור ה׳ להיות ה׳ אחד שורה ומתגלה בתחתונים לאהבה את ה׳ אהבה בתענוגים ולעבדו בלב ונפש
as in the saying of our Sages, “Avraham instituted the morning prayer.” This is the level of drawing down the light of G-d, so that “Havayah is One” rests and is revealed in the lower realms, to love G-d with a love of delights and to serve Him with heart and soul.
The Sages also say that Avraham instituted the morning prayer. This is drawing down G-d’s light so that His unity rests in the lower realms, and loving G-d with a love full of delight.


אבל מ״מ כל זה נק׳ עדיין בשם עבודת עבד ששומע בקול רבו ועושה ציוויו מאהבה ובשמחה ובטוב לבב וכן יצחק מיראה ופחד יצחק108 כו׳.
Nevertheless, all this is still called the service of a servant, who obeys his master’s voice and carries out his command out of love, with joy and with gladness of heart. And likewise Yitzchak, out of awe, “the Fear of Yitzchak,” etc.
For all its greatness, this is still the service of a servant, who obeys his master gladly but remains a separate self who serves. Yitzchak served likewise through awe, as the Torah calls G-d “the Fear of Yitzchak.”


אבל משה רבינו ע״ה [עליו השלום] מדה אחרת היתה בו שאמר ונחנו מה109 בחי׳ בטול לגמרי110 לפיכך זכה שנתנה תורה על ידו בבחי׳ דבור
But Moshe our teacher, peace be upon him, had a different quality in him, for he said, “And what are we?”, the level of complete self-nullification (bittul). Therefore he merited that the Torah was given through him, at the level of speech.
Moshe had a different quality, complete self-nullification, expressed in his words “And what are we?” For this reason the Torah was given through him, in the form of speech.


ואמרו רז״ל [רבותינו זכרונם לברכה] שהיתה שכינה מדברת מתוך גרונו של משה111 כי לא שייך בחי׳ אהבה ותענוג רק בבחי׳ התגלות נגלות אור ה׳ להיות השראתו בתחתונים שהם בגדר עלמין מעלה ומטה כו׳
And our Sages said that the Shechinah (Divine Presence) spoke from within the throat of Moshe. For love and delight apply only at the level of the revelation of the revealed light of G-d, so that it dwells in the lower realms, which are within the bounds of worlds, above and below, etc.
The Sages say that the Shechinah spoke from Moshe’s throat. Love and delight belong to the revealed level of G-d’s light, the light that dwells within the worlds, where there is above and below.


אבל דבר ה׳ זו הלכה112 ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד113 שהוא יחיד ומיוחד ולית מחשבה תפיסא ביה לא שייך בזה שום הרגשת אהבה או תענוג שאינו מרגיש את עצמו כלל
But “the word of G-d: this is halachah,” and “the Torah and the Holy One, blessed be He, are all one,” He who is Single and Unique and whom “no thought can grasp.” In this, no feeling of love or delight applies, for he does not feel himself at all;
The Torah is different: “the word of G-d” is halachah, and the Torah is one with G-d, who is Single and beyond the grasp of thought. In conveying it there is no feeling of love or delight, because the speaker does not feel himself at all.


רק הוא בטל במציאות ואינו תופס מקום לעצמו כלל114 אלא שהוא נמשך אחריו לדבר מה שהוא מדבר
rather, he is nullified in his very existence and takes up no place for himself at all, only he is drawn after Him to speak what He speaks.
He is nullified in his very existence, occupying no place of his own, and is simply drawn after G-d to say what G-d says.


וכמ״ש ואשים דברי בפיך115 ובזה הוא ממשיך המשכת יחודו ואחדותו ית׳ בכבודו ובעצמו כמו קודם שנברא העולם שיתגלה למטה שגם עכשיו העולם כאין ואפס והי׳ [והיה] כלא היה ואין כאן לא מעלה ולא מטה כו׳.
As it is written, “And I have put My words in your mouth.” Through this he draws down His unity and oneness, blessed be He, in His glory and His very Self, as before the world was created, so that it be revealed below that even now the world is as nothing and naught, and it is as though it had never been, and there is here neither above nor below, etc.
As Yeshayahu says, “I have put My words in your mouth.” Through this the person draws down G-d’s own unity, as it was before creation, revealing that even now the world is as nothing and there is neither above nor below.




16ומזה אינו נמשך על נפש האדם בחי׳ אהבה או תענוג רק בחי׳ בטול לגמרי וזהו לשון דבור מלשון ידבר עמים תחתנו116 שהוא ל׳ [לשון] הנהגה והמשכ׳
From this, what is drawn upon a person’s soul is not love or delight but only the level of complete self-nullification (bittul). And this is the term “speech” (dibbur), from the expression “He leads (yadber) peoples under us,” which is a term for leading and drawing,
What this draws upon the soul is not love or delight but total self-nullification. This is why the Torah came as dibbur, “speech,” a word the Alter Rebbe connects with yadber in the verse “He leads peoples under us,” meaning leading and drawing down.


דהיינו שממשיך שיתגלה למטה בבחי׳ היותו יחיד117 שהוא בחי׳ עצמותו ומהותו כביכול ולא בבחי׳ אחד בלבד
that is, he draws [Him] down to be revealed below as He is Single (yachid), which is the level of His essence and being, so to speak, and not only as One (echad).
Speaking Torah draws G-d down to be revealed below as He is Single (yachid), His very essence, and not only as One (echad) within the worlds.


והיינו ע״י התורה דכתיב בה וידבר ה׳ אל משה וגם אינה נקראת בשם עבודת עבד כי כשלומד הדין זה ומדבר דין זה הוא כמלך שמצוה לעשות משפט עמו.
And this is through the Torah, of which it is written, “And G-d spoke to Moshe.” Nor is it called the service of a servant: for when one studies this law and speaks this law, he is like a king who commands that judgment be executed for his people.
This happens through the Torah, whose laws are introduced again and again with “And G-d spoke to Moshe.” Such study is not a servant’s service: one who learns and states a law is like a king issuing a decree for his people.




17ולכן אמרו מאן מלכי רבנן118 ואמרו מתניתא מלכתא119 שהרי הוא כאומר דבר המלך בלבד ואינו עושה כלום ואינו מדבר דברי עצמו כלל
Therefore they said, “Who are kings? The Rabbis,” and they said, “The Mishnah is a queen.” For he is like one who only states the word of the king: he does nothing and does not speak his own words at all.
This is why the Talmud calls the Rabbis “kings” and the Mishnah a “queen.” One who states Torah law is like one who announces the king’s word: he adds nothing of his own.


כמו העבד העושה צווי רבו שהרי הוא העושה והמקיים דבר המלך ודתו ואפילו עושה מאהבה בתענוגים אעפ״כ [אף על פי כן] יש מי שאוהב120 כו׳ ולפי שלא נתנה תורה להאבות עדיין
[He is not] like the servant who carries out his master’s command, for [the servant] is the one who does and fulfills the king’s word and his decree; and even when he does it out of a love of delights, nevertheless there is one who loves, etc. And because the Torah had not yet been given to the Avos,
A servant, by contrast, is the one who carries out the king’s decree, so even when he serves out of delight he remains a self who loves. Because the Avos lived before the Torah was given, their service, however lofty, was of this kind.


לכן כתיב ושמי ה׳ לא נודעתי להם לא הודעתי אין כתיב כאן121 אלא נודעתי122 שאלו כתיב הודעתי היה משמע דקאי על שמי ה׳
therefore it is written, “[by] My Name Havayah I was not known (noda’ti) to them.” It does not say here “I did not make known (hoda’ti),” but “I was not known.” For had it said “I did not make known,” it would imply that it refers to “My Name Havayah.”
Hence the verse: “My Name Havayah I was not known (noda’ti) to them.” It does not say “I did not make known (hoda’ti),” which would mean only that the Name Havayah was not taught to them.


אבל עכשיו דכתיב לא נודעתי פי׳ שאני בעצמי לא נודעתי להם דהיינו בבחי׳ אני בעצמי בחי׳ יחיד.
But now that it says “I was not known,” it means that I Myself was not known to them: that is, the level of “I Myself,” the level of Single (yachid).
The passive “I was not known” means that G-d Himself, His essence, was not known to them. This is the level of yachid, which was revealed through the Torah given by way of Moshe.




18וזהו והיו הדברים האלה אשר אנכי מצוך היום123 פי׳ אנכי מי שאנכי דהיינו בחי׳ יחיד124 משא״כ אצל ואהבת כתיב ואהבת את125 ה׳ אלקיך
And this is [the meaning of] “And these words which I (Anochi) command you today shall be”: Anochi means “I, who I am,” that is, the level of Single (yachid). Whereas with “And you shall love,” it is written, “And you shall love Havayah your G-d.”
The command “these words which I (Anochi) command you” uses Anochi, read as “I, who I am”: G-d’s own Self, the level of yachid. The command to love, by contrast, speaks of “Havayah your G-d.”


אבל התורה היא נמשכה למעלה מבחי׳ הוי״ה דהיינו בחינת לפני ה׳ וכו׳ הוא בחינת אנכי מי שאנכי126 כמ״ש במ״א:
But the Torah is drawn from above the level of Havayah, that is, the level of “before Havayah,” etc., which is the level of “I, who I am,” as is explained elsewhere.
Love is tied to the Name Havayah, but the Torah comes from above that Name, from “before Havayah,” the level of “I, who I am.” So the maamar ends where it began: the Torah reveals what even the Avos did not know.



In one’s avodah
Arouse the love of G-d that is hidden in every Jewish heart until it is felt and revealed, rather than keeping the mitzvos coldly, by rote. Let that love grow until it becomes anger at the evil within you, and then compassion for your own soul when you see how far it is from G-d’s light, as we ask “Forgive us” only after accepting G-d’s kingship in the Shema; that compassion opens the way to true joy in G-d. And when you study and speak Torah, speak it as the King’s own word, without a sense of self.
Questions for discussion
	Why does the Alter Rebbe ask why the Shema says “One” rather than “Single,” and what does each word express?
	In what ways is a Jew in exile like a fetus that has every organ but does not use them, and what turns this into “birth”?
	Why must compassion for one’s own soul come before true joy, and how is this reflected in the order of the prayers?
	What is the difference between serving G-d out of love, as the Avos did, and the self-nullification through which the Torah was given?
	How does speaking words of Torah make a person like a king rather than a servant?

Sources and references
Notes
Paragraph 1
1וארא אל אברהם
The Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there, with an explanation of it and an abridgment by the Tzemach Tzedek of that transcript.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ב ע׳ קלד. ביאור בע׳ קלז. ושם ע׳ רצא קיצור לכ״ק אדמו״ר הצ״צ [על הנחת כ״ק אדה״א]. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת וארא ע׳ קלט, וע׳ קמ. כרך ז ע׳ ב׳תקמט. עוד הגהות בע׳ ב׳תקפד. כרך ח ע׳ ב׳תתסה. ד״ה דודי לי ואני לו בסה״מ תרכ״ז ע׳ רכב. לכללות מאמר זה ראה ד״ה ועברתי בארץ מצרים תרמ״ד סעי׳ ו (הוצאת תשס״ב ע׳ שלז ואילך). ובד״ה וארא תשכ״ז. תשל״ט. תשמ״ה. ד״ה כי כאשר תשמ״ז.
2וארא אל אברהם
G-d tells Moshe, “I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai, but by My Name Havayah I was not known to them.” The whole maamar explains this verse: first its opening word, and at the end the Name that the Avos did not know.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
3וארא יש בו ב׳ פירושים
The opening of this maamar is explained there at length.
Kehot’s noteתחילת המאמר נתבאר בארוכה בספר השיחות תשמ״ט ע׳ 189.
4א׳ לשון עבר שנתגלה לאבות
That maamar notes that this first reading, the past tense, is the plain meaning of the verse as Rashi explains it.
Kehot’s noteכפשוטו של מקרא בפרש״י — ד״ה וארא תשל״ט.
5והב׳ . . שתמיד יש בחינה זו
The note points there on the second reading, that this level is always present.
Kehot’s noteראה לקו״ש ח״י ע׳ 97. בד״ה וארא תשל״ח ”והיינו שהענין דוארא הי׳ (לא רק אצל האבות, כ״א גם) בזמן משה רבינו וגם ישנו עתה בזה״ז”. ”ומאחר ושני הפירושים ה״ה בתיבה אחת וענין אחד הרי מובן שיש להם שייכות זה לזה. והיינו שבאותו האופן שהי׳ הענין דוארא אצל האבות, באותו האופן הוא גם תמיד בכל אחד מבני ישראל” — ד״ה וארא תשל״ד (מהנחה בלתי מוגה).
6שו״ה זו בכל — בכל זמן
This manuscript has the words “at every time” here.
Kehot’s noteכ״ה בבוך 633. אבל באוה״ת וארא כרך ח ע׳ ב׳ תתסה (שנדפס מגוכתי״ק הצ״צ עם הגהות) ליתא תי׳ אלו.
7אין קורין אבות
The Sages taught, “Only three are called Avos, and only four are called Imahos (Matriarchs).” The maamar uses it to show that the Avos are fathers of the whole people, whose level passes to every Jew.
Berakhot 16b:13–14ברכות ט״ז ב:י״ג-י״ד
תָּנוּ רַבָּנַן: אֵין קוֹרִין ״אָבוֹת״ אֶלָּא לִשְׁלֹשָׁה, וְאֵין קוֹרִין ״אִמָּהוֹת״ אֶלָּא לְאַרְבַּע. אָבוֹת מַאי טַעְמָא? אִילֵּימָא מִשּׁוּם דְּלָא יָדְעִינַן אִי מֵרְאוּבֵן קָא אָתֵינַן אִי מִשִּׁמְעוֹן קָא אָתֵינַן, אִי הָכִי אִמָּהוֹת נָמֵי לָא יָדְעִינַן אִי מֵרָחֵל קָא אָתֵינַן אִי מִלֵּאָה קָא אָתֵינַן! אֶלָּא, עַד הָכָא חֲשִׁיבִי, טְפִי לָא חֲשִׁיבִי.
Our Rabbis have taught : We restrict the name "Patriarch" to three, and "Matriarch" to four. Why is the name "Patriarch" [restricted to three]? Is it because we are not certain whether we are descended from Reuben or Simeon ? If so, in the case of the Matriarchs we are not certain whether we are descended from Rachel or Leah ! But up to here they were esteemed sufficiently [to be called "Patriarchs"] ; their successors were not so esteemed.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות טז, ב.
Paragraph 2
8שבחי׳ האבות היא ירושה לבניהם
The note points there on the level of the Avos as an inheritance for their children.
Kehot’s noteראה לקו״ש ח״י ע׳ 97.
9לכל חד לפום שיעורא דילי׳
The Zohar describes how many places are prepared for the Holy One, blessed be He, in the World to Come, in all of which He settles the righteous, “each one according to his level, as is fitting for him.” The Kehot note gives it beside the passage above.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteבלקו״ת במדבר א, א מציין לזח״א קג, ב. וראה זח״א קכט, ב. לקו״ת מסעי פה, ב.
10לכל חד לפום שיעורא דיליה
On “Her husband is known in the gates,” the Zohar says that the Holy One, blessed be He, is known and cleaved to by each one “according to what he measures in his heart,” as far as he is able. The maamar applies the phrase to the inheritance of the Avos: each receives according to his measure.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’ R. Simeon said: ‘The “gates” mentioned in this passage are the same as the gates in the passage, “Lift up your heads, O ye gates” (Ps. 24, 7), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ולכן אומרים אלקי אבותינו אלקי אברהם
The note points there on why we say “G-d of our fathers, G-d of Avraham.”
Kehot’s noteראה בספר השיחות תשמ״ט ח״א ע׳ 189 הערה 13.
12“These are the sons of Israel: Reuven, Shimon, Levi and Yehudah, Yissachar and Zevulun.” The Alter Rebbe names the first three tribes as examples of levels that are found only in some people.
I Chronicles 2:1דברי הימים א ב׳:א׳
אֵלֶּה בְּנֵי יִשְׂרָאֵל רְאוּבֵן שִׁמְעוֹן לֵוִי וִיהוּדָה יִשָּׂשכָר וּזְבֻלוּן:
These are the sons of Israel: Reuben, Simeon, Levi, and Judah, Issachar, and Zebulun;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13יש לך אדם שאין בו כלל בחי׳ ומדריגות אלו
It explains that the meaning is that a person may lack the levels of all the tribes, unlike the Avos, all three of whose levels must be in every Jew.
Kehot’s noteהכוונה, שאין בו הבחי׳ של כל השבטים. ודלא כהאבות, שבחי׳ כל ג׳ האבות צ״ל בכ״א. — לקו״ש ח״ו ע׳ 11 הערה 39. חט״ו ע׳ 360.
14משא״כ בחי׳ האבות
The note points there on the level of the Avos in every Jew.
Kehot’s noteע׳ לקו״ש ח״ד ע׳ 1068 הערה יב.
Paragraph 3
15ולהבין ענין גילוי זה
This manuscript adds “(of va’eira, etc.),” making explicit that the revelation in question is the one in the word va’eira.
Kehot’s noteבבוך באב׳ 17 כו, א נוסף: (דוארא כו׳).
16הגלות נמשל לעבור
The note lists it among the places where the comparison of exile to pregnancy is explained.
Zohar III, 50aזח״ג נ, א
Kehot’s noteזח״ג נ, א. ביאוה״ז לאדה״א מז, ג ואילך. ע׳ מאמרי אדה״ז פרשיות ח״א ע׳ רט. שם ח״ב ע׳ תקיא ובהמ״מ שם. מאמרי אדה״א דברים ח״א ע׳ לב ובמ״מ לשם. אוה״ת שמות ע׳ נט. קלט. ביאורי הזהר לכ״ק אדמו״ר הצ״צ ע׳ רכא. ראה גם אוה״ת ויקרא כרך ד ע׳ א׳מב. בסה״מ תרכ״ז ע׳ רכג. וראה לקמן נח, ד בשם הפרע״ח שער חג המצות פ״א.
17כי חלה גם ילדה
“Who has heard such a thing?... For Zion labored and also gave birth to her children.” The prophet portrays the final redemption as a birth, which is how the maamar describes the days of Mashiach.
Isaiah 66:8ישעיהו ס״ו:ח׳
מִי־שָׁמַע כָּזֹאת מִי רָאָה כָּאֵלֶּה הֲיוּחַל אֶרֶץ בְּיוֹם אֶחָד אִם־יִוָּלֵד־גּוֹי פַּעַם אֶחָת כִּי־חָלָה גַּם־יָלְדָה צִיּוֹן אֶת־בָּנֶיהָ:
Who hath heard such a thing? Who hath seen such things? Is a land born in one day? Is a nation brought forth at once? For as soon as Zion travailed, She brought forth her children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, ח.
18כי באו בנים עד משבר
Chizkiyahu’s message to Yeshayahu during the Assyrian siege: “This day is a day of distress... for children have come to the birthstool, and there is no strength to give birth.” Israel’s distress is pictured as a birth that has not yet happened.
Isaiah 37:3ישעיהו ל״ז:ג׳
וַיֹּאמְרוּ אֵלָיו כֹּה אָמַר חִזְקִיָּהוּ יוֹם־צָרָה וְתוֹכֵחָה וּנְאָצָה הַיּוֹם הַזֶּה כִּי בָאוּ בָנִים עַד־מַשְׁבֵּר וְכֹחַ אַיִן לְלֵדָה:
And they said unto him: ‘Thus saith Hezekiah: This day is a day of trouble, and of rebuke, and of contumely; for the children are come to the birth, and there is not strength to bring forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לז, ג.
19וכח אין ללידה
These manuscripts add: “(and so it is implied in the Mishnah, chapter 4 of Berakhos: ‘even at the time that You are filled with wrath (evrah) against them, like a pregnant woman (ubarah),’ etc.)”.
Kehot’s noteבבוך באב׳ 17. 170 נוסף: (וכ״מ במשנה פ״ד דברכות אפילו בשעה שאתה מתמלא עליהם עברה כאשה עוברה כו׳): וכן.
Paragraph 4
20ומולדותיך ביום הולדת אותך
“And as for your birth, on the day you were born your navel was not cut, nor were you washed in water...” Yechezkel pictures the nation at its beginning as an abandoned newborn; the Alter Rebbe applies it to the redemption from Egypt as a birth.
Ezekiel 16:4יחזקאל ט״ז:ד׳
וּמוֹלְדוֹתַיִךְ בְּיוֹם הוּלֶּדֶת אוֹתָךְ לֹא־כׇרַּת שׇׁרֵּךְ וּבְמַיִם לֹא־רֻחַצְתְּ לְמִשְׁעִי וְהׇמְלֵחַ לֹא הֻמְלַחַתְּ וְהׇחְתֵּל לֹא חֻתָּלְתְּ:
And as for thy nativity, in the day thou wast born thy navel was not cut, neither wast thou washed in water for cleansing; thou was not salted at all, nor swaddled at all.
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Kehot’s noteיחזקאל טז, ד.
21אמרו רז״ל דרש
The manuscript adds the source: “(in chapter 3 of Niddah), in the name of Rabbi Simlai.”
Kehot’s noteבבוך הנ״ל נוסף: (בפ״ג דנדה) בשם ר׳ שמלאי.
22דרש ר׳ שמלאי
Rabbi Simlai taught that the fetus is folded like a writing tablet, its head between its knees, its mouth closed and its navel open, eating from what its mother eats; when it comes out into the air of the world, the closed opens and the open closes. The maamar builds its analogy of exile on this description.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב. ראה ד״ה למה הולד במאמרי אדה״ז על מארז״ל ע׳ קל.
23ראשו בין ברכיו
The note points there on the fetus whose head is between its knees.
Kehot’s noteראה ד״ה בלילה ההוא תשד״מ. ראה תו״ח שמות מד, סע״ב. ספהמ״צ להצ״צ עז, סע״א ואילך. אוה״ת שמיני ע׳ לה ובכ״מ.
24ואוכל ממה שאמו אוכלת
There it is added: “(and not the milk, which comes after the refining, pure and clean).”
Kehot’s note(ולא החלב שהוא לאחר הבירור הזך והנקי) — מאמרי אדה״ז על מארז״ל ע׳ קלא.
25רק דרך הטבור
There, on “It shall be healing to your navel,” the Alter Rebbe distinguishes outer eating, through the mouth, which needs refining step by step, from inner eating: the fetus, whose mouth is closed, receives through its open navel only the most refined, inner part of what its mother eats, and from this it grows during the nine months.
Kehot’s noteראה לקמן קכד, ב.
26כמ״ש רז״ל
A man told Rava that he had heard a baby cry on Friday although it was born only on Shabbos; Rava ruled that it had already put its head out, so its circumcision was not on its proper day and could not override Shabbos. The maamar takes the cry as the sign of birth.
Niddah 42bנדה מ״ב ב
Chullin 72aחולין ע״ב א
Kehot’s noteנדה מב, ב. וראה חולין עב, א.
Paragraph 5
27וככל המשל הזה
It notes that the analogy mentions the organs of breathing while the application does not explain them, and explains: as the fetus has organs of breathing that do not yet act, so in exile a person’s powers do not act, until his service lacks vitality and is “a commandment of men learned by rote.”
Kehot’s noteבד״ה וארא תשל״ט (מהנחה בלתי מוגה): שבהמשל מובא גם ע״ד אברי הנשימה, אך בהנמשל אינו מבארם. ומבאר זה ע״פ המבואר בתו״א מקץ לו, ב כי נשמה הוא מלשון נשימה שבאדם שהיא בחי׳ רצוא ושוב. ועד״ז באדם צ״ל העבודה בבחי׳ רצוא והעבודה בבחי׳ שוב, וזהו שהגלות נמשל לעיבור בענין אברי הנשימה, דכמו שבעיבור ישנו חתוך כל האברים גם אברי הנשימה, אך אינם פועלים פעולתם, עד״ז הוא גם בזמן הגלות (הנמשל לעיבור) דהכחות אינם פועלים פעולתם, ועד שהעבודה אינו בחיות כ״א כענין שנאמר ותהי יראתם אותי מצות אנשים מלומדה. ע״ש בארוכה.
28ה׳ ממרום ישאג
“G-d roars from on high, and from His holy dwelling He gives forth His voice.” Following the Zohar, the maamar reads it as G-d withdrawing on high during exile.
Jeremiah 25:30ירמיהו כ״ה:ל׳
וְאַתָּה תִּנָּבֵא אֲלֵיהֶם אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה וְאָמַרְתָּ אֲלֵיהֶם ה׳ מִמָּרוֹם יִשְׁאָג וּמִמְּעוֹן קׇדְשׁוֹ יִתֵּן קוֹלוֹ שָׁאֹג יִשְׁאַג עַל־נָוֵהוּ הֵידָד כְּדֹרְכִים יַעֲנֶה אֶל כׇּל־יֹשְׁבֵי הָאָרֶץ:
Therefore prophesy thou against them all these words, and say unto them: The L-RD doth roar from on high, And utter His voice from His holy habitation; He doth mightily roar because of His fold; He giveth a shout, as they that tread the grapes, Against all the inhabitants of the earth.
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Kehot’s noteירמי׳ כה, ל.
29כמ״ש בזהר דסליק קוב״ה לעילא
The Zohar reads “for he is not” as “because the holy King had ascended on high, on high, and was not found within her”; that is why the verse says einenu, “he is not,” rather than einam, “they are not.”
Zohar I, 210aזח״א רי, א
Zohar III, 20bזח״ג כ, ב
Kehot’s noteזח״א רי, א. זח״ג כ, ב. עה, א. ע׳ בסידור ע״פ יתום ואלמנה. מובא גם בלקו״ת נצבים מח, סע״א ואילך. שה״ש מה, א. אוה״ת שה״ש כרך ב ע׳ תקו. תתצו.
30דסליק קוב״ה לעילא
The Zohar there describes the time when “the King has ascended on high, on high,” and people cry out and He does not heed them, and it cites from the same verse, “He shall surely roar over His dwelling.”
Zohar, Achrei Mot 54:332–56:340ספר הזהר, אחרי מות נ״ד:של״ב-נ״ו:ש״מ
1The first 18 lines of the Hebrew text are not found in our translation.THE NAKEDNESS OF THY FATHER’S WIFE SHALT THOU NOT UNCOVER. Who is meant by thy father’s wife? Said R. Simeon: ‘We have learnt: As long as the Matrona is with the King and giveth suck to thee, she is called “thy mother”. Now, however, that she is banished with thee and is removed from the King, she is called “thy father’s wife”. She is his wife, because he has not divorced her, although she is in exile. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
31רחל מבכה על בני׳
“A voice is heard in Ramah... Rachel weeps for her children; she refuses to be comforted for her children, for he is not.” (In the Kehot edition’s numbering, 31:14.) The singular “he is not” is the word the Zohar interprets.
Jeremiah 31:15ירמיהו ל״א:ט״ו
כֹּה אָמַר Havayah קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּכִי תַמְרוּרִים רָחֵל מְבַכָּה עַל־בָּנֶיהָ מֵאֲנָה לְהִנָּחֵם עַל־בָּנֶיהָ כִּי אֵינֶנּוּ:
Thus saith the L-RD: A voice is heard in Ramah, Lamentation, and bitter weeping, Rachel weeping for her children; She refuseth to be comforted for her children, Because they are not.
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Kehot’s noteירמי׳ לא, יד. וראה אוה״ת פ׳ שלח ע׳ תסז.
32והשמן לב העם
“Make the heart of this people fat, make its ears heavy and seal its eyes.” The maamar uses it for the dulled perception of exile, in which the world seems to stand on its own.
Isaiah 6:10ישעיהו ו׳:י׳
הַשְׁמֵן לֵב־הָעָם הַזֶּה וְאׇזְנָיו הַכְבֵּד וְעֵינָיו הָשַׁע פֶּן־יִרְאֶה בְעֵינָיו וּבְאׇזְנָיו יִשְׁמָע וּלְבָבוֹ יָבִין וָשָׁב וְרָפָא לוֹ:
Make the heart of this people fat, and make their ears heavy, and shut their eyes; lest they, seeing with their eyes, and hearing with their ears, and understanding with their heart, return, and be healed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, י.
33בשמים ממעל ועל הארץ מתחת אין עוד
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is nothing else.” This is the truth that, in exile, eyes do not see.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כרשפי אש שלהבת
“For love is strong as death... its flashes are flashes of fire, a flame of G-d.” The maamar borrows the image for a love of G-d that is felt in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ותהי יראתם אותי
G-d says the people honor Him with mouth and lips while their heart is far from Him, “and their fear of Me is a commandment of men learned by rote.” The maamar calls such cold, mechanical observance the essence of spiritual exile.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, יג.
Paragraph 6
36בקרב איש ולב עמוק
The psalm speaks of “the inner part of a man, and a deep heart.” The maamar borrows the phrase for G-d’s light revealed in the innermost heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
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37ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see.” The maamar takes it as the open revelation of the days of Mashiach, the birth that follows the pregnancy of exile.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
38כי עין בעין יראו
“For they shall see eye to eye, when G-d returns to Zion.” Seeing, and not only knowing, marks the future revelation.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
39הוא תלוי במעשינו ובעבודתנו
It explains that pregnancy here is Netzach, Hod and Yesod: the fetus’s head is between its knees, it eats through the navel and has no taste in its food; in service this is action alone, which is Netzach and Hod, “as explained in the maamar Va’eira.”
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ תרד מבאר שכאן הכוונה: ”עיבור הוא נה״י שהולד ראשו בין ברכיו ואוכל דרך הטבור ואין טעם במאכל כי חך אוכל יטעם, וענין בחי׳ זו בעבודה היינו רק בחי׳ מעשה שהוא נו״ה, כן נתבאר בד״ה וארא”. וכן הלשון בתניא רפל״ז. וראה משיחת ש״פ וארא תשמ״ט סה״ש תשמ״ט ע׳ 197 הערה 70 שהמקור לדיוק לשון אדה״ז מעשינו ועבודתינו הוא מדיוק לשון הרמב״ם בפ״י מהלכות תשובה ע״ש.
Paragraph 7
40שמע ישראל . . ואהבת וגו׳
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The paragraph asks why the Shema says “One” and not “Single.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
41כי הנה צ״ל מלת אחד
At Tazria 23c, “Havayah is One” is explained as the true union of the attributes through the Infinite Light: the ches of echad stands for the seven heavens and the earth, above and below, and the dalet for the four directions, all united in One.
Kehot’s noteראה לקו״ת תזריע כג, ג. בלק ע, א. ואתחנן ד״ה שמע ישראל. מאמרי אדה״ז על מארז״ל ע׳ קי. מאמרי אדה״א בראשית ע׳ תק. תו״ח שמות (אותיות מרובעות) מז, א ואילך. אוה״ת פ׳ ואתחנן ע׳ ריא וע׳ תכט ההפרש בין אחד ליחיד. בראשית כרך ז תתנד, ב. תתשנט, א ואילך. תתרלא, א. שבועות ע׳ רב. אמרי בינה שער הק״ש פ״ח. שרש מצות התפלה פי״א קכד, א. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קע. סה״מ תרנ״ד ע׳ נו. סה״מ תש״ח ע׳ 244. ד״ה על שלשה דברים תרנ״א. וראה בסה״מ תקס״ב ע׳ רמט בשם חובת הלבבות. ד״ה דודי לי פ׳ אחרי תשכ״ז. ד״ה אתה אחד תשכ״ט (סה״מ מלוקט ח״ד ע׳ סט). לקו״ש חי״א ע׳ 11. חי״ב ע׳ 66. המבואר כאן בין אחד ויחיד — אינו נזכר בהנחת כ״ק אדה״א בסה״מ תקס״ב.
42ראובן אחד
In Yechezkel’s plan of the future city the gates bear the names of the tribes: “the gate of Reuven, one; the gate of Yehudah, one; the gate of Levi, one.” Reuven is “one” among many.
Ezekiel 48:31יחזקאל מ״ח:ל״א
וְשַׁעֲרֵי הָעִיר עַל־שְׁמוֹת שִׁבְטֵי יִשְׂרָאֵל שְׁעָרִים שְׁלוֹשָׁה צָפוֹנָה שַׁעַר רְאוּבֵן אֶחָד שַׁעַר יְהוּדָה אֶחָד שַׁעַר לֵוִי אֶחָד:
and the gates of the city shall be after the names of the tribes of Israel; three gates northward: the gate of Reuben, one; the gate of Judah, one; the gate of Levi, one;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל מח, לא: שער ראובן אחד. שער יהודה אחד שער לוי אחד. ראה דרך מצותיך קכד, א ואילך.
43בנך יחידך
“Take your son, your only one (yechidecha), whom you love, Yitzchak.” Yitzchak is called by the word for “only one,” which the Shema could have used.
Genesis 22:2בראשית כ״ב:ב׳
וַיֹּאמֶר קַח־נָא אֶת־בִּנְךָ אֶת־יְחִידְךָ אֲשֶׁר־אָהַבְתָּ אֶת־יִצְחָק וְלֶךְ־לְךָ אֶל־אֶרֶץ הַמֹּרִיָּה וְהַעֲלֵהוּ שָׁם לְעֹלָה עַל אַחַד הֶהָרִים אֲשֶׁר אֹמַר אֵלֶיךָ:
And He said: ‘Take now thy son, thine only son, whom thou lovest, even Isaac, and get thee into the land of Moriah; and offer him there for a burnt-offering upon one of the mountains which I will tell thee of.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ב.
44הוי לי׳ למימר ה׳ יחיד
The Zohar asks what “One” in the Shema means and answers that it is the union of the Holy One, blessed be He, with the Congregation of Israel. While Israel is in exile and the Holy One, blessed be He, has ascended on high, on high, He is not called One, until “on that day Havayah will be One.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteראה זח״ג ז, ב. אוה״ת דרושים לחג השבועות ע׳ רב מביא זה וז״ל: ומתורץ בזה הקושיא שהק׳ בתו״א בד״ה וארא למה לא נאמר ה׳ יחיד, ולפמ״ש י״ל כי מן ז׳ רקיעים והארץ וד״ר אשר הוא ית׳ אלופו ש״ע אנו מכירים כחו כו׳ לכן נא׳ ה׳ אחד, והיינו ג״כ מה שפי׳ בת״א ה׳ אחד שז׳ רקיעים והארץ וד׳ רוחות העולם בטלים אצלו כו׳ עכ״ל. קטע זה מובא באוה״ת שה״ש כרך א ע׳ קלב.
45לגבי קוב״ה מצד עצמותו ומהותו . . שהרי הוא יחיד ומיוחד
This passage is quoted there.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תרכו.
46שהוא אחד בשבעה רקיעים
The note points to the Alter Rebbe’s ruling in the laws of reciting the Shema for this teaching on “One.”
Kehot’s noteראה שו״ע אדה״ז או״ח סי׳ סא סעי׳ ו. לקו״ת תזריע צג, ג.
47ואינון מתיחדין באחד
In its passage on the mystery of Shabbos, said before the Friday-night prayers, the Zohar says that the supernal attributes “are united above in One,” and the Shechinah is united below in the mystery of One. The maamar borrows the words for the six dimensions of the world, united in One through their nullification.
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
48וצבא השמים
“You alone are G-d... You give life to them all, and the host of the heavens bow down to You.” The bowing of the heavenly hosts shows creation nullified before G-d’s light.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
49דהיינו בחי׳ מעלה ומטה
This passage is quoted there.
Kehot’s noteמובא באוה״ת וירא כרך ד תשלט, א.
50כי גבוה מעל גבוה וגו׳
“For one higher than the high watches, and there are higher ones over them.” The maamar borrows the phrase for the endless levels of higher and lower in the spiritual worlds.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ קהלת ה, ז. בבוך 633: כו׳.
51חסד דרועא ימינא
In Eliyahu’s opening prayer in the Tikkunei Zohar (Patach Eliyahu), the Sefiros are pictured as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” The maamar links the two arms with south and north.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
52כחשיכה כאורה
“Even darkness is not dark for You... darkness is as light.” The maamar uses it to say that before G-d above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ומעלה ומטה שוין
The note points there for the precise meaning of the words “above and below.”
Kehot’s noteראה ד״ה ציון במשפט תפדה תש״מ בדיוק הלשון מעלה ומטה. באוה״ת נ״ך כרך א ע׳ תו, ובספר החקירה עו, א, ובאוה״ת יחזקאל ע׳ תו מפרש כ״ק אדמו״ר הצ״צ וז״ל: ”ור״ל אף לא מעלה ומדרגה ולא כמ״ש המו״נ שנק׳ הוא ית׳ מקום ע״ש המעלה ומדרגה, כי בחי׳ מעלה ומדרגה שייך רק בהנמצאים וע״ס, אבל אצלו ית׳ שוה המעלה עם המטה כנ״ל ועמ״ש מענין זה בלק״ת גבי פסח בד״ה מצה זו כו׳”. ע״ש בארוכה. ולקמן סה, ב.
54משא״כ לגבי קוב״ה . . וגדר עלמין כלל
This passage is copied there word for word, with a reference to Likkutei Torah, Beha’aloscha 29d.
Kehot’s noteהלשון נעתק באוה״ת נ״ך כרך ג ע׳ א׳שצה ומציין ללקו״ת פ׳ בהעלותך כט, ד. וראה גם סה״מ תר״ל ע׳ קצז.
55כי נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon earth and heaven.” Only His splendor, a radiance, relates to the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
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Kehot’s noteתהלים קמח, יג. וראה לעיל לד, ד. לקו״ת אמור לא, ג.
56מלא כל הארץ כבודו
The seraphim call, “Holy, holy, holy... the whole earth is full of His glory.” It is said in the Kedushah, and the maamar contrasts it with the angels’ question, “Where is the place of His glory?”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
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57לך ה׳ הגדולה
David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all in the heavens and on the earth.” The maamar reads it as saying that these attributes are nullified before G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 8
58בימי הגלות סליק קוב״ה
This passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ וירא כרך ד תשס, א.
59סליק קוב״ה . . לגבי בחי׳ מהותו ועצמותו
Or HaTorah refers to this passage there.
Kehot’s noteבאוה״ת מג״א ע׳ ג׳ מציין לכאן.
60ביום ההוא יהי׳ ה׳ אחד
“And G-d will be King over all the earth; on that day Havayah will be One and His Name One.” The maamar reads it as the open revelation of G-d’s unity in the future.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
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Kehot’s noteזכרי׳ יד, ט.
61אטו האידנא לאו אחד
On Zechariah’s verse the Talmud asks, “Is He then not One now?” and answers that this world is not like the world to come. The maamar answers that in exile His unity is not openly seen.
Pesachim 50a:16–17פסחים נ׳ א:ט״ז-י״ז
״וְהָיָה ה׳ לְמֶלֶךְ עַל כׇּל הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד״. אַטּוּ הָאִידָּנָא לָאו אֶחָד הוּא? אָמַר רַבִּי אַחָא בַּר חֲנִינָא: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַזֶּה, עַל בְּשׂוֹרוֹת טוֹבוֹת אוֹמֵר: ״בָּרוּךְ הַטּוֹב וְהַמֵּטִיב״, וְעַל בְּשׂוֹרוֹת רָעוֹת אוֹמֵר: ״בָּרוּךְ דַּיַּין הָאֱמֶת״. לָעוֹלָם הַבָּא, כּוּלּוֹ ״הַטּוֹב וְהַמֵּטִיב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
62והנה בחי׳ עיבור . . ויש בפני עצמו
This passage is quoted there.
Kehot’s noteהקטע מובא ביהל אור ע׳ שמד.
63בני ישראל עם קרובו
“He has raised the horn of His people... for the children of Israel, the people near to Him.” Because Israel is near to Him, it is given the power to draw His unity down below.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64שנתאוה הקב״ה להיות לו דירה בתחתונים
Rabbi Shmuel bar Nachman taught that when the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower realms as He has among the higher. The maamar names this as the purpose of all service.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
65לאתכפיא סט״א ואסתלק
Near the end of Vayakhel the Alter Rebbe explains the Zohar’s well-known saying, “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted in all the worlds”: this “ascent” (istalek) is not a withdrawal of the light, G-d forbid, but the revelation of the light that encompasses all worlds, which can be revealed only as loftiness above the vessels, and it is drawn by the arousal from below of self-nullification.
Zohar II, 122bזח״ב קכב, ב
Kehot’s noteראה זח״ב קכב, ב. ונתבאר לקמן ס״פ ויקהל. לקו״ת פ׳ שלח ד״ה ויאמרו טובה הארץ. באתי לגני תש״י.
66ואסתלק
It explains that this “ascent” is not a physical removal but a concealment.
Kehot’s noteואין זה סילוק גשמי אלא העלם — ספר החקירה ע׳ 272.
67לאתכפיא סט״א ואסתלק יקרא דקוב״ה
The Zohar teaches that one who brings a wicked person back to G-d causes the sitra achra to be subdued and the glory of the Holy One, blessed be He, to be exalted, a praise greater than any other. (The Kehot note gives 2:122b; the words are on 128b.)
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
68וידעו מצרים
“And Egypt shall know that I am Havayah, when I stretch out My hand over Egypt.” Even Egypt comes to know G-d’s Name, an example of G-d made known in the lowest place.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ז, ה.
69במקום שבעלי תשובה
There the Alter Rebbe explains that teshuvah turns fiery bad traits back to G-d alone.
Kehot’s noteנסמן לעיל כא, ג.
70במקום שבעלי תשובה עומדים צדיקים גמורים
Rabbi Abahu taught, “In the place where baalei teshuvah stand, perfect tzaddikim do not stand.” Like the subduing of the sitra achra, the return of one who was far reveals a greater glory.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
71ישמח ישראל בעושיו
“Let Israel rejoice in its Maker (be’osav); let the children of Zion delight in their King.” The word is written in a plural form, which the maamar reads as G-d’s many extensions into the world.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
72ואהבת . . בכל לבבך בשני יצריך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” This love follows from revealing G-d’s unity.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6–7ברכות נ״ד א:ו׳-ז׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח שֶׁהוּא מְכוּוָּן כְּנֶגֶד בֵּית קׇדְשֵׁי הַקֳּדָשִׁים. וְלֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, וּבְפוּנְדָּתוֹ, וּבְאָבָק שֶׁעַל רַגְלָיו. …
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
73שירגיז יצר טוב על יצר הרע
“A person should always rouse his good inclination to anger against the evil inclination.” Here the anger arises of itself, out of love of G-d.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 10
74עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” It is the first proof that service out of love is joyful.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
75תחת אשר לא עבדת את ה׳ אלהיך בשמחה ובטוב לבב מרוב כל
Among the Torah’s rebukes: “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.” Lack of joy is itself counted as a failing.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76תחת אשר לא עבדת . . בשמחה ובטוב לבב וכמ״ש האריז״ל
Tanya cites this verse there and refers to “the Arizal’s well-known interpretation of this verse,” as the maamar does here.
Tanya, Likkutei Amarim 26:4–5תניא, חלק ראשון; ליקוטי אמרים כ״ו:ד׳-ה׳
וּמִקְרָא מָלֵא דִּבֶּר הַכָּתוּב: ״תַּחַת אֲשֶׁר לֹא עָבַדְתָּ אֶת ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וְגוֹ׳״, וְנוֹדָע לַכֹּל פֵּירוּשׁ הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה עַל פָּסוּק זֶה: וְהִנֵּה, עֵצָה הַיְּעוּצָה לְטַהֵר לִבּוֹ מִכָּל עֶצֶב וְנִדְנוּד דְּאָגָה מִמִּילֵּי דְעָלְמָא, וַאֲפִילוּ בָּנֵי חַיֵּי וּמְזוֹנֵי, מוּדַעַת זֹאת לַכֹּל מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה כוּ׳״, וּפֵירְשׁוּ בַּגְּמָרָא: ״לְקַבּוּלֵי בְּשִׂמְחָה״, כְּמוֹ שִׂמְחַת הַטּוֹבָה הַנִּגְלֵית וְנִרְאֵית, כִּי ״גַּם זוֹ – לְטוֹבָה״, רַק שֶׁאֵינָהּ נִגְלֵית וְנִרְאֵית לְעֵינֵי בָשָׂר, כִּי, הִיא מֵ״עָלְמָא …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתבוא כח, מז. תניא פכ״ו. סה״מ תש״י ע׳ רז בהערה.
Paragraph 11
77דבש וחלב תחת לשונך
“Your lips drip honey, O bride; honey and milk are under your tongue.” It is cited as an image of joy.
Song of Songs 4:11שיר השירים ד׳:י״א
נֹפֶת תִּטֹּפְנָה שִׂפְתוֹתַיִךְ כַּלָּה דְּבַשׁ וְחָלָב תַּחַת לְשׁוֹנֵךְ וְרֵיחַ שַׂלְמֹתַיִךְ כְּרֵיחַ לְבָנוֹן:
Thy lips, O my bride, drop honey— Honey and milk are under thy tongue; And the smell of thy garments is like the smell of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, יא.
78כאיש אשר אמו תנחמנו
“As a man whom his mother comforts, so will I comfort you.” A mother’s comfort, which includes nursing and delighting her child, illustrates joy as milk.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, יג.
79כי ע״י זה מתגדלים אבריו
The note points there on milk making the child’s limbs grow.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תרפג ואילך.
80דם נעכר ונעשה חלב
Rabbi Meir holds that in a nursing mother “blood decomposes and becomes milk.” The maamar uses this to show that milk, joy, comes from blood.
Niddah 9a:10–11נדה ט׳ א:י׳-י״א
כְּשֶׁתִּמָּצֵא לוֹמַר, לְדִבְרֵי רַבִּי מֵאִיר — דָּם נֶעְכָּר וְנַעֲשָׂה חָלָב, לְדִבְרֵי רַבִּי יוֹסֵי וְרַבִּי יְהוּדָה וְרַבִּי שִׁמְעוֹן — אֵבָרֶיהָ מִתְפָּרְקִין, וְאֵין נַפְשָׁהּ חוֹזֶרֶת עַד עֶשְׂרִים וְאַרְבַּע חֹדֶשׁ. ״לְפִיכָךְ״ דְּרַבִּי מֵאִיר לְמָה לִי? מִשּׁוּם ״לְפִיכָךְ״ דְּרַבִּי יוֹסֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bekhorot 6b:8–9בכורות ו׳ ב:ח׳-ט׳
אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא: הוֹאִיל דִּבְהֵמָה טְהוֹרָה נָמֵי חִידּוּשׁ הוּא, דְּאָמַר מַר: דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, וְכֵיוָן דְּחִידּוּשׁ הוּא — בִּבְהֵמָה טְמֵאָה נָמֵי לִישְׁתְּרֵי, קָא מַשְׁמַע לַן. הָנִיחָא לְמַאן דְּאָמַר דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, אֶלָּא לְמַאן דְּאָמַר אֵיבָרֶיהָ מִתְפָּרְקִין הֵימֶנָּה וְאֵין נַפְשָׁהּ חוֹזֶרֶת עָלֶיהָ עַד עֶשְׂרִים וְאַרְבָּעָה חֹדֶשׁ, מַאי אִיכָּא לְמֵימַר?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ט, א. בכורות ו, ב. נתבאר בלקו״ת במדבר יט, א ”שהדם עצמו שהוא בחי׳ גבורות נהפך לחלב חוורתא חסדים”. ראה לקמן קח, ג.
Paragraph 12
81את קרבני לחמי לאשי
“My offering, My bread for My fires, My pleasing fragrance, you shall take care to offer to Me in its season.” The verse calls the offerings G-d’s “bread.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
82ישראל מפרנסין לאביהם שבשמים
There the saying is explained: this “sustenance” is drawing the Infinite Light down so that it appears “like the likeness of a man,” chiefly through the Torah, called “My bread.” As bread joins the soul to the body, the Torah draws the Infinite Light down, and it also becomes food for the soul.
Kehot’s noteנסמן לעיל לג, ד.
83ישראל מפרנסין לאביהם שבשמים
Explaining the offerings, the Zohar says that the King’s meal is the pleasing fragrance of the offering as it rises, and so “we have learned: Israel sustain their Father in heaven.” The maamar uses it to explain how the offering becomes, so to speak, G-d’s “bread.”
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
84וענין הקרבן להקריב גם נפש הבהמית שבאדם
There the fire that came down from above “in the form of a lion” and consumed the offerings is explained: through it the animal soul of every Jew was included in holiness.
Kehot’s noteראה לקמן קיא, ג דהיינו שמתהפך גם רצון חומר הגוף. אוה״ת פ׳ כי תשא ע׳ א׳תתפו. לקו״ת פ׳ כי תצא בתחלתו.
85רוח הטומאה מן הארץ
G-d promises, “I will remove the spirit of impurity from the land.” The maamar borrows the words for the inner purpose of the offering.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
86תפלות כנגד תמידין
Rabbi Yehoshua ben Levi taught, “The prayers were instituted corresponding to the daily offerings.” Prayer takes the place of the offerings.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
87כי חפץ חסד הוא
“Who is a G-d like You... He does not hold His anger forever, for He desires kindness.” The arousal from above comes from G-d’s desire for kindness, not from our merit.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The maamar uses it for the stage in which G-d’s light becomes a person’s very life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89זבחי אלקים רוח נשברה
“The offerings of G-d are a broken spirit; a broken and crushed heart, G-d, You will not despise.” The maamar reads the broken spirit as the spirit of the sitra achra.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
90דהיינו רוח הסט״א כו׳
This manuscript adds: the level of Avraham is the love that comes before “a person should always rouse...,” for first, through the “eating” of mitzvos and good deeds, life-force is drawn to the heart and mind to love and serve G-d, which is Avraham; and the food afterwards turning into blood, anger at what opposes, is Yitzchak.
Kehot’s noteבבוך באב׳ 17 כז, ב נוסף: (ובחי׳ אברהם היינו בחי׳ אהבה שקודם בחי׳ לעולם ירגיז כו׳ שהרי מתחלה ע״י אכילה דמצות ומע״ט נמשך חיות ללב ומוח לאהבה את ה׳ ולעבדו זהו בחי׳ אברהם ומה שאח״כ נהפך המזון לדם בחי׳ רוגז על ההיפוך זהו ובחי׳ יצחק כנ״ל).
91כמ״ש בתניא
Tanya describes there how, after the bitterness of a broken heart, a person should take to heart words that comfort him from his sadness, “Indeed it is true...”; then the joy of his soul comes with added light and joy.
Kehot’s noteפרק לא. בבוך 633: כמ״ש בלק״א.
92כיתרון האור
“And I saw that wisdom has an advantage over folly, as the advantage of light over darkness.” Joy that comes after compassion is like light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93בבכי יבאו ובתחנונים אובילם
“With weeping they will come, and with supplications I will lead them.” (In the Kehot edition’s numbering, 31:8.) The return from exile will come with tears.
Jeremiah 31:9ירמיהו ל״א:ט׳
בִּבְכִי יָבֹאוּ וּבְתַחֲנוּנִים אוֹבִילֵם אוֹלִיכֵם אֶל־נַחֲלֵי מַיִם בְּדֶרֶךְ יָשָׁר לֹא יִכָּשְׁלוּ בָּהּ כִּי־הָיִיתִי לְיִשְׂרָאֵל לְאָב וְאֶפְרַיִם בְּכֹרִי הוּא:
They shall come with weeping, And with supplications will I lead them; I will cause them to walk by rivers of waters, In a straight way wherein they shall not stumble; For I am become a father to Israel, And Ephraim is My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ח.
94הלוך ובכה ילכו
“The children of Israel will come, they and the children of Yehudah together; weeping as they go, they will go, and they will seek Havayah their G-d.” The weeping leads to seeking G-d.
Jeremiah 50:4ירמיהו נ׳:ד׳
בַּיָּמִים הָהֵמָּה וּבָעֵת הַהִיא נְאֻם־ה׳ יָבֹאוּ בְנֵי־יִשְׂרָאֵל הֵמָּה וּבְנֵי־יְהוּדָה יַחְדָּו הָלוֹךְ וּבָכוֹ יֵלֵכוּ וְאֶת־ה׳ אֱלֹקֵיהֶם יְבַקֵּשׁוּ:
In those days, and in that time, saith the L-RD, The children of Israel shall come, They and the children of Judah together; They shall go on their way weeping, And shall seek the L-RD their G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ נ, ד.
95וראו כל בשר
“And the glory of G-d shall be revealed, and all flesh together shall see.” The future weeping comes from this seeing.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96מלכות שמים בק״ש
This manuscript adds: “(his way was right in his eyes, and he did not feel that he is a sinner).”
Kehot’s noteבבוך באב׳ 17 נוסף: (הי׳ דרכו ישר בעיניו ולא הרגיש שהוא חוטא).
97ובהבל בא ובחשך ילך
Koheles says of the stillborn, “For it comes in futility and goes in darkness, and its name is covered in darkness.” The maamar applies it to a life that lacks G-d’s light.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98המו מעיו לו רחם ארחמנו
G-d says of Ephraim, “My innards stir for him; I will surely have compassion on him.” (In the Kehot edition’s numbering, 31:19.) The maamar applies it to a person’s compassion for his own soul.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
99אין זו שמחה אמיתית
This manuscript adds a reference to the maamar in Vayechi on “Oseri lagefen”: one cannot come to “the wine that gladdens,” joy in G-d’s greatness and in being a people near to Him, unless it is preceded by “the wine that intoxicates,” bitterness over one’s distance from G-d; for there is no delight in anything without a prior desire for it, and the delight is in proportion to the desire and longing.
Kehot’s noteבבוך באב׳ 17 כח, א נוסף: (וכה״ג נת״ל פ׳ ויחי ע״פ אסרי לגפן שא״א לבוא לבחי׳ יין המשמח שהיא שמחה מגדולתו ית׳ ואנחנו עם קרובו כו׳ בלתי יוקדם תחלה בחי׳ יין המשכר שהוא המרירות על ריחוקו מה׳, כי לא שייך תענוג מאיזו דבר אם לא יוקדם רצון לזה ולפי ערך הרצון והתשוקה להדבר כך יהי׳ התענוג כשנתמלא לו אותו הדבר כו׳ ע״ש).
100שהדדים הם במקום בינה
Rabbi Abahu explains that G-d made the breasts “in the place of binah.” The maamar reads binah as contemplation, the source of joy, the “milk.”
Berakhot 10a:16–18ברכות י׳ א:ט״ז-י״ח
מַאי ״כָּל גְּמוּלָיו״. אָמַר רַבִּי אֲבָהוּ: שֶׁעָשָׂה לָהּ דַּדִּים בִּמְקוֹם בִּינָה. טַעְמָא מַאי? אָמַר רַב יְהוּדָה: כְּדֵי שֶׁלֹּא יִסְתַּכֵּל בִּמְקוֹם עֶרְוָה. רַב מַתְנָא אָמַר: כְּדֵי שֶׁלֹּא יִינַק מִמְּקוֹם הַטִּנּוֹפֶת. רָאָה בְּמַפַּלְתָּן שֶׁל רְשָׁעִים, וְאָמַר שִׁירָה, שֶׁנֶּאֱמַר: ״יִתַּמּוּ חַטָּאִים מִן הָאָרֶץ וּרְשָׁעִים עוֹד אֵינָם בָּרְכִי נַפְשִׁי אֶת ה׳ הַלְלוּיָהּ״.
What means "all His benefits"? R. Abbahu said : [It means] that He placed her breast in the place of understanding. For what reason? Rab Judah said : So that [the child] may not gaze at the place of nakedness. Rab Mattena said : So that it should not have to suck from a part of the body which is foul. David looked upon the overthrow of the wicked and composed a song ; as it is said, "Let sinners cease out of the earth, and let the wicked be …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, א. בבוך באב׳ 17 נוסף: (כי השמחה היא בחי׳ החלב שהחלב מגדיל הולד וכן שמחה בה׳ ע״י ההתבוננות מגדיל המדות אהוי״ר ורחמנות כו׳).
Paragraph 14
101וארא אל אברהם אל יצחק ואל יעקב באל שדי
The opening verse returns, now explained through the analogy of nursing.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102בחי׳ שדי מל׳ ברכות שדים
Or HaTorah notes that this reading is also in Shaarei Orah, gate 2, by Rabbi Yosef Gikatilla, and raises a difficulty: the maamar “Va’eira” of 5568 explains Kel Sha-dai as the attribute of tzimtzum.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ קנז כ׳ שכ״ה גם בספר שערי אורה שער ב׳ לה״ר יוסף גיקטליא והקשה שבד״ה וארא תקס״ח מבאר שבחי׳ אל שדי זהו ענין מדת הצמצום, ע״ש בארוכה. באוה״ת כי תצא ע׳ תתקכה מציין לכאן.
103ברכת שדים ורחם
Yaakov blesses Yosef with “blessings of the heavens above... blessings of the breasts (shadayim) and the womb.” The maamar links the Name Sha-dai with shadayim, the source of milk.
Genesis 49:25בראשית מ״ט:כ״ה
מֵאֵל אָבִיךָ וְיַעְזְרֶךָּ וְאֵת שַׁ־דַּי וִיבָרְכֶךָּ בִּרְכֹת שָׁמַיִם מֵעָל בִּרְכֹת תְּהוֹם רֹבֶצֶת תָּחַת בִּרְכֹת שָׁדַיִם וָרָחַם:
Even by the G-d of thy father, who shall help thee, And by the Almighty, who shall bless thee, With blessings of heaven above, Blessings of the deep that coucheth beneath, Blessings of the breasts, and of the womb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כה.
104וחלב להגדיל המדות
There milk drawn into the emotive attributes of Z’eir Anpin makes them grow, so that each, such as Chesed, comes to include all ten, and abundant kindness flows down to the lower worlds.
Kehot’s noteבלקו״ת שה״ש לג, ב מציין: ”ושם [בתו״א] נתבאר ענין עיבור ולידה ויניקה בעבודת ה׳ ועיין בפרדס בערכי הכינוים ערך חלב ובשער ח׳ פ״ו ובזהר משפטים (דקכ״ב ע״ב) בענין רוחצות בחלב ובאדרא רבא דקל״ו ע״ב” ע״ש.
Paragraph 15
105שקיים אברהם אבינו ע״ה את כל התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשנה סוף קידושין.
106שקיים אברהם אבינו ע״ה את כל התורה עד שלא נתנה
The Mishnah says, “We find that Avraham our father fulfilled the entire Torah before it was given,” as it says, “because Avraham listened to My voice and kept My charge, My commandments, My statutes and My teachings.” The maamar adds that he did so out of love.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
107אברהם תיקן תפלת שחרית
Rabbi Yosi son of Rabbi Chanina taught that the Avos instituted the prayers: “Avraham instituted the morning prayer,” as it says, “Avraham rose early in the morning to the place where he had stood.”
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
108ופחד יצחק
Yaakov tells Lavan, “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me...” G-d is called “the Fear of Yitzchak,” marking awe as Yitzchak’s way.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ונחנו מה
Moshe and Aharon tell the people, “And what are we, that you complain against us?” The words express Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
110בחי׳ ביטול לגמרי
It notes that this complete self-nullification is higher than the bittul of the Avos.
Kehot’s noteלמעלה מהביטול דאבות (לקו״ש לכ״ד טבת ח״ו ע׳ 38 הערה 29). ראה סה״מ תרכ״ט ע׳ רכט ואילך.
111שכינה מדברת מתוך גרונו של משה
Kehot’s note points to Zohar II, 115b for these words.
Zohar II, 115bזח״ב קטו, ב
Zohar III, 219aזח״ג ריט, א
Kehot’s noteראה זח״א רסז, ג. זח״ב קטו, ב. זח״ג ריט, א. רלב, א.
112דבר ה׳ זו הלכה
On Amos’s prophecy of a famine “for hearing the words of G-d,” the Sages say, “‘The word of G-d’: this is halachah.” The maamar uses it to identify the laws of the Torah with G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
113ואורייתא וקוב״ה כולא חד
Later in this parsha the Zohar’s words are explained: the Torah is one with “the Holy One, blessed be He” Himself, the level that is holy and entirely separate from the bounds of worlds, so much so that worlds could not receive life even from His radiance.
Kehot’s noteנסמן לקמן נז, ג.
114תפיסא — שאינו מרגיש את עצמו כלל . . ואינו תופס מקום לעצמו כלל
“Such bittul is not in a person’s power to bring about by himself (as ‘a prisoner cannot free himself’); it comes through the revelation of G-d from above, and specifically the revelation of the Name Havayah, the essence of the Holy One, blessed be He, as He is above the limits of the world.”
Kehot’s note”שביטול כזה אין ביכולתו של אדם לפעול בכח עצמו (ע״ד אין חבוש מתיר עצמו כו׳), אלא בא על ידי התגלות ה׳ מלמעלה, ובזה גופא — גילוי שם הוי׳, היינו עצמותו של הקב״ה כפי שהוא למעלה מגדרי העולם” — לקו״ש לפ׳ וארא חל״א ע׳ 25.
115ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.” One who speaks Torah only voices G-d’s words.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
Paragraph 16
116ידבר עמים תחתינו
“He leads (yadber) peoples under us, and nations beneath our feet.” The maamar takes yadber as leading and drawing down, the root of dibbur, “speech.”
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. ראה גם לעיל ד, א. לקמן סח, ב. פב, ג.
117בבחי׳ היותו יחיד
The note points there on the level of G-d as Single (yachid).
Kehot’s noteראה ספר קיצורים והערות לס׳ התניא ע׳ קה. סה״מ תרס״ו ע׳ רסט.
Paragraph 17
118מאן מלכי רבנן
Geniva greeted the Rabbis, “Peace to you, kings!”, proving that the Rabbis are called kings from the verse “Through me kings reign.” The maamar explains why: they speak the King’s word.
Gittin 62a:14גיטין ס״ב א:י״ד
רַב הוּנָא וְרַב חִסְדָּא הֲווֹ יָתְבִי. חָלֵיף וְאָזֵיל גְּנִיבָא, אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיקוּם מִקַּמֵּיהּ, דְּבַר אוֹרְיָין הוּא. אָמַר לוֹ: וּמִקַּמֵּי פָּלְגָאָה נֵיקוּם?! אַדְּהָכִי אֲתָא אִיהוּ לְגַבַּיְיהוּ, אֲמַר לְהוּ: שְׁלָמָא עֲלַיְיכוּ מַלְכֵי, שְׁלָמָא עֲלַיְיכוּ מַלְכֵי! אֲמַרוּ לֵקהּ: מְנָא לָךְ דְּרַבָּנַן אִיקְּרוּ מְלָכִים? אֲמַר לְהוּ: דִּכְתִיב: ״בִּי מְלָכִים יִמְלוֹכוּ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין סב, א.
119מתניתא מלכתא
There Torah Ohr cites “sixty queens: these are the sixty tractates” and explains the comparison of the mishnayos to queens through the Sages’ teaching that the child is formed mainly from the mother’s seed, which comes from what has already been refined again and again.
Kehot’s noteביצה כא, וש״נ. ראה לעיל מט, ב.
120יש מי שאוהב
In a gloss there, Tanya explains that even a perfect tzaddik who serves G-d with awe and a love of delights is not nullified in his very existence; he remains something in himself, one who fears G-d and loves Him.
Tanya, Likkutei Amarim 35תניא, חלק ראשון; ליקוטי אמרים ל״ה
Kehot’s noteראה תניא פל״ה. בבוך באב׳ 17 כח, ב נוסף: (אבל הלומד בתורה הוא למעלה מבחי׳ זו כי דבר מלך הוא שנדבר בפיו).
121הודעתי אין כתיב כאן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י שמות ו, ג.
122לא הודעתי אין כתיב כאן אלא נודעתי
Rashi: “It does not say ‘I did not make known’ but ‘I was not known’: I was not recognized by them in My attribute of truth, for which My Name is Havayah, faithful to fulfill My word.” The maamar draws a deeper conclusion from the same wording.
Rashi on Exodus 6:3:3רש"י על שמות ו׳:ג׳:ג׳
ושמי ה׳ לא נודעתי להם. לֹא הוֹדַעְתִּי אֵין כְּתִיב כָּאן אֶלָּא לֹא נוֹדַעְתִּי, לֹא נִכַּרְתִּי לָהֶם בְּמִדַת אֲמִתּוּת שֶׁלִּי, שֶׁעָלֶיהָ נִקְרָא שְׁמִי ה׳, נֶאֱמָן לְאַמֵּת דְּבָרַי, שֶׁהֲרֵי הִבְטַחְתִּים וְלֹא קִיַּמְתִּי:
ושמי ה׳ לא נודעתי להם BUT BY MY NAME THE L-RD WAS I NOT KNOWN TO THEM — It is not written here לא הודעתי [My name the L-rd] I did not make known to them, but לא נודעתי [by My name, the L-rd], was I not known [unto them] — i. e. I was not recognised by them in My attribute of “keeping faith”, by reason of which My name is called ה׳, which denotes that I am certain to substantiate My promise, for, indeed, I made promises to …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 18
123והיו הדברים האלה אשר אנכי מצוך היום
“And these words which I command you today shall be upon your heart.” The maamar reads Anochi, “I,” as G-d’s own Self, the source of the Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124בחי׳ יחיד
the passage shares nothing with the note
Numbers 2:4במדבר ב׳:ד׳
וּצְבָאוֹ וּפְקֻדֵיהֶם אַרְבָּעָה וְשִׁבְעִים אֶלֶף וְשֵׁשׁ מֵאוֹת:
and his host, and those that were numbered of them, threescore and fourteen thousand and six hundred;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוכ״כ הבחיי וז״ל וממה שהזכיר לשון נודעתי ולא אמר הודעתי בא ללמוד שהוא ושמו אחד. ראה לקו״ת פקודי ד, א. במדבר ב, ד.
125ואהבת את ה׳ אלקיך
The command to love names “Havayah your G-d,” whereas the Torah comes from a level above that Name.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126אנכי מי שאנכי
The opening maamar of Torah Ohr reads the same verse as “these words which I, who I am, command you”: through it the revelation of G-dliness is drawn down, and the Torah, which preceded the world by two thousand years, comes into being.
Kehot’s noteנסמן לעיל א, א.

Torah Ohr · Parshas Va’eira · Maamar 2
וידבר אלקים אל משה ויאמר אליו אני ה׳…
“And Elokim Spoke to Moshe and Said to Him…”
The Patriarchs knew G-d through Elokim, His greatness as revealed in creation, from which love and awe are born; but Havayah alone, as it is before any drawing forth, could be revealed only through G-d’s own Torah and mitzvos at Sinai, and the hard exile in Egypt was the withdrawal that had to come before it.
The maamar in brief
Moshe protests, “Why have You done harm to this people?”, and G-d answers by speaking of the Patriarchs and of His Name Havayah. To explain the answer, the maamar distinguishes two divine Names. Elokim, a plural form, is the radiance of G-d’s sovereignty as it divides into countless levels and delights: the many species of this world, and the 310 worlds of delight that each tzaddik inherits. There His greatness can be perceived, and contemplating it brings awe and love. Havayah is G-d as one, the source before any division. When Havayah is revealed through Elokim, love and awe are born, as in the Patriarchs; through the contraction of Kel Shaddai, “Enough!”, the infinite supernal love is built into a “house” that a finite soul can hold, and it is drawn down in the Shema. But Havayah alone was not known to the Patriarchs: it is revealed only through G-d’s own mitzvos and the Torah given at Sinai. Revelation is preceded by an equal withdrawal: the 210 years in Egypt, and the present exile of Edom, which prepares for the greater revelation of Mashiach.

Outline
	1Moshe’s questionHow do G-d’s words about the Patriarchs answer “Why have You done harm,” and why was the exile, decreed long before, so harsh? The answer begins with the joining of the Names Havayah and Elokim in creation.¶1–2
	2Elokim: greatness that dividesGreatness applies only to the radiance of G-d’s Malchus, which compares to Him as sunlight to the sun. That radiance divides into the many kinds of this world and the many delights of souls, including each tzaddik’s 310 worlds. This division is the plural Name Elokim, “the city of our G-d” built of letter-“houses,” while Havayah is the one source.¶3–11
	3Awe and love through ElokimAwe and love come from contemplating G-d’s greatness as Elokim, and lead to love of Havayah itself. This union of Havayah with Elokim is the meaning of the opening verse.¶12–14
	4The supernal loveLove from below serves to draw down the supernal love from above, as upon Avraham, its chariot. Through Kel Shaddai, the contraction of “Enough,” the infinite love is built into a world a soul can receive, the 310 worlds of yesh; it is drawn down in the Shema and turns even the evil inclination to G-d.¶15–20
	5Havayah aloneHavayah as it is before being drawn into the emotions was not known to the Patriarchs. It is revealed only through G-d’s own mitzvos and through the Torah, which is above “a sun and a shield,” given at Sinai.¶21–22
	6Withdrawal before revelationRevelation is preceded by withdrawal in equal measure: hence the exile in Egypt, when G-d was “high above all nations.” This is the answer to Moshe: Havayah alone will now rest on Israel as Elokim. The exile of Edom likewise prepares for the greater revelation of Mashiach, “eye to eye.”¶23–26
	7Heart and soulThe union of Havayah with Elokim is love “with all your heart”; the revelation of Havayah alone is “with all your soul,” binding mind, thought and speech to G-d through the words of Torah.¶27


Key concepts
	Havayahהוי׳
	The Name of G-d as one: the source and root of all existence, before anything is drawn into revelation, beyond the grasp of thought.

	Elokimאלקים
	A plural Name: the divine life-force as it divides into many levels and delights in the worlds; the revealed spreading of G-d’s greatness, through which awe and love are born.

	The union of Havayah with Elokimיחוד הוי׳ באלקים
	Havayah revealed through Elokim: contemplating G-d’s greatness in creation leads to love and awe for Havayah, the emotions embodied by the Patriarchs.

	The radiance of the Shechinahזיו השכינה
	The light that spreads from G-d’s Malchus, only radiance compared with Him, as sunlight to the sun; souls enjoy it in endless distinct delights as the reward of the mitzvos.

	The supernal loveאהבה העליונה
	G-d’s own love, which comes upon a person from above. It is the essential love, which the love a person arouses from below is meant to bring, and it is drawn down in the Shema.

	“He said to His world, ‘Enough’”שאמר לעולמו די
	The meaning of the Name Kel Shaddai: the contraction by which the infinite supernal love is built into a world, a concealment, that a finite soul can receive.

	Running and returningרצוא ושוב
	The rhythm of withdrawal and revelation: the withdrawal comes first and matches the revelation that follows, as the exile in Egypt preceded Sinai.


Section 1 · ¶1–2
Moshe’s question
1וידבר אלקים אל משה ויאמר אליו אני ה׳1 וארא2 אל אברהם3 כו׳. הנה פרשה זו נאמרה תשובה על מ״ש למעלה וישב משה ויאמר למה הרעות45 כו׳. והשיב לו הקב״ה וארא אל וגו׳.
“And Elokim spoke to Moshe and said to him, ‘I am Havayah. And I appeared to Avraham…,’” etc. Now, this passage was said as an answer to what is written above, “And Moshe returned and said, ‘Why have You done harm…?’” etc. And the Holy One, blessed be He, answered him, “And I appeared to…,” etc.
The maamar opens with G-d’s words to Moshe at the start of Parshas Va’eira, where He speaks of having appeared to Avraham, Yitzchak and Yaakov. The Alter Rebbe notes that these words were G-d’s reply to Moshe’s protest at the end of the previous parshah, “Why have You done harm to this people?”, after Pharaoh had made the slavery harsher.




2וצריך להבין מה תשובה היא זו על למה הרעות.6 גם להבין7 ענין החטא שבעבורו בא הגלות בחומר ובלבנים כו׳. וכבר נגזר כן בברית בין הבתרים ועבדום וענו אתם8 כו׳. וכ״כ [וכן כתב] למה.
We need to understand what kind of answer this is to “Why have You done harm.” We must also understand the matter of the sin on account of which the exile came, “with mortar and with bricks,” etc. And it had already been so decreed at the Covenant between the Parts: “And they will enslave them and afflict them,” etc. And why so much?
Two questions are raised. First, how does G-d’s statement about appearing to the Patriarchs answer Moshe’s “Why have You done harm”? Second, what was the sin that brought on the exile of hard labor “with mortar and with bricks,” an exile already decreed to Avraham at the Covenant between the Parts, and why did it have to be so harsh?


אך הנה כתיב9 ביום עשות10 ה׳ אלקים ארץ ושמים שלבריאת שמים וארץ שיתף שם הוי׳ בשם אלקים.11
But behold, it is written, “On the day that Havayah Elokim made earth and heaven”: for the creation of heaven and earth, He joined the Name Havayah with the Name Elokim.
The answer begins with the verse “On the day that Havayah Elokim made earth and heaven,” which uses two divine Names together. The world was created by joining the Name Havayah with the Name Elokim, and the maamar now sets out to explain what each Name means.




Section 2 · ¶3–11
Elokim: greatness that divides
3וביאור שני שמות12 אלו הוי׳ ואלקים הנה אלקים לשון רבים.13 כמ״ש כי אלקים קדושים הוא.14 והוי׳ הוא אחד.
The explanation of these two Names, Havayah and Elokim, is this. Elokim is a plural form, as it is written, “For He is a holy Elokim (Elokim kedoshim).” And Havayah is one.
Elokim is grammatically plural, as the verse from Joshua shows by pairing it with a plural adjective, kedoshim (“holy ones”). Havayah, by contrast, is a singular Name that expresses oneness.


והענין דהנה כתיב גדול ה׳15 ומהולל מאד ולגדולתו אין חקר ואימתי גדול16 כשהוא בעיר אלקינו17 כו׳.
The matter is this. It is written, “Great is Havayah and highly praised, and His greatness is unsearchable.” And when is He great? When He is “in the city of our G-d (Elokeinu),” etc.
The verse “Great is Havayah and highly praised, and His greatness is unsearchable” is joined to the Psalm that places His greatness “in the city of our G-d.” On that verse the Zohar asks when G-d is called “great,” and answers: when He is in “the city of our G-d.” The maamar will explain why His greatness depends on this “city.”


כי מהיות לגדולתו ית׳ אין חקר ולית מחשבה תפיסא ביה כלל לא שייך לומר עליו לשון גדולה18 כי אם בהתפשטות זיו והארה מבחינת מלכותו ית׳
For since His greatness, may He be blessed, is unsearchable, and no thought can grasp Him at all, the term “greatness” cannot be applied to Him, except in the spreading forth of radiance and illumination from the level of His Malchus (sovereignty), may He be blessed,
G-d’s own greatness is beyond all grasp, so the word “great,” which implies measuring and comparing, does not truly apply to Him. Greatness can be spoken of only regarding the radiance that spreads forth from His Malchus, the attribute of sovereignty through which He relates to the worlds.


וכדכתיב מלכותך מלכות כל עולמים והתפשטות והמשכה זו אינה אלא זיו והארה בעלמא ונק׳ אור א״ס ב״ה וזיו השכינה שהוא רק כמשל אור המאיר מהשמש
as it is written, “Your sovereignty is the sovereignty of all worlds.” And this spreading forth and drawing down is nothing but a mere radiance and illumination, and it is called the Infinite Light (Or Ein Sof), blessed be He, and the radiance of the Shechinah (Divine Presence), which is only, by way of analogy, like the light that shines from the sun,
The verse “Your sovereignty is the sovereignty of all worlds” shows that all worlds stem from His Malchus. This outflow is only a glimmer: it is what is called the Infinite Light (Or Ein Sof) and the radiance of the Shechinah, and it compares to G-d Himself as sunlight compares to the sun.


וכדכתיב כי שמש ומגן19 הוי״ה אלקים שכמו שהאור הזה שמתפשט מהשמש להאיר על הארץ אינו
as it is written, “For Havayah Elokim is a sun and a shield.” For just as this light, which spreads from the sun to shine upon the earth, is nothing
The verse “For Havayah Elokim is a sun and a shield” supplies the image of the sun. Sunlight spreading over the earth stands for G-d’s light spreading into the worlds.


אלא זיו ואין לו ערך ויחוס לגבי עצמיות השמש שאינו ממהותו כלל אף שנמשך ומתפשט מהשמש עצמו כך
but a radiance, and has no comparison or relation to the essence of the sun, for it is not of its being at all, even though it is drawn and spreads from the sun itself, so too
Sunlight comes from the sun itself, yet it bears no comparison to the sun’s own body and is not of its essence at all. In the same way, the divine light truly comes from G-d, yet it is not His essence.


החיות המתפשט לקיום והתהוות עולמות עליונים ותחתונים מריש כל דרגין כו׳. אין זה אלא בחי׳ זיו שאין תופסים מקום וכולא קמיה כלא חשיב.20
the life-force (chayus) that spreads forth to sustain and bring into being the upper and lower worlds, from the head of all levels, etc.: this is nothing but the level of radiance, for they take up no place, and all before Him is considered as nothing.
The life-force that creates and sustains all the worlds, from the highest level down, is therefore only radiance. Before G-d the worlds take up no “place” of their own and are considered as nothing.




4והנה כתיב מה רבו21 מעשיך22 וכתיב מה גדלו מעשיך.2324 מה רבו מעשיך קאי על עולמות התחתונים25 וכל הברואים שבעוה״ז המתחלקים למיניהם בכמה מיני התחלקות רבי רבבות מדרגות בדצ״ח [בדומם צומח חי] שכמה מיני דומם וכמה מיני צומח כו׳.
Now, it is written, “How many are Your works,” and it is written, “How great are Your works.” “How many are Your works” refers to the lower worlds and all the creatures in this world, which are divided according to their kinds into many kinds of division, myriads upon myriads of levels, among the mineral, vegetable, animal and human: for there are so many kinds of mineral, and so many kinds of vegetable, etc.
Two verses in Psalms praise G-d’s works in different words: “how many” (mah rabbu) and “how great” (mah gadlu). “How many” describes the lower worlds and the creatures of this world, which are divided into countless kinds within the four realms of mineral, plant, animal and human.




5וכל מין ומין יש לו טעם בפ״ע [בפני עצמו] כמו תפוחים ואגוזים ושקדים. וכיוצא בהם בצומח שכל א׳ יש לו טעם בפ״ע [בפני עצמו] שאין הא׳ דומה לחבירו. וכן בכל מיני עשבים כל עשב יש לו טעם בפ״ע [בפני עצמו].
And each and every kind has a taste of its own, such as apples, nuts and almonds, and the like among plants: each one has a taste of its own, so that no one resembles another. And so too with all kinds of herbs: every herb has a taste of its own.
Each species has a distinct taste of its own: apples, nuts and almonds all differ, and every herb tastes different. This variety is the “how many” of the lower world.




6והטעם הוא רוחני ממזל השופע עליו. שאין לך כל עשב26 מלמטה27 כו׳. וכל זה הוא מפסולת עולמות עליונים
And the taste is spiritual, from the mazal (constellation) that flows upon it, for “there is no herb below…,” etc. And all this is from the refuse of the higher worlds,
The taste of each plant is really something spiritual, flowing from its mazal, the heavenly force that, as the Sages say, stands over every herb below. Yet all this is only the “refuse,” the outermost leftover, of the higher worlds.


וכמ״ש וכל קרבי את שם קדשו28 שיש בחי׳ קרביים עליונים שמבררים הפסולת להשפיע לעוה״ז הגשמי.
as it is written, “And all my innards [bless] His holy Name”: for there is the level of supernal innards, which sort out the refuse to bestow it upon this physical world.
The verse “and all my innards [bless] His holy Name” hints at “supernal innards.” Just as the digestive organs sort what passes through them, these higher levels sort out the refuse of the upper worlds and pass it down to give life to the physical world.




7וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] נטה שמאלו29 וברא ארץ. ונטה ימינו וברא שמים3031323334 [וע׳ מזה בזהר ח״ב [חלק ב׳]35 ד״כ ע״א.
And as our Sages, of blessed memory, said: “He stretched out His left [hand] and created the earth, and He stretched out His right [hand] and created the heavens” (and see on this in the Zohar, Part II, 20a,
The Sages taught that G-d “stretched out His left hand and created the earth, and His right hand and created the heavens.” The Alter Rebbe’s own parenthesis sends the reader to several places in the Zohar that teach the same.


ל״ז ע״א. פ״ה סע״ב [סוף עמוד ב]. ח״א [חלק א׳] ד׳ למ״ד ע״א] שהארץ מקבלת מבחי׳ שמאל36 וע״ז נאמר מה רבו מעשיך.37
37a, end of 85b; Part I, 30a). For the earth receives from the level of the left, and of this it is said, “How many are Your works.”
The earth draws from the “left,” the side of Gevurah, which limits and divides. This is why the lower world is marked by multiplicity: “how many are Your works.”


אך מה גדלו מעשיך38 קאי על העולמות עליונים מלאכים ונשמות שמתענגים על ה׳ ואין תענוג א׳ דומה לחבירו.39
But “How great are Your works” refers to the higher worlds, angels and souls, who delight in G-d, and no one delight resembles another.
“How great are Your works” refers to the higher worlds of angels and souls, who delight in G-d. Their variety is of another kind: no two of their delights are alike.




8וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עתיד הקב״ה להנחיל לכל צדיק40 וצדיק ש״י עולמות.41 שנאמר להנחיל אוהבי יש42 כו׳. ולכאורה אינו מובן למה צריך כל צדיק כ״כ [כל כך] עולמותוכי לנכסים הוא צריך.
And as our Sages, of blessed memory, said: “In the future, the Holy One, blessed be He, will cause each and every tzaddik to inherit three hundred and ten worlds, as it is said, ‘To cause those who love Me to inherit substance (yesh),’” etc. Now at first glance this is not understood: why does every tzaddik need so many worlds? Does he need property?
The Mishnah teaches that each tzaddik will inherit 310 worlds, deriving the number from the verse “to cause those who love Me to inherit yesh,” since the letters of yesh (יש) add up to 310. The Alter Rebbe asks why a tzaddik would need so many worlds, as if he needed property.


אך הענין כי שכר מצוה מצוה4344 היא המשכת ענג העליון להיות נהנים מזיו השכינה וכל
But the matter is that “the reward of a mitzvah is the mitzvah”: it is the drawing down of the supernal delight, so that they will enjoy the radiance of the Shechinah. And each
The answer begins with the teaching “the reward of a mitzvah is the mitzvah.” The reward is the supernal delight that the mitzvah itself draws down, so that the soul enjoys the radiance of the Shechinah.


מצוה ומצוה יש לה ענג בפ״ע [בפני עצמו] גם אין מהות צדיק אחד דומה לחבירו בעבודתו בהתפעלות אהוי״ר [אהבה ויראה]. כי יש מתפעל כו׳45 ויש מתפעל כו׳.
and every mitzvah has a delight of its own. Also, the nature of one tzaddik does not resemble another’s in his service, in his being stirred to love and awe, for one is stirred, etc., and another is stirred, etc.
Every mitzvah carries its own distinct delight, and no two tzaddikim are alike in their service, since each is stirred to love and awe in his own way. This variety is the key to the 310 worlds.




9ולכן עתיד הקב״ה להנחיל לכל צדיק וצדיק46 כו׳. כי כל א׳ הוא מדור בפ״ע [בפני עצמו] בבחינת
Therefore, in the future the Holy One, blessed be He, will cause each and every tzaddik to inherit, etc. For each one is an abode of its own, at the level of
This is why each tzaddik will inherit his own worlds: each has an “abode” of his own, defined by the particular radiance and understanding he receives.


זיו והשגה פרטית מיוחדת אשר משיג ונהנה ומתענג על ה׳ תענוג פרטי מיוחד ונבדל מתענוג והשגת צדיק חבירו כי כל חד לפום שיעורא דיליה.47
a particular and unique radiance and comprehension, which he comprehends, and in which he takes pleasure and delights in G-d with a particular delight, unique and distinct from the delight and comprehension of his fellow tzaddik, for each one is according to his own measure.
Each tzaddik grasps and delights in G-d in his own particular way, distinct from every other tzaddik’s delight, “each according to his own measure.”


וזיו השכינה כולל רבי רבבות מדרגות ומיני תענוג לנשמות עד אין קץ ותכלית ממש שהרי נמשך מאור א״ס ב״ה.
And the radiance of the Shechinah includes myriads upon myriads of levels and kinds of delight for the souls, truly without end or limit, for it is drawn from the Infinite Light (Or Ein Sof), blessed be He.
The radiance of the Shechinah can hold endless levels and kinds of delight because it is drawn from the Infinite Light. The 310 worlds are the many forms this radiance takes for each soul.




10והנה התחלקות החיות מאור א״ס לכל העולמות ברבוי התחלקות המדרגות בהרבה מיני תענוג לכל חד וחד לפום שיעורא דיליה היא הנקרא בשם אלקים לשון רבים ע״ש רבוי התחלקות48 בהתפשטות החיות מלמעלה
Now, this division of the life-force (chayus) from the Infinite Light (Or Ein Sof) to all the worlds, in the many divisions of levels, in many kinds of delight for each and every one according to his own measure, is what is called by the Name Elokim, a plural form, because of the many divisions in the spreading forth of the life-force from above.
This division of the divine life-force into many levels and kinds of delight, suited to each recipient, is exactly what the Name Elokim expresses. That is why the Name is plural: it describes the life-force as it divides.


והיא היא49 התפשטות גדולתו ית׳ בבחי׳ גילוי שיכירו וידעו גדלו ותפארתו שע״כ הם מתענגים לחזות בנועם50 ה׳.
And this is precisely the spreading forth of His greatness, may He be blessed, in a revealed way, so that they will recognize and know His greatness and His splendor, which is why they delight “to behold the pleasantness of G-d.”
This divided outflow is also the revealed spreading of G-d’s greatness. Through it souls recognize His greatness and splendor, and this is why they delight “to behold the pleasantness of G-d.”




11וזהו אימתי גדול כשהוא בעיר אלקינו.5152 עיר נק׳ מה שמקובץ מכמה בתים.53 ובתים הם צירופי אותיות54 וכמ״ש בס״י [בספר יצירה] שתי אבנים בונות שני בתים.555657
And this is [the meaning of] “When is He great? When He is in the city of our G-d (Elokeinu).” A “city” is what is gathered from many houses. And “houses” are combinations of letters, as it is stated in Sefer Yetzirah: “Two stones build two houses.”
Now the Zohar’s saying is explained: G-d is “great” when He is “in the city of our G-d.” A city is a gathering of many houses, and in Sefer Yetzirah the “houses” are combinations of letters, built from letters as houses are built from stones.


דהיינו בחי׳ אותיות והמשכות התחלקות החיות בכמה בתים58 ומדרגות כמו השכל שמתחלק באותיות המחשבה עד״מ.
That is, the level of letters, and the drawings-forth by which the life-force divides into many houses and levels, just as, by way of analogy, the intellect divides into the letters of thought.
The “houses” are the letters and channels through which the life-force divides into many levels, just as a single idea divides into the many letters of thought when a person thinks it through.


כך התפשטות גדולתו ית׳ מתחלק בכמה בחי׳ התחלקות ורבוי התענוגים בכל עולמות לכל חד לפום שיעורא דיליה ואז נק׳ אלקים לשון רבים ע״ש רבוי התחלקות בהתפשטות החיות בבחי׳ גילוי לעולמות ונבראים.59
So too the spreading forth of His greatness, may He be blessed, divides into many aspects of division and a multitude of delights in all the worlds, for each one according to his own measure. And then He is called Elokim, a plural form, because of the many divisions in the spreading forth of the life-force, in a revealed way, to worlds and creatures.
So too G-d’s greatness, as it spreads, divides into many kinds of delight in all the worlds, each according to its measure. At that stage He is called Elokim, the plural Name, because the life-force is divided as it is revealed to worlds and creatures.


משא״כ הוי״ה נק׳ אחד שהוי״ה הוא בחי׳ מקור כל הויות ושרשא דכולא קודם שבא לידי המשכה בבחי׳ גילוי בעיר אלקינו כו׳:60
This is not so with Havayah, which is called “one,” for Havayah is the level of the source of all existences (havayos) and the root of everything, before it comes to be drawn forth in a revealed way “in the city of our G-d,” etc.
Havayah is called “one” because it is the source and root of all existence (havayos), before anything is drawn forth into revelation. The Name Havayah shares its root with the Hebrew word for existence.




Section 3 · ¶12–14
Awe and love through Elokim
12והנה מבחי׳ אלקים נמשך למטה בחי׳ היראה. וכמ״ש והאלקי׳ עשה שייראו מלפניו. וכתיב את האלקים ירא.61
Now, from the level of Elokim the quality of awe is drawn down below, as it is written, “And Elokim has made it so that they fear before Him,” and it is written, “Fear Elokim.”
Awe of G-d is drawn from the level of Elokim, as two verses in Ecclesiastes show: “Elokim has made it so that they fear before Him” and “Fear Elokim.” Both connect fear with the Name Elokim.


וכתיב את ה׳ אלקיך תירא62 כי בבחי׳ הוי׳ לית מחשבה תפיסא ביה. רק בבחי׳ אלקים הוא התפשטות גדולתו ית׳ תפול על האדם אימה ויראת בושת63 כו׳.64
And it is written, “You shall fear Havayah your Elokim,” for at the level of Havayah, no thought can grasp Him. Only at the level of Elokim, which is the spreading forth of His greatness, may He be blessed, will dread and the awe of shame fall upon a person, etc.
Even “You shall fear Havayah your Elokim” ties fear to Elokim, because Havayah itself cannot be grasped at all. Only Elokim, the spreading forth of His greatness, brings dread and the awe of shame upon a person, for one can stand in awe only of a greatness one perceives.




13וכן האהבה נמשכת ע״י בחי׳ אלקים דייקא. וכמ״ש הללוהו בגבורותיו65 הללוהו כרוב גודלו. וכתיב ואהבת את66 ה׳ אלהיך כו׳
And so too, love is drawn forth specifically through the level of Elokim, as it is written, “Praise Him for His mighty deeds; praise Him according to His abundant greatness.” And it is written, “And you shall love Havayah your Elokim,” etc.:
Love of G-d, like awe, comes specifically through Elokim. The Psalm calls for praising G-d “for His mighty deeds” and “according to His abundant greatness,” His power and greatness as seen in the world, and the Torah commands love for Havayah as “your Elokim.”


להיות האהבה להוי׳ בבחי׳ בטול במציאות לבחי׳ דלית מחשבה כו׳ צ״ל תחלה ע״י בחי׳ אלקים שיתבונן בגדולת א״ס ב״ה והתפשטותו בנבראים.
for there to be love for Havayah in the manner of self-nullification (bittul) of [one’s very] existence before the level of “no thought [can grasp Him],” etc., it must first come through the level of Elokim: that one contemplate the greatness of the Infinite One (Ein Sof), blessed be He, and His spreading forth into the creatures.
The goal is a love of Havayah so complete that the self is nullified before the One Whom no thought can grasp. Such love must begin with Elokim: contemplating the greatness of the Infinite One and how it spreads into all creation.




14ומזה ישוב לאהבה את ה׳ דלית מחשבה כו׳. והיינו ע״י בחי׳ יחוד הוי׳ באלקים. וזהו וידבר אלקים אל משה ויאמר אליו אני67 הוי׳
And from this he will turn to love Havayah, Whom “no thought [can grasp],” etc. That is, through the level of the union of Havayah with Elokim. And this is [the meaning of] “And Elokim spoke to Moshe and said to him, ‘I am Havayah’”:
From contemplating Elokim, a person comes to love Havayah, which is beyond thought. This is the union of Havayah with Elokim, and it is the meaning of the opening verse: “Elokim spoke to Moshe and said to him, ‘I am Havayah.’”


שע״י בחי׳ אלקים הוא גילוי שם הוי׳. ועי״ז וארא אל אברהם ויצחק68 כו׳ הם המדות אהוי״ר [אהבה ויראה] כו׳ שנולדו מזה.
for through the level of Elokim there is the revelation of the Name Havayah. And through this, “And I appeared to Avraham and Yitzchak,” etc.: these are the emotive attributes (middos), love and awe, etc., which are born from this.
Through Elokim the Name Havayah is revealed. The Patriarchs named in the next verse stand for the emotive attributes born from this revelation, Avraham for love and Yitzchak for awe.




Section 4 · ¶15–20
The supernal love
15וע״ז נאמר ביום עשות69 ה׳ אלקים ארץ ושמים70 שהוא יחוד הוי׳ באלקים להיות גילוי שם הוי׳ למטה.
And of this it is said, “On the day that Havayah Elokim made earth and heaven”: this is the union of Havayah with Elokim, so that there will be a revelation of the Name Havayah below.
The verse of creation, “On the day that Havayah Elokim made earth and heaven,” also expresses this union, whose purpose is that Havayah be revealed below.


אך הנה נודע כי האהבה שממטה למעלה עיקרה כדי להגיע שתהא באה על האדם מלמעלה האהבה העליונה שהיא העיקרית. והאבות הן הן בחי׳ המרכבה.7172
But it is known that the main purpose of the love [that rises] from below to above is to bring it about that the supernal love, which is the essential [love], will come upon a person from above. And the Patriarchs are themselves the level of the Chariot.
The love a person arouses from below is mainly a means to draw the supernal love down upon him from above, and that higher love is the essential one. The Sages’ saying that the Patriarchs are the Chariot means that they were wholly given over to G-d’s will, as a chariot is to its rider.


פי׳ כי אברהם מרכבה להאהבה העליונה. וכדכתיב ויסע אברם הלוך ונסוע73 ממטה למעלה עד הנגבה שהיא האהבה העליונה שתשרה עליו מלמעלה בבחי׳ רוכב והוא יהי׳ [יהיה] מרכבה אליה.
This means that Avraham is a chariot for the supernal love, as it is written, “And Avram journeyed, going on and journeying,” from below to above, until “the south,” which is the supernal love, so that it would rest upon him from above in the manner of a rider, and he would be a chariot for it.
Avraham was a chariot for the supernal love. His journey “going on and journeying … toward the south” is read as his rising from below to above until he reached the “south,” the side of kindness, so that the supernal love would rest on him as a rider on a chariot.




16והנה ע״י אתערותא דלתתא אתערותא דלעילא. אך מי הגורם ומחבר אהבה העליונה שמאתערותא דלעילא שהיא בבחי׳ א״ס להיות שורה ומתגלה באתערותא דלתתא בנפש האדם שהוא גבול74 ונברא75 יש מאין.
Now, through an arousal from below [comes] an arousal from above. But who brings about and joins the supernal love of the arousal from above, which is at the level of the Infinite (Ein Sof), so that it rests and is revealed in the arousal from below, in the soul of man, which is limited and created as something from nothing?
An arousal from below brings an arousal from above. But the supernal love is infinite, while a person’s soul is limited and created from nothing, so something must connect the two and let the infinite love rest within the finite soul.


הנה ע״ז נאמר באל שדי.76 פי׳ שאמר לעולמו די77 עולמו הוא מ״ש עולם חסד יבנה.78
Of this it is said, “as Kel Shaddai,” meaning, “Who said to His world, ‘Enough (dai)!’” “His world” is what is written, “A world of kindness will be built.”
The verse says G-d appeared to the Patriarchs as Kel Shaddai, which the Sages read as “He Who said to His world, ‘Enough (dai)!’” “His world” is the world of kindness of the Psalm: “a world of kindness will be built.”




17ופי׳ יבנה בבנין. וכמ״ש בחכמה יבנה בית79 כאדם שבונה בית לשבת בו כך צריך החסד להיות נבנה בבית להיות בו ישיבת הנשמה כי חסד עליון ואהבה העליונה היא בחי׳ א״ס.
And “will be built” means [built] as a building, as it is written, “With wisdom a house is built.” Just as a person builds a house in order to dwell in it, so the Chesed (kindness) must be built into a house, so that the soul can dwell in it. For the supernal Chesed and the supernal love are at the level of the Infinite (Ein Sof).
“Will be built” means built like a house, as in “With wisdom a house is built.” Just as a house is built to be lived in, the supernal kindness must be “built” into a structure the soul can dwell in, because in itself it is infinite.


וא״א להיות בו משכן הנשמה ומכון שבתה כי אם ע״י כמה צמצומים להיות בחי׳ עולם והעלם אוא״ס [אור אין סוף] ב״ה.
And it cannot be a dwelling for the soul and the settled place of her abode except through many contractions (tzimtzumim), so that there is the level of olam (world) and concealment (he’elem) of the Infinite Light (Or Ein Sof), blessed be He.
The soul can dwell in it only through many contractions (tzimtzumim) that make it an olam, a “world,” a word that shares its root with he’elem, “concealment.” The Infinite Light must be concealed for a created soul to receive it.




18ולהיות נבנה בבחי׳ בית שהוא ע״י צירופי אותיות שתי אבנים בונות80 כו׳. ועתיד הקב״ה להנחיל לכל צדיק ש״י עולמות81 בחי׳ יש וכמ״ש להנחיל אוהבי יש.82
And [it must be] built in the form of a house, which is through combinations of letters: “Two stones build,” etc. And in the future the Holy One, blessed be He, will cause every tzaddik to inherit three hundred and ten worlds, the level of yesh (substance), as it is written, “To cause those who love Me to inherit substance (yesh).”
The “house” is built from combinations of letters, as Sefer Yetzirah says, “two stones build,” etc. This also explains the 310 worlds: 310 is the numerical value of yesh, “substance,” so the reward is revealed in a form that the soul can receive as something that exists.


שע״י כמה צמצומים וירידות והשתלשלות המדרגות יומשך שיתגלה החסד עליון והאהבה העליונה בבחי׳ יש כדי שיוכלו הנשמות לקבל ולהיות נהנים מזיו כו׳.
For through many contractions and descents, and the chain of descent (hishtalshelus) of the levels, it will be drawn down so that the supernal Chesed and the supernal love will be revealed at the level of yesh, so that the souls will be able to receive and to enjoy the radiance, etc.
Through many contractions, descents and the chain of levels, the supernal kindness and love are revealed at the level of yesh, so that souls, which are created beings, can receive them and enjoy the radiance of the Shechinah.




19וזהו שאמר לעולמו די83 הוא בחי׳ הצמצום שעי״ז וארא אל אברהם84 כו׳ להיות גלוי האהבה העליונה שהיא העיקרית.85 וע״ז נאמר ואהבת את8687 ה׳ אלקיך ואהבת הוא פועל יוצא.
And this is [the meaning of] “He said to His world, ‘Enough’”: it is the level of tzimtzum (contraction), through which “I appeared to Avraham,” etc., so that there will be a revelation of the supernal love, which is the essential [love]. And of this it is said, “And you shall love Havayah your Elokim”: “And you shall love” (ve’ahavta) is a transitive verb (po’el yotzei).
“He said to His world, ‘Enough’” is the tzimtzum, and through it “I appeared to Avraham”: the supernal love was revealed. In “And you shall love Havayah your Elokim,” the verb is transitive, one that acts on something else, which hints that this love is drawn down and brought about, not only felt.


וכן לאהבה את ה׳ ולא כתיב לאהוב כו׳ כי העיקר הוא להמשיך האהבה העליונה בק״ש [בקריאת שמע].88
And similarly, “to love (le’ahavah) Havayah,” and it does not say le’ehov, etc., for the main thing is to draw down the supernal love in the reading of the Shema.
Likewise the Torah writes le’ahavah for “to love,” not le’ehov. The Alter Rebbe sees in this too that the main point is to draw the supernal love down during the reading of the Shema.




20והוא מ״ש אהבתי אתכם אמר89 ה׳ ואהבה זו תהיה בכל לבבך90 בתוך כל לבבך בשני יצריך.91
This is what is written, “I have loved you, says G-d.” And this love will be “with all your heart (levavecha)”: within all your heart, “with both your inclinations.”
Malachi’s “I have loved you, says G-d” refers to the supernal love. It is to fill “all your heart,” which the Talmud reads as “with both your inclinations,” the good and the evil.


שגם היצה״ר [היצר הרע] ישוב לאהבת ה׳ כי בהמשיך עליו האהבה העליונה ממילא לבו המס ימס92 כהמס דונג93 כו׳. ויהיה לאכפייא כו׳.
For even the evil inclination will turn to the love of G-d, because when the supernal love is drawn down upon it, its heart will of itself utterly melt, “as wax melts,” etc. And there will be iskafya (subjugation), etc.
When the supernal love is drawn down, even the evil inclination turns toward love of G-d: its heart melts like wax before fire. This is iskafya, the subduing of what opposes holiness.


וזה נמשך בק״ש [בקריאת שמע] כי מפסוקי דזמרה עד ק״ש [קריאת שמע] צ״ל האהבה שממטה למעלה אבל בק״ש [בקריאת שמע] צ״ל המשכת האהבה העליונה:
And this is drawn down in the reading of the Shema. For from Pesukei DeZimrah until the Shema there must be the love [that rises] from below to above, but in the Shema there must be the drawing down of the supernal love.
This happens in the Shema. In the morning prayers, Pesukei DeZimrah, the psalms of praise before the Shema, arouse love from below; in the Shema itself the supernal love is drawn down.




Section 5 · ¶21–22
Havayah alone
21אך הנה כל זה הוא בגלוי המשכת המדות אהוי״ר [אהבה ויראה] שהוא יחוד הוי׳ באלקים כשכבר נמשך בבחי׳ אלקים.94
But all this concerns the revelation of the drawing forth of the emotive attributes (middos), love and awe, which is the union of Havayah with Elokim, when it has already been drawn into the level of Elokim.
Everything discussed so far, love and awe revealed as emotions, belongs to the union of Havayah with Elokim, where Havayah has already been drawn into Elokim.


אבל ושמי הוי׳ דהיינו בבחי׳ הוי׳ לבדו קודם שבא לידי גלוי ההמשכה במדות95 שהוא מקור ושרש כל ההויות ומקור החיים כו׳
But “and My Name Havayah,” that is, at the level of Havayah alone, before it comes to the revelation of being drawn into the emotive attributes, [Havayah] being the source and root of all existences (havayos) and the source of life, etc.:
The verse continues, “but My Name Havayah,” meaning Havayah alone, before it is drawn into the emotions: the source and root of all existence and of life.


לא נודעתי להם96 שאינו בא לידי גילוי בנפש מחמת אתערותא דלתתא רק מפני כי אשר קדשנו במצותיו דייקא. הקב״ה מניח תפילין97 כו׳.
“I was not known to them,” for it does not come to be revealed in the soul by virtue of an arousal from below, but only because of “Who has sanctified us with His commandments,” precisely “His.” The Holy One, blessed be He, puts on tefillin, etc.
This level “was not known” to the Patriarchs, because no human arousal can reveal it in the soul. It comes only through G-d’s own commandments, “Who has sanctified us with His commandments,” His precisely, as the Talmud teaches that the Holy One, blessed be He, Himself puts on tefillin.




22ות״ת [ותלמוד תורה] שכנגד כולם98 שמקור התורה הוא למעלה מעלה. וכמ״ש בזהר ע״פ מה יתרון לאדם בכל עמלו שיעמל תחת השמש99 שאני אורייתא100 דעמלה לעילא מן שמשא.
And [so too] the study of Torah, which is equal to them all, for the source of the Torah is exceedingly high, as it is stated in the Zohar on the verse “What profit does a man have in all his toil that he toils under the sun?”: the Torah is different, for its toil is above the sun.
Torah study, which the Sages count as equal to all the mitzvos, reaches higher still. On the verse “What profit has a man in all his toil under the sun?”, the Zohar says that toil in Torah is different: it is above the sun.


פי׳ שהוא למעלה מעלה מבחי׳ שמש ומגן101102 ה׳ אלקים דהיינו כשהוי״ה נמשך באלקים כו׳. וגילוי בחי׳ זו לא נמשך להאבות רק לישראל במ״ת [במתן תורה] פנים בפנים דבר103 כו׳ אנכי מי שאנכי104 כו׳:
This means that it is exceedingly high above the level of “a sun and a shield, Havayah Elokim,” that is, when Havayah is drawn into Elokim, etc. And the revelation of this level was not drawn down to the Patriarchs, but only to Israel at the Giving of the Torah: “Face to face He spoke,” etc.: “Anochi (I),” He Who is Anochi, etc.
“Above the sun” means above “a sun and a shield, Havayah Elokim,” the level where Havayah is drawn into Elokim. This revelation came not to the Patriarchs but to Israel at Sinai, when G-d spoke “face to face” and said “Anochi,” He Who is Anochi, His very Self.




Section 6 · ¶23–26
Withdrawal before revelation
23אך הנה כדי שיהי׳ [שיהיה] בחי׳ זו בגלוי במ״ת [במתן תורה] צ״ל תחלה בחי׳ הסתלקות105 למעלה כי שרשו למעלה הוא בחי׳ מטי ולא מטי והחיות רצוא ושוב.106 וכדי שיהיה בחי׳ מטי צ״ל תחלה בחי׳ לא מטי.
But in order for this level to be revealed at the Giving of the Torah, there first had to be a withdrawal upward. For its root above is the level of “reaching and not reaching” (mati velo mati), and “the life-force [is] running and returning” (ratzo vashov). And for there to be the level of “reaching,” there must first be the level of “not reaching.”
For Havayah alone to be revealed at Sinai, there first had to be a withdrawal upward. Its root is “reaching and not reaching,” and the life-force moves in “running and returning,” words taken from Ezekiel’s vision of the living creatures (chayos) and read here as the life-force (chayus): the not-reaching must come before the reaching.




24וכפי ערך השוב בגלוי שאח״כ כך הוא בחי׳ הרצוא שבתחלה. ולכן היה מתחלה זמן הגלות ושליטת מצרים מפני הסתלקות החיות למעלה.
And in proportion to the “returning” in revelation that comes afterward, so is the “running” that comes first. Therefore there was first the time of the exile and the dominion of Egypt, because of the withdrawal of the life-force upward.
The “running” away at first matches the “returning” in revelation that follows. This is why the exile and Egypt’s rule came first: they reflected the withdrawal of the life-force upward before the revelation at Sinai.


כי הנה כתיב רם על כל גוים107 ה׳ על השמים כבודו. שכל עכו״ם [עובדי כוכבים ומזלות] מקבלים שפעם וחיותם מבחי׳ רוממות רם כו׳ על השמים כו׳.
For it is written, “Havayah is high above all nations; His glory is above the heavens.” For all the idolatrous nations receive their flow and life-force from the level of exaltedness: “high,” etc., “above the heavens,” etc.
The Psalm says G-d is “high above all nations; His glory is above the heavens.” The nations receive their flow and life-force from this exalted, transcendent level.


שכשהוא בבחי׳ המשפילי לראות בשמים108 אזי מי כה׳ אלקינו109 כתיב שאין הקב״ה משרה שכינתו אלא על ישראל.
For when He is at the level of “Who lowers [Himself] to look upon the heavens,” then it is written, “Who is like Havayah our Elokim,” for the Holy One, blessed be He, rests His Shechinah only upon Israel.
When G-d “lowers Himself to look upon the heavens” and comes close, the Psalm says “Who is like Havayah our Elokim,” “our” in particular, because G-d rests His Shechinah only upon Israel.




25והיינו בהמשכת גילוי אור א״ס ב״ה למטה שתלוי במעשה התחתונים הממשיכים בעבודתם בחי׳ גילוי זה.
That is, in the drawing down of the revelation of the Infinite Light (Or Ein Sof), blessed be He, below, which depends on the deeds of those below, who by their service draw down this level of revelation.
The indwelling of the Shechinah is the revelation of the Infinite Light below, and it depends on what people below do: through their service of G-d they draw it down.


משא״כ במקור למעלה שהוא בחי׳ רוממות גם העכו״ם [העובדי כוכבים ומזלות]110 מקבלים שפעם משם ע״י השתלשלות וירידת המדרגות.
This is not so with the source above, which is the level of exaltedness: the idolatrous nations too receive their flow from there, through the chain of descent (hishtalshelus) and the lowering of the levels.
At the source above, the level of exaltedness, it is different. The nations too receive their flow from there, by way of the descent through the chain of levels.


וכמ״ש ואלה המלכים אשר מלכו בארץ אדום111 לפני מלך מלך לבנ״י [לבני ישראל] (כנודע מענין שבירת הכלים)112 וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] למה נק׳ הר סיני113 שירדה שנאה לעכו״ם [לעובדי כוכבים ומזלות].
As it is written, “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel” (as is known from the matter of the breaking of the vessels). And this is what our Sages, of blessed memory, said: “Why is it called Mount Sinai? Because hatred (sin’ah) descended toward the idolatrous nations.”
The verse about the kings who reigned in Edom “before any king reigned over the children of Israel” shows that the nations draw from a high source that came first; the Alter Rebbe’s parenthesis links it to the Kabbalistic teaching of the breaking of the vessels. The Talmud’s wordplay on the name Sinai says that there “hatred” (sin’ah) came down toward the idolatrous nations.


דהיינו ע״י הר סיני דוקא בגילוי מ״ת [מתן תורה]. אבל קודם מ״ת [מתן תורה] לא היתה שנאה כלל שמשם גם עכו״ם [עובדי כוכבים ומזלות] מקבלים חיותם.
That is, through Mount Sinai specifically, with the revelation at the Giving of the Torah. But before the Giving of the Torah there was no hatred at all, for from there the idolatrous nations too receive their life-force.
That hatred came about specifically through Mount Sinai, with the revelation of the Giving of the Torah. Before the Giving of the Torah there was no such hatred, since the nations too drew their life-force from that same exalted source.


ולזאת כאשר אמר משה למה הרעות114 היתה זאת התשובה כי וארא אל אברהם כו׳ ושמי הוי׳ לא נודעתי להם115 ועתה אני רוצה שוידעתם
Therefore, when Moshe said, “Why have You done harm,” this was the answer: “And I appeared to Avraham,” etc., “and My Name Havayah, I was not known to them,” and now I want that “you shall know
This is the answer to Moshe’s “Why have You done harm.” G-d tells him that He appeared to the Patriarchs but did not make His Name Havayah known to them, and now He wants Israel to know “that I am Havayah,” as He promises later in this passage.


כי אני116 הוי׳ והייתי לכם לאלקים. פי׳ שבחי׳ הוי׳ לבדו הוא בעצמו יהיה לכם בבחי׳ אלקים השורה עליכם.117118
that I am Havayah, and I will be Elokim to you.” This means that the level of Havayah alone will itself be for you at the level of Elokim, which rests upon you.
The promise “I will be Elokim to you” means that Havayah alone, which the Patriarchs did not know, will itself rest upon Israel in the indwelling way of Elokim. The suffering in Egypt was the withdrawal that had to come before this revelation.




26וכך היתה כוונת יעקב בתפלתו והיה הוי׳ לי לאלהים. פי׳ הוי׳ לבדו הוא בעצמו יהיה לי בבחי׳ אלקים. וכדי שיהיה גלוי זה גם בבחי׳ זו צ״ל תחלה הסתלקות החיות.119
And this was Yaakov’s intention in his prayer, “And Havayah will be Elokim to me.” This means: Havayah alone will itself be for me at the level of Elokim. And in order for this revelation to be at this level too, there first had to be a withdrawal of the life-force.
Yaakov prayed, “Havayah will be Elokim to me,” asking for this same revelation: that Havayah alone would rest on him as Elokim. For this, too, a withdrawal of the life-force had to come first.


ושם הוא רם על כל גוים120 לפיכך במדה ומשקל שהיה צ״ל גלוי אלקות במ״ת [במתן תורה]. כך היה בחי׳ ההסתלקות וזמן הגלות ושליטת מצרים רד״ו שנה כו׳.
And there He is “high above all nations.” Therefore, in the same measure and weight as the revelation of G-dliness that was to come at the Giving of the Torah, so was the withdrawal, and the time of the exile and the dominion of Egypt, two hundred and ten years, etc.
In that withdrawal G-d is “high above all nations,” the level from which the nations draw. The withdrawal, the exile and Egypt’s rule of 210 years were measured exactly to the revelation of G-dliness that was to come at Sinai.


ולכן גם בגלות אדום הוא121 אריכות הגלות בבחי׳ רצוא כדי שיהי׳ [שיהיה] בחי׳ שוב לימות המשיח כו׳.
And therefore, in the exile of Edom too, the length of the exile is at the level of “running,” so that there will be the level of “returning” in the days of Mashiach, etc.
The same rule explains the present exile of Edom: its length is the “running” away, so that the “returning” will come in the days of Mashiach.


כי עין בעין122 כו׳ ביתר שאת ויתר עז מבמ״ת [מבמתן תורה] שלא ראו עין בעין כ״א שומעים הנראה וכו׳.123124125
For “eye to eye,” etc., with greater exaltation and greater power than at the Giving of the Torah, when they did not see eye to eye, but rather heard what is seen, etc.
That future revelation will be “eye to eye,” greater in exaltation and power than at Sinai. At Sinai the people did not see eye to eye but “heard what is seen”: their perception, even of what was shown, remained like hearing.




Section 7 · ¶27
Heart and soul
27והנה בחי׳ ראשונה שהוא בחי׳ יחוד הוי׳ באלקים בגלוי המשכת המדות נק׳ בכל לבבכם שהלב הוא מקור המדות ומשכנם.
Now, the first level, which is the level of the union of Havayah with Elokim in the revelation of the drawing forth of the emotive attributes (middos), is called “with all your heart,” for the heart is the source of the emotive attributes and their dwelling place.
The first level, the union of Havayah with Elokim revealed as love and awe, corresponds to serving G-d “with all your heart,” since the heart is the source and seat of the emotions.


משא״כ גלוי בחי׳ הוי׳ לבדו נק׳ בכל נפשכם שהוא בחי׳ התקשרות כל הנפש חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] ומחשבה דבור כו׳.
Whereas the revelation of the level of Havayah alone is called “with all your soul,” which is the level of the binding of the whole soul: Chochmah (wisdom), Binah (understanding) and Daas (knowledge) with Chochmah, Binah and Daas, and thought, speech, etc.
The revelation of Havayah alone corresponds to “with all your soul”: the binding of the entire soul, its Chochmah, Binah and Daas to the divine Chochmah, Binah and Daas, and its thought and speech as well.


וכמ״ש ואשים דברי בפיך126 ודברי אשר שמתי בפיך.127 וכענין שכינה מדברת מתוך גרונו של משה.128 ואני המשנה המדברת בפיך129 וכו׳ ועי״ז ודברת בם130 כו׳:
As it is written, “And I have put My words in your mouth,” and “My words which I have put in your mouth.” And as in the matter of “the Shechinah spoke from the throat of Moshe.” And, “I am the Mishnah that speaks in your mouth,” etc. And through this, “and you shall speak of them,” etc.
This complete binding makes a person’s speech the speech of G-d: “I have put My words in your mouth,” “the Shechinah spoke from the throat of Moshe,” and “I am the Mishnah that speaks in your mouth,” which the Kehot note traces to Maggid Meisharim. Through this comes “and you shall speak of them,” of the words of Torah.



In one’s avodah
The maamar draws a path for prayer: contemplate G-d’s greatness as it is revealed in creation, the level of Elokim, until love and awe for Havayah are born; this is the love from below, aroused from Pesukei DeZimrah up to the Shema. In the Shema itself, draw down the supernal love from above, which can turn even the evil inclination to G-d. Beyond this, Havayah alone is reached through the mitzvos and the study of Torah, binding mind, thought and speech to G-d, “with all your soul.”
Questions for discussion
	Why does the maamar say that “greatness” can be applied only to G-d’s radiance and not to G-d Himself, and how does the image of the sun and its light make this clear?
	How does “the reward of a mitzvah is the mitzvah” explain why each tzaddik inherits 310 worlds?
	What is the difference between the love a person arouses from below and the supernal love, and where in prayer does each belong?
	Why could Havayah alone be revealed only through mitzvos and Torah, and not through the Patriarchs’ own service?
	How does the principle of “running and returning” answer Moshe’s question, and what does it say about the present exile?

Sources and references
Notes
Paragraph 1
1“And G-d spoke to Moshe and said to him, ‘I am G-d.’” The opening verse of the maamar; the Alter Rebbe will read its two Names, Elokim and Havayah, as the key to the whole passage.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2וידבר — וארא
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, on 4b.
Kehot’s noteנדפס גם בתו״א לעמבערג ד, ב. הנחת כ״ק אדמו״ר האמצעי במאמרי אדה״ז פרשיות ע׳ רכו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות הערות וקיצורים נדפס באוה״ת וארא כרך ח ע׳ ב׳תתפב. קיצורים שם ע׳ ב׳תתצג. בכמה כת״י מצויין ש״פ וארא תקס״ה.
3וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai, but by My Name Havayah I was not known to them.” The continuation, which the maamar treats as G-d’s answer to Moshe.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
4נאמרה תשובה על . . למה הרעתה
On the words “was said as an answer to … Why have You done harm,” the note quotes the sichah there: “not only consolation and a promise.” The passage is read as a real answer to Moshe’s question.
Kehot’s note”לא רק נחמה והבטחה” — לקו״ש לפ׳ וארא חל״א ע׳ 24.
5למה הרעות
Moshe’s protest after Pharaoh increased the labor: “Why have You done harm to this people?” The maamar asks how the next passage answers it.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, כב.
Paragraph 2
6למה הרעות
Moshe’s question, “Why have You done harm to this people?”, which the maamar sets out to answer.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7גם להבין
That manuscript reads “and we also need to understand the matter of the sin for which they suffered the exile,” where the printed text has “on account of which the exile came.”
Kehot’s noteבבוך 1824: וגם צל״ה ענין החטא שבשבילו סבלו: הגלות.
8ועבדום וענו אותם
G-d’s words to Avraham at the Covenant between the Parts: his descendants would be strangers in a land not theirs, “and they will enslave them and afflict them.” The exile was decreed long before it happened.
Genesis 15:13בראשית ט״ו:י״ג
וַיֹּאמֶר לְאַבְרָם יָדֹעַ תֵּדַע כִּי־גֵר יִהְיֶה זַרְעֲךָ בְּאֶרֶץ לֹא לָהֶם וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָׁנָה:
And He said unto Abram: ‘Know of a surety that thy seed shall be a stranger in a land that is not theirs, and shall serve them; and they shall afflict them four hundred years;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טו, יג.
9אך הנה כתיב
The Tzemach Tzedek quotes a passage of this maamar, beginning here with the verse about creation, in his Or HaTorah on Megillas Esther.
Kehot’s noteקטע מכאן מובא באוה״ת מג״א ע׳ ריז [בהוצאת תנש״א. — בהוצאת תשכ״ט ע׳ ב׳תא].
10ביום עשות ה׳ אלקים
“On the day that Havayah Elokim made earth and heaven.” The first verse to join the two Names, read here as the joining of Havayah with Elokim in creation.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
11“They embittered their lives with hard labor, with mortar and with bricks.” The harshness of the slavery, whose cause the maamar asks about.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12וביאור שני שמות . . וכך היתה כוונת יעקב
the passage shares nothing with the note
Kehot’s noteראה אוה״ת בראשית לז, א ביאור לכאן. ועי׳ לעיל בפ׳ ויצא סד״ה ושבתי בשלום בענין כי שמש ומגן.
13אלקים לשון רבים
There too Elokim is called a plural form because the life-force divides to every creature, and this drawing forth comes from His Malchus, “Your sovereignty is the sovereignty of all worlds.” It compares this to a king whose rule and awe spread over his country while he himself is not grasped by its people.
Kehot’s noteראה לקו״ת אמור לא, ג. דרך מצותיך קצז, א (בהוצאה חדשה). אוה״ת פ׳ וארא ע׳ קנה. רכג. יתרו ס״ע א׳לח.
14כי אלקים קדושים הוא
Joshua tells the people, “For He is a holy G-d,” where both the Name and its adjective are plural. The Alter Rebbe cites it to show that Elokim is a plural form.
Joshua 24:19יהושע כ״ד:י״ט
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־הָעָם לֹא תוּכְלוּ לַעֲבֹד אֶת־ה׳ כִּי־אֱלֹקִים קְדֹשִׁים הוּא אֵל־קַנּוֹא הוּא לֹא־יִשָּׂא לְפִשְׁעֲכֶם וּלְחַטֹּאותֵיכֶם:
And Joshua said unto the people: ‘Ye cannot serve the L-RD; for He is a holy G-d; He is a jealous G-d; He will not forgive your transgression nor your sins.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, יט. באוה״ת מג״א שם מוסיף: ”ביהושע סי׳ כד יעו״ש בילקוט והירושלמי פ״ט דברכות”.
15“Great is G-d and highly praised, and His greatness is unsearchable.” The maamar builds on its last words: G-d’s own greatness cannot be grasped.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16גדול ה׳ . . ואימתי גדול
The Zohar asks, “When is the Holy One, blessed be He, called great?” and answers from Psalm 48: when the Community of Israel is with Him, “in the city of our G-d.” The maamar will explain the “city” as the many “houses” into which the divine life-force divides.
Psalms 48:1תהילים מ״ח:א׳
שִׁיר מִזְמוֹר לִבְנֵי־קֹרַח:
A Song; a Psalm of the sons of Korah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 5aזח״ג ה, א
Zohar II, 235aזח״ב רלה, א
Kehot’s noteתהלים מח, א. זח״ג ה, א. זו״ח תשא (מד, א) בשינוי לשון. וראה ד״ה כבוד מלכותך תרס״א. אור לי״ד ש״ת (שם הערה 32). ראה גם זח״ב רלה, א. במה שמבואר כאן ראה גם אוה״ת פ׳ מסעי ע׳ א׳שנג. באוה״ת נצבים ע׳ א׳רכב מציין לכאן.
17בעיר אלקינו
“Great is G-d and highly praised in the city of our G-d, His holy mountain.” The verse that links G-d’s greatness to “the city of our G-d.” Kehot’s note prints Psalms 48:1; in the Hebrew numbering the words are in 48:2, since 48:1 is the psalm’s heading.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18לא שייך לומר עליו לשון גדולה
The Tzemach Tzedek discusses this point in Or HaTorah on Vayera.
Kehot’s noteראה אוה״ת וירא צב, א, ובהמשך מים רבים תרל״ו פרק מח מ״ש כאן דלא שייך לומר עליו לשון גדולה כ״א בחי׳ גדולה שייך רק בהתפשטות זיו והארה, וכן לקמן צד, ב משמע שהגדולה והחסד שבאצי׳ ממכ״ע וסוכ״ע בטל אצלו ית׳ שזהו היפך ממ״ש שם שבחי׳ גדולה זהו הנמשך מבחי׳ ולגדולתו אין חקר. אעכצ״ל כו׳. ע״ש. ועיין ג״כ בתורת שמואל תרכ״ז ע׳ תיח. באוה״ת מג״א הנ״ל יש כאן הג״ה ”(ועמ״ש מזה בד״ה ויושט המלך לאסתר את שרביט הזהב)”. והכוונה למה שמובא לעיל מד״ה מים רבים תרל״ו פרק מח.
19כי שמש ומגן הוי׳ אלקים
“For Havayah Elokim is a sun and a shield.” The source of the analogy: the divine light that spreads to the worlds is like sunlight, which is not the sun itself.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב. ראה אוה״ת נ״ך כרך א ע׳ תקלח.
20מלכותך מכ״ע
“Your sovereignty is the sovereignty of all worlds.” Cited to show that all worlds draw from G-d’s Malchus, the attribute of sovereignty.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
21והנה כתיב מה רבו
A passage of this maamar, beginning here, is quoted there with glosses.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג ח״א ע׳ קפח עם הגהות.
22מה רבו מעשיך
“How many are Your works, O G-d; You made them all with wisdom.” Read here as the multiplicity of the lower worlds.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
23מה גדלו מעשיך
“How great are Your works, O G-d; Your thoughts are very deep.” The maamar will apply it to the higher worlds of angels and souls.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
24מה גדלו מעשיך
That manuscript adds: “and we need to understand the change of wording,” that is, from “how many” to “how great.”
Kehot’s noteבבוך 1824 נוסף: וצל״ה שינוי הלשון ענין: מה רבו.
25מה רבו מעשיך קאי על עולמות התחתונים
The note cites it as a parallel discussion of “How many are Your works” as the lower worlds.
Kehot’s noteראה מאמרי אדה״ז על ש״ס וזהר ע׳ רעג. ועם הגהות בביאוה״ז להצ״צ כרך א ע׳ תעב. וראה ד״ה שאו מרום לכ״ק אדמו״ר הצ״צ בספר החקירה בהוספות. ד״ה אין ערוך תרצ״ד. ד״ה וכל העם רואים ת״ש ע׳ 112.
Paragraph 6
26שאין לך כל עשב
The same saying appears earlier, at 8d, where its source is noted: one who has been busy all day with material concerns, called “darkness,” afterward contemplates in prayer how “there is no herb…”.
Kehot’s noteנסמן לעיל ח, ד. באוה״ת וארא כרך ח ע׳ ב׳תתפג יש הגה״ה: (הובא בר״ח פ״ה משער האהבה והוא במד״ר בראשית פ״י).
27שאין לך כל עשב מלמטה
“There is no herb that does not have a mazal in the firmament that strikes it and tells it, ‘Grow!’” The Alter Rebbe uses it to show that each plant’s particular taste comes from a spiritual source above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
28וכל קרבי את שם קדשו
“Bless G-d, O my soul, and all my innards His holy Name.” Read here as “supernal innards” that sort the refuse of the higher worlds and pass it down to this world.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, א. ראה לקו״ת צו ז, ב. שלח מב, א. וראה יהל אור עה״פ ע׳ שפב.
Paragraph 7
29וכמארז״ל נטה שמאלו
There the saying is contrasted with the Sanctuary: heaven and earth were each made with one hand, “My hand founded the earth and My right hand spread out the heavens,” but the Sanctuary, the work of the righteous, with both hands, joining Gevurah to Chesed.
Kehot’s noteראה פדר״א פי״ח. לקו״ת נשא כא, ב ואילך ובמ״מ לשם. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ שמב. סה״מ תרל״ג ח״ב ע׳ שסה. לקו״ש חל״א ע׳ 77 ואילך.
30נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
The Midrash describes G-d stretching out His right hand to spread the heavens and His left hand to found the earth. The Kehot note points here for the saying the Alter Rebbe quotes.
Pirkei DeRabbi Eliezer 18:2פרקי דרבי אליעזר י״ח:ב׳
מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? פָּשַׁט יַד יְמִינוֹ וְנָטָה שָׁמַיִם, וּפָשַׁט יַד שְׂמֹאלוֹ וְיָסַד אֶרֶץ, שֶׁנֶּאֱמַר (ישעיהו מח, יג): ״אַף יָדִי יָסְדָה אֶרֶץ וִימִינִי טִפְּחָה שָׁמָיִם״, וְעָמְדוּ יַחְדָּיו אֶרֶץ וְשָׁמַיִם, שֶׁנֶּאֱמַר (בראשית ב, א): ״וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכָל צְבָאָם״. וְכִי כָּלוּ שָׁמַיִם וָאָרֶץ מִלִּהְיוֹת וּמִלַּעֲמֹד עוֹד, וַהֲלֹא כְּבָר נֶאֱמַר עֲלֵיהֶם (ירמיהו כג, כד): ״הֲלוֹא אֶת הַשָּׁמַיִם וְאֶת הָאָרֶץ אֲנִי מָלֵא״. אֶלָּא שֶׁכָּלוּ מִמְּלָאכָה מִפֹּעַל, וּמִצִּוּוּי לְכָךְ נֶאֱמַר וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ.
What did the Holy One, blessed be He, do? He put forth His right hand and stretched forth the heavens, and He put forth His left hand and founded the earth, as it is said, "Yea, mine hand || hath laid the foundation of the earth, and my right hand hath spread out the heavens: when I called unto them, they stood up together" (Isa. 48:13). Both of them were created simultaneously, as it is said, "And the heavens and the earth were finished, and all their host" (Gen. 2:1). …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
31נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
One of the Zohar passages in the Alter Rebbe’s parenthesis: G-d stretched out His right hand and created the world above, and His left and created this world.
Zohar, Shemot 49:354–50:364ספר הזהר, שמות מ״ט:שנ״ד-נ׳:שס״ד
He stretched forth His right hand and created the world above; He stretched forth His left hand and created this world, as it says, “Mine hand hath laid the foundation of the earth and my right hand hath spanned the heavens; when I call unto them they stand up together” (Isa. 49, 13). All were created in one moment. And He made this world corresponding to the world above, and everything which is above has its counterpart here below, and everything here below has its counterpart in the sea; and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: the Holy One, blessed be He, inclined His right hand and created the heavens, and His left and created the earth.
Zohar, Bo 5:101–111ספר הזהר, בא ה׳:ק״א-קי״א
He also interpreted the verse: “G-d created the (eth) heavens and the (eth) earth” (Gen. I, I), referring the first eth to the Right Hand and the second to the Left Hand; and these two “stand together” (Isa. 48, 16)
The Zohar; London, Soncino Press, 1933 (Public Domain)
33נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: G-d stretched out the line of His right and created the heavens, and the line of His left and created the earth.
Zohar, Yitro 22:389–400ספר הזהר, יתרו כ״ב:שפ״ט-ת׳
R. Eleazar said: ‘From the fact that in one place it says: “In the beginning G-d created heaven and earth”, and in another, “On the day when the L-rd G-d made earth and heaven” (Gen. 2, 4), it has been concluded that both heaven and earth were created as one; the Holy One stretched out His right hand and created the heaven, and then He stretched out His left hand and created the earth.
The Zohar; London, Soncino Press, 1933 (Public Domain)
34נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: the world was created with right and left; the heavens, the “male,” were made by the power of the right, and the “female” comes from the left side, as in “My hand founded the earth and My right hand spread out the heavens.”
Zohar, Bereshit 30:310–319ספר הזהר, בראשית ל׳:ש״י-שי״ט
When the flaming fire goes forth and the Left is awakened, smoke also goes up, as it says, “Now mount Sinai was altogether on smoke, because the L-rd descended upon it in fire” (Ex. 19, 18); because when fire descends, smoke and fire are intermingled, and so the whole is on the side of the left. This is the inner meaning of the verse, “Yea, my hand hath laid the foundations of the earth, and my right hand hath spread out the heavens” (Is. 48, 13), i.e. by the power …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35וע׳ מזה בזהר ח״ב
This bracketed reference to the Zohar also appears there, with the reference to Part I of the Zohar given first.
Kehot’s noteהגה״ה זו גם באוה״ת ויקרא כרך א ע׳ רד. ושם מביא הזח״א תחילה.
36מקבלת מבחי׳ שמאל
The text there adds: even so, those who do His will have many pleasures without measure, for they receive from the inner dimension of the will itself, from “how great are Your works,” all the more so.
Kehot’s noteבסה״מ תרמ״א ע׳ מ נוסף: ועכ״ז יש תענוגי׳ הרבה עד אין שיעור, לעושי רצונו שהם מקבלים מבחי׳ פנימי׳ הרצון ממש דהיינו מבחי׳ מה גדלו מעשיך כו׳ וכמשי״ת עאכו״כ.
37מה רבו מעשיך
“How many are Your works”: the multiplicity of the earth, which receives from the left.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38מה גדלו מעשיך
“How great are Your works”: the higher worlds of angels and souls, whose delights are each unique.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לעוה״ז הגשמי
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5641.
Kehot’s noteבסה״מ תרמ״א ע׳ לט הוסיף כ״ק אדמו״ר מהר״ש: וזהו ר״ע כשראה כרך גדול של רומי מליאה תענוגים שחק וא׳ אם לעוברי רצונו כך לעושי רצונו עאכ״ו, היינו אם לעוברי רצונו כך שהוא רק בחי׳ פסולת וחיצוני׳.
Paragraph 8
40עתיד הקב״ה להנחיל לכל צדיק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
41עתיד הקב״ה להנחיל לכל צדיק וצדיק ש״י עולמות
The closing teaching of the Mishnah: the Holy One, blessed be He, will cause each tzaddik to inherit 310 worlds, as it says, “to cause those who love Me to inherit yesh.” The Alter Rebbe asks what such an inheritance means.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42להנחיל אוהבי יש
“To cause those who love Me to inherit substance (yesh), and I will fill their treasuries.” The Mishnah reads yesh as the number 310.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
43שכר מצוה מצוה
The note points to the Mitteler Rebbe’s maamar beginning “Better is one hour” as a further discussion of “the reward of a mitzvah is the mitzvah.”
Kehot’s noteאבות פ״ד מ״ב. ראה ד״ה יפה שעה אחת נדפס במאמרי אדה״א קונטרסים ע׳ רב.
44שכר מצוה מצוה
“The reward of a mitzvah is the mitzvah.” Read here to mean that the reward is the supernal delight drawn down by the mitzvah itself.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
45כי יש מתפעל כו׳
Tanya 50 describes a love above the “silver” loves of Chesed: a love like flashes of fire, from the higher Gevuros of Binah, kindled by contemplating the greatness of the Infinite One, before Whom all is as nothing.
Tanya, Likkutei Amarim 50:5תניא, חלק ראשון; ליקוטי אמרים נ׳:ה׳
וְאִי אֶפְשָׁר לְבָאֵר עִנְיָן זֶה הֵיטֵב בְּמִכְתָּב, רַק כָּל אִישׁ נִלְבָּב וְנָבוֹן, הַמַּשְׂכִּיל עַל דָּבָר וּמַעֲמִיק לְקַשֵּׁר דַּעְתּוֹ וּתְבוּנָתוֹ בַּה׳ – יִמְצָא טוֹב וְאוֹר הַגָּנוּז בְּנַפְשׁוֹ הַמַּשְׂכֶּלֶת, כָּל חַד לְפוּם שִׁיעוּרָא דִילֵיהּ [יֵשׁ מִתְפָּעֵל כוּ׳ וְיֵשׁ מִתְפָּעֵל כוּ׳], אַחֲרֵי קְדִימַת יִרְאַת חֵטְא, לִהְיוֹת סוּר מֵרָע בְּתַכְלִית שֶׁלֹּא לִהְיוֹת ״עֲוֹנוֹתֵיכֶם מַבְדִּילִים״ כוּ׳ חַס וְשָׁלוֹם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ.
Paragraph 9
46עתיד הקב״ה להנחיל לכל צדיק וצדיק
The Mishnah’s promise of 310 worlds to each tzaddik, now explained as each tzaddik’s own share of delight in the radiance of the Shechinah.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
47כל חד לפום שיעורא דיליה
A gloss there adds that the number 310 may be half of the 620 lights in Keser, corresponding to the 613 commandments of the Torah and the seven of the Sages.
Kehot’s noteבאוה״ת וארא כרך ח ע׳ ב׳תתפג נוסף: (ומספר ש״י י״ל שהוא חצי מתר״ך אורות שבכתר שכנגד תרי״ג מצות דאורייתא וז׳ דרבנן. ועמ״ש בזה במ״א בענין קנה חכמה קנה בינה ב״פ קנה עולה ש״י. עיין תוי״ט סוף עוקצין ענין ש״י בע״א).
Paragraph 10
48ע״ש ריבוי התחלקות . . וזהו אימתי גדול
The Tzemach Tzedek writes that from here it appears that a created thing’s existing as something separate is the work of the Name Elokim, while through the union of Havayah with Elokim the nullification of that separate existence is drawn down; he refers to his explanations of “the mezuzah on the right” and of “Return, O Israel.”
Kehot’s noteבביאוה״ז להצ״צ כרך א ע׳ שסה שמכאן נראה: ”שכדי להיות היש דבר נפרד זהו״ע שם אלקים, אך ע״י יחוד הוי׳ בשם אלקים נמשך להיות ביטול היש, וכן נתבאר בביאור דמזוזה מימין ובביאור דשובה ישראל” ע״ש.
49שו״ה בהתפשטות — והיא היא
That manuscript has “it is” (הוא) at this point, in place of “and this is precisely” (והיא היא).
Kehot’s noteבבוך 414: הוא.
50לחזות בנועם ה׳
“One thing I ask of G-d … to behold the pleasantness of G-d.” Cited for the souls’ delight in perceiving His revealed greatness.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
51בעיר אלקינו
“Great is G-d and highly praised in the city of our G-d.” The “city” is now explained as the many “houses” of divine letters.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אימתי גדול כשהוא בעיר אלקינו
The Zohar’s question “When is He called great?” and its answer from Psalm 48, which this paragraph explains.
Zohar, Vayikra 6:51–7:61ספר הזהר, ויקרא ו׳:נ״א-ז׳:ס״א
It was sung in praise of the Community of Israel. Wherein lies this praise? In the words, “Great is the L-rd and highly to be praised, in the city of our G-d, in his holy mountain”. For when is the Holy One, blessed be He, called great? When the Community of Israel is with Him; He is great “in the city of our G-d”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
53עיר נק׳ מה שמקובץ מכמה בתים
The Tzemach Tzedek quotes a passage of this maamar, beginning here, in Or HaTorah on Bereshis, and discusses the theme again in a later volume.
Kehot’s noteקטע מכאן מובא באוה״ת בראשית כרך ו תתרע, א. ראה דרך מצותיך קיג, א (ובהוצאת תשנ״א ואילך קצז, א). אוה״ת בראשית כרך ז תתשעה, ב. המשך זאת חנוכת המזבח תר״מ סעי׳ יד.
54ובתים הם צירופי אותיות
The chapter explains “For Havayah Elokim is a sun and a shield”: as a sheath shields the sun so that creatures can bear it, so the Name Elokim shields the Name Havayah, which brings everything into being from nothing at every moment.
Tanya, Sha’ar HaYichud 4תניא, חלק שני; שער היחוד והאמונה ד׳
Kehot’s noteראה תניא ח״ב פ״ד. וע׳ לקמן צד, ב. לקו״ת בד״ה בשעה שהקדימו פ״א. אוה״ת בראשית לט, ב.
55וכמ״ש בס״י שתי אבנים בונות שני בתים
On “he took from the stones of the place” (21a), stones are letters, as Sefer Yetzirah says: as many stones make a house one can live in, many letters make words in which the intellect is clothed.
Kehot’s noteפ״ד מט״ז, ע״פ נוסח האריז״ל. וראה לעיל כא, א. נ, א.
56שו״ה אבנים — שני בתים
That manuscript adds “etc.” after “two stones build two houses,” marking the quotation as continuing.
Kehot’s noteבבוך 414 נוסף: כו׳.
57שתי אבנים בונות שני בתים
“Two stones build two houses; three build six houses…”: Sefer Yetzirah counts the words that letters can form. The Alter Rebbe uses it to show that “houses” are combinations of letters. Kehot’s note cites it as chapter 4, mishnah 16, following the Arizal’s version; in the version on Sefaria it is 4:12.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
58בכמה בתים
That manuscript reads “into many levels” (בכמה בחי') instead of “into many houses.”
Kehot’s noteבבוך תניא — ברוק: בכמה בחי׳.
59גילוי לעולמות ונבראים
The Tzemach Tzedek’s copy adds: “And then too He is called ‘great,’ since His greatness is recognized in His bringing worlds and creatures into being.”
Kehot’s noteבאוה״ת וארא כרך ח ע׳ ב׳תתפג נוסף: (וגם אז נק׳ גדול מצד שניכר גדולתו ית׳ במה שמהוה עולמות ונבראים.
60גילוי בעיר אלקינו כו׳
The copy there adds: “And then it does not apply to call Him ‘great,’ only ‘His greatness is unsearchable,’ for no thought can grasp Him to recognize His greatness, since He is not yet spread forth and drawn into creatures.” An abridgment of the maamar follows there.
Kehot’s noteבאוה״ת שם נוסף: (ואז לא שייך לקרותו גדול אלא ולגדולתו אין חקר דלית מחשבה תפיסא בי׳ להכיר גדולתו מאחר שאינו עדיין בבחי׳ התפשטות והמשכה בנבראים). אח״כ נמצא שם קיצור.
Paragraph 12
61את האלקים ירא
“The end of the matter, all having been heard: fear G-d and keep His commandments.” Again the Name Elokim is tied to fear.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
62את ה׳ אלקיך תירא
“You shall fear Havayah your Elokim.” Read here to say that fear of Havayah comes through “your Elokim.”
Deuteronomy 6:13דברים ו׳:י״ג
אֶת־ה׳ אֱלֹקֶיךָ תִּירָא וְאֹתוֹ תַעֲבֹד וּבִשְׁמוֹ תִּשָּׁבֵעַ:
Thou shalt fear the L-RD thy G-d; and Him shalt thou serve, and by His name shalt thou swear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, יג.
63ויראת בושת
The words read “and the awe of shame” (ויראת בושת) there too, as in this text.
Kehot’s noteוכ״ה בסה״מ תרנ״ה ע׳ סו. אבל בסה״מ תרמ״א: ויראה בושת.
64והאלקים עשה שייראו לפניו
“And G-d has made it so that they fear before Him.” The verse names Elokim as the source of awe.
Ecclesiastes 3:14קהלת ג׳:י״ד
יָדַעְתִּי כִּי כׇּל־אֲשֶׁר יַעֲשֶׂה הָאֱלֹקִים הוּא יִהְיֶה לְעוֹלָם עָלָיו אֵין לְהוֹסִיף וּמִמֶּנּוּ אֵין לִגְרֹעַ וְהָאֱלֹקִים עָשָׂה שֶׁיִּרְאוּ מִלְּפָנָיו:
I know that, whatsoever G-d doeth, it shall be for ever; nothing can be added to it, nor any thing taken from it; and G-d hath so made it, that men should fear before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יד.
Paragraph 13
65הללוהו בגבורותיו
“Praise Him for His mighty deeds; praise Him according to His abundant greatness.” Praise and love grow from His might and greatness as they appear in the world, the level of Elokim.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ב.
66ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d with all your heart.” The Alter Rebbe reads “your Elokim” as the path by which love for Havayah is reached.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
Paragraph 14
67וידבר אלקים אל משה ויאמר אליו אני הוי׳
“And G-d spoke to Moshe and said to him, ‘I am G-d.’” Read here as Havayah revealed through Elokim.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וארא אל אברהם ויצחק
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The Patriarchs are read as the love and awe born from the union of the two Names.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
69ביום עשות ה׳ אלקים ארץ ושמים
“On the day that Havayah Elokim made earth and heaven”: the union of the two Names, so that Havayah is revealed below.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ארץ ושמים
In that manuscript the verse is quoted without the words “earth and heaven.”
Kehot’s noteבבוך 1824 ליתא.
71והאבות הן הן בחי׳ המרכבה
The saying “the Patriarchs are the Chariot” is sourced there.
Kehot’s noteנסמן לעיל ד, ג.
72והאבות הן הן בחי׳ המרכבה
Reish Lakish’s saying, “The Patriarchs are themselves the Chariot,” from the verse “And G-d went up from upon Avraham.” The Alter Rebbe uses it to explain Avraham as a chariot for the supernal love.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
73וכדכתיב ויסע אברם הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south (the Negev).” Read as Avraham’s ascent from below until the supernal love, the “south,” rested on him.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט. בבוך 633: כדכתיב.
Paragraph 16
74שו״ה דלתתא — שהוא גבול
That manuscript reads “which is the level of limitation” in place of “which is limited.”
Kehot’s noteבבוך 414: שהוא בחי׳ גבול.
75גבול ונברא
That manuscript reads “the level of created, limited and newly made, something from nothing.”
Kehot’s noteבבוך 1824: בחי׳ נברא וגבול ומחודש: יש מאין.
76באל שדי
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai.” The Name by which G-d appeared to the Patriarchs, read here as the power that limits.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שאמר לעולמו די
The Talmud explains the Name Shaddai as “I am the One Who said to the world, ‘Enough!’”, for the world kept expanding until G-d set its bounds. The Alter Rebbe reads it as the contraction that lets the infinite love enter a finite soul.
Chagigah 12a:3חגיגה י״ב א:ג׳
אָמַר רַב יְהוּדָה אָמַר רַב: אָדָם הָרִאשׁוֹן, מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ הָיָה, שֶׁנֶּאֱמַר: ״לְמִן הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד קְצֵה הַשָּׁמָיִם״, כֵּיוָן שֶׁסָּרַח הִנִּיחַ הַקָּדוֹשׁ בָּרוּךְ הוּא יָדוֹ עָלָיו וּמִיעֲטוֹ, שֶׁנֶּאֱמַר: ״וַתָּשֶׁת עָלַי כַּפֶּכָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א. ראה גם לקמן קטו, ג. בלקו״ת שה״ש ד, ד מציין לכאן.
78עולם חסד יבנה
“A world of kindness will be built.” Read as the supernal kindness “built” into a world that a soul can receive.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 17
79בחכמה יבנה בית
“With wisdom a house is built.” It shows that “will be built” means building a structure fit to dwell in.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
80שתי אבנים בונות
“Two stones build two houses.” The letters as building stones: the supernal love is “built” through combinations of letters.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
81ועתיד הקב״ה להנחיל לכל צדיק ש״י עולמות
The 310 worlds promised to each tzaddik, read here as the supernal love revealed at the level of yesh.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
82להנחיל אוהבי יש
“To cause those who love Me to inherit substance (yesh).” Yesh, 310, stands for the love revealed as something that exists, so that souls can receive it.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
83שאמר לעולמו די
“Who said to the world, ‘Enough!’”: here identified with the tzimtzum through which the supernal love is revealed.
Chagigah 12a:3חגיגה י״ב א:ג׳
אָמַר רַב יְהוּדָה אָמַר רַב: אָדָם הָרִאשׁוֹן, מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ הָיָה, שֶׁנֶּאֱמַר: ״לְמִן הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד קְצֵה הַשָּׁמָיִם״, כֵּיוָן שֶׁסָּרַח הִנִּיחַ הַקָּדוֹשׁ בָּרוּךְ הוּא יָדוֹ עָלָיו וּמִיעֲטוֹ, שֶׁנֶּאֱמַר: ״וַתָּשֶׁת עָלַי כַּפֶּכָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84וארא אל אברהם
“And I appeared to Avraham”: the revelation of the supernal love to Avraham through that contraction.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85האהבה העליונה שהיא העיקרית
The Tzemach Tzedek sums up: the essence of love is the love that comes from above; the love a person arouses in himself is an arousal from below for the supernal love; and since that love is infinite, it is revealed in a soul only through contractions, “a world of kindness will be built,” built as world and concealment so that souls can receive it.
Kehot’s noteראה באוה״ת כאן כרך ח ע׳ ב׳תתפה: ”נת׳ עיקר האהבה היא הבאה מלמעלה ואהבה שהאדם מעורר בנפשו היא אתעדל״ת להאהבה העליונה עליונה, אך אהבה עליונה היא א״ס ושתתגלה בנפש האדם הוא ע״י צמצומים עולם חסד יבנה פי׳ שהחסד ואהבה עליונה נבנה בבחי׳ עולם והעלם כדי שיוכלו הנשמות לקבל”.
86ואהבת את ה׳ אלקיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ו, ה.
87ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d.” The Alter Rebbe notes that ve’ahavta is a transitive verb: love is something drawn down.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88בחכמה יבנה בית
The words here quote Proverbs 24:3; the passage is shown below.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
Paragraph 20
89אהבתי אתכם אמר ה׳
“I have loved you, says G-d.” G-d’s own love for Israel, the supernal love that comes from above.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
90בכל לבבך
“With all your heart”: the love must fill the whole heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91בכל לבבך . . בשני יצריך
The Talmud reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” Here the evil inclination too is turned to love by the supernal love.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteואתחנן ו, ה. ברכות נד, א.
92לבו המס ימס
“Even the valiant man, whose heart is like the heart of a lion, will utterly melt.” The Alter Rebbe borrows the phrase for the heart that melts when the supernal love is drawn down upon it.
II Samuel 17:10שמואל ב י״ז:י׳
וְהוּא גַם־בֶּן־חַיִל אֲשֶׁר לִבּוֹ כְּלֵב הָאַרְיֵה הִמֵּס יִמָּס כִּי־יֹדֵעַ כׇּל־יִשְׂרָאֵל כִּי־גִבּוֹר אָבִיךָ וּבְנֵי־חַיִל אֲשֶׁר אִתּוֹ:
then even he that is valiant, whose heart is as the heart of a lion, will utterly melt; for all Israel knoweth that thy father is a mighty man, and they that are with him are valiant men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93כהמס דונג
“As wax melts before fire.” The image for the evil inclination melting when the supernal love is drawn upon it.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
Paragraph 21
94כשכבר נמשך בבחי׳ אלקים
The Tzemach Tzedek explains: the Name Elokim is the shield and curtain that separates Atzilus from Beriah, as written in the maamar beginning “And you shall command the children of Israel.”
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתצט מפרש ”והיינו כי שם אלקים הוא בחי׳ מגן ופרוכת המפסיק בין אצי׳ לבריאה כמ״ש בד״ה ואתה תצוה את בנ״י”.
95אבל ושמי הוי׳ . . קודם שבא לידי גילוי ההמשכה במדות
There this level, before it is drawn into the emotive attributes, is called the higher unity (yichuda ila’ah), a union like the interweaving of the Name Ado-nai within Havayah.
Kehot’s noteוהוא בחי׳ יחו״ע ויחוד זה ע״ד שילוב אד׳ בהוי׳ — אוה״ת שמות ע׳ מח. וכ״ה באוה״ת משפטים כרך ז בד״ה לא תהי׳, ע״ש.
96לא נודעתי להם
“But by My Name Havayah I was not known to them.” Read as Havayah alone, which was not revealed to the Patriarchs.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97הקב״ה מניח תפילין
The Talmud teaches that the Holy One, blessed be He, puts on tefillin. The Alter Rebbe cites it to show that the mitzvos are G-d’s own, and so they can reveal what human effort cannot.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
Paragraph 22
98ות״ת שכנגד כולם
“And the study of Torah is equal to them all.” The Mishnah weighs Torah study against all the other deeds it lists; the Alter Rebbe explains why: its source is exceedingly high.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
99מה יתרון לאדם בכל עמלו שיעמל תחת השמש
“What profit does a man have in all his toil that he toils under the sun?” The verse on which the Zohar’s teaching about the toil of Torah is based.
Ecclesiastes 1:3קהלת א׳:ג׳
מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100וכמ״ש בזהר . . שאני אורייתא
The Zohar asks whether the verse includes toil in Torah, and answers that the toil of Torah is different, for it is above the sun. The Alter Rebbe reads “the sun” as “a sun and a shield, Havayah Elokim.”
Zohar I, 223bזח״א רכג, ב
Kehot’s noteזח״א רכג, ב. זח״ג קפב. וראה סה״מ תרל״ג ח״א ע׳ רנ בשולי הגליון. לעיל ח, ד. אוה״ת נ״ך כרך א ע׳ קטז.
101פי׳ שהוא למעלה מעלה מבחי׳ שמש ומגן ה׳ אלקים
The Tzemach Tzedek refers to this passage there.
Kehot’s noteראה באוה״ת נ״ך כרך ב ע׳ א׳קא שמציין לכאן. זהר זה נזכר גם לקמן פא, ד.
102שמש ומגן ה׳ אלקים
“For Havayah Elokim is a sun and a shield”: the union of Havayah with Elokim, which the Torah transcends.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103פנים בפנים דבר
“Face to face G-d spoke with you on the mountain, from the midst of the fire.” The direct revelation at Sinai, which the Patriarchs did not receive. Kehot’s note prints Deuteronomy 5:8; the words are in 5:4.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ח.
104אנכי מי שאנכי
The phrase is sourced in the first maamar of Torah Ohr, where “these words which I (Anochi) command you” is read as “Anochi, He Who is Anochi,” through which G-d’s own revelation and the Torah are drawn down.
Kehot’s noteנסמן לעיל א, א.
Paragraph 23
105בחי׳ הסתלקות
The note refers to a discussion of this withdrawal in the supplements to Yahel Or.
Kehot’s noteראה ביהל אור במילואים ע׳ תש בענין הסתלקות זו.
106והחיות רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash of lightning.” The Alter Rebbe reads chayos as chayus, the life-force, which withdraws before it is revealed.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
107רם על כל גוים ה׳
“G-d is high above all nations; His glory is above the heavens.” The exalted level from which, the Alter Rebbe says, the nations draw their life.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
108המשפילי לראות בשמים
“Who lowers Himself to look upon the heavens and the earth.” The level at which G-d comes close and rests His Shechinah on Israel.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109מי כה׳ אלקינו
“Who is like Havayah our G-d, Who dwells on high?” “Our G-d” is read as the Shechinah resting upon Israel.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה.
Paragraph 25
110גם העכו״ם
That manuscript reads “and the idolatrous nations” in place of “the idolatrous nations too.”
Kehot’s noteבבוך תניא — ברוק: והעכו״ם.
111ואלה המלכים אשר מלכו בארץ אדום
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Cited to show that the nations draw from a high source that came before Israel’s kingship.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
112כנודע מענין שבירת הכלים)
The note records that the parenthesis “as is known from the matter of the breaking of the vessels” is found in that copy of the maamar as well.
Kehot’s noteמוסגר זה נמצא גם בהעתק מאמרי אדה״ז.
113למה נק׳ הר סיני
The Talmud explains the name Sinai as the place where hatred (sin’ah) descended toward the nations of the world. The Alter Rebbe reads it as the separation that came with the revelation at Sinai.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
114למה הרעות
Moshe’s question, “Why have You done harm to this people?”, now answered.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ושמי הוי׳ לא נודעתי להם
“But by My Name Havayah I was not known to them.” The heart of the answer: what the Patriarchs did not receive will be revealed to Israel.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116כי אני הוי׳ והייתי לכם לאלקים
“And I will take you to Me as a people, and I will be Elokim to you, and you shall know that I am Havayah your Elokim.” Read as the promise that Havayah alone will rest upon Israel at the level of Elokim.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117פי׳ שבחי׳ . . השורה עליכם
Both passages cite this explanation from here.
Kehot’s noteנעתק בלקו״ת פ׳ שלח מ, ד. בלק עג, סע״ד. ראה גם אוה״ת פ׳ נצבים כרך ה ע׳ ב׳עה.
118בבחי׳ אלקים השורה עליכם
the passage shares nothing with the note
Kehot’s noteע׳ באוה״ת בראשית לז, א. וע׳ לעיל פ׳ ויצא סד״ה ושבתי בשלום בענין כי שמש ומגן.
Paragraph 26
119צ״ל תחלה הסתלקות החיות
The note refers to a footnote there on the withdrawal of the life-force that had to precede the revelation.
Kehot’s noteראה בלקו״ש לפ׳ וארא ח״ו ע׳ 40 הערה 36.
120רם על כל גוים
“G-d is high above all nations”: the exalted level of the withdrawal, from which the nations draw.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121שו״ה שנה כו׳ — גם בגלות אדום הוא
That manuscript reads “also now” in place of “also in the exile of Edom.”
Kehot’s noteבבוך 414: גם עכשיו הוא.
122כי עין בעין
“For eye to eye they shall see when G-d returns to Zion.” The revelation of the days of Mashiach, greater than at Sinai.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123והי׳ ה׳ לי לאלקים
Yaakov’s vow, “and G-d will be my G-d.” Read as a prayer that Havayah alone would rest on him at the level of Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
124שיהי׳ — כי עין בעין כו׳
The Tzemach Tzedek writes there that what is said of the future is a higher level.
Kehot’s noteהנאמר לע״ל הוא בחי׳ גבוה יותר. — אוה״ת תולדות כרך ד תתכז, א.
125ביתר שאת . . שומעים הנראה כו׳
There hearing is Binah and sight is Chochmah.
Kehot’s noteפי׳ כי שמיעה היא בחי׳ בינה וראי׳ הוא חכ׳ שם ע״ב אשר במ״ת לא הי׳ גילוי פנימי׳ ח״ע ממש רק בבחי׳ שמיעה וכמ״ש כי לא יראני האדם כו׳ רק רואים את הנשמע שהוא בחי׳ בינה משם הי׳ גילוי בבחי׳ ראי׳ ממש . . אלא לעתיד שיהי׳ גילוי פנימי׳ התו׳ פנימי׳ ח״ע בבחי׳ ראי׳ ממש שלמעלה מבחי׳ שמיעה . . זהו ענין עין בעין יראו. אוה״ת תולדות כרך ד תתכז, א.
Paragraph 27
126ואשים דברי בפיך
“And I have put My words in your mouth.” G-d’s words in a person’s mouth: the binding of speech to G-d.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ודברי אשר שמתי בפיך
“And My words which I have put in your mouth shall not depart from your mouth.” A second verse with the same idea.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128שכינה מדברת מתוך גרונו של משה
In the previous maamar, Moshe’s “what are we” was complete nullification, so the Torah was given through him in speech, “the Shechinah spoke from his throat.” In G-d’s word, which is one with Him, there is no feeling of love or delight, only being nullified and following Him to say what He speaks, as in “I have put My words in your mouth.”
Kehot’s noteנסמן לעיל נו, א.
129ואני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד משרים ר״פ ויקרא. ועוד.
130ודברת בם
“And you shall speak of them”: words of Torah spoken by one whose whole soul is bound to G-d.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Va’eira · Maamar 3
ויאמר ה׳ אל משה ואל אהרן לאמר כו׳…
“And G-d said to Moshe and to Aharon”
Kelipah, which boasts “My river is mine,” lives only from a ray of holiness hidden by many contractions. The staff that became a serpent and then a staff again showed this, and the plagues broke Egypt’s kelipos so that the sparks of holiness within them were revealed and returned to G-d.
The maamar in brief
Why did Aharon’s staff become a serpent, why did it turn back into a staff, and why was this the first wonder, before all the plagues? The Alter Rebbe begins with the Sages’ teaching that the Jewish people made Egypt “like a deep without fish”: they gathered every spark of holiness that had fallen there in the breaking of the vessels. As a soul in a body no longer sees that the world is nothing before G-d, the sparks are hidden within kelipos, “husks,” which therefore feel independent, as Pharaoh said, “My river is mine.” A husk can be opened only by breaking it. The river that goes out from Eden is one in Atzilus and divides into four in Beriah, and Pishon, the Nile, received more sparks than the others. “Egypt shall know” means “Egypt shall be broken”: the plagues broke the kelipos so that the freed sparks would know G-d, while the Jewish people, believers, needed no wonders. The first wonder showed the principle: the staff, the chain of holy light, becomes a serpent through many contractions, and becomes a staff again, swallowing the others, when G-d reveals Himself.

Outline
	1The question and the hidden sparksWhy the staff became a serpent and turned back, and why it came first. The Jewish people emptied Egypt of every spark that fell there in the breaking of the vessels; like a soul in a body, the sparks are hidden by kelipos that feel independent, and a husk can be opened only by breaking it.¶1–4
	2The river of EdenThe river is one in Atzilus and divides into four at the head of Beriah. The rivers are not alike: Pishon, the Nile of Egypt, received more sparks of Tohu than fell to Babylon.¶5–6
	3“Egypt shall know”“Know” means “break”: the plagues broke Egypt’s kelipos so that the sparks could be revealed and return to G-d, which also answers the question at the Splitting of the Sea. The Jewish people, believers, needed no wonders.¶7
	4What the wonders showedThe first wonder is the prelude to the plagues. Kelipah lives from holiness at every moment and only seems independent because of the contractions; a light from above them nullifies it. The staff is the whole chain of holy light, from the highest level to the lowest.¶8–10
	5Staff and serpentThrough many contractions the staff becomes the serpent, the source of Egypt’s kelipos. When the serpent becomes a staff again and Aharon’s staff swallows the others, kelipah returns to nullification and the sparks are raised.¶11


Key concepts
	The breaking of the vesselsשבירת הכלים
	The “death” of the seven primordial kings of the World of Tohu, which shattered and fell into Beriah, Yetzirah and Asiyah; their sparks of holiness lie hidden in the kelipos.

	Sparksנצוצות
	The fragments of holiness from Tohu that fell into the kelipos. More of them fell into Egypt’s river than into Babylon, and at the Exodus every one was gathered.

	Kelipah (husk)קליפה
	A force that covers and hides the holy spark within it, like the shell around a nut, and so feels itself independent. The spark can be freed only by breaking it.

	An independent existenceיש ודבר בפני עצמו
	The sense of being a thing unto oneself, separate from G-d: the illusion of kelipah, voiced in Pharaoh’s “My river is mine, and I have made myself.”

	Contractions (tzimtzumim)צמצומים
	The screens and contractions through which life-force descends to kelipah, hiding its source so thoroughly that kelipah can claim independence. A light from above them nullifies it.

	The staffמטה
	From the meaning “drawing forth and inclining”: the whole chain of holy light, from the highest level to the lowest. Hidden by many contractions it becomes the serpent; when G-d wills, the serpent turns back into a staff.

	The serpentתנין
	The source of Egypt’s kelipos, “the great serpent that lies in the midst of his rivers,” which lives from the staff and returns to it.


Section 1 · ¶1–4
The question and the hidden sparks
1ויאמר ה׳ אל משה ואל אהרן לאמר כו׳ קח את מטך1 והשלך לפני פרעה יהי לתנין2 כו׳ עד ויבלע מטה אהרן את מטתם.3
“And G-d said to Moshe and to Aharon, saying,” etc.: “Take your staff and cast it down before Pharaoh; it will become a serpent,” etc., up to “and Aharon’s staff swallowed up their staffs.”
The maamar opens with G-d’s instruction to Moshe and Aharon: when Pharaoh asks them for a wonder, Aharon is to cast his staff before him and it will become a serpent. The Alter Rebbe quotes the passage through to its end, where Aharon’s staff swallows the staffs of Pharaoh’s magicians.


להבין ענין המטה שנהפך לנחש (ואח״כ חזר ונהפך למטה. וגם מה שזה היה המופת הראשון שנתנו לפרעה וקדם לכל העשר מכות) הנה כתיב וינצלו את מצרים4 וארז״ל [ואמרו רבותינו זכרונם לברכה] (פסחים קיט.)
To understand the matter of the staff that turned into a snake (and afterward turned back into a staff; and also the fact that this was the first wonder they gave Pharaoh, and that it came before all the Ten Plagues): now, it is written, “And they emptied out Egypt,” and our Sages, of blessed memory, said (Pesachim 119a)
Three things need explaining: what it means that the staff became a snake, why it then turned back into a staff, and why this was the first wonder shown to Pharaoh, before any of the plagues. The answer begins with the verse that at the Exodus the Jewish people “emptied out” Egypt, and with the Sages’ comment on it.


שעשאו׳ [שעשאוה] כמצולה שאין בה דגים5. פי׳ שלקטו כל הנצוצין שנפלו בשבירה אליהם ונתרוקנו מצרים מהם עד שנשארו כמצולה כו׳ ולא השאירו שם אפי׳ [אפילו] נצוץ6 א׳.
that they made it like a deep without fish. This means that they gathered all the sparks that had fallen to them in the breaking [of the vessels], and Egypt was emptied of them, until they were left like a deep, etc., and they did not leave there even a single spark.
The Gemara expounds “they emptied” (vayenatzlu) by way of metzulah, “the deep”: Egypt was left like deep water with no fish in it. The Alter Rebbe explains the “fish” as the sparks of holiness that had fallen into Egypt; the Jewish people gathered every one of them and left not a single spark behind.


והנה להבין ענין הנצוצות שנפלו בשבה״כ [בשבירת הכלים] וענין העלאתם. הענין כי הנה ידוע ענין השבירה הוא מיתת ז׳ מלכין קדמאין דתהו שנשברו ונפלו למטה לבי״ע בבחי׳ הקליפות וסט״א [וסטרא אחרא].
Now, to understand the matter of the sparks that fell in the breaking of the vessels, and the matter of their elevation: the explanation is that, as is known, the breaking is the “death” of the seven primordial kings of Tohu, which shattered and fell down into [the worlds of] Beriah, Yetzirah and Asiyah, into the state of the kelipos (husks) and the sitra achra (the other side).
To explain these sparks, the Alter Rebbe recalls the known teaching of the breaking of the vessels. Tohu (“chaos”) is the primordial world whose lights were too intense for their vessels. Its seven primordial “kings” “died”: they shattered and fell down into the lower worlds of Beriah, Yetzirah and Asiyah, into the realm of the kelipos and the sitra achra, the forces opposed to holiness.


והיינו כמו על דרך משל בנשמת האדם7 שקודם בואה לגוף היתה בטילה בתכלית לגבי אור א״ס ב״ה
That is, it is like the analogy of a person’s soul: before it came into the body, it was utterly nullified before the Infinite Light (Or Ein Sof), blessed be He
An analogy from the human soul explains what happened to the sparks. Before a soul enters a body, it is completely nullified before G-d’s Infinite Light, with no sense of a self apart from Him.


(כמ״ש חי ה׳ אשר עמדתי לפניו)89 והיינו משום שאז לא היה דבר המחשיך ומסתיר עליה הגילוי אלקות לכך היתה בטילה למקורה בתכלית.
(as it is written, “As G-d lives, before Whom I stood”). That is because then there was nothing darkening and concealing the revelation of G-dliness from it; therefore it was utterly nullified to its source.
The prophet’s oath “before Whom I stood,” in the past tense, is read as the soul speaking of its state before it came down; the Rebbe’s note quoted by Kehot shows that the Zohar reads the verse this way. Then nothing hid G-dliness from the soul, so it was utterly nullified to its source.


וכיון שירדה למטה ונתלבשה בגוף החומרי אזי הגוף מסתיר עליה להיות נדמה העולם ומלואו ליש ודבר נפרד בפ״ע [בפני עצמו] ואין רואה בחי׳ הבטול של כל העולמות לגבי אור א״ס ב״ה המחיה ומהוה אותם תמיד.
But once it has descended below and been clothed in the physical body, the body conceals [G-dliness] from it, so that the world and all that fills it seems to be an independent existence, a thing separate unto itself, and it does not see the nullification of all the worlds before the Infinite Light, blessed be He, which constantly gives them life and brings them into being.
Once the soul is in a physical body, the body hides G-dliness from it: the world seems to exist on its own, and the soul no longer sees that all the worlds are nothing before the Infinite Light that constantly gives them life and being. This is the model for what happened to the sparks.




2וכך עד״מ הוא ענין שבה״כ [שבירת הכלים] שנפלו הנצוצין דתהו ונתלבשו בקליפות דבי״ע שהקליפות מחשיכות על הנצוצות ומסתירים אותם
So too, by way of analogy, is the matter of the breaking of the vessels, in which the sparks of Tohu fell and were clothed in the kelipos (husks) of Beriah, Yetzirah and Asiyah, so that the kelipos cast darkness over the sparks and conceal them
The breaking of the vessels works like the soul’s descent into a body. The sparks of Tohu fell and were wrapped in the kelipos of the lower worlds, and the kelipos cover them over and darken them.


מכל צד שלא ירגישו גילוי אור א״ס ב״ה עד שיוכלו להיות יש ודבר בפ״ע [בפני עצמו] וכמאמ׳ [וכמאמר] פרעה לי יאורי ואני עשיתיני10 רק דקרו ליה11 אלהא דאלהיא.12
on every side, so that they do not sense the revelation of the Infinite Light (Or Ein Sof), blessed be He, until they can be an independent existence, a thing unto itself, as in Pharaoh’s saying, “My river is mine, and I have made myself,” except that they call Him “the G-d of gods.”
Hidden on every side, the sparks no longer sense the Infinite Light, to the point that they can become a separate “something,” an existence of their own. This is Pharaoh’s boast, “My river is mine, and I have made myself”; at most such powers grant G-d the title “the G-d of gods,” the highest of many, not the only true existence.




3ואף שקודם השבירה היו הנצוצי׳ [הנצוצין / הנצוצים] בטלים ומיוחדים בא״ס ב״ה מפני שאז היה מתגלה אוא״ס [אור אין סוף] בהם בגילוי ויחוד גמור
And although before the breaking the sparks were nullified and united with the Infinite One (Ein Sof), blessed be He, because then the Infinite Light (Or Ein Sof) was revealed in them openly, in complete union,
Before the breaking, the sparks were openly united with G-d: the Infinite Light shone in them without any concealment, so they were wholly nullified to Him.


אבל לאחר השבירה שירדו הנצוצין ונתלבשו בתוך הקליפות שהם מלבישים אותם ומסתירים הגילוי אלקות כמשל הגוף שמסתיר ומחשיך לגבי הנשמה כנ״ל. לכך אינם יכולים להיות בבחי׳ בטול כמו שהיו תחלה.
yet after the breaking, when the sparks descended and were clothed within the kelipos (husks), which clothe them and conceal the revelation of G-dliness, as in the analogy of the body, which conceals and darkens [G-dliness] from the soul, as mentioned above, therefore they cannot be in a state of self-nullification (bittul) as they were at first.
After the breaking they are wrapped in kelipos that hide G-dliness from them, as the body hides it from the soul. That is why they can no longer stand in the self-nullification they had before.




4ולכך נק׳ בשם קליפות שהם כמשל הקליפה שהיא חופפת ומקפת על הפרי הכנוס בתוכה ומסתרת אותה כמשל קליפת האגוז. ואין תרופה להוציא הפרי כ״א ע״י שבירת הקליפה.
This is why they are called by the name kelipos (husks): they are like a husk that covers and surrounds the fruit enclosed within it and hides it, like the shell of a nut. And there is no remedy for getting the fruit out except by breaking the shell.
The name kelipah, “husk” or “shell,” describes what these forces do: like the shell of a nut around its fruit, they surround what is inside and hide it. The only way to reach the fruit is to break the shell.


וכך כדי להוציא נצוצי הקדושה מהקליפות המסתירים עליהם היה צ״ל שבירת הקליפות וזה היה ענין אותות ומופתים ומכות שבמצרים כדלקמן אי״ה [אם ירצה השם]:13
So too, in order to extract the sparks of holiness from the kelipos that conceal them, there had to be a breaking of the kelipos; and this was the meaning of the signs, the wonders and the plagues in Egypt, as will be explained below, G-d willing.
So too, freeing the holy sparks required breaking the kelipos that hid them. The Alter Rebbe says that this is what the signs, wonders and plagues in Egypt were, and promises to explain it further on.




Section 2 · ¶5–6
The river of Eden
5והנה כתיב ונהר יוצא מעדן14 כו׳ ומשם יפרד והיה לד׳ ראשים. שם האחד פישון15 כו׳.
Now, it is written, “A river goes out from Eden,” etc., “and from there it divides and becomes four heads. The name of the first is Pishon,” etc.
The Alter Rebbe turns to the Torah’s description of Eden: a single river goes out from Eden to water the garden, and from there it divides into four “heads,” the first of which is Pishon. He will use it to explain why so many sparks fell into Egypt.


ופי׳ נהר היוצא מעדן היא המשכה והארה הנמשכת מח״ע [מחכמה עילאה] דאצי׳16 שבה מלובש אור א״ס ב״ה.
The meaning of “the river that goes out from Eden” is the drawing-forth and illumination that is drawn from the Supernal Chochmah (wisdom) of the World of Atzilus (Emanation), in which the Infinite Light (Or Ein Sof), blessed be He, is clothed.
The river is the flow of light from the Supernal Chochmah, the divine wisdom of Atzilus, in which the Infinite Light itself is clothed. “Eden,” the river’s source, thus stands for Chochmah.


ובה ועל ידה נמשך אור א״ס ב״ה בכל האצילות ונמשך עד בחי׳ מל׳ דאצי׳ הנק׳ גן.
In it and through it the Infinite Light, blessed be He, is drawn into all of Atzilus, and it is drawn down to the level of Malchus (sovereignty) of Atzilus, which is called “the garden.”
Through Chochmah the Infinite Light spreads through all of Atzilus and reaches its last level, Malchus, which is called “the garden.”


וזהו להשקות את הגן. ושם באצי׳ איהו וגרמוהי חד בהון.17 ולכן הנהר אחד שהוא עולם האחדות.
This is [the meaning of] “to water the garden.” And there, in Atzilus, “He and His vessels are one in them.” Therefore the river is one, it being the world of oneness.
This is the verse’s “to water the garden.” In Atzilus G-d is one with His attributes, as the Tikkunei Zohar says, “He and His vessels are one in them,” so the river there is still one: Atzilus is the world of oneness.


וכיון שהגיע לראש הבריאה אזי משם יפרד בבחי׳ פירוד והתחלקות לד׳ נהרות שהוא תחלת ההתחלקות.
But once it reaches the head of the World of Beriah (Creation), then “from there it divides,” in a state of separation and division, into four rivers, for that is the beginning of division.
Only when the flow reaches the head of Beriah, the first world of separate existence, does it divide into four rivers. Beriah is where division begins.




6והנה כמשל הנהרות שאין נהר א׳ דומה לחבירו לא במהותו שזהו מים מתוקין וצלולין והשני אינו כן.
Now, as in the analogy of rivers, where one river is not like another, neither in its nature, for this one is sweet, clear water and the other is not so,
Rivers in this world differ in their very nature: one carries sweet, clear water, another does not.


ולא בגודלו שזה נמשך מאתים פרסאות והשני נמשך מאה וכה״ג [וכהאי גוונא]. כך אין דומים הנהרות עליונות זה לזה
nor in its size, for this one extends two hundred parasangs and the other extends a hundred, and the like, so too the supernal rivers are not like one another:
They differ in size too, one running two hundred parasangs and another a hundred. So too the supernal rivers that branch from the one river of Atzilus are not alike.


דהיינו פישון נילוס שר של מצרים נמשכו ונפלו בו נצוצים רבים מעולם התהו יותר ממה שנפלו לבבל כו׳:18
that is, Pishon, the Nile, the prince of Egypt: many sparks from the World of Tohu were drawn and fell into it, more than fell into Babylon, etc.
Pishon is the Nile, which the Alter Rebbe calls the “prince” of Egypt, its ruling power. More sparks from the World of Tohu fell into it than fell to Babylon and the rest, which is why Egypt held so many sparks to be gathered at the Exodus.




Section 3 · ¶7
“Egypt shall know”
7ועתה יובן ענין המופתים שהראה השי״ת [השם יתברך] למצרים. וכמ״ש וידעו מצרים כי אני19 ה׳. פי׳ וידעו הוא מלשון שבירה כמ״ש ויודע בם את אנשי סכות.20
Now the wonders that G-d, may He be blessed, showed Egypt will be understood, as it is written, “And Egypt shall know that I am G-d.” The meaning of “shall know” (veyadu) is an expression of breaking, as it is written, “and with them he thrashed (vayoda) the men of Sukkos.”
The verse says the wonders were so that “Egypt shall know that I am G-d.” The Alter Rebbe reads “know” as “break,” citing Gideon, who took thorns and briers “and with them he thrashed (vayoda) the men of Sukkos”: there the verb of knowing plainly means breaking.


והענין כמבואר למעלה שכדי להוציא הנצוץ מן הקליפה המכסה עליה א״א להיות כ״א ע״י שבירת הקליפה וכמשל האגוז כו׳.
The explanation is as explained above: in order to extract the spark from the kelipah (husk) that covers it, it cannot be done except by breaking the kelipah, as in the analogy of the nut, etc.
As the analogy of the nut showed, a spark can be freed from the kelipah that covers it only by breaking that kelipah.


והענין שע״י שבירת הקליפה יוכל להיות גילוי אור א״ס ב״ה להנצוץ עד שיוכלל באלקותו ית׳ וזהו ענין סוס ורוכבו21 רמה.
The point is that through breaking the kelipah there can be a revelation of the Infinite Light (Or Ein Sof), blessed be He, to the spark, until it is absorbed into His G-dliness, may He be blessed. And this is the meaning of “the horse and its rider He has hurled.”
Once the kelipah is broken, the Infinite Light is revealed to the spark and the spark is absorbed back into G-dliness. The Song at the Sea expresses this: “the horse and its rider He has hurled.”


פי׳ הרוכב הוא הקליפה הרוכב ומכסה על הנצוץ. וזהו ענין מרכבת פרעה22 כו׳ וע״י שבירתם נתגלו הנצוצות ונכללו בא״ס ב״ה
That is, the rider is the kelipah, which rides upon the spark and covers it. And this is the meaning of “Pharaoh’s chariots,” etc. And through their breaking the sparks were revealed and were absorbed into the Infinite One (Ein Sof), blessed be He.
The “rider” is the kelipah, sitting on the spark as a rider sits on a horse and covering it, and “Pharaoh’s chariots” mean the same. When they were broken at the sea, the sparks were revealed and absorbed into the Infinite One.


(ובזה יתורץ מ״ש בקי״ס [בקריעת ים סוף] וידעו מצרים כי אני ה׳. ולכאורה תמוה שהרי להלן כתיב לא נשאר בהם עד אחד.23
(With this we can resolve what is written at the Splitting of the Sea, “And Egypt shall know that I am G-d.” At first glance this is puzzling, for further on it is written, “Not even one of them remained.”
A question in parentheses: at the Splitting of the Sea the Torah says “Egypt shall know that I am G-d,” yet the Egyptians drowned and “not even one of them remained.” Who, then, was left to know?


אלא דפי׳ וידעו לשון שבירה כו׳. ועי״ז היה גילוי אוא״ס [אור אין סוף] להנצוצין והם ידעו ידיעה ממש כי אני ה׳ ועמ״ש במ״א על קושיא זו).
Rather, the meaning of “shall know” is an expression of breaking, etc. Through this there was a revelation of the Infinite Light to the sparks, and they knew, with actual knowledge, that “I am G-d.” And see what is explained elsewhere on this question.)
The answer is that “know” means breaking. When the Egyptian kelipos were broken, the Infinite Light was revealed to the sparks they had held, and it was the sparks that truly knew “I am G-d”; the Alter Rebbe adds that the question is discussed elsewhere.


ועד״ז היה ענין העשר מכות בכדי לשבר הקליפות להוציא מהם הנצוצין. אבל ישראל עצמן לא היו צריכים למופתים כלל כי הם מאמינים בני מאמינים.24
In the same way, the Ten Plagues were in order to break the kelipos and extract the sparks from them. But the Jewish people themselves did not need wonders at all, for they are believers, the children of believers,
The Ten Plagues served the same purpose: to break the kelipos and release the sparks. The Jewish people, by contrast, needed no wonders in order to believe, for the Sages call them “believers, the children of believers.”


וכמ״ש ויאמן העם וישמעו25 כי פקד ה׳ כו׳ רק בשביל להוציא הנצוצות המובלעים תוך הקליפות ממש הוצרך להיות עשר מכות הנ״ל שזהו בשביל וידעו מצרים כו׳:
as it is written, “And the people believed, and they heard that G-d had remembered,” etc. Only in order to extract the sparks swallowed up within the kelipos proper did there have to be the Ten Plagues mentioned above, which is for the sake of “And Egypt shall know,” etc.
The verse “and the people believed” shows that the Jewish people’s faith did not wait for the plagues. The plagues were needed only to free the sparks swallowed up within the kelipos of Egypt, and that is what “Egypt shall know” means.




Section 4 · ¶8–10
What the wonders showed
8ובזה יובן ענין המופת הראשון שהראה הש״י [השם יתברך] לפרעה שהוא ענין שנהפך המטה לנחש שזהו הקדמה לכל העשר מכות.
With this we will understand the first wonder that G-d, may He be blessed, showed Pharaoh, namely the staff that turned into a snake, which is the prelude to all the Ten Plagues.
With this background the first wonder can be understood. The staff that turned into a snake came before all the Ten Plagues because it served as their introduction.


כי הנה ענין העשר מכות מבואר שהוא לשבר הקליפות שהם בחי׳ יש ודבר בפ״ע [בפני עצמו] כמ״ש לי יאורי26 כו׳ רק דקרו ליה אלהא דאלהיא27 כנ״ל.
For, as has been explained, the Ten Plagues were to break the kelipos (husks), which are in the state of an independent existence, a thing unto itself, as it is written, “My river is mine,” etc., except that they call Him “the G-d of gods,” as mentioned above.
The plagues were meant to break the kelipos, which feel themselves independent, as in Pharaoh’s “My river is mine,” granting G-d no more than the title “the G-d of gods.” The first wonder, as the following paragraphs explain, showed what lies behind that sense of independence.




9וענין המופתים הוא להראות להם איך שעם היותם בחי׳ קליפות וסט״א [וסטרא אחרא] ממש אעפ״כ [אף על פי כן] הם מקבלים חיות תמיד מקדושה בכל רגע ושבאמת אינם יש ודבר נפרד בפ״ע [בפני עצמו] כדמיונם הכוזב
The purpose of the wonders is to show them how, although they are actual kelipos (husks) and the sitra achra (the other side), they nevertheless receive life-force from holiness constantly, at every moment, and that in truth they are not an independent existence, a thing separate unto itself, as they falsely imagine,
The wonders were meant to show the kelipos that even they, the realm opposed to holiness, receive their life from holiness at every moment. Their sense of being independent beings is a false imagining.


אלא שהם בטלים בתכלית לגבי אלקותו ית׳ רק שהחיות נמשך להם ע״י מסכים והשתלשלות מדרגות רבים ועצומים וגברו כ״כ [כל כך] הצמצומים וההסתרים עד שיוכלו לומר לי יאורי28 כו׳.
but rather they are utterly nullified before His G-dliness, may He be blessed. It is only that the life-force is drawn to them through screens and a chain of descent (hishtalshelus) of many and immense levels, and the contractions (tzimtzumim) and concealments became so strong that they can say, “My river is mine,” etc.
In truth they are utterly nullified before G-d. It is only because their life-force reaches them through screens and a long chain of descending levels, with the contractions and concealments grown so strong, that they can claim, “My river is mine.”




10ולכן בהגלות הארה רבה שלמעלה מן הצמצומים הם בטלים ומבוטלים וזה היה ענין המופתים כו׳.
Therefore, when a great illumination that is above the contractions (tzimtzumim) is revealed, they are nullified and rendered void; and this was the meaning of the wonders, etc.
Since the independence of the kelipos rests only on the contractions, a revelation of light from above the contractions makes them nothing. That is what the wonders did.


וע״ז היה מורה המופת הראשון בענין המטה שנהפך לנחש. פי׳ מטה הוא לשון המשכה והטייה.
And this is what the first wonder indicated, in the staff that turned into a snake. The meaning of “staff” (mateh) is an expression of drawing forth and inclining.
The first wonder pointed to all this. The Alter Rebbe explains the word mateh, “staff,” as meaning drawing forth and inclining, something stretched downward.


וכן שבט ג״כ לשון המשכה כמו כוכבא דשביט.29 דהיינו כל המשכת סדר ההשתלשלות דקדושה מריש כל דרגין עד סוף כל דרגין נק׳ מטה.
Likewise “rod” (shevet) is also an expression of drawing forth, as in kochva deshavit, a comet. That is, the entire drawing-forth of the order of the chain of descending worlds (hishtalshelus) of holiness, from the head of all levels to the end of all levels, is called “staff.”
The synonym shevet, “rod,” likewise means drawing forth, as in the Talmud’s term for a comet, kochva deshavit, a star drawn out in a long trail. So the “staff” stands for the whole chain of holy light drawn down from the highest level to the lowest.




Section 5 · ¶11
Staff and serpent
11ותנין היא מקור הקליפות דמצרים כמ״ש התנים הגדול30 הרובץ בתוך יאוריו. והראו לו משה ואהרן איך שהמטה נהפך לנחש
And the serpent is the source of the kelipos (husks) of Egypt, as it is written, “the great serpent that lies in the midst of his rivers.” And Moshe and Aharon showed him how the staff turned into a snake,
The serpent is the source of Egypt’s kelipos, which Ezekiel calls “the great serpent that lies in the midst of his rivers,” Pharaoh with his Nile. Moshe and Aharon showed Pharaoh the staff turning into a snake.


דהיינו שמבחי׳ אור והמשכה דקדושה הנק׳ מטה נמשך החיות והקיום להתנין מקור הקליפות. וכמ״ש רגליה יורדות כו׳.31
that is, from the level of the light and drawing-forth of holiness that is called “staff,” the life-force and existence are drawn to the serpent, the source of the kelipos. As it is written, “Her feet go down,” etc.
This meant that the light of holiness drawn downward, the “staff,” is what gives life and existence to the serpent, the source of the kelipos. The verse “Her feet go down” is brought for the same point: holiness extends its lowest reach even to the realm opposed to it.


ומלכותו בכל32 משלה3334 אלא שזהו ע״י השתלשלות וצמצוצים רבים כנ״ל עד שיוכל להיות נהפך ממטה לנחש (ועיין בתקוני זהר תקון כ״ב בענין פי׳ מטה)
And “His kingship rules over all.” Only, this is through the chain of descending worlds (hishtalshelus) and many contractions (tzimtzumim), as mentioned above, until it can be turned from a staff into a snake (and see Tikkunei Zohar, Tikkun 22, on the meaning of “staff”),
G-d’s “kingship rules over all,” the kelipos included, but only through a long chain of descent and many contractions; through them the staff can become a snake. The Alter Rebbe refers the reader to the Tikkunei Zohar, Tikkun 22, on the meaning of “staff.”


שע״י צמצומים רבים אלו מסתתר35 השפע מבחי׳ המטה כ״כ [כל כך] עד שיוכל להיות התהוות בחינת התנים הגדול הרובץ בתוך יאוריו ואומר לי יאורי כו׳ כנ״ל.
for through these many contractions the flow from the level of the staff is concealed so greatly that there can come into being “the great serpent that lies in the midst of his rivers,” which says, “My river is mine,” etc., as mentioned above.
The contractions hide the flow that comes from the staff so completely that a “great serpent” can come into being and declare, “My river is mine.”


ואח״כ הראו לו איך שהנחש נהפך למטה וגם ויבלע מטה אהרן את מטתם.36
Afterward they showed him how the snake turned into a staff, and also “Aharon’s staff swallowed up their staffs.”
Then the wonder was reversed: the snake became a staff, and Aharon’s staff swallowed the staffs of Pharaoh’s magicians.


היינו שחזר בחי׳ התנין להתבטל לגבי הקדושה האלקית כבראשונה (וזהו ענין העלאת הנצוצות הנ״ל) בזה הראו לפרעה ולמצרים אשר אינם יש ודבר בפ״ע [בפני עצמו].
That is, the level of the serpent returned to being nullified before G-dly holiness, as at first (and this is the elevation of the sparks mentioned above). By this they showed Pharaoh and Egypt that they are not an independent existence, a thing unto itself,
This showed the serpent returning to nullification before holiness, as it had been at first; the Alter Rebbe notes that this is the elevation of the sparks spoken of at the start. It showed Pharaoh and Egypt that they have no independent existence.


כ״א בכל רגע נמשך להם החיות מאלקות אלא שהוא ית׳ אל מסתתר (וברצותו נהפך הנחש למטה והיו כלא היו הקליפות) ועד״ז היו כל המופתים להיות וידעו מצרים כי אני37 ה׳ כנ״ל:
but rather at every moment life-force is drawn to them from G-dliness, only that He, may He be blessed, is “a G-d Who hides Himself” (and when He wills, the snake turns into a staff, and the kelipos “are as though they had never been”). In this way were all the wonders, so that “Egypt shall know that I am G-d,” as mentioned above.
Their life comes from G-dliness at every moment; only, G-d is “a G-d Who hides Himself,” and when He wills, the snake becomes a staff and the kelipos are as though they had never been. All the wonders served this end, that “Egypt shall know that I am G-d.”



Questions for discussion
	The Alter Rebbe compares the sparks in the kelipos to a soul in a body. What does the body hide from the soul, and what do the kelipos hide from the sparks?
	How does reading “Egypt shall know” as “Egypt shall be broken” answer the question that “not even one of them remained”?
	If the Jewish people needed no wonders in order to believe, for whom were the plagues?
	What do the staff becoming a serpent, and the serpent becoming a staff again, each show about kelipah?
	According to the image of the four rivers, why did Egypt hold so many sparks, and what does that say about the Exodus?

Sources and references
Notes
Paragraph 1
1ויאמר . . קח את מטך
The note says that another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קפח. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת כרך ז ע׳ ב׳תרו.
2G-d tells Moshe and Aharon that when Pharaoh demands a wonder, Aharon should cast his staff before Pharaoh and it will become a serpent. This is the maamar’s opening verse, whose inner meaning it sets out to explain.
Exodus 7:9שמות ז׳:ט׳
כִּי יְדַבֵּר אֲלֵכֶם פַּרְעֹה לֵאמֹר תְּנוּ לָכֶם מוֹפֵת וְאָמַרְתָּ אֶל־אַהֲרֹן קַח אֶת־מַטְּךָ וְהַשְׁלֵךְ לִפְנֵי־פַרְעֹה יְהִי לְתַנִּין:
’When Pharaoh shall speak unto you, saying: Show a wonder for you; then thou shalt say unto Aaron: Take thy rod, and cast it down before Pharaoh, that it become a serpent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ויבלע מטה אהרן את מטתם
Pharaoh’s magicians cast down their staffs, which also became serpents, and Aharon’s staff swallowed them. The Alter Rebbe quotes the episode to its end; he explains the swallowing in the last paragraph of the maamar.
Exodus 7:12שמות ז׳:י״ב
וַיַּשְׁלִיכוּ אִישׁ מַטֵּהוּ וַיִּהְיוּ לְתַנִּינִם וַיִּבְלַע מַטֵּה־אַהֲרֹן אֶת־מַטֹּתָם:
For they cast down every man his rod, and they became serpents; but Aaron’s rod swallowed up their rods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4וינצלו את מצרים
G-d gave the people favor in the Egyptians’ eyes, “and they emptied out Egypt.” The Alter Rebbe reads it, with the Gemara, as the gathering of every spark of holiness from Egypt.
Exodus 12:36שמות י״ב:ל״ו
וַה׳ נָתַן אֶת־חֵן הָעָם בְּעֵינֵי מִצְרַיִם וַיַּשְׁאִלוּם וַיְנַצְּלוּ אֶת־מִצְרָיִם:
And the L-RD gave the people favour in the sight of the Egyptians, so that they let them have what they asked. And they despoiled the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לו.
5Expounding “and they emptied out Egypt,” Rabbi Shimon says the Jewish people made Egypt “like a deep without fish.” The Alter Rebbe takes the fish to be the fallen sparks, all of which were gathered.
Pesachim 119a:7פסחים קי״ט א:ז׳
וּכְשֶׁעָלוּ יִשְׂרָאֵל מִמִּצְרַיִם הֶעֱלוּהוּ עִמָּהֶן, שֶׁנֶּאֱמַר: ״וַיְנַצְּלוּ אֶת מִצְרָיִם״, רַב אַסִּי אָמַר: עֲשָׂאוּהָ כִּמְצוּדָה זוֹ שֶׁאֵין בָּהּ דָּגָן, רַבִּי שִׁמְעוֹן אָמַר: כִּמְצוּלָה שֶׁאֵין בָּהּ דָּגִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ולא השאירו שם אפי׳ נצוץ א׳
At this point the other transcript of the maamar explains the 210 years of the Egyptian exile.
Kehot’s noteבסה״מ תקס״ה ע׳ קפח מבאר כאן בענין רד״ו שנה.
7על דרך משל בנשמת האדם
The other transcript reads the analogy in a different order: it starts with the soul clothed in the physical body, which darkens it so that the world seems a separate thing and it does not sense (rather than “see”) the nullification of all the worlds before Ein Sof, and only then continues “and although before its coming…”.
Kehot’s noteבסה״מ תקס״ה ע׳ קפח ”המלובש׳ בגוף החומרי המחשיך עלי׳ להיות נדמה העולם ליש ודבר נפרד בפ״ע ואין מרגשת בחי׳ הביטול של כל העולמות לגבי א״ס ב״ה ואף שקודם בואה. . .”
8חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I stood,” as he refuses Naaman’s gift. The Alter Rebbe applies the words to the soul before it came into the body, standing before G-d in complete nullification.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 68bזח״ג סח, ב
Kehot’s noteמלכים-ב ה, טז. וכ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 13 מציין ע״ז ”מדבר בנשמתו קודם שירדה למטה שלכן אומר אשר עמדתי ולא אשר אני עומד (זח״ג סח, ב. וראה ג״כ שם ח״א רלג, ב)”.
9חי ה׳ אשר עמדתי לפניו
The Zohar teaches that when a soul is about to come down into the world, it stands before the Holy One, blessed be He, in the very form it will have in this world, and it proves from this verse that souls stand before Him. The Kehot note gives it alongside Zohar 3:68b.
Zohar, Vayechi 48:495–51:505ספר הזהר, ויחי מ״ח:תצ״ה-נ״א:תק״ה
In this case we may interpret the words “He shall bless the house of Israel” to mean that G-d gives extra blessings to a man who is married, in order that his wife may be blessed through him, and so he receives two portions, one for himself and one for his wife.’ R. Hizkiah discoursed on the verse: “Thine eyes did see mine imperfect substance, and in thy book they were all written, etc.” (Ps. 139, 16). ‘This verse’, he said, ‘has been frequently expounded. All the souls which came …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
10לי יאורי ואני עשיתיני
Ezekiel’s prophecy against Pharaoh, “the great serpent that lies in the midst of his rivers, who has said, ‘My river is mine, and I have made myself.’” The Alter Rebbe hears in it the voice of kelipah, which feels self-made and independent.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג. ראה בלקו״ש חכ״א ע׳ 40 הערה 32. בסה״מ תקס״ה ע׳ קפט מביא כאן משל מהנשמה המלובשת בגוף, ע״ש.
11דקרו לי׳ אלקא דאלקיא
The Gemara says that the nations call G-d “the G-d of gods.” The Alter Rebbe uses it for the kelipos, which acknowledge G-d only as the highest power while still feeling themselves independent.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
12וכמאמר פרעה
There Likkutei Torah contrasts two “garments of kingship”: in holiness, accepting the yoke of Heaven in self-nullification; in the sitra achra, taking existence for oneself with no nullification before G-d.
Kehot’s noteוכ״ה בלקו״ת שה״ש כ רע״א. ועוד. וראה בלקו״ש חכ״א ע׳ 40 הערה 33.
Paragraph 4
13Kehot’s note points to Jeremiah 32:20 for these words.
Jeremiah 32:20ירמיהו ל״ב:כ׳
אֲשֶׁר־שַׂמְתָּ אֹתוֹת וּמֹפְתִים בְּאֶרֶץ־מִצְרַיִם עַד־הַיּוֹם הַזֶּה וּבְיִשְׂרָאֵל וּבָאָדָם וַתַּעֲשֶׂה־לְּךָ שֵׁם כַּיּוֹם הַזֶּה:
who didst set signs and wonders in the land of Egypt, even unto this day, and in Israel and among other men; and madest Thee a name, as at this day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
14ונהר יוצא מעדן
“A river goes out from Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe reads the one river as the flow of light in Atzilus and its division as the beginning of separation in Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י. ראה בסה״מ תקס״ה ע׳ קפט שד׳ ראשים המה הד׳ נהרות הם ארבע גליות ע״ש.
15שם האחד פישון
“The name of the first is Pishon.” In the next paragraph the Alter Rebbe identifies Pishon with the Nile, the river of Egypt.
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ונהר יוצא מעדן . . היא המשכה והארה הנמשכת מח״ע דאצי׳
Or HaTorah refers to this passage of Torah Ohr: the river that goes out from Eden, from Atzilus, divides in Beriah, Yetzirah and Asiyah into four heads, which are Egypt, Babylon and the rest.
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ שצא מציין לכאן ”ועיין בתו״א פ׳ וארא בד״ה . . בענין נהר היוצא מעדן מאצי׳ איך שבבי״ע נפרד לד׳ ראשים שהם מצרים ובבל כו׳, וזה ע״ד דפי׳ בת״ז בהקדמה דף ז׳ סע״א מט״ט בדיוקנא דצדיק יסוד עלמא כו׳ והאי איהו על נהר כבר מאי כבר דא מט״ט דאיהו רכב לעמודא דאמצעיתא כו׳”.
17איהו וגרמוהי חד בהון
The Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is within them, “He and His vessels are one in them,” which is not so in the ten Sefiros of Beriah. The Alter Rebbe uses it to explain why the river is still one in Atzilus and divides only in Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 6
18כך אין דומים הנהרות . . פישון נילוס . . יותר ממה שנפלו לבבל כו׳
Or HaTorah’s text continues: the other rivers too are unlike one another, and the length of each exile is measured by the number of sparks.
Kehot’s note”וכעד״ז שאר הנהרות אינם דומים זל״ז וכפי מספר הניצוצי׳ כך נמדד זמן הגלות, ולכך במצרים הי׳ צ״ל רד״ו שנה כדלעיל בענין וינצלו כו׳ שבמשך זמן זה ליקטו וביררו כל הניצוצים שנפלו בהם” — אוה״ת כרך ז ע׳ ב׳תרז.
Paragraph 7
19וידעו מצרים כי אני ה׳
“And Egypt shall know that I am G-d, when I stretch out My hand over Egypt.” The Alter Rebbe reads “know” as “break”: the plagues broke Egypt’s kelipos so that the sparks inside would know G-d.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ז, ה.
20ויודע בם את אנשי סוכות
Gideon took thorns and briers of the wilderness “and with them he thrashed the men of Sukkos,” with the verb of knowing (vayoda). The Alter Rebbe cites it to show that this word can mean breaking.
Judges 8:16שופטים ח׳:ט״ז
וַיִּקַּח אֶת־זִקְנֵי הָעִיר וְאֶת־קוֹצֵי הַמִּדְבָּר וְאֶת־הַבַּרְקֳנִים וַיֹּדַע בָּהֶם אֵת אַנְשֵׁי סֻכּוֹת:
And he took the elders of the city, and thorns of the wilderness and briers, and with them he taught the men of Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ח, טז.
21סוס ורוכבו
From the Song at the Sea: “the horse and its rider He has hurled into the sea.” The Alter Rebbe reads the rider as the kelipah that rides on the spark and covers it.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
22מרכבת פרעה
“Pharaoh’s chariots and his army He cast into the sea.” Read the same way: the chariots that carry and cover the sparks were broken, and the sparks were revealed.
Exodus 15:4שמות ט״ו:ד׳
מַרְכְּבֹת פַּרְעֹה וְחֵילוֹ יָרָה בַיָּם וּמִבְחַר שָׁלִשָׁיו טֻבְּעוּ בְיַם־סוּף:
Pharaoh’s chariots and his host hath He cast into the sea, And his chosen captains are sunk in the Red Sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23לא נשאר בהם עד אחד
When the waters returned over Pharaoh’s army, “not even one of them remained.” This raises the question the Alter Rebbe answers: who was left in Egypt to “know”?
Exodus 14:28שמות י״ד:כ״ח
וַיָּשֻׁבוּ הַמַּיִם וַיְכַסּוּ אֶת־הָרֶכֶב וְאֶת־הַפָּרָשִׁים לְכֹל חֵיל פַּרְעֹה הַבָּאִים אַחֲרֵיהֶם בַּיָּם לֹא־נִשְׁאַר בָּהֶם עַד־אֶחָד:
And the waters returned, and covered the chariots, and the horsemen, even all the host of Pharaoh that went in after them into the sea; there remained not so much as one of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מאמינים בני מאמינים
The Gemara says that G-d told Moshe the Jewish people are “believers, the children of believers,” and proves “believers” from “and the people believed.” The Alter Rebbe cites both to show that they did not need wonders.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25ויאמן העם וישמעו
When Moshe and Aharon first brought G-d’s message, “the people believed, and they heard that G-d had remembered the children of Israel.” Their faith came before any of the plagues.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
Paragraph 8
26לי יאורי
Pharaoh’s boast in Ezekiel’s prophecy, “My river is mine, and I have made myself,” recalled here as the stance of the kelipos that the plagues came to break.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27דקרו ליה אלהא דאלהיא
The nations call G-d “the G-d of gods.” Recalled here: the kelipos grant G-d supremacy but still feel independent.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 9
28לי יאורי
Pharaoh’s boast, “My river is mine, and I have made myself,” from Ezekiel’s prophecy. Here it is the claim that the contractions make possible, though in truth kelipah has no existence of its own.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
29כוכבא דשביט
Shmuel explains zikin, over which a blessing is said, as kochva deshavit, a comet. The Alter Rebbe takes the word shavit to show that shevet, “rod,” means something drawn out.
Berakhot 58b:11ברכות נ״ח ב:י״א
עַל הַזִּיקִין: מַאי זִיקִין? אָמַר שְׁמוּאֵל: כּוֹכְבָא דְּשָׁבֵיט. וְאָמַר שְׁמוּאֵל: נְהִירִין לִי שְׁבִילֵי דִשְׁמַיָּא כִּשְׁבִילֵי דִנְהַרְדָּעָא, לְבַר מִכּוֹכְבָא דְּשָׁבֵיט דְּלָא יָדַעְנָא מַאי נִיהוּ. וּגְמִירִי דְּלָא עָבַר כִּסְלָא, וְאִי עָבַר כִּסְלָא — חָרֵב עָלְמָא. וְהָא קָא חָזֵינַן דְּעָבַר! — זִיוֵיהּ הוּא דְּעָבַר, וּמִתְחֲזֵי כִּדְעָבַר אִיהוּ. רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ אָמַר: וִילוֹן הוּא דְּמִקְּרַע, דְּמִגַּלְגַּל וּמִחֲזֵי נְהוֹרָא דְרָקִיעַ. רַב אָשֵׁי אָמַר: כּוֹכְבָא הוּא דְּעָקַר מֵהַאי גִּיסָא דְכִסְלָא וְחָזֵי לֵקהּ חַבְרֵיהּ מֵהַךְ גִּיסָא, וּמִיבְּעִית, וּמִחֲזֵי …
For shooting stars [Zikin]. What means Zikin ? Samuel said : Kokeba di-Shebit. Samuel also said : The paths of heaven are as familiar to me as the streets of Nehardea, with the exception of the Kokeba di-Shebit, for I know not what that is. There is a tradition that it never passes through the constellation of Orion, for if it did the world would he destroyed. But we see that it does pass through ! It is its brightness that passes through, and so it seems as though it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נח, ב.
Paragraph 11
30התנים הגדול
Ezekiel addresses Pharaoh as “the great serpent that lies in the midst of his rivers, who has said, ‘My river is mine.’” The Alter Rebbe identifies this serpent as the source of Egypt’s kelipos, and the serpent of the first wonder with it.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
31רגלי׳ יורדות כו׳
“Her feet go down to death.” The Alter Rebbe applies it to holiness, whose lowest extension goes down to give life even to the source of the kelipos.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
32והיו כלא היו
Obadiah’s prophecy ends, “and they shall be as though they had never been.” The Alter Rebbe borrows the phrase for the kelipos, which vanish when G-d wills.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ומלכותו בכל משלה
Kehot’s note points to Psalms 104:19 for these words.
Psalms 104:19תהילים ק״ד:י״ט
Kehot’s noteתהלים קד, יט.
34ומלכותו בכל משלה
“G-d established His throne in the heavens, and His kingship rules over all”: G-d’s rule, and so His life-force, reaches everything, the kelipos included. The Kehot note prints Psalms 104:19, but the words are in Psalms 103:19.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אל מסתתר
“Truly You are a G-d Who hides Himself, the G-d of Israel, the Savior.” The Alter Rebbe uses the phrase for G-d hidden within the life-force that sustains the kelipos.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ויבלע מטה אהרן את מטתם
Aharon’s staff swallowed the staffs of Pharaoh’s magicians. The Alter Rebbe reads it as the serpent returning to nullification before holiness, the elevation of the sparks.
Exodus 7:12שמות ז׳:י״ב
וַיַּשְׁלִיכוּ אִישׁ מַטֵּהוּ וַיִּהְיוּ לְתַנִּינִם וַיִּבְלַע מַטֵּה־אַהֲרֹן אֶת־מַטֹּתָם:
For they cast down every man his rod, and they became serpents; but Aaron’s rod swallowed up their rods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וידעו מצרים כי אני ה׳
“And Egypt shall know that I am G-d.” The maamar closes where its explanation of the plagues began: the wonders broke Egypt’s kelipos so that the sparks would know G-d.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לכן אמר לבני ישראל אני ה׳ והוצאתי אתכם
“Therefore say to the children of Israel: I am G-d”
The Exodus happens every day within the soul: G-d’s light, understood in the mind, is held “in exile” by worldly concerns in the narrow strait between mind and heart, and it is “born” into the heart through joy and the voice of Torah. The Written Torah calls the light out; the Oral Torah, the “good and spacious land,” makes a person wholly one with G-d’s word.
The maamar in brief
Why must the Exodus be mentioned at night too? Because it happens daily in the soul. “Love in delights” below is the soul’s joy in G-d, born of Binah, “a joyful mother of children.” That joy should exceed all the delights of the Gardens of Eden, which receive only the radiance of His Name, for in Torah and mitzvos G-d Himself is present. But joy is revelation: while G-d’s light stays in the mind it is like a child in the womb. What blocks its birth into the heart is the inner Egypt, the “narrow strait” of the throat, where worldly pleasures and concerns screen the heart from the mind. Exile is pregnancy and redemption is birth: pain over these obstacles is the birth pangs, and joy then dissolves them as light dispels darkness. The way out is the voice of Torah, “the voice of Yaakov,” which “calls” the light into the heart. Beyond this lies “the land,” the Oral Torah, whose words grow out of its understanding and in which G-d’s words are in a person’s mouth. Since a day of affairs draws the heart into concealment, the love must be renewed morning and evening.

Outline
	1Why the Exodus is mentioned day and nightWhy must this one miracle be recalled morning and evening? Because Egypt and Israel exist above and within the soul, the Exodus happens daily in a person’s service.¶1
	2Joy born of contemplation“Love in delights” below is the soul’s joy in G-d, born of Binah; it should exceed all the delights of the Gardens of Eden. His Name is His Malchus, through which He relates to the worlds as King.¶2–3
	3G-d Himself in the mitzvosThe Gardens of Eden and all of history are only the radiance of His Name, but in Torah and mitzvos the Holy One Himself is enclothed; taking this to heart brings a joy that all the worlds are not worth.¶4–6
	4Joy as birthJoy is revelation: light that stays in the mind is a pregnancy; when the emotions are born in the heart, Binah becomes “a joyful mother of children.”¶7
	5The narrow strait and the birth pangsThe inner Egypt is the throat, where worldly pleasures block the passage from mind to heart. Exile is pregnancy and redemption birth; pain over the obstacles is the birth pangs, and joy then dissolves them.¶8–12
	6The voice of Torah brings the ExodusThe voice, formed in the throat, joins mind and heart; reading the Written Torah “calls” G-d’s light out, and this is “I am Havayah, and I will bring you out.”¶13–15
	7The land: the Oral TorahThe goal is the land, the Oral Torah. The exact letters of the Written Torah only hint at supernal Chochmah; in the Oral Torah the understanding itself is enclothed and keeps growing, like the deer’s hide with its flesh.¶16–22
	8G-d’s words in a person’s mouthReading the Written Torah calls the light while remaining apart; in the Oral Torah a person’s intellect becomes one with G-d’s, a true dwelling place below, and its descent into physical law reveals the supernal will most of all.¶23–26
	9Renewing the heart morning and eveningAll depends on the heart, so love must be aroused in prayer and renewed in the evening after a day of affairs, then carried through the Written and the Oral Torah until it is “Havayah your G-d.”¶27–29


Key concepts
	The narrow strait of the throat (meitzar hagaron)מצר הגרון
	The inner Egypt: the passage between mind and heart, where worldly pleasures and concerns act as screens and keep what the mind understands from being felt in the heart.

	Pregnancy and birth (ibbur and leidah)עיבור ולידה
	Light held only in the mind is “pregnancy”; its revelation in the heart as emotion and joy is “birth.” Exile and redemption follow the same pattern.

	His Nameשמו
	G-d’s Malchus, the Shechinah, through which He relates to the worlds; the Gardens of Eden receive only its radiance, while G-d Himself is present in Torah and mitzvos.

	Joy (simchah)שמחה
	Revelation: the light breaking out of the mind into the heart. It dissolves the obstacles of itself, as light dispels darkness.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah, supernal Chochmah, only hints and “calls” the light; the Oral Torah, lower Chochmah, enclothes the understanding itself and unites a person with G-d’s words.

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the concealment and contraction into which worldly involvement draws the heart; Havayah is the revelation brought about by love and by the voice of Torah.


Section 1 · ¶1
Why the Exodus is mentioned day and night
1לכן אמר לבני1 ישראל2 אני ה׳ והוצאתי אתכם. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מזכירין יציאת מצרים בלילות. פי׳ גם בלילות.34 ולהבין מה נשתנה נס יצ״מ [יציאת מצרים] מכל הנסים שלא הוזהרנו עליהם להזכירם כל כך.
“Therefore say to the children of Israel: I am G-d, and I will bring you out.” Now, our Sages, of blessed memory, said, “We mention the Exodus from Egypt at night,” meaning, at night as well. And we need to understand what sets the miracle of the Exodus from Egypt apart from all the [other] miracles, which we were not enjoined to mention so much.
The maamar opens with G-d’s message to Moshe in Parshas Va’eira, whose “I will bring you out” is the first of the expressions of the redemption from Egypt. It then cites the Mishnah’s ruling that the Exodus is mentioned at night as well as by day, and asks why this one miracle, of all the miracles done for Israel, must be recalled so constantly.


אך הנה בכל דור ודור חייב אדם לראות א״ע [את עצמו] בכל יום5 בבקר ובערב כאלו הוא עת יצ״מ [יציאת מצרים].
However, in every generation a person is obligated to see himself, every day, morning and evening, as though it were the time of the Exodus from Egypt.
The answer begins from a related teaching: in every generation a person must see himself as if he were leaving Egypt, and the maamar applies it to every day, morning and evening. If the Exodus happens to a person daily, mentioning it twice a day is not just remembering a past miracle.


והענין כי הנה נודע שיש זלעו״ז [זה לעומת זה]. ולעומת מצרים דקליפה יש מצרים בקדושה.6 וכשם שיש מצרים למטה כך יש למעלה ברוחניות.
The explanation is that, as is known, there is “the one opposite the other.” Opposite the Egypt of kelipah (the husk) there is an Egypt in holiness; and just as there is an Egypt below, so there is [an Egypt] above, in the spiritual realm.
Chassidus teaches that holiness and kelipah (the husk, the forces that conceal G-dliness) mirror each other, as Scripture says that G-d made “the one opposite the other.” So besides the Egypt of kelipah there is an “Egypt” in holiness, and besides the physical Egypt below there is a spiritual Egypt above.


וכן ישראל לתתא וישראל לעילא. וכשם שיש ברוחניות למעלה בעולמות עליונים. כך הוא למטה בנפש האדם בעבודת ה׳.7
So too, [there is] Israel below and Israel above. And just as [this exists] in the spiritual realm above, in the higher worlds, so it is below, in the soul of man, in the service of G-d.
Likewise the people of Israel below have a spiritual counterpart, “Israel above.” Whatever exists in the higher worlds also has a counterpart in a person’s own soul and divine service, so “leaving Egypt” can take place within each person, every day.




Section 2 · ¶2–3
Joy born of contemplation
2והנה בחי׳ כנ״י [כנסת ישראל] דלעילא הוא מ״ש מה יפית8 ומה נעמת אהבה בתענוגים. ולמטה בנפש האדם בחי׳ אהבה בתענוגים היא שמחת הנפש בה׳ עושה.
Now, the level of the Community of Israel (Knesses Yisrael) above is [described in] what is written, “How beautiful you are, and how pleasant, O love, in delights!” And below, in the soul of man, the level of “love in delights” is the joy of the soul in G-d, its Maker.
Knesses Yisrael, the Community of Israel “above,” is the spiritual source of the Jewish people, and the Song of Songs praises it as “love in delights.” In the soul below, that same “love in delights” is the joy a person feels in G-d, his Maker.


וכמ״ש עבדו את9 ה׳ בשמחה וכתיב אם הבנים שמחה10 שהשמחה היא מחמת התבוננות באור א״ס. וכדכתיב כי אם לבינה תקרא.11
As it is written, “Serve G-d with joy,” and it is written, “a joyful mother of children”: for the joy comes from contemplating the Infinite Light (Or Ein Sof). As it is written, “For you shall call understanding (Binah) ‘mother.’”
Two verses link the service of G-d with joy, and the second, “a joyful mother of children,” shows where joy comes from: the “mother” is Binah, understanding. The verse from Proverbs plainly says “If you call out to understanding,” but its word im (“if”) is read as em (“mother”), so joy is born of Binah, the deep contemplation of the Infinite Light.


והיינו ע״י שיתבונן בגילוי אור א״ס ב״ה למטה12 אזי ישמח ישראל בעשיו13 ותהיה שמחת הנפש בהתגלות רשפי אש14 האהבה לצאת מנרתקה היא מאסר הגוף להיות חדות15 ה׳ היא מעוזו.
That is: when one contemplates the revelation of the Infinite Light, blessed be He, below, then “Israel will rejoice in its Maker,” and the joy of the soul will be in the revelation of the “flashes of fire” of love, as it comes out of its sheath, which is the prison of the body, so that “the joy of G-d is his strength.”
When a person contemplates how the Infinite Light is revealed below, he comes to rejoice in his Maker. The love hidden in the soul then flares up like “flashes of fire” and breaks out of its sheath, the body that confines it, until the joy of G-d becomes his strength.




3והנה כתיב תחת אשר לא עבדת16 כו׳ מרב כל כו׳. דהיינו17 בחי׳ כל התענוגים הרוחניים ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון.18
Now, it is written, “Because you did not serve, etc., more than the abundance of everything (merov kol),” etc. That is, the level of all the spiritual delights, the Higher Garden of Eden and the Lower Garden of Eden.
In the Torah’s warnings, a verse faults Israel for not serving G-d with joy “more than the abundance of everything.” The maamar reads “everything” as all the spiritual delights of the Lower and Higher Gardens of Eden: the joy of serving G-d should exceed even those.


והוא מחמת שיתבונן19 כמ״ש כי נשגב שמו לבדו2021 הודו על ארץ ושמים. פי׳ ששמו הוא מדת מלכותו22 אשר מלך שמו נקרא.23
And this comes from contemplating what is written, “For His Name alone is exalted; His splendor is upon the earth and the heavens.” This means that His Name is His attribute of Malchus (sovereignty), by which “His Name was proclaimed King.”
This greater joy comes from contemplating the verse “His Name alone is exalted.” G-d’s “Name” is His Malchus (sovereignty), the attribute through which He relates to the worlds as their King, as the hymn Adon Olam says, “His Name was proclaimed King.”


וכמאמר ומביא גואל לבני בניהם למען שמו באהבה מלך עוזר וכו׳.24 והוא בחי׳ שכינה ששוכן בתחתונים וכמ״ש ושכנתי בתוכם25 ונק׳ שמו מלך על כל העולמות.
As in the words, “and He brings a redeemer to their children’s children for the sake of His Name, in love; King, Helper,” etc. This is the level of the Shechinah (Divine Presence), which dwells in the lower realms, as it is written, “And I will dwell among them”; and His Name is called King over all the worlds.
The first blessing of the Amidah, which says G-d brings the redeemer “for the sake of His Name” and calls Him “King,” also links His Name with kingship. This Malchus is the Shechinah, the Divine Presence that “dwells” (shochen) in the lower realms, as in “I will dwell among them.”


וכמ״ש מלכותך מלכות כל עולמים.26 וכמאמר יחיד חי העולמים מלך כו׳ שע״י בחי׳ מלכותו יש לו יחוס ושייכות להעולמות שיקרא שמו מלך עליהם.27
And as it is written, “Your kingship is the kingship of all worlds.” And as in the words, “Unique One, Life of the worlds, King,” etc.: for through the level of His Malchus He has a relation and connection to the worlds, so that His Name is called King over them.
Further verses and prayers describe G-d as King of all worlds. Kingship is a relationship, for a king needs a people; so it is through His Malchus that G-d has any relation to the worlds at all.




Section 3 · ¶4–6
G-d Himself in the mitzvos
4והנה גם בחי׳ שמו מצד עצמו הוא רם ונשא ונשגב בבחי׳ לבדו שאין ערוך להעולמות עם שמו ית׳ כלל.
Now, even the level of His Name, in itself, is high, lofty and exalted, in the state of “alone,” for the worlds bear no comparison at all to His Name, blessed be He.
Even His Name, His Malchus, is in itself “alone,” exalted beyond any comparison with the worlds. It is not the Name itself that relates to creation.


אלא הודו וזיוו של שמו הוא המאיר על הארץ זה ג״ע [גן עדן] תחתון. ושמים זה ג״ע [גן עדן] עליון ששם הצדיקים נהנין מזיו השכינה.28
Rather, the splendor and radiance of His Name is what shines “upon the earth,” which is the Lower Garden of Eden, “and the heavens,” which is the Higher Garden of Eden, where the righteous enjoy the radiance of the Shechinah (Divine Presence).
What reaches the worlds is only the splendor and radiance of His Name. The verse’s “earth” and “heavens” are read as the Lower and Higher Gardens of Eden, where the souls of the righteous enjoy the radiance of the Shechinah, in the Sages’ phrase.


אבל בשכינה שהוא בחי׳ שמו הוא בבחי׳ לבדו שלא נמשך ממנה להיות הנבראים נהנין ומתענגים בה בעצמה ממש.
But the Shechinah, which is the level of His Name, is in the state of “alone”: nothing is drawn from it such that created beings could enjoy and take delight in it, in its very self.
The Shechinah itself, His Name, remains “alone.” Created beings, even the souls in the Garden of Eden, enjoy only its radiance, never the Shechinah itself.


אבל בבחי׳ תורה ומצות הנה אומרים אשר קדשנו במצותיו (יש שמברכים בעל ויש שמברכים בלמ״ד) במצותיו ממש29 כמארז״ל [כמאמר רבותינו זכרונם לברכה] הקב״ה מניח תפילין הקב״ה מתפלל.3031
But at the level of Torah and mitzvos, we say, “who has sanctified us with His commandments” (some say the blessing with “al” and some say it with [the letter] lamed): with His commandments, literally, as our Sages, of blessed memory, said, “The Holy One, blessed be He, puts on tefillin,” [and] “the Holy One, blessed be He, prays.”
With the mitzvos it is different. The blessing says G-d sanctified us “with His commandments,” His own: the Sages even say that G-d Himself puts on tefillin and prays, so in a mitzvah a person meets G-d Himself, not only a radiance. The parenthesis notes in passing that some say such blessings with “al” (“concerning…”) and some with a lamed (“to…”).


וכתיב אני מדבר בצדקה32 אני ממש. דהיינו הקב״ה בכבודו ובעצמו. וכדאיתא בזוהר דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.33
And it is written, “I speak in righteousness (tzedakah)”: “I,” literally: that is, the Holy One, blessed be He, in His glory and His very self. And as it is stated in the Zohar, “The Torah and the Holy One, blessed be He, are all one.”
In “I speak in righteousness (tzedakah),” the “I” who speaks is G-d Himself, in His glory and very self; tzedakah is also the word for charity, and the verse is brought here for the mitzvos. The Zohar’s teaching that the Torah and the Holy One are “all one” says the same of the Torah.


קוב״ה [קודשא בריך הוא] ממש. וקוב״ה [וקודשא בריך הוא] הוא בחי׳ מה שהוא קדוש ומובדל מגדר עלמין לגמרי שאפי׳ [שאפילו] בבחי׳ זיו והוד34 לא היו עולמות יכולים לקבל חיות ממנו.
The Holy One, blessed be He, literally. And “the Holy One, blessed be He” is the level that is holy and entirely separate from the category of worlds, such that even at the level of radiance and splendor, worlds could not receive life-force (chayus) from Him.
“The Holy One, blessed be He” here means G-d as “holy,” that is, utterly separate from the realm of worlds. He is so far beyond them that not even a radiance of Him could give them life; the worlds live only from the radiance of His Name.


כי הנה כתיב כי ביה35 ה׳ צור עולמים36 שעוה״ז ועוה״ב [ועולם הבא] ג״ע [גן עדן] תחתון ועליון נבראו בב׳ אותיות משמו בלבד.37
For it is written, “For with Yah, G-d formed the worlds”: this world and the World to Come, the Lower and Higher Garden of Eden, were created with only two letters of His Name.
The proof: the Sages read this verse to mean that G-d formed the two worlds with the two letters of the Name Yah, yud and hei (tzur, plainly “Rock,” is read as tzar, “formed”). If all the worlds, the Gardens of Eden included, come from just two letters of His Name, then His Name itself, and all the more G-d Himself, is far above them.




5ובזוהר איתא דבמחשבה אחת ברא את העולם.38 והוא ע״ד מ״ש היוצר יחד לבם39 כו׳ ואמרו רז״ל [רבותינו זכרונם לברכה] כולם נסקרים בסקירה40 א׳ שהוא צופה ומביט עד סוף כל הדורות וקורא הדורות מראש41 כו׳
And it is stated in the Zohar that with a single thought He created the world. This is akin to what is written, “He who fashions their hearts together,” etc., and our Sages, of blessed memory, said, “They are all surveyed in a single glance,” for He looks and sees to the end of all the generations, and “calls the generations from the beginning,” etc.
The Zohar teaches that G-d created the world with a single thought. The verse “He who fashions their hearts together,” as the Sages read it, says the same: all creatures are surveyed in a single glance, for G-d sees all the generations to the end at once, “calling the generations from the beginning.”


וכמ״ש במ״א42 שכל הדורות שהם שית אלפי שני דהוי עלמא43 וימות המשיח ותחיית המתים כולם הם לפניו במחשבה אחת.
And as is explained elsewhere, all the generations, which are the “six thousand years that the world exists,” and the days of Mashiach and the Resurrection of the Dead, are all before Him in a single thought.
All of history, the six thousand years of the world’s existence, the days of Mashiach and the Resurrection, stands before G-d as one thought.


עד״מ כמו שאין ערוך למחשבה אחת נגד כל המחשבות שיכול אדם לחשוב כל ימי חייו ומכ״ש [ומכל שכן] נגד עצמותו ומהותו שאינה אלא התפשטות הארה א׳ בעלמא.
By way of analogy: a single thought bears no comparison to all the thoughts a person can think all the days of his life, and all the more so to his essence and being, for it is only the extension of a mere single glimmer.
A human analogy: one thought is nothing compared with all the thoughts a person could think in a lifetime, and even less compared with the soul itself, of which it is only a tiny glimmer.


כך כל הדורות של שית אלפי שנין וימות המשיח ותחיית המתים אינן אלא בחי׳ זיו והתפשטות הארה א׳ מבחי׳ שמו בלבד.
So too, all the generations of the six thousand years, and the days of Mashiach and the Resurrection of the Dead, are only the level of radiance and the extension of a single glimmer from the level of His Name alone.
So all of history, the days of Mashiach and the Resurrection included, is only a radiance, a single glimmer of His Name, and His Name is itself only His Malchus.


אבל הקב״ה בכבודו ובעצמו הוא רם ונשא למעלה מעלה עד אין קץ ותכלית ולית מחשבה תפיסא ביה כלל44 שאינו נתפס ונתלבש בגדר עלמין כלל. משא״כ בתורה ומצות הוא התלבשות אור א״ס ב״ה בעצמו ובכבודו ממש.
But the Holy One, blessed be He, in His glory and His very self, is high and lofty, higher and higher without end or limit, and “no thought can grasp Him at all,” for He is not grasped or enclothed within the category of worlds at all. Not so with Torah and mitzvos: they are the enclothement of the Infinite Light, blessed be He, in His very self and His glory.
G-d Himself is infinitely beyond all this: no thought can grasp Him, and He is not contained in the category of worlds at all. Yet in Torah and mitzvos it is precisely He, the Infinite Light in His very self, who is enclothed.




6וכאשר ישים האדם אל לבו כל הדברים והאמת האלה ישמח לבו ויגל אף גילת ורנן45 באור א״ס
When a person takes to heart all these matters and truths, his heart will rejoice and “exult, indeed with exultation and song,” in the Infinite Light (Or Ein Sof),
When a person truly takes this to heart, that in Torah and mitzvos he holds G-d Himself, his heart will rejoice and exult in song, in Isaiah’s words, “exult, indeed with exultation and song.”


ב״ה המתפשט ומתלבש בעסק התורה ומעשה המצות אשר יעשה אותם האדם וממשיך על נפשו אור ה׳ א״ס ב״ה ממש מה שאין כל העולמות כדאי לו:46
blessed be He, which extends and is enclothed in the study of Torah and the performance of the mitzvos that a person does; and he draws upon his soul the very light of G-d, the Infinite One, blessed be He, of which all the worlds are not worthy.
The Infinite Light is enclothed in the study of Torah and the doing of the mitzvos, so through them a person draws onto his soul G-d’s very light, a gift that all the worlds together are not worthy of. This is the joy “more than the abundance of everything” of paragraph 3.




Section 4 · ¶7
Joy as birth
7אך אין השמחה בהתגלות אור ה׳ במוח מחשבתו ובינתו לבד כ״א כאשר נגעה אל נקודת לבו כי שמחה היא ההתגלות.
However, the joy is not in the revelation of the light of G-d in the mind, in his thought and understanding alone, but [only] when it touches the point of his heart; for joy is revelation.
Joy is not complete while G-d’s light is revealed only in the mind, in thought and understanding. Joy by its nature is revelation, so it is real only when the light reaches the innermost point of the heart.


וכמשל המלך שכל כבודו פנימה.47 אך בשעת השמחה הוא מתגלה. וזהו עבדו את48 ה׳ בשמחה
As in the analogy of a king, all of whose glory is within, but at a time of rejoicing he reveals himself. And this is [the meaning of] “Serve G-d with joy”:
A king keeps his glory hidden within, but at a celebration he shows himself to all; the image recalls the verse “All the glory of the king’s daughter is within.” So “Serve G-d with joy” asks that G-d’s light not stay hidden in the mind but be revealed.


דהיינו להיות גילוי אור ה׳ א״ס ב״ה שיהיה בבחי׳ ונגלה כבוד49 ה׳ ולמטה בנפש האדם ההתגלות הוא כשבא לידי גילוי הלב.
that is, that there be a revelation of the light of G-d, the Infinite One, blessed be He, at the level of “And the glory of G-d will be revealed.” And below, in the soul of man, the revelation is when it comes to be revealed in the heart.
Above, this is the revelation foretold in “And the glory of G-d will be revealed.” Within the soul, it happens when the light comes into the open in the heart.


והיינו דכתיב אם הבנים שמחה50 דהיינו כשנולדו הבנים שהם המדות ונתגלו בלב. משא״כ כשהוא בהעלם ובהסתר תוך מוח מחשבתו ובינתו לבד הרי הן בבחי׳ עבור51 עדיין ואינה אם הבנים.
This is [the meaning of] what is written, “a joyful mother of children”: that is, when the children, which are the emotive attributes (middos), are born and revealed in the heart. Not so when it is concealed and hidden within the mind, in his thought and understanding alone: then they are still in the state of pregnancy (ibbur), and she is not [yet] “a mother of children.”
“A joyful mother of children” describes Binah when her children, the emotive attributes such as love and awe, are born and revealed in the heart. While the light stays only in the mind it is like a child still in the womb: there is pregnancy (ibbur), but not yet a joyful mother.




Section 5 · ¶8–12
The narrow strait and the birth pangs
8והנה המעכב בחי׳ הולדה והתגלות אור ה׳ לצאת מהעלם והסתר שבמוחו אל גילוי הלב52 הוא בחי׳ גלות מצרים
Now, what holds back the level of birth and revelation of the light of G-d from coming out of the concealment and hiddenness in his mind to the revelation of the heart is the level of the exile of Egypt,
What keeps the light of G-d from being “born,” from passing out of the hidden mind into the open heart, is the inner “exile of Egypt.”


שהוא בחי׳ מצר הגרון שהוא האמצעי בין מוחין שבראש ללב53 ושם הוא בחי׳ שר המשקים שר האופים ושר הטבחים שהוא בחי׳ וושט וורידין
which is the level of the narrow strait of the throat (meitzar hagaron), the intermediary between the intellect (mochin) in the head and the heart. And in that place is the level of the chief butler, the chief baker and the chief slaughterer, which is the level of the gullet and the jugular veins,
Egypt is read as the meitzar, the “narrow strait” of the throat, the narrow passage between the intellect in the head and the heart. In the throat are Pharaoh’s three officers, in charge of drink, bread and meat, which correspond to the gullet and the veins of the throat.


שהם הם בחי׳ כל תענוגי עוה״ז ומחשבותיו ועסקיו ותחבולותיו אשר ישתמש בהם כל אחד לפי ערכו והם הם המונעים ומעכבים ומסכים המבדילין בין אור ה׳ שבמוח ובין גילוי הלב.
which are none other than the level of all the pleasures of this world, and its thoughts, its affairs and its schemes, which each person uses according to his station. They are none other than the hindrances and obstacles, and the screens that separate between the light of G-d in the mind and the revelation of the heart.
These stand for the pleasures, thoughts, affairs and schemes of this world, each person according to his level. They are the screens that keep the light in the mind from reaching the heart.




9וזהו צער העבור כעצמות בבטן המליאה.54 ולכן כל גליות וצרות נק׳ בשם עבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] בכל פרשת העבור55 יהיו צרכיהם לפניך.
This is the pain of pregnancy, “like the bones in the womb of her who is with child.” Therefore all exiles and troubles are called by the name ibbur (pregnancy), as our Sages, of blessed memory, said, “In every parashas ha-ibbur, may their needs be before You”:
This blockage is the pain of pregnancy, the time of “the bones in the womb of her who is with child,” in the words of Ecclesiastes. For this reason exile and trouble are called ibbur, “pregnancy,” as in the short prayer of Rabbi Yehoshua for a time of danger: “In every parashas ha-ibbur, may their needs be before You.”


אפי׳ [אפילו] בשעה שאתה מתמלא עליהם עברה כאשה עוברה56 כו׳. והגאולה נק׳ בשם לידה57 שהוא בחי׳ התגלות הולד לאויר העולם וחבלי משיח נק׳ בשם חבלי לידה.
even at the time when You are filled with wrath (evrah) against them like a pregnant woman (ubarah), etc. And the redemption is called by the name “birth,” which is the level of the revelation of the newborn into the air of the world; and the pangs of Mashiach are called by the name “birth pangs.”
The Talmud explains ibbur by a play on words: even when G-d is “filled with wrath (evrah)” against Israel, like a woman filled with child (ubarah), may their needs be before Him. Accordingly the redemption is called birth, the child’s emergence into the open air, and the travails before Mashiach are called “birth pangs.”




10וכתיב הרינו חלנו מפניך5859 הוי״ה. פי׳ שכל בחי׳ עבור וגליות הוא כדי60 שיהיה גלוי אור ה׳ ב״ה.
And it is written, “We were with child, we writhed, before You, G-d.” This means that the whole state of pregnancy and of exiles is in order that there be a revelation of the light of G-d, blessed be He.
The verse “We were with child, we writhed… before You, G-d,” words from Isaiah’s song comparing Israel in exile to a woman in labor, shows the purpose of the pregnancy. All exile exists so that G-d’s light may finally be revealed.


וצריך לזה חבלי לידה. דהיינו להרגיש הכאב והמרירות על מניעות התפשטות אור ה׳ בגלוי הלב מחמת המונעים ומעכבים שהם הם צרכי עוה״ז.
And for this, birth pangs are needed: that is, to feel the pain and bitterness over the obstruction of the light of G-d from spreading into the revelation of the heart, because of the hindrances and obstacles, which are none other than the needs of this world.
Birth requires labor pains. In the soul, these are the pain and bitterness a person feels because his worldly needs keep G-d’s light from spreading into his heart.




11ואזי כאשר יבא לבחי׳ לידה והתגלות בבחי׳ שמחה וישמח ישראל בעושיו61 יתפרדו כל62 המונעים ומעכבים והמסכים המבדילין יהיו כאין ואפס בלא תפיסת מקום כלל מחמת שמחת ה׳.
And then, when he comes to the level of birth and revelation, in the mode of joy, and “Israel rejoices in its Maker,” all the hindrances and obstacles will be scattered, and the separating screens will be as naught and nothing, without taking up any space at all, because of the joy of G-d.
When the light is finally “born” into the heart as joy, and “Israel rejoices in its Maker,” the obstacles scatter. Joy does not fight them; in its presence they simply become as nothing and take up no room.


וכשם שלמעלה בחי׳ שמחה הם המתקת הדינין. כך למטה בנפש האדם היא מבטלת כל המונעים ומעכבים מבית ומבחוץ ונק׳ בשם ארץ כנען ע״ש שמכנעת החיצונים
And just as above, the level of joy is the sweetening of the judgments (dinim), so below, in the soul of man, it nullifies all the hindrances and obstacles, within and without. And it is called by the name “the land of Canaan” (Kena’an), because it subdues (machnia’as) the external forces,
Above, joy “sweetens” the divine judgments (dinim), the forces of restraint; below, it cancels every obstacle, inner and outer. This is why joy is called “the land of Canaan”: Kena’an is read as from machnia’as, “subdues,” since joy subdues the forces outside holiness.


שהם נדחים מפני ה׳ מאליהם וממילא כחשך שנדחה מפני אור. וכמשל האשה אשר חבלי לידה בא לה.
which are pushed away before G-d of themselves, as a matter of course, like darkness that is pushed away before light. And [this is] like the analogy of a woman upon whom birth pangs have come.
Those forces retreat before G-d of their own accord, as darkness disappears when light comes, with no struggle. The paragraph then returns to the woman in labor, whose image the next paragraph completes.




12והנה בעת לידתה יוצאים ממנה כל המכאובות בדם לידתה שזב ממנה. כך הנה כתיב ואראך מתבוססת בדמיך63 כו׳
Now, at the time of her giving birth, all the pains leave her with the blood of her birth that flows from her. So too, it is written, “And I saw you wallowing in your blood,” etc.,
At birth, all the mother’s pains leave her with the blood of the birth. Ezekiel’s parable, which pictures Israel at the Exodus as a newborn “wallowing in your blood,” is read in this light.


שכל המונעים והמעכבים נמסו והיו לדם דבר שאין בו ממש ואין בו תפיסת מקום כלל. וכמ״ש ותשליך במצולות ים כל חטאתם64 כו׳.
that is, all the hindrances and obstacles have melted and become blood, a thing that has no substance and takes up no space at all. As it is written, “And You will cast all their sins into the depths of the sea,” etc.
The obstacles melt and turn into “blood,” something with no substance and no place of its own. Micah’s “You will cast all their sins into the depths of the sea” says the same: the obstacles simply vanish.




Section 6 · ¶13–15
The voice of Torah brings the Exodus
13והנה כשם שגלות מצרים הוא בחי׳ מצר הגרון שהוא המבדיל ומפסיק בין המוח ללב כנ״ל.
Now, just as the exile of Egypt is the level of the narrow strait of the throat, which separates and interrupts between the mind and the heart, as [explained] above,
As shown in paragraph 8, the inner exile of Egypt is the “narrow strait” of the throat, which separates the mind from the heart.


כך ענין הגאולה ויצ״מ [ויציאת מצרים] הוא בחי׳ יציאתם ממצר הגרון ע״י הקול קול יעקב.65 שהקול שהוא בגרון הוא הוא המקשר ומחבר בחינת מוחין שבראש לבא לידי גילוי הלב.
so the redemption and the Exodus from Egypt is the level of their going out from the narrow strait of the throat through “the voice is the voice of Yaakov.” For the voice, which is in the throat, is what connects and joins the level of the intellect (mochin) in the head, so that it comes to revelation in the heart.
The Exodus is the way out of that strait, and it comes through “the voice of Yaakov.” The voice is formed in the throat itself, so it is the very thing that links the intellect in the head with the heart and brings what is understood into feeling.




14והיינו ע״י קול קורא בתורה שע״י קריאתו בתורה הוא קורא וממשיך אור ה׳ לצאת מההעלם שבמוח אל גילוי הלב.
That is, through the voice of one who reads (korei) in the Torah: by his reading in the Torah he calls (korei) and draws the light of G-d to come out of the concealment in the mind to the revelation of the heart.
The voice that does this is the voice of one reading the Torah. The Hebrew korei means both “reads” and “calls”: by reading the Torah aloud, a person “calls” G-d’s light out of hiding in the mind into the open in the heart.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל הקורא בתורה66 הקב״ה קורא כנגדו67 ונק׳ כנגדו מפני שבחי׳ קריאתו בתורה הוא בחי׳ ממכ״ע [ממלא כל עלמין] והקב״ה כנגדו הוא בחי׳ סוכ״ע.
And this is [the meaning of] what our Sages, of blessed memory, said: “Whoever reads in the Torah, the Holy One, blessed be He, reads opposite him.” It is called “opposite him” because the level of his reading in the Torah is the level of the light that fills all worlds (memalei kol almin), and the Holy One, blessed be He, opposite him, is the level of the light that encompasses all worlds (sovev kol almin).
The Sages say that when a person reads the Torah, the Holy One reads “opposite him.” The person’s reading is at the level of memalei kol almin, the light that fills the worlds, while the Holy One opposite him is sovev kol almin, the light that encompasses them; the two correspond, the one facing the other.




15וזהו לשון קורא בתורה שקורא האור לחוץ. והיינו ע״י תושב״כ [תורה שבכתב] בחי׳ הוי״ה דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.
And this is the meaning of the expression “reading (korei) in the Torah”: that he calls (korei) the light outward. That is, through the Written Torah, the level of the Name Havayah, for “the Torah and the Holy One, blessed be He, are all one.”
That is why one speaks of “reading” (korei) the Torah: the reader “calls” (korei) the light outward. This happens through the Written Torah, the level of Havayah; since the Torah and the Holy One are one, reading it draws down G-d Himself.


וזהו לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים68 וגו׳ שע״י בחי׳ וגילוי הוי״ה
And this is [the meaning of] “Therefore say to the children of Israel: I am Havayah, and I will bring you out from under the burdens of Egypt,” etc.: that through the level and the revelation of Havayah,
Now the opening verse is explained: “I am Havayah, and I will bring you out from under the burdens of Egypt” means that it is the revelation of Havayah that brings about the Exodus.


דהיינו ע״י בחינת תורה שבכתב בחינת הקול קול יעקב69 עי״ז יהיה בחינת יציאת מצרים וכל המונעים ומסכים המבדילים יבטלו ולא יהיה עוד סבלות מצרים ועבודתם:
that is, through the level of the Written Torah, the level of “the voice is the voice of Yaakov,” through this there will be the level of the Exodus from Egypt, and all the hindrances and separating screens will be nullified, and there will no longer be “the burdens of Egypt” and their bondage.
That revelation comes through the Written Torah, the “voice of Yaakov.” Through it the inner Exodus happens: the obstacles and screens are nullified, and the “burdens of Egypt,” the worldly concerns that weigh on the soul, are gone.




Section 7 · ¶16–22
The land: the Oral Torah
16אך לא זו בלבד הוא תכלית המכוון כ״א והבאתי אתכם אל הארץ70 וגו׳. וביאור הענין כי הנה כתיב אל ארץ טובה ורחבה7172 וגו׳.
However, this alone is not the ultimate intent; rather, “And I will bring you to the land,” etc. The explanation of the matter: it is written, “to a good and spacious land,” etc.
Leaving Egypt is not the goal, for the verse goes on, “And I will bring you to the land.” That land is “a good and spacious land,” and the maamar now explains what this “land” is.


וא״י [וארץ ישראל] זו היא73 בחינת תושבע״פ [תורה שבעל פה] ונקרא ארץ רחבה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ ארץ צבי74 צבאות גוים.75 מה צבי אין עורו מחזיק בשרו כו׳.
And this Land of Israel is the level of the Oral Torah. It is called “a spacious land” in the manner of what our Sages, of blessed memory, said on [the words] “the land of tzvi, of the hosts of nations”: “Just as the hide of a deer (tzvi) cannot contain its flesh,” etc.
The Land of Israel stands for the Oral Torah. It is “spacious” in the sense of the Talmud’s teaching on “the land of tzvi”: just as the hide of a deer (tzvi) cannot contain its flesh, so the land cannot contain its produce; paragraph 22 applies this to the Oral Torah.




17והענין כי תורה שבכתב עיקר יסודתה הוא בחי׳ אותיות התורה. ולכן מדקדקין באותיותיה שלא יהי׳ [יהיה] חסר או יתיר ושיהיו צורתן עליהן כדמותן בצלמן ושיהיו גולם אחד.
The explanation is that the main foundation of the Written Torah is the level of the letters of the Torah. Therefore we are exacting with its letters: that none be missing or extra, that their form be upon them, in their likeness and their image, and that they be a single whole (golem echad).
The Written Torah’s foundation is its letters. Hence the strict laws of the Torah scroll: no letter may be missing or extra, each must be written in its proper form, and each must be a single unbroken whole.


שאם נפסק היו״ד שעל גג האל״ף עד״מ מעל גוף האות הרי זו ס״ת [ספר תורה] פסולה.
For if, for example, the yud on top of the aleph is cut off from the body of the letter, this Torah scroll is invalid.
For example, if the small yud on top of the letter aleph is cut off from the body of the letter, the whole scroll is invalid. The precision lies in the letters themselves.




18ואין מברכין עליה. אבל אין נראה בה גילוי ההשכלה כמו בתורה שבע״פ [שבעל פה] שעיקר גילוי השכלת הדינין והמשפטים שבתורה אינו מפורש בתורה איך ומה לעשות שכל התורה היא ספורי מעשיות.76
And one does not recite a blessing over it. Yet the revelation of the intellectual content (haskalah) is not seen in it as it is in the Oral Torah. For the main revelation of the intellectual content of the laws and ordinances in the Torah, how and what to do, is not spelled out in the Torah, since the whole Torah consists of narratives.
Such a scroll may not be read with a blessing. Yet in the Written Torah the intellectual content, the reasoning of the laws, is not revealed as it is in the Oral Torah: the Torah does not spell out how and what to do, and all of it is told as narrative.


וגם הדינין שבה הן דרך ספורי דברים שכך אמר ה׳ שידבר אל בני ישראל ושכך אמר משה.
And even its laws are given as narration: that G-d said thus, that [Moshe] should speak to the children of Israel, and that Moshe said thus.
Even its laws are told as narrative: G-d told Moshe to speak to the children of Israel, or Moshe told the people. The law comes framed as a report, not as an explained ruling.




19ואין כוונתה לידע ממנה לבדה כל הדינין על בוריין ומתכונתן כגון עד״מ ענין התפלין אינו מפורש שיהיו ד׳
Its intent is not that one should know from it alone all the laws, in their full clarity and their exact form. For example, the matter of tefillin: it is not spelled out that there should be four
The Written Torah is not meant to teach every law in full detail by itself. Tefillin are the example: the Torah commands them but does not say how many passages they contain.


פרשיות ושיהי׳ [ושיהיה] כתוב כך וכך ושיהיו נכתבים על קלף דוקא ככל משפטי תפילין והלכותי׳ המסורות לנו בתורה שבע״פ [שבעל פה] וכן שאר כל המצות.
passages, and that such-and-such be written, and that they be written specifically on parchment, as with all the rules and laws of tefillin handed down to us in the Oral Torah; and so with all the other mitzvos.
The four passages, their exact text and the requirement to write them on parchment are all known only from the laws handed down in the Oral Torah. The same holds for every other mitzvah.




20והיינו לפי שעיקר יסודתה בהררי קדש77 בחי׳ חכמה עלאה דאורייתא מחמה נפקת. ותורה שבכתב היא בחי׳ ח״ע [חכמה עילאה]. ותורה שבע״פ [שבעל פה] היא חכמה תתאה ולחכימא ברמיזא.78
This is because its main foundation is “in the mountains of holiness,” the level of supernal Chochmah (wisdom), for “the Torah comes forth from Chochmah.” The Written Torah is the level of supernal Chochmah, and the Oral Torah is lower Chochmah; and “for the wise, a hint [suffices].”
The Written Torah is rooted “in the mountains of holiness,” supernal Chochmah, as the Zohar says that the Torah comes forth from Chochmah. (The printed Hebrew reads mechamah here, evidently a misprint for mechochmah, “from Chochmah,” the Zohar’s word, which is also how the Kehot note quotes it.) The Written Torah is supernal Chochmah and the Oral Torah lower Chochmah, and the one relates to the other as a hint to a wise man.


פי׳ שאינה רק כמשל הרב המרמז אל התלמיד באיזה רמז כל שהוא בכדי שהתלמיד יבין מעצמו איך ללמוד
This means that [the Written Torah] is only like the analogy of a teacher who hints to the student with some slight hint, so that the student will understand by himself how to learn,
The analogy is a teacher who gives his student only a slight hint, so that the student will work out by himself how to learn. The hint is the starting point, not the learning itself.


אבל לא זהו עיקר הלימוד עצמו. כך הנה כל אותיות התורה שבכתב הם רק רמזים והמשכות מחכמה עלאה בדרך רמז.79
but this is not the main learning itself. So too, all the letters of the Written Torah are only hints and drawings-down from supernal Chochmah, by way of hint.
So too, the letters of the Written Torah are only hints drawn down from supernal Chochmah. The full understanding they point to is unfolded in the Oral Torah.




21וכל ההמשכות נרמזים באותיות אלו דוקא שיהי׳ [שיהיה] הקרי כך והכתיב כך ולכן כל אותיותיה ספורים ומנויים בל יעדוף ובל יחסור.
All the drawings-down are hinted specifically in these letters, so that the reading (keri) is one way and the writing (kesiv) another. Therefore all its letters are counted and numbered, with none to be added and none to be lacking.
Everything drawn down from supernal Chochmah is hinted in these exact letters, down to the places where a word is read one way (keri) and written another (kesiv). That is why every letter is counted, with nothing added and nothing missing.


וכל אות ואות צ״ל בדמותו וצלמו מפני שרומזים להמשכה עליונה מח״ע [מחכמה עילאה] אבל עצמות ההשכלה אינו מתלבש באותיות תורה שבכתב.
And each and every letter must be in its likeness and image, because they hint at a supernal drawing-down from supernal Chochmah (wisdom). But the essence of the intellectual content is not enclothed in the letters of the Written Torah.
Each letter must have its proper form because it hints at a flow from supernal Chochmah. But the intellectual content itself is not enclothed in those letters.


משא״כ בתורה שבע״פ [שבעל פה] הן עצמות ההשכלה מלובשת באותיות ההלכה ולכן אין מדקדקין באותיותיה כ״כ [כל כך] רק ההשכלה היא עיקרית המתגלה תוך האותיות גם לפי רבוי ההשכלה כך ירבו אותיותיה.
Not so in the Oral Torah: there, the essence of the intellectual content is enclothed in the letters of the halachah. Therefore one is not so exacting with its letters; rather, the intellectual content, which is revealed within the letters, is the main thing. Also, according to the abundance of the intellectual content, so its letters multiply.
In the Oral Torah the reverse is true: the content itself is enclothed in the words of the halachah, so the exact wording matters less than the understanding it conveys. And the more understanding there is, the more words there are.




22ולכן מה שמשכילים בה יותר כגון פרש״י [פירש רש״י / פירוש רש״י] ותוספות ופוסקים הכל בכלל תושבע״פ [תורה שבעל פה] יחשב ואפי׳ [ואפילו] כל מה שתלמיד ותיק עתיד לחדש.
Therefore, whatever is further understood in it, such as Rashi’s commentary, the Tosafos and the codifiers (poskim), is all counted as part of the Oral Torah, and even all that a seasoned student is destined to innovate.
So every further understanding of the Oral Torah, Rashi’s commentary, the Tosafos, the halachic codes, and even what a seasoned student will one day innovate, is itself part of the Oral Torah.


ולכן נק׳ ארץ טובה ורחבה שמתרחבת והולכת עד אין קץ. וזהו מה צבי אין עורו מחזיק בשרו80 כו׳.
Therefore it is called “a good and spacious land,” for it keeps expanding without end. And this is [the meaning of] “Just as the hide of a deer cannot contain its flesh,” etc.
That is why the Land of Israel, the Oral Torah, is “good and spacious”: it keeps expanding without end. This is the deer whose hide cannot contain its flesh.


והיינו לפי שהבשר והעור גדול כ״כ [כל כך] שגידול העור הוא מחמת הבשר שבתוכו. כך הנה בחי׳ תושבע״פ [תורה שבעל פה] ג״כ גדולים עצם ההשכלה והאותיות כאחד שהאותיות מתפשטים מצד עצם ההשכלה.
That is, because the flesh and the hide grow so much, since the growth of the hide is due to the flesh within it. So too, at the level of the Oral Torah, the essence of the intellectual content and the letters likewise grow together, for the letters spread out by virtue of the essence of the intellectual content.
A deer’s hide grows because the flesh inside it grows. So too in the Oral Torah the understanding and the words grow together, because the words spread out from the understanding itself.


משא״כ בתושב״כ [בתורה שבכתב] אין האותיות מתפשטים מצד עצם ההשכלה כ״א הארה בעלמא דרך רמז כנ״ל:
Not so in the Written Torah: the letters do not spread out by virtue of the essence of the intellectual content, but only [from] a mere glimmer, by way of hint, as [explained] above.
In the Written Torah the letters do not grow out of the understanding; they carry only a glimmer of it, as a hint. So its text is fixed, while the Oral Torah keeps expanding.




Section 8 · ¶23–26
G-d’s words in a person’s mouth
23ובזה יובן מה שהתורה שבכתב נק׳ בשם מקרא בלשון הגמרא וקורא בתורה שע״י שהוא רק
With this we will understand why the Written Torah is called Mikra in the language of the Gemara, and [why we say] “reading (korei) in the Torah”: because through it he is only
Now the Talmud’s name for the Written Torah, Mikra, and the phrase “reading in the Torah” make sense. Both come from the root k-r-a, which means both “read” and “call.”


כמו קורא וממשיך אור א״ס ב״ה על נפשו מההעלם שבמוח אל גילוי הלב כנ״ל. אך עדיין הוא כאלו הוא דבר בפ״ע [בפני עצמו] כאדם הקורא לזולתו.
like one who calls (korei) and draws the Infinite Light, blessed be He, upon his soul, from the concealment in the mind to the revelation of the heart, as [explained] above. Yet it is still as though it were a thing apart, like a person who calls to another.
Reading the Written Torah is like calling: it draws G-d’s light from the mind into the heart, as paragraph 14 explained. But one who calls another remains separate from him, and so the light drawn this way remains something apart from the person.


אבל בתורה שבע״פ [שבעל פה] אמרו מתניתין מלכתא81 כו׳ כמלך שמצוה כמ״ש במ״א מפני שנעשה יחוד גמור חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] כו׳.
But regarding the Oral Torah they said, “The Mishnah is a queen,” etc., like a king who commands, as is explained elsewhere, because a complete union takes place, Chochmah (wisdom), Binah (understanding) and Daas (knowledge) within Chochmah, Binah and Daas, etc.
Of the Oral Torah the Sages said “the Mishnah is a queen,” like a king who commands. In it a complete union takes place, intellect within intellect: Chochmah, Binah and Daas within Chochmah, Binah and Daas.




24וכמ״ש ואשים דברי בפיך82 דברי ממש. וכמ״ש המגיד להב״י [להבית יוסף]83 אני המשנה המדברת בפיך. שנעשה עצמות אחד בבחי׳ בטול ממש וזו היא בחי׳ דירה בתחתונים ממש.
As it is written, “I have put My words in your mouth”: My words, literally. And as the Maggid told the Beis Yosef, “I am the Mishnah speaking in your mouth.” For they become one essence, in a state of true self-nullification (bittul), and this is truly the level of a dwelling place among the lower realms.
“I have put My words in your mouth” means G-d’s own words: in the Oral Torah, the words a person speaks are G-d’s. So the Maggid, the heavenly teacher of Rabbi Yosef Karo (the Beis Yosef), told him, “I am the Mishnah speaking in your mouth”; this total self-nullification, in which a person and G-d’s word become one, is a true dwelling place for G-d below.


והגם שמצד התפשטות עצם גילוי ההשכלה לאור ה׳ בתושבע״פ [בתורה שבעל פה] הנה לירידה גדולה נחשבת אצלה להתפשט ולהתלבש בעשיה גשמית סדר זרעים כו׳. הנה ע״ז אמר הכתוב אשר נשאתי את ידי.84
And although, from the standpoint of the extension of the very revelation of the intellectual content of the light of G-d in the Oral Torah, it is considered a great descent for it to spread out and be enclothed in physical deeds, [such as] the Order of Zeraim (Seeds), etc., concerning this the verse says, “which I lifted up My hand.”
One might think it a great descent for the Oral Torah’s divine wisdom to be clothed in physical matters, such as the agricultural laws of the Order of Zeraim. The verse answers this with “which I lifted up My hand,” explained in the next paragraph.




25והוא עד״מ שהיד יכול להרים הדבר הנופל ארצה ולשום למעלה על ראשו כך הנה סוף מעשה במחשבה תחלה.
This is, by way of analogy, [like] the hand, which can lift something that has fallen to the ground and place it high up, on one’s head. So too, “last in deed, first in thought.”
A hand can pick up something that has fallen to the ground and lift it above the head; so what descends lowest is raised highest. This is the principle “last in deed, first in thought”: the final act is what was intended from the start.


ואשת חיל עטרת בעלה85 ונעוץ סופן בתחלתן86 שנק׳ ארץ חפץ87 פי׳ כלי להשראת רצונו ית׳ כי גילוי רצון עליון הוא בסוף מעשה דוקא.
And “a woman of valor is the crown of her husband,” and “their end is wedged in their beginning,” which is called “a land of desire” (eretz chefetz), meaning a vessel for the resting of His will, blessed be He; for the revelation of the supernal will is specifically in the final deed.
Likewise “a woman of valor is the crown of her husband” and “their end is wedged in their beginning”: the lower level rises to crown the higher. The land, the Oral Torah, is therefore “a land of desire,” a vessel in which G-d’s will rests, because His will is revealed precisely in the final deed.




26וכן בתורה שבע״פ [שבעל פה] הוא התגלות רצון העליון יותר מבתושב״כ [מבתורה שבכתב] שאין לידע ממנה לבדה מהות רצון עליון בכל הדינים והמשפטים כ״א ע״י תורה שבע״פ [שבעל פה] דוקא.
Likewise, in the Oral Torah there is a greater revelation of the supernal will than in the Written Torah, for from [the Written Torah] alone one cannot know the nature of the supernal will in all the laws and ordinances, but only through the Oral Torah specifically.
So too, the supernal will is revealed more in the Oral Torah than in the Written Torah. From the Written Torah alone one cannot know what G-d actually wants in each law; only the Oral Torah tells us.


וזהו ונתתי צבי בארץ החיים.88 פי׳ שכל צביונו וחפצו הוא בארץ החיים בחינת תושבע״פ [תורה שבעל פה] ששם הוא גילוי אור ה׳ ורצונו ביתר שאת מבחי׳ תורה שבכתב והרצון הוא מקור החיים.
And this is [the meaning of] “And I will set tzvi in the land of the living.” This means that all His desire (tzivyono) and wish is in “the land of the living,” the level of the Oral Torah, for there the light of G-d and His will are revealed with greater excellence than at the level of the Written Torah; and the will is the source of life.
Ezekiel’s “I will set tzvi in the land of the living” is read with tzvi as tzivyono, “His desire”: G-d’s desire is in the land of the living, the Oral Torah, where His light and will are revealed more fully. It is the land of “the living” because will is the source of life.


וזהו אשר נשאתי את ידי לתת אתה לאברהם ליצחק וליעקב כו׳ שהם המדות חג״ת [חסד גבורה תפארת] כי אשת חיל עטרת בעלה89 כו׳ כנ״ל. ונתתי אתה לכם מורשה90 אני הוי״ה להיות בבחי׳ ואשים דברי בפיך91 כו׳ כנ״ל:
And this is [the meaning of] “which I lifted up My hand to give it to Avraham, to Yitzchak and to Yaakov,” etc., who are the emotive attributes (middos) of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); for “a woman of valor is the crown of her husband,” etc., as [explained] above. “And I will give it to you as a heritage; I am Havayah”: so as to be at the level of “I have put My words in your mouth,” etc., as [explained] above.
The land promised to Avraham, Yitzchak and Yaakov, who embody the emotive attributes of Chesed, Gevurah and Tiferes, is the “woman of valor” who crowns them. “I will give it to you as a heritage; I am Havayah” means that through the Oral Torah a person reaches “I have put My words in your mouth.”




Section 9 · ¶27–29
Renewing the heart morning and evening
27אך כל גילוי אור ה׳ בבחי׳ המשכות אלו הכל תלוי בלבו של אדם כמו לכל אשר יחפוץ הלב יטנו.92
However, every revelation of the light of G-d by way of these drawings-down depends entirely on a person’s heart, as [in] “wherever the heart desires, it turns it.”
All these ways of drawing down G-d’s light, through the Written Torah and the Oral Torah, depend on the person’s heart, for the heart turns a person wherever it desires.


לזאת צריך לעורר תחלה האהבה מקודם לעורר האהבה בלבו בתפלה כדי שיהי׳ [שיהיה] לבו חפץ באמת לגילוי אור ה׳.
Therefore one must first arouse the love, beforehand arousing the love in his heart in prayer, so that his heart truly desires the revelation of the light of G-d.
So the first step is to arouse love for G-d in one’s heart during prayer, so that the heart truly wants G-d’s light to be revealed. Only a heart that desires the light will receive it.




28ולכן אמרו מזכירין יצ״מ [יציאת מצרים] בבקר ובערב. והיינו פרשת ציצית שכתוב שם להיות לכם לאלקים אני93 ה׳ אלקיכם.
This is why they said, “We mention the Exodus from Egypt morning and evening”; that is, the passage of tzitzis, where it is written, “to be your G-d (Elokim); I am Havayah your G-d.”
This is why the Exodus is mentioned morning and evening, through the passage of tzitzis in the Shema, which ends “who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.”


והענין כי לא די בהתעוררות הלב בתפלת השחר לבד אלא ליומו מכיון שאח״כ פונה לעסקיו.
The explanation is that the arousal of the heart in the morning prayer alone suffices only for its own time, since afterwards he turns to his affairs.
The arousal of the heart in the morning prayer does not carry through the day, because afterwards a person turns to his affairs. So it must be renewed in the evening.




29ואפי׳ [ואפילו] מי שאינו בעל עסק הנה בלימודו בבחי׳ עשיה סדר זרעים כו׳ נמשך הלב אחר גשמיות הדברים בבחי׳ הסתר וצמצום בחי׳ אלקים.
And even one who is not a man of business: in his study, at the level of action, [such as] the Order of Zeraim, etc., the heart is drawn after the physicality of the subject matter, at the level of concealment and tzimtzum (contraction), the level of Elokim.
Even someone without business affairs is drawn into physicality: when he studies the practical laws, such as the agricultural laws of the Order of Zeraim, his heart follows the physical subject matter. This is the level of Elokim, the Name of G-d’s concealment and contraction.


וצריך לעורר עוד את האהבה ושמחה מנקודת הלב להיות גילוי בחי׳ הוי״ה כנ״ל. אך לא די בהתגלות האהבה בזה לבד כ״א ע״י תושב״כ [תורה שבכתב] הקל קול יעקב94
So one must arouse the love and joy again, from the point of the heart, so that there be a revelation of the level of Havayah, as [explained] above. But the revelation of the love in this alone is not enough; rather, through the Written Torah, “the voice is the voice of Yaakov,”
So he must again arouse love and joy from the inner point of the heart, to reveal the level of Havayah. But love alone is not enough; it must be followed by the Written Torah, “the voice of Yaakov.”


כנ״ל להיות קורא וממשיך בתורה גילוי אור ה׳ ממש ואחר כך בתורה שבע״פ [שבעל פה] בחי׳ בטול ממש ולהיות בחי׳ ואשים דברי בפיך95 כנ״ל ודירה בתחתונים ממש כנ״ל להיות בחי׳ הוי״ה אלקיכם כו׳ וד״ל [ודי למבין]:
as [explained] above, so as to call and draw down in the Torah the revelation of the very light of G-d; and afterwards, in the Oral Torah, the level of true self-nullification (bittul), so as to be at the level of “I have put My words in your mouth,” as [explained] above, and truly a dwelling place among the lower realms, as [explained] above, so as to be at the level of “Havayah your G-d,” etc. And this suffices for one who understands.
Through reading the Written Torah one calls down the revelation of G-d’s light, and then through the Oral Torah one reaches complete self-nullification, G-d’s words in one’s mouth, and a true dwelling place for G-d below. This is “Havayah your G-d”: the revelation of Havayah within the very realm of Elokim, the physical matters into which the heart had been drawn.



In one’s avodah
Contemplate that in Torah and mitzvos one holds G-d Himself, until the joy reaches the heart; feel the pain of whatever worldly concern blocks that light; arouse love in prayer each morning and renew it in the evening, since a day of affairs draws the heart into concealment; and then study, first the Written Torah aloud, calling the light into the heart, and then the Oral Torah, until G-d’s words are in one’s own mouth.
Questions for discussion
	Why does the maamar say that the joy of serving G-d should exceed all the delights of the Gardens of Eden?
	What is the “narrow strait of the throat,” and what plays that role in your own life?
	How can pain over the obstacles (the birth pangs) and joy both belong to one process?
	Why does the Written Torah only “call” G-d’s light, while the Oral Torah unites a person with it?
	According to the last paragraphs, why must the Exodus be mentioned in the evening as well as in the morning?

Sources and references
Notes
Paragraph 1
1לכן אמר לבנ״י
Another transcript (hanachah) of this maamar, recorded by Rabbi Moshe, the Alter Rebbe’s son, is printed there, so the reader can compare a second record of the same discourse.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת פ׳ וארא ע׳ קעא ואילך. שם ע׳ רלז, וע׳ רמ. הנחה אחרת (נדפס מגוכתי״ק הצ״צ) כרך ז ע׳ ב׳תקצז. לכללות מאמר זה ראה לכן אמור במאמרי אדה״א פ׳ וארא בהרחב הביאור. ד״ה אני ישנה תרל״ד ע׳ קס. פלח הרמון שמות ע׳ סו.
2לכן אמר לבני ישראל
G-d’s message to Moshe for the people: “Therefore say to the children of Israel: I am G-d, and I will bring you out from under the burdens of Egypt…” The maamar opens with it and explains it in paragraph 15 as the revelation of Havayah that brings about the inner Exodus.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ו.
3פי׳ גם בלילות
On “meaning, at night as well,” the Or HaTorah remarks that mentioning the Exodus at night can be explained in terms of yichuda tata’ah, the lower unity, in which G-d is present within the world’s existence.
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסד מציין ע״ז ”הזכרת יצי״מ בלילה אפ״ל ע״ד יחו״ת”.
4בלילות
The note observes that the text says “nights,” in the plural.
Kehot’s noteלשון רבים. ראה אוה״ת ויקרא כרך ג ע׳ תשמא. ובאוה״ת וארא כרך ז ע׳ ב׳תקצח ”ואף שהרבה נסים גדולי׳ היו שנעשו לישראל ואעפ״כ אין החיוב להזכירם פעמיים בכל יום זולת הנס דיצ״מ דוקא שחייבי׳ להזכירו פעמיים בכל יום”.
5בכל דור ודור . . בכל יום
The Mishnah of the Haggadah: “In every generation a person is obligated to see himself as though he had come out of Egypt.” The maamar applies it to every day, morning and evening.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 47:1תניא, חלק ראשון; ליקוטי אמרים מ״ז:א׳
וְהִנֵּה, ״בְּכָל דּוֹר וָדוֹר, – וְכָל יוֹם וָיוֹם – חַיָּיב אָדָם לִרְאוֹת עַצְמוֹ כְּאִילּוּ הוּא יָצָא הַיּוֹם מִמִּצְרָיִם״. וְהִיא יְצִיאַת נֶפֶשׁ הָאֱלֹהִית מִמַּאֲסַר הַגּוּף, ״מַשְׁכָּא דְחִוְיָא״, לִיכָּלֵל בְּיִחוּד אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, עַל יְדֵי עֵסֶק הַתּוֹרָה וְהַמִּצְוֹת בִּכְלָל, וּבִפְרָט בְּקַבָּלַת מַלְכוּת שָׁמַיִם בִּקְרִיאַת שְׁמַע, שֶׁבָּהּ מְקַבֵּל וּמַמְשִׁיךְ עָלָיו יִחוּדוֹ יִתְבָּרֵךְ בְּפֵירוּשׁ, בְּאָמְרוֹ: ״ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteפסחים קטז, ב. ראה תניא רפמ״ז. לקו״ת פ׳ אמור ד״ה וספרתם.
6שו״ה ולעומת — מצרים בקדושה
The Or HaTorah suggests there that the root of the Egypt of holiness is the Name Elokim, from which come the vessels that set limits.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ רמ כ׳ שמצרים דקדושה ”י״ל שרשו שם אלקים שמשם שרש הכלים המגבילים”.
7מזכירין יצ״מ בלילות
The Mishnah rules that the Exodus is mentioned at night too, and Rabbi Elazar ben Azaryah tells how Ben Zoma derived it from “all the days of your life.” The maamar asks why this miracle, above all others, must be recalled day and night.
Berakhot 12b:23–24ברכות י״ב ב:כ״ג-כ״ד
מַתְנִי׳ מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא. שֶׁנֶּאֱמַר ״לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ״. ״יְמֵי חַיֶּיךָ״ — הַיָּמִים, ״כֹּל יְמֵי חַיֶּיךָ״ — הַלֵּילוֹת.
MISHNAH V The exodus from Egypt must be mentioned at night. R. Eleazar b. 'Azariah said : Behold I am like one seventy years old, and I have never been worthy [to hear the reason] why the exodus from Egypt should he mentioned at night, until Ben Zoma expounded it [as follows]. It is said, "That thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life" (Deut. xvi. 3). [Had the Scriptures stated] "the days of thy life" [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב ועוד.
Paragraph 2
8מה יפית
“How beautiful you are, and how pleasant, O love, in delights!” The maamar applies it to the Community of Israel above, and below to the soul’s joy in G-d.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
9עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” Joy is the way in which the service of G-d is meant to be done.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב. ראה אוה״ת תבוא ע׳ תתשו ואילך. באוה״ת כרך ז ע׳ ב׳תקצח נוסף ”וכן תחת אשר לא עבדת בשמחה ובטוב לבב כו׳ וענין שמחה זו הוא ע״ד מ״ש” אם הבנים.
10אם הבנים שמחה
G-d “makes the barren woman dwell in her house, a joyful mother of children.” The maamar reads the mother as Binah and the children as the emotive attributes born of it (paragraph 7).
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
11כי אם לבינה תקרא
Plainly, “If you call out to understanding.” Read with im (“if”) as em (“mother”), it calls Binah “mother,” linking the joyful “mother of children” with understanding.
Proverbs 2:3משלי ב׳:ג׳
כִּי אִם לַבִּינָה תִקְרָא לַתְּבוּנָה תִּתֵּן קוֹלֶךָ:
Yea, if thou call for understanding, And lift up thy voice for discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ג.
12שו״ה וכדכתיב — אור א״ס ב״ה למטה
On “the revelation of the Infinite Light, blessed be He, below,” the Or HaTorah adds: “that is, through Torah and mitzvos.”
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסה נוסף ”ר״ל ע״י תומ״צ”.
13ישמח ישראל בעשיו
“Let Israel rejoice in its Maker.” The maamar uses it for the joy that follows contemplating G-d’s light revealed below.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14רשפי אש
Of love it says, “its flashes are flashes of fire.” The maamar uses the image for the soul’s hidden love bursting out of the body.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15להיות חדוות ה׳ היא מעוזו
“For the joy of G-d is your strength.” The maamar adapts it to “his strength”: joy in G-d becomes the person’s strength.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ נחמי׳ ח, י. באוה״ת בא ע׳ רסה נמצא קיצור מהדרוש ”כנס״י אהבה בתענוגים, ובנפש זהו שמחת הנפש בהוי׳ עושה על ידי אקב״ו”.
Paragraph 3
16תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy and with gladness of heart, merov kol.” Plainly, “amid the abundance of everything”; the maamar reads it as “more than the abundance of everything,” more than all the delights of the Gardens of Eden.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
17מרב כל כו׳, דהיינו
In this manuscript the Tzemach Tzedek added in his own hand: “merov kol, meaning, more than the abundance of everything, that is.” It makes explicit that the verse is read as a joy greater than every spiritual delight.
Kehot’s noteבבוך באב׳ 82 נוסף בגוכתי״ק כ״ק אדמו״ר הצ״צ: מרב כל, פי׳ יותר מרב כל דהיינו.
18דהיינו בחי׳ כל התענוגים הרוחניים ג״ע עליון וג״ע תחתון
These words, identifying “everything” with the delights of the Higher and Lower Garden of Eden, are quoted in the Or HaTorah on Bereishis.
Kehot’s noteמובא באוה״ת בראשית כרך ד תשפו, ב.
19מחמת שיתבונן
After “from contemplating,” the manuscript adds: “how great and abundant in power and might is the precious glory of the holiness of the Infinite Light, blessed be He, that is enclothed in his service in fulfilling the mitzvos; for it is written, ‘For exalted…’”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: כמה גדול ורב כח ועוז יקר תפארת קדושת אור א״ס ב״ה המלובש בעבודתו בקיום המצות כי הנה כתי׳: כי נשגב.
20כי נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon the earth and the heavens.” The maamar reads it as: His Name itself is beyond the worlds, and only its splendor shines into them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. בלקו״ת ואתחנן ד, ב מציין לכאן.
21כי נשגב שמו לבדו
The words here quote Psalms 148:13; the passage is shown below.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
22פי׳ ששמו הוא מדת מלכותו
Torah Ohr explains there the saying of Pirkei de-Rabbi Eliezer, “before the world was created there was the Holy One, blessed be He, and His Name alone”: His Name, in itself, does not bring the worlds into being, as in “His Name alone is exalted,” far removed from them, and only its splendor extends to earth and heavens.
Kehot’s noteראה לקמן עט, ב. ובספר המאמרים תש״א ע׳ יא.
23מלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
24עוזר וכו׳
The manuscript reads “Helper and Savior, etc.,” quoting more of the blessing.
Kehot’s noteבגוכתי״ק הנ״ל: עוזר ומושיע כו׳.
25ושכנתי בתוכם
“Make Me a Sanctuary, and I will dwell among them.” The word for dwelling, shachanti, shares its root with Shechinah, G-d’s presence dwelling below.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
26מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” Through His Malchus G-d is King over all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
27שיקרא — שמו מלך עליהם
The note points to the Or HaTorah’s treatment of “so that His Name is called King over them.”
Kehot’s noteראה אוה״ת בא ע׳ רסה.
Paragraph 4
28הצדיקים נהנין מזיו השכינה
Rav used to say that in the World to Come there is no eating or drinking, “but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar places this delight in the Higher Garden of Eden, which receives only the radiance of His Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
29במצותיו ממש
After “with His commandments, literally,” the manuscript adds: “that through the arousal from below there is an arousal from above, so that there are drawings-down of the Infinite Light, blessed be He.”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: שע״י אתעדל״ת אתעדל״ע להיות המשכות אור א״ס ב״ה.
30הקב״ה מניח תפילין, הקב״ה מתפלל
Rabbi Yitzchak derives that the Holy One puts on tefillin from “G-d has sworn by His right hand and by the arm of His strength.” The maamar brings it to show that the mitzvos are G-d’s own.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
31הקב״ה מתפלל
Rabbi Yochanan, in the name of Rabbi Yosei, derives that the Holy One prays from “I will make them joyful in My house of prayer”: it says “My prayer,” not “their prayer.” The Kehot note gives Berakhot 6a for both sayings; this one is on 7a.
Berakhot 7aברכות ז׳ א
32אני מדבר בצדקה
In Isaiah’s vision of G-d coming from Edom: “I speak in righteousness, mighty to save.” The maamar stresses the “I”: G-d Himself speaks in tzedakah.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, א.
33דאורייתא וקוב״ה כולא חד
One of the places the Kehot note gives: “We have learned that the Holy One, blessed be He, is called Torah… and Torah is none other than the Holy One, blessed be He.” The exact words “the Torah and the Holy One are all one” are quoted in the Zohar’s name in Tanya.
Zohar I, 24aזח״א כד, א
Zohar II, 60aזח״ב ס, א
Kehot’s noteמובא בתניא פ״ד ר״פ כ״ג בשם הזהר. וראה זח״א כד, א. זח״ב ס, א. לקו״ת נצבים רד״ה כי קרוב אליך. ולהעיר ג״כ מתיקונים תי׳ ו ותי׳ כה — הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 66. ובסה״מ תש״ח ע׳ 114.
34זיו והוד
The manuscript reads “and His splendor” (vehodo) in place of “and splendor.”
Kehot’s noteבגוכתי״ק הנ״ל: והודו.
35כי ביה ה׳ צור עולמים
Rabbi Yehudah bar Rabbi Il’ai expounds the verse: these are the two worlds that the Holy One created, one with hei and one with yud, this world with hei and the World to Come with yud. The maamar brings it to show how far His Name is above all the worlds.
Menachot 29b:7–8מנחות כ״ט ב:ז׳-ח׳
חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא אמר ליה אנא הכי קא קשיא לי מאי שנא דכתיב ביה ולא כתיב יה
Wikisource Talmud Bavli (CC-BY-SA)
36בי״ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, G-d is the Rock of worlds.” The Sages read tzur (“Rock”) as tzar (“formed”): with the two letters of the Name Yah, yud and hei, G-d formed the two worlds.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
37ויש שמברכין בעל . . בלמ״ד
In the laws of the blessing over the search for chametz, the Alter Rebbe discusses there the wording “al biur chametz,” with “al,” and the wording with a lamed (“levaer”).
Kehot’s noteראה שו״ע אדמו״ר הזקן או״ח סי׳ תלב סעיף ד.
Paragraph 5
38ובזהר איתא דבמחשבה אחת ברא את העולם
Rabbi Shimon teaches that when it arose in G-d’s thought to create His world, all the worlds arose in one thought and were all created by it.
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
39היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” The Talmud reads “together” as a single glance that takes in all creatures at once.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
40כולם נסקרים בסקירה אחת
On Rosh Hashanah all creatures pass before G-d, and “they are all surveyed in a single glance”; Rav Nachman bar Yitzchak finds this in “He who fashions their hearts together.”
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יח, א.
41וקורא הדורות מראש
“Who has wrought and done it? He who calls the generations from the beginning.” G-d sees all the generations at once, from the start.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואמרו רז״ל כולם . . וכמ״ש במ״א
Likkutei Torah uses the same analogy: one thought is as nothing beside all the thoughts the soul can think, and all the more beside its essence; so the life-force drawn into all the worlds is as nothing before Him.
Kehot’s noteראה לקו״ת ראה כה, א.
43שית אלפי שני דהוי עלמא
Rav Ketina: “The world exists for six thousand years, and for one thousand it lies desolate.” The maamar uses the phrase for the whole span of history, which, with the days of Mashiach and the Resurrection, is before G-d as a single thought.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44ולית מחשבה תפיסא ביה כלל
From Elijah’s prayer that opens the second introduction to the Tikkunei Zohar (Pasach Eliyahu): “Master of the worlds… no thought can grasp You at all.” The maamar applies it to the Holy One Himself, who is not enclothed in the worlds.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
45אף גילת ורנן
In Isaiah’s prophecy of the wilderness in bloom, it will “exult, indeed with exultation and song.” The maamar borrows the words for the soul’s joy.
Isaiah 35:2ישעיהו ל״ה:ב׳
פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן־לָהּ הֲדַר הַכַּרְמֶל וְהַשָּׁרוֹן הֵמָּה יִרְאוּ כְבוֹד־ה׳ הֲדַר אֱלֹקֵינוּ:
It shall blossom abundantly, and rejoice, Even with joy and singing; The glory of Lebanon shall be given unto it, The excellency of Carmel and Sharon; They shall see the glory of the L-RD, The excellency of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שאין כל העולמות כדאי לו
The Or HaTorah has an abridged version of this passage there.
Kehot’s noteבאוה״ת בא ע׳ רסז קיצור.
Paragraph 7
47שכל כבודו פנימה
“All the glory of the king’s daughter is within.” The maamar adapts the image to a king whose glory is hidden within until a time of rejoicing.
Psalms 45:14תהילים מ״ה:י״ד
כׇּל־כְּבוּדָּה בַת־מֶלֶךְ פְּנִימָה מִמִּשְׁבְּצוֹת זָהָב לְבוּשָׁהּ:
All glorious is the king's daughter within the palace; Her raiment is of chequer work inwrought with gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48עבדו את ה׳ בשמחה
“Serve G-d with joy.” Here the maamar reads joy as revelation: serving G-d so that His light is revealed.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ונגלה כבוד ה׳
“And the glory of G-d will be revealed, and all flesh together will see.” The maamar takes it as the revelation that joy brings about.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אם הבנים שמחה
“A joyful mother of children.” The children are the emotive attributes; she is a joyful mother only once they are born, that is, revealed in the heart.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט. בגוכתי״ק הנ״ל נוסף: בבחי׳ לידה.
51עבדו את ה׳ . . הרי הן בבחי׳ עיבור
The passage from “Serve G-d with joy” to “in the state of pregnancy” is quoted in the Or HaTorah on Shir HaShirim.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תרד.
Paragraph 8
52והנה המעכב . . אל גילוי הלב
The opening of this paragraph, from “Now, what holds back” to “the revelation of the heart,” is quoted there.
Kehot’s noteמובא בביאוה״ז לצ״צ כרך א ע׳ תקמו.
53מצר הגרון שהוא האמצעי בין מוחין שבראש ללב
The idea that the narrow strait of the throat stands between the intellect in the head and the heart is explained there.
Kehot’s noteנתבאר בד״ה קול דודי תרמ״ג ע׳ קיט.
Paragraph 9
54כעצמות בבטן המליאה
“As you do not know the way of the wind, or how the bones grow in the womb of her who is with child, so you cannot know the work of G-d.” The maamar borrows the image for the pain of pregnancy.
Ecclesiastes 11:5קהלת י״א:ה׳
כַּאֲשֶׁר אֵינְךָ יוֹדֵעַ מַה־דֶּרֶךְ הָרוּחַ כַּעֲצָמִים בְּבֶטֶן הַמְּלֵאָה כָּכָה לֹא תֵדַע אֶת־מַעֲשֵׂה הָאֱלֹקִים אֲשֶׁר יַעֲשֶׂה אֶת־הַכֹּל:
As thou knowest not what is the way of the wind, Nor how the bones do grow in the womb of her that is with child; Even so thou knowest not the work of G-d Who doeth all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ קהלת יא, ה.
55בכל פרשת העבור יהיו צרכיהם לפניך
Rabbi Yehoshua’s short prayer for one walking in a place of danger: “Save, G-d, Your people, the remnant of Israel; in every parashas ha-ibbur may their needs be before You.”
Berakhot 28b:14ברכות כ״ח ב:י״ד
רַבִּי יְהוֹשֻׁעַ אוֹמֵר: הַהוֹלֵךְ בִּמְקוֹם סַכָּנָה, מִתְפַּלֵּל תְּפִלָּה קְצָרָה, וְאוֹמֵר: ״הוֹשַׁע ה׳ אֶת עַמְּךָ אֵת שְׁאֵרִית יִשְׂרָאֵל, בְּכָל פָּרָשַׁת הָעִבּוּר יִהְיוּ צׇרְכֵיהֶם לְפָנֶיךָ. בָּרוּךְ אַתָּה ה׳ שׁוֹמֵעַ תְּפִלָּה״.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee. Blessed art Thou, O L-rd, Who hearkenest to prayer."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כח, ב. כט, ב. וראה ירושלמי ברכות פ״ד ה״א.
56אפי׳ בשעה שאתה מתמלא עליהם עברה כאשה עוברה
The Talmud explains parashas ha-ibbur: “Even when You are filled with wrath (evrah) against them like a pregnant woman (ubarah), may all their needs be before You.” From here the maamar learns that exile is called pregnancy.
Berakhot 29b:10ברכות כ״ט ב:י׳
רַבִּי יְהוֹשֻׁעַ אוֹמֵר הַמְהַלֵּךְ בִּמְקוֹם סַכָּנָה מִתְפַּלֵּל תְּפִלָּה קְצָרָה וְכוּ׳ בְּכָל פָּרָשַׁת הָעִבּוּר: מַאי ״פָּרָשַׁת הָעִבּוּר״? אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁאַתָּה מִתְמַלֵּא עֲלֵיהֶם עֶבְרָה כְּאִשָּׁה עוּבָּרָהּ — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ. אִיכָּא דְאָמְרִי אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁהֵם עוֹבְרִים עַל דִּבְרֵי תוֹרָה — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee." What means "times of crisis ['ibbur]"? Rab Hisda said in the name of Mar 'Ukba : Even at the time when Thou art full of wrath ['ebrah] against them like a woman big with child ['ubberet], may all their needs be before Thee. Another version is : Rab …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
57והגאולה נק׳ בשם לידה
Earlier in this parsha Torah Ohr explains why exile and redemption are compared to pregnancy and birth: the fetus has all its limbs, but its head is folded between its knees, it does not think, see or hear, and it eats what its mother eats; at birth what was closed opens.
Kehot’s noteראה לעיל נה, א.
Paragraph 10
58הרינו חלנו מפניך ה׳
The manuscript reads “We were with child, we writhed, etc., before You, G-d,” marking that words are skipped; the note suggests that the verses intended are Isaiah 26:17–18.
Kehot’s noteבגוכתי״ק הנ״ל: ”הרינו חלנו כו׳ מפניך ה׳”, ואולי הכוונה לישעי׳ כו, יז, יח.
59הרינו חלנו מפניך
“Like a pregnant woman about to give birth, who writhes and cries out in her pangs, so were we before You, G-d. We were with child, we writhed…” The maamar’s words join “we were with child, we writhed” (26:18) with “before You, G-d” (26:17); the Kehot note suggests these are the verses intended.
Isaiah 26:17–18ישעיהו כ״ו:י״ז-י״ח
כְּמוֹ הָרָה תַּקְרִיב לָלֶדֶת תָּחִיל תִּזְעַק בַּחֲבָלֶיהָ כֵּן הָיִינוּ מִפָּנֶיךָ ה׳ הָרִינוּ חַלְנוּ כְּמוֹ יָלַדְנוּ רוּחַ יְשׁוּעֹת בַּל־נַעֲשֶׂה אֶרֶץ וּבַל־יִפְּלוּ יֹשְׁבֵי תֵבֵל:
Like as a woman with child, that draweth near the time of her delivery, Is in pain and crieth out in her pangs; So have we been at Thy presence, O L-RD. We have been with child, we have been in pain, We have as it were brought forth wind; We have not wrought any deliverance in the land; Neither are the inhabitants of the world come to life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הוא כדי . . ב״ה
For “is in order that there be a revelation of the light of G-d, blessed be He,” the manuscript reads: “is the pain of the obstruction, and the revelation of the light of Havayah, blessed be He, so as to be in the state of birth.”
Kehot’s noteבגוכתי״ק הנ״ל: הוא צער מניעות וגלוי אור הוי׳ ב״ה להיות בבחי׳ לידה.
Paragraph 11
61וישמח ישראל בעושיו
“Let Israel rejoice in its Maker.” Here it describes the joy of “birth,” which disperses the obstacles.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62יתפרדו כל
“For behold, Your enemies, G-d, … all the workers of iniquity will be scattered.” The maamar borrows the words for the obstacles that scatter when joy is born.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
63ואראך מתבוססת בדמיך
In Ezekiel’s parable of Israel as an abandoned newborn: “I passed by you and saw you wallowing in your blood, and I said to you: In your blood, live.” The maamar reads the blood as the obstacles, which have melted away.
Ezekiel 16:6יחזקאל ט״ז:ו׳
וָאֶעֱבֹר עָלַיִךְ וָאֶרְאֵךְ מִתְבּוֹסֶסֶת בְּדָמָיִךְ וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי:
And when I passed by thee, and saw thee wallowing in thy blood, I said unto thee: In thy blood, live; yea, I said unto thee: In thy blood, live;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ותשליך במצולות . . חטאתם
“He will again have mercy on us… and You will cast all their sins into the depths of the sea.” The obstacles disappear as completely as sins cast into the sea.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
Paragraph 13
65הקול קול יעקב
Yitzchak’s words when Yaakov came before him: “The voice is the voice of Yaakov, but the hands are the hands of Esav.” The maamar takes Yaakov’s voice as the voice of Torah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
66כל הקורא בתורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רפי״ח.
67כל הקורא בתורה הקב״ה קורא כנגדו
The Kehot note points here: “Every Torah scholar who sits and reads and studies and occupies himself with Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him,” derived from “before (nochach) the face of G-d.” The maamar quotes the teaching in brief.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
Paragraph 15
68לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים
The verse with which the maamar opened, now explained: the revelation of Havayah brings Israel out “from under the burdens of Egypt” and saves them “from their bondage.”
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הקול קול יעקב
“The voice is the voice of Yaakov.” Here it is identified with the Written Torah, through whose voice the Exodus takes place.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70והבאתי אתכם אל הארץ
“And I will bring you to the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” Entering the land is the goal beyond the Exodus.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
71כי הנה כתיב אל ארץ טובה ורחבה
A passage of this maamar, beginning from these words, is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ד ע׳ קפח.
72אל ארץ טובה ורחבה
At the burning bush G-d promises to bring Israel up from Egypt “to a good and spacious land.” The maamar reads “spacious” as the expansiveness of the Oral Torah.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, ח.
73וא״י זו היא בחי׳ תושבע״פ
On the Land of Israel as the Oral Torah, the Or HaTorah notes that a passage of the Zohar (Acharei 68a) implies that tzvi is Yesod.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשמג שמציין על זה שבזהר פ׳ אחרי סח, א משמע צבי הוא יסוד ע״ש. וראה ברשימות על שה״ש ע׳ נה.
74מארז״ל ע״פ ארץ צבי
Rav Chisda asks why the Land of Israel is likened to a deer (tzvi): “Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.”
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קיב, א.
75צבי צבאות גוים
“I gave you a desirable land, the most beautiful (tzvi) heritage of the hosts of nations.” The Talmud expounds the tzvi of this verse as a deer, whose hide stretches to hold its flesh.
Jeremiah 3:19ירמיהו ג׳:י״ט
וְאָנֹכִי אָמַרְתִּי אֵיךְ אֲשִׁיתֵךְ בַּבָּנִים וְאֶתֶּן־לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי צִבְאוֹת גּוֹיִם וָאֹמַר אָבִי תִּקְרְאִי־לִי וּמֵאַחֲרַי לֹא תָשׁוּבִי:
But I said: ‘How would I put thee among the sons, And give thee a pleasant land, The goodliest heritage of the nations! ’ And I said: ‘Thou shalt call Me, My father; And shalt not turn away from following Me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
76שכל התורה היא ספורי מעשיות
The Mitteler Rebbe writes there: “and especially in the book of Bereishis, which tells of the generations up to Avraham, and of the wars of the kings and the stories of the forefathers, and even of the forefathers’ servants…”
Kehot’s noteבמאמרי אדה״א שמות ע׳ סח כ׳ ”ובפרט בס׳ בראשית שמספר בתולדות הדורות עד אברהם ובעניני׳ של מלחמות המלכים וסיפורי האבות ואף בעבדי אבות . . .”
Paragraph 20
77יסודתה בהררי קדש
“A psalm… its foundation is in the mountains of holiness.” The maamar applies it to the Written Torah, whose foundation is in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ולחכימא ברמיזא
The Zohar’s expression “and for the wise, a hint.” Here it describes how the Written Torah only hints to the Oral Torah.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב.
79דאורייתא מחכמה נפקת
“The Torah comes forth from Chochmah, from the place called ‘holy,’” while Chochmah comes from the place called “holy of holies.” The maamar cites it for the Written Torah’s root in supernal Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 22
80מה צבי אין עורו מחזיק בשרו
“Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.” The maamar applies it to the Oral Torah, whose words grow with its understanding.
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 23
81מתניתין מלכתא
Torah Ohr explains the saying there: the Sages read the “sixty queens” of the Song of Songs as the sixty tractates, and the Mishnayos are likened to queens, on the basis of the Sages’ teaching about the mother’s part in forming a child.
Kehot’s noteמסומן לעיל מט, ב.
Paragraph 24
82ואשים דברי בפיך
“I have put My words in your mouth, and in the shadow of My hand I have covered you.” The maamar stresses “My words”: in the Oral Torah G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
83וכמ״ש המגיד להב״י
The Maggid’s words to the Beis Yosef, “I am the Mishnah speaking in your mouth,” are recorded there, at the beginning of Vayikra and in other places.
Kehot’s noteמגיד משרים ר״פ ויקרא. ועוד.
84אשר נשאתי את ידי
“…the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” The maamar reads the lifted hand as raising up what has descended.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
Paragraph 25
85אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar reads it as the lower level rising to crown the higher.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ונעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar uses it for the lowest level, the deed, being bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
87ארץ חפץ
“All the nations will call you fortunate, for you will be a land of desire.” The maamar reads chefetz, “desire,” as G-d’s will resting in the land.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
88ונתתי צבי בארץ החיים
The close of Ezekiel’s prophecy against Tyre: “and I will set glory (tzvi) in the land of the living.” The maamar reads tzvi as G-d’s desire, revealed in the Oral Torah.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כו, כ.
89אשת חיל עטרת בעלה
As in paragraph 25: the land, the lower level, is the crown of the attributes from which it receives.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ונתתי אתה לכם מורשה
The verse goes on: “and I will give it to you as a heritage; I am G-d.” The maamar reads the forefathers as Chesed, Gevurah and Tiferes, and the heritage as the Oral Torah.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהמשך הכתוב אשר נשאתי את ידי, שמות ו, ח.
91ואשים דברי בפיך
The goal of the heritage: G-d’s own words in a person’s mouth, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
92לכל אשר יחפוץ הלב יטנו
“A king’s heart is like streams of water in the hand of G-d; wherever He desires, He turns it.” The maamar adapts the words: wherever the heart desires, it turns the person.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
93להיות לכם לאלקים אני ה׳ אלקיכם
The last verse of the passage of tzitzis: “I am G-d your G-d, who brought you out of the land of Egypt to be your G-d; I am G-d your G-d.” Through it the Exodus is mentioned in the Shema morning and evening.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
94הקל קול יעקב
“The voice is the voice of Yaakov”: the voice of the Written Torah, as in paragraphs 13–15.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ואשים דברי בפיך
“I have put My words in your mouth”: the union with G-d’s word reached through the Oral Torah, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
The Exodus and the entry into the Land describe how understanding becomes felt emotion and how even that is surpassed. The emotions are “in Egypt,” in gestation in the narrow throat between mind and heart, until the voice of the Written Torah brings them to birth and joy; then “the land,” the Oral Torah, which is Malchus, broad with understanding and the seat of G-d’s will in halachah, is lifted to be the crown, a bittul higher even than felt delight.
The maamar in brief
This biur sets out the roots of the preceding maamar in Kabbalistic terms, the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat through which intellect passes to become emotion; there the mochin are neither intellect nor feeling, contracted into an immature state that the Arizal calls gestation, and Pharaoh, the back of the neck, stands on the channel and holds back the birth. The Exodus is birth: the voice from the throat, reading the Written Torah aloud, brings the emotions out as joy, “love in delights.” The Written Torah comes from Chochmah, so its fixed letters only hint at its wisdom. The land is the Oral Torah, from Binah and Malchus: like a deer’s skin growing with its flesh, its words expand with understanding, and its halachic rulings reveal G-d’s Supreme Will, above Chochmah. Though it deals with physical matters, G-d “lifted His hand” to raise it as “the crown of her husband,” and its unfelt bittul surpasses even felt joy. Since the mind is renewed daily, the Exodus must happen every day.

Outline
	1The roots in KabbalahThe preceding maamar is about the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat; Pharaoh, ha’oref, stands on the River; the Exodus is the mochin spreading into the body and reaching Malchus, the broad land.¶1–3
	2The throat between mind and heartUnderstanding gives birth to love, and the throat is the go-between where intellect contracts to become emotion, neither one nor the other and narrower than both. Above, the Yesod of Imma ends at the chest of Z’eir Anpin, and in the throat the fifty gates of Binah shrink into katnus.¶4–11
	3Charan, gestation and PharaohThe narrow, immature throat is Charan, the source of severity, as a child cannot bear what goes against his will. It is gestation: love and awe held hidden in the throat, while Pharaoh, the alien desires, treads on the channel and holds back the birth.¶12–14
	4Birth, voice and joyThe Exodus is birth: the voice from the throat brings the emotions out, and their birth is joy, Knesses Yisrael, “love in delights,” the inner Malchus built from the inner dimension of Z’eir Anpin. The voice is the reading of the Written Torah, Mikra.¶15–18
	5The Written Torah: wisdom in hintsThe Written Torah comes from Abba, Chochmah, which can only be hinted at. Even the shapes of the letters (alef, beis, gimmel) show how the flow descends, and its stories are only the Torah’s garment. Because its wisdom is only hinted at, not one letter may be added.¶19–25
	6The Oral Torah: a good and broad landThe Oral Torah comes from Imma and Malchus: its words multiply with understanding, like a deer’s skin with its flesh, from one verse to a whole tractate. Malchus alone changes size with the light, her vessels wholly nullified, so the Oral Torah surpasses even felt joy, and “I will bring you to the land” follows “I will bring you out.”¶26–34
	7The land of the living: the revealed willTzvi is will: the halachic rulings of the Oral Torah reveal the Supreme Will, above Chochmah, so the lowest becomes “the crown of her husband.” G-d’s lifted hand, the arms of Arich Anpin, raises Malchus above the head, and the land given to the Patriarchs is a heritage of hidden, unfelt bittul.¶35–41
	8Every dayEach day the emotions begin in Egypt. Reading the Written Torah, with the birth pangs of pain at G-dliness hidden from the heart, brings them to birth as joy, love and awe, and subdues the external forces; then the Oral Torah brings one to the land. Since the mind is new each morning, so is the Exodus.¶42–44


Key concepts
	Meitzar Mi (the strait of Mi)מצר מ״י
	Mitzrayim read as the narrowing of Mi, the fifty gates of Binah: intellect squeezed in the throat on its way to becoming emotion.

	The throat (garon)גרון
	The go-between that turns intellect into emotion: neither mind nor heart and narrower than both, and also the source of the voice that brings the feelings out.

	Gestation and birth (ibbur and leidah)עיבור ולידה
	Emotions held hidden in the throat are “in gestation”; when they come out openly in the heart they are “born,” which is the Exodus and joy.

	Immature and mature mind (katnus and gadlus)קטנות וגדלות
	The narrow state from which severity and the external forces draw nourishment, and the settled, mature state in which they have no hold.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah is Chochmah (Abba): fixed letters that only hint. The Oral Torah is Binah and Malchus: words that grow with understanding and reveal G-d’s will in halachah.

	The land of tzviארץ צבי
	The Oral Torah and Malchus: a “deer” whose skin grows with its flesh, and a land in which tzvi, the Supreme Will, is revealed.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	Malchus, the lowest Sefirah, raised by G-d’s “lifted hand” to be a crown above Z’eir Anpin, because the Supreme Will is revealed in her.

	Self-nullification (bittul)ביטול
	The vessels of Malchus are wholly nullified before the light, and study of the Oral Torah is a bittul so complete that it is not even felt, higher than felt joy.


Section 1 · ¶1–3
The roots in Kabbalah
1ביאור על הנ״ל1
An explanation of the above.
This heading marks what follows as a biur, an explanation, of the maamar before it in Torah Ohr on Parshas Va’eira. It goes back over that maamar’s ideas and sets out their roots in the language of the Kabbalah and in a person’s service of G-d.




2להבין שרשי הדברים הנ״ל. הנה כללות כל הדברים הנ״ל הוא ע״פ לשון הקבלה ענין יחוד וזיווג דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא]. ולבאר הדברים בפרטות הוא שלמעלה בחי׳ מצרים הוא מצר מי.
To understand the roots of the matters discussed above. In general, all the matters discussed above are, in the language of the Kabbalah, the unification and coupling of Abba and Imma (Chochmah and Binah) and of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus). And to explain the matters in detail: above, the level of Mitzrayim (Egypt) is meitzar Mi, “the strait of Mi.”
The text states that the previous maamar, put in Kabbalistic terms, is about two unions: of Abba and Imma, the intellectual Sefiros Chochmah and Binah, and of Z’eir Anpin and Nukva, the emotive Sefiros and Malchus. It then starts with the name Mitzrayim, read as meitzar Mi, “the narrow place of Mi”; Mi (“Who”), as paragraph 10 explains, stands for Binah and its fifty gates.


פי׳ כי מבואר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וישב (ד״ה ועתה נבאר סוד יוסף) כי הגרון נק׳ ארץ מצרים
That is: it is explained in Likkutei Torah [of the Arizal], Parshas Vayeshev (in the passage beginning “And now we shall explain the mystery of Yosef”), that the throat is called “the land of Egypt.”
The source is the Arizal’s Likkutei Torah on Parshas Vayeshev, which calls the throat “the land of Egypt.” The throat is the narrow passage between the head and the body, so it fits the name “narrow place.”


כי הוא מקום יותר צר שבכל האדם כי הלא ג׳ מוחין ברדתן ובהתפשטותן למטה בגוף שם מתרחבים לכל רוחב הגוף בג׳ קוים.
For it is the narrowest place in the whole person. For surely the three mochin (faculties of intellect), as they descend and spread out below in the body, there broaden across the whole width of the body in three lines.
Once they descend into the body, the three faculties of intellect, Chochmah, Binah and Daas, spread out across its whole width. They do so in three lines, the right, left and middle lines of the Kabbalah.


אמנם בהיותם בגרון דהיינו ברדתם מהראש להגרון קודם התפשטותם בגוף שם הם במקום צר עד קצה האחרון ושם הוא סוד מצרים ומהאחוריים היה יניקת מצרים.2
But when they are in the throat, that is, as they descend from the head to the throat before they spread out in the body, there they are in a place that is narrow to the very last extreme. And there is the mystery of Mitzrayim, and it was from the back that Egypt drew its nurture.
On the way down from the head, before they spread into the body, the mochin must pass through the throat, the tightest point of all; this is the inner meaning of Mitzrayim. The kelipah of Egypt, the force of concealment opposed to holiness, drew its nourishment from the “back” (achorayim) of this narrow passage, its outer side.




3וזה ענין פרעה אותיות הערף.3 וזהו ופרעה עמד על היאור.4 כי היאור הוא יסוד דאימא הנמשך דרך הגרון עד חזה דז״א ובו מלובש מוח הדעת. ופרעה שהוא הערף בחי׳ גרון עומד על היאר ממש.
And this is the meaning of Pharaoh (פרעה), [whose name has] the letters of ha’oref (הערף), “the nape of the neck.” And this is [the meaning of] “And Pharaoh stood upon the River.” For the River is the Yesod (foundation) of Imma, which extends through the throat down to the chest of Z’eir Anpin, and within it the brain of Daas (knowledge) is enclothed. And Pharaoh, who is the nape, the level of the throat, stands upon the River itself.
Pharaoh (פרעה) has the same letters as ha’oref (הערף), the back of the neck, so Pharaoh stands for the throat seen from behind. The “River” of the verse is the Yesod of Imma, the channel of Binah that runs through the throat to the chest of Z’eir Anpin and carries the brain of Daas; Pharaoh “standing upon” it means the neck sits right on that channel.


וענין יצ״מ [יציאת מצרים] הוא יציאת המוחין ממצר הגרון בהתפשטות בגוף ומשם הם נמשכים בבחי׳ מל׳ שהיא ארץ טובה ורחבה5 מקום רחב. משא״כ הגרון הוא בחי׳ מצרים מקום צר כנ״ל:
And the Exodus from Egypt is the going out of the mochin from the strait of the throat as they spread out into the body; and from there they are drawn into the level of Malchus (sovereignty), which is “a good and broad land,” a broad place. The throat, however, is the level of Mitzrayim, a narrow place, as said above.
Inwardly, the Exodus is the mochin leaving the narrow throat and spreading through the body. From there they are drawn to Malchus, called “a good and broad land” after G-d’s promise to bring Israel out of Egypt to such a land, while the throat is the “narrow place,” Mitzrayim.




Section 2 · ¶4–11
The throat between mind and heart
4וביאור הדברים הנה תחלה צ״ל מהו ענין הגרון הנקרא ארץ מצרים דקדושה. וענינו הוא שהוא בחי׳ ממוצע שלהיות המשכת המוחין מן הראש ללב הוא ע״י אמצעות הגרון דוקא.
The explanation of these matters: first we need [to understand] what the throat is, which is called the “land of Egypt” of holiness. Its nature is that it is an intermediary, for the drawing of the mochin from the head to the heart comes about specifically through the mediation of the throat.
Before explaining the Exodus, the text explains what the throat is on the side of holiness, the holy “land of Egypt.” It is a go-between: whatever the head passes on to the heart must go through it.


פי׳ עד״מ באדם כשמתהפך מהשכל למדה. דהיינו שמהשכל שמבין איך שאותו דבר הוא טוב. נתהווה מזה אצלו אהבה ותשוקה לאותו הדבר.
That is, by way of analogy, in a person, when there is a transformation from intellect into an emotive attribute: from the intellect that understands how a certain thing is good, there comes into being in him a love and a longing for that thing.
The model is a person’s own experience: when he understands that something is good, love and longing for it arise in him. Intellect has turned into emotion, and the throat will be shown to be the place of that turning.




5והנה האהבה שנתהוה אצלו שיאהוב אותו דבר הוא מחמת הבנת שכלו שהשיג תחלה בשכלו איך שאותו דבר הוא טוב לפניו ועי״ז נולדה אצלו מדת האהבה לאהוב לאותו דבר.
Now the love that has come into being in him, so that he loves that thing, is because of his intellect’s understanding, for he first grasped with his intellect how that thing is good for him; and through this the attribute of love was born in him, to love that thing.
The love described here is not arbitrary; it follows from understanding. First the mind grasps that the thing is good for him, and that grasp gives birth to the attribute of love.


וזהו ענין התהפכות השכל למדה דהיינו שמבחי׳ השכל שהשיג תחלה בשכלו איך שאותו דבר טוב נמשך המשכה ללב ונתהפך לבחי׳ מדה היא מדת האהבה
And this is what the transformation of intellect into an emotive attribute means: from the level of the intellect, in which he first grasped with his intellect how that thing is good, a flow is drawn to the heart and is transformed into the level of an emotive attribute, namely the attribute of love,
This is what “transformation of intellect into emotion” means. The insight is drawn down from the mind to the heart and becomes something of a different kind, the feeling of love.


שנולדה בלב מהשכל שבמוח שהולדה זו של המדה הוא מהשכל שנמשך ממוח ללב ונעשה מזה אהבה א״כ מתהפך השכל למדות.
which was born in the heart from the intellect that is in the brain. Since this birth of the attribute comes from the intellect that was drawn from the brain to the heart and became love, it follows that the intellect is transformed into emotive attributes.
Because the love is born from the intellect that came down to the heart, the text concludes that the intellect itself is turned into emotive attributes. The language of “birth” prepares for the images of pregnancy and birth used later in the maamar.




6והנה זהו בחי׳ צמצום לגבי השכל שיתהפך למהות אחר ממש שנעשה מדה וע״ז יש בחי׳ ממוצע המחבר המוח עם הלב והוא הגרון שהוא הממוצע הגורם שיהיה התהפכות השכל למדה ויתחברו המוח עם הלב.
Now this is a tzimtzum (contraction) with respect to the intellect: that it be transformed into an entirely different nature, becoming an emotive attribute. For this there is an intermediary that joins the brain with the heart, and that is the throat. It is the intermediary that brings about the transformation of intellect into an emotive attribute, so that the brain and the heart are joined.
For intellect to become emotion is a kind of tzimtzum: it must leave its own nature and become something else. Such a change needs a go-between that joins brain and heart, and that go-between is the throat.


והיינו שבגרון יש בחי׳ הקנה שנק׳ שר המשקים (והוושט הוא שר האופים כמ״ש במ״א)6 שממשיך שפע יסוד המים ולחלוחית שבמוח אל הלב כי כל בחי׳ קנה הוא ענין המשכה מלמעלה למטה.
That is, in the throat there is the windpipe (kaneh), which is called “the chief cupbearer” (and the gullet is “the chief baker,” as explained elsewhere), which draws the flow of the element of water and the moisture that is in the brain to the heart. For every kaneh is a matter of drawing down from above to below.
The throat holds two pipes. The windpipe (kaneh) is likened to “the chief cupbearer” of the Yosef story because it carries the watery moisture of the brain down to the heart, and the gullet to “the chief baker”; any kaneh, “pipe,” is a channel from above to below.


כמו קנה חכמה קנה בינה7 והוא בחי׳ הממוצע לחבר שפע השכל שבמוח להתפשט בבחי׳ מדה בלב.
As in, “Acquire (keneh) wisdom, acquire understanding.” And it is the intermediary that joins the flow of intellect in the brain, so that it spreads out as an emotive attribute in the heart.
The verse is cited for its word keneh, “acquire”: to acquire wisdom is to draw it down into oneself, and the same word names the pipe. In the same way the windpipe joins the flow of intellect in the brain to the heart, where it spreads out as emotion.


והנה ענין בחי׳ ממוצע הזה בין השכל למדה הרי אינו לא מהות שכל ולא מהות מדה.
Now this intermediary between intellect and emotive attribute is neither of the nature of intellect nor of the nature of an emotive attribute.
Now the text defines the go-between precisely: it is neither intellect nor emotion. The next parts show why, by comparing it with the stages before and after it.


ר״ל [רוצה לומר] דקודם שנמשך השכל בבחי׳ הגרון בהיותו עדיין במוח הוא בחי׳ מהות שכל בתכלית והוא רק היותו משיג איך שהדבר טוב.
That is to say: before the intellect is drawn into the level of the throat, while it is still in the brain, it is entirely of the nature of intellect, and it is only his grasping how the thing is good.
Before the insight enters the throat, while it is still in the brain, it is pure intellect. It is nothing more than the understanding that the thing is good.


וכן לאחר שמתהפך השכל לגמרי למהות מדה (שהוא לאחר שמסתיים יסוד אימא בחזה כדלקמן) אז השכל נעשה מהות מדה8 לגמרי ומגדיל המדה וזהו בחי׳ התפשטות והרחבה.
Likewise, after the intellect has been entirely transformed into the nature of an emotive attribute (which is after the Yesod of Imma ends at the chest, as [explained] below), the intellect then becomes entirely of the nature of an emotive attribute and enlarges the attribute; and this is the level of spreading out and breadth.
Once it has fully become emotion (in Kabbalistic terms, where the Yesod of Imma ends at the chest, explained in paragraph 8), the intellect is wholly emotion and makes it grow; this is “spreading out and breadth.” The Kehot note adds, from Sefer HaMaamarim 5672, that the change comes through a partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin arrives in another form, like the nature of emotion.


אך בהיות השפע בחי׳ הממוצע שהוא הגרון דהיינו כשמתצמצם השכל להתהפך לבחי׳ מדה וקודם התהפכותו שעדיין לא נתהפך ממש כ״א הוא מתצמצם להתהפך אז הוא בחי׳ גרון. שהגרון אינו לא ממהות מוחין שבראש.
But when the flow is at the level of the intermediary, which is the throat, that is, when the intellect contracts itself in order to be transformed into an emotive attribute, before its transformation, when it has not yet actually been transformed but is contracting itself in order to be transformed, then it is the level of the throat. For the throat is neither of the nature of the mochin in the head
In between lies the throat: the intellect is contracting itself in order to become emotion but has not yet become it. That in-between state is why the throat is neither the mochin of the head nor, as the next paragraph finishes, the emotions of the heart.




7ולא ממהות מדות שבלב שאינו מהות שכל שהרי בהיות השפע בגרון היינו שכבר ירד ממהות שכל שבמוח להיות יורד ונמשך להתהפך למהות מדה.
nor of the nature of the emotive attributes in the heart. It is not the nature of intellect, for when the flow is in the throat it has already come down from the nature of intellect in the brain, descending and being drawn [onward] to be transformed into the nature of an emotive attribute.
The throat is not intellect, because the flow has already left the brain and is on its way to becoming emotion.


וגם אינו מהות מדה שלא בא עדיין לכלל מהות מדה. וזהו בחי׳ הפסק בין מהות שכל למהות מדה
Nor is it the nature of an emotive attribute, for it has not yet come within the nature of an emotive attribute. And this is the level of a break between the nature of intellect and the nature of an emotive attribute,
Nor is it yet emotion, because it has not arrived at that state. So the throat is a break between the two natures.


דהיינו ביני לביני ונק׳ מקום החתך כשירד ממהות הראשון שהיה מהות שכל ולמהותו השני שהיא מהות מדה עדיין לא הגיע
that is, “betwixt and between,” and it is called “the place of the cut”: it has come down from its first nature, which was the nature of intellect, and its second nature, which is the nature of an emotive attribute, it has not yet reached.
“Betwixt and between” (beini lebeini) is an Aramaic expression for a state that belongs to neither side. This in-between point is also called “the place of the cut”: the first nature has been left behind and the second not yet reached.


(ולכן זהו המקום היותר צר שבכל הגוף דהנה המדות הם בבחי׳ התפשטות. ויש יותר אפי׳ [אפילו] מן השכל המולידם וכמשל המעיין שביציאתו הוא דק
(And therefore this is the narrowest place in the whole body. For the emotive attributes are in a state of spreading out, and [they spread] more even than the intellect that gives birth to them, as in the analogy of a spring, which is thin where it comes out,
The parenthesis explains why the throat is the narrowest place. Emotions by nature expand, even beyond the intellect that produced them, like a spring that is thin at its source.


ואח״כ כשנמשך בהתפשטות נעשה ממנו נהר גדול כו׳ כך אנו רואים שהמדה מתרחבת מעצמה בבואה בלב יותר מן השכל המולידה כמשל הכועס על חבירו מאיזה טעם שכשמתפשט הכעס בלב מתגדל יותר מכח הטעם שהולידו וכן באהבה כו׳.
and afterward, as it is drawn onward and spreads out, a great river is formed from it, etc. So too we see that the emotive attribute broadens of itself, once it comes into the heart, more than the intellect that gave birth to it. As in the example of one who is angry at his fellow for some reason: when the anger spreads in the heart it grows greater than the force of the reason that gave birth to it. And so too with love, etc.
The spring grows into a great river; likewise an emotion swells once it reaches the heart. Anger at someone for some reason soon becomes far greater than the reason itself, and the same is true of love.


וזש״ש [וזהו שכתוב שם] בלק״ת [בלקוטי תורה (להאריז״ל)] שבהיות המוחין בגוף הם בהתפשטות ומרחב יותר מבהיותן בראש. ועמ״ש בד״ה ששים המה מלכות9 בענין נהרא מכפיה מיברך.10
And this is what is written there in Likkutei Torah [of the Arizal]: that when the mochin are in the body they have more spreading and breadth than when they are in the head. And see what is written in the maamar beginning “There are sixty queens,” on the subject of “A river is blessed from its banks.”
This matches the Arizal’s Likkutei Torah, which says the mochin have more room in the body than in the head. The text also points to the maamar on the verse “There are sixty queens” and its discussion of the saying “A river is blessed from its banks,” which fits the image of the spring that becomes a river.


אמנם עכ״פ [על כל פנים] בעודן בראש הם ג״כ במרחב יותר מכשנמשכין בגרון שאז הן בתכלית הצרות להיות שירדו ממהות שכל ועדיין לא הגיעו למהות מדה רק עומדין להתהפך כו׳. ולפיכך הם בתכלית הצמצום שאינן לא מהות זה ולא מהות זה):
Nevertheless, at any rate, while they are in the head they too are in greater breadth than when they are drawn through the throat, for then they are in utmost narrowness, since they have come down from the nature of intellect and have not yet reached the nature of an emotive attribute, but are only about to be transformed, etc. Therefore they are in utmost contraction, being neither this nature nor that nature.)
Still, even in the head the mochin have more room than in the throat. In the throat they have left intellect and not yet become emotion, so they are at their narrowest, “neither this nor that.”




8והנמשל מזה יובן למעלה. דהנה ענין יסוד אימא שמסתיים בחזה דז״א.1112 פי׳ שאימא הוא בחי׳ בינה שהוא בחי׳ השגת השכל.
And from this the parallel above can be understood. Now, [consider] the Yesod of Imma, which ends at the chest of Z’eir Anpin. That is: Imma is the level of Binah (understanding), which is the level of intellectual comprehension.
Having shown the human model, the text applies it above, to the Sefiros. Imma is Binah, the intellect that grasps and develops an idea, and the Kabbalah says that its Yesod, the channel through which it gives, reaches down to the chest of Z’eir Anpin and ends there.


והז״א הוא בחי׳ המדות דאצי׳. והתהוות המדות הוא מהשכל כנ״ל במשל. וזהו שיסוד אימא מסתיים בחזה
And Z’eir Anpin is the level of the emotive attributes (middos) of Atzilus (Emanation). And the emotive attributes come into being from the intellect, as [explained] above in the analogy. And this is [the meaning of] the Yesod of Imma ending at the chest,
Z’eir Anpin is the emotive attributes of the World of Atzilus, and, as in the human model, they are born from intellect. So the Yesod of Imma ending at the chest describes the point where intellect gives way to emotion.


דהיינו מה שנתהפך שפע השכל להיות בחי׳ מדה (ובמ״א נתבאר ענין עד החזה להיות כי גם המדות אע״פ [אף על פי] שעיקרן הן בחי׳ מדות לבד מ״מ כלולים ג״כ מג׳ בחי׳ חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
that is, the flow of intellect being transformed to become an emotive attribute. (Elsewhere the matter of “up to the chest” is explained [thus]: even the emotive attributes, although essentially they are only emotive attributes, are nonetheless also composed of three levels: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
This part says what the ending of Imma’s Yesod at the chest means: there the flow of intellect becomes emotion. The long parenthesis then explains why it is the chest: each emotive attribute is itself made of three tiers, an intellectual tier (Chochmah, Binah and Daas), an emotional tier (Chesed, Gevurah and Tiferes) and an active tier (Netzach, Hod and Yesod).


והוא בחי׳ הטעם והפנימי׳ [והפנימיות / והפנימית] של החסד ועצם החסד ובחי׳ ההשפעה שלו ונק׳ ג׳ בחי׳ אלו ג״כ ג׳ שלישים.13
That is: the level of the reason and the inner dimension of the Chesed, the Chesed itself, and the level of its bestowal. And these three levels are also called “three thirds.”
Taking Chesed (kindness) as the example, it has an inner reason that moves it, the kindness itself, and the act of giving it out. These three tiers are called the attribute’s “three thirds.”


והנה שליש העליון והוא בחי׳ חב״ד [חכמה בינה ודעת] של עצם המדה ולא חב״ד [חכמה בינה ודעת] ממש וזהו ענין עד החזה ובחי׳ עצם החסד זהו שליש האמצעי.
Now the upper third is the level of Chochmah, Binah and Daas of the emotive attribute itself, and not actual Chochmah, Binah and Daas; and this is [the meaning of] “up to the chest.” And the level of the Chesed itself is the middle third,
The upper third is the “intellect within the emotion,” the reason inside the attribute, not real intellect, and it reaches “up to the chest.” The kindness itself is the middle third.


והוא מהחזה עד הטבור. ובחי׳ נה״י [נצח הוד יסוד] של עצם המדה זהו בחי׳ שליש התחתון מהטבור עד הירכים. והוא מקור לנה״י [לנצח הוד יסוד] של כללות הפרצוף שהן הרגלים. והשליש העליון הוא הפונה למעלה לקבל מעילתו.
which is from the chest to the navel. And the level of Netzach, Hod and Yesod of the emotive attribute itself is the lower third, from the navel to the thighs; and it is the source of the Netzach, Hod and Yesod of the configuration (partzuf) as a whole, which are the legs. And the upper third is what faces upward to receive from its cause.
On the body-map of the configuration (partzuf), the middle third runs from the chest to the navel and the lower third from the navel to the thighs; the lower third is the source of the legs, the Netzach, Hod and Yesod of the whole configuration. The upper third faces upward, to receive from its source above.


וזהו שיסוד אימא מסתיים בחזה והיינו שמחב״ד [שמחכמה בינה ודעת] האמתיים שהן המוחין שבראש נמשך להיות מוחין ובחי׳ חב״ד [חכמה בינה ודעת] למדות שבלב שזהו ענין השליש העליון. ומ״מ אנו אומרים שהשכל מתהפך למדה ממש.
And this is [why] the Yesod of Imma ends at the chest: from the true Chochmah, Binah and Daas, which are the mochin in the head, [a flow] is drawn to become mochin and a level of Chochmah, Binah and Daas for the emotive attributes in the heart, which is the upper third. Nevertheless, we say that the intellect is transformed into an actual emotive attribute.
So the Yesod of Imma ending at the chest means that the true intellect of the head sends down a flow that becomes the “intellect” of the emotions, their upper third. Even so, the text insists that the intellect is truly transformed into emotion.


כי בחי׳ שליש העליון דהגוף הוא מהות מדה ממש רק שנק׳ מוחין בערך המדות. אבל לגבי עצם השכל נק׳ זה שמתהפך למהות מדה ממש):
For the upper third of the body is actually of the nature of an emotive attribute; it is only called mochin relative to the emotive attributes. But relative to the intellect itself, this is called being transformed into the actual nature of an emotive attribute.)
The reason is that the upper third of the body is really emotion, called “mochin” only in comparison with the emotions below it. Compared with intellect proper, what happens there is a real transformation into emotion.




9אמנם צ״ל בחי׳ ממוצע לחבר בחי׳ יסוד אימא עם המדות שהוא בחי׳ ז״א והוא בחי׳ הגרון ששם מתחילין המוחין להתהפך להיות חיות למדות וירדו ממהותן הראשון שהיו בחי׳ שכל בחי׳ גדלות המוחין.
However, there must be an intermediary to join the Yesod of Imma with the emotive attributes, which are Z’eir Anpin. And this is the level of the throat, where the mochin begin to be transformed to become life-force (chayus) for the emotive attributes, and they have come down from their first nature, in which they were intellect, the level of the mature state of the mochin (gadlus).
Between the Yesod of Imma, which is intellect, and Z’eir Anpin, which is emotion, a go-between is needed, and that is the throat. There the mochin begin to become the life-force of the emotions, having left their first state as intellect in its full, mature form (gadlus).




10ועתה בגרון נתצמצם בבחי׳ קטנות המוחין בכדי להתהפך למדה ולכך שם הוא בחי׳ מצרים מצר מ״י.
And now, in the throat, it is contracted into the level of the immature state of the mochin (katnus), in order to be transformed into an emotive attribute. And therefore there it is the level of Mitzrayim, meitzar Mi.
To change into emotion, the intellect contracts in the throat into a “small” or immature state (katnus), the opposite of gadlus. That is why the throat is Mitzrayim, meitzar Mi, “the narrowing of Mi.”


בחי׳ מ״י הם נש״ב [נ׳ שערי בינה] הנמשכים במדות כשהם בגרון הם בתכלית המצר והקטנות שהרי הוא בחי׳ מצר וקטנות לגבי המוחין כשהן בראש כנ״ל.
The level of Mi is the fifty gates of Binah, which are drawn into the emotive attributes. When they are in the throat, they are in utmost narrowness and immaturity, for it is a level of narrowness and immaturity relative to the mochin when they are in the head, as said above,
Mi (מ״י) has the numerical value fifty and stands for the fifty gates of Binah, the intellect that flows into the emotions. In the throat this intellect is at its narrowest and smallest, compared with its state in the head.




11וגם לגבי המדות שבלב שכשנעשה מהות מדה הנה אז השכל מגדיל המדה להיות בהתפשטות רב כנ״ל.
and also relative to the emotive attributes in the heart: for when it has become the nature of an emotive attribute, the intellect then enlarges the attribute so that it spreads out greatly, as said above.
The throat is also narrow compared with the heart, where the intellect, having become emotion, makes it expand greatly.


משא״כ בגרון אינו עדיין מהות מדה בהתגלות וגם אינו בגדלות המוחין ע״כ זהו מצר יותר מבחי׳ השכל ומבחי׳ המדות.
In the throat, however, it is not yet the nature of an emotive attribute in revealed form, nor is it in the mature state of the mochin. Therefore this is narrower than the level of intellect and than the level of the emotive attributes.
In the throat the flow is neither revealed emotion nor mature intellect, so it is narrower than both. This completes the reason the throat is called the “strait.”




Section 3 · ¶12–14
Charan, gestation and Pharaoh
12וזהו מה דאיתא בכהאריז״ל [בכתבי האריז״ל] דגרון וחרן הוא ענין14 א׳ כמבואר בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ ויצא ששניהם בגימטריא אחת.
And this is what is found in the writings of the Arizal, that garon (the throat) and Charan are one matter, as explained in Likkutei Torah [of the Arizal] at the beginning of Parshas Vayetzei: the two have the same numerical value.
The Arizal’s writings link the throat (garon, גרון) with Charan (חרן), the city Yaakov set out for at the beginning of Parshas Vayetzei, because the two words have the same numerical value. The text cites the Likkutei Torah on that parsha, among the Arizal’s writings.


להיות כי בחי׳ הגרון הוא מצר וקטנות ע״כ זהו ענין בחי׳ חרן כי הדינים והגבורות נמשכים מצד קטנות המוחין כנודע ממשל התנוק שאינו יכול כלל לסבול דבר שכנגד רצונו מחמת ששכלו קטן ביותר
Since the level of the throat is narrowness and immaturity, it is therefore the level of Charan. For the judgments and the severities (gevuros) are drawn from the immaturity of the mochin, as is known from the analogy of an infant, who cannot bear at all anything contrary to his will, because his intellect is very small;
The throat, a place of narrowness and immaturity, is where harsh judgments (dinim and gevuros) come from, and Charan, which recalls charon, “wrath,” stands for them. A small child shows this: because his mind is small, he cannot bear anything against his will.


אבל סבא דעתוהי סתים שיוכל לסבול מה שנגד רצונו מחמת שדעתו מתיישבת מבחי׳ מוחין דגדלות כמ״ש בישישים חכמה15 לכן מבחי׳ גרון נמשך בחי׳ חרן:
but an elder, whose mind is self-contained, is able to bear what is contrary to his will, because his mind is settled, from the level of mature mochin, as it is written, “With the aged is wisdom.” Therefore from the level of the throat the level of Charan is drawn.
An elder, whose understanding is settled and mature, can bear what goes against his will, as the verse says, “With the aged is wisdom.” So the narrow, immature throat is the source of “Charan,” severity.




13והנה בחי׳ זו שהוא בחי׳ היות המוחין בגרון הנ״ל הנק׳ מצרים הוא בחי׳ עבור כנזכר בפע״ח [בפרי עץ חיים] בשער הפסח שבחי׳ עבור הוא שז״א הוא כלול תלת גו תלת בבחי׳ עבור בבטן אימא.
Now this level, the mochin being in the throat as described above, which is called Mitzrayim, is the level of ibbur (gestation), as mentioned in Pri Etz Chaim, in the Gate of Pesach: the level of ibbur is that Z’eir Anpin is contained “three within three,” in a state of gestation in the womb of Imma.
Pri Etz Chaim, in its Gate of Pesach, describes a state of Z’eir Anpin called ibbur, gestation in the womb of Imma, contained “three within three”: its three lower attributes are folded within the three above them, like a fetus. The mochin held in the throat, Mitzrayim, are this state of gestation.


שזהו ענין העבור הוא שהגרון מפסיק בנתיים ואין המדות מתגלים בבחי׳ לידה וגילוי ממש בלב. והוא למטה ג״כ בעבודה ענין העבור ג״כ כנ״ל שהוא בבחי׳ מצר הגרון.
For this is what gestation means: the throat interrupts in between, and the emotive attributes are not revealed, in the manner of birth and actual revelation, in the heart. And below, too, in [divine] service, there is likewise the matter of gestation, as said above, which is in the strait of the throat:
In gestation the throat interrupts between mind and heart, so the emotions are not yet “born” and revealed in the heart. The same state exists in a person’s service of G-d.


שהוא כשמשיג היטב גדולתו ית׳ ויש לו אהוי״ר [אהבה ויראה] בהעלם ואינו מוציאן לידי גילוי שיהיו בהתגלות לבו.
that is, when one comprehends His greatness well, blessed be He, and has love and awe in concealment, but does not bring them out into revelation, so that they would be revealed in his heart.
A person may understand G-d’s greatness well and have love and awe within him, yet they stay hidden and never come out as open feeling in his heart.


והוא מחמת שהם בבחינת מעצור הגרון שנשארים שם בבחי׳ עבור והעלם ואינן באים לידי גילוי בלב כו׳:
This is because they are in the blockage of the throat, where they remain in a state of gestation and concealment and do not come to revelation in the heart, etc.
The reason is a blockage in the throat: the feelings stay there in gestation and concealment and do not reach the heart.




14וזהו ג״כ ענין הפסוק ופרעה עמד על היאור.16 דהיינו כשהז״א הוא בבחי׳ עבור שזהו סוד מצרים אז נאמר ופרעה עמד כו׳ כי היאור הוא יסוד דאימא שבו המוחין בבחי׳ עבור והעלם.
And this is also the meaning of the verse “And Pharaoh stood upon the River.” That is, when Z’eir Anpin is in the state of gestation, which is the mystery of Mitzrayim, then it is said, “And Pharaoh stood,” etc. For the River is the Yesod of Imma, in which the mochin are in a state of gestation and concealment,
The verse about Pharaoh standing upon the River now fits: when Z’eir Anpin is in gestation, the mochin are hidden in the “River,” the Yesod of Imma passing through the throat.


והיינו כשהם בבחי׳ מצר הגרון כנ״ל ולשם פרעה שהוא הערף עומד ודורך על היאור הנ״ל ומעכב שלא יהיה הלידה כו׳. ובעבודת ה׳ היינו בחינת רצונות הזרות המעכבים גילוי המדות כו׳:
that is, when they are in the strait of the throat, as said above. And there Pharaoh, who is the nape, stands and treads upon the River mentioned above and holds back the birth, etc. And in the service of G-d, this is the level of the alien desires that hold back the revelation of the emotive attributes, etc.
Pharaoh, the back of the neck, stands and treads on that channel and holds back the birth. In a person this means alien desires that keep love and awe from coming out into the heart.




Section 4 · ¶15–18
Birth, voice and joy
15והנה אחר שנתבאר ענין מצרים שהוא הגרון וגלות מצרים הוא בהיות הז״א בבחי׳ עבור שם.
Now, having explained the matter of Mitzrayim, which is the throat, and that the exile of Egypt is when Z’eir Anpin is there in a state of gestation,
This sums up what has been shown: Mitzrayim is the throat, and the exile of Egypt is the time when Z’eir Anpin is held there in gestation.


מעתה יש לבאר ענין יצ״מ [יציאת מצרים] שהוא בחי׳ לידה דהיינו שהמדות יוצאים לידי גילוי מן ההתבוננות ואז הוא הגדלת המדות.
we can now explain the Exodus from Egypt, which is the level of birth: that is, the emotive attributes come out into revelation from contemplation, and then the emotive attributes grow great.
The Exodus is therefore birth: the emotions come out into the open as a result of contemplation, and then they grow. In a person’s service, this is when meditating on G-d’s greatness finally brings felt love and awe.




16והנה המוציאן מבחי׳ ההעלם שהוא העבור לידי גילוי שהיא הלידה הוא ג״כ הגרון הנ״ל כי הגרון ממנו נמשך הקול. והקול הוא המוציא את המדות מההעלם הנ״ל לידי גילוי.
Now what brings them out from concealment, which is gestation, into revelation, which is birth, is also the throat mentioned above, for from the throat the voice issues. And the voice is what brings the emotive attributes out of the concealment mentioned above into revelation.
The same throat that holds the emotions back also releases them, because the voice comes from it. The voice draws the hidden emotions out into revelation, as the maamar goes on to explain with the voice of reading the Torah.


והנה מבואר לעיל איך כי בחי׳ לידה זו וגילוי זה של המדות הוא ג״כ בחי׳ שמחה כי השמחה היא בחי׳ הגלוי כשהמלך בשמחה הוא מתגלה.
Now it was explained above how this birth and this revelation of the emotive attributes is also the level of joy. For joy is the level of revelation: when the king is joyful, he reveals himself.
The preceding maamar explained that this birth of the emotions is also joy, because joy means revelation. When a king is joyful he shows himself openly.




17וענין שמחה זו היא כמ״ש מה יפית ומה נעמת אהבה בתענוגים ומבואר שם שהיא בחי׳ כנס״י [כנסת ישראל] שנק׳ שמחה שהיא בחי׳ גילוי עלמא דאתגליא.
And this joy is as it is written, “How beautiful you are and how pleasant, love in delights.” And it is explained there that this is the level of Knesses Yisrael (the Congregation of Israel), which is called “joy,” being the level of the revelation of the revealed world (alma de’isgalya).
The joy of the emotions’ “birth” is tied to the verse “How beautiful you are and how pleasant, love in delights.” The text recalls the explanation that this is Knesses Yisrael, the Congregation of Israel, which the Kabbalah identifies with Malchus; it is called “joy” because it is the revealed world, the level where G-dliness comes into the open.


והיא הנקראת ג״כ אהבה בתענוגים. וביאור שרש הענין הוא דמבואר למעלה שהלידה הוא כשיוצא ז״א מבטן אימא לידי גלוי.
And it is also what is called “love in delights.” And the explanation of the root of the matter is this: it was explained above that birth is when Z’eir Anpin comes out from the womb of Imma into revelation.
Knesses Yisrael is also called “love in delights.” To explain the root of this, the text returns to the idea of birth: Z’eir Anpin, the emotions, comes out of the womb of Imma into the open.


והנה אז מתחיל בנין פרצוף המל׳ שהיא בחי׳ הנוקבא כי היא מתחלת מאחורי ז״א (כנזכר בע״ח [בעץ חיים] שיש נקב כנגד החזה דז״א מאחוריו שדרך שם יוצאת המל׳.
Now, then the building of the configuration (partzuf) of Malchus begins, which is the level of the Nukva, for she begins from behind Z’eir Anpin. (As mentioned in Etz Chaim: there is an opening opposite the chest of Z’eir Anpin, at his back, through which Malchus comes out.
Once Z’eir Anpin is born, the configuration of Malchus, the Nukva or feminine counterpart, begins to be built. According to the Etz Chaim she begins from behind Z’eir Anpin, coming out through an opening in its back opposite the chest.


וזהו ענין דודי שלח ידו מן החור)1718 והיינו שמאחורי ז״א שהוא בחי׳ החיצוניות מתחיל בנין פרצוף הנוק׳ [הנוקבא].
And this is the meaning of “My beloved put forth his hand through the opening.”) That is, from behind Z’eir Anpin, which is the level of the outer dimension (chitzoniyus), the building of the configuration of the Nukva begins.
The verse “My beloved put forth his hand through the opening” is read as an allusion to that opening. Beginning “from behind” means that the Nukva is first built from Z’eir Anpin’s outer dimension.


וזהו דשמחה שהיא כנס״י [כנסת ישראל] עלמא דאתגלייא היא מתהווה לאחר לידת ז״א שאז אח״כ בהתגלות יסוד אימא בחזה דז״א שזהו לידת המדות הנק׳ ז״א אז מתחיל התהוות פרצוף הנוק׳ [הנוקבא].
And this is why joy, which is Knesses Yisrael, the revealed world, comes into being after the birth of Z’eir Anpin: for then, afterward, when the Yesod of Imma is revealed at the chest of Z’eir Anpin, which is the birth of the emotive attributes called Z’eir Anpin, the coming into being of the configuration of the Nukva begins.
This explains why joy, Knesses Yisrael, the revealed world, comes after the birth of Z’eir Anpin. Only when the Yesod of Imma is revealed at the chest, which is the birth of the emotions, does the Nukva begin to come into being.


אך תוכן הענין שיש ב׳ בחינות בהמל׳ בחי׳ חיצוניות ופנימיות כנז׳ [כנזכר] (בזוהר הרקיע) ר״פ בראשית על מאמר כשושנה19 כו׳
But the substance of the matter is that there are two levels in Malchus, the level of the outer dimension and the inner dimension, as mentioned (in Zohar HaRakia) at the beginning of Parshas Bereishis, on the statement “As a lily,” etc.,
The deeper point is that Malchus has an outer and an inner dimension. The text cites Zohar HaRakia, a Kabbalistic commentary on the Zohar, at the beginning of Bereishis, on the Zohar’s opening words about “a lily among the thorns.”


כן רעיתי שבחי׳ חיצוניות המל׳ דהיינו מה שיורדת לבי״ע להחיותן זהו ענין שושנה בין החוחים.20 ובחי׳ פנימית המל׳ שאינה יורדת כלל הוא בחי׳ רעיתי.
“…so is my love”: the outer dimension of Malchus, namely what descends into [the worlds of] Beriah, Yetzirah and Asiyah to give them life, is the “lily among the thorns”; and the inner dimension of Malchus, which does not descend at all, is the level of “my love.”
The outer dimension of Malchus goes down into the worlds of Beriah, Yetzirah and Asiyah to give them life, so it is “a lily among the thorns,” living among the lower worlds. Her inner dimension never goes down at all, and that is “my love.”


והנה ענין הנז׳ [הנזכר] בע״ח [בעץ חיים] דהתהוות המל׳ הוא מהנקב באחורי ז״א זה קאי על חיצוניות המל׳ שהוא בחינת חיצוניות הדבור שהתהוות בחי׳ זו הוא מהנקב מאחוריו ששרש בנינה הוא מאחורי ז״א.
Now what is mentioned in Etz Chaim, that Malchus comes into being from the opening at the back of Z’eir Anpin, refers to the outer dimension of Malchus, which is the level of the outer dimension of speech. This level comes into being from the opening at his back, for the root of her building is from the back of Z’eir Anpin.
So the Etz Chaim’s statement that Malchus comes from the opening at the back of Z’eir Anpin refers only to her outer dimension, the outer side of speech. Malchus is the Sefirah of speech, through which G-d’s word creates and rules the worlds.


אבל הפנימית שלה שהוא פנימיות הדבור שרש בנינה הוא מפנימיות ז״א (ועמ״ש בזה ע״פ ששים המה מלכות21 כו׳ אחת היא יונתי22 כו׳). ובחי׳ זו ר״ל [רוצה לומר] הפנימית שלה נק׳ כלת משה.
But her inner dimension, which is the inner dimension (pnimiyus) of speech, has the root of its building in the inner dimension of Z’eir Anpin. (And see what is written on this on [the verse] “There are sixty queens,” etc., “My dove is one,” etc.) And this level, that is, her inner dimension, is called “the bride of Moshe,”
Her inner dimension, the inner side of speech, is built from the inner dimension of Z’eir Anpin. The text refers to its explanation on the verses “There are sixty queens” and “My dove is one,” and calls this inner dimension “the bride of Moshe.”


שמשה הוא בעלא דמטרוניתא והיא הנקראת ג״כ כנס״י [כנסת ישראל] שמפנימיות דז״א הוא מקור של כללות נשמות ישראל ועליו נאמר מה יפית ומה נעמת אהבה בתענוגים23 וזהו ג״כ ענין בחי׳ שמחה:
for Moshe is “the husband of the Queen (Matronita),” and she is also called Knesses Yisrael, for the inner dimension of Z’eir Anpin is the source of all the souls of Israel together; and of it is said, “How beautiful you are and how pleasant, love in delights.” And this is also the level of joy.
Moshe is called “the husband of the Queen,” the one joined to the inner Malchus. She is Knesses Yisrael because the inner dimension of Z’eir Anpin is the source of all Jewish souls together, and she is the “love in delights” of the verse, which is also the level of joy.




18והנה נתבאר לעיל שהמוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה הוא ג״כ הגרון והיינו ע״י הקול שבו.
Now it was explained above that what brings them out from concealment, which is the level of gestation, into revelation, which is birth, is also the throat, that is, through the voice in it.
The text returns to the throat’s second role: through the voice that comes from it, it brings the emotions out of gestation into birth.


וזהו מה שנת״ל [שנתבאר לעיל] הקול קול יעקב24 דהיינו קורא בתורה שע״י הקריא׳ בתושב״כ [בתורה שבכתב] שנק׳ מקרא מוציאן מן ההעלם לגילוי שיהיה בחינת לידה שלכך נק׳ מקרא
And this is what was explained above on “The voice is the voice of Yaakov”: that is, one who reads in the Torah. For through reading the Written Torah, which is called Mikra, one brings them out of concealment into revelation, so that there is the level of birth. This is why it is called Mikra,
The preceding maamar read “The voice is the voice of Yaakov” as a person reading in the Torah. Reading the Written Torah aloud, which is called Mikra, brings the emotions out of hiding into revelation.


שהוא ע״ש [על שם] הקריאה שקורא בקול להוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה כנ״ל.
for it is named after the reading (keriah): one reads aloud, to bring them out of concealment, which is the level of gestation, into revelation, which is birth, as said above.
The name Mikra comes from keriah, “reading” or “calling out”: one reads aloud and so “calls out” the emotions from concealment, from gestation into birth.




Section 5 · ¶19–25
The Written Torah: wisdom in hints
19ודוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] להיות כי ההפרש בין תושב״כ [תורה שבכתב] לתושבע״פ [לתורה שבעל פה] שתושב״כ [שתורה שבכתב] הוא בחי׳ מוחין דאבא ותושבע״פ [ותורה שבעל פה] הוא בחינת מוחין דאימא ולכן בתושב״כ [בתורה שבכתב] הקפידא על האותיות דוקא שהם מנויים וספורים ושיהיו עשויין כדינן.
And it is specifically through Mikra, which is the Written Torah, because the difference between the Written Torah and the Oral Torah is that the Written Torah is the level of the mochin of Abba, and the Oral Torah is the level of the mochin of Imma. Therefore in the Written Torah there is strictness about the letters specifically: they are numbered and counted, and they must be made according to their law.
Why the Written Torah in particular? Because it comes from the mochin of Abba, Chochmah, while the Oral Torah comes from the mochin of Imma, Binah. That is why the Written Torah is exacting about its letters: they are counted, and a Torah scroll must be written precisely according to halachah.




20והיינו שהאותיות שבתושב״כ [שבתורה שבכתב] הם הם רק רמזים על החכ׳ [החכמה] שאע״פ [שאף על פי] שמבין ומשיג בה בתבונתו יותר ממה שכתוב להדיא אינו רשאי להוסיף אותיות לפי השגתו בה יותר.
That is: the letters of the Written Torah are, in themselves, only hints at the wisdom. So even though one understands and grasps in it, with his understanding, more than what is written explicitly, he is not permitted to add letters according to his greater grasp of it.
The letters of the Written Torah are only hints at a wisdom beyond them. So even someone who understands more than what is written may not add a single letter to express it.


והטעם הוא מפני שתושב״כ [שתורה שבכתב] הוא מבחי׳ מוחין דאבא שהוא בחי׳ חכמה ולחכימא ברמיזא25 שצירופי האותיות שלה הם רומזים על איכות המשכת החכמה כמו אל״ף הוא יו״ד בראשו ויו״ד בסופו וקו באמצעיתו.
The reason is that the Written Torah is from the level of the mochin of Abba, which is the level of Chochmah (wisdom), and “for the wise, a hint”: the combinations of its letters hint at the manner in which Chochmah is drawn down. For example, alef is a yud at its head, a yud at its end, and a line in its middle.
Chochmah is a flash too deep for words, so it can only be hinted at: “for the wise, a hint.” Even the shapes of the letters hint at how Chochmah is drawn down; the alef, for example, is drawn as an upper yud, a lower yud and a line between them.




21והיינו בחי׳ רמז על ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהם יו״ד דהוי״ה ויו״ד דאדני. ולפעמי׳ [ולפעמים] היו״ד שלמטה עושים במקומה דלי״ת26 להיות
This is a hint at the higher Chochmah and the lower Chochmah, which are the yud of Havayah and the yud of Ado-nai. And sometimes, in place of the lower yud, a dalet is made, because
The two yuds of the alef stand for the higher and the lower Chochmah, the yud of the Name Havayah and the yud of the Name Ado-nai. Sometimes the lower yud is written as a dalet.


כי המל׳ שהיא ח״ת [חכמה תתאה] נק׳ דל. והקו ההולך באלכסון כדמות ו׳ הוא בחי׳ ת״ת [תפארת] המחבר חכמה ומלכות.
Malchus, which is the lower Chochmah, is called dal, “poor.” And the line that runs diagonally, in the form of a vav, is the level of Tiferes, which joins Chochmah and Malchus.
The dalet is used because Malchus, the lower Chochmah, is called dal, “poor,” having nothing of its own but what it receives. The diagonal vav between them is Tiferes, which joins Chochmah above with Malchus below.




22וכן בי״ת הוא ג׳ קוין מעלה ומטה וקו הימין והוא ג״כ רומז על איכות ההמשכה.27
Likewise, beis is three lines, above, below, and the right-hand line; and it too hints at the manner of the drawing down.
The beis, too, is made of three lines, a top line, a bottom line and a right-hand line, and its shape hints at how the flow is drawn down.


וכן גימ״ל28 הוא קו א׳ שהוא וי״ו עם נקודה שהוא י׳ תחתיו וזה מורה על בחי׳ היסוד29 ולכך נק׳ גימ״ל
And likewise, gimmel is one line, which is a vav, with a point, which is a yud, beneath it. This indicates the level of Yesod, and therefore it is called gimmel,
The gimmel is a vav, a line, with a yud, a point, at its foot. This shape points to Yesod, the channel that passes the flow onward, and so the letter is called gimmel.


שהוא גומל דלים.30 פי׳ שגומל חסד ושפע למלכות הנק׳ דל כמ״ש אשרי משכיל אל דל31 כו׳.
for it is gomel dalim, “bestowing on the poor.” That is, it bestows kindness and abundance on Malchus, which is called dal, “poor,” as it is written, “Fortunate is he who considers the poor,” etc.
Gimmel suggests gomel dalim, “bestowing on the poor”: Yesod bestows kindness and abundance on Malchus, which is called dal, “poor.” The verse “Fortunate is he who considers the poor” is cited for this name of Malchus.




23וענין הוי״ו יו״ד הרי זה דוגמת אות וי״ו אלא שתמונ׳ אות וי״ו הוא יו״ד וי״ו להורות על פנימית הטפה דהיא יו״ד בראשית השפע כו׳ ונמשכה בשפע הוי״ו אח״כ כידוע.
Now the vav and yud [of the gimmel] are like the letter vav, except that the form of the letter vav is a yud [and then] a vav, to indicate the inner core of the drop, which is the yud at the beginning of the flow, etc., and it is afterward drawn out in the flow of the vav, as is known.
The vav-and-yud of the gimmel resemble the letter vav, but in reverse order. The vav is written with a small yud at its head and a line beneath, showing that the flow begins as a concentrated “drop,” the yud, and then extends downward as the line.


משא״כ גימ״ל הוא בהפוך הוי״ו למעלה והיו״ד למטה להורות על סיום השפע במל׳ אחרי המשך האור והשפע מן המשפיע כו׳.32
Gimmel, however, is the reverse, the vav above and the yud below, to indicate the conclusion of the flow in Malchus after the light and the flow have been drawn from the giver, etc.
In the gimmel the order is reversed, the line above and the point below, showing the flow ending in Malchus after it has been drawn from the giver. The Kehot note adds a line from the manuscript: the yud of the vav is the light of the higher Chochmah shining in the emotive attributes, and the yud of the gimmel is Malchus, the lower Chochmah, receiving from them.


וכן כל האותיות והתגין שעליהם הם הכל רמזים על איכות ההמשכה כו׳. והחכמה שבהמשכת אורות אלו זו היא חכמה שבתושב״כ [שבתורה שבכתב] ואין התגלותה בהתושב״כ [בהתורה שבכתב] רק ע״ד רמז ולא באה בגילוי ההשגה וההבנה ממש בהאותיות דתושב״כ [דתורה שבכתב]
And likewise all the letters, and the crowns (tagin) on them, are all hints at the manner of the drawing down, etc. And the wisdom in the drawing down of these lights is the wisdom in the Written Torah. Its revelation in the Written Torah is only by way of hint; it does not come as actual revealed comprehension and understanding in the letters of the Written Torah.
All the letters, and the small crowns (tagin) on some of them, are hints of this kind. The Written Torah holds its wisdom only as hints; it is not set out in its letters as explained understanding.


(כי הנה בספורי מעשיות שבתורה כמו מעשה דלבן ומעשה בלק הפשט הנגלה בהכתוב המובן בגלוי מתוך האותיות עם היותו תורה שלימה מ״מ נק׳ לבושא דאורייתא33 בזהר )(ח״ג [חלק ג׳] דקנ״ב).
(For in the narratives of the Torah, such as the story of Lavan and the story of Balak, the plain meaning revealed in the verse, understood openly from the letters, although it is a complete Torah, is nevertheless called “the garment of the Torah” in the Zohar) (Part III, folio 152).
Even the stories of the Torah, like those of Lavan and Balak, whose plain meaning is clear from the words and is fully Torah, are called by the Zohar only “the garment of the Torah.”


אבל גופי תורה הם המתלבשים בהלבושים ואינן מתגלים בהאותיות להדיא אלא ע״ד לחכימא ברמיזא. ועל זה אמר דוד גל עיני ואביטה34 כו׳ שיבין מתוך הרמזים את החכמה. ויש בבחי׳ התורה ג״כ נשמתאלנשמתא.
But the bodies of the Torah (gufei Torah) are what is clothed in the garments, and they are not revealed explicitly in the letters, only in the manner of “for the wise, a hint.” And about this David said, “Open my eyes, that I may behold,” etc.: that he may understand the wisdom from within the hints. And in the Torah there is also the level of “the soul of the soul.”
Beneath the garment is the Torah’s “body,” and deeper still its soul and “the soul of the soul”; these are only hinted at in the letters. David’s prayer “Open my eyes, that I may behold” asks to see the wisdom within the hints.




24ועמ״ש הרמ״ז [הרב משה זכות] שם עד״מ פסוק ואלה המלכים35 ודאי מעשה שהיה כך היה אבל בה נגנזו סודות עולם התהו לכן בקצתן נאמר שם עירו וקצתם לא. ובאחרון נזכר שם אשתו.
And see what the Ramaz (Rabbi Moshe Zacuto) writes there, for example on the verse “And these are the kings”: certainly it was an actual event, and it happened just so, but within it are hidden the mysteries of the World of Tohu. Therefore of some of them the name of his city is stated, and of some not; and of the last, the name of his wife is mentioned.
Rabbi Moshe Zacuto (the Ramaz), a commentator on the Zohar, gives an example: the list of the kings of Edom that begins “And these are the kings.” The events really happened, but the passage also hides the mysteries of the World of Tohu (Chaos), the primordial world whose lights were too intense for their vessels. That is why the details differ from king to king: some have a city named, some do not, and only the last has his wife named.


ועוד כמה שינויים שלענין הספור לא מעלים ולא מורידים וכפי הסוד רומזים ענינים נפלאים כמ״ש בכהאריז״ל [בכתבי האריז״ל] בע״ח [בעץ חיים] ואוצ״ח [ואוצרות חיים].
And there are several more differences which, for the story, neither add nor detract, but according to the mystical meaning they hint at wondrous matters, as written in the writings of the Arizal, in Etz Chaim and Otzros Chaim.
Such variations make no difference to the story itself, but in the mystical reading they hint at wondrous matters. The Arizal’s Etz Chaim and Otzros Chaim explain them as the mysteries of Tohu.


נמצא האותיות והפסוקים דתושב״כ [דתורה שבכתב] הם הכל בחי׳ רמיזות על החכמה ולא בחי׳ גילוי שכל באותיות ע״ד שהוא בתושבע״פ [בתורה שבעל פה] כדלקמן.
It follows that the letters and verses of the Written Torah are all hints at the wisdom, and not a revelation of intellect in the letters, in the way it is in the Oral Torah, as [explained] below.
The conclusion: everything in the Written Torah, letters and verses alike, is a hint at the wisdom within it. It is not, as in the Oral Torah, intellect laid out openly in words, as the maamar will explain below.


שהרי גילוי השכל שבתושב״כ [שבתורה שבכתב] זהו נק׳ לבושא דאורייתא כנ״ל והלבוש מתגלה אבל אפי׳ [אפילו] גופי תורה
For the revelation of intellect in the Written Torah is what is called “the garment of the Torah,” as said above, and the garment is revealed. But even the bodies of the Torah,
What the Written Torah reveals openly, its plain meaning, is only “the garment of the Torah,” as the Zohar called it. The garment is the part that shows.


שהם פרטי הדינים וכ״ש [וכל שכן] הסודות הנק׳ נשמתא דאורייתא ורזא דרזין שהם נשמה לנשמה אינן מתגלים כלל באותיות דתושב״כ [דתורה שבכתב] רק ע״ד לחכימא ברמיזא.
which are the details of the laws, and all the more so the mysteries, which are called “the soul of the Torah” and “the mystery of mysteries,” which are the soul of the soul, are not revealed at all in the letters of the Written Torah, only in the manner of “for the wise, a hint.”
The Torah’s “body,” the details of its laws, and still more its “soul” and “soul of the soul,” its mysteries, do not appear in the written letters at all; they are there only as hints for the wise. The details of the laws are spelled out only in the Oral Torah, as the maamar goes on to explain.




25והיינו לפי שתושב״כ [שתורה שבכתב] נמשכה מח״ע [מחכמה עילאה] שהיא למעלה מבחי׳ גילוי בהאותיות ממש שגילוי השכל באותיות זהו מבחי׳ בינה כדלקמן.
This is because the Written Torah is drawn from the higher Chochmah, which is above the level of actual revelation in the letters; for the revelation of intellect in letters is from the level of Binah, as [explained] below.
The reason is that the Written Torah comes from the higher Chochmah, which is above being revealed in letters. Spelling an idea out in words belongs to Binah, as the text will explain.


אבל מהחכמה א״א להיות הגילוי רק בבחינת רמיזא וזהו לחכימא ברמיזא. ולכן אין רשאי להוסיף אף אות א׳ לפי תבונתו והשגתו יותר כו׳
But from Chochmah the revelation can only be by way of a hint, and this is “for the wise, a hint.” Therefore one is not permitted to add even one letter according to his greater understanding and comprehension, etc.,
Chochmah can only be conveyed by hints, “for the wise, a hint.” So no one may add even a single letter to the Written Torah because he understands more.


מאחר שאין החכמה באה לידי גילוי ממש בהאותיות א״כ אין שייך להוסיף אותיות מחמת רבוי ההשגה כו׳ ויפסול עי״ז את התורה. שהרמז צ״ל דוקא כמו שהוא בתושב״כ [בתורה שבכתב] שקבל משה מפי הגבורה.36
since the wisdom does not come to actual revelation in the letters; so adding letters because of greater comprehension, etc., has no place, and by this one would invalidate the Torah. For the hint must be exactly as it is in the Written Torah that Moshe received from the mouth of the Almighty.
Since the wisdom is not actually expressed in the letters, more understanding cannot justify more letters, and adding one would make the Torah scroll invalid. The hint must stay exactly as Moshe received it “from the mouth of the Almighty,” literally “of Gevurah,” Might.




Section 6 · ¶26–34
The Oral Torah: a good and broad land
26ויצא לנו מזה שתושב״כ [שתורה שבכתב] נמשכה מבחי׳ ח״ע [חכמה עילאה] הוא בחי׳ מוחין דאבא ולכן נקראת מוסר אביך.3738 ותושבע״פ [ותורה שבעל פה] נק׳ תורת אמך.
From this it emerges for us that the Written Torah is drawn from the level of the higher Chochmah, which is the level of the mochin of Abba, and therefore it is called “the instruction of your father.” And the Oral Torah is called “the teaching of your mother.”
The Written Torah, from the higher Chochmah, is the mochin of Abba, the “father,” and so is called “the instruction of your father” in the verse in Proverbs. The Oral Torah is “the teaching of your mother,” from Imma.


ולכן דוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] בחי׳ מוחין דאבא מוציא מההעלם לגילוי שזהו ענין הקל קול יעקב39 שבגרון קול הקריאה דתושב״כ [דתורה שבכתב] מוציא מן ההעלם לידי גילוי.
Therefore it is specifically through Mikra, which is the Written Torah, the level of the mochin of Abba, that [the emotive attributes] are brought out of concealment into revelation. This is the meaning of “The voice is the voice of Yaakov”: in the throat, the voice of reading the Written Torah brings [them] out of concealment into revelation.
This is why reading aloud from the Written Torah in particular, the mochin of Abba, draws the hidden emotions out into revelation. “The voice is the voice of Yaakov” is the voice of that reading, coming from the throat.


אבל תושבע״פ [תורה שבעל פה] הוא בחי׳ מוחין דאימא שהוא בינה (ע׳ [עיין] ע״פ גן נעול4041 ענין בינה יתירה ניתנה באשה)42 היא מקור לצירופי האותיות (שהם פתוחי חותם)
But the Oral Torah is the level of the mochin of Imma, which is Binah (see on [the verse] “A locked garden,” on the matter of “additional understanding (binah yeseirah) was given to woman”); it is the source of the combinations of letters (which are “the engravings of a signet”),
The Oral Torah is the mochin of Imma, Binah, and Binah is the source of letter combinations, that is, words that spell an idea out; the text calls them “the engravings of a signet,” the Torah’s phrase for the names engraved on the High Priest’s stones. The first parenthesis points to the discussion of “A locked garden” and to the Sages’ saying that woman was given additional binah, understanding.


כמו למשל בנפש האדם שהתהוות צירופי האותיות הוא מן השגתו והבנתו שלפי ההבנה כמו״כ [כמו כן] ממש מתרבים צירופי האותיות שכשהשגתו והבנתו היא רחבה אזי גם צירופי האותיות הן מרובים.
as, for example, in the human soul: the combinations of letters come into being from one’s comprehension and understanding, for exactly according to the understanding, so do the combinations of letters multiply. When his comprehension and understanding are broad, the combinations of letters are also many,
In a person, words come from understanding: the more broadly one grasps an idea, the more words one has to express it.


ואם הבנתו קצרה אזי האותיות מועטים. שהאותיות הן כלים לאור ההשגה וההבנה. שההשגה וההבנה מתגלה בהאותיות לכך לפי ערך רבוי האור כך הוא רבוי הכלים.
and if his understanding is short, the letters are few. For the letters are vessels for the light of comprehension and understanding: comprehension and understanding are revealed in the letters, and therefore as is the abundance of the light, so is the abundance of the vessels.
A narrow grasp yields few words. Letters are vessels for the light of understanding, so the greater the light, the more vessels it needs.


(משא״כ בחי׳ חכמה שלמעלה מההשגה אינה מתגלית ממש תוך האותיות רק ע״ד לחכימא ברמיזא הילכך אין האותיות מתרבים כו׳ כנ״ל)
(Not so the level of Chochmah, which is above comprehension: it is not actually revealed within the letters, only in the manner of “for the wise, a hint,” and therefore the letters do not multiply, etc., as said above.)
Chochmah is different: it is above comprehension and is not really contained in letters, only hinted at, so its letters do not multiply.


וכמו״כ [וכמו כן] למעלה שתושבע״פ [שתורה שבעל פה] נק׳ מוסר אמך להיותה מבחי׳ מוחין דאימא דכמו שמטפת האב נעשה בבטן האם ולד ברמ״ח איברים כו׳.
So too above: the Oral Torah is called “the instruction of your mother,” since it is from the level of the mochin of Imma. For just as from the father’s drop a child with two hundred forty-eight limbs is formed in the mother’s womb, etc.,
So too above, the Oral Torah comes from Imma. Just as a single drop from the father grows in the mother’s womb into a child with all his limbs, a brief hint in the Written Torah grows in the Oral Torah into full detail.


כך מפסוק א׳ בסכת תשבו43 נעשה בתושבע״פ [בתורה שבעל פה] מסכת סוכה. ופירש״י [ופירש רש״י] ותוספות ופוסקים. והיינו להיותה בחי׳ אימא שהיא ההשגה. ולכן היא הנקראת ארץ טובה ורחבה:4445
so from one verse, “You shall dwell in sukkos,” there is made in the Oral Torah the tractate of Sukkah, and Rashi’s commentary, and Tosafos, and the codifiers. That is because it is the level of Imma, which is comprehension. And therefore it is what is called “a good and broad land.”
One verse, “You shall dwell in sukkos,” becomes an entire tractate, Sukkah, with Rashi, Tosafos and the codifiers. This expansiveness of Imma, comprehension, is why the Oral Torah is “a good and broad land.”




27וזהו שנקראת ג״כ ארץ הצבי46 שדומה לצבי שאין עורו מחזיק את בשרו שכשנלקח הבשר ממנו מתכווץ העור. אבל כל זמן שהבשר בו אזי כל זמן שהבשר הולך וגדל כמו״כ [כמו כן] מתגדל עורו.
And this is why it is also called “the land of the deer (tzvi)”: it is like a deer, whose skin does not hold its flesh, for when the flesh is taken from it, the skin shrinks. But as long as the flesh is in it, then all the while the flesh keeps growing, its skin grows likewise.
The Land of Israel is also called “the land of the deer (tzvi),” and the Sages say that a deer’s skin does not hold its flesh. The text explains: when the flesh is removed, the skin shrinks, and while the flesh is there and growing, the skin grows with it.


והוא המשל לתורה שבעל פה שהיא מוחין דאימא בחי׳ מוח ההבנה המתלבש בהאותיות בבחי׳ אור וכלי בגילוי הילכך כל מה שמתרבה ההשגה ממילא מתרבים האותיות.
And this is the analogy for the Oral Torah, which is the mochin of Imma, the level of the faculty of understanding, which is clothed in the letters as light and vessel, in a revealed way. Therefore, the more comprehension increases, the more the letters increase of themselves.
So it is with the Oral Torah: understanding is clothed in its words as light in a vessel. The more the understanding grows, the more the words grow with it, like the deer’s skin with its flesh.


וכמו שאנו רואים שבמשנה האותיות מועטים לפי ששם עדיין ההבנה בקצרה. אבל בתלמוד שנתוסף ההבנה וההשגה בהרחבה גדולה
As we see that in the Mishnah the letters are few, because there the understanding is still brief; but in the Talmud, where understanding and comprehension were increased with great breadth
The Mishnah is brief because its understanding is still compact, while the Talmud, where understanding is greatly expanded, needs far more words.


(כי תלמוד בבריאה47 ששם מתלבשים חב״ד [חכמה בינה ודעת] דאצי׳ ומשנה ביצי׳ [ביצירה] כו׳) לכך נתרבו שם צירופי האותיות מאד.
(for Talmud is in [the World of] Beriah, where the Chochmah, Binah and Daas of Atzilus are clothed, and Mishnah is in Yetzirah, etc.), therefore the combinations of letters there multiplied greatly.
The parenthesis adds a Kabbalistic reason: the Talmud corresponds to the World of Beriah, where the intellect of Atzilus is clothed, and the Mishnah to the lower World of Yetzirah. That is why the Talmud’s words multiplied so greatly.


וזהו שנק׳ ארץ טובה ורחבה48 שמתרחבת עד אין קץ שכל מה שתלמיד ותיק עתיד לחדש בכלל תושבע״פ [תורה שבעל פה] יחשב ואזי מתרחבים האותיות כו׳.
And this is why it is called “a good and broad land”: it broadens without end, for whatever a seasoned student will in the future originate is counted as part of the Oral Torah, and then the letters broaden, etc.
The Oral Torah broadens without end, for whatever a seasoned student will discover in the future is counted as part of it, as the Sages say that even this was already given to Moshe at Sinai, and with each new insight come more words. That is why it is “a good and broad land.”


ולכן אין בתושבע״פ [בתורה שבעל פה] הקפידא על האותיות כמו בתושב״כ [בתורה שבכתב]. שהמשנה מדברת בלשון זה וברייתא בלשון אחר.
Therefore in the Oral Torah there is no strictness about the letters as in the Written Torah: the Mishnah speaks in this wording and a Baraisa in other wording,
Therefore the Oral Torah is not strict about its exact words as the Written Torah is: the Mishnah teaches a law in one wording and a Baraisa (a teaching outside the Mishnah) in another.


וכן גמרא בלשון אחר והוא מטעם הנ״ל שעיקר התושבע״פ [התורה שבעל פה] היא ההבנה וההשגה והאותיות הם מתרבים ומשתנים לפי ההשגה כו׳.
and likewise the Gemara in other wording. This is for the reason stated above: the essence of the Oral Torah is understanding and comprehension, and the letters multiply and change according to the comprehension, etc.
The Gemara uses yet another wording. The essence of the Oral Torah is the understanding, and its words grow and change to fit it.


(וכ״ז [וכל זה] להיות בתושבע״פ [בתורה שבעל פה] ההשגה בגילוי באותיות והיינו מבחי׳ מוחין דאימא. משא״כ תושב״כ [תורה שבכתב] שהיא מבחי׳ מוחין דאבא שאין מתגלים בהאותיות רק שהאותיות הן רמיזות ע״כ הרמיזות הם דוקא כך וכך ולא ישתנו מחמת רבוי הבנתו וכנ״ל).
(All this is because in the Oral Torah the comprehension is revealed in the letters, that is, from the level of the mochin of Imma. Not so the Written Torah, which is from the level of the mochin of Abba, which are not revealed in the letters; rather the letters are hints, and therefore the hints are specifically thus and so and do not change because of one’s greater understanding, as said above.)
The parenthesis restates the contrast: in the Oral Torah, from Imma, understanding is openly expressed in the words, so the words can vary. In the Written Torah, from Abba, the letters are hints, and hints must stay exactly as they are.


(וזהו שבינה נק׳ ג״כ רחובות הנהר ועמ״ש בפ׳ לך לך49 גבי ה׳ דאברהם שכדי להיות ההרחבה וההתפשטות שרשו ממקום עליון יותר מהחכמה דהיינו מבחי׳ קוצו של יו״ד שהוא בחי׳ כתר שלמעלה מהחכמה.
(And this is why Binah is also called “the broad places of the river.” And see what is written in Parshas Lech Lecha concerning the hei of Avraham: that in order for there to be broadening and spreading out, its root is from a place higher than Chochmah, that is, from the level of the tip (kotz) of the yud, which is the level of Keser, which is above Chochmah.
Binah is called “the broad places of the river” (Rechovos HaNahar, a place named in the list of the kings of Edom). The text refers to its explanation in Parshas Lech Lecha of the hei added to Avraham’s name: breadth and spreading out are rooted higher than Chochmah, in Keser, the “tip” (kotz) of the letter yud.


ועד״ז יובן ג״כ בתושבע״פ [בתורה שבעל פה] שהוא בחי׳ הבינה להבין הענין בהרחבה שרשה גבוה מתושב״כ [מתורה שבכתב] שהיא בחי׳ חכמה):
In the same way it can also be understood regarding the Oral Torah, which is the level of Binah, understanding a matter at length: its root is higher than the Written Torah, which is the level of Chochmah.)
By the same logic, the Oral Torah, which is Binah and explains matters at length, has a root higher than the Written Torah, which is Chochmah. This foreshadows the claim, developed below, that the Oral Torah is in some ways greater.




28והנה כמו שבבינה שהיא נק׳ תושבע״פ [תורה שבעל פה] נק׳ ארץ טובה ורחבה50 מצד התרחבות צירופי האותיות. כמו״כ [כמו כן] הוא ממש מבחי׳ מלכות נוק׳ [נוקבא] דזעיר אנפין
Now, just as Binah, which is called the Oral Torah, is called “a good and broad land” because of the broadening of the combinations of letters, so it is exactly with the level of Malchus, the Nukva of Z’eir Anpin,
Binah is called “a good and broad land” because its letter combinations broaden. The same name belongs just as truly to Malchus, the Nukva (feminine counterpart) of Z’eir Anpin.


שהיא נקראת גם כן ארץ טובה ורחבה שהיא היא עיקר בחי׳ תורה שבעל פה כמאמר התיקוני זהר51 הידוע מלכות פה52 תושבע״פ [תורה שבעל פה] קרינן לה.
which is also called “a good and broad land,” for she is the very essence of the Oral Torah, as in the well-known statement of the Tikkunei Zohar, “Malchus is the mouth; we call her the Oral Torah.”
Malchus is the very essence of the Oral Torah, as in the well-known passage of the Tikkunei Zohar (“Elijah opened”): “Malchus is the mouth; we call her the Oral Torah.” Speech is Malchus, and the Oral Torah is Torah transmitted by mouth.


כי תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה] ע״ז נאמר חכמות בחוץ תרונה ב׳ חכמות53 חכמה עילאה היא בחי׳ תושב״כ [תורה שבכתב] וח״ת [וחכמה תתאה] היא בחי׳ תושבע״פ [תורה שבעל פה] והיא הנק׳ ארץ טובה ורחבה.
For of the Written Torah and the Oral Torah it is said, “Wisdoms sing aloud in the street”: two wisdoms. The higher Chochmah is the level of the Written Torah, and the lower Chochmah is the level of the Oral Torah, and she is what is called “a good and broad land.”
The verse “Wisdoms sing aloud in the street” speaks of two wisdoms: the higher Chochmah, which is the Written Torah, and the lower Chochmah, Malchus, which is the Oral Torah. The lower one is the “good and broad land.”


שהיא מתרחבת מאד לפי השראת האור א״ס ב״ה בתוכה. פי׳ כידוע בכהאריז״ל [בכתבי האריז״ל] שבזאת משונה המל׳ מכל הספירות שיש בה שינויים רבים שפעם מתרחבת מאד ופעם מתקצרת ביותר.
For she broadens greatly according to the indwelling of the Infinite Light (Or Ein Sof), blessed be He, within her. That is, as is known from the writings of the Arizal, in this Malchus differs from all the Sefiros: she has many changes, for at times she broadens greatly and at times she shrinks exceedingly.
Malchus broadens according to how much of the Infinite Light dwells in her. The Arizal’s writings teach that this is unique to Malchus: she changes size, at times greatly enlarged and at times greatly diminished.




29ויש רבוי בחינות בענין התרחבות זאת והשינויים האלו הן ממש בכלים דבחי׳ מל׳. דהיינו פעם היא רק נקודה תחת היסוד.
And there are many levels in this broadening, and these changes are actually in the vessels of the level of Malchus: at one time she is only a point beneath Yesod,
Malchus does not only receive more or less light; her vessels themselves change size. At her smallest she is a single point beneath the Yesod of Z’eir Anpin.


ופעם מתגדלת עד בחי׳ נה״י [נצח הוד יסוד]. ופעם עד חג״ת [חסד גבורה תפארת] כו׳. ולפעמים מתרחבת עד שהן שוין בקומתן.
at another time she grows up to the level of Netzach, Hod and Yesod, and at another up to Chesed, Gevurah and Tiferes, etc. And sometimes she broadens until they are equal in stature.
At other times she grows up to the level of Z’eir Anpin’s Netzach, Hod and Yesod, or up to his Chesed, Gevurah and Tiferes, and sometimes until she and Z’eir Anpin are equal in stature. In the Arizal’s teaching these are stages in the growth of the feminine configuration beside the masculine one.




30וכל סבת השינויים האלו בהכלים תלוי הכל מצד השפעת והמשכת האור מא״ס ב״ה בה. שבהתמעט גילוי האור אז גם הכלי מתמעט להיות רק נקודה חדא וע״ז נאמר שחורה אני54 כו׳ בבחי׳ נקודה חדא.
And the whole cause of these changes in the vessels depends entirely on the influx and drawing down into her of the light from the Infinite One (Ein Sof), blessed be He. For when the revelation of the light diminishes, the vessel too diminishes, to be only a single point; and of this it is said, “I am black,” etc., at the level of a single point.
All these changes depend on how much of the Infinite Light is drawn into Malchus. When less light is revealed she shrinks to a single point, and this is read into the verse “I am black,” said of a dark, diminished state.




31וכשמתרבה גילוי האור אזי גם הכלי מתרבה ממש הכל לפ״ע [לפי ערך] גילוי האור. וזהו שנקראת ארץ צבי שגידול והתפשטות העור הוא תלוי לפי גידול הבשר שבהתמעטות והסתלקות הבשר נתכווץ העור.
And when the revelation of the light increases, then the vessel too actually increases, all in proportion to the revelation of the light. And this is why she is called “the land of the deer”: the growth and spreading of the skin depends on the growth of the flesh, for when the flesh diminishes and departs, the skin shrinks.
When more light is revealed, her vessel actually grows to match. This is the “land of the deer” again: the skin stretches or shrinks with the flesh it holds.


וזה מורה על ענין הנ״ל שבמלכות שרבוי ומיעוט הכלים תלוי לפי רבוי ומיעוט האורות ע״כ יש שינוים רבים בגידולה ובקומתה עד״מ שהם הכלים משא״כ בשאר הפרצופים שאין שינויים כלל בענין הכלים שלהם.
And this indicates what was said above: that in Malchus the increase and decrease of the vessels depends on the increase and decrease of the lights. Therefore there are many changes in her growth and in her stature, so to speak, which are the vessels; not so the other configurations (partzufim), which have no changes at all in their vessels.
So in Malchus the vessels, her “stature,” grow and shrink with the lights. No other configuration (partzuf) behaves this way; their vessels never change.




32והשינויים בשבת ויו״ט [ויום טוב] הוא בענין הוספת האור כו׳. אבל הכלים אין בהם רבוי ומיעוט. כי או״א [אבא ואימא] אינן מתרחבים ומתקצרי׳ [ומתקצרים] לעולם כי אין בהם שינוי לעולם בהכלים.
And the changes on Shabbos and Yom Tov are a matter of added light, etc., but the vessels have no increase or decrease in them. For Abba and Imma never broaden or shrink, since there is never any change in their vessels.
Even on Shabbos and festivals, when more light is revealed above, the change is only in added light; the vessels stay as they are. Abba and Imma never grow or shrink.


וגם המדות הנק׳ ז״א ג״כ אינו מתרחב ומתקצר כ״א כשנשפע להם מוחין דיניקה מלמעלה מקבלים הם המוחין או לא נשפע להם המוחין
And the emotive attributes called Z’eir Anpin likewise do not broaden and shrink; rather, when the mochin of nursing (yenikah) flow to them from above, they receive the mochin, or the mochin do not flow to them;
Z’eir Anpin, too, does not change size. What varies is only whether mochin flow to it from above, such as the mochin of “nursing” (yenikah), the stage after birth in the Arizal’s scheme, or do not.


אבל הם המדות בעצמן אינן מתקצרים ומתרחבים כמו המל׳ שהיא בעצמה יש בהם שינויים. הרי הכלים דמל׳ תלוי התפשטותן בהתפשטות האורות.
but the emotive attributes themselves do not shrink and broaden, as Malchus does, in whose very self there are changes. Thus the spreading of the vessels of Malchus depends on the spreading of the lights.
Only Malchus changes in herself. Her vessels expand exactly as far as the lights spread within her.




33וזו מעלה יתירה בכלים דמל׳ שבטלים לגמרי לגבי האורות וזהו שנק׳ ארץ טובה ורחבה שמתרחבת לפ״ע [לפי ערך] רבוי האור כו׳.
And this is a special excellence in the vessels of Malchus: they are utterly nullified (batel) before the lights. And this is why she is called “a good and broad land,” for she broadens in proportion to the abundance of the light, etc.
This is a special virtue of Malchus: her vessels are utterly nullified before the light and have no fixed size of their own, so they take whatever measure the light gives them. That is why she is “a good and broad land.”


וזהו היתרון בעסק התושבע״פ [התורה שבעל פה] אפילו על בחי׳ אהבה בתענוגים. ששמחה ואהבה בתענוגים היא בחי׳ יש ודבר. שהשמחה הוא בהתגלות הלב שמרגיש השמחה והתענוג בלבבו והיא בחי׳ יש ודבר.
And this is the advantage of occupying oneself with the Oral Torah, even over the level of “love in delights.” For joy and “love in delights” are the level of yesh and davar, an existing something: joy is in the revelation of the heart, in which one feels the joy and the delight in his heart, and this is the level of yesh and davar.
Here lies the advantage of studying the Oral Torah even over “love in delights,” the joyful love described earlier. Joy and delight are felt in the heart, so they leave a sense of self, a “something” (yesh) that does the feeling.


אבל בתושבע״פ [בתורה שבעל פה] האור מוסתר ואין נרגש התענוג לכך היא נעלה שהיא בחי׳ מ״ה [שם מ״ה] תכלית הבטול בלי הרגשה כלל.
But in the Oral Torah the light is hidden and the delight is not felt. Therefore it is loftier, for it is the level of mah (“what”), the utmost self-nullification (bittul), without any feeling at all.
In the Oral Torah the light is hidden and no delight is felt, so it is higher. It is the level of mah, “what,” which in Chassidus stands for complete self-nullification, with no feeling of self at all.




34וזהו שאמר והוצאתי אתכם מתחת55 סבלות מצרים שהיא היציאה וגילוי המדות מהגרון ע״י קול תורה שבכתב
And this is what He said, “And I will bring you out from under the burdens of Egypt”: this is the going out and revealing of the emotive attributes from the throat through the voice of the Written Torah;
Now the verses of the previous maamar fall into place. “I will bring you out from under the burdens of Egypt” is the emotions leaving the narrow throat through the voice of the Written Torah.


אזי אח״כ והבאתי אתכם אל הארץ56 תושבע״פ [תורה שבעל פה] שיש בה מעלה ומדרגה יתירה בהיות׳ [בהיותה] ארץ צבי כו׳ טובה ורחבה כנ״ל:
then afterward, “And I will bring you to the land”: the Oral Torah, which has a special excellence and level in being “the land of the deer,” etc., “good and broad,” as said above.
“And I will bring you to the land” is the Oral Torah, which is higher still: “the land of the deer,” “good and broad.” The order of the verses matches the order of service, first reading the Written Torah, then studying the Oral Torah.




Section 7 · ¶35–41
The land of the living: the revealed will
35ועתה יש לבאר ענין ונתתי צבי57 בארץ החיים. והוא עוד מעלה בענין תושבע״פ [תורה שבעל פה]. והיינו עוד טעם שני למה שנקראת ארץ צבי.
Now we must explain “And I will set tzvi in the land of the living.” This is a further excellence of the Oral Torah, and it is a second reason why it is called “the land of tzvi.”
The verse “And I will set tzvi in the land of the living” gives another advantage of the Oral Torah and a second meaning of the name “land of tzvi.”


כי פי׳ צבי הוא הרצון (מלשון צביוני וכן לצביונן נבראו58 הקב״ה שאל להם רצונכם שאברא אתכם וכן ולא אביתם תרגום ולא צביתון כו׳. וכן בלה״ק [בלשון הקודש] ג״כ פירושו חפץ או הדר ופאר כמבואר בספרים)
For tzvi means will (from the word tzivyoni, “my will”; and likewise “they were created with their consent (tzivyonan)”: the Holy One, blessed be He, asked them, “Is it your will that I create you?”; and likewise “but you were not willing,” which the Targum renders ve’la tzevisun, etc. And in the Holy Tongue too it means desire, or glory and splendor, as explained in the books),
Here tzvi is read as “will,” as in the Aramaic tzivyon, “wish.” The Sages said all creations were made “with their consent” (letzivyonan), the Targum renders “you were not willing” with the same root, and in Hebrew tzvi also means desire, glory and splendor.


והיינו שרצונו העליון ית׳ (וחפץ הוא פנימיות הרצון59 כנודע) הוא מלובש ומתגלה בארץ החיים דוקא שהיא התושבע״פ [התורה שבעל פה].
that is: His Supreme Will, blessed be He (and desire is the inner dimension of the will, as is known), is clothed and revealed specifically in “the land of the living,” which is the Oral Torah.
So the verse means that G-d’s Supreme Will is revealed in “the land of the living,” the Oral Torah. Desire (chefetz) is the inner core of will.


וזאת עוד מעלת התושבע״פ [התורה שבעל פה] על התושב״כ [התורה שבכתב] שתושב״כ [שתורה שבכתב] מקרא הוא בחי׳ מוחין דאבא בלבד שהוא בחי׳ חכמה. אבל אין בה כ״כ [כל כך] גילוי רצון העליון ממש שלמעלה מהחכמה.
And this is a further excellence of the Oral Torah over the Written Torah. The Written Torah, Mikra, is the level of the mochin of Abba alone, which is the level of Chochmah; but there is not so much revelation in it of the Supreme Will itself, which is above Chochmah.
The Written Torah is the mochin of Abba, Chochmah. The Supreme Will, which is above Chochmah, is not so revealed in it.


שהרי א״א להבין ולהורות איזה פסק דין שהוא רצון העליון לזכות או לחיוב אסור או מותר כו׳ מן התושב״כ [התורה שבכתב] שא״א להבין ממנה הפסק דין שהוא רק בחי׳ חכמתו ית׳ בלבד.
For it is impossible to understand and to rule on any halachic decision, which is the Supreme Will, to acquit or to hold liable, forbidden or permitted, etc., from the Written Torah; one cannot understand the ruling from it, since it is only the level of His wisdom, blessed be He.
No practical ruling, liable or exempt, forbidden or permitted, can be derived from the Written Torah alone. A ruling expresses G-d’s will, while the Written Torah by itself expresses only His wisdom.


אבל תושבע״פ [תורה שבעל פה] בה מלובש ומתגלה רצון העליון ב״ה שהוא ענין פסקי הדינין שבתושבע״פ [שבתורה שבעל פה] אסור מותר שזהו רצון העליון ב״ה.
But in the Oral Torah the Supreme Will, blessed be He, is clothed and revealed: these are the halachic rulings in the Oral Torah, forbidden and permitted, which are the Supreme Will, blessed be He.
The Oral Torah contains the halachic rulings, and every ruling, “forbidden” or “permitted,” is G-d’s Supreme Will revealed.




36וזהו ונתתי צבי בארץ החיי׳ [החיים] דוקא שגילוי הרצון העליון הוא בתושבע״פ [בתורה שבעל פה] דוקא. והוא מפני שסוף מעשה הוא דוקא במחשבה תחלה ונעוץ תחלתן בסופן60
And this is “And I will set tzvi in the land of the living” specifically: the revelation of the Supreme Will is specifically in the Oral Torah. This is because “last in deed” is precisely “first in thought,” and “their beginning is wedged in their end,”
The will is revealed specifically in the Oral Torah because of the principle “last in deed, first in thought”: what comes last in practice was first in the original intent. As Sefer Yetzirah puts it, the beginning is wedged in the end.


ולכן נק׳ המלכות א״ח [אשת חיל] עטרת בעלה61 ונק׳ ג״כ ארץ חפץ62 ע״ש גילוי הרצון בה דוקא
and therefore Malchus is called “a woman of valor, the crown of her husband,” and she is also called “a land of desire (chefetz),” on account of the revelation of the will specifically in her
Malchus, the lowest Sefirah, is therefore called “a woman of valor, the crown of her husband,” rising above Z’eir Anpin, and “a land of desire,” because the will is revealed in her.


(וכמו בארץ הגשמית גילוי כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק [באגרת הקודש] איהו וחיוהי63 ובמאמ׳ [ובמאמר] א״ח [אשת חיל] עט״ב [עטרת בעלה].
(as in the physical earth: the revelation of the power of growth, which is the level of the Infinite, to create from nothing, etc., as written in Iggeres HaKodesh on “He and His life-force,” and in the maamar “A woman of valor, the crown of her husband.”
The physical earth is an example: its power to make things grow is a power of the Infinite, creating something from nothing, as explained in the Tanya’s Iggeres HaKodesh, in the letter beginning “He and His life-force,” and in the maamar on “A woman of valor.” The lowest level carries the highest power.


והנה בתושבע״פ [בתורה שבעל פה] ג״כ יש אגדות ופסקי דינין ובאגדות ג״כ רק מלובש ח״ע [חכמה עילאה]. אבל בהלכות ופסקי דינין מלובש רצה״ע [רצון העליון] ולכן לימוד דהלכות נעלה יותר64 טובא מלימוד האגדות כדאיתא בגמ׳ [בגמרא] דסוטה דף מ׳):65
Now in the Oral Torah too there are aggados and halachic rulings, and in the aggados, too, only the higher Chochmah is clothed; but in the laws and halachic rulings the Supreme Will is clothed. Therefore the study of the laws is far loftier than the study of the aggados, as stated in the Gemara, Sotah, folio 40.)
Within the Oral Torah itself, the aggados (its non-legal teachings) contain only the higher Chochmah, but the laws contain the Supreme Will. That is why the Talmud in tractate Sotah ranks the study of halachah far above the study of aggadah.




37אך עם היות שיש מעלו׳ ומדרגות יתירות בתושבע״פ [בתורה שבעל פה] על תושב״כ [תורה שבכתב] שנק׳ ארץ טובה ורחבה וגם בה גילוי רצה״ע [רצון העליון] עכ״ז [עם כל זה] מצד אחד היא למטה במדרגה יותר שנשפלה מאד למטה בגשמיות ומדברת רק בענינים גשמיים
But although the Oral Torah has special excellences and levels over the Written Torah, being called “a good and broad land” and having in it the revelation of the Supreme Will, nevertheless in one respect it is lower in level, for it has descended very low into physicality and speaks only of physical matters
Despite these advantages, the Oral Torah is in one sense lower: it has come down into physical matters and speaks only of them, the laws of objects and everyday dealings.


(ועמ״ש בפרשת בראשית). אך על זה נאמר והבאתי אתכם אל הארץ אשר נשאתי את ידי66 כו׳.
(and see what is written in Parshas Bereishis). But about this it is said, “And I will bring you to the land concerning which I lifted up My hand,” etc.
The text refers to its discussion in Parshas Bereishis. The answer to this lowness is in the verse “And I will bring you to the land concerning which I lifted up My hand.”


כמשל היד שמגביה בה החפץ המונח למטה ויכולה היא היד להגביה למעלה מן הראש ויכולה להניח על הראש כמו״כ [כמו כן] המלכות הנק׳ תושבע״פ [תורה שבעל פה] היא בחי׳ הארץ שעם היות שנתלבשה בגשמיות
As in the analogy of the hand, with which one lifts an object lying below: the hand can lift it higher than the head, and can place it upon the head. So too Malchus, which is called the Oral Torah, is the level of the land: although she is clothed in physicality,
A hand can pick up an object lying on the ground and raise it above the head, or even set it on the head. So too Malchus, the Oral Torah, is “the land,” clothed in physical matters.


אבל נשאתי את ידי להגביה אותה למעלה ראש מבחי׳ ח״ע [חכמה עילאה] כי היא בחי׳ אשת חיל עטרת בעלה.67 שהיא בחי׳ עטרה וכתר לז״א.68
nevertheless “I lifted up My hand” to raise her above the head, above the level of the higher Chochmah. For she is the level of “a woman of valor, the crown of her husband”: she is the level of a crown (atarah) and Keser (the Crown) for Z’eir Anpin.
Yet G-d “lifted up His hand” to raise her above the head, above even the higher Chochmah. She is “the crown of her husband,” a crown (Keser) for Z’eir Anpin, resting above his head.




38והיינו מטעם הנ״ל דונתתי צבי בארץ החיים69 שבה גילוי רצה״ע [רצון העליון] כו׳. והכתר הוא למעלה מן המוחין שבראש כנודע.
This is for the reason stated above, “And I will set tzvi in the land of the living,” for in her is the revelation of the Supreme Will, etc. And the Crown (Keser) is above the mochin in the head, as is known.
Malchus can be a crown because, as explained, the Supreme Will is revealed in her, and Keser, the Crown, is the level of will, above the mochin of the head.


וזהו אשר נשאתי את ידי. פי׳ ידי הם הזרועות דא״א שהם חג״ת [חסד גבורה תפארת] דא״א שהם מכינים את המל׳. כמ״ש מקדש אדני כוננו ידיך:70
And this is “concerning which I lifted up My hand.” That is: “My hand” is the arms of Arich Anpin, which are the Chesed, Gevurah and Tiferes of Arich Anpin, which prepare Malchus, as it is written, “The Sanctuary, O L-rd, that Your hands established.”
“My hand” is the arms of Arich Anpin, the configuration of Keser: its Chesed, Gevurah and Tiferes prepare and build Malchus. The verse “The Sanctuary, O L-rd, that Your hands established” says the same: the Sanctuary, Malchus, is established by G-d’s hands.




39וזהו והיית עטרת תפארת71 וגו׳ וצניף מלוכה בכף אלהיך. פי׳ הצניף מלוכה שהוא המל׳ היא עטרת תפארת כנ״ל פי׳ עטרת בעלה. בכף אלקיך שזהו ע״י אשר נשאתי את ידי זרועות דא״א.
And this is [the meaning of] “And you shall be a crown of tiferes (splendor),” etc., “and a royal diadem in the palm of your G-d.” That is: the royal diadem, which is Malchus, is “a crown of tiferes,” as said above, meaning “the crown of her husband.” “In the palm of your G-d”: this is through “concerning which I lifted up My hand,” the arms of Arich Anpin.
The verse in Isaiah, “You shall be a crown of tiferes in the hand of G-d, and a royal diadem in the palm of your G-d,” says the same thing. The “royal diadem” is Malchus, a crown for Tiferes, that is, for Z’eir Anpin her husband; she is held “in the palm of your G-d,” the hand of Arich Anpin (the configuration of Keser) that lifts her.




40וזהו לתת אותה לאברהם ליצחק וליעקב. שהאבות הן חג״ת [חסד גבורה תפארת] דז״א ומעלה יתירה היא להם שניתנה להם הארץ משום דהיא א״ח [אשת חיל] עט״ב [עטרת בעלה] כתר לז״א כנ״ל.
And this is “to give it to Avraham, to Yitzchak and to Yaakov.” For the Patriarchs are the Chesed, Gevurah and Tiferes of Z’eir Anpin, and it is a special distinction for them that the land was given to them, because she is “a woman of valor, the crown of her husband,” a crown (Keser) for Z’eir Anpin, as said above.
The verse goes on, “to give it to Avraham, to Yitzchak and to Yaakov.” The three Patriarchs embody Z’eir Anpin’s Chesed, Gevurah and Tiferes, so receiving the land, Malchus, which becomes their crown, is a special distinction for them.


והיינו מעלת ומדרג׳ התושבע״פ [התורה שבעל פה]. ונתתי אתה לכם מורשה72 שיהיה מוסתר בה האור שזהו תכלית הבטול שאין נרגש כלל הבטול ובזה גבוה הוא אפי׳ [אפילו] מבחי׳ אהבה בתענוגים שהוא בחי׳ יש ודבר שנרגש השמחה בלב.
And this is the distinction and the level of the Oral Torah. “And I will give it to you as a heritage”: that the light should be hidden in it, which is the utmost self-nullification (bittul), in which the self-nullification is not felt at all. And in this it is higher even than the level of “love in delights,” which is the level of yesh and davar, in which the joy is felt in the heart.
This is the distinction of the Oral Torah. “I will give it to you as a heritage” is read as the light being hidden in it: a self-nullification so complete that it is not even felt, higher than “love in delights,” where joy is felt and so a sense of self remains.


אבל הלימוד כשהוא בבחי׳ בטול ע״ד אני המשנה המדברת בפיך הוא בטול ממש בלי שום הרגשה כנ״ל.
But study, when it is in a state of self-nullification, in the manner of “I am the Mishnah that speaks in your mouth,” is actual self-nullification, without any feeling at all, as said above.
Torah study in true bittul, as in the saying “I am the Mishnah that speaks in your mouth,” is real self-nullification: the learner becomes a mouthpiece for the Torah and feels nothing of himself.




41וזהו מתניתין מלכתא כנודע. וזהו לתת אותה לאברהם. כי אברהם בחי׳ אהבה והארץ שהיא תושבע״פ [תורה שבעל פה] גבוה יותר אפי׳ [אפילו] מבחי׳ אהבה בתענוגים.
And this is [the saying] “The Mishnah is the Queen,” as is known. And this is “to give it to Avraham”: for Avraham is the level of love, and the land, which is the Oral Torah, is higher even than the level of “love in delights.”
Hence the known saying “The Mishnah is the Queen”: the Oral Torah is Malchus. And “to give it to Avraham” shows that the land is higher than Avraham, who is love; the Oral Torah surpasses even “love in delights.”


נמצא המתבאר בפסוק זה הוא למעל׳ [למעלה / למעלת] כללו׳ [כללות] ענין יחוד דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא] וכן בחי׳ אלו הן הן ממש בעבודת ה׳ בכל יום שהאדם יש בו כל בחינות אלו.
It follows that what is explained in this verse is, above, the general matter of the union of Abba and Imma and of Z’eir Anpin and Nukva; and these very levels are exactly [present] in the service of G-d every day, for a person has all these levels within him.
So the verse, read above, describes the unions of Abba and Imma and of Z’eir Anpin and Nukva with which this explanation began. The same stages take place in every person’s daily service of G-d, because a person contains all these levels.




Section 8 · ¶42–44
Every day
42ולכן בכל יום בבקר ובערב מזכירין יצ״מ [יציאת מצרים] כי תחלה יש בחי׳ גלות מצרים שהוא עבור ז״א בבטן אימא והוא בחי׳ מצרים מצר הגרון
Therefore every day, morning and evening, we mention the Exodus from Egypt. For first there is the level of the exile of Egypt, which is the gestation of Z’eir Anpin in the womb of Imma, and it is the level of Mitzrayim, the strait of the throat;
That is why the Exodus is mentioned every day, morning and evening. Each day begins in “exile”: the emotions are still in gestation, held in the narrow throat.


ואח״כ ע״י אמר לבני ישראל73 אני ה׳ שהוא עסק התורה שבכתב הנק׳ תורת הוי׳ הוא הלידה וזהו לשון מקרא שהוא קורא ומוציא אותן מההעל׳ [מההעלם] אל הגילוי.
and afterward, through “Say to the children of Israel, ‘I am Havayah,’” which is occupation with the Written Torah, called “the Torah of Havayah,” comes the birth. And this is the term Mikra, for one reads (korei) and brings them out of concealment into revelation.
“Say to the children of Israel, I am Havayah” stands for studying the Written Torah, called “the Torah of Havayah,” and this brings the birth. Reading aloud, Mikra, draws the feelings out of concealment into the open.


אך כמו הלידה הגשמית א״א בלא חבלי לידה ויסורין כמו״כ [כמו כן] צריך להרגיש כאב וצער על מניעת גילוי שם הוי׳ בלבו.
But just as physical birth is impossible without birth pangs and suffering, so one must feel pain and anguish over the withholding of the revelation of the Name Havayah in his heart.
Birth does not come without birth pangs. So a person must feel pain that the Name Havayah, G-dliness, is not revealed in his heart.




43ועי״ז יהיה הלידה שהוא השמחה ותענוג כמ״ש אם הבנים שמחה.74 ולמעלה היינו לידת ז״א ולמטה בנפש גילוי המדות אהוי״ר [אהבה ויראה]. ויוצא דם נדה שנדחין כל המחשבות זרות ע״י הלידה כו׳.
And through this there will be the birth, which is joy and delight, as it is written, “a joyful mother of children.” Above, this is the birth of Z’eir Anpin, and below, in the soul, it is the revelation of the emotive attributes, love and awe. And the blood of impurity (dam niddah) comes out: all the alien thoughts are pushed away through the birth, etc.
Through that pain comes the birth, which is joy, as in the verse “a joyful mother of children.” Above it is the birth of Z’eir Anpin; in the soul it is love and awe coming into the open, and, like the blood that leaves the body at birth, all alien thoughts are pushed away.


ואח״כ והבאתי אתכם אל הארץ75 ענין זה למעלה מה שמבחי׳ ז״א יורד ההשפעה למל׳ ונק׳ ארץ כנען שמכניע כל החיצונים ונמתקים כל הדינים מפני
And afterward, “And I will bring you to the land.” Above, this is the flow descending from the level of Z’eir Anpin to Malchus, and it is called “the land of Canaan,” for it subdues (machnia) all the external forces and all the judgments are sweetened, because
Then comes “I will bring you to the land”: above, the flow passes from Z’eir Anpin to Malchus. The land is called Canaan, read as machnia, “subduing,” because it subdues the external forces and sweetens all judgments.


שע״י הלידה שהוא בחי׳ גדלות אין יניקה לחיצונים. אבל מבחי׳ עבור וקטנות יש להם יניקה כמבואר במ״א.
through the birth, which is the level of maturity (gadlus), the external forces have no nurture; but from the level of gestation and immaturity (katnus) they do have nurture, as explained elsewhere.
The external forces can draw nourishment only from gestation and immaturity, the narrow state. Once birth and maturity have come, they have nothing to feed on.




44ולמטה הארץ היא בחי׳ תושבע״פ [תורה שבעל פה] והיא אשר נשאתי את ידי כי אשת חיל עטרת בעלה76 והיית צניף מלוכה77 כו׳ וכנ״ל.
And below, the land is the level of the Oral Torah, and it is [the land] “concerning which I lifted up My hand,” for “a woman of valor is the crown of her husband,” and “you shall be a royal diadem,” etc., as said above.
Below, in a person’s service, the land is the Oral Torah, raised up as “a woman of valor, the crown of her husband” and “a royal diadem.”


ולהיות נודע שבכל יום נמשכין מוחין חדשים למעלה וכן בנפש האדם כמ״ש חדשים לבקרים78 כו׳
And since it is known that every day new mochin are drawn down above, and likewise in the human soul, as it is written, “They are new every morning,” etc.,
Every day new mochin are drawn down, above and in the soul, as the verse says, “They are new every morning.”


שנעשה בריה חדשה ע״כ צ״ל בכל יום יצ״מ [יציאת מצרים] שההמשכה ממוחין למדות הוא ע״י מצר הגרון והיינו ע״י תושב״כ [תורה שבכתב] ואח״כ והבאתי אתכם אל הארץ היא התושבע״פ [התורה שבעל פה] הנק׳ ארץ חפץ כנ״ל:
so that one becomes a new creation, therefore there must be an Exodus from Egypt every day: the drawing from the mochin to the emotive attributes is through the strait of the throat, that is, through the Written Torah; and afterward, “And I will bring you to the land,” which is the Oral Torah, called “a land of desire,” as said above.
Since a person is a new creation each day, he needs a new Exodus each day: the flow from intellect to emotion through the narrow throat, by reading the Written Torah, and then “the land,” the study of the Oral Torah, “a land of desire.”



In one’s avodah
Each day a person must go out of Egypt anew. Understanding G-d’s greatness is not enough if love and awe stay locked in the “throat” and alien desires hold them back: one should read the Written Torah aloud, and feel real pain that the Name Havayah is not revealed in one’s heart, the birth pangs that bring the joy of love and awe. Then one comes to the “land,” the study of the Oral Torah, above all its halachah, in which G-d’s will is revealed, learned in a bittul so complete that the delight itself is not felt.
Questions for discussion
	Why is the throat, which is neither intellect nor emotion, narrower than both the head and the heart?
	What does it mean in a person’s own experience for love and awe to be “in gestation,” and what brings them to birth?
	Why may nothing be added to the letters of the Written Torah, while the wording of the Oral Torah can vary freely?
	In what sense is studying the Oral Torah higher than the joy of “love in delights,” if in it the delight is not even felt?
	How can the Oral Torah, which deals with physical matters, become “the crown of her husband,” above the higher Chochmah?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
According to the note, this explanation is found in manuscript 82 in the Tzemach Tzedek’s own handwriting, where it is divided into sections.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 2
2ביאור על הנ״ל
Kehot’s note points to where this is explained further: Toras Chaim.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 3
3פרעה אותיות הערף
The note’s sources for reading Pharaoh as ha’oref, the Arizal’s Likkutei Torah on Vayeshev and at the beginning of Shemos, are taken from the Rebbe’s note there, which adds that the idea appears in many places.
Kehot’s noteלקו״ת להאריז״ל פ׳ וישב. שם ר״פ שמות. ובכ״מ — הערת כ״ק אדמו״ר זי״ע בד״ה לא יצא האיש בסייף תרל״ב.
4ופרעה עמד על היאור
The opening of Pharaoh’s dream: he was standing by the River. The text reads it as the back of the neck (Pharaoh) standing on the channel that runs through the throat (the River).
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, א.
5At the burning bush G-d promises to bring Israel up out of Egypt “to a good and broad land.” The text takes “broad” as the opposite of Mitzrayim, the narrow place, and applies it to Malchus.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
6שבגרון יש . . כמ״ש במ״א
On that page of the maamar in Yisro, the passage from the brain to the heart through the narrow throat is called Mitzrayim, meitzar Mi, and three officers rule in that strait: the chief cupbearer in the windpipe, where Chochmah is drawn, the chief baker in the gullet, where Binah is drawn, and the chief butcher in the veins, the drawing of Daas.
Kehot’s noteראה בכ״ז לקו״ת להאריז״ל פ׳ וישב. לקמן עא, ד. קב, ג. ובאוה״ת פ׳ שמיני ע׳ לה.
7“Acquire wisdom, acquire understanding.” The text reads keneh, “acquire,” as kaneh, the pipe that draws from above to below, and so as the windpipe that carries intellect down to the heart.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אז השכל נעשה מהות מדה
According to the note, the intellect becomes emotion through the partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin comes in a different way and takes on the nature of the attributes.
Kehot’s noteוזהו ע״י הפרסא שבין המוחין למדות שעי״ז בא אור המוחין באופן אחר מכמו שהן במוחין ולהיות כמהות המדות. — סה״מ תער״ב ח״ב ע׳ תתעח. וראה שם ע׳ תתנז (פרק תיד) היינו שהאהבה הוא הטעם וג״ז רק מהבנת טוב הדבר שזהו בחי׳ מדות שבשכל רק להיות שזהו הבנת טוב הדבר בעצמו ה״ז מהות מוחין עדיין אבל השכל עצמו אינו נעשה מהות מדה, ע״ש. בסה״מ תרמ״ד ע׳ רכז ובסה״מ תרמ״ז ע׳ קנב ובסה״מ תרנ״א ע׳ קנה, מצוין לכאן.
Paragraph 7
9“There are sixty queens.” The text names a maamar by this verse, its opening words, as the place where the growth of a river from its banks is discussed.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10נהרא מכפיה מיברך
Shmuel’s saying in the Talmud, “A river is blessed (increased) from its banks,” said of the Euphrates, whose waters “multiply.” The maamar the text names reads it to mean that a river, once it has come out of its spring, grows of itself, as the emotions grow beyond the intellect that gave birth to them.
Bekhorot 55b:5–6בכורות נ״ה ב:ה׳-ו׳
מְסַיַּיע לֵקהּ לִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: נַהְרָא מִכֵּיפֵיהּ מִיבְּרִיךְ. וּפְלִיגָא דְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת. אֲבוּהּ דִּשְׁמוּאֵל עָבֵיד לְהוּ לִבְנָאתֵיהּ מִקְוֶה בְּיוֹמֵי נִיסָן, וּמַפָּצֵי בְּיוֹמֵי תִשְׁרֵי. מִקְוֶה בְּיוֹמֵי נִיסָן — סָבַר לַהּ כְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת, שֶׁמָּא יִרְבּוּ נוֹטְפִין עַל הַזּוֹחֲלִין, וְהָווּ לְהוּ מֵי גְשָׁמִים רוּבָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
11יסוד אימא שמסתיים בחזה דז״א
According to the note, the Or HaTorah there refers to this passage, and also points to the Maggid’s Or Torah on the explanation of “the breast of waving” (chazeh hatenufah).
Kehot’s noteע״ח שכ״א פ״ג. באוה״ת מג״א ע׳ ערב מציין לכאן. ומציין לאו״ת מהמגיד בפי׳ חזה התנופה. ע״ש בפי׳ חזה.
12יסוד אימא שמסתיים בחזה דז״א
The Kehot note gives this chapter of the Arizal’s Etz Chaim for the Yesod of Imma ending at the chest of Z’eir Anpin. The text reads that ending as the point where intellect turns into emotion.
Sefer Etz Chaim 21:3עץ חיים כ״א:ג׳
… והנה נודע כי עיקר הארת ז״א הוא מן החסדים שבתוך יסוד הבינה המתגלים בו מהחזה ולמטה שכבר נגמר מלבוש היסוד דאימא שהוא מכסה עליהם ועתה אם תרד יסוד הבינה עד סיום ב״ש ת״ת דז״א לא יהיה גילוי אל החסדים שבז״א כי אם בשליש התחתון לבד ויהיה הז״א בלתי הארה גדולה (כלל). והטעם הב׳ שהוא מפני הנוקבא כי בהיות יסוד דאמא מסתיים בחזה דז״א מתגלין החסדים והאורות וע״י הארה זו יכולה הנוקבא להבנות והיא ניבנית משם ולמטה באחור דז״א כנ״ל לפי שנוקבא אינה ניבנית אלא מן הארת הגבורות אשר ביסוד …
Sefer Etz Chaim (Public Domain)
13ג׳ שלישים
The note points there for the “three thirds” of each emotive attribute.
Kehot’s noteראה בד״ה כל הנהנה תרנ״ב.
Paragraph 12
14דגרון וחרן הוא ענין אחד
There the wisdom that came down into the narrow throat is called Mitzrayim, and Yaakov’s going from Be’er Sheva to Charan is read as that descent, “for garon and charon are all one.” It adds that the emotions became bitter there, the bitterness with which Egypt embittered our forefathers’ lives.
Kehot’s noteראה גם לעיל נא, א.
15בישישים חכמה
“With the aged is wisdom, and length of days [brings] understanding.” The text uses it for the settled, mature mind that can bear what goes against its will.
Job 12:12איוב י״ב:י״ב
בִּישִׁישִׁים חׇכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
Is wisdom with aged men, And understanding in length of days?—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יב.
Paragraph 14
16ופרעה עמד על היאור
The opening of Pharaoh’s dream, cited again here: Pharaoh, the nape, stands on the River, the channel of the mochin, and keeps them from being born.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
17דודי שלח ידו מן החור
Kehot’s note points to Song of Songs 8:4 for these words.
Song of Songs 8:4שיר השירים ח׳:ד׳
Kehot’s noteשה״ש ח, ד.
18דודי שלח ידו מן החור
“My beloved put forth his hand through the opening.” The text reads the “opening” as the one at the back of Z’eir Anpin, opposite the chest, through which Malchus comes out. (The Kehot note prints Song of Songs 8:4; the words are in 5:4.)
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כשושנה
The Zohar opens with the verse “As a lily among the thorns” and says the lily is Knesses Yisrael. The text cites a commentary on this passage for the distinction between the outer and inner dimensions of Malchus.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20שושנה בין החוחים
“As a lily among the thorns, so is my love among the daughters.” The lily among thorns is the outer Malchus that goes down into the lower worlds; “my love” is her inner dimension, which does not go down.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ששים המה מלכות
“There are sixty queens.” The text names the maamar on this verse as the place where the inner dimension of Malchus is explained further.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22אחת היא יונתי
“My dove, my perfect one, is one.” Part of the same cross-reference, on the inner dimension of Malchus.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מה יפית . . אהבה בתענוגים
“How beautiful you are and how pleasant, love in delights.” The text reads it as Knesses Yisrael, the inner Malchus, whose revelation is joy.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
Paragraph 18
24הקול קול יעקב
Yitzchak’s words when Yaakov came to him: “The voice is the voice of Yaakov.” The text reads the voice of Yaakov as the voice of Torah reading.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
25ולחכימא ברמיזא
The source of the saying is noted there.
Kehot’s noteנסמן לעיל ט, ב.
Paragraph 21
26ולפעמים היו״ד שלמטה עושים במקומה דלי״ת
The note quotes the ruling there: the lower point of the alef is sometimes shaped like a small inverted dalet, according to the mystical tradition, and it must be so in tefillin according to the Arizal’s tradition.
Kehot’s noteראה שו״ע אדה״ז סל״ו סעי׳ ב ”ונקודה התחתונה פעמים תמונתה כדלי״ת קטנה הפוכה ע״פ הסוד, וכן צ״ל בתפילין ע״פ קבלת האר״י ז״ל”. וראה לעיל נב, ג.
Paragraph 22
27וכן בי״ת . . רומז על איכות ההמשכה
According to the note, this reading of the beis is explained there.
Kehot’s noteנתבאר בהמשך תער״ב ח״ב פרק תיז (ע׳ תתסד).
28שו״ה איכות — וכן גימ״ל
The note points there for this passage on the letters’ shapes.
Kehot’s noteראה ביאוה״ז לאדה״א קו, ד. ראה בסה״מ תקס״ג ע׳ עג הנחת כ״ק אדה״א. ומובא באוה״ת בראשית כרך ו תתשמב, א. אוה״ת ענינים ע׳ כ.
29וזה מורה על בחי׳ היסוד
The note points there for the gimmel as Yesod.
Kehot’s noteראה ביאוה״ז בלק קז, ד ואילך. אוה״ת ויחי שפג, א. לקו״ש חי״ז ע׳ 202 הערה 63.
30שהוא גומל דלים
The Talmud reads the letters gimmel and dalet as “bestow on the poor” (gemol dalim) and says the gimmel’s foot reaches toward the dalet because one who does kindness runs after the poor. The text applies it to Yesod bestowing on Malchus.
Shabbat 104a:4שבת ק״ד א:ד׳
אָמְרִי לֵקהּ רַבָּנַן לְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: אֲתוֹ דַּרְדְּקֵי הָאִידָּנָא לְבֵי מִדְרְשָׁא וַאֲמַרוּ מִילֵּי דַּאֲפִילּוּ בִּימֵי יְהוֹשֻׁעַ בִּן נוּן לָא אִיתְּמַר כְּווֹתַיְיהוּ: אָלֶ״ף בֵּי״ת — אֲלַף בִּינָה. גִּימֶ״ל דָּלֶ״ת — גְּמוֹל דַּלִּים. מַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּגִימֶ״ל לְגַבֵּי דָּלֶ״ת — שֶׁכֵּן דַּרְכּוֹ שֶׁל גּוֹמֵל חֲסָדִים לָרוּץ אַחַר דַּלִּים. וּמַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּדָלֶ״ת לְגַבַּי גִּימֶ״ל — דְּלַימְצְיַהּ לֵקהּ נַפְשֵׁיהּ. וּמַאי טַעְמָא מְהַדַּר אַפֵּיהּ דְּדָלֶ״ת מִגִּימֶ״ל — דְּלִיתֵּן לֵקהּ בְּצִינְעָה, כִּי הֵיכִי דְּלָא לִיכְּסִיף מִינֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קד, א.
31אשרי משכיל אל דל
“Fortunate is he who considers the poor.” Cited for Malchus being called dal, “poor.”
Psalms 41:2תהילים מ״א:ב׳
אַשְׁרֵי מַשְׂכִּיל אֶל־דָּל בְּיוֹם רָעָה יְמַלְּטֵהוּ ה׳
Happy is he that considereth the poor; the L-RD will deliver him in the day of evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מא, ב. ראה ביאוה״ז לכ״ק אדה״א קו, ד. ולקמן קטז ב מציין לזהר.
Paragraph 23
32והשפע מן המשפיע כו׳
The manuscript adds a parenthesis here: the yud of the vav is the radiance of the higher Chochmah shining in the emotive attributes, which are called vav, and the yud of the gimmel is Malchus, the lower Chochmah, which receives from the emotive attributes called vav.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (כי היוד דויו היינו הארת ח״ע המאיר במדות הנק׳ וי״ו ויו״ד דגימל הוא מל׳ ח״ת המקבלת מהמדות הנק׳ וי״ו).
33לבושא דאורייתא
The Zohar says the Torah’s stories are its garment, the commandments its body, and beneath them its soul and the soul of the soul. The text uses it to show that even the plain meaning of the Written Torah is only its outer garment.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
34גל עיני ואביטה
“Open my eyes, that I may behold wonders from Your Torah.” The text reads it as a prayer to see the wisdom hidden within the hints of the Written Torah. (The Kehot note prints Psalms 119:37; the words are in 119:18.)
Psalms 119:18תהילים קי״ט:י״ח
גַּל־עֵינַי וְאַבִּיטָה נִפְלָאוֹת מִתּוֹרָתֶךָ:
Open Thou mine eyes, that I may behold wondrous things out of Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, לז. ראה סה״מ תרל״ח ע׳ קמז.
Paragraph 24
35ואלה המלכים
“And these are the kings who reigned in the land of Edom.” The Kabbalah reads this list of kings as the World of Tohu; the text uses it to show that even a plain narrative of the Written Torah hides mysteries in its details.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
36שקיבל משה מפי הגבורה
The note quotes the Or HaTorah there: the wording “from the mouth of Gevurah” (Might) needs to be understood, since the Torah is called “a teaching of kindness.”
Kehot’s noteצ״ל הלשון מפי הגבורה, שהרי נק׳ תורת חסד. — אוה״ת יתרו ע׳ תתקי.
Paragraph 26
37שתושב״כ . . נקראת מוסר אביך
There the Tanya explains, following the Zohar, that “the instruction of your father” is the Written Torah, which comes from the higher Chochmah called “father,” and that the Oral Torah, “the teaching of your mother,” brings all the commandments out of concealment into revelation, as a mother brings the father’s drop to birth as a complete child.
Zohar II, 276bזח״ב רעו, ב
Kehot’s noteאגה״ק סי׳ כט ע״פ זח״ב רעו, ב.
38מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The text reads the father’s instruction as the Written Torah (Abba, Chochmah) and the mother’s teaching as the Oral Torah (Imma, Binah).
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הקל קול יעקב
“The voice is the voice of Yaakov,” read again as the voice of reading the Written Torah, which brings the emotions from concealment into revelation.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ע״פ גן נעול
The note points there for the explanation on “A locked garden” to which the text refers.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תלה ואילך.
41גן נעול
“A locked garden is my sister, the bride.” The text refers to its explanation of this verse for the idea of the additional binah given to woman.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בינה יתירה ניתנה באשה
Rav Chisda reads “And G-d built the rib” as teaching that the Holy One, blessed be He, gave woman additional binah, understanding, more than man. The text points to it to tie Binah to the feminine, Imma, from which the Oral Torah comes.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43בסכת תשבו
“You shall dwell in sukkos seven days.” The text’s example of a single verse that becomes a whole tractate in the Oral Torah.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ארץ טובה ורחבה
The manuscript adds here: as is known, Binah is also called Rechovos (“broad places”), as in the verse “For now G-d has made room for us,” and as explained elsewhere on “And He would not…” in Parshas Teitzei.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (וכנודע שבינה נק׳ ג״כ רחובות וכמ״ש כי הרחיב ה׳ לנו וכמ״ש במ״א ע״פ ולא אבה כו׳ בפ׳ תצא).
45ארץ טובה ורחבה
“A good and broad land,” applied here to the Oral Torah, whose breadth of explanation has no end.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
46שנקראת ג״כ ארץ הצבי
The Talmud asks why the Land of Israel is likened to a deer and answers: as a deer’s skin does not hold its flesh, so the Land does not hold its fruit. The text applies the image to the Oral Torah, whose words expand with its understanding.
Ketubot 112aכתובות קי״ב א
Kehot’s noteכתובות קיב, א.
47תלמוד בבריאה
The source is noted there.
Kehot’s noteנסמן לעיל יז, א.
48ארץ טובה ורחבה
“A good and broad land,” read as the Oral Torah, which broadens without end.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ועמ״ש בפ׳ לך לך
There, on the hei added to Avram’s name to make Avraham, the maamar explains that it is the upper hei, Binah, in which Atik (the inner level of Keser) is revealed, and that spreading out and descent come only through a higher level.
Kehot’s noteלעיל יא, ב.
Paragraph 28
50ארץ טובה ורחבה
“A good and broad land,” applied here to Malchus, which broadens according to the light within her.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כמאמר התיקוני זהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (בד״ה פתח אליהו).
52מלכות פה
In the passage “Elijah opened” (Patach Eliyahu), the Tikkunei Zohar lists the Sefiros as limbs and says: “Malchus is the mouth; we call her the Oral Torah.” The text uses it to identify Malchus with the Oral Torah.
Tikkunei Zohar 17aתקוני הזהר י״ז א
53חכמות בחוץ תרונה ב׳ חכמות
“Wisdoms sing aloud in the street.” The plural is read as two wisdoms, the higher Chochmah (the Written Torah) and the lower Chochmah (the Oral Torah).
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, כ. ראה לקמן ע, א. ופרש״י הרי חכמתה של תורה בחוצותיה תזעקנה להזהירכם לסור עליהם הן חוצותיה בתי מדרשות ברחובות במקום שמרחיבין אותה, כך דרש רבי תנחומא עכ״ל, והמאירי דקדק חכמות לשון רבים תתן קולה לשון יחיד וגם תרונה אצל המדקדקים הוא לשון יחיד, והרלב״ג פי׳ חכמות בחוץ היינו להתגלות חכמת הש״י ביצירת הנמצאות התגלות נפלא כשיעויין באופן החכמה הנפלאה שיש ביצירת כל נמצא כו׳. — אוה״ת נ״ך כרך-א ע׳ תקמו.
Paragraph 30
54שחורה אני
“I am black, but comely.” The text reads the blackness as Malchus diminished to a single point when little light is revealed in her.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
55והוצאתי אתכם מתחת
“And I will bring you out from under the burdens of Egypt.” The text reads it as the emotions coming out of the narrow throat through the voice of the Written Torah.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56והבאתי אתכם אל הארץ
“And I will bring you to the land.” The text reads the land as the Oral Torah, which comes after the Exodus and stands higher.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
57ונתתי צבי
“And I will set tzvi (glory) in the land of the living.” The text reads tzvi as “will”: G-d’s Supreme Will is set in the land of the living, the Oral Torah.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58לצביונן נבראו
Rabbi Yehoshua ben Levi: all the works of creation were created “with their consent” (letzivyonan). The text cites it to show that tzvi means will.
Rosh Hashanah 11a:6ראש השנה י״א א:ו׳
וְאִידַּךְ נָמֵי, הָא כְּתִיב: ״עֵץ פְּרִי״? הָהוּא כִּדְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מַעֲשֵׂה בְרֵאשִׁית לְקוֹמָתָן נִבְרְאוּ, לְדַעְתָּן נִבְרְאוּ, לְצִבְיוֹנָן נִבְרְאוּ, שֶׁנֶּאֱמַר: ״וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל צְבָאָם״, אַל תִּקְרֵי ״צְבָאָם״, אֶלָּא ״צִבְיוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יא, א.
59וחפץ הוא פנימית הרצון
The note points there for the idea that desire (chefetz) is the inner dimension of will.
Kehot’s noteראה סידור רצג, ג. נתבאר באריכות באוה״ת שמע״צ ע׳ א׳תשפד. המשך תרס״ו ע׳ סד. וע׳ תטז.
Paragraph 36
60תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end.” The text uses it to explain why the highest will is revealed in the lowest Sefirah, Malchus.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
61עטרת בעלה
“A woman of valor is the crown of her husband.” Read as Malchus rising to be a crown for Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ארץ חפץ
“You shall be a land of desire.” Read as Malchus, in whom G-d’s desire, the inner will, is revealed.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק איהו וחיוהי
This letter of the Tanya, opening “He and His life-force are one,” explains that the earth’s power of growth, creating something from nothing, comes from the Infinite. The text refers to it for the same example.
Tanya, Iggeres HaKodesh 20:18תניא, אגרת הקדש כ׳:י״ח
וְ״נָעוּץ תְּחִלָּתָן בְּסוֹפָן״, הוּא כֹּחַ הָ״אֵין־סוֹף״ בָּרוּךְ־הוּא לִבְרוֹא יֵשׁ מֵאַיִן, וְלֹא עַל־יְדֵי עִילָּה וְעָלוּל, שֶׁיִּהְיֶה הֶעָלוּל מוּקָּף מֵעִילָּתוֹ וּבָטֵל בִּמְצִיאוּת, רַק יִהְיֶה הַיֵּשׁ דָּבָר נִפְרָד מֵאֱלֹקוּת, בִּכְדֵי שֶׁיִּהְיֶה הַמַּאֲצִיל בָּרוּךְ־הוּא מֶלֶךְ עַל כָּל הַנִּפְרָדִים, עַל־יְדֵי שֶׁיְּקַיְּימוּ מִצְוֹתָיו שֶׁיְּצַוֶּה עֲלֵיהֶם, וְ״סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה״.
Kehot Publication Society (CC-BY-NC)
64לימוד דהלכות נעלה יותר
The note points there for the superiority of studying halachah.
Kehot’s noteראה סה״מ תקס״ב ע׳ כט.
65Kehot’s note points to Sotah 40 for these words.
Sotah 40סוטה מ׳
Paragraph 37
66והבאתי אתכם אל הארץ אשר נשאתי את ידי
“And I will bring you to the land concerning which I lifted up My hand.” The text reads the lifted hand literally, as G-d raising the “land,” Malchus, above the head.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband”: Malchus, raised to be a crown for Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68Kehot’s note points to Genesis 1:1–6:8 for these words.
Genesis 1:1–6:8בראשית א׳:א׳-ו׳:ח׳
Paragraph 38
69ונתתי צבי בארץ החיים
Cited again: the will set in “the land of the living” is why Malchus can rise to Keser.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מקדש אד׳ כוננו ידיך
“The Sanctuary, O L-rd, that Your hands established,” from the Song at the Sea. The text reads the “hands” as the arms of Arich Anpin, which build Malchus.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
Paragraph 39
71והיית עטרת תפארת
“You shall be a crown of splendor in the hand of G-d, and a royal diadem in the palm of your G-d.” The text reads the diadem as Malchus, crown of Tiferes, held in the palm that lifts her.
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־Havayah וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סב, ג.
Paragraph 40
72ונתתי אתה לכם מורשה
“…to give it to Avraham, to Yitzchak and to Yaakov, and I will give it to you as a heritage.” The text reads the land as the Oral Torah, the Patriarchs’ crown, and the heritage as its hidden light.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
73אמר לבני ישראל
“Therefore say to the children of Israel, I am Havayah, and I will bring you out…” The text reads it as studying the Written Torah, “the Torah of Havayah,” which brings the emotions to birth.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
74אם הבנים שמחה
“He settles the barren woman in her home as a joyful mother of children.” The text uses it for the joy of birth, the emotions coming into the open.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והבאתי אתכם אל הארץ
“And I will bring you to the land,” read above as the flow from Z’eir Anpin to Malchus, the land of Canaan.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
76אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband,” said again of the Oral Torah raised above the head.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77צניף מלוכה
“A royal diadem in the palm of your G-d,” said again of Malchus, the Oral Torah.
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־Havayah וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חדשים לבקרים
“They are new every morning; great is Your faithfulness.” The text uses it for the new mochin drawn down each day, which make a person a new creation.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ג, כג.

Torah Ohr · Parshas Bo · Maamar 1
בעצם היום הזה יצאו כל צבאות ה׳ מארץ מצרים
“On this very day all the hosts of Havayah went out”
Tzevaos, the Name the prophets used, means that the Infinite Light became one with the created souls and angels of the lower worlds as fully as with the vessels of Atzilus, so that G-d is called by the name of His hosts. “The hosts of Havayah” who left Egypt are the reverse: sparks of holiness raised up and absorbed into the Name Havayah.
The maamar in brief
Chanah was the first to call G-d “Havayah Tzevaos,” and the later prophets used the Name often, yet it never appears in the Torah of Moshe. To explain why, the maamar first asks what a divine Name is. G-d’s essence is beyond every description; He is called “wise” or “great” only because He humbles Himself into the vessels of the Sefiros of Atzilus. The Names are these vessels, and Havayah is the light within them all, which is why it combines with every other Name. The Torah, rooted in Havayah, came through Moshe from Atzilus, and he had no need to bring the Infinite Light into the lower worlds. When later generations stopped keeping the Torah, the prophets drew it into Beriah, so that their rebuke was G-d’s own word. They united the Infinite Light with the souls and angels of Beriah as in Atzilus, drawing the power from the light that encompasses all worlds; hence “Havayah Tzevaos.” Finally, “the hosts of Havayah” who left Egypt are the 202 sparks refined there, which have no names once they are absorbed in Havayah, while the souls of Israel stand above them.

Outline
	1Chanah’s Name and G-d beyond descriptionTzevaos, first said by Chanah, is a holy Name. G-d’s essence is beyond all descriptions; He is called “wise” or “great” only by humbling Himself into the vessels of Atzilus.¶1–3
	2The Names as vessels, Havayah as the lightEach holy Name is a vessel of a Sefirah of Atzilus, and Havayah is the light within them all, which is why it combines with every Name. The whole Torah is rooted in Havayah, the level of Z’eir Anpin of Atzilus.¶4–6
	3Moshe’s Torah and the prophets’ rebukeMoshe drew the Torah from Atzilus and did not need to unite the Infinite Light with the lower worlds. When later generations strayed, the prophets drew the Torah into Beriah, so that their rebuke was the word of G-d.¶7–10
	4Havayah TzevaosThe prophets made the Infinite Light one with the souls and angels of Beriah as in Atzilus, so that G-d is called by the descriptive name “Havayah Tzevaos”; they drew the power for this from the light that encompasses all worlds.¶11
	5The hosts of Havayah who left Egypt“The hosts of Havayah” are the 202 sparks refined in Egypt, which lose their names once absorbed in Havayah; the souls of Israel stand above them.¶12–15


Key concepts
	The Name Tzevaosשם צבאות
	“Hosts”: a Name of G-d that may not be erased, first used by Chanah and then by the prophets. It signifies the Infinite Light united with the created hosts, the souls and angels of Beriah, as it is united with the vessels of Atzilus.

	The Name Havayahשם הוי״ה
	The four-letter Name, “the Unique Name.” The other holy Names are vessels, and Havayah is the light within them all; it joins the light to the vessels and so combines with every Name.

	His greatness is His humilityבמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו
	Every description of G-d, even “great,” exists only because He lowers Himself into the vessels of Atzilus; His essence is beyond them all.

	He and His vessels are oneאיהו וגרמוהי חד
	A phrase from the Tikkunei Zohar: in Atzilus the vessels are wholly one with the Infinite Light. The prophets brought this kind of union into Beriah, Yetzirah and Asiyah.

	Descriptive nameשם התואר
	A name taken from a quality one has made one’s own, as a person who learns wisdom is called “wise.” “Havayah Tzevaos” is such a name: G-d is one with the hosts and is called by them.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The light before which darkness and light are equal; it alone can descend to the lowest worlds, and from it the prophets drew the power to unite the Infinite Light with Beriah, Yetzirah and Asiyah.

	The sparksניצוצות
	Sparks of holiness that fell in the shattering of the vessels: 288 in all, of which 202 were refined in Egypt. Once refined they have no names and are absorbed in the Name Havayah, as “the hosts of Havayah.”


Section 1 · ¶1–3
Chanah’s Name and G-d beyond description
1בעצם היום הזה12 יצאו כל צבאות ה׳ מארץ מצרים. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על חנה מיום שברא הקב״ה את עולמו3 לא היה אדם שקראו להקב״ה צבאות עד שבאת חנה כו׳.
“On this very day all the hosts of Havayah went out of the land of Egypt.” Now, our Sages, of blessed memory, said of Chanah: “From the day the Holy One, blessed be He, created His world, there was no person who called the Holy One, blessed be He, ‘Tzevaos’ until Chanah came,” etc.
The maamar opens with the verse about the Exodus, “all the hosts of Havayah went out of the land of Egypt,” and returns to it at the end to explain who these hosts are. The word for hosts, tzevaos, is also a Name of G-d, and the Talmud records that Chanah, the mother of the prophet Shmuel, was the first person since creation to call G-d by it.


דהיינו שהיא פתחה תחלה לקרות הקב״ה הוי״ה צבאות ואמר הקב״ה4 עתיד בן שלך לפתוח בנבואה בשם זה
That is, she was the first to begin calling the Holy One, blessed be He, “Havayah Tzevaos.” And the Holy One, blessed be He, said, “Your son is destined to open in prophecy with this Name.”
Chanah used the full Name “Havayah Tzevaos” in her prayer for a son; Havayah is the four-letter Name of G-d, which is not pronounced as it is written. The Midrash adds that G-d promised her that her son would one day open his prophecy with this same Name.


כמ״ש ויאמר שמואל כה אמר5 ה׳ צבאות פקדתי6 כו׳. והנביאים האחרונים נבאו בשם זה ובפרט חגי זכרי׳ [זכריה] ומלאכי יותר מכולן.
As it is written, “And Shmuel said, ‘Thus says Havayah Tzevaos: I have remembered,’” etc. And the later prophets prophesied with this Name, and in particular Chaggai, Zechariah and Malachi, more than all of them.
The promise was fulfilled when Shmuel began his message to King Shaul with “Thus says Havayah Tzevaos.” From then on the Name is common in the books of the prophets, above all in Chaggai, Zechariah and Malachi, the last of them.


וקיי״ל [וקיימא לן] (ספ״ד [סוף פרק ד׳] דשבועות)7 דצבאות הוא מן השמות שאינן נמחקין. והנה מתחלה יש להקדים ענין השמות מהו.
And we hold as law (at the end of the fourth chapter of Shevuos) that Tzevaos is one of the Names that may not be erased. Now, we must first preface [an explanation of] the concept of the Names: what it is.
The Talmud counts Tzevaos among the Names of G-d that may not be erased, unlike descriptive praises such as “the Great” or “the Mighty,” which may be. Before explaining this Name, the Alter Rebbe first explains what a divine Name is in general.


גם מעלת שם המיוחד שם הוי״ה על שאר השמות ואח״כ ית׳ אי״ה [אם ירצה השם] ענין שם צבאות.8
[We must] also [preface] the superiority of the Unique Name, the Name Havayah, over the other Names. And afterward the concept of the Name Tzevaos will be explained, G-d willing.
The maamar will also explain why Havayah, known as “the Unique Name,” is superior to all the other Names. Only after these two introductions will it come to the Name Tzevaos itself.


הנה ידוע שמהותו ועצמותו של הא״ס ב״ה הוא פשוט בתכלית הפשיטות ולא שייך כלל במהו״ע [במהותו ועצמותו] ענין התוארים שנמצאו שכינו לו ית׳ בתורה ובדברי הנביאים ובדברי רז״ל [רבותינו זכרונם לברכה] כמו חכם חסיד רחמן כו׳ וכיוצא בהן.
Now, it is known that the essence and being of the Infinite One (Ein Sof), blessed be He, is simple in the utmost simplicity, and the concept of descriptions does not apply at all to His essence and being: [the descriptions] that we find were applied to Him, may He be blessed, as epithets in the Torah, in the words of the prophets and in the words of our Sages, of blessed memory, such as “wise,” “kind” (chasid), “merciful,” etc., and the like.
The starting point is that G-d’s own essence is utterly simple, without parts or qualities. So none of the descriptions found in Scripture and in the words of the Sages, such as “wise,” “kind” or “merciful,” can apply to His essence as it is.


כי הוא ית׳ מרומם ונשגב ומובדל מכל גדרים אלו שהחכמה שהיא המעלה הראשונה בנבראים היא נחשבת כעשיה גשמי׳ [גשמיים / גשמיות / גשמית] לגבי מהותו ועצמותו ית׳.9
For He, may He be blessed, is exalted, lofty and set apart from all these definitions, so that Chochmah (wisdom), which is the first rank among created beings, is considered like physical action in relation to His essence and being, may He be blessed.
Chochmah, wisdom, is the highest level within creation, yet compared with G-d’s essence even wisdom is as low as coarse physical action. G-d is not merely very wise; He is beyond the whole category of wisdom.




2ומכ״ש [ומכל שכן] בחי׳ המדות וכמאמר דלאו מכל אלין מדות איהו כלל1011 וכנודע. ואעפ״כ [ואף על פי כן] יש מציאות ענין התוארים הללו שבאו בתנ״ך [בתורה נביאים כתובים] ובדחז״ל [ובדברי חכמינו זכרונם לברכה].
And all the more so the level of the emotive attributes (middos), as it is said, “He is not of any of these attributes at all,” as is known. And even so, there is a reality to the concept of these descriptions that appear in Tanach and in the words of our Sages, of blessed memory.
If even wisdom is far below G-d, the emotive attributes, such as kindness and severity, are lower still; Eliyahu’s prayer in the Tikkunei Zohar says that He is “not of any of these attributes at all.” Even so, the Alter Rebbe insists that the descriptions of G-d in Scripture and the Sages are not empty words but refer to something real.


דהיינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו12 כו׳ שם אתה מוצא ענותנותו שהוא ית׳ משפיל א״ע [את עצמו] להיות מתלבש בעשר כלים דאצילות שהן בחי׳ חו״ג [חסד וגבורה] כו׳.
That is, in the manner of what our Sages, of blessed memory, said: “Wherever you find His greatness,” etc., “there you find His humility.” [This means] that He, may He be blessed, lowers Himself to be clothed in the ten vessels of the World of Atzilus (Emanation), which are the levels of Chesed (kindness) and Gevurah (restraint), etc.
The Sages taught that wherever G-d’s greatness appears, His humility appears with it. The Alter Rebbe reads this as the key to all the descriptions: G-d “humbles” Himself to be clothed in the ten vessels of Atzilus, such as Chesed and Gevurah, and only through them can He be described.




3וג״ר [וג׳ ראשונות] חב״ד [חכמה בינה ודעת] ואז שייך לקרותו בתוארים שנק׳ חכם מצד התלבשותו בחכמה וכמאמר אליהו13 אנת חכים14 פי׳ שמספר בענותנותו שמשפיל א״ע [את עצמו] להתלבש בבחי׳ כלי החכמה עם היות שהחכמה אין ערוך אליו כלל כנ״ל.
And the first three [Sefiros], Chochmah (wisdom), Binah (understanding) and Daas (knowledge). Then it becomes fitting to call Him by descriptions, so that He is called “wise” by virtue of His being clothed in Chochmah, as in the saying of Eliyahu, “You are wise.” This means that he tells of His humility: that He lowers Himself to be clothed in the level of the vessel of Chochmah, even though Chochmah bears no comparison to Him at all, as said above.
The list of vessels continues with the first three Sefiros, the intellectual ones: Chochmah, Binah and Daas. G-d can be called “wise” only because He clothes Himself in the vessel of Chochmah, and Eliyahu’s words “You are wise” are read as praise of His humility, since Chochmah bears no comparison to Him.


וכן משפיל א״ע [את עצמו] להתלבש בבחי׳ חסד ונק׳ אז הגדול או חסיד וזהו שהגדולה היא ענותנותו
And likewise He lowers Himself to be clothed in the level of Chesed (kindness), and He is then called “the Great” or “kind” (chasid). And this is [what it means] that the greatness is His humility.
The same holds for kindness: G-d is called “great” or “kind” because He clothes Himself in Chesed, which Kabbalah also calls Gedulah, “greatness.” This is the sense in which His greatness is His humility.


שע״י ענוה והשפלה שהשפיל א״ע [את עצמו] להתלבש במדת חסד אז דייקא שייך לקרותו גדול משא״כ מהו״ע [מהותו ועצמותו] מרומם מגדר זה כנ״ל.
For through the humility and lowering by which He lowered Himself to be clothed in the attribute of Chesed, precisely then is it fitting to call Him “great”; whereas His essence and being is exalted above this definition, as said above.
The greatness people praise is itself a lowering: only because G-d lowered Himself into the attribute of Chesed can He be called “great.” His essence remains above even this description.




Section 2 · ¶4–6
The Names as vessels, Havayah as the light
4והנה שמותיו של הקב״ה הם הכלים15 דע״ס [דעשר ספירות] דאצי׳ שמתלבש בהן אוא״ס [אור אין סוף] ב״ה ומתייחד עמהן בתכלית היחוד ע״ד דאיהו וגרמוהי16 חד17 היינו שם אל הוא בבחי׳ כלי החסד.
Now, the Names of the Holy One, blessed be He, are the vessels of the Ten Sefiros of the World of Atzilus (Emanation), in which the Infinite Light (Or Ein Sof), blessed be He, is clothed and with which it is united in the utmost unity, in the manner of “He and His vessels are one.” That is, the Name Kel is in the level of the vessel of Chesed (kindness).
Here a divine Name is defined: the Names are the vessels of the Ten Sefiros of Atzilus, in which the Infinite Light is clothed and with which it is wholly one. “He and His vessels are one” is a phrase from the Tikkunei Zohar meaning that in Atzilus even the vessels are one with G-d. Thus the Name Kel belongs to the vessel of Chesed.


ושם אלקים בבחי׳ כלי הגבורה ושם אדנ״י בבחי׳ מל׳. אמנם שם הוי״ה הוא הפנימיו׳ של כל השמות שהם הכלים.
And the Name Elokim is in the level of the vessel of Gevurah (restraint), and the Name Ado-nai in the level of Malchus (sovereignty). But the Name Havayah is the inner dimension (pnimiyus) of all the Names, which are the vessels.
Each of the other Names likewise belongs to a vessel: Elokim to Gevurah and Ado-nai to Malchus. Havayah is different: it is not one more vessel but the inner dimension within all of them.


כי הוא בבחי׳ האורות המתלבשים בתוך הכלים דהיינו בבחי׳ אל שהוא השם שבכלי החסד. הנה בבחי׳ האור הנמשך מא״ס ב״ה להתלבש בו הוא בחי׳ שם הוי״ה.
For it is in the level of the lights that are clothed within the vessels. That is, in the level of Kel, which is the Name in the vessel of Chesed: the level of the light that is drawn from the Infinite One (Ein Sof), blessed be He, to be clothed in it is the level of the Name Havayah.
Havayah is the light that fills the vessels. Within the vessel of Chesed, which bears the Name Kel, the light drawn from the Infinite One to fill it is what the Name Havayah means.




5וכן גם בבחי׳ שם אלקים שבכלי הגבורה מתלבש בתוכו שם הוי״ה שהוא בבחי׳ האור מא״ס המתלבש בתוך הכלים הנ״ל.
And so too in the level of the Name Elokim, which is in the vessel of Gevurah (restraint): the Name Havayah is clothed within it, which is in the level of the light from the Infinite One (Ein Sof) that is clothed within the vessels mentioned above.
The same holds for the Name Elokim, which belongs to the vessel of Gevurah: Havayah is clothed inside it as the light from the Infinite One. Havayah is present even within the Names associated with judgment.


ועד״ז בכל השמות שאינן נמחקין שהם בבחי׳ הכלים. ושם הוי״ה הוא בבחי׳ האורות המתלבשים בהן.
And in this manner with all the Names that may not be erased, which are in the level of the vessels; and the Name Havayah is in the level of the lights that are clothed in them.
All the Names that may not be erased are vessels, and Havayah is the light within each of them. This is the general rule behind the examples of Kel and Elokim.


ולכך שם הוי״ה מצטרף עם כל השמות18 כמ״ש ביום עשות19 הוי״ה אלקים ארץ ושמים כו׳ וכתיב הוי״ה צבאות כו׳
This is why the Name Havayah combines with all the Names, as it is written, “On the day that Havayah Elokim made earth and heavens,” etc., and it is written, “Havayah Tzevaos,” etc.
This is why Scripture so often pairs Havayah with another Name, as in “Havayah Elokim” in the account of creation and in “Havayah Tzevaos.” The pairing shows the light, Havayah, within its vessel, the other Name.


מפני שבחי׳ שם הוי״ה הוא הממשיך את האור א״ס להתלבש בשמות אלקים וצבאות שהם הכלים כו׳ שהוא הממוצע בין אורות וכלים ולכך הוא המחבר האורות עם הכלים:
[This is] because the level of the Name Havayah is what draws down the Infinite Light (Or Ein Sof) to be clothed in the Names Elokim and Tzevaos, which are the vessels, etc.; for it is the intermediary between lights and vessels, and therefore it is what joins the lights with the vessels.
Havayah draws the Infinite Light into the vessels called Elokim and Tzevaos. It stands between light and vessel, and so it is what joins the two.




6והנה כתיב זה שמי לעלם20 וזה זכרי21 כו׳. ופי׳ בת״ז [בתיקוני זהר]22 שמי עם23 י״ה שס״ה ל״ת [לא תעשה]. זכרי עם ו״ה רמ״ח מ״ע [מצות עשה].
Now, it is written, “This is My Name forever, and this is My remembrance,” etc. And it is explained in the Tikkunei Zohar: “My Name” (shmi) with yud-heh [is] the 365 prohibitions; “My remembrance” (zichri) with vav-heh [is] the 248 positive commandments.
In Exodus G-d calls Havayah both “My Name” and “My remembrance,” and the Tikkunei Zohar finds the 613 commandments in these words. Shmi (שמי, “My Name,” 350) plus yud-heh (15) makes 365, the number of prohibitions, and zichri (זכרי, “My remembrance,” 237) plus vav-heh (11) makes 248, the number of positive commandments.


והיינו שכללות התורה רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה] הם מושרשים בשם הוי״ה שהוא בחי׳ ז״א דאצי׳.
That is, the Torah as a whole, the 248 positive commandments and the 365 prohibitions, is rooted in the Name Havayah, which is the level of Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation).
Yud-heh and vav-heh together spell Havayah, so the whole Torah, all 613 commandments, is rooted in this Name. In Atzilus, the Name Havayah is the level of Z’eir Anpin, the configuration of the six emotive attributes.


רמ״ח מ״ע [מצות עשה] נמשכים מבחי׳ החסדים שבז״א ושס״ה ל״ת [לא תעשה] מבחי׳ הגבורות שבז״א ובהם נכללים כל פרטי הדינים דאו״ה [דאיסור והיתר] כשר ופסול חייב וזכאי כו׳.
The 248 positive commandments are drawn from the level of the chasadim (kindnesses) in Z’eir Anpin, and the 365 prohibitions from the level of the gevuros (severities) in Z’eir Anpin. And in them are included all the details of the laws of forbidden and permitted, valid and invalid, guilty and innocent, etc.
The positive commandments flow from the kindnesses (chasadim) within Z’eir Anpin and the prohibitions from its severities (gevuros). Every ruling of halachah, permitted and forbidden, valid and invalid, guilty and innocent, is included in them.


שההיתר והכשר נמשך מבחי׳ החסד דז״א והעובר אל״ת [על לא תעשה] ממשיך עליו מבחינת הגבורות להיות נענש כו׳
For what is permitted and valid is drawn from the level of the Chesed (kindness) of Z’eir Anpin, while one who transgresses a prohibition draws upon himself from the level of the gevuros, to be punished, etc.
What is permitted and valid comes from Chesed, the side that allows and gives. One who transgresses a prohibition draws severity upon himself, and this brings punishment.


ואור א״ס ב״ה הוא מלובש בכלים דז״א עד דאיהו וגרמוהי חד כדלעיל וזהו בחי׳ שם הוי״ה.
And the Infinite Light (Or Ein Sof), blessed be He, is clothed in the vessels of Z’eir Anpin, until “He and His vessels are one,” as above; and this is the level of the Name Havayah.
In the vessels of Z’eir Anpin the Infinite Light is wholly one with them: “He and His vessels are one.” This union of the light with the vessels of Atzilus is what the Name Havayah means.




Section 3 · ¶7–10
Moshe’s Torah and the prophets’ rebuke
7ובזה יובן מה שבכל התורה לא נזכר שם צבאות רק שם הוי״ה לבדו רק חנה אמרה ה׳ צבאות.
With this we will understand why in the whole Torah the Name Tzevaos is not mentioned, only the Name Havayah alone, and only Chanah said “Havayah Tzevaos.”
This explains a striking fact: the Five Books of Moses never use the Name Tzevaos, only Havayah, and the Name first appears with Chanah.


כי מרע״ה [משה רבינו עליו השלום] שזכה שתנתן התורה על ידו היינו לפי שהמשיך התלבשות אור א״ס בכלים דז״א.
For Moshe our teacher, peace be upon him, who merited that the Torah be given through him: this was because he drew down the clothing of the Infinite Light (Or Ein Sof) in the vessels of Z’eir Anpin (the emotive attributes).
Moshe merited that the Torah was given through him because he drew the Infinite Light into the vessels of Z’eir Anpin, the level of the Name Havayah. The Torah, which the previous paragraph showed is rooted in Havayah, came from there.


ומשם נמשך התורה כנ״ל (ומשם היתה נבואתו כי עיקר נבואתו היתה מאצי׳24 רק דרך מעבר נמשך25 על ידי הבריאה26 כמ״ש בשער הקדושה להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] שער ו׳) אבל לא המשיך שיהיה ג״כ התלבשות אור א״ס בבי״ע
And from there the Torah is drawn, as said above. (And from there was his prophecy, for his prophecy was essentially from the World of Atzilus (Emanation), only that it was drawn by way of passage through the World of Beriah (Creation), as written in Sha’ar HaKedushah of Rabbi Chaim Vital, part 3, gate 6.) But he did not draw down that there should also be a clothing of the Infinite Light in the Worlds of Beriah, Yetzirah (Formation) and Asiyah (Action).
Moshe’s prophecy also came from Atzilus and only passed through Beriah on its way, as Rabbi Chaim Vital writes in his Sha’arei Kedushah (part 3, gate 6). But Moshe did not bring the Infinite Light to be clothed in the lower worlds of Beriah, Yetzirah and Asiyah.


ע״ד שהוא מתייחד עם כלים דאצילות כך יהי׳ [יהיה] מתייחד עם כלים דבי״ע זה לא המשיך משה ולא הוצרך לזה כי המשכת התורה המשיך מבחי׳ אצילות ממש.
In the manner that He is united with the vessels of Atzilus, so would He be united with the vessels of Beriah, Yetzirah and Asiyah: this Moshe did not draw down, and he did not need to, for the drawing down of the Torah he drew from the level of Atzilus itself.
Moshe did not make G-d one with the vessels of the lower worlds as He is with the vessels of Atzilus. He had no need to, since he drew the Torah directly from Atzilus.


ושם מתייחד אור א״ס עם הכלים עד דאיהו וגרמוהי חד כנ״ל. משא״כ בבי״ע אין הגילוי כלל בהכלים27 (ולאו איהו וגרמוהי חד בהון28 כנודע)
And there the Infinite Light is united with the vessels, until “He and His vessels are one,” as said above. This is not so in Beriah, Yetzirah and Asiyah: the revelation is not in the vessels at all (and it is not [so that] “He and His vessels are one” in them, as is known).
In Atzilus the Infinite Light is one with the vessels, but in Beriah, Yetzirah and Asiyah it is not revealed in the vessels at all. There it cannot be said that “He and His vessels are one.”


אבל הנביאים שאחריו המשיכו את אור א״ס ב״ה שיתלבש ג״כ בכלים דבי״ע מה שלא היה כן בימי מרע״ה [משה רבינו עליו השלום].
But the prophets after him drew down the Infinite Light, blessed be He, so that it would be clothed also in the vessels of Beriah, Yetzirah and Asiyah, which was not so in the days of Moshe our teacher, peace be upon him.
The prophets after Moshe did something new: they drew the Infinite Light down to be clothed in the vessels of the lower worlds too. This had not been done in Moshe’s time.


והיינו שחנה פתחה תחלה בשם צבאות ואחריה נמשכו כל הנביאים שענין שם זה הוא מורה על ענין התלבשות אור א״ס בכלים דבי״ע להיות מתייחד עמהם ג״כ וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
And this is [why] Chanah was the first to open with the Name Tzevaos, and after her all the prophets followed; for this Name indicates the clothing of the Infinite Light in the vessels of Beriah, Yetzirah and Asiyah, to be united with them as well, as will be explained, G-d willing.
Chanah opened this path and the prophets followed her, which is why the Name Tzevaos belongs to them. The Name signifies the Infinite Light clothed in the vessels of the lower worlds and united with them, as the maamar will explain.




8והוצרכו לזה כי בימי מרע״ה [משה רבינו עליו השלום] שהיתה נבואתו מאצילות ע״כ המשיך להם למטה התורה משם מבחי׳ אצילות
And they needed this because in the days of Moshe our teacher, peace be upon him, whose prophecy was from the World of Atzilus (Emanation), he therefore drew the Torah down to them below from there, from the level of Atzilus.
The prophets needed this new drawing down because of a change in the people. In Moshe’s time his prophecy came from Atzilus, and he brought the Torah down to the people from there.


והוא היה דבר ה׳ בפי משה וקיימו ישראל התורה כו׳. אבל בימי הנביאים שאחריו שלא היו ישראל עושין רש״מ [רצונו של מקום] והוצרכו הנביאים להוכיחם.
And it was the word of G-d in the mouth of Moshe, and Israel kept the Torah, etc. But in the days of the prophets after him, when Israel were not doing the will of the Omnipresent, the prophets needed to rebuke them.
In Moshe’s day the Torah was “the word of G-d in the mouth of Moshe,” and the people kept it. In the days of the later prophets the people were not doing G-d’s will, so the prophets had to rebuke them.




9וענין ההפרש בין תוכחה שאומר הנביא לשאר מוכיח הוא כי בהנביא הנה התוכחה היא דבר ה׳ המתלבש בדבורו של הנביא ונמצא הוא ית׳ הוא המוכיח.
And the difference between the rebuke that a prophet speaks and [that of] any other rebuker is this: with the prophet, the rebuke is the word of G-d clothed in the prophet’s speech, so it turns out that He, may He be blessed, is the one who rebukes.
A prophet’s rebuke is not like anyone else’s. When a prophet rebukes, it is the word of G-d clothed in his speech, so G-d Himself is the one rebuking.


ולזאת הוכרח להיות המשכת התורה מאצילות לבי״ע כדי שיקיימו ישראל התורה כי בהיותה באצילות כבימי משה לא היו מקיימים אותה ישראל שבימי הנביאים אחר דורו של משה מצד שנשגבה מהם והית׳ [והיתה] התורה בפ״ע [בפני עצמו] והאדם בפ״ע [בפני עצמו].
For this reason the Torah had to be drawn down from the World of Atzilus (Emanation) to the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), so that Israel would keep the Torah. For while it was in Atzilus, as in the days of Moshe, Israel in the days of the prophets, after Moshe’s generation, would not keep it, because it was too lofty for them, and the Torah was a thing by itself and the person a thing by himself.
For the people to keep the Torah, it had to be drawn down from Atzilus into the lower worlds. As long as it remained in Atzilus, as in Moshe’s day, it was too lofty for the generations after him: the Torah stood apart and the person stood apart, with nothing to join them.




10ולכך היה צ״ל התלבשות התורה מאצי׳ לבריאה ונמשך שם דבר ה׳ בפי הנביא להזהיר את ישראל שיקיימו התורה כו׳. והגיע להם עי״ז התוכחה מדבר ה׳ ממש המתלבש בכלים דבי״ע ומשם בפי הנביא כו׳:
This is why there had to be a clothing of the Torah from the World of Atzilus (Emanation) into the World of Beriah (Creation), and there the word of G-d was drawn into the mouth of the prophet, to warn Israel to keep the Torah, etc. And through this the rebuke reached them from the very word of G-d, clothed in the vessels of Beriah, Yetzirah (Formation) and Asiyah (Action), and from there in the mouth of the prophet, etc.
So the Torah was clothed from Atzilus into Beriah, and there the word of G-d entered the prophet’s mouth, to warn the people to keep the Torah. The rebuke they heard was G-d’s own word, clothed first in the vessels of the lower worlds and then in the prophet’s speech.




Section 4 · ¶11
Havayah Tzevaos
11והנה הגם שאין נביא רשאי לחדש דבר.29 אך אין זה חדוש ותוספת על תורת מרע״ה [משה רבינו עליו השלום].
Now, although a prophet is not permitted to introduce anything new, still, this is not an innovation or an addition to the Torah of Moshe our teacher, peace be upon him.
An objection: the Talmud teaches that a prophet may not introduce anything new into the Torah. The answer is that the prophets added nothing to the Torah of Moshe.


רק המשכת התורה בלי תוס׳ [תוספת] וגרעון מאצילות לבריאה.30 וזהו ענין שם צבאות שנז׳ [שנזכר] בנביאים כי צבאות הוא לשון חיילות.
It is only the drawing down of the Torah, without addition or subtraction, from the World of Atzilus (Emanation) to the World of Beriah (Creation). And this is the meaning of the Name Tzevaos that is mentioned in the Prophets: for “Tzevaos” is a term for armies.
The prophets only drew the same Torah, without addition or subtraction, down from Atzilus into Beriah. This is what the Name Tzevaos, used by the prophets, refers to, since tzevaos means “hosts” or “armies.”


והם גדודי נשמות ומלאכים דבריאה אשר אין מספר לגדודיו31 והם נבראים ומחודשים מאין ליש ממש.
And these are the troops of souls and angels of Beriah, of which “there is no number to His troops”; and they are created and brought into being from nothing into an actual something.
The “hosts” are the countless troops of souls and angels of the World of Beriah, in words that echo Job’s “Is there any number to His troops?” Unlike Atzilus, these are created beings, brought into existence from nothing.


ואינן אלהות כלל כמו אצילות שהוא בחי׳ אלהות ממש ואעפ״כ [ואף על פי כן] הנביאים המשיכו שיתלבש בהם אור א״ס ב״ה בתכלית היחוד
And they are not G-dliness at all, unlike Atzilus, which is the level of G-dliness itself. And even so, the prophets drew down that the Infinite Light (Or Ein Sof), blessed be He, should be clothed in them in the utmost unity,
The souls and angels of Beriah are not G-dliness, as Atzilus is. Yet the prophets drew the Infinite Light down to be clothed in them in complete unity.


כמו שנתלבש בכלים דאצי׳ עד דאיהו וגרמוהי חד עד שיהיה נק׳ האור א״ס המלובש בהם בשם צב(אות שהוא שם התואר שהוא עצמו הוא בחי׳ הצבאות ממש כענין איהו וגרמוהי חד שבאצי׳ שהוא עצמו הוא הדעה32 כו׳.
Just as it is clothed in the vessels of Atzilus, until “He and His vessels are one,” to the point that the Infinite Light clothed in them would be called by the name Tzevaos (which is a descriptive name: that He Himself is truly the level of the hosts, like the concept of “He and His vessels are one” in Atzilus, where He Himself is the knowledge, etc.
The unity in Beriah was to be like that of Atzilus, where “He and His vessels are one,” and so the Infinite Light within the hosts is called Tzevaos. Tzevaos is a descriptive name, meaning that G-d Himself is the hosts, just as in Atzilus He does not merely have knowledge but is Himself the knowledge. In the printed Hebrew a parenthesis opens in the middle of the word Tzevaos (צב(אות) and closes only after the verse “And beneath are the arms of the world” in 11.14; the translation opens it right after the word.


כך מתייחד בכלי׳ [בכלים / בכלי] דבי״ע33 עד שהוא עצמו הוא הצבאות כו׳. ולא שהם נפרדים בפ״ע [בפני עצמו] רק שבטלים אליו אלא שמתייחד עמהן ממש.
So He is united with the vessels of Beriah, Yetzirah (Formation) and Asiyah (Action), until He Himself is the hosts, etc. And [it is] not that they are separate on their own and only nullified to Him; rather, He is truly united with them.
In the same way G-d unites with the vessels of Beriah, Yetzirah and Asiyah until He Himself is “the hosts.” They are not separate beings that are merely nullified before Him; He is truly one with them.


וכמשל יחוד וחבור הנשמה עם הגוף שהגם שהגוף הוא הכלי והעיקר היא הנשמה עכ״ז [עם כל זה] מתאחדת עם הגוף שנק׳ אדם הנשמה שבגוף ואין להגוף שם בפ״ע [בפני עצמו] כו׳ וכהדין קמצא דלבושי׳ [דלבושיה] מיניה וביה.34
And it is like the analogy of the union and joining of the soul with the body: although the body is the vessel and the main thing is the soul, nevertheless it becomes one with the body, so that the soul in the body is called “a person,” and the body has no name of its own, etc.; and “like this locust (kamtza), whose garment is of itself and in itself.”
The soul and body show what this means. The soul is the main thing and the body only its vessel, yet they are so united that the soul in the body is called “a person” and the body has no name of its own, like the Midrash’s image of a creature “whose garment is of itself and in itself.”


וכמו שקורין לאדם שלמד חכמה בשם חכם הנה החכמה קודם שלמדה היא מהות בפ״ע [בפני עצמו] זולת האדם שלמדה והאדם מהות בפ״ע [בפני עצמו].
And just as a person who has learned wisdom is called by the name “wise”: before he learned it, the wisdom is an entity on its own, apart from the person who learned it, and the person is an entity on his own.
A second analogy is a person who learns wisdom. Before he learns it, the wisdom and the person are two separate things.


וכשקנה החכמה נק׳ חכם ע״ש החכמה שהוא שם התואר. כך עד״מ למעלה עם היות הכלים דבי״ע הם מהות בפ״ע [בפני עצמו] בחי׳ נשמות ומלאכים נבראים רק שבטלים אליו ית׳.
And when he has acquired the wisdom he is called “wise” after the wisdom, which is a descriptive name. So too, by way of analogy, above: although the vessels of Beriah, Yetzirah and Asiyah are an entity on their own, the level of created souls and angels, which are only nullified to Him, may He be blessed,
Once he acquires the wisdom he is called “wise,” a descriptive name taken from the wisdom. So too the vessels of the lower worlds are in themselves separate, created souls and angels, which are only nullified before G-d.


אך עכ״ז [עם כל זה] ע״י שהמשיכו הנביאים להיות גלוי אוא״ס [אור אין סוף] ב״ה בהם ע״ד יחודו באצי׳ אז נק׳ הוא ית׳ הוי״ה צבאות שהוא שם התואר שהוא ית׳ הוא אחד עם הצבאות הנ״ל ואינן נפרדים כו׳.
Yet nevertheless, because the prophets drew down a revelation of the Infinite Light, blessed be He, in them, in the manner of His union in Atzilus, He, may He be blessed, is then called “Havayah Tzevaos,” which is a descriptive name: that He, may He be blessed, is one with the hosts mentioned above, and they are not separate, etc.
Once the prophets drew the revelation of the Infinite Light into these vessels as in Atzilus, G-d is called “Havayah Tzevaos,” a descriptive name. It means that He is one with the hosts, and they are not separate from Him.


ולכן שם הוי״ה מצטרף לשם צבאות כי שם הוי״ה הוא באצי׳ והוא המשכת אוא״ס [אור אין סוף] בכלי׳ [בכלים / בכלי] דאצי׳ ואם כן כדי שיתמשך אור א״ס בבי״ע הוא על ידי שם הוי״ה בתחלה וזהו הוי״ה צבאות.
And this is why the Name Havayah combines with the Name Tzevaos: for the Name Havayah is in Atzilus, and it is the drawing of the Infinite Light into the vessels of Atzilus. If so, for the Infinite Light to be drawn into Beriah, Yetzirah and Asiyah, it is through the Name Havayah first; and this is “Havayah Tzevaos.”
Havayah is joined to Tzevaos because Havayah is the light within the vessels of Atzilus. To bring the Infinite Light into the lower worlds it must first pass through Havayah, and so the Name is “Havayah Tzevaos.”


ולאחר שהמשיכו הנביאים בחי׳ זו אזי הוכיחו את ישראל בשם זה כי מבחי׳ זו שבבריאה נמשך הנבואה להנביא דבר ה׳ ממש הוא המוכיח את ישראל ולא דמי כלל לשאר מוכיח כו׳ שהיא תוכחת הנברא וזוהי תוכחת הבורא ית׳ ממש.
And after the prophets drew down this level, they then rebuked Israel with this Name. For from this level, which is in Beriah, prophecy is drawn to the prophet; the very word of G-d is what rebukes Israel, and it is not at all like any other rebuker, etc., which is the rebuke of a created being, whereas this is the rebuke of the Creator Himself, may He be blessed.
With this Name the prophets rebuked Israel. Prophecy came to them from this level in Beriah, so their rebuke was the Creator’s own, unlike the rebuke of any other person, which is the rebuke of a created being.


והכח להמשכה זו שיהיה אור א״ס מתלבש בבי״ע ע״ד הנ״ל כבאצי׳ המשיכו הנביאים מבחי׳ העיגול והסוכ״ע אשר שם כחשכה כאורה35 שוין השוה ומשוה קטן וגדול שהוא דוקא יכול לישפל א״ע [את עצמו] למטה מטה גם בבי״ע
And the power for this drawing down, that the Infinite Light be clothed in Beriah, Yetzirah and Asiyah in the manner described above, as in Atzilus, the prophets drew from the level of the circle (igul) and of the light that encompasses all worlds (sovev kol almin), where “as the darkness, so the light”: they are equal; “He who is equal and makes equal small and great.” For it is precisely this that can lower itself lower and lower, even into Beriah, Yetzirah and Asiyah,
The power to clothe the Infinite Light in the lower worlds as in Atzilus came from the “circle,” the light that encompasses all worlds (sovev kol almin). Before that light darkness and light are alike, as the Psalmist says, and it is “equal and makes equal small and great,” in the words of the High Holiday prayers; so it alone can descend to the lowest levels.


כי קמי׳ [קמיה] ית׳ כולם שוים וכמ״ש ומתחת זרועו׳ [זרועות] עולם )(ובזה יובן מ״ש בחנה ותתפלל על ה׳ כו׳
For before Him, may He be blessed, all are equal, as it is written, “And beneath are the arms of the world.”) (And with this we will understand what is written of Chanah, “And she prayed upon (al) Havayah,” etc.,
Before G-d all levels are equal, as the verse says, “And beneath are the arms of the world”: His highest power reaches the very bottom. Here the long parenthesis closes, and a second one begins, about Chanah’s prayer.


ותאמר הוי״ה צבאות3637 שכדי להמשיך בחי׳ צבאות38 הוצרך להמשיך מבחי׳ על הוי״ה היינו למעלה משם הוי״ה כמבואר הפי׳ בזה במ״א. ע׳ [עיין] בפ׳ משפטים ע״פ לא תהי׳ [תהיה] משכלה ועקרה3940 כו׳):41
“And she said, Havayah Tzevaos.” For in order to draw down the level of Tzevaos, it was necessary to draw from the level of “upon (al) Havayah,” that is, above the Name Havayah, as the explanation of this is given elsewhere. See in Parshas Mishpatim, on [the verse] “There shall be none who miscarries or is barren,” etc.)
Chanah, who first said “Havayah Tzevaos,” “prayed upon (al) Havayah”: to bring down the level of Tzevaos she had to draw from above the Name Havayah. For the explanation the reader is sent to the maamar in Torah Ohr, Parshas Mishpatim, on the verse “There shall be none who miscarries or is barren.”




Section 5 · ¶12–15
The hosts of Havayah who left Egypt
12וז״ש [וזהו שכתוב] בעצם היום הזה יצאו כל צבאות42 וגו׳. פי׳ צבאות הוי״ה הוא לשון סמוך שהצבאות נטפל לשם הוי״ה אבל אינו לשון שם התואר כמו הוי״ה צבאות.
And this is [the meaning of] what is written, “On this very day all the hosts went out,” etc. The explanation: “the hosts of Havayah” (tzivos Havayah) is a construct form, in which the hosts are subordinate to the Name Havayah; but it is not the language of a descriptive name, as is “Havayah Tzevaos.”
The maamar returns to its opening verse. “The hosts of Havayah” (tzivos Havayah) is a construct form, “hosts belonging to Havayah,” in which the hosts are secondary to the Name; it is not a descriptive name like “Havayah Tzevaos,” in which G-d Himself is called by the hosts.


והיינו בחי׳ הנצוצים שנתבררו בגלות דמצרים ונתעלו ליכלל בשם הוי״ה הם הנק׳ צבאות הוי״ה כי רפ״ח נצוצים נפלו בשבה״כ [בשבירת הכלים] ומזה נתברר בגלות מצרים ר״ב נצוצים וע״ז נאמר וינצלו את מצרים.43
That is, the level of the sparks that were refined in the exile of Egypt and rose to be included in the Name Havayah: they are what is called “the hosts of Havayah.” For 288 sparks fell in the shattering of the vessels, and of these, 202 sparks were refined in the exile of Egypt; and of this it is said, “And they emptied out Egypt.”
These hosts are the sparks of holiness refined during the exile in Egypt and raised up into the Name Havayah. Of the 288 sparks that fell in the shattering of the vessels, the primordial breaking described in Kabbalah, 202 were refined in Egypt, and the verse “they emptied out Egypt” alludes to this.




13וז״ש [וזהו שכתוב] וגם ערב רב עלה אתם.44 וכתיב רב לך45 כו׳. ופי׳ וענין שנק׳ צבאות הוי״ה בחי׳ טפל וסמוך לשם הוי״ה. הענין כי מספר רפ״ח נצוצים הם מבחי׳ שמות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מ״ה [שם מ״ה] ב״ן [שם ב״ן] כו׳.
And this is [the meaning of] what is written, “And also a mixed multitude (erev rav) went up with them”; and it is written, “Enough for you (rav lach),” etc. And the explanation and meaning of their being called “the hosts of Havayah,” the level of what is subordinate and joined to the Name Havayah: the matter is that the number of 288 sparks is from the level of the Names 72 (Av), 63 (Sag), 45 (Mah) and 52 (Ban), etc.
The verse “And also a mixed multitude (erev rav) went up with them” alludes to these sparks, since rav (רב) has the numerical value 202; the text adds G-d’s words to Moshe, “Enough for you (rav lach).” To explain why the sparks are called the hosts “of” Havayah, the Alter Rebbe notes that the 288 sparks come from the Names 72, 63, 45 and 52, the four ways of spelling out the letters of Havayah.




14וכאשר נתבררו מבי״ע לחזור לשרשם אז אינם נקראים בשמות אלו כלל מפני שנתכללו במקורם בתכלית היחוד לכך אינם עולים בשם כלל. והמשל בזה כשהאדם משכיל בגדולת ה׳ בהתבוננות והשגה אזי נרגשת ההשגה בבחי׳ יש ודבר.
And when they have been refined out of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) to return to their root, they are then not called by these names at all, because they have been included in their source in the utmost unity; therefore they do not bear a name at all. The analogy for this: when a person grasps the greatness of G-d through contemplation and comprehension, the comprehension is felt as a something (yesh), an entity.
When the sparks are refined out of the lower worlds and return to their root, they lose these names, because they are absorbed in their source in perfect unity. The analogy is a person contemplating G-d’s greatness: as long as he understands it, he feels his understanding as something real, an entity of its own.


אבל כשנתבטל במציאות לגמרי אז אינו מרגיש ההשגה והבטול בבחי׳ יש ודבר מה כ״א הוא בטל לגמרי בתכלית הבטול בלי הרגשה כלל.
But when he has become entirely nullified in [his] existence, he then does not feel the comprehension and the self-nullification (bittul) as a something, some entity; rather, he is entirely nullified, in the utmost self-nullification, without any feeling at all.
When a person is wholly nullified, he no longer feels his understanding, or even his self-nullification, as anything at all. He is simply nullified, without being aware of it.


כך עד״מ הנצוצים דתהו שנפלו בשבירה יש להן שמות שזה מורה בחי׳ יש ודבר עד שנק׳ בשם שזהו הגילוי לזולתו כמו האדם שבפ״ע [שבפני עצמו] א״צ [אין צריך / אינו צריך] לשם רק שחבירו קוראו בשם.
So too, by way of analogy, the sparks of Tohu (Chaos) that fell in the shattering have names, which indicates the level of a something and an entity, to the point that they are called by a name; for this is the revelation to another, as a person by himself does not need a name, only his fellow calls him by name.
The sparks of Tohu, the world whose vessels shattered, have names because they are separate entities. A name is for others: a person alone needs no name, and it exists only so that others can call him.




15וכיון שנתבררו וחזרו למקורם בתכלית הבטול להתכלל באלקות אזי אין להם שמות כלל. ולכן נק׳ אז צבאות הוי״ה שהם טפלים וסמוכים ונכללים בשם הוי״ה
And once they have been refined and have returned to their source in the utmost self-nullification (bittul), to be included in G-dliness, they then have no names at all. And therefore they are then called “the hosts of Havayah,” for they are subordinate to, joined to, and included in the Name Havayah.
Once the sparks return to their source in complete self-nullification, they have no names at all. This is why they are called “the hosts of Havayah”: they are secondary to the Name Havayah, joined to it and absorbed in it, with no identity of their own.


ופי׳ הוציא ה׳ את בני ישראל על צבאתם46 היינו שנש״י [שנשמות ישראל] הן למעלה מבחי׳ ניצוצין הנ״ל:
And the meaning of “G-d brought out the children of Israel upon (al) their hosts” is that the souls of Israel are above the level of the sparks mentioned above.
The verse “G-d brought out the children of Israel al tzivosam,” usually read “by their hosts,” is read here as “above their hosts.” The souls of Israel are higher than the sparks: the sparks are the hosts, and Israel stand above them.



In one’s avodah
The maamar’s own analogy describes two stages in contemplating G-d’s greatness. At first a person feels his understanding as something real, an entity of his own; when he is wholly nullified he no longer feels his understanding, or even his self-nullification, just as the refined sparks have no name of their own.
Questions for discussion
	If G-d’s essence is beyond every description, how can He be called “wise” or “kind,” and how does “where you find His greatness, there you find His humility” answer this?
	What is the difference between the Name Havayah and the other Names that may not be erased, and why does Havayah combine with all of them?
	Why did Moshe have no need to unite the Infinite Light with the lower worlds, while the prophets after him did?
	How do the analogies of the soul in the body and of the person who becomes “wise” explain the descriptive name “Havayah Tzevaos”?
	What separates “Havayah Tzevaos” from “tzivos Havayah,” and where do the souls of Israel stand in relation to the sparks?

Sources and references
Notes
Paragraph 1
1בעצם היום הזה
Another transcript (hanachah) of this maamar, written down by Rabbi Moshe, the Alter Rebbe’s son, is printed there, so the two versions can be compared.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ רו. ראה לעיל בציונים והערות לכ״ק אדמו״ר זי״ע. ד״ה זה נזכר לקמן ע, ד: ”בפי׳ שם צבאות שהוא יחוד אוא״ס בבי״ע כמו באצי׳”. לקו״ת האזינו עז, ד. סה״מ תרכ״ז (הוצאה חדשה) ע׳ קלה. רכט. תרל״ב ח״ב ע׳ תכג. לכללות מאמר זה ראה ד״ה בעצם היום הזה תשמ״ג. תשמ״ז.
2בעצם היום הזה
The verse that ends the account of the 430 years in Egypt: “on this very day all the hosts of Havayah went out of the land of Egypt.” The maamar opens with it and returns to it in paragraph 12, where “the hosts of Havayah” are the sparks of holiness refined in the Egyptian exile.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, מא.
3מיום שברא הקב״ה את עולמו
Rabbi Elazar’s comment on Chanah’s words “And she vowed a vow and said, Havayah Tzevaos”: from the day G-d created His world no one called Him Tzevaos until Chanah came. The maamar takes it as its starting point.
Berakhot 31b:6ברכות ל״א ב:ו׳
״וַתִּדֹּר נֶדֶר וַתֹּאמַר ה׳ צְבָאוֹת״, אָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, לֹא הָיָה אָדָם שֶׁקְּרָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא ״צְבָאוֹת״, עַד שֶׁבָּאתָה חַנָּה וּקְרָאַתּוּ ״צְבָאוֹת״.
"And she vowed a vow and said, O L-rd of hosts" (ibid. v. 11) — R. Eleazar said : From the day that the Holy One, blessed be He, created His universe, there was nobody who called Him "[L-rd of] hosts" until Hannah came and gave Him that designation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב.
4ואמר הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מדרש שמואל פ״ב.
5ויאמר שמואל כה אמר ה׳ צבאות
Shmuel’s words to King Shaul before the war against Amalek: “Thus says Havayah Tzevaos: I have remembered what Amalek did to Israel.” It fulfills the promise that Chanah’s son would open with her Name.
I Samuel 15:2שמואל א ט״ו:ב׳
Kehot’s noteשמואל-א טו, ב.
6The Midrash on Chanah’s prayer: G-d told her that since creation no one had praised Him with this verse but her, and that her son would stand and open with it, as in “Thus says Havayah Tzevaos: I have remembered.” The Kehot note refers here for G-d’s promise.
Midrash Shmuel 2:5מדרש שמואל ב׳:ה׳
ה׳ צבאות (שמואל א׳ א׳ י״א). ר׳ יהושע דסיכנין בשם ר׳ לוי אמר לה הקב״ה חנה מתחלת בריאתו של עולם לא קלסני אדם בפסוק זה אלא את, חייך שבנך עומד ופותח בו, הדא הוא דכתיב כה אמר ה׳ צבאות פקדתי את אשר עשה (לך) עמלק לישראל (שמואל א׳ ט״ו ב׳). אמר רבי יהושע בן לוי אמר לה הקב״ה חנה את רבית בחיילותי, ואני ארבה בחיילותיך, [דכתיב] כל אלה בנים להימן חוזה המלך בדברי האלקים להרים קרן ויתן האלקים להימן בנים ארבעה עשר ובנות שלש (דה״א כ״ה ה׳).
Krakow, 1893 (Public Domain)
7ספ״ד דשבועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלה, א.
8ענין שם צבאות
The note points there for a lengthy explanation of the Name Tzevaos.
Kehot’s noteראה ד״ה באתי לגני תש״מ בארוכה. ד״ה ויהי בעצם היום הזה תשמ״ז.
9A baraisa lists the Names that may not be erased, among them Tzevaos, while descriptions such as “the Great” and “the Mighty” may be erased. The Alter Rebbe cites it to show that Tzevaos is a true Name of G-d.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
10דלאו מכל אלין מדות איהו כלל
It explains that even the description “beyond comparison” does not suit G-d’s essence.
Tikkunei Zohar, Patach Eliyahu · 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו). בד״ה בעצם היום הזה תשמ״ז מבאר שגם התואר אין ערוך אינו מתאים לזה, כי התואר אין ערוך שייך כאשר ב׳ הענינים יש להם איזה שייכות וצד השוה ובכ״ז אינם בערך זל״ז, משא״כ עצמותו ומהותו ית׳ שהוא מובדל מכל ההשפעות הרי גם התואר אין ערוך אינו מתאים ע״ז.
11דלאו מכל אלין מדות איהו כלל
Eliyahu’s prayer at the opening of the Tikkunei Zohar (Patach Eliyahu) shows how G-d conducts the world through the Sefiros, then says that He has no known righteousness or justice and is “not of any of these attributes at all.” The Alter Rebbe uses it to show that the attributes do not describe His essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
12במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever you find G-d’s might (in the Talmud’s wording), you find His humility, and shows it in the Torah, the Prophets and the Writings. The maamar reads the humility as G-d lowering Himself into the vessels of Atzilus.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. ראה בהנסמן לעיל טז, א.
Paragraph 3
13וכמאמר אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
14אנת חכים
Eliyahu’s prayer says, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as praise of G-d’s humility in clothing Himself in the vessel of Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
15שמותיו של הקב״ה הם הכלים
Referring to this maamar, Likkutei Torah adds a teaching in the name of the Baal Shem Tov: the Names are not the vessels themselves, since the vessels are the attributes while a Name refers to the Creator Himself; they are the life-force and light from the Infinite Light that is in each vessel and gives it life.
Kehot’s noteראה בלקו״ת פ׳ בהר מג, ב בשם הבעש״ט דאין ר״ל שהשמות הן הכלים עצמן רק שהם החיות וההארה מאור א״ס המלובש בהכלי ומחי׳ את הכלי ע״ש. ראה גם שם בהוספות נא, ג. וראה גם ד״ה וארא תרמ״ט ע׳ ערה.
16ע״ד דאיהו וגרמוהי
A variant reading: Rabbi Asher’s gloss has עד (“until”) in place of ע״ד (“in the manner of”), so the Infinite Light is united with the vessels “until ‘He and His vessels are one.’”
Kehot’s noteבהגהת הרה״ח ר׳ אשר: עד.
17דאיהו וגרמוהי חד
The introduction to the Tikkunei Zohar says that the King is within the ten Sefiros of Atzilus, “He and His vessels are one in them, He and His life are one in them,” and that this is not so in the ten Sefiros of Beriah. The maamar uses the phrase for the complete union of the Infinite Light with the vessels of Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 5
18מצטרף עם כל השמות
It cites a teaching, recorded by one of the listeners, that the Name Kel also combines with all the Names because it is the level of “what arose in His will” and includes both judgment and mercy, and asks how this fits this maamar, where Havayah is the light and the other Names the vessels.
Kehot’s noteאף ששם א-ל מצטרף עם כל השמות, ראה בד״ה בחדש השביעי תרנ״ד ע׳ יב וז״ל: ראיתי בכתבי א׳ מהשומעים שכ׳ בשם כ״ק אאמו״ר זצוקללה״ה נ״ע דשם אל מצטרף עם כל השמות מפני שהוא בחי׳ מה שעלה ברצונו כו׳ כנ״ל וכולל מדה״ד ומדה״ר וכמ״ש אכן אתה אל מסתתר כו׳, ולכאורה צ״ע דהלא בתו״א פ׳ בא ד״ה בעצם היום הזה מבואר ההפרש בין ש׳ הוי׳ לשאר שמות דש׳ הוי׳ הוא בחי׳ האור ושארי שמות בבחי׳ כלים ולכן ש׳ הוי׳ מצטרף עם כל השמות כו׳ יעו״ש. אך י״ל הכוונה דיש הפרש בענין הצירוף דשם אל שמצטרף עם כל השמות היינו שהוא לפי אופן הש׳ שמצטרף עמו, ע״ש בארוכה. בד״ה כי תשא תרל״ח סעי׳ ה׳ (ע׳ סג): ”כמ״כ יובן למעלה ענין השמות שהם מחברים האורות עם הכלי׳ וזהו בבחי׳ ע״ס, והגם שבת״א פ׳ בא נת׳ דשאר השמות מלבד שם הוי׳ הם בהכלים דע״ס, אך מבואר במ״א בשם הבעש״ט נ״ע דאין ר״ל שהשמות הם הכלים עצמן דהא הכלים הם המדות והשם קאי על הבורא עצמו שהוא עצמו כביכול נק׳ אל, אלא מ״ש שהשמות הם בכלים פי׳ שהם בחי׳ החיות וההארה מאוא״ס המלובש בהכלי ומחי׳ את הכלי, כי הכלים יש להם חיות מאוא״ס לבד האור המלובש בהם, וז״ע שאר השמות שאינם נמחקים. אמנם שם הוי׳ הוא המשכת האור בהכלי שמחבר וממשיך האור בהכלי וזהו בע״ס”. ומה שכתב מבואר במ״א כנראה הכוונה לקו״ת בהר מג, ב המובא לעיל בהערה ד״ה שמותיו.
19ביום עשות ה׳ אלקים
The verse that opens the second account of creation, where the Torah first pairs the Name Havayah with Elokim. The Alter Rebbe cites it as an example of Havayah combining with another Name.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
Paragraph 6
20זה שמי לעלם
G-d tells Moshe His Name: “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar finds the 613 commandments in it, as explained here.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
21The same reading elsewhere in the Tikkunei Zohar: “My Name” with yud-heh is the 365 prohibitions and “My remembrance” with vav-heh the 248 positive commandments, to show that the Torah was created with G-d’s Name.
Tikkunei Zohar 64a:2תקוני הזהר ס״ד א:ב׳
דְּהָא קוּדְשָׁא בְּרִיךְ הוּא חַד אִיהוּ, וְאִיהוּ לָא הֲוָה מְמַלֵּל בְּאִלֵּין קָלִין וְדִבּוּרִין דְּאָנֹכִי, אֶלָּא לְאַחְזָאָה דִשְׁמֵיהּ וִיקָרֵיהּ הֲוָה בְאוֹרַיְיתָא, וּבְגִין דָּא קוּדְשָׁא בְּרִיךְ הוּא מַלִּיל מִינָהּ (נ״א בדינא), בְּגִין דְּיִתְזַעִִזַעוּן כָּל אוּמִין דְּעָלְמָא מֵאִלֵּין דְּמִשְׁתַּדְלִין בָּהּ, וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא לְמֹשֶׁה (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדוֹר דּוֹר, שְׁמִי עִם י״ה שְׁסָ"ה פִּקּוּדִין דְּלֹא תַעֲשֶׂה, זִכְרִי עִם ו״ה רְמַ"ח פִּקּוּדִין דַּעֲשֵׂה, לְאַחְזָאָה דְאוֹרַיְיתָא בִשְׁמָא דְקוּדְשָׁא בְּרִיךְ הוּא אִתְבְּרִיאַת, …
Tikkunei Zohar - Vocalized (Public Domain)
22ופי׳ בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה ה, א. ובעוד מקומות.
23שמי עם י״ה שס״ה ל״ת. זכרי עם ו״ה רמ״ח מ״ע
In the introduction to the Tikkunei Zohar: “My Name” with yud-heh is 365, and “My remembrance” with vav-heh is 248. It explains why the 365 prohibitions, which are awe, come before the 248 positive commandments, which are love.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
… דְאִינוּן דְּחִילוּ, לְרַמַ"ח פִּקּוּדִין דְּאִינוּן רְחִימוּ, הֲדָא הוּא דִכְתִיב (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וכו׳, שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִי עִם ו״ה רְמַ"ח.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 7
24עיקר נבואתו היתה מאצי׳
Likkutei Torah, Bamidbar, says that Atzilus itself being clothed even in Asiyah can be pictured from Moshe’s prophecy, in which the higher Atzilus itself shone while he was clothed in a physical body.
Kehot’s noteראה גם לקו״ת במדבר ב, ב. שה״ש כח, ג. לקו״ש ח״ט ע׳ 204 הערה 7.
25רק דרך מעבר נמשך ע״י הבריאה
According to the note, the end of the explanation of “Tzav es Aharon” says the same, that Moshe’s prophecy passed through Beriah.
Kehot’s noteוכ״ה בלקו״ת סוף הביאור דצוא״ר. וראה שער היחוד והאמונה פ״ה: ”השגת משרע״ה בנבואתו לא היתה בעולם האצי׳ אלא ע״י התלבשותו בעולם הבריאה. לקוטי הש״ס להאריז״ל ברכות (ה, א): משה רבינו נבואתו היתה מהיכל ק״ק דבריאה אשר שם הוא סוד כח״ב דבריאה (לקו״ש ח״ו ע׳ 252). ומתרץ שם כ״ק אדמו״ר זי״ע שבקו״א לתניא ד״ה להבין מ״ש בפע״ח (קנח, א) ”ע״י מעבר חסד דיצירה ועשי׳ הנק׳ ג״כ התלבשות”. וכ״ה בשעה״ק להרח״ו ח״ג ש״ו. וראה גם בלקו״ש ח״ט ע׳ 204 הערה 7. לקו״ת במדבר ב, ב.
26עיקר נבואתו היתה מאצי׳ רק דרך מעבר נמשך על ידי הבריאה
Rabbi Chaim Vital describes the levels of prophecy: Moshe rose to Atzilus and saw from there, but only through a clothing in Beriah alone, and that only by way of passage, while the other prophets saw through full clothing in the lights of Beriah. The text cites it for the source of Moshe’s prophecy.
Sha'arei Kedusha, Part 3 6שערי קדושה, חלק ג ו׳
27משא״כ בבי״ע אין הגילוי כלל בהכלים
It remarks that this line, that in Beriah, Yetzirah and Asiyah there is no revelation in the vessels, needs examination in light of what Torah Ohr says later, on page 86a.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תשמח שצ״ע למ״ש לקמן פו, א. ראה המשך תער״ב ח״ב ע׳ תתקנה.
28ולאו איהו וגרמוהי חד בהון
The Tikkunei Zohar contrasts the ten Sefiros of Atzilus, where “He and His vessels are one in them,” with the ten Sefiros of Beriah, where “they and their vessels are not one.” This is the “as is known” of the text’s parenthesis.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
29שאין נביא רשאי לחדש דבר
From the words “These are the commandments” the Talmud derives that from then on a prophet may not introduce anything new. The Alter Rebbe raises it as an objection to the prophets’ new drawing down and answers that nothing was added to the Torah itself.
Shabbat 104a:2שבת ק״ד א:ב׳
וְתִיסְבְּרָא?! וְהָכְתִיב: ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה! אֶלָּא מִה׳ הֲוַאי, מִידָּע לָא הֲוָה יָדְעִין הֵי בְּאֶמְצַע תֵּיבָה הֵי בְּסוֹף תֵּיבָה, וַאֲתוֹ צוֹפִים תַּקְּנִינְהוּ. וְאַכַּתִּי ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה! אֶלָּא, שְׁכָחוּם וְחָזְרוּ וְיִסְּדוּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קד, א.
30רק המשכת התורה בלי תוס׳ וגרעון מאצילות לבריאה
It supports the point that the prophets add nothing to the Torah.
Amos 3:7עמוס ג׳:ז׳
כִּי לֹא יַעֲשֶׂה אֲדֹ־נָי ה׳ דָּבָר כִּי אִם־גָּלָה סוֹדוֹ אֶל־עֲבָדָיו הַנְּבִיאִים:
For the L-rd GOD will do nothing, But He revealeth His counsel unto His servants the prophets.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ש חכ״א ע׳ 46 הערה 18: ”כמש״נ (עמוס ג, ז) גלה סודו אל עבדיו הנביאים”. וראה תענית (ט, א) ”מי איכא מידי דכתיבי בכתובי דלא רמיזי באורייתא”. וברש״י שם: שהחומש הוא יסוד נביאים וכתובים. ולהעיר מאבות (בתחלתה): תורה כו׳ ומסרה לנביאים כו׳, עכ״ל ע״ש.
31מספר לגדודיו
Bildad says of G-d, “Is there any number to His troops?” The maamar’s words echo it to describe the countless hosts of souls and angels of Beriah.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32שהוא עצמו הוא הדעה
The Rambam teaches that G-d does not know with a knowledge outside Himself, as we do: He is Himself the knower, the known and the knowledge, all one. The maamar takes this as the model of the union of Atzilus, where G-d is Himself the attribute.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
33כך מתייחד בכלי׳ דבי״ע
It cites the Or HaTorah on Bo that this idea is not found in Etz Chaim, which implies that it is the Alter Rebbe’s own new teaching, since the Tzemach Tzedek gives no other source for it.
Kehot’s noteבד״ה באתי לגני תש״מ סעי״ז מציין מאוה״ת בא ע׳ שכח שבע״ח לא מצינו זה, שמזה משמע שזהו חידושו של כ״ק אדמו״ר הזקן, כדמוכח ממה שכ״ק אדמו״ר הצ״צ אינו מציין מקור אחר לזה. וכ״כ בד״ה ויהי בעצם היום הזה תשמ״ג.
34וכהדין קמצא דלבושי׳ מני׳ ובי׳
The Rabbis compare Adam to the angel Gavriel, “clothed in linen” (Daniel 10:5), “like this locust whose garment is of itself and in itself.” The maamar uses the image for a garment that is one with its wearer, like the body with the soul.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר כא, ה.
35כחשכה כאורה
The Psalmist says that before G-d “darkness is as light.” Here it describes the light that encompasses all worlds, for which high and low are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ותתפלל על ה׳ . . הוי״ה צבאות
Chanah, childless and “bitter of soul, prayed upon (al) G-d and wept.” The maamar reads “al” as “above”: she drew from above the Name Havayah.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, י. יא.
37ותאמר הוי״ה צבאות
Chanah’s vow: “And she said, Havayah Tzevaos, if You will indeed look upon the affliction of Your maidservant...” According to the Talmud, this was the first time anyone called G-d Tzevaos.
I Samuel 1:11שמואל א א׳:י״א
וַתִּדֹּר נֶדֶר וַתֹּאמַר ה׳ צְבָאוֹת אִם־רָאֹה תִרְאֶה בׇּעֳנִי אֲמָתֶךָ וּזְכַרְתַּנִי וְלֹא־תִשְׁכַּח אֶת־אֲמָתֶךָ וְנָתַתָּה לַאֲמָתְךָ זֶרַע אֲנָשִׁים וּנְתַתִּיו לַה׳ כׇּל־יְמֵי חַיָּיו וּמוֹרָה לֹא־יַעֲלֶה עַל־רֹאשׁוֹ:
And she vowed a vow, and said: ‘O L-RD of hosts, if Thou wilt indeed look on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid a man-child, then I will give him unto the L-RD all the days of his life, and there shall no razor come upon his head.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38להמשיך בחי׳ צבאות
The parallel passage there adds: “And this is the Name Tzevaos that Chanah said, which is the Name in Beriah, Yetzirah and Asiyah.”
Kehot’s noteבהמשך זאת חנוכת המזבח תר״מ סעי׳ ד נוסף: וזה שם צבאות שא׳ חנה שהוא השם שבבי״ע, ע״ש.
39ע״פ לא תהי׳ משכלה ועקרה
The maamar “There shall be none who miscarries or is barren” explains “And Chanah prayed upon Havayah.” Havayah means bringing everything into being in all the worlds, but in relation to G-d Himself this Name does not apply; Chanah bound herself “upon,” far above, the Name Havayah, to be nullified in His unity with self-sacrifice.
Kehot’s noteלקמן עט, ב. ובאוה״ת פ׳ משפטים ע״פ זה.
40לא תהי׳ משכלה ועקרה
The promise in Parshas Mishpatim that none in the land will miscarry or be barren. The Torah Ohr maamar on this verse explains Chanah’s prayer “upon Havayah,” and the text refers the reader there.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ומתחת זרועות עולם
From Moshe’s final blessing: “and beneath are the arms of the world.” It shows that the highest power, the light that encompasses all worlds, reaches even the lowest levels.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 12
42בעצם היום הזה יצאו כל צבאות
The maamar’s opening verse, “on this very day all the hosts of Havayah went out of the land of Egypt.” Here it is explained as referring to the sparks refined in the Egyptian exile.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וינצלו את מצרים
G-d gave the people favor in the eyes of the Egyptians, who granted what they asked, “and they emptied out Egypt.” The maamar reads it as the refining of the 202 sparks that were in Egypt.
Exodus 12:36שמות י״ב:ל״ו
וַה׳ נָתַן אֶת־חֵן הָעָם בְּעֵינֵי מִצְרַיִם וַיַּשְׁאִלוּם וַיְנַצְּלוּ אֶת־מִצְרָיִם:
And the L-RD gave the people favour in the sight of the Egyptians, so that they let them have what they asked. And they despoiled the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לו.
Paragraph 13
44וגם ערב רב עלה אתם
“And also a mixed multitude went up with them,” as Israel left Egypt. The maamar links the word rav, numerically 202, to the 202 sparks refined in Egypt.
Exodus 12:38שמות י״ב:ל״ח
וְגַם־עֵרֶב רַב עָלָה אִתָּם וְצֹאן וּבָקָר מִקְנֶה כָּבֵד מְאֹד:
And a mixed multitude went up also with them; and flocks, and herds, even very much cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לח.
45רב לך
G-d’s answer to Moshe’s plea to enter the land: “Enough for you (rav lach); speak to Me no more of this matter.” The maamar cites it beside “erev rav” for the same word rav.
Deuteronomy 3:26דברים ג׳:כ״ו
וַיִּתְעַבֵּר ה׳ בִּי לְמַעַנְכֶם וְלֹא שָׁמַע אֵלָי וַיֹּאמֶר ה׳ אֵלַי רַב־לָךְ אַל־תּוֹסֶף דַּבֵּר אֵלַי עוֹד בַּדָּבָר הַזֶּה:
But the L-RD was wroth with me for your sakes, and hearkened not unto me; and the L-RD said unto me: ‘Let it suffice thee; speak no more unto Me of this matter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
46הוציא ה׳ את בני ישראל על צבאתם
The last verse of the chapter: “On this very day G-d brought the children of Israel out of the land of Egypt by their hosts.” The maamar reads “al tzivosam” as “above their hosts,” the souls of Israel being above the sparks.
Exodus 12:51שמות י״ב:נ״א
וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצִיא ה׳ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
And it came to pass the selfsame day that the L-RD did bring the children of Israel out of the land of Egypt by their hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Bo · Maamar 2
למען תהי׳ תורת ה׳ בפיך כי ביד חזקה…
“So that the Torah of G-d may be in your mouth”
Out of love for the Jewish people, G-d went beyond His own nature: at the Exodus He held back His mercy to judge Egypt, and in the Torah He contracted His infinite will and wisdom into physical matters. Having the Torah “in your mouth,” day and night, is the answer to that love: making our will like His, beyond our own nature.
The maamar in brief
Why does the verse tie the Torah in one’s mouth to the Exodus, and how can one study Torah “day and night” when many laws are not in practice? The Alter Rebbe distinguishes two loves for G-d, a steady love like water and a surging love like fire, born of two kinds of awareness. Knowing that G-d loves us as a father loves his son awakens the steady love. The second awareness is that G-d set aside the heavens to dwell in the lowest realm, contracting His infinite intellect into the Torah, which speaks of physical things. This love beyond nature comes from His will, so the reasons for the mitzvos stay hidden until Moshiach. Taking this to heart, a person sets aside his own will for G-d’s, and his intellect follows; studying Torah day and night means never ceasing to look to G-d’s will. At the Exodus the “strong hand” was G-d’s right hand, mercy, held in check out of love for Israel. Therefore the Torah is in our mouths: we make our will like His. Since His will is simple, He contracts it to what the world can receive, as Moshe’s words to the people show.

Outline
	1The questionsWhy the verse links the Torah to the Exodus; why Scripture records both G-d’s word to Moshe and Moshe’s word to the people; and how the mitzvah to study Torah day and night applies to laws that are not in practice.¶1
	2Two loves, two kinds of awarenessA love like water is steady and a love like fire surges, running and returning. Knowing that G-d loves us as a father loves his son awakens the steady love, as water reflects a face.¶2–3
	3G-d’s love beyond natureG-d desired a dwelling below and contracted His infinite intellect into the Torah, out of a love beyond nature that comes from His will, which is why the reasons for the mitzvos are hidden. He can be grasped only through His descent into the wisdom on earth.¶4–6
	4Making our will HisTaking this to heart, a person sets aside his own will for G-d’s, and the intellect follows, as with the judge who found himself arguing for the litigant. Studying Torah day and night means never ceasing to look to G-d’s will, and doing as He does.¶7–8
	5The strong hand and the Torah in the mouthThe strong hand was G-d’s right hand, mercy, held in check out of love for Israel so that He could judge Egypt. Therefore the Torah is to be in our mouths, making our will like His; and His word is contracted to what each recipient can bear, as in Moshe’s words to the people.¶9–10


Key concepts
	Love likened to waterאהבה שנמשלה למים
	A steady love for G-d that never grows or lessens. It comes from knowing that G-d loves us as a father loves his son, a love that never changes.

	Love likened to fireאהבה שנמשלה לאש
	A surging love for G-d, always in motion, running and returning (ratzo vashov).

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s desire to be at home in the lowest, physical realm. In this maamar it is the Torah: His infinite intellect contracted into physical matters.

	Not in the way of natureשלא כדרך הטבע
	Acting beyond one’s natural mode: G-d’s descent into limits out of love, His holding back His mercy at the Exodus, and the person who separates himself from body and nature to cleave to Him.

	Will and intellectרצון ושכל
	The will leads and the intellect follows. In G-d, His wisdom accords with His will; in a person, once the will is given to G-d, the mind comes along.

	Tzimtzum (contraction)צמצום
	G-d’s contracting Himself to what the world can bear. It is why Scripture sometimes records G-d’s word to Moshe and sometimes Moshe’s word to the people, according to their capacity.

	The strong handיד חזקה
	The right hand, mercy, held in check so that G-d could carry out judgment on Egypt and bring Israel out.


Section 1 · ¶1
The questions
1למען תהי׳ [תהיה]1 תורת2 ה׳ בפיך כי ביד חזקה הוצאך ה׳ ממצרים. ולכאורה הוא תמוה וכי מה ענין התורה ליצ״מ [ליציאת מצרים] להזכירם.
“So that the Torah of G-d may be in your mouth, for with a strong hand G-d brought you out of Egypt.” At first glance this is puzzling: what does the Torah have to do with the Exodus from Egypt, that they should be mentioned [together]?
The maamar opens with a verse from the Torah’s passage about remembering the Exodus by a sign on the hand and between the eyes, the first of the passages in tefillin. The verse gives the Exodus as the reason for having the Torah in one’s mouth, and the Alter Rebbe asks what the one has to do with the other.


ולהבין ענין התורה דהנה כתיב וידבר הוי׳ אל משה לאמר קדש לי כל בכור3 ובאמירת משה כתיב ויאמר משה אל העם4 זכור את היום הזה אשר יצאתם ממצרים כו׳ וכמוהו רבים במקרא.
And to understand the matter of the Torah: now, it is written, “And G-d spoke to Moshe, saying: Sanctify to Me every firstborn,” and of Moshe’s saying it is written, “And Moshe said to the people: Remember this day, on which you went out of Egypt,” etc.; and there are many like it in Scripture.
Before answering, the Alter Rebbe points to a pattern in Scripture. G-d’s words to Moshe are “Sanctify to Me every firstborn,” but what Moshe then says to the people begins differently: “Remember this day, on which you went out of Egypt.” Such pairs, G-d’s saying to Moshe and Moshe’s saying to the people, are frequent, and the last paragraph of the maamar explains them.


ולהבין זאת ביאור מצות והגית בו יומם ולילה5 ואף שיש כמה דינים שאינן נוהגין בזה הזמן והנהוגים אינם שוה לכל נפש:
And to understand this, [one needs] the explanation of the mitzvah “And you shall meditate on it day and night,” even though there are several laws that are not in practice in our time, and those that are in practice do not apply alike to every soul.
A further question belongs to the same inquiry: the mitzvah to study Torah “day and night,” from G-d’s charge to Yehoshua. Many of the Torah’s laws are not in practice in our time, and those that are do not apply to every person alike, so what does it mean to be immersed in all of it day and night?




Section 2 · ¶2–3
Two loves, two kinds of awareness
2אמנם הנה יש ב׳ מיני אהבות. יש אהבה שנמשלה למים כדכתיב מים רבים לא יוכלו לכבות את האהבה שהולך תמיד בלי שינוי ותוספות ומגרעת כלל כתמול שלשום כמאז כן עתה.
Now indeed, there are two kinds of love. There is a love that is likened to water, as it is written, “Many waters cannot quench the love,” which flows on constantly, without any change, increase or decrease at all, as yesterday and the day before; as it was then, so it is now.
To answer, the Alter Rebbe first distinguishes two kinds of love for G-d. The first is like water: calm and steady, never growing or shrinking, the same today as yesterday. He brings the verse “Many waters cannot quench the love” for this love likened to water.


ויש אהבה שנמשלה לאש כדכתיב רשפיה רשפי אש67 כו׳. והוא שמתנענע תמיד ברצוא ושוב.8 וב׳ אהבות הללו נמשכו מב׳ דעות שבאדם.
And there is a love that is likened to fire, as it is written, “Its flashes are flashes of fire,” etc. That is, it is constantly in motion, running and returning (ratzo vashov). And these two loves are drawn from two kinds of awareness that are in a person.
The second love is like fire, whose flashes leap up and fall back: it is always in motion, “running and returning” (ratzo vashov), surging toward G-d and returning. Each love grows from a different awareness a person can have of G-d, and the next paragraphs describe the two.




3והנה כתיב בנים אתם לה׳9 אלהיכם שהוא ית׳ אוהב אותנו כאב את בנו וממיל׳ [וממילא] נמשך לדעת אותו כמים הפנים10 כו׳
Now, it is written, “You are children to G-d your G-d”: that He, blessed be He, loves us as a father [loves] his son. And as a matter of course, [love] follows from knowing this, “as water [reflects] the face,” etc.
The first awareness: the verse calls the Jewish people G-d’s children, so He loves them as a father loves his son. Knowing this, a person loves Him in return as a matter of course, just as water reflects back the face of the one who looks into it.


והוא כמים דייקא שהולך בתמידות שוה בלי שום שינוי. שכן אהבת האב שעל בנו לא ישתנה לעולם.
And it is specifically “like water,” which flows on constantly and evenly, without any change at all; for a father’s love for his son will never change.
This love is called “water” precisely because it is steady and unchanging. It answers G-d’s love as a father, and a father’s love for his son never changes, so the love it awakens does not change either.




Section 3 · ¶4–6
G-d’s love beyond nature
4ויש דעה אחרת שמכיר בוראו שהניח כל צבא השמים ושמי השמים העליונים ורצה להיות לו דירה בתחתונים11
And there is another awareness: that one recognizes one’s Creator, Who set aside all the host of heaven and the supernal heavens of heavens, and desired to have a dwelling place among the lower realms;
The second awareness looks at what G-d chose: He set aside the hosts of heaven and the highest heavens and desired “a dwelling place among the lower realms,” the lowest, physical world. Recognizing this is a different kind of knowledge from knowing that He loves us as a father.


דהיינו שיהי׳ [שיהיה] שכלו הא״ס ליצמצם בגבולים גשמיים וזאת התורה אשר שם הוא מדבר בדברים גשמיים.
that is, that His infinite intellect should be contracted into physical limits. And this is the Torah, where He speaks of physical matters.
That dwelling comes about through the Torah: G-d’s infinite intellect contracted into physical limits, so that the Torah speaks of physical matters such as fields, animals and money.




5והכל בשביל אהבתו אותנו שלא כדרך הטבע כי אהבה מקלקלת את השורה12 והכל מרצונו ית׳ שכרצונו ית׳ חכמתו שבשביל שהוא רם ונשא וגבוה מאד יכול להתלבש ביותר גבולי ומצומצם
And all this is because of His love for us, not in the way of nature, for “love upsets the [proper] order”; and all is from His will, blessed be He, for as His will is, blessed be He, [so is] His wisdom: because He is high and exalted and very lofty, He is able to be clothed in what is most limited and contracted.
Such a descent is not in the way of nature, and it comes from G-d’s love for us; as a saying of the Sages puts it, “love upsets the proper order.” It stems from His will, and His wisdom follows His will: because He is exalted beyond all limits, He is not confined to the heights and can be clothed even in what is most limited.


וזהו טעמי מצות שהוא רצונו ית׳ לא נתגלה כי בלתי אפשר להשיגם עד ביאת משיחנו.
And this is [why] the reasons for the mitzvos, which are His will, blessed be He, have not been revealed: for it is impossible to grasp them until the coming of our Moshiach.
Because the mitzvos are G-d’s will, which comes before His wisdom, their reasons have not been revealed. The mind cannot grasp them until Moshiach comes.




6וזהו נודע בשערים בעלה וגו׳ מה שיכולי׳ להשיג את הקב״ה הוא בשבתו עם זקני ארץ.13
And this is [the meaning of] “Her husband is known in the gates,” etc.: the fact that one can grasp the Holy One, blessed be He, is “in His sitting with the elders of the earth.”
The verse from the “Woman of Valor” says, “Her husband is known in the gates, when he sits with the elders of the earth.” The Alter Rebbe reads “her husband” as the Holy One, blessed be He: that we can grasp Him at all depends on His “sitting” with the elders of the earth.


פי׳ בשביל שבתו הוא הורדתו והשתלשלותו עם זקני ארץ. פי׳ החכמה שבארץ דזקן היינו זה שקנה חכמה.14
That is: because of His sitting, which is His being brought down and His progression through the chain of descending worlds (hishtalshelus), with the elders of the earth. That is: the wisdom that is on earth, for an “elder” (zaken) is one who has acquired (zeh shekanah) wisdom.
“His sitting” means His descent, step by step, down the chain of worlds into the wisdom found on earth, which in the light of paragraph 4 is the Torah. The word zaken, “elder,” is read as “one who has acquired wisdom,” so the “elders of the earth” are the wisdom that has come down to earth.




Section 4 · ¶7–8
Making our will His
7וזאת ישים האדם אל לבו ויתעורר בו אהבה גדולה מאד שלא לחשוב שום רצון בעניניו
And a person should lay this to heart, and let a very great love be aroused in him, so that he does not think of any will at all in his own affairs,
Contemplating how the Infinite One lowered Himself out of love into the limits of the Torah should awaken a very great love in a person. This love goes so far that he no longer entertains any will of his own in his personal affairs.


רק יבטל רצונו מפני רצון שמים15 שלא יהיה לו רק רצון א׳ לעבודת הבורא וכרצונו יעשה השכל ג״כ שהשכל נמשך אחר הרצון.
but only nullifies his will before the will of Heaven, so that he has only one will: for the service of the Creator. And the intellect, too, will act according to his will, for the intellect follows the will.
A person sets his own will aside before G-d’s, so that his only will is to serve the Creator. Once the will is set, the intellect follows it and finds reasons for what the will wants, as the next paragraph illustrates.




8וכמו שמצינו בגמ׳ [בגמרא] גבי שוחד דאמר אי בעי טעין הכי והיינו משום שרצונו נוטה לזה דגם השכל השלים אתו16
And as we find in the Gemara concerning a bribe, that [the judge] said, “If he wants, he can argue this way”: that is because his will leaned that way, so that the intellect, too, came to terms with it.
The Gemara tells of sages who would not accept what a man with a case before them had brought them, though it was theirs by right, and disqualified themselves from judging him. Even so, as the case was being heard, each caught himself thinking, “If he wants, he can argue this way”: his will had leaned toward the man, and his intellect followed it.


וכמו שהשי״ת [שהשם יתברך] רוצה להיות לו דירה בתחתונים שלא כדרך הטבע להיות א״ס בלי גבול מוגבל ומצומצם
And just as G-d, blessed be He, desires to have a dwelling place among the lower realms, not in the way of nature, that the Infinite One (Ein Sof), Who is without limit, should be limited and contracted,
The Alter Rebbe now draws the parallel. G-d’s desire for a dwelling among the lower realms is not in the way of nature, for it means that the Infinite One, Who has no limit, becomes limited and contracted.


כמו כן יעשה האדם רצונו להפרד מן הגוף והטבע לדבקה בו יתב׳ [יתברך] ושלא כדרך הטבע. ולכן נאמר והגית בו יומם ולילה.17 לא ישבות יומם מלראו׳ [מלראות] לרצונו ית׳.
so too a person should make it his will to separate himself from the body and from nature, to cleave to Him, blessed be He, and not in the way of nature. Therefore it is said, “And you shall meditate on it day and night”: he should not cease by day from looking to His will, blessed be He.
In the same way, a person should will something beyond his nature: to separate from the body and from nature and cleave to G-d. This is how “you shall meditate on it day and night” is explained: Torah study means never ceasing to look to G-d’s will, which the Torah expresses even in laws that are not in practice.


וזהו כבודו של מקום באהבתו אותנו מתלבש ומגביל ומצמצם וממנו יראה האדם וכן יעשה וחי כו׳:
And this is the glory of the Omnipresent: in His love for us He clothes Himself, and limits and contracts [Himself]; and from Him a person should see, and do likewise, and live, etc.
G-d’s “glory” is that out of love for us He clothes, limits and contracts Himself. A person should see this and do likewise, going beyond his own nature for G-d, and so live. The closing words, “do likewise, and live,” echo the Torah’s words about the mitzvos, “which a person shall do and live by them.”




Section 5 · ¶9–10
The strong hand and the Torah in the mouth
9וזהו למען תהיה תורת18 ה׳ בפיך כי ביד חזקה הוצאך כו׳. פי׳ דכ״מ [דכל מקום] שנאמר יד אינו אלא ימין19 (מנחות דף י) שהוא רחמים ונאמר ועברתי בארץ מצרים.20
And this is [the meaning of] “So that the Torah of G-d may be in your mouth, for with a strong hand He brought you out,” etc. That is: wherever “hand” is said, it is none other than the right (Menachos 10), which is mercy; and it is said, “And I will pass through the land of Egypt.”
The Alter Rebbe returns to the opening verse. The Gemara (Menachos 10a) teaches that “hand” always means the right hand, and the right, he adds, is mercy; so the “strong hand” that took Israel out of Egypt was the hand of mercy. He sets beside it G-d’s words before the plague of the firstborn, “And I will pass through the land of Egypt.”


פי׳ שהעביר על מדותיו שעשה דינים במצרים אע״פ [אף על פי] שמדותיו לרחם ולהטיב לברואיו והכל מחמת אהבתו לישראל כמשל האב בעבור אהבתו שרוצה לעשות חסד עם בנו כובש חסדו וכועס על אחרים המצערים את בנו.21
That is: He passed over His attributes, in that He executed judgments in Egypt, even though His attributes are to have mercy on His creatures and to do them good. And all this was because of His love for Israel, as in the analogy of a father who, because of his love, since he wants to do kindness to his son, suppresses his kindness and is angry with others who cause his son pain.
“I will pass” (ve’avarti) is read as G-d “passing over” His own attributes: His nature is to have mercy on His creatures and do them good, yet He carried out judgments in Egypt. He did so out of love for Israel, as a loving father holds back his natural kindness and is angry with those who are hurting his son.




10וזהו ביד חזקה שהוא הימין היתה כבושה בכדי להוציאם ממצרים והיה שינוי שלא ע״פ הטבע לכן תהיה תורת22 ה׳ בפיך לעשות רצונך כרצונו23 וכיון שהכל הוא מרצונו הפשוט הוצרך לצמצם בכדי שיוכל העולם לקבלו.
And this is [the meaning of] “with a strong hand”: [the hand,] which is the right, was suppressed in order to bring them out of Egypt, and there was a change that was not according to nature. Therefore “the Torah of G-d shall be in your mouth”: to make your will like His will. And since everything is from His simple will, He had to contract [Himself] so that the world would be able to receive it.
The “strong hand” is the right hand, kindness, held in check so that Israel could be brought out of Egypt: G-d acted against His own nature. That is why the Torah is to be “in your mouth”: in return, a person makes his will like G-d’s. And since everything comes from G-d’s simple, undivided will, which no world could hold as it is, He had to contract Himself so that the world could receive it.


ולכן נאמר פעם ויאמר הוי׳ אל משה ופעם לא נאמר אמירת הוי׳ אל משה אלא אמירת משה
And therefore it says at one time, “And G-d said to Moshe,” and at another time it does not state G-d’s saying to Moshe, but Moshe’s saying
This contraction explains the pattern noted in paragraph 1. Sometimes Scripture records what G-d said to Moshe, and sometimes only what Moshe said to the people.


אל העם כפי כח ויכולת העם שיוכלו לקבל כך צמצם את עצמו והכל גלוי וידוע לפניו באיזה אופן יוכל לצמצם בכדי שיוכל העולם לסובלו:
to the people: according to the strength and capacity of the people, what they would be able to receive, so did He contract Himself. And everything is revealed and known before Him: in what manner He could contract [Himself] so that the world would be able to bear it.
Moshe’s words to the people are G-d’s word contracted to the measure the people could receive. G-d knows exactly how far to contract Himself so that the world can bear His word.



In one’s avodah
Take to heart how G-d, out of love, set aside His exaltedness to be clothed in the limits of the Torah, and held back His mercy to bring us out of Egypt. Let this awaken a very great love that sets aside your own will before G-d’s, so that your only will is to serve the Creator and your intellect follows it. Then study Torah day and night, never ceasing to look to His will: as He goes beyond His nature for us, go beyond yours for Him.
Questions for discussion
	How does the awareness that G-d loves us as a father differ from the awareness that He desired a dwelling below, and why does each awaken a different kind of love?
	Why does G-d’s being exalted make it possible for Him to be clothed in what is most limited?
	What does the Gemara’s story of the judge who found himself arguing for the litigant teach about the relation between will and intellect, and how does the maamar apply it to serving G-d?
	How does reading the “strong hand” as the right hand held in check answer the question of why the verse ties the Torah to the Exodus?
	What does it mean to study Torah day and night by “looking to G-d’s will,” even in laws that are not in practice?

Sources and references
Notes
Paragraph 1
1למען תהי׳
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע.
2למען תהי׳ תורת ה׳ בפיך
The Exodus is to be “a sign on your hand and a remembrance between your eyes, so that the Torah of G-d may be in your mouth, for with a strong hand G-d brought you out of Egypt.” This is the verse the maamar sets out to explain; its answer comes in paragraphs 9 and 10.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
3וידבר . . קדש לי כל בכור
G-d tells Moshe to sanctify every firstborn of Israel, of man and of beast. The Alter Rebbe sets these words of G-d to Moshe beside what Moshe then says to the people.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
4ויאמר משה אל העם
Moshe tells the people to remember the day they went out of Egypt, from the house of bondage. The maamar explains in its last paragraph why Scripture records Moshe’s saying to the people as well as G-d’s saying to Moshe.
Exodus 13:3שמות י״ג:ג׳
וַיֹּאמֶר מֹשֶׁה אֶל־הָעָם זָכוֹר אֶת־הַיּוֹם הַזֶּה אֲשֶׁר יְצָאתֶם מִמִּצְרַיִם מִבֵּית עֲבָדִים כִּי בְּחֹזֶק יָד הוֹצִיא ה׳ אֶתְכֶם מִזֶּה וְלֹא יֵאָכֵל חָמֵץ:
And Moses said unto the people: ‘Remember this day, in which ye came out from Egypt, out of the house of bondage; for by strength of hand the L-RD brought you out from this place; there shall no leavened bread be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ג.
5והגית בו יומם ולילה
G-d charges Yehoshua: “This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.” The maamar asks how this applies to laws not in practice, and returns to the verse in paragraph 8.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח. וראה באוה״ת נ״ך כרך ב ע׳ תשלז בפי׳ והגית.
Paragraph 2
6מים רבים . . רשפי׳ רשפי אש
“Many waters cannot quench the love, nor can rivers drown it.” The Alter Rebbe brings the verse for the love that is likened to water.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ז. ח.
7רשפיה רשפי אש
The verse says of love that it is “strong as death” and that “its flashes are flashes of fire.” The Alter Rebbe brings it for the love that is likened to fire. Kehot’s note prints the place as 8:7 and 8 (ח, ז. ח.), but these words are in 8:6.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8רצוא ושוב
In Ezekiel’s vision of the chariot, the chayos (holy creatures) “ran and returned like the appearance of lightning.” The Alter Rebbe uses the phrase for the fiery love that constantly surges and returns.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9בנים אתם לה׳ אלקיכם
“You are children to G-d your G-d.” The Alter Rebbe draws from the verse the first awareness: G-d loves us as a father loves his son.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
10כמים הפנים
“As in water face answers to face, so is the heart of man to man”: love awakens a matching love. Here, knowing that G-d loves us like a father awakens our love for Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
11להיות לו דירה בתחתונים
The Midrash teaches that when He created the world, the Holy One, blessed be He, desired to have a dwelling place among the lower realms, as He has among the higher ones. The Alter Rebbe identifies this dwelling with the Torah, G-d’s infinite intellect contracted into physical matters.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
Paragraph 5
12אהבה מקלקלת את השורה
Rabbi Shimon bar Yochai says that “love upsets the proper order”: Avraham had servants, yet in his love he rose early and saddled his donkey himself. The Alter Rebbe applies it to G-d, Whose love for us leads Him beyond the order of nature into limits.
Bereshit Rabbah 55:8בראשית רבה נ״ה:ח׳
וישכם אברהם בבוקר ויחבוש את חמורו - אמר ר׳ שמעון בן יוחאי: אהבה מקלקלת את השורה ושנאה מקלקלת את השורה. אהבה מקלקלת את השורה, דכתיב: וישכם אברהם בבוקר וגו׳, ולא היה לו כמה עבדים?! אלא, אהבה מקלקלת את השורה. ושנאה מקלקלת את השורה, שנא׳ (במדבר כב): ויקם בלעם בבוקר ויחבוש את אתונו, ולא היה לו כמה עבדים.! אלא, שנאה מקלקלת את השורה. אהבה מקלקלת את השורה, שנאמר (בראשית מו): ויאסור יוסף מרכבתו ויעל לקראת ישראל אביו, וכי לא היה ליוסף כמה עבדים?! אלא, אהבה מקלקלת את השורה. שנאה מקלקלת את …
“Abraham awoke early in the morning and saddled his donkey; he took his two young men with him, and Isaac his son; he chopped wood for the burnt offering, arose, and went to the place that G-d told him” (Genesis 22:3). “Abraham awoke early in the morning and saddled his donkey” – Rabbi Shimon ben Yoḥai said: Love upsets one’s usual practice and hatred upsets one’s usual practice. Love upsets one’s usual practice, as it is written: “Abraham awoke early in the morning [and saddled his donkey]…” Did he not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 6
13נודע בשערים בעלה . . בשבתו עם זקני ארץ
In the “Woman of Valor”: “Her husband is known in the gates, when he sits with the elders of the earth.” The Alter Rebbe reads the husband as the Holy One, blessed be He, known through His descent into the wisdom on earth.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
14דזקן היינו זה שקנה חכמה
Rabbi Yosei HaGelili teaches that an “elder” (zaken) is only one who has acquired wisdom, reading zaken as zeh kanah, “this one has acquired.” The Alter Rebbe uses it to read “the elders of the earth” as the wisdom on earth.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
15יבטל רצונו מפני רצון שמים
The Mishnah teaches, “Nullify your will before His will.” The Alter Rebbe echoes it for the person who sets aside his own will before the will of Heaven.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
16שמצינו בגמרא גבי שוחד
Sages who would not accept what a litigant brought them, though it was due to them, disqualified themselves from his case; yet as it was heard, each caught himself thinking, “If he wants, he can argue this way,” and exclaimed how much more those who take bribes are affected. The Alter Rebbe brings it to show that the intellect follows where the will leans.
Ketubot 105b:1–2כתובות ק״ה ב:א׳-ב׳
אֲפִילּוּ צַדִּיק גָּמוּר וְלוֹקֵחַ שׁוֹחַד — אֵינוֹ נִפְטָר מִן הָעוֹלָם בְּלֹא טֵירוּף דַּעַת. כִּי אֲתָא רַב דִּימִי אֲמַר: דָּרֵשׁ רַב נַחְמָן בַּר כֹּהֵן, מַאי דִּכְתִיב ״מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה״ — אִם דּוֹמֶה דַּיָּין לְמֶלֶךְ, שֶׁאֵינוֹ צָרִיךְ לִכְלוּם — ״יַעֲמִיד אָרֶץ״. וְאִם דּוֹמֶה לְכֹהֵן שֶׁמְּחַזֵּר עַל הַגֳּרָנוֹת — ״יֶהֶרְסֶנָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קה, ב.
17והגית בו יומם ולילה
The verse commands Torah study “day and night.” The Alter Rebbe explains it as never ceasing to look to G-d’s will.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
18למען תהיה תורת ה׳ בפיך כי ביד חזקה הוצאך
The maamar’s opening verse. Here the Alter Rebbe begins to answer why it ties the Torah to the Exodus.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19Rabbi Shimon teaches that wherever the Torah says “hand,” it means only the right hand. The Alter Rebbe cites it in parentheses to show that the “strong hand” of the Exodus is the right, the side of mercy.
Menachot 10a:18מנחות י׳ א:י״ח
ומי בעי רבי שמעון תרתי והתניא ר״ש אומר כל מקום שנאמרה יד אינה אלא ימין אצבע אינה אלא ימין אצבע לא בעיא כהונה כהונ׳ בעי׳ אצבע
Wikisource Talmud Bavli (CC-BY-SA)
20ועברתי בארץ מצרים
G-d announces, “And I will pass through the land of Egypt on this night, and I will strike every firstborn,” and “against all the gods of Egypt I will execute judgments.” The Alter Rebbe reads “I will pass” as G-d passing over His attributes of mercy to carry out judgment, out of love for Israel.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
21ועברתי . . המצערים את בנו
The note records that this passage, from “And I will pass through” to “who cause his son pain,” is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Tehillim.
Kehot’s noteמובא ביהל אור ע׳ תקיד.
Paragraph 10
22תהיה תורת ה׳ בפיך
The opening verse again. The Torah in one’s mouth is the response to the Exodus: making one’s own will like G-d’s.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23לעשות רצונך כרצונו
The Mishnah says, “Make His will like your will, so that He will make your will like His will.” The Alter Rebbe uses its words for a person’s making his own will like G-d’s, in answer to G-d’s going beyond His nature at the Exodus.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Likkutei Torah · Shir HaShirim · Maamar 15
יונתי בחגוי הסלע בסתר המדרגה
My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance
A soul rises to G-d in one of two ways: the orderly ascent of “Arise for yourself,” through prayer, Torah and mitzvos, which belonged to the Exodus; or, in exile, when love and awe are hidden, the cry of a soul that remembers it is a mirror, sent down only in order to return. That cry of teshuvah breaks through and draws down even more.
The maamar in brief
The maamar contrasts two verses of the Song of Songs. “Arise for yourself, my beloved, my fair one” describes the Exodus: Israel is “my beloved” through the Torah, which sustains, and “my fair one” through the mitzvos, which make a royal garment for G-d. Only a glow of the soul is in the body; its greater part, its mazal, stays above, united with G-d, and at that level Israel is the source of the Torah. Prayer, rising from praise to the Shema, joins the soul below to that root, and then Torah study draws the Infinite Light down. The mitzvos, as the King’s commands, draw down the garment of His kingship, but only when done with acceptance of the yoke. In exile, by contrast, Israel is a dove caught in the rocks: love and awe are trapped by the body and its worries. The counsel is “Show me your appearance”: the soul must remember that it is a mirror, which descends only to reflect back. Its cry of compassion and teshuvah rises “with greater strength,” like water breaking through a barrier, and makes its Torah sweeter and its mitzvos more beautiful.

Outline
	1Two verses, two times“My dove in the clefts of the rock” speaks of exile; “Arise for yourself, my beloved, my fair one” of the Exodus. “My beloved” is through the Torah, which sustains; “my fair one” through the mitzvos, which clothe.¶1–2
	2The soul above and the soul belowOnly a glow of the soul enters the body; its whole, called mazal, encompasses it and is “pure,” one with G-d. In the body Israel is below the Torah; above, Israel is the Torah’s source.¶3–4
	3Prayer, then Torah: “Arise for yourself”Prayer is a ladder up to the Shema and to love of G-d alone; then Torah lishmah draws the Infinite Light into Chochmah and into the soul. “Arise for yourself” is rising to the soul’s root, kaf and yud, the encompassing yechidah and chayah.¶5–8
	4The mitzvos as royal garmentsA mitzvah is the King’s command, and kingship is a garment of concealment. The mitzvos draw down His royal garment, but only with acceptance of the yoke; otherwise the light goes to the other side, as when the Temple was destroyed.¶9–10
	5The dove caught in the rocksIn exile the wings of love and awe are trapped by the body and the worry of a livelihood; only hidden natural love remains.¶11
	6The soul as a mirror“Show me your appearance”: the soul is a mirror that descends only to reflect back upward, unless the thick darkness of forbidden things covers it. Remembering this is the counsel for exile.¶12–14
	7The cry of teshuvahCompassion for the fallen spark brings a cry to G-d; teshuvah draws “with greater strength” than the orderly ascent of the righteous, breaking through like blocked water, so that Torah becomes sweeter and the mitzvos shine.¶15


Key concepts
	Mazalמזל
	The higher part of the soul, which stays above the body and “drips” (nozel) influence down to the part within it; at this level Israel is the source of the Torah.

	Encompassing (makif)מקיף
	A level too great to enter the body or a vessel, which surrounds it and affects it from beyond: here the soul’s higher part, and the yechidah and chayah alluded to by kaf and yud.

	“Arise for yourself” (kumi lach)קומי לך
	The orderly ascent of the soul to its own root, achieved in prayer; the written form lechi alludes to rising to kaf and yud.

	Royal garment (levush malchus)לבוש מלכות
	Kingship is a garment that conceals the King so that there can be a people; the mitzvos, the King’s commands, draw this garment down.

	Accepting the yoke (kabbalas ol)קבלת עול
	Submission to the kingdom of Heaven, without which even all the mitzvos draw nothing down.

	Mirror (mar’ah) and returning light (or chozer)מראה / אור חוזר
	The soul is like a mirror: it receives light in order to send it back, descending into the body for the sake of ascent.

	Teshuvah “with greater strength”תשובה בחילא יתיר
	The return of a soul that was far, which rises not step by step but with the force of breaking through, and so stands where even the perfectly righteous cannot.


Section 1 · ¶1–2
Two verses, two times
1יונתי בחגוי הסלע12 בסתר המדרגה. הראיני את מראיך וגו׳. הנה פסוק זה נאמר על זמן שאין בהמ״ק [בית המקדש] קיים שכנס״י [שכנסת ישראל] היא בגלות אזי היא בסתר המדרגה
“My dove, in the clefts of the rock, in the hidden place of the step (madregah): show me your appearance, etc.” Now, this verse was said of the time when the Holy Temple is not standing: when the Congregation of Israel is in exile, she is then “in the hidden place of the step.”
The maamar opens with Song of Songs 2:14, where G-d calls the Congregation of Israel His dove hiding in the clefts of a rock and asks to see her. The Alter Rebbe reads the verse as a picture of exile, when the Temple is not standing and Israel is “hidden.” The word madregah means a step cut in the rock and also a spiritual level; the maamar will use both senses.


(כן הוא ברבות בשיר השירים בשם ר׳ [רבי] יוסי הגלילי3 וע׳ עוד מענין יונתי45 ברבות בסדר לך לך פמ״ה בשלח פכ״א) ועל זמן יציאת מצרים נאמר כי הנה הסתיו עבר6 הגשם חלף7 וגו׳.
(So it is in the Midrash Rabbah on Shir HaShirim, in the name of Rabbi Yose HaGelili; and see further on the subject of “My dove” in the Midrash Rabbah on the portion of Lech Lecha, chapter 45, [and on] Beshalach, chapter 21.) And of the time of the Exodus from Egypt it was said, “For behold, the winter is past, the rain has gone by, etc.”
The Midrash on the Song of Songs gives this reading in the name of Rabbi Yose HaGelili, who applies the verse to Israel hidden under the rule of the empires. Other Midrashim on “My dove” speak of the matriarchs, whose prayer G-d longed for, and of Israel trapped at the Sea. The earlier verse, “the winter is past,” the Midrash applies to the Exodus: the years of bondage in Egypt are over.


התאנה חנטה פגיה וגו׳ קומי לך8 רעיתי יפתי9 ולכי לך כמ״ש ברבות שיר השירים הובא בפירש״י [בפירש רש״י].
“The fig tree has formed its green figs, etc.; arise for yourself (kumi lach), my beloved (ra’ayasi), my fair one (yafasi), and go for yourself,” as is written in the Midrash Rabbah on Shir HaShirim, cited in Rashi’s commentary.
Verse 2:13 continues the Exodus picture: the first figs have formed, and G-d calls Israel to arise and go forth. The names “my beloved” (ra’ayasi) and “my fair one” (yafasi) are the two terms the maamar will now explain; the Exodus reading of these verses is in the Midrash and in Rashi.




2וביאור הענין זה הוא כי הנה ענין רעיתי יפתי הוא ע״י התורה והמצות שהתורה כמו שהיא לחם ומזון לנפש.
The explanation of this matter is as follows. The matter of “my beloved” (ra’ayasi), “my fair one” (yafasi), is through the Torah and the mitzvos. For just as the Torah is bread and food for the soul,
The two names in the verse, “my beloved” and “my fair one,” correspond to Torah and mitzvos. Torah study is spiritual bread and food for the soul.


כך ע״י התורה מפרנסין ישראל10 לאביהם שבשמים ועי״ז נקרא כנסת ישראל רעיתי ומהמצות נעשים לבושים לנפש בג״ע [בגן עדן] וככה על ידן נקרא כנסת ישראל יפתי שעושה לבוש מלכות למלך מלכי המלכים הקב״ה.
so through the Torah Israel provide sustenance for their Father in Heaven, and through this the Congregation of Israel is called “my beloved” (ra’ayasi). And from the mitzvos, garments are made for the soul in Gan Eden; and likewise, through them the Congregation of Israel is called “my fair one” (yafasi), for she makes a royal garment for the King of the kings of kings, the Holy One, blessed be He.
Just as the Torah feeds the soul, through the Torah Israel “sustain” G-d, as it were, by drawing His light into the worlds; for this Israel is called ra’ayasi, a name that Likkutei Torah elsewhere connects with sustaining. The mitzvos become the soul’s garments in Gan Eden and form a royal garment for G-d, and for this Israel is called yafasi, “my fair one.”




Section 2 · ¶3–4
The soul above and the soul below
3ולהבין זה היטב הנה נודע שלא כל הנשמה כולה בכללה היא מלובשת בגוף האדם11 למטה
To understand this well: it is known that not the whole soul, all of it in its entirety, is enclothed in the human body below;
To explain how Torah and mitzvos do this, the maamar first explains the structure of the soul: not all of it enters the body.


שהרי מלאך בשליש עולם עומד12 והנשמה היא יותר עליונה. ואיך תוכל להתלבש בגוף האדם למטה שהוא קטן מהכיל.
for “an angel stands in a third of the world,” and the soul is higher still. How, then, could it be enclothed in the human body below, which is too small to contain [it]?
The Midrash says that an angel is a third of the world in size, and the soul stands higher than an angel. Something so great cannot fit inside a small physical body.


אלא קצת הארה מן הנשמה13 היא המתלבשת בגוף וכל הנשמה כולה היא למעלה בבחינת מקיף ונקרא מזל בלשון רז״ל [רבותינו זכרונם לברכה] שאמרו אע״ג [אף על גב] דאיהו לא חזי14 מזליה חזי ואין הכוונה על מזל ממש
Rather, a little radiance from the soul is what is enclothed in the body, while the whole soul, all of it, is above, in the aspect of encompassing (makif); and it is called mazal in the language of our Sages, of blessed memory, who said, “Even though he does not see, his mazal sees.” And the intent is not mazal in its literal sense,
Only a small glow of the soul is enclothed in the body; the soul as a whole remains above and “encompasses” the person from without (makif). The Sages call this higher part mazal, as in the Talmud’s saying that when a person is frightened by something he cannot see, “his mazal sees.”


שהרי אין מזל לישראל15 אלא הכוונה על הנשמה שלמעלה שאינה מלובשת בגוף ונקרא מזל מלשון יזל מים מדליו16 ונוזלים מן לבנון17
for “Israel has no mazal.” Rather, the intent is the soul above, which is not enclothed in the body. And it is called mazal from the expression “Water shall flow (yizal) from his buckets,” and “streams flowing (nozlim) from Lebanon,”
Mazal here cannot mean a constellation, since the Talmud rules that Israel is not under the stars. It means the soul above the body, and the word comes from nozel, “to flow,” as in “water shall flow from his buckets” and “streams flowing from Lebanon.”


שהיא מזלת ומנטפת טפת השפעה והארה מלמעלה להנשמה המלובשת בגוף לקשרה ולחברה בגוף18 (ועמ״ש בד״ה האזינו השמים19 ובד״ה ציון במשפט תפדה).20
for it makes flow (mazeles) and drips down a drop of influence and radiance from above to the soul that is enclothed in the body, to bind it and join it to the body. (And see what is written in the discourse beginning “Give ear, O heavens,” and in the discourse beginning “Zion shall be redeemed with justice.”)
The higher soul is called mazal because it drips a drop of influence down to the part of the soul in the body, binding it and joining it to the body. The Kehot note points out that it says “to bind,” not “to give life,” since giving life to the body is the work of the nefesh.


וזהו אלהי נשמה שנתת בי טהורה היא אתה בראתה21 כו׳. דלכאורה איפכא22 הוי ליה למימר אתה בראתה כו׳ טהורה היא כו׳
And this is [the meaning of] “My G-d, the soul that You placed within me is pure; You created it, etc.” For seemingly it should have said the reverse: “You created it, etc.; it is pure, etc.,”
The morning blessing says, “My G-d, the soul You placed within me is pure; You created it, You formed it.” This seems out of order: creation comes first, so it should say “You created it” before calling the soul pure.


כי קודם שנבראת לא שייך לקרוא אותה בשם טהורה אלא דטהורה היא קאי על חלק הנשמה שלמעלה מן הגוף בבחינת מקיף שהיא אינה בבחינת בריאה
for before it was created it is not fitting to call it by the name “pure.” Rather, “it is pure” refers to the part of the soul that is above the body, in the aspect of encompassing (makif), which is not at the level of creation;
Before the soul was created it did not yet exist, so it could not be called pure. The answer: “it is pure” speaks of the higher, encompassing part of the soul, which was never “created” at all.


אלא אתה בראתה ואתה יצרתה כו׳ השתלשלות המדרגה הן רק כדי להתלבש בגוף כי בריאה הוא יש מאין2324 יש דייקא
whereas “You created it and You formed it, etc.”: the chain of descent (hishtalshelus) of the level exists only in order to be enclothed in the body. For creation is “something from nothing”: “something” specifically,
“You created it, You formed it” describes the soul’s step-by-step descent, which exists only so that it can enter a body. Creation means “something from nothing,” and the stress is on “something”: a separate existence.


דהיינו להיות בחינת יש והתחלקות שכל ומדות ושאר כחות הנפש (עמ״ש מזה בפ׳ בשלח בד״ה אז ישיר משה) והיינו כשהיא בהשתלשלות המדרגות להיות מלובשת בגוף.
that is, to be at the level of “something,” and of division into intellect and emotive attributes (middos) and the other powers of the soul (see what is written on this in Parshas Beshalach, in the discourse beginning “Then Moshe sang”); and this is when it is in the chain of descent (hishtalshelus) of the levels, so as to be enclothed in the body.
Becoming a “something” means becoming divided into separate faculties: intellect, emotions and the soul’s other powers. This happens only as the soul descends level by level toward the body; the text refers to its fuller treatment in the discourse “Then Moshe sang,” in Parshas Beshalach.


אבל למעלה היא בבחי׳ אין וכמו עד שלא נברא העולם היה הוא ושמו בלבד2526 הוא לבדו הוא יחיד ומיוחד כו׳.
But above, it is at the level of ayin (nothing), just as before the world was created there was He and His Name alone: He alone, He is singular and unique, etc.
Above, the soul is ayin, “nothing”: not a separate thing at all. It is like the state before creation, which the Sages describe as “He and His Name alone,” when there was only G-d’s oneness.


כך הנשמה היא בבחינת יחוד למעלה במאצילה ב״ה ושם היא טהורה היא ועמ״ש בפ׳ משפטים בביאור ע״פ וכעצם השמים27 לטוהר. לטהירו עילאה28 כו׳ ע״ש וגם כאן י״ל [יש לומר] כן בפי׳ טהורה היא וכמ״ש במ״א.29
So too the soul is at the level of unity above, in its Emanator, blessed be He, and there it is “it is pure.” And see what is written in Parshas Mishpatim, in the explanation of the verse “And like the very essence of the heavens for purity”: “to the supernal purity (tehiru ila’ah), etc.”; see there. And here too one may explain “it is pure” in the same way, as is written elsewhere.
So the higher soul is united with G-d, its Emanator, and of that level the blessing says “it is pure.” The text points to a discourse in Parshas Mishpatim that reads “like the essence of the heavens for purity” (Shemos 24:10) as the supernal purity (tehiru ila’ah), and says that “pure” here may be understood the same way.




4ועל בחינת נשמה זו אמרו בראשית בשביל ישראל30 שנקראו ראשית31 ולא פירש הכתוב בהדיא בישראל כי בישראל יש ב׳ בחינות. ה א׳ חלק הנשמה המלובשת בגוף האדם.
And of this level of the soul they said, “Bereishis (In the beginning): for the sake of Israel, who are called reishis (first).” And the verse did not state “Israel” explicitly, because in Israel there are two levels. The first is the part of the soul that is enclothed in the human body.
The Midrash, cited by Rashi, reads Bereishis as “for the sake of reishis,” and Israel is called reishis: the world was created for Israel’s sake. This refers to the higher level of the soul. The Torah did not simply say “Israel,” because Israel has two levels; the first is the part of the soul within the body.


ועל זה אמרו בזהר תלת קשרין32 מתקשראן ישראל באורייתא ואורייתא בקוב״ה [בקודשא בריך הוא]33 שישראל הם למטה במדרגה מהתורה
And of this they said in the Zohar, “Three knots are bound together: Israel with the Torah, and the Torah with the Holy One, blessed be He”; for Israel are lower in level than the Torah.
The Zohar’s saying links three things in order: Israel to the Torah, and the Torah to G-d. In that order Israel stands below the Torah, and this describes the soul as it is in the body. The Kehot note observes that the Zohar (3:73a) says “three levels” (dargin), not “knots,” though the Alter Rebbe always quotes it as “knots.”


אבל הבחינה הב׳ היא הנשמה שלמעלה בבחי׳ מקיף ועל זה אמרו ישראל שנקרא ראשית ישראל עלו במחשבה343536 קדש ישראל לה׳37 ראשית תבואתה שישראל הוא ראשית ומקור התורה383940
But the second level is the soul above, in the aspect of encompassing (makif). And of this they said, “Israel, who are called reishis (first)”; “Israel arose in thought”; “Israel is holy to G-d, the first (reishis) of its produce”: for Israel is the beginning and the source of the Torah.
The second level is the soul above, the encompassing part. Of it the Sages say that Israel is reishis, “first,” that Israel “arose in thought” before creation, and Yirmeyahu calls Israel “the first of its produce.” At this level Israel is the beginning and source of the Torah itself.


כי בכל התורה כולה כתיב דבר אל בני ישראל צו את בני ישראל שכל התורה כולה נבנית ומיוסדת על בחי׳ ישראל.
For throughout the whole Torah it is written, “Speak to the children of Israel,” “Command the children of Israel”; for the whole Torah is built and founded upon the level of Israel.
The proof is that the Torah’s commandments are addressed to Israel: “Speak to the children of Israel,” “Command the children of Israel.” The whole Torah presupposes Israel and is built on them.


ונמצא שבחי׳ ישראל שעלו במחשבה היא המקור והיסוד התורה (וכדאיתא במדרש רבה ר״פ בראשית מחשבתן של ישראל קדמה לכל דבר. דהיינו גם קודם לתורה ע״ש).
It follows that the level of Israel that arose in thought is the source and the foundation of the Torah. (As is found in the Midrash Rabbah at the beginning of Bereishis: “The thought of Israel preceded everything”; that is, it preceded even the Torah. See there.)
So Israel’s higher level, which “arose in thought,” is the source and foundation of the Torah. The Midrash says that Israel’s thought preceded everything, and the text adds that this includes even the Torah.


וזהו ויקם עדות ביעקב41 ותורה שם בישראל פירוש ביעקב וישראל שבהם ועל ידם הקים עדות ותורה שם שמהם נמשכה התורה (וע׳ בזח״ג [בזהר חלק ג] בפ׳ נשא) (קל״ד א׳) בפי׳ הכל תלוי במזל אפילו ס״ת [ספר תורה] בהיכל.42
And this is [the meaning of] “He established a testimony in Yaakov and placed a Torah in Israel”: that is, in Yaakov and Israel, in them and through them, He established testimony and placed Torah, for from them the Torah was drawn forth. (And see the Zohar, Part III, Parshas Nasso) (folio 134a) on the explanation of “Everything depends on mazal, even a Torah scroll in the Heichal (sanctuary).”
The verse “He established a testimony in Yaakov and placed a Torah in Israel” is read as: in Yaakov and Israel, and through them, the Torah was set, since it is drawn from them. The text adds the Zohar’s reading of “Everything depends on mazal, even a Torah scroll in the Heichal.”


פי׳ היכל תשבע״פ [תורה שבעל פה]43 שהיא כלי לתשב״כ [לתורה שבכתב] והכל נמשכים מבחינת מזלא44 כו׳ וכבר נתבאר דשרש נש״י [נשמות ישראל] הוא ג״כ מבחינת מזלא ונוזלים מן לבנון כו׳ וע׳ בפרדס בעה״כ [בערכי הכינויים] ערך מזל45 וערך זכות46 ובזהר ס״פ אחרי דע״ז [דעבודה זרה] ב׳:474849
The explanation: the Heichal is the Oral Torah, which is a vessel for the Written Torah, and all are drawn from the level of mazla, etc. And it has already been explained that the root of the souls of Israel is also from the level of mazla, and “flowing (nozlim) from Lebanon,” etc. And see the Pardes, in Erchei HaKinuyim, the entry “mazal” and the entry “zechus,” and the Zohar at the end of Parshas Acharei, folio 77b.
The Heichal (sanctuary) that holds the Torah scroll is the Oral Torah, the vessel for the Written Torah, and both draw from mazla, the supernal flow. Since the root of Israel’s souls is also mazla, “flowing from Lebanon,” the souls’ root is the Torah’s source; the text refers further to the Pardes and the Zohar.




Section 3 · ¶5–8
Prayer, then Torah: “Arise for yourself”
5ב אך הנה המשכת התורה מבחינת ישראל שלמעלה למטה לבחינת הנשמה המלובשת בגוף הוא ע״י אתערותא דלתתא בתפלה
2. But the drawing down of the Torah from the level of Israel that is above, downward to the level of the soul that is enclothed in the body, is through an arousal from below, in prayer.
The second section asks how the Torah is drawn from Israel’s higher level down to the soul within the body. The answer is an arousal from below, a person’s own initiative, and specifically in prayer.


כי תפלה הוא מלשון התחברות50 שהוא התקשרות והתדבקות הנפש בשרשה ומזל העליון ע״י רעותא דליבא בכל לבבך ובכל נפשך וגו׳ (ועמ״ש מזה בד״ה האזינו השמים הנ״ל)
For tefillah (prayer) is an expression of joining, which is the binding and cleaving of the soul to its root and to the supernal mazal, through the desire of the heart (re’usa d’liba): “with all your heart and with all your soul, etc.” (And see what is written on this in the discourse beginning “Give ear, O heavens,” mentioned above.)
The word tefillah is taken in the sense of joining: in prayer the soul binds and cleaves to its root, the “supernal mazal” described above. This comes about through the heart’s desire (re’usa d’liba), as in “with all your heart and with all your soul.”


כי התפלה היא סולם מוצב ארצה5152 וראשו מגיע השמימה53 שהיא בחי׳ עליה ממטה למעלה בתחלה פסוקי דזמרה שהם סיפור שבחו של מקום להלהיב לבו לה׳ ואח״כ יוצר אור והאופנים ברעש גדול כו׳
For prayer is “a ladder set on the earth, whose top reaches heavenward”: it is the level of ascent from below to above. First, Pesukei deZimrah, which recount the praise of the Omnipresent, to set one’s heart aflame for G-d; and afterwards, “Who forms light,” and “the Ofanim, with a great noise, etc.,”
Prayer is likened to Yaakov’s ladder, standing on earth with its top in heaven: an ascent step by step. It begins with Pesukei deZimrah, the psalms of praise that kindle the heart, and continues with the blessing “Who forms light,” which describes the angels called Ofanim praising G-d “with a great noise.”


עד שמגיע לק״ש [לקריאת שמע]54 שמע ישראל55 הוא ישראל העליון דהיינו הנשמה שבבחי׳ מקיף ושם הוי׳ אלהינו בחי׳ ביטול במציאות ממש עד שהוי׳ אחד בבחינת יחודא עילאה
until he reaches the recital of Shema. “Hear, O Israel”: this is the supernal Israel, that is, the soul that is in the aspect of encompassing (makif). And there, “Havayah is our G-d” is the level of self-nullification (bittul) of existence itself, until “Havayah is One,” at the level of the higher unity (yichuda ila’ah).
The ascent reaches the Shema. “Hear, O Israel” is addressed to the supernal Israel, the soul’s encompassing level; “Havayah is our G-d” is complete self-nullification, not existing as anything apart from G-d; and “Havayah is One” is the higher unity, in which all is nothing before Him.


כי כל התחלקות והשתלשלות ריבוי המדרגות אינן אלא זיו והארה בעלמא ואפילו גן עדן העליון צדיקים יושבין ונהנין56 מזיו השכינה כו׳
For all the division and the chain of descent (hishtalshelus) of the multitude of levels are nothing but a mere radiance and illumination; and even [in] the higher Gan Eden, “the righteous sit and delight in the radiance of the Shechinah (Divine Presence), etc.,”
Why the soul is drawn to this oneness: all the divided levels of the descending order are only a glow from G-d, not G-d Himself. Even the higher Gan Eden, where “the righteous delight in the radiance of the Shechinah,” is only radiance.


ונקרא בשם קבלת פרס מלשון פרוסה חלק מובדל מעצמיות ב״ה משא״כ בבחי׳ אין לא שייך שום התחלקות
and it is called by the name kabbalas peras (“receiving a reward”), from the word perusah (“a portion”): a part separated from His essence, blessed be He; whereas at the level of ayin (nothing), no division at all applies;
This is why the reward of Gan Eden is called kabbalas peras: peras is related to perusah, a slice, a portion cut off from the whole. At the level of ayin, by contrast, there is no division at all.


רק שם הוא יחוד אמיתי ומאחר שישים אל לבו את כל זאת תכלה ותכסוף נפשו אליו לבדו ית׳ עד שיבא לקיום ואהבת את57 ה׳ אלהיך.
only there is there true unity. And once he takes all this to heart, his soul will pine and long for Him alone, may He be blessed, until he comes to the fulfillment of “And you shall love Havayah your G-d.”
Only in G-d Himself is there true unity. When a person contemplates this, his soul longs for G-d alone, not for any reward, and he comes to fulfill “And you shall love Havayah your G-d.”


פי׳ ואהבת מלשון אבה58 שהוא לשון חפץ ורצון וכשבא לגילוי הלב נקרא אהבה בתוספת ה׳ וחפץ ורצון זה יהיה שהוי׳ הוא מקור בחינת הנשמה שלמעלה
That is: ve’ahavta (“and you shall love”) is from the word avah, which is an expression of desire and will; and when it comes into revelation in the heart it is called ahavah (love), with the addition of a hei. And this desire and will shall be that Havayah, who is the source of the level of the soul above,
Ve’ahavta is read as coming from avah, “to want”; when the wanting is revealed in the heart it is called ahavah, love, with an added hei. The desire is that Havayah, the source of the soul above, should become “your G-d.”


שהיא בחי׳ טהורה היא בחינת אין שהיא מיוחדת במאצילה ב״ה ית׳ יהיה אלהיך ממש בגילוי בנפש האדם המלובש בגוף בכל לבבך ובכל נפשך למסור נפשו באחד.
which is the level of “it is pure,” the level of ayin, which is united with its Emanator, blessed be He, may He be blessed — shall be “your G-d” in actuality, revealed in the soul of the person that is enclothed in the body, “with all your heart and with all your soul,” to give over his soul at [the word] “One.”
The higher soul is “pure” and ayin, one with G-d; the desire is that this unity be revealed in the soul within the body, so that Havayah is truly “your G-d.” This reaches the point of giving over one’s soul at the word “One” in the Shema.




6וכמ״ש אליך ה׳ נפשי אשא59 ואזי ודברת בם60 כו׳ מלשון ידבר עמים6162 שהוא לשון הנהגה והמשכה
As it is written, “To You, G-d, I lift up my soul.” And then: “And you shall speak of them (vedibarta bam), etc.,” from the expression “He leads (yadber) peoples,” which is an expression of leading and drawing forth:
“To You, G-d, I lift up my soul” describes the ascent of prayer. After it comes “And you shall speak of them,” the study of Torah; vedibarta is related to yadber, “he leads,” so it means leading and drawing down.


שהוא ממשיך התורה למטה שבהמשכות התורה בבחי׳ זו נקרא עוסק בתורה לשמה לשם התורה כדי שתהיה בבחי׳ תורה שיהיה אור א״ס ב״ה שורה ומתגלה בה
that he draws the Torah downward. For when the Torah is drawn down in this way, it is called “engaging in Torah lishmah (for its own sake)”: for the sake of the Torah, so that it be at the level of Torah, that the Infinite Light (Or Ein Sof), blessed be He, rest and be revealed in it.
Torah study after such prayer draws the Torah down, and this is what Torah lishmah truly means: study “for the sake of the Torah,” so that it becomes Torah in the full sense, a place where the Infinite Light rests and is revealed.


כי אורייתא מחכמה נפקת63 והרי הוא יתברך רם ונשא כו׳ וכולם בחכמה עשית64 עשיה גשמיות וכולא קמיה כלא וכו׳.65
For “the Torah comes forth from Chochmah (wisdom)”; and behold, He, may He be blessed, is high and exalted, etc.; and “You made them all with Chochmah,” [even] the physical [World of] Asiyah (Action); and “all before Him is as nothing,” etc.
This is possible because the Torah comes from Chochmah, and G-d, though exalted beyond all, made everything, down to the physical world, through Chochmah, while all is as nothing before Him. Through Chochmah, then, the Torah can bring His light down.




7והנה המשכה זו להיות התלבשות אור א״ס ב״ה בחכמה הוא על ידי אתערותא דלתתא בתפלה דוקא אם ישים אליו לבו66 וכו׳ רוח אייתי רוח ואמשיך רוח.67
Now, this drawing forth, that the Infinite Light (Or Ein Sof), blessed be He, be enclothed in Chochmah, is through an arousal from below in prayer specifically: “if he sets his heart to Him,” etc.; “a spirit brings a spirit and draws forth a spirit.”
The Infinite Light becomes enclothed in Chochmah, and so in the Torah, specifically through the arousal from below in prayer. The Zohar’s rule is “spirit brings spirit”: a person’s own spirit, roused in prayer, draws down a spirit from above.


וזהו לעשות את כל דברי התורה הזאת68 שישראל הם העושים את התורה (ועיין מ״ש בד״ה שיר השירים6970 ובד״ה השמים כסאי7172 ובד״ה תורה צוה לנו משה)7374 וממשיך גילוי זה למטה על נפשו היא ההארה המלובשת בגוף.
And this is [the meaning of] “to do (la’asos) all the words of this Torah”: for Israel are the ones who make (osim) the Torah (and see what is written in the discourse beginning “Song of Songs,” and in the discourse beginning “The heavens are My throne,” and in the discourse beginning “The Torah that Moshe commanded us”). And he draws this revelation downward upon his soul, that is, the radiance that is enclothed in the body.
“To do all the words of this Torah” is read as “to make” the Torah: Israel make it into Torah, a vessel for G-d’s light. A person draws this revelation down onto his own soul, the glow that is in his body.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] א״ת [אל תקרי] בניך אלא בוניך75 שבונים את ההארה המלובשת בגוף להיות שורה ומתגלה בה המשכת יחוד אור א״ס ב״ה על ידי עסק התורה.
And this is what our Sages, of blessed memory, said: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”: for they build the radiance that is enclothed in the body, so that there rest and be revealed in it the drawing forth of the unity of the Infinite Light, blessed be He, through engaging in the Torah.
The Sages read “your children” (banayich) as “your builders” (bonayich). Those who learn Torah “build” the glow of the soul in the body into a dwelling where the unity of the Infinite Light rests and is revealed.




8וזהו קומי לך76 פי׳ לך לעצמך דהיינו לבחי׳ הנשמה שלמעלה דהיינו להיות דביקות הנפש שלמטה בשרשה שלמעלה.
And this is [the meaning of] “Arise for yourself (kumi lach)”: lach means “to yourself,” that is, to the level of the soul above; that is, that there be a cleaving of the soul below to its root above.
“Arise for yourself” is read as “rise to your self”: to the soul’s higher level, its root above. The soul below is to cleave to that root.


ואזי תוכל להיות רעיתי להמשיך מזון התורה שאזי נקרא התורה מזון כמו מזון עד״מ הוא המחבר ומקשר חיות הנשמה להתפשט בתוך הגוף כמו הלחם אשר הוא אוכל שעליו יחיה האדם ויתקיים.
And then you can be “my beloved” (ra’ayasi), drawing down the food of the Torah; for then the Torah is called food, as food, by way of analogy, is what joins and binds the life-force (chayus) of the soul so that it spreads within the body, like the bread that he eats, by which a person lives and endures.
Then Israel can be ra’ayasi, the one who sustains, drawing the Torah down as food. Food is what joins the soul’s life-force to the body, as bread keeps a person alive.


וכך הנה כתיב לכו לחמו בלחמי77 שהתורה נקרא לחם ומזון שבה ועל ידה נמשך חיות מאור א״ס ב״ה והתלבשות אור א״ס ב״ה בחכמה עילאה
So too it is written, “Come, eat of My bread”: for the Torah is called bread and food, since in it and through it life-force is drawn from the Infinite Light (Or Ein Sof), blessed be He, and [there is] the enclothing of the Infinite Light, blessed be He, in supernal Chochmah,
Scripture calls the Torah bread: “Come, eat of My bread.” Through the Torah, life-force from the Infinite Light is drawn down, and the Infinite Light becomes enclothed in supernal Chochmah.


רק אם ישים אליו לבו78 להיות קומי לך (ועמ״ש ע״פ אלה מסעי79 בנ״י [בני ישראל]80 בפי׳ ואלה מסעיהם למוצאיהם).81
only if he sets his heart to Him, so as to be [in the state of] “Arise for yourself” (and see what is written on the verse “These are the journeys of the children of Israel,” in the explanation of “And these are their journeys according to their goings forth”).
But this happens only when a person sets his heart to G-d, in the ascent of “Arise for yourself.” The text refers to its discourse on “These are the journeys of the children of Israel,” on the journeys “according to their goings forth.”


והנה הקרי לך והכתיב לכי שאותיות הכתיב מרמזות על שרש ומקור הנפש שהוא בחי׳ כ״ף ויו״ד כלומר קומי לבחי׳ כ״ף ויו״ד שע״י זה תהיה רעיתי
Now, the keri (how it is read) is lach and the kesiv (how it is written) is lechi, for the letters of the written form allude to the root and source of the soul, which is the level of kaf and yud. That is to say, “Arise to the level of kaf and yud,” for through this you will be “my beloved” (ra’ayasi)
In the verse the word is read lach but written lechi (לכי), with an added yud. The written letters kaf and yud allude to the soul’s root: “arise to kaf and yud,” and through that ascent you will be “my beloved.”


(וכ״ף ויו״ד היינו ב׳ מקיפים יחידה וחיה שהם מקיפים על בחי׳ נר״ן [נפש רוח נשמה] שמלובשים בפנימיות האדם):
(and kaf and yud are the two encompassing levels (makifim), yechidah and chayah, which encompass the levels of nefesh, ruach and neshamah, which are enclothed in the inner dimension (pnimiyus) of the person).
Kaf and yud stand for the soul’s two encompassing levels, yechidah and chayah. These surround the three inner levels, nefesh, ruach and neshamah, which are enclothed within the person.




Section 4 · ¶9–10
The mitzvos as royal garments
9ג וביאור ענין יפתי שהם המצות שנקראו לבושים יובן בהקדים ביאור לשון מצוה שנקרא כך על שם שהיא מצות המלך8283 וצוויו ופקודתו אשר יצא דבר מלכות מלפניו84 ומחוייבים כל עמו לשמוע אליו.
3. And the explanation of “my fair one” (yafasi), which are the mitzvos, which are called garments, will be understood by first explaining the term mitzvah. It is so called because it is the command (mitzvas) of the king, his order and his charge, as “a royal word goes forth from before him,” and all his people are obligated to obey him.
The third section explains “my fair one,” the mitzvos, which are called garments. It begins with the word mitzvah itself: the command of a king, which goes forth from him and which all his people must obey.




10והנה בחינת מלכות היא בחינת לבוש. כמ״ש יביאו לבוש מלכות85 וכתיב ה׳ מלך גאות לבש86 וגו׳
Now, the level of Malchus (sovereignty) is the level of a garment, as it is written, “Let them bring a royal garment,” and it is written, “G-d reigns; He is clothed in majesty, etc.”
Now the maamar explains why the mitzvos are “garments.” Malchus, kingship, is itself a garment: Scripture speaks of “a royal garment,” and says that when G-d reigns He is “clothed in majesty.”


שעיקר בחינת מלוכה היא כמו לבוש עד״מ שהיא כיסוי עשוי לכסות בו את הגוף שלא יהי׳ [יהיה] בגילוי וכך היא בחי׳ מלכותו ית׳ כי
For the essence of the level of kingship is like a garment, by way of analogy, which is a covering made to cover the body with, so that it not be revealed. And so is the level of His Malchus, may He be blessed. For
Kingship works like clothing, which covers the body so that it is not seen. G-d’s kingship likewise covers and conceals Him.


הנה בגילוי אלהותו ית׳ לעתיד לבא כשיקוים ונגלה כבוד87 ה׳ וגו׳ כתיב כי שמים כעשן נמלחו88 והארץ כבגד תבלה שלא יהי׳ [יהיה] שמים וארץ גשמיים
behold, at the revelation of His G-dliness, may He be blessed, in the time to come, when “And the glory of G-d shall be revealed, etc.” is fulfilled, it is written, “For the heavens shall vanish like smoke, and the earth shall wear out like a garment”: there will be no physical heavens and earth,
When G-dliness is fully revealed in the time to come, the physical heavens and earth will “vanish like smoke” and “wear out like a garment.” Their existence as they are now depends on G-d being hidden.


רק השמים החדשים89 וארץ החדשה אשר אני עושה אני דייקא (עמ״ש סד״ה את שבתותי תשמרו בפי׳ אני)
only “the new heavens and the new earth that I make”: “I” specifically (see what is written at the end of the discourse beginning “Keep My Shabbos days,” in the explanation of “I”).
In their place there will be “the new heavens and the new earth that I make,” and the stress on “I” shows that G-d Himself will be revealed in them. The text refers to its explanation of “I” in another discourse.


ומה שכהיום נראו שמים וארץ גשמיים הוא מבחינת עולם מלשון העלם והעלם זה הוא מבחי׳ מלכותו ית׳ שלפי שאין מלך בלא עם9091 כו׳.
And that today physical heavens and earth are seen is from the level of olam (world), from the word he’elem (concealment); and this concealment is from the level of His Malchus, may He be blessed: for since “there is no king without a people,” etc.,
The present physical world exists through concealment: olam, “world,” is related to he’elem, “concealment.” This concealment comes from G-d’s kingship, for a king needs a people, subjects who are separate from him.


לכן העלים גילוי אלהותו ית׳ שלא יהיה בבחי׳ גילוי ושיהיו נראים שמים וארץ גשמיים וכל הדרים כו׳
therefore He concealed the revelation of His G-dliness, may He be blessed, so that it not be in a state of revelation, and so that physical heavens and earth, and all who dwell, etc., be seen,
So that there could be a “people,” G-d hid His G-dliness and allowed the heavens, the earth and all who live on it to appear as things in their own right.


כדי שיהיה נקרא שמו ומלכותו כו׳ והגורם המשכת לבוש מלכות זה הן המצות שע״י מצות המלך שמקיימים למטה נמשך מלמעלה להיות לבוש מלכותו
so that His Name and His kingship be proclaimed, etc. And what brings about the drawing down of this royal garment is the mitzvos: through the commands (mitzvos) of the King that are fulfilled below, there is a drawing down from above, to become the garment of His kingship.
This concealment allows His Name and kingship to be proclaimed. What draws down this “royal garment” is the mitzvos: when the King’s commands are fulfilled below, the garment of His kingship is drawn down from above.


וזהו יפתי שעושה בחינת לבושים יפים וכמ״ש הוד והדר לבשת92 (ועמ״ש בד״ה תקעו בחדש שופר9394 מענין ה׳ מלך גאות לבש כו׳ שבחי׳ מלכות נקרא לבוש ושההמשכה להיות לך העולם הוא על ידי המצות כו׳
And this is [the meaning of] “my fair one” (yafasi), for she makes the level of beautiful garments, as it is written, “You have clothed Yourself in glory and splendor.” (And see what is written in the discourse beginning “Sound the shofar at the New Moon,” on the subject of “G-d reigns; He is clothed in majesty, etc.”: that the level of Malchus is called a garment, and that the drawing forth so that [He] be “King of the world” (melech ha’olam) is through the mitzvos, etc.
So Israel is called yafasi, “my fair one,” for through the mitzvos she makes beautiful garments, as in “You have clothed Yourself in glory and splendor.” The text begins a list of discourses on this, starting with one for Rosh Hashanah, which explains that the drawing down so that G-d be “King of the world” is through the mitzvos; the printed text here reads לך העולם, evidently a slip for מלך העולם, the phrase used in that discourse and in the blessing explained below.


וע׳ מזה בד״ה בשעה שהקדימו95 ישראל נעשה לנשמע96 גבי עושי דברו97 כו׳ ועמ״ש בד״ה יביאו לבוש מלכות98 ובפ׳ תצוה סד״ה ועשית בגדי קדש99100
And see on this the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” concerning “who do His word,” etc.; and see what is written in the discourse beginning “Let them bring a royal garment,” and in Parshas Tetzaveh, at the end of the discourse beginning “And you shall make holy garments.”
The list continues: the discourse on Israel’s saying “we will do” before “we will hear,” connected with the angels “who do His word,” and discourses on “a royal garment” and on the priestly garments in Parshas Tetzaveh.


ועוד נתבאר מענין לבושי הנפש מהמצות בפסוק ואלה המשפטים101102 גבי שש שנים יעבוד103 וסד״ה לא תהיה משכלה104 כו׳ את מספר ימיך אמלא105 ובפ׳ חיי שרה בד״ה להבין משארז״ל [מה שאמרו רבותינו זכרונם לברכה]106 יפה שעה אחת בתשובה ומעשים טובים107 וכמה דוכתי).
And it is further explained, on the subject of the garments of the soul [that come] from the mitzvos, on the verse “And these are the ordinances,” concerning “six years shall he serve”; and at the end of the discourse beginning “There shall be none that miscarries, etc.; the number of your days I will fill”; and in Parshas Chayei Sarah, in the discourse beginning “To understand what our Sages, of blessed memory, said: ‘Better is one hour of teshuvah and good deeds’”; and in many places.)
The soul’s garments made from the mitzvos are also discussed in discourses on Parshas Mishpatim and on Parshas Chayei Sarah, as well as in many other places.


אך להיות המשכת בחי׳ לבוש זה צריך להקדים גם כן בחי׳ קומי לך ולכי לכ״ף ויו״ד כנ״ל להיות בחי׳ אליך ה׳ נפשי אשא.
But for the drawing down of this level of garment, there must also first be the level of “Arise for yourself” and of lechi, to kaf and yud, as mentioned above: to be at the level of “To You, G-d, I lift up my soul.”
To draw down this garment, the mitzvos need the prior ascent of “Arise for yourself”: rising to the soul’s root, kaf and yud, as in “To You, G-d, I lift up my soul.”


כי הנה כתיב אלביש שמים קדרות108109110111112113114115 שמים אש ומים שהם המדות חסד דרועא ימינא116117 כו׳
For it is written, “I clothe the heavens with blackness.” Shamayim (heavens) is esh and mayim (fire and water), which are the emotive attributes (middos): Chesed (kindness), “the right arm,” etc.,
The reason begins from Isaiah’s words, “I clothe the heavens with blackness.” Shamayim, heavens, is read as esh and mayim, fire and water, that is, the emotive attributes, such as Chesed, which the Tikkunei Zohar calls “the right arm.”


שמתלבשת במעשה המצות ויש זה לעומת זה118119 קדרות וחושך כמ״ש ואני בתוך כו׳120 שמתלבשת ליתן חיות ושפע לקליפות וסטרא אחרא
which is enclothed in the performance of the mitzvos. And there is, “one opposite the other,” blackness and darkness, as it is written, “And I was in the midst, etc.,” which is enclothed so as to give life-force and abundance to the kelipos and the sitra achra (the other side),
In holiness this is enclothed in the performance of the mitzvos. But “one opposite the other,” there is a parallel blackness and darkness, as in “And I was in the midst [of the exile],” where Divine light is enclothed to give life to the kelipos and the sitra achra.


שהם היפוך הקדושה שבקדושה כולם מקבלים עליהם עול מלכות שמים מה שאין כן בסטרא אחרא הוא פריקת עול שהחריבו בית המקדש (ועיין בזהר בפ׳ וישב)
which are the opposite of holiness. For in holiness, all of them accept upon themselves the yoke of the kingdom of Heaven, whereas in the sitra achra there is casting off of the yoke; [it is they] who destroyed the Holy Temple (and see the Zohar, in Parshas Vayeshev)
The difference between the two sides is the yoke: in holiness all accept the yoke of Heaven, while the sitra achra is the casting off of the yoke, and it destroyed the Holy Temple. The text then lists places in the Zohar.


(דקפ״ב סע״א [סוף עמוד א]) ובפ׳ אחרי (ע״ה א׳) ועוד בפ׳ ויגש (דר״י [דרבינו יצחק] סע״א [סוף עמוד א]) שמות (י״ח א׳) חקת (קפ״א ב׳). ואתחנן (רס״ז א׳). האזינו (רצ״ג סע״ב [סוף עמוד ב]).121
(folio 182, end of side a), and in Parshas Acharei (folio 75a), and further in Parshas Vayigash (folio 210, end of side a), Shemos (folio 18a), Chukas (folio 181b), Va’eschanan (folio 267a), Haazinu (folio 293, end of side b).
These passages of the Zohar all expound “I clothe the heavens with blackness” in connection with the destruction of the Temple and the exile; the Kehot note says they are copied in Or HaTorah on that verse.


ועמ״ש בד״ה כי ההרים ימושו122123 בענין אם ישראל עושין תשובה נגאלין124 כו׳ ואגודתו על ארץ125 כו׳
And see what is written in the discourse beginning “For the mountains may depart,” on the subject of “If Israel do teshuvah, they are redeemed,” etc., and “He founded His band upon the earth,” etc.,
The text also refers to a discourse on “For the mountains may depart,” which deals with the teaching that if Israel do teshuvah they are redeemed, and with “His band upon the earth.”


מה שאין כן כו׳ ע״ש וז״ש [וזהו שכתוב] כאן שכדי להמשיך הלבוש על ידי המצות צריך להיות בתחלה בחינת קומי לך כו׳ דייקא.
which is not the case, etc.; see there. And this is what is said here: that in order to draw down the garment through the mitzvos, there must first be the level of “Arise for yourself,” etc., specifically.
The point for this maamar: to draw down the garment through the mitzvos, there must first be “Arise for yourself,” the ascent that brings acceptance of the yoke.


והנה רוח אייתי רוח ואמשיך רוח126 אם ישים אליו לבו127 כו׳. דהיינו כשיהיה קבלת עול מלכות שמים
Now, “a spirit brings a spirit and draws forth a spirit” if “he sets his heart to Him,” etc. That is, when there is acceptance of the yoke of the kingdom of Heaven (kabbalas ol),
“A spirit brings a spirit” only when a person sets his heart to G-d, that is, when he accepts the yoke of the kingdom of Heaven.


אזי יכול להמשיך מה שאין כן בפריקת עול אפילו אם מקיים כל המצות אינו ממשיך כלום (ועמ״ש על פסוק ועתה יגדל נא128129 וע״פ אסרי לגפן130 בענין כבס ביין לבושו)131
then he can draw [it] down; whereas with casting off the yoke, even if he fulfills all the mitzvos, he draws down nothing at all. (And see what is written on the verse “And now, I pray, let [it] be great,” and on the verse “Binding to the vine,” on the subject of “He washes his garment in wine.”)
With that acceptance, his mitzvos draw down the garment; with the yoke cast off, even keeping all the mitzvos draws down nothing. The text refers to two discourses where this is explained.


וזהו אשר קדשנו במצותיו וצונו שקדשנו בקדש העליון וצונו בהתחברות והתקשרות למצוה זו על נטילת ידים או להניח תפילין וכיוצא בהם שנתאחד עמהם בבחינת ביטול וקבלת עול והיינו על ידי קומי לך.
And this is [the meaning of] “Who has sanctified us with His commandments and commanded us”: “who has sanctified us” with the supernal holiness, “and commanded us” (vetzivanu) with joining and binding to this mitzvah, of washing the hands or of putting on tefillin and the like, so that we become one with them in a state of self-nullification (bittul) and accepting the yoke; and this is through “Arise for yourself.”
This is the meaning of the blessing “who has sanctified us with His commandments and commanded us.” “Sanctified” is with the supernal holiness, and “commanded” (vetzivanu) means joined: through a mitzvah such as washing the hands or tefillin we become one with it, in bittul and acceptance of the yoke.


וזהו פי׳ הברכה שקודם המצוה ברוך שנמשך בחי׳ הוי׳ אלהינו היינו בחינת תורה היא בחינת אברים הפנימי׳ [הפנימיות / הפנימית] ומלך העולם
And this is the meaning of the blessing that precedes a mitzvah: “Blessed” (baruch), that there be drawn down the level of “Havayah our G-d,” that is, the level of Torah, which is the level of the inner organs; and “King of the world”
The blessing’s words fit the two levels. “Blessed” (baruch) means drawing down; “Havayah our G-d” is the Torah, compared to the body’s inner organs.


היינו בחי׳ מעשה המצות שהם לבושין ובחי׳ אברים החיצונים שע״י המצות נמשך לבוש להיות מלך העולם. והיינו ע״י אשר קדשנו וצונו כו׳:
is the level of the performance of the mitzvos, which are garments, and the level of the outer limbs; for through the mitzvos a garment is drawn down, so that [He] be “King of the world.” And this is through “who has sanctified us and commanded us,” etc.
“King of the world” is the performance of the mitzvos, the garments and the outer limbs, through which G-d becomes King of the world. All this is achieved through “who has sanctified us and commanded us.”




Section 5 · ¶11
The dove caught in the rocks
11ד והנה כל הבחי׳ הללו נאמרו בזמן יציאת מצרים כשהיו ישראל בבחינת אחרי הוי׳ תלכו וכמ״ש לכתך אחרי במדבר132 שבבחינה זו נאמר קומי לך ולהיות רעיתי יפתי.
4. Now, all these levels were said at the time of the Exodus from Egypt, when Israel were at the level of “After Havayah you shall walk,” as it is written, “your going after Me in the wilderness”; of this level it was said, “Arise for yourself,” and to be “my beloved, my fair one.”
The fourth section returns to the verses. Everything said so far, “Arise for yourself,” “my beloved,” “my fair one,” belongs to the Exodus, when Israel followed G-d into the wilderness with open love.


אך בזמן שאין133 בה״מ [בית המקדש] קיים כתיב יונתי בחגוי הסלע בסתר המדרגה134 שכשהיונה היא בחגוי סלע
But at the time when the Holy Temple is not standing, it is written, “My dove, in the clefts of the rock, in the hidden place of the step”: for when the dove is in the clefts of a rock,
In exile, when the Temple is not standing, the verse “My dove in the clefts of the rock” applies. The image is a dove hiding in a crack in the rock.


דהיינו בין חקיקת הסלעים אי אפשר לה לפרוש כנפים לעוף שהכנפים נאחזים ונלכדים שם כך בזמן הגלות
that is, between the hollows cut into the rocks, it is impossible for her to spread [her] wings to fly, for the wings are caught and trapped there. So, in the time of exile,
Wedged between the rocks, the dove cannot spread its wings to fly; its wings are caught. The time of exile is like that.


הנה הכנפים הם האהבה והיראה דבלא רחימו ודחילו לא פרחא לעילא135 הן נאחזות ונלכדות בפח הגוף הגשמי שמתלבשות בו ונמשכות אחרי דאגת הפרנסה שהיא בחי׳ שעבוד מלכיות וגלות כו׳
the wings are love and awe, for “without love and awe it does not fly upward”; they are caught and trapped in the snare of the physical body in which they are enclothed, and are drawn after the worry of making a living, which is the level of subjugation to the kingdoms, and exile, etc.;
The soul’s wings are love and awe, for without them, as the Tikkunei Zohar says, divine service “does not fly upward.” In exile they are trapped in the physical body and drawn after worries over a livelihood, which is itself the subjugation of exile.


עמ״ש בד״ה מים רבים136137 כו׳ מי נח138 כו׳ בסתר המדרגה פירוש שאין האהבה ויראה בהתגלות לבו רק בחינת אהבה טבעית לבד המסותרת ומלובשת בלבוש שק139 וכו׳ וכמ״ש במ״א.140141
see what is written in the discourse beginning “Many waters, etc.,” [on] “the waters of Noach, etc.” “In the hidden place of the step” means that the love and awe are not revealed in his heart; there is only the level of natural love alone, which is hidden and clothed in a garment of sackcloth, etc., as is written elsewhere.
“In the hidden place of the step (madregah)” means that love and awe are hidden: the heart feels only the natural love that every Jew has, concealed and “clothed in sackcloth.” The text refers to another discourse, “Many waters,” on this theme.




Section 6 · ¶12–14
The soul as a mirror
12והעצה היעוצה לזה היא הראיני את מראיך142 וגו׳. והענין כי כנס״י [כנסת ישראל] נקראת מראה בפסוק מראות אלהים במראה אליו143 אתודע והוא כי הנה ענין המראה עד״מ הוא שמראה הצורה המסתכלת בה לפי שהוא מצופה גציפוי הכסף הידוע
And the counsel given for this is “Show me your appearance (mar’ayich), etc.” The matter is that the Congregation of Israel is called a mirror (mar’ah), in the verse “visions (mar’os) of G-d,” “in a vision (mar’ah) I make Myself known to him.” For the nature of a mirror, by way of analogy, is that it shows the form that looks into it, because it is coated with the well-known coating of silver;
The remedy for exile is “Show me your appearance (mar’ayich).” The maamar reads mar’ayich in the light of mar’ah, a mirror: in “visions (mar’os) of G-d” and “in a vision (mar’ah) I make Myself known,” it takes the Congregation of Israel to be called a mirror. A mirror shows the face that looks into it because of its silver backing.


ולכן היא מעכבת את הראיה מן העין הרואה שלא יראה מעבר לעבר כמו בזכוכית פשוטה רק מהפכת וחוזרת הראיה אל הרואה שרואה חזרת הראיה אליו.144
and therefore it holds back the sight from the seeing eye, so that it does not see through from side to side as with plain glass; rather, it turns back and returns the sight to the one seeing, so that he sees the return of the sight to himself.
The silver stops the sight from passing through, as it would through clear glass, and turns it back to the viewer. A mirror’s whole function is to return what reaches it.




13וזהו דוקא כשהיא מצופה ומכוסה בכיסוי וציפוי דק וקלוש כמו הכסף אבל כשהיא מכוסה בכיסוי עב וחשך לא יראה בה כלום ומעכבת את רהאיה לגמרי כך נקרא כנסת ישראל בחינת מראה
And this is specifically when it is coated and covered with a thin and fine covering and coating, like the silver; but when it is covered with a thick and dark covering, nothing at all will be seen in it, and it blocks the sight entirely. So too the Congregation of Israel is called the level of a mirror,
A mirror works only when its backing is thin and fine, like silver; a thick, dark covering blocks the sight completely, and nothing is reflected. The Congregation of Israel is called a mirror in this sense.


כי הירידה והתלבשות הנשמה בגוף לצורך עליה היא לחזור ממטה למעלה להתכלל באור ה׳ ולדבקה בו יתברך על ידי ירידה זו כמשל אור השמש כשנופל על הארץ מכה בכח וחוזר ועולה ממטה למעלה
for the descent and enclothing of the soul in the body is for the sake of an ascent: to return from below to above, to be included in the light of G-d and to cleave to Him, may He be blessed, through this descent. As in the analogy of the light of the sun: when it falls upon the earth it strikes with force, and returns and rises from below to above
The soul descends into the body for the sake of an ascent: to return upward and be absorbed in G-d’s light, rising through the very descent. It is like sunlight that strikes the ground with force and rebounds upward.


(ולכן אויר התחתון חם ביותר) כידוע. אך היינו כשאין הנשמה מלובשת בגוף כל כך אלא בצרכי עולם הזה המותרים שבנוגה
(and therefore the lower air is the hottest), as is known. But this is when the soul is not enclothed in the body so much, but only in the permitted needs of this world, which are of nogah;
That rebound is why the air near the ground is warmest. The soul “reflects” in this way only when its involvement with the body is limited to the permitted needs of this world, which belong to nogah, the intermediate realm that can be raised to holiness.


אבל אם נטמאה וירדה השלשה קליפות הטמאות לגמרי הרי היא אסורה וקשורה בהם ואינה יכולה לעלות וצריכה לתשובה לעורר רחמים רבים על ירידת ניצוץ אלהות כו׳.
but if it has become defiled and has descended into the three kelipos that are entirely impure, it is bound and tied up in them and cannot rise, and it needs teshuvah (return), to arouse great compassion over the descent of a spark of G-dliness, etc.
But if the soul has been defiled and has gone down into the three entirely impure kelipos, the realm of the forbidden, it is bound up in them like a mirror with a thick backing and cannot rise. It then needs teshuvah, which begins by arousing great compassion for the spark of G-dliness that has fallen so low.




14וזהו יונתי בחגוי הסלע145 שהיא אחוזה וקשורה בחריצי הסלעים ואינה יכולה לעורר את האהבה והיראה לעלות.
And this is [the meaning of] “My dove, in the clefts of the rock”: she is held and bound in the crevices of the rocks, and cannot arouse the love and the awe to rise.
Now the verse is applied: the dove “in the clefts of the rock” is the soul held fast in the crevices, unable to stir its love and awe to rise.


זאת העצה הראיני את מראיך שיזכור וישים אל לבו איך שהוא אינו אלא בבחינת מראה שירד רק לצורך עליה וחזרה.
This is the counsel: “Show me your appearance”: that he remember and take to heart how he is nothing but the level of a mirror, which descended only for the sake of ascent and return.
The counsel of “Show me your appearance” is that the person remember he is only a mirror: he came down into this world only in order to rise and return.




Section 7 · ¶15
The cry of teshuvah
15ועל ידי זה יעורר רחמים רבים על ירידת ניצוץ אלהות שבנפשו שירדה מאיגרא רמה146 כו׳.
And through this he will arouse great compassion over the descent of the spark of G-dliness in his soul, which descended “from a high roof,” etc.
Remembering this, the person feels great compassion for the spark of G-dliness in his soul, which fell, in the Talmud’s words, “from a high roof [to a deep pit].”


ויצעק אל147 ה׳ בצר לו ועל ידי זה נמשך מלמעלה למטה בחי׳ קולך ערב ומראיך נאוה148 קול הוא ענין המשכת התורה יהיה בבחינת עריבות ומתיקות יותר
And he will cry out to G-d in his distress; and through this there is drawn from above to below the level of “your voice is sweet and your appearance is comely.” “Voice” is the matter of drawing down the Torah: it will be in a state of greater pleasantness and sweetness,
He cries out to G-d from his distress, and in answer there is drawn down “your voice is sweet and your appearance is comely.” “Voice” is the Torah he learns: it becomes sweeter and more pleasing.


כי במקום שבעלי תשובה עומדין צדיקים גמורים אין יכולים לעמוד דמשכין ליה בחילא יתיר149 וכו׳.
for “in the place where ba’alei teshuvah stand, perfect tzaddikim cannot stand,” for “they draw it with greater strength,” etc.
This is because ba’alei teshuvah, those who return, stand where the perfectly righteous cannot, for, as the Zohar says, they draw themselves to G-d with greater strength.


ומראיך נאוה בחינת מצות שהן יפת י תהיינה בבחינת נאוה יותר כמאמר תשובה ומעשים טובים שעל ידי התשובה יהי׳ [יהיה] המעשים טובים שיהיו מאירים כמו שכתוב את האור
And “your appearance is comely” is the level of the mitzvos, which are “my fair one” (yafasi): they will be at the level of “comely” all the more, as the saying goes, “teshuvah and good deeds”: through teshuvah the deeds will be good, so that they shine, as it is written, “the light,
“Your appearance is comely” is the mitzvos, “my fair one”: they too become more beautiful. Through teshuvah the deeds become “good” in the sense of shining, as the light of creation was called “good.”


כי טוב150 וגו׳ (ועי׳ [ועיין] מענין יונתי בחגוי הסלע151 בזהר בפרשה לך לך) (דפ״ד ע״ב) ובפ׳ אחרי (דס״א ע״א).
that it was good, etc.” (And see on the subject of “My dove, in the clefts of the rock” in the Zohar, in the portion of Lech Lecha) (folio 84b), and in Parshas Acharei (folio 61a).
The verse is “G-d saw the light, that it was good.” The text then refers to the Zohar’s discussions of “My dove in the clefts of the rock” in Lech Lecha and in Acharei.


וההפרש שבין בחינת הראיני את מראיך שהוא בחי׳ אור חוזר לבחי׳ קומי לך שהוא גם כן העלאה ממטה למעלה להיות דביקת הנפש בשרשה שלמעלה אפשר
And as for the difference between the level of “Show me your appearance,” which is the level of returning light (or chozer), and the level of “Arise for yourself,” which is also an ascent from below to above, so that the soul cleave to its root above: is perhaps
The maamar now compares the two kinds of ascent. “Show me your appearance” is or chozer, returning light, like the mirror; “Arise for yourself” is also an ascent of the soul to its root. What, then, is the difference?


דהיינו כי קומי לך היינו כסדר המדרגות ממטה למעלה והיא מדרגת הצדיקים ההולכים לפני ה׳ ממדרגה למדרגה.
this: that “Arise for yourself” is in the order of the levels (madregos), from below to above, and this is the rank of the tzaddikim, who go before G-d from level to level.
The suggested answer: “Arise for yourself” is an orderly ascent, level by level, the path of the tzaddikim who “walk before G-d” and rise step by step.


אבל כשכנסת ישראל היא בסתר המדרגה אזי ההעלאה היא בבחינת ויצעקו אל152 ה׳ בצר להם
But when the Congregation of Israel is “in the hidden place of the step (madregah),” then the ascent is at the level of “They cried out to G-d in their distress,”
But when Israel is “in the hidden place of the step,” with no revealed level to climb from, the ascent is the cry from distress: “They cried out to G-d in their distress.”


שהוא בחינת תשובה בחילא יתיר וכנודע דתשובה אינו דוקא על עבירות אלא על הריחוק כו׳ ועמ״ש בד״ה שובה ישראל153154
which is the level of teshuvah, “with greater strength.” And as is known, teshuvah is not necessarily for transgressions, but for the distance, etc. And see what is written in the discourse beginning “Return, O Israel”:
That cry is teshuvah, which draws “with greater strength.” Teshuvah here is not only for sins; it is a return from distance from G-d. The text refers to the discourse “Return, O Israel.”


והנה יעקב אמר כסדר המדרגות כו׳ והנה סדר התשובה הוא שלא כסדר השתלשלות המדרגות כו׳
“Now, Yaakov said according to the order of the levels, etc.,” and “Now, the order of teshuvah is not in the order of the chain of descent (hishtalshelus) of the levels, etc.”;
The two lines quoted open sections 3 and 4 of that discourse: there “Yaakov” stands for the ascent in the order of the levels, the path of the tzaddikim who go from level to level, while teshuvah does not follow the order of the descending chain but leaps above it.


ע״ש ועמ״ש בד״ה אלה מסעי155 ממשל מרוצת המים כשיש דף המונע ומעכב מרוצתם והם בכחם בוקעים ועוברים על דבר המונעם
see there. And see what is written in the discourse beginning “These are the journeys,” from the analogy of the rushing of water: when there is a board that blocks and holds back their rush, and they, with their force, break through and pass over the thing that blocks them,
Another illustration comes from the discourse “These are the journeys”: water whose flow is blocked by a board gathers its force, breaks through and passes over the obstacle.


אזי תגדל מרוצתם ביתר שאת ויתר עז156 כו׳ ועד״ז יובן ענין הראיני את מראיך כו׳ ועמ״ש בד״ה וישב יעקב157158 בפי׳ ובקשתם משם159 כו׳
then their rush grows greater, with “excess of dignity and excess of power,” etc. And in the same way the matter of “Show me your appearance,” etc., will be understood. And see what is written in the discourse beginning “And Yaakov settled,” in the explanation of “And from there you will seek,” etc.
Having broken through, the water runs with more force than before, “with excess of dignity and excess of power.” So too the soul that was blocked in exile rises with greater force when it returns; the text also refers to a discourse on “And from there you will seek.”


ועמ״ש עוד מענין שנק׳ כנס״י [כנסת ישראל] מראה בפ׳ בראשית ע״פ אעשה לו עזר כנגדו160 ובפ׳ מקץ בד״ה ת״ר [תנו רבנן] מצות נר חנוכה יום ראשון161 כו׳ גבי ענין מראות הצובאות:162163164
And see what is written further on the subject of the Congregation of Israel being called a mirror, in Parshas Bereishis, on the verse “I will make him a helper opposite him,” and in Parshas Miketz, in the discourse beginning “Our Rabbis taught: the mitzvah of the Chanukah lamp, on the first day, etc.,” concerning “the mirrors of the women who assembled.”
Finally the text lists other places that explain why the Congregation of Israel is called a mirror: on “a helper opposite him” in Bereishis, and in a Chanukah discourse in Miketz, concerning the mirrors of the women who assembled at the Tent of Meeting.



In one’s avodah
In prayer, a person should contemplate that every level of the worlds is only a glow of G-d until his soul longs for G-d alone, and only then turn to Torah study and the mitzvos, doing them with acceptance of the yoke of Heaven. And when love and awe feel hidden and trapped by worries over a livelihood, he should remember that his soul is a mirror that came down only in order to return; this arouses compassion for the G-dly spark within him and a cry to G-d, the teshuvah that rises with greater strength.
Questions for discussion
	Why does the maamar say that “Israel is lower than the Torah” and also that Israel is “the source of the Torah”? How do the two levels of the soul resolve this?
	What does it mean that prayer must come before Torah study for the Torah to be “Torah lishmah”?
	Why does kingship need concealment, and how do mitzvos done without acceptance of the yoke fail to draw down the royal garment?
	How is the soul like a mirror, and what makes a mirror stop reflecting?
	Why can the cry of someone “in the hidden place of the step” achieve more than the orderly ascent of the righteous?

Sources and references
Notes
Paragraph 1
1יונתי בחגוי הסלע
The Kehot note first refers the reader to a note of the Rebbe printed earlier among the notes and references, at 19d.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, ד. המאמר הוא משבת פ׳ משפטים תקס״ו. חלק מהמאמר נמצא בס׳ מאמרי אדה״ז כתובים ח״ב ע׳ קטז. הנחת הר״פ נדפס באוה״ת שה״ש ע׳ שיב עם הגהות. עוד הנחה באוה״ת שה״ש ע׳ של, שלו. קיצורים למאמר זה נדפס באוה״ת שה״ש ע׳ שנג ואילך ושם חילוק הסעיפים שונה מהנדפס כאן. לסעי׳ א׳ — ראה סה״מ תרכ״ז [הוצאת תש״ס] ע׳ י ובמ״מ לשם.
2יונתי בחגוי הסלע
“My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance, let me hear your voice, for your voice is sweet and your appearance comely.” This is the verse the maamar sets out to explain, read here as Israel in exile.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יד.
3בשם ר׳ יוסי הגלילי
Rabbi Yose HaGelili applies the verse to the empires: “My dove in the clefts of the rock” is Israel hidden under the rule of the kingdoms. In the same passage “your voice is sweet” is Torah study and “your appearance comely” is good deeds, much as the maamar will later read “voice” as Torah and “appearance” as mitzvos.
Shir HaShirim Rabbah 2:14:5שיר השירים רבה ב׳:י״ד:ה׳
רַבִּי יוֹסֵי הַגְּלִילִי פָּתַר קְרָיָה בְּמַלְכֻיּוֹת, יוֹנָתִי בְּחַגְוֵי הַסֶּלַע, שֶׁחֲבוּיִין בְּסִתְרָן שֶׁל מַלְכֻיּוֹת. הַרְאִינִי אֶת מַרְאַיִךְ, זֶה הַתַּלְמוּד. הַשְׁמִיעִנִי אֶת קוֹלֵךְ, זֶה מַעֲשֶׂה הַטּוֹב. וּכְבָר נִמְנוּ פַּעַם אַחַת בְּבֵית עֲלִיַּת עָרִים בְּלוֹד וְאָמְרוּ מִי גָדוֹל הַתַּלְמוּד אוֹ הַמַּעֲשֶׂה, רַבִּי טַרְפוֹן אוֹמֵר גָּדוֹל הוּא הַמַּעֲשֶׂה, רַבִּי עֲקִיבָא אוֹמֵר גָּדוֹל הוּא הַתַּלְמוּד, נִמְנוּ וְגָמְרוּ גָּדוֹל הוּא הַתַּלְמוּד שֶׁמֵּבִיא לִידֵי מַעֲשֶׂה. כִּי קוֹלֵךְ עָרֵב, זֶה הַתַּלְמוּד. וּמַרְאֵיךְ נָאוֶה, זֶה מַעֲשֶׂה הַטּוֹב.
Rabbi Yosei HaGelili interpreted the verse regarding the kingdoms. “My dove, in the clefts of the rock,” as [Israel is] shadowed in the recesses of the kingdoms. “Show me your appearance,” this is [Torah] study. “Let me hear your voice,” this is a good deed. They already once voted in the house of Aliyat Arim in Lod and they said: ‘Which is greater, study or action?’ Rabbi Tarfon said: ‘Action is greater.’ Rabbi Akiva said: ‘Study is greater.’ They voted and concluded: Study is greater, as it engenders action. “For …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4מענין יונתי
Why were the matriarchs barren? Because the Holy One, blessed be He, longs for their prayer and their speech, as it says, “My dove in the clefts of the rock… show me your appearance, let me hear your voice.”
Bereshit Rabbah 45:4בראשית רבה מ״ה:ד׳
ויבא אל הגר ותהר - רבי לוי בר חייתא אמר: מביאה ראשונה נתעברה. אמר רבי אלעזר: לעולם אין האשה מתעברת מביאה ראשונה, והכתיב: ותהרין שתי בנות לוט מאביהן?! אמר רבי תנחומא: שלטו בעצמן והוציאו ערותן ונתעברו, כמביאה שניה. אמר רבי חנינא בן פזי: הקוצין הללו, אינן לא מתנכשין ולא נזרעים מאיליהן, הן יוצאים ומתמרים ועולים. החטים הללו, כמה צער וכמה יגיע, עד שלא יעלו. ולמה נתעקרו האמהות? ר׳ לוי משם רבי שילא דכפר תמרתא, ורבי חלבו בשם ר׳ יוחנן: שהקב״ה מתאוה לתפלתן ומתאוה לשיחתן, שנאמר (שיר ב): יונתי בחגוי הסלע. …
“He consorted with Hagar, and she conceived; she saw that she conceived, and her mistress was diminished in her eyes” (Genesis 16:4). “He consorted with Hagar, and she conceived” – Rabbi Levi bar Ḥayata said: She conceived from the initial act of intercourse. Rabbi Elazar said: A woman never conceives from her initial act of intercourse. But is it not written: “Lot’s two daughters conceived from their father”? (Genesis 19:36). Rabbi Tanḥuma said: They manipulated themselves, broke their hymens, and conceived as though it were from a second act of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5מענין יונתי
G-d calls Israel “My dove”: toward Him they are like an innocent dove, doing all that He decrees. The passage goes on to Israel at the Sea, with the Egyptians pursuing them.
Shemot Rabbah 21:5שמות רבה כ״א:ה׳
דבר אחר: מה תצעק אלי, הדא הוא דכתיב (שיר ב, יד): יונתי בחגוי הסלע. היה לומר: יונה בחגוי הסלע, ומהו שאמר יונתי? אלא אמר רבי יוחנן, אמר הקדוש ברוך הוא לישראל: יונתי, ראה מה כתיב (הושע ז, יא): ויהי אפרים כיונה פותה, אין לב, אמר הקדוש ברוך הוא: אצלי הם כיונה פותה, כל מה שאני גוזר עליהם עושים ושומעים לי, אבל אצל עובדי כוכבים, קשים הם כחיות, שנאמר (בראשית מט, ט): גור אריה יהודה. (שם שם, כז): בנימין זאב יטרף. (שם שם, יז): יהי דן נחש עלי דרך. לפיכך, הם …
That is what is written: “My dove in the cleft of the rock” (Song of Songs 2:14). It should have said “a dove in the cleft of the rock.” Why did it say “my dove?” It is as Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: “My dove.” See what is written: “Ephraim is like a foolish dove, with no understanding” (Hosea 7:11). The Holy One blessed be He said: To Me they are like a foolish dove; everything that I decree for them, they do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6כי הנה הסתיו עבר
“For behold, the winter is past, the rain has gone by and is gone.” The text quotes the beginning of the verse.
Song of Songs 2:11שיר השירים ב׳:י״א
כִּי־הִנֵּה הַסְּתָו עָבָר הַגֶּשֶׁם חָלַף הָלַךְ לוֹ:
For, lo, the winter is past, The rain is over and gone;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יא.
7כי הנה הסתיו עבר הגשם חלף
The Midrash: “The winter is past” is the four hundred years decreed upon our fathers in Egypt; “the rain has gone by” is the harshest part of the bondage, eighty-six years from the birth of Miriam. This is the reading of these verses as the time of the Exodus.
Shir HaShirim Rabbah 2:11:1שיר השירים רבה ב׳:י״א:א׳
כִּי הִנֵּה הַסְּתָו עָבָר, אֵלּוּ אַרְבַּע מֵאוֹת שָׁנָה שֶׁנִּגְזְרוּ עַל אֲבוֹתֵינוּ בְּמִצְרַיִם. הַגֶּשֶׁם חָלַף הָלַךְ לוֹ, אֵלּוּ מָאתַיִם וְעֶשֶׂר שָׁנִים, וְלֹא הוּא הַגֶּשֶׁם וְלֹא הוּא הַסְּתָו. אָמַר רַבִּי תַּנְחוּמָא עִקַּר טַרְחוּתָא מִטְרָא הוּא, כָּךְ עִקַּר שִׁעְבּוּדָן שֶׁל יִשְׂרָאֵל בְּמִצְרַיִם שְׁמוֹנִים וְשֵׁשׁ שָׁנִים הָיוּ מִשָּׁעָה שֶׁנּוֹלְדָה מִרְיָם [פרושה, שלכך נקרא שמה מרים, על שום שנאמר (שמות א, יד): וימררו את חייהם, כי מרים לשון מרור הוא].
“For, behold, the winter is past, the rain is over and gone” (Song of Songs 2:11). “For, behold, the winter is past,” these are the four hundred years that were decreed upon our ancestors in Egypt. “The rain is over and gone,” these are the two hundred and ten years. Is the rain not identical to the winter? Rabbi Tanḥuma said: The primary trouble [of the winter] is the rain. Similarly, the main enslavement of Israel was eighty-six years, from the time Miriam was born. vaymareru] their lives” (Exodus 1:14), …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8קומי לך
Rashi reads these verses as G-d’s call to Israel at the Exodus, spoken through Moshe and Aharon: “arise for yourself” means “bestir yourself,” and “the winter is past” is the four hundred years. He also notes the extra yud in the written form לכי, which the maamar will explain in its own way.
Rashi on Song of Songs 2:17–19רש"י על שיר השירים ב׳:י״ז-י״ט
עַד שֶׁיָּפוּחַ הַיּוֹם. מוּסָב לַמִּקְרָא שֶׁל מַעְלָה הֵימֶנּוּ: ”דּוֹדִי לִי וַאֲנִי לוֹ", עַד זְמָן שֶׁגָּרַם הֶעָוֹן וּשְׁזָפַתְנִי הַשֶּׁמֶשׁ כְּחֹם הַיּוֹם וְגָבַר הַשָּׁרָב: וְנָסוּ הַצְּלָלִים. חָטָאנוּ בָעֵגֶל, חָטָאנוּ בַמְרַגְּלִים. ”וְנָסוּ הַצְּלָלִים”, זְכֻיּוֹת הַמְגִנּוֹת עָלֵינוּ, פָּרַקְתִּי עֻלּוֹ: סֹב דְּמֵה לְךָ דוֹדִי. גָּרַמְתִּי לוֹ לְהִסְתַּלֵּק מֵעָלַי עַל הָרִים הַמֻּפְלָגִים מִמֶּנִּי: בָתֶר. לְשׁוֹן חֲלֻקָּה וְהַפְלָגָה:
Until the sun spreads. This refers to the preceding verse, “My beloved is mine, and I am his,” until the time that the iniquity caused the sun to darken me in the heat of the day, and the heat intensified. And the shadows flee. We sinned with the [golden] calf; we sinned with the spies, “and the shadows flee,” [i.e.,] the merits that protected us [disappeared because] we broke off His yoke. You turned away my beloved. I caused him to leave me on mountains which were far away from …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
9התאנה חנטה פגי׳ וגו׳ קומי לך רעיתי יפתי
“The fig tree has formed its green figs, and the vines in blossom give off fragrance; arise, my beloved, my fair one, and go.” The text quotes it with וגו׳, skipping the vines.
Song of Songs 2:13שיר השירים ב׳:י״ג
הַתְּאֵנָה חָנְטָה פַגֶּיהָ וְהַגְּפָנִים סְמָדַר נָתְנוּ רֵיחַ קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
The fig-tree putteth forth her green figs, And the vines in blossom give forth their fragrance. Arise, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יג.
Paragraph 2
10מפרנסין ישראל
There “I have likened you, my beloved” is read as “I have sustained you”: Israel sustain and are sustained, that is, they draw life-force and the Infinite Light into the worlds through Torah and mitzvos, as food draws life-force from the brain to the other limbs.
Kehot’s noteנסמן לעיל יא, ד.
Paragraph 3
11שלא כל הנשמה . . מלובשת בגוף האדם
According to the note, a passage of this discourse is quoted there.
Kehot’s noteקטע מובא באוה״ת פ׳ ראה ע׳ תשסב.
12מלאך בשליש עולם עומד
Expounding Yaakov’s ladder, the Midrash says that an angel is a third of the world, learning it from Daniel’s vision of an angel whose body was like tarshish. The maamar uses this to show how great the soul, which is higher than an angel, must be.
Bereshit Rabbah 68:12בראשית רבה ס״ח:י״ב
… מה החבל הזה, פחות מג׳ אין מפקיעין אותו, כך האבות, אין פחות מג׳. ר׳ ברכיה אמר: עולם, ושליש עולם הראה לו. עולים, אין פחות משנים. ויורדים, שנים. ומנין שהמלאך שלישו של עולם? שנאמר (דניאל י): וגויתו כתרשיש, ופניו כמראה ברק, ועיניו כלפידי אש, וזרועותיו ומרגלותיו כעין נחושת קלל. ר׳ חייא ורבי ינאי, חד אמר: עולים ויורדין בסולם. וחד אמר: עולים ויורדים ביעקב. מאן דאמר: עולים ויורדים בסולם, ניחא. ומאן דאמר: עולים ויורדים ביעקב, מעלים ומורידים בו, אפזים בו, קפזים בו, שונטים בו, שנאמר (ישעיה מט): ישראל אשר בך אתפאר, …
“He dreamed, and behold, a ladder was set on the earth, its top was reaching the heavens, and behold, the angels of G-d were ascending and descending on it” (Genesis 28:12). “He dreamed, and behold, a ladder” – Rabbi Abbahu said: The content of dreams has no effect.). There was a certain person who came before Rabbi Yosei bar Ḥalafta. He said to him: ‘I saw in my dream that they were saying to me: Go and inherit your father’s business in Cappadocia.’ He said to him: ‘Has your father …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פס״ח, יב. ע״ל האזינו ג׳ (עד, סע״ד). [כ].
13אלא קצת הארה מן הנשמה
There it is explained that this small glow is only nefesh, ruach and neshamah, and that it is the service that proceeds in order and gradation, in the mind and heart; the note adds vol. 2, p. 830, and many other places.
Kehot’s noteבהמשך תער״ב ח״א ע׳ קמב מבאר שזה בחי׳ נר״ן לבד והיא העבודה שבסדר והדרגה במוח ולב כו׳ ע״ש. וראה שם כרך ב ע׳ תתל ובכ״מ.
14אע״ג דאיהו לא חזי
Ravina: when a person is frightened though he sees nothing, “even though he does not see, his mazal sees”; the remedy is to recite the Shema. The maamar takes this mazal to be the higher part of the soul.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
15אין מזל לישראל
Rabbi Yochanan: “Israel has no mazal,” learned from “Do not be dismayed at the signs of the heavens.” So the mazal that “sees” cannot be a star.
Shabbat 156a:12–13שבת קנ״ו א:י״ב-י״ג
אִיתְּמַר, רַבִּי חֲנִינָא אוֹמֵר: מַזָּל מַחְכִּים, מַזָּל מַעֲשִׁיר, וְיֵשׁ מַזָּל לְיִשְׂרָאֵל. רַבִּי יוֹחָנָן אָמַר: אֵין מַזָּל לְיִשְׂרָאֵל. וְאַזְדָּא רַבִּי יוֹחָנָן לְטַעְמֵיהּ, דְּאָמַר רַבִּי יוֹחָנָן: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ אֶל דֶּרֶךְ הַגּוֹיִם אַל תִּלְמָדוּ וּמֵאוֹתוֹת הַשָּׁמַיִם אַל תֵּחָתּוּ כִּי יֵחַתּוּ הַגּוֹיִם מֵהֵמָּה״ — הֵם יֵחַתּוּ, וְלֹא יִשְׂרָאֵל. וְאַף רַב סָבַר אֵין מַזָּל לְיִשְׂרָאֵל, דְּאָמַר רַב יְהוּדָה אָמַר רַב: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? — שֶׁנֶּאֱמַר: ״וַיּוֹצֵא אוֹתוֹ הַחוּצָה״, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קנו, א. ראה סה״מ תרל״ג ע׳ רלט. בסה״מ תרנ״ח ע׳ קפ מציין ללקו״ת פ׳ האזינו עג סע״ב ”פי׳ שבחי׳ טל הוא למעלה משרש ומקור נש״י שמקורם הוא במזלות דונוצר ונקה”. וראה בסה״מ תרנ״ח ע׳ קט בשם הפע״ח דבחי׳ מזל הי״ג ונקה שהוא שרש נשמות ישראל שרשו גבוה ממזל ונוצר ע״ש. ראה לעיל פ׳ האזינו עא, ד ובמ״מ לשם.
16יזל מים מדליו
From Bilam’s blessing: “Water shall flow from his buckets.” The verb yizal shows that mazal means something that flows down.
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ז.
17ונוזלים מן לבנון
“A well of living waters, and streams flowing from Lebanon.” Nozlim, “flowing,” is from the same root as mazal.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, טו.
18לקשרה ולחברה בגוף
The text does not say “to give life,” since giving life comes from the level of nefesh; this is explained at length there.
Kehot’s noteאינו מזכיר ”להחיות” שזהו מצד בחי׳ נפש, ראה בארוכה בהמשך תער״ב ח״ג ע׳ א׳תד.
19בד״ה האזינו השמים
That discourse says the same: not all of the soul descends into the body, only a radiance of it; the soul and its source remain above and are called mazal, from nozel, the source from which influence flows down to the soul below, which is never wholly cut off from its root.
Kehot’s noteלעיל פ׳ האזינו עא, ד.
20ובד״ה ציון במשפט תפדה
That discourse, “Zion shall be redeemed with justice,” asks what ascent the soul gains by descending into a body, since souls already “arose in thought” before the world was created, and begins its answer from “the soul You placed within me is pure.”
Deuteronomy 1:1דברים א׳:א׳
אֵלֶּה הַדְּבָרִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־כׇּל־יִשְׂרָאֵל בְּעֵבֶר הַיַּרְדֵּן בַּמִּדְבָּר בָּעֲרָבָה מוֹל סוּף בֵּין־פָּארָן וּבֵין־תֹּפֶל וְלָבָן וַחֲצֵרֹת וְדִי זָהָב:
THESE ARE the words which Moses spoke unto all Israel beyond the Jordan; in the wilderness, in the Arabah, over against Suph, between Paran and Tophel, and Laban, and Hazeroth, and Di-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל דברים א, א.
21אלהי נשמה שנתת בי טהורה היא אתה בראתה
The Talmud gives this blessing for waking: “My G-d, the soul You placed within me is pure; You formed it in me, You breathed it into me….” The text quotes it as said in prayer, with “You created it” before “You formed it.”
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
22דלכאורה איפכא הוי ליה למימר
The note refers there on the question why the blessing calls the soul “pure” before “You created it”; that passage is quoted in Sefer HaMaamarim 5633.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳רנו. מובא בסה״מ תרל״ג ח״ב ע׳ שכז. וע׳ שעב. וראה גם סה״מ תרע״ח ע׳ שלז. המשך תער״ב ח״ג ע׳ א׳תד שיש ב׳ פי׳ א׳ דטהורה קאי על אצי׳ והב׳ שקאי על טהירו עילאה הוא בחי׳ אוא״ס שלפני הצמצום. וראה שם ע׳ א׳תו.
23בריאה הוא יש מאין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ן ר״פ בראשית.
24בריאה הוא יש מאין
Ramban explains that the holy tongue has only one word for bringing something out of nothing: bara, “created.” The maamar stresses the “something” this produces.
Ramban on Genesis 1:3–4רמב"ן על בראשית א׳:ג׳-ד׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר מִילַת אֲמִירָה בְּכָאן לְהוֹרוֹת עַל הַחֵפֶץ, כְּדֶרֶךְ ”מַה תֹּאמַר נַפְשְׁךָ וְאֶעֱשֶׂה לָּךְ" (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
25עד שלא נברא העולם היה הוא ושמו בלבד
At 1b the saying is examined: how can there be a “Name” before the world was created, when no one yet existed to call Him by it? The explanation begins from “the Holy One, blessed be He,” which means holy and set apart.
Kehot’s noteנסמן לעיל א, ב. ובפ׳ בהר מג, ב.
26עד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created, there were only the Holy One, blessed be He, and His great Name.” The soul above is likewise in a state of unity with G-d.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
27“And under His feet was like a work of sapphire brick, and like the very essence of the heavens for purity.” The text points to its explanation of this verse as the supernal purity.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בביאור ע״פ וכעצם השמים לטוהר לטהירו עילאה
There “the essence of the heavens” is the letters of the name מ״ה of Z’eir Anpin rising to the supernal purity (tehiru ila’ah), which according to Emek HaMelech is above Adam Kadmon, and according to the tradition of Rabbi Chaim Vital is Adam Kadmon itself.
Kehot’s noteתו״א עח, ג. וראה במ״מ לשם. וראה בהמשך תער״ב ח״ג ע׳ א׳תד.
29“Then Moshe and the children of Israel sang this song.” The text names the discourse on this verse.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
30בראשית בשביל ישראל
Rabbi Berechiah: heaven and earth were created only in the merit of Israel, for reishis is Israel, as it says, “Israel is holy to G-d, the first of its produce.” The same passage reads “He established a testimony in Yaakov” of heaven and earth.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteרש״י ורמב״ן ר״פ בראשית. וראה ב״ר פ״א, ד. ויק״ר פל״ו, ד. תנחומא כ״י [באבער] בראשית סי׳ ג. ובלקח טוב (שם). ובמדרש אגדה (שם). [כ].
31בראשית בשביל ישראל שנקראו ראשית
Rashi: this verse says “interpret me,” as the Sages did: the world was created for the sake of the Torah, called reishis, and for the sake of Israel, called reishis, as it says, “Israel is holy to G-d, the first of His produce.”
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
32אמרו בזהר תלת קשרין
The note cites this discourse for its observation that the Alter Rebbe seems always to have said “three knots,” since that wording appears in all the discourses, although the Zohar at 3:73a says “three levels.”
Kehot’s noteצ״ע דבזח״ג עג, א לא נאמר ג׳ קשרין, כ״א ג׳ דרגין כו׳ אמנם בודאי נמצא באיזה מקום בזהר או בתי׳ בל׳ ג׳ קשרין. וכפי הנראה אדה״ז אמר בכל פעם בל׳ ג׳ קשרין שכן נזכר הל׳ בכל הדרושים (ד״ה ובכן יתקדש תרנ״ז בהחלק שלא הועתק).
33תלת קשרין מתקשראן ישראל באורייתא ואורייתא בקוב״ה
The Zohar says: “Three levels are bound to one another: the Holy One, blessed be He, the Torah, and Israel,” each with a hidden and a revealed level. As the Kehot note observes, it says “levels” (dargin), not “knots.”
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
34ישראל עלו במחשבה
There the G-dly soul is described as truly a part of G-d above: “the souls of Israel arose in thought,” drawn from His thought and wisdom as a child is drawn from the father’s mind.
Kehot’s noteזח״ב (קיט, סע״א). ובזח״א (א, ב. כד, א). ובזח״ג (רכט, סע״ב. שו, ב). ובת״ז (ו, א. כג, ב. עט, ב. פ, א. צט, ב. ק, א. קב, ב. קסז, ב. [תז״ח קח, ד]). וע׳ בסש״ב ח״א רפ״ב. [כ].
35ישראל עלו במחשבה
In the Ra’aya Mehemna: “Israel arose in thought,” as the Name yud-hei-vav-hei. One of the places the Kehot note gives for this saying.
Zohar, Mishpatim 16:460–17:467ספר הזהר, משפטים ט״ז:ת״ס-י״ז:תס״ז
36ישראל עלו במחשבה
“Israel arose in thought to be created”: machshavah (thought) is read as chashav mah, in which the holy Name is found. Another of the places the Kehot note gives.
Zohar, Bereshit 17:193–18:204ספר הזהר, בראשית י״ז:קצ״ג-י״ח:ר״ד
and straightway the doors of seven palaces fly open. The first palace is the palace of love; the second, of fear; the third, of mercy; the fourth, of prophecy through the clear mirror; the fifth, of prophecy through the hazy mirror; the sixth, of righteousness; the seventh, of justice.1From here to razin t’mirin on 24b is a dissertation on the relation of prayer to the various Sefimth, involving much manipulation of Hebrew letters and vowel-points, and therefore unsuitable for translation.2The translation resumes on line 29 of the Hebrew text.
The Zohar; London, Soncino Press, 1933 (Public Domain)
37קדש ישראל לה׳
“Israel is holy to G-d, the first of its produce.” This verse is the source for Israel being called reishis.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
38כי בישראל יש ב׳ בחינות . . ראשית תבואתה . . הוא ראשית ומקור התורה
This passage is quoted there with the comment that the Torah is called “its produce” (tevuasah) because חטה, wheat, has the numerical value twenty-two, the twenty-two letters of the Torah.
Kehot’s noteמובא באוה״ת שה״ש כרך ג ע׳ תתקנח ומבאר: ”ר״ל שהתורה נקראת תבואתה חטה כ״ב אתוון דאורייתא”.
39שישראל הוא ראשית ומקור התורה
There it is noted that here reishis is explained as the source of the soul above, called mazla, which is above the Torah and therefore called “the first of its produce,” the Torah; whereas Torah Ohr 53c explains it as the soul in the body, in which “its produce” is sown.
Kehot’s noteמובא באוה״ת פ׳ שמות ע׳ עט, וכ׳ דכאן מפרש ראשית זהו מקור הנשמה שלמעלה הנק׳ מזלי׳ שהוא למעלה מהתורה ע״כ נק׳ ראשית לתבואתה שהיא התורה ובת״א נג, ג מבאר דקאי על הנשמה שבגוף שבה נזרע תבואתה . . ומבאר שיש לקיים ב׳ הענינים. בהמשך תער״ב ח״א ע׳ קמו ובח״ג ע׳ א׳תג מבאר בארוכה ענין שפעם מצינו דנש״י גבוהים במעלתן מן התורה. ופעם מצינו להיפך שהתורה גבהה מעלתה על נש״י.
40ומקור התורה
That passage explains that for the supernal will, which is above Chochmah (the drawing down of Keser), to be revealed in the lower will of a person, one must first fulfill “Make His will as your will.”
Kehot’s noteראה לקמן כו, ד.
41ויקם עדות ביעקב
“He established a testimony in Yaakov and placed a Torah in Israel.” The maamar reads it as the Torah being set in Israel and drawn from them.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
42הכל תלוי במזל אפילו ס״ת בהיכל
In the Idra Rabba Rabbi Elazar expounds “Everything depends on mazal, even a Torah scroll in the Heichal”: the precious thread of the beard on which all the hairs hang is called mazal, and a Torah scroll receives its ten holinesses only when it enters the Heichal.
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
43פי׳ היכל תשבע״פ
The note refers there for the Heichal as the Oral Torah.
Kehot’s noteראה אוה״ת בראשית כרך ז תתשעח, א ובמ״מ לשם.
44מבחינת מזלא
At the end of Acharei the Zohar says that Chesed joins the vav and the final hei, but the joining of yud with the upper hei “does not depend on Chesed; it depends on mazla,” and they never part.
Zohar, Achrei Mot 62:370–64:378ספר הזהר, אחרי מות ס״ב:ש״ע-ס״ד:שע״ח
45בפרדס בעה״כ ערך מזל
The Pardes is quoted there: Keser is called mazal because it is the source of influence that makes flow into all the Sefiros and combines them; as the mazal is supreme, so this is supreme over all of Atzilus.
Kehot’s noteהלשון נעתק באוה״ת בראשית כרך ד תשנו, ב: ”הכתר נק׳ מזל ע״ש והטעם כי הוא המשפיע ומזיל ומרכיב לכל הספירות וכמו שהמזל הוא עליון כן זה עליון לכל האצי׳ עכ״ל”.
46וערך זכות
The note refers there for the Pardes’s entry “zechus.”
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ מד ואילך.
47בהמשך תער״ב ח״ג ע׳ א׳תה מבאר
Quoted in the note: the soul enclothed in the body is a created being, with limitation, and its joining to the Infinite Light, which has no limitation (“the Holy One, blessed be He”), is through the Torah.
Kehot’s note”שהנשמה המלובשת בגוף שהיא בחי׳ נברא ובע״ג וכדי שתתחבר לאוא״ס הבלתי בע״ג שזהו בחי׳ קוב״ה זהו ע״י התורה”. ע״ש בארוכה. וראה גם שם בח״א ע׳ קמג.
48ובזהר ס״פ אחרי (דע״ז ב׳)
It summarizes the Zohar there: the union of vav and hei is through Chesed (“If a man takes his sister, it is Chesed”), but the joining of yud and hei does not depend on Chesed; it depends on mazla.
Kehot’s note”דיחוד ו״ה הוא ע״י החסד ואיש כי יקח אחותו חסד הוא, אך יחוד י״ה לא תלייה חיבורא דלהון בחסד אלא במזלא תליא” — ביאוה״ז להצ״צ כרך א ע׳ מד. ונזכר לעיל פ׳ מטות פו, ב. שמע״צ צ, ב.
49“Streams flowing from Lebanon”: nozlim is from the same root as mazal, the supernal flow that is the root of the souls.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
50תפלה הוא מלשון התחברות
In the discourse “Who will make you like a brother to me” (79d), the cherubim rise to Atzilus, where He and His life-forces and His vessels are one, “and therefore tefillah is an expression of joining, as in naftulei (‘wrestlings’).”
Kehot’s noteראה תו״א עט, ד.
51התפלה היא סולם מוצב ארצה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א בהשמטות רסו, ב.
52סולם מוצב ארצה
In the Ra’aya Mehemna printed in the addenda (hashmatos) to Part I, the place the Kehot note gives: “And he dreamed, and behold a ladder: this is prayer. Set on the earth: for people pray it on earth… and it reaches heaven.”
Zohar, Addenda, Volume I 50:362–373ספר הזהר, תוספות, כרך א נ׳:שס״ב-שע״ג
53סולם מוצב ארצה וראשו מגיע השמימה
Yaakov’s dream: “a ladder set on the earth, whose top reached heavenward, and angels of G-d were going up and down on it.” The maamar applies the image to prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54עד שמגיע לק״ש
According to the note, this passage is quoted there.
Kehot’s noteמובא באוה״ת ויקרא כרך א ע׳ פט.
55שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar reads each phrase as a stage of the ascent.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56צדיקים יושבין ונהנין
Rav: in the World to Come there is no eating or drinking; rather, the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The maamar notes that even this is only a radiance.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
57ואהבת את ה״א
“And you shall love Havayah your G-d with all your heart and with all your soul and with all your might.” The text also quotes “with all your heart and with all your soul” from this verse.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
58ואהבת מלשון אבה
In Nasso, too, ahavah is explained from avah, will: the intent is that a person’s will and desire be directed to G-d, which is why loving G-d is written first.
Kehot’s noteראה לעיל פ׳ נשא כו, ב וש״נ. בלק עא, ב. פח, ד. ואתחנן ט, ב. תו״א לב, ג.
Paragraph 6
59אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The maamar uses it for the soul’s ascent in prayer.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
60ודברת בם
“And you shall teach them to your children and speak of them.” In the Shema this follows the love of G-d, as Torah study follows prayer.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ודברת . . מלשון ידבר עמים
The note refers there for vedibarta as related to yadber, leading.
Kehot’s noteראה אוה״ת בשלח ע׳ תרנב.
62ידבר עמים
“He subdues peoples under us.” The maamar takes yadber in the sense of leading and drawing, and reads vedibarta the same way.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אורייתא מחכמה נפקת
“The Torah comes forth from supernal Chochmah”; other opinions there say from Binah, or from both. The second place the Kehot note gives.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
64וכולם בחכמה עשית
“How many are Your works, G-d; You made them all with wisdom.” Even the physical world is made through Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אורייתא מחכ׳ נפקת
“The Torah comes forth from Chochmah,” from the place called “holy,” and Chochmah comes forth from the place called “holy of holies.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
Paragraph 7
66אם ישים אליו לבו
“If He sets His heart to him, He gathers to Himself his spirit and his breath.” The Zohar (2:162b) gives this verse as the sign for “spirit brings spirit,” and the maamar reads it as a person setting his heart to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
67רוח אייתי רוח ואמשיך רוח
“All things of the world depend only on will (re’usa): a spirit draws a spirit and brings a spirit,” with “if he sets his heart to Him” as its sign; this follows a discussion of “and you shall love” with all your heart, soul and might.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
68לעשות את כל דברי התורה הזאת
“Set your hearts to all the words… that you command your children to take care to do all the words of this Torah.” The maamar reads la’asos as making the Torah.
Deuteronomy 32:46דברים ל״ב:מ״ו
וַיֹּאמֶר אֲלֵהֶם שִׂימוּ לְבַבְכֶם לְכׇל־הַדְּבָרִים אֲשֶׁר אָנֹכִי מֵעִיד בָּכֶם הַיּוֹם אֲשֶׁר תְּצַוֻּם אֶת־בְּנֵיכֶם לִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
he said unto them: ‘Set your heart unto all the words wherewith I testify against you this day; that ye may charge your children therewith to observe to do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, מו.
69בד״ה שיר השירים
There “for your love is better than wine” is the revelation of His very being and essence, drawn through Torah and mitzvos: the level of “Song of Songs,” the revelation of His great Name.
Kehot’s noteלעיל ב, א.
70שיר השירים
“The Song of Songs, which is Solomon’s.” The text names the discourse that begins with this verse.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ובד״ה השמים כסאי
the passage shares nothing with the note
Kehot’s noteתו״א פ׳ בראשית.
72השמים כסאי
“The heavens are My throne and the earth My footstool.” The text names the discourse on this verse.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ובד״ה תורה צוה לנו משה
the passage shares nothing with the note
Kehot’s noteלעיל פ׳ ברכה.
74תורה צוה לנו משה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The text names the discourse on this verse.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75א״ת בניך אלא בוניך
Rabbi Elazar in the name of Rabbi Chanina: Torah scholars increase peace in the world, as it says, “All your children (banayich) shall be taught of G-d”; do not read “your children” but “your builders” (bonayich).
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
Paragraph 8
76קומי לך
“Arise, my beloved, my fair one, and go”: the first “go” is written לכי and read לך. The maamar builds on both forms.
Song of Songs 2:13שיר השירים ב׳:י״ג
הַתְּאֵנָה חָנְטָה פַגֶּיהָ וְהַגְּפָנִים סְמָדַר נָתְנוּ רֵיחַ קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
The fig-tree putteth forth her green figs, And the vines in blossom give forth their fragrance. Arise, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יג.
77לכו לחמו בלחמי
Wisdom’s invitation: “Come, eat of my bread and drink of the wine I have mixed.” The Torah is the soul’s bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
78אם ישים אליו לבו
“If He sets His heart to him.” As above, the maamar reads it as a person setting his heart to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ע״פ אלה מסעי
That discourse asks why “Moshe wrote their goings forth according to their journeys” but then “these are their journeys according to their goings forth”; it reads the second as the ascent from below to above, up to the soul’s source.
Kehot’s noteלקו״ת פ׳ מסעי.
80אלה מסעי בנ״י
“These are the journeys of the children of Israel, who went out of the land of Egypt.” The text names the discourse on this verse.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ואלה מסעיהם למוצאיהם
“And these are their journeys according to their goings forth.” The part of that discourse the text points to.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
82מצוה . . מצות המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאסתר (ג, ג). ובזח״ג (קעה, ב). [כ].
83מצות המלך
The king’s servants ask Mordechai, “Why do you transgress the king’s command (mitzvas hamelech)?” Here a mitzvah is plainly a king’s command.
Esther 3:3אסתר ג׳:ג׳
וַיֹּאמְרוּ עַבְדֵי הַמֶּלֶךְ אֲשֶׁר־בְּשַׁעַר הַמֶּלֶךְ לְמׇרְדֳּכָי מַדּוּעַ אַתָּה עוֹבֵר אֵת מִצְוַת הַמֶּלֶךְ:
Then the king’s servants, that were in the king’s gate, said unto Mordecai: ‘Why transgressest thou the king’s commandment?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84יצא דבר מלכות מלפניו
“If it please the king, let a royal word go forth from before him.” The text uses the phrase for a king’s decree.
Esther 1:19אסתר א׳:י״ט
אִם־עַל־הַמֶּלֶךְ טוֹב יֵצֵא דְבַר־מַלְכוּת מִלְּפָנָיו וְיִכָּתֵב בְּדָתֵי פָרַס־וּמָדַי וְלֹא יַעֲבוֹר אֲשֶׁר לֹא־תָבוֹא וַשְׁתִּי לִפְנֵי הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ וּמַלְכוּתָהּ יִתֵּן הַמֶּלֶךְ לִרְעוּתָהּ הַטּוֹבָה מִמֶּנָּה:
If it please the king, let there go forth a royal commandment from him, and let it be written among the laws of the Persians and the Medes, that it be not altered, that Vashti come no more before king Ahasuerus, and that the king give her royal estate unto another that is better than she.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
85יביאו לבוש מלכות
Haman’s advice: “Let them bring a royal garment which the king has worn.” Kingship is expressed through a garment.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
86ה׳ מלך גאות לבש
“G-d reigns; He is clothed in majesty, G-d is clothed, He has girded Himself with strength.” Reigning is described as being clothed.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
87ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see.” The full revelation of the time to come.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
88כי שמים כעשן נמלחו
“For the heavens shall vanish like smoke, and the earth shall wear out like a garment.” The present heavens and earth will not stand before the revelation.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ו.
89השמים החדשים
“For as the new heavens and the new earth that I make stand before Me.” The maamar stresses “I.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב. סד״ה את שבתותי תשמרו:
90שאין מלך בלא עם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפדר״א (פ״ג). [כ].
91שאין מלך בלא עם
The Torah answers G-d’s counsel about creating the world: if there is no host and no camp for the King, over whom will He reign, and if there is no people to praise the King, where is His glory? The maamar cites this as “there is no king without a people.”
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
… בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ יוֹעֲצִים, שֶׁנֶּאֱמַר (דה״א כז, לב): ״וִיהוֹנָתָן דּוֹד דָּוִיד יוֹעֵץ אִישׁ מֵבִין וְסוֹפֵר הוּא״. וּלְמַלְכוּת בֵּית דָּוִד הָיוּ לוֹ יוֹעֲצִים, וּשְׁאָר כָּל אָדָם עַל כַּמָּה וְכַמָּה שֶׁהִיא טוֹבָה לָהֶם, שֶׁנֶּאֱמַר (משלי יב, טו): ״וְשֹׁמֵעַ לְעֵצָה חָכָם״. וְכָתוּב אֶחָד אוֹמֵר (משלי יא, יד): ״וּתְשׁוּעָה בְּרֹב יוֹעֵץ״.
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
92הוד והדר לבשת
“G-d my G-d, You are very great; You have clothed Yourself in glory and splendor.” The beautiful garments that the mitzvos make.
Psalms 104:1תהילים ק״ד:א׳
בָּרְכִי נַפְשִׁי אֶת־ה׳ ה׳ אֱלֹקַי גָּדַלְתָּ מְּאֹד הוֹד וְהָדָר לָבָשְׁתָּ:
Bless the L-RD, O my soul. O L-RD my G-d, Thou art very great; Thou art clothed with glory and majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, א.
93בד״ה תקעו בחדש שופר
There “G-d reigns; He is clothed in majesty” means that He clothed Himself in the trait of majesty to be King, and the blessing before each mitzvah is explained: the drawing down from the supernal will so that He be “Havayah our G-d” and “King of the world” follows “who has sanctified us with His commandments.”
Kehot’s noteלעיל דרושים לר״ה נג, ד ואילך.
94תקעו בחדש שופר
“Sound the shofar at the New Moon.” The text names the Rosh Hashanah discourse on this verse.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95בד״ה בשעה שהקדימו
There “we will do” is the drawing down of His will to be King of the world through the performance of the mitzvos (“who has sanctified us with His commandments”), and it comes before “we will hear,” which is bittul of one’s very existence before Him.
Kehot’s noteלעיל פ׳ במדבר יג, ד.
96בשעה שהקדימו ישראל נעשה לנשמע
When Israel put “we will do” before “we will hear,” a heavenly voice asked who revealed to them the secret used by the ministering angels, of whom it says “who do His word, hearkening to the voice of His word”: first doing, then hearing.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
97עושי דברו
“Bless G-d, His angels, mighty in strength, who do His word, hearkening to the voice of His word.”
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בד״ה יביאו לבוש מלכות
There (90c) “Let them bring a royal garment” is the trait of majesty that draws down His kingship, and “let them bring” shows that it depends on an arousal from below: the Infinite Light shines openly in the things with which the mitzvos are done.
Kehot’s noteתו״א מג״א צ, ג.
99סד״ה ועשית בגדי קדש
There even the plain performance of the practical mitzvos by all Israel, from hidden natural love alone, draws down a supernal garment, a royal garment, through wholehearted acceptance of the yoke of Heaven (“You shall set a king over you”).
Kehot’s noteתו״א פב, ד.
100ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for splendor.” The text names the discourse on this verse.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101בפסוק ואלה המשפטים
There (“Six years he shall serve”) the “days” are garments made for the soul from Torah and mitzvos each day, through which it can enjoy the radiance of the Shechinah; a day without a mitzvah leaves the garment lacking.
Kehot’s noteתו״א עה, ד.
102ואלה המשפטים
“And these are the ordinances that you shall set before them.” The text names the discourse on this verse.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103שש שנים יעבוד
“If you acquire a Hebrew servant, six years he shall serve.” The part of that discourse that speaks of the soul’s garments.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104וסד״ה לא תהיה משכלה
There “your days” are the garments, which it is up to you to make, and “the number (mispar) of your days” is the light within those days, which G-d promises to fill.
Kehot’s noteתו״א עט, ג.
105לא תהיה משכלה כו׳ את מספר ימיך אמלא
“None shall miscarry or be barren in your land; the number of your days I will fill.” The text names the discourse on this verse.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ובפ׳ חיי שרה בד״ה להבין משארז״ל
There it is asked: the purpose of teshuvah and good deeds is that they become garments for the soul, so that it can enjoy the radiance of the Shechinah in the World to Come; why, then, is one hour of them in this world better than all the life of the World to Come?
Kehot’s noteתו״א טז, א.
107יפה שעה אחת בתשובה ומעשים טובים
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The text names the discourse that explains this saying.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
108אלביש שמים קדרות
“I clothe the heavens with blackness, and make sackcloth their covering.” The maamar reads “heavens” as the emotive attributes and the “blackness” as the light given over to the other side.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג.
109אלביש שמים קדרות
On the verse “I clothe the heavens with blackness”: from the day the Temple was destroyed, the heavens have not stood in their light, for blessings rest only where male and female are found together.
Zohar, Vayeshev 5:57–68ספר הזהר, וישב ה׳:נ״ז-ס״ח
According to another interpretation, the words, “so marred was his visage unlike that of a man” are illustrated by the verse: “I clothe the heavens with blackness, and I make sackcloth their covering” (Ibid. 50, 3). For after the Temple was destroyed the heavens did not retain their former illumination.
The Zohar; London, Soncino Press, 1933 (Public Domain)
110אלביש שמים קדרות
When the Temple was burned and the people exiled, “the heavens donned blackness”; then the supernal hei draws springs to the sitra achra, and blessings are not found.
Zohar, Achrei Mot 54:332–56:340ספר הזהר, אחרי מות נ״ד:של״ב-נ״ו:ש״מ
1The first 18 lines of the Hebrew text are not found in our translation.THE NAKEDNESS OF THY FATHER’S WIFE SHALT THOU NOT UNCOVER. Who is meant by thy father’s wife? Said R. Simeon: ‘We have learnt: As long as the Matrona is with the King and giveth suck to thee, she is called “thy mother”. Now, however, that she is banished with thee and is removed from the King, she is called “thy father’s wife”. She is his wife, because he has not divorced her, although she is in exile. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
111אלביש שמים קדרות
Over the Shechinah’s exile, with the sitra achra ruling over the Holy Land, even heaven and earth mourned, as it says, “I clothe the heavens with blackness.”
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
The celestial angels all raised their voices in lamentation, as it says: “Behold, the angels cry without; the angels of peace weep bitterly” (Is. 33, 7). The sun and the moon mourned and their light was darkened, as we read: “The sun shall be darkened in his going forth, etc.” (Ibid. 13, 10). For what reason? Because the other side had obtained sway over the Holy Land.
The Zohar; London, Soncino Press, 1933 (Public Domain)
112אלביש שמים קדרות
When the Master is sorrowful, even the angels of peace weep bitterly; and of those below it is written, “I clothe the heavens with blackness and make sackcloth their covering.”
Zohar, Shemot 39:310–42:322ספר הזהר, שמות ל״ט:ש״י-מ״ב:שכ״ב
R. Judah once visited R. Eleazar. He found him sitting deep in thought, his hand pressed to his mouth in sadness. ‘What are you thinking about?’ he asked. R. Eleazar replied: ‘It says “In the light of the king’s countenance there is life” (Prov. 16, 15), but if our Master is cast down in spirit, and even sighing and weeping, what can his ministers do but follow His example? Therefore it is written, “Behold, their valiant ones (angels) cry without, the angels of peace weep bitterly” (Is. 33, 7). Why …
The Zohar; London, Soncino Press, 1933 (Public Domain)
113אלביש שמים קדרות
On the lament over “the virgin of Israel”: on her account the right arm was broken and the “body,” the sun, was darkened, as it says, “I clothe the heavens with blackness”; the same pattern is then seen in the death of Miriam.
Zohar, Chukat 6:35–43ספר הזהר, חקת ו׳:ל״ה-מ״ג
Then the right hand was broken, as it says, “Let Aaron be gathered to his people”, and finally the sun was darkened, when G-d said to Moses, “And die in the mountain”, etc.
The Zohar; London, Soncino Press, 1933 (Public Domain)
114אלביש שמים קדרות
From the day Israel were exiled from their land, there has been no joy before the Holy One, blessed be He, as it says, “I clothe the heavens with blackness.”
Zohar, Vaetchanan 20:134–21:142ספר הזהר, ואתחנן כ׳:קל״ד-כ״א:קמ״ב
Since the day that Israel were banished from their land there has been no joy before the Holy One, blessed be He. Therefore because of the love which G-d shows to Israel it is written, “thou shalt love the L-rd thy G-d”, which means that man should bind himself to Him with very strong love, and that all service performed by man to G-d should be with love, since there is no service like the love of the Holy One, blessed be He.’ R. Abba said: ‘These words are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
115אלביש שמים קדרות
In the Idra Zuta: “He cast down from heaven to earth the glory of Israel,” because it is written, “I clothe the heavens with blackness.”
Zohar, Idra Zuta 31:134–32:144ספר הזהר, האדרא זוטא ל״א:קל״ד-ל״ב:קמ״ד
116חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
117חסד דרועא ימינא
In Elijah’s opening prayer (Pesach Eliyahu): “Chesed is the right arm, Gevurah the left arm,” and so on through the Sefiros.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
118זה לעומת זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקהלת (ז, יד). [כ].
119זה לעומת זה
“G-d has made the one opposite the other.” In Chassidus this is the source for holiness and the other side corresponding to each other.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ואני בתוך כו׳
“And I was in the midst of the exile, by the river Kevar.” The text quotes the first words; the maamar applies them to Divine light enclothed among the kelipos in exile.
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, א.
121ועיין בזהר בפ׳ וישב . . האזינו רצ״ג סע״ב
According to the note, all these Zohar passages are copied there, on the verse “I clothe the heavens with blackness.”
Kehot’s noteנעתקו באוה״ת נ״ך כרך ב ע׳ תתח ואילך על הפסוק אלביש שמים.
122בד״ה כי ההרים ימושו
There, explaining “If Israel do teshuvah,” the discourse speaks of the “great compassion” mentioned just before “For the mountains may depart”: G-d’s compassion extends to all, since all are infinitely far from Him.
Kehot’s noteלעיל תצא מ, ד.
123כי ההרים ימושו
“For the mountains may depart and the hills be removed, but My kindness shall not depart from you.” The text names the discourse on this verse.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124אם ישראל עושין תשובה נגאלין
Rabbi Eliezer: “If Israel do teshuvah, they are redeemed; and if not, they are not redeemed.”
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
125ואגודתו על ארץ
“Who builds His upper chambers in the heavens and has founded His band upon the earth.”
Amos 9:6עמוס ט׳:ו׳
הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָו וַאֲגֻדָּתוֹ עַל־אֶרֶץ יְסָדָהּ הַקֹּרֵא לְמֵי־הַיָּם וַיִּשְׁפְּכֵם עַל־פְּנֵי הָאָרֶץ ה׳ שְׁמוֹ:
It is He that buildeth His upper chambers in the heaven, And hath founded His vault upon the earth; He that calleth for the waters of the sea, And poureth them out upon the face of the earth; The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126רוח אייתי רוח ואמשיך רוח
“All things of the world depend only on will: a spirit draws a spirit and brings a spirit,” with “if he sets his heart to Him” as its sign.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
127אם ישים אליו לבו
“If He sets His heart to him.” The maamar reads it as a person setting his heart to G-d, in acceptance of His yoke.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ע״פ ועתה יגדל נא
There Ado-nai is His kingship, the doing of the mitzvos as the King’s commands, and “the power of Ado-nai” is the Infinite Light that encompasses all worlds, drawn down through accepting His kingship in performing the mitzvos.
Kehot’s noteלעיל שלח לט, א.
129ועתה יגדל נא
Moshe’s prayer after the spies: “And now, I pray, let the power of my L-rd be great.” The text names the discourse on this verse.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130וע״פ אסרי לגפן
There “Binding his foal to the vine” is explained through the levels of “vine” and “wine” discussed in that discourse, as referring to the days of Mashiach, when the level of “man” will be completed.
Kehot’s noteתו״א מו, ג.
131אסרי לגפן בענין כבס ביין לבושו
Yaakov’s blessing of Yehudah: “Binding his foal to the vine… he washes his garment in wine.” The text names the discourse that explains this verse.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
132לכתך אחרי במדבר
“I remember for you the kindness of your youth… your going after Me in the wilderness, in a land not sown.”
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
133אך בזמן שאין בהמ״ק קיים
The note refers there in connection with this passage on the time when the Temple is not standing.
Kehot’s noteראה אוה״ת שה״ש ע׳ עז.
134יונתי בחגוי הסלע בסתר המדרגה
The opening verse, now explained as the state of exile.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135דבלא רחימו ודחילו לא פרחא לעילא
In Tikkun 10: “The Torah without fear and love does not fly upward.” Love and awe are the wings of divine service.
Tikkunei Zohar 25b:11–13תקוני הזהר כ״ה ב:י״א-י״ג
דחכמה ובינה אינון. *נסתרות במוחא ולבא ברחימו ודחילו. ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא.
Constantinople, 1740 (CC-BY-NC)
136בד״ה מים רבים
That discourse (8c) calls the toil and worry of earning a living “many waters” and “the waters of Noach,” which cannot quench the soul’s love, and through which the soul is in fact raised.
Kehot’s noteתו״א ח, ג ואילך.
137מים רבים
“Many waters cannot quench the love.” The text names the discourse on this verse.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138מי נח
“For this is as the waters of Noach to Me.” Part of the discourse the text refers to.
Isaiah 54:9ישעיהו נ״ד:ט׳
כִּי־מֵי נֹחַ זֹאת לִי אֲשֶׁר נִשְׁבַּעְתִּי מֵעֲבֹר מֵי־נֹחַ עוֹד עַל־הָאָרֶץ כֵּן נִשְׁבַּעְתִּי מִקְּצֹף עָלַיִךְ וּמִגְּעׇר־בָּךְ:
For this is as the waters of Noah unto Me; for as I have sworn that the waters of Noah should no more go over the earth, so have I sworn that I would not be wroth with thee, nor rebuke thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139בלבוש שק
“For none may enter the king’s gate clothed in sackcloth.” The hidden love is “clothed in sackcloth,” covered over.
Esther 4:2אסתר ד׳:ב׳
וַיָּבוֹא עַד לִפְנֵי שַׁעַר־הַמֶּלֶךְ כִּי אֵין לָבוֹא אֶל־שַׁעַר הַמֶּלֶךְ בִּלְבוּשׁ שָׂק:
and he came even before the king’s gate; for none might enter within the king’s gate clothed with sackcloth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140דבלא דו״ר לא פרחא לעילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״י.
141אחרי הוי׳ תלכו
“After Havayah your G-d you shall walk, and Him you shall fear.” The state of Israel at the Exodus.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
142הראיני את מראיך
“Show me your appearance, let me hear your voice.” The maamar reads “appearance” as the soul becoming a mirror.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143במראה אליו
“If there be a prophet among you, I G-d make Myself known to him in a vision.” Here too mar’ah is read as “mirror.”
Numbers 12:6במדבר י״ב:ו׳
וַיֹּאמֶר שִׁמְעוּ־נָא דְבָרָי אִם־יִהְיֶה נְבִיאֲכֶם ה׳ בַּמַּרְאָה אֵלָיו אֶתְוַדָּע בַּחֲלוֹם אֲדַבֶּר־בּוֹ:
And He said: ‘Hear now My words: if there be a prophet among you, I the L-RD do make Myself known unto him in a vision, I do speak with him in a dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ו.
144מראות אלקים
“The heavens were opened, and I saw visions of G-d.” The maamar reads mar’os as “mirrors.”
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, א.
Paragraph 14
145יונתי בחגוי הסלע
“My dove, in the clefts of the rock… show me your appearance.” Both halves of the verse are now applied to the soul in exile.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
146מאיגרא רמה
When Rebbi reached the verse “He cast down from heaven to earth” in Eichah, the scroll fell from his hand and he said, “From a high roof to a deep pit.” The maamar applies it to the spark of G-dliness in the soul.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
147ויצעק אל ה׳ בצר לו
“Then they cried out to G-d in their distress; He saved them from their straits.” The Kehot note also cites it for “he will cry out to G-d in his distress.”
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קז, ו.
148קולך ערב ומראיך נאוה
The end of the opening verse: “for your voice is sweet and your appearance comely.” The maamar reads “voice” as Torah and “appearance” as mitzvos.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149דמשכין לי׳ בחילא יתיר
Rabbi Yose: perfect tzaddikim may not stand in the place of ba’alei teshuvah, because ba’alei teshuvah are closer to the King and draw themselves with greater desire of the heart and with great strength to come near the King.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
150את האור כי טוב
“And G-d saw the light, that it was good.” Good deeds are “good” in the sense of shining.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
151יונתי בחגוי הסלע
Rabbi Yose: “My dove” is the Congregation of Israel, which never leaves the Holy One, blessed be He; “the clefts of the rock” are Torah scholars, who have no rest in this world; and “your voice is sweet,” for no voice is heard above except the voice of those who toil in Torah.
Zohar, Achrei Mot 12:86–14:94ספר הזהר, אחרי מות י״ב:פ״ו-י״ד:צ״ד
R. Jose took as his text the verse: “O my dove that art in the clefts of the rock, in the covert of the steep place” (S.S. 2, 14). ‘The “dove” here is the Community of Israel, which like a dove never forsakes her mate, the Holy One, blessed be He. “In the clefts of the rock”: these are the students of the Torah, who have no ease in this world. “In the covert of the steep place”: these are the specially pious among them, the saintly and G-d-fearing, from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
152ויצעקו אל ה׳ בצר להם
The words here quote Psalms 107:6; the passage is shown below.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו.
153בד״ה שובה ישראל
There “Return, O Israel, unto Havayah your G-d” is teshuvah so deep in the heart that one is nullified in the Infinite Light, above Havayah; and the order of teshuvah is not the order of the descending chain from below to above but a leap above it, because “you have stumbled in your iniquity.”
Kehot’s noteלעיל ש״ש סד, ד ואילך.
154שובה ישראל
“Return, O Israel, to Havayah your G-d, for you have stumbled in your iniquity.” The text names the discourse on this verse.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155אלה מסעי
“These are the journeys of the children of Israel.” The text names the discourse on this verse, with its analogy of blocked water.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ביתר שאת ויתר עז
Yaakov to Reuven: “excess of dignity and excess of power.” The phrase describes the greater force of water that has broken through.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157בד״ה וישב יעקב
There “Yaakov settled” is a lowering: Yaakov (yud-akev), the radiance of supernal Chochmah, is drawn down into “the land of his father’s sojournings,” where megurei means both fear and a storehouse: the awe that is a vessel for supernal Chochmah.
Kehot’s noteתו״א כז, א.
158וישב יעקב
“And Yaakov settled in the land of his father’s sojournings.” The text names the discourse on this verse.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ובקשתם משם
“And from there you will seek Havayah your G-d, and you will find Him, if you seek Him with all your heart and with all your soul.” The text names its explanation of this verse in the discourse “And Yaakov settled.”
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160אעשה לו עזר כנגדו
“I will make him a helper opposite him.” The text names its explanation of this verse, where the Congregation of Israel is called a mirror.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161מצות נר חנוכה יום ראשון
“Our Rabbis taught: the mitzvah of Chanukah is a lamp for a man and his household… on the first day one lights one.” The text names the Chanukah discourse that begins with this teaching.
Shabbat 21b:5שבת כ״א ב:ה׳
תָּנוּ רַבָּנַן: מִצְוַת חֲנוּכָּה, נֵר אִישׁ וּבֵיתוֹ. וְהַמְהַדְּרִין, נֵר לְכׇל אֶחָד וְאֶחָד. וְהַמְהַדְּרִין מִן הַמְהַדְּרִין, בֵּית שַׁמַּאי אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק שְׁמֹנָה, מִכָּאן וְאֵילָךְ פּוֹחֵת וְהוֹלֵךְ. וּבֵית הִלֵּל אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק אַחַת, מִכָּאן וְאֵילָךְ מוֹסִיף וְהוֹלֵךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
162במקם שבע״ת עומדין
Rabbi Abahu: “In the place where ba’alei teshuvah stand, perfect tzaddikim do not stand,” for it says “Peace, peace to the far and to the near,” the far first.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר בסה״מ ה׳תש״ט ע׳ 183-4. ובכ״מ.
163“My dove” is the Congregation of Israel; “the clefts of the rock” is Jerusalem; “the hidden place of the madregah” is the Holy of Holies, where the Shechinah was hidden like a modest wife.
Zohar, Lech Lecha 19:176–20:187ספר הזהר, לך לך י״ט:קע״ו-כ׳:קפ״ז
The reason is to be found in the verse “My dove that art in the clefts of the rock, in the coverts of the steep place” (S. S. 2, 14). “My dove” refers to the community of Israel; “the clefts of the rock” refers to Jerusalem, which is firm and eminent like a rock; “the coverts of the steep place” refer to the place which is called “holy of holies”, the heart of the world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
164מראות הצובאות
The laver was made “of the mirrors of the women who assembled at the entrance of the Tent of Meeting.” Another place where Israel is likened to a mirror.
Exodus 38:8שמות ל״ח:ח׳
וַיַּעַשׂ אֵת הַכִּיּוֹר נְחֹשֶׁת וְאֵת כַּנּוֹ נְחֹשֶׁת בְּמַרְאֹת הַצֹּבְאֹת אֲשֶׁר צָבְאוּ פֶּתַח אֹהֶל מוֹעֵד:
And he made the laver of brass, and the base thereof of brass, of the mirrors of the serving women that did service at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Shir HaShirim · Maamar 16
ביאור ע״פ יונתי בחגוי הסלע וגו׳
An explanation of the verse “My dove, in the clefts of the rock”
G-d’s thought, unlike man’s, is the true “something,” and the souls of Israel are rooted in His primordial thought, Adam Kadmon, before which spiritual Atzilus and physical Asiyah are equal. That is why their Torah and mitzvos can make a dwelling for G-d below; and in exile, when they cannot simply rise to that root, turning the concealment itself into love draws from a still higher level.
The maamar in brief
The maamar opens with “My thoughts are not your thoughts”: a person’s thought achieves nothing until it becomes speech or action, but G-d’s thought is the true “something” from which all comes into being, above time. Israel arose in that primordial thought, Adam Kadmon, the Keser of all four worlds, before which Atzilus and physical Asiyah are equal, just as thought pervades every limb at once. So their mitzvos, “the 248 limbs of the King,” can draw the revelation of Atzilus into this world, the dwelling G-d desires below. “My beloved” is the Torah, the higher Chochmah, which draws the Infinite Light down; “my fair one” is the mitzvos, which make a royal garment so that the flow reaches only holiness and not the external forces. Before either, the soul must “arise” to its root, the kaf and yud of the written lachi, Keser and Chochmah, through prayer, which carries a glow of Shabbos. In exile, when that rising is not possible, “Show me your appearance” turns the concealment into returning light, a stronger love, and the Torah becomes “sweet” and the mitzvos “comely,” drawn from higher levels.

Outline
	1“My thoughts are not your thoughts”In a person, thought does nothing until it becomes speech or action. With G-d it is the reverse: thought is the “something,” above time, from which all comes into being, and speech is “nothing” beside it.¶1–6
	2Israel in the primordial thoughtThe purpose of creation is a dwelling below, made by the mitzvos, the 248 limbs of the King. Israel can join Atzilus to physical Asiyah because they are rooted in Adam Kadmon, which includes all the worlds as thought pervades all the limbs.¶7–8
	3Two levels of the soul, and the TorahThe Torah, the higher Chochmah, is drawn from Israel’s root above, “Israel Above.” The soul in the body comes from Malchus of Atzilus, which the souls, its “children,” also “build” through Torah study.¶9–10
	4“My beloved, my fair one”: Torah and the royal garmentTorah draws the Infinite Light into Chochmah; the mitzvos make a royal garment, rooted in Keser, that keeps the flow from the external forces. It is G-d’s “beauty” that comes from the sons of men.¶11–12
	5“Arise for yourself”: the kaf and the yudFirst the soul must rise to its root: the primordial thought, intermediary between G-d’s essence and the worlds, called kaf (twenty, two sets of Ten Sefiros, and a palm that surrounds), with the yud of Chochmah.¶13–15
	6Prayer, exile and “Show me your appearance”Prayer, with a glow of Shabbos, is this rising. In exile, turning the concealment into returning light draws Torah and mitzvos from higher levels: “your voice is sweet, and your appearance is comely.”¶16


Key concepts
	the primordial thoughtמחשבה הקדומה
	G-d’s first “thought” of creation, in which all worlds and all of history are included at once, above time. The maamar identifies it with Adam Kadmon, the Keser of all four worlds, and says the souls of Israel are rooted in it.

	Adam Kadmonאדם קדמון
	The level above Atzilus that encompasses the whole chain of worlds. Before it Atzilus and physical Asiyah are equal, which is why souls rooted there can join the two through the mitzvos.

	“something” and “nothing” (yesh and ayin)יש ואין
	In a person, thought counts as “nothing” and speech and action as “something.” With G-d it is the reverse: His thought is the true “something,” and His speech is “nothing” beside it.

	the 248 limbs of the Kingרמ״ח אברים דמלכא
	The positive commandments, which are the Sefiros of Z’eir Anpin through which the Infinite Light is revealed, as a power of the soul shows itself through a limb.

	the royal garmentלבוש מלכות
	The garment that the mitzvos make, Malchus of Atzilus, which lets the flow reach only holiness and not the external forces. Its root is in Keser, the encompassing level.

	kaf and yudכ״ף ויו״ד
	The written form lachi in “Arise for yourself.” The kaf is Keser, the primordial thought: twenty, two sets of Ten Sefiros, and a palm that surrounds. The yud is Chochmah. Together they are the soul’s root.

	returning lightאור חוזר
	The stronger love that rises precisely out of concealment, as with penitents. Through it, in exile, the Torah and mitzvos draw from higher levels.


Section 1 · ¶1–6
“My thoughts are not your thoughts”
1ביאור ע״פ יונתי1 בחגוי הסלע2 וגו׳
An explanation of the verse “My dove, in the clefts of the rock, etc.”
The heading: this maamar is an explanation (biur) of Song of Songs 2:14, “My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance, let me hear your voice, for your voice is sweet and your appearance is comely.” The Kehot note says it appears to be the Mitteler Rebbe’s transcript (hanachah) of a discourse.




2הנה כתיב כי לא מחשבותי מחשבותיכם.3 ומבואר במ״א שאינו מובן לפי פשוטו4 כי מלתא דפשיטא היא שאין ערוך מחשבותינו המלובשות בגוף לגבי מחשבתו של הקב״ה שאין לו דמות הגוף5 ואינו גוף67 ח״ו [חס ושלום]
Now, it is written, “For My thoughts are not your thoughts.” And it is explained elsewhere that according to its plain meaning this is not understood: for it is an obvious matter that there is no comparison between our thoughts, which are enclothed in a body, and the thought of the Holy One, blessed be He, who has no likeness of a body and is not a body, G-d forbid.
The maamar opens with Isaiah 55:8, where G-d says, “For My thoughts are not your thoughts.” Read literally, the verse seems to state the obvious: a human thought, housed in a body, plainly cannot compare with the thought of G-d, who has no body at all, so the verse must be teaching something more.


והענין הוא כי הנה באדם הרהור דהיינו מחשבה לא עביד מידי89 כי הנה המחשבה נק׳ נהר כנודע בפי׳ ונהר יוצא מעדן והיינו דכמו הנהר שנובע מן מקורו והולך בתמידות לא ינוח ולא יעמוד.
The explanation is this. In a human being, “contemplation” (hirhur), that is, thought, “does nothing.” For thought is called a “river,” as is known from the explanation of “And a river goes out from Eden”; that is, just as a river wells up from its source and flows constantly, does not rest and does not stand still,
The answer begins with how human thought works. In a person, thought on its own achieves nothing in the world (the Zohar says this in these very words); and thought is called a “river,” after “a river goes out from Eden” (Genesis 2:10), because like a river it flows from its source without ever stopping.


כך המחשבה היא נובעת בתמידות ממקורה מהשכל ולא תנוח אפי׳ [אפילו] רגע שתמיד תשוטט מחשבת האדם באיזו דבר.10
so thought wells up constantly from its source, from the intellect, and does not rest even for a moment, for a person’s thought is always roaming over some matter.
So thought flows ceaselessly from its source in the intellect: the mind is never idle for a moment but is always occupied with something.




3ואעפ״כ [ואף על פי כן] לא תפעול שום פעולה מורגשת11 ולא תעשה רושם כלל ולא כמו הדבור והמעשה שעושין רושם.
Yet even so, it brings about no perceptible effect and leaves no impression at all, unlike speech and action, which do leave an impression.
For all its constant activity, thought on its own produces nothing that can be felt in the world, unlike speech and action, which leave a mark.


כמו עד״מ כאשר ידמה אדם במחשבתו להוות ולעשות איזו מציאות שיהיה הנה מחשבתו לא תפעיל
As, by way of analogy, when a person pictures in his thought bringing into being and making some existent thing, that it should be: his thought will not bring [it] about.
An example: a person may picture something he wants to make, yet picturing it does not make it exist.


ואף אם ידמה ויצייר בשכלו צורת המציאות אשר ברצנוו להוות עכ״ז [עם כל זה] והיה כלא היה עד יפעל ויצא לפועל12 ע״י כח המעשה דוקא או ע״י הדבור שמצוה לאחרים לעשות.
And even if he pictures and depicts in his mind the form of the existent thing that he wishes to bring into being, nevertheless it is as though it had never been, until it is effected and brought out into actuality through the power of action specifically, or through speech, by which he commands others to do it.
Even a detailed mental image of the thing counts as if it had never been, until it is actually made, by his own hands or by his word commanding others to make it.


ונמצא המחשבה אין לה כח לפעול ולעשות כמו הדבור והמעשה שעיקר הפעולה אינה אלא ע״י המעשה דייקא או הדבור
It turns out, then, that thought has no power to effect and to make, as speech and action do; for the effect comes about chiefly only through action specifically, or speech.
So in a human being thought lacks the power to act; what actually takes effect is action or speech.


(וזהו דהרהור לא עביד מידי שהמחשבה היא בחינת אין לגבי הדבור והמעשה שהם היש והעיקר וכדלקמן).
(And this is [the meaning of] “contemplation does nothing”: thought is at the level of “nothing” (ayin) compared to speech and action, which are the “something” (yesh) and the main thing, as [will be explained] below.)
This is the sense of the saying “contemplation does nothing”: compared with speech and action, which are the “something” (yesh) and the main thing, thought counts as “nothing” (ayin). The maamar returns to these terms below.


ואין כן למעלה במחשבתו ית׳ שהמחשבה דייקא היא תפעיל (והיא היש) כי כאשר עלה במחשבתו ורצונו להוות ולהאציל האצילות
But it is not so above, in His thought, may He be blessed, where it is thought specifically that effects (and it is the “something”). For when it arose in His thought and His will to bring into being and to emanate the World of Atzilus (Emanation),
With G-d it is the reverse: His thought itself acts, and it, not speech, is the “something.” The example is the emanation of the World of Atzilus, which began when it arose in His thought and will.


הנה אז נאצל ונתהווה ממש על ידי מחשבה זו כו׳ וכמ״ש כ״ז [כל זה] בפרדס (שער הצחצחות פ״ג [פרק ג׳])
then it was actually emanated and brought into being through this thought, etc., as all this is written in the Pardes (Sha’ar HaTzachtzachos, chapter 3).
That very thought brought Atzilus into being. The text cites the Pardes Rimonim, in its Gate of the Tzachtzachos (the hidden lights the Kabbalists place above the Sefiros), chapter 3, whose wording this whole passage follows closely.


ועמ״ש מזה גם כן בד״ה תקעו בחדש13 ואדרבה שם נהפוך הוא שהתהוות המציאות שע״י מחשבה הוא הרבה גבוה במעלה ומדרגה מהמציאות שנתהווה על ידי הדבור.
And see what is written about this also in the discourse beginning “Blow on the New Moon.” And on the contrary: there [above] it is the reverse, for the coming-into-being of existence that is through thought is far higher in quality and level than the existence that came into being through speech.
The text refers to the discourse “Blow on the New Moon” in Likkutei Torah on Rosh Hashanah. Above, then, the order is reversed: what comes into being through thought stands far higher than what comes into being through speech.


שהרי ידוע מענין צופה ומביט עד סוף כל הדורות במחשבה אחת. ששם הוא למעלה מבחי׳ גדר זמן.
For it is known, from the matter of [His] “looking and gazing to the end of all the generations” in one thought, that there it is above the level of the bounds of time.
The proof is the known teaching that G-d “looks and gazes to the end of all the generations” in a single thought. At the level of thought, there are no bounds of time.




4וכמ״ש בזהר שבמחשבה אחת נבראו כל העולמות אבי״ע [אצילות בריאה יצירה עשיה] וגם תח״ה [תחיית המתים] ואלף השביעי וכל העליות הכל נכלל במחשבה זו שממנה התהוותם
As is written in the Zohar, that in one thought all the worlds, Atzilus, Beriah, Yetzirah and Asiyah, were created, and also the Resurrection of the Dead, and the seventh millennium, and all the ascents: all is included in this thought, from which they came into being.
The Zohar is cited for the teaching that all four worlds were created in a single thought, together with everything that is to come at the end: the Resurrection of the Dead, the seventh millennium and every future ascent. All of it was already contained in that one thought.


אך כשבא השפע בבחי׳ הדבור הוא שנתצמצם האור בבחינת מיעוט אחר מיעוט ובבחי׳ התחלקות עד ששם נעשה ונתהווה בחינת זמן להיות שנים וחדשים וימים כו׳
But when the flow (shefa) comes into the level of speech, that is when the light is contracted, in the manner of diminution after diminution and in the manner of division, until there the aspect of time is made and comes into being, so that there are years and months and days, etc.
Time begins only at the level of speech. There the divine flow is contracted step by step and divided into parts, and only then do years, months and days come into being.


וכמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳] שהתהוות הזמן הוא רק מבחי׳ מלכות שהוא דבור העליון14 אבל בבחי׳ המדות דאצילות שלמעלה מהדבור כתיב כי אלף שנים בעיניך15 כיום אתמול.
As is written in Sefer Shel Beinonim [the Tanya], Part II, chapter 7, that the coming-into-being of time is only from the level of Malchus, which is the supernal speech; but of the level of the emotive attributes (middos) of Atzilus, which are above speech, it is written, “For a thousand years in Your eyes are like yesterday,”
Tanya, Part II (Sha’ar HaYichud VehaEmunah), chapter 7, explains that time comes into being only from Malchus, G-d’s supernal “speech.” The emotive attributes of Atzilus, above Malchus, already stand above ordinary time, as the psalm says: “a thousand years in Your eyes are like yesterday.”


שכולל אלף שנים ביום א׳ עד שבמחשבה עילאה הוא למעלה מהזמן הנ״ל גם כן שהרי צופה ומביט עד סוף כל הדורות במחשבה וסקירה אחת (ועמ״ש מזה בפ׳ בראשית בד״ה צאינה וראינה16 כו׳ לבבתני17 כו׳ ע״ש)
which includes a thousand years in one day; until, in the supernal thought, it is above even this time mentioned above, for He looks and gazes to the end of all the generations in a single thought and glance. (And see what is written about this in Parshas Bereshis, in the discourse beginning “Go out and gaze, etc.,” [at] “You have captured my heart, etc.”; see there.)
At the level of the middos a thousand years are gathered into one “day”; the supernal thought is higher still, beyond even that kind of time, since in one thought and glance it sees to the end of all the generations. The text refers to the discourse “Go out and gaze” in Torah Ohr, Bereshis.


נמצא מובן מזה שלמעלה עיקר ההתהוות הוא מבחי׳ המחשבה דייקא עד שגם כל מציאות כשעלה במחשבה ונתהווה שם עי״ז
It is understood from this, then, that above, the main coming-into-being is from the level of thought specifically; so much so that every existent thing too, when it arose in thought and came into being there through this,
The conclusion: above, things come into being chiefly through thought. Whatever arose in G-d’s thought and came into being there has its existence first of all in that thought.


הנה יש בו חיות ואור יותר הרבה מכמו שהוא מהותו ועצמותו כשנמשך אח״כ למטה ע״י הדבור כו׳ להתהוות בבי״ע.
has in it far more life-force and light than [there is in] its very being and essence when it is afterwards drawn down below through speech, etc., to come into being in Beriah, Yetzirah and Asiyah.
A thing as it exists in G-d’s thought has far more life and light than it has in its own being once it is drawn down through speech to exist in the lower worlds of Beriah, Yetzirah and Asiyah.


שהרי מה שנמשך ונתהוה על ידי הדבור ירד ונמשך תחת הזמן ממש משא״כ מה שהוא בבחינת מחשבה הוא למעלה מזה כו׳.18
For what is drawn down and brought into being through speech has actually descended and been drawn beneath time; whereas what is at the level of thought is above this, etc.
The reason: whatever comes into being through speech has entered time, while what exists in thought remains above it.




5ועמ״ש בפ׳ מקץ בד״ה נר חנוכה19 כו׳ כדי שתהא מזוזה20 דלשם נתבאר ג״כ ענין זה איך שעיקר ההתהוות הוא ע״י כל אשר חפץ21 ה׳ עשה. ומה שהיה צ״ל מאמר ודבור כדי שיהיה בחינת יש כו׳ ע״ש.
And see what is written in Parshas Mikeitz, in the discourse beginning “The Chanukah lamp, etc., so that the mezuzah may be,” for there this matter too was explained: how the main coming-into-being is through “Whatever G-d desired, He did”; and that there had to be a saying (ma’amar) and speech so that there would be the level of “something” (yesh), etc. See there.
The text refers to the Torah Ohr discourse (Parshas Mikeitz) on the Talmud’s rule that the Chanukah lamp is placed on the left, “so that the mezuzah is on the right.” There too it is explained that things come into being chiefly through G-d’s desire, “Whatever G-d desired, He did,” and that the sayings of creation, G-d’s speech, were needed so that things would exist as a “something.”




6וזהו כי לא מחשבותי מחשבותיכם22 שבאדם גשמי נראה מחשבתו נחשבת לאין שלא יומשך ממנה שום התהוות מחמת דקותה. ומה שהולך ומתעבה לבחינת הדבור ומעשה נחשב יותר ליש שמהם יומשך התהוות דבר.
And this is [the meaning of] “For My thoughts are not your thoughts.” For in a physical human being, it is seen that his thought is accounted as “nothing,” since no coming-into-being will be drawn from it, because of its fineness; while what goes on and grows coarser, into the level of speech and action, is accounted more as “something,” since from them the coming-into-being of a thing will be drawn.
Now the verse can be read properly. In a physical person thought counts as “nothing,” because it is too fine to bring anything into being; the coarser it becomes, as speech and then action, the more it counts as “something,” since things come into being from them.


אבל מדת הקב״ה אינו כן שהוא ית׳ הסוכ״ע הוא היש ואין בלתו ומה שהולך ומתפשט יותר בעולמות עליונים ותחתונים הוא נחשב יותר לאין
But the way of the Holy One, blessed be He, is not so: for He, may He be blessed, [who is] the light that encompasses all worlds (sovev kol almin), is the “something,” and there is none besides Him; and whatever goes on and extends further into the upper and lower worlds is accounted more as “nothing,”
With G-d the order is reversed. He Himself, the light that encompasses all worlds, is the true “something,” and there is nothing besides Him; the further His light extends down through the upper and lower worlds, the more it counts as “nothing.”


כי הכל בטל נגדו וכולא קמיה כלא לחשיב לכן כמ״כ [כמו כן] בענין מחשבה ודבור שלו ית׳ שהם הארות והתפשטות אלקותו ית׳
for everything is nullified before Him, and “all before Him is accounted as nothing.” Therefore, so too in the matter of His thought and speech, may He be blessed, which are radiances and extensions of His G-dliness, may He be blessed:
The reason is that everything is nullified before Him: “all before Him is accounted as nothing.” The same reversal holds for His thought and speech, which are radiances and extensions of His G-dliness.


הנה המחשבה הוא בחינת יש וע״ז נאמר להנחיל אוהבי יש23 וממנה עיקר ההתהוות עד שהדבור נחשב לבחי׳ אין וכלא חשיב לגבי מחשבה זו כו׳ ועיין מ,ש מזה במ״א ע״פ ויהי קול מעל לרקיע2425
thought is the level of “something” (yesh), and of this it is said, “to cause those who love me to inherit yesh”; and from it comes the main coming-into-being, so much so that speech is accounted the level of “nothing,” and as nothing compared to this thought, etc. And see what is written about this elsewhere on the verse “And there was a voice from above the firmament.”
So His thought is the “something” (yesh), the yesh of the verse “to cause those who love me to inherit yesh,” and from it things come into being; His speech counts as “nothing” beside it. The text refers to its discussion of the verse “And there was a voice from above the firmament.”


(ועמ״ש עוד במ״א26 בענין מ״ש כל אשר חפץ27 ה׳ עשה וכתיב בדבר ה׳ שמים נעשו28 ושם נת׳ [נתבאר] ג״כ דעיקר ההתהוות הוא מבחינת חפץ׳ [חפצו] ורצונו העליון והוא בחי׳ מחשבה הנ״ל. בביאור ע״פ יביאו לבוש מלכות2930 בד״ה להבין ההפרש כו׳):
(And see what is written further elsewhere on the matter of what is written, “Whatever G-d desired, He did,” while it is written, “By the word of G-d the heavens were made”; and there it was also explained that the main coming-into-being is from the level of His desire and His supernal will, which is the level of thought mentioned above: in the explanation on the verse “Let them bring a royal garment,” in the discourse beginning “To understand the difference, etc.”)
A further reference: a discourse that sets “Whatever G-d desired, He did” beside “By the word of G-d the heavens were made” and shows that creation stems chiefly from G-d’s desire and supernal will, which is this “thought.” It is the Torah Ohr discourse “To understand the difference,” in the explanation of “Let them bring a royal garment.”




Section 2 · ¶7–8
Israel in the primordial thought
7ב והנה ישראל עלו במחשבה3132 הנ״ל והוא הנק׳ מחשבה הקדומה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בבראשית רבה פ״א מחשבתן של ישראל קדמה לכולן.
2. Now, Israel arose in the thought mentioned above, which is what is called the primordial thought (machshavah hakedumah), as our Sages, of blessed memory, said in Bereshis Rabbah, chapter 1: “The thought of Israel preceded them all.”
Section 2 begins. Israel “arose in” this divine thought, called the primordial thought (machshavah hakedumah); the Midrash says that the thought of Israel came before everything else.


והענין כי תכלית הבריאה והתורה והמצות הוא להיות לו ית׳ דירה בתחתונים דהיינו שיהי׳ [שיהיה] גילוי אור א״ס ב״ה למטה דייקא.
The explanation: the purpose of creation, and of the Torah and the mitzvos, is that there be for Him, may He be blessed, a dwelling place among the lower realms (dirah betachtonim); that is, that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, below specifically.
Why this matters: the goal of creation, and of the Torah and mitzvos, is that G-d have “a dwelling place among the lower realms,” meaning that His Infinite Light be revealed specifically down below.


ולא בשביל הגילוי באצילות כי הרי באצילות בלאו הכי נמי איהו וגרמוהי חד3334 בחי׳ ביטול35 כו׳.
And not for the sake of the revelation in Atzilus, for in Atzilus, even without this, “He and His vessels are one” (ihu vegarmohi chad): the level of self-nullification (bittul), etc.
The goal is not revelation in Atzilus, because Atzilus is already one with G-d: “He and His vessels are one,” and everything there is in a state of bittul, self-nullification.


אמנם בי״ע שהם יש ודבר נפרד וע״י תורה ומצות ממשיכים בהם ג״כ בחי׳ דירה והשראת אור א״ס
But Beriah, Yetzirah and Asiyah are “something” (yesh) and a separate thing; and through Torah and mitzvos one draws into them, too, the level of a dwelling and the resting of the Infinite Light,
The lower worlds of Beriah, Yetzirah and Asiyah, by contrast, experience themselves as a separate “something.” Through Torah and mitzvos the Infinite Light comes to dwell and rest in them too.


כמו באצילות זהו תכלית הבריאה (וכענין צחוק עשה לי אלקים36 כו׳ ועמ״ש בד״ה ששים המה37 מלכות38 בענין אור זרוע39 כו׳ ועמ״ש בביאור ע״פ כי כאשר השמים החדשים40 ובד״ה לא הביט און ביעקב).41
as in Atzilus. This is the purpose of creation. (And [this is] like the matter of “G-d has made laughter for me, etc.” And see what is written in the discourse beginning “There are sixty queens,” on the matter of “Light is sown, etc.” And see what is written in the explanation on the verse “For as the new heavens,” and in the discourse beginning “He has not beheld iniquity in Jacob.”)
That the lower worlds become a dwelling as Atzilus is, is the whole purpose of creation. The text compares Sarah’s words, “G-d has made laughter for me,” and refers to several discourses on the same theme.


ואיך נעשה זה על ידי התורה ומצות הענין כי רמ״ח מ״ע [מצות עשה] הם רמ״ח אברים דמלכא פי׳ אברים היינו
And how is this accomplished through the Torah and mitzvos? The explanation is that the 248 positive commandments are the “248 limbs of the King.” The meaning of “limbs” is
How do Torah and mitzvos accomplish this? The 248 positive commandments are called “the 248 limbs of the King,” and the maamar now explains what “limbs” means here.


כמו עד״מ על ידי האבר נמשך ומתגלה אור וחיות מהנפש כח הראיה בעין כו׳ כך למעלה ע״י ע״ס [עשר ספירות] דאצילות נמשך ומתגלה אור א״ס ב״ה ממש.
as, by way of analogy, through a limb, light and life-force from the soul are drawn forth and revealed, [such as] the power of sight in the eye, etc.; so above, through the Ten Sefiros of Atzilus, the very Infinite Light, blessed be He, is drawn forth and revealed.
A limb is the organ through which a power of the soul shows itself, as sight shows itself through the eye. In the same way the Ten Sefiros of Atzilus are the “limbs” through which the Infinite Light itself is drawn out and revealed.


וזהו ענין איהו וחיוהי וגרמוהי חד ולכן הם הנקראים רמ״ח אברים דמלכא. והן הן ג״כ המצות
And this is the meaning of “He and His life-forces and His vessels are one”; and therefore they are what is called the “248 limbs of the King.” And these very ones are also the mitzvos,
This is why the Sefiros are one with the light that shines through them (“He and His life-forces and His vessels are one”), and why they are called the King’s limbs. These same Sefiros are also the mitzvos.


כי תפילין הם המשכות אור א״ס בחכמה בינה דעת כו׳ צדקה וגמ״ח [וגמילות חסדים] בחי׳ חסד כו׳
for tefillin are the drawing down of the Infinite Light into Chochmah, Binah and Daas, etc.; charity and acts of kindness (gemilus chassadim) [are] the level of Chesed, etc.
Each mitzvah corresponds to a Sefirah: tefillin draw the Infinite Light into Chochmah, Binah and Daas, the intellect, while charity and acts of kindness correspond to Chesed.


וחשבון רמ״ח אברים ורמ״ח מ״ע [מצות עשה] היינו לפי שז״א הוא בעל ט״ס [ט׳ ספירות]42 (כמ״ש במ״א בד״ה אלפי שנאן43 בפ׳ יתרו ועיין בזהר נח דס״ה א׳ ובע״ח [ובעץ חיים] שער א״א פ״ב [פרק ב׳])
And the count of 248 limbs and 248 positive commandments is because Z’eir Anpin possesses nine Sefiros (as is written elsewhere, in the discourse beginning “Thousands of shinan,” in Parshas Yisro; and see the Zohar, Noach, page 65a, and Etz Chaim, Sha’ar Arich Anpin, chapter 2):
Why exactly 248? Because Z’eir Anpin, the configuration of the emotive attributes, has nine Sefiros. The text refers to the discourse “Thousands of shinan” in Parshas Yisro, to the Zohar (Noach, 65a) and to Etz Chaim (Sha’ar Arich Anpin, chapter 2).


חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] וכל א׳ כלולה מט׳ הרי ט׳ פעמים ט׳ עולה פ״א וכל בחינה יש בה ג׳ כלים ראש תוך סוף הרי רמ״ג וה״ח [וה׳ חסדים] המגדילים הרי רמ״ח.
Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. And each one is composed of nine: thus nine times nine comes to 81. And each aspect has three vessels, head, middle and end: thus 243. And the five Chasadim that enlarge [it]: thus 248.
The arithmetic: the nine Sefiros are Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. Each includes nine, making 81; each of these has three vessels (head, middle and end), making 243; and the five Chasadim that bring Z’eir Anpin to its full growth make 248.


והנה ענין מתן תורה שהוא התלבשות המצות עליונים רמ״ח אברין דמלכא מה שהקב״ה מניח תפילין44 כו׳ במצות גשמיות תפילין בקלף ודיו וציצית בצמר וכן סוכה ולולב כו׳
Now, the matter of the giving of the Torah is the enclothing of the supernal mitzvos, the 248 limbs of the King, [such as] the Holy One, blessed be He, putting on tefillin, etc., in physical mitzvos: tefillin in parchment and ink, and tzitzis in wool, and likewise sukkah and lulav, etc.,
The giving of the Torah enclothed these supernal mitzvos, the “limbs of the King” (as when the Talmud says that the Holy One puts on tefillin), in physical mitzvos: tefillin of parchment and ink, tzitzis of wool, the sukkah, the lulav and the rest.


ושאר כל המצות היינו שעל ידי קיום המצוה בגשמיות ממשיכים אור א״ס ב״ה המתגלה ברמ״ח אברים דמלכא שיתגלה למטה ממש בעשיה היינו על ידי תפילין ממשיכים בחינת חכמה
and all the rest of the mitzvos. That is, through fulfilling the mitzvah physically, one draws down the Infinite Light, blessed be He, which is revealed in the 248 limbs of the King, so that it be revealed actually below, in Asiyah: that is, through tefillin one draws down the level of Chochmah,
Performing a mitzvah physically draws the Infinite Light that shines in those supernal limbs down into actual Asiyah. Tefillin, for example, draw down Chochmah.


ועל ידי צדקה בחינת חסד כו׳ עד שיד האדם הנותן צדקה תהיה בחי׳ כלי לגילוי אלקותו ית׳ כמו שחסד דרועא ימינא שבאצילות הוא כלי לגילוי אור א״ס דאיהו וגרמוהי חד.
and through charity the level of Chesed, etc., until the hand of the person who gives charity will be at the level of a vessel for the revelation of His G-dliness, may He be blessed, just as Chesed, “the right arm,” in Atzilus is a vessel for the revelation of the Infinite Light, since “He and His vessels are one.”
Charity draws down Chesed, until the very hand that gives the charity becomes a vessel for G-d’s revelation, just as Chesed, called “the right arm,” is a vessel for the Infinite Light in Atzilus.


כך יהיה גילוי זה ממש בבי״ע וזהו ענין דירה בתחתונים שנעשה על ידי קיום התורה ומצות שהן רמ״ח אברין דמלכא הנקרא ז״א דאצילות שעי״ז יומשך גילוי זה שבאצילות גם בעשייה ממש
So this very revelation will be in Beriah, Yetzirah and Asiyah. And this is the matter of a dwelling place among the lower realms, which is made through fulfilling the Torah and mitzvos, which are the 248 limbs of the King, called Z’eir Anpin of Atzilus: through this, this revelation that is in Atzilus will be drawn down into Asiyah too, actually.
So the same revelation that is in Atzilus comes about in the lower worlds; this is what “a dwelling place among the lower realms” means. The Torah and mitzvos are the “limbs of the King,” Z’eir Anpin of Atzilus, and through them its revelation reaches physical Asiyah.


(וכמ״ש מזה בד״ה משה ידבר45 בפ׳ יתרו ועמ״ש בד״ה והיה לכם לציצית46 בפ׳ שלח בפי׳ וזכרתם את כל מצות כו׳ ע״ש).
(As is written about this in the discourse beginning “Moshe would speak,” in Parshas Yisro; and see what is written in the discourse beginning “And it shall be tzitzis for you,” in Parshas Shelach, on the meaning of “And you shall remember all the commandments, etc.”; see there.)
The text refers to two further discourses: “Moshe would speak,” in Parshas Yisro, and “And it shall be tzitzis for you,” in Parshas Shelach, on “And you shall remember all the commandments.”


אך איך יהיה התקשרות האצילות עם העשיה גשמיות והרי אין ערוך זה לזה ואיך יומשך על ידי המצות מעשיות גילוי האצילות עליון כו׳.
But how can there be a bond between Atzilus and physical Asiyah, when there is no comparison between them? And how will the revelation of supernal Atzilus be drawn down through the active mitzvos, etc.?
A difficulty: Atzilus and physical Asiyah are utterly incomparable. How can a physical deed join them and draw the revelation of Atzilus down?


אך הענין הוא מפני שישראל עלו במחש בה הקדומה ומפני זה כשישראל עושין המצות הם ממשיכים ומקשרין האצילות הרוחני בעשייה הגשמיות.
But the explanation is that it is because Israel arose in the primordial thought; and because of this, when Israel perform the mitzvos, they draw down spiritual Atzilus and bind it to physical Asiyah.
The answer: Israel arose in the primordial thought, and this is why, when they do the mitzvos, they can draw spiritual Atzilus down and bind it to physical Asiyah.


לפי שבחינת מחשבה הקדומה הוא מבחינת סוכ״ע דאצילות ועשייה שוין נגד בחי׳ זו כי היא כוללת כולן יחד שהוא בחינת א״ק [אדם קדמון] שהוא כתר הכללי דאבי״ע [דאצילות בריאה יצירה עשיה].47
For the level of the primordial thought is of the level of the light that encompasses all worlds (sovev kol almin), before which Atzilus and Asiyah are equal, for it includes them all together. This is the level of Adam Kadmon, which is the general Keser (Crown) of Atzilus, Beriah, Yetzirah and Asiyah.
The primordial thought is a level of sovev, the light that encompasses all worlds; before it Atzilus and Asiyah are equal, since it includes them all alike. This level is Adam Kadmon, the general Keser (crown) over all four worlds.




8ולכן אצילות ועשיה שוין לגבי בחינה זו ועמ״ש מזה בד״ה למנצח על השמינית48 כו׳ ולכן יכול לקשר ולחבר האציק עם העשייה אע״פ [אף על פי] שהם רחוקים זה מזה בתכלית.
Therefore Atzilus and Asiyah are equal in relation to this level (and see what is written about this in the discourse beginning “For the conductor, on the sheminis, etc.”); and therefore one can bind and join Atzilus with Asiyah, although they are utterly distant from each other.
Because the primordial thought stands equally above Atzilus and Asiyah, it can join the two, though they are as far apart as can be. The text refers to the discourse “For the conductor, on the sheminis.”


ויובן זה ג״כ עד״מ באדם דהנה אנו רואים באור וחיות הנפש המלובש באברי הגוף שבכל אבר מלובש כח פרטי
This will also be understood by way of analogy from a human being. For we see, in the light and life-force of the soul that is enclothed in the limbs of the body, that in each limb a particular power is enclothed,
An analogy from the human being: the soul’s light and life-force is enclothed in the limbs of the body, and in each limb a particular power is housed.


כמו ראיה שמיעה ריח טעם ודבור שכח הראיה מלובש בעין וכח השמיעה באזן כו׳ כל א׳ הוא בחינה ומדרגה בפ״ע [בפני עצמו].
such as sight, hearing, smell, taste and speech: the power of sight is enclothed in the eye, and the power of hearing in the ear, etc.; each one is an aspect and level of its own.
Sight lives in the eye, hearing in the ear, and so on; each power is a separate level, confined to its own organ.


אבל המחשבה הנה מקושרים ואחוזים בה כל האברים והכחות שבהן מהראש עד צפורן הרגל שהרי ירגיש במחשבתו כל הנפעל ברמ״ח אברים
But as for thought, all the limbs, and the powers in them, from the head to the toenail, are bound to it and held in it; for he feels in his thought everything that is done in the 248 limbs,
Thought is different: every limb and every power, from head to toe, is bound up with it. A person is aware in his thought of whatever happens in any of his 248 limbs.


וגם כל האיברים בטלים למחשבתו והיא מושלת על כולן וגם היא שורה בכולן ומקפת אותן.
and also all the limbs are nullified before his thought, and it rules over them all; and it also rests in them all and encompasses them.
All the limbs yield to thought: it rules them all, rests within each of them and encompasses them all together.


שהרי מיד כשעולה במחשבתו לנענע רגלו תומ״י [תכף ומיד] תתנענע הרגל בלי שום שהיית זמן כו׳ (ועמ״ש מזה במ״א בד״ה להבין מפני מה יו״ט [יום טוב] דפסח הוא ביום שנעשה בו נס. ובביאור ע״פ ויקח קרח49 כו׳).
For as soon as it arises in his thought to move his foot, the foot moves at once, without any lapse of time, etc. (And see what is written about this elsewhere, in the discourse beginning “To understand why the festival of Pesach is on the day on which the miracle was done,” and in the explanation on the verse “And Korach took, etc.”)
The proof: the moment a person decides to move his foot, the foot moves, with no lapse of time. The text refers to two discourses on this, one on why Pesach falls on the day of the miracle and one on “And Korach took.”


והנמשל מזה למעלה דהשתלשלות העולמות אבי״ע [אצילות בריאה יצירה עשיה] כל בחינה הוא פרט בפ״ע [בפני עצמו] וע״כ בין אצילות לבריאה יש פרסא כו׳
And what this illustrates above: in the chain of descent (hishtalshelus) of the worlds, Atzilus, Beriah, Yetzirah and Asiyah, each level is a particular of its own; and therefore between Atzilus and Beriah there is a partition (parsa), etc.,
Applied above: in the chain of the four worlds each level is a distinct particular. So between Atzilus and Beriah there is a parsa, a partition that separates the divine world of Atzilus from the created worlds below it.


והוא כמשל כח הראיה בעין שהוא מובדל מכח ההילוך שברגל וגם יש פרסא מפסקת בין אברי הנשימה לאברי המזון דהיינו חצר הכבד כו׳
and this is like the analogy of the power of sight in the eye, which is separate from the power of walking in the foot; and there is also a partition that divides between the organs of breathing and the organs of nourishment, namely the diaphragm (chatzar hakaved), etc.
This is like the separation of the eye’s power of sight from the foot’s power of walking. The body itself has such a partition, the diaphragm, which divides the organs of breathing from the organs of digestion.


אבל בחינת מחשבה הקדומה היא כוללת כולן יחד ולכן רגלי א״ק [אדם קדמון] נמשכים גם בעשייה ואין הפרסא חוצצת בפניו כו׳
But the level of the primordial thought includes them all together. Therefore the feet of Adam Kadmon extend into Asiyah too, and the partition does not block it, etc.
The primordial thought, however, includes every level together, as thought includes all the limbs. So the “feet” of Adam Kadmon reach down even into Asiyah, and the partition is no barrier to it.


וע״כ נש״י [נשמות ישראל] שעלו במחשבה זו יש להם הכח לקשר ולחבר האצילות עם העשייה ע״י התורה ומצות להמשיך בחינת רמ״ח אברים דמלכא בעשייה ממש כנ״ל.
And therefore the souls of Israel, who arose in this thought, have the power to bind and join Atzilus with Asiyah through the Torah and mitzvos, to draw the level of the 248 limbs of the King into Asiyah itself, as mentioned above.
This is why the souls of Israel, rooted in this thought, can join Atzilus with Asiyah through Torah and mitzvos, drawing the “248 limbs of the King” into physical Asiyah itself.


ועמ״ש ע״פ ויהי קול מעל לרקיע ולכן נאמר בכל התורה דבר אל בנ״י [בני ישראל] כו׳ צו את בנ״י [בני ישראל] כו׳
And see what is written on the verse “And there was a voice from above the firmament.” And therefore it is said throughout the Torah, “Speak to the children of Israel, etc.,” “Command the children of Israel, etc.”
The text again refers to the discourse on “And there was a voice from above the firmament.” It adds that this is why the Torah’s commands are addressed throughout to Israel: “Speak to the children of Israel,” “Command the children of Israel.”


(ומזה יובן שרש ענין המבואר במ״א בד״ה זכור את יום השבת לקדשו50 בענין זכור ושמור בדבור אחד נאמרו51 כו׳ ע״ש
(And from this the root will be understood of the matter explained elsewhere, in the discourse beginning “Remember the Shabbos day to sanctify it,” on the matter of “‘Remember’ and ‘Keep’ were said in a single utterance, etc.”; see there.
In a parenthesis, the text says this explains the root of the Sages’ teaching that “Remember” and “Keep,” the two wordings of the Shabbos commandment, were said in a single utterance, discussed in the discourse “Remember the Shabbos day to sanctify it.”


והיינו על ידי גילוי בחינת כתר שהוא בחינת א״ק [אדם קדמון] שכולל אפילו אצילות ועשייה יחד ממש כנ״ל ועמ״ש בד״ה צאינה וראינה52 הנ״ל שבפרשה בראשית בענין אשר לשלמה כו׳ גם בד״ה שיר השירים אשר לשלמה53 ובד״ה שחורה כו׳
That is, through the revelation of the level of Keser, which is the level of Adam Kadmon, which includes even Atzilus and Asiyah actually together, as mentioned above. And see what is written in the discourse beginning “Go out and gaze,” mentioned above, in Parshas Bereshis, on the matter of “which is Shlomo’s, etc.”; also in the discourse beginning “The Song of Songs, which is Shlomo’s,” and in the discourse beginning “I am black, etc.,”
That single utterance comes through the revelation of Keser, Adam Kadmon, which includes even Atzilus and Asiyah together. The text refers to the discourse “Go out and gaze” on “which is Shlomo’s,” and to the discourses “The Song of Songs, which is Shlomo’s” and “I am black.”


בענין כיריעות שלמה54 עוד נתבאר כהאי גוונא גבי קריעת ים סוף שלהיות הפך ים55 שהוא עלמא דאתכסיא ליבשה עלמא דאתגליא הוא על ידי המשכה מבחינה הגבוה משניהם דים ויבשה שוין שם כו׳ ועד״ז הוא כאן):56
on the matter of “like the curtains of Shlomo.” It was further explained in this way regarding the splitting of the Sea of Reeds: that to turn the sea, which is the hidden world (alma de’iskasya), into dry land, the revealed world (alma de’isgalya), is through drawing down from a level higher than both of them, for sea and dry land are equal there, etc.; and so it is here.)
A similar explanation is given of the splitting of the Sea: turning the sea, the hidden world, into dry land, the revealed world, requires drawing down a level higher than both, where sea and land are equal. So too here, a level above both Atzilus and Asiyah joins them.




Section 3 · ¶9–10
Two levels of the soul, and the Torah
9וזהו ותורה שם בישראל57 שמהם נמשכת התורה כי התורה היא ח,ע דאצילות. וח״ע [וחכמה עילאה] היא ראשית הגילוי שבאצילות חח״ן [חכמה חסד נצח] קו ימין כו׳
And this is [the meaning of] “and He placed Torah in Israel”: that from them the Torah is drawn. For the Torah is the higher Chochmah (Chochmah Ila’ah) of Atzilus; and the higher Chochmah is the beginning of revelation in Atzilus, [the line of] Chochmah, Chesed and Netzach, the right line, etc.,
This explains the verse “and He placed Torah in Israel”: the Torah is drawn down from Israel. The Torah is the higher Chochmah of Atzilus, the first revelation there, heading the right line of Sefiros: Chochmah, Chesed and Netzach.


והיא מקור רמ״ח אברים דז״א כו׳ והיא מקבלת ונמשכת מבחי׳ א״ק [אדם קדמון] כו׳ וזהו בראשית58 בשביל ישראל שנקראו ראשית.
and it is the source of the 248 limbs of Z’eir Anpin, etc.; and it receives from, and is drawn from, the level of Adam Kadmon, etc. And this is [the meaning of] “Bereshis: for the sake of Israel, who are called ‘first’ (reishis).”
Chochmah is the source of the 248 limbs of Z’eir Anpin, and it receives from Adam Kadmon above it. This is the midrashic reading of the Torah’s first word, Bereshis: the world was created for the sake of Israel, who are called “first” (reishis).


היינו בחינת ראשית שבישראל שהוא שרשן במחשבה הקדומה שבחינה זו נקרא ראשית שע״ז אמרו מחשבתן של ישראל קדמה לכל59 שכדי להיות גילוי זה בנשמה המלובשת בגוף הוא ע״י התורה.
That is, the level of “first” in Israel, which is their root in the primordial thought, for this level is called “first”; of this they said, “The thought of Israel preceded everything.” And for this revelation to be in the soul enclothed in the body is through the Torah.
Israel are “first” because of their root in the primordial thought, as the Midrash says, “The thought of Israel preceded everything.” For that root to be revealed in the soul as it lives in a body, the Torah is needed.


כי הנה בישראל יש ב׳ בחי׳. הא׳ מציאותן ושרשן במחשבה הקדומה ונקרא ישראל דלעילא והוא חלק הנשמה שלמעלה מהתלבשות בגוף אלא בחינת מקיף כו׳.
For in Israel there are two levels. The first is their existence and root in the primordial thought, and it is called Israel Above (Yisrael dele’ila); it is the part of the soul that is above enclothing in the body, but is at the level of an encompassing light (makif), etc.
The soul has two levels. The first is its root in the primordial thought, called “Israel Above”: the part of the soul that never enters the body but surrounds it as a makif, an encompassing light.




10והב׳ הוא הנק׳ ישראל זוטא וכנסת ישראל היינו מקור הנשמה המתפשטת ומתלבשת בגוף. ומקור זה הוא בחי׳ מלכות דאצילות ונק׳ ג״כ אימא תתאה ומטרוניתא
And the second is what is called Lesser Israel (Yisrael zuta) and the Congregation of Israel (Knesses Yisrael), that is, the source of the soul that extends and is enclothed in the body. And this source is the level of Malchus of Atzilus, and it is also called the lower Imma (Imma tata’ah) and the Matronita.
The second level is “Lesser Israel” and the Congregation of Israel: the source of the part of the soul that enters the body. That source is Malchus of Atzilus, also called “the lower Imma” (mother) and the Matronita (the queen).


והנה בחינת מלכות דאצילות היא סופא דכל דרגין וכדי שיומשך בה האור מבחינת כתר שהוא בחי׳ א״ק [אדם קדמון] מחשבה הקדומה הוא ע״י ח״ע [חכמה עילאה] שהיא התורה כו׳
Now, the level of Malchus of Atzilus is “the end of all levels” (sofa dechol dargin); and for the light to be drawn into it from the level of Keser, which is the level of Adam Kadmon, the primordial thought, is through the higher Chochmah, which is the Torah, etc.
Malchus is the lowest of all levels. For the light of Keser, Adam Kadmon, the primordial thought, to reach it, it must pass through the higher Chochmah, which is the Torah.


וע״ז אמרו ישראל מתקשראן באורייתא כו׳ וזהו אל תקרי בניך אלא בוניך60 שנש״י [שנשמות ישראל] שהם בניך דבחינת מלכות דאצילות
And of this they said, “Israel are bound to the Torah, etc.” And this is [the meaning of] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”: that the souls of Israel, who are “your children,” [the children] of the level of Malchus of Atzilus,
This is the meaning of the saying that Israel are bound to the Torah, and of the Sages’ “Do not read banayich, ‘your children,’ but bonayich, ‘your builders.’” The souls of Israel are the “children” of Malchus of Atzilus.


שהרי ממנה לוקחה חלק הנשמה המתפשטת בגוף הם ג״כ בוניך דבחינת מלכות דאצילות והארה שממנה המלובשת בגוף
since from it was taken the part of the soul that extends into the body, are also “your builders,” [builders] of the level of Malchus of Atzilus and of the radiance from it that is enclothed in the body.
Since the part of the soul in the body was taken from Malchus, the souls are its children. Yet they are also its “builders,” building up Malchus and the glow of it that is enclothed in the body.


והיינו מצד שרשן במחשבה הקדומה שעי״ז ותורה שם בישראל והם העושים התורה וממשיכים הגילוי בבחי׳ ח״ע [חכמה עילאה] ומח״ע [ומחכמה עילאה] במל׳ דאצילות כו׳
And this is by virtue of their root in the primordial thought, through which “and He placed Torah in Israel,” and they are the ones who make the Torah and draw the revelation into the level of the higher Chochmah, and from the higher Chochmah into Malchus of Atzilus, etc.
They can build their own source because they are rooted in the primordial thought, which is why the Torah was placed in Israel. Israel “make” the Torah: they draw the revelation into the higher Chochmah and from there into Malchus of Atzilus.


ולכן בחי׳ בוניך היינו דוקא ע״י עסק התורה וכדכתיב בחכמה יבנה בית61 והיינו שכדי להיות ההמשכה מבחי׳ מחשבה הקדומה הנ״ל במל׳ דאצילות הוא ע״י התורה דייקא שהיא בחי׳ חכמה עילאה כו׳
And therefore the level of “your builders” is specifically through the study of Torah, as it is written, “Through wisdom a house is built”; that is, for there to be the drawing down from the level of the primordial thought mentioned above into Malchus of Atzilus is through the Torah specifically, which is the level of the higher Chochmah, etc.
So this “building” comes specifically through Torah study, as in “Through wisdom a house is built”: Malchus, the house, is built through Chochmah. Only through the Torah, the higher Chochmah, is the primordial thought drawn into Malchus.


(ועמ״ש בד״ה באתי לגני62 ובד״ה וידבר כו׳ אנכי כו׳ אשר הוצאתיך מארץ מצרים63 ועמ״ש בד״ה ויאכילך את המן64 גבי ברכת הארץ שצריך שיזכיר בה ברית ותורה. וכדברים האלה מבואר ג״כ בזהר בפ׳ ויחי)
(And see what is written in the discourse beginning “I have come into my garden,” and in the discourse beginning “And [G-d] spoke, etc.: I am, etc., who brought you out of the land of Egypt”; and see what is written in the discourse beginning “And He fed you the manna,” regarding the blessing for the land, in which one must mention the covenant and the Torah. And things like these are explained also in the Zohar, in Parshas Vayechi)
The text refers to several discourses: “I have come into my garden,” “I am G-d your G-d who brought you out of the land of Egypt,” and “He fed you the manna,” on why the blessing for the land in Grace after Meals must mention the covenant and the Torah. It also points to the Zohar on Parshas Vayechi.


(דרמ״ה סע״א [סוף עמוד א]) תלת נשמתין אינון65 כו׳ ע״ש ועיין מ״ש עוד מענין ב׳ בחי׳ הנ״ל שיש בהנשמה ע״פ כי תצא כו׳ גיב ויברא אלקים את האדם בצלמו66 כו׳:
(page 245, end of side a): “There are three souls, etc.”; see there. And see what is written further on the matter of the two levels mentioned above that are in the soul, on the verse “When you go out, etc.,” regarding “And G-d created man in His image, etc.”
That Zohar passage (1:245a) begins, “There are three souls.” The text also refers to its discussions of the soul’s two levels on “When you go out” and on “And G-d created man in His image.”




Section 4 · ¶11–12
“My beloved, my fair one”: Torah and the royal garment
11ג וזהו ענין רעיתי יפתי. רעיתי הוא ע״י עסק התורה לכו לחמו בלחמי67 כמו מזון עד״מ הוא מקשר ומחבר חיות הנשמה להתפשט בתוך הגוף כו׳ כך ע״י התורה נמשך התלבשות אור א״ד ב״ה בחכמה עילאה68 כו׳
3. And this is the meaning of “my beloved (ra’ayasi), my fair one (yafasi).” “My beloved” is through the study of Torah, “Come, eat of my bread”: just as food, by way of analogy, binds and joins the soul’s life-force so that it spreads through the body, etc., so through the Torah the Infinite Light, blessed be He, is drawn down to be enclothed in the higher Chochmah, etc.
Section 3 turns to the words “my beloved, my fair one.” Ra’ayasi, “my beloved,” comes through Torah study, which the verse “Come, eat of my bread” calls bread: as food binds the soul’s life-force to the body, the Torah draws the Infinite Light down into the higher Chochmah.


וביאור ענין יפתי שהם המצות שנקראו לבושים כענין יביאו לבוש מלכות69 כו׳ וזהו יפתי שעושה בחי׳ לבושים יפים כו׳ משא״כ בחינת אלביש שמים קדרות70 כו׳
And the explanation of “my fair one”: these are the mitzvos, which are called garments, as in “Let them bring a royal garment, etc.” And this is “my fair one”: that she makes the level of beautiful garments, etc.; which is not so of the level of “I clothe the heavens in blackness, etc.”
Yafasi, “my fair one,” is the mitzvos, which are called garments, as in “Let them bring a royal garment.” The mitzvos make beautiful garments for the King, unlike the dark garment of “I clothe the heavens in blackness.”


והענין הוא כי מבחי׳ כתר שהוא ארך אפים מאריך אף כו׳ כי קמיה כחשכה כאורה71 כו׳
The explanation is this. From the level of Keser, which is “long-suffering” (erech apayim), [He] who defers anger, etc., for before Him “darkness is like light, etc.,”
Why garments are needed: Keser, the level above intellect, is “long-suffering,” patient even with the wicked, because before it “darkness is like light”; at that level good and evil make no difference.


א״כ גם החיצונים יוכלו לקבל יניקה כי שממית בידים תתפש72 כו׳ וכענין שאמר אברהם לו ישמעאל73 כו׳
if so, the external forces too can receive nurture, for “the spider (semamis) takes hold with its hands, etc.,” and like the matter of what Avraham said, “If only Yishmael, etc.”
If so, the external forces (the kelipos) could also draw nurture from that level, as the verse says that the semamis, small as it is, takes hold with its hands and is in the palaces of the king. The text compares Avraham’s plea, “If only Yishmael might live before You.”


(ועמ״ש סד״ה מצה זו74 ובד״ה ויאבק7576 וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ וישלח כי א״ק [אדם קדמון] הוא ראשון המקבל שפע מא״ס והנה דע כי נשתלשל ממנו ניצוץ א׳ נחלק לב׳ מוח וקליפה כו׳ ע״ש).
(And see what is written at the end of the discourse beginning “This matzah,” and in the discourse beginning “And a man wrestled”; and see in the Likkutei Torah [of the Arizal], at the end of Parshas Vayishlach, that Adam Kadmon is the first to receive the flow from the Infinite One (Ein Sof); and know that a single spark descended from it, divided into two, a kernel (mo’ach) and a husk (kelipah), etc.; see there.)
The text refers to the end of the discourse “This matzah,” to the discourse “And a man wrestled,” and to the Arizal’s Likkutei Torah: Adam Kadmon is the first to receive from the Infinite, and a single spark from it divided into a kernel and a husk. Even at that height, then, the husk (kelipah) has a root.


ולכן כדי שיומשך השפע רק לסטרא דקדטשה ולא לחיצונים זהו ע״י מעשה המצות שמהם נמשך בחינת לבוש מלכות
Therefore, in order that the flow be drawn only to the side of holiness and not to the external forces, this is through the performance of the mitzvos, from which the level of a royal garment is drawn,
So that the flow reaches only the side of holiness and not the external forces, a “royal garment” is needed, and it comes from the performance of the mitzvos.


שהוא הלבוש היפה שכשנמשך ע״י לבוש זה שממעשה המצות נמשך רק בטרא דקדושה כו׳ המקבלים עליהם עול מלכות שמים כו׳
which is the beautiful garment: for when [the flow] is drawn through this garment that comes from the performance of the mitzvos, it is drawn only to the side of holiness, etc., to those who accept upon themselves the yoke of the kingship of Heaven, etc.
The flow that passes through this beautiful garment reaches only the side of holiness: those who accept upon themselves the yoke of G-d’s kingship.


וכמו הלבוש שמגין על האדם להצילו מהשרב והגשמים כך לבוש הנ״ל הוא המגין מיניקת החיצונים כו׳ ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה אפילו תורה אין לו
And just as a garment protects a person, to save him from the heat and the rain, so the garment mentioned above is what protects against the nurture of the external forces, etc. And therefore our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ does not have even Torah,
A garment shields a person from heat and rain; so the garment of the mitzvos shields the flow from the external forces. Hence the Sages’ saying that one who says “I have nothing but Torah” does not have even Torah.


אלא תורה וגמ״ח [וגמילות חסדים]7778 לפי שעל ידי המצות דוקא נמשך לבוש הנ״ל משא״כ בתורה לבד הרי לפעמים נאמר אלביש שמים קדרות שמים אש ומים79 רצוא ושוב80 הוא בחינת תורה מימינו אש דת81 כו׳
but rather Torah and acts of kindness (gemilus chassadim)”; for it is specifically through the mitzvos that the garment mentioned above is drawn, whereas with Torah alone, at times it is said, “I clothe the heavens in blackness.” The heavens (shamayim) are fire and water (esh umayim), “running and returning” (ratzo vashov); this is the level of Torah, “from His right hand a fiery law, etc.,”
The saying as quoted ends “but rather Torah and acts of kindness”; the Kehot note observes that this ending is not in the Talmud’s text there. Torah alone can be the “heavens” clothed in blackness, for shamayim is esh umayim, “fire and water,” the “running and returning,” the two sides of the Torah: “from His right hand a fiery law.”


ב״ש [בית שמאי] וב״ה [ובית הלל] כו׳ ולפעמים ח״ו [חס ושלום] יוכל להיות מלובשים בקדרות יניקת החיצונים מהמדות אש ומים חו״ג [חסד וגבורה] כענין אברהם שיצא ממנו828384 כו׳
Beis Shammai and Beis Hillel, etc. And at times, G-d forbid, they can be clothed in blackness: the nurture of the external forces from the attributes of fire and water, Chesed and Gevurah, like the matter of Avraham, from whom there came forth, etc.
Like Beis Shammai and Beis Hillel, the Torah has two sides, fire and water, Gevurah and Chesed. At times, G-d forbid, the external forces can draw nurture from these attributes, as the Sages say of Avraham that Yishmael came forth from him.


אבל על ידי מעשה המצות נעשה בחי׳ יפתי לבוש מלכות כו׳ (וע׳ בזהר פ׳ בלק) (דף ר״ד ב׳)85 ע״פ בקר אערך לך ואצפה86 כו׳
But through the performance of the mitzvos the level of “my fair one” is made, a royal garment, etc. (And see the Zohar, Parshas Balak) (page 204b), on the verse “In the morning I will set out before You, and watch (va’atzapeh), etc.”:
The performance of mitzvos, however, makes the royal garment of “my fair one.” The text cites the Zohar (Balak, 204b) on the verse “In the morning I will set out before You, and watch,” where va’atzapeh is read as “I will overlay.”


אתא דוד ואתקין האי בוצינא חופאה להאי בקר דיוסף87 לאתחפאה ביה כו׳ כד״א [כמה דאת אמר] ויצפהו זהב טהור
“David came and fashioned this lamp as a covering for this ‘morning’ of Yosef, to be covered by it, etc., as it says, ‘And he overlaid it (vayetzapehu) with pure gold.’”
The Zohar says that David fashioned a covering for the “morning” of Yosef, as the vessels of the Sanctuary were overlaid with pure gold. In that passage, the light of Yosef’s “morning” gathers all the supernal lights and is too great for the lower worlds to bear without a covering.


והיינו שדוד תיקן בחי׳ מלכות דאצילות לבוש וכיסוי להאי בקר דיוסף כו׳ ע״ש ונתבאר במ״א וזהו ג״כ מ״ש ויגש אליו יהודה88 ויאמר בי אדני.
That is, David fashioned the level of Malchus of Atzilus as a garment and a covering for this “morning” of Yosef, etc.; see there, and it was explained elsewhere. And this is also what is written, “And Yehudah approached him and said, ‘Please (bi), my lord.’”
That is, David fashioned Malchus of Atzilus into a garment and covering for Yosef’s light. The same idea is in Yehudah’s approach to Yosef: “Please (bi), my lord.”


פי׳ בי יומשך השפע מבחינת יוסף כי יהודה הוא ג״כ בחינת מלכות והרי זהו דייקא הכלי והלבוש כו׳
The meaning is: “through me” (bi) the flow will be drawn from the level of Yosef; for Yehudah too is the level of Malchus, and this is specifically the vessel and the garment, etc.
Bi literally means “through me”: through Yehudah, who is also Malchus, the flow from Yosef’s level will be drawn down. Malchus is precisely the vessel and the garment.


ועמ״ש מזה ע״פ ויגש89 ועיין עוד בזהר פ׳ אחרי (דנ״ח ע״ב) גבי בגין כך לא יטעי לחברא עת אחרא לגבי מלכא90 כו׳
And see what is written about this on the verse “And [Yehudah] approached.” And see further in the Zohar, Parshas Acharei (page 58b), regarding “Therefore one should not err and join another ‘time’ to the King, etc.
The text refers to its discourse on “And Yehudah approached” (Torah Ohr, Vayigash) and to the Zohar (Acharei, 58b): Aharon is warned not to err and join “another time,” a time handed over to another power, to the King.


בזאת יבא91 כו׳ (ודף ע״ד ב׳) גבי וכדין לבשו שמים קדרות92 ובמק״מ [ובמקדש מלך] שם ועיין בפרדס שכ״ה פרק93 ו׳ ע״ש
‘With this he shall come,’ etc.” (and page 74b), regarding “And then the heavens were clothed in blackness,” and in the Mikdash Melech there. And see the Pardes, Sha’ar 25, chapter 6; see there.
There the Zohar reads “With this (b’zos) shall Aharon come into the holy place”: he may enter only with zos, the “time” bound to G-d’s Name. The text also cites the Zohar (74b) on the heavens clothed in blackness, the Mikdash Melech commentary there, and the Pardes, Gate 25, chapter 6.


וזהו ואתחנן אל94 ה׳ בעת ההיא ואתחנן הוא המשכה שע״י התורה כמ״ש במ״א והמשכה זו צ״ל בעת ההיא שהיא בחינת מלכות כו׳ והוא בחי׳ המצות שעליהם נאמר ועת לכל חפץ95 כו׳
And this is [the meaning of] “And I besought G-d at that time.” “I besought” (va’eschanan) is the drawing down that is through the Torah, as is written elsewhere; and this drawing down must be “at that time” (ba’es hahi), which is the level of Malchus, etc. And it is the level of the mitzvos, of which it is said, “and a time for every desire, etc.,”
This also explains “And I besought G-d at that time”: va’eschanan, Moshe’s plea, is a drawing down through the Torah, and it must come “at that time,” through es, “time,” which is Malchus. Malchus is the mitzvos, of which it says “and a time for every desire.”


כמ״ש במ״א בד״ה בשעה שהקדימו96 ישראל נעשה לנשמע97 ושם נתבאר ג״ כ איך המשכה זו להיות מלך העולם נמשך על ידי המצות וכמשנ״ת [וכמו שנתבאר] גם כן בד״ה תקעו בחדש שופר9899 כו׳
as is written elsewhere, in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear’”; and there it was also explained how this drawing down, that [He] be King of the world, is drawn through the mitzvos; as was explained also in the discourse beginning “Blow the shofar on the New Moon, etc.”;
The text refers to the discourse “When Israel put ‘we will do’ before ‘we will hear’” (Likkutei Torah, Bamidbar), which explains that G-d’s becoming King of the world is drawn through the mitzvos, and to the Rosh Hashanah discourse “Blow the shofar on the New Moon.”


ע״ש ועמ״ש בד״ה כי תשמע בקול100101 גבי לשמור את כל מצותיו ויובן עוד ענין לבוש שעם היות הלבוש מעלים ומסתיר להיות בחי׳ עולם מלשון העלם כו׳
see there. And see what is written in the discourse beginning “When you hearken to the voice,” regarding “to keep all His commandments.” And the matter of a garment will be further understood: although the garment conceals and hides, so that there be the level of a world (olam), from the expression “concealment” (he’elem), etc.,
It also refers to the discourse “When you hearken to the voice,” on keeping all His commandments. Then it turns to the garment itself: a garment conceals, and that concealment is what makes a “world,” olam, from he’elem, “hiding.”


הנה שרשו ממקום גבוה מאד וכענין שנתבאר במ״א בפ׳ לך לך בד״ה והבדילה הפרוכת102103 גבי
its root is from a very high place, as in the matter explained elsewhere, in Parshas Lech Lecha, in the discourse beginning “And the curtain shall divide,” regarding
Yet the garment’s root is very high, as explained in the Torah Ohr discourse “And the curtain shall divide,” in Parshas Lech Lecha.


ולהבין ענין חשמל זה כו׳ וגם בד״ה ענין לך לך גבי וידבר שלשת אלפים משל104 כו׳ ועוד נת׳ [נתבאר] זה במ״א בפי׳ השמים כסאי105106
“And to understand this matter of the chashmal, etc.”; and also in the discourse beginning “The matter of ‘Go forth,’” regarding “And he spoke three thousand parables, etc.” And this was further explained elsewhere, in the explanation of “The heavens are My throne,”
That discourse treats it at “to understand this matter of the chashmal,” and the discourse on “Go forth” at “he spoke three thousand parables.” It is further explained on the verse “The heavens are My throne.”


כי בחי׳ יחידה שאין לה כלי היינו כתר שסובב ומקיף מראשו ועד רגלו ומבדיל בין אצי׳ לבריאה ונעשה פרגוד ומסך.107
that the level of yechidah, which has no vessel, that is, Keser, which surrounds and encompasses from its head to its foot, divides between Atzilus and Beriah and becomes a curtain (pargod) and a screen (masach).
Yechidah, the highest level of the soul, has no vessel; it is Keser, which surrounds the whole from head to foot. This surrounding level is what separates Atzilus from Beriah and becomes the curtain and screen between them.




12ור״ל [ורוצה לומר] ששרש הפרגוד והמסך שהוא הלבוש הנ״ל שרשו מבחי׳ יחידה וכתר. וזהו השמים כסאי108 כי
That is to say, the root of the curtain (pargod) and the screen (masach), which is the garment mentioned above, is in the level of yechidah and Keser. And this is [the meaning of] “The heavens are My throne (kis’i)”: for
So the curtain and screen between Atzilus and Beriah, which is the “garment,” has its root in yechidah and Keser. This is why the verse says “The heavens are My throne.”


שמים פי׳ גם כן מקיפים ומהם נמשך הכסא כס109 א׳ לבוש ומסך הנל ועמ״ש ע״פ ואברהם זקן110 בא בימים111 ועד״ז יובן ענין יפתי כו׳
“heavens” also means encompassing lights (makifim), and from them is drawn the throne (kisei), kes [and] alef, the garment and screen mentioned above. (And see what is written on the verse “And Avraham was old, advanced in days.”) And along these lines the matter of “my fair one” will be understood, etc.
“Heavens” here means the encompassing lights (makifim), and from them comes the “throne,” kisei, read as kes and alef, whose kes suggests a covering: the garment and screen. The text refers to its discourse on “And Avraham was old, advanced in days,” and says that “my fair one” is understood in the same way.


וזהו יפיפית מבני אדם112 כו׳ שעל ידי קיום המצות עושה לבושים יפים למלך מלכי המלכים הקב״ה.
And this is [the meaning of] “You are fairer than the sons of men, etc.”: that through fulfilling the mitzvos, [man] makes beautiful garments for the King of the kings of kings, the Holy One, blessed be He.
This is also the meaning of “You are fairer than the sons of men”: by keeping the mitzvos, people make beautiful garments for the King of the kings of kings.


א״כ כביכול מה שיפיפית הוא מבני אדם כן פי׳ הגאון החסיד ר׳ [רבי] לוי יצחק ז״ל מבאדיטשוב
If so, as it were, Your being fair is “from the sons of men.” So it was explained by the gaon and chassid Rabbi Levi Yitzchak, of blessed memory, of Berditchev.
So G-d’s “beauty,” as it were, comes “from the sons of men,” from their mitzvos. The text credits this reading to Rabbi Levi Yitzchak of Berditchev.


והיינו מ״ש יפתי ועמ״ש סד״ה ועשית בגדי קדש113 שבלבושים אלו שממעשה המצות יש ג׳ בחינות ומדרגות
And this is what is written, “my fair one.” And see what is written at the end of the discourse beginning “And you shall make holy garments,” that in these garments that come from the performance of the mitzvos there are three aspects and levels.
This is “my fair one.” The text refers to the end of the Torah Ohr discourse “And you shall make holy garments,” which distinguishes three levels in the garments made by the mitzvos.


והנה מבואר במ״א114 שיניקת החיצונים הוא בב׳ אופנים הא׳ מלמטה מחמת ריבוי הצמצומים וההסתר כו׳
Now, it is explained elsewhere that the nurture of the external forces comes in two ways. The first is from below, because of the many contractions (tzimtzumim) and the concealment, etc.
The external forces draw nurture in two ways. The first is from below: the many contractions and concealments of the light leave room for them.


והב׳ ע״י אם תגביה כנשר115 כו׳ שרוצים לקבל מבחי׳ דקמיה כחשכה כאורה116 כנז׳ [כנזכר] לעיל והנה התיקון לב׳ יניקות אלו הוא ע״י לבושים דמעשה המצות
And the second is through “Though you soar aloft like the eagle, etc.”: that they seek to receive from the level of which [it is said] “before Him darkness is like light,” as mentioned above. Now, the remedy (tikkun) for these two kinds of nurture is through the garments of the performance of the mitzvos.
The second is from above, “though you soar aloft like the eagle”: they reach for the high level before which “darkness is like light,” as described earlier. Both are remedied by the garments that the mitzvos make.


והנה התיקון לבחי׳ הא׳ פשוט הוא שכשנמשך ע״י לבוש מל׳ דאצילות אין להם יניקה יתירה מלמטה
The remedy for the first kind is simple: when [the flow] is drawn through the garment of Malchus of Atzilus, they have no excess nurture from below.
The first remedy is simple: when the flow comes through the garment of Malchus of Atzilus, the external forces get no excess nurture from below.


אך התיקון לבחינה הב׳ היינו כמש״ש [כמה שכתוב שם] שיש מדרגה עליונה בלבושים דמעשה המצות וע״ז נאמר ועשית בגדי קדש לאהרן117 שמשה הוא העושה אותם כו׳
But the remedy for the second kind is, as is written there, that there is a supernal level in the garments of the performance of the mitzvos; and of this it is said, “And you shall make holy garments for Aharon”: that Moshe is the one who makes them, etc.
The second needs a higher level of garment. Of this it says “And you shall make holy garments for Aharon”: Moshe himself makes them.


וענין לבוש זה מבואר בפע״ח [בפרי עץ חיים] שער י״ב פרק ח׳ כי ממדה ו׳ ואילך כו׳ מתלבש בשמנה בגדים כו׳
And the matter of this garment is explained in Pri Etz Chaim, Sha’ar 12, chapter 8: that from the sixth attribute onward, etc., [it] is enclothed in eight garments, etc.,
Pri Etz Chaim (Sha’ar 12, chapter 8) is cited for this garment: from the sixth attribute onward, the light is enclothed in eight garments, the number of garments the High Priest wore.


ונמצא כי התיקון ו׳ מתלבש כו׳ ע״ש הביאו הרמ״ז [הרב משה זכות] בפ׳ אמור (דפ״ח) וע׳ מזה בזהר הרקיע בפרשה משפטים (בדף צ״ה) ותיקון ו׳ היינו כי חפץ חסד הוא118
“and it follows that the sixth tikkun is enclothed, etc.”; see there. The Ramaz [Rabbi Moshe Zacuto] cited it on Parshas Emor (page 88); and see about this in Zohar HaRakia, on Parshas Mishpatim (on page 95). And the sixth tikkun is “for He desires kindness (chesed).”
So the sixth tikkun is enclothed. The passage is cited by the Ramaz on Parshas Emor and discussed in Zohar HaRakia on Mishpatim; the sixth tikkun is “for He desires kindness,” the sixth of the thirteen attributes listed in Micah 7:18–20.


ולכן על ידי לבושים אלו שמלבישים לבחי׳ כי חפץ חסד הוא גורם שיומשך בחי׳ חסדו הגדול הזה רק לסטרא דקדושה ולא להיכלות דנוגה
And therefore, through these garments that clothe the level of “for He desires kindness,” [one] causes this great kindness of His to be drawn only to the side of holiness, and not to the chambers of Nogah.
Clothing this attribute, “for He desires kindness,” in the garments of the mitzvos ensures that G-d’s great kindness flows only to holiness, and not to the chambers of Nogah, the realm of kelipah in which good and evil are mixed.


ונמצא שע״י לבושים דמעשה המצות נעשה תיקון גם לבחי׳ יניקה הב׳ ועמ״ש בד״ה עבדים היינו לפרעה במצרים119 ויוציאנו הוי׳ אלקינו:120
It follows that through the garments of the performance of the mitzvos a remedy is made also for the second kind of nurture. And see what is written in the discourse beginning “We were slaves to Pharaoh in Egypt, and G-d our G-d took us out.”
So the garments of the mitzvos remedy the second kind of nurture too. The text refers to the discourse “We were slaves to Pharaoh in Egypt.”




Section 5 · ¶13–15
“Arise for yourself”: the kaf and the yud
13ד אך להיות המשכת אור א״ס בחכמה עילאה ע״י התורה ולהמשיך ע״י מעשה המצות בחי׳ לבוש הנ״ל צריך להקדים בחי׳ קומי לך121 לעצמך
4. But for there to be the drawing of the Infinite Light into the higher Chochmah through the Torah, and for the level of the garment mentioned above to be drawn down through the performance of the mitzvos, one must first have the level of “Arise for yourself (kumi lach)”: to your own self,
Section 4. Before the Torah can draw the Infinite Light into Chochmah and the mitzvos can draw down the garment, there must first be “Arise for yourself” (kumi lach): a rising to one’s own self.


דהיינו לבחי׳ הנשמה שלמעלה כו׳ והיינו ע״י ק״ש [קריאת שמע] ותפלה והנה הכתיב לכי בכף יו״ד כו׳
that is, to the level of the soul that is above, etc.; and this is through the Shema and prayer. Now, the written form (ksiv) is lachi, with a kaf and a yud, etc.
That self is the soul as it is above, and the rising comes through the Shema and prayer. The verse’s written form, lachi, with a kaf and a yud, hints at the levels the maamar now explains.


והענין כי הנה בחי׳ מחשבה הקדומה הוא בחי׳ ממוצע בין עצמות אור א״ס לנאצלים להיות
The explanation is that the level of the primordial thought is the level of an intermediary between the essence of the Infinite Light and the emanated beings; for
The primordial thought is the intermediary between the essence of the Infinite Light and the emanated beings.


כי מחשבה הקדומה היא בחינת מקיף וסובב כל ההשתלשלות וכוללם יחד שע״י מחשבה זו הוא התהוותם כו׳
the primordial thought is the level of an encompassing light (makif) that surrounds the whole chain of descent (hishtalshelus) and includes them all together, for it is through this thought that they come into being, etc.
It is a makif, surrounding the whole chain of descent and including all of it, since everything comes into being through this thought.


נמצא מחשבה זו היא בחינת אור כללי הכולל כל פרטי ההשתלשלות ובעצמות אור אין סוף לא שייך כל זה שאין שייך ח״ו [חס ושלום] לומר בו
It follows that this thought is the level of an all-encompassing light (or kelali) that includes all the particulars of the chain of descent. But to the essence of the Infinite Light none of this applies, for it is not applicable, G-d forbid, to say of it
So it is an all-encompassing light that includes every detail of the chain of descent. None of this can be said of the essence of the Infinite Light itself.


שהוא מקור וכלל שכולל חיות העולמות שהוא מרומם ונשגב מגדר העלמין לגמרי והיה יכול להיות רבוא רבבות השתלשלות באופנים אחרים כו׳
that it is a source and a whole (klal) that includes the life-force of the worlds, since it is utterly exalted and lifted beyond the bounds of the worlds; and there could have been myriads upon myriads of chains of descent in other ways, etc.,
The essence cannot be called the source or the whole of the worlds’ life-force, since it is utterly beyond their bounds. It could have brought forth countless other chains of descent, in other ways.


ורבוא רבבות ספירות שלא ממהות הספירות הנאצלים כמ״ש בביאור ע״פ יביאו לבוש מלכות122 ע״ש בד״ה להבין ההפרש כו׳.
and myriads upon myriads of Sefiros not of the nature of the emanated Sefiros, as is written in the explanation on the verse “Let them bring a royal garment”; see there, in the discourse beginning “To understand the difference, etc.”
It could also have brought forth countless Sefiros unlike the emanated Sefiros we know. The text refers to the Torah Ohr explanation of “Let them bring a royal garment,” in the discourse “To understand the difference.”




14ועמ״ש בפ׳ בשלח סד״ה להבין ענין לחם משנה123 וגם אין שייך לומר באור א״ס שהוא מקיף וסוכ״ע כו׳ כנודע
And see what is written in Parshas Beshalach, at the end of the discourse beginning “To understand the matter of the double bread (lechem mishneh).” And also, it is not applicable to say of the Infinite Light that it is an encompassing light (makif) and the light that encompasses all worlds (sovev kol almin), etc., as is known.
The text refers to the end of the discourse on the double bread (lechem mishneh) in Parshas Beshalach. Even the terms makif and sovev, “encompassing,” do not properly apply to the Infinite Light itself, since encompassing is still a relation to the worlds.


ולכן כדי שיתהוו פרטי העולמות מעצמות אור א״ס הוא ע״י בחי׳ מחשבה הקדומה שהוא בחי׳ התהוות אור כללי הכולל כל ההשתלשלות יחד כו׳ והרי הוא כלל של הפרטים כו׳
And therefore, for the particulars of the worlds to come into being from the essence of the Infinite Light is through the level of the primordial thought, which is the level of the coming into being of an all-encompassing light that includes the whole chain of descent together, etc.; and it is the whole (klal) of the particulars, etc.
So the particular worlds come into being from the essence of the Infinite Light only through the primordial thought: an all-encompassing light that includes the whole chain of descent and is the “whole” of all its particulars.


והיינו כי מחשבה הקדומה היינו בחי׳ א״ק [אדם קדמון] והוא בחי׳ כתר דאבי״ע [דאצילות בריאה יצירה עשיה] כמ״ש בע״ח [בעץ חיים] שמ״א פ״ד ומבואר יותר בשערי קדושה להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] שער א׳ וז״ל [וזה לשונו] א״ק [אדם קדמון] קוצו של יו״ד והיא הספירה העליונה מכולן ונקרא כתר124 עכ״ל [עד כאן לשונו]
That is, the primordial thought is the level of Adam Kadmon, and it is the level of Keser of Atzilus, Beriah, Yetzirah and Asiyah, as is written in Etz Chaim, Sha’ar 41, chapter 4, and explained further in Sha’arei Kedushah by Rabbi Chaim Vital, Part III, Gate 1; these are his words: “Adam Kadmon is the thorn of the yud, and it is the highest Sefirah of all, and it is called Keser.” End of quote.
The primordial thought is Adam Kadmon, the Keser of all four worlds. The text cites Etz Chaim and Rabbi Chaim Vital’s Sha’arei Kedushah, which calls Adam Kadmon “the thorn of the yud,” the tip of the first letter of the Name, the highest Sefirah, called Keser.


ולכן נק׳ מחשבה הקדומה בחינת הממוצע ע״ד שנת׳ [שנתבאר] באריכות בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳] שהכתר הוא הממוצע בין המאציל לנאצלים ע״ש
And therefore the primordial thought is called the level of the intermediary, in the manner explained at length in Etz Chaim, Sha’ar 41, chapter 3, that Keser is the intermediary between the Emanator and the emanated; see there.
That is why it is called the intermediary: Etz Chaim explains at length that Keser is the intermediary between the Emanator and the emanated.


והנה הממוצע יש בו מבחינה היותר תחתונה שבמאציל ומבחי׳ היותר עליונה שבנאצלים ועי״ז מתחבר אור המאציל בנאצלים וזהו ענין אוף כ״ף והיינו כי הכ״ף הוא מספר עשרים
Now, the intermediary has in it [something] of the lowest level of the Emanator and of the highest level of the emanated; and through this the light of the Emanator is joined with the emanated. And this is the matter of the [letter] kaf; that is, the kaf is the number twenty,
An intermediary holds something of the lowest level of the Emanator and something of the highest level of the emanated, and so joins the Emanator’s light to them. This is the meaning of the kaf, whose numerical value is twenty.


דהיינו שיש בו ב״פ [ב׳ פעמים] ע״ס [עשר ספירות] א׳ בבחי׳ תחתונה שבמאציל שנמשכה להיות בחי׳ כתר לנאצלים שכיון שנמשכה להיות נשמה לשרש האצילות ע״כ מעתה שייך לומר בה בחי׳ ע״ס [עשר ספירות] וזהו הנקרא ע״ס [עשר ספירות] הגנוזות.
that is, it has in it the Ten Sefiros twice. One [set] is in the lowest level of the Emanator, which was drawn forth to become the level of Keser for the emanated: since it was drawn forth to be a soul for the root of Atzilus, from now on it is applicable to speak of it as the level of Ten Sefiros; and this is what is called the hidden Ten Sefiros (eser sefiros hagenuzos).
Twenty is two sets of Ten Sefiros. One set is the lowest level of the Emanator, drawn down to be Keser for the emanated; once it becomes a soul for the root of Atzilus, it can be spoken of as Ten Sefiros, and it is called “the hidden Ten Sefiros.”




15והב׳ ע״ס [עשר ספירות] שרש הנאצלים וכמ״ש בע״ח [בעץ חיים] שא״ שהוא שרש הנאצלים כולל כולם כו׳ וכמ״כ [וכמו כן] בבחינת עתיק שהוא בחינה תחתונה שבמאציל יש ע״ס [עשר ספירות] כו׳ וכללות שניהם הוא בחי׳ כתר
And the second is the Ten Sefiros of the root of the emanated, as is written in Etz Chaim that Arich Anpin, which is the root of the emanated, includes them all, etc.; and likewise in the level of Atik, which is the lowest level of the Emanator, there are Ten Sefiros, etc. And the two of them as a whole are the level of Keser;
The second set of Ten Sefiros is the root of the emanated beings: Arich Anpin, which according to Etz Chaim includes all of Atzilus. The first set is in Atik, the lowest level of the Emanator; Keser is the two together.


ולכן נק׳ כ״ף וגם עוד יש טעם למה שנק׳ כ״ף שהוא מלשון כף היד שנק׳ כן ע״ש [על שם] שכופף אותה ונעשית
and therefore it is called kaf. And there is also another reason why it is called kaf: it is from the expression kaf hayad, the palm of the hand, which is so called because one bends (kofef) it, and it becomes
That is why Keser is called kaf, the letter whose value is twenty. There is a further reason: kaf also means the palm of the hand, so called because the hand bends (kofef) it.


כמו חלל באמצעו והיד מקפת וסובבת את הדבר שתבוכה וכמ״ש (שמות ד׳) ויהי למטה בכפו125 ובעודה בכפו יבלענה126
like a hollow in its middle, and the hand encompasses and surrounds the thing that is within it; as it is written (Exodus 4), “And it became a staff in his palm (kapo),” and “While it is still in his palm, he swallows it”
A bent palm forms a hollow and surrounds whatever it holds, as in “a staff in his palm” and “while it is still in his palm, he swallows it.”


(בישעי׳ [בישעיה] סי׳ כ״ח) וכך בחי׳ מחשבה הקדומה מפני שמקפת כל ההשתלשלות דאבי״ע [דאצילות בריאה יצירה עשיה] והם מוקפים ממנה
(in Isaiah, chapter 28). And so the level of the primordial thought, because it encompasses the whole chain of descent (hishtalshelus) of Atzilus, Beriah, Yetzirah and Asiyah, and they are encompassed by it,
In the same way the primordial thought surrounds the whole chain of the four worlds, which are contained within it.


לכן נק׳ כ״ף וזהו שנאמר ומתחת זרועות עולם127 דלכאורה אינו מובן איטך שייך ענין זרועות מתחת העולם אלא הענין שהוא בחי׳ סוכ״ע שהוא עד״מ זרוע וידו הכפופה שמקפת הדבר מכל צד כו׳
is therefore called kaf. And this is what is said, “and beneath are the arms of the world (olam)”; for seemingly it is not understood how the matter of arms applies beneath the world. Rather, the explanation is that it is the level of the light that encompasses all worlds (sovev kol almin), which is, by way of analogy, an arm and its bent hand that encompasses a thing from every side, etc.
So it is called kaf. This explains “beneath are the arms of the world”: arms “beneath” the world make sense only as sovev, like an arm whose bent hand holds a thing from every side.


והו ג״כ פי׳ כתר לשון כותרת ולשון כתרו את בנימין128 שהוא ענין היקף וסיבוב כו׳
And this is also the meaning of Keser: an expression of koteres, a capital [of a pillar], and of “they surrounded (kitru) Binyamin,” which is a matter of encompassing and surrounding, etc.
The word Keser itself means surrounding, as in koteres, the crown-like capital of a pillar, and “they surrounded (kitru) Binyamin.”


זהו ענין הכ״ף ועיין ברבות נשא פי״ג גבי כף אחת עשרה זהב כנגד הלוחות שנכתבו מיד הקב״ה129 כו׳
This is the matter of the kaf. And see [Bamidbar] Rabbah, Naso, section 13, regarding “one spoon (kaf) of ten [shekels of] gold,” [that it] corresponds to the Tablets, which were written by the hand of the Holy One, blessed be He, etc.
The Midrash on the princes’ offerings reads the “one spoon (kaf) of ten gold [shekels]” as the Tablets, written by G-d’s own hand, with the Ten Commandments on them.


ועמ״ש מענין הלוחות בד״ה אם בחקתי130 וענין היו״ד הוא בחי׳ חכמה דאצילות ראשית הגילוי מבחי׳ כתר כו׳
And see what is written on the matter of the Tablets in the discourse beginning “If in My statutes.” And the matter of the yud is the level of Chochmah of Atzilus, the beginning of revelation from the level of Keser, etc.
The text refers to its discussion of the Tablets in the discourse “If in My statutes.” The yud of lachi stands for Chochmah of Atzilus, the first revelation that comes out of Keser.


וזהו קומי לכי131 היינו שאומר לבחי׳ כנ״י [כנסת ישראל] מל׳ דאצילות קומי לך לשרשך העצמי והכתיב לכי היינו לבחי׳ כ״ף ויו״ד הנ״ל שהן שרשך כי ישראל עלו במחשבה כו׳
And this is [the meaning of] “Arise for yourself (kumi lachi)”: that He says to the level of the Congregation of Israel (Knesses Yisrael), Malchus of Atzilus, “Arise for yourself (kumi lach)”: to your essential root. And the written form lachi means: to the level of the kaf and the yud mentioned above, which are your root, for Israel arose in thought, etc.
So kumi lachi is G-d’s call to the Congregation of Israel, Malchus of Atzilus, to rise to her own root. The written form lachi, kaf and yud, names that root, Keser and Chochmah, for Israel arose in G-d’s thought.


(וזהו מראש מקדם נסוכה מראש היינו חכמה עילאה כי ראשית חכמה ומקדם היינו מחשבה הקדומה וי״ל [ויש לומר] שהן ב׳ מקיפים חי׳ יחידה כו׳ ועפ״ז [ועל פי זה] י״ל [יש לומר] פי׳ זה יתנו כו׳ מחצית השקל בשקל הקדש עשרים גרה השקל132
(And this is [the meaning of] “From the beginning (merosh), from of old (mikedem), she was anointed”: “from the beginning” is the higher Chochmah, for “the beginning is wisdom (chochmah)”; and “from of old” is the primordial thought (machshavah hakedumah). And it can be said that they are the two encompassing lights (makifim), chayah and yechidah, etc. And according to this, the meaning can be explained of “This they shall give, etc.: half a shekel by the holy shekel, the shekel is twenty gerah,”
In a parenthesis, the text reads the phrase “from the beginning, from of old, she was anointed” the same way: “the beginning” is Chochmah and “of old” is the primordial thought, perhaps the soul’s two makifim, chayah and yechidah. This also sheds light on the half-shekel, “the shekel is twenty gerah.”


כי שקל הקדש היינו מה שקדש העליון נמשך בבחינת משקל עד״מ שהוא ע״י צמצום ומקום פנוי ואח״כ נמשך רק קו והארה כו׳ והיינו כדי שיהי׳ [שיהיה] מקור להתהוות העולמות סוכ״ע וממכ״ע [וממלא כל עלמין] וכללות שקל הקדש הזה הוא עשרים
for “the holy shekel” is that the supernal holiness is drawn in the manner of a weight (mishkal), by way of analogy, which is through the tzimtzum and the empty space (makom panui), and afterwards only a line (kav) and a radiance is drawn, etc.; that is, so that there be a source for the coming into being of the worlds, the light that encompasses all worlds and the light that fills all worlds. And this holy shekel as a whole is twenty,
The “holy shekel” is supernal holiness given in measured weight, through the tzimtzum and the empty space and then only a line (kav) of light, so that there be a source for the worlds: the light that encompasses them and the light that fills them. As a whole this shekel is “twenty.”


היינו בחי׳ כ״ף ב״פ [ב׳ פעמים] ע״ס [עשר ספירות] כנ״ל והנה כתיב אחור וקדם צרתני ותשת עלי כפכה133 ואיתא בזהר הרקיע בפי׳ הספ״ד [הספרא דצניעותא] פ״ה כפכה כ״ף שלך ור״ל [ורוצה לומר] בחי׳ כ״ף הנ״ל שהוא בחי׳ מחשבה הקדומה שמשם שרש הנשמה כו׳
that is, the level of kaf, twice the Ten Sefiros, as mentioned above. Now, it is written, “Behind and before You have formed me, and You have laid Your palm (kapechah) upon me”; and it is stated in Zohar HaRakia, in the commentary on the Sifra deTzniusa, chapter 5: “kapechah, Your kaf”; that is to say, the level of kaf mentioned above, which is the level of the primordial thought, from where the root of the soul is, etc.
Twenty is the kaf, the two sets of Ten Sefiros. The verse “You have laid Your palm (kapechah) upon me” is read by Zohar HaRakia as “Your kaf”: the primordial thought, where the soul is rooted.


ואפשר לומר שזהו ג״כ ענין ב׳ יודין שבתיבת וייצר134 ה׳ אלקים את האדם135 היינו שהם רומזים לב׳ בחינות ע״ס [עשר ספירות] הנ״ל וקרוב לזה איתא בפ׳ נשא) (קמ״א ב׳)
And it is possible to say that this is also the matter of the two yuds in the word vayyitzer in “And Havayah Elokim formed (vayyitzer) the man”: that they allude to the two levels of Ten Sefiros mentioned above. And something close to this is stated in Parshas Naso) (141b).
Perhaps the two yuds in vayyitzer, “He formed” man, also hint at the two sets of Ten Sefiros. The Zohar (Naso, 141b) says something close to this.


אך הנשמה יש בה אחור וקדם שהרצון נק׳ אחור לגבי בחי׳ התענוג אהבה בתענוגים וכמ״ש בד״ה ואהיה אצלו אמון136 כו׳
But the soul has in it “behind and before”: for will is called “behind” in relation to the level of delight, “love in delights,” as is written in the discourse beginning “And I was with Him as a nursling (amon), etc.”
The soul too has “behind and before”: will is “behind,” and delight, “love in delights,” is “before.” The text refers to the discourse “And I was with Him as a nursling.”


ושרש דשרש ב׳ בחי׳ האלו הם מב׳ בחי׳ ע״ס [עשר ספירות] שבכ״ף הנל״ שהן ג״כ רצה״ע [רצון העליון] ומקור התענוגים כו׳
And the root of the root of these two levels is from the two levels of Ten Sefiros in the kaf mentioned above, which are also the supernal will and the source of delights, etc.
The ultimate root of these two levels is the two sets of Ten Sefiros in the kaf, which are also the supernal will and the source of delights.


והנה בחינת אהבה בתענוגים לא כל אדם זוכה לזה137 וכמ״ש בסש״ב [בספר של בינונים] פי״ד [פרק י״ד / פרשה י״ד] כו׳ אבל בחי׳ האהבה והרצון לה׳ זהו חובה על הכל וכמ״ש בפ׳
Now, the level of “love in delights”: not every person merits it, as is written in Sefer Shel Beinonim [the Tanya], chapter 14, etc. But the level of love and will for G-d is an obligation upon everyone, as is written in Parshas
Not everyone merits “love in delights,” as Tanya, chapter 14, says. But love and will for G-d are an obligation for everyone.


כי תשא בד״ה זה יתנו כו׳ ובאגה״ק [ובאגרת הקודש] ע״פ מה יפית ומה נעמת138139 כו׳ וזהו זה יתנו כו׳
Ki Sisa, in the discourse beginning “This they shall give, etc.,” and in Iggeres HaKodesh, on the verse “How fair and how pleasant you are, etc.” And this is [the meaning of] “This they shall give, etc.:
The text refers to the discourse “This they shall give” in Parshas Ki Sisa and to the letter in Iggeres HaKodesh on “How fair and how pleasant you are.” This is the meaning of “This they shall give: half a shekel.”


מחצית השקל וברע״מ [וברעיא מהימנא] ר״פ תשא דמחצית השקל הוא י׳ והיינו כמ״ש בסש״ב [בספר של בינונים] פי״ח שזהו בחי׳ החכמה שבנפש140 כו׳ ע״ש
half a shekel”; and in the Raaya Mehemna, at the beginning of Parshas [Ki] Sisa, that the half-shekel is the yud. And this is as is written in Sefer Shel Beinonim, chapter 18, that this is the level of the Chochmah in the soul, etc.; see there.
The half-shekel that everyone must give is the love and will for G-d that everyone is obliged to have. The Raaya Mehemna calls it the yud, and Tanya, chapter 18, explains it as the Chochmah of the soul, in which the Infinite Light is enclothed.


והנה ענין קומי לכי היינו ע״י התפלה שנקרא סולם כו׳ וראשו מגיע השמימה141 לבחי׳ כ״ף הנ״ל סוכ״ע.
Now, the matter of “Arise for yourself (kumi lachi)” is through prayer, which is called a “ladder,” etc., “and its top reaches heavenward,” to the level of the kaf mentioned above, the light that encompasses all worlds (sovev kol almin).
This rising, “Arise for yourself,” comes through prayer, which is called a ladder whose “top reaches heavenward”: up to the kaf, sovev, the light that encompasses all worlds.




Section 6 · ¶16
Prayer, exile and “Show me your appearance”
16והענין כי התפלה יש בה מהארת בחנית שבת והנה בשבת יש באדם נשמה יתירה וענין הנשמה יתירה היינו
The explanation is that prayer has in it [something] of the radiance of the level of Shabbos. Now, on Shabbos a person has an additional soul (neshamah yeseirah); and the matter of the additional soul is
Prayer is how the soul rises (“Arise for yourself”), because prayer carries a glow of Shabbos. On Shabbos a person receives an additional soul (neshamah yeseirah), which the maamar now explains.


כי בשבת הוא עליית המל׳ עד שבמנחה דשבת היא במקום אבא ממש ונמשך לה שם מבחינת כתר כו׳
that on Shabbos there is the ascent of Malchus, until at Minchah of Shabbos she is in the very place of Abba, and there [light] is drawn to her from the level of Keser, etc.;
On Shabbos Malchus rises, until at the afternoon prayer of Shabbos she stands in the very place of Abba (Chochmah), and there light from Keser is drawn to her.


והיינו בחי׳ סוכ״ע ומחשבה הקדומה ומשם נמשך נשמה יתירה לכל נשמות ישראל שבגוף היינו שמאיר בהן בחי׳ שרשן שבמחשבה הקדומה ועמ״ש מענין זה בד״ה וי קהל משה את כל עדת142 בנ״י [בני ישראל] כו׳
that is, the level of the light that encompasses all worlds (sovev kol almin) and the primordial thought. And from there an additional soul is drawn to all the souls of Israel in the body; that is, the level of their root in the primordial thought shines in them. And see what is written on this matter in the discourse beginning “And Moshe assembled the whole congregation of the children of Israel, etc.”;
That light is sovev and the primordial thought. From there the additional soul comes to every soul of Israel in a body: their root in the primordial thought shines in them. The text refers to the discourse “And Moshe assembled.”


ע״ש וזהו ענין קומי לכי לבחי׳ כ״ף יו״ד חכמה עילאה וכתר כו׳ וז״ש [וזהו שכתוב] בפע״ח [בפרי עץ חיים] שער השבת פכ״ג בפי׳
see there. And this is the matter of “Arise for yourself (kumi lachi)”: to the level of kaf [and] yud, the higher Chochmah and Keser, etc. And this is what is written in Pri Etz Chaim, Sha’ar HaShabbos, chapter 23, in the explanation of
This is “Arise for yourself (kumi lachi)”: the rise to kaf and yud, Keser and the higher Chochmah. Pri Etz Chaim (Gate of Shabbos, chapter 23) says the same.


כי מאתך היא מנוחתם מאת כ׳ [כתב] שהיא הכתר143 משם מנוחתם עתה כו׳ והנה הארה מבחינת גילוי זה ששבת נמשך ג״כ בכל ים בשעת התפלה כו׳
“for from You (me’itcha) is their rest”: from the kaf (me’es kaf), which is Keser; from there is their rest now, etc. Now, a radiance of this revelation of Shabbos is drawn also every day at the time of prayer, etc.,
Pri Etz Chaim reads the words of the Shabbos prayer “for from You (me’itcha) is their rest” as me’es kaf, “from the kaf,” which is Keser: on Shabbos their rest comes from Keser. A glow of this Shabbos revelation reaches every weekday at the time of prayer.


כנ״ל וזהו שעל התפלה נאמר קומי לכי ועי״ז אח״כ תהי׳ [תהיה] רעיתי יפתי להמשיך האור מלמעלה למטה ע״י תורה ומצות כו׳
as mentioned above. And this is why of prayer it is said, “Arise for yourself (kumi lachi)”; and through this, afterwards there will be “my beloved, my fair one,” drawing the light from above to below through Torah and mitzvos, etc.,
This is why prayer is called “Arise for yourself”; and after prayer comes “my beloved, my fair one”: drawing the light down through Torah and mitzvos.


וכמשנ״ת [וכמו שנתבאר] למעלה ועמ״ש סד״ה ויקהל משה הנ״ל שזהו ענין שאמר מרבע״ה [משה רבינו עליו השלום] לישראל תחלה שמירת שבת ואח״כ מעשה המשכן שזהו כמ״ש בענין קומי לכי ואז אח״כ בחינת רעיתי יפתי כו׳.
as was explained above. And see what is written at the end of the discourse beginning “And Moshe assembled,” mentioned above: that this is why Moshe our teacher, peace be upon him, told Israel first the keeping of Shabbos and afterwards the making of the Mishkan; for this is as is written regarding “Arise for yourself (kumi lachi),” and then afterwards the level of “my beloved, my fair one,” etc.
The text refers to the end of the discourse “And Moshe assembled”: this is why Moshe told Israel about keeping Shabbos before the making of the Mishkan. Shabbos is the rising, “Arise for yourself,” and then comes the level of “my beloved, my fair one.”


והנה זה הפסוק נאמר על יצ״מ [יציאת מצרים] לפי שאז היה גילוי אור א״ס ב״ה בכנ״י [בכנסת ישראל] כמ״ש וה׳ הולך לפניהם יומם בעמוד ענן144 ובעמוד אש לילה וכמ״ש בזהר פ׳ בלק (דקצ״א ע״ב) וה׳ זקיף טעמא לעילא145 כו׳
Now, this verse was said of the Exodus from Egypt, because then there was a revelation of the Infinite Light, blessed be He, in the Congregation of Israel, as it is written, “And G-d went before them by day in a pillar of cloud, and in a pillar of fire by night”; and as is written in the Zohar, Parshas Balak (page 191b): “‘And G-d’: the cantillation mark is raised above, etc.”
The verse “Arise for yourself” was said of the Exodus, when the Infinite Light was revealed to the Congregation of Israel, as in “G-d went before them by day in a pillar of cloud.” The Zohar (Balak, 191b) notes that the cantillation on “And G-d” is a raised mark: the bride, bowed in exile until then, now walked with her head raised.


ועי״ז היו יכולים להיות בבחינת קומי לך ועמ״ש מענין זה ג״כ בפ׳ בשלח סד״ה וה׳ הולך לפניהם וזהו כי הנה הסתיו עבר הגשם חלף146 כו׳
And through this they could be at the level of “Arise for yourself (kumi lach).” And see what is written on this matter also in Parshas Beshalach, at the end of the discourse beginning “And G-d went before them.” And this is [the meaning of] “For behold, the winter is past, the rain has gone by, etc.”
Through that revelation Israel could rise, “Arise for yourself.” The text refers to the discourse “And G-d went before them” in Parshas Beshalach; this is the meaning of “the winter is past, the rain has gone by,” said of that time.


אבל בגלות אין כח לכנס״י [לכנסת ישראל] לעלות בבחינת קומי לך לשרשה העצמי מחמת שירדה בסתר המדרגה כו׳ ונקרא סוכת דוד הנופלת147 (ועמ״ש בד״ה כי ההרים ימושו148 מענין זה)
But in exile the Congregation of Israel has no strength to rise in the manner of “Arise for yourself” to her essential root, because she has descended into “the hidden place of the step (madregah),” etc., and she is called “the fallen sukkah of David.” (And see what is written on this matter in the discourse beginning “For the mountains shall depart.”)
In exile the Congregation of Israel cannot rise to her root this way, for she has fallen into “the hidden place of the step” and is called “the fallen sukkah of David.” The text refers to the discourse “For the mountains shall depart.”


הנה לזה הוא אומר עצה לאופן עלייתה גם בהיותה בסתר המדרגה והוא ע״י הראיני את מראיך149 שישים אל לבו איך שההסתר הוא כדי להיות בחינת אור חוזר שנמשך דוקא מחמת ההסתר כו׳
For this [the verse] gives counsel for the manner of her ascent even while she is in the hidden place of the step: it is through “Show me your appearance,” that one should take to heart that the concealment is in order that there be the level of returning light (or chozer), which is drawn specifically because of the concealment, etc.;
The verse therefore gives counsel for rising even from there: “Show me your appearance.” A person should take to heart that the concealment exists for the sake of returning light (or chozer), a love drawn out precisely by the concealment.


שבחינת אור חוזר הוא תוקף האהבה יותר מבבחי׳ קומי לך וע״ד בעלי תשובה שבמקום שבעלי תשובה עומדים אין צדיקים גמורים150 כו׳
for the level of returning light is a greater intensity of love than at the level of “Arise for yourself,” in the manner of penitents (baalei teshuvah): “in the place where penitents stand, the perfectly righteous do not, etc.”
Returning light is a stronger love than the rising of “Arise for yourself,” as with penitents, who stand where even the perfectly righteous do not.


וכענין מ״ש ע״פ ואני אראה בשונאי151 ע״ש היטב בענין שהתפלל דוד כן בקדש152 כו׳ ומזה נמשך
And it is like the matter of what is written on the verse “And I shall look upon those who hate me”; see there well, on the matter of David’s praying, “So in the Sanctuary, etc.” And from this comes
The text refers to its explanation of “And I shall look upon those who hate me” and of David’s prayer, “So in the Sanctuary.” From this returning light comes “for your voice is sweet.”


כי קולך ערב קולך היא התורה שהיא המשכת אור א״ס מלמעלה למטה כנ״ל בענין רעיתי
“for your voice is sweet.” “Your voice” is the Torah, which is the drawing of the Infinite Light from above to below, as mentioned above regarding “my beloved.”
“Your voice” is the Torah, which draws the Infinite Light down, as explained earlier of “my beloved.”


אך מחמת הירידה בסתר המדרגה שעי״ז נעשה בחינת או״ח [אור חוזר] הנ״ל יומשך שיהיה ההמשכה על ידי התורה מבחי׳ עליונה יותר מבחי׳ ההמשכה שע״י קומי לך רעיתי כו׳
But because of the descent into the hidden place of the step, through which the level of returning light mentioned above comes about, it will follow that the drawing down through the Torah will be from a higher level than the level of the drawing down that comes through “Arise for yourself, my beloved, etc.”
Because of the descent into concealment, which produces the returning light, the Torah now draws from a higher level than it does through “Arise for yourself.”


ועמ״ש לעיל כה״ג [כהאי גוונא] סד״ה לסוסתי ברכבי153 שלפי שבגלות הירידה היא יותר למטה ביומין דחול ע״י מרכבה דסוסים שנז׳ [שנזכר] בזכרי׳ [בזכריה] עי״ז העלי׳ [העליה] יותר שהסוס רץ למעלה מעלה כו׳
And see what is written above along these lines, at the end of the discourse beginning “To My mare among the chariots”: that because in exile the descent is lower, in the weekdays (yomin dechol), through the chariot of horses mentioned in Zechariah, through this the ascent is higher, for the horse runs higher and higher, etc.;
The text refers to the end of the discourse “To My mare among the chariots”: in exile the descent is lower, into the weekdays, through Zechariah’s chariot of horses, and therefore the ascent is higher, as a horse runs ever higher.


ע״ש וזהו ענין כי קולך ערב דהנה רעייתי היינו ישראל מפרנסין שהתורה נק׳ מזון לכו לחמו בלחמי.154
see there. And this is the matter of “for your voice is sweet.” For “my beloved” (ra’ayasi) means that Israel provide sustenance, since the Torah is called food: “Come, eat of my bread.”
This is “for your voice is sweet.” “My beloved” (ra’ayasi) means that Israel provide sustenance, since the Torah is food: “Come, eat of my bread.”


אך פי׳ קולך ערב היינו עד״מ המזון שיש בו עריבות שע״ז אמרו רווחא לבסומי שכיח155 (במגלה ד״ז ע״ב ובעירובין פרק ח׳ דפ״ב [דפרק ב׳] ע״ב)
But the meaning of “your voice is sweet (arev)” is, by way of analogy, food that has sweetness (arivus) in it, of which they said, “for sweet things, room is found” (Megillah, page 7b, and Eruvin, chapter 8, page 82b).
Sweetness adds something to food: the Sages say “for sweet things, room is found.” The Kehot note gives Rashi’s explanation: the stomach makes room for something sweet.


נמצא המאכל שיש בו עריבות ומתיקות יש בו מעלה יתירה כו׳ ע״ש ועד״ז ענין התורה שנקרא לחם
It follows that food that has pleasantness and sweetness in it has an added quality, etc.; see there. And similarly with the Torah, which is called bread:
So food that is sweet and pleasant has an added quality. The same is true of the Torah, which is called bread.


אך כשנמשך בה גילוי תענוג עליון ממקור התענוגים וכמ״ש אני תורתך שעשעתי156 אז נק׳ קולך
but when a revelation of supernal delight from the source of delights is drawn into it, as it is written, “I delight (sha’ashati) in Your Torah,” then it is called “your voice
When supernal delight from the source of delights is revealed in the Torah, as in “I delight in Your Torah,” it is called “your voice is sweet.”


ערב שהמזון הזה עד״מ הוא במעלה ע ליונה יותר כו׳ וכן ומראך נאוה הם המצות שע״י התשובה נעשו המעשים טובים ומאירים יותר כו׳
is sweet,” for this food, by way of analogy, is of a higher quality, etc. And likewise “and your appearance is comely”: these are the mitzvos, for through teshuvah the deeds become good and shine more, etc.
Such Torah is food of a higher quality. Likewise “your appearance is comely” is the mitzvos: through teshuvah the deeds become good and shine more.


(ועמ״ש בפ׳ יתרו בד״ה וכל העם רואים157 כו׳ ועמ״ש סד״ה ועשית בגדי קדש158 שיש כמה מדריגות בענין הלבושים שממעשה המצות וכנז״ל [וכנזכר לעיל] ולכן ע״י הראיני את מראיך נמשך שיהי׳ [שיהיה] הלבושים הנעשים ממעשה המצות שהוא בחי׳ יפתי מבחינות היותר עליונות כו׳):159160
(And see what is written in Parshas Yisro, in the discourse beginning “And all the people saw, etc.”; and see what is written at the end of the discourse beginning “And you shall make holy garments,” that there are several levels in the matter of the garments that come from the performance of the mitzvos, as mentioned above. And therefore, through “Show me your appearance,” it follows that the garments made from the performance of the mitzvos, which is the level of “my fair one,” will be from the highest levels, etc.)
The text refers to the discourse “And all the people saw” in Parshas Yisro and to the discourse on the holy garments, with its several levels of garments. Through “Show me your appearance,” the garments of the mitzvos, “my fair one,” come from the highest levels.



In one’s avodah
Before Torah study and the mitzvos, first rise through the Shema and prayer to the soul’s root in G-d, as the soul rises on Shabbos. Study Torah and also do the mitzvos physically, accepting the yoke of Heaven, for Torah alone, without acts of kindness, is not enough. And in a time of concealment, take to heart that the concealment is there so that a stronger love may come out of it, the love of the penitents.
Questions for discussion
	Why does the maamar say that “My thoughts are not your thoughts” cannot simply mean that G-d’s thought is greater than ours, and what does it mean instead?
	How does the analogy of thought and the limbs of the body explain the power of a physical mitzvah to join Atzilus with Asiyah?
	Why are the mitzvos needed as a “garment” in addition to Torah study, and what does the garment guard against?
	What do the kaf and the yud of the written form lachi stand for, and why must the soul rise to them through prayer before Torah and mitzvos?
	How can the concealment of exile lead to a higher drawing down than the revelation of the Exodus?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ יונתי
The note says this maamar appears to be the Mitteler Rebbe’s transcript, and sends the reader to his transcript printed in Sefer HaMaamarim 5566, p. 109.
Kehot’s noteכנראה שמאמר זה הוא הנחת כ״ק אדה״א. וראה הנחת כ״ק אדה״א בסה״מ תקס״ו ע׳ קט. בשינויים והגהות באוה״ת שבועות ע׳ צה ואילך. בכותרת: נאמרה יום א׳ דשבועות. באוה״ת שה״ש כרך ג ע׳ תתצא כענין קיצורים (להנחה שנדפס בסה״מ תקס״ו ע׳ קט). ראה להלן בהוספות להערות וציונים השוואה לד״ה זה. בענין המחשבה באוה״ת שה״ש כרך ב ע׳ תלג מציין: ”וע׳ מענין מחשבה בביאור ע״פ יונתי בד״ה כי לא מחשבותי מחשבותיכם, ובד״ה למנצח על השמינית [— לקו״ת פ׳ תזריע] מחשבה שלמעלה מהרצון והנה מחשבה עילאה שולטת על הכל”.
2“My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance, let me hear your voice, for your voice is sweet and your appearance is comely.” The maamar reads “the hidden place of the step” as the exile, and “your voice” and “your appearance” as Torah and mitzvos drawn from a higher level because of that descent.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The maamar reads it not only as a statement of distance but as a reversal: with G-d, thought rather than speech is the true “something.”
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
4ומבואר במ״א שאינו מובן לפי פשוטו
The note finds the same wording, that the verse “is not understood according to its plain meaning,” in the Alter Rebbe’s maamarim on the Prophets, p. 232.
Kehot’s noteכן הלשון גם במאמרי אדה״ז נביאים ע׳ רלב (ובאוה״ת במדבר ע׳ א׳תכח). אוה״ת יתרו כרך ח ע׳ ב׳תתקעח.
5שאין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט ”יגדל”. ראה רמב״ם הל׳ יסוה״ת פ״א.
6שאין לו דמות הגוף ואינו גוף
The hymn Yigdal says of G-d, “He has no likeness of a body and is not a body.” The maamar borrows its words to state the obvious difference between G-d’s thought and ours.
Siddur Ashkenaz, Weekday, Shacharit, Preparatory Prayers, Yigdal 7סידור אשכנז, ימי חול, תפילת שחרית, הכנה לתפילה, יגדל ז׳
אֵין לוֹ דְמוּת הַגּוּף וְאֵינוֹ גוּף, לֹא נַעֲרֹךְ אֵלָיו קְדֻשָּׁתוֹ:
He is unlike the corporeal or even the non-corporeal, His holiness is beyond comparison.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
7שאין לו דמות הגוף ואינו גוף
The Rambam’s first chapter of the Laws of the Foundations of the Torah establishes that G-d is not a body nor a force in a body. The Kehot note gives it as the source of this principle.
Mishneh Torah, Foundations of the Torah 1:9–10משנה תורה, הלכות יסודי התורה א׳:ט׳-י׳
… וְאֶחָד רָאָהוּ (ישעיה סג א) ”חֲמוּץ בְּגָדִים מִבָּצְרָה”. משֶׁה רַבֵּנוּ עַצְמוֹ רָאָהוּ עַל הַיָּם כְּגִבּוֹר עוֹשֶׂה מִלְחָמָה. וּבְסִינַי כִּשְׁלִיחַ צִבּוּר עָטוּף. לוֹמַר שֶׁאֵין לוֹ דְּמוּת וְצוּרָה אֶלָּא הַכּל בְּמַרְאֵה הַנְּבוּאָה וּבְמַחֲזֶה. וַאֲמִתַּת הַדָּבָר אֵין דַּעְתּוֹ שֶׁל אָדָם מֵבִין וְלֹא יְכוֹלָה לְהַשִּׂיגוֹ וּלְחָקְרוֹ. וְזֶה שֶׁאָמַר הַכָּתוּב (איוב יא ז) ”הַחֵקֶר אֱלוֹהַּ תִּמְצָא אִם עַד תַּכְלִית שַׁ־דַּי תִּמְצָא”: מַהוּ זֶה שֶׁבִּקֵּשׁ משֶׁה רַבֵּנוּ לְהַשִּׂיג כְּשֶׁאָמַר (שמות לג יח) ”הַרְאֵנִי נָא אֶת כְּבֹדֶךָ". בִּקֵּשׁ לֵידַע אֲמִתַּת הִמָּצְאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ …
If so, wherefore is it written in the Torah, "And there was under his feet" (Ex. 24,10), "Written with the finger of G-d" (Ex. 31,18), "The hand of the L-rd" (Ex. 9,3), "The eyes of the L-rd" (Deut. 11, 12), "The ears of the L-rd" (Num. 11,18) and more like expressions? All such terminology is in accordance with the conception of sons of man who cannot recognize aught but corporeal things, and the words of the Torah is like human speech, but they are all attributes; for example, it is …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
8הרהור . . לא עביד מידי
Chapter 38 opens with the halachah that “thought is not like speech”: one who recites the Shema in thought alone, however intently, has not fulfilled his obligation, while one who says it aloud without intent has.
Kehot’s noteע׳ ברכות (כ, ב). וש״נ. ובסש״ב ח״א (ר״פ לח). ולה״ט כמ״ש בזח״ג (קה, א). וריש קו״א [קנג, ב] מסש״ב, עיי״ש. [כ].
9הרהור דהיינו מחשבה לא עביד מידי
The Zohar explains why one may think about weekday matters on Shabbos: “contemplation does nothing” and makes no voice, whereas a word that leaves the mouth rises and arouses something above. The Kehot note gives this as the reason for the saying.
Zohar, Emor 45:290–47:300ספר הזהר, אמור מ״ה:ר״צ-מ״ז:ש׳
10“And a river goes out from Eden to water the garden.” In the maamar the river is thought, which issues constantly from its source in the intellect.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11לא תפעול שום פעולה מורגשת
The note sends the reader to Or HaTorah on Mishpatim for a parallel discussion of this point: that human thought brings about no perceptible effect.
Kehot’s noteראה אוה״ת משפטים ע׳ א׳רעח. ובביאוה״ז להצ״צ ע׳ רנט ואילך.
12כאשר ידמה אדם במחשבתו להוות ולעשות איזו מציאות שיהיה הנה מחשבתו לא תפעיל ואף אם ידמה ויצייר בשכלו צורת המציאות אשר ברצנוו להוות עכ״ז והיה כלא היה עד יפעל ויצא לפועל
The Pardes Rimonim, in the Gate of the Tzachtzachos, chapter 3, uses this very example: a person’s imagined thing is as if it never was until it is made, while when it arose in G-d’s will to emanate Atzilus, it was emanated at once, united with Him. The Alter Rebbe cites the passage and adopts its wording.
Pardes Rimmonim 11:3–4פרדס רמונים י״א:ג׳-ד׳
… והענין כי לא מחשבותיו מחשבותינו ולא דרכיו דרכינו כי כאשר ידמה האדם בשכלו להוות איזו מציאות שיהיה, הנה מחשבתו לא תפעיל. ואף אם ידמה ויצייר בשכלו צורת המציאות אשר ברצונו להוות, עכ״ז והיה כלא היה עד יפעל ויצא לפועל. ונמצא הפועל שלם מהכח. כי הכח חסר המציאות ואין לו מציאות ושלימות כלל, והפועל הוא העיקר והמציאות וזולתו אין דבר. ואין כן פעולותיו והוייתיו של ממ״ה הקב״ה. כי כאשר עלה ברצונו להוות ולהאציל אצילות הטהור והקדוש הנה אז נאצל ונצטייר כלו בעצמותו בלי שנוי בו ח״ו אלא מציאות מתייחד עמו …
Pardes Rimonim (Public Domain)
13בד״ה תקעו בחדש
There the Alter Rebbe asks why creation is called “something from nothing” when, on the contrary, the lower a thing is the more it is “nothing” before G-d, and the higher the more it is “something,” as in “to cause those who love me to inherit yesh.” He answers with Havayah as the sun and Elokim as the shield that hides its light, so that a world can appear as “something.”
Kehot’s noteלעיל ר״ה נה, א ואילך.
Paragraph 4
14שהתהוות הזמן הוא רק מבחי׳ מלכות שהוא דבור העליון
The Tanya explains that space and time have no place in G-d’s higher attributes, only in His attribute of kingship, Malchus, from which the life-force of space and time comes. The maamar cites it for time beginning only at the level of speech.
Tanya, Sha’ar HaYichud 7:2–3תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳-ג׳
… הוּא יָדוּעַ לַכֹּל, כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – דַּוְוקָא – ״הַדְרַת מֶלֶךְ״. וְשֵׁם הַמּוֹרֶה עַל מִדַּת מַלְכוּתוֹ יִתְבָּרֵךְ, הוּא שֵׁם אַדְנוּת, כִּי הוּא אֲדוֹן כָּל הָאָרֶץ. וְנִמְצָא, כִּי מִדָּה זוֹ וְשֵׁם זֶה – הֵן הַמְּהַוִּין וּמְקַיְּימִין הָעוֹלָם, …
Kehot Publication Society (CC-BY-NC)
15כי אלף שנים בעיניך
“For a thousand years in Your eyes are like yesterday when it is past.” The maamar applies the verse to the emotive attributes of Atzilus, where a thousand years are gathered into one day.
Psalms 90:4תהילים צ׳:ד׳
כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר וְאַשְׁמוּרָה בַלָּיְלָה:
For a thousand years in Thy sight Are but as yesterday when it is past, And as a watch in the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ד.
16בד״ה צאינה וראינה
The discourse reads “the day of his wedding” as the giving of the Torah and “the day of the joy of his heart” as the building of the Temple, and explains why: prayer takes the place of the offerings and is “service of the heart.” At “You have captured my heart, my sister, bride,” it explains that the Congregation of Israel is called the “heart,” which sends life-force to all the limbs.
Kehot’s noteבתו״א ז, ד ואילך.
17לבבתני
“You have captured my heart, my sister, my bride.” The place within that discourse to which the text sends the reader.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18“Go out and gaze, O daughters of Zion, upon King Shlomo.” These are the opening words of the Torah Ohr discourse the text refers to.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
19בד״ה נר חנוכה
The discourse asks why the Chanukah lamp is not on the right like the mezuzah, and answers by first explaining “Whatever G-d desired, He did” beside “By the word of G-d the heavens were made”: the world was created with ten sayings, saying and speech, and not with desire and will alone.
Kehot’s noteתו״א מא, ד.
20נר חנוכה כו׳ כדי שתהא מזוזה
The Talmud rules that the Chanukah lamp is placed in the handbreadth next to the doorway, on the left, “so that the Chanukah lamp is on the left and the mezuzah on the right.” These words open the Torah Ohr discourse the text refers to.
Shabbat 22a:2–3שבת כ״ב א:ב׳-ג׳
… אָמַר רַב יְהוּדָה אָמַר רַב אַסִּי אָמַר רַב: אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. כִּי אַמְרִיתַהּ קַמֵּיהּ דִּשְׁמוּאֵל, אָמַר לִי: וְכִי נֵר קְדוּשָּׁה יֵשׁ בָּהּ? מַתְקֵיף לַהּ רַב יוֹסֵף: וְכִי דָּם קְדוּשָּׁה יֵשׁ בּוֹ? דְּתַנְיָא ״וְשָׁפַךְ … וְכִסָּה״ — בַּמֶּה שֶׁשָּׁפַךְ יְכַסֶּה. שֶׁלֹּא יְכַסֶּנּוּ בָּרֶגֶל, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו. הָכָא נָמֵי, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He did, in the heavens and on the earth.” The verse shows that creation stems from G-d’s desire and will, which the maamar identifies with His thought.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
Paragraph 6
22The verse the maamar opened with, now explained: G-d’s order of thought and speech is the reverse of man’s.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23להנחיל אוהבי יש
Wisdom says, “to cause those who love me to inherit yesh (substance), and I will fill their treasuries.” The maamar reads yesh as the “something” of G-d’s thought.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
24ע״פ ויהי קול מעל לרקיע
The note locates the discourse on “And there was a voice from above the firmament” in the Alter Rebbe’s maamarim on the Prophets, p. 233, next to the page cited at the opening of this maamar for its first lines.
Kehot’s noteמאמרי אדה״ז נביאים ע׳ רלג. ראה אוה״ת במדבר ע׳ א׳תכח. ובאוה״ת שמות כרך ח ע׳ ב׳תתקעז.
25ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was over their heads.” The verse opens the discourse the text refers to.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ועמ״ש עוד במ״א
The editors suggest, with a “perhaps,” that this unnamed “elsewhere” is the same Torah Ohr discourse that the text names at the end of the parenthesis.
Kehot’s noteאולי הכוונה לד״ה ביאור ע״פ יביאו לבוש מל׳ הנזכר לקמן. ונדפס בתו״א מג״א.
27כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He did.” Creation by G-d’s desire, which is His thought.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made.” Creation by speech, set beside creation by desire in the discourse the text refers to.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
29בביאור ע״פ יביאו לבוש מלכות
The discourse sets out to understand the difference between Torah study and the active mitzvos: the Torah comes from Chochmah, the inner dimension of the light that fills all worlds, while the active mitzvos, done with physical things, draw from the light that encompasses all worlds, since physical existence does not come from the spiritual by cause and effect.
Kehot’s noteתו״א צב, ב.
30“Let them bring a royal garment that the king has worn.” The verse that the Torah Ohr discourse the text refers to explains.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
31והנה ישראל עלו במחשבה
The note says the sources for “Israel arose in thought” were given at Likkutei Torah, Nitzavim (47c), and that the teaching appears in many places.
Kehot’s noteנסמן לעיל פ׳ נצבים מז, ג ובכ״מ.
32Among the things that preceded the creation of the world, the Midrash says, “The thought of Israel preceded everything,” with the parable of a king who prepared for a son before he had one. The maamar identifies this thought with the primordial thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
33איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהק׳ (ג, ב).
34איהו וגרמוהי חד
The Tikkunei Zohar says of the Ten Sefiros of Atzilus that the King is in them, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so of the Ten Sefiros of Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
35כי הרי באצילות בלאו הכי נמי איהו וגרמוהי חד בחי׳ ביטול
That version adds an explanation here: in Atzilus all is at the level of the Infinite, for even the vessels, called garmohi, are not limited created things but infinite divine powers that contract the light; so revelation there is not yet separate from His essence.
Kehot’s noteבסה״מ תקס״ו ע׳ קי (הנחת כ״ק אדה״א מגוכתי״ק) יש כאן ביאור: ”הכל בבחי׳ א״ס כי גם הכלים שנק׳ גרמוהי אין הענין שלהם כמו בחי׳ בריאה מוגבלת ממש יש מאין אלא הם בבחי׳ א״ס בבלתי גבול רק שהם בחי׳ כחות אלקיי׳ המצמצמי׳ האור וכל שהוא בבחי׳ אצי׳ הרי עדיין הוא בחי׳ אלקי ממש כידוע, וא״כ הגילוי שם אין זה בבחי׳ נפרד מעצמותו עדיין, ועיקר הכונה הי׳ שיתגלה כבודי בנפרדים יש מאין דוקא וכמ״ש ונגלה כבוד ה׳ וראו כל בשר כו׳ שעיקר הכבוד הוא לרחוקי׳ כו׳ כמ״ש במ״א וד״ל”.
36צחוק עשה לי אלקים
Sarah, at Yitzchak’s birth: “G-d has made laughter for me; whoever hears will laugh with me.” The text compares it, without spelling out the comparison, to the joy of G-d’s purpose fulfilled below.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
37בד״ה ששים המה
There the Sages’ reading is given: the sixty queens are the sixty tractates, the eighty concubines the beraisos, and the maidens without number the halachos; “one is my dove” is the Congregation of Israel, the source of the souls.
Kehot’s noteלקמן לח, ב.
38ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The opening words of the Likkutei Torah discourse the text refers to.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39אור זרוע
“Light is sown for the righteous, and joy for the upright in heart.” The subject within that discourse to which the text refers.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כי כאשר השמים החדשים
“For as the new heavens and the new earth that I am making stand before Me.” The verse of another discourse the text refers to.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41לא הביט און ביעקב
“He has not beheld iniquity in Jacob.” The opening of a further discourse the text refers to.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שז״א הוא בעל ט״ס
In the Gate of Arich Anpin, chapter 2, the Arizal’s Etz Chaim explains the nine Sefiros, from Keser to Yesod, beneath the highest head, and identifies them with the nine palaces of the Zohar, Noach 65a. The text cites it, with that Zohar, for the count of nine.
Sefer Etz Chaim 13:3עץ חיים י״ג:ג׳
ונחזור עתה לבאר ע״פ סדר ששמעתי ממורי זלה״ה כי ענין זה הוא ששמעתי ממורי זלה״ה בפרטות יותר והרחבת דרושים כמ״ש בע״ה וזה החלי בע״ה. תחלה צריך לדעת כי אין האורות הנ״ל יכולין התחתונים לקבל אורם אם לא אחר התיקון שנתקנו בבחי׳ פרצוף כנ״ל וכמבואר אצלי באורך כי מתחלה היה אור שלהם רב ועצום ואין כח בתחתונים לסובלו וכאשר נתקנו שהוא בחי׳ פרצוף שלם שאז נמשך האור דרך מסכים והתלבשות בתוך הלבושים הנה נתעבה האור מעט וגם נתמעט ויצא ונמשך דרך נקבים וצינורות וחלונות דקים ושערות דקים מאד בסו׳ הפרצוף (נ״א …
Sefer Etz Chaim (Public Domain)
43אלפי שנאן
“The chariots of G-d are twice ten thousand, thousands of shinan.” The opening of the discourse in Parshas Yisro that the text cites for the nine Sefiros of Z’eir Anpin.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שהקב״ה מניח תפילין
The Talmud asks, “From where do we know that the Holy One, blessed be He, puts on tefillin?” and answers from “G-d has sworn by His right hand and by the arm of His strength.” The maamar takes G-d’s tefillin as an example of the supernal mitzvos.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
45משה ידבר
At Sinai: “Moshe would speak, and G-d would answer him with a voice.” The opening of the discourse in Parshas Yisro that the text refers to.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46והיה לכם לציצית
“And it shall be tzitzis for you, and you shall see it and remember all the commandments of G-d.” The verse of the discourse in Parshas Shelach that the text refers to.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47Kehot’s note points to Zohar, Noach 15:121–16:131 for these words.
Zohar, Noach 15:121–16:131ספר הזהר, נח ט״ו:קכ״א-ט״ז:קל״א
Paragraph 8
48למנצח על השמינית
“For the conductor, on the sheminis, a psalm of David.” The opening words of the discourse the text refers to.
Psalms 12:1תהילים י״ב:א׳
לַמְנַצֵּחַ עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ויקח קרח
“And Korach took.” The verse of the discourse the text refers to on thought ruling the limbs at once.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it,” the wording of the Ten Commandments in Exodus; Deuteronomy says “Keep.” The opening of the discourse the text refers to.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51זכור ושמור בדבור אחד נאמרו
The baraisa: “Remember” and “Keep” were said in a single utterance, something the mouth cannot say and the ear cannot hear. The maamar finds its root in Keser, which holds opposites together.
Shevuot 20b:9–10שבועות כ׳ ב:ט׳-י׳
מִידֵּי אִירְיָא?! הָא כִּדְאִיתָא, וְהָא כִּדְאִיתָא. וּמַאי ״דָּבָר אֶחָד הֵן״? דִּבְדִיבּוּר אֶחָד נֶאֶמְרוּ, כִּדְתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״ בְּדִיבּוּר אֶחָד נֶאֶמְרוּ – מַה שֶּׁאֵין יָכוֹל הַפֶּה לְדַבֵּר, וּמָה שֶׁאֵין הָאוֹזֶן יָכוֹל לִשְׁמוֹעַ. בִּשְׁלָמָא הָתָם בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, כִּדְרַב אַדָּא בַּר אַהֲבָה – דְּאָמַר רַב אַדָּא בַּר אַהֲבָה: נָשִׁים חַיָּיבוֹת בְּקִידּוּשׁ הַיּוֹם דְּבַר תּוֹרָה, דְּאָמַר קְרָא ״זָכוֹר״ וְ״שָׁמוֹר״ – כׇּל שֶׁיֶּשְׁנוֹ בִּשְׁמִירָה יֶשְׁנוֹ בִּזְכִירָה, וְהָנֵי נְשֵׁי הוֹאִיל וְאִיתַנְהוּ בִּשְׁמִירָה אִיתַנְהוּ נָמֵי בִּזְכִירָה. אֶלָּא הָכָא לְמַאי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
52צאינה וראינה
“Go out and gaze, O daughters of Zion, upon King Shlomo.” The Torah Ohr discourse cited earlier in the maamar.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שיר השירים אשר לשלמה
“The Song of Songs, which is Shlomo’s.” The opening of another discourse the text refers to.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כיריעות שלמה
“I am black but comely … like the curtains of Shlomo.” The discourse on this verse is cited on “like the curtains of Shlomo.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55הפך ים
“He turned the sea into dry land; they passed through the river on foot.” The maamar reads the sea as the hidden world and dry land as the revealed world, joined by a level higher than both.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56Kehot’s note points to Genesis 1:1–6:8 for these words.
Genesis 1:1–6:8בראשית א׳:א׳-ו׳:ח׳
Paragraph 9
57ותורה שם בישראל
“He established a testimony in Jacob, and placed Torah in Israel.” The maamar reads it as the Torah being drawn from Israel’s root.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בראשית
“In the beginning (Bereshis) G-d created the heavens and the earth.” The maamar cites the midrashic reading: for the sake of Israel, who are called reishis, “first.”
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59מחשבתן של ישראל קדמה לכל
“The thought of Israel preceded everything.” Here it explains why Israel are called “first.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי שמואל בר ר׳ יצחק אמרו מחשבתן של ישראל קדמה לכל דבר משל למלך שהיה נשוי למטרונה אחת ולא היה לו ממנה בן פעם אחת נמצא המלך עובר בשוק אמר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו אלולי שצפה המלך שהוא עתיד להעמיד ממנה בן לא היה אומר טלו מילנין וקלמין לבני כך אילולי שצפה הקב״ה שאחר כ״ו דורות …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 10
60אל תקרי בניך אלא בוניך
On “And all your children shall be taught of G-d,” the Talmud says: do not read “your children” (banayich) but “your builders” (bonayich), of Torah scholars. The maamar reads the souls as both the children and the builders of Malchus of Atzilus.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61בחכמה יבנה בית
“Through wisdom a house is built, and by understanding it is established.” The maamar reads the house as Malchus, built through Chochmah, the Torah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62באתי לגני
“I have come into my garden, my sister, my bride.” The opening of a discourse the text refers to.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אשר הוצאתיך מארץ מצרים
“I am G-d your G-d, who brought you out of the land of Egypt.” The first of the Ten Commandments, the verse of another discourse the text refers to.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ויאכילך את המן
“He afflicted you and let you hunger, and fed you the manna.” The verse of the discourse cited for the blessing for the land.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65תלת נשמתין אינון
“There are three souls, and they rise in known supernal levels”: a supernal soul, hidden, on which all depend, and a soul hidden within her hosts through which the body is held. The text cites it as explaining things like the two levels of the soul.
Zohar, Vayechi 71:731–72:742ספר הזהר, ויחי ע״א:תשל״א-ע״ב:תשמ״ב
There are three souls belonging to the celestial grades. The three are really four, because one is the supernal soul, which is not clearly discerned, even by the treasurer of the upper treasury, much less the lower. This is the soul of all souls, inscrutable and unknowable. Everything is dependent upon it, and it is veiled in a covering of exceeding brightness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66ויברא אלקים את האדם בצלמו
“And G-d created man in His image.” The verse of a discussion of the soul’s two levels that the text refers to.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
67לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The maamar reads the Torah as bread, the food that binds the light to its vessel.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
68כך ע״י התורה . . בחכמה עילאה
The Or HaTorah version adds here: “and this is the drawing down of the supernal soul of the Zohar mentioned above [Vayechi, 245], that it be drawn into all the Ten Sefiros of Atzilus.”
Kehot’s note”והיינו המשכת נשמתא עילאה שבזהר הנ״ל [— ויחי דרמ״ה] שיומשך בכל הע״ס דאצילות כנ״ל” — אוה״ת שבועות ע׳ צח.
69יביאו לבוש מלכות
“Let them bring a royal garment that the king has worn.” The mitzvos as the royal garment.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
70אלביש שמים קדרות
“I clothe the heavens in blackness and make sackcloth their covering.” The dark garment through which the external forces draw nurture.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג.
71כחשכה כאורה
“Even darkness is not dark for You … darkness is like light.” At the level of Keser good and evil make no difference.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72שממית בידים תתפש
“The semamis takes hold with its hands, yet it is in the palaces of the king.” Cited for the external forces reaching even a high place.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
73לו ישמעאל
Avraham to G-d: “If only Yishmael might live before You.” The text compares it to the flow from a high level reaching beyond holiness.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, יח.
74סד״ה מצה זו
The note places the discourse “This matzah” earlier in Likkutei Torah, in Parshas Tzav; the text sends the reader to its end.
Kehot’s noteלעל פ׳ צו.
75ובד״ה ויאבק
The discourse on Yaakov’s struggle continues with Esav running to meet him: once the good within Esav was refined, the supernal encompassing light entered Yaakov, and Chochmah, which had departed in the shattering, was revealed again.
Kehot’s noteתו״א כו, א ואילך. באוה״ת שבועות ע׳ צח נוסף: ”ובפ׳ לך לך בד״ה אנכי מגן לך”.
76ויאבק
“And a man wrestled with him until the break of dawn.” The opening of the Torah Ohr discourse the text refers to.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כל האומר אין לי אלא תורה . . אלא תורה וגמ״ח
Rabbi Yose: whoever says he has nothing but Torah does not have even Torah, for “you shall learn them and do them.” The Kehot note gives this as the source.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. והנה סיום מרז״ל זה ”אלא תורה וגמ״ח” אינו בש״ס שם. וי״ל עפמש״כ בלקו״ת ד״ה כי תשמע בקול ס״ג וז״ל: אמרז״ל כל האומר כו׳ שהפי׳ הפשוט הוא שצריך שיעסוק בתורה וגמ״ח כו׳ כללות המלכות. — ולהעיר מיבמות קה, א. אגה״ק ס״ה. — סה״מ תש״ח ע׳ 266 בהערה.
78אלא תורה וגמ״ח
Rabbah, who engaged in Torah, lived forty years; Abaye, who engaged in Torah and acts of kindness, lived sixty. The Kehot note points here for the ending “Torah and acts of kindness.”
Yevamot 105a:14יבמות ק״ה א:י״ד
אָמַר רַבָּה: בְּזֶבַח וּבְמִנְחָה אֵינוֹ מִתְכַּפֵּר, אֲבָל מִתְכַּפֵּר הוּא בְּדִבְרֵי תוֹרָה. אַבָּיֵי אָמַר: בְּזֶבַח וּבְמִנְחָה אֵינוֹ מִתְכַּפֵּר, אֲבָל מִתְכַּפֵּר בִּגְמִילוּת חֲסָדִים. רַבָּה וְאַבָּיֵי מִדְּבֵית עֵלִי קָאָתוּ, רַבָּה דַּעֲסַק בַּתּוֹרָה — חֲיָה אַרְבְּעִין שְׁנִין, אַבָּיֵי דַּעֲסַק בְּתוֹרָה וּבִגְמִילוּת חֲסָדִים — חֲיָה שִׁיתִּין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
79שמים אש ומים
A baraisa reads shamayim as esh umayim, “fire and water,” which G-d mixed together to make the firmament. The maamar applies it to the two sides of the Torah.
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
80רצוא ושוב
“And the living creatures ran and returned.” Running and returning, like fire and water, are the two opposite movements.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81מימינו אש דת
“From His right hand, a fiery law for them.” The Torah combines right and fire, Chesed and Gevurah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82אברהם שיצא ממנו
Yaakov feared there might be a flaw among his children, “as with Avraham, from whom Yishmael came forth.” The Kehot note gives this as the source.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. ספרי דברים ו, ד. לב, ט.
83אברהם שיצא ממנו
On “Hear, O Israel,” the Sifrei says that Yaakov feared lest unworthy offspring come from him as it came from Avraham and Yitzchak. The Kehot note gives this as a source.
Sifrei Devarim 31:1ספרי דברים ל״א:א׳
(דברים ו ד) שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד, לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר (שמות כה ב): ״דַּבֵּר אֶל בְּנֵי יִשְׂרָאֵל״, דַּבֵּר אֶל בְּנֵי אַבְרָהָם, דַּבֵּר אֶל בְּנֵי יִצְחָק – אֵין כָּתוּב כָּאן; אֶלָּא ״דַּבֵּר אֶל בְּנֵי יִשְׂרָאֵל״, זָכָה אָבִינוּ יַעֲקֹב שֶׁיֵּאָמֵר דִּבּוּר לְבָנָיו! לְפִי שֶׁהָיָה אָבִינוּ יַעֲקֹב מְפַחֵד כָּל יָמָיו וְאוֹמֵר: אוֹי לִי שֶׁמָּא תֵּצֵא מִמֶּנִּי פְּסֹלֶת כְּדֶרֶךְ שֶׁיָּצְאָת מֵאֲבוֹתַי, אַבְרָהָם – יָצָא מִמֶּנּוּ יִשְׁמָעֵאל שֶׁעָבַד עֲבוֹדָה זָרָה, שֶׁנֶּאֱמַר (בראשית כא ט): ״וַתֵּרֶא שָׂרָה אֶת בֶּן הָגָר הַמִּצְרִית... ״, שֶׁהָיָה עוֹבֵד עֲבוֹדָה זָרָה, …
(Devarim 6:4) "Hear, O Israel, the L-rd our G-d, the L-rd is One": Because it is written (Shemoth 25:2) "Speak to the children of Israel — It is not written "Speak to the children of Abraham and Isaac," but "speak to the children of Israel (i.e., Jacob [viz. Bereshith 32:29]) — Jacob merited that this pronouncement be stated to his children. For Jacob feared all of his days — Woe unto me, lest "base matter" issue from me as it did from my fathers! From Abraham there came forth Yishmael. …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
84אברהם שיצא ממנו
On “For G-d’s portion is His people”: when Avraham came, unworthy offspring came forth from him, and from Yitzchak too, but all of Yaakov’s sons were worthy. The Kehot note gives this as a source.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
85וע׳ בזהר פ׳ בלק (דף ר״ד ב׳)
The Mitteler Rebbe’s explanations of the Zohar are cited for this Zohar passage on David’s covering for the “morning” of Yosef.
Kehot’s noteראה ביאוה״ז לאדה״א קט, ב. וראה אוה״ת בהעלותך ע׳ משג.
86בקר אערך לך ואצפה
“G-d, in the morning You hear my voice; in the morning I set out before You, and watch.” The verse the Zohar expounds.
Psalms 5:4תהילים ה׳:ד׳
ה׳ בֹּקֶר תִּשְׁמַע קוֹלִי בֹּקֶר אֶעֱרׇךְ־לְךָ וַאֲצַפֶּה:
O L-RD, in the morning shalt Thou hear my voice; In the morning will I order my prayer unto Thee, and will look forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87אתא דוד ואתקין האי בוצינא חופאה להאי בקר דיוסף
The Zohar on “In the morning I will set out before You, and watch”: the first light was too great for the worlds to bear, so lights were clothed in lights down to the “morning” of Yosef, for which David fashioned a covering. The maamar takes this covering as Malchus, the garment.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Hence grades were evolved and lights were wrapped in one another until they reached this “morning of Joseph”, which was a substratum to all the higher lights. And since all the higher lights converge on it, its brightness goes forth from one end of the world to the other, so that the worlds below cannot endure. David therefore came and prepared this lamp as a covering to this “morning of Joseph”, so as to preserve the lower worlds, and therefore he said, “I will prepare the morning for thee and” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88ויגש אליו יהודה
“And Yehudah approached him and said, ‘Please, my lord.’” Read as “through me (bi)”: Yehudah, Malchus, is the channel for Yosef’s flow.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מד, יח.
89ועמ״ש מזה ע״פ ויגש
There Yosef and Yehudah are explained as heaven and earth, the growing and the inanimate: Yosef, from tosefes, “increase,” keeps growing and rising, while Yehudah stands for the inanimate, the bittul of the earth.
Kehot’s noteבתו״א מד, א.
90בגין כך לא יטעי לחברא עת אחרא לגבי מלכא
On “He shall not come at all times into the holy place,” the Zohar warns Aharon not to err and join “another time,” given over to another power, to the King; he enters only “with this (zos),” the time bound to G-d’s Name.
Zohar, Achrei Mot 5:39–6:48ספר הזהר, אחרי מות ה׳:ל״ט-ו׳:מ״ח
R. Simeon said: ‘This interpretation of the word “time” is quite correct and here G-d warned Aaron not to make the same mistake as his sons and try to associate a wrong “time” with the King, even if he should see that the control of the world has been committed for the time to the hands of another, and though he has the power to unify with it and bring it near to Holiness.1Al. “Yet it is not so far committed that this power should be united and brought near …
The Zohar; London, Soncino Press, 1933 (Public Domain)
91בזאת יבא
“With this shall Aharon come into the holy place.” Part of the Zohar passage the text cites.
Leviticus 16:3ויקרא ט״ז:ג׳
בְּזֹאת יָבֹא אַהֲרֹן אֶל־הַקֹּדֶשׁ בְּפַר בֶּן־בָּקָר לְחַטָּאת וְאַיִל לְעֹלָה:
Herewith shall Aaron come into the holy place: with a young bullock for a sin-offering, and a ram for a burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92וכדין לבשו שמים קדרות
The Zohar: when the King is separated from the Matronita and the blessings are withheld, then “the heavens are clothed in blackness.” The text cites it for the dark garment.
Zohar, Achrei Mot 53:324–54:332ספר הזהר, אחרי מות נ״ג:שכ״ד-נ״ד:של״ב
It is written, “A wise son maketh a glad father, but a foolish son is the heaviness of his mother” (Prov. 10, 1). As long as this son goes in the right way and is wise he rejoices his father, the Holy King, but if he perverts his way he is the heaviness of his mother, to wit, the Community of Israel. Never was there such joy before the Holy One, blessed be He, as on the day when Solomon attained to wisdom and composed the Song of Songs. Then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
93ועיין בפרדס שכ״ה פרק ו׳
In this chapter the Pardes Rimonim warns that the kelipos never enter holy Atzilus, nor Beriah; where they are said to enter beneath holiness, it is in Yetzirah. The text cites it alongside the Zohar on the heavens clothed in blackness.
Pardes Rimmonim 25:6פרדס רמונים כ״ה:ו׳
… ומה שנמצא להרשב״י ע״ה פעמים קורא למלכות עץ הדעת טוב ורע הוא ע״ד השאלה כי כל מה שלמטה מהמלכות מתייחס אליה ועקרו במטטרון והושאל אל המלכות מפני שרגליה שהם מטטרו״ן יורדות מות שהם הקליפות. וייחס הקליפות בשם סמאל כי הוא שלוחם לכל ריב ולכל נגע לכל עוון ולכל חטאת כמפורסם בדברי הרשב״י ע״ה בכמה מקומות ובכמה מדרשים ואגדות שבתלמוד. ונחזור אל המאמר שאמר כי באלנא דחיי לית קליפין כי הוא מוח בלא קליפה והכריח כן מן הפסוק כי אין לבא אל שער המלך בלבוש שק. כמ״ש בערך שק ושק …
Pardes Rimonim (Public Domain)
94ואתחנן אל ה׳ בעת ההיא
Moshe: “And I besought G-d at that time.” The maamar reads “at that time” as Malchus, through which the drawing down must pass.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כג.
95ועת לכל חפץ
“Everything has its season, and there is a time for every desire under the heavens.” Applied to the mitzvos, the level of Malchus, “time.”
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, א.
96בד״ה בשעה שהקדימו
There “we will do,” drawing down G-d’s will to be King of the world through the performance of the mitzvos, comes before “we will hear,” self-nullification, because “we will hear” flows from “we will do.” This is the secret revealed to Israel, brought from concealment into revelation through toil of soul and body.
Numbers 13:4במדבר י״ג:ד׳
וְאֵלֶּה שְׁמוֹתָם לְמַטֵּה רְאוּבֵן שַׁמּוּעַ בֶּן־זַכּוּר:
And these were their names: of the tribe of Reuben, Shammua the son of Zaccur.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יג, ד.
97בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice came forth: Who revealed to My children this secret that the ministering angels use?” The opening of the discourse the text refers to.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
98בד״ה תקעו בחדש שופר
The Rosh Hashanah discourses open with this verse: Tishrei alone is called simply “the month,” a general renewal of all the worlds, because Rosh Hashanah is the head and intellect of the year, from which each month’s particular life-force is drawn.
Kehot’s noteלעיל ר״ה נד, א.
99תקעו בחדש שופר
“Blow the shofar on the New Moon, at the appointed time for our festival day.” The opening of the Rosh Hashanah discourse the text refers to.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בד״ה כי תשמע בקול
There “to keep all His commandments” is read as the Torah keeping the light of the mitzvah: keeping it from withdrawing to its source, which comes through the vessels, and guarding it from the nurture of the external forces, which comes through the encompassing lights.
Kehot’s noteראה לעיל פ׳ ראה כג, ג.
101כי תשמע בקול
“When you hearken to the voice of G-d your G-d, to keep all His commandments.” The verse of the discourse the text refers to.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102בפ׳ לך לך בד״ה והבדילה הפרוכת
There the parsa, the partition between Atzilus and Beriah, is explained as coming from the chashmal: at “to understand this matter of the chashmal,” a glow from the outer dimension of Binah surrounds the emotive attributes so that the external forces cannot draw nurture from them, and beneath them is the “shoe” that separates Atzilus from Beriah and Yetzirah.
Kehot’s noteתו״א יב, ד. וראה ד״ה מצה זו תר״מ סעי׳ מה.
103והבדילה הפרוכת
“And the curtain shall divide for you between the holy and the holy of holies.” The opening of the Torah Ohr discourse the text refers to.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104וידבר שלשת אלפים משל
Of Shlomo: “He spoke three thousand parables.” The place within the discourse on “Go forth” that the text refers to.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105בפי׳ השמים כסאי
The note locates the explanation of “The heavens are My throne” in the Alter Rebbe’s maamarim on the Prophets and Writings, p. 195.
Kehot’s noteמאמרי אדה״ז נ״ך ע׳ קצה.
106השמים כסאי
“The heavens are My throne, and the earth My footstool.” The verse on which the screen between Atzilus and Beriah is further explained.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107Kehot’s note points to Zohar, Balak 33:354 for these words.
Zohar, Balak 33:354ספר הזהר, בלק ל״ג:שנ״ד
Paragraph 12
108השמים כסאי
“The heavens are My throne, and the earth My footstool.” The heavens are the encompassing lights, and the throne is the covering drawn from them.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109הכסא כס א׳ לבוש ומסך הנ״ל
the passage shares nothing with the note
Kehot’s noteבאוה״ת שבועות ע׳ צט נוסף: ”וע׳ בע״ח שער כסא הכבוד שהכסא נמשך מאורות המתנוצצים מכח״ב, וז״ש בתניא פרק נ״ב ומה הלבוש כו׳ ע״ש שהלבוש שרשו גבוה יותר, ועוד יובן ענין זה ממ״ש בפ׳ חיי שרה בד״ה להבין ענין מה שאמרו רז״ל כו׳ גבי מש״ש והענין דכתיב ויבא משה בתוך הענן כו׳ כמ״כ תומ״צ כו׳”.
110ע״פ ואברהם זקן
The discourse belonging to “And Avraham was old, advanced in days” explains that the cloud Moshe entered was rooted in a very high level of G-dliness yet became a garment through which he could grasp G-dliness; so too the Torah and mitzvos, rooted in the supernal will, are enclothed in physical things and become garments for the soul.
Kehot’s noteראה תו״א טז, ב.
111ואברהם זקן בא בימים
“And Avraham was old, advanced in days.” The verse of the discourse the text refers to.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112יפיפית מבני אדם
“You are fairer than the sons of men; grace is poured upon your lips.” Read, after Rabbi Levi Yitzchak of Berditchev, as G-d’s beauty coming from people through their mitzvos.
Psalms 45:3תהילים מ״ה:ג׳
יׇפְיָפִיתָ מִבְּנֵי אָדָם הוּצַק חֵן בְּשִׂפְתוֹתֶיךָ עַל־כֵּן בֵּרַכְךָ אֱלֹקִים לְעוֹלָם:
Thou art fairer than the children of men; Grace is poured upon thy lips; Therefore G-d hath blessed thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, ג.
113סד״ה ועשית בגדי קדש
There the wise-hearted make Aharon’s garments “to sanctify him,” in supernal holiness, by drawing down G-d’s wisdom and will; the third level, the plain “and they shall make” of all Israel, is doing the active mitzvos from the hidden natural love alone, which still draws a supernal garment, a royal garment, through wholehearted acceptance of the yoke of Heaven.
Kehot’s noteתו״א פב, ד.
114והנה מבואר במ״א
The note gives this as a place where the two ways in which the external forces draw nurture are explained.
Kehot’s noteראה דרך מצותיך עז, א. אוה״ת שמות כרך ז ע׳ ב׳תצ ואילך.
115אם תגביה כנשר
“Though you soar aloft like the eagle and set your nest among the stars, from there I will bring you down.” The external forces reaching for the highest level.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116כחשכה כאורה
“Darkness is like light.” The level from which the external forces seek to draw.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ועשית בגדי קדש לאהרן
“And you shall make holy garments for Aharon your brother, for glory and for splendor.” Addressed to Moshe; the maamar takes it as the highest level of garment.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118כי חפץ חסד הוא
“He does not retain His anger forever, for He desires kindness.” The sixth of the attributes of mercy in Micah, which the garments of the mitzvos clothe.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119עבדים היינו לפרעה במצרים
“We were slaves to Pharaoh in Egypt, and G-d took us out of Egypt with a mighty hand.” The opening words of the Haggadah’s answer, the heading of the discourse the text refers to.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120בד״ה והבדילה הפרוכת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פ׳ לך לך.
Paragraph 13
121קומי לך
“Arise, my beloved, my fair one, and go.” In this verse the word read lach is written lachi, with a kaf and a yud, and the maamar draws on that written form.
Song of Songs 2:13שיר השירים ב׳:י״ג
הַתְּאֵנָה חָנְטָה פַגֶּיהָ וְהַגְּפָנִים סְמָדַר נָתְנוּ רֵיחַ קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
The fig-tree putteth forth her green figs, And the vines in blossom give forth their fragrance. Arise, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122יביאו לבוש מלכות
“Let them bring a royal garment.” The verse of the Torah Ohr discourse the text refers to.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
123לחם משנה
“On the sixth day they gathered double bread (lechem mishneh).” The subject of the discourse in Parshas Beshalach that the text refers to.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124א״ק קוצו של יו״ד והיא הספירה העליונה מכולן ונקרא כתר
Rabbi Chaim Vital lists five worlds and maps them onto the Name: the thorn of the yud is Adam Kadmon, and the four letters are Atzilus, Beriah, Yetzirah and Asiyah. The maamar quotes him for Adam Kadmon as Keser.
Sha'arei Kedusha, Part 3 1:9–10שערי קדושה, חלק ג א׳:ט׳-י׳
ואחר כך העולמות. בתחלה הם כללות אחד, והם שם אחד של הוי״ה. ואחר כך נחלק לארבעה יסודות, זולת השורש שלהם שהוא א״ק קוצו של יו״ד והיא הספירה העשירית העליונה מכולם הנקרא כתר, ואחר כך אלו הארבעה יסודות נחלקו לתשע ספירות כנזכר: והנה כל זה נכללין בשתי חלוקות והם המאציל והנאצלים כולם. וזהו שכתוב בפרקי רבי אליעזר (פרק כ״ג) עד שלא נברא העולם, רצונו לומר העולם הזה, היה הוא ושמו אחד, כי האין סוף הנקרא הוא והנאצלים הכלולים בשמו שהוא הוי״ה אחת, הכל אחד, כי היתה השלהבת גנוזה בגחלת:
Subsequently, the worlds were initially included as one complete Name of Being-Shem Havayah-שם הוי״ה. Afterwards, they were divided into four foundations, except for their root, which is Primordial Man-Adam Kadmon and is the thorn of the letter Yod-יו״ד (י) which is the tenth Sefirah that is higher than them all, and is therefore called the crown-Keter. Afterwards, the four foundations were divided into nine Sefirot, as mentioned. Now, it all includes two categories; the Emanator and all the Emanated. About this, it states in Pirkei d’Rabbi Eliezer, “Before the creation …
Shaarei Kedusha (Public Domain) · Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY)
Paragraph 15
125Moshe grasps the serpent’s tail “and it became a staff in his palm.” Kaf as the palm that holds.
Exodus 4:4שמות ד׳:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה שְׁלַח יָדְךָ וֶאֱחֹז בִּזְנָבוֹ וַיִּשְׁלַח יָדוֹ וַיַּחֲזֶק בּוֹ וַיְהִי לְמַטֶּה בְּכַפּוֹ:
And the L-RD said unto Moses: ‘Put forth thy hand, and take it by the tail—and he put forth his hand, and laid hold of it, and it became a rod in his hand—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ובעודה בכפו יבלענה
Of the first ripe fig: “while it is still in his palm, he swallows it.” A further example of kaf as the hand that holds.
Isaiah 28:4ישעיהו כ״ח:ד׳
וְהָיְתָה צִיצַת נֹבֵל צְבִי תִפְאַרְתּוֹ אֲשֶׁר עַל־רֹאשׁ גֵּיא שְׁמָנִים כְּבִכּוּרָהּ בְּטֶרֶם קַיִץ אֲשֶׁר יִרְאֶה הָרֹאֶה אוֹתָהּ בְּעוֹדָהּ בְּכַפּוֹ יִבְלָעֶנָּה:
And the fading flower of his glorious beauty, Which is on the head of the fat valley, Shall be as the first-ripe fig before the summer, Which when one looketh upon it, While it is yet in his hand he eateth it up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ומתחת זרועות עולם
“The G-d of old is a dwelling place, and beneath are the arms of the world.” The maamar reads the arms beneath the world as sovev, a hand holding from every side.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128כתרו את בנימין
“They surrounded Binyamin.” Keser as a word of surrounding.
Judges 20:43שופטים כ׳:מ״ג
כִּתְּרוּ אֶת־בִּנְיָמִן הִרְדִיפֻהוּ מְנוּחָה הִדְרִיכֻהוּ עַד נֹכַח הַגִּבְעָה מִמִּזְרַח־שָׁמֶשׁ:
They inclosed the Benjamites round about, and chased them, and overtook them at their resting-place, as far as over against Gibeah toward the sunrising.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129כף אחת עשרה זהב כנגד הלוחות שנכתבו מיד הקב״ה
On the princes’ offerings, the Midrash reads “one spoon” as the Tablets written by the hand of the Holy One, blessed be He, and “ten gold” as the Ten Commandments written on them.
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
130אם בחקתי
“If you walk in My statutes.” The verse of the discourse the text refers to on the Tablets.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131קומי לכי
“Arise, my beloved, my fair one, and go.” The word read lach is written lachi, kaf and yud, which the maamar reads as the soul’s root in Keser and Chochmah.
Song of Songs 2:13שיר השירים ב׳:י״ג
הַתְּאֵנָה חָנְטָה פַגֶּיהָ וְהַגְּפָנִים סְמָדַר נָתְנוּ רֵיחַ קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
The fig-tree putteth forth her green figs, And the vines in blossom give forth their fragrance. Arise, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132זה יתנו כו׳ מחצית השקל בשקל הקדש עשרים גרה השקל
“This they shall give, everyone who passes among those counted: half a shekel by the holy shekel, the shekel is twenty gerah.” The twenty is the kaf, the two sets of Ten Sefiros.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133אחור וקדם צרתני ותשת עלי כפכה
“Behind and before You have formed me, and laid Your palm upon me.” Read as the kaf, the soul’s root, and as the soul’s two aspects, will and delight.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134ב׳ יודין שבתיבת וייצר
The Zohar asks why vayyitzer has two yuds and answers: the secret of Atik Kadisha and the secret of Z’eir Anpin, a form within a form. The text says something close to its suggestion is found here.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
135וייצר ה׳ אלקים את האדם
“And Havayah Elokim formed the man.” Vayyitzer is written with two yuds, which the maamar suggests hint at the two sets of Ten Sefiros.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ואהיה אצלו אמון
Wisdom: “And I was with Him as a nursling, and I was His delight day after day.” The verse of the discourse the text refers to on will and delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137אהבה בתענוגים לא כל אדם זוכה לזה
The Tanya says that utter loathing of evil comes only through great love in delights, a taste of the World to Come, “and not every person merits this.” The maamar cites it for the higher love.
Tanya, Likkutei Amarim 14:2תניא, חלק ראשון; ליקוטי אמרים י״ד:ב׳
… לְהִתְעַנֵּג עַל ה׳ מֵעֵין עוֹלָם הַבָּא, וְעַל זֶה אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״עוֹלָמְךָ תִּרְאֶה בְּחַיֶּיךָ כוּ׳״; וְאֵין כָּל אָדָם זוֹכֶה לָזֶה, כִּי זֶהוּ כְּעֵין קִבּוּל שָׂכָר, וּכְדִכְתִיב: ״עֲבוֹדַת מַתָּנָה אֶתֵּן אֶת כְּהוּנַּתְכֶם וְגוֹ׳״, כְּמוֹ שֶׁנִּתְבָּאֵר בְּמָקוֹם אַחֵר.
Kehot Publication Society (CC-BY-NC)
138מה יפית ומה נעמת
“How fair and how pleasant you are, love in delights.” The verse on which the Iggeres HaKodesh letter is built.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139מה יפית ומה נעמת
The letter opens with this verse and explains two kinds of love, the first being love in delights, a wondrous delight in G-d. The text cites it for the love that is everyone’s obligation.
Tanya, Iggeres HaKodesh 18:1–2תניא, אגרת הקדש י״ח:א׳-ב׳
כְּתִיב: ״מַה יָּפִית וּמַה נָּעַמְתְּ, אַהֲבָה בַּתַּעֲנוּגִים״. הִנֵּה ב׳ מִינֵי אֲהָבוֹת הֵן, הָאַחַת – ״אַהֲבָה בַּתַּעֲנוּגִים״, דְּהַיְינוּ, שֶׁמִּתְעַנֵּג עַל ה׳ עוֹנֶג נִפְלָא בְּשִׂמְחָה רַבָּה וַעֲצוּמָה, שִׂמְחַת הַנֶּפֶשׁ וּכְלוֹתָהּ, בְּטָעֲמָהּ כִּי טוֹב ה׳ וְנָעִים, נְעִימוּת עֲרֵיבוּת עַד לְהַפְלִיא, מֵעֵין עוֹלָם־הַבָּא מַמָּשׁ, שֶׁנֶּהֱנִין כוּ׳, וְעַל זֶה כְּתִיב: ״שִׂמְחוּ צַדִּיקִים בַּה׳״; וְלֹא כָּל אָדָם זוֹכֶה לָזֶה.
Kehot Publication Society (CC-BY-NC)
140בחי׳ החכמה שבנפש
The Tanya explains that the Infinite Light is enclothed in the Chochmah of the soul, the source of the hidden love in every Jew. The maamar identifies this with the half-shekel.
Tanya, Likkutei Amarim 18:7תניא, חלק ראשון; ליקוטי אמרים י״ח:ז׳
וְנִמְצָא, כִּי אֵין־סוֹף בָּרוּךְ־הוּא מְלוּבָּשׁ בִּבְחִינַת חָכְמָה שֶׁבְּנֶפֶשׁ הָאָדָם – יִהְיֶה מִי שֶׁיִּהְיֶה מִיִּשְׂרָאֵל, וּבְחִינַת הַחָכְמָה שֶׁבָּהּ, עִם אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהּ, מִתְפַּשֶּׁטֶת בְּכָל בְּחִינוֹת הַנֶּפֶשׁ כּוּלָּהּ, לְהַחֲיוֹתָהּ מִבְּחִינַת רֹאשָׁהּ עַד בְּחִינַת רַגְלָהּ, כְּדִכְתִיב: ״הַחָכְמָה תְּחַיֶּה בְעָלֶיהָ״.
Kehot Publication Society (CC-BY-NC)
141וראשו מגיע השמימה
Yaakov’s ladder, “set on the earth, and its top reaches heavenward.” Prayer as the ladder that rises to the kaf, sovev.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
142משה את כל עדת
“And Moshe assembled the whole congregation of the children of Israel.” The opening of the discourse the text refers to, in which Shabbos comes before the Mishkan.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143כי מאתך היא מנוחתם מאת כ׳ שהיא הכתר
Pri Etz Chaim reads “and they shall know that from You is their rest” as “from the kaf, which is Keser,” for on Shabbos they know they receive from Keser. The maamar cites it for the rise of “Arise for yourself.”
Pri Etz Chaim, Gate of the Sabbath 23:5–6פרי עץ חיים, שער השבת כ״ג:ה׳-ו׳
הגהה (ב) מע״ח - צריך לומר ומי כעמך כישראל וכו׳, ולא כעמך ישראל. (צמח - נ״ל, כי זה מובן עם מ״ש הר״ב ז״ל לקמן, על וידעו כי מאתך היא מנוחתם, מאתך - מאת ך׳, שהוא כתר, כי זהו מה ששאלו היש ה׳ בקרבנו שהוא ז״א, אם אין שהוא א״א. והנה עתה ידעו, כי מאת כתר, כנזכר בספרים, וזהו מי כעמך כישראל, כ׳ ישראל, שיודעין שמכתר מושפעים עתה, וזהו כ׳ ישראל): אמנם עליית ת״ת שם, אינו רק ג׳ מוחין דיליה, ושאר הו״ק נשארו למטה, ואנו אומרים כנגדן אברהם יגל, חסד דז״א. …
Pri Etz Chaim (Public Domain)
144וה׳ הולך לפניהם יומם בעמוד ענן
“And G-d went before them by day in a pillar of cloud to lead them on the way, and by night in a pillar of fire.” The revelation at the Exodus.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145וה׳ זקיף טעמא לעילא
A young child expounds the verse: the raised accent on “And G-d” shows how beautiful the bride was at that hour, bowed in exile until then and now walking with head raised. The maamar cites it for the revelation at the Exodus.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
He then expounded for them the verse: “And the L-rd went before them by day in a pillar of cloud” (Ex. 13, 21). ‘We should’, he said, ‘render thus: And the L-rd, that is, the Shekinah, was there,
The Zohar; London, Soncino Press, 1933 (Public Domain)
146כי הנה הסתיו עבר הגשם חלף
“For behold, the winter is past, the rain has gone by and is gone.” Said of the time of the Exodus.
Song of Songs 2:11שיר השירים ב׳:י״א
כִּי־הִנֵּה הַסְּתָו עָבָר הַגֶּשֶׁם חָלַף הָלַךְ לוֹ:
For, lo, the winter is past, The rain is over and gone;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147סוכת דוד הנופלת
“On that day I will raise up the fallen sukkah of David.” The Congregation of Israel in exile.
Amos 9:11עמוס ט׳:י״א
בַּיּוֹם הַהוּא אָקִים אֶת־סֻכַּת דָּוִיד הַנֹּפֶלֶת וְגָדַרְתִּי אֶת־פִּרְצֵיהֶן וַהֲרִסֹתָיו אָקִים וּבְנִיתִיהָ כִּימֵי עוֹלָם:
In that day will I raise up The tabernacle of David that is fallen, And close up the breaches thereof, And I will raise up his ruins, And I will build it as in the days of old;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148כי ההרים ימושו
“For the mountains shall depart and the hills be removed, but My kindness shall not depart from you.” The verse of the discourse the text refers to.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149הראיני את מראיך
“Show me your appearance, let me hear your voice, for your voice is sweet and your appearance is comely.” The counsel for rising even from the hidden place of the step.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150שבמקום שבעלי תשובה עומדים אין צדיקים גמורים
Rabbi Abahu: “In the place where penitents stand, the perfectly righteous cannot stand.” The maamar cites it for the greater strength of the returning light that comes out of concealment.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
151ואני אראה בשונאי
“G-d is with me among my helpers, and I shall look upon those who hate me.” The verse of the Likkutei Torah discussion the text refers to.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152כן בקדש
David in the wilderness of Judah: “So in the Sanctuary I have beheld You, to see Your strength and Your glory.” Read as a prayer that the longing of the wilderness be found also in the Sanctuary.
Psalms 63:3תהילים ס״ג:ג׳
כֵּן בַּקֹּדֶשׁ חֲזִיתִךָ לִרְאוֹת עֻזְּךָ וּכְבוֹדֶךָ:
So have I looked for Thee in the sanctuary, To see Thy power and Thy glory. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153לסוסתי ברכבי
“To My mare among Pharaoh’s chariots I have likened you, my beloved.” The opening of the discourse the text refers to.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154לכו לחמו בלחמי
“Come, eat of my bread.” The Torah as food.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155רווחא לבסומי שכיח
Rava’s saying on Purim: “For sweet things, room is found.” Rashi explains that room is found for something sweet within the stomach.
Megillah 7b:5–7מגילה ז׳ ב:ה׳-ז׳
אָמַר אַבָּיֵי, הַיְינוּ דְּאָמְרִי אִינָשֵׁי: כָּפֵין עַנְיָא וְלָא יָדַע. אִי נָמֵי: רַוְוחָא לִבְסִימָא שְׁכִיחַ. אַבָּיֵי בַּר אָבִין וְרַבִּי חֲנִינָא בַּר אָבִין מְחַלְּפִי סְעוֹדְתַּיְיהוּ לַהֲדָדֵי. אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי.
Abaye said: This is what people say, The poor man is hungry and does not know it. Or the other saying, There is always room for sweet things. Abaye b. Abin and R. Hananiah b. Abin used to exchange their meals with one another. Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
156אני תורתך שעשעתי
“Their heart is gross as fat; I delight in Your Torah.” The supernal delight revealed in the Torah.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157וכל העם רואים
“And all the people saw the voices.” The opening of the Torah Ohr discourse the text refers to.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ועשית בגדי קדש
“And you shall make holy garments for Aharon.” The discourse on the levels of the garments of the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159Zechariah’s vision of chariots: “In the first chariot were red horses, and in the second chariot black horses.” The chariot of horses the text mentions.
Zechariah 6:2זכריה ו׳:ב׳
בַּמֶּרְכָּבָה הָרִאשֹׁנָה סוּסִים אֲדֻמִּים וּבַמֶּרְכָּבָה הַשֵּׁנִית סוּסִים שְׁחֹרִים:
In the first chariot were red horses; and in the second chariot black horses;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160The same saying in Eruvin, where Rashi explains that the stomach expands to make room for something sweet.
Eruvin 82b:17עירובין פ״ב ב:י״ז
אֲמַר לֵקהּ רַב יוֹסֵף לְרַב יוֹסֵף בְּרֵיהּ דְּרָבָא: אֲבוּךְ כְּמַאן סְבִירָא לֵקהּ? כְּרַבִּי מֵאִיר סְבִירָא לֵקהּ. אֲנָא נָמֵי כְּרַבִּי מֵאִיר סְבִירָא לֵקהּ. דְּאִי כְּרַבִּי יְהוּדָה, קַשְׁיָא הָא דְּאָמְרִי אִינָשֵׁי: רַוְוחָא לִבְסִימָא שְׁכִיחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)

Torah Ohr · Parshas Beshalach · Maamar 1
ויהי בשלח פרעה את העם ולא נחם אלהים…
“And it came to pass, when Pharaoh sent the people away”
The exile is a sowing: as a seed rots in the earth before it grows, the Jewish people in exile raise the divine sparks hidden in the world, and the light that comes out of that darkness brings more light and joy than revealed light can. That joy must be reached by the long way, through self-reckoning and the yoke of Heaven, not by the short road of unbounded joy.
The maamar in brief
The prophet says G-d “sows” Israel in exile, and the Sages say one sows a little to harvest much. G-d wants His G-dliness revealed below as above, and He brings this about through the Jewish people. A light higher than the Torah fell into the kelipos in the breaking of the vessels. Through “forbearance and abundant kindness,” above the tzimtzum, the nations draw their life from it, hidden and without measure, while holiness receives revealed light in measured form, through the Sefiros, the Torah and the mitzvos. In exile the Jewish people raise the fallen sparks, through honest work and mitzvos done with physical things, and light that comes out of darkness brings added light and joy: this is teshuvah and self-sacrifice. As a seed rots before it sprouts, this needs a broken heart, as in the midnight lament. Pharaoh “sent forth” Israel like branches bearing fruit, but G-d did not lead them by the open road of the Philistines, unbounded joy that is near to a fall. He led them through the wilderness to Yam Suf: bitterness and self-reckoning, then the yoke of Heaven, leading to true joy and to Canaan, submission before the One G-d.

Outline
	1The sowing of IsraelExile is G-d’s sowing of His produce, the Jewish people, so that His G-dliness will be revealed below as it is above. Like a seed, they grow only after rotting and being nullified before the power of growth.¶1–2
	2Light hidden in the huskThe light within the kelipos fell from a source higher than the Torah. Through “forbearance and abundant kindness” above the tzimtzum the nations receive hidden, unmeasured life, while holiness receives revealed light in measure, through the Sefiros, the Torah and the mitzvos: Yaakov “the small.”¶3–7
	3Raising the sparksWith the Shechinah in exile, the Jewish people raise the fallen sparks through honest livelihood and mitzvos. Turning the darkness of “Esav’s garments” into light is teshuvah and self-sacrifice, and it brings Israel near to G-d’s very essence.¶8–10
	4A broken heart at midnightAs the seed rots before it grows, light and joy need a broken heart: Tikkun Chatzos, bitterness over the exile of the divine spark, followed by Torah study with joy.¶11
	5Rabbi Akiva’s laughterThe flow to the idolaters passes over the will, from above it; those who do His will draw through the will’s channel. In the time to come the light from above the will, now hidden in the fall, will be revealed as well, with added light and joy.¶12
	6Pharaoh sends forth the peoplePharaoh, the back side of the supernal will, “sent forth” Israel like branches and fruit: their exile raised the sparks and made their salvation grow.¶13
	7Not by the way of the PhilistinesPelishtim, unbounded openness, exists in holiness as boundless joy and in kelipah as frivolity. Coming at once to joy is near to a fall, so G-d led the people through the wilderness to Yam Suf: the yoke of Heaven and the Oral Torah, with awe before love.¶14–16
	8The way to CanaanFirst removing the evil within, the wilderness of self-reckoning and bitterness; then the yoke of Heaven through the tallis, the mitzvos and Torah study, which leads to true joy and to Canaan, submission before the One G-d.¶17–18


Key concepts
	Sowingזריעה
	The exile as G-d’s sowing of the Jewish people: what is buried in the earth rots and is nullified, and through the power of growth it comes back multiplied.

	Kelipah (husk)קליפה
	The husk that covers the fruit and can look like the fruit itself: the forces of concealment, which hide the divine light within them and seem to exist on their own.

	The breaking of the vesselsשבירת הכלים
	The shattering of the primordial world of Tohu, whose sparks of very high light fell into the kelipos. The service of the Jewish people raises them.

	Forbearance and abundant kindnessארך אפים ורב חסד
	The divine flow from above the tzimtzum, which gives without measure even where holiness is hidden; the nations draw their life from it.

	Will and channelרצון / צנור
	G-d’s will, whose letters also spell tzinor, “channel”: the ordered, measured flow of life according to the Torah, below the level that is above the will.

	Light out of darknessאור הבא מן החשך
	The added light and joy that come when darkness itself is turned into light, greater than light given by orderly revelation.

	Pelishtimפלשתים
	From mefulash, “open through”: unbounded openness. In holiness it is boundless joy in G-d; in kelipah it is frivolous, unrestrained joy.

	Yam Sufים סוף
	Chochmah and “the end of all levels”: the Oral Torah and the acceptance of the yoke of Heaven, the gate to true joy.

	Canaanכנען / הכנעה
	From hachna’ah, “submission”: nullification before the One G-d, a higher level than the joy of the Philistines.


Section 1 · ¶1–2
The sowing of Israel
1ויהי בשלח פרעה12 את העם ולא נחם אלהים דרך ארץ פלשתים וגו׳. הנה על ישראל בגלות מצרים3 כתיב וזרעתיה לי בארץ4 ואמרז״ל [ואמרו רבותינו זכרונם לברכה] זורע כור5 מוציא כמה כורים6 וכו׳ ולהבין ענין הזריעה והתוספת והרבוי שנתהוה מן הגלות.
“And it came to pass, when Pharaoh sent the people away, that G-d did not lead them by the way of the land of the Philistines,” etc. Now, concerning the Jewish people in the exile of Egypt it is written, “And I will sow her for Me in the land,” and our Sages, of blessed memory, said: one who sows a kor brings out many kors, etc. [We need] to understand the matter of the sowing, and of the increase and multiplication that came about from the exile.
The maamar opens with the verse of the Exodus: when Pharaoh let the people go, G-d did not take them by the short road through the land of the Philistines. Before explaining it, the Alter Rebbe turns to Hosea’s image of G-d “sowing” Israel, and to the Sages’ comment that one sows a kor (a large dry measure) only to harvest many kors. The question is what this “sowing” in exile is, and what increase it brings.


הנה כתיב קדש ישראל לה׳ ראשית תבואתה7 תבואתו דווקא שישראל נקראו תבואת ה׳ והוא כמו שאדם זורע תבואה ע״ד משל בשביל התוספת שיצמח.
Now, it is written, “Israel is holy to G-d, the first of His produce (tevu’asoh)”: tevu’aso, “His produce,” specifically, for the Jewish people are called G-d’s produce. It is, by way of analogy, like a person who sows grain for the sake of the increase that will sprout.
Jeremiah calls Israel “the first of His produce.” The word is spelled tevu’asoh, with a final heh, but it means tevu’aso, “His produce,” and the Alter Rebbe stresses this: the Jewish people are G-d’s own crop. A farmer sows grain not to lose it but for the larger yield that will grow from it.


כך ברצות ה׳ שיתוסף ויתרבה גילוי אלהותו בעולם וימלא כבוד8 ה׳ את כל הארץ ונגלה כבוד9 ה׳ וראו כל בשר וגו׳.
So too, when G-d wills that the revelation of His G-dliness in the world be increased and multiplied, and that “the glory of G-d fill the whole earth,” and “the glory of G-d shall be revealed, and all flesh shall see,” etc.,
G-d’s aim is that the revelation of His G-dliness grow ever greater in the world, as the verses promise that His glory will fill the whole earth and be seen by all flesh. This sentence continues into the next part, which says how He brings it about.


זורע את ישראל שהן הם תבואתו ושע״י יתגלה כבודו ברבוי ותוספת וזהו ברוך ה׳ אלהי ישראל מן העולם ועד העולם101112
He sows the Jewish people, who are His produce, and through whom His glory will be revealed with multiplication and increase. This is [the meaning of] “Blessed is G-d, the G-d of Israel, from the world to the world”:
To this end G-d “sows” the Jewish people, His crop, so that through them His glory will be revealed in ever greater measure. The Alter Rebbe finds this in the verse “Blessed is G-d, the G-d of Israel, from the world to the world,” which he explains in the next part.


פי׳ שכדי שיומשך ברכה ותוספת רבוי בגילוי אלהותו מעלמא דאתכסיא לעלמא דאתגליא13 הוא ע״י ישראל ולכן נקרא ה׳ אלהי ישראל שע״י כן
that is, in order for blessing and an added abundance in the revelation of His G-dliness to be drawn down from the hidden world (alma de’iskasya) to the revealed world (alma de’isgalya), it is through the Jewish people. Therefore He is called “G-d, the G-d of Israel,” for through this
“Blessed” is read as blessing in the sense of increase drawn down: more revelation of G-dliness is brought from the hidden world, the concealed level of G-dliness, to the revealed world. This comes about through the Jewish people, which is why G-d is called specifically “the G-d of Israel.”


נמצא רבוי גילוי אלהותו למטה כמו למעלה וכשם שלמעלה כתיב וצבא השמים לך משתחוים14 מפני שהם בטלים ממציאות מגילוי אור ה׳ המושג להם כך
there comes to be an abundant revelation of His G-dliness below as above. And just as it is written of above, “and the host of heaven bow down to You,” because they are nullified out of existence by the revelation of G-d’s light that they apprehend, so
Through Israel, G-dliness comes to be revealed below just as it is above. The heavenly hosts “bow down” to G-d because they perceive His light and are utterly nullified before it; their bowing is that nullification.


הנה כתיב לעתיד כי עין בעין יראו15 וגו׳ וכתיב ובאו במערות צורים16 ובמחילות עפר מפני פחד ה׳ וגו׳ וכמאמר כל ברך לך תכרע כו׳
of the time to come it is written, “for eye to eye they shall see,” etc., and it is written, “And they shall enter the caves of the rocks and the hollows of the earth, for fear of G-d,” etc., as in the saying, “Every knee shall bow to You,” etc.,
In the time to come the same will happen below: G-dliness will be seen openly, “eye to eye,” and people will hide in caves for fear of G-d. Phrases from the prayers, such as “every knee shall bow to You,” describe this universal submission.


ולפניך יכרעו ויפולו כו׳ והגורם לישראל מעלה ומדרגה רבה זו היא עסק הזריעה בארץ בזמן הגלות שהוא
and “Before You they shall kneel and fall,” etc. And what brings the Jewish people to this great distinction and level is the work of sowing in the earth during the time of exile, which is,
A second phrase from the prayers adds “Before You they shall kneel and fall.” What brings the Jewish people to this great level, in which G-dliness is revealed below as above, is their being “sown in the earth” during the exile.


כמו ע״ד משל שזורעין גרעין אחד ומצמיח הרבה או כמו שנוטעין חרצן אחד וצומח אילן שלם בענפים הרבה
by way of analogy, like sowing a single seed, which brings forth much, or like planting a single pit, from which a whole tree with many branches grows,
Exile is compared to sowing: one seed brings forth much, and one pit grows into a whole tree with many branches. What goes into the ground is small; what comes out of it is many times greater.


וכמ״ש ואנכי נטעתיך שורק וגו׳ שהוא זמורה של גפן17 כדי להצמיח גפן שלם וכמאמר רז״ל [רבותינו זכרונם לברכה]1819 על פסוק והנה גפן לפני20 שישראל נמשלו לגפן כו׳:2122
as it is written, “And I planted you a choice vine (sorek),” etc., which is a shoot of a vine, in order to grow a whole vine; and as our Sages said on the verse “and behold, a vine was before me,” that the Jewish people are likened to a vine, etc.
Jeremiah’s “I planted you a choice vine (sorek)” is explained as a vine shoot planted to grow a whole vine. The Sages read the vine in the butler’s dream, “behold, a vine was before me,” as Israel; the Jewish people are a planting meant to grow and multiply.




2והנה כמו במשל הזריעה והנטיעה הנ״ל שמכסין הגרעין בעפר הארץ ומשם יצמח בעבור שהגרעין נרקב ונפסד ובטל לגבי כח הצומח אשר בארץ וכח הצומח ההוא הוא שמגדל ומצמיח ברבוי ותוספת כך הוא ענין הזריעה של ישראל.
Now, as in the analogy of sowing and planting mentioned above — where the seed is covered in the soil of the earth and from there it grows, because the seed rots, decays and is nullified before the power of growth that is in the earth, and that power of growth is what makes it grow and sprout with multiplication and increase — so is the matter of the sowing of the Jewish people.
The analogy is spelled out. A seed sprouts only after it rots in the soil and is nullified before the earth’s power of growth, and it is that power, not the seed itself, that produces the multiplied yield. The “sowing” of the Jewish people in exile works the same way, as the following paragraphs explain.




Section 2 · ¶3–7
Light hidden in the husk
3וביאור ענין זה כי הנה נודע שקליפה קדמה לפרי23 כדכתיב ואלה המלכים אשר מלכו בארץ אדום2425 לפני מלך מלך לבני ישראל ולא שהקליפה ממש ח״ו [חס ושלום] קדמה לפרי26
The explanation of this matter: it is known that kelipah (the husk) precedes the fruit, as it is written, “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Not that the husk itself, G-d forbid, precedes the fruit;
The explanation begins with a known principle: the husk (kelipah) comes before the fruit, just as the kings of Edom, Esav’s descendants, reigned before any king of Israel. The Alter Rebbe at once qualifies it: the husk itself does not truly come first.


אלא שהאור והחיות המלובש בתוכם בבחינת גלות ונפילה שנפלו שמה בשבירת הכלים27 כידוע ליודעי חן
rather, the light and life-force that is clothed within them in a state of exile and fall, having fallen there in the breaking of the vessels, as is known to those who know the hidden wisdom —
What “comes first” is the light and life-force hidden inside the husks. It fell into them, into exile, in the breaking of the vessels, the Kabbalistic teaching that the primordial world of Tohu, whose lights were too intense for their vessels, shattered and its sparks fell into the lower realms. “Those who know the hidden wisdom” are the masters of Kabbalah.


הנה הוא נפל שמה ממדרגות גבוהות ומעלות עליונות מאד מאד למעלה מעלה מבחינת עוה״ב [עולם הבא] וישראל28 אשר נשמותיהם מושרשות במדות הקדושות ואורייתא דנפקא מחכמה29 הנקרא בחינת עשיה והן הם מעשה המצות וכו׳:
it fell there from high levels and very, very supernal heights, far, far above the level of the World to Come and of the Jewish people, whose souls are rooted in the holy attributes (middos), and of the Torah, which issues from Chochmah (wisdom), which is called the level of “action” (asiyah), and these are the performance of the mitzvos, etc.
That fallen light comes from very lofty levels, higher than the World to Come, higher than the root of Jewish souls in the holy attributes, and higher than the Torah, which issues from Chochmah. Compared with that source, the Torah and the souls are called “action,” the performance of the mitzvos.




4וביאור הענין דתנן עשרה דורות30 מאדם עד נח31 וכו׳ ועשרה דורות מנח עד אברהם כו׳ להודיע כמה ארך אפים לפניו32 שכל הדורות33 היו מכעיסין ובאין וכו׳.
The explanation of the matter: we learned in the Mishnah, “There were ten generations from Adam to Noach,” etc., “and ten generations from Noach to Avraham,” etc., “to make known how great is His forbearance (erech apayim), for all the generations kept provoking Him,” etc.
The Mishnah in Avos counts ten generations from Adam to Noach and ten from Noach to Avraham, to show how great G-d’s forbearance is: every generation angered Him, yet He went on sustaining them. The Alter Rebbe uses this to explain how life reaches those who oppose G-d.


פי׳ מה שכל עכו״ם [עובדי כוכבים ומזלות]34 מקבלים שפע וחיות עולם הזה מקדושתו של הקב״ה וכדכתיב ואתה מחיה את כלם3536 הוא מבחינת ארך אפים ורב חסד דהיינו מפני שהוא ית׳
This means: the fact that all the idolaters receive the bounty and life-force of this world from the holiness of the Holy One, blessed be He — as it is written, “and You give life to them all” — is from the level of “forbearance and abundant kindness”; that is, because He, blessed be He,
The idolaters too receive their life and the bounty of this world from G-d’s holiness, as the verse says, “You give life to them all.” It comes from the divine attribute of “forbearance and abundant kindness,” which gives even where it is not deserved.


כל יכול ומחיה ומשפיע בבחינת רב חסד אף במקום שמכסה ומסתיר על קדושתו ית׳ וקרו ליה37 אלהא דאלהיא כו׳.
is all-powerful, and gives life and bestows in the manner of abundant kindness even in a place that covers and conceals His holiness, blessed be He; and they call Him “the G-d of the gods,” etc.
Because G-d is all-powerful, His abundant kindness gives life even to a place that covers and conceals His holiness. Even so, the Gemara records that the nations call Him “the G-d of the gods,” acknowledging Him as the source above their own powers.




5ולכן יש להם עושר וכבוד38 שלא ע״פ חשבון ומעשה ודעת כי יניקתם מחיות אלהי שנפל בקליפות בשבירות הכלים39 כידוע ליודעי חן
Therefore they have wealth and honor not according to reckoning, deed and knowledge, for their nurture is from the divine life-force that fell into the kelipos (husks) in the breaking of the vessels, as is known to those who know the hidden wisdom.
Because their life comes from “abundant kindness,” the nations can have wealth and honor that follow no reckoning of deeds or knowledge. Their nurture is the divine life-force that fell into the kelipos in the breaking of the vessels.


והוא מוסתר ומכוסה אצלם וימנע מרשעים אורם40 שאינו מאיר אצלם בהתגלות כ״א בחשך כפול ומכופל עד שמכחשים בה׳ אמר נבל בלבו אין אלקים ונראים ליש ודבר בפני עצמו.
It is hidden and covered among them — “and from the wicked their light is withheld” — for it does not shine among them openly, but only in doubled and redoubled darkness, to the point that they deny G-d: “The fool has said in his heart, ‘There is no G-d’”; and they appear to be an independent existence, a thing unto itself.
Among them this light is hidden, as the verse in Job says, “from the wicked their light is withheld.” It shines only through doubled darkness, so that they can deny G-d altogether, like the fool of the psalm, and seem to themselves to be independent beings.


משא״כ בסטרא דקדושה41 שהם מקבלים חיות מגילוי אור פני ה׳ והוא מתגלה בירידת והשתלשלות סדר המדרגות בעשר ספירות הקדושות שהן הם מדותיו ית׳ שהם בחינת כלים להמשכת גילוי אלהותו ית׳
This is not so on the side of holiness: they receive life-force from the revelation of the light of G-d’s countenance, and it is revealed through the descent of the order of levels in the chain of descending worlds (hishtalshelus), in the ten holy Sefiros, which are His attributes (middos), blessed be He, which are vessels for drawing down the revelation of His G-dliness, blessed be He.
On the side of holiness it is different: life comes from the revealed light of G-d’s countenance, drawn down in order, level after level, through the ten Sefiros. These are G-d’s middos, “attributes” and also “measures”: vessels that give the revelation a measured form.


וכן התורה יש לה מדה42 וכמ״ש ארוכה מארץ מדה4344 מפיק ה׳ פי׳ מדתה דהיינו שיש לה מדה45 שהוא מדת בחינת כלי אומנתו ית׳ אלא שהיא ארוכה מארץ וגו׳ ולכן46 כתיב אם בחקתי תלכו47 וגו׳.4849
So too, the Torah has a measure, as it is written, “Its measure (middah) is longer than the earth”: middah with a mappik in the heh, meaning “its measure”; that is, it has a measure, which is the measure of the level of His instrument of craftsmanship, blessed be He, only that it is “longer than the earth,” etc. Therefore it is written, “If you walk in My statutes,” etc.
The Torah too has a measure, as the verse in Job says, “Its measure is longer than the earth”: the dotted heh (mappik) makes middah mean “its measure,” so the Torah has a measure, though a vast one, the measure of G-d’s “instrument of craftsmanship.” Hence “If you walk in My statutes”: on the side of holiness, blessing follows the measure of the Torah.




6ולכן נקרא יעקב הקטן50 כי הוא בחינת קטנות וצמצום אלהותו ית׳ להתגלות ע״פ מדותיו ע״י אור התורה והמצות להיות רצונו העליון שאם יטעון ראובן כך כו׳. יהיה הפסק כך.51
Therefore Yaakov is called “the small one” (hakatan), for he is the level of the smallness and tzimtzum (contraction) of His G-dliness, blessed be He, to be revealed according to His attributes (middos) through the light of the Torah and the mitzvos, such that His supreme will is that if Reuven claims thus, etc., the ruling shall be thus.
This is why Yaakov is called “the small one” (katan): he stands for the smallness and contraction of G-dliness, so that it can be revealed in measured form through the Torah and the mitzvos. In Torah law G-d’s supreme will takes the form of specific rulings: if Reuven claims thus, the verdict is thus.




7וכן ע״ד זה שאר מצות ציצית ותפילין שגילוי אלהותו ורצונו ית׳ הוא בחינת צמצום שהרי בעצמותו ומהותו ית׳ לא שייך כלל בחינת רצון שהוא למעלה מעלה מבחינת רצון ונקרא בעל הרצון וע״ז נאמר
So too, in this way, the other mitzvos, [such as] tzitzis and tefillin: the revelation of His G-dliness and will, blessed be He, is a level of tzimtzum (contraction), for in His essence and being, blessed be He, the level of will does not apply at all, since He is far, far above the level of will and is called the Master of the will. Of this it is said,
So too with mitzvos such as tzitzis and tefillin: they reveal G-d’s will, and will itself is already a contraction. In His essence G-d is above will altogether; He is called “the Master of the will,” the One Who has a will rather than being defined by it.


הנה השמים ושמי השמים לא יכלכלוך52 פי׳ אפילו53 כמו כלי תוך כלי לקבל חיות מקדושתו של הקב״ה בבחינ׳ [בבחינת / בבחינה] שקודם הצמצום שיהיה בבחינת התגלות ירידת והשתלשלות סדר המדרגות.
“Behold, the heavens and the heavens of heavens cannot contain You.” This means: even as a vessel within a vessel, to receive life-force from the holiness of the Holy One, blessed be He, at the level that precedes the tzimtzum, so that it would be in a revealed manner, through the descent of the order of levels in the chain of descending worlds (hishtalshelus).
Shlomo’s words, “the heavens and the heavens of heavens cannot contain You,” are read to mean that no vessel can receive the light as it is before the tzimtzum in an orderly, revealed way, not even as a vessel within a vessel. Revealed light reaches the worlds only after contraction.


משא״כ בחי׳ ואלה המלכים54 כו׳ שמקבל חיות מקדושתו של הקב״ה מבחינת ורב חסד שלמעלה מהצמצום ע״י נפילת האור והחיות וירידתו בסתר המדרגות ממדרגה למדרגה להתלבש55 בבחינת הסתר פנים
This is not so with the level of “And these are the kings,” etc., which receives life-force from the holiness of the Holy One, blessed be He, from the level of “and abundant in kindness” that is above the tzimtzum, through the fall of the light and life-force and its descent in the concealment of the levels, from level to level, to be clothed in a state of the hiding of the Face (hester panim),
The “kings” of Edom are different: their life-force comes from “abundant kindness” above the tzimtzum, but it reaches them by falling, level after level, through “the concealment of the levels” rather than their orderly descent, until it is clothed in the hiding of G-d’s face.


ולא בגילוי כלל וכלל עד לעתיד לבא שיקוים בנו מקרא שכתוב ואת רוח הטמאה56 אעביר מן הארץ וכתיב כי עין בעין יראו57 וגו׳:
and not openly at all, until the time to come, when the verse that is written will be fulfilled in us, “And I will remove the spirit of impurity from the earth,” and it is written, “for eye to eye they shall see,” etc.
This light is not revealed at all until the time to come, when G-d will “remove the spirit of impurity from the earth” and “eye to eye they shall see.” Then the high light hidden in the kelipos will shine openly.




Section 3 · ¶8–10
Raising the sparks
8והנה אמרז״ל [אמרו רבותינו זכרונם לברכה] גלו לבבל58 שכינה עמהם.59 פי׳ הנה ניצוץ אלהות שבנפשם הוא בבחינת גלות והניצוץ אלהות שבתוכם רצונו וחשקו לדבק ולהסתלק למקורו כטבע האש וכו׳
Now, our Sages said, “When they were exiled to Babylon, the Shechinah (Divine Presence) was with them.” This means: the spark of G-dliness in their soul is in a state of exile, and the spark of G-dliness within them wills and longs to cleave and to depart [upward] to its source, like the nature of fire, etc.
The Gemara teaches that wherever the Jewish people were exiled, the Shechinah went with them, Babylon included. The Alter Rebbe reads this inwardly: the spark of G-dliness in each Jewish soul is itself in exile, and like a flame it longs to rise and cleave to its source.


ועי״ז הם מלקטים ג״כ ניצוצי חיות אלהי שנפלו שמה בשבירת כלים ומעלים אותם לקשרם ולדבקם באלהים חיים ע״י עסקו בפרנסתו בדברים הנתונים תחת ממשלת קליפת נוגה60
And through this they also gather the sparks of divine life-force that fell there in the breaking of the vessels, and raise them up, to bind them and attach them to the living G-d, through his occupying himself with his livelihood in things that are under the dominion of kelipas nogah,
That longing lets them gather the sparks of divine life-force that fell in the breaking of the vessels and bind them back to G-d. It happens through a person’s ordinary work for a livelihood, dealing with things under kelipas nogah, the husk that holds permitted things, which can be raised.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך61 כל עשב62 כו׳ והוא מתרחק משקר וגניבה וגזילה וכיוצא בהם מדברים אסורים וקשורים בידי החיצונים שאינן יכולין לעלות כו׳
as our Sages said, “There is no blade of grass,” etc. And he keeps far from falsehood, theft, robbery and the like — things that are forbidden (asurim) and bound in the hands of the external forces, which cannot ascend, etc.,
As the Sages say, there is no blade of grass below without a heavenly force above it: even physical things live from above. But one must keep far from falsehood, theft and robbery, because forbidden things are “bound” (asurim) in the hands of the external forces and cannot be raised.


כמ״ש במ״א63 וכן כשמקיים מצות תפילין וציצית שהצמר של ציצית והקלף של תפילין היו נתונים תחלה תחת ממשלת השר והמושל המשפיע להם שפע וחיות להחיותם ולקיימם
as is explained elsewhere. And so too when he fulfills the mitzvos of tefillin and tzitzis: the wool of the tzitzis and the parchment of the tefillin were at first under the dominion of the prince and ruler that bestows bounty and life-force upon them, to give them life and sustain them
The same holds for tefillin and tzitzis. Their wool and parchment were first under the rule of the heavenly “prince” who gives them life, a life that itself comes from G-d’s holiness.


מחיות קדושתו של הקב״ה שנפל שמה בשבירת הכלים כנ״ל ועי״ז מתעלה ג״כ חיות הקדושה הנ״ל למקורם ושרשם ואתהפכא חשוכא לנהורא כמ״ש וידעו מצרים כי אני64 ה׳.
from the life-force of the holiness of the Holy One, blessed be He, that fell there in the breaking of the vessels, as mentioned above. And through this the above-mentioned holy life-force is also raised up to its source and root, and “darkness is turned into light,” as it is written, “And Egypt shall know that I am G-d.”
The life-force in these things fell there in the breaking of the vessels; using them for a mitzvah raises it back to its source, and “darkness is turned into light.” The verse “And Egypt shall know that I am G-d” is brought for this transformation.




9וזהו תוספת ורבוי אור זרוע65 הנזרע בקרקע ומכוסה בעפר הארץ להצמיח ולהעלות מעלה מעלה ברבוי ותוספת אורה כיתרון אור הבא מן החשך66 וגו׳
This is the increase and multiplication of “light [that is] sown,” sown in the ground and covered with the soil of the earth, in order to sprout and rise ever higher, with an abundance and increase of light, like “the advantage of light” that comes from darkness, etc.
This is the increase that exile brings: light is “sown” like seed, covered in the earth, so that it will sprout and rise far higher. The words echo the psalm’s “light is sown for the righteous” and Koheles’ “the advantage of light” over darkness: the greater light is the one that comes out of the darkness itself.


וז״ש [וזהו שכתוב] ותקח רבקה את בגדי עשו67 וגו׳ ותלבש את יעקב בנה הקטן כי קטן יעקב מבחי׳ קטנות וצמצום אורו ית׳ להתלבש במדותיו ע״פ דרך התורה כנ״ל.
This is [the meaning of] what is written, “And Rivkah took the garments of Esav,” etc., “and she clothed Yaakov, her small (katan) son”: for Yaakov is small, from the level of the smallness and tzimtzum (contraction) of His light, blessed be He, to be clothed in His attributes (middos) according to the way of the Torah, as mentioned above.
The same idea appears when Rivkah dresses Yaakov, “her small son,” in Esav’s garments. Yaakov is “small” because he stands for G-d’s light contracted into His attributes according to the Torah; the next paragraph explains the garments of Esav.




10והנה התורה נתלבשה בלבושים גשמיים ומעשה המצות בדברים שהיו נתונים תחת ממשלת קליפת נוגה68 ששרשם מעולם התהו ונק׳ בגדי עשו בנה הגדול69
Now, the Torah has been clothed in physical garments, and the doing of the mitzvos in things that were under the dominion of kelipas nogah, whose root is from the World of Tohu (chaos); and they are called “the garments of Esav, her elder son,”
The Torah is clothed in physical garments, and the mitzvos are done with physical things that were under kelipas nogah. Their root is in the World of Tohu, the primordial world whose lights broke, and they are “the garments of Esav, her elder son.”


כי עולם התהו קדם לעולם התקון שע״י זה נתוסף אורה ושמחה כיתרון אור הבא וכו׳
for the World of Tohu preceded the World of Tikkun (rectification), so that through this an increase of light and joy comes about, like “the advantage of light that comes,” etc.
Esav is the “elder” because Tohu came before Tikkun, the ordered world. Through this comes an increase of light and joy: the advantage of light that comes out of darkness.


והשמחה היא כאשר תתהפך חשכת הדברים הנתונים תחת ממשלת ק״נ [קליפת נוגה] לאור התורה ומתעלים בקדושה וכמאמר אשר קדשנו במצותיו בקודש העליון כו׳ וזהו בחי׳ תשובה
And the joy is when the darkness of the things that are under the dominion of kelipas nogah is turned into the light of the Torah, and they are raised up in holiness, as in the saying, “Who has sanctified us with His commandments,” with the supernal holiness, etc. This is the level of teshuvah (return),
The joy comes when the darkness of physical things is turned into the light of the Torah and raised into holiness, as the blessing over a mitzvah says, “Who has sanctified us with His commandments.” This transformation is teshuvah, “return.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אם ישראל עושין תשובה נגאלין70 דהיינו בחינת נשיאת הנפש למקורה ושרשה כמ״ש אליך ה׳ נפשי אשא71 בחינת מסירת הנפש מה שהיה נהנה וניזון בנפשו החיונית מכל
as our Sages said, “If the Jewish people do teshuvah, they are redeemed”: that is, the level of lifting the soul to its source and root, as it is written, “To You, G-d, I lift up my soul” — the level of self-sacrifice (mesirus nefesh): that whatever he used to enjoy and be nourished by in his vital soul, from all
The Sages say that if the Jewish people do teshuvah they are redeemed, and teshuvah is lifting the soul back to its source, as in “To You, G-d, I lift up my soul.” It is a form of self-sacrifice: giving over to G-d whatever one’s vital soul used to enjoy.


אכילה ושתיה שהיה תחת ממשלת קליפת נוגה ושארי תענוגי עוה״ז להתהפך מהפוך להפוך לעבוד ה׳ בשמחה ובטוב לבב
the eating and drinking that was under the dominion of kelipas nogah, and the other pleasures of this world, be turned from one extreme to its opposite, to serve G-d with joy and with gladness of heart,
The physical pleasures of eating and drinking, which were under kelipas nogah, and the other pleasures of this world, are turned around completely and used to serve G-d with joy and gladness of heart.


וכמ״ש תחת אשר לא עבדת72 וגו׳ ובכל דחיה ודחיה שישראל מדחה את תאוות גופו ומקרב לבו לעבודת ה׳ הרי זה בחי׳ מסירת הנפש73
as it is written, “Because you did not serve,” etc. And every single time that a Jew pushes away the desires of his body and draws his heart near to the service of G-d, this is the level of self-sacrifice,
The Torah’s rebuke, “because you did not serve G-d with joy,” shows that the service must be joyful. Every time a Jew pushes away a bodily desire and draws his heart to G-d, it is a measure of self-sacrifice.


כי מה לי קטל׳ כולה74 מה לי קטל׳ פלגא וכן ע״י הצדקה ממעות שאינן גזל כו׳
for “what difference is there between killing all of it and killing half of it?” And so too through charity from money that is not stolen, etc.,
The Talmudic saying “what difference is there between killing all of it and killing half of it?” is applied here: giving up part of oneself is still a real self-sacrifice. Charity given from honestly earned money is likewise a giving over of the self.


כדכתיב צדקה תרומם גוי75 והוא כענין וירם קרן לעמו76 פי׳ דקאי אדלעיל מניה הודו על ארץ ושמים77 הודו וזיוו לבד כמ״ש במ״א והוא בחינת סוכ״ע.
as it is written, “Charity exalts a nation.” And this is like “And He has raised up a horn for His people.” The explanation: it refers back to [the words] just before it, “His splendor is over earth and heaven”: only His splendor and radiance, as is explained elsewhere, and this is the level of the light that encompasses all worlds (sovev kol almin).
“Charity exalts a nation” is compared to “He has raised up a horn for His people,” which follows “His splendor is over earth and heaven.” That splendor is only G-d’s radiance, the light that encompasses all worlds, which surrounds creation without entering it.


אבל וירם קרן לעמו למעלה מעלה מבחי׳ הודו אלא להיות עם קרובו של עצמותו ומהותו כביכול ממש שהוא למעלה מעלה מבחי׳ סוכ״ע78 שאינו בגדר עלמין כלל כו׳
But “And He has raised up a horn for His people” is far, far above the level of “His splendor”: rather, it is to be “a people near to Him,” to His very essence and being, as it were, which is far, far above the level of the light that encompasses all worlds, since it is not within the category of worlds at all, etc.,
Raising “a horn for His people” is higher still: it makes Israel “a people near to Him,” close to His very essence. His essence is beyond even the encompassing light, since it is not in the category of worlds at all.


כמ״ש במ״א וזהו אתה בחרתנו מכל העמים שמבחינת כל העמים דוקא בחרתנו רוממתנו כנ״ל וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין79 צדיקים גמורים אין80 כו׳
as is explained elsewhere. This is [the meaning of] “You have chosen us from all the nations”: from the level of all the nations specifically You have chosen us, exalted us, as mentioned above; and as our Sages said, “In the place where those who return in teshuvah stand, the perfectly righteous do not,” etc.
This is “You have chosen us from all the nations” in the prayers: the choice and the exaltation come precisely from out of the nations, through transforming what was outside holiness. So too the Sages say that those who return in teshuvah stand where even the perfectly righteous cannot.


וזהו בחינת בכל מאדך81 וע״ד זה נתקן כל ענין התפלה ולכן בזמן שבהמ״ק [שבית המקדש]82 היה קיים לא83 היו מאריכין כ״כ [כל כך] בתפלה כמו עכשיו:
This is the level of “with all your might (me’odecha).” And along these lines the whole matter of prayer was instituted; therefore, at the time when the Holy Temple stood, they did not prolong prayer as much as now.
This is the level of “with all your might” (me’odecha), service without limit. Prayer as a whole was instituted along these lines, and so in the time of the Temple prayers were not as long as they are now.




Section 4 · ¶11
A broken heart at midnight
11והנה כמו במשל שבזריעת הגרעין הנ״ל שאינו צומח עד שנרקב ויפסד ואז יעלה ויצמח כך א״א להעלות ולהצמיח תוספת אורה ושמחה בה׳ כנ״ל כ״א
Now, just as in the analogy of sowing the seed mentioned above, it does not grow until it rots and decays, and then it comes up and grows, so it is impossible to raise up and bring to growth an increase of light and of joy in G-d, as mentioned above, except
As a seed grows only after it rots, the added light and joy in G-d can come only after something in the person is broken and “rots.” The next part says what that is.


ע״י לב נשבר רוח נשברה84 רוח הסטרא אחרא הגסה בקרבו שיבא לידי רקבון והפסד וישוב אל85 ה׳ וירחמהו על גלות ניצוץ אלהי שנפל בקליפות להחיותם איך שנפל מאיגרא רמא כו׳
through “a broken heart,” “a broken spirit” — the coarse spirit of the sitra achra (the other side) within him — so that it comes to rot and decay, and “he return to G-d and have compassion on Him,” over the exile of the divine spark that fell into the kelipos to give them life, how it fell “from a high roof,” etc.
It is the “broken heart” and “broken spirit” of the psalm, read here as breaking the coarse spirit of the sitra achra within oneself. Then, in Isaiah’s words, he “returns to G-d and has compassion on Him”: the one who returns himself feels compassion over the divine spark in exile among the kelipos, which fell “from a high roof.”


וע״ד זה תקנו תיקון חצות86 כדי להיות התפלה בכוונה וכמאמר רז״ל [רבותינו זכרונם לברכה] אין עומדין להתפלל87 אלא מתוך כובד ראש שיהא מיצר ודואג על בחי׳ ראש88 ומעלת קדושתו ית׳ שהוא כביכול בכובד הגלות
Along these lines they instituted Tikkun Chatzos (the midnight lament), so that prayer would be with proper intent, as our Sages said, “One may stand up to pray only in a mood of heaviness of head”: that he be pained and anxious over the level of the “head” and the loftiness of His holiness, blessed be He, which is, as it were, in the heaviness of exile.
For this reason Tikkun Chatzos was instituted, the lament at midnight over the exile, so that prayer would be with proper intent. The Mishnah’s “heaviness of head” is read as grief over the “head,” the loftiness of G-d’s holiness, which is as though weighed down in exile.


אלא שלחסידים הראשונים היה די בשעה אחת בהתבוננו׳ [בהתבוננות] שעה אחת קודם התפלה אבל לשאר89 צריכין לקבוע עת וזמן בפ״ע [בפני עצמו] לעורר מרירות בנפשנו.
Only, for the early pious ones one hour was enough: contemplating for one hour before prayer. But the others need to set a separate time and season to arouse bitterness in our soul,
The early pious ones of the Mishnah needed only an hour of contemplation before prayer. Others need a separate, fixed time to arouse bitterness over this exile.


דהיינו בחצות ואחר חצות לימוד התורה בשמחה ואור הבא מתוך החשך כו׳ כמ״ש במ״א וזהו תחת אשר לא עבדת90 את ה׳ בשמחה וגו׳.
that is, at midnight; and after midnight, the study of Torah with joy, and the light that comes out of the darkness, etc., as is explained elsewhere. This is [the meaning of] “Because you did not serve G-d with joy,” etc.,
That time is midnight, and after midnight comes Torah study with joy, the light that comes out of darkness. The verse “because you did not serve G-d with joy” belongs here, as the next part explains.


שהוא עונש מדה כנגד מדה לפי שבחורבן בית המקדש נאבד ממנו בעונינו השמחה שלמה שהית׳ [שהיתה] במקום מנוחתה שע״י זה יעלה ויבא ויגיע לבחינת השמחה ואורה הבאה מתוך החשך כנ״ל.
which is a punishment measure for measure, since with the destruction of the Holy Temple, because of our sins, we lost the complete joy that was in its place of rest; through this one will rise, come and reach the level of the joy and light that comes out of the darkness, as mentioned above.
The punishment is measure for measure: with the destruction of the Temple the complete joy that dwelt in its “place of rest” was lost. Through the midnight bitterness and the joy that follows, one rises to the joy and light that come out of darkness.




Section 5 · ¶12
Rabbi Akiva’s laughter
12וזה שאמרו רז״ל [רבותינו זכרונם לברכה] על ר״ע [רבי עקיבא]91 כשראה כרך של92 עכו״ם [עובדי כוכבים ומזלות] שחק ואמר אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה93
This is what our Sages said about Rabbi Akiva: when he saw a city of the idolaters, he laughed and said, “If for those who transgress His will it is so, for those who do His will, how much more so!”
The Gemara tells that Rabbi Akiva, on seeing a great city of the idolaters (Rome, in the Gemara’s story), laughed: if G-d gives so much to those who transgress His will, how much more will He give to those who do His will. The Alter Rebbe now explains the reasoning behind his words.


פי׳ שהשפעת חיות ושפע עולם הזה לעכו״ם [לעובדי כוכבים ומזלות] שהם נקראים עוברי רצונו שעובר על הרצון מבחי׳ למעלה מהרצון
This means: the flow of life-force and of the bounty of this world to the idolaters, who are called “those who transgress (ovrei) His will,” passes over (oveir al) the will, from the level that is above the will;
The idolaters are called “those who transgress (ovrei) His will,” and the Alter Rebbe reads the phrase literally: the flow of life to them “passes over” (oveir al) the will. It comes from a level above G-d’s will.


כי שם אין העונות מפסיקים ומעכבים את השפע כי אם צדקת מה תתן לו94 ורבו פשעיך מה תעשה לו.95
for there sins do not interrupt or hold back the bounty, for “If you are righteous, what do you give Him?” and “If your transgressions are many, what do you do to Him?”
At that level sins do not interrupt or hold back the flow, as Elihu tells Job: if you are righteous, what do you give Him, and if your sins are many, what do you do to Him? There the flow does not depend on a person’s deeds.


אלא אחר שנתהווה בחי׳ רצון ורצון אותיות צנור96 שהוא מעבר התגלות שפע וחיות אלהי דרך צמצום והשתלשלות סדר המדרגות על פי מדותיו ית׳ ששם הוא על פי דרכי התורה אם בחקתי תלכו97 וגו׳.
Only after the level of will (ratzon) came into being — and ratzon has the letters of tzinor (channel), which is the passageway for the revelation of bounty and divine life-force by way of tzimtzum (contraction) and the order of levels in the chain of descending worlds (hishtalshelus), according to His attributes (middos), blessed be He — there it is according to the ways of the Torah: “If you walk in My statutes,” etc.
Once will (ratzon) comes into being, it is a channel (tzinor, the same letters rearranged), through which divine life flows by contraction, in ordered stages according to G-d’s attributes. There the flow follows the Torah: “If you walk in My statutes,” then blessing comes.


אבל למעלה הוא כחשיכה כאורה98 ומשם הוא יניקת עכו״ם [עובדי כוכבים ומזלות] דרך נפילת האור שמרחוק כנ״ל אף שהם רחוקים מאור פניו ית׳ המתגלה כנ״ל וכ״ש [וכל שכן] לעושי רצונו
But above, “darkness is as light,” and from there is the nurture of the idolaters, by way of the fall of the light, from afar, as mentioned above, even though they are far from the light of His countenance, blessed be He, that is revealed, as mentioned above. And “how much more so for those who do His will,”
Above the will “darkness is as light,” and from there the idolaters draw their nurture, through the fall of the light from afar, even though they are far from the revealed light of G-d’s face. Then comes Rabbi Akiva’s conclusion, “how much more so for those who do His will.”


דהיינו העושים הרצון וממשיכין שפע וחיות99 אלהי דרך צנור המתגלה בהשתלשלות המדרגות שהרי הם עליונים וקרובים יותר למקורם ושרשם
that is, those who make (osim) the will and draw down bounty and divine life-force through the channel that is revealed in the chain of descending levels, for they are higher and closer to their source and root.
Those who do His will “make” the will: they draw divine bounty down through the channel revealed in the ordered levels. They are higher than the idolaters and closer to the source, so it must be “how much more so” for them.


אלא מאחר שנמשכין מאור פניו ית׳ בדרך התפשטות האור בסדר המדרגות והשתלשלות שלא בדרך נפילה ח״ו [חס ושלום] א״א להיות השמחה בהתגלות אורה כנ״ל.
However, since they are drawn from the light of His countenance, blessed be He, by way of the spreading forth of the light in the order of levels and the chain of descending worlds, not by way of a fall, G-d forbid, it is impossible for there to be the joy [that comes] with a revelation of light, as mentioned above.
Yet because their life comes by orderly extension and not by a fall, it cannot carry the special joy of light that comes out of darkness, explained above. That joy belongs to the light that fell.


אבל לעתיד כשיתעלו הנצוצות הנפולים כנ״ל הרי גם בחינת אור וחיות שהיתה בתוך הנפילה שהיא מבחי׳ למעלה מהרצון מתגלה בתוספת אורה ושמחה בגלוי רב ועצום ביתר שאת:
But in the time to come, when the fallen sparks are raised up, as mentioned above, then also the level of light and life-force that was within the fall, which is from the level above the will, is revealed with an increase of light and joy, in a great and mighty revelation, with surpassing excellence.
In the time to come, when the fallen sparks are raised, the light that was within the fall, which comes from above the will, will also be revealed. It will bring an added light and joy, a great and mighty revelation.




Section 6 · ¶13
Pharaoh sends forth the people
13וזהו ויהי בשלח פרעה את העם100 כי פרעה אמר לא ידעתי את101 ה׳ והוא בחינת עורף אחוריים דרצון העליון ויניקתם מבחי׳ עוברי רצונו הנ״ל.
This is [the meaning of] “And it came to pass, when Pharaoh sent the people away”: for Pharaoh said, “I do not know G-d,” and he is the level of the nape, the back side, of the supernal will, and their nurture is from the level of “those who transgress His will,” mentioned above.
Now the opening verse is explained. Pharaoh said, “I do not know G-d”: he stands for the “nape,” the back side of the supernal will, and Egypt draws its nurture from the level of “those who transgress His will.”


והיה משלח פארות וענפים ועושי פרי למעלה את העם שע״י גלותם במצרים והשתעבדותם בהם גרמו שנתעלו בחי׳ נצוצי102 אלהים שנפלו שמה בשבירת הכלים והוא הוא בחי׳ כח הצומח להצמיח ישועות ישראל
And he was sending forth boughs and branches and fruit-bearing [shoots] above — “the people”: for through their exile in Egypt and their subjugation to them, they caused the sparks of G-dliness that fell there in the breaking of the vessels to be raised up; and this itself is the level of the power of growth, to make the salvations of the Jewish people sprout,
Beshalach is read as “when Pharaoh sent forth,” as a plant sends out boughs, branches and fruit: Pharaoh’s “shoots” were the people. Their exile and servitude in Egypt raised the sparks of G-dliness that had fallen there, and this is the power of growth that made Israel’s salvation sprout.


כמ״ש ופרעה הקריב103 ואמרו רז״ל [רבותינו זכרונם לברכה]104 שהקריב את לבם של ישראל לאביהם שבשמים. ועל דרך זה נתיסד כל שירת הים אז ישיר משה105 וגו׳. כמ״ש במ״א:
as it is written, “And Pharaoh drew near,” and our Sages said that he drew the hearts of the Jewish people near to their Father in heaven. And along these lines the whole Song of the Sea, “Then Moshe sang,” etc., is founded, as is explained elsewhere.
The Sages say that “Pharaoh drew near” means he drew Israel’s hearts near to their Father in heaven: the oppressor himself became a cause of their closeness to G-d. The Alter Rebbe adds that the whole Song of the Sea is founded on this idea.




Section 7 · ¶14–16
Not by the way of the Philistines
14ולא נחם אלהים דרך ארץ פלשתים106 וגו׳. פלשתים לשון מבוי המפולש107108 כמו שאמרו רז״ל [רבותינו זכרונם לברכה]109 על פסוק ובמושב לצים לא ישב110 אלו פלשתים.
“And G-d did not lead them by the way of the land of the Philistines,” etc. Pelishtim (Philistines) is related to the term mavoi hamefulash, an alley that is open through, as our Sages said on the verse “nor sat in the seat of scoffers”: these are the Philistines.
Now the second half of the verse: G-d did not lead them by way of the Philistines. Pelishtim is related to mefulash, “open through,” like an alley open at both ends, and the Sages identify the Philistines with the “scoffers” of the first psalm.


והענין כי זה לעומת זה עשה אלהים111 ויש בחי׳ פלשתים בקדושה ובחי׳ פלשתים בקליפה. בחי׳ פלשתים שבקדושה112 היא בחי׳ התגלות השמחה בדביקות ה׳ בפילוש ובגלוי ובהתרחבות לאין קץ בחי׳ ובכל מאדך113 הנ״ל.
The matter is that “G-d has made one opposite the other”: there is a level of Pelishtim in holiness and a level of Pelishtim in kelipah (the husk). The level of Pelishtim in holiness is the revelation of joy in cleaving to G-d openly (bepilush), revealed, and with an expansiveness without end: the level of “with all your might,” mentioned above.
As Koheles says, G-d made one thing opposite another, so there is a holy “Pelishtim” and one of kelipah. The holy one is joy in cleaving to G-d that is wide open, revealed and boundless, the level of “with all your might” described above.




15ופלשתים שבקליפה הם הלצים114 שהוא ג״כ ענין הרחבת פיו כרצונו לדבר מה שלבו חפץ והיא שמחה של הוללות לאמר שפתינו אתנו115 כו׳.
And the Pelishtim of kelipah (the husk) are the scoffers, which is also a matter of opening his mouth wide as he wishes, to speak whatever his heart desires; and this is a joy of frivolity, saying, “Our lips are our own,” etc.,
The Pelishtim of kelipah are the scoffers. Their “openness” is an unrestrained mouth that says whatever the heart wants, a joy of frivolity, like those in the psalm who say, “Our lips are our own; who is master over us?”


ואין מעצור לרוחו. ולכן נק׳ קליפה כי כמו שהקליפה מכסה ומסתרת על הפרי שנראית כמו
and there is no restraint on his spirit. That is why it is called kelipah, a husk: for just as the husk covers and conceals the fruit, so that it looks as though
Such a spirit knows no restraint. That is why it is called kelipah, a husk: a husk covers and hides the fruit, and can look as though it were the fruit itself.


שהוא עיקר הפרי כך השמחה של הוללות מכסה ומסתרת על אור ה׳ שבה להיות יש ודבר בפני עצמו הפך רוחניות וחיות אלהי שבקרבה לשמוח בה׳ אלהים חיים מחמת הבטול במציאות אליו ית׳.
it were the main part of the fruit, so the joy of frivolity covers and conceals the light of G-d within it, so that it becomes an independent existence, a thing unto itself — the opposite of the spirituality and divine life-force within it, which is to rejoice in G-d, the living G-d, out of the nullification of one’s existence before Him, blessed be He.
So frivolous joy covers the light of G-d that gives it life and makes itself an independent thing. Its true inner life is the opposite: to rejoice in the living G-d out of nullification before Him.




16ופי׳ הפסוק שאין זה דרך ה׳ לבא מיד לבחינת השמחה בה׳ כי קרוב הוא ליפול מזה
The meaning of the verse: this is not the way of G-d — to come at once to the level of joy in G-d, “for it is near” to falling from it;
The verse’s reason, “for it is near,” is read: coming at once to joy in G-d is “near” to a fall. Beginning with open, boundless joy is not the right path.


כי פן בראותם מלחמה שהוא ענין הנסיון שיבא לאדם לא יוכל לעמוד בקשרי המלחמה116 ויסוג אחור ושבו מצרימה.117
for “lest, when they see war” — which is the trial that may come upon a person — he will not be able to stand firm in the thick of the battle, and will retreat, “and they will return to Egypt.”
“Lest, when they see war”: the war is a trial that comes upon a person. Someone who began with joy alone may not withstand it, and will retreat and “return to Egypt.”


אלא הדרך הנכון כמ״ש תחת אשר לא עבדת את118 ה׳ אלקיך בשמחה שתהא השמחה ע״י עבודה וזהו ויסב אלהים את העם דרך המדבר ים סוף.119
Rather, the right way is as it is written, “Because you did not serve G-d, your G-d, with joy”: that the joy should come through service. This is [the meaning of] “And G-d led the people around by way of the wilderness of Yam Suf (the Sea of Reeds).”
The right way is joy that comes through service, as the rebuke “because you did not serve G-d with joy” implies: the joy is within the service. So G-d led the people around by the wilderness to Yam Suf.


ים הוא החכמה סוף הוא סופא דכל דרגין כמ״ש בזוהר והיא תושבע״פ [תורה שבעל פה] שהוא ענין קבלת עומ״ש [עול מלכות שמים] כמ״ש שום תשים עליך מלך120 לקיים מצותיו שעיקר התורה מיוסד על דיני המצות וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה]
Yam (sea) is Chochmah (wisdom); Suf (end) is “the end of all levels,” as is stated in the Zohar. And it is the Oral Torah, which is the matter of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim), as it is written, “You shall surely set a king over you” — to fulfill His commandments; for the main part of the Torah is founded on the laws of the mitzvos, as our Sages said
Yam, the sea, is Chochmah; Suf, “end,” is what the Zohar calls “the end of all levels,” Malchus. It is the Oral Torah and the acceptance of the yoke of Heaven, as in “You shall surely set a king over you”: the practical laws that carry out the King’s commands.


ע״פ התורה והמצוה121 אשר כתבתי להורותם התורה זו תושב״כ [תורה שבכתב] והמצוה זו תושבע״פ [תורה שבעל פה]122 כו׳ שע״י יתקיים בו השמחה אמתית אשר קדשנו במצותיו כנ״ל
on [the verse] “the Torah and the commandment, which I have written to teach them”: “the Torah” — this is the Written Torah; “and the commandment” — this is the Oral Torah, etc. Through this the true joy of “Who has sanctified us with His commandments,” mentioned above, will be realized in him,
The Sages read “the Torah and the commandment” as the Written Torah and the Oral Torah. Through the Oral Torah’s practical laws comes true joy, the joy of “Who has sanctified us with His commandments.”


כי זה השער לה׳123 תרעא לאעלאה כו׳ והשמחה אמתית שהיא מאהבת ה׳ צריך להקדים לה היראה שהיא ראשית העבודה ועקרה ושרשה כמ״ש124 במ״א.125
for “this is the gate to G-d,” a gate through which to enter, etc. And true joy, which comes from the love of G-d, must be preceded by awe, which is “the beginning of the service, its essence and its root,” as is explained elsewhere.
This is “the gate to G-d,” the gate through which one enters. True joy, which comes from love of G-d, must be preceded by awe, “the beginning of the service, its essence and its root.”




Section 8 · ¶17–18
The way to Canaan
17והנה ארז״ל [אמרו רבותינו זכרונם לברכה] הרוצה לקבל עליו עומ״ש [עול מלכות שמים] שלימה יפנה ויטול ידיו ויניח ציצית ותפילין פי׳ שמתחלה126 יפנה ויסיר הצואה מקרבו שהוא בחי׳ הרע שבקרבו127
Now, our Sages said: one who wishes to accept upon himself the yoke of the Kingdom of Heaven in full should relieve himself, wash his hands, and put on tzitzis and tefillin. This means: first he should relieve himself and remove the filth from within him, which is the evil within him;
The Gemara says that one who wants to accept the yoke of Heaven in full should first relieve himself, wash his hands and put on tefillin; the version here also mentions tzitzis. Inwardly, “relieving oneself” means first removing the evil within.


ואח״כ יקבל עליו עומ״ש [עול מלכות שמים] בפריסו דטלית של מצוה שהוא ענין שום תשים עליך מלך128 דהיינו בחי׳ מלכותו ית׳
and afterward he accepts upon himself the yoke of the Kingdom of Heaven by spreading the tallis of the mitzvah, which is the matter of “You shall surely set a king over you,” that is, the level of His Malchus (sovereignty), blessed be He,
Then one accepts the yoke of Heaven by spreading the tallis over oneself, which is “You shall surely set a king over you”: drawing G-d’s sovereignty (Malchus) upon oneself.


שהיא מלכות כל עולמים129 ימשיך על נפשו בפריסו דטלית וכן עד״ז הוא קיום כל המצות להמשיך על נפשו אור וחיות מבחי׳ מלכותו יתברך.
which is “sovereignty over all worlds” — he draws it down upon his soul by spreading the tallis. And so too, in this way, is the fulfillment of all the mitzvos: to draw down upon his soul light and life-force from the level of His Malchus, blessed be He.
G-d’s sovereignty is “sovereignty over all worlds,” and spreading the tallis draws it upon the soul. Every mitzvah does the same: it draws light and life-force from His sovereignty upon the soul.




18וכן הוא בענין לימוד התורה דמתניתא מלכתא130 בחי׳ מלכותו ית׳ ובחי׳ ודברי אשר שמתי בפיך131 וגו׳ ואשים דברי בפיך132 וגו׳ ועי״ז ממשיך בחי׳ מלכותו ית׳ בנפשו ממש.
So it is also with the study of Torah, for “the Mishnah is the queen” (masnisa malkesa) — the level of His Malchus (sovereignty), blessed be He — and the level of “and My words which I have put in your mouth,” etc., and “I have put My words in your mouth,” etc. Through this he draws down the level of His Malchus, blessed be He, into his very soul.
Torah study works the same way. The Gemara’s phrase “the Mishnah is the queen” links the Mishnah, the Oral Torah, with Malchus, G-d’s sovereignty; and the verses “My words which I have put in your mouth” show that in learning, G-d’s own words are in a person’s mouth, drawing His sovereignty into his very soul.


וזהו ויסב אלהים את העם דרך המדבר ים סוף133 שבכדי לבא לבחי׳ ים סוף דהיינו קבלת עומ״ש [עול מלכות שמים] צריך תחלה להסב דרך המדבר
This is [the meaning of] “And G-d led the people around by way of the wilderness of Yam Suf”: in order to come to the level of Yam Suf, which is accepting the yoke of the Kingdom of Heaven, one must first go around by way of the wilderness,
Now the end of the verse is explained. To reach Yam Suf, the acceptance of the yoke of Heaven, one must first go “around by way of the wilderness.”


שהוא בחי׳ יפנה הנ״ל דהיינו לשום מרירות תמיד בנפשו על חטאותיו אשר עשה ואף שכבר עשה תשובה עליהם
which is the level of “he should relieve himself,” mentioned above: that is, to put bitterness into his soul constantly over the sins he has committed, even though he has already done teshuvah (return) for them,
The wilderness is the “relieving oneself” of the Sages’ teaching quoted above: putting bitterness into one’s soul constantly over the sins one has committed, even after doing teshuvah for them.


וכמ״ש וחטאתי נגדי תמיד134 או אפי׳ [אפילו] לא חטא כלל מ״מ ישים לנגד עיניו תמיד להיות ממארי דחושבנא על מחשבה דבור מעשה אשר לא לה׳ המה בהבל בא ובחשך ילך135
as it is written, “and my sin is ever before me”; or, even if he has not sinned at all, he should nevertheless always set before his eyes to be one of the masters of reckoning over thought, speech and action that are not for G-d — “it comes in vanity and departs in darkness.”
As David said, “my sin is ever before me.” Even someone who has not sinned should always be one of the “masters of reckoning,” taking stock of every thought, word and deed that was not for G-d, which “comes in vanity and departs in darkness.”


ואח״כ יכול לקבל עליו עומ״ש [עול מלכות שמים] בחי׳ ים סוף הנ״ל בעסק התורה והמצות וכיון שמקבל עליו עול תורה מעבירין מעליו עול ד״א [דרך ארץ]136
Afterward he can accept upon himself the yoke of the Kingdom of Heaven, the level of Yam Suf mentioned above, in occupying himself with the Torah and the mitzvos. And once he accepts upon himself the yoke of Torah, the yoke of worldly affairs (derech eretz) is removed from him,
After that one can accept the yoke of Heaven, Yam Suf, by occupying oneself with the Torah and the mitzvos. As the Mishnah teaches, one who accepts the yoke of Torah is freed from the yoke of worldly affairs.


שהוא שעבוד לנה״ב [לנפש הבהמית] ויעלה ויבא ויגיע מזה לבחי׳ שמחה אמתית ודביקות בה׳ אחד בבחינת בטול אליו ית׳ להתיחד באחדות ה׳ ממש
which is subjugation to the animal soul; and from this he will rise, come and reach the level of true joy and cleaving to the One G-d, in a state of self-nullification (bittul) before Him, blessed be He, to be united with the very oneness of G-d,
The yoke of worldly affairs is servitude to the animal soul. Freed from it, one rises to true joy and to cleaving to the One G-d, nullified before Him and united with His very oneness.


שהיא בחינת ארץ כנען מלשון הכנעה וביטול בה׳ אחד והיא מעלה ומדרגה יותר מעולה מבחי׳ ארץ פלשתים הנ״ל:
which is the level of the land of Canaan (Kena’an), from the term hachna’ah, submission and self-nullification before the One G-d; and this is a distinction and level more excellent than the level of the land of the Philistines (Pelishtim) mentioned above.
This is the land of Canaan (Kena’an), from hachna’ah, “submission”: nullification before the One G-d. It is a higher level than the land of the Philistines, the joy without restraint described above.



In one’s avodah
Joy in G-d must come through service, not at once. First the “wilderness”: set aside a time, at midnight, for bitterness over one’s sins and the exile, and be a constant “master of reckoning” over every thought, word and deed that was not for G-d, even after teshuvah. Then accept the yoke of Heaven in Torah study and the mitzvos, putting awe before love. In daily life, earn a livelihood honestly, far from falsehood and theft; push away the body’s desires; give charity from honest money. Each is a measure of self-sacrifice that raises the sparks and leads to true joy.
Questions for discussion
	Why must the seed rot before it grows, and what in a person’s service corresponds to that rotting?
	How can the nations draw life from a level higher than the one through which holiness receives it, and why is that light hidden from them?
	Why does light that comes out of darkness bring greater joy than light revealed in an orderly way?
	What is the difference between the “Pelishtim” of holiness and the “Pelishtim” of kelipah, and why is coming at once to joy “near” to a fall?
	How do bitterness over sin and acceptance of the yoke of Heaven lead to true joy rather than away from it?

Sources and references
Notes
Paragraph 1
1ויהי בשלח פרעה
Kehot notes that this maamar was transcribed by the Mitteler Rebbe and is printed in Sefer HaMaamarim 5562 (1801–02), together with an explanation of it, given in full in the second volume, and abridgments.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ב ע׳ קמה. ביאור נדפס שם ע׳ קנ. שם בכרך ב ע׳ תרפג הביאור בשלימות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בארוכה באוה״ת בשלח ע׳ שנג. המאמר עם הגהות בכרך ז ע׳ ב׳תרנא. קיצורים בסוף סה״מ תקס״ב ח״א ע׳ רצב. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קטז ביאור על מאמר זה. מיוסד על הביאור דסה״מ תקס״ב הנ״ל. וד״ה ופרעה הקריב בסה״מ תרל״ג חלק א ע׳ קכה מיוסד על ביאור מאמר זה דתקס״ב. פלח הרמון שמות ע׳ קיח. חלק מהמאמר מובא באוה״ת פ׳ ואתחנן ע׳ ריב. ראה ד״ה ויהי בשלח בסה״מ תרכ״ז ע׳ קטז. ד״ה זה נזכר בלקו״ת נשא כז, ב. ואתחנן יא, ד. שבת שובה סה, ב.
2When Pharaoh let the people go, G-d did not lead them by the land of the Philistines, though it was near, lest they see war and return to Egypt. This is the maamar’s opening verse; its two halves are explained in paragraphs 13 and 14–18.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3בגלות מצרים
Manuscripts 1064, 1118 and 1824 read “in the days of the exile.” In manuscript 1034 the word “in the time” is added in the margin, perhaps in the Tzemach Tzedek’s handwriting.
Kehot’s noteבבוך 1064, 1118, 1824: בימי הגלות. בבוך 1034 נוסף בגליון תי׳: בזמן [ואולי תי׳ זו בגוכי״ק הצ״צ].
4וזרעתיה לי בארץ
G-d’s promise to restore His people: “And I will sow her for Me in the land.” The Alter Rebbe reads it of the Jewish people in exile, sown in order to grow.
Hosea 2:25הושע ב׳:כ״ה
וּזְרַעְתִּיהָ לִּי בָּאָרֶץ וְרִחַמְתִּי אֶת־לֹא רֻחָמָה וְאָמַרְתִּי לְלֹא־עַמִּי עַמִּי־אַתָּה וְהוּא יֹאמַר אֱלֹקָי:
And I will sow her unto Me in the land; And I will have compassion upon her that had not obtained compassion; And I will say to them that were not My people: ‘Thou art My people’; And they shall say: ‘Thou art my G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כה. ראה גם לקמן קיז, ב ובאוה״ת נ״ך כרך א ע׳ תכט רשימות ע״פ זה. ושם סעי׳ ב שלפרש״י מבואר דהזריעה היא בזמן הגלות, ומהרש״א בפסחים כ׳ יש משמעות מהגמרא דהזריעה היא בא״י לע״ל. בלקו״ת נשא כז, ב. ואתחנן יא, ד מציין לכאן.
5זורע כור
It too reads “kor” in this saying.
Pesachim 87b:14פסחים פ״ז ב:י״ד
וְאָמַר רַבִּי אֶלְעָזָר: לֹא הִגְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת יִשְׂרָאֵל לְבֵין הָאוּמּוֹת אֶלָּא כְּדֵי שֶׁיִּתּוֹסְפוּ עֲלֵיהֶם גֵּרִים, שֶׁנֶּאֱמַר: ״וּזְרַעְתִּיהָ לִי בָּאָרֶץ״. כְּלוּם אָדָם זוֹרֵעַ סְאָה אֶלָּא לְהַכְנִיס כַּמָּה כּוֹרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוכ״ה בסה״מ תרכ״ז ס״ע קט. ובתו״ח כאן ובאוה״ת ואתחנן ע׳ רסג ”קב”. ובגמרא פסחים פז, ב. ובאוה״ת בשלח ע׳ שנג: ”סאה”. ראה קובץ יו״ד שבט ע׳ פג. לקו״ש ח״ד ע׳ 1269. לקו״ש חל״ו ע׳ 82. סה״ש תש״נ כרך א ע׳ 275.
6מוציא כמה כורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבגמרא הגי׳ ”להכניס”.
7קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The Alter Rebbe stresses that the word means “His produce”: Israel is G-d’s crop, sown for its yield.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג. באוה״ת כאן ע׳ ב׳תרנא הג״ה ארוכה.
8וימלא כבוד ה׳ את כל הארץ
G-d’s oath that His glory will fill the whole earth. It names the goal of the sowing: G-dliness revealed throughout the world.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, כא.
9ונגלה כבוד ה׳
“The glory of G-d shall be revealed, and all flesh shall see it together.” With the previous verse, it describes the increase of revelation that G-d desires.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
10מן העולם ועד העולם
On Yaakov’s years of work for Rachel and Leah, the Zohar reads “from the world to the world” as two worlds, the hidden one above (the Jubilee) and the revealed one (the Shemitah). Or HaTorah, quoted by Kehot, cites it for the hidden and revealed worlds here.
Zohar, Vayetzei 15:127–17:137ספר הזהר, ויצא ט״ו:קכ״ז-י״ז:קל״ז
So when Jacob had served the first seven years, a voice went forth and said: O Jacob, it is written: “from one world to the other world” (Ps. 106, 48). The one world is the upper world, which is veiled, the category of the Jubilee Year. From thence is the starting point; for those which are veiled and undisclosed are from the category of the Jubilee Year.’ Hence they were hidden from Jacob, who thus mistakenly thought that his own seven years were from the Sabbatical septennate. Their inwardness was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ברוך ה׳ אלהי ישראל מן העולם ועד העולם
The Zohar says that everywhere there are two worlds, one revealed and one hidden, and that we bless the Holy One, blessed be He, in both, as it says, “Blessed is G-d, the G-d of Israel, from the world to the world.” Or HaTorah, quoted by Kehot, cites it here.
Zohar, Vayetzei 24:244–25:254ספר הזהר, ויצא כ״ד:רמ״ד-כ״ה:רנ״ד
and when we offer blessings to G-d we invariably associate Him with the two worlds in such words as: “Blessed be the L-rd, the G-d of Israel, from one world even unto the other world” (Ps. 106, 48). It is for this reason that the upper world is named Hu (He), whereas the lower world is named Attah (Thou), because it is blessed from the upper world through the Righteous One. Thus Scripture says: “Blessed be the L-rd out of Zion, who dwelleth in Jerusalem, etc.” (Ps. 135, 21): assuredly …
The Zohar; London, Soncino Press, 1933 (Public Domain)
12מן העולם ועד העולם
At the beginning of Va’eira the Zohar says that the Jubilee and the Shemitah are each called “world,” as in “from the world to the world.” It is the third Zohar passage that Or HaTorah, quoted by Kehot, gives for this reading.
Zohar, Vaera 1:1–8ספר הזהר, וארא א׳:א׳-ח׳
This ‘Ad (lit. unto) is “the desire of the everlasting hills” (Gen. 49, 26), to wit, the two transcendent “Mothers”, the year of Jubilee1Binah. and the year of Remission1Malkuth. (cf. Zohar, Gen. 247b);
The Zohar; London, Soncino Press, 1933 (Public Domain)
13מעלמא דאתכסיא לעלמא דאתגליא
There the Tzemach Tzedek notes that the Zohar explains it in the same way, in Vayetzei (1:153b and 1:158b) and at the beginning of Va’eira (2:22a).
Kehot’s note”וכן פי׳ בזח״א ויצא דקנ״ג ע״ב ודקנ״ח ע״ב ור״פ וארא דכ״ב ע״א” — אוה״ת פ׳ בשלח ע׳ שנו.
14וצבא השמים לך משתחוים
From the Levites’ prayer: “You give life to them all, and the host of heaven bow down to You.” The Alter Rebbe explains their bowing as nullification before the divine light they perceive.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
15כי עין בעין יראו
The watchmen sing, “for eye to eye they shall see G-d’s return to Zion.” It describes the open revelation of the future, which will match the revelation above.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
16ובאו במערות צורים
On the day of G-d, people will enter the caves of the rocks and the hollows of the earth for fear of Him. The Alter Rebbe brings it as the nullification that the future revelation will bring below.
Isaiah 2:19ישעיהו ב׳:י״ט
וּבָאוּ בִּמְעָרוֹת צֻרִים וּבִמְחִלּוֹת עָפָר מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
And men shall go into the caves of the rocks, And into the holes of the earth, From before the terror of the L-RD, And from the glory of His majesty, When He ariseth to shake mightily the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, יט.
17ואנכי נטעתיך שורק . . זמורה של גפן
“I planted you a choice vine (sorek), wholly a true seed.” Or HaTorah, cited by Kehot, notes that Rashi explains sorek as a vine shoot; the Alter Rebbe adds that it is planted to grow a whole vine.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
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Kehot’s noteירמי׳ ב, כא. ראה פי׳ הפסוק באוה״ת בשלח ע׳ שנח ”ופרש״י זמורה של גפן”. שורק ”בחי׳ הודאה”. וראה גם אוה״ת נ״ך כרך א ע׳ שכח. בלקו״ת ש״ש סה, ב מציין לכאן.
18ואמרו רז״ל
Rabbi Elazar teaches that G-d exiled Israel among the nations only so that converts would be added to them, citing this verse: does a person sow a se’ah except to bring in many kors? The Alter Rebbe quotes the saying as “sows a kor … brings out many kors”; Kehot notes the Gemara’s wording.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteפסחים פז, ב.
19וכמאמר רז״ל ע״פ והנה גפן לפני
The Midrash expounds the butler’s dream: “behold, a vine was before me” — this is Israel, as it says, “You brought a vine out of Egypt.” The Alter Rebbe cites it to show that Israel is likened to a vine, which grows from a planted shoot.
Bereshit Rabbah 88:5בראשית רבה פ״ח:ה׳
Kehot’s noteב״ר פח, ה.
20והנה גפן לפני
Pharaoh’s butler tells Yosef his dream: “behold, a vine was before me.” The Sages expound the vine as Israel.
Genesis 40:9בראשית מ׳:ט׳
וַיְסַפֵּר שַׂר־הַמַּשְׁקִים אֶת־חֲלֹמוֹ לְיוֹסֵף וַיֹּאמֶר לוֹ בַּחֲלוֹמִי וְהִנֵּה־גֶפֶן לְפָנָי:
And the chief butler told his dream to Joseph, and said to him: ‘In my dream, behold, a vine was before me;
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21שו״ה לי — זורע
That manuscript reads “a person sows” where the printed text has “one who sows.”
Kehot’s noteבבוך 1824: אדם זורע.
22ברוך ה׳ אלקי ישראל מן העולם ועד העולם
The blessing that closes the fourth book of Psalms. The Alter Rebbe reads “blessed” as increase drawn down, “from the world to the world” as from the hidden world to the revealed, and “the G-d of Israel” as teaching that this comes through Israel.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
Paragraph 3
23שקליפה קדמה לפרי
Kehot points to the Tzemach Tzedek’s discussions of “the husk precedes the fruit” in Or HaTorah on Bereishis and in his glosses on this maamar.
Kehot’s noteראה לקו״ת להאריז״ל ס״פ וישלח. אוה״ת בראשית ה, א. ובאוה״ת כאן ע׳ ב׳תרנג.
24ואלה המלכים אשר מלכו בארץ אדום
The list of the kings who reigned in Edom before any king reigned over Israel. In Kabbalah these kings who reigned and “died” are the lights of Tohu that broke; the Alter Rebbe brings the verse for “the husk precedes the fruit.”
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
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Kehot’s noteבראשית לו, לא.
25Kehot’s note points to I Chronicles 1:43 for these words.
I Chronicles 1:43דברי הימים א א׳:מ״ג
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
Now these are the kings that reigned in the land of Edom, before their reigned any king over the children of Israel: Bela the son of Beor; and the name of his city was Dinhabah.
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26ולא שהקליפה . . קדמה לפרי
That manuscript adds: “and so Esav is called his elder son and Yaakov his younger son”; and it reads “not that Esav himself, G-d forbid, is called his elder son.”
Kehot’s noteבבוך 1118: כו׳ וכן עשו נקרא בנו הגדול ויעקב בנו הקטן. ולא עשו ממש נק׳ ח״ו בנו הגדול. באוה״ת בשלח ע׳ שס נוסף: (צ״ל כי קדמה שמע שני ענינים הא׳ קדימה בזמן ע״ד שהמשל קודם לנמשל והקש להחטים, הב׳ קדימה מעלה ע״ד מעלת הבכור שקדם בזמן א״כ שרשו גבוה יותר ג״כ, וכידוע שעשו שרשו מעולם התהו שגבוה באמת מעולם התיקון . . ועל זה ולא שהקליפה ממש ח״ו גבהה מהפרי). ע״כ.
27שנפלו שמה בשבירת הכלים
The Tzemach Tzedek writes that this passage implies that the power of growth that makes the sowing sprout is drawn from what fell in the breaking of the vessels, at the level of “and from there it divided and became four heads.”
Kehot’s noteבאוה״ת פ׳ ואתחנן ע׳ רסג כ׳ שמכאן משמע שכח הצומח להצמיח הזריעה נמשך ממה שנפל בשבה״כ בבחי׳ ומשם יפרד והי׳ לד׳ ראשים ע״ש.
28מבחי׳ עוה״ב וישראל
That manuscript reads “above the level of Yaakov and Yisrael” in place of “above the level of the World to Come and of the Jewish people.”
Kehot’s noteבבוך אדה״ז 633 הגי׳: מבחי׳ יעקב וישראל.
29ואורייתא דנפקא מחכמה
The Zohar on Mishpatim: “The Torah issues from Chochmah.” The Alter Rebbe cites it to show that the Torah’s source is Chochmah, while the light that fell into the kelipos comes from higher still.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 4
30ביאור הענין דתנן עשרה דורות
Or HaTorah refers here, summarizing that the Alter Rebbe explains “that there are two kinds of flow: one from erech apayim and rav chesed, which is above the tzimtzum; and the second, drawn from the Infinite Light through the ten Sefiros, to be revealed according to His attributes … which is contraction, measure and limit compared with erech apayim and rav chesed.”
Kehot’s noteבאוה״ת מג״א ע׳ ער מציין לכאן שבקטע מבאר כ״ק אדה״ז ”שיש שני מיני המשכות הא׳ מבחי׳ ארך אפים ורב חסד שלמעלה מהצמצום, והב׳ מה שנמשך מאוא״ס ב׳ה ע״י ע״ס להתגלות ע״פ מדותיו . . שהיא בחי׳ צמצום ומדה וגבול לגבי ארך אפים ורב חסד”. ע״ש.
31עשרה דורות מאדם עד נח
Kehot refers the reader there in connection with this Mishnah.
Kehot’s noteאבות ה, ב. ראה גם קונטרס ומעיין מאמר ח ואילך. בלקו״ש ח״ט ע׳ 71 הערה 5.
32להודיע כמה ארך אפים לפניו
Kehot refers there for “to make known how great is His forbearance.”
Kehot’s noteראה באוה״ת כי תבוא ע׳ תתרלו. בסה״מ תר״ן ע׳ שנ מציין לכאן.
33עשרה דורות מאדם עד נח וכו׳ ועשרה דורות מנח עד אברהם כו׳ להודיע כמה ארך אפים לפניו שכל הדורות היו מכעיסין ובאין
The Mishnah: ten generations from Adam to Noach and ten from Noach to Avraham, to make known how great G-d’s forbearance is, for all of them kept provoking Him. The Alter Rebbe finds here the source of the life given to those who oppose Him.
Pirkei Avot 5:2משנה אבות ה׳:ב׳
עֲשָׂרָה דוֹרוֹת מֵאָדָם וְעַד נֹחַ, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין עַד שֶׁהֵבִיא עֲלֵיהֶם אֶת מֵי הַמַּבּוּל. עֲשָׂרָה דוֹרוֹת מִנֹּחַ וְעַד אַבְרָהָם, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין, עַד שֶׁבָּא אַבְרָהָם וְקִבֵּל עָלָיו שְׂכַר כֻּלָּם:
[There were] ten generations from Adam to Noah, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until He brought upon them the waters of the flood. [There were] ten generations from Noah to Abraham, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until Abraham, came and received the reward of all of them.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
34שו״ה הדורות — עכו״ם
In this stretch of text, from “the generations” to “idolaters,” that manuscript reads “the nations that provoke [Him].”
Kehot’s noteבבוך 1824: אומות המכעיסין.
35ואתה מחי׳ את כולם
The Levites declare that G-d made the heavens, the earth and all in them, “and You give life to them all.” The Alter Rebbe brings it to show that the nations too receive their life from Him.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Kehot’s noteנחמי׳ ט, ו.
36שו״ה את כולם
After “to them all,” that manuscript adds: “even though they have no Torah and mitzvos.”
Kehot’s noteבבוך 1824 נוסף: אעפ״כ שאין להם תורה ומצות.
37וקרו לי׳ אלקא דאלקייא
Rav says that the nations “call Him the G-d of the gods.” The Alter Rebbe cites it: even where His holiness is hidden, He is acknowledged as the source above all other powers.
Menachot 110a:11–13מנחות ק״י א:י״א-י״ג
אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם אמר רבא האי לעולה למנחה עולה ומנחה מיבעי ליה אלא אמר רבא כל העוסק בתורה אינו צריך לא עולה (ולא חטאת) ולא מנחה ולא אשם אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 5
38ולכן יש להם עושר וכבוד
A passage beginning here, “Therefore they have wealth and honor,” is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קכ.
39שו״ה אלהי — שנפל בקליפות בשבירת הכלים
In its quotation of this passage it adds “(and this is from a high place),” and it does not have the words “as is known to those who know the hidden wisdom.”
Kehot’s noteבסה״מ תרכ״ז שם נוסף: ”(וזה ממקום גבוה)”. ותי׳ ”כידוע ליודעי חן” ליתא שם.
40וימנע מרשעים אורם
G-d’s words to Job: “and from the wicked their light is withheld.” The Alter Rebbe applies it to the divine light within the kelipos, which does not shine for them openly.
Job 38:15איוב ל״ח:ט״ו
וְיִמָּנַע מֵרְשָׁעִים אוֹרָם וּזְרוֹעַ רָמָה תִּשָּׁבֵר:
But from the wicked their light is withholden, And the high arm is broken.
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Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteאיוב לח, טו. וראה באוה״ת פ׳ וישלח (כרך ה) תתפו, א דהיינו אור שנברא ביום ראשון שגנזו הקב״ה (חגיגה יב, א). וראה סה״מ תרכ״ט (הוצאה חדשה) ע׳ ס. תרל״ב ח״ב ע׳ תנח. באוה״ת נ״ך כרך א ע׳ יג מציין לכאן ”בת״א . . ע״פ וימנע . . משמע שערך התיקון לגבי התהו כמו חכמה לגבי כתר הנק׳ ארך אפים כו׳ ע״ש”. ראה גם אוה״ת בראשית כרך ג תצא, ב.
41משא״כ בסטרא דקדושה
Those manuscripts read “This is not so with the Jewish people” in place of “This is not so on the side of holiness.”
Kehot’s noteבבוך 1824, 633 הגי׳: משא״כ ישראל.
42וכן התורה יש לה מדה
There the Tzemach Tzedek writes that this seems to follow the view of the Gemara in Eruvin 21a, and that there is a hidden and a revealed part of the Torah.
Kehot’s noteבאוה״ת בראשית כרך ד תקו, א דלכאורה זה כדעת הגמרא בעירובין כא, א. ע״ש שיש סתים וגליא בתורה. עיין בהמשך תרס״ו בד״ה שובה ישראל ע׳ ה.
43ארוכה מארץ מדה
“Its measure is longer than the earth and wider than the sea,” said of G-d’s wisdom. The Alter Rebbe reads middah with its mappik as “its measure”: the Torah has a measure, though a vast one.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
44ארוכה מארץ מדה
The Gemara quotes this verse and goes on to give the Torah a measure many times that of the world. Kehot notes, citing Or HaTorah and Sefer HaMaamarim 5629, that “it has a measure” follows this passage.
Eruvin 21a:14–15עירובין כ״א א:י״ד-ט״ו
אֲמָרוֹ דָּוִד וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״לְכׇל תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד״. אֲמָרוֹ אִיּוֹב וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״אֲרוּכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי יָם״. אֲמָרוֹ יְחֶזְקֵאל וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״וַיִּפְרֹשׂ אוֹתָהּ לְפָנַי וְהִיא כְתוּבָה פָּנִים וְאָחוֹר וְכָתוּב אֵלֶיהָ קִינִים וָהֶגֶה וָהִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
45שיש לה מדה
There it is explained that this follows the Sages’ teaching in Eruvin 21a.
Kehot’s noteראה בסה״מ תרכ״ט הנ״ל ע׳ סב שזהו ע״פ מארז״ל בערובין כא, א ע״ש.
46שו״ה בחינת — וכן
That manuscript reads “Therefore” in place of “So too” before “the Torah has a measure.”
Kehot’s noteבבוך 1824: ולכן.
47אם בחקתי תלכו
“If you walk in My statutes … I will give your rains in their season.” The Alter Rebbe brings it to show that on the side of holiness the flow follows the measure of the Torah.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
48שו״ה כ״א — אמר נבל בלבו אין אלקים
“The fool has said in his heart, ‘There is no G-d.’” The Alter Rebbe brings it for the doubled darkness that lets the kelipos deny G-d.
Psalms 14:1תהילים י״ד:א׳
לַמְנַצֵּחַ לְדָוִד אָמַר נָבָל בְּלִבּוֹ אֵין אֱלֹקִים הִשְׁחִיתוּ הִתְעִיבוּ עֲלִילָה אֵין עֹשֵׂה־טוֹב:
For the Leader. [A Psalm] of David. The fool hath said in his heart: 'There is no G-d'; they have dealt corruptly, they have done abominably; there is none that doeth good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יד, א. ליתא בבוך 1824.
49Koheles says that in the grave there is “no deed, reckoning or knowledge.” The Alter Rebbe’s phrase “not according to reckoning, deed and knowledge” echoes its words; Sefaria links the passage to this verse.
Ecclesiastes 9:10קהלת ט׳:י׳
כֹּל אֲשֶׁר תִּמְצָא יָדְךָ לַעֲשׂוֹת בְּכֹחֲךָ עֲשֵׂה כִּי אֵין מַעֲשֶׂה וְחֶשְׁבּוֹן וְדַעַת וְחׇכְמָה בִּשְׁאוֹל אֲשֶׁר אַתָּה הֹלֵךְ שָׁמָּה:
Whatsoever thy hand attaineth to do by thy strength, that do; for there is no work, nor device, nor knowledge, nor wisdom, in the grave, whither thou goest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
50יעקב הקטן
Rivkah dresses “Yaakov, her younger (katan) son,” in Esav’s garments. The Alter Rebbe reads katan as smallness, the contraction of G-dliness into measure; he returns to the verse in paragraph 9.
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ולכן נק׳ יעקב הקטן
Kehot refers there for Yaakov’s being called “the small one”; the same page is cited above for “the husk precedes the fruit.”
Kehot’s noteראה אוה״ת בראשית ה, א.
Paragraph 7
52הנה השמים ושמי השמים לא יכלכלוך
At the dedication of the Temple Shlomo says, “Behold, the heavens and the heavens of heavens cannot contain You.” The Alter Rebbe reads it of the light before the tzimtzum, which no vessel can receive in a revealed way.
I Kings 8:27מלכים א ח׳:כ״ז
כִּי הַאֻמְנָם יֵשֵׁב אֱלֹקִים עַל־הָאָרֶץ הִנֵּה הַשָּׁמַיִם וּשְׁמֵי הַשָּׁמַיִם לֹא יְכַלְכְּלוּךָ אַף כִּי־הַבַּיִת הַזֶּה אֲשֶׁר בָּנִיתִי:
But will G-d in very truth dwell on the earth? behold, heaven and the heaven of heavens cannot contain Thee; how much less this house that I have builded!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ח, כז.
53שו״ה נאמר — פי׳ אפילו
That manuscript reads “This means: to be, even …” where the printed text has “This means: even ….”
Kehot’s noteבבוך 1824: פי׳ להיות אפי׳.
54ואלה המלכים
“And these are the kings who reigned in the land of Edom.” Here the kings stand for the life-force that comes from above the tzimtzum by way of a fall.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ממדרגה למדרגה להתלבש
Those manuscripts add “in the seventy princes” after “from level to level, to be clothed.”
Kehot’s noteבבוך 1824, 633 נוסף: בע׳ שרים.
56ואת רוח הטומאה
G-d promises that on that day He will remove the spirit of impurity from the earth. Only then will the light hidden in the kelipos be revealed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
57כי עין בעין יראו
“For eye to eye they shall see G-d’s return to Zion.” The Alter Rebbe brings it for the open revelation of the time to come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
58גלו לבבל
That manuscript reads “they were exiled to Edom” in place of “they were exiled to Babylon.”
Kehot’s noteבבוך 1825: גלו לאדום.
59גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel was exiled the Shechinah was with them; they were exiled to Egypt, to Babylon, and the Shechinah was with them. The Alter Rebbe reads it as the divine spark in each soul sharing the exile.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כט, א. בבוך אדה״ז הנ״ל נוסף: ”פי׳ כשישראל גולים למקום האומות ומקבלים השפע מהם” הנה ניצוץ.
60ממשלת קליפת נוגה
That manuscript reads “the dominion of that prince” in place of “the dominion of kelipas nogah.”
Kehot’s noteבבוך אדה״ז הנ״ל הגי׳: ממשל השר ההוא.
61אין לך עשב
The saying is quoted there more fully: in prayer one contemplates that “there is no blade of grass below that has no mazal above,” the heavenly forces that give life to all of this world, which themselves receive from the seventy princes.
Kehot’s noteנסמן לעיל ח, ד.
62אין לך כל עשב
Rabbi Simon: there is no blade of grass that has no mazal in the firmament that strikes it and tells it, “Grow!” The Alter Rebbe brings it to show that the things of one’s livelihood live from forces above, so their sparks can be raised; Kehot gives the source at Torah Ohr 8d.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
63שאינן יכולין לעלות כו׳ כמ״ש במ״א
Tanya divides the kelipos into two levels and explains that from the lower one, the three wholly impure kelipos, come the life and existence of all forbidden foods and of every deed, word and thought of the 365 prohibitions.
Kehot’s noteראה תניא פרק ו.
64וידעו מצרים כי אני ה׳
Before the Splitting of the Sea G-d says, “And Egypt shall know that I am G-d.” The Alter Rebbe cites it for darkness turned into light, as the life-force hidden in Egypt’s kelipah is raised.
Exodus 14:18שמות י״ד:י״ח
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בְּהִכָּבְדִי בְּפַרְעֹה בְּרִכְבּוֹ וּבְפָרָשָׁיו:
And the Egyptians shall know that I am the L-RD, when I have gotten Me honour upon Pharaoh, upon his chariots, and upon his horsemen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יח.
Paragraph 9
65אור זרוע
“Light is sown for the righteous, and joy for the upright in heart.” The Alter Rebbe speaks of light that is sown in the earth in order to grow, and goes on to speak of the joy it brings.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כיתרון אור הבא מן החשך
Koheles saw that wisdom surpasses folly “as light surpasses darkness.” The Alter Rebbe reads it as the advantage of the light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ותקח רבקה את בגדי עשו
Rivkah took the fine garments of Esav, her elder son, and dressed Yaakov, her younger son. The Alter Rebbe reads Yaakov’s smallness as the contraction of G-d’s light, which is clothed in Esav’s garments, the physical things rooted in Tohu.
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, טו.
Paragraph 10
68ממשלת קליפת נוגה
That manuscript reads “that were under the dominion of the princes” in place of “under the dominion of kelipas nogah.”
Kehot’s noteבבוך אדה״ז 633 הגי׳: הנתונים תחת ממשלת השרים.
69בגדי עשו בנה הגדול
Rivkah took “the garments of Esav, her elder son.” The Alter Rebbe reads the garments as physical things rooted in Tohu, which came first, and so Esav is the “elder.”
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אם ישראל עושין תשובה נגאלין
Rabbi Eliezer: “If Israel do teshuvah, they are redeemed.” The Alter Rebbe explains teshuvah as lifting the soul to its source by turning physical pleasure to the service of G-d.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
71אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The Alter Rebbe uses it to define teshuvah as lifting the soul to its source, a giving over of the self.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
72תחת אשר לא עבדת
The curses come “because you did not serve G-d your G-d with joy and with gladness of heart.” The Alter Rebbe brings it to show that the transformed service must be joyful.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
73בחי׳ מסירת הנפש
Kehot notes that Likkutei Torah says the same in that maamar: subduing the sitra achra through a broken and contrite heart, and not desiring physical wants, “is also the level of self-sacrifice, for what difference is there between killing all of it,” etc. (46d).
Kehot’s noteוכ״כ בלקו״ת פ׳ נצבים בד״ה כי קרוב אליך הדבר.
74מה לי קטלא כולה
In the laws of a thief’s payment, of a thief who made a stolen fat animal lean, the Gemara says, “What difference is there between killing all of it and killing half of it?” The Alter Rebbe applies it: pushing away a desire is a real, if partial, self-sacrifice.
Bava Kamma 65a:8–9בבא קמא ס״ה א:ח׳-ט׳
הָתָם נָמֵי – מִשּׁוּם דְּאָמְרִינַן לֵקהּ: מָה לִי קַטְלַהּ כּוּלַּהּ, מָה לִי קַטְלַהּ פַּלְגָא. כִּי קָאָמַר רַב – בְּיוּקְרָא וְזוּלָא הוּא דְּקָאָמַר. הֵיכִי דָמֵי? אִילֵּימָא דְּמֵעִיקָּרָא שָׁוְיָא זוּזָא, וּלְבַסּוֹף שָׁוְיָא אַרְבְּעָה זוּזֵי – קֶרֶן כְּעֵין שֶׁגָּנַב; לֵימָא פְּלִיגָא דְּרַב אַדְּרַבָּה? דְּאָמַר רַבָּה: הַאי מַאן דִּגְזַל חָבִיתָא דְחַמְרָא מֵחַבְרֵיהּ, מֵעִיקָּרָא שָׁוְיָא זוּזָא וּלְבַסּוֹף שָׁוְיָא אַרְבְּעָה זוּזֵי, תַּבְרַהּ אוֹ שַׁתְיַיהּ – מְשַׁלֵּם אַרְבְּעָ[ה]. אִיתְּבַר מִמֵּילָא – מְשַׁלֵּם זוּזָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק סה, א וש״נ. ראה אוה״ת מטות ע׳ א׳ערה.
75צדקה תרומם גוי
“Charity exalts a nation.” The Alter Rebbe reads the exaltation as raising Israel to closeness with G-d’s essence.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
76וירם קרן לעמו
“And He has raised up a horn for His people … the children of Israel, a people near to Him.” The Alter Rebbe explains it as a closeness to G-d’s essence, above the light that encompasses the worlds.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
77הודו על ארץ ושמים
“His splendor is over earth and heaven,” the verse just before “And He has raised up a horn for His people.” The Alter Rebbe reads it as the encompassing light, only a radiance of G-d.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78אדלעיל — והוא בחי׳ סוכ״ע
Quoting this passage, that maamar adds: “(over earth and heaven: ‘over’ is the light that encompasses all worlds).”
Kehot’s noteבד״ה זאת חנוכת המזבח תר״מ ס״כ נוסף: (על ארץ ושמים, על היינו סוכ״ע). ע׳ באוה״ת בראשית שא, ב.
79במקום שבעלי תשובה עומדין
There the saying is quoted on teshuvah that turns the bad traits around to G-d alone.
Kehot’s noteנסמן לעיל כא, ג.
80במקום שבעלי תשובה עומדין צדיקים גמורים אין
Rabbi Abahu: in the place where those who return in teshuvah stand, the perfectly righteous do not stand. The Alter Rebbe brings it for the greater elevation that comes from transforming darkness.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
81בכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe calls this transformation the level of “with all your might,” love beyond measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ולכן בזמן שבהמ״ק הי׳ קיים לא היו מאריכין כ״כ בתפלה כמו עכשיו
The Pri Etz Chaim passage behind this statement is quoted there.
Kehot’s noteפע״ח ש״א פ״ז. מובא באוה״ת נ״ך כרך ב ע׳ תתקסד.
83ולכן בזמן שבהמ״ק היה קיים לא היו מאריכין כ״כ בתפלה כמו עכשיו
The Arizal’s teaching: all prayers serve to refine the sparks of the seven kings who “died”; before the Temple was destroyed the supernal union was constant and there was hardly a need to pray, but after the destruction we must pray every day to restore it. Kehot cites it for this statement.
Pri Etz Chaim, Gate of Prayer 7:32פרי עץ חיים, שער התפלה ז׳:ל״ב
והנה נתבאר היטב, איך הרשימו של המוחין הראשונים, הם נכנסין קודם תפלה של שחר באור הבוקר בזו״ן, כנ״ל שאין הרשימו מסתלק גם הוא אלא בלילה, שאז הוא זמן המיעוט שלהם האמיתי, אבל תיכף בהאיר היום, חוזר אותו הרשימו להכנס בשניהן. ואח״כ בתפלת השחר, אז באים ונעשין מוחין אחרים גמורים חדשים, מה שלא היה כן בתפלה אחרת כנ״ל. וזה יובן היטב במ״ש בדרושי אחרים בענין מ״ן, שבכל תפלה ותפלה הם חדשים. ומשם תבין מה ענין רשימו הנשאר בהם תמיד. והנה כל דרוש זה נתבאר בענין כונת לילה, ובענין דרוש תפילין יתבאר …
Pri Etz Chaim (Public Domain)
Paragraph 11
84לב נשבר רוח נשברה
“The offerings of G-d are a broken spirit; a broken and contrite heart, G-d, You will not despise.” The Alter Rebbe reads the broken spirit as the breaking of the sitra achra within, like the seed that must rot before it grows.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וישוב אל ה׳ וירחמהו
“Let him return to G-d, and He will have compassion on him.” Here the one who returns is the one who has compassion, over the exile of the divine spark among the kelipos.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86תקנו תיקון חצות
That manuscript adds here: “How shall we sing G-d’s song on foreign soil?”
Kehot’s noteבבוך אדה״ז 633 נוסף: איך נשיר את שיר ה׳ על אדמות נכר.
87אין עומדין להתפלל
The Mishnah: one may stand to pray only with heaviness of head; the early pious ones would wait an hour and then pray, to direct their hearts to their Father in heaven. The Alter Rebbe reads the “head” as G-d’s holiness in exile.
Berakhot 30b:14ברכות ל׳ ב:י״ד
מַתְנִי׳ אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כּוֹבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין, כְּדֵי שֶׁיְּכַוְּונוּ לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם. אֲפִילּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ — לֹא יְשִׁיבֶנּוּ, וַאֲפִילּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ — לֹא יַפְסִיק.
MISHNAH One must not stand up to say the Tefillah except in a serious frame of mind. The pious men of old used to wait an hour and then say the Tefillah, in order to direct their heart to their Father in Heaven. Even when a king greets him, he must not respond ; and though a serpent be wound round his heel, he must not interrupt.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ל, ב.
88שיהא מיצר ודואג על בחי׳ ראש
There the Tzemach Tzedek asks: since this maamar explains that the external forces draw from “abundant kindness” above the tzimtzum, where exile does not apply, what is the heaviness of head? According to his explanation that this flow too passes through Z’eir Anpin and Malchus, the surplus flowing to Yesod and from Yesod to Malchus, the heaviness of head is over Malchus’ descent to give to the external forces.
Kehot’s noteראה אוה״ת מארז״ל ע׳ יג ואילך. ובע׳ יח כ׳: וצ״ל מאחר שביאר [כאן בתו״א] שיניקת החיצונים שמקבלים מבחי׳ ורב חסד שלמעלה מהצמצום א״כ שם אין שייך גלות ח״ו וא״כ מהו ענין כובד ראש, אבל לפי מה שנתבאר [באוה״ת שם] שגם משם נמשך ע״י ז״א ומל׳ ר״ל שנמשך שפע המותרות זו ביסוד ומיסוד למל׳, אתי שפיר ענין כובד ראש הוא על ירידת המל׳ להשפיע לחיצונים, ע״ש.
89שו״ה קודם — אבל לשאר
That manuscript reads “but we” in place of “but the others.”
Kehot’s noteבבוך 1824: אבל אנחנו.
90תחת אשר לא עבדת
The curses come “because you did not serve G-d your G-d with joy.” The Alter Rebbe explains the punishment as measure for measure for the joy lost with the destruction of the Temple.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 12
91שאמרו רז״ל על ר״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מכות.
92שו״ה רז״ל — כרך של רומי
That manuscript reads “the greatness of Rome.” The note’s own quotation of the text reads “a city of Rome” where our text has “a city of the idolaters.”
Kehot’s noteבבוך 1824: גדלות רומי.
93אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה
Rabbi Akiva’s companions heard the tumult of Rome and wept, but he laughed: “If those who transgress His will have it so, those who do His will, how much more so!” The Alter Rebbe explains the two kinds of flow behind his words.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
94אם צדקת מה תתן לו
Elihu: “If you are righteous, what do you give Him, or what does He receive from your hand?” The Alter Rebbe brings it for the level above the will, where deeds do not affect the flow.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
95ורבו פשעיך מה תעשה לו
The verse before: “If you sin, what do you do against Him? If your transgressions are many, what do you do to Him?” Above the will, sins do not hold back the flow.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ורצון אותיות צנור
Kehot cites it as a source for the wordplay that ratzon (will) and tzinor (channel) are made of the same letters.
Kehot’s noteמקדש מלך לזח״ב קנו, א. מאו״א אות צ בסופו. ראה גם לקמן סט, ב ובמ״מ לשם. בענין צנור ורצון ראה בד״ה ה׳ יחתו מריבו תרפ״ט סעי׳ ט ע׳ 10 ואילך.
97אם בחקתי תלכו
“If you walk in My statutes … I will give your rains in their season.” Once the channel of will exists, the flow follows the Torah’s conditions.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98כחשיכה כאורה
“Even darkness does not darken for You … darkness is as light.” The Alter Rebbe uses it for the level above the will, where darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וממשיכין שפע וחיות אלקי דרך צנור
Kehot points there for the subject of the channel (tzinor).
Kehot’s noteבענין הצינור ראה סידור ד״ה עשה לך חרבות צורים. ביאוה״ז לאדה״א יט, ב ואילך. ביאוה״ז להצ״צ כרך ב ע׳ תשה ואילך.
Paragraph 13
100ויהי בשלח פרעה את העם
“And it came to pass, when Pharaoh sent the people away.” The Alter Rebbe reads beshalach as Pharaoh “sending forth” branches and fruit: the people whose exile raised the fallen sparks.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101פרעה אמר לא ידעתי את ה׳
Pharaoh’s answer to Moshe: “Who is G-d …? I do not know G-d.” The Alter Rebbe brings it to show that Pharaoh is the back side of the supernal will.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
102שנתעלו בחי׳ נצוצי אלקים
Kehot refers there for the raising of the sparks of G-dliness.
Kehot’s noteראה אוה״ת נ״ך שופטים ע׳ יד.
103ופרעה הקריב
“And Pharaoh drew near, and the children of Israel lifted their eyes … and cried out to G-d.” The Sages read it as Pharaoh drawing Israel near to G-d.
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ופרעה הקריב ואמרו רז״ל
The Midrash explains “and Pharaoh drew near”: he brought Israel near to teshuvah, for when they saw the Egyptians pursuing them they turned to G-d in prayer. The Alter Rebbe cites it as the fruit of the exile: the oppressor drew their hearts to their Father in heaven.
Shemot Rabbah 21:5שמות רבה כ״א:ה׳
… אמר רבי אלעזר בן פדת: כיון שיצאו ישראל ממצרים, היו נושאין עיניהן והיו המצרים רודפים אחריהם, שנאמר (שם יד, י): ופרעה הקריב (וגו׳). נוסעים אינו אומר, אלא נוסע, כיון שיצא פרעה והמצריים לרדוף אחריהם, תלו עיניהם לשמים וראו שרן של מצרים פורח באויר, כיון שראו אותו נתייראו הרבה, שנאמר (שם שם, שם): וייראו מאד. ומהו והנה מצרים נוסע אחריהן? שרן של מצרים היה שמו מצרים, שאין הקדוש ברוך הוא מפיל אומה, עד שהוא מפיל שרן תחלה. וכן אתה מוצא בנבוכדנצר, שהפיל הקדוש ברוך הוא לשרו תחלה, שנאמר (דניאל ד, …
That is what is written: “My dove in the cleft of the rock” (Song of Songs 2:14). It should have said “a dove in the cleft of the rock.” Why did it say “my dove?” It is as Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: “My dove.” See what is written: “Ephraim is like a foolish dove, with no understanding” (Hosea 7:11). The Holy One blessed be He said: To Me they are like a foolish dove; everything that I decree for them, they do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמו״ר כא, ה.
105אז ישיר משה
“Then Moshe and the children of Israel sang this song to G-d.” The Alter Rebbe says the whole Song of the Sea is founded on this idea, as explained elsewhere.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
106ולא נחם אלהים דרך ארץ פלשתים
“G-d did not lead them by the way of the land of the Philistines, for it was near.” The Alter Rebbe now explains this second half of the verse.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107פלשתים לשון מבוי המפולש
Kehot refers to these places for the reading of Pelishtim as “open through.”
Kehot’s noteמשנה עירובין ספ״ט. ראה אוה״ת בשלח ע׳ שסז. אוה״ת תולדות תתח, א. לקו״ש חט״ו ע׳ 119.
108מבוי המפולש
The Mishnah speaks of an eruv for “an alley that is open through” (mavoi hamefulash), open at both ends. The Alter Rebbe derives Pelishtim from this word: open, without limits.
Mishnah Eruvin 9:4משנה עירובין ט׳:ד׳
הַבּוֹנֶה עֲלִיָּה עַל גַּבֵּי שְׁנֵי בָתִּים, וְכֵן גְּשָׁרִים הַמְפֻלָּשִׁים, מְטַלְטְלִין תַּחְתֵּיהֶן בְּשַׁבָּת, דִּבְרֵי רַבִּי יְהוּדָה. וַחֲכָמִים אוֹסְרִין. וְעוֹד אָמַר רַבִּי יְהוּדָה, מְעָרְבִין לְמָבוֹי הַמְפֻלָּשׁ. וַחֲכָמִים אוֹסְרִין:
One who builds an attic over two houses [situated across from each other]; or also bridges which are open at both ends, we may carry under them on Shabbat - so says Rabbi Yehuda. But the Sages forbid it. And Rabbi Yehuda further said, "We can make an eruv [the halachic merging of separate domains by means of setting aside an amount of food in a designated place] in a mavoy that is open at both ends." But the Sages forbid it.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
109שאמרו רז״ל ע״פ ובמושב לצים
The Gemara expounds the psalm of Avraham: he did not sit in the seat of the Philistines, for they were scoffers, as they said, “Call Shimshon, that he may make sport for us.” The Alter Rebbe brings it to link Pelishtim with frivolous joy.
Avodah Zarah 19a:2–3עבודה זרה י״ט א:ב׳-ג׳
״וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב״ — שֶׁלֹּא יָשַׁב בְּמוֹשַׁב אַנְשֵׁי פְּלִשְׁתִּים, מִפְּנֵי שֶׁלֵּצָנִים הָיוּ, שֶׁנֶּאֱמַר: ״וַיְהִי כְּטוֹב לִבָּם וַיֹּאמְרוּ קִרְאוּ לְשִׁמְשׁוֹן וִישַׂחֶק לָנוּ״. ״אַשְׁרֵי אִישׁ יָרֵא אֶת ה׳״, אַשְׁרֵי אִישׁ וְלֹא אַשְׁרֵי אִשָּׁה? אָמַר רַב עַמְרָם אָמַר רַב: אַשְׁרֵי מִי שֶׁעוֹשֶׂה תְּשׁוּבָה כְּשֶׁהוּא ״אִישׁ״. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אַשְׁרֵי מִי שֶׁמִּתְגַּבֵּר עַל יִצְרוֹ ״כְּאִישׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יט, א.
110ובמושב לצים לא ישב
“Happy is the man who … did not sit in the seat of scoffers.” The Sages read the scoffers as the Philistines.
Psalms 1:1תהילים א׳:א׳
אַשְׁרֵי־הָאִישׁ אֲשֶׁר לֹא הָלַךְ בַּעֲצַת רְשָׁעִים וּבְדֶרֶךְ חַטָּאִים לֹא עָמָד וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב:
HAPPY IS the man that hath not walked in the counsel of the wicked, Nor stood in the way of sinners, nor sat in the seat of the scornful.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111זה לעומת זה עשה אלהים
“G-d has made one opposite the other.” Every level in holiness has a counterpart in kelipah; so there is a holy “Pelishtim” and one of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בקדושה — בחי׳ פלשתים שבקדושה
Kehot refers there for the holy level of Pelishtim.
Kehot’s noteראה באוה״ת דברים כרך ה ע׳ ב׳קנח.
113ובכל מאדך
“And with all your might.” The holy “Pelishtim” is boundless joy in G-d, the level of love “with all your might” described in paragraph 10.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
114ופלשתים שבקליפה הם הלצים
The Gemara says the Philistines were scoffers, who said, “Call Shimshon, that he may make sport for us.” The Alter Rebbe identifies them with the frivolous joy of kelipah.
Avodah Zarah 19a:2–3עבודה זרה י״ט א:ב׳-ג׳
״וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב״ — שֶׁלֹּא יָשַׁב בְּמוֹשַׁב אַנְשֵׁי פְּלִשְׁתִּים, מִפְּנֵי שֶׁלֵּצָנִים הָיוּ, שֶׁנֶּאֱמַר: ״וַיְהִי כְּטוֹב לִבָּם וַיֹּאמְרוּ קִרְאוּ לְשִׁמְשׁוֹן וִישַׂחֶק לָנוּ״. ״אַשְׁרֵי אִישׁ יָרֵא אֶת ה׳״, אַשְׁרֵי אִישׁ וְלֹא אַשְׁרֵי אִשָּׁה? אָמַר רַב עַמְרָם אָמַר רַב: אַשְׁרֵי מִי שֶׁעוֹשֶׂה תְּשׁוּבָה כְּשֶׁהוּא ״אִישׁ״. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אַשְׁרֵי מִי שֶׁמִּתְגַּבֵּר עַל יִצְרוֹ ״כְּאִישׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יט, א. ראה גם לקו״ת פ׳ ואתחנן ה, א. לקו״ש חט״ו ע׳ 119.
115שפתינו אתנו
“Those who say, ‘With our tongue we will prevail; our lips are our own; who is master over us?’” The Alter Rebbe brings it as the speech of unrestrained, frivolous joy.
Psalms 12:5תהילים י״ב:ה׳
אֲשֶׁר אָמְרוּ לִלְשֹׁנֵנוּ נַגְבִּיר שְׂפָתֵינוּ אִתָּנוּ מִי אָדוֹן לָנוּ:
Who have said: 'Our tongue will we make mighty; Our lips are with us: who is lord over us?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116לא יוכל לעמוד בקשרי המלחמה
It adds here: “(and when he withstands the trial, through this he raises the spark; which is not so when he cannot withstand it, G-d forbid).”
Kehot’s noteבסה״מ תרכ״ז ע׳ קכ נוסף: (וכשעומד בנסיון עי״ז מעלה הניצוץ, משא״כ כשלא יוכל לעמוד ח״ו). ויסוג אחור ושבו מצרימה (ועמ״ש בד״ה אחרי ה׳ אלקיכם תלכו אחרי דייקא [לקו״ת תבוא מב, סע״ג] כי מנסה ה׳ כו׳, וזהו לכתך אחרי במדבר).
117ושבו מצרימה
“For it was near, for G-d said, ‘Lest the people reconsider when they see war, and return to Egypt.’” The Alter Rebbe reads the war as a trial, and “near” as nearness to a fall.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118תחת אשר לא עבדת את ה׳ אלקיך בשמחה
“Because you did not serve G-d your G-d with joy.” The Alter Rebbe reads it as joy that comes through service.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ויסב אלהים את העם דרך המדבר ים סוף
“And G-d led the people around by way of the wilderness of the Sea of Reeds.” The Alter Rebbe reads the roundabout route as the path to true joy.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120שום תשים עליך מלך
“You shall surely set over yourself a king whom G-d your G-d will choose.” The Alter Rebbe reads it as accepting the yoke of the Kingdom of Heaven, to fulfill His commandments.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
121שארז״ל ע״פ התורה והמצוה
G-d tells Moshe He will give him the tablets of stone, “and the Torah and the commandment which I have written to teach them.” The Alter Rebbe brings the Sages’ reading of it.
Berakhot 5a:3ברכות ה׳ א:ג׳
וְאָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, מַאי דִּכְתִיב ״וְאֶתְּנָה לְךָ אֶת לֻחֹת הָאֶבֶן וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַבְתִּי לְהוֹרֹתָם״. ״לֻחֹת״ — אֵלּוּ עֲשֶׂרֶת הַדִּבְּרוֹת, ״תּוֹרָה״ — זֶה מִקְרָא, ״וְהַמִּצְוָה״ — זוֹ מִשְׁנָה, ״אֲשֶׁר כָּתַבְתִּי״ — אֵלּוּ נְבִיאִים וּכְתוּבִים, ״לְהוֹרוֹתָם״ — זֶה תַּלְמוּד, מְלַמֵּד שֶׁכּוּלָּם נִתְּנוּ לְמֹשֶׁה מִסִּינַי.
R. Levi b. Hamma also said in the name of R. Simeon b. Lakish : What means that which is written, "And I will give thee the tables of stone, and the law and the commandment, which I have written, that thou mayest teach them" (Exod. xxiv. 12)? "Tables of stone," i.e. the Decalogue: "law," i.e. the Pentateuch; "commandment," i.e. the Mishnah ; "which I have written," i.e. the Prophets and Hagiographa; "that thou mayest teach them," i.e. the Gemara. The verse teaches that all of them were given to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Exodus 24:12שמות כ״ד:י״ב
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה עֲלֵה אֵלַי הָהָרָה וֶהְיֵה־שָׁם וְאֶתְּנָה לְךָ אֶת־לֻחֹת הָאֶבֶן וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַבְתִּי לְהוֹרֹתָם:
And the L-RD said unto Moses: ‘Come up to Me into the mount and be there; and I will give thee the tables of stone, and the law and the commandment, which I have written, that thou mayest teach them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteברכות ה, א. וראה אבן עזרא במקומו (שמות כד, יב).
122התורה זו תושב״כ והמצוה זו תושבע״פ
Ibn Ezra quotes the Gaon: “the Torah” is the Written Torah and “the commandment” is the Oral Torah, for all the commandments were given to Moshe at Sinai. Kehot points to it for this reading.
Ibn Ezra on Exodus 24:12אבן עזרא על שמות כ״ד:י״ב
… לא מעץ, אמר הגאון כי אשר כתבתי, דבק עם לוחות האבן, ולא עם התורה והמצוה כי השם לא כתב רק עשרת הדברים ופי׳ התורה תורה שבכתב והמצוה תורה שבע״פ כי כל המצות ניתנו למשה בסיני בימים שעמד בהר וכן כתוב ואתה פה עמוד עמדי (דבר׳ ה כח) ולפי דעתי כי התורה הדבור הראשון והחמישי, והמצוה השמונה דברים:
Piotrkow, 1907-1911 (Public Domain)
123זה השער לה׳
“This is the gate to G-d; the righteous shall enter it.” The Alter Rebbe applies it to accepting the yoke of Heaven, the gate through which one enters.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124שו״ה כמ״ש — התורה מיוסד
That manuscript reads “the Oral Torah is founded” where the printed text has “the Torah is founded.”
Kehot’s noteבבוך 1824: התורה שבע״פ מיוסדים.
125ראשית — כמ״ש במ״א
Tanya says one must always remember “the beginning of the service, its essence and its root”: though awe is the root of refraining from evil and love the root of doing good, arousing love alone is not enough; one must at least first arouse the natural awe hidden in every Jewish heart, not to rebel against the King of kings.
Tanya, Likkutei Amarim 41:1תניא, חלק ראשון; ליקוטי אמרים מ״א:א׳
בְּרַם, צָרִיךְ לִהְיוֹת לְזִכָּרוֹן תָּמִיד רֵאשִׁית הָעֲבוֹדָה וְעִיקָּרָהּ וְשָׁרְשָׁהּ. וְהוּא, כִּי אַף שֶׁהַיִּרְאָה הִיא שֹׁרֶשׁ לְ״סוּר מֵרָע״ וְהָאַהֲבָה לְ״וַעֲשֵׂה טוֹב״, אַף־עַל־פִּי־כֵן, לֹא דַי לְעוֹרֵר הָאַהֲבָה לְבַדָּהּ לְ״וַעֲשֵׂה טוֹב״, וּלְפָחוֹת צָרִיךְ לְעוֹרֵר תְּחִלָּה הַיִּרְאָה הַטִּבְעִית הַמְסוּתֶּרֶת בְּלֵב כָּל יִשְׂרָאֵל, שֶׁלֹּא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא, כַּנִּזְכָּר לְעֵיל, שֶׁתְּהֵא בְּהִתְגַּלּוּת לִבּוֹ אוֹ מוֹחוֹ עַל כָּל פָּנִים.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא רפמ״א.
Paragraph 17
126פי׳ שמתחלה
Kehot refers there for this explanation of the saying.
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳קפג.
127והנה אמרז״ל הרוצה לקבל עליו עומ״ש . . ציצית ותפילין
The Gemara: one who wants to accept the yoke of the Kingdom of Heaven in full should relieve himself, wash his hands, put on tefillin, recite the Shema and pray. The Alter Rebbe’s version adds tzitzis, and he explains the stages inwardly.
Zohar III, 120bזח״ג קכ, ב
Berakhot 15a:1–2ברכות ט״ו א:א׳-ב׳
יִפָּנֶה, וְיִטּוֹל יָדָיו, וְיַנִּיחַ תְּפִילִּין, וְיִקְרָא קְרִיאַת שְׁמַע, וְיִתְפַּלֵּל, וְזוֹ הִיא מַלְכוּת שָׁמַיִם שְׁלֵמָה. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כָּל הַנִּפְנֶה, וְנוֹטֵל יָדָיו, וּמַנִּיחַ תְּפִילִּין, וְקוֹרֵא קְרִיאַת שְׁמַע, וּמִתְפַּלֵּל — מַעֲלֶה עָלָיו הַכָּתוּב כְּאִלּוּ בָּנָה מִזְבֵּחַ וְהִקְרִיב עָלָיו קׇרְבָּן, דִּכְתִיב: ״אֶרְחַץ בְּנִקָּיוֹן כַּפָּי וַאֲסוֹבְבָה אֶת מִזְבַּחֲךָ ה׳״. אֲמַר לֵקהּ רָבָא: לָא סָבַר לַהּ מָר כְּאִילּוּ טָבַל, דִּכְתִיב: ״אֶרְחַץ [בְּנִקָּיוֹן]״ — וְלָא כָּתַב ״אַרְחִיץ [כַּפָּי]״.
should first have evacuation, then wash his hands, lay Tefillin, read the Shema' and offer his prayers — that is receiving the kingdom of heaven in perfection. R. Hiyya b. Abba said in the name of R. Johanan : Whoever has evacuation, washes his hands, lays Tefillin, reads the Shema' and offers his prayers, the Scriptures ascribe it to him as though he had erected an altar and brought a sacrifice thereon ; as it is written, "I will wash my hands in cleanliness ; so will I compass Thine …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s note”כן הוא בפע״ח ובסידור האריז״ל בתחלתו, ואולי מיוסד על זח״ג קכ, ב. ולהעיר אשר אדה״ז בשולחנו (ס״ב ס״ח מהדו״ק) הביא לשון הש״ס (ברכות טו, א) בהשמטת [תי׳] ציצית. ואולי יש לקשר ב׳ דיעות הנ״ל עם ענין דציצית בלילה ושינה בט״ק. וראה פס״ד להצ״צ לאו״ח סי׳ ב. ב״ח ופרישה או״ח סוס״ב” — לקו״ש חל״ג ע׳ 273.
128שום תשים עליך מלך
“You shall surely set a king over you.” Here it is the acceptance of G-d’s sovereignty that one draws upon oneself with the tallis.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The Alter Rebbe brings it for the sovereignty drawn upon the soul through the mitzvos.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
130דמתניתא מלכתא
Rav Papa gives a mnemonic for which teachings were said by Rav Malkia: “the Mishnah is the queen (malkesa).” The Alter Rebbe takes the phrase to mean that the Mishnah, the Oral Torah, is Malchus, G-d’s sovereignty.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה לעיל מט, ב.
131ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” The Alter Rebbe brings it for the Torah as G-d’s own words placed in a person’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
132ואשים דברי בפיך
“I have put My words in your mouth.” Through study, G-d’s sovereignty is drawn into the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
133ויסב אלהים את העם דרך המדבר ים סוף
“And G-d led the people around by way of the wilderness of the Sea of Reeds.” The wilderness is self-reckoning and bitterness; Yam Suf is the acceptance of the yoke of Heaven.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וחטאתי נגדי תמיד
David’s confession after the sin with Bas Sheva: “and my sin is ever before me.” The Alter Rebbe brings it for constant bitterness over sin, even after teshuvah.
Psalms 51:5תהילים נ״א:ה׳
כִּי־פְשָׁעַי אֲנִי אֵדָע וְחַטָּאתִי נֶגְדִּי תָמִיד:
For I know my transgressions; And my sin is ever before me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, ה.
135בהבל בא ובחשך ילך
“For it comes in vanity and departs in darkness.” The Alter Rebbe applies it to every thought, word and deed that was not for G-d.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136שמקבל עליו עול תורה מעבירין מעליו עול ד״א
Rabbi Nechunya ben HaKanah: whoever accepts the yoke of Torah is freed from the yoke of government and the yoke of worldly affairs. The Alter Rebbe explains the yoke of worldly affairs as servitude to the animal soul.
Pirkei Avot 3:5משנה אבות ג׳:ה׳
רַבִּי נְחוּנְיָא בֶּן הַקָּנָה אוֹמֵר, כָּל הַמְקַבֵּל עָלָיו עֹל תּוֹרָה, מַעֲבִירִין מִמֶּנּוּ עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ. וְכָל הַפּוֹרֵק מִמֶּנּוּ עֹל תּוֹרָה, נוֹתְנִין עָלָיו עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ:
Rabbi Nehunia ben Hakkanah said: whoever takes upon himself the yoke of the Torah, they remove from him the yoke of government and the yoke of worldly concerns, and whoever breaks off from himself the yoke of the Torah, they place upon him the yoke of government and the yoke of worldly concerns.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Torah Ohr · Parshas Beshalach · Maamar 2
וירא ישראל את היד הגדולה אשר עשה הוי״ה…
“And Israel saw the great hand”
There are two levels of the Name Havayah: a lower one that brings the worlds into being and can be grasped, so awe applies to it, and a higher one, G-d’s will for the worlds, which is hidden and can only be believed in. Through Moshe, who joins the two, and through a person’s self-nullifying service, the hidden higher level is revealed, as it was at the splitting of the Sea and will be fully in the Time to Come.
The maamar in brief
Why does the verse at the Sea say that Israel feared Havayah before it says that they believed in Him? The doubled “Havayah, Havayah” points to two levels of the Name. Since G-d’s essence has no relation to worlds, they come into being through the lower Name, by contraction (the yud) and expansion (the hei). The higher Name is G-d’s will that there be worlds; it too has a yud and a hei, but it is the hidden world, which Pharaoh denied. It is reached only through self-nullification: “turning away from evil” forms its yud above, and “doing good” its hei. At the Sea the hidden became revealed as sea turned into dry land. Awe applies to the lower Havayah, which can be grasped; faith to the higher. Moshe, the level of Daas, draws faith to Israel and joins the two Names. Now the higher level is known only by faith and served through acknowledgment, teshuvah and good deeds; in the future it will be grasped with joy. After the Sea, Moshe led Israel on, against their will, through all forty-two journeys, each an ascent.

Outline
	1The question and the lower NameWhy the verse mentions awe before faith. The doubled “Havayah, Havayah” points to two Names; the lower brings the worlds into being through contraction and expansion, since G-d’s essence has no relation to worlds.¶1–2
	2The higher Name, the hidden worldG-d’s will that there be worlds is a higher Name Havayah, also with a yud and a hei. It is hidden, which is why Pharaoh, who knew the lower Name, asked “Who is Havayah?”¶3–4
	3Reaching the higher NameThe higher Havayah acted through Egypt. It is reached only through self-nullification: turning away from evil forms its yud above, and doing good forms its hei.¶5
	4The Sea: awe and faithAt the Sea the hidden world became revealed, and Israel believed that the higher level can be revealed. Awe belongs to the lower Havayah, which can be grasped; faith to the higher.¶6–7
	5Moshe, the faithful shepherdAwe needs a drawing down, the vav of “and the awesome.” Moshe, the level of Daas, draws faith to all Israel and joins the two Names; through him they rose to the higher Havayah.¶8
	6Now and the Time to ComeNow there is only faith, and the service is self-nullification: acknowledgment, teshuvah and good deeds, which surpass the World to Come. In the future both Names will be revealed and we will rejoice.¶9–12
	7Moshe and the journeysMoshe calls down from the higher Havayah to the lower and joins them, as in his song at the Sea. He led Israel on against their will, through Shur and Marah and all forty-two journeys, each an ascent.¶13–14


Key concepts
	The lower Name Havayahשם הוי״ה דלתתא
	The Name through which G-d brings all the worlds into being from nothing: a contraction (the yud) followed by an expansion of His light (the hei). It is the revealed world, and it can be grasped.

	The higher Name Havayahשם הוי״ה דלעילא
	G-d’s will, which “arose in thought,” that there be a lower Name and worlds. It too has a contraction and an expansion, but it is hidden and is related to by faith alone.

	The hidden world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	The higher and the lower levels, pictured as sea and dry land: in the sea everything is present but covered, while on dry land it is seen.

	Awe and faithיראה ואמונה
	Awe applies to what can be perceived, as one stands in awe before a king; faith reaches what cannot be perceived.

	Turning away from evil and doing goodסור מרע ועשה טוב
	A person’s restraint, an arousal from below, forms the yud of the higher Name above, and his giving, such as charity, forms its hei.

	The faithful shepherdרעיא מהימנא
	Moshe, the level of Daas, who draws faith down to all Israel and joins the two Names Havayah.

	Acknowledgmentהודאה
	Bowing in self-nullification, as at Modim: the service of teshuvah and good deeds, which forms the higher Name and so surpasses the life of the World to Come.


Section 1 · ¶1–2
The question and the lower Name
1וירא ישראל את היד הגדולה12 אשר עשה הוי״ה במצרים וייראו העם את הוי״ה ויאמינו בהוי״ה ובמשה עבדו. להבין למה הקדים בחי׳ יראה לבחי׳ אמונה.
“And Israel saw the great hand that Havayah performed in Egypt, and the people feared Havayah, and they believed in Havayah and in Moshe His servant.” [We need] to understand why [the verse] put the level of awe before the level of faith.
The maamar opens with the verse that closes the account of the splitting of the Sea: Israel saw G-d’s “great hand,” feared Him, and believed in Him and in Moshe. The Alter Rebbe asks why the verse mentions awe before faith; the answer will be that each refers to a different level of the Name Havayah.


הנה כתיב ויקרא3 הוי״ה הוי״ה ב״פ [ב׳ פעמים]. כי הנה יש ב׳ בחי׳ שמות הוי״ה.4 א׳ הוא בחי׳ שם הוי״ה דלתתא המהוה כל העולמות מאין ליש.5
Now, it is written, “And he called: Havayah, Havayah,” twice. For there are two levels of the Name Havayah. One is the level of the lower Name Havayah, which brings all the worlds into being from nothing into something.
To answer, he turns to a verse in which the Name Havayah is said twice: “And he called: Havayah, Havayah.” The doubling shows that there are two levels of the Name. The first is the lower Name Havayah, the power that brings all the worlds into being from nothing (the Name itself is related to mehaveh, “brings into being”).




2ולהבין לשון מאין ליש6 והלא כתיב כי ממך הכל.78 אך בהיות כי מהותו ועצמותו ית׳ אין לו שייכות לעולמות ואין ערוך אליו כו׳.
And [we need] to understand the expression ‘from nothing into something,’ for is it not written, “For all is from You”? However, [it is] because His being and essence, may He be blessed, has no relation to the worlds, and there is no comparison to Him, etc.
Creation is called “from nothing into something,” yet Scripture says “For all is from You,” so it seems to come from G-d, not from nothing. The answer begins here: G-d’s own essence has no relation to the worlds, and nothing compares to Him.


ולכן בלתי אפשר לעולמות לקבל חיותם והתהוותם כ״א ע״י בחי׳ שם הוי״ה ב״ה היינו על ידי צמצום שהוא בחי׳ יו״ד
Therefore it is impossible for the worlds to receive their life-force and their coming into being except through the level of the Name Havayah, blessed be He, that is, through tzimtzum (contraction), which is the level of the yud.
Therefore the worlds can receive their life and existence only through the Name Havayah, and this begins with tzimtzum, a contraction of the light. The contraction is the first letter of the Name, the yud, the smallest letter, a mere point.


ואח״כ התפשטות זיוו ואורו בחי׳ ה׳ וע״ז נאמר כי הוא צוה ונבראו והוא קאי על שם הוי״ה דכתיב לעיל מיניה יהללו את שם9 ה׳ ושם ה׳ הוא צוה לשון התקשרות כו׳. ונבראו לשון נפעל10 כו׳.
And afterward [comes] the expansion of His radiance and His light, the level of the hei. And of this it is said, “For He commanded and they were created,” and this refers to the Name Havayah, as it is written just before it, “Let them praise the Name of Havayah.” And it is the Name Havayah [that] “commanded” (tzivah), an expression of connection, etc. “And they were created” is a passive form, etc.
After the contraction comes the expansion of G-d’s light, the hei, a letter with length and breadth. The verse “For He commanded and they were created” speaks of the Name Havayah named at its start; “commanded” (tzivah) is read as connection, as in tzavta, togetherness. The text adds, without developing it, that “they were created” is a passive form.




Section 2 · ¶3–4
The higher Name, the hidden world
3והנה כמו שבבחי׳ זו צ״ל צמצום והתפשטות בחי׳ שם הוי״ה. כן יש בחי׳ שם הוי״ה דלעילא ג״כ יו״ד בחי׳ צמצום כו׳.
Now, just as at this level there must be tzimtzum (contraction) and expansion, [which are] the level of the Name Havayah, so too there is the level of the higher Name Havayah, [which] also [has] a yud, the level of tzimtzum, etc.
The pattern of contraction and expansion that makes up the lower Name Havayah exists also in a higher Name Havayah. It too begins with a yud, a contraction.


והוא בחי׳ רצון11 עלה במחשבה להיות הוי״ה דלתתא להיות העולמות כמו למשל באדם שקודם שהוציא מלאכתו מכח אל הפועל היה הדבר ההוא מצוייר במחשבתו איך ומה לעשות כו׳.
And it is the level of will: “it arose in thought” that there be the lower Havayah, that there be the worlds. As, for example, with a person: before he brought his work from potential into actuality, that thing was pictured in his thought, how and what to do, etc.
This higher Name is G-d’s will, which “arose in thought” that there be a lower Havayah and worlds. Just as a person pictures his work, how and what to do, before he makes it, the worlds existed in G-d’s will before they came into being.




4ובבחי׳ זו צ״ל ג״כ בחי׳ יו״ד הוא צמצום תחלה ואח״כ ה׳ התפשטות. ובחי׳ זו נק׳ עלמא דאתכסייא שאינה נראית ונגלית כמו הוי״ה דלתתא.
And at this level too there must be the level of the yud, which is tzimtzum (contraction), first, and afterward the hei, expansion. And this level is called the hidden world (alma de’iskasya), for it is not seen and revealed like the lower Havayah.
In the higher Name too the yud (contraction) comes first and then the hei (expansion). This level is called the hidden world (alma de’iskasya), because unlike the lower Name, which shows itself in the existence of the worlds, it is not seen or revealed.


ולכן אמר פרעה מי הוא הוי״ה12 שלא האמין לבחי׳ שם הוי״ה דלעילא. כי בודאי שם13 הוי״ה דלתתא המהוה כל העולמות ידע כו׳.
Therefore Pharaoh said, “Who is Havayah?”, for he did not believe in the level of the higher Name Havayah. For the lower Name Havayah, which brings all the worlds into being, he certainly knew, etc.
This is why Pharaoh asked, “Who is Havayah?” He certainly knew the lower Name, the power that keeps all the worlds in being, but he did not believe in the higher Name, which is hidden; so his “I do not know Havayah” is read as a denial of the higher level.




Section 3 · ¶5
Reaching the higher Name
5וביצ״מ [וביציאת מצרים] כתיב וירא ישראל את היד הגדולה אשר עשה הוי״ה במצרים.14 פי׳ אשר עשה הוי״ה דלעילא ע״י בחי׳ מצרים אעא דלא סליק בה כו׳.15
And of the Exodus from Egypt it is written, “And Israel saw the great hand that Havayah performed in Egypt.” This means: that the higher Havayah performed [it] by means of the level of Egypt, “a log in which [the flame] does not rise,” etc.
The verse “Israel saw the great hand that Havayah performed in Egypt” is read as the higher Havayah acting by means of Egypt. Egypt is the level of the Zohar’s “log in which the flame does not rise”: such a log gives light only once it is struck, and so it was through Egypt that the higher Havayah was revealed.


כי בלתי אפשר להגיע לבחי׳ הוי״ה דלעילא כ״א ע״י סור מרע בחי׳ בטול וצמצום לאו קודם להן כו׳.
For it is impossible to reach the level of the higher Havayah except through “turning away from evil,” the level of self-nullification (bittul) and tzimtzum (contraction); the prohibition (lav) precedes them, etc.
The reason is that one cannot reach the higher Havayah except through “turning away from evil”: self-nullification and contraction, holding oneself back. That is why the prohibitions, the commandments of restraint, come before the positive commandments.


י״ה עם שמי שס״ה1617 כו׳. ובאתערותא דלתתא שצמצם א״ע [את עצמו] להיות סו״מ [סור מרע] נעשה לעילא בחי׳ יו״ד הוא בחי׳ צמצום.
Yud-hei with “My Name” (shemi) is 365, etc. And through the arousal from below, in which one contracts oneself to be [in a state of] “turning away from evil,” there is made above the level of the yud, which is the level of tzimtzum.
The Tikkunei Zohar counts the 365 prohibitions as shemi, “My Name” (350), with yud-hei (15). When a person contracts himself to turn away from evil, an arousal from below, this forms above the yud, the contraction, of the higher Name Havayah.


ובעושה טוב שהוא בחי׳ התפשטות18 כמו בחי׳ צדקה כו׳ נעשה לעילא בחי׳ ה׳ הוא בחי׳ התפשטות:19
And through “doing good,” which is the level of expansion, like the level of charity, etc., there is made above the level of the hei, which is the level of expansion.
“Doing good,” such as giving charity, is an expansion outward, and it forms above the hei, the expansion, of the higher Name. So a person’s restraint and giving below build the higher Name Havayah above.




Section 4 · ¶6–7
The Sea: awe and faith
6והנה ישראל ראו את היד הגדולה ע״י קי״ס [קריעת ים סוף] וישם את הים לחרבה.20 ים הוא בחי׳ עלמא דאתכסייא כל מה שיש ביבשה21 כו׳.
Now, Israel saw the great hand through the splitting of the Sea: “And He made the sea dry ground.” The sea is the level of the hidden world: “whatever there is on dry land,” etc.
Israel saw the “great hand” at the splitting of the Sea, when G-d “made the sea dry ground.” The sea stands for the hidden world: as the Sages say, everything on dry land is also in the sea, but there it is covered by the water.


ויבשה הוא בחי׳ עלמא דאתגלייא. ובראותם שהוא ית׳ הפך ים ליבשה22 וישם את הים לחרבה בלי שום לחלוחית כו׳ בחי׳ יקוו המים כו׳
And dry land is the level of the revealed world (alma de’isgalya). And they saw that He, may He be blessed, “turned the sea into dry land” and “made the sea dry ground,” without any moisture at all, etc., the level of “Let the waters be gathered,” etc.
Dry land stands for the revealed world. When the sea was turned into dry land, so dry that no moisture remained, it was like the moment of creation when G-d said, “Let the waters be gathered.”


ותראה היבשה23 האמינו בהוי״ה שיכול להיות התגלות בחי׳ הוי״ה דלעילא שהוא בחי׳ עלמא דאתכסייא כו׳.
“And let the dry land appear.” [Seeing this,] they believed in Havayah: that there can be a revelation of the level of the higher Havayah, which is the level of the hidden world, etc.
As then the dry land appeared, so at the Sea the hidden became revealed. Seeing this, they believed in Havayah: that the higher Havayah, the hidden world, can itself be revealed.




7וזהו וייראו העם את24 ה׳ ויאמינו בהוי״ה. וייראו את הוי״ה היינו הוי״ה דלתתא עלמא דאתגלייא שהוא בבחי׳ השגה ושייך בו לשון יראה יראה בושת כמשל הרואה את המלך כו׳.
And this is [the meaning of] “And the people feared Havayah, and they believed in Havayah.” “They feared Havayah”: that is the lower Havayah, the revealed world, which is within the level of comprehension, and the term ‘awe’ (yirah) applies to it, the awe of shame, as in the analogy of one who sees the king, etc.
Now the order of the verse is explained. “They feared Havayah” refers to the lower Havayah, the revealed world, which can be grasped; awe applies to what one perceives, like the awe of shame felt by one who sees the king.


ויאמינו בה׳ הוא הוי״ה דלעילא עלמא דאתכסייא שאינו נראה ומושג ולא שייך בו בחי׳ יראה כ״א אמונה.
“And they believed in Havayah”: this is the higher Havayah, the hidden world, which is not seen or grasped, and the level of awe does not apply to it, only faith.
“They believed in Havayah” refers to the higher Havayah, the hidden world, which cannot be seen or grasped; toward it awe does not apply, only faith. So the verse moves from awe, which belongs to the lower level, to faith, which reaches the higher.




Section 5 · ¶8
Moshe, the faithful shepherd
8ולכן כתיב הגדול הגבור והנורא2526 שלהיות בחי׳ נורא צ״ל תחלה וי״ו הוא בחי׳ המשכה מלמעלה למטה להיות בחי׳ נורא. ובמשה עבדו משה הוא בחי׳ דעת והתקשרות.
Therefore it is written, “the great, the mighty and the awesome” (vehanora): for there to be the level of “awesome,” there must first be a vav, which is the level of drawing down from above to below, so that there be the level of “awesome.” “And in Moshe His servant”: Moshe is the level of Daas (knowledge) and connection.
The phrase “the great, the mighty and the awesome” supports this: “awesome” (vehanora) comes with a vav, a letter drawn as a straight line downward, which stands for drawing down from above to below. Awe is possible only once the higher level has been drawn down. Moshe, “His servant,” is the level of Daas, knowledge that connects.


כי משה משבעה רועים. והוא הממשיך לכללות נש״י [נשמות ישראל] בחי׳ אמונה. ולכן נק׳ רעיא מהימנא רועה נאמן שרועה ומפרנס וממשיך בחי׳ אמונה.
For Moshe is one of the seven shepherds, and he is the one who draws down the level of faith to the souls of Israel as a whole. Therefore he is called Ra’aya Mehemna, a faithful shepherd (ro’eh ne’eman), who shepherds and sustains and draws down the level of faith.
Moshe is one of the “seven shepherds” of Israel, and he draws faith down to the souls of all Israel. So he is called Ra’aya Mehemna, “the faithful shepherd,” a name that also means “the shepherd of faith”: he feeds and sustains the people with faith.


כמ״ש בכל ביתי נאמן הוא27 והוא המחבר ומקשר ב׳ הויות הנ״ל כו׳.28 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אטו יראה29 מילתא זוטרתא היא.
As it is written, “In all My house he is faithful.” And he is the one who joins and connects the two Havayahs mentioned above, etc. Therefore our Sages, of blessed memory, said, “Is awe, then, a small thing?”
Scripture calls Moshe “faithful in all My house,” and he joins and connects the two Names Havayah, the lower and the higher. This explains the Sages’ question about awe of Heaven: “Is awe, then, a small thing?”


אין לגבי משה כו׳ וע״י בחי׳ משה נתעלו לבחי׳ הוי״ה דלעילא30 ולכן כתיב ואתם תחרישון31 בחי׳ שתיקה וכו׳ עלמא דאתכסייא:3233
“Yes, for Moshe,” etc. And through the level of Moshe they were raised to the level of the higher Havayah. Therefore it is written, “And you shall be silent”: the level of silence, etc., the hidden world.
The Talmud answers, “Yes, for Moshe it is a small thing.” Through Moshe’s level the people were raised to the higher Havayah. That is why at the Sea they were told, “And you shall be silent”: silence is the level of the hidden world, beyond what words can express.




Section 6 · ¶9–12
Now and the Time to Come
9והנה כ׳ [כתב] בנהר יעברו ברגל34 שם נשמחה בו. כי הנה עתה בזמן הזה לא שייך בחי׳ שמחה שהשמחה היא מבחי׳ התגלות. ועתה בזמן הזה אין בבחי׳ זו התגלות כ״א אמונה מחמת הסתר הגוף כו׳.
Now, it is written, “They will pass through the river on foot; there we will rejoice in Him.” For now, in this time, the level of joy does not apply, since joy comes from the level of revelation; and now, in this time, there is no revelation of this level, only faith, because of the concealment of the body, etc.
The verse “They will pass through the river on foot; there we will rejoice in Him” speaks of joy. In the present time joy at this level does not apply, because joy comes from revelation, and the higher level is not revealed now: the body conceals it, so we relate to it only by faith.




10ולע״ל [ולעתיד לבוא] שיהי׳ [שיהיה] בלע המות35 כו׳. כתיב כי עין בעין יראו.36 עין בעין הוא בחי׳ עלמא דאתכסייא בחי׳ סוכ״ע ומתחת זרועות עולם37 כו׳ ועלמא דאתגלייא שיתגלו ב׳ הויות הנ״ל כי לעתיד כתיב והכהו לשבעה נחלים38 כו׳.
And in the Time to Come, when “He will swallow up death,” etc., it is written, “For eye to eye they will see.” “Eye to eye” is the level of the hidden world, the level of the light that encompasses all worlds (sovev kol almin), “and beneath are the arms of the world,” etc., and the revealed world: that the two Havayahs mentioned above will be revealed. For of the Time to Come it is written, “And He will strike it into seven streams,” etc.
In the Time to Come, when death will be swallowed up, “eye to eye they will see”: the two eyes are the hidden world, the light that encompasses all worlds, and the revealed world, for both Names Havayah will then be revealed. The verse “and beneath are the arms of the world” is brought alongside this encompassing light. The prophecy that G-d will strike the river into seven streams foretells a splitting like that of the Sea.




11והיתה מסילה לשאר עמו39 כו׳ כאשר היתה לישראל ביום עלותו מארץ מצרים היינו שיתגלה עלמא דאתכסייא כו׳.
“And there will be a highway for the remnant of His people,” etc., “as there was for Israel on the day it came up out of the land of Egypt”; that is, that the hidden world will be revealed, etc.
Isaiah foretells a highway for the remnant of G-d’s people, “as there was for Israel on the day it came up out of the land of Egypt.” As at the Exodus and the splitting of the Sea, the hidden world will then be revealed.


וע״ז נאמר בנהר יעברו ברגל שם נשמחה40 לשון עתיד ושם דייקא נשמחה בהשגת הוי״ה דלעילא
And of this it is said, “They will pass through the river on foot; there we will rejoice”: in the future tense, and specifically “there” will we rejoice, in the comprehension of the higher Havayah.
This is why the psalm says “there we will rejoice” in the future tense: “there,” specifically, in the future, we will rejoice in grasping the higher Havayah.


משא״כ עתה שאינו אלא בבחי׳ אמונה רק שהיום לעשותם41 כתיב ולמחר42 כו׳ שהיום צריך לעשות ע״י סומ״ר [סור מרע] בחי׳ בטול והודאה ובאתעדל״ת [ובאתערותא דלתתא] כו׳ כנ״ל.
This is not so now, when it is only at the level of faith; only, it is written, “Today, to do them,” and tomorrow, etc. For today one must act through “turning away from evil,” the level of self-nullification (bittul) and acknowledgment, and through an arousal from below, etc., as explained above.
Now, however, we relate to it only by faith. The present is the time for doing, as the Sages read “today, to do them,” with the reward “tomorrow”: today the work is “turning away from evil,” self-nullification and acknowledgment, an arousal from below that forms the higher Havayah above, as paragraph 5 explained.




12ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מאן דלא כרע במודים43 כו׳ כי יש ב׳ בחי׳ בחי׳ ברכה היינו המשכת כו׳
Therefore our Sages, of blessed memory, said, “Whoever does not bow at Modim,” etc. For there are two levels: the level of blessing (berachah), that is, the drawing down of, etc.
This explains the Sages’ warning about one who does not bow at Modim, the blessing of thanksgiving in the Amidah. There are two modes of service: blessing (berachah), which means drawing down, and acknowledgment, described in the next part.


ובחי׳ הודאה בחי׳ בטול בחי׳ תשובה ומע״ט [ומעשים טובים] ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה אחת44 בתשו׳ [בתשובה] ומע״ט [ומעשים טובים] בעוה״ז מכל חיי עוה״ב [עולם הבא]45
And the level of acknowledgment (hoda’ah), the level of self-nullification (bittul), the level of teshuvah (return) and good deeds. Therefore our Sages, of blessed memory, said, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.”
Acknowledgment (hoda’ah), the word behind Modim, is self-nullification, and so it is the level of teshuvah and good deeds. Therefore the Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.


כי חיי עוה״ב [עולם הבא] הוא משם הוי״ה דלתתא ביו״ד נברא46 כו׳ משא״כ תשובה ומע״ט [ומעשים טובים]. שע״י נעשה בחי׳ הוי״ה דלעילא כנ״ל.
For the life of the World to Come is from the lower Name Havayah, “with the yud it was created,” etc.; which is not so with teshuvah and good deeds, through which the level of the higher Havayah is made, as explained above.
The life of the World to Come comes from the lower Name Havayah, for the Sages teach that the World to Come was created with the yud. Teshuvah and good deeds, however, form the higher Havayah, as explained above, so they reach higher than the World to Come.




Section 7 · ¶13–14
Moshe and the journeys
13ודוקא ע״י בחי׳ משה כנ״ל. ולכן כתיב ויקרא הוי״ה הוי״ה ויקרא קאי על משה שמשה קורא וממשיך מהוי״ה דלעילא להוי״ה דלתתא.47 שהי׳ [שהיה] פסיק טעמי׳ [טעמיה]48 כו׳.
And [this is] specifically through the level of Moshe, as explained above. Therefore it is written, “And he called: Havayah, Havayah.” “And he called” refers to Moshe, for Moshe calls and draws down from the higher Havayah to the lower Havayah. For there was a break (pesik) in its cantillation, etc.
All this happens specifically through Moshe. In “And he called: Havayah, Havayah,” the one who called is Moshe: he calls and draws down from the higher Havayah to the lower. In the Torah’s cantillation there is a break (pesik) between the two Names, marking them as two distinct levels.


וע״י בחי׳ משה נעשה חבור וקשור ב׳49 הוי׳ כנ״ל. ולכן בשעת קי״ס [קריעת ים סוף] כתיב אז ישיר משה ובני ישראל כו׳ אשירה לה׳ כי גאה גאה50 בחי׳ עלמא דאתכסייא טורי דחשוכא.
And through the level of Moshe a joining and connection of the two Havayahs is made, as explained above. Therefore at the time of the splitting of the Sea it is written, “Then Moshe and the Children of Israel sang,” etc., “I will sing to G-d, for He is exalted, exalted”: the level of the hidden world, the mountains of darkness (turei de’chashocha).
Through Moshe the two Names are joined and connected. That is why at the splitting of the Sea, Scripture says “Then Moshe and the Children of Israel sang”: Moshe led the song “for He is exalted, exalted,” words that refer to the hidden world, the “mountains of darkness,” a level so high that it appears as darkness.




14והנה אחר שנתעלו בני ישראל לבחי׳ זו לא רצו ליסע משם לכן כתיב ויסע משה51 ויסע בע״כ [בעל כרחך]5253 ויבאו מדבר שור.
Now, after the Children of Israel had been raised to this level, they did not want to journey from there. Therefore it is written, “And Moshe made [Israel] journey”: he made them journey against their will. And they came to the Wilderness of Shur.
After being raised at the Sea to this level, the revelation of the hidden world, the people did not want to move on. So the Torah says that Moshe “made Israel journey,” which the Sages read as against their will; and they came to the Wilderness of Shur.


שור הוא לשון ראיה והתגלות בחי׳ עלמא דאתגלייא.54 ויבאו מרתה55 כי רגליה יורדות56 כו׳. ויורהו ה׳ עץ הוא עץ החיים.5758
“Shur” is an expression of seeing and revelation, the level of the revealed world. “And they came to Marah,” for “her feet go down,” etc. “And G-d showed him a tree”: this is the Tree of Life.
Shur means seeing, so the Wilderness of Shur is the revealed world. Then they came to Marah, “bitterness,” alluding to the verse “her feet go down,” a descent; there G-d showed Moshe a tree that made the bitter water sweet, and that tree is the Tree of Life.


ועד״ז היו כל המ״ב מסעות שהם כנגד שם מ״ב הוא בחי׳ עלייה ממדרגה למדרגה כו׳
And in this way were all the forty-two journeys, which correspond to the Name of forty-two [letters]; this is the level of ascent from rung to rung, etc.
So it was with all forty-two journeys in the wilderness, which correspond to the forty-two-letter Name of G-d: each journey was an ascent from one rung to the next.


חסד שבחסד חסד שבגבורה כו׳. ולכן היתה נסיעתם פעם בבקר פעם בערב והכל ע״י משה כו׳ וד״ל [ודי למבין]:
[As in] Chesed (kindness) within Chesed, Chesed within Gevurah (restraint), etc. Therefore their journeying was sometimes in the morning, sometimes in the evening, and all through Moshe, etc. And this is sufficient for one who understands.
The journeys passed through combinations of the attributes, such as Chesed within Chesed and Chesed within Gevurah. That is why they set out sometimes in the morning and sometimes in the evening, morning corresponding to Chesed and evening to Gevurah, and all of it was through Moshe.



In one’s avodah
Now the higher level is not revealed, and we relate to it by faith. The work of “today” is self-nullification: holding oneself back from evil, giving of oneself in good deeds such as charity, and bowing in acknowledgment, as at Modim, in teshuvah. These form the higher Name Havayah above, which is why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.
Questions for discussion
	Why does awe belong to the lower Havayah and faith to the higher, and what does that say about the order of the verse?
	How can a person’s restraint and giving below form the yud and the hei of the higher Name above?
	What does the sea turned into dry land show about the hidden world and the revealed world?
	Why must the higher level be reached through Moshe, and what does it mean that he joins the two Names?
	Why did Israel not want to journey on from the Sea, and why did Moshe make them?

Sources and references
Notes
Paragraph 1
1וירא ישראל את היד הגדולה
The note identifies another version of this maamar: the transcript (hanachah) made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 143.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ קמג. ד״ה זה במאמרי אדה״א — הנחות תקע״ז ע׳ נא מיוסד על מאמר זה. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת בשלח ע׳ תלא. ראה פלח הרמון שמות ע׳ קמג.
2וירא ישראל את היד הגדולה
After the Egyptians drowned in the Sea, “Israel saw the great hand that Havayah performed in Egypt; and the people feared Havayah, and they believed in Havayah and in Moshe His servant.” The Alter Rebbe asks why awe comes before faith, and later reads each as a different level of the Name Havayah.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
3ויקרא ה׳ ה׳
When G-d passed before Moshe on Mount Sinai, “he called: Havayah, Havayah, a G-d merciful and gracious.” The Alter Rebbe reads the doubled Name as two levels of the Name Havayah, and in paragraph 13 explains that the one who called was Moshe.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
4יש ב׳ בחי׳ שמות הוי״ה
In the maamar on the tzitz in Tetzaveh (83c), Torah Ohr explains the same two levels from “And He called: Havayah, Havayah,” with a break in the cantillation between them: the Name Havayah brings all beings into being from nothing because this arose in G-d’s will, and the root of that will, the first Havayah, is called “the will of wills” (ra’ava dera’avin); the first Havayah calls and draws down the second.
Kehot’s noteראה לקמן פג, ג. פד, א. לקו״ת חוקת נג, ב. תצא בד״ה ולא אבה ובהביאור. ובאוה״ת נ״ך ע׳ תקכו. בפ׳ יתרו ע׳ תתקי. בפ׳ תצוה ע׳ א׳תשיא. דרושים לשבועות ע׳ רח. תצא ע׳ תתקכא. ובפ׳ כי תשא ע׳ ב׳סז. באוה״ת יתרו ע׳ תתקי מציין לכאן.
5שם ה׳ דלתתא המהוה כל העולמות מאין ליש
On Ki Sisa the Tzemach Tzedek suggests that the letters of this lower Name are the four worlds: yud Atzilus, hei Beriah, vav and hei Yetzirah and Asiyah, as the Ramaz writes on the Zohar, Terumah.
Kehot’s noteבאוה״ת פ׳ כי תשא ע׳ ב׳סז כ׳ וענין שם הוי׳ זה י״ל יו״ד אצי׳ ה׳ בריאה ו״ה יצירה ועשי׳ כמ״ש הרמ״ז פ׳ תרומה קל״ד ע״פ ויקחו לי תרומה ע״ש. וראה בלקו״ת מסעי צה, ב. באוה״ת שבועות ע׳ רח מוסיף: והוא הנק׳ בזהר וע״ח ז״א דאצי׳.
Paragraph 2
6ולהבין לשון מאין ליש . . היינו ע״י צמצום
On Tetzaveh the Tzemach Tzedek notes that creation is called “from nothing” because it came about through tzimtzum, through the yud alone: not from G-d’s essence but from a mere glow of Him, Malchus, which is “as nothing.” On Shavuos he adds that the Name Havayah is the source of the worlds, while of G-d’s essence one cannot say at all that it is a source of worlds.
Kehot’s noteבאוה״ת פ׳ תצוה ע׳ א׳תשדמ מציין על זה ”דמובן מה שנק׳ מאין לפי שנתהווה על ידי צמצום, שנמשכו רק ע״י י׳ כו׳ ובד״ה אחרי ה׳ אלקיכם תלכו פי׳ ולכן נק׳ הבריאה יש מאין דהיינו מבחי׳ שהוא כאין ואפס וכלא חשיב שאינו מבחי׳ עצמותו ומהותו כלל רק בחי׳ זיו והארה ממנו ית׳ והוא בחי׳ מלכות כו׳ ע״ש” עכ״ל. וראה באוה״ת שבועות ע׳ רח שמציין על זה: ולכן נק׳ מאין ליש שמקור התהוות הוא מבחי׳ אין והארה בעלמא, וכענין המבואר ג״כ בד״ה את שבתותי בפי׳ בורא קדושים ישתבח שמך . . ועמ״ש ג״כ בפי׳ הנ״ל דמאין ליש בד״ה אחרי, ועמ״ש בד״ה להבין פי׳ וענין יג״מ כי שם הוי׳ זהו מקור להתהוות בחי׳ עלמין משא״כ מהו״ע ית׳ לא שייך כלל לומר מקור לבחי׳ עלמין, ע״ש בארוכה.
7והלא כתיב כי ממך הכל
In the maamar beginning “After Havayah your G-d you shall walk,” Likkutei Torah on Re’eh (19c) asks the same question: why is creation called “something from nothing” when “all is from You”? It answers from “For with You is the source of life; in Your light we see light”: the worlds come only from a glow of G-d, like the sun’s radiance, which bears no comparison to His essence.
Kehot’s noteראה גם לקו״ת פ׳ ראה יט, ג. כו, ד.
8ממך הכל
In his blessing after the people’s gifts for the Temple, David says, “For all is from You, and from Your hand we have given You.” The Alter Rebbe asks how creation can then be called “from nothing.”
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
9כי הוא צוה ונבראו . . יהללו את שם ה׳
“Let them praise the Name of Havayah, for He commanded and they were created.” The Alter Rebbe infers from the verse’s opening words that the One who “commanded” is the Name Havayah, through which the worlds come into being.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, ה.
10ונבראו לשון נפעל
The Tzemach Tzedek suggests that the yud of the Name is the Chochmah of which it is said, “Wisdom comes from nothing (ayin),” so that it too is a coming into being of something from nothing.
Kehot’s noteור״ל כי היו״ד של שם זהו ענין והחכמה מאין תמצא ג״כ בבחי׳ יש מאין כו׳ — אוה״ת בשלח כרך ח ע׳ ב׳תתקע.
Paragraph 3
11והוא בחי׳ רצון . . נראית ונגלית כמו ה׳ דלתתא
The note sends the reader to Or HaTorah on Ki Seitzei, page 921, for this passage on the higher Name as the will that “arose in thought” and is not revealed like the lower Name; the same page appears among the places the note on paragraph 1 lists for the two Names Havayah.
Kehot’s noteראה אוה״ת תצא ע׳ תתקכא.
Paragraph 4
12אמר פרעה מי הוא הוי״ה
Pharaoh answers Moshe: “Who is Havayah, that I should listen to His voice and send Israel away? I do not know Havayah.” The Alter Rebbe explains that Pharaoh denied only the higher Name, since the lower Name, which brings the worlds into being, he certainly knew.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13בודאי שם הוי׳ דלתתא המהווה כל העולמות ידע
In a gloss here the Tzemach Tzedek explains that the lower Name, the light that fills all worlds (memalei kol almin), can be “seen,” as in “from my flesh I shall see G-d,” the way the soul’s life is felt in the body, which is why it is called the revealed world.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (ועמ״ש במ״א ע״פ וידעת היום מ״ש ומבשרי אחזה אלוה אחזה ממש והיינו בבחינת שם ה׳ דלתתא שהוא בחי׳ ממכ״ע ולכן נק׳ עלמא דאתגלי׳, כיון דשייך בזה בחי׳ אחזה כמו שנרגש חיות הנפש בהגוף כו׳ ע״ש אבל בשם הוי׳ דלעילא שהוא בחי׳ סוכ״ע אין שום השגה כ״א ויאמינו בה׳ כו׳).
Paragraph 5
14וירא ישראל את היד הגדולה אשר עשה הוי״ה במצרים
This is the verse that opens the maamar. Here the Alter Rebbe reads “performed in Egypt” as the higher Havayah acting by means of Egypt.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אעא דלא סליק בה כו׳
The Zohar says that a log whose light does not rise is struck, and then it shines; so too a body in which the light of the soul does not shine until it is struck. The Alter Rebbe applies the image to Egypt, through which the higher Havayah was revealed.
Zohar III, 168aזח״ג קסח, א
Kehot’s noteראה זח״ג קסח, א.
16י״ה עם שמי שס״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (דף ה, א).
17י״ה עם שמי שס״ה
The Tikkunei Zohar teaches that the 365 prohibitions, which are awe, were placed before the 248 positive commandments, which are love, reading “This is My Name (shemi) forever and this is My remembrance (zichri)”: shemi with yud-hei makes 365, and zichri with vav-hei makes 248. The Alter Rebbe cites it for “turning away from evil,” the prohibitions, coming first.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
וּבְאֹרַח רָזָא, אדנ״י תַּמָּן י׳ יִרְאַת יְיָ', וְאִלֵּין אַרְבַּע אַתְוָון אִינוּן מַפְתֵּחוֹת הַחִיצוֹנִיִּים דִּילָה, י׳ מִן יהו״ה אִיהִי חָכְמָה, וְאַרְבַּע אַתְוָון דְּהַאי שְׁמָא אִינוּן מַפְתֵּחוֹת הַפְּנִימִיִּים, וּבְגִין דָּא אַקְדִּימוּ בִּצְלוֹתָא אדנ״י שְׂפָתַי תִּפְתָּח, וּלְבָתַר חָתְמִין לָהּ בְּשֵׁם יהו״ה, בָּרוּךְ אַתָּה יהו״ה מָגֵן אַבְרָהָם, וְאוּף הָכִי אַקְדִּים שְׁבָ"א דְאִיהִי יִרְאָה בְּשֵׁם יהו״ה, לְאַהֲבָה דְאִיהִי קָמֵ"ץ רַחֲמֵי, שְׁבָ"א מִסִּטְרָא דִגְבוּרָה, כִּי בָאֵשׁ יהו״ה נִשְׁפָּט (ישעיהו סו טז), קָמַ"ץ מִימִינָא, וְקָמַץ הַכֹּהֵן מִשָּׁם (ויקרא ה יב), בְּגִין דְּמַעֲלִין …
Tikkunei Zohar - Vocalized (Public Domain)
18שו״ה לעילא — בחי׳ התפשטות
In a gloss here the Tzemach Tzedek applies this to “I am Havayah your G-d, who brought you out of the land of Egypt”: that the level of “I” (Anochi) could be drawn down to be truly “your G-d” came about through the exile in Egypt.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (וזהו אנכי ה׳ אלקיך כו׳ מארץ מצרים פי׳ מה שיוכל להיות נמשך בחי׳ אנכי להיות אלקיך ממש הוא נעשה ע״י גלות מצרים כו׳).
19כל מה שיש ביבשה
The words here quote Chullin 127a:12–14; the passage is shown below.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין קכז, א.
Paragraph 6
20וישם את הים לחרבה
As Moshe stretched out his hand, G-d drove back the sea all night with a strong east wind “and made the sea dry ground, and the waters were split.” For the Alter Rebbe this is the hidden world, the sea, made into the revealed world, dry land.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כל מה שיש ביבשה
The Sages teach that everything on dry land is also in the sea, except the weasel. The Alter Rebbe uses this to show that the sea holds, hidden, all that dry land shows openly: the sea is the hidden world, dry land the revealed world.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
22הפך ים ליבשה
“He turned the sea into dry land; they will pass through the river on foot.” The Alter Rebbe uses the psalm’s words for the splitting of the Sea and returns to the rest of the verse in paragraphs 9 and 11.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23יקוו המים כו׳ ותראה היבשה
On the third day of creation G-d said, “Let the waters under the heavens be gathered to one place, and let the dry land appear.” The splitting of the Sea, which left no moisture, is compared to that moment.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24וייראו העם את ה׳ ויאמינו בהוי״ה
This is the second half of the verse that opens the maamar. The Alter Rebbe reads “they feared Havayah” as the lower Havayah and “they believed in Havayah” as the higher, explaining the order of the verse.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
25הגדול הגבור והנורא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעקב י, יז.
26הגדול הגבור והנורא
Moshe describes G-d as “the great, the mighty and the awesome G-d.” The Alter Rebbe notes the vav (“and”) before “the awesome,” which stands for drawing down from above to below.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בכל ביתי נאמן הוא
G-d says of Moshe, “Not so My servant Moshe; in all My house he is faithful.” The Alter Rebbe brings it for Moshe as the faithful shepherd who draws faith to Israel and connects the two Names Havayah.
Numbers 12:7במדבר י״ב:ז׳
לֹא־כֵן עַבְדִּי מֹשֶׁה בְּכׇל־בֵּיתִי נֶאֱמָן הוּא:
My servant Moses is not so; he is trusted in all My house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ז.
28שו״ה הוא והוא — ב׳ הויות הנ״ל כו׳
In a gloss here the Tzemach Tzedek traces sea and dry land to the two Names: sea creatures cannot be separated from the sea, like creation included and nullified in the Supreme Will (the higher unity, the hidden world), while land creatures stand apart from the earth that feeds them, like creation as it exists now through the lower Name, “He commanded and they were created” (the lower unity, the revealed world).
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (כי הנה שורש ים ויבשה נמשך משני שמות הנ״ל כי ההפרש בין ים ליבשה שהברואים דיבשה אעפ״י שמקבלים חיות מצמח הארץ הרי הם בבחי׳ ריחוק מן הארץ משא״כ הברואים שבים הם כלולים ומתאחדים הם הים וא״א להם להפרד מן הים כו׳, וב׳ בחי׳ אלו הוא ענין יחו״ע ויחו״ת שביחו״ת הנבראים הם נראים בחי׳ יש ודבר נפרד שאור אלקות מתלבש בהם ומוסתר מהם אבל יחו״ע הוא בחי׳ התכללות וביטול במקורן, ושורש ב׳ בחי׳ אלו נמשך מב׳ שמות הנ״ל, כי הנה מבואר בפרדס שי״א שהרצון למעלה הרי עי״ז שעלה ברצונו נתהווה כך כו׳ ע״ש רק שהי׳ בבחי׳ התכללות וביטול הרצון עליון ושיהי׳ התהוותם בדרך שהם עתה הוא ע״י שם הוי׳ הב׳ צוה ונבראו כו׳ ולכן זהו שורש ענין עלמא דאתכסי׳ ועלמא דאתגלי׳ שהתכללותם ברצון העליון זהו כמו בחי׳ התכללות הברואים שבים כו׳ וע״כ ע״י קי״ס למטה האמינו שיכול להיות גילוי שם הוי׳ דלעילא בחי׳ סוכ״ע למטה ממש).
29אטו יראה
On “What does G-d your G-d ask of you but to fear,” the Talmud asks, “Is the fear of Heaven a small thing?” and answers, “Yes, for Moshe it is a small thing.” The Alter Rebbe brings it to show that through Moshe Israel rose to the higher Havayah.
Berakhot 33b:8ברכות ל״ג ב:ח׳
אַטּוּ כׇּל הַשָּׁנָה כּוּלָּהּ מִי עָבְדִינַן כְּרַבִּי עֲקִיבָא, דְּהַשְׁתָּא נֵיקוּ וְנַעֲבֵיד כְּווֹתֵיהּ?! כׇּל הַשָּׁנָה כּוּלָּהּ מַאי טַעְמָא לָא עָבְדִינַן כְּרַבִּי עֲקִיבָא — דְּתַמְנֵי סְרֵי תַּקּוּן, תְּשַׁסְרֵי לָא תַּקּוּן. הָכָא נָמֵי, שָׁב תַּקּוּן תַּמְנֵי לָא תַּקּוּן.
"Do we, then, act in accordance with R. 'Akiba the whole year, that we should now agree and act in accord with his view? Why do we not act in agreement with R. 'Akiba the whole year? Because eighteen benedictions were instituted, not nineteen; and so here also, seven benedictions were instituted, not eight."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, ב.
30שו״ה דלעילא — שהוא בחי׳ עלמא דאתכסייא כו׳
The note records that Or HaTorah on Beshalach, page 431, has a gloss on these words; the note does not quote it.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הג״ה.
31ואתם תחרישון
At the Sea Moshe tells the people, “G-d will fight for you, and you shall be silent.” The Alter Rebbe reads the silence as the hidden world, beyond speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל מה שיש ביבשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן להלן סב, ב.
33שו״ה הוא — הנ״ל כו׳
Another gloss there explains Moshe’s name, “for I drew him out of the water,” as drawn from the hidden world.
Kehot’s noteבאוה״ת שם יש הגהה: (כי מן המים משיתיהו מעלמא דאתכסיא).
Paragraph 9
34בנהר יעברו ברגל
“He turned the sea into dry land; they will pass through the river on foot; there we will rejoice in Him.” The Alter Rebbe reads the rejoicing as future (paragraph 11): joy comes with revelation, which is not yet.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
Paragraph 10
35בלע המות
Isaiah foretells that G-d “will swallow up death forever, and G-d will wipe away the tears from every face.” The Alter Rebbe uses it for the Time to Come.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כי עין בעין יראו
The watchmen sing together, “for eye to eye they will see G-d’s return to Zion.” The Alter Rebbe reads the two eyes as the hidden and the revealed worlds, both to be revealed.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
37ומתחת זרועות עולם
In Moshe’s blessing: “The G-d of old is a dwelling place, and beneath are the arms of the world.” The Alter Rebbe brings it alongside the light that encompasses all worlds.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
38והכהו לשבעה נחלים
Isaiah foretells that G-d will dry up the tongue of the Egyptian sea and strike the river into seven streams, so that people can cross in sandals. The Alter Rebbe brings it as a future splitting like that of the Sea, when the hidden will be revealed.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טו.
Paragraph 11
39והיתה מסילה לשאר עמו
Isaiah foretells a highway for the remnant of G-d’s people returning from Assyria, “as there was for Israel on the day it came up out of the land of Egypt.” The Alter Rebbe reads it as the future revelation of the hidden world, as at the Exodus.
Isaiah 11:16ישעיהו י״א:ט״ז
וְהָיְתָה מְסִלָּה לִשְׁאָר עַמּוֹ אֲשֶׁר יִשָּׁאֵר מֵאַשּׁוּר כַּאֲשֶׁר הָיְתָה לְיִשְׂרָאֵל בְּיוֹם עֲלֹתוֹ מֵאֶרֶץ מִצְרָיִם:
And there shall be a highway for the remnant of His people, That shall remain from Assyria, Like as there was for Israel In the day that he came up out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טז.
40בנהר יעברו ברגל שם נשמחה
The Alter Rebbe notes that “we will rejoice” is in the future tense, and that “there,” specifically, refers to grasping the higher Havayah in the future.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41היום לעשותם
Moshe tells Israel to keep the commandments “which I command you today, to do them.” The Alter Rebbe brings the verse, as the Sages read it, for the present as the time of service.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שהיום לעשותם כתיב ולמחר
Rabbi Yehoshua ben Levi reads “which I command you today, to do them”: today is the time to do the commandments, and tomorrow the time to receive their reward. The Alter Rebbe brings it for the present as the time of service, with the revelation of the higher Havayah still to come.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 12
43מאן דלא כרע במודים
The Zohar speaks of those who did not bow at Modim, whose bodies are not rebuilt in human form and do not rise. The Alter Rebbe brings the saying for acknowledgment (hoda’ah) as self-nullification.
Zohar II, 100aזח״ב ק, א
Zohar III, 164aזח״ג קסד, א
Kehot’s noteזח״ב ק, א. זח״ג קסד, א.
44יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
45יפה שעה אחת בתשו׳ ומע״ט בעוה״ז מכל חיי עוה״ב
The Mishnah teaches, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.” The Alter Rebbe explains why: teshuvah and good deeds form the higher Havayah, while the World to Come comes from the lower.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
46ביו״ד נברא
The Talmud teaches that this world was created with the letter hei and the World to Come with the yud, the smallest letter, because the righteous in it are few. The Alter Rebbe brings it to show that the life of the World to Come comes from the lower Name Havayah.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 13
47מהוי״ה דלעילא להוי״ה דלתתא
On Devarim the Tzemach Tzedek explains that Moshe draws from the Havayah of Arich Anpin to the Name Havayah of Z’eir Anpin, citing the Zohar (Naso): “How great is the power of Moshe, who brought measures of mercy down below.” On Lech Lecha he writes that Moshe grasped the Name Havayah of Atik Kadisha.
Kehot’s noteבאוה״ת פ׳ דברים ע׳ ח-ט: מה׳ דלעילא דא״א לשם ה׳ דז״א וכן פי׳ בזח״ג נשא קלח, א כמה חילא דמשה דאחית מכילין דרחמי לתתא כו׳ ע״ש. ובאוה״ת בראשית כרך ד פ׳ לך לך סד״ה ענין לך לך שמשה השיג בשם הוי׳ דע״ק.
48שהי׳ פסיק טעמי׳
In G-d’s revelation to Moshe on Mount Sinai, “he called: Havayah, Havayah, a G-d merciful and gracious.” The Alter Rebbe reads the caller as Moshe, who draws from the higher Name to the lower, and the break between the two Names as marking two levels.
Exodus 34:6שמות ל״ד:ו׳
Kehot’s noteשמות לד, ו. באוה״ת פ׳ כי תשא ע׳ ב׳סז וז״ל: ”הפסיק טעמא ע״ד והבדילה הפרוכת לכם בין הקדש ז״א ובין קדה״ק ע״ק המאיר בבינה” ע״ש.
49חבור וקשור ב׳ הוי׳
There the Tzemach Tzedek explains this joining: that the hidden world should shine openly in the revealed world.
Kehot’s noteבאוה״ת פ׳ ויקהל ע׳ ב׳צט: דהיינו שעלמא דאתכסיא יאיר בגילוי בעלמא דאתגליא.
50אז ישיר משה ובני ישראל כו׳ אשירה לה׳ כי גאה גאה
The Song at the Sea opens, “Then Moshe and the Children of Israel sang this song to G-d... I will sing to G-d, for He is exalted, exalted.” The Alter Rebbe reads the doubled “exalted” as the hidden world, revealed at the Sea through Moshe.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
51ויסע משה
“And Moshe made Israel journey from the Sea of Reeds, and they went out into the Wilderness of Shur.” The Alter Rebbe reads the causative verb as Moshe moving them on from the level they had reached.
Exodus 15:22שמות ט״ו:כ״ב
וַיַּסַּע מֹשֶׁה אֶת־יִשְׂרָאֵל מִיַּם־סוּף וַיֵּצְאוּ אֶל־מִדְבַּר־שׁוּר וַיֵּלְכוּ שְׁלֹשֶׁת־יָמִים בַּמִּדְבָּר וְלֹא־מָצְאוּ מָיִם:
And Moses led Israel onward from the Red Sea, and they went out into the wilderness of Shur; and they went three days in the wilderness, and found no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, כב. מכאן ואילך ראה בארוכה סה״מ תקס״ו ע׳ קנ ד״ה ויסע משה.
52ויסע בע״כ
The note lists these pages of Or HaTorah for Moshe making Israel journey against their will; it does not quote them.
Kehot’s noteמכילתא הובא ברש״י בשלח טו, כב. וראה גם אוה״ת פ׳ כי תשא ע׳ א׳תתקצח. מסעי א׳שפג. מאמרי אדה״א שמות ע׳ קלד.
53ויסע משה ויסע בע״כ
Rashi, from the Mekhilta: Moshe made them journey against their will, because they were busy gathering the ornaments of gold, silver and precious stones with which the Egyptians had adorned their horses, which they were finding in the sea. The Alter Rebbe gives an inner reason: they had been raised to a high level and did not want to leave it.
Rashi on Exodus 15:22:1רש"י על שמות ט״ו:כ״ב:א׳
ויסע משה. הִסִּיעָן בְּעַל כָּרְחָם, שֶׁעִטְּרוּ מִצְרַיִם אֶת סוּסֵיהֶם בְּתַכְשִׁיטֵי זָהָב וָכֶסֶף וַאֲבָנִים טוֹבוֹת, וְהָיוּ יִשְׂרָאֵל מוֹצְאִין אוֹתָן בַּיָּם – וּגְדוֹלָה הָיְתָה בִזַּת הַיָּם מִבִּזַּת מִצְרַיִם שֶׁנֶּאֱמַר ”תּוֹרֵי זָהָב נַעֲשֶׂה לָּךְ עִם נְקֻדּוֹת הַכָּסֶף” (שיר השירים א׳) – לְפִיכָךְ הֻצְרַךְ לְהַסִּיעָן בְּעַל כָּרְחָם:
ויסע משה AND MOSES CAUSED [ISRAEL] TO JOURNEY — He made them journey against their own will, because the Egyptians had adorned their horses with ornaments of gold and silver and with precious stones, and the Israelites were finding these in the sea. Greater, indeed, was the booty they obtained at the Red Sea then the booty they had brought out of Egypt — as it is said (Song 1:11) “Circlets of gold (the booty of the Sea) will we make thee together with the studs of silver” (which we …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54שור . . בחי׳ עלמא דאתגלייא
The note points to Or HaTorah on Vayechi and on Masei for Shur as seeing and the revealed world; the page on Masei is the same one cited for the journeying against their will.
Kehot’s noteע׳ אוה״ת ויחי תד, א. פ׳ מסעי ע׳ א׳שפג.
55ויבאו מרתה
“They came to Marah, and could not drink the water of Marah, for it was bitter.” The Alter Rebbe sees the arrival at Marah as a descent.
Exodus 15:23שמות ט״ו:כ״ג
וַיָּבֹאוּ מָרָתָה וְלֹא יָכְלוּ לִשְׁתֹּת מַיִם מִמָּרָה כִּי מָרִים הֵם עַל־כֵּן קָרָא־שְׁמָהּ מָרָה:
And when they came to Marah, they could not drink of the waters of Marah, for they were bitter. Therefore the name of it was called Marah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56רגליה יורדות
Proverbs warns that “her feet go down to death; her steps take hold of the grave.” The Alter Rebbe alludes to the verse for the descent at Marah.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ויורהו ה׳ עץ הוא עץ החיים
Moshe cried out to G-d, “and G-d showed him a tree; he threw it into the water, and the water became sweet.” The Alter Rebbe identifies the tree as the Tree of Life.
Exodus 15:25שמות ט״ו:כ״ה
וַיִּצְעַק אֶל־ה׳ וַיּוֹרֵהוּ ה׳ עֵץ וַיַּשְׁלֵךְ אֶל־הַמַּיִם וַיִּמְתְּקוּ הַמָּיִם שָׁם שָׂם לוֹ חֹק וּמִשְׁפָּט וְשָׁם נִסָּהוּ:
And he cried unto the L-RD; and the L-RD showed him a tree, and he cast it into the waters, and the waters were made sweet. There He made for them a statute and an ordinance, and there He proved them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tikkunei Zohar, Tikkun 21 · 44a:12–13תקו״ז תיקון כא
והכי הוו ישראל. עד דאחזי לון עץ. הה״ד ויורהו יי׳ עץ וישלך אל המים וימתקו המים ודא עץ החיים דאתרבי על ההוא מבועא דאיהי שכינתא. י׳ מבועא דאשקי לאילנא דאיהו ו׳. והאי עץ *מהלך חמש מאות שנה דאינון ה׳ וימתקו המים דא ה׳ בתראה. דאתמר בה קראן לי מרה.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteשמות טו, כה. ת״ז תי׳ כא. מד. ספר הבהיר דף טו (דפוס ווילנא — בהוצאת מרגלית סי׳ קסא).
58ויורהו ה׳ עץ הוא עץ החיים
Sefer HaBahir teaches that the Tree of Life had been around the waters, that the Satan took it away to make Israel sin, and that the tree G-d showed Moshe was that Tree of Life.
Sefer HaBahir 161ספר הבהיר קס״א
… מרים הם, מלמד שרוח צפונית היתה מעורבבת שנאמר (שם כ״ה) ויצעק אל ה׳ ויורהו ה׳ עץ וישלך אל המים וימתקו המים, מיד נתן הקב״ה ידו בשטן ומיעטו, ואילמלא כך לא יכלו ישראל לעמוד מפניו דכתיב (שם) שם שם לו חוק ומשפט ושם נסהו, מלמד שבאותה שעה דבק השטן בהם כדי לאבדם מן העולם דכתיב (שם כ״ד) וילונו העם על משה לאמר מה נשתה, ועוד קטרג על משה עד כי צעק אל ה׳ ונענה, ומאי ויורהו ה׳ עץ, מלמד שעץ החיים היה סביב המים ובא השטן ונטלו משם כדי לקטרג …
Torat Emet Sefer HaBahir (Public Domain)
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אז ישיר משה ובני ישראל את השירה הזאת…
“Then Moshe and the Children of Israel sang”
Before G-d’s Essence, “exalted over exalted,” the hidden world and the revealed world are equal, so at the sea even the letters of speech, the source of the revealed world, were raised into the hidden “sea.” Prayer and song bring this into a person: the blessing draws the hidden into the open, and the Levites’ song rises to G-d beyond all worlds.
The maamar in brief
Why were the Jewish people led to the sea, off their route, so that “Egypt shall know,” when no Egyptian survived? Because there is an “Egypt” in every person and at every time. The answer begins with the service on which the world stands: the offerings, consumed by fire from Above, and prayer, which replaced them. “Blessed are You” draws G-dliness from the hidden world, the “sea,” into the revealed world, the “dry land,” so that the light that encompasses all worlds rests in the soul of one who prays. Moshe’s soul belonged to the hidden world, and so he was “heavy of mouth.” The Kohen’s blessing draws down; the Levites’ song rises toward G-d beyond all worlds, stirring the heart without ideas, as Pesukei deZimra should. G-d is “exalted” above “exalted”: His Essence is beyond even the encompassing light. Speech, the “horse,” carries intellect and soul beyond their own reach, and at the sea the letters, the source of the revealed world, were “raised” into the hidden. The Egyptians sought that level and fell; the Jewish people, raised through Torah and mitzvos, walked through the sea on dry land.

Outline
	1An “Egypt” in every personWhy the people were led to the sea, and how “Egypt shall know” could apply when every Egyptian drowned: there is an “Egypt” in every person and at every time, to be left anew in every generation.¶1
	2Fire from Above and “Blessed are You”The splitting of the sea must be remembered too. The world stands on the service: the offerings, consumed by fire from Above, and prayer in their place. Every blessing, “Blessed are You … from the world unto the world,” draws G-dliness from the hidden to the revealed, into the soul of the one who prays.¶2–4
	3Sea and dry landSea creatures are hidden and live only within the sea; land creatures stand out on their own. So too souls: some are of the revealed world, with distinct levels, and some, like Moshe, drawn from the water, are nullified in the hidden world, which is why he was heavy of mouth. The blessing draws this hidden level into the open.¶5–7
	4The song of the LevitesThe Kohen’s blessing draws down; the Levites’ service rises from below to G-d beyond all worlds. Their melody stirs the soul without ideas and must reach the heart’s inner point, and Pesukei deZimra are meant to do the same.¶8–10
	5Exalted above exalted“Exalted” is the light that encompasses all worlds; “exalted over exalted” is G-d’s Essence, beyond all thought and beyond even His holiness.¶11
	6The letters are horsesSpeech submits to the intellect as a horse to its rider, yet it carries the intellect higher than it could go alone. In prayer, speech surrounds the soul with a light that binds it to G-d.¶12–13
	7Not in the strength of the horseThe letters are G-d’s gevuros, the contractions through which finite worlds come into being. Created delight, yesh, acquires its world within His one thought; His desire shines not in the letters alone but in those who fear Him, whose love seeks His kindness for the worlds.¶14–17
	8Raised into the seaBefore G-d hidden and revealed are equal, so the letters were raised into the sea and the sea became dry land. The idolaters sought this level and fell; the Jewish people, raised through Torah and mitzvos, walked through it on dry land.¶18–19


Key concepts
	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The realm where everything is nullified within its source, like creatures covered by the sea, and the realm where things appear separate and distinct, like creatures on dry land.

	Blessed (baruch)ברוך
	Read as drawing down: bringing G-dliness from concealment into revelation, so that G-d is addressed as “You.”

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds, before which all is as nothing. In this maamar it is the hidden world and the level of “exalted.”

	Nullification of existenceביטול במציאות
	Having no sense of a separate existence at all. It was Moshe’s level, which is why speech and revelation were withheld from him.

	Melody (niggun)ניגון
	Song that moves the soul through its movements, not through ideas. It was the service of the Levites, which rises from below upward.

	The letters as horsesאותיות — סוסים
	The letters of speech submit to the intellect as a horse to its rider, yet can carry it beyond its own reach. They are G-d’s gevuros, the contractions through which the worlds come into being.

	Yesh (“something”)יש
	Every delight a limited created being can receive, even the spiritual delight of the higher Gan Eden.

	Exalted over exaltedגאה על גאה
	G-d’s very Essence, above even the light that encompasses all worlds, beyond all thought; even His holiness does not compare to Him.


Section 1 · ¶1
An “Egypt” in every person
1אז ישיר1 משה2 ובני ישראל את השירה הזאת לה׳ ויאמרו לאמר אשירה לה׳ כי גאה גאה סוס ורוכבו רמה בים.
“Then Moshe and the Children of Israel sang this song to G-d, and they spoke, saying: ‘I will sing to G-d, for He is exalted, exalted; the horse and its rider He cast into the sea.’”
The maamar opens with the first verse of the Song at the Sea, which Moshe and the Jewish people sang after the Sea of Reeds split and the Egyptian army drowned. Two of its phrases, “He is exalted, exalted” and “the horse and its rider He cast into the sea,” are explained later in the maamar.


הנה להבין ענין קי״ס [קריעת ים סוף]. וגם הלא לפי דרך בנ״י [בני ישראל] ממצרים לא״י [לארץ ישראל] לא היה להם דרך על הים אלא שצוה ה׳ וישובו ויחנו3 כו׳
Now, [we need] to understand the matter of the splitting of the Sea of Reeds. And also: surely, by the route of the Children of Israel from Egypt to the Land of Israel, they had no route by way of the sea; it was only that G-d commanded, “that they turn back and encamp,” etc.
Before explaining the song, the Alter Rebbe asks why the splitting of the sea happened at all. The road from Egypt to the Land of Israel did not pass by the sea; the people came there only because G-d told them to turn back and encamp beside it.


(וגם לא עברו את הים מעבר לעבר אלא באותו צד שירדו באותו צד עצמו עלו).45 הטעם כתיב וידעו מצרים6 כי אני ה׳.
(And also, they did not cross the sea from one side to the other; rather, on the very side where they went down, on that same side they came up.) As for the reason, it is written, “And Egypt shall know that I am G-d.”
The parenthesis follows Tosafos on Arachin 15a (as the Kehot note shows): the people did not cross from one shore to the other but came up on the same side they went in, so the crossing did not even bring them closer to their goal. The Torah’s own reason for the whole event is “Egypt shall know that I am G-d.”


וצריך להבין דהא כתיב ויכסו מים צריהם אחד מהם לא נותר.7 אלא הענין כי הנה יש מצרים בכל אדם ובכל זמן.
But this needs to be understood, for it is written, “The waters covered their foes; not one of them was left.” Rather, the explanation is that there is an “Egypt” in every person and at every time.
This raises a difficulty: every Egyptian who pursued them drowned, so who was left to “know”? The answer is that “Egypt” is not only a nation of the past but something present in every person and at every time.


ולכן אמרו בכל דור ודור8 חייב אדם לראות א״ע [את עצמו] כאלו הוא יצא ממצרים וכתיב למען תזכור את יום צאתך9 מארץ מצרים כל ימי חייך.
That is why [our Sages] said, “In every generation a person is obliged to see himself as though he himself had come out of Egypt,” and it is written, “So that you remember the day you came out of the land of Egypt all the days of your life.”
That is why the Mishnah (Pesachim 116b) obliges a person in every generation to see himself as though he himself had left Egypt, and why the Torah commands remembering the Exodus all the days of one’s life. Since there is an “Egypt” within each person, the words “Egypt shall know” still apply.




Section 2 · ¶2–4
Fire from Above and “Blessed are You”
2ואיתא בתוספתא10 שצריך לזכור ג״כ קריעת ים סוף11 והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד.12
And it is found in the Tosefta that one must also remember the splitting of the Sea of Reeds. The explanation is that our Sages, of blessed memory, said, “The world stands on three things:
The Tosefta (Berachos 2:1) records the view that in the blessing after the Shema one must mention not only the Exodus but also the splitting of the Sea of Reeds. To explain why, the Alter Rebbe turns to the Mishnah’s teaching that the world stands on three things.


על התורה ועל העבודה ועל גמ״ח [גמילות חסדים].13 עבודה הן הן הקרבנות שהיה אש שלמעלה יורד ע״ג [על גבי] המזבח ארי׳ [אריה] דאכיל קורבנין.1415
on the Torah, on the service (avodah), and on acts of kindness (gemilus chasadim).” “The service” is none other than the offerings, for the fire from Above would come down upon the altar, “a lion consuming the offerings.”
The three pillars are Torah, avodah (“service”) and acts of kindness. In the Temple, avodah meant the offerings, which were consumed by a fire that came down from Above; the Zohar describes it as the image of a lion consuming the offerings on the altar.




3ומשחרב בהמ״ק [בית המקדש] תקנו תפלה כנגד הקרבנות16 דהיינו למסור נפשו הבהמית שתוכלל באש של מעלה בחי׳ אהבה רבה הבאה מלמעלה ואתערותא דלעילא כו׳.
And since the Holy Temple was destroyed, [the Sages] instituted prayer corresponding to the offerings: that is, to give over one’s animal soul so that it be absorbed into the fire from Above, the level of “great love” (ahavah rabbah), which comes from Above, and an arousal from above, etc.
After the Temple was destroyed, the Sages instituted prayer to correspond to the offerings. Its inner work is the same: a person gives over his animal soul, the source of his natural drives, so that it is absorbed into the “fire from Above,” which is ahavah rabbah, a great love for G-d that comes from Above, an arousal that begins on G-d’s side.


ולהבין כיצד הוא מרומז בתפלה17 איך שיורד בחינת אש שלמעלה. אך הענין זהו אשר תקנו בש״ע [בשמונה עשרה] לומר כל הברכות ברוך אתה כו׳.
Now, to understand how it is alluded to in prayer that the level of the fire from Above comes down: the explanation is this, that [the Sages] instituted in the Shemoneh Esreh that all the blessings be said [with the words] “Blessed are You,” etc.
The Alter Rebbe asks where prayer alludes to this descent of fire from Above. His answer is the formula the Sages placed in every blessing of the Shemoneh Esreh: “Blessed are You.”




4והוא ע״ד מ״ש ברוך ה׳ אלהי ישראל מן העולם ועד העולם. פי׳ מעלמא דאתכסייא לעלמא דאתגלייא דהיינו מבחי׳ סוכ״ע לממכ״ע [לממלא כל עלמין] כי הוי״ה הוא האלהים וכשמקשר נפשו הבהמית לה׳ אחד
It is in the manner of what is written, “Blessed is G-d, the G-d of Israel, from the world unto the world”: that is, from the hidden world (alma d’iskasya) to the revealed world (alma d’isgalya), meaning from the level of the light that encompasses all worlds (sovev kol almin) to the light that fills all worlds (memalei kol almin), for Havayah is Elokim. And when one binds one’s animal soul to the One G-d,
The blessing formula follows the verse “Blessed is G-d, the G-d of Israel, from the world unto the world,” read here as a movement from the hidden world to the revealed world: from the light that encompasses all worlds, beyond them, to the light that fills all worlds from within. “Havayah is Elokim” means that the Name of G-d that transcends the worlds and the Name that is concealed within them are one, so the higher light can be drawn into the lower. The paragraph then turns to the person who binds his animal soul to the One G-d.


אזי גם בחי׳ אש שלמעלה מבחי׳ סוכ״ע שורה ומתגלה בנפשו. וזהו ברוך לשון המשכה מההעלם אל הגילוי להיות בבחי׳ אתה לנוכח:1819
then the level of the fire from Above, from the level of the light that encompasses all worlds, also rests and is revealed in one’s soul. And this is [the meaning of] “Blessed” (baruch): it is a term for drawing down from concealment into revelation, so that it be at the level of “You,” in direct address.
When a person does this in prayer, the fire from Above, from the transcendent level, rests on his own soul and is revealed in it. That is the meaning of baruch, “blessed”: drawing down from concealment into revelation, until G-d is addressed as “You,” present and revealed.




Section 3 · ¶5–7
Sea and dry land
5וביאור הענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל מה שיש ביבשה20 יש בים. ים הוא בחי׳ עלמא דאתכסיא ויבשה הוא בחי׳ עלמא דאתגלייא.
The explanation of the matter: our Sages, of blessed memory, said, “Whatever there is on dry land, there is in the sea.” “Sea” is the level of the hidden world (alma d’iskasya), and “dry land” is the level of the revealed world (alma d’isgalya).
The Gemara (Chullin 127a) says that whatever exists on dry land has its counterpart in the sea. The Alter Rebbe applies this to the two realms: “sea” is the hidden world and “dry land” is the revealed world, so the same things exist in both, hidden in one and revealed in the other.


והנה ההפרש שבין יבשה לים21 בגשמיות הוא שהברואים שבים אינם נראים לחוץ כי הים מכסה עליהם
Now, the difference between dry land and sea in physical terms is that the creatures in the sea are not visible on the outside, for the sea covers them;
The first physical difference: sea creatures cannot be seen, because the water covers them.


וגם חיותם וקיומם הוא בתוך הים22 דוקא וא״א להם לחיות ביבשה שמיד מתים משא״כ ברואים שביבשה הנה הארץ תוציא צמחה23 ועושה פרי למעלה.24
and also, their life-force and existence are specifically within the sea, and they cannot live on dry land, for they die at once. That is not so with the creatures on dry land: “the earth brings forth its growth” and produces fruit above [the ground].
The second: sea creatures live only within the sea and die at once on dry land. On land, by contrast, the earth sends up plants that bear their fruit above it, apart from the soil.




6והגם שיניקותם ממנה הם נראים כאלו הן יש ודבר בפ״ע [בפני עצמו] ומכ״ש [ומכל שכן] שאר הברואים אשר בהם נפש חיה למינה25. ועד״ז יובן ההפרש ברוחניות למעלה ההפרש בין עלמא דאתכסיא לעלמא דאתגלייא.
And although they draw their nourishment from it, they appear as though they were an existence (yesh), a thing unto themselves; and all the more so the other creatures, which have “a living soul after its kind.” In the same way one can understand the difference above, in the spiritual realm: the difference between the hidden world and the revealed world.
Plants and creatures on land draw their life from the earth, yet they look like independent things, and animals, which have “a living soul,” even more so. The same distinction holds in the spiritual realm, between the hidden world and the revealed world.


כי הנה מבשרי אחזה26 שיש בנשמה שכל ומדות והשכל נחלק לג׳ והמדות לז׳ ויש עליהם ג׳ לבושים מחדו״מ [מחשבה דבור ומעשה]
For “from my flesh I behold” that the soul has intellect and emotive attributes (middos): the intellect divides into three and the emotive attributes into seven, and over them are three garments, thought, speech and action.
Job’s words “from my flesh I behold” are used here to learn about the spiritual worlds from the structure of the human soul. The soul has intellect, divided into three faculties, and seven emotive attributes, and these are clothed in three garments: thought, speech and action.


וגם הם מתחלקים לפרטים רבים ובכללן הם ה׳ בחינות שכל ומדות ומחדו״מ [ומחשבה דבור ומעשה] כנגד נרנח״י [נפש רוח נשמה חיה יחידה] וכמה מיני מדרגות גבוה מעל גבוה
These too divide into many particulars, and taken together they are five levels, intellect, emotive attributes, and thought, speech and action, corresponding to Nefesh, Ruach, Neshamah, Chayah and Yechidah. And [there are] many kinds of rungs, “one higher than the high,”
Taken together these make five levels, intellect, emotions, thought, speech and action, corresponding to the five levels of the soul: Nefesh, Ruach, Neshamah, Chayah and Yechidah. Within them there are many further gradations, one above another, in the words of Koheles.


וגבוהים עליהם27 כולם הם בבחי׳ נרנח״י [נפש רוח נשמה חיה יחידה] כל אחד יש לו בחי׳ בפני עצמו מה שאין בחבירו יש מי שעובד בבחי׳ ומדרגת כלות הנפש כו׳
“and higher ones above them”: all of them are within the levels of Nefesh, Ruach, Neshamah, Chayah and Yechidah. Each one has a level of its own that the other does not have: there is one who serves [G-d] at the level and rung of the soul’s expiry (kelos hanefesh), etc.
All these gradations remain within the five levels of the soul, yet each soul has a quality that is its own. Some, for example, serve G-d with kelos hanefesh, a longing so intense that the soul seems to “expire” in its yearning for G-d.


וכן הנשמה בפ״ע [בפני עצמו] בג״ע [בגן עדן] יש כמה בחי׳ ומדרגות שונות. אך יש מהן בבחי׳ עלמא דאתגליא שנראים המדרגות מופרדים בגילוי.
So too, the soul on its own in Gan Eden has many different levels and rungs. But some of them are at the level of the revealed world, where the rungs appear openly as separate from one another.
Souls in Gan Eden also differ in their levels. Some of them belong to the revealed world: their levels are visibly distinct, each standing out as itself, like the creatures of dry land.




7ויש מהם שהם עלמא דאתכסייא שהם בטלים במציאות במקורם שהוא בחי׳ סוכ״ע דכולא קמיה כלא חשיב ומבחי׳ זו היתה מדרגת משה רבינו ע״ה [עליו השלום]
And some of them are [of] the hidden world: they are nullified in their very existence within their source, which is the level of the light that encompasses all worlds (sovev kol almin), where “all before Him is considered as nothing.” From this level was the rung of Moshe our teacher, peace be upon him,
Other souls belong to the hidden world: within their source, the light that encompasses all worlds, before which everything is as nothing, they have no sense of a separate existence at all. Moshe’s soul was of this kind.


שנאמר עליו כי מן המים משיתהו28 מבחי׳ ים עלמא דאתכסייא ולכן היה כבד פה2930 שבחי׳ דבור והתגלות נמנע ממנו לפי שהיה לו יתרון ומעלה בבחי׳ ומדרגת בטול במציאות במאד כמ״ש ונחנו מה31 כו׳.
as it is said of him, “for from the water I drew him out”: from the level of “sea,” the hidden world. Therefore he was “heavy of mouth”: the level of speech and revelation was withheld from him, because he had an advantage and superiority in the level and rung of utter self-nullification (bittul) of [his very] existence, as it is written, “And what are we?” etc.
Moshe was “drawn out of the water,” from the “sea” that stands for the hidden world. That is why he was “heavy of mouth”: speech, which is revelation, was withheld from him because his self-nullification was so complete, as his words “and what are we?” show.


וזהו ענין הברכה ברוך אתה כו׳ מן העולם ועד העולם שיהיה בחי׳ עלמא דאתכסייא ובחי׳ סוכ״ע שהוא בחי׳ בטול דכולא קמיה כלא חשיב נמשך בגלוי גם בעלמא דאתגלייא וראו כל בשר כו׳:
And this is the meaning of the blessing “Blessed are You,” etc., “from the world unto the world”: that the level of the hidden world and the level of the light that encompasses all worlds, which is the level of the nullification in which “all before Him is considered as nothing,” be drawn down openly into the revealed world as well, “and all flesh shall see,” etc.
Now the blessing formula can be understood: “Blessed are You … from the world unto the world” asks that the hidden world, the level of the light that encompasses all worlds, where all is nullified before G-d, be drawn openly into the revealed world as well. Then, in the prophet’s words, “all flesh shall see.”




Section 4 · ¶8–10
The song of the Levites
8אך כל בחי׳ ברכה והמשכה מלמעלה למטה זו היא בחי׳ ומדרגת עבודת הכהן. אבל עבודת הלוים מדה אחרת היתה בם היא ממטה למעלה
However, every [form of] blessing and drawing down from above to below is the level and rung of the service of the Kohen. But as for the service of the Levites, a different quality was in them: it is from below to above,
Drawing down from above to below, which is what a blessing does, is the service of the Kohen, who blesses the people. The Levites served in the opposite direction, from below upward.


דכתיב ועבד הלוי הוא32 שבחי׳ עבודתו היא בבחינה עלמא דאתכסייא שלא יהיה בחי׳ ומדרגת עלמא דאתגלייא נראה לבחי׳ ומדרגה כלל ולא יהיה תופס מקום כלל
as it is written, “And the Levite, he (hu) shall serve”: the level of his service is in the level of the hidden world, so that the level and rung of the revealed world should not be seen as a level and rung at all, and should take up no room at all,
The verse “And the Levite, he (hu) shall serve” is read as placing their service in the hidden world: hu is taken as “He,” G-d spoken of in the third person, as hidden, unlike the “You” of a blessing, which addresses Him as revealed. In the hidden world, the revealed world does not count as a level at all and takes up no room.


כמ״ש אתה הוא33 הוי׳ לבדך וגו׳ שאינו בגדר עלמין כלל לא בגדר ממלא ולא בגדר סובב ולזה היתה עבודתם בשירה וזמרה בנגון.
as it is written, “You are He, G-d, alone,” etc.: He is not within the category of worlds at all, neither in the category of “filling” (memalei) nor in the category of “encompassing” (sovev). For this reason their service was with song and hymn, with melody (niggun).
This is the level of “You are He, G-d, alone”: G-d as He is beyond any relation to worlds, beyond both the light that fills them and the light that encompasses them. That is why the Levites served through song and melody.


כי ענין הנגון הוא שאין בו רק התפעלות הנפש34 מפני גילוי התנועות ולא מפני שיש בתנועות ההם מצד עצמם שום שכל והתחדשות אלא מפני גילוי התנועה מתעורר גילוי הלב.
For the nature of melody is that there is nothing in it but the soul’s being stirred, because of the expression of the movements [of the tune], not because there is, in those movements in themselves, any intellect or novelty; rather, through the expression of the movement, the expression of the heart is aroused.
A melody holds no ideas and no new information; it moves the soul only through its movements, the rise and fall of the tune. The outward expression of the tune awakens and brings out what is in the heart.




9ולכן אפילו בנגון ישן יש התעוררות והתפעלות מפני גילוי התנועה שבה כך הוא ענין עבודת35 הלוי בשירה להיות בחי׳ התפעלות הנפש מצד עצמה ולא מצד השגה להוליד מבינתו כו׳
Therefore, even with an old melody there is arousal and stirring, because of the expression of the movement in it. Such is the service of the Levite in song: to be the level of the soul’s being stirred of itself, and not through comprehension, giving birth [to feeling] from one’s understanding, etc.,
Because a melody works through its movements and not through ideas, even an old, familiar tune still stirs the heart. So too the Levite’s song is meant to stir the soul from within itself, not as feeling born of understanding, as when contemplation gives rise to emotion.


מאחר שעבודתו בבחי׳ הוא בחי׳ אתה הוא36 ה׳ לבדך וגו׳ דלית מחשבה תפיסא ביה כלל
since his service is in the level of “He” (Hu), the level of “You are He, G-d, alone,” etc., Whom no thought can grasp at all,
His service is at the level of “He” (hu), as in “And the Levite, he shall serve”: the hidden level of “You are He, G-d, alone,” which no thought can grasp at all. Since understanding cannot reach there, the service cannot come through comprehension.


אלא התפעלות רעותא דלבא שיהיה נוגע עד הנפש נקודת הלב ולא להיות בחי׳ מקיף לבד.
rather, [it is] the stirring of the heart’s desire (re’usa d’liba), so that it touch the soul, the point of the heart, and not be merely at the level of something that encompasses (makif).
What remains is the heart’s inner yearning (re’usa d’liba), which must reach the very point of the heart and the soul. It must not stay a makif, something that only surrounds a person from outside without entering him.




10ועד״ז נתקן פסוקי דזמרה קודם ק״ש [קריאת שמע] ולכן קוראין אותן פסוד״ז [פסוקי דזמרה] שהם כעין בחי׳ נגון שהוא רק הרחבת הדבור
In the same way, Pesukei deZimra were instituted before the reading of the Shema, and that is why they are called Pesukei deZimra (“verses of song”): for they are something like the level of melody, which is only an expansion of speech
Pesukei deZimra, the psalms and verses of praise said in the morning prayer before the Shema, follow the pattern of the Levites’ song. Their name means “verses of song,” because they are like a melody: speech drawn out and expanded.


וביאור הענין בתוספת ביאור לפרש הדבר היטיב להלהיב לבו ונפשו שיתפעל מזה משא״כ כשאומר הפסוקים ואינו נוגע לנקודת לבבו אין זה בחי׳ זמרה ונגון ואין זו עבודה תמה.
and an explanation of the matter with added explanation, to set out the matter well, so as to set one’s heart and soul aflame, that one be stirred by it. But when one says the verses and it does not touch the point of one’s heart, that is not the level of song and melody, and that is not complete service.
As a melody draws out the words, these verses elaborate and explain, so that the subject becomes clear and sets the heart aflame. Saying them without letting them touch the heart’s inner point is neither song nor complete service.




Section 5 · ¶11
Exalted above exalted
11וזהו אשירה לה׳ כי גאה גאה.37 פי׳ שבחי׳ אשירה הוא מפני כי גאה למעלה מגאה וגאה הוא38 בחינת סובב כל עלמין דכולא קמיה כלא חשיב.
And this is [the meaning of] “I will sing to G-d, for He is exalted, exalted.” That is: the level of “I will sing” is because He is “exalted” above “exalted.” And “exalted” is the level of the light that encompasses all worlds (sovev kol almin), where “all before Him is considered as nothing.”
Now the opening verse can be explained: “I will sing” because G-d is “exalted” above “exalted.” “Exalted” alone is the level of the light that encompasses all worlds, before which everything is as nothing.


וגאה על גאה הוא יתברך בעצמו ובכבודו אין סוף ברוך הוא ממש דלית מחשבה תפיסא ביה כלל בחינת אתה הוא39 ה׳ לבדך וגו׳ לא נערוך אליו קדושתו.
And “exalted” over “exalted” is He, may He be blessed, in His very Self and glory: the Infinite One (Ein Sof), blessed be He, Himself, Whom no thought can grasp at all, the level of “You are He, G-d, alone,” etc. “We cannot compare His holiness to Him.”
“Exalted over exalted” is G-d’s very Essence, the Infinite One Himself, beyond the reach of all thought, the level of “You are He, G-d, alone.” The closing words come from the hymn Yigdal, “We cannot compare His holiness to Him”: even His holiness falls short of Him.


פי׳ שאפילו קדושתו שהוא קדוש ומובדל כו׳ לא נערוך אליו לפי שאינו בגדר עלמין כלל:
That is: even His holiness, that He is holy and set apart, etc., we cannot compare to Him, because He is not within the category of worlds at all.
Holiness means being separate and set apart from the worlds, yet even this is defined in relation to worlds. G-d’s Essence is not in the category of worlds at all, so even “holy and separate” does not describe Him.




Section 6 · ¶12–13
The letters are horses
12ולכן סוס ורוכבו רמה בים.40 כי הנה כתיב כי תרכב על סוסיך41 מרכבותיך ישועה. וביאור הדבר דהנה האותיות נקראים סוסים42 כמו שסוס בטל לגבי רוכבו והרוכב מנהיגו.
Therefore, “the horse and its rider He cast into the sea.” For it is written, “When You ride upon Your horses, Your chariots are salvation.” The explanation of this: the letters are called “horses,” for just as a horse is nullified (batel) before its rider, and the rider directs it,
This leads to “the horse and its rider He cast into the sea.” Habakkuk’s verse about G-d riding on His horses introduces the image, and the Alter Rebbe explains that the letters of speech are called “horses”: a horse submits to its rider, who steers it.


כך הנה אותיות דבורו הם בטלים לגבי השכל והשכל מנהיגו לכל אשר יחפוץ יטנו43 אך מ״מ יש יתרון מעלה בסוס שיכול להוליך את הרוכב למקום שאין הרוכב יכול לילך שם.
so the letters of one’s speech are nullified before the intellect, and the intellect directs it: “wherever it wishes, it turns it.” Yet nevertheless the horse has a superior advantage: it can carry the rider to a place where the rider cannot go.
In the same way, the letters of speech submit to the intellect, which steers them wherever it wishes. Yet a horse can also carry its rider to places he could never reach on his own.




13וכך יש יתרון ומעלה באותיות הדבור שיכולים להגביה את השכל למדרגה מאד נעלה מה שאין ביכולת השכל להשיג מצד עצם השכלתו כמו שנראה בחוש שע״י הדבור יתוסף השפעת שכל בשכלו.
So too, the letters of speech have an advantage and superiority: they can lift the intellect to a very exalted level, which the intellect cannot attain by its own reasoning, as one sees from experience that through speech an added flow of insight comes into one’s intellect.
As a horse carries its rider farther, the letters of speech can lift the intellect to heights it could not reach by thinking alone. Experience shows this: putting an idea into words brings new insight.


וכך הוא הענין בנפש האדם המדברת בתפלה הגם שהדבור הוא רק מלבושי הנפש ואין לו ערך כלל לגבי מהות הנפש עצמה שהאר׳ [שהארה] ממנה בלבד היא מתפשטת להיות שכל ומדות כו׳
And so it is with the soul of a person who speaks in prayer: although speech is merely [one of] the garments of the soul and bears no comparison at all to the essence of the soul itself, only a glimmer of which spreads forth to become intellect and emotive attributes (middos), etc.,
The same holds in prayer. Speech is only an outer garment of the soul and bears no comparison to its essence, of which only a glimmer becomes intellect and emotions.


מ״מ מבחי׳ הדיבור נעשה אור מקיף להנשמה שמקיפה מראשה ועד רגלה להיות צרורה בצרור החיים את44 ה׳ ממש וכו׳ כמ״ש בלק״א [בלקוטי אמרים]45 מה שלא היה כח בנשמה מצד עצמה.
nevertheless, from the level of speech an encompassing light (or makif) is made for the soul, which encompasses it from its head to its foot, so that it be “bound up in the bond of life with G-d” Himself, etc., as is written in Likkutei Amarim: something the soul had no power [to reach] on its own.
Even so, the words of prayer create an encompassing light (or makif) around the whole soul, from head to foot, binding it “in the bond of life with G-d,” as Likkutei Amarim (Tanya) explains. The soul could not achieve this by its own power.




Section 7 · ¶14–17
Not in the strength of the horse
14והנה כתיב לא בגבורת הסוס יחפץ46 ולא בשוקי האיש ירצה רוצה ה׳ את יראיו47 כו׳
Now, it is written, “Not in the strength of the horse does He desire, nor in the legs of a man does He take pleasure; G-d takes pleasure in those who fear Him,” etc.
A new verse enters the discussion: G-d does not desire the strength of the horse or the legs of a man, but takes pleasure in those who fear Him. The next paragraphs read it in light of the letters as “horses.”


כי בחי׳ אותיות שהם בחי׳ סוסים הם בחי׳ גבורות וכענין וגבורתך ידברו. וגבורותיך יגידו.48 להודיע לבני האדם גבורותיו.4950
For the letters, which are the level of “horses,” are the level of gevuros (powers of might), as in “and they shall speak of Your might,” “and they shall declare Your mighty acts,” “to make known to the sons of man His mighty acts”:
The letters, the “horses,” are gevuros, powers of might and restraint. The verses of Psalm 145 join speech with G-d’s mighty acts: “they shall speak of Your might.”


שהם בחי׳ צמצומים ומסכים הרבים מינים ממינים שונים כדי להתהוות עולמות עליונים ותחתונים שבאמת הן הם גבורותיו כו׳
they are the level of the many contractions (tzimtzumim) and screens, of kinds upon different kinds, so that higher and lower worlds may come into being; for in truth these are “His mighty acts,” etc.,
These gevuros are the many contractions and “screens,” of many kinds, that limit and filter G-d’s light so that higher and lower worlds can come into being. In truth they are His “mighty acts.”


דכולא קמיה כלא חשיב והוא צופה ומביט עד סוף כל הדורות51 וקורא הדורות מראש52 ובמחשבה אחת ברא את העולם53 כו׳ כמ״ש במ״א:
for “all before Him is considered as nothing,” and He “sees and looks to the end of all generations,” and “calls the generations from the beginning,” and with one thought He created the world, etc., as is explained elsewhere.
They are mighty acts because before G-d everything is as nothing: He sees all generations to their end, calls them from the beginning, and created the world with a single thought, so bringing out many separate worlds requires great contraction. The words “sees and looks to the end of all generations” come from the Zichronos blessing of the Rosh Hashanah prayers, as the Kehot note shows.




15וזהו יש קונה עולמו בשעה אחת.54 פי׳ שכל בחי׳ תענוגי הנבראים מה שיכול להיות נמשך לנברא בעל גבול להיות מקבל תענוג מזה ואפילו תענוג רוחני וג״ע [וגן עדן] העליון נק׳ בחי׳ יש. וכמ״ש להנחיל אוהבי יש.55
And this is [the meaning of] “There is (yesh) one who acquires his world in a single hour.” That is: all the delights of created beings, whatever can be drawn down to a created being that has limits, so that it receives delight from it, even spiritual delight and the higher Gan Eden, are called the level of yesh (“something”). As it is written, “to bequeath yesh to those who love Me.”
The Gemara’s saying “There is one who acquires his world in a single hour” is read with yesh, “there is,” as a noun, “something.” Every delight a limited creature can receive, even spiritual delight and the pleasure of the higher Gan Eden, is called yesh, as in the verse “to bequeath yesh to those who love Me.”




16והנה בחי׳ יש זה קונה עולמו כשנכלל בבחי׳ שעה אחת שהוא בחי׳ מחשבה אחת שבה כו׳ ברא את העולם.
Now, this level of yesh “acquires its world” when it is included in the level of “one hour,” which is the level of the “one thought” with which, etc., He created the world.
This yesh, all created delight, “acquires its world” when it is included in “one hour,” which stands for the single thought with which G-d created the world. In other words, the yesh, the “something” a created being receives, gains its world when it is absorbed into that one thought, its source, rather than standing apart as a thing of its own.


וזהו לא בגבורת הסוס יחפץ.56 פי׳ שאינו מאיר חפץ ה׳ בגבורות וצמצומים בחי׳ האותיות לבדם כי האומר אין לי אלא תורה57 כו׳.
And this is [the meaning of] “Not in the strength of the horse does He desire”: G-d’s desire does not shine in the gevuros and contractions, the level of the letters, by themselves, for “one who says, ‘I have nothing but Torah,’” etc.
Now “He does not desire the strength of the horse” can be explained: G-d’s desire does not shine in the letters and contractions by themselves. The Gemara’s teaching that one who says “I have nothing but Torah” does not even have Torah is cited to the same effect.


וכן לא בשוקי האיש המחזיקים בחי׳ הסוסים דהיינו הדעת והמחשבה הצריך לדבור ומעשה בלבד בזה אין חפץ ורצון ה׳ מאיר כ״כ [כל כך].
Likewise, “nor in the legs of a man,” which grip the “horses”: that is, the knowledge (daas) and thought that are needed only for speech and action. In this, G-d’s desire and will do not shine so much.
Nor does He take pleasure in “the legs of a man,” the legs that hold the horse: the knowledge and thought used only to produce speech and action. G-d’s will does not shine much in them either.


אלא רוצה ה׳ שמאיר חפצו ורצונו בפנימיותו את יראיו דהיינו מי שהוא בבחי׳ בטול כמו שאמר משרע״ה [משה רבינו עליו השלום] ונחנו מה58 והוא מצד התפעלות הנפש מפני עצמותו ומהותו ית׳:
Rather, “G-d takes pleasure,” His desire and will shining in their inner dimension (pnimiyus), “in those who fear Him”: that is, one who is in a state of self-nullification (bittul), as Moshe our teacher, peace be upon him, said, “And what are we?” And this comes from the soul’s being stirred before His very Essence and Being, may He be blessed.
Rather, G-d’s desire shines in its innermost dimension in “those who fear Him,” those who are nullified before Him, like Moshe, who said “and what are we?” Their self-nullification comes from the soul’s being moved by G-d’s very Essence.




17וזהו המיחלים לחסדו.59 פי׳ שאין להם בחי׳ אהבה מצד עצמם להיות תשוקתם לדבקה בו ית׳ לרוות צמאונם בלבד
And this is [the meaning of] “those who hope for His kindness.” That is: they do not have love on their own account, such that their yearning to cleave to Him, may He be blessed, would be only to quench their thirst;
The verse continues: “those who hope for His kindness.” Their love is not for their own sake: they do not long to cleave to G-d only to quench their own thirst for Him.


אלא להיות המשכת חסדו חסד עולם מעולם ועד עולם ומיחלים כאשר ירד ויומשך מלמעל׳ [מלמעלה] ולא שהדבר נוגע לעצמם.
rather, [they long] that His kindness be drawn down, an everlasting kindness, from world unto world, and they hope for it to descend and be drawn down from Above, and not because the matter concerns themselves.
Their wish is that His everlasting kindness be drawn down from world to world, and they hope for it to come down from Above. Their concern is not for themselves at all.




Section 8 · ¶18–19
Raised into the sea
18וזהו סוס ורוכבו רמה בים.60 פי׳ שבחי׳ האותיות דומ״ח [דבור ומחשבה] מקור דעלמא דאתגליא שהן הן בחי׳ צמצומים וגבורותיו רמה והגביה61 עד בחי׳ ים הוא עלמא דאתכסייא
And this is [the meaning of] “the horse and its rider He cast (ramah) into the sea.” That is: the level of the letters of speech and thought, the source of the revealed world, which are none other than the level of the contractions and His gevuros, He raised high (ramah) and lifted up to the level of “sea,” which is the hidden world.
Now “the horse and its rider ramah into the sea” is explained. Ramah usually means “cast,” but it is read here as “raised high”: the letters of speech and thought, the source of the revealed world, which are themselves G-d’s contractions and gevuros, were raised up to the level of “sea,” the hidden world.


והיינו מפני כי גאה גאה שאתה הוא62 ה׳ לבדך כולא קמיה כלא חשיב לפניו כחשיכה כאורה63 דעלמא דאתכסייא ועלמא דאתגלייא שוין.
This is because “He is exalted, exalted”: for “You are He, G-d, alone”; “all before Him is considered as nothing”; before Him “darkness and light are alike,” for the hidden world and the revealed world are equal.
This is possible because G-d is “exalted, exalted”: before His Essence, everything is as nothing. For Him darkness and light are alike, and so the hidden world and the revealed world are equal.




19ולכן הפך ים ליבשה וזהו בנהר יעברו ברגל שם נשמחה בו. פי׳ בעצמותו ומהותו כביכול אך מפני כי בבחי׳ זו גם האויב אמר ארדוף64 כו׳.
Therefore “He turned the sea into dry land,” and this is [the meaning of] “they passed through the river on foot; there we rejoiced in Him”: that is, in His very Essence and Being, as it were. But because at this level even “the enemy said, ‘I will pursue,’” etc.:
Because hidden and revealed are alike before G-d, the sea, the hidden world, could be turned into dry land, the revealed world. “There we rejoiced in Him” means rejoicing in G-d’s very Essence, as it were. But at this level the enemy too said, “I will pursue,” as the next part explains.


פי׳ שגם עכו״ם [עובדי כוכבים ומזלות] רוצים להיות יניקתם ואחיזתם משם מאחר שלפניו ית׳ כחשיכה כאורה65 וסוס ורוכבו רמה בים66 ולזה אמר עיניו בגוים תצפינה והסוררים אל ירומו למו סלה6768 שאין לעכו״ם [לעובדי כוכבים ומזלות] התרוממות זו
that is, the idolaters too want to draw their nourishment and their hold from there, since before Him, may He be blessed, “darkness and light are alike,” and “the horse and its rider He raised high (ramah) into the sea.” For this reason it says, “His eyes keep watch on the nations; the rebellious shall not be raised up, Selah”: for the idolaters do not have this elevation;
The idolaters, too, wanted to draw their life and their hold from this level, where darkness and light are alike and even “the horse and its rider” are raised. To this the psalm answers, “the rebellious shall not be raised up”: the idolaters have no share in this elevation.


אלא ויכסו מים צריהם69 ואין להם אלא ירידה מבחי׳ זו עצמה כי רם על כל גוים70 ה׳ וזהו סיבת נפילתם.
rather, “the waters covered their foes,” and from this very level they have nothing but descent, for “G-d is high above all nations,” and this is the cause of their downfall.
Instead, “the waters covered their foes”: from this very level they have only descent, because G-d is “high above all nations.” This was the cause of their fall.


אבל ובני ישראל הלכו ביבשה בתוך הים כי המים להם חומה מימינם ומשמאלם71 פי׳ כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד72 על התורה ועל העבודה ועל גמ״ח [גמילות חסדים].73
But “the Children of Israel walked on dry land in the midst of the sea, for the waters were a wall for them on their right and on their left.” That is: our Sages, of blessed memory, said, “The world stands on three things: on the Torah, on the service (avodah), and on acts of kindness (gemilus chasadim).”
The Jewish people, by contrast, walked on dry land inside the sea, with walls of water on their right and left. The Alter Rebbe connects these walls with the three things on which, as the Sages say, the world stands: Torah, avodah and acts of kindness.


שהוא בחי׳ ימין ושמאל וישראל עלו במחשבה7475 ולכך אומרים אשר קדשנו במצותיו שע״י המצות הם מתעלים
This is the level of right and left. And “Israel arose in [G-d’s] thought”; therefore we say, “Who has sanctified us with His commandments,” for through the mitzvos they are elevated
Torah, service and kindness are the “right and left” that guarded the Jewish people in the sea. Israel “arose in G-d’s thought” before creation, and so in each blessing over a mitzvah we say “Who has sanctified us with His commandments,” for through the mitzvos they are raised.


בקודש העליון שמשם שרש נשמתם ורוח אייתי רוח76 ואמשיך רוח ולכך אצלם סוס ורוכבו רמה בים והלכו ביבשה משא״כ הסוררים אל ירומו כו׳ כנ״ל:
into the supernal holiness, from which is the root of their souls; and “spirit brings spirit and draws down spirit.” Therefore, for them, “the horse and its rider He raised high (ramah) into the sea,” and they “walked on dry land,” which is not so with “the rebellious,” who “shall not be raised up,” etc., as said above.
Through the mitzvos they rise into the supernal holiness in which their souls are rooted, for “spirit brings spirit and draws down spirit.” That is why for them “the horse and its rider” are raised into the sea and they walk on dry land, while “the rebellious” are not raised.



In one’s avodah
Prayer is today’s offering: one gives over the animal soul so that a love from Above can rest in it, and the words of prayer surround the soul with a light it could not reach on its own. Pesukei deZimra should be said like a melody, dwelling on the words until they set the heart aflame; said without touching the heart, they are not complete service. And one’s love for G-d should seek His kindness for the worlds, not only the quenching of one’s own thirst.
Questions for discussion
	Why does the Alter Rebbe answer “who was left to know?” by saying there is an “Egypt” in every person and at every time?
	How does the Kohen’s blessing, which draws down from above, differ from the Levite’s song, which rises from below? Which parts of our prayer are like each?
	Why can an old melody still stir us, and what does that teach about serving G-d beyond understanding?
	In what sense is speech both a “horse” that submits to the intellect and a way of carrying it higher than it could go alone?
	Why could the Egyptians not share in the elevation at the sea, while the Jewish people walked through it on dry land?

Sources and references
Notes
Paragraph 1
1אז ישיר
The note records that two other transcripts (hanachos) of this maamar are printed there: one by the Mitteler Rebbe and one by Rabbi Moshe, the Alter Rebbe’s son.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי והנחת הר״מ בן אדה״ז — בסה״מ תקס״ג ע׳ קנג. ראה בציונים לכ״ק אדמו״ר זי״ע. ביאור באוה״ת כרך ז ע׳ ב׳תרסז. ראה ד״ה זה בסה״מ תרכ״ו ע׳ סג ואילך. ובסה״מ תרל״ט ע׳ קנב ואילך.
2אז ישיר משה
The opening of the Song at the Sea, sung by Moshe and the Jewish people after the splitting of the sea. The whole maamar explains this verse, especially “He is exalted, exalted” and “the horse and its rider He cast into the sea.”
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
3וישובו ויחנו
G-d tells Moshe to have the people turn back and encamp by the sea, away from the route out of Egypt. The Alter Rebbe cites it to show that they came to the sea only by G-d’s command, which raises the question of its purpose.
Exodus 14:2שמות י״ד:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיָשֻׁבוּ וְיַחֲנוּ לִפְנֵי פִּי הַחִירֹת בֵּין מִגְדֹּל וּבֵין הַיָּם לִפְנֵי בַּעַל צְפֹן נִכְחוֹ תַחֲנוּ עַל־הַיָּם:
’Speak unto the children of Israel, that they turn back and encamp before Pi-hahiroth, between Migdol and the sea, before Baal-zephon, over against it shall ye encamp by the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4באותו צד שירדו . . עלו
The words here quote Arakhin 15a:12; the passage is shown below.
Arakhin 15a:12ערכין ט״ו א:י״ב
מִמַּאי? דִּלְמָא מִשּׁוּם דְּרַבִּי חֲנִינָא בַּר פָּפָּא, דְּאָמַר רַבִּי חֲנִינָא בַּר פָּפָּא: דָּבָר גָּדוֹל דִּבְּרוּ מְרַגְּלִים בְּאוֹתָהּ שָׁעָה, דִּכְתִיב: ״כִּי חָזָק הוּא מִמֶּנוּ״, אַל תִּיקְרֵי ״כִּי חָזָק הוּא מִמֶּנוּ״ אֶלָּא ״מִמֶּנּוּ״, כִּבְיָכוֹל, בַּעַל הַבַּיִת אֵין יָכוֹל לְהוֹצִיא כֵּלָיו מִשָּׁם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתוד״ה כשם (ערכין טו, א).
5וגם לא עברו את הים מעבר לעבר אלא באותו צד שירדו באותו צד עצמו עלו
Tosafos (beginning “Kesheim”) explains that the Jewish people did not cross the sea from side to side but went through it in a strip along its length and came out on one side, toward the desert. The Alter Rebbe adds this in parentheses to sharpen the question: the crossing did not even advance them on their way.
Tosafot on Arakhin 15aתוספות על ערכין ט״ו א
6וידעו מצרים
G-d declares that when He is glorified over Pharaoh, his chariots and his horsemen, “Egypt shall know that I am G-d.” The Alter Rebbe calls this the stated reason for the event at the sea.
Exodus 14:18שמות י״ד:י״ח
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בְּהִכָּבְדִי בְּפַרְעֹה בְּרִכְבּוֹ וּבְפָרָשָׁיו:
And the Egyptians shall know that I am the L-RD, when I have gotten Me honour upon Pharaoh, upon his chariots, and upon his horsemen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יח.
7ויכסו מים צריהם אחד מהם לא נותר
The psalm recalls that the waters covered the Egyptians and not one of them was left. This sharpens the question: no Egyptian remained to come to know G-d.
Psalms 106:11תהילים ק״ו:י״א
וַיְכַסּוּ־מַיִם צָרֵיהֶם אֶחָד מֵהֶם לֹא נוֹתָר:
And the waters covered their adversaries; There was not one of them left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, יא.
8בכל דור ודור
The Mishnah rules that in every generation a person must see himself as though he himself had come out of Egypt. The Alter Rebbe takes it as a sign that “Egypt” exists in every person and at every time.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
9למען תזכור את יום צאתך
The Torah commands remembering the day of the Exodus all the days of one’s life. Here it shows that leaving Egypt is a constant task, not only a past event.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
Paragraph 2
10ואיתא בתוספתא
The note refers the reader to the Alter Rebbe’s halachic code, Orach Chaim 66:12.
Kehot’s noteרפ״ב דברכות. ראה שו״ע רבינו הזקן סי׳ סו סעיף יב. בד״ה והחרים תשל״ד (מהנחה בלתי מוגה) מציין ”דזה מתאים עם מש״כ אדה״ז בשו״ע שלו [או״ח סי׳ ת״צ סי״ב] דגם בשביעי ושמיני ש״פ אומרים בקידוש ובתפלה זמן חרותינו, אע״פ שיצי״מ היתה כבר בימים הראשונים בכ״ז אומרים גם בימים האחרונים זמן חרותינו.
11שצריך לזכור ג״כ קריעת ים סוף
The Tosefta says that in the blessing after the Shema one must mention the Exodus, and records others who say one must also mention the plague of the firstborn and the splitting of the Sea of Reeds. The Alter Rebbe sets out to explain why the splitting of the sea, too, must be remembered.
Tosefta Berakhot 2:1תוספתא ברכות ב׳:א׳
הקורא את שמע צריך להזכיר יציאת מצרים באמת ויציב רבי אומר צריך להזכיר בה מלכות אחרים אומרים צריך להזכיר בה מכת בכורות וקריעת ים סוף.
Tosefta B'rachot (Public Domain)
12על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
13על ג׳ דברים העולם עומד. על התורה ועל העבודה ועל גמ״ח
The Mishnah teaches that the world stands on three things: Torah, the service (avodah) and acts of kindness. The Alter Rebbe identifies “the service” with the offerings, and then with prayer.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14ארי׳ דאכיל קורבנין
The Zohar says that in earlier times the image of a lion would come down from above and was seen crouching on the altar, consuming the offerings. The Kehot note gives this passage for the fire from Above that came down on the altar.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
15ארי׳ דאכיל קורבנין
Here the Zohar speaks of a lion of fire that came down to consume the offerings. The Kehot note gives it together with the other two passages.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
Paragraph 3
16תפלה כנגד הקרבנות
The Gemara records Rabbi Yehoshua ben Levi’s view that the prayers were instituted to correspond to the daily offerings. The Alter Rebbe draws from this that prayer, like an offering, brings fire from Above into a person.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב. ראה לקו״ש חי״א ע׳ 237.
17כיצד הוא מרומז בתפלה
According to the note, at this point the second version, the transcript of Rabbi Moshe, the Alter Rebbe’s son, explains the verse “The days of our years” here.
Kehot’s noteבסה״מ תקס״ג ע׳ קנד נוסחא שני׳ (הנחת הר״מ בן אדה״ז, מבאר כאן הפסוק ימי שנותינו).
Paragraph 4
18ברוך ה׳ אלקי ישראל מן העולם ועד העולם
The closing verse of the fourth book of Psalms: “Blessed is G-d, the G-d of Israel, from the world unto the world.” The Alter Rebbe reads “from the world unto the world” as from the hidden world to the revealed world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
19Kehot’s note points to I Chronicles 16:36 for these words.
I Chronicles 16:36דברי הימים א ט״ז:ל״ו
בָּרוּךְ Havayah אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעֹלָם וַיֹּאמְרוּ כׇל־הָעָם אָמֵן וְהַלֵּל לַHavayah
Blessed be the L-RD, the G-d of Israel, From everlasting even to everlasting. And all the people said: ‘Amen, ‘and praised the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20כל מה שיש ביבשה
The Gemara teaches that everything on dry land has its counterpart in the sea. The Alter Rebbe uses it to show that the hidden and revealed worlds hold the same things, hidden in one and revealed in the other.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. בלקו״ת צו יד, ב, סה״מ תרל״ב ע׳ קלו — מציין לכאן.
21והנה ההפרש שבין יבשה לים
The note refers the reader there on the difference between sea and dry land.
Kehot’s noteראה ביאוה״ז מב, ג ואילך. מאמרי אדה״ז פרשיות ע׳ רנה. רסז. סה״מ תרכ״ח ע׳ קלז. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ ריג. סה״מ תרנ״ב ע׳ מט.
22וגם חיותם וקיומם הוא בתוך הים
As quoted in the note, this transcript adds another difference: sea creatures have life only from the sea itself; their life is only in the water and they cannot live without it, for they are swallowed up in the water, and the water is their very life.
Kehot’s noteבסה״מ תקס״ג ע׳ קנה (בהנחת הר״מ בן אדה״ז): וגם יש עוד הפרש ביניהם שהברואים שבים אין חיותם רק מן הים עצמו שחיותם הוא רק בהמים שהמים מחייהם, וא״א להם לחיות בלתי מים . . שהם נבלעים בהמים והמים הוא חיותם ממש.
23Isaiah compares G-d’s bringing forth of righteousness to the earth that brings forth its growth. The Alter Rebbe borrows the words for the plants and creatures that grow up out of the earth and stand apart from it.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24הנה הארץ תוציא צמחה ועושה פרי למעלה
As quoted in the note, the same transcript says that the main life of the creatures of dry land does not come from the earth itself but from food.
Kehot’s noteבסה״מ תקס״ג שם ע׳ קנה ”הברואים שביבשה אין עיקר חיותם הוא מן הארץ עצמו כ״א ממאכלים”. וראה באוה״ת פ׳ בשלח ע׳ תלא שמבאר ”דהברואים דיבשה אעפ״י שמקבלים חיות מצמח הארץ הרי הם בחי׳ ריחוק מן הארץ, משא״כ הברואים שבים הם כלולים ומתאחדים עם הים וא״א להם להפרד מן הים כו׳”.
Paragraph 6
25On the sixth day G-d said, “Let the earth bring forth a living soul after its kind.” The Alter Rebbe uses the words for land animals, which seem even more independent than plants.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מבשרי אחזה
Job says, “From my flesh I behold G-d.” Here the Alter Rebbe uses it to learn about the spiritual worlds from the structure of the human soul.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27גבוה מעל גבוה וגבוהים עליהם
Koheles speaks of “one higher than the high … and higher ones above them,” officials set one above another. The Alter Rebbe borrows the phrase for the many levels of souls.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
28מן המים משיתהו
Pharaoh’s daughter named him Moshe, “for from the water I drew him out.” The Alter Rebbe reads it as a statement about Moshe’s soul: it comes from the “sea,” the hidden world.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
29ולכן היה כבד פה
The note refers the reader to this discourse on Grace after Meals in the Siddur, on Moshe’s being “heavy of mouth.”
Kehot’s noteראה סידור שער בהמ״ז בד״ה מנין לברהמ״ז מן התורה. לקו״ת פ׳ עקב בד״ה להבין שרש טעם.
30כבד פה
At the burning bush, Moshe protests that he is “heavy of mouth and heavy of tongue.” The Alter Rebbe explains it as the result of his complete self-nullification, which withheld speech and revelation from him.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ונחנו מה
Moshe and Aharon say of themselves, “and what are we?” The Alter Rebbe cites it as the expression of Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
Paragraph 8
32ועבד הלוי הוא
The Torah gives the service of the Tent of Meeting to the Levites: “and the Levite, he shall serve.” The Alter Rebbe reads it as a service rooted in the hidden world, rising from below upward.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
33אתה הוא הוי׳ לבדך
The Levites’ prayer in Nehemiah continues, “You are He, G-d, alone; You made the heavens.” The Alter Rebbe reads “alone” as G-d beyond the category of worlds altogether.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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34שאין בו רק התפעלות הנפש
The note refers the reader there on melody as a stirring of the soul alone.
Kehot’s noteראה תורת חיים בראשית דף נח. בסה״מ תקס״ג ע׳ קס בהנחת הר״מ בן אדה״ז ”שהזמר והניגון הגשמי שאינו לא חכמה ולא דבר חדש כלל, כ״א הוא רק בחי׳ התפעלות הנפש בלבד [פי׳ שבהזמר שמזמר אין מלובש בו בחי׳ חכמה ושכל כלל כ״א רק בחי׳ התפעלות הנפש בלבד . . .]”.
Paragraph 9
35כך הוא ענין עבודת הלוים
According to the note, this passage on the service of the Levites is quoted in that maamar.
Kehot’s noteמובא בד״ה עבדו את ה׳ בשמחה תרל״ט ע׳ שפז.
36אתה הוא ה׳ לבדך
“You are He, G-d, alone.” The Alter Rebbe places the Levite’s service at this level, which no thought can grasp.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Paragraph 11
37אשירה לה׳ כי גאה גאה
“I will sing to G-d, for He is exalted, exalted.” The Alter Rebbe reads the doubled word as two levels: “exalted” is the light that encompasses all worlds, and “exalted over exalted” is G-d’s very Essence.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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38וגאה הוא בחי׳ סוכ״ע
The next maamar, on the same verse, reads “exalted, exalted” as the level of the “Master of wonders,” the Infinite One Who encompasses all worlds, before Whom small and great, above and below, are equal.
Kehot’s noteראה המאמר דלהלן, ובתו״ח ד״ה אשירה לה׳ רלז, א. רנג, א ואילך. באוה״ת מגלת אסתר ע׳ קפ מביא קטע מכאן. וראה גם סה״מ ה׳תש״י ע׳ קנג.
39אתה הוא ה׳ לבדך
“You are He, G-d, alone.” Here it describes G-d’s Essence, beyond all thought and beyond the category of worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Paragraph 12
40סוס ורוכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe now begins to explain the horse and its rider as the letters of speech and the one who directs them.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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41כי תרכב על סוסיך
Habakkuk, speaking of G-d’s wrath against the sea, says, “When You ride upon Your horses, Your chariots are salvation.” The Alter Rebbe uses the image of horses and rider to explain the letters of speech.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
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Kehot’s noteחבקוק ג, ח.
42האותיות נקראים סוסים
The note refers the reader there on the letters being called “horses.”
Kehot’s noteת״ז בהדמה ח, א (כ, ב). ראה ד״ה באתי לגני תשכ״ז אות י.
43לכל אשר יחפוץ יטנו
“The heart of a king is in G-d’s hand; wherever He wishes, He turns it.” The Alter Rebbe borrows the phrase for the intellect, which turns speech wherever it wishes.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
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Paragraph 13
44צרורה בצרור החיים את ה׳
Avigail blesses David that his soul will be “bound up in the bond of life with G-d.” The Alter Rebbe uses the phrase for the bond with G-d that the words of prayer bring about.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
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45כמ״ש בלק״א
There the Alter Rebbe writes that through all the mitzvos of speech and action the Holy One, blessed be He, clothes the soul, and the light of G-d encompasses it from head to foot.
Kehot’s noteפרק ה.
Paragraph 14
46לא בגבורת הסוס יחפץ
The psalmist says that G-d does not desire the strength of the horse nor take pleasure in the legs of a man. The Alter Rebbe reads the horse as the letters of speech, and the legs as the thought that holds them. (The Kehot note as given here reads verse 8; the words are in verse 10.)
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
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Kehot’s noteתהלים קמז, ח.
47רוצה ה׳ את יראיו
The next verse: G-d takes pleasure in those who fear Him, those who hope for His kindness. The Alter Rebbe explains it below as those who are nullified before Him.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
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48וגבורותיך יגידו
“One generation shall praise Your works to another and declare Your mighty acts.” It is cited with the other verses that join speaking and declaring with G-d’s mighty acts.
Psalms 145:4תהילים קמ״ה:ד׳
דּוֹר לְדוֹר יְשַׁבַּח מַעֲשֶׂיךָ וּגְבוּרֹתֶיךָ יַגִּידוּ:
One generation shall laud Thy works to another, And shall declare Thy mighty acts.
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49וגבורתך ידברו. וגבורותיך יגידו. להודיע לבני האדם גבורותיו
“They shall speak of the glory of Your kingdom and talk of Your might.” The Alter Rebbe cites it to join speech with G-d’s gevuros.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
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Kehot’s noteתהלים קמה, יא, ד. יב.
50להודיע לבני האדם גבורותיו
“To make known to the sons of man His mighty acts.” With the other verses, it shows that the letters, the substance of speech, are gevuros.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
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51צופה ומביט עד סוף כל הדורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת זכרונות דר״ה.
52וקורא הדורות מראש
“Who has done and made it? He Who calls the generations from the beginning.” The Alter Rebbe cites it for G-d’s seeing all generations at once.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
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Kehot’s noteישעי׳ מא, ד.
53ובמחשבה אחת ברא את העולם
The Zohar says that when it arose in G-d’s thought to create His world, all the worlds arose in one thought, and with that thought all were created. The Kehot note gives it for “with one thought He created the world.”
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
Paragraph 15
54יש קונה עולמו בשעה אחת
Rebbi wept and said, “There is one who acquires his world in a single hour,” when a heavenly voice declared that Ketia bar Shalom was destined for the World to Come. The Alter Rebbe reads “yesh” as the name for all the delights a created being can receive.
Avodah Zarah 10b:15–16עבודה זרה י׳ ב:ט״ו-ט״ז
יָצְתָה בַּת קוֹל וְאָמְרָה: קְטִיעָה בַּר שָׁלוֹם מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא. בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים. אַנְטוֹנִינוּס שַׁמְּשֵׁיהּ לְרַבִּי, אַדַּרְכָּן שַׁמְּשֵׁיהּ לְרַב. כִּי שְׁכֵיב אַנְטוֹנִינוּס, אָמַר רַבִּי: נִתְפָּרְדָה חֲבִילָה. כִּי שָׁכֵיב אַדַּרְכָּן, אָמַר רַב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז י, ב.
55להנחיל אוהבי יש
Wisdom promises “to bequeath yesh (substance) to those who love me.” The Alter Rebbe cites it to show that the reward of delight, even spiritual delight, is called yesh.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
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Kehot’s noteמשלי ח, כא.
Paragraph 16
56לא בגבורת הסוס יחפץ
“He does not desire the strength of the horse.” Here the Alter Rebbe explains it: G-d’s desire does not shine in the letters and contractions alone.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
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57האומר אין לי אלא תורה
The Gemara teaches that whoever says he has nothing but Torah does not even have Torah, since learning must lead to doing. The Alter Rebbe cites it to show that the letters alone are not where G-d’s desire shines.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
58ונחנו מה
Moshe and Aharon say of themselves, “and what are we?” The Alter Rebbe cites it as the mark of those who fear G-d: complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
59המיחלים לחסדו
The verse ends, “those who hope for His kindness.” The Alter Rebbe explains it as people whose love seeks G-d’s kindness for the worlds, not for themselves.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
60סוס ורוכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe reads ramah, “cast,” as “raised high”: the letters were raised to the level of the sea.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שבחי׳ האותיות . . רמה והגבי׳
Further on, Torah Ohr explains that there are also letters that go from below upward, which are likewise called horses, male horses and female horses.
Kehot’s noteראה לקמן סה, ב. ובאוה״ת פ׳ זו בהגהות על ד״ה אשירה לה׳ בסופו.
62אתה הוא ה׳ לבדך
“You are He, G-d, alone.” Before G-d alone, all is as nothing, and so hidden and revealed are equal.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כחשיכה כאורה
“Even darkness is not dark for You … darkness and light are alike.” The Alter Rebbe uses it to say that before G-d the hidden world and the revealed world are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
64האויב אמר ארדוף
In the Song at the Sea, “the enemy said, ‘I will pursue, I will overtake.’” The Alter Rebbe explains that the Egyptians, too, sought to draw on the level revealed at the sea.
Exodus 15:9שמות ט״ו:ט׳
אָמַר אוֹיֵב אֶרְדֹּף אַשִּׂיג אֲחַלֵּק שָׁלָל תִּמְלָאֵמוֹ נַפְשִׁי אָרִיק חַרְבִּי תּוֹרִישֵׁמוֹ יָדִי:
The enemy said: ‘I will pursue, I will overtake, I will divide the spoil; My lust shall be satisfied upon them; I will draw my sword, my hand shall destroy them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65כחשיכה כאורה
“Darkness and light are alike” before G-d. Here it explains why the idolaters sought to draw from this level.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66סוס ורוכבו רמה בים
“The horse and its rider ramah into the sea,” read in this maamar as raised into the sea. The idolaters wished to share in that elevation, but it belongs to the Jewish people.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בנהר יעברו ברגל . . עיניו בגוים תצפינה והסוררים אל ירומו למו סלה
The psalm recalls that G-d “turned the sea into dry land; they passed through the river on foot; there we rejoiced in Him.” The Alter Rebbe reads “in Him” as rejoicing in G-d’s very Essence.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו-ז.
68עיניו בגוים תצפינה והסוררים אל ירומו למו סלה
“His eyes keep watch on the nations; the rebellious shall not be raised up, Selah.” The Alter Rebbe reads it as saying that the idolaters cannot share in the elevation at the sea.
Psalms 66:7תהילים ס״ו:ז׳
מֹשֵׁל בִּגְבוּרָתוֹ עוֹלָם עֵינָיו בַּגּוֹיִם תִּצְפֶּינָה הַסּוֹרְרִים אַל־[יָרוּמוּ] (ירימו) לָמוֹ סֶלָה:
Who ruleth by His might for ever; His eyes keep watch upon the nations; Let not the rebellious exalt themselves. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ויכסו מים צריהם
“The waters covered their foes.” For the Egyptians, the level revealed at the sea brought only descent.
Psalms 106:11תהילים ק״ו:י״א
וַיְכַסּוּ־מַיִם צָרֵיהֶם אֶחָד מֵהֶם לֹא נוֹתָר:
And the waters covered their adversaries; There was not one of them left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70רם על כל גוים ה׳
“G-d is high above all nations.” The Alter Rebbe sees in G-d’s being high above them the cause of their fall.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ובני ישראל הלכו ביבשה בתוך הים כי המים להם חומה מימינם ומשמאלם
“The Children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.” The Alter Rebbe links the walls on the right and the left with the pillars of Torah, service and kindness.
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
73על ג׳ דברים העולם עומד על התורה ועל העבודה ועל גמ״ח
The Mishnah teaches that the world stands on Torah, the service and acts of kindness. Here these pillars are the right and left that protected the Jewish people in the sea.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
74וישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
75וישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; among those that “arose in thought” to be created is Israel. The Alter Rebbe uses it for the root of the souls of Israel in the supernal holiness.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
76ורוח אייתי רוח
The Zohar says that everything depends on desire: “spirit draws spirit and brings spirit.” The Alter Rebbe uses it to explain how, through the mitzvos, the Jewish people rise to the root of their souls.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.

Torah Ohr · Parshas Beshalach · Maamar 4
אשירה לה׳ כי גאה גאה וגו׳
“I will sing to G-d, for He is exalted, exalted”
The soul’s descent into the body is for a greater ascent: through Torah and mitzvos, and through the abundant mercy aroused by its teshuvah, it is joined to the Master of wonders, a level above all that its own love and awe could grasp. This is the level revealed at the splitting of the sea, which the Song calls “exalted, exalted.”
The maamar in brief
Before its descent the soul stood before G-d in awe and love, running and returning like the chayos; in the body these are hidden and weaker. What, then, do Torah and mitzvos add? G-d renews creation each day through the light that fills all worlds, out of the goodness of the Infinite One, the Master of wonders, before whom even the hidden worlds are nothing. The soul’s love grasps G-d as the life of the worlds; before G-d Himself it can only return in awe. Torah and mitzvos, drawn from the Master of wonders, join the soul even to Him: the letters of the Torah carry it beyond its root, as a horse carries its rider. The mitzvos, “charity and justice,” draw the Infinite Light into physical deeds, while justice keeps that flow from the forces opposed to holiness. The tzaddik is a master of charity who gives the mitzvos life. In the body the soul becomes a baal teshuvah, whose humble prayer arouses the abundant mercy that precedes Atzilus. That level, “exalted, exalted,” was revealed at the sea, beyond all words of prayer; its full revelation, “This is my G-d,” awaits the Time to Come.

Outline
	1The soul’s descentAbove, the soul stood before G-d in constant awe and love, running and returning; in the body these are hidden, yet the descent is for an ascent through Torah and mitzvos.¶1
	2Creation renewed in His goodnessWhat do Torah and mitzvos add? Creation is renewed each day through the light that fills all worlds, out of the goodness of the Infinite One, the Master of wonders, before whom even the hidden worlds bear no comparison.¶2–3
	3Running, returning, and the advantage of Torah and mitzvosThe soul runs in love when it grasps G-d as the life of the worlds and returns in awe before the Master of wonders; Torah and mitzvos, drawn from Him, join the soul even to that level.¶4–5
	4The sea becomes dry landAt the splitting of the sea the concealed world became revealed, preparing for the revelation of the Torah.¶6
	5The letters as horsesThe letters of the Torah, spoken even without understanding, carry the soul beyond its root, provided a person rides them with awe and love; the other mitzvos, “charity and justice,” likewise draw down the Master of wonders upon the love of Avraham.¶7–8
	6The way of Havayah and abundant mercyHavayah comes to be through G-d’s humility and His abundant mercy, which precedes Atzilus and has no measure, as “gracious and compassionate” comes before Havayah.¶9–11
	7Charity and justiceA person’s charity draws down G-d’s charity, clothing the Infinite Light in Torah and mitzvos; justice, a person judging his own excesses, ensures that the forces opposed to holiness draw no life.¶12–16
	8The mitzvos as limbs, and the tzaddikThe mitzvos are the King’s limbs, given life when they are done in deed; whoever does them is a tzaddik, a master of charity.¶17–19
	9The purpose of the descentThe soul becomes a baal teshuvah; its submission in prayer arouses the abundant mercy, revealing Havayah in Torah and mitzvos.¶20
	10The Song at the SeaSong is joy and revelation; “exalted, exalted” is the Master of wonders, revealed at the sea beyond the letters of speech, so the people were told to be silent, and ramah means both raising and casting down.¶21–24
	11The letters of the Name revealedYud-hei were hewn from the Master of wonders through restraint, His humility; vav-hei, “This is my G-d,” will be fully revealed in the Time to Come, drawn down by the tzaddik’s deeds now.¶25–26


Key concepts
	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s movement toward G-d in love and back in awe: it runs when it grasps G-d as the life of the worlds, and returns before G-d Himself, who is beyond its grasp.

	Master of wondersאדון הנפלאות
	G-d as above even the highest, hidden worlds, the “wonders,” which bear no comparison to Him. Torah and mitzvos are drawn from this level, and it was revealed at the sea as “exalted, exalted.”

	Abundant mercy (rachamim rabbim)רחמים רבים
	Mercy that precedes Atzilus and is above the order of the worlds, without measure and without judgment opposite it. It brings the Name Havayah into revelation and is revealed in the baal teshuvah.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light as beyond the worlds, before which small and great, above and below, are equal; contrasted with the light that fills all worlds, which renews creation step by step.

	Charity and justice (tzedakah u’mishpat)צדקה ומשפט
	A general name for all the mitzvos: charity gives life, drawing the Infinite Light into Torah and mitzvos, and justice limits the flow so that it does not feed the forces opposed to holiness.

	Baal teshuvahבעל תשובה
	The soul after its descent, which must return to G-d; it stands higher than a complete tzaddik, because the abundant mercy is revealed in it.

	The concealed world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	The sea and the dry land: at the splitting of the sea the concealed became revealed, preparing for the giving of the Torah.


Section 1 · ¶1
The soul’s descent
1אשירה לה׳1 כי גאה גאה וגו׳. ותרגם אונקלוס גיאה על גיותניא2 וכו׳. יובן בהקדים להבין ענין ירידת הנשמה לעוה״ז שירידה זו צורך עלייה היא3 כנודע.
“I will sing to G-d, for He is exalted, exalted,” etc. And Onkelos translates, “He is exalted above the exalted ones,” etc. This will be understood by first understanding the matter of the soul’s descent into this world: that this descent is for the sake of an ascent, as is known.
The maamar opens with the first words of the Song at the Sea, which Israel sang after the sea split. Onkelos renders “exalted, exalted” in Aramaic as G-d being exalted above the exalted ones; later the maamar reads this as G-d being above even the loftiest levels, the “wonders.” Before explaining the verse, the Alter Rebbe sets out a principle: the soul comes down into this world in order to rise higher.


והנה הנשמה קודם בואה לעוה״ז היתה עומדת לפני ה׳ ביראה ואהבה כמ״ש חי ה׳ אשר עמדתי לפניו ואי אפשר לה לעמוד למעלה לפני ה׳ בלא דחילו ורחימו כי בלא דחילו ורחימו לא פרחא לעילא.45
Now, before the soul came into this world, it stood before G-d in awe and love, as it is written, “As G-d lives, before Whom I have stood.” And it is impossible for it to stand above, before G-d, without awe and love (dechilu u’rechimu), for without awe and love it does not fly upward.
Before its descent the soul stood in G-d’s presence, in the words Elisha used, “As G-d lives, before Whom I have stood.” Standing before G-d requires awe and love: the Tikkunei Zohar teaches that without them Torah and mitzvos do not “fly upward,” and the Alter Rebbe applies this to the soul above.


וע״ז נאמר והחיות רצוא ושוב כמראה הבזק67 (הגם8 שזה נאמר על המלאכים הוא הדין לנשמות וכל צבא מעלה)
And of this it is said, “And the chayos ran and returned (ratzo vashov), like the appearance of a flash of lightning” (although this is said of the angels, the same holds for the souls and all the host on high).
Ezekiel’s vision describes the chayos, the holy creatures of the divine chariot, darting forth and back like flashes of lightning. The Alter Rebbe notes in parentheses that although the verse speaks of angels, the same is true of souls and of all the heavenly hosts.


רצוא באהבה להיות נכספה וגם כלתה נפשו9 כו׳. ושוב ביראה כי מי הוא אשר ערב לבו לגשת10 כו׳.
“Running” in love: that “his soul yearns, and even pines away,” etc. And “returning” in awe: for “who is it that would pledge his heart to draw near?” etc.
“Running” (ratzo) is the movement of love: the soul longs to leave its place and be absorbed in G-d, in the Psalm’s words it “yearns, and even pines away.” “Returning” (shov) is the movement of awe, expressed in Jeremiah’s question, who would dare to draw near? Awe holds the soul back.


אך בירידתה לעוה״ז נתעלמו הדחילו ורחימו ונתלבשה בגוף הגשמי ולא יכלה עוד להיות תמיד בבחי׳ רצוא ושוב כמראה הבזק כמו שהיתה למעלה כי אם לפרקים ועתים מזומנים שתתעורר האהבה
But in its descent into this world, the awe and love became hidden, and it was clothed in the physical body, and it could no longer be constantly at the level of “running and returning like the appearance of a flash of lightning,” as it was above, but only at intervals and at set times, when the love is aroused.
Once the soul is clothed in a physical body, its awe and love are hidden from it. It can no longer pulse constantly between running and returning as it did above; its love is stirred only now and then, at set times.


ואף גם זאת אין ערוך אהבה ויראה זו לגבי אהבה ויראה שהיה לה מימי קדם וירידה זו היא צורך עלייה שתתעלה בעסק התורה וקיום המצות.111213
And even then, this love and awe bear no comparison to the love and awe it had in days of old. And this descent is for the sake of an ascent: that it be elevated through occupation with the Torah and the fulfillment of the mitzvos.
Even when it is stirred, the love and awe of the soul in the body cannot compare with what it had before. Yet the descent has a purpose: through Torah study and the mitzvos the soul is raised higher than it was.




Section 2 · ¶2–3
Creation renewed in His goodness
2וצריך להבין היתרון והמעלה שבעסק התורה וקיום המצות יתר על דחילו ורחימו שהיה לה. אך
Now, one must understand the advantage and superiority of occupation with the Torah and the fulfillment of the mitzvos over the awe and love that it had. But
Here is the maamar’s question. The soul had greater awe and love before its descent; what do Torah study and the mitzvos give it that surpasses them?


הנה נודע מאמר אדון הנפלאות המחדש בטובו בכל יום תמיד מעשה בראשית1415 שמראשית השתלשלות ועד סוף כל הנבראים הם מתחדשים בכל יום מאין ליש והתחדשות זו היא בבחי׳ ממלא
now, there is the well-known saying, “Master of wonders, Who in His goodness renews each day, continually, the work of creation”: from the very beginning of the chain of descending worlds (hishtalshelus) to the end of all created beings, they are renewed each day from nothing to something. And this renewal is at the level of the light that fills
The Alter Rebbe begins his answer from the morning blessing before the Shema, which calls G-d “Master of wonders” and says that in His goodness He renews creation each day. Every created thing, from the top of the chain of worlds to the bottom, comes into being anew from nothing each day. This renewal is the work of the light that fills all worlds (memalei kol almin), the divine light that enters each world and gives it life according to its measure.


כל עלמין להיות דרך השתלשלו׳ [השתלשלות] מעילה לעילה תחלה רוחניות עולמות עליונים ושכלים נבדלים ואח״כ יורד ומשתלשל למטה מטה עד שנתגשם החיות להיות מעשה שמים וארץ גשמיים.
all worlds (memalei kol almin), so that it comes by way of the chain of descending worlds, from cause to cause: first the spirituality of the higher worlds and the separate intellects, and afterwards it descends and comes down, lower and lower, until the life-force becomes physical, to become the making of the physical heaven and earth.
That light comes down step by step, each level the cause of the next: first the spiritual higher worlds and the angelic “separate intellects,” then lower and lower. At the end of the descent the life-force takes physical form as heaven and earth.




3וכמשל הנשמה המתפשטת בגוף שראשית הגלוי במוח השכל ואח״כ בפה הדבור. ואח״כ בידים המעשה כו׳. והתחדשות זו להיות בחי׳ מעלה ומטה רוחניות וגשמיות הוא בטובו שהיא מדת טובו ורחמנותו.
It is like the soul that spreads through the body: its first revelation is in the brain, as intellect; afterwards in the mouth, as speech; and afterwards in the hands, as action, etc. And this renewal, so that there be the levels of above and below, spirituality and physicality, is “in His goodness,” which is the attribute of His goodness and compassion.
The descent is like the soul in the body, which shows itself first in the mind, then in speech, then in the deeds of the hands. That creation has higher and lower levels at all, spiritual and physical, comes from G-d’s goodness and compassion, the “goodness” of the blessing.


וכמ״ש טוב ה׳ לכל ורחמיו על כל מעשיו כי הוא יתברך אין סוף הסובב כל עלמין השוה ומשוה קטן וגדול מעלה ומטה גשמיות ורוחניות שוין לפניו כו׳.
As it is written, “G-d is good to all, and His mercies are upon all His works.” For He, blessed be He, is the Infinite One (Ein Sof), Who encompasses all worlds (sovev kol almin), Who is equal and makes equal small and great; above and below, physicality and spirituality, are equal before Him, etc.
The verse “G-d is good to all, and His mercies are upon all His works” shows that His goodness reaches every level alike. This is because the Infinite One encompasses all worlds from beyond them; for Him small and great, high and low, spiritual and physical are all equal.


וזהו אדון הנפלאות. פי׳ שאפי׳ [שאפילו] בחי׳ נפלאות שהן עלמין סתימין כו׳ אין ערוך אליו יתברך וכמ״ש עשה פלא16 שבחי׳ פלא הוא בחי׳ עשיה כו׳.1718
And this is [the meaning of] “Master of wonders.” That is, even the level of “wonders,” which are the hidden worlds (almin stimin), etc., bears no comparison to Him, blessed be He. And as it is written, “doing wonders” (oseh fele): the level of “wonder” is the level of “doing” (asiyah), etc.
The highest, hidden worlds are called “wonders,” and G-d is their Master: even they bear no comparison to Him. So the Alter Rebbe reads the verse “doing wonders”: what are wonders to us are before Him only “doing” (asiyah), the word that also names the lowest world.




Section 3 · ¶4–5
Running, returning, and the advantage of Torah and mitzvos
4והנה דביקות הנפש בשרשה באלקים חיים היא מחמת השגתה את החיות המתפשט מאור אין סוף ב״ה להחיות העולמות
Now, the cleaving of the soul to its root, to the living G-d, comes from its grasp of the life-force that spreads forth from the Infinite Light (Or Ein Sof), blessed be He, to give life to the worlds.
The soul’s love for G-d comes from understanding the life-force that flows from the Infinite Light into the worlds. Grasping G-d as the giver of life, the soul longs to cleave to Him, its root.


כי עמך מקור חיים19 כו׳ שעל ידי זה היא בבחינת רצוא לאהבה את ה׳ כי הוא חייך20 חייך דוקא.
For “with You is the source of life,” etc. Through this it is at the level of “running,” to love G-d, “for He is your life,” specifically “your life.”
Since “with You is the source of life,” and G-d is “your life,” the soul is drawn toward Him; this is the “running” of love. The stress on “your life” shows that this love is for G-d as He gives life, as the soul grasps Him.


אך אם רץ לבך שוב לאחד21 לפי שהוא ית׳ בעצמו הוא אדון הנפלאות ועושה פלא ואינו בכלל השגת הנפש ודבקותה ולכך היא בבחי׳ שוב.22
But “if your heart runs, return to the One,” because He Himself, blessed be He, is the Master of wonders and does wonders, and is not within the scope of the soul’s grasp and its cleaving; therefore it is at the level of “returning.”
The words “if your heart runs, return to the One” describe the opposite movement. G-d Himself, the Master of wonders, is beyond anything the soul can grasp or cleave to; facing this, the soul draws back in awe, and that is the “returning.”




5וזהו נורא תהלות אדון הנפלאות.23 נורא תהלות עשה פלא24. כי לפי שהוא אדון הנפלאות עושה פלא לכך הוא נורא תהלות שיראים להללו כו׳.
And this is [the meaning of] “awesome in praises, Master of wonders,” [and] “awesome in praises, doing wonders”: because He is the Master of wonders, doing wonders, therefore He is “awesome in praises,” for one is afraid to praise Him, etc.
The morning blessing calls G-d “awesome in praises, Master of wonders,” and the Song at the Sea calls Him “awesome in praises, doing wonders.” Because He is beyond all grasp, He is “awesome in praises”: one stands in awe and is afraid to praise Him.


אבל ע״י עסק התורה וקיום המצות תהיה דביקות הנפש בבחינת סובב כל עלמין אדון הנפלאות. כי הנה התורה והמצות נמשכים מבחינת אדון הנפלאות וסובב כל עלמין.
But through occupation with the Torah and the fulfillment of the mitzvos, the soul will cleave to the level of the light that encompasses all worlds (sovev kol almin), the Master of wonders. For the Torah and the mitzvos are drawn from the level of the Master of wonders and the light that encompasses all worlds.
This is the advantage of Torah and the mitzvos: they come from the Master of wonders, the light that encompasses all worlds (sovev kol almin), so through them the soul cleaves even to that level. Its own love and awe could not reach it.




Section 4 · ¶6
The sea becomes dry land
6וזה היה ענין קריעת ים סוף קודם מתן תורה הפך ים ליבשה.2526 שהים הוא בחינת עלמא דאתכסייא
And this was the meaning of the splitting of the Sea of Reeds before the giving of the Torah: “He turned the sea into dry land.” For the sea is the level of the concealed world (alma d’iskasya).
The splitting of the sea, before the Torah was given, shows the same idea: the sea was turned into dry land. In the language of Kabbalah the sea stands for the “concealed world” (alma d’iskasya), the hidden levels.


כמאמר רבותינו ז״ל [זכרונו לברכה / זכרונם לברכה] כל מה שיש ביבשה יש בים27 אלא שהמים מכסים ואינם נראים28 שבחי׳ עלמא דאתכסייא בא לידי גילוי בבחינת עלמא דאתגלייא כדי להיות גילוי המשכת התורה במתן תורה.29
As our Sages, of blessed memory, said, “Everything that is on dry land is in the sea,” except that the waters cover them and they are not seen. That is, the level of the concealed world came into revelation as the level of the revealed world (alma d’isgalya), so that there could be a revelation of the drawing down of the Torah at the giving of the Torah.
The Talmud teaches that whatever lives on land has its counterpart in the sea; there it is simply covered by the water. When the sea became dry land, the concealed world was revealed as the revealed world (alma d’isgalya), preparing for the revelation of the Torah at Sinai.




Section 5 · ¶7–8
The letters as horses
7והנה צירופי אותיות התורה נק׳ בשם סוסים על דרך משל. ועל זה נאמר סוס ורוכבו רמה בים30 כמו שיתבאר.
Now, the combinations of the letters of the Torah are called, by way of analogy, “horses.” And of this it is said, “The horse and its rider He has cast into the sea,” as will be explained.
The Alter Rebbe introduces an image: the combinations of the letters of the Torah are “horses.” The image will later explain “The horse and its rider He has cast into the sea.”


מפני שהסוס הגם שהוא טפל לרוכבו על כל זה יש בו מעלה יתירה שיכול לרוץ ולהוליך את הרוכב למקום שלא היה הרוכב יכול להגיע שם בלי
For although the horse is secondary to its rider, nevertheless it has a special advantage: it can run and carry the rider to a place the rider could not have reached without
A horse serves its rider, yet it can carry him where he could never reach on foot. Its lower rank does not stop it from taking him further than he could go alone.


סוס כך כל צירופי אותיות התורה יש בהם יתרון ומעלה זו שבדביקות נפש האדם בצירופי אותיות אף שאינו יודע ומבין הענין בעין השכל רק שהוגה ומדבר בהם (לאפוקי31 הרהור דלאו כדבור דמי)32
a horse. So too, all the combinations of the letters of the Torah have this advantage and superiority, when a person’s soul cleaves to the combinations of letters even though he does not know and understand the matter with the eye of the intellect, but only utters and speaks them (excluding thought, which is not considered like speech).
The letters of the Torah work the same way. Even someone who does not understand what he is learning, but says the words aloud, is joined to them; thinking the words without saying them does not count, for the Talmud says that thought is not like speech.


הרי הם מעלים את הנפש למקום שלא היתה הנפש מגעת שם מצד שרשה כי שרש אותיות התורה היא הגבה למעלה משרש הנפש דאבא יסד ברתא333435
These raise the soul to a place the soul could not reach by virtue of its own root. For the root of the letters of the Torah is very high above the root of the soul, for “Abba founded the Daughter” (Abba yasad barta).
Spoken words of Torah lift the soul beyond what its own root could reach, because the Torah’s root is higher than the soul’s. In the phrase “Abba founded the Daughter,” Abba is Chochmah and the Daughter is Malchus; the letters of the Torah are rooted in Abba, above the root of the soul.


אלא שהאדם צריך להיות בחי׳ רוכב להאותיות שיהא מושך ומנהיג ע״י דחילו ורחימו שיעורר כפי אשר יוכל שאת כל חד לפום שיעורא דיליה.3637
Only, the person must be at the level of a “rider” of the letters, drawing and guiding [them] through the awe and love that he arouses, as much as he is able to bear, “each according to his own measure.”
Still, the person must be the rider and not only be carried: he steers the letters with the awe and love he awakens in himself. Each person does this according to his own capacity.




8ואפי׳ [ואפילו] האהבה הטבעית המסותרת בו כי בלא דחילו ורחימו כלל לא פרחא לעילא.38
[It may be] even the natural love that is hidden within him; for without any awe and love at all, it does not fly upward.
Even the natural love for G-d hidden in every Jew is enough to “ride” the letters. Without any awe and love at all, though, the study does not rise.


וכמו שהוא לענין תורה כך הוא לענין שאר מצות דכתיב ושמרו דרך39 ה׳ לעשות צדקה ומשפט למען הביא ה׳ על אברהם את אשר דבר עליו
And as it is with Torah, so it is with the other mitzvos, as it is written, “And they will keep the way of G-d, to do charity and justice, so that G-d may bring upon Avraham that which He spoke concerning him.”
What holds for Torah study holds for the other mitzvos too. The Alter Rebbe brings G-d’s words about Avraham: his descendants will keep “the way of G-d, to do charity and justice,” so that G-d may bring upon Avraham what He promised.


שע״י המצות שנקראו דרך כלל בשם צדקה ומשפט כמו שיתבאר נמשך על בחי׳ אברהם שהיא מדת האהבה ברצוא הלוך ונסוע.40
That is, through the mitzvos, which in general are called “charity and justice,” as will be explained, there is drawn down upon the level of Avraham, which is the attribute of love in “running,” “going on and journeying.”
All the mitzvos together are called “charity and justice,” as the maamar will explain. Through them something is drawn down upon Avraham, whose attribute is love, the soul’s “running”; Scripture describes him as “going on and journeying.”


את אשר דבר עליו עליו דייקא הוא בחינת אדון הנפלאות שהוא למעלה מעלה מהשגת הנפש41 ודביקותו באלקים חיים שלכן היא בחי׳ שוב כנ״ל:
“That which He spoke concerning him”: “upon him” (alav), specifically, is the level of the Master of wonders, which is far above the soul’s grasp and its cleaving to the living G-d; and that is why it is at the level of “returning,” as explained above.
The verse speaks of what G-d said “concerning him,” literally “upon him” (alav), that is, above him. What the mitzvos draw down is the Master of wonders, above Avraham’s love and above anything the soul can grasp; before that level the soul can only return in awe.




Section 6 · ¶9–11
The way of Havayah and abundant mercy
9וביאור זה42 הוא כי הנה דרך הוי׳. פירוש דרך ומבוא43 להיות הוי׳ דהיינו שיהי׳ [שיהיה] בחי׳ הוי׳
The explanation of this is as follows. Now, “the way of Havayah” means a way and an entrance for there to be Havayah, that is, that there be the level of Havayah.
The verse about Avraham spoke of “the way of G-d,” and the Alter Rebbe reads it as the way of Havayah, the four-letter Name. “Way” here means a path and an entrance through which the level of Havayah comes to be.


המורה על התהוות העולמו׳ [העולמות] מאין ליש על ידי אותיות שם הוי״ה יו״ד חכמה44 כו׳ כי הרי הוא ית׳ למעלה מן החכמה ואנת הוא חכים כו׳.
It denotes the bringing of the worlds into being from nothing to something through the letters of the Name Havayah: the yud, Chochmah (wisdom), etc. For He, blessed be He, is above Chochmah, and “You are wise,” etc.
The Name Havayah stands for G-d bringing the worlds into being from nothing, through its four letters, the first of which, yud, is Chochmah. Yet G-d Himself is above Chochmah; that He is called “wise,” as in the Aramaic words of Elijah’s prayer in the Tikkunei Zohar, “You are wise,” is already a descent.


פירוש ע״ד במקום שאתה מוצא גדולתו45 שם אתה מוצא ענותנותו כי כולם בחכמה עשית46 עשיה גשמית.
That is, it is in the manner of “In the place where you find His greatness, there you find His humility”: for “You have made them all with Chochmah,” a physical making.
This is like the Talmud’s teaching that wherever G-d’s greatness is found, there His humility is found. His making all things “with Chochmah,” down to the physical world, is His humility: the One above wisdom lowers Himself into wisdom and into physical making.




10וכתיב אני הוי׳ הוא שמי.47 שמי בלבד כמשל השם שאינו מערך ומהות העצמית48 כו׳. ועד שלא נברא העולם49 היה הוא ושמו בלבד.50
And it is written, “I am Havayah, that is My Name”: only My Name, as with a name, which is not of the same measure and substance as the essence, etc. And before the world was created, there was He and His Name alone.
Isaiah’s verse “I am Havayah, that is My Name” says that Havayah is only G-d’s Name. A name is not the person himself, only what he is called by others. The Sages say that before creation there was “He and His Name alone.”


פי׳ בלבד בבחי׳ העלם51 וכדי להיות הוי׳ בבחי׳ גילוי נמשכה מדת טובו ורחמנותו. טוב ה׳ לכל ורחמיו על כל מעשיו.52
“Alone” means in a state of concealment. And in order for Havayah to be in a state of revelation, the attribute of His goodness and compassion was drawn forth: “G-d is good to all, and His mercies are upon all His works.”
“Alone” means that the Name was hidden within Him, not yet revealed. For Havayah to be revealed and to create worlds, G-d’s goodness and compassion had to be drawn forth, as the verse “G-d is good to all” says.


המחדש בטובו53 כו׳. הטוב כי לא כלו רחמיך כו׳ היא בחי׳ רחמים רבים שלפני האצי׳ שהוא למעלה מעלה מסדר ההשתלשלות
“Who in His goodness renews,” etc.; “the Good One, for Your mercies have not ceased,” etc. This is the level of abundant mercy (rachamim rabbim) that precedes the World of Atzilus (Emanation), which is far above the order of the chain of descending worlds (hishtalshelus).
This is the goodness of the blessing “Who in His goodness renews” and of the Amidah’s “the Good One, for Your mercies have not ceased.” It is called “abundant mercy” (rachamim rabbim): a mercy that precedes the World of Atzilus and is far above the whole order of descending worlds.


כי מדת הרחמים שבסדר ההשתלשלות יש כנגדה מדת הדין המצמצמת ימינא ושמאלא כו׳ והיא בחי׳ מדה וגבול.
For the attribute of mercy within the order of the chain of descending worlds has, opposite it, the attribute of judgment, which contracts: “right and left,” etc. And it is a level of measure and limit.
Mercy within the order of the worlds is one attribute among others: opposite it stands judgment, which restricts, as left stands opposite right. Such mercy is itself measured and limited.


אבל רחמי׳ [רחמים] רבים שלמעלה מהשתלשלות הוא רחמנות שאין לה שיעור ולא ערך אפילו בערך אדם שמרחם על הזבוב שרחוקה היא ממהות ומדרגת האדם.
But the abundant mercy that is above the chain of descending worlds is a compassion that has no measure and no proportion, not even the proportion of a person who has compassion on a fly, which is far removed from the nature and rank of a human being.
The abundant mercy above that order has no measure and no proportion. It goes beyond even a person’s pity for a fly, a creature far beneath him.


על כל זה יש לה איזה ערך שהיא בריה כמוהו. משא״כ לא״ס ב״ה54 אין ערוך אליו כלל ואפי׳ [ואפילו] עולמות עליונים בחי׳ נפלאות.
Even so, it has some proportion [to him], since it is a creature like him. Not so with the Infinite One (Ein Sof), blessed be He: nothing compares to Him at all, not even the higher worlds, the level of “wonders.”
A fly still has some relation to a person, since both are creatures. Nothing has any relation to the Infinite One, not even the highest worlds, the “wonders”; His compassion for them is therefore beyond all proportion.




11ולכן גם עליהם נופל מדת הרחמים הגדולה הזאת כי הוא אין סוף ב״ה הסובב כל עלמין כו׳ והוא השוה ומשוה כו׳.
Therefore this great attribute of mercy extends to them as well, for He is the Infinite One (Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), etc., and He is the One Who is equal and makes equal, etc.
Because G-d is the Infinite One, beyond all worlds and equal toward all, His great mercy extends even to the highest worlds. Before Him they too are lowly and in need of compassion.


ועל זה נאמר חנון ורחום55 הוי׳ שהקדים בחי׳ חנון ורחום להיות56 הוי׳ שהן הן י״ג מכילין דרחמי מקור האצילות כו׳ כמ״ש במ״א.57
And of this it is said, “Gracious and compassionate is Havayah”: [the verse] puts the level of “gracious and compassionate” first, so that there be Havayah. These are the Thirteen Attributes of Mercy (yud-gimmel mechilin d’rachamei), the source of Atzilus, etc., as explained elsewhere.
The verse “Gracious and compassionate is Havayah” puts “gracious and compassionate” before the Name: mercy comes first, so that there be Havayah at all. These are the Thirteen Attributes of Mercy, which are the source of the World of Atzilus.




Section 7 · ¶12–16
Charity and justice
12וזהו דרך והמשכה להיות בחי׳ הוי״ה והיא על ידי אתערותא דלתתא בצדקה ומשפט שהן דרך כלל כל מצות התורה58 כמו שיתבאר.
And this is the “way,” the drawing down, for there to be the level of Havayah. It comes through an arousal from below, in charity and justice, which in general are all the mitzvos of the Torah, as will be explained.
The “way” of Havayah is drawn down by an arousal from below, a human act that calls forth a divine response. That act is “charity and justice,” which, as the maamar will explain, stand for all the mitzvos.


ובפרטות הוא מצות הצדקה שהיא התעוררות מדת הרחמנות להשפיע במדת טובו וחסדו להחיות רוח שפלים59
In particular, it is the mitzvah of charity, which is the arousal of the attribute of compassion, to bestow with the attribute of his goodness and kindness, “to revive the spirit of the lowly.”
The mitzvah of charity in particular arouses compassion: a person gives of his own goodness and kindness to revive the spirit of the lowly, in Isaiah’s words.


ועל ידי זה אתערותא דלעילא להיות דרך הוי׳ לעשות צדקה60 כו׳ שיהא התלבשות אור אין סוף ברוך הוא בבחי׳ תורה ומצות.
And through this there is an arousal from above, so that there be “the way of Havayah, to do charity,” etc.: that the Infinite Light (Or Ein Sof), blessed be He, be clothed in the level of Torah and mitzvos.
In response comes an arousal from above: “the way of Havayah, to do charity.” G-d’s Infinite Light comes to be clothed in the Torah and the mitzvos.




13ולהיות אנת חכים כו׳ שהוא מדת טובו ורחמנותו להיות התלבשות זה והמשכה זו כמאמר אב הרחמן המהולל כו׳.
And that there be “You are wise,” etc., is the attribute of His goodness and compassion, so that there be this clothing and this drawing down, as in the words “the compassionate Father, Who is praised,” etc.
That G-d, who is above wisdom, comes to be called “wise” and to be clothed in the Torah is itself His goodness and compassion. The words of the morning prayers, “the compassionate Father, Who is praised,” express this.


ועל זה נאמר משפט וצדקה ביעקב אתה עשית61 שעל ידי משפט וצדקה שביעקב נעשה בחי׳ אתה דהיינו גילוי אלהות. אך הנה בצדקה62 זו משפט כתיב בה.
And of this it is said, “Justice and charity in Yaakov, You have made”: through the justice and charity in Yaakov, the level of “You” is made, that is, the revelation of G-dliness. But now, with this charity, “justice” is written alongside it.
Psalms says, “Justice and charity in Yaakov, You have made,” and the Alter Rebbe reads “You” as the revealed G-dliness that Yaakov’s justice and charity bring about. But he notes that in these verses charity comes paired with justice.


כמ״ש לעשות צדקה ומשפט.63 משפט וצדקה ביעקב כי לא די לעורר בחי׳ חסדו וטובו יתברך בלבד כי מאחר שהיא התעוררות בחי׳ אין סוף השוה ומשוה כו׳.
As it is written, “to do charity and justice,” [and] “justice and charity in Yaakov.” For it is not enough to arouse only the level of His kindness and goodness, blessed be He, since this is an arousal of the level of the Infinite One (Ein Sof), Who is equal and makes equal, etc.
Charity alone is not enough. It arouses the Infinite One, toward whom all things are equal, and a giving from that level does not distinguish who receives it.


הנה בבחי׳ זו נאמר שממית בידים תתפש64 והיא בהיכלי מלך שגם השממית היא בחינ׳ [בחינת / בחינה] הקליפה וסט״א [וסטרא אחרא] יש לה יניקה ואחיזה כו׳.
Of this level it is said, “The spider (semamis) takes hold with its hands, yet it is in the palaces of the king”: even the spider, which is the level of kelipah (the husk) and the sitra achra (the other side), has nourishment and a hold [there], etc.
Proverbs speaks of the semamis, a small creature that still makes its way into the king’s palaces. So too kelipah, the forces that oppose holiness, can draw nourishment from a divine giving that sets no limits.




14וכענין לא כאברהם שיצא ממנו ישמעאל6566 כו׳. וצריך לעורר בחינת משפט למעלה שלא יומשך חיות ויניקה
This is like the matter of “not like Avraham, from whom Yishmael came forth,” etc. And one must arouse the level of justice above, so that life-force and nourishment are not drawn down
The Sifrei teaches that Avraham, unlike Yaakov, had offspring who did not continue his path, Yishmael. The comparison shows what kindness without restraint can let through; so a person must arouse justice above as well, so that G-d’s life-force flows only to holiness.


אלא בסטרא דקדושה יאר67 ה׳ פניו אליך68 ישא ה׳פניו אליך69 היינו פנימית ועיקר החיות. אבל יניקת החיצונים וסטרא אחרא היא ממותרות צפרנים ושערות כו׳.
except to the side of holiness (sitra d’kedushah). “May G-d make His face shine upon you,” “May G-d lift up His face toward you”: that is, the inner dimension (pnimiyus) and essence of the life-force. But the nourishment of the external forces and the sitra achra (the other side) is from the excesses: the nails and the hair, etc.
The Priestly Blessing asks that G-d make His “face” (panim) shine, and the face stands for the inner dimension (pnimiyus), the essence of the life-force, which goes to holiness. The external forces draw only from what is excess, like the nails and the hair, the body’s surplus.




15ובחי׳ משפט זה אשר לאלהים הוא על ידי אתערותא דלתתא בחי׳ משפט שעושה האדם70 בנפשו על מותרות חיי גופו נגד הצדקה.
And this level of justice, which is G-d’s, comes through an arousal from below: the level of justice that a person exercises on himself, concerning the excesses of his bodily life, as against charity.
Justice above is aroused by a person judging himself: weighing the excesses of his own bodily life against the claim of charity.


כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] חייך קודמין71 לחיי חבירך ודוקא חייך ממש כמשל הקיתון של מים שאם ישתו שניהם ימותו72 כו׳ כדאיתא בגמרא.
For our Sages, of blessed memory, said, “Your life comes before your fellow’s life”: specifically your actual life, as in the example of the flask of water, where if both drink, both will die, etc., as is found in the Gemara.
The Talmud teaches that your own life comes before your fellow’s, as Rabbi Akiva taught about two travelers with one flask of water: if both drink, both die, so the owner drinks. This priority holds only for life itself.


מה שאין כן המותרות שלך אינן קודמין לחיי חבירך שאינו בדין שיפנק האדם את נפשו בתפנוקי עלמא וחבירו ימות ברעב ח״ו [חס ושלום].
Not so your excesses: they do not come before your fellow’s life, for it is not right that a person should pamper himself with the delights of the world while his fellow dies of hunger, G-d forbid.
Luxuries do not come before another person’s life. It is not right to indulge in worldly pleasures while another dies of hunger.




16ועל ידי משפט זה שעושה האדם שלא לתת יניקה וחיות מותרות הגוף גורם למעלה בחי׳ משפט שלא יומשך חיות המותרות שהן החיצוני׳ [החיצונים] וסטרא אחרא. וזהו שמשבחים ומברכים את ה׳ אוהב צדקה ומשפט:73
And through this justice that a person exercises, not to give nourishment and life-force to the excesses of the body, he brings about the level of justice above, so that life-force is not drawn to the excesses, which are the external forces and the sitra achra (the other side). And this is why we praise and bless G-d, “Who loves charity and justice.”
By refusing to feed his body’s excesses, a person brings about the same justice above: no life-force flows to the excesses, the forces opposed to holiness. This is why G-d is blessed in the Amidah as the King “Who loves charity and justice”: charity together with justice.




Section 8 · ¶17–19
The mitzvos as limbs, and the tzaddik
17והנה גם שאר מצות התורה נקראות בשם צדקה על דרך זה כי רמ״ח מצות עשה הם רמ״ח אברין דמלכא.74
Now, the other mitzvos of the Torah are also called “charity” in this way, for the 248 positive commandments are the 248 “limbs of the King.”
The Alter Rebbe now explains why all the mitzvos are called “charity.” The 248 positive commandments are called the 248 “limbs of the King,” an image from the Tikkunei Zohar.


היינו כמו על דרך משל האבר שמלובש בו חיות הנשמה שמבלעדי החיות זה נשאר הגוף כאבן דומם.
That is, by way of analogy, like a limb in which the life-force of the soul is clothed: without this life-force, the body remains like an inanimate stone.
A limb lives only because the soul’s life-force is clothed in it; without it, the body is as lifeless as a stone.


כך הנה המצות הם בחי׳ אברין דמלכא שמלובש בהם חיות ואור אין סוף ברוך הוא.75
So too, the mitzvos are the level of “limbs of the King,” in which the life-force and the Infinite Light (Or Ein Sof), blessed be He, are clothed.
So the mitzvos are “limbs” in which G-d’s life-force and Infinite Light are clothed.




18ולהיות נמשך חיות זה הוא גם כן מחמת מדת טובו ורחמנותו כנזכר לעיל על ידי אתערותא דלתתא בקיום מעשה המצות בפועל ממש
And that this life-force be drawn down is likewise because of the attribute of His goodness and compassion, as mentioned above, through an arousal from below: the fulfillment of the deeds of the mitzvos in actual practice.
The life-force comes into the mitzvos through G-d’s goodness and compassion, but it is called forth by the actual, physical doing of the mitzvah.


כמו תפלין לכתוב על קלף של בהמה פרשיות ואזכרות שעל ידי זה ממשיך בהם קדושה עליונה מאור אין סוף ברוך הוא להיות כנשמה לגוף המצות והיא בחינת מדת הרחמים להחיות למאן דלית ליה מגרמיה וכו׳.
For example, tefillin: writing the passages and the [divine] Names on the parchment of an animal. Through this one draws into them supernal holiness from the Infinite Light (Or Ein Sof), blessed be He, to be like a soul to the body of the mitzvos. And this is the level of the attribute of mercy: to give life to one who has nothing of his own, etc.
Tefillin show this: when the passages and G-d’s Names are written on parchment from an animal, supernal holiness from the Infinite Light is drawn into it, a soul for the body of the mitzvah. This is the attribute of mercy, giving life to what has nothing of its own; that is why every mitzvah is “charity.”




19וזהו שכתוב לעשות את כל דברי התורה הזאת.76 ושמרתם ועשיתם אותם.77 אתם כתיב78 כמ״ש במ״א.
And this is [the meaning of] what is written, “to do all the words of this Torah,” [and] “and you shall keep and do them (osam)”: it is written atem, “you,” as explained elsewhere.
Two verses speak of doing the mitzvos. In “and you shall keep and do them,” the word “them” (osam) is spelled so that it can be read atem, “you,” and the Midrash reads it as if the one who keeps the Torah had made the mitzvos, or made himself. It fits the point just made: by doing the mitzvos a person gives them their life.


ולכן נקרא המקיים התורה והמצות בשם צדיק ומעלת צדיק היא מעלה רבה מאד ששיבחו הכתוב וצדיק יסוד עולם79 ואמרו רבותינו ז״ל [זכרונו לברכה / זכרונם לברכה] ראה בצדיקים80 כו׳
Therefore one who fulfills the Torah and the mitzvos is called a tzaddik. And the virtue of a tzaddik is a very great virtue, for Scripture praises him, “The tzaddik is the foundation of the world,” and our Sages, of blessed memory, said, “He saw the tzaddikim,” etc.
This is why one who keeps the Torah and the mitzvos is called a tzaddik, a title Scripture and the Sages praise highly. Proverbs calls the tzaddik “the foundation of the world,” and the Talmud says that G-d saw that the tzaddikim were few.


עמד ושתלן כו׳ ולכאורה לשון צדיק הוא שהוא צדיק בדינו ואינו עושה עול לבריות ואין זו מעלה גדולה כל כך.
“He arose and planted them,” etc. At first glance, the term tzaddik means that he is righteous in his judgment and does no wrong to people, and that is not such a great virtue.
So He “arose and planted them” in every generation, the Talmud continues. Yet the simple meaning of tzaddik is a just person, one who wrongs no one, and that alone would not deserve such great praise.


אלא עיקר שם צדיק ע״ש שהוא בעל צדק׳ שהוא המשפיע צדקה וחסד במדת טובו ורחמנותו להחיות את המצות על ידי קיומם במעשה בפועל ממש ולהמשיך להם חיות ואוא״ס [ואור אין סוף] ב״ה כנשמה לגוף כנזכר לעיל:
Rather, the main reason for the name tzaddik is that he is a master of charity (baal tzedakah): one who bestows charity and kindness with the attribute of his goodness and compassion, to give life to the mitzvos by fulfilling them in actual deed, and to draw into them life-force and the Infinite Light (Or Ein Sof), blessed be He, like a soul into a body, as mentioned above.
Rather, tzaddik comes from tzedakah, charity: the tzaddik gives charity and kindness to the mitzvos themselves. By doing them in practice he gives them life, drawing the Infinite Light into them like a soul into a body.




Section 9 · ¶20
The purpose of the descent
20וזהו תכלית ירידת הנשמה לעולם הזה. כי בירידה זו אף שהיא ירידה גדולה בבחינת דחילו ורחימו אף על פי כן גדלה מעלתה שנעשית בחינת בעל תשובה אחרי ירידתה לעולם הזה שצריכה לשוב כו׳ כמ״ש במ״א.81
And this is the purpose of the soul’s descent into this world. For in this descent, although it is a great descent with regard to awe and love, nevertheless its stature grows great, for after its descent into this world it becomes the level of a baal teshuvah, one who returns, since it must return, etc., as explained elsewhere.
Here the Alter Rebbe answers the question from the opening. The descent costs the soul its former awe and love, but it gains a higher stature: in the body it becomes a baal teshuvah, one who must return to G-d.


ובמקום שבעלי תשובה עומדים82 אין צדיק גמור כו׳. כי בחינת רחמים רבים שלמעלה מעלה הוא המתגלה בבחי׳ בעל תשובה.
And “in the place where baalei teshuvah stand, a complete tzaddik [cannot stand],” etc. For the level of abundant mercy, which is far above, is what is revealed in the level of the baal teshuvah.
The Sages teach that baalei teshuvah stand where even complete tzaddikim cannot. The reason, the Alter Rebbe explains, is that the abundant mercy from far above is revealed in the baal teshuvah.


דהיינו אחר ירידת הנשמה לעוה״ז שאז הרחמנות גדולה מאד (משא״כ קודם בואה היא בבחינת צדיק גמור) דוקא
That is, specifically after the soul’s descent into this world, when the compassion is very great (whereas before its coming it is at the level of a complete tzaddik).
That mercy is revealed only after the soul’s descent into this world, for then G-d’s compassion on it is very great. Before its descent the soul was a complete tzaddik.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] אין עומדים להתפלל83 אלא מתוך כובד ראש. ופירש רש״י [רבי שלמה יצחקי] הכנעה דהיינו לעורר רחמים רבים על נצוץ אלהות כו׳
And therefore our Sages, of blessed memory, said, “One may stand to pray only in a mood of seriousness (koved rosh),” and Rashi explains: submission. That is, to arouse abundant mercy upon the spark of G-dliness, etc.
So the Sages require prayer with koved rosh, literally “heaviness of head,” which Rashi explains as submission. Humbling himself, a person arouses great mercy on the spark of G-dliness within him that has come down into this world.


שעל ידי זה מעורר רחמים רבים למעל׳ [למעלה / למעלת] ממקור הרחמי׳ [הרחמים] ולהמשיך בחינת חנון ורחום להיות גילוי הוי׳ בעסק התורה והמצות ולהיות אור אין סוף בתוכה כו׳ ולכן ירידה זו דוקא היא צורך עלייה:
Through this one arouses abundant mercy above, from the source of mercy, and draws down the level of “gracious and compassionate,” so that there be a revelation of Havayah in occupation with the Torah and the mitzvos, and that the Infinite Light (Or Ein Sof) be within it, etc. Therefore it is precisely this descent that is for the sake of an ascent.
That mercy below awakens abundant mercy above, from its very source, drawing down “gracious and compassionate,” the mercy that brings Havayah into revelation in the Torah and the mitzvos. This is why the descent, specifically, is for the sake of an ascent.




Section 10 · ¶21–24
The Song at the Sea
21וזהו אשירה84 להוי׳ כי גאה גאה.85 כי ענין שירה הוא התעוררות בחינת שמחה דהיינו בחינת גילוי.
And this is [the meaning of] “I will sing to Havayah, for He is exalted, exalted.” For song is an arousal of the level of joy, that is, the level of revelation.
The maamar now returns to its opening verse. Song expresses joy, and joy is revelation: what was hidden comes out.


כי עצבות ומרה שחורה היא קמיטת וכויצת החיות. והשמחה היא גילוי והתפשטות החיות כמו צהבו פניו כו׳.
For sadness and melancholy are a constriction and shrinking of the life-force, while joy is the revelation and spreading out of the life-force, as in “his face shone,” etc.
Sadness and melancholy make the life-force shrink and withdraw; joy makes it spread out and show itself, as a face lights up with gladness.




22וגילוי זה הוא להיות גילוי בחינת הוי׳ מאור אין סוף ברוך הוא הסובב כל עלמין אדון הנפלאות כו׳.
And this revelation is so that there be a revelation of the level of Havayah from the Infinite Light (Or Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), the Master of wonders, etc.
The joy of the song at the sea was the revelation of the level of Havayah from the Infinite Light that encompasses all worlds, the Master of wonders.


ולהיות בחינת הוי׳ יו״ד חכמה כו׳ הוא על ידי המשכת גילוי כי גאה גאה. גיאות היא86 בחינת נפלאות וגאה גאה הוא בחי׳ אדון הנפלאות
And the level of Havayah, the yud, Chochmah (wisdom), etc., comes to be through drawing down the revelation of “for He is exalted, exalted.” Exaltedness is the level of “wonders,” and “exalted, exalted” is the level of the Master of wonders.
For Havayah, whose first letter yud is Chochmah, to come about, “exalted, exalted” must be revealed. The single “exalted” is the level of “wonders,” the hidden worlds; the doubled “exalted, exalted” is the Master of wonders, above them.


דהיינו שיהא גילוי המשכת חסדו וטובו של מעלה מעלה בחינת רחמים רבים שלפני אצילות שבבחינה זו סוס ורוכבו רמה בים87 שגילוי בחינה זו היא למעלה מעלה מבחינת סוס ורוכבו
That is, that there be a revelation, a drawing down, of His kindness and goodness from the very highest level, the level of abundant mercy that precedes the World of Atzilus (Emanation). Through this level, “the horse and its rider He has cast into the sea”: for the revelation of this level is far above the level of “the horse and its rider.”
This is the abundant mercy that precedes Atzilus, G-d’s kindness from the very highest level. Its revelation at the sea is far above “the horse and its rider.”


שהם בחינת צירופי אותיות הדבור שבדחילו ורחימו כנזכר לעיל. כמו שגם הסוס על דרך משל אינו יכול לרוץ בים.8889
These are the level of the combinations of the letters of speech that are in awe and love, as mentioned above; just as, by way of analogy, even the horse cannot run in the sea.
“The horse and its rider” are the letters of speech said with awe and love, the image from paragraph 7. As a horse cannot run in the sea, so the revelation at the sea is beyond them.




23ולכן נאמר בקריעת ים סוף ואתם תחרישון. מה תצעק אלי9091 וגומר. כי כדי שיהפך הים ליבשה
Therefore, at the splitting of the Sea of Reeds, it is said, “And you shall be silent,” [and] “Why do you cry out to Me?” etc. For in order for the sea to be turned into dry land,
This is why at the sea the people were told to be silent, and Moshe was asked, “Why do you cry out to Me?” Words of prayer, letters of speech with awe and love, do not reach the level that split the sea.


דהיינו דעלמא דאתכסייא תהיה בבחינת עלמא דאתגלייא לשנות סדר ההשתלשלות הוא על ידי ירידה גדולה ועצומה מלמעלה מעלה מסדר
that is, for the concealed world to be in the state of the revealed world, changing the order of the chain of descending worlds (hishtalshelus), it comes through a great and mighty descent from far above the order of
Turning the sea into dry land meant changing the order of creation: the concealed world became revealed. Such a change requires a great descent of light from far above the order of the worlds.


ההשתלשלות92 מבחינת אין סוף ברוך הוא הסובב כל עלמין השוה ומשוה כו׳ אדון הנפלאות וגאה גאה עד שיהיה הכל בבחינת בטול כו׳.
the chain of descending worlds, from the level of the Infinite One (Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), Who is equal and makes equal, etc., the Master of wonders and “exalted, exalted,” until everything is in a state of self-nullification (bittul), etc.
It comes from the Infinite One, who encompasses all worlds and for whom all is equal, the Master of wonders. Before such a revelation everything is nullified, so the order of the worlds can change.




24ולכן רמה יש בו שני פירושים. לשון התרוממות והעלאה.93 ולשון השלכה שהוא מלמעלה למטה כי היא בחינת גילוי אור אין סוף ב״ה הסובב כל עלמין ומעלה ומטה שוין.
Therefore the word ramah has two meanings: a term of raising and elevation, and a term of casting, which is from above to below. For this is the level of the revelation of the Infinite Light (Or Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), and above and below are equal.
The word ramah in “the horse and its rider ramah into the sea” can mean “raised up” or “cast down.” Both are true at once, because at the sea the Infinite Light that encompasses all worlds was revealed, and before it above and below are equal.




Section 11 · ¶25–26
The letters of the Name revealed
25ומשם נמשך עזי וזמרת94 יה י״ה הם בחי׳ עלמין סתימין וזמרת מלשון וכרמך לא תזמר95 שהוא לשון כריתה.
And from there is drawn “My strength and song (zimras) is Kah.” Yud-hei are the level of the hidden worlds (almin stimin), and zimras is from the expression “and your vineyard you shall not prune (sizmor),” which is a term of cutting.
From that level comes the next verse, “My strength and song (zimras) is Kah.” The two letters of the Name Kah, yud and hei, are the hidden worlds, and zimras can also mean cutting, as in the verse forbidding the pruning of a vineyard in the Sabbatical year.


וכמו החוצב אבן מההר וכך נחצבו אותיות י״ה מאדון הנפלאות וגאה גאה להיות בבחי׳ גלוי וחציבה זו היא בבחי׳ עזי בחי׳ גבורות להיות בחי׳ אנת חכים כו׳.
And just as one hews a stone from a mountain, so the letters yud-hei were hewn from the Master of wonders and “exalted, exalted,” to be in a state of revelation. And this hewing is through the level of “my strength” (ozi), the level of gevuros (powers of restraint), so that there be the level of “You are wise,” etc.
As a stone is cut from a mountain, the letters yud-hei were “cut” from the Master of wonders so that they could be revealed. The cutting is done through “my strength” (ozi), the gevuros or powers of restraint, so that G-d comes to be “wise,” as in paragraph 9.


שזהו ענותנותו והן הן גבורותיו וצמצומים כו׳ גם צריך להיות בחי׳ צמצום שלא ילך השפע למותרות כנ״ל.
For this is His humility, and these indeed are His gevuros and contractions (tzimtzumim), etc. There must also be the level of tzimtzum (contraction), so that the flow not go to the excesses, as explained above.
This restraint is His humility, and these are His gevuros and contractions. Tzimtzum is also needed so that the divine flow does not go to the excesses, the forces opposed to holiness, as explained in paragraphs 14 to 16.




26ואח״כ נעשה בחי׳ זה אלי96 כו׳. בחי׳ גלוי הנרמז בו״ה וזהו ואנוהו. אך גלוי זה יהיה לעתיד לבא למחר לקבל שכרם אבל היום לעשותם.97
And afterwards there comes to be the level of “This is my G-d,” etc., the level of revelation alluded to in vav-hei; and this is “and I will glorify Him” (ve’anvehu). But this revelation will be in the Time to Come: “tomorrow, to receive their reward,” but “today, to do them.”
The verse continues, “This is my G-d, and I will glorify Him.” This revelation corresponds to vav-hei, the last two letters of Havayah, as yud-hei corresponded to the hidden worlds. Its full revelation awaits the Time to Come, when the reward is received; now is the time for doing the mitzvos.


וזה שכתוב ואמר ביום ההוא98 הנה אלקינו זה קוינו לו.99 פי׳ קוינו מלשון קוין100 והמשכות שאנחנו עשינו את הקוין והמשכות של שם הוי״ה להיות בבחי׳ גלוי יו״ד קוצא לעילא וקוצא לתתא.
And this is what is written, “And it shall be said on that day: Behold, this is our G-d; we hoped (kivinu) for Him.” Kivinu is from the term kavin, lines and drawings-down: we have made the lines and drawings-down of the Name Havayah to be in a state of revelation. The yud: a tip above and a tip below.
Isaiah says that on that day people will say, “Behold, this is our G-d; we hoped (kivinu) for Him.” The Alter Rebbe reads kivinu from kav, a line: through our deeds we have drawn the “lines” of the Name Havayah into revelation, beginning with the yud and its tips above and below.


ה׳ ג׳ קוין ורוחב כו׳. וע״ז נאמר אמרו צדיק כי טוב101 שעל ידי הצדיק נמשך טוב ה׳ לכל וגו׳:102
The hei: three lines and breadth, etc. And of this it is said, “Say of the tzaddik that it is good”: for through the tzaddik, “G-d is good to all,” etc., is drawn down.
The hei is drawn with three lines and has breadth. “Say of the tzaddik that it is good”: through the tzaddik, the master of charity of paragraph 19, G-d’s goodness to all is drawn down.



In one’s avodah
A person should study the Torah aloud and do the mitzvos in actual deed, even without full understanding, riding them with whatever awe and love he can arouse, even the natural love hidden within him. He should judge himself, putting another person’s life before his own luxuries, and give charity. And he should stand to pray with submission, arousing mercy on the G-dly spark within him.
Questions for discussion
	Why can Torah and mitzvos bring the soul higher than the awe and love it had before its descent?
	How does the image of the horse and its rider explain the value of saying words of Torah one does not fully understand?
	Why must charity be accompanied by justice, and how does a person exercise justice on himself?
	In what sense is the one who does the mitzvos a “master of charity” toward them?
	Why were the people told to be silent at the sea, and what does this teach about the level revealed there?

Sources and references
Notes
Paragraph 1
1אשירה לה׳
Or HaTorah notes there that this maamar comes from the manuscript of “הרי״ל” (Rabbi Yehudah Leib).
Kehot’s noteבאוה״ת תשא ע׳ ב׳מד מציין שמאמר זה מכ״י הרי״ל. נמצא בבוך 1052 סג, א, ושם נחלק לג׳ סעיפים.
2גיאה על גיותניא
Onkelos renders the verse: G-d “exalted Himself over the exalted ones, and exaltedness is His.” The maamar later explains “exaltedness” as the level of “wonders” and “exalted, exalted” as the Master of wonders (paragraph 22).
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
3שירידה זו צורך עלייה היא
That maamar asks the question this maamar sets out to answer: what ascent can come to the soul through its descent below, and how that ascent can be higher than where the soul stood before the descent.
Kehot’s note”וצריך להבין איזה עלי׳ יכול להיות בהנשמה ע״י ירידתה למטה, ושתהי׳ עלי׳ זו למעלה יותר מקודם הירידה” — ד״ה אז ישיר תש״ל (מהנחה בלתי מוגה).
4בלא דחילו ורחימו לא פרחא לעילא
The words here quote Tikkunei Zohar, Tikkun 10 · 25b:12–14; the passage is shown below.
Tikkunei Zohar, Tikkun 10 · 25b:12–14תקו״ז תיקון י
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ י.
5בלא דחילו ורחימו לא פרחא לעילא
In Tikkun 10 the Tikkunei Zohar says that Torah without awe and love does not fly upward. The Alter Rebbe applies it to the soul: without awe and love it cannot stand before G-d above.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
6והחיות רצוא ושוב כמראה הבזק
The Mitteler Rebbe explains “like the appearance of a flash of lightning” there: the heart contains love and awe, whose sparks of fire go out and return to it, as the flame of lightning goes out and returns and enters it again.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג. במאמרי אדה״א כאן ע׳ ח מפרש: וזהו כדמיון מראה הבזק פי׳ שהלב כלול מאהבה ויראה שרשפי אש יוצא וחוזר אליו כמראה הבזק שהלהב יוצא וחוזר ונכנס בו”. ענין רו״ש באוה״ת פ׳ בשלח ע׳ תקכב מעתיק מכל המאמרים דשם נתבאר ענין זה.
7והחיות רצוא ושוב כמראה הבזק
In Ezekiel’s vision of the chariot, “the chayos ran and returned, like the appearance of a flash of lightning.” Kehot’s note prints the place as 1:13 (א, יג), but these words are in 1:14.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8(הגם . .)
The parenthetical remark, that the verse speaks of angels but applies equally to souls and all the host on high, is also found in manuscripts copied during the Alter Rebbe’s lifetime.
Kehot’s noteהמוסגר נמצא גם בכת״י שנעתקו בחיי כ״ק אדה״ז.
9נכספה וגם כלתה נפשו
“My soul yearns, and even pines away, for the courtyards of G-d.” The Alter Rebbe uses the words for the love of the soul that “runs” toward G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים פד, ג.
10כי מי הוא אשר ערב לבו לגשת
“For who is he that has pledged his heart to draw near to Me?” The Alter Rebbe uses the words for the awe that makes the soul “return.”
Jeremiah 30:21ירמיהו ל׳:כ״א
וְהָיָה אַדִּירוֹ מִמֶּנּוּ וּמֹשְׁלוֹ מִקִּרְבּוֹ יֵצֵא וְהִקְרַבְתִּיו וְנִגַּשׁ אֵלָי כִּי מִי הוּא־זֶה עָרַב אֶת־לִבּוֹ לָגֶשֶׁת אֵלַי נְאֻם־ה׳
And their prince shall be of themselves, And their ruler shall proceed from the midst of them; And I will cause him to draw near, and he shall approach unto Me; For who is he that hath pledged his heart To approach unto Me? saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11במאמרי אדה״ז פרשיות בע׳ תתקיא ביאור על המאמר הנחת כ״ק אדה״א
An explanation of this maamar is printed there, in a transcript by the Mitteler Rebbe, headed “An explanation from my master, teacher and rebbe on the teaching on ‘I will sing to G-d, for He is exalted, exalted’” (the discourse “Adon HaNiflaos,” “Master of wonders”), Beshalach 5566 (1806).
Kehot’s noteביאור מאדמ״ו על תורה שע״פ אשירה לה׳ כי גאה גאה [ד״ה אדון הנפלאות] בשלח תקס״ו. [באחד מהכת״י נרשם: בשבת שירה תקס״ו]. נדפס בסה״מ תקס״ו ח״א. ובאריכות במאמרי אדה״א פ׳ בשלח ע׳ קכב ואילך. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וקיצורים באוה״ת בשלח ע׳ תקט. קיצור והבנת הדברים ע׳ תקפו. הגהות באוה״ת כרך ח ע׳ ב׳תתקסא. ד״ה אשירה במאמרי אדה״א ע׳ קח מיוסד על מאמר זה. חלק מהמאמר מובא גם בסה״מ תרל״ג ח״א ע׳ רלג ואילך.
12חי ה׳
Elisha swears to Naaman, “As G-d lives, before Whom I have stood, I will not take [a gift].” The Alter Rebbe uses the words for the soul standing before G-d before its descent.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז. וראה לעיל נז, א.
13The opening of the Song at the Sea: “I will sing to G-d, for He is exalted, exalted; the horse and its rider He has cast into the sea.” The whole maamar explains this verse, returning to it in paragraphs 21 to 24.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
14אדון הנפלאות המחדש בטובו . . מעשה בראשית
There begins the discourse “Ki Vayom Hazeh Yechaper,” which explains teshuvah as returning the G-dly soul to its source as it was before it descended through the levels to be clothed in a physical body.
Kehot’s noteברכת יוצר. ראה גם לקו״ת אחרי כה, ג ואילך. יהל אור ע׳ עא.
15אדון הנפלאות המחדש בטובו בכל יום תמיד מעשה בראשית
In the first blessing before the morning Shema (Kehot’s note: Birkas Yotzer) G-d is praised as “awesome in praises, Master of wonders, Who in His goodness renews each day, continually, the work of creation.” The Alter Rebbe draws from it both the renewal of creation and the title “Master of wonders.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 3
16כמ״ש עשה פלא
From the Song at the Sea: “Who is like You, majestic in holiness, awesome in praises, doing wonders?” The Alter Rebbe reads “doing wonders” as saying that the “wonders” are, before G-d, only “doing.”
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
17שמראשית ההשתלשלות . . הוא בטובו
There the Alter Rebbe asks what “renews” can mean when every day is like the one before, and answers by distinguishing the order of hishtalshelus from cause to cause, like intellect, emotions, thought and speech in a person, from the level above that order.
Kehot’s noteראה לקו״ת ואתחנן ב, ב ובהביאור שם. אוה״ת פ׳ יתרו ע׳ תתקנא. אוה״ת שמות כרך ז ע׳ ב׳תרמ. באוה״ת סידור ע׳ קיח מצויין ”מענין ובטובו מחדש בת״א פ׳ בשלח בד״ה אשירה ובלקו״ת פ׳ אחרי בד״ה כי ביום הזה יכפר דרוש הראשון פ״ב. ומ״ש בהגהות לד״ה אשירה”.
18טוב ה׳ לכל
“G-d is good to all, and His mercies are upon all His works.” The Alter Rebbe brings it to show that the renewal of every level, high and low, comes from G-d’s goodness and compassion.
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ט.
Paragraph 4
19כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe uses it for the life-force that flows from G-d into the worlds, which the soul grasps and loves.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
20כי הוא חייך
“To love G-d your G-d, to listen to His voice and to cleave to Him, for He is your life.” The Alter Rebbe stresses “your life”: the love that runs toward G-d is for Him as the giver of life.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אם רץ לבך שוב לאחד
The Introduction to the Tikkunei Zohar brings the saying “if your heart runs, return.” The Alter Rebbe uses it for the soul drawing back in awe before G-d Himself, who is beyond its grasp.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, א). ראה לעיל יח, ב. מה, ב. לקמן עג, ד.
22ולכך היא בבחי׳ שוב
Or HaTorah there gathers the passages that explain running and returning (ratzo vashov).
Kehot’s noteראה באוה״ת בשלח ע׳ תקכב ואילך בענין רו״ש.
Paragraph 5
23נורא תהלות אדון הנפלאות
The same morning blessing as in paragraph 2 joins the two phrases: “awesome in praises, Master of wonders.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
24“Who is like You, majestic in holiness, awesome in praises, doing wonders?” The Alter Rebbe explains “awesome in praises”: because G-d does wonders and is beyond grasp, one is afraid to praise Him.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
25הפך ים ליבשה
There it is explained that at the splitting of the sea, sea and dry land were joined in two ways: the sea became dry land and the dry land became sea.
Kehot’s noteנתבאר בד״ה ויהי ביום השמיני תשל״ה (ע׳ 365) דבקי״ס נעשה החיבור דים ויבשה בב׳ אופנים, מה שים נעשה יבשה ויבשה נעשה ים, וכ״ה במ״ת שאז היה ביטול הגזירה עליונים ירדו לתחתונים, ע״ש.
26הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The Alter Rebbe uses the words for the splitting of the sea as the concealed world becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כמאמר רבותינו ז״ל כל מה שיש ביבשה יש בים
The Talmud teaches, “Everything that is on dry land is in the sea,” except the weasel. The Alter Rebbe adds that in the sea everything is covered by the waters, which makes the sea an image of the concealed world.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. ראה לקו״ת שמיני יח, ג.
28שהים הוא . . שהמים מכסים ואינם נראים
In this manuscript the whole passage, from “for the sea is” to “and they are not seen,” is in parentheses.
Kehot’s noteבבוך 1052 סג, א כל זה הוא במוסגר.
29קי״ס קודם מ״ת
The note points to this maamar on the splitting of the sea coming before the giving of the Torah.
Kehot’s noteראה ד״ה והחרים תשי״ג.
Paragraph 7
30סוס ורוכבו רמה בים
The second half of the opening verse: “the horse and its rider He has cast into the sea.” The Alter Rebbe reads “horse” as the letters of the Torah and returns to the verse in paragraphs 22 and 24.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31(לאפוקי . .)
The parenthetical remark excluding thought, which is not like speech, is also found in manuscripts written during the Alter Rebbe’s lifetime.
Kehot’s noteהמוסגר נמצא גם בכת״י שנכתבו בחיי כ״ק אדה״ז.
32הרהור דלאו כדבור דמי
Rav Chisda’s statement that “thought is not like speech.” The Alter Rebbe uses it to exclude Torah thought without speech from this advantage of the letters.
Berakhot 20b:17–20ברכות כ׳ ב:י״ז-כ׳
גְּמָ׳ אָמַר רָבִינָא: זֹאת אוֹמֶרֶת הִרְהוּר כְּדִבּוּר דָּמֵי. דְּאִי סָלְקָא דַּעְתָּךְ לָאו כְּדִבּוּר דָּמֵי — לָמָּה מְהַרְהֵר? אֶלָּא מַאי — הִרְהוּר כְּדִבּוּר דָּמֵי, יוֹצִיא בִּשְׂפָתָיו? כִּדְאַשְׁכְּחַן בְּסִינַי. וְרַב חִסְדָּא אָמַר, הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, דְּאִי סָלְקָא דַעְתָּךְ הִרְהוּר כְּדִבּוּר דָּמֵי — יוֹצִיא בִּשְׂפָתָיו.
GEMARA Rabina said : [The statement of the Mishnah] means to say that meditation is the equivalent of speech ; for if it enter thy mind that it is not the equivalent of speech, why should he meditate! How is it then? Meditation is the equivalent of speech. Let him, then, utter the words with his lips ! No ; it is as we find at Mount Sinai. But Rab Hisda said : Meditation is not the equivalent of speech ; for if it enter thy mind that it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, ב.
33דאבא יסד ברתא
In Tikkun 21 the Tikkunei Zohar explains “G-d founded the earth with wisdom” (Proverbs 3:19): with Chochmah, which is Abba, He founded the Daughter, which is the earth.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא. ראה גם לקמן קיא, ב.
34דאבא יסד ברתא
On the first of the Ten Commandments, “I am,” the Zohar on Pinchas brings “With wisdom He founded the earth” and reads it: “with Abba He founded the Daughter.” Kehot’s note gives 256b; in Sefaria’s Zohar these words are on 257a.
Zohar, Pinchas 121:831–123:842ספר הזהר, פנחס קכ״א:תתל״א-קכ״ג:תתמ״ב
35דאבא יסד ברתא
On tefillin, the Zohar on Pinchas says that the yud is a crown over the hei, the Daughter: “G-d founded the earth with wisdom,” Abba founded the Daughter; and the upper hei, Imma, is a crown over the vav, the Son: “He established the heavens with understanding.” Kehot’s note gives 258a; in Sefaria’s Zohar these words are on 258b.
Zohar, Pinchas 124:867–126:878ספר הזהר, פנחס קכ״ד:תתס״ז-קכ״ו:תתע״ח
36כל חד לפום שיעורא דיליה
In its foreword the Tanya speaks of the hidden awe and love in the mind and heart of each person, “each according to his own measure, according to what he measures in his heart,” citing the Zohar on “Her husband is known in the gates.”
Kehot’s noteבתניא בהקדמה מציין לזח״א קג, ב. וראה שם קכט, ב.
37כל חד לפום שיעורא דיליה
On “Her husband is known in the gates,” the Zohar says that G-d is known to each person according to what he measures in his heart. The Tanya’s foreword cites it for the phrase “each according to his own measure.”
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
38בלא דחילו ורחימו כלל לא פרחא לעילא
The same saying as in paragraph 1: without awe and love, Torah does not fly upward.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
39ושמרו דרך ה׳
G-d says of Avraham that he will command his children to keep “the way of G-d, to do charity and justice,” so that G-d may bring upon him what He promised. The Alter Rebbe reads “charity and justice” as all the mitzvos, and “upon him” as above Avraham’s level.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
40הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” The Alter Rebbe uses the words for Avraham’s love, always moving toward G-d.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כך הוא לענין שאר מצות . . למעלה מעלה מהשגת הנפש
Or HaTorah there has an explanation of this passage, from “so it is with the other mitzvos” to “far above the soul’s grasp.”
Kehot’s noteראה אוה״ת פ׳ וירא צ, א, ביאור ע״ז.
Paragraph 9
42וביאור זה
In this manuscript the second section of the maamar begins here.
Kehot’s noteבבוך 1052 מציין שכאן מתחיל סעי׳ ב.
43פירוש דרך ומבוא
In Or HaTorah on Shir HaShirim the Tzemach Tzedek writes that “way” has two meanings: the first, as here, a way and a drawing down so that there be the Name Havayah, a drawing from the essence of the Infinite Light into Atzilus; the second, “the way of G-d” that is drawn from Atzilus into Beriah, Yetzirah and Asiyah.
Kehot’s noteראה אוה״ת פ׳ וירא צד, א. יתרו ע׳ תתמב. כי תשא ע׳ ב׳מו. וראה גם באוה״ת שה״ש ע׳ תרפ שבדרך יש ב׳ פי׳ הא׳ מה שמפרש כאן דרך והמשכה להיות שם הוי׳ והיינו המשכה מעצמיות אוא״ס באצי׳ והפי׳ הב׳ דרך ה׳ שיומשך מאצי׳ לבי״ע.
44שם הוי״ה יו״ד חכמה
the passage shares nothing with the note
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמב מציין על זה: ”ע׳ סד״ה ואתחנן בפי׳ אל הוי׳”. וראה בלקו״ת שם ג, א. שבת שובה סה, ב. יהל אור ע״פ חנון ורחום ע׳ תרעה. ובהמשך זאת חנוכת המזבח תר״מ פרק כ.
45במקום שאתה מוצא גדולתו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility,” shown from the Torah, the Prophets and the Writings. The Talmud’s text has “His might” (gevuraso) where the maamar has “His greatness.”
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. ראה לעיל במ״מ טז, א. באוה״ת יתרו ע׳ תתמב: ”ר״ל שההמשכה בבחי׳ גדולה זהו ענוה והשפלה”.
46כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The Alter Rebbe reads it as G-d making even the physical world with Chochmah, an act of His humility.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 10
47אני הוי׳ הוא שמי
“I am G-d, that is My Name, and My glory I will not give to another.” The Alter Rebbe reads “that is My Name” as saying that Havayah is only His Name, not His essence.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
48כמשל השם שאינו מערך ומהות העצמית
On the analogy of a name, which is not of the essence, Or HaTorah adds a reference to Likkutei Torah’s explanation of “Shuvah Yisrael,” in the discourse “Isa BeMishnas Chassidim,” ch. 2.
Kehot’s noteבאוה״ת ואתחנן ע׳ שנט מוסיף ע״ז: ”וכמו שכתוב מזה בלקו״ת בביאור על פסוק שובה ישראל בד״ה איתא במשנת חסידים פרק ב”.
49ועד שלא נברא העולם
There “before the world was created, there was He and His Name alone” is explained: before the emotive attributes of Atzilus came forth, the Infinite Light was as it is, above being clothed in vessels; afterwards it divided into seven Names, one for each attribute.
Kehot’s noteפדר״א פ״ג. ראה גם לקמן סח, ד. עט, ב. פז, ב. צט, ב. ובכ״מ. ראה אוה״ת ענינים ע׳ קעה.
50ועד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created, there was the Holy One, blessed be He, and His great Name alone.” The Alter Rebbe explains “alone” as concealment: the Name was not yet revealed.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
51פי׳ בלבד בבחי׳ העלם
the passage shares nothing with the note
Kehot’s noteבאוה״ת שם: ”והיינו כמ״ש בתו״א שם בד״ה וירא ישראל בענין שיש ב׳ שמות ה׳ וכו׳” ע״ש עוד. בסה״מ תר״ס ע׳ קמ: ”שהי׳ האור כלול בעצמותו כו׳ (דכללות האוא״ס שלפה״צ שהי׳ ממלא מקום החלל הוא בחי׳ אור הכלול בעצמותו כו׳)”.
52טוב ה׳ לכל ורחמיו על כל מעשיו
“G-d is good to all, and His mercies are upon all His works,” brought again: G-d’s goodness and compassion are drawn forth so that Havayah may be revealed.
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53המחדש בטובו
“Who in His goodness renews,” from the morning blessing brought in paragraph 2, here identified with the abundant mercy above the order of the worlds.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
54אפילו בערך אדם שמרחם על הזבוב . . משא״כ לא״ס ב״ה
The same analogy, a person’s compassion on a fly compared with the Infinite One, is brought there as well.
Kehot’s noteמשל זה מובא גם באוה״ת האזינו ע׳ א׳תרס. וראה בהמ״מ למאמרי אדה״א במדבר כרך ג ע׳ תתצא.
Paragraph 11
55חנון ורחום ה׳
“Gracious and compassionate is G-d, slow to anger and great in kindness.” The Alter Rebbe notes that the verse puts “gracious and compassionate” before the Name, as what brings Havayah about.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח.
56להיות ה׳
the passage shares nothing with the note
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תקעא מציין לכאן ומוסיף ”וכדפי׳ בלקו״ת סד״ה ואתחנן . . ספ״ד [ג, א] שכדי להיות הוי׳ שהוא צמצום והתפשטות כו׳ כ״ז הוא מחמת שהוא חנון ורחום”.
57י״ג מכילין דרחמי . . כמ״ש במ״א
On 41c Torah Ohr contrasts “Gracious and compassionate is Havayah” with “Havayah, compassionate and gracious”: there are two levels of Havayah, and in “gracious and compassionate is Havayah” the thirteen attributes of mercy (the thirteen tikkunei dikna) are drawn into Z’eir Anpin so that it be called by the Name Havayah, as here mercy comes first “so that there be Havayah.”
Kehot’s noteראה לעיל מא, ג.
Paragraph 12
58בצדקה ומשפט שהן דרך כלל כל מצות התורה
The note lists it as a place where charity and justice are discussed as including all the mitzvos of the Torah.
Kehot’s noteראה סה״מ תרמ״ג ע׳ מו. תרמ״ח ע׳ רא. תרפ״ט ע׳ 90. בד״ה העושה סוכתו תחת האילן תשכ״ה סעי׳ ג׳ — מציין לכאן.
59להחיות רוח שפלים
“I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly.” The Alter Rebbe uses the words for the mitzvah of charity.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60דרך הוי׳ לעשות צדקה
“The way of G-d, to do charity and justice,” from the verse about Avraham. The Alter Rebbe reads it as the way by which Havayah is drawn down through charity.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
61משפט וצדקה ביעקב אתה עשית
“You established equity; justice and charity in Yaakov, You have made.” The Alter Rebbe reads “You” as the revelation of G-dliness that justice and charity bring about.
Psalms 99:4תהילים צ״ט:ד׳
וְעֹז מֶלֶךְ מִשְׁפָּט אָהֵב אַתָּה כּוֹנַנְתָּ מֵישָׁרִים מִשְׁפָּט וּצְדָקָה בְּיַעֲקֹב אַתָּה עָשִׂיתָ:
The strength also of the king who loveth justice— Thou hast established equity, Thou hast executed justice and righteousness in Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צט, ד.
62אך הנה בצדקה
The note points to Or HaTorah on the Prophets and Writings for further discussion of the justice that accompanies charity.
Kehot’s noteראה אוה״ת נ״ך ע׳ רפד.
63לעשות צדקה ומשפט
“To do charity and justice”: the Alter Rebbe notes that here, too, charity is joined with justice.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64שממית בידים תתפש
Among the small creatures that are “exceedingly wise”: “the semamis takes hold with its hands, yet it is in the palaces of the king.” The Alter Rebbe applies it to kelipah, which can take hold even in the King’s palaces.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
Paragraph 14
65לא כאברהם שיצא ממנו ישמעאל
There Avraham is the attribute of very great kindness without any restraint, to whom all are good; out of that kindness he asked “Would that Yishmael live before You,” though he knew what Yishmael was.
Kehot’s noteספרי דברים לב, ט. וראה לעיל יב, א. כח, ב.
66לא כאברהם שיצא ממנו ישמעאל
On “For G-d’s portion is His people” (Deuteronomy 32:9), the Sifrei teaches that dross came forth from Avraham, Yishmael, and from Yitzchak, Esav, while all of Yaakov’s sons were worthy. The Alter Rebbe brings it to show that kindness alone can also feed what is not holy, unless justice is aroused too.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
67יאר ה׳ . . ישא ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמדבר ו כה-כו.
68יאר ה׳ פניו אליך
From the Priestly Blessing: “May G-d make His face shine upon you and be gracious to you.” The Alter Rebbe reads “face” (panim) as the inner dimension (pnimiyus) of the life-force.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ישא ה׳פניו אליך
“May G-d lift up His face toward you and grant you peace”: again the “face,” the inner life-force that goes to holiness.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
70בחי׳ משפט שעושה האדם
The note points there on the justice that a person exercises on himself.
Kehot’s noteראה יהל אור ע׳ שסז.
71ארז״ל חייך קודמין
The note lists it as a place where the saying “your life comes first” is discussed.
Kehot’s noteבבא מציעא סב, א. ראה מאמרי אדה״א שמות קסו ואילך. וראה גם סה״מ תרל״ח ד״ה אם כסף תלוה סעיף ב. אוה״ת משפטים ע׳ א׳קנב.
72חייך קודמין לחיי חבירך ודוקא חייך ממש כמשל הקיתון של מים שאם ישתו שניהם ימותו
Two people are traveling and one has a flask of water: if both drink, both die. Ben Petura taught that both should drink, but Rabbi Akiva taught from “that your brother may live with you” that “your life comes before your fellow’s life.” The Alter Rebbe limits this to one’s actual life, not one’s luxuries.
Bava Metzia 62a:2בבא מציעא ס״ב א:ב׳
וְרַבִּי יוֹחָנָן, הַאי ״וְחֵי אָחִיךָ עִמָּךְ״ מַאי עָבֵיד לֵקהּ? מִבְּעֵי לֵקהּ לְכִדְתַנְיָא: שְׁנַיִם שֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ וּבְיַד אֶחָד מֵהֶן קִיתוֹן שֶׁל מַיִם, אִם שׁוֹתִין שְׁנֵיהֶם – מֵתִים. וְאִם שׁוֹתֶה אֶחָד מֵהֶן – מַגִּיעַ לַיִּשּׁוּב. דָּרַשׁ בֶּן פְּטוֹרָא: מוּטָב שֶׁיִּשְׁתּוּ שְׁנֵיהֶם וְיָמוּתוּ, וְאַל יִרְאֶה אֶחָד מֵהֶם בְּמִיתָתוֹ שֶׁל חֲבֵירוֹ. עַד שֶׁבָּא רַבִּי עֲקִיבָא וְלִימֵּד: ״וְחֵי אָחִיךָ עִמָּךְ״, חַיֶּיךָ קוֹדְמִים לְחַיֵּי חֲבֵירֶךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
73אוהב צדקה ומשפט
“He loves charity and justice; the earth is full of G-d’s kindness.” The Amidah’s blessing “King Who loves charity and justice” takes its words from this verse; the Alter Rebbe reads it as charity joined with justice.
Psalms 33:5תהילים ל״ג:ה׳
אֹהֵב צְדָקָה וּמִשְׁפָּט חֶסֶד ה׳ מָלְאָה הָאָרֶץ:
He loveth righteousness and justice; The earth is full of the lovingkindness of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
74רמ״ח מצות עשה הם רמ״ח אברין דמלכא
In Tikkun 30, the place Kehot’s note gives, the Tikkunei Zohar speaks of the 248 commandments as G-d’s commandment in each and every limb of the King. The Alter Rebbe brings the image of the mitzvos as the King’s limbs.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
75רמ״ח מ״ע הם רמ״ח אברין דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 19
76לעשות את כל דברי התורה הזאת
Moshe tells the people to command their children “to keep, to do all the words of this Torah.” Kehot’s note gives this verse for the phrase.
Deuteronomy 32:46דברים ל״ב:מ״ו
וַיֹּאמֶר אֲלֵהֶם שִׂימוּ לְבַבְכֶם לְכׇל־הַדְּבָרִים אֲשֶׁר אָנֹכִי מֵעִיד בָּכֶם הַיּוֹם אֲשֶׁר תְּצַוֻּם אֶת־בְּנֵיכֶם לִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
he said unto them: ‘Set your heart unto all the words wherewith I testify against you this day; that ye may charge your children therewith to observe to do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, מו.
77ושמרתם ועשיתם אותם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteויקרא כ, לז.
78אתם כתיב
On “keep My commandments and do them” (Leviticus 26:3), the Midrash reads the spelling as atem, “you”: whoever keeps the Torah is regarded as if he had made the mitzvos, or had made himself. Kehot’s note gives the verse as Leviticus 20:37 (כ, לז), which does not exist; the words “keep … and do them” occur in several verses of Leviticus.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteויק״ר פל״ה, ז.
79וצדיק יסוד עולם
“When the storm passes, the wicked is no more, but the tzaddik is the foundation of the world.” The Alter Rebbe brings it to show how highly Scripture praises the tzaddik.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כה.
80ראה בצדיקים
Rabbi Yochanan: the Holy One, blessed be He, saw that the tzaddikim were few, so He arose and planted them in every generation. The same passage also brings “the tzaddik is the foundation of the world.”
Yoma 38b:13יומא ל״ח ב:י״ג
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֵין צַדִּיק נִפְטָר מִן הָעוֹלָם עַד שֶׁנִּבְרָא צַדִּיק כְּמוֹתוֹ, שֶׁנֶּאֱמַר: ״וְזָרַח הַשֶּׁמֶשׁ וּבָא הַשָּׁמֶשׁ״. עַד שֶׁלֹּא כָּבְתָה שִׁמְשׁוֹ שֶׁל עֵלִי, זָרְחָה שִׁמְשׁוֹ שֶׁל שְׁמוּאֵל הָרָמָתִי. (אָמַר) רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: רָאָה הַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁצַּדִּיקִים מוּעָטִין, עָמַד וּשְׁתָלָן בְּכׇל דּוֹר וָדוֹר, שֶׁנֶּאֱמַר: ״כִּי לַה׳ מְצוּקֵי אֶרֶץ וַיָּשֶׁת עֲלֵיהֶם תֵּבֵל״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא לח, ב.
Paragraph 20
81שנעשית בחינת בעל תשובה . . כמ״ש במ״א
There the true answer to why the soul descends is given through the saying “in the place where baalei teshuvah stand, complete tzaddikim cannot stand”: souls before their descent are surely complete tzaddikim, and their advantage in descending into the body is that they become baalei teshuvah, far above tzaddikim.
Kehot’s noteראה לקו״ת בלק עג, א ואילך.
82ובמקום שבעלי תשובה עומדים
Kehot’s notes on that page give the saying’s source.
Kehot’s noteנסמן לעיל כב, ג.
83אין עומדים להתפלל
The Mishnah: “One may stand to pray only in a mood of seriousness (koved rosh); the early pious ones would wait an hour and then pray, to direct their hearts to their Father in heaven.” With Rashi’s explanation, submission, the Alter Rebbe reads it as arousing great mercy on the G-dly spark.
Berakhot 30b:14ברכות ל׳ ב:י״ד
מַתְנִי׳ אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כּוֹבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין, כְּדֵי שֶׁיְּכַוְּונוּ לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם. אֲפִילּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ — לֹא יְשִׁיבֶנּוּ, וַאֲפִילּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ — לֹא יַפְסִיק.
MISHNAH One must not stand up to say the Tefillah except in a serious frame of mind. The pious men of old used to wait an hour and then say the Tefillah, in order to direct their heart to their Father in Heaven. Even when a king greets him, he must not respond ; and though a serpent be wound round his heel, he must not interrupt.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ל, ב.
Paragraph 21
84וזהו אשירה
In this manuscript the third section of the maamar begins here.
Kehot’s noteבבוך 1052 סעי׳ ג.
85אשירה להוי׳ כי גאה גאה
The opening verse of the Song at the Sea, now explained: the song expresses the revelation of Havayah.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
86גיאות היא בחי׳ נפלאות וגאה גאה בחי׳ אדון הנפלאות
The note points there on “exaltedness is the level of wonders, and exalted, exalted is the level of the Master of wonders.”
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תשמז.
87סוס ורוכבו רמה בים
The second half of the opening verse. The Alter Rebbe explains that the revelation of the Master of wonders “cast” horse and rider into the sea, being far above the letters of speech.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ענין שירה . . אדון הנפלאות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת פ׳ שלח ע׳ תסו.
89צהבו פניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל כג, ג.
Paragraph 23
90ואתם תחרישון . . מה תצעק אלי
The words here quote Exodus 14:14; the passage is shown below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יד-טו.
91ואתם תחרישון. מה תצעק אלי
Moshe tells the people, “G-d will fight for you, and you shall be silent,” and G-d says to Moshe, “Why do you cry out to Me? Speak to the children of Israel, and let them journey.” The Alter Rebbe explains the silence: the splitting came from far above the order of the worlds.
Exodus 14:14–15שמות י״ד:י״ד-ט״ו
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן: וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
The L-RD will fight for you, and ye shall hold your peace.’ And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92מלמעלה מעלה מסדר ההשתלשלות
The note lists it as a place on a descent from far above the order of hishtalshelus.
Kehot’s noteראה גם יהל אור ע׳ קיד. ביאוה״ז להצ״צ כרך א ע׳ רלה. כרך ב ע׳ תשעח.
Paragraph 24
93יש בו שני פירושים לשון התרוממות והעלאה
There “for He is exalted, exalted” is explained: ge’eh is a term of exaltation (hisnasus), what is above all vessels and shines only as an encompassing light, sovev kol almin; but the Infinite One is “exalted over the exalted,” raised above both the encompassing and the inner light, not within the bounds of worlds at all.
Kehot’s noteראה לקו״ת אחרי כט, ב.
Paragraph 25
94עזי וזמרת יה
The verse after the opening of the Song: “My strength and song is Kah, and He has become my salvation; this is my G-d, and I will glorify Him.” The Alter Rebbe reads zimras as “cutting.”
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וכרמך לא תזמר
“In the seventh year… your field you shall not sow, and your vineyard you shall not prune (lo sizmor).” The Alter Rebbe brings it to show that zimras means cutting.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ד.
Paragraph 26
96זה אלי
“This is my G-d, and I will glorify Him”: the Alter Rebbe explains it as the revelation alluded to in the letters vav-hei, which will come in the Time to Come.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97למחר לקבל שכרם אבל היום לעשותם
Rabbi Yehoshua ben Levi on “which I command you today, to do them”: “today to do them,” and not tomorrow; “today to do them,” tomorrow to receive their reward. The Alter Rebbe uses it: the full revelation belongs to the Time to Come, while now is the time for doing.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
98ואמר ביום ההוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ כה, מ.
99ואמר ביום ההוא הנה אלקינו זה קוינו לו
“And it shall be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” Kehot’s note prints the place as 25:40 (כה, מ), but these words are in 25:9.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100קוינו — פי׳ קוינו מלשון קוין
the passage shares nothing with the note
Kehot’s noteראה גם לקו״ת קרח נה, א.
101אמרו צדיק כי טוב
“Say of the tzaddik that it is good, for they shall eat the fruit of their deeds.” The Alter Rebbe reads it: through the tzaddik, “good” is drawn down.
Isaiah 3:10ישעיהו ג׳:י׳
אִמְרוּ צַדִּיק כִּי־טוֹב כִּי־פְרִי מַעַלְלֵיהֶם יֹאכֵלוּ:
Say ye of the righteous, that it shall be well with him; For they shall eat the fruit of their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ג, י.
102טוב ה׳ לכל
“G-d is good to all”: the goodness that the tzaddik draws down, the same goodness with which the maamar began (paragraph 3).
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ט.
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לסוסתי ברכבי פרעה דמיתיך רעיתי
“To My mare in Pharaoh’s chariots have I likened you, My beloved”
The letters of a person’s words are “horses” that carry him beyond his own understanding: the “female letters” of prayer rise from below and draw down the “male letters” of the Torah, in which G-d’s very essence comes to fill the world. Beyond both stands the splitting of the Sea, an arousal from above that nothing from below could call forth, and that is the joy of a mitzvah.
The maamar in brief
The Song of Songs likens Israel to Pharaoh’s horses, and the Zohar tells how Pharaoh first set mares before his chariots and then reversed the order. The Alter Rebbe explains that letters are “horses”: the intellect steers speech, yet words carry a person beyond what intellect can reach. “Female letters” are the ascent of prayer, an arousal from below, and they draw down “male letters,” the letters of the Torah, through which the infinite light is revealed below, so that G-d Himself fills heaven and earth, as at Sinai. Kelipah has its counterparts: idle talk and evil speech draw down a surrounding flow of vanity. Pharaoh used both kinds of horses to drag Israel into kelipah, and G-d reversed them for holiness. Every day a person leaves Mitzrayim, the limits of the world: contemplation in the morning prayers brings a limitless love in the Shema, which draws love from above, so that G-d’s own words are in his mouth. Higher still was the splitting of the Sea, where G-d’s essence, for which hidden and revealed are alike, was revealed with no arousal from below. That is the joy of a mitzvah, through which His essence is drawn down.

Outline
	1The verse and the horsesPharaoh’s mares and stallions, and the change of order in G-d’s leading at the Exodus and at the Sea. Letters are horses that carry the intellect beyond itself; in prayer they need contemplation, and G-d desires the awe they serve.¶1–2
	2Female and male lettersPrayer rises from below and draws down the letters of the Torah, through which G-d’s very self fills heaven and earth, as at the Giving of the Torah.¶3–4
	3The horses of kelipahIdle talk and evil speech draw down a surrounding flow of vanity from the depth of kelipah. Pharaoh sought to drag Israel into kelipah, and G-d reversed his horses for holiness.¶5–7
	4The daily ExodusEvery world is Mitzrayim, a place of limits. Contemplation in Pesukei Dezimra and the blessings before the Shema, on angels and souls without number that live only from His Name, prepares the heart’s cry.¶8–11
	5Love below and love aboveA limitless love in the Shema draws love from above; through the letters of the Torah G-d’s words are in a person’s mouth, and the Shema closes with the going out from limits.¶12–13
	6The splitting of the SeaA higher arousal from above, not called forth from below: G-d’s essence, beyond the chain of hidden and revealed, made the sea itself dry land.¶14–16
	7The joy of a mitzvahThe joy of a mitzvah reaches His essence. The mitzvos are the King’s limbs and the Torah His whole body; at the Sea, “Why do you cry out to Me?”, for the matter depended on Atika.¶17–20


Key concepts
	Female lettersאותיות נקבות
	The ascent from below: the words of prayer, in which a person’s own initiative, an arousal from below, rises toward G-d.

	Male lettersאותיות זכרים
	The drawing down from above: the letters of the Torah, through which the infinite light, beyond the worlds, is revealed below.

	An arousal from below, an arousal from aboveאתערותא דלתתא, אתערותא דלעילא
	“A spirit brings a spirit”: human initiative draws a divine response. At the Sea there was an arousal from above that nothing from below could call forth.

	Mitzrayim and meitzarimמצרים
	Egypt as the limits of every created world; the daily Exodus is leaving those limits through a love “with all your might.”

	The chain of descending worlds (hishtalshelus)השתלשלות
	Levels linked like a chain, each hidden relative to what is below it and revealed relative to what is above it; G-d’s essence is above the whole chain.

	The joy of a mitzvahשמחה של מצוה
	Joy that reaches G-d’s very essence, “more than the abundance of everything”: the reward of the mitzvos, revealed at the splitting of the Sea.

	Atikaעתיקא
	The level on which, according to the Zohar, the salvation at the Sea depended; the maamar calls it the Essence of the Supernal Emanator, beyond the reach of prayer.


Section 1 · ¶1–2
The verse and the horses
1לסוסתי ברכבי פרעה123 דמיתיך רעיתי. הנה רעיתי נמשלה לסוסי פרעה כמו שפרעה העמיד תחלה סוסים נקבות
“To My mare in Pharaoh’s chariots have I likened you, My beloved.” Now, “My beloved” is likened to Pharaoh’s horses: just as Pharaoh first stationed female horses,
The maamar opens with Song of Songs 1:9, in which G-d likens His beloved, the people of Israel, to the horses of Pharaoh’s chariots. The Alter Rebbe begins with a detail of the Exodus as the Zohar tells it: Pharaoh at first harnessed mares at the front of his chariots.


ואח״כ היפך זכרים קודם לנקיבות כמ״ש בזהר פ׳ בשלח (ד׳ מז) כמו״כ [כמו כן] בשעת יציאת מצרים נאמר וה׳ הולך לפניהם4 יומם וגו׳.
and afterward reversed [the order], males before females, as is written in the Zohar, Parshas Beshalach (folio 47). So too, at the time of the Exodus from Egypt it is said, “And G-d went before them by day,” etc.
According to the Zohar, Pharaoh harnessed the mares in front with the stallions behind them, and the stallions pressed after the mares as the mares hurried ahead; when he came close to Israel he switched them, putting the stallions in front to do battle. The Zohar, and the Alter Rebbe after it, sets beside this a change of order in G-d’s own leading of Israel, beginning with the Exodus, when “G-d went before them by day” in a pillar of cloud.


ואח״כ בשעת קריעת י״ס [י׳ ספירות] נאמר ויסע מלאך האלקים5 ההולך לפני מחנה כו׳ וילך מאחריהם כו׳. הנה צריך להבין מהו המשל והנמשל שנמשלה רעיתי לסוסי פרעה.
And afterward, at the time of the splitting of the Sea of Reeds, it is said, “And the angel of G-d moved, who was going before the camp,” etc., “and went behind them,” etc. Now, we need to understand what the analogy is, and what it stands for, in “My beloved” being likened to Pharaoh’s horses.
At the Sea the order was reversed: the angel of G-d who had been going before the camp of Israel moved and went behind them. With these two reversals before him, the Alter Rebbe asks what the comparison of the Jewish people to Pharaoh’s horses really means.


הנה אותיות נקראו סוסים6 כמו הסוס שהאדם רוכב עליו ומוליכו כפי רצונו ואעפ״כ [ואף על פי כן] הסוס מוליך את האדם למקום רחוק7 מאד אשר בלתי אפשר להגיע לשם בלי סוס.
Now, letters are called horses. [It is] like a horse, which a person rides and steers as he wishes; and yet the horse carries the person to a very distant place, which it would be impossible to reach without a horse.
The answer begins with an analogy: letters, the building blocks of speech, are called “horses.” A rider steers his horse wherever he wants, yet the horse carries him far beyond where he could ever go on foot.


כמו״כ [כמו כן] השכל מנהיג את האותיות ורוכב עליהם שלפי ערך השכל כך הוא הדבור אעפ״כ [אף על פי כן] ע״י האותיות מתעלה למעלה יותר מה שאין השכל יכול להשיג כלל.8
So too, the intellect directs the letters and rides upon them, for speech is according to the measure of the intellect; nevertheless, through the letters one rises higher, [to] what the intellect cannot attain at all.
So it is with intellect and speech: the mind directs the words, and a person speaks according to what he understands. Yet the words can lift a person higher than his understanding could ever reach on its own.




2והיינו ע״י אותיות התפלה.9 אך אעפ״כ [אף על פי כן] צ״ל התבוננות ג״כ. אם לא מי שערכו פחות מלהתבונן כלל שלזה בהכרח להעמיק אף בהאותיות לבד
That is, through the letters of prayer. But even so, there must also be contemplation; unless [it is] someone whose stature is too small to contemplate at all, for whom it is necessary to go deep even into the letters alone,
The horses that carry a person beyond his intellect are the letters of the words of prayer. Even so, prayer also needs contemplation (hisbonenus) of G-d’s greatness; only someone who is unable to contemplate at all must put all his depth into the words themselves.


כמ״ש בא אתה10 וכל ביתך אל התבה וע״י האותיות יכול לעלות כאשר יבואר לקמן בעז״ה [בעזרת השם].
as it is written, “Come, you and all your household, into the ark”; and through the letters he can ascend, as will be explained below, with G-d’s help.
G-d told Noach to come into the teivah, the ark; in Chassidic teaching teivah is also read as “word,” so the verse becomes a call to enter wholly into the words of prayer. Through the letters themselves such a person can rise, and the Alter Rebbe promises to explain this further on.


אך אעפ״כ [אף על פי כן] כתיב לא בגבורת11 הסוס יחפץ כו׳ שאעפ״כ [שאף על פי כן] אין רצון וחפץ ה׳ שורה בבחי׳ האותיות כנ״ל שהם רק בחי׳ שוקיים כ״א רוצה ה׳ את יראיו12 כו׳:
But even so, it is written, “He does not desire the strength of the horse,” etc.: that even so, G-d’s will and desire do not rest on the level of the letters mentioned above, which are only the level of “legs”; rather, “G-d desires those who fear Him,” etc.
Yet the letters are not the goal. The psalm says that G-d “does not desire the strength of the horse, nor want the legs of a man; G-d desires those who fear Him”: the letters are only “legs,” the means of travel, while G-d’s will rests on the awe of Him that they serve.




Section 2 · ¶3–4
Female and male letters
3והנה יש ב׳ מיני אותיות13 אותיות זכרים ואותיות נקבות אותיות נקבות היינו ההעלאה שממטה למעלה ע״י האותיות הנ״ל באתעדל״ת [באתערותא דלתתא] ועי״ז באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא]
Now, there are two kinds of letters: male letters and female letters. Female letters are the ascent from below upward through the letters mentioned above, by an arousal from below; and through this, by an arousal from below, [comes] an arousal from above,
The Alter Rebbe now distinguishes two kinds of letters. “Female letters” are the movement from below upward, the human initiative of prayer, and this arousal from below calls forth a response from above.


כי רוח אייתי רוח14 ואמשיך רוח (כי דרכו של איש לחזר15 אחר אשה) המשכה מלמעלה למטה בבחי׳ סובב
for “a spirit brings a spirit and draws forth a spirit” (for it is the way of a man to go in search of a woman): a drawing down from above to below, from the level of the light that encompasses all worlds (sovev kol almin),
The Zohar’s principle “a spirit brings a spirit and draws forth a spirit” means that a stirring below draws a matching stirring from above; the parenthetical remark adds the Talmud’s image that it is the way of a man to seek a woman. What comes down in response is from sovev, the light that surrounds all worlds rather than entering them.


שהוא בלי גבול דלית מחשבה תפיסא ביה16 למעלה מהשגה להיות בחי׳ גלוי למטה ע״י סוסים זכרים והיינו באותיות התורה להיות השמים והארץ אני מלא17 ממש.
which is without limit, for “no thought can grasp Him,” above comprehension, so that it becomes revealed below through male horses, that is, through the letters of the Torah, so that there will be, in actual fact, “The heavens and the earth I fill.”
That light is infinite, beyond the grasp of any thought. It is revealed below through the “male horses,” the letters of the Torah, so that G-d’s words “The heavens and the earth I fill” become true in actual fact.


דהנה לכאורה תמוה לפעמים כתיב מכה״א [מלא כל הארץ] כבודו18 שאינו רק כבודו ולא מהותו ועצמותו ולפעמים אמר השמים והארץ אני מלא דהיינו מהו״ע [מהותו ועצמותו] שהוא בחי׳ אני ממש.
For at first glance it is puzzling: sometimes it is written, “The whole earth is full of His glory,” which is only His glory and not His very being and essence; and sometimes He said, “The heavens and the earth I fill,” that is, His very being and essence, which is the level of the very “I.”
Here is the difficulty: Isaiah’s verse says that “the whole earth is full of His glory,” which is only a radiance of G-d and not His essence, while in Jeremiah G-d says “I fill the heavens and the earth,” speaking of His very self. Which is it?


אך שניהם אמת שבאמת אני מלא ממש. אך איך יוכל להתלבש בעולם הגשמי והשפל ומלא קליפות זהו
But both are true, for in truth “I fill,” in actual fact. But how can He be clothed in the physical and lowly world, full of kelipos (husks)? This is
Both are true: G-d’s very self does fill the world. The real question is how His essence can be clothed in a physical, lowly world full of kelipos, the forces that conceal holiness.


ע״י שמלא כל הארץ כבודו ואין כבוד אלא תורה1920 כבוד בגימ׳ [בגימטריא] ל״ב והם ל״ב נתיבות החכמה והיא חכמת התורה
through “The whole earth is full of His glory,” and “there is no glory but Torah.” Kavod (glory) is numerically thirty-two, and these are the thirty-two paths of Chochmah (wisdom), which is the wisdom of the Torah;
The answer is through His “glory,” and the Mishnah teaches that “there is no glory but Torah.” The word kavod (כבוד, glory) has the numerical value thirty-two (20+2+6+4), matching the thirty-two paths of wisdom, which are the wisdom of the Torah.


כי אורייתא מחכמה נפקת2122 ועי״ז יוכל להיות את השמים ואת הארץ אני מלא ממש ע״י התלבשותו באותיות התורה שהם אותיות זכרים המשכה מלמעלה למטה
for “the Torah comes forth from Chochmah.” And through this there can be, in actual fact, “The heavens and the earth I fill,” through His being clothed in the letters of the Torah, which are male letters, a drawing down from above to below.
As the Zohar says, the Torah comes forth from Chochmah. Because G-d is clothed in the letters of the Torah, the “male letters” that bring light down from above, His very self can fill heaven and earth.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל היושב ושונה23 הקב״ה קורא ושונה כנגדו24 היינו מה שהוא קדוש ומובדל שאף בחי׳ חכמה נחשבת אצלו כבחי׳ עשי׳ [עשיה] גשמיית כמ״ש כלם בחכמה עשית25 ויומשך ויתגלה למטה ע״י אותיות התורה.26
As our Sages, of blessed memory, said, “Whoever sits and studies, the Holy One, blessed be He, reads and studies opposite him.” That is: He Who is holy and set apart, before Whom even the level of Chochmah is considered like the level of physical action (asiyah), as it is written, “You made them all with wisdom,” is drawn down and revealed below through the letters of the Torah.
The teaching of Tanna Devei Eliyahu that when a person studies Torah, G-d studies opposite him, shows this drawing down. G-d is so far above the world that even Chochmah is to Him like physical action, as the verse says, “You made them all with wisdom”; yet He is revealed below through the letters of the Torah.




4וזהו שעל מתן תורה נאמר כי תרכב על סוסיך27 כו׳. והיינו בחי׳ סוסים זכרים הנ״ל.
And this is [why] concerning the Giving of the Torah it is said, “When You ride upon Your horses,” etc. That is, the level of male horses mentioned above.
Habakkuk’s image of G-d riding upon His horses is applied to the Giving of the Torah. These are the “male horses,” the letters of the Torah that carry G-d’s light down into the world.


וזהו מדלג על ההרים28 מקפץ כו׳ שהוא בבחי׳ דילוג ממקום למקום והיינו המשכה מלמעלה מבחי׳ סובב שיומשך ויתגלה למטה כמ״ש וירד ה׳ על הר סיני29 וכל העם רואים30 את הקולות כו׳.
And this is [the meaning of] “leaping over the mountains, bounding,” etc.: that it is in the manner of leaping from place to place, that is, a drawing down from above, from the level of sovev, so that it is drawn down and revealed below; as it is written, “And G-d descended upon Mount Sinai,” and “All the people saw the voices,” etc.
The Song of Songs describes the beloved “leaping over the mountains, bounding over the hills”: a leap skips the places in between. So at Sinai, light from sovev, beyond the ordered descent of the worlds, came straight down: “G-d descended upon Mount Sinai,” and the people “saw the voices,” seeing what is ordinarily only heard.




Section 3 · ¶5–7
The horses of kelipah
5והנה זה לעו״ז [לעומת זה] עשה האלקים31 כמו שבקדושה יש ב׳ בחי׳ סוסים הנ״ל אתוון נוק׳ [נוקבא] ואתוון דכורין מלמעלה למטה וממט׳ [וממטה] למעלה.
Now, “G-d has made the one opposite the other”: as in holiness there are the two kinds of horses mentioned above, female letters and male letters, from above to below and from below to above.
Ecclesiastes says that G-d made one thing opposite the other: whatever exists in holiness has a counterpart on the opposing side. Holiness has two kinds of horses, the female letters that rise from below and the male letters that come down from above.


כמו״כ [כמו כן] בקליפות יש ג״כ ב׳ בחינות האותיות והיינו שע״י התקשרותו להבלי עולם בדב״ט [בדברים בטלים] ומכ״ש [ומכל שכן] לה״ר [לשון הרע] והוא בחי׳ אותיות נקבות הנה האותיות מוליכים אותו למקום רחוק מאד.
So too, in the kelipos (husks) there are likewise two kinds of letters. That is: through a person’s attachment to the vanities of the world in idle talk, and all the more so in evil speech, which is the level of female letters, then the letters carry him to a very distant place.
The kelipos, the forces that conceal G-dliness, have both kinds as well. Their “female letters” are a person’s own words spent on the world’s vanities, idle talk and all the more so evil speech; like the horse in the analogy, these letters carry him far, but away from holiness.




6והיינו לעומק הקליפות בחי׳ מקיף שלהם שנק׳ פרעה עורף32 כו׳ להמשיך עליו המשכה מלמעלה מבחינת המקיף שלהם להקיפו ולהלבישו
That is, to the depth of the kelipos (husks), the level of their encompassing [light], which is called Pharaoh, “the nape” (oref), etc.: to draw upon him a drawing down from above, from the level of their encompassing [light], to encompass him and clothe him.
The words of vanity carry a person into the depth of the kelipos, to their makif, their encompassing level. In the Arizal’s teaching this level is called Pharaoh, whose name has the letters of הערף, “the nape” (the back of the neck); from there a flow comes down upon the person, surrounding and clothing him.


והוא בחי׳ הבל ורעות רוח ונעשים לבושים צואים עליו והוא בחי׳ סוסים זכרים אותיות זכרים שנעשים ע״י אותיות נקבות הנ״ל כי בההפוך אמר ג״כ רוח אייתי רוח33 וכו׳.
And this is the level of “vanity and chasing after wind,” and they become soiled garments upon him. And this is the level of male horses, male letters, which come about through the female letters mentioned above; for of the opposite [side], too, it is said, “a spirit brings a spirit,” etc.
What surrounds him is “vanity and chasing after wind,” and it becomes soiled garments upon him. This is the kelipah’s version of the “male horses,” a flow from above brought on by the person’s own “female letters,” for the rule “a spirit brings a spirit” works on the opposite side as well.




7והנה פרעה רדף אחר ישראל בשעת יצ״מ [יציאת מצרים] כמ״ש וירדף פרעה שרצה להוריד ולהמשיך את נש״י [נשמות ישראל] לתוך עומק הקליפות.
Now, Pharaoh pursued Israel at the time of the Exodus from Egypt, as it is written, “And Pharaoh pursued”: for he wanted to bring down and draw the souls of Israel into the depth of the kelipos (husks).
Pharaoh’s pursuit of Israel after the Exodus is read as an attempt to drag the souls of Israel down into the depth of kelipah.


וע״כ העמיד סוסים נקבות תחלה בכדי שעי״ז יהי׳ [יהיה] המשכה מלמעלה ג״כ מעומק הקליפות כי דרכו של איש34 כו׳.
Therefore he set female horses first, so that through this there would also be a drawing down from above, from the depth of the kelipos, for “it is the way of a man,” etc.
That is why he put the mares first: to set off an arousal from below on his side that would draw down a flow from the depth of kelipah, just as “it is the way of a man” to seek a woman.


אך הקב״ה הפך ועשה את הסוסים שני אותיות האלו באלקות בכדי להיות המשכת אלקות למטה כנ״ל.
But the Holy One, blessed be He, reversed [this] and made the horses, these two [kinds of] letters, in G-dliness, so that there would be a drawing down of G-dliness below, as mentioned above.
G-d turned Pharaoh’s design around: He made both kinds of “horses,” the female and the male letters, work in holiness, so that G-dliness would be drawn down into the world.


וזהו וה׳ הולך לפניהם יומם35 כו׳ ואח״כ בשעת קי״ס [קריעת ים סוף] נעשה להפך ויסע מלאך וילך מאחריהם36 כנ״ל:
And this is [the meaning of] “And G-d went before them by day,” etc.; and afterward, at the time of the splitting of the Sea of Reeds, it became the reverse: “And the angel moved and went behind them,” as mentioned above.
This reversal is seen in the verses: at the Exodus G-d went before Israel, and at the Sea the order was reversed and the angel moved and went behind them. The change of order in G-d’s leading mirrors the change Pharaoh made in his horses.




Section 4 · ¶8–11
The daily Exodus
8והנה כ״ז [כל זה] הוא ע״פ תורה. וכמו״כ [וכמו כן] הוא ע״פ עבודת ה׳ כי הנה בכל נפש ישראל צ״ל בכל יום בחי׳ יצ״מ [יציאת מצרים] וקי״ס [וקריעת ים סוף] כמ״ש למען תזכר את יום צאתך37 מארץ מצרים וגו׳.
Now, all this is in terms of the Torah. And so too it is in terms of the service of G-d: for in every Jewish soul there must be, every day, the aspect of the Exodus from Egypt and of the splitting of the Sea of Reeds, as it is written, “So that you remember the day you went out of the land of Egypt,” etc.
The Alter Rebbe moves from the Torah’s account to the inner service of every Jew: each day must have its own Exodus from Egypt and its own splitting of the Sea. The Torah commands remembering the day of the Exodus “all the days of your life.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בכל יום יהיה בעיניך כאלו היום יצאת מאמ״צ [מארץ מצרים] וגם בק״ש [בקריאת שמע] אומרים בכל יום אני הוי״ה אלקיכם38 כו׳
And as our Sages, of blessed memory, said: every day it should be in your eyes as if you went out of the land of Egypt today. And also in the Shema we say every day, “I am Havayah your G-d,” etc.,
The Sages teach that a person should see himself every day as if he left Egypt that very day. The Shema, said every day, ends with G-d’s words, “I am Havayah your G-d, Who brought you out of the land of Egypt.”


מארץ מצרים כו׳ וגם באמוי״צ [באמת ויציב] נאמר וים סוף להם בקעת כו׳ שצ״ל בכל יום שני בחינות הנ״ל
“…from the land of Egypt,” etc. And also in Emes Veyatziv it is said, “And the Sea of Reeds You split for them,” etc. For there must be, every day, the two aspects mentioned above.
The blessing after the morning Shema, Emes Veyatziv, also speaks of the splitting of the Sea. So both, the Exodus and the Sea, belong to every day’s prayer.


כי כל העולמות נק׳ מצרים שהם מבחי׳ מצרים וגבולי׳ כמו מן הארץ לרקיע מהלך ת״ק שנה39 כו׳
For all the worlds are called Mitzrayim (Egypt), since they are of the nature of meitzarim (straits) and limits, as in “From the earth to the firmament is a journey of five hundred years,” etc.,
Why every day? Mitzrayim, Egypt, is read as meitzarim, straits and limits, and every created world is bounded. The Talmud measures even the distance from the earth to the firmament as a journey of five hundred years: vast, but finite.


וכן שית אלפי שנין4041 הוי עלמא כו׳ וגלות מצרים נק׳ ההתקשרות בזה העולם הגשמי והמוגבל42 ומלך מצרים נק׳ השכל של הבלי העולם.43
and likewise “The world exists for six thousand years,” etc. And the exile of Egypt is the name for attachment to this physical and limited world, and “the king of Egypt” is the name for the intellect of the vanities of the world.
Time, too, is bounded: the world exists for six thousand years. The inner exile in Egypt is a person’s attachment to this limited physical world, and “the king of Egypt” is the intellect that is occupied with its vanities.




9וכשנעשה התקשרות לזה העולם כ״כ [כל כך] בחוזק עד שהוא בלי שכל כלל בלי טעם ודעת נק׳ אז וימת מלך מצרים
And when the attachment to this world becomes so strong that it is without any intellect at all, without reason or knowledge, it is then called “And the king of Egypt died.”
The Alter Rebbe describes a further stage of the inner Egypt: a person’s bond to the world can grow so strong that it no longer follows any reasoning at all. This is called “the king of Egypt died”: the worldly intellect, the “king,” no longer rules, and the attachment has no reason behind it.


ואזי ויאנחו בנ״י [בני ישראל] מן העבודה ויזעקו44 שנעשה צעק לבם45 בק״ש [בקריאת שמע] בבחי׳ ובכל מאדך46 שהוא בלי גבול
And then, “The children of Israel sighed from the labor, and they cried out”: that there comes about, in the Shema, “their heart cried out,” on the level of “and with all your might,” which is without limit;
In the verse, after the king of Egypt died, the children of Israel sighed from their labor and cried out. In a person’s service this is the cry of the heart in the Shema, at the level of “with all your might” (bechol me’odecha), a love that knows no limit.


דהיינו לצאת מן החושך וגבול הנק׳ מצרים רק להיות צעק לבם למהותו ועצמותו ממש והוא בחי׳ יצ״מ [יציאת מצרים]. אך איך יבא לבחי׳ בכל מאדך הנ״ל. הנה זהו ע״י התבוננות בפסוד״ז [בפסוקי דזמרה] מב״ש [מברוך שאמר] וכו׳.47
that is, to go out of the darkness and limitation called Mitzrayim, only so that their heart cries out to His very being and essence. And this is the level of the Exodus from Egypt. But how does one come to the level of “with all your might” mentioned above? This is through contemplation in Pesukei Dezimra, from Baruch She’amar on, etc.
Such a love breaks out of the darkness and limits of “Mitzrayim” and cries out only to G-d’s very being and essence; this is the daily Exodus from Egypt. A person reaches it through contemplation in Pesukei Dezimra, the psalms of praise said from Baruch She’amar on, before the Shema.




10והעיקר הוא בברכות ק״ש [קריאת שמע] בשתים שלפניה48 כו׳ והיינו בורא קדושים ישתבח שמך לעד. הנה לעד הוא בלי גבול.
And the main thing is in the blessings of the Shema, the “two before it,” etc.; that is, “Creator of holy beings, may Your Name be praised forever.” Now, “forever” is without limit.
The main contemplation comes in the two blessings before the Shema. The first speaks of G-d as “Creator of holy beings” and says “may Your Name be praised forever (la’ad)”; the Alter Rebbe reads “forever” as “without limit.”


כי הנה הארץ הגשמית היא בבחי׳ גבול ממש אבל ברוחניות והיינו מלאכים ונשמות הם בלי גבול ממש כמ״ש היש מספר לגדודיו49 כו׳ שהם בלי גבול.
For the physical earth is truly limited; but in spirituality, that is, angels and souls, they are truly without limit, as it is written, “Is there any number to His legions?” etc., for they are without limit.
The physical earth is bounded, but spiritual beings, angels and souls, are beyond number, as Job says: “Is there any number to His legions?”




11ועי״ז ישתבח שמך לעד שחיותם אינו אלא מבחי׳ שמו לבד שאינו כמו כח הפועל בנפעל50 שמתלבש ממש בנפעל בבחי׳ שינוי אבל לפניו אין שינוי כלל.
And through this, “may Your Name be praised forever”: for their life-force is only from the level of His Name alone, which is not like the power of the maker in the thing made, which is actually clothed in the thing made, in a manner of change; but before Him there is no change at all.
All these limitless beings draw their life only from G-d’s “Name,” an expression of Him, and not from His essence. It is not like a craftsman whose power goes into his work and is changed by it: G-d is not changed at all by creating.


כמ״ש אני הוי״ה לא שניתי51 כו׳ המרומם לבדו מאז שכמו שקודם בריאת העולמו׳ [העולמות] היה הוא מרומם לבדו כן עתה הוא בלי שינוי כלל המתנשא מימו״ע [מימות עולם] רק חיות כל העולמות אינו
As it is written, “I, Havayah, have not changed,” etc. “He Who alone was exalted from of old”: just as before the creation of the worlds He alone was exalted, so now He is without any change at all, “Who is elevated from days of old.” However, the life-force of all the worlds is nothing
Malachi’s “I, Havayah, have not changed” says this, and so do the words of the morning prayers, “He Who alone was exalted from of old … Who is elevated from days of old”: as He was alone before creation, so He is now.


אלא מבחי׳ שמו נק׳ עליהם שהוא מלך עליהם כמאמר אלקים חיים ומלך עולם52 היינו שמחיה כל העולמות רק בבחי׳ שהוא מלך עליהם שמו לבד ואעפ״כ [ואף על פי כן] הוא בלי גבול ששמו הוא ג״כ בלי גבול.
but from the level of His Name, which is called upon them, in that He is King over them, as it says, “the living G-d and eternal King”: that is, He gives life to all the worlds only in that He is King over them, His Name alone. And even so, it is without limit, for His Name, too, is without limit.
The worlds live because His Name is “called upon them” as their King; Jeremiah calls Him “the living G-d and eternal King,” Who gives life as King. Yet His Name, too, is without limit, so the beings it sustains are beyond number.


וזהו בורא קדושים ישתבח שמך לעד כו׳ כנ״ל אבל מהותו ועצמותו רם ומתנשא כו׳:
And this is [the meaning of] “Creator of holy beings, may Your Name be praised forever,” etc., as explained above; but His very being and essence is high and exalted, etc.
This is the meaning of the blessing: the limitless “holy beings” praise only His Name, while His own being and essence is high and exalted above it all.




Section 5 · ¶12–13
Love below and love above
12והנה אחר שיתבונן כל זאת ואזי ממילא יתעורר מזה בק״ש [בקריאת שמע] להיות ואהבת כו׳. בכל מאדך53 בלי גבול לצאת מהחשך כו׳
Now, after one contemplates all this, then, as a matter of course, one will be stirred by it, in the Shema, so that there is “And you shall love,” etc., “with all your might,” without limit, to go out of the darkness, etc.,
Having contemplated that all of creation, however vast, is only His Name, a person is stirred in the Shema to “You shall love … with all your might,” a love beyond limit that seeks to leave the darkness of limitation.


ורק להיות צעק לבם למהותו ועצמותו ממש באתעדל״ת [באתערותא דלתתא] והוא בחי׳ אתוון נוקבין ועי״ז באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] לעורר האהבה למעלה ג״כ והוא פ׳ שניה שבק״ש [שבקריאת שמע] שהוא לאהבה את54 ה׳ אלקיכם וגו׳
and only so that “their heart cries out” to His very being and essence, by an arousal from below. And this is the level of female letters. And through this, by an arousal from below [comes] an arousal from above, to arouse love above as well. And this is the second paragraph of the Shema, which is “to love Havayah your G-d,” etc.
The heart cries out to G-d’s essence alone; this is the arousal from below, the “female letters.” It draws an arousal from above, love from G-d’s side, which the second paragraph of the Shema expresses in the words “to love Havayah your G-d.”


דאינו לשון שם דבר כמו לאהוב רק לאהבה לעשו׳ אהבה למעלה שיומשך אלקות למטה הוי״ה אלקיך ממש.
For it is not a verbal noun like le’ehov (“to love”), but le’ahavah: to bring about love above, so that G-dliness is drawn down below: Havayah, truly your G-d.
The Alter Rebbe reads le’ahavah not as the verb “to love” but as “for love”: to bring about love above, so that G-dliness comes down and Havayah, the Name beyond the world, becomes truly “your G-d.”


דהנה לאו מכל אלין מדות כלל55 ואיך יהיה אהבה למעל׳ [למעלה / למעלת] רק ע״י אתעדל״ת [אתערותא דלתתא] בבחי׳ אהבה מלמטה אתוון נוקבין ואהבת וגו׳ אזי ממילא נעשה אהבה למעלה ג״כ כי רוח אייתי רוח56 כו׳.
For [He is] “not of these attributes at all”; so how can there be love above? Only through an arousal from below, in the form of love from below, female letters, “And you shall love,” etc.; then, as a matter of course, love comes about above as well, for “a spirit brings a spirit,” etc.
G-d in Himself is “not of these attributes at all”: love and the other attributes do not apply to Him. Love above comes about only in response to our love below, by the principle “a spirit brings a spirit.”




13וזהו והחיות רו״ש [רצוא ושוב]57 שהוא אותיות נקבות ואותיות זכרים וזה נקרא אותיות זכרים דהיינו המשכה מלמעלה למטה שיהיה הוי״ה אלקיך ממש
And this is [the meaning of] “And the chayos (holy creatures) ran and returned”: which is female letters and male letters. And this is called male letters, that is, a drawing down from above to below, so that Havayah will truly be your G-d.
Ezekiel saw the chayos, the holy creatures, “running and returning.” Their running up is the female letters; their returning down is the male letters, the drawing from above, so that Havayah becomes truly “your G-d.”


ועי״ז יכולים לומר אח״כ ונתתי עשב בשדך58 ונתתי מטר ארצכם59 וגו׳ דלכאורה איך אומרים ונתתי כו׳ אלא רק מחמת שנמשך מלמעלה להיות הוי״ה אלקיכם ממש
And through this we can afterward say, “And I will give grass in your field,” and “I will give the rain of your land,” etc. For seemingly, how do we say “And I will give”? Only because it has been drawn down from above, so that Havayah is truly your G-d,
This is why, in the second paragraph of the Shema, a person can say G-d’s own words, “I will give rain … I will give grass.” How can a person speak in G-d’s first person? Only because G-dliness has been drawn down from above.


וע״י התלבשותו באותיות התורה שהן אתוון דכורין שהקב״ה יושב ושונה כנגדו60 שקדוש ומובדל ממש מתלבש באותיות התורה להיות ואשים דברי בפיך61 ממש
and through His being clothed in the letters of the Torah, which are male letters; for the Holy One, blessed be He, “sits and studies opposite him”: He Who is truly holy and set apart is clothed in the letters of the Torah, so that there is truly “And I have put My words in your mouth,”
The drawing down comes through the letters of the Torah, the male letters, in which G-d “sits and studies opposite” the one who learns. Then Isaiah’s words “I have put My words in your mouth” are literally true: G-d’s own words are in the person’s mouth.


כמ״ש ודברת בם62 ולא נאמר ודברת אותם והיינו בם ממש מתניתין מלכתא63 מאן מלכי רבנן64 שהוא
as it is written, “And you shall speak in them,” and it does not say “And you shall speak them”; that is, “in them,” literally. “Our Mishnah is a queen”; “Who are kings? The Sages.” That is,
The Shema says vedibarta bam, “you shall speak in them,” and not “speak them”: the speaker is inside the words, and they are G-d’s. In the same vein come the Talmud’s phrases “our Mishnah is a queen” and “Who are kings? The Sages.”


כמו מלך שגוזר ומצוה על מדינתו ברצונו כך הם רבנן גוזרים על כשר פסול טמא וטהור שהוא דברי בפיך ממש
like a king who decrees and commands over his country by his will, so the Sages decree what is valid, invalid, impure and pure; and this is truly “My words in your mouth.”
Like a king whose word is law in his country, the Sages rule what is valid or invalid, impure or pure. Their rulings carry G-d’s will because His words are in their mouths.


וזהו הדברים האלה אשר אנכי65 מי שאנכי66 מצוך כו׳ ועי״ז יכולים לומר אח״כ ונתתי מטר כו׳
And this is [the meaning of] “These words which I” — Who I am — “command you,” etc. And through this we can afterward say, “And I will give rain,” etc.
The Shema says “these words which I (anochi) command you,” and the Alter Rebbe adds “Who I am”: the One commanding is G-d’s very self. This is why we can afterward say, in His name, “I will give rain.”


ובק״ש [ובקריאת שמע] חותמים אני הוי״ה אלקיכם אשר הוצאתי אתכם מארץ מצרים67 שהוא בחי׳ יציאה מן מצרים וגבולים ורק להיות הוי״ה אלקיכם כו׳.
And in the Shema we conclude, “I am Havayah your G-d, Who brought you out of the land of Egypt,” which is the going out from meitzarim (straits) and limits, and only so that Havayah will be your G-d, etc.
The Shema closes with “I am Havayah your G-d, Who brought you out of the land of Egypt”: going out of meitzarim, straits and limits, so that Havayah alone is “your G-d.”


והוא אתעדל״ע [אתערותא דלעילא] אותיות זכרים שבאים אחרי אתעדל״ת [אתערותא דלתתא] אותיות נקבות כי דרכו של איש68 כנ״ל:
And this is an arousal from above, male letters, which come after an arousal from below, female letters; for “it is the way of a man,” as mentioned above.
All this is an arousal from above, the male letters, which comes in answer to the arousal from below, the female letters, as “it is the way of a man” to seek a woman.




Section 6 · ¶14–16
The splitting of the Sea
14אך הנה יש עוד אתעדל״ע [אתערותא דלעילא]69 שהם אותיות זכרים70 שהם באי׳ [באים] שלא על ידי אתעדל״ת [אתערותא דלתתא] כלל שהם אותיות נקבות.
But there is yet another arousal from above, male letters, which come not through an arousal from below, the female letters, at all.
There is a further arousal from above that no arousal from below calls forth at all: “male letters” with no “female letters” before them.


והוא בחי׳ קריעת ים סוף כי הנה ענין ים הוא שכל מה שיש ביבשה יש בים71 שכל הברואים שיש בים ישנם ג״כ ביבשה
And this is the level of the splitting of the Sea of Reeds. For the concept of a sea is that whatever there is on dry land there is in the sea: all the creatures that are in the sea exist on dry land as well,
This is the splitting of the Sea. The Talmud teaches that whatever exists on dry land exists in the sea: the same kinds of creatures live in both.


אלא שבים הם נעלמים ומכוסים וביבשה הם באתגלייא כמו״כ [כמו כן] למעלה ג״כ יש בחי׳ ים ובחי׳ יבשה עלמא דאתכסייא ועלמא דאתגלייא וכמו״כ [וכמו כן] באדם שהוא עולם קטן727374 יש ג״כ שכל ומדות מחשבה דבור ומעשה.
except that in the sea they are hidden and covered, while on dry land they are revealed. So too above, there are likewise the level of sea and the level of dry land: the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). And so too in man, who is a small world, there are likewise intellect and the emotive attributes (middos), thought, speech and action.
In the sea they are covered by water and hidden; on land they are in plain view. Above, too, there is a “sea” and a “dry land,” the concealed world and the revealed world, and a person, “a small world,” has the same structure in his intellect, emotions, thought, speech and action.


שכל הוא בחי׳ עלמא דאתכסייא כי הוא בהעלם ומדות הם בחינת עלמא דאתגלייא שהם בחי׳ גלוי לגבי השכל.
Intellect is the level of the concealed world, for it is hidden; and the emotive attributes are the level of the revealed world, for they are a level of revelation relative to the intellect.
Intellect is the concealed world, at work within the mind, and the emotions are the revealed world, showing outwardly what the intellect holds within.




15ומחשבה נק׳ ג״כ בחי׳ גילוי לגבי השכל ודבור הוא יותר בחי׳ גילוי אף לגבי המחשבה כמו״כ [כמו כן] למעלה יש מחשבה
And thought, too, is called a level of revelation relative to the intellect; and speech is even more a level of revelation, even relative to thought. So too above, there is thought.
Within a person, thought is more revealed than intellect, and speech is more revealed still. The same holds above: there is a divine “thought.”


ואף דכתיב כי לא מחשבותי מחשבותיכם75 עכ״ז [עם כל זה] הוא כערך האדם למטה שמחשבתו נק׳ העלם לגבי דבורו. כך למעלה יש בחי׳ העלם שהוא בחי׳ מחשבה.
And although it is written, “For My thoughts are not your thoughts,” nevertheless it is comparable to man below, whose thought is called concealment relative to his speech. So too above, there is a level of concealment, which is the level of thought.
G-d’s thoughts are not like ours, as Isaiah says, yet the comparison holds in this respect: as a person’s thought is hidden relative to his speech, so G-d’s “thought” is a level of concealment relative to His “speech.”


כמ״ש בזוהר כמה מחשבתין אית7677 כו׳ שהוא מחשבה למחשבה שמה שנק׳ העלם לגבי למטה הימנו נק׳ בחי׳ גילוי לגבי מדרגה העליון ממנו
As is written in the Zohar, “How many thoughts there are,” etc.: that is, thought relative to thought; for what is called concealment relative to what is below it is called a level of revelation relative to the rank above it.
The Zohar speaks of “how many thoughts there are,” thought above thought. Each level is hidden relative to the one below it and revealed relative to the one above it.


וכן גבוה מעל גבוה78 שהתחתון הוא בחי׳ גילוי לגבי העליון ממנו שהוא בחי׳ העלם ממנו וזה נק׳ השתלשלות העולמות שהוא כמו שלשלת שכ״א אחוז בחבירו.79
And so it is, “higher above higher”: the lower is a level of revelation relative to the one above it, which is a level of concealment relative to it. And this is called the chain of descending worlds (hishtalshelus), which is like a chain (shalsheles), each [link] holding on to the next.
This is “higher above higher”: every lower level is the revelation of a higher one. It is called hishtalshelus, from shalsheles, a chain, because each level is linked to the next like the rings of a chain.


כמו כן השתלשלות כל העולמות שהוא גבוה מעל גבוה עילה ועלול העלם וגילוי כו׳ אבל לגבי מהותו ועצמותו עצמות המאציל שלמעלה מעלה מהשתלשלות העולמות
So too, the chain of descent of all the worlds is higher above higher: cause and effect, concealment and revelation, etc. But relative to His very being and essence, the Essence of the Emanator, Who is far above the chain of descending worlds,
The whole order of the worlds is built this way, as cause and effect, concealment and revelation. But G-d’s own essence, the Emanator, is far above this chain.


שהם נעלמים אין שייך לפניו כלל מעלה ומטה גם חשך לא יחשיך ממך ולילה כיום יאיר80 כו׳:
which are hidden, above and below have no relevance before Him at all: “Even darkness is not dark for You, and night shines like day,” etc.
Before Him the distinctions of above and below, hidden and revealed, do not apply at all, as the psalm says: “Even darkness is not dark for You, and night shines like day.”




16והנה בשעת קי״ס [קריעת ים סוף] הי׳ [היה] התגלות מהותו ועצמותו ממש שלמעלה מהשתלשלות ועי״ז ים ויבשה שוין ממש ונעשה מים יבשה מהעלם גילוי
Now, at the time of the splitting of the Sea of Reeds there was a revelation of His very being and essence, which is above the chain of descending worlds (hishtalshelus); and through this, sea and dry land were truly equal, and out of sea was made dry land, out of concealment, revelation.
At the splitting of the Sea, G-d’s very essence, which is above the whole chain of worlds, was revealed. Before it the hidden (the sea) and the revealed (dry land) are the same, so the sea itself became dry land: the hidden became revealed.


וזהו הפך ים ליבשה בנהר יעברו ברגל81 ויעברו בתוך הים ביבשה82 דייקא שההעלם נעשה גילוי ע״י גילוי עצמותו שהעלם וגילוי שוין ממש.
And this is [the meaning of] “He turned the sea into dry land; they passed through the river on foot,” and “They passed through the midst of the sea,” specifically “on dry land”: that the concealed became revealed through the revelation of His essence, for concealment and revelation are truly equal.
The verses say this precisely: “He turned the sea into dry land,” and Israel passed “through the midst of the sea on dry land,” within the sea itself. The concealment itself became revelation, because for G-d’s essence concealment and revelation are truly equal.




Section 7 · ¶17–20
The joy of a mitzvah
17וזהו שם נשמחה בו83 ממש במהותו ועצמותו ממש והוא בחי׳ שמחה של מצוה. כי הנה כתיב תחת אשר לא עבדת את ה׳ אלקיך בשמחה וכו׳
And this is [the meaning of] “There we rejoiced in Him”: truly in Him, in His very being and essence itself. And this is the level of the joy of a mitzvah. For it is written, “Because you did not serve Havayah your G-d with joy,” etc.,
The same psalm goes on, “there we rejoiced in Him”: in Him, in G-d’s very essence revealed at the Sea. This, says the Alter Rebbe, is the level of the joy of a mitzvah, and he brings the Torah’s rebuke for not serving G-d with joy.


מרוב כל84 שרוב כל נק׳ השתלשלות כל העולמות שהם רוב מאד כגלדי בצלים גבוה מעל גבוה כו׳
“…more than the abundance of everything (merov kol)”; for “the abundance of everything” is the name for the chain of descent of all the worlds, which are very abundant, like the layers of onions, higher above higher, etc.;
The verse ends merov kol, plainly “out of the abundance of everything.” “The abundance of everything” is the chain of worlds, many and layered like an onion, each level higher than the one below it.


אבל השמחה של מצוה85 היא בבחי׳ עצמותו ממש שהוא מרוב כל למעלה מהשתלשלות כל העולמות.
but the joy of a mitzvah is on the level of His very essence, which is “more than the abundance of everything,” above the chain of descent of all the worlds.
The Alter Rebbe reads merov kol as “more than all the abundance”: the joy of a mitzvah reaches G-d’s very essence, which is beyond the whole abundance of the worlds.




18וזהו ושמחת לפני86 הוי׳ אלקיך שהוא בחי׳ שמחה של מצות התורה שהוא לפני הוי׳ ממשיכי׳ [ממשיכים / ממשיכין] כו׳.
And this is [the meaning of] “And you shall rejoice before Havayah your G-d”: which is the level of the joy of the mitzvos of the Torah, which is “before Havayah”: we draw [it] down, etc.
The Torah commands, “you shall rejoice before Havayah your G-d.” The joy of the Torah’s mitzvos is “before Havayah,” which in this context points to G-d’s essence beyond even the Name, and through the mitzvos it is drawn down.


כי הנה אנו אומרים אק״ב [אשר קדשנו במצותיו] כו׳ דרמ״ח מצות הן רמ״ח אברים דמלכא87 והוא כמשל אברים של אדם
For we say, “Who has sanctified us with His mitzvos,” etc., since the 248 mitzvos are the 248 limbs of the King. And this is like the analogy of the limbs of a person:
Before a mitzvah we bless G-d “Who has sanctified us with His mitzvos.” The 248 mitzvos are called the 248 “limbs of the King,” and the Alter Rebbe explains this with a parable of the human body.


הנה הנשמה אין יכולים לאוחזה ולתופסה כלל רק אעפ״כ [אף על פי כן] כשנוטלין את האדם בידו הימנית או השמאלית ומושכין אותו ממקום למקום.
now, the soul cannot be held or grasped at all; yet even so, when one takes a person by his right hand or his left and pulls him from place to place,
No one can take hold of another person’s soul. But take him by the right hand or the left and pull him, and he comes along.


אזי נמשכה הנשמה ג״כ ממקום למקום אף שהנשמה בעצמה אין יכולים לאוחזה כלל רק שע״י שהתלבשות הנשמה היא בהאברים עי״כ [על ידי כך] נמשכה הנשמה ג״כ ממילא.
then the soul too is drawn from place to place, even though the soul itself cannot be held at all; only, because the soul is clothed in the limbs, the soul too is thereby drawn along, as a matter of course.
His soul comes with him, though it cannot itself be held, because it is clothed in his limbs. So too, G-d’s essence cannot be grasped, yet it is drawn along through the mitzvos, the “limbs” in which He is clothed.




19וכמו״כ [וכמו כן] המצות הם אברין דמלכא כמו חסד דרועא ימינא88 שע״י הצדקה וחסד שנותנים למטה לעני ממשיכי׳ [ממשיכים / ממשיכין] את עצמותו כביכול ע״י התלבשותו בבחי׳ חסד דרועא ימינא
So too, the mitzvos are “limbs of the King.” For example, “Chesed (kindness) is the right arm”: through the charity and kindness given below to a poor person, one draws down His very essence, as it were, through His being clothed in the level of Chesed, “the right arm.”
Each mitzvah corresponds to a “limb.” In Kabbalistic imagery Chesed, kindness, is the right arm, so giving charity and kindness to a poor person draws G-d’s essence down, so to speak, through His being clothed in Chesed.


וכן גבורה דרועא שמאלא וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] איזהו גבור הכובש את יצרו8990 כמו לכבוש איזה תאוה כו׳ שעי״ז ממשיכים אותו מלמעלה ג״כ עי״ז. גבורה דרועא שמאלא.
And likewise, “Gevurah (restraint) is the left arm,” as our Sages, of blessed memory, said, “Who is mighty? One who conquers his inclination,” such as conquering some craving, etc.; for through this one draws Him down from above as well, through this. “Gevurah is the left arm.”
Gevurah, restraint and might, is the left arm. The Mishnah calls mighty the one who conquers his inclination, and overcoming a craving likewise draws G-d down, through Gevurah.




20וכן ת״ת [תפארת] עמודא דאמצעיתא שהוא בחי׳ תורה שהוא כמו שנוטלין את האדם בכל גופו. ועי״ז מוליכים אותו למקום שרוצים כמו״כ [כמו כן] ע״י תורה ממשיכין את עצמותו כביכול למטה.
And likewise, “Tiferes (beauty) is the middle pillar,” which is the level of Torah; this is like taking a person by his whole body, and thereby leading him to the place one wishes. So too, through Torah one draws His essence, as it were, down below.
Tiferes, the middle pillar, corresponds to the body as a whole, and it is the Torah. Taking a person by his whole body brings all of him wherever one wishes; so through the Torah G-d’s essence, so to speak, is drawn down below.


וזהו שמחה של מצוה שהוא מתן שכרן של מצות שהוא בחי׳ גלוי עצמותו שהי׳ [שהיה] אז התגלות בשעת קי״ס [קריעת ים סוף]
And this is the joy of a mitzvah, which is the giving of the reward of the mitzvos, which is the level of the revelation of His essence, of which there was a revelation then, at the time of the splitting of the Sea of Reeds.
The joy of a mitzvah is the giving of its reward: the revelation of G-d’s essence. That revelation took place at the splitting of the Sea.


וזהו שם נשמחה בו91 בעצמותו ממש והוא בחי׳ אתעדל״ע [אתערותא דלעילא] בחי׳ אותיות זכרים שבא שלא באתעדל״ת [באתערותא דלתתא] כלל כי אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל.92
And this is [the meaning of] “There we rejoiced in Him”: in His very essence. And this is the level of an arousal from above, the level of male letters, which comes not through an arousal from below at all, for an arousal from below cannot arouse [it] at all.
So the verse “there we rejoiced in Him” refers to His very essence. This was an arousal from above, male letters with no female letters before them, for no arousal from below can call it forth.


וזהו ויאמר ה׳ אל משה מה תצעק אלי93 בעתיקא תליא מילתא94 שהוא עצמות המאציל העליון שאין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל אלא ה׳ ילחם לכם ואתם תחרישון:95
And this is [the meaning of] “And G-d said to Moshe, ‘Why do you cry out to Me?’”: “the matter depends on Atika (the Ancient One),” which is the Essence of the Supernal Emanator, which an arousal from below cannot arouse at all; rather, “G-d will fight for you, and you shall be silent.”
At the Sea G-d said to Moshe, “Why do you cry out to Me?” and the Zohar explains that “the matter depends on Atika,” the Ancient One, which the Alter Rebbe identifies as the Essence of the Emanator, beyond the reach of any prayer. That is why Israel were told, “G-d will fight for you, and you shall be silent.”



In one’s avodah
Every day a person must leave his own Egypt: through contemplation in Pesukei Dezimra and the blessings before the Shema he comes to love G-d “with all your might” in the Shema, and that love draws G-d’s love down. His words are horses: idle talk and evil speech carry him into kelipah, while the letters of prayer and of Torah lift him, and through the Torah G-d’s own words are in his mouth. Through each mitzvah, giving charity, conquering a craving, studying Torah, he draws G-d’s essence down, and the joy of the mitzvah is its reward.
Questions for discussion
	Why does the maamar call letters “horses,” and in what sense can words carry a person beyond his own understanding?
	What distinguishes the “female letters” of prayer from the “male letters” of Torah, and how does each depend on the other?
	Why is a bond to the world so strong that it is without any reason called “the king of Egypt died,” and what follows from it in the Shema?
	Why was the splitting of the Sea an arousal from above that nothing from below could call forth, and what does “Why do you cry out to Me?” teach about prayer?
	How is the joy of a mitzvah its reward, and how does the parable of the soul and the limbs explain the way a mitzvah draws G-d down?
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Paragraph 1
1לסוסתי ברכבי פרעה
The note lists the other transcripts of this maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ מ, רק חלק קטן. עוד הנחה במאמרי אדה״ז כתובים כרך ב (הוצאה שני׳) ע׳ קיז. עוד הנחה בהנחת הר״פ ע׳ יג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הג״ה באוה״ת בשלח ע׳ תקעז. ראה מאמרי אדה״ז כתובים כרך ב ע׳ ע. והנחת הר״פ בס׳ הנחות הר״פ ע׳ ח. בבוך 1113 גוכתי״ק הצ״צ נמצאים קיצורים וכנראה שהם שייכים לד״ה לסוסתי. ב. אותיו׳ נקבות וזכרים תפלה ותורה מכה״כ גלוי סובב (אך התורה משל הקדמוני וגלוי א״ס בתורה ע״י אותיו׳ ואתא מרבבו׳ קדש לכן תרכב על סוסיך אך תחלה צ״ל תפלה העלא׳ כו׳). ג. זלעו״ז — לכן הולך לפניהם כו׳ (ע״י התקשרו׳ בתפלה מתבטלי׳ המ״ז אותיו׳ נוקבין וכן ע״י עסק התורה דוכרין דקדושה מתבטלי׳ הרהורי׳ רעי׳) — כי י׳ חבל נחלתו וע״י עליי׳ שרש נש״י ממילא מתעלי׳ כו׳. ד. כמ״כ בכל יום יצ״מ מהתקשרו׳ הבלי עולם השכל מלך ושריו וושט ורידין תאוו׳. ויצ״מ ק״ש ע״י התבוננו׳ פד״ז הריבוי קדושי׳ נמשכי׳ רק משמך לא כח הפועל בנפעל לא שניתי המרומם לבדו והמתנשא מימות עולם. אלקי׳ חיים ומלך עולם. ומ״מ בלי גבול הקדושי׳ כו׳ לכן צעק לבי לצאת מגבול ק״ש מאדך סוסי׳ נוקבין ומזה והא״ש לאהבה אייתי רוח והחיות רו״ש ונתתי מטר יושב ושונה כנגדו ודברת הנהגה מלכתא אשר אנכי כו׳ וזהו אני כו׳.
2לסוסתי ברכבי פרעה
“To My mare in Pharaoh’s chariots have I likened you, My beloved.” The whole maamar explains this comparison of Israel to Pharaoh’s horses in terms of the letters of prayer and of Torah.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ט.
3לסוסתי ברכבי פרעה
The Zohar on Beshalach explains the verse: when Pharaoh pursued Israel he harnessed mares at the front of his chariots with the stallions behind them, and when he came close to Israel he put the mares behind and the stallions in front, to harm Israel and do battle. The Zohar itself sets beside this “G-d went before them by day,” after which the Shechinah went behind Israel; this is the Zohar the Alter Rebbe cites as folio 47.
Zohar, Beshalach 5:63–7:71ספר הזהר, בשלח ה׳:ס״ג-ז׳:ע״א
AND PHARAOH DREW NEAR. Said R. Jose: It has been pointed out that the word hikrib (drew near, lit. brought near) is in the causative form, signifying that he brought the Israelites near to G-d by repentance. So the Scripture says elsewhere, “O L-rd, they have visited thee in trouble, they have poured out prayer when thy chastisement was upon them” (Isa. 26, 16), i.e. Israel do not turn to the Almighty when they are at ease, but only when they are “in trouble”; when He chastises them, then “they …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4וה׳ הולך לפניהם
When Israel left Egypt, G-d went before them by day in a pillar of cloud and by night in a pillar of fire. The Alter Rebbe sets this order beside the order of Pharaoh’s horses.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, כא.
5ויסע מלאך האלקים
At the Sea, the angel of G-d who had gone before the camp of Israel moved and went behind them, and the pillar of cloud moved from before them and stood behind them. The Alter Rebbe sees in this a reversal of the earlier order.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יט.
6אותיות נקראו סוסים
There the teaching that letters are called horses is brought in the name of the Maggid.
Kehot’s noteראה בס׳ הנחות הר״פ ע׳ א בשם הה״מ.
7שו״ה האדם — הסוס מוליך את האדם למקום רחוק
This transcript gives the analogy in fuller form: a high and lofty mountain that a person cannot climb by himself, to which the horse carries him; so the letters are a vehicle for the intellect.
Kehot’s noteבהנחת הר״פ ע׳ ח מביא המשל ”ד״מ הר גבוה ונישא אשר האדם לבדו לא יוכל לילך והסוס נושא אותו לשם כמו״כ אותי׳ הם מרכב לגבי השכל”.
8שו״ה שאין השכל — להשיג כלל
After “what the intellect cannot attain at all,” this manuscript adds: “(Now, there are two kinds of letters, male letters and female letters, that is, male horses and female horses).”
Kehot’s noteבבוך 1824 נוסף: ”(והנה יש שני מיני אותיות אותיות זכרים ואותיות נקבות והיינו סוסים זכרים וסו׳ נקבות)”. בהנחת הר״פ ע׳ ט מוסיף אחר הענין להשיג כלל ”וכמבואר לעיל ג״כ מזה בזהר פ׳ ויחי קצת באריכות מקור ושרש האותיות מאד נעלה ולבעבור זה אותי׳ נק׳ סוסים שהם מביאים במרוצה את רוכבו למקום גבוה ונעלה” — מה שכתב לעיל פ׳ ויחי, הכוונה להמאמר שנדפס בהנחת הר״פ ע׳ א, והנחת אדה״א בס׳ תקס״ז ע׳ יא, ובתוספות הגהות מכ״ק הצ״צ באוה״ת בראשית כרך א ע׳ תתשמב, ב.
Paragraph 2
9והיינו ע״י אותיות התפלה
This transcript reads: “Now, it is written, ‘Come, you and all your household, into the ark,’ that is, through the letters of prayer, which are called horses.”
Kehot’s noteבהנחת הר״פ ע׳ ט ”והנה כתיב בא אתה וכל ביתך אל התיבה, היינו ע״י אותיות התפלה הנק׳ סוסים”. באוה״ת פ׳ בשלח ע׳ תקעז נמצא הג״ה השייך לכאן: והנה הילוך זה דוקא ע״י התלבשות בנה״ב, משא״כ המלאכים נק׳ עומדים כי סוס שבו וע״י ההילוך היינו לפי שהוא משם ס״ג שלמעלה משם מ״ה, ועיין בד״ה ונתתי לך מהלכים, ובביאור ע״פ וקבל היהודים, עכ״ה. ראה גם הוספות לכש״ט (הוצאת קה״ת) סי׳ ז ואילך.
10בא אתה
G-d tells Noach, “Come, you and all your household, into the ark.” The Alter Rebbe uses the verse for entering into the words of prayer.
Genesis 7:1בראשית ז׳:א׳
וַיֹּאמֶר ה׳ לְנֹחַ בֹּא־אַתָּה וְכׇל־בֵּיתְךָ אֶל־הַתֵּבָה כִּי־אֹתְךָ רָאִיתִי צַדִּיק לְפָנַי בַּדּוֹר הַזֶּה:
And the L-RD said unto Noah: ‘Come thou and all thy house into the ark; for thee have I seen righteous before Me in this generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ז, א.
11לא בגבורת
“He does not desire the strength of the horse; He does not want the legs of a man.” The Alter Rebbe reads the horse and the legs as the letters, which are only a vehicle.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, י.
12רוצה ה׳ את יראיו
“G-d desires those who fear Him, those who hope for His kindness.” What G-d wants is the awe that the letters serve.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
13והנה יש ב׳ מיני אותיות
The note points to Or HaTorah on Beshalach for a further discussion of the two kinds of letters.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרכה. המשך תרס״ו ע׳ רז ואילך [שם מיוסד על תו״ח בשלח קנ, א ואילך].
14רוח אייתי רוח
The Zohar teaches that one who loves the Holy One, blessed be He, arouses His love in return, for “a spirit draws a spirit and brings a spirit.” The Alter Rebbe applies it to the arousal from below that draws the arousal from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
15דרכו של איש לחזר
Rabbi Shimon explains why the Torah says “when a man takes a woman”: it is the way of a man to seek a woman, as the one who lost something seeks it. The Alter Rebbe uses it for the response from above to the longing below.
Kiddushin 2b:13–14קידושין ב׳ ב:י״ג-י״ד
… מִפְּנֵי מָה אָמְרָה תּוֹרָה ״כִּי יִקַּח אִישׁ אִשָּׁה״, וְלֹא כָּתַב ״כִּי תִּלָּקַח אִשָּׁה לְאִישׁ״? – מִפְּנֵי שֶׁדַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר עַל אִשָּׁה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לְחַזֵּר עַל אִישׁ. מָשָׁל לְאָדָם שֶׁאָבְדָה לוֹ אֲבֵידָה – מִי חוֹזֵר עַל מִי? בַּעַל אֲבֵידָה מְחַזֵּר עַל אֲבֵידָתוֹ. וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ב, ב. בהנחת הר״פ ובמאמרי אדה״ז כתובים ובאוה״ת שם לא נמצא כל המוסגר. אבל בבוך 1824 נמצא.
16דלית מחשבה תפיסא ביה
In the prayer of Elijah that opens the Tikkunei Zohar (Patach Eliyahu), Elijah says of G-d, “No thought can grasp You at all.” The Alter Rebbe uses the phrase for the light of sovev, which is above all comprehension.
Tikkunei Zohar 17a:10תקוני הזהר י״ז א:י׳
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל.
Constantinople, 1740 (CC-BY-NC)
17השמים והארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” The Alter Rebbe reads “I” as G-d’s very essence filling the world.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
18מכה״א כבודו
The angels call, “Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.” The Alter Rebbe first reads “His glory” as less than His essence, and then as the Torah, through which His essence fills the world.
Isaiah 6:3ישעיהו ו׳:ג׳
Kehot’s noteישעי׳ ו, ג. ראה אוה״ת נ״ך כרך א ע׳ קסד ואילך.
19ואין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
20ואין כבוד אלא תורה
The Mishnah proves from verses that “there is no glory but Torah.” The Alter Rebbe uses it to identify the “glory” that fills the earth with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
21אורייתא מחכמה נפקת
The Zohar on Mishpatim says that the Torah came forth from Chochmah. The Alter Rebbe uses it to show that G-d is clothed in the Torah through Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
22אורייתא מחכמה נפקת
The Zohar on Yitro brings the teaching that the Torah came forth from the supernal Chochmah, with the view that it came from Binah as well. Kehot’s note points here as a second place for the saying.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
23כל היושב ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח.
24כל היושב ושונה הקב״ה קורא ושונה כנגדו
Every Torah scholar who sits and reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe brings it to show that G-d Himself is present in the letters of the Torah one studies.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
25כלם בחכמה עשית
“How many are Your works, G-d; You made them all with wisdom.” The Alter Rebbe reads it to mean that, to G-d, wisdom is no more than an instrument of making.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
26כבוד בגימט׳ ל״ב
The passage there explains “His glory” as G-d’s being clothed, says that kavod is numerically thirty-two, the thirty-two paths of wisdom, because the Infinite Light is clothed in Chochmah, and brings the verse “You made them all with wisdom,” as here.
Kehot’s noteראה גם לעיל ל, ב. לקו״ת שה״ש מז, ג.
Paragraph 4
27כי תרכב על סוסיך
Habakkuk’s prayer describes G-d, “when You ride upon Your horses, Your chariots of salvation.” The Alter Rebbe applies the verse to the Giving of the Torah, the “male horses.”
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
28מדלג על ההרים
“The voice of my beloved! Here he comes, leaping over the mountains, bounding over the hills.” The leap stands for light that comes down without passing through the levels in between.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
29וירד ה׳ על הר סיני
G-d descended upon Mount Sinai, to the top of the mountain. The Alter Rebbe brings it as the revelation of light from above in the world below.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
30וכל העם רואים
At Sinai “all the people saw the voices” and the flames. The Alter Rebbe brings it as a sign of how fully the light from above was revealed below.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
Paragraph 5
31זה לעו״ז עשה האלקים
“In a day of good, be glad, and in a day of evil, see: G-d has made the one opposite the other.” The Alter Rebbe uses it for the principle that the realm of kelipah mirrors the structure of holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32שנק׳ פרעה עורף
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteראה לקו״ת להאריז״ל ר״פ וישב ור״פ שמות. ובכ״מ.
33רוח אייתי רוח
The Zohar’s principle that “a spirit draws a spirit and brings a spirit” is applied here to the opposite side: words of vanity draw down a flow of vanity.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
34כי דרכו של איש
“It is the way of a man to seek a woman”: Pharaoh’s mares were meant to draw a response from above, as a man responds to a woman.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
35וה׳ הולך לפניהם יומם
G-d went before Israel by day in a pillar of cloud. Here the verse shows the order G-d set when He reversed Pharaoh’s design.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ויסע מלאך וילך מאחריהם
At the Sea the angel of G-d moved from before the camp of Israel and went behind it. The Alter Rebbe calls this the reverse of the earlier order.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
37למען תזכר את יום צאתך
The Torah commands eating matzah “so that you remember the day you went out of the land of Egypt all the days of your life.” The Alter Rebbe brings it to show that the Exodus is a daily matter.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
38אני הוי״ה אלקיכם
The last verse of the Shema: “I am Havayah your G-d, Who brought you out of the land of Egypt to be your G-d.” It is said every day, so the Exodus belongs to every day.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39מן הארץ לרקיע מהלך ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years, and so between each firmament and the next. The Alter Rebbe brings it to show that even the heavens are measured and limited.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
40שית אלפי שנין הוי עלמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראש השנה לא, ג.
41שית אלפי שנין הוי עלמא
Rav Ketina says that the world exists for six thousand years and for one [thousand] it lies desolate. The Alter Rebbe brings it to show that the world is limited in time as well.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42בזה העולם הגשמי והמוגבל
After these words, the text in Or HaTorah adds: “(This is the meaning of Mitzrayim, from the word meitzarim, straits and limits; and see Likkutei Torah on Shir HaShirim, the maamar ‘Kol dodi’).”
Kehot’s noteבאוה״ת פ׳ בא כרך ז ע׳ ב׳תריא מוסיף: ”(דזהו פי׳ מצרים לשון מצרים וגבולים, וע׳ בלקו״ת בשה״ש בד״ה קול דודי)”.
43ומלך מצרים נק׳ השכל של הבלי העולם
Here the Or HaTorah adds: “(Thus he explains ‘the king of Egypt’ as the wisdom of kelipah),” and the note says to see there further.
Kehot’s noteבאוה״ת שם ”(א״כ מפרש מלך מצרים חכמה דקליפה)”. ע״ש עוד.
Paragraph 9
44וימת מלך מצרים ואזי ויאנחו בנ״י מן העבודה ויזעקו
“The king of Egypt died, and the children of Israel sighed from the labor, and they cried out.” The Alter Rebbe reads it as the turn from attachment to the world to the heart’s cry to G-d.
Exodus 2:23שמות ב׳:כ״ג
וַיְהִי בַיָּמִים הָרַבִּים הָהֵם וַיָּמׇת מֶלֶךְ מִצְרַיִם וַיֵּאָנְחוּ בְנֵי־יִשְׂרָאֵל מִן־הָעֲבֹדָה וַיִּזְעָקוּ וַתַּעַל שַׁוְעָתָם אֶל־הָאֱלֹקִים מִן־הָעֲבֹדָה:
And it came to pass in the course of those many days that the king of Egypt died; and the children of Israel sighed by reason of the bondage, and they cried, and their cry came up unto G-d by reason of the bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45צעק לבם
“Their heart cried out to G-d.” The Alter Rebbe uses the phrase for the inner cry of the Shema.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ובכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” stands here for a love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שו״ה הבלי — וכשנעשה התקשרות
That passage cites this place in our maamar, on attachment to the world so strong that it is without any intellect: since G-d made the one opposite the other, the other side too has a will above reason and taste, so a person can have an intense will even for worldly things.
Kehot’s noteראה לקו״ת ראה כה, א.
Paragraph 10
48בשתים שלפניה
The Mishnah rules that in the morning one says two blessings before the Shema and one after it. The Alter Rebbe names the two blessings before it as the main place for the contemplation that leads to love in the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
49היש מספר לגדודיו
Bildad says of G-d, “Is there any number to His legions?” The Alter Rebbe brings it for the limitless number of angels and souls.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
Paragraph 11
50כח הפועל בנפעל
The passage there explains that the word “created” implies the power of the maker in the thing made, which applies only to G-d’s Names, while of His essence it is said “He commanded and they were created”; even the level of sovev is only “His Name alone.”
Kehot’s noteראה לקמן צו, ג במ״מ.
51אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe brings it to show that creating the worlds brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
52אלקים חיים ומלך עולם
“G-d is true; He is the living G-d and eternal King.” The Alter Rebbe reads it as G-d giving life to the worlds as their King, through His Name.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
53בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads the first paragraph of the Shema as the love from below that has no limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54לאהבה את ה׳ אלקיכם
The second paragraph of the Shema: “to love Havayah your G-d and to serve Him with all your heart.” The Alter Rebbe reads “to love” as bringing about love above.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55לאו מכל אלין מדות כלל
In Elijah’s prayer (Patach Eliyahu), after describing the Sefiros as G-d’s ways of conducting the world, the Tikkunei Zohar says that He is “not of these attributes at all.” The Alter Rebbe brings it to show that love, an attribute, does not apply to G-d in Himself.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
56רוח אייתי רוח
The Zohar teaches that one who loves G-d arouses His love in return, for “a spirit draws a spirit.” Here it explains how love below brings love above.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
57והחיות רו״ש
“And the chayos ran and returned, like the appearance of a flash.” The Alter Rebbe reads the running as female letters and the returning as male letters.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ונתתי עשב בשדך
“And I will give grass in your field for your cattle.” In the Shema a person says these words of G-d in the first person.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ונתתי מטר ארצכם
“I will give the rain of your land in its season.” The Alter Rebbe asks how a person can say “I will give,” and answers that G-dliness has been drawn down.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60יושב ושונה כנגדו
The Holy One, blessed be He, sits opposite the one who studies and studies with him. The Alter Rebbe returns to this teaching from paragraph 3.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
61ואשים דברי בפיך
“I have put My words in your mouth, and covered you in the shadow of My hand.” The Alter Rebbe reads it literally: through Torah study G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ודברת בם
“You shall teach them to your children and speak in them.” The Alter Rebbe stresses that it says “in them,” not “them.”
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
63מתניתין מלכתא
Rav Pappa gives “our Mishnah is a queen” as a mnemonic for which teachings are in the name of Rav Malkiya. The Alter Rebbe uses the phrase for the royal authority of the Mishnah.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה לעיל מט, ב.
64מאן מלכי רבנן
The Talmud teaches that the Sages are called kings, from the verse “Through me kings reign.” The Alter Rebbe uses it for the Sages’ authority to rule.
Gittin 62a:14גיטין ס״ב א:י״ד
רַב הוּנָא וְרַב חִסְדָּא הֲווֹ יָתְבִי. חָלֵיף וְאָזֵיל גְּנִיבָא, אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיקוּם מִקַּמֵּיהּ, דְּבַר אוֹרְיָין הוּא. אָמַר לוֹ: וּמִקַּמֵּי פָּלְגָאָה נֵיקוּם?! אַדְּהָכִי אֲתָא אִיהוּ לְגַבַּיְיהוּ, אֲמַר לְהוּ: שְׁלָמָא עֲלַיְיכוּ מַלְכֵי, שְׁלָמָא עֲלַיְיכוּ מַלְכֵי! אֲמַרוּ לֵקהּ: מְנָא לָךְ דְּרַבָּנַן אִיקְּרוּ מְלָכִים? אֲמַר לְהוּ: דִּכְתִיב: ״בִּי מְלָכִים יִמְלוֹכוּ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 253bזח״ג רנג, ב
Kehot’s noteגיטין סב, א. זח״ג רנג, ב.
65הדברים האלה אשר אנכי
“And these words which I command you today shall be upon your heart.” The Alter Rebbe reads anochi, “I,” as G-d’s very self.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אנכי מי שאנכי
The note says the source of this phrase was given there.
Kehot’s noteנסמן לעיל א, א.
67אני הוי״ה אלקיכם אשר הוצאתי אתכם מארץ מצרים
The closing verse of the Shema. The Alter Rebbe reads the Exodus it mentions as the going out from limits, so that Havayah alone is “your G-d.”
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כי דרכו של איש
“It is the way of a man to seek a woman”: the arousal from above answers the arousal from below.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
69יש עוד אתעדל״ע . . שלא ע״י אתעדל״ת כלל
The passage there cites this maamar and adds that this arousal from above, not called forth from below, means drawings from the level of Atika, and that from there comes the power and strength for the ascent of the “horse” of the arousal from below.
Kehot’s noteבלקו״ת שה״ש יא, ד מציין ע״ז: והיינו המשכות מבחינת עתיקא כו׳ ע״ש והנה משם הוא שנמשך הכח ועוז לעליית הסוס דאתעדל״ת.
70אך הנה יש עוד אתעדל״ע שהם אותיות זכרים
This passage of the maamar is quoted there.
Kehot’s noteמובא באוה״ת תשא ע׳ א׳תתקסז. ובסה׳מ תרכ״ז ע׳ קנא.
71שכל מה שיש ביבשה יש בים
The Sages taught: “Everything that is on dry land is in the sea, except the weasel.” The Alter Rebbe uses it for sea and land as the hidden and revealed forms of the same things.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א.
72באדם שהוא עולם קטן
The note also points to the opening of the maamar “Vehayah mispar” in Likkutei Torah on Bamidbar, on man as a small world.
Tikkunei Zohar, Tikkun 69 · 100a:6תקו״ז תיקון סט
וּמַה דְּאָמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא וְהָדַר אִבְרֵיהּ וְאֶפְשַׁר דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי, הָכִי שְׁמַעִִנָא בְּוַדַּאי דְּכָל צַדִּיק וְצַדִּיק יֵשׁ לוֹ עוֹלָם בִּפְנֵי עַצְמוֹ, דָא גוּפָא דְבַר נַשׁ דְּאִתְקְרֵי עוֹלָם קָטָן, וּבְגִין כַּךְ אִתְּמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא, וְאַיְיתֵי לֵקהּ בְּגִלְגּוּלָא אָחֳרָא, וְאוּלַי דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteתנחומא פקודי ג. ת״ז תי׳ סט קרוב לתחלתו. וראה לקו״ת פ׳ במדבר רד״ה והי׳ מספר.
73באדם שהוא עולם קטן
The Midrash says the Mishkan is equal to the whole world and to the forming of man, “who is a small world.” The Alter Rebbe uses it for the parallel between the levels above and a person’s faculties.
Midrash Tanchuma, Pekudei 3:3–4מדרש תנחומא, פקודי ג׳:ג׳-ד׳
… וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחָכְמָה (שמות לא, ג). לְלַמֶּדְךָ, שֶׁהַמִּשְׁכָּן שָׁקוּל כְּנֶגֶד כָּל הָעוֹלָם, וּכְנֶגֶד יְצִירַת הָאָדָם שֶׁהוּא עוֹלָם קָטָן. כֵּיצַד, כְּשֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, כִּילוּד אִשָּׁה בְּרָאוֹ. מַה יְּלוּד אִשָּׁה מַתְחִיל מִטַּבּוּרָם וּמוֹתֵחַ לְכָאן וּלְכָאן לְאַרְבָּעָה צְדָדִין, כָּךְ הִתְחִיל הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ מֵאֶבֶן שְׁתִיָהּ תְּחִלָהּ, וּמִמֶּנָּה הֻשְׁתַּת הָעוֹלָם. וְלָמָּה נִקְרָא שְׁמָהּ אֶבֶן שְׁתִיָּה, מִפְּנֵי שֶׁמִּמֶּנָּה הִתְחִיל הָקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. וּבָרָא בֵּית הַמִּקְדָּשׁ …
Another explanation of It hath been already (Eccles. 1:10). It is written: The L-rd by wisdom founded the earth (Prov. 3:19) and also: I have filled him with the spirit of wisdom (Exod. 31:3). This teaches us that the Tabernacle was equal both to all the world and to a human embryo, which is a world in miniature. 5:75, n. 20. How is that so? When the Holy One, blessed be He, created His world, He did so just as a child is born to a woman. A child starts …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
74שהוא עולם קטן
Near the start of Tikkun 69 the Tikkunei Zohar teaches that every righteous person has a world of his own: “the body of a person, which is called a small world.” Like the Midrash, it is a source for the Alter Rebbe’s “man, who is a small world.”
Tikkunei Zohar 100a:6תקוני הזהר ק׳ א:ו׳
וּמַה דְּאָמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא וְהָדַר אִבְרֵיהּ וְאֶפְשַׁר דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי, הָכִי שְׁמַעִִנָא בְּוַדַּאי דְּכָל צַדִּיק וְצַדִּיק יֵשׁ לוֹ עוֹלָם בִּפְנֵי עַצְמוֹ, דָא גוּפָא דְבַר נַשׁ דְּאִתְקְרֵי עוֹלָם קָטָן, וּבְגִין כַּךְ אִתְּמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא, וְאַיְיתֵי לֵקהּ בְּגִלְגּוּלָא אָחֳרָא, וְאוּלַי דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 15
75כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The Alter Rebbe grants this and still uses human thought and speech as an analogy.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
76כמ״ש בזוהר כמה מחשבתין אית
The words here quote Tikkunei Zohar, Tikkun 69 · 103a:6; the passage is shown below.
Tikkunei Zohar, Tikkun 69 · 103a:6תקו״ז תיקון סט
… רַגְלִין, וְאִתְלַבֵּשׁ בְּגוּפָא דְאַנְפּוֹי זְהִירִין כְּזוֹהֲרָא דְאִתְּמַר בֵּקהּ (דניאל יב ג) וְהַמַּשְׂכִּילִים יַזְהִירוּ וכו׳, וְאַנְפֵּי תַלְמִידוֹי נְהִירִין כְּכֹכָבִים לְעוֹלָם וָעֶד, וַהֲווֹ פָּתְחִין סִפְרָא דְקֹהֶלֶת, וְקָרְיָין בֵּקהּ (קהלת א ב) הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת כו׳, וַהֲווֹ חָזְרִין כַּמָּה זִמְנִין, אָמְרוּ לֵקהּ אִינוּן חַכִּימֵי דָרָא וְכִי שְׁלֹמֹה לָא עָבַד קְרָא אָחֳרָא בְּקֹהֶלֶת, עָל לְהוּ הַהוּא דְאִתְחֲזֵי חִגֵּר בְּאָרְחָא, לְשִׁבְעָה הֵיכָלִין מִכַּסְפָּא וְדַהֲבָא וְאַבְנִין יַקִּירִין, וּבְהֵיכָלָא שִׁבְעָה כָּרְסַיָּין דְּאַרְבַּע חֵיוָון, וְיוֹנָה תַמָּן דְּכַסְפָּא …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ סט (קטו, א).
77כמה מחשבתין אית
The Tikkunei Zohar says there are many “thoughts,” one above the other, up to the hidden thought above them all. The Alter Rebbe brings it for the chain of concealment and revelation.
Tikkunei Zohar 115a:1תקוני הזהר קט״ו א:א׳
אֵי הֶבֶל אָחִיךָ, תָּא חֲזִי תְּרֵין אַתְוָון אִלֵּין שְׁמַעִִנָא דְלַאֲתַר עִלָּאָה הֲווֹ סָלְקִין, א״י, א׳ אָמוֹן מוּפְלָא וּמְכוּסֶה, י׳ מַחֲשָׁבָה, דִבְהַאי אֲתַר חָאבוּ אָדָם וְהֶבֶל, וְאִתְּמַר דְּאִינוּן א׳ כֶּתֶר עִִלְיוֹן, י׳ מַחֲשָׁבָה, לְעִילָא לְעִילָא אִסְתַּלַּק הַאי חוֹבָה, אָמַר לֵקהּ רַבִּי אֶלְעָזָר, אַבָּא, וְהָא כַּמָּה מַחֲשָׁבוֹת אִינוּן, שְׁכִינְתָּא אִתְקְרֵי מַחֲשָׁבָה, וְאִיהִי י׳ מִן אדנ״י, וְחָכְמָה מַחֲשָׁבָה, וְכֶתֶר דְּאִיהִי א׳ מִן אדנ״י מַחֲשָׁבָה, וְכַמָּה מַחֲשָׁבִין אִינוּן דָּא לְעִילָא מִן דָּא, וְדָא עַל גַּב דָּא, הֲדָא הוּא דִכְתִיב (קהלת ה ז) כִּי גָבֹהַּ מֵעַל גָּבֹהַּ …
Tikkunei Zohar - Vocalized (Public Domain)
78גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones over them.” The Tikkunei Zohar there quotes this verse for the many levels of thought, and the Alter Rebbe uses it for the chain of levels.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79כמו שלשלת שכ״א אחוז בחבירו
The passage in Va’eschanan explains hishtalshelus as a chain whose rings hold one another, light and light of light, from intellect to emotions to thought and speech; the note also points to Likkutei Torah, Berachah 98b.
Kehot’s noteראה לקו״ת ואתחנן יב, א. ברכה צח, ב. אוה״ת ואתחנן כרך ה ע׳ ב׳ד.
80גם חשך לא יחשיך ממך ולילה כיום יאיר
“Even darkness is not dark for You, and night shines like day; darkness and light are alike.” The Alter Rebbe brings it for G-d’s essence, before which concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
81הפך ים ליבשה בנהר יעברו ברגל
“He turned the sea into dry land; they passed through the river on foot; there we rejoiced in Him.” The Alter Rebbe reads the turning of sea into land as the hidden becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
82ויעברו בתוך הים ביבשה
“You split the sea before them, and they passed through the midst of the sea on dry land.” The Alter Rebbe stresses “on dry land” within the sea itself.
Nehemiah 9:11נחמיה ט׳:י״א
וְהַיָּם בָּקַעְתָּ לִפְנֵיהֶם וַיַּעַבְרוּ בְתוֹךְ־הַיָּם בַּיַּבָּשָׁה וְאֶת־רֹדְפֵיהֶם הִשְׁלַכְתָּ בִמְצוֹלֹת כְּמוֹ־אֶבֶן בְּמַיִם עַזִּים:
And Thou didst divide the sea before them, so that they went through the midst of the sea on the dry land; and their pursuers Thou didst cast into the depths, as a stone into the mighty waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, יא.
Paragraph 17
83שם נשמחה בו
“There we rejoiced in Him”: the psalm’s rejoicing at the Sea, read here as joy in G-d’s very essence.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
84תחת אשר לא עבדת . . מרוב כל
“Because you did not serve Havayah your G-d with joy and gladness of heart, out of the abundance of everything.” The Alter Rebbe reads “the abundance of everything” as the chain of worlds, and the joy of a mitzvah as above it.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
85אבל השמחה של מצוה
The note points to the first discourse beginning “Tze’enah ure’enah” in Likkutei Torah on Shir HaShirim for a further discussion of the joy of a mitzvah.
Kehot’s noteראה לקו״ת שה״ש ד״ה צאינה וראינה דרוש הראשון.
Paragraph 18
86ושמחת לפני ה׳ אלקיך
“You shall rejoice before Havayah your G-d in all your undertakings.” The Alter Rebbe reads “before Havayah” as the level that the joy of a mitzvah reaches.
Deuteronomy 12:18דברים י״ב:י״ח
כִּי אִם־לִפְנֵי ה׳ אֱלֹקֶיךָ תֹּאכְלֶנּוּ בַּמָּקוֹם אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי אֲשֶׁר בִּשְׁעָרֶיךָ וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּכֹל מִשְׁלַח יָדֶךָ:
but thou shalt eat them before the L-RD thy G-d in the place which the L-RD thy G-d shall choose, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite that is within thy gates; and thou shalt rejoice before the L-RD thy G-d in all that thou puttest thy hand unto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, יח.
87דרמ״ח מצות הן רמ״ח אברים דמלכא
The Tikkunei Zohar links the blessing “Who has sanctified us” with the 248 commandments and speaks of “every limb of the King.” The Alter Rebbe uses it for the mitzvos as the King’s limbs.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 19
88חסד דרועא ימינא
Elijah’s prayer in the Tikkunei Zohar (Patach Eliyahu) pictures the Sefiros as a body: “Chesed is the right arm, Gevurah is the left arm, Tiferes the body.” The Alter Rebbe uses this picture for the mitzvos as the King’s limbs.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
89איזהו גבור הכובש את יצרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, א.
90איזהו גבור הכובש את יצרו
Ben Zoma teaches, “Who is mighty? One who conquers his inclination.” The Alter Rebbe uses it for the mitzvos of restraint, which draw G-d down through Gevurah.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
91שם נשמחה בו
The psalm’s words about the Sea, “there we rejoiced in Him,” read here as joy in G-d’s very essence, revealed there by an arousal from above.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כי אין אתעדל״ת יכול לעורר כלל
The note quotes the point made there: the practical mitzvos are very lofty in their inner dimension and root, though clothed in many garments through the chain of worlds.
Kehot’s noteע׳ לעיל בפ׳ תולדות כ, א: כי ענין המצות מעשיות הם הגבה למעלה מעלה בפנימיותם ושרשם. ע׳ לקו״ת בד״ה ואתחנן. וע׳ באוה״ת דרושים לר״ה ע׳ א׳שה.
93ויאמר ה׳ אל משה מה תצעק אלי
At the Sea G-d said to Moshe, “Why do you cry out to Me? Speak to the children of Israel, and let them travel.” The Alter Rebbe reads it to mean that the salvation here did not depend on prayer from below.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ויאמר . . מה תצעק אלי . . בעתיקא תליא מילתא
The Zohar on Beshalach explains “Why do you cry out to Me?”: the matter depends on Atika. The Alter Rebbe identifies Atika here with the Essence of the Emanator, which no arousal from below can reach.
Zohar II, 48aזח״ב מח, א
Kehot’s noteבשלח יד, טו. זח״ב מח, א.
95ה׳ ילחם לכם ואתם תחרישון
Moshe tells the people, “G-d will fight for you, and you shall be silent.” The salvation at the Sea came from above, without their own doing.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
An arousal from below can draw down G-dliness only as high as Chochmah, the source of Malchus, while Keser, beyond all comparison, is revealed only of itself. That is why the Shechinah led Israel out of Egypt, an ascent from below, but went behind them at the Sea, where Keser was revealed and Israel rose above it.
The maamar in brief
This maamar explains the one before it. The female horses are an arousal from below and the male horses an arousal from above: as the female’s arousal draws the male, the lower worlds’ arousal draws the flow from above in its own form: song, praise or request. Malchus of Atzilus, the Shechinah, is clothed in the limited lower worlds, called Mitzrayim, ‘straits’; this is the exile of the Shechinah. The Exodus is its ascent into the unlimited Atzilus by an arousal from below, which a person repeats in the Shema, where boundless love from below draws love from above. Yet such an ascent reaches only Chochmah, the source of Malchus, as speech rises only to the wisdom it comes from. Keser, above all comparison, is revealed only of itself, as at the splitting of the Sea, when G-d asked Moshe, “Why do you cry out to Me?” and Israel was told to be silent; only Keser could turn the concealed sea into revealed dry land. Keser is also drawn through the mitzvos, its ‘limbs,’ and its revelation is the joy of a mitzvah. So the Shechinah went before Israel at the Exodus, but at the Sea Israel rose above it, and it went behind them.

Outline
	1The question and the two kinds of horsesThe Shechinah went before Israel at the Exodus and behind them at the Sea. The female and male horses are the arousal from below and the arousal from above, and the receiver’s arousal comes first.¶1–3
	2Malchus rises and draws downMalchus of Atzilus, clothed in the lower worlds, rises to receive from above; the flow it draws comes in the form of its ascent, whether song, praise or request.¶4–5
	3Egypt and the exile of the ShechinahBeriah, Yetzirah and Asiyah are ‘Egypt,’ straits and limits, while Atzilus is unlimited; Malchus confined in them is the exile of the Shechinah.¶6–7
	4The Exodus and the ShemaThe Exodus is Malchus rising into Atzilus by an arousal from below, a pattern Pharaoh tried to reverse for the kelipos. In the Shema, contemplation brings boundless love from below, which draws love from above.¶8–9
	5Only as high as Chochmah“Abba founded the Daughter”: Malchus is rooted in Chochmah, so its ascent, like speech rising to its source in wisdom, reaches Chochmah and no higher.¶10
	6Keser and the splitting of the SeaKeser is beyond comparison with Chochmah, like a crown above the head, and is revealed only of itself. At the Sea it depended on Atika, so Israel was told to be silent, and only Keser could turn the concealed into the revealed.¶11–12
	7The joy of a mitzvahThe mitzvos are rooted in Keser, 620 with the rabbinic mitzvos, and clothed in physical deeds as its ‘limbs’; through them Keser is drawn down, and the joy of a mitzvah is its revelation, as at the Sea.¶13–16
	8Before them and behind themAt the Exodus the Shechinah led and the souls followed; at the Sea, Keser lifted Israel above Malchus, beyond even its ascent at Ne’ilah, so the Shechinah went behind them.¶17–19


Key concepts
	Arousal from below and arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	The ‘female’ and ‘male’ horses: an initiative from the lower worlds or from a person, and the divine flow that answers it, always in its form and measure.

	Malchus of Atzilus, the Shechinahמלכות דאצילות, שכינה
	The lowest Sefirah of Atzilus, clothed in the lower worlds; its confinement there is the exile of the Shechinah, and its ascent is the Exodus.

	Mitzrayim: straits and limitsמצרים וגבולים
	Egypt read as ‘straits’: the limitation of Beriah, Yetzirah and Asiyah, out of which Malchus and the soul go into the unlimited Atzilus.

	“Abba founded the Daughter”אבא יסד ברתא
	Malchus is founded on Chochmah, its source, so its ascent by an arousal from below reaches Chochmah and no higher.

	Keser Elyon (the Supernal Crown)כתר עליון
	The level above the chain of worlds and beyond comparison with Chochmah, like a crown above the head. It is revealed only of itself, as at the splitting of the Sea, or drawn down through the mitzvos rooted in it.

	The concealed world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	Abba and Imma are the concealed world and Z’eir Anpin and Nukva the revealed; at the Sea the revelation of Keser, where both are equal, turned the concealed into the revealed.

	The joy of a mitzvahשמחה של מצוה
	The delight in the mitzvos as they are in the Supernal Will, rooted in Keser; it was revealed at the Sea, “there we will rejoice in Him.”


Section 1 · ¶1–3
The question and the two kinds of horses
1ביאור על הנ״ל1
An explanation of the above.
This short maamar is an explanation (biur) of the preceding one, which opened with “To my mare among Pharaoh’s chariots.” It takes up that maamar’s themes, the female and male horses, the Exodus from Egypt and the splitting of the Red Sea, and explains them step by step.




2וה׳ הולך לפניהם יומם. וה׳ הוא וב״ד [ובית דין]2 היינו שכינה שהי׳ [שהיה] בשעת יצ״מ [יציאת מצרים] הולך לפני מחנה ישראל ואח״כ בשעת קי״ס [קריעת ים סוף] ויסע כו׳ וילך מאחריהם3 שנעשה שכינתא לאחוריהם דישראל.
“And Havayah went before them by day.” “And Havayah”: He and His court, that is, the Shechinah (Divine Presence), which at the time of the Exodus from Egypt went before the camp of Israel. And afterward, at the time of the splitting of the Red Sea, “And [the angel of G-d] journeyed,” etc., “and went behind them”: the Shechinah came to be behind Israel.
The maamar opens with the verse that tells how G-d went before the Israelites as they left Egypt, in a pillar of cloud by day. The Midrash says that G-d and His court went before them, and the Alter Rebbe identifies this with the Shechinah, the Divine Presence; at the splitting of the Sea, the verse says, the angel of G-d that had gone before the camp moved and went behind them.


וביאור הענין הנה ענין ב׳ סוסים נקבות וזכרים והיינו אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא] אתעדל״ת [אתערותא דלתתא] נקראים סוסים נקבות ואתעדל״ע [ואתערותא דלעילא] נקראים סוסים זכרים.
The explanation of the matter: now, the concept of the two [kinds of] horses, female and male, is the arousal from below and the arousal from above. The arousal from below is called ‘female horses,’ and the arousal from above is called ‘male horses.’
The preceding maamar spoke of Pharaoh’s female horses and male horses. Here they are defined: the female horses are an arousal from below, an initiative that rises from the lower worlds, and the male horses are an arousal from above, the divine flow that answers it.


כי הנה עולמות התחתונים4 נקראים בשם נוקבא בחי׳ מקבל כמו שהנקבה מקבלת מן הזכר כן עולם התחתון מקבל ההשפעה מלמעלה שהוא בחי׳ דכר.
For the lower worlds are called by the name Nukva (the feminine), the level of a recipient: just as the female receives from the male, so the lower world receives the flow from above, which is the level of the masculine (dechar).
In this language, the one who gives is called ‘male’ and the one who receives ‘female.’ The lower worlds only receive their life and flow from above, so they are called Nukva, the feminine, while the source above that gives to them is called the masculine.




3והנה כמו הנקבה שמקבלת מהזכר מוכרח להיות תמיד התעוררות הנקבה מקודם ועי״ז משפיע הזכר אליה כי דרכו של איש לחזר אחר אשה.5
Now, just as with the female, who receives from the male, there must always first be an arousal of the female, and through this the male bestows upon her, for “it is the way of a man to seek out a woman.”
In the analogy, the female’s arousal comes first, and it draws the male to give to her. The saying “it is the way of a man to seek out a woman” is from the Talmud, which uses it to explain why the Torah speaks of a man taking a wife: the one who seeks is drawn toward what he lacks.


כמו כן ע״י אתעדל״ת [אתערותא דלתתא] מעולמות התחתונים והוא בחי׳ סוסים נקבות בחי׳ מקבלים מעוררים ההשפעה מלמעלה בבחי׳ סוסים זכרים.
So too, through an arousal from below from the lower worlds, which is the level of the female horses, the level of recipients, they arouse the flow from above, at the level of the male horses.
Applied above, the lower worlds are the receivers, the ‘female horses.’ Their arousal from below comes first and calls forth the flow from above, the ‘male horses.’




Section 2 · ¶4–5
Malchus rises and draws down
4והנה מלכות דאצילות מתלבשת בבי״ע שהיא מדרגה התחתונה אזי תמיד היא עולה להתעורר למעלה בבחי׳ אצילות לקבל ההשפעה מלמעלה כמ״ש אלקים אל דמי לך.6 למען יזמרך כבוד78 כו׳.
Now, Malchus (sovereignty) of the World of Atzilus (Emanation) is clothed in Beriah, Yetzirah and Asiyah, it being the lowest rank; therefore it always rises to be aroused upward into the level of Atzilus, to receive the flow from above, as it is written, “O Elokim, do not keep silent,” [and] “So that glory may sing praise to You,” etc.
Malchus of Atzilus, the lowest of the Sefiros of the highest world, is the divine power that creates and rules the lower worlds, and so it is ‘clothed’ in Beriah, Yetzirah and Asiyah. Because it stands at the lowest point, it always strives upward to receive from above. The verses “O Elokim, do not keep silent” and “so that glory may sing praise to You,” which continues “and not be silent,” are read here as describing Malchus, which never falls silent in its ascent.


והוא נק׳ אתעדל״ת [אתערותא דלתתא] ועי״ז נעשה ממילא אתעדל״ע [אתערותא דלעילא] להיות השפעת אלקות בבחי׳ מלכות דאצילות וחוזרת ומתלבשת בבחי׳ אברהם חסד כו׳ ובנשמות ומלאכי׳ להיות גילוי ההשפעה בבי״ע כפי האופן אתעדל״ת [אתערותא דלתתא].
This is called an arousal from below, and through it an arousal from above comes about of itself, so that there is a flow of G-dliness into the level of Malchus of Atzilus. And it in turn is clothed in the level of Avraham, Chesed (kindness), etc., and in souls and angels, so that the flow is revealed in Beriah, Yetzirah and Asiyah according to the manner of the arousal from below.
This upward striving is an arousal from below, and it draws an answering flow of G-dliness into Malchus. Malchus then passes the flow on through Avraham, the attribute of Chesed (kindness), and through souls and angels, so that it is revealed in the lower worlds, always in the manner of the arousal that called it forth.




5ולכן פעמים עליית המלכות הוא בבחינת שירה כמ״ש אשירה לה׳ כו׳ בכדי שיהי׳ [שיהיה] השפעה מלמעלה ג״כ בבחי׳ שיר ולפעמים ההעלאה בבחי׳ זמרה
Therefore, at times the ascent of Malchus (sovereignty) is in the mode of shirah (song), as it is written, “I will sing to Havayah,” etc., so that the flow from above will also be in the mode of shir (song); and at times the ascent is in the mode of zimrah (singing praise),
Since the answer from above matches the arousal from below, the form of Malchus’s ascent shapes what comes down. At times the ascent is song, “I will sing to Havayah”; the maamar calls it shirah, a feminine form of the word, and the answering flow shir, the masculine form, matching the female and male horses. At times the ascent is zimrah, singing praise.


כמ״ש למען יזמרך כו׳9 ולפעמים בבחי׳ בקשה שתהיה ההשפעה מלמעלה באופן האתעדל״ת [האתערותא דלתתא] כי אתעדל״ע [אתערותא דלעילא] הוא ממש כפי אופן האתעדל״ת [האתערותא דלתתא].
as it is written, “So that glory may sing praise to You,” etc.; and at times in the mode of a request, so that the flow from above will be in the manner of the arousal from below. For the arousal from above is exactly according to the manner of the arousal from below.
Zimrah is the praise of “so that glory may sing praise to You,” and at other times the ascent takes the form of a request. In every case the arousal from above comes in exactly the form of the arousal from below that called it forth.




Section 3 · ¶6–7
Egypt and the exile of the Shechinah
6וזהו בחינת יצ״מ [יציאת מצרים]. כי הנה בי״ע נק׳ מצרים שהם בבחינת מצרים וגבולים כי עולם העשיי׳ [העשייה] הוא בגבול ממש מהלך ת״ק שנה שית אלפין כו׳.
And this is the concept of the Exodus from Egypt. For Beriah, Yetzirah and Asiyah are called Mitzrayim (Egypt), being at the level of meitzarim (straits) and limits; for the World of Asiyah (Action) is truly within limits: “a journey of five hundred years,” “six thousand [years],” etc.
The Exodus is now explained in terms of the worlds. Egypt, Mitzrayim, is read as meitzarim, ‘straits’ or boundaries, and the three lower worlds are ‘Egypt’ because everything in them is limited. Our physical world is limited in the plainest sense: in the Sages’ words, the distance to the heavens is a journey of five hundred years, and the world is to last six thousand years.


וכן יצירה ובריאה הם ג״כ בבחינת גבול להשגתם מאחר שהם נבראים מחודשים ואף ג״ע [גן עדן] העליון שבבריאה וג״ע [וגן עדן] התחתון שביצירה הכל הוא בבחי׳ גבול
So too, Yetzirah and Beriah are also at the level of limitation in their comprehension, since they are created beings, newly brought into being; and even the Higher Garden of Eden, which is in Beriah, and the Lower Garden of Eden, which is in Yetzirah, are all at the level of limitation.
The spiritual worlds of Yetzirah and Beriah are limited too, not in space but in comprehension: their beings are created and new, so their grasp of G-dliness has an end. Even the Gardens of Eden, where souls take pleasure in G-dliness, are limited; the Lower Garden of Eden is in Yetzirah and the Higher in Beriah.


משא״כ עולם האצילות נק׳ עולם הא״ס שהמשכת אור א״ס שבעולם האצילות הוא בלי גבול כי איהו וחיוהי וגרמוהי חד בהון כו׳ רק מאצילות לבריאה נעשה הפסק הפרסא והמעקה והגג שעי״ז הם בבחי׳ מצרים וגבול:
This is not so with the World of Atzilus (Emanation), which is called the world of the Infinite One (Ein Sof), for the drawing-down of the Infinite Light (Or Ein Sof) in the World of Atzilus is without limit, since “He, His life-force and His vessels are one in them,” etc. Only from Atzilus to Beriah is there a separation, the curtain (parsa), the parapet and the roof, through which they are at the level of meitzarim (straits) and limitation.
Atzilus is different: the Infinite Light is drawn into it without limit, because there G-d’s ‘life-forces’ and ‘vessels,’ the lights and the vessels, are wholly one with Him. The boundaries begin only below Atzilus, where a separation, the ‘curtain’ (parsa), the ‘parapet’ and the ‘roof,’ divides it from Beriah and makes the worlds below it limited.




7והנה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו למצרים שכינה עמהם1011 כמ״ש אנכי ארד עמך12 מצרימה שבחינת מלכות דאצילות מתלבשת בבי״ע ממש והוא גלות השכינה13 גלות מצרים שהשכינה שהיא מלכות דאצילות היא בגלות בתוך מצרים וגבולים.
Now, our Sages, of blessed memory, said, “They were exiled to Egypt; the Shechinah (Divine Presence) was with them,” as it is written, “I will go down with you to Egypt”: the level of Malchus (sovereignty) of Atzilus is actually clothed in Beriah, Yetzirah and Asiyah. And this is the exile of the Shechinah, the exile of Egypt: the Shechinah, which is Malchus of Atzilus, is in exile within meitzarim (straits) and limits.
The Sages taught that wherever Israel went into exile the Shechinah went with them, beginning with Egypt, as G-d promised Yaakov, “I will go down with you to Egypt.” The Alter Rebbe explains that this means Malchus of Atzilus, which is the Shechinah, is clothed within the limited worlds of Beriah, Yetzirah and Asiyah. Its confinement in those ‘straits’ is the exile of the Shechinah, the inner meaning of the exile in Egypt.




Section 4 · ¶8–9
The Exodus and the Shema
8ויצ״מ [ויציאת מצרים] היא שיוצאת מן הגלות דבי״ע ליכלל למעלה בבחינת אצילות בבחינת אתעדל״ת [אתערותא דלתתא] הנ״ל לעורר למעלה שתהי׳ [שתהיה] השפעת אלקות למטה
And the Exodus from Egypt is that [the Shechinah] goes out of the exile of Beriah, Yetzirah and Asiyah to be included above in the level of Atzilus (Emanation), by way of the arousal from below mentioned above, to arouse above, so that there will be a flow of G-dliness below.
In its inner meaning, the Exodus is the Shechinah going out of its exile in the lower worlds and rising to be included in Atzilus. This rising is the arousal from below described above, and its purpose is to draw a flow of G-dliness down below.


וע״י זה נעשה אתעדל״ע [אתערותא דלעילא] להיות גילוי אלקותו בבחינת מלכות להתפשט בבי״ע בבחינת אברהם שהוא בע״ג [בעלי גבול / בעל גבול]
Through this an arousal from above comes about, so that His G-dliness is revealed in the level of Malchus (sovereignty), to spread forth into Beriah, Yetzirah and Asiyah through the level of Avraham, who is a finite being,
In response comes an arousal from above: G-dliness is revealed in Malchus and spreads through it into Beriah, Yetzirah and Asiyah. It spreads there through the level of Avraham, Chesed (kindness), which the maamar here calls a finite being, so that limited worlds can receive it.


וכן במלאכי׳ כו׳ ופרעה רצה להמשיך להפוך מן הקליפות ע״כ העמיד ג״כ סוסים נקבות תחלה שהוא אתעדל״ת [אתערותא דלתתא] בכדי שילכו הזכרים היינו אתעדל״ע [אתערותא דלעילא] ממילא אחר הנקבות
and likewise in the angels, etc. And Pharaoh wanted to draw down the opposite, from the kelipos (husks); therefore he too placed female horses first, which is an arousal from below, so that the males, that is, an arousal from above, would of themselves go after the females,
The flow spreads through the angels as well. Pharaoh tried to use the same principle in reverse, to draw down influence from the kelipos, the forces of concealment: he set the female horses first, an arousal from below, so that the male horses, an influence from above, would follow of themselves.


כי דרכו של איש כו׳14 וכן בעבודה בק״ש [בקריאת שמע] ע״י התבוננות שמע ישראל הוי״ה אלקינו15 או״א [אבא ואימא] והיינו מאין ליש ואיך שהיש בטל לאין בתכלית.
for “it is the way of a man,” etc. So too in divine service, in the recital of the Shema: through contemplating “Hear, O Israel, Havayah our G-d (Elokeinu),” [which are] Abba and Imma (Chochmah and Binah), that is, from nothing to something, and how the something is utterly nullified before the nothing.
This follows the rule that the man goes after the woman. The same pattern applies in a person’s service of G-d: in the Shema one contemplates “Hear, O Israel, Havayah our G-d,” which corresponds to Abba and Imma, Chochmah and Binah; that is, how all things come into being from nothing, and how that ‘something’ is utterly nullified before the divine ‘nothing.’




9והיינו יחוד או״א [אבא ואימא] וכדומה בהתבוננות באריכות. אזי נעשה אתעדל״ת [אתערותא דלתתא] לצאת מהחשך וגלות הגוף ולהיות ואהבת כו׳ בכל מאדך16 בלי גבול להיות נכלל למעלה בבחינת אצילות שהוא בלי גבול
That is, the union of Abba and Imma (Chochmah and Binah) and the like, in lengthy contemplation. Then an arousal from below comes about, to go out of the darkness and the exile of the body, so that there be “You shall love,” etc., “with all your might,” without limit, to be included above in the level of Atzilus (Emanation), which is without limit;
Lengthy contemplation of this union of Chochmah and Binah, and of similar themes, produces an arousal from below. The soul goes out of the darkness and exile of the body into the love of “You shall love … with all your might,” a love without limit, and so it is included in Atzilus, the unlimited world.


וע״י זה נעשה ממילא אתעדל״ע [אתערותא דלעילא] בפ׳ שניה שהוא לאהבה את17 ה׳ אלקיכם שיהיה אהבה מלמעלה לימשך למטה שיהיה ה׳ אלקיכם ממש שיכולים לומר אח״כ ונתתי מטר כו׳18
and through this an arousal from above comes about of itself, in the second paragraph [of the Shema], which is “to love Havayah your G-d”: that there be love from above, to be drawn down below, so that Havayah will truly be “your G-d,” so that afterward one can say, “I will give the rain,” etc.,
The answering arousal from above is found in the second paragraph of the Shema, “to love Havayah your G-d,” which the maamar reads as love drawn from above to below, so that Havayah becomes truly ‘your G-d.’ That is why the same paragraph can go on to promise, “I will give the rain of your land.”


ונתתי עשב כו׳,19 ובסוף הק״ש [הקריאת שמע] חותם אני ה׳ אשר הוצאתי אתכם מארץ מצרים20 שהוא בחי׳ יציאת מצרים וגבולים כנ״ל:
“I will give grass,” etc. And at the end of the Shema one concludes, “I am Havayah, who brought you out of the land of Egypt,” which is the level of the exodus from meitzarim (straits) and limits, as explained above.
The promises of grass and rain are blessings drawn down from above into the physical world. The Shema ends with “I am Havayah … who brought you out of the land of Egypt” because the whole process is a going out from ‘Egypt,’ the straits and limits described above.




Section 5 · ¶10
Only as high as Chochmah
10אך הנה האתעדל״ע [האתערותא דלעילא] שבא ע״י אתערותא דלתתא הנ״ל שהיא בחי׳ יציאת מצרים כנ״ל אינו אלא המשכה מלמעלה מבחי׳ חכמה דאצילות כי אין האתעדל״ת [האתערותא דלתתא] יכול לעורר כלל למעלה21 מבחינת חכמה דאצי׳
However, the arousal from above that comes through the arousal from below mentioned above, which is the level of the Exodus from Egypt, as explained above, is only a drawing-down from above from the level of Chochmah (wisdom) of Atzilus (Emanation); for the arousal from below cannot arouse at all above the level of Chochmah of Atzilus,
Now a limit is set. The arousal from above that answers an arousal from below, as at the Exodus, comes only from Chochmah of Atzilus, because an arousal from below cannot stir anything above that level.


כי אבא יסד ברתא22 כמו הדבור שנמשך מבחי׳ חכמה שהיא ראשית ומקור הדבור ע״כ אין בכח הדבור לעלות למעלה מבחי׳ חכמה.
for “Abba (the Father) founded Barta (the Daughter)”: like speech, which is drawn from the level of Chochmah, which is the beginning and source of speech; therefore speech does not have the power to rise above the level of Chochmah.
The Kabbalistic saying “Abba founded the Daughter” means that Malchus, the ‘Daughter,’ is founded on Chochmah, the ‘Father.’ The analogy is speech, which flows from a person’s wisdom: since wisdom is its beginning and source, speech can rise no higher than wisdom.


כמו״כ [כמו כן] חכמה דאצי׳ נק׳ אבא שהוא מקור וראשית הגילוי ראשית ההשתלשלות ומל׳ נק׳ ברתא. ע״כ אין בכח מל׳ דאצי׳ לעלות ולעורר באתעדל״ת [באתערותא דלתתא] הנ״ל למעלה מבחי׳ חכמה דאצי׳.
So too, Chochmah of Atzilus is called Abba, for it is the source and beginning of revelation, the beginning of the chain of descending worlds (hishtalshelus), and Malchus (sovereignty) is called Barta. Therefore Malchus of Atzilus does not have the power to rise and arouse, through the arousal from below mentioned above, above the level of Chochmah of Atzilus.
In Atzilus, Chochmah is called Abba because it is the source and beginning of all revelation and of the whole chain of worlds, and Malchus is called the Daughter. Like speech, Malchus can rise and arouse, by an arousal from below, only up to its own source, Chochmah.


כמשל התנוק שנמשך אחר אביו מחמת שהוא מקורו. כמו״כ [כמו כן] עליית המל׳ אינה אלא לבחי׳ חכמה שהוא ראשית הגלוי באתעדל״ת [באתערותא דלתתא] כנ״ל.
As in the analogy of the child who is drawn after his father because [his father] is his source: so too the ascent of Malchus is only to the level of Chochmah, which is the beginning of revelation, through an arousal from below, as explained above.
A child is drawn after his father because his father is his source. So the ascent of Malchus reaches Chochmah, the beginning of revelation, and no higher.




Section 6 · ¶11–12
Keser and the splitting of the Sea
11ועי״ז רוח אייתי רוח ואמשיך רוח23 כו׳ להיות אתעדל״ע [אתערותא דלעילא] להיות השפעה והמשכה מבחי׳ חכמה דאצי׳ לבחי׳ מל׳ להתפשט בבי״ע
And through this, “a spirit brings a spirit and draws down a spirit,” etc., so that there is an arousal from above: a flow and drawing-down from the level of Chochmah (wisdom) of Atzilus (Emanation) to the level of Malchus (sovereignty), to spread forth into Beriah, Yetzirah and Asiyah.
Through the arousal from below, “a spirit brings a spirit and draws down a spirit”: the spirit rising from below calls forth a spirit from above. This answering flow comes from Chochmah of Atzilus down to Malchus, and through Malchus into the lower worlds.


אבל למעלה מבחי׳ חכמה בחי׳ כ״ע [כתר עליון] אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל כי הוא למעלה מהשתלשלות העולמות.
But above the level of Chochmah, the level of Keser Elyon (the Supernal Crown), an arousal from below cannot arouse at all, for it is above the chain of descending worlds (hishtalshelus).
Above Chochmah is Keser Elyon, the Supernal Crown, which no arousal from below can reach at all. Keser is above the whole chain of descending worlds, which begins with Chochmah.


והיינו מבחי׳ חכמה שנק׳ ראשית לבחי׳ בינה ומבינה למדות כו׳. כי הנה אף שחכמה היא למעלה מבינה וכן בינה ממדות כו׳.
That is, [the chain runs] from the level of Chochmah, which is called ‘the beginning,’ to the level of Binah (understanding), and from Binah to the emotive attributes (middos), etc. For although Chochmah is above Binah, and likewise Binah [is above] the emotive attributes, etc.,
Within the chain, each level gives rise to the next: Chochmah, called ‘the beginning,’ to Binah, and Binah to the emotive attributes. Each is higher than the one after it, yet they belong to one order.


עכ״ז [עם כל זה] יש להם ערך זה לזה אבל בחי׳ חכמה לגבי בחי׳ כ״ע [כתר עליון] נאמר אין ערוך לך שאין ערוך כלל שהוא בחי׳ אין ממש
nevertheless they bear a relation (erech) to one another. But of the level of Chochmah in relation to the level of Keser Elyon it is said, “There is no comparison (erech) to You”: there is no comparison at all, for it is the level of actual nothingness (ayin),
Because they are links in one chain, they bear some relation (erech) to one another. Keser is beyond all comparison with Chochmah, as the words of the prayer say of G-d, “There is no comparison to You”; relative to Chochmah, Keser is ‘nothing’ (ayin), beyond any grasp.


כמ״ש והחכ׳ [והחכמה] מאין (ממש) תמצא שהוא בחי׳ כתר שהוא למעלה מהשתלשלות כלל, והוא בחינת גולגלתא דאריך בחי׳ מל׳ דא״ס והוא כמשל הכתר למטה שהוא על הראש ואין לה שייכו׳ [שייכות] כלל עם הראש
as it is written, “And wisdom is found from ayin” (truly [from nothing]), which is the level of Keser, which is entirely above the chain of descending worlds. And it is the level of the Skull (Gulgalta) of Arich [Anpin], the level of the Malchus of the Infinite One (Ein Sof). And it is like the analogy of the crown below, which is upon the head and has no connection at all with the head
The verse “wisdom is found from ayin” is read as saying that Chochmah comes forth from Keser, the true ‘nothing’ above the chain of worlds. Keser is identified with the Gulgalta (skull) of Arich Anpin, the configuration of Keser, and with the Malchus of the Infinite One, the last level of the Infinite Light itself. Like a crown resting on the head, it is above the head and not part of it.


כמו היד והרגל שאף שהן למטה במדרגה מן הראש עכ״ז [עם כל זה] יש להם שייכות עם הראש.
the way the hand and the foot [do]: for although they are lower in rank than the head, they nevertheless have a connection with the head.
The hand and the foot are lower than the head, yet they are part of the same body and connected with it. The chain of Sefiros is like this: lower and higher, but joined.


אבל הכתר הוא על הראש כו׳. כמו״כ [כמו כן] כ״ע [כתר עליון] אין לו שייכות כלל עם בחי׳ חכמה שאין ערוך כלל ע״כ אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל לבחי׳ כתר
But the crown is upon the head, etc. So too, Keser Elyon has no connection at all with the level of Chochmah, for there is no comparison at all; therefore an arousal from below cannot arouse the level of Keser at all.
The crown, though, sits above the head and is not part of the body at all. In the same way Keser has no relation with Chochmah, so an arousal from below, which works within the chain, cannot stir it.


רק הוא דבר שחל ממילא שבחי׳ כתר מתגלה ממילא בלי אתעדל״ת [אתערותא דלתתא] כלל כמו בשבועות מתגלה בחי׳ הכתר כו׳.
Rather, it is something that comes about of itself: the level of Keser is revealed of itself, without any arousal from below at all, as on Shavuos the level of Keser is revealed, etc.
Keser is revealed only from above, by itself, without being called forth from below. The maamar gives Shavuos, the time of the Giving of the Torah, as an example of such a revelation of Keser.


וזהו בחי׳ קריעת ים סוף שהי׳ [שהיה] אז התגלות בחי׳ כ״ע [כתר עליון]. כמ״ש ויאמר ה׳ (ז״א) אל משה מה תצעק אלי.24
And this is the level of the splitting of the Red Sea, when there was a revelation of the level of Keser Elyon, as it is written, “And Havayah (Z’eir Anpin) said to Moshe, ‘Why do you cry out to Me?’”
The splitting of the Sea was such a revelation of Keser. When Moshe cried out, G-d answered, “Why do you cry out to Me?”, and the maamar notes that “Havayah” here means Z’eir Anpin, the emotive attributes of Atzilus.


שאין הדבר תלוי בי אלא בעתיקא תליא בחי׳ גולגלתא הנ״ל בחי׳ כתר ולגבי בחי׳ כתר אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל. וזהו ה׳ ילחם לכם ואתם תחרישון.2526
That is, the matter does not depend on Me; rather, “it depends on Atika (the Ancient One),” the level of the Gulgalta mentioned above, the level of Keser, and with regard to the level of Keser an arousal from below cannot arouse at all. And this is [the meaning of] “Havayah will fight for you, and you shall be silent.”
G-d’s answer means that the matter did not depend on the level of Z’eir Anpin, which prayer can reach, but on Atika, ‘the Ancient One,’ the Gulgalta and Keser mentioned above, which no arousal from below can reach. This is the meaning of Moshe’s words to the people, “Havayah will fight for you, and you shall be silent”: they were to make no arousal from below.




12וכמאמר הזוהר לא תתערון מידי27 שאם תתערון אזי אין יכול להיות אתעדל״ע [אתערותא דלעילא] אלא כפי האתעדל״ת [האתערותא דלתתא]28 שאינו
As the Zohar says, “Do not arouse anything”: for if you arouse, then there can be an arousal from above only according to the arousal from below, which is
The Zohar reads “you shall be silent” as “do not arouse anything”: at the Sea G-d did not want Israel to make an arousal from below. Had they done so, the answer from above would have been limited to the measure of their arousal.


אלא מבחי׳ חכמה אבל אז היה התגלות בחי׳ כתר שהוא מתגלה ממילא בלי אתעדל״ת [אתערותא דלתתא] כלל ולכן תחרישון.29
only from the level of Chochmah (wisdom). But then there was a revelation of the level of Keser (the Crown), which is revealed of itself, without any arousal from below at all; and therefore, “you shall be silent.”
An arousal from below reaches only Chochmah, while at the Sea Keser was revealed, which comes only of itself. Any arousal from below would have limited what was given, so Israel had to be silent.


ועי״ז נעשה קי״ס [קריעת ים סוף] שהפך ים ליבשה30 כו׳ שנעשה מהעלם גלוי דאו״א [דאבא ואימא] נק׳ עלמא דאתכסייא וזו״נ [וזעיר אנפין ונוקבא] נק׳ עלמא דאתגלייא ואיך יהי׳ [יהיה] ההעלם לגילוי
Through this the splitting of the Red Sea came about, “He turned the sea into dry land,” etc., in which the concealed became revealed. For Abba and Imma (Chochmah and Binah) are called the concealed world (alma de’iskasya), and Z’eir Anpin and Nukva are called the revealed world (alma de’isgalya); and how could the concealed become revealed?
This revelation split the Sea: “He turned the sea into dry land,” and what was concealed became revealed. As the preceding maamar explained, the creatures of the sea are covered while those of the land are seen; so too above, Abba and Imma (Chochmah and Binah) are the ‘concealed world,’ and Z’eir Anpin and Nukva, the emotions and Malchus, are the ‘revealed world.’


רק מחמת שהיה התגלות בחי׳ כתר הנ״ל שלמעלה מהשתלשלו׳ [מהשתלשלות] ששם העלם וגלוי שוין כחשכה כאורה31 ויכול להיות מהעלם גילוי:
Only because there was a revelation of the level of Keser mentioned above, which is above the chain of descending worlds (hishtalshelus), where concealment and revelation are equal, “as darkness, so light”; and [so] revelation can come from concealment.
Within the chain of worlds, the concealed and the revealed are distinct levels, and one cannot simply become the other. Only Keser, above the chain, where “darkness and light are alike,” could turn the concealed into the revealed.




Section 7 · ¶13–16
The joy of a mitzvah
13וזהו שם נשמחה בו32 שהוא בחי׳ שמחה של מצוה שהוא ג״כ התגלות בחי׳ כתר הנ״ל.
And this is [the meaning of] “There we will rejoice in Him”: it is the level of the joy of a mitzvah, which is also a revelation of the level of Keser (the Crown) mentioned above.
The verse “He turned the sea into dry land” continues, “there we will rejoice in Him,” and the maamar links this joy with the joy of a mitzvah, the joy in fulfilling G-d’s command. That joy, too, is a revelation of Keser.


והוא בחי׳ תענוג המצות כמו שהם בעצם בבחי׳ רצה״ע [רצון העליון] כי הנה אורייתא מחכמה נפקת3334 והיינו הפירוש של המצות שהם מבחינת חכמה
It is the level of the delight in the mitzvos as they are in essence, in the level of the Supernal Will. For “the Torah comes forth from Chochmah (wisdom)”: that is, the explanation of the mitzvos, which are from the level of Chochmah;
The joy of a mitzvah comes from the delight in the mitzvos as they are in G-d’s Supernal Will itself, above reason. The saying “the Torah comes forth from Chochmah” refers to the explanation of the mitzvos, their reasons and details, which belong to Chochmah.


אבל שרש המצות הוא מבחי׳ כתר חיוורתא דגלגלתא שמשם נמשכין שית מאה ותליסר ארחין35 בז״א שהם ארחות הוי״ה.36
but the root of the mitzvos is from the level of Keser, “the whiteness of the Skull (Gulgalta),” from which are drawn “six hundred and thirteen paths” into Z’eir Anpin (the emotive attributes), which are “the paths of Havayah.”
The root of the mitzvos, however, is in Keser, described in Kabbalah as ‘the whiteness of the Skull,’ from which 613 paths are drawn into Z’eir Anpin. These are “the paths of Havayah” of the verse, and, as the next paragraph says, they are the 613 mitzvos.




14והם התרי״ג מצות עם ז׳ מצות דרבנן הוא בגימטריא תר״ך בחי׳ כתר ונמשכים למטה במצות גשמיים בבחי׳ כלים דוקא
These are the 613 mitzvos; together with the seven rabbinic mitzvos, they have the numerical value of 620, the level of Keser (the Crown). And they are drawn down below into physical mitzvos, specifically at the level of vessels.
The 613 commandments of the Torah, with the seven mitzvos instituted by the Sages, make 620, the numerical value of the word keser (crown). Drawn down from Keser, the mitzvos are clothed in physical deeds, which serve as their vessels.


ולכן נקראו המצות אברים דמלכא שהוא כמו שמוליכין את האדם ממקום למקום בידו הימנית כו׳.
Therefore the mitzvos are called “the limbs of the King”: just as one leads a person from place to place by his right hand, etc.,
That is why the mitzvos are called “the limbs of the King”: they relate to Keser as the limbs relate to the soul. Just as one leads a person from place to place by taking his right hand, so through the mitzvos one can ‘move’ what is clothed in them.




15ועי״ז מתנענע הנשמה ג״כ אף שאין יכולי׳ [יכולים / יכולין] לאוחזה ולתופסה כלל. אך אעפ״כ [אף על פי כן] ע״י התלבשותה באברים אזי כשמנענעין את ידו כו׳ ממילא מתנענע הנשמה ג״כ.
and through this the soul moves as well, although one cannot hold it or grasp it at all. Yet even so, through its being clothed in the limbs, when one moves his hand, etc., the soul too moves of itself.
A person’s soul cannot be grasped or held, yet because it is clothed in the body, when someone moves his hand the soul moves along with it. The limbs give a hold on what is in itself beyond grasp.


כמו״כ [כמו כן] למעלה אף שבחי׳ כתר הנ״ל הוא למעלה מהשתלשלות ואין יכולים לעורר כלל באתעדל״ת [באתערותא דלתתא] רק דוקא
So too above: although the level of Keser (the Crown) mentioned above is above the chain of descending worlds (hishtalshelus), and one cannot arouse it at all through an arousal from below, except specifically
In the same way, Keser is above the chain of worlds, and no arousal from below can stir it. There is, however, one way to reach it, which the next words explain.


ע״י התלבשותו במצותיו שהם כלים ואברים לבחי׳ כתר הנ״ל חסד דרועא ימינא37 אזי ע״י חסד שעושים למטה מוליכים אותו בדרועא ימינא כו׳.
through its being clothed in His mitzvos, which are vessels and limbs for the level of Keser mentioned above. “Chesed (kindness) is the right arm”: so through the kindness that one does below, one leads it by the right arm, etc.
Keser is clothed in G-d’s mitzvos, which are its vessels and limbs, and Chesed (kindness) is the King’s ‘right arm.’ Through acts of kindness done below, such as the charity the preceding maamar mentions, one ‘leads’ Keser by its right arm and draws it down.




16וכן גבורה כו׳ וכן ת״ת [תפארת] עמודא דאמצעיתא שהוא המצו׳ [המצות / המצוה] של תורה שהוא ג״כ מבחי׳ כתר הנ״ל.
And likewise Gevurah (restraint), etc.; and likewise Tiferes (beauty), “the middle pillar,” which is the mitzvah of Torah [study], which is also from the level of Keser (the Crown) mentioned above.
In the same way Gevurah (restraint) and Tiferes (beauty), ‘the middle pillar,’ are drawn down through mitzvos. Tiferes corresponds to the mitzvah of Torah study, which is also rooted in Keser.


וזהו שם נשמחה בו38 שהוא בחי׳ שמחה של מצוה הנ״ל שהי׳ [שהיה] אז התגלות בחי׳ כתר הנ״ל ועי״ז נעשה קי״ס [קריעת ים סוף] כנ״ל:
And this is [the meaning of] “There we will rejoice in Him”: the level of the joy of a mitzvah mentioned above, for at that time there was a revelation of the level of Keser mentioned above; and through this the splitting of the Red Sea came about, as explained above.
This is why it says of the Sea, “there we will rejoice in Him”: the joy of a mitzvah is a revelation of Keser. Keser was revealed then, and that revelation split the Sea.




Section 8 · ¶17–19
Before them and behind them
17וזהו שמתחלה בשעת יציאת מצרים היה ו״ה הוא בחי׳ מלכות דאצי׳ מקור נשמות ישראל הולך לפניהם שנשמות ישראל נמשכין אחריה שביציאת מצרים שמל׳ דאצי׳ עולה מן הגלות דבי״ע ונכלל למעלה באתעדל״ת [באתערותא דלתתא] כנ״ל.
And this is [the meaning of the fact] that at first, at the time of the Exodus from Egypt, “And Havayah,” which is the level of Malchus (sovereignty) of Atzilus (Emanation), the source of the souls of Israel, “went before them”: for the souls of Israel are drawn after it. For at the Exodus from Egypt, Malchus of Atzilus rises out of the exile of Beriah, Yetzirah and Asiyah and is included above through an arousal from below, as explained above.
Now the opening question is answered. At the Exodus, “And Havayah went before them” refers to Malchus of Atzilus, the Shechinah and the source of the souls of Israel, and the souls follow it. It went first because the Exodus was Malchus’s own ascent out of the lower worlds, an arousal from below.




18ועי״ז נשמות ישראל ג״כ עולים ממצרים ליכלל למעלה בבחי׳ אצילות ונמשכים אחר כנס״י [כנסת ישראל]. אבל בשעת קי״ס [קריעת ים סוף] שהיה התגלות לישראל בחי׳ כתר עליון כנ״ל שאין מל׳ יכול לעלות כ״כ [כל כך] למעלה שעליית המל׳ אינה
Through this the souls of Israel also rise out of Egypt, to be included above in the level of Atzilus (Emanation), and they are drawn after the Community of Israel (Knesses Yisrael). But at the time of the splitting of the Red Sea, when there was a revelation to Israel of the level of Keser Elyon (the Supernal Crown), as explained above, and Malchus (sovereignty) cannot rise that high, since the ascent of Malchus is
Following Malchus, the souls of Israel also rose out of ‘Egypt’ and were included in Atzilus, drawn after the Community of Israel, Knesses Yisrael, a name for Malchus, the Shechinah. At the Sea, however, Keser itself was revealed to Israel, a level that Malchus cannot reach by its ascent.


אלא עד בחי׳ חכמה כנ״ל רק ביוכ״פ [ביום כפור / ביום הכפורים] בנעילה שאז עליית המל׳ עד הכתר וגם זאת אינה
only up to the level of Chochmah (wisdom), as explained above, except on Yom Kippur at Ne’ilah, when the ascent of Malchus is up to Keser; and even this is
The ascent of Malchus reaches only Chochmah, as explained above. The one exception is Ne’ilah, the closing prayer of Yom Kippur, when Malchus rises to Keser.


אלא לדיקנא דאריך אבל לא לבחי׳ גלגלתא אזי ישראל נעשו אז למעלה מבחי׳ שכינה מל׳ דאצי׳.
only to the Beard (Dikna) of Arich [Anpin], but not to the level of the Skull (Gulgalta), then Israel came to be, at that time, above the level of the Shechinah (Divine Presence), Malchus of Atzilus.
Even then it reaches only the ‘Beard’ (Dikna) of Arich Anpin, and not the Gulgalta, the ‘Skull,’ which was revealed at the Sea. So at the Sea, Israel stood higher than the Shechinah, Malchus of Atzilus.




19וזהו עד יעבור עמך39 הוי״ה שנעשית למעלה מהוי״ה בהתגלות בחי׳ כתר כנ״ל. ולכן כתיב ויסע מלאך40 ה׳
And this is [the meaning of] “Until Your people pass over, Havayah”: [Your people] came to be above Havayah, through the revelation of the level of Keser (the Crown), as explained above. Therefore it is written, “And the angel of G-d journeyed,”
In the Song at the Sea, “until Your people pass over, Havayah” is read as ‘until Your people pass beyond Havayah’: through the revelation of Keser, Israel came to be above the level of Havayah. Therefore the verse says that the angel of G-d, which had gone before them, moved.


היינו שכינה הנ״ל ההולך לפניהם שהי׳ [שהיה] בשעת יצ״מ [יציאת מצרים] לפני מחנה ישראל שנשמות נמשכו אחריה כנ״ל. וילך מאחריהם שבשעת קי״ס [קריעת ים סוף] נעשו ישראל למעלה וכנס״י [וכנסת ישראל] נעשה לאחריהם וד״ל [ודי למבין]:
that is, the Shechinah (Divine Presence) mentioned above, “which went before them,” which at the time of the Exodus from Egypt was before the camp of Israel, for the souls were drawn after it, as explained above. “And it went behind them”: for at the time of the splitting of the Red Sea, Israel came to be above, and the Community of Israel (Knesses Yisrael) came to be behind them. And this suffices for one who understands.
The ‘angel’ is the Shechinah, which at the Exodus went before the camp because the souls followed it. At the Sea it went behind them, because Israel, receiving the revelation of Keser, had risen above it; this answers the question with which the maamar began.



In one’s avodah
In the Shema, lengthy contemplation of how everything comes from nothing and is utterly nullified to it should bring a person out of the darkness and exile of the body into a love “with all your might,” without limit; this arousal from below draws love from above. Beyond what his own arousal can reach, he draws down Keser itself through the mitzvos in which it is clothed, kindness, restraint and Torah study, and the joy of a mitzvah is that revelation.
Questions for discussion
	Why must the arousal from below come first, and why does the arousal from above come in exactly its form?
	In what sense are even the spiritual worlds and the Gardens of Eden ‘Egypt’?
	Why can an arousal from below reach Chochmah but not Keser? How do the analogies of speech and of the crown on the head explain this?
	Why were the Israelites told to be silent at the Sea, and what does the maamar learn from this about the limits of prayer?
	How can the mitzvos draw down Keser when no arousal from below can reach it, and what does this teach about the joy of a mitzvah?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
A transcript (hanachah) of this discourse, written down by the Mitteler Rebbe, is printed there, so the two versions can be compared.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ מ. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הצ״צ באוה״ת בשלח ע׳ תרכה מציין למאמר ”בד״ה וה׳ הולך לפניהם יומם”.
Paragraph 2
2וה׳ הולך לפניהם . . הוא וב״ד
The verse describes G-d going before the Israelites as they left Egypt, in a pillar of cloud by day and a pillar of fire by night. It opens this maamar, as it closed the preceding one.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shemot Rabbah 19:6שמות רבה י״ט:ו׳
… חפזון שיצאתם בו, מיכן ואילך, כי לא בחפזון תצאו. לשעבר, אני ובית דיני, הייתי מהלך לפניהם, שנאמר (שם יג, כא): וה׳ הולך לפניהם יומם, אבל לעתיד לבוא אני לבדי, שנאמר (ישעיה שם, שם): כי הולך לפניכם ה׳ ומאספכם אלקי ישראל:
“No foreigner shall eat of it” – to fulfill what is stated: “He declares His word to Jacob, His statutes and His ordinances unto Israel” (Psalms 147:19). The Holy One blessed be He said to them that they should not intermingle with another nation, and they should not know its secrets, but rather you shall remain by yourselves. In this world, when Israel partook of the paschal offering, they ate it hastily, as it is stated: “So you shall eat it…[and you shall eat it hastily]” (Exodus 12:11), commemorating: “For …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמות יג, כא. שמו״ר יט, ו.
3ויסע כו׳ וילך מאחריהם
At the Sea, the angel of G-d that went before the camp of Israel journeyed and went behind them, and the pillar of cloud moved behind them too. The Alter Rebbe reads it as the Shechinah moving from before Israel to behind them.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כי הנה עולמות התחתונים
On the words “For the lower worlds,” the note points to the Tzemach Tzedek’s Or HaTorah on Beshalach, page 625.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרכה.
Paragraph 3
5כי דרכו של איש לחזר אחר אשה
Rabbi Shimon explains why the Torah writes “when a man takes a woman” and not “when a woman is taken”: it is the way of a man to seek out a woman, like one who has lost something and searches for it. The Alter Rebbe uses the saying to show that the giver is drawn to respond to the receiver.
Kiddushin 2b:13–14קידושין ב׳ ב:י״ג-י״ד
… מִפְּנֵי מָה אָמְרָה תּוֹרָה ״כִּי יִקַּח אִישׁ אִשָּׁה״, וְלֹא כָּתַב ״כִּי תִּלָּקַח אִשָּׁה לְאִישׁ״? – מִפְּנֵי שֶׁדַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר עַל אִשָּׁה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לְחַזֵּר עַל אִישׁ. מָשָׁל לְאָדָם שֶׁאָבְדָה לוֹ אֲבֵידָה – מִי חוֹזֵר עַל מִי? בַּעַל אֲבֵידָה מְחַזֵּר עַל אֲבֵידָתוֹ. וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
6אלקים אל דמי לך
A plea to G-d not to keep silent or still in the face of Israel’s enemies. The Alter Rebbe reads it as describing Malchus, which never rests in its striving upward.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פג, ב.
7למען יזמרך כבוד
David’s thanksgiving: “so that glory may sing praise to You and not be silent.” Here it describes Malchus rising in praise without falling silent.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, י ג.
8Kehot’s note points to Psalms 30:13 for these words.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
9למען יזמרך כו׳
“So that glory may sing praise to You and not be silent.” It illustrates an ascent in the form of praise (zimrah).
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
10גלו למצרים שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel was exiled the Shechinah was with them; they were exiled to Egypt and the Shechinah was with them, and it will return with them at the redemption.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מסעי לה, לד. מגילה כט, א. ראה לעיל ה, א.
11גלו למצרים שכינה עמהם
Rabbi Nasan teaches how beloved Israel is: wherever they were exiled the Shechinah was with them, in Egypt, Babylon, Eilam and Edom. The Alter Rebbe cites it as the basis for the exile of the Shechinah.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… ולא תטמא הארץ. רבי נתן אומר: חביבים ישראל שבכל מקום שגלו שכינה עמהם: גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
12אנכי ארד עמך
G-d’s promise to Yaakov as he went down to Egypt: “I will go down with you to Egypt, and I will also surely bring you up.” Here it shows that the Shechinah itself went down into the exile.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
13והוא גלות השכינה
There the exile of the Shechinah is applied to the soul: the love hidden in the inner point of the heart is covered “in sackcloth,” in exile within the body and the animal soul, as in the Sages’ saying “They were exiled to Edom; the Shechinah was with them.” The Shechinah, it explains, is the spark of G-dliness in the soul, in exile and bondage under the worry of earning a living, which surrounds and clothes the inner heart.
Kehot’s noteראה בלקו״ת תצא לה, ד.
Paragraph 8
14כי דרכו של איש כו׳
“It is the way of a man to seek out a woman.” The Alter Rebbe repeats the saying for Pharaoh’s plan: the ‘male’ influence follows the ‘female’ arousal that comes first.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
15שמע ישראל הוי״ה אלקינו
The first verse of the Shema. The maamar reads “Havayah our G-d” as Abba and Imma, Chochmah and Binah, and makes its contemplation the arousal from below in prayer.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
16ואהבת כו׳ בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your might” as a love without limit, the soul’s going out of its ‘Egypt.’
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17לאהבה את ה׳ אלקיכם
From the second paragraph of the Shema. The Alter Rebbe reads it as love drawn from above, the answer to the love from below in the first paragraph.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ונתתי מטר כו׳
“I will give the rain of your land in its season.” It shows the flow from above reaching even the physical world.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ונתתי עשב כו׳
“I will give grass in your field for your cattle.” Like the promise of rain, it follows the love drawn from above.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אני ה׳ אשר הוצאתי אתכם מארץ מצרים
The last verse of the Shema: “I am Havayah your G-d, who brought you out of the land of Egypt.” Here it names the going out from the straits and limits.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
21כי אין האתעדל״ת יכול לעורר כלל למעלה מבחי׳ חכמה
Likkutei Torah cites this maamar by name for this point: the ascent of Malchus of Atzilus, the Community of Israel, by an arousal from below reaches only Chochmah, its source.
Kehot’s noteראה לקו״ת שה״ש כ, ד.
22אבא יסד ברתא
The source of the saying is noted there, and the passage explains it: Malchus is founded in Chochmah because, just as Chochmah comes from nothing to something and not by gradual progression, so Malchus, the level of letters, is drawn from a level of ‘nothing’; by gradual progression, letters could not have come from intellect or emotion.
Kehot’s noteנסמן לעיל ד, ג.
Paragraph 11
23רוח אייתי רוח ואמשיך רוח
The Zohar (Terumah): everything in the world depends on desire, for “a spirit draws a spirit and brings a spirit”; when a person arouses his love for the Holy One, blessed be He, He arouses His right hand toward him. The Alter Rebbe cites it for the arousal from below that draws the arousal from above.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24ויאמר ה׳ (ז״א) אל משה מה תצעק אלי
With Israel trapped at the Sea, G-d said to Moshe, “Why do you cry out to Me? Speak to the children of Israel, that they go forward.” The maamar reads it as saying that the salvation did not depend on prayer, an arousal from below, but on a level beyond it.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25והחכמה מאין . . תמצא
Iyov asks, “And wisdom, from where (me’ayin) shall it be found?” The Alter Rebbe reads me’ayin as ‘from nothing’: Chochmah comes forth from Keser, the level of ‘nothing’ above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
26ה׳ ילחם לכם ואתם תחרישון
Moshe’s words to the people at the Sea: “Havayah will fight for you, and you shall be silent.” Here it means the salvation came from Keser alone, without any arousal from below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
27וכמאמר הזהר לא תתערון מידי
The Zohar on “Havayah will fight for you, and you shall be silent”: as Pharaoh drew near, G-d did not want Israel to make any arousal below, because the arousal was already above, awakened by the Patriarchs; “you shall be silent” means “do not arouse anything.” The Alter Rebbe uses it to show that Keser was revealed without an arousal from below.
Zohar II, 47bזח״ב מז, ב
Kehot’s noteזח״ב מז, ב.
28שאם תתערון אזי . . אתעדל״ע . . כפי האתעדל״ת
The Rebbe suggests there that the arousal from above can follow the arousal from below in two ways: either it is drawn down from the outset according to the arousal from below, or, as it comes down below, it changes to match it.
Kehot’s noteבלקו״ש חי״ח ע׳ 354 הערה 25 ”ואולי י״ל שיש בזה ב׳ אופנים: א) שמלכתחילה נמשך כפי אתעדל״ת. ב) שבבואה לתתא נשתנית כפי האתעדל״ת”, ע״ש.
29וכמאמר הזהר לא תתערון מידי . . ולכן תחרישון
This passage is quoted there, and on the next page the Tzemach Tzedek explains that this silence is not meant literally.
Kehot’s noteקטע זה מובא בביאוה״ז לצ״צ כרך א ע׳ צב. ושם ע׳ צג: שענין שתיקה זו אינה כפשוטו ממש, אלא ע״ד מלה בסלע משתוקה בתרין, שהשתיקה הוא בחי׳ ביטול שלמעלה מהדבור דקום עשה, ע״ש.
30שהפך ים ליבשה
“He turned the sea into dry land; they crossed the river on foot; there we will rejoice in Him.” The maamar reads the turning of sea into land as the concealed becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כחשכה כאורה
“Even darkness is not dark for You, and night shines like day; darkness and light are alike.” Here it describes Keser, where concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
32שם נשמחה בו
The end of the verse about the crossing: “there we will rejoice in Him.” The maamar reads it as the joy of a mitzvah, a revelation of Keser.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121b for these words.
Zohar II, 121bזח״ב קכא, ב
Kehot’s noteזח״ב קכא, ב.
34אורייתא מחכמה נפקת
The Zohar, on “And wisdom, from where shall it be found?”, says that the Torah comes forth from Chochmah and Chochmah from the place called the Holy of Holies; the Alter Rebbe uses it to place the explanation of the mitzvos in Chochmah, while their root is higher. Kehot gives Zohar 2:121b; in Sefaria’s text these words stand just before it, on 121a.
Zohar, Mishpatim 20:501ספר הזהר, משפטים כ׳:תק״א
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
35שית מאה ותליסר ארחין
The Idra Rabba (3:136a in Sefaria’s pagination): in the parting of the hair a single fine path appears, joined to the path of the Ancient of Days, and from it 613 paths branch out into the paths of the Torah’s commandments, as it is written, “All the paths of Havayah are kindness and truth.” The maamar draws on this teaching for its 613 paths and “the paths of Havayah.”
Zohar, Idra Rabba 27:197ספר הזהר, האדרא רבא כ״ז:קצ״ז
36ארחות הוי״ה
“All the paths of Havayah are kindness and truth to those who keep His covenant.” The maamar applies “the paths of Havayah” to the 613 paths drawn into Z’eir Anpin, the mitzvos.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
37חסד דרועא ימינא
In the prayer of Eliyahu (Pasach Eliyahu), the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the torso.” The maamar uses the image for the mitzvos as the King’s limbs.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 16
38שם נשמחה בו
“There we will rejoice in Him,” said of the crossing of the Sea. The maamar returns to it as the joy of a mitzvah, the revelation of Keser that split the Sea.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
39עד יעבור עמך ה׳
From the Song at the Sea: “until Your people pass over, Havayah, until the people You acquired pass over.” The maamar reads it as Israel passing beyond the level of Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
40ויסע מלאך ה׳
“The angel of G-d, who went before the camp of Israel, journeyed and went behind them.” It answers the maamar’s opening question: Israel had risen above the Shechinah, so it went behind them.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר משה אכלהו היום כו׳
“And Moshe said, ‘Eat it today’”
The manna came from a source above time and above the order of cause and effect, and could reach the world only through great contractions, the “drops of the night”; on Shabbos those contractions rest and rise, so the manna stopped, while every other flow, coming from the outer dimension of the worlds, continued.
The maamar in brief
Moshe told the people, “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The maamar asks why the manna alone stopped on Shabbos, when every other flow into the world continues, and why the manna, given before the Torah, tested whether Israel would “walk” in it. The Torah is letters, channels that draw G-d’s light from the transcendent into the worlds, and Israel, whose 600,000 souls match its letters, draw them down; at Sinai the light came “from Seir,” by way of hair, a faint glimmer. To receive the Torah the animal soul must be subdued, and prayer does this every day: on weekdays it refines, like digestion, leaving waste, while on Shabbos it draws pure delight. The manna came from the “supernal dew,” above time, so it had to be new each day, and its aim was walking through the letters up to the Infinite. The other flows come from the outer dimension of the worlds, which does not change on Shabbos; the manna needed great contractions, and on Shabbos these rest and rise.

Outline
	1The questionsWhy the manna alone stopped on Shabbos, what “today” adds, and why the manna was a test, before the Torah was given, of “walking” in it.¶1
	2Letters, souls and the drawing downThe Torah’s letters draw light from the transcendent into the worlds; Israel, 600,000 souls like its letters, draw them down, as the winds make space possible; at Sinai the light came “from Seir,” by way of hair.¶2–6
	3Prayer as eatingReceiving the Torah requires subduing the animal soul; daily prayer does this as digestion does, refining on weekdays, while on Shabbos eating and prayer are pure delight, because everything returns to its source.¶7–11
	4The manna and its testThe manna’s dew is an arousal from above; its test, one day’s portion, was trust, and its aim was walking through the letters up to the Infinite, new every day.¶12–14
	5Why the manna stopped on ShabbosThe manna came from above time and above cause and effect, through the “drops of the night”; on Shabbos these contractions rest, while the other flows, from the outer dimension of the worlds, continue.¶15–20


Key concepts
	Letters (otiyos)אותיות
	Read as related to asa, “comes”: channels that draw G-d’s light down from sovev kol almin into memalei kol almin. The Torah’s 600,000 letters correspond to the 600,000 souls of Israel, and there are also letters that go from below to above.

	A glimmer of a glimmerהארה דהארה
	The whole creation of the worlds is only a faint radiance of G-d’s light, for He, and even His Name, remain unchanged and “alone.”

	Seir, the level of hairשעיר / שערות
	Hair grows from the brain yet carries so little life that cutting it does not hurt. It is the image for a flow from a very high source that reaches below only as a faint glimmer, as at Sinai and in the manna that came with the night dew.

	Refinement and delightבירור / ענג
	Weekday eating and prayer refine: they transform food and the animal soul and leave waste behind. Shabbos eating and prayer draw pure delight and need no refinement.

	Dewטל
	Dew is never withheld, so it stands for an arousal from above that does not depend on man; the manna came from the “supernal dew,” the level of “I, Havayah, have not changed,” above time.

	The inner and outer dimensions of the worldsפנימיות וחיצוניות העולמות
	The ascent of Shabbos is only in the inner dimension (pnimiyus) of the worlds; the outer dimension (chitzoniyus), through which the flows of the constellations come, does not change, so those flows continue on Shabbos.


Section 1 · ¶1
The questions
1ויאמר משה אכלהו היום12 כו׳. להבין למה לא ירד המן בשבת והלא כל השפעות שבעוה״ז הגשמי אינן נעצרין אפי׳ [אפילו] בשבת34 והכל נשפע מלמעלה אין לך עשב5 כו׳.6
“And Moshe said, ‘Eat it today,’” etc. [We must] understand why the manna did not come down on Shabbos. After all, none of the flows in this physical world are held back, even on Shabbos, and everything flows down from above: “There is no blade of grass,” etc.
The maamar opens with Moshe’s words about the manna on Shabbos: “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The first question is why the manna alone stopped, when every other flow of blessing into the world continues on Shabbos; the Midrash says that even each blade of grass has a heavenly force that strikes it and tells it to grow.


וגם מהו אכלהו היום והלא כל הימים אכלו. אך הנה כתיב הנני ממטיר לכם7 לחם מן השמים כו׳.
Also, what is [meant by] “Eat it today”? Did they not eat it on all the days? However, it is written, “Behold, I will rain down bread from heaven for you,” etc.,
A second question: they ate the manna every day, so what does Moshe add by saying “Eat it today”? The Alter Rebbe begins his answer with the verse in which G-d first promised the manna, “Behold, I will rain down bread from heaven for you.”


למען אנסנו הילך בתורתי אם לא. ולהבין למה הקדים המן לקבלת התורה למען אנסנו אם יוכל להיות קבלת התורה.
“that I may test them, whether they will walk in My Torah or not.” And [we must] understand why He placed the manna before the receiving of the Torah, “that I may test them,” whether the receiving of the Torah could come about.
The same verse calls the manna a test, “whether they will walk in My Torah or not.” This raises a third question: why did the manna come before the giving of the Torah, as though it tested whether Israel could receive the Torah at all?


ואיזה שייכות יש לנסיון זה על התורה. וגם מהו לשון הילך בתורתי הל״ל [הוה ליה למימר] היקיימו תורתי:
And what connection does this test have to the Torah? Also, what is [the meaning of] the wording “whether they will walk in My Torah”? It should have said, “whether they will keep My Torah.”
Two more questions follow: what does a test about food have to do with the Torah, and why does the verse speak of “walking” in the Torah rather than “keeping” it? The rest of the maamar answers all of these questions.




Section 2 · ¶2–6
Letters, souls and the drawing down
2אך הנה זאת התורה היא בחי׳ אותיות. ס״ר אותיות כנגד ס״ר נשמות.8 והענין כי אותיות מלשון אתא בקר9 שהוא לשון המשכה מלמעלה למט׳ [למטה] מבחי׳ סוכ״ע בבחי׳ ממכ״ע [ממלא כל עלמין].
However, this Torah is the level of letters: 600,000 letters, corresponding to 600,000 souls. The explanation is that otiyos (letters) is related to “asa boker” (“morning comes”), which is an expression of drawing down from above to below, from the level of the light that encompasses all worlds (sovev kol almin) into the level of the light that fills all worlds (memalei kol almin).
The answer begins with what the Torah is: letters, 600,000 of them, matching the 600,000 root souls of Israel. The word otiyos, “letters,” is read as related to asa, “comes” (as in Isaiah’s “morning comes”), so letters are channels that bring divine light down from sovev kol almin, the light far above the worlds, into memalei kol almin, the light that enters each world and gives it life.


כי לכן נק׳ אותיות סוסים10 כי תרכב על סוסיך11 כו׳. כי ידוע שהתהוות העולמות מאין ליש היא בחי׳ הארה דהארה
For this is why letters are called horses: “When You ride upon Your horses,” etc. For it is known that the coming into being of the worlds from nothing to something is the level of a glimmer of a glimmer,
A horse carries its rider where he could not go on his own; so letters, which carry the light down, are called horses, as in the verse “When You ride upon Your horses.” The Alter Rebbe then recalls a known principle: the whole creation of the worlds from nothing is only a “glimmer of a glimmer” of G-d’s light.


כי נשגב שמו לבדו12 שמו היינו בחי׳ מלכותו שהיא מחשבה הקדומה אנא אמלוך שממנו נבראו העולמות ושמו הוא ג״כ בבחי׳ לבדו
for “His Name alone is exalted.” “His Name” is the level of His Malchus (sovereignty), which is the primordial thought, “I will reign,” from which the worlds were created; and His Name, too, is in the state of “alone”;
The verse “His Name alone is exalted” is read closely: G-d’s “Name” is His Malchus, His kingship, the primordial thought “I will reign” from which the worlds came. Even this Name remains “alone,” exalted above the worlds.


רק הודו מבחינת שמו על ארץ ושמים שבריאת שמים וארץ אינו כמעשה בו״ד [בשר ודם] שהכח הפועל הוא בנפעל והשכל המלובש במעשה זה לא היה בו קודם שהתחיל לעשות. ומכ״ש [ומכל שכן] האותיות.
only “His glory,” from the level of His Name, is “upon earth and heaven.” For the creation of heaven and earth is not like the work of a human being, in which the power that acts is in the thing acted upon, and the intellect invested in this work was not in him before he began to make it; and all the more so the letters.
What reaches the worlds is only “His glory,” a radiance from the Name, “upon earth and heaven.” When a person makes something, his power goes into what he makes and his mind takes on a thought he did not have before he began, and all the more so with the letters he speaks; G-d’s creating is not like that.


אבל בהשי״ת [בהשם יתברך] לא שייך זה כי אני ה׳ לא שניתי13 כתיב ואתה הוא קודם שנברא העולם בלי שינוי.
But with G-d, blessed be He, this does not apply, for it is written, “I, Havayah, have not changed”; and You are He [as] before the world was created, without change.
With G-d there is no such change, as the prophet says, “I, Havayah, have not changed”: He is exactly as He was before the world was created. That is why creation can involve only a glimmer of a glimmer, and not His Name itself.




3והנה ההמשכה להיות הארה דהארה14 זו הוא ע״י וירם קרן לעמו לבני ישראל עם קרובו שהם הממשיכים כו׳.
Now, the drawing down by which this glimmer of a glimmer comes to be is through “He has raised up a horn for His people, for the children of Israel, a people near to Him”: they are the ones who draw [it] down, etc.
Who brings the glimmer of a glimmer down into the worlds? The next verse of the psalm answers: “He has raised up a horn for His people… the children of Israel, a people near to Him.” Israel, who are close to G-d, are the ones who draw the light down.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במי נמלך.15 ונק׳ בנאים שעוסקים בבנינו של עולם.16 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] כשם שא״א לעולם בלא רוחות כך כו׳.1718
As our Sages, of blessed memory, said: “With whom did He take counsel?” And they are called builders, for they are occupied with the building of the world. Therefore our Sages, of blessed memory, said, “Just as the world cannot be without winds (ruchos), so,” etc.
This is why the Sages say that G-d “took counsel” with the souls of the righteous when He created the world, and why they call Torah scholars “builders,” occupied with the building of the world. It is also why they say that just as the world cannot exist without winds, it cannot exist without Israel.




4ולהבין איך המשל דומה לנמשל. אלא הענין כי19 רוחות הם ו״ק [ו׳ קצוות]20 צפון ודרום כו׳ שהם עיקר העולם21 שזהו גבול המקום22
[We must] understand how the analogy resembles the thing it illustrates. But the explanation is that the winds (ruchos) are the six extremities, north and south, etc., which are the essence of the world, for this is the boundary of place;
The Alter Rebbe asks how the Sages’ comparison works: in what way are Israel like the winds? He reads ruchos, “winds,” as the directions of space, north, south and the rest, the six extremities that give the world its shape, since they set the boundaries of space.


ואם לא הרוחות לא הי׳ [היה] בחי׳ מקום כלל אלא כמ״ש הנה מקום אתי23 שהוא בבחי׳ בטול כו׳.
and were it not for the winds, there would be no level of place at all, except as it is written, “Behold, there is a place with Me,” which is in a state of self-nullification (bittul), etc.
Without the directions there would be no “place” in our sense, only the “place” of “Behold, there is a place with Me,” a place in G-d’s presence that is wholly nullified before Him. Bounded space, as we know it, exists only through the six directions.


כך א״א לעולם בלא ישראל שהרי המשכת אור א״ס להיות מתלבש בבחינת מקום הוא ע״י ישראל שהם הממשיכים כו׳.
So too, the world cannot be without Israel, for the drawing down of the Infinite Light (Or Ein Sof), so that it be invested in the level of place, is through Israel, who are the ones who draw [it] down, etc.
In the same way, the Infinite Light comes to be clothed in a world of place and boundaries only through Israel, who draw it down. So the world could not exist without Israel, just as it could not exist without the directions.




5והיינו ע״י ששה משמותם על האבן האחת24 כו׳. בחינת ו״ק [ו׳ קצוות] וגם להיות כ״א [כל אחד / כל אחת] כלול מיו״ד ויו״ד מיו״ד עולה עד ס״ר כנגד ס״ר נש״י [נשמות ישראל] וכל נשמה יש לה אות אחת בתורה שהיא ממשכת אותו אות.25
That is, through “six of their names on the one stone,” etc.: the level of the six extremities. And also, since each one is comprised of ten, and [each] ten of ten, it rises to 600,000, corresponding to the 600,000 souls of Israel. And every soul has one letter in the Torah, and it is [the soul] that draws down that letter.
Israel draw down the light as the six extremities: on the high priest’s two shoulder stones the names of the tribes were engraved six on each stone. Since each of the six includes ten, and each ten includes ten, the number grows to 600,000, the root souls of Israel, and each soul has its own letter in the Torah, which it draws down.




6וע״ז נאמר ה׳ בצאתך משעיר כו׳ ארץ רעשה26 כו׳. שעיר היינו בחי׳ שערות27 שהן הארה בעלמא כי אף שגדילות מהמוח מ״מ אם יחתוך אותו אינו כואב.
Of this it is said, “Havayah, when You went forth from Seir,” etc., “the earth trembled,” etc. Seir is the level of hairs (se’aros), which are a mere glimmer; for although they grow from the brain, nevertheless, if one cuts [a hair], it does not hurt.
This drawing down is described in the Song of Devorah: “Havayah, when You went forth from Seir… the earth trembled.” Seir is read as se’ar, “hair”: hair grows from the head and draws from the brain, yet it carries so little life that cutting it causes no pain.


והוי״ה הוא המחיה ומהוה תמיד מאין ליש. בצאתך בבחי׳ גילוי במתן תורה הוא מבחי׳ שעיר
And Havayah is that which gives life and brings into being constantly, from nothing to something. “When You went forth,” in a state of revelation at the giving of the Torah, is from the level of Seir;
Havayah is the Name that constantly gives life and brings everything into being from nothing. Its “going forth” in open revelation at the giving of the Torah came by way of Seir, the level of hair.


כי כדי להיות המשכה מסוכ״ע למטה אין לזה דמיון ומשל אחר רק כמו השפע היוצא בבחי׳ שערות וכל התגלות זו היה ע״י מתן תורה
for in order that there be a drawing down from the light that encompasses all worlds (sovev kol almin) to below, there is no other likeness or analogy for this except the flow that goes forth by way of hairs. And this entire revelation came about through the giving of the Torah,
To bring light down from sovev kol almin, which is far above the worlds, the only fitting analogy is hair: a faint flow that still comes from the brain itself. This whole revelation came about through the giving of the Torah.


כמו שסיים ארץ רעשה שנעשה בחי׳ בטול והוא ע״י ישראל שהם הממשיכים ה׳ משעיר להיות ארץ רעשה זה סיני היינו בקבלת התורה:
as [the verse] concludes, “the earth trembled”: it became the level of self-nullification (bittul). And this is through Israel, who draw down “Havayah from Seir” so that “the earth trembled,” “this is Sinai,” that is, at the receiving of the Torah.
The verse goes on, “the earth trembled”: the world became nullified before G-d. Israel are the ones who drew down “Havayah from Seir,” so that the earth trembled at Sinai when they received the Torah.




Section 3 · ¶7–11
Prayer as eating
7אך הנה גם המלאכים בקשו28 תנה הודך על השמים2930 אלא שישראל שבאותו הדור זכו לזה ע״י שיעבוד מצרים בחומר ובלבנים31 שעי״ז אתכפיא סט״א [סטרא אחרא].
However, the angels too asked, “Place Your glory upon the heavens”; but Israel of that generation merited this through the servitude of Egypt, “with mortar and with bricks,” through which the sitra achra (the other side) was subdued.
The angels too wanted the Torah, asking G-d to “place Your glory upon the heavens,” as the Talmud recounts. The generation that left Egypt merited it instead, because their hard labor “with mortar and with bricks” subdued the sitra achra, the forces opposed to holiness.


אך הנה בכל יום אנו מברכין נותן התורה ובכל יום חייב אדם לראות32 את עצמו כאלו יצא
But every day we say the blessing “Who gives the Torah,” and every day a person is obligated to see himself as if he had gone out
Yet the Torah is not given only once: every day we bless G-d as the One “Who gives the Torah,” in the present tense. And every day, the Alter Rebbe says, applying the Mishnah’s “in every generation,” a person must see himself as if he had just left Egypt.


ממצרים ועד״ז תקנו סדר התפלה להיות אתכפייא ובטול רצון נה״ב [נפש הבהמית] לאהבה את ה׳ בק״ש [בקריאת שמע] בכל לבבך ובכל נפשך33 ממש ונק׳ בזוהר לאשתאבא בגופא דמלכא34 כי
from Egypt. And in the same way they instituted the order of prayer, so that there be the subduing and nullification (bittul) of the will of the animal soul, to love G-d in the Shema, “with all your heart and with all your soul,” literally; and in the Zohar this is called “being absorbed into the body of the King.” For
The daily prayer was arranged for the same purpose: to subdue and nullify the will of the animal soul, so as to love G-d in the Shema “with all your heart and with all your soul.” The Zohar calls this “being absorbed into the body of the King,” becoming wholly one with G-d.


לכן נאמר אכלתי יערי עם דבשי35 אכילה שנכלל באברים כמו המאכל שמתעכל ונהפך לדם הוא הנפש36 וכך צ״ל התהפכות הנפש לאלהות ממש.
this is why it is said, “I have eaten my honeycomb with my honey”: eating, which becomes included in the limbs, like food that is digested and turns into blood, which is the soul (nefesh). So too, there must be a transformation of the soul into actual G-dliness.
This is why the Song of Songs speaks of eating: “I have eaten my honeycomb with my honey.” Food that is eaten is digested and becomes blood, the life (nefesh) of the body and part of the eater himself; so the soul is to be transformed into G-dliness itself, absorbed like food into “the body of the King.”




8והנה כמו שבמאכל המובחר מתעכל ונהפך לדם והפסולת נדחה לחוץ והיינו כי המאכל נלקח מהע׳ [מהשבעים] שרים כו׳ וצריך לברר כך
Now, just as with food, the choice part is digested and turns into blood while the waste is pushed outside, because the food is taken from the seventy princes, etc., and must be refined, so too:
Digestion is selective: the best of the food becomes blood and the waste is expelled. This is because food comes from the domain of the seventy “princes,” the angelic ministers that in the tradition preside over the seventy nations, so it must be refined and its good separated out.


הנה כתיב מצרף לכסף37 כו׳ ואיש לפי מהללו שבמהללו בתפלה מצרף שהגו סיגים מכסף38 והמובחר נבלע באלקות ואהבת בכל לבבך39 כו׳. והפסולת נדחה לחוץ בשמ״ע [בשמונה עשרה] סלח לנו40 ואשמנו להעביר פסולת ולדחותו:
it is written, “The crucible is for silver,” etc., “and a man according to his praise”: through his praise in prayer there is a refining, as in “Remove the dross from the silver,” and the choice part is absorbed into G-dliness: “And you shall love with all your heart,” etc. And the waste is pushed outside in the Shemoneh Esreh, with “Forgive us” and “We have trespassed,” to remove the waste and push it away.
Prayer refines a person in the same way. Proverbs says “a man according to his praise” is tested like silver in the crucible; through praise in prayer the dross is removed, the good is absorbed into G-dliness in the love of “with all your heart,” and the waste is cast out in the Shemoneh Esreh, in “Forgive us” and the confession “We have trespassed.”




9אך הנה יש ב׳ מיני אכילות של חול ושל שבת צדיק אוכל לשובע נפשו41 ובטן רשעים תחסר.
However, there are two kinds of eating, that of the weekday and that of Shabbos: “The righteous one eats to satisfy his soul, but the belly of the wicked shall want.”
Not all eating is the same. A verse in Proverbs sets the righteous one, who eats “to satisfy his soul,” against “the belly of the wicked,” which “shall want”; the Alter Rebbe applies these to the eating of Shabbos and the eating of the weekday.


כי אכילות של חול הוא להיות בירור ובטן רשעים תחסר ובחכמה אתברירו42 כי להיות מן המאכל נעשה דם הוא הנפש ובכח זה מתפלל43 ונמצא שהמאכל שהיה תחת ממשלת השרים נתהפך ולכן יש בו פסולת.
For the eating of the weekday is in order that there be refinement (birur): “and the belly of the wicked shall want,” and “through Chochmah (wisdom) they are refined.” For from the food there comes to be blood, which is the soul, and with this strength one prays; it follows that the food, which had been under the dominion of the princes, has been transformed. Therefore there is waste in it.
Weekday eating is a work of refinement (birur), done through Chochmah, as the Aramaic phrase says: the food becomes blood, the soul’s life, and with that strength a person prays, so food that was under the rule of the “princes” is transformed. Because it is refined, it leaves waste behind, “the belly of the wicked shall want.”




10ואכילת שבת לשובע נפשו44 וקראת לשבת ענג. אז תתענג45 על46 ה׳ דא היא סעודתא דע״ק [דעתיקא קדישא]47 כו׳ ואין נמשך בו פסולת כלל48 וא״צ [ואין צריך / ואינו צריך] בירור.
And the eating of Shabbos is “to satisfy his soul”: “And you shall call the Shabbos a delight.” “Then you shall delight upon Havayah”: “this is the meal of Atika Kadisha (the Holy Ancient One),” etc. No waste at all is drawn into it, and it needs no refinement.
Shabbos eating is different: it is “to satisfy his soul,” the delight of “And you shall call the Shabbos a delight.” The Zohar reads the next verse, “Then you shall delight upon Havayah,” as the meal of Atika Kadisha, the Holy Ancient One, the inner delight above intellect; such eating draws no waste and needs no refining.


וכך יש הפרש בין תפלת החול49 שהוא בבחי׳ בירור כנ״ל. אבל בשבת התפלה הוא שנמשך ענג וקראת לשבת ענג.
So too there is a difference: the prayer of the weekday is in the mode of refinement, as explained above; but on Shabbos, the prayer is that delight is drawn down: “And you shall call the Shabbos a delight.”
Prayer differs in the same way. Weekday prayer works by refinement, as explained above, while Shabbos prayer draws down delight.


כי ענין השבת כי בו שבת50 כמשל האדם שנח ממלאכתו שחוזר השכל למקורו שבשעת מלאכה היה השכל טרוד במלאכתו ואח״כ כשנח חוזר כו׳.
For the concept of Shabbos is “for on it He rested,” as in the analogy of a person who rests from his work, when the intellect returns to its source: while he was working, the intellect was occupied with his work, and afterward, when he rests, it returns, etc.
The reason lies in what Shabbos is: “for on it He rested.” A person resting from work is the analogy: while he works his mind is absorbed in the task, and when he rests it returns to its source, to itself.




11וכך כתיב שבת להוי׳ כי בחי׳ ה׳ שהוא בצאתך משעיר51 כו׳ להיות מאין ליש הנה בשבת חוזר למקורו אז תתענג על הוי״ה52 למעלה מבחי׳ הוי״ה ולכן אין אומרים סלח לנו בשבת שאין בו בירור כו׳:
And so it is written, “a Shabbos to Havayah”: for the level of Havayah, which is “when You went forth from Seir,” etc., so that there be [existence] from nothing to something, returns to its source on Shabbos. Then “you shall delight upon Havayah”: above the level of Havayah. Therefore we do not say “Forgive us” on Shabbos, for there is no refinement on it, etc.
The Torah calls Shabbos “a Shabbos to Havayah”: Havayah, the Name that brings everything into being from nothing by way of Seir, returns on Shabbos to its source. Then one can “delight upon Havayah,” reading “upon” as “above,” a delight higher than the level of Havayah; and since there is no refining on Shabbos, “Forgive us” is not said.




Section 4 · ¶12–14
The manna and its test
12והנה להיות בחי׳ אלו בחול ובשבת הוא ע״י המן כי במן נאמר ותעל שכבת הטל53 שהוא מבחי׳ טל שאין לו הפסק54 והוא מבחי׳ אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא]55
Now, that there are these levels on the weekday and on Shabbos is through the manna. For of the manna it is said, “And the layer of dew went up,” which is from the level of dew, which has no interruption; and it is from the level of an arousal from above, which is higher than an arousal from below.
These two modes, refining on weekdays and delight on Shabbos, come about through the manna. The manna came with the dew (“the layer of dew went up”), and dew, the Talmud says, is never withheld; it stands for an arousal from above, G-d’s own initiative, higher than anything human effort can call forth.


ומזה נמשך הכח בנפש להיות אתעדל״ת [אתערותא דלתתא] כי מוריד הטל ירידה זו צורך עליה היא להעלות הנשמה.
And from it the power is drawn into the soul for there to be an arousal from below. For “He causes the dew to descend”: this descent is for the sake of ascent, to raise up the soul.
This arousal from above gives the soul the strength to make its own arousal from below. When we praise G-d as the One who “causes the dew to descend,” the descent is for the sake of ascent: it comes down in order to lift the soul up.




13והנה במן נאמ׳ [נאמר] דבר יום ביומו56 למען אנסנו הילך כו׳ והנסיון הוא איש אל יותר ממנו עד בקר57
Now, of the manna it is said, “each day’s portion on its day, that I may test them, whether they will walk,” etc. And the test is: “Let no one leave any of it over until morning.”
Now the opening question about the test is answered. The manna came as “each day’s portion on its day,” and the test was Moshe’s command not to leave any of it over until morning.


כי ארז״ל [אמרו רבותינו זכרונם לברכה] כי מי שיש לו פת בסלו58 ודואג על למחר הוא מקטני אמנה שהוא בבחי׳ קטנות.
For our Sages, of blessed memory, said that whoever has bread in his basket and worries about tomorrow is one of the small in faith, which is in a state of smallness (katnus).
The Talmud says that one who has bread in his basket and still worries about tomorrow is “small in faith.” Being unable to trust G-d for tomorrow is a state of katnus, spiritual smallness.


אבל להיות הילך בתורתי בבחי׳ הליכה ממטה למעלה ומלמעלה למטה בתורתי באותיות התורה. כי כמו שיש אותיות התורה הממשיכות מלמעלה למטה.
But for there to be “whether they will walk in My Torah”: in the mode of walking from below to above and from above to below, “in My Torah,” in the letters of the Torah. For just as there are letters of the Torah that draw down from above to below,
The deeper purpose was that Israel should “walk in My Torah,” moving through the letters of the Torah from below to above and from above to below; this is why the verse says “walk” and not “keep.” The Alter Rebbe begins with the letters of the Torah that draw light down from above.


כך יש בחי׳ אותיות שממטה למעלה ונק׳ סוסים. סוסים זכרים וסוסים נקבות וכמו דאיתא בס״י [בספר יצירה]59 באותיות א״ב [אל״ף בי״ת] שיש אותיות כך ויש כך כו׳.
so there is a level of letters that [go] from below to above, and they are called horses: male horses and female horses, as is found in Sefer Yetzirah regarding the letters of the alef-beis, that there are letters this way and there are [letters] that way, etc.
There are also letters that go from below to above, and these too are called horses, so there are male horses and female horses; in the maamar “To my mare” earlier in this parsha, the letters that draw down from above are called male and those that rise from below female. Sefer Yetzirah likewise describes the same letters combined in one order for the male and in another order for the female.




14והליכה זו בבחי׳ אותיות שממטה למעלה הוא עד רום המעלות עד א״ס ממש. ולכן צ״ל דבר יום ביומו בכל יום יהיו בעיניך כחדשים כי נער הייתי גם זקנתי60 שרו של עולם אמרו.
And this walking, in the mode of letters that [go] from below to above, reaches the highest heights, up to the Infinite One (Ein Sof) Himself. Therefore there must be “each day’s portion on its day”: every day they should be in your eyes as new. For “I have been young and also grown old” was said by the Prince of the World.
This upward “walking” through the letters reaches all the way to the Infinite One Himself. That is why it must be “each day’s portion on its day,” new every day and never old; aging belongs to the world, for the Talmud says that “I have been young and also grown old” was said by the Prince of the World, the angel appointed over it.


משא״כ קמי קוב״ה [קודשא בריך הוא] מי איכא זקנה61 מאחר שהוא אני ה׳ לא שניתי.62 ולכן עיני האדם לא תשבענה63 עיני האדם היינו עיניך יונים שהוא בחי׳ לאסתכלא כו׳:
Whereas before the Holy One, blessed be He, is there any old age? For He is “I, Havayah, have not changed.” Therefore “the eyes of man are never satisfied”: “the eyes of man” are “your eyes are doves,” which is the level of gazing (le’istakla), etc.
Before G-d there is no old age, for “I, Havayah, have not changed.” So “the eyes of man are never satisfied”: these are the eyes of “your eyes are doves” in the Song of Songs, the soul’s gazing (le’istakla) toward G-d, which can never have its fill.




Section 5 · ¶15–20
Why the manna stopped on Shabbos
15וזהו ענין המן64 שהיה מבחי׳ טל העליון בחי׳ אני ה׳ לא שניתי65 שלמעלה מהזמן כו׳.66
This is the concept of the manna, which was from the level of the supernal dew, the level of “I, Havayah, have not changed,” which is above time, etc.
This is the manna: it came from the “supernal dew,” the level of “I, Havayah, have not changed,” which is above time.


ולכן היה צ״ל דבר יום ביומו ולכן היום לא תמצאוהו בשדה.67 שדה היינו בחי׳ עולם ו״ק [ו׳ קצוות] מעלה ומטה מזרח כו׳
Therefore there had to be “each day’s portion on its day,” and therefore “today you will not find it in the field.” “Field” is the level of the world of the six extremities: above and below, east, etc.;
Because it came from above time, it had to be “each day’s portion on its day,” always new. And so “today you will not find it in the field”: the “field” is the world of the six extremities, the directions of space, up and down, east and the rest.


כי שבת היום לה׳ שבחי׳ שם הוי״ה הוא ג״כ בבחי׳ שבת שחוזר למקורו אלא אז תתענג על הוי״ה68 שהוא אתעדל״ע [אתערותא דלעילא] שאינו תלוי באתעדל״ת [באתערותא דלתתא]69
“for today is a Shabbos to Havayah”: the level of the Name Havayah, too, is in a state of Shabbos, returning to its source. Rather, “then you shall delight upon Havayah,” which is an arousal from above that does not depend on an arousal from below,
On Shabbos, “a Shabbos to Havayah,” even the Name Havayah, which brings the worlds into being, rests and returns to its source, so the manna does not come down into the “field.” In its place there is “then you shall delight upon Havayah,” an arousal from above that does not depend on any arousal from below.


וכמ״ש ישא ה׳ פניו אליך70 כי למטה יש בחי׳ פנים ובחי׳ אחוריים. משא״כ כשישא ה׳ פניו שם אין בחי׳ אחוריים כלל.
as it is written, “May Havayah lift up His face to you.” For below there is the level of the face (panim) and the level of the back (achorayim); whereas when “Havayah lifts up His face,” there is no level of the back there at all.
The priestly blessing, “May Havayah lift up His face to you,” describes this. Below there is both “face” and “back,” an inner, wholehearted giving and an outer one; when G-d lifts up His face, there is no “back” at all.




16ולכן אכלוהו היום71 שהוא בחי׳ אכילה לשובע נפשו72 וקראת לשבת ענג.73 אבל בחול הגם שנמשך הטל ברדת טל על המחנה לילה. היינו בחי׳ קוצותיו רסיסי לילה קווצותיו בחי׳ שערות כמו קוצותיו תלתלים.747576
Therefore, “Eat it today,” which is the level of eating “to satisfy his soul”: “And you shall call the Shabbos a delight.” But on the weekday, although the dew is drawn down, [it is] “when the dew descended upon the camp at night.” That is the level of “his locks, the drops of the night”: “his locks” are the level of hairs, as in “his locks are wavy.”
This explains “Eat it today”: on Shabbos the eating is “to satisfy his soul,” the delight of Shabbos. On weekdays the dew also comes down, but “at night,” as the “drops of the night” on the beloved’s locks in the Song of Songs; and locks are hair, the faint flow described above as Seir.




17והיינו בחי׳ ה׳ בצאתך משעיר77 אבל בשבת ותעל שכבת הטל78 שהיה ביום. וזהו אכלוהו היום79 ולכן דוקא המן לבד לא ירד בשבת80
And this is the level of “Havayah, when You went forth from Seir.” But on Shabbos, “the layer of dew went up,” which was by day. And this is “Eat it today.” Therefore specifically the manna alone did not come down on Shabbos,
The weekday mode, the night dew, is “Havayah, when You went forth from Seir,” the flow through hair. On Shabbos there was instead “the layer of dew went up,” by day; this is “Eat it today,” and so the manna alone did not come down on Shabbos.


משא״כ שאר השפעות שבעוה״ז להיות כי בחי׳ עליית העולמות שבשבת זהו רק בפנימיות81 העולמות משא״כ בחיצוניות העולמות הרי אין שום שינוי בשבת מבחול.
which is not so with the other flows in this world, since the ascent of the worlds on Shabbos is only in the inner dimension (pnimiyus) of the worlds, whereas in the outer dimension (chitzoniyus) of the worlds there is no change at all on Shabbos from the weekday.
Other flows into the world continue on Shabbos, because the ascent of the worlds on Shabbos takes place only in their inner dimension, pnimiyus. In their outer dimension, chitzoniyus, Shabbos and weekdays are the same.




18וזהו ההפרש בין המן לשארי השפעות ששאר השפעות נמשכים למטה בעוה״ז מחיצוניות העולמות מהמזלות והשרים. משא״כ המן הוא נמשך ממקום גבוה מאד מבחי׳ טל.82
This is the difference between the manna and the other flows: the other flows are drawn down below, into this world, from the outer dimension (chitzoniyus) of the worlds, from the mazalos (constellations) and the princes, whereas the manna is drawn from a very high place, from the level of dew.
The other flows reach this world from the outer dimension of the worlds, through the mazalos, the heavenly constellations, and the angelic “princes.” The manna comes from a very high place, from the level of dew.


ולכן נאמר ברדת הטל על המחנה לילה ירד המן עליו83 שנמשך ע״י בחי׳ רסיסי לילה84 שהוא מבחי׳ שערות שזהו לפי שנמשך ממקום עליון שלמעלה מהשתלשלות עילה ועלול שלכך נמשך רק בבחי׳ שערות.
Therefore it is said, “When the dew descended upon the camp at night, the manna descended upon it”: it was drawn down through the level of “drops of the night,” which is from the level of hairs. This is because it is drawn from a supernal place that is above the chain (hishtalshelus) of cause and effect, which is why it is drawn down only through the level of hairs.
That is why the verse says the manna came down with the night dew. Its source is above the ordered chain of cause and effect, so it can reach the world only through the “drops of the night,” the level of hair.




19וע״ד דוגמא מעין מה שנאמר במ״ת [במתן תורה] הוי״ה בצאתך משעיר85 משא״כ שארי השפעות שנמשכים ע״י המזלות בהן שייך השתלשלות עילה ועלול
This is in the manner of a likeness, akin to what is said of the giving of the Torah, “Havayah, when You went forth from Seir.” The other flows, by contrast, which are drawn down through the mazalos: to them the chain (hishtalshelus) of cause and effect applies,
The manna’s descent is a small likeness of the giving of the Torah, “Havayah, when You went forth from Seir.” The other flows, which come through the constellations, belong to the chain of cause and effect.


כי הם בחי׳ חיצוניות ובבחי׳ זו אין שום שינוי בשבת מבחול שחיצוניות העולמות אין להם עלייה דהעלייה בבחי׳ פנימיות86 וכמ״ש כי שבת היום להוי״ה.87
for they are the level of the outer dimension (chitzoniyus), and at this level there is no change at all on Shabbos from the weekday, for the outer dimension of the worlds has no ascent, since the ascent is in the inner dimension (pnimiyus), as it is written, “for today is a Shabbos to Havayah.”
Those flows are the outer dimension of the worlds, which does not change on Shabbos, since the ascent of Shabbos is only in the inner dimension. This is the meaning of “for today is a Shabbos to Havayah.”




20וענין שביתה זו הוא מבחי׳ בצאתך משעיר88 שהוא ירידות וצמצומים למעלה מהצמצומים ולכך המן שנמשך מבחי׳ זו א״א לו לירד למטה בשבת
And this resting is from the level of “when You went forth from Seir,” which is descents and contractions (tzimtzumim) above the contractions. Therefore the manna, which is drawn from this level, cannot come down below on Shabbos.
What rests on Shabbos is the mode of “when You went forth from Seir”: descents and contractions that are above the ordinary contractions. Because the manna comes down through this mode, it cannot come down on Shabbos.


כי כדי שיומשך מבחי׳ המן למטה בשדה בגשמיות ממש א״א כ״א ע״י צמצומים גדולים הנק׳ רסיסי לילה89 שעי״ז יומשך השפעה עליונה זו למטה בגשמיות והרי בשבת היא השביתה ועלייה מבחינת צמצומים הנ״ל:
For in order that [something] from the level of the manna be drawn down below, into the field, into actual physicality, it is impossible except through great contractions, which are called “drops of the night,” through which this supernal flow is drawn down below into physicality; and on Shabbos there is the resting and ascent from the level of the aforementioned contractions.
For something as lofty as the manna to come down into the “field,” into actual physical food, it needs great contractions, the “drops of the night.” On Shabbos these contractions rest and rise, so the manna does not come down.



In one’s avodah
Every day a person must see himself as if he had left Egypt and receive the Torah anew: daily prayer is arranged to subdue and nullify the will of the animal soul and transform it into G-dliness, refining it as food is digested, with the waste pushed out in “Forgive us.” Like the manna, Torah and divine service must be “each day’s portion on its day,” new in one’s eyes every day, without worrying about tomorrow; and on Shabbos, prayer and eating are to be delight.
Questions for discussion
	Why does the Alter Rebbe say the manna tested whether Israel would “walk” in the Torah rather than “keep” it, and what are the two directions of this walking?
	How does the image of hair explain both the giving of the Torah and the manna coming down with the night dew?
	In what way is prayer like digestion, and why does the prayer of Shabbos leave no “waste”?
	Why do all the other flows into the world continue on Shabbos while the manna stopped?
	What does it mean for the Torah to be new in one’s eyes every day, and how is this connected to “I, Havayah, have not changed”?

Sources and references
Notes
Paragraph 1
1ויאמר משה אכלוהו היום
A transcript of this maamar written by the Mitteler Rebbe is printed there, with an explanation on p. 34.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ח ע׳ כח. ביאור בע׳ לד. והנחת הר״פ בס׳ הנחות הר״פ ע׳ עב באריכות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת בשלח ע׳ תקצה. [הגהות הצ״צ הם ביאורים שמבארים כל ענין וענין מהמאמר]. עוד הגהות וקיצורים בע׳ תרח. קיצור מן גוף הדרוש שבת״א בע׳ תרכד. ועוד הגהות בע׳ תרכח. ביאור בע׳ תרלא בציון ”ביאור הדברים ע״פ ויאמר משה אכלוהו היום”. — והוא להנדפס בסה״מ תקס״ח ע׳ לד. ד״ה מי זאת הנשקפה תרל״ט ח״ב ע׳ שפט מיוסד על מאמר זה. באוה״ת שמות כרך ח ע׳ ב׳תתקסח. ובאוה״ת האזינו ע׳ א׳תרמו מציין הצ״צ שמאמר זה עם ד״ה אני ישנה הנדפס בלקו״ת שה״ש נאמרו בשבת אחד. וכן נראה בסה״מ תקס״ח שעל המאמר אני ישנה נרשם ליל שבת פ׳ בשלח על החתונה, ועל ד״ה ויאמר משה נרשם ”יום שבת פ׳ בשלח על החתונה הנ״ל”. בארוכה נתבאר במאמרי אדה״א שמות ע׳ קנו. שער האמונה לאדה״א ע׳ לג, ב. ד״ה ויענך וירעיבך בסה״מ תרל״ה ח״ב ע׳ תו וע׳ תטו מיוסד על מאמר זה. ד״ה ויאמר . . אכלוהו היום תשל״ו. וראה פלח הרמון שמות ע׳ רז. בלקו״ת אחרי מ, א מציין לכאן.
2ויאמר משה אכלוהו היום
Moshe tells the people on Shabbos, “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The whole maamar is an explanation of this verse.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כה. להעיר שבהנחת הר״פ מצטט מן הפסוק גם התיבות ”היום לא תמצאוהו” וכן בהקושיות על הפסוק מדייק תי׳ אלו. ובסה״מ תקס״ח מביא מן הפסוק ”כי שבת היום לה׳” וכן מדייק בתחילת המאמר ”ומה הטעם שאמר להעדר השפעת המן בשבת כי שבת היום לה׳”. באוה״ת מבאר ענין ג׳ סעודות דשבת. וראה שם ע׳ תרב ואילך בענין הנ״ל.
3להבין למה לא ירד המן בשבת . . אינן נעצרין אפי׳ בשבת
The Tzemach Tzedek states the question there: “Today you will not find it, for today is a Shabbos to G-d” implies that because Shabbos is a state of resting the manna cannot come down; how then is it different from all the flows that continue on Shabbos?
Kehot’s noteומפרש באוה״ת כאן ע׳ תקצה ”א״כ מהו ענין שנאמר גבי מן היום לא תמצאוהו כי שבת היום לה׳ דמשמע שמפני שהוא בחי׳ שביתה א״א להיות ירידת המן ומאי שנא מכל ההשפעות שנמשכין בשבת”. ובסה״מ תקס״ח ע׳ כח מדייק ”שהרי גם העשב צומח כמו בחול ואין לך עשב מלמטה שאין לו מזל מלמעלה המכה אותו וכו׳, וא״כ הכל נשפע מלמעלה מעילה לעילה גם בשבת ולמה המן דוקא לא נשפע ויורד בשבת ומה זה הטעם שאמר להעדר השפעת המן בשבת כי שבת היום לה׳ כו׳”. ובהנחת הר״פ ע׳ עב ”והלא כל ההשפעות גשמי׳ נשפעים גם בשבת גשם וכו׳ גם העשב בשדה צומח גם בשבת ואין לך עשב מלמטה שאין לו מזל מלמעלה וא״כ הכל נשפע מעילא לעילא גם בשבת ומה נשתנה המן אשר אמר כי שבת היום לא תמצאוהו”.
4כל השפעות שבעוה״ז הגשמי אינן נעצרין אפי׳ בשבת
The Mitteler Rebbe asks there what the resting of Shabbos is, since even on the first Shabbos all the flows continued below as on a weekday, so how can it say “and He rested”? He explains that the main resting above is in spirituality alone.
Kehot’s noteבמאמרי אדה״א שמות ע׳ קנו מקשה ”א״כ מה זו השביתה בשבת דגם בשבת ראשון היו כל השפעות והמשכות למטה כמו בחול ואיך אמר וישבות, ומפרש שעיקר השביתה למעלה היא ברוחניות בלבד ע״ש. ראה סידור קמא, ב ד״ה מצה זו תר״מ סעי׳ נז. וראה בארוכה בהמשך תער״ב ח״ב ע׳ א׳סא ואילך.
5אין לך עשב
Rabbi Simon teaches that there is no blade of grass that has no mazal (heavenly force) in the firmament that strikes it and tells it, “Grow.” The Alter Rebbe uses it to show that the flow from above to the physical world continues on Shabbos too.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״י, ו.
6אינן נעצרים אפי׳ בשבת
Kehot’s note points to Bereshit Rabbah 10:4 for these words.
Bereshit Rabbah 10:4בראשית רבה י׳:ד׳
Kehot’s noteב״ר י, ד.
7הנני ממטיר לכם
G-d promises to rain down bread from heaven, which the people will gather each day’s portion on its day, “that I may test them, whether they will walk in My Torah or not.” The Alter Rebbe asks what this test has to do with the Torah.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד.
Paragraph 2
8ס״ר אותיות כנגד ס״ר נשמות
The note gives this Kabbalistic work as a source for the correspondence between the Torah’s 600,000 letters and the 600,000 souls of Israel.
Kehot’s noteמגלה עמוקות אופן קפו. ראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ח ע׳ רמא. לקו״ש ח״ב ע׳ 333 הערה 118.
9אותיות מלשון אתא בוקר
The watchman answers, “Morning comes (asa), and also night.” The Alter Rebbe derives otiyos, “letters,” from asa, “comes,” as an expression of drawing down.
Isaiah 21:12ישעיהו כ״א:י״ב
Kehot’s noteישעי׳ כא, יב. וראה גם לעיל מב, ב. לקמן עא, א. ובמ״מ לשם. וראה בד״ה ושבתי בשלום תשמ״ח (נדפס בסה״מ מלוקט ח״ב ע׳ קסד) הערה 86 שמצויין לכמה מקומות בדא״ח.
10אותיות סוסים
That earlier maamar of this parsha, “To my mare,” explains why letters are called horses: the rider steers the horse as he wishes, yet the horse carries him to a far place he could never reach without it; so the intellect guides the letters, yet through the letters a person rises higher than the intellect can grasp.
Kehot’s noteראה לעיל בד״ה לסוסתי.
11כי תרכב על סוסיך
The prophet describes G-d riding upon His horses, His chariots of salvation. The Alter Rebbe uses the verse for the letters, which are called horses because they carry the light down.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח. בסה״מ תקס״ח ובהנחת הר״פ יש כאן אריכות דברים בהטעם שהאותיות נקראים סוסים.
12כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His glory is upon earth and heaven.” The Alter Rebbe reads it to say that the Name remains above, and only a radiance from it, “His glory,” reaches heaven and earth.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe brings it to show that creating the world brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 3
14הארה דהארה
On p. 609 the Tzemach Tzedek refers here to Iggeres HaKodesh, section 20; on p. 596 he adds that this glimmer is the level of letters and the revelation of a glimmer from the primordial thought.
Kehot’s noteבאוה״ת כאן ע׳ תרט: ראה באגה״ק סי׳ כ ד״ה איהו וחיוהי. ובע׳ תקצו מוסיף ”והוא בחי׳ אותיות והתגלות הארה מבחי׳ מחה״ק”.
15במי נמלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
16שעוסקים בבנינו של עולם
Rabbi Yochanan explains that the “builders” of a Mishnah are Torah scholars, who are occupied with the building of the world all their days. The Alter Rebbe applies the phrase to Israel, through whom the world is built.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
17כי . . וירם קרן לעמו
The psalm continues: “He has raised up a horn for His people, praise for all His pious ones, for the children of Israel, a people near to Him.” The Alter Rebbe reads it to say that Israel, near to G-d, draw down the radiance of the Name.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד. בהנחת הר״פ ובסה״מ תקס״ח ובאוה״ת נתבאר הפסוק באריכות יותר.
18כשם שא״א לעולם בלא רוחות כך כו׳
On “For I have spread you out like the four winds of heaven,” the Talmud explains: just as the world cannot exist without winds, so it cannot exist without Israel. The Alter Rebbe goes on to explain the comparison.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 5bזח״ב ה, ב
Kehot’s noteתענית ג, ב. זח״ב ה, ב. וראה לקו״ת אחרי כו, א. אוה״ת בראשית כרך ג תקנז, ב (מלק״ת לג״פ לב, ד). אוה״ת נ״ך ע׳ תקח. ספר החקירה ס, ב. מים רבים תרל״ו פרק קה ואילך. ד״ה חייב אדם לברך תרל״ח פרק יב. באוה״ת כאן ע׳ תרי ואילך מביא מד״ה עולת תמיד לאדה״ז ביאור ענין הרוח המנשב.
Paragraph 4
19אלא הענין כי
In this manuscript the sentence has an addition: “for according to the plain sense of Scripture, ruchos…,” that is, the words “according to the plain sense of Scripture” are added before the explanation of the winds.
Kehot’s noteבבוך 1053 יד, א נוסף: כי לפי פשוטו של מקרא: רוחות.
20כי רוחות הם ו״ק
It is written there that these directions, the six extremities, came into being from nothing through the “partition” that conceals, so that there can be physical space of six extremities; yet the root of the physical six extremities is drawn first from the spiritual six extremities, the supernal emotive attributes.
Kehot’s noteבספר החקירה ס, ב כ׳ ורוחות אלו דהיינו ו״ק נתהוו יש מאין ע״י מי ברא אלה בחי׳ הפרסא כנ״ל [בספר החקירה שם] המסתיר להיות מקום גשמי ו״ק, אמנם שרש ו״ק הגשמיים נמשך תחלה מבחי׳ ו״ק הרוחניים שהם מדות העליונות ע״ש. וראה באוה״ת בלק ע׳ א׳ח.
21שהם עיקר העולם
That chapter explains that space and time are themselves created things, brought into being through G-d’s attribute of Malchus, and that they are nullified before Him.
Kehot’s noteראה שער היחוד והאמונה פ״ז (פב, א). בלקו״ת אחרי מ, א מציין לכאן.
22שזהו גבול המקום
A further discussion of “place,” listed by the note.
Kehot’s noteראה ס׳ החקירה עו, א ובאוה״ת נ״ך ע׳ תה שכתב ”מפרש דבחי׳ מקום זהו ו״ק דז״א היינו ג״כ מפני שהם שרש ממכ״ע שמהם נשתלשל ו״ק הגשמיים צפון ודרום וכמ״ש עוד בתו״א פ׳ וארא בד״ה וארא אל אברהם בפי׳ הוי׳ אחד”. ע״ש.
23הנה מקום אתי
When Moshe asks to see G-d’s glory, G-d answers, “Behold, there is a place with Me.” The Alter Rebbe uses it for a “place” that exists in G-d’s presence, nullified before Him, unlike bounded space.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמות לג, כא. ראה ב״ר פס״ח, ט. לקו״ת בהוספות לויקרא נא, ב. באוה״ת כאן ע׳ תרו כתב בשם הש״ך על התורה ”מן מ״ם נו״ן במילואו גימטריא מקום”. בסה״מ תר״מ ח״ב ע׳ תקסא: ורבינו ז״ל כ׳ שמפרש מקום מל׳ ממכ״ע כ״פ בד״ה והתהלכתי [=הנחת הר״פ ע׳ קנז] ובלקו״ת שלח בביאור מקושש [=מג, א]. ובפ׳ בחוקתי בד״ה בשברי [=לקו״ת בחוקתי מח, ב]. ובתו״א בד״ה אכלוהו היום [=כאן] ובד״ה וארא בפי׳ הוי׳ אחד [=קנה, ב]. ובד״ה כי אברהם לא ידענו [=צג, ב]. וראה בסה״מ תרס״ו ע׳ לו.
Paragraph 5
24The names of the twelve tribes were engraved on the two stones of the ephod, “six of their names on the one stone and the names of the remaining six on the second stone.” The Alter Rebbe reads the six as the six extremities that Israel draw down.
Exodus 28:10שמות כ״ח:י׳
שִׁשָּׁה מִשְּׁמֹתָם עַל הָאֶבֶן הָאֶחָת וְאֶת־שְׁמוֹת הַשִּׁשָּׁה הַנּוֹתָרִים עַל־הָאֶבֶן הַשֵּׁנִית כְּתוֹלְדֹתָם:
six of their names on the one stone, and the names of the six that remain on the other stone, according to their birth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וכל נשמה יש לה אות אחת בתורה שהיא ממשכת אותו אות
There the letters are explained as an expression of “coming,” called horses because they draw from a high place, and through them G-dly light came down into the Ten Utterances with which the Holy One, blessed be He, created the world; and this, it says, is “Havayah, when You went forth.”
Kehot’s noteבהנחת הר״פ ע׳ עג מבאר: ”שהאותיות הוא לשון הבאה ונק׳ סוסים להמשיך ממקום גבוה כו׳ ועל ידם ירד אור אלקי בי׳ מאמרות ברא קוב״ה עלמא”: וזהו ה׳ בצאתך. באוה״ת כאן ע׳ תרכה הקשה ”הלא העולמות נבראו ע״י אותיות דע״מ ומה צורך להמשכת אותיות התורה”.
Paragraph 6
26ה׳ בצאתך משעיר כו׳ ארץ רעשה
Devorah sings, “Havayah, when You went forth from Seir, when You marched from the field of Edom, the earth trembled.” The next verse says “this is Sinai,” and the Alter Rebbe reads it of the giving of the Torah, which came through the level of hair (se’ar).
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, ד. ראה אוה״ת נ״ך שופטים ע׳ ט ”שההמשכה עליונה להיות אותיות התורה נק׳ ג״כ שעיר בחי׳ שערות וכן פי׳ בד״ה תורה צוה ספ״א ענין וזרח משעיר”. וראה גם בלקו״ת קרח נג, א.
27שעיר היינו בחי׳ שערות
There Seir is read as hairs, into which only a very small glimmer is drawn, so that cutting them causes no pain; so the Written Torah, as clothed in our physical Torah, is the outer dimension of supernal Chochmah, yet within these “hairs” a glimmer of Chochmah shines, the yud inside the word Seir.
Kehot’s noteראה לקו״ת ברכה צד, ב. צה, ג.
Paragraph 7
28הנה גם המלאכים בקשו
That transcript lacks the word “too” (gam), and treats the angels’ request at greater length.
Kehot’s noteבהנחת הר״פ ליתא תי׳ ”גם”. ושם באריכות יותר. וראה באוה״ת כאן ע׳ תריב הג״ה לכאן ההפרש מה שמבאר כאן למה שמבאר לקמן בפ׳ יתרו בד״ה זכור ושמור בענין בקשת המלאכים.
29המלאכים בקשו תנה הודך על השמים
When Moshe went up to receive the Torah, the ministering angels protested, citing “who has placed Your glory upon the heavens,” that the Torah should stay in heaven, and Moshe answered them. The Alter Rebbe asks why Israel merited the Torah rather than the angels.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
30תנה הודך על השמים
“How mighty is Your Name in all the earth, who has placed Your glory upon the heavens.” The angels quoted it to ask that the Torah remain above.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31בחומר ובלבנים
The Egyptians embittered Israel’s lives “with hard labor, with mortar and with bricks.” The Alter Rebbe sees this labor as what subdued the sitra achra and prepared them to receive the Torah.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ובכל יום חייב אדם לראות
The Mishnah teaches, “In every generation a person is obligated to see himself as if he himself went out of Egypt.” The Alter Rebbe applies it to every day.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
33בכל לבבך ובכל נפשך
“And you shall love… with all your heart and with all your soul and with all your might,” in the first paragraph of the Shema. Prayer is arranged to bring a person to this love by nullifying the will of the animal soul.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ונק׳ בזוהר לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be purified “in order to be absorbed into the body of the King.” The Alter Rebbe uses the phrase for the love of prayer, in which the soul is wholly included in G-d.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. ראה גם לעיל ט, א.
35אכלתי יערי עם דבשי
“I have come into my garden… I have eaten my honeycomb with my honey.” The Alter Rebbe takes eating, in which the food becomes part of the eater, as the image of the soul absorbed into G-dliness.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
36לדם הוא הנפש
“For the blood is the soul (nefesh)”: the Torah’s reason for the prohibition of eating blood. The Alter Rebbe uses it to say that digested food, become blood, becomes the person’s very life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
37מצרף לכסף
“The crucible is for silver and the furnace for gold, and a man according to his praise.” The Alter Rebbe reads “his praise” as prayer, which refines a person as the crucible refines silver.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, כא.
38שהגו סיגים מכסף
“Remove the dross from the silver, and a vessel comes out for the smith.” Prayer removes the dross and leaves what is pure.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ד. וראה באוה״ת נ״ך כרך ב ע׳ תשלז: ”ופי׳ המ״צ הגו ענין הסרה כמו כאשר הוגה מן המסלה בשמואל ב׳ סי׳ כ׳ פסוק י״ג. ורש״י פי׳ הגו וכן הוגה לשון המשכה” ע״ש עוד. ראה סה״מ תרכ״ז ע׳ רנ. סה״מ תרכ״ט ע׳ שסב.
39ואהבת בכל לבבך
“And you shall love… with all your heart”: the choice part, refined in prayer, is absorbed into G-dliness in this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בשמ״ע סלח לנו
There too it is explained why, after accepting the yoke of Heaven in the Shema, we say in the Shemoneh Esreh “Forgive us, our Father, for we have sinned; pardon us, our King, for we have transgressed”: transgression (pesha) is rebellion, throwing off the yoke, and only after taking G-d as King in the Shema does a person feel that the times he let this awe slip from his mind were like a rebellion.
Kehot’s noteראה לקמן צה, ג. לקו״ת בהעלותך ל, ב.
Paragraph 9
41צדיק אוכל לשובע נפשו
“The righteous one eats to satisfy his soul, but the belly of the wicked shall want.” The Alter Rebbe reads the two halves as two kinds of eating, of Shabbos and of the weekday.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה.
42ובחכמה אתברירו
The source of the phrase is given there.
Kehot’s noteנסמן לעיל ה, ד.
43ובכח זה מתפלל
That transcript reads “he prays and is stirred with self-sacrifice (mesirus nefesh).”
Kehot’s noteבהנחת הר״פ ע׳ עד: מתפלל ונתפעל במס״נ.
Paragraph 10
44לשובע נפשו
“The righteous one eats to satisfy his soul”: the Alter Rebbe applies this half of the verse to the eating of Shabbos.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וקראת לשבת ענג . . אז תתענג
Isaiah’s call to honor Shabbos: “and you shall call the Shabbos a delight.” The Alter Rebbe makes delight (oneg) the mark of Shabbos eating and prayer.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג. יד.
46אז תתענג על ה׳
The promise to those who honor Shabbos: “Then you shall delight upon Havayah.” The Zohar reads it as the meal of Atika Kadisha.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47דא היא סעודתא דע״ק
The Zohar describes the Shabbos meals and says that at the daytime meal, of which it says “Then you shall delight upon Havayah,” Atika Kadisha is revealed, and the meal is his.
Zohar II, 88bזח״ב פח, ב
Kehot’s noteראה זח״ב פח, ב.
48ואין נמשך בו פסולת כלל
A further discussion by the Tzemach Tzedek of why Shabbos eating has no waste, listed by the note.
Kehot’s noteראה אוה״ת בשלח ע׳ תרו.
49וכך יש הפרש בין תפלת החול
This passage, on the difference between weekday and Shabbos prayer, is quoted there.
Kehot’s noteמובא באוה״ת ויצא כרך תתמג, א.
50כי בו שבת
“For on it He rested from all His work.” The Alter Rebbe explains this resting as a return to the source, like a person resting from his labor.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
51בצאתך משעיר
“Havayah, when You went forth from Seir”: the mode in which Havayah brings the worlds into being by way of hair, which rests on Shabbos.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אז תתענג על הוי״ה
“Then you shall delight upon Havayah.” The Alter Rebbe reads “upon” as “above”: on Shabbos the delight reaches above the level of Havayah.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
53ותעל שכבת הטל
“And the layer of dew went up, and behold, on the face of the wilderness, a fine, flaky thing.” The manna appeared when the dew lifted, and the Alter Rebbe ties the manna to the level of dew.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, יד.
54טל שאין לו הפסק
The Talmud explains that the Sages did not require dew to be mentioned in prayer, because dew is never withheld. The Alter Rebbe calls this “dew that has no interruption,” an arousal from above that does not depend on man.
Taanit 3a:14תענית ג׳ א:י״ד
וְטַל מְנָלַן דְּלָא מִיעֲצַר — דִּכְתִיב: ״וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל אַחְאָב חַי ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם לְפִי דְבָרִי״, וּכְתִיב: ״לֵךְ הֵרָאֵה אֶל אַחְאָב וְאֶתְּנָה מָטָר עַל פְּנֵי הָאֲדָמָה״, וְאִילּוּ טַל לָא קָאָמַר לֵקהּ, מַאי טַעְמָא — מִשּׁוּם
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, א.
55מבחי׳ אתעדל״ע שלמעלה מאתעדל״ת
There the root of the manna’s dew is said to be in the very highest lights, above Tohu and Tikkun, that is, above even Akudim and Nekudim; this is why it is an arousal from above that is higher than an arousal from below.
Kehot’s noteראה סידור קז, ג: ששרש הטל של המן הוא מבחי׳ אורות עליונים ביותר שלמעלה מבחי׳ התוהו והתיקון דהיינו שלמעלה גם מבחי׳ עקודים ונקודים.
Paragraph 13
56דבר יום ביומו
The people were to gather the manna “each day’s portion on its day, that I may test them, whether they will walk in My Torah or not.” The Alter Rebbe explains both the test and the word “walk.”
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד. ראה אוה״ת פנחס ע׳ א׳קנה. ראה גם המשך תער״ב ח״ב ע׳ א׳סב. א׳פו.
57איש אל יותר ממנו עד בקר
Moshe told the people, “Let no one leave any of it over until morning.” The Alter Rebbe identifies this command as the test.
Exodus 16:19שמות ט״ז:י״ט
וַיֹּאמֶר מֹשֶׁה אֲלֵהֶם אִישׁ אַל־יוֹתֵר מִמֶּנּוּ עַד־בֹּקֶר:
And Moses said unto them: ‘Let no man leave of it till the morning.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ארז״ל כי מי שיש לו פת בסלו
Rabbi Eliezer the Great teaches that whoever has bread in his basket and says, “What will I eat tomorrow?” is one of the small in faith. The Alter Rebbe links this smallness of faith to katnus.
Sotah 48b:19סוטה מ״ח ב:י״ט
וּפָסְקוּ אַנְשֵׁי אֲמָנָה. אָמַר רַבִּי יִצְחָק: אֵלּוּ בְּנֵי אָדָם שֶׁהֵן מַאֲמִינִין בְּהַקָּדוֹשׁ בָּרוּךְ הוּא. דְּתַנְיָא, רַבִּי אֱלִיעֶזֶר הַגָּדוֹל אוֹמֵר: כָּל מִי שֶׁיֵּשׁ לוֹ פַּת בְּסַלּוֹ וְאוֹמֵר ״מָה אוֹכַל לְמָחָר״ — אֵינוֹ אֶלָּא מִקְּטַנֵּי אֲמָנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מח, ב.
59דאיתא בס״י
There, in the maamar “To my mare,” which begins on that column, the two kinds of letters are explained: female letters are the ascent from below to above through an arousal from below, and male letters are the drawing down from above to below, from the light that encompasses all worlds, through the letters of the Torah.
Kehot’s noteראה פ״ג מ״ה. וראה לעיל סג, ד.
Paragraph 14
60נער הייתי גם זקנתי
“I have been young and also grown old, yet I have not seen a righteous man forsaken.” The Alter Rebbe brings the Sages’ teaching on who said it.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61נער הייתי גם זקנתי שרו של עולם אמרו . . קמי קוב״ה מי איכא זקנה
The Talmud says this verse was said by the Prince of the World: if G-d had said it, is there old age before Him? The Alter Rebbe uses it to contrast the world, which ages, with G-d, who does not change.
Yevamot 16b:6יבמות ט״ז ב:ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן, פָּסוּק זֶה שַׂר הָעוֹלָם אֲמָרוֹ: ״נַעַר הָיִיתִי גַּם זָקַנְתִּי״. מַאן אַמְרֵיהּ? אִילֵּימָא קוּדְשָׁא בְּרִיךְ הוּא — מִי אִיכָּא זִקְנָה קַמֵּיהּ? וְאֶלָּא דָּוִד אַמְרֵיהּ — מִי קַשִּׁישׁ כּוּלֵּי הַאי? אֶלָּא שְׁמַע מִינַּהּ שַׂר הָעוֹלָם אֲמָרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 162aזח״א קסב, א
Kehot’s noteיבמות טז, ב. זח״א קסב, א. ראה אוה״ת חנוכה כרך ב שב, ב.
62אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Since G-d does not change, there is no old age before Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63עיני האדם לא תשבענה
“The grave and destruction are never satisfied, and the eyes of man are never satisfied.” The Alter Rebbe reads it of the soul’s gaze toward G-d, which can never have enough.
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, כ.
Paragraph 15
64וזהו ענין המן
There, in the Tzemach Tzedek’s handwriting, the reading is man (“manna”) rather than ha-man (“the manna”).
Kehot’s noteבאוה״ת תצוה ע׳ א׳תרמט הגי׳ בגוכתי״ק אדמו״ר הצ״צ: מן.
65אני ה׳ לא שניתי
“For I, Havayah, have not changed”: the level above time from which the manna came.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66שלמעלה מהזמן כו׳
The Tzemach Tzedek writes there that it can be understood that “each day’s portion on its day” is when the flow comes from the level of “I, Havayah, have not changed,” which is above time.
Kehot’s noteבאוה״ת שם ”נשמע אשר ענין דבר יום ביומו זהו כשההמשכה באה מבחי׳ אני ה׳ לא שניתי שלמעלה מהזמן” ע״ש.
67היום לא תמצאוהו בשדה
Moshe says, “for today is a Shabbos to Havayah; today you will not find it in the field.” The Alter Rebbe reads “field” as the world of the six extremities and “a Shabbos to Havayah” as the Name’s return to its source.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כה.
68אז תתענג על הוי״ה
“Then you shall delight upon Havayah”: the delight of Shabbos, an arousal from above that does not depend on an arousal from below.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69שהוא אתעדל״ע שאינו תלוי באתעדל״ת
Maamarim of Likkutei Torah that discuss an arousal from above that does not depend on an arousal from below, listed by the note.
Kehot’s noteבענין זה ראה לקו״ת פ׳ ואתחנן ד״ה ואתחנן. לקו״ת האזינו הא׳.
70ישא ה׳ פניו אליך
In the priestly blessing: “May Havayah lift up His face to you and grant you peace.” The Alter Rebbe uses it for an arousal from above in which there is no “back” at all.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
Paragraph 16
71אכלוהו היום
“Eat it today, for today is a Shabbos to Havayah.” The Alter Rebbe reads “today” as the Shabbos eating “to satisfy his soul.”
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72לשובע נפשו
“The righteous one eats to satisfy his soul”: the eating of Shabbos.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וקראת לשבת ענג
“And you shall call the Shabbos a delight”: the delight that marks the eating of Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ברדת הטל על המחנה
“And when the dew descended upon the camp at night, the manna would descend upon it.” The Alter Rebbe sees the weekday manna as coming through the night dew.
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ט.
75קוצותיו רסיסי לילה . . קוצותיו תלתלים
“My head is filled with dew, my locks with the drops of the night,” says the beloved in the Song of Songs. The Alter Rebbe links these drops of the night to the night dew of the manna, and the locks to hair.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב. יא.
76קוצותיו תלתלים
“His locks are wavy, black as a raven.” The Alter Rebbe cites it to show that “locks” means hair.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
77ה׳ בצאתך משעיר
“Havayah, when You went forth from Seir”: the flow by way of hair, which the Alter Rebbe identifies with the weekday manna that came with the night dew.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, ד.
78ותעל שכבת הטל
“And the layer of dew went up”: the Alter Rebbe applies this daytime ascent of the dew to Shabbos.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אכלוהו היום
“Eat it today”: the eating of Shabbos, when the manna did not come down.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80המן לבד לא ירד בשבת
A further discussion of why the manna alone did not come down on Shabbos, listed by the note.
Kehot’s noteראה תו״ח (כת״י הר״ש) בשלח שב, א ואילך. אוה״ת בשלח ע׳ תרלט. המשך תער״ב ח״ב ע׳ א׳סא.
81עליית העולמות שבשבת זהו רק בפנימיות
That passage refers here: all ascents are in the inner dimension of the worlds, as is known from the ascent of Shabbos, for the physical earth does not become more refined; only the spirituality and life-force within the world ascend, not the outer dimension.
Kehot’s noteבלקו״ת תזריע כא, ג מציין לכאן.
Paragraph 18
82משא״כ המן . . מבחי׳ טל
A further discussion of the manna’s source in the level of dew, listed by the note.
Kehot’s noteראה ביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ תכב. באוה״ת כאן ע׳ תרה: ”בת״א מבואר הטעם שלא ירד מן בשבת כי הוא נמשך ממו״ס טלא דבדולחא, ולפי שבשבת עליות העולמות אי אפשר למן לירד, וא״כ קשה איך ימצאוהו לע״ל שהוא יום שכולו שבת ונק׳ שבת בשבתו שהוא עלייה יתירה משבת דעכשיו”, ומבאר שזהו ענין שלע״ל שחקים טוחנין מן לצדיקים. וראה גם ע׳ תרו.
83ברדת הטל על המחנה לילה ירד המן עליו
“And when the dew descended upon the camp at night, the manna would descend upon it.” The Alter Rebbe infers that the manna was drawn down through the night dew, the level of hair.
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84רסיסי לילה
“My locks with the drops of the night”: the Alter Rebbe uses the drops of the night for the contracted channel, the level of hair, through which the manna came down.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
85הוי״ה בצאתך משעיר
“Havayah, when You went forth from Seir”: the revelation at Sinai, of which the manna is a likeness.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86שו״ה עלייה — דהעלי׳ בבחי׳ פנימיות
There all ascents are said to be in the inner dimension of the worlds, as with the ascent of Shabbos; the passage then asks how the outer dimension receives its light while the inner dimension ascends.
Kehot’s noteראה לקו״ת תזריע כא, ג. אוה״ת ויקרא כרך ב ע׳ תקיג: ”(שנתעלו המדות והדיבור להיות בבחי׳ חו״ב כו׳ מהרי״ל)”.
87כי שבת היום להוי״ה
“For today is a Shabbos to Havayah”: the Alter Rebbe brings it for the ascent of Shabbos, which takes place in the inner dimension of the worlds, not in their outer dimension.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
88בצאתך משעיר
“When You went forth from Seir”: the descent by way of hair and contraction that rests on Shabbos.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89רסיסי לילה
“The drops of the night”: the great contractions through which the manna comes down into the physical world.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין ענין לחם משנה
“To understand the matter of lechem mishneh”
The two Shabbos loaves are placed one on top of the other according to the revealed Torah and side by side according to the Kabbalah because they mirror two levels: the chain of descent, in which every level stands above the next, and the Shabbos ascent into G-d’s encompassing essence, before which above and below are equal.
The maamar in brief
Why, according to the revealed Torah, are the two Shabbos loaves one on top of the other, and according to the Kabbalah side by side? The Alter Rebbe begins with Birkas HaMazon. Food lives by the divine word that created it, rooted in Tohu, the world of separate attributes that could not bear one another, while man is rooted in Tikkun, the Name Mah, where opposites unite through bittul. When a person eats and prays with the food’s strength, he raises the sparks of Tohu into Tikkun, and since the lights of Tohu are higher, added light is drawn into Tikkun. This is “bread from the earth” and the blessing of the land, which addresses G-d directly and thanks Him, conceding the view from above, then blesses, drawing that truth into revelation. The manna, “bread from heaven,” came in Moshe’s merit from Akudim, a unity above bittul; and because Moshe’s root is the hidden essence of Mah, his blessing HaZan speaks of G-d in the third person. Shabbos rises higher, into the encompassing essence of the Infinite, beyond any source tied to creation; that is why no manna fell on Shabbos. Stacked loaves express the descent of light; loaves side by side express Shabbos, where above and below are equal.

Outline
	1The questionsWhy are the Shabbos loaves held one way according to the revealed Torah and another according to the Kabbalah? And in Birkas HaMazon, why does the blessing of the land mention food, while Moshe’s blessing HaZan mentions nothing of the others?¶1–2
	2The divine word in foodFood lives by the divine word that created it. Man too was created by a word, yet he needs bread, because eating adds light and life-force to his G-dly soul.¶3–4
	3Tohu and TikkunAnimals and plants are rooted in Tohu, whose attributes were separate points that could not bear one another and shattered; man is rooted in Tikkun, the partzuf of Adam and the Name Mah, where bittul joins opposites.¶5–14
	4Why man needs foodEating, and praying with the food’s strength, raises the sparks of Tohu into Tikkun; since the lights of Tohu are higher, this draws added light into man and into the supernal Adam. This is “bread from the earth” and the blessing after food.¶15–18
	5Bread from heavenThe manna came in Moshe’s merit from a higher root. Moshe’s level, the essence of Mah, could come down only through G-d’s essence, “I will be with your mouth,” and the manna stems from Akudim, where the attributes are united at full strength by the revealed Infinite Light.¶19–22
	6The two blessingsHaZan, Moshe’s blessing, speaks of G-d in the hidden third person; the blessing of the land addresses Him directly with hodaah, acknowledging the view from above, followed by blessing, which draws that truth into revelation.¶23–30
	7Shabbos and the mannaThe six days are the descent of light through contractions; on Shabbos the lights return into the encompassing essence of the Infinite, above Akudim, and that is why no manna fell on Shabbos.¶31–35
	8The two loavesLoaves one on top of the other show the chain of descent, direct light; loaves side by side show returning light and Shabbos, where above and below are equal, as “Remember” and “Keep” were said in one utterance.¶36


Key concepts
	Lechem mishnehלחם משנה
	The two whole loaves of each Shabbos meal, recalling the double portion of manna. According to the revealed Torah they are held one on top of the other, according to the Kabbalah side by side.

	Tohu and Tikkunתהו ותקון
	Tohu is the primordial world of intense, separate attributes that could not tolerate one another and shattered; plants and animals are rooted there. Tikkun is the ordered world of partzufim, in which the attributes are joined through bittul; man is rooted there.

	Inter-inclusionהתכללות
	The inclusion of each attribute in the others, so that opposites such as Chesed and Gevurah work together. In Tikkun it comes through bittul; in Akudim, through the revealed Infinite Light.

	The Name Mahשם מ״ה
	The Name Havayah spelled out with alefs, numerically 45, the value of adam. It is the force of Tikkun and of bittul, the “what” (mah) in Chochmah.

	Refinement (birur)בירור
	Raising the sparks of Tohu found in physical things into the order of Tikkun, as when one eats and then serves G-d with the food’s strength. It draws down added light from the higher lights of Tohu.

	Akudimעקודים
	The first stage of emanation, in which all the Sefiros are “bound in one vessel” and united at full strength by the revealed Infinite Light. It is the root of the manna, yet it still belongs to the order of the chain of descent.

	Acknowledgment and blessingהודאה וברכה
	Acknowledgment (hodaah) concedes that the truth is as it is before G-d, without revealing it; blessing (berachah) draws that truth down into open revelation.

	The general encompassing level (makif)מקיף הכללי
	The simple, general power of G-d’s essence, before which above and below are equal and every detail is included at once. On Shabbos the worlds ascend into it.


Section 1 · ¶1–2
The questions
1להבין ענין לחם משנה.12 שיש הפרש בין ע״פ נגלה. ובין ע״פ נסתר. שע״פ נגלה צ״ל זה על גבי זה. וע״פ הנסתר צ״ל זה בצד זה.34
To understand the matter of lechem mishneh (the double bread): for there is a difference between [the practice] according to the revealed [Torah] and according to the hidden [Torah]. According to the revealed [Torah], they must be one on top of the other; and according to the hidden [Torah], they must be one beside the other.
Lechem mishneh, the “double bread,” is the pair of whole loaves over which the blessing is said at the Shabbos meals, recalling the double portion of manna gathered on Friday. The Alter Rebbe notes that the two loaves are held differently according to the revealed Torah (one on top of the other) and according to the hidden Torah, the Kabbalah (one beside the other), and sets out to explain why.


צריך להקדים תחלה מה שנתקן בברכת המזון על הארץ ועל המזון שהטעם מה שחותמין בשתים מבואר בדברי רז״ל [רבותינו זכרונם לברכה] ארץ דמפקא מזון.5
We must first preface what was instituted in Birkas HaMazon (the Grace after Meals), “for the land and for the food,” where the reason for concluding with two [things] is explained in the words of our Sages, of blessed memory: “a land that brings forth food.”
Before turning to the loaves, he takes up the close of the second blessing of Birkas HaMazon: “Blessed are You… for the land and for the food.” A blessing is not normally concluded with two subjects; the Talmud answers that here the two are one, “a land that brings forth food.”




2וצריך להבין למה חותמין במזון כלל. וגם צ״ל מה שמבואר בדברי רז״ל [רבותינו זכרונם לברכה] ע״פ ואכלת ושבעת וברכת6 זו ברכת הזן משה תקן.78
And we need to understand why we conclude with “food” at all. And we also need to understand what is explained in the words of our Sages, of blessed memory, on [the verse] “And you shall eat and be satisfied, and you shall bless”: this is the blessing HaZan (“Who nourishes”); Moshe instituted [it].
A second question: if the blessing of the land is about the land, why mention food in it at all? The Alter Rebbe then cites the Talmud’s reading of “And you shall eat and be satisfied, and you shall bless”: “and you shall bless” is the first blessing, HaZan, which Moshe instituted (the Talmud adds: when the manna came down).


על הארץ זו ברכת הארץ9 יהושע תקן. הטובה זו ברכת בונה ירושלים שנאמר ההר הטוב10 כו׳.
“For the land”: this is the blessing of the land; Yehoshua instituted [it]. “The good”: this is the blessing “Who builds Jerusalem,” as it is said, “the good mountain,” etc.
The verse continues “for the good land.” “For the land” is the second blessing, which Yehoshua instituted (when Israel entered the land), and “the good” is the third, “Who builds Jerusalem,” because Jerusalem is called “the good mountain.”


ולמה בברכת הזן אין מזכירים כלל מעין ב׳ ברכות האחרות11 ובברכת הארץ מזכירים ג״כ על אכילת מזון כו׳. וגם מסיימין בה על הארץ ועל המזון:
And why, in the blessing HaZan, do we not mention at all anything resembling the other two blessings, while in the blessing of the land we also mention the eating of food, etc.? And we also conclude it with “for the land and for the food.”
The question is sharpened: the first blessing says nothing of the land or of Jerusalem, yet the blessing of the land also thanks G-d for the eating of food and even ends “for the land and for the food.” The answer will come from the different roots of the two blessings.




Section 2 · ¶3–4
The divine word in food
3אך להבין כל הנ״ל יש להקדים ענין כוונת אכילה ע״פ כי על כל מוצא פי12 ה׳ כו׳. שהפי׳ הוא מוצא פי הוי״ה שבמאכל כו׳ ממאמר תדשא הארץ13 הוא המחיה כו׳.
But to understand all the above, we must preface the matter of the intent in eating, based on [the verse] “But by all that comes forth from the mouth of G-d,” etc. The meaning is: that which comes forth from the mouth of G-d that is in the food, etc., from the utterance “Let the earth sprout,” is what gives life, etc.
To answer, the Alter Rebbe first explains the inner purpose of eating. The verse says that man lives not by bread alone but “by all that comes forth from the mouth of G-d”: the divine word that created the food (“Let the earth sprout” brought forth all vegetation) remains within it, and that word is what gives life.


והיינו בחי׳ נצוץ אלקות שמתלבש בלחם בהשתלשלות רבי רבבות מדרגות. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך עשב141516 כו׳. וגבוה מעל גבוה17 כו׳.
That is, the aspect of a spark of G-dliness that is enclothed in the bread through a chain of descent (hishtalshelus) of myriads upon myriads of levels. As our Sages, of blessed memory, said, “There is no blade of grass,” etc.; and, “One higher than the high,” etc.
That word is a spark of G-dliness clothed in the bread after descending through countless levels. The Sages’ saying that every blade of grass has a force above it, and the verse about “one higher than the high,” show that each physical thing hangs from a chain of higher powers.




4והנה להבין הלא גם האדם נשתלשל ממאמר נעשה אדם1819 כו׳ ולמה האדם צריך ללחם ואין הלחם צריך לו.
Now, to understand: was not man, too, brought down by the chain of descent from the utterance “Let us make man,” etc.? Then why does man need bread, while bread does not need him?
The difficulty: man was also created by a divine word, “Let us make man,” so he has his own divine life-force. Why then should he depend on bread, which lives by another word, while the bread does not depend on him?


אך הנה פי׳ יחיה האדם20 לא קאי על נפש הבהמית לבדה כי הלא גם בהמה מקבלת חיות מן המאכל אלא קאי על נפש האלקית21 שנתוסף בה אור וחיות מהמאכל וזהו האדם בה׳ הידיעה.
However, the meaning of “man shall live” does not refer to the animal soul alone, for does not an animal, too, receive life-force from food? Rather, it refers to the G-dly soul, to which light and life-force are added from the food. And this is ha’adam (“the man”), with the definite article hei.
The answer begins here. “Man shall live” does not refer only to the animal soul’s bodily life, which an animal also gets from food, but to the G-dly soul, which gains added light and life-force through eating; the verse says ha’adam, “the man,” with the definite article, to point to this.




Section 3 · ¶5–14
Tohu and Tikkun
5ויובן בהקדים תחלה שרש ענין תהו ותקון22 כי שרש האדם הוא מבחי׳ תקון כי אדם בגימטריא שם מ״ה [שם מ״ה]23 שהוא שם מ״ה [שם מ״ה] החדש שהוא עיקר התקון. ושרש בהמות וחיות הם מבחי׳ תהו שקדם לתקון.
This will be understood by first prefacing the root of the matter of Tohu and Tikkun (Chaos and Rectification). For the root of man is from the level of Tikkun, since adam (man) is numerically equal to the Name Mah, which is the new Name Mah, the essence of Tikkun. And the root of domestic animals and wild beasts is from the level of Tohu, which preceded Tikkun.
Tohu (Chaos) is the primordial world whose intense lights shattered their vessels; Tikkun (Rectification) is the ordered world that followed. Man belongs to Tikkun: adam (1+4+40) equals 45, the value of the Name Mah, the Name Havayah spelled out with alefs, called “new” because it came forth to rectify; animals derive from Tohu, which came first.




6ושרש הדבר הוא כי הנה ידוע שבחי׳ תהו הוא בחי׳ נקודות זו תחת זו2425 בלי התכללות שכאו״א [שכל אחד ואחד] הוא מהות בפ״ע [בפני עצמו]
The root of the matter is this: it is known that the level of Tohu is the level of points, one beneath the other, without inter-inclusion, each one being an entity unto itself;
In Tohu the Sefiros were single “points,” arranged one beneath another in a single line rather than built into full configurations that interact. Each stood alone as its own entity, with nothing of the others in it.


ומזה נעשה ונמשך ברבוי השתלשלות מעילה לעילה עד שנתהוו דברים גשמיים כמו בהמות וחיות שאנו רואין בחוש שכל מין ומין יש לו טבע בפ״ע [בפני עצמו]. טבע הנשר הוא מבחי׳ רחמנות.
and from this was made and drawn down, through an extended chain of descent (hishtalshelus) from cause to cause, until physical things came into being, such as domestic animals and wild beasts. For we see with our own senses that each and every species has a nature of its own. The nature of the eagle is from the level of compassion.
Descending link by link, that separateness produced physical creatures, and it can be seen: each animal species has its own distinct nature. The eagle, for example, embodies compassion.




7ושור הוא מגבורות שור נגח כו׳ ואין בהם התכללות כלל והטעם הוא כי ראשית מציאותם הוא מבחי׳ התהו שאין בהם התכללות וכל מדה היא מהות בפ״ע [בפני עצמו]. וכאו״א [וכל אחד ואחד] אינו יכול לסבול חבירו.26
And the ox is from the Gevuros (severities): “a goring ox,” etc. And there is no inter-inclusion in them at all. The reason is that the beginning of their existence is from the level of Tohu, in which there is no inter-inclusion, and each attribute is an entity unto itself. And each one cannot bear its fellow.
The ox embodies severity (the Gevuros), as its goring shows. Neither creature’s nature holds anything of its opposite, because these creatures come from Tohu, where each attribute was a separate entity that could not tolerate another.




8וכמ״ש וימת וימלך27 תחתיו28 היינו שלא היה באפשרי להתהוות ספירה אחרת רק בהעדר ובטול ספירה הקודמת לה.
As it is written, “And he died, and there reigned in his stead”: that is, it was not possible for another Sefirah to come into being except through the absence and nullification of the Sefirah that preceded it.
The kings of Edom listed at the end of Vayishlach, each of whom “died” and was succeeded by another, are in Kabbalah the Sefiros of Tohu. Each could come into being only when the one before it ceased: they could not exist together.


והכל מצד הרגשת הגוף מהותו של כאו״א [כל אחד ואחד] ומצד תוקף הרגשת עצמותו לא היה יכול לסבול חבירו שהוא הפך מהותו
All this was because of the feeling of the self, the essence, of each one; and because of the strength of the feeling of its own being, it could not bear its fellow, which is the opposite of its essence,
The cause was each one’s intense sense of its own self. Feeling its own being so strongly, it could not tolerate the other, which was its opposite.


כמו חו״ג [חסד וגבורה] שהם הפכים לא היה בהן התכללות והיה בהן שבירה. עד שברבוי השתלשלות בעילה אחר עילה נתהוו מהם דברים גשמיים כמו דצח״מ [דומם צומח חי מדבר].
as with Chesed (kindness) and Gevurah (restraint), which are opposites: there was no inter-inclusion in them, and there was a shattering in them; until, through an extended chain of descent, cause after cause, physical things came into being from them, such as the inanimate, vegetative, animal and speaking [beings].
Chesed (giving) and Gevurah (restraint) are natural opposites; in Tohu neither held anything of the other, and so the vessels shattered. Descending from cause to cause, these shattered powers became the physical world of inanimate, plant, animal and speaking beings.




9והכל מפני שלא היה בהם הארת המוחין ולא היה בהם בחי׳ בטול. אבל בחי׳ התקון
All this is because there was no illumination of the intellect (mochin) in them, and there was no quality of self-nullification (bittul) in them. But the level of Tikkun,
Tohu lacked two things: the light of the intellect guiding the emotions, and bittul, the setting aside of self. Tikkun has both, as the next part describes.


שהיא בחי׳ אד״ם בחי׳ פרצוף בחי׳ הארת שם מ״ה [שם מ״ה] החדש29 במילוי אלפי״ן יו״ד לעילא יו״ד לתתא וי״ו באמצעיתא המחבר אותם להיות בהם בחי׳ התכללות.
which is the level of Adam (Man), the level of a partzuf (configuration), the level of the illumination of the new Name Mah, spelled out with alefs: “a yud above, a yud below, a vav in the middle” that joins them, so that there is inter-inclusion in them.
Tikkun is Adam, the human-shaped configuration (partzuf) in which each Sefirah becomes a full structure linked to the others, lit by the new Name Mah, Havayah with its letters spelled out using alefs. The shape of the letter alef, a yud above, a yud below and a vav joining them, pictures the joining of opposites that makes inter-inclusion possible.




10ועיקר בחי׳ התכללות הוא מצד בחי׳ הבטול. דהיינו בחי׳ חלישת הגוף הרגשת עצמותו. והיינו מבחי׳ שם מ״ה [שם מ״ה] שבחכמה שהוא ענין הארת המוחין להיות הנהגת המדות ע״פ שכל דוקא.
The essence of inter-inclusion comes from self-nullification (bittul), that is, the weakening of the self, of the feeling of its own being. And this is from the level of the Name Mah in Chochmah (wisdom), which is the illumination of the intellect (mochin), so that the conduct of the emotive attributes (middos) is specifically according to reason.
Inter-inclusion depends on bittul: each attribute must weaken its own sense of self to make room for its opposite. That comes from Mah in Chochmah: when the intellect shines into the emotions, they act by reason rather than by their own raw force.




11וכמ״ש לפי שכלו יהולל איש.30 ומצד בחי׳ כח מ״ה [מה] שבחכמה שהוא הבטול בחי׳ אין נעשה בחי׳ התכללות לחבר ב׳ הפכים כמו חו״ג [חסד וגבורה] יחד כו׳
As it is written, “A man is praised according to his intellect.” And by virtue of the level of ko’ach mah (“the power of ‘what’”) in Chochmah, which is self-nullification (bittul), the level of ayin (nothingness), inter-inclusion comes about, joining two opposites, such as Chesed and Gevurah, together, etc.
Proverbs praises a person according to his intellect: reason, not raw feeling, should rule. Chochmah is read as ko’ach mah, “the power of ‘what?’”, a self-effacing openness called ayin, and that bittul is what lets two opposites such as Chesed and Gevurah combine.


והיינו מצד השתלשלות אור א״ס בבחי׳ מ״ה [שם מ״ה] שבחכמה בחי׳ בטול הנ״ל כמ״ש עושה שלום במרומיו בין מיכאל וגבריאל מיכאל שר של מים31 כו׳.
That is, by virtue of the descent (hishtalshelus) of the Infinite Light (Or Ein Sof) into the level of Mah in Chochmah, the quality of self-nullification mentioned above. As it is written, “He makes peace in His heights”: between Michael and Gavriel; Michael is the prince of water, etc.
This is because the Infinite Light flows into this self-nullifying level of Chochmah. The Sages read “He makes peace in His heights” as peace between the angels Michael, prince of water, and Gavriel, prince of fire: opposites joined by a higher power.




12ולכן אנו רואים בבחי׳ אדם הגשמי שנשתלשל למטה מבחי׳ אדם דלעילא יש בו ג״כ בחי׳ התכללות מב׳ הפכים יחד וחבור והתכללות מחו״ג [מחסד וגבורה] יחד.
Therefore we see in the level of physical man, who came down by the chain of descent from the level of Adam above, that he too has inter-inclusion of two opposites together, and the joining and inter-inclusion of Chesed and Gevurah together.
Physical man, who descends from the supernal Adam, shows the same quality: a person can hold opposites together, combining kindness and severity.


ולכן אדם הוא פרצוף שלם בבחי׳ התכללות ברבוי קוין מבחי׳ שם מ״ה [שם מ״ה] בחי׳ אדם כנ״ל. וזהו מ״ש בזוהר דא איהו רזא לאכללא שמאלא בימינא.3233
Therefore man is a complete partzuf (configuration), in [a state of] inter-inclusion, with many lines, from the level of the Name Mah, the level of Adam, as explained above. And this is what is said in the Zohar: “This is the secret: to include the left in the right.”
Man is a complete partzuf with several lines (right, left and middle), rooted in the Name Mah, which equals adam. The Zohar’s “secret of including the left in the right” means that severity, the left, is folded into kindness, the right.


והיינו מצד הארת שם מ״ה [שם מ״ה] בחי׳ בטול הנ״ל שמאיר במדת חו״ג [חסד וגבורה] ויכולים להתכלל ולהתחבר ב׳ הפכים כנ״ל.
That is, by virtue of the illumination of the Name Mah, the quality of self-nullification (bittul) mentioned above, which shines into the attributes of Chesed and Gevurah, so that two opposites can be included [in each other] and joined, as explained above.
This is possible because the bittul of the Name Mah shines into Chesed and Gevurah, so the two opposites can merge.




13והנה ידוע שכל דצ״ח [דומם צומח חי] נשתלשלו ברבוי מדרגות בעילה אחר עילה עד שירדו למטה מטה ונתהוו מהם דברים גשמיים ושרשם הוא מבחי׳ התהו34 כנ״ל.
Now, it is known that all the inanimate, vegetative and animal [beings] came down through many levels, cause after cause, until they descended lower and lower and physical things came into being from them; and their root is from the level of Tohu, as explained above.
Everything in the inanimate, plant and animal kingdoms descended level by level until it became physical, and its root is in Tohu.


היינו מבחי׳ מרכבה העליונה פני אריה פני שור35 כו׳. והיינו בהמות מפני שור וחיות מפני אריה ועופות מפני נשר כו׳. וגם כל העשבים יש להם שרש למעלה כמו שכתוב ועשב לעבודת האדם.36
That is, from the level of the supernal Chariot (Merkavah): the face of a lion, the face of an ox, etc. That is, domestic animals [come] from the face of the ox, wild beasts from the face of the lion, and birds from the face of the eagle, etc. And all herbs, too, have a root above, as it is written, “and herbs for the service of man.”
That root is the supernal Chariot of Ezekiel’s vision, whose living creatures had the faces of a lion, an ox, an eagle and a man: domestic animals come from the face of the ox, wild beasts from the lion’s, birds from the eagle’s. Plants too have a root above, and the Alter Rebbe cites the verse “and herbs for the service of man.”




14והנה אף שבחי׳ מרכבה העליונה היא מבחי׳ תקון ג״כ כי יש להם בחי׳ בטול וכמ״ש וצבא השמים לך משתחוים37 ואומרים קדוש שמורה על הבטול שהוא בחי׳ התקון כנ״ל.
Now, although the level of the supernal Chariot is also from the level of Tikkun, for they have the quality of self-nullification (bittul), as it is written, “And the host of heaven bow down to You,” and they say “Holy,” which indicates self-nullification, which is the level of Tikkun, as explained above;
A qualification: the Chariot itself belongs to Tikkun, since its angels have bittul. They bow before G-d and proclaim “Holy,” and both express self-nullification.


וגם נאמר בהם ופני נשר לארבעתן38 כו׳ שכאו״א [שכל אחד ואחד] כלול מכל הד׳ פנים. מ״מ ברבוי השתלשלות מבחי׳ שמרים שבהם כמו שמרי האופנים כו׳ נתהוו מהם דברים גשמיים של כל בחי׳ דצ״ח [דומם צומח חי]:
and it is also said of them, “and the face of an eagle to the four of them,” etc.: each one is composed of all four faces. Nevertheless, through an extended chain of descent (hishtalshelus), from the level of the dregs in them, such as the dregs of the Ofanim, etc., physical things of all the levels of inanimate, vegetative and animal came into being from them.
Each of the four living creatures had all four faces, so they too have inter-inclusion. Physical beings came, through a long descent, not from the creatures themselves but from their “dregs,” the lowest residue, such as that of the Ofanim.




Section 4 · ¶15–18
Why man needs food
15והנה ע״י אכילת אדם שהוא מבחי׳ התקון בחי׳ שם מ״ה [שם מ״ה] שבו התלבשות אור א״ס כו׳
Now, through the eating of man, who is from the level of Tikkun, the level of the Name Mah, in which the Infinite Light (Or Ein Sof) is enclothed, etc.,
Man belongs to Tikkun, the level of the Name Mah in which the Infinite Light is clothed. That is why his eating can affect the food he eats.


מתעלה המאכל להיות בבחי׳ התכללות מפני שע״י אכילתו נתחזק כחו וחיותו ויוכל להתפלל בכח האכילה ולמסור נפשו באחד בבחי׳ בטול.
the food is elevated to be in [a state of] inter-inclusion. For through his eating his strength and life-force are reinforced, and he is able to pray with the strength of the eating and to give over his soul at [the word] “One,” with self-nullification (bittul).
The food becomes the eater’s strength, and he uses that strength to pray and to give himself over completely at “One” in the Shema. The food thereby shares in his bittul and is raised into inter-inclusion, the mark of Tikkun.


לכך גם המאכל מתעלה ומתכלל בבחי׳ בטול. וזהו ענין בירור כלים דתהו להעלות בבחי׳ התקון והתכללות כו׳.
Therefore the food, too, is elevated and included in [the state of] self-nullification. And this is the matter of the refinement of the vessels of Tohu: to raise [them] into the level of Tikkun and inter-inclusion, etc.
This is the Kabbalistic “refinement” (birur) of the vessels of Tohu: the sparks that fell into physical things are lifted into the order of Tikkun when they are used in divine service.




16והנה מצד ששרש התהו קדם בהשתלשלות לבחי׳ התקון וגם שנתעלו האורות דתהו בבחי׳ עצמות אור א״ס למעלה ממקור מציאותם
Now, since the root of Tohu precedes the level of Tikkun in the chain of descent (hishtalshelus), and also since the lights of Tohu ascended into the level of the very essence of the Infinite Light (Or Ein Sof), above the source of their existence,
Two facts about Tohu matter here. Its root comes before Tikkun in the chain of descent, and when its vessels shattered, its lights withdrew upward into the very essence of the Infinite Light, above their own source.


הנה אחר שנתעלו הכלים דתהו בבחי׳ התקון עי״ז נתוסף אור וחיות יותר גם בבחי׳ התקון להיות המשכת אור מאורות דתהו
then, after the vessels of Tohu have been elevated into the level of Tikkun, through this more light and life-force is added in the level of Tikkun as well, so that there is a drawing down of light from the lights of Tohu.
Therefore, once the fallen vessels of Tohu are raised into Tikkun, they bring Tikkun more light than it has of its own: a drawing down from the lights of Tohu.


כי נתבררו ונתכללו בחי׳ כלים דתהו בבחי׳ התקון ומצד שרש התהו הנה הוא קדם במעלה מבחי׳ התקון וכמ״ש לפני מלך מלך39 כו׳.
For the vessels of Tohu have been refined and included in the level of Tikkun; and as for the root of Tohu, it is prior in rank to the level of Tikkun, as it is written, “before any king reigned,” etc.
Tohu comes before Tikkun in rank, not only in time. The kings of Edom who reigned “before any king reigned over the children of Israel” are read in Kabbalah as the Sefiros of Tohu.




17וגם מצד שנתעלו האורות דתהו למעלה כו׳ הנה ע״י בירור כלים דתהו נמשך תוספת אור גם בבחי׳ התקון מבחי׳ אורות דתהו
And also, since the lights of Tohu ascended on high, etc., through the refinement of the vessels of Tohu an additional light is drawn into the level of Tikkun as well, from the level of the lights of Tohu
Since the lights of Tohu withdrew on high, refining its vessels draws into Tikkun added light from those lights, as they are in G-d’s essence.


כמו שהם למעלה בבחי׳ עצמותו. ומטעם זה צריך האדם למאכל40 כי האכילה היא צורך גבוה.
as they are above, in the level of His essence. For this reason man needs food: for eating is a need on High.
This answers the question of paragraph 4: man, though rooted in Tikkun, needs food because through it light from the higher lights of Tohu is added. Eating is therefore “a need on High,” serving a divine purpose and not only the body.




18וכמו״כ [וכמו כן] באדם דלעילא כמ״ש ועל דמות הכסא41 דמות כמראה אדם כו׳ נמשך בו ג״כ תוספת אור וחיות מבחי׳ אורות דתהו ע״י בירורי כלים דתהו.
Likewise in the Adam above, as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man,” etc.: there is also drawn into him an addition of light and life-force from the level of the lights of Tohu, through the refinements of the vessels of Tohu.
The same holds for the supernal Adam, the human likeness Ezekiel saw upon the throne, that is, the configuration of Tikkun above. Refining the vessels of Tohu below adds light from the lights of Tohu to it as well.


וזהו וברכת את42 הוי״ה אלקיך כו׳ לשון ברכה הוא בחי׳ המשכה שנמשך תוספת אור להוי״ה אלקיך שהוא בבחי׳ התקון מבחי׳ אורות דתהו וזהו האדם בה׳ דקאי על אדם דלעילא.
And this is [the meaning of] “And you shall bless Havayah your G-d,” etc.: the term “blessing” denotes drawing down, for additional light is drawn to Havayah your G-d, which is in the level of Tikkun, from the level of the lights of Tohu. And this is ha’adam, with the hei, which refers to the Adam above.
This explains the command “you shall bless Havayah your G-d” after eating: blessing (berachah) means drawing down, so the blessing draws additional light from Tohu into Havayah, the level of Tikkun. Ha’adam, “the man,” in “man shall live” likewise refers to the supernal Adam.


וזהו פי׳ לחם מן הארץ כי בחי׳ ארץ היא בחי׳ שם ב״ן [שם ב״ן] בחי׳ תהו ולחם מן הארץ היינו בחי׳ בירורים דתהו:
And this is the meaning of “bread from the earth”: for the level of earth is the level of the Name Ban, the level of Tohu; and “bread from the earth” is the level of the refinements of Tohu.
The phrase “bread from the earth” fits this: “earth” is the Name Ban (Havayah spelled out with heis, numerically 52), which belongs to Tohu. Bread from the earth is therefore the refinement of Tohu.




Section 5 · ¶19–22
Bread from heaven
19והנה יש עוד בחי׳ לחם שנקרא לחם מן השמים והיינו לחם של המן כמ״ש הנני ממטיר לכם43 לחם מן השמים44 והוא ענין בחי׳ טל טלא דבדולחא.4546
Now, there is another level of bread, called “bread from heaven,” namely the bread of the manna, as it is written, “Behold, I will rain down for you bread from heaven.” And it is the matter of the level of dew, tala devedolcha (“the crystal dew”).
There is also “bread from heaven,” the manna, which comes from a higher source. The Zohar calls that source tala devedolcha, “the crystal dew,” a dew that descends from the highest, hidden level.


וכמ״ש ותעל שכבת הטל47 כו׳ והנה המן ירד בזכות משה48 שהוא מ״ה [שם מ״ה] שבחכמה והיינו עצם שם מ״ה [שם מ״ה]
As it is written, “And the layer of dew went up,” etc. Now, the manna came down in the merit of Moshe, who is Mah in Chochmah (wisdom), that is, the essence of the Name Mah,
The manna appeared beneath a layer of dew, and the Talmud says it fell in Moshe’s merit. Moshe embodies Mah, the bittul in Chochmah, in its very essence.


שהוא למעלה מהארת המוחין שנמשכו במדות לצורך הנהגתם והיינו בחי׳ פנימית כמו שהוא בעצם ולכן נאמר במשה כבד פה49 כו׳.
which is above the illumination of the intellect (mochin) drawn into the emotive attributes (middos) to direct them; that is, the level of the inner dimension (pnimiyus) as it is in essence. Therefore it is said of Moshe, “heavy of mouth,” etc.
Moshe’s level is higher than the light of the intellect that enters the emotions to guide them; it is the inner dimension as it is in itself. That is why he was “heavy of mouth”: his level did not readily come down into speech.




20ומבואר בזוהר שכבד פה היינו תושבע״פ [תורה שבעל פה].50 וכבד לשון היינו תושב״כ [תורה שבכתב]. כי שרש משה היה בבחי׳ פנימית אבא51
And it is explained in the Zohar that “heavy of mouth” refers to the Oral Torah, and “heavy of tongue” refers to the Written Torah. For the root of Moshe was in the level of the inner dimension (pnimiyus) of Abba
The Zohar reads Moshe’s two complaints as referring to the two Torahs: “heavy of mouth” in the Oral Torah, “heavy of tongue” in the Written Torah. Moshe’s root was the inner dimension of Abba (Chochmah) as it is in itself.


כמו שהוא בעצם למעלה מהארת המוחין במדות של התורה כשר פסול טהור כו׳ ולכך אמר כי כבד פה וכבד לשון אנכי.52
as it is in essence, above the illumination of the intellect (mochin) into the attributes (middos) of the Torah: kosher, unfit, pure, etc. Therefore he said, “For I am heavy of mouth and heavy of tongue.”
That level is above the light of Chochmah as it enters the Torah’s attributes, its rulings of kosher and unfit, pure and impure. Because his root stood above that descent, Moshe said he was heavy of mouth and tongue.




21ולכן אמר ג״כ מי אנכי כו׳ וכי אוציא את בנ״י [בני ישראל]53 כו׳. כלומר כי אוציא את בנ״י [בני ישראל] לקבל את התורה כי לא היה יכול להשפיל את עצמו למטה להיות נמשך ממנו שרש התורה.
Therefore he also said, “Who am I,” etc., “and that I should bring out the children of Israel,” etc. That is to say: that I should bring out the children of Israel to receive the Torah; for he was not able to lower himself below so that the root of the Torah would be drawn down from him.
Moshe’s reluctance at the burning bush, “Who am I… that I should bring out the children of Israel,” is read the same way. The Exodus was for the sake of receiving the Torah, and Moshe felt unable to lower himself so that the root of the Torah could be drawn down through him.




22והשיב לו הקב״ה אנכי אהיה עם פיך54 אנכי מי שאנכי55 הוא עצמות א״ס ב״ה שהוא למעלה מעלה מבחי׳ אבא ומעלה ומטה שוין אצלו ולפניו ית׳ כחשכה כאורה56 ממש
And the Holy One, blessed be He, answered him, “I (Anochi) will be with your mouth.” Anochi, “I, Who I am,” is the essence of the Infinite One (Ein Sof), blessed be He, who is far, far above the level of Abba; above and below are equal to Him, and before Him, may He be blessed, darkness is literally like light.
G-d’s answer, “I (Anochi) will be with your mouth,” brings in Anochi, read as “I, Who I am”: G-d’s very essence, far above Abba (Chochmah). For the essence, high and low are the same, as darkness is like light before Him.


ולכן ירד המן בזכות משה כי שרש המן הוא למעלה מאתעדל״ת [מאתערותא דלתתא] שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] היינו כי מבחי׳ הבירורים דתהו נמשכו המ״ד [המיין דוכרין] מאורות דתהו.
Therefore the manna came down in the merit of Moshe. For the root of the manna is above the arousal from below, whereby “through an arousal from below [comes] an arousal from above”: that is, from the refinements of Tohu the mayin duchrin (masculine waters) are drawn from the lights of Tohu.
This is why the manna came through Moshe. The ordinary pattern is an “arousal from below” that evokes an “arousal from above”: refining Tohu below draws down mayin duchrin, the flow from above, from the lights of Tohu.


אבל שרש המן הוא למעלה והוא אתעדל״ע [אתערותא דלעילא] שלא ע״י אתעדל״ת [אתערותא דלתתא] רק ע״י בחי׳ מי שאנכי כשנמשך בבחי׳ פנימית אבא בחי׳ משה.
But the root of the manna is higher: it is an arousal from above that does not come through an arousal from below, but only through the level of “Who I am,” when it is drawn into the level of the inner dimension (pnimiyus) of Abba, the level of Moshe.
The root of the manna is higher: an arousal from above that needs no arousal from below. It comes only from the divine essence, “Who I am,” as it enters the inner dimension of Abba, the level of Moshe.


אנכי אהיה עם פיך עי״ז יכול לירד ולהשפיל למטה ולהיות למטה כמו שהוא למעלה ממש כי שרש המן היה מבחי׳ עקודים שעקוד בכלי א׳ שבחי׳ התכללות שבבחי׳ עקודים אינה
“I will be with your mouth”: through this [he] can descend and lower [himself] below, and be below exactly as he is above. For the root of the manna was from the level of Akudim, which is “bound in one vessel”; for the inter-inclusion in the level of Akudim is not
Through “I will be with your mouth,” Moshe’s level could come down and be below exactly as it is above. The manna is rooted in Akudim, the first of three stages of emanation (Akudim, Nekudim, Berudim), in which all the Sefiros are “bound in one vessel,” and that unity differs from the unity of Tikkun.


כמו התכללות שבבחי׳ התקון ששרשו הוא עולם הברודים שהוא רבוי הכלים בהתחלקות קוין שאופן התכללותם הוא
like the inter-inclusion in the level of Tikkun, whose root is the World of Berudim, which is a multiplicity of vessels divided into lines, the manner of whose inter-inclusion is
Tikkun is rooted in Berudim, the third stage, where there are many vessels arranged in lines. The way they are united is described in the next parts.


ע״י בחי׳ בטול מהארת שם מ״ה [שם מ״ה] שבחכמה שהיא הארת המוחין במדות ע״י התלבשות אור א״ס בחכמה מטעם שע״י הארת המוחין במדות מתכללים גם ב׳ הפכים
through self-nullification (bittul), from the illumination of the Name Mah in Chochmah, which is the illumination of the intellect (mochin) into the emotive attributes (middos), through the enclothement of the Infinite Light (Or Ein Sof) in Chochmah. For through the illumination of the intellect into the emotive attributes even two opposites are included [in each other],
That unity comes through bittul: the light of Chochmah (the Name Mah), in which the Infinite Light is clothed, enters the emotions, and under its guidance even opposites combine.


כמו חו״ג [חסד וגבורה] יחד מצד חלישות המדות מהמוח השליט על הלב ומחליש את המדות שלא יהיו נרגשים בתקפם ומהותם.
such as Chesed and Gevurah together, because of the weakening of the attributes by the mind, which rules over the heart and weakens the attributes so that they are not felt in their full strength and essence.
The mind, which rules the heart, tempers the emotions so that they are not felt in their full force. Weakened in this way, Chesed and Gevurah can exist together.


אבל בחי׳ ההתכללות שבבחי׳ עקודים הוא כי אף גם בהיות המדות בתקפם אעפ״כ [אף על פי כן] מתאחדים ומתכללים יחד מצד גלוי אוא״ס [אור אין סוף] בהם בבחי׳ השלימות דוקא ומצד גלוי אוא״ס [אור אין סוף] שבהם לא שייך ב׳ הפכים כלל
But the inter-inclusion in the level of Akudim is such that even when the attributes are in their full strength, they nevertheless unite and are included together, because of the revelation of the Infinite Light in them, specifically in [a state of] perfection. And because of the revelation of the Infinite Light in them, two opposites do not apply at all,
In Akudim, by contrast, the attributes keep their full strength and are still united, because the Infinite Light is revealed in them in its perfection. Where the Infinite is revealed, opposition has no place.


וגם לא בחי׳ התחלקות כי בחי׳ התוקף שלהם אינו מצד תוקף המהות אלא מצד גלוי אוא״ס [אור אין סוף] שהוא שלימותא דכולא57
nor does division. For their strength is not from the strength of [their] essence, but from the revelation of the Infinite Light, which is “the perfection of all.”
Nor is there division into separate parts there. Their strength comes not from their own nature but from the revealed Infinite Light, called “the perfection of all” because it includes everything.


ולכן נק׳ עקוד בכלי א׳ שאינו מצד רבוי הכלים והתחלקות קוין שהוא ענין הבטול והחלישות כנ״ל אלא מצד גלוי אוא״ס [אור אין סוף] ותוקף השלימות שבהם:58
Therefore it is called “bound in one vessel”: it is not through a multiplicity of vessels and a division into lines, which is the matter of self-nullification and weakening, as explained above, but through the revelation of the Infinite Light and the strength of the perfection that is in them.
So “bound in one vessel” describes a unity of revealed, infinite perfection, not the unity of many vessels reached through self-nullification and weakening. This is why what is rooted in Akudim, like the manna, can come down unchanged.




Section 6 · ¶23–30
The two blessings
23והנה עם כל זה יובן מה שארז״ל [שאמרו רבותינו זכרונם לברכה] ברכת הזן תקן משה5960 כי בברכת הזן נאמר הכל בלשון נסתר כי הוא נותן לחם לכל בשר61 כו׳.
Now, with all this we will understand what our Sages, of blessed memory, said: Moshe instituted the blessing HaZan. For in the blessing HaZan everything is said in the third person (lashon nistar, the “hidden” form), as in “He gives bread to all flesh,” etc.
Now the opening questions can be answered. The blessing HaZan, which Moshe instituted, speaks of G-d only in the third person (“He gives bread to all flesh”), which Hebrew grammar calls the “hidden” form.


והיינו מפני כי משה הוא בבחי׳ שם מ״ה [שם מ״ה] כמו שהוא בעצם שאינו בבחי׳ גלוי והארת המוחין במדות רק בבחי׳ הבטול כו׳. לכן נאמר הכל לשון נסתר כו׳.
That is because Moshe is in the level of the Name Mah as it is in essence, which is not in [a state of] revelation and illumination of the intellect (mochin) into the emotive attributes (middos), but only in [a state of] self-nullification (bittul), etc. Therefore everything is said in the third person, etc.
This fits Moshe’s root: the essence of Mah, which does not reveal itself in the emotions but remains in bittul. So the blessing he instituted speaks of G-d as hidden.




24ובברכת הארץ נאמר לשון נוכח נודה לך כו׳. והיינו מפני שברכת הארץ קאי על לחם מן הארץ דהיינו לחם שע״י בירורי מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] שהוא הכל בבחי׳ ממכ״ע [ממלא כל עלמין].
And in the blessing of the land the second person (lashon nochach) is used: “We thank You,” etc. That is because the blessing of the land refers to bread from the earth, that is, bread [that comes] through the refinements of mayin nukvin and mayin duchrin (feminine and masculine waters), all of which is in the level of the light that fills all worlds (memalei kol almin).
The blessing of the land, by contrast, addresses G-d directly, in the second person: “We thank You.” It concerns bread from the earth, sustenance that comes through refinement, the raising of mayin nukvin from below and the drawing down of mayin duchrin from above, all within the light that fills the worlds.


ולכן נאמר בברכת הארץ ועל הכל אנו מודים לך כו׳ לשון הודאה כי ענין הודאה הוא
Therefore it is said in the blessing of the land, “And for everything we thank You,” etc., an expression of hodaah (thanks and acknowledgment). For the matter of hodaah is
So that blessing uses the language of hodaah, “we thank You,” a word that also means to acknowledge or concede.


ע״ד מודים חכמים לר״מ [לרבי מאיר] דהיינו ב׳ החולקים זע״ז [זה עם זה / זה על זה] כשא׳ מבטל דעתו נגד חבירו נק׳ בחי׳ הודאה.
like “the Sages concede (modim) to Rabbi Meir”: that is, when two disagree with each other and one sets aside his opinion before his fellow’s, this is called hodaah (acknowledgment).
Hodaah is like the Talmud’s phrase “the Sages concede to Rabbi Meir”: in a dispute, one side sets aside its own view before the other’s. Thanking G-d in this sense is a kind of bittul.




25וכמו״כ [וכמו כן] מודים אנחנו לך. כי הנה יש ב׳ דעות וכמ״ש כי אל דעות62 הוי״ה יש דעת שמלמטה למעלה שהגשמיות הוא היש והרוחניות הוא אין כי אינו מושג כו׳.
So too, “We thank You (modim anachnu lach).” For there are two views (de’os), as it is written, “For G-d is a G-d of de’os (knowledge).” There is the view from below to above, in which the physical is yesh (something) and the spiritual is ayin (nothing), for it is not grasped, etc.
The Alter Rebbe now explains modim, “we thank,” in the blessing of the land. Chanah’s verse calls G-d a G-d of de’os, “knowledges” in the plural, which he reads as two ways of seeing reality; seen from below, the physical seems real (yesh, “something”) and the spiritual seems to be nothing (ayin), because it cannot be perceived.


ומלמעלה למטה הוא בהפוך שהרוחניות הוא היש אמתי מצד שהוא עיקר המהוה והמחיה וכמ״ש להנחיל אוהבי יש63 והגשמיות בטל לאין בתכלית.
And from above to below it is the reverse: the spiritual is the true yesh, since it is the essential [power] that brings into being and gives life, as it is written, “To cause those who love Me to inherit yesh,” and the physical is utterly nullified into nothing.
Seen from above it is the reverse: the spiritual is the true existence, since it creates and sustains everything, and the physical is nothing. The verse “to cause those who love Me to inherit yesh” calls what they inherit, which is spiritual, yesh.




26וזהו ענין הודאה64 שאנחנו מודים שהגשמיות בטל והאמת הוא כמו שהוא קמיה. וזו היא מעלת כל העוסק בתורה ומצות רק להעלותן מיש לאין.
And this is the meaning of hodaah: we acknowledge (modim) that the physical is nullified and that the truth is as it is before Him. And this is the virtue of everyone who engages in Torah and mitzvos only to raise them from yesh to ayin.
Hodaah, “acknowledgment,” means accepting the view from above: conceding that the physical is nothing and that the truth is as things are before G-d. Those who engage in Torah and mitzvos for this purpose raise the physical from yesh to ayin.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] גדולים מעשה צדיקים65 ממעשה שמים וארץ. שמעשה שמים וארץ הוא מאין ליש והוא מסתיר את האין.
Therefore our Sages, of blessed memory, said, “Greater are the deeds of the righteous than the making of heaven and earth.” For the making of heaven and earth is from ayin to yesh, and it conceals the ayin.
Hence the Talmud’s saying that the deeds of the righteous are greater than the making of heaven and earth. Creation brought something out of nothing, and the something it made hides the nothing, its divine source.




27ומעשה צדיקים העוסקים בתומ״צ [בתורה ומצות] עושים מיש אין להיות הכל כמו שהוא קמיה וזהו גדולים כו׳. כי ידוע מארז״ל [מאמר רבותינו זכרונם לברכה] גמירא משמיא מיהב יהבי66 משקל לא שקלי.
But the deeds of the righteous, who engage in Torah and mitzvos, make ayin out of yesh, so that everything is as it is before Him; and this is [the meaning of] “greater,” etc. For it is known from the saying of our Sages, of blessed memory: “It is a tradition that from Heaven they give; they do not take.”
The righteous make ayin out of yesh, bringing the world back to how it is before G-d. The Talmud records a tradition that what Heaven gives it does not take back, and the Alter Rebbe applies it to the flow of creation.


והיינו שבחי׳ אור ושפע האלקית הנמשך מאין ליש להיות נמשך בבחי׳ ממכ״ע [ממלא כל עלמין] כח הפועל בנפעל67 לצורך התהוות העולמות וכמ״ש ואתה מחיה68 כו׳ המחדש בטובו כו׳.
That is, the G-dly light and flow drawn from ayin to yesh, so as to be drawn in the level of the light that fills all worlds (memalei kol almin), the power of the Maker within the made, for the sake of bringing the worlds into being, as it is written, “And You give life,” etc., “Who in His goodness renews,” etc.
That “giving” is the flow of G-dly light from ayin to yesh as the light that fills all worlds: the Creator’s power within each created thing, which constantly gives it life and renews creation.


פי׳ אתה אל״ף ותי״ו וה׳ מוצאות הפה. היינו שכל עיקר מציאות ההשתלשלות הוא מבחי׳ אותיות.
The meaning of atah (“You”): alef and tav, and the five (hei) articulations of the mouth. That is, the whole essence of the existence of the chain of descent (hishtalshelus) is from the level of letters.
The word atah, “You,” in “You give life” is read as alef to tav, all the letters, together with hei (five), the five places in the mouth where speech is formed. All of creation exists through letters, G-d’s “speech.”




28וכמ״ש בדבר69 ה׳ כו׳ והוא ע״י ה׳ מוצאות הפה ה״ג [חמש גבורות] מנצפ״ך. וזהו מיהב יהבי היינו שיהא נמשך תמיד אור ושפע אלקות מאין ליש להתהוות העולמות. וזהו דעה הא׳ שמלמעלה למטה שיהא נמשך תמיד אור וחיות כו׳.
As it is written, “By the word of G-d,” etc. And it is through the five articulations of the mouth, the five Gevuros, mem, nun, tzadi, pei, kaf. And this is “they give”: that G-dly light and flow should constantly be drawn from ayin to yesh, to bring the worlds into being. And this is the first view, from above to below: that light and life-force should constantly be drawn, etc.
“By the word of G-d the heavens were made”: creation is through speech, formed by the five articulations of the mouth, which are also the five Gevuros, the five final letters (mem, nun, tzadi, pei, kaf). This constant giving from above to below is the first view, in which the divine flow brings the worlds into being.




29וזהו מעשה שמים וארץ כו׳. אבל בחי׳ צדיקים גדולה ממעשה שמים וארץ שמהפכים ומבררים ע״י בחי׳ התקון פרצוף אדם בחי׳ יש הגשמי להיות עולה לבחי׳ אין דלעילא שהוא יש האמיתי כו׳.
And this is the making of heaven and earth, etc. But the level of the righteous is greater than the making of heaven and earth, for through the level of Tikkun, the partzuf (configuration) of Adam, they transform and refine the level of the physical yesh, so that it rises to the level of the ayin above, which is the true yesh, etc.
That flow is the making of heaven and earth. The righteous do more: through Tikkun, the partzuf of Adam with its bittul, they transform and refine physical yesh so that it rises to the ayin above, which is the true yesh.




30וזהו ענין אנחנו מודים לך. וענין ומברכים אותך הוא כי ההפרש בין ברכה להודאה70 כי הודאה הגם שמודים שהאמת הוא כמו שהוא קמיה מ״מ אינו בגלוי ממש.
And this is the meaning of “we thank You.” And the meaning of “and bless You” is this: the difference between blessing and acknowledgment is that in acknowledgment, although we acknowledge that the truth is as it is before Him, nevertheless it is not actually revealed.
The blessing of the land says “we thank You and bless You.” Thanks, hodaah, acknowledges the truth as it is before G-d, but that truth is not yet openly revealed.


וענין ברכה הוא שתהיה המשכה בגלוי ממש כמו שהוא למעלה כו׳ כי אחרי העלאת מ״ן [מיין נוקבין] ממעשה הצדיקים נמשך אח״כ המשכת מ״ד [מיין דוכרין] בתוספת גלוי אור מאורות דתהו כו׳. וזהו ומברכין כי ברוך ל׳ [לשון] המשכה כו׳:
Blessing, however, means that there is a drawing down in actual revelation, as it is above, etc. For after the raising of mayin nukvin (feminine waters) from the deeds of the righteous, there is afterwards a drawing down of mayin duchrin (masculine waters), with an additional revelation of light from the lights of Tohu, etc. And this is “and bless,” for baruch (blessed) is an expression of drawing down, etc.
Blessing goes further and draws that truth down into open revelation. After the deeds of the righteous raise mayin nukvin, mayin duchrin are drawn down, bringing an added revelation of light from the lights of Tohu; baruch, “blessed,” means drawing down.




Section 7 · ¶31–35
Shabbos and the manna
31ואחר שנתבאר כל הנ״ל מעתה צריך לבאר ענין השבת. כי הנה כתיב כי ששת ימים עשה כו׳. וביום השביעי שבת71 כו׳. וישבת ביום השביעי72 כו׳.
Now that all the above has been explained, we must now explain the matter of Shabbos. For it is written, “For in six days He made,” etc., “and on the seventh day He rested,” etc.; and, “And He rested on the seventh day,” etc.
Having explained the blessings, the Alter Rebbe turns to Shabbos, the setting of the double bread. He cites the verses about six days of making and the seventh day of rest.


וענין ששת ימים ידוע שהם ו״ק [ו׳ קצוות] בחי׳ ז״א מדות דאצי׳ שבכל יום נמשכה המשכה מיוחדת מבחי׳ ז״א ע״י בחי׳ מל׳ דאצי׳ היינו ביום א׳ ממדת החסד וביום ב׳ ממדת הגבורה כו׳
The matter of the six days is known: they are the six extremities (vav ketzavos), the level of Z’eir Anpin, the emotive attributes (middos) of Atzilus. On each day a particular drawing down was drawn from the level of Z’eir Anpin through the level of Malchus of Atzilus: on the first day from the attribute of Chesed, on the second day from the attribute of Gevurah, etc.,
The six days correspond to the six emotive attributes of Atzilus, Z’eir Anpin. Each day a particular attribute flowed down through Malchus of Atzilus: Chesed on the first day, Gevurah on the second, and so on.


לצורך התהוות בי״ע בבע״ג [בבעלי גבול / בבעל גבול] והאור משתלשל בצמצומים מעילה אחר עילה בכלים מכלים שונים עד שיוכל להיות בע״ג [בעלי גבול / בעל גבול] בתכלית כי רצון המאציל היה להיות לו דירה בתחתוני׳ [בתחתונים] דוקא.
for the sake of bringing [the worlds of] Beriah, Yetzirah and Asiyah into being as limited [existence]. And the light descends by stages through contractions (tzimtzumim), cause after cause, in vessels diverse one from another, until it can be utterly limited. For the will of the Emanator was to have a dwelling place among the lower realms specifically.
This flow brought the lower worlds, Beriah, Yetzirah and Asiyah, into being as finite existence. The light came down through contraction after contraction, in ever more varied vessels, until it could become fully finite, because G-d desired a dwelling place in the lowest realm.




32והענין מובן עד״מ מאדם שרוצה להעלות איזה שכל עמוק על הכתב הנה אור ההשכלה צריך לירד ולהשתלשל דרך צמצומים רבים דרך חו״ב [חכמה ובינה] ומחו״ב [ומחכמה ובינה] למדות כו׳ עד כח העשיה שביד המוגבלת באותיות הכתב.
The matter is understood by way of analogy from a person who wishes to set down some deep idea in writing: the light of the concept must descend and be drawn down by stages through many contractions, through Chochmah and Binah, and from Chochmah and Binah to the emotive attributes, etc., down to the power of action in the hand, which is limited to the letters of writing.
An analogy: when a person writes down a deep idea, the concept passes from Chochmah and Binah, the intellect, to the emotions and finally to the hand, where it is confined to written letters. Each stage contracts the idea further.




33והנה אנו רואים אחר שנח ממלאכתו חוזרים כל האורות וכל הכחות אשר היו נמשכים בהשתלשלות דרך עילה ועלול ויש להם עלייה להיות נכללים בכח השכל ובעצמות הנפש.73
Now, we see that after he rests from his work, all the lights and all the powers that had been drawn down in the chain of descent, by way of cause and effect, return and have an ascent, to be included in the power of the intellect and in the essence of the soul.
When the writer stops working, all the powers that had flowed down to the hand return upward and are absorbed into his intellect and the essence of his soul.


וכך עד״מ ששת ימים עשה בבחי׳ השתלשלות דרך עילה ועלול ברבוי רבבות מדרגות עד עולם השפל הגשמי הזה שהיא היותר תחתון במדרגה.74
So too, by way of analogy, “in six days He made,” in the manner of a chain of descent (hishtalshelus), by way of cause and effect, through many myriads of levels, down to this lowly physical world, which is the lowest in level.
So too with creation: during the six days the light descended through countless levels of cause and effect, down to this physical world, the lowest of all.




34וביום השביעי כתיב וישבת כו׳ שחוזרים האורות ונכללים בבחי׳ כח הכללי כי שם מעלה ומטה שוין שהוא כח כללי פשוט בתכלית הפשיטות. וזהו ענין מקיף מכל צד בשוה.
And of the seventh day it is written, “And He rested,” etc.: the lights return and are included in the level of the general power, for there above and below are equal, since it is a general power, simple in the utmost simplicity. And this is the matter of makif (encompassing): equally on every side.
On the seventh day “He rested”: the lights return upward and are absorbed into a general, utterly simple power in which above and below are equal. Such a power is makif, encompassing, present equally to every part.


וכמאמר צופה ומביט עד סוף כל הדורות כו׳75 שסובב ומקיף כל פרטי ההשתלשלות ונכללים בו בתכלית ההתכללות וכמו עד״מ אדם המרגיש עצמו בכל פרטי אבריו מראשו ועד רגלו בסקירה אחת.
As it is said, “He looks and gazes to the end of all generations,” etc.: it surrounds and encompasses all the particulars of the chain of descent (hishtalshelus), and they are included in it in utmost inter-inclusion; just as, by way of analogy, a person feels himself in all the particulars of his limbs, from his head to his foot, in a single glance.
The saying “He looks and gazes to the end of all generations” describes this all-encompassing view, in which every detail of creation is included at once. A person likewise feels his whole body, from head to foot, in a single glance.




35וזהו ענין שבת כי בו שבת76 הוא עליית העולמות בבחי׳ פנימית ונכללים בכח הכללי הפשוט בתכלית ההתכללות.
And this is the matter of Shabbos: for “on it He rested” is the ascent of the worlds in the level of the inner dimension (pnimiyus), and they are included in the simple, general power, in utmost inter-inclusion.
Now Shabbos itself: “on it He rested” means that the worlds ascend inward, into their inner dimension, and are absorbed into the simple, general power described above.


ועיקר ההפרש שבין שבת למן כי במן ההתגלות הוא מבחי׳ מקור השייך להשתלשלות כמו בחינת עקודים שעקוד בכלי א׳ שיש בו מכל פרטי ההשתלשלות הכל
The main difference between Shabbos and the manna is that in the manna the revelation is from the level of a source that pertains to the chain of descent (hishtalshelus), like the level of Akudim, which is “bound in one vessel,” which contains all the particulars of the chain of descent, all
Shabbos and the manna differ in their source. The manna comes from a source that still relates to the chain of descent: Akudim, which holds all the details of creation bound together in one vessel.


בבחי׳ התכללות ואופן בחי׳ התכללותו אשר נכללים בו כל פרטי פרטים שבהשתלשלות הוא מצד שהוא מקור השייך להשתלשלות והוא בעצמו ג״כ מערך ההשתלשלות רק שהוא ראשית המקור שלהם
in [a state of] inter-inclusion. And the manner of its inter-inclusion, in which all the most minute particulars of the chain of descent are included, is due to its being a source that pertains to the chain of descent; it is itself also within the scope of the chain of descent, only it is the very first source of them.
Akudim includes all the particulars because it is their source. It belongs to the same order as the chain of descent and is simply its first beginning.


לכן התגלות שלו הוא ע״ד התגלות הכלל אשר שייך להפרטים אשר נכללים בו (עיין בדרוש דור הפלגה מענין עקודים).77
Therefore its revelation is like the revelation of a general principle, which pertains to the particulars that are included in it. (See the discourse on the Generation of the Dispersion, on the subject of Akudim.)
So the revelation of Akudim is like that of a general principle, which exists in relation to its particulars. The parenthesis refers to the discussion of Akudim in the discourse on the Generation of the Dispersion, in Parshas Noach.


אבל בחי׳ שבת הוא עליית ההשתלשלות לבחי׳ מקיף הכללי לבחי׳ עצמות א״ס (עמ״ש ע״פ שבתותי תשמורו78 שבת עלאה) אשר לא שייך בו לומר שהוא מקור וכלל השייך להשתלשלות מצד
But the level of Shabbos is the ascent of the chain of descent to the level of the general encompassing [light], to the level of the essence of the Infinite One (see what is written on “My Sabbaths you shall keep”: the supernal Shabbos), of which one cannot say that it is a source and general principle pertaining to the chain of descent, because
Shabbos is higher: the chain of descent ascends to the general encompassing level, the essence of the Infinite One, which cannot be called a source or general principle of creation. The parenthesis refers to the discussion of the “supernal Shabbos” on the verse “My Sabbaths you shall keep.”


שהוא בבחי׳ א״ס ויכול להיות רבי רבבות השתלשלות באופנים אחרים. ולכן ההתגלות שלו הוא ג״כ עד״ז שנגלה הארת מקור הכללי הפשוט בתכלית הפשיטות.
it is in the level of the Infinite One (Ein Sof), and there could be myriads upon myriads of chains of descent in other ways. Therefore its revelation, too, is in this manner: the illumination of the general source, simple in the utmost simplicity, is revealed.
The Infinite is not defined by this creation; countless other chains of descent could exist. What is revealed on Shabbos is therefore the light of a general source of utter simplicity, not of a principle bound to its details.


(ומטעם זה עצמו שהוא מקור כללי בתכלית בבחי׳ א״ס מוכרח לומר שגם בחי׳ השתלשלות הנכללים בו היינו מצד השלימות ולא מצד שהוא מקור השייך להם ולא שייך לומר בבחי׳ ההשתלשלות שהם כמו הפרט לגבי הכלל
(For this very reason, that it is an utterly general source in the level of the Infinite One, one must say that the chain of descent included in it is also [included] by virtue of [its] perfection, and not because it is a source pertaining to them; and one cannot say of the chain of descent that it is like the particular in relation to the general,
A parenthetical gloss adds that because this source is infinite, the chain of descent is included in it only as a consequence of its perfection, not because it is their source. The relationship is not that of a general principle to its particulars.


כי כל כלל הוא שייך להפרטים רק מה שנכללים בו ההשתלשלות הוא דבר שממילא מפני שהוא שלימותא דכולא והוא רק בבחי׳ זיו והארה וכמו שבחי׳ האור עצמו הוא ג״כ רק גלוי ממילא מבחי׳ א״ס כו׳. ולכן הוא רק בבחי׳ זיו. מהרי״ל).
for every general principle pertains to its particulars. Rather, the inclusion of the chain of descent in it is something that comes of itself, because it is “the perfection of all,” and it is only in the level of radiance and illumination; just as the level of the light itself is also only a revelation that comes of itself from the level of the Infinite One, etc. Therefore it is only in the level of radiance. Maharil.)
A general principle exists in relation to its particulars, but creation is included in the Infinite only as a by-product of its being “the perfection of all,” at the level of mere radiance, just as the light itself is only a revelation that comes of itself from the Infinite. The gloss is signed “Maharil.”


ומטעם זה לא ירד המן בשבת כי בחי׳ המן שרשו מבחי׳ עקודים כמבואר לעיל ובחי׳ עקודים בערך השתלשלות הוא.
For this reason the manna did not come down on Shabbos. For the root of the manna is from the level of Akudim, as explained above, and the level of Akudim is within the scope of the chain of descent.
This is why no manna fell on Shabbos: the manna is rooted in Akudim, which belongs to the order of the chain of descent.


ולכן שייך בו לומר שהוא עקוד בכלי א׳ מצד שהוא בערך השתלשלות וכל בחי׳ השתלשלות הוא בערך פרט לגבי הכלל כנ״ל ומצד שבשבת
Therefore one can say of it that it is “bound in one vessel,” since it is within the scope of the chain of descent, and all of the chain of descent is like a particular in relation to the general, as explained above. And since on Shabbos
Akudim can be called “bound in one vessel” precisely because it relates to the chain of descent as a general principle relates to its particulars.


העלייה היא לבחי׳ מקיף הכללי הנ״ל אשר שם מעלה ומטה שוין ומקיף הכל בהשוואה אחת כו׳
the ascent is to the level of the general encompassing [light] mentioned above, where above and below are equal and it encompasses everything with one equality, etc.,
On Shabbos, however, the ascent is to the encompassing level where above and below are equal and everything is surrounded alike.


לכך המן שהוא מבחי׳ עקודים לא ירד בשבת מאחר שבחי׳ עקודים היינו מערך ההשתלשלות כנ״ל.
therefore the manna, which is from the level of Akudim, did not come down on Shabbos, since the level of Akudim is within the scope of the chain of descent, as explained above.
So the manna, rooted in Akudim, could not come down on Shabbos: its source is still within the order of the chain of descent, below the level that Shabbos reaches.




Section 8 · ¶36
The two loaves
36ואחר כל זה מובן ענין שתי הלחם שבשבת שע״פ נגלה צריך להניח זו ע״ג [על גבי] זו
After all this, the matter of the two loaves of Shabbos is understood: according to the revealed [Torah], one must place one on top of the other,
Now the opening question is answered. According to the revealed Torah, one loaf is placed on top of the other.


כי בחי׳ נגלה היא בבחינת השתלשלות בחי׳ או״י [אור ישר] וכאשר יניח זו ע״ג [על גבי] זו מורה על בחי׳ השתלשלות בדרך עילה ועלול כו׳.
for the level of the revealed is in the level of the chain of descent (hishtalshelus), the level of direct light (or yashar); and when one places one on top of the other, it indicates the chain of descent by way of cause and effect, etc.
The revealed Torah reflects the chain of descent, “direct light” flowing from above to below, from cause to effect; one loaf above the other mirrors that order.


ובחי׳ נסתר הוא בחי׳ או״ח [אור חוזר] עליית אורות להיות עולות ונכללות בתכלית ההתכללות בבחי׳ מקיף הכללי כנ״ל מטעם זה צריך שיהיו
And the level of the hidden is the level of returning light (or chozer), the ascent of lights, so that they rise and are included in utmost inter-inclusion in the level of the general encompassing [light], as explained above. For this reason they must be
The hidden Torah reflects “returning light,” the ascent of the lights back upward until they are absorbed into the general encompassing level, as on Shabbos.


זו בצד זו שתיהן בשוה שמורים על בחי׳ התכללות אמתי במקיף העליון שמקיף לכל פרטי פרטי ההשתלשלות בשוה כו׳ קמיה מעלה ומטה שוין כו׳ וד״ל [ודי למבין].
one beside the other, both equal, which indicate true inter-inclusion in the supernal encompassing [light], which encompasses all the most minute particulars of the chain of descent equally, etc.: before Him, above and below are equal, etc. And this suffices for one who understands.
So according to the Kabbalah the loaves are placed side by side and equal, showing the true inclusion of everything in the supernal encompassing light, before which above and below are equal. “This suffices for one who understands” leaves the rest to the reader’s reflection.


(ועמ״ש לקמן בד״ה זכור ושמור79 שהן זו״נ [זעיר אנפין ונוקבא] כי זכור לדכורא ושמור לנוקבא והן ב׳ חלות דלחם משנה. וע״פ סדר ההשתלשלות הרי המלכות מקבלת מז״א והוא למעלה ממנה במדרגה.
(And see what is written further on, in the discourse beginning “Zachor and Shamor,” that they are Z’eir Anpin and Nukva: for zachor (“Remember”) is for the masculine and shamor (“Keep”) is for the feminine; and they are the two loaves of lechem mishneh. According to the order of the chain of descent, Malchus receives from Z’eir Anpin, and he is above her in level.
The parenthesis points to the maamar “Zachor and Shamor,” where the two loaves are Z’eir Anpin, the masculine (“Remember”), and Nukva, the feminine (“Keep”). In the order of the chain of descent Malchus receives from Z’eir Anpin and stands below it.


וזהו כמו שהן באצי׳ אבל מצד עצמות א״ס ב״ה שניהן בדבור א׳ נאמרו כו׳ שכולל לשניהם בשוה וזהו שע״פ הנסתר צ״ל ב׳ חלות דלחם משנה זו בצד זו):
This is as they are in Atzilus. But from the perspective of the essence of the Infinite One (Ein Sof), blessed be He, “both were said in a single utterance,” etc., which includes both of them equally. And this is why, according to the hidden [Torah], the two loaves of lechem mishneh must be one beside the other.)
That order belongs to Atzilus. From the perspective of G-d’s essence, “Remember” and “Keep” were said in a single utterance, equally, and so according to the hidden Torah the two loaves are placed side by side.



In one’s avodah
Eat in order to serve: the strength that comes from food should be used to pray and to give oneself over completely at “One” in the Shema, and then the food itself is raised into holiness. More broadly, engage in Torah and mitzvos with the aim of raising the physical from yesh to ayin, acknowledging, as in “we thank You,” that the world as it appears is nothing before G-d; blessing then draws that truth down into revelation.
Questions for discussion
	Why does man, himself created by a divine word, need bread, while bread does not need man?
	How does the inter-inclusion of Akudim differ from the inter-inclusion of Tikkun, and why could the manna, rooted in Akudim, be below exactly as it is above?
	Why does Moshe’s blessing HaZan speak of G-d in the third person, while the blessing of the land addresses Him directly?
	What is the difference between acknowledgment and blessing, and how does each relate to the two views of reality, from below and from above?
	If the manna comes from so high a source, why did it not fall on Shabbos?

Sources and references
Notes
Paragraph 1
1להבין ענין לחם משנה
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. וראה גם פלח הרמון שמות ע׳ קצב.
2לחם משנה
The origin of the term: on the sixth day in the wilderness the Israelites “gathered double bread (lechem mishneh),” two omers of manna each, for Shabbos.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3זה בצד זה
A compendium of the Arizal’s Kabbalah and practices, arranged in the style of the Mishnah; the note cites it together with Pri Etz Chaim for placing the loaves one beside the other according to the hidden Torah.
Kehot’s noteפע״ח שער השבת פי״ז מ״ח. ליל שבת פ״ד מ״ב. וראה מאמרי אדה״ז הקצרים ע׳ מ.
4זה בצד זה
Cited in the Kehot note for the custom according to the hidden Torah. Pri Etz Chaim describes how, at the blessing over bread, the two middle loaves are joined together, their undersides touching and their faces outward, so that they look like one loaf with two faces.
Pri Etz Chaim, Gate of the Sabbath 17פרי עץ חיים, שער השבת י״ז
5ארץ דמפקא מזון
Rebbi rules that a blessing is not concluded with two subjects. Challenged from “for the land and for the food,” the Talmud answers that these are one: “a land that brings forth food.”
Berakhot 49a:8–9ברכות מ״ט א:ח׳-ט׳
גּוּפָא. רַבִּי אוֹמֵר: אֵין חוֹתְמִין בִּשְׁתַּיִם. אֵיתִיבֵיהּ לֵוִי לְרַבִּי, ״עַל הָאָרֶץ וְעַל הַמָּזוֹן״! — אֶרֶץ דְּמַפְּקָא מָזוֹן. ״עַל הָאָרֶץ וְעַל הַפֵּירוֹת״! — אֶרֶץ דְּמַפְּקָא פֵּירוֹת. ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לִזְמַנִּים. ״מְקַדֵּשׁ יִשְׂרָאֵל וְרָאשֵׁי חֳדָשִׁים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לְרָאשֵׁי חֳדָשִׁים.
It has just been stated : "Rabbi says : We should not conclude with two." Levi quoted against Rabbi, "For the land and for the food" ! It means, "The land which yields food." "For the land and for the fruits"! It means "The land which yields fruits." "Who hallowest Israel and the seasons"! It means, "Israel who sanctify the seasons." "Who sanctifiest Israel and the beginnings of the months"! It means, "Israel who hallow the beginnings of the months."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 2
6“And you shall eat and be satisfied, and you shall bless G-d your G-d for the good land that He has given you”: the Torah’s command of Birkas HaMazon, from whose words the Talmud derives its blessings.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ברכת הזן משה תקן
The Talmud derives the blessings from the verse and reports that Moshe instituted the blessing HaZan for Israel when the manna came down, and Yehoshua the blessing of the land when they entered the land.
Berakhot 48b:2–3ברכות מ״ח ב:ב׳-ג׳
אָמַר רַב נַחְמָן: מֹשֶׁה תִּקֵּן לְיִשְׂרָאֵל בִּרְכַּת ״הַזָּן״ בְּשָׁעָה שֶׁיָּרַד לָהֶם מָן. יְהוֹשֻׁעַ תִּקֵּן לָהֶם בִּרְכַּת הָאָרֶץ כֵּיוָן שֶׁנִּכְנְסוּ לָאָרֶץ. דָּוִד וּשְׁלֹמֹה תִּקְּנוּ ״בּוֹנֵה יְרוּשָׁלַיִם״. דָּוִד תִּקֵּן ״עַל יִשְׂרָאֵל עַמֶּךָ וְעַל יְרוּשָׁלַיִם עִירֶךָ״, וּשְׁלֹמֹה תִּקֵּן ״עַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ״. ״הַטּוֹב וְהַמֵּטִיב״ בְּיַבְנֶה תִּקְּנוּהָ כְּנֶגֶד הֲרוּגֵי בֵּיתָר. דְּאָמַר רַב מַתְנָא: אוֹתוֹ הַיּוֹם שֶׁנִּיתְּנוּ הֲרוּגֵי בֵּיתָר לִקְבוּרָה תִּקְנוּ בְּיַבְנֶה ״הַטּוֹב וְהַמֵּטִיב״. ״הַטּוֹב״ — שֶׁלֹּא הִסְרִיחוּ, ״וְהַמֵּטִיב״ — שֶׁנִּיתְּנוּ לִקְבוּרָה. …
Rab Nahman said : Moses instituted for Israel the benediction "Who feedest" at the time the manna descended for them. Joshua instituted for them the benediction of "the land" when they entered the land [of Canaan]. David and Solomon instituted [what follows] until "Who... rebuildest Jerusalem." David instituted "[Have mercy, O L-rd our G-d] upon Israel Thy people, upon Jerusalem Thy city," and Solomon instituted "and upon the great and holy House." The benediction "Who art kind and dealest kindly" was instituted in Jabneh in connection with the slain of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב. זח״ג עדר, א. ראה בסידור בדרוש בהמ״ז ובהגהות ע״ז מכ״ק אדמו״ר הצ״צ באוה״ת פ׳ עקב. ראה לקו״ש חט״ז ע׳ 179 הערה 44.
8ואכלת ושבעת וברכת זו ברכת הזן משה תקן
The Zohar on Eikev, cited in the Kehot note, quotes the same teaching: “and you shall bless” is the blessing HaZan, which Moshe instituted for Israel when the manna came down.
Zohar, Eikev 4:61–5:65ספר הזהר, עקב ד׳:ס״א-ה׳:ס״ה
9על הארץ זו ברכת הארץ
As the note quotes it, the Rebbe remarks there that the plain meaning is that the blessing is on the land alone (“a land that brings forth food”), whereas Likkutei Torah (Eikev) and the Siddur take “food” in the blessing of the land to refer to bread from the earth.
Berakhot 48b:5–6ברכות מ״ח ב:ה׳-ו׳
תָּנוּ רַבָּנַן: מִנַּיִן לְבִרְכַּת הַמָּזוֹן מִן הַתּוֹרָה? — שֶׁנֶּאֱמַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת ״הַזָּן״, ״אֶת ה׳ אֱלֹקֶיךָ״ — זוֹ בִּרְכַּת הַזִּמּוּן, ״עַל הָאָרֶץ״ — זוֹ בִּרְכַּת הָאָרֶץ, ״הַטּוֹבָה״ — זוֹ ״בּוֹנֵה יְרוּשָׁלַיִם״, וְכֵן הוּא אוֹמֵר ״הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנוֹן״. ״אֲשֶׁר נָתַן לָךְ״ — זוֹ ״הַטּוֹב וְהַמֵּטִיב״. אֵין לִי אֶלָּא לְאַחֲרָיו, לְפָנָיו מִנַּיִן? — אָמְרַתְּ קַל וָחוֹמֶר: כְּשֶׁהוּא שָׂבֵעַ מְבָרֵךְ, כְּשֶׁהוּא רָעֵב — לֹא כׇּל שֶׁכֵּן. רַבִּי אוֹמֵר [אֵינוֹ צָרִיךְ]: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת הַזָּן, אֲבָל …
Our Rabbis have taught : Whence do we derive the Grace after meals from the Torah? As it is said, "And thou shalt eat and be satisfied and bless" (Deut. viii. 10) — this refers to the benediction "Who feedest"; "the L-rd thy G-d" (ibid.)— to the benediction of Zimmun; "for the land" (ibid.) — to the benediction of "the land" ; "the good" (ibid.) — to "Who. . . rebuildest Jerusalem," for so it states "That goodly hill-country and Lebanon" (ibid. iii. 25); "which He hath given thee" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב. ובלקו״ש חט״ז ע׳ 179 הערה 45 מציין ע״ז ”כ״ה פירוש הפשוט שהברכה היא רק על הארץ (דמפקא מזון). וראה ב״ח לטור שם [או״ח סי׳ קפז] ס״א. שו״ע אדה״ז שם. אבל בלקו״ת עקב [יד, ב] סידור (קט, א) דמזון בברכת הארץ קאי על לחם מן הארץ. ולהעיר מברכ״י או״ח סי׳ רח סק״י שהביא מכפתור ופרח ואגודה דחותם בא״י ”על הארץ ועל מזונה”.
10ההר הטוב
Moshe asks to see “this good mountain and the Lebanon”; the Talmud reads “the good mountain” as Jerusalem, so “the good” in the verse of Birkas HaMazon is the blessing for Jerusalem.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אין מזכירים כלל מעין ב׳ ברכות האחרות
The note points to this section of the Alter Rebbe’s code of law in connection with the blessing HaZan’s not mentioning the themes of the other two blessings.
Kehot’s noteראה בשו״ע אדה״ז סי׳ קפז סעי׳ ג.
Paragraph 3
12כי על כל מוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of G-d does man live,” said of the manna. The Alter Rebbe reads it as the divine word within the food.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
13תדשא הארץ
The utterance of the third day of Creation that brought forth all vegetation; the word remains in the plants and gives them life.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14אין לך עשב
Maimonides quotes there the Sages’ saying in full: there is no blade of grass below without a constellation in the heavens that strikes it and says to it, “Grow!”
Zohar I, 251aזח״א רנא, א
Kehot’s noteזח״א רנא, א. מו״נ ח״ב פ״י. אגה״ק סוס״י כ.
15אין לך עשב
Cited in the Kehot note. The passage printed on this page of the Zohar (among the addenda) quotes the saying: there is no blade of grass below without a force appointed over it above, which guards it, strikes it and says to it, “Grow.”
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
16אין לך עשב
The saying of the Sages, in the name of Rabbi Simon: “There is no blade of grass that does not have a constellation (mazal) in the firmament that strikes it and says to it, ‘Grow.’” The Alter Rebbe cites it for the chain of higher powers above every plant.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
17וגבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” Here: each level is governed by a higher one, all the way up the chain of descent.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
18הלא גם האדם נשתלשל ממאמר נעשה אדם
The Arizal’s Likkutei Torah on Eikev, cited by the note for the question why man, himself created by a divine utterance, needs food.
Kehot’s noteלקו״ת להאריז״ל פ׳ עקב. וראה לקו״ת לכ״ק אדמו״ר הזקן צו יג, ב. בהביאור לד״ה להבין שינוי הברכות תקס״ח. מאמרי אדמו״ר הזקן הנחות הר״פ ז״ל ע׳ צז. ובד״ה באתי לגני תשי״ד.
19נעשה אדם
“Let us make man in Our image”: man too was created by a divine utterance.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20יחיה האדם
The same verse, “by all that comes forth from the mouth of G-d does man (ha’adam) live,” here read as referring to the G-dly soul.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אלא קאי על נפש האלקית
On that page (in the maamar “Vechol ha’am ro’im”) the Alter Rebbe explains that the life-force in the inanimate, plant and animal is rooted in “before any king reigned,” while “Let us make man” was the last utterance; man lives by the divine word in the food because it is higher than the divine word in man himself.
Kehot’s noteראה לקמן יתרו עד, א. לקו״ת צו יג, סע״ב ואילך. מסעי צו, א.
Paragraph 5
22שרש ענין תהו ותיקון
Likkutei Torah refers back to this maamar for the principle that the inanimate, plant and animal are rooted in the World of Tohu, which preceded the World of Tikkun, while man is rooted in Tikkun, whose essence is the Chochmah of Atzilus; the Tohu from which the animals come is the level of the attributes above that Chochmah, called “the great beast.”
Kehot’s noteבלקו״ת פ׳ צו יג, ב מציין לכאן, דבחי׳ דצ״ח שרשן הוא מבחי׳ עולם התהו והאדם שרשו מבחי׳ עולם התיקון ע״ש. וראה גם באוה״ת פ׳ אמור לז, ג ואילך.
23אדם בגימטריא שם מ״ה
The note says the sources for this gematria are given in the notes there.
Kehot’s noteנסמן לעיל נב, ב.
Paragraph 6
24שבחי׳ תהו הוא בחי׳ נקודות זו תחת זו
The note says the subject is explained at length there.
Kehot’s noteראה ע״ח שער י׳ פ״ה בארוכה נתבאר בתורת חיים בראשית ט, א ואילך. שם פ׳ נח סט, ג ואילך. וראה לעיל נב, א.
25נקודות זו תחת זו
Cited in the Kehot note (Etz Chaim, Gate 10, ch. 5). The Arizal describes the state before the rectification: each vessel held a single Sefirah alone, Chesed alone and Gevurah alone, and each was above the other, none enclothed in another at all; in the rectification vessels were added and enclothed in one another.
Sefer Etz Chaim 10:5עץ חיים י׳:ה׳
תחילה היו הי״ס כוללים כל עולם אצילות עצמות וכלים אלא שהעצמות היה שלם והכלים קטנים ולכן מתו פי׳ כי כלי נקודת עתיק היה חצי כתר דעתיק עד הטבור שלו וכלי נקודת א״א היה חצי התחתון של הכתר ובו נכללין כל הי״ס שלו וכן בעתיק וכלי אבא היה חכמה לבד ובו כלולים כל הי״ס וכלי אמא היה בינה לבד ובו כלולים כל הי״ס שלה וכלי זו״ן היו (נ״א ז״א היה) ז׳ כלים הא׳ מחסד לבד וב׳ מגבורה ג׳ מת״ת ד׳ מנצח ה׳ מהוד לבד ו׳ מיסוד לבד הז׳ ממלכות לבד וכל …
Sefer Etz Chaim (Public Domain)
Paragraph 7
26וכאו״א אינו יכול לסבול חבירו
As the note quotes it, the Sefiros of Tohu were each complete in itself and did not want to bestow on another Sefirah or to receive from it, and the root cause was their selfhood (yeshus); chapter 237 briefly explains why they did not want to bestow.
Kehot’s noteראה בהמשך תער״ב ח״א פרק רלז: ”דספי׳ דתהו היו בחי׳ שלימות כאו״א בפ״ע ולא רצו להשפיע אל הספי׳ האחרת ולא לקבל שפעה ממנה כו׳ ושרש סיבת הדבר הוא הישות”. ע״ש בקיצור מפני מה לא רצו להשפיע. וע״ש בפרק רלח.
Paragraph 8
27וימת וימלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף פ׳ וישלח.
28וימת וימלך תחתיו
The kings who reigned in Edom “before any king reigned over the children of Israel,” each of whom “died, and there reigned in his stead” another. In Kabbalah these are the Sefiros of Tohu, which shattered.
Genesis 36:33–35בראשית ל״ו:ל״ג-ל״ה
וַיָּמׇת בָּלַע וַיִּמְלֹךְ תַּחְתָּיו יוֹבָב בֶּן־זֶרַח מִבׇּצְרָה: וַיָּמׇת יוֹבָב וַיִּמְלֹךְ תַּחְתָּיו חֻשָׁם מֵאֶרֶץ הַתֵּימָנִי: וַיָּמׇת חֻשָׁם וַיִּמְלֹךְ תַּחְתָּיו הֲדַד בֶּן־בְּדַד הַמַּכֶּה אֶת־מִדְיָן בִּשְׂדֵה מוֹאָב וְשֵׁם עִירוֹ עֲוִית:
And Bela died, and Jobab the son of Zerah of Bozrah reigned in his stead. And Jobab died, and Husham of the land of the Temanites reigned in his stead. And Husham died, and Hadad the son of Bedad, who smote Midian in the field of Moab, reigned in his stead; and the name of his city was Avith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
29שם מ״ה החדש
There the rectification and refinement are said to come from a level above the root of the shattering, the new Name Mah that issues from the forehead of Adam Kadmon.
Kehot’s noteראה לקמן קג, ב ובמ״מ לשם.
Paragraph 11
30לפי שכלו יהולל איש
“A man is praised according to his intellect.” Cited for emotions conducted according to reason.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
31עושה שלום במרומיו . . מיכאל שר של מים
“Dominion and fear are with Him; He makes peace in His heights.” Read as the joining of opposite angelic powers, Michael and Gavriel.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה לעיל כב, ג.
Paragraph 12
32מ״ש בזוהר דא איהו . . לאכללא שמאלא בימינא
The Zohar (Va’eira), cited first in the Kehot note, speaks of studying Torah by day to complete the judgments (dinin), “in order to include the left in the right.”
Zohar II, 27aזח״ב כז, א
Kehot’s noteראה זח״ב כז, א. ראה לקו״ת נשא כה, ג שמציין לזח״ג ר״פ קרח קעח, א.
33דא איהו רזא לאכללא שמאלא בימינא
The Zohar (beginning of Korach) reads “Whatever your hand finds to do with your strength, do it” as the duty to include the left in the right, so that all one’s deeds are bound up with the right side.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
Thus we interpret, “all that thy hand findeth to do” of the left, and “that do with thy might” of the right. When a man is careful that all his acts should be towards the right side, and that he should include the left in the right, then G-d dwells within him in this world and brings him into the next world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
34והנה ידוע שכל דצ״ח . . מבחי׳ התהו
Likkutei Torah explains that this is why “Let us make man” is the last of the ten utterances: those that brought forth plants and animals are rooted in Tohu, which preceded Tikkun.
Kehot’s noteראה גם לקו״ת צו יג, ב ושם מציין לכאן.
35פני אריה פני שור
The four faces of the living creatures in Ezekiel’s vision of the Chariot: a man, a lion on the right, an ox on the left, and an eagle.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כמו שכתוב ועשב לעבודת האדם
“He causes grass to grow for the cattle, and herbs for the service of man, to bring forth bread from the earth.”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
Paragraph 14
37וצבא השמים לך משתחוים
“…and You give life to them all, and the host of heaven bow down to You.” The bowing of the heavenly hosts expresses their self-nullification.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
38ופני נשר לארבעתן
“…and the face of an eagle to the four of them”: each of the four living creatures had all four faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
Paragraph 16
39לפני מלך מלך
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings are the Sefiros of Tohu, which preceded Tikkun.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 17
40ומטעם זה צריך האדם למאכל
Likkutei Torah asks the same question, why man, also created by a divine utterance, needs the food that lives by its own utterance.
Kehot’s noteראה לקו״ת מטות פא, ב.
Paragraph 18
41ועל דמות הכסא
Above the firmament Ezekiel saw “the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man.” Here it is the supernal Adam.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
42וברכת את ה׳ אלקיך
The command of Birkas HaMazon, read here as drawing additional light down to “Havayah your G-d.”
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, י.
Paragraph 19
43הנני ממטיר לכם
G-d tells Moshe: “Behold, I will rain down for you bread from heaven,” the manna.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד.
44לחם מן השמים
As the note says, Or HaTorah there explains the difference between bread from the earth and bread from heaven.
Kehot’s noteראה אוה״ת בשלח ע׳ תקפט ואילך, שמבאר ההפרש בין לחם מן הארץ ללחם מן השמים.
45טל טלא דבדולחא
The Idra Rabba describes a white dew, like crystal, that drips from the supernal head and is the manna ground for the righteous in the World to Come, citing “And the layer of dew went up.”
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב.
46טל טלא דבדולחא
The Idra Rabba describes this dew again: white like crystal, with red seen within the white; with it the dead are to be revived.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
47ותעל שכבת הטל
“And the layer of dew went up, and behold, on the face of the wilderness, a fine, flaky thing”: the manna appeared beneath the dew.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, יד.
48המן ירד בזכות משה
Three good providers arose for Israel: the well came in Miriam’s merit, the pillar of cloud in Aharon’s, and the manna in Moshe’s merit.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 156aזח״ג קנו, א
Kehot’s noteתענית ט, א. זח״ג קנו, א.
49נאמר במשה כבד פה
Moshe tells G-d, “I am not a man of words… for I am heavy of mouth and heavy of tongue.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
Paragraph 20
50ומבואר בזהר שכבד פה היינו תושבע״פ
In the Raaya Mehemna (Tzav), Moshe says that just as he was once “heavy of mouth and heavy of tongue,” so he will be “heavy of mouth” in the Oral Torah and “heavy of tongue” in the Written Torah.
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. בלקו״ת במדבר יז ב מציין לכאן. וראה גם לקו״ת עקב יד, ד.
51שרש משה היה בבחי׳ פנימיות אבא
The note refers to a volume of the Rebbe’s talks for Moshe’s root in the inner dimension of Abba; the page number is missing in the note.
Kehot’s noteראה לקו״ש ח״ו ע׳ ...
52כי כבד פה וכבד לשון אנכי
“…for I am heavy of mouth and heavy of tongue.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
53מי אנכי כו׳ וכי אוציא את בנ״י
At the burning bush Moshe asks, “Who am I, that I should go to Pharaoh, and that I should bring the children of Israel out of Egypt?”
Exodus 3:11שמות ג׳:י״א
וַיֹּאמֶר מֹשֶׁה אֶל־הָאֱלֹקִים מִי אָנֹכִי כִּי אֵלֵךְ אֶל־פַּרְעֹה וְכִי אוֹצִיא אֶת־בְּנֵי יִשְׂרָאֵל מִמִּצְרָיִם:
And Moses said unto G-d: ‘Who am I, that I should go unto Pharaoh, and that I should bring forth the children of Israel out of Egypt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יא.
Paragraph 22
54אנכי אהיה עם פיך
“Now go, and I (Anochi) will be with your mouth and teach you what you shall speak.”
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55אנכי מי שאנכי
The note says the source of this phrase is given there.
Kehot’s noteנסמן לעיל א, א.
56כחשכה כאורה
“Even darkness is not dark for You, and night shines like day; darkness is like light.”
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שלימותא דכולא
A classic work of Kabbalah, given by the note for the expression “the perfection of all.”
Kehot’s noteעבוה״ק ח״א רפ״ח. וראה לקו״ת פ׳ אמור לח, א.
58שו״ה כי — עקודים שעקוד בכלי א׳
There the Alter Rebbe cites the Etz Chaim’s three stages: in Akudim all ten Sefiros are bound in one vessel with no division at all, in Nekudim they divided into ten points, and Berudim is the World of Tikkun; their source, Akudim, is far above Chochmah and Binah of Atzilus.
Kehot’s noteראה לעיל י, ג וש״נ.
Paragraph 23
59ברכת הזן תקן משה
The note says this is explained at length there.
Kehot’s noteראה בארוכה בלקו״ת פ׳ עקב יד, א ואילך.
60ברכת הזן תקן משה
“Moshe instituted the blessing HaZan for Israel when the manna came down for them.”
Berakhot 48b:2–3ברכות מ״ח ב:ב׳-ג׳
אָמַר רַב נַחְמָן: מֹשֶׁה תִּקֵּן לְיִשְׂרָאֵל בִּרְכַּת ״הַזָּן״ בְּשָׁעָה שֶׁיָּרַד לָהֶם מָן. יְהוֹשֻׁעַ תִּקֵּן לָהֶם בִּרְכַּת הָאָרֶץ כֵּיוָן שֶׁנִּכְנְסוּ לָאָרֶץ. דָּוִד וּשְׁלֹמֹה תִּקְּנוּ ״בּוֹנֵה יְרוּשָׁלַיִם״. דָּוִד תִּקֵּן ״עַל יִשְׂרָאֵל עַמֶּךָ וְעַל יְרוּשָׁלַיִם עִירֶךָ״, וּשְׁלֹמֹה תִּקֵּן ״עַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ״. ״הַטּוֹב וְהַמֵּטִיב״ בְּיַבְנֶה תִּקְּנוּהָ כְּנֶגֶד הֲרוּגֵי בֵּיתָר. דְּאָמַר רַב מַתְנָא: אוֹתוֹ הַיּוֹם שֶׁנִּיתְּנוּ הֲרוּגֵי בֵּיתָר לִקְבוּרָה תִּקְנוּ בְּיַבְנֶה ״הַטּוֹב וְהַמֵּטִיב״. ״הַטּוֹב״ — שֶׁלֹּא הִסְרִיחוּ, ״וְהַמֵּטִיב״ — שֶׁנִּיתְּנוּ לִקְבוּרָה. …
Rab Nahman said : Moses instituted for Israel the benediction "Who feedest" at the time the manna descended for them. Joshua instituted for them the benediction of "the land" when they entered the land [of Canaan]. David and Solomon instituted [what follows] until "Who... rebuildest Jerusalem." David instituted "[Have mercy, O L-rd our G-d] upon Israel Thy people, upon Jerusalem Thy city," and Solomon instituted "and upon the great and holy House." The benediction "Who art kind and dealest kindly" was instituted in Jabneh in connection with the slain of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61הוא נותן לחם לכל בשר
“He gives bread to all flesh, for His kindness is forever”: the words of the blessing HaZan draw on this verse.
Psalms 136:25תהילים קל״ו:כ״ה
נֹתֵן לֶחֶם לְכׇל־בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ:
Who giveth food to all flesh, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
62כי אל דעות ה׳
From Chanah’s prayer: “For G-d is a G-d of de’os (knowledge).” The plural is read as two views of reality.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
63להנחיל אוהבי יש
Wisdom says: “To cause those who love Me to inherit yesh (substance), and I will fill their treasuries.” The spiritual is called yesh, true substance.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
Paragraph 26
64וזהו ענין הודאה
The note lists this maamar for the meaning of hodaah, and adds that it comes from Likkutei Torah L’Gimmel Parshiyos, Bereishis 33a.
Genesis 33:1בראשית ל״ג:א׳
וַיִּשָּׂא יַעֲקֹב עֵינָיו וַיַּרְא וְהִנֵּה עֵשָׂו בָּא וְעִמּוֹ אַרְבַּע מֵאוֹת אִישׁ וַיַּחַץ אֶת־הַיְלָדִים עַל־לֵאָה וְעַל־רָחֵל וְעַל שְׁתֵּי הַשְּׁפָחוֹת:
And Jacob lifted up his eyes and looked, and, behold, Esau came, and with him four hundred men. And he divided the children unto Leah, and unto Rachel, and unto the two handmaids.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה אוה״ת בראשית כרך ג ד״ה להבין ענין הברכות אות ה׳. (מלקו״ת לג׳ פרשיות בראשית לג, א). המשך חייב אדם לברך תרל״ח פרק יג.
65גדולים מעשה צדיקים
Bar Kappara taught: “Greater are the deeds of the righteous than the making of heaven and earth,” for of heaven and earth it is written “My hand,” but of the Sanctuary, the work of the righteous, “Your hands.”
Ketubot 5a:11כתובות ה׳ א:י״א
דָּרַשׁ בַּר קַפָּרָא: גְּדוֹלִים מַעֲשֵׂה צַדִּיקִים יוֹתֵר מִמַּעֲשֵׂה שָׁמַיִם וָאָרֶץ, דְּאִילּוּ בְּמַעֲשֵׂה שָׁמַיִם וָאָרֶץ כְּתִיב: ״אַף יָדִי יָסְדָה אֶרֶץ וִימִינִי טִפְּחָה שָׁמָיִם״, וְאִלּוּ בְּמַעֲשֵׂה יְדֵיהֶם שֶׁל צַדִּיקִים כְּתִיב: ״מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ ה׳ מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות ה, א.
Paragraph 27
66גמירא משמיא מיהב יהבי
Rabbi Chanina ben Dosa was given a leg of a golden table from Heaven and, at his wife’s urging, prayed that it be taken back. The Talmud says the second miracle was greater than the first, “for we have a tradition that they give, but do not take back.”
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
67כח הפועל בנפעל
The note sends the reader to the sources given there.
Kehot’s noteראה לקמן צו, ג במ״מ.
68ואתה מחיה
“…and You give life to them all”: G-d’s ongoing life-giving power within creation, read in the next part through the word atah, “You.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 28
69בדבר ה׳
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 30
70ההפרש בין ברכה להודאה
The note points to this chapter for the difference between blessing and acknowledgment.
Kehot’s noteראה המשך חייב אדם לברך תרל״ח פרק יג.
Paragraph 31
71כי ששת ימים עשה כו׳. וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He rested and was refreshed.”
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וישבת ביום השביעי
“And G-d finished on the seventh day His work that He had done, and He rested on the seventh day from all His work that He had done.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
73נכללים — השכל ובעצמות הנפש
A variant reading: Rabbi Asher’s gloss has “general, and in the general power” here, followed by a passage the note quotes only in fragments: it speaks of there being “no distinction or difference” with respect to “the lowest power,” so that even a lower power “has an ascent to the [general] power, for there above… are equal,” and so, by way of analogy.
Kehot’s noteבהגהת הרה״ח ר׳ אשר: ”כללי, ובכח הכללי”. ”אין שום היכר והפרש . . כח היותר תחתון . . דרגה לכח היותר . . מאחר שהוא כולו . . ולכן אף כח יותר . . יש לו עליי׳ לכח [כללי] כי שם מעלה . . שוין כו׳. וכך עד״מ”.
74בשער הספר רשם
The note adds that on the title page of that copy it is written: “Copied from the Torah Ohr of the Rebbe in Lubavitch,” that is, the glosses were copied from the Rebbe’s own volume of Torah Ohr.
Kehot’s note”הועתק מספר תו״א של כ״ק אדמו״ר בליובאוויטש”.
Paragraph 34
75צופה ומביט עד סוף כל הדורות כו׳
The note says the source of this saying is given there.
Kehot’s noteנסמן לעיל סב, ד.
Paragraph 35
76כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בדרוש דור הפלגה מענין עקודים
The discourse on the Generation of the Dispersion in Parshas Noach.
Kehot’s noteראה לעיל י, ג ואילך.
78ע״פ שבתותי תשמורו
There the Alter Rebbe explains “My Sabbaths,” in the plural, through the Talmud’s “if Israel kept two Sabbaths properly, they would immediately be redeemed”: two levels present in every Shabbos, the lower Shabbos and the higher Shabbos of which the Zohar speaks.
Kehot’s noteלקו״ת בהר מא, א ואילך.
Paragraph 36
79בד״ה זכור ושמור
The maamar beginning “Zachor and Shamor,” cited in the parenthesis itself, where “Remember” and “Keep” are Z’eir Anpin and Nukva, the two loaves of lechem mishneh.
Kehot’s noteע, ד.

Likkutei Torah · Beshalach · Maamar 1
ראו כי ה׳ נתן לכם השבת וגו׳
See, for G-d Has Given You the Shabbos
The mitzvos of the week draw G-d’s own delight, the hidden “source of life,” along the “ways of pleasantness,” but during the week it stays concealed and only on Shabbos is it revealed. So we bless the weekday mitzvos in the past tense, “Who has sanctified us,” pray on Shabbos, “Sanctify us with Your mitzvos,” and receive a Shabbos that matches the work of our week.
The maamar in brief
The maamar opens with the verse about the manna and two teachings of the Sages: everything about Shabbos is double, and Shabbos equals all the mitzvos. Its question: why on Shabbos do we ask, “Sanctify us with Your mitzvos,” when every blessing over a mitzvah says “Who has sanctified us,” in the past? The answer starts from “the way of Havayah.” The World to Come was created with the yud, a contraction that condenses G-d’s infinite delight, the “source of life” that is “with You,” into something the souls can grasp; this world, with the hei, expansion. Delight is the inner core of G-d’s will, and each mitzvah draws down its own particular delight, so the mitzvos are “ways of pleasantness.” During the week this drawing down stays hidden; on Shabbos it is revealed, which explains both forms of the blessing and why Shabbos equals all the mitzvos. So Shabbos is given “to you,” in the measure of your week. Prayer, the ladder joining higher and lower, raises the week’s deeds and draws down entirely new light once the Torah and mitzvos have built the vessels; on weekdays that light stays within Atzilus, and on Shabbos it is revealed below.

Outline
	1The questionThe Midrash on “See”: everything about Shabbos is double, and Shabbos equals all the mitzvos. Why does Shabbos say “Sanctify us with Your mitzvos” as a request, while other blessings say “Who has sanctified us”? The answer begins with why the Torah and mitzvos are called “the way of Havayah.”¶1–2
	2With the yud the World to Come was createdThe ten utterances reach the worlds only through contraction. The World to Come is the souls’ delight in grasping G-dliness, possible only through a great contraction of the “source of life” that is “with You”: the yud, a point that concentrates without hiding, like concise teaching, the Written Torah or a father’s seed. The hei, expansion, forms the revealed world, called “this world.”¶3–10
	3Drawn down through the Torah and mitzvosBoth the yud and the hei are revealed only through an arousal from below, the Torah and mitzvos, whose root is G-d’s essential delight. The soul, “the lamp of Havayah,” makes the Name shine; the mitzvos are “ways of pleasantness,” in general kindness, Torah and service, and in particular each mitzvah.¶11–14
	4The source of delights“With You” is G-d’s Name, the Infinite Light, nullified within Him. Its delight comes from nothing outside it and is higher than wisdom; all the delights of this world, and even of the lower and higher Gan Eden, are only glimmers of it.¶15–21
	5Will and delightThe will in the mitzvos is the “back,” one and the same in all of them; the delight within it is the “face,” particular to each mitzvah, as each sense has its own pleasure. So the mitzvos are particular paths drawing the delight from concealment into revelation, and charity, which includes them all, is named in “the way of Havayah.”¶22–28
	6Six days and Shabbos“Six days you shall work” is the service of the week, with its plowing and sowing; the mitzvos awaken the supernal delight but leave it hidden, and Shabbos reveals it. Hence “Who has sanctified us” on weekdays and “Sanctify us with Your mitzvos” on Shabbos, and Shabbos equals all the mitzvos.¶29–33
	7Prayer, the ladder and the crownPrayer is the ladder of the four worlds that joins higher and lower: it raises the deeds of the mitzvos and draws the delight down, forming crowns from the refined sparks. The “two Shabbosos,” “Keep” and “Remember,” and the two “passings” at the Sea are its ascent and descent.¶34–37
	8Given to youShabbos reveals only what the week prepared, as with the double portion of manna: “See, for G-d gives you” the Shabbos, in the measure of your service, so it is in your hands to add to it or diminish it.¶38–40
	9Entirely new lightThe Torah and mitzvos build the 248 “limbs of the King”; prayer, like the power to beget, draws entirely new mochin from above the ordinary order, as “the Augustus sits.” During the week this stays within Atzilus; on Shabbos the light of Abba descends and is revealed below.¶41–45


Key concepts
	The source of lifeמקור חיים
	The Infinite Light, G-d’s Name, which is “with” Him and wholly nullified within Him; it is the source of all life and delight, while His essence itself is beyond being called a source.

	The supernal delightעונג העליון
	G-d’s own delight, which comes from nothing outside it and is utterly simple; it is the inner dimension of His will and the root of the mitzvos.

	The yud and the heiיו״ד וה״א
	The yud is contraction that concentrates the light without hiding it, the source of the World to Come, the hidden world; the hei is expansion, which forms the revealed world.

	Back and faceאחוריים ופנים
	The will in the mitzvos is the “back,” undivided and the same in all of them; the delight within it is the “face,” particular to each mitzvah.

	Ways of pleasantnessדרכי נועם
	The mitzvos as paths along which noam Havayah, G-d’s delight, is drawn from concealment into revelation.

	Prayer as a ladderסולם
	Prayer joins higher and lower: it raises the deeds of the mitzvos as “feminine waters” and draws new light down from above, forming crowns for the King.

	Weekday and Shabbosחול ושבת
	During the week the mitzvos draw the light down while it is still hidden; on Shabbos it is revealed below, which is why Shabbos is called “a delight.”

	New mochinמוחין חדשים
	Entirely new light drawn down through prayer from above the ordinary chain of descent, like the procreative power; it needs the vessels built by the Torah and mitzvos.


Section 1 · ¶1–2
The question
1ראו כי12 ה׳ נתן לכם השבת וגו׳. במדרש תלים3 (סי׳ צ״ב) מהו ראו א״ר [אמר רבי] יצחק כל עיסקא דשבתא כפול. עומר כפול.4 שני העומר לאחד.
“See, for G-d has given you the Shabbos, etc.” In Midrash Tehillim (section 92): What is [the meaning of] “See”? Rabbi Yitzchak said: everything to do with Shabbos is double. The omer is double: “two omers for each one.”
The maamar opens with Moshe’s words about the manna: on the sixth day G-d gave a double portion so that Israel could rest on Shabbos. The Midrash on Psalm 92, “A psalm, a song for the Shabbos day,” explains the word “See” with Rabbi Yitzchak’s teaching that everything connected with Shabbos is double, beginning with the manna: on Friday each person gathered two omers (the daily measure) instead of one.


קרבנו כפול. וביום השבת5 שני כבשים כו׳. אזהרותיה כפולות זכור ושמור כו׳. וברבות בשלח ס״פ כ״ה ששקולה שבת כנגד כל המצות67 כו׳ ע״ש.8
Its offering is double: “And on the Shabbos day, two lambs, etc.” Its admonitions are double: “Remember” and “Keep,” etc. And in [Midrash] Rabbah on Beshalach, at the end of section 25, [it says] that Shabbos is equal to all the mitzvos, etc.; see there.
Rabbi Yitzchak’s list continues: the Shabbos offering is two lambs, and Shabbos is commanded twice, with “Remember” in the Ten Commandments of Exodus and “Keep” in those of Deuteronomy. The Midrash Rabbah adds that Shabbos is equal to all the mitzvos; the maamar will explain both teachings, the doubling (paragraph 37) and Shabbos’s weight against all the mitzvos (paragraph 33).




2וכ״ה בירושלמי ספ״ג [סוף פרק ג׳] דנדרים. הנה יש להבין למה אומרים בשבת קדשנו במצותיך9 דרך בקשה לעתיד כו׳
And so it is in the Jerusalem Talmud, at the end of the third chapter of Nedarim. Now, [we need] to understand why on Shabbos we say, “Sanctify us with Your mitzvos,” in the form of a request for the future, etc.,
The Jerusalem Talmud (end of the third chapter of Nedarim) also says that Shabbos is equal to all the mitzvos. Then comes the question behind the whole maamar: in the Amidah of Shabbos (and Yom Tov) we say, “Sanctify us with Your mitzvos,” asking for something still to come.


ובכל ברכות שבחול וגם בכל ברכות המצות אנו אומרים אשר קדשנו במצותיו שכבר קדשנו לעבר כו׳.
while in all the blessings of the weekdays, and also in all the blessings over the mitzvos, we say, “Who has sanctified us with His mitzvos”: that He has already sanctified us, in the past, etc.
In the blessings said on weekdays, and in every blessing over a mitzvah, we say instead “Who has sanctified us with His mitzvos,” in the past tense, as something already done. Why should Shabbos alone be phrased as a request? The answer comes in paragraph 33.


אך הענין יובן ע״פ הקדמה להבין הטעם שנקרא התורה ומצות בשם דרך ה׳ כמ״ש דרכיה דרכי נועם10 כו׳.11
But the matter will be understood through an introduction: to understand the reason that the Torah and the mitzvos are called by the name “the way of Havayah,” as it is written, “Its ways are ways of pleasantness, etc.”
Before answering, the Alter Rebbe sets out an introduction: why the Torah and its mitzvos are called “the way of Havayah,” as Proverbs says of the Torah, “Its ways are ways of pleasantness.” A “way” will turn out to mean a path along which G-d’s hidden delight is drawn down into revelation.




Section 2 · ¶3–10
With the yud the World to Come was created
3וכן ושמרו דרך12 הוי׳ כו׳. דהנה כתיב כי בי״ה ה׳ צור13 עולמים ביו״ד נברא העוה״ב [העולם הבא]14 כידוע.
And likewise, “And they will keep the way of Havayah, etc.” For it is written, “For with Yah, Havayah formed (tzur) the worlds”: with the yud the World to Come was created, as is known.
Genesis 18:19 says that Avraham’s descendants will “keep the way of Havayah,” another verse that calls the mitzvos a “way.” To explain this “way,” the maamar turns to Isaiah 26:4, which the Talmud (Menachos 29b) reads as saying that G-d formed two worlds with the two letters yud and hei: the World to Come with the yud and this world with the hei.


ויש להבין איך יתכן שום ציור אות למעלה כמו ציור אות יו״ד שבו נברא כו׳. שהרי אין שם גשם צורה ח״ו [חס ושלום]. אך הנה ידוע דביו״ד מאמרות נברא העולם1516 כו׳.171819
And [we need] to understand how there can be any form of a letter Above, such as the form of the letter yud, with which [the World to Come] was created, etc., since there is no body or form there, heaven forbid. However, it is known that the world was created with ten (yud) utterances, etc.
The difficulty: a letter has a shape, but Above there is no body or shape at all, so what can it mean that the World to Come was created with the form of a yud? The answer begins from the Mishnah, “With ten utterances the world was created”: the maamar writes ten as yud, the letter whose numerical value is ten.




4ושרשם הוא יו״ד דברות בחכמה ובתבונה ובדעת2021 כו׳ כמ״ש במ״א. וגם זאת להאיר רק ע״י צמצומים רבים
And their root is the ten words (dibros), “with wisdom, with understanding and with knowledge, etc.,” as is explained elsewhere. And even this [comes] to shine only through many contractions (tzimtzumim),
The ten utterances have a root, the “ten words”: the ten things through which, according to the Talmud (Chagigah 12a), the world was created, “with wisdom, with understanding and with knowledge,” with strength, rebuke and might, with righteousness and justice, with kindness and compassion. Even these shine forth only through many contractions.


כי באמת הוא ית׳ למעלה מעלה מן החכמה והתבונה כו׳ כמאמר לאו דאית לך צדק ידיעא כו׳. ולאו מכל אינון מדות22 כלל.23
for in truth He, may He be blessed, is far, far above wisdom and understanding, etc., as in the saying, “Not that You have a known justice, etc.,” “and not of any of these attributes at all.”
The reason: G-d Himself is far above wisdom and understanding. Elijah’s prayer in the introduction to the Tikkunei Zohar says that He does not have a “known” attribute of justice, and is not any of these attributes at all.


כי אין ערך כלל לשום נאצל או נברא לגבי עצמותו ית׳ יותר משאין ערך הגשמי לגבי הרוחני כידוע ומבואר במ״א.
For no emanated or created being bears any comparison at all to His essence, may He be blessed, even more so than the physical bears none to the spiritual, as is known and explained elsewhere.
No emanated being (in the World of Atzilus) or created being (in the worlds below it) bears any comparison to His essence; the gap is greater even than the gap between the physical and the spiritual. So the divine attributes, and the utterances that come from them, can reach the worlds only through contraction.


וזהו כי אמרתי עולם חסד יבנה24 שצ״ל נבנה העולם ביו״ד מאמרות ע״י העלאת מ״ן [מיין נוקבין] כו׳ כמ״ש במ״א בד״ה לסוסתי ברכבי.
And this is [the meaning of] “For I said, The world will be built with kindness”: the world must be built with the ten utterances through the raising of mayin nukvin (feminine waters), etc., as is explained elsewhere, in the discourse beginning “To my mare among the chariots [of Pharaoh].”
This is how the maamar reads Psalms 89:3, “For I said, The world will be built with kindness”: the world has to be built through the ten utterances, and this depends on the raising of mayin nukvin, the “feminine waters,” the arousal that rises from the lower beings. The maamar refers to its fuller treatment in the discourse “To my mare among Pharaoh’s chariots” (Likkutei Torah, Shir HaShirim).




5והנה כתיב כי עמך מקור חיים25 כו׳ פי׳ כי העוה״ב [העולם הבא] ידוע שהוא מה שהנשמות נהנין מזיו השכינה26 והנאה זו שנהנין אינו
Now, it is written, “For with You is the source of life, etc.” The meaning is this: the World to Come, as is known, is the souls’ taking pleasure in the radiance of the Shechinah (Divine Presence); and this pleasure that they take is
Psalms 36:10, “For with You is the source of life,” is the key verse of the maamar. The World to Come is the state the Talmud describes: the righteous take pleasure in the radiance of the Shechinah, G-d’s indwelling presence.


אלא ע״פ השגה שמשיגים באלקות דוקא כנראה בחוש שכל מי שאינו משיג השכל27 אינו נהנה ומתענג כלל כו׳.28
only through the comprehension with which they grasp G-dliness specifically, as is plainly seen: whoever does not grasp the idea does not take pleasure or delight [in it] at all, etc.
That pleasure comes only through comprehension: the souls delight in G-dliness to the extent that they grasp it. Everyday experience shows the same: a person who does not understand an idea takes no pleasure in it.




6וא״כ כבר בא העונג העליון האלקי לידי תפיסא להיות יש ודבר מה בהשגת הנשמות עד שנהנין ממש כו׳.
If so, the supernal, G-dly delight has already come to be grasped, to be a yesh (an existent) and a “something” in the comprehension of the souls, to the point that they actually take pleasure [in it], etc.
Since the souls’ pleasure depends on comprehension, the supernal delight of G-dliness must already have come down to where it can be grasped. It has become a yesh, something with definite existence in the souls’ understanding, so that they truly enjoy it.


וזהו מ״ש להנחיל אוהבי יש29 בחי׳ יש ממש כמ״ש במ״א. ובאמת בחי׳ גילוי עונג העליון הזה שירד כ״כ [כל כך] להיות יש ודבר כו׳ א״א כ״א ע״י צמצום גדול מאד מעצמות עונג העליון וכידוע.
And this is what is written, “To cause those who love me to inherit yesh (substance)”: the level of an actual yesh, as is explained elsewhere. And in truth, this level of the revelation of the supernal delight, which descended so far as to be a yesh and a thing, etc., is impossible except through a very great contraction (tzimtzum) of the essence of the supernal delight, as is known.
Proverbs 8:21, “to cause those who love me to inherit yesh,” is read this way: the souls inherit a yesh, the divine delight become something they can grasp. Such a descent, from the essence of the supernal delight to something graspable, is possible only through a very great contraction (tzimtzum).


וזהו כי עמך מקור חיים303132 פי׳ מקור כל התענוגים ומקור כל החיים שנהנין הנשמות עמך בעצמותך
And this is [the meaning of] “For with You is the source of life”: the source of all delights and the source of all the life that the souls enjoy is “with You,” in Your essence
So the verse means: the source of all delights and of all the life that the souls enjoy is “with You,” within G-d’s essence. What reaches the souls is only a revelation from that source.


(וע׳ בזח״ג [בזהר חלק ג] פ׳ צו דף ל״ד סע״א [סוף עמוד א] ובפ׳ אמור ק״א א׳, ובספר מג״ע [מגלה עמוקות] פי׳ כי מקור חיים כחשבון אור א״ס) ואין לגילוי העונג הנמשך לנשמות ערך כלל עמך כי ע״י צמצום גדול ירד כנ״ל.
(and see the Zohar, Part III, Parshas Tzav, folio 34, end of side a, and Parshas Emor, [folio] 101a; and in the book Megaleh Amukos, [which] explains that mekor chayim (“source of life”) has the numerical value of Or Ein Sof). And the revelation of the delight drawn down to the souls has no comparison at all with You, for it descended through a great contraction, as mentioned above.
The parenthesis sends the reader to the Zohar on Tzav and on Emor, where this verse is discussed, and to the Megaleh Amukos, which notes that mekor chayim (“source of life”) and Or Ein Sof (“the Infinite Light”) have the same numerical value, 414. The revealed delight that reaches the souls bears no comparison to its source “with You,” because it came down through a great contraction.


וזהו ענין ביו״ד נברא העוה״ב [העולם הבא] פי׳ ע״י צמצום גדול דאות יו״ד עד״מ כתיבת היו״ד כנקודה קטנה כנ״ל.
And this is the meaning of “With the yud the World to Come was created”: that is, through the great contraction of the letter yud, as, by way of analogy, the yud is written like a small point, as mentioned above.
This is what “with the yud the World to Come was created” means. The yud, the smallest letter, written as a mere point, stands for the great contraction through which the World to Come comes into being; the “form” of the yud Above is the form of this contraction, not a physical shape.


כמ״כ [כמו כן] אופן המשכת העונג מן ההעלם לגילוי הנ״ל33 הוא מקור כל העולם הבא שנהנין הנשמות34 בו
So too, the manner of drawing down the delight from concealment into the revelation described above is the source of the entire World to Come, in which the souls take pleasure;
As the yud is a single point, so the way the delight is drawn from concealment into revelation, through this contraction, is the source of the entire World to Come that the souls enjoy.


והיינו מפני שהוא כולל כל פרטי פרטיות התענוגים שמתענגים הנשמות על ה׳ בג״ע [בגן עדן] וזהו ביו״ד נברא כו׳.
that is, because it includes all the finest particulars of the delights in which the souls delight in G-d in Gan Eden. And this is [the meaning of] “With the yud [the World to Come] was created, etc.”
That source is like a point because it holds, in concentrated form, every particular of the delights that the souls take in G-d in Gan Eden. This is why the World to Come is said to be created with the yud.




7ובמ״א נתבאר כי הנה כל המשכה הוא ע״י שם הוי׳ היינו יו״ד צמצום ה׳ התפשטות וא״ו המשכה כו׳
And elsewhere it is explained that every drawing down is through the Name Havayah: that is, the yud is contraction, the hei expansion and the vav drawing down, etc.
Every drawing down of divine light follows the four letters of the Name Havayah. The shapes suit the meanings: the yud, a mere point, is contraction; the hei, which has breadth and length, is expansion; and the vav, a line drawn downward, is the drawing down.


היו״ד הוא צמצום שכדי להיות המשכה מאור אין סוף ב״ה שהוא בחי׳ מקור חיים כנ״ל צ״ל ע״י צמצום תחלה כדי שיוכלו לקבל וכמ״ש בת״א [בתורה אור]35 ס״פ לך לך בד״ה שרי אשתך כו׳.
The yud is contraction: for there to be a drawing down from the Infinite Light (Or Ein Sof), blessed be He, which is the level of “the source of life” mentioned above, it must come through a contraction first, so that they will be able to receive [it], as is explained in Torah Ohr, at the end of Parshas Lech Lecha, in the discourse beginning “Sarai your wife, etc.”
The yud comes first because the Infinite Light, the “source of life,” is too great to be received as it is: it must first be contracted so that the recipients can receive it. The maamar refers to Torah Ohr’s discourse on Sarai’s name at the end of Lech Lecha, which paragraph 10 summarizes.




8ואין זה הצמצום העלם והסתר גמור אלא ע״ד36 לעולם ישנה אדם לתלמידו37 בדרך קצרה כו׳.
And this contraction is not a complete concealment and hiding, but rather in the manner of “A person should always teach his student in a concise way, etc.”
The contraction of the yud does not hide the light entirely; it condenses it, the way the Sages say a teacher should teach “in a concise way,” packing the whole content into few words.


וכמו בתשב״כ [בתורה שבכתב] נרמז בקצרה כל מה שבא בתשבע״פ [בתורה שבעל פה] באורך שלכן נק׳ תשב״כ [תורה שבכתב] מוסר אביך ותשבע״פ [ותורה שבעל פה] נק׳ תורת אמך3839 כמו טפת האב נכלל בה כל כח רמ״ח אברי הולד בדרך קצרה כו׳.
And as [with] the Written Torah, in which all that comes at length in the Oral Torah is alluded to concisely; for this reason the Written Torah is called “the instruction of your father” and the Oral Torah is called “the teaching of your mother”: just as the father’s drop contains the whole power of the child’s 248 limbs, in a concise way, etc.
The Written Torah alludes briefly to everything that the Oral Torah spells out at length. That is why the Written Torah is called “the instruction of your father” and the Oral Torah “the teaching of your mother” (Proverbs 1:8): the father’s drop holds, in concentrated form, the power of all 248 limbs of the child.




9ולכן נמשל בחי׳ זו לאות יו״ד. ומזה נמשך אח״כ ה׳ שהוא התפשטות וכמו ההתגלות מתשב״כ [מתורה שבכתב] כשמתגלה בתשבע״פ [בתורה שבעל פה] באורך ורוחב כו׳. וכמ״ש מזה בבה״ז [בביאורי הזהר] פ׳ אחרי40 ע״פ המאמר שם דע״ט ב׳ הביאו עלי כפרה41 יעו״ש [יעויין שם].
Therefore this level is likened to the letter yud. And from it the hei, which is expansion, is afterward drawn down, like the revelation of the Written Torah when it is revealed in the Oral Torah in length and breadth, etc. And as is explained on this in Biurei HaZohar, Parshas Acharei, on the saying there on folio 79b, “Bring an atonement for Me”; see there.
Therefore this concentrated level is likened to the yud, a single point. From it the hei, expansion, is then drawn out, as the Written Torah unfolds “in length and breadth” in the Oral Torah. The maamar refers to Biurei HaZohar on Parshas Acharei, on the Zohar’s saying “Bring an atonement for Me” (folio 79b).




10וזהו ענין ביו״ד נברא העולם הבא שבחי׳ עוה״ב [עולם הבא] זהו מה שכבר נמשך ונתגלה בבחי׳ השגה והוא בחי׳ ה׳ ומקור ושרש התהוות בחי׳ זו הוא ע״י היו״ד.
And this is the meaning of “With the yud the World to Come was created”: the level of the World to Come is what has already been drawn down and revealed at the level of comprehension, and that is the level of the hei; and the source and root of the coming into being of this level is through the yud.
This explains “with the yud the World to Come was created.” The World to Come itself, the delight that has already been drawn down and revealed so that souls can comprehend it, is the level of the hei (revelation); its source and root, the concentrated contraction from which it comes, is the yud.


ועמ״ש עוד מענין ביו״ד נברא העולם הבא בד״ה שחורה אני ונאוה אש שחורה. ובהיות כי היו״ד מתחלק אח״כ לכמה פרטי פרטיות נאמר
And see what is written further on the subject of “With the yud the World to Come was created” in the discourse beginning “I am black, yet comely”: “black fire.” And since the yud afterward divides into many fine particulars, it is said,
For more on this teaching the maamar refers to its discourse on “I am black, yet comely,” on the Torah’s “black fire.” Because the yud, though a single point, later divides into countless particulars, the verse is read as speaking of all that the yud and the hei “formed”: every particular of the two worlds.


כי בי״ה צור עולמים42 ביו״ד נוצר כל פרטי תענוגי הנשמות שבעוה״ב [שבעולם הבא] ובה׳ נוצר כל פרטי פרטיות התהוות הנבראים שלמטה כמ״ש בהבראם43 בה׳ בראם4445
“For with Yah [He] formed (tzur) the worlds”: with the yud were formed all the particulars of the delights of the souls in the World to Come, and with the hei were formed all the finest particulars of the coming into being of the created beings below, as it is written, behibaram, “with the hei He created them”
With the yud were formed all the particular delights of the souls in the World to Come; with the hei, every detail of the coming into being of the creatures below. The Talmud and the Midrash read behibaram (“when they were created,” Genesis 2:4) as be-hei bera’am, “with the hei He created them.”


(עיין מזה באג״ה [באגרת הקודש] בד״ה ויעש דוד שם ועמ״ש בת״א [בתורה אור] פ׳ לך לך בד״ה שרי אשתך כו׳ שרה שמה בטעם מה שלהיות הולדה46 לשרה הוא ע״י שלוקח מאתה כח היו״ד וניתן לה כח הה״א במקומו
(see on this in Iggeres HaKodesh, in the letter beginning “And David made a name,” and see what is written in Torah Ohr, Parshas Lech Lecha, in the discourse beginning “Sarai your wife, etc., [for] Sarah is her name,” on the reason why, for Sarah to give birth, the power of the yud was taken from her and the power of the hei given to her in its place;
A parenthesis begins. It refers to Iggeres HaKodesh (the letter beginning “And David made a name”) and to Torah Ohr’s discourse on Sarah’s name: G-d changed her name from Sarai, which ends in a yud, to Sarah, which ends in a hei, and only then could she give birth.


שהגם שלמעלה בהמשכה מאור א״ס באצילות הוא ע״י היו״ד דוקא שהוא בחי׳ צמצום כו׳ מ״מ למטה בההמשכה שמבחי׳ שרה שהוא מל׳ שמאירה בבי״ע הוא להפך ממש שאם היה האור מתצמצם היה חושך והעלם גמור כו׳.
for although Above, in the drawing down from the Infinite Light (Or Ein Sof) into the World of Atzilus (Emanation), it is specifically through the yud, which is the level of contraction, etc., nevertheless below, in the drawing down from the level of Sarah, which is Malchus (sovereignty) shining into Beriah, Yetzirah and Asiyah, it is the very opposite: if the light were contracted, there would be darkness and complete concealment, etc.
The reason given there: Above, in the flow from the Infinite Light into Atzilus, every drawing down needs the yud’s contraction first. But Sarah stands for Malchus as it shines into the lower worlds of Beriah, Yetzirah and Asiyah, and there it is the reverse: contracting the light would leave only darkness and complete concealment, so there life is brought forth through the hei, expansion.


ועמ״ש כה״ג [כהאי גוונא] בביאור ע״פ כי תצא גבי וגלחה את ראשה בענין השערות שלמעלה הם קדושה עצומה י״ג ת״ד [תיקוני דיקנא] ושער רישיה כעמר נקא47 כו׳.
And see what is written along these lines in the Biur on “When you go out,” concerning “and she shall shave her head,” on the subject of the hairs: Above they are of immense holiness, the thirteen tikkunim of the beard (tikkunei dikna), and “the hair of His head like pure wool, etc.”
A similar point is made in Likkutei Torah’s Biur on the discourse “When you go out [to war],” on the captive woman who must shave her head. Hair Above is of great holiness: the thirteen tikkunim of the beard (associated with the thirteen attributes of mercy) and, in Daniel’s vision, “the hair of His head like pure wool.”


ובנזיר קדש יהיה גדל פרע48 כו׳. משא״כ באשה שער באשה ערוה49 כו׳. כי השערות הם גם כן בחי׳ צמצום כו׳.
And of the nazirite: “He shall be holy; he shall let the locks grow, etc.” This is not so with a woman: “A woman’s hair is ervah (nakedness), etc.” For the hairs too are the level of contraction, etc.
Hair is holy also for the nazirite, who must let his hair grow. Of a woman, though, the Talmud says that her hair is ervah, something to be covered. The common thread, the maamar says, is that hair too is a form of contraction: in the higher levels contraction is holy, while at the level that shines into the worlds below (Malchus, represented by the woman, as Sarah was) contraction means concealment.


ומכ״ז [ומכל זה] יובן גם כן כאן הטעם שהעולם הזה נברא בה״א [בית הלל אומרים] דוקא ומזה יובן מ״ש לקמן שצריך להמשיך תמיד בחי׳ הה״א שנברא בו עוה״ז כדי שלא יהיה צמצום וחושך אלא בחי׳ התפשטות והרחבה שיהיה גילוי אלקות כו׳).
And from all this the reason will be understood here too, why this world was created specifically with the hei; and from this will be understood what is written further on, that one must always draw down the level of the hei, with which this world was created, so that there will not be contraction and darkness but rather expansion and breadth, so that there will be a revelation of G-dliness, etc.)
From all this follows why this world was created specifically with the hei, expansion: here contraction would mean darkness. Further on, the maamar says, the hei must constantly be drawn down into this world, so that instead of contraction and darkness there is breadth and a revelation of G-dliness. Here the parenthesis ends.


מאין ליש ולא עולם הזה השפל דוקא אלא כל העולמות דבי״ע הנק׳ עולמות הנפרדים בע״ג [בעלי גבול / בעל גבול] ובכלל זה גם העולמות העליונים שהן בבחי׳ גבול השגה כו׳,
from nothing into something. And not only this lowly world, but all the worlds of Beriah, Yetzirah and Asiyah, which are called the separate worlds, [being] finite (ba’alei gevul), and included in this are also the higher worlds, which are at the level of limited comprehension, etc.;
The main line resumes: the hei forms everything that comes into being “from nothing into something.” This means not only our lowly physical world but all three lower worlds, Beriah, Yetzirah and Asiyah, called “the separate worlds” because their beings are finite and feel separate from G-d. This includes even the higher worlds, since they too grasp G-dliness only within limits.


ואין הפרש בין יו״ד לה״א אלא שביו״ד נברא עלמא דאתכסיא שהוא העולם הבא נהנין מזיו הנ״ל ובה״א [ובית הלל אומרים] נברא עלמא דאתגליא כו׳.
and the only difference between the yud and the hei is that with the yud the hidden world (alma de’iskasya) was created, which is the World to Come, [where they] take pleasure in the radiance mentioned above, and with the hei the revealed world (alma de’isgalya) was created, etc.
So the yud and the hei differ only in this: the yud created the hidden world (alma de’iskasya), the World to Come, where souls enjoy the radiance of the Shechinah, while the hei created the revealed world (alma de’isgalya).


הן העולמות שנתהוו מאין ליש ודבר כו׳. שנקרא עולם הזה להיותם עלמא דאתגליא לכן נק׳ עולם הזה פי׳ זה ע״ש [על שם] בחי׳ הגילוי עד שיכול להורות עליו באצבע כו׳.
These are the worlds that came into being from nothing into something and a thing, etc. And it is called “this world” because they are the revealed world; that is why it is called “this world”: “this” (zeh), on account of the level of revelation, to the point that one can point to it with a finger, etc.
The revealed world is all the worlds that came into being as “something,” as existence. It is called olam hazeh, “this world,” because the word “this” (zeh) is said of what is so plainly revealed that one can point to it with a finger.


כמ״כ [כמו כן] נקרא בה״א [בית הלל אומרים] נברא העולם הזה הענין הוא ע״ש [על שם] בחי׳ עלמא דאתגליא שנק׳ זה (ואפ״ל [ואפשר לומר] עוד שנק׳ עולם הזה דהנה כתיב גם את זה לעומת זה עשה האלקים50 בקהלת סי׳ ז׳ י״ד.
So too, [when] it is said, “With the hei this world was created,” the point is the level of the revealed world, which is called “this” (zeh). (And it can be said further that it is called “this world” because it is written, “G-d has also made this one (zeh) opposite that one (zeh),” in Ecclesiastes, chapter 7, [verse] 14.
So the Talmud’s statement that “with the hei this world was created” refers to the whole revealed world, the world of “this.” In a further parenthesis the maamar suggests a second reason for the name, from Ecclesiastes 7:14: G-d made “this one opposite that one,” holiness and its opposite.


ובעוה״ז מעורב ב׳ הבחי׳ יחד שהרי הנפש האלקית מתלבשת בגוף ממשכא דחויא כו׳. ע״כ בו מעורב יחד ב׳ בחי׳ זה הנ״ל לכן נק׳ העולם הזה.
And in this world the two levels are mixed together, for the G-dly soul is enclothed in a body [made] from the skin of the serpent, etc. Therefore the two levels of zeh mentioned above are mixed together in it; that is why it is called “this world.”
In this world both are mixed together: the G-dly soul is clothed in a body that the Zohar calls “the skin of the serpent.” Because both kinds of “this” are mixed in it, it is called “this world.”


ולכן ג״כ היום לעשותם51 דוקא ולהמשיך בחי׳ זה היינו מ״ש זה אלי ואנוהו52 משא״כ לע״ל [לעתיד לבוא] ארז״ל [אמרו רבותינו זכרונם לברכה] שאין בהם לא זכות ולא חובה.53 בשבת פכ״ג דקנ״א ע״ב):54
And therefore too [it is] “today to do them,” specifically, and to draw down this level of zeh, which is what is written, “This (zeh) is my G-d, and I will glorify Him”; whereas of the Time to Come our Sages, of blessed memory, said that “in them there is neither merit nor obligation,” in Shabbos, chapter 23, folio 151b.)
That is why the mitzvos are to be done “today,” in this world, and why here one is to draw down the level of “this,” as Israel sang at the Sea, “This is my G-d,” when (as Rashi explains) they could point to Him. Of the days of Mashiach, by contrast, the Talmud says that they hold “neither merit nor obligation.”




Section 3 · ¶11–14
Drawn down through the Torah and mitzvos
11ב והנה בחי׳ גילוי המשכה זו מן ההעלם בין ביו״ד שנברא בו העוה״ב [העולם הבא] להיות נהנין מזיו כו׳.
2. Now, [as for] this level of the revelation of the drawing down from concealment, whether with the yud, with which the World to Come was created, so that [the souls] take pleasure in the radiance, etc.,
Chapter 2 begins. The revelation of G-dliness drawn down from concealment, whether through the yud, the source of the World to Come where souls enjoy the radiance of the Shechinah, or through the hei that forms the lower worlds, does not come about by itself.


בין בי״ע שבה״א [שבית הלל אומרים] בראם כו׳ שכדי להמשיך גילוי הה״א בבי״ע להיות עולם חסד יבנה55 וכמ״ש בהבראם56 באברהם57 הוא ע״י אתעדל״ת [אתערותא דלתתא] וכמ״ש באג״ה [באגרת הקודש] בד״ה ויעש דוד שם.
or in Beriah, Yetzirah and Asiyah, which “with the hei He created,” etc.: for to draw down the revelation of the hei into Beriah, Yetzirah and Asiyah, so that “the world will be built with kindness,” and as it is written, behibaram, [read] be’Avraham (“through Avraham”), is through an arousal from below, as is explained in Iggeres HaKodesh, in the letter beginning “And David made a name.”
Drawing the hei down into Beriah, Yetzirah and Asiyah, so that “the world will be built with kindness,” requires an arousal from below. The Midrash reads behibaram (“when they were created”) as be’Avraham, “through Avraham,” that is, in the merit of Avraham, the man of kindness (Chesed), so the two verses say the same thing; the maamar refers to Iggeres HaKodesh, the letter beginning “And David made a name,” for this idea.




12והוא רק ע״י תומ״צ [תורה ומצות] דוקא כמ״ש ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה58 לעבדה זו רמ״ח מ״ע [מצות עשה]5960 כו׳.
And it is only through Torah and mitzvos specifically, as it is written, “And He placed him in the Garden of Eden to work it and to guard it”: “to work it” — these are the 248 positive commandments, etc.
That arousal from below is the Torah and its mitzvos, and nothing else. G-d placed Adam in the Garden of Eden “to work it and to guard it,” and the Zohar reads “to work it” as the 248 positive commandments (and “to guard it” as the prohibitions).


דהיינו שנתוסף גילוי בחי׳ עונג העליון בג״ע [בגן עדן] ע״י רמ״ח מ״ע [מצות עשה] דוקא. וזהו כל הנשמה תהלל61 י״ה פי׳ תהלל לשון שבח ולשון הארה כמ״ש בהלו נרו.62
That is, the revelation of the level of the supernal delight in Gan Eden is increased specifically through the 248 positive commandments. And this is [the meaning of] “Let every soul praise Yah”: tehallel (“praise”) is a term of praise and a term of illumination, as it is written, “When His lamp shone (behilo).”
So the revelation of the supernal delight in Gan Eden grows specifically through the 248 positive commandments. The maamar reads Psalms 150:6, “Let every soul praise Yah,” in this light: tehallel means both “praise” and “shine,” as in Job’s words, “When His lamp shone (behilo) over my head.”


היינו שהנשמה תמשיך אור וגילוי שם י״ה שיהיה גילוי והמשכת היו״ד בעוה״ב [בעולם הבא] והמשכת הה״א בעוה״ז.
That is, the soul is to draw down the light and revelation of the Name Yah, so that there be a revelation and drawing down of the yud in the World to Come and a drawing down of the hei in this world.
“Let every soul praise Yah” therefore means: let the soul make the Name Yah shine, drawing down its yud into the World to Come and its hei into this world.


ולכן נקראת הנשמה נר63 הוי׳ שהיא בחי׳ נר הממשיך שם הוי׳ להיות ביה הויה צור עולמים64 וכמ״ש מזה בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בת.
Therefore the soul is called “the lamp of Havayah”: it is the level of a lamp that draws down the Name Havayah, so that “with Yah, Havayah formed (tzur) the worlds,” as is explained on this in Torah Ohr, Parshas Miketz, in the discourse beginning “Sing and rejoice, O daughter [of Zion].”
This is why Proverbs calls the soul “the lamp of Havayah”: it is the lamp that draws down and lights up the Name Havayah, so that “with Yah, Havayah formed the worlds.” The maamar refers to Torah Ohr’s discourse “Sing and rejoice, O daughter of Zion” (Miketz) for more on this.




13והנה הטעם שההמשכה זו הוא ע״י מצות דוקא יובן בהיות ששרש המצות הוא בבחי׳ פנימית העונג העליון כמ״ש בתורה ואהיה אצלו כו׳
Now, the reason that this drawing down is specifically through mitzvos will be understood from the fact that the root of the mitzvos is in the level of the inner dimension (pnimiyus) of the supernal delight, as it is written of the Torah, “And I was with Him, etc.,
Why are the mitzvos specifically the way to draw this delight down? Because their root is in the inner dimension of the supernal delight. In Proverbs 8 the Torah speaks of itself: “And I was with Him … a delight (sha’ashuim), day by day.”


שעשועים65 פי׳ בחי׳ שעשועי המלך בעצמותו66 כמ״ש במ״א,67 שהוא ענין עונג העליון העצמי הנק׳ מקור כל התענוגים כו׳. בחינת כי עמך מקור חיים68 כו׳ הנ״ל.
a delight (sha’ashuim)”: that is, the level of the King’s delights in His own essence, as is explained elsewhere, which is the essential supernal delight called the source of all delights, etc., the level of “For with You is the source of life, etc.,” mentioned above.
The maamar reads this as the King’s delight in His own essence, G-d’s delight in Himself, which is called the source of all delights. It is the very level that “For with You is the source of life” describes.


אך כדי שיתגלה עונג זה מן ההעלם לגילוי בנשמות בגן עדן וכדומה והיינו מ״ש ושעשועי את בני אדם69 כו׳ אין זה
But for this delight to be revealed, from concealment into revelation, in the souls in Gan Eden and the like, which is what is written, “and my delights are with the children of man, etc.,” this is
This delight is to be revealed in the souls in Gan Eden, as the next verse says, “and my delights are with the children of man.” But that revelation does not come about by itself.


אלא על ידי התורה והמצות באמרו אשר קדשנו במצותיו הן70 בחי׳ שעשועים עצמיים כו׳ ובזאת הכוונה דברכה של המצוה נמשך ובא לידי גילוי עונג העליון,
only through the Torah and the mitzvos, as one says, “Who has sanctified us with His mitzvos,” which are the level of essential delights, etc.; and through this intention of the blessing over the mitzvah, the supernal delight is drawn down and comes into revelation.
It comes only through the Torah and the mitzvos. The blessing “Who has sanctified us with His mitzvos” says as much: the mitzvos are G-d’s own essential delights, and through the intention of the blessing over a mitzvah the supernal delight is drawn down into revelation.


וזהו העוסק בתורה לשמה7172 לשם התורה פי׳ שממשיך בחי׳ השעשועים העצמיים שבתורה לידי גילוי בדבר הלכה וע״כ נאמר על התורה דרכיה דרכי נעם73 וגו׳
And this is [the meaning of] “one who engages in Torah lishmah,” for the sake of the Torah: that is, he draws down the level of the essential delights that are in the Torah into revelation in the word of halachah. And therefore it is said of the Torah, “Its ways are ways of pleasantness, etc.,”
The same holds for Torah study. One who learns Torah lishmah, for the sake of the Torah itself, draws the essential delights hidden in the Torah into revelation in the words of halachah. That is why Proverbs says of the Torah, “Its ways are ways of pleasantness.”


במשלי סי׳ ג׳ י״ז, פי׳ נועם הוא74 מתיקות ונועם ה׳ הוא בחי׳ עונג העליון העצמי בחי׳ כי עמך מקור חיים
in Proverbs, chapter 3, [verse] 17. Noam (“pleasantness”) means sweetness, and noam Havayah (“the pleasantness of Havayah”) is the level of the essential supernal delight, the level of “For with You is the source of life”
Noam, “pleasantness,” means sweetness, and noam Havayah (“to behold the pleasantness of Havayah,” Psalms 27:4) is the essential supernal delight, the “source of life” of Psalms 36:10.


(ועיין בפרדס ערך נעם75 ובזח״ג [ובזהר חלק ג] פ׳ שלח לך דקס״א ע״ב ע״פ ועתה יגדל נא כח אד׳76 פי׳ נעם ה׳ הוא ענין כח אד׳ הכח הנמשך מע״ק [מעתיקא קדישא] סתימא דכל סתימין7778 כו׳ ע״ש ועמ״ש בד״ה ועתה יגדל נא. ועיין במא״א [במאורי אור] אות נו״ן סעיף י״ג)79
(and see the Pardes, under the entry Noam; and the Zohar, Part III, Parshas Shelach Lecha, folio 161b, on “And now, let the power of Ado-nai be great,” explaining that noam Havayah is the matter of “the power of Ado-nai,” the power drawn from Atika Kadisha, the most hidden of all hidden, etc.; see there. And see what is written in the discourse beginning “And now, let [the power] be great.” And see Me’orei Or, the letter nun, section 13).
The parenthesis gives further sources. The Pardes, Rabbi Moshe Cordovero’s work of Kabbalah, under noam, calls noam Havayah the flow that comes to Malchus from Keser by way of the rungs of a ladder; the Zohar on Shelach calls it the “power” that comes from Atika Kadisha, the most hidden of all; and Me’orei Or, a Kabbalistic lexicon, links noam to Binah.


והתורה נק׳ דרך שבה דרכי נתיבות והילוך המשכות נועם ה׳ מההעלם לידי גילוי, עד״מ הדרך שבה הולכים ממקום למקום כו׳, ופי׳ דרכי80 ל׳ [לשון] רבים.
And the Torah is called a “way,” for in it are the ways, the paths and the course of the drawing down of the pleasantness of Havayah from concealment into revelation, like, by way of analogy, a road on which one goes from place to place, etc. And darchei (“ways of”) is a plural form.
The Torah is called a “way” because it is the route along which the pleasantness of Havayah travels from concealment into revelation, as a road leads from place to place. And the verse says “ways,” in the plural.


הנה הפרדס ערך דרכים פי׳ שהם חג״ת [חסד גבורה תפארת] והן בחי׳ תורה ועבודה81 וגמילות חסדים82 שהן כללות התורה.8384858687888990919293949596
Now, the Pardes, under the entry Derachim (“ways”), explains that they are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); and these are the levels of Torah, [divine] service and acts of kindness, which are the general categories of the Torah.
The Pardes explains the plural “ways” as Chesed, Gevurah and Tiferes. These correspond to the three things on which, according to the Mishnah (Avos 1:2), the world stands: Torah, divine service and acts of kindness, the general categories of the whole Torah.




14וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] האשה נקנית בשלשה דרכים,9798 האשה היא כנס״י [כנסת ישראל].99 בכסף זהו גמ״ח [גמילות חסדים]. ובשטר זהו אותיות התורה. ובביאה זהו ענין עבודה שהוא קרבנות קירוב ויחוד המדרגות כו׳.
And of this our Sages, of blessed memory, said, “A woman is acquired in three ways (derachim)”: the woman is the Community of Israel. “With money” — this is acts of kindness. “And with a document” — this is the letters of the Torah. “And with cohabitation” — this is [divine] service, which is the offerings (korbanos), the drawing near (kiruv) and union of the levels, etc.
The Mishnah’s three ways in which a woman is betrothed are read as the three general ways of drawing down the divine delight. The woman is the Community of Israel, bound to G-d; money is acts of kindness, the document is the letters of the Torah, and the marital union is divine service, the offerings, whose name, korbanos, speaks of drawing near (kiruv) and of uniting the levels.


ועכשיו תפלה היא במקום קרבנות ח״י ברכאן דצלותא כנגד ח״י חוליות השדרה100101 שדרך הם נמשך השפע מהמוח כו׳, אך דרך פרט כל מצוה היא בחי׳ דרך להמשכת נועם102 הוי׳.103
And now prayer is in place of the offerings: the eighteen blessings of prayer correspond to the eighteen vertebrae of the spine, through which the flow (shefa) is drawn from the brain, etc. But in particular, each mitzvah is the level of a “way” for drawing down the pleasantness of Havayah.
Today prayer takes the place of the offerings. Its eighteen blessings correspond to the eighteen vertebrae of the spine, through which the flow of life passes from the brain to the body. Beyond these three general ways, each individual mitzvah is itself a “way” for drawing down the pleasantness of Havayah.


פי׳ נועם הוי׳ שבחי׳ נועם ותענוג עליון נמשך ע״י צמצום היו״ד והתפשטות הה״א והמשכה שזהו ענין שם הוי׳ וכנ״ל בענין ביו״ד נברא העוה״ב [העולם הבא] כו׳.
Noam Havayah means that the level of pleasantness and supernal delight is drawn down through the contraction of the yud, the expansion of the hei and drawing down, which is the meaning of the Name Havayah, as explained above on “With the yud the World to Come was created,” etc.
Noam Havayah means the pleasantness and supernal delight drawn down by the pattern of the Name Havayah: the yud’s contraction, the hei’s expansion and the drawing down of the vav, as explained above (paragraphs 6–7) about the yud with which the World to Come was created.




Section 4 · ¶15–21
The source of delights
15והיינו ע״י כל מצוה. וביאור הדבר הנה יש לבאר עוד פי׳ כי עמך104 מקור חיים פי׳ עמך אינו מהותו ועצמותו ממש כ״א בחי׳ שמו ית׳ הנק׳ אור א״ס
And that is through every mitzvah. And the explanation of the matter: we must further explain the meaning of “For with You is the source of life.” “With You” is not His actual being and essence, but the level of His Name, may He be blessed, which is called the Infinite Light (Or Ein Sof),
Every mitzvah draws this down. To explain how, the maamar returns to “For with You is the source of life”: “with You” does not mean G-d’s very being and essence, but His “Name,” the level called the Infinite Light (Or Ein Sof), which is “with” Him.


שהוא בחי׳ עמך כלול ובטל בך כאור השמש הכלול תוך עצם השמש105 כמ״ש בס׳ ש״ב [של בינונים] ח״ב [חלק ב׳] פ״ג [פרק ג׳].
which is the level of “with You”: included and nullified in You, like the light of the sun included within the body of the sun, as is written in Sefer Shel Beinonim [Tanya], Part II, chapter 3.
This light is included and nullified within Him, just as the sun’s light inside the body of the sun is nullified there and not seen as something of its own. The maamar cites Tanya by its early name, Sefer Shel Beinonim, for this analogy (Shaar HaYichud VehaEmunah, chapter 3).




16ובחי׳ זו נק׳ מקור חיים היינו מקור התענוגים וכנודע שעתיק הוא מקור התענוגים106 והוא בחי׳ אור א״ס וכמ״ש במ״א.107
And this level is called “the source of life,” that is, the source of delights, as is known that Atik is the source of delights, and it is the level of the Infinite Light (Or Ein Sof), as is explained elsewhere.
This light, the Infinite Light, is called “the source of life,” meaning the source of delights. In Kabbalah, Atik (“the Ancient One”), the inner dimension of Keser, is the source of delights, and it is the level of the Infinite Light.


ופי׳ מקור התענוגים שאינו כמו התענוג למטה שהוא נמשך מדבר שחוץ ממנו. כמו ממאכל ערב או מהשגת דבר חכמה.
And the meaning of “the source of delights” is that it is not like delight below, which is drawn from something outside oneself, such as from tasty food or from grasping a matter of wisdom.
Delight as we know it comes from something outside the person, such as tasty food or the grasp of a wise idea.


מה שאין כן למעלה הרי אין שום דבר חוץ ממנו יתברך כלל וא״כ התענוג עליון אינו כ״א ע״ד שמציאותו מעצמותו הרי אין דוגמתו כלל בתענוגים שבעולם ואינן מערך וסוג שלו כלל
This is not so Above: there is nothing at all outside of Him, may He be blessed; if so, the supernal delight is only in the manner that its existence is from its essence. So there is nothing at all like it among the delights in the world, and they are not of its order or kind at all.
Above, there is nothing outside G-d, so His delight is not caused by anything else: it exists of itself. Nothing among the world’s delights resembles it or belongs to its kind.


לכן בחי׳ זהו גבוה למעלה מעלה אפילו מחכמה עילאה כי גם בחכמה יש הרכבת ב׳ בחי׳ החכמה והתענוג שיש בהחכמה. א״כ אין תענוג זה שבחכמה ערך כלל לעצם התענוג שהוא פשוט בתכלית הפשיטות.
Therefore this level is exalted far, far above even supernal Chochmah (wisdom), for in Chochmah too there is a compound of two levels: the wisdom, and the delight that is in the wisdom. If so, this delight in Chochmah bears no comparison at all to the essence of delight, which is simple in the utmost simplicity.
So this delight is far above even supernal Chochmah. Chochmah is a compound of two things, the wisdom itself and the delight taken in it, and the delight found in wisdom cannot compare with the essence of delight, which is utterly simple.




17וביאור הדברים היינו כי אנו רואים עד״מ למטה שהתענוג מתפשט באריכות ורוחב יותר מכל הכחות שבנפש
And the explanation of the matter: we see, by way of analogy, below, that delight spreads in length and breadth more than all the powers of the soul;
The maamar explains by analogy from human life: delight reaches further, in “length and breadth,” than any other power of the soul.


היינו שבכל הדברים התכלית והמכוון הוא מה שמתענג ושמח מזה ולהפך ונגד זה הוא ענין צער ויסורים ח״ו [חס ושלום] שהם הפך התענוג.
that is, in all things the end and the purpose is that one takes delight and joy in it; and conversely, opposite this, is pain and suffering, heaven forbid, which are the opposite of delight.
In everything a person does, the final aim is the delight and joy he will have from it; and its opposite is pain and suffering.




18וא״כ זהו ענין טוב ורע שהתענוג הוא נק׳ טוב וחיות כענין להחיות בהם נפש כל חי108 דהפי׳ לפיקוח ותענוג109110 כמבואר בא״ח [באורח חיים] בהל׳ [בהלכות / בהלכה] ברכות והרי שבחי׳ תענוג זה נק׳ ג״כ חיות ממש.
If so, this is [the meaning of] good and evil: delight is called good and life-force, as in [the blessing] “to give life with them to the soul of every living being,” whose meaning is: for sustaining life (pikuach) and for delight, as explained in Orach Chaim, in the Laws of Blessings. So this level of delight is also called actual life-force.
Good and evil, then, are delight and its opposite: delight is called “good” and “life.” The blessing after food (Borei Nefashos) speaks of things created “to give life with them to the soul of every living being,” which the Beis Yosef (on Orach Chaim 207) explains as things needed to sustain life and things enjoyed for pleasure; so delight too is called life itself.




19ועד״ז הוא כל עמל האדם כמו העוסק במו״מ [במשא ומתן] כדי להרויח ולהתעשר לפי שתענוג שלו הוא מזה ויש מי שמייגע א״ע [את עצמו] בחכמה לפי שמזה הוא התענוג שלו כו׳,
And so it is with all of a person’s toil: for example, one who engages in commerce in order to profit and grow rich, because his delight comes from this; and there is one who wearies himself in wisdom, because from this comes his delight, etc.
All human effort is driven by delight: the merchant toils for the pleasure of profit and wealth, and the scholar wears himself out in study for the pleasure of wisdom.


וגם אנו רואים שיש מיני תענוגים רבים לאין קץ כמו דרך כלל יש תענוג בחוש הטעם באכילת מאכל ערב המתוק לחיך,
And we also see that there are endlessly many kinds of delights. For example, in general, there is delight in the sense of taste, in eating a tasty food that is sweet to the palate;
Delights are endlessly varied. The sense of taste alone takes pleasure in sweet, tasty food.


וגם בזה יש כמה וכמה מטעמים ומשקאות מינים ממינים שונים ויש תענוג בחוש הריח והוא מין תענוג אחר מהתענוג שבחוש הטעם,
and in this too there are very many delicacies and drinks, of all different kinds. And there is delight in the sense of smell, and it is a different kind of delight from the delight in the sense of taste.
Within taste there are countless kinds of foods and drinks, and the sense of smell gives a delight of a different kind from taste.


וכן יש תענוג בדבור שמתענג מצחות הלשון הגיון ומליצה ודקדוק או אפילו ממילתא דבדיחותא או משאר
And likewise there is delight in speech: one takes delight in purity of language, in reasoning, rhetoric and grammar, or even in a witty remark (milsa dibedichusa), or in other
Speech gives delight too: elegant language, sound reasoning, fine rhetoric and precise grammar, or even a joke, or anything else a person wants to say.


דבורים שחפץ לדבר ואפילו דאגה בלב איש ישיחנה לאחרים111 עי״ז יוצא הדאגה והצער הרי על כרחן שמתענג מדבור זה ועי״ז נדחה הצער שהוא הפך התענוג,
words that he wishes to speak. And even “worry in a man’s heart — let him speak of it (yesichenah) to others”: by this the worry and the pain go out. So perforce he takes delight in this speech, and through it the pain, which is the opposite of delight, is pushed away.
Even worry: the verse “worry in a man’s heart, let him speak of it” is read in the Talmud (by one opinion) as “let him tell it to others,” since speaking it out relieves the pain. So speech itself must give delight, because it drives away delight’s opposite, pain.


וכן יש תענוג בשמיעה קול נאה זמרא דפומא או כלי זמר ערב וכה״ג [וכהאי גוונא] וכן בראיה יש תענוגים רבים וכ״ש [וכל שכן] בתענוג שבשכל ובמדות כו׳,
And likewise there is delight in hearing a pleasant voice, vocal song (zimra difuma), or a sweet musical instrument and the like; and likewise in sight there are many delights; and all the more so the delight in the intellect and in the emotive attributes (middos), etc.
Hearing gives delight through a beautiful voice, song or music; sight has many delights; and the delights of the intellect and of the emotions are greater still.


והנה כל תענוגי עוה״ז הם רק ממה שנפל בשבה״כ [בשבירת הכלים] והוא פסולת ממש112 לגבי תענוג העליון וכנודע מענין יהי רקיע כו׳ מבדיל בין מים למים113
Now, all the delights of this world come only from what fell in the shattering of the vessels (sheviras hakeilim), and it is actual dross compared with the supernal delight, as is known from the matter of “Let there be a firmament, etc., and let it divide between water and water,”
Yet all the delights of this world come from what fell in the “shattering of the vessels,” the primordial breaking in which, according to Kabbalah, sparks of holiness fell into the lower worlds; compared with the supernal delight they are mere dross. The maamar compares this to the firmament of the second day of creation, which divided the upper waters from the lower.


ולכן אין ערוך כלל וכלל כל תענוגי עוה״ז אלף שנה לגבי התענוג שעה א׳ בג״ע [בגן עדן] התחתון מה שהנשמות נהנין מזיו השכינה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] יפה שעה אחת114 של קורת רוח בעוה״ב [בעולם הבא] מכל חיי העוה״ז115
and therefore all the delights of this world for a thousand years bear no comparison whatsoever to the delight of a single hour in the lower Gan Eden, the souls’ taking pleasure in the radiance of the Shechinah (Divine Presence); as our Sages, of blessed memory, said, “Better is one hour of bliss (koras ruach) in the World to Come than all the life of this world,”
So a thousand years of this world’s delights cannot compare with one hour in the lower Gan Eden, where souls enjoy the radiance of the Shechinah. The Mishnah says: “Better one hour of bliss in the World to Come than all the life of this world.”


דהיינו אפי׳ [אפילו] חיה בעוה״ז אלף שנה בתענוג גדול וכל טוב אין זה נחשב אפי׳ [אפילו] נגד שעה אחת של הקורת רוח שבעוה״ב [שבעולם הבא] לפי שהוא תענוג באופן אחר ומעלה עליונה לאין קץ על מהות התענוג היותר חשוב שבעוה״ז
that is: even if one lived in this world a thousand years in great delight and every good, this is not reckoned as anything even against one hour of the bliss of the World to Come, because it is a delight of a different kind, infinitely superior to the nature of the most precious delight in this world;
Even a thousand years of great pleasure in this world do not equal one hour there, because that delight is of a different kind, infinitely higher than the finest delight here.


וכמו שאנו רואים למטה בתענוגי עוה״ז שהתענוג שבשכל עד״מ הוא מהות תענוג אחר לגמרי מהתענוג שבחוש הטעם.
just as we see below, in the delights of this world, that the delight in the intellect, for example, is an entirely different kind of delight from the delight in the sense of taste.
Such differences of kind can already be seen in this world: the pleasure of understanding an idea is a wholly different kind of pleasure from the pleasure of taste.




20וכעד״ז התענוג שבראייה כו׳ הרי יש בבחי׳ התענוג כמה אופנים שונים זמ״ז [זה מזה] לגמרי. עד״ז מובן שהתענוג אפי׳ [אפילו] בג״ע [בגן עדן] התחתון הוא מהות תענוג באופן אחר מה שאין ערוך אליו כלל כל עניני התענוגים שבעוה״ז.
And similarly the delight in sight, etc.: so within delight there are several modes, entirely different from one another. In the same way it is understood that the delight even in the lower Gan Eden is a kind of delight of a different order, to which all the delights of this world bear no comparison at all.
Since the delights of sight, taste and the intellect already differ in kind, it follows that the delight of even the lower Gan Eden is of another order altogether, beyond comparison with any delight of this world.




21ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] גבי אלישע אחר מוטב116 דלדייניה וליתי לעלמא דאתי אשר כדאי כל יסורי גיהנם כל י״ב חדש מה שאש שלנו אחד מששים117 באש של גיהנם בשביל שיקבל העונג גם בג״ע [בגן עדן] התחתון,
And therefore our Sages, of blessed memory, said concerning Elisha Acher, “Better that he be judged and enter the World to Come”: that all the sufferings of Gehinnom for the full twelve months — and our fire is one sixtieth of the fire of Gehinnom — are worthwhile for the sake of receiving the delight even of the lower Gan Eden.
That is why, of Elisha ben Avuyah, called Acher, who had abandoned the Torah, his student Rabbi Meir said, “Better that he be judged and enter the World to Come.” Twelve months of Gehinnom, whose fire is sixty times hotter than ours, are worth enduring for the delight of even the lower Gan Eden.


אבל ג״ע [גן עדן] העליון הוא תענוג עליון למעלה מעלה מג״ע [מגן עדן] התחתון עד שיש נהר דינור המפסיק ביניהם שצריך לטבול בו כדי לשכוח התענוג118 שבג״ע [שבגן עדן] התחתון בבואו לג״ע [לגן עדן] העליון
But the higher Gan Eden is a supernal delight far, far above the lower Gan Eden, so much so that there is a river of fire (nehar dinur) separating them, in which [the soul] must immerse in order to forget the delight of the lower Gan Eden when it comes to the higher Gan Eden,
The higher Gan Eden is far higher still. Between it and the lower Gan Eden flows the “river of fire” (nehar dinur), and a soul that rises must immerse in it to forget the delight of the lower Gan Eden.


כדי שלא יבלבלנו שם עמ״ש מזה בת״א [בתורה אור] בד״ה מראיהם ומעשיהם, ועד״ז יש עליות לאין קץ כו׳ יהללוך סלה119120 והכל הוא רק בהתפשטות הארה משמו ית׳
so that [that delight] will not confuse it there; see what is written on this in Torah Ohr, in the discourse beginning “Their appearance and their workings.” And in this manner there are endless ascents, etc., “they will praise You, Selah,” and all of it is only in the spreading forth of a glimmer from His Name, may He be blessed.
Otherwise the earlier delight would disturb it in the higher Gan Eden; Torah Ohr’s discourse “Their appearance and their workings” treats this. In the same way there are endless further ascents, as Psalms 84:5 says, “they will praise You, Selah,” yet all of them are only a glimmer spreading from G-d’s Name.


וזהו ענין סלה121 שהוא מורה על התגלות הארה מעתיק המלובש בבינה ע׳ [עיין] בפרדס בעה״כ [בערכי הכינויים] ערך סלה ובזהר פ׳ ויקרא דף ך׳ ע״א ובמק״מ [ובמקדש מלך] שם
And this is the meaning of Selah: it denotes the revelation of a glimmer from Atik that is enclothed in Binah (understanding); see the Pardes, in the Erchei HaKinuyim, under the entry Selah; and the Zohar, Parshas Vayikra, folio 20a, and the Mikdash Melech there.
“Selah” denotes the revelation of a glimmer from Atik (the inner dimension of Keser, the source of delight) as it is clothed in Binah. The maamar cites the Pardes, the Zohar on Vayikra, which places Selah “where Atika Kadisha dwells,” and the Mikdash Melech commentary there.


והיינו כי מקור כל התענוגים הוא בחי׳ אורו וזיוו ית׳ וזהו ענין נהנים מזיו השכינה והיינו
That is, the source of all delights is the level of His light and radiance, may He be blessed; and this is the meaning of “taking pleasure in the radiance of the Shechinah.” That is,
The source of all these delights is G-d’s light and radiance. That is why the souls are said to enjoy the “radiance” of the Shechinah: a radiance, not the essence.


כי כל התענוגים הנ״ל הם התלבשות הארת התענוג בחו״ב [בחכמה ובינה] שמזה נמשך בג״ע [בגן עדן] איזה הארה וגילוי והארת התענוג הנמשך בחו״ב [בחכמה ובינה] נמשך מבחי׳ אור א״ס ב״ה הוא בחי׳ שמו ית׳
all the delights mentioned above are the enclothing of a glimmer of the delight in Chochmah (wisdom) and Binah, from which some glimmer and revelation is drawn into Gan Eden; and the glimmer of the delight that is drawn into Chochmah and Binah is drawn from the level of the Infinite Light (Or Ein Sof), blessed be He, which is the level of His Name, may He be blessed,
All these delights are a glimmer of delight clothed in Chochmah and Binah, from which some light reaches Gan Eden; and that glimmer itself comes from the Infinite Light, the level of G-d’s Name.


שהוא מקור התענוגים היינו עצם התענוג שלא כענין התענוג מדבר שחוץ ממנו וכנ״ל, כ״א שבחי׳ אור א״ס הוא עצמו תענוג א״ס ממש.
which is the source of delights, that is, the essence of delight, not like delight from something outside oneself, as mentioned above; rather, the level of the Infinite Light is itself truly infinite delight.
The Infinite Light is the source of delights, the essence of delight itself. Its delight does not come from anything outside it, as paragraph 16 explained: the Infinite Light is itself infinite delight.




Section 5 · ¶22–28
Will and delight
22וזהו כי עמך מקור חיים122 פי׳ מקור חיים ממש של כל העולמות וגם ע״ד פי׳ להחיות בהן נפש כל חי דהיינו בחי׳ תענוג כנ״ל שהמקור לכ״ז [לכל זה] הוא בחי׳ הנק׳ כי עמך היינו שמו ית׳.
And this is [the meaning of] “For with You is the source of life”: the actual source of life of all the worlds, and also in the sense of the explanation of “to give life with them to the soul of every living being,” that is, the level of delight, as mentioned above; for the source of all this is the level called “for with You,” that is, His Name, may He be blessed.
So “For with You is the source of life” means the source of the life of all the worlds, and also of delight, which (as the blessing “to give life with them …” showed) is itself called life. The source of all this is the level called “with You,” G-d’s Name.


אבל מהותו ועצמותו ית׳ אין שייך בו לומר כלל שהוא מקור להשפעת החיים והתענוג שבע״ס [שבעשר ספירות] ובעולמות כ״א מקור זה הוא מבחי׳ כי עמך כו׳.
But of His very being and essence, may He be blessed, it is not at all fitting to say that He is a source for the flow of life and delight in the ten Sefiros and in the worlds; rather, this source is from the level of “for with You,” etc.
Of G-d’s very essence one cannot say at all that it is the source of the flow of life and delight into the ten Sefiros and the worlds; that source is the level “with You,” the Infinite Light that is with Him.


ג והנה המצות הם רצון העליון והנה הרצון הוא עדיין בבחי׳ מעלת ומדריגת חיצוניות שלהם.
3. Now, the mitzvos are the supernal will; and the will is still at the level and rank of their outer dimension (chitzoniyus).
Chapter 3 begins. The mitzvos are G-d’s will, but will is still only their outer dimension.




23וכמ״ש וראית את אחורי123 ופני לא יראו. אבל פנימיותן ועיקרן הוא הוא עונג העליון ב״ה
As it is written, “And you shall see My back, but My face shall not be seen.” But their inner dimension (pnimiyus) and essence is the supernal delight itself, blessed be He,
As G-d told Moshe, “You shall see My back, but My face shall not be seen”: will is the “back.” The inner dimension and essence of the mitzvos is the supernal delight itself.


שהוא פנימית הרצון כידוע וע״ז נאמר אחור וקדם צרתני124 ועד״מ מבשרי אחזה125 שהתענוג הוא עיקר המכוון והרצון הולך אחר התענוג שמחמת שיש נחת רוח ותענוג לפניו לכך הוא רוצה וחפץ בכך.
which is the inner dimension of the will, as is known; and of this it is said, “Back and front You have formed me.” And by way of analogy, “from my flesh I see”: delight is the main purpose, and the will follows the delight; because there is gratification (nachas ruach) and delight before him, he therefore wills and desires it.
Delight is the inner dimension of will, as Psalms 139:5 alludes, “Back and front You have formed me.” Job’s words “from my flesh I see” invite us to learn from human experience: a person wants something because it gives him pleasure, so the delight is the purpose and the will follows it.




24ולכן נק׳ הרצון בחינת אחוריים ובחי׳ חיצונית לגבי העונג העליון ב״ה המלובש בו וע״ז נאמר וראית את אחורי ופני לא יראו126 שאין פנימית העונג מתגלה כ״א בחי׳ הרצון בלבד
Therefore the will is called the level of the back (achorayim) and the outer level relative to the supernal delight, blessed be He, that is enclothed in it. And of this it is said, “And you shall see My back, but My face shall not be seen”: the inner dimension of the delight is not revealed, only the level of the will,
That is why will is called the “back,” the outer level, in relation to the delight clothed within it. “You shall see My back” means that only the will is revealed, not the inner delight.


כמו שאינו נראה ונגלה באדם לזולתו רק בחי׳ רצון בלבד שמגלה לו רצונו להיות כך וכך.
just as in a person, nothing is seen and revealed to another but the level of will alone: he reveals to him his will that such and such should be.
So too with people: what one person reveals to another is only his will, that he wants something to be so.


אבל פנימית העונג המלובש בו והמכוון מזה איזה עונג ונחת רוח לפניו מזה לא ניתן להתוודע ולהגלות ועונג זה הוא המלובש במצות שהן רצונו ית׳.
But the inner delight enclothed in it, and the purpose of it, what delight and gratification he has from it, is not given to be made known and revealed. And it is this delight that is enclothed in the mitzvos, which are His will, may He be blessed.
The inner pleasure behind that will, the gratification he expects from it, is not made known. It is this hidden delight of G-d that is clothed in the mitzvos, which are His will.




25וזהו אשר קדשנו במצותיו אשר מלשון באשרי127 כי אשרוני128129 שהוא לשון הילול ושבח והוא על עוצם ריבוי התענוג שיש בז ה
And this is [the meaning of] “Asher (Who) has sanctified us with His mitzvos”: asher is from the term “In my happiness (be’oshri), for they will call me happy (ishruni),” which is a term of acclaim and praise; and it is on account of the great abundance of the delight that there is in this,
This explains the word asher in “Who (asher) has sanctified us with His mitzvos.” Leah named her son Asher, saying, “In my happiness, for daughters will call me happy,” so asher is a word of praise; the praise is for the great abundance of delight in the mitzvos.


כדי להלל ולשבח מאד ובבחי׳ זו נאמר באשר וטובל בשמן רגלו130 שבחי׳ רגלו בלבד היא מלובשת בבחי׳ שמן הוא בחי׳ ח״ע [חכמה עילאה]131 כו׳.
enough to acclaim and praise it greatly. And of this level it is said of Asher, “and he dips his foot in oil”: only the level of his foot is enclothed in the level of oil, which is the level of supernal Chochmah (wisdom), etc.
Moshe’s blessing of the tribe of Asher, “he dips his foot in oil,” refers to this level: only the “foot,” the lowest part, of this delight is clothed in “oil,” which stands for supernal Chochmah. The delight in the mitzvos is thus higher than wisdom itself.




26והנה ההפרש שבין בחי׳ אחוריים לבחי׳ פנים מבשרי אחזה שבעורף אין בו התחלקות אברים שעור א׳ מכסה את כולו.
Now, the difference between the level of the back (achorayim) and the level of the face (panim), “from my flesh I see”: the nape of the neck has no division into organs, for one skin covers all of it.
The maamar now explains the difference between “back” and “face,” again learning from the human body: the back of the neck has no separate organs, since one skin covers it all.


משא״כ בבחי׳ פנים נראה ונגלה ציור התחלקות האברים עינים לראות אזנים לשמוע כו׳ ותענוג שבבחי׳ ראיה היא בחי׳ אחרת משמיעה כו׳,
This is not so with the face: there the form of the division into organs is seen and revealed, eyes to see, ears to hear, etc.; and the delight in seeing is a different level from [the delight in] hearing, etc.
The face shows distinct organs, eyes for seeing and ears for hearing, and the delight of seeing differs from the delight of hearing.


כך הוא למעלה כביכול שבחי׳ רצון העליון ב״ה נק׳ בחי׳ אחוריים ואין בו שום התחלקות ולכך הרצון המלובש במצות כולל כל המצות בשוה שכולן הן בחי׳ רצונו ית׳
So it is Above, as it were: the level of the supernal will, blessed be He, is called the level of the back, and it has no division at all. Therefore the will enclothed in the mitzvos includes all the mitzvos equally, for all of them are the level of His will, may He be blessed;
So too Above: G-d’s will is the “back,” undivided. The will clothed in the mitzvos is the same in all of them, since every mitzvah is equally His will.


והרי זה שבח א׳ לכולן אלא שהוא שבח גדול מאד כנ״ל שהרצון עליון הוא למעלה מהחכמה כו׳
and this is one praise for all of them, except that it is a very great praise, as mentioned above, for the supernal will is above Chochmah (wisdom), etc.
So the will gives all the mitzvos one and the same praise, but a very great one, since the supernal will is higher even than Chochmah.


ולכן נקרא העונג והשמחה הנמשך מזה בשם זמירות132 כמו זמר שמנגנים ניגון א׳ היפה מאד הרבה פעמים כנ״ל.
Therefore the delight and joy drawn from this is called by the name zemiros (“songs”), like a song in which one very beautiful melody is sung many times, as mentioned above.
That is why the joy that comes from the will is called zemiros, “songs” (as in Psalms 119:54, “Your statutes have been songs to me”): like a song in which one beautiful melody is repeated many times, the same praise returns in every mitzvah.


אבל העונג העליון ב״ה המלובש במצות יש לכל מצוה תענוג פרטי כי העונג הוא פנימי׳ [פנימיות / פנימית] המכוון המלובש ברצון ואין פנימית המכוון המלובש ברצון מצוה זו מלובש ברצון מצוה אחרת
But as for the supernal delight, blessed be He, enclothed in the mitzvos, each mitzvah has a particular delight; for the delight is the inner purpose enclothed in the will, and the inner purpose enclothed in the will of this mitzvah is not enclothed in the will of another mitzvah,
The delight clothed in the mitzvos is different: each mitzvah has its own particular delight, because the delight is the inner purpose within the will, and the purpose within one mitzvah is not the purpose within another.


כי לכל מצוה יש כוונה אחרת כנודע וכמו עד״מ בפנים הרי התענוג שבראיה המלובש בעינים אינו דומה כלל לתענוג שבשמיעה שבאזנים וכן תענוג שבטעמים חיך אוכל יטעם133 כו׳ כל מין תענוג הוא מהות אחר.
for each mitzvah has a different intention, as is known. And as, by way of analogy, with the face: the delight in seeing, enclothed in the eyes, is not at all like the delight in hearing, in the ears; and likewise the delight in tastes, “the palate tastes food,” etc.: each kind of delight is a different essence.
Each mitzvah has its own intention, as is known. It is like the face, where the pleasure of sight in the eyes is quite unlike the pleasure of sound in the ears or the pleasure of taste in the palate: each delight is a different essence.


כך בחינת עונג העליון הנמשך ומתגלה ע״י המצות בציצית תענוג מיוחד ומשונה מהתענוג שבמצוה אחרת וכן בתפילין כו׳ ובכל המצות.
So too the level of the supernal delight that is drawn down and revealed through the mitzvos: in tzitzis [there is] a special delight, different from the delight in another mitzvah, and likewise in tefillin, etc., and in all the mitzvos.
So the supernal delight revealed through tzitzis is a special delight, different from that of any other mitzvah, and so with tefillin and with every mitzvah.




27ולא כמו מעלת הרצון שהוא מדרגה אחת לכולן. ונמצא שהמצות הן פרטיות המשכות העונג כמו עד״מ תענוג שבראיה ותענוג שבשמיעה כו׳
This is unlike the quality of the will, which is one level for all of them. It follows that the mitzvos are the particular drawings down of the delight, like, by way of analogy, the delight in seeing and the delight in hearing, etc.;
Will is one and the same level for all the mitzvos, but delight is not. So the mitzvos are the particular channels of delight, like the distinct pleasures of sight and hearing.


ושרשן ומקורן היא בחי׳ מקור התענוגים מה שלמעלה מבחי׳ תענוג פרטי כו׳ ועמ״ש134 בת״א [בתורה אור] פ׳ יתרו בד״ה וכל העם רואים את הקולות.
and their root and source is the level of the source of delights, which is above the level of particular delight, etc. And see what is written in Torah Ohr, Parshas Yisro, in the discourse beginning “And all the people saw the sounds.”
Their common root is the source of delights, which is above every particular delight. The maamar refers to Torah Ohr’s discourse “And all the people saw the sounds” (Yisro) for more on this.




28וזהו שהמצות נקראים דרכי נועם שהם דרכים פרטיים הנמשכים ממקור התענוגים הנק׳ נעם ה׳. ועי׳ [ועיין] בבה״ז [בביאורי הזהר] פ׳ וישלח ע״פ כי ישרים דרכי135 הוי׳.
And this is why the mitzvos are called “ways of pleasantness”: they are particular ways drawn from the source of delights, which is called noam Havayah (“the pleasantness of Havayah”). And see Biurei HaZohar, Parshas Vayishlach, on [the verse] “For the ways of Havayah are straight.”
That is why the mitzvos are called “ways of pleasantness”: they are many particular ways, each drawn from the one source of delights, noam Havayah. The maamar also refers to Biurei HaZohar on Vayishlach, on the verse “For the ways of Havayah are straight.”


וזהו שנקראו כל המצות מעשיות ארחות136 הוי׳ פי׳ כמו אורח ושביל שהולכין בה ממקום למקום וכמ״כ [וכמו כן] ע״י המצוה נעשה אורח ודרך להמשכת שם הוי׳ ע״י צמצום והתפשטות כו׳
And this is why all the practical mitzvos are called “the paths of Havayah”: like a path and a trail on which one goes from place to place, so too through the mitzvah a path and way is made for drawing down the Name Havayah, through contraction and expansion, etc.,
The practical mitzvos are also called “the paths of Havayah.” As a path takes one from place to place, each mitzvah makes a path for drawing down the Name Havayah, through contraction (the yud) and expansion (the hei).


מבחי׳ העלם ענג העליון לידי גילוי כנ״ל, וזהו שנקרא בדרך כלל כל המצות בשם דרך וכמ״ש ושמרו דרך137 ה׳ לעשות צדקה כו׳ וזהו ג״כ פי׳ נעם ה׳ כמו פי׳ דרך הוי׳ כו׳ כנ״ל,138
from the level of the concealment of the supernal delight into revelation, as mentioned above. And this is why all the mitzvos in general are called by the name “way,” as it is written, “And they will keep the way of Havayah, to do charity, etc.” And this is also the meaning of noam Havayah, like the meaning of “the way of Havayah,” etc., as mentioned above.
The path leads from the hiddenness of the supernal delight into revelation. In general all the mitzvos are called a “way,” as in “they will keep the way of Havayah, to do charity,” and noam Havayah, “the pleasantness of Havayah,” has the same meaning as “the way of Havayah.”


אך מה שנזכר צדקה בפרט ידוע לפי שהיא כוללת כל המצות מפני שכללו׳ [שכללות] כל ענין המצות הן רמ״ח המשכות מן ההעלם
But the reason charity in particular is mentioned is known: because it includes all the mitzvos. For the general principle of all the mitzvos is that they are 248 drawings down from concealment,
Why does that verse single out charity? Because charity includes all the mitzvos: all the mitzvos together are 248 drawings down from concealment.


והיינו139 טפ״ט [ט׳ פעמים ט׳] כו׳ עד140 ה״ח [ה׳ חסדים] המגדילים והצדקה הוא ענין המשכת החסד כו׳ וכמו ימינו של אדם שאחריה נמשך כל הגוף כו׳:141
that is, nine times nine, etc., up to the five chasadim that bring growth; and charity is the drawing down of Chesed (kindness), etc., like a person’s right hand, after which the whole body is drawn, etc.
The number 248 is reached, as paragraph 41 explains, from nine times nine (81), each with three levels, head, middle and end (243), and the five chasadim that bring growth. Charity draws down Chesed, which is like a person’s right hand: where it moves, the whole body follows.




Section 6 · ¶29–33
Six days and Shabbos
29ד והנה כתיב ששת ימים תעבוד וביום השביעי תשבות בחריש ובקציר תשבות142 בפ׳ תשא (ל״ד כ״א), ולכאורה143 אינו מובן למה נזכר חריש וקציר דוקא.
4. Now, it is written, “Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest,” in Parshas Tisa (34:21). At first glance it is not understood why plowing and harvest specifically are mentioned.
Chapter 4 begins with Exodus 34:21: “Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest.” Why does the verse mention plowing and harvest in particular?


אך הענין דפי׳ ששת ימים תעבוד קאי על עבודת הש״י [השם יתברך] כמ״ש בפ׳ והיה אם שמוע144 ולעבדו בכל לבבכם כו׳ ויש בזה חרישה וזריעה וקצירה וכמ״ש זרעו לכם לצדקה.145 אור זרוע לצדיק.146
But the matter is that “Six days you shall work” refers to the service of G-d, may He be blessed, as it is written in the section “And it will be, if you listen,” “and to serve Him with all your heart, etc.” And in this there is plowing, sowing and reaping, as it is written, “Sow for yourselves for charity,” [and] “Light is sown for the righteous.”
Because “Six days you shall work” refers to the service of G-d, as in the second paragraph of the Shema, “to serve Him with all your heart.” This service has its own plowing, sowing and reaping, as the prophet speaks of sowing for charity and the Psalm of light sown for the righteous.




30ועמ״ש מזה ע״פ הבאים ישרש יעקב וע״פ כי תבואו אל הארץ כו׳ ושבתה הארץ. ובד״ה האזינו השמים147 ובד״ה ושאבתם מים בששון148 כי
And see what is written on this on [the verse] “Those who come, Yaakov will take root,” and on “When you come into the land, etc., the land shall rest,” and in the discourse beginning “Listen, O heavens,” and in the discourse beginning “And you shall draw water with joy.” For
The maamar refers to what is written on this theme elsewhere: on “Those who come, Yaakov will take root,” on “When you come into the land … the land shall rest,” and in the discourses “Listen, O heavens” and “And you shall draw water with joy.”


הנה ידוע דל״ט מלאכות חורש וזורע149 כו׳ כמו שיש למטה כמ״כ [כמו כן] יש למעלה כמו עד״מ הזורע שמצמיח פירות תבואתו בתוס׳ [בתוספת] ברכה כו׳
it is known that the thirty-nine labors, plowing and sowing, etc., just as they exist below, so do they exist Above. As, by way of analogy, one who sows makes the fruits of his crop grow with added blessing, etc.,
The thirty-nine labors forbidden on Shabbos, plowing, sowing and the rest, exist Above just as they do below. A farmer sows so that his crop will grow with added blessing.


כמ״כ [כמו כן] למעלה בחי׳ המשכות העונג העליון שיבא לידי גילוי שאינו אלא על ידי מצוה כנ״ל ונקרא בשם מלאכה להיותה בחי׳ ירידה וצמצום150 כנ״ל
so too Above, the level of the drawings down of the supernal delight, that it come into revelation, which is only through a mitzvah, as mentioned above; and it is called by the name “labor” (melachah) because it is a level of descent and contraction, as mentioned above,
So too Above, the supernal delight is drawn into revelation only through a mitzvah. This is called “labor” because it involves descent and contraction.


כמו המלאכה שהוא התפשטות ירידת החיות בפועל ידיו כו׳ כמ״ש במ״א. אך תועלת ותקנה151 מכוין152 במלאכת עבודתו להיות תוס׳ [תוספת] ברכה כו׳.
like labor, which is the spreading forth and descent of the life-force into the action of one’s hands, etc., as is explained elsewhere. But [the worker] intends benefit and improvement in the labor of his work, that there be added blessing, etc.
Physical labor, likewise, is the life-force descending and spreading into the work of one’s hands. And a worker aims at gain, at added blessing from his work.


כמ״כ [כמו כן] למעלה התועלת מן עבודת הצדקה153 היא להביא תוס׳ [תוספת] ברכה מן ההעלם העונג העליון כענין ברוך אתה ה׳ כו׳ כידוע.
So too Above, the benefit of the service of charity is to bring added blessing from the concealment of the supernal delight, as in [the meaning of] “Blessed are You, G-d,” etc., as is known.
So the aim of the service of charity Above is to bring added blessing out of the hidden supernal delight. That is the known meaning of the word “Blessed” (baruch) in “Blessed are You, G-d”: a drawing down of blessing.




31וזהו הברכות של המצות מעשיות ברוך אשר קדשנו במצותיו כו׳ וזהו פי׳ לעבדו כו׳. והיינו ג״כ פי׳ ששת ימים תעשה מעשיך154 לחרוש ולזרוע כו׳.
And this is [the meaning of] the blessings over the practical mitzvos, “Blessed … Who has sanctified us with His mitzvos,” etc.; and this is the meaning of “to serve Him,” etc. And this is also the meaning of “Six days you shall do your work,” to plow and to sow, etc.
This is the meaning of the blessings over the practical mitzvos, “Blessed … Who has sanctified us with His mitzvos,” and of “to serve Him”; and also of “Six days you shall do your work,” plowing and sowing.


הן כל מעשה המצות שבימות החול שמעוררים המשכות155 עונג העליון כו׳. אבל ביום השביעי תשבות כי בו שבת מכל מלאכתו,156
These are all the deeds of the mitzvos on the weekdays, which arouse the drawings down of the supernal delight, etc. But “on the seventh day you shall rest,” “for on it He rested from all His work,”
The mitzvos done during the week arouse the drawing down of the supernal delight. But on the seventh day one rests, as G-d rested on it from all His work.


והענין הוא דבימות החול הגם שע״י המצות מעשיות נתעורר העלם ענג העליון לבא לידי גלוי אור בג״ע [בגן עדן] כו׳
and the matter is this: on the weekdays, although through the practical mitzvos the hidden supernal delight is aroused to come into a revelation of light in Gan Eden, etc.,
During the week the practical mitzvos awaken the hidden supernal delight to be revealed as light in Gan Eden.


מ״מ עדיין לא בא ממש לידי גילוי עד השבת אלא הוא מוכן ועומד לבא לידי גילוי ועדיין הוא בהעלם,
nevertheless it does not yet actually come into revelation until Shabbos; rather, it is prepared and ready to come into revelation, and it is still concealed.
Yet it does not actually come into revelation until Shabbos. Until then it stands ready, but it remains hidden.


אבל בשבת כתיב וקראת לשבת עונג157 שבא העונג העליון לידי גילוי ממש158 שהרי מה שהנשמות נהנין כו׳
But of Shabbos it is written, “And you shall call the Shabbos a delight”: the supernal delight comes into actual revelation. For the souls’ taking pleasure, etc.,
Of Shabbos Isaiah says, “And you shall call the Shabbos a delight”: now the supernal delight is actually revealed. The souls’ enjoyment of it comes on Shabbos in particular.


הוא בשבת דוקא כמ״ש והיה מדי חדש בחדשו ומדי שבת בשבתו יבא כל בשר159 כמ״ש בספר הבהיר שיש עמוד160 כו׳,
is specifically on Shabbos, as it is written, “And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come,” as is written in Sefer HaBahir, that there is a pillar, etc.;
As Isaiah says, “from one Shabbos to the next, all flesh shall come” to bow before G-d. The maamar cites Sefer HaBahir: there is a pillar, which, according to the Kehot note, the Siddur explains as the pillar in the lower Gan Eden by which the souls rise to the higher Gan Eden every Shabbos.


והוא מפני שבשבת בא הענג העליון לידי גילוי כנ״ל, ואמנם אין כל חדש בגלוי זה שמתגלה בשבת
and this is because on Shabbos the supernal delight comes into revelation, as mentioned above. However, there is nothing new in this revelation that is revealed on Shabbos,
All this is because on Shabbos the supernal delight is revealed. Yet nothing new is revealed on Shabbos.


שהרי כבר הוכן בחול אלא שלא ירד למטה עדיין ואדרבה כל מה שיש בחינת גילוי עונג בשבת אינו
for it was already prepared during the week, only it had not yet descended below; on the contrary, all the revelation of delight there is on Shabbos is nothing
Everything was prepared during the week; it had only not yet come down. All the delight revealed on Shabbos comes from that preparation.


אלא ממה שנתעורר למעלה ע״י המצות שעשה בחול ולא יותר כנ״ל וז״ש [וזהו שכתוב] מי שטרח בע״ש [בערב שבת]161 דוקא יאכל בשבת כו׳.162
but what was aroused Above through the mitzvos one did during the week, and no more, as mentioned above. And this is what [the Sages] said, “One who toiled on the eve of Shabbos” specifically “will eat on Shabbos,” etc.
It is exactly what was awakened Above through the mitzvos done during the week, and no more. As the Sages say, “One who toiled on the eve of Shabbos will eat on Shabbos.”




32וזהו וביום השביעי תשבות163 במה שטרח בעבודה בחול הרי הוא בא לידי גילוי בשבת וא״כ אין צריך לעבודה בשבת ע״ד164 העבודה שבחול שהיא בבחי׳ חרישה להיות לב נשבר ונדכא165 ובבחי׳ אתכפיא.
And this is [the meaning of] “And on the seventh day you shall rest”: what one toiled at in service during the week comes into revelation on Shabbos. If so, there is no need on Shabbos for service like the service of the weekdays, which is in the manner of plowing, to have a broken and crushed heart, and in the manner of subduing (iskafya).
This explains “on the seventh day you shall rest”: what was worked for during the week comes into revelation on Shabbos, so Shabbos does not need the weekday kind of service. Weekday service is “plowing”: a broken and humbled heart, and iskafya, the effort of subduing the animal soul’s drives.


אלא בשבת העבודה הוא בבחינת התענגות על ה׳ ע״י אתהפכא חשוכא לנהורא והיינו שהעבודה בחול הוא ההמשכה בהעלם ובשבת נמשך מההעלם אל הגילוי וזהו וקראת לשבת עונג166 כו׳.
Rather, on Shabbos the service is in the manner of delighting in G-d, through the transformation of darkness into light (is’hapcha chashocha linehora). That is, the service of the weekdays is the drawing down in concealment, and on Shabbos it is drawn from concealment into revelation; and this is [the meaning of] “And you shall call the Shabbos a delight,” etc.
Shabbos service is delight in G-d, reached through is’hapcha, turning the darkness itself into light. The week’s service draws the light down while it is still hidden; on Shabbos it is drawn out of hiding into revelation, and so Shabbos is called “a delight.”




33וזהו הטעם שאומרים בשבת קדשנו במצותיך דרך בקשה בלבד שיבא לידי גילוי מאשר כבר הוכן ועומד כו׳. אבל בחול אומרים אשר קדשנו לשעבר דהיינו בבחי׳ העלם עדיין כנ״ל.
And this is the reason that on Shabbos we say “Sanctify us with Your mitzvos” only as a request, that there come into revelation what has already been prepared and stands ready, etc. But on weekdays we say “Who has sanctified us,” in the past, that is, [what is] still at the level of concealment, as mentioned above.
Here is the answer to the question of paragraph 2. On Shabbos we pray “Sanctify us with Your mitzvos” as a request: that what is already prepared should now come into revelation. On weekdays we say “Who has sanctified us,” in the past tense, because the light is still hidden.


וזהו הטעם עצמו שאומרים במצותיך לנוכח בשבת מפני שבא לידי גילוי ובחול לפי שהוא בהעלם עדיין אומרים במצותיו דרך נסתר167 כו׳.
And this is the very reason that we say “with Your mitzvos,” in the second person (nochach), on Shabbos: because it has come into revelation; while on weekdays, because it is still concealed, we say “with His mitzvos,” in the third person (nistar, “hidden”), etc.
The same reason explains the person of the verb: on Shabbos we say “Your mitzvos,” addressing G-d directly, because the light is revealed; on weekdays we say “His mitzvos,” in the grammatical form called nistar, “hidden,” because the light is still concealed.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] שקולה שבת כנגד כל המצות168 כולן169 כי ע״י המצות שעושין170 נשאר האור בהעלם עדיין והמשכתו בגילוי זהו ע״י שבת כו׳
And this is why our Sages, of blessed memory, said that Shabbos is equal to all the mitzvos together: for through the mitzvos that one does, the light still remains concealed, and its drawing down into revelation is through Shabbos, etc.
This also explains the teaching from the opening of the maamar that Shabbos is equal to all the mitzvos: through the mitzvos the light remains hidden, and only Shabbos draws it into revelation.


(ואפ״ל [ואפשר לומר] דוגמא לדבר ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכות171 אשר פ׳ והיה אם שמוע נק׳ עדיין אין עושים רצונו של מקום שלכן נאמר בה ואספת דגנך172 כו׳ ע״ש והרי נאמר בה אם שמוע תשמעו אל מצותי.173
(And one can say that there is an example of this in what our Sages, of blessed memory, said at the beginning of the sixth chapter of Berachos: that the section “And it will be, if you listen” is called [a time when] “they are not yet doing the will of the Omnipresent (Makom),” and that is why it says in it, “and you will gather in your grain,” etc.; see there. Yet it says in it, “if you will diligently listen to My commandments.”
A parenthesis offers a parallel. The Talmud (Berachos 35b) records Rabbi Shimon bar Yochai’s teaching: when Israel do the will of the Omnipresent their work is done by others, and when they do not, they must do it themselves, as the second paragraph of the Shema says, “and you will gather in your grain.” So that paragraph describes a time when Israel are “not doing the will of the Omnipresent,” yet the same paragraph speaks of listening to G-d’s commandments.


אלא צ״ל משום שהאור הנמשך ע״י המצות נשאר בהעלם והסתר בבחי׳ מקיף אבל להיות עושים רצונו של מקום היינו כשנמשך ומאיר מבחי׳ סוכ״ע ומקיף בבחינת ממכ״ע [ממלא כל עלמין] וא״פ [ואור פנימי] שמתייחדים האור מקיף עם האור פנימי
Rather, it must be said [that this is] because the light drawn down through the mitzvos remains in concealment and hiddenness, at the level of makif (encompassing light); but to be “doing the will of the Omnipresent” is when it is drawn down and shines from the level of the light that encompasses all worlds (sovev kol almin) and makif into the level of the light that fills all worlds (memalei kol almin) and inner light, so that the encompassing light is united with the inner light;
The answer: the light drawn down through the mitzvos remains hidden, as an encompassing light (makif). “Doing the will of the Omnipresent” means drawing that light from the encompassing level, sovev kol almin, into the indwelling level, memalei kol almin, so that encompassing and inner light become one.


ולכן נק׳ עושים רצונו של מקום שממשיך האור בבחינת שרש המקום שהוא בחי׳ מלכותך מלכות כל עולמים174 כו׳ וכמ״ש בבינוני׳ ח״ב [חלק ב׳] פ״ז [פרק ז׳] וכמ״ש ברוך כבוד175 הוי׳ ממקומו כו׳ שזהו תכלית הכוונה להיות דירה בתחתונים.176177
and therefore it is called “doing the will of the Makom,” for one draws the light into the level of the root of “place” (makom), which is the level of “Your kingship is a kingship over all worlds,” etc., as is written in [Sefer Shel] Beinonim, Part II, chapter 7, and as it is written, “Blessed is the glory of Havayah from His place,” etc.; for this is the ultimate purpose: that there be a dwelling place among the lower realms.
The name Makom, “Place,” hints at this: such service draws the light into the root of “place,” Malchus, G-d’s “kingship over all worlds,” as Tanya (Shaar HaYichud VehaEmunah, chapter 7) explains, and as in “Blessed is the glory of Havayah from His place.” This revelation within the worlds is the ultimate purpose, a dwelling place for G-d among the lower realms.


ועמ״ש סד״ה שובה ישראל178 עד.179 ועד״ז בחי׳ שבת לגבי ששת ימי המעשה שבימי החול האור הנמשך ע״י המצות מאיר בבחי׳ מקיף עדיין ואינו נמשך בבחי׳ גילוי במקור דבי״ע אלא בשבת כו׳.
And see what is written at the end of the discourse beginning “Return, O Israel, unto [Havayah].” And similarly with Shabbos in relation to the six days of work: on the weekdays the light drawn down through the mitzvos still shines at the level of makif, and is not drawn into revelation in the source of Beriah, Yetzirah and Asiyah except on Shabbos, etc.
The maamar refers to the end of the discourse “Return, O Israel.” Shabbos stands to the six workdays the same way: on weekdays the light drawn down by the mitzvos still shines only as an encompassing light, and only on Shabbos is it revealed in the source of the worlds of Beriah, Yetzirah and Asiyah, the counterpart of drawing the light into the root of “place.”


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מזונותיו של אדם קצובים לו מר״ה [מראש השנה] ויוהכ״פ [ויום הכפורים] לבד מהוצאות שבת ויו״ט [ויום טוב]180 כי שבת ויו״ט [ויום טוב] זהו כמו בחי׳ בזמן שישראל עושין רצונו של מקום181 שאזי מלאכתן נעשית כו׳):
And therefore our Sages, of blessed memory, said, “A person’s sustenance is allotted to him from Rosh HaShanah and Yom Kippur, except for the expenses of Shabbos and Yom Tov”; for Shabbos and Yom Tov are like the level of “when Israel do the will of the Omnipresent,” for then “their work is done,” etc.)
That is why the Sages say a person’s livelihood is allotted to him between Rosh HaShanah and Yom Kippur, except for his spending on Shabbos and Yom Tov, which is increased if he spends more: these days are like the time “when Israel do the will of the Omnipresent,” when “their work is done” for them. The parenthesis ends here.




Section 7 · ¶34–37
Prayer, the ladder and the crown
34ה והנה ידוע בכל התחברות עליון ותחתון צריך שיהיה מי שמחבר אותם כנ״ל,182 וגם כאן אחר אשר יש עליון ותחתון
5. Now, it is known that in every joining of upper and lower there must be something that joins them, as mentioned above. And here too, since there is upper and lower,
Chapter 5 begins. Whenever a higher level and a lower level are to be joined, something must connect them, and here too there is a higher and a lower.


דהיינו בחינת עונג העליון העצמי ובחינת גלוי לתחתונים המקבלים ונהנין מזיו כו׳ צריך שיהי׳ [שיהיה] מי שמחבר ויביא את העלם העונג העליון להתחבר לתחתונים בבחי׳ הגילוי כו׳ והמחבר הוא בחי׳ תפלה.
that is, the level of the essential supernal delight and the level of revelation to the lower beings, who receive and take pleasure in the radiance, etc., there must be something that joins and brings the hidden supernal delight to be joined with the lower beings in revealed form, etc.; and the joiner is the level of prayer.
The higher is G-d’s essential delight; the lower is its revelation to the beings below, who receive it and enjoy its radiance. The connector that brings the hidden delight down to join the lower beings in revealed form is prayer.


דהנה ידוע שהתפלה נק׳ סולם כמ״ש בזהר ע״פ סולם183 מוצב ארצה וראשו מגיע השמימה184 וכו׳ וע״ד הסולם הנה יש בו מדריגות הרבה והוא ע״י השליבות שבו כידוע ודרך כלל
For it is known that prayer is called a ladder, as is written in the Zohar on [the verse] “A ladder set up on the earth, and its top reaching to heaven,” etc. And like a ladder, it has many levels, by means of its rungs, as is known. And in general,
Prayer is called a ladder, as the Zohar (in the Tikkunei Zohar) reads Yaakov’s dream: “a ladder set up on the earth, and its top reaching to heaven.” Like a ladder, prayer has many levels, its rungs.


הנה ד׳ עולמות יש אבי״ע [אצילות בריאה יצירה עשיה] כידוע והן דוגמת ד׳ שליבות בסולם185 להיות שהן זה למעלה מזה ועולים ממדריגה למדריגה מעשי׳ [מעשיה] ליציר׳ [ליצירה] כנ״ל,186 וידוע דהתפלה נחלק דרך כלל לד׳ מדרגות187 האלו דאבי״ע [דאצילות בריאה יצירה עשיה] להיות
there are four worlds, Atzilus, Beriah, Yetzirah and Asiyah, as is known, and they are like four rungs on a ladder, since they are one above the other and one ascends from level to level, from Asiyah to Yetzirah, as mentioned above. And it is known that prayer is divided, in general, into these four levels of Atzilus, Beriah, Yetzirah and Asiyah, since
In general there are four worlds, Atzilus, Beriah, Yetzirah and Asiyah, one above the other, like four rungs; one climbs from Asiyah to Yetzirah and upward. So too prayer is divided into four stages corresponding to these four worlds.


כי התפלה הוא ענין עליות ע״י מס״נ [מסירות נפש] אליך ה׳ נפשי אשא188 כו׳ ודרך כלל ד׳ עליות הן נגד ד׳ העולמות מעשייה ליצירה וכנ״ל. והרי זה כמשל הסולם שיש בו ד׳ שליבות כו׳.
prayer is a matter of ascents through self-sacrifice (mesirus nefesh), “To You, G-d, I lift up my soul,” etc.; and in general there are four ascents, corresponding to the four worlds, from Asiyah to Yetzirah, as mentioned above. And this is like the analogy of the ladder with four rungs, etc.
Prayer is a series of ascents through self-sacrifice, “To You, G-d, I lift up my soul,” and its four main ascents correspond to the four worlds, like the four rungs of a ladder.




35והנה בסולם נאמר וראשו מגיע השמימה189 כו׳ פי׳ להורות שהסולם הוא בחי׳ הממוצע והמחבר את העליון עם התחתון שהרי כמו שעולין בו מלמטה למעלה כמ״כ [כמו כן] יורדין בו מלמעלה למטה
Now, of the ladder it is said, “and its top reaching to heaven,” etc. This is to show that the ladder is the intermediary that joins the upper with the lower: for just as one goes up it from below to above, so one goes down it from above to below.
The verse says the ladder’s top “reaches to heaven” to show that the ladder is the intermediary joining upper and lower: one can climb it from below and descend it from above.


נמצא שע״י הסולם יוכל העליון לירד להתחתון והתחתון יוכל לעלות אל העליון וא״כ הרי הסולם הוא המחבר את העליון עם התחתון כו׳.
It follows that through the ladder the upper can descend to the lower and the lower can ascend to the upper; if so, the ladder is what joins the upper with the lower, etc.
So through the ladder the higher can come down to the lower and the lower can rise to the higher; that is what makes it the connector between them.


וזהו וראשו מגיע השמימה פי׳ עד״מ הקורה הנעוצה מקרקע לגג שעי״ז הוא המחבר הגג עם הקרקע, כמ״כ [כמו כן] הסולם מפני שראשו מגיע השמימה ונעוץ בארץ ע״כ הוא המחבר השמים עם הארץ כו׳
And this is [the meaning of] “and its top reaching to heaven”: by way of analogy, like a beam fixed from the ground to the roof, which thereby joins the roof with the ground; so too the ladder, because its top reaches heaven and it is fixed in the earth, therefore joins heaven with earth, etc.
It is like a beam fixed from the ground to the roof, which joins roof and ground: because the ladder is planted in the earth and its top reaches heaven, it joins heaven and earth.


(ועיין מענין והנה סולם190 בזח״א [בזהר חלק א] ויצא ד׳ קמ״ט ע״ב ובפי׳ הרמ״ז [הרב משה זכות] שם191 ח״י חוליות השדרה, ועמ״ש מענין ח״י חוליות השדרה שהן כנגד ח״י ברכאן דצלותא
(And see on the subject of “and behold, a ladder” in the Zohar, Part I, Vayetzei, folio 149b, and in the commentary of the Ramaz there: the eighteen vertebrae of the spine. And see what is written on the subject of the eighteen vertebrae of the spine, which correspond to the eighteen blessings of prayer,
A parenthesis gives further sources: the Zohar on Vayetzei on Yaakov’s ladder, with the commentary of the Ramaz (Rabbi Moshe Zacuto), which relates the ladder to the eighteen vertebrae of the spine; and other discourses that explain the eighteen vertebrae as corresponding to the eighteen blessings of the Amidah.


בד״ה לא הביט און ביעקב192193 ובד״ה יביאו לבוש מלכות194195 גבי רוכב על כרוב קל שלו ושאט בח״י אלף עולמות196 ועיין במא״א [במאורי אור] אות סמ״ך סכ״ח197 מענין סולם).
in the discourse beginning “He has not beheld iniquity in Yaakov,” and in the discourse beginning “Let them bring royal apparel,” regarding “He rides on His light cherub and floats through eighteen thousand worlds”; and see Me’orei Or, the letter samech, section 28, on the subject of “ladder.”)
Those discussions are in the discourses “He has not beheld iniquity in Yaakov” and “Let them bring royal apparel,” the latter on the Talmud’s image of G-d riding a light cherub through eighteen thousand worlds. The parenthesis also cites the Kabbalistic lexicon Me’orei Or on “ladder.”


והנמשל יובן בתפלה שהוא כדוגמת הסולם להיות שהוא עליה והסתלקות במס״נ [במסירות נפש] כו׳, אמנם היא הנותנת שתקרא התפלה בשם ממוצע המחבר שיביא אור ירידת השפע מלמעלה למטה ג״כ ע״י התפלה
And the analogue will be understood in prayer, which is like a ladder in that it is an ascent and departure through self-sacrifice, etc. Yet this very thing is what makes prayer be called by the name of a joining intermediary: that through prayer, too, the light of the descent of the flow from above to below will come,
Prayer is like the ladder in that it is an ascent, a rising out of oneself through self-sacrifice. But for that very reason it is called the connector: through prayer the flow of light also descends from above to below.


כמו הסולם שיורדין בו מלמעלה למטה ג״כ ועמ״ש198 מזה בד״ה יונתי בחגוי הסלע199 ובד׳״ה ויקהל משה.200201
like the ladder, on which one also descends from above to below. And see what is written on this in the discourse beginning “My dove, in the clefts of the rock,” and in the discourse beginning “And Moshe assembled.”
So it is with a ladder, on which people climb down as well as up. The maamar refers to its discourses “My dove, in the clefts of the rock” and “And Moshe assembled” for more on this.




36וזהו הטעם שהתפלה נק׳ עטרה כמו ענין קושר כתרים לקונו מתפלתן של ישראל202 כו׳ וכמ״ש בעטרה שעטרה לו203 אמו זו התפלה שעושה בחי׳ עטרה למעלה
And this is the reason that prayer is called a crown, as in the matter of “he binds crowns for his Maker from the prayers of Israel,” etc., and as it is written, “with the crown with which his mother crowned him”: this is prayer, which makes the level of a crown Above.
Prayer is also called a crown. The Talmud tells of the angel who “binds crowns for his Maker,” which Tosafos there explains as made from the prayers of the righteous, and the Zohar from the prayers of Israel; and the Song of Songs speaks of “the crown with which his mother crowned him,” which the maamar reads as prayer forming a crown Above.


והנה העטרה היא נתונה על הראש למעלה הימנו ועשויה מאבנים טובות ומרגליות כידוע. והנמשל יובן למעלה שמבחי׳ בירורים דרפ״ח ניצוצין204 כו׳
Now, a crown is placed on the head, above it, and is made of precious stones and pearls, as is known. And the analogue will be understood Above: from the level of the refinements (beirurim) of the 288 sparks, etc.,
A crown sits above the head and is made of precious stones and pearls. Above, the “precious stones” are the 288 sparks of holiness that fell in the shattering of the vessels and are refined (beirurim).


שעולין ע״י מס״נ [מסירות נפש] שבתפלה נעשה למעלה בחי׳ כתר ועטרה על בחי׳ הראש והמוחין כו׳ להיותכי הוא נק׳ סולם והסולם ראשו מגיע השמימה ומחבר בחי׳ הראש עם הסוף
which ascend through the self-sacrifice (mesirus nefesh) in prayer, there is made Above the level of a crown and diadem over the level of the head and the intellect (mochin), etc.; for it is called a ladder, and the ladder’s top reaches heaven and joins the level of the head with the end,
These sparks, raised through the self-sacrifice of prayer, become a crown over the “head,” the intellect (mochin), of the higher levels. This is because prayer is a ladder whose top reaches heaven and joins the head with the end.


והוא בחי׳ הכתר והעטרה שבשמימה שהסולם מגיע לשם ועושה עטרה וכתר כו׳ (ועמ״ש מזה בד״ה מזוזה מימין ובזח״א [ובזהר חלק א] וישלח קס״ט.205 זח״ג [זהר חלק ג] כי תצא דרע״ח ע״א).
and this is the level of the crown and diadem in heaven, for the ladder reaches there and makes a diadem and crown, etc. (And see what is written on this in the discourse beginning “The mezuzah on the right,” and in the Zohar, Part I, Vayishlach, [folio] 169; Zohar, Part III, Ki Seitzei, folio 278a.)
The ladder’s top is the crown in heaven: it reaches there and forms the crown. The parenthesis refers to the discourse “The mezuzah on the right” and to the Zohar, which says on Vayishlach that the angel appointed over Israel’s prayers makes them into a crown; the Kehot note proposes reading the Vayishlach reference as the beginning of folio 169a, together with 167b.


ולהיות כן שהתפלה הוא המחבר להעלות התחתון אל העליון ולהביא את העליון לתחתון, ויש בה ב׳ הענינים ההעלאה206 מלמטה למעלה שבה
And since prayer is the joiner, raising the lower to the upper and bringing the upper to the lower, there are in it two aspects: the raising from below to above that is in it,
Since prayer is the connector, raising the lower to the higher and bringing the higher down to the lower, it has two movements. The first is the raising from below to above.


ועל ידה מתעלה מעשה המצות שנעשו בדברים גשמיי׳ [גשמיים] שנפל שם התענוג עליון בשבה״כ [בשבירת הכלים] להיות מתעלים בבחי׳ מ״ן [מיין נוקבין] בבחי׳ באר מים חיים וכמ״ש במ״א ע״פ אז ישיר ישראל207 כו׳
through which the deeds of the mitzvos done with physical things, into which the supernal delight fell in the shattering of the vessels, are elevated, so that they rise as mayin nukvin (feminine waters), as “a well of living waters,” as is explained elsewhere on “Then Israel sang,” etc.,
Through prayer the mitzvos done with physical things, in which the supernal delight fell during the shattering of the vessels, are lifted up as mayin nukvin, “feminine waters,” rising like “a well of living waters.” The maamar refers to what is explained elsewhere on the Song of the Well (“Then Israel sang … Spring up, O well”).


עלי באר208 כו׳ ובה ועל ידה נמשך ג״כ המשכת התענוג עליון בבחי׳ מ״ד [מיין דוכרין] מלמעלה למטה.
“Spring up, O well,” etc.; and in it and through it there is also drawn down the supernal delight, as mayin duchrin (masculine waters), from above to below.
The second movement is that through prayer the supernal delight is drawn down from above as mayin duchrin, “masculine waters.”




37וע״כ ארז״ל [אמרו רבותינו זכרונם לברכה] אלמלא שמרו בנ״י [בני ישראל] ב׳ שבתות209 כהלכתן כו׳ פי׳ כהלכתן עד״מ ההליכה בסולם210 הנ״ל שיש בו ההליכה מלמטה למעלה ומלמעלה למטה
And therefore our Sages, of blessed memory, said, “If the children of Israel kept two Shabbosos according to their laws (kehilchasan),” etc. Kehilchasan means, by way of analogy, the going (halichah) on the ladder mentioned above, on which there is going from below to above and from above to below;
The Sages said that if Israel kept two Shabbosos “according to their laws” (kehilchasan), they would be redeemed at once. The maamar reads kehilchasan, from halichah, “going,” as the two directions of going on the ladder: up and down.


וזהו כהלכתן בבחי׳ עלי׳ [עליה] ממטה למעלה לעורר בחי׳ עונג העליון למעלה ע״י עבודה ומעשה המצות כנ״ל, והב׳ מלמעלה למטה211 שיבא העליון לתחתון הוא בחי׳ גילוי עונג העליון למטה כו׳
and this is kehilchasan: [one going] in the manner of ascent from below to above, to arouse the level of the supernal delight Above through service and the deed of the mitzvos, as mentioned above; and the second, from above to below, that the upper come to the lower, which is the level of the revelation of the supernal delight below, etc.,
One “going” is the ascent from below to above, arousing the supernal delight through service and the deeds of the mitzvos; the other is from above to below, the revelation of that delight below.


מיד היו נגאלין מפני זה212 שהתפלה הוא המחבר להביא התחתון לעליון ועליון לתחתון והוא הנק׳ מייחד יחודים וכמ״ש בס׳213 המקובלים.214
“they would immediately be redeemed.” This is because prayer is the joiner, bringing the lower to the upper and the upper to the lower, and this is what is called “uniting unions” (meyached yichudim), as is written in the books of the Kabbalists.
When both are complete, the redemption comes at once. This is because prayer joins lower to higher and higher to lower, which the Kabbalists call “uniting unions.”


(וזהו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] כל עיסקא דשבתא כפול215 כו׳ שני כבשים216 כו׳ זכור ושמור כו׳ כי שמור לנוק׳ [לנוקבא] הוא העלי׳ [העליה] מלמטה למעלה וזכור לדכורא הוא ענין ההמשכה מלמעלה למטה וכמ״ש בד״ה זכור את יום השבת לקדשו.217
(And this is what our Sages, of blessed memory, said, “Everything to do with Shabbos is double,” etc., “two lambs,” etc., “Remember” and “Keep,” etc.: for “Keep” is for the feminine (Nukva), which is the ascent from below to above, and “Remember” is for the masculine (dechura), which is the drawing down from above to below, as is explained in the discourse beginning “Remember the Shabbos day to sanctify it.”
A parenthesis connects this with the teaching that opened the maamar, that everything about Shabbos is double. “Keep” corresponds to the feminine (Nukva), the ascent from below, and “Remember” to the masculine, the drawing down from above, as the discourse “Remember the Shabbos day” explains.


והיינו שזהו ענין ב׳ שבתות כהלכתן שיש בכל שבת תחלה ההליכה מלמטה למעלה ואח״כ ההמשכה מלמעלה למטה כו׳
That is, this is the meaning of “two Shabbosos according to their laws”: in every Shabbos there is first the going from below to above, and afterward the drawing down from above to below, etc.;
The “two Shabbosos” are thus two stages within every Shabbos: first the ascent from below, then the drawing down from above.


ולכן כל עיסקא דשבתא כפול218 והיינו שלפי ערך ההעלאה מלמטה למעלה באתעדל״ת [באתערותא דלתתא] בכל ששת ימי המעשה בבחי׳ לעבדה ולשמרה219 כו׳ כך הוא אח״כ הגילוי מההעלם וההמשכה מלמעלה למטה בשבת כו׳).
and therefore everything to do with Shabbos is double. That is, according to the measure of the raising from below to above, by an arousal from below during all the six days of work, in the manner of “to work it and to guard it,” etc., so is the revelation from concealment and the drawing down from above to below on Shabbos afterward, etc.)
That is why everything about Shabbos is doubled: the revelation and drawing down from above on Shabbos matches the measure of the ascent achieved by the arousal from below during the six weekdays, “to work it and to guard it.” Here the parenthesis ends.


וזהו עד יעבור עמך220 ה׳ עד יעבור כו׳ פי׳ ב׳ העברות הללו הא׳ מלמטה למעלה בבחי׳ מס״נ [מסירות נפש] בעליות והסתלקות כנ״ל ואז יעברו למעלה משם הוי׳ הנגלה בג״ע [בגן עדן] ע״י צמצום לבד כנ״ל
And this is [the meaning of] “Until Your people pass over, Havayah, until [the people] pass over,” etc.: these two passings. The first is from below to above, in the manner of self-sacrifice (mesirus nefesh), in ascents and departure, as mentioned above; and then they pass beyond the Name Havayah that is revealed in Gan Eden only through contraction, as mentioned above,
The Song at the Sea says twice, “until Your people pass over, Havayah, until the people pass over.” The first passing is upward: through self-sacrifice in prayer, Israel rise beyond the Name Havayah as it is revealed in Gan Eden through contraction.


כי מעוררים בחי׳ עונג העליון העצמי הנק׳ מקור כל התענוגים כו׳ וכנ״ל והעברה השנית הוא מלמעלה למטה
for they arouse the level of the essential supernal delight, called the source of all delights, etc., as mentioned above. And the second passing is from above to below:
They rise beyond it because they arouse G-d’s essential delight, the source of all delights. The second passing is downward.


דהיינו ששם הוי׳ יורד ונמשך מן ההעלם עונג העליון לידי גילוי ואז שם הוי׳ עובר על ישראל כי הירידה בהיפך בחי׳ העלי׳ [העליה] כו׳.
that is, the Name Havayah descends and is drawn down from the concealment of the supernal delight into revelation, and then the Name Havayah passes over Israel; for the descent is the reverse of the ascent, etc.
The Name Havayah descends, drawing the supernal delight from concealment into revelation, and so “passes over” Israel; the descent is the reverse of the ascent.




Section 8 · ¶38–40
Given to you
38וזהו ראו כי221 ה׳ נתן לכם השבת כו׳ כי הנה מבואר למעלה דמי שטרח בע״ש [בערב שבת] דוקא יאכל בשבת222 כו׳
And this is [the meaning of] “See, for G-d has given you the Shabbos,” etc. For it was explained above that “one who toiled on the eve of Shabbos” specifically “will eat on Shabbos,” etc.;
The maamar returns to its opening verse, “See, for G-d has given you the Shabbos.” As explained above, “one who toiled on the eve of Shabbos will eat on Shabbos.”


והיינו שאין בחי׳ גילוי עונג העליון בשבת רק לפ״ע [לפי ערך] מה שהוכן בחי׳ עונג העליון שבהעלם ע״י מצות מעשיות שעשו בחול כנ״ל.223
that is, the revelation of the supernal delight on Shabbos is only according to the measure of what was prepared of the hidden supernal delight through the practical mitzvos they did during the week, as mentioned above.
The supernal delight revealed on Shabbos corresponds exactly to what the practical mitzvos of the week prepared while it was still hidden.




39וזהו שנאמר במן את אשר תאפו אפו224 וכנ״ל שהחול מכין לשבת ואין מכינים בשבת כלום כי אין עונג השבת בא מצד עצם רק ממה שכבר מוכן בחול ע״י עשיית המצות
And this is what is said of the manna, “What you will bake, bake,” as mentioned above: the weekday prepares for Shabbos, and nothing is prepared on Shabbos; for the delight of Shabbos does not come of itself, but only from what was already prepared during the week through doing the mitzvos,
This is the meaning of Moshe’s instruction about the manna on Friday, “What you will bake, bake”: the weekdays prepare for Shabbos and nothing is prepared on Shabbos itself, since the delight of Shabbos does not come of itself but only from the mitzvos done during the week.


כי הן הן הבאים לידי גילוי העלם עונג העליון ולא דבר זולתם כלל וא״כ מאין יהיה העונג בשבת וע״כ הוא נותן להם ביום הששי לחם יומים225 כו׳.226
for they themselves are what come into revelation of the hidden supernal delight, and nothing besides them at all. If so, from where would the delight on Shabbos come? Therefore He gives them “on the sixth day bread for two days,” etc.
The mitzvos alone bring the hidden supernal delight into revelation; without them there would be no source for the delight of Shabbos. That is why G-d gave “bread for two days” on the sixth day.




40ועיין מזה בזח״ג [בזהר חלק ג] פ׳ בהר דק״י ע״ב, וזהו ראו כי227 ה׳ נותן לכם לכם דייקא
And see on this in the Zohar, Part III, Parshas Behar, folio 110b. And this is [the meaning of] “See, for G-d gives you”: “you,” precisely;
The maamar refers to the Zohar on Behar, which quotes the verse as “See, for G-d … gives you on the sixth day bread for two days,” and then reads it precisely: “See, for G-d gives you,” you in particular.


דהיינו לפי אופן טורח העבודה שלכם בחול כן הוא נותן לכם את השבת בבחי׳ גילוי העונג העליון כנ״ל וא״כ השבת כולו ברשותכם להוסיף או לגרוע ממנו
that is, according to the manner of your toil in service during the week, so He gives you the Shabbos, in the revelation of the supernal delight, as mentioned above. If so, the whole Shabbos is in your power, to add to it or to diminish from it,
According to the effort of your service during the week, so G-d gives you Shabbos and the revelation of the supernal delight in it. The whole Shabbos is therefore in your hands, to add to or to diminish.


דהיינו כפי ערך עבודתכם במעשה המצות בחול וכמ״ש למעלה בענין דרכיה228 דרכי נועם כו׳ וזהו נתן לכם כו׳ וע׳ ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו] ע״פ החדש הזה לכם.229
that is, according to the measure of your service in the deed of the mitzvos during the week, as is written above on the subject of “Its ways are ways of pleasantness,” etc. And this is [the meaning of] “has given you,” etc. And see [Midrash] Rabbah on Bo, section 15, on “This month shall be for you.”
It depends on the measure of your service in the mitzvos during the week, as explained above on “Its ways are ways of pleasantness.” The maamar also points to the Midrash Rabbah on “This month shall be for you,” where the same words, “for you,” appear.


אל230 יצא איש ממקומו.231232233 עיין מזה בזח״ב [בזהר חלק ב׳] בשלח ס״ג סע״ב [סוף עמוד ב]234 ויקהל ר״ז א׳ והוא כענין הנז״ל [הנזכר לעיל] בפי׳ עושין רצונו של מקום כו׳
“Let no man go out of his place.” See on this in the Zohar, Part II, Beshalach, [folio] 63, end of side b, [and] Vayakhel, 207a; and it is like the matter mentioned above in the explanation of “doing the will of the Omnipresent (Makom),” etc.
The same verse continues, “Let no man go out of his place on the seventh day.” The Zohar on Beshalach and Vayakhel, to which the maamar refers, reads “his place” as the “place” of “Blessed is the glory of G-d from His place”; and the maamar connects “his place” with the Makom of “doing the will of the Omnipresent” (paragraph 33), the drawing of the light into the root of “place.”


ועמ״ש מזה בד״ה כי על כבוד235 בפי׳ ברוך כבוד236 הוי׳ ממקומו ועמ״ש בפי׳ ברוך המקום בד״ה בשברי לכם מטה לחם:237
And see what is written on this in the discourse beginning “For over [all] the glory,” in the explanation of “Blessed is the glory of Havayah from His place,” and see what is written in the explanation of “Blessed is the Omnipresent (HaMakom)” in the discourse beginning “When I break for you the staff of bread.”
It also refers to the discourses “For over all the glory,” on “Blessed is the glory of Havayah from His place,” and “When I break for you the staff of bread,” on “Blessed is the Omnipresent,” for more on this theme of “place.”




Section 9 · ¶41–45
Entirely new light
41ו ולבאר238 הדברים קצת הנה ענין ב׳ פעמים עד יעבור כו׳ הנה ידוע דבאמת לאו דאית לך צדק ידיעא239240 כו׳
6. And to explain the matter a little, the meaning of “until [they] pass over” twice, etc.: it is known that in truth, “not that You have a known justice, etc.,”
Chapter 6 begins by explaining the two “passings” a little more. It starts from the principle, quoted from Elijah’s prayer in the Tikkunei Zohar, that G-d Himself does not possess any “known” attribute.


ושיהיה התהוות המדות מאור א״ס הוא רק ע״י תורה ומצות בהעלאת מ״ן [מיין נוקבין] מבירורי רפ״ח נצוצין שבמצות מעשיות כמו אתרוג ותפילין מדברים הגשמיים כו׳
and that the coming into being of the attributes (middos) from the Infinite Light (Or Ein Sof) is only through Torah and mitzvos, by the raising of mayin nukvin (feminine waters) from the refinement of the 288 sparks in the practical mitzvos, such as the esrog and tefillin, from physical things, etc.
So the attributes (middos) come into being from the Infinite Light only through the Torah and the mitzvos: the practical mitzvos, done with physical things such as the esrog and tefillin, refine the 288 fallen sparks and raise them as mayin nukvin, the “feminine waters” that call forth the flow from above.


ורמ״ח פקודין נעשים רמ״ח אברין241 למלכא פי׳ רמ״ח כלים למדות דאצילות כמבואר בע״ח [בעץ חיים] דט׳242 פעמים ט׳ עולה פ״א ובכל א׳ ג׳ בחי׳ ראש תוך סוף עולה רמ״ג וה״ח [וה׳ חסדים] המגדילים רמ״ח כו׳
And “the 248 commandments become 248 limbs of the King,” meaning 248 vessels for the attributes of the World of Atzilus (Emanation), as explained in Etz Chaim: nine times nine is 81, and in each one there are three levels, head, middle and end, which makes 243; and the five chasadim that bring growth [make it] 248, etc.,
The Tikkunei Zohar says that the 248 positive commandments become “248 limbs of the King,” that is, 248 vessels for the attributes of Atzilus. Etz Chaim reaches the number thus: nine times nine is 81, each with head, middle and end makes 243, and the five chasadim bring it to 248.


וכמבואר במ״א ולכך נק׳ התורה והמצות בשם דרך243 הוי׳ להיות שהן הדרך להמשכות שם הוי׳ בכל מדה וספי׳ [וספירה / וספירות] כו׳
as is explained elsewhere. And therefore the Torah and the mitzvos are called by the name “the way of Havayah,” since they are the way for the drawings down of the Name Havayah into every attribute and Sefirah, etc.
That is why the Torah and mitzvos are called “the way of Havayah”: they are the path along which the Name Havayah is drawn into every attribute and Sefirah.


וזהו עד יעבור עמך ה׳ שע״י תורה ומצות שלהם עוברים למעלה מעלה מבחי׳ שם הוי׳ עד שממשיכים שם הוי׳ כו׳
And this is [the meaning of] “until Your people pass over, Havayah”: through their Torah and mitzvos they pass far, far above the level of the Name Havayah, until they draw down the Name Havayah, etc.
This is the first “until Your people pass over, Havayah”: through their Torah and mitzvos Israel pass far beyond the level of the Name Havayah, and so draw the Name Havayah down.


ועד יעבור הב׳ הוא מלמעלה למטה ששם הוי׳ עובר עליהם ומגביה אותם כענין ארון נושאיו נשא244 וכמבואר במ״א.
And the second “until [they] pass over” is from above to below: the Name Havayah passes over them and lifts them up, as in “the Ark carried its bearers,” as is explained elsewhere.
The second “until they pass over” goes from above to below: the Name Havayah passes over Israel and lifts them up, as the Talmud says that the Ark of the Covenant carried those who carried it.




42ושרש ענין התפלה שהוא כמו הסולם וכו׳. הנה ידוע בחי׳ סדר ההשתלשלות הנה בחי׳ נה״י [נצח הוד יסוד] שבעליון נעשים מוחין לתחתון כמו נה״י [נצח הוד יסוד] דאו״א [דאבא ואימא] מוחין לז״א ונה״י [ונצח הוד יסוד] דז״א מוחין לנוק׳ [לנוקבא] כו׳
And the root of the matter of prayer being like a ladder, etc.: it is known, concerning the order of the chain of descending worlds (hishtalshelus), that the level of Netzach (victory), Hod (splendor) and Yesod (foundation) of the higher becomes the intellect (mochin) of the lower; for example, Netzach, Hod and Yesod of Abba and Imma (Chochmah and Binah) [become] the mochin of Z’eir Anpin (the emotive attributes), and Netzach, Hod and Yesod of Z’eir Anpin the mochin of Nukva (the feminine / Malchus), etc.
Now the root of prayer as a ladder. In the ordinary chain of descent each level is “fed” from the level above it: the lowest Sefiros of the higher level, Netzach, Hod and Yesod, become the intellect (mochin) of the level below it. So Netzach, Hod and Yesod of Abba and Imma become the mochin of Z’eir Anpin, and those of Z’eir Anpin become the mochin of Nukva.


וזהו שרש ענין מלך עוזר245246 שהוא247 בבחי׳ נה״י [נצח הוד יסוד] בלבד כו׳ וכ״ז [וכל זה] הסדר לא נפיק לעולם מפני דאו״א [דאבא ואימא] זווגייהו תדיר בשביל המשכת מוחין כו׳
And this is the root of the matter of “a helping king” (melech ozer), which is at the level of Netzach, Hod and Yesod alone, etc. And this whole order never ceases, because “Abba and Imma, their union (zivug) is constant,” for the sake of drawing down mochin, etc.
This is the root of the phrase “a helping king” in the Amidah, which corresponds to Netzach, Hod and Yesod alone. This order never stops, because, as the Kabbalah says, the union of Abba and Imma is constant, to keep supplying mochin.


אמנם אין נמשך מזה התענוג התדירי מוחין חדשים לגמרי רק לחדש את הישנות כמ״ש בע״ח [בעץ חיים]248
However, from this constant delight there are not drawn entirely new mochin, but only [mochin] to renew the old ones, as is written in Etz Chaim.
But the “constant delight” of that constant union, according to Etz Chaim, produces no entirely new mochin; it only renews the existing ones.


אבל התפלה הנק׳ סולם כנ״ל הוא הממשיך תוספת אורות ובחי׳ מוחין החדשים לגמרי וזהו בעטרה שעטרה לו אמו249 כו׳
But prayer, which is called a ladder, as mentioned above, is what draws down additional lights and the level of entirely new mochin; and this is [the meaning of] “with the crown with which his mother crowned him,” etc.
Prayer, the ladder, is what draws down additional lights and entirely new mochin. This is the “crown with which his mother crowned him.”


ויובן זה עד״מ מבחי׳ הלידה שאנו רואים שיש בלידה תוס׳ [תוספת] מוחין חדשים כי הנה המוח שבראש הגם שיורד הטפה ממנו נשאר המוח כמקדם
And this will be understood by way of analogy from birth, in which we see that there is an addition of new mochin: for the brain in the head, although the drop descends from it, the brain remains as before
An analogy from human procreation shows that begetting adds new mochin: although the drop of seed descends from the brain, the brain remains as it was.


ולא נחסר מאומה א״כ צ״ל שטפה זו חדשה היא מאשר נתוסף בהמוחין והוא דוקא אשר מוליד דבר חדש כולד הנוצר מן הטפה כו׳ וכמ״כ [וכמו כן] בזמן הלידה ממש שהאשה תלד הולד
and nothing is lacking. If so, it must be that this drop is new, from what was added in the brain; and it is specifically this that gives birth to something new, like the child formed from the drop, etc. And so too at the actual time of birth, when the woman gives birth to the child:
Since the brain loses nothing, the drop must be something newly added, and only such a new drop can produce something new, a child. The same is seen at the moment of birth itself.


הנה האשה יושבת על המשבר והולד נוצר מרחמה שהוא נחשב250 מעצמות גופה ואין הולד יוצא מבחי׳ נה״י [נצח הוד יסוד] שהן הרגלים כפי סדר ההשתלשלות דנה״י [דנצח הוד יסוד] דעליון נעשה מוחין לתחתון כו׳
the woman sits on the birthstool, and the child is formed from her womb, which is reckoned as of the very substance of her body; and the child does not come forth from the level of Netzach, Hod and Yesod, which are the legs, according to the order of hishtalshelus, in which the Netzach, Hod and Yesod of the higher become the mochin of the lower, etc.
The child is formed in the mother’s womb, part of her very body, and is not born from her “legs,” Netzach, Hod and Yesod, the channel through which the ordinary chain of descent passes from higher to lower.


א״כ מזה הוראה שבשעת הלידה יש התחדשות מוחין חדשים אשר עדיין לא היו כלל ע״כ א״א שיבואו מבחי׳ נה״י [נצח הוד יסוד]
If so, this shows that at the time of birth there is a renewal of new mochin that did not yet exist at all; therefore it is impossible for them to come from the level of Netzach, Hod and Yesod,
This shows that birth involves new mochin that did not exist before, and so they cannot come from Netzach, Hod and Yesod.


כי המשכות מוחין חדשים א״א ע״פ סדר ההשתלשלות אלא למעלה מעלה מסדר ההשתלשלות לפי שהוא מחודש מעיקרו ובסדר ההשתלשלות אין כל חדש251 כו׳
for drawing down new mochin is impossible according to the order of hishtalshelus, but only from far, far above the order of hishtalshelus, since it is new from its very root, and in the order of hishtalshelus there is nothing new, etc.
Truly new mochin cannot come through the ordinary chain of descent, where “there is nothing new”; they must come from far above it, since they are new at their very root.


ויובן מזה דגם למעלה כן הוא דבחי׳ זווג תדירי דאו״א [דאבא ואימא] שמהם סדר ההשתלשלות כידוע אין כל חדש בהמשכות מוחין חדשים לגמרי כו׳
And from this it will be understood that so it is Above as well: in the level of the constant union of Abba and Imma, from which comes the order of hishtalshelus, as is known, there is nothing new in the way of drawing down entirely new mochin, etc.;
It is the same Above: the constant union of Abba and Imma, from which the ordinary chain of descent proceeds, brings nothing new.


ע״כ בא הסדר מבחי׳ נה״י [נצח הוד יסוד] דעליון לתחתון כו׳ אבל התפלה שראשו מגיע השמימה הנה היא הגורמת בחי׳ זיווג
therefore the order comes from the level of Netzach, Hod and Yesod of the higher to the lower, etc. But prayer, whose “top reaches heaven,” is what brings about a level of union
That is why the ordinary order runs from Netzach, Hod and Yesod of the higher level to the lower. Prayer, whose top reaches heaven, brings about a different kind of union.


כמו בבחי׳ כח המוליד שבטפת דכורא שהוא למעלה מבחי׳ סדר ההשתלשלות וממשיך מוחין חדשים לגמרי כמבואר בפע״ח [בפרי עץ חיים]252 שבכל כוונת היחודים שבתפלה הוא לעורר הטפה דדכורא כו׳
like the level of the procreative power in the masculine drop, which is above the level of the order of hishtalshelus and draws down entirely new mochin, as explained in Pri Etz Chaim, that in all the intentions (kavanos) of the unions in prayer [the aim] is to arouse the masculine drop, etc.
That union is like the procreative power in the masculine seed, which is above the ordinary order and draws down entirely new mochin. Pri Etz Chaim explains that all the intentions of the unions in prayer aim to arouse this masculine “drop.”


והוא מבחי׳ המ״ן [המיין נוקבין] ג״כ דבירורי רפ״ח כו׳ כי הדם הוא הנפש253 ומהמאכל נעשה הטפה במוחין דנוק׳ [דנוקבא] בבחי׳ תוס׳ [תוספת]
And it is also from the level of the mayin nukvin of the refinements of the 288 [sparks], etc.; for “the blood is the soul,” and from food the drop is formed, in the mochin of Nukva, as an addition,
This new drop also comes from the mayin nukvin of the refined 288 sparks: as “the blood is the soul,” and seed is formed from food, so the refined sparks become an addition in the mochin of Nukva.


דהיינו חדשים לגמרי כו׳ והן הן העטרות והכתרים ש נעשו מן התפלות כמ״ש למעלה בעטרה שעטרה לו אמו כו׳.254
that is, entirely new, etc. And these are the very diadems and crowns that are made from the prayers, as written above on “with the crown with which his mother crowned him,” etc.
These are entirely new mochin, and they are the diadems and crowns made from the prayers, the “crown with which his mother crowned him” spoken of above.




43ובזה יובן ג״כ ענין מלך עומד ואגוסטוס255 יושב256257 הנזכר ברבות בשלח פכ״כ כי הנה בחי׳ מלך עומד זהו כשנמשך ע״פ סדר ההשתלשלות שהוא ע״פ זיווג תדירי שאין כל חדש כו׳ בא ההשתלשלות מבחי׳ נה״י [נצח הוד יסוד] כנ״ל
And with this will also be understood the matter of “the king stands and the Augustus sits,” mentioned in [Midrash] Rabbah on Beshalach, section [23]: for the level of “the king stands” is when [the light] is drawn according to the order of the chain of descending worlds (hishtalshelus), which is according to the constant union, in which there is nothing new, etc.; the hishtalshelus comes from the level of Netzach (victory), Hod (splendor) and Yesod (foundation), as mentioned above.
This explains the Midrash’s parable of the king who won a war and was made “Augustus”: “the king stands and the Augustus sits.” “The king stands” is the light drawn through the ordinary chain of descent, the constant union that brings nothing new and passes through Netzach, Hod and Yesod. (The print gives the Midrash’s section as כ״כ, which is not a number; the parable is in section 23, Shemos Rabbah 23:1.)


אבל אגוסטוס יושב זהו כשנמשך מלמעלה מסדר ההשתלשלות כמו קי״ס [קריעת ים סוף] שהוא בחי׳ לידה דבעתיקא תליא
But “the Augustus sits” is when it is drawn from above the order of hishtalshelus, like the splitting of the Sea of Reeds, which is the level of birth, which “depends on Atika”;
“The Augustus sits” is light drawn from above the ordinary order, as at the splitting of the Sea of Reeds, which is like a birth and which, the Zohar says, “depends on Atika,” the Ancient One, the innermost level of Keser.


והיינו שבבחי׳ לידה לא בא השפע מבחי׳ נה״י [נצח הוד יסוד] אדרבה הירכיים מצטננים כו׳ כ״א מבחי׳ חג״ת [חסד גבורה תפארת] כו׳.258
that is, at the level of birth the flow does not come from the level of Netzach, Hod and Yesod — on the contrary, the thighs grow cold, etc. — but from the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), etc.
In birth the flow does not come through Netzach, Hod and Yesod, the “thighs,” which on the contrary grow cold, as the Talmud says of a woman about to give birth (Sotah 11b); it comes from Chesed, Gevurah and Tiferes.




44והנה עד״מ הקטן אינו מוליד259 מפני שאין לו כלי המוח בשלימות א״כ אנו רואים שגם בחי׳ כח המוליד שממשיך מוחין
Now, by way of analogy, a minor does not beget, because he does not have the vessel of the brain in completeness. If so, we see that even the procreative power, which draws down mochin
There is a further condition, again learned from the analogy: a minor cannot beget children, because his brain is not yet fully developed. So even the procreative power, which draws down new mochin, depends on a complete brain.


חדשים תלוי בכלי המוח שאם260 אין המוח בשלימות לא יוליד ועד״ז שאר תיקון כל האברים שאם אינו בבחי׳ שלם בכל אבריו לא יוכל להוליד וכדומה
that are new, depends on the vessel of the brain: if the brain is not complete, he will not beget. And the same applies to the proper development of all the other limbs: if he is not whole in all his limbs, he cannot beget, and the like.
It depends likewise on the proper development of all the limbs: one who is not whole in all his limbs cannot beget.


והנמשל מובן למעלה דהגם שהתפלה היא המשכת מוחין חדשים בבחי׳ כח המוליד כנ״ל עכ״ז [עם כל זה] אם אין כלי המוח וכלי האברים שלמים בכל כחם א״א להמשיך מוחין חדשים בתפלה לבד
And the analogue is understood Above: although prayer is the drawing down of new mochin, at the level of the procreative power, as mentioned above, nevertheless, if the vessel of the brain and the vessels of the limbs are not whole in all their power, it is impossible to draw down new mochin through prayer alone.
So too Above: although prayer draws down new mochin like a procreative power, it cannot do so by itself unless the “vessel of the brain” and the vessels of the limbs are complete.


והענין הוא דעל ידי תורה ומצות נעשה בנין כל הגוף ברמ״ח אברים דמלכא כנ״ל ואח״כ יוכל להיות
And the matter is that through Torah and mitzvos the building of the whole body is made, in the 248 limbs of the King, as mentioned above; and afterward there can be
The Torah and the mitzvos build the whole “body,” the 248 limbs of the King, and only once it is built can prayer do its work.


המשכת אורות ומוחין חדשים על ידי התפלה והעיקר במצות ת״ת [תלמוד תורה] שהוא בחי׳ המוחין עצמן כו׳ וכ״ז [וכל זה] ממשיכים ישראל בתורה ובמצות כנ״ל.
a drawing down of lights and new mochin through prayer. And the main thing is the mitzvah of Torah study, which is the level of the mochin themselves, etc.; and all this Israel draw down through the Torah and the mitzvos, as mentioned above.
Then prayer can draw down new lights and new mochin. The chief of the mitzvos here is Torah study, which is the mochin themselves; and all this Israel draw down through the Torah and the mitzvos.




45והנה בכל ששת ימי המעשה נבנה בנין הגוף שהוא כל האורות והכלים ברמ״ח אברים ע״י תורה ומצות שעושין כנ״ל
Now, during all the six days of work the structure of the body is built, which is all the lights and vessels in the 248 limbs, through the Torah and mitzvos that are done, as mentioned above;
To conclude: during the six weekdays the Torah and mitzvos build the “body,” all the lights and vessels of the 248 limbs.


אבל עדיין נשאר האור באצילות בלבד ולא בא לידי גילוי והגם שעל ידי התפלה שבחול נמשך גם כן מוחין ואורות חדשים לגמרי כנ״ל
but the light still remains in the World of Atzilus (Emanation) alone and has not come into revelation. And although through the prayer of the weekdays entirely new intellect (mochin) and lights are also drawn down, as mentioned above,
But that light remains within Atzilus and is not yet revealed below. Weekday prayer does draw down entirely new mochin and lights, as explained above.


אבל הכל בבחינת האצילות בלבד ולא בא לידי גילוי ממש261 ולכן אומרים אשר קדשנו במצותיו שעדיין היה בהעלם במוחין עד״מ התעוררות הטפה במוח עדיין כו׳
all of it is at the level of Atzilus alone and has not come into actual revelation. Therefore we say “Who has sanctified us with His mitzvos,” for it was still hidden in the mochin, like, by way of analogy, the arousal of the drop while it is still in the brain, etc.
Yet all of it stays within Atzilus, not actually revealed. That is why the weekday blessing says “Who has sanctified us with His mitzvos,” in the past tense and the “hidden” third person: the light is still concealed in the mochin, like a seed still in the brain.


אבל בשבת עיקר הזווג לחדש ממש היינו שמתגלה למטה ממש וזהו וקראת לשבת עונג262 כו׳ וכמ״ש אז תתענג על263 הויה למטה בבחי׳ גילוי ממש וע״כ אומר במצותיך לנוכח כו׳
But on Shabbos is the main union, to bring about something truly new, that is, that it be revealed actually below. And this is [the meaning of] “And you shall call the Shabbos a delight,” etc., and as it is written, “Then you shall delight in Havayah,” below, in actual revelation. And therefore one says “with Your mitzvos,” in the second person, etc.
On Shabbos comes the main union, which brings forth something truly new: the revelation actually reaches below. This is “And you shall call the Shabbos a delight” and “Then you shall delight in Havayah,” and therefore on Shabbos we say “with Your mitzvos,” addressing G-d directly.


ועיקר ההפרש בין חול לשבת שבחול כתיב בעטרה שעטרה לו אמו264 מבחי׳ אימא עילאה שהוא בבחי׳ או״ח [אור חוזר] למעלה ואינו יורד ובא למטה כנ״ל בענין ההפרש שבין חכמה לבינה כו׳
And the main difference between the weekday and Shabbos is that of the weekday it is written, “with the crown with which his mother crowned him,” from the level of the supernal Imma, which is at the level of returning light (or chozer) going upward and does not descend and come below, as mentioned above in the matter of the difference between Chochmah (wisdom) and Binah (understanding), etc.
The core difference: on weekdays the light comes from the supernal Imma (Binah), the “mother” of “the crown with which his mother crowned him.” Hers is “returning light” (or chozer), which rises upward and does not descend below, as explained of the difference between Chochmah and Binah.


אבל בשבת בחינת אבא שיורד מלמעלה למטה בבחי׳ או״י [אור ישר] וכמ״ש מקראי קדש265 בחינת ההמשכה מלמעלה למטה כו׳ וכמ״ש במ״א:
But on Shabbos [it is] the level of Abba, which descends from above to below, at the level of direct light (or yashar), as it is written, “holy convocations” (mikra’ei kodesh), the level of drawing down from above to below, etc., as is explained elsewhere.
On Shabbos the light comes from Abba (Chochmah), which descends from above to below as “direct light” (or yashar). The Torah’s term for the holy days, “holy convocations” (mikra’ei kodesh), expresses this drawing down from above.



In one’s avodah
The service of the six weekdays (Torah study, the practical mitzvos and prayer, in the manner of a broken heart and self-subjugation) is what prepares Shabbos; on Shabbos itself the service is delight in G-d. Shabbos is given “to you” in the measure of the week’s toil: “one who toiled on the eve of Shabbos will eat on Shabbos.”
Questions for discussion
	Why does the blessing over a mitzvah say “Who has sanctified us with His mitzvos,” in the past tense and the third person, while on Shabbos we pray “Sanctify us with Your mitzvos”?
	How can the yud, a single point, be both a contraction and the source of every particular delight of the World to Come?
	Why is the will in all the mitzvos one and the same, while the delight in each mitzvah is different? What might this mean for the way one approaches each mitzvah?
	In what sense is prayer a ladder, and why can it draw down new light only after the Torah and mitzvos have built the vessels?
	If Shabbos reveals only what the week prepared, what does it mean that Shabbos is “in your hands, to add to it or to diminish from it”?

Sources and references
Notes
Paragraph 1
1ראו כי
The note dates this maamar to 5565 from Or HaTorah on Mishpatim (p. 3016), which records “a biur on ‘Re’u …’, Beshalach 5565.” It also sends the reader to Or HaTorah on Beshalach, p. 657, and to volume 8, p. 2970.
Kehot’s noteנאמר בשנת תקס״ה — ראה אוה״ת משפטים ע׳ ג׳טז: ביאור ע״פ ראו . . בשלח תקס״ה. היום יום י״ז שבט ע׳ כ. ביאור לד״ה זה נדפס במאמרי אדה״ז פרשיות פ׳ בשלח ע׳ רפז. ובסה״מ תקס״ה ח״א ע׳ רמא. ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. המאמר באריכות במאמרי אדה״א שמות-א ע׳ רה. ראה אוה״ת בשלח ע׳ תרנז. כרך ח ע׳ ב׳תתקע. ראה שיחת ש״ק פ׳ כי תשא תשד״מ. נדפס גם בלקו״ש חכ״ו ע׳ 386. בביכל שמינית בויגין שת״י ראיתי שינויים (קלים) ויורשם פה, למראה עינים. [כ].
2ראו כי ה׳ נתן לכם
Moshe tells the people on the Shabbos of the manna: “See, for G-d has given you the Shabbos; therefore on the sixth day He gives you bread for two days.” At the end of the maamar (paragraphs 38–40) the Alter Rebbe reads it to mean that the revelation of Shabbos is given according to the work of the week.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כט.
3במדרש תלים
The note points to this discourse of 5627 and to the sources it lists, on the Midrash Tehillim quoted here.
Kehot’s noteראה ד״ה ויאמר לך לך תרכ״ז [בהוצאת תש״ס] ע׳ ט ובמ״מ לשם. בד״ה לך לך תר״ל ע׳ ט בענין הכפל דשבת.
4מהו ראו א״ר יצחק כל עיסקא דשבתא כפול. עומר כפול
On “A psalm, a song for the Shabbos day,” the Midrash asks what “See” means, and Rabbi Yitzchak says that everything about Shabbos is double: the omer, its offering, its punishment, its reward, its admonitions (“Remember” and “Keep”) and its psalm.
Midrash Tehillim 92:1מדרש תהילים צ״ב:א׳
מזמור שיר ליום השבת. אמר ר׳ יצחק (שמות טז כט) ראו כי ה׳ נתן לכם השבת. מהו ראו. אמר רבי יוסי מרגניתא דיהיבת לכון. אמר רבי יצחק כל עיסקא דשבתא כפול. עומר כפול (שם כב) שני העומר לאחד. קרבנו כפול (במדבר כח ט) וביום השבת שני כבשים. עונשה כפול (שמות לא יד) מחלליה מות יומת. שכרה כפול (ישעיה נח יג) וקראת לשבת עונג ולקדוש ה׳ מכובד. אזהרותיה כפולות זכור ושמור. מזמורו כפול מזמור שיר ליום השבת. זה שאמר הכתוב (קהלת א ב) הבל הבלים אמר קהלת הבל הבלים. שבעה הבלים …
OYW (Public Domain)
5The additional offering of Shabbos: “And on the Shabbos day, two lambs in their first year, without blemish.”
Numbers 28:9במדבר כ״ח:ט׳
וּבְיוֹם הַשַּׁבָּת שְׁנֵי־כְבָשִׂים בְּנֵי־שָׁנָה תְּמִימִם וּשְׁנֵי עֶשְׂרֹנִים סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן וְנִסְכּוֹ:
And on the sabbath day two he-lambs of the first year without blemish, and two tenth parts of an ephah of fine flour for a meal-offering, mingled with oil, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ששקולה שבת כנגד כל המצות
Rabbi Levi says that if Israel kept even one Shabbos properly the son of David would come, because Shabbos is equal to all the mitzvos; Rabbi Elazar bar Avina shows this from the Torah, the Prophets and the Writings.
Shemot Rabbah 25:12שמות רבה כ״ה:י״ב
… וכשם שמצינו שעל כל המצות בן דוד בא, על שמירת יום אחד של שבת בן דוד בא, לפי שהשבת שקולה כנגד כל המצות. אמר רבי אלעזר בר אבינא: מצינו בתורה ובנביאים ובכתובים, ששקולה שבת כנגד כל המצות בתורה. מנין שבשעה ששכח משה לומר להם מצות שבת, אמר לו הקדוש ברוך הוא (שמות טז, כח): עד אנה מאנתם לשמור מצותי וגו׳? ומה כתיב אחריו? ראו כי ה׳ נתן לכם את השבת. בנביאים מנין? שנאמר (יחזקאל כ, כא): וימרו בי בית ישראל במדבר בחוקותי לא הלכו. מה כתיב אחריו? (שם שם, …
Rabbi Levi said: If Israel observes Shabbat properly, even one day, the son of David will come. Why? Because it is equivalent to all the mitzvot. Likewise it says: “For He is our G-d, and we are the people of His pasture and the flock of His hand; today, would you only heed His voice” (Psalms 95:7). Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: ‘Even though I set a limit for the end, and it will come whether they repent or do not repent, it …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7ששקולה שבת כנגד כל המצות
At the end of the third chapter of Nedarim the Jerusalem Talmud finds in the Torah, the Prophets and the Writings that Shabbos is equal to all the mitzvos of the Torah; its proof from the Torah is this maamar’s verse, “See, for G-d has given you the Shabbos.” The maamar names this source at the start of the next paragraph.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
8On the sixth day the people gathered a double portion of manna, “two omers for each one.”
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
9קדשנו במצותיך
There the question is put more strongly: on the contrary, on Shabbos it would be fitting to use the past tense, since the mitzvah of Shabbos is the first mitzvah, which the Holy One, blessed be He, Himself already fulfilled; the passage discusses this at length.
Kehot’s noteברכת התפלה דשבת ויו״ט. במאמרי אדה״א שמות-א ע׳ רו מקשה עוד יותר ”ואדרבה בשבת הי׳ ראוי לומר ל׳ עבר לפי שמצות שבת היא מצוה הראשונה שכבר קיים הקב״ה בעצמו” ע״ש בארוכה. בענין קדשנו במצותיך — ראה לקמן פ׳ במדבר ח, ד. קטע מובא באוה״ת פ׳ יתרו כרך ז ע׳ ב׳תשה.
10דרכי׳ דרכי נועם
Said of the Torah: “Its ways are ways of pleasantness, and all its paths are peace.” The maamar reads the “ways” as the paths along which “the pleasantness of Havayah,” the supernal delight, is drawn down (paragraphs 13 and 28).
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יז.
11Kehot’s note points to Jerusalem Talmud Nedarim 3:9:3 for these words.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
בְּיוֹם הַשְּׁמִינִי יִמּוֹל. אֲפִילוּ בְשַׁבָּת. מַה אֲנִי מְקַיֵים מְחַלְלֶיהָ מוֹת יוֹמָת. אַף בְּמִילָה. מַה אֲנִי מְקַיָים בַּשְּׁמִינִי יִמּוֹל. חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 3
12ושמרו דרך ה׳
G-d says of Avraham that he will command his children and his household after him, “and they will keep the way of Havayah, to do charity and justice.” Paragraph 28 explains why charity in particular is named.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
13צורה — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
14ביו״ד נברא העוה״ב
Rabbi Yehudah bar Rabbi Ilai expounds the verse: these are the two worlds that the Holy One created, one with the hei and one with the yud; from “behibaram” the Gemara learns that this world was created with the hei, and it explains that the World to Come was created with the yud because its righteous are few.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. במאמרי אדה״א שמות-א ע׳ ריב מבאר איך מאות י׳ גשמי יומשך חיי העוה״ב שהוא חיי עולם הרוחני ולא יתכן לומר ענין ציור גשמי דאות היו״ד שלנו. וראה בענין זה גם בלקו״ת שה״ש ד, ב.
15ביו״ד מאמרות נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ה, מ״א.
16ביו״ד מאמרות נברא העולם
“With ten utterances the world was created.” The maamar writes ten as yud and so finds the yud of creation in the ten utterances.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
17כי בי-ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, Havayah is the Rock of worlds.” The Talmud reads tzur olamim as G-d forming the worlds with the two letters of the Name Yah.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
18בחכ׳ בתבונה ובדעת כו׳
The words here quote Chagigah 12a:13–14; the passage is shown below.
Chagigah 12a:13–14חגיגה י״ב א:י״ג-י״ד
אָמַר רַב זוּטְרָא בַּר טוֹבִיָּא אָמַר רַב: בַּעֲשָׂרָה דְּבָרִים נִבְרָא הָעוֹלָם: בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת, וּבְכֹחַ וּבִגְעָרָה וּבִגְבוּרָה, בְּצֶדֶק וּבְמִשְׁפָּט, בְּחֶסֶד וּבְרַחֲמִים. בְּחׇכְמָה וּבִתְבוּנָה — דִּכְתִיב: ״ה׳ בְּחׇכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה״. בְּדַעַת — דִּכְתִיב: ״בְּדַעְתּוֹ תְּהוֹמוֹת נִבְקָעוּ״. בְּכֹחַ וּגְבוּרָה, דִּכְתִיב: ״מֵכִין הָרִים בְּכֹחוֹ נֶאְזָר בִּגְבוּרָה״. בִּגְעָרָה — דִּכְתִיב: ״עַמּוּדֵי שָׁמַיִם יְרוֹפָפוּ וְיִתְמְהוּ מִגַּעֲרָתוֹ״. בְּצֶדֶק וּמִשְׁפָּט — דִּכְתִיב: ״צֶדֶק וּמִשְׁפָּט מְכוֹן כִּסְאֶךָ״. בְּחֶסֶד וְרַחֲמִים — דִּכְתִיב: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
19יו״ד — להאיר רק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם אי׳ ”לא הי׳” רק ותי׳ להאיר לי׳ שם. [כ]. [ובאוה״ת בשלח ע׳ תרנז הוא כבפנים].
Paragraph 4
20Kehot’s note points to Exodus 31:3 for these words.
Exodus 31:3שמות ל״א:ג׳
וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת וּבְכׇל־מְלָאכָה:
and I have filled him with the spirit of G-d, in wisdom, and in understanding, and in knowledge, and in all manner of workmanship,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בחכמה ובתבונה ובדעת
Rav says the world was created with ten things: with wisdom, understanding and knowledge; with strength, rebuke and might; with righteousness and justice; with kindness and compassion. The maamar names them as the root of the ten utterances.
Chagigah 12a:13–14חגיגה י״ב א:י״ג-י״ד
אָמַר רַב זוּטְרָא בַּר טוֹבִיָּא אָמַר רַב: בַּעֲשָׂרָה דְּבָרִים נִבְרָא הָעוֹלָם: בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת, וּבְכֹחַ וּבִגְעָרָה וּבִגְבוּרָה, בְּצֶדֶק וּבְמִשְׁפָּט, בְּחֶסֶד וּבְרַחֲמִים. בְּחׇכְמָה וּבִתְבוּנָה — דִּכְתִיב: ״ה׳ בְּחׇכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה״. בְּדַעַת — דִּכְתִיב: ״בְּדַעְתּוֹ תְּהוֹמוֹת נִבְקָעוּ״. בְּכֹחַ וּגְבוּרָה, דִּכְתִיב: ״מֵכִין הָרִים בְּכֹחוֹ נֶאְזָר בִּגְבוּרָה״. בִּגְעָרָה — דִּכְתִיב: ״עַמּוּדֵי שָׁמַיִם יְרוֹפָפוּ וְיִתְמְהוּ מִגַּעֲרָתוֹ״. בְּצֶדֶק וּמִשְׁפָּט — דִּכְתִיב: ״צֶדֶק וּמִשְׁפָּט מְכוֹן כִּסְאֶךָ״. בְּחֶסֶד וְרַחֲמִים — דִּכְתִיב: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
22לאו דאית לך צדק . . ולאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אליהו ואמר).
23לאו דאית לך צדק ידיעא כו׳. ולאו מכל אינון מדות כלל
From Elijah’s prayer (Patach Eliyahu): not that You have a known justice, which is judgment, or a known law, which is mercy, nor any of these attributes at all.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
24כי אמרתי עולם חסד יבנה
“For I said, The world will be built with kindness; the heavens, You establish Your faithfulness in them.” The maamar reads it as the building of the world through the ten utterances by means of the raising of mayin nukvin.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 5
25“For with You is the source of life; in Your light we see light.” The maamar reads “the source of life” as the source of all delights, and “with You” as the level that is with G-d, beyond what reaches the souls (paragraphs 6 and 15–22).
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26נהנין מזיו השכינה
Rav: the World to Come has no eating or drinking, “but the righteous sit with their crowns on their heads and take pleasure in the radiance of the Shechinah.” The maamar adds that this pleasure comes through comprehension.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
27השכל — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמ"ר בהוספות — לעיל כ, א.
28ע״פ ההשגה שמשיגים
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 6
29להנחיל אוהבי יש
Wisdom speaks: “to cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The maamar reads yesh as the divine delight become a definite “something” that the souls can grasp.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
30כי עמך מקור חיים
“For with You is the source of life”: the source of all delights and all life is “with You,” in G-d’s essence, beyond the revelation that reaches the souls.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כי עמך מקור חיים
In the Zohar on Tzav, Rabbi Chiya expounds the verse: the source of life is the supernal oil that flows without ceasing and dwells within the supernal wisdom; “with You,” it never separates from You; it is the source and spring of life for the supernal tree. The maamar cites it in its parenthesis.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32כי עמך מקור חיים
In the Zohar on Emor the verse is quoted together with “For with You is forgiveness,” in a passage on Rosh HaShanah, when G-d accepts those who repent and moves from the throne of judgment to the throne of mercy. The maamar cites it in its parenthesis.
Zohar, Emor 40:227ספר הזהר, אמור מ׳:רכ״ז
R. Abba said: ‘On New Year Adam was created and was brought to trial before his Master and repented and was pardoned by the Almighty. He said to him: Adam, thou shalt be a sign to thy descendants for all generations. On this day they are brought to trial, and if they repent I will pardon them and remove from the Throne of Judgement and sit on the Throne of Mercy and have mercy on them.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
33העונג — הנ״ל
The manuscript does not have the word “mentioned above” (הנ״ל) here; it reads that the drawing of the delight into revelation “is in the form of the yud, and it is the source …”
Kehot’s noteתי׳ הנ״ל לי׳ שם. וז״ל שם לגילוי ”הוא בבחי׳ צורת היו״ד” והוא מקור כו׳. [כ].
34הנשמות — ובמ״א
The note marks the passage from “And elsewhere it is explained” (paragraph 7) to the reference to the discourse “I am black” (paragraph 10) as missing from the manuscript.
Kehot’s noteאלו המוקפים שעשיתי [מתיבת (ובמ״א עד תיבת שחורה שבשו״ה בד״ה)] ל׳ שם בהכ״י. [כ].
Paragraph 7
35מקור — וכמ״ש בת״א פ׳ לך לך
the passage shares nothing with the note
Kehot’s noteיג, ב.
Paragraph 8
36ע״ד — בדרך . . כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
37לעולם ישנה אדם לתלמידו
Rav Huna in the name of Rav (some say in the name of Rabbi Meir): a person should always teach his student in a concise way. The Gemara brings it to explain when brevity is preferred.
Pesachim 3b:3פסחים ג׳ ב:ג׳
וּבְאוֹרָיְיתָא מִי לָא כְּתִיב ״טָמֵא״? אֶלָּא: כֹּל הֵיכָא דְּכִי הֲדָדֵי נִינְהוּ — מִשְׁתַּעֵי בְּלָשׁוֹן נְקִיָּה, כֹּל הֵיכָא דִּנְפִישִׁין מִילֵּי — מִשְׁתַּעֵי בְּלָשׁוֹן קְצָרָה. כִּדְאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לַהּ, אָמַר רַב הוּנָא אָמַר רַב מִשּׁוּם רַבִּי מֵאִיר: לְעוֹלָם יִשְׁנֶה אָדָם לְתַלְמִידוֹ דֶּרֶךְ קְצָרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 63b:10–12חולין ס״ג ב:י׳-י״ב
מאי קמ״ל כדרב הונא אמר רב ואמרי לה אמר רב הונא אמר רב משום ר׳ מאיר לעולם ישנה אדם לתלמידו דרך קצרה א״ר יצחק עוף טהור נאכל במסורת נאמן הצייד לומר עוף זה טהור מסר לי רבי א״ר יוחנן והוא שבקי בהן ובשמותיהן בעי ר׳ זירא רבו חכם או רבו צייד ת״ש דא״ר יוחנן והוא שבקי בהן ובשמותיהן אי אמרת בשלמא רבו צייד שפיר אלא אי אמרת רבו חכם בשלמא שמייהו גמיר להו אלא אינהו מי ידע להו אלא לאו ש״מ רבו צייד ש״מ
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteפסחים ג, ב. חולין סג, ב. ראה ביאוה״ז (עו, ד). ביאוה״ז להצ״צ (ע׳ שסג-ד) ובכ״מ (ע״פ רמב״ם הל׳ דיעות פ״ב ה״ד) — שבמארז״ל זה מדבר על דרך קצרה הכוללת את כל האריכות (כמו לשון המשנה). ומובן שאין זה סתירה לפירוש הפשוט, כ״א הוספה שביחד עם זה צ״ל קיצור הכולל את כל האריכות, — לקו״ש ח״כ ע׳ 88 הערה 17. וראה גם בד״ה וידבר אלקים אנכי תשכ״ח (סה״מ מלוקט ח״ג) ע׳ קסה הדיוק בלשון ”דרך קצרה” ולא ”שכל קצר” שצריך להשפיע להתלמיד כל העומק והפרטים שבהשכל, אלא שכל זה צריך ללמדו בדרך קצרה, בדיבורים קצרים שמהם יוכל התלמיד להבין כל הפרטים”.
38מוסר אביך . . תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The maamar applies “your father” to the Written Torah and “your mother” to the Oral Torah.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ח.
39תושב״כ . . תורת אמך
The note sends the reader ahead to Likkutei Torah on Shemini Atzeres (88b), and to the sources noted there, as a parallel for this pairing of the Written Torah with “your father” and the Oral Torah with “your mother.”
Kehot’s noteעל״ק לשמע״צ (פח, ב). וש״נ. [כ].
Paragraph 9
40בבה״ז פ׳ אחרי
The note gives the page of the Biurei HaZohar passage that the maamar cites, on the Zohar’s “Bring an atonement for Me” in Parshas Acharei.
Kehot’s noteלאדה״א עו, ג.
41הביאו עלי כפרה
Rabbi Shimon: the Holy One said, “Bring an atonement for Me on Rosh Chodesh,” for Me literally, because “I diminished the moon.” The maamar refers to Biurei HaZohar’s explanation of this passage.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
42כי בי״ה צור עולמים
“For with Yah, Havayah is the Rock of worlds,” which the Talmud reads as the forming of two worlds with the two letters of Yah. The maamar reads it as the forming of every particular: the delights of the World to Come with the yud, and the creatures of the lower worlds with the hei.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בהבראם
“These are the generations of the heavens and the earth when they were created (behibaram).” The Sages divide the word into be-hei bera’am, “with the hei He created them.”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בהבראם בה׳ בראם
The Gemara: when it says “These are the generations of the heavens and the earth behibaram,” do not read behibaram but be-hei bera’am, “with the hei He created them.”
Menachot 29b:10–12מנחות כ״ט ב:י׳-י״ב
כשהוא אומר (בראשית ב, ד) אלה תולדות השמים והארץ בהבראם אל תקרי בהבראם אלא בה״י בראם [הוי אומר העולם הזה בה״י והעולם הבא ביו״ד] ומפני מה נברא העולם הזה בה״י מפני שדומה לאכסדרה שכל הרוצה לצאת יצא ומ״ט תליא כרעיה דאי הדר בתשובה מעיילי ליה וליעייל בהך לא מסתייעא מילתא כדריש לקיש דאמר ריש לקיש מאי דכתיב (משלי ג, לד) אם ללצים הוא יליץ ולענוים יתן חן בא לטהר מסייעין אותו בא לטמא פותחין לו ומ״ט אית ליה תאגא אמר הקב״ה אם חוזר [בו] אני קושר לו קשר
Wikisource Talmud Bavli (CC-BY-SA)
45בהבראם בה׳ בראם
Rabbi Pinchas in the name of Rabbi Levi: behibaram, “with the hei He created them.”
Bereshit Rabbah 12:2בראשית רבה י״ב:ב׳
רבי פנחס בשם ר׳ לוי אמר: בהבראם בה״א בראם. (ישעיה סו): ואת כל אלה ידי עשתה ויהיו כל אלה נאם ה׳, ואל זה אביט אל עני ונכה רוח וחרד על דברי. אמר רבי יהודה בשם רבי סימון: לא בעמל ולא ביגיעה ברא הקדוש ברוך הוא את עולמו, שנאמר: ואת כל אלה ידי עשתה. רבי יודן אמר: בזכות התורה, שנא׳ (ויקרא כז): אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו ובין בני ישראל בהר סיני ביד משה. רבי יהושע בר נחמיה אומר: בזכות השבטים, שנא׳ (שמות א): ואלה שמות. וכתיב: ויהיו …
Rabbi Pinḥas said in the name of Rabbi Levi: “When they were created [behibare’am]” – with heh [beheh](see section 10). He created them [bera’am]. “My hand made all these [eleh], and all these came into being, the utterance of the L-rd, but to this I will look; to the poor and the depressed and those fervent for My word” (Isaiah 66:2) – Rabbi Yehuda said in the name of Rabbi Simon: It was not with exertion and not with toil that the Holy One blessed be He created the world, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
46הולד — ולכן . . יו״ד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
47ושער רישיה כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like pure wool.” Kabbalah reads it as the holy “hairs” of the highest levels.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48קדש יהיה גדל פרע
Of the nazirite: “he shall be holy; he shall let the locks of the hair of his head grow.” His hair is called holy.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49שער באשה ערוה
In discussing what one may not face while reciting the Shema, Rav Sheshes says that a woman’s hair is ervah, citing “Your hair is like a flock of goats” (Song of Songs 4:1).
Berakhot 24a:17ברכות כ״ד א:י״ז
אָמַר רַב חִסְדָּא: שׁוֹק בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״גַּלִּי שׁוֹק עִבְרִי נְהָרוֹת״, וּכְתִיב: ״תִּגָּל עֶרְוָתֵךְ וְגַם תֵּרָאֶה חֶרְפָּתֵךְ״. אָמַר שְׁמוּאֵל: קוֹל בָּאִשָּׁה — עֶרְוָה, שֶׁנֶּאֱמַר: ״כִּי קוֹלֵךְ עָרֵב וּמַרְאֵךְ נָאוֶה״. אָמַר רַב שֵׁשֶׁת: שֵׂעָר בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״שַׂעֲרֵךְ כְּעֵדֶר הָעִזִּים״.
Rab Hisda said : The calf of a woman's leg is to be regarded as nakedness; as it is said, "Uncover the leg, pass through the rivers" (Is. xlvii. 2) and it continues, "Thy nakedness shall be uncovered, yea, thy shame shall be seen" (Is. xlvii. 3). Samuel said : A woman's voice is to be regarded as nakedness ; as it is said, "For sweet is thy voice, and thy countenance is comely" (Cant. ii. 14). ab Sheshet said: A woman's hair is to be regarded as nakedness; as …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
50גם את זה לעומת זה עשה האלקים
“In the day of good be glad, and in the day of evil consider: G-d has also made this one opposite that one.” The maamar reads the two “this” as two opposite levels, mixed together in this world.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51היום לעשותם
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.” The Sages read it: today, in this world, to do them, and tomorrow, in the World to Come, to receive their reward.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52זה אלי ואנוהו
From the Song at the Sea: “This is my G-d, and I will glorify Him.” The maamar cites it for the revealed level called “this” (zeh).
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שאין בהם לא זכות ולא חובה
On “years of which you will say, ‘I have no desire in them’” (Ecclesiastes 12:1), the Talmud says these are the days of Mashiach, in which there is neither merit nor obligation. The maamar names this place itself.
Shabbat 151b:11שבת קנ״א ב:י״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: עֲשֵׂה עַד שֶׁאַתָּה מוֹצֵא, וּמָצוּי לְךָ, וְעוֹדְךָ בְּיָדֶךָ. וְאַף שְׁלֹמֹה אָמַר בְּחׇכְמָתוֹ: ״וּזְכוֹר אֶת בּוֹרְאֶיךָ בִּימֵי בְּחוּרוֹתֶיךָ עַד [אֲשֶׁר] (שֶׁ)לֹא יָבֹאוּ יְמֵי הָרָעָה״ — אֵלּוּ יְמֵי הַזִּקְנָה, ״וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין לִי בָהֶם חֵפֶץ״ — אֵלּוּ יְמֵי הַמָּשִׁיחַ, שֶׁאֵין בָּהֶם לֹא זְכוּת וְלֹא חוֹבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54The woman taken captive in war “shall shave her head and let her nails grow.” The maamar cites Likkutei Torah’s Biur on this passage for its teaching about hair.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
55עולם חסד יבנה
“For I said, The world will be built with kindness.” As in paragraph 4, the building of the world depends on an arousal from below.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בהבראם — בה׳ בראם
“These are the generations of the heavens and the earth when they were created (behibaram).”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 12:2בראשית רבה י״ב:ב׳
רבי פנחס בשם ר׳ לוי אמר: בהבראם בה״א בראם. (ישעיה סו): ואת כל אלה ידי עשתה ויהיו כל אלה נאם ה׳, ואל זה אביט אל עני ונכה רוח וחרד על דברי. אמר רבי יהודה בשם רבי סימון: לא בעמל ולא ביגיעה ברא הקדוש ברוך הוא את עולמו, שנאמר: ואת כל אלה ידי עשתה. רבי יודן אמר: בזכות התורה, שנא׳ (ויקרא כז): אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו ובין בני ישראל בהר סיני ביד משה. רבי יהושע בר נחמיה אומר: בזכות השבטים, שנא׳ (שמות א): ואלה שמות. וכתיב: ויהיו …
Rabbi Pinḥas said in the name of Rabbi Levi: “When they were created [behibare’am]” – with heh [beheh](see section 10). He created them [bera’am]. “My hand made all these [eleh], and all these came into being, the utterance of the L-rd, but to this I will look; to the poor and the depressed and those fervent for My word” (Isaiah 66:2) – Rabbi Yehuda said in the name of Rabbi Simon: It was not with exertion and not with toil that the Holy One blessed be He created the world, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבראשית ב, ד. ב״ר יב, ב.
57בהבראם באברהם
Rabbi Yehoshua ben Korchah: behibaram, be’Avraham, “in the merit of Avraham.” The maamar takes it to mean that the building of the world through the hei depends on the service of those below.
Bereshit Rabbah 12:9בראשית רבה י״ב:ט׳
אמר רבי יהושע בן קרחה: בהבראם, באברהם, בזכותו של אברהם. רבי עזריה אמר על הדא דרבי יהושע בן קרחה: (נחמיה ט): אתה הוא ה׳ לבדך אתה עשית וגו׳. וכל אשר בהם כל האונקים הזה בשביל מה? בשביל, אתה הוא ה׳ האלקים, אשר בחרת באברם והוצאתו מאור כשדים ושמת שמו אברהם. אמר רבי יודן: בהרים הגבוהים היעלים אין כתיב כאן, אלא (תהלים קד): הרים הגבוהים ליעלים. הרים הגבוהים למה נבראו? בשביל היעלים. מה יעלה זו תשייה היא מתיירא מן החיה, ובשעה שהיא מבקשת לשתות, הקדוש ברוך הוא מכניס בה רוח של …
Rabbi Yehoshua ben Korḥa said: “When they were created [behibare’am]” – be’Avraham and be’Avraham are spelled with the same letters. – due to the merit of Abraham. Rabbi Azarya said regarding this statement of Rabbi Yehoshua ben Korḥa: “You alone are the L-rd; You made [the heavens, the heaven of heavens, and all their host, the earth and everything that is on it, the seas] and everything that is in them” (Nehemiah 9:6). And for what purpose was all this effort undertaken? It is for: “You are the L-rd, the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 12
58ויניחהו בג״ע לעבדה ולשמרה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ויניחהו בג״ע לעבדה ולשמרה לעבדה זו רמ״ח מ״ע
When a person returns in teshuvah and engages in Torah, the Holy One places him in His garden, the Shechinah, “to work it” with the positive commandments and “to guard it” with the negative commandments.
Zohar, Bereshit 22:255–24:264ספר הזהר, בראשית כ״ב:רנ״ה-כ״ד:רס״ד
AND THE L-RD GOD TOOK THE MAN AND PUT HIM IN THE GARDEN OF EDEN, ETC. From whence did he take him? He took him from the four elements which are hinted at in the verse “and from there it parted and became four heads”. G-d detached him from these and placed him in the Garden of Eden. So does G-d do now to any man created from the four elements when he repents of his sins and occupies himself with the Torah; G-d takes him from his original elements, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
60ויניחהו בג״ע לעבדה ולשמרה לעבדה זו רמ״ח מ״ע
The Zohar on Terumah reads “to work it and to guard it” as the secret of the Torah’s commandments: “to work it” is the 248 upper limbs and “to guard it” the 365 lower limbs, the upper belonging to “Remember” and the lower to “Keep.” It is one of the places the Kehot note gives for this reading.
Zohar, Terumah 73:716–725ספר הזהר, תרומה ע״ג:תשט״ז-תשכ״ה
61כל הנשמה תהלל י״ה
The last verse of Psalms: “Let every soul praise Yah, Halleluyah.” The maamar reads tehallel as “make shine.”
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בהלו נרו
Job recalls the days “when His lamp shone (behilo) over my head.” The maamar brings it to show that the root of tehallel also means shining.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63הנשמה נר הוי׳
“The soul of man is the lamp of Havayah.” The maamar reads it as the soul drawing down and lighting up the Name Havayah.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ביה הויה צור עולמים
“For with Yah, Havayah is the Rock of worlds,” read as the forming of the worlds with the yud and the hei; the soul is what draws them down.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
65ואהיה אצלו כו׳ שעשועים
The Torah, as wisdom, says: “Then I was with Him as a nursling, and I was a delight (sha’ashuim) day by day.” The maamar reads it as G-d’s delight in His own essence, the root of the mitzvos.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66שעשועי המלך בעצמותו
The note sends the reader to the gate of Emek HaMelech, a work of Kabbalah, named for “the King’s delights,” for the idea of G-d’s delight in His own essence.
Kehot’s noteעמק המלך שער זה.
67כמ״ש במ״א
The note identifies the “elsewhere” where the King’s delights in His own essence are explained: Likkutei Torah on Parshas Bamidbar.
Kehot’s noteראה לקמן פ׳ במדבר. אוה״ת ברכה ע׳ א׳תתנז.
68כי עמך מקור חיים
“For with You is the source of life”: here identified with noam Havayah, the essential supernal delight.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ושעשועי את בני אדם
“And my delights are with the children of man”: the same delight revealed to the souls, which comes about through the Torah and the mitzvos.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70הן — שנקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. מן תיבות שנקרא עוה״ז עד תי׳ [בשורה עלמא] פי׳ זה ל׳ בהכת״י — ושם אי׳ ”וכענין שנא׳ זה א-לי ואנוהו” פי׳ זה כו׳ ומדוייק יותר דה״ק וגם בזה יובן יותר ההגהה כאן בהמוקפים. [כ].
71העוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ו. ובכ״מ.
72העוסק בתורה לשמה
“Whoever engages in Torah for its own sake (lishmah) merits many things.” The maamar reads lishmah as for the sake of the Torah, drawing its hidden delight into revelation.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73דרכיה דרכי נעם
“Its ways are ways of pleasantness, and all its paths are peace.” The maamar names the place itself (Proverbs 3:17) and reads the “ways” as the paths of noam Havayah.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ונועם ה׳ הוא בחי׳ ענג העליון
Cited for noam Havayah as the level of the supernal delight.
Kehot’s noteראה אוה״ת שמות ע׳ י. יהל אור ע׳ ק.
75ועיין בפרדס ערך נועם
The note quotes the Pardes: “Noam Havayah is the name for the flow that flows to Malchus from Keser … by way of the rungs of the ladder,” and refers to the Tzemach Tzedek’s Biurei HaZohar, vol. 2, p. 925, for it.
Kehot’s noteוז״ל: ”נועם ה׳ נק׳ השפע הנשפע למל׳ מהכתר כו׳ דרך מדרגות הסולם”. — ביאה״ז להצ״צ כרך ב ע׳ תתקכה.
76ועתה יגדל נא כח אד׳
Moshe’s prayer after the spies: “And now, let the power of Ado-nai be great, as You have spoken.” The Zohar on this verse is cited in the parenthesis.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ובזח״ג . . סתימא דכל סתימין
The Zohar passage cited here, on “the power” drawn from Atika Kadisha, is copied in Or HaTorah on Nach.
Kehot’s noteנעתק באוה״ת נ״ך-ג ע׳ א׳שיא.
78כח אד׳ הכח הנמשך מע״ק סתימא דכל סתימין
In the Zohar on Shelach, when Atika Setima shines into the brain and the brain into the heart, it is “in the way of noam Havayah”; this is the “power” of the verse, the power that comes from Atika Kadisha, the most hidden of all hidden.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
79ועיין במאו״א אות נו״ן סעיף י״ג
There Me’orei Or is quoted: pleasantness (noam) comes from the side of Binah, called Naomi, and Chesed and Gevurah are called “precious wealth” and “precious and pleasant,” precious from Abba and pleasant from Binah; and this is linked to the teaching that the revelation of Atik, the supernal delight, is in Binah.
Kehot’s noteנועם מצד הבינה הנק׳ נעמי וכל נעימות מצידה והחו״ג נק׳ הון יקר ונעים יקר מצד אבא ונעים מצד בינה כו׳ עכ״ל, וזהו ע״ד שהתגלות עתיק תענוג עליון הוא בבינה בד״ה יו״ט של ר״ה שחל להיות בשבת פ״ה [לקו״ת ר״ה נז, ב וצ״ל פ״ד] — ביאה״ז להצ״צ כרך ב׳ ע׳ תתקכה. ראה אוה״ת שמות ע׳ יא. ובאוה״ת שמות-ז ע׳ ב׳תעט שבענין נועם ה׳ יש ב׳ פירושים ”א׳ נועם הנמשך משם ה׳ . . והב׳ נועם הנמשך מהבינה . . וע׳ במאו״א . . בענין נועם ה׳ יובן שגם שם נז׳ ב׳ פירושים אלו”.
80ופי׳ דרכי
The note says that everything from “And darchei is a plural form” through the rest of chapter 2 and chapter 3, up to the reference to the discourse “And all the people saw the sounds” (paragraph 27), is missing from the manuscript.
Kehot’s noteמן תי׳ ופי׳ דרכי ל׳ רבים כל הפרשה ב׳ וגם פרשה ג׳ [הכוונה פ״ב-ג׳] עד תיבת הקולות [ב, א שורה ועמ״ש] כ״ז לי׳ שם בהכת״י. [כ].
81תורה עבודה וגמ״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות א, ב.
82תורה ועבודה וגמילות חסדים
Shimon the Righteous: “The world stands on three things: on the Torah, on the service and on acts of kindness.” The maamar identifies them with the three “ways,” Chesed, Gevurah and Tiferes.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
83הוא — זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזה כו׳ וכמ״ש במ״א וד״ל כן אי׳ בהכת״י שם. [כ].
84ממשכא דחויא
The words here quote Tanya, Likkutei Amarim 31:13; the passage is shown below.
Tanya, Likkutei Amarim 31:13תניא, חלק ראשון; ליקוטי אמרים ל״א:י״ג
וְאַף שֶׁהַגּוּף עוֹמֵד בְּשִׁיקּוּצוֹ וְתִיעוּבוֹ, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר דְּנִקְרָא ״מַשְׁכָּא דְחִוְיָא״, כִּי מַהוּתָהּ וְעַצְמוּתָהּ שֶׁל הַנֶּפֶשׁ הַבַּהֲמִית לֹא נֶהְפַּךְ לְטוֹב לִיכָּלֵל בִּקְדוּשָּׁה, מִכָּל מָקוֹם, תִּיקַר נַפְשׁוֹ בְּעֵינָיו – לִשְׂמוֹחַ בְּשִׂמְחָתָהּ יוֹתֵר מֵהַגּוּף הַנִּבְזֶה, שֶׁלֹּא לְעַרְבֵּב וּלְבַלְבֵּל שִׂמְחַת הַנֶּפֶשׁ בְּעִצְּבוֹן הַגּוּף.
Kehot Publication Society (CC-BY-NC)
Zohar I, 36bזח״א לו, ב
Kehot’s noteראה תניא פל״א בשם הזהר. וראה זח״א לו, ב. אוה״ת בראשית תלז, ב.
85היום לעשותם
The words here quote Deuteronomy 7:11; the passage is shown below.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
86זה א-לי ואנוהו
Kehot’s note points to Exodus 15:2 for these words.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
87להיות — שכדי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
88בהבראם — באברהם
The words here quote Bereshit Rabbah 12:9; the passage is shown below.
Bereshit Rabbah 12:9בראשית רבה י״ב:ט׳
אמר רבי יהושע בן קרחה: בהבראם, באברהם, בזכותו של אברהם. רבי עזריה אמר על הדא דרבי יהושע בן קרחה: (נחמיה ט): אתה הוא ה׳ לבדך אתה עשית וגו׳. וכל אשר בהם כל האונקים הזה בשביל מה? בשביל, אתה הוא ה׳ האלקים, אשר בחרת באברם והוצאתו מאור כשדים ושמת שמו אברהם. אמר רבי יודן: בהרים הגבוהים היעלים אין כתיב כאן, אלא (תהלים קד): הרים הגבוהים ליעלים. הרים הגבוהים למה נבראו? בשביל היעלים. מה יעלה זו תשייה היא מתיירא מן החיה, ובשעה שהיא מבקשת לשתות, הקדוש ברוך הוא מכניס בה רוח של …
Rabbi Yehoshua ben Korḥa said: “When they were created [behibare’am]” – be’Avraham and be’Avraham are spelled with the same letters. – due to the merit of Abraham. Rabbi Azarya said regarding this statement of Rabbi Yehoshua ben Korḥa: “You alone are the L-rd; You made [the heavens, the heaven of heavens, and all their host, the earth and everything that is on it, the seas] and everything that is in them” (Nehemiah 9:6). And for what purpose was all this effort undertaken? It is for: “You are the L-rd, the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יב, ט.
89ויניחהו בג״ע לעבדה ולשמרה
The words here quote Genesis 2:15; the passage is shown below.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
90לעבדה זו רמ״ח מ״ע כו׳
Kehot’s note points to Zohar I, 27a for these words.
Zohar I, 27aזח״א כז, א
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteראה זח״א כז, א. ת״ז סוף תי׳ נד. זח״ב קסה, ב.
91דהיינו — וזהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמוקפים אלו [(וזהו עד שורה מקץ — בת)] לי׳ שם בהכת״י. [כ].
92כל הנשמה תהלל י-ה
The words here quote Psalms 150:6; the passage is shown below.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
93בהלו נרו
The words here quote Job 29:3; the passage is shown below.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
94נקראת הנשמה נר ה׳
Kehot’s note points to Proverbs 20:27 for these words.
Proverbs 20:27משלי כ׳:כ״ז
Kehot’s noteמשלי כ, כז.
95האשה נקנית בשלשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשנה ריש קידושין.
96בג׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteוראה גמ׳ קידושין (ב, ב) ושנויי הנוסחאות למשניות שם. (וראה עוד על משנה זו — סה״מ הקצרים ע׳ קעח. אוה״ת בראשית-א קו, א. אוה״ת שבועות ע׳ קצט. רד. אוה״ת על מארז״ל וענינים ע׳ לג. ד״ה האשה נקנית פ׳ תבוא תרל״ה. סה״מ תרל״ו ח״ב ע׳ רעו. תקכו. לקו״ש ח״ו ע׳ 320. חי״ט ע׳ 218. וראה כש״ט סי׳ יו״ד בפי׳ הפנימי. לקוטי לוי״צ אגרות ע׳ רד).
Paragraph 14
97האשה נקנית בשלשה דרכים
“A woman is acquired in three ways: with money, with a document and with cohabitation.” The maamar reads the three as kindness, the letters of the Torah and divine service, by which the Community of Israel is bound to G-d.
Mishnah Kiddushin 1:1משנה קידושין א׳:א׳
הָאִשָּׁה נִקְנֵית בְּשָׁלשׁ דְּרָכִים, וְקוֹנָה אֶת עַצְמָהּ בִּשְׁתֵּי דְרָכִים. נִקְנֵית בְּכֶסֶף, בִּשְׁטָר, וּבְבִיאָה. בְּכֶסֶף, בֵּית שַׁמַּאי אוֹמְרִים, בְּדִינָר וּבְשָׁוֶה דִינָר. וּבֵית הִלֵּל אוֹמְרִים, בִּפְרוּטָה וּבְשָׁוֶה פְרוּטָה. וְכַמָּה הִיא פְרוּטָה, אֶחָד מִשְּׁמֹנָה בָאִסָּר הָאִיטַלְקִי. וְקוֹנָה אֶת עַצְמָהּ בְּגֵט וּבְמִיתַת הַבָּעַל. הַיְבָמָה נִקְנֵית בְּבִיאָה. וְקוֹנָה אֶת עַצְמָהּ בַּחֲלִיצָה וּבְמִיתַת הַיָּבָם:
A woman is acquired in three ways and acquires herself in two: She is acquired by money, by document, or by intercourse. “By money”: Bet Shammai says: a denar or the equivalent of a denar; Bet Hillel says: a perutah or the equivalent of a perutah. And how much is a perutah? An eighth of an Italian issar. And she acquires herself by divorce or by her husband's death. A yevamah is acquired by intercourse. And she acquires herself by halitzah or by the yavam’s death.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
98בשלשה דרכים
The Gemara asks why the Mishnah says shalosh (the feminine form) and answers that derech, “way,” is feminine; it also explains why it speaks of “ways.” The Kehot note points here and to the variant readings of the Mishnah, since the maamar writes sheloshah.
Kiddushin 2b:14–15קידושין ב׳ ב:י״ד-ט״ו
וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה. וְהָא דִּתְנַן: ״אֶתְרוֹג שָׁוֶה לָאִילָן בִּשְׁלֹשָׁה דְּרָכִים״, לִיתְנֵי ״דְּבָרִים״! מִשּׁוּם דְּבָעֵינַן מִתְנֵי סֵיפָא: ״וְלַיָּרָק בְּדֶרֶךְ אֶחָד״. סֵיפָא נָמֵי, נִיתְנֵי ״דָּבָר״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
99האשה היא כנס״י
Cited for the reading of “the woman” in this Mishnah as the Community of Israel.
Kehot’s noteראה לקו״ש חי״ט ע׳ 217.
100ח״י ברכאן . . ח״י חוליות השדרה
Rabbi Tanchum in the name of Rabbi Yehoshua ben Levi: the eighteen blessings of the Amidah correspond to the eighteen vertebrae of the spine.
Berakhot 28b:9–10ברכות כ״ח ב:ט׳-י׳
אָמַר לָהֶם: אִילּוּ לִפְנֵי מֶלֶךְ בָּשָׂר וָדָם הָיוּ מוֹלִיכִין אוֹתִי, שֶׁהַיּוֹם כָּאן וּמָחָר בַּקֶּבֶר, שֶׁאִם כּוֹעֵס עָלַי אֵין כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אֵין אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי — אֵין מִיתָתוֹ מִיתַת עוֹלָם, וַאֲנִי יָכוֹל לְפַיְּיסוֹ בִּדְבָרִים וּלְשַׁחֲדוֹ בְּמָמוֹן, אַף עַל פִּי כֵן הָיִיתִי בּוֹכֶה, וְעַכְשָׁיו שֶׁמּוֹלִיכִים אוֹתִי לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁהוּא חַי וְקַיָּים לְעוֹלָם וּלְעוֹלְמֵי עוֹלָמִים, שֶׁאִם כּוֹעֵס עָלַי — כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי …
He replied to them, "If I was being led into the presence of a human king who to-day is here and tomorrow in the grave, who if he were wrathful against me his anger would not be eternal, who if he imprisoned me the imprisonment would not be everlasting, who if he condemned me to death the death would not be for ever, and whom I can appease with words and bribe with money — even then I would weep ; but now, when I am being led into the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteלהלן לקו״ת בלק ע, ד: כנודע מהזוהר ובגמ׳ ברכות. ראה ברכות כח, ב. תנחומא וירא, א.
101כנגד ח״י חוליות השדרה
Among the reasons the Midrash gives for the eighteen blessings, Rabbi Simon says they correspond to the eighteen vertebrae of the spine.
Midrash Tanchuma, Vayera 1:2–3מדרש תנחומא, וירא א׳:ב׳-ג׳
יוֹחָנָן אָמַר, כְּנֶגֶד שְׁמוֹנָה עָשָׂר צִוּוּיִים שֶׁבַּמִּשְׁכָּן שֶׁהֵן בְּסוֹף סֵפֶר וְאֵלֶּה שְׁמוֹת וְהֵן כַּאֲשֶׁר צִוָּה ה׳ אֶת מֹשֶׁה, שְׁמוֹנֶה עֶשְׂרֵה פְעָמִים. וְרַבִּי סִימוֹן אָמַר, כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חֻלְיוֹת שֶׁבַּשִּׁדְרָה, שֶׁבְּשָׁעָה שֶׁאָדָם מִתְפַּלֵּל וְכוֹרֵעַ, צָרִיךְ שֶׁיִּכְרַע עַד שֶׁיִּתְפַּקְּקוּ כָּל חֻלְיוֹת שֶׁבַּשִּׁדְרָה, שֶׁנֶּאֱמַר: כָּל עַצְמֹתַי תֹּאמַרְנָה, ה׳ מִי כָמוֹךָ (תהלים לה, י). וְרַבִּי שִׁמְעוֹן אָמַר, כְּנֶגֶד שְׁמוֹנָה עָשָׂר מִזְמוֹרִים שֶׁמֵּרֹאשׁ סֵפֶר תְּהִלִּים עַד יַעַנְךָ ה׳ בְּיוֹם צָרָה, לוֹמַר תֵּעָנֶה בִתְפִלָּתְךָ, לְכָךְ נֶאֱמַר יַעַנְךָ …
R. Yohanan maintained: The eighteen benedictions correspond to the eighteen injunctions concerning the erection of the Sanctuary that are contained at the conclusion of the Book of Exodus. is repeated fourteen times, All that the L-rd commanded Moses is repeated twice, As the L-rd commanded so they did is mentioned once, And according to all that the L-rd commanded so he did is also stated once. The words As the L-rd commanded Moses are repeated eighteen times in this section of the Torah. R. Simeon held: The eighteen benedictions correspond …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
102נועם ה׳
“One thing I ask of Havayah … to behold the pleasantness of Havayah.” The maamar explains noam Havayah through the letters of the Name.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ד.
103ועכשיו התפלה היא במקום קרבנות
Rabbi Yehoshua ben Levi says that the prayers were instituted to correspond to the daily offerings (the tamid). So prayer now stands in place of the offerings, the “service” of the Mishnah’s third way.
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 15
104וביאור הדבר . . עוד פי׳ כי עמך
The whole passage from here on is found there too, with small changes and additions.
Kehot’s noteכל הקטע בשינויים קלים והוספות נמצא גם באוה״ת ויקרא-ב ע׳ תש. ומהדורא בתרא מהקטע נדפס לקמן בהוספות נב, א.
105כאור השמש הכלול תוך עצם השמש
The sun’s light is present also within the body of the sun itself, but there it is nullified and counts as nothing; Tanya uses this to show how creation is nullified within its source. The maamar applies it to the Infinite Light within G-d.
Tanya, Sha’ar HaYichud 3:3–4תניא, חלק שני; שער היחוד והאמונה ג׳:ג׳-ד׳
וְהַמָּשָׁל לָזֶה הוּא, אוֹר הַשֶּׁמֶשׁ ״הַמֵּאִיר לָאָרֶץ וְלַדָּרִים״, שֶׁהוּא זִיו וְאוֹר הַמִּתְפַּשֵּׁט מִגּוּף הַשֶּׁמֶשׁ וְנִרְאֶה לְעֵין כֹּל, מֵאִיר עַל הָאָרֶץ וּבַחֲלַל הָעוֹלָם, וְהִנֵּה, זֶה פָּשׁוּט, שֶׁאוֹר וְזִיו הַזֶּה יֶשְׁנוֹ גַּם כֵּן בְּגוּף וְחוֹמֶר כַּדּוּר הַשֶּׁמֶשׁ עַצְמוֹ שֶׁבַּשָּׁמַיִם, שֶׁאִם מִתְפַּשֵּׁט וּמֵאִיר לְמֵרָחוֹק כָּל כָּךְ, כָּל שֶׁכֵּן שֶׁיּוּכַל לְהָאִיר בִּמְקוֹמוֹ מַמָּשׁ, רַק שֶׁשָּׁם, בִּמְקוֹמוֹ מַמָּשׁ, נֶחְשָׁב הַזִּיו הַזֶּה לְאַיִן וָאֶפֶס מַמָּשׁ, כִּי בָּטֵל מַמָּשׁ בִּמְצִיאוּת לְגַבֵּי גּוּף כַּדּוּר הַשֶּׁמֶשׁ, שֶׁהוּא מְקוֹר הָאוֹר וְהַזִּיו הַזֶּה, …
Kehot Publication Society (CC-BY-NC)
Paragraph 16
106שעתיק הוא מקור התענוגים
Cited for Atik as the source of delights.
Kehot’s noteראה אוה״ת לך ע׳ תתרעג, א.
107הוא מקור התענוגים . . וכמ״ש במ״א
In the version of this passage in Or HaTorah there is a gloss (hagahah) at this point.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תש יש כאן הג״ה.
Paragraph 18
108להחיות בהם נפש כל חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת בורא נפשות.
109דהפי׳ לפיקוח ותענוג
The same explanation of the blessing appears in the later version of this passage, printed in the additions to Vayikra, 52a.
Kehot’s noteכמבואר בב״י או״ח סר״ז. ראה לקמן בפנים (הוספות — ויקרא) נב, א.
110להחיות בהם נפש כל חי דהפי׳ לפיקוח ותענוג
The Beis Yosef explains the blessing Borei Nefashos: G-d created many beings and “what they lack,” the things necessary to sustain their life, such as bread and water, and also everything else He created that is not necessary but only for delight, such as fruit. The maamar takes from it that delight, too, is called life.
Beit Yosef, Orach Chayim 211:1בית יוסף, אורח חיים רי״א:א׳
היו לפניו מינים הרבה רבי יהודה אומר אם יש בהם ממין ז׳ וכו׳ משנה בפרק כיצד מברכין (ברכות מ:) ובגמרא (מא.) אמר עולא מחלוקת כשברכותיהן שוות דרבי יהודה סבר מין ז׳ עדיף ורבנן סברי מין חביב עדיף אבל כשאין ברכותיהן שוות כלומר כגון צנון וזית דברי הכל מברך על זה וחוזר ומברך על זה ופירש״י כשברכותיהם שוות. כגון זיתים ותפוחים דתרווייהו פרי העץ ובא לפטור את שתיהן בברכה אחת אבל אין ברכותיהם שוות דברי הכל אין ברכה אתת פוטרתן ושוב אין כאן מחלוקת וכתבו התוס׳ והרא״ש דמתוך פירושו משמע דכשאין …
Tur Orach Chaim, Vilna, 1923 (Public Domain)
Paragraph 19
111דאגה בלב איש ישיחנה לאחרים
“Worry in a man’s heart weighs it down, but a good word makes it glad.” The maamar reads the verse with the Talmud: let him speak of it to others.
Proverbs 12:25משלי י״ב:כ״ה
דְּאָגָה בְלֶב־אִישׁ יַשְׁחֶנָּה וְדָבָר טוֹב יְשַׂמְּחֶנָּה:
Care in the heart of a man boweth it down; But a good word maketh it glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 75a:2–3יומא ע״ה א:ב׳-ג׳
״דְּאָגָה בְלֶב אִישׁ יַשְׁחֶנָּה״, רַבִּי אַמֵּי וְרַבִּי אַסִּי, חַד אָמַר: יַשִּׂחֶנָּה מִדַּעְתּוֹ, וְחַד אָמַר: יְשִׂיחֶנָּה לַאֲחֵרִים. ״וְנָחָשׁ עָפָר לַחְמוֹ״, רַבִּי אַמֵּי וְרַבִּי אַסִּי, חַד אָמַר: אֲפִילּוּ אוֹכֵל כָּל מַעֲדַנֵּי עוֹלָם — טוֹעֵם בָּהֶם טַעַם עָפָר, וְחַד אָמַר: אֲפִילּוּ אוֹכֵל כׇּל מַעֲדַנֵּי עוֹלָם — אֵין דַּעְתּוֹ מְיוּשֶּׁבֶת עָלָיו עַד שֶׁיֹּאכַל עָפָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sotah 42b:13–15סוטה מ״ב ב:י״ג-ט״ו
אָמַר רַב מָרִי, שְׁמַע מִינַּהּ: הַאי מַאן דִּנְפִישׁ זִיבְלֵיהּ, חוֹלִי מֵעַיִים הוּא. לְמַאי נָפְקָא מִינַּהּ? לִיטְרַח בְּנַפְשֵׁיהּ. ״דְּאָגָה בְלֶב אִישׁ יַשְׁחֶנָּה״, רַבִּי אַמֵּי וְרַבִּי אַסִּי חַד אָמַר: יַשִּׂחֶנָּה מִדַּעְתּוֹ, וְחַד אָמַר: יְשִׂיחֶנָּה לַאֲחֵרִים. ״וְאַתֶּם אִי אַתֶּם כֵּן כּוּ׳״, וְכׇל כָּךְ לָמָּה? מִפְּנֵי שֶׁהַשֵּׁם וְכׇל כִּינּוּיָו
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי יב, כה. יומא עה, א. סוטה מב, ב.
112כל תענוגי עוה״ז הם רק ממה שנפל בשבה״כ והוא פסולת ממש
The note says this point, that all the delights of this world come only from what fell in the shattering of the vessels and are mere dross, is explained there.
Kehot’s noteמבואר באוה״ת שמות-ז ע׳ ב׳תקמ.
113יהי רקיע . . בין מים למים
“Let there be a firmament in the midst of the waters, and let it divide between water and water.” The maamar cites it for the division between the supernal delight and what fell below.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
114יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
115יפה שעה אחת של קורת רוח בעוה״ב מכל חיי העוה״ז
“Better one hour of bliss in the World to Come than all the life of this world.” The maamar explains why: the delight there is of a different kind altogether.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 21
116גבי אלישע אחר מוטב
When Acher died, it was said that he could neither be judged nor enter the World to Come; Rabbi Meir said, “Better that he be judged and enter the World to Come.”
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
117אש שלנו אחד מששים
Five things are one sixtieth of something greater; among them, “fire is one sixtieth of Gehinnom.”
Berakhot 57b:13ברכות נ״ז ב:י״ג
חֲמִשָּׁה וְשִׁשָּׁה וַעֲשָׂרָה סִימָן: חֲמִשָּׁה אֶחָד מִשִּׁשִּׁים, אֵלּוּ הֵן: אֵשׁ, דְּבַשׁ, וְשַׁבָּת, וְשֵׁינָה, וַחֲלוֹם. אֵשׁ — אֶחָד מִשִּׁשִּׁים לְגֵיהִנָּם. דְּבַשׁ — אֶחָד מִשִּׁשִּׁים לַמָּן. שַׁבָּת — אֶחָד מִשִּׁשִּׁים לָעוֹלָם הַבָּא. שֵׁינָה — אֶחָד מִשִּׁשִּׁים לַמִּיתָה. חֲלוֹם — אֶחָד מִשִּׁשִּׁים לַנְּבוּאָה.
(Five and six and ten — mnemonic.) Five things are a sixtieth part of something else : fire, honey, the Sabbath, sleep and a dream. Fire is a sixtieth part of Gehinnom; honey a sixtieth of manna ; the Sabbath a sixtieth of the world to come ; sleep a sixtieth of death ; a dream the sixtieth of prophecy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב. ועי׳ באגה״ת ספי״ב.
118נהר דינור . . לשכוח התענוג שבגעה״ת
The Zohar on Vayakhel: after the soul has dwelt in the lower Gan Eden it has not yet fully parted from the images of this world; before it is raised higher it must part from everything below, so it is passed through the river of fire (nehar di nur) and made wholly white.
Zohar I, 201aזח״א רא, א
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״א רא, א. זח״ב ריא, ב. ועוד. וראה פע״ח ש׳ התפלין פ״י. כנפי יונה ח״ד סי׳ כט.
119יהללוך סלה
“Happy are those who dwell in Your house; they will yet praise You, Selah.” The maamar reads it as endless ascents in Gan Eden.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Eruvin 54bעירובין נ״ד ב
Kehot’s noteתהלים פד, ה. וראה עירובין נד, ב.
120יהללוך סלה
The school of Rabbi Eliezer ben Yaakov taught that wherever Scripture says netzach, selah or va’ed, it means without interruption, forever. So “they will praise You, Selah” speaks of praise without end, the endless ascents of the maamar.
Eruvin 54aעירובין נ״ד א
121ענין סלה
On “and You forgave the iniquity of my sin, Selah,” the Zohar says: this is very high, the place where Atika Kadisha dwells. The maamar cites it for Selah as a revelation from Atik.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
Paragraph 22
122כי עמך מקור חיים
“For with You is the source of life”: the source of life and delight for all the worlds is “with You,” G-d’s Name, not His essence.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
123וראית את אחורי
G-d to Moshe: “And you shall see My back, but My face shall not be seen.” The maamar reads the back as will and the face as the delight within it.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
124אחור וקדם צרתני
“Back and front You have formed me.” Cited for the two dimensions, will (back) and delight (front).
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
125מבשרי אחזה
“And from my flesh I see G-d.” Chassidus reads it as learning about the divine from the workings of the human soul.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
Paragraph 24
126וראית את אחורי ופני לא יראו
“And you shall see My back, but My face shall not be seen”: only the will is revealed, not the delight within it.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
127אשר מלשון באשרי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא בת״ז (עד, רע״ב) ת״ל ושם (ריש תט״ל). [כ].
128באשרי כי אשרוני
When Zilpah bore a second son, Leah said, “In my happiness, for daughters will call me happy,” and named him Asher.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
129אשר מלשון באשרי כי אשרוני
The Tikkunei Zohar explains asher by “In my happiness, for daughters will call me happy,” and reads “asher brought you out of Egypt” as the King’s praise of Himself.
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
130וטובל בשמן רגלו
Moshe’s blessing of Asher: “May he be favored by his brothers, and dip his foot in oil.” The maamar reads oil as supernal Chochmah, which only the “foot” of this delight reaches.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כד.
131שמן הוא בחי׳ ח״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות ש׳ סמ״ח.
Paragraph 26
132בשם זמירות
“Your statutes have been songs (zemiros) to me in the house of my sojourning.” The maamar explains why the mitzvos, as G-d’s uniform will, are called “songs.”
Psalms 119:54תהילים קי״ט:נ״ד
Kehot’s noteתהלים קיט, נד.
133חיך אוכל יטעם
“Does not the ear test words, as the palate tastes food?” Cited for the distinct delight of each sense.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
Paragraph 27
134ועמ״ש — וזהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteגם אלו המוקפים [(וזהו עד שורה שנקראו)] לי׳ שם. וז״ל שם ועד״ז כל המצות מעשיות נקראות ארחות הוי׳ פי׳ כו׳. [כ].
Paragraph 28
135כי ישרים דרכי הוי׳
“For the ways of Havayah are straight; the righteous walk in them, and transgressors stumble in them.” The maamar cites Biurei HaZohar on this verse.
Hosea 14:10הושע י״ד:י׳
מִי חָכָם וְיָבֵן אֵלֶּה נָבוֹן וְיֵדָעֵם כִּי־יְשָׁרִים דַּרְכֵי ה׳ וְצַדִּקִים יֵלְכוּ בָם וּפֹשְׁעִים יִכָּשְׁלוּ בָם:
Whoso is wise, let him understand these things, Whoso is prudent, let him know them. For the ways of the L-RD are right, And the just do walk in them; But transgressors do stumble therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ארחות ה׳
“All the paths of Havayah are kindness and truth.” The maamar reads the paths as the practical mitzvos, each a path for drawing down the Name Havayah.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
137ושמרו דרך ה׳ לעשות צדקה
“And they will keep the way of Havayah, to do charity and justice.” The maamar asks why charity is named, and answers that it includes all the mitzvos.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138צדקה — כנ״ל
The sentence “And this is also the meaning of noam Havayah, like the meaning of ‘the way of Havayah,’ etc., as mentioned above” is missing from the manuscript.
Kehot’s noteהמוקפים [וזהו . . כנ״ל] לי׳ שם. [כ].
139כל — והיינו
Both phrases, “that is, nine times nine … the five chasadim that bring growth” and “like a person’s right hand … the whole body, etc.,” are missing from the manuscript, which ends: “the Chesed, as is explained elsewhere, and this suffices for one who understands.”
Kehot’s noteוגם אלו המוקפים ב״פ [(והיינו . . המגדילים) (וכמו . . הגוף כו׳)] לי׳ שם. והסיום ז״ל החסד כמ״ש במ״א וד״ל. [כ].
140כל — עד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
141שורה בה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 29
142ששת ימים תעבוד וביום השביעי תשבות בחריש ובקציר תשבות
“Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest.” The maamar asks why plowing and harvest are named, and reads them as stages of divine service.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143תשבות — ולכאורה
The passage from “At first glance it is not understood” through the reference to the discourse “And you shall draw water with joy” is missing from the manuscript.
Kehot’s noteמן תיבת ולכאורה עד תיבת בששון [בשורה האזינו] לי׳ בהכת״י שם. [כ].
144והי׳ אם שמוע
From the second paragraph of the Shema: “to love Havayah your G-d and to serve Him with all your heart and with all your soul.” Cited to show that “work” can mean the service of G-d.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
145זרעו לכם לצדקה
“Sow for yourselves for charity, reap according to kindness.” Cited for sowing as a form of divine service.
Hosea 10:12הושע י׳:י״ב
זִרְעוּ לָכֶם לִצְדָקָה קִצְרוּ לְפִי־חֶסֶד נִירוּ לָכֶם נִיר וְעֵת לִדְרוֹשׁ אֶת־ה׳ עַד־יָבוֹא וְיֹרֶה צֶדֶק לָכֶם:
Sow to yourselves according to righteousness, Reap according to mercy, Break up your fallow ground; For it is time to seek the L-RD, Till He come and cause righteousness to rain upon you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע י, יב.
146אור זרוע לצדיק
“Light is sown for the righteous, and joy for the upright in heart.”
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
Paragraph 30
147ובד״ה האזינו השמים
In the discourse “Listen, O heavens,” the G-dly soul’s descent into the animal soul is compared to a seed sown in physical earth: only in the earth is there the power to make it grow with an added yield, and so the soul, “light sown,” brings forth salvation through its descent; hence “I will sow the house of Israel.”
Kehot’s noteלקו״ת האזינו עד, ג.
148ובד״ה ושאבתם מים בששון
In the discourse “And you shall draw water with joy,” the charity and kindness Jews do all year are a seed that can sprout only in plowed earth: in the Ten Days of Repentance they break their hearts and humble themselves like plowed soil, the seed is sown, and its growth comes on Sukkos, with “His left hand is under my head” before “His right hand embraces me.”
Kehot’s noteלקו״ת סוכות עט, א.
149ל״ט מלאכות חורש וזורע
The Mishnah: the primary labors forbidden on Shabbos are forty less one, beginning with sowing and plowing. The maamar says these labors have a counterpart Above.
Shabbat 73a:6–7שבת ע״ג א:ו׳-ז׳
מַתְנִי׳ אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אַחַת: הַזּוֹרֵעַ, וְהַחוֹרֵשׁ, וְהַקּוֹצֵר, וְהַמְעַמֵּר, וְהַדָּשׁ, וְהַזּוֹרֶה. הַבּוֹרֵר, הַטּוֹחֵן, וְהַמְרַקֵּד, וְהַלָּשׁ, וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
150בתוס׳ ברכה . . בחי׳ ירידה וצמצום
In this manuscript the text reads only “with added blessing, etc., so too Above,” and the rest of the passage is missing.
Kehot’s noteבבוך 631: ”בתוס׳ ברכה כו׳ כמו״כ למעלה” והשאר ליתא שם.
151התפשטות — ותקנה
The manuscript reads “ותקוה” (“and hope”) instead of “ותקנה” (“and improvement”).
Kehot’s noteשם אי׳ ותקוה. [כ].
152מכוין
The manuscript reads “כאן” (“here”) instead of “מכוין” (“intends”).
Kehot’s noteשם אי׳ ”כאן”. [כ].
153עבודת — הצדקה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. שם ”המצוה”. [כ].
Paragraph 31
154ששת ימים תעשה מעשיך
“Six days you shall do your work, and on the seventh day you shall rest.” The maamar reads the six days of work as the service of the mitzvos during the week.
Exodus 23:12שמות כ״ג:י״ב
שֵׁשֶׁת יָמִים תַּעֲשֶׂה מַעֲשֶׂיךָ וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת לְמַעַן יָנוּחַ שׁוֹרְךָ וַחֲמֹרֶךָ וְיִנָּפֵשׁ בֶּן־אֲמָתְךָ וְהַגֵּר:
Six days thou shalt do thy work, but on the seventh day thou shalt rest; that thine ox and thine ass may have rest, and the son of thy handmaid, and the stranger, may be refreshed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, יב.
155המשכות — כי
The manuscript reads “as it is written, ‘for on it …’” (כמ״ש כי בו), introducing the verse explicitly.
Kehot’s noteבהכת״י ”כמ״ש” כי בו. [כ].
156כי בו שבת מכל מלאכתו
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
157וקראת לשבת עונג
“And you shall call the Shabbos a delight.” The maamar reads it as the actual revelation of the supernal delight on Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
158שבא העונג העליון לידי גילוי ממש
Cited for the actual revelation of the supernal delight on Shabbos.
Kehot’s noteראה סה״מ ת״ש ע׳ 86 ואילך.
159והיה מדי חדש בחדשו ומדי שבת בשבתו יבא כל בשר
“And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come to bow down before Me.” Cited for the souls’ ascent on Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160בס׳ הבהיר שיש עמוד
The Zohar on Vayakhel describes a pillar standing in the middle of the Garden, on which the souls rise to the opening of the firmament above it; on Shabbosos, seasons and festivals the souls fit to ascend are gathered and brought up through it. The Kehot note points here for the pillar.
Zohar II, 211aזח״ב ריא, א
Kehot’s noteבגעה״ת שבו עולין הנשמות לגה״ע מדי שבת בשבתו — סידור קעג, ג. ראה זח״ב ריא, א ובהנסמן במאמרי אדה״ז פרשיות-ב ע׳ תשעג. ובמאמרי אדה״א שבועות ע׳ תמ ”דעליית הנשמות בג״ע הוא ע״י העמוד שבהיכל שעולים בו בבחי׳ ביטול המציאות”. ע״ש.
161מי שטרח בע״ש
In the Time to Come the nations ask for the Torah anew; G-d answers, “One who toiled on the eve of Shabbos will eat on Shabbos.” The maamar applies it to the week’s mitzvos and the revelation of Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. קה״ר א, לו.
162Kehot’s note points to Sefer HaBahir 102 for these words.
Sefer HaBahir 102ספר הבהיר ק״ב
תנא עמוד אחד מן הארץ לרקיע וצדיק שמו על שם הצדיקים, וכשיש צדיקים בעולם מתגבר ואם לאו מתחלש, והוא סובל כל העולם דכתיב (שם) צדיק יסוד עולם, ואם חלש לא יוכל להתקיים העולם, הלכך אפי׳ אין בעולם אלא צדיק אחד מעמיד העולם שנאמר וצדיק יסוד עולם לפיכך קחו תרומתי ממנו תחילה ואח״כ וזאת התרומה אשר תקחו מאתם, מאת הנשאר, ומהו, זהב וכסף ונחשת:
Torat Emet Sefer HaBahir (Public Domain)
Paragraph 32
163וביום השביעי תשבות
“Six days you shall work, and on the seventh day you shall rest; in plowing and in harvest you shall rest.” The maamar cited this verse from Ki Sisa in paragraph 29; here the rest of the seventh day is the revelation of what the week’s service prepared.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164הרי — ע״ד
The passage contrasting the weekday service of plowing and subduing with the Shabbos service of delight, through the turning of darkness into light, is missing from the manuscript.
Kehot’s noteהמוקפים [(ע״ד עד שורה לנהורא)] לי׳ בהכת״י. [כ].
165לב נשבר ונדכה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The maamar describes the weekday service as this kind of “plowing.”
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
166וקראת לשבת עונג
“And you shall call the Shabbos a delight”: on Shabbos the service is delight in G-d.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
167נסתר — וזהו
Both passages are missing from the manuscript: the explanation of why Shabbos is equal to all the mitzvos, and the whole parenthesis on doing the will of the Omnipresent.
Kehot’s noteב׳ המוקפים הללו [(וזהו . . שבת כו׳ שבשורה שעושין) ומן שורה המתחלת (ואפ״ל עד סוף הפרק] לי׳ שם בהכת״י. [כ].
168שקולה שבת כנגד כל המצות
“Shabbos is equal to all the mitzvos.” The maamar explains why: the mitzvos leave the light hidden, and Shabbos reveals it.
Shemot Rabbah 25:12שמות רבה כ״ה:י״ב
… וכשם שמצינו שעל כל המצות בן דוד בא, על שמירת יום אחד של שבת בן דוד בא, לפי שהשבת שקולה כנגד כל המצות. אמר רבי אלעזר בר אבינא: מצינו בתורה ובנביאים ובכתובים, ששקולה שבת כנגד כל המצות בתורה. מנין שבשעה ששכח משה לומר להם מצות שבת, אמר לו הקדוש ברוך הוא (שמות טז, כח): עד אנה מאנתם לשמור מצותי וגו׳? ומה כתיב אחריו? ראו כי ה׳ נתן לכם את השבת. בנביאים מנין? שנאמר (יחזקאל כ, כא): וימרו בי בית ישראל במדבר בחוקותי לא הלכו. מה כתיב אחריו? (שם שם, …
Rabbi Levi said: If Israel observes Shabbat properly, even one day, the son of David will come. Why? Because it is equivalent to all the mitzvot. Likewise it says: “For He is our G-d, and we are the people of His pasture and the flock of His hand; today, would you only heed His voice” (Psalms 95:7). Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: ‘Even though I set a limit for the end, and it will come whether they repent or do not repent, it …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 89aזח״ב פט, א
Kehot’s noteירושלמי ברכות א, ה. נדרים ספ״ג. שמו״ר כה, יב. זח״ב פט, א.
169שקולה שבת כנגד כל המצות כולן
The Jerusalem Talmud shows from the Torah, the Prophets and the Writings that Shabbos is equal to all the mitzvos of the Torah.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
170שעושין — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
171רפ״ו דברכות
Likkutei Torah on Shemini explains that the second paragraph of the Shema is not yet called doing the will of the Omnipresent “as it should be” because it does not say “with all your might” as the first paragraph does: the drawing of the light from sovev into memalei, which is called doing the will of the Omnipresent, comes only through “with all your might,” without limit.
Kehot’s noteלה, ב. ראה גם לקמן שמיני יח, ב. בהעלותך לה, ד. שלח מב, ג. נתבאר באוה״ת ויקרא-ב ע׳ תרנז ואילך.
172ואספת דגנך
From the second paragraph of the Shema: “and you will gather in your grain, your wine and your oil.”
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173אם שמוע תשמעו אל מצותי
“And it will be, if you will diligently listen to My commandments.” The maamar asks why this paragraph still counts as not doing the will of the Omnipresent.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar names Malchus as the root of “place.”
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
175ברוך כבוד ה׳ ממקומו
“Blessed is the glory of Havayah from His place.” Cited for the revelation of G-d’s glory in the “place” of the worlds.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
176שזה תכלית הכוונה להיות דירה בתחתונים
Kehot’s note points to Bamidbar Rabbah 13:6 for these words.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteתנחומא נשא טז. וראה שם בחוקותי ג. ב״ר ספ״ג. במד״ר פי״ג, ו.
177דירה בתחתונים
The Midrash says that from the time of creation the Holy One desired a dwelling place among the lower realms. The maamar calls this the ultimate purpose.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
178אלא — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
179סד״ה שובה ישראל עד
The end of “Return, O Israel, unto (ad)” explains the return as bringing the revelation of G-d’s kingship back to its source, the Infinite Light itself, so that He shines as King of the world and the world no longer conceals Him; this depends on man’s service, and must be in the manner of ad, “forever,” not only at set times.
Kehot’s noteלקו״ת ש״ש סז, ג.
180מזונותיו של אדם . . שבת ויו״ט
A person’s sustenance is allotted to him from Rosh HaShanah until Yom Kippur, except for his expenses for Shabbos and Yom Tov (and his children’s Torah study): if he spends less, he is given less, and if he spends more, he is given more. The maamar explains the exception: on those days Israel are like those who do the will of the Omnipresent.
Beitzah 16a:1–2ביצה ט״ז א:א׳-ב׳
כׇּל מְזוֹנוֹתָיו שֶׁל אָדָם קְצוּבִים לוֹ מֵרֹאשׁ הַשָּׁנָה וְעַד יוֹם הַכִּפּוּרִים, חוּץ מֵהוֹצָאַת שַׁבָּתוֹת וְהוֹצָאַת יוֹם טוֹב וְהוֹצָאַת בָּנָיו לְתַלְמוּד תּוֹרָה, שֶׁאִם פָּחַת — פּוֹחֲתִין לוֹ, וְאִם הוֹסִיף — מוֹסִיפִין לוֹ. אָמַר רַבִּי אֲבָהוּ, מַאי קְרָאָה: ״תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר (בַּכֵּסֶא) לְיוֹם חַגֵּנוּ״, אֵיזֶהוּ חַג שֶׁהַחֹדֶשׁ מִתְכַּסֶּה בּוֹ — הֱוֵי אוֹמֵר זֶה רֹאשׁ הַשָּׁנָה, וּכְתִיב: ״כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 30:1ויקרא רבה ל׳:א׳
Kehot’s noteביצה טז, א. וראה ויק״ר ל, א.
181Rabbi Shimon bar Yochai: when Israel do the will of the Omnipresent, their work is done by others (“strangers will stand and tend your flocks”); when they do not, they do it themselves (“and you will gather in your grain”).
Berakhot 35b:7ברכות ל״ה ב:ז׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 34
182אותם — כנ״ל
The manuscript lacks the words “as mentioned above” here; the note suggests the reading should perhaps be “etc.”
Kehot’s noteתי׳ כנ״ל לי׳ בהכת״י ואולי צ״ל כו׳. [כ].
183כמ״ש בזהר ע״פ סולם
The note quotes the Tikkunei Zohar (Tikkun 45), “the ladder is prayer,” and points to this Yom Kippur discourse.
Kehot’s noteבת״ז (תמ״ה) סולם דא צלותא ועל״ק [דרושים ליוהכ״פ סח, ב] ד״ה לבאר ענין יוהכ״פ (רפ״ב ושם לה״ט [=לשונו הטהור] בתיקונים אמרו שהתפלה [כי התפלה] היא סולם וע׳ בהשמטות זח״א (רסו, ב) סי׳ נ׳ כל׳ הת״ז הנ״ל. [כ].
184סולם מוצב ארצה וראשו מגיע השמימה
Yaakov’s dream: “a ladder set up on the earth, and its top reaching to heaven, and behold, angels of G-d ascending and descending on it.” The Tikkunei Zohar identifies the ladder with prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ד׳ שליבות בסולם
The Kabbalistic work Megaleh Amukos, cited in Yalkut Reuveni, is the source the note gives for the four rungs of the ladder.
Kehot’s noteמג״ע (אופן רטז) [ריז] הובא בילקוט ראובני [ר״פ ויצא]. [כ]. ראה לקמן פ׳ בלק ע, ב בשם הרמ״ז.
186למעלה — כנ״ל
The manuscript reads “etc.” (וכו׳) instead of “as mentioned above.”
Kehot’s noteבהכת״י אי׳ וכו׳, ולא כנ״ל. [כ].
187דהתפלה . . לד׳ מדרגות
The note quotes it: “prayer rises by way of four rungs.”
Kehot’s noteע׳ מג״ע (אופן רטז) בזה״ל התפלה עולה דרך ד׳ שליבות הובא בילקוט ראובני [ר״פ ויצא]. [כ].
188אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” Cited for prayer as the soul’s ascent through self-sacrifice.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
Paragraph 35
189וראשו מגיע השמימה
“And its top reaching to heaven.” The maamar reads it as the ladder joining heaven and earth.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
190והנה סולם
The Zohar on Vayetzei explains Yaakov’s ladder as “the level on which the other levels hang,” the Yesod of the world. The Ramaz’s commentary there, as the Kehot note quotes it, relates the ladder to the vertebrae of the spine.
Zohar, Vayetzei 8:47–55ספר הזהר, ויצא ח׳:מ״ז-נ״ה
191בזח״א ויצא . . ובפי׳ הרמ״ז שם
There the Ramaz is quoted: “The ladder is Yesod, and by it one rises upward; it is the beginning of the central line, the spinal cord made of levels, and these are the vertebrae”; the Vayetzei passage explains the Ramaz’s words.
Kehot’s note”סולם הוא היסוד ובו עולים למעלה שהוא תחילת קו האמצעי חוט השדרה העשוי מדריגות הן הן החוליות” — אוה״ת פ׳ פנחס ע׳ א׳קכב. פ׳ ויצא דף תתמ, ב ושם מבאר לשון הרמ״ז.
192בד״ה לא הביט און ביעקב
The discourse asks why prayer, “the service of the heart,” is not counted among the 613 mitzvos although the Sages were stricter about intention in prayer than in the Shema, and answers through the eighteen blessings corresponding to the eighteen vertebrae within which the spinal cord runs.
Kehot’s noteלקו״ת בלק ע, ד.
193לא הביט און ביעקב
Bilam’s blessing: “He has not beheld iniquity in Yaakov.” It opens the Likkutei Torah discourse the maamar cites on the eighteen vertebrae.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194ובד״ה יביאו לבוש מלכות
In the explanation (biur) of “Let them bring royal apparel,” on “and the horse on which the king rode,” the eighteen thousand worlds of the Talmud’s “He rides on His light cherub and floats through eighteen thousand worlds” are the eighteen blessings of prayer, which correspond to the eighteen vertebrae of the spine, through which the brain’s wisdom is drawn down to the thighs and legs.
Kehot’s noteתו״א צא, ד. באוה״ת ויצא ע׳ תתמא, א מוסיף ”ובהביאור שם מזה בד״ה וסוס אשר רכב ובפ׳ יתרו בד״ה אלפי שנאן”.
195יביאו לבוש מלכות
“Let them bring royal apparel.” It opens the Torah Ohr discourse the maamar cites.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196רוכב על כרוב קל שלו ושאט בח״י אלף עולמות
Asked what G-d does at night, the Talmud answers, among other things, that He “rides on His light cherub and floats through eighteen thousand worlds.” The maamar points to the discourse that explains this together with the eighteen vertebrae and the eighteen blessings of prayer.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
197במא״א אות סמך סכ״ח בענין סולם
Or HaTorah quotes Me’orei Or: “Yesod is called a ladder, for it is a ladder to rise by it up to Daas, to draw the drop from there.
Kehot’s note”סולם נק׳ היסוד כי הוא סולם לעלות בו עד הדעת להמשיך משם הטיפה. סולם נק׳ מט״ט כי הוא סולם לעלות בו אל אלקות עכ״ל” — אוה״ת פ׳ ויצא ע׳ תתמא, א. וראה גם אוה״ת פ׳ פנחס ע׳ א׳קכב.
198למטה — ועמ״ש
The references to the discourses “My dove” and “And Moshe assembled” are missing from the manuscript.
Kehot’s noteהמוקפים [(ועמ״ש . . משה)] לי׳ בהכת״י. [כ].
199בד״ה יונתי בחגוי הסלע
The discourse explains that the soul is not wholly clothed in the body: only a glimmer of it is, while the whole soul remains above as an encompassing level called its mazal.
Kehot’s noteלקו״ת שה״ש טז, ד. באוה״ת פ׳ ויצא דף תתמא, ב מציין: ”ובד״ה יונתי בחגוי פי׳ ענין שהתפלה הנק׳ סולם מוצב כו׳ כי בהנשמה יש ב׳ בחי׳ הא׳ המלובשת בגוף, הב׳ הנשמה שמבחי׳ מקיף הנק׳ מזלי׳ שהוא בבחי׳ כתר וחכ׳ כו׳ . . והתחברות ב׳ בחי׳ הנ״ל הוא ע״י התפלה”.
200הוא — ועיין
The whole parenthesis of further sources on the ladder is missing from the manuscript.
Kehot’s noteהמוקפים [(ועיין עד תיבת סולם) בשורה עולמות] לי׳ בהכת״י. [כ].
201ובד״ה ויקהל משה
In “And Moshe assembled,” the contemplation of the six weekdays makes the lower will a vessel for the supernal will, which on Shabbos rests within it in true union; this is “a Shabbos of Shabbason to Havayah,” when the supernal will above the Name Havayah is revealed.
Kehot’s noteתו״א פח, א.
Paragraph 36
202קושר כתרים לקונו מתפלתן של ישראל
Of the angel Sandalfon the Baraisa says that he stands behind the Chariot and binds crowns for his Maker. The Kehot note adds that Tosafos there explains: from the prayers of the righteous.
Zohar I, 167bזח״א קסז, ב
Zohar II, 58aזח״ב נח, א
Zohar III, 252bזח״ג רנב, ב
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה זח״א קסז, ב. זח״ב נח, א. זח״ג רנב, ב. ועייג״כ תוד״ה וקושר חגיגה יג, ב. וראה הערת כ״ק אדמו״ר בסה״מ ה׳תש״ח ע׳ 202. חגיגה (יג, ב) ובתוס׳ ”מתפלתן של צדיקים” וע׳ זח״ג (נב, ב. רעח, א) ובזח״א (קסז, ב) ”צלותהון דישראל” יעו״ש. ע׳ ד״ה מזוז׳ מימין ובלקו״ת שה״ש ד״ה מה יפו פעמיך פ״ב ומביא על מט״ט בתו״א שם (ול״מ) ובפנחס ד״ה צו את בנ״י הב׳ פ״ב — ובזח״ב (נח, א) ובעה״מ ש׳ קרית ארבע (פ״ב) על סנדל כו׳ ע״י תפילתן ומ״ט של ישראל יעו״ש. [כ].
203בעטרה שעטרה לו
“Go out and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him.” The maamar reads the crown as prayer.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
204דרפ״ח ניצוצין
Cited for the refinement of the 288 sparks.
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
205בד״ה — קס״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוי״ל הציון (קסט ריש א׳) (קסז, ב) כצ״ל. [כ].
206לתחתון — ההעלאה
The manuscript reads “the drawing down from above to below and the raising, etc.,” which the note finds more precise, and lacks the words from “that is in it” to the end of the paragraph.
Kehot’s noteההמשכה מלמעלמ״ט וההעלאה כו׳ כן אי׳ בהכת״י ומדוייק יותר והמוקפין מן תי׳ שבה עד תי׳ למטה [בשורה התענוג] לי׳ שם בהכת״י. [כ].
207בשבה״כ — וכמ״ש במ״א ע״פ אז ישיר ישראל
Cited for the explanation of “Then Israel sang … Spring up, O well” to which the maamar refers.
Kehot’s noteראה אוה״ת חוקת ע׳ תתמד.
208אז ישיר ישראל כו׳ עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The maamar refers to what is explained elsewhere on this song: the deeds of the mitzvos rise as “feminine waters,” like a well that springs up.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
209אלמלא שמרו בנ״י ב׳ שבתות
Rabbi Yochanan in the name of Rabbi Shimon bar Yochai: if Israel kept two Shabbosos according to their laws, they would be redeemed at once.
Shabbat 118b:4שבת קי״ח ב:ד׳
אָמַר רַב יְהוּדָה אָמַר רַב: אִלְמָלֵי שָׁמְרוּ יִשְׂרָאֵל שַׁבָּת רִאשׁוֹנָה לֹא שָׁלְטָה בָּהֶן אוּמָּה וְלָשׁוֹן, שֶׁנֶּאֱמַר: ״וַיְהִי בַּיּוֹם הַשְּׁבִיעִי יָצְאוּ מִן הָעָם לִלְקוֹט״, וּכְתִיב בָּתְרֵיהּ: ״וַיָּבֹא עֲמָלֵק״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אִלְמָלֵי מְשַׁמְּרִין יִשְׂרָאֵל שְׁתֵּי שַׁבָּתוֹת כְּהִלְכָתָן — מִיָּד נִגְאָלִים, שֶׁנֶּאֱמַר: ״כֹה אָמַר ה׳ לַסָּרִיסִים אֲשֶׁר יִשְׁמְרוּ אֶת שַׁבְּתוֹתַי״, וּכְתִיב בָּתְרֵיהּ: ״וַהֲבִיאוֹתִים אֶל הַר קׇדְשִׁי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיח, ב.
210פי׳ כהלכתן עד״מ ההליכה בסולם
Likkutei Torah on Behar opens its discourse on “My Shabbosos you shall keep” by reading the plural as the two Shabbosos of the Sages’ saying, “if Israel kept two Shabbosos …”.
Kehot’s noteראה לקמן בפ׳ בהר מא, א. וראה באוה״ת ויקרא-ב ע׳ תרכח ואילך שיש בזה ב׳ שיטות וכאן מבאר כשיטה השני׳ דהיינו דשבת הא׳ הוא מלמטה למעלה והב׳ מלמעלה למטה. וזהו כהלכתן ב׳ בחי׳ הילוך, עי״ש. וראה באוה״ת בראשית-א נז, א בדקדוק לשון כהלכתן.
211ההליכה מלמטה למעלה . . והב׳ מלמעלה למטה
There Likkutei Torah describes two ways in which G-dliness is revealed: a drawing down, in which the world stays as it is and G-dliness is drawn into it, and an ascent from below, in which the world itself is refined, as in the Time to Come; like two people, one standing high and one low, who can meet in two ways.
Kehot’s noteראה לקמן בהר מב, ד ובהמ״מ שם מאוה״ת ויקרא-ב ע׳ תרכט דשם מבאר דהב׳ ענינים הם עליות. וראה גם אוה״ת בראשית-א ע׳ סא, א.
212עונג — מפני זה
The manuscript reads “and all this is because prayer …” (וכ״ז מפני שהתפלה).
Kehot’s noteבהכת״י שם אי׳ בזה״ל ”וכ״ז מפני שהתפלה”. [כ].
213בס׳ — וזהו
The whole parenthesis on the doubling of Shabbos, “Remember” and “Keep,” is missing from the manuscript.
Kehot’s noteהמוקפים [(וזהו עד כו׳ בשורה מההעלם] לי׳ בהכת״י. [כ].
214וכמ״ש בס׳ המקובלים
The note identifies the “books of the Kabbalists” here: the idea of prayer as “uniting unions” appears in Emek HaMelech.
Kehot’s noteנז׳ בס׳ עמה״מ ש׳ קרית ארבע (פ״ב). [כ].
215כל עיסקא דשבתא כפול
Rabbi Yitzchak: everything about Shabbos is double, among them its offering and its admonitions, “Remember” and “Keep.”
Midrash Tehillim 92:1מדרש תהילים צ״ב:א׳
… אמר ר׳ יצחק (שמות טז כט) ראו כי ה׳ נתן לכם השבת. מהו ראו. אמר רבי יוסי מרגניתא דיהיבת לכון. אמר רבי יצחק כל עיסקא דשבתא כפול. עומר כפול (שם כב) שני העומר לאחד. קרבנו כפול (במדבר כח ט) וביום השבת שני כבשים. עונשה כפול (שמות לא יד) מחלליה מות יומת. שכרה כפול (ישעיה נח יג) וקראת לשבת עונג ולקדוש ה׳ מכובד. אזהרותיה כפולות זכור ושמור. מזמורו כפול מזמור שיר ליום השבת. זה שאמר הכתוב (קהלת א ב) הבל הבלים אמר קהלת הבל הבלים. שבעה הבלים אמר קהלת. הבל …
OYW (Public Domain)
216שני כבשים
“And on the Shabbos day, two lambs.” One of the doublings of Shabbos.
Numbers 28:9במדבר כ״ח:ט׳
וּבְיוֹם הַשַּׁבָּת שְׁנֵי־כְבָשִׂים בְּנֵי־שָׁנָה תְּמִימִם וּשְׁנֵי עֶשְׂרֹנִים סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן וְנִסְכּוֹ:
And on the sabbath day two he-lambs of the first year without blemish, and two tenth parts of an ephah of fine flour for a meal-offering, mingled with oil, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it.” It opens the discourse the maamar cites on “Remember” as the drawing down from above.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218ולכן כל עיסקא דשבתא כפול
That discourse explains that “everything about Shabbos is double” also means that each of the two Shabbosos is itself double, containing both movements.
Kehot’s noteנתבאר בד״ה אלה תולדות נח תנש״א ושם מדייק ”כל עיסקא דשבתא כפול נכלל גם שכל אחד משתי השבתות הוא כפול, היינו שכל אחד מהם כלול משניהם” ע״ש. וראה במקומות שנסמנו שם בהערה 16.
219לעבדה ולשמרה
“To work it and to guard it,” read (paragraph 12) as the positive and negative commandments, the service of the weekdays.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220עד יעבור עמך ה׳
From the Song at the Sea: “until Your people pass over, Havayah, until the people You have acquired pass over.” The maamar reads the two passings as ascent and descent.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
Paragraph 38
221ראו כי ה׳ נתן לכם השבת
“See, for G-d has given you the Shabbos”: the maamar now explains the verse it opened with.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222מי שטרח בע״ש דוקא יאכל בשבת
“One who toiled on the eve of Shabbos will eat on Shabbos.” The Talmud says it of this world and the World to Come; the maamar applies it to the week and Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
223כו׳ — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 39
224את אשר תאפו אפו
Moshe on the eve of the first Shabbos of the manna: “What you will bake, bake, and what you will cook, cook.”
Exodus 16:23שמות ט״ז:כ״ג
וַיֹּאמֶר אֲלֵהֶם הוּא אֲשֶׁר דִּבֶּר ה׳ שַׁבָּתוֹן שַׁבַּת־קֹדֶשׁ לַה׳ מָחָר אֵת אֲשֶׁר־תֹּאפוּ אֵפוּ וְאֵת אֲשֶׁר־תְּבַשְּׁלוּ בַּשֵּׁלוּ וְאֵת כׇּל־הָעֹדֵף הַנִּיחוּ לָכֶם לְמִשְׁמֶרֶת עַד־הַבֹּקֶר:
And he said unto them: ‘This is that which the L-RD hath spoken: To-morrow is a solemn rest, a holy sabbath unto the L-RD. Bake that which ye will bake, and seethe that which ye will seethe; and all that remaineth over lay up for you to be kept until the morning.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כג.
225ביום הששי לחם יומים
“Therefore He gives you on the sixth day bread for two days.” The maamar reads it as the week’s mitzvos providing the delight of Shabbos.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226יהיה — ועיין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמוקפים [התיבות (ועיין . . ע״ב)] לי׳ שם. [כ].
Paragraph 40
227ראו כי ה׳ נותן לכם
The Zohar on Behar quotes “See, for G-d … gives you on the sixth day bread for two days” and compares it to the blessing of the sixth year before the Shemittah: “I will command My blessing for you in the sixth year.”
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
Hence “if ye say, What shall we eat in the seventh year?” the answer is, “I will command my blessing upon you in the sixth year”; just as it is written elsewhere: “See that the L-rd… giveth you on the sixth day the bread of two days” (Ex. 16, 29).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
228דרכיה — וע׳
Everything from the reference to the Midrash Rabbah to the end of chapter 5 is missing from the manuscript.
Kehot’s noteהמוקפים [(וע׳ ברבות עד סוף הפרק)] לי׳ שם. [כ].
229החדש הזה לכם
“This month shall be for you the head of the months.” The maamar refers to the Midrash Rabbah on this verse.
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230הזה — אל
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
231אל יצא איש ממקומו
“See, for G-d has given you the Shabbos; therefore He gives you on the sixth day bread for two days.” The maamar stresses “you”: Shabbos is given according to your service.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כט.
232אל יצא איש ממקומו
The Zohar on Beshalach reads “his place” as the “place” of “Blessed is the glory of G-d from His place”: a known place, called Makom, where the supernal glory is made known.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
ABIDE YE EVERY MAN IN HIS PLACE, LET NO MAN GO OUT OF HIS PLACE ON THE SEVENTH DAY. This “place” is the “Place” where it is right to walk. The inner meaning of the word is as in the verse: “Put off thy shoes from off thy feet, for the place whereon thou standest is holy ground” (Ex. 3, 5): the noted Place (i.e. stage of contemplation) where one is aware of the Supernal Glory.
The Zohar; London, Soncino Press, 1933 (Public Domain)
233אל יצא איש ממקומו
The Zohar on Vayakhel explains “his place” in the same way, as the place of holiness outside of which is the domain of “other gods,” and calls it the secret of the crown of Shabbos.
Zohar, Vayakhel 18:238–246ספר הזהר, ויקהל י״ח:רל״ח-רמ״ו
It is written: “Let no man go out of his place on the seventh day” (Ex. 16, 29). We have learned that the term “place” signifies the space wherein it is fitting for a man to walk; and esoterically it is the counterpart of the similar term in “Blessed be the glory of the L-rd from his place” (Ezek. 3, 12); also in “for the place whereon thou standest ‘, etc. (Ex. 3, 5); it is a place well known on high, and we call it the place wherein is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
234בזח״ב בשלח ס״ג סע״ב
The Zohar passage on Beshalach that the maamar cites is copied and explained there.
Kehot’s noteנעתק ונתבאר באוה״ת בשלח ע׳ תרטו.
235כי על כבוד
“For over all the glory shall be a canopy.” It opens the discourse the maamar cites.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236ברוך כבוד הוי׳ ממקומו
“Blessed is the glory of Havayah from His place.” Cited again for the theme of “place.”
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237בשברי לכם מטה לחם
“When I break for you the staff of bread.” It opens the discourse the maamar cites on “Blessed is the Omnipresent.”
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 41
238ולבאר
The note says that much is missing here in the printed text, and even more in the manuscript.
Kehot’s noteכאן חסר הרבה בדפוס ובכת״י שלפננו ביותר (קיב, ב. קיג, א) שם. [כ].
239לאו דאית לך צדק ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
240לאו דאית לך צדק ידיעא
From Elijah’s prayer (Patach Eliyahu): not that You have a known justice, nor any of these attributes at all. The maamar cites it again: the attributes come into being only through the service of those below.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
241רמ״ח פיקודין נעשים רמ״ח אברין
Tanya, chapter 23, explains why the Tikkunim call the 248 commandments “248 limbs of the King”: the mitzvos are the inner will of G-d, and just as the limbs of the body are a garment for the soul and wholly nullified to it, moving the moment the soul wills, so the life-force in the deed of the mitzvos is wholly nullified to the supernal will.
Tanya, Likkutei Amarim 23:1תניא, חלק ראשון; ליקוטי אמרים כ״ג:א׳
וְעִם כָּל הַנִּזְכָּר לְעֵיל, יוּבַן וִיבוֹאַר הֵיטֵב בְּתוֹסֶפֶת בֵּיאוּר מַה שֶּׁאָמְרוּ בַּזֹּהַר דְּ״אוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד״, וּבַתִּיקוּנִים פֵּירְשׁוּ דְּ״רַמַ״ח פִּיקּוּדִין אִינּוּן רַמַ״ח אֵבָרִין דְּמַלְכָּא״.
Kehot Publication Society (CC-BY-NC)
Zohar II, 118bזח״ב קיח, ב
Kehot’s noteראה תניא פכ״ג ובתיקוני׳. ת״ז ת״ל (עד, סע״א). ובאגה״ת רפ״א (צ, ב) בזהר. וראה זהר וישלח קע, ב. בסה״מ תקס״ה ע׳ תתעו רע״מ וראה זח״ב קיח, ב.
242כמבואר — דט׳
The manuscript reads: three times nine is 27, three times 27 is 81, three times 81 is 243, and the five chasadim that bring growth make 248.
Kehot’s noteבהכת״י שלפננו אי׳ בזה״ל דג״פ ט׳ עולה כ״ז וג״פ כ״ז עולה פ״א וג״פ פ״א עולה רמ״ג וה״ח המגדילים רמ״ח כו׳. וע׳ ע״ח סוף שער פרקי הצלם (פ״ו). [כ].
243סוף — ולכך נק׳ התורה והמצות בשם דרך ה׳
Torah Ohr on Beshalach explains “the way of Havayah, to do charity and justice”: charity and justice include all the mitzvos, and charity, the arousal of compassion below, brings an arousal from above, so that the Infinite Light is enclothed in the Torah and mitzvos; this drawing down is the “way.”
Kehot’s noteראה תו״א סג, ב.
244ארון נושאיו נשא
When Israel crossed the Jordan the Ark carried its bearers; and the Gemara says of Uzza, “It carried its bearers; all the more so itself.” The maamar applies this to the Name Havayah lifting Israel.
Sotah 35a:15–16סוטה ל״ה א:ט״ו-ט״ז
נִמְצָא אָרוֹן וְנוֹשְׂאָיו וְכֹהֲנִים מִצַּד אֶחָד, וְיִשְׂרָאֵל מִצַּד אֶחָד. נָשָׂא אָרוֹן אֶת נוֹשְׂאָיו וְעָבַר, שֶׁנֶּאֱמַר: ״וַיְהִי כַּאֲשֶׁר תַּם כׇּל הָעָם לַעֲבֹר וַיַּעֲבֹר אֲרוֹן ה׳ וְהַכֹּהֲנִים לִפְנֵי הָעָם״. וְעַל דָּבָר זֶה נֶעֱנַשׁ עוּזָּא, שֶׁנֶּאֱמַר: ״וַיָּבֹאוּ עַד גֹּרֶן כִּידֹן וַיִּשְׁלַח עֻזָּא אֶת יָדוֹ לֶאֱחֹז אֶת הָאָרוֹן״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: עוּזָּא, נוֹשְׂאָיו נָשָׂא, עַצְמוֹ לֹא כׇּל שֶׁכֵּן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה לה, א.
Paragraph 42
245מלך עוזר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת שמו״ע.
246לנוק׳ — עוזר
The manuscript reads “a standing king” (מלך עומד) instead of “a helping king,” which the note finds more precise; compare “the king stands” in the next paragraph.
Kehot’s noteעומד כן אי׳ בהכת״י ומדוייק יותר. [כ].
247לנוק׳ — שהוא
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
248כמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הזווגים (פ״א) ומאד״ז ע״ש. [כ].
249בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him”: the new mochin drawn down through prayer.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250מוחין חדשים — שיבואו
The manuscript reads “that they go out” (שיצאו) instead of “that they come.”
Kehot’s noteשיצאו כן אי׳ בהכת״י. [כ].
251אין כל חדש
“What has been is what will be … and there is nothing new under the sun.” The maamar applies it to the ordinary chain of descent, which brings nothing new.
Ecclesiastes 1:9קהלת א׳:ט׳
מַה־שֶּׁהָיָה הוּא שֶׁיִּהְיֶה וּמַה־שֶּׁנַּעֲשָׂה הוּא שֶׁיֵּעָשֶׂה וְאֵין כׇּל־חָדָשׁ תַּחַת הַשָּׁמֶשׁ:
That which hath been is that which shall be, And that which hath been done is that which shall be done; And there is nothing new under the sun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ט.
252כמבואר בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הק״ש פ״ד, ה, ט, יא, יב. [כ].
253כי הדם הוא הנפש
“For the blood is the soul.” Cited for the life drawn from food, as the refined sparks are drawn into new mochin.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
254נה״י . . מוחין לתחתון
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער הזווגים (פא״ב) ובש׳ פנימי׳ וחי׳ (דרוש ח) ובכ״ד. [כ].
Paragraph 43
255ענין — ואגוסטוס
These words are missing from the manuscript, which reads instead: “the standing king mentioned above, which is through union, etc.”
Kehot’s noteהמוקפים לי׳ בהכת״י מן תי׳ ואגוסטוס עד תי׳ [בשורה בחי׳] שהוא ע״פ זיווג. ושם אי׳ מלך עומד הנ״ל שהוא ע״פ זיווג כו׳. [כ].
256יושב
The manuscript reads: “the Augustus sits: it is like the level of birth, who sits on the birthstool, which does not come from Netzach, Hod and Yesod; on the contrary, the thighs grow cold, etc., as is written in Etz Chaim on ‘and you shall look upon the birthstool,’ etc.” The note calls this reading quite precise.
Kehot’s noteלפננו אי׳ אגוסטוס יושב הוא כמו בחי׳ לידה שיושבת על המשבר שלא בא מבחי׳ נה״י אדרבה הירכיים מצטננים כו׳ וכמ״ש בע״ח ע״פ וראיתן על האבנים כו׳ וד״ל. וז״ל שם ומדוייק שפיר. [כ].
257מלך עומד ואגוסטוס יושב
On “Your throne is established from of old,” the Midrash tells of a king who won a war and was made Augustus: the king stands, but the Augustus sits; so Israel said that G-d’s throne was established only when they sang at the Sea.
Shemot Rabbah 23:1שמות רבה כ״ג:א׳
אז ישיר משה - הדא הוא דכתיב (תהלים צג, ב): נכון כסאך מאז. אמר רבי ברכיה, בשם רבי אבהו: אף על פי שמעולם אתה, לא נתיישב כסאך ולא נודעת בעולמך, עד שאמרו בניך שירה, לכך נאמר: נכון כסאך מאז. משל למלך, שעשה מלחמה ונצח, ועשו אותו אגוסטוס. אמרו לו: עד שלא עשית המלחמה היית מלך, עכשיו עשינוך אגוסטוס. מה יש כבוד בין המלך לאגוסטוס? אלא, המלך עומד על הלוח ואגוסטוס יושב. כך אמרו ישראל: באמת עד שלא בראת עולמך, היית אתה, משבראת אותו אתה הוא, אלא כביכול עומד, שנאמר (חבקוק …
“Then Moses and the children of Israel sang this song to the L-rd, and spoke, saying: I will sing to the L-rd, for He is exalted; the horse and his rider He cast into the sea” (Exodus 15:1). “Then [az] Moses…sang” – that is what is written: “Your throne is established of old [me’az]; [You have existed from eternity]” (Psalms 93:2). Rabbi Berekhya said in the name of Rabbi Abahu: Even though “You have existed from eternity,” Your throne was not settled and You were not known in Your world …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
258קרי״ס . . דבעתיקא תליא
At the Sea, on “Why do you cry out to Me?”, the Zohar says the matter “depends on Atika,” above the ordinary order. The maamar cites it for the splitting of the Sea as a birth from above the order.
Zohar II, 48aזח״ב מח, א
Kehot’s noteראה זח״ב מח, א.
Paragraph 44
259הקטן אינו מוליד
The Talmud says of a boy of nine that he is capable of relations “but does not beget,” and the school of Chizkiyah teaches that a minor cannot emit seed. The maamar learns from this that the power to beget depends on a mature brain.
Sanhedrin 69a:3–4סנהדרין ס״ט א:ג׳-ד׳
אֲמַר לֵקהּ: יֵשׁ לוֹ וְאֵינוֹ מוֹלִיד, כִּתְבוּאָה שֶׁלֹּא הֵבִיאָה שְׁלִישׁ דָּמֵי. דְּבֵי חִזְקִיָּה תָּנָא: ״וְכִי יָזִד אִישׁ״ – אִישׁ מֵזִיד וּמַזְרִיעַ, וְאֵין קָטָן מֵזִיד וּמַזְרִיעַ. אֲמַר לֵקהּ רַב מָרְדֳּכַי לְרַב אָשֵׁי: מַאי מַשְׁמַע דְּהַאי ״מֵזִיד״ לִישָּׁנָא דְּבַשּׁוֹלֵי הוּא? דִּכְתִיב: ״וַיָּזֶד יַעֲקֹב נָזִיד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סט, א. ע״ח שער מוחין דצלם פ״ו. שם שער דרושי הצלם דרוש ג.
260בשלימות — שאם
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 45
261ממש — הי׳
The manuscript reads “they are” (המה) for “it was” (היה): “for they are still hidden in the mochin.”
Kehot’s noteהמה כ״ה בכת״י. [כ].
262וקראת לשבת עונג
“And you shall call the Shabbos a delight”: on Shabbos the supernal delight is revealed below.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
263אז תתענג על ה׳
“Then you shall delight in Havayah, and I will make you ride upon the heights of the earth.” The maamar reads it as the revelation of the delight below on Shabbos.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
264בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him”: the weekday light from the supernal Imma, rising through prayer.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
265מקראי קדש
“These are the appointed times of G-d, holy convocations, which you shall proclaim in their time.” The maamar reads “convocations” as the drawing down from above to below.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ד.

Torah Ohr · Parshas Yisro · Maamar 1
בחדש השלישי לצאת בני ישראל מארץ מצרים ביום…
“In the third month”
Receiving the Torah gave Israel what contemplation, even the Patriarchs’ love, could not guarantee: strength for the G-dly soul to break out of the body’s constraints. That strength comes through self-nullification, in which a person’s Torah is G-d’s own word speaking through him, as the moon has no light but the sun’s.
The maamar in brief
Scripture says Israel reached Sinai “on this day” without naming the day; the Sages show it was Rosh Chodesh. To explain why it is called “this day,” the Alter Rebbe asks what the giving of the Torah added to the Patriarchs. Avraham rose out of “Egypt,” the constraints of the body, to a love in which his soul longed to expire into G-d, by contemplating that all the worlds are only G-d’s “speech” and “handiwork,” while He Himself is unchanged. Most people contemplate this and remain unmoved, because the body’s physicality weakens the soul. The Torah, called “strength” and tushiyah, empowers the G-dly soul and weakens the sitra achra, because its source is G-d’s essence. The word “saying” in the Ten Commandments gave Israel the power to speak Torah as G-d’s own word, in self-nullification, which is why study calls for the awe of Sinai. Like the moon, which has no light of its own, Israel receive the light of Havayah, the sun. On Rosh Chodesh Sivan, the new moon after the preparation of the Omer, this self-nullifying love was revealed: “this day.”

Outline
	1“On this day” and what Sinai addedThe verse says only “this day,” and the Sages show it was Rosh Chodesh. To explain why, the Alter Rebbe asks what the Torah added to the Patriarchs, beginning with Avraham’s ascent to the higher love.¶1–2
	2Avraham’s love and the soul’s weaknessAvraham rose out of “Egypt,” the body’s constraints, to kelos hanefesh, by contemplating that the worlds are only G-d’s speech and handiwork while He is unchanged. Others contemplate the same and stay unmoved, because the body’s physicality weakens the soul.¶3–8
	3The Torah as strength and tushiyahThe Torah gives the G-dly soul strength and weakens the sitra achra, bringing peace above and below; its power comes from its source in G-d’s essence, with which it is one.¶9–10
	4“Saying”: G-d’s word in our mouths“Saying” in the Ten Commandments gave Israel the power to speak all of Torah as G-d’s word from Sinai, in self-nullification, like one who repeats after the speaker; hence the awe of Sinai in every study.¶11–14
	5Anochi and the way out of EgyptThrough the Torah, G-d’s essence (Anochi) reaches Israel through Havayah until it is “your G-d,” freeing the soul from its Egypt. Love born of the higher unity overcomes both inclinations, as in the Shema of the people of Jericho.¶15–17
	6The moon and the sunIsrael are like the moon, with nothing of their own: the Infinite Light, the “sun” of Havayah, dwells and speaks in their Torah and service. Through tzedakah and self-nullifying service it shines below as above.¶18–21
	7Rosh Chodesh SivanAfter the preparation of the Omer, Rosh Chodesh Sivan, the new moon, revealed self-nullifying love, “this day.” The “wilderness” of Sinai is speech nullified to G-d’s word, and leaving Refidim is the end of the soul’s weakness.¶22–23


Key concepts
	Self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d. Here it is the key to Torah study: one speaks the Torah only as one who repeats what G-d says, so that His word, not the person, is heard.

	The soul’s expiry (kelos hanefesh)כלות הנפש
	A love of G-d so intense that the soul longs to leave the body and be absorbed in Him. Avraham reached it; Malachi’s “you have not expired” is read as wonder that others do not.

	Egypt as constraintמצרים / מצר וגבול
	The narrowness (meitzar) that the body and the animal soul impose on the G-dly soul. Avraham’s going up from Egypt and the Exodus are read as the soul’s release from it.

	Strength (oz) and tushiyahעוז ותושיה
	Two names of the Torah: oz, the strength it gives the G-dly soul, and tushiyah, which the Talmud connects with weakening, its power to sap the sitra achra.

	“Saying” (leimor)לאמר
	The word that introduces the Ten Commandments. Since all Israel heard them directly, it is read as the power given to Israel to “say” the Torah themselves, so that a sage’s halachah is G-d’s word from Sinai.

	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as G-d’s very essence, which through the Torah reaches Israel by way of the Name Havayah until it is “your G-d.”

	The moon that has nothing of its ownלית לה מגרמה כלום
	The moon receives all its light from the sun and shrinks to a point when it stands beneath it. Israel, whose Torah and service “have nothing of their own,” are like the moon to the sun of Havayah.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light beyond the worlds, before whom above and below are equal and nothing changed with creation. Contemplating it gives rise to Avraham’s love, and it is the source of the Torah.


Section 1 · ¶1–2
“On this day” and what Sinai added
1בחדש השלישי12 לצאת בני ישראל מארץ מצרים ביום הזה באו מדבר סיני. הנה נאמר סתם ביום הזה ולא
“In the third month after the children of Israel went out of the land of Egypt, on this day they came to the wilderness of Sinai.” Now, it says simply “on this day,” and does not
The maamar opens with the verse that tells when Israel reached Mount Sinai: in the third month after the Exodus, “on this day.” The Alter Rebbe notes that the verse says only “this day” and does not name the day of the month.


פי׳ באיזה יום רק חז״ל [חכמינו זכרונם לברכה] דרשו שהוא בר״ח [בראש חודש].3 כתי׳ [כתיב] הכא ביום הזה וכתיב התם החדש הזה לכם.45
specify which day; only our Sages, of blessed memory, expounded that it was on Rosh Chodesh: it is written here, “on this day,” and it is written there, “This month shall be for you.”
The Sages identified the day by a verbal analogy (gezeirah shavah): the word “this” links our verse to “This month (hachodesh) shall be for you,” the verse about the new moon, so the day was Rosh Chodesh. The maamar will ask why Scripture calls Rosh Chodesh simply “this day.”




2ולהבין למה נק׳ ר״ח [ראש חודש] בכתוב בלשון ביום הזה. יובן בהקדים ענין מעלת קבלת התורה והלא קודם מ״ת [מתן תורה] היו כמה צדיקים6 והאבות7 הן הן המרכבה8 ג״כ9 קודם שנתנה התורה.
And [we need] to understand why Rosh Chodesh is called in Scripture by the expression “on this day.” It will be understood by first introducing the matter of the virtue of receiving the Torah. Yet surely, before the giving of the Torah there were a number of tzaddikim, and “the Patriarchs are themselves the chariot,” also before the Torah was given.
Before answering, the Alter Rebbe asks what the giving of the Torah added. There were righteous people before Sinai, and the Midrash says that “the Patriarchs are themselves the chariot”: they were wholly given over to G-d’s will, as a chariot has no will of its own apart from its rider.


אך הענין כי הנה מעלת אברהם הוא שהי׳ [שהיה] הולך ונסוע הנגבה.10 פי׳ שהי׳ [שהיה] הולך ונסוע ממדרגה למדרגה11 עד שבא הנגבה הוא בחי׳ ומדת אהבה12 העליונה.13
But the explanation is this: the virtue of Avraham is that he was “going on and journeying toward the south” (hanegbah). This means that he was going and journeying from level to level until he came to “the south,” which is the level and attribute of the higher love.
The answer begins with Avraham. The verse says he went “journeying toward the south,” and the Alter Rebbe reads it as an inner ascent: Avraham rose from level to level until he reached “the south,” the attribute of the higher love.




Section 2 · ¶3–8
Avraham’s love and the soul’s weakness
3וכ״כ [וכן כתב] היה הולך מעלייה לעלייה עד שהיה בבחי׳ מרכבה ממש לאהבה זו העליונה עד שהיתה בבחי׳ גילוי בנפשו ממש והליכה זו היא ממטה למעלה מבחי׳ מצרים
And he went so far, from ascent to ascent, that he was at the level of an actual chariot for this higher love, until it was in a state of revelation in his very soul. And this going is from below to above, out of the level of Egypt (Mitzrayim),
Avraham’s climb made him a “chariot” for this love, so that it was openly revealed in his soul. The climb was a going up out of “Egypt” (Mitzrayim), a name the Alter Rebbe reads as meitzar, constraint.


כמ״ש ויעל אברם ממצרים14 דהיינו בחי׳ מצר וגבול שמצד הגוף ונפש הבהמית המגבילים ומלבישים את נפש האלקית שבאדם עד שאע״פ [שאף על פי]
as it is written, “And Avram went up out of Egypt”: that is, the level of constraint (meitzar) and limitation that comes from the body and the animal soul, which limit and clothe the G-dly soul in a person, so that even though
The proof is the verse “And Avram went up out of Egypt.” Inwardly, “Egypt” is the narrowness and limitation that the body and the animal soul impose on the G-dly soul, which they hem in and clothe.


שנפשו האלקית היא משכלת ומתבוננת בגדולת א״ס ב״ה והתפשטותיו על הנבראים שהוא חיי החיים ואתה מחיה את כלם.15 את השמים ואת הארץ אני מלא ומכה״כ [ומלא כל הארץ כבודו].16
his G-dly soul understands and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, and His extending over the created beings, that He is the Life of all life, and “You give life to them all,” “The heavens and the earth I fill,” and “the whole earth is full of His glory,”
Even when the G-dly soul grasps G-d’s greatness, that He is the life of all things and fills heaven and earth, as the verses say, that understanding alone does not set it free. The abbreviation at the end stands for “the whole earth is full of His glory,” from Isaiah’s vision.


אעפ״כ [אף על פי כן] אינו בכח נפשו לצאת מנרתקה הוא מאסר הגוף להיות בבחי׳ אתכפייא ואתהפכא כו׳ רק הגוף עומד על עמדו בתקפו ובגבורתו כתולדתו.
nevertheless it is not in the power of his soul to go out of its sheath, which is the prison of the body, so as to be at the level of subjugation (iskafya) and transformation (ishapcha), etc. Rather, the body stands in its place, in its strength and its might, just as it was born.
The soul still lacks the strength to leave its “sheath,” the prison of the body, and to bring the body’s drives to be subdued (iskafya) or transformed (ishapcha). The body remains as strong as it was at birth, untouched by what the soul understands.




4וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גנבא אפום מחתרתא17 כו׳. ומעלת אברהם היתה שעלה מבחי׳ מצר זה לדבקה נפשו באהבה עליונה עד שתחפוץ להתפשט מלבושי׳ [מלבושיה / מלבושים] שבנגה שמצד הגוף להיות בבחי׳ בטול אליו ית׳ לבדו בבחי׳ כלות הנפש ממש.
And as our Sages, of blessed memory, said: “The thief at the mouth of the tunnel,” etc. And the virtue of Avraham was that he rose up out of this level of constraint, so that his soul cleaved in a higher love, until it would desire to strip itself of its garments of nogah that come from the body, so as to be in a state of self-nullification (bittul) toward Him alone, blessed be He, in a state of the soul’s actual expiry (kelos hanefesh).
The Sages’ saying about the thief who, at the mouth of the tunnel he is digging, calls on G-d illustrates the point: a person can believe in G-d and still do what the body wants. Avraham was different: he rose out of these constraints until his soul longed to shed its “garments of nogah,” the layer bound to the body that is neither holy nor wholly evil, and to be nullified to G-d alone in kelos hanefesh, a yearning so strong that the soul would expire.




5והנה אהבה זו באה מחמת התבוננות18 באור א״ס ב״ה עצמו הסוכ״ע דלית מחשבה ת״ב [תפיסא ביה] כלל19 כי מלכותך מלכות כ״ע [כל עלמין]20 בחי׳ מלך לבד שהוא בחי׳ דבור כמ״ש דבר מלך שלטון.21
Now, this love comes from contemplating the Infinite Light (Or Ein Sof), blessed be He, itself, the light that encompasses all worlds (sovev kol almin), which no thought can grasp at all. For “Your kingship is a kingship over all worlds”: [this is] the level of King alone, which is the level of speech, as it is written, “The word of a king is sovereign.”
Avraham’s love came from contemplating the Infinite Light that “encompasses” all worlds (sovev kol almin), beyond any grasp. By contrast, G-d’s “kingship” over the worlds is only the level of “King,” whose instrument is speech, as a king rules by his word.


וכמאמר ברוך שאמר22 והיה העולם אמירה בלבד שמזה נמשך חיות כל העולמות וקיומם והתהוותם מאין ליש שאין זה אלא בחי׳ הארה בעלמא
And as in the saying, “Blessed is He who spoke, and the world came to be”: by an utterance alone, from which is drawn the life-force of all the worlds, their existence and their coming into being from nothing into something; and this is no more than the level of a mere glimmer.
The prayer “Blessed is He who spoke, and the world came to be” shows that all creation comes from mere speech. So all the life, existence and creation of the worlds from nothing is only a faint glimmer of G-d’s light.


וכמ״ש תתברך בשמים ממעל23 ועל הארץ מתחת על כל שבח מעשה ידיך24 שכל העולמות שמים וארץ מן הארץ לרקיע ת״ק שנה2526 אינה
And as it is said, “May You be blessed in the heavens above and on the earth below, for all the praise of the work of Your hands”: for all the worlds, heaven and earth — from the earth to the firmament is [a journey of] five hundred years — are nothing
A second proof comes from the blessing before the Shema, which calls heaven and earth “the work of Your hands.” Even worlds so vast that, according to the Talmud, the distance from the earth to the firmament is a five-hundred-year journey are only G-d’s handiwork.


אלא בחי׳ מעשה ידיך שכמו במעשה ידי אדם עד״מ אינו מלובש אלא כח המעשה27 שהוא לבוש החיצוני של הנפש.
but the level of “the work of Your hands.” For just as with the work of a person’s hands, by way of analogy, nothing is invested [in it] but the power of action, which is the outer garment of the soul,
The analogy: what a person makes with his hands holds only his power of action, the outermost of the soul’s garments of thought, speech and action. Nothing of the person’s inner self is in it.


כך החיות המלובש בכל העולמות אינן אלא בבחי׳ כח המעשה שהוא כח החיצוני והארה בעלמא שאינו נוגע לעצמות ומהות הנפש כלל.
so too the life-force invested in all the worlds is only at the level of the power of action, which is an outer power and a mere glimmer, which does not touch the essence and being of the soul at all.
So too the divine life-force in all the worlds is like that outer power of action, a mere glimmer that does not touch G-d’s essence. Contemplating this shows how far G-d Himself is beyond all the worlds.




6ובורא קדושים ישתבח שמך28 לעד כו׳ שהקדושים שהם מלאכים ונשמות הם בחינת שם בלבד שהוא ג״כ אינו אלא זיו והארה כו׳
And “Creator of holy beings, may Your Name be praised forever,” etc.: for the holy beings, which are angels and souls, are only the level of a name, which is also no more than a radiance and a glimmer, etc.,
Another phrase of the same blessing, “Creator of holy beings, may Your Name be praised,” points to a higher level. The angels and souls, the “holy beings,” relate to G-d’s “Name,” which is also only a radiance.


אלא שאינם בבחי׳ מעשה ידיך כמו חיצוניות העולמות כי הנה כח המעשה29 המלובש באיזה כלי או שאר דבר מעשה ידי אדם עד״מ
except that they are not at the level of “the work of Your hands,” like the outer dimension (chitzoniyus) of the worlds. For as for the power of action invested in some vessel, or in any other thing that is the work of a person’s hands, by way of analogy,
Yet they stand above the outer dimension of the worlds, which is “the work of Your hands.” To explain the difference, the Alter Rebbe returns to the analogy of a craftsman’s power of action invested in an object.


הנה הכח ההוא אין לו שייכות כלל עם עצמות ומהות הנפש כי נעשה נפרד מובדל ממנו וע״י אחיזת הכלי עם הכח המלובש בו אין נמשך עצמות אדם אחריו.
that power has no connection at all with the essence and being of the soul, for it has become separate and set apart from it. And by taking hold of the vessel with the power invested in it, the person’s essence is not drawn after it.
That power becomes separate from the craftsman: holding the object does not draw the person himself along with it.


משא״כ בקראו שמו נמשך ג״כ עצמות האדם שהשם הוא זיו והארה הנוגע לעצמות הנפש ועודנו קשור ומיוחד עמה.
This is not so when one calls him by his name: then the person’s essence is drawn as well, for the name is a radiance and a glimmer that touches the essence of the soul, and it is still bound and united with it.
A name is different. When a person is called by his name, he himself responds, because a name, though only a radiance, is still bound up with the essence of the soul.


אך עכ״ז [עם כל זה] אין זה אלא בחי׳ זיו. אבל הוא ית׳ בכבודו ובעצמו רם30 ונשא כו׳.
Nevertheless, this is only the level of radiance. But He, blessed be He, in His own glory and essence, is high and exalted, etc.
Still, a name is only a radiance. G-d Himself, “in His glory and essence,” is exalted far above both the worlds and the holy beings.




7והוא הוא הסוכ״ע ומעלה ומטה שוים לפניו כו׳. וכמ״ש אני ה׳ לא שניתי31 ואי לזאת תשפך הנפש אל חיק אביה32 ממש להיות נכספה
And it is He who is the light that encompasses all worlds (sovev kol almin), and above and below are equal before Him, etc. As it is written, “I, Havayah, have not changed.” And therefore the soul will pour itself out into the very bosom of its Father, so as to be “longing,”
G-d Himself is the level that “encompasses all worlds,” before whom above and below are the same; “I, Havayah, have not changed” teaches that He is no different after creation than before it. Grasping this, the soul pours itself out toward G-d like a child into its father’s embrace, and begins to “long.”


וגם כלתה נפשי33 להיות בבחינת בטול ממש אליו ית׳ לבדו וכמ״ש מי לי בשמים34 וז״ש [וזהו שכתוב] אני ה׳ לא שניתי ואתם בני יעקב לא כליתם.
“and indeed my soul expires,” so as to be in a state of complete self-nullification (bittul) toward Him alone, blessed be He, as it is written, “Whom do I have in heaven?” And this is [the meaning of] what is written, “I, Havayah, have not changed, and you, the children of Yaakov, have not expired.”
The psalm continues, “and indeed my soul expires”: the soul reaches complete self-nullification to G-d alone, as in “Whom do I have in heaven?” This is why the prophet joins “I have not changed” to “you have not expired.”


פי׳ שהנביא מתמה על ישראל הרי אני ה׳ לא שניתי ומפני מה לא כליתם שאין לכם כלות הנפש.35
That is, the prophet wonders at Israel: Behold, “I, Havayah, have not changed,” so for what reason “have you not expired,” [meaning] that you do not have the soul’s expiry (kelos hanefesh)?
Read this way, Malachi’s verse is a prophet’s astonished question: since G-d is unchanged by creation, why do Israel not reach kelos hanefesh, the soul’s longing to the point of expiry?


אך דבר הגורם להיות מונע ומעכב את הנפש מבחי׳ בטול זה כמו שהעיד הכתוב ואתם בני יעקב לא כליתם הגם שיתבונן בגדולת א״ס ב״ה
But as for the thing that causes the soul to be held back and hindered from this level of self-nullification, as the verse testified, “and you, the children of Yaakov, have not expired,” even though one contemplates the greatness of the Infinite One (Ein Sof), blessed be He,
The Alter Rebbe now asks what holds the soul back, as the verse testifies, even when a person contemplates G-d’s greatness.


כי אני ה׳ לא שניתי ולא כל האדם זוכה למעלת ומדרגת אברהם שנעשה מרכבה בבחי׳ בטול ממש באהבה עליונה מחמת התבוננות זו. הנה הסבה היא חלישת כח הנפש שאין בכחה לצאת מנרתקה ומאסרה.36
that “I, Havayah, have not changed,” and not every person merits the virtue and rank of Avraham, who became a chariot in a state of complete self-nullification in the higher love because of this contemplation: the cause is the weakness of the soul’s power, for it does not have the strength to go out of its sheath and its prison.
Not everyone becomes, like Avraham, a “chariot” of the higher love through such contemplation. The cause is the soul’s weakness: it lacks the strength to break out of its sheath, the prison of the body.




8והוא מ״ש כשל בעוני כח37 שע״י העונות נכשל ונתחלש כח הנפש38 וכמ״ש כי אם עונותיכם39 היו מבדילים ביניכם לבין אלהיכם ולא עונות ממש אלא גשמיות הגוף וחומריותו הוא שנעשה מסך מבדיל
And this is what is written, “My strength stumbles through my iniquity”: through iniquities the power of the soul stumbles and is weakened. And as it is written, “But your iniquities have separated between you and your G-d.” And [this means] not actual iniquities; rather, the physicality of the body and its materiality is what becomes a separating screen,
The soul’s weakness is tied to the verse “My strength stumbles through my iniquity” and to Isaiah’s “your iniquities have separated between you and your G-d.” The Alter Rebbe adds that the separating “screen” here is not actual sin but the body’s physicality and coarseness.


שהוא הוא המצר וגבול שמגביל ומלביש את הנפש עד שמורידה לימשך אחריה ואינה יכולה לעלות ולצאת ממנה40 וע״ז נאמר ותרא את עני אבותינו41 היינו מדות אהוי״ר [אהבה ויראה] כו׳ אברהם מדת האהבה כו׳:
which is itself the constraint and limitation that limits and clothes the soul, until it brings it down to be drawn after it, and it cannot rise and go out of it. And of this it is said, “And You saw the affliction of our fathers”: that is, the attributes of love and awe, etc., Avraham [being] the attribute of love, etc.
This physicality is the “constraint” of Egypt that hems in the soul and drags it after the body, so that it cannot rise. “And You saw the affliction of our fathers” in Egypt refers to the confinement of the attributes of love and awe, the attributes of the Patriarchs, with Avraham as the attribute of love.




Section 3 · ¶9–10
The Torah as strength and tushiyah
9ולזה נתנה התורה לישראל42 שהתורה נק׳ עוז43 שהיא הנותנת כח ועוז לנפש האלקית להתגבר על חומריות הגוף ונפש הבהמית וגסותן לצאת ממסגר אסיר.44
And for this the Torah was given to Israel. For the Torah is called ‘strength’ (oz), since it is what gives power and strength to the G-dly soul to overcome the materiality of the body and of the animal soul, and their coarseness, so as to go out from the prisoner’s confinement.
This is why the Torah was given. The Torah is called oz, “strength,” because it gives the G-dly soul the power to overcome the coarseness of the body and the animal soul and to go free, like a prisoner leaving his confinement.


וזהו ה׳ עוז לעמו יתן45 ה׳ יברך את עמו בשלום כי ע״י התורה שנק׳ עוז נעשה בשלום פי׳ ב׳ שלום.
And this is [the meaning of] “G-d will give strength to His people; G-d will bless His people with peace”: for through the Torah, which is called ‘strength,’ there comes about “with peace” (beshalom), meaning two (beis) [kinds of] peace.
The verse “G-d will give strength (oz) to His people; G-d will bless His people with peace” is read accordingly: through the Torah, “strength,” comes “peace.” The word beshalom is read as beis shalom, “two peaces,” since the letter beis stands for two.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] עושה שלום בפמליא של מעלה46 ובפמליא של מטה. שלום היינו התקשרות בפמליא של מעלה היינו בחי׳ גילוי אור א״ס ב״ה ממש בנפש האלקית להיות קשורה ומיוחדת בבחי׳ בטול ממש.
As our Sages, of blessed memory, said: “He makes peace in the household above and in the household below.” ‘Peace’ means connection. In the household above, that is, the level of the revelation of the very Infinite Light (Or Ein Sof), blessed be He, in the G-dly soul, so that it be bound and united in a state of complete self-nullification (bittul).
The two are the Sages’ “peace in the household above and in the household below.” Peace means connection; in the “household above,” the G-dly soul, the Infinite Light is revealed, so that the soul is bound to G-d in self-nullification.




10ובפמליא של מטה היינו הארת כחות נפש האלקית המלובשת בגוף ונה״ב [ונפש הבהמית] שלא יהיה מונע ומעכב מצד הגוף ונפשו הבהמית רק שיהיו כולם מסכימים ומתרצים ליחוד זה כד אתכפייא ואתהפכא חשוכא לנהורא
And in the household below, that is, the shining of the powers of the G-dly soul that is clothed in the body and the animal soul, so that there be no holding back or hindrance from the side of the body and its animal soul; rather, that all of them agree and consent to this union, when there is subjugation (iskafya) and darkness is transformed into light (ishapcha).
Peace in the “household below” is within the person himself: the powers of the G-dly soul shine through the body and the animal soul, so that they do not resist but consent to this union with G-d. This is the state of iskafya and ishapcha, when the other side is subdued and its darkness becomes light.


כי התורה שנק׳ עוז נק׳ ג״כ תושיה47 שמתשת כח הס״א [הסטרא אחרא] שמצד הגוף כי לאום מלאום יאמץ4849 וכשזה קם זה נופל.50
For the Torah, which is called ‘strength,’ is also called tushiyah, for it weakens (mateshes) the power of the sitra achra (the other side) that comes from the body; for “one nation shall prevail over the other nation,” and when this one rises, that one falls.
The Torah is also called tushiyah, which the Talmud connects with mateshes, “weakens”: it saps the strength of the sitra achra that comes from the body. As the verse said of Yaakov and Esav, “one nation shall prevail over the other”: when one rises, the other falls.


אך להבין כיצד הוא העוז של התורה ליתן כח לנפש האלקית ולהתיש כח גשמיות הגוף וחומריותו הלא גם התורה נתלבשה בענינים גשמיים51 תרומות ומעשרות כו׳.
But [we need] to understand how the Torah’s strength gives power to the G-dly soul and weakens the power of the body’s physicality and materiality. Is not the Torah, too, clothed in physical matters, terumos and tithes, etc.?
A question follows: how can the Torah strengthen the soul against physicality, when the Torah itself is clothed in physical matters, such as the laws of terumos (the portion of the harvest given to the kohanim) and tithes?


אמנם הנה נודע כי מקור התורה ויסודה בהררי קדש52 עליון מאא״ס [מאור אין סוף] ב״ה בעצמו ובכבודו הסוכ״ע אני ה׳ לא שניתי אורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.5354
However, it is known that the source of the Torah and its foundation are in the “holy mountains” on high, from the Infinite Light, blessed be He, in His very self and His glory, which encompasses all worlds: “I, Havayah, have not changed.” “The Torah and the Holy One, blessed be He, are all one.”
The answer: the Torah’s source is in the “holy mountains” above, in G-d’s own essence, the level that encompasses all worlds and does not change. “The Torah and the Holy One, blessed be He, are all one,” so the Torah’s strength is G-d’s own.




Section 4 · ¶11–14
“Saying”: G-d’s word in our mouths
11והנה עיקר קבלת התורה הוא מ״ש בעשרת הדברות וידבר אלקים55 את56 כל הדברים האלה לאמר אנכי.
Now, the essence of the receiving of the Torah is what is written in the Ten Commandments: “And G-d spoke all these words, saying (leimor): I (Anochi)…”
The heart of receiving the Torah is in the opening of the Ten Commandments: “And G-d spoke all these words, saying: I (Anochi)….” The Alter Rebbe focuses on the word “saying” (leimor).


דלכאורה מלת לאמר אין לה הבנה57 ואינה58 כמו כל לאמר שבמקרא59 שפי׳ לאמר לזולתו. משא״כ בעשרת הדברות א״א לפרש כך
For seemingly the word ‘saying’ (leimor) cannot be understood. It is not like every ‘saying’ in Scripture, whose meaning is ‘to say [it] to someone else.’ But in the Ten Commandments it is impossible to explain it this way,
Elsewhere in Scripture, “saying” means “to say it to others,” as when G-d speaks to Moshe for him to pass the words on. That cannot be its meaning here.


שהרי כל ישראל שמעו60 ופב״פ [ופנים בפנים] דבר61 ה׳ את אשר ישנו פה62 ואת אשר איננו פה כו׳.
for all Israel heard, and “face to face G-d spoke,” “with the one who is here and with the one who is not here,” etc.
At Sinai all Israel heard G-d directly, “face to face,” and the covenant included even those “not here,” the generations to come. No one was left to whom the words still had to be told.


אך פי׳ הוא לאמר ולדבר את כל דברי התורה מה שכבר נאמר למשה מסיני כי כל מקרא ומשנה הלכות ואגדות כולם נאמרו למשה בסיני הגם שבגמרא הוזכרו שמות תנאים ואמוראים63 שאמרו הלכה זו
Rather, the meaning is: to say and to speak all the words of the Torah, what was already said to Moshe from Sinai. For all of Scripture and Mishnah, halachos and aggados, were all said to Moshe at Sinai. Even though the Gemara mentions the names of the Tannaim and Amoraim who said this halachah,
The new meaning: “saying” refers to Israel themselves saying and speaking all the words of Torah that had already been given to Moshe at Sinai. All of Scripture and Mishnah, halachos and aggados, were given at Sinai, even when the Talmud records them in the names of later sages.


כמו ב״ש [בית שמאי] אומר כך כו׳ היינו דבר ה׳ זו הלכה64 שנאמרה למשה מסיני שיצא מפי אותו תנא ואמורא.
as in “Beis Shammai say thus,” etc., that is, “the word of G-d — this is halachah,” which was said to Moshe from Sinai, which came out of the mouth of that Tanna or Amora.
So when the Talmud says “Beis Shammai say thus,” the ruling is still “the word of G-d,” which the Talmud defines as halachah, given at Sinai and now spoken through the mouth of that sage.




12וכענין דברי אשר שמתי בפיך65 וכח זה ניתן לישראל להיות הלכה היוצאת מפיהם דבר ה׳ ממש שנאמרה למשה מסיני ניתן בזמן קבלת התורה בעשרת הדברות לאמר מה שכבר נאמרה
This is like “My words which I have placed in your mouth.” And this power was given to Israel, that the halachah coming out of their mouths should be the very word of G-d that was said to Moshe from Sinai; it was given at the time of the receiving of the Torah, in the Ten Commandments: “saying” (leimor), [saying] what had already been said;
This is like Isaiah’s promise, “My words which I have placed in your mouth.” The power for halachah spoken by Jews to be G-d’s own word from Sinai was given at Sinai, in that one word “saying”: to say again what had already been said.


דהיינו בחי׳ בטול אליו ית׳ שאין הדבור נעשה נפרד66 אצל האדם להיות יוצא מפי עצמו כאלו הוא שלו רק
that is, the level of self-nullification (bittul) toward Him, blessed be He, so that the speech does not become something separate for the person, coming out of his own mouth as though it were his; rather,
That power is self-nullification: the words of Torah do not become the speaker’s own, as though he were their author.


כמ״ש תען לשוני אמרתך67 שהתורה היא אמרתך אלא שלשוני תען כעונה אחר האומר מה שהוא אומר.
as it is written, “My tongue shall answer Your word”: for the Torah is “Your word,” only that “my tongue answers,” like one who answers after the speaker with what he says.
The verse “My tongue shall answer Your word” describes this. The Torah is G-d’s word, and the person’s tongue only “answers,” repeating it after the One who speaks.




13ויו״ד הדברות הן כללות כל התורה שבקבלתן עשרת הדברות מפי הגבורה קבלו כל התורה להיות בחי׳ בטול אצלם לדבר ה׳ המדבר בפיהם ולהיות
And the Ten Commandments are the general and collective expression of the whole Torah, so that by receiving the Ten Commandments from the mouth of the Almighty they received the whole Torah: that there be in them the level of self-nullification (bittul) to the word of G-d that speaks in their mouths, and that they be
The Ten Commandments contain the whole Torah in general form, so receiving them from G-d’s mouth meant receiving the whole Torah. What Israel received was the self-nullification through which G-d’s word speaks in their mouths.


רק כעונה אחר האומר שהוא ענין גילוי אור א״ס למטה כמו למעלה בבחי׳ בטול ממש.
only like one who answers after the speaker, which is the revelation of the Infinite Light (Or Ein Sof) below as above, in a state of complete self-nullification.
They were to be only like one who repeats after the speaker. This is the revelation of the Infinite Light below just as above, in complete self-nullification.




14ומזה יתבונן המשכיל ויפול עליו אימה ופחד בעסק התורה בשומו ללבו כי דבר ה׳ הוא ממש שנאמרו למשה מסיני.
From this the thoughtful person will reflect, and dread and fear will fall upon him in his Torah study, when he takes to heart that it is truly the word of G-d, which was said to Moshe from Sinai.
A practical consequence: a thoughtful person who takes to heart that the Torah he studies is truly G-d’s word from Sinai will be filled with dread and fear as he learns.


וזהשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ע״פ והודעתם לבניך ולבני בניך וסמיך ליה יום אשר עמדת68 כו׳ מה להלן באימה ויראה כו׳ אף כאן כו׳ שלכאורה אינו מובן דמיון זה מה להלן אף כאן כו׳
And this is what our Sages, of blessed memory, said on the verse “And you shall make them known to your children and your children’s children,” next to which is [written] “the day that you stood,” etc.: “Just as there [it was] in dread and awe, etc., so too here,” etc. For seemingly this comparison, “just as there, so too here,” etc., is not understood,
The Sages learned this from two adjacent verses: “make them known to your children,” followed by “the day that you stood” at Sinai. As Sinai was in dread and awe, so must Torah study be; but the Alter Rebbe asks how the comparison holds.


שהרי במעמד הר סיני וכל העם רואים את הקולות69 ופב״פ [ופנים בפנים] דבר70 ה׳. משא״כ בעסק התורה של כל אדם כשלומד בפני עצמו.
since at the standing at Mount Sinai “all the people saw the voices,” and “face to face G-d spoke.” This is not so with the Torah study of every person when he learns by himself.
At Sinai the people saw the voices and heard G-d face to face, while a person studying alone has no such experience. Why should he feel the awe of Sinai?


אלא הענין הוא כמש״ל [כמה שכתוב לעיל] כי גם עסק התורה שבכ״א ובכל זמן הוא דבר ה׳ ממש שנאמר למשה מסיני. ועל ידי זה תפול עליו אימה ויראה כאלו קבלה היום מהר סיני:71
But the explanation is as written above: that the Torah study of each person, at any time, is also truly the word of G-d that was said to Moshe from Sinai. And through this, dread and awe will fall upon him, as if he received it today from Mount Sinai.
The answer is the point just made: every person’s Torah study, at any time, is the very word of G-d given at Sinai. Knowing this brings awe, as if he were receiving the Torah from Mount Sinai today.




Section 5 · ¶15–17
Anochi and the way out of Egypt
15והנה עסק התורה בבחי׳ בטול זה הוא הנותן עוז ותעצומות72 לנפש האלקית73 ותושיה לסט״א [לסטרא אחרא].
Now, Torah study in this state of self-nullification (bittul) is what gives strength and might to the G-dly soul, and tushiyah to the sitra achra (the other side).
Torah study in this self-nullification is what gives the G-dly soul “strength and might” and acts as tushiyah, weakening the sitra achra.


וזהו אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים74 כי בקבלת התורה נמשך בחי׳ אנכי דהיינו אנכי ממש עצמותו ומהותו ית׳ הסוכ״ע כו׳.
And this is [the meaning of] “I (Anochi) am Havayah your G-d, who brought you out of the land of Egypt”: for through receiving the Torah the level of Anochi is drawn down, that is, the very Anochi, His essence and being, blessed be He, which encompasses all worlds (sovev kol almin), etc.
This is hinted in the first commandment, “I (Anochi) am Havayah your G-d, who brought you out of Egypt.” Receiving the Torah drew down Anochi, “I” in the fullest sense: G-d’s own essence, which encompasses all worlds.




16וכמ״ש והיו הדברים האלה75 אשר אנכי מצוך היום כו׳ ובחי׳ אנכי זה נמשך לישראל בבחי׳ הוי״ה דהיינו ע״י צמצום והתפשטות כנ״ל עד שנעשה בבחי׳ אלקיך ממש
As it is written, “And these words which I (Anochi) command you today,” etc. And this level of Anochi is drawn to Israel through the level of Havayah, that is, through tzimtzum (contraction) and expansion, as mentioned above, until it becomes the level of ‘your G-d’ (Elokecha) itself.
The same Anochi appears in “these words which I (Anochi) command you today.” This essence reaches Israel through the Name Havayah, by contraction and expansion, until it becomes Elokecha, “your G-d,” in actuality.


ואזי אשר הוצאתיך מארץ מצרים מבחי׳ מצרים וגבולים שמצד הגוף ונה״ב [ונפש הבהמית] המגבילים ומלבישים את נפש האלקית ומעכבים לצאת מנרתקה
And then [comes] “who brought you out of the land of Egypt (Mitzrayim)”: out of the level of constraints (meitzarim) and limits that come from the body and the animal soul, which limit and clothe the G-dly soul and keep [it] from going out of its sheath.
Then comes “who brought you out of the land of Egypt”: out of the meitzarim, the constraints of the body and the animal soul that limit the G-dly soul and keep it from leaving its sheath.


וכמ״ש ואעלה אתכם מעני מצרים אל ארץ טובה ורחבה7677 כי ע״י קבלת אנכי דהיינו בחי׳ סוכ״ע ואני ה׳ לא שניתי בעסק התורה בבחי׳ בטול כו׳ הוא הנותן כח לנפש האלהית.
As it is written, “And I will bring you up out of the affliction of Egypt to a good and spacious land.” For through receiving Anochi, that is, the level of the light that encompasses all worlds (sovev kol almin) and “I, Havayah, have not changed,” in Torah study in a state of self-nullification (bittul), etc., it is this that gives power to the G-dly soul.
The verse “I will bring you up out of the affliction of Egypt to a good and spacious land” describes the result. Receiving Anochi, the transcendent level of “I have not changed,” through self-nullifying Torah study is what gives the G-dly soul its power.




17ותושיה לתאוות הגוף כו׳. וזהו ענין אנשי יריחו78 היו כורכין את שמע ולא היו מפסיקין בין אחד ואהבת.79
And [it is] tushiyah to the desires of the body, etc. And this is the matter of the people of Jericho, who would run together (korchin) the Shema, and would not pause between ‘One’ (echad) and ‘And you shall love’ (ve’ahavta).
The Torah also weakens the body’s desires. This explains the custom of the people of Jericho, who recited the Shema without a pause between “One” and “And you shall love,” that is, without saying “Blessed be the Name of the glory of His kingdom” in between.


כי ע״י קבלת בחי׳ אחד דהיינו בחי׳ יחודא עלאה שהוא בחי׳ בטול ממש לאור א״ס
For through receiving the level of ‘One,’ that is, the level of the higher unity (yichuda ila’ah), which is the level of complete self-nullification (bittul) to the Infinite Light (Or Ein Sof),
The reason: receiving “One” means receiving the higher unity (yichuda ila’ah), in which everything is nullified before the Infinite Light.


ב״ה הסוכ״ע כנ״ל תגדל האהבה ביתר שאת עד שתהיה בכל לבבך בשני יצריך80 דאתכפיא סט״א [סטרא אחרא] ואתהפכא חשוכא לנהורא שמבחי׳ בטול זה נמשך עוז ותושיה כנ״ל.
blessed be He, which encompasses all worlds (sovev kol almin), as mentioned above, the love will grow with surpassing loftiness, until it is “with all your heart,” with both your inclinations, when the sitra achra (the other side) is subdued (iskafya) and darkness is transformed into light (ishapcha); for from this level of self-nullification are drawn strength and tushiyah, as mentioned above.
From that self-nullification love grows until it is “with all your heart,” which the Mishnah explains as with both inclinations, the good and the evil, since the animal side is subdued and even transformed. So “One” leads straight into “And you shall love.”


משא״כ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] הרי כתיב מלך אלהים על גוים כי שם זה הוא חיות העולמות ואפי׳ [ואפילו] עכו״ם [עובדי כוכבים ומזלות] בכלל.81
This is not so with ‘Blessed be the Name of the glory of His kingdom forever and ever’: for it is written, “Elokim reigns over the nations,” since this Name is the life-force of the worlds, and even idolaters are included.
“Blessed be the Name of the glory of His kingdom” is different. It refers to Elokim, G-d as the life-force of the worlds, which, as the verse “Elokim reigns over the nations” shows, gives life even to idolaters.


וכענין שארז״ל [שאמרו רבותינו זכרונם לברכה] לא כאברהם שיצא ממנו ישמעאל8283 כו׳ אלא שאנו אומרים בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] בחשאי כי ועד הוא ג״כ אחד אלא שהוא בחילופי דאתוון84 כמ״ש בזוהר:85
This is like what our Sages, of blessed memory, said: “Not like Avraham, from whom Yishmael came forth,” etc. Only, we say ‘Blessed be the Name of the glory of His kingdom forever and ever’ in a whisper, because ‘forever’ (va’ed) is also ‘One’ (echad), except that it is in an exchange of letters, as is written in the Zohar.
This connects to the Sages’ teaching about Yaakov’s sons, “not like Avraham, from whom Yishmael came”; in the Talmud’s telling, when they declared the Shema, Yaakov answered “Blessed be the Name….” We say it only in a whisper because, as the Zohar explains, its va’ed (“forever”) is echad (“One”) with its letters exchanged, so that “One” is not said openly.




Section 6 · ¶18–21
The moon and the sun
18ובזה יובן מה שישראל מונים ללבנה.86 כי הלבנה לית לה מגרמה כלום87 רק שמקבלת האור שלה מאור השמש להאיר על הארץ.
With this we can understand why Israel reckons by the moon. For the moon has nothing of its own; it only receives its light from the light of the sun, to shine upon the earth.
The maamar now turns to the moon, by which Israel reckon their calendar. The moon has no light of its own; all its light is received from the sun.


ולכן בכל חודש וחודש מתמעטת קודם חידושה עד שנעשית בבחי׳ נקודה88 מפני שבאה תחת אור השמש ממש לקבל ממנה
Therefore, every month it diminishes before its renewal until it becomes the level of a point, because it comes directly under the light of the sun to receive from it;
Each month, before its renewal, the moon shrinks to a mere point, because it stands directly beneath the sun to receive from it.


ולכן אינה מאירה על הארץ והולכת ואור עד מילוי הלבנה והכל מאור השמש ממש שהלבנה לית לה מגרמה כלום.
therefore it does not shine upon the earth. And it grows steadily brighter until the moon is full, and all of it is from the very light of the sun, for the moon has nothing of its own.
In that position it gives no light to the earth; afterward it grows brighter until it is full, and all of that light is the sun’s. Its waning and waxing show that it has nothing of its own.




19ואחר מילוי הלבנה חוזרת ומתמעטת להיות בבחינת נקודה בסוף החדש עד שחוזרת ומתחדשת. וככל הדברים האלה וכמשל הזה כך הוא ענין ישראל89
And after the moon is full, it diminishes again, becoming the level of a point at the end of the month, until it is renewed again. And in keeping with all these words and with this analogy, so it is with Israel,
After it is full, the moon wanes again to a point at the end of the month and is then renewed. Israel are like the moon in all of this.


שהם בחי׳ בטול לאור א״ס ב״ה הסוכ״ע ותורתם ועבודתם הם בבחינת דלית להון מגרמיהון כלום. שאינו בבחי׳ יש מי שלומד יש מי שאוהב כו׳.
who are the level of self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin); and their Torah and their divine service are at the level of ‘they have nothing of their own,’ that is, it is not at the level of ‘there is one who learns, there is one who loves,’ etc.
Israel are nullified to the Infinite Light, and their Torah study and service “have nothing of their own,” like the moon. There is no independent self who learns or who loves.


אלא הכל בבחי׳ בטול לאור א״ס ב״ה ממש ואור א״ס ב״ה ממש הוא השוכן בתוך
Rather, everything is in a state of self-nullification to the very Infinite Light, blessed be He, and it is the very Infinite Light, blessed be He, that dwells within
Everything is nullified to the Infinite Light, and it is the Infinite Light itself that dwells within their Torah and their service.


תורתם ועבודתם ודבר ה׳ זו הלכה90 היא המדברת בפיהם וזו היא בחי׳ שמש כמ״ש כי שמש ומגן הוי״ה אלקים.91 שבחי׳ הוי״ה נק׳ שמש.
their Torah and their divine service, and “the word of G-d — this is halachah” is what speaks in their mouths. And this is the level of ‘sun,’ as it is written, “For Havayah Elokim is a sun and a shield”: for the level of Havayah is called ‘sun.’
So the halachah they speak is “the word of G-d,” speaking through them. This is the “sun” of the verse “For Havayah Elokim is a sun and a shield”: the Name Havayah is the sun, the source of the light that Israel, like the moon, receive.




20ובחי׳ אלהים נק׳ מגן כו׳ כמ״ש במ״א. והתורה נמשך משם הוי״ה. וזהו ענין תורה ועבודה וגמ״ח [וגמילות חסדים] שצריך להיות שלשתן דוקא כי גמ״ח [גמילות חסדים] היינו צדקה.
And the level of Elokim is called ‘shield,’ etc., as explained elsewhere. And the Torah is drawn from the Name Havayah. And this is the matter of Torah, divine service and acts of kindness (gemilus chasadim), that all three of them, specifically, are needed. For acts of kindness means tzedakah.
The Name Elokim, which conceals and limits, is called the “shield”; the maamar only notes that this is explained elsewhere. The Torah comes from the Name Havayah, the “sun.” The maamar then turns to the three things on which, the Mishnah says, the world stands, Torah, divine service and acts of kindness, all three of which are needed; acts of kindness here means tzedakah, charity.


וצדקה היא כללות כל התורה שנק׳ בשם צדקה ובפרטות מעשה הצדקה ממש שהצדקה היא להחיות רוח שפלים92 היא בחי׳ שמש כמ״ש וזרחה לכם יראי שמי93 שמש צדקה. כי כמו שהצדקה היא להחיות רוח שפלים.
And tzedakah is the whole Torah in general, which is called by the name ‘tzedakah,’ and in particular the actual deed of tzedakah. For tzedakah, which is “to revive the spirit of the lowly,” is the level of ‘sun,’ as it is written, “And there shall shine for you who fear My Name a sun of tzedakah.” For just as tzedakah is “to revive the spirit of the lowly,”
Tzedakah has a broad sense, the whole Torah, which is called “tzedakah,” and a specific one, actual charity. Charity “revives the spirit of the lowly,” and so it is like the sun, as the verse speaks of “a sun of tzedakah.”




21וכן אור השמש הוא להאיר במקום חשך שאין בו אור שהיא בחי׳ השפעה מלמעלה למטה.
So too the light of the sun is to shine in a place of darkness that has no light, which is the level of influence from above to below.
Just as charity revives the lowly, sunlight shines into darkness where there is no light. Both are an influence from above to below.


והשפעה זו היא ע״י בחי׳ עבודה שהוא בחי׳ בטול ממטה למעלה אור א״ס ב״ה הסוכ״ע להיות השפעת אוא״ס [אור אין סוף] ב״ה ממש שורה ומתגלה למטה כמו למעלה דהיינו כמו בטול הלבנה לאור השמש ממש:
And this influence is through the level of divine service (avodah), which is the level of self-nullification (bittul) from below to above, [to] the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), so that the influence of the very Infinite Light, blessed be He, rest and be revealed below as above; that is, like the self-nullification of the moon to the very light of the sun.
This influence comes through divine service, which is self-nullification from below upward toward the Infinite Light. Through it the Infinite Light rests and is revealed below as it is above, just as the moon, nullified before the sun, receives its light.




Section 7 · ¶22–23
Rosh Chodesh Sivan
22וזהו בחדש השלישי לצאת בני ישראל מארץ מצרים ביום הזה94 כו׳ כי בצאת ישראל ממצרים התחילו לספור ספירת העומר כמ״ש שבעה שבועות תספר לך.95 והם הכנה להיות קבלת התורה בשבועות.
And this is [the meaning of] “In the third month after the children of Israel went out of the land of Egypt, on this day,” etc. For when Israel went out of Egypt they began to count the counting of the Omer, as it is written, “Seven weeks shall you count for yourself.” And these are a preparation for the receiving of the Torah on Shavuos.
The maamar returns to its opening verse. When Israel left Egypt they began counting the Omer, “seven weeks shall you count,” as a preparation for receiving the Torah on Shavuos.


דהיינו להיות גילוי אוא״ס [אור אין סוף] ב״ה למטה כמו למעלה בבחי׳ בטול אליו ית׳ לאמר אחר מה שיאמר הוא ולהיות דבר ה׳ ממש בתוך בני ישראל בעסק תורתם.
That is, so that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, below as above, in a state of self-nullification (bittul) toward Him, blessed be He: to ‘say’ after what He will say, and that the very word of G-d be within the children of Israel in their Torah study.
The goal of that preparation was the revelation of the Infinite Light below as above through self-nullification: that Israel “say” after G-d what He says, so that His very word is present in their Torah study.




23ובשבוע הז׳ ביום ג׳ בו הוא כאלו כבר נכנסה כל השבוע ונעשו אז ישראל מוכנים ועומדים96 לקבל בחי׳ בטול זה.
And in the seventh week, on its third day, it is as if the whole week had already come in, and Israel then became prepared and standing ready to receive this level of self-nullification (bittul).
Rosh Chodesh Sivan, the day Israel reached Sinai, is the third day of the seventh week of the Omer. By then it is as if the whole week had come, so Israel were already prepared to receive this self-nullification.


והיה אז מולד הלבנה שהוא גילוי אוא״ס [אור אין סוף] ב״ה אחר בטול הלבנה אליו. ולכן נק׳ ביום הזה סתם כי יום היינו אור וגילוי
And then was the birth of the moon (molad), which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, after the moon’s self-nullification to Him. Therefore it is called simply “on this day,” for ‘day’ means light and revelation,
That day was also the birth of the new moon: after the moon’s nullification to the sun, when it shrinks to a point, comes a new revelation of light. This is why the verse calls it simply “this day,” since “day” means light and revelation.


כמ״ש ויקרא אלהים לאור יום והיינו גילוי ואהבה שבבחי׳ בטול אליו ית׳ (שבחי׳ אהבה זו נק׳ היום הזה כי פי׳ זה הוא בחי׳ יחו״ע [יחודא עילאה] שלכן משרע״ה [משה רבינו עליו השלום] נתנבא בזה.97
as it is written, “And G-d called the light ‘day.’” And this is the revelation and the love that is in a state of self-nullification toward Him, blessed be He. (For this level of love is called ‘this day’ (hayom hazeh), because the meaning of ‘this’ (zeh) is the level of the higher unity (yichuda ila’ah), which is why Moshe our teacher, peace be upon him, prophesied with ‘this.’
As in “G-d called the light ‘day,’” day is revelation, here the revelation of a love that comes from self-nullification. In a parenthesis the Alter Rebbe adds that this love is called “this day” because zeh, “this,” signifies the higher unity; the Sages teach that Moshe alone prophesied with the words “This is the thing.”


ובר״ח [ובראש חודש] מקבלת כנ״י [כנסת ישראל] מוחין מחכמה. עמ״ש בד״ה והיה מדי חדש.98 לכן האהבה היא בבחי׳ בטול)
And on Rosh Chodesh the Community of Israel (Knesses Yisrael) receives the intellect (mochin) from Chochmah (wisdom); see what is written in the discourse beginning “And it shall be, from one new moon to the next.” Therefore the love is in a state of self-nullification.)
On Rosh Chodesh the Community of Israel receives mochin, intellect, from Chochmah, as explained in the discourse beginning “And it shall be, from one new moon to the next.” Therefore the love of that day is a love of self-nullification.


כי ואהבת99 ב״פ [ב׳ פעמים] אור ואזי באו למדבר סיני שירדה שנאה100 כו׳ דהיינו ענין תושיה שמתשת כח הס״א [הסטרא אחרא] כו׳ ומדבר מלשון דבור
For ‘And you shall love’ (ve’ahavta) is twice ‘light’ (or) [in numerical value]. And then “they came to the wilderness of Sinai,” where hatred (sin’ah) descended, etc., that is, the matter of tushiyah, which weakens the power of the sitra achra (the other side), etc. And ‘wilderness’ (midbar) is from the word ‘speech’ (dibbur),
The numerical value of ve’ahavta, “And you shall love” (414), is twice that of or, “light” (207), which is why this love is called “day.” Then Israel came to Sinai, whose name the Talmud links to sin’ah, “hatred,” here meaning tushiyah, the weakening of the sitra achra; and midbar, “wilderness,” is related to dibbur, “speech.”


כמו ומדברך נאוה101 ונק׳ מדבר בתוספת מ׳ כי המ׳ הוא מאותיות האמנתי״ו שהן להקטין הענין102 כלומר שאין בזו בחי׳ דבור בפ״ע [בפני עצמו] רק בחי׳ שכבר נדבר
as in “and your speech (midbarech) is lovely.” And it is called midbar with an added mem, because the mem is one of the letters ‘he’emantiv,’ which serve to diminish the matter; that is to say, in this there is no level of speech in its own right, only the level of what has already been spoken,
As in “your speech (midbarech) is lovely,” midbar means speech, but with an added mem, one of the letters (remembered as he’emantiv) that are added to a root, which the Alter Rebbe says diminish its sense. Midbar is thus speech that is not independent, only a repetition of what has already been spoken.


דהיינו שהדבור הוא בחי׳ בטול בדבר ה׳ המדבר בו (ועמ״ש בד״ה הנ״ל) ואזי ויסעו מרפידים.103
that is, the speech is in a state of self-nullification within the word of G-d that speaks in him (and see what is written in the discourse mentioned above). And then “they journeyed from Refidim”:
Such speech is nullified within the word of G-d that speaks through the person, and the text again refers to the discourse on Rosh Chodesh for more. Then the verse says, “they journeyed from Refidim.”


בחי׳ רפיון ידים כמארז״ל [כמאמר רבותינו זכרונם לברכה] למה נק׳ שמה רפידים104 כו׳ דהיינו בחינת חלישת כח הנשמה רק שניתנה להם עוז ותעצומות לנשמה ותושיה לס״א [לסטרא אחרא] כו׳:
the level of slackness of hands (rifyon yadayim), as our Sages, of blessed memory, said, “Why was its name called Refidim?” etc., that is, the level of weakness of the soul’s power; only, they were given strength and might for the soul, and tushiyah to the sitra achra, etc.
The Talmud reads Refidim as rifyon yadayim, “slackness of hands,” here the weakness of the soul. Israel left that weakness behind because they were given strength and might for the soul and tushiyah against the sitra achra, the gift of the Torah described throughout the maamar.



In one’s avodah
A person who takes to heart that the Torah he is learning is truly the word of G-d given at Sinai will feel dread and awe as he studies, as if he were receiving it today. And Torah studied in self-nullification, as one who only repeats what G-d says, is what gives the G-dly soul the strength to overcome the body and weakens the sitra achra, where contemplation alone has left a person unmoved.
Questions for discussion
	Why does the Alter Rebbe say that contemplating G-d’s greatness is not enough to free the soul, and what does the Torah add that even the Patriarchs’ love did not?
	How does the word “saying” (leimor) in the Ten Commandments become the basis for saying that every halachah a sage speaks is G-d’s word from Sinai?
	How do a craftsman’s handiwork and a person’s name differ in their connection to the self, and how does the maamar apply this to the worlds and to angels and souls?
	What does the moon, which shrinks to a point when it stands closest beneath the sun, teach about self-nullification and receiving light?
	Why did the people of Jericho go straight from “One” to “And you shall love,” and why is “Blessed be the Name of the glory of His kingdom” said in a whisper?

Sources and references
Notes
Paragraph 1
1בחדש השלישי
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, on folio 5a.
Kehot’s noteנדפס גם בתו״א לעמבערג דף ה, א. הנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ קמו: בשבת שלפני שבועות. ובע׳ שעה ביאור נוסף. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וקיצורים באוה״ת יתרו ע׳ תשעב. תשעג. תשצ. שייך לביאור ע׳ תשצב. קיצורים בכרך ח ע׳ ב׳תתקעה. עוד קטע לכאן ע׳ ב׳תתקעו. חלק נעתק גם בסה״מ תרל״ג כרך א ע׳ רצג עם הגהות ושינוים (מיוסד על הנדפס באוה״ת פ׳ יתרו ע׳ תשעג). וראה גם באוה״ת יתרו ע׳ תשסח ואילך. חלק מהמאמר הושווה לבוך 1052 כתי״ק מהרי״ל (רוב הכת״י דהה מאוד וא״א לפענח האותיות). לכללות מאמר זה ראה אוה״ת יתרו ע׳ תתסו. בסה״מ תרנ״ה ע׳ פח [שמיוסד על ד״ה בס׳ תרל״ג הנ״ל]. ד״ה באתי לגני תשל״ו. פלח הרמון שמות ע׳ רכ.
2בחדש השלישי
The verse that opens the account of the giving of the Torah: Israel reached the wilderness of Sinai in the third month after the Exodus, “on this day.” The maamar asks why it says only “this day,” and at its end reads the phrase as the revelation that came on the day of the new moon.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 86b:5שבת פ״ו ב:ה׳
תָּנוּ רַבָּנַן: בְּשִׁשִּׁי בַּחֹדֶשׁ נִיתְּנוּ עֲשֶׂרֶת הַדִּבְּרוֹת לְיִשְׂרָאֵל. רַבִּי יוֹסֵי אוֹמֵר: בְּשִׁבְעָה בּוֹ. אָמַר רָבָא: דְּכוּלֵּי עָלְמָא בְּרֹאשׁ חֹדֶשׁ אֲתוֹ לְמִדְבָּר סִינַי. כְּתִיב הָכָא: ״בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי״, וּכְתִיב הָתָם: ״הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים״ — מָה לְהַלָּן רֹאשׁ חֹדֶשׁ, אַף כָּאן רֹאשׁ חֹדֶשׁ. וּדְכוּלֵּי עָלְמָא, בְּשַׁבָּת נִיתְּנָה תּוֹרָה לְיִשְׂרָאֵל. כְּתִיב הָכָא: ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״, וּכְתִיב הָתָם: ״וַיֹּאמֶר מֹשֶׁה אֶל הָעָם זָכוֹר אֶת הַיּוֹם הַזֶּה״ — מָה לְהַלָּן בְּעִצּוּמוֹ שֶׁל יוֹם, אַף כָּאן בְּעִצּוּמוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות יט, א. ראה בשיחת ש״פ שלח תשמ״ח בהערה 31 ההדגשה ”מה שמתן תורה הי׳ ”בחודש השלישי” ולא נזכר באיזה יום בחודש [עד שיש בזה ב׳ דיעות בגמרא (שבת פו, ב)] וכן בתושבע״פ (שם פז, א) — ”ירחא תליתאי” [ומש״נ (יתרו יט, טז) ”ביום השלישי”, ”יומא תליתאי” — ה״ז לא יום השלישי בחודש, כ״א מימי הכנה (הגבלה) למ״ת]”. ע״ש.
3ביום הזה . . שהוא בר״ח
Or HaTorah notes that the analogy from “this… this” is in the Gemara, Shabbat 86b, and adds at the foot of the page that this answers Tosafos’ question there: why the Talmud learns the day from “this… this” and not from “wilderness… wilderness” (midbar… midbar).
Shabbat 86b:5שבת פ״ו ב:ה׳
תָּנוּ רַבָּנַן: בְּשִׁשִּׁי בַּחֹדֶשׁ נִיתְּנוּ עֲשֶׂרֶת הַדִּבְּרוֹת לְיִשְׂרָאֵל. רַבִּי יוֹסֵי אוֹמֵר: בְּשִׁבְעָה בּוֹ. אָמַר רָבָא: דְּכוּלֵּי עָלְמָא בְּרֹאשׁ חֹדֶשׁ אֲתוֹ לְמִדְבָּר סִינַי. כְּתִיב הָכָא: ״בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי״, וּכְתִיב הָתָם: ״הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים״ — מָה לְהַלָּן רֹאשׁ חֹדֶשׁ, אַף כָּאן רֹאשׁ חֹדֶשׁ. וּדְכוּלֵּי עָלְמָא, בְּשַׁבָּת נִיתְּנָה תּוֹרָה לְיִשְׂרָאֵל. כְּתִיב הָכָא: ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״, וּכְתִיב הָתָם: ״וַיֹּאמֶר מֹשֶׁה אֶל הָעָם זָכוֹר אֶת הַיּוֹם הַזֶּה״ — מָה לְהַלָּן בְּעִצּוּמוֹ שֶׁל יוֹם, אַף כָּאן בְּעִצּוּמוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכילתא שם. שבת פו, ב. באוה״ת יתרו ע׳ תשעג שגז״ש הזה הזה בגמרא פ״ט דשבת דפ״ו ע״ב. וראה בסוף העמוד שם: ובזה מתורץ קושי׳ התוספות שם בשבת אמאי יליף הזה הזה ולא מדבר מדבר ע״ש.
4החדש הזה לכם
G-d’s words to Moshe and Aharon in Egypt: “This month shall be for you the head of months.” Because it speaks of the new moon, the shared word “this” shows that “this day” at Sinai was Rosh Chodesh.
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ב.
5למה נק׳ ר״ח . . ביום הזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בחיי כאן יט, א. בתקס״ז ע׳ קמו: ”למה נק׳ ר״ח זה”.
Paragraph 2
6שו״ה צדיקים — צדיקים
The manuscript reads “great tzaddikim” instead of “tzaddikim.”
Kehot’s noteבבוך 1052 (בכתי״ק מהרי״ל): צדיקים גדולים.
7היו כמה צדיקים והאבות
A later maamar on Yisro asks the same question more fully: before the giving of the Torah there were tzaddikim and prophets such as Adam, Chanoch and Mesushelach, and Avraham kept the whole Torah, though only spiritually; it too answers from Avraham’s “going on and journeying toward the south.” The passage on Megillas Esther (96c) names only Avraham.
Kehot’s noteלקמן עג, ג ”צדיקים ונביאים כמו אדם הראשון חנוך מתושלח כו׳, ואברהם קיים כל התורה”. ולקמן צו, ג מביא רק אברהם. בסה״מ תקס״ב ע׳ יא ”מתושלח נח ואברהם” (מובא גם באוה״ת פ׳ ראה ע׳ תשנד). בסה״מ תרל״ג ובסה״מ תרנ״ה ע׳ פח: כמו מתושלח ואברהם והאבות.
8והאבות הן הן המרכבה
On “And G-d went up from upon Avraham,” Reish Lakish says, “The Patriarchs are themselves the chariot.” The Alter Rebbe cites it to ask what the giving of the Torah added, if the Patriarchs were already a chariot for G-d before it.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 210bזח״א רי, ב
Zohar III, 182aזח״ג קפב, א
Kehot’s noteב״ר פמ״ז. זח״א רי, ב. זח״ג קפב, א.
9שו״ה צדיקים — ג״כ
The manuscript writes גם (“also”) in full instead of the abbreviation ג״כ; the meaning is the same.
Kehot’s noteבבוך 1052: גם.
10הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south (the Negev).” The Alter Rebbe reads the journey as Avraham’s inner ascent to the attribute of the higher love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
11שהי׳ הולך ונסוע ממדרגה למדרגה
The Zohar reads “going on and journeying toward the south” as “level after level,” until Avraham was crowned in the south, his portion. The Kehot note says the Mitteler Rebbe’s transcript gives this reading in the Zohar’s name.
Zohar I, 84aזח״א פד, א
Kehot’s noteבסה״מ תקס״ז כ׳ זה בשם הזהר, ראה זח״א פד, א. ראה לקמן צו, ג.
12שו״ה אהבה — מעלייה לעלייה
The manuscript reads מעילוי לעילוי (“from elevation to elevation”) instead of מעלייה לעלייה (“from ascent to ascent”).
Kehot’s noteבבוך 1052: מעילוי לעילוי.
13הנגבה הוא בחי׳ ומדת אהבה העליונה
Likkutei Torah reads the verse the same way: Avraham went from level to level, from below upward, until he cleaved to “the south,” the love of G-d, with attachment, desire and thirst.
Kehot’s noteוכ״ה בלקו״ת בהעלותך כט, ג.
Paragraph 3
14ויעל אברם ממצרים
“And Avram went up out of Egypt, he and his wife and all that he had.” The Alter Rebbe reads Avraham’s going up from Egypt as his rise out of the constraints (meitzarim) that the body places on the soul.
Genesis 13:1בראשית י״ג:א׳
וַיַּעַל אַבְרָם מִמִּצְרַיִם הוּא וְאִשְׁתּוֹ וְכׇל־אֲשֶׁר־לוֹ וְלוֹט עִמּוֹ הַנֶּגְבָּה:
And Abram went up out of Egypt, he, and his wife, and all that he had, and Lot with him, into the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יג, א.
15ואתה מחיה את כולם
From the Levites’ prayer: “You made the heavens… and You give life to them all.” It is one of the verses the G-dly soul contemplates about G-d as the life of all things.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
16את השמים ואת הארץ אני מלא ומכה״כ
“Do I not fill the heavens and the earth? says G-d.” Another verse of the soul’s contemplation, of G-d filling all of creation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד. ישעי׳ ו, ג.
Paragraph 4
17גנבא אפום מחתרתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות ע״פ גירסת העין יעקב.
Paragraph 5
18והנה אהבה זו באה מחמת התבוננות
Kuntres Etz HaChaim explains that this passage shows why the service of the higher unity is needed by every person: though few truly reach it, each must strive for it, and then, at least for a time, he will desire it.
Kehot’s noteבקונטרס עץ החיים סעי׳ ז מבאר שכאן מבואר איך בהכרח שתהיה העבודה דיחו״ע בכאו״א, ובהקיצור שם כתב ”יסביר אשר אף דעבודה דיחו״ע באמיתית מועטים השייכים אלי׳, מ״מ הכרח לכאו״א להשתדל בזה, ואז, לפי שעה עכ״פ יחפוץ בזה” ע״ש.
19שו״ה ת״ב — כלל
The word כלל (“at all”) is missing in the manuscript.
Kehot’s noteתי׳ זו ליתא בבוך 1052.
20מלכותך מלכות כ״ע
“Your kingship is a kingship over all worlds.” The Alter Rebbe reads it to say that the worlds relate only to G-d as “King,” the level of speech, not to His essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
21דבר מלך שלטון
“The word of a king is sovereign.” A king rules through his word, so G-d’s kingship over the worlds is the level of speech.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד. בסה״מ תקס״ז ע׳ קמז מבאר המשל.
22וכמאמר ברוך שאמר
An earlier maamar in Torah Ohr (Shemos) also brings “Blessed is He who spoke” as a subject for contemplation: with a single utterance all the worlds came into being.
Kehot’s noteראה גם לעיל נד, א.
23Shlomo’s prayer at the dedication of the Temple speaks of G-d “in the heavens above and on the earth below” (so too Deuteronomy 4:39). The blessing before the Shema that the Alter Rebbe quotes takes up these words.
I Kings 8:23מלכים א ח׳:כ״ג
וַיֹּאמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל אֵין־כָּמוֹךָ אֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת שֹׁמֵר הַבְּרִית וְהַחֶסֶד לַעֲבָדֶיךָ הַהֹלְכִים לְפָנֶיךָ בְּכׇל־לִבָּם:
and he said: ‘O L-RD, the G-d of Israel, there is no G-d like Thee, in heaven above, or on earth beneath; who keepest covenant and mercy with Thy servants, that walk before Thee with all their heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24תתברך . . שבח מעשה ידיך
Likkutei Torah (V’Zos HaBerachah) describes the six weekdays as G-d’s light descending into Beriah, Yetzirah and Asiyah to become “the power of action,” and refers back to this maamar on “all the praise of the work of Your hands.” A passage on Shir HaShirim also points here.
Kehot’s noteנוסח ברכות ק״ש. בלקו״ת ברכה צז, א. שה״ש מד, ג — מציין לכאן.
25מן הארץ לרקיע ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years. The Alter Rebbe cites it to show that even worlds this vast are only “the work of Your hands.”
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
26שו״ה הארץ — ת״ק שנה
The manuscript repeats the phrase: “five hundred years, etc., five hundred years, etc.”
Kehot’s noteבבוך 1052: ת״ק שנה כו׳ ת״ק שנה כו׳.
27אינו מלובש אלא כח המעשה
The note identifies the power of action with the level of Asiyah, and says the transcript explains at length how the same holds in Yetzirah and Beriah.
Kehot’s noteבחי׳ עשי׳. בסה״מ תקס״ז ע׳ קמז-ח מבאר באריכות גם ביצירה ובבריאה.
Paragraph 6
28ובורא קדושים ישתבח שמך
A passage beginning here is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג ח״א ע׳ קפח.
29כי הנה כח המעשה
Tanya uses the same image: a silversmith’s vessel keeps its form after his hands leave it, because human making only changes the shape of existing matter, whereas creation from nothing depends on G-d’s power at every moment.
Tanya, Sha’ar HaYichud 2:1תניא, חלק שני; שער היחוד והאמונה ב׳:א׳
וְהִנֵּה, מִכָּאן תְּשׁוּבַת הַמִּינִים וְגִילּוּי שׁוֹרֶשׁ טָעוּתָם, הַכּוֹפְרִים בְּהַשְׁגָּחָה פְרָטִית וּבְאוֹתוֹת וּמוֹפְתֵי הַתּוֹרָה, שֶׁטּוֹעִים בְּדִמְיוֹנָם הַכּוֹזֵב, שֶׁמְּדַמִין מַעֲשֵׂה ה׳ – ״עוֹשֵׂה שָׁמַיִם וָאָרֶץ״ לְמַעֲשֵׂה אֱנוֹשׁ וְתַחְבּוּלוֹתָיו, כִּי כַּאֲשֶׁר יָצָא לַצּוֹרֵף כְּלִי – שׁוּב אֵין הַכְּלִי צָרִיךְ לִידֵי הַצּוֹרֵף, כִּי אַף שֶׁיָּדָיו מְסוּלָּקוֹת הֵימֶנּוּ וְהוֹלֵךְ לוֹ בַּשּׁוּק – הַכְּלִי קַיָּים בְּתַבְנִיתוֹ וְצַלְמוֹ מַמָּשׁ כַּאֲשֶׁר יָצָא מִידֵי הַצּוֹרֵף, כָּךְ מְדַמִּין הַסְּכָלִים הָאֵלּוּ מַעֲשֵׂה שָׁמַיִם וָאָרֶץ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ב. לקו״ת קדושים ל, ג.
30שו״ה בכבודו — רם
The manuscript reads הוא רם, “He is high,” adding the word “He.”
Kehot’s noteבבוך 1052: הוא רם.
Paragraph 7
31אני ה׳ לא שניתי
“For I, Havayah, have not changed, and you, the children of Yaakov, have not been consumed (lo chelisem).” The Alter Rebbe reads lo chelisem as “you have not expired,” the prophet’s wonder that Israel lack kelos hanefesh though G-d is the same after creation as before.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו. בסה״מ תקס״ז ע׳ קמח מבאר ”פי׳ בלתי המצא שם שינוי כלל בין קודם הבריאה לאחר הבריאה, ואין שם חילוק ג׳ מדרגו׳ דבי״ע”. קטע מכאן מובא גם בד״ה פסל לך בסה״מ תרל״ד ע׳ קמ. ראה המשך תרס״ו ע׳ פז.
32אל חיק אביה
Tanya describes a love like fiery coals: contemplating the greatness of the Infinite One makes the soul thirst for Him, then grow love-sick, and finally reach kelos hanefesh, citing the same “and indeed my soul expires.”
Tanya, Likkutei Amarim 50:6תניא, חלק ראשון; ליקוטי אמרים נ׳:ו׳
… ״וְאִם רָץ לִבְּךָ – שׁוּב לְאֶחָד״, פֵּירוּשׁ ״וְאִם רָץ לִבְּךָ״ – הִיא תְּשׁוּקַת הַנֶּפֶשׁ שֶׁבַּלֵּב בֶּחָלָל הַיְמָנִי, כְּשֶׁמִּתְגַּבֶּרֶת וּמִתְלַהֶבֶת וּמִתְלַהֶטֶת בִּמְאֹד מְאֹד עַד כְּלוֹת הַנֶּפֶשׁ מַמָּשׁ, לְהִשְׁתַּפֵּךְ אֶל חֵיק אָבִיהָ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא, וְלָצֵאת מִמַּאֲסָרָהּ בַּגּוּף הַגּוּפָנִי וְגַשְׁמִי לְדָבְקָה בּוֹ יִתְבָּרֵךְ – אֲזַי, זֹאת יָשִׁיב אֶל לִבּוֹ: מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, כִּי ״עַל כָּרְחָךְ אַתָּה חַי״ בַּגּוּף הַזֶּה לְהַחֲיוֹתוֹ, כְּדֵי לְהַמְשִׁיךְ חַיִּים עֶלְיוֹנִים מֵחַיֵּי הַחַיִּים בָּרוּךְ־הוּא לְמַטָּה, עַל יְדֵי תּוֹרַת חַיִּים, …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ. וראה לעיל כז, א. לב, ב. מה, ג. לקמן פו, ב.
33נכספה וגם כלתה נפשי
“My soul longs, and indeed expires, for the courts of G-d.” The Alter Rebbe uses the verse’s two stages, longing and expiry, for the soul pouring itself out to G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” It expresses the soul’s self-nullification to G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
35שהנביא מתמה על ישראל . . שאין לכם כלות הנפש
The note says this talk refers to Likkutei Torah on Rosh Hashanah for the same reading of “you have not expired.”
Kehot’s noteבלקו״ש חי״ז ע׳ 116 מציין ללקו״ת ר״ה סא, ד. וראה בסה״מ תרל״ד ע׳ קמא ”והיינו כי ע״י ההתבוננות בבחי׳ אני ה׳ לא שניתי ואתה הוא קודם שנבה״ע ואתה הוא לאחר שנבה״ע בלי שום שינוי כלל וכלל, והיינו לפי שכללות ההשתלשלות הוא מבחי׳ הארה בעלמא שאינו נוגע כלל . . ואי לזאת באיזה יחפוץ אם בהארה הנפרשת או בעצמותו עיקר ומקור לכל, וע״ז מתמה הנביא על ישראל מדוע לא כליתם”. ראה גם בסה״מ תרס״ב ע׳ תטו.
36שאין בכחה לצאת מנרתקה ומאסרה
The note points to Kuntres Etz HaChaim on the soul’s inability to leave its sheath and its prison.
Kehot’s noteראה קונטרס עץ החיים פ״ז.
Paragraph 8
37כשל בעוני כחי
“My strength stumbles through my iniquity, and my bones waste away.” The Alter Rebbe reads it as the soul’s power weakened, so that it cannot rise.
Psalms 31:11תהילים ל״א:י״א
כִּי כָלוּ בְיָגוֹן חַיַּי וּשְׁנוֹתַי בַּאֲנָחָה כָּשַׁל בַּעֲוֺנִי כֹחִי וַעֲצָמַי עָשֵׁשׁוּ:
For my life is spent in sorrow, and my years in sighing; My strength faileth because of mine iniquity, and my bones are wasted away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, יא.
38שע״י העונות נכשל ונתחלש כח הנפש
That maamar adds that avon here is not necessarily an actual sin: the word means crookedness, bending one’s way to follow the body’s materiality and the animal soul’s desires until the G-dly soul too is caught and cannot get out.
Kehot’s noteבד״ה פסל לך תרס״ב ע׳ תטו מוסיף ”ולא דוקא עון ממש אלא הוא לשון עיוות ועקום מה שמעוות ומעקם דרכו לילך אחרי חומריות ותאוות הגוף ונה״ב עד שגם נה״א נסרך ונדבק שאינו יכול ליצא (אַרויסגיין) משם”. ראה גם בתרל״ג שם ע׳ רצה.
39כי אם עונותיכם
“But your iniquities have separated between you and your G-d.” The Alter Rebbe explains the separating screen as the body’s physicality rather than actual sins.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
40ואינה יכולה לעלות ולצאת ממנה
The wording there goes further: “on the contrary, it brings him down.”
Kehot’s noteבקונטרס עץ החיים שם ”ואדרבה מורידו כו׳”.
41ותרא את עני אבותינו
“And You saw the affliction of our fathers in Egypt, and heard their cry at the Sea of Reeds.” The Alter Rebbe reads “our fathers” as the attributes of love and awe, confined by the body’s “Egypt.”
Nehemiah 9:9נחמיה ט׳:ט׳
וַתֵּרֶא אֶת־עֳנִי אֲבֹתֵינוּ בְּמִצְרָיִם וְאֶת־זַעֲקָתָם שָׁמַעְתָּ עַל־יַם־סוּף:
And Thou sawest the affliction of our fathers in Egypt, and heardest their cry by the Red Sea;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ט. בסה״מ תרל״ד הסיום ”ועז״נ ותרא את עני אבותינו אשר במצרים אין עני אלא בדעת שנחלק לחו״ג בחי׳ אהוי״ר הוא בחי׳ הכוסף והתשוקה הנ״ל, והוא ע״י שהם במצרים בחי׳ מיצר הגוף שמגביל ומלביש הנפש עד מאד” ולזה נתנה . . .
Paragraph 9
42ולזה ניתנה התורה לישראל
The note points to this maamar for a related discussion of why the Torah was given to Israel.
Kehot’s noteראה ד״ה ויתן לך ש״פ תולדות תרס״ו.
43שהתורה נק׳ עוז
Expounding “he brings down the strength (oz) in which it trusts” (Proverbs 21:22), Rabbi Yehudah, Rabbi Nechemiah and the Sages all say, “Oz, this is the Torah.” The Alter Rebbe builds on this name: the Torah gives strength to the G-dly soul.
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Shir HaShirim Rabbah 1:4שיר השירים רבה א׳:ד׳
מָשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה, אָמַר רַבִּי מֵאִיר בְּשָׁעָה שֶׁעָמְדוּ יִשְׂרָאֵל לִפְנֵי הַר סִינַי לְקַבֵּל הַתּוֹרָה, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא אַלְעִיקֵי אֲנִי נוֹתֵן לָכֶם אֶת הַתּוֹרָה, אֶלָּא הָבִיאוּ לִי עֲרֵבִים טוֹבִים שֶׁתִּשְׁמְרוּהָ, וַאֲנִי נוֹתְנָהּ לָכֶם. אָמְרוּ לְפָנָיו רִבּוֹנוֹ שֶׁל עוֹלָם, אֲבוֹתֵינוּ עֲרֵבִים לָנוּ. אָמַר לָהֶם אֲבוֹתֵיכֶם צְרִיכִין עֲרֵבִים, לְמָה הַדָּבָר דּוֹמֶה לְאֶחָד שֶׁהָלַךְ לִלְווֹת מִן הַמֶּלֶךְ, אָמַר לוֹ הָבֵא לִי עָרֵב וַאֲנִי מַלְוֶה אוֹתְךָ, הָלַךְ וְהֵבִיא לוֹ עָרֵב אֶחָד, אָמַר לוֹ עֲרֵבְךָ צָרִיךְ עָרֵב, הָלַךְ וְהֵבִיא לוֹ עָרֵב שֵׁנִי, …
“Draw me; we will run after you . The king has brought me to his chambers; let us exult and rejoice in you. We will recount your love through wine; sincerely do they love you” (Song of Songs 1:4). “Draw me; we will run after you.” Rabbi Meir said: When the Israelites stood before Mount Sinai to receive the Torah, the Holy One blessed be He said to them: ‘Am I giving you the Torah without assurance? Rather, bring Me good guarantors that you will observe it, and I will …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה מדרש תלים ח, ג. מכילתא בשלח טו, ב. ויק״ר פל״א, ה. יל״ש בשלח רמז רמ״ד. שהש״ר פ״א, ד. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תשי״א [לכ״ק אדמו״ר מהוריי״צ נ״ע] ע׳ 181.
44ממסגר אסיר
G-d’s servant is sent “to bring the prisoner out of the dungeon.” The Alter Rebbe borrows the phrase for the G-dly soul set free from the body by the strength of the Torah.
Isaiah 42:7ישעיהו מ״ב:ז׳
לִפְקֹחַ עֵינַיִם עִוְרוֹת לְהוֹצִיא מִמַּסְגֵּר אַסִּיר מִבֵּית כֶּלֶא יֹשְׁבֵי חֹשֶׁךְ:
To open the blind eyes, To bring out the prisoners from the dungeon, And them that sit in darkness out of the prison-house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ה׳ עוז לעמו יתן
“G-d will give strength to His people; G-d will bless His people with peace.” The Alter Rebbe reads “strength” as the Torah and beshalom as two kinds of peace.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, יא.
46עושה שלום בפמליא של מעלה
Rabbi Alexandri says that whoever studies Torah for its own sake makes peace in the household above and in the household below. The Alter Rebbe applies the two kinds of peace to the G-dly soul and to the body and animal soul.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
Kehot’s noteסנהדרין צט, ב. במד״ר יב, ח. ראה אגה״ק סי׳ יב. לקו״ת שה״ש ז, ד. בלקו״ת צו טו, ב. אוה״ת נ״ך כרך ב ע׳ תשפח מציין לכאן.
Paragraph 10
47כי התורה — נק׳ ג״כ תושי׳
Rabbi Chanin asks why the Torah is called tushiyah and answers, “because it weakens (mateshes) a person’s strength.” The Alter Rebbe turns this into the Torah’s power to weaken the sitra achra.
Sanhedrin 26bסנהדרין כ״ו ב
Kehot’s noteסנהדרין כו, ב. ראה אגה״ק סכ״ב. ערכי הכינויים (לבעל סה״ד) מע׳ תושי׳. ובאוה״ת יתרו ע׳ תשעח. תשצג. ראה סה״מ תרמ״א ע׳ טז.
48לאום מלאום יאמץ
The words here quote Pesachim 42b:6; the passage is shown below.
Pesachim 42b:6פסחים מ״ב ב:ו׳
וְעַכְשָׁיו אֵין יֵינָם שֶׁל אֲדוֹמִיִּים מַחְמִיץ עַד שֶׁנּוֹתְנִין לְתוֹכָן שְׂעוֹרִין, וְקוֹרִין אוֹתוֹ חוֹמֶץ הָאֲדוֹמִי, לְקַיֵּים מַה שֶּׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״, אִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ, וְאִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ. רַב נַחְמָן בַּר יִצְחָק אָמַר, מֵהָכָא: ״וּלְאֹם מִלְּאֹם יֶאֱמָץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מב, ב. רש״י בראשית כה, כג.
49לאום מלאום יאמץ
G-d tells Rivkah of the twins in her womb: “one nation shall prevail over the other nation.” The Alter Rebbe applies it to the G-dly soul and the sitra achra.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכשזה קם זה נופל
Rashi explains that the two nations will never be equal in greatness: “when this one rises, that one falls.” So too, as the G-dly soul grows strong, the sitra achra is weakened.
Rashi on Genesis 25:23רש"י על בראשית כ״ה:כ״ג
ויאמר ה׳ לה. עַל יְדֵי שָׁלִיחַ; לְשֵׁם נֶאֱמַר בְּרוּחַ הַקֹּדֶשׁ וְהוּא אָמַר לָהּ (בראשית רבה): שני גוים בבטנך. גיים כְּתִיב; אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָסְקוּ מֵעַל שֻׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת לֹא בִימוֹת הַחַמָּה וְלֹא בִימוֹת הַגְּשָׁמִים (עבודה זרה י״א): ושני לאמים. אֵין לְאֹם אֶלָּא מַלְכוּת: ממעיך יפרדו. מִן הַמֵּעַיִם הֵם נִפְרָדִים זֶה לְרִשְׁעוֹ וְזֶה לְתֻמּוֹ: מלאם יאמץ. לֹא יִשְׁווּ בִּגְדֻלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא אוֹמֵר אִמָּלְאָה הָחֳרָבָה (יחזקאל כ״ו), לֹא נִתְמַלְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁלַיִם:
ויאמר ה' לה AND THE ETERNAL SAID UNTO HER through a messenger: it was told to Shem by holy inspiration and he told it to her (Genesis Rabbah 63:7). שני גויים בבטנך TWO NATIONS ARE IN THY WOMB —The word is written גיים (exalted, noble persons), an allusion to Antoninus and Rabbi (Rabbi Judah the Prince) from whose table neither radish nor lettuce was absent neither in summer nor in winter (Avodah Zarah 11a) ושני לאמים AND TWO RACES — The word לאם always denotes a people that has all …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
51כיצד הוא העוז של התורה . . הלא גם התורה נתלבשה בענינים גשמיים
The transcript spells out the question: the laws of the Torah are clothed in physical things, such as terumos and maasros from grain and tzitzis from wool; how can they give the G-dly soul strength in its grasp of G-dliness, even to the point of self-sacrifice?
Kehot’s noteבתקס״ז ע׳ קמט מבאר הקושיא ”כיצד תהי׳ התורה עוז ותושי׳ והלא מצד גופי ענייני ההלכות שבתורה הרי הם מלובשים בענינים גשמיים כמו מצות תרומות ומעשרות בתבואות ומצות ציצית בצמר וכיוצא, ואיך יועילו להיות כח ועוז להשגה האלקי׳ בנפש האלקי׳ להיות לה עוז וכח במס״נ וכיוצא”, ע״ש.
52ויסודה בהררי קדש
“Its foundation is in the holy mountains.” The Alter Rebbe borrows the phrase for the Torah’s source and foundation, high above in G-d’s own essence.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שו״ה התקשרות — היינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבוך 1052: הוא.
54אורייתא וקוב״ה כולא חד
The earlier maamar quotes this saying from the Zohar and stresses “the Holy One, blessed be He” itself: the level that is holy and wholly separate from the worlds, so far beyond them that they could not receive life even from its radiance.
Kehot’s noteנסמן לעיל נז, ג.
Paragraph 11
55וידבר אלקים
“And G-d spoke all these words, saying.” The opening of the Ten Commandments, whose word “saying” the Alter Rebbe reads as the power given to Israel to say the Torah themselves.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
56Kehot’s note points to Exodus 20:1–2 for these words.
Exodus 20:1–2שמות כ׳:א׳-ב׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר: אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
And G-d spoke all these words, saying: I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57דלכאורה מלת לאמר אין לה הבנה
On 15c Likkutei Torah (Bamidbar) begins a maamar on this very verse, “And G-d spoke all these words, saying: I…”; it explains “all these words” as everything revealed, the Oral Torah included, contained in the Ten Commandments.
Kehot’s noteראה לקו״ת במדבר טו, ג. שה״ש מ, ב. מה שנתבאר כאן ראה ד״ה בחודש השלישי תשל״ד (סה״מ מלוקט ח״ד ע׳ קנה) ושם בהערה 8 נוסף לסה״מ תקס״ז ותו״ח מציין לסה״מ תרנ״ה ע׳ צא-ב.
58שו״ה מלת — ואינה
The manuscript reads שאינה (“for it is not”) instead of ואינה (“and it is not”).
Kehot’s noteבבוך 1052: שאינה.
59כמו כל לאמר שבמקרא
Rabbi Akiva asks what “saying” (leimor) adds in “and they spoke, saying” at the Song of the Sea, and answers that Israel repeated the song after Moshe, phrase by phrase, as one answers when Hallel is read. The Kehot note points here; the Alter Rebbe likewise reads “saying” at Sinai as repeating after the One who speaks.
Sotah 27b:8–9סוטה כ״ז ב:ח׳-ט׳
בּוֹ בַּיּוֹם דָּרַשׁ רַבִּי עֲקִיבָא: ״וּמַדֹּתֶם מִחוּץ לָעִיר אֶת פְּאַת קֵדְמָה אַלְפַּיִם בָּאַמָּה וְגוֹ׳״, וּמִקְרָא אַחֵר אֹמֵר: ״מִקִּיר הָעִיר וָחוּצָה אֶלֶף אַמָּה סָבִיב״. אִי אֶפְשָׁר לוֹמַר אֶלֶף אַמָּה, שֶׁכְּבָר נֶאֱמַר אַלְפַּיִם אַמָּה. וְאִי אֶפְשָׁר לוֹמַר אַלְפַּיִם אַמָּה, שֶׁכְּבָר נֶאֱמַר אֶלֶף אַמָּה. הָא כֵּיצַד? אֶלֶף אַמָּה מִגְרָשׁ, וְאַלְפַּיִם אַמָּה תְּחוּם הַשַּׁבָּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה כז, ב. ובארוכה בלקו״ש ח״ו ע׳ 119 הערה *1. ובלקו״ת שה״ש (מ, ב) מפרט דהקושיא מ”שאר מצותי׳ של תורה” (לקוטי שיחות ח״ו ע׳ 119 הערה 3). ובאוה״ת יתרו ע׳ תתסו ”שאינו דומה לשאר לאמר שבתורה שהקב״ה מדבר למשה לאמר הדיבור לישראל, אבל כאן בעשה״ד אין לומר כן שהרי כל ישראל שמעו בעצמן הדיברות כו׳”. וראה שם ע׳ תתעג. ובכרך ח ע׳ ב׳תתקפד.
60שהרי כל ישראל שמעו
The maamar sharpens the question: Pirkei d’Rabbi Eliezer teaches that all the souls of Israel, from the first generation to the last, were at Mount Sinai and received the Torah, so the word “saying” is not understood here.
Kehot’s noteבד״ה וידבר כו׳ אנכי תש״ל (הנחה בלתי מוגה) ומפרט ”יותר מזה כמבואר בפדר״א שכל נש״י מראש כל הדורות עד סוף כל הדורות היו בהר סיני וכרתו ברית עם הקב״ה וקבלו את התורה, וא״כ אינו מובן כאן פירוש תיבת לאמר”.
61ופב״פ דיבר ה׳
“Face to face G-d spoke with you at the mountain, from the midst of the fire.” Since all Israel heard G-d directly, “saying” cannot mean passing the words on to others.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
62את אשר ישנו פה
The covenant is made “with whoever is here with us today… and with whoever is not here with us today.” The Alter Rebbe adds it to show that every Jew was included at Sinai.
Deuteronomy 29:14דברים כ״ט:י״ד
כִּי אֶת־אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה עִמָּנוּ הַיּוֹם:
but with him that standeth here with us this day before the L-RD our G-d, and also with him that is not here with us this day—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, יד.
63שמות תנאים ואמוראים
Or HaTorah notes that this point is clearly implied in the Midrash Rabbah on Yisro, at the end of chapter 28.
Kehot’s noteבאוה״ת יתרו ע׳ תשפג מציין: הנה כן משמע בהדיא ברבות פ׳ יתרו ס״פ כח”.
64דבר ה׳ זו הלכה
The Talmud explains “the word of G-d” in Amos’s prophecy as halachah. The Alter Rebbe uses this to say that every halachah a sage speaks is G-d’s word given at Sinai.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
Paragraph 12
65דברי אשר שמתי בפיך
“My words which I have placed in your mouth shall not depart from your mouth, nor from the mouth of your children.” The Alter Rebbe cites it for G-d’s word speaking in the mouths of Israel.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
66שאין הדבור נעשה נפרד
Or HaTorah calls this “a wondrous matter” and refers to the end of the maamar beginning “Va’eira el Avraham,” where this is described as the level of Moshe.
Kehot’s noteבאוה״ת יתרו ע׳ תשפג מציין ”הוא ענין נפלא, וע׳ מזה לעיל סד״ה וארא אל אברהם שזהו בחי׳ משה”. ולהעיר שבתקס״ז אין תי׳ אלו.
67תען לשוני אמרתך
“My tongue shall answer Your word, for all Your commandments are righteous.” The Alter Rebbe reads “answer” as repeating after the speaker: the Torah is G-d’s word, and the tongue only repeats it.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. ראה פי׳ הפסוק גם בלקו״ת שמע״צ פא, ג. שה״ש מד, ב. ספר המאמרים תש״ד ע׳ 139.
Paragraph 14
68יום אשר עמדת
The next verse: “the day that you stood before G-d your G-d at Chorev.” Placed beside the teaching of Torah to one’s children, it teaches that study must be like the standing at Sinai.
Deuteronomy 4:10דברים ד׳:י׳
יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחֹרֵב בֶּאֱמֹר ה׳ אֵלַי הַקְהֶל־לִי אֶת־הָעָם וְאַשְׁמִעֵם אֶת־דְּבָרָי אֲשֶׁר יִלְמְדוּן לְיִרְאָה אֹתִי כׇּל־הַיָּמִים אֲשֶׁר הֵם חַיִּים עַל־הָאֲדָמָה וְאֶת־בְּנֵיהֶם יְלַמֵּדוּן:
the day that thou stoodest before the L-RD thy G-d in Horeb, when the L-RD said unto me: ‘Assemble Me the people, and I will make them hear My words that they may learn to fear Me all the days that they live upon the earth, and that they may teach their children.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וכל העם רואים את הקולות
“And all the people saw the voices and the flames.” The Alter Rebbe cites it to contrast the open revelation at Sinai with a person learning on his own.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ופב״פ דבר ה׳
“Face to face G-d spoke with you at the mountain.” Part of the contrast between Sinai and private study.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71והודעת לבניך . . מה להלן באימה ויראה
Moshe warns Israel not to forget what they saw at Sinai, “and make them known to your children and your children’s children.” The Sages join this verse to the next to teach that Torah study requires the awe of Sinai.
Deuteronomy 4:9דברים ד׳:ט׳
רַק הִשָּׁמֶר לְךָ וּשְׁמֹר נַפְשְׁךָ מְאֹד פֶּן־תִּשְׁכַּח אֶת־הַדְּבָרִים אֲשֶׁר־רָאוּ עֵינֶיךָ וּפֶן־יָסוּרוּ מִלְּבָבְךָ כֹּל יְמֵי חַיֶּיךָ וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ:
Only take heed to thyself, and keep thy soul diligently, lest thou forget the things which thine eyes saw, and lest they depart from thy heart all the days of thy life; but make them known unto thy children and thy children’s children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 22a:4ברכות כ״ב א:ד׳
דְּתַנְיָא: ״וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ״, וּכְתִיב בָּתְרֵיהּ ״יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחוֹרֵב״, מָה לְהַלָּן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ, אַף כָּאן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ.
for there is a teaching: "Thou shalt make them known unto thy children and thy children's children" (Deut. iv. 9) and it continues, "The day that thou stoodest before the L-rd thy G-d in Horeb" (Deut. iv. 10) — as [the Israelites stood at Horeb] with dread and fear aod trembling and shaking, so here [when teaching Torah] must it be with dread and fear and trembling and shaking.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ד, ט. ברכות כב, א. וראה לעיל כב, ב. ובמ״מ לשם.
Paragraph 15
72עוז ותעצומות
“The G-d of Israel, He gives strength and might to the people.” The Alter Rebbe uses the phrase for what Torah study gives the G-dly soul.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73עסק התורה . . הנותן עוז ותעצומות לנפש האלקית
Or HaTorah quotes this passage: the Torah gives power to the G-dly soul and weakens the animal soul, so that the G-dly soul can overcome it until it longs to leave its sheath, the body’s prison.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ א׳קא: שנותנת כח לנפש האלקית ומתשת כח הנפש הבהמית, והיינו שתוכל הנפש האלוקית להתגבר על נה״ב עד שתכסוף לצאת מנרתקה מאסר הגוף, ע״ש. ראה בד״ה בחודש השלישי תשל״ד שם לצד הערה 21 ”שע״י לימוד התורה נעשה שינוי (רוממות) בהאדם הלומדה”. וראה שם בהערה הנ״ל.
74אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים
The first of the Ten Commandments: “I am Havayah your G-d, who brought you out of the land of Egypt.” The Alter Rebbe reads Anochi as G-d’s essence drawn down to Israel through receiving the Torah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
75והיו הדברים האלה
“And these words which I command you today shall be upon your heart.” The Alter Rebbe hears Anochi, the essence of G-d, in the commandments given to Israel.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
76ואעלה אתכם מעני מצרים אל ארץ טובה ורחבה
G-d’s promise to Moshe: “I will bring you up out of the affliction of Egypt.” The Alter Rebbe reads it as the G-dly soul brought out of the body’s constraints.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז. ח.
77אל ארץ טובה ורחבה
G-d promises to bring Israel “to a good and spacious land.” Joined to the previous verse, it describes the soul’s release from narrowness into breadth.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
78אנשי יריחו היו כורכין את שמע
The Mishnah lists six practices of the people of Jericho, among them that they “ran together” the Shema, which the Sages did not stop. The Alter Rebbe explains why they did not pause.
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב. וראה בקונטרס עץ החיים ע׳ לד. ובספר הערכים-חב״ד ערך אהבת ה׳.
79ולא היו מפסיקין בין אחד ואהבת
The Talmud explains that they said “Hear, O Israel… is One” without pausing, and tells how Yaakov, fearing an unworthy son as with Avraham and Yishmael, heard his sons declare the Shema and answered “Blessed be the Name…,” which is therefore said quietly.
Pesachim 56a:5פסחים נ״ו א:ה׳
וְכוֹרְכִין אֶת שְׁמַע. הֵיכִי עָבְדִי? אָמַר רַב יְהוּדָה: אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין. רָבָא אָמַר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁהָיוּ אוֹמְרִים ״הַיּוֹם עַל לְבָבֶךָ״, דְּמַשְׁמַע: הַיּוֹם עַל לְבָבֶךָ, וְלֹא מָחָר עַל לְבָבֶךָ. תָּנוּ רַבָּנַן: כֵּיצַד הָיוּ כּוֹרְכִין אֶת שְׁמַע? אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁלֹּא הָיוּ אוֹמְרִים ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80בכל לבבך בשני יצריך
The Mishnah explains “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” The Alter Rebbe uses it for the love that subdues and transforms the animal soul.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
81מלך אלקים על גוים
“Elokim reigns over the nations; Elokim sits upon His holy throne.” The Alter Rebbe cites it to show that the Name Elokim, G-d’s kingship, sustains even the nations.
Psalms 47:9תהילים מ״ז:ט׳
מָלַךְ אֱלֹקִים עַל־גּוֹיִם אֱלֹקִים יָשַׁב עַל־כִּסֵּא קׇדְשׁוֹ:
G-d reigneth over the nations; G-d sitteth upon His holy throne.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ט. ”פי׳ גם על גוים מלך אלקי׳ לפי שהם מקבלים ממ״ח צירופים דאלקים” — תקס״ז ע׳ קנ.
82לא כאברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
83לא כאברהם שיצא ממנו ישמעאל
The Sifrei says that when Avraham came into the world, refuse came from him, Yishmael; but all of Yaakov’s sons were worthy. The Alter Rebbe cites it in explaining “Blessed be the Name….”
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
84ועד הוא ג״כ אחד אלא שהוא בחילופי דאתוון
The Zohar says that va’ed in “Blessed be the Name… forever (va’ed)” is echad, “One,” with its letters exchanged, and that we exchange them so as not to say “One” openly. The Alter Rebbe cites it to explain why the line is said in a whisper.
Zohar, Terumah 12:134–143ספר הזהר, תרומה י״ב:קל״ד-קמ״ג
At present, as the “other side” still cleaves to the Shekinah, She is not entirely One, and therefore, although even in this present time we proclaim the unity, we do so silently, symbolizing it by the letters of the word wa’ed (ever), which are equivalent by certain permutations to those of the word ehad (one).
The Zohar; London, Soncino Press, 1933 (Public Domain)
85ועד . . אחד . . בחילופי דאתוון כמ״ש בזהר
The note points to the Rebbe’s note there on the Zohar’s teaching that va’ed is echad with its letters exchanged.
Kehot’s noteח״ב קלד, א. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ח ע׳ 242.
Paragraph 18
86שישראל מונים ללבנה
The Talmud says that an eclipse of the moon is a bad sign for Israel, “because Israel reckon by the moon, and the nations by the sun.” The Alter Rebbe explains what Israel share with the moon.
Sukkah 29a:10סוכה כ״ט א:י׳
תָּנוּ רַבָּנַן: בִּזְמַן שֶׁהַחַמָּה לוֹקָה — סִימָן רַע לַגּוֹיִם. לְבָנָה לוֹקָה — סִימָן רַע לְשׂוֹנְאֵיהֶם שֶׁל יִשְׂרָאֵל. מִפְּנֵי שֶׁיִּשְׂרָאֵל מוֹנִין לַלְּבָנָה, וְגוֹיִם לַחַמָּה. לוֹקָה בַּמִּזְרָח — סִימָן רַע לְיוֹשְׁבֵי מִזְרָח. בַּמַּעֲרָב — סִימָן רַע לְיוֹשְׁבֵי מַעֲרָב. בְּאֶמְצַע הָרָקִיעַ — סִימָן רַע לְכׇל הָעוֹלָם כּוּלּוֹ.
Our Rabbis taught, When the sun is in eclipse it is a bad omen for idolaters; when the moon is in eclipse, it is a bad omen for Israel, since Israel reckons by the moon and idolaters by the sun. If it is in eclipse in the east, it is a bad omen for those who live in the east; if in the west, it is a bad omen for those who live in the west; if in the midst of heaven it is bad omen for the whole world.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Chullin 60b:3חולין ס׳ ב:ג׳
אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים ושנים זיל ליקרו צדיקי בשמיך (עמוס ז, ב) יעקב הקטן שמואל הקטן (שמואל א יז, יד) דוד הקטן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteסוכה כט, א. ראה חולין ס, ב. ובחדא״ג למהרש״א בחולין שם.
87כי הלבנה לית לה מגרמה כלום
The transcript adds that the moon’s upper half, facing the sun, gives no light because it is nullified in existence to the sun’s light, while its lower half shines on the earth with the sun’s light.
Zohar III, 33aזח״ג לג, א
Kehot’s noteראה זח״ג לג, א. רמט, ב. ”ולהיותה דבוקה בחצי העליון למול נגד אור השמש ע״כ אינה מאירה רק בחצי התחתון שלה ובחצי העליון שבה אינה מאירה כלל כי מפני אור השמש אשר לנגדה בטלה במציאות אל האור של השמש המאיר עלי׳, אך חצי התחתון שבה מאיר בארץ מחמת הארת השמש כידוע” — תקס״ז ע׳ קנ.
88עד שנעשית בבחי׳ נקודה
The note points to Or HaTorah on Yisro for the moon’s shrinking to a point.
Kehot’s noteראה אוה״ת כאן ע׳ תשצה.
Paragraph 19
89כך הוא ענין ישראל
The transcript states the comparison directly: Israel are likened to the moon because, as a whole, the souls of Israel have nothing of their own except what they receive from G-d’s light shining on them, the Infinite Light.
Kehot’s note”שנמשלי׳ ללבנה כי ישראל מונין ללבנה כנודע דגם כללות נ״י לית להו מגרמייהו כלום אלא רק מה שמקבלים מאור ה׳ המאיר עליהם והוא אור א״ס ב״ה” — תקס״ז ע׳ קנא.
90ודבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as halachah. The Alter Rebbe uses it for G-d’s word speaking in the mouths of those who study.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91כי שמש ומגן הוי״ה אלקים
“For Havayah Elokim is a sun and a shield; G-d gives grace and glory.” The Alter Rebbe reads the sun as the Name Havayah and the shield as the Name Elokim.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
Paragraph 20
92להחיות רוח שפלים
G-d dwells “with the crushed and lowly of spirit, to revive the spirit of the lowly.” The Alter Rebbe applies the phrase to charity, which revives the poor.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93וזרחה לכם יראי שמי
“And there shall shine for you who fear My Name a sun of righteousness (tzedakah), with healing in its wings.” The Alter Rebbe reads it as tzedakah being the level of the sun.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
Paragraph 22
94בחדש השלישי לצאת בני ישראל מארץ מצרים ביום הזה
The maamar’s opening verse, now explained: “on this day” is the day of revelation for which the counting of the Omer prepared.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95שבעה שבועות תספר לך
“Seven weeks shall you count for yourself.” The counting of the Omer, which the Alter Rebbe calls the preparation for receiving the Torah on Shavuos.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ט.
Paragraph 23
96ונעשו אז ישראל מוכנים ועומדים
The maamar explains that Israel were ready not only through the light drawn from above but also through their own service below.
Chullin 60bחולין ס׳ ב
Kehot’s noteבד״ה בחודש השלישי תשכ״ט מבאר ”שהיו מוכנים לא רק מצד ההמשכה מלמעלה, אלא גם מצד עבודת המטה”. ראה חולין ס, ב.
97ויקרא אלקים לאור יום
“And G-d called the light ‘day,’ and the darkness He called ‘night.’” The Alter Rebbe cites it to show that “day” means light and revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה.
98בד״ה והיה מדי חדש
This is the discourse the text refers to, on “And it shall be, from one new moon to the next.” It explains that on the weekdays the Community of Israel receives G-d’s “speech” by way of the emotions, while on Rosh Chodesh it receives it from Chochmah itself, so that its love is one of self-nullification, as in “My words which I have placed in your mouth”; there it refers back to this maamar.
Kehot’s noteראה לקו״ת ברכה צו, ד ואילך.
99ואהבת
“And you shall love G-d your G-d with all your heart.” The Alter Rebbe notes that the numerical value of ve’ahavta is twice that of or, “light.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100למדבר סיני שירדה שנאה
The Talmud reads the name Sinai as the mountain upon which sin’ah (hatred) came down. The Alter Rebbe, who quotes only “on which hatred descended, etc.,” applies it to the Torah’s power to weaken the sitra achra.
Shabbat 89a:7שבת פ״ט א:ז׳
… דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: מִדְבַּר צִין — שֶׁנִּצְטַוּוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קָדֵשׁ — שֶׁנִּתְקַדְּשׁוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קְדֵמוֹת — שֶׁנִּתְּנָה קְדוּמָה עָלָיו; מִדְבַּר פָּארָן —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, א.
101ומדברך נאוה
“Your lips are like a scarlet thread, and your speech (midbarech) is lovely.” The Alter Rebbe cites it to show that midbar can mean speech.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ומדבר מלשון דבור . . בתוספת מ׳ . . להקטין הענין
Or HaTorah, noting this passage, refers to Likkutei Torah’s discourse on “These are the accounts of the Mishkan” and its explanation, and to a discourse on “There are sixty queens” about “where I cause My Name to be mentioned,” which speaks of speech in words of Torah.
Kehot’s noteבאוה״ת פ׳ במדבר ע׳ כג מציין ע״ז ”ועי׳ בלקו״ת סד״ה אלה פקודי המשכן ובהביאור שם ספ״ז ובד״ה ששים המה מלכות דרוש השני פ״ג בענין אשר אזכיר את שמי ושם מיירי בבחי׳ הדיבור בד״ת”, ע״ש.
103ויסעו מרפידים
“They journeyed from Refidim and came to the wilderness of Sinai.” The Alter Rebbe reads leaving Refidim as leaving the soul’s weakness.
Exodus 19:2שמות י״ט:ב׳
וַיִּסְעוּ מֵרְפִידִים וַיָּבֹאוּ מִדְבַּר סִינַי וַיַּחֲנוּ בַּמִּדְבָּר וַיִּחַן־שָׁם יִשְׂרָאֵל נֶגֶד הָהָר:
And when they were departed from Rephidim, and were come to the wilderness of Sinai, they encamped in the wilderness; and there Israel encamped before the mount.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ב.
104למה נק׳ שמה רפידים
Rabbi Yehoshua explains the name Refidim: “they slackened (rippu) their hold on the words of Torah,” citing “from slackness of hands (rifyon yadayim).” The Alter Rebbe reads it as the weakness of the soul’s power.
Sanhedrin 106a:14–15סנהדרין ק״ו א:י״ד-ט״ו
מַאי לְשׁוֹן ״רְפִידִים״? רַבִּי אֱלִיעֶזֶר אוֹמֵר: רְפִידִים שְׁמָהּ. רַבִּי יְהוֹשֻׁעַ אוֹמֵר: שֶׁרִיפּוּ עַצְמָן מִדִּבְרֵי תוֹרָה, שֶׁנֶּאֱמַר: ״לֹא הִפְנוּ אָבוֹת אֶל בָּנִים מֵרִפְיוֹן יָדָיִם״. אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״וַיֵּשֶׁב״ אֵינוֹ אֶלָּא לְשׁוֹן צַעַר, שֶׁנֶּאֱמַר: ״וַיֵּשֶׁב יִשְׂרָאֵל בַּשִּׁטִּים וַיָּחֶל הָעָם לִזְנוֹת אֶל בְּנוֹת מוֹאָב״. ״וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן״, ״וַיָּבֵא יוֹסֵף אֶת דִּבָּתָם רָעָה אֶל אֲבִיהֶם״. וְנֶאֱמַר: ״וַיֵּשֶׁב יִשְׂרָאֵל בְּאֶרֶץ גֹּשֶׁן״, ״וַיִּקְרְבוּ יְמֵי יִשְׂרָאֵל לָמוּת״. ״וַיֵּשֶׁב יְהוּדָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין קו, א. תדא״ר פרק כד.
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משה ידבר והאלהים יעננו בקול
“Moshe speaks, and G-d answers him with a voice”
At Sinai G-d gave Israel the power to unite His Infinite Light with this world of separation through physical mitzvos, something Avraham had achieved only in the higher worlds. This is “Moshe speaks, and G-d answers”: Moshe’s bittul, present in every Jew who learns and keeps the Torah, draws down the higher unity, and the world below “answers” by repeating it, in exact measure to that bittul.
The maamar in brief
The verse “Moshe speaks, and G-d answers him with a voice” raises two questions: what exchange it describes, and why it is in the present tense. Rav Yosef’s praise of Shavuos raises a third: Avraham kept the whole Torah, so what did its giving add? The mitzvos are “the limbs of the King”: each draws one of G-d’s Names, and through it the Infinite Light, into Chochmah or Chesed, until they are one with Him. Avraham did this through love, kindness and humility, but mainly in the higher worlds; this world remained a world of separation. At Sinai the Torah was given so that the Infinite Light would be united with physical mitzvos below. Of G-d’s two “knowledges,” the higher and lower unity, the positive and negative mitzvos make the lower match the higher, and the Torah within and the mitzvos around consume the coarseness that makes the world seem separate. Shavuos reveals the Crown of Torah, beyond the chain of descent. Moshe’s bittul draws down the higher unity; the lower unity, Elokim, answers it; and since Moshe’s bittul is in every person, G-d answers each one according to his own.

Outline
	1Two questionsWhat exchange does “Moshe speaks, and G-d answers” describe, and why the present tense? And if Avraham kept the whole Torah, even eruv tavshilin, what did the day of the Giving of the Torah add?¶1–2
	2The limbs of the KingEach mitzvah draws down one of G-d’s seven Names, which are only “names” toward Him. Through the mitzvos the Infinite Light is clothed in Chochmah and Chesed and becomes one with them, as the soul’s life is one with the body’s limbs.¶3–9
	3Avraham’s service aboveBy love, kindness and humility Avraham drew the Infinite Light into Chochmah and Chesed, but mainly in the higher worlds, through G-d’s own “mitzvos,” such as visiting the lovesick soul and putting on tefillin. This world remained a world of separation.¶10–14
	4What Sinai broughtThe Torah was given so that the Infinite Light would be clothed in and united with the Chochmah and Chesed of physical mitzvos below: “G-d descended upon Mount Sinai.”¶15
	5The two unities“A G-d of knowledges”: the higher unity, in which the lower is nothing, and the lower unity, in which the lower seems most real. The negative and positive commandments make them equal, so that the yesh takes up no space and no void is left.¶16–18
	6A consuming fireThe mitzvos surround the soul and the Torah fills it, like fire inside and around a vessel, consuming the animal soul’s coarseness; so Gehinnom has no hold on a Torah scholar. This power is a gift given to Israel.¶19–21
	7The Crown of TorahAfter seven weeks that match the seven Names, Shavuos reveals the Crown of Torah, from beyond the chain of descent where above and below are equal. Without it there are many “Yosefs,” adding only worldly knowledge.¶22
	8Moshe speaks, G-d answersMoshe’s bittul draws down the higher unity; ha-Elokim, the lower unity, “answers” by repeating it below. The tense is present because Moshe extends into every generation as the bittul in each person.¶23–25
	9The voice of MosheG-d reads and studies opposite each person according to his bittul. The Shechinah speaks from the throat of the one who is nullified, so a Torah scholar is called Moshe, and his voice carries hidden wisdom into the open.¶26–28


Key concepts
	The seven Names that may not be erasedז׳ שמות שאינן נמחקין
	The divine Names through which G-d’s attributes come into being, such as El for Chesed and Havayah pointed with patach for Chochmah. Toward G-d Himself they are only “names,” existing for others.

	The limbs of the Kingרמ״ח אברין דמלכא
	The mitzvos, so called because the Infinite Light is clothed in them and one with them, as a soul’s life is one with the body’s limbs.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	Two views of G-d’s oneness: from above, where the lower a thing is the more it is nothing, and from below, where the lower a thing is the more it seems to exist. Torah and mitzvos make the lower match the higher.

	Self-nullification (bittul)ביטול
	Moshe’s “What are we?”: the awareness that G-d fills the world as before creation. It is the channel through which the Torah is drawn down, and it extends into every Jew in every generation.

	The Crown of Torahכתר תורה
	The level above the Torah itself, revealed on Shavuos from beyond the chain of descent, where above and below are equal.

	An arousal from belowאתערותא דלתתא
	Human action, here the performance of the mitzvos, on which the drawing of the Infinite Light into the attributes depends.

	Encompassing and inner lightמקיף ופנימי
	The mitzvos surround the soul as garments; the Torah enters it as food. Together they consume the animal soul’s coarseness from without and within.


Section 1 · ¶1–2
Two questions
1משה ידבר12 והאלהים יעננו בקול. בקולו של משה.3 ולהבין כי לא פירש בכתוב מה דבר משה4 ומה ענהו ה׳ דלא קאי על עשרת הדברות
“Moshe speaks, and G-d answers him with a voice”: “with a voice,” with the voice of Moshe. [We need] to understand [this], for the verse does not specify what Moshe spoke and what G-d answered him, since it does not refer to the Ten Commandments,
The maamar opens with a verse from the Giving of the Torah at Sinai: “Moshe speaks, and G-d answers him with a voice.” The Gemara reads “with a voice” as Moshe’s own voice. The Alter Rebbe asks what Moshe said and what G-d answered, since the verse does not say, and it cannot be describing the Ten Commandments.


דהא אנכי ולא5 יהיה לך מפי הגבורה שמענו וכתיב אנכי עומד בין6 ה׳ וביניכם להגיד וגו׳.
for [the commandments] “I am” and “You shall have no” we heard from the mouth of the Almighty, and it is written, “I stand between G-d and you, to tell [you],” etc.
The Sages taught that the first two commandments, “I am” and “You shall have no [other gods],” the people heard directly from G-d. And Moshe himself describes his role as standing between G-d and the people to tell them G-d’s word, so he was the one conveying, not one whom G-d answered.


הרי שלא נאמר בזה הענין שמשה הוא המדבר והקב״ה העונה וגם להבין מהו ידבר ומהו יעננו לשון עתיד או הווה והוה ליה למימר משה דבר והקב״ה ענהו.
Thus in this matter it is not said that Moshe is the one who speaks and the Holy One, blessed be He, the one who answers. [We] also [need] to understand what yedaber (“speaks”) is and what ya’anenu (“answers him”) is, [being] in the future or present tense, when it should have said, “Moshe spoke, and the Holy One, blessed be He, answered him.”
Either way, nothing here fits a dialogue in which Moshe speaks and G-d answers. A second question: the verbs yedaber and ya’anenu are in a form that reads as future or as ongoing present, while a one-time event at Sinai should have been told in the past tense.


הענין הוא דאיתא בגמרא דאמר רב יוסף7 אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא.
The explanation is this. It is stated in the Gemara that Rav Yosef said, “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!”
The answer begins with a saying in the Gemara. On Shavuos Rav Yosef had a choice calf prepared and said that were it not for this day, the day of the Giving of the Torah, which made him what he was, there would be many ordinary men named Yosef in the marketplace.




2ולהבין מעלת האי יומא דוקא שהוא יום מתן תורה ומהו ענין מתן התורה. והלא קיים אברהם אבינו ע״ה [עליו השלום]8 את כל התורה עד שלא ניתנה ואפי׳ [ואפילו] עירובי תבשילין9 מפני שלמד את כל התורה כו׳ עד שלא נתנה.
And [we need] to understand the distinction of “this day” specifically, which is the day of the Giving of the Torah, and what the Giving of the Torah is. For did not Avraham our father, peace be upon him, fulfill the entire Torah before it was given, even eruvei tavshilin, because he learned the entire Torah, etc., before it was given?
To reach the answer, the Alter Rebbe first asks what made the day of the Giving of the Torah special. The Sages say Avraham kept the whole Torah before it was given, down to eruv tavshilin (the rabbinic arrangement that allows cooking on Yom Tov for Shabbos), because he had learned all of it; so what did Sinai add?




Section 2 · ¶3–9
The limbs of the King
3וכמ״ש וישמר משמרתי10 מצותי חקותי ותורתי ובודאי לימד ג״כ ליצחק11 בנו12 ויצחק לימד ליעקב ובניו1314 ומה חדוש נתחדש בנתינתה.
As it is written, “and he kept My charge, My commandments, My statutes and My teachings.” And he surely also taught [it] to Yitzchak his son, and Yitzchak taught Yaakov and his sons. So what new thing was brought about by its being given?
The verse says Avraham kept G-d’s charge, commandments, statutes and teachings. The Alter Rebbe adds that he surely passed this on to Yitzchak, and Yitzchak to Yaakov and his sons, so the Torah was already known and kept by the Patriarchs; this sharpens the question of what its giving added.


אך הנה נודע ענין המצות דרמ״ח פקודין15 אינון רמ״ח אברין דמלכא. ולכאורה אינו מובן לשון אברין והלא אין לו דמות הגוף וכו׳
But now, the matter of the mitzvos is known: “The 248 commandments are the 248 limbs of the King.” At first glance the expression “limbs” is not understood, for surely He has no likeness of a body, etc.
The answer begins with what the mitzvos are. A known teaching calls the 248 commandments the 248 “limbs of the King,” but this is puzzling, since G-d has no body or likeness of a body.


אך יובן ע״פ מ״ש בזהר דכל מעשה המצות הן לאתקנא רזא דשמיה16 שבמצוה זו ממשיך שם זה ובמצוה זו ממשיך שם זה והענין כי שמותיו של הקב״ה הם שבעה שמותיו שאינן17 נמחקין.
But it will be understood from what is written in the Zohar, that all the performance of the mitzvos is “to rectify the mystery of His Name”: through this mitzvah one draws down this Name, and through that mitzvah one draws down that Name. The explanation is that the Names of the Holy One, blessed be He, are His seven Names that may not be erased.
The key is the Zohar’s statement that all the mitzvos are done “to rectify the mystery of His Name”: each mitzvah draws down a particular divine Name. These are the seven Names of G-d that may not be erased, which the next paragraphs explain.




4והם הם בחינת התפשטות החיות והשפעה להתהוות מדותיו ית׳ לך ה׳18 הגדולה והגבורה והתפארת וגו׳ שאינן
And these are precisely the level of the extension of the life-force and the flow of influence for His attributes, may He be blessed, to come into being: “Yours, G-d, are the greatness (gedulah), the might (gevurah) and the beauty (tiferes),” etc., which are nothing
The divine Names are what spread G-d’s life-force and influence so that His attributes come into being: the attributes listed in Chronicles, greatness, might, beauty and the rest. Toward G-d Himself, though, these attributes are nothing more than a “name.”


אלא בחי׳ שם לבד ע״ד משל כמו השם שאינו אלא לזולתו שיקראנו בשמו כי הוא ית׳ רם ונשא וכו׳.
but the level of a name alone; by way of analogy, like a name, which exists only for another, so that he may call him by his name. For He, may He be blessed, is high and exalted, etc.
A name is not the person himself; it exists only for others, so they can call him. So too G-d’s attributes do not capture His essence, which is “high and exalted” beyond them; they are how He is called and related to by what He creates.




5וכמ״ש בתקוני זוהר לאו מכל אלין מדות כלל ואנת הוא19 חכים ולא בחכמה ידיעא. כי החכמה הידיעא היא בנבראים שנק׳ בשם חכמה שהיא השכלה להשכיל דבר מושכל
As is written in Tikkunei Zohar: “Not of any of these attributes at all,” and “You are wise, but not with a known wisdom.” For the known wisdom is in created beings, which is called by the name “wisdom”: it is intellection, comprehending an intelligible thing.
Eliyahu’s prayer at the opening of Tikkunei Zohar says G-d is “not of any of these attributes at all,” and that He is wise but not with a known wisdom. “Known wisdom” is the wisdom of created beings: the mind grasping an idea.


אבל אצלו ית׳ לא שייך זה כי אפי׳ [אפילו] בחי׳ המחשבה שהיא למטה מחכמה נאמר עליה
But with Him, may He be blessed, this does not apply. For even of the level of thought, which is below Chochmah (wisdom), it is said,
Such wisdom cannot be ascribed to G-d. Even G-d’s “thought,” which ranks below Chochmah, is said to be utterly unlike ours, in the verse quoted next.


כי לא מחשבותי מחשבותיכם20 וגו׳ אלא שנק׳ חכמה ומחשבה לפי שהיא מקור המחשבה ומקור החכמה.21
“For My thoughts are not your thoughts,” etc. Rather, it is called Chochmah and thought because it is the source of thought and the source of Chochmah.
Isaiah has G-d say, “My thoughts are not your thoughts.” If even His “thought” is beyond ours, so is His “wisdom”; the divine level is called Chochmah and thought only because it is the source from which thought and wisdom come.




6וכמ״ש כי עמך מקור חיים22 באורך נראה אור. פירוש באורך כשנמשך האור למטה אזי נראה ומושג אור החכמה והמחשבה כו׳.
As it is written, “For with You is the source of life; in Your light we see (nir’eh) light.” The meaning of “in Your light” is: when the light is drawn down below, then the light of Chochmah and thought is seen (nir’eh) and grasped, etc.
The verse “in Your light we see light” is read as describing a descent: only when G-d’s light is drawn down below does the “light” of wisdom and thought become visible and graspable. Divine wisdom as it is in itself is not perceived.


וכן בחי׳ החסד כמ״ש ועשה חסד לאלפים.23 שיש אלפים מדרגות שהם רבוי הצמצומים והמשכות עד שיהיה התהוות חסד.
So too the level of Chesed (kindness), as it is written, “and showing kindness to thousands”: there are thousands of levels, which are the many contractions (tzimtzumim) and drawings-down, until Chesed comes into being.
The same is true of Chesed. “Showing kindness to thousands” hints at thousands of levels of contraction and drawing down that the light passes through before it becomes a kindness that can exist.




7וכמ״ש עולם חסד יבנה24 שצריך הוא להיות נבנה שיהיה חסד. והמשכה זו להיות התפשטות החיות בבחי׳ חכמה וחסד הוא מז׳ שמות שאינם נמחקין הוי״ה בנקוד פת״ח היא בחכמה25 ושם אל בחסד.
As it is written, “Kindness shall be built forever” (olam chesed yibaneh): that is, it has to be built in order for there to be Chesed. And this drawing down, for the life-force to extend into the level of Chochmah and Chesed, is from the seven Names that may not be erased: Havayah with the vowel patach is in Chochmah, and the Name El is in Chesed.
Psalms says “kindness shall be built forever”: kindness itself has to be built up, through the stages just described, before it exists. This drawing down into Chochmah and Chesed comes through two of the seven Names: Havayah pointed with the vowel patach, which belongs to Chochmah, and the Name El, which belongs to Chesed.


וכמ״ש חסד אל כל היום26 שהם בחי׳ שם בלבד. אך מ״מ אחר שנמשך ובא לידי גילוי מדת החסד והחכמה
As it is written, “The kindness of El is all the day”; and these are only the level of a name. Nevertheless, after it has been drawn down and come to the revelation of the attribute of Chesed and Chochmah,
The verse “The kindness of El is all the day” links the Name El with kindness. Yet these Names are still only “names,” outward expressions; the next part says what happens once they are drawn into Chesed and Chochmah.


הנה ההמשכה ההיא היא מלובשת ממש במדת החסד והחכמה עד שמתאחדת עמהם וזהו ענין איהו וחיוהי חד.27 איהו וגרמוהי חד.28
that drawing down is actually enclothed in the attribute of Chesed and Chochmah, until it becomes one with them. This is the meaning of “He and His life-forces are one; He and His vessels are one,”
Once drawn down, the divine flow is truly enclothed in these attributes and becomes one with them. This is what Tikkunei Zohar means in saying of the Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.”


דהיינו כענין הוא המדע הוא היודע29 כו׳. וכמ״ש לך ה׳ הגדולה והגבורה30 פי׳ שמתאחדת ונעשית בבחי׳ לך ה׳ ממש.31
that is, like the concept of “He is the Knowledge, He is the Knower,” etc. And as it is written, “Yours, G-d, are the greatness and the might”: meaning, that it is united and becomes truly the level of “Yours, G-d.”
The comparison is to the classic statement that G-d is Himself the knowledge and the knower: His wisdom is not something apart from Him. So in “Yours, G-d, are the greatness and the might,” the attributes become truly “Yours,” one with G-d.




8והנה המשכת החיות32 להיות התפשטות אוא״ס [אור אין סוף] ב״ה והתלבשותו במדת החסד והחכמה שאין ערך אליו דאנת הוא חכים
Now, the drawing down of the life-force, so that there be an extension of the Infinite Light (Or Ein Sof), blessed be He, and its enclothing in the attribute of Chesed and Chochmah, which bear no comparison to Him — for “You are wise,
The Infinite Light must be drawn down to spread into Chesed and Chochmah and be enclothed in them. Yet these attributes bear no comparison to Him, as the words of Tikkunei Zohar quoted again here say.


ולא בחכמה ידיעא ולא מכל מדות אלין כלל33 באתערותא דלתתא תליא מילתא ע״י מעשה המצות שע״י מצוה שהיא בחכמה ממשיך אור א״ס ב״ה בחכמה.
but not with a known wisdom,” and “not of any of these attributes at all” — the matter depends on an arousal from below (isarusa dilesata): through the performance of the mitzvos. Through a mitzvah that is in Chochmah, one draws down the Infinite Light, blessed be He, into Chochmah.
The principle that “the matter depends on an arousal from below” gives the answer: human action, the performance of the mitzvos, brings it about. A mitzvah connected with Chochmah draws the Infinite Light into Chochmah.




9וע״י מצוה שבחסד ממשיך אור א״ס ב״ה בחסד. והן הן המשכת שמותיו ית׳ והתלבשותו בחכ׳ [בחכמה] וחסד הוי״ה בנקוד פת״ח בחכמה34 כו׳ ולכן נקראו המצות בשם אברין דמלכא דכמו שמלובש חיות הנפש באברין
And through a mitzvah that is in Chesed, one draws down the Infinite Light, blessed be He, into Chesed. These are precisely the drawing down of His Names, may He be blessed, and its enclothing in Chochmah and Chesed: Havayah with the vowel patach in Chochmah, etc. Therefore the mitzvos are called by the name “the limbs of the King”: for just as the life-force of the soul is enclothed in the limbs,
Likewise a mitzvah connected with Chesed draws the Infinite Light into Chesed. This is what it means that the mitzvos draw down G-d’s Names, and it is why they are called “the limbs of the King,” by the analogy of the soul’s life-force clothed in the body’s limbs, completed in the next part.


ע״ד משל עד שמתאחדת עמהם כך מלובש אור א״ס ב״ה המשכת בחי׳ שמותיו ית׳ בבחי׳ חכמה וחסד שבמעשה המצות עד שמתאחדת ממש באור א״ס ב״ה הנמשך בהם.
by way of analogy, until it becomes one with them, so the Infinite Light, blessed be He, the drawing down of the level of His Names, may He be blessed, is enclothed in the level of Chochmah and Chesed that is in the performance of the mitzvos, until [that level] is truly united with the Infinite Light, blessed be He, that is drawn into them.
In a person the life-force becomes one with the limbs it animates. In the same way the Infinite Light, drawn down through G-d’s Names, is clothed in the Chochmah and Chesed of the mitzvos until they are wholly united with it; this is how G-d, who has no body, can be said to have “limbs.”




Section 3 · ¶10–14
Avraham’s service above
10ובזה יובן ענין המצות שכתוב באברהם וישמר משמרתי מצותי35 וגו׳. דהיינו שגרם ירידת והמשכת אור א״ס ב״ה והתלבשותו במדת החכמה וחסד
With this, the matter of the mitzvos written of Avraham, “and he kept My charge, My commandments,” etc., will be understood. That is, he brought about the descent and drawing down of the Infinite Light, blessed be He, and its enclothing in the attribute of Chochmah and Chesed,
This explains the verse about Avraham, “he kept My charge, My commandments.” His mitzvos brought about the descent of the Infinite Light into Chochmah and Chesed.


ע״י שנעשה מרכבה אליו ית׳ במדת האהבה הלוך ונסוע הנגבה36 בבחי׳ רצוא ושוב37 כי רוח אייתי רוח38 ואמשיך רוח.
by becoming a chariot (merkavah) for Him, may He be blessed, through the attribute of love: “going and journeying toward the south,” in the mode of “running and returning” (ratzo vashov). For “spirit brings spirit and draws down spirit.”
He did so by becoming a “chariot” for G-d, wholly given over to Him, through the attribute of love. The Torah describes him “going and journeying toward the south,” the side Kabbalah links with Chesed, in the rhythm of “running and returning” that Yechezkel saw in the living creatures; and the Zohar teaches that a spirit from below brings and draws down a spirit from above.




11וכמ״ש אם ישים אליו לבו39 וגו׳. וגם מחמת שהרבה חסד בעולם. ויטע אשל40 וגו׳. וע״י שהיה שפל רוח מאד. וכמ״ש ואנכי עפר ואפר.41
As it is written, “If he sets his heart toward Him,” etc. And also because he increased kindness in the world: “And he planted an eshel,” etc. And through his being very lowly of spirit, as it is written, “and I am dust and ashes.”
Three of Avraham’s qualities are named. He set his heart toward G-d, the verse the Zohar connects with spirit drawing spirit; he increased kindness in the world, as with the eshel he planted in Be’er Sheva; and he was deeply humble, calling himself “dust and ashes.”


לכן עי״ז כמים הפנים42 וגו׳. ע״י מדת ענוה המשיך ירידת אור א״ס ב״ה בחכמה וחסד שהוא בחי׳ ירידה ושפלות לגבי אור א״ס ב״ה דאנת הוא חכים
Therefore, through this, “As water [mirrors] the face,” etc.: through the attribute of humility he drew down the descent of the Infinite Light, blessed be He, into Chochmah and Chesed, which is a descent and a lowering relative to the Infinite Light, blessed be He — for “You are wise,
“As in water face answers to face, so the heart of man to man”: the response from above mirrors the person’s stance below. Because Avraham lowered himself in humility, the Infinite Light likewise lowered itself into Chochmah and Chesed, which for it is a descent.


ולא בחכמה ידיעא ולאו מכל מדות אלין כלל43 שאין ערוך אליו. וכמאמר רז״ל [רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו44 של הקב״ה שם אתה מוצא ענותנותו כו׳:
but not with a known wisdom,” and “not of any of these attributes at all,” for they bear no comparison to Him. And as our Sages, of blessed memory, said, “In the place where you find the greatness of the Holy One, blessed be He, there you find His humility,” etc.
Chochmah and Chesed are a lowering for the Infinite Light because they bear no comparison to it, as Tikkunei Zohar says. The Sages’ saying that G-d’s greatness and His humility are found together fits this: His descent into the attributes is an act of divine humility.




12אך הנה עיקר המשכות אברהם אבינו45 ע״ה [עליו השלום] היה בעולמות עליונים46 הגם שהמשיך אור א״ס ב״ה למטה ג״כ להיות גילוי אלהות בעולם וכמ״ש ויקרא שם בשם4748 ה׳ אל עולם.
But the main [part] of the drawings-down of Avraham our father, peace be upon him, was in the higher worlds — even though he also drew the Infinite Light (Or Ein Sof), blessed be He, down below, so that there be a revelation of G-dliness in the world, as it is written, “And he called there in the Name of G-d, the G-d of the world.”
The maamar now sets Avraham’s work apart from what Sinai brought. Avraham did draw G-dliness down into this world, making G-d known, as the verse says he called there in the Name of G-d, the G-d of the world; but the main effect of his service was in the higher worlds.


וגם הנפש אשר עשו בחרן49 ונטע אמונת ה׳ בלבם מ״מ אין זה ערך לגבי המשכות
And also “the souls that they had made in Charan,” and he planted faith in G-d in their hearts. Nevertheless, this bears no comparison to the drawings-down
He also brought “the souls they had made in Charan” to faith, planting belief in G-d in their hearts. Yet all this effect on our world bears no comparison to what he drew down above.


שהמשיך למעלה בעולמות עליונים להיות תוספת גילוי אור א״ס ב״ה בבחינת חכמה וחסד עליון דאצי׳ ושם היה עיקר עבודת אברהם וישמר משמרתי מצותי5051 וגו׳.
that he drew down above, in the higher worlds, so that there be an added revelation of the Infinite Light, blessed be He, in the level of the supernal Chochmah and Chesed of the World of Atzilus (Emanation). And there was the main [focus] of Avraham’s service: “and he kept My charge, My commandments,” etc.
Above, he brought an added revelation of the Infinite Light into the supernal Chochmah and Chesed of Atzilus, the highest world. There lay the main point of his service, and this is what the verse means by his keeping G-d’s charge and commandments.


מצותי דוקא מצות שהקב״ה עושה בעצמו הקב״ה מבקר חולים52 שענין החולים בעולמות עליונים הוא כמ״ש סמכוני באשישות53 וגו׳ כי חולת אהבה אני.
“My commandments” specifically: commandments that the Holy One, blessed be He, does Himself. “The Holy One, blessed be He, visits the sick”; and the matter of the sick in the higher worlds is as it is written, “Sustain me with flagons,” etc., “for I am sick with love.”
“My commandments” means mitzvos that G-d Himself, as it were, performs, like the Sages’ “The Holy One, blessed be He, visits the sick.” In the higher worlds “the sick” are the lovesick soul of the Song of Songs: “Sustain me with flagons… for I am sick with love.”


שבחי׳ חולת אהבה היא מחמת ההסתר וההעלם שכל בחי׳ ממלא וסובב כל עלמין אינן אלא בחי׳ זיו ורק הודו על ארץ ושמים54 וגו׳.
For the state of being sick with love comes from the hiddenness and concealment: that the whole level of the light that fills all worlds and the light that encompasses all worlds (memalei and sovev kol almin) is nothing but the level of a radiance (ziv), and only “His splendor is over earth and heaven,” etc.
This lovesickness comes from G-d’s hiddenness: all the light that fills the worlds and all the light that encompasses them is only a radiance of Him. As the verse says, “His splendor is over earth and heaven”: only His splendor, not His essence.




13ואי לזאת תכסף ותכלה הנפש לדבקה בא״ס ב״ה ממש. ועל זה נאמר סמכוני באשישות רפדוני בתפוחים55 שהם ענין התגלות אור א״ס ב״ה מההסתר והעלם שגילוי זה הוא רפואה לחולת אהבה זו.
And therefore the soul yearns and pines to cleave to the Infinite One (Ein Sof), blessed be He, Himself. And of this it is said, “Sustain me with flagons, spread apples about me”: these signify the revelation of the Infinite Light, blessed be He, out of the hiddenness and concealment, for this revelation is the cure for this sickness of love.
Because of this hiddenness the soul yearns and pines to cleave to the Infinite One Himself, not only to His radiance. The “flagons” and “apples” that sustain the lovesick are the revelation of the Infinite Light out of its concealment; that revelation is the cure, and it is G-d’s “visiting the sick.”




14וכן אמרו הקב״ה מניח תפלין.56 כי תפלין מלשון התקשרות57 שהוא התקשרות אור א״ס ב״ה בחכמה. והיינו דאמרינן תפלין דמארי עלמא מה כתיב בהו ומי כעמך ישראל58 וגו׳.
So too they said, “The Holy One, blessed be He, puts on tefillin.” For tefillin is an expression of binding (hiskashrus), which is the binding of the Infinite Light, blessed be He, with Chochmah. And this is what we say: “The tefillin of the Master of the world — what is written in them? ‘And who is like Your people Israel,’” etc.
Another of G-d’s own mitzvos: the Gemara says He puts on tefillin. “Tefillin” is read as binding (hiskashrus), the Infinite Light binding itself with Chochmah; and the Gemara answers what is written in G-d’s tefillin with the verse praising Israel, “Who is like Your people Israel.”


כי ישראל עלו במחשבה59 בראשית בשביל ישראל60 שנקראו ראשית6162 והתפלין הם ההתקשרות של אור א״ס ב״ה בבחי׳ ישראל שנקראו ראשית הוא בחי׳ חכמה וע״ד זה שאר
For Israel arose in [G-d’s] thought; “In the beginning” (bereishis) [is] for the sake of Israel, who are called “beginning” (reishis). And the tefillin are the binding of the Infinite Light, blessed be He, with the level of Israel, who are called “beginning,” which is the level of Chochmah. And in this way the other
Israel “arose in G-d’s thought” before creation, and the Midrash reads “In the beginning” (bereishis) as “for the sake of Israel, who are called ‘beginning’ (reishis).” “Beginning” is the level of Chochmah, so G-d’s tefillin bind the Infinite Light with Israel, who are rooted in Chochmah.


המצות של הקב״ה הן המשכות מאור א״ס ב״ה בעולמות עליונים ושם גילוי המשכת אור א״ס ב״ה והתלבשותו בחכמה וחסד בבחי׳ איהו וחיוהי חד איהו וגרמוהי חד. אבל האי עלמא עלמא דפרודא כמ״ש ומשם יפרד63 וגו׳.
mitzvos of the Holy One, blessed be He, are drawings-down from the Infinite Light, blessed be He, in the higher worlds; and there is the revelation of the drawing down of the Infinite Light, blessed be He, and its enclothing in Chochmah and Chesed, in the mode of “He and His life-forces are one; He and His vessels are one.” But this world is a world of separation, as it is written, “and from there it divides,” etc.
The same holds for G-d’s other mitzvos: they draw down the Infinite Light in the higher worlds, where it is clothed in Chochmah and Chesed in complete unity. This world, though, is “a world of separation,” as the verse about the river that leaves Eden says, “and from there it divides.”




Section 4 · ¶15
What Sinai brought
15וכדי להיות המשכת אור א״ס ב״ה בבחי׳ איהו וחיוהי חד כו׳ גם למטה בעולם הפירוד נתנה התורה לישראל שתהא התלבשות והתאחדות אור א״ס ב״ה ממש בחכמה וחסד שלמטה במעשה המצות וקיומן בעשיה גשמית.
And in order for the drawing down of the Infinite Light, blessed be He, in the mode of “He and His life-forces are one,” etc., [to be] also below, in the world of separation, the Torah was given to Israel: so that there be an actual enclothing and uniting of the Infinite Light, blessed be He, in the Chochmah and Chesed below, in the performance of the mitzvos and their fulfillment in physical action.
To make that unity real below as well, in the world of separation, the Torah was given to Israel. Through physical mitzvos the Infinite Light itself is clothed in, and united with, the Chochmah and Chesed found below.


וכמ״ש וירד ה׳ על הר סיני.64 וע״ז אמרו דהאי יומא הוא דקא גרים:
As it is written, “And G-d descended upon Mount Sinai.” And of this they said that it is “this day that brought it about.”
This is the meaning of “G-d descended upon Mount Sinai”: the divine came down into the lowest world. That is what Rav Yosef meant by “this day that brought it about.”




Section 5 · ¶16–18
The two unities
16והענין הוא הנה כתיב כי אל דעות65 הוי״ה. פי׳ ב׳ דעות יחודא עלאה ויחודא תתאה.
The explanation is this. It is written, “For Havayah is a G-d of knowledges (El de’os).” Meaning: two [kinds of] knowledge, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah).
To explain how this works, the Alter Rebbe turns to Chanah’s song: “Havayah is a G-d of knowledges,” in the plural. The two knowledges are two ways of seeing G-d’s unity: the higher unity and the lower unity.


יחודא עלאה מלמעלה למטה שכל מה שלמטה מטה הוא יותר כלא וכאין וכל מה שהוא למעלה יותר יותר נחשב ליש.
The higher unity is from above to below: the lower anything is, the more it is as naught and as nothing, and the higher anything is, the more it is considered to be something (yesh).
The higher unity looks from above downward. From that view, the lower a thing is, the more it is as nothing; only what is higher counts as real existence (yesh).




17וכמ״ש להנחיל אוהבי יש.66 ויחודא תתאה ממטה למעלה היא בחי׳ יש מאין שכל מה שלמטה מטה נחשב יותר ליש ונראה לעיני בשר דבר בפני עצמו ומורגש ומה
As it is written, “To cause those who love me to inherit yesh.” And the lower unity, from below to above, is the level of something from nothing (yesh me’ayin): the lower anything is, the more it is considered something, and it appears to eyes of flesh as a thing in its own right, and is felt; and what
Proverbs speaks of yesh, “substance,” as the inheritance of those who love wisdom: true existence belongs to the higher levels. The lower unity looks from below upward; it is the view of creation, something from nothing, in which the lower a thing is, the more it seems to exist, appearing to physical eyes as a thing in its own right.


שהוא למעלה מעלה הוא ענין שאינו נראה ולא מורגש ומושג ובשם זה של אל כולל ב׳ הדעות שכשם שמלמעלה
is higher is a matter that is not seen, nor felt and grasped. And in this Name, El, both kinds of knowledge are included: just as from above
From this view, what is higher is unseen, beyond feeling and grasp. Both views are included in the Name El of “a G-d of knowledges.”


למטה כל מה שלמטה הוא כלא ואינו תופס מקום כך הוא ממטה למעלה ג״כ מפני כי ולו נתכנו עלילות67 ולא כתיב באלף והקרי ולו בוי״ו.
to below whatever is below is as naught and takes up no space, so it is also from below to above. This is because of “and by Him (velo) actions are weighed”: velo is written with an alef [“not”], and the reading is velo with a vav [“by Him”].
Just as from above the lower is as nothing and takes up no space, so it must be from below upward too. The proof is the next words of the verse, where velo is written with an alef (“not”) and read with a vav (“by Him”), as the next paragraph explains.




18ולא באלף הם מצות לא תעשה. ולו בוי״ו הם מצות עשה. נתכנו להיות שוים יחודא עלאה ויחודא תתאה להיות למטה
Velo with an alef: these are the prohibitive commandments. Velo with a vav: these are the positive commandments. “Are weighed”: so that they be equal, the higher unity and the lower unity, so that it be below
The spelling with an alef, “not,” stands for the prohibitions, and the reading with a vav, “by Him,” for the positive commandments. Together they make the two unities “weighed,” that is, equal, so that below becomes exactly as above.


כמו למעלה ממש שלא יהיה היש תופס מקום כלל כי על התורה ומצות נאמר נעשה אדם בצלמנו68 כדמותנו. בצלמנו בחי׳ התורה.69
exactly as above, so that the yesh takes up no space at all. For of the Torah and mitzvos it is said, “Let us make man in our image, after our likeness”: “in our image” is the level of the Torah;
Then the yesh, the sense of separate existence, takes up no space at all. The Torah and mitzvos are what “Let us make man in our image, after our likeness” refers to: “our image” is the Torah.


כדמותנו בחי׳ המצות שהן הן בחי׳ אדם שעל דמות הכסא70 כו׳ שהן הן פנימיות רצונו וחכמתו ית׳ בלי שום הסתר פנים ואין היש מעלים ומסתיר על אור א״ס ב״ה השורה בתוכם ובהם
“after our likeness” is the level of the mitzvos. These are precisely the level of the “man” who is upon “the likeness of the throne,” etc.; for they are precisely the inner dimension (pnimiyus) of His will and His wisdom, may He be blessed, without any hiding of the Face, and the yesh does not conceal and hide the Infinite Light, blessed be He, that rests within them. And in them
“Our likeness” is the mitzvos, the “man” that Yechezkel saw upon the likeness of the throne. They are the inner dimension of G-d’s will and wisdom, with no hiding of His face, so in them the yesh does not conceal the Infinite Light that rests within.


ועל ידם ממשיך אור א״ס ב״ה להיות למטה כמו למעלה בבחי׳ אין עוד מלבדו71 ולא תחללו72 את שם קדשי שלא לעשות חלל73 כו׳ ולא להיות דוחק רגלי השכינה74 רק ואשים דברי בפיך75 דברי ממש.
and through them one draws down the Infinite Light, blessed be He, so that it be below as above, in the mode of “there is nothing else besides Him.” And “You shall not profane (sechalelu) My holy Name”: not to make a void (chalal), etc., and not to be [one who] “pushes the feet of the Shechinah”; but rather, “And I have put My words in your mouth,” My very words.
Through them the Infinite Light is drawn down so that below is as above, “there is nothing else besides Him.” “You shall not profane (sechalelu) My holy Name” is read as “do not make a chalal,” a void empty of G-d, and do not “push the feet of the Shechinah” with self-importance; instead, “I have put My words in your mouth,” G-d’s own words.




Section 6 · ¶19–21
A consuming fire
19והנה המצות הן לבושין ומקיפין והתורה היא מזון ופנימיות שבהם ממשיך אור א״ס ב״ה להיות שורה על נפשו בבחי׳ מקיף
Now, the mitzvos are garments and encompassing [lights] (makifin), and the Torah is food and the inner dimension. Through them one draws down the Infinite Light, blessed be He, to rest upon one’s soul as an encompassing [light] (makif),
The mitzvos are “garments” and encompassing lights (makifin), surrounding the soul from outside; the Torah is “food” and inner light, taken in. Through the mitzvos the Infinite Light rests upon the soul as a makif.


וגם להיות הנפש תוכה רצוף אהבה76 בבחי׳ פנימית. וע״ז נאמר כי הוי״ה אלהיך אש אוכלה הוא. פי׳ הוי״ה בחי׳ תורה.77
and also so that the soul’s “inside is inlaid with love,” in an inner mode. And of this it is said, “For Havayah your G-d (Elokecha) is a consuming fire.” Meaning: Havayah is the level of Torah,
Through the Torah the soul’s inside is “inlaid with love,” filled from within. The verse “For Havayah your G-d is a consuming fire” is read accordingly: “Havayah” stands for the Torah, and, as the next part says, “your G-d” for the mitzvos.




20ואלהיך פי׳ בחי׳ מצות הן הם כמו האש ע״ד משל שאם נותנים אש תוך הכלי וסביבותיו הרי ממילא שולט האש מעבר אל עבר ושורף ומכלה לגמרי.
and “your G-d” (Elokecha) means the level of mitzvos. They are like fire, by way of analogy: if one puts fire inside a vessel and around it, then the fire naturally takes hold from side to side, burning and consuming entirely.
“Your G-d” stands for the mitzvos. Fire placed both inside a vessel and around it takes hold through and through and consumes it completely; so the Torah within and the mitzvos around work together.


כך התורה והמצות ע״י שהם בבחי׳ פנימיות ובבחינת מקיפין הרי יש בהן כח לכלות ולשרוף לגמרי את חומריות נפש הבהמית וגסותה
So too the Torah and mitzvos: since they are in the mode of inwardness (pnimiyus) and in the mode of encompassing (makifin), they have the power to consume and burn up entirely the materiality of the animal soul and its coarseness,
Because the Torah and mitzvos act both from within and from around, they can burn away entirely the materiality and coarseness of the animal soul.


שהיא המסתרת ומעלמת על אור ה׳ א״ס ב״ה להיות נראה ליש ודבר בפני עצמו שלכן היא צריכה למירוק בגיהנם
which is what hides and conceals the light of G-d, the Infinite One (Ein Sof), blessed be He, so that [it] appears to be yesh, a thing in its own right. That is why it needs to be scoured in Gehinnom.
That coarseness is what hides G-d’s light and makes things seem to be a yesh, a separate existence. This is why the animal soul needs to be scoured in Gehinnom.


אבל תלמיד חכם78 אין אור של גיהנם שולט בו כי התורה והמצות הם הממרקות מבית ומבחוץ ונגלה כבוד79 ה׳ למטה כמו למעלה.
But over a Torah scholar the fire of Gehinnom has no power, for the Torah and mitzvos are what scour [him] from within and from without; and the glory of G-d is revealed below as above.
The Gemara says the fire of Gehinnom has no power over a Torah scholar, because the Torah and mitzvos have already scoured him from within and from without. In him G-d’s glory is revealed below as above.


וזהו שכתוב והר סיני עשן80 כלו מפני אשר ירד עליו ה׳ באש וידבר הוי״ה אליכם מתוך האש81 וגו׳:82
This is [the meaning of] what is written, “And Mount Sinai was all in smoke, because G-d descended upon it in fire,” and “G-d spoke to you from the midst of the fire,” etc.
This is the meaning of the verses about Sinai: the mountain was all smoke because G-d descended on it in fire, and He spoke from the midst of the fire. The fire of Sinai is the Torah and mitzvos, which consume coarseness and reveal G-d below.




21והנה כח זה להמשכה זו ניתן לישראל שהם הם הממשיכים תורתו ומצותיו ע״י עסק תורתם ועבודתם בבחינת ולא תחללו83 וגו׳.
Now, the power for this drawing down was given to Israel, for it is they who draw down His Torah and His mitzvos, through their occupation in Torah and their service, in the mode of “You shall not profane,” etc.
The power to draw G-dliness down through Torah and mitzvos was given to Israel: they draw down G-d’s Torah and mitzvos through their study and service, in the spirit of “You shall not profane,” leaving no void.


מה שא״כ עכו״ם [עובדי כוכבים ומזלות] אפי׳ [אפילו] אם מקיימין תורה ומצות אין ממשיכין כלום והיא בחי׳ מתנה טובה.
This is not so with idolaters: even if they fulfill Torah and mitzvos, they draw down nothing. And this is the level of “a good gift.”
This power is not built into the deeds themselves but was given to Israel, so the Alter Rebbe says that idolaters who perform the same acts draw down nothing. He calls it “a good gift,” the term the next paragraph takes from the Sages.




Section 7 · ¶22
The Crown of Torah
22וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שלש מתנות טובות כו׳.84 וזמן מתנה זו היא בחג השבועות זמן מתן תורה גלוי בחי׳ כתר תורה שהיא למעלה מבחי׳ התורה.
As our Sages, of blessed memory, said, “Three good gifts,” etc. And the time of this gift is on the festival of Shavuos, the time of the Giving of the Torah: the revelation of the level of the Crown of Torah (Keser Torah), which is above the level of the Torah [itself].
The Sages speak of three good gifts G-d gave Israel, the Torah among them. The gift of drawing G-dliness down through Torah and mitzvos comes on Shavuos, the time of the Giving of the Torah, as a revelation of the “Crown of Torah” (Keser Torah), a level above the Torah itself.


וזהו אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא85 כמה בחי׳ יוסף. יוסף דעת יוסף מכאוב86 וכמה מיני חכמות זרות
This is [the meaning of] “Were it not for this day that brought it about, how many Yosefs are there in the marketplace”: how many levels of yosef (“adding”)! “He who adds (yosef) knowledge adds (yosef) pain,” and how many kinds of foreign wisdoms,
Now Rav Yosef’s saying is explained: there are many kinds of yosef, “adding.” Koheles says that one who adds knowledge adds pain, and there are many kinds of foreign wisdom.


דכתיב בהם חכמים הם להרע87 ולהטיב לא ידעו כי משם יפרד88 אבל האי יומא הוא גלוי חכמתו ורצונו ית׳ המלובשת בתורה שבה התלבשות אוא״ס [אור אין סוף] ב״ה וגלוי למטה כמו למעלה.
of which it is written, “They are wise to do evil, but to do good they do not know,” for “from there it divides.” But this day is the revelation of His wisdom and will, may He be blessed, which is enclothed in the Torah, in which there is the enclothing of the Infinite Light (Or Ein Sof), blessed be He, and a revelation below as above.
Of such wisdom Yirmeyahu says, “They are wise to do evil, but to do good they do not know”; it belongs to the world of separation. But this day revealed G-d’s own wisdom and will, clothed in the Torah, in which the Infinite Light itself is clothed and revealed below as above.


כי האי יומא הוא ממחרת השבת אחר ימי הספירה שבעה שבועות שהם מבחי׳ ז׳ שמות שאינן נמחקין
For this day is “on the morrow of the Shabbos,” after the days of the Counting, seven weeks, which are from the level of the seven Names that may not be erased,
Shavuos falls “on the morrow of the Shabbos,” after the seven weeks of the Counting of the Omer. Those seven weeks correspond to the seven Names that may not be erased.


שהם בסדר השתלשלות89 שכך צריך להיות תחלה ההמשכה מעט מעט עד שבחג השבועות בא הגלוי מלמעלה מסדר ההשתלשלות שמעלה ומטה שוין שם רוחניות כמו גשמיות.
which are within the order of the chain of descending worlds (hishtalshelus). For so it must be: first the drawing down, little by little, until on the festival of Shavuos the revelation comes from above the order of the chain of descent, where above and below are equal, the spiritual like the physical.
These Names belong to the ordered chain of descent, where light comes down step by step, so the drawing down must first come little by little. On Shavuos a revelation comes from beyond the chain of descent, where above and below, spiritual and physical, are equal.


כמ״ש המשפילי לראות בשמים ובארץ90 וגו׳ כמ״ש במ״א. והוא ענין כתר תורה. ולכן בא לידי גלוי למטה כמו למעלה.
As it is written, “Who looks down low upon heaven and earth,” etc., as is explained elsewhere. And this is the matter of the Crown of Torah; and therefore it comes into revelation below as above.
This is “Who looks down low upon heaven and earth”: from that height, heaven and earth are equally low. This is the Crown of Torah, and that is why on Shavuos it is revealed below as above.




Section 8 · ¶23–25
Moshe speaks, G-d answers
23והנה על המשכת התורה בבחי׳ זו כתיב משה ידבר.91 משה בחינת בטול והאיש משה ענו מאד מכל האדם אשר על פני האדמה.
Now, of the drawing down of the Torah in this mode it is written, “Moshe speaks.” Moshe is the level of self-nullification (bittul): “And the man Moshe was very humble, more than any man on the face of the earth,”
Now the opening verse is explained: the drawing down of the Torah in this way is “Moshe speaks.” Moshe is bittul; the Torah calls him the humblest of all men on the face of the earth.


ונחנו מה.9293 ידבר מלשון המשכה והנהגה. כמו ידבר עמים94 דהיינו שממשיך אוא״ס [אור אין סוף] ב״ה למטה ע״י בחי׳ בטול95
and “What are we?” Yedaber (“speaks”) is an expression of drawing down and leading, as in “He leads (yadber) peoples”; that is, he draws down the Infinite Light (Or Ein Sof), blessed be He, below through the level of bittul,
He also said of himself and Aharon, “What are we?” Yedaber, “speaks,” also means leading and drawing down, as in “He leads peoples,” so “Moshe speaks” means that Moshe draws the Infinite Light down below through bittul.


כי החכמה מאין תמצא96 מבחי׳ אין. ובמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו.97 והיינו ע״י בחי׳ ענוה.
for “wisdom is found from ayin,” from the level of ayin (nothing). And “In the place where you find His greatness, there you find His humility”; that is, through the level of humility.
Wisdom “is found from ayin,” from nothingness: Chochmah comes through self-nullification. And as with G-d’s own greatness and humility, the drawing down comes through humility.




24והנה משה הוא הממשיך מלמעלה למטה. כי משה שושבינא דמלכא9899 ואיש האלהים בעלה דמטרוניתא דהיינו שהוא ממשיך בחי׳ יחודא עלאה שכל מה שלמטה מטה הוא כאין ואין עוד מלבדו100 וגו׳
Now, Moshe is the one who draws down from above to below. For Moshe is “the groomsman of the King,” and “the man of G-d” (ish ha-Elokim) [is] “the husband of the Matrona”; that is, he draws down the level of the higher unity (yichuda ila’ah), in which the lower anything is, the more it is as nothing, and “there is nothing else besides Him,” etc.
Moshe draws from above to below. The Zohar calls him “the groomsman of the King,” the one who brings the groom to the bride, and “the man of G-d” is read as the husband of the Matrona, the Shechinah; he draws down the higher unity, in which the lower is as nothing and “there is nothing else besides Him.”


והאלהים הוא בחי׳ יחודא תתאה שהוא בחי׳ כסא הכבוד שהוא מקור לנפש הבהמית פני אריה פני שור101 כו׳. משא״כ משה בחי׳ מה היינו בחי׳ אדם שעל הכסא102 כו׳ אדם בגימטריא מ״ה [שם מ״ה].103104
And ha-Elokim is the level of the lower unity (yichuda tata’ah), which is the level of the Throne of Glory, which is the source of the animal soul: “the face of a lion,” “the face of an ox,” etc. Not so Moshe, the level of mah (“what”), that is, the level of the “man” (adam) who is upon the Throne, etc.; adam has the numerical value of mah.
Ha-Elokim, the second half of the verse, is the lower unity: the Throne of Glory, source of the animal soul, as in the faces of the lion and the ox in Yechezkel’s chariot. Moshe, by contrast, is mah (“what”), the “man” upon the Throne, for the letters of adam (1+4+40) add up to mah (40+5), forty-five.




25והוא בחי׳ הצמצום להיות יש מאין כי אלהים לשון שררה כי אין מלך בלא עם105 מלשון עוממות.
And this is the level of the tzimtzum, for there to be something from nothing (yesh me’ayin). For Elokim is a term for rulership, for “there is no king without a people (am)” — from the term omemus (dimness).
The lower unity is the tzimtzum that lets something come from nothing. Elokim means rulership, and “there is no king without a people”; a people (am) is named from omemus, dimness, beings distant enough from the king to be ruled.


והאלהים יעננו הנה לשון עניה בלשון הקודש הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] גבי הלל עונה אחריהם מה שהם אומרים106 שמה שהשומע אומר מה שאומר המדבר נק׳ עונה.
“And ha-Elokim answers him (ya’anenu)”: the term “answering” in the Holy Tongue is as our Sages, of blessed memory, said regarding Hallel, “he responds after them what they say”; for when the listener says what the speaker says, it is called “answering.”
“Answering” in the Holy Tongue means repeating the speaker’s words, as the Mishnah says of Hallel: one who hears it from a reader “responds after them what they say.”


וזהו והאלהים יעננו שבחי׳ יחודא תתאה יענה להמשכה זו של משה107 שהמשיך מבחי׳ יחודא עלאה להיות מלמטה למעלה כמו מלמעלה למטה. וענין ידבר ויעננו לשון הווה.
This is [the meaning of] “and ha-Elokim answers him”: the level of the lower unity answers this drawing down of Moshe, who drew down from the level of the higher unity, so that it be from below to above as it is from above to below. And the matter of yedaber and ya’anenu [being] in the present tense:
So “ha-Elokim answers him” means that the lower unity repeats what Moshe draws down from the higher unity: from below upward becomes as from above downward. The next part explains why the verbs are in the present tense.


הנה אתפשטותא דמשה בכל דרא108109 היא בחי׳ הבטול שיש בכל אדם לפום מאי דמשער בלביה בקיום התורה והמצות בבחי׳ בטל רצונך:110
the extension of Moshe in every generation is the level of bittul that is in every person, “according to what he measures in his heart,” in fulfilling the Torah and mitzvos in the mode of “Nullify your will.”
Moshe extends into every generation, as Tikkunei Zohar says: his extension is the bittul in every person, each according to what he “measures in his heart,” when he keeps the Torah and mitzvos in the spirit of “Nullify your will.” So “Moshe speaks, and G-d answers” is ongoing, not only a past event.




Section 9 · ¶26–28
The voice of Moshe
26וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] כל הקורא ושונה111 הקב״ה קורא ושונה כנגדו.112 לא הכל שוים בבחינה אחת
This is what our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” Not all are equal, on one level;
This explains the Sages’ saying that whoever reads and studies Torah, the Holy One, blessed be He, reads and studies opposite him. Not everyone is on one level in this.


אלא כל חד לפום שיעורא דיליה בבחי׳ הבטול לאור א״ס ב״ה בחי׳ אין עוד מלבדו113 ואני ה׳ לא שניתי.114
rather, each one according to his own measure in the level of bittul to the Infinite Light, blessed be He: the level of “there is nothing else besides Him” and “I, G-d, have not changed.”
Each person draws it according to his own measure of bittul to the Infinite Light: the awareness that “there is nothing else besides Him” and that “I, G-d, have not changed.”




27וכמו שהיה אוא״ס [אור אין סוף] ב״ה ממלא כל חלל זה דעוה״ז קודם שנברא עולם הזה כך הוא ממש לאחר שנברא והוא בחי׳ משה ונחנו מה.115
Just as the Infinite Light, blessed be He, filled this whole space of this world before this world was created, so it is, exactly, after it was created. And this is the level of Moshe: “and what are we?”
The bittul meant here is the recognition that the Infinite Light fills the space of this world after creation exactly as it did before. That is Moshe’s “What are we?”


ושכינה מדברת116 מתוך גרונו של משה וכן בכל דור ודור. כמו שאמר המגיד להבית יוסף אני המשנה המדברת בפיך.117
And “the Shechinah speaks from within the throat of Moshe”; and so in each and every generation, as the Maggid said to the Beis Yosef, “I am the Mishnah that speaks in your mouth.”
Because Moshe was wholly nullified, “the Shechinah spoke from within his throat”; and so in every generation, as the heavenly Maggid told the Beis Yosef, Rabbi Yosef Karo, “I am the Mishnah that speaks in your mouth.”




28ולכן נק׳ התלמיד חכם בשם משה כדאיתא בגמ׳ [בגמרא] משה שפיר קאמרת.118 כי התלמיד חכם הוא המקבל מבחי׳ חכמה עלאה כח מ״ה [מה] ואבא יסד ברתא119 כמ״ש ה׳ בחכמה יסד ארץ120 הוא דבר ה׳ זו הלכה121 שבפי ת״ח [תלמיד חכם / תלמידי חכמים].122
Therefore a Torah scholar is called by the name Moshe, as is found in the Gemara: “Moshe, you have spoken well.” For the Torah scholar is the one who receives from the level of supernal Chochmah (wisdom), [which is] koach mah (“the power of what”); and “Abba founded the daughter,” as it is written, “G-d founded the earth with wisdom”: this is “‘the word of G-d’: this is the halachah” in the mouth of a Torah scholar.
This is why the Gemara addresses a Torah scholar as “Moshe”: “Moshe, you have spoken well.” The scholar receives from supernal Chochmah, read as koach mah, “the power of what,” Moshe’s level; and as the Zohar says, “Abba founded the daughter”: Chochmah founded the “earth,” which is “the word of G-d,” the halachah in the scholar’s mouth.


וזהו בקולו של משה123 כי קול הוא בחי׳ המשכה מההעלם אל הגלוי כמו מהבל הלב אל הגרון
This is [the meaning of] “with the voice of Moshe”: for voice is the level of drawing down from the hidden to the revealed, as from the breath of the heart to the throat,
Now the words “with a voice,” Moshe’s voice, are explained. Voice is a drawing from the hidden to the revealed, as breath rises from the heart to the throat.


ע״ד משל כנודע מ״ש על פסוק קנה חכמה124 כלומר כפי ערך המשכת בחי׳ הבטול לאור א״ס ב״ה ככה ממש האלהים יעננו להיות קורא ושונה כנגדו:
by way of analogy, as is known from what is said on the verse “Acquire wisdom.” That is to say: according to the measure of the drawing down of the level of bittul to the Infinite Light, blessed be He, exactly so “ha-Elokim answers him,” reading and studying opposite him.
This is known from the explanation of “Acquire (kneh) wisdom,” where kneh is read like kaneh, the windpipe, through which the voice comes out. So ha-Elokim answers in exact measure to the bittul drawn down: G-d reads and studies opposite each person according to it.



In one’s avodah
Each person has a share of Moshe: the bittul with which he keeps the Torah and mitzvos in the spirit of “Nullify your will.” As his bittul, so G-d’s response: the Holy One, blessed be He, reads and studies opposite him according to his own measure. Like Avraham, he draws G-d down through humility, not through self-importance, which would make a “void” and push away the Shechinah; and through Torah within and mitzvos around he consumes the coarseness of the animal soul, so that G-d’s glory is revealed below as above.
Questions for discussion
	If Avraham kept the whole Torah before Sinai, what exactly did the Giving of the Torah add, according to this maamar?
	Why are the mitzvos called “the limbs of the King” when G-d has no body, and what does the comparison to a soul in its limbs explain?
	What is the difference between the higher unity and the lower unity, and how do positive and negative commandments make them “equal”?
	Why does the Torah need to work both as an inner light and as an encompassing light, as in the image of fire inside and around a vessel?
	How does Moshe’s bittul in every generation explain the present tense of “Moshe speaks, and G-d answers,” and what does it ask of a person who learns Torah?

Sources and references
Notes
Paragraph 1
1משה ידבר
Kehot identifies this as the Mitteler Rebbe’s transcript of the maamar, printed there under the heading “Chag HaShavuos.” One manuscript adds that it was said in the holy community of Liozna.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ רד, ”חג השבועות”. ובכת״י א׳ נוסף ”בק״ק לאזני”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחה אחרת עם הגהות באוה״ת יתרו ע׳ תתמג, עוד הערות בע׳ תתלג. ראה שער אמונה לאדה״א פרק נד (דף פז, א). ד״ה זה נזכר בסה״מ תרס״ה ע׳ ה.
2משה ידבר והאלקים יעננו בקול
At Sinai, as the sound of the shofar grew ever stronger, “Moshe speaks, and G-d answers him with a voice.” This is the maamar’s opening verse; its explanation comes in paragraphs 23–28.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יט.
3בקולו של משה
The Gemara learns from this verse that the translator may not raise his voice above the voice of the one reading the Torah: “with a voice” means with the voice of Moshe. The Alter Rebbe returns to these words at the end of the maamar.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מה, א.
4מה דבר משה
Or HaTorah notes that Rashi on the verse explains “Moshe speaks” as referring to the other commandments, and that Ramban disputed this.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמד: ורש״י פי׳ בחומש דמשה ידבר קאי על שאר הדברות . . והרמב״ן השיג ע״ז.
5אנכי ולא יהי׳ לך מפי הגבורה שמענו
Rav Hamnuna explains that “Torah,” whose numerical value is 611, is the number of commandments Moshe commanded us, while “I am” and “You shall have no,” completing the 613, we heard from the mouth of the Almighty. The Alter Rebbe uses this to show that the verse’s exchange cannot be those two commandments.
Makkot 24a:1–3מכות כ״ד א:א׳-ג׳
שֵׁית מְאָה וְחַד סְרֵי הָוֵי, ״אָנֹכִי״ וְ״לֹא יִהְיֶה לְךָ״ – מִפִּי הַגְּבוּרָה שְׁמַעְנוּם. (סימן דמשמק סק). בָּא דָּוִד וְהֶעֱמִידָן עַל אַחַת עֶשְׂרֵה, דִּכְתִיב ״מִזְמוֹר לְדָוִד [ה׳] מִי יָגוּר בְּאׇהֳלֶךָ מִי יִשְׁכֹּן בְּהַר קׇדְשֶׁךָ. הוֹלֵךְ תָּמִים וּפוֹעֵל צֶדֶק וְדֹבֵר אֱמֶת בִּלְבָבוֹ, לֹא רָגַל עַל לְשֹׁנוֹ לֹא עָשָׂה לְרֵעֵהוּ רָעָה וְחֶרְפָּה לֹא נָשָׂא עַל קְרֹבוֹ. נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר. כַּסְפּוֹ לֹא נָתַן בְּנֶשֶׁךְ וְשֹׁחַד עַל נָקִי לֹא לָקָח עֹשֵׂה אֵלֶּה לֹא יִמּוֹט לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכות כד, א. ע׳ מו״נ ח״ב פל״ג. תניא פרק כ.
6אנכי עומד בין ה׳
Moshe recalls: “I stood between G-d and you at that time, to tell you the word of G-d, for you were afraid of the fire.” Here Moshe conveys G-d’s word to the people; he is not the one whom G-d answers.
Deuteronomy 5:5דברים ה׳:ה׳
אָנֹכִי עֹמֵד בֵּין־ה׳ וּבֵינֵיכֶם בָּעֵת הַהִוא לְהַגִּיד לָכֶם אֶת־דְּבַר ה׳ כִּי יְרֵאתֶם מִפְּנֵי הָאֵשׁ וְלֹא־עֲלִיתֶם בָּהָר לֵאמֹר:
I stood between the L-RD and you at that time, to declare unto you the word of the L-RD; for ye were afraid because of the fire, and went not up into the mount—saying: .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ה.
7דאיתא בגמרא דאמר רב יוסף
On the day of Atzeres (Shavuos) Rav Yosef asked for a choice calf to be prepared, saying: were it not for this day that brought it about, how many Yosefs are there in the marketplace! The maamar asks what this day added, and answers in paragraph 22.
Pesachim 68b:10פסחים ס״ח ב:י׳
(עב״ם סִימָן) אָמַר רַבִּי אֶלְעָזָר: הַכֹּל מוֹדִים בַּעֲצֶרֶת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? יוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה הוּא. אָמַר רַבָּה: הַכֹּל מוֹדִים בְּשַׁבָּת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״וְקָרָאתָ לַשַּׁבָּת עוֹנֶג״. אָמַר רַב יוֹסֵף: הַכֹּל מוֹדִים בְּפוּרִים דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״יְמֵי מִשְׁתֶּה וְשִׂמְחָה״ כְּתִיב בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
Paragraph 2
8ומהו ענין מ״ת . . אברהם אבינו ע״ה
Torah Ohr on Lech Lecha refers to this maamar for the difference between Avraham’s keeping of the whole Torah and the Giving of the Torah.
Kehot’s noteלעיל יא, ד מציין לכאן ”ועמ״ש ע״פ משה ידבר שם נת׳ היטב ההפרש בין מה שקיים אברהם כל התורה כו׳ למ״ת עולה בקנה א׳ עם מ״ש כאן [בתו״א יא, ד]”. ראה מאמרי אדמו״ר הזקן — הנחות הר״פ ז״ל ע׳ ז. אוה״ת דרושים לשבועות ע׳ קסח. ד״ה זכור את אשר עשה לך עמלק תרנ״ד.
9קיים אברהם אע״ה . . ואפי׳ עירובי תבשילין
Rav says Avraham our father fulfilled the entire Torah, as it says, “because Avraham obeyed My voice”; and a further teaching, which some attribute to Rav Ashi, adds that he fulfilled even eruv tavshilin, since “My teachings” means both the Written and the Oral Torah. The Alter Rebbe quotes this to set up the question of what the Giving of the Torah added.
Yoma 28b:10–11יומא כ״ח ב:י׳-י״א
אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה. מַתְיָא בֶּן שְׁמוּאֵל אוֹמֵר וְכוּ׳ וְהוּא אוֹמֵר הֵן. מַאן אָמַר ״הֵן״? אִילֵּימָא הָךְ דְּקָאֵי אַאִיגָּרָא — הוּא חָלֵים וְהוּא מְפַשַּׁר?! אֶלָּא הָךְ דְּקָאֵי אַאַרְעָא, מְנָא יָדַע?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 82aקידושין פ״ב א
Kehot’s noteיומא כח, ב. ראה קידושין פב, א. ראה לקמן צו, ג ואילך. אוה״ת פ׳ ראה ע׳ תשנז. הענין בארוכה בסה״מ תקס״ב ע׳ יא. אוה״ת תשא ע׳ א׳תתקסו. וראה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ יב.
Paragraph 3
10וישמר משמרתי
G-d tells Yitzchak He will bless him “because Avraham obeyed My voice, and kept My charge, My commandments, My statutes and My teachings.” The Sages read it as proof that Avraham kept the whole Torah.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ה.
11ובודאי לימד ג״כ ליצחק
The Midrash says Avraham knew even eruv tavshilin, kept the fine points of the Torah and taught his sons; it also tells, in one view, that Yaakov sent Yehudah ahead to Egypt to set up a house where Torah would be taught, and that Yosef had parted from Yaakov while they studied the section of the egla arufah. Kehot cites it for the Patriarchs teaching one another.
Bereshit Rabbah 95:3בראשית רבה צ״ה:ג׳
… ויתן להם יוסף עגלות על פי פרעה, ללמדך, שבכל מקום שהיה יעקב יושב, היה עוסק בתורה כשם שהיו אבותיו, ועד עכשיו לא נתנה תורה, וכתיב באברהם (שם כז): וישמור משמרתי. ומהיכן למד אברהם את התורה? רבן שמעון אומר: נעשו שתי כליותיו כשתי כדים של מים, והיו נובעות תורה. ומנין שכן הוא? שנאמר (תהלים טז): אף לילות יסרוני וגו׳. רבי לוי אמר: מעצמו למד תורה, שנאמר (משלי יד): מדרכיו ישבע סוג לב ומעליו איש טוב. ר׳ יונתן שר הבירה אמר: אפילו עירובי תבשילין היה אברהם יודע, שנאמר (בראשית כז): עקב …
Another matter, “he sent Judah before him.” Rabbi Ḥanina son of Rabbi Aḥa, and Rabbi Ḥanina, one said: To arrange a residence for him. And one said: To arrange an academy in which he would teach Torah matters and in which the tribes would study. Know that it is so; when Joseph departed from him, he knew at which chapter that he was teaching him he left him. When Joseph’s brothers came to him and said to him: “Joseph is still alive… his heart was faint [because he did not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteב״ר פצ״ה ג׳: והי׳ [אברהם] משמר דקדוקי תורה והי׳ מלמד את בניו. ראה רמב״ם הל׳ ע״ז פ״א ה״ג. וראה רמב״ן עה״ת בראשית כו, ה. והמאירי בפתיחה למסכת אבות כתב ”למדו יושר הנהגותיו והליכותיו הליכות אלי מלכי בקודש, ומסר לו סודות חכמתו חקותיו ותורותיו”.
12וישמר משמרתי מצותי חקותי ותורתי ובודאי לימד ג״כ ליצחק בנו
Ramban quotes Rashi’s reading of the verse and the Midrash that Avraham kept even the fine points of the Torah and taught his sons, and then asks how, if so, Yaakov could set up a pillar and marry two sisters. Kehot cites it on Avraham’s teaching of the Torah before Sinai.
Ramban on Genesis 26:5רמב"ן על בראשית כ״ו:ה׳
… וְכָךְ אָמְרוּ (ב״ר צד ג) בַּפָּסוּק ”וַיִּתֵּן לָהֶם יוֹסֵף עֲגָלוֹת” (בראשית מ״ה:כ״א), שֶׁפֵּרַשׁ מִמֶּנּוּ בְּפָרָשַׁת עֶגְלָה עֲרוּפָה, שֶׁהָיָה עוֹסֵק בַּתּוֹרָה כְּשֵׁם שֶׁהָיוּ אֲבוֹתָיו, וְעַד עַכְשָׁו לֹא נִתְּנָה תּוֹרָה, וַהֲרֵי כָּתוּב ”וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי”, וְשָׁם אָמְרוּ שֶׁהָיָה מְשַׁמֵּר אֲפִלּוּ דִּקְדּוּקֵי תּוֹרָה, וְהָיָה מְלַמֵּד לְבָנָיו וְכוּ'. וְיֵשׁ לִשְׁאֹל, אִם כֵּן אֵיךְ הֵקִים יַעֲקֹב מַצֵּבָה (בראשית כ״ח:י״ח), וְנָשָׂא שְׁתֵּי אֲחָיוֹת, וּכְדַעַת רַבּוֹתֵינוּ (ב״ר עד יא) אַרְבַּע, וְעַמְרָם נָשָׂא דּוֹדָתוֹ (שמות ו כ), וּמֹשֶׁה רַבֵּינוּ הֵקִים …
AND HE KEPT MY CHARGE. Rashi comments: “As a reward that Abraham hearkened to My voice when I tested him. And he kept My charge — these are the precautionary decrees instituted by the Sages, which are intended to make us avoid the violation of Biblical laws, such as Second Degrees of forbidden marriages and certain prohibited acts on the Sabbath. My commandments — these are precepts which, had they not been written in the Torah, were requisite to have been written, such as robbery and murder. My statutes — …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
13ליעקב ובניו
Or HaTorah adds a proof that Yaakov taught his sons: Rashi in Vayigash, on “he saw the wagons,” explains that Yosef had parted from Yaakov while they were studying the section of the egla arufah.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמד מוסיף: ”כפי׳ רש״י פ׳ ויגש ע״פ וירא את העגלות כו׳ בפ׳ עגלה ערופה פירש ממנו”.
14לימד ג״כ ליצחק בנו ויצחק לימד ליעקב ובניו
Rambam tells how Avraham taught the knowledge of the One G-d and made it known to Yitzchak his son; Yitzchak taught it to Yaakov, and Yaakov taught all his sons and appointed Levi to head the academy so that the learning would not be forgotten. Kehot cites it for the same chain of teaching.
Mishneh Torah, Foreign Worship and Customs of the Nations 1:3משנה תורה, הלכות עבודה זרה וחוקות הגויים א׳:ג׳
… וְכֵיוָן שֶׁהָיוּ הָעָם מִתְקַבְּצִין אֵלָיו וְשׁוֹאֲלִין לוֹ עַל דְּבָרָיו הָיָה מוֹדִיעַ לְכָל אֶחָד וְאֶחָד כְּפִי דַּעְתּוֹ עַד שֶׁיַּחְזִירֵהוּ לְדֶרֶךְ הָאֱמֶת עַד שֶׁנִּתְקַבְּצוּ אֵלָיו אֲלָפִים וּרְבָבוֹת וְהֵם אַנְשֵׁי בֵּית אַבְרָהָם וְשָׁתַל בְּלִבָּם הָעִקָּר הַגָּדוֹל הַזֶּה וְחִבֵּר בּוֹ סְפָרִים וְהוֹדִיעוֹ לְיִצְחָק בְּנוֹ. וְיָשַׁב יִצְחָק מְלַמֵּד וּמַזְהִיר. וְיִצְחָק הוֹדִיעַ לְיַעֲקֹב וּמִנָּהוּ לְלַמֵּד וְיָשַׁב מְלַמֵּד וּמַחֲזִיק כָּל הַנִּלְוִים אֵלָיו. וְיַעֲקֹב אָבִינוּ לִמֵּד בָּנָיו כֻּלָּם וְהִבְדִּיל לֵוִי וּמִנָּהוּ רֹאשׁ וְהוֹשִׁיבוֹ בִּישִׁיבָה לְלַמֵּד דֶּרֶךְ הַשֵּׁם …
As soon as this giant was weaned he commenced to busy his mind, in his infancy he commenced to think by day and by night, and would encounter this enigma: How is it possible that this planet should continuously be in motion and have no leader—and who, indeed, causes it to revolve, it being impossible that it should revolve itself? Moreover, he neither had a teacher nor one to impart aught to him, for he was sunk in Ur of the Chaldeans among the foolish worshipers of stars, and his …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
15דרמ״ח פקודין
Tikkun 30 speaks of the 248 commandments as G-d’s commandment “in each and every limb of the King.” The Alter Rebbe cites the known teaching that the mitzvos are the King’s limbs, and then asks what “limbs” can mean.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל. ראה בד״ה אדון עולם תש״ג ע׳ 14. ושם מציין שבד״ה זה ”מבאר דהגדלות בכלים דז״א נעשה ע״י המשכת האור, דכאשר הכלי הוא כלי לקבל את האור הנה ע״י ריבוי האור בהכלי נעשה הגדלה בהכלי כמו שאנו רואים במוחש בהשוקדים במושכלות הנה כל מה שמרבים לשקוד הנה מתרחב כלי שכלם”. ע״ש.
16ע״פ מ״ש בזהר . . לאתקנא רזא דשמיה
Torah Ohr on Shemot explains the same Zohar: of the seven Names that may not be erased, El is in Chesed and Elokim in Gevurah, and drawing G-d into His attributes is done through Torah and mitzvos, each mitzvah drawing one Name into one attribute.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה גם לעיל מט, ד. לקו״ת פ׳ מצורע כה, א. עקב טז, ב. שה״ש ג, א. בסה״מ תרס״ה ע׳ כה מציין לכאן.
17שו״ה שאינן
This manuscript reads “that is not erased” (sheino), in the singular, instead of “that are not erased” (she’einan).
Kehot’s noteבבוך 1824: שאינו.
Paragraph 4
18David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor.” Chassidus reads these words as the Sefiros from Chesed on; here they are G-d’s attributes that come into being through His Names.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
19In Eliyahu’s prayer (Patach Eliyahu) at the opening of Tikkunei Zohar: You are wise, but not with a known wisdom, and not of any of these attributes at all. The Alter Rebbe uses it to show that the Sefiros bear no comparison to G-d.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
20כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” Even G-d’s “thought,” which is below His “wisdom,” is beyond comparison with ours.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
21וכמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
Paragraph 6
22כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “in Your light” as the light drawn down below, through which the light of wisdom is seen and grasped.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
23ועושה חסד לאלפים
In the second of the Ten Commandments G-d is described as “showing kindness to thousands, to those who love Me and keep My commandments.” Here “thousands” are the many stages through which kindness comes into being.
Exodus 20:6שמות כ׳:ו׳
וְעֹשֶׂה חֶסֶד לַאֲלָפִים לְאֹהֲבַי וּלְשֹׁמְרֵי מִצְוֺתָי:
and showing mercy unto the thousandth generation of them that love Me and keep My commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ו.
Paragraph 7
24עולם חסד יבנה
“For I said, kindness shall be built forever.” The Alter Rebbe reads it to mean that kindness must be built, coming into being through stages.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
25הוי״ה בנקוד פת״ח היא בחכמה
Sefer HaMaamarim 5655 adds here that Pardes Rimonim (Sha’ar HaShemos, ch. 3) gives the Name Yah as the Name of Chochmah.
Kehot’s noteבסה״מ תרנ״ה ע׳ נ נוסף: ובפרד״ס שער השמות פ״ג כ׳ דשם י״ה הוא השם דבחי׳ חכ׳.
26חסד אל כל היום
“The kindness of El is all the day.” The verse pairs the Name El with kindness, the basis for linking that Name with the Sefirah of Chesed.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
27איהו וחיוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבת״ז בהקדמה (ג, א).
28איהו וחיוהי חד. איהו וגרמוהי חד
The introduction to Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is one with His life-forces and one with His vessels, which is not so in the Sefiros of Beriah. Here it describes how the drawn-down light is one with Chochmah and Chesed. (Kehot’s note here prints 3a; Kehot’s other notes on this phrase give 3b, where Sefaria has it.)
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
29דהיינו כענין הוא המדע הוא היודע
Torah Ohr later in Yisro uses the same comparison: when the Infinite Light is enclothed in Chochmah it becomes “He and His life-forces are one,” for He is the knowledge and the known, and He and His wisdom are one; “He and His vessels” refers to the letters of thought.
Kehot’s noteוכ״ה לקמן עא, א. ובסה״מ תקס״ו ע׳ רו כתב: כמו עד״מ האדם בחיות נפשו שמלובשת באיבריו שמתאחד הוא עם האיברים והכל נחשב כא׳ כך גם בחי׳ התפשטות ההארה מאור א״ס בנאצלים באורות וכלים . . מפני שהמה מיוחדי׳ בו בתכלית, ע״ש.
30לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might.” The Alter Rebbe reads “Yours” as saying that the attributes become truly G-d’s own, one with Him.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
31בשיעורים לתניא אגה״ק סי׳ כ׳ נסמן
A commentary on Tanya; on Iggeres HaKodesh 20 it gives Etz Chaim, Sha’ar 7, chapter 12, and other places as the source for this idea.
Kehot’s noteע״ח שמ״ז פי״ב. ובכ״מ.
Paragraph 8
32המשכת החיות
The glosses on this maamar printed in Or HaTorah read “the coming into being (hishavus) of the life-force” instead of “the drawing down of the life-force.”
Kehot’s noteבאוה״ת הגהות למאמר זה ע׳ תתמה הגי׳: התהוות.
33דאנת הוא חכים ולא בחכמה ידיעא ולא מכל מדות אלין כלל
Eliyahu’s prayer: You are wise, but not with a known wisdom, and not of any of these attributes at all. It is repeated here to stress how great a descent it is for the Infinite Light to be enclothed in these attributes.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 9
34ה׳ בנקוד פתח בחכמה
This points back to paragraph 7 of this maamar, where Havayah with patach was first assigned to Chochmah and El to Chesed.
Kehot’s noteלעיל סז, ד. פרדס שער הנקודות פ״ה. פע״ח שער העמידה פי״ט. וראה באוה״ת ואתחנן ע׳ שעט.
Paragraph 10
35וישמר משמרתי מצותי
“And he kept My charge, My commandments.” The Alter Rebbe now explains what Avraham’s mitzvos were: drawing the Infinite Light into Chochmah and Chesed.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הלוך ונסוע הנגבה
“And Avram journeyed, going and journeying toward the south.” The Alter Rebbe reads the repeated motion as Avraham’s running and returning in love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37רצוא ושוב
In Yechezkel’s vision of the chariot, “the living creatures ran and returned.” The phrase names the soul’s longing to rise to G-d and its return to its task.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38רוח אייתי רוח
The Zohar says everything depends on will: spirit draws spirit and brings spirit, with the sign “If he sets his heart toward Him”; when a person arouses love for the Holy One, blessed be He, His right side is aroused toward him. The Alter Rebbe uses it for how Avraham’s love drew down G-d’s light.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ראה לעיל א, א.
Paragraph 11
39אם ישים אליו לבו
“If he sets his heart toward Him, His spirit and His breath He gathers to Himself.” The Zohar reads it of one who turns his heart in love to G-d and so draws down G-d’s spirit.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
40ויטע אשל
“And he planted an eshel in Be’er Sheva, and called there in the Name of G-d, the G-d of the world.” The Alter Rebbe cites it for Avraham’s acts of kindness.
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, לג.
41ואנכי עפר ואפר
Pleading for Sedom, Avraham says, “I have begun to speak to my L-rd, and I am dust and ashes.” It is the Torah’s picture of his humility.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
42כמים הפנים
“As in water face answers to face, so the heart of man to man.” Chassidus applies it to the relation between a person and G-d: the response from above mirrors the stance below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43דאנת הוא חכים ולא בחכמה ידיעא ולאו מכל מדות אלין כלל
Eliyahu’s prayer: You are wise, but not with a known wisdom, and not of any of these attributes at all. It shows why entering Chochmah and Chesed is a lowering for the Infinite Light.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
44במקום שאתה מוצא גדולתו
Rabbi Yochanan says that wherever you find the might of the Holy One, blessed be He, you find His humility, and shows it in the Torah, the Prophets and the Writings. The Alter Rebbe quotes it with “greatness.”
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. ראה בהנסמן לעיל טז, א.
Paragraph 12
45אך הנה עיקר המשכות אברהם אבינו
Or HaTorah on Lech Lecha refers to this passage on the main effect of Avraham’s service.
Kehot’s noteבאוה״ת לך לך כרך ד תרפה, א ובסה״מ תר״ן ע׳ שלז מציין לכאן.
46בעולמות עליונים
Places in Or HaTorah that Kehot lists on Avraham’s drawing down in the higher worlds, as against what the Giving of the Torah brought below.
Kehot’s noteע׳ באוה״ת ויחי כרך ב שצח, ב. דרושים לחג השבועות ע׳ קעט. ראה אוה״ת פ׳ ראה ע׳ תשנז.
47ויקרא שם בשם ה׳ אל עולם
Kehot lists a discussion of this verse in Or HaTorah on Yisro.
Genesis 31:33בראשית ל״א:ל״ג
Kehot’s noteבראשית לא, לג. אוה״ת פ׳ יתרו ע׳ א׳ט.
48ויקרא שם בשם ה׳ אל עולם
“And he planted an eshel in Be’er Sheva, and called there in the Name of G-d, the G-d of the world.” The Alter Rebbe cites it for Avraham’s making G-d known in this world. (Kehot’s note prints 31:33, a misprint for 21:33.)
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וגם הנפש אשר עשו בחרן
Avram set out for Canaan with Sarai, Lot, their possessions “and the souls that they had made in Charan.” The Alter Rebbe reads it of the people Avraham brought to faith in G-d.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
50מצותי . . אהבה זו
This passage, from “My commandments” to “this sickness of love,” is quoted in Or HaTorah on Vayera.
Kehot’s noteקטע זה מובא באוה״ת פ׳ וירא כרך א פח, ב. וראה לעיל לד, ד קדשנו במצותיו דייקא.
51וישמר משמרתי מצותי
“And he kept My charge, My commandments.” Here “My commandments” is read as the commandments G-d Himself, as it were, performs.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52הקב״ה מבקר חולים
Rabbi Chama bar Chanina teaches that one should follow G-d’s ways: as He clothed the naked, visited the sick, comforted mourners and buried the dead, so should we. G-d’s visiting the sick is learned from His appearing to Avraham after his circumcision.
Sotah 14a:4סוטה י״ד א:ד׳
אֶלָּא, לְהַלֵּךְ אַחַר מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הוּא מַלְבִּישׁ עֲרוּמִּים, דִּכְתִיב: ״וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם״ — אַף אַתָּה הַלְבֵּשׁ עֲרוּמִּים. הַקָּדוֹשׁ בָּרוּךְ הוּא בִּיקֵּר חוֹלִים, דִּכְתִיב: ״וַיֵּרָא אֵלָיו ה׳ בְּאֵלֹנֵי מַמְרֵא״ — אַף אַתָּה בַּקֵּר חוֹלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא נִיחֵם אֲבֵלִים, דִּכְתִיב: ״וַיְהִי אַחֲרֵי מוֹת אַבְרָהָם וַיְבָרֶךְ אֱלֹקִים אֶת יִצְחָק בְּנוֹ״ — אַף אַתָּה נַחֵם אֲבֵלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא קָבַר מֵתִים, דִּכְתִיב: ״וַיִּקְבֹּר אוֹתוֹ בַּגַּי״ — אַף אַתָּה קְבוֹר מֵתִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה יד, א.
53סמכוני באשישות
“Sustain me with flagons, spread apples about me, for I am sick with love.” The Alter Rebbe reads it as the soul’s lovesickness for G-d in the higher worlds.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה. ראה פי׳ הפסוק באוה״ת שה״ש ע׳ ריא.
54הודו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe stresses that only His splendor, a radiance, is in the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
55סמכוני באשישות רפדוני בתפוחים
“Sustain me with flagons, spread apples about me, for I am sick with love.” The flagons and apples are read as revelations of the Infinite Light that heal the soul’s longing.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
56הקב״ה מניח תפילין
Rabbi Avin bar Rav Ada says in the name of Rabbi Yitzchak that the Holy One, blessed be He, puts on tefillin, learning it from “G-d swore by His right hand and by the arm of His strength.” The Alter Rebbe counts it among G-d’s own mitzvos.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה גם לעיל לה, ב ובמ״מ לשם.
57תפילין מלשון התקשרות
Kehot traces the reading of tefillin as “binding” to this dictionary of Kabbalistic terms, under the entry Tefillin.
Kehot’s noteראה בערכי הכינוים לבעל סה״ד מערכת תפילין. מובא באוה״ת ויקרא כרך ג ע׳ תתקטז.
58ומי כעמך ישראל
David’s prayer: “And who is like Your people Israel, one nation on earth.” This is the verse in G-d’s tefillin.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
59ישראל עלו במחשבה
Tikkun 6 speaks of the Torah scholar as being “from the side of thought,” of which it is said that Israel arose in thought to be created. Kehot gives it with the Midrash.
Tikkunei Zohar, Tikkun 6 · 23b:3–4תקו״ז תיקון ו
א״ל אבא. אם כן ת״ח דאיהו מסטרא דמחשבה דאתמ׳ ביה ישראל עלה במחשבה ליבראות האי אוריתא איהי בן לתלמיד חכם. אם כן אתתא דיליה אמאי צריכא יבום. דהא לא שוו אפרשותא מארי מתניתין לת״ח משאר בני נשא. א״ל ברי (איהי) ודאי צריכה יבום לאלין נשמתין דאזלין ערטילאין משית יומי בראשית.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteב״ר בתחילתו. ת״ז תי׳ ו׳ בסופו. נסמן לעיל נ, ב.
60בראשית בשביל ישראל
The Midrash lists things that preceded creation: some were created, and some, among them the Patriarchs and Israel, “arose in thought” to be created; one view says the thought of Israel preceded everything. The Alter Rebbe uses it for Israel’s root in G-d’s first thought, Chochmah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteראה ב״ר א, ד. ויק״ר לו, ד. רש״י ורמב״ן בראשית א, א.
61בראשית בשביל ישראל שנקראו ראשית
Rashi says the verse calls for interpretation, as the Sages taught: for the sake of the Torah, called “the beginning of His way,” and for the sake of Israel, called “the first of His produce.” The Alter Rebbe quotes this reading.
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
62בראשית בשביל ישראל שנקראו ראשית
Ramban quotes Rashi’s reading, for the sake of the Torah and for the sake of Israel, both called “beginning,” and calls this teaching of the Sages very closed and sealed. Kehot cites it alongside Rashi.
Ramban on Genesis 1:2–3רמב"ן על בראשית א׳:ב׳-ג׳
… (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר מְחֻשָּׁב שֶׁיֵּשׁ בּוֹ טַעַם, לֹא חֵפֶץ פָּשׁוּט בִּלְבַד. וּמִילַת הֲוָיָה – מוֹרֶה עַל מַעֲשֵׂה הַזְּמַן הָעוֹמֵד, כְּמוֹ …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
63ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe uses it for this world as a world of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 15
64וירד ה׳ על הר סיני
“And G-d descended upon Mount Sinai, to the top of the mountain.” The Alter Rebbe reads the descent as the Infinite Light coming to be united with mitzvos in the physical world.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
Paragraph 16
65כי אל דעות ה׳
In Chanah’s prayer: “For Havayah is a G-d of knowledges, and by Him actions are weighed.” The Alter Rebbe reads the plural “knowledges” as the higher and the lower unity.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה המשך ר״ה תרצ״ד (נדפס בספר המאמרים ה׳תשי״א). תש״ג ע׳ 126.
Paragraph 17
66להנחיל אוהבי יש
Wisdom says: “To cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The Alter Rebbe cites it to show that above, the higher levels are the true yesh.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
67ולו נתכנו עלילות
The verse ends “and by Him actions are weighed”: the word velo is written with an alef (“not”) and read with a vav (“by Him”). The Alter Rebbe builds the next paragraph on both.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה לעיל יא, ד.
Paragraph 18
68נעשה אדם בצלמינו
“And G-d said, Let us make man in our image, after our likeness.” The Alter Rebbe reads “our image” as the Torah and “our likeness” as the mitzvos.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
69בצלמנו בחי׳ התורה
Kehot refers to Or HaTorah on Bereishis for “in our image” as the Torah.
Kehot’s noteראה אוה״ת בראשית כרך ג תקד, א.
70אדם שעל דמות הכסא
Above the firmament Yechezkel saw the likeness of a throne, “and upon the likeness of the throne, a likeness as the appearance of a man upon it from above.” Here that “man” is the mitzvos, G-d’s inner will.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אין עוד מלבדו
“You have been shown, to know that G-d is the G-d; there is nothing else besides Him.” The Torah and mitzvos make this true below as it is above.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ולא תחללו שלא לעשות חלל
“And you shall not profane My holy Name, and I will be sanctified among the children of Israel.” The Alter Rebbe reads “profane” (chilul) as making a void (chalal).
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. וראה לקמן פג, ב.
73שלא לעשות חלל
The Gemara quotes “You shall not profane My holy Name” for the sin of desecrating G-d’s Name, which it lists with false oaths and desecrating Shabbos. Kehot cites it on the words “not to make a void.”
Shabbat 33a:3שבת ל״ג א:ג׳
בַּעֲוֹן שְׁבוּעַת שָׁוְא וּשְׁבוּעַת שֶׁקֶר וְחִילּוּל הַשֵּׁם וְחִילּוּל שַׁבָּת — חַיָּה רָעָה רָבָה, וּבְהֵמָה כָּלָה, וּבְנֵי אָדָם מִתְמַעֲטִין, וְהַדְּרָכִים מִשְׁתּוֹמְמִין. שֶׁנֶּאֱמַר: ״וְאִם בְּאֵלֶּה לֹא תִוָּסְרוּ לִי״ — אַל תִּקְרֵי ״בְּאֵלֶּה״, אֶלָּא ״בְּאָלָה״. וּכְתִיב: ״וְהִשְׁלַחְתִּי בָכֶם אֶת חַיַּת הַשָּׂדֶה וְגוֹ׳״, וּכְתִיב בִּשְׁבוּעַת שֶׁקֶר: ״וְלֹא תִשָּׁבְעוּ בִשְׁמִי לַשָּׁקֶר וְחִלַּלְתָּ אֶת שֵׁם אֱלֹקֶיךָ״, וּבְחִלּוּל הַשֵּׁם כְּתִיב: ״וְלֹא תְחַלְּלוּ אֶת שֵׁם קׇדְשִׁי״. וּבְחִלּוּל שַׁבָּת כְּתִיב: ״מְחַלְּלֶיהָ מוֹת יוּמָת״, וְיָלֵיף ״חִילּוּל״ ״חִילּוּל״ מִשְּׁבוּעַת שֶׁקֶר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, א.
74דוחק רגלי השכינה
One who walks with a haughty, upright bearing even four cubits is as if he pushes the feet of the Shechinah, for “the whole earth is full of His glory.” Self-importance leaves no room for G-d’s presence.
Berakhot 43b:19–20ברכות מ״ג ב:י״ט-כ׳
וְיֵשׁ אוֹמְרִים, אַף לֹא יַפְסִיעַ פְּסִיעָה גַּסָּה: דְּאָמַר מָר, פְּסִיעָה גַּסָּה נוֹטֶלֶת אֶחָד מֵחֲמֵשׁ מֵאוֹת מִמְּאוֹר עֵינָיו שֶׁל אָדָם. מַאי תַּקַּנְתֵּיהּ? לַהְדְּרֵיהּ בְּקִדּוּשָׁא דְבֵי שִׁמְשֵׁי. וְאַל יְהַלֵּךְ בְּקוֹמָה זְקוּפָה: דְּאָמַר מָר הַמְהַלֵּךְ בְּקוֹמָה זְקוּפָה אֲפִילּוּ אַרְבַּע אַמּוֹת, כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה, דִּכְתִיב: ״מְלֹא כׇל הָאָרֶץ כְּבוֹדוֹ״.
Some declare he should not walk with a big stride. For the teacher has said : A big stride takes away one five hundredth part of the light of a man's eyes. What is the remedy for if ? He may restore it [by drinking the wine of] Sanctification on the [Sabbath] night. He should not walk with an erect carriage. For the teacher has said: He who walks with an erect carriage, even a distance of four cubits, is as though he pushed against the feet of the Shekinah; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
75ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.” The Alter Rebbe stresses “My words”: in Torah study G-d’s own words are spoken.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
Paragraph 19
76תוכה רצוף אהבה
Of King Shlomo’s palanquin: “its inside inlaid with love.” The Alter Rebbe applies it to the soul filled from within through the Torah.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כי ה׳ אלקיך אש אוכלה
“For Havayah your G-d is a consuming fire, a jealous G-d.” The Alter Rebbe reads Havayah as the Torah and “your G-d” as the mitzvos.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
Paragraph 20
78אבל תלמיד חכם
Kehot points to a note in Likkutei Sichos on this statement about the Torah scholar.
Kehot’s noteראה לקו״ש חט״ז ע׳ 437 הערה 26.
79ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh shall see together.” The Alter Rebbe uses Isaiah’s words for the revelation that Torah and mitzvos bring about below as above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80והר סיני עשן
“And Mount Sinai was all in smoke, because G-d descended upon it in fire.” The fire of Sinai is read as the Torah and mitzvos that consume the coarseness of the animal soul.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יח.
81וידבר הוי״ה אליכם מתוך האש
“And G-d spoke to you from the midst of the fire; you heard the sound of words.” The Torah was given from within fire.
Deuteronomy 4:12דברים ד׳:י״ב
וַיְדַבֵּר ה׳ אֲלֵיכֶם מִתּוֹךְ הָאֵשׁ קוֹל דְּבָרִים אַתֶּם שֹׁמְעִים וּתְמוּנָה אֵינְכֶם רֹאִים זוּלָתִי קוֹל:
And the L-RD spoke unto you out of the midst of the fire; ye heard the voice of words, but ye saw no form; only a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ת״ח אין אור של גינהם שולט בו
Rabbi Abahu in the name of Rabbi Elazar: the fire of Gehinnom has no power over Torah scholars, by inference from the salamander, for their whole body is fire, as it says, “Is not My word like fire?” The Alter Rebbe explains that the Torah and mitzvos have scoured them already.
Chagigah 27a:7–8חגיגה כ״ז א:ז׳-ח׳
אָמַר רַבִּי אֲבָהוּ אָמַר רַבִּי אֶלְעָזָר: תַּלְמִידֵי חֲכָמִים אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בָּהֶן, קַל וָחוֹמֶר מִסָּלָמַנְדְּרָא: וּמָה סָלָמַנְדְּרָא שֶׁתּוֹלֶדֶת אֵשׁ הִיא — הַסָּךְ מִדָּמָהּ אֵין אוּר שׁוֹלֶטֶת בּוֹ, תַּלְמִידֵי חֲכָמִים שֶׁכׇּל גּוּפָן אֵשׁ, דִּכְתִיב: ״הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם ה׳״ — עַל אַחַת כַּמָּה וְכַמָּה. אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה כז, א.
Paragraph 21
83ולא תחללו
“And you shall not profane My holy Name.” As in paragraph 18, the service of Torah and mitzvos must leave no void empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
84שלש מתנות טובות כו׳
Rabbi Shimon bar Yochai says the Holy One, blessed be He, gave Israel three good gifts, all of them only through suffering: the Torah, the Land of Israel and the World to Come. The Alter Rebbe calls the power to draw down G-dliness through Torah and mitzvos such a gift.
Berakhot 5a:20–21ברכות ה׳ א:כ׳-כ״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: שָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נָתַן הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, וְכוּלָּן לֹא נְתָנָן אֶלָּא עַל יְדֵי יִסּוּרִין, אֵלּוּ הֵן: תּוֹרָה וְאֶרֶץ יִשְׂרָאֵל וְהָעוֹלָם הַבָּא. תּוֹרָה מִנַּיִן — שֶׁנֶּאֱמַר: ״אַשְׁרֵי הַגֶּבֶר אֲשֶׁר תְּיַסְּרֶנּוּ קָּהּ וּמִתּוֹרָתְךָ תְלַמְּדֶנּוּ״.
There is a teaching : R. Simeon b. Johai said : Three precious gifts did the Holy One, blessed be He, give to Israel, and all of them He gave only through the medium of suffering ; they are : Torah, the land of Israel, and the world to come. Whence is it deduced that Torah [was given through the medium of suffering]? As it is said : "Happy is the man whom Thou chastenest, O L-rd, and teachest him out of Thy law " (Ps. xciv. 12).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
85אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא
Rav Yosef’s words on Shavuos, quoted in paragraph 1, are explained here: the day of the Giving of the Torah revealed G-d’s wisdom below, unlike the many kinds of “adding.”
Pesachim 68b:12–13פסחים ס״ח ב:י״ב-י״ג
רַב יוֹסֵף בְּיוֹמָא דַעֲצַרְתָּא אָמַר: עָבְדִי לִי עִגְלָא תִּלְתָּא. אָמַר, אִי לָא הַאי יוֹמָא דְּקָא גָרֵים — כַּמָּה יוֹסֵף אִיכָּא בְּשׁוּקָא. רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
86יוסף דעת יוסף מכאוב
“For in much wisdom is much vexation, and he who adds knowledge adds pain.” The Alter Rebbe uses it for knowledge that does not reveal G-d.
Ecclesiastes 1:18קהלת א׳:י״ח
כִּי בְּרֹב חׇכְמָה רׇב־כָּעַס וְיוֹסִיף דַּעַת יוֹסִיף מַכְאוֹב:
For in much wisdom is much vexation; And he that increaseth knowledge increaseth sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, יח.
87חכמים הם להרע
“They are wise to do evil, but to do good they do not know.” This is the foreign wisdom that belongs to the world of separation.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ד, כב.
88כי משם יפרד
“And from there it divides and becomes four heads.” As in paragraph 14, the verse describes this world as a world of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ז׳ שמות . . בסדר השתלשלות
That maamar refers to this passage: the seven Names here are lights clothed in vessels, as the gloss in Torah Ohr (68d) explains, and Moshe is the level of the essence of Chochmah.
Kehot’s noteראה בד״ה מאי חנוכה תרע״ג ”ומש״ש [בתו״א כאן] בענין ז׳ שמות כו׳ הן אורות המתלבשים בכלים כמש״ש בהביאור בהג״ה [לקמן סח, ד] ומשה הוא בבחי׳ עצם החכמה”, ע״ש.
90המשפילי לראות בשמים ובארץ
“Who looks down low upon heaven and earth.” Read here as the level above the chain of descent, from which heaven and earth are equal.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
Paragraph 23
91על המשכת התורה . . ידבר
Kehot points to Or HaTorah on Yisro for the drawing down of the Torah expressed in “Moshe speaks.”
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתלב.
92והאיש משה ענו מאד . . ונחנו מה
“And the man Moshe was very humble, more than any man on the face of the earth.” Moshe’s humility is the bittul through which he draws down the Torah.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ג. בשלח טז, ח.
93ונחנו מה
Moshe tells the people that their complaints are not against him and Aharon: “What are we?” The phrase is Chassidus’s classic expression of Moshe’s bittul.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ידבר עמים
“He leads (yadber) peoples under us.” The Alter Rebbe reads yedaber in the opening verse in the same sense of leading and drawing down.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. ראה גם לעיל ד, א. נו, א. פב, ג.
95משה בחי׳ בטול
Likkutei Torah on Pekudei explains “by the mouth of Moshe”: Moshe was so wholly nullified that the Shechinah spoke from his throat, and it refers for this to “the maamar Moshe yedaber.” It adds that every person has a spark of Moshe, reached through the bittul of the Shema, after which “my tongue will answer Your word.”
Kehot’s noteבלקו״ת פקודי ה, ד מציין לד״ה משה ידבר בענין בטול, ואולי הכוונה לכאן.
96החכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothingness”: wisdom comes through bittul.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ובמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו
Rabbi Yochanan: wherever you find the might of the Holy One, blessed be He, you find His humility. As in paragraph 11, the drawing down comes through humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 24
98משה שושבינא דמלכא
Two later places in Torah Ohr that Kehot lists for Moshe as “the groomsman of the King.”
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. נג, ב. ערה, ב. ראה לקמן קי, א. קיא, א. לקו״ת במדבר ב, ד. אוה״ת נ״ך כרך ב ע׳ תתסג. בלקו״ת בהעלותך לב, ב מציין לכאן.
99משה שושבינא דמלכא
The Zohar asks which is higher, Moshe or Aharon, and answers: Moshe is the groomsman of the King, Aharon the groomsman of the Matrona. Kehot also gives Zohar 3:20a and 3:275b, where the same pair appears.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
100ואין עוד מלבדו
“There is nothing else besides Him.” This is the higher unity that Moshe draws down.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101פני אריה פני שור
In Yechezkel’s vision each creature had the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The lion and the ox stand here for the source of the animal soul in the Throne.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102אדם שעל הכסא
“And upon the likeness of the throne, a likeness as the appearance of a man upon it from above.” Moshe is this “man” above the Throne.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103ואיש האלקים
“And this is the blessing with which Moshe, the man of G-d, blessed the children of Israel.” The Alter Rebbe reads “the man of G-d” as the husband of the Matrona.
Deuteronomy 33:1דברים ל״ג:א׳
וְזֹאת הַבְּרָכָה אֲשֶׁר בֵּרַךְ מֹשֶׁה אִישׁ הָאֱלֹקִים אֶת־בְּנֵי יִשְׂרָאֵל לִפְנֵי מוֹתוֹ:
And this is the blessing wherewith Moses the man of G-d blessed the children of Israel before his death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, א.
104אדם בגימט׳ מ״ה
Torah Ohr on Shemos gives the sources for the equation: the “man” of Atzilus upon the Throne is the Name mah, whose numerical value equals adam.
Kehot’s noteנסמן לעיל נב, ב.
Paragraph 25
105אין מלך בלא עם
Torah Ohr on Bereishis explains that the Name Elokim hides the strength of the light through contractions so that separate existence can come to be; this is the meaning of Elokim as rulership, “there is no king without a people,” and it is also called the Shechinah.
Kehot’s noteנסמן לעיל ה, א. נג, ד.
106כמארז״ל גבי הלל עונה אחריהם מה שהם אומרים
The Mishnah: one for whom a slave, a woman or a minor reads Hallel repeats after them what they say. The Alter Rebbe learns from it that “answering” means saying the speaker’s words.
Sukkah 38aסוכה ל״ח א
Kehot’s noteסוכה לח, א.
107יענה להמשכה זו של משה
Kehot refers to Or HaTorah on Nach for the lower unity “answering” Moshe’s drawing down.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ א׳קיז.
108אתפשטותא דמשה בכל דרא
Kehot’s note points to Zohar III, 216b for these words.
Zohar III, 216bזח״ג רטז, ב
Kehot’s noteת״ז תס״ט (קיב, א. קיד, א). ועייג״כ זח״ג רטז, ב. רעג, א. ת״ז ת״ע (תלח, ב).
109אתפשטותא דמשה בכל דרא
Tikkunei Zohar (Tikkun 69) speaks of the extension of Moshe in every generation. Kehot also gives Zohar 3:216b and 273a and Tikkun 70.
Tikkunei Zohar 112a:13–14תקוני הזהר קי״ב א:י״ג-י״ד
… אָמַר רַבִּי אֶלְעָזָר אִשְׁתַּמוֹדָע מֵהָכָא דְמשֶׁה מֵאַתְווֹי מַשְׁמַע דְּאִיהוּ הֶבֶל וְאִיהוּ שֵׁת וְאִיהוּ משֶׁה, וְאִתְפַּשְׁטוּתֵיהּ דְּמשֶׁה בְּכָל דָּרָא וְדָרָא וּבְכָל צַדִּיק וְצַדִּיק, וְאִיהוּ אָזִיל בִּתְלַת תְּלַת, וּבְכָל תְּלַת דְאִיהוּ רָכִיב אִתְּמַר בְּהוֹן לֹא יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זְרַע זַרְעֲךָ, מֵהָכָא אִשְׁתְּמוֹדָע דְּאִיהוּ לָא אִשְׁתַּכַּח אֶלָּא בַּאֲתַר דְּאִית בֵּקהּ אוֹרַיְיתָא, וּבְגִין דָּא זִכְרוּ תּוֹרַת משֶׁה עַבְדִּי. אָמַר לֵקהּ רַבִּי יְהוּדָה אִתְפַּשְׁטוּתָא דִילֵיהּ בִּבְנֵי נָשָׁא אִית לֵקהּ שִׁעוּרָא, אָמַר לֵקהּ אִין, עַד שִׁתִּין רִבּוֹא, …
Tikkunei Zohar - Vocalized (Public Domain)
110בטל רצונך
Rabban Gamliel, son of Rabbi Yehudah HaNasi: “Nullify your will before His will.” This is the bittul with which each person keeps the Torah and mitzvos.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
111כל הקורא ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח.
112כל הקורא ושונה הקב״ה קורא ושונה כנגדו
Every Torah scholar who sits, reads, studies and engages in Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe reads this as G-d’s “answering” each person’s bittul.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
113אין עוד מלבדו
“There is nothing else besides Him.” This awareness is the bittul each person brings to his learning.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ואני ה׳ לא שניתי
“For I, G-d, have not changed.” Creation made no change in G-d; He is as He was before the world was created.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
115ונחנו מה
Moshe’s words, “What are we?” Here they express the awareness that G-d fills the world as before creation.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ושכינה מדברת
Torah Ohr on Va’eira explains that because Moshe said “What are we?” in total bittul, the Torah was given through him in speech, and the Shechinah spoke from his throat; one who does not feel himself at all follows and says what G-d says, and so draws down G-d’s unity as before the world was created.
Kehot’s noteנסמן לעיל נו, א.
117אני המשנה המדברת בפיך
The record of the teachings the heavenly Maggid gave the Beis Yosef; Kehot locates these words there.
Kehot’s noteמגיד משרים להב״י ר״פ ויקרא. ועוד.
Paragraph 28
118משה שפיר קאמרת
Rav Safra challenges Rava, addressing him as “Moshe”: “Moshe, are you speaking well?” The Alter Rebbe takes the title as showing that a Torah scholar is called Moshe.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
119ואבא יסד ברתא
The Zohar explains “with wisdom He founded the earth”: wisdom is Abba, the earth is the daughter. The Alter Rebbe reads the “earth” as the halachah in a Torah scholar’s mouth.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא.
120ה׳ בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
121דבר ה׳ זו הלכה
On “they will roam to seek the word of G-d and will not find it,” the Gemara says: “the word of G-d” is halachah. The Alter Rebbe identifies it with the halachah in a Torah scholar’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
122זו הלכה שבפי ת״ח
Or HaTorah refers to this passage and writes that the Alter Rebbe holds with Avodas HaKodesh (part 4, ch. 33) that Israel understood all the commandments from G-d’s mouth without any intermediary, as the author of the Akeidah also wrote, unlike Ramban and Rashi, and certainly unlike Rambam.
Kehot’s noteראה אוה״ת יתרו ע׳ תתלב שציין לכאן וכתב שאדה״ז ס״ל כדעת העבודת הקדש ח״ד פל״ג שכל הדברות הבינו ישראל מפיו בלי שום אמצעי ושכן כתב בעל העקדה ודלא כהרמב״ן ורש״י וכ״ש דלא כהרמב״ם, ע״ש. העבוה״ק נתבאר ג״כ בארוכה באוה״ת יתרו ע׳ תתמד ואילך.
123בקולו של משה
The Gemara’s reading of “with a voice” as the voice of Moshe, quoted at the start of the maamar, is explained here as the voice of each Torah scholar’s bittul.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124קנה חכמה
“Acquire wisdom, acquire understanding.” Chassidus reads kneh, “acquire,” like kaneh, the windpipe, through which hidden wisdom comes out as voice.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
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ביאור על הנ״ל
“An explanation of the above”
Through the mitzvos Avraham drew the Infinite Light into Z’eir Anpin, but only through the intellect of nursing, and so only within Atzilus. Moshe, rooted in the hidden Chochmah of Arich Anpin, could bring the light of Torah and mitzvos down into the lower worlds, because only the highest source can descend lowest.
The maamar in brief
This explanation of the preceding maamar on “Moshe speaks” asks what Avraham drew down when he kept the Torah before it was given, and why its revelation below needed Moshe. The 248 positive commandments are the 248 limbs of Z’eir Anpin: nine Sefiros of nine, each with three vessels, make 243, and the five chassadim that cause growth complete 248. Z’eir Anpin grows through gestation, nursing and intellect; the intellect of nursing serves the emotions, as a reason feeds a love, and so still counts as emotion. That is what Avraham, “the limb of Mah,” drew down: through kindness he drew the Infinite Light into the vessels of the attributes and into Malchus, and was the first to call G-d “L-rd.” But it remained in Atzilus. Moshe, rooted in the hidden Chochmah of Arich Anpin, could bring the light into Beriah, Yetzirah and Asiyah, since the highest descends lowest, as the three worlds issue from the first tikkun, “Who is a G-d like You.” That tikkun, the Name El, includes the higher and lower unities, so through Moshe’s voice Elokim “answers” below as above.

Outline
	1The questionAn explanation of the previous maamar: Avraham’s mitzvos drew G-dliness down above, while Moshe brought the revelation even into Asiyah. The 248 positive commandments are the 248 limbs of Z’eir Anpin, nine Sefiros of nine.¶1–2
	2How Z’eir Anpin growsThree vessels in each Sefirah and the five chassadim make 248. Z’eir Anpin grows through gestation, nursing and intellect; the intellect of nursing serves the emotions and counts as part of them, unlike Chochmah, Binah and Daas proper.¶3–4
	3Avraham in Atzilus, Moshe belowAvraham, “the limb of Mah,” drew the Infinite Light into the seven attributes and into Malchus through kindness, but only within Atzilus. Moshe, from the hidden Chochmah, brings it into Beriah, Yetzirah and Asiyah, for the three worlds issue from the first tikkun: the highest descends lowest.¶5–6
	4The Name El and the two unitiesThe first tikkun, the Name El, includes the higher and the lower unity. From it comes the power for revelation below as above, so that Elokim “answers” below to the measure of Moshe’s voice.¶7–8


Key concepts
	The 248 limbs of the Kingרמ״ח אברים דמלכא
	The 248 positive commandments, identified with the 248 “limbs” of Z’eir Anpin: nine Sefiros, each including nine, each with three vessels, make 243, and the five chassadim that cause growth bring the number to 248.

	Gestation, nursing and intellectעיבור יניקה מוחין
	The three stages in which Z’eir Anpin grows, named after a child’s development. In nursing it reaches its six emotive attributes, each including six; only with intellect proper does it receive Chochmah, Binah and Daas.

	The intellect of nursingמוחין דיניקה
	Intellect that serves the emotions and makes them grow, like a reason that feeds a love, and is therefore counted as part of the emotions. Avraham drew the light into Z’eir Anpin through this intellect.

	The hidden Chochmahחכמה סתימאה
	The concealed wisdom within the Keser of Arich Anpin, the root of Moshe’s soul. Because it is so high, it can descend further than Avraham’s root and reach the lower worlds.

	The first tikkun of the beardתיקון הראשון מי״ג תיקוני דיקנא
	The first of the thirteen “arrangements” of the beard of Arich Anpin, the level of “Who is a G-d like You” and of the Name El. The Idra Rabba teaches that three worlds issue from it, which the Alter Rebbe identifies as Beriah, Yetzirah and Asiyah.

	The higher and lower unityיחודא עילאה ויחודא תתאה
	The two “knowledges” of “a G-d of knowledges.” In the higher unity everything before G-d is as nothing; in the lower, the world is “something from nothing.” The Name El includes both.


Section 1 · ¶1–2
The question
1ביאור על הנ״ל1
An explanation of the above.
The heading marks this as an explanation (biur) of the maamar just before it, which opened with the verse “Moshe speaks, and G-d answers him with a voice.” It takes up that maamar’s question about Avraham’s keeping of the Torah and works it out in Kabbalistic detail.




2ביאור ע״פ משה ידבר2 כו׳. דעם היות3 דקיים אברהם כל התורה כולה4 עד שלא נתנה5 היה עיקר ההמשכה למעלה6
An explanation of [the verse] “Moshe speaks,” etc.: although Avraham fulfilled the entire Torah, all of it, before it was given, the main drawing-down was above,
The Alter Rebbe restates the point of the earlier maamar: Avraham kept the whole Torah before it was given, but what he drew down through it was chiefly “above,” in the higher spiritual levels.


אבל משה ידבר וימשיך להיות הגילוי למטה גם בעשיה.7 וצ״ל מהו הענין שהמשיך אברהם ע״י המצות למעלה.
but “Moshe speaks” and draws down, so that the revelation will be below, even in the World of Asiyah (Action). And [we] need to understand what it is that Avraham drew down above through the mitzvos.
Through Moshe, by contrast, the revelation is drawn all the way “below,” even into Asiyah, the lowest world, which includes our physical one. To see the difference, the maamar first asks what exactly Avraham drew down above through his mitzvos.


אך הוא כי רמ״ח מ״ע [מצות עשה] נקראים רמ״ח אברים דמלכא היינו רמ״ח אברים דז״א. כי ז״א הוא בעל ט׳8 ספירות ט׳ פעמים ט׳ הוא פ״א.
But [the explanation] is that the 248 positive commandments are called “the 248 limbs of the King,” that is, the 248 limbs of Z’eir Anpin (the emotive attributes). For Z’eir Anpin possesses nine Sefiros; nine times nine is eighty-one.
The answer starts from a known teaching: the 248 positive commandments are “the 248 limbs of the King,” meaning the limbs of Z’eir Anpin, the configuration of G-d’s emotive attributes. To count these limbs, Z’eir Anpin is taken as a full structure of nine Sefiros, each containing all nine, which makes eighty-one.




Section 2 · ¶3–4
How Z’eir Anpin grows
3וכל בחינה יש בה ג׳ כלים פנימיים תיכונים חיצוניים הנק׳ סת״ר [סוף תוך ראש] סוף תוך ראש.
And each level has three vessels in it, inner, middle and outer, which are called SeTaR: sof, toch, rosh (end, middle, head).
Each of these Sefiros has three vessels, inner, middle and outer, known by the acronym SeTaR (sof, toch, rosh). So each of the eighty-one is itself threefold.


הנה ג״פ [ג׳ פעמים] פ״א הוא רמ״ג וה״ח [וה׳ חסדים] המגדילים הרי רמ״ח אברי ז״א שהן שרש רמ״ח מ״ע [מצות עשה] ולהמשיך בחינת זו שיהי׳ [שיהיה] הגדלת אברי ז״א ע״ד הנ״ל להיות טפ״ט [ט׳ פעמים ט׳] כו׳
Now, three times eighty-one is 243, and [with] the five chassadim (kindnesses) that bring about growth, this makes the 248 limbs of Z’eir Anpin, which are the root of the 248 positive commandments. And drawing down this level, so that there is the growth of the limbs of Z’eir Anpin in the manner described above, to be nine times nine, etc.,
Three times eighty-one gives 243; adding the five chassadim, the powers of kindness that make Z’eir Anpin grow, gives 248. These 248 limbs of Z’eir Anpin are the root of the 248 positive commandments, and the question now is how this full growth, “nine times nine,” is drawn into it.


הוא ע״י בחי׳ עבור יניקה מוחין9 כי בבחי׳ עבור הוא תלת כלילן מתלת. ואח״כ בחי׳ יניקה הוא שמתגדל ז״א בבחי׳ ו״ק [ו׳ קצוות] וכל א׳ כלול מששה מספר ל״ו.
is through the levels of ibbur (gestation), yenikah (nursing) and mochin (intellect). For at the level of ibbur it is “three comprised of three.” And afterward, the level of yenikah is that Z’eir Anpin grows into the level of the six extremities (vav ketzavos), each one comprising six: the number thirty-six.
Z’eir Anpin develops in three stages, named after a child’s growth: gestation (ibbur), nursing (yenikah) and mature intellect (mochin). In gestation it is only “three comprised of three,” its six attributes still contained within three; in nursing it grows into its six emotive attributes, the “six extremities,” each of which includes all six, making thirty-six.


וזהו ענין מי ברא אלה.10 מי הוא בחי׳ בינה ברא אלה הן ו״ק [ו׳ קצוות] דז״א כל א׳ כלול מששה כו׳.
And this is [the meaning of] “Who created these.” “Who” (mi) is the level of Binah (understanding); “created these” (eleh): these are the six extremities of Z’eir Anpin, each one comprising six, etc.
The verse “Who created these” alludes to this. “Who” (mi) stands for Binah, which brings forth Z’eir Anpin, and “these” (eleh), whose letters add up to thirty-six, stands for the six attributes of Z’eir Anpin, each including six.




4והנה אף שביניקה יש ג״כ מוחין ונק׳ מוחין דיניקה. עכ״ז [עם כל זה] נק׳ רק ו״ק [ו׳ קצוות] כי מוחין אלו הם בכלל המדות יחשבו עד״מ השכל של המדה שיאהב מחמת טעם ושכל שזה השכל מגדיל המדה כחלב שמגדל את הולד.
Now, although in yenikah there is also the intellect (mochin), which is called “the mochin of yenikah,” nevertheless it is called only the six extremities. For these mochin are counted as part of the emotive attributes (middos): by way of analogy, the intellect of an attribute, that one loves because of reason and intellect, for this intellect makes the attribute grow, like milk, which makes the infant grow.
Even in the nursing stage Z’eir Anpin has a kind of intellect, the “mochin of yenikah,” yet it still counts only as the six emotive attributes, because this intellect belongs to the emotions. The analogy is a person who loves something for a reason: the reason feeds and enlarges the love, as milk makes a baby grow.


ולכן בכלל המדה יחשב שהוא מדה ממש ע״כ נק׳ רק ו״ק [ו׳ קצוות]. ואח״כ בחי׳ מוחין ממש הוא על דרך משל השכל שבפ״ע [שבפני עצמו] כמו הלומד חכמה ונק׳ חב״ד [חכמה בינה ודעת] דאצילות כו׳:
Therefore it is counted as part of the attribute, being an actual attribute; therefore it is called only the six extremities. And afterward, the level of mochin proper is, by way of analogy, intellect in its own right, like one who studies wisdom, and it is called Chochmah (wisdom), Binah (understanding) and Daas (knowledge) of the World of Atzilus (Emanation), etc.
Since this intellect is part of the emotion, the stage is still called only the six extremities. Only afterward comes intellect proper, thought in its own right, as when a person studies a branch of wisdom; above, this is Chochmah, Binah and Daas of Atzilus.




Section 3 · ¶5–6
Avraham in Atzilus, Moshe below
5וזהו ענין המצות שקיים אברהם.11 היינו שהמשיך אוא״ס [אור אין סוף] בז״א כי אברהם הוא בחי׳ אבר מה ע״ש [על שם] היותו יסוד
And this is [the meaning of] the mitzvos that Avraham fulfilled: that is, that he drew the Infinite Light (Or Ein Sof) into Z’eir Anpin. For Avraham is the level of “ever Mah” (“the limb of Mah”), so called for his being the Yesod (foundation)
Now the maamar applies this to Avraham: the mitzvos he kept drew the Infinite Light into Z’eir Anpin. His name is read as ever Mah, “the limb of Mah” (Mah being a Kabbalistic name associated with Z’eir Anpin), because he is the Yesod, the channel through which Abba, the configuration of Chochmah, flows into Z’eir Anpin.


אבא שבז״א השכל של המדה כנ״ל וממשיך אורות בכלים שמתחלה עד שלא נברא העולם12 היה הוא ושמו בלבד.13 ועתה נתחלק לז׳ שמות כו׳ חסד כו׳.
of Abba that is within Z’eir Anpin, the intellect of the attribute, as mentioned above. And he draws lights into vessels: for at first, before the world was created, there was He and His Name alone, and now it has divided into seven Names, etc., Chesed (kindness), etc.
This Yesod of Abba within Z’eir Anpin is the “intellect of the emotion” described above. Avraham drew lights into vessels: before creation there was only “He and His Name,” but now His Name divides into seven Names corresponding to the seven attributes, beginning with Chesed.


(פי׳ כי הז׳ שמות14 הם בחי׳ אורות15 של הז׳ מדות16 היינו בחי׳ האור א״ס המתלבש בכלי החסד נק׳ אל כמ״ש חסד אל כל היום17 ואור המתלבש בגבורה נק׳ אלקים כו׳ ולכן הם ז׳ שמות
(This means that the seven Names are the level of the lights of the seven emotive attributes (middos); that is, the level of the Infinite Light that is vested in the vessel of Chesed is called El, as it is written, “The kindness of El is all day long,” and the light that is vested in Gevurah (restraint) is called Elokim, etc. Therefore they are seven Names,
In a parenthesis the Alter Rebbe explains that the seven Names are the lights of the seven attributes. The Infinite Light as it clothes itself in the vessel of Chesed is called El, as in “the kindness of El is all day long,” and as it clothes itself in Gevurah it is called Elokim, and so on.


משא״כ קודם שנברא העולם ולא היה עדיין אצילות המדות היה בחי׳ האור א״ס כמו שהוא למעלה מבחי׳ התלבשות בכלים והוא ענין היה הוא ושמו בלבד) והיינו בבחי׳ גמ״ח [גמילות חסדים] ממשיך האור במל׳ בת היתה לאברהם ובכל שמה.1819
whereas before the world was created, when there was not yet the emanation of the attributes, there was the level of the Infinite Light as it is, above the level of being vested in vessels; and this is [the meaning of] “there was He and His Name alone.”) And that is, through the level of acts of kindness (gemilus chassadim) he draws the light into Malchus (sovereignty): “Avraham had a daughter, and Bakol (‘with everything’) was her name.”
Before the world was created, before the attributes were emanated, the Infinite Light was above any clothing in vessels; that is the meaning of “He and His Name alone.” Through acts of kindness Avraham drew this light into Malchus, the “daughter” of the Sages’ saying that Avraham had a daughter named Bakol, “with everything.”


וע״כ אמר אדנ״י אל נא תעבור20 כו׳ ומעולם לא קראו להקב״ה אור א״ס אדון שיומשך במלכות אלא אברהם21 כו׳.
Therefore he said, “Ado-nai, please do not pass on,” etc. And never had [anyone] called the Holy One, blessed be He, the Infinite Light, “L-rd” (Adon), that it be drawn into Malchus, except Avraham, etc.
This is why Avraham addressed G-d as Ado-nai, “L-rd,” and why the Sages say that no one called G-d “L-rd” before Avraham. Calling Him L-rd means drawing the Infinite Light into Malchus, G-d’s sovereignty over the world.


ואמנם כל המשכות אלו דאברהם הי׳ [היה] נשאר באצילות היינו גידול רמ״ח אברי ז״א ע״י מוחין דיניקה כנ״ל.
However, all these drawings-down of Avraham remained in the World of Atzilus (Emanation); that is, the growth of the 248 limbs of Z’eir Anpin through the mochin of yenikah, as mentioned above.
Yet all of Avraham’s drawing-down remained within Atzilus, the world still one with G-d. In the terms set out above, he brought about the growth of the 248 limbs of Z’eir Anpin through the intellect of nursing.


אבל כדי שיומשך בבי״ע22 הוא ע״י משה שהוא מבחי׳ ח״ס [חכמה סתימאה] שבכתר23 דא״א אלא שנשפל ביסוד אבא והורד שמה ולהיותו גבוה יושפל יותר למטה.
But in order that it be drawn into the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), it is through Moshe, who is from the level of the hidden Chochmah (Chochmah Stima’ah) that is in the Keser (the Crown) of Arich Anpin, except that he was lowered into the Yesod of Abba and brought down there; and because he is high, he will be lowered further down.
Bringing the light down into the lower worlds of Beriah, Yetzirah and Asiyah required Moshe, whose root is the hidden Chochmah (Chochmah Stima’ah) within the Keser of Arich Anpin, the configuration of the divine will, far above Avraham’s root. He was lowered into the Yesod of Abba, and because his source is so high he can descend further down.


כענין שכתוב ועברתי בארץ מצרים אני ולא מלאך242526 כו׳. וכמ״ש באדרא רבא27 (ד׳ קל״ב ע״א) בענין תלת עלמין דנפיק28 מתקונא קדמאה29 כו׳.
As in the matter of what is written, “And I will pass through the land of Egypt”: “I, and not an angel,” etc. And as it is stated in the Idra Rabba (folio 132a) concerning “three worlds that issue from the first tikkun (arrangement),” etc.
Two parallels show that the higher the source, the lower it reaches. At the Exodus G-d passed through Egypt Himself, “I, and not an angel”; and the Idra Rabba of the Zohar speaks of three worlds that issue from the very first tikkun.


שהתלת עלמין הם ג׳ עולמות בי״ע והם נמשכים מהתקון הראשון מי״ג ת״ד [תיקוני דיקנא] דא״א30 דאצי׳ שהוא בחי׳ מי אל כמוך31 כו׳.
That is, the three worlds are the three worlds of Beriah, Yetzirah and Asiyah, and they are drawn from the first tikkun of the thirteen tikkunim of the beard of Arich Anpin of Atzilus, which is the level of “Who is a G-d (El) like You,” etc.
The Alter Rebbe identifies these three worlds as Beriah, Yetzirah and Asiyah. They are drawn from the first of the thirteen tikkunim, the “arrangements” of the beard of Arich Anpin in Atzilus, which Kabbalah links with the thirteen attributes of mercy; this first tikkun is the level of “Who is a G-d like You.”


וזה פליאה לכאורה איך יהיה דילוג המדרגה מבחי׳ י״ג ת״ד [תיקוני דיקנא] דא״א שהיא מקור האצי׳ שיומשך מזה ג׳ עולמות בי״ע.
Now, at first glance this is a wonder: how could there be a skipping of levels, from the level of the thirteen tikkunim of the beard of Arich Anpin, which is the source of Atzilus, so that the three worlds of Beriah, Yetzirah and Asiyah should be drawn from it?
This seems puzzling: how could the lowest worlds be drawn directly from the thirteen tikkunim of Arich Anpin, the source of all of Atzilus, skipping every level in between?


אך הענין הוא משום דאדרבה כי כדי שיבא האור עד למטה כ״כ [כל כך] בעולמות בי״ע צריך שיבא ממקום הנעלה ביותר כי לעוצם הרוממות יוכל להשפיל א״ע [את עצמו] למטה יותר כו׳.
But the explanation is that, on the contrary, in order for the light to come so far down, into the worlds of Beriah, Yetzirah and Asiyah, it must come from the most exalted place; for by the very greatness of [its] loftiness it is able to lower itself further down, etc.
The answer is that, on the contrary, for light to reach so far down it must come from the highest place, since only what is truly exalted has the power to lower itself that far.




6ולכן שיהיה התהוות עולמות בי״ע שהוא דוקא ע״י המשכה מתיקון הראשון די״ג ת״ד [תיקוני דיקנא]. וזהו פי׳ מי אל כמוך32 שיוכל לישפל א״ע [את עצמו] כ״כ [כל כך] למטה מטה כו׳.
Therefore, for the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) to come into being, it is specifically through a drawing-down from the first tikkun of the thirteen tikkunim of the beard. And this is the meaning of “Who is a G-d (El) like You”: that He is able to lower Himself so very far down, etc.
Therefore the lower worlds come into being specifically through a flow from the very first tikkun. That is the meaning of “Who is a G-d like You”: no one can lower himself as G-d can, so very far down.


ועד״ז יובן ג״כ בהמשכת האור ע״י התומ״צ [התורה ומצות] בעולמות בי״ע שהוא ע״י משה דייקא להיותו ממקום גבוה יותר משרש בחינת אברהם. ע״כ יכול להמשיך האור למטה ביותר גם בבי״ע משא״כ המשכות אברהם היו רק באצילות:
And in the same way it will also be understood regarding the drawing-down of the light through Torah and mitzvos into the worlds of Beriah, Yetzirah and Asiyah: that it is specifically through Moshe, because he is from a place higher than the root of the level of Avraham. Therefore he is able to draw the light down to the very lowest, even into Beriah, Yetzirah and Asiyah, whereas the drawings-down of Avraham were only in the World of Atzilus (Emanation).
The same applies to drawing the light into the lower worlds through Torah and mitzvos: it required Moshe, whose root is higher than Avraham’s. That is why Moshe could bring the light all the way down into Beriah, Yetzirah and Asiyah, while Avraham’s drawing-down stayed in Atzilus.




Section 4 · ¶7–8
The Name El and the two unities
7וזהו כי אל דעות33 הוי׳. ופי׳ ב׳ דעות הן יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה]. יחו״ע [יחודא עילאה] מלמעלה למטה כולא קמיה כלא ולמעלה היש כו׳.
And this is [the meaning of] “For Havayah is a G-d (El) of de’os (knowledges).” The explanation: the two de’os are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah). The higher unity is from above to below: “All before Him is as nothing,” and above is the yesh (existence), etc.
This explains “For Havayah is a G-d (El) of knowledges”: the plural points to two kinds of knowledge, the higher unity and the lower unity. In the higher unity, seen from above looking down, everything before G-d is as nothing, and only He above is true existence (yesh).


ויחו״ת [ויחודא תתאה] הוא בהפך היינו יש מאין שלמטה היש. ובשם זה שם אל הוא בחי׳ תקון הראשון מי״ג ת״ד [תיקוני דיקנא] כולל הב׳ דעות.
And the lower unity is the reverse, that is, something from nothing (yesh me’ayin), so that below is the yesh. And as to this Name, the Name El: it is the level of the first tikkun of the thirteen tikkunim of the beard, which includes the two de’os.
The lower unity is the reverse: seen from below, the world is “something from nothing,” and the created world is the yesh. The Name El, the level of the first tikkun, includes both kinds of knowledge.




8והוא כמ״ש היוצר יחד לבם המבין אל כל מעשיהם.34 בוחן כליות. וע״כ משם נמשך הכח שיהיה הגלוי גם למטה להיות שוים
And this is as it is written, “He who fashions their hearts together, who discerns all their deeds”; “who tests the kidneys.” And therefore from there is drawn the power for the revelation to be below as well, so that they are equal,
The Alter Rebbe adds verses describing G-d as fashioning all hearts “together,” discerning every deed and testing the “kidneys,” a person’s innermost self. From the Name El, which includes both kinds of knowledge, comes the power for the revelation to be below as well, so that above and below are equal.


פי׳ שלא יסתיר בחי׳ יחודא תתאה הדעה שממטה למעלה על בחי׳ גלוי דעה עליונה ויהיה הגלוי למטה כמו למעלה.
meaning, that the level of the lower unity (yichuda tata’ah), the knowledge that is from below upward, should not conceal the level of the revelation of the higher knowledge, and the revelation will be below as [it is] above.
“Equal” means that the lower unity, the knowledge that looks from below upward and sees the world as real, should not hide the revelation of the higher knowledge. G-dliness should then be as revealed below as it is above.


וז״ש [וזהו שכתוב] והאלקים יעננו35 פי׳ אלקים הוא בחי׳ המסתיר להיות נראה למטה היש כו׳ והוא בחי׳ יחו״ת [יחודא תתאה] יעננו למטה כפי שנמשך אליו בקולו של משה36 מלמעלה למטה וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] יושב ושונה כנגדו37 ממש:
And this is [the meaning of] what is written, “And Elokim answers him.” Meaning: Elokim is the level that conceals, so that below the yesh is seen, etc., and it is the level of the lower unity. “Answers him” below, according to what is drawn to it by the voice of Moshe from above to below. And about this our Sages, of blessed memory, said, “He sits and studies opposite him,” literally.
So the verse at Sinai says, “And Elokim answers him.” Elokim, the Name that conceals and lets the world appear as yesh, is the lower unity, and it “answers” below to the measure that Moshe’s voice draws the higher revelation down to it; the Sages’ expression that He “sits and studies opposite him” describes this exact correspondence.



Questions for discussion
	Why is the intellect of nursing counted as part of the emotions, and how does that mark the limit of what Avraham achieved?
	How do nine Sefiros, three vessels and the five chassadim add up to the 248 positive commandments?
	Why must light that reaches the lowest worlds come from the highest place, and how do “I, and not an angel” and the Idra’s three worlds illustrate it?
	What are the two kinds of knowledge in “a G-d of knowledges,” and how does Moshe’s voice bring the higher one into the lower?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note identifies another version of this maamar: the transcript (hanachah) made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 216.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ רטז. המאמר עם הגהות באוה״ת פ׳ יתרו ע׳ תתנא. ראה לקמן עג, ד.
Paragraph 2
2משה ידבר
At Sinai, “Moshe speaks, and G-d answers him with a voice.” The previous maamar opened with this verse; here “Moshe speaks” is read as Moshe’s drawing the revelation down below.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3דעם היות . . מוחין דיניקה
The note refers the reader to Or HaTorah on Terumah, page 1524, for the passage that runs from here to the words “the mochin of yenikah.”
Kehot’s noteראה אוה״ת פ׳ תרומה ע׳ א׳תקכד.
4דקיים אברהם כל התורה כולה
Rav says that Avraham our father fulfilled the entire Torah, as it says, “because Avraham obeyed My voice.” The maamar asks what that fulfillment drew down, since it came before the Torah was given.
Yoma 28b:9יומא כ״ח ב:ט׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
5כל התורה כולה עד שלא נתנה
The Mishnah at the end of Kiddushin says that Avraham our father did the entire Torah before it was given, citing “because Avraham obeyed My voice and kept My charge.”
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
6עיקר ההמשכה למעלה
That essay explains that Torah and mitzvos add light in Atzilus: Torah study draws the Infinite Light into the inner vessels, the intellect, and the mitzvos into the outer vessels of Z’eir Anpin in Atzilus, while in the lower worlds it is only clothed in the physical Torah and mitzvos.
Kehot’s noteראה קו״א לתניא ד״ה להבין מ״ש בפע״ח שכל המצות הם תוספות אור באצילות.
7עיקר ההמשכה למעלה . . הגילוי למטה גם בעשי׳
The note points to the 5672 series of maamarim, volume 3, page 1414, on the contrast between a drawing-down that is chiefly above and a revelation below, even in Asiyah.
Kehot’s noteראה המשך תער״ב ח״ג ע׳ א׳תיד.
8כי ז״א הוא בעל ט׳ ספי׳ ט׳ פעמים ט׳
There, explaining why the mitzvos are said to be rooted in Z’eir Anpin (“248 commandments, 248 limbs of the King”), Likkutei Torah gives the same count: Z’eir Anpin is nine Sefiros, each comprising nine, making eighty-one; each has a head, middle and end; three times eighty-one is 243, and the five chassadim that cause growth make 248.
Kehot’s noteראה לקו״ת במדבר יז, ב. אוה״ת יתרו ע׳ תתקמ. קטע מובא בסה״מ תרל״ב ח״ב ע׳ תרכב.
Paragraph 3
9עיבור יניקה מוחין
The note points to Derech Mitzvosecha, under the mitzvah of the Passover offering, for the three stages of gestation, nursing and intellect.
Kehot’s noteראה דרך מצותיך מצות קרבן פסח. ספר המאמרים תש״ג בד״ה ביום השמיני עצרת ע׳ נה.
10מי ברא אלה
“Lift up your eyes on high and see: Who created these?” The Alter Rebbe reads “Who” as Binah and “these,” whose letters add up to thirty-six, as the six attributes of Z’eir Anpin, each including six.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
11ענין המצות שקיים אברהם
According to the note, this maamar explains that Avraham drew down the “greatness” (gadlus) of Z’eir Anpin: the 248 limbs of the King, nine Sefiros each comprising nine, with the five chassadim that cause growth as the root of the 248 positive commandments.
Kehot’s noteראה בסה״מ תרכ״ז ע׳ כט דאברהם המשיך להיות גדלות ז״א שהוא ענין רמ״ח אברים דמלכא ט׳ ספירות טפ״ט כו׳ וה׳ חסדים המגדילים שהם שרש רמ״ח מ״ע. ע״ש.
12עד שלא נברא העולם
There the Alter Rebbe cites the same saying of Pirkei DeRabbi Eliezer and explains “His Name alone”: His Name is not in the category of creating and giving life at all; He alone is, as in “His Name alone is exalted.”
Kehot’s noteפדר״א פ״ג. ראה לקמן עט, ב. וראה לעיל סג, ב. לקו״ת בהר מג, ב ובמ״מ לשם.
13עד שלא נברא העולם היה הוא ושמו בלבד
Pirkei DeRabbi Eliezer teaches that before the world was created there was only the Holy One, blessed be He, and His Name. The Alter Rebbe reads it as the Infinite Light before it was clothed in the vessels of the attributes.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
14כי הז׳ שמות
The note points to the maamar “Mai Chanukah” of 5673, part of the 5672 series, on the seven Names.
Kehot’s noteראה בד״ה מאי חנוכה תרע״ג (בהמשך תער״ב).
15הם בחי׳ אורות
The note suggests that calling the seven Names “lights” follows the view that the ten Sefiros apply to the light as well, not only to the vessels, as discussed in this maamar.
Kehot’s noteוי״ל שזהו להשטה שגם בהאור שייך ע״ס — ד״ה והי׳ עקב עטר״ת ע׳ תקצה.
16היינו שהמשיך אוא״ס בז״א . . (פי׳ כי הז׳ שמות . . אורות של הז׳ מדות
The note says that this maamar explains the parenthetical gloss here as the drawing of lights into vessels, and refers there to a gloss printed in Or HaTorah.
Kehot’s noteהג״ה זו נתבאר בד״ה ויצב שם תרנ״ה ע׳ נ מבאר שזהו״ע המשכת האורות בכלים ומציין שם להגה״ה שנדפס באוה״ת יתרו ע׳ תתנב. וראה בד״ה ראה נתתיך עזר״ת ע׳ קלא.
17חסד אל כל היום
“The kindness of El is all day long.” The verse joins the Name El to Chesed, and so shows that the light clothed in the vessel of kindness is called El.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
18בת היתה לאברהם ובכל שמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבא בתרא טז, ב.
19בת היתה לאברהם ובכל שמה
On “G-d blessed Avraham with everything (bakol),” one opinion in the Talmud says that Avraham had a daughter named Bakol. Here the daughter is Malchus, into which Avraham drew the light.
Bava Batra 16b:10בבא בתרא ט״ז ב:י׳
כְּתַנָּאֵי: ״וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מַאי ״בַּכֹּל״? רַבִּי מֵאִיר אוֹמֵר: שֶׁלֹּא הָיְתָה לוֹ בַּת. רַבִּי יְהוּדָה אוֹמֵר: שֶׁהָיְתָה לוֹ בַּת. אֲחֵרִים אוֹמְרִים: בַּת הָיְתָה לוֹ לְאַבְרָהָם, וּ״בַכֹּל״ שְׁמָהּ. רַבִּי אֶלְעָזָר הַמּוֹדָעִי אוֹמֵר: אִיצְטַגְנִינוּת הָיְתָה בְּלִבּוֹ שֶׁל אַבְרָהָם אָבִינוּ, שֶׁכׇּל מַלְכֵי מִזְרָח וּמַעֲרָב מַשְׁכִּימִין לְפִתְחוֹ. רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: אֶבֶן טוֹבָה הָיְתָה תְּלוּיָה בְּצַוָּארוֹ שֶׁל אַבְרָהָם אָבִינוּ, שֶׁכׇּל חוֹלֶה הָרוֹאֶה אוֹתוֹ מִיָּד מִתְרַפֵּא; וּבְשָׁעָה שֶׁנִּפְטַר אַבְרָהָם אָבִינוּ מִן הָעוֹלָם – תְּלָאָהּ הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
20אדנ״י אל נא תעבור
When the three guests came, Avraham said, “Ado-nai, if I have found favor in Your eyes, please do not pass on from Your servant,” read here as addressed to G-d. The Alter Rebbe cites his use of the Name Ado-nai as his drawing the light into Malchus.
Genesis 18:3בראשית י״ח:ג׳
וַיֹּאמַר אֲדֹ־נָי אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אַל־נָא תַעֲבֹר מֵעַל עַבְדֶּךָ:
and said: ‘My lord, if now I have found favour in thy sight, pass not away, I pray thee, from thy servant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ומעולם לא קראו להקב״ה . . אדון . . אלא אברהם
Rabbi Yochanan said in the name of Rabbi Shimon bar Yochai that from the day G-d created His world no one called Him “L-rd” until Avraham came and called Him L-rd. Here this means drawing the Infinite Light into Malchus.
Berakhot 7b:1ברכות ז׳ ב:א׳
אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: מִיּוֹם שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, לֹא הָיָה אָדָם שֶׁקְּרָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא ״אָדוֹן״, עַד שֶׁבָּא אַבְרָהָם וּקְרָאוֹ אָדוֹן, שֶׁנֶּאֱמַר: ״וַיֹּאמַר אֲדֹ־נָי אֱלֹקִים בַּמָּה אֵדַע כִּי אִירָשֶׁנָּה״.
R. Johanan said in the name of R. Simeon b. Johai : From the day that the Holy One, blessed be He, created the Universe, nobody called Him "L-rd" until Abraham came and so called Him ; as it is said, "And he said, O L-rd G-d, whereby shall I know that I shall inherit it?" (Gen. xv. 8).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות ז, ב.
22אבל כדי שיומשך בבי״ע
According to the note, Or HaTorah refers to this passage when discussing the Ark: the Torah is drawn down specifically through Moshe.
Kehot’s noteבאוה״ת לך לך כרך ד תרפח, א מציין לכאן בענין הארון המשכת התורה ע״י משה דוקא.
23משה . . ח״ס שבכתר
The note points there for Moshe’s root in the hidden Chochmah within Keser.
Kehot’s noteראה אוה״ת פ׳ תצוה ע׳ א׳תרב.
24ועברתי . . אני ולא מלאך
G-d’s words before the plague of the firstborn: “I will pass through the land of Egypt on this night.” The Alter Rebbe cites it as an instance of the highest reaching the lowest.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 117aזח״א קיז, א
Kehot’s noteשמות יב, יב. מכילתא פ׳ בא פס׳ והכיתי. מדרש הנעלם זח״א קיז, א.
25אני ולא מלאך
The Mekhilta on “and I will smite every firstborn” rules out an angel or a messenger: it was “not through an angel, not through a messenger and not through the seraph,” but G-d Himself.
Mekhilta DeRabbi Yishmael, Tractate Pischa 7:6מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְפִסְחָא ז׳:ו׳
”וְהִכֵּיתִי כָל בְּכוֹר”. שׁוֹמֵעַ אֲנִי, עַל יְדֵי מַלְאָךְ אוֹ עַל יְדֵי הַשָּׁלִיחַ. תִּלְמֹד לוֹמַר: (שמות יב,כט) ”וַיי הִכָּה כָל בְּכוֹר בְּאֶרֶץ מִצְרַיִם”, לֹא עַל יְדֵי מַלְאָךְ וְלֹא עַל יְדֵי שָׁלִיחַ וְלֹא עַל יְדֵי הַשָּׂרָף.
"and I shall smite": I might think, through an angel or through a messenger; it is, therefore, written (Ibid. 29) "and the L–rd (Himself) smote every first-born" — not through an angel or a messenger.
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
26אני ולא מלאך
The Midrash HaNe’elam teaches that the Holy One kept three keys in His own hand, of childbirth, rain and the resurrection, entrusting them to no angel or seraph, since no messenger can do what He does. The passage goes on to explain “I, and not an angel”: in Egypt G-d Himself did what no angel, seraph or messenger could do.
Zohar, Vayera 27:410–413ספר הזהר, וירא כ״ז:ת״י-תי״ג
27וכמ״ש באדרא רבא
The passage in Emor, which refers back to this one, explains that Abba grows to full stature by “nursing” from the eighth lock (mazal) of the beard of Arich Anpin, which comes from the hidden Chochmah, and only then can it bestow below, down to Beriah, Yetzirah and Asiyah, for what is higher can descend lower.
Kehot’s noteראה לקו״ת אמור לט, א. שה״ש כג, א שמציין לכאן. וראה המשך תער״ב ח״ג ע׳ א׳שפז. באוה״ת פ׳ יתרו ע׳ תתנג מבאר ”וי״ל דהיינו לפי שאברהם המשיך מוחין דיניקה בז״א ומזה לא יכול להיות עדיין השפעה למטה בבי״ע רק תוס׳ אור באצי׳, אבל ע״י משה נמשך מוחין דגדלות לז״א”, ע״ש. בסה״מ תרל״ה פרק קצו. ובסה״מ תרס״ה ע׳ קפז מביא קטע מכאן.
28באד״ר . . בענין תלת עלמין דנפיק
In Emor the Alter Rebbe refers the reader to “the explanation on ‘Moshe speaks,’ concerning the three worlds that issue from the first tikkun,” that is, to this passage.
Kehot’s noteבלקו״ת אמור לט, א ובשה״ש כו, א מציין לכאן.
29תלת עלמין דנפיק מתקונא קדמאה
The Idra Rabba describes the first tikkun of the holy beard, of which “Who is a G-d like You” is said, and a first, second and third world that issue from it. The Alter Rebbe identifies them as Beriah, Yetzirah and Asiyah.
Zohar, Idra Rabba 11:100–112ספר הזהר, האדרא רבא י״א:ק׳-קי״ב
30מהתיקון הראשון מי״ג ת״ד דא״א
The note points there for the first of the thirteen tikkunim of the beard of Arich Anpin.
Kehot’s noteראה אוה״ת במדבר בהוספות (כרך מטות-מסעי) ע׳ א׳תלב.
31מי אל כמוך
“Who is a G-d like You, who bears iniquity and passes over transgression.” The Idra Rabba applies its opening words to the first tikkun of the beard, and the Alter Rebbe uses them in the same way.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32מי אל כמוך
“Who is a G-d like You.” Here the Alter Rebbe reads it as praise of G-d’s power to lower Himself to the very lowest.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
33כי אל דעות הוי׳
From Chanah’s prayer: “For Havayah is a G-d of knowledges.” The Alter Rebbe reads the plural “knowledges” as the two unities, both included in the Name El.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34היוצר יחד לבם המבין אל כל מעשיהם
“He who fashions their hearts together, who discerns all their deeds.” The Alter Rebbe cites it in describing the power, drawn from the Name El, for G-dliness to be revealed below.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35והאלקים יעננו
“Moshe speaks, and G-d (Elokim) answers him with a voice.” The maamar ends by reading Elokim as the lower unity, which answers below to the measure of Moshe’s voice.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בקולו של משה
The Gemara reads “answers him with a voice” as “with the voice of Moshe,” and learns from it that the translator may not raise his voice above the reader’s. Here G-d’s answer below follows the measure of Moshe’s voice.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
37יושב ושונה כנגדו
Every Torah scholar who sits and reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe applies it to Elokim’s answering below in exact correspondence to Moshe’s voice.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
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משה ידבר כו׳
“Moshe would speak”
Avraham revealed G-d through his own love, awe and kindness, which added light above but reached below only in small measure. Moshe, through self-nullification and the Torah, G-d’s own wisdom, drew the Infinite Light from beyond the chain of worlds into the lowest world, and Malchus “answers” by being transformed, until the lower worlds become Atzilus.
The maamar in brief
“Moshe would speak, and G-d would answer him with a voice.” The maamar first describes Avraham, the man of Chesed and water. As milk makes an infant grow, his kindness made the lights and vessels above grow, and by calling in the Name of Havayah, teaching faith and doing kindness he began to reveal G-d in the lower worlds, which had been left in concealment. Love and awe aroused below, in a body, draw a new light that outshines the angels. Yet Avraham’s drawing down always passed through his own love and awe, and only a little reached below. Moshe, rooted in a higher Chesed, the “first Shemitah,” drew from above the whole chain of descent, where spiritual and physical are equal. Through his self-nullification and through the Torah, G-d’s wisdom, he drew the Infinite Light even into Asiyah and its practical mitzvos: Torah as inner light, mitzvos as encompassing light, a fire that consumes the animal soul. “G-d would answer” is Malchus responding by being transformed into Atzilus. So G-d “studies opposite” the student, and what each draws down depends on his self-nullification.

Outline
	1Avraham, the man of waterAvraham’s Chesed, like water and milk, makes the lights and vessels above grow. By calling in the Name of Havayah, teaching faith and doing kindness he revealed G-d below, though only a little of the great flow drawn from above reached there.¶1–2
	2Love and awe that outshine the angelsAvraham’s service added light in Atzilus. As the Maggid taught, love and awe aroused below draw a new light before which the angels let down their wings; G-d’s “tefillin” show that the flow of Chochmah is for Israel.¶3–4
	3Moshe, above the chain of descentMoshe, from a higher Chesed, the first Shemitah, draws from the mazalos, above the chain where spiritual and physical are equal. Through his self-nullification he draws the Infinite Light into Asiyah and its mitzvos, so that this world interrupts nothing.¶5–6
	4Torah and mitzvos: “Moshe would speak”Torah studied with self-nullification draws inner light, the mitzvos encompassing light: Mah and Ban, the “consuming fire” of Havayah and Elokim. This drawing down through the Torah, not through one’s own love and awe, burns away the animal soul and prepares the future transformation of the lower worlds.¶7–9
	5“And G-d would answer him”Elokim is Malchus of the lower worlds, which answers the Torah drawn into it by being transformed into Atzilus. Scripture, Mishnah and Talmud are placed in the worlds by how far each draws down.¶10–12
	6G-d studies opposite him“The Holy One, blessed be He, studies opposite him” refers to Malchus, where Torah is newly drawn. The voice of Torah is the breath of the heart, so what each person draws down depends on his self-nullification.¶13


Key concepts
	The mochin of nursingמוחין דיניקה
	A stage of growth in which an abundance of light enlarges the vessels, as nursing makes an infant’s limbs grow; it is Avraham’s mode, Chesed and water.

	Two kinds of Chesedאית חסד ואית חסד
	Avraham is the Chesed of Atzilus; Moshe is rooted in a higher Chesed, the “water” of the first Shemitah.

	The first Shemitahשמטה ראשונה
	An earlier cosmic cycle, a full seven thousand years or, as the Arizal’s writings explain, the World of Tohu; the root of Moshe’s soul.

	Above the chain of descentלמעלה מן ההשתלשלות
	The level at which nothing compares to G-d, so that spiritual and physical are equal; from there Moshe could draw G-dliness even into the physical.

	Mah: self-nullificationבחי׳ מ״ה בטול
	Moshe’s self-nullification, “what are we,” through which this world forms no interruption and the Infinite Light reaches Asiyah.

	Mah and Banמ״ה וב״ן
	The Name Havayah spelled out to 45 and to 52: the inner light drawn by Torah study and the encompassing light drawn by the mitzvos, Havayah and Elokim, the “consuming fire.”

	Transformationאתהפכא
	Malchus’ answer to the drawing down: Beriah, Yetzirah and Asiyah turned into Atzilus, fully in the time to come.


Section 1 · ¶1–2
Avraham, the man of water
1משה ידבר12 כו׳. הנה3 אברהם איש החסד ומים. זכור אב כו׳. מים מגדלין כמו חלב שמגדל את הולד
“Moshe would speak,” etc. Now, Avraham is the man of Chesed (kindness) and of water: “Remember the father,” etc. Water makes [things] grow, like milk, which makes the infant grow,
The maamar opens with a verse from the Giving of the Torah, “Moshe would speak, and G-d would answer him with a voice,” and will explain it in paragraphs 8 to 13. It begins with Avraham, whose attribute is Chesed and whose symbol is water: “Remember the father” opens the stanza about Avraham in the prayer for rain, which recalls him as one “drawn after You like water.” Water makes things grow, as milk makes a baby grow.


והיינו מוחין דיניקה שע״י היניקה מתגדלין אברי הולד והיינו העלאת אורות בכלים שע״י רבוי אורות נעשה הגדלת הכלים4 חסד שבחסד גבו׳ [גבורה] שבחסד כו׳ והתכללות חו״ג [חסד וגבורה] כו׳.
and this is the intellect (mochin) of nursing (yenikah), for through nursing the infant’s limbs grow. And this is the raising of lights within vessels: through an abundance of lights the vessels grow — Chesed of Chesed, Gevurah (restraint) of Chesed, etc. — and the interinclusion of Chesed and Gevurah, etc.
In Kabbalistic terms this growth is the stage called “the mochin of nursing”: as nursing makes an infant’s limbs grow, an abundance of divine light entering the vessels (the forms that hold and express it) makes the vessels themselves grow. The growth shows in their inner divisions, Chesed within Chesed, Gevurah within Chesed and so on, and in Chesed and Gevurah becoming included in each other.


כי הנה ויקרא אברהם בשם56 ה׳ אל עולם שקרא והמשיך שם הוי׳ בעולם שיהיה גלוי.
For behold, “And Avraham called in the Name of Havayah, G-d of the world”: he called and drew the Name Havayah down into the world, so that it would be revealed.
Avraham’s task was to reveal G-d in the world. Of him it is said that he “called in the Name of Havayah, G-d of the world,” and the Alter Rebbe reads “called” as “drew down”: Avraham drew the Name Havayah into the world so that it would be openly revealed there.


לפי שבסדר השתלשלות עולמות הרי אמר לעולמו די ורק עולמות עליונים היה בהם גלוי ולמטה היה העלם.
Because in the order of the chain of descending worlds (hishtalshelus), He said to His world, “Enough,” and only in the higher worlds was there revelation, while below there was concealment.
This was needed because, as the worlds came down step by step, G-d set a limit (in the Sages’ phrase, He “said to His world: Enough”). Only the higher worlds received open revelation; the lower worlds were left in concealment.




2ואברהם המשיך שיהיה גלוי גם למטה ע״י שקרא בשם הוי׳ ואת הנפש אשר עשו בחרן7 שי״ח כו׳
And Avraham drew [it] down so that it would be revealed below as well, through calling in the Name of Havayah, and “the souls that they had made in Charan,” the three hundred and eighteen, etc.,
Avraham brought this revelation down to the lower world in several ways. He called out in G-d’s Name, and he brought people to faith: “the souls they had made in Charan.” The letters that follow, shin-yud-ches, evidently stand for 318, the number the Torah gives (Genesis 14:14) for the trained men of Avraham’s household, whom the text joins to these souls.


ליטע אמונה בלבם כו׳ וגמ״ח [וגמילות חסדים] ויטע אשל8 כו׳. אך כ״ז [כל זה] אינו לפי ערך עשיה שלמעלה כי כדי להמשיך למטה הוצרך להמשיך מלמעלה.9
to plant faith in their hearts, etc., and acts of kindness: “And he planted an eshel (tamarisk),” etc. Yet all this is not in proportion to the action above, for in order to draw down below, he had to draw down from above.
He planted faith in their hearts and practiced kindness, which the text links with the eshel (tamarisk) he planted in Beer Sheva. Yet what reached below was small compared with what had to happen above: to bring even a little revelation down here, a great flow had to be drawn from above, so that after descending through all the worlds a little would still arrive.




Section 2 · ¶3–4
Love and awe that outshine the angels
3ועי״ז היה תוספת אורות באצי׳ וכמו ויעש דוד שם10 שהשמות שאינן נמחקין הם חיות המדות אל אלקים כו׳ חסד וחסד שבחסד כו׳ ע״י הלוך ונסוע11 רצוא ושוב12 וע״י גמ״ח [גמילות חסדים] כו׳.
And through this there was an addition of lights in the World of Atzilus (Emanation), as in “And David made a name”: for the Names that may not be erased are the life-force of the emotive attributes (middos) — Kel, Elokim, etc. — Chesed (kindness), and Chesed of Chesed, etc. — through “going and journeying,” “running and returning,” and through acts of kindness, etc.
Avraham’s service below also added light in Atzilus, the highest world. The text compares “And David made a name,” read as David “making” divine Names: the Names that by law may not be erased, such as Kel and Elokim, are the life-force of the divine attributes, so adding to them is adding light. Avraham did this through his “going and journeying,” which the text calls “running and returning,” the movement Ezekiel saw in the living creatures of the Chariot, and through his acts of kindness, adding Chesed and Chesed within Chesed.


וכמו שאמר מורי הה״מ [הרב המגיד] ז״ל [זכרונו לברכה / זכרונם לברכה] ע״פ בעמדם תרפינה כנפיהם.13 בעמדם בתפלה המלאכים מרפים אהוי״ר [אהבה ויראה]14 שלהם שנופלים ממדרגתם לגבי המשכות אהוי״ר [אהבה ויראה] שלמטה.
And as my teacher the Maggid, of blessed memory, said on [the verse] “When they stood, they let down their wings”: when they stand in prayer, the angels let down their love and awe, for they fall from their level in comparison with the drawings-down of love and awe below.
The Alter Rebbe brings a teaching of his teacher, the Maggid of Mezritch, on Ezekiel’s words “When they stood, they let down their wings.” When people stand in prayer, the angels “let down” their wings, their love and awe, because next to the love and awe drawn down below, the angels fall from their level.




4ולכאורה אינו מובן הרי היראה שלמטה היא מגושמת ומלובשת בגוף כו׳ אלא על ידי שממשיכין אור חדש
At first glance this is not understood: surely the awe below is material and clothed in a body, etc. Rather, [it is] through drawing down a new light,
The Alter Rebbe asks how this can be: a person’s awe is physical and clothed in a body, so how can it outshine the angels? The answer is that the person draws down a new light.


כי מה שמעורר אהוי״ר [אהבה ויראה] שלא היה מקודם הרי ממשיך מלמעלה והמשכה זו היא באה דרך השתלשלות דרך עולם המלאכים וכאשר באה המשכת יראה זו מלמעלה אזי תרפינה כנפיהם לפי שהיא להם אור חדש.
for in arousing love and awe that did not exist before, one draws down from above, and this drawing down comes by way of the chain of descending worlds (hishtalshelus), by way of the world of the angels. And when this drawing down of awe comes from above, then “they let down their wings,” because it is a new light for them.
When someone arouses love and awe he did not have before, he draws them from above, and this flow comes down through the chain of worlds, passing through the world of the angels. Because it is a light new to them, the angels “let down their wings.”


וכך המשיך אברהם למעלה הגדלת האורות בכלים (טפ״ט [ט׳ פעמים ט׳] פ״א כי ט׳ ספירות הן מחכמה ולמטה וג״פ [וג׳ פעמים] פ״א רמ״ג וה״ח [וה׳ חסדים] רמ״ח) הקב״ה רופא חולים כי כל עילה דבוק בעילתו
And in this way Avraham drew down, above, the growth of the lights in the vessels (nine times nine is eighty-one, for the Sefiros from Chochmah downward are nine; and three times eighty-one is 243; and [with] the five Chasadim, 248). The Holy One, blessed be He, heals the sick, for every cause cleaves to its own cause,
In the same way Avraham caused the lights within the vessels above to grow. The parenthesis gives the numbers: nine Sefiros from Chochmah down, nine times over, make 81; three times 81 is 243, the numerical value of Avram, and adding the five Chasadim gives 248, the value of Avraham. The text then speaks of G-d as the healer of the sick: ordinarily every cause cleaves to its own cause, so nothing is cut off from its source.


אך אני ישינה15 בגלותא ולכן היא חולת אהבה מחמת ההעלם וההסתר והמשכת הגלוי היא הרפואה והקב״ה מניח תפלין16 להיות חכמה
but “I am asleep” in exile, and therefore she is “sick with love” because of the concealment and hiding; and drawing down the revelation is the healing. And “the Holy One, blessed be He, puts on tefillin,” to be Chochmah (wisdom),
But in exile the bride of the Song of Songs says “I am asleep,” and so she is “lovesick”: the concealment of G-dliness makes her ill with longing, and drawing down revelation heals her. The Talmud’s statement that G-d “puts on tefillin” is read as G-d becoming, so to speak, Chochmah, the source that bestows.


כי כלם בחכמה עשית17 בחי׳ עשיה כדי להיות בחי׳ חכמה דהיינו להיות משפיע ההשפעה מניח תפלין לשון התקשרות והתחברות מלמעלה למטה ולכן מה כתיב בהו מי גוי גדול18 כו׳.
for “You have made (asisa) them all with wisdom”: the level of Asiyah (Action), in order to be the level of Chochmah, that is, to bestow the flow. “Puts on tefillin” is an expression of binding and joining from above downward. And therefore, what is written in them? “Who is a great nation,” etc.
“You have made them all with wisdom” is read to say that the level of making (Asiyah) was made so that Chochmah would be a source that bestows, flowing into it; this is G-d “putting on tefillin,” since tefillin express binding and joining from above to below. The Talmud asks what is written in G-d’s tefillin and answers with verses in praise of Israel, such as “Who is a great nation.”


כי עיקר השפעת החכמה19 היא בשביל ישראל להמשיך בהם בחי׳ חכמה בנשמתם כי מלאך הוא שליח. שבו וע״י נשפע שפע החכמה אבל עיקר תכלית המכוון הוא בשביל ישראל.
For the main bestowal of Chochmah is for the sake of Israel, to draw the level of Chochmah into them, into their souls. For an angel is a messenger, in whom and through whom the flow of Chochmah is bestowed, but the main, intended purpose is for the sake of Israel.
This shows that Chochmah flows above all for Israel, to bring Chochmah into their souls. The angels are only messengers through whom the flow passes; its purpose is Israel.




Section 3 · ¶5–6
Moshe, above the chain of descent
5והנה כל זה הוא ענין אברהם. אבל משה רבינו ע״ה [עליו השלום] המשיך גם למטה בבי״ע והיינו כי אברהם הוא חסד דאצי׳ אבל אית חסד ואית חסד20 כו׳.
Now, all this is the matter of Avraham. But Moshe our teacher, peace be upon him, drew down even below, into [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action). That is: Avraham is the Chesed (kindness) of the World of Atzilus (Emanation), but “there is Chesed and there is Chesed,” etc.
All this was Avraham’s work. Moshe went further and drew G-dliness down even into the three lower worlds, Beriah, Yetzirah and Asiyah. Avraham is the Chesed of Atzilus, but the Zohar distinguishes two kinds of Chesed, a higher and a lower.


ומשה21 כי מן המים22 כו׳ שמטה ראשונה23 (ויש בזה דעות אם שמטה שלימה שבע אלפין שנין או עולם התהו נקרא24 שמטה כמבואר בכהאריז״ל [בכתבי האריז״ל]) אלא שנמשך למטה בעולם האצי׳
And Moshe, “for from the water,” etc., [is from] the first Shemitah (and there are opinions about this: whether [it was] a complete Shemitah of seven thousand years, or [whether] the World of Tohu is called a Shemitah, as explained in the writings of the Arizal), only that he was drawn down below, into the World of Atzilus.
Moshe’s higher Chesed is hinted in his name, given “for from the water I drew him.” That water is the “first Shemitah,” an earlier cosmic cycle; the parenthesis notes the views, a full cycle of seven thousand years or, as the Arizal’s writings explain, the World of Tohu. Moshe’s soul is rooted there and was only drawn down into Atzilus.


ולכן המשיך ויקרא הוי״ה הוי״ה דקאי על משה שהוא קרא והמשיך ממזלות להיות אבא דאצי׳ שאבא יונק ממזל הח׳2526 כו׳.
Therefore he drew down: “And he called: Havayah, Havayah,” which refers to Moshe, that he called and drew down from the mazalos, to be Abba (Chochmah) of Atzilus, for Abba draws from the eighth mazal, etc.
So Moshe could draw from a still higher source. The verse “And he called: Havayah, Havayah,” which opens the Thirteen Attributes of Mercy, is read as Moshe calling and drawing down, from the mazalos (the sources of flow in the “beard” of Arich Anpin), the light that becomes Abba, the Chochmah of Atzilus. As Etz Chaim explains, Abba draws from the upper mazal, the eighth tikkun, called “notzer chesed.”


והיינו מלמעלה מן ההשתלשלות27 כידוע ענין ההשתלשלות ד״מ [דרך משל] שמחכמה נעשה הבנה ומדות וממדות מחשבה כו׳
And this is from above the chain of descending worlds (hishtalshelus), as is known concerning the chain of descending worlds: by way of analogy, from Chochmah (wisdom) comes understanding and the emotive attributes (middos), and from the emotive attributes, thought, etc.
This flow comes from above the whole chain of descent. Within the chain, each level unfolds from the one above it, as in a person wisdom gives rise to understanding and emotion, and emotion to thought, and so on.


והרי לפ״ע [לפי ערך] ההשתלשלות רחוק הוא רוחניות מגשמיות כמו מעשה גשמי נגד דבור רוחני אבל למעלה מן ההשתלשלות אין ערוך כו׳ ורוחניות וגשמיות שוים ממש.
Now, relative to the chain of descending worlds, spirituality is far from physicality, like a physical deed compared with spiritual speech. But above the chain of descending worlds there is no comparison, etc., and spirituality and physicality are truly equal.
Within that chain the spiritual is far from the physical, as a physical deed is far from spiritual speech. Above the chain nothing compares to G-d at all, so the spiritual and the physical are truly equal before Him; this is why Moshe could reach even the physical world.




6והמשיך זה משה ע״י בחי׳ מ״ה [שם מ״ה] בטול כמ״ש כי אל דעות28 ה׳ ב׳ דעות שמלמטה למעלה שוה כמו מלמעלה למטה שאינו תופס מקום.
And Moshe drew this down through the level of Mah (“what”), self-nullification (bittul), as it is written, “For G-d is a G-d of knowledges”: two knowledges, that from below upward is the same as from above downward, since it takes up no space.
Moshe drew this down through his self-nullification, called mah (“what”), after his words “and what are we”; mah is also the Name of 45, explained in paragraph 7. The verse calls G-d “a G-d of knowledges,” in the plural: there are two perspectives, from below looking up and from above looking down, and before G-d they are the same, because what is below takes up no space before Him.


ולכן המשיך אוא״ס [אור אין סוף] גם בעשיה ומצות מעשיות תרומות מעשרות כנודע ענין אופן בתוך אופן שהעליון מקיף למטה יותר ומורגש ונראה זה באופנים שבעשיה.
Therefore he drew the Infinite Light (Or Ein Sof) down even into the World of Asiyah (Action) and practical mitzvos, terumos [and] tithes, as is known concerning “a wheel (ofan) within a wheel”: the higher encompasses further down, and this is felt and seen in the ofanim of Asiyah.
Therefore Moshe could draw the Infinite Light into Asiyah and into mitzvos done with physical things, such as separating terumah and tithes from produce. The image is Ezekiel’s “wheel within a wheel”: the higher, outer wheel encompasses and reaches further down, and this can be sensed and seen in the ofanim (“wheels”) of Asiyah.


אבל כך הוא ג״כ למעלה מעלה וע״י בטול זה נעשה ולא תחללו29 כו׳ שאינו מפסיק העוה״ז כלום מאחר דכולא קמיה כלא ולפני בריאת העולמות ולאחר ימות עולם שאין שם מפסיק כו׳
But so it is also far above. And through this self-nullification “And you shall not profane (techalelu),” etc., comes about: that this world does not interrupt at all, since “all before Him is as nothing,” and [it is as] before the creation of the worlds and after the days of the world, where nothing interrupts, etc.
The same holds in the highest realms too. Through this self-nullification “And you shall not profane” is fulfilled, the word techalelu, “profane,” being related to chalal, an empty space: this world forms no interruption at all, since “all before Him is as nothing,” just as nothing interrupts before the creation of the worlds, or after “the days of the world.”


ובבטול זה למד רב יהודה אימתא דמארי׳ [דמאריה] עליה30 אין זה ילוד אשה כו׳. ולכן היה פטור מתפלה כו׳.
And with this self-nullification Rav Yehudah studied: “The awe of his Master was upon him”; “This one is not born of a woman,” etc. Therefore he was exempt from prayer, etc.
Rav Yehudah, one of the sages of the Talmud, studied with this self-nullification: the Talmud speaks of “the awe of his Master upon him,” and his teacher Shmuel said of him, “This one is not born of a woman.” Because his study was of this kind, the text adds, he was exempt from prayer.




Section 4 · ¶7–9
Torah and mitzvos: “Moshe would speak”
7והנה ע״י לימוד התורה בבטול זה ממשיך פנימית וע״י מצות מקיפים ולבושים והם בחי׳ מ״ה [שם מ״ה] וב״ן [ושם ב״ן].
Now, through the study of Torah with this self-nullification (bittul), one draws down the inner dimension (pnimiyus), and through the mitzvos, encompassing [lights] (makifim) and garments; and these are the levels of Mah and Ban.
Torah studied with such self-nullification draws G-dliness inward, as an inner light, while the mitzvos draw it as encompassing lights and garments. These correspond to Mah and Ban, two ways of spelling out the letters of the Name Havayah, whose sums are 45 and 52.


וזהו כי הוי׳ אלקיך הוי׳ מ״ה [שם מ״ה] אלקיך ב״ן [שם ב״ן] אש אוכלה כמשל הנותן אש סביב הכלי ובתוכה כו׳ וד״ל [ודי למבין]:31
And this is [the meaning of] “For Havayah your G-d (Elokecha)” — Havayah is Mah, Elokecha is Ban — “is a consuming fire,” as in the analogy of one who places fire around a vessel and inside it, etc. And this suffices for the discerning.
This is the meaning of “For Havayah your G-d is a consuming fire”: Havayah is Mah, the inner light of Torah, and “your G-d” (Elokim) is Ban, the encompassing light of the mitzvos. Together they are like fire placed both around a pot and inside it, burning from within and from without, as paragraph 9 will apply.




8וזהו משה ידבר מלמעלה למטה ע״י בחי׳ מ״ה [שם מ״ה]32 בטול הוא המשכת אור א״ס גם בבחי׳ עשיה כי הגם שגם אברהם היה הולך ונסוע.
And this is [the meaning of] “Moshe would speak”: from above downward, through the level of Mah, self-nullification (bittul), which is the drawing down of the Infinite Light (Or Ein Sof) even into the level of Asiyah (Action). For although Avraham, too, was “going and journeying,”
Now the opening verse is explained. “Moshe would speak” means a flow from above downward, through Moshe’s self-nullification (mah), which draws the Infinite Light even into Asiyah. Avraham too served G-d by “going and journeying.”


אך היינו בהאוי״ר [בהאהבה ויראה] שלו והגם שאח״כ המשיך מלמעלה. אבל הכל דרך אוי״ר [אהבה ויראה] שלו משא״כ ע״י התורה שהיא חכמתו ית׳ כו׳.
yet that was through his love and awe; and although afterward he drew down from above, still it was all by way of his love and awe. Not so through the Torah, which is His wisdom, may He be blessed, etc.
But Avraham’s service came through his own love and awe, and even when he later drew down from above, it all came by way of his love and awe. Moshe’s drawing down is different, because it comes through the Torah, which is G-d’s own wisdom.




9וכח זה של התורה ומצות הוא נמשך גם למטה להיות אש אוכלה מבית ומבחוץ לכלות ולשרוף את נה״ב [נפש הבהמית]
And this power of the Torah and mitzvos is drawn down below as well, to be “a consuming fire” from within and from without, to consume and burn up the animal soul,
The power of the Torah and mitzvos reaches down here too, as a “consuming fire” from within and from without, to burn away the animal soul.


כי כל עיקר ההמשכה הוא בשביל שיקויים לעתיד עתידים צדיקים33 שיאמרו לפניהם קדוש שיתהפך בי״ע לאצילות
for the whole essence of the drawing down is so that in the future [the saying] will be fulfilled, “The righteous are destined to have ‘Holy’ said before them”: that [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action) will be transformed into the World of Atzilus (Emanation).
The whole purpose of this drawing down is the future, when the Sages’ saying will come true that “Holy” will be said before the righteous, as it is said before G-d. Then Beriah, Yetzirah and Asiyah will be transformed into Atzilus.


כי שמים כעשן נמלחו34 כו׳ שמים חדשים וארץ חדשה.35 שמים חדשים רזין דאורייתא כו׳. דהיינו שלא יהי׳ [יהיה] פנימית ומקיפים דבי״ע כ״א דאצי׳.
For “the heavens shall vanish like smoke,” etc.; “new heavens and a new earth.” “New heavens” are the secrets of the Torah, etc. That is, there will not be the inner dimension (pnimiyus) and the encompassing [lights] of Beriah, Yetzirah and Asiyah, but rather [those] of Atzilus.
Isaiah foretells that “the heavens shall vanish like smoke” and that G-d will create “new heavens and a new earth,” and the “new heavens” are the secrets of the Torah. The inner and encompassing lights will then no longer be those of the lower worlds but those of Atzilus.




Section 5 · ¶10–12
“And G-d would answer him”
10וזהו והאלהים יעננו36 אלהים ל׳ [לשון] שררה כמ״ש בתניא בחינוך קטן. היינו מלכות דבי״ע שם הוא המשכת התורה זרעים חסד דנוק׳ [דנוקבא] כו׳. יעננו לשון עונה הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] עונה אחריהן מה שהן37 אומרים כו׳.
And this is [the meaning of] “And G-d would answer him”: Elokim is an expression of rulership, as is written in the Tanya, in Chinuch Katan. That is, Malchus (sovereignty) of Beriah, Yetzirah and Asiyah (Creation, Formation and Action): there is the drawing down of the Torah, Zera’im (Seeds), the Chesed (kindness) of Nukva (the feminine / Malchus), etc. “Would answer him” (ya’anenu) is an expression of responding, as our Sages, of blessed memory, said: “He responds after them what they say,” etc.
Now the second half of the verse, “And G-d would answer him.” Elokim denotes rulership, as the Alter Rebbe notes, citing the part of the Tanya called Chinuch Katan, and here it means Malchus of the lower worlds, into which the Torah is drawn: the orders of the Mishnah correspond to Malchus’s attributes, Zera’im, the first order, being the Chesed of Nukva. “Would answer” means responding, as in the Mishnah’s rule that one who has the Hallel recited for him by those who cannot fulfill his duty “responds after them what they say.”




11וענין יעננו שכשם שממשיך בחי׳ משה בחי׳ בטול בבחי׳ ולא תחללו כו׳ להיות המשכת אור א״ס במלכות דבי״ע כך עונה בחי׳ המלכות להיות אתהפכא דבי״ע ג״כ להיות מבי״ע אצילות. שכל התורה היא המשכה במלכות.
And the meaning of “would answer him” is: just as the level of Moshe, the level of self-nullification (bittul), draws down at the level of “And you shall not profane,” etc., so that there is a drawing down of the Infinite Light (Or Ein Sof) into Malchus (sovereignty) of Beriah, Yetzirah and Asiyah (Creation, Formation and Action), so the level of Malchus responds, to bring about a transformation (is’hapcha) of Beriah, Yetzirah and Asiyah as well, making Beriah, Yetzirah and Asiyah into the World of Atzilus (Emanation). For the whole Torah is a drawing down into Malchus.
“Would answer him” means a response from below that matches the flow from above. Moshe’s self-nullification, which leaves no “empty space” (“And you shall not profane”), draws the Infinite Light into Malchus of Beriah, Yetzirah and Asiyah, and Malchus answers by being transformed, so that the lower worlds themselves become Atzilus. This can happen because all of the Torah is a drawing down into Malchus.




12ולכן אמרו תלמוד בבריאה38 ומשנה ביצירה ומקרא בעשי׳ [בעשיה]. ולכאורה אינו מובן והלא מקרא יותר נעלה.
Therefore they said: Talmud is in the World of Beriah (Creation), Mishnah in the World of Yetzirah (Formation), and Scripture in the World of Asiyah (Action). At first glance this is not understood: is Scripture not more exalted?
The Kabbalists taught that Talmud is in Beriah, Mishnah in Yetzirah and Scripture in Asiyah. This seems backward, since Scripture is the most exalted of the three.


אלא דקאי על המשכה שבמקרא ממשיך עד עשיה. ובתלמוד אינו ממשיך רק עד הבריאה. וכשם שממשיך במלכות בתלמוד במלכות דבריאה כך כו׳.
Rather, it refers to the drawing down: through Scripture one draws down as far as Asiyah, while through Talmud one draws down only as far as Beriah. And just as one draws down into Malchus (sovereignty) — through Talmud, into the Malchus of Beriah — so, etc.
The answer is that the teaching speaks of how far each draws down, not of its rank. Scripture draws all the way down into Asiyah, while Talmud draws only as far as Beriah; and just as Talmud draws into the Malchus of Beriah, so with the others.




Section 6 · ¶13
G-d studies opposite him
13וזהו הקב״ה שונה כנגדו.3940 דהקב״ה נק׳ מלכות ג״כ שהוא ברוך ונמשך למטה במלכות ושונה כנגדו היא התורה שממשיך בה
And this is [the meaning of] “The Holy One, blessed be He, studies (shoneh) opposite him.” For “the Holy One, blessed be He” is also called Malchus (sovereignty), in that He is blessed and drawn down below into Malchus; and “studies opposite him” is the Torah that he draws down into it,
This also explains the teaching of Tanna DeBei Eliyahu that when a scholar studies, “the Holy One, blessed be He, studies opposite him.” “The Holy One, blessed be He” can denote Malchus, because “blessed” (baruch) implies being drawn down; “studies opposite him” is the Torah that the student draws into Malchus.


דהיינו והאלקים יעננו דלמעלה לא שייך לומר שונה כנגדו שהרי כבר היתה שם התורה ואני הוי״ה לא שניתי41 ומשם הוא ממשיך
that is, “And G-d would answer him.” For above, it does not apply to say “studies opposite him,” since the Torah was already there, and “I, Havayah, have not changed (shanisi),” and it is from there that he draws down;
This is “And G-d would answer him.” Above, one cannot speak of G-d “studying opposite” anyone, for the Torah is already there and, as the prophet says, “I, Havayah, have not changed”; that is the source from which the student draws. The words are related: shoneh, “studies,” also suggests change, and above there is none: “I have not changed (shanisi).”


אלא על המלכות שממשיך בה התורה שלא היה בה וע״ז אמרו שנעשו התחדשות הקב״ה שונה כנגדו כו׳.
rather, [it is said] of Malchus, into which he draws down the Torah that had not been in it; and of this, that a renewal came about, they said: “The Holy One, blessed be He, studies opposite him,” etc.
The saying refers to Malchus, into which the student draws Torah that was not in it before. Because something new happens there, the Sages could say that G-d “studies opposite him.”


בקולו של משה42 קול הוא המשכה43 מהבל הלב שלפי ערך בחי׳ הבטול כך הוא בחינת
“With the voice of Moshe”: voice is a drawing down from the breath of the heart, so that according to the measure of the level of self-nullification (bittul), so is the level of
The Talmud reads “G-d would answer him with a voice” as “with the voice of Moshe.” A voice carries the breath of the heart outward, so the measure of what is drawn down depends on the measure of one’s self-nullification.


ההמשכה שאינו דומה המשכת רב יהודה או רשב״י [רבי שמעון בר יוחאי] לדידן הגם שכולם לומדים צירופי אותיות ההם עצמם אעפ״כ [אף על פי כן] ההמשכה היא משתנה לפי בטול כו׳ וד״ל [ודי למבין]:
the drawing down. For the drawing down of Rav Yehudah or Rabbi Shimon bar Yochai is not like ours: although all of them study those very same combinations of letters, nevertheless the drawing down varies according to self-nullification, etc. And this suffices for the discerning.
So the drawing down of Rav Yehudah or of Rabbi Shimon bar Yochai is not like ours. All study the same combinations of letters, but what each draws down varies with his self-nullification.



In one’s avodah
Torah study is to be carried on in self-nullification, for although all study the same letters, what a person draws down depends on his self-nullification. Love and awe aroused in prayer, though clothed in a body, draw a new light that surpasses the angels, and the Torah and mitzvos are a fire within and without that burns away the animal soul.
Questions for discussion
	Why do love and awe aroused in a body outshine the love and awe of the angels?
	How does Moshe’s drawing down through the Torah differ from Avraham’s drawing down through his own love and awe?
	What does it mean that above the chain of descent the spiritual and the physical are equal, and why does this let Moshe reach the practical mitzvos?
	Why is Scripture placed in Asiyah, the lowest world, if it is the most exalted part of the Torah?
	If everyone studies the same letters of the Torah, why does what each person draws down differ?

Sources and references
Notes
Paragraph 1
1משה ידבר
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בבוך 1824 צ, ג בכותרת: ביאור.
2משה ידבר
At Mount Sinai, as the sound of the shofar grew ever stronger, “Moshe would speak, and G-d would answer him with a voice.” The maamar opens with these words and explains them from paragraph 8 on.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כי הנה . . וע״י גמ״ח כו׳
The note sends the reader to Or HaTorah on Terumah, page 1525, for the passage from “For behold” (Avraham calling in the Name of Havayah) to “through acts of kindness” in paragraph 3.
Kehot’s noteראה אוה״ת פ׳ תרומה ע׳ א׳תקכה.
4שע״י רבוי אורות נעשה הגדלת הכלים
The note quotes this maamar: “For when the vessel is a vessel to receive the light, then through the abundance of light in the vessel, the vessel grows.
Kehot’s note”דכאשר הכלי הוא כלי לקבל את האור, הנה ע״י ריבוי האור בהכלי נעשה הגדלה בהכלי, והוא שע״י המצות ממשיכים גילוי אוא״ס וע״י ריבוי האורות בהכלים נעשה הגדלת הכלים” — ד״ה יו״ט של ר״ה תרס״ה.
5ויקרא אברהם בשם ה׳ אל עולם
Kehot’s note points to Genesis 31:33 for these words.
Genesis 31:33בראשית ל״א:ל״ג
Kehot’s noteבראשית לא, לג.
6ויקרא אברהם בשם ה׳ אל עולם
In Beer Sheva Avraham “planted an eshel, and called there in the Name of Havayah, G-d of the world.” The Alter Rebbe reads “called” as drawing the Name Havayah down so that it is revealed in the world. (Kehot’s note prints Genesis 31:33, a misprint for 21:33.)
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7ואת הנפש אשר עשו בחרן
Avram set out for Canaan with Sarai, Lot, their possessions “and the souls they had made in Charan.” The Alter Rebbe counts these souls, in whose hearts Avraham planted faith, among the ways he revealed G-d below.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
8ויטע אשל
“And he planted an eshel in Beer Sheva, and called there in the Name of Havayah, G-d of the world.” Here the eshel stands for Avraham’s acts of kindness.
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אך כ״ז אינו לפי ערך עשי׳ . . להמשיך מלמעלה
The note quotes Or HaTorah’s explanation of this line: in order to draw down a little below, the drawing down above must be very great, so that after the chain of descent a little at a time will be drawn down below as well.
Kehot’s noteור״ל שכדי להמשיך מעט למטה צ״ל למעלה ההמשכה רב במאד עד שאחר ההשתלשלות יומשך גם מעט מעט למטה. — אוה״ת פ׳ נצבים ע׳ א׳תקכז.
Paragraph 3
10ויעש דוד שם
“And David made a name when he returned from striking down Aram.” The Alter Rebbe reads “made a name” as making divine Names, that is, adding light in Atzilus.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
11הלוך ונסוע
“And Avram journeyed, going and journeying toward the south.” The text uses Avraham’s “going and journeying” for the service through which he added light above.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12רצוא ושוב
In Ezekiel’s vision of the Chariot, “the living creatures ran and returned like the appearance of a flash.” The text pairs this running and returning with Avraham’s “going and journeying.”
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וכמו שאמר מורי הה״מ ז״ל ע״פ בעמדם תרפינה כנפיהם
The note gives the place of this teaching of the Maggid in his Or Torah (Kehot edition), page 68a.
Kehot’s noteאו״ת (הוצאת קה״ת) סח, א.
14מרפים אהוי״ר
The note points to Sefer HaMaamarim 5668, at the end of page 224, for a discussion of the angels “letting down” their love and awe.
Kehot’s noteראה סה״מ תרס״ח ס״ע רכד.
Paragraph 4
15אני ישינה
“I am asleep, but my heart is awake; the voice of my beloved knocks.” The text applies “I am asleep” to the exile, whose concealment leaves her “lovesick.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16והקב״ה מניח תפילין
Rabbi Avin bar Rav Adda, citing Rabbi Yitzchak, derives that the Holy One, blessed be He, puts on tefillin; the Talmud then asks what is written in them and answers with verses in praise of Israel, among them “For who is a great nation.” The Alter Rebbe reads G-d’s tefillin as Chochmah bound to the world from above, for Israel’s sake.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
17כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The Alter Rebbe reads “made” as the level of Asiyah, which comes about through Chochmah so that Chochmah may flow into it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
18מי גוי גדול
“For who is a great nation that has G-d so close to it, as Havayah our G-d is whenever we call to Him?” It is one of the verses the Talmud says are written in G-d’s tefillin, showing that the flow of Chochmah is for Israel.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
19עיקר השפעת החכמה
In the second maamar of Yisro (68a), the revelation of G-dliness out of hiding is called the healing of the soul’s lovesickness, and G-d’s tefillin are explained as the binding of the Infinite Light with Chochmah: what is written in them is “And who is like Your people Israel,” for the tefillin are the binding of the Infinite Light with Israel, who are called “first,” the level of Chochmah.
Kehot’s noteראה גם לעיל סט, א.
Paragraph 5
20אית חסד ואית חסד
On “For Your kindness is great above the heavens,” Rabbi Yosi says: “There is Chesed and there is Chesed,” a higher Chesed above the heavens and a lower Chesed. The Alter Rebbe uses it to set Moshe’s higher source above Avraham’s Chesed of Atzilus.
Zohar I, 219aזח״א ריט, א
Kehot’s noteזח״א ריט, א.
21אית חסד — ומשה
The note records the reading of manuscript volume 80 at this point, from “there is Chesed” to “And Moshe”: it reads “And Moshe, etc.”
Kehot’s noteבבוך 80 ומשה כו׳.
22כי מן המים
Pharaoh’s daughter named him Moshe, “for from the water I drew him.” The Alter Rebbe reads the water as the “first Shemitah,” the higher root of Moshe’s soul.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
23שמטה ראשונה
In Shemos (51d) Torah Ohr says that the first Shemitah came from the attribute of Chesed, when service and Torah took another form and all was good and kindness, unlike the present Shemitah, from the attribute of fear; it cites Sefer HaTemunah’s view of seven Shemitos and says that the Arizal disagreed and explained that the first Shemitah was not a physical world like ours.
Kehot’s noteראה לעיל נא, ד. לקמן עו, ב בהערה שם.
24ויקרא ה׳ ה׳
When G-d passed before Moshe, “he called: Havayah, Havayah, Kel, merciful and gracious,” the opening of the Thirteen Attributes of Mercy. The Alter Rebbe reads the one who called as Moshe, drawing down from the mazalos.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
25שאבא יונק ממזל הח׳
The Idra Zuta calls the beard of the Holy Ancient One “the mazal of all,” to which all the upper and lower mazalos look and on which the life and sustenance of all depend, and it names the supernal will that spreads down into the beard “notzer chesed.” It does not speak of Abba here: that Abba draws from this upper, eighth mazal is spelled out in Etz Chaim, which the Kehot note cites with it.
Zohar III, 289bזח״ג רפט, ב
Kehot’s noteראה זח״ג רפט, ב. ע״ח שער הכללים פ״ה. ובכ״מ.
26שאבא יונק ממזל הח׳
Etz Chaim explains that the beard of Arich Anpin has two mazalos, the upper, “notzer chesed” (the eighth tikkun), and the lower, “venakeh” (the thirteenth), and that Abba draws from the upper, eighth mazal and Imma from the lower.
Sefer Etz Chaim, Shaar HaKlalim 5:2עץ חיים, שער הכללים ה׳:ב׳
… והעני הוא דע כי בדיקנא דא״א יש תרין מזלות מזל עליון נוצר חסד שהוא תיקון ח׳ ומזל תחתון ונקה שהוא תיקון הי״ג והנה אבא יונק ממזל ח׳ עליון ואמא ממזל תחתון והנה בטש מזל עליון במזל תחתון ומכח בטישה זו שאין אנו יכולים לפרש פי׳ בטישה זו מה ענינה ואז יוצאין משם ה״ח ממזל עליון וה״ג ממזל תחתון ואז מזל עליון נותן אותן הה״ח דיליה לאבא ומזל התחתון נותן הה״ג דיליה לאמא ואחרי שקבלו או״א חו״ג אלו מב׳ מזלות אז מזדווגים או״א ואז נותן אבא ה״ח לאמא ואז נכללין …
Sefer Etz Chaim (Public Domain)
27והיינו מלמעלה מן ההשתלשלות
The note records that a passage further on in Torah Ohr, on 111b, refers back to this explanation of what is above the chain of descent.
Kehot’s noteלקמן קיא, ב מציין לכאן.
Paragraph 6
28כי אל דעות ה׳
In Chanah’s prayer: “For G-d is a G-d of knowledges, and by Him actions are weighed.” The Alter Rebbe reads the plural “knowledges” as two perspectives, from below and from above, which are the same for Him.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה סידור מד, ב. ובהגהות לשם באוה״ת נ״ך כרך ב ע׳ תתקעו. מצות זכירת עמלק פרק א (דרך מצותיך צד, ב). שרש מצות התפלה פרק כג (קכז, ב).
29ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe reads it as leaving no empty space: this world forms no interruption before G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אימתא דמארי׳ עלי׳
The Talmud explains Rav Yehudah’s conduct by “the awe of his Master upon him,” citing Shmuel’s words about him: “This one is not born of a woman.” The Alter Rebbe cites it for the self-nullification with which Rav Yehudah studied.
Niddah 13a:7–8נדה י״ג א:ז׳-ח׳
וְהֵיכָא אִיתְּמַר דְּאַבָּיֵי? אַהָא דִּתְנַן: הָיָה אוֹכֵל בִּתְרוּמָה, וְהִרְגִּישׁ שֶׁנִּזְדַּעְזְעוּ אֵיבָרָיו — אוֹחֵז בְּאַמָּתוֹ, וּבוֹלֵעַ אֶת הַתְּרוּמָה. אוֹחֵז? וְהָתַנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל הָאוֹחֵז בְּאַמָּתוֹ וּמַשְׁתִּין — כְּאִילּוּ מֵבִיא מַבּוּל לָעוֹלָם! אָמַר אַבָּיֵי: בְּמַטְלֵית עָבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה יג, א.
Paragraph 7
31כי הוי׳ אלקיך
“For Havayah your G-d is a consuming fire, a jealous G-d.” The Alter Rebbe reads Havayah as Mah and “your G-d” as Ban, inner and encompassing light, together a fire within and around.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32משה . . ע״י בחי׳ מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פד, א מציין לכאן.
Paragraph 9
33עתידים צדיקים
Rabbi Elazar says: “The righteous are destined to have ‘Holy’ said before them, as it is said before the Holy One, blessed be He.” The Alter Rebbe sees this as the goal of the drawing down: the lower worlds transformed into Atzilus.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. נסמן לעיל יח, ד.
34כי שמים כעשן נמלחו
“For the heavens shall vanish like smoke, and the earth shall wear out like a garment.” The Alter Rebbe reads it as the passing of the lights of the lower worlds.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Leviticus 6:2ויקרא ו׳:ב׳
צַו אֶת־אַהֲרֹן וְאֶת־בָּנָיו לֵאמֹר זֹאת תּוֹרַת הָעֹלָה הִוא הָעֹלָה עַל מוֹקְדָהֿ עַל־הַמִּזְבֵּחַ כׇּל־הַלַּיְלָה עַד־הַבֹּקֶר וְאֵשׁ הַמִּזְבֵּחַ תּוּקַד בּוֹ:
Command Aaron and his sons, saying: This is the law of the burnt-offering: it is that which goeth up on its firewood upon the altar all night unto the morning; and the fire of the altar shall be kept burning thereby.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ו. ראה לקו״ת חוקת סה, א [ומקבילו באוה״ת פ׳ חוקת ע׳ תתפז]. שם ויקרא ו, ב. שה״ש יז, א.
35שמים חדשים וארץ חדשה
“For behold, I create new heavens and a new earth.” The Alter Rebbe explains the new heavens as the secrets of the Torah, and the renewal as the lights of Atzilus replacing those of the lower worlds.
Isaiah 65:17ישעיהו ס״ה:י״ז
כִּי־הִנְנִי בוֹרֵא שָׁמַיִם חֲדָשִׁים וָאָרֶץ חֲדָשָׁה וְלֹא תִזָּכַרְנָה הָרִאשֹׁנוֹת וְלֹא תַעֲלֶינָה עַל־לֵב:
For, behold, I create new heavens And a new earth; And the former things shall not be remembered, Nor come into mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סה, יז. כמ״ש בתניא בחנוך קטן:
Paragraph 10
36והאלהים יעננו
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe reads “G-d” (Elokim) as Malchus of the lower worlds, which answers what Moshe draws down.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37עונה אחריהן מה שהן אומרין
The Mishnah rules that one for whom a slave, a woman or a minor recites the Hallel “responds after them what they say.” The Alter Rebbe uses the word “responds” for Malchus answering the Torah drawn into it.
Sukkah 38a:8סוכה ל״ח א:ח׳
מַתְנִי׳ מִי שֶׁהָיָה עֶבֶד אוֹ אִשָּׁה אוֹ קָטָן מַקְרִין אוֹתוֹ — עוֹנֶה אַחֲרֵיהֶן מַה שֶּׁהֵן אוֹמְרִין, וְתָבֹא לוֹ מְאֵירָה. אִם הָיָה גָּדוֹל מַקְרֶא אוֹתוֹ, עוֹנֶה אַחֲרָיו ״הַלְלוּיָהּ״. מָקוֹם שֶׁנָּהֲגוּ לִכְפּוֹל — יִכְפּוֹל, לִפְשׁוֹט — יִפְשׁוֹט, לְבָרֵךְ — יְבָרֵךְ, הַכֹּל כְּמִנְהַג הַמְּדִינָה.
One who has a slave, a woman, or a minor read [the Hallel] to him, he must repeat after them what they say, and a curse be upon him. If an adult recited to him, he repeats after him [only] Halleluyah. In a place where the custom is to repeat [verses], he should repeat; Where the custom is] to say them only once, he should say them once. [Where the custom is] to recite a blessing afterwards, he should recite the blessing afterwards. Everything is dependent on local custom.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה סוכה לח, א.
Paragraph 12
38תלמוד בבריאה
Earlier in Torah Ohr (Chayei Sarah) the same teaching is cited from Pri Etz Chaim with the same question: how could the Written Torah be in Asiyah, below the Oral Torah? The answer there is that all are in Atzilus, but Scripture descends as far as Asiyah and is clothed there, Mishnah only to Yetzirah, Talmud only to Beriah, and Kabbalah remains in Atzilus without a garment.
Kehot’s noteנסמן לעיל יז, א.
Paragraph 13
39הקב״ה שונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה ר״פ יח.
40הקב״ה שונה כנגדו
Tanna DeBei Eliyahu teaches that whenever a Torah scholar sits, reads and studies, “the Holy One, blessed be He, sits opposite him and reads and studies with him.” The Alter Rebbe applies it to Malchus, into which the student draws Torah anew.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… ברוך הוא שרחמיו הם מרובין על ישראל לעולם אע״פ שסרחו במעשיהם לפני הקב״ה והקב״ה כועס עליהן אעפ״כ רחמים שלו עליהם בכל יום תמיד שנאמר (תהלים פט) חסדי ה׳ עולם אשירה לדור ודור אודיע אמונתך בפי וכן הוא מפרש בקבלה ע״י ישעיהו הנביא (ישעיהו מ״ג:כ״א) עם זו יצרתי לי תהלתי יספרו וגו׳. ואומר (ישעיהו ס״ג:ז׳) חסדי ה׳ אזכיר תהלות ה׳ כעל כל אשר גמלנו ה׳ ורב טוב לבית ישראל אשר גמלם כרחמיו וכרוב חסדיו וגו׳ בכל צרתם לו צר ומלאך פניו הושיעם באהבתו וגו׳. אין לי אלא צרת ציבור צרת …
OYW (segmentation according to Warsaw 1880) (Public Domain)
41ואני הוי״ה לא שניתי
“For I, Havayah, have not changed, and you, children of Yaakov, have not ceased.” The Alter Rebbe cites it to show that above, where the Torah already is, nothing new comes about.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בקולו של משה
Rabbi Shimon ben Pazi learns from “Moshe would speak, and G-d would answer him with a voice” that the translator may not raise his voice above the reader’s: “with a voice” means with the voice of Moshe. The Alter Rebbe reads Moshe’s voice as the drawing down that depends on his self-nullification.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
43קול הוא המשכה
In Vayeshev Torah Ohr calls the Torah “the voice that is heard,” a drawing down like the voice that joins and carries the hidden intention of the heart into speech: supernal Chochmah, drawn down into physical things such as the orders of Zera’im and Mo’ed.
Kehot’s noteראה גם לעיל כז, ב. ובכ״מ.
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מראיהם ומעשיהם כאשר יהיה האופן בתוך האופן
“Their appearance and their workings”
Only what stands above the distinction of above and below can reach all the way down: like a wheel within a wheel, or a crown that has no head or foot, the fiftieth gate revealed on Shavuos brought the Torah into physical deeds. Moshe, who held the forty-nine gates, drew it down as “keeping kindness,” a hidden kindness above the chain of worlds that reaches even the worlds of separation.
The maamar in brief
Ezekiel saw the Chariot’s wheels “as though a wheel were within a wheel”: a small wheel inside a large one is lower at the top but higher at the bottom. So “the spirit of the chayah,” in the singular, comes from a place so high that above and below are equal before it: the level of adam, which includes all four chayos and has no right or left. Every level of creation is such a circle within a circle. The forty-nine days of the Omer are a light with above and below, but the fiftieth gate, revealed on Shavuos, encompasses all like a crown, so the Torah given in it reaches physical deed. Moshe, who held forty-nine gates of understanding, drew it down, as he drew down the Thirteen Attributes of Mercy. Among them, “keeping kindness” is a hidden kindness above the chain of worlds, while the “doing kindness” of the Ten Commandments is Avraham’s Chesed of Atzilus. Both are “to thousands”: levels separated, like the Gardens of Eden, by a river of fire, and formed, like the letter alef, by contraction and drawing down. Avraham’s kindness stays in Atzilus; Moshe’s, from Keser, reaches the separate worlds.

Outline
	1A wheel within a wheelIn a small wheel inside a large one, above and below trade places. The spirit of the chayah comes from a place above both: the level of adam, which includes all four chayos and has no right and left.¶1–2
	2The fiftieth gate and the TorahThe forty-nine days of the Omer are a light with above and below; the fiftieth gate, revealed on Shavuos, encompasses all like a crown, so the Torah given in it reaches physical deed.¶3
	3Moshe and the two kindnessesMoshe, who held forty-nine gates, drew down the Thirteen Attributes. “Keeping kindness” is a hidden kindness above the chain of worlds, its source; “doing kindness” is Avraham’s Chesed of Atzilus, within it.¶4
	4Thousands of levels“To thousands” means levels one above another, separated by the river of fire, as Rabbi Zeira fasted to forget the Babylonian Talmud. Going down, they are successive contractions, rooted in the alefs of the Name Mah.¶5–7
	5The form of the alefThe alef of Ehe-yeh is a light ready to be revealed. Its yud, vav and yud show a contraction followed by a drawing down, repeated through the whole chain of worlds.¶8–9
	6Avraham, Moshe and their heirsAvraham’s kindness stays within Atzilus; Moshe’s, from Keser, reaches the separate worlds. Rava and Rav Yosef each knew his own level, and the heads of yeshivos, of Moshe’s level, draw down awe and love.¶10


Key concepts
	A wheel within a wheelאופן בתוך אופן
	Ezekiel’s image of the Chariot’s wheels. In a small wheel set inside a large one, the large wheel is higher at the top and the small one higher at the bottom: what stands above both can reach the lowest point.

	The fiftieth gateשער החמשים
	The highest of the fifty gates of Binah, revealed on Shavuos after the forty-nine days of the Omer. It includes and encompasses all forty-nine, has no above and below, and is Keser.

	Keeping kindness and doing kindnessנוצר חסד ועושה חסד
	“Keeping kindness” (notzer chesed), Moshe’s level, is a hidden kindness above the chain of worlds, its source and root. “Doing kindness,” Avraham’s level, is the Chesed of Atzilus within that chain.

	The river of fireנהר דינור
	The river in which the soul immerses between this world and Gan Eden, and again between the lower and the upper Gan Eden, to forget what it knew and enjoyed at the level below.

	The alefאל״ף
	The letter of Ehe-yeh, “ready to be revealed.” Its form, a yud above, a vav and a yud below, shows that every drawing down comes through a contraction, and it gives the levels their name, alafim, “thousands.”

	Mosheמשה
	Given forty-nine gates of understanding, Moshe stood next to the fiftieth and drew it down: the Torah, the Thirteen Attributes and “keeping kindness,” which reaches even the separate worlds. The heads of yeshivos in every generation are of his level.


Section 1 · ¶1–2
A wheel within a wheel
1מראיהם ומעשיהם12 כאשר יהיה האופן בתוך האופן. פי׳ כמו אופן קטן בתוך אופן גדול3 שאופן הגדול הסובב את אופן הקטן למעלה הוא גבוה מן אופן הקטן ומלמטה בתחתית אופן הקטן מלמעלה מן הגדול.
“Their appearance and their workings were as though a wheel (ofan) were within a wheel.” This means: like a small wheel within a large wheel, in which, above, the large wheel that surrounds the small wheel is higher than the small wheel, while below, at the bottom, the small wheel is above the large one.
The maamar opens with words from Ezekiel’s vision of the Divine Chariot: the wheels (ofanim), which are also a class of angels, looked “as though a wheel were within a wheel.” The Alter Rebbe pictures a small wheel set inside a large one: at the top the large wheel is higher, but at the bottom the small wheel is higher, so above and below trade places.


כך הוא רוח החיה באופנים456 דלא כתיב רוח החיות דהא ד׳ חיות הן במרכבה אלא הענין שכדי להיות הרוח דייקא ממקום עליון מאד שמעלה ומטה שוין לפניו כי מה שהוא יותר עליון יכול לירד ולהתפשט למטה.
So too is “the spirit of the chayah (living creature) in the wheels.” It does not say “the spirit of the chayos,” [even] though there are in fact four chayos in the Chariot. Rather, the point is that for there to be the spirit [in the wheels, it comes] specifically from a very lofty place, before which above and below are equal. For what is higher is able to descend and spread downward.
Ezekiel also says “the spirit of the chayah was in the wheels,” in the singular, though he saw four chayos, the living creatures that carry the Chariot. The Alter Rebbe explains that the spirit moving the wheels comes from a place so high that above and below are equal before it, and only what is that high can descend and spread all the way down.




2וזהו רוח החיה הידוע הוא בחי׳ כללות של הד׳ חיות שכללותן הוא בחי׳ אדם כי פני אריה אל הימין ופני שור מהשמאל7
And this is the well-known “spirit of the chayah”: it is the level of the general and collective expression of the four chayos, whose general and collective expression is the level of adam (man). For “the face of a lion [is] on the right” and “the face of an ox on the left,”
The singular “chayah” refers to the level that includes all four chayos. Each of Ezekiel’s chayos had the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle; the lion and the ox each belong to one side, while adam, man, is the whole that includes them all.


משא״כ בחי׳ אדם אין בו ימין ושמאל. ולכן נק׳ אדם אדמה לעליון89 לאדם שעל הכסא10 כו׳.11
whereas the level of adam has no right and left. Therefore it is called adam: “I will be likened (adameh) to the Most High,” to the adam upon the Throne, etc.
Unlike the lion and the ox, the level of adam is not on one side or the other. Its name, adam, is linked to adameh, “I will be likened,” from Isaiah’s “I will be likened to the Most High”: this level resembles the adam, the figure of a man, whom Ezekiel saw upon the Throne.




Section 2 · ¶3
The fiftieth gate and the Torah
3והנה כמו שהוא הענין באופנים כן הוא בכל ההשתלשלות מרום כל דרגין שהם בבחי׳ כאשר יהיה האופן בתוך האופן שעגול מקיף את כל שלמטה כו׳.
Now, as it is with the wheels, so it is in the entire chain of descending worlds (hishtalshelus), from the loftiest of all levels: they are in the manner of “as though a wheel were within a wheel,” for a circle encompasses everything below, etc.
What was said of the wheels holds for every level of creation, from the very highest down. Like a large wheel around a small one, each higher level is a circle that surrounds everything beneath it.


ולכן בחג השבועות גילוי של שער החמשים12 (שאחר מ״ט) ימי הספירה שהם מבחינת ז׳ שמות שאינן נמחקין שהם בחי׳ התפשטות בבחי׳ ממכ״ע [ממלא כל עלמין] להיות בחי׳ מעלה ומטה ראש ורגל כו׳.
Therefore, on the festival of Shavuos [there is] a revelation of the fiftieth gate (which comes after the forty-nine days of the Counting). These [days] are from the level of the seven Names that may not be erased, which are the level of expansion, at the level of the light that fills all worlds (memalei kol almin), so that there is the level of above and below, head and foot, etc.
The forty-nine days of counting the Omer, from Pesach to Shavuos, belong to the seven Names of G-d that may not be erased. Like the light that fills all worlds, they spread out into an order with an above and a below, a head and a foot; on Shavuos, the fiftieth day, the fiftieth gate beyond them is revealed.


אבל שער החמשים הוא הכולל ומקיף כל הבחי׳13 ואין שם בחי׳ מעלה ומטה כלל ובו נתנה תורה לישראל מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] המשכת אור א״ס בעשייה גשמית הוא ענין כתר תורה
But the fiftieth gate is what includes and encompasses all the levels, and there, there is no level of above and below at all. In it the Torah was given to Israel: the positive commandments and the prohibitions, the drawing down of the Infinite Light (Or Ein Sof) into physical action. This is the meaning of the “crown of Torah,”
The fiftieth gate includes and encompasses all forty-nine, so above and below do not apply to it at all. In it the Torah was given, with commandments to do and not to do, carried out in physical action, which draw the Infinite Light down into the physical world; this is the “crown of Torah.”


כמו כותרת ועטרה שעל הראש מלמעלה בבחי׳ שאין בה בחי׳ ראש ורגל כו׳. שלכן הוא מתפשט למטה כמו למעלה. וכמו ענין האופן שבתוך האופן כנ״ל.
like a crown (koteres) and a diadem that is upon the head, above, in a manner that has no aspect of head and foot, etc. That is why it spreads below just as above. And it is like the matter of the wheel within the wheel, mentioned above.
A crown sits on top of the head, and as a circle it has no head and foot. So what flows from this level spreads below just as it is above, like the outer wheel, which is highest at the top and also lowest at the bottom.




Section 3 · ¶4
Moshe and the two kindnesses
4והנה המשכה זו היא על ידי בחינת משה. משה ידבר14 כי עליו נאמר ותחסרהו מעט מאלקים15 שכל המ״ט שערי בינה נמסרו לו.16 ומחמת זה היה קרוב לשער החמשים להמשיך ממנו.
Now, this drawing down is through the level of Moshe. “Moshe would speak,” for of him it is said, “You made him a little less than G-d,” for all forty-nine gates of Binah (understanding) were given over to him. Because of this he was close to the fiftieth gate, to draw down from it.
The fiftieth gate is drawn down through Moshe, as the verse of the Giving of the Torah says, “Moshe would speak.” The Talmud reads “You made him a little less than G-d” as teaching that of the fifty gates of understanding all but one were given to Moshe, so he stood next to the fiftieth and could draw from it.


ולכן המשיך הוא הי״ג מדות הרחמים וכדאיתא בזוהר ע״פ ויקרא17 הוי״ה הוי״ה כו׳ דויקרא קאי על משה שהוא קרא והמשיך הוי״ה כו׳.
Therefore it was he who drew down the Thirteen Attributes of Mercy, as is found in the Zohar on “And he called: Havayah, Havayah,” etc., that “and he called” refers to Moshe: it was he who called and drew down Havayah, etc.
For the same reason it was Moshe who drew down the Thirteen Attributes of Mercy. The Zohar reads “And he called: Havayah, Havayah” as Moshe calling out, and so drawing down, the Name Havayah.


(ופי׳ הפסוק ויעבר ה׳ על פניו של משה ויקרא משה) שהם מקורות להשתלשלות העולמות אצילות כו׳.
(And the meaning of the verse [is]: “And Havayah passed before him,” before Moshe, “and he called”: Moshe.) [These Attributes] are the sources of the chain of descending worlds (hishtalshelus), Atzilus, etc.
In this reading of the verse, Havayah passed before Moshe, and it was Moshe who called. The Thirteen Attributes are the sources from which the chain of worlds unfolds, beginning with Atzilus.


וזהו ענין נוצר חסד. נוצר אותיות צנור ואותיות רצון.18 וגם פי׳ נוצר שומר היא בחי׳ השמירה במחשבה בבחי׳ העלם קודם שבא לידי גלוי.
And this is the meaning of “keeping kindness” (notzer chesed). Notzer [has] the letters of tzinor (a channel) and the letters of ratzon (will). Notzer also means “guarding”: it is the level of keeping in thought, in a state of concealment, before it comes to revelation.
“Keeping kindness” (notzer chesed) is one of the Thirteen Attributes. The letters of notzer can be rearranged to spell tzinor, a channel, and ratzon, will; notzer also means to guard, as one keeps an idea hidden in thought before it is revealed.


משא״כ ועשה חסד שבעוה״ז ועושה היא בחי׳ תקון כמו ועשתה את צפרניה.19 היינו בחי׳ ומדרגת אברהם חסד דאצי׳20 ולכן נוצר חסד כתיב קודם פוקד עון אבות.21
This is not so with “and doing kindness” (ve’oseh chesed) that is in this world: “doing” is the level of tikkun (putting in order), as in “and she shall do her nails.” That is, [it is] the level and rank of Avraham, the Chesed (kindness) of Atzilus. Therefore “keeping kindness” is written before “visiting the iniquity of the fathers.”
The kindness that is “done” in this world, as in the “doing kindness” of the Ten Commandments, is different: “doing” means putting in order, as in the verse about a woman taken captive, “she shall do her nails,” that is, attend to them. This is the Chesed of Atzilus, Avraham’s level, and the order of the verses shows the difference: in the Thirteen Attributes, “keeping kindness” comes before “visiting the iniquity of the fathers.”


שפוקד עון אבות הוא אחר סיום היג״מ [הי״ג מדות] שמסיים ונקה משא״כ ועושה חסד כתיב אחר פוקד עון אבות לפי שהוא בחי׳ חסד שבסדר השתלשלות.
For “visiting the iniquity of the fathers” comes after the close of the Thirteen Attributes, which close with “and cleanses” (ve’nakeh). Whereas “and doing kindness” is written after “visiting the iniquity of the fathers,” because it is the level of the Chesed that is within the order of the chain of descent.
The Thirteen Attributes end with “and cleanses” (ve’nakeh), and “visiting the iniquity of the fathers” comes only after them. In the Ten Commandments, though, “doing kindness” comes after “visiting the iniquity of the fathers,” because it is kindness that works within the ordered chain of worlds.


משא״כ נוצר חסד היא22 בחינת חסד שלמעלה מעלה מסדר השתלשלות רק שהוא בחי׳ מקור ושרש כו׳.
Whereas “keeping kindness” is the level of a Chesed that is far above the order of the chain of descent, except that it is the level of source and root, etc.
“Keeping kindness,” by contrast, is a kindness far above that order. It is not part of the chain itself, but its source and root.




Section 4 · ¶5–7
Thousands of levels
5ועל ב׳ בחי׳ חסד הנ״ל נאמר לאלפים כו׳ פי׳ אלפים23 מדרגות. וענין המדרגות שהם מדרגה אחר מדרגה.
And of the two levels of Chesed (kindness) mentioned above it is said, “to thousands” (la’alafim), etc. This means thousands of levels. And what levels means is that they are level after level.
Both verses that speak of these two kindnesses go on to say “to thousands” (la’alafim): “keeping kindness to thousands” and “doing kindness to thousands.” The Alter Rebbe reads “thousands” as thousands of levels, each following the one before.


היינו כגון מדרגת ג״ע [גן עדן] התחתון שאחר עוה״ז שצ״ל נהר דינור24 מפסיק לטבול בו כדי שישתכח ממנו כח הזוכר הגשמי. שכיון שהוא זוכר גשמיות א״א לו להתענג בג״ע [בגן עדן].
That is, for example, the level of the lower Gan Eden, which [comes] after this world: there must be a river of fire (nehar dinur) separating [them], in which to immerse, so that the physical faculty of memory may be forgotten from him. For since he remembers physical things, he cannot delight in Gan Eden.
For example, after this world comes the lower Gan Eden, and between them is the river of fire (nehar dinur), in which the soul must immerse. It makes the soul forget its physical memories, for as long as it remembers physical things it cannot take delight in Gan Eden.




6ולכן כשעולה מג״ע [מגן עדן] התחתון לעליון צ״ל ג״כ נהר דינור25 לשכוח ההשגה ותענוג שבג״ע [שבגן עדן] תחתון וכענין שמצינו בגמרא26 דר׳ [דרבי] זירא צם מאה תעניות דלישכח תלמוד בבלי כו׳
Therefore, when one ascends from the lower Gan Eden to the upper, there must also be a river of fire, to forget the comprehension and delight of the lower Gan Eden. It is like what we find in the Gemara: Rabbi Zeira fasted a hundred fasts so that he would forget the Babylonian Talmud, etc.,
The same holds higher up: rising from the lower to the upper Gan Eden requires another river of fire, to forget even the understanding and delight of the lower Gan Eden. The Talmud tells that Rabbi Zeira, on going up to the Land of Israel, fasted a hundred fasts to forget the Babylonian Talmud.


הגם שלמד תלמוד בבלי בדו״ר [בדחילו ורחימו] עד דלא שלט בו האור כנודע ממעשה דקטינא חריך שקיה.2728
even though he had studied the Babylonian Talmud with awe and love (bidechilu u’rechimu), to the point that the fire had no power over him, as is known from the story of “the little one with the scorched legs” (Katina charich shakei).
He did so even though he had learned it with awe and love, so purely that fire had no power over him. The Talmud relates that he would sit in a heated oven unharmed, until one day his legs were singed and he was nicknamed “the little one with the scorched legs.”




7וכך יש אלפים מדרגות מדרגה אחר מדרגה עילוי אחר עילוי. וכן בהמשכה מלמעלה למטה הן הם
And so there are thousands of levels, level after level, ascent after ascent. So too in the drawing down from above to below, there are
So the “thousands” are ascending levels, each higher than the one before. Going the other way, from above to below, the light comes down through one contraction after another.


כמה צמצומים צמצום אחר צמצום עד שיהיה ג״ע [גן עדן] העליון תענוג הנבראים ונק׳ אלפים ששרשם בחינת אלפי״ן מילוי שם מ״ה [שם מ״ה] הוי״ה במילוי אלפי״ן.29
many tzimtzumim (contractions), contraction after contraction, until the upper Gan Eden is the delight of created beings. And they are called alafim (thousands) because their root is the level of alefs (alfin): the spelling-out (milui) of the Name Mah, Havayah spelled out with alefs.
Only after many contractions can there be the upper Gan Eden, a delight that created beings can receive. These levels are called alafim, “thousands,” because their root is the letter alef: the Name Mah is the Name Havayah with its letters spelled out using alefs (yud-vav-dalet, hei-alef, vav-alef-vav, hei-alef), whose numerical value is 45, mah.




Section 5 · ¶8–9
The form of the alef
8וענין אל״ף זו היא אל״ף דאהי׳ [דאהיה] אנא עתיד וזמין לאתגלאה3031 כי א׳ משמש על העתיד32
And the meaning of this alef: it is the alef of Ehe-yeh, “I am destined and ready to be revealed,” for the alef denotes the future,
This alef is the first letter of the Name Ehe-yeh, “I will be,” which the Zohar explains as “I am ready to be revealed”; the Alter Rebbe adds “destined.” In Hebrew an alef at the start of a verb marks the first-person future, as in e’eseh, “I will do,” so the alef stands for what is about to be revealed.


וגם כל ירידת ההמשכות הם בבחי׳ אל״ף. כי א׳ הוא יו״ד למעלה ויו״ד למטה וי״ו באמצע.
and also, every descent of the drawings-down is at the level of alef. For an alef is a yud above, a yud below and a vav in the middle,
Moreover, every descent of light has the form of an alef. The letter is drawn as a yud above, a yud below and a vav between them.


להורות כי ההמשכה שהיא הוא״ו היא באה ע״י צמצום שהיא היו״ד שבראש שבלעדי הצמצום א״א להיות המשכה והתגלות באופן אחר אלא היה הכל ענין אחד.33
to show that the drawing down, which is the vav, comes through tzimtzum (contraction), which is the yud at the top. For without the contraction there could not be a drawing down and revelation in another manner; rather, everything would be one thing.
The vav, a line drawn downward, stands for the drawing down, and the upper yud, a mere point, for the contraction that must come first. Without a contraction nothing could be revealed in a different, lower form; everything would remain one.




9ואח״כ חוזרת ומתצמצמת ההמשכה להיות כמו בחי׳ יו״ד למטה להיות משם בחי׳ צמצום והמשכה אחרת וכך
Afterward the drawing down contracts again, to be like the level of a yud below, so that from there will come a level of contraction and another drawing down. And thus
After coming down, the drawing down contracts again into a point, like the lower yud of the alef. That point becomes the start of a further contraction and drawing down.


הוא סדר כל ההשתלשלות34 הכל הן בחי׳ אלפי״ן וזהו לאלפים בין בעושה חסד בבחי׳ אברהם חסד דאצי׳ ובין בנוצר חסד בחי׳ משה.
is the order of the whole chain of descending worlds (hishtalshelus): all of them are levels of alefs. And this is [the meaning of] “to thousands” (la’alafim), both in “doing kindness,” at the level of Avraham, the Chesed (kindness) of Atzilus, and in “keeping kindness,” the level of Moshe.
So the whole chain of worlds is a series of alefs, one after another, and this is the “thousands” (alafim) of the verses. It applies both to “doing kindness,” Avraham’s level, the Chesed of Atzilus, and to “keeping kindness,” Moshe’s level.




Section 6 · ¶10
Avraham, Moshe and their heirs
10והנה בחי׳ אברהם בעושה חסד נמשך רק באצי׳ דאיהו וחיוהי חד כי המשכה זו היא מז׳ שמות שאינן נמחקין שהוא במ״ט ימי הספירה שם יש ג״כ אלפים מדרגות
Now, the level of Avraham, in “doing kindness,” is drawn down only into Atzilus, where “He and His life-forces are one,” for this drawing down is from the seven Names that may not be erased, which is in the forty-nine days of the Counting; there too there are thousands of levels.
Avraham’s “doing kindness” reaches only as far as Atzilus, the world where G-d and His life-forces are one, because it comes from the seven Names that may not be erased, the forty-nine days of the Omer. Even there, there are thousands of levels.


אבל בחי׳ נוצר חסד בחי׳ משה35 הוא בשער החמשים שהוא הכתר תר״ך עמודי אור כמו עמוד שמחבר מעלה ומטה.
But the level of “keeping kindness,” the level of Moshe, is in the fiftieth gate, which is Keser (the Crown), the six hundred and twenty pillars of light, like a pillar that joins above and below.
Moshe’s “keeping kindness” comes from the fiftieth gate, which is Keser, the Crown. The word keser has the numerical value 620, so Keser is called the 620 “pillars of light,” and like a pillar it joins above and below.


ולכן המשיך גם בבי״ע עולמות הנפרדים משם יפרד36 כו׳. משה שפיר קאמרת.37 רבא בחי׳ משה. ורב יוסף אמר מרא דאברהם38 שכל א׳ מכיר בחינתו.
Therefore he drew down also into Beriah, Yetzirah and Asiyah, the separate worlds, [as in] “from there it divides,” etc. “Moshe, you have spoken well”: Rava was of the level of Moshe. And Rav Yosef said, “Master of Avraham,” for each one recognizes his own level.
That is why Moshe could draw it down even into Beriah, Yetzirah and Asiyah, the worlds of separate existence, of which the Torah says “from there it divides.” In the Talmud, Rav Safra addressed Rava as “Moshe,” for Rava was of Moshe’s level, while Rav Yosef exclaimed “Master of Avraham!”: each recognized his own level.


וכל ראשי ישיבות שבכל דור הן בחי׳ משה39 שהרי הוא הממשיך הדחילו ורחימו (ועמ״ש ע״פ וידבר אל ראשי המטות4041 כו׳):
And all the heads of yeshivos in every generation are of the level of Moshe, for indeed he is the one who draws down awe and love (dechilu u’rechimu). (And see what is written on “And he spoke to the heads of the tribes,” etc.)
The heads of yeshivos in every generation are of Moshe’s level, since that level is what draws down awe and love. The closing parenthesis refers to the maamar in Likkutei Torah on “And Moshe spoke to the heads of the tribes.”



In one’s avodah
Rabbi Zeira, who fasted to forget the Babylonian Talmud he had learned with awe and love, shows that rising higher means letting go even of the understanding and delight of the level below. And the heads of yeshivos in every generation are of Moshe’s level: through them awe and love are drawn down.
Questions for discussion
	Why can only something above the distinction of above and below reach all the way down? How does the image of a wheel within a wheel show this?
	What is the difference between the forty-nine days of the Omer and the fiftieth gate revealed on Shavuos, and why was the Torah given in the fiftieth?
	How do “keeping kindness” and “doing kindness” differ, and what does their place in the verses, before or after “visiting the iniquity of the fathers,” show about each?
	Why must the soul forget even holy understanding and delight in order to rise higher, as Rabbi Zeira forgot the Babylonian Talmud?
	What does the form of the alef, a yud, a vav and a yud, teach about how every drawing down of light takes place?

Sources and references
Notes
Paragraph 1
1מראיהם ומעשיהם
Another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 212 and headed “Chag HaShavuos” (the festival of Shavuos).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי — בסה״מ תקס״ו ע׳ ריב ורשום ”חג השבועות”. בבוך באב׳ 17 רשום ”ביאור שני על משה ידבר הנ״ל”. באוה״ת פ׳ כי תצא ע׳ תתפה מציין לד״ה זה בשם: ”ד״ה כאשר יהי׳ האופן כו׳ (שבועות תקס״ו)”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ד״ה מראיהם ומעשיהם במאמרי אדה״א במדבר ח״ב ע׳ תכז מיוסד על מאמר זה. מאמר זה נתבאר בד״ה מראיהם ומעשיהם — יום ב׳ דחג השבועות תשל״ב. בהתמים חוברת ב דף מז, א (ומועתק גם בהיום יום י״ח שבט): ”כ״ק אדמו״ר הצ״צ ספר לבנו אאזמו״ר מהר״ש, אשר הדרוש ומראיהם ומעשיהם — תורה אור פ׳ יתרו — הוא דרוש הראשון שאמר הרב המגיד ממעזריטש בשעת קבלו את הנשיאות — חג השבועות תקכ״א — כפי אשר שמעו רבינו הזקן מפי הרמ״מ מהאראדק — בעל פרי הארץ — שהי׳ באותו מעמד, רק שרבינו ביאר הדרוש ע״פ סגנונו”. עכ״ל. וכ״ה בד״ה זה תשל״ב בסופו.
2מראיהם ומעשיהם
Ezekiel describes the wheels beside the chayos: “their appearance and their workings were as though a wheel were within a wheel.” The Alter Rebbe reads it as a small wheel inside a large one, in which above and below trade places.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, טז. ראה באוה״ת נ״ך כרך א ע׳ שצז בפי׳ אופן.
3כמו אופן קטן בתוך אופן גדול
Two places in Or HaTorah that the note gives for the image of a small wheel within a large one.
Kehot’s noteראה אוה״ת פ׳ כי תצא ע׳ תתפד. פ׳ יתרו כרך ח ע׳ ב׳תתקעח.
4רוח החיה באופנים
The Mitteler Rebbe’s transcript states the question outright: “At first glance one must understand why it says ‘the spirit of the chayah,’ in the singular, and does not say ‘the spirit of the chayos.’”
Kehot’s noteבסה״מ תקס״ו ע׳ ריב ”לכאורה יש להבין מה שאמר ורוח החיה לשון יחידו׳ ולא אמר רוח החיות”.
5רוח החי׳ באופנים
The wheels went wherever the spirit went, “for the spirit of the chayah was in the wheels.” The Alter Rebbe asks why the verse says chayah, in the singular, when there were four.
Ezekiel 1:20יחזקאל א׳:כ׳
עַל אֲשֶׁר יִהְיֶה־שָּׁם הָרוּחַ לָלֶכֶת יֵלֵכוּ שָׁמָּה הָרוּחַ לָלֶכֶת וְהָאוֹפַנִּים יִנָּשְׂאוּ לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
Whithersoever the spirit was to go, as the spirit was to go thither, so they went; and the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כ. כא.
6רוח החיה באופנים
The next verse repeats it: when the chayos went, stood or rose from the earth, the wheels did the same, “for the spirit of the chayah was in the wheels.”
Ezekiel 1:21יחזקאל א׳:כ״א
בְּלֶכְתָּם יֵלֵכוּ וּבְעׇמְדָם יַעֲמֹדוּ וּבְהִנָּשְׂאָם מֵעַל הָאָרֶץ יִנָּשְׂאוּ הָאוֹפַנִּים לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
When those went, these went, and when those stood, these stood; and when those were lifted up from the earth, the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7פני אריה אל הימין ופני שור מהשמאל
Each of the four chayos had the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe contrasts the lion and the ox, each on one side, with adam, which includes them.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אדם אדמה לעליון
A Kabbalistic work that the note gives as a source for linking adam with “adameh la’elyon.”
Numbers 13:2במדבר י״ג:ב׳
שְׁלַח־לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת־אֶרֶץ כְּנַעַן אֲשֶׁר־אֲנִי נֹתֵן לִבְנֵי יִשְׂרָאֵל אִישׁ אֶחָד אִישׁ אֶחָד לְמַטֵּה אֲבֹתָיו תִּשְׁלָחוּ כֹּל נָשִׂיא בָהֶם:
’Send thou men, that they may spy out the land of Canaan, which I give unto the children of Israel; of every tribe of their fathers shall ye send a man, every one a prince among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ספר עשרה מאמרות מאמר אם כל חי ח״ב פל״ג. של״ה ג, ב. כ, ב. רסח, ב. שא, ב. שעג, א. שפו, ב. עבוה״ק ח״א פי״ז. מובא בכ״מ בדא״ח. ראה לקמן עו, ב. לקו״ת צו, ח, ב. במדבר יג, ב. שה״ש יא, ג. ובכ״מ.
9אדמה לעליון
In Isaiah these words, “I will be likened to the Most High,” are the boast of the king of Babylon. The Kabbalistic works cited in the Kehot note link the name adam to this word, adameh.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
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10לאדם שעל הכסא
Above the chayos Ezekiel saw a throne, and “upon the likeness of the throne, a likeness as the appearance of a man (adam) upon it from above.” This is the adam upon the Throne whom, the Alter Rebbe says, the level of adam among the chayos resembles.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11שו״ה וזהו — רוח החיה . . פני ארי׳
The manuscript reads here: “also in the wheels, which are in Asiyah, and therefore ‘their workings’ is said of them, which is not so with the chayos (and this is the well-known ‘spirit of the chayah’: it is the level of the general and collective expression of the four chayos, whose general and collective expression is the level of adam, as it is written, ‘and man became a living soul’): for the face…”
Kehot’s noteבבוך 17 נמצא במקומו: גם באופנים שהם בעשי׳ ולכן נאמר בהם ומעשיהם, משא״כ בחיות (וזהו רוח החיה הידוע הוא בחי׳ כללות של הד׳ חיות שכללות הוא בחי׳ אדם כמ״ש ויהי האדם לנפש חיה): כי פני.
Paragraph 3
12בחג השבועות גילוי של שער החמישים
Likkutei Torah on Shir HaShirim sends the reader to this maamar on the fiftieth gate, and adds that according to the Arizal’s writings the fiftieth gate of Binah is in the upper third of Tiferes of Binah.
Kehot’s noteראה לקו״ת שה״ש מז, ד שמציין לכאן. ראה גם לקו״ש ח״ג ע׳ 996 בהערה 12-10.
13שער החמישים הוא הכולל ומקיף כל הבחי׳
Likkutei Torah explains that the forty-nine gates of Binah are the seven supernal attributes, each including seven, and that the fiftieth gate includes all forty-nine, which become one there and do not branch apart as they do below; it is the gate that joins them all, and the passage quotes Etz Chaim, Sha’ar Arich Anpin, ch. 14.
Kehot’s noteע״ח שער א״א פי״ד. ראה לקו״ת במדבר י, ד וש״נ.
Paragraph 4
14משה ידבר
At Sinai, as the sound of the shofar grew stronger, “Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe quotes it to show that the drawing down at the Giving of the Torah came through Moshe.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
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15ותחסרהו מעט מאלקים
The psalm says of man, “You made him a little less than G-d (Elokim).” The Talmud applies it to Moshe, who received all the gates of understanding but one.
Psalms 8:6תהילים ח׳:ו׳
וַתְּחַסְּרֵהוּ מְּעַט מֵאֱלֹקִים וְכָבוֹד וְהָדָר תְּעַטְּרֵהוּ:
Yet Thou hast made him but little lower than the angels, And hast crowned him with glory and honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ח, ו.
16המ״ט שערי בינה נמסרו לו
One of the Sages Rav and Shmuel says: “Fifty gates of understanding were created in the world, and all were given to Moshe but one, as it is said, ‘You made him a little less than G-d.’” The Alter Rebbe draws from this that Moshe stood close to the fiftieth gate.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 115aזח״ב קטו, א
Zohar III, 216aזח״ג רטז, א
Kehot’s noteר״ה כא, ב. זח״ב קטו, א. זח״ג רטז, א.
17וכדאיתא בזוהר ע״פ ויקרא
When Havayah passed before Moshe on Sinai, “he called: Havayah, Havayah, G-d, merciful and gracious…”, the opening of the Thirteen Attributes of Mercy. Following the Zohar, the Alter Rebbe reads “he called” as Moshe calling out and drawing down the Name Havayah.
Exodus 34:6שמות ל״ד:ו׳
Kehot’s noteשמות לד, ו. נתבאר באוה״ת תשא ע׳ ב׳סז.
18נוצר אותיות צנור ואותיות רצון
The Rebbe notes that this maamar, the explanation of “Vayedaber… rashei hamatos” in Likkutei Torah (ch. 3) and other places bring the anagram without a source.
Kehot’s noteבאג״ק כרך ב לכ״ק אדמו״ר זי״ע ע׳ קיט בהערה כ׳ וז״ל ”בתו״א (ד״ה מראיהם ומעשיהם), בלקו״ת (ביאור לד״ה וידבר גו׳ ראשי המטות פ״ג) ועוד, הובא דנוצר אותיות צנור ואותיות רצון, בלי הוראת מקור, ולע״ע מצאתיו בכתבי האריז״ל בל״ת (פ׳ תולדות ופ׳ תשא ובמקומות המקבילים בס׳ הלקוטים) ובפע״ח (שער הסליחות פ״ח. ובמקומות המקבילים בשער הכוונות ובסי׳ האריז״ל) דנוצר אותיות רצון, ובמקדש מלך לזח״ב קנו, א. ובזהר הרקיע לזח״א [נ, א] (הובא בלקו״ת ד״ה את קרבני לחמי — השני — ספ״ב) דצנור אותיות רצון”, עכ״ל. ראה גם לעיל סא, ג. דרך מצותיך קכז, א. המשך תערב פרק סו (ח״א ע׳ קכג) שמציין לכאן.
19ועשתה את צפרניה
Of a woman taken captive in war the Torah says that she shall shave her head “and do her nails,” that is, attend to them. The Alter Rebbe takes “doing” in this sense of tikkun, putting in order.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ומדרגת אברהם חסד דאצי׳
Iggeres HaKodesh 15 explains that Avraham’s great love was the light of the supernal Chesed of Atzilus shining in his soul, which made him a “chariot”; yet coming down through many contractions it bore no comparison to that Chesed, as ashes to the tree, which is why he said “I am dust and ashes.”
Kehot’s noteראה אגה״ק סי׳ טו ובליקוט פירושים — חיטריק שם.
21נוצר חסד . . פוקד עון אבות
The Thirteen Attributes continue “keeping kindness for thousands, forgiving iniquity, transgression and sin, and cleansing (ve’nakeh)…”, and then “visiting the iniquity of the fathers upon the children.” The Alter Rebbe contrasts this order with the Ten Commandments, where “doing kindness” comes after the iniquity of the fathers.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
22משא״כ נוצר חסד היא בחי׳ חסד שלמעלה
Or HaTorah on Haazinu quotes this point, that “keeping kindness” is a kindness above the chain of worlds; the note sends the reader to see it there.
Kehot’s noteמובא באוה״ת פ׳ האזינו ע׳ א׳תרמו, ע״ש.
Paragraph 5
23פי׳ אלפים
Likkutei Torah reads “keeping kindness to thousands” to mean that from notzer, which has the letters of ratzon (will), the level of alafim is drawn and spreads, as in “I will teach you (a’alefcha) Chochmah, I will teach you Binah,” and sends the reader to this maamar on “to thousands.”
Kehot’s noteבלקו״ת פ׳ וזאת הברכה צג, ג מציין לכאן.
24נהר דינור
Rabbi Shimon teaches that when the soul leaves this world it is judged, and then all souls must pass through “that river of fire that flows forth” and bathe there. The Alter Rebbe draws on this for the immersion between this world and Gan Eden.
Zohar I, 201aזח״א רא, א
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״א רא, א. זח״ב ריא, ב. וע׳ לעיל פ׳ מקץ לא, א. לקמן קיח, א. לקו״ת פ׳ בשלח א, ד. ויקרא הוספות נב, ב, פ׳ מטות פג, א [שם מציין לכאן]. מאמרי אדה״ז אתהלך לאזני ע׳ קכו. קסח. מאמרי אדה״א דרושי חתונה כרך ב ע׳ תקטו ובמ״מ לשם. אוה״ת פ׳ חיי שרה קלב, א.
Paragraph 6
25נהר דינור
The Zohar (Vayakhel) says that when a soul that has dwelt in the lower Gan Eden is raised higher, it must be separated from every sight of this world, so it is passed through the river of fire and wholly cleansed. This is the second river of fire the Alter Rebbe describes, between the lower and the upper Gan Eden.
Zohar, Vayakhel 24:325–332ספר הזהר, ויקהל כ״ד:שכ״ה-של״ב
26שמצינו בגמרא
There the Alter Rebbe cites Rabbi Zeira’s hundred fasts to forget the Babylonian Talmud and refers to this maamar: it is like one who rises from the lower to the upper Gan Eden and must forget completely the understanding of the lower Gan Eden.
Kehot’s noteבבא מציעא פה, א. ראה גם לקמן קיח, א.
27ממעשה דקטינא חריך שקיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בבא מציעא פה, א.
28קטינא חריך שקיה
When Rabbi Zeira went up to the Land of Israel he fasted a hundred fasts to forget the Babylonian Talmud, and another hundred so that the fire of Gehinnom would not rule over him; he would test himself in a heated oven, until once his legs were singed and he was called “the little one with the scorched legs.”
Bava Metzia 85a:22–23בבא מציעא פ״ה א:כ״ב-כ״ג
כֹּל תְּלָתִין יוֹמֵי הֲוָה בָּדֵיק נַפְשֵׁיהּ: שְׁגַר תַּנּוּרָא סְלֵיק וִיתֵיב בְּגַוֵּיהּ וְלָא הֲוָה שָׁלְטָא בֵּקהּ נוּרָא. יוֹמָא חַד יְהַבוּ בֵּקהּ רַבָּנַן עֵינָא וְאִיחֲרַכוּ שָׁקֵיהּ, וּקְרוֹ לֵקהּ ״קָטִין חֲרִיךְ שָׁקֵיהּ״. אָמַר רַב יְהוּדָה אָמַר רַב: מַאי דִּכְתִיב ״מִי הָאִישׁ הֶחָכָם וְיָבֵן אֶת זֹאת וַאֲשֶׁר דִּבֶּר פִּי ה׳ אֵלָיו וְיַגִּדָהּ עַל מָה אָבְדָה הָאָרֶץ״, דָּבָר זֶה
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
29במילוי אלפי״ן
Or HaTorah explains that the alefs here are the letter alef of the Name Ehe-yeh, as the next paragraph says.
Kehot’s noteראה באוה״ת פ׳ כי תשא ע׳ א׳תתקיב שהוא ענין אות האלף דשם אהי׳ ע״ש. ראה מק״מ לזח״ב פט, א בשם האריז״ל.
Paragraph 8
30אנא עתיד וזמין לאתגלאה
Rabbi Elazar explains G-d’s Names: the first Ehe-yeh is the supernal hidden one, “I am who I am,” not known; then “asher Ehe-yeh” means “I am ready to be revealed.” The Alter Rebbe reads the alef of Ehe-yeh in this sense.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א. סה, ב. בלקו״ת מצורע כד, ד מציין לכאן.
31אנא עתיד וזמין לאתגלאה
The Zohar (Acharei Mos) explains that Ehe-yeh is the hidden whole that includes everything, and that “asher Ehe-yeh” means it is ready (zamin) to draw forth and bring forth all the particulars and to reveal the supernal Name.
Zohar, Achrei Mot 26:165–28:175ספר הזהר, אחרי מות כ״ו:קס״ה-כ״ח:קע״ה
He said ‘This name is all-comprehensive. The first Ehyeh (I shall be) is the comprehensive framework of all when the paths are still obscure, and not yet marked out, and all is still undisclosed. When a beginning has been made and the Stream has started on its course, then it is called Asher Ehyeh (That which I shall be), meaning: Now I am ready to draw forth into being and create all, now I am the sum total of all individual things. “That I am”: to wit, the Mother is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32כי אלף משמש על העתיד
The Mitteler Rebbe’s transcript gives examples of the alef of the future: “as in e’eseh, ertzeh, efkod” (“I will do, I will want, I will visit”).
Kehot’s noteבסה״מ תקס״ו ע׳ רטו ”כמו אעשה, ארצה, אפקוד”.
33כי א׳ הוא יו״ד למעלה כו׳
Likkutei Torah explains the vav in the middle of the alef, drawn diagonally from left to right: its left end is high, Gevurah, and its right end low, Netzach, so the line joins Gevurah with Netzach.
Kehot’s noteבלקו״ת פ׳ ראה כז, ג. מציין לכאן.
Paragraph 9
34וכך הוא סדר כל ההשתלשלות
The transcript asks why, according to this, the vav in the middle of the alef is drawn diagonally and not straight, and answers that the drawing down must run diagonally, from left to right specifically, as in “His left hand is under my head.”
Kehot’s noteבתקס״ו ע׳ רטז הקשה שלפ״ז היה מהראוי שיהי׳ הוי״ו שבאמצע אות האל״ף מתמשך ביושר ולא באלכסון, ומתרץ שיש בזה ענין עמוק לי״ח שההמשכה צריך להיות באלכסון שמשמאל לימין דוקא וכמ״ש שמאלו תחת לראשי ע״ש.
Paragraph 10
35שו״ה חסד — בחי׳ משה
The manuscript adds after these words: “(for ratzon equals Moshe in numerical value).”
Kehot’s noteבבוך 17 הנ״ל נוסף ”(כי רצון בגימט׳ משה)”. ובאוה״ת פ׳ תצוה ע׳ א׳תרג ”היינו כי נוצר גימט׳ משה עם הכולל”. וכ״ה באוה״ת שמות כרך ז ע׳ ב׳תשסג. ביהל אור ע׳ תקה. וראה ד״ה כי ידעתיו תרל״ד ע׳ נא.
36משם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe applies “from there it divides” to Beriah, Yetzirah and Asiyah, the worlds of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37משה שפיר קאמרת
When Rava explained a Mishnah, Rav Safra challenged him, addressing him as “Moshe”: “Moshe, you have spoken well?!” The Alter Rebbe takes the title as a sign that Rava was of Moshe’s level.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב. וש״נ. בלקו״ת תזריע כד, ג מציין לכאן.
38ורב יוסף אמר מרא דאברהם
Realizing that he had confused one word for another in a teaching, Rav Yosef exclaimed, “Master of Avraham!” The Alter Rebbe sees in this oath that Rav Yosef was rooted in Avraham’s level.
Eruvin 75b:9עירובין ע״ה ב:ט׳
אֲמַר לְהוּ רַב בִּיבִי: לָא תְּצִיתוּ לֵקהּ, אֲנָא אַמְרִיתַהּ נִיהֲלֵהּ, וּמִשְּׁמֵיהּ דְּרַב אַדָּא בַּר אַהֲבָה אַמְרִיתַהּ נִיהֲלֵהּ, הוֹאִיל וַאֲנִי קוֹרֵא בָּהֶן רַבִּים בַּחִיצוֹנָה. אָמַר רַב יוֹסֵף: מָרֵיהּ דְּאַבְרָהָם! ״רַבִּים״ בְּ״רַבִּי״ אִיחַלַּף לִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין עה, ב. וש״נ.
39וכל ראשי ישיבות . . בחי׳ משה
The Tzemach Tzedek’s commentary on Psalms, which the note gives for the point that the heads of yeshivos are of Moshe’s level.
Kehot’s noteראה יהל אור ע׳ תקע.
40ע״פ וידבר אל ראשו המטות
The maamar the text refers to: “the heads of the tribes” are the heart’s desire (re’usa d’liba) that turns the soul’s attributes toward kindness and the love of G-d, drawn from the level of Moshe, the supernal Daas, who leads and draws this level down.
Kehot’s noteלקו״ת מטות פב, א. ושם מציין לכאן.
41וידבר אל ראשי המטות
Parshas Matos opens “And Moshe spoke to the heads of the tribes of the children of Israel.” The text refers to the maamar on this verse, printed in Likkutei Torah, about Moshe and the heads of the people.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”
Shabbos is holy of itself: it is the ascent of all creation to G-d’s essence and the revelation of the higher Chochmah. But the revelation within that Chochmah of the supernal delight, which is higher still, depends on Israel, whose weekday mitzvos, done with love, ‘make’ Shabbos and ‘sanctify’ it.
The maamar in brief
The maamar asks why the Torah commands us to sanctify Shabbos, when the Talmud says Shabbos is ‘sanctified and established’ from creation, unlike the festivals, which Israel sanctify. It also asks about the commandment’s two words: zachor (‘Remember’), which with yud-heh equals 248, and zichri, which with vav-heh also equals 248. Shabbos is first defined: the six days are divine speech, the Name Elokim filtering the unchanging light of Havayah into letters, and Shabbos is the return of that life-force to G-d’s essence, an ascent that comes by itself. Yet verses say that Israel ‘make’ Shabbos. The key is “Wisdoms sing aloud outside”: when the higher Chochmah descends into the lower, the Torah’s wisdom clothed in physical mitzvos, it draws into Chochmah the supernal delight, which is above Chochmah itself. So the weekday service of love, zachor with yud-heh, rises from below and brings down on Shabbos zichri with vav-heh, the revelation of that delight. This is ‘to sanctify it.’ Shamor, receiving and guarding, will in the future be one with zachor.

Outline
	1The questionWhy command us to sanctify a Shabbos that is holy of itself, unlike Yom Tov? And what distinguishes zachor with yud-heh from zichri with vav-heh, when both equal 248?¶1–2
	2What Shabbos isThe six days are divine speech through the Name Elokim, which conceals the light of Havayah; Shabbos is the ascent of the worlds to G-d’s essence, which comes by itself, and teshuvah is its likeness.¶3–5
	3Wisdoms outsideIsrael ‘make’ Shabbos: the higher Chochmah descends into the lower, the Torah’s wisdom clothed in physical laws and mitzvos, and there it ‘sings aloud,’ drawing down a light above Chochmah.¶6–9
	4Reishis and the supernal delightChochmah is reishis, receiving from rosh, the supernal delight, as a new idea is born of delight; the mitzvos, blessed with asher kideshanu, draw that delight into Chochmah.¶10–13
	5Making Shabbos in the weekdaysShabbos is the ascent of the lower Chochmah into the higher; the weekday refinements, a service of love, rise through prayer into the prayer of Shabbos: zachor with yud-heh.¶14–16
	6The drawing-downThe ascent is for the sake of a descent: the hundred blessings, and chiefly Shabbos, draw sovev into memalei; this is zichri with vav-heh, like the voice and speech of Torah.¶17–18
	7The answerShabbos is holy as Chochmah, but the revelation of the supernal delight within it comes through Israel’s weekday mitzvos; so “Six days you shall labor” belongs to “Remember.”¶19–20
	8Zachor and shamorZachor is the giving, shamor the receiving and guarding, like the Written and the Oral Torah; in the future they will be one, and Shabbos night will be like Shabbos day.¶21–22


Key concepts
	Sanctified and establishedשבת מיקדשא וקיימא
	Shabbos has been holy since creation and does not depend on Israel, unlike the festivals, whose dates and holiness Israel fix.

	Zachor and zichriזכור / זכרי
	Each equals 248, the positive commandments: zachor with yud-heh is the upward movement of the weekday service of love, and zichri with vav-heh the drawing-down on Shabbos.

	The higher and the lower Chochmahחכמה עלאה וחכמה תתאה
	The ‘two wisdoms’: Chochmah beyond all grasp, and the Torah’s wisdom that has come down into physical mitzvos to refine the world.

	The supernal delightתענוג העליון
	The ‘head’ (rosh, whose letters spell asher) from which Chochmah, reishis, receives; the mitzvos draw it into Chochmah, and on Shabbos it is revealed as ‘delight.’

	Sovev and memaleiסובב כל עלמין / ממלא כל עלמין
	The light that encompasses all worlds and the light that fills them; a ‘blessing’ draws the first into the second, chiefly on Shabbos.

	Shamorשמור
	Keeping and guarding: the receiving side, which holds the influence and keeps it from the external forces; the Oral Torah, which receives and guards the Written.


Section 1 · ¶1–2
The question
1זכור את יום השבת12 לקדשו. להבין מהו ענין הצווי לקדש השבת והלא שבת מיקדשא וקיימא.3
“Remember the Shabbos day to sanctify it.” [We need] to understand what the command to sanctify the Shabbos is about: is not the Shabbos sanctified and established (mikadsha vekayma)?
The maamar opens with the fourth of the Ten Commandments (Exodus 20:8) and a question. To ‘sanctify’ something means to give it a holiness it lacks, yet Shabbos is already holy and fixed, so what does the command ‘to sanctify it’ ask of us?


דבשלמא קדושת יו״ט [יום טוב] תלוי בישראל שלכך אומרים מקדש ישראל והזמנים. מתחלה ישראל ואח״כ הזמנים משום דישראל אינהו דקדשינהו לזמנים.4
Granted, the holiness of Yom Tov depends on Israel; that is why we say, “Who sanctifies Israel and the seasons”: first Israel and afterward the seasons, because it is Israel who sanctify the seasons.
On Yom Tov the blessing ends “Who sanctifies Israel and the seasons,” naming Israel first, because the festivals become holy through Israel, whose court fixes the calendar and so the dates of the festivals. The Talmud (Berakhot 49a) explains the blessing this way.


אבל בשבת אנו מברכים מקדש השבת. ואין אומרים מקדש ישראל והשבת וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אטו שבת ישראל מקדשי ליה והלא שבת מיקדשא וקיימא משי״ב [מששת ימי בראשית] כו׳.
But on Shabbos we bless, “Who sanctifies the Shabbos,” and we do not say, “Who sanctifies Israel and the Shabbos,” as our Sages, of blessed memory, said: “Is it Israel who sanctify the Shabbos? Surely the Shabbos is sanctified and established” from the six days of creation, etc.
The Shabbos blessing ends simply “Who sanctifies the Shabbos.” The Talmud (Beitzah 17a) rejects the version “Who sanctifies Israel and the Shabbos” with the words quoted here: Shabbos does not wait for Israel to sanctify it, for it has been holy since the six days of creation.


ונק׳ כל שבת שבת בראשית שלמעלה מבחי׳ ישראל (כי שבת הוא בחי׳ התגלות ח״ע [חכמה עילאה] ונק׳ גילוי מוחין דאבא שהוא למעלה מבחי׳ נש״י [נשמות ישראל] המושרשים בז״א. וכמו שמבואר בזוהר פ׳ אמור )(ריש דף צ״ד)
And every Shabbos is called ‘Shabbos Bereishis’ (the Shabbos of creation), which is above the level of Israel. (For Shabbos is the level of the revelation of the higher Chochmah (wisdom), and is called the revelation of the intellect (mochin) of Abba, which is above the level of the souls of Israel, who are rooted in Z’eir Anpin (the emotive attributes). And as is explained in the Zohar, Parshas Emor (beginning of page 94),
Because its holiness goes back to creation, every Shabbos is called ‘Shabbos Bereishis.’ The parenthesis gives the Kabbalistic reason: Shabbos reveals the higher Chochmah, the intellect of Abba, while the souls of Israel are rooted lower, in Z’eir Anpin, the configuration of the emotive attributes.


דאחידן ביה במלכא.5 ופי׳ הרמ״ז [הרב משה זכות] הם ישראל המושרשים בזעיר. זה בחסד וזה בגבורה וזה בתפארת כו׳.
that [there are those] “who are attached to Him, to the King”; and the Ramaz explains: these are Israel, who are rooted in Z’eir [Anpin], this one in Chesed (kindness), this one in Gevurah (restraint) and this one in Tiferes (beauty), etc.
The Zohar speaks of those “who are attached to the King,” the King being Z’eir Anpin. The Ramaz (Rabbi Moshe Zacuto), in his commentary on the Zohar, identifies them as the souls of Israel, each rooted in one of Z’eir Anpin’s attributes, such as kindness, restraint or beauty.


ושבת מבואר שם דהוא גלוי מוחין דאבא בז״א ומבואר שם ג״כ איך שגילוי והמשכה זו הוא מעצמו וא״צ [ואין צריך / ואינו צריך] למעשינו כו׳.
And of Shabbos it is explained there that it is the revelation of the intellect of Abba in Z’eir Anpin; and it is also explained there how this revelation and drawing-down comes of itself and does not need our deeds, etc.
The same Zohar passage describes Shabbos as the shining of Abba’s intellect into Z’eir Anpin, a light that comes by itself, without any action of ours. The Zohar there compares Shabbos to a son who enters his father’s house whenever he wishes, with no need of an invitation.


משא״כ ביו״ט [ביום טוב] גילוי קצת ההארה ממוחין דאבא שמאיר ביו״ט [ביום טוב] הוא ע״י מעשנו ותפלותנו כו׳.
This is not so on Yom Tov: the revelation of a little of the radiance from the intellect of Abba that shines on Yom Tov comes through our deeds and our prayers, etc.)
Yom Tov, by contrast, receives only some of the radiance of Abba, and that radiance depends on our deeds and prayers. This is the Kabbalistic counterpart of the difference between the two blessings: Israel sanctify the festivals, but not Shabbos.




2והנה בדברות האחרונות נאמר שמור את יום השבת6 לקדשו. וארז״ל [ואמרו רבותינו זכרונם לברכה] זכור ושמור בדבור אחד נאמרו.7
Now, in the later [version of the] Commandments it says, “Keep the Shabbos day to sanctify it.” And our Sages, of blessed memory, said: “‘Remember’ (zachor) and ‘Keep’ (shamor) were said in a single utterance.”
Deuteronomy repeats the Ten Commandments with ‘Keep’ (shamor) in place of ‘Remember’ (zachor). The Talmud (Rosh Hashanah 27a) says both words were spoken in a single divine utterance, something no human mouth can say and no ear can hear.


והענין דשמור הוא מל״ת [מצות לא תעשה] כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל מקום שנאמר השמר פן ואל8 אינו אלא ל״ת [לא תעשה]. וזכור הוא רמ״ח מ״ע [מצות עשה] כי זכור עם9 י״ה גי׳ [גימטריא] רמ״ח מ״ע [מצות עשה]
The explanation: ‘Keep’ belongs to the prohibitive commandments, as our Sages, of blessed memory, said: “Wherever it says ‘beware’ (hishamer), ‘lest’ (pen) or ‘do not’ (al), it is nothing but a prohibition.” And ‘Remember’ is the 248 positive commandments, for zachor with yud-heh has the numerical value of 248, the positive commandments.
Shamor shares its root with hishamer (‘beware’), which the Talmud says always marks a prohibition, so ‘Keep’ stands for the prohibitive commandments. ‘Remember’ stands for the 248 positive commandments: the letters of zachor add up to 233, and with yud (10) and heh (5) the total is 248.


והנה זכרי עם ו״ה גימטריא רמ״ח. וצ״ל ההפרש בין זכור לזכרי.10 ומה שזכור הוא עם י״ה וזכרי עם ו״ה:
Now, zichri (‘My remembrance’) with vav-heh [also] has the numerical value of 248. And we need to understand the difference between zachor and zichri, and why zachor is with yud-heh and zichri with vav-heh.
Zichri (‘My remembrance,’ from “this is My remembrance,” Exodus 3:15) adds up to 237, and with vav (6) and heh (5) it too makes 248. Both words equal the positive commandments, but with different halves of the four-letter Name, and the maamar asks what that difference means; the answer comes in paragraphs 15–18.




Section 2 · ¶3–5
What Shabbos is
3והנה להבין כ״ז [כל זה] צריך להבין תחלה כללות ענין השבת מהו.11 דהנה כתיב וירא אלקים את כל אשר עשה12 והנה טוב מאד.
Now, to understand all this, we must first understand what the concept of Shabbos is in general. For it is written, “And G-d saw all that He had made, and behold, it was very good.”
Before answering, the maamar defines Shabbos itself, starting from the last verse of the creation story (Genesis 1:31). G-d’s look at ‘all that He had made’ marks the boundary between the six days of making and the day of rest.


שבששת ימי בראשית הוא בחי׳ את כל אשר עשה והיינו ע״י צירופי אותיות דעשרה מאמרות.
For the six days of creation are the level of “all that He had made,” that is, through the combinations of letters of the Ten Utterances,
The six days are the stage of ‘making’: the world comes into being through the Ten Utterances of Genesis 1, whose letters, combined in different ways, give each creature its existence.


כמו מאמר יהי אור13 יהי רקיע14 יקוו המים15 כו׳ תדשא16 כו׳. הוא בבחי׳ ירידה כמו באדם גילוי השכל בדבור שהוא בחי׳ ירידה.
such as the utterances “Let there be light,” “Let there be a firmament,” “Let the waters gather,” etc., “Let [the earth] sprout,” etc. This is in the manner of descent, as in a person the revelation of the intellect in speech is a descent.
Each utterance, ‘Let there be light,’ ‘Let there be a firmament’ and the rest, is a descent, like a person’s intellect coming down into speech. An idea in the mind is broader and higher than the words that express it.


והנה כתיב כי לא מחשבותי מחשבותיכם17 כו׳. שיש למעלה כביכול בחי׳ מחשבה ובחי׳ דבור דהיינו שבחי׳ מחשבה נק׳ עלמין סתימין
Now, it is written, “For My thoughts are not your thoughts,” etc.: that above there is, as it were, a level of thought and a level of speech. That is, the level of thought is called ‘the hidden worlds’ (almin sesimin)
Isaiah’s verse implies that G-d, as it were, has both ‘thought’ and ‘speech.’ Thought corresponds to ‘the hidden worlds,’ the levels that remain concealed.


(ר״ל [רוצה לומר] האור והחיות המחיה את עלמין סתימין נק׳ מחשבה עליונה). ובחי׳ דבור נק׳ עלמא דאתגלייא. ונק׳ אותיות לשון התגלות מלשון תרגום ואתא.18
(meaning, the light and life-force (chayus) that gives life to the hidden worlds is called ‘supernal thought’). And the level of speech is called ‘the revealed world’ (alma de’isgalya). And ‘letters’ (osiyos) are so called as a term of revelation, from the Targum’s word ve’asa (‘and he came’).
The parenthesis clarifies that ‘supernal thought’ is the light that gives life to the hidden worlds, while speech is ‘the revealed world.’ The word osiyos (‘letters’) is linked to the Aramaic asa, ‘came’ (as in Isaiah 21:12): letters are where a hidden idea ‘comes out’ into view.


כי הנה הדבור מקבל מבחי׳ המדות עליונות שבחי׳ שיתא יומין דבראשית הם ששה מדות עליונות.
For speech receives from the level of the supernal emotive attributes (middos): the level of the ‘six days of creation’ (shisa yomin divreishis) is the six supernal attributes.
Speech does not stand on its own; it receives from the emotive attributes. So the ‘six days of creation’ are the six supernal attributes, from Chesed to Yesod, each day expressing one of them.


והנה ידוע המאמר לאו דאית לך צדק ידיעא1920 כו׳. כולא לאחזאה כו׳ שבאדם בחי׳ חסד ורחמים מעורר התפעלות בנפשו להשפיע
Now, the saying is known: “Not that You have a known righteousness,” etc.; “all is to show,” etc. For in a person, the quality of kindness and compassion stirs an emotional arousal in his soul to bestow,
The Tikkunei Zohar (in Elijah’s prayer, Patach Eliyahu) says that G-d has no defined attribute of ‘righteousness’ or ‘judgment’; the attributes exist only ‘to show’ how the world is conducted. In a person, kindness and compassion are feelings that stir and change him.


משא״כ מדותיו ית׳ המיוחדות בו ית׳ שהוא אחדות פשוט בלי שום שינוי התפעלות ח״ו [חס ושלום] כמ״ש אני הוי״ה לא שניתי21 וזהו לאו דאית לך צדק ידיעא כו׳.
whereas His attributes, blessed be He, which are united with Him, blessed be He, who is a simple oneness, are without any change of emotional arousal, G-d forbid, as it is written, “I, G-d, have not changed.” And this is “Not that You have a known righteousness,” etc.
G-d’s attributes are one with Him, a simple unity, and do not stir or change, as Malachi says, “I have not changed.” That is why the Zohar denies Him a ‘known’ attribute in the human sense.


ובהיות כן שהששה מדות עליונות הם למעלה מבחי׳ התפעלות ושינוי ע״כ כדי שיהיה נמשך מבחי׳ המדות לבחי׳ הדבור להיות עלמא דאתגלייא הוא רק בבחי׳ אחוריים לשון תרגום כו׳:
And since this is so, that the six supernal attributes are above emotional arousal and change, therefore, for [influence] to be drawn from the level of the attributes to the level of speech, to become the revealed world, it is only in the manner of ‘the back’ (achorayim), [like] the language of Targum, etc.
Since the attributes are beyond change, they can reach speech and bring forth a revealed world only through their ‘back’ (achorayim), an outer and indirect aspect. This is compared to Targum, the Aramaic translation, which conveys a text in an outer language; hence letters are named with the Targum word asa.




4וזהו שבכל מעשה ששת ימי בראשית עד אחר ויכלו לא נאמר רק שם אלקים22 כ״א אחר שנא׳ [שנאמר] ויכלו כו׳
This is why, in all the work of the six days of creation, until after “And [the heavens and the earth] were finished,” only the Name Elokim is mentioned; only after it says, “And they were finished,” etc.,
Throughout Genesis 1, the account of the six days, G-d is called only Elokim. Only after the verses of completion and rest (Genesis 2:1–3) does the Torah use another Name.


כי בו שבת23 כו׳ אח״כ נאמר ביום עשות הוי״ה אלקים24 נזכר אח״כ דוקא שם הוי״ה.
“for on it He rested,” etc., does it afterward say, “On the day Havayah Elokim made”: the Name Havayah is mentioned specifically afterward.
Genesis 2:4, “On the day Havayah Elokim made earth and heaven,” is the first verse to use the Name Havayah. The maamar takes this late appearance as a clue to what Shabbos adds.


והענין כי ידוע מ״ש שמש ומגן25 הוי״ה אלקים. כי שם הוי״ה כתיב בי׳ [ביה] אני הוי״ה לא שניתי26 (כנ״ל לאו דאית לך צדק ידיעא כו׳)
The explanation is as is known from what is written: “A sun and a shield is Havayah Elokim.” For of the Name Havayah it is written, “I, Havayah, have not changed” (as above, “Not that You have a known righteousness,” etc.),
Psalm 84 calls Havayah a ‘sun’ and Elokim a ‘shield.’ Havayah is the Name of G-d’s unchanging being, “I, Havayah, have not changed,” recalling the point of paragraph 3 that G-d’s attributes do not change.


ובחי׳ אלקים הוא הנרתק לשם הוי״ה הנק׳ ג״כ שמש (כמ״ש שמש ומגן27 ה׳ כו׳) כדי להיות התהוות הבריאה יש מאין שזהו ע״י אותיות הדבור כנ״ל
and the level of Elokim is the sheath for the Name Havayah, which is also called ‘sun’ (as it is written, “A sun and a shield is Havayah,” etc.), so that there can be the coming into being of creation, something from nothing, which is through the letters of speech, as above.
Like a sun too bright to look at, Havayah needs a ‘sheath,’ the Name Elokim, so that finite creatures can come into being from nothing. That filtering takes place through the letters of divine speech described above.


(והוא בחי׳ שם אלקים שהוא שרש בחי׳ אותיות וכלים. ושם הוי״ה28 הוא שורש בחי׳ האור שלמעלה מבחי׳ כלים ואותיות לכן ההמשכה משם הוי״ה הוא דוקא ע״י המגן דשם אלקים שהם האותיות המעלימים כנ״ל.
(And this is the level of the Name Elokim, which is the root of letters and vessels; and the Name Havayah is the root of the light, which is above vessels and letters. Therefore the drawing-down from the Name Havayah is specifically through the shield of the Name Elokim, which is the letters that conceal, as above.
In the parenthesis: Elokim is the root of letters and vessels, the forms that limit, while Havayah is the root of a light beyond all vessels. So Havayah’s influence reaches creation only through the ‘shield’ of Elokim, letters that conceal even as they convey.


ולכן בששת ימי בראשית לא נזכר רק שם אלקים כי בששת ימי בראשית היה ההמשכה מבחי׳ שם הוי״ה להתלבש בשם אלקים שהוא בחי׳ הדבור לומר יהי אור יהי רקיע כו׳)
And that is why in the six days of creation only the Name Elokim is mentioned: for in the six days of creation the drawing-down from the level of the Name Havayah was to be clothed in the Name Elokim, which is the level of speech, to say, “Let there be light,” “Let there be a firmament,” etc.)
This explains why only Elokim appears during the six days: the creative utterances were Havayah’s light clothed in Elokim, the level of speech.


ואח״כ בסוף ששת ימי בראשית נאמר והנה טוב מאד ויכלו השמים.29 פי׳ טוב מאד היא בחי׳ בע״ת [בעלי תשובה] כידוע דטוב זה יצ״ט [יצר טוב]30 ומאד זה יצה״ר [יצר הרע]31 כשנהפך לטוב ע״י התשובה.
And afterward, at the end of the six days of creation, it says, “And behold, it was very good,” “And the heavens were finished.” The meaning: ‘very good’ is the level of baalei teshuvah (those who return), as is known that ‘good’ is the good inclination and ‘very’ is the evil inclination when it has been turned to good through teshuvah (return).
‘Very good’ at the end of the six days alludes to the baal teshuvah, one who returns to G-d. The Midrash reads ‘very good’ as both the good inclination and the evil inclination; here it is the evil inclination once teshuvah has turned it to good.


והענין כי במקום שבעלי תשובה עומדים32 כו׳. כי אתכפייא ואתהפכא דבחי׳ בע״ת [בעלי תשובה] הוא בתגבורת האהבה ממטה למעלה מים רבים לא יוכלו לכבות את33 כו׳.
The point is: “In the place where baalei teshuvah stand,” etc. For the subjugation (iskafya) and transformation (ishapcha) of the level of baalei teshuvah is with an intensified love, from below to above: “Many waters cannot quench the [love],” etc.
The Talmud says baalei teshuvah stand where even the perfectly righteous cannot. Their subjugation and transformation of evil (iskafya and ishapcha) comes with a surge of love rising from below, a love that “many waters cannot quench.”


כמ״כ [כמו כן] למעלה עליית החיות שירד בששת ימי בראשית בבחי׳ ירידה היא עולה בבחי׳ עליית העולמות למהותו ועצמותו ית׳.
So too above: the ascent of the life-force (chayus) that came down during the six days of creation in the manner of descent: it rises, as the ascent of the worlds, to His very being and essence, blessed be He.
So too in creation: the life-force that came down through the six days rises on Shabbos, together with the worlds, to G-d’s very being and essence. Shabbos is this upward return.




5וז״ש [וזהו שכתוב] אח״כ ויכלו השמים34 כי בו שבת35 כאדם ששובת ממלאכתו שהשכל ומדות שנשפלו להתלבש בדבור ובמעשה עולים למהותן ועצמותן כמו״כ [כמו כן] הוא למעלה עלייה למהו״ע [למהותו ועצמותו] ית׳.
And this is what is written afterward: “And the heavens were finished,” “for on it He rested.” [It is] like a person who rests from his work, when the intellect and emotive attributes that had lowered themselves to be clothed in speech and action rise to their own being and essence; so too above, there is an ascent to His being and essence, blessed be He.
Genesis 2 says that the heavens and earth were finished and that G-d ‘rested.’ When a person stops working, his mind and feelings, which had been lowered into speech and action, return to their own essence; likewise G-d’s ‘rest’ is the ascent of the divine energy to His very being.


וזהו בחי׳ ומדרגת שבת דמעלי שבתא שהוא בחי׳ עליות וזהו שבת בראשית דמיקדשא וקיימא שהעלייה היא ממילא כי בו שבת כו׳.
And this is the level and rank of ‘Shabbos eve’ (Shabbos de’mealei Shabbsa), which is the level of ascents. And this is the Shabbos of Bereishis, which is ‘sanctified and established,’ for the ascent comes of itself: “for on it He rested,” etc.
This ascent is called ‘Shabbos eve’ (Shabbos de’mealei Shabbsa), an Aramaic term for the Shabbos of the night, a time of ascents, which paragraph 22 pairs with ‘Shabbos day.’ Because the ascent happens by itself, this is the ‘Shabbos of Bereishis’ that is ‘sanctified and established’ without our help.


(וצ״ע [וצריך עיון] דמשמע שע״י טוב מאד בע״ת [בעלי תשובה] אז כי בו שבת והרי אמר דשבת מיקדשא וקיימא שהעלייה ממילא. לכן צריך לומר דלאו ע״י בע״ת [בעלי תשובה] הוא ההעלאה כי עליות העולמות הוא ממילא רק ענין תשובה עלאה היא דוגמא לבחי׳ זו.
(This needs examination, for it implies that through ‘very good,’ the baal teshuvah, there then comes “for on it He rested”; yet it was said that Shabbos is ‘sanctified and established,’ the ascent coming of itself. Therefore we must say that the elevation does not come through the baal teshuvah, for the ascent of the worlds comes of itself; only, the matter of the higher teshuvah (teshuvah ila’ah) is a likeness of this level.
A parenthetical note raises a difficulty: paragraph 4 seemed to make the Shabbos ascent depend on ‘very good,’ the baal teshuvah, yet Shabbos is holy of itself. The resolution: the ascent of the worlds comes by itself, and the higher teshuvah is only a likeness of it.


כי שבת אותיות תשב36 להיות ששבת עליות העולמות וכמו״כ [וכמו כן] הבע״ת [הבעלי תשובה] ועיקר פעולת האתעדל״ת [האתערותא דלתתא] לבחי׳ שבת יתבאר לקמן אי״ה [אם ירצה השם]):
For Shabbos (שבת) has the letters of tashev (תשב, ‘return’), since Shabbos is the ascent of the worlds, and so too the baal teshuvah. And the main effect of the arousal from below on the level of Shabbos will be explained below, G-d willing.)
The word Shabbos (שבת) has the letters of tashev (תשב), ‘return,’ which links Shabbos with teshuvah: both are a return upward. What the arousal from below, human effort, adds to Shabbos is left for later in the maamar.




Section 3 · ¶6–9
Wisdoms outside
6אך הנה כתיב אשר ברא37 אלהים לעשות. וארז״ל [ואמרו רבותינו זכרונם לברכה] לעשות לתקן.38 וכתיב ושמרו בני ישראל39 את השבת לעשות את השבת דמזה משמע שישראל עושים את השבת
However, it is written, “which G-d created to make,” and our Sages, of blessed memory, said: ‘to make’ [means] to perfect. And it is written, “And the children of Israel shall keep the Shabbos, to make the Shabbos,” from which it is understood that Israel make the Shabbos
A counterpoint: Genesis 2:3 says G-d created the world ‘to make,’ which the Sages read as ‘to perfect,’ leaving creation for us to complete. And Exodus 31:16 says Israel shall keep Shabbos ‘to make the Shabbos,’ implying that Israel do ‘make’ Shabbos after all.


ע״י מעשה המצות בו׳ יומין דחול דהיינו פי׳ לעשות לתקן או ע״י תשובה. דהנה כתיב חכמות בחוץ תרונה.40
through the performance of the mitzvos during the six weekdays, which is the meaning of ‘to make’ [as] ‘to perfect,’ or through teshuvah (return). For it is written, “Wisdoms sing aloud outside.”
Israel ‘make’ Shabbos through the mitzvos of the six weekdays, which is ‘perfecting’ creation, or through teshuvah. To explain how, the maamar turns to the verse “Wisdoms sing aloud outside” (Proverbs 1:20).




7ופי׳ בזוהר41 חכמות תרי חכמה עלאה וחכמה תתאה. פי׳ ח״ע [חכמה עילאה] הוא בחי׳ חכים ולא בחכמה ידיעא.42 וחכמה תתאה הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] נובלות חכמה שלמעלה תורה.43
And the Zohar explains: ‘wisdoms’ are two, the higher Chochmah (wisdom) and the lower Chochmah. The higher Chochmah is the level of “wise, but not with a known wisdom.” And the lower Chochmah is as our Sages, of blessed memory, said: “The nobelos (fallen fruit) of the wisdom above is the Torah.”
The Zohar reads ‘wisdoms’ as two: the higher Chochmah, ‘wise, but not with a known wisdom,’ beyond all grasp, and the lower Chochmah. The lower Chochmah is the Torah, which the Midrash calls the nobelos, the ‘fallen fruit,’ of the wisdom above: something that has dropped from its source, yet is of its substance.


פי׳ בחי׳ הנובלות הוא בחי׳ אור ושפע מבחי׳ אור החכמה הנמשך למטה כדי לברר בירורים
The meaning: the level of nobelos is a light and flow from the light of Chochmah, which is drawn down below in order to carry out refinements (beirurim),
Nobelos means a light and flow from Chochmah that has come down in order to do the work of refinement (beirurim), separating good from evil in the world.


והיינו בחי׳ חכמה שבתורה שנתלבשה בדברים גשמיים להבדיל בין טמא לטהור44 וכיוצא בזה בכל מל״ת [מצות לא תעשה].4546
that is, the wisdom in the Torah that has been clothed in physical things, to distinguish between impure and pure, and similarly in all the prohibitive commandments.
This is the Torah’s wisdom clothed in physical matters, such as which things are pure and which impure, and likewise all the prohibitions. Through them a person sorts the world into what can be elevated and what cannot.




8וכמו״כ [וכמו כן] גם במעשה המצות עשה הרי נתלבשה החכמה במצות גשמיים כמו במצות ציצית בצמר גשמי דטלית כו׳
And likewise also in the performance of the positive commandments, the wisdom has been clothed in physical mitzvos, as in the mitzvah of tzitzis, in the physical wool of the tallis, etc.
The positive commandments work the same way: divine wisdom is clothed in physical objects. Tzitzis, for example, are made of physical wool attached to a physical tallis.


ולמעלה הטלית הוא בחינת אור מקיף. וכמ״ש לבושיה כתלג חיור47 שהוא בחי׳ סוכ״ע. והחוטין הם ל״ב נתיבות החכמה.48
And above, the tallis is the level of encompassing light (or makif), as it is written, “His garment was white as snow,” which is the level of the light that encompasses all worlds (sovev kol almin). And the threads are the thirty-two paths of Chochmah (wisdom).
Above, the tallis that surrounds the body corresponds to the encompassing light, the light that encompasses all worlds, which Daniel’s vision describes as a garment ‘white as snow.’ The threads, four corners of eight strands each, correspond to the thirty-two paths of Chochmah.




9ועד״ז בשאר המצות כמו אבני האפוד והחושן תרשיש ושהם אבנים גשמיים ונחקק בהם שמות י״ב השבטים.
And similarly with the other mitzvos, such as the stones of the Ephod and the Breastplate, tarshish and shoham, which are physical stones on which the names of the twelve tribes were engraved.
Another example: the High Priest’s Ephod and Breastplate held precious stones, among them tarshish and shoham, physical stones engraved with the names of the twelve tribes.


וכתיב ונשא אותם אהרן לפני49 ה׳ לזכרון ולמעלה רומזים לבחי׳ אורות עליונים שימשיך אהרן כהנא רבא בחי׳ חסדים עליונים דלפני האצי׳ כו׳
And it is written, “And Aharon shall bear them before G-d for a remembrance”; and above, they allude to supernal lights: that Aharon the High Priest would draw down the level of the supernal kindnesses (chassadim) that are before the World of Atzilus (Emanation), etc.
The Torah says Aharon bore the names ‘before G-d for a remembrance.’ Above, the stones allude to supernal lights: the High Priest drew down the supernal kindnesses (chassadim) from a level the text calls ‘before Atzilus,’ that is, prior to and above it.


ולמטה נתלבשה חכמה זו באבנים גשמיים ובמעשה גשמית דחושן ואפוד. וכה״ג [וכהאי גוונא] יובן בכל מעשה המצות.
And below, this wisdom was clothed in physical stones and in the physical work of the Breastplate and Ephod. And in the same way it is to be understood in all the performance of the mitzvos.
Below, that wisdom was clothed in actual stones and in the craftsmanship of the garments. Every mitzvah is to be understood the same way: a supernal light clothed in a physical act.


וע״כ נק׳ בחי׳ חכמה זו שנתלבשה למטה במעשה המצות בשם חכמה תתאה שמתלבשת בעשייה גשמית לאהפכא חשוכא לנהורא כו׳. וזהו חכמות בחוץ תרונה.
Therefore this wisdom, which has been clothed below in the performance of the mitzvos, is called by the name ‘the lower Chochmah (wisdom),’ for it is clothed in physical action, to turn darkness into light, etc. And this is “Wisdoms sing aloud outside.”
This is why the wisdom clothed in the mitzvos is called ‘the lower Chochmah’: it enters physical action in order to turn darkness into light. This is ‘wisdoms … outside.’


בחוץ דוקא כשנתלבשה ח״ת [חכמה תתאה] (הנמשכת מח״ע [מחכמה עילאה] וזהו חכמות בחוץ כו׳ שהארת ח״ע [חכמה עילאה] נמשכת בח״ת [בחכמה תתאה] ומתלבשים בחוץ דהיינו בבי״ע עד שנמשכים בעשייה גשמית ממש כנ״ל) בעשיה גשמית במעשה המצות שלפנינו אז דוקא תרונה
“Outside” specifically: when the lower Chochmah (which is drawn from the higher Chochmah; and this is “Wisdoms… outside,” etc.: the radiance of the higher Chochmah is drawn into the lower Chochmah, and they are clothed ‘outside,’ that is, in [the worlds of] Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), until they are drawn into actual physical action, as above) is clothed in physical action, in the performance of the mitzvos before us, then specifically does it “sing aloud.”
The parenthesis explains the plural: the radiance of the higher Chochmah is drawn into the lower, and both are clothed ‘outside,’ in the worlds of Beriah, Yetzirah and Asiyah, down to physical deeds. Only when wisdom reaches the actual mitzvos before us does it ‘sing aloud.’


פי׳ שיהיה עי״ז תוספת וגלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מעלה אפי׳ [אפילו] מבחי׳ ח״ע [חכמה עילאה]. וע״י מעשה המצות יומשך ויתגלה בח״ע [בחכמה עילאה] נמצא דוקא ע״י התלבשות החכמות בחוץ אז תרונה:50
This means that through this there will be an addition and revelation of the Infinite Light (Or Ein Sof), blessed be He, which is far above even the level of the higher Chochmah; and through the performance of the mitzvos it will be drawn down and revealed in the higher Chochmah. It follows that specifically through the clothing of the wisdoms ‘outside’ do they then “sing aloud.”
‘Sing aloud’ means an addition: a revelation of the Infinite Light, far above even the higher Chochmah, is drawn down by the mitzvos and revealed in the higher Chochmah. So it is precisely wisdom’s descent ‘outside’ that brings this new light.




Section 4 · ¶10–13
Reishis and the supernal delight
10וביאור הדבר הוא דהנה כתיב ראשית חכמה51 והיינו בחי׳ חכמה עלאה שנק׳ ראשית. כי ח״ת [חכמה תתאה] נק׳ סופא דכל דרגין5253 כנודע
The explanation of the matter: it is written, “The beginning of wisdom,” which is the level of the higher Chochmah (wisdom), called ‘beginning’ (reishis). For the lower Chochmah is called ‘the end of all levels,’ as is known,
Psalm 111 says “The beginning (reishis) of wisdom,” and the maamar identifies ‘beginning’ with the higher Chochmah. The lower Chochmah, by contrast, is called ‘the end of all levels.’


שהיא בחי׳ מל׳ וח״ע [וחכמה עילאה] נק׳ ראשית. והנה ראשית בתי״ו מורה על לשון נקבה. כי ראש הוא לשון דכר.
for it is the level of Malchus (sovereignty), while the higher Chochmah is called ‘beginning.’ Now, reishis, with a tav, indicates a feminine form, for rosh (head) is a masculine form.
The lower Chochmah is Malchus, the last of the Sefiros. A point of grammar follows: reishis ends in tav, a feminine ending, while rosh (‘head’) is masculine, so reishis is the ‘feminine,’ receiving form of rosh.




11וראשית הוא לשון נוקבא. והיינו כי החכמה היא בחי׳ מקבל שמקבלת מבחי׳ ראש. וכמ״ש והחכמה מאין תמצא54 שנמשכת מבחי׳ אין דהיינו שלא בדרך השתלשלות עילה ועלול רק כמו בחי׳ יש מאין.
And reishis is a feminine form. That is, Chochmah (wisdom) is the level of a recipient, receiving from the level of rosh (head). As it is written, “And wisdom is found from ayin (nothing)”: it is drawn from the level of ayin, that is, not by way of a progression (hishtalshelus) of cause and effect, but like the level of something from nothing.
Chochmah is ‘feminine’ in that it receives from something higher, rosh. Job’s verse, read in Chassidus as ‘wisdom is found from ayin (nothing),’ says that Chochmah emerges from a level so far above it that it is ‘nothing’ to it: not as a cause produces an effect, but like creation from nothing.


כי בחי׳ האין שממנו תמצא החכמה הוא למעלה ממדרגת החכמה והוא כמו עד״מ באדם כשנופל לו איזה המצאה וסברא חדשה אזי מתמלא תענוג. מזה אנו רואים שבחי׳ תענוג הוא למעלה מבחי׳ חכמה.
For the level of ayin, from which wisdom is found, is above the rank of Chochmah. It is like, by way of analogy, a person to whom some discovery and new idea occurs: he is then filled with delight. From this we see that the level of delight is above the level of Chochmah,
The ayin is above Chochmah. The human analogy: when a new insight occurs to a person he is filled with delight, which shows that delight lies deeper than the intellect.


דהיינו שהוא מקור החכמה ולכן בתחלת התחדשות הסברא יהי׳ [יהיה] הענג גדול להיות כי רגע זו יצאה ונמשכה החכמה ממקורה התענוג.
that is, it is the source of Chochmah. Therefore, at the beginning, when the idea is new, the delight is great, because at that moment the wisdom has come forth and been drawn from its source, delight.
Delight is the source of the insight. That is why the delight is greatest at the moment the idea is born: it has just emerged from its source.


לכן מאיר בה אור התענוג משא״כ כשמתיישן אח״כ אינו מתענג כ״כ [כל כך] מהסברא שכבר נתרחקה ממקורה שהוא התענוג.
Therefore the light of delight shines in it. This is not so when it grows old afterward: he does not delight so much in the idea, for it has already moved away from its source, which is delight.
As the idea becomes familiar, the delight fades, because the idea has moved away from its source in delight.




12וכמו״כ [וכמו כן] למעלה בחי׳ תענוג העליון הוא מקור החכמה. וזהו בחי׳ מאין תמצא. מאין הוא בחי׳ עונג.
So too above: the level of the supernal delight is the source of Chochmah (wisdom). And this is the level of “from ayin is it found”: ayin is the level of delight.
The same is true above: the supernal delight is the source of Chochmah. This delight is the ayin, the ‘nothing,’ from which wisdom is found.


וזהו שנק׳ חכמה ראשית שהיא בחי׳ מקבל מבחי׳ ראש הוא התענוג עליון שנק׳ ראש אותיות אשר55 שהוא לשון אושר ותענוג וכמו באשרי56 כי אשרוני בנות אשרי יושבי5758 כו׳:
And this is why Chochmah is called reishis, for it is the level of a recipient from the level of rosh (head), the supernal delight, which is called rosh (ראש), the letters of asher (אשר), a term of happiness (osher) and delight, as in “In my happiness, for daughters will call me happy,” “Happy are those who dwell,” etc.
So Chochmah is reishis, the receiver from rosh, the supernal delight. The letters of rosh (ראש) rearranged spell asher (אשר), which means happiness and delight, as in Leah’s “In my happiness (be’ashri), for daughters will call me happy” and “Happy (ashrei) are those who dwell in Your house.”




13והנה בברכת המצות אנו מברכין אשר קדשנו במצותיו כו׳. שע״י המצות אנו ממשיכים מבחי׳ אשר שהוא בחי׳ ענג העליון.
Now, in the blessing over the mitzvos we bless, “Who (asher) has sanctified us with His commandments,” etc.: for through the mitzvos we draw down from the level of asher, which is the level of the supernal delight.
The blessing over a mitzvah says asher kideshanu, ‘Who has sanctified us.’ The maamar reads asher as the supernal delight: through the mitzvos we draw down from that level.


וההמשכה היא בבחי׳ ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהן בחי׳ יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה] שנמשך בהן מבחי׳ ענג העליון. וזהו פי׳ הברכה בא״י [ברוך אתה ה׳] אלקינו הוא בחי׳ יחו״ע [יחודא עילאה] דחו״ב [דחכמה ובינה] אצי׳
And the drawing-down is into the higher Chochmah (wisdom) and the lower Chochmah, which are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), into which [light] is drawn from the supernal delight. And this is the meaning of the blessing: “Blessed are You, G-d, our G-d” is the higher unity, of Chochmah and Binah of Atzilus,
The light is drawn into the two Chochmahs, which correspond to the ‘higher unity,’ in which all existence is nothing before G-d, and the ‘lower unity,’ G-d present within the world. The opening words of the blessing, ‘Blessed are You, G-d, our G-d,’ express the higher unity of Chochmah and Binah of Atzilus.


ואח״כ מלך העולם הוא בחי׳ יחו״ת [יחודא תתאה] וממשיכים להם מבחי׳ אשר קדשנו כו׳ בחי׳ ענג העליון.
and afterward, “King of the universe” is the lower unity; and we draw into them from the level of “Who (asher) has sanctified us,” etc., the supernal delight.
‘King of the universe’ expresses the lower unity. The words ‘Who (asher) has sanctified us’ then draw the supernal delight into both.


והיינו דוקא ע״י קיום מעשה המצות הגשמיים בבחי׳ אתכפייא ואתהפכא לברר בירורי נוגה שעי״ז דייקא ממשיכים גלוי התענוג העליון וזהו חכמות כשנתלבשו בחוץ אזי דוקא תרונה מחמת גלוי התענוג העליון בחכמה:59
And this is specifically through fulfilling the physical performance of the mitzvos, in the manner of subjugation (iskafya) and transformation (ishapcha), to carry out the refinements (beirurim) of nogah; for specifically through this do we draw down the revelation of the supernal delight. And this is “Wisdoms”: when they are clothed “outside,” then specifically they “sing aloud,” because of the revelation of the supernal delight in Chochmah.
This happens only through actually doing the physical mitzvos, subduing and transforming the material (iskafya and ishapcha) and refining kelipas nogah, the realm that is neither holy nor wholly evil and can be raised to holiness. This is ‘wisdoms … outside sing aloud’: when wisdom is clothed in physical deeds, the supernal delight is revealed in it.




Section 5 · ¶14–16
Making Shabbos in the weekdays
14ומעתה יובן ג״כ ענין לעשות את השבת. כי שבת הוא בחי׳ חכמה60 ובחכמה אתברירו.61 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בשבת דבור אסור62 כי סייג לחכמה שתיקה.6364 והוא בחי׳ עליית ח״ת [חכמה תתאה] בח״ע [בחכמה עילאה].
From this, the meaning of “to make the Shabbos” will also be understood. For Shabbos is the level of Chochmah (wisdom), and “through Chochmah they are refined.” Therefore our Sages, of blessed memory, said that on Shabbos speech is forbidden, for “a fence for wisdom is silence.” And it is the ascent of the lower Chochmah into the higher Chochmah.
Now ‘to make the Shabbos’ can be explained. Shabbos is Chochmah, and refinement happens ‘through Chochmah.’ The Sages forbade weekday speech on Shabbos, and Rabbi Akiva taught that “a fence for wisdom is silence”: on Shabbos the lower Chochmah, which works through speech and refinement, rises into the higher Chochmah.


(לכן בשבת בורר אסור כי בחכמה אתברירו הוא ע״י התלבשות ח״ע [חכמה עילאה] בח״ת [בחכמה תתאה] לברר בירורים והיינו ביומין דחול אבל בשבת שהוא עליי׳ [עלייה] ח״ת [חכמה תתאה] בח״ע [בחכמה עילאה] לכן דבור אסור).
(Therefore on Shabbos sorting (borer) is forbidden: for “through Chochmah they are refined” happens through the higher Chochmah being clothed in the lower Chochmah to carry out refinements, and that is during the weekdays; but on Shabbos, which is the ascent of the lower Chochmah into the higher Chochmah, therefore speech is forbidden.)
The parenthesis adds that this is why sorting (borer), one of the labors forbidden on Shabbos, is prohibited: refinement happens through the higher Chochmah clothing itself in the lower, which belongs to the weekdays. On Shabbos the lower Chochmah rises into the higher, so refining activity, like speech, is out of place.


והנה ע״י הבירורים ממעשה המצות שנעשו ביומין דחול נמשך מבחי׳ ענג עליון לבחי׳ חכמה דהנה החכמה נקראת עדן שמקבל מבחי׳ התענוג. ומבחינת עדן נמשך לגן.
Now, through the refinements from the performance of the mitzvos that were done during the weekdays, [light] is drawn from the level of the supernal delight into the level of Chochmah. For Chochmah is called ‘Eden,’ for it receives from delight; and from the level of Eden it is drawn into the Garden (Gan).
The refinements of the weekday mitzvos draw the supernal delight into Chochmah. Chochmah is called ‘Eden,’ a word that means pleasure, because it receives from delight, and from Eden the flow passes into the ‘Garden’ (Gan).


וזהו ענין געה״ע [גן עדן העליון] וגעה״ת [וגן עדן התחתון] ששם נהנין מזיו השכינה. אבל יפה שעה אחת65 בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא].66
And this is the matter of the upper Gan Eden and the lower Gan Eden, where [souls] enjoy the radiance of the Shechinah (Divine Presence). But “one hour of teshuvah (return) and good deeds in this world is better than all the life of the World to Come,”
This is the upper and lower Gan Eden, where souls enjoy the radiance of the Shechinah. Yet the Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.


כי ע״י המצות ממשיכים עצמות ענג העליון שלמעלה מבחי׳ חכמה. וזהו הכל ע״י ו׳ יומין דחול ששת ימים תעבד:67
for through the mitzvos we draw down the very essence of the supernal delight, which is above the level of Chochmah. And all this is through the six weekdays: “Six days you shall labor.”
The reason: through the mitzvos we draw down the very essence of the supernal delight, which is above Chochmah, while Gan Eden receives what passes through Chochmah. All this is done in the six weekdays: “Six days you shall labor.”




15וזהו ענין זכור עם י״ה. וזכרי עם ו״ה. היינו מלמטה למעלה ומלמעלה למטה. דהנה פי׳ ששת ימים תעבוד היינו בחי׳ אהבה כי לית פולחנא כפולחנא דרחימותא.68
And this is the matter of zachor with yud-heh and zichri with vav-heh: that is, from below to above and from above to below. For the meaning of “Six days you shall labor (ta’avod)” is the level of love, for “there is no service like the service of love.”
The maamar now answers the question of paragraph 2: zachor with yud-heh is the movement from below to above, and zichri with vav-heh the movement from above to below. “Six days you shall labor (ta’avod)” is read as avodah, service done with love, for the Zohar says there is no service like the service of love.


שכל ימות החול הוא בחי׳ בירורים שכל מעשה המצות או הדבור או מה שעושה מו״מ [משא ומתן] בהיתר להתפרנס כדי שיוכל לעבוד את ה׳ נתברר עי״ז בירורי נצוצות קדושות מבחי׳ ק״נ [קליפת נוגה] ועולים לה׳
For all the weekdays are the level of refinements: through all the performance of the mitzvos, or speech, or the business a person conducts in a permitted way to earn a living so that he can serve G-d, there are refined thereby the refinements of holy sparks from the level of kelipas nogah (the husk of nogah), and they rise to G-d
All the weekday activity is refinement: mitzvos, speech, and even honest business conducted to earn a living so as to be able to serve G-d. Through them the holy sparks held in kelipas nogah, the neutral realm, are refined and rise to G-d.


ע״י התפלה וכל התפלות של ימות החול נכללים ועולים ע״י תפלת השבת וזהו הכל ע״י בחי׳ אהבה מלמטה למעלה.
through prayer. And all the prayers of the weekdays are included and rise through the prayer of Shabbos. And all this is through the level of love, from below to above.
They rise through prayer, and all the weekday prayers are gathered up and raised by the prayer of Shabbos. This whole upward movement is driven by love.




16וזהו זכור עם י״ה רמ״ח שהאהבה נק׳ זכור כי יראה היא בחי׳ נקבה. כמ״ש אשה יראת69 ה׳ ואהבה היא בחי׳ דכר זכר חסדו.70 והאהבה היא שרש לרמ״ח מ״ע [מצות עשה].
And this is zachor with yud-heh, 248: love is called zachor, for awe is the level of the female, as it is written, “A woman who fears G-d,” and love is the level of the male (dechar): “He remembered (zachar) His kindness.” And love is the root of the 248 positive commandments.
Zachor with yud-heh equals 248 and stands for love. In Kabbalistic language ‘male’ and ‘female’ describe giving and receiving: awe is ‘female,’ as in “a woman who fears G-d,” and love is ‘male’ (zachar), as in “He remembered (zachar) His kindness.” Love is the root of the 248 positive commandments.


והיינו שע״י רמ״ח מ״ע [מצות עשה] ובחי׳ פולחנא דרחימותא היא העלאה ממטה למעלה לבחי׳ י״ה (וגם האיש דרכו לכבש71 לכן בירור ק״נ [קליפת נוגה] וההעלאה הוא ע״י אהבה):
That is, through the 248 positive commandments and the service of love there is an elevation from below to above, to the level of yud-heh. (Also, “it is the way of a man to conquer”; therefore the refinement of kelipas nogah and the elevation are through love.)
Through the 248 positive commandments and the service of love there is an ascent from below to the level of yud-heh. The parenthesis adds the Talmud’s “it is the way of a man to conquer”: conquering and refining kelipas nogah is the work of love, the ‘male’ quality.




Section 6 · ¶17–18
The drawing-down
17והנה תכלית ההעלאה הוא כדי להיות אח״כ המשכה מלמעלה למטה. וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] ע״פ מה ה׳ אלקיך שואל מעמך.72 א״ת [אל תקרי] מה אלא מאה73 ברכות שחייב אדם לברך בכל יום.
Now, the purpose of the elevation is that afterward there be a drawing-down from above to below. And this is what our Sages, of blessed memory, said on the verse, “What (mah) does G-d your G-d ask of you?”: “Do not read mah but me’ah (a hundred)”: the hundred blessings that a person is obligated to say every day.
The purpose of the ascent is a descent: after rising, light must be drawn down. The Talmud (Menachos 43b) derives the obligation of a hundred blessings a day from “What (mah) does G-d ask of you,” and the maamar cites the reading ‘do not read mah but me’ah,’ ‘a hundred.’


והענין הוא כי בחי׳ ההמשכה שנמשך מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] נק׳ בשם ברכה כי הוא בחי׳ הגילוי מן ההעלם. וזהו א״ת [אל תקרי] מה.
The point is that the drawing-down that is drawn from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin) is called by the name ‘blessing,’ for it is the level of revelation out of concealment. And this is “Do not read mah,”
A ‘blessing’ (berachah) is a drawing-down from sovev kol almin, the light beyond the worlds, into memalei kol almin, the light within them: a revelation out of concealment. This is the point of reading mah as me’ah.


שהוא בחי׳ ממכ״ע [ממלא כל עלמין] כמבואר בזוהר בראשית בתחלתו בהקדמה (דף א׳ ע״ב) ע״פ מה אדיר שמך בכל הארץ74 דבחי׳ מ״ה [שם מ״ה] הוא בבחי׳ בדבר ה׳ שמים נעשו.75
which is the level of memalei kol almin, as explained in the Zohar on Bereishis, at its beginning, in the Introduction (page 1b), on the verse, “How (mah) mighty is Your Name in all the earth”: that the level of mah is the level of “By the word of G-d the heavens were made.”
Mah (‘what’) is the level of memalei kol almin. The maamar cites the Zohar’s introduction on “How (mah) mighty is Your Name in all the earth,” where mah is the lower level, here identified with the divine speech by which ‘the heavens were made.’


וזהו מה אדיר שמך בכל הארץ שמתלבש בעולמות להיות ממכ״ע [ממלא כל עלמין] וכן הוא ג״כ בזוהר ח״ב [חלק ב׳] (דקכ״ז) ע״פ ויקחו לי תרומה76 דרגא תתאה דאיהו רזא דעלמא תתאה אקרי מ״ה [שם מ״ה].77
And this is “How mighty is Your Name in all the earth”: that it is clothed in the worlds to be memalei kol almin. And so it is also in the Zohar, volume 2 (page 127), on the verse, “And they shall take for Me an offering (terumah)”: “The lower level, which is the mystery of the lower world, is called mah.”
‘Your Name in all the earth’ is the divine light clothed in the worlds, memalei kol almin. The Zohar on Terumah likewise calls the lower level, the mystery of the lower world, mah.


(וזהו ענין תרומה. א״ת [אל תקרי] מ״ה [שם מ״ה] אלא מאה. דהיינו להמשיך מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] הנק׳ מ״ה [שם מ״ה] תרומה.
(And this is the matter of terumah: “Do not read mah but me’ah”; that is, to draw down from the level of sovev kol almin to the level of memalei kol almin, which is called mah; [this is] terumah.
The parenthesis links this to terumah, the offering of Parshas Terumah, which the Zohar expounds with ‘do not read mah but me’ah.’ Drawing sovev into memalei, the level called mah, is identified with terumah.


כי הנה תרומת מעשר הוא מעשר מן המעשר7879 כי הדבור עליון שהוא בחי׳ ממכ״ע [ממלא כל עלמין] נק׳ בחי׳ מעשר לגבי המדות עליונות דהיינו משום כי רק חלק עשירי מהמדה נמשך להיות הגילוי בדבור
For terumas ma’aser is “a tithe of the tithe.” For the supernal speech, which is the level of memalei kol almin, is called the level of a ‘tithe’ (ma’aser) relative to the supernal attributes (middos), because only a tenth part of the attribute is drawn down to become the revelation in speech;
Terumas ma’aser, the priests’ portion taken from the Levites’ tithe, is ‘a tithe of the tithe.’ So too above: supernal speech, memalei kol almin, is a ‘tithe’ of the attributes, since only a tenth of an attribute comes out in speech.


וגם המדות לגבי חו״ב [חכמה ובינה] הם ג״כ רק כמו בחי׳ חלק עשירי שבחינה האחרונה שבחו״ב [שבחכמה ובינה] נמשך להיות מקור למדות. והתרומה היא העלאה ממטה למעלה וצ״ע [וצריך עיון]).80 וענין מאה ברכות הוא להמשיך מלמעלה למטה ההארה מבחי׳ סוכ״ע לממכ״ע [לממלא כל עלמין]:
and the attributes, too, relative to Chochmah and Binah, are likewise only like the level of a tenth part, for the last level within Chochmah and Binah is drawn down to be the source for the attributes. And the terumah is an elevation from below to above; this needs examination.) And the matter of the hundred blessings is to draw down from above to below the radiance from the level of sovev kol almin to memalei kol almin.
And the attributes are only like a tenth of Chochmah and Binah, whose last level becomes their source. The author leaves open (‘this needs examination’) how terumah, which is an elevation, fits a drawing-down; the hundred blessings, at any rate, draw the radiance of sovev into memalei from above to below.




18והנה עיקר ענין זו ההמשכה מלמעלה למטה הוא בשבת (דהגם שבכל יום מברכים מאה ברכות מ״מ עיקר גילוי ויחוד סובב בממלא הוא בשבת).
Now, the main [occasion] of this drawing-down from above to below is on Shabbos (for although every day we say a hundred blessings, nevertheless the main revelation and union of sovev in memalei is on Shabbos).
The chief time of this drawing-down is Shabbos. Although blessings are said every day, the main revelation and union of sovev within memalei happens on Shabbos.


וזהו זכרי עם ו״ה רמ״ח היינו בשבת היא ההמשכה מלמעלה למטה אל בחי׳ ו׳ שהוא״ו הוא המשכה.
And this is zichri with vav-heh, 248: on Shabbos there is the drawing-down from above to below, to the level of vav, for the vav is a drawing-down.
This is zichri with vav-heh: on Shabbos light is drawn from above to below, to the vav. The letter vav, a vertical line, signifies drawing-down.


והיינו ג״כ ענין התורה שהיא בחי׳ המשכה קול בוי״ו דאורייתא מח״ע [מחכמה עילאה] נפקת והוא יו״ד דזכרי ונמשך למטה בקול ודבור. וכמ״ש ודברי אשר שמתי בפיך.81
And this is also the matter of the Torah, which is the level of drawing-down: kol (voice), [spelled] with a vav. For “the Torah comes forth from the higher Chochmah (wisdom),” which is the yud of zichri, and it is drawn down below into voice and speech, as it is written, “And My words which I have placed in your mouth.”
The Torah is also a drawing-down, and kol (‘voice’) is spelled with a vav. The Torah comes from the higher Chochmah, the yud of zichri, and descends into voice and speech, as Isaiah says, “My words which I have placed in your mouth.”


וכמו שאמרו על שמאי והלל82 דאלו ואלו דא״ח [דברי אלקים חיים]. והיינו ו״ה קול ודבור בתורה. וזהו ג״כ שרש ענין השבת שהוא בחי׳ החכמה יו״ד דזכרי ונמשך למטה בבחי׳ ו״ה.
And as they said about Shammai and Hillel, that “these and these are the words of the living G-d.” And this is vav-heh: voice and speech in Torah. And this is also the root of the matter of Shabbos, which is the level of Chochmah, the yud of zichri, drawn down below into the level of vav-heh.
Even the disputes of Shammai and Hillel are “the words of the living G-d”: divine wisdom in human voice and speech, the vav and heh. The root of Shabbos is the same: Chochmah, the yud, drawn down into vav-heh.


(והענין זכור הוא האהבה ועי״ז עולה המ״ן [המיין נוקבין] לבחי׳ י״ה. וזכרי הוא יסוד אבא שמתגלה בשבת בבחי׳ זו״נ [זעיר אנפין ונוקבא] כידוע בכוונת זכר למע״ב [למעשה בראשית] במוסף וזהו שנמשך בבחי׳ ו״ה):
(The point is: zachor is love, and through it the ‘feminine waters’ (mayin nukvin) rise to the level of yud-heh. And zichri is Yesod (foundation) of Abba, which is revealed on Shabbos in the level of Z’eir Anpin and Nukva, as is known from the kavanah (mystical intention) of “a remembrance of the work of creation” in Musaf; and this is its being drawn into the level of vav-heh.)
In the parenthesis: zachor is love, which raises ‘feminine waters’ (mayin nukvin), the Kabbalistic term for an arousal from below, up to yud-heh. Zichri is Yesod of Abba, revealed on Shabbos in Z’eir Anpin and Nukva, as is known from the mystical intention (kavanah) for ‘a remembrance of the work of creation’ in the Musaf prayer.




Section 7 · ¶19–20
The answer
19וזהו הצווי זכור את יום השבת לקדשו.83 ומבואר לעיל הקושיא דהא שבת מיקדשא וקיימא.
And this is the command, “Remember the Shabbos day to sanctify it.” The question was set out above: surely Shabbos is ‘sanctified and established.’
Now the opening question can be answered. If Shabbos is already ‘sanctified and established,’ what does “Remember the Shabbos day to sanctify it” ask of us?


והענין מובן ע״פ מה שנתבאר כי באמת בחי׳ שבת מצד עצמו מיקדשא וקיימא שהוא בחי׳ קדש בחי׳ חכמה (דהיינו בחי׳ מוחין דאבא. ויו״ט [ויום טוב] נק׳ מקראי קדש בחי׳ נה״י [נצח הוד יסוד] דאבא מתלבשין במוחין דאימא).
The matter is understood from what has been explained: in truth, the level of Shabbos in itself is ‘sanctified and established,’ for it is the level of kodesh (holiness), the level of Chochmah (that is, the level of the intellect (mochin) of Abba; while Yom Tov is called mikra’ei kodesh (‘holy convocations’), the level of Netzach, Hod and Yesod of Abba clothed in the intellect of Imma).
Shabbos in itself is holy and needs no help: it is kodesh, Chochmah, the intellect of Abba. Yom Tov is called ‘holy convocations’ (mikra’ei kodesh) because it receives only Abba’s lower powers, Netzach, Hod and Yesod, clothed in the intellect of Imma.


אך כדי להמשיך בחי׳ גילוי ענג העליון שיומשך ויתגלה בחכמה (דהיינו התגלות עתיק בחכמה) הוא
But to draw down the revelation of the supernal delight, so that it be drawn and revealed in Chochmah (that is, the revelation of Atik in Chochmah), is
But there is something beyond Shabbos’s own holiness: the revelation of the supernal delight within Chochmah, which the parenthesis calls the revelation of Atik, the innermost level of Keser, in Chochmah.


ע״י ישראל ע״י מעשה המצות שעושין כל ימות החול שאומרים אשר קדשנו במצותיו וצונו שממשיכים מבחי׳ אשר ענג העליון בבחי׳ ראשית חכמה כנ״ל:
through Israel, through the performance of the mitzvos that they do all the weekdays, over which they say, “Who (asher) has sanctified us with His commandments and commanded us”: for they draw down from the level of asher, the supernal delight, into the level of “the beginning (reishis) of wisdom,” as above.
That revelation depends on Israel, on the mitzvos of the weekdays, over which they say asher kideshanu. Through them they draw from asher, the supernal delight, into reishis, Chochmah, and this is what ‘to sanctify it’ adds.




20וז״ש [וזהו שכתוב] אח״כ ששת ימים תעבד84 דלכאורה זה אינו מ״ע [מצות עשה] רק רשות ומה ענין זה לזכור את יום השבת לקדשו שהיא מ״ע [מצות עשה] אלא דלהיות דפי׳ לקדשו להמשיך גילוי עונג העליון בחכמה בשבת.
And this is what is written afterward, “Six days you shall labor.” For at first glance this is not a positive commandment but only something permitted, so what does it have to do with “Remember the Shabbos day to sanctify it,” which is a positive commandment? But since the meaning of ‘to sanctify it’ is to draw down the revelation of the supernal delight into Chochmah (wisdom) on Shabbos,
The next verse, “Six days you shall labor,” seems to be mere permission, not a commandment, so why is it joined to the commandment of Shabbos? Because ‘to sanctify it’ means drawing the supernal delight into Chochmah on Shabbos.


וכמ״ש וקראת לשבת ענג.85 והמשכה זו היא ע״י העלאת הבירורים שע״י מעשה המצות בחול. והיינו ע״י בחי׳ זכור עם י״ה.
as it is written, “And you shall call the Shabbos a delight”; and this drawing-down is through the elevation of the refinements [made] through the performance of the mitzvos during the week; that is, through the level of zachor with yud-heh,
Isaiah calls Shabbos ‘a delight’ (oneg). That delight is drawn down through the elevation of the refinements made by the weekday mitzvos, the upward movement of zachor with yud-heh.


וששת ימים תעבוד פולחנא דרחימותא. ועי״ז יומשך בשבת בחי׳ לקדשו. וזהו זכור כו׳. כי שבת נק׳ שבת בראשית.
and “Six days you shall labor,” the service of love; and through this the level of “to sanctify it” will be drawn down on Shabbos. And this is “Remember,” etc. For Shabbos is called ‘Shabbos Bereishis.’
“Six days you shall labor” is the service of love that brings about ‘to sanctify it’ on Shabbos, so the six days are part of ‘Remember.’ And Shabbos is called ‘Shabbos Bereishis,’ which the next paragraph explains.




Section 8 · ¶21–22
Zachor and shamor
21והנה בראשית היא בחי׳ נוק׳ [נוקבא] שמקבל מבחי׳ ראש שהוא תענוג העליון כנ״ל. ולכן אמר זכור את יום השבת כו׳ להמשיך בו מבחי׳ תענוג העליון שנק׳ בחי׳ זכר ומשפיע לבחי׳ ראשית חכמה כו׳.
Now, Bereishis is the level of Nukva (the feminine), which receives from the level of rosh (head), which is the supernal delight, as above. Therefore it says, “Remember the Shabbos day,” etc.: to draw into it from the level of the supernal delight, which is called the level of the male (zachar) and the giver, to the level of “the beginning (reishis) of wisdom,” etc.
‘Bereishis’ contains reishis, the ‘feminine’ level that receives from rosh, the supernal delight. So ‘Remember’ (zachor) means drawing into Shabbos from that delight, the ‘male,’ giving level, into ‘the beginning (reishis) of wisdom.’


וזהו ישראל לי ראש86 שהם הממשיכים מבחי׳ ראש (ועמ״ש בפ׳ ציצית87 מענין לי רא״ש). ובחי׳ שמור את יום השבת.
And this is Yisrael, [whose letters spell] li rosh (‘a head for Me’), for they are the ones who draw down from the level of rosh. (And see what is written in the section on tzitzis on the matter of li rosh.) And the level of “Keep the Shabbos day”:
The letters of Yisrael (ישראל) spell li rosh (לי ראש), ‘a head for Me’: Israel are those who draw down from rosh. The text refers to what is written in the section on tzitzis, and turns to the second word, ‘Keep.’


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שמור זו משנה.8889 והענין כי השמירה ענינה להפריד הקליפות שלא יהיה יניקה להחיצונים.
our Sages, of blessed memory, said: ‘Keep’ — this is Mishnah. The point is that keeping (shemirah) means separating the kelipos (husks), so that there be no nourishment for the external forces.
The Sages read shamor (‘keep’) as the study of Mishnah. Keeping means guarding: separating the kelipos so that the external forces cannot draw nourishment from holiness.


וזהו ענין זכור לדכורא. ושמור לנוקבא. כי השמירה שלא יינקו החיצונים מטפת דכורא היא ע״י שנמשכת במעי דנוק׳ [דנוקבא].
And this is the matter of ‘zachor for the male, shamor for the female.’ For the keeping, so that the external forces not draw nourishment from the drop of the male, is through its being drawn into the womb of the female.
Hence the saying ‘zachor for the male, shamor for the female.’ In the Kabbalistic image of giver and receiver, the giver’s influence is protected from the external forces only when it is fully received and held within the receiver, Nukva.


ולכן הנפילים90 היו מפני שלא נקלטה הטפה כו׳ וזהו ג״כ ענין שמור זו משנה שבתושבע״פ [שבתורה שבעל פה] היא נק׳ תורת אמך לגבי תושב״כ [תורה שבכתב] שנק׳ מוסר אביך91 וכמ״ש במ״א:
Therefore “the Nefilim were” because the drop was not absorbed, etc. And this is also the matter of ‘Keep — this is Mishnah,’ for the Oral Torah is called “the teaching of your mother” relative to the Written Torah, which is called “the instruction of your father,” as explained elsewhere.
The text alludes to a Kabbalistic teaching that the Nefilim of Genesis 6:4 came from influence that was not received and held in its proper place. Shamor is Mishnah because the Oral Torah is ‘your mother’s teaching,’ the receiving side, relative to the Written Torah, ‘your father’s instruction.’




22אך לעתיד יהיה זכור ושמור בדבור א׳ נאמרו (ר״ל [רוצה לומר] שאז יתגלה בחינה זו למטה) שיהיה הכל חד יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה]
But in the time to come it will be [as] “‘Remember’ and ‘Keep’ were said in a single utterance” (meaning that then this level will be revealed below), for all will be one, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah)
In the future, “‘Remember’ and ‘Keep’ were said in a single utterance” will be revealed below: the two will be one. The higher unity and the lower unity will merge.


(שהן בחי׳ זכור ובחי׳ שמור דהיינו שגם יחו״ת [יחודא תתאה] יהיה במדרגת הגלוי שביחו״ע [שביחודא עילאה] והיינו ע״י גלוי עצמות א״ס ב״ה הסוכ״ע דקמיה שוה הכל כו׳).
(which are the level of zachor and the level of shamor; that is, the lower unity too will be at the rank of the revelation that is in the higher unity, and this is through the revelation of the essence of the Infinite One (Ein Sof), blessed be He, who encompasses all worlds (sovev kol almin), before whom all is equal, etc.).
Zachor is the higher unity, shamor the lower. The lower unity will reach the revelation of the higher through the revelation of the essence of the Infinite One, before whom ‘all is equal,’ high and low alike.


וזהו שנאמר אות הוא ביני ובין בני ישראל92 (ר״ל [רוצה לומר] אות היא קאי על בחי׳ מל׳ שמור לנוק׳ [לנוקבא] וכמ״ש במ״א באור ענין זה ע״פ הזוהר ויקהל )(דר״ד)93 האי רוחא אתפשטותא דההיא נקודה94 כו׳.
And this is what is said, “It is a sign between Me and the children of Israel” (meaning, ‘sign’ refers to the level of Malchus (sovereignty), shamor for the female; as explained elsewhere in the explanation of this matter on the Zohar, Vayakhel (page 204): “This spirit is the spreading forth of that point,” etc.).
Exodus 31 calls Shabbos “a sign between Me and the children of Israel,” and the ‘sign’ is Malchus, shamor, the ‘female.’ The text refers to an explanation given elsewhere of the Zohar on Vayakhel, which speaks of the Shabbos spirit as the spreading forth of ‘that point,’ Malchus.


וזהו יום שכולו ארוך95 (ר״ל [רוצה לומר] שמור וזכור הם בחי׳ שבת דמעלי שבתא ושבתא דיומא ולע״ל [ולעתיד לבוא] שיהיו שניהם במדרגה א׳ שבת דמעלי שבתא יהי׳ [יהיה] ג״כ במדרגת שבתא דיומא הז׳ יום שכולו ארוך ועמ״ש כה״ג [כהאי גוונא] ע״פ ההפטרה דפ׳ במדבר כי גדול יום96 כו׳)
And this is ‘the day that is entirely long’ (meaning: shamor and zachor are the level of ‘Shabbos eve’ (Shabbos de’mealei Shabbsa) and ‘Shabbos day’ (Shabbsa de’yoma); and in the time to come, when the two of them will be at one rank, Shabbos eve too will be at the rank of Shabbos day, the seventh, ‘the day that is entirely long.’ And see what is written in a similar vein on the haftarah of Parshas Bamidbar, “For great is the day,” etc.)
Shamor and zachor are Shabbos night and Shabbos day. In the future both will be at the level of Shabbos day, ‘the day that is entirely long’; the text also refers to what is written on the haftarah of Bamidbar, “For great is the day.”


כי עתה זה היום אשר קוינו לו. פי׳ קוינו בחי׳ קו ארוך97 ולעתיד יהיה בחי׳ שבת מעלה ומטה שוין (וע׳ לקמן בד״ה להבין באור ענין האבות הן הן המרכבה מש״ש [מה שכתוב שם] מענין זה):98
For now [it is], “This is the day we hoped (kivinu) for.” The meaning: kivinu is the level of a long line (kav). And in the time to come there will be the level of Shabbos, above and below equal. (And see below, in the discourse beginning “To understand the explanation of the matter, ‘The Patriarchs are themselves the Chariot,’” what is written there on this matter.)
Now, “this is the day we hoped (kivinu) for” expresses hope, a kav, a long line stretching toward a goal. In the future it will be Shabbos, when above and below are equal; the text refers to a later discourse on ‘the Patriarchs are themselves the Chariot.’



In one’s avodah
The six weekdays are where Shabbos is made: every mitzvah, every word, and even honest business done to earn a living so as to serve G-d refines the world when it is done with love, and through prayer it rises into the prayer of Shabbos. This weekday service is what draws the supernal delight into Shabbos, fulfilling “Remember the Shabbos day to sanctify it.”
Questions for discussion
	If Shabbos is holy from creation, what exactly does ‘to sanctify it’ add, according to the maamar?
	Why does the Name Havayah appear only after the account of the six days, and what does this teach about Shabbos?
	How can the descent of wisdom ‘outside,’ into physical mitzvos, reveal something higher than wisdom itself?
	What is the connection between the weekday service of love (zachor with yud-heh) and the drawing-down on Shabbos (zichri with vav-heh)?
	What does the fading delight of an old idea teach about the relationship between Chochmah and the supernal delight?

Sources and references
Notes
Paragraph 1
1זכור את יום השבת
The Kehot note calls this another transcript (hanachah) of the same maamar, printed in the Alter Rebbe’s Sefer HaMaamarim 5569; later notes quote its different wording.
Kehot’s noteהנחה אחרת בסה״מ תקס״ט ע׳ לב (בהוצאה החדשה ע׳ מו). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. תוס׳ והערות באוה״ת ע׳ תתקמה. ובכרך ז ע׳ ב׳תרצט. קיצור דקיצור ע׳ ב׳תשא. תוספות והערות עם הגהות נוספות ע׳ ב׳תשג. ובכרך ח ע׳ ב׳תתקצד. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קכה מיוסד על מאמר זה. וכן בסה״מ תרמ״ב. ראה ד״ה אבות מלאכות תר״ל ע׳ רמט ואילך. ד״ה ויקח ה״א תרל״א ע׳ א.
2זכור את יום השבת
“Remember the Shabbos day to sanctify it,” the fourth of the Ten Commandments in Exodus. The maamar asks what ‘to sanctify it’ can mean when Shabbos is already holy.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
3שבת מיקדשא וקיימא
When a Tanna recited “Who sanctifies Israel and the Shabbos and the seasons,” Ravina objected: “Is it Israel who sanctify Shabbos? Shabbos is sanctified and established!” This is the source of the maamar’s question.
Beitzah 17a:3–4ביצה י״ז א:ג׳-ד׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבִינָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַשַּׁבָּת וְהַזְּמַנִּים״. אֲמַר לֵקהּ: אַטּוּ שַׁבָּת יִשְׂרָאֵל מְקַדְּשִׁי לֵקהּ? וְהָא שַׁבָּת מִקַּדְּשָׁא וְקָיְימָא. אֶלָּא אֵימָא: ״מְקַדֵּשׁ הַשַּׁבָּת, יִשְׂרָאֵל וְהַזְּמַנִּים״. אָמַר רַב יוֹסֵף: הֲלָכָה כְּרַבִּי, וְכִדְתָרֵיץ רָבִינָא. תָּנוּ רַבָּנַן: שַׁבָּת שֶׁחָל לִהְיוֹת בְּרֹאשׁ חוֹדֶשׁ אוֹ בְּחוּלּוֹ שֶׁל מוֹעֵד, עַרְבִית וְשַׁחֲרִית וּמִנְחָה מִתְפַּלֵּל שֶׁבַע, וְאוֹמֵר מֵעֵין הַמְאוֹרָע בָּעֲבוֹדָה, וְאִם לֹא אָמַר — מַחְזִירִין אוֹתוֹ. רַבִּי אֱלִיעֶזֶר אוֹמֵר: בַּהוֹדָאָה. וּבַמּוּסָפִין מַתְחִיל בְּשֶׁל שַׁבָּת וּמְסַיֵּים …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה יז, א. ובאוה״ת פ׳ יתרו ע׳ תתקכה כתב קושיא זו בשם האלשיך ז״ל ומפרש שפי׳ לקדשו הוא להשפיע בו קדושה על קדושתו. בסה״מ תקס״ט ע׳ לב ”דשבת מיקדשא וקיימא מששת י״ב שהרי כל שבת נק׳ שבת בראשית כידוע ומפורש בכתוב ויברך אלקים את יום השבת ויקדש אותו”. וכ״ה בסה״מ תרכ״ז. וראה בסה״מ תרל״ד ע׳ שיח.
4דישראל אינהו דקדשינהו לזמנים
The Talmud explains the festival blessing “Who sanctifies Israel and the seasons”: it is Israel who sanctify the seasons. The Alter Rebbe uses it to show that the festivals’ holiness depends on Israel.
Berakhot 49a:9–10ברכות מ״ט א:ט׳-י׳
״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לִזְמַנִּים. ״מְקַדֵּשׁ יִשְׂרָאֵל וְרָאשֵׁי חֳדָשִׁים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לְרָאשֵׁי חֳדָשִׁים. ״מְקַדֵּשׁ הַשַּׁבָּת וְיִשְׂרָאֵל וְהַזְּמַנִּים״! — חוּץ מִזּוֹ.
"Who hallowest Israel and the seasons"! It means, "Israel who sanctify the seasons." "Who sanctifiest Israel and the beginnings of the months"! It means, "Israel who hallow the beginnings of the months." "Who hallowest the Sabbath, Israel and the seasons" ! This is an exception.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מט, א. ראה תורת שמואל תרכ״ז ע׳ קטו לתרץ קושיית הפנים יפות איך עשה הקב״ה מלאכה בר״ה, ע״ש.
5דאחידן ביה במלכא
The Zohar on Emor: all who are attached to the King must be invited to the supernal place called kodesh; the festivals are such invitations (mikra’ei kodesh), but Shabbos is not invited, for it is the inheritance of kodesh itself.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
THESE ARE THE SET FEASTS OF THE L-RD. R. Simeon said: ‘They are from the L-rd (TETRAGRAMMATON), because He is the link between those (grades) above and those below, all being united through Him. Why? Because just as the King inherits the Father and Mother and is attached to their holiness, so all those that are attached to the King are to be invited to that supernal place called “holiness” in order that they mav all be united. Hence they are called first “set feasts of the L-rd”, and then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
6שמור את יום השבת
“Keep the Shabbos day to sanctify it,” the commandment of Shabbos in the repetition of the Ten Commandments in Deuteronomy, which says ‘Keep’ where Exodus says ‘Remember.’
Deuteronomy 5:12דברים ה׳:י״ב
שָׁמוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
Observe the sabbath day, to keep it holy, as the L-RD thy G-d commanded thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, יב.
7זכור ושמור בדבור אחד נאמרו
“‘Remember’ and ‘Keep’ were said in a single utterance, which the mouth cannot say and the ear cannot hear.” The maamar returns to this saying in paragraph 22 as a description of the future.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
8כל מקום שנאמר השמר פן ואל
Rabbi Avin in the name of Rabbi Ila’i: wherever the Torah says ‘beware,’ ‘lest’ or ‘do not,’ it is a prohibition. Since shamor shares the root of hishamer, ‘Keep’ is linked to the prohibitive commandments.
Eruvin 96a:8עירובין צ״ו א:ח׳
וְאֶלָּא הָא דִּתְנַן: הַפֶּסַח וְהַמִּילָה מִצְוַת עֲשֵׂה — לֵימָא דְּלָא כְּרַבִּי עֲקִיבָא, דְּאִי רַבִּי עֲקִיבָא — כֵּיוָן דְּמוֹקֵי לָהּ בְּפֶסַח, לָאו נָמֵי אִיכָּא, כִּדְרַבִּי אָבִין אָמַר רַבִּי אִילְעַאי. דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעַאי: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״ ״פֶּן״ וְ״אַל״ — אֵינוֹ אֶלָּא בְּלֹא תַּעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sotah 5a:3–4סוטה ה׳ א:ג׳-ד׳
וְכִדְרַבִּי אָבִין אָמַר רַבִּי אִילְעָא. דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעָא: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״ ״פֶּן״ וְ״אַל״ — אֵינוֹ אֶלָּא בְּלֹא תַּעֲשֶׂה. דָּרֵשׁ רַב עַוִּירָא, זִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַב אַסִּי וְזִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַב אַמֵּי: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ לְסוֹף מִתְמַעֵט, שֶׁנֶּאֱמַר: ״רוֹמּוּ מְּעַט״. וְשֶׁמָּא תֹּאמַר יֶשְׁנוֹ בָּעוֹלָם, תַּלְמוּד לוֹמַר: ״וְאֵינֶנּוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Shevuot 4a:6שבועות ד׳ א:ו׳
בְּמַאי אוֹקֵימְתָּא – כְּרַבִּי יִשְׁמָעֵאל, וּלְמַלְקוֹת; מַרְאוֹת נְגָעִים – מַאי מַלְקוֹת אִיכָּא? בְּקוֹצֵץ בַּהַרְתּוֹ, וּכְרַבִּי אָבִין אָמַר רַבִּי אִילְעָא; דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעָא: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״, ״פֶּן״ וְ״אַל״ – אֵינוֹ אֶלָּא לֹא תַעֲשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין צו, א. סוטה ה, א. שבועות ד, א ועוד.
9זכור עם י״ה גימט׳ רמ״ח מ״ע
The Zohar: ‘My Name’ (shmi) with yud-heh is 365, the prohibitions, and ‘My remembrance’ (zichri) with vav-heh is 248, the positive commandments; all the commandments depend on the four-letter Name.
Zohar I, 24aזח״א כד, א
Kehot’s noteזח״א כד, א ועוד. נתבאר בלקו״ת פקודי ג, ב. באוה״ת יתרו כרך ז ע׳ ב׳תשג מציין ע״ז ”וכ״כ בבחיי פ׳ יתרו ע״פ זכור את יום השבת”, ומסיים שם ”כי י״ה הם או״א שהם המוחין שמשם נמשך הטפה דרך כל הרמ״ח אברים שהם רמ״ח מ״ע ונמשך ע״י היסוד הנק׳ זכור”, ושם בנוסחא אחרינא ”שמשם נמשכה ההמשכה דבחי׳ חכמה ובחי׳ ביטול דרך כל הרמ״ח מ״ע ונמשך ע״י צדיק יסוד עולם הנק׳ זכור”. בסה״מ תקס״ט ע׳ לג מבאר ”וא״כ גם פי׳ זכור הוא בבחי׳ מ״ע ושמור הוא בבחי׳ ל״ת (ולא יקשה מזה שאמרו דאנכי ולא יהי׳ לך בדיבור א׳ נאמרו דמפי הגבורה שמענו)”.
10וצ״ל ההפרש בין זכור לזכרי
The other transcript sharpens the question: zichri with vav-heh and zachor with yud-heh both equal 248, yet vav-heh is the root of the positive commandments and yud-heh of the prohibitions (shmi with yud-heh is 365), and yud-heh is higher.
Kehot’s noteבתקס״ט שם מבאר ”שהרי כמו שתיבת זכרי עם ו״ה עולה גי׳ רמ״ח מ״ע כך זכור עם י״ה עולה גי׳ רמ״ח מ״ע (וא״כ לכאורה מצות השבת לפעמים בו״ה שהן שרש מ״ע ולפעמים בי״ה שהן שרש הל״ת כמ״ש זה שמי כו׳ ושמי עם י״ה גי׳ שס״ה וידוע דאותיות י״ה גבוהים מאותיות ו״ה גם א״כ למה נאמר זכור ושמור בשבת מאחר דגם זכור שרשו בל״ת שהן בי״ה כו׳ וד״ל).
Paragraph 3
11כללות ענין השבת מהו
On these words the Tzemach Tzedek lists further discussions of Shabbos: below, at the end of the second discourse ‘Zachor es yom haShabbos’; the discourse on ‘the Patriarchs are themselves the Chariot’; in Terumah, ‘Mi yitencha ke’ach li,’ on ‘Koneh shamayim va’aretz’; ‘Vayakhel Moshe’; and above, at the end of Beshalach, the ends of ‘Ichluhu hayom’ and ‘Inyan lechem mishneh.’
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תרצט מציין ע״ז ”ועמ״ש מענין השבת לקמן סד״ה זכור את יום השבת דרוש השני. ובד״ה ענין האבות הן הן המרכבה. ובפ׳ תרומה בד״ה מי יתנך כאח לי בענין קונה שמים וארץ. ובד״ה ויקהל משה. ולעיל ס״פ בשלח סד״ה אכלוהו היום וסד״ה ענין לחם משנה”.
12וירא אלקים את כל אשר עשה
“And G-d saw all that He had made, and behold, it was very good,” the last verse of the six days. The maamar reads ‘all that He had made’ as the six days of ‘making’ through speech, and ‘very good’ (paragraph 4) as teshuvah.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, לא.
13יהי אור
“Let there be light,” the first of the utterances of creation, an example of the divine speech through which the world was made.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יהי רקיע
“Let there be a firmament in the midst of the waters,” the utterance of the second day.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15יקוו המים
“Let the waters under the heavens gather to one place,” an utterance of the third day.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16תדשא
“Let the earth sprout vegetation,” another utterance of the third day.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” From this the maamar infers that above there is, as it were, thought and speech.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
18ונק׳ אותיות לשון התגלות מלשון תרגום ואתא
“The watchman said: Morning has come (asa)…” Kehot cites this verse for asa, the Aramaic word for ‘came,’ which the maamar connects with osiyos, ‘letters.’
Isaiah 21:12ישעיהו כ״א:י״ב
Kehot’s noteישעי׳ כא, יב. וראה באוה״ת סידור ד״ה אל ברוך: ”פי׳ כמו עד״מ כאשר האדם ישכיל השכלה בפ״ע עדיין אין בו אותיות ממש, אך כאשר יצטרך להשפיע ההשכלה להתלמיד הוא בא בבחי׳ אותיות מו״ד, וזהו לשון אתא כלומר כשבא לידי המשכה לזולתו צ״ל ע״י אותיות”. ומיוסד על סה״מ תקס״ד ע׳ קכב וז״ל שם: מאחר שבא השכל מהעלמו לידי גילוי אותיות לחשוב בתיבות וצירופים שונים כו׳ יחשב זה לביאה ממש ונק׳ אותיות השכל כלומר שבא ואתא השכל, ע״ש. ובאוה״ת יתרו כרך ז ע׳ ב׳תרצט מבאר שכאן מדבר על אותיות בריאת העולם בעשרה מאמרות שמתחילין בבי״ת בראשית ברא כו׳ בהבראם בה׳ בראם ה׳ זעירא. ובלקו״ת פ׳ ברכה צג, ד קאי על אותיות התורה שהתורה מתחלת באל״ף אנכי ומשם נמשכים אתוון רברבין, ע״ש.
19לאו דאית לך צדק ידיעא
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:4–6; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
20לאו דאית לך צדק ידיעא
Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: G-d has no known ‘righteousness’ or ‘judgment’; the attributes exist ‘to show’ how the world is conducted. The Alter Rebbe uses it to say that G-d’s attributes involve no change.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
21אני הוי״ה לא שניתי
“For I, G-d, have not changed.” Here it shows that G-d’s attributes are without change; paragraph 4 applies it to the Name Havayah.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
22לא נאמר רק שם אלקים
The note says the Tzemach Tzedek has a gloss (hagahah) on this point there; it does not quote it.
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תשיא יש כאן הגה״ה.
23כי בו שבת
“For on it He rested from all His work.” Paragraph 5 reads this rest as the ascent of the worlds.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ביום עשות הוי״ה אלקים
“On the day Havayah Elokim made earth and heaven,” the first verse of the Torah to use the Name Havayah, which appears only after the account of Shabbos.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” Chassidus reads Havayah as the ‘sun’ and Elokim as the ‘shield,’ the sheath that filters its light.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
26אני ה׳ לא שניתי
“For I, Havayah, have not changed”: the proof that the Name Havayah is beyond change.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
27(כמ״ש שמש ומגן ה׳ כו׳)
In this manuscript the parenthesis reads “(כמ״ש שיש הוד כנ״ל)” in place of the quotation of “a sun and a shield”; the note does not explain the variant.
Kehot’s noteבבוך 174 נכתב במקומו: (כמ״ש שיש הוד כנ״ל).
28שם אלקים . . אותיות וכלים ושם הוי׳ הוא שורש בחי׳ האור
The note says this point, Elokim as the root of letters and vessels and Havayah as the root of light, is explained there.
Kehot’s noteנתבאר בד״ה וידעת תרנ״ז ע׳ מו. ובד״ה ראה קראתי תרס״ה ע׳ קפא ואילך.
29ויכלו השמים
“And the heavens and the earth were finished, and all their host,” the close of the six days, after which the Torah first uses the Name Havayah.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30דטוב זה יצ״ט
The Zohar reads “behold, good” as the angel of life and “very” as the angel of death; Kehot cites it alongside the Midrash.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
Zohar I, 14aזח״א יד, א
Kehot’s noteב״ר ט, ט. זח״א יד, א. יט, ב. ראה לקמן פו, ב.
31טוב זה יצ״ט ומאד זה יצה״ר
Rabbi Nachman bar Shmuel: “very good” is the good inclination, and “very good” is also the evil inclination, for without it a person would not build a house, marry or have children. Kehot cites it as 9:9; on Sefaria it is 9:7.
Bereshit Rabbah 9:7בראשית רבה ט׳:ז׳
רבי נחמן בר שמואל בר נחמן בשם רב שמואל בר נחמן אמר: הנה טוב מאד, זה יצר טוב. והנה טוב מאד, זה יצר רע. וכי יצר הרע טוב מאד אתמהא?! אלא שאלולי יצר הרע, לא בנה אדם בית, ולא נשא אשה, ולא הוליד, ולא נשא ונתן. וכן שלמה אומר: (קהלת ד): כי היא קנאת איש מרעהו:
Rabbi Naḥman bar Shmuel bar Naḥman said in the name of Rav Shmuel bar Naḥman: “Behold it was very good” – this is the good inclination; “and behold it was very good” – this is the evil inclination. Is the evil inclination, then, very good? This is a rhetorical question. Rather, were it not for the evil inclination, a man would never build a house, would never marry a wife, would never beget children, and would never engage in commerce. Likewise, Solomon says: “[And I have considered all toil and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
32במקום שבעלי תשובה עומדים
Rabbi Abahu: in the place where baalei teshuvah stand, even the perfectly righteous cannot stand.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 183. לקו״ש חי״ד ע׳ 361. נסמן לעיל כא, ג.
33מים רבים לא יוכלו לכבות את
“Many waters cannot quench love.” The maamar applies it to the intense love of the baal teshuvah.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
34ויכלו השמים
“And the heavens and the earth were finished”: together with “for on it He rested,” the verse of the Shabbos ascent.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כי בו שבת
“For on it He rested from all His work.” The maamar reads G-d’s ‘rest’ as the ascent of the worlds to His essence, which comes of itself.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36שבת אותיות תשב
The note cites Iggeres HaTeshuvah, chapter 10, for this wordplay.
Bereshit Rabbah 22:13בראשית רבה כ״ב:י״ג
ויצא קין מלפני ה׳ - מהיכן יצא? רבי יודן בשם ר׳ איבו אמר: הפשיל דברים לאחוריו, ויצא כגונב דעת העליונה. רבי ברכיה בשם רבי אלעזר ברבי שמעון אמר: יצא כמפריס וכמרמה בבוראו. רבי חמא בשם רבי חנינא בר רבי יצחק אמר: יצא שמח. היך מה דאת אמר (שמות ד): הנה הוא יוצא לקראתך וגו׳. פגע בו אדם הראשון אמר לו: מה נעשה בדינך? אמר לו: עשיתי תשובה ונתפשרתי, התחיל אדם הראשון מטפח על פניו. אמר: כך היא כחה של תשובה, ואני לא הייתי יודע?! מיד עמד אדם הראשון ואמר: (תהלים …
“Cain departed [vayetze] from the presence of the L-rd, and lived in the land of Nod, east of Eden” (Genesis 4:16). “Cain departed from the presence of the L-rd” – from where did he depart? Rabbi Yudan said in the name of Rabbi Aivu: He cast the words behind him and departed, as though deceiving the Most High. Rabbi Berekhya said in the name of Rabbi Elazar ben Rabbi Shimon: He departed as one who shows a split hoof, and as one who deceives his Creator. Rabbi Ḥama said in …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteאגה״ת פ״י. וראה בליקוט פי׳ — חיטריק שם. ועי׳ ביפה תואר ב״ר פכ״ב בסופו. ומאורות נתן בסופו. וראה בד״ה שובה ישראל תשכ״ט, דלכאורה ענין התשובה שייך יותר בימי החול שאז ישנם הענינים של עובדין דחול כו׳, ומדוע מתייחס התשובה לשבת דוקא, ע״ש. וראה גם לקמן פח, ב. לקו״ת האזינו עב, ג.
Paragraph 6
37אשר ברא אלקים לעשות
“…which G-d created to make.” The Sages read ‘to make’ as ‘to perfect’: the world was created incomplete, for human work to complete.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
38לעשות לתקן
There the worlds of Beriah, Yetzirah and Asiyah are ‘which G-d created to make’: to perfect what was not perfected in the order of the worlds at creation.
Kehot’s noteראה פרש״י לבראשית רבה פי״א, ז. ראה לעיל ג, ב.
39ושמרו בני ישראל
“The children of Israel shall keep the Shabbos, to make the Shabbos”: the verse implies that Israel ‘make’ Shabbos.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, טז.
40חכמות בחוץ תרונה ופי׳ בזהר
“Wisdoms sing aloud outside; in the squares she gives her voice.” The plural ‘wisdoms’ is read as two levels of Chochmah (paragraph 7).
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 141bזח״א קמא, ב
Zohar III, 262aזח״ג רסב, א
Kehot’s noteמשלי א, כ. זח״א קמא, ב. זח״ג רסב, א. ראה גם תו״ח בראשית בתחלתו. מאמרי אדה״א בראשית ע׳ עח ואילך. קל. מכאן עד סוף הקטע מובא בהמשך מצה זו תר״מ ע׳ קסא. בד״ה והאבן הזאת תרל״ד ע׳ סט. סה״מ תרנ״ד ע׳ עו. בלקו״ת בהעלותך לב, ג. עקב טו, א. ראה ל, א. אוה״ת יתרו ע׳ תשכ — מציין לכאן.
Paragraph 7
41ופי׳ בזוהר
Kehot’s note points to Zohar I, 141b for these words.
Zohar I, 141bזח״א קמא, ב
Kehot’s noteזח״א קמא, ב.
42חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu): “You are wise, but not with a known wisdom.” The maamar uses it for the higher Chochmah, which is beyond comprehension.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
43נובלות חכמה שלמעלה תורה
Rabbi Avin: “The nobelos (fallen fruit) of the wisdom above is the Torah,” in a list of such ‘fallen fruits’ (sleep of death, dream of prophecy, Shabbos of the World to Come). Kehot cites it as 17:7; on Sefaria it is 17:5.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ז. וראה במ״מ לעיל יא, ג.
44להבדיל בין טמא לטהור
Quoted in the note: distinguishing impure from pure “is a general refinement between good and bad, that this can be elevated and that cannot be elevated.”
Kehot’s note”שזהו בירור כללי בין טוב לרע שזה אפשר להתעלות וזה א״א להתעלות” — סה״מ תרנ״ד ע׳ עו, ע״ש.
45חכמות בחוץ תרונה ופי׳ בזהר
Rabbi Shimon on “Wisdoms sing aloud outside”: ‘wisdoms’ are the higher wisdom and the small wisdom included in it. The Alter Rebbe calls them the higher and the lower Chochmah.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 141bזח״א קמא, ב
Zohar III, 262aזח״ג רסב, א
Kehot’s noteמשלי א, כ. זח״א קמא, ב. זח״ג רסב, א. ראה גם תו״ח בראשית בתחלתו. מאמרי אדה״א בראשית ע׳ עח ואילך. קל. מכאן עד סוף הקטע מובא בהמשך מצה זו תר״מ ע׳ קסא. בד״ה והאבן הזאת תרל״ד ע׳ סט. סה״מ תרנ״ד ע׳ עו. בלקו״ת בהעלותך לב, ג. עקב טו, א. ראה ל, א. אוה״ת יתרו ע׳ תשכ — מציין לכאן.
46Kehot’s note points to Ezekiel 22:26 for these words.
Ezekiel 22:26יחזקאל כ״ב:כ״ו
כֹּהֲנֶיהָ חָמְסוּ תוֹרָתִי וַיְחַלְּלוּ קׇדָשַׁי בֵּין־קֹדֶשׁ לְחֹל לֹא הִבְדִּילוּ וּבֵין־הַטָּמֵא לְטָהוֹר לֹא הוֹדִיעוּ וּמִשַּׁבְּתוֹתַי הֶעְלִימוּ עֵינֵיהֶם וָאֵחַל בְּתוֹכָם:
Her priests have done violence to My law, and have profaned My holy things; they have put no difference between the holy and the common, neither have they taught difference between the unclean and the clean, and have hid their eyes from My sabbaths, and I am profaned among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
47לבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days: “His garment was white as snow.” The maamar reads the garment as the encompassing light, sovev kol almin.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
48והחוטין הם ל״ב נתיבות החכמה
The note refers to the sources gathered in note 673 there on the threads as the thirty-two paths of Chochmah.
Kehot’s noteראה זח״ג שא, א. ובהנסמן בסה״מ תר״ם ע׳ קסב הערה 673.
Paragraph 9
49ונשא אותם אהרן לפני ה׳ לזכרון
“Aharon shall bear the names of the children of Israel on the Breastplate of judgment over his heart … for a remembrance before G-d always.” The maamar reads it as Aharon drawing down the supernal kindnesses.
Exodus 28:29שמות כ״ח:כ״ט
וְנָשָׂא אַהֲרֹן אֶת־שְׁמוֹת בְּנֵי־יִשְׂרָאֵל בְּחֹשֶׁן הַמִּשְׁפָּט עַל־לִבּוֹ בְּבֹאוֹ אֶל־הַקֹּדֶשׁ לְזִכָּרֹן לִפְנֵי־ה׳ תָּמִיד:
And Aaron shall bear the names of the children of Israel in the breastplate of judgment upon his heart, when he goeth in unto the holy place, for a memorial before the L-RD continually. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, כט.
50Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
51ראשית חכמה
“The beginning of wisdom is the fear of G-d.” The maamar reads ‘beginning’ (reishis) as a name of the higher Chochmah.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
52כי ח״ת נק׳ סופא דכל דרגין
Kehot’s note points to Zohar II, 56a for these words.
Zohar II, 56aזח״ב נו, א
Kehot’s noteראה זח״ב נו, א. רכו, א.
53סופא דכל דרגין
The Zohar describes the lower level, the ‘sea,’ as ‘the end of all levels,’ which is below and from which building below begins; the Alter Rebbe applies the term to the lower Chochmah, Malchus.
Zohar, Pekudei 14:96–15:105ספר הזהר, פקודי י״ד:צ״ו-ט״ו:ק״ה
but subsequently it expanded and became the sea, symbolic of the lowest grade, and created a lower world after the pattern of the upper, the two being the counterparts of each other. Hence the guarding of the universe is from above downwards, that is, from the upper world which was formed by the expansion of the Thought.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
54והחכמה מאין תמצא
“But wisdom, where (me’ayin) can it be found?” Chassidus reads me’ayin as ‘from nothing’: Chochmah emerges from a level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. ראה גם לקמן קט, א.
Paragraph 12
55ראש אותיות אשר
The Zohar on the opening of Genesis: “asher is rosh, which comes out of reishis.” Kehot cites it for the wordplay of rosh and asher.
Zohar I, 15aזח״א טו, א
Kehot’s noteראה זח״א טו, א. וראה המשך תער״ב ח״ג ע׳ א׳תז ”תענוג העצמי”. (ועיין באג״ק כ״ק אדמו״ר זי״ע כרך ד מכתב תתקנא בענין ”ראש” אב בית דין).
56באשרי
Leah names Asher: “In my happiness, for daughters will call me happy.” The maamar cites it to show that asher means happiness.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
57אשרי יושבי
In the other transcript these words are missing; after ‘a term of delight, as in be’ashri’ it adds in parentheses: “and this is Ehe-yeh asher Ehe-yeh, for the Name Ehe-yeh is in Keser, which is the supernal delight called Atika, as is known.”
Kehot’s noteבסה״מ תקס״ט ע׳ לז אין תי׳ אלו, ושם אחר תי׳ לשון תענוג כמו באשרי כו׳ מוסיף במוסגר ”(וזהו אהי׳ אשר אהי׳ כי שם אהי׳ בכתר שהוא בחי׳ עונג העליון שנק׳ עתיקא כידוע)”.
58אשרי יושבי
“Happy are those who dwell in Your house”: a second example of ashrei as happiness.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
59גילוי התענוג העליון בחכמה
The note says the wording of that summary is taken from here, and quotes it: ‘wisdoms’ are two, the higher and the lower Chochmah; the lower Chochmah is the radiance of the higher Chochmah clothed in the performance of the mitzvos to refine kelipas nogah, and through this it sings aloud; for the higher Chochmah of Atzilus is reishis, receiving from rosh, the letters of asher.
Kehot’s noteבהמשך מצה זו תר״מ ע׳ קעג בהקיצור לסעי׳ כב (שהוא הלשון מכאן): חכמות תרין ח״ע וח״ת, חכ׳ תתאה היא הארת ח״ע שנתלבשה במעהמ״צ לברר בירורי נוגה ועי״ז תרונה, כי ח״ע דאצי׳ היא ראשית שמקבל מראש אותיות אשר, ובברכת המצות מברכים אשר בחי׳ תענוג שנמשך בחו״ב יחו״ע ויחו״ת כו׳.
Paragraph 14
60כי שבת הוא בחי׳ חכמה
There the Tzemach Tzedek cites this maamar as explaining “that Shabbos itself is the level of Chochmah, and through ‘to sanctify it’ one draws into it the level of ‘and you shall call the Shabbos a delight.’”
Kehot’s noteבאוה״ת פנחס ע׳ א׳קסא מביא שכאן מבאר ”שהשבת עצמו הוא בחי׳ חכמה וע״י לקדשו ממשיך בו בחי׳ וקראת לשבת ענג כו׳”.
61ובחכמה אתברירו
There the Alter Rebbe explains that the whole exile is the time of refinements, separating the evil from the good through Chochmah, which is why Chochmah is also called judgment (din) and is not entirely kindness, a view the Arizal is said there to have praised.
Kehot’s noteנסמן לעיל ה, ד.
62בשבת דבור אסור
On Isaiah’s “nor speaking a word”: your speech on Shabbos should not be like your speech on weekdays; speech is forbidden, thought is permitted.
Shabbat 113b:1–2שבת קי״ג ב:א׳-ב׳
שֶׁלֹּא יְהֵא דִּבּוּרְךָ שֶׁל שַׁבָּת כְּדִבּוּרְךָ שֶׁל חוֹל. דִּבּוּר אָסוּר, הִרְהוּר — מוּתָּר. בִּשְׁלָמָא כּוּלְּהוּ — לְחַיֵּי, אֶלָּא שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל מַאי הִיא? כִּי הָא דְּאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לֵקהּ אָמַר רַבִּי אַבָּא אָמַר רַב הוּנָא: הָיָה מְהַלֵּךְ בְּשַׁבָּת וּפָגַע בְּאַמַּת הַמַּיִם, אִם יָכוֹל לְהַנִּיחַ אֶת רַגְלוֹ רִאשׁוֹנָה קוֹדֶם שֶׁתֵּעָקֵר שְׁנִיָּה — מוּתָּר, וְאִם לָאו — אָסוּר. מַתְקִיף לַהּ רָבָא: הֵיכִי לֶיעְבֵּיד? לַיקֵּיף — קָמַפֵּישׁ בְּהִילּוּכָא. לִיעְבַּר — זִימְנִין דְּמִיתַּוְּוסָן מָאנֵיהּ מַיָּא, וְאָתֵי לִידֵי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, ב.
63סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
64סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” Kehot cites it as Avos 3:17; on Sefaria it is 3:13.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
65יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
66יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.” The maamar explains why: the mitzvos draw the essence of the delight, above what Gan Eden receives.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
67ששת ימים תעבד
“Six days you shall labor and do all your work,” the verse that follows “Remember the Shabbos day.” The maamar reads it as the weekday service that ‘makes’ Shabbos.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
68לית פולחנא כפולחנא דרחימותא
On “And you shall love G-d your G-d”: all service of G-d should be with love, for there is no service like the love of the Holy One, blessed be He.
Zohar III, 267aזח״ג רסז, א
Kehot’s noteזח״ג רסז, א.
Paragraph 16
69אשה יראת ה׳
“A woman who fears G-d, she shall be praised.” The maamar uses it to associate awe with the ‘female’ quality.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ל.
70זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” The word zachar (‘remembered’) is read as ‘male,’ linking love, kindness, with zachor.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71האיש דרכו לכבש
The Talmud derives from “fill the earth and conquer it” that the commandment to be fruitful is given to the man, for “it is the way of a man to conquer.” The maamar applies it to the conquest of kelipas nogah through love.
Yevamot 65b:4–5יבמות ס״ה ב:ד׳-ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן: אָמַר קְרָא: ״וּמִלְאוּ אֶת הָאָרֶץ וְכִבְשׁוּהָ״. אִישׁ דַּרְכּוֹ לְכַבֵּשׁ, וְאֵין אִשָּׁה דַּרְכָּהּ לְכַבֵּשׁ. אַדְּרַבָּה: ״וְכִבְשׁוּהָ״ תַּרְתֵּי מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״וְכׇבְשֶׁהָ״ כְּתִיב. רַב יוֹסֵף אָמַר, מֵהָכָא: ״אֲנִי אֵל שַׁ־דַּי פְּרֵה וּרְבֵה״, וְלָא קָאָמַר ״פְּרוּ וּרְבוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סה, ב.
Paragraph 17
72מה ה׳ אלקיך שואל מעמך
“And now, Israel, what does G-d your G-d ask of you, but to fear…” The Sages derive the hundred daily blessings from the word mah.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יב.
73א״ת מה אלא מאה
Rabbi Meir: a person must recite a hundred blessings every day, as it says, “What does G-d your G-d ask of you.”
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. ראה לעיל כ, א ובמ״מ לשם.
74מה אדיר שמך בכל הארץ
The Zohar’s introduction speaks of mi, the concealed upper level, and mah, the level below it, and cites “How mighty is Your Name in all the earth.”
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
This mystery remained sealed until one day, whilst I was on the sea-shore, Elijah came and said to me, “Master, what means ‘Mi (Who?) created these?’ “I said to him, “That refers to the heavens and their hosts, the works of the Holy One, blessed be He, works through the contemplation of which man comes to bless Him, as it is written, ‘When I behold thy heavens, the work of thy fingers, etc. O L-rd our G-d, how glorious is thy name in all the earth!’ ” (Ps. 8, 4-10).
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made”: creation through divine speech, which the maamar identifies with mah and memalei kol almin.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ויקחו לי תרומה
“Speak to the children of Israel, that they take for Me an offering”: the verse the Zohar expounds.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77דרגא תתאה דאיהו רזא דעלמא תתאה אקרי מ״ה
Rabbi Yehudah on “And they shall take for Me an offering”: the upper level is called mi and the lower level mah, and “do not read mah but me’ah,” for all the upper levels are complete in it.
Zohar, Terumah 2:12–4:23ספר הזהר, תרומה ב׳:י״ב-ד׳:כ״ג
The supreme grade, esoterically known as.”the supernal world”, is designated “Mi” (“Who”) and the lower grade known as “the lower world” is designated “Mah” (“What?”, “How?”), and we have been taught that “Mah” contains an allusion to.”meah”-“hundred”-because all the higher grades, when fully realized, are subsumed in it.
The Zohar; London, Soncino Press, 1933 (Public Domain)
78תרומת מעשר הוא מעשר מן המעשר
There the Tzemach Tzedek explains two kinds of terumah: terumah gedolah, which is taken neither by measure nor by weight, and terumas ma’aser, which is taken specifically by weight and measure.
Kehot’s noteבאוה״ת פ׳ ויקהל ע׳ ב׳קפא מבאר ב׳ מיני תרומה א׳ ענין תרומה גדולה אין תורמין לא במדה ולא במשקל, והב׳ תרומת מעשר ניטלת דוקא במשקל ובמדה, ע״ש.
79מעשר מן המעשר
The Levites must set aside “a tithe of the tithe” as G-d’s terumah for the priest. The maamar uses it for the ‘tenths’ by which each level descends.
Numbers 18:26במדבר י״ח:כ״ו
וְאֶל־הַלְוִיִּם תְּדַבֵּר וְאָמַרְתָּ אֲלֵהֶם כִּי־תִקְחוּ מֵאֵת בְּנֵי־יִשְׂרָאֵל אֶת־הַמַּעֲשֵׂר אֲשֶׁר נָתַתִּי לָכֶם מֵאִתָּם בְּנַחֲלַתְכֶם וַהֲרֵמֹתֶם מִמֶּנּוּ תְּרוּמַת ה׳ מַעֲשֵׂר מִן־הַמַּעֲשֵׂר:
’Moreover thou shalt speak unto the Levites, and say unto them: When ye take of the children of Israel the tithe which I have given you from them for your inheritance, then ye shall set apart of it a gift for the L-RD, even a tithe of the tithe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80והתרומה היא העלאה . . וצ״ע
The note points to the same discussion for the question left open here: how terumah, an elevation, fits a drawing-down.
Kehot’s noteראה אוה״ת פ׳ ויקהל ע׳ ב׳קפא ואילך.
Paragraph 18
81ודברי אשר שמתי בפיך
“My spirit that is upon you and My words which I have placed in your mouth shall not depart from your mouth.” The maamar cites it for divine wisdom coming down into human speech.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
82וכמו שאמרו על שמאי והלל
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d.” Divine wisdom is present even in the human voice of debate.
Eruvin 13b:6עירובין י״ג ב:ו׳
אָמַר רַבִּי אֲבָהוּ אָמַר רַבִּי יוֹחָנָן: תַּלְמִיד הָיָה לוֹ לְרַבִּי מֵאִיר וְסוֹמְכוֹס שְׁמוֹ, שֶׁהָיָה אוֹמֵר עַל כׇּל דָּבָר וְדָבָר שֶׁל טוּמְאָה אַרְבָּעִים וּשְׁמוֹנֶה טַעֲמֵי טוּמְאָה, וְעַל כׇּל דָּבָר וְדָבָר שֶׁל טׇהֳרָה אַרְבָּעִים וּשְׁמוֹנֶה טַעֲמֵי טׇהֳרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב ועוד.
Paragraph 19
83זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”: here the maamar answers its opening question about this command.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
84ששת ימים תעבד
“Six days you shall labor and do all your work,” following “Remember the Shabbos day.” The maamar asks why a permission is joined to a commandment.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וקראת לשבת עונג
“And you shall call the Shabbos a delight”: the delight is the supernal delight drawn down into Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג. ראה לעיל טו, ג.
Paragraph 21
86ישראל לי ראש
At 50d ‘Yisrael, li rosh’ is the level of Chochmah, whose essence, ‘wise but not with a known wisdom,’ cannot be grasped; only Netzach, Hod and Yesod of Abba, called ‘Yisrael Saba,’ shine as the source of the worlds.
Kehot’s noteנסמן לעיל נ, ד וראה גם לעיל נד, ג.
87ועמ״ש בפ׳ ציצית
This is the discourse on the section of tzitzis at the end of Shelach.
Kehot’s noteלקו״ת ס״פ שלח מח, ג בארוכה.
88שמור זו משנה
Kehot’s note points to Deuteronomy 4:6 for these words.
Deuteronomy 4:6דברים ד׳:ו׳
וּשְׁמַרְתֶּם וַעֲשִׂיתֶם כִּי הִוא חׇכְמַתְכֶם וּבִינַתְכֶם לְעֵינֵי הָעַמִּים אֲשֶׁר יִשְׁמְעוּן אֵת כׇּל־הַחֻקִּים הָאֵלֶּה וְאָמְרוּ רַק עַם־חָכָם וְנָבוֹן הַגּוֹי הַגָּדוֹל הַזֶּה:
Observe therefore and do them; for this is your wisdom and your understanding in the sight of the peoples, that, when they hear all these statutes, shall say: ‘Surely this great nation is a wise and understanding people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״כ אמור ט, ב (הובא ברש״י ויקרא כב, לא. דברים ד, ו). ספרי ראה פנ״ט.
89שמור זו משנה
Rashi: “You shall keep” — this is Mishnah (study); “and you shall do” — in its plain sense. Kehot also cites the Sifra on Emor, Rashi on Leviticus 22:31 and the Sifrei on Re’eh.
Rashi on Deuteronomy 4:6רש"י על דברים ד׳:ו׳
ושמרתם. זוֹ מִשְׁנָה: ועשיתם. כְּמַשְׁמָעוֹ (שם): כי הוא חכמתכם ובינתכם וגו׳. בָּזֹאת תֵּחָשְׁבוּ חֲכָמִים וּנְבוֹנִים לְעֵינֵי הָעַמִּים:
ושמרתם AND YE SHALL BE ON THE WATCH [TO DO] — This refers to the study of the laws (Sifrei Devarim 58), ועשיתם — this must be explained according to what it implies: AND YE SHALL DO. כי היא חכמתכם ובינתכם וגו׳ FOR THIS IS YOUR WISDOM AND UNDERSTANDING [IN THE EYES OF THE PEOPLES] — i.e. through this ye will be accounted wise and understanding men in the eyes of the peoples.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
90הנפילים היו
“The Nefilim were on the earth in those days.” The maamar alludes to a Kabbalistic explanation of their origin.
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91תורת אמך לגבי תושב״כ שנק׳ מוסר אביך
“Hear, my son, your father’s instruction, and do not forsake your mother’s teaching.” The maamar applies ‘mother’ to the Oral Torah and ‘father’ to the Written.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
92אות הוא ביני ובין בני ישראל
“Between Me and the children of Israel it is a sign forever”: Shabbos as a sign. The maamar reads the ‘sign’ as Malchus, shamor.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93וכמ״ש במ״א ביאור ענין זה ע״פ הזהר ויקהל (דר״ד)
The note says that the explanation of the Zohar on Vayakhel to which the text refers (‘as explained elsewhere’) is printed here.
Kehot’s noteנדפס בסה״מ תקס״ה ע׳ שנב. ובביאוה״ז להצ״צ כרך ב ע׳ תתמא (בכרך א ע׳ רצא).
94האי רוחא אתפשטותא דההיא נקודה
The Zohar on Vayakhel: “this spirit is the spreading forth of that point,” the lower point, Malchus; it is the secret of Shabbos below, of which ‘keeping’ is written, “And the children of Israel shall keep the Shabbos,” and the Zohar connects it with “between Me and the children of Israel.”
Zohar, Vayakhel 14:185–195ספר הזהר, ויקהל י״ד:קפ״ה-קצ״ה
Insomuch, then, as it abides with man, it is necessary for him to guard it, conformably to the Scriptural injunction: “Wherefore the children of Israel shall guard the Sabbath” (Ex. 31, 16), the term “Sabbath” alluding to the terrestrial Sabbath-point, and the particle eth to the special spirit which is the expansion of the same Point. When that expansion brings an affluence of holiness and beatitudes from on high on to that point, there is an effulgence of light all around, and the spirit is illumined on all sides, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
95יום שכולו ארוך
There “on that very day Avraham was circumcised” is read as the essence of ‘this day,’ the day that is entirely long and entirely good: the great revelation of the future, the revelation of ‘Your abundant goodness.’
Kehot’s noteלעיל יג, ד. וש״נ.
96כי גדול יום
“For great is the day of Yizre’el,” from the haftarah of Parshas Bamidbar, to whose discourse the text refers.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97פי׳ קוינו בחי׳ קו ארוך
The note points there on reading kivinu as a long line (kav).
Kehot’s noteראה אוה״ת ויקרא ע׳ תשיא.
98Kehot’s note points to Zohar, Vayakhel 1:1–43:496 for these words.
Zohar, Vayakhel 1:1–43:496ספר הזהר, ויקהל א׳:א׳-מ״ג:תצ״ו
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זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”
At Sinai Israel received not only the Torah’s content but the power to draw G-d’s very self, Anochi, into the soul and the world through Torah and mitzvos; that power works through the soul’s descent into a body, and it is revealed in zachor and shamor being said as one.
The maamar in brief
The Sages say that “Remember” and “Keep” were said in one utterance that no ear can hear. Why say it at all, and how could bodiless souls at Sinai accept a Torah meant for bodies? The Alter Rebbe answers that Sinai gave a power: to draw the Infinite Light into the soul through Torah and mitzvos. The thunder brought the people to complete self-nullification, the “nothing” from which new light is born. Angels, rooted in G-d’s speech, could not receive this; Israel, rooted in His thought, could, but only once clothed in bodies. The vital soul comes from the chayos, which carry the Throne and the “man” upon it above all form, to the level of “He is not a man”; so the soul, like a baal teshuvah, comes to a love beyond understanding. This is “I am Havayah your G-d”: Anochi becomes each Jew’s G-d, and Israel leaves Mitzrayim, the straits of the graded worlds. Zachor (the giver) and shamor (the receiver) are united only by what is above both, and saying them as one revealed that level.

Outline
	1The questionsWhy were zachor and shamor said in one utterance that no ear can hear, and how could souls without bodies at Sinai accept a Torah meant for bodies?¶1–3
	2Sinai gave a powerAfter a second question (why “before My face”), the answer: Sinai gave the power and preparation to draw the Infinite Light through Torah and mitzvos. The thunder brought self-nullification, the “nothing” from which, as with a seed, something new grows.¶4–6
	3Why not the angelsAngels come from G-d’s speech, an outer garment; Israel arose in His thought, the inner garment. “He and His life are one” (Chochmah) and “He and His vessels are one” (the letters of thought).¶7–12
	4Why souls needed bodiesThe soul’s union with the body models a deeper union. The vital soul comes from the chayos, who carry the Throne and the “man” upon it to the level of “He is not a man,” drawing new light from sovev into memalei.¶13–19
	5The Patriarchs, the mitzvos and AnochiThe Patriarchs’ self-sacrifice, inherited by Israel, raises the three lines above “man”; mitzvos raise up and draw down; through the body’s descent Anochi becomes “your G-d.”¶20–26
	6Like a baal teshuvahIn the body the soul’s longing grows beyond understanding, “with all your might,” like light that comes from darkness; this power to reach G-d’s essence was given at Sinai.¶27–30
	7Out of Egypt, no other godsMitzrayim is the constriction of the graded worlds; Israel was taken above them, and “no other gods before My face” is also a promise that no concealment will hide G-d’s inner light.¶31–33
	8Zachor and shamor as oneZachor is the giver’s flow across distance, shamor the receiver’s waiting; their union comes from what is above both, revealed at Sinai as Anochi. Rav Yosef: without that day, his Torah would draw nothing.¶34–37
	9A further explanation of EgyptOnly a tenth of wisdom passes through the “strait” of the throat into the emotions, where Pharaoh’s three ministers feed; at Sinai “the chariot of Elokim” raised Elokim above contraction, and “Ado-nai bam” is written soft.¶38–44
	10Shin’an and the dew of revivalWhy “thousands that are not”: Z’eir Anpin’s twice nine Sefiros. The souls’ flight at Sinai drew down the source of delight, the dew that revived them.¶45–47


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments: G-d’s own essence, above the chain of worlds, which at Sinai became “your G-d,” revealed in the soul.

	He and His life; He and His vesselsאיהו וחיוהי, איהו וגרמוהי
	Two degrees of G-d’s oneness with what He is clothed in: in Chochmah (“His life”) and in the letters of thought (“His vessels”). The soul’s descent raises it from the second to the first.

	“Man” and “not a man”אדם, כי לא אדם הוא
	The “man” on the Throne is the human-shaped order of the Sefiros in three lines; “He is not a man” is the level above all form and division, from which new light is drawn.

	The chayos carrying the Throneהחיות נושאות ומנושאות
	The living creatures are carried by the Throne, nullified like a horse to its rider, yet they carry it beyond its place. The vital soul is rooted in them.

	Mitzrayim as constrictionמצרים, מצר
	Egypt stands for the straits and limits of the graded worlds, and for the narrow passage of the throat through which wisdom reaches the emotions.

	Zachor and shamorזכור ושמור
	Remembering is the giver’s flow across distance; keeping is the receiver’s waiting. Said as one, they reveal the level above giver and receiver.

	Self-nullification (bittul)ביטול
	Undoing one’s own existence before G-d, like the seed that rots before it sprouts; at Sinai it made room for a new revelation.


Section 1 · ¶1–3
The questions
1זכור את יום השבת1 לקדשו.2 וכתיב שמור את יום השבת לקדשו3 וארז״ל [ואמרו רבותינו זכרונם לברכה] זכור ושמור בדבור45 א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע.
“Remember (zachor) the Shabbos day to sanctify it.” And it is written, “Keep (shamor) the Shabbos day to sanctify it.” And our Sages, of blessed memory, said: “Zachor and shamor were said in a single utterance, something the mouth cannot speak and the ear cannot hear.”
The maamar opens with the two versions of the Shabbos commandment: in Exodus the Ten Commandments say “Remember” (zachor), and in Deuteronomy they say “Keep” (shamor). The Sages teach that G-d said both words in one utterance, something no human mouth can say and no human ear can take in.


וצריך להבין כי מאחר שאין האוזן יכולה לשמוע למה השמיענו6 ה׳ כזאת.
This needs to be understood: since the ear cannot hear [it], why did G-d let us hear such a thing?
The question is about purpose. If no ear can hear two words spoken at once, why did G-d say them that way and so make us hear something that cannot be heard?




2ולאיזה תועלת היה בחי׳ זו. אך הענין הוא כי הנה כתיב ולא אתכם לבדכם7 אנכי כורת את הברית הזאת כי את אשר ישנו פה ואת אשר איננו פה.8
And what purpose did this aspect serve? But the explanation is this. It is written, “Not with you alone do I make this covenant, but with whoever is here and with whoever is not here.”
The question continues: what was gained by that unhearable level of speech? The answer starts from the covenant Moshe made at the end of his life, which G-d made not only with those standing there but also with “whoever is not here.”


שכל הנשמות שהיו עתידים להתלבש בגוף עד סוף כל הדורות כולם היו במעמד הר סיני לקבל את התורה הגם שלא נתלבשו בגופות עד לאחר זמן.
For all the souls that were destined to be enclothed in a body, until the end of all the generations, were all present at the assembly at Mount Sinai to receive the Torah, even though they were not enclothed in bodies until a later time.
The Alter Rebbe reads “whoever is not here” as every Jewish soul that would ever be born. All of them stood at Sinai to receive the Torah, although they would enter bodies only much later.




3ולהבין זה מה ענין לנשמה בלא גוף לקבל את התורה. ומה תועיל קבלתה בעוד שלא נתלבשה בגוף לקיים את התורה לאחר זמן כשתתלבש בגוף.
Now this needs to be understood. What place is there for a soul without a body to receive the Torah? And what use is its receiving [it], while it is not yet enclothed in a body, for fulfilling the Torah later, when it will be enclothed in a body?
This raises a difficulty. The Torah’s commandments are mostly done with a body, so what could a soul without a body receive, and how would its acceptance help it keep the Torah later, once it is in a body?


והלא אין אדם מקנה דבר שלא בא ברשותו9 ושמא יהיה הגוף מונע ומעכב.
Surely a person cannot transfer a thing that has not come into his possession; and perhaps the body will hinder and obstruct [it].
The Alter Rebbe adds a legal argument: a person cannot transfer or commit a thing that is not yet in his possession. At Sinai the soul did not yet have its body, and the body might later resist and keep it from fulfilling the Torah.




Section 2 · ¶4–6
Sinai gave a power
4וגם להבין מ״ש לא יהיה לך אלקים אחרים1011 על פני מהו על פני דוקא. והלא אין עוד מלבדו12 כתיב.
We also need to understand the verse, “You shall have no other gods before My face (al panai)”: why specifically “before My face”? Is it not written, “There is nothing else besides Him”?
A second question: the commandment says “You shall have no other gods before My face.” Why “before My face” specifically, when Scripture says there is nothing at all besides G-d? Other gods are excluded everywhere, not only before His face.


אך הנה כ״ז [כל זה] יובן בהקדים ביאור וענין מתן תורה מה ענינה שלא כל התורה כולה בכללה ופרטיה נאמרה בהר סיני בשעת קבלת התורה
But all this will be understood by first explaining the Giving of the Torah, what it was. For not all of the Torah, in its general principles and its details, was said at Mount Sinai at the time the Torah was received,
Both questions will be answered by first explaining what the Giving of the Torah was. The Alter Rebbe points out that the Torah’s laws, general and detailed, were not all said at Sinai at that moment.


אלא עשרת הדברות בלבד וכל התורה כלה נאמרה פרשיות פרשיות כל פרשה במועדה ובזמנה כל ימי משך ארבעים שנה שהיו במדבר.
but only the Ten Commandments; the entire Torah was said section by section, each section at its appointed time and season, throughout the forty years that they were in the wilderness.
At Sinai only the Ten Commandments were said; the rest of the Torah was taught section by section over the forty years in the wilderness. So what happened at Sinai must be more than handing over the laws.


אלא הענין הוא שבשעת מתן תורה ניתן הכח וההכנה בישראל להיות מקבלים את התורה דהיינו להמשיך גילוי אור א״ס ב״ה בעסק התורה והמצות
Rather, the point is that at the time of the Giving of the Torah, Israel was given the power and the preparation to be receivers of the Torah, that is, to draw down a revelation of the Infinite Light (Or Ein Sof), blessed be He, through engaging in the Torah and the mitzvos.
At Sinai Israel received the power and readiness to “receive the Torah” in its deeper sense: to draw a revelation of G-d’s Infinite Light into the world through Torah study and the mitzvos. Sinai gave a capacity, not only content.


ולכן היו גם הנשמות כולן טרם התלבשותן בגופות במעמד הר סיני לקבל את התורה כי גם הנשמות בעוד שלא נתלבשו בגופות היו צריכים לכח זה והכנה זו.
Therefore all the souls too, before their enclothement in bodies, were at the assembly at Mount Sinai to receive the Torah, for the souls also, while they were not yet enclothed in bodies, needed this power and this preparation.
This answers the first question. Since what was given was a power, the souls needed it even before they entered bodies, which is why all of them were present.


והענין הוא כי ע״י תומ״צ [תורה ומצות] מתגלה יחוד אוא״ס [אור אין סוף] ב״ה בנפש האדם כנודע (י״ל [יש לומר] ע״ד מ״ש פ׳ בא ד״ה בעצם היום הזה13 בפי׳ שם צבאות שהוא יחוד אא״ס [אור אין סוף] בבי״ע כמו באצי׳ ע״ש גבי כך מתיחד בכלים דבי״ע עד שהוא עצמו הוא הצבאות כו׳).
The explanation is that through the Torah and the mitzvos the unity of the Infinite Light, blessed be He, is revealed in a person’s soul, as is known. (It may be explained along the lines of what is written in Parshas Bo, in the maamar beginning “On that very day,” in explaining the Name Tzevaos: that it is the unity of the Infinite Light in [the worlds of] Beriah, Yetzirah and Asiyah as in Atzilus; see there, regarding “so He is united with the vessels of Beriah, Yetzirah and Asiyah, until He Himself is the hosts (tzevaos),” etc.)
Through Torah and mitzvos the Infinite Light unites with a person’s soul and is revealed in it. The parenthesis points to the maamar “On that very day” in Parshas Bo, which explains the Name Tzevaos (hosts): the Infinite Light unites with the lower worlds and their vessels just as it does in Atzilus, until He Himself is, as it were, the hosts.


והנה הנפש היא בחי׳ נברא ומחודש מאין ליש. ואין ערוך לנברא לגבי הבורא ומאציל העליון ב״ה שהוא רם ונשא קדוש ומובדל כו׳.
Now, the soul is in the category of a created being, brought into being anew from nothing to something. And a created being bears no comparison to the Creator and supernal Emanator, blessed be He, Who is exalted and uplifted, holy and separate, etc.
Here is the difficulty the power from Sinai solves. The soul is a created thing, made from nothing, and nothing created bears any comparison to its Creator, Who is holy, that is, separate and beyond it.


ושמך קדוש כו׳. כי נשגב שמו לבדו14 רק הודו וזיוו של שמו על ארץ ושמים כו׳.
“And Your Name is holy,” etc. For “His Name alone is exalted”; only His splendor and the radiance of His Name are “upon the earth and the heavens,” etc.
Two texts support this. The prayer says that G-d’s Name is holy, and the verse says “His Name alone is exalted”: what reaches heaven and earth is only His splendor, the radiance of His Name, not His Name itself.




5וקדושים הם הנשמות בכל יום יהללוך סלה וכו׳. וכ״מ [וכל מקום] שנאמר סלה הוא בלי הפסק15 ואיך יתגלה בה יחוד אור א״ס ב״ה ממש בעסק התורה ומצות הרי אם יעשה אותם איש עכו״ם [עובדי כוכבים ומזלות] לא ימשיך כלום16
“And holy ones” — these are the souls — “praise You every day, selah,” and so on. And wherever selah is said, it means without interruption. And how can the unity of the very Infinite Light (Or Ein Sof), blessed be He, be revealed in it through engaging in the Torah and mitzvos? For if an idolater were to perform them, he would draw down nothing,
The prayer continues “and holy ones praise You every day, selah”; the Alter Rebbe reads the “holy ones” as the souls, and the Talmud teaches that selah means without interruption. How, then, can G-d’s own unity be revealed in a soul through its Torah and mitzvos? Not by the deed alone: the Alter Rebbe says that if an idolater did the same acts, he would draw down nothing, because, as the next part says, the power to draw down the Infinite Light is not in the act itself but was given at Sinai.


ולא יהיה גילוי אור א״ס ב״ה על ידו כלל רק לישראל ניתנה זו במעמד הר סיני להיות להם כח והכנה להמשיך גילוי אור א״ס ב״ה ממש בעסק תורתם ועבודתם
and there would be no revelation at all of the Infinite Light, blessed be He, through him. Only to Israel was this given, at the assembly at Mount Sinai: that they have the power and the preparation to draw down a revelation of the very Infinite Light, blessed be He, through engaging in their Torah and their divine service.
Through such a person no revelation of the Infinite Light would come at all. The capacity was given to Israel alone, at Sinai: the power and the readiness to draw down the Infinite Light itself through their Torah study and divine service.


וע״כ נתנה התורה ברעש וקולות וברקים ויחרד כל העם אשר במחנה.17 כי הנה נודע שלהיות התהוות חדשה א״א להיות יש מיש
That is why the Torah was given with tumult, thunder and lightning, [so that] “all the people that were in the camp trembled.” For it is known that for a new existence to come about, it cannot be something from something,
That is why the Torah was given amid tumult, thunder and lightning that made the whole camp tremble. The reason rests on a known principle: something truly new cannot grow out of something that stays as it was.


וכמו עד״מ הגרעין הנזרע בארץ א״א לו שיצמח ויתחדש בהתהוות אחרת עד שירקב מתחלה וישוב אל העפר שע״י בטול היש לאין מוליד התחדשות ההתהוות.
as, by way of analogy, a seed sown in the ground cannot sprout and be renewed as another existence until it first rots and returns to the dust; for it is through the nullification of the something into nothing that the renewal of existence is born.
The analogy is a seed, which sprouts into a new plant only after it rots and returns to the dust. Its existence must first be undone, and that undoing, the “nothing,” is what gives birth to the new growth.




6וכך בשעת מתן תורה ע״י הרעש קולות וברקים עד שויחרד כל העם אשר במחנה18 באו לבחי׳ בטול במציאות19 ממש לאור א״ס ב״ה.
So too at the time of the Giving of the Torah: through the tumult, thunder and lightning, to the point that “all the people that were in the camp trembled,” they came to the level of a complete self-nullification (bittul) of their very existence before the Infinite Light (Or Ein Sof), blessed be He.
At Sinai the thunder and lightning shook the people until they trembled, bringing them to a complete nullification of their own existence before the Infinite Light. Like the seed, their sense of self was undone.


ועל כל דבור ודבור פרחה נשמתן20 וע״י בטול היש לאין נמשך להם אור חדש מבחי׳ אור א״ס ב״ה ממש להיות גילוי א״ס ב״ה ממש בנפשותם.21
And “at each and every utterance their souls flew out”; and through the nullification of the something into nothing a new light was drawn down to them from the level of the very Infinite Light, blessed be He, so that there would be a revelation of the very Infinite One (Ein Sof), blessed be He, in their souls.
The Talmud says that at each of G-d’s utterances their souls flew out of them. Through this undoing of “something” into “nothing,” a new light was drawn into them from the Infinite Light itself, so that the Infinite One was revealed in their souls.


וזהו מאמר משה רבינו ע״ה [עליו השלום] כי לבעבור נסות אתכם22 בא האלקים. פי׳ נסות הוא מלשון הרמת נס שבא האלקים בקולות וברקים עד שויחרד כל העם כדי להיות להם בטול במציאות כנ״ל:23
This is [the meaning of] the statement of Moshe our teacher, peace be upon him: “For in order to nasos you has G-d come.” That is, nasos is from the expression “raising a banner (nes)”: G-d came with thunder and lightning until “all the people trembled,” so that they would have self-nullification of their existence, as explained above.
Moshe told the frightened people that G-d had come “to nasos you,” a word usually read as “to test you.” The Alter Rebbe reads nasos from nes, a banner raised high: G-d came with thunder and lightning to bring them to self-nullification, and so to raise them up.




Section 3 · ¶7–12
Why not the angels
7והנה המלאכים בקשו את התורה.24 ואמרו תנה הודך25 על השמים ולא נתנה להם. והטעם כי הנה התהוות המלאכי׳ [המלאכים] הוא מבחי׳ הדבור כמ״ש וברוח פיו כל צבאם.26
Now, the angels asked for the Torah, saying, “Bestow Your glory upon the heavens,” and it was not given to them. The reason is that the angels came into being from the level of speech, as it is written, “And by the breath of His mouth all their host.”
The Talmud relates that when Moshe went up to receive the Torah, the angels objected and asked for it themselves, quoting the verse “Bestow Your glory upon the heavens,” yet it was not given to them. The reason, says the Alter Rebbe, is that angels were created from G-d’s “speech,” as the verse says, “by the breath of His mouth all their host.”


ובחי׳ הדבור הוא בחי׳ עלמא דאתגליי׳ כמו הדבור הגשמי שבאדם עד״מ שהוא לבוש אמצעי של הנפש שאינו מתאחד כ״כ [כל כך] עם הנפש אלא הוא יוצא מההעלם אל הגילוי לחוץ לזולתו.27
And the level of speech is the level of the revealed world (alma de’isgalya), like physical speech in man, by way of analogy, which is a middle garment of the soul that is not so united with the soul; rather, it goes out from concealment into revelation, outward, to another,
Speech belongs to the “revealed world.” In a person, speech is a middle garment of the soul: it is not deeply one with the soul but leaves it to reach someone else.




8ונעשה בחי׳ בפ״ע [בפני עצמו]. משא״כ ישראל עלו במחשב׳ [במחשבה / במחשבת] שהוא בחי׳ לבוש הפנימי שמתאחד עם הנפש והוא בחי׳ עלמא דאתכסייא.
and becomes a thing of its own. Israel, however, arose in thought, which is the level of the inner garment that is united with the soul; and it is the level of the hidden world (alma de’iskasya).
Speech becomes a separate thing in its own right. Israel’s souls, by contrast, “arose in G-d’s thought,” and thought is the soul’s inner garment, one with the soul and belonging to the “hidden world.”


כי המחשבה הוא בבחי׳ העלם והמחשבה היא מתאחדת עם הנפש המשכלת תמיד בלי פירוד כי א״א להיות גילוי השכל כלל בלא מחשבה28 שמחשב ומהרהר בשכל זה.
For thought is in a state of concealment, and thought is united with the intellective soul always, without separation, since there can be no revelation of an idea at all without thought, in which one thinks and ponders that idea.
Thought stays inside and is always united with the intellective soul, never separated from it. No idea can be revealed at all unless one thinks it through in thought.


אבל באותיות הדבור אין השכל מתלבש אלא לפעמים כשעולה ברצונו לדבר.29 כך עד״מ למעלה יש בחי׳ אותיות כי אותיות הוא מלשון המשכות כמו אתא בקר.30
But in the letters of speech the idea is enclothed only at times, when it rises in one’s will to speak. So too, by way of analogy, above there is the level of letters; for otiyos (letters) is from the expression of drawing forth, as in “The morning comes (asa).”
Speech, by contrast, carries the intellect only at times, when a person decides to speak. In the same way there are “letters” above too: otiyos (letters) is related to asa (comes), as in “the morning comes,” so letters are channels that draw something forth.




9וכן ואתה מרבבת קדש31 כו׳. ויש בחי׳ אותיות הדבור שמהן התהוות המלאכים. ויש אותיות המחשבה ששם עלו ישראל
And so too, “And He came (ve’asa) from the holy myriads,” etc. And there is the level of the letters of speech, from which the angels came into being; and there are the letters of thought, where Israel arose,
The verse “and He came (ve’asa) from the holy myriads” uses the same word, asa, for coming. So there are “letters of speech,” from which the angels came into being, and “letters of thought,” where the souls of Israel arose.


כי ס׳ רבוא אותיות התורה הן ס׳ רבוא שרשי נשמות ישראל שהאותיות הן בחי׳ לבושין וכמאמר אליהו32 בתקוני זוהר לבושין תקינת לון דמנייהו פרחין נשמתין33 לבני נשא.
for the six hundred thousand letters of the Torah are the six hundred thousand roots of the souls of Israel; for the letters are the level of garments, as in the statement of Elijah in the Tikkunei Zohar: “You fashioned garments for them, from which souls fly forth to human beings.”
Israel is rooted in the Torah’s letters: its six hundred thousand letters correspond to the six hundred thousand root souls of Israel. Letters are “garments,” as Elijah says in the Tikkunei Zohar: G-d fashioned garments for the Sefiros, and from them souls fly forth to human beings.


רק ישראל עלו במחשבה הוא בחי׳ לבוש הפנימי שמתאחד עם הנפש. וזה נק׳ בזוהר איהו וגרמוהי חד בהון:
But Israel arose in thought, which is the level of the inner garment that is united with the soul. And this is what the Zohar calls “He and His vessels (garmohi) are one in them.”
Israel arose in thought, the inner garment that is one with the soul. The Zohar calls such a bond “He and His vessels are one in them”; the next paragraphs explain the phrase.




10וביאור הדבר. כי הנה איהו וחיוהי חד בהון קאי על בחינת חכמה34 דאנת הוא חכים35 כו׳.
The explanation of the matter: “He and His life (chayohi) are one in them” refers to the level of Chochmah (wisdom), [as in] “You are wise,” etc.
Two phrases of the Zohar now need explaining. “He and His life are one in them” refers to Chochmah, G-d’s wisdom, of which Elijah’s prayer says, “You are wise,” going on to say that He is wise with no known wisdom.


כי החכמה נק׳ חיוהי.36 כמ״ש והחכמה תחיה.37 ואיהו היינו אור א״ס בעצמו שהוא רם ונשא לאין קץ מבחי׳ חכמה כו׳.38
For Chochmah is called “His life,” as it is written, “And wisdom gives life.” And “He” is the Infinite Light (Or Ein Sof) itself, which is infinitely exalted and uplifted above the level of Chochmah, etc.
Chochmah is called G-d’s “life” because Scripture says “wisdom gives life.” “He” is the Infinite Light itself, which is infinitely higher than Chochmah.




11ומ״מ כשמתלבש אור א״ס ב״ה בחכמה נעשה איהו וחיוהי חד בהון. כי הוא המדע והוא הידוע39 כו׳.
Nevertheless, when the Infinite Light (Or Ein Sof), blessed be He, is enclothed in Chochmah, it becomes “He and His life are one in them.” For He is the knowledge and He is the known, etc.,
Even though the Infinite Light is beyond Chochmah, when it clothes itself in Chochmah the two become one: “He and His life are one.” As the known principle says, G-d Himself is the knowledge and the known; His knowing is not something apart from Him.


והוא וחכמתו א׳. ואיהו וגרמוהי קאי על בחי׳ אותיות המחשבה שכשמתלבש אור א״ס ב״ה בבחי׳ המחשבה שהוא בחי׳ גרמוהי שהן בחינת אותיות ולבושין
and He and His wisdom are one. And “He and His vessels (garmohi)” refers to the level of the letters of thought: when the Infinite Light, blessed be He, is enclothed in the level of thought, which is the level of “His vessels,” these being the level of letters and garments,
“He and His wisdom are one.” The second phrase, “He and His vessels are one,” refers to the letters of thought: the garments, which the Zohar calls His “vessels,” in which the Infinite Light clothes itself.


כמאמר לבושין תקינת לון40 כו׳. מ״מ נעשה איהו וגרמוהי חד בהון כי לא מחשבותי מחשבותיכם.414243
as in the saying, “You fashioned garments for them,” etc., nevertheless it becomes “He and His vessels are one in them,” for “My thoughts are not your thoughts.”
These are the garments of Elijah’s prayer. Yet even there He and His “vessels” are one, for, as Isaiah says, “My thoughts are not your thoughts”: unlike a person’s thought, G-d’s thought is not separate from Him.




12ולכן לא נתנה התורה להמלאכים שמפני היותם מבחי׳ הדבור שהוא בחי׳ לבוש האמצעי44 שאינו מתאחד45 כ״כ [כל כך] עם הנפש
Therefore the Torah was not given to the angels: because they are from the level of speech, which is the level of the middle garment that is not so united with the soul
This is why the Torah was not given to the angels. They come from G-d’s speech, the middle garment, which is not as united with its source as thought is.


כמו המחשבה שהוא בחי׳ לבוש הפנימי לכך אין יכולים להמשיך גילוי יחוד אור א״ס ב״ה ממש בעסק התורה ועבודת המצות שיתגלה יחוד אור א״ס ב״ה למטה כמו למעלה אלא ישראל שעלו במחשבה:
as thought is, which is the level of the inner garment, therefore they cannot draw down a revelation of the unity of the very Infinite Light (Or Ein Sof), blessed be He, through engaging in the Torah and the service of the mitzvos, so that the unity of the Infinite Light, blessed be He, will be revealed below as above. Only Israel [can], who arose in thought.
Thought is the inner garment. Angels, rooted only in speech, cannot through Torah and mitzvos draw down a revelation of G-d’s true unity so that it is revealed below as it is above; only Israel, who arose in thought, can.




Section 4 · ¶13–19
Why souls needed bodies
13והנה עם היות46 העילוי בישראל רב מבמלאכים מצד נשמותיהם כנ״ל. אעפ״כ [אף על פי כן] לא נתנה להם התורה אלא בהתלבשותן בגוף ונפש החיונית.
Now, although Israel’s superiority over the angels is great by virtue of their souls, as explained above, nevertheless the Torah was given to them only as enclothed in a body and vital soul.
Israel’s souls are greater than the angels, as shown above; and yet the Torah was given to them only as souls clothed in a body and a vital soul. The souls by themselves at Sinai were not enough; the body had to be part of it.


כי הנה נודע שתכלית ירידת הנשמה לעוה״ז להתלבש בגוף ונפש החיונית ירידה זו צורך עלייה היא
For it is known that the purpose of the soul’s descent into this world, to be enclothed in a body and vital soul: this descent is for the sake of an ascent,
The known reason: the soul’s descent into this world, into a body and a vital soul, is a descent for the sake of an ascent. It comes down in order to rise higher than it was before.


דהיינו להעלותה מבחי׳ איהו וגרמוהי לבחי׳ איהו וחיוהי ונק׳ בזוה״ק [בזוהר הקדוש] לאשתאבא בגופא דמלכא4748 דהיינו להיות
that is, to raise it from the level of “He and His vessels” to the level of “He and His life.” In the holy Zohar this is called “to be absorbed into the body of the King,” that is, to be
The ascent is from “He and His vessels are one,” a union through garments, to “He and His life are one,” the deeper union. The Zohar calls this being “absorbed into the body of the King.”


כמו התאחדות הגוף עם הנפש בהתלבשותה בו שכל כאב ומכה אשר בגוף ח״ו [חס ושלום] מרגשת הנפש ומתפעלת ממקרי הגוף לפי
like the union of the body with the soul when it is enclothed in it, so that every pain and blow in the body, G-d forbid, the soul feels, and it is affected by what happens to the body, because
The model for this union is the way the soul is joined to the body. The soul feels every pain and blow the body suffers and is moved by all that happens to it.


שהם מתאחדים והיו לאחדים ממש וא״א להיות העלאה כזו מצד נשמותיהם שעלו במחשבה בלבד שהוא בחי׳ לבוש הנפש
they are united and have truly become one. Such an elevation is impossible by virtue of their souls alone, which arose in thought, which is the level of a garment of the soul,
That is because soul and body have truly become one. The souls alone could not reach such an elevation, since they arose only in thought, and thought is merely a garment of the soul.


וכמאמר לבושין תקינת לון49 כי אותיות המחשבה לגבי נפש המשכלת עם היות שמתאחדת בהן וא״א להיות שכל בלי מחשבה מ״מ האותיות שבמחשבה הן כלבוש תחליפם ויחלופו.50
as in the saying, “You fashioned garments for them.” For the letters of thought, relative to the intellective soul, even though it unites with them, and there cannot be an idea without thought, nevertheless the letters in thought are [as in] “Like a garment You change them, and they are changed.”
Elijah calls the letters “garments.” Although the intellect is united with the letters of thought, and there is no idea without thought, those letters are still like a garment that can be changed, as the verse says, “like a garment You change them.”


שהרי שכל א׳ יכול להתלבש באותיות אלו ולפעמים באותיות אלו ואינו מתאחד ממש כגוף עם הנפש שהתאחדות זו הוא בחי׳ איהו וחיוהי שהנפש מתפעלת בחיי הגוף כו׳.
For one idea can be enclothed in these letters, and at times in those letters; and it is not truly united, as the body is with the soul. That union is the level of “He and His life,” in which the soul is affected by the life of the body, etc.
The proof: the same idea can be thought in these words or in other words, so it is not truly one with them as the soul is one with the body. The soul’s union with the body is the level of “He and His life,” for the soul lives and feels through the body’s life.


ואין יחוד זה מתגלה בנשמה מצד עצמה אלא בהתלבשותה בגוף עם נפש החיונית שירידה זו צורך עלייה היא:
And this union is not revealed in the soul on its own account, but only when it is enclothed in a body with the vital soul; for this descent is for the sake of an ascent.
This deeper union is not revealed in the soul by itself, only when it is clothed in a body with a vital soul. That is why the soul’s descent is for the sake of an ascent.




14והענין כי הנה נפש הבהמית החיונית נלקחה משרשה מחיות הקדש שבמרכבה51 פני אריה פני שור52 כו׳. והנה החיות נושאות ומנושאות עם הכסא.
The explanation is this. The animal soul, the vital soul, was taken at its root from the holy chayos of the Chariot, “the face of a lion,” “the face of an ox,” etc. Now, the chayos carry and are carried along with the Throne.
The vital, animal soul has its root in the holy chayos, the living creatures of Ezekiel’s Chariot, with the faces of a lion, an ox, and so on. These chayos both carry the Throne and are carried with it.


פי׳ לפי שהם מנושאות לגבי הכסא53 שהם בטלים אליו כבטול הסוס לגבי רוכבו עד״מ הסוס מתנהג לפי רצון רוכבו שע״ש [שעל שם] זה נק׳ מרכבה.54
This means: since they are carried, in relation to the Throne, being nullified to it as a horse is nullified to its rider (by way of analogy, the horse conducts itself according to its rider’s will), on account of which it is called a Chariot (merkavah).
They are “carried” in that they are nullified to the Throne as a horse is to its rider, going wherever the rider wishes. That is why they are called a Chariot: a vehicle with no will of its own.


(וכן האבות הן המרכבה55 לפי שהיו בטלים תמיד ליחודו ית׳) ולכך הם נושאות ג״כ את הכסא
(So too the Patriarchs are the Chariot, because they were always nullified to His unity, may He be blessed.) Therefore they also carry the Throne,
In a parenthesis: the Patriarchs too are called “the Chariot,” because they were always nullified to G-d’s unity. And because the chayos are nullified, they also carry the Throne.


כמו עד״מ הסוס עם היות שהרוכב עליו הוא העיקר והסוס הוא בטל וטפל אל הרוכב עליו מ״מ הסוס
as, by way of analogy, with a horse: although the rider upon it is the main thing, and the horse is nullified and secondary to the one riding it, nevertheless the horse
The analogy continues: the rider is the main thing and the horse is nullified and secondary to him. Yet it is the horse that carries him.


מנהיג את הרוכב ממקום למקום עד מקום שאין הרוכב יכול להגיע לשם מצד עצמו. כך החיות נושאות את הכסא ממקום ומשכן כבוד׳ [כבודו] למקום רם ונשא.
leads the rider from place to place, to a place the rider could not reach on his own. So too the chayos carry the Throne from the place and dwelling of His glory to a place that is exalted and uplifted.
The horse brings the rider to places he could never reach on his own. So too the chayos carry the Throne beyond its own place, the abode of G-d’s glory, to a level exalted above it.




15והענין הוא כי הנה כתיב ועל דמות הכסא56 דמות כמראה אדם וגו׳. כמראה בכ״ף הדמיון שדרך וסדר ההשתלשלות מעולם ועד עולם מריש כל דרגין כו׳
The explanation is this. It is written, “And upon the likeness of the Throne, a likeness like the appearance of a man (adam),” etc. “Like the appearance,” with the kaf of comparison: for the way and order of the chain of descending worlds (hishtalshelus), from world to world, from the head of all levels, etc.,
Ezekiel saw on the Throne “a likeness like the appearance of a man.” The kaf of “like” (kemareh) signals a comparison only: the whole chain of worlds, from the highest level down, is ordered like a human form.


הוא בבחי׳ אדם בג׳ קוין יד ימין ושמאל ואמצע הוא הגוף וכך נמשך סדר ההשתלשלות חסד דרועא ימינא57 וגבורה כו׳.
is in the form of “man,” in three lines: the right hand, the left, and the middle, which is the body. And so the order of the chain of descending worlds extends: “Chesed is the right arm,” and Gevurah, etc.
Like a man, it has three lines: the right hand, the left hand and the body in the middle. So the chain of descent unfolds as Elijah’s prayer lists it: Chesed is the right arm, Gevurah the left, and so on.




16והחיות בנשאם את הכסא נושאות את מראה אדם שעליו58 למעלה לבחינת כי לא אדם הוא59 כו׳
And the chayos, in carrying the Throne, carry “the appearance of a man” that is upon it upward, to the level of “for He is not a man,” etc.,
When the chayos carry the Throne, they lift the “man” upon it upward, to the level of which Scripture says “for He is not a man”: G-d as He is, beyond any form.


למעלה מבחי׳ וגדר ההשתלשלות להמשיך משם אור חדש לבחי׳ אדם שעל הכסא והוא בחינת המשכה חדשה60 ואור חדש מבחי׳ סוכ״ע61 לבחינת ממכ״ע [ממלא כל עלמין]. כי הנה אנת הוא חכים.62 פי׳ שמתלבש בבחי׳ חכים כו׳.
above the level and the bounds of the chain of descending worlds (hishtalshelus), to draw down from there a new light to the level of “man” that is upon the Throne. This is a new drawing-down and a new light from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin). For “You are wise”: that is, He is enclothed in the level of “wise,” etc.
That level is beyond the bounds of the chain of worlds. From there the chayos draw a new light down to the “man” on the Throne, a new flow from the light that encompasses all worlds into the light that fills them, for G-d is “wise” only as He clothes Himself in wisdom.




17והוא בעצמו ית׳ רם ונשא כי לאו מכל אלין מדות כלל63 ושם נאמר כי לא אדם הוא64 כו׳ שאינו מקבל שינויים והתחלקות המדרגות חסד דרועא ימינא כו׳ שבבחי׳ אדם.
But He Himself, may He be blessed, is exalted and uplifted, for [He is] “not of any of these attributes at all.” And there it is said, “for He is not a man,” etc.: He does not admit of the changes and the division of levels, “Chesed is the right arm,” etc., that belong to the level of “man.”
G-d Himself is exalted beyond all this; as Elijah’s prayer says, He is “not of any of these attributes at all.” Of that level it is said “He is not a man”: He is subject to none of the changes and divisions of levels (Chesed the right arm and so on) that belong to the form of “man.”


כי בחינת65 ההשתלשלות הוא מעילה לעלול מריש כל דרגין שהוא עולם האצי׳ עד סוף העשיה שהוא חיות הארץ הלזו ממאמר יקוו המים כו׳ ותראה היבשה66 כו׳. תדשא הארץ67 כו׳ והוא בחי׳ ממכ״ע [ממלא כל עלמין].
For the chain of descending worlds (hishtalshelus) runs from cause to effect, from the head of all levels, which is the World of Atzilus, to the end of Asiyah, which is the life-force of this earth from the utterances “Let the waters be gathered,” etc., “and let the dry land appear,” etc., “Let the earth sprout,” etc. This is the level of the light that fills all worlds (memalei kol almin).
The chain of descent runs from cause to effect, from Atzilus, the highest world, to the end of Asiyah, which is the life of this earth from the utterances of creation, such as “Let the waters gather,” “let the dry land appear” and “Let the earth sprout.” That graded flow is the light that fills all worlds.


אבל למעלה מבחי׳ ההשתלשלות הוא בחי׳ סוכ״ע שהוא אור א״ס ב״ה בבחי׳ העלם הוא שוה ממש בסוף העשיה כמו בראש האצילות כי לפניו כחשכה כאורה68 כו׳.
But above the level of the chain of descending worlds is the level of the light that encompasses all worlds (sovev kol almin), which is the Infinite Light (Or Ein Sof), blessed be He, in a state of concealment; it is truly equal at the end of Asiyah as at the head of Atzilus, for before Him “darkness is as light,” etc.
Above the chain is the light that encompasses all worlds: the Infinite Light in concealment. It is present equally at the lowest end of Asiyah as at the top of Atzilus, for before Him, as the verse says, darkness and light are alike.




18ועל הארץ מתחת אין עוד69 וכולא קמיה כלא חשיבא וגם עולם האצילות ולמעלה מהאצילות הוא כטפה מים האוקיינוס רק
[And] “on the earth below there is nothing else,” and “all before Him is considered as nothing”; and even the World of Atzilus, and what is above Atzilus, is like a drop of water [compared to] the ocean. Only
From that perspective “there is nothing else on the earth below,” and everything before Him is as nothing. Even Atzilus, and what lies above it, is like a drop of water compared with the ocean.


שע״י צמצומים עצומים נאצלו חסד דרועא ימינא תפארת גופא כו׳. חכמה מוחא בינה לבא כו׳. קרקפתא דתפלין70 כו׳ הוא בחי׳ אדם שעל הכסא.
through immense contractions (tzimtzumim) were there emanated “Chesed, the right arm; Tiferes, the body,” etc.; “Chochmah, the brain; Binah, the heart,” etc.; “the skull of the tefillin,” etc. This is the level of “man” that is upon the Throne.
Only through immense contractions were the Sefiros emanated in the form of “man”: Chesed the right arm, Tiferes the body, Chochmah the brain, Binah the heart, and Keser the skull on which the tefillin rest. That structure is the “man” on the Throne.




19וכדי להמשיך מבחי׳ כי לא אדם לבחי׳ אדם להיות אנת הוא חכים והמשכות ג׳ קוין חסד דרועא ימינא כו׳
And in order to draw down from the level of “not a man” to the level of “man,” so that there be “You are wise” and the drawing-down of the three lines, “Chesed is the right arm,” etc.,
The aim is to draw from the level of “not a man” into the level of “man,” so that G-d is “wise” and the three lines (Chesed the right arm, and so on) are drawn forth.


זאת היא עבודת המלאכים להרים ולנשאות את הכסא וכמראה אדם שעליו לבחי׳ כי לא אדם הוא71 כו׳ להמשיך משם המשכה חדשה והתהוות חדש בבחי׳ אדם.
this is the service of the angels: to raise and lift up the Throne and “the appearance of a man” upon it to the level of “for He is not a man,” etc., to draw down from there a new flow and a new coming-into-being in the level of “man.”
This is the service of the angels: they lift the Throne and the “man” upon it to the level of “He is not a man,” and from there draw a new flow and a new coming-into-being into the level of “man.”




Section 5 · ¶20–26
The Patriarchs, the mitzvos and Anochi
20ועד״ז האבות הן הם המרכבה בבחינת מרכבתא עלאה להעלות מדותיו ית׳ אליו בבחינת בטול לך ה׳ הגדולה והגבורה72 כו׳73 להיות נמשך בהם
In the same way, the Patriarchs are themselves the Chariot, as the supernal chariot (merkavta ila’ah): raising His attributes (middos), may He be blessed, to Him in a state of self-nullification (bittul), [as in] “Yours, G-d, are the greatness and the might,” etc., so that there be drawn into them
The Patriarchs too are “the Chariot,” a supernal chariot: they raised G-d’s attributes back to Him in self-nullification, as in “Yours, G-d, are the greatness and the might,” acknowledging that these attributes are His alone.


ועל ידם גלוי אלקות ואור א״ס ב״ה ממש והיינו ע״י מס״נ [מסירות נפש] לה׳ בתשוקה וצמאון ליכלל ולהבטל באור א״ס ב״ה ממש. אברהם במדת האהבה כמ״ש אברהם אוהבי.7475
and through them a revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He. This is through self-sacrifice (mesirus nefesh) for G-d, with longing and thirst to be included and nullified in the very Infinite Light, blessed be He: Avraham with the attribute of love, as it is written, “Avraham who loved Me,”
Through them G-dliness and the Infinite Light itself were drawn down. This came through their self-sacrifice, a longing and thirst to be absorbed and nullified in G-d; Avraham served with love, as G-d calls him “Avraham who loved Me.”




21ויצחק במדת הגבורה כמ״ש ופחד יצחק76 כו׳. וכן אנחנו זרע אברהם אוהבך בני יצחק יחידו כו׳.
and Yitzchak with the attribute of Gevurah (restraint), as it is written, “and the Fear of Yitzchak,” etc. And so too: “We are the seed of Avraham, who loved You; the children of Yitzchak, his only one,” etc.
Yitzchak served with Gevurah, awe, as Yaakov speaks of G-d as “the Fear of Yitzchak.” We, their descendants, are “the seed of Avraham, who loved You, the children of Yitzchak, his only one,” as the morning prayers say.


והוא ע״י קיום המצות והתורה כי יש מצות שהן בבחי׳ ההעלאה77 כמו תרומה ומעשר וצדקה כמ״ש צדקה תרומם גוי78 כו׳.
And this is through fulfilling the mitzvos and the Torah. For there are mitzvos that are of the nature of elevation, such as terumah, the tithe, and charity, as it is written, “Charity (tzedakah) uplifts (teromem) a nation,” etc.
This is done through keeping the mitzvos and the Torah. Some mitzvos work by raising up, such as terumah, tithes and charity; the verse “charity uplifts (teromem) a nation” uses the root of terumah.




22ויש מצות שהם בבחי׳ המשכות כמו ציצית ותפלין כו׳. ובהם ועל ידם תתעלה הנפש לא״ס ב״ה ממש. ויומשך גילוי אור א״ס ממש בנפש.
And there are mitzvos that are of the nature of drawing down, such as tzitzis and tefillin, etc. In them and through them the soul will be raised up to the very Infinite One (Ein Sof), blessed be He, and a revelation of the very Infinite Light (Or Ein Sof) will be drawn into the soul.
Other mitzvos work by drawing down, such as tzitzis and tefillin. Through both kinds the soul is raised to the Infinite One and the Infinite Light is drawn into the soul.


אך בהיות שהתורה79 והמצות מלובשים בג׳ גוונין תורה ועבודה וג״ח [וגמילות חסדים]. חסד דרועא ימינא מלמעלה למטה.80
However, since the Torah and the mitzvos are clothed in three hues — Torah, divine service, and acts of kindness: Chesed (kindness) is “the right arm,” from above to below;
But the Torah and mitzvos come clothed in three “hues”: Torah, divine service and acts of kindness. Kindness is the right arm, flowing from above to below.




23ועבודה היא עבודת הקרבנות ממטה למעלה אשה ריח ניחוח כו׳ ועסק התורה הוא קו הממוצע81 כי התורה כלולה משתיהן.
and divine service is the service of the sacrifices, from below to above, “a fire-offering, a pleasing aroma,” etc.; and engagement in the Torah is the middle line, for the Torah includes both of them.
Divine service, the sacrificial offerings, rises from below to above, as “a fire-offering, a pleasing aroma.” Torah study is the middle line, because it includes both directions.


ולכן נקראת בשם בריח התיכון שמבריח מן הקצה אל הקצה.82 וכדי להעלות התורה ולקשרה באור א״ס ב״ה ממש שלמעלה מבחי׳ אדם כי לא אדם הוא.8384 הוא ע״י ישראל שהם זרע אברהם יצחק ויעקב.
That is why it is called “the middle bar,” which runs through from end to end. And to raise the Torah and bind it to the very Infinite Light (Or Ein Sof), blessed be He, which is above the level of “man” — “for He is not a man” — this is through Israel, who are the seed of Avraham, Yitzchak and Yaakov.
That is why the Torah is called “the middle bar,” which ran through all the boards of the Mishkan from end to end. To raise the Torah itself and bind it to the Infinite Light beyond “man” depends on Israel, the seed of Avraham, Yitzchak and Yaakov.




24וירושה לנו מאבותינו התשוקה והצמאון להבטל ולהכלל באור א״ס ב״ה ממש. וניתן להם כח זה במ״ת [במתן תורה] שהם יעלו וינשאו בחי׳ אדם ג׳ קווין למעלה מבחי׳ אדם למעלה כנ״ל.85
And we have as an inheritance from our forefathers the longing and thirst to be nullified and included in the very Infinite Light (Or Ein Sof), blessed be He. And they were given this power at the Giving of the Torah: that they raise and lift up the level of “man,” the three lines, above the level of “man,” upward, as explained above.
We have inherited from the Patriarchs the longing and thirst to be nullified in the Infinite Light. At Sinai Israel was given the power to lift the “man,” the three lines, above the level of “man,” as explained above.




25ובהם ועל ידם יומשך גילוי אלקות ואור א״ס ב״ה שלמעלה מבחינת אדם בעסק תורתם ועבודתם בקיום המצות שבבחי׳ אדם.
In them and through them a revelation of G-dliness and of the Infinite Light (Or Ein Sof), blessed be He, which is above the level of “man,” will be drawn into their engagement in Torah and their divine service, in fulfilling the mitzvos, which are on the level of “man.”
Through Israel, G-dliness and the Infinite Light that is above “man” are drawn into their Torah study and divine service, even though the mitzvos themselves belong to the level of “man.”


וזהו אנכי הוי״ה אלקיך.86 אנכי הוא אור אין סוף ב״ה בעצמו שלמעלה מגדר ההשתלשלות יהיה אלקיך ממש שיהא שורה ומתגלה בנפש האדם ממש
This is [the meaning of] “I (Anochi) am Havayah your G-d (Elokecha).” Anochi is the Infinite Light, blessed be He, itself, which is above the bounds of the chain of descending worlds (hishtalshelus); it will truly be “your G-d,” dwelling and revealed in the very soul of man,
This is the meaning of the first commandment, “I (Anochi) am Havayah your G-d.” Anochi, “I,” is the Infinite Light itself, beyond the chain of worlds, and it will truly become “your G-d,” dwelling and revealed in a person’s soul.


רק שנמשך ע״י בחי׳87 הוי״ה צמצום והתפשטות כו׳. אך לישראל נמשך בחינת הוי״ה זה מבחי׳ אנכי ממש.
only that it is drawn down through the level of Havayah, tzimtzum (contraction) and expansion, etc. But for Israel this level of Havayah is drawn from the level of the very Anochi.
It is drawn down through the Name Havayah, whose letters stand for contraction (the yud) and expansion (the heh). But for Israel this Havayah is drawn from the very Anochi.




26והיינו דוקא בהתלבשותה בגוף נפש החיונית שנלקחה מפני ארי׳ [אריה] פני שור88 כו׳ שנושאות את הכסא ומראה אדם שעליו לבחי׳
And this is specifically when it is enclothed in a body [and] the vital soul, which was taken from “the face of a lion,” “the face of an ox,” etc., which carry the Throne and “the appearance of a man” upon it to the level of
This power works specifically when the soul is clothed in a body and a vital soul. The vital soul comes from the faces of the lion and the ox, the chayos that carry the Throne and the “man” upon it upward.


כי לא אדם הוא89 ועי״ז יגיע להנשמה יתרון ומעלה יתירה בהתלבשותה בהם ותהיה ירידה צורך עלייה:
“for He is not a man.” Through this the soul attains an advantage and an added superiority by being enclothed in them, and it will be a descent for the sake of an ascent.
They carry it up to the level of “He is not a man.” So by being clothed in them, the soul gains an advantage it did not have before, and its descent becomes a descent for the sake of an ascent.




Section 6 · ¶27–30
Like a baal teshuvah
27כי הנה נודע שגדול כח הבעל תשובה יותר מצדיק90 כו׳ כמארז״ל [כמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין91 כו׳.
For it is known that the power of the baal teshuvah (one who returns) is greater than that of a tzaddik, etc., as our Sages, of blessed memory, said, “In the place where those who return (baalei teshuvah) stand,” etc.
It is known that one who returns to G-d after sin, a baal teshuvah, has greater power than a tzaddik. The Sages say that in the place where those who return stand, even the completely righteous cannot stand.


והטעם הוא ע״פ מאמר הזוהר92 דמשכין ליה בחילא יתיר. אשר לזאת בהתלבשות הנשמה בגוף ותרד פלאים93 הוא בבחי׳ בע״ת [בעלי תשובה]
The reason is according to the statement of the Zohar that “they draw Him with greater strength.” Therefore, when the soul is enclothed in a body and “has come down astoundingly,” it is in the state of a baal teshuvah,
The Zohar explains why: they draw G-d’s presence “with greater strength.” So too the soul, by descending “astoundingly” into a body, becomes like a baal teshuvah.


כי תגדל התשוקה והצמאון לה׳ בבטול אליו ית׳ ביתר שאת בכדי שתוכל נפשו שאת בהשגתה מחמת שמתבונן בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳.
for the longing and thirst for G-d, in self-nullification (bittul) to Him, may He be blessed, will grow with surpassing intensity, as much as his soul can bear in its comprehension, because he contemplates the greatness of the Infinite One (Ein Sof), blessed be He, Who, as His Name is, so is He: He has no end, etc.
Its longing and thirst for G-d grow with surpassing intensity, as much as the soul can bear in its comprehension, because it contemplates the greatness of the Infinite One, Who is truly as His Name says, without end.




28וכל תענוגי עוה״ז שהגוף והנפש החיונית נמשכים אחריהם הם רחוקים מאד מאור94 ה׳ וקדושתו.
And all the pleasures of this world, after which the body and the vital soul are drawn, are very far from G-d’s light and His holiness.
All the pleasures of this world, which the body and the vital soul pursue, are very far from G-d’s light and holiness.


ואי לזאת תכלה ותכסוף הנפש לצאת מנרתקה הן הם הלבושים שבגוף ונפש החיונית ויבא לידי קיום ואהבת את הוי״ה אלקיך בכל לבבך ובכל נפשך95 כו׳.
Therefore the soul will pine and yearn to leave its sheath, namely the garments that are in the body and the vital soul, and he will come to fulfill “You shall love Havayah your G-d with all your heart and with all your soul,” etc.
Seeing this, the soul pines and yearns to leave its “sheath,” the garments of the body and the vital soul. So it comes to fulfill “You shall love Havayah your G-d with all your heart and with all your soul.”




29וכמ״ש מי לי בשמים ועמך לא חפצתי כו׳ כלה שארי ולבבי9697 וגו׳. וגם הוא מעלה יתירה הבאה לאדם לאחר התלבשות הנשמה בגוף ביתר שאת מטרם
As it is written, “Whom have I in heaven? And beside You I desire nothing,” etc.; “My flesh and my heart pine,” etc. This is also an added superiority that comes to a person after the soul is enclothed in the body, surpassing [what it had] before
The psalm voices this yearning: “Whom have I in heaven?… my flesh and my heart pine.” This is an advantage the soul gains only after entering the body, greater than what it had before.


התלבשותה כיתרון האור הבא מן החשך98 שבא לבחי׳ בכל מאדך99 יותר מכדי השגת הנפש והוא בחי׳ בטול באוא״ס [באור אין סוף] ב״ה ממש להמשיך משם גלוי אלקות ממש בעסק תורתו ועבודתו.
its enclothement, like “the advantage of light” that comes “from darkness”: for he comes to the level of “with all your might (me’odecha),” beyond the measure of the soul’s comprehension. This is the level of self-nullification (bittul) in the very Infinite Light (Or Ein Sof), blessed be He, to draw down from there a revelation of actual G-dliness into his engagement in Torah and his divine service.
It is the advantage of light that comes out of darkness: the soul reaches love “with all your might (me’odecha),” beyond its own understanding. That is self-nullification in the Infinite Light itself, which draws real G-dliness from there into one’s Torah study and divine service.




30וכ״ז [וכל זה] הוא ע״י מ״ת [מתן תורה] שאז ניתן הכח הזה לישראל להיות העלאה והמשכה זו על ידם להיות מס״נ [מסירות נפש] עולה
All this is through the Giving of the Torah, for then this power was given to Israel, for this elevation and drawing-down to come about through them: that self-sacrifice (mesirus nefesh) should rise
All this comes from the Giving of the Torah, when Israel received the power to bring about this elevation and this drawing-down.


ונכלל בא״ס ב״ה ממש ולהיות המשכת התורה והמצות מבחי׳ אוא״ס [אור אין סוף] ב״ה שזה נעשה דייקא ע״י ישראל שזכו לזה במ״ת [במתן תורה].
and be included in the very Infinite One (Ein Sof), blessed be He, and that the drawing-down of the Torah and the mitzvos be from the level of the Infinite Light (Or Ein Sof), blessed be He. This is accomplished specifically through Israel, who merited this at the Giving of the Torah.
Their self-sacrifice rises and is absorbed into the Infinite One, and their Torah and mitzvos draw from the Infinite Light. This happens specifically through Israel, who merited it at Sinai.


משא״כ אם לא ניתן כח זה לא היה מסירת נפשם100 עולה ונכלל כ״כ [כל כך] בעצמות אוא״ס [אור אין סוף] ב״ה ממש
Whereas had this power not been given, their self-sacrifice would not rise and be included so much in the very Essence of the Infinite Light, blessed be He,
Had this power not been given, their self-sacrifice would not reach so deeply into the very essence of the Infinite Light.


וגם לא היה המשכת תורתו ועבודתו ממשיך כ״כ [כל כך] מבחי׳ אוא״ס [אור אין סוף] ב״ה ממש אשר הוא למעלה מגדר עלמין למעלה מעלה מבחי׳ אדם בחי׳ כי לא אדם כו׳.101
nor would the drawing-down of one’s Torah and divine service draw so much from the level of the very Infinite Light, blessed be He, which is above the bounds of worlds, far above the level of “man,” the level of “for He is not a man,” etc.,
Nor would their Torah and divine service draw so much from the Infinite Light, which is beyond the bounds of worlds and far above the level of “man,” the level of “He is not a man.”


שעליו הכתוב אומר אם צדקת מה תתן לו102 כו׳ אלא שבישראל נמשך כח זה במתן תורה להיות בהם תלוי המשכת המצות ונמשך בהם בחי׳ אנכי ממש להיות אלקיך ממש.
concerning which Scripture says, “If you are righteous, what do you give Him?” etc. But in Israel this power was drawn [down] at the Giving of the Torah, that the drawing-down of the mitzvos should depend on them; and there is drawn into them the level of the very Anochi, to be truly “your G-d.”
Of that level Scripture says, “If you are righteous, what do you give Him?”: human goodness of itself cannot reach Him. But at Sinai Israel received the power to make the drawing-down of the mitzvos depend on them, and the very Anochi is drawn into them to be truly their G-d.




Section 7 · ¶31–33
Out of Egypt, no other gods
31וזהו אשר הוצאתיך מארץ מצרים.103 כי כל סדר ההשתלשלות נק׳ בשם מצרים בחי׳ מצר וגבול שהוא בבחי׳ אדם ג׳ קווין ומעלה ומטה כו׳ שהן התחלקות המדרגות104
This is [the meaning of] “Who brought you out of the land of Egypt (Mitzrayim).” For the entire order of the chain of descending worlds (hishtalshelus) is called Mitzrayim, the level of constriction (meitzar) and limit, since it is in the form of “man,” three lines, and above and below, etc., which are the division of levels.
This explains “Who brought you out of the land of Egypt.” Mitzrayim (Egypt) is linked to meitzar, a strait or constriction: the whole chain of descent is “Egypt,” for it is bounded in the form of “man,” with three lines and higher and lower levels, all divided.


משא״כ לישראל ניתן כח היחוד באוא״ס [באור אין סוף] שלמעלה מהשתלשלות בחי׳ כי לא אדם כו׳105 שאין שם התחלקות המדרגות כלל.
But to Israel was given the power of unity with the Infinite Light (Or Ein Sof), which is above the chain of descending worlds, the level of “for He is not a man,” etc., where there is no division of levels at all.
But Israel was given the power to unite with the Infinite Light beyond the chain of descent, the level of “He is not a man,” where there are no divisions of level at all. That is the true going out of “Egypt.”




32ולא יהיה לך אלקים אחרים על פני106 הגם שהוא לשון צווי הוא גם לשון הבטחה שלא יהיה בחי׳ צמצום והעלם המעלים ומסתיר
And “You shall have no other gods before My face”: although it is phrased as a command, it is also phrased as a promise, that there will be no level of tzimtzum (contraction) and concealment that hides and conceals
“You shall have no other gods before My face” is worded as a command, but it is also a promise. The promise is that no contraction or concealment will hide G-d’s light.


אור107 ה׳ וקדושתו מפנימיות החיות מאוא״ס [מאור אין סוף] ב״ה עצמו שלמעלה מהשתלשלות גם חשך לא יחשיך108 כו׳ משא״כ בסדר ההשתלשלות בבחי׳ אדם נעשה ירידת המדרגות והתלבשות׳ בהשרי׳ [בהשרים].109110
G-d’s light and His holiness from the inner dimension (pnimiyus) of the life-force from the Infinite Light (Or Ein Sof), blessed be He, itself, which is above the chain of descending worlds (hishtalshelus): “Even darkness does not darken,” etc. Whereas in the order of the chain of descending worlds, in the form of “man,” there comes about the descent of the levels and their enclothement in the ministers (sarim).
Nothing will hide the inner life-force that comes from the Infinite Light itself, which is beyond the chain of descent and of which it is said, “even darkness does not darken.” In the chain of descent, by contrast, levels descend and are clothed in the ministers (sarim); Or HaTorah reads “the seventy ministers,” the heavenly powers appointed over the nations.




33וזהו אשר חלק111 ה׳ אלקיך לכל העמים. משא״כ ואתכם לקח112 ה׳ ויוציא אתכם מכור הברזל ממצרים מבחי׳ שלמטה בהשתלשלות לבחי׳ שלמעלה מהשתלשלות.
This is [the meaning of] “which G-d your G-d apportioned to all the peoples,” whereas “But you G-d took, and brought you out of the iron furnace, out of Egypt”: from the level that is below, in the chain of descending worlds (hishtalshelus), to the level that is above the chain of descending worlds.
Moshe says the heavenly bodies are what “G-d your G-d apportioned to all the peoples,” but Israel “G-d took and brought out of the iron furnace, out of Egypt.” Israel was taken from a level within the chain of descent to a level above it.


וזהו מבית עבדים113 כי במצרים בחינת סדר ההשתלשלות יכול להיות בית עבדים. וכמו אברהם שיצא ממנו ישמעאל114 כו׳ משא״כ למעלה אין שם העלם והסתר כלל ויאר פניו אתנו סלה:115
And this is [the meaning of] “from the house of slaves”: for in Mitzrayim, the order of the chain of descending worlds, there can be a house of slaves; as with Avraham, from whom Yishmael issued, etc. But above there is no concealment or hiding at all: “May He make His face shine with us, selah.”
This is why the verse adds “from the house of slaves”: within “Egypt,” the graded chain of descent, there can be servitude, and even a holy source can give rise to something lesser, as Yishmael issued from Avraham. Above the chain there is no concealment at all, as the psalm says, “May He make His face shine with us, selah.”




Section 8 · ¶34–37
Zachor and shamor as one
34וזהו זכור ושמור בדבור116 א׳ נאמרו. זכור לדכר. פי׳ שהוא המשכה והשפעה מלמעלה למטה ונק׳ בשם זכירה שלשון
And this is [the meaning of] “Zachor and shamor were said in a single utterance.” Zachor is for the masculine (dechar), meaning that it is a drawing-down and bestowal from above to below. It is called by the term zechirah (remembering) because the term
Now the opening teaching can be explained. Zachor (remember) is linked with dechar, the masculine or giving side, and denotes a flow from above to below; the next words explain why this flow is called “remembering.”


זכירה נופל על הריחוק להיות לזכרון בין עיניו לפי שרחוק ממנו וכך הוא בהמשכת אוא״ס [אור אין סוף] ב״ה שלמעלה מהשתלשלות שמצד עצמו הוא רם ונשא קדוש ומובדל
“remembering” applies to what is distant: [a thing must be] “a remembrance between one’s eyes” because it is far from him. And so it is with the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus): in itself it is exalted and uplifted, holy and separate,
One “remembers” what is far away; a thing is set as a reminder “between one’s eyes” because it is distant, as the Torah says of the tefillin. Likewise the Infinite Light beyond the chain of worlds is in itself exalted, holy and separate, far from the worlds.


אלא אנת חכים שמתלבש בבחי׳ חכים וכדי להיות התלבשות צ״ל בחי׳ זכירה זכרנו ה׳ אלקינו.
but [it is] “You are wise”: He is enclothed in the level of “wise.” And for there to be this enclothement, there must be the level of remembering: “Remember us, G-d our G-d.”
Yet it clothes itself in wisdom, as “You are wise.” For such clothing to happen there must be “remembering,” a reaching across the distance, as in the prayer “Remember us, G-d our G-d.”




35ושמור לנוק׳ [לנוקבא] בחי׳ מקבל מלשון ואביו שמר את הדבר.117 פי׳ ממתין. והוא בחי׳ תוחלת ממושכה118 שמייחל ומצפה המקבל אל המשפיע כעני הצופה ומביט מתי יתן הבעה״ב [הבעל הבית] לידו מאומה.119
And shamor is for the feminine (Nukva), the level of the receiver, from the expression “And his father kept (shamar) the matter,” meaning, he waited. It is the level of prolonged hope, in which the receiver hopes and looks expectantly to the giver, like a poor man who watches and looks [to see] when the householder will put something into his hand.
Shamor (keep) is linked with the feminine, Nukva, the receiver. It is taken from “his father kept the matter,” which means he waited for it, so shamor is drawn-out hope: the receiver waits and looks to the giver, like a poor man watching for the householder to give him something.


וכמ״ש הנה כעיני עבדים120 אל יד אדוניהם כעיני שפחה אל יד גברתה כן עינינו וגו׳.
As it is written, “Behold, as the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes,” etc.
The psalm describes the same posture: as the eyes of servants look to their master’s hand, and a maid’s to her mistress’s hand, so our eyes look to G-d.




36וכמאמר אליך נשואות עינינו.121 וכדי להיות יחוד בחי׳122 שמירה זו למקבל ולהיות יחוד השפעה123 זו לבחי׳ משפיע שיהיו כלולים המשפיע והמקבל מוכרח להיות התעוררות בחי׳ עליונה יותר משניהם124
And as the saying goes, “To You our eyes are lifted.” Now, for there to be a union of this level of waiting (shemirah), [belonging] to the receiver, and a union of this bestowal, [belonging] to the level of the giver, so that the giver and the receiver be included [in each other], there must necessarily be an arousal of a level higher than both of them;
As the saying goes, “To You our eyes are lifted.” For the receiver’s waiting and the giver’s flow to be united, each included in the other, something higher than both must be awakened.


והיינו ע״י בחי׳ כי לא אדם כו׳125 שאין שם בחי׳ התחלקות משפיע ומקבל כלל ומשם נמשך ונשפע בשפע התכללות ב׳ הבחי׳ זכור ושמור
that is, through the level of “for He is not a man,” etc., where there is no division into giver and receiver at all. And from there is drawn down and bestowed, in abundance, the inclusion of the two levels, zachor and shamor.
That is the level of “He is not a man,” where there is no division into giver and receiver at all. From there flows the merging of the two, zachor and shamor, as one.


וזהו בדבור א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע126 שיהיה גלוי בחי׳ שלמעלה מהתחלקות כי במתן תורה היה גלוי בחי׳ אנכי הוא גלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מההשתלשלות.127128
And this is [the meaning of] “they were said in a single utterance, something the mouth cannot speak and the ear cannot hear”: that there be a revelation of the level that is above division. For at the Giving of the Torah there was a revelation of the level of Anochi, which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is above the chain of descending worlds (hishtalshelus).
This is why they were said in one utterance that no mouth can say and no ear can hear: it revealed the level that is above all division. At Sinai what was revealed was Anochi, the Infinite Light that is beyond the chain of worlds.




37וזהו עיקר נתינת התורה לישראל להיות בהם תלוי המשכת אוא״ס [אור אין סוף] ב״ה שלמעלה מההשתלשלות.
This is the essence of the giving of the Torah to Israel: that the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus), should depend on them.
This is the heart of the giving of the Torah: that the drawing-down of the Infinite Light, which is beyond the chain of worlds, should depend on Israel.


וזהו מאמר רב יוסף אי לאו האי יומא129 דקא גרים כמה יוסף איכא בשוקא130 דאי לא היה הכח בגלוי אוא״ס [אור אין סוף] ב״ה ממש נמשך במ״ת [במתן תורה] רק שיהיה עסק התורה בבחי׳ השתלשלות שמבחי׳ חכמה ולמטה.
And this is [the meaning of] the statement of Rav Yosef: “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” For had the power [of] the revelation of the very Infinite Light, blessed be He, not been drawn down at the Giving of the Torah, but [only] that engagement in the Torah be within the chain of descending worlds, from the level of Chochmah downward,
So the Talmud tells of Rav Yosef, who on Shavuos had a fine calf prepared, saying, “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” Had Sinai not given the power to reveal the Infinite Light itself, Torah study would remain within the chain of worlds, from Chochmah down.


כמה יוסף איכא בשוקא שאין עסק התורה ממשיך כלום מאור א״ס ב״ה אלא בישראל שזכו לזה במ״ת [במתן תורה] וניתן להם הכח הנ״ל:
“how many Yosefs are there in the marketplace!” For engagement in the Torah draws down nothing of the Infinite Light, blessed be He, except in Israel, who merited this at the Giving of the Torah and were given the power mentioned above.
Then Rav Yosef would be like any other Yosef in the market: his Torah study would draw nothing of the Infinite Light. Only Israel, who merited it at Sinai and received this power, draw it through their Torah.




Section 9 · ¶38–44
A further explanation of Egypt
38ולתוספת ביאור131 מ״ש אשר הוצאתיך מארץ מצרים.132 הנה החכמה המתלבשת במדות עם היות שהמדות ודאי מתנהגות לפי החכמה המלובשת בהן
To explain further the verse, “Who brought you out of the land of Egypt”: the Chochmah (wisdom) that is enclothed in the emotive attributes (middos) — although the attributes certainly conduct themselves according to the Chochmah enclothed in them,
A further explanation of “Who brought you out of the land of Egypt” begins here. It concerns how Chochmah, wisdom, is clothed in the emotions, which certainly follow the wisdom within them.


כמו שאנו רואים שלפי שכלו יהולל איש133 במדותיו שהקטן אוהב דברים קטנים כו׳. מ״מ לא כל החכמה והשכל כולו מתלבש במדות רק חלק עשירית.
as we see that “according to his intellect a man is praised” in his attributes, for a child loves small things, etc. — nevertheless, not all of the Chochmah and the intellect is enclothed in the attributes, but only a tenth part.
As the verse says, “a man is praised according to his intellect”: a person’s emotions match his understanding, so a child loves small things. Even so, not all of the intellect enters the emotions, only a tenth of it.


כי פני אריה אל הימין134 אריה אותיות ראיה. פי׳ כי ראיה היא בחי׳ חכמה איזהו חכם הרואה135 כו׳.
For “the face of a lion on the right”: aryeh (lion) has the letters of re’iyah (sight). That is, sight is the level of Chochmah: “Who is wise? One who sees,” etc.
Ezekiel saw “the face of a lion on the right.” Aryeh (lion) has the same letters as re’iyah (seeing), and seeing is Chochmah, as the Sages say: “Who is wise? One who sees what will come.”




39והיא מתלבש׳ בימין מדת החסד וכן גבורה גימטריא ראי״ה כו׳. ובחי׳ ראיה זו היא מדרגה אחרונה שבחכמה
And it is enclothed in the right, the attribute of Chesed (kindness); and likewise gevurah is numerically equal to re’iyah, etc. And this level of sight is the last level in Chochmah (wisdom),
This “sight” is clothed in the right side, Chesed; and gevurah equals re’iyah in numerical value, 216, just as aryeh does. This level of sight is the last level of Chochmah.


שהיא חלק עשירית מל׳ שבחכמה שכדי להיות מבחי׳ חכמה תולדות המדות שאינן ממהות החכמה אין כל החכמה יכולה להתלבש שם אלא הארה ממנה.
which is a tenth part, the Malchus of Chochmah. For in order that, from the level of Chochmah, there be offspring, the emotive attributes (middos), which are not of the essence of Chochmah, the whole of Chochmah cannot be enclothed there, but only a glimmer of it.
It is the tenth part, the Malchus within Chochmah. For the emotions, which are not of wisdom’s essence, to be born from wisdom, only a glimmer of wisdom can enter them, not the whole of it.


וזו היא בחי׳ מצרים בבחי׳ מצר ומקום צר. וכך אנו רואים בחוש בציור אברי האדם שמשכן האהבה היא בלב.
And this is the level of Mitzrayim, a strait (meitzar) and a narrow place. And so we see tangibly in the structure of the human limbs: the seat of love is in the heart,
That narrow passage is “Egypt,” Mitzrayim, from meitzar, a strait. We see it physically in the human body: love is seated in the heart.


ומשכן החכמה במוח. והתפשטות המוח ללב הוא דרך מצר הגרון דוקא. וזהו ענין מצרי״ם מצ״ר מ״י.136
and the seat of Chochmah is in the brain, and the extension of the brain to the heart is specifically by way of the strait of the throat. And this is the meaning of Mitzrayim: meitzar Mi, “the strait of Mi.”
Wisdom is seated in the brain, and the brain reaches the heart only through the strait of the throat. So Mitzrayim reads as meitzar Mi, “the strait of Mi”; Mi, “Who,” is a Kabbalistic name of Binah, the higher intellect.




40והנה בבחי׳ מצר הזה הוא ממשלת ג׳ שרים.137 שר המשקים בקנה ששם היא המשכת חכמה.
Now, in this strait is the rule of three ministers: the chief cupbearer in the windpipe, where there is the extension of Chochmah (wisdom);
In this narrow strait rule Pharaoh’s three ministers from the story of Yosef. The chief cupbearer is in the windpipe, through which Chochmah passes down.


שר האופים בוושט ששם היא המשכת בינה. ושר הטבחים בוורידין המשכת הדעת. והיינו לפי שבחי׳ המצר הוא מצומצם מאד לכך יש יניקה לג׳ שרים הנ״ל.
the chief baker in the gullet, where there is the extension of Binah (understanding); and the chief slaughterer in the jugular veins, the extension of Daas (knowledge). This is because the strait is very constricted; therefore the three ministers mentioned above draw nourishment [there].
The chief baker is in the gullet, through which Binah passes, and the chief slaughterer in the jugular veins, through which Daas passes. Because the strait is so constricted, these three ministers can draw nourishment from it.




41ולכן יוסף שהורד למצרים למקום הג׳ שרים הנ״ל לא הזכיר רק בחי׳ אלקים. אלקים יענה את שלום פרעה.138 את אשר האלקים עשה139 הראה את פרעה.
That is why Yosef, who was brought down to Egypt, to the place of the three ministers mentioned above, mentioned only the level of Elokim: “Elokim will answer for Pharaoh’s welfare”; “What ha-Elokim is doing He has shown to Pharaoh.”
That is why Yosef, brought down to Egypt, the place of the three ministers, spoke to Pharaoh only of Elokim: “Elokim will answer for Pharaoh’s welfare,” and “What Elokim is doing He has shown to Pharaoh.”


הכל בחי׳ אלקים שהוא מדת הצמצום כנודע. אבל כאשר יצאו ישראל ממצרים אזי במתן תורה נגלה בחי׳ רכב אלקים.140
All is the level of Elokim, which is the attribute of tzimtzum (contraction), as is known. But when Israel went out of Egypt, then at the Giving of the Torah the level of “the chariot of Elokim” was revealed,
All this is Elokim, the Name associated with contraction (tzimtzum). But when Israel left Egypt, at Sinai “the chariot of Elokim” was revealed.


שבחי׳ אלקים נתעלה ע״י מרכבה שלו כמו שהרוכב על הסוס הגם שהסוס הוא בטל וטפל לגבי רוכבו עכ״ז [עם כל זה] הרי הרוכב מתעלה על ידו. כך ע״י הרכב נתעלה בחי׳ אלקים למעלה מבחי׳ הצמצום.
in which the level of Elokim is elevated by its chariot; just as with one who rides a horse: although the horse is nullified and secondary to its rider, nevertheless the rider is elevated by it. So too, through the chariot, the level of Elokim is elevated above the level of tzimtzum.
There Elokim itself was raised by its chariot. A horse is nullified to its rider, yet the rider is raised by it; so through the chariot Elokim is lifted above contraction.




42והכח הזה שיש לרכב להעלות את הרוכב הוא לפי שהם רבותים אלפי שנאן.141 שנא״ן ר״ת [ראשי תיבות] שו״ר נש״ר ארי״ה.142143
And this power that the chariot has, to elevate the rider, is because they are “twice ten thousand (rivosayim), thousands of shin’an.” Shin’an is an acronym of shor (ox), nesher (eagle), aryeh (lion),
The chariot can raise its rider because its forces are, in the psalm’s words, “twice ten thousand, thousands of shin’an.” Shin’an is read as the initials of shor (ox), nesher (eagle) and aryeh (lion).


והנו״ן פשוטה רומזת לבחי׳ אדם כנודע. והיינו לפי שפני אריה פני שור144 כו׳ נלקחו מבחי׳ לפני מלך מלך.145
and the final nun alludes to the level of adam (man), as is known. This is because “the face of a lion,” “the face of an ox,” etc., were taken from the level of “before any king reigned.”
The final nun hints at adam, man, the fourth face. The faces of the chayos come from the level “before any king reigned,” the kings of Edom who reigned before Israel had a king; Chassidus sees in them a level whose root is higher than the ordered worlds.


לכך יש להם כח זה להעלות בחי׳ אלקים הוא בחי׳ הכסא ומראה אדם שעליו מלמעלה לבחי׳ כי לא אדם הוא:146
Therefore they have this power to raise the level of Elokim, which is the level of the Throne and “the appearance of a man” upon it from above, to the level of “for He is not a man.”
So they have the power to lift Elokim, the Throne with the “man” upon it, up to the level of “He is not a man.”




43ובזה יובן מ״ש אדני בם סיני בקדש.147 דכתיב בם ברפה הבי״ת. וע״פ הדקדוק היה צ״ל דגש לפי שהיו״ד של אדנ״י מורגשת במבטא.
With this we will understand the verse, “Ado-nai is among them (bam), Sinai in holiness.” For bam is written with the beis rafeh (soft); yet according to grammar it should have had a dagesh, since the yud of Ado-nai is sounded in pronunciation.
The psalm says of Sinai, “Ado-nai is among them (bam), Sinai in holiness.” The beis of bam is written soft, without a dagesh, though by the rules of grammar it should be hard, since the word before it, Ado-nai, ends in a pronounced yud.


והענין כי הדגש מורה על התחלה148 כמאמר כל התחלות קשות149150 ולכך אלו היה כתיב בם בדגש היה מורה על התחלת החיות בם מבחי׳ אדנ״י בבחי׳ נקודא בהיכלא כי כן הוא דרך והמשכה להיות התלבשות המלכות בבי״ע.
The explanation: a dagesh indicates a beginning, as the saying goes, “All beginnings are hard.” Therefore, had bam been written with a dagesh, it would indicate the beginning of the life-force in them from the level of Ado-nai, as “a point in the sanctuary (nekuda beheichala)”; for that is the way and the drawing-down by which Malchus is enclothed in Beriah, Yetzirah and Asiyah.
A dagesh marks a beginning, as the saying goes, “all beginnings are hard,” and a dagesh hardens a letter. Had bam taken a dagesh, it would say that the life of the chayos begins from Ado-nai, Malchus, present in them as “a point in the sanctuary,” which is how Malchus clothes itself in the three lower worlds.


שכל הנהגות בי״ע הוא על ידי התלבשות המלכות כח הפועל בנפעל.151 והיינו דרך המשכה מלמעלה למטה להיות השתלשלות והתהוות בי״ע בסדר הנהגתם.
For all the conduct of Beriah, Yetzirah and Asiyah is through the enclothement of Malchus, the power of the Actor within the acted-upon. That is the way of drawing down from above to below, so that there be the chain of descending worlds (hishtalshelus) and the coming-into-being of Beriah, Yetzirah and Asiyah in the order of their conduct.
All the conduct of the worlds of Beriah, Yetzirah and Asiyah comes through Malchus clothed in them, as the power of the Maker is present in what He makes. That is the path from above to below, by which the worlds come into being and are run.


אבל דרך העלאה ממטה למעלה בחי׳ רכב אלקים הם נושאות את הכסא. (ולא מנושאות כבדרך ההשתלשלות ממעלה למטה בחי׳ מלכות המלובשת בהם).
But in the way of elevation from below to above, the level of “the chariot of Elokim,” they carry the Throne (and are not carried, as in the way of the chain of descending worlds from above to below, the level of Malchus enclothed in them).
But on the path of ascent, from below to above, “the chariot of Elokim,” the chayos carry the Throne. They are not carried by it, as they are on the downward path, where Malchus is clothed in them.


ואזי אדנ״י בם ברפה שבחי׳ אד׳ היא בטול להם ואין כאן לשון התחלה שנעשה בחי׳ התכללות אד׳ בם בהשוואה אחת.
Then “Ado-nai bam” is rafeh, for the level of Ado-nai is in a state of nullification (bittul) to them, and there is no expression of beginning here, since there comes about an inclusion of Ado-nai in them as one, on an equal footing.
Then bam is soft: Ado-nai does not stand over them as their source and “beginning” but is nullified relative to them and included in them on an equal footing.


וזהו סיני בקדש. פי׳ בחי׳ סיני שירדה משם שנאה לעכו״ם [לעובדי כוכבים ומזלות]152 נתעלה בבחי׳ קדש העליון.
And this is [the meaning of] “Sinai in holiness”: the level of Sinai, from which hatred descended upon the idolaters, is elevated into the level of the supernal holiness.
That is “Sinai in holiness.” The Talmud plays on Sinai and sin’ah (hatred): it is the mountain from which hatred descended upon the nations; here that level is raised into the supernal holiness.




44ולכן אדנ״י בם ברפה בבחי׳ התכללות להיות בחינת העלאה בקנה אחד. וזהו אשר הוצאתיך מארץ מצרים מבית עבדים153 כי בבחי׳ מצרים נק׳ בחי׳ עבדים.
Therefore “Ado-nai bam” is rafeh, in the manner of inclusion, so that there be elevation on a single stalk. And this is [the meaning of] “Who brought you out of the land of Egypt, from the house of slaves”: for in the level of Mitzrayim there is what is called the level of slaves.
So bam is soft because of inclusion: the ascent happens together, “on one stalk.” And this is “Who brought you out of the land of Egypt, from the house of slaves”: within “Egypt” there is the level of slaves.


כי בבחי׳ סדר ההשתלשלות מעילה לעילה בסדר המדרגות שנק׳ בבחי׳ מצרים הנה אברהם יצא ממנו ישמעאל ויצחק כו׳.
For in the order of the chain of descending worlds (hishtalshelus), from cause to cause, in the order of the levels, which is called Mitzrayim, from Avraham there issued Yishmael and Yitzchak, etc.
In the graded chain of levels, which is “Egypt,” even from Avraham came forth Yishmael as well as Yitzchak.


אבל כאשר הוצאתיך מארץ מצרים היו למעלה מן ההשתלשלות לא יהיו בבחינת עבדים כלל ששם אין יניקה ואחיזה לסט״א [לסטרא אחרא] כלל:154
But when “I brought you out of the land of Egypt,” they were above the chain of descending worlds; they will not be in the state of slaves at all, for there the sitra achra (the other side) has no nurture and no hold at all.
But when “I brought you out of Egypt,” Israel stood above the chain of descent, where they would not be slaves at all, for there the forces opposed to holiness, the sitra achra, have no nurture or hold.




Section 10 · ¶45–47
Shin’an and the dew of revival
45אלפי שנאן.155 א״ת [אל תקרי] שנאן אלא שאינן.156 הטעם כי שרשם הוא בז״א שאין לו רק ט״ס [ט׳ ספירות].157 כי המלכות היא עשיראה דכולהו.
“Thousands of shin’an”: do not read shin’an but she’einan (“that are not”). The reason is that their root is in Z’eir Anpin (the emotive attributes), which has only nine Sefiros, for Malchus is “the tenth of them all.”
Back to “thousands of shin’an”: the Talmud reads it as she’einan, “that are not,” so that “twice ten thousand” lacks two thousand, leaving eighteen thousand. The reason is that the root of these forces is in Z’eir Anpin, which has only nine Sefiros of its own, since Malchus is “the tenth of them all.”


אבל ז״א בעצמו אין לו רק ט״ס [ט׳ ספירות]. ויש ט״ס [ט׳ ספירות] מלמעלה למטה.158 וט״ס [וט׳ ספירות] ממטה למעלה. והן בחי׳ ב׳ טיתי״ן דמט״ט [דמטטרון].159 ח״י ברכאן דצלותא160 שהם באצילות.
But Z’eir Anpin itself has only nine Sefiros. And there are nine Sefiros from above to below and nine Sefiros from below to above; these are the two letters tes of Matat (Metatron), the eighteen blessings of prayer, which are in Atzilus
Z’eir Anpin has nine Sefiros from above to below and nine from below to above, eighteen in all. These are the two letters tes (nine) in the name Metatron, and the eighteen blessings of prayer, which are in Atzilus.


(משא״כ ח״י ברכאן דשחרית שהן בבחי׳ מט״ט [מטטרון] דעשייה) משא״כ במל׳ הם רבותים שהיא י״ס [י׳ ספירות] גמורות כנודע:161
(unlike the eighteen blessings of the morning [service], which are on the level of Matat of Asiyah). But in Malchus they are rivosayim (twice ten thousand), for it is ten complete Sefiros, as is known.
In a parenthesis: the eighteen morning blessings, by contrast, are at the level of Metatron in Asiyah. In Malchus, however, there are the full “twice ten thousand,” for it has ten complete Sefiros.




46על כל דבור פרחה נשמתן.162 הנה ביו״ד נברא העוה״ב [העולם הבא]163 כו׳. יו״ד הוא בחינת צמצום להיות התהוות תענוג הנשמה בג״ע [בגן עדן] מגלוי זיו כו׳. כי באור א״ס עצמו לא היו העולמות יכולים לסבול שלא יבטלו במציאות.
“At each utterance their souls flew out.” Now, “with [the letter] yud the World to Come was created,” etc. The yud is the level of tzimtzum (contraction), so that there come into being the delight of the soul in Gan Eden from the revelation of the radiance, etc. For the worlds could not bear the Infinite Light (Or Ein Sof) itself without being nullified out of existence.
Back to “at each utterance their souls flew out.” The Talmud says the World to Come was created with the letter yud, the smallest letter; the yud stands for contraction, which lets the soul’s delight in Gan Eden, the enjoyment of the radiance of G-d’s presence, come into being, since the worlds could not bear the Infinite Light itself without ceasing to exist.




47ואין יכולים לקבל גילוי תענוג אא״ס [אור אין סוף] עצמו כי הוא רם ונשא כו׳ רק ע״י צמצום עצום ורב בהעלם והסתר אורו הגדול לבלתי הגלות כ״א בבחי׳ יו״ד כו׳
And they cannot receive a revelation of the delight of the Infinite Light (Or Ein Sof) itself, for it is exalted and uplifted, etc., except through an immense and great tzimtzum (contraction), by concealing and hiding His great light so that it is not revealed except in the form of a yud, etc.
The worlds could not receive the delight of the Infinite Light itself, which is exalted beyond them, except through an immense contraction that hides His great light and reveals it only in the form of a yud.


ואתעדל״ת [ואתערותא דלתתא] לבחי׳ צמצום הזה הוא ע״י שפרחה נשמתן לאור א״ס ב״ה ממש מקור התענוג להמשיך משם ענג הנשמות.
And the arousal from below for this tzimtzum is through their souls flying out to the very Infinite Light, blessed be He, the source of delight, to draw down from there the delight of the souls.
What awakens this contraction from below is the souls flying out to the Infinite Light, the source of all delight. Their complete self-giving draws down from there the delight of the souls.


וזהו שהחזיר להם הקב״ה בטל שעתיד להחיות בו את המתים164 הוא ענין טלא דבדולחא שהוא בחי׳ המשכת ענג העליון לג״ע [לגן עדן] תענוג הנשמות:
And this is [the meaning of the teaching] that the Holy One, blessed be He, restored them with the dew with which He will in the future revive the dead. That is the matter of the crystal dew (tala devedolcha), which is the drawing-down of the supernal delight into Gan Eden, the delight of the souls.
That is why, as the Talmud tells, G-d revived them with the dew with which He will revive the dead. This is the “crystal dew,” the flow of supernal delight into Gan Eden, the delight of souls.



In one’s avodah
The maamar draws its lesson for divine service: Torah and mitzvos are channels through which G-d’s very self is drawn into the soul, a power given at Sinai and carried by the longing and self-sacrifice inherited from the Patriarchs. The soul’s life in a body is not a setback but an opportunity: seeing how far worldly pleasures are from G-d, it should come to yearn for Him like a baal teshuvah, with a love “with all your might,” beyond what it understands, and bring that love into its Torah study and divine service.
Questions for discussion
	Why does the Alter Rebbe hold that the Giving of the Torah was the giving of a power rather than of the laws themselves, and how does this explain why every soul had to be present?
	What is the difference between “He and His vessels are one” and “He and His life are one,” and why is the soul’s bond with the body the model for the higher union?
	How can the chayos be both “carried” by the Throne and its carriers, and what does this teach about the vital soul?
	In what sense is the whole chain of worlds “Egypt,” and how does “You shall have no other gods before My face” become a promise?
	How does the union of zachor and shamor explain why they were said in one utterance that no ear can hear?

Sources and references
Notes
Paragraph 1
1זכור את יום השבת
Another transcript (hanachah) of this same maamar; the note suggests it may be the Mitteler Rebbe’s.
Kehot’s noteהנחה אחרת (אולי מכ״ק אדה״א) בסה״מ תקס״ט ע׳ קמד ובשינויים בתו״א לעמבערג יט, א. בכמה מקומות מציין הצ״צ לד״ה זה בשם ”זכור ושמור בדב״א נאמרו”. ראה בסה״ש תנש״א פ׳ יתרו ע׳ 303. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת שמות כרך ז ע׳ ב׳תשטז. עוד הערה בכרך ח ע׳ ב׳תתקצד.
2זכור את יום השבת לקדשו
The fourth of the Ten Commandments as given in Exodus: “Remember the Shabbos day to sanctify it.” It is the verse on which the maamar opens.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
3שמור את יום השבת לקדשו
The same commandment as Moshe repeats it in Deuteronomy: “Keep the Shabbos day to sanctify it.” The difference between the two versions is the starting point of the maamar.
Deuteronomy 5:12דברים ה׳:י״ב
שָׁמוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
Observe the sabbath day, to keep it holy, as the L-RD thy G-d commanded thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, יב.
4זכור ושמור בדבור אחד נאמרו
The Talmud cites the teaching in these words: “Zachor and shamor were said in one utterance, which the mouth cannot speak and the ear cannot hear.” The maamar quotes it word for word.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכילתא שמות כ, ח. ר״ה כז, א.
5זכור ושמור בדבור א׳ נאמרו
The Mekhilta on Exodus 20:8 teaches that “Remember” and “Keep” were both said in one utterance, something a human being cannot do. The Alter Rebbe quotes this teaching and asks what it was for.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 7:6מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ז׳:ו׳
(שמות כ,ז) [”זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ.”] ”זָכוֹר” (דברים ה,יא) וְ"שָׁמוֹר”, שְׁנֵיהֶם בְּדִבּוּר אֶחָד נֶאֶמְרוּ. (שמות לא,יד) ”מְחַלְלֶיהָ מוֹת יוּמָת”, (במדבר כח,יט) ”וּבְיוֹם הַשַּׁבָּת שְׁנֵי כְבָשִׂים בְּנֵי שָׁנָה תְּמִימִם”, שְׁנֵיהֶם נֶאֶמְרוּ בְדִבּוּר אֶחָד. (ויקרא יח,טז) ”עֶרְוַת אֵשֶׁת אָחִיךָ לֹא תְגַלֵּה”, (דברים כה,ה) ”יְבָמָהּ יָבֹא עָלֶיהָ", שְׁנֵיהֶם נֶאֶמְרוּ בְּדִבּוּר אֶחָד. (דברים כב,יא) ”לֹא תִלְבַּשׁ שַׁעַטְנֵז”, (דברים כב,יב) ”גְּדִלִים תַּעֲשֶׂה לָּךְ", שְׁנֵיהֶם בְּדִבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵי אֶפְשָׁר לְאָדָם לוֹמַר כֵּן, שֶׁנֶּאֱמַר: (תהלים סב,יב) ”אַחַת דִּבֶּר …
(Ibid. 20:8) "Remember the Sabbath day to sanctify it": "Remember" and "Keep" (the Sabbath day to sanctify it [Devarim 5:12]) were both stated in one pronouncement. (Exodus 31:14) "Its profaners shall be put to death" and (Numbers 28:9) "And on the Sabbath day, (sacrifice) two yearling lambs" were both stated in one pronouncement (Leviticus 18:16) "the nakedness of your brother's wife" and (Devarim 25:5) "Her yavam (levir, i.e., her brother-in-law) shall come upon her" were both stated in the same pronouncement. (Ibid. 22:11) "You shall not wear sha'atnez, wool and …
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
6למה השמיענו ה׳ כזאת, ולאיזה תועלת הי׳ בחי׳ זו
The other transcript words the question this way: if they heard it above nature, for what reason was it said to them in one utterance specifically; it would have been better to say it in two utterances.
Kehot’s noteבסה״מ תקס״ט ע׳ קמד: (ואם שמעו למעלה מן הטבע, לאיזה טעם נאמר להם בדיבור א׳ דווקא, יותר טוב הי׳ שיאמר להם בשתי דברות).
Paragraph 2
7ולא אתכם לבדכם
Moshe tells the people that G-d is making this covenant “not with you alone.” The maamar reads it as including the generations not yet born.
Deuteronomy 29:13דברים כ״ט:י״ג
וְלֹא אִתְּכֶם לְבַדְּכֶם אָנֹכִי כֹּרֵת אֶת־הַבְּרִית הַזֹּאת וְאֶת־הָאָלָה הַזֹּאת:
Neither with you only do I make this covenant and this oath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, יג.
8כי את אשר ישנו פה ואת אשר איננו פה
The verse continues: “but with whoever is here with us today… and with whoever is not here with us today.” From this the Alter Rebbe learns that the unborn souls were part of the covenant.
Deuteronomy 29:14דברים כ״ט:י״ד
כִּי אֶת־אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה עִמָּנוּ הַיּוֹם:
but with him that standeth here with us this day before the L-RD our G-d, and also with him that is not here with us this day—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9והלא אין אדם מקנה דבר שלא בא ברשותו
On the known question on Tanya, chapter 1 (how the oath given to the soul can bind the body and the evil inclination), the Tzemach Tzedek notes that a similar question is asked in Torah Ohr, Yisro, that is, here.
Kehot’s noteבהערות וקיצורים לתניא מכ״ק הצ״צ ע׳ מח (בהוצאה חדשה ע׳ מ), מציין על הקושיא הידוע לפרק א דתניא בענין משביעין אותו איך מהני שבועה להנשמה על גוף והיצה״ר, מציין שם: וכעין קושיא זו הקשה בתו״א פ׳ יתרו.
Paragraph 4
10לא יהי׳ לך אלקים אחרים
The second of the Ten Commandments: “You shall have no other gods before My face.” The Alter Rebbe asks why the verse adds “before My face”; his answer comes in paragraph 32.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ג.
11Kehot’s note points to Deuteronomy 5:7 for these words.
Deuteronomy 5:7דברים ה׳:ז׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12אין עוד מלבדו
Moshe tells the people that they were shown “that G-d is the G-d; there is nothing else besides Him.” The verse is the basis of the question: if nothing exists besides Him, why forbid other gods “before My face” in particular?
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
13פ׳ בא ד״ה בעצם היום הזה
The maamar the parenthesis refers to.
Kehot’s noteלעיל ס, א.
14כי נשגב שמו לבדו
The psalm says, “for His Name alone is exalted; His splendor is upon the earth and the heavens.” The Alter Rebbe reads it as saying that only the radiance of G-d’s Name, not the Name itself, reaches the created worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 5
15וכ״מ שנאמר סלה הוא בלי הפסק
A teaching of the school of Rabbi Eliezer ben Yaakov: wherever netzach, selah or va’ed is said, it has no interruption ever. The Alter Rebbe applies it to the souls’ praise “every day, selah.”
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
16התורה — איש עכו״ם לא ימשיך כלום
There the drawing-down from concealment into revelation comes specifically through Israel (“House of Israel, bless G-d”), because every Jew has the power to give his life for G-d; the mitzvos do this drawing-down, like a seed that is sown.
Kehot’s noteראה לעיל נג, ד.
17ויחרד כל העם אשר במחנה
On the third day there was thunder and lightning, a heavy cloud and a very loud shofar, “and all the people that were in the camp trembled.” The Alter Rebbe asks why the Torah had to be given this way.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
Paragraph 6
18“And all the people that were in the camp trembled.” For the Alter Rebbe this trembling is the self-nullification that made room for a new revelation.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19קולות . . לבחי׳ ביטול במציאות
The Tzemach Tzedek’s discussion, on this parsha, of the thunder at Sinai bringing the people to nullification of their existence.
Kehot’s noteראה אוה״ת כאן ע׳ תתטו.
20ועל כל דבור ודבור פרחה נשמתן
Rabbi Yehoshua ben Levi teaches that at each utterance from the mouth of the Holy One, blessed be He, the souls of Israel left them. The Alter Rebbe reads this as the nullification of something into nothing.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
21א״ס ב״ה ממש בנפשותם
The note lists this version with the manuscripts below as adding here: “(as explained elsewhere, the Infinite Light dwells and is revealed only in one who is nullified),” and as lacking the words from “so that there would be a revelation” to “Moshe our teacher, peace be upon him.”
Kehot’s noteבהנחת הרי״ל, בתו״א דפוס לעמבערג שנת תורה יט, ב. ובבוך אדה״ז — יבל אבי יושב. בבוך וארא — אלטהויז קיח ב נוסף כאן: (וכמ״ש במ״א שאין אוא״ס ב״ה שורה ומתגלה אלא במי שבטל כו׳)”. וחסר מתי׳ להיות גילוי — משה רבינו ע״ה.
22לבעבור נסות אתכם
Moshe reassures the people: “Do not fear, for in order to nasos you has G-d come.” The Alter Rebbe reads nasos as raising up, from nes, a banner. (Kehot cites it as Exodus 20:20, by the other verse numbering of the Ten Commandments.)
Exodus 20:17שמות כ׳:י״ז
וַיֹּאמֶר מֹשֶׁה אֶל־הָעָם אַל־תִּירָאוּ כִּי לְבַעֲבוּר נַסּוֹת אֶתְכֶם בָּא הָאֱלֹקִים וּבַעֲבוּר תִּהְיֶה יִרְאָתוֹ עַל־פְּנֵיכֶם לְבִלְתִּי תֶחֱטָאוּ:
And Moses said unto the people: ‘Fear not; for G-d is come to prove you, and that His fear may be before you, that ye sin not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, כ.
23בטול במציאות כנ״ל
It adds: “for the thunder and lightning, with noise and tumult, were to nullify them from their existence; lema’an nasos, from raising a banner, which is to raise their souls and bind them to the Infinite Light itself, so as to draw a new light from there, for spirit brings spirit and draws spirit.”
Kehot’s noteבתו״א הנ״ל ובכת״י הנ״ל נוסף: ”שהקולות וברקים ברעם ורעש היו כדי לבטלם ממציאותם לבעבור נסות מלשון הרמת נס שהוא להעלות נפשם ולקשרם באוא״ס ב״ה ממש כדי להמשיך משם אור חדש כי רוח אייתי רוח ואמשיך רוח כו׳”.
Paragraph 7
24והנה המלאכים בקשו את התורה
Rabbi Yehoshua ben Levi relates that when Moshe went up on high, the ministering angels asked why one born of woman was among them and pleaded that the hidden treasure stay in heaven, citing “Bestow Your glory upon the heavens.”
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב. וראה ביאורי הזהר לכ״ק אדה״א דף א, ד.
25“O G-d, our Master, how mighty is Your Name in all the earth, Who has set Your glory upon the heavens.” The Talmud reads it as the angels’ plea that the Torah, G-d’s glory, be given to the heavens.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26וברוח פיו כל צבאם
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The Alter Rebbe uses it to show that the angels, the heavenly host, come from G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27בכת״י הנ״ל מצויין (בגוכתי״ק הצ״צ?)
In the manuscript this begins the second section of the maamar, and the whole passage there appears with variations.
Kehot’s noteב). ושם כל הקטע בשינוים מכאן.
Paragraph 8
28כי א״א להיות גילוי השכל כלל בלא מחשבה
The other transcript adds: “therefore machshavah (thought) is chashav mah, as chochmah is koach mah.”
Kehot’s noteבסה״מ תקס״ט ע׳ קמו: (וע״כ מחשבה הוא חשב מ״ה כמו חכמה כ״ח מ״ה).
29אין השכל מתלבש אלא לפעמים כשעולה ברצונו לדבר
The other transcript adds: “whereas thought cannot be separated from the intellect, for the intellect must be enclothed in thought, and without it, it would not be revealed at all in Binah, only in Chochmah.”
Kehot’s noteבסה״מ תקס״ט ע׳ קמו: (משא״כ המחשבה לא יוכל להפריד השכל ממנו, כי בהכרח צריך להלביש השכל במחשבה ובלעדה לא יתגלה כלל בבינה רק בחכמה כו׳).
30אתא בקר
“The watchman said: Morning comes (asa voker), and also night.” The Alter Rebbe takes asa, “comes,” as the root of otiyos, letters: a letter is a drawing-forth.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כא, יב. ראה סה״מ תקס״ג ע׳ שיא. תקס״ה ע׳ יג. תקס״ח ע׳ תקכז. אוה״ת בשלח ע׳ שצא. ראה לעיל סה, א.
Paragraph 9
31ואתה מרבבות קדש
Moshe’s blessing: “G-d came from Sinai… and He came from the holy myriads.” The Alter Rebbe cites it for the word asa, “came,” the root of otiyos, letters.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
32וכמאמר אליהו בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה.
33In Elijah’s prayer at the start of the Tikkunei Zohar: “You fashioned garments for them, from which souls fly forth to human beings.” The Alter Rebbe identifies these garments with the letters.
Tikkunei Zohar 17a:15תקוני הזהר י״ז א:ט״ו
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
34איהו וחיוהי . . קאי על בחינת חכמה
A discussion in Or HaTorah of “He and His life are one” as referring to Chochmah.
Kehot’s noteראה אוה״ת פ׳ כי תשא ע׳ ב׳נא.
35דאנת הוא חכים
Elijah’s prayer continues: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” The Alter Rebbe uses “You are wise” for G-d as He clothes Himself in Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
36כי החכמה נק׳ חיוהי
There the Tzemach Tzedek adds: “and so wrote Etz Chaim, Sha’ar 41, chapter 7,” giving a Kabbalistic source for calling Chochmah “life.”
Kehot’s noteבקיצורים והערות לתניא ע׳ קה נוסף: ”וכ״כ בע״ח שמ״א פ״ז”. ראה אוה״ת עקב ע׳ תקצט.
37והחכמה תחי׳
“For in the shade of wisdom is the shade of money, but the advantage of knowledge is that wisdom gives life to those who have it.” From here Chochmah is called “life.”
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
38מבחי׳ — חכמה כו׳
The manuscript adds after “above the level of Chochmah”: “Who is not within the bounds of worlds, neither as memalei (filling them) nor as sovev (encompassing them).”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: ”שאינו בגדר עלמין לא בבחי׳ ממלא ולא בבחי׳ סובב כו׳”: ומ״מ.
Paragraph 11
39כי הוא המדע והוא הידוע
An earlier maamar on Yisro: the Infinite Light is clothed in Chesed and Chochmah until it is one with them, which is “He and His life are one, He and His vessels are one,” like “He is the knowledge and the knower.” It adds that this enclothement depends on an arousal from below, through the mitzvos.
Kehot’s noteראה גם לעיל סז, ד.
40לבושין תקינת לון
“You fashioned garments for them”: Elijah’s words about the garments of the Sefiros. Here the garments are the letters of thought, G-d’s “bones.”
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
41כשמתלבש אוא״ס ב״ה בחכמה
There the Infinite Light is clothed in Chochmah and through it in all nine Sefiros, as the intellect is the life of the whole person; a parenthesis refers back to this maamar, saying that “He and His life are one” is the Infinite Light clothed in Chochmah, while its enclothement in the emotive attributes is called “He and His vessels are one.”
Kehot’s noteראה לקמן עט, ג. אוה״ת תשא ע׳ ב׳נא.
42כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe uses it to show that G-d’s thought, unlike ours, is one with Him.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
43בגוכתי״ק שם כאן הקטע
The manuscript has a passage here: “and there Israel arose, in this level of thought and these letters, for the 600,000 letters of the Torah are the 600,000 roots of the souls of Israel; this is ‘You fashioned garments for them, from which souls fly forth,’ that is, the inner garments, the letters of thought.”
Kehot’s note”ושם עלו ישראל בבחי׳ מחשבה זו ובחי׳ אותיות אלו כי ס״ר אותיות לתורה הן ס״ר שרשי נשמות ישראל וזהו לבושין תקינת לון דמנייהו פרחין נשמתין לב״נ דהיינו בחי׳ לבושי׳ הפנימיי׳ שהן אותיות המחשבה כנ״ל”: ולכן.
Paragraph 12
44שמפני — לבוש האמצעי
The manuscript reads: “middle garments, which are more external than the level of thought, the inner garment.”
Kehot’s noteבגוכתי״ק הנ״ל: ”לבושי׳ האמצעי׳ והם חיצוני׳ יותר מבחי׳ המחשבה שהיא לבוש הפנימי׳”: שאינן.
45שאינו מתאחד
The Lemberg edition reads “that is not united, etc., with the soul.”
Kehot’s noteבתו״א הנ״ל: שאינו מתאחד כו׳ עם הנפש.
Paragraph 13
46והנה עם היות
In the manuscript a third section of the maamar begins here.
Kehot’s noteבגוכתי״ק הנ״ל: ג).
47אעפ״כ לא נתנה . . אלא בהתלבשותן בגוף ונפש החיונית . . לאשתאבא בגופא דמלכא
A discussion in Or HaTorah of why the Torah was given to souls in bodies, and of being “absorbed into the body of the King.”
Kehot’s noteראה אוה״ת כי תשא ע׳ א׳תתכז.
48לאשתאבא בגופא דמלכא
The Zohar speaks of the soul being “absorbed into the body of the King,” wholly included in Him. The Alter Rebbe uses it for the union the soul reaches through its descent into a body.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. ראה לעיל ט, א. בלקו״ת במדבר ב, א מציין לכאן וללקו״ת שה״ש לד, ב.
49וכמאמר לבושין תקינת לון
Elijah’s words “You fashioned garments for them,” quoted again: the letters of thought are only garments of the soul.
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
50כלבוש תחליפם ויחלופו
“They will perish but You will endure; they will all wear out like a garment; like a garment You change them, and they are changed.” The Alter Rebbe applies it to the letters of thought, which can be exchanged for others.
Psalms 102:27תהילים ק״ב:כ״ז
הֵמָּה יֹאבֵדוּ וְאַתָּה תַעֲמֹד וְכֻלָּם כַּבֶּגֶד יִבְלוּ כַּלְּבוּשׁ תַּחֲלִיפֵם וְיַחֲלֹפוּ:
They shall perish, but Thou shalt endure; Yea, all of them shall wax old like a garment; As a vesture shalt Thou change them, and they shall pass away;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
51שו״ה והענין — נלקחה משרשה מחיות הקודש שבמרכבה
A discussion in Or HaTorah of the animal soul’s root in the holy chayos of the Chariot.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳קעא.
52פני אריה פני שור
Ezekiel describes the faces of the chayos: the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe locates the root of the animal soul in them.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53פי׳ לפי שהם מנושאות לגבי הכסא
A discussion in Or HaTorah of how the chayos are “carried” by the Throne.
Kehot’s noteראה אוה״ת פ׳ שלח כרך ו ע׳ א׳תת.
54שו״ה לפי — נק׳ מרכבה
The manuscript adds: “because they are in this state of nullification, which is a nullification of their very existence.”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: ”לפי שהם בבחי׳ ביטול זה שהיא בבחי׳ ביטול במציאות ממש”: (וכן
55האבות הן המרכבה
There the Patriarchs, “who are the Chariot,” are the supernal chayos in Atzilus, first included in the womb of the supernal Imma and then born into revelation; they flow one from another in the chain of descent, unlike Malchus.
Kehot’s noteנסמן לעיל ד, ג.
Paragraph 15
56ועל דמות הכסא
Above the firmament Ezekiel saw the likeness of a throne, “and upon the likeness of the Throne, a likeness like the appearance of a man upon it from above.” The Alter Rebbe reads the “man” as the whole order of the Sefiros.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
57חסד דרועא ימינא
Elijah’s prayer pairs the Sefiros with the limbs: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” This is the “man” of the three lines.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 16
58מראה אדם שעליו
The “appearance of a man upon it” in Ezekiel’s vision is what the chayos lift when they carry the Throne.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כי לא אדם הוא
Shmuel tells Shaul, “the Eternal One of Israel does not lie or relent, for He is not a man, that He should relent.” In Chassidus “not a man” is the level of G-d above the man-shaped order of the Sefiros, which does not change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט.
60בחי׳ המשכה חדשה
The note refers to the Tzemach Tzedek’s explanations of the Zohar for the idea of a “new drawing-down.”
Kehot’s noteראה ביאורי הזהר לכ״ק אדמו״ר הצ״צ ע׳ תמט.
61והחיות בנשאם . . בחינת המשכה חדשה ואור חדש מבחי׳ סוכ״ע לבחי׳ ממכ״ע
This passage, on the chayos lifting the Throne to draw a new light from sovev into memalei, is quoted in the Tzemach Tzedek’s Sefer HaChakirah.
Kehot’s noteמובא בספר החקירה עא, ב. ראה לקו״ת ויקרא ב, ב. אוה״ת פ׳ פנחס ע׳ א׳קנב.
62אנת הוא חכים
“You are wise, but not with a known wisdom”: G-d is “wise” as He clothes Himself in Chochmah, not in His essence.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 17
63כי לאו מכל אלין מדות כלל
Elijah’s prayer: G-d judges with righteousness and mercy, “but not that You have a known righteousness or a known judgment… and not of any of these attributes at all.” The Alter Rebbe uses it for G-d as He is, beyond the Sefiros.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
64כי לא אדם הוא
“For He is not a man”: the level above the man-shaped order, which admits no change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65שו״ה דרועא — כי בחינת
The manuscript lacks the passage from here (“for the chain of descent…”) until “for He is not a man… in the level of man” in paragraph 19.
Kehot’s noteמכאן עד שו״ה לא אדם — בבחי׳ אדם ליתא בכת״י הנ״ל.
66יקוו המים כו׳ ותראה היבשה
The third day of creation: “Let the waters under the heavens be gathered to one place, and let the dry land appear.” The Alter Rebbe names it as a source of the earth’s life-force.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67תדשא הארץ
“Let the earth sprout vegetation.” This utterance too gives life to the earth, the end of Asiyah.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כחשכה כאורה
“Even darkness is not dark for You; night shines like day; darkness is as light.” The Alter Rebbe applies it to the encompassing light, which is equal in the highest and lowest worlds.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
69ועל הארץ מתחת אין עוד
“Know this day and take it to your heart that G-d is the G-d in the heavens above and on the earth below; there is nothing else.” The Alter Rebbe reads it as the view from the Infinite Light, before which nothing else exists.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70חסד דרועא ימינא תפארת גופא כו׳. חכמה מוחא בינה לבא כו׳. קרקפתא דתפלין
Elijah’s prayer: “Chesed, the right arm… Tiferes, the body… Chochmah, the brain… Binah, the heart… Keser… the skull of the tefillin.” This is the “man” upon the Throne.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 19
71לבחי׳ כי לא אדם הוא
“For He is not a man”: the level to which the angels lift the Throne, from which a new flow comes down.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
72לך ה׳ הגדולה והגבורה
David’s blessing: “Yours, G-d, are the greatness and the might, the splendor, the victory and the majesty.” The attributes named are the Sefiros; saying “Yours” returns them to G-d in self-nullification.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שו״ה מדותיו — לך ה׳ הגדולה והגבורה כו׳
From “so that there be drawn” to “for there are mitzvos” the manuscript has a different passage: self-sacrifice and thirst to be included in the Infinite Light, inherited from the Patriarchs, raises the soul above “man” to “not a man,” so that it is “absorbed into the body of the King”; this power was given at Sinai, “I am Havayah your G-d,” Anochi being G-d Himself above the filling and the encompassing light, drawn through Havayah, contraction and expansion; and for Israel Havayah is drawn from the very Anochi, through keeping the Torah and mitzvos.
Kehot’s noteמתי׳ ”להיות נמשך” עד תי׳ ”כי יש מצות” ליתא בכת״י הנ״ל, ושם נמצא קטע דלהלן: ”והיינו ע״י מסירת נפשם בתשוקה וצמאון להתכלל ולהבטל באור א״ס ב״ה אברהם במדת האהבה אברהם אוהבי כו׳, וכן אנחנו זרע אברהם אוהבך בני יצחק יחידו וכו׳ ירושה לנו מאבותינו התשוקה והצמאון למסור נפשו באחד שעי״ז תתעלה הנפש באור א״ס ב״ה ממש למעלה מבחי׳ אדם דהיינו לבחי׳ כי לא אדם הוא להנחם להיות גילוי אלקות ואור א״ס ב״ה ממש בנפשו ותתאחד הנפש באור ה׳ א״ס ב״ה ממש ולאשתאבא בגופא דמלכא ממש, וכח זה ניתן לישראל במתן תורה אנכי הוי׳ אלקיך פי׳ אנכי ממש הוא א״ס ב״ה בעצמו ובכבודו שלמעלה מגדר עלמין מבחי׳ ממכ״ע ומבחי׳ סוכ״ע יהי׳ אלקיך ממש שיהא שורה ומתגלה בנפש האדם בחי׳ אנכי ממש רק שנמשך ע״י כח הוי׳ צמצום והתפשטות כו׳ שדרך שם צריכים להיות כל ההמשכות שכולן הן דרך צמצום והתפשטו׳ כו׳, אך לישראל נמשך בחי׳ הוי׳ זו מבחי׳ אנכי ממש, והיינו ע״י קיום התורה והמצות כי התורה היא ג״כ בבחי׳ העלאה וההמשכה”: כי יש מצות
74שו״ה אדם — ועד״ז האבות
In the manuscript a fourth section of the maamar begins here.
Kehot’s noteבכת״י הנ״ל: ד)
75אברהם אוהבי
“But you, Israel My servant, Yaakov whom I have chosen, seed of Avraham who loved Me.” The verse names love as Avraham’s attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
76ופחד יצחק
Yaakov tells Lavan: “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me…” The name links Yitzchak with Gevurah, awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
77כי יש מצות שהן בבחי׳ ההעלאה
A discussion in the Tzemach Tzedek’s work on the mitzvos of mitzvos that work by elevation.
Kehot’s noteראה דרך מצותיך דף קנד, ב.
78צדקה תרומם גוי
“Charity uplifts a nation.” The Alter Rebbe reads teromem, “uplifts,” as elevation from below to above, the work of mitzvos like terumah and charity.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
Paragraph 22
79אך בהיות שהתורה ומצות . . ג׳ קוין למעלה מבחי׳ אדם
This passage, from here to “three lines, above the level of man” in paragraph 24, is quoted in Or HaTorah.
Kehot’s noteקטע זה מובא באוה״ת פ׳ משפטים ע׳ א׳קפו.
80גילוי אוא״ס . . בג׳ גוונין
The Lemberg edition reads here: “a revelation of G-dliness and of the very Infinite Light in the soul; but the essence of Torah and mitzvos is clothed in the level of ‘man,’ three lines.”
Kehot’s noteבתו״א דפוס לעמבערג הנ״ל הלשון ”גילוי אלקות ואוא״ס ב״ה ממש בנפש, אך מהות התו״מ מלובשת בבחי׳ אדם ג׳ קווין”.
Paragraph 23
81קו הממוצע
The Lemberg edition adds: “for there are mitzvos of elevation and there are mitzvos of drawing down.”
Kehot’s noteבתו״א לעמבערג שם נוסף: שיש מצות שהן בבחי׳ העלאה ויש מצות שהם בבחי׳ המשכה.
82בריח התיכון שמבריח מן הקצה אל הקצה
In the building of the Mishkan: “the middle bar inside the boards shall run through from end to end.” The Alter Rebbe compares the Torah, the middle line that joins both sides, to this bar.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83כי לא אדם הוא
The Lemberg edition adds: “and from there will also come drawings-down, so that the very Infinite Light is revealed in his soul; therefore the Torah was given to Israel, who are the seed of Avraham.”
Kehot’s noteבתו״א לעמבערג שם נוסף: ומשם תהיינה גם המשכות להיות גילוי אוא״ס ב״ה ממש בנפשו ולזאת נתנה התורה לישראל שהם זרע אברהם.
84כי לא אדם הוא
“For He is not a man”: the level above the man-shaped order, to which Israel binds the Torah.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
85למעלה כנ״ל
The Lemberg edition adds “to the level of ‘for He is not a man’,” spelling out where the “man” is lifted to.
Kehot’s noteבתו״א הנ״ל נוסף: מבחי׳ אשר כי לא אדם הוא.
Paragraph 25
86אנכי הוי״ה אלקיך
The first of the Ten Commandments: “I am G-d your G-d, Who brought you out of the land of Egypt, from the house of slaves.” The Alter Rebbe reads Anochi as G-d’s own essence becoming “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ע״י בחי׳ הוי׳
The Lemberg edition adds “(this, to be Anochi)”: the Havayah through which the light is drawn is itself to become Anochi.
Kehot’s noteבתו״א הנ״ל נוסף: (זו להיות אנכי).
Paragraph 26
88מפני ארי׳ פני שור
The faces of the chayos in Ezekiel’s vision, a lion on the right and an ox on the left: the root of the vital soul.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
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89כי לא אדם הוא
“For He is not a man”: the level to which the chayos carry the Throne.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
90יותר מצדיק
The Lemberg edition reads “than a completely righteous person (tzaddik gamur).”
Kehot’s noteבתו״א הנ״ל: מצדיק גמור.
91במקום שבעלי תשובה עומדין
Rabbi Abahu teaches: “In the place where those who return stand, the completely righteous do not stand,” for the verse says “peace to the far and to the near,” the far first.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה לעיל סט, ד.
92ע״פ מאמר הזוהר
The Zohar says that those who return to G-d stand closer to the King than the completely righteous, for they draw themselves near “with greater desire of the heart and with great strength.” The Alter Rebbe applies it to the soul that has come down into a body.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל כו, ד.
93ותרד פלאים
Of Jerusalem: “she has come down astoundingly, with none to comfort her.” Here the words describe the soul’s great descent into the body.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
94מאד מאור
The Lemberg edition reads “very, very far from G-d.”
Kehot’s noteבתו״א לעמבערג הנ״ל: מאוד מאד מה׳.
95ואהבת את הוי״ה אלקיך בכל לבבך ובכל נפשך
The command of the Shema: “You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The yearning born in the body leads to this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
96מי לי בשמים . . כלה שארי ולבבי
“Whom have I in heaven? And beside You I desire nothing on earth.” The Alter Rebbe cites it as the voice of the soul longing for G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
97כלה שארי ולבבי
“My flesh and my heart pine; G-d is the rock of my heart and my portion forever.” The yearning reaches even the flesh.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98כיתרון האור הבא מן החשך
“Wisdom has an advantage over folly, like the advantage of light over darkness.” In Chassidus it is read as the light that comes out of darkness, the gain of the soul’s descent.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בכל מאדך
“With all your might (me’odecha)”: in Chassidus, a love beyond measure, beyond the soul’s comprehension.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
100משא״כ . . מסירת נפשם
The Lemberg edition reads: “whereas anyone who is not of the children of Israel has no self-sacrifice for G-d.”
Kehot’s noteבתו״א לעמבערג הנ״ל: משא״כ כל מי שלא מבני ישראל הוא אין מס״נ לה׳. ובבוך 755 (ריא, א): משא״כ כל מי שלא מבני ישראל הוא אין מס״נ עולה ונכלל כ״כ, וגם אין המשכת תורתו ועבודתו ממשיך כ״כ. בבוך 1052 כת״י מהרי״ל: משא״כ מי שלא מבני ישראל הוא אין מסירת נפשו לה׳ ומעשה ידיו בקיום התורה והמצות מועילין כלום להיות גילוי זה מיחוד העליון שלמעלה מבחי׳ אדם שעליו הכתוב אומר אם צדקת מה תתן לו כו׳ רק בישראל נמשך זה במ״ת להיות מעשה המצות ממשיכין אור א״ס ב״ה למעלה מבחי׳ אדם, ועבירה פוגמת כו׳, וזהו אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים כי כל המשכה שנמשכה בסדר השתלשלו׳ בבחי׳ אדם נק׳ בשם מצרים שהן בבחי׳ מצר וגבול, שיש התחלקות המדרגות רוחניות וגשמיות מעלה ומטה, משא״כ למעלה מבחי׳ אדם אין שם התחלקות המדרגות כלל ואין שם שינויים כי לא אדם הוא להנחם ומשם נמשך להיות גילוי בחי׳ אנכי ממש בבחי׳ אלקיך”. ובצד העמוד בגוכתי״ק הצ״צ ”ולא יהי׳ לך אלקי׳ אחרי׳ על פני הוא ציווי וגם הבטחה שלא יהי׳ בחי׳ צמצום והעלם המעלים ומסתיר פנימי׳ החיות מא״ס ב״ה עצמו כמו שנמשך בבחי׳ וסדר ההשתלשלות בבחי׳ אדם שיש אחיזה ויניקה גם לחיצוני׳ וס״א וזהו אשר חלק ה׳ לכל העמי׳, משא״כ אתכם לקח ה׳ ויוציא אתכם מכור הברזל ממצרים כו׳ וזהו מבית עבדים כי בסדר ההשתלשלות בבחי׳ מצרים נמשך להיות בחי׳ עבד שיצא ממנו כו׳ א״כ בבחי׳ כי לא אדם . . [השאר נקרע]
101בחי׳ כי לא אדם כו׳
“For He is not a man”: the Infinite Light above the bounds of worlds.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102אם צדקת מה תתן לו
Elihu tells Job: “If you are righteous, what do you give Him, or what does He receive from your hand?” The Alter Rebbe applies it to the level above all worlds, which human deeds cannot reach without the power given at Sinai.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
Paragraph 31
103אשר הוצאתיך מארץ מצרים
“I am G-d your G-d, Who brought you out of the land of Egypt.” The Alter Rebbe reads Mitzrayim as the constriction of the chain of descent.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104שהן התחלקות המדרגות
The Tzemach Tzedek writes there that whatever is divided into levels is called Mitzrayim because it has a strait and a limit, and refers to the further explanation of “Who brought you out of Egypt” in this maamar (paragraph 38), that even the descent from Chochmah, Binah and Daas into the emotions passes through a holy “land of Egypt.”
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשלא מציין ע״ז: ”מזה מובן איך מה שהוא בבחי׳ התחלקות המדריגות נק׳ מצרים לפי שיש לו מיצר וגבול . . ועמ״ש בתו״א בד״ה ולתוספות ביאור מ״ש אשר הוצאתיך מאמ״צ שגם ההשתלשלות מחב״ד לחג״ת הוא ע״י ארץ מצרים דקדושה”, ע״ש. וראה בלקו״ש ח״ו ע׳ 29 הערה 30 ”אבל מזה עצמו שהמיצרים והגבלות שמצד שם אלקים נרמזים בהשם ”מצרים” מוכח שעיקר ותוקף המיצרים וכו׳ הוא במצרים”, ע״ש.
105בחי׳ כי לא אדם כו׳
“For He is not a man”: the level above the divisions of “man,” with which Israel was given the power to unite.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
106ולא יהיה לך אלקים אחרים על פני
“You shall have no other gods before My face.” The Alter Rebbe reads it both as a command and as a promise.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ומסתיר אור ה׳
Or HaTorah reads: “and hides His face, may He be blessed, which is the light of G-d.”
Kehot’s noteבאוה״ת שם: ומסתיר פניו ית׳ הוא אור ה׳.
108גם חשך לא יחשיך
“Even darkness does not darken for You.” For the light above the chain of worlds, no concealment hides anything.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ולא יהי׳ . . אתנו סלה
The Rebbe Rayatz notes on this passage: “it seems the intent is also the holy level of Elokim, the tzimtzum; that is, that G-d’s light and holiness shine from the inner life-force, from the inner essence of the Infinite Light that is before the tzimtzum.”
Kehot’s noteבספר המאמרים תש״ה ע׳ 60 מציין ע״ז: ”ונראה הכוונה גם על בחי׳ אלקים דקדושה דהיינו בחי׳ הצמצום וזהו שיאיר אור ה׳ וקדושתו מפנימי׳ החיות דהיינו מבחי׳ פנימי׳ ועצמי׳ אוא״ס שלפני הצמצום”, ע״ש. ראה אוה״ת פ׳ כי תשא ע׳ ב׳לד.
110בהשרים
Or HaTorah reads “in the seventy ministers” instead of “in the ministers.”
Kehot’s noteשם: בע׳ שרים.
Paragraph 33
111אשר חלק ה׳ אלקיך
Moshe warns against worshipping the sun, moon and stars, “which G-d your G-d apportioned to all the peoples under the whole heavens.” The Alter Rebbe sets this beside the next verse about Israel.
Deuteronomy 4:19דברים ד׳:י״ט
וּפֶן־תִּשָּׂא עֵינֶיךָ הַשָּׁמַיְמָה וְרָאִיתָ אֶת־הַשֶּׁמֶשׁ וְאֶת־הַיָּרֵחַ וְאֶת־הַכּוֹכָבִים כֹּל צְבָא הַשָּׁמַיִם וְנִדַּחְתָּ וְהִשְׁתַּחֲוִיתָ לָהֶם וַעֲבַדְתָּם אֲשֶׁר חָלַק ה׳ אֱלֹקֶיךָ אֹתָם לְכֹל הָעַמִּים תַּחַת כׇּל־הַשָּׁמָיִם:
and lest thou lift up thine eyes unto heaven, and when thou seest the sun and the moon and the stars, even all the host of heaven, thou be drawn away and worship them, and serve them, which the L-RD thy G-d hath allotted unto all the peoples under the whole heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, יט.
112ואתכם לקח ה׳
“But you G-d took and brought you out of the iron furnace, out of Egypt, to be His people.” The Alter Rebbe reads it as being taken above the chain of descent.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כ.
113מבית עבדים
“Who brought you out of the land of Egypt, from the house of slaves.” Slavery belongs to the level of the chain of descent.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אברהם שיצא ממנו ישמעאל
There Yishmael’s issuing from Avraham is explained as the dross separating from silver: once it was separated, Avraham became a chariot for the Chesed of Atzilus, like silver purified of its dross.
Kehot’s noteע׳ מזה בלקו״ת בשה״ש בד״ה ביאור הדברים ע״פ שחורה אני פ״ד.
115ויאר פניו אתנו סלה
“May G-d be gracious to us and bless us; may He make His face shine with us, selah.” Above the chain of descent G-d’s face shines without concealment.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
116זכור ושמור בדבור א׳ נאמרו
The teaching from the opening of the maamar, now explained: “Zachor and shamor were said in one utterance.”
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 35
117ואביו שמר את הדבר
When Yosef told his dreams, “his brothers envied him, and his father kept the matter” in mind, waiting to see it fulfilled. The Alter Rebbe reads shamar as waiting.
Genesis 37:11בראשית ל״ז:י״א
וַיְקַנְאוּ־בוֹ אֶחָיו וְאָבִיו שָׁמַר אֶת־הַדָּבָר:
And his brethren envied him; but his father kept the saying in mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, יא.
118תוחלת ממושכה
“Prolonged hope makes the heart sick, but desire fulfilled is a tree of life.” The Alter Rebbe borrows the words for the receiver’s long waiting.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119כעני הצופה . . מאומה
The manuscript reads: “like a poor man who watches and looks to the householder that he give him something.”
Kehot’s noteבכת״י הנ״ל ”כעני הצופה ומביט אל בעה״ב שיתן לו מאומה”.
120הנה כעיני עבדים
“As the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d our G-d, until He is gracious to us.” This is the receiver looking to the giver.
Psalms 123:2תהילים קכ״ג:ב׳
הִנֵּה כְעֵינֵי עֲבָדִים אֶל־יַד אֲדוֹנֵיהֶם כְּעֵינֵי שִׁפְחָה אֶל־יַד גְּבִרְתָּהּ כֵּן עֵינֵינוּ אֶל־ה׳ אֱלֹקֵינוּ עַד שֶׁיְּחׇנֵּנוּ:
Behold, as the eyes of servants unto the hand of their master, As the eyes of a maiden unto the hand of her mistress; So our eyes look unto the L-RD our G-d, Until He be gracious unto us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכג, ב.
Paragraph 36
121וכמאמר אליך נשואות עינינו
The Lemberg edition and the manuscript read “and it is written, ‘To You I lift my eyes,’ etc.,” the opening words of Psalm 123, in place of “as the saying goes, ‘To You our eyes are lifted.’”
Kehot’s noteבתו״א לעמבערג ובכת״י ”וכתיב אליך נשאתי עיני כו׳”.
122שו״ה עינינו להיות יחוד בחי׳
They read “for there to be the level” without the word “union.”
Kehot’s noteשם: להיות בחי׳.
123ולהיות יחוד השפעה
They read “and for there to be the level of the union of the bestowal.”
Kehot’s noteשם: ולהיות בחי׳ יחוד השפעה.
124שו״ה התעוררות — יותר משניהם
They add “than the receiver and the giver,” spelling out “higher than both of them.”
Kehot’s noteשם נוסף: מן המקבל ומשפיע.
125כי לא אדם כו׳
“For He is not a man”: the level where there is no division into giver and receiver.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126בדבור א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע
“Said in one utterance, which the mouth cannot speak and the ear cannot hear”: the teaching that opened the maamar, now explained as a revelation of what is above division.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
127שו״ה זו — המשפיע והמקבל
They read “the giver from the receiver” instead of “the giver and the receiver.”
Kehot’s noteשם: המשפיע מהמקבל.
128גילוי בחי׳ אנכי הוא גילוי אוא״ס . . שלמעלה מההשתלשלות
There, explaining that Havayah Himself becomes “your G-d” (Elokim), the Alter Rebbe refers to this maamar: zachor and shamor were said in one utterance through “the revelation of the level of Anochi, the revelation of the Infinite Light that is above the chain of descent.”
Kehot’s noteמובא בלקו״ת שמע״צ פה, ד.
Paragraph 37
129אי לאו האי יומא
Rav Yosef, on the day of Shavuos, had a choice calf prepared and said: “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” The Alter Rebbe reads it as the power of Torah study given at Sinai.
Pesachim 68b:12–13פסחים ס״ח ב:י״ב-י״ג
רַב יוֹסֵף בְּיוֹמָא דַעֲצַרְתָּא אָמַר: עָבְדִי לִי עִגְלָא תִּלְתָּא. אָמַר, אִי לָא הַאי יוֹמָא דְּקָא גָרֵים — כַּמָּה יוֹסֵף אִיכָּא בְּשׁוּקָא. רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
130שו״ה יוסף — איכא בשוקא
The manuscript explains: “were it not for this day of Shavuos, the Giving of the Torah, when Israel merited at Sinai the revelation of the level of Anochi,” then “how many Yosefs are there in the marketplace,” for even one who sits and studies Torah would draw nothing by his study.
Kehot’s noteבכת״י 1052: פי׳ דאי לאו האי יומא דעצרת שהי׳ מתן תורה שזכו ישראל במעמד הר סיני גילוי בחי׳ אנכי כי כמה יוסף איכא בשוקא שאפי׳ מי שהוא יושב ועוסק בתורה לא הי׳ ממשיך בעסק תורתו כלום.
Paragraph 38
131ולתוספות ביאור
The maamar in the Lemberg edition ends here; the further explanation from this paragraph on is not found there.
Kehot’s noteע״כ נמצא בתו״א לעמבערג ובכת״י.
132אשר הוצאתיך מארץ מצרים
“Who brought you out of the land of Egypt”: the verse the following paragraphs explain further.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133שלפי שכלו יהולל איש
“A man is praised according to his intellect.” The Alter Rebbe uses it to show that the emotions follow the intellect.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
134פני אריה אל הימין
“The face of a lion on the right for the four of them.” The Alter Rebbe reads aryeh as re’iyah, sight, on the right side, Chesed.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135איזהו חכם הרואה
Alexander asked the elders of the south, “Who is called wise?” and they answered, “One who sees what will come.” The Alter Rebbe uses it to link sight with Chochmah.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
Paragraph 39
136מצרי״ם מצ״ר מ״י
The Arizal’s source for reading Mitzrayim as meitzar Mi: the throat, the narrowest place in the body, is called “the land of Egypt.”
Kehot’s noteראה לקו״ת להאריז״ל פ׳ וישב ד״ה ועתה כו׳ יוסף.
Paragraph 40
137ג׳ שרים
The Arizal’s discussion of the three ministers, the cupbearer, the baker and the slaughterer, and their place in the throat.
Kehot’s noteראה בכ״ז בלקו״ת להאריז״ל פ׳ וישב, ולעיל נח, ב. ולקמן קב, ג.
Paragraph 41
138אלקים יענה את שלום פרעה
Yosef tells Pharaoh: “It is not in me; Elokim will answer for Pharaoh’s welfare.” Yosef names only Elokim.
Genesis 41:16בראשית מ״א:ט״ז
וַיַּעַן יוֹסֵף אֶת־פַּרְעֹה לֵאמֹר בִּלְעָדָי אֱלֹקִים יַעֲנֶה אֶת־שְׁלוֹם פַּרְעֹה:
And Joseph answered Pharaoh, saying: ‘It is not in me; G-d will give Pharaoh an answer of peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, טז.
139את אשר האלקים עשה
Yosef interprets the dreams: “What Elokim is doing He has shown to Pharaoh.” Again only the Name Elokim.
Genesis 41:28בראשית מ״א:כ״ח
הוּא הַדָּבָר אֲשֶׁר דִּבַּרְתִּי אֶל־פַּרְעֹה אֲשֶׁר הָאֱלֹקִים עֹשֶׂה הֶרְאָה אֶת־פַּרְעֹה:
That is the thing which I spoke unto Pharaoh: what G-d is about to do He hath shown unto Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, כח. בלקוטי שיחות ח״ו ע׳ 29 הערה 32 מציין ע״ז ”ומה שאינו מביא הפסוק (שם, כה) ”את אשר האלקים עושה הגיד לפרעה” שלפנ״ז — וכן טעם השינוי בכתוב — י״ל שהוא להדגיש שתוכן החלום יהי׳ באופן של ”הראה” גילוי. ושבחי׳ אלקים הוא שם באופן דמביא לראי׳ (גילוי). ולכן בא לשון זה דוקא לאחר שמפרט הפתרון”. עכ״ל שם.
140רכב אלקים
“The chariot of Elokim is twice ten thousand, thousands of shin’an; Ado-nai is among them, Sinai in holiness.” The psalm speaks of Sinai, where “the chariot of Elokim” was revealed.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
141רבותים אלפי שנאן
“The chariot of Elokim is twice ten thousand, thousands of shin’an.” The Alter Rebbe reads shin’an as the faces of the chayos.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
142שנא״ן ר״ת שור נשר ארי׳
The Zohar: shin’an includes all the forms, shor, nesher, aryeh, and the final nun is adam, which includes them all; from it come the thousands and myriads.
Zohar I, 18bזח״א יח, ב
Zohar II, 118aזח״ב קיח, א
Kehot’s noteראה זח״א יח, ב. זח״ב קיח, א. זח״ג עדר, א. מאמרי אדהאמ״צ במדבר ח״ב ע׳ שטו.
143רבותים אלפי שנאן. שנא״ן ר״ת שו״ר נש״ר ארי״ה
A parallel passage: shin’an is the sum of the forms, ox, eagle, lion, and the final nun is man, male and female together.
Zohar, Eikev 6:66–75ספר הזהר, עקב ו׳:ס״ו-ע״ה
144פני אריה פני שור
The faces of the chayos in Ezekiel’s vision, which the Alter Rebbe traces to a lofty root.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145לפני מלך מלך
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings stand for a level that preceded the ordered worlds.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146לבחי׳ כי לא אדם הוא
“For He is not a man”: the level to which the chayos lift the Throne.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
147אדני בם סיני בקדש
“The chariot of Elokim is twice ten thousand, thousands of shin’an; Ado-nai is among them, Sinai in holiness.” The Alter Rebbe draws his point from the soft beis of bam.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148הדגש מורה על התחלה
The Tzemach Tzedek notes on this line: “that is, the beginning is from the level of Malchus, which is the start from below to above; also ‘In the beginning Elokim created,’ and the Sages say that at first He intended to create the world with the attribute of judgment.”
Kehot’s noteבאוה״ת נ״ך ירמי׳ ע׳ שנט מציין על זה ”והיינו כי ההתחלה הוא מבחי׳ מל׳ שהוא ראשית מלמטלמ״ע וגם בראשית ברא אלקים וארז״ל בתחילה עבמ״ח לברוא העולם במדה״ד”, עכ״ל.
149כל התחלות קשות
Kehot’s note points to Taanit 10b for these words.
Taanit 10bתענית י׳ ב
Zohar II, 187aזח״ב קפז, א
Kehot’s noteתענית י, ב. זח״ב קפז, א.
150כל התחלות קשות
Rashi on “Now, if you will listen”: if you accept the Torah upon yourselves now, it will be pleasant for you from then on, “for all beginnings are hard.” The Alter Rebbe uses the saying to show that a dagesh, which hardens a letter, marks a beginning.
Rashi on Exodus 19:5:1רש"י על שמות י״ט:ה׳:א׳
ועתה. אִם עַתָּה תְקַבְּלוּ עֲלֵיכֶם, יֶעֱרַב לָכֶם מִכָּאן וָאֵילָךְ, שֶׁכָּל הַתְחָלוֹת קָשׁוֹת (מכילתא):
ועתה AND NOW — if you will now take upon yourselves the observance of My commandments, it will be pleasant (easy) to you from now and henceforth, for every beginning is difficult (Mekhilta).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
151כח הפועל בנפעל
There the term “creating” (bara) implies the power of the Actor within the acted-upon, which applies only to G-d’s Names, as in “In the beginning Elokim created”; His very essence, by contrast, “commanded and they were created,” for the worlds bear no relation to Him at all.
Kehot’s noteראה לקמן צו, ג במ״מ.
152סיני שירדה משם שנאה לעכו״ם
Rav Chisda and Rabbah son of Rav Huna say: “What is Mount Sinai? The mountain from which hatred (sin’ah) descended upon the nations of the world.” The Alter Rebbe says that at Sinai this level is raised into supernal holiness.
Shabbat 89a:7שבת פ״ט א:ז׳
אֲמַר לֵקהּ הָהוּא מֵרַבָּנַן לְרַב כָּהֲנָא: מִי שְׁמִיעַ לָךְ מַאי ״הַר סִינַי״? אֲמַר לֵקהּ: הַר שֶׁנַּעֲשׂוּ בּוֹ נִסִּים לְיִשְׂרָאֵל. ״הַר נִיסַּאי״ מִיבְּעֵי לֵקהּ! אֶלָּא: הַר שֶׁנַּעֲשָׂה סִימָן טוֹב לְיִשְׂרָאֵל. ״הַר סִימָנַאי״ מִיבְּעֵי לֵקהּ! אֲמַר לֵקהּ: מַאי טַעְמָא לָא שְׁכִיחַתְּ קַמֵּיהּ דְּרַב פָּפָּא וְרַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ דִּמְעַיְּינִי בְּאַגָּדְתָּא? דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 44
153אשר הוצאתיך מארץ מצרים מבית עבדים
“Who brought you out of the land of Egypt, from the house of slaves.” The Alter Rebbe reads it as leaving the graded chain, where slavery is possible.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ששם אין יניקה ואחיזה לסט״א כלל
The note refers to the end of that maamar in the Siddur, where it speaks of the nurture (yenikah) that is known to exist, a discussion that bears on the statement here that above the chain of descent the sitra achra has no nurture or hold at all.
Kehot’s noteע׳ בסדור סד״ה הללוי׳ הללי נפשי גבי והרי ידוע שיש יניקה.
Paragraph 45
155אלפי שנאן
This passage is quoted in Or HaTorah in these two places.
Kehot’s noteהקטע מובא באוה״ת פ׳ בהעלותך ע׳ שפב. נ״ך כרך א ע׳ מו.
156א״ת שנאן אלא שאינן
The Talmud says G-d rides a light cherub through eighteen thousand worlds, as it says, “The chariot of Elokim is twice ten thousand, thousands of shin’an”: do not read shin’an but she’einan, “that are not.”
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
157בז״א אין לו רק ט״ס
There the Tzemach Tzedek adds, citing the maamar “Moshe yedaber,” that though Z’eir Anpin has only nine Sefiros, Malchus completes it to ten, as “the tenth of them all”; and, citing the Zohar (3:180b) and the Mikdash Melech, that Malchus completes each and every Sefirah.
Kehot’s noteבאוה״ת נ״ך שם מוסיף ”(כמש״ש בד״ה ביאור ע״פ משה ידבר)”. ”והנה אף שז״א אין לו רק ט״ס עכ״ז הרי המל׳ משלימתו לע״ס כמש״ש שהיא עשיראה דכולהו, וכמ״ש בזח״ג חקת ק״פ ע״ב גבי בגין דהיא שלומי אמוני ישראל, ובמק״מ שם ר״ל שמשלמת לכל ספירה וספירה”. אוה״ת בהעלותך ע׳ שפב. ראה לקו״ת שה״ש יח, א.
158ויש ט״ס מלמעלה למטה
A discussion of the nine Sefiros from above to below and nine from below to above; the note adds that the two letters tes are explained in the Tikkunei Zohar, Tikkun 18.
Kehot’s noteראה באוה״ת בראשית כרך ג דף תפג, ב. תפה, א. וענין ב׳ טיתי״ן אלו מבואר בת״ז תיקון י״ח. ע״ש.
159ב׳ טיתי״ן דמט״ט
A discussion of the two letters tes in the name Metatron.
Kehot’s noteראה באוה״ת ואתחנן ע׳ שכג.
160ח״י ברכאן דצלותא
The Zohar speaks of “the eighteen blessings of prayer” as the sustenance of the Shechinah in exile. The Alter Rebbe links the eighteen blessings to the twice nine Sefiros of Z’eir Anpin.
Zohar I, 26aזח״א כו, א
Kehot’s noteראה זח״א כו, א. ראה לקמן קכב, ד.
161משא״כ במלכות הם רבותיים שהיא י״ס גמורות
“The chariot of Elokim is twice ten thousand, thousands of shin’an”: the verse whose numbers the paragraph explains.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteואפשר שכוונתו בזה לבאר מה שאיתא בע״ז שם ”שנאמר (תהלים סח, יח) רכב אלקים רבותים אלפי שנאן א״ת שנאן אלא שאינן”, היינו (כדפרש״י שם) שב׳ אלפים חסרים מרבותיים. ואינו מובן (כמו שהקשה בי״א לתהלים שם (ע׳ רלו)), דהול״ל ח״י אלפים ומה לו להזכיר רבותים ולומר אח״כ אלפי שנאן (היינו שאינן)? ועל זה מבאר, דהא דכתיב ”רבותים” (ורק אח״כ מוסיף ”אלפי שנאן” היינו שאינן) — כי המספר ח״י אלף הוא בז״א, משא״כ במלכות הם רבותיים. — ספר הערכים-חב״ד אותיות אות ט ע׳ תפה.
Paragraph 46
162על כל דבור פרחה נשמתן
“At each utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them.” The final paragraphs explain this further.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
163ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter heh and the World to Come with the letter yud. The Alter Rebbe reads the small yud as contraction.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 47
164בטל שעתיד להחיות בו את המתים
“Since their souls left them at the first utterance, how did they receive the second? He brought down the dew with which He will revive the dead in the future, and revived them.” The Alter Rebbe identifies this dew with the supernal delight.
Shabbat 88b:6שבת פ״ח ב:ו׳
… ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מְדַדִּין אוֹתָן, שֶׁנֶּאֱמַר: ״מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן״ — אַל תִּיקְרֵי ״יִדֹּדוּן״, אֶלָּא ״יְדַדּוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 288aזח״ג רפח, א
Kehot’s noteשבת פח, ב. וש״נ. זח״ג רפח, א. שג, א.
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ביאור על הנ״ל
“An explanation of the above”
At Sinai Israel received the power to make their Torah and mitzvos draw down Anochi, the Infinite One beyond the worlds, the level of “for He is not a man,” into the ordered world of adam. Because the souls are rooted only in G-d’s “thought,” this power works through their descent into the body and the animal soul, whose root, like the lion and ox that carry the Throne, is higher still and can lift “man” beyond itself.
The maamar in brief
This maamar explains the preceding discourse, “Remember the Shabbos day.” The Torah and mitzvos unite the Infinite Light with the worlds. Nature continues by the covenant made after the Flood, but new blessing from beyond the worlds comes only through the mitzvos, which belong to the letters of the Name Havayah; so Anochi becomes “Havayah your G-d.” Every drawing down needs an ascent, so the Torah was given amid trembling and self-nullification, and only Israel received this power. The angels, rooted in divine speech, could not. Israel, rooted in thought, a closer but partial oneness, receive it through the soul’s descent into the body and animal soul. The animal soul stems from the lion and ox of the Chariot and the fallen kings of Edom, and so can raise “the man upon the Throne” to “for He is not a man,” where there is no left and no change. That is why David’s horn-anointed kingship endures and Shaul’s did not. The Patriarchs draw down the inner union that brings new souls. Mitzvos that raise and that draw down, and self-sacrifice in the Shema, do the same, while Israel’s eyes wait for the revelation beyond the order of the worlds.

Outline
	1What was given at SinaiAn explanation of the preceding maamar. The Torah and mitzvos unite the Infinite Light with the worlds, bringing the light that encompasses the worlds into the light that fills them.¶1–2
	2New blessing through the Name HavayahThe covenant after the Flood keeps nature going, but new blessing from beyond the worlds comes only through the mitzvos, which belong to the letters of Havayah. So Anochi becomes “Havayah your G-d” and Ani is made into Havayah, though only through an ascent from below.¶3–4
	3Sinai, the angels and the soul’s descentThe trembling at Sinai was the self-nullification that draws light down, and only Israel received this power. The angels, rooted in speech, could not receive it; Israel, rooted in thought, where “He and His vessels are one,” receive it only through the soul’s descent into the body, which lifts them to “He and His life-forces.”¶5–8
	4Raising “man” beyond manThe animal soul stems from the lion and ox of the Chariot and the fallen kings of Edom, and its higher root lets it raise “the man upon the Throne” to “for He is not a man.” So food sustains man, and the Patriarchs lift the emotive attributes, which are rooted in Atika, above intellect.¶9–11
	5David’s kingship, above changeAt the level of adam, conduct is measured and can change; in Atika there is no left. Shaul’s kingship, from adam, was lost through one sin; David’s, anointed with a horn, from “for He is not a man,” endures. To raise adam there and draw its light down is the purpose of all service.¶12–16
	6The chayos and the PatriarchsThe chayos draw down the outer, constant union of Abba and Imma, which sustains the worlds; the Patriarchs and the tzaddikim draw down the inner union, which brings new souls.¶17
	7Mitzvos that raise and mitzvos that draw downCharity, clothed in silver and gold from what fell in the shattering of the vessels, raises to ramah; terumah and the tithes raise, and tzitzis, tefillin and shofar draw down. All of them arouse Anochi and draw it into adam, a power given at the receiving of the Torah.¶18–20
	8“Keep”: eyes lifted to G-dSelf-sacrifice at “One” in the Shema is the inward power given at Sinai. Shamor is long expectation: like servants looking to their master, Israel looks past the light that sustains the worlds to G-d’s essence, for the revelation of the Time to Come.¶21–22


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as the Infinite One beyond the worlds, the light that encompasses all worlds, which the mitzvos draw down through Havayah to be “your G-d.”

	Adam and “for He is not a man”אדם / כי לא אדם
	Adam is G-d’s light ordered in lines and levels, like the figure of a man upon the Throne, where conduct is measured and can change. “For He is not a man” is the level above that order, Atika, where there is no left and no change.

	Atika (the Ancient One)עתיקא
	The innermost level of Keser, above intellect, of which the Zohar says “there is no left”: no division into levels and no judgment. The emotive attributes and David’s kingship are rooted there.

	He and His life-forces; He and His vesselsאיהו וחיוהי / איהו וגרמוהי
	Two degrees of oneness from Tikkunei Zohar: G-d’s complete oneness with the intellect of Atzilus, and the lesser oneness of thought, where the souls of Israel are rooted.

	The Chariotמרכבה
	The chayos that carry the Throne and, in a higher sense, the Patriarchs, wholly nullified to G-d’s will, who raise what rides upon them to a level beyond it.

	Raising and drawing downהעלאה והמשכה
	The two movements of divine service: lifting the lower toward G-d, as in charity and terumah, and bringing light down, as in tzitzis, tefillin and shofar. No drawing down comes without an ascent.

	The two unions of Abba and Immaזיווג חיצוני ופנימי דאו״א
	The outer, constant union of Chochmah and Binah sustains the worlds; the inner union, which brings new souls, is drawn down only through the souls of the tzaddikim.


Section 1 · ¶1–2
What was given at Sinai
1ביאור על הנ״ל
An explanation of the above.
This maamar is a further explanation of the discourse just before it in Torah Ohr, which opens “Remember the Shabbos day to keep it holy.” It returns to that discourse’s themes: what was given at Sinai, why the angels did not receive the Torah, why the soul must descend into a body, and how the Chariot raises “the man upon the Throne.”




2הנה להבין שרש ענין מ״ת [מתן תורה] וקבלת התורה מה ענינה. הנה כל התורה ומצות הן בחי׳ יחוד אור א״ס ב״ה בעולמות.
Now, to understand the root of the matter of the Giving of the Torah and the receiving of the Torah, what it is: Now, the whole Torah and the mitzvos are the level of the union of the Infinite Light (Or Ein Sof), blessed be He, within the worlds.
The maamar opens with its question: what, at root, are the Giving of the Torah and Israel’s receiving of it? Its first answer is that the whole Torah and every mitzvah join the Infinite Light, G-d’s light as it is beyond all limits, to the finite worlds.


וכמאמר לשם יחוד קוב״ה [קודשא בריך הוא]. דהיינו בחי׳ יחו״ע [יחודא עילאה] ביחו״ת [ביחודא תתאה] להיות השפעה מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין].
As in the saying, “For the sake of the union of the Holy One, blessed be He.” That is, the level of the higher unity (yichuda ila’ah) within the lower unity (yichuda tata’ah), so that there be an influx from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin).
The formula “for the sake of the union of the Holy One, blessed be He” states the inner purpose of a mitzvah. That union means bringing the higher unity, in which the worlds are as nothing before G-d, into the lower unity, in which G-d is present within the worlds as they exist, so that light flows from the level that encompasses the worlds into the level that fills them.




Section 2 · ¶3–4
New blessing through the Name Havayah
3וכמ״ש ונתתי גשמיכם בעתם.1 והיה אם שמע2 כו׳. ונתתי מטר ארצכם.3 הגם שכבר ברית כרותה בקשת מימי המבול.
As it is written, “I will give your rains in their season”; [and] “And it shall be, if you will listen,” etc., “I will give the rain of your land.” [This is so] even though a covenant has already been made with the rainbow since the days of the Flood:
Two passages promise rain as the reward for keeping the mitzvos: Leviticus 26, “I will give your rains in their season,” and the second paragraph of the Shema, “And it shall be, if you will listen… I will give the rain of your land.” The question is why such a promise is needed, since after the Flood G-d had already made a covenant, whose sign is the rainbow, never again to destroy the world.


עד כל ימי הארץ זרע וקציר4 וגו׳ וקיץ וחרף ויום ולילה כו׳. אין זה כ״א כדי קיום וחיות העולמות מה שכבר הוסד בסדר ההשתלשלות
“As long as all the days of the earth [endure], seedtime and harvest,” etc., “and summer and winter, and day and night,” etc. That is only for the existence and life-force of the worlds, what has already been established in the order of the chain of descending worlds (hishtalshelus).
After the Flood G-d promised that as long as the earth endures, seedtime and harvest, summer and winter, day and night will not cease. The Alter Rebbe answers that this promise only keeps the world going as it was already set up in the chain of descent; it adds nothing new.


אבל להיות הארה חדשה מבחי׳ סוכ״ע ותוספת ברכה המחדש בכל יום מע״ב [מעשה בראשית] נעשה ע״י התומ״צ [התורה ומצות] לעבדה ולשמרה5 לעשות ג״ע [גן עדן] ותענוג הנשמות שנעשה ע״י בחי׳ צמצום והתפשטות כו׳
But for there to be a new illumination from the level of the light that encompasses all worlds (sovev kol almin), and an addition of blessing that “renews each day the work of Creation,” this is brought about through the Torah and mitzvos, “to work it and to guard it,” to make Gan Eden and the delight of the souls, which is brought about through the level of tzimtzum (contraction) and expansion, etc.
What is new, a fresh light from the level beyond the worlds and an added blessing, comes only through the Torah and mitzvos. “Who renews each day the work of Creation” is a phrase of the morning blessings, and “to work it and to guard it,” said of Adam in the Garden, is read here as the Torah and mitzvos, which make Gan Eden, the delight of the souls; that delight reaches the souls only by being contracted and then expanded.


והכל הוא ע״י בחי׳ הוי״ה צמצום והתפשטות המשכה והתפשטות והוא ע״י התורה כי כל התורה נכללה בשם הוי״ה
And all of it is through the level of Havayah: contraction and expansion, drawing-down and expansion. And this is through the Torah, for the whole Torah is included in the Name Havayah.
Contraction and expansion are the pattern of the Name Havayah: the yud is the contracted point, the first heh its expansion, the vav a drawing down, and the final heh a further spreading out. Because the whole Torah is included in this Name, the Torah is the means by which this light is contracted and expanded so that it can reach the souls.


וכן המצות יש מהן שמרומזות בבחי׳ יו״ד ויש בבחי׳ ה׳ כנודע בק״ש [בקריאת שמע] שעל המטה אם פגמתי באות י׳ כו׳ העונש הוא סקילה בחי׳ י׳.
So too the mitzvos: some of them are alluded to in the level of the yud, and some in the level of the heh, as is known from the bedtime Shema: “If I have blemished the letter yud,” etc., the punishment [for which] is stoning, the level of yud.
The mitzvos too are linked to the letters of this Name, some to the yud and some to the heh. The proof is a prayer said with the bedtime Shema, where a blemish in the letter yud is tied to the punishment of stoning.




4ומזה נלמד לענין שכר מצוה מצוה6 שבהמשכת מצוה שבבחי׳ י׳ ממשיך הארה חדשה מסוכ״ע בבחי׳ זו.
From this we learn about [the saying] “the reward of a mitzvah is the mitzvah”: that in the drawing-down of a mitzvah that is in the level of yud, one draws down a new illumination from the light that encompasses all worlds (sovev kol almin) into this level.
Since each mitzvah belongs to a letter of the Name, its reward is the mitzvah itself: doing it draws a new light from beyond the worlds into that very letter. This is how the Alter Rebbe reads the Mishnah’s saying “the reward of a mitzvah is the mitzvah.”


וזהו אנכי ה׳ אלקיך. כלומר שאנכי הוא סוכ״ע נמשך בבחי׳ הוי״ה להיות אלקיך ממש. וזהו ושמרתם וגו׳
And this is [the meaning of] “I (Anochi) am Havayah your G-d”: that is to say, Anochi, which is the light that encompasses all worlds, is drawn down into the level of Havayah, to be truly “your G-d.” And this is [the meaning of] “And you shall keep,” etc.,
Anochi, “I,” the first word of the Ten Commandments, is taken as the Infinite One above the worlds. “I am Havayah your G-d” then means that this level is drawn down through the Name Havayah until it is truly “your G-d,” present within each person.


אשר יעשה אתם7 וגו׳ אני הוי״ה לעשות בחי׳ אני להיות הוי״ה רק שא״א להיות המשכה כ״א ע״י העלאה שאין טפה יורדת כו׳.8
“which [a person] shall do (ya’aseh) them,” etc., “I am Havayah”: to make (la’asos) the level of Ani (“I”) be Havayah. Only, there cannot be a drawing-down except through an ascent, for “no drop descends,” etc.
In Leviticus 18:5, “You shall keep My statutes… which a person shall do (ya’aseh)… I am Havayah,” the word “do” is read as “make”: by doing the mitzvos one makes Ani, “I,” a lower level, become Havayah. Yet nothing is drawn down without an ascent from below first, as in the Sages’ image that no drop of rain descends unless water rises from below to meet it.




Section 3 · ¶5–8
Sinai, the angels and the soul’s descent
5ולכן ניתנה התורה בקולות וברקים ויחרד כל העם9 כו׳ בבחי׳ בטול היש לאין ורוח אייתי רוח10 כו׳.
That is why the Torah was given with thunder and lightning, “and all the people trembled,” etc., at the level of self-nullification (bittul) of the something into nothing; and “spirit brings spirit,” etc.
Because every drawing down needs an ascent, the Torah was given amid thunder and lightning that made the whole people tremble, bringing them to bittul, the nullification of their own existence. The Zohar’s words “spirit brings spirit” state the rule: a spirit of longing roused below draws a spirit down from above.


אך זה הכח להיות המשכה זו בקיום התורה והמצות ניתנה לנו במ״ת [במתן תורה] שהרי עכו״ם [עובדי כוכבים ומזלות] שעוסק בתורה או לובש טלית אינו ממשיך כלום רק ישראל זכו לזה בהר סיני:
But this power, for there to be this drawing-down through fulfilling the Torah and the mitzvos, was given to us at the Giving of the Torah. For an idolater who occupies himself with Torah or wears a tallis draws down nothing; only Israel merited this, at Mount Sinai.
This power, that keeping the Torah and mitzvos should draw down G-dliness, was itself the gift of Sinai. An idolater who studies Torah or wears a tallis performs the same act but draws nothing down, because only Israel received this power at Mount Sinai.




6והנה גם המלאכים בקשו התורה תנה הודך על השמים1112 ולא ניתנה להם מפני שהם מבחי׳ עולם הדבור עלמא דאתגלייא
Now, the angels too asked for the Torah, “Place Your majesty upon the heavens,” and it was not given to them, because they are from the level of the world of speech, the “revealed world” (alma de’isgalya),
When Moshe went up to receive the Torah, the angels protested with the verse “who have set Your majesty upon the heavens,” asking that the Torah stay with them. It was not given to them, because angels come from the level of divine “speech,” which the Zohar calls the “revealed world.”


שהם מבחי׳ חיצוניות הכלים ואין להם יכולת להמשיך כלום הגם שיש להם מס״נ [מסירות נפש] ובטלים אליו ית׳ מ״מ אינו נוגע להיות נמשך מזה מהמשכת סוכ״ע כבישראל
being from the level of the outer dimension (chitzoniyus) of the vessels; and they have no ability to draw down anything. Although they have self-sacrifice (mesirus nefesh) and are nullified to Him, may He be blessed, nevertheless it does not reach so far that anything of the drawing-down of the light that encompasses all worlds (sovev kol almin) should be drawn down from it, as with Israel;
Speech is the outer dimension of the vessels, the garments through which light is expressed. So the angels, though they give themselves over entirely and are wholly nullified before G-d, cannot draw down the light that encompasses the worlds as Israel can.


מפני שישראל עלו במחשבה בחי׳ פנימיות הכלים שמתאחדים עם האורות כנראה בעליל שהמחשבה היא תמידית גם שלא ברצון האדם. משא״כ בדבור שברצון האדם תלוי ברצותו מדבר כו׳.
because Israel “arose in thought,” the level of the inner dimension (pnimiyus) of the vessels, which become one with the lights. As is plainly seen, thought is constant, even without a person’s will; whereas speech depends on a person’s will: when he wishes, he speaks, etc.
Israel “arose in thought”: their souls are rooted in G-d’s “thought,” the inner dimension of the vessels, which is one with the light it expresses. The human analogy shows the difference: thought runs constantly, even when one does not want it to, while speech comes only when a person chooses to speak.




7והיינו לפי שיש שליטה למוח האדם להעמיד א״ע [את עצמו] בדבורו משא״כ על המחשבה אין המוח שליט לזוז מחשבתו לפי
That is, because a person’s mind has control to restrain himself in his speech; whereas over thought the mind has no mastery to move his thought away, because
The difference between speech and thought is drawn from human experience: a person can hold back from speaking, but cannot stop himself from thinking.


שהיא אחדות א׳ עם המוח ושכל האדם ונק׳ בזוהר13 איהו וגרמוהי חד בהון14 כי הנה וחיוהי קאי על בחי׳ חב״ד [חכמה בינה ודעת] דאצי׳
it is one unity with the person’s mind and intellect. And this is called in the Zohar “He and His vessels are one in them.” For “and His life-forces” refers to the level of Chochmah (wisdom), Binah (understanding) and Daas (knowledge) of the World of Atzilus (Emanation);
Thought is one with the mind and intellect, so it cannot be switched off. This is the Zohar’s “He and His vessels (garmohi) are one in them”; its companion phrase, “He and His life-forces (chayohi) are one,” refers to the intellect, Chochmah, Binah and Daas, of the World of Atzilus.


כי הגם שא״ס ב״ה בעצמו רם ונשא אפי׳ [אפילו] מבחי׳ חכמה דלאו מכל אלין מדות כלל15 אעפ״כ [אף על פי כן] הוא מתאחד עם בחי׳ חכמה להיות איהו וחיוהי חד הוא המדע והוא הידוע כו׳.
for although the Infinite One (Ein Sof), blessed be He, Himself is high and exalted even above the level of Chochmah, “for He is not of all these attributes at all,” nevertheless He unites with the level of Chochmah, so that “He and His life-forces are one”: “He is the Knowledge and He is the Known,” etc.
G-d Himself is beyond even Chochmah: as Elijah’s prayer in Tikkunei Zohar (Patach Eliyahu) says, He is “not of all these attributes at all.” Yet He unites with Chochmah so completely that, in the well-known phrase, He is the Knowledge and He is the Known.




8ואיהו וגרמוהי קאי על בחי׳ מחשבה ששם עלו נשמות ישראל שמתאחדים באחדות שאין היחוד בתכלית כמו בבחי׳ חיוהי.
And “He and His vessels” refers to the level of thought, where the souls of Israel arose; they are united in a oneness in which the union is not absolute, as it is in the level of “His life-forces.”
“He and His vessels are one” refers to thought, where the souls of Israel are rooted. Their oneness with G-d is real but not total, unlike the complete oneness of “He and His life-forces.”


אך א״כ איך זכו לקבלת הארה והמשכת יחוד אור א״ס ב״ה ממש בחי׳ סוכ״ע בחי׳ אנכי ממש
But if so, how did they merit to receive the illumination and drawing-down of the union of the very Infinite Light (Or Ein Sof), blessed be He, the level of the light that encompasses all worlds (sovev kol almin), the very level of Anochi?
This raises a difficulty: if the souls are rooted only in “thought,” how could they receive the drawing down of the Infinite Light itself, the encompassing light, the level of Anochi revealed at Sinai?


אלא שהוא ע״י התלבשות הנשמה בגוף ונפש החיונית דייקא כי ירידה זו צורך עלייה היא להיות עולה מבחי׳ גרמוהי לבחי׳ חיוהי.
Rather, it is specifically through the enclothing of the soul in the body and the vital soul; for this descent is for the sake of an ascent: to rise from the level of “His vessels” to the level of “His life-forces.”
The answer is that the souls received it only by being enclothed in a body and a vital soul. Their descent into the body is for the sake of an ascent: through it they rise from the level of “His vessels” to the higher level of “His life-forces.”




Section 4 · ¶9–11
Raising “man” beyond man
9והענין כי שרש נפש הבהמית מבחי׳ פני אריה פני שור16 שבמרכבה נושאות הכסא מבחי׳ ואלה המלכים אשר מלכו בארץ אדום17 לפני מלך מלך לבני ישראל אלא שנפלו בבריאה כו׳.
The explanation: the root of the animal soul is from the level of the face of the lion and the face of the ox in the Chariot, which bear the Throne; [they are] from the level of “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel,” only that they fell into the World of Beriah (Creation), etc.
The vital, animal soul is rooted in the faces of the lion and the ox among the chayos of the Chariot, which carry the Throne. In origin they belong to the “kings who reigned in the land of Edom before any king reigned over the children of Israel,” which Kabbalah reads as the first, broken world of Tohu, whose fragments fell into the World of Beriah.


ולכך יש להם הכח הזה להעלות בחי׳ האדם שעל הכסא לבחי׳ כי לא אדם18 כו׳
Therefore they have this power to raise the level of the man (adam) upon the Throne to the level of “for He is not a man,” etc.
Because their root is so high, these forces can lift the “man upon the Throne,” the figure of a man seen above the chayos in the vision of the Chariot, up to the level of which Shmuel said, “for He is not a man,” beyond all form.


וכמו עד״מ המאכל שמחיה את האדם הגם שהאדם הוא בחי׳ מדבר וגבוה במעלה על הבע״ח [הבעלי חיים] וצומח אלא מפני ששרש המאכל הוא גבוה יותר מהאדם ולכן נאמר אחור וקדם צרתני19 כו׳.
It is like, by way of analogy, the food that gives life to a person: although man is of the level of the speaking being, and higher in rank than animals and plants, [it gives him life] only because the root of the food is higher than man. Therefore it is said, “Behind and before You formed me,” etc.
Food illustrates this: a human being, the “speaking” creature, ranks above animals and plants, yet they give him life, because their root is higher than his. Hence the verse “Behind and before You formed me,” explained in the next paragraph.




10וארז״ל [ואמרו רבותינו זכרונם לברכה] אחור למע״ב [למעשה בראשית]20 כו׳. וכך עד״מ יש כח בחיות הקדש להעלות בחי׳ האדם שעל הכסא.
And our Sages, of blessed memory, said, “‘Behind’: [last] in the work of Creation,” etc. And so, by way of analogy, the holy chayos (living creatures) have the power to raise the level of the man upon the Throne.
The Talmud explains “Behind and before You formed me”: man was “behind,” created last of all the works of Creation, after the animals and plants. In the same way the holy chayos, though below the “man upon the Throne,” have the power to raise him.


וכן עד״ז האבות הן הם המרכבה21 שהם מגביהים ומעלים בחי׳ ו״ק [ו׳ קצוות] דאצי׳ בחי׳ אדם שהוא ז״א שיש בו ט״ס [ט׳ ספירות] וט׳ פעמים ט׳ הרי פ״א.
And similarly, in the same way, “the Patriarchs are themselves the Chariot”: they lift up and raise the level of the six extremities (vav ketzavos) of the World of Atzilus (Emanation), the level of adam, which is Z’eir Anpin (the emotive attributes), which has nine Sefiros; and nine times nine makes eighty-one.
The Sages’ saying “the Patriarchs are themselves the Chariot” means that they, like the chayos, raise what rides upon them: the six emotive attributes of Atzilus, called adam, which is Z’eir Anpin. Z’eir Anpin is counted here as nine Sefiros, and nine times nine is eighty-one.


וג׳ פעמים פ״א הוא רמ״ג ועם ה״ח [ה׳ חסדים] הוא רמ״ח כו׳. והעלאה זו היא בחי׳ לך הוי״ה הגדולה והגבורה22 כו׳.
And three times eighty-one is two hundred and forty-three, and with the five chasadim (kindnesses) it is two hundred and forty-eight, etc. And this raising is the level of “Yours, Havayah, are the greatness and the might,” etc.
Three times eighty-one is 243, and adding the five chasadim (kindnesses) gives 248, the number of the limbs of a man, adam. This raising is expressed in David’s words “Yours, Havayah, are the greatness and the might,” where greatness and might are Chesed and Gevurah.


דהיינו מבחי׳ אדם לבחי׳ כי לא אדם כו׳. (ועד״ז ג״כ המדות דאצי׳ הן בחי׳ מרכבה לגבי חו״ב [חכמה ובינה] ונק׳ מרכבתא עלאה הנזכר בתקונים ע׳ [עיין] לקמן).
That is, from the level of adam to the level of “for He is not a man,” etc. (And in the same way, the emotive attributes (middos) of Atzilus are also the level of a chariot in relation to Chochmah (wisdom) and Binah (understanding), and are called the “supernal chariot” (merkavta ila’ah) mentioned in the Tikkunim; see further on.)
The raising carries the attributes from adam, ordered existence, to “for He is not a man,” which is beyond that order. In a parenthesis the Alter Rebbe adds that the emotive attributes of Atzilus are likewise a “chariot” for Chochmah and Binah, which the Tikkunei Zohar calls the “supernal chariot,” with a reference further on.


והענין הוא כי ז״א בעתיקא אחיד ותליא23 כי הגם שבאצי׳ או״א [אבא ואימא] הם גבוהים ביותר מז״א.
The explanation is that “Z’eir Anpin is bound to and suspended from Atika (the Ancient One).” For although in Atzilus Abba and Imma (Chochmah and Binah) are far higher than Z’eir Anpin,
The reason the lower attributes can raise what is above them is the Zohar’s statement that Z’eir Anpin, the emotive attributes, is bound to and hangs upon Atika, the innermost level of Keser, above intellect. In the order of Atzilus, by contrast, Abba and Imma, the intellect, stand far above Z’eir Anpin.


מ״מ בשרשן המדות גבוהים ביותר. וכנראה בחוש שהבהמה היא יותר חזקה בטבע מן האדם שהוא בעל שכל לפי שהמדות יש להם כח יותר מן השכל.
nevertheless, in their root the emotive attributes are far higher. As is seen tangibly, an animal is by nature stronger than man, who possesses intellect, because the emotive attributes have more power than the intellect.
Yet in their root the emotive attributes are higher than intellect. Experience shows it: an animal, a creature of drives, is by nature stronger than a human being, who has intellect, because emotion carries more force than reason.




11ולכך יש במדות כח להיות עולים למעלה יותר הגם שהתהוות המדות הוא מן השכל מ״מ כשיתהווה המדה יש לה כח חזק יותר וכמ״ש באד״ר [באדרא רבא] אבא ואימא במזלא אתכלילן. ז״א בעתיקא אחיד ותליא ובעתיקא לית שמאלא.24
Therefore the emotive attributes (middos) have the power to rise higher. Although the emotive attributes come into being from the intellect, nevertheless, once the attribute has come into being, it has a stronger power. And as is stated in the Idra Rabba: “Abba and Imma (Chochmah and Binah) are included in the Mazla”; “Z’eir Anpin (the emotive attributes) is bound to and suspended from Atika”; “and in Atika there is no left.”
Although the emotive attributes come into being from intellect, once formed they carry a stronger force and so can rise higher. The Zohar’s Idra puts it this way: Abba and Imma, the intellect, are included in the Mazla, the flow that issues from Atika; Z’eir Anpin is bound to and hangs upon Atika; and in Atika “there is no left,” no side of severity or judgment. The first two sayings are found in the Idra Zuta (Zohar 3:292a), which itself says that this was explained “in the Idra”; “in Atika there is no left” is from the Idra Rabba.




Section 5 · ¶12–16
David’s kingship, above change
12ולכך נאמר כי לא אדם כו׳. כי בבחי׳ אדם מאחר שנמשך בבחי׳ קווין חח״ן [חכמה חסד נצח] כו׳
That is why it is said, “for He is not a man,” etc. For at the level of adam, since it is drawn down in the mode of the lines, Chochmah (wisdom), Chesed (kindness) and Netzach (victory), etc.,
This is why Scripture says of G-d, “for He is not a man.” “Man” (adam) stands for divine light drawn down in lines, the right line of Chochmah, Chesed and Netzach, the left line and the middle line, like a human body with its right, left and center.


כסדר ההשתלשלות כי לפי סדר ההשתלשלות הנה ההנהגה היא ג״כ כסדר ההשתלשלות בהתחלקות המדרגות עם חסיד תתחסד כו׳
according to the order of the chain of descending worlds (hishtalshelus): for according to the order of the chain of descent, the conduct [of the world] is also according to the order of the chain of descent, with the division of levels, “With the kind You show Yourself kind,” etc.,
That structure follows the chain of descent, and so G-d’s conduct of the world follows it too, divided into levels and measured to each recipient: “With the kind You show Yourself kind.”


כמו שחייבה חכמתו כו׳. אבל בעתיקא25 לית שמאלא שאין שם התחלקות המדריגות כלל ולכך אין שם שינוים כלל.26
as His wisdom determined, etc. But “in Atika (the Ancient One) there is no left,” for there, there is no division of levels at all, and therefore there are no changes there at all.
Such measured conduct is as His wisdom determined. But in Atika “there is no left,” no division into levels, and so there are no changes there at all.




13וזהו שאמר שמואל לשאול וגם נצח ישראל לא ישקר ולא ינחם כו׳. לפי ששאול בקש ממנו שתשוב לו המלוכה.
And this is what Shmuel said to Shaul: “And also the Eternal One of Israel does not lie and does not relent,” etc. For Shaul had asked him that the kingship return to him.
After Shaul sinned and the kingship was taken from him, he begged Shmuel that it be restored. Shmuel answered that “the Eternal One of Israel does not lie and does not relent, for He is not a man, that He should relent.”


והשיב לו שמואל שמאחר שכבר ניתנה לדוד א״א להעביר המלוכה ממנו כי מלכות דוד נלקחה ממקום עליון27 שהיא מבחי׳28 כי לא אדם29 הוא כו׳.
And Shmuel answered him that since it had already been given to David, it was impossible to take the kingship away from him; for David’s kingship was taken from a supernal place, which is from the level of “for He is not a man,” etc.
Shmuel’s meaning: once the kingship had been given to David it could not be taken from him, because David’s kingship was drawn from a supernal place, the level of “for He is not a man,” where there is no change.




14ולא כמלכות שאול שנלקחה מבחי׳ אדם דהיינו מחמת ששאול היה נבחר מפני צדקתו וכשחטא העבירו ממנו המלוכה. אבל בבחי׳ דוד אינו כן.
Not like the kingship of Shaul, which was taken from the level of adam: that is, since Shaul was chosen because of his righteousness, when he sinned, the kingship was taken away from him. But with the level of David it is not so.
Shaul’s kingship, by contrast, came from the level of adam: he was chosen for his righteousness, so when he sinned it was taken from him. It depended on his conduct, as everything at the level of adam is measured by deeds.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שאול באחת ועלתה לו30 דוד בשתים ולא עלתה לו. פי׳ שבחי׳ המלוכה של דוד נלקחה מבחי׳ כי לא אדם ואין הפגם מגיע לשם.
As our Sages, of blessed memory, said: “Shaul [sinned] in one [matter], and it counted against him; David in two, and it did not count against him.” The explanation: the level of David’s kingship was taken from the level of “for He is not a man,” and the blemish does not reach there.
The Talmud says that Shaul sinned once and it cost him the kingship, while David sinned twice and it did not. The Alter Rebbe explains why: David’s kingship stems from “for He is not a man,” and the blemish of sin does not reach that high.




15והיינו לפי שבחי׳ דוד הוא בחי׳ מלכות ונעוץ תחלתן בסופן31 ואינו בגדר ובחי׳ אדם. כי בחי׳ אדם הוא לפי דרך וסדר ההשתלשלות מחכמה ולמטה ונמשכה ההשפעה לפי ערך המדרגהדהיינו לפי מעשה התחתונים
That is, because the level of David is the level of Malchus (sovereignty), and “their beginning is wedged in their end,” and it is not within the bounds and level of adam. For the level of adam is according to the way and order of the chain of descending worlds (hishtalshelus), from Chochmah (wisdom) downward, and the flow is drawn according to the measure of the level, that is, according to the deeds of the lower beings.
David is the level of Malchus, the last of the Sefiros, and “their beginning is wedged in their end”: the last level is rooted in the very first, beyond the order of adam. The level of adam follows the chain of descent from Chochmah downward, where the flow is measured to each level, that is, by the deeds of those below.


אבל למעלה מבחי׳ אדם לית שמאלא בהאי עתיקא32 לפי שהוא המתנשא מימות עולם רם ונשא כו׳.
But above the level of adam, “there is no left in this Atika (the Ancient One),” for He is the One “exalted from the days of old,” “high and lofty,” etc.
Above adam, in Atika, “there is no left,” because there G-d is “exalted from the days of old,” “high and lofty,” beyond the measuring of deeds.




16וזהו שאמרה חנה רמה קרני33 בהוי״ה שדוד שנמשח בקרן34 הוא בבחי׳ רמה משא״כ שאול שנמשח בפך הוא מבחי׳ אדם שיש שם שינויים
And this is what Chanah said: “My horn is exalted (ramah) in Havayah.” For David, who was anointed with a horn, is at the level of ramah (exalted), whereas Shaul, who was anointed with a flask, is from the level of adam, where there are changes,
In her song Chanah said, “My horn is exalted (ramah) in Havayah,” and the Talmud learns from it that David and Shlomo, anointed from a horn, had kingdoms that lasted, while Shaul and Yehu, anointed from a flask, did not. The Alter Rebbe reads ramah, “exalted,” as the level above adam, while the flask belongs to adam, where change is possible.


כמ״ש וינחם ה׳ על הרעה35 כו׳. אבל בחי׳ רמה שהוא בחי׳ עתיקא36 שם כי לא אדם הוא כו׳.
as it is written, “And G-d relented of the evil,” etc. But the level of ramah, which is the level of Atika (the Ancient One): there, “He is not a man,” etc.
At the level of adam G-d can “relent of the evil,” as He did after the Golden Calf. But at ramah, which is Atika, “He is not a man” and does not change.


ולכן דוד מלך ישראל חי וקיים37 וזהו תכלית כל עבודותינו והאבות הן הם המרכבה להעלות מבחי׳ אדם לבחי׳
Therefore “David, King of Israel, lives and endures.” And this is the purpose of all our service; and “the Patriarchs are themselves the Chariot,” to raise from the level of adam to the level of
That is why “David, King of Israel, lives and endures,” the words the Talmud records as a sign sent with the sanctification of the new month. To raise adam to the level beyond “man” is the purpose of all our service, and it is what the Patriarchs, “the Chariot,” accomplished.


כי לא אדם כו׳. ולהמשיך מבחי׳ כי לא אדם המשכת גלוי אלקות ואוא״ס [ואור אין סוף] ב״ה ממש בבחי׳ אדם:
“for He is not a man,” etc., and to draw down from the level of “for He is not a man” a drawing-down of the revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He, into the level of adam.
The service has two directions: to raise adam up to “for He is not a man,” and then to draw down from there, into adam, a revelation of G-dliness and of the Infinite Light itself.




Section 6 · ¶17
The chayos and the Patriarchs
17אך ההפרש שבין חיות הקדש38 שבמרכבה. ובין האבות שהם הם המרכבה. שבחיות הגם שתמיד מרעישים ובטלים לאור א״ס ב״ה וממשיכים משם אין זה
But the difference between the holy chayos (living creatures) of the Chariot and the Patriarchs, who are themselves the Chariot, [is] that with the chayos, although they constantly make a tumult and are nullified to the Infinite Light (Or Ein Sof), blessed be He, and draw down from there, this is nothing
Both the holy chayos and the Patriarchs are called the Chariot, but they differ. The chayos are constantly in tumult and nullified before the Infinite Light, and they too draw down from there.


אלא השפעות שהוא כדי לקיום וחיות העולמות. אבל האבות הן הם המרכבה הנה ההעלאות וההמשכה יותר גבוה שהוא לחדש הנשמות.
but influxes that are for the existence and life-force of the worlds. But “the Patriarchs are themselves the Chariot”: the raisings and the drawing-down are higher, for they are to bring new souls into being.
But what the chayos draw down is only the flow that keeps the worlds existing and alive. The ascent and drawing down brought about by the Patriarchs is higher: it brings new souls into being.


וכנודע שיש שני מיני זיווגים39 באו״א [באבא ואימא]4041 חיצוניים זיווגייהו תדיר424344 תרין רעין דלא מתפרשין45 שהוא לקיום העולמות46 משא״כ לחדש הנשמות שהוא זיווג פנימי הוא ע״י נשמות הצדיקים דוקא.
As is known, there are two kinds of union (zivug) in Abba and Imma (Chochmah and Binah): the outer ones, “their union is constant,” “two companions who never part,” which is for the existence of the worlds; whereas [the union] to bring new souls into being, which is the inner union, comes about specifically through the souls of the tzaddikim.
This matches the known Kabbalistic teaching of two unions of Abba and Imma, Chochmah and Binah. The outer union is constant, “two companions who never part,” and sustains the worlds; the inner union, which brings new souls, comes about only through the souls of the tzaddikim.




Section 7 · ¶18–20
Mitzvos that raise and mitzvos that draw down
18והנה בתורה עצמה יש מצות שהן בבחי׳ העלאות. ויש מהן בבחי׳ המשכות כי צדקה תרומם גוי.47 בבחי׳ רמה.
Now, in the Torah itself there are mitzvos that are of the nature of raising up, and some of them are of the nature of drawing down. For “Charity exalts (teromem) a nation”: at the level of ramah (exalted).
The mitzvos themselves divide the same way: some raise up and some draw down. Charity raises up, as the verse says, “Charity exalts (teromem) a nation,” lifting to the level of ramah, the exalted level discussed above.


והיינו ע״י כי צדקה הוא מלובש בגשמיות כסף וזהב שתחת ממשלת נוגה והן בחי׳ שנפלו בשבה״כ [בשבירת הכלים] מלפני מלך מלך48 כו׳.
That is, through [the fact] that charity is enclothed in physical silver and gold, which are under the dominion of nogah; and they are of the level that fell in the shattering of the vessels, from “before any king reigned,” etc.
Charity has this power because it is clothed in physical silver and gold, which stand under the dominion of nogah, the intermediate realm that can be raised to holiness. Their source is in what fell in the shattering of the vessels, from the kings who reigned “before any king reigned,” and so their root is very high.




19ולכך יש להם כח זה להעלות ולעורר המשכה עליונה הגבוה ורמה מאד. וכן עד״ז כל המצות מעשיות
That is why they have this power to raise up and to arouse a supernal drawing-down, very high and exalted. And similarly, in the same way, all the practical mitzvos,
Because of this source, silver and gold given as charity have the power to rise and to arouse a very high drawing down from above. The same is true of all the practical mitzvos, which are done with physical things.


שהם בעשייה גשמית יש מהן בבחי׳ העלאה כמו תרומות ומעשרות. ויש מהן בבחי׳ המשכות כמו ציצית ותפילין ושופר כו׳.
which are done in physical action: some of them are of the nature of raising up, like the terumah gifts and the tithes; and some of them are of the nature of drawing down, like tzitzis, tefillin and shofar, etc.
Some practical mitzvos are of the kind that raise up, like terumah and the tithes, in which a portion of the produce is set apart for holiness. Others are of the kind that draw down, like tzitzis, tefillin and shofar.




20ובכל זה מעורר בחי׳ אנכי ממש בחי׳ כי לא אדם כו׳ הוא להמשיך משם לבחי׳ אדם כו׳.
And through all this one arouses the very level of Anochi, the level of “for He is not a man,” etc.; this is to draw down from there to the level of adam, etc.
Whether by raising up or by drawing down, the mitzvos arouse Anochi itself, the level of “for He is not a man,” in order to draw its light down into adam, the ordered world.


והכח הזה ניתן לישראל בקבלת התורה. הן בבחי׳ חיצוניות ע״י מעשה המצות להעלות ולהמשיך כו׳.
And this power was given to Israel at the receiving of the Torah: both in the outer dimension (chitzoniyus), through the performance of the mitzvos, to raise up and to draw down, etc.,
This power was given to Israel when they received the Torah, and it works in two ways. The first is outward: the actual doing of the mitzvos, which raise up and draw down.




Section 8 · ¶21–22
“Keep”: eyes lifted to G-d
21והן ברוחניות ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] באחד כו׳ להיות גילוי אלקות ואוא״ס [ואור אין סוף] ב״ה ממש. הנה כל זה נמשך בקבלת התורה
and in spirituality, through self-sacrifice (mesirus nefesh) in the Shema at [the word] “One,” etc., so that there be a revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He. All this was drawn down through the receiving of the Torah;
The second way is inward: self-sacrifice in the Shema at the word “One,” where a person gives himself over to G-d entirely, bringing a revelation of G-dliness and the Infinite Light itself. This too was drawn down at the receiving of the Torah.


שהרי עכו״ם [עובדי כוכבים ומזלות] אינו יכול להמשיך אפי׳ [אפילו] רגע במס״נ [במסירות נפש] כו׳. וזהו זכור ושמור בדבור אחד נאמרו.49 זכור לדכר ושמור לנוק׳ [לנוקבא].
for an idolater cannot draw down [anything], even for a moment, through self-sacrifice, etc. And this is [the meaning of] “‘Remember’ and ‘Keep’ were said in a single utterance.” “Remember” (zachor) is for the masculine (dechar), and “Keep” (shamor) is for the feminine (Nukva).
Without the gift of Sinai, an idolater cannot draw anything down even for a moment through self-sacrifice. The Sages say that “Remember” and “Keep,” the two wordings of the Shabbos commandment, were said in a single utterance; “Remember” (zachor) corresponds to the masculine (dechar), the giver, and “Keep” (shamor) to the feminine (Nukva), the receiver.


פי׳ לשון שמור הוא מלשון ואביו שמר את הדבר50 שהוא ענין תוחלת ממושכה51 שעיני המקבל תמיד אל המשפיע
The explanation: the word shamor is from the same expression as “and his father kept (shamar) the matter,” which denotes a prolonged expectation, in which the eyes of the receiver are always [turned] toward the giver,
Shamor has the sense it has when Yaakov heard Yosef’s dreams: “and his father kept the matter,” that is, he waited for it to come about. It denotes a long, patient expectation, in which the receiver’s eyes are always turned to the giver.


כמו שהעני מייחל ומצפה לבעה״ב [לבעל הבית] מתי יתן לידו מאומה כך עינינו נשואות לישועות ה׳ להיות גילוי אלקות בעולם כמו שיהיה לע״ל [לעתיד לבוא] כי אזי עין בעין יראו.52 וראו כל בשר53 וגו׳:
as a poor man hopes and waits for the householder: when will he put something into his hand? So our eyes are lifted to the salvations of G-d, that there be a revelation of G-dliness in the world as there will be in the Time to Come; for then “they will see eye to eye,” and “all flesh shall see,” etc.
Like a poor man waiting for the householder to put something in his hand, Israel’s eyes are lifted to G-d’s salvation: a revelation of G-dliness in the world as it will be in the Time to Come, when “they will see eye to eye” and “all flesh shall see” G-d’s glory.




22וזהו כעיני עבדים אל יד אדוניהם וכעיני שפחה אל יד גברתה54 כן עינינו אל ה׳. פי׳ עבדים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון] שביצי׳ [שביצירה] ועשיה. ושפחה היא בחי׳ בריאה.
And this is [the meaning of] “As the eyes of servants to the hand of their masters, and as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d.” The explanation: the “servants” are Metatron and Sandalfon, who are in [the Worlds of] Yetzirah (Formation) and Asiyah (Action); and the “maidservant” is the level of the World of Beriah (Creation).
The psalm “As the eyes of servants… so are our eyes to G-d” describes this longing. The “servants” are the angels Metatron and Sandalfon, of the worlds of Yetzirah and Asiyah, and the “maidservant” is the world of Beriah.


וכמו שהם מצפים ומיחלים לגילוי אור האצי׳ שתשוקתם גדולה מאד מחמת שהם מכירים רוממות א״ס שאומרים קדוש וברוך כו׳.
And just as they wait and hope for the revelation of the light of the World of Atzilus (Emanation), their longing being very great because they recognize the exaltedness of the Infinite One (Ein Sof), for they say “Holy” and “Blessed,” etc.,
These angels and worlds wait and hope for the revelation of the light of Atzilus, and their longing is very great because they perceive how exalted the Infinite One is. That perception is what moves them to proclaim “Holy” and “Blessed.”


כך עינינו נשמות ישראל אע״פ [אף על פי] שעלו במחשבה עליונה עינינו נשואות ומיחלות לגבי עצמות א״ס ב״ה בחי׳ כי לא אדם הוא שיומשך משם אור חדש בגלוי הפנימיות.
so are “our eyes,” the souls of Israel: although they arose in the Supernal Thought, our eyes are lifted and hoping toward the very essence of the Infinite One, blessed be He, the level of “for He is not a man,” that a new light be drawn down from there, in the revelation of the inner dimension (pnimiyus).
Israel’s souls are rooted higher, in the Supernal Thought, yet they too look and hope, toward the very essence of the Infinite One, the level of “for He is not a man.” Their longing is for a new light to come from there and reveal the inner dimension.


(כנ״ל שע״י העלאת מ״ן [מיין נוקבין] דנשמות הצדיקים נמשך יחוד פנימי דאו״א [דאבא ואימא] כו׳. משא״כ ע״י העלאת מ״ן [מיין נוקבין] דמלאכים כו׳. וזהו כעיני עבדים כו׳.
(As above: through the raising of the mayin nukvin (feminine waters) of the souls of the tzaddikim, the inner union of Abba and Imma (Chochmah and Binah) is drawn down, etc.; which is not so through the raising of the mayin nukvin of the angels, etc. And this is “As the eyes of servants,” etc.:
The parenthesis recalls paragraph 17: the “feminine waters” (mayin nukvin), the arousal from below, raised by the souls of the tzaddikim draw down the inner union of Abba and Imma, which the arousal raised by the angels cannot do. This is the sense of “As the eyes of servants.”


שע״י העלאת מ״ן [מיין נוקבין] שלהם ממשיכים מ״ד [מיין דוכרין] לקיום וחיות העולמות כסדר ההשתלשלות ועיניהם נשואות לאור והמשכה זו כן עינינו נשואות אל ה׳ אלקינו להיות ההמשכה אור חדש מלמעלה מסדר ההשתלשלות כו׳).
that through their raising of mayin nukvin they draw down mayin dechurin (masculine waters) for the existence and life-force of the worlds, according to the order of the chain of descending worlds (hishtalshelus), and their eyes are lifted to this light and drawing-down; so are our eyes lifted to G-d our G-d, that the drawing-down be a new light from above the order of the chain of descent, etc.)
The angels’ arousal draws down only “masculine waters” (mayin dechurin), the flow from above, for the existence and life of the worlds within the order of descent, and that is what their eyes look to. Israel’s eyes look to G-d for a new light from above the whole order of descent.


ופי׳ בדבור אחד נאמרו ע׳ [עיין] לקמן. ועמ״ש גבי וכל העם רואים55 כו׳ ואת קול השופר כו׳:56
And for the explanation of “were said in a single utterance,” see further on. And see what is written on “And all the people saw,” etc., “and the sound of the shofar,” etc.
The Alter Rebbe closes with two references: the meaning of “said in a single utterance” is explained further on, and a related discussion appears on the verse “And all the people saw the voices… and the sound of the shofar.”



In one’s avodah
The maamar calls this the purpose of all our service: to raise adam, the measured and ordered world, to the level of “for He is not a man,” and to draw a revelation of G-dliness from there back into it. This is done outwardly through mitzvos that raise, like charity, and mitzvos that draw down, like tzitzis and tefillin, and inwardly through self-sacrifice at “One” in the Shema, a power given at Sinai. With it goes shamor: a constant expectation, eyes lifted to G-d like a poor man’s to the householder’s hand, for the revelation of G-dliness in the world.
Questions for discussion
	Why does the promise of rain for keeping the mitzvos add anything to the covenant G-d made after the Flood?
	Why could the angels, with all their self-sacrifice, not draw down what Israel draws down through the Torah, and why does Israel’s power depend on the soul’s descent into a body?
	How can something lower, like food or the animal soul, sustain or raise what is higher than it?
	What does the contrast between David’s kingship and Shaul’s teach about the level of “for He is not a man”?
	How does the longing of the angels differ from Israel’s, as the maamar reads “As the eyes of servants”?

Sources and references
Notes
Paragraph 3
1ונתתי גשמיכם בעתם
The first blessing promised in Leviticus for walking in G-d’s statutes: rain in its season. The Alter Rebbe asks why this is needed after the covenant made with Noach.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ד.
2והיה אם שמע
The opening of the second paragraph of the Shema, which makes rain depend on listening to the mitzvos.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ונתתי מטר ארצכם
The promise of rain in the second paragraph of the Shema. Like Leviticus 26:4, it shows that rain also comes as a new blessing through the mitzvos.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4עד כל ימי הארץ זרע וקציר
G-d’s promise after the Flood that seedtime and harvest, summer and winter, day and night will not cease. The Alter Rebbe reads it as covering only the world’s existing order.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כב.
5לעבדה ולשמרה
Adam was placed in the Garden of Eden “to work it and to guard it.” Here the words stand for the Torah and mitzvos, through which the delight of Gan Eden is made.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
6שכר מצוה מצוה
Ben Azzai’s saying that the reward of a mitzvah is the mitzvah. The Alter Rebbe reads it as the new light that the mitzvah itself draws into its letter of the Name.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7ושמרתם וגו׳ אשר יעשה אתם
“You shall keep My statutes and My laws, which a person shall do and live by them; I am Havayah.” The Alter Rebbe reads “do” as “make,” and “I am Havayah” as making Ani become Havayah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
8אנכי ה׳ אלקיך
The first of the Ten Commandments at Sinai. Anochi is read as the Infinite One beyond the worlds, drawn through Havayah to become “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
9ויחרד כל העם
On the morning of the Giving of the Torah there was thunder and lightning, a heavy cloud and a shofar blast, and all the people in the camp trembled. The Alter Rebbe sees in this trembling the self-nullification that drew the light down.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
10ורוח אייתי רוח
The Zohar teaches that everything depends on will: a spirit draws a spirit and brings a spirit. An arousal below draws down a response from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
Paragraph 6
11תנה הודך על השמים
“…who have set Your majesty upon the heavens.” In the Sages’ account the angels used this verse to argue that the Torah should remain in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12תנה הודך על השמים
When Moshe ascended on high, the angels asked why a human being was among them and protested against giving the hidden treasure of the Torah to flesh and blood, quoting “who have set Your majesty upon the heavens.” Here the Alter Rebbe gives the inner reason the Torah was not given to them.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
13ונק׳ בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
14איהו וגרמוהי חד בהון
In the introduction to Tikkunei Zohar: in the ten Sefiros of Atzilus the King is present, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so in the ten Sefiros of Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
15דלאו מכל אלין מדות כלל
Elijah’s prayer, Patach Eliyahu: G-d is the One who brings forth the ten Sefiros, yet He Himself is “not of all these attributes at all.” The Alter Rebbe cites it to show that the Infinite One is above even Chochmah.
Tikkunei Zohar 17aתקוני הזהר י״ז א
Paragraph 9
16פני אריה פני שור
In Yechezkel’s vision of the Chariot each of the chayos has the face of a man, the face of a lion on the right and the face of an ox on the left. The Alter Rebbe roots the animal soul in the lion and the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ואלה המלכים אשר מלכו בארץ אדום
The kings of Edom who reigned and died one after another before Israel had a king. The Alter Rebbe places the root of the animal soul in them, which is why it has the power to raise what is above it.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
18כי לא אדם
Shmuel’s words to Shaul: the Eternal One of Israel does not lie or relent, “for He is not a man, that He should relent.” The maamar uses the phrase as the name of the level above “man,” above all division and change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אחור וקדם צרתני
“Behind and before You formed me.” The next paragraph explains, from the Talmud, that “behind” means man came last in the order of Creation.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
Paragraph 10
20אחור למע״ב
Rabbi Ami’s explanation of “Behind and before You formed me”: “behind” in the work of Creation, and “before” for punishment. Man came last in Creation, after the animals and plants that sustain him.
Berakhot 61a:5–7ברכות ס״א א:ה׳-ז׳
אִי נָמֵי כִּדְרַבִּי יִרְמְיָה בֶּן אֶלְעָזָר. דְּאָמַר רַבִּי יִרְמְיָה בֶּן אֶלְעָזָר: דּוּ פַּרְצוּפִין בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם הָרִאשׁוֹן, שֶׁנֶּאֱמַר: ״אָחוֹר וָקֶדֶם צַרְתָּנִי״. ״וַיִּבֶן ה׳ אֱלֹקִים אֶת הַצֵּלָע״. רַב וּשְׁמוּאֵל: חַד אָמַר פַּרְצוּף. וְחַד אָמַר זָנָב.
Or [it may be explained] according to the statement of R. Jeremiah b. Eleazar who said : The Holy One, blessed be He, made Adam with two faces ; as it is said, "Behind and before hast Thou formed me" (Ps. cxxxix. 5). "And the rib, which the L-rd G-d had taken from the man, made He a woman" (Gen. ii. 22). Rab and Samuel [comment upon this] : One declared that it was a face [from which Eve was made] ; the other declared that it was a tail. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, א.
21האבות הן הם המרכבה
The note says the source of this saying is given earlier, at 4c.
Kehot’s noteנסמן לעיל ד, ג.
22לך הוי״ה הגדולה והגבורה
David’s blessing: “Yours, O G-d, are the greatness and the might and the glory…” The Alter Rebbe reads it as the raising of the emotive attributes to G-d Himself.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ז״א בעתיקא אחיד ותליא
In the Idra Zuta: Abba and Imma came forth from the hidden brain, are included in the Mazla and hang upon it, and “Z’eir Anpin hangs upon and is bound to the Holy Ancient One.” The Alter Rebbe uses this to show that the emotive attributes are rooted above the intellect.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. נסמן לעיל יט, ב.
Paragraph 11
24ובעתיקא לית שמאלא
The Idra Rabba: “There is no left in this hidden Atika; all is right.” In Atika there is no side of judgment at all.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
Paragraph 12
25אבל בעתיקא
A textual variant: where our text reads “But in Atika,” the quotation in Or HaTorah reads “But in the level of Atika.”
Kehot’s noteבאוה״ת שם: אבל בבחי׳ עתיקא.
26ולכך נא׳ . . רמה קרני
The passage from here (“That is why it is said, ‘for He is not a man’”) to “My horn is exalted” is quoted there, in Or HaTorah on Parshas Va’eschanan.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ צב.
Paragraph 13
27כי מלכות דוד נלקחה ממקום עליון
A passage from here, beginning with these words, is quoted in Or HaTorah on the Prophets and Writings (Nach).
Kehot’s noteקטע מכאן מובא באוה״ת נ״ך כרך ב ע׳ תשמט.
28שהיא מבחי׳
A textual variant: in the quotation in Or HaTorah the words “which is from the level of” are missing, so it reads that David’s kingship was taken from a supernal place, “for He is not a man.”
Kehot’s noteבאוה״ת שם ליתא תיבות אלו.
29וגם . . כי לא אדם
Shmuel’s answer to Shaul after the kingdom was torn from him: the Eternal One of Israel does not lie or relent, “for He is not a man, that He should relent.” The Alter Rebbe reads “not a man” as the level from which David’s kingship was taken.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. ראה ד״ה באתי לגני תשכ״ח סעי׳ ד לצד הערה 46 (סה״מ מלוקט כרך ב ע׳ רמב). בענין שאול — בסה״מ תר״ן ע׳ שמ מציין לכאן.
Paragraph 14
30שאול באחת ועלתה לו
Rav Huna’s saying: Shaul sinned once, in the matter of Agag, and it counted against him; David sinned twice, with Uriah and the census, and it did not count against him. The Alter Rebbe gives the inner reason: the root of David’s kingship is beyond the reach of sin.
Yoma 22b:10יומא כ״ב ב:י׳
אָמַר רַב הוּנָא: כַּמָּה לָא חָלֵי וְלָא מַרְגֵּישׁ גַּבְרָא דְּמָרֵיהּ סַיְּיעֵיהּ, שָׁאוּל בְּאַחַת — וְעָלְתָה לוֹ. דָּוִד בִּשְׁתַּיִם — וְלֹא עָלְתָה לוֹ. שָׁאוּל בְּאַחַת מַאי הִיא? מַעֲשֶׂה דַּאֲגָג. וְהָא אִיכָּא מַעֲשֶׂה דְּנוֹב עִיר הַכֹּהֲנִים! אַמַּעֲשֶׂה דַּאֲגָג כְּתִיב: ״נִחַמְתִּי כִּי הִמְלַכְתִּי אֶת שָׁאוּל לְמֶלֶךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כב, ב.
Paragraph 15
31נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end.” The Alter Rebbe uses it to root Malchus, the last Sefirah, in the very highest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
32לית שמאלא בהאי עתיקא
The Idra Rabba: “There is no left in this hidden Atika; all is right.” Above the level of adam there is no judgment and no measuring by deeds.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
Paragraph 16
33רמה קרני בה׳
The opening of Chanah’s prayer: “My heart rejoices in G-d; my horn is exalted in G-d.” The Alter Rebbe reads “exalted” (ramah) as the level of Atika.
I Samuel 2:1שמואל א ב׳:א׳
וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳ רָחַב פִּי עַל־אוֹיְבַי כִּי שָׂמַחְתִּי בִּישׁוּעָתֶךָ:
And Hannah prayed, and said: My heart exulteth in the L-RD, My horn is exalted in the L-RD; My mouth is enlarged over mine enemies; Because I rejoice in Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, א. לקמן קיד, א מציין לכאן. לפי׳ קרן ראה אוה״ת נ״ך כרך ב ע׳ תשמט פי׳ קרן לשון עצמיות, ולשון קרן זווית שהוא אין ובטול.
34שדוד שנמשח בקרן
From Chanah’s “my horn is exalted,” and not “my flask,” the Talmud learns that David and Shlomo, anointed from a horn, had lasting kingdoms, while Shaul and Yehu, anointed from a flask, did not.
Megillah 14a:18מגילה י״ד א:י״ח
חַנָּה — דִּכְתִיב: ״וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳״. ״רָמָה קַרְנִי״, וְלֹא רָמָה פַּכִּי. דָּוִד וּשְׁלֹמֹה שֶׁנִּמְשְׁחוּ בְּקֶרֶן — נִמְשְׁכָה מַלְכוּתָן, שָׁאוּל וְיֵהוּא שֶׁנִּמְשְׁחוּ בְּפַךְ — לֹא נִמְשְׁכָה מַלְכוּתָן.
“Hannah”, as it is written, “And Hannah prayed and said, My heart exults in the L-rd, my horn is exalted in the L-rd” (I Samuel 2:1): “My horn is exalted”, and not, “my cruse is exalted.” David and Solomon, who were anointed from a horn, their kingship would be prolonged, but Saul and Yehu, who were anointed with a cruse, their kingship would not be prolonged.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יד, א. ראה לקו״ת שמיני יט, ב. וראה באוה״ת נ״ך כרך ב ע׳ א׳עט שמציין לכאן. לפי׳ קרן ראה אוה״ת נ״ך כרך ב ע׳ תשמט.
35וינחם ה׳ על הרעה
After Moshe’s prayer for the people following the Golden Calf, “G-d relented of the evil that He had spoken of doing to His people.” The Alter Rebbe places such change at the level of adam.
Exodus 32:14שמות ל״ב:י״ד
וַיִּנָּחֶם ה׳ עַל־הָרָעָה אֲשֶׁר דִּבֶּר לַעֲשׂוֹת לְעַמּוֹ:
And the L-RD repented of the evil which He said He would do unto His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, יד.
36רמה שהוא בחי׳ עתיקא
The note sends the reader there on ramah, “exalted,” as the level of Atika.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳פט.
37דוד מלך ישראל חי וקיים
Rebbi told Rabbi Chiya to go to Ein Tav, sanctify the month, and send him the sign “David, King of Israel, lives and endures.” The Alter Rebbe sees in these words the permanence of David’s kingship.
Rosh Hashanah 25a:9ראש השנה כ״ה א:ט׳
רַבִּי חִיָּיא חַזְיֵיא לְסֵיהֲרָא דַּהֲוָה קָאֵי בְּצַפְרָא דְּעֶשְׂרִים וְתִשְׁעָה. שְׁקַל קָלָא פְּתַק בֵּקהּ, אֲמַר: לְאוּרְתָּא בָּעֵינַן לְקַדּוֹשֵׁי בָּךְ, וְאַתְּ קָיְימַתְּ הָכָא?! זִיל אִיכַּסִּי. אֲמַר לֵקהּ רַבִּי לְרַבִּי חִיָּיא: זִיל לְעֵין טָב וְקַדְּשֵׁיהּ לְיַרְחָא, וּשְׁלַח לִי סִימָנָא: ״דָּוִד מֶלֶךְ יִשְׂרָאֵל חַי וְקַיָּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 17
38אך ההפרש שבין חיות הקדש
Or HaTorah on the Song of Songs points to this passage on the difference between the holy chayos and the Patriarchs.
Kehot’s noteבאוה״ת שה״ש ע׳ ז מציין לכאן.
39וכנודע שיש שני מיני זיווגים
In Nitzavim the Alter Rebbe explains that the creation of man’s soul, which included all the souls of Israel and is the main purpose of creating the worlds, is renewed every Rosh Hashanah.
Kehot’s noteראה ע״ח שער הנסירה רפ״ב. ופע״ח שער הק״ש פ״ה. לקו״ת נצבים מז, א. שה״ש כ, ב ואילך. אוה״ת פ׳ בשלח ע׳ תקטז. באוה״ת ר״ה ע׳ א׳שסה מציין לכאן וז״ל: ”דשם משמע [הכוונה לכאן] שהמלאכים ממשיכים יחוד חיצוניות דאו״א שהוא להחיות העולמות מאין ליש, וע״י עבודת הצדיקים נמשך יחוד פנימיות או״א כו׳, וכאן [באוה״ת ר״ה] מבואר שגם היחוד דחיות העולמות נמשך ע״י הצדיקים”, ע״ש.
40שני מיני זיווגים באו״א
Shaar HaNesirah opens its second chapter: there are two kinds of union in Abba and Imma, a union of life-force and a union of inner mochin, which are the souls; one is constant and the other is sometimes interrupted. The outer one happens without us, while the inner one comes about only through us.
Sefer Etz Chaim 29:2עץ חיים כ״ט:ב׳
ודע כי ב׳ מיני זווגים הם באו״א זווג חיות וזווג מוחין פנימים שהם נשמות זו״ן פנימית העולמות, ואחד תדיר והב׳ נפסק לפעמים, ולזווג אחד שהוא חיות וחיצוניות העולמות די שברוחא שבגוה יעלה מ״ן ולכן נעשה שלא על ידינו ולזווג הפנימי הב׳ צריך שזו״ן עצמן יעלו מ״נ ובחי׳ הוחין שלהם הם המעלים מ״נ הנ״ל דפנימית וזה אינו נעשה אלא על ידינו. והנה קודם ק״ש של שחרית היה לז״א גם מוחין פנימים דאבא דיניקה והיו חסרים לו מקיפי דאבא דיניקה והם חיצוניות העולמות שהם שמות אלקים ולהמשיך אלו צריך זווג דחיצוניות דאו״א …
Sefer Etz Chaim (Public Domain)
41שני מיני זיווגים באו״א
There are two unions above in Abba and Imma: one to give life to the worlds, which is constant and never interrupted, for if it ceased for a moment the worlds would cease; and one to give mochin to Z’eir Anpin and Nukva in order to bring forth souls, which is not constant.
Pri Etz Chaim, Gate of the Recitation of the Shema 5:4פרי עץ חיים, שער הקריאת שמע ה׳:ד׳
… אך יש הפרש בין הד׳ פעמים שאנו אומרים ק״ש כנ״ל, כי אין כולם שוים. וסוד הדבר, כי הלא כבר ביארנו כי מחמת הגלות והחורבן יש שינוי ופגם בג״ר, מה שאין כן קודם, כי תמיד היו זו״ן במוחין דגדלות שלימים. אמנם עתה, אין השינוים שוים, כי הלא יותר יש חסד בשחרית על העולם מבערב, כי בערב הם דינין תקיפין, ולכן הם ד׳ מיני ק״ש משונים. גם לטעם זה, אין הזיווגים שוים, כי הלא כפי המוחין שיהיו אל זעיר אנפין, כך יהיו הזיווגים. לכן גם הזיווגים הם ד׳, לכן גם התפלות …
Pri Etz Chaim (Public Domain)
42זווגייהו תדיר
Kehot’s note points to Zohar III, 290b for these words.
Zohar III, 290bזח״ג רצ, ב
Kehot’s noteראה זח״ג רצ, ב.
43זיווגייהו תדיר
The Idra Zuta describes Chochmah and Binah, Abba and Imma, joined together as male and female, and goes on to say that the desire of the two never ceases and their flow comes forth constantly. The note gives it for “their union is constant.”
Zohar, Idra Zuta 19:77–87ספר הזהר, האדרא זוטא י״ט:ע״ז-פ״ז
44זיווגייהו תדיר
The chapter asks why the union of Chochmah and Binah is constant while that of Tiferes and Malchus is not, and concludes that the union of Chochmah and Binah never lacks: in exile it is not a full union for the sake of the children, but the union for the needs of the higher beings, to give them life, does not cease. The note gives it for the union “for the existence of the worlds.”
Sefer Etz Chaim, Shaar HaKlalim 13:4עץ חיים, שער הכללים י״ג:ד׳
הנה הזווג נמצא בד׳ ספירות לבד חו״ב תו״מ ונמצא לרשב״י הפרש גדול בין זווג לזווג כי חו״ב לא מתפררשין לעלמין משא״כ תו״מ. וצריך לדעת מפני מה זווג חו״ב תדיר ואינו כן בזווג תו״מ ועוד לעני מה הוא זווג חו״ב ומה היא מתחדשת ממנו כי בשלמא בזווג תו״מ נותן נשמה לישראל כדכתיב ונשמות אני עשיתי אבל זווג חו״ב מה יתן ומה יוסיף שמא תאמר להעמיד הויות שהם הספיררות על יחודם וכדי שיעטרו תו” באותם העטרות המשובחים ויתיחדו כמ״ש מורינו ורבינו נר״ו בש׳ מהות ההנהגה פי״ג ליתא שא״כ לא היה ראוי להיות …
Sefer Etz Chaim (Public Domain)
45תרין רעין דלא מתפרשין
The Zohar contrasts “beloved ones,” who long for each other but are not always together, with “companions” (re’im), who are always together and never part. Chochmah and Binah are the companions who never part.
Zohar III, 4aזח״ג ד, א
Kehot’s noteזח״ג ד, א. וראה לעיל י, ב.
46שהוא לקיום העולמות
A discourse to which the note refers, together with Etz Chaim, for the union that sustains the worlds.
Kehot’s noteראה ע״ח שער הכללים פי״ג. ראה ד״ה חיב אדם לברך תרל״ח פרק א.
Paragraph 18
47צדקה תרומם גוי
“Charity exalts a nation, but the kindness of peoples is sin.” The Alter Rebbe reads “exalts” (teromem) as raising up to the level of ramah.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
48מלך מלך
The kings of Edom who reigned “before any king reigned over the children of Israel.” What fell from them in the shattering of the vessels is found in silver and gold.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
49זכור ושמור בדבור אחד נאמרו
“Remember” and “Keep” were said in a single utterance, something the mouth cannot say and the ear cannot hear. The Alter Rebbe reads the two words as the giver and the receiver joined.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
50ואביו שמר את הדבר
When Yosef told his dreams, his brothers envied him, “but his father kept the matter.” The Alter Rebbe takes shamar in the sense of waiting in long expectation.
Genesis 37:11בראשית ל״ז:י״א
וַיְקַנְאוּ־בוֹ אֶחָיו וְאָבִיו שָׁמַר אֶת־הַדָּבָר:
And his brethren envied him; but his father kept the saying in mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, יא.
51תוחלת ממושכה
“Prolonged expectation makes the heart sick.” The Alter Rebbe borrows the phrase for shamor: a long waiting, eyes always on the giver.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52עין בעין יראו
“For eye to eye they will see when G-d returns to Zion.” The revelation of the Time to Come for which Israel waits.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
53וראו כל בשר
“The glory of G-d shall be revealed, and all flesh shall see together.” The revelation of G-dliness in the world that Israel awaits.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 22
54כעיני עבדים אל יד אדוניהם וכעיני שפחה אל יד גברתה
“As the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d our G-d, until He favors us.” The Alter Rebbe reads the servants and the maidservant as the angels of the lower worlds, and “our eyes” as the souls of Israel.
Psalms 123:2תהילים קכ״ג:ב׳
הִנֵּה כְעֵינֵי עֲבָדִים אֶל־יַד אֲדוֹנֵיהֶם כְּעֵינֵי שִׁפְחָה אֶל־יַד גְּבִרְתָּהּ כֵּן עֵינֵינוּ אֶל־ה׳ אֱלֹקֵינוּ עַד שֶׁיְּחׇנֵּנוּ:
Behold, as the eyes of servants unto the hand of their master, As the eyes of a maiden unto the hand of her mistress; So our eyes look unto the L-RD our G-d, Until He be gracious unto us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וכל העם רואים
At Sinai “all the people saw the voices and the flames and the sound of the shofar.” The Alter Rebbe refers to his discussion of this verse.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56במחשבה עליונה . . קול השופר כו׳
A manuscript variant: this passage is not in the manuscript, which ends instead: “…in the Supernal Thought, toward the essence, the level of ‘for He is not a man,’ as above; so our eyes are lifted and hoping until He shows us favor at the supernal level, etc.
Kehot’s noteבבוך תקצ״ה (ריג, א) אין קטע זה, והסיום שם: במחשבה עליונה לגבי עצמיות בחי׳ כי לא אדם כנ״ל כך עינינו נשואות ומייחלות עד שיחנינו בבחי׳ עליונה כו׳ וד״ל.
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להבין ביאור ענין האבות הן הן המרכבה
“To understand the explanation of ‘The Patriarchs are themselves the Chariot’”
The Patriarchs, Chesed, Gevurah and Tiferes of Atzilus, are a Chariot because G-d’s emotive attributes are rooted above the intellect from which they are born: raised up, they lift even Chochmah and bring the Infinite Light into it. In the same way the mitzvos, done in physical deed, form the Keser that will be revealed at the Resurrection, when elevation and drawing down will be one, as “Remember” and “Keep” were said in a single utterance.
The maamar in brief
The maamar asks why the Patriarchs, rooted in Atzilus, are called a Chariot, a term that suits the Chayos of Yechezkel’s vision, which come from Tohu and are nullified like a horse beneath its rider. The Chayos carry the “man” on the Throne: three lines, Chesed flowing down, Gevurah withdrawing up and a middle line joining them, can merge only through a light of bittul from beyond both, and the Chayos lift the “man” to draw it down. Likewise Z’eir Anpin, the emotive attributes, is rooted above Chochmah and Binah though born from them, as natural love is rooted beyond intellect; once refined, “the son surpasses the father.” So the Patriarchs raise Chochmah and bring the Infinite Light into it, with Yaakov and Israel as the uniting middle line. The maamar then explains “Remember” and “Keep”: elevation and drawing down, Shabbos night and day, will be one when Keser is revealed at the Resurrection, a revelation built from mitzvos done in physical deed. Finally it reads “the chariot of G-d… thousands of shinan” through Metatron, the light cherub, and the union of thought and speech.

Outline
	1The questionWhy are the Patriarchs, rooted in Atzilus, called a Chariot like the Chayos, who come from Tohu and are nullified before the Throne like a horse before its rider?¶1
	2The Chayos and the “man”“Man” is three lines joined into one, the Name Mah. Their joining needs a light of bittul from beyond both opposite movements, and the Chayos draw it down by lifting the “man”; so the face of a man is in all of them.¶2–4
	3Emotions rooted above intellectZ’eir Anpin hangs upon Atika, above Chochmah and Binah. Natural love, once refined, surpasses intellectual love, so the Patriarchs raise Chochmah, the higher “man,” and draw the Infinite Light into it through the souls of the tzaddikim.¶5–9
	4The three lines and Israel“As if you had made Me” and “Hear, O Israel”: Avraham, Yitzchak and Yaakov are the right, left and middle lines. Yaakov and Israel join them, rooted in the letters of thought, whose source is the emotions.¶10–12
	5“Remember” and “Keep”Drawing down and elevation, Shabbos day and night, were said in a single utterance at Sinai. To explain, the maamar turns to the reward of the Torah and mitzvos.¶13–14
	6Gan Eden and the ResurrectionGan Eden is from the light that fills all worlds; the Resurrection reveals Keser, the encompassing light, formed from the mitzvos done in deed, in which all Israel share. Hence the long exile, until every soul has fulfilled the mitzvos in deed.¶15–19
	7Two crowns and the Shabbos analogy“We will hear” and “we will do” are elevation and drawing down. Like a craftsman who rests and then surveys his work, Shabbos night withdraws and Shabbos day draws down; at the Resurrection, Keser will make them one.¶20–22
	8The chariot of G-d and the light cherubIn “Ado-nai is among them,” Malchus and the Chayos include each other. Every revelation needs a Chariot; Metatron, the light cherub, raises Z’eir Anpin of Beriah through the eighteen blessings and through speech, which unites Yetzirah and Asiyah.¶23–29


Key concepts
	The Chariotמרכבה
	A vehicle wholly given over to its rider. The Chayos of Yechezkel’s vision carry the Throne and the “man” upon it; the Sages say the Patriarchs are themselves the Chariot.

	The three linesג׳ קווין
	Right (Chesed, flowing down), left (Gevurah, withdrawing up) and middle (Tiferes, joining them). Their merging into one structure is called “man” (adam).

	The Name Mahשם מ״ה
	The Name Havayah spelled out to total 45, the value of adam. Mah, “what,” denotes bittul, which alone lets the three lines merge.

	Great love and eternal loveאהבה רבה ואהבת עולם
	Natural love and awe (“great love”) stem from a root above intellect; intellectual love (“eternal love”) refines them, but once refined the natural love surpasses it.

	The power of the sonיפה כח הבן מכח האב
	The emotions, the “son” of Chochmah and Binah, are rooted higher than their “parents,” and when raised they lift even Chochmah.

	Elevation and drawing downהעלאה והמשכה
	The two movements of “Keep” and “Remember,” of Shabbos night and day, and of “we will hear” and “we will do.” At the Resurrection they will be one.

	Keser, the encompassing lightכתר, סובב כל עלמין
	The light too great to enter the worlds, holding 620 pillars of light formed from the mitzvos done in physical deed; it will be revealed at the Resurrection, when body and soul are equal.

	The light cherubכרוב קל
	Metatron, who conducts the worlds on weekdays as the six attributes of Yetzirah. Through him, and through speech, Z’eir Anpin of Beriah is raised to the eighteen thousand worlds of Atzilus.


Section 1 · ¶1
The question
1להבין ביאור ענין האבות הן הן המרכבה.12 בשלמא פני אריה פני שור3 כו׳ שהם מרכבה לפי שהם משבה״כ [משבירת הכלים] שנפלו בבריאה ועיקרם מלפני מלך מלך4 כו׳
To understand the explanation of the matter of “The Patriarchs are themselves the Chariot.” Granted, “the face of a lion, the face of an ox,” etc., are a Chariot, because they are from the breaking of the vessels that fell into the World of Beriah (Creation), and their essential [source] is from “before a king reigned,” etc.,
The maamar opens with the Sages’ saying that “the Patriarchs are themselves the Chariot”: Avraham, Yitzchak and Yaakov were so given over to G-d that they were like a chariot, wholly subject to its rider. For the Chayos of Yechezkel’s vision, the angels with the faces of a lion and an ox, being a Chariot is understandable, since they come from the shattered vessels that fell into Beriah, and their source is in the time “before a king reigned.”


דהיינו מעולם התהו לכך יש להם כח זה להעלות ולנשאות את הכסא והמה בבחי׳ מרכבה לפי שהם בטלים כסוס לגבי רוכבו מפני שהם נבראים ובזה נושאים ג״כ וכמשל הסוס שנושא את רוכבו כו׳.
that is, from the World of Tohu (Chaos). Therefore they have this power to raise up and carry the Throne. And they are at the level of a Chariot because they are nullified, like a horse before its rider, since they are created beings; and in this way they also carry [it], as in the analogy of the horse that carries its rider, etc.
The kings who reigned “before a king reigned” stand, in Kabbalah, for the World of Tohu, whose great lights shattered their vessels; that root gives the Chayos the strength to lift and carry the Divine Throne. They are a Chariot also because, as created beings, they are wholly nullified before their “rider,” as a horse is before the one who rides it.


אבל האבות עיקרן ושרשן באצי׳ דאיהו וחיוהי חד איהו וגרמוהי חד למה נקראו בבחי׳ מרכבה.5
But the Patriarchs, whose essence and root are in the World of Atzilus (Emanation), where “He and His life-forces are one, He and His vessels are one”: why are they called the level of a Chariot?
Here is the question. The Patriarchs are rooted in Atzilus, the world in which G-d’s lights and vessels are one with Him; why should souls rooted so high be called a Chariot, a term that fits beings who carry something above themselves?


אך הענין בהקדים להבין ענין מרכבת החיות פני אריה פני שור כו׳ שהם נושאים הכסא ודמות מראה אדם שעליו מלמעלה6.
But the explanation [is understood] by first understanding the matter of the Chariot of the Chayos, “the face of a lion, the face of an ox,” etc., which carry the Throne and “the likeness of the appearance of a man” that is upon it, from above.
Before answering, the maamar first explains the Chariot of the Chayos: the four Chayos carry the Throne, and above the Throne is “the likeness of the appearance of a man.” Understanding why the Chayos carry this “man” will show what it means for the Patriarchs to be a Chariot.




Section 2 · ¶2–4
The Chayos and the “man”
2והענין כי הנה אדם נק׳ התכללות ג׳ קווין7 תמונת א יו״ד בראשו ויו״ד בסופו וקו באמצע.8 וכללות הג׳ קווין והתחברותן נק׳ בשם אדם שהוא שם מ״ה [שם מ״ה].
The explanation is that “man” (adam) is the term for the inter-inclusion of three lines, [as in] the form of [the letter] alef: a yud at its top, a yud at its bottom, and a line in the middle. And the general and collective expression of the three lines and their joining together is called by the name “man,” which is the Name Mah.
“Man” (adam) in Kabbalah means a structure of three lines, right, left and middle, woven into one. The letter alef pictures it: an upper yud, a lower yud, and a line joining them. The Name Mah is the Name Havayah spelled out so that its letters total 45, the numerical value of adam.


וצריך להבין הלא שם מ״ה [שם מ״ה] הוא בחי׳ בטול והתכללות במקורו ואיך יתכן לקרותו בשם אדם בתמונת ג׳ קווין.9 אך באמת הא בהא תליא10 שלהיות התכללות הג׳ קווין והתחברותן צ״ל מבחי׳ בטול.
But we need to understand: is not the Name Mah the level of self-nullification (bittul) and inclusion in its source? So how can it be called by the name “man,” in the form of three lines? But in truth, the one depends on the other: for there to be the inter-inclusion of the three lines and their joining together, it must come from the level of bittul.
Mah means “what,” the word of one who sees himself as nothing, so the Name Mah stands for self-nullification and dissolving into one’s source; how then can it name a structured, three-line “man”? The answer is that the two depend on each other: opposite lines can merge only when they are permeated by bittul.




3והענין כי חסד דרועא ימינא1112 הוא מלמעלה למטה כמים היורדים ממקום גבוה למקום נמוך. וגבורה הוא ענין הסתלקות האורות ממטה למעלה.
The explanation is that Chesed (kindness), “the right arm,” is from above to below, like water that descends from a high place to a low place. And Gevurah (restraint) is the withdrawal of the lights from below to above.
Chesed, which the Tikkunei Zohar calls “the right arm,” is giving that flows downward, like water running from high to low. Gevurah is the opposite movement: light withdrawing upward, holding back from giving.


וכמו ועבד הלוי הוא.13 והקו הוא המחברן. ונודע כי להיות דבר מחבר שני הפכים.
As in “And the Levite, he shall do the service.” And the [middle] line is what joins them. Now, it is known that for something to join two opposites,
The verse “the Levite, he shall do the service” is cited as an example of Gevurah, the upward movement. The middle line, Tiferes, joins the two opposite movements, and the maamar now explains what makes such a joining possible.


צ״ל הארה והמשכה מבחי׳ עליונה14 ששם בטלים אלו השני הפכים15 ואין שם דבר והפכו כלל שאין שם שום המשכה ולא שום הסתלקות כי ההמשכה וההסתלקות שייך בחיות המרכבה והחיות רצוא ושוב16
there must be an illumination and drawing down from a higher level, where these two opposites are nullified and there is no thing and its opposite there at all, for there is neither any drawing down nor any withdrawal there. For drawing down and withdrawal pertain to the Chayos of the Chariot, and “the Chayos run and return,”
Two opposites can be united only by a light from a level higher than both, where neither exists as a separate force. Drawing down and withdrawing belong to the Chayos, whom Yechezkel saw “running and returning,” always moving up and down.


אבל שם למעלה הכל בבחי׳ בטול ממש בלי שום הסתלקות ולא שום המשכה ומשם נמשך הארה לבחי׳ אדם להיות התכללות הג׳ קווין והתחברותן והיינו ע״י חיות המרכבה.17
but there, above, everything is in a state of actual self-nullification (bittul), without any withdrawal and without any drawing down. And from there an illumination is drawn down to the level of “man,” so that there will be the inter-inclusion of the three lines and their joining together; and this is through the Chayos of the Chariot.
Above the Chayos is a level of pure bittul, with neither movement. Its light is what lets the three lines merge into one “man,” and it reaches the “man” through the Chayos of the Chariot.


כי כל ענין עבודת החיות הוא כדי להמשיך ולעשות בחי׳ אדם זה שיהי׳ [שיהיה] בבחי׳ התכללות ולא יהיו ענפין מתפרדין18 וע״כ הם נושאים אותו למעלה להמשיך משם בחינת בטול והתכללות.
For the whole purpose of the service of the Chayos is to draw down and make this level of “man,” so that it will be in a state of inter-inclusion and the branches will not be separated; and therefore they carry it upward, to draw down from there the level of bittul and inter-inclusion.
This is the Chayos’ whole purpose: to draw that light down so that the “man” is truly integrated and its lines do not split into separate branches. They therefore lift the “man” upward, to bring down from on high the bittul that makes integration possible.




4וזהו ודמות פניהם פני אדם כי מלבד שיש בד׳ חיות פני אדם פרצוף בפ״ע [בפני עצמו].
And this is [the meaning of] “And the likeness of their faces: the face of a man.” For besides there being among the four Chayos the face of a man, a configuration (partzuf) of its own,
Yechezkel saw four faces on each of the Chayos, one of them the face of a man. Besides that one face, the maamar says, the whole Chariot is shaped by the “man” it carries.


הנה גם בכללותן נמשך פרצוף אדם שכל או״א [אחד ואחד] כלול מבחי׳ אדם ג״כ. והיינו לפי שכל עיקר מגמתם ופנימיותם להמשיך בחינת אדם בחינת התחברות הג׳ קווין והתכללותן:19
in their general and collective expression as well a configuration of a man is drawn [into them], so that each one is also comprised of the level of man. And this is because their whole main aim and their inner dimension (pnimiyus) is to draw down the level of man, the level of the joining together of the three lines and their inter-inclusion.
Each of the Chayos, even the lion, the ox and the eagle, contains something of the “man,” because their whole inner aim is to bring that integrated structure of three joined lines into being. So the words “the likeness of their faces: the face of a man” describe all of them.




Section 3 · ¶5–9
Emotions rooted above intellect
5ומעתה נבא לביאור האבות הן הן המרכבה.20 שהאבות הם חסד גבו׳ [גבורה] ת״ת [תפארת] דאצי׳.21 ומה ענין מרכבה שלהם.
Now we will come to the explanation of “The Patriarchs are themselves the Chariot.” For the Patriarchs are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of the World of Atzilus (Emanation). So what is [the meaning of] their being a Chariot?
Now the maamar returns to its question. The Patriarchs correspond to Chesed, Gevurah and Tiferes of Atzilus, kindness, restraint and the harmony of both; what sense is there in calling them a Chariot?


אך הנה מבואר באד״ז [באדרא זוטא]22 או״א [אבא ואימא] ממו״ס [ממוחא סתימאה] נפקו וז״א בעתיקא אחיד ותליא. ובאור ענין זה יובן עד״מ מבשרי.23
But it is explained in the Idra Zuta that “Abba and Imma (Chochmah and Binah) issue from the hidden brain (mocha setima’ah), and Z’eir Anpin (the emotive attributes) is bound to and hangs upon Atika (the Ancient One).” And the explanation of this will be understood by way of an analogy, “from my flesh [I behold G-d].”
The Idra Zuta, a part of the Zohar, teaches that Abba and Imma, Chochmah and Binah, issue from the “hidden brain,” while Z’eir Anpin, the emotive attributes, is attached directly to Atika, the Ancient One, a higher level still. To make this clear, the maamar turns to an analogy from human experience, as in Job’s words, “from my flesh I behold G-d.”


כי הנה השכל הוא נולד מן המשכיל שלמעלה מן השכל ששם לא נודע גילוי השכל וטעמו של דבר כלל.
For the intellect is born from the maskil, which is above the intellect, where the revelation of the intellect and the reason for a thing are not known at all.
In a person, an idea is born from a source above intellect, the maskil, where no idea or reason is yet revealed.


אבל מ״מ הוא נק׳ משכיל מקור השכל אבל ז״א בעתיקא אחיד ותליא שהמדות נלקחו ממקום עליון יותר כי הגם שהמדות נולדו ונתגלו מן השכל ולפי שכלו כך תהיינה מדותיו.24
Nevertheless, it is called maskil, the source of the intellect. But “Z’eir Anpin is bound to and hangs upon Atika”: the emotive attributes (middos) were taken from a still higher place. For even though the emotive attributes are born and revealed from the intellect, and according to a person’s intellect so will his emotive attributes be,
Still, that source counts as part of intellect: it is its wellspring. The emotions, however, come from a higher place, even though they are born from the intellect and follow it, as a person feels according to what he understands.




6ובינה נק׳ אם הבנים.25262728 והחכמה אב. מ״מ אין זה אלא שהם גורמים להולדת והתהוות המדות שיצאו מההעלם אל הגילוי.
and Binah (understanding) is called “the mother of the children,” and Chochmah (wisdom) the father, nevertheless this is only [in the sense] that they bring about the birth and coming into being of the emotive attributes (middos), so that they emerge from concealment into revelation.
Binah is called “the mother of the children,” and Chochmah the father, because the emotions are born from them. But the maamar limits this: intellect only brings the emotions out of concealment into revelation; it does not create their essence.


אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר. וכנודע שיש אהוי״ר [אהבה ויראה] טבעיים. ויש אהוי״ר [אהבה ויראה] שכליי׳.
But the essence of the emotive attributes, in their root, was taken from a higher place. As is known, there are natural love and awe, and there are intellectual love and awe.
The essence of the emotions comes from a higher place. This is shown by the two kinds of love and awe: natural ones, which a person has without reasoning, and intellectual ones, which grow out of contemplation.




7והנה דו״ר [דחילו ורחימו] טבעיים נק׳ בשם אהבה רבה. ודו״ר [ודחילו ורחימו] שכליים נק׳ בשם אהבת עולם. אלא שמפני שהדו״ר [שהדחילו ורחימו] טבעיים מתלבשים בזלעו״ז [בזה לעומת זה] מוכרח להיות המשכת דו״ר [דחילו ורחימו] שכליים.
Now, natural awe and love (dechilu u’rechimu) are called by the name “great love” (ahavah rabbah), and intellectual awe and love are called by the name “eternal love” (ahavas olam). Only, because natural awe and love become clothed in [the realm of] “one opposite the other” (zeh le’umas zeh), there must be a drawing down of intellectual awe and love.
Natural love and awe are called “great love” (ahavah rabbah), and intellectual love and awe “eternal love” (ahavas olam). Because natural feelings can also be invested in their unholy counterpart, “one opposite the other,” intellectual love and awe must be drawn in to guide them.


כי בחכמה אתברירו.29 אבל כשמתבררים הנה נקרא אהבה רבה כי יפה כח הבן מכח האב.30
For “through Chochmah (wisdom) they are refined.” But once they are refined, it is called “great love,” for “the power of the son is greater than the power of the father.”
Emotions are refined through Chochmah, a principle explained earlier in Torah Ohr. Once refined, natural love is again “great love,” higher than the intellectual love that refined it, as in the Talmudic phrase “the power of the son is greater than the power of the father.”




8וכנודע שמאו״א [שמאבא ואימא] נמשכו רק מוחין דז״א אבל המשכת הטפה היא מעצמיות31 כו׳. והטעם שנמשכו להיות טבעיים
As is known, from Abba and Imma (Chochmah and Binah) only the intellect (mochin) of Z’eir Anpin (the emotive attributes) was drawn, but the drawing down of the drop is from the essence, etc. And the reason they were drawn down to be natural,
As is known in Kabbalah, Abba and Imma give Z’eir Anpin only its intellect (mochin); the “drop” from which it is formed comes from the essence, a higher level. The maamar now asks why emotions with so high a root become “natural” ones.


למטה מן הדעת הגם שמקורן ושרשן הוא למעלה הוא כנודע עד״מ מנפילת החומה שהאבן או הלבינה שיותר גבוהה היא יורדת יותר למטה.
below Daas (knowledge), even though their source and root is above, is as is known from the analogy of a falling wall: the stone or brick that is higher falls further down.
Natural emotions lie below conscious understanding even though their root is higher. Just as when a wall collapses the highest stones land farthest away, what comes from the highest place descends the lowest.


וכן האבוקה שאורה גדול מאד מבהקת ומאירה גם למטה במקום החשך. ומכל זה מובן איך שהז״א שהוא בחינת מדותיו ית׳ הוא בשרשו למעלה מבחי׳ או״א [אבא ואימא]
And likewise a torch whose light is very great shines and gives light even below, in the place of darkness. From all this it is understood how Z’eir Anpin, which is the level of His emotive attributes (middos), may He be blessed, is in its root above the level of Abba and Imma,
Likewise a torch of great light shines even into the distant darkness. So Z’eir Anpin, G-d’s emotive attributes, is rooted above Abba and Imma, Chochmah and Binah.


אלא שנמשך למטה (וע׳ מ״ש ע״פ שימני כחותם3233 בענין רצועות דתש״ר [דתפילין של ראש] שע״ז נאמר כחותם על לבך ע״ש) ולכך האבות34 שהן חג״ת [חסד גבורה תפארת] הם בחי׳ מרכבה להעלות את האדם הוא בחי׳ חכמה כנודע שיש ב׳ בחי׳ אדם.35
only it was drawn down below. (See what is explained on [the verse] “Place me as a seal,” on the subject of the straps of the head-tefillin, about which it is said, “as a seal upon your heart”; see there.) Therefore the Patriarchs, who are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), are the level of a Chariot to raise up the “man,” which is the level of Chochmah (wisdom), as it is known that there are two levels of “man.”
It is only drawn down lower. The parenthesis refers to the maamar on “Place me as a seal upon your heart,” about the straps of the head-tefillin that hang down toward the heart and are rooted higher than they seem. Because the attributes are rooted so high, the Patriarchs, Chesed, Gevurah and Tiferes, can be a Chariot that raises the “man” of Chochmah.


אדם הראשון הוא בחכמה. ואדם תתאה הוא ז״א.36 וזהו מה שמו ומה שם בנו.3738 מה שמו חכמה.39 ומה שם בנו ז״א.
The first “man” is in Chochmah, and the lower “man” is Z’eir Anpin. And this is [the meaning of] “What is His name, and what is His son’s name?” “What is His name” is Chochmah, and “what is His son’s name” is Z’eir Anpin.
There are two levels of “man”: the higher is Chochmah and the lower is Z’eir Anpin. The maamar reads the verse “What is His name, and what is His son’s name?” this way: “What (mah) is His name” is Chochmah, and “His son’s name” is Z’eir Anpin.




9והנה כשמתעלות המדות נעשה יפה כח הבן ומעלה גם בחי׳ חכמה להמשיך התלבשות אוא״ס [אור אין סוף] בחכמה להיות גלוי אנת הוא חכים40
Now, when the emotive attributes (middos) are elevated, there comes about [the state in which] “the power of the son is greater,” and it raises up even the level of Chochmah (wisdom), to draw down the enclothement of the Infinite Light (Or Ein Sof) in Chochmah, so that there will be the revelation of “You are wise”;
When the emotions are refined and raised, the son surpasses the father: the attributes lift even Chochmah, so that the Infinite Light becomes clothed in it. Then Chochmah becomes a revelation of G-d as the Tikkunei Zohar addresses Him, “You are wise.”


כי א״ס בעצמו לאו דאית ליה מכל מדות אלין כלל. רק המשכת אוא״ס [אור אין סוף] להיות בחכמה תלוי בהמשכת והעלאת נשמות הצדיקים.
for the Infinite One (Ein Sof) Himself “has none of these attributes at all.” Rather, the drawing down of the Infinite Light to be in Chochmah depends on the drawing down and elevation of the souls of the tzaddikim.
G-d’s own essence has none of these attributes; wisdom does not define Him. The Infinite Light enters Chochmah only through the souls of the tzaddikim, whose service draws it down and raises the attributes up.




Section 4 · ¶10–12
The three lines and Israel
10וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ ועשיתם אתם41 מעלה אני עליכם כאלו עשאוני.42 וכנודע ביחוד ק״ש [קריאת שמע] שלהיות הוי׳ אלקינו הוא יחוד או״א [אבא ואימא] מקדימים לומר שמע ישראל43 כי ישראל הוא המיחד. לפי שאברהם חסד דרועא ימינא44 הוא קו ימין שמלמעלה למטה.
As our Sages, of blessed memory, said on [the verse] “And you shall do them”: “I account it to you as if you had made Me.” And as is known about the unification of the Shema: in order for there to be “Havayah is our G-d,” which is the union of Abba and Imma (Chochmah and Binah), we first say “Hear, O Israel,” for Israel is the one who unifies. For Avraham is Chesed (kindness), “the right arm,” the right line, which is from above to below,
The Sages read “And you shall do them” as a making, so that keeping the mitzvos is “as if you had made Me”: human service, as it were, builds the divine. Likewise in the Shema, “Havayah is our G-d” unites Abba and Imma, Chochmah and Binah, but first we say “Hear, O Israel,” because Israel brings about that union. The maamar now shows how, beginning with Avraham, who is Chesed, the right line flowing downward.




11ויצחק קו שמאל ממטה למעל׳ [למעלה / למעלת] פחד יצחק. ויעקב הוא45 י׳ עקב בחור שבאבות המחברם אלקי אבי אברהם46 ופחד יצחק היה לי.
and Yitzchak is the left line, from below to above: “the Fear of Yitzchak.” And Yaakov is yud-akev (heel), “the choicest of the Patriarchs,” who joins them: “The G-d of my father Avraham and the Fear of Yitzchak was with me.”
Yitzchak is the left line, Gevurah, rising from below upward, and Scripture calls G-d “the Fear of Yitzchak.” Yaakov’s name is read as yud and akev, “heel,” and he is the choicest of the Patriarchs because he joins the other two, as he says, “The G-d of my father Avraham and the Fear of Yitzchak was with me.”


ופי׳ היה לי שנמשך לי למטה. ולכן אמרו יעקב לא מת4748 ששרשו מבחי׳ בטול הנמשך לחבר ב׳ הפכים.
And the meaning of “was with me” is that it was drawn down to me, below. Therefore [the Sages] said, “Yaakov did not die,” for his root is from the level of self-nullification (bittul) that is drawn down to join two opposites.
“Was with me” means that both qualities were drawn down to Yaakov below. That is why the Sages could say “Yaakov did not die”: his root is the level of bittul, drawn down to join two opposites.




12וכן ישראל הוא ג״כ קו הממוצע. ובו ועל ידו נמשך להיות יחוד או״א [אבא ואימא] עילאין. ומה שאמרו ישראל עלו במחשבה4950 בלבד דהיינו באותיות המחשבה. ונק׳ איהו וגרמוהי חד.
Likewise, Israel is also the middle line, and in him and through him there is drawn down the union of the supernal Abba and Imma (Chochmah and Binah). And what [the Sages] said, that Israel “arose in thought” alone, means in the letters of thought; and this is called “He and His vessels are one.”
Israel, like Yaakov, is the middle line, and through it the supernal Abba and Imma, Chochmah and Binah, are united, as in the Shema. The Midrash says that Israel “arose in thought” before the world was made; the maamar specifies that this means the letters of thought, a level so united with G-d that it is called “He and His vessels are one.”


היינו כי הנה המדות הן מקור האותיות של המחשבה כי אותיות מלשון המשכה. ואתה מרבבת קדש.51 אתא בקר.52
That is, the emotive attributes (middos) are the source of the letters of thought, for otiyos (letters) is from the language of drawing down, [as in] “And He came (ve’asa) from the holy myriads,” [and] “Morning comes (asa).”
The emotive attributes are the source of the letters of thought, for otiyos, “letters,” is related to the word for coming, as in “He came (ve’asa) from the holy myriads” and “Morning comes (asa).” Letters are how something comes forth and is drawn down.


וההמשכה היא במדות וכן האותיות לא נולדו ונתגלו בשכל והבנה עד שתבאנה לידי גילוי במדות כנודע:
And the drawing down is in the emotive attributes. Likewise, the letters are not born and revealed in intellect and understanding until they come to be revealed in the emotive attributes, as is known.
Drawing down belongs to the emotions: thought does not take the form of letters through intellect alone, only when the idea comes to be felt in the emotions. So Israel, the middle line of the emotive attributes, is rooted in the letters of thought.




Section 5 · ¶13–14
“Remember” and “Keep”
13ועתה נבאר ענין זכור ושמור בדבור53 א׳ נאמרו. זכור לדכר היא בחי׳ המשכה. ושמור לנוק׳ [לנוקבא] היא בחי׳ העלאה.
Now we will explain the matter of “ ‘Remember’ and ‘Keep’ were said in a single utterance.” “Remember” (zachor) is for the masculine (dechar), the level of drawing down; and “Keep” (shamor) is for Nukva (the feminine / Malchus), the level of elevation.
The Talmud teaches that “Remember the Shabbos day” and “Keep the Shabbos day,” worded differently in the two tellings of the Ten Commandments, were said at once, in a single utterance. In Kabbalistic terms “Remember” belongs to the masculine, drawing down, and “Keep” to the feminine, Nukva, elevation.


וכנודע שיש שבת דמעלי שבתא54 ושבת דיממא. שבת דמעלי שבתא היא בחי׳ העלאה שזהו ענין מזמור שיר ליום השבת55 וברכו ומזמור לדוד הכל בבחי׳ העלאה.56
As is known, there is the Shabbos of the night (de-ma’alei shabbata) and the Shabbos of the day (de-yemama). The Shabbos of the night is the level of elevation; this is [the meaning of] “A psalm, a song for the Shabbos day,” and Barchu, and “A psalm of David”: all of it is in the mode of elevation.
Shabbos has two aspects, the night and the day. Friday night is a time of elevation, when the worlds rise toward their source, and the prayers of that evening, the psalm for the Shabbos day, Barchu and the psalm of David, all express this rising.




14ושבת דיממא היא בחי׳ המשכה. ולכן בלילה מזמרין אזמר בשבחין. וביום אסדר לסעודתא. וכל אלו העלאות והמשכות נאמרו בדבור א׳ במ״ת [במתן תורה].
And the Shabbos of the day is the level of drawing down. Therefore at night we sing “Azamer bishvachin” (I will sing with praises), and by day “Asader lis’udasa” (I will arrange the meal). And all these elevations and drawings-down were said in a single utterance at the Giving of the Torah.
Shabbos day is a time of drawing down. So the hymns of the Shabbos meals differ: at night one sings “Azamer bishvachin,” and by day “Asader lis’udasa,” matching the elevation of the night and the drawing down of the day. All these, rising and descending, were said together at Sinai.


וביאור הענין בהקדים ענין התורה והמצות. מתחלה צריך להבין ענין עוה״ב [עולם הבא] שהוא ג״ע [גן עדן] ותח״ה [ותחיית המתים]57 ומבואר במפרשים58 וברמב״ן [וברבי משה בן נחמן]59 בשער הגמול שעיקר השכר עוה״ב [עולם הבא] הוא בתח״ה [בתחיית המתים] שמעלת תח״ה [תחיית המתים] היא יתירה מג״ע [מגן עדן] העליון.
The explanation of this [comes] by first [explaining] the matter of the Torah and the mitzvos. First we need to understand the matter of the World to Come, which is Gan Eden and the Resurrection of the Dead. It is explained in the commentators, and by the Ramban in Shaar HaGemul, that the main reward, [that of] the World to Come, is at the Resurrection of the Dead, for the superiority of the Resurrection of the Dead exceeds [that of] the upper Gan Eden.
To explain this, the maamar first clarifies what the Torah and mitzvos achieve, beginning with the reward of the World to Come. That reward has two stages, Gan Eden for souls and the Resurrection of the Dead, and the Ramban in Shaar HaGemul holds that the main reward is at the Resurrection, greater even than the upper Gan Eden.




Section 6 · ¶15–19
Gan Eden and the Resurrection
15והנה בג״ע [בגן עדן] יושבין נשמות הצדיקים בלא גופות. ובג״ע [ובגן עדן] העליון שם מקום הצדיקים הגדולים וכולם מופשטים מגופם.
Now, in Gan Eden the souls of the tzaddikim sit without bodies; and in the upper Gan Eden is the place of the great tzaddikim, and all of them are divested of their bodies.
Gan Eden is the realm of souls without bodies; in the upper Gan Eden the greatest tzaddikim dwell, wholly freed of their bodies.


כי הגוף א״א ליהנות בזיו ותענוג גדול כזה שאינו יכול לקבלו. ותח״ה [ותחיית המתים] הוא שיעמדו בגופיהם.60
For the body cannot enjoy such radiance and such great delight, since it cannot receive it. And the Resurrection of the Dead is that they will rise up in their bodies.
The body cannot take in the radiance and delight of Gan Eden. Yet at the Resurrection the souls will return to their bodies, which raises the question that follows.


ואיך יזכו לתענוג עליון יותר מתענוג הנשמה שבג״ע [שבגן עדן]. וגם הנה אמרו על אחר מוטב דלידייניה וליתי לעלמא דאתי61 הוא ג״ע [גן עדן].
So how will they merit a delight higher than the delight of the soul that is in Gan Eden? Moreover, they said about Acher, “Better that he be judged and come to the World to Come,” which is Gan Eden;
How can life in a body bring a delight greater than the soul’s delight in Gan Eden? The Talmud’s account of Acher, the sage who left the path, adds to the question: Rabbi Meir said it would be better for him to be judged and enter the World to Come, meaning Gan Eden.


שכל יסורי גיהנם כדאי בשביל שתתענג הנשמה בג״ע [בגן עדן]. וא״א לה לקבל התענוג עד שתתמרק בכמה יסורים.
for all the sufferings of Gehinnom are worthwhile so that the soul may delight in Gan Eden, and it cannot receive the delight until it has been cleansed through many sufferings.
This implies that Gan Eden is worth all the sufferings of Gehinnom, since the soul cannot receive its delight until it is cleansed. Gan Eden, then, seems a very great reward.


ובתח״ה [ובתחיית המתים] אמרו כל ישראל יש להם חלק לעוה״ב [לעולם הבא].62 דהיינו שיקומו בתח״ה [בתחיית המתים].63 מלבד אותם שמנו חכמים שלא יקומו:
And about the Resurrection of the Dead they said, “All Israel have a share in the World to Come,” meaning that they will rise at the Resurrection of the Dead, except those whom the Sages enumerated, who will not rise.
Yet of the Resurrection the Mishnah says, “All Israel have a share in the World to Come,” meaning that all will rise apart from the few the Sages list. A reward given almost to all seems lesser than Gan Eden, which must be earned; the maamar will show that it is in fact higher.




16אך הענין הוא כי נודע שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה. הא׳ בחינת ממכ״ע [ממלא כל עלמין]. והב׳ בחי׳ סוכ״ע.
But the explanation is, as is known, that there are two levels in the revelation of the Infinite Light (Or Ein Sof), blessed be He: the first, the level of the light that fills all worlds (memalei kol almin); and the second, the level of the light that encompasses all worlds (sovev kol almin).
The answer rests on the two modes of G-d’s light: the light that fills all worlds, which enters each world according to its capacity, and the light that encompasses all worlds, which is too great to enter them and affects them from beyond.


והנה ג״ע [גן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין]. ביו״ד נברא העוה״ב [העולם הבא]64 שראשיתו מחכמה. וכשנמשך לבינה אזי מתגלה תענוג עוה״ב [עולם הבא] וג״ע [וגן עדן] אלא שג״ע [שגן עדן] העליון הוא מבינה דבינה.
Now, Gan Eden is from the level of the light that fills all worlds. “With [the letter] yud the World to Come was created,” whose beginning is from Chochmah (wisdom); and when it is drawn down into Binah (understanding), then the delight of the World to Come and Gan Eden is revealed. Only, the upper Gan Eden is from the Binah of Binah,
Gan Eden belongs to the first mode. The Talmud says the World to Come was created with the letter yud, which stands for Chochmah; its delight is revealed when drawn into Binah, and the upper Gan Eden is the Binah within Binah.




17וג״ע [וגן עדן] התחתון הוא מבינה דמלכות לכך אין תענוג זה מתגלה אלא לנשמות. אבל לע״ל [לעתיד לבוא] בתח״ה [בתחיית המתים] יתגלה בחי׳ סוכ״ע.65 ושם הנשמה והגוף הם שוין.
and the lower Gan Eden is from the Binah (understanding) of Malchus (sovereignty). Therefore this delight is revealed only to souls. But in the Time to Come, at the Resurrection of the Dead, the level of the light that encompasses all worlds (sovev kol almin) will be revealed, and there the soul and the body are equal.
The lower Gan Eden comes from the Binah of Malchus, so its delight too reaches only souls. At the Resurrection, however, the encompassing light will be revealed, and before it soul and body are equal, since it transcends both.


וגילוי זה הוא ע״י המצות אשר יעשה האדם. כי תר״ך מצות הם תר״ך עמודי אור6667 שבכתר שהוא סוכ״ע והכתר נעשה ממצות המלובשים בעשייה גשמיית דוקא.
And this revelation comes through the mitzvos that a person does. For the 620 mitzvos are the 620 pillars of light in Keser (the Crown), which is the light that encompasses all worlds; and the Keser is made from mitzvos that are clothed specifically in physical action.
This revelation comes about through the mitzvos people do. The 620 mitzvos, the 613 of the Torah and seven of the Sages, are the “620 pillars of light” in Keser, the crown that encompasses all worlds, and that Keser is made of mitzvos done in physical action.


כמו עד״מ כתר מלכות שעושין אותו מאבנים טובות שהן בחי׳ דומם ונעשה כתר על ראשו למעלה.
As, by way of analogy, a royal crown: it is made of precious stones, which are at the level of the inanimate, and it becomes a crown upon [the king’s] head, above.
A royal crown, too, is made of precious stones, inanimate matter, yet it sits on the king’s head, above. So the lowest, physical deeds form the highest crown.




18ובבחי׳ זו אפי׳ [אפילו] פושעי ישראל68 מלאים מצות כרמון. ולכן כל ישראל יש להם חלק לעוה״ב [לעולם הבא]69 בתחית המתים חוץ מאותם שמנו חכמים.
And at this level, even the transgressors of Israel are “full of mitzvos like a pomegranate.” Therefore all Israel have a share in the World to Come, at the Resurrection of the Dead, except for those whom the Sages enumerated.
Because Keser is formed from mitzvos done in deed, even the sinners of Israel, who are “full of mitzvos like a pomegranate,” have a part in it. That is why all Israel share in the Resurrection, apart from those the Sages exclude.


ומתן שכרן של צדיקים לנשמות שהוא בג״ע [בגן עדן] הוא רק לפי שעה עד שיתגלה בחי׳ סוכ״ע.
And the giving of the reward of the tzaddikim to the souls, which is in Gan Eden, is only temporary, until the level of the light that encompasses all worlds (sovev kol almin) is revealed.
The reward of the tzaddikim in Gan Eden, given to souls without bodies, is only temporary, until the encompassing light is revealed at the Resurrection.




19ולכן אריכת הגלות בזמן הזה לפי שכל נפש מישראל צריכה לקיים כל תרי״ג מצות בפו״מ [בפועל ממש] כדי שיתגלה אור הכתר.
And therefore the exile is so long in the present time: because every soul of Israel must fulfill all 613 mitzvos in actual deed, so that the light of Keser (the Crown) will be revealed.
This is why the exile is so long: every Jewish soul must fulfill all 613 mitzvos in actual deed, so that the light of Keser can be revealed through them.


וזהו ענין מ״ת [מתן תורה] אנכי הוא הארת הכתר וניתן זה במ״ת [במתן תורה] שיהיה הכח בידם להמשיך בחי׳ הכתר על ידי מעשה התחתונים.
And this is the matter of the Giving of the Torah: “I” (Anochi) is the illumination of Keser, and this was given at the Giving of the Torah, so that they would have the power in their hands to draw down the level of Keser through the deeds of those below.
At Sinai G-d opened with “I (Anochi),” which the maamar identifies with the light of Keser. The giving of the Torah gave Israel the power to draw that light down through their deeds below.


כי עם היות ששרש המצות עצמן בכתר70 אינו יכול להמשיך מי שאינו ראוי לכך כגון קטן ואשה שפטורים שכל שאינו מחוייב בדבר אינו ממשיך כלום וכ״ש [וכל שכן] העכו״ם [העובדי כוכבים ומזלות].
For although the root of the mitzvos themselves is in Keser, one who is not fit for it cannot draw [it] down, such as a minor or a woman, who are exempt; for whoever is not obligated in a matter draws down nothing, and all the more so the idolaters.
The mitzvos are rooted in Keser, but only one who is commanded draws down their light: a minor, or a woman in a mitzvah from which she is exempt, does not draw it down through that mitzvah, echoing the halachic principle that whoever is not obligated in a matter cannot fulfill it for others. All the more so, idolaters, who are not commanded in these mitzvos at all, draw nothing down through them.




Section 7 · ¶20–22
Two crowns and the Shabbos analogy
20וגם בנעשה ונשמע נמשכו ב׳ כתרים71 לכאו״א [לכל אחד ואחד] רק שבחטא העגל נטלו מהם. כמ״ש ויתנצלו בני ישראל72 את עדים. עדים הוא הארת הכתר.
Also, at “We will do and we will hear,” two crowns were drawn down to each and every one, only that through the sin of the Golden Calf they were taken from them, as it is written, “And the children of Israel stripped themselves of their ornaments.” “Their ornaments” is the illumination of Keser (the Crown).
The Talmud relates that when Israel said “We will do” before “we will hear,” angels tied two crowns on each of them, and after the Golden Calf the crowns were removed, as the verse says they stripped off their ornaments. The maamar identifies these ornaments with the light of Keser.


וב׳ כתרים אלו הא׳ בבחי׳ העלאה בחינת נשמע שכל מי שרוצה לשמוע איזה דבר הוא מבטל כל חושיו וכל מחשבותיו רק לשמוע.
And of these two crowns, the first is in the mode of elevation, the level of “we will hear”: for whoever wants to hear something nullifies all his senses and all his thoughts, only to hear.
The two crowns match elevation and drawing down. “We will hear” is elevation: one who truly wants to listen silences all his senses and thoughts.


ונמצא שהחושים והמחשבות מתעלים בעילוי הדבר שרוצה לשמוע. והמשכה היא בחינת נעשה כלומר נעשה ונמשיך ממעלה למטה:
It follows that the senses and the thoughts are raised up into the loftiness of the thing he wants to hear. And drawing down is the level of “we will do,” meaning, “we will do” and draw down from above to below.
In listening, the senses and thoughts are lifted into the loftiness of what is heard. “We will do” is the opposite movement: through action we draw down from above to below.




21וזהו זכור ושמור בדבור73 א׳ נאמרו. כי זכור לדכר ושמור לנוקבא. זכור בחי׳ המשכה ושמור בחי׳ העלאה כנ״ל.
And this is [the meaning of] “ ‘Remember’ and ‘Keep’ were said in a single utterance.” For “Remember” is for the masculine and “Keep” is for Nukva (the feminine / Malchus): “Remember” is the level of drawing down and “Keep” the level of elevation, as explained above.
Now the maamar returns to “Remember” and “Keep,” said as one. “Remember” is the masculine, drawing down, and “Keep” the feminine, elevation.


והיינו כמו עד״מ מי שהוא בעל שכל גדול ומוריד ומצמצם שכלו באיזה מעשה כגון ציור או כתיבה
That is, by way of analogy, like one who possesses a great intellect and lowers and contracts his intellect into some deed, such as drawing or writing:
An analogy: a person of great intellect contracts his mind into some practical work, such as drawing or writing.


הנה כשגומר מלאכתו ושובת ונח הרי השכל חוזר למקורו ואח״כ כשחוזר ורואה בעין שכלו הגדול את כל מעשהו והנה ישר לפניו נעשה בחינת חזרת המשכה.
when he finishes his work and ceases and rests, the intellect returns to its source; and afterward, when he looks again with the eye of his great intellect at all his work, and behold, it is right in his sight, there comes about [the level of] a renewed drawing down.
When he finishes and rests, his mind withdraws from the work back to its source, an elevation. Then, when he looks over the finished work with his full intellect and finds it right, his mind is drawn into it again, a renewed drawing down.


כך שבת דמעלי שבתא היא בחינת שביתא ונייחא כי ששת ימים עשה ה׳ וביום השביעי שבת.74
So too, the Shabbos of the night is the level of cessation and rest, for “in six days G-d made, and on the seventh day He ceased.”
Shabbos night is like that rest: G-d made the world in six days and on the seventh He ceased, as His creative power withdrew to its source.




22וכתיב ויכלו השמים.75 ויכל אלקים.76 שחזר למקורו ואח״כ ויברך אלקים את יום השביעי.77 שהיא בחינת חזרת ההמשכה.
And it is written, “And the heavens were completed,” “And G-d completed,” meaning that it returned to its source; and afterward, “And G-d blessed the seventh day,” which is the level of the renewed drawing down.
Scripture first says “the heavens were completed” and “G-d completed,” the creative power withdrawing into its source, and then “G-d blessed the seventh day,” its renewed drawing down. These match the night and the day of Shabbos.


ולכן נק׳ סעודתא דע״ק [דעתיקא קדישא] שמתגלה ענג עליון מלמעלה למטה. וכל זה בזה״ז [בזמן הזה] שיש העלאות והמשכות עליות וירידות.
Therefore it is called “the meal of Atika Kadisha (the Holy Ancient One),” for a supernal delight is revealed from above to below. And all this is in the present time, when there are elevations and drawings-down, ascents and descents.
That is why the Shabbos-day meal is called “the meal of Atika Kadisha,” the Holy Ancient One: supernal delight is drawn down then. In the present era, rising and descending alternate in this way.


אבל לע״ל [לעתיד לבוא] דהיינו בתחה״מ [בתחיית המתים] יהיה יום שכולו שבת78 ומנוחה לחיי העולמים79 ולא יהיו שוב עליות וירידות
But in the Time to Come, that is, at the Resurrection of the Dead, there will be “a day that is entirely Shabbos and rest for life everlasting,” and there will no longer be ascents and descents,
In the future, at the Resurrection, there will be “a day that is entirely Shabbos and rest for life everlasting,” no longer alternating between ascent and descent.


כי יתגלה בחי׳ כתר סוכ״ע שאין שם בחי׳ מעלה ומטה לכן שם הכל בדבור א׳.
for the level of Keser (the Crown), the light that encompasses all worlds (sovev kol almin), will be revealed, where there is no above and below; therefore there everything is in a single utterance.
The light of Keser, which encompasses all worlds, has no above and below. When it is revealed, elevation and drawing down will be one, as “Remember” and “Keep” were said in a single utterance.


והראה להם הקב״ה זה במ״ת [במתן תורה] שע״י המצות יזכו לזה שהתורה והמצות נלקחו ממקום עליון כזה וכח זה ניתן להם כנ״ל:
And the Holy One, blessed be He, showed them this at the Giving of the Torah: that through the mitzvos they will merit this, since the Torah and the mitzvos were taken from so lofty a place, and this power was given to them, as explained above.
At Sinai, by saying them as one, G-d showed Israel that this future state would be reached through the mitzvos, since the Torah and mitzvos come from that lofty place and the power to reach it was given to them.




Section 8 · ¶23–29
The chariot of G-d and the light cherub
23ועתה נבאר רכב אלקים רבותים80 אלפי שנאן אדנ״י בם ברפ״ה. והענין כי דגש מורה על התחלה וכאן לא שייך התחלת דבר כי האלפי שנאן הם פני אריה פני שור כו׳
Now we will explain “The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them (bam),” [the beis] with a rafeh. The explanation is that a dagesh indicates a beginning, but here the beginning of something does not apply, for the “thousands of shinan” are “the face of a lion, the face of an ox,” etc.,
The verse “The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them” is read through its grammar: the beis of bam, “among them,” is soft, without a dagesh. A dagesh marks a beginning, and here there is no beginning, for the “thousands of shinan” are the Chayos of the Chariot.


שהתהוותם הוא מבחי׳ אדנ״י מל׳ דאצי׳ שהם נבראים ואדנ״י בם שנכללה בם מאחר שהם מעלים אותה. נמצא שאין כאן ראש וסוף שנעשה בחי׳ התכללות.
whose coming into being is from the level of Ado-nai, Malchus (sovereignty) of the World of Atzilus (Emanation), since they are created beings; and “Ado-nai is among them,” for it is included in them, since they raise it up. It follows that there is no beginning and end here, for there comes about [a state of] inter-inclusion.
The Chayos come into being from Ado-nai, Malchus of Atzilus, so Ado-nai is their source; yet “Ado-nai is among them,” included in them, because they raise it up. Source and product thus contain each other, with no beginning and end, and so there is no dagesh.




24ולכן לא נמצא גלוי שכינה בכל מקום אלא עם המרכבה. וכמ״ש ויעל אלקים מעל אברהם8182 שנסתלקה המרכבה.
Therefore a revelation of the Shechinah (Divine Presence) is not found anywhere except with the Chariot, as it is written, “And G-d went up from upon Avraham,” meaning that the Chariot withdrew.
Because the Shechinah is revealed only when included in a Chariot, every revelation comes with one. When G-d “went up from upon Avraham,” the Chariot withdrew, for Avraham himself was the Chariot.


וכן יעקב מחנה אלקים זה83 וכן משה וישמע את הקול מבין שני הכרובים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון].84
So too with Yaakov: “This is the camp of G-d”; and so too with Moshe: “He heard the voice from between the two cherubim,” which are Metatron and Sandalphon.
So too Yaakov saw angels and said, “This is the camp of G-d,” and Moshe heard the voice from between the two cherubim on the Ark, which the maamar identifies as the angels Metatron and Sandalphon.




25וכן ישעיה ויחזקאל ראו את המרכבה כי א״א להיות גילוי שכינה מבלעדי מרכבה שכלולה בהם אלא שלפעמים מתלבשת במרכבה זו ולפעמים במרכבה זו.
Likewise, Yeshayahu and Yechezkel saw the Chariot, for there cannot be a revelation of the Shechinah (Divine Presence) without a Chariot in which it is included; only that sometimes it clothes itself in this Chariot and sometimes in that Chariot.
Yeshayahu and Yechezkel both saw the Chariot, because the Shechinah cannot be revealed without one. Sometimes it is clothed in one Chariot and sometimes in another.


ומה שארז״ל [שאמרו רבותינו זכרונם לברכה] אלפי שנאן. א״ת [אל תקרי] שנאן אלא שאינן85 שהקב״ה רוכב על כרוב קל שלו ושאט בי״ח אלף עולמות.
And as for what our Sages, of blessed memory, said on “thousands of shinan”: “Do not read shinan but she’einan (who are not)”: that the Holy One, blessed be He, rides upon His light cherub and roams through eighteen thousand worlds.
The Talmud reads “thousands of shinan” as she’einan, “who are not,” and says that G-d rides His light cherub and roams through eighteen thousand worlds. The maamar now explains this “light cherub” and the number eighteen thousand.


פי׳ וביאור הענין כי הנה נודע דח״י ברכאן שבשחרית הם ב׳ טיתי״ן דמט״ט [דמטטרון]. ט׳ ממעלה למטה.
The meaning and explanation of this: it is known that the eighteen blessings of the morning (shacharis) are the two letters tes of Metatron: nine from above to below
The key is the eighteen blessings of the morning, which correspond to the two letters tes (nine) in the name Metatron: one nine descending from above and, as the next words say, one ascending from below.




26וט׳ ממטה למעלה. כי מט״ט [מטטרון] נק׳ עבדו זקן ביתו8687 המושל בכל אשר לו88 שכל הנהגת העולמות על ידו בימות החול והם ו״ק [ו׳ קצוות] דיצי׳ [דיצירה] ונק׳ כרוב קל. כי ב׳ כרובים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון] שהם יצירה ועשיה.
and nine from below to above. For Metatron is called “his servant, the elder of his house, who ruled over all that he had,” since the whole conduct of the worlds is through him on the weekdays; and these are the six extremities (vav ketzavos) of the World of Yetzirah (Formation), and he is called the “light cherub.” For the two cherubim are Metatron and Sandalphon, who are Yetzirah and the World of Asiyah (Action).
The second tes of Metatron is the nine that rise from below. Metatron is called by the verse’s words for Avraham’s servant, “the elder of his house, who ruled over all that he had,” because he conducts the worlds on the weekdays as the six emotive attributes of Yetzirah. Of the two cherubim, Metatron is Yetzirah and Sandalphon is Asiyah, and Metatron is the “light cherub.”




27וכרוב קל הוא מט״ט [מטטרון] בלבדו שהוא בבחי׳ קל שעדיין לא נתלבש בבחי׳ עשיה ועל ידו מתעל׳ הקב״ה89
And the “light cherub” is Metatron alone, who is at the level of “light,” since he has not yet become clothed in the level of the World of Asiyah (Action); and through him the Holy One, blessed be He, is elevated,
Metatron alone, not yet joined with Sandalphon and Asiyah, is “light.” Through him the Holy One, blessed be He, is raised up.


שהוא ז״א דבריאה לי״ח אלף עולמות שהן בבחי׳ אצי׳ ששם הוא בחי׳ ח״י אלף. ט׳ מלמעלה למטה.
who is Z’eir Anpin (the emotive attributes) of the World of Beriah (Creation), to the eighteen thousand worlds, which are at the level of the World of Atzilus (Emanation), for there it is the level of eighteen thousand: nine from above to below
Here “the Holy One, blessed be He” means Z’eir Anpin of Beriah, which through Metatron is raised to the eighteen thousand worlds of Atzilus. Eighteen is two nines, one descending from above and, as the next paragraph says, one ascending from below.




28וט׳ ממטה למעלה כי בחי׳ אדם הוא ט״ס [ט׳ ספירות]. דטפ״ט [דט׳ פעמים ט׳] הוא פ״א. וג״פ [וג׳ פעמים] פ״א רמ״ג וה״ח [וה׳ חסדים] בגי׳ [בגימטריא] רמ״ח שהם איברים דאדם.
and nine from below to above. For the level of “man” is nine Sefiros; nine times nine is eighty-one; three times eighty-one is 243, and [with] the five chassadim (kindnesses) the numerical value is 248, which are the limbs of “man.”
The nine ascending from below are the “man”: a full structure of nine Sefiros, each containing nine, makes eighty-one. Three times eighty-one is 243, and the five chassadim bring the total to 248, the number of limbs of a human body.


וב״פ [וב׳ פעמים] ט׳ הם ח״י ובבחי׳ אצי׳ נק׳ ח״י אלף. וכן ח״י ברכאן דשחרית הן ביצירה.
And twice nine is eighteen, and at the level of the World of Atzilus (Emanation) it is called eighteen thousand. Likewise, the eighteen blessings of the morning are in the World of Yetzirah (Formation),
Twice nine, descending and ascending, is eighteen; at the level of Atzilus it is called eighteen thousand. The eighteen blessings of the morning are this eighteen in Yetzirah.




29וח״י ברכאן דצלותא הן באצילות. והענין כי צ״ל יחוד מט״ט [מטטרון] וסנד״ל [וסנדלפון] ולכן שני הכרובים היו פניהם איש אל אחיו.
and the eighteen blessings of the prayer (tzelosa) are in the World of Atzilus (Emanation). The explanation is that there must be a union of Metatron and Sandalphon; therefore the two cherubim had “their faces one toward the other.”
The eighteen blessings of the Amidah prayer are in Atzilus. The point is that Metatron and Sandalphon, Yetzirah and Asiyah, must be united, which is why the two cherubim faced each other.


ובבחי׳ דבור הגם שהוא ביצירה יש בו יחוד יצי׳ [יצירה] ועשי׳ [ועשיה] דהרי הרהור לאו כדבור דמי עד שיוציא בשפתיו משום דעקימת שפתיו הוי מעשה לפי שיוצא הדבור דרך ה׳ מוצאות גשמיים אחה״ע מן הגרון כו׳
And in the level of speech, although it is in the World of Yetzirah (Formation), there is a union of Yetzirah and Asiyah (Action). For “thought is not considered like speech” until one utters [it] with one’s lips, because “the moving of one’s lips counts as a deed,” since speech comes out through the five physical points of articulation: alef, ches, hei, ayin from the throat, etc.
Speech is in Yetzirah, yet it unites Yetzirah with Asiyah. In halachah a thought is not like speech until it is said aloud, for moving the lips counts as an action, since speech comes out through the five physical organs of articulation, beginning with the throat.


והרי נעשה יחוד אותיות המחשבה עם אותיות הדבור שאותיות המחשבה הם עצמם יוצאים לידי גילוי באותיות הדבור והמחברן הוא הקול שהוא רוחניות
And thus there comes about a union of the letters of thought with the letters of speech, for the letters of thought themselves come out into revelation in the letters of speech; and what joins them is the voice, which is spiritual.
In speech the letters of thought are themselves revealed as spoken letters, and the voice, which is spiritual, joins the two.


ולכן מט״ט [מטטרון] שהוא כרוב קל שלו הוא המעלה על ידי בחינת הדבור כי בבחי׳ הדבור נעשה יחוד מט״ט [מטטרון] וסנד״ל [וסנדלפון]:
Therefore Metatron, who is His “light cherub,” is the one who elevates, through the level of speech; for in the level of speech the union of Metatron and Sandalphon comes about.
So Metatron, the “light cherub,” is the one who elevates through speech, for in speech Metatron and Sandalphon, Yetzirah and Asiyah, are united.



In one’s avodah
Every soul must fulfill all 613 mitzvos in actual deed, for the Keser that will be revealed at the Resurrection is made from mitzvos done physically, as a crown is made of stones; that is why the exile lasts until this is done. And the service of the soul raises its natural love and awe, refined through understanding, above the intellect that refined them, drawing the Infinite Light into Chochmah.
Questions for discussion
	Why does the maamar find it puzzling that the Patriarchs are called a Chariot, and how does the idea that the emotions are rooted above intellect answer it?
	Why can two opposites, like Chesed and Gevurah, be joined only by a light from a level above both?
	How do the falling wall and the great torch show that what is rooted highest descends lowest?
	Why is the reward of the Resurrection higher than Gan Eden, and what do physical mitzvos have to do with it?
	How do “Remember” and “Keep,” Shabbos night and day, and “we will hear” and “we will do” express the same two movements?

Sources and references
Notes
Paragraph 1
1להבין . . האבות הן הן המרכבה
The note identifies another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5569 on page 163.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ט ע׳ קסג. ובאחד מהכת״י רשום ”ביאור שני לדרוש דשבועות”. באוה״ת פ׳ וארא ע׳ רכב. ובפ׳ בהעלותך ע׳ שמא וביהל אור ע׳ תלט [כנראה הכוונה לכאן] מציין ”ביאור על פסוק זכור את יום השבת”. מאמר זה הובא ונתבאר בד״ה פדה בשלום תרל״ב (נדפס לראשונה בקונטרס בפ״ע בשנת תשכ״ה) ע׳ יב. ובהמשך מים רבים תרל״ו פרקים קיד-טו. ובדרושי חתונה להמהר״ש ע׳ קצט. סה״מ תרס״ג (הוצאת תשנ״ד) ע׳ קלב. סה״מ עזר״ת ע׳ צו.
2האבות הן הן המרכבה
Resh Lakish says, “The Patriarchs are themselves the Chariot,” deriving it from verses that describe G-d as going up “from upon” Avraham and Yaakov. The whole maamar sets out to explain this saying.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פמ״ז, ו. נסמן לעיל ד, ג. וענין פי׳ מרכבה ראה אוה״ת פ׳ שמות ע׳ רכב. אוה״ת בהעלותך ע׳ שמא. סה״מ תרל״ה כרך ב ע׳ תב. המובאים לקמן.
3פני אריה פני שור
Yechezkel sees each of the four Chayos with the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The maamar names the Chariot of the Chayos by these faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מלפני מלך מלך
“These are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” The maamar identifies these kings, as the next words say, with the World of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5למה נקראו בבחי׳ מרכבה
There the question is spelled out: the Chariot of the faces of the lion and the ox is in Beriah, Yetzirah and Asiyah and comes from the kings of Tohu that fell in the breaking of the vessels, so it can raise the “man” on the Throne; but the Patriarchs are rooted in Chesed, Gevurah and Tiferes of Atzilus, so why are they called a Chariot?
Zohar I, 22aזח״א כב, א
Kehot’s noteבאוה״ת פ׳ בהעלותך ע׳ שמא מבאר דהקושיא ”דבשלמא בחי׳ המרכבה דפני ארי׳ פני שור כו׳ שהם בבי״ע שפיר שייך לקרותו בשם מרכבה מטעם ששרשם מבחי׳ מלכים דתהו שנפלו בשבה״כ בעולם הבריאה וע״כ יש בכוחם להעלות בחי׳ אדם שעל הכסא כו׳, אבל האבות ששרשן מחג״ת דאצי׳ דאיהו וגרמוהי חד א״כ למה נק׳ בשם מרכבה” ע״ש. קטע מכאן נמצא גם בסה״מ תרל״ה כרך ב ע׳ תב. במים רבים תרל״ו פרק קיד ואילך עם איזה הוספות, וז״ל שם: ולכאורה יפלא מהו שייך לומר על האבות שהם בחי׳ אדם כמ״ש [יהושע יד, טו] האדם הגדול בענקים שקאי על אברהם, והיתכן לומר עליו מרכבה שזהו יתכן רק בבהמות וחיות שהם מרכבה הנושאות את הכסא עם בחי׳ אדם שעלי׳ לפי כי שרשן הוא מבחי׳ התהו שקדם לתיקון כנ״ל ס״פ קיג [בהמשך מים רבים תרל״ו] גם בענין האופנים נגד השרפים וכ״ש בכלל בחיות ובהמות נגד האדם שהוא מבחי׳ התיקון כמ״ש [בראשית א, כו] נעשה אדם בצלמנו כדמותנו שהוא בחי׳ אדם דתיקון וכמ״ש בזהר [ראה זח״א כב, א] ויאמר אלקים ויאמר אבא לאימא שהם מפרצופי התיקון כנודע, ומה״ע שיהי׳ האבות בחי׳ מרכבה להעלות הרוכב כמו הסוס שנושא את הרוכב כו׳. ע״ש עוד. ראה ד״ה שלום רב תשל״ח סעי׳ ז הערה 61 (סה״מ מלוקט ח״ב ע׳ רג).
6Above the firmament over the Chayos is the likeness of a throne, and upon it, from above, “a likeness like the appearance of a man.” This “man” upon the Throne is what the Chayos carry.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7התכללות ג׳ קוין
The same reading, “three lines,” appears there, and the Rebbe remarked: “In many places the usual phrase is ‘two lines’; this needs study.”
Kehot’s noteוכ״ה באוה״ת פ׳ שמות ע׳ מד, ובסה״מ תרל״ב ע׳ יב. והעיר באוה״ת שם כ״ק אדמו״ר זי״ע: ”בכ״מ רגיל: שני קוין, וצ״ע”.
8וקו באמצע
There it adds that the likeness to the alef holds only for the joining done by the middle line.
Kehot’s noteאלא שהתדמותם היא רק לענין ההתחברות דקו האמצעי — מים רבים תרל״ו פרק קיד, ראה שם עוד.
9בתמונת ג׳ קווין
There it adds that the form of three lines indicates spreading out into a state of [separate] existence, which seems the opposite of bittul.
Kehot’s noteבמים רבים תרל״ו פרק קיד נוסף: המורה התפשטות בחי׳ מציאות שלכאורה זהו היפך בחי׳ הביטול.
10וצ״ל הלא שם מ״ה . . אך באמת הא בהא תליא
There the Alter Rebbe refers back to this passage (“is not the Name Mah… but in truth the one depends on the other”) and adds that adam has the letters of me’od, “very”: to make this “man” integrated, light must be drawn from the level of me’od, which is without limit, through “with all your me’od” in the Shema.
Kehot’s noteראה לקו״ת שה״ש לא, א.
Paragraph 3
11חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אליהו.
12חסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) the Sefiros are pictured as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” The maamar uses the image for the downward flow of Chesed.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
13ועבד הלוי הוא
“And the Levite, he shall do the service of the Tent of Meeting.” The maamar cites it as an example of Gevurah, the upward movement.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
14מחבר שני הפכים . . מבחי׳ עליונה
That epistle explains that Chesed, like water, flows from high to low, while Gevurah, like fire, withdraws upward; the two are opposites, and G-d makes peace between them by revealing a great light from the Infinite Light, which is far above any attribute.
Kehot’s noteראה אגה״ק סי׳ יב.
15ששם בטלים אלו השני הפכים
There, explaining that true inclusion of the vessels comes through the light of bittul from the Name Mah, as in “He makes peace in His heights,” the Alter Rebbe cites this maamar: to unite the three lines there must be a light from a higher level where the two opposites are nullified, the level of the Name Mah.
Kehot’s noteראה לקו״ת מטות פז, ב. אוה״ת פ׳ וארא ע׳ קנ.
16והחיות רצוא ושוב
“And the Chayos ran and returned, like the appearance of a flash.” The maamar takes this running and returning as the drawing down and withdrawal that belong to the Chayos, unlike the level above them.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
17ע״י חיות המרכבה
The note points there on this light reaching the “man” through the Chayos of the Chariot.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תקנ.
18ולא יהיו ענפין מתפרדין
The words “and the branches will not be separated” are quoted there.
Kehot’s noteמובא באוה״ת פ׳ משפטים ע׳ א׳קא.
Paragraph 4
19וזהו ודמות פניהם . . הג׳ קוין והתכללותן
“And the likeness of their faces: the face of a man, and the face of a lion on the right for the four of them, and the face of an ox on the left.” The maamar reads the opening words as saying that the face of a man is in all of them.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י. ראה ביאורי הזהר להצ״צ ע׳ תנח, ביאור ע״ז.
Paragraph 5
20האבות הן הן המרכבה
Resh Lakish’s saying, “The Patriarchs are themselves the Chariot,” which the maamar now begins to explain.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
21שהאבות הם חסד גבו׳ ת״ת דאצי׳
The note points there on the Patriarchs as Chesed, Gevurah and Tiferes of Atzilus.
Kehot’s noteראה באוה״ת פ׳ שמיני ע׳ לג.
22מבואר באד״ז
The Idra Zuta: Abba and Imma issued from this brain, were included in the mazla and hang from it, while “Z’eir Anpin hangs upon and is bound to Atika Kadisha.” The maamar builds on this difference between their sources.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. ראה לקו״ת חקת נח, ב שמציין לכאן. וראה שם בשם האריז״ל שאו״א מושפעים מחכמה שבכתר ע״י מזלא. לקו״ת שמיני יט, ב. סה״מ תקס״ז ע׳ שמד. מאמרי אדה״ז ענינים ע׳ תיח.
23מבשרי
“And from my flesh I behold G-d”: from the workings of a human being one can understand the divine. The maamar uses it to introduce its analogy from the human mind and emotions.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ולכן יכול להיות הגדלה במדות יותר מהמוחין” — ד״ה ראה אנכי עטר״ת ע׳ תריד.
Paragraph 6
25ובינה נק׳ אם הבנים
Rabbi Yitzchak quotes “a joyful mother of children” and says, “The mother is known,” that is, Binah, the supernal mother. The maamar uses the title for Binah as the source from which the emotions are born.
Zohar I, 219aזח״א ריט, א
Zohar II, 84aזח״ב פד, א
Kehot’s noteזח״א ריט, א. זח״ב פד, א. פה, ב. פרדס שער ערה״כ בערכו. לקו״ת דרושי שמע״צ ד״ה ה׳ לי בעוזרי פ״ג — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 162.
26ובינה נק׳ אם הבנים
Rabbi Shimon teaches that when the Torah was given, the mother and the children were found complete, as it says, “a joyful mother of children.” The Kehot note cites it for this title of Binah.
Zohar, Yitro 22:389–400ספר הזהר, יתרו כ״ב:שפ״ט-ת׳
We have also been taught that “heaven” reveals man’s guilt and “earth” executes judgement on the sinners, as it is written: “The earth shall rise up against him.” ‘ Said R. Jose: ‘We have been taught in the name of R. Simeon that in the hour when the Torah was given to Israel Mother and children were together in perfect harmony, as it is written, “the mother of the children rejoiced” (Ps. 93, 9).’ Thus “I” in this verse refers to the Shekinah, called “daughter” in the dictum “Abraham had …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27אם הבנים
“He settles the barren woman in her home as a joyful mother of children.” The Zohar and the Kabbalists read “the mother of the children” as Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ובינה נק׳ אם הבנים
In his glossary of Kabbalistic names, Rabbi Moshe Cordovero explains that Binah is called “mother of the children,” the mother of the seven Sefiros that issue from her, and quotes the Zohar: “The mother is known.”
Pardes Rimmonim 23:1:148פרדס רמונים כ״ג:א׳:קמ״ח
… וג״כ נקראת אם מצד הנשמות כי כלם אצולות ממנה על ידי הייחוד כמבואר בשער מהות והנהגה. ובתיקונים פי׳ שהמלכות נק׳ אם מצד הבינה הנק׳ אם. והטעם שעל ידה בנין הצלע כמבואר בשער המציאיות. ואולם הבינה נק׳ אם הנשמות מטעם שהיא מקור הנשמות כדכתיב (איוב לב ח) ונשמת שדי תבינ״ם כדפי׳ בשער נשמה וכל א׳ מהם נק׳ אם שלמה כמבואר בפרשת ויחי (ד״רמח):
Pardes Rimonim (Public Domain)
Paragraph 7
29בחכמה אתברירו
There it is explained that throughout the exile, the time of refinements, good is separated from evil through Chochmah, as “through Chochmah they are refined”; therefore Chochmah is also called judgment, for refining separates.
Kehot’s noteנסמן לעיל ה, ד.
30יפה כח הבן מכח האב
The phrase “the power of the son is greater than the power of the father” appears there in a legal discussion of what heirs may claim. The maamar applies it to the emotions, the “son,” rising above Chochmah, the “father.”
Shevuot 48a:14–16שבועות מ״ח א:י״ד-ט״ז
תָּא שְׁמַע: אֲבָל יוֹרְשָׁיו מַשְׁבִּיעִין אוֹתָהּ, וְאֶת יוֹרְשֶׁיהָ, וְאֶת הַבָּאִין בִּרְשׁוּתָהּ! אָמַר רַב שְׁמַעְיָה, לִצְדָדִין קָתָנֵי: אוֹתָהּ – בְּאַלְמָנָה, וְיוֹרְשֶׁיהָ – בִּגְרוּשָׁה. מֵתִיב רַב נָתָן בַּר הוֹשַׁעְיָא: יָפֶה כֹּחַ הַבֵּן מִכֹּחַ הָאָב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבועות מח, א. ראה בד״ה קדושים תרנ״ז אות ג׳ שמציין ע״ז וז״ל: ”נמצא שז״א שרשו מעתיקא שלמעלה מחו״ב שממו״ס נפקי היינו מה שאו״א במזלא אתכלילן שאבא מקבל ממזל ונוצר, ואימא מקבלת ממזל ונקה וז״ע ממו״ס נפקי ע״י המזלות הנ״ל, ולכן האבות הם בחי׳ חג״ת הם המרכבה להגבי׳ בחי׳ כמראה אדם והיינו גם בחי׳ או״א לפי ששרשן גבוה יותר וכמ״ש במ״א”, עכ״ל ע״ש. בלקו״ת במדבר יט, ב מציין לכאן.
Paragraph 8
31וכנודע שמאו״א . . אבל המשכת הטפה היא מעצמיות
It specifies the source of the drop: “that is, from Keser, namely from Arich Anpin and Atik.”
Kehot’s note”והיינו מהכתר דהיינו מא״א ועתיק” — אוה״ת פ׳ תזריע כרך א ע׳ סט.
32ע״פ שימני כחותם
There “Place me as a seal upon your heart” is read as the head-tefillin, whose straps hang down over the heart.
Kehot’s noteלקו״ת שה״ש מו, ד. אוה״ת שה״ש כרך ב ע׳ תשכט.
33שימני כחותם
“Place me as a seal upon your heart, as a seal upon your arm.” The parenthesis refers to a maamar that explains this verse through the straps of the head-tefillin.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ולכך האבות . . מקדימים לומר שמע ישראל
The passage from “Therefore the Patriarchs” to “we first say ‘Hear, O Israel’” is quoted there.
Kehot’s noteמובא באוה״ת שמות כרך ח ע׳ ג׳א.
35שיש ב׳ בחי׳ אדם
The note points there on the two levels of “man.”
Kehot’s noteראה אוה״ת פ׳ ואתחנן ע׳ קפד.
36אדם הראשון הוא בחכמה ואדם תתאה הוא ז״א
The note points there on the higher “man” in Chochmah and the lower “man,” Z’eir Anpin.
Kehot’s noteבספר החקירה נה, א. בסה״מ תרל״ה ח״ב ע׳ תב מציין שזהו כדעת הרמ״ז והמק״מ בזח״ב פ׳ ויקהל קצז, א.
37מה שמו ומה שם בנו
“Who has ascended to heaven and come down?… What is His name, and what is His son’s name, if you know?” The maamar reads “His name” as Chochmah and “His son’s name” as Z’eir Anpin, the two levels of “man.”
Proverbs 30:4משלי ל׳:ד׳
מִי עָלָה־שָׁמַיִם וַיֵּרַד מִי אָסַף־רוּחַ בְּחׇפְנָיו מִי צָרַר־מַיִם בַּשִּׂמְלָה מִי הֵקִים כׇּל־אַפְסֵי־אָרֶץ מַה־שְּׁמוֹ וּמַה־שֶּׁם־בְּנוֹ כִּי תֵדָע:
Who hath ascended up into heaven, and descended? Who hath gathered the wind in his fists? Who hath bound the waters in his garment? Who hath established all the ends of the earth? What is his name, and what is his son’s name, if thou knowest?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, ד. ראה ביאור ע״ז בספר החקירה נה, א. אוה״ת נ״ך כרך א ע׳ תרלו ואילך. וראה גם המשך מים רבים תרל״ו פרק קיד. לקו״ת אמור לח, ב.
38מה שמו ומה שם בנו
The Zohar reads the verse as a mystery: “His name” is the known Name, and “His son’s name” is Israel, as it says, “My firstborn son, Israel.”
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
whom the Father and Mother have crowned and blessed with many blessings, and concerning whom they commanded, “Kiss the son lest he be angry” (Ps. 2, 12), since he is invested both with judgement and with mercy.
The Zohar; London, Soncino Press, 1933 (Public Domain)
39מה שמו חכמה
On Mishpatim it explains: “What is His name” is the supernal man, numerically Mah, Chochmah (koach mah), and “His son’s name” is “My firstborn son, Israel.” On Chayei Sarah it notes that the Zohar on Balak (3:191b) says the same, and Haazinu has the same.
Kehot’s note”ויש לפרש דבחי׳ מה שמו היינו אדם עילאה, גימטריא מה והוא חכמה כח מה זהו בשביל ומה שם בנו בני בכורי ישראל” — אוה״ת משפטים ע׳ א׳רעט. וראה באוה״ת בראשית כרך ד פ׳ חיי שרה דף תשעח, א, שכ״ה גם בזח״ג קצא, ב. וכ״ה באוה״ת האזינו ע׳ א׳תרנז.
Paragraph 9
40אנת הוא חכים
In Elijah’s prayer (Patach Eliyahu): “You are wise, but not with a known wisdom… and not of these attributes at all.” The maamar quotes it to show that G-d is revealed in Chochmah only when drawn into it.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
41ועשיתם אתם
The Midrash reads “and do them” (atem) as “you”: “If you keep the Torah, I account it to you as if you had made yourselves,” a parallel to the teaching quoted here.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
42ועשיתם אתם מעלה אני עליכם כאילו עשאוני
“If you walk in My statutes and keep My commandments and do them.” The Sages read “and do them” as a making, so that keeping the mitzvos counts as if one had made Him.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, ב. וראה ויק״ר לה, ו. ובהמשך מים רבים תרל״ו פרק קטו נוסף: ”היינו בנין הפרצופים”.
43שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar explains why “Hear, O Israel” comes first: Israel is the one who unifies Havayah, Abba, with Elokeinu, Imma.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44חסד דרועא ימינא
Elijah’s prayer: “Chesed is the right arm.” Here Avraham, the attribute of Chesed, is the right line.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 11
45ויעקב הוא י׳ עקב בחור שבאבות
There Yaakov, “the choicest of the Patriarchs,” is the level of inter-inclusion, the bar that runs from end to end; he held both Avraham’s quality and the Fear of Yitzchak, which he could draw down below, as “The G-d of my father Avraham and the Fear of Yitzchak was with me.”
Kehot’s noteנסמן לעיל יז, ג. ע״כ נמצא במים רבים שם.
46אלקי אבי אברהם
Yaakov tells Lavan, “Had not the G-d of my father, the G-d of Avraham, and the Fear of Yitzchak been with me…” The maamar reads it as Yaakov holding both Avraham’s and Yitzchak’s qualities, drawn down to him.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
47יעקב לא מת
Rabbi Yochanan says, “Yaakov our father did not die.” The maamar explains this by Yaakov’s root in the bittul that joins opposites.
Taanit 5b:9תענית ה׳ ב:ט׳
בָּתַר דִּסְעוּד אֲמַר לֵקהּ, הָכִי אָמַר רַבִּי יוֹחָנָן: יַעֲקֹב אָבִינוּ לֹא מֵת. אֲמַר לֵקהּ: וְכִי בִּכְדִי סְפַדוּ סַפְדָּנַיָּא וַחֲנַטוּ חָנְטַיָּיא וּקְבַרוּ קַבָּרַיָּיא? אֲמַר לֵקהּ: מִקְרָא אֲנִי דּוֹרֵשׁ, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּירָא עַבְדִּי יַעֲקֹב נְאֻם ה׳ וְאַל תֵּחַת יִשְׂרָאֵל כִּי הִנְנִי מוֹשִׁיעֲךָ מֵרָחוֹק וְאֶת זַרְעֲךָ מֵאֶרֶץ שִׁבְיָם״, מַקִּישׁ הוּא לְזַרְעוֹ: מָה זַרְעוֹ בַּחַיִּים — אַף הוּא בַּחַיִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 235bזח״א רלה, ב
Zohar I, 141bזח״א קמא, ב
Kehot’s noteתענית ה, ב. זח״א רלה, ב. רמח, ב. זח״א קמא, ב. ראה בלקוטי שיחות ח״ד ע׳ 1260 ביאור ע״ז.
48יעקב לא מת
The Zohar says, “Yaakov did not die,” and therefore death is not said of him, only that “he expired and was gathered to his people”: like the sun, he was gathered in, not extinguished.
Zohar, Vayechi 77:800–79:811ספר הזהר, ויחי ע״ז:ת״ת-ע״ט:תתי״א
Similarly in the verse, “The L-rd bless thee out of Zion, and see thou the good of Jerusalem, all the days of thy life” (Ps. 127, 5), Zion is mentioned because from it issue blessings to water the garden, and then Jerusalem is mentioned to show that all blessings issue from male and female together. Similarly it is written: “The L-rd bless thee and keep thee” (Num. 6, 24) -“bless” from the male, and “keep” from the female.’ R. Judah opened with the verse: AND WHEN JACOB MADE AN END …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 12
49ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
50ישראל עלו במחשבה
Among the things that preceded the world, the Midrash lists those that “arose in thought” to be created: the Patriarchs, Israel, the Temple and the name of Mashiach. The maamar takes “thought” here as the letters of thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
51ואתה מרבבות קדש
“G-d came from Sinai… and He came from the holy myriads.” The word ve’asa, “and He came,” shows that otiyos, “letters,” means coming and drawing down.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
52אתא בקר
“The watchman said, ‘Morning comes, and also night.’” Another instance of asa, “comes,” the root of otiyos.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כא, יב.
Paragraph 13
53זכור ושמור בדבור אחד נאמרו
A baraisa: “Remember” and “Keep” were said in a single utterance, something the mouth cannot say and the ear cannot hear. The maamar explains how elevation and drawing down could be said as one.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
54שיש שבת דמעלי שבתא
The note refers there on the Shabbos of Shabbos night.
Kehot’s noteע׳ בסידור שער השבת קעג, א ד״ה ר״ש הוי אמר.
55מזמור שיר ליום השבת
“A psalm, a song for the Shabbos day,” said on Friday night as Shabbos begins. The maamar counts it among the elevations of Shabbos night.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ומעתה נבא לביאור
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5632.
Kehot’s noteבסה״מ תרל״ב ע׳ יג נמצא כאן ביאור בענין התכללות ע״ש.
Paragraph 14
57עוה״ב שהוא ג״ע ותח״ה
A further discussion of the World to Come as both Gan Eden and the Resurrection of the Dead.
Kehot’s noteע׳ דרך מצותיך טו, ב. ד״ה וככה תרל״ז פ״ה ואילך. ד״ה זה היום תרס״ו. המשך תער״ב ח״ב ע׳ תשעט ואילך. סה״מ תרע״ח ע׳ תטו ואילך. ד״ה אני לדודי תרצ״ב. סה״מ תרח״ץ ע׳ ריב. סה״מ ת״ש ד״ה כי ישאלך בנך ע׳ מד ואילך. נתבאר בד״ה להבין ענין תחיית המתים תשמ״ו (סה״מ מלוקט ח״ג ע׳ לד) ליד הערה 12.
58ומבואר במפרשים
The Rebbe lists the commentators meant here: the Mishnah commentators on Sanhedrin, chapter Chelek, Rav Saadia Gaon in Emunos VeDeos and others, with those who differ answered in Avodas HaKodesh and the Shelah.
Kehot’s noteבתשובות וביאורים לכ״ק אדמו״ר זי״ע סי׳ ח ע׳ 28 (אג״ק ח״ב ע׳ צב. לקו״ש חט״ז ע׳ 516) מציין על זה וז״ל: ראה מפרשי המשנה סנהדרין ר״פ חלק, רס״ג בס׳ האמונות והדעות סוף מאמר תחה״מ, נ״כ הרמב״ם הל׳ תשובה פ״ח-ט ועוד, וכבר השיב לאלו החולקים על הדעה המובאת בפנים — בס׳ עבודת הקודש ח״ב פמ״א-מג, הובא בקיצור בשל״ה בהקדמה חלק בית דוד. והנה בימים ההם הי׳ מקום לדעות מחולקות בענינים האלו אבל אחרי אשר נגלה דבר ה׳ אל (ל׳ הרח״ו בהקדמתו לשער ההקדמות) ”עיר וקדיש מן שמיא נחית הרב הגדול האלקי החסיד מו״ר כמהר״ר יצחק לוריא אשכנזי זלה״ה מלא תורה כרמון במקרא במשנה בתלמוד בפלפול במדרשים והגדות במעשה בראשית במעשה מרכבה”, וקבלוהו כל ישראל עליהם לפוסק אחרון בכל עניני סתרי תורה וסודותי׳ — אין מקום כלל למחלוקות והלכה כדברי האריז״ל, עכ״ל ע״ש בארוכה. ובדרך מצותיך יד, ב ואילך. לקו״ש חי״ז ע׳ 344 הערה 10.
59וברמב״ן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל גיליון בת״א דפוס ראשון מחסיד: ע׳ לקו״ת צו ט״ו ד׳ ד״ה והנה ארז״ל.
Paragraph 15
60ותח״ה הוא שיעמדו בגופיהם
The epistle explains that the revelation at the Resurrection will be far greater than in the lower and upper Gan Eden, so that the souls of the tzaddikim now in the upper Gan Eden will return to their bodies.
Kehot’s noteראה אגה״ק סי׳ יז.
61מוטב דלידייני׳ וליתי לעלמא דאתי
When Acher died, Rabbi Meir said, “Better that he be judged and come to the World to Come.” The maamar takes this to show how great the delight of Gan Eden is, worth the judgment that comes before it.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד.
62כל ישראל יש להם חלק לעוה״ב
The Mishnah: “All Israel have a share in the World to Come,” followed by those who have none. The maamar reads it as referring to rising at the Resurrection of the Dead.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 59bזח״א נט, ב
Kehot’s noteסנהדרין צ, א. זח״א נט, ב. לקו״ת שלח מו, ד. ראה ביאור המשנה בד״ה להבין ענין תחיית המתים תשמ״ו (סה״מ מלוקט ח״ב) ע׳ לג ואילך.
63שיקומו בתח״ה
The note points there on rising at the Resurrection of the Dead.
Kehot’s noteראה בד״ה וככה תרל״ז פ״ט ואילך.
Paragraph 16
64ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter hei and the World to Come with the yud, and asks why the World to Come was created with the yud. The maamar reads the yud as Chochmah.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 17
65לע״ל בתח״ה יתגלה בחי׳ סוכ״ע
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יז.
66תר״ך מצות הם תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ח׳ פ״ג.
67תר״ך עמודי אור
Rabbi Moshe Cordovero writes that the Sages received that this Sefirah, Keser, holds 620 pillars of light, the numerical value of keser, first revealed in the prayer of Rabbi Nechunya ben HaKanah.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
Paragraph 18
68פושעי ישראל
Reish Lakish says the fire of Gehinnom has no power over the sinners of Israel, who are full of mitzvos like a pomegranate, as it says, “your temple is like a slice of pomegranate.”
Eruvin 19a:7–8עירובין י״ט א:ז׳-ח׳
לָא קַשְׁיָא: הָא — בְּפוֹשְׁעֵי יִשְׂרָאֵל, הָא — בְּפוֹשְׁעֵי אוּמּוֹת הָעוֹלָם. הָכִי נָמֵי מִסְתַּבְּרָא, דְּאִם כֵּן קַשְׁיָא דְּרֵישׁ לָקִישׁ אַדְּרֵישׁ לָקִישׁ. דְּאָמַר רֵישׁ לָקִישׁ: פּוֹשְׁעֵי יִשְׂרָאֵל אֵין אוּר גֵּיהִנָּם שׁוֹלֶטֶת בָּהֶן, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יט, א. ראה לקמן פ, ג.
69כל ישראל יש להם חלק לעוה״ב
The Mishnah: “All Israel have a share in the World to Come,” apart from those it lists. Here it follows from the fact that the mitzvos form the Keser.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
70עם היות ששרש המצות עצמן בכתר
The note refers there on the root of the mitzvos themselves being in Keser.
Kehot’s noteראה ד״ה כי ישאלך בנך עטר״ת ע׳ שנד.
Paragraph 20
71בנעשה ונשמע נמשכו ב׳ כתרים
Rabbi Simai: when Israel put “we will do” before “we will hear,” 600,000 ministering angels came and tied two crowns on each Jew, one for “we will do” and one for “we will hear”; when they sinned, destroying angels took them off.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
72ויתנצלו בני ישראל
“And the children of Israel stripped themselves of their ornaments from Mount Horeb.” The Talmud reads the ornaments as the crowns; the maamar, as the light of Keser.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, ו.
Paragraph 21
73זכור ושמור בדבור א׳ נאמרו
The baraisa: “Remember” and “Keep” were said in a single utterance. The maamar now explains it with the analogy of the craftsman.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
74וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He ceased and rested.” The maamar reads the ceasing as the withdrawal of the creative power to its source.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
75ויכולו השמים
“And the heavens and the earth were completed, and all their host.” The maamar reads the completion as the creative power returning to its source.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, א.
76ויכל אלקים
“And G-d completed on the seventh day His work that He had made, and He ceased on the seventh day.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ויברך אלקים את יום השביעי
“And G-d blessed the seventh day and sanctified it.” The blessing is the renewed drawing down after the withdrawal.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78יהי׳ יום שכולו שבת
The note refers there on “a day that is entirely Shabbos.”
Kehot’s noteראה יהל אור במילואים ע׳ תרלב.
79יום שכולו שבת ומנוחה לחיי העולמים
On Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the Time to Come, “for the day that is entirely Shabbos and rest for life everlasting.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 23
80רכב אלקים רבותים
“The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them, Sinai in holiness.” The maamar explains the thousands of shinan as the Chayos, in which Ado-nai is included.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
Paragraph 24
81ויעל אלקים מעל אברהם
“And He finished speaking with him, and G-d went up from upon Avraham.”
Genesis 17:22בראשית י״ז:כ״ב
וַיְכַל לְדַבֵּר אִתּוֹ וַיַּעַל אֱלֹקִים מֵעַל אַבְרָהָם:
And He left off talking with him, and G-d went up from Abraham.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, כב.
82ויעל אלקים מעל אברהם
From this verse Resh Lakish derives “The Patriarchs are themselves the Chariot”: G-d is said to go up “from upon” Avraham.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
83מחנה אלקים זה
When angels met Yaakov on his way, he said, “This is the camp of G-d.”
Genesis 32:3בראשית ל״ב:ג׳
וַיֹּאמֶר יַעֲקֹב כַּאֲשֶׁר רָאָם מַחֲנֵה אֱלֹקִים זֶה וַיִּקְרָא שֵׁם־הַמָּקוֹם הַהוּא מַחֲנָיִם:
And Jacob said when he saw them: ‘This is G-d’s camp.’ And he called the name of that place Mahanaim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, ג.
84וישמע את הקול . . מט״ט וסנד״ל
When Moshe entered the Tent of Meeting, “he heard the voice speaking to him from above the cover on the Ark of the Testimony, from between the two cherubim.”
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 230bזח״ג רל, ב
Kehot’s noteבמדבר ז, פט. ראה זח״ג רל, ב.
Paragraph 25
85א״ת שנאן אלא שאינן
Describing G-d’s night, the Talmud says He rides His light cherub and roams through eighteen thousand worlds, as it says “thousands of shinan”: do not read shinan but she’einan.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
Paragraph 26
86מט״ט נק׳ עבדו זקן ביתו
Kehot’s note points to Zohar I, 126b for these words.
Zohar I, 126bזח״א קכו, ב
Kehot’s noteזח״א קכו, ב.
87עבדו זקן ביתו
The Zohar (Midrash HaNe’elam) reads the verse as Metatron: “his servant” is the servant of the Omnipresent, “the elder of his house” the first of His creations, and “who ruled over all that he had” the dominion he was given over all of G-d’s hosts.
Zohar, Chayei Sara 19:155–161ספר הזהר, חיי שרה י״ט:קנ״ה-קס״א
88עבדו זקן ביתו המושל בכל אשר לו
“And Avraham said to his servant, the elder of his house, who ruled over all that he had.” The maamar applies these words to Metatron.
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
89ועל ידו מתעל׳ הקב״ה . . וט׳ ממטה למעלה
This passage is quoted there, with the explanation that according to Emek HaMelech it is “the ascent of Z’eir Anpin of Atzilus into nine Sefiros far above Atzilus.”
Kehot’s noteמובא באוה״ת במדבר ע׳ נ ושם מבאר שלפי פי׳ עמק המלך ”הוא עלי׳ ז״א דאצי׳ בט״ס שלמעלה מעלה מאצי׳”, ע״ש.
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וכל העם רואים את הקולות ואת הלפידים ואת…
“And All the People Saw the Sounds and the Torches”
The Torah gave every person, through physical mitzvos, the “going on and journeying” that Avraham reached in spirit: the soul’s fire of yearning and water of drawing down, joined by a peace from above both, the shofar’s “narrow place,” the source of delight. This became possible only after Egypt, the iron furnace, had refined Israel and the world, so that physical things could become vessels for the Infinite Light.
The maamar in brief
Why was the Torah given with a shofar? Its blast casts dread, yet “shofar” also means “improve your deeds,” drawing down delight from its source. Avraham kept the Torah spiritually, “going on and journeying” in the soul’s running and returning: the heart’s fire of yearning and the mind’s water of bittul, neither extinguishing the other, until he became a chariot. Few can reach this, so the Torah was given as physical mitzvos, with water (kindness drawn down) and fire (exact limits), through which anyone can draw the Infinite Light. This was impossible in Avraham’s day: the mineral, vegetable and animal things the mitzvos use, though rooted high, fell in the breaking of the vessels under kelipas nogah. Egypt’s furnace refined Israel and the world; the present exile refines the mitzvos for Mashiach, and suffering refines a person’s own mitzvos. Fire and water are joined by peace from the shofar’s narrow place, revealed in prayer. The maamar then reads the Sinai verse, contrasting Israel with the mixed multitude and the kelipos, who lack bittul, and ends with Israel drawing down G-d Himself through Torah.

Outline
	1Why a shofar at Sinai?The shofar’s simple blast casts dread, yet as shapru, “improve,” it draws down delight from the source of delights, which the Giving of the Torah required.¶1–2
	2Avraham’s running and returningAvraham kept the Torah spiritually, “going on and journeying”: the heart’s fire of yearning and the mind’s water of bittul, neither quenching the other, as in “He makes peace in His heights,” until he became a chariot.¶3–7
	3The Torah’s gift: physical mitzvosNot everyone can reach this, so the Torah gave physical mitzvos, with the water of Chassadim and the fire of exact details, by which anyone draws the Infinite Light through an arousal from below. Why not to Avraham?¶8–10
	4Refining the physical worldThe mineral, vegetable and animal things used in mitzvos are rooted in Tohu, higher than man, yet fell under kelipas nogah; so Moshe ate nothing on Sinai, and only after Egypt, the iron furnace, refined Israel and the world could physical acts become mitzvos. The present exile and personal suffering refine further.¶11–19
	5Peace between fire and waterA peace greater than both opposites joins them: the shofar’s narrow place, from which the higher and lower Name Yah unfold, revealed in the Amidah, where running and returning merge.¶20–22
	6Reading the verse at SinaiThe sounds are five waters of drawing down, the torches are upward fire, the smoke is the transformed animal soul; the people who saw are Israel, and those who stood at a distance are the mixed multitude.¶23–26
	7Bittul and its absenceThe Infinite Light rests in what is nullified to it; the mixed multitude, the mazikin and the kelipos lack this bittul, and so G-d rules them by “dominion,” not willing “kingship.”¶27–31
	8Blessing G-d through TorahIsrael “blesses” G-d by drawing down His very self through the Torah of five voices; physicality is no barrier before Him.¶32


Key concepts
	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s movement of yearning upward to be absorbed in G-d, and returning to its place and task, as the Chayos of Yechezkel’s vision “ran and returned.”

	Going on and journeyingהלוך ונסוע
	Avraham’s way: a constant running and returning that rises ever higher, above the level of the angels, until he became a chariot for G-dliness.

	Fire and waterאש ומים
	Fire is the heart’s thirst for G-d, running upward; water is the mind’s Chochmah and bittul, drawing down. In the mitzvos, water is the flow of Chassadim and fire the Gevuros of their exact details.

	The narrow placeמן המצר
	The level beyond all comprehension, the source of delights, pictured by the narrow end of the shofar; from it comes the “expansiveness” that unites opposites.

	Kelipas nogahקליפת נוגה
	The “glowing husk,” a mixture of good and evil that gives life to permitted physical things; they must be refined before they can become vessels for the Infinite Light as mitzvos.

	The iron furnaceכור הברזל
	Egypt, whose hard servitude refined Israel and the world as a furnace separates dross from metal, making the Giving of the Torah possible; the present exile plays the same role for the days of Mashiach.

	Self-nullification (bittul)ביטול
	Setting aside one’s own existence before G-d; the Infinite Light rests only in what is nullified to it, and this defines the side of holiness.

	The mixed multitude (erev rav)ערב רב
	Those who left Egypt with Israel but, impressed only by created greatness, did not “see the sounds” and stood at a distance.


Section 1 · ¶1–2
Why a shofar at Sinai?
1וכל העם רואים1 את הקולות2 ואת הלפידים ואת קול3 השופר וגו׳. להבין למה היה קול השופר במ״ת [במתן תורה].4 וכי לכלי שיר היו צריכין.
“And all the people saw the sounds and the torches and the sound of the shofar,” etc. [We need] to understand why there was the sound of the shofar at the Giving of the Torah. Did they need musical instruments?
The maamar opens with the verse describing Israel at Sinai, who “saw the sounds,” and asks why a shofar was sounded at the Giving of the Torah at all. Was music needed there?


ועוד וכי אין כלי זמר משובח ממנו. הענין הנה קול השופר הוא קול פשוט ומטיל אימה שהוא קול חרדה5 וכמ״ש אם יתקע שופר בעיר6 ועם לא יחרדו.
And further: is there no musical instrument finer than it? The explanation: the sound of the shofar is a simple sound, and it casts dread, for it is a sound of trembling, as it is written, “If a shofar is blown in the city, will the people not tremble?”
If music were the point, finer instruments exist. The first answer is that the shofar’s plain blast inspires dread, as the prophet Amos says that a shofar blown in a city makes the people tremble.




2וכן במתן תורה כתיב ויהי קולות וברקים7 וגו׳ וקול שופר חזק מאד ויחרד וגו׳. אך על כל זה נק׳ שופר על שם שפרו מעשיכם89 שהוא הממשיך תענוג שבו
So too at the Giving of the Torah it is written, “And there were sounds and lightning,” etc., “and the sound of a shofar, very strong, and [all the people] trembled,” etc. Yet for all that, it is called shofar after “Improve (shapru) your deeds,” for it is what draws down the delight (taanug) within it,
The verse at Sinai describes a very strong shofar blast that made the people tremble. Yet the word shofar also recalls the Sages’ wordplay shapru ma’aseichem, “improve (beautify) your deeds,” and so the shofar is also what draws down delight.


ועל ידו נמשך למטה להיות התהוות תענוג כי הוא מבחי׳ מקור התענוגים והמשכה זו היתה צריכה להיות במתן תורה מבחינת כי עמך מקור חיים10 מקור התענוגים:
and through it [delight] is drawn down below, so that delight comes into being; for it is from the level of the source of delights. And this drawing down had to take place at the Giving of the Torah, from the level of “For with You is the source of life,” the source of delights.
Through the shofar, delight is drawn down and comes into being below, because the shofar stems from the source of all delights. The Giving of the Torah needed this drawing down from “the source of life,” which the maamar calls the source of delights.




Section 2 · ¶3–7
Avraham’s running and returning
3וביאור ענין זה כי הנה צריך להבין ענין מתן תורה שהרי גם קודם מתן תורה היו צדיקים ונביאים.
The explanation of this matter: we must understand what the Giving of the Torah [accomplished], for even before the Giving of the Torah there were righteous people and prophets,
To explain the shofar, the maamar first asks what was new at Sinai, since there were righteous people and prophets long before it.


כמו אדם הראשון חנוך מתושלח כו׳. ואברהם11 קיים כל התורה12 גם עד שלא ניתנה.13 כמ״ש וישמר משמרתי1415 רק שהיה זה ברוחניות16 כו׳.
such as Adam, the first man, Chanoch, Mesushelach, etc. And Avraham fulfilled the entire Torah even before it was given, as it is written, “And he kept My charge”; only, this was in spirituality, etc.
Adam, Chanoch and Mesushelach served G-d, and the Sages teach that Avraham kept the entire Torah before it was given, learning it from the verse “he kept My charge.” His observance, however, was spiritual.


ואיזו שינוי17 היה בנתינת התורה בגשמיות. אך הנה מעלת אברהם היתה הלוך ונסוע הנגבה1819 שנעשה בחי׳ מרכבה לבחי׳ נגבה.
So what change came about through the giving of the Torah in physical form? But the distinction of Avraham was “going on and journeying toward the south”: he became the level of a chariot (merkavah) for the level of “the south.”
If the Torah was already kept spiritually, what did giving it in physical form change? The answer begins with Avraham’s journeying “toward the south”: in Kabbalah the south corresponds to Chesed, Avraham’s attribute, and he became a “chariot” for it, wholly given over to that divine quality as a chariot is to its rider.


ועד שנעשה מרכבה היה תמיד בבחי׳ הלוך ונסוע דהיינו בחינת רצוא ושוב (רק דגבי חיות המרכבה כתיב והחיות רצוא ושוב.20 ומדרגת אברהם היתה למעלה מהם נקרא בשם הלוך ונסוע)
And until he became a chariot, he was always at the level of “going on and journeying,” that is, the level of “running and returning” (ratzo vashov). (Only, regarding the Chayos of the Chariot it is written, “And the Chayos ran and returned”; and Avraham’s rank was above them, [so it] is called by the name “going on and journeying.”)
Avraham’s path to becoming a chariot was constant movement of the soul, “running and returning” (ratzo vashov): yearning upward toward G-d and then returning. Because he stood above the Chayos, the angels of Yechezkel’s vision who “ran and returned,” the Torah describes him in its own words, “going on and journeying.”


ומהו ענין רצוא ושוב. הנה כתיב עושה שלום במרומיו.2122 שיש אש ומים ואין המים מכבין את האש.23
And what is “running and returning”? Now, it is written, “He makes peace in His heights”: there are fire and water, and the water does not extinguish the fire.
To explain running and returning, the maamar turns to the verse “He makes peace in His heights,” which the Midrash reads as peace between fire and water among the angels, where water does not put out fire.


ולכאורה אינו מובן איך שייך לומר במרומיו אש ומים24 ומהו המים מכבין את האש עד שהוצרך לעשות שלום.
At first glance this is not understood: how can one speak of fire and water “in His heights”? And what is [meant by] the water extinguishing the fire, so that He needed to make peace?
Taken literally, the idea is puzzling: there is no physical fire or water on high, so what conflict would need peace?


אך הענין דאש ומים הן הם בחינת רצוא ושוב וכנודע שיסוד האש בלב25 ששם הצמאון בחינת רצוא.
But the explanation is that fire and water are themselves the levels of “running” and “returning.” As is known, the element of fire is in the heart, where the thirst is: the level of “running.”
The answer: fire and water are spiritual states. Fire, whose element is in the heart, is the soul’s thirst for G-d, its upward “running.”




4וכמאמר אם רץ לבך2627 לבך דייקא והיינו ע״י בינה לבא שישים אל לבו ויתבונן בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף ואין לו תכלית רק הודו על ארץ28 וגומר.
As the saying goes, “If your heart runs”: your heart, specifically. That is, through Binah (understanding), [which is] “the heart”: he takes to heart and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, who is as His Name: He has no end and no limit, and only “His splendor is on the earth,” etc.
The heart’s running comes from contemplation. Kabbalah calls Binah, deep understanding, “the heart,” because understanding stirs the heart; one who reflects that G-d truly has no end, and that only a glimmer of His splendor reaches the earth, comes to yearn for Him.




5ומלכותך מלכות29 כל עולמים. שכל עולמים חיותם וקיומם והתהוותם מאין ליש הוא מבחי׳ מלכותו ית׳
And “Your kingship is the kingship of all worlds”: for all worlds, their life-force (chayus), their existence and their coming into being from nothing to something, are from the level of His Malchus (sovereignty), may He be blessed,
All worlds, with their life and their creation from nothing, come only from G-d’s Malchus, His sovereignty, the attribute through which He relates to what is outside Himself.


שהיא בחי׳ הארה בעלמא התפשטות לזולתו שאינו נוגע לעצמותו ומהותו כביכול כי הוא קדוש ומובדל מגדר עלמין לא בבחינת ממלא ולא בבחי׳ סובב.
which is a mere glimmer, an extension toward what is other than Himself, which does not touch His essence and being, so to speak; for He is holy and separate from the category of worlds, neither at the level of “filling” (memalei) nor at the level of “encompassing” (sovev).
Malchus is only a glimmer that reaches outward to what is other than G-d; it does not touch His essence. In His essence He transcends the worlds entirely, beyond both the light that fills them and the light that encompasses them.


אשר ע״כ תכלה ותכסוף נפשו ליכלל וליבטל במציאו׳ [במציאות] באור א״ס ב״ה ממש לדבקה בו ממש.
Therefore his soul will pine and yearn to be included and nullified in its very existence in the Infinite Light (Or Ein Sof) itself, blessed be He, to cleave to Him truly.
Realizing that all creation is only a glimmer of G-d, the soul longs to give up its separate existence in the Infinite Light itself and cleave to Him.




6ולכן החיות רצוא ושוב30 כי בהיותם משיגים החיות הנמשך להם מקדושת א״ס ב״ה שאין לו סוף ותחלה כו׳
Therefore “the Chayos run and return.” For when they apprehend the life-force (chayus) drawn down to them from the holiness of the Infinite One (Ein Sof), blessed be He, who has no end and no beginning, etc.,
This is why the Chayos “run and return”: they perceive that their own life-force comes from the holiness of the Infinite, who has no end and no beginning.


הרי הם בוערים כמראה הלפידים בבחי׳ רצוא כי היא מתהלכת בין החיות31 שהחיות הנמשך להם היא היא מתהלכת תמיד בבחי׳ רצוא
they burn “like the appearance of torches,” at the level of “running”; for “it moves about among the Chayos”: the life-force drawn down to them is itself what moves about constantly at the level of “running”
Perceiving this, they burn like torches with yearning. The maamar reads Yechezkel’s fire that “moves about among the Chayos” as their very life-force, which is constantly running.


ג״כ להיות ואל אישת תשוקתך32 ליבטל וליכלל באור א״ס ב״ה ממש כשלהבת העולה מאיליה אך אח״כ הם בחינת שוב וכמאמר אם רץ לבך שוב לאחד.33
as well, so as to be [in the state of] “and toward your husband is your longing”: to be nullified and included in the very Infinite Light (Or Ein Sof), blessed be He, like a flame that rises of itself. But afterward they are at the level of “returning,” as the saying goes, “If your heart runs, return to the One.”
Their longing, like a flame that rises of itself, is to be absorbed in the Infinite Light. The maamar puts it in the words spoken to Chavah, “and toward your husband is your longing” (printed here אישת for the verse’s אישך), the longing of the lower for its source; Torah Ohr on Vayechi hears in ish, “husband,” the word esh, “fire.” Afterward they “return,” as in Sefer Yetzirah’s “If your heart runs, return.”


ובחינת שוב הזה הוא מבחינת יסוד המים שבמוח בחי׳ חכמה כח מ״ה [מה] מה פשפשת מה ידעת כו׳. וזהו שוב לאחד שהשוב הוא ג״כ מבחינת אחד.
And this “returning” is from the element of water that is in the brain, the level of Chochmah (wisdom), koach mah, “the power of ‘what’”: “What have you examined? What do you know?” etc. And this is “return to the One”: the returning, too, is from the level of “One.”
Returning comes from the element of water in the brain, Chochmah, read as koach mah, “the power of ‘what’”: wisdom at its height recognizes that it knows nothing of G-d. So the return is also “to the One”: it, too, is a form of self-nullification before G-d.




7והנה בבחי׳ שוב בבחי׳ ומדרגה זו אין המים שבמוח מרוין את הצמאון שמיסוד האש שבלב להיות מכבין את האש לגמרי ולהיות נופל עי״ז ממדרגת הצמאון והתשוקה שבלב.
Now at the level of “returning,” in this level and rank, the water in the brain does not quench the thirst that comes from the element of fire in the heart so as to extinguish the fire completely, so that he would thereby fall from the rank of the thirst and longing in the heart.
In returning, the mind’s water does not drown the heart’s thirst. Understanding does not put out the fire and leave the person fallen from his yearning.


כי הנה יש בכח הלב להתגבר עוד בבחי׳ אש וצמאון ולהוסיף מדורת אש השלהבת עזה ביתר שאת וכמ״ש בס״י [בספר יצירה] אש ממים34 כו׳. וכמה מיני אש.35 אש אוכלת ואש שותה.
For the heart has the power to grow stronger still at the level of fire and thirst, and to add to the blaze of fire, a mighty flame, with ever greater force, as it is written in Sefer Yetzirah, “fire from water,” etc. And there are several kinds of fire: a fire that consumes and a fire that drinks.
On the contrary, the heart can blaze even more strongly, as Sefer Yetzirah speaks of fire coming “from water”: the waters of the mind feed new fire. The Talmud distinguishes kinds of fire, among them one that consumes and one that “drinks,” consuming water instead of being quenched by it.


וכך היתה מעלת ומדת אברהם אבינו ע״ה [עליו השלום] הלוך ונסוע36 תמיד בבחי׳ רצוא ושוב37 אש ומים אש למעלה ממים ומים למעלה מאש עד רום המעלות עד שנעשה מרכבה:
And such was the distinction and attribute of our father Avraham, peace be upon him: “going on and journeying” constantly, at the level of “running and returning,” fire and water, fire above water and water above fire, up to the highest heights, until he became a chariot.
Such was Avraham’s way: constant running and returning, fire and water each rising above the other in turn, ever higher, until he became a chariot for G-dliness.




Section 3 · ¶8–10
The Torah’s gift: physical mitzvos
8אך הנה כל זה הוא במעלת ומדרגת רוחניות העולמות במעלת הצדיקים ההולכים לפני האלהים ומעלת מלאכי השרת.
But all this belongs to the rank and level of the spirituality of the worlds: to the rank of the righteous who walk before G-d, and the rank of the ministering angels.
All this, however, is a spiritual service, belonging to the great righteous and to the angels.


אך לא כל אדם זוכה לזה שיערה עליו רוח ממרום38 לבא לבחי׳ ומדרגה זו להיות
But not every person merits this, that “a spirit from on high” be poured out upon him, to come to this level and rank, to be
Not every person is granted, in Isaiah’s words, a “spirit poured out from on high” that would lift him to this level.


תמיד בבחי׳ הלוך ונסוע39 לזה ניתנה התורה הן הם המצות גשמיים בעשיה גשמיית שבהן ועל ידם יוכל כל אדם ג״כ להיות בבחי׳ הלוך ונסוע.40
constantly at the level of “going on and journeying.” For this the Torah was given, namely, the physical mitzvos in physical action, in which and through which every person, too, can be at the level of “going on and journeying.”
For this the Torah was given: physical mitzvos done in physical action, through which every person can reach “going on and journeying.” Or HaTorah, cited in the Kehot note, gives the example of keeping Shabbos, through which a person draws down what Avraham drew down by running and returning.




9והענין כי הנה בעשיה גשמית של התורה יש ג״כ בחי׳ אש ומים. כי הנה התורה היא מים שיורדת ממקום גבוה למקום נמוך.41 ונקרא אל תאמרו מים מים4243 ב״פ [ב׳ פעמים] מים.
The explanation: in the physical action of the Torah, too, there is the aspect of fire and water. For the Torah is water, which descends from a high place to a low place. And it is called [water, as in] “Do not say, ‘Water, water’”: “water” twice.
Fire and water exist in the physical practice of the Torah as well. Torah is likened to water, which flows from a high place to a low one, and the Talmud’s warning “Do not say ‘Water, water’” is read here for its doubled word: there are two waters, upper and lower.


מים העליונים בחי׳ ים החכמה ויו״ד עלאה שהיא למעלה מבחי׳ גילוי התורה עצמה דאורייתא מחכמה נפקת44 שגילויה הוא מחכמה ולמטה45 וירדה ממקום גבוה למקום נמוך יו״ד תתאה.
The upper waters are the level of the sea of Chochmah (wisdom) and the higher yud, which is above the level of the revelation of the Torah itself; for “the Torah comes forth from Chochmah,” [meaning] that its revelation is from Chochmah downward, and it descended from a high place to a low place, [to] the lower yud.
The upper waters are the “sea” of Chochmah, the higher yud, the first letter of the Divine Name, which is above the Torah as revealed. The Zohar’s “the Torah comes forth from Chochmah” means that the Torah is revealed from Chochmah downward, descending to the lower yud.


ומים תחתונים בסוף מעשה קיום המצות גשמיות בפועל ממש שהם בבחי׳ מלכותך מלכות כל עולמים.46 אבל על כל זה מלכותך כתיב (בכינוי ך׳).47
And the lower waters are at the end, in the action of fulfilling the physical mitzvos in actual deed, which are at the level of “Your kingship is the kingship of all worlds.” Yet for all that, it is written “Your kingship” (with the suffix kaf, [“Your”]),
The lower waters are the actual performance of the physical mitzvos, which belong to Malchus, “the kingship of all worlds.” But the verse says “Your kingship,” and the suffix “Your” points to G-d Himself.


ששרשם הוא מבחי׳ מים העליונים בחי׳ מלכותו של א״ס ב״ה בעצמו ובכבודו כביכול48 רק שנמשך למטה להיות מלכות כל העולמים ומים התחתונים.
for their root is from the level of the upper waters, the level of the Malchus (sovereignty) of the Infinite One (Ein Sof), blessed be He, in His own Self and glory, so to speak; only, it is drawn down below to become the kingship of all the worlds and the lower waters.
The root of the mitzvos is in the upper waters, G-d’s own sovereignty; it is only drawn down to become the kingship that rules the worlds and the lower waters of physical deeds.


ודרך כלל רמ״ח מ״ע [מצות עשה] הם הן בחי׳ מים שהם חסדים לפי שבהם ועל ידם נמשך המשכת אוא״ס [אור אין סוף] ב״ה למטה
And in general, the 248 positive commandments are the level of water, which is Chassadim (kindnesses), because in them and through them the drawing down of the Infinite Light (Or Ein Sof), blessed be He, comes down below,
In general the 248 positive commandments are “water” and Chassadim, kindnesses, because through them the Infinite Light flows downward.


כמאמר אשר קדשנו במצותיו שע״י המצות נמשך קדש העליון דהיינו בחי׳ קדוש ומובדל כו׳ להיות שורה ומתגלה למטה וכל המשכה היא בחי׳ חסד ומים כו׳
as in the words [of the blessing], “Who has sanctified us with His commandments”: through the mitzvos the supernal holiness is drawn down, that is, the level of “holy and separate,” etc., to rest and be revealed below; and every drawing down is the level of Chesed (kindness) and water, etc.
The blessing over a mitzvah, “Who has sanctified us with His commandments,” means that the mitzvos draw down G-d’s transcendent holiness to rest and be revealed below. Every such drawing down is Chesed, water.


אך יש בהם ג״כ בחי׳ אש גבורות וצמצומים להיות המצוה דוקא באופן זה ובענין זה שצוה עלינו, שמצותיו הוא בכך דוקא וכמו סוכה שהיא גבוה למעלה מעשרים אמה פסולה49
But they also have the aspect of fire, Gevuros (restraints) and contractions (tzimtzumim): that the mitzvah must be specifically in this manner and in this form that He commanded us, for His command is specifically thus. For example, a sukkah that is higher than twenty cubits is invalid,
The mitzvos also contain fire, Gevuros and contractions: each must be done exactly as commanded. A sukkah taller than twenty cubits, for example, is invalid, as the Mishnah rules.


וכן ציצית להיות החוטין שלמים וכיוצא בזה בכל המצות שפרטיהן ודקדוקיהן הן הם בחי׳ גבורות וצמצומים אלא שהם כלולים מחסדים ג״כ כו׳.
and likewise tzitzis, whose threads must be whole; and similarly in all the mitzvos, whose particulars and fine details are themselves the level of Gevuros and contractions, except that they also comprise Chassadim, etc.
Tzitzis require whole threads, and every mitzvah has such exacting details; these limits are Gevuros, though they are bound up with Chassadim as well.




10והרי נמצא שיש בתורה ג״כ בחי׳ אש ומים בעשיה גשמית ג״כ וע״י אתערותא דלתתא אתערותא דלעילא להיות ג״כ הלוך ונסוע וכח זה להיות נמשך אתערותא
So it turns out that the Torah too has the aspect of fire and water, in physical action as well; and through an arousal from below [comes] an arousal from above, so that there is also “going on and journeying.” And this power, for an arousal
So the Torah, even in physical deeds, has fire and water; and since an arousal from below brings an arousal from above, a person can reach “going on and journeying” through the mitzvos.


דלעילא על ידי אתערותא דלתתא ניתן לישראל במתן תורה שזהו ענין נתינת התורה שניתן להיות נק׳ שם מצוה על דברים גשמיים להיות בהן כח זה שעל ידם יומשך אוא״ס [אור אין סוף] ב״ה.
from above to be drawn down through an arousal from below, was given to Israel at the Giving of the Torah. For this is what the giving of the Torah means: that it was granted for the name “mitzvah” to be called upon physical things, so that they would have this power, that through them the Infinite Light (Or Ein Sof), blessed be He, would be drawn down.
The power of a human act to draw down a divine response was given at Sinai: the giving of the Torah turned physical things into “mitzvos,” vessels through which the Infinite Light is drawn down.


אך להבין מאחר שגם ע״י בחי׳ התורה יבא ויגיע לבחי׳ הלוך ונסוע א״כ למה לא ניתנה התורה לאברהם שקיים כל התורה ברוחניותה ולמה לא ניתנה לו גם בגשמיותה:
But we need to understand: since through the Torah, too, one will come and arrive at the level of “going on and journeying,” then why was the Torah not given to Avraham, who fulfilled the entire Torah in its spirituality? Why was it not given to him in its physicality as well?
This raises a question: if the Torah’s physical mitzvos lead to the state Avraham reached, why was the Torah not given in physical form to Avraham, who already kept it spiritually?




Section 4 · ¶11–19
Refining the physical world
11ולהבין זה50 צריך להקדים באור הטעם שיש הכח הגדול הזה במצות להיות על ידם דוקא המשכת אור א״ס ב״ה
To understand this, we must first explain the reason why the mitzvos have this great power, that specifically through them the Infinite Light (Or Ein Sof), blessed be He, is drawn down;
To answer, the maamar first asks why the mitzvos have the power to draw down the Infinite Light at all.


והרי כל המצות נעשים מדומם צומח חי כגון קרבן מנחה סולת מצומח וקרבנות בהמה ותפלין של קלף מעור בהמה כו׳ שהיו תחת ממשלת קליפת נוגה.
after all, all the mitzvos are done with the mineral, the vegetable and the animal: for example, the meal-offering of fine flour, from the vegetable [kingdom]; animal offerings; and tefillin of parchment, from the hide of an animal, etc.; which were under the dominion of kelipas nogah (the “glowing” husk).
Every mitzvah uses things from the mineral, vegetable and animal realms: flour for meal-offerings, animals for sacrifices, parchment for tefillin. Before their use for a mitzvah they belong to kelipas nogah, the “glowing husk,” the realm in which permitted physical things, a mixture of good and evil, receive their life.




12ואיך יהיו הקרבנות דוקא אשה ריח ניחוח לה׳ ריח היא העלאה ממטה למעלה. ניחוח לשון תרגום נחת דהיינו ירידה והמשכה מלמעלה למטה להוי״ה.
So how can the offerings, specifically, be “a fire-offering, a pleasing fragrance (rei’ach nicho’ach) to G-d”? Rei’ach, “fragrance,” is ascent from below to above. Nicho’ach is the Targum’s word nechas, that is, descent and drawing down from above to below, “to Havayah.”
How can such things become “a pleasing fragrance to G-d”? The maamar reads rei’ach, fragrance, as ascent from below, and nicho’ach as the Aramaic nechas, descent: an offering both raises the physical upward and draws G-dliness down.


פי׳ להיות גלוי הוי״ה והמשכת אוא״ס [אור אין סוף] ב״ה בעלמא דאתגלייא שע״י הקרבנות נמשך גלוי אוא״ס [אור אין סוף] ב״ה למטה וכן ע״י מצות תפלין וציצית ממשיך אוא״ס [אור אין סוף] ב״ה על נפשו.
That is: that there be a revelation of Havayah and a drawing down of the Infinite Light (Or Ein Sof), blessed be He, in the revealed world (alma de’isgalya); through the offerings a revelation of the Infinite Light, blessed be He, is drawn down below. And likewise, through the mitzvos of tefillin and tzitzis, one draws the Infinite Light, blessed be He, upon his soul.
The offering brings a revelation of Havayah and of the Infinite Light into the “revealed world,” the realms below; likewise tefillin and tzitzis draw the Infinite Light upon the soul of the one who performs them.


אך הנה נודע שהחיות המלובש בדומם צומח חי. שרשו הוא מבחי׳ לפני מלך מלך51 וגו׳.
But it is known that the life-force vested in the mineral, the vegetable and the animal has its root in the level of “before a king reigned,” etc.
The answer begins with a known Kabbalistic teaching: the life-force in minerals, plants and animals comes from the kings who reigned “before a king reigned” over Israel, which Kabbalah identifies with the World of Tohu, whose lights were too great for their vessels.




13וכמ״ש אחור וקדם צרתני.52 אחור למעשה בראשית שמאמר נעשה אדם53 הוא מאמר אחרון שבכל המאמרות.
As it is written, “Behind and before You formed me”: “behind” in the work of creation, for the utterance “Let us make man” is the last of all the utterances;
The verse “Behind and before You formed me” is read here as man’s place in creation: he came “behind,” for the utterance that created him was the last of all.


שמאמר תוצא הארץ54 וגו׳ ונפש חיה וגו׳ קדמו לו. ולכך המאכל מחיה את האדם הגם דהיינו מוצא פי הוי״ה שבמאכל.
for the utterance “Let the earth bring forth,” etc., and “living creature,” etc., came before it. And therefore food gives life to man, although this is [through] the utterance of G-d’s mouth that is in the food,
The utterances “Let the earth bring forth” and “living creature,” which brought forth the animals, came before man’s, which points to a higher source. That is why food can give life to a person: it is the divine utterance in the food that sustains him.




14וכמ״ש כי על כל מוצא פי הוי״ה55 יחיה האדם. מ״מ הרי גם באדם יש מוצא פי הוי״ה ולמה לא יחיה על מוצא פי הוי״ה שבעצמו
as it is written, “For by all that comes out of the mouth of G-d does man live.” Nevertheless, man too has the utterance of G-d’s mouth [within him]; so why should he not live by the utterance of G-d’s mouth within himself?
The verse says man lives by “all that comes out of the mouth of G-d,” which the maamar reads as the divine word in his food. But man has a divine utterance within himself as well; why does he need the one in his food?


אלא דהיינו משום שמוצא פי הוי״ה שבמאכל גבוה ממוצא פי הוי״ה שבאדם כו׳ כמ״ש במ״א. אך על כל זה הרי המאכל נפל למטה בשבירת הכלים וירד תחת ממשלת נוגה.56
Rather, it is because the utterance of G-d’s mouth in the food is higher than the utterance of G-d’s mouth in man, etc., as is explained elsewhere. Yet for all that, the food fell down in the breaking of the vessels and descended under the dominion of nogah.
Because the utterance in the food is higher, as explained elsewhere. Yet that higher source fell down in the breaking of the vessels, the Kabbalistic shattering of the World of Tohu, and came under the dominion of kelipas nogah.




15ולכך נתגשם מאד ומגשם את האדם האוכלו שמוריד את נפשו להמשיך אחר גשמיות העולם ואפי׳ [ואפילו] הצדיק שאוכל לשובע נפשו57 כו׳ כמ״ש באור ענין זה במ״א58 מ״מ יותר היה יפה לו בלא המאכל.59
Therefore it became very coarse, and it makes coarse the person who eats it, bringing his soul down to be drawn after the physicality of the world. And even the righteous person who “eats to satisfy his soul,” etc., as the explanation of this matter is given elsewhere: nevertheless, it would be better for him without the food.
Having fallen so low, food is coarse and coarsens the one who eats it, drawing him after worldly physicality. Even a righteous person who eats only “to satisfy his soul,” for the sake of serving G-d, would be better off without food, if he had no need of it, as a later version of this maamar adds.




16ולכך משה רבינו ע״ה [עליו השלום] לא אכל בהר כל ארבעים יום הגם שמעלתו גבוה מאד מ״מ מצד חומריות המאכל וגסותו לא אכל ואפי׳ [ואפילו] מן שנק׳ לחם
Therefore Moshe our teacher, peace be upon him, did not eat on the mountain all forty days. Although his rank was very high, nevertheless, because of the materiality and coarseness of food, he did not eat; and even the manna, which is called “bread
This is why Moshe did not eat during his forty days on Mount Sinai: despite his great level, food’s coarseness would have been a hindrance.


אבירים60 לחם שמלאכי השרת ניזונים הימנו לא אכל איש זה משה61 לפי שרצה לקבל את התורה שהיא למעלה ממדרגת המלאכים שהרי הם בקשו תנה הודך על השמים62 כו׳.
of the mighty,” bread by which the ministering angels are nourished, this “man,” Moshe, did not eat, because he wanted to receive the Torah, which is above the level of the angels; for they asked, “Set Your splendor upon the heavens,” etc.
He did not eat even the manna, the psalm’s “bread of the mighty” on which the angels are nourished; the psalm goes on “a man ate,” and the maamar says that this “man,” Moshe, did not. For he was to receive the Torah, which is higher than the angels: they had asked G-d to “set Your splendor upon the heavens,” keeping the Torah above, and it was not given to them.




17ולכך לא ניתנה תורה עדיין בימי אברהם כי בימי אברהם עדיין לא נתברר ונזדכך חומריות העולם להיות המשכת אוא״ס [אור אין סוף] ב״ה ע״י מעשה המצות גשמיות שנלקחו מתחת ממשלת קליפת נוגה.
Therefore the Torah was not yet given in the days of Avraham: in Avraham’s days the materiality of the world had not yet been sifted and refined, so that the Infinite Light (Or Ein Sof), blessed be He, could be drawn down through the deed of the physical mitzvos, which were taken from under the dominion of kelipas nogah.
So the Torah could not be given in Avraham’s day: the world’s materiality was not yet refined enough for physical mitzvos, taken from kelipas nogah, to draw down the Infinite Light.


ולא היו יכולין לקבל הארת א״ס ב״ה להיות נק׳ עליהם שם מצות עד אחר יציאת מצרים שמצרים הוא כור הברזל6364
And they could not receive the illumination of the Infinite One (Ein Sof), blessed be He, so that the name “mitzvos” would be called upon them, until after the Exodus from Egypt. For Egypt is “the iron furnace,”
Physical things could not yet receive the Infinite’s light and become “mitzvos” until after the Exodus, for Egypt was “the iron furnace” that refined them.


כמו מצרף לכסף וכור לזהב65 והיינו כדי להיות הגו סיגים מכסף66 שהכור הוא המפריד הסיגים67 דהיינו שלא יהיה תערובת פסולת בכסף וזהב.6869
like “a crucible for silver and a furnace for gold.” That is, in order to “remove the dross from the silver”: the furnace is what separates the dross, so that there be no admixture of waste in the silver and the gold.
As Proverbs speaks of “a crucible for silver and a furnace for gold,” a furnace separates the dross, so that no waste remains mixed with the precious metal.




18וכך הוא מצרים כור הברזל שזיכך את ישראל ע״י קושי השעבוד בחומר ובלבנים70 להיות נפרד הרע מן הטוב ויתפרדו כל פועלי און71
So too Egypt, the iron furnace, refined Israel through the hardship of the servitude “in mortar and bricks,” so that the evil would be separated from the good and “all the workers of iniquity would be scattered,”
The hard labor “in mortar and bricks” was Egypt’s furnace: it refined Israel by separating evil from good, so that “all the workers of iniquity are scattered.”


שע״י שהרע עושה פעולות רעות הוא כלה ונאבד כמ״ש חצי אכלה וגו׳ חיצי כלים7273 כו׳.
for through the evil doing evil deeds, it is consumed and lost, as it is written, “I will spend My arrows,” etc.: “My arrows are spent,” etc.
Evil exhausts itself through its own harmful acts. The Talmud reads “I will spend My arrows” as “My arrows will be spent, but they will not”: the afflictions are used up, while the people endure.




19וכמשל עלוקה74 שכאשר מוצצת דם האדם מיד מתה. וכאשר נזדככו ישראל נזדכך ג״כ העולם וגשמיותו וחומריותו כי כל העולם תלוי בישראל וכמ״ש גם את העולם נתן בלבם.75
As in the analogy of a leech, which dies at once when it sucks a person’s blood. And when Israel were refined, the world too was refined, its physicality and its materiality; for the whole world depends on Israel, as it is written, “He has also set the world in their heart.”
A leech dies once it has sucked blood: evil that has done its harm is consumed. And because the whole world depends on Israel, “He has set the world in their heart,” the refining of Israel in Egypt refined the physical world as well.


ואזי נתבררו ג״כ מצות מעשיות להיות נק׳ בשם מצות שבהם וע״י תהיינה המשכת אוא״ס [אור אין סוף] ב״ה גם באכילת קרבנות והקרבת מנחה סלת שמצומח הוא אשה ריח ניחוח לה׳
And then the practical mitzvos, too, were sifted, so that they could be called by the name “mitzvos,” so that in them and through them there would be a drawing down of the Infinite Light (Or Ein Sof), blessed be He: even in eating the offerings, and in offering a meal-offering of fine flour, which is from the vegetable [kingdom], it is “a fire-offering, a pleasing fragrance to G-d”
Then physical acts could become true mitzvos, vessels for the Infinite Light. Even eating sacrificial meat, and offering a meal-offering of flour from the plant world, became “a pleasing fragrance to G-d.”


(ואף שגם האבות הקריבו ג״כ קרבנות מ״מ לא הקריבו אלא עולות ולא זבחים הנאכלים ולא מנחות שמצומח).
(and although the Patriarchs too offered sacrifices, nevertheless they offered only burnt-offerings, not sacrifices that are eaten, and not meal-offerings, which are from the vegetable [kingdom]).
The Patriarchs did bring offerings, but only burnt-offerings, wholly burned on the altar; they never brought offerings that people eat, nor meal-offerings from plants.


ועם כל הנ״ל יובנו כמה קושיות המבוארים בספרים76 כגון למה נשא יעקב ב׳ אחיות ועמרם נשא דודתו.7778
With all the above, several difficulties discussed in the books will be understood, such as why Yaakov married two sisters, and Amram married his aunt.
This also answers questions raised in the books: if the Patriarchs kept the Torah, how could Yaakov marry two sisters and Amram his aunt? The answer implied here is that before Sinai the mitzvos were kept in their spiritual dimension, since physical things could not yet become mitzvos.


וכמו שהיה מצרים כור הברזל להיות ע״י זה מתן תורה כך גלות אדום הוא כור הברזל להיות עי״ז ימות המשיח.
And just as Egypt was the iron furnace, so that through it there would be the Giving of the Torah, so the exile of Edom is the iron furnace, so that through it there will be the days of Mashiach.
Egypt’s furnace prepared for the Giving of the Torah; in the same way the present exile of Edom is a refining furnace that prepares for the days of Mashiach.


שהרי המצות אינן בטלות לימות המשיח79 לכולי עלמא והמצות יזדככו יותר בבחי׳ פנימיות וכמ״ש ומלאה הארץ דעה.80
For the mitzvos will not be annulled in the days of Mashiach, according to all opinions; and the mitzvos will be refined further, at the level of the inner dimension (pnimiyus), as it is written, “And the earth shall be filled with knowledge.”
The mitzvos will remain in the days of Mashiach, on all views, but they will be refined further and reveal their inner dimension, when “the earth shall be filled with knowledge” of G-d.


וכן בפרט כל אדם היסורים שלו לזכך מצותיו81 אשר יעשה אותם האדם שיהיו מתוקנים להיות עולה ונכלל באור אין סוף ב״ה:82
And so too, in particular, for every person: his sufferings are to refine his mitzvos, “which a person shall do,” so that they be rectified, to rise and be included in the Infinite Light, blessed be He.
The same is true of each individual: a person’s own sufferings refine the mitzvos he does, so that they rise and are absorbed in the Infinite Light.




Section 5 · ¶20–22
Peace between fire and water
20ונחזור לעניננו שנתינת התורה בבחי׳ אש ומים83 למטה שע״י זה יהיה הלוך ונסוע כנ״ל. אך איך יהיו שני הפכים אש ומים ואין המים מכבין כו׳.
Let us return to our subject: that the giving of the Torah is the level of fire and water below, so that through this there will be “going on and journeying,” as mentioned above. But how can there be two opposites, fire and water, and the water not extinguish, etc.?
Returning to the main theme, the Torah brought fire and water into the physical world, so that anyone could reach “going on and journeying.” But how can such opposites exist together without the water putting out the fire?


ועל זה נאמר עושה שלום במרומיו שהשלום הוא כולל ב׳ הפכים והוא המחבר שניהם לפי שהוא גדול משניהם והם בטלים ונכללים בו.84
Of this it is said, “He makes peace in His heights”: peace encompasses two opposites and is what joins them both, because it is greater than both of them, and they are nullified and included in it.
Peace is the answer: “He makes peace in His heights.” Peace here is not a compromise between opposites; it comes from a level greater than both, in which both are nullified and included, and so it can join them.




21וזהו בחי׳ קול השופר כי שופר תוקעין אותו מפיו הקצר והקול יוצא ומתרחב ויוצא בסופו במקום הרחב. ועל זה נאמר מן המצר קראתי85 יה ענני במרחב יה.
And this is the level of the sound of the shofar. For the shofar is blown from its narrow mouth, and the sound goes out and widens, and comes out at its end, at the wide place. Of this it is said, “From the narrow place I called upon Yah; Yah answered me with expansiveness.”
This is the meaning of the shofar: one blows into its narrow end, and the sound widens and emerges at the broad end. The psalm says the same: “From the narrow place I called upon Yah; Yah answered me with expansiveness.”


פי׳ מן המצר מקום צר שאינו מושג ולית מחשב׳ תפיסא ביה שהוא למעלה מכל ההשגות והוא ענין שופר שפרו מעשיכם86 ממשיך תענוג.
That is: “from the narrow place,” a narrow place that cannot be grasped, where “no thought can grasp Him,” for it is above all comprehension. And this is the meaning of shofar, “improve (shapru) your deeds”: it draws down delight.
The “narrow place” is the level beyond all comprehension, where “no thought can grasp Him.” From there the shofar, in the sense of shapru, “improve,” draws down delight.


אבל בעצמו הוא קול פשוט מקור התענוגים כי עמך מקור חיים87 כתיב בחי׳ עמך בטל ונכלל באוא״ס [באור אין סוף] ב״ה ממש ומשם קראתי יה יו״ד עלאה
But in itself it is a simple sound, the source of delights, for it is written, “For with You is the source of life”: the level of “with You,” nullified and included in the very Infinite Light (Or Ein Sof), blessed be He. And from there, “I called upon Yah”: the higher yud,
In itself the shofar’s sound is simple, the source of all delights: the level of “with You,” nullified and included in the Infinite Light itself. From there it is called forth into the letters of the Name Yah, beginning with the higher yud.


בחי׳ חכמה וה׳ עלאה בינה היא רחובות הנהר הרחבת הדעת במה שמתבונן כו׳ (דהיינו שכבר יש בחי׳ השגה. משא״כ חכמה היא בחי׳ ברק כמ״ש במ״א).
the level of Chochmah (wisdom), and the higher hei, Binah (understanding), which is Rechovos HaNahar (“the broad places of the river”), the broadening of the mind in what one contemplates, etc. (That is, there is already the level of comprehension; whereas Chochmah is the level of a flash of lightning, as is explained elsewhere.)
The higher yud is Chochmah, an insight that flashes like lightning; the higher hei is Binah, the broad expanse of understanding, which Kabbalah calls “the broad places of the river.”


דהיינו שמשם התחלת התהוות חכמה ועדן ותורה להיות לעבדה ולשמרה88 ולעשות גן עדן וגלוי תענוג והשגת הנשמות ועי״ז ענני במרחב יה.
That is, from there begins the coming into being of Chochmah and Eden and Torah, “to work it and to guard it,” and to make the Garden of Eden, the revelation of delight and the comprehension of the souls. And through this, “Yah answered me with expansiveness.”
From here begin Chochmah, “Eden” and Torah. The words “to work it and to guard it,” said of Adam in Eden, describe the service that makes the Garden of Eden, where souls enjoy delight and comprehension; through all this, “Yah answered me with expansiveness.”


כי כמו שיש י״ה עלאין כך יש בחי׳ י״ה תתאין89 יו״ד בחי׳ בטול מים התחתונים חכמה תתאה יו״ד בראש ויו״ד בסוף90 וה׳ הוא בחי׳ אש וצמאון שבלב שכל זה נמשך מן המצר הוא קול השופר הנ״ל.
For just as there is the higher Yah [yud-hei], so there is the level of the lower Yah: the yud is the level of self-nullification (bittul), the lower waters, the lower Chochmah, a yud at the beginning and a yud at the end; and the hei is the level of the fire and thirst in the heart. All this is drawn down from “the narrow place,” which is the sound of the shofar mentioned above.
There is also a lower Yah: its yud is the self-nullification of the lower waters, the lower Chochmah, which the maamar describes as a yud at the beginning and a yud at the end; its hei is the heart’s fiery thirst. Both are drawn from the narrow place, the shofar.




22ודרך כלל הוא בחי׳ תפלה בלחש כי ק״ש [קריאת שמע] וברכותיה יוצר משרתים והאופנים ברעש גדול בוערת כמראה לפידים.91
In general, this is the level of the prayer said in a whisper. For the Shema and its blessings, “Who forms ministering angels” and “the Ofanim with a great noise,” [are] burning “like the appearance of torches.”
In daily prayer, the Shema and its blessings, which describe the angels’ stormy praise, are the fiery “running.” The silent Amidah, said in a whisper, corresponds to the higher level of the shofar.


וע״ז נאמר ותחת הרקיע כנפיהם ישרות92 שכנפיהם נק׳ עפיפתם ברצוא ממטה למעלה ברשפי אש שלהבת ובוערות וכל זה הוא תחת הרקיע שהרקיע נטוי על ראשם כעין הקרח הנורא.93 בחי׳ קרח הוא בחי׳ בטול.
Of this it is said, “And under the firmament their wings were straight”: their “wings” are their flight in “running” from below to above, in flashes of fire and flame, burning; and all this is under the firmament, for the firmament is stretched over their heads “like the awesome ice.” The level of ice is the level of self-nullification (bittul).
Yechezkel saw the Chayos’ wings spread straight beneath the firmament: their upward flight of fiery yearning. Above them was a firmament like awesome ice, which stands for self-nullification.


אבל כאשר ויהי קול מעל לרקיע אשר על ראשם94 הוא קול השופר שהוא למעלה מעלה גם מבחי׳ הרקיע והיא בעמדם בתפלה
But when “there was a voice from above the firmament that was over their heads,” this is the sound of the shofar, which is far above even the level of the firmament; and this is “when they stood,” in prayer,
Above that firmament was a voice, which the maamar identifies with the shofar, higher than the firmament itself. The words “when they stood” refer to prayer, the Amidah, the “standing” prayer.


ואזי תרפינה כנפיהם שבטל ונכלל גם בחי׳ הרצוא גם בחי׳ השוב95 ומיוחדים ביחוד גמור ואינו עולה לא בשם רצוא
and then “they let down their wings”: both the level of “running” and the level of “returning” are nullified and included, and they are united in complete union, and it is called neither by the name “running”
Then the Chayos let down their wings: running and returning are both absorbed into a complete unity that is called by neither name.


ולא בשם שוב ומשם ענני במרחב להיות גלוי הוי״ה גם בהתרחבות הלב וזהו או יחזיק במעוזי יעשה שלום לי.
nor by the name “returning.” And from there, “He answered me with expansiveness,” so that there be a revelation of Havayah in the broadening of the heart too. And this is “Or let him take hold of My strength, that he may make peace with Me;
From there comes expansiveness: a revelation of Havayah even in a broadened heart. This is the peace of which Isaiah speaks.


שלום יעשה לי. שלום בפמליא של מעלה ושל מטה96 דהיינו שיהיה מעלה ומטה שוין וכמו שהיה במצר כך במרחב כנ״ל:97
peace he shall make with Me”: peace in the household above and the household below; that is, that above and below be equal, and as it was in the narrow place, so in the expanse, as mentioned above.
The Talmud reads the verse as peace in the heavenly and earthly households; the maamar explains this to mean that above and below become equal, the narrow place revealed in the expanse.




Section 6 · ¶23–26
Reading the verse at Sinai
23וזהו וכל העם רואים את הקולות ואת הלפידים ואת קול השופר.98 קולות הם המשכות כמו קול הגשמי
And this is “And all the people saw the sounds and the torches and the sound of the shofar.” The “sounds” are drawings down, like the physical voice,
Now the opening verse can be read. The “sounds” that Israel saw are drawings down, like a voice.


שהוא ענין המשכת ההבל מהלב להוציא בפה בדבור. וכך על דרך משל המשכת אור א״ס ב״ה מההעלם אל הגלוי נק׳ בשם קול.99
which is the drawing of breath from the heart to bring it out through the mouth in speech. So too, by way of analogy, the drawing down of the Infinite Light (Or Ein Sof), blessed be He, from concealment to revelation is called by the name kol, “voice.”
A voice carries breath from the heart out through the mouth into speech; likewise the Infinite Light’s movement from concealment into revelation is called a “voice.”




24וקולות לשון רבים כמארז״ל [כמאמר רבותינו זכרונם לברכה] זוכה לתורה שניתנה100 בחמשה קולות הם ה׳ פעמים מים101 כמו שיש ה׳ פעמים אור כו׳.
And “sounds” is plural, as our Sages, of blessed memory, said: “He merits the Torah, which was given with five sounds.” These are five times “water,” just as there are five times “light,” etc.
The plural “sounds” refers to the five voices with which, the Sages say, the Torah was given. The maamar identifies them with five mentions of “water,” just as there are five mentions of “light.”


ומים הם המשכות החסדים שיורדים ממקום גבוה למקום נמוך דהיינו גלוי המשכת אוא״ס [אור אין סוף] ב״ה במעשה המצות. ואת הלפידים דהיינו בחי׳ אש בוערות כמראה הלפידים102 ברצוא ותשוקה ממטה למעלה.
And water is the drawing down of the Chassadim (kindnesses), which descend from a high place to a low place, that is, the revelation of the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in the performance of the mitzvos. “And the torches”: that is, the level of fire, burning “like the appearance of torches,” in “running” and longing from below to above.
Water is the downward flow of Chassadim, the revelation of the Infinite Light through the mitzvos; the “torches” are the fire of upward yearning.


וכל העם ראו והשיגו עין בעין רואים את הנשמע103104 והכל היה מפני קול השופר שקול השופר שהוא מן המצר הוא מקור התענוגים וממנו נמשך מים ואש שהם הפכים כו׳ כנ״ל:
And all the people saw and grasped [it] eye to eye, “seeing what is heard.” And all this was because of the sound of the shofar: for the sound of the shofar, which is “from the narrow place,” is the source of delights, and from it are drawn water and fire, which are opposites, etc., as mentioned above.
At Sinai the people grasped all this with complete clarity, “seeing what is heard.” Everything came from the shofar, the narrow source of delights, from which both water and fire flow.




25ואת ההר עשן.105106 הנה עשן הוא ע״י שנאחז האור בדבר גשמי107 שיש בו יסוד העפר.
“And the mountain smoking.” Now, smoke comes about when fire takes hold of a physical thing that has in it the element of earth.
“And the mountain smoking”: smoke appears when fire grips something physical, containing the element of earth.


וכך ע״ד משל התהפכות נפש הבהמית שמנוגה לסטרא דקדושה נקרא בשם עשן. וטבע העשן שעולה כשמתקרב לאש מדליק ומאחיז את האש בדבר שהעשן יוצא ממנו.
So too, by way of analogy, the transformation of the animal soul from nogah to the side of holiness is called “smoke.” And the nature of smoke that rises: when it comes near a fire, it kindles and makes the fire take hold of the thing from which the smoke comes out.
In the soul, “smoke” is the animal soul turning from nogah to holiness. Rising smoke that nears a flame can rekindle the thing it comes from; so the transformed animal soul brings the fire down onto itself.




26וכך ע״י ההר עשן נעשה המשכת קולות ולפידים שהם בחי׳ רצוא ושוב דסטרא דקדושה כנ״ל.
So too, through “the mountain smoking,” the drawing down of “sounds” and “torches” comes about, which are the levels of “running” and “returning” of the side of holiness, as mentioned above.
Thus the animal soul’s transformation brings down the “sounds” and “torches,” the running and returning of holiness.


וירא העם וינועו.108 הנה העם האמור למעלה ברישיה דקרא וכל העם רואים וגו׳ קאי על ישראל.
“And the people saw, and they trembled.” Now, “the people” mentioned above, at the beginning of the verse, “And all the people saw,” etc., refers to Israel.
The verse begins and ends with “the people.” The first, who “saw the sounds,” are Israel.


אבל סיפא דקרא וירא העם וינועו קאי על ערב רב109 שלא היו רואים את הקולות רק ויעמדו מרחוק.110
But the end of the verse, “And the people saw, and they trembled,” refers to the mixed multitude (erev rav), who did not see the sounds, but only “stood at a distance.”
The second, who trembled and stood at a distance, are the mixed multitude, the people of other nations who left Egypt together with Israel; they did not see the sounds.




Section 7 · ¶27–31
Bittul and its absence
27וביאור ענין זה הנה קולות הם המשכות מאור א״ס ב״ה. דהיינו מה שאור א״ס ב״ה שורה ומתגלה במה שבטל אליו ית׳. ובטול זה מפני מה שמתפעל הנפש מקרב איש ולב עמוק.111
The explanation of this: the “sounds” are drawings down from the Infinite Light (Or Ein Sof), blessed be He; that is, the Infinite Light, blessed be He, rests and is revealed in whatever is nullified to Him, may He be blessed. And this nullification is because the soul is stirred “from the inwardness of a man and the depth of the heart.”
To “see the sounds” is to receive the Infinite Light, which rests only where there is self-nullification. That nullification arises when the soul is moved from its innermost depths, “the inwardness of a man and the depth of the heart.”




28ולהיות הנפש בחי׳ נברא ובעל גבול ותתפעל מא״ס ב״ה שאינו בבחי׳ גבול ולית מחשבה תפיסא ביה כלל הרי זה בחי׳ קול והמשכה מא״ס ובלי גבול לבחי׳ גבול.
And for the soul, which is a created being and bounded, to be stirred by the Infinite One (Ein Sof), blessed be He, who is not bounded and whom “no thought can grasp” at all: this is the level of a “voice” and a drawing down from the infinite and unbounded to the bounded.
For a limited, created soul to be moved by the unlimited Infinite, whom “no thought can grasp,” is itself a “voice”: a drawing down from the infinite into the finite.


אבל ערב רב לא112 היה בהם כח והתפעלות זו מהתבוננות בגדולת א״ס ב״ה בעצמו כביכול.
But the mixed multitude did not have this power and this stirring [that comes] from contemplating the greatness of the Infinite One, blessed be He, Himself, so to speak.
The mixed multitude lacked this capacity to be moved by contemplating G-d Himself.


וכמו עד״מ שעיקר התפעלות שלהם הוא שמתפעלים מהליכת הגלגלים113 וגדלם וגבהם שיעור גדול כל כך ואין זה אלא בחי׳ יש
For example, their main stirring is that they are stirred by the motion of the celestial spheres and their size and height, so vast a measure; but this is nothing but the level of yesh (existence),
They were impressed only by vast created things, such as the motion and immense size of the heavenly spheres. That is admiration of created existence (yesh), not of G-d.


אבל מבחי׳ א״ס ב״ה שאין לו סוף וכו׳ לא נמשך להם התפעלות כלל. ולכן אמרו ערב רב אלהים אשר ילכו114 לפנינו115 שיראוהו בעין גשמי:
whereas from the level of the Infinite One, blessed be He, who has no end, etc., no stirring at all is drawn to them. Therefore the mixed multitude said, “gods who will go before us,” so that they would see him with a physical eye.
Because nothing of the Infinite moved them, they asked for “gods who will go before us,” a deity they could see with their physical eyes.




29ובזה יובן מה שאמרו רז״ל [רבותינו זכרונם לברכה] על המזיקין שאלמלא ניתן רשות לעין116 כו׳. ואעפ״כ [ואף על פי כן] אין עושים כלום מפני מורא שמים. וכדאיתא בגמרא אלמלא מכרזי עלך ברקיע כו׳.117
With this we will understand what our Sages, of blessed memory, said about the mazikin (harmful spirits): “If the eye were given permission,” etc. And even so, they do nothing, because of the fear of Heaven, as is stated in the Gemara, “Were it not proclaimed about you in heaven,” etc.
The same principle explains the mazikin, harmful spiritual beings. The Talmud says that if the eye could see them, no creature could stand before them; yet they do nothing without permission, as a demon told a sage that, were it not for a heavenly proclamation about him, she would have endangered him.


ומאחר שיש להם מורא שמים כל כך עד שלא יוכלו לעבור את פי ה׳ הרי בחינה זו גדולה משל אדם שהוא בעל בחירה וא״כ למה נקראו מזיקין.
Now since they have such fear of Heaven that they cannot transgress the word of G-d, this level is greater than that of man, who has free choice; so why are they called mazikin, “harmful ones”?
If the mazikin so fear Heaven that they cannot disobey G-d, they would seem superior to man, who can choose to sin. Why, then, are they called “harmful”?


אך הענין שזהו כלל גדול שעיקר ההפרש בין סטרא דקדושה ובין קליפה וסטרא אחרא שהמלאכים ונשמות דסטרא דקדושה יש להם בטול מהמשכת אור א״ס ב״ה בעצמו ובכבודו כביכול.
But the explanation: this is a great principle, that the main difference between the side of holiness and kelipah and the sitra achra (the other side) is that the angels and souls of the side of holiness have self-nullification (bittul) from the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in His own Self and glory, so to speak.
The great principle: what defines the side of holiness, both angels and souls, is self-nullification that comes from receiving the Infinite Light itself.




30ולכן בטול המלאכים גדול עד למאד שתפול עליהם אימתה ופחד118 אשר לא יוכלו שאת כי המשכה זו מאור א״ס ב״ה עצמו היא אצלם בבחי׳ גילוי.
Therefore the angels’ nullification is exceedingly great, so that “terror and dread fall upon them,” which they cannot bear; for this drawing down from the Infinite Light (Or Ein Sof), blessed be He, itself is revealed to them.
Because the Infinite Light is revealed to the angels, their nullification is overwhelming, like the “terror and dread” the Song of the Sea describes.


משא״כ הקליפות וסטרא אחרא יניקתם ואחיזתם מעלמא דפרודא שאין המשכת אור א״ס ב״ה שורה ומתגלה בהם כלל בבחי׳ א״ס שהרי תופסים מקום דקרו ליה119 אלהא דאלהיא.
This is not so with the kelipos and the sitra achra: their nurture and their hold are from the world of separation (alma deperuda), where the drawing down of the Infinite Light, blessed be He, does not rest or reveal itself in them at all as infinite; for they take up room, as “they call Him the G-d of gods.”
Kelipah and the sitra achra draw their life from the “world of separation,” where the Infinite Light is not revealed. They acknowledge G-d only as the highest of powers, calling Him “the G-d of gods,” while they themselves remain something in their own eyes.




31ועל זה נאמר מלכותך מלכות כל עולמים120 וממשלתך בכל דור ודור שכל עולמות עליונים מקבלים מבחי׳ מלכותו ית׳
Of this it is said, “Your kingship is the kingship of all worlds, and Your dominion is in every generation”: all the upper worlds receive from the level of His Malchus (sovereignty), may He be blessed,
The verse distinguishes “kingship” over “all worlds” from “dominion” in “every generation.” The upper worlds receive from G-d’s Malchus.


שממליכים אותו ומלכותו קבלו עליהם ברצון לכך חל עליהם שם מלוכה כמו במלך בשר ודם שנק׳ מלך שכאשר בני המדינה המליכוהו עליהם.
for they crown Him and accepted His kingship upon themselves willingly; therefore the name “kingship” applies to them. As with a king of flesh and blood, who is called king when the people of the land have crowned him over them.
They accept His rule willingly, and kingship, like a human king’s, exists only where the people accept the king over themselves.


משא״כ בכל דור ודור שהם עלמא דפרודא לא יחול עליהם שם מלוכה אלא ממשלה121 שהוא בעל כרחם.
This is not so with “every generation,” which is the world of separation: the name “kingship” does not apply to them, only “dominion,” which is against their will.
“Every generation” is the world of separation, which does not accept Him willingly; there G-d rules by “dominion,” against its will.




Section 8 · ¶32
Blessing G-d through Torah
32וזהו ומברכים אותך יתברך שמך בפי כל חי פי׳ שאנחנו בני ישראל מברכים וממשיכים אותך ממש
And this is “and blessing You, may Your Name be blessed by the mouth of every living being.” That is: we, the children of Israel, bless and draw You down, truly,
The words from Grace after Meals, “blessing You, may Your Name be blessed by the mouth of every living being,” mean that Israel “blesses” G-d in the sense of drawing Him down.


דהיינו המשכת אור א״ס ב״ה בעצמו ובכבודו יתברך וברכה והמשכה זו היא בקולות דהיינו בתורה שניתנה בה׳ קולות ה׳ המשכות.
that is, the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in His own Self and glory, may He be blessed. And this blessing and drawing down is through the “sounds,” that is, through the Torah, which was given with five sounds, five drawings down.
This drawing down of the Infinite Light itself comes through the “voices,” the Torah given with five voices.


הגם שהתורה מלובש׳ בענייני׳ [בעניינים] גשמיים וגם אנחנו מלובשים בגוף הגשמי הנה לפניו יתברך כחשכה כאורה.122
Although the Torah is clothed in physical matters, and we too are clothed in a physical body, before Him, may He be blessed, “darkness is as light.”
Though both the Torah and the Jewish people are clothed in physical form, before G-d darkness and light are alike, so the physical does not block Him.


וכל היושב ושונה123 הקב״ה שונה כנגדו124 כו׳. ודברי אשר שמתי בפיך125 ויתברך שמו בפי כל חי ששאר כל חי מברכים רק שמך בלבד:
And “whoever sits and studies, the Holy One, blessed be He, studies opposite him,” etc. And “My words that I have placed in your mouth.” And “may His Name be blessed by the mouth of every living being”: for all other living beings bless only Your Name alone.
When a person studies, G-d “studies opposite him,” and His words are in our mouth. Other beings bless only His “Name,” His outward expression, while Israel draws down His very self.



In one’s avodah
Every person, not only the spiritually gifted, can reach Avraham’s running and returning through the physical mitzvos done exactly as commanded: their precise details are the fire, and the G-dliness they draw down is the water. Hardships, of the people and of the individual, are a furnace that refines one’s mitzvos so they rise into the Infinite Light. And the fiery yearning of the Shema should lead to the quiet bittul of the Amidah, where yearning and calm become one.
Questions for discussion
	Why could Avraham’s spiritual observance, however lofty, not accomplish what the physical mitzvos given at Sinai accomplish?
	How can the “water” of understanding make the heart’s “fire” of yearning stronger instead of quenching it?
	What does it mean that peace comes from a level greater than both opposites, and how do the shofar’s narrow and wide ends picture this?
	Why could the Torah be given only after the Egyptian exile, and what does the maamar learn from this about the present exile and personal suffering?
	What separates being impressed by G-d’s creations from being moved by G-d Himself, according to the maamar’s contrast between Israel and the mixed multitude?

Sources and references
Notes
Paragraph 1
1וכל העם רואים
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, with variant readings.
Kehot’s noteנדפס גם בתו״א לעמבערג ו, ג בשינויים. הנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תרכח, ורשום ”חג השבועות”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת יתרו ע׳ תתקעה. עוד הגהות בע׳ תתקסח. לכללות מאמר זה ראה במאמרי אדהאמ״צ במדבר ח״ב ע׳ תרפה. בסה״מ תרמ״ז. וביאור בד״ה זה דש״ק נשא תשמ״ו. פלח הרמון שמות ע׳ רנט.
2וכל העם רואים את הקולות
The words here quote Exodus 20:18; the passage is shown below.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
3After the Ten Commandments, the Torah says that all the people “saw the sounds and the torches and the sound of the shofar” and stood at a distance. This verse is the maamar’s subject, explained in full from paragraph 23 on.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4למה הי׳ קול השופר במ״ת
The Tzemach Tzedek writes that the transcriber of this maamar (whom he calls “my uncle, R. Y. L.”) did not copy its full intent: the Torah’s essence is “all its paths are peace,” and the shofar, whose sound casts trembling, draws from “dominion and fear are with Him,” through which peace is made; since Torah study is peace, it had to come through the shofar.
Kehot’s noteראה באוה״ת יתרו ע׳ תתקסד בארוכה, וז״ל שם: ”אדמו״ר בת״א בד״ה וכל העם רואים את הקולות הקשה למה הי׳ צ״ל קול השופר במ״ת וע״ש התירוץ. ונ׳ שהכותב דודי הרי״ל ז״ל לא העתיק כל המכוון, והיינו שעיקר התורה היא וכל נתיבותי׳ שלום . . וזהו ענין השופר שקול השופר מטיל חרדה . . והוא ההמשכה מבחי׳ המשל ופחד עמו ועי״ז נעשה שלום והיינו עצמו ענין והנורא, וכיון שעסק התורה הוא בחי׳ השלום, לכן צ״ל ע״י קול השופר המשכה מבחי׳ המשל ופחד עמו”, ע״ש. וראה גם באוה״ת כרך ח ע׳ ג׳ד הטעם שצ״ל קול השופר במ״ת. במאמרי אדה״א במדבר ח״ב ע׳ תרפו הקושיא ”למה הוצרך להיות קול השופר בשעת מ״ת דאם בשביל שיר וניגון לעורר את הכוונה שבלב כמו הללוהו בתקע שופר כו׳ הלא בה׳ קולות דשאר כלי זמר כנבל וכינור הן יותר ערבים וטובים מקול השופר ואדרבה בקול השופר יש איום ופחד וחרדה גדולה . . ואם כדי להחרידם ולאיים עליהם להיות בהן יראה ופחד . . די הי׳ קולות וברקים ולפידים, וגם משמעות הענין שהי׳ קול השופר עיקר הקול המשמיע הדיבור שיוצא מפי הגבורה”. ועיין שם ע׳ תרפז. ובסה״מ תרמ״ז ע׳ צג.
5קול השופר . . קול חרדה
A parenthesis there refers to “the explanation on ‘And all the people saw’” and summarizes it: the Torah was given with a shofar because it casts dread, since accepting the mitzvos must be a servant’s service; yet shofar also means “improve your deeds,” drawing down delight, the joy of a mitzvah.
Kehot’s noteראה בלקו״ת פ׳ שלח לט, א.
6אם יתקע שופר בעיר
Amos asks, “If a shofar is blown in the city, will the people not tremble?” The maamar cites it to show that the shofar’s sound is, by its nature, a sound of trembling.
Amos 3:6עמוס ג׳:ו׳
אִם־יִתָּקַע שׁוֹפָר בְּעִיר וְעָם לֹא יֶחֱרָדוּ אִם־תִּהְיֶה רָעָה בְּעִיר וַה׳ לֹא עָשָׂה:
Shall the horn be blown in a city, And the people not tremble? Shall evil befall a city, And the L-RD hath not done it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ג, ו.
Paragraph 2
7ויהי קולות וברקים
On the third day there were sounds, lightning and a heavy cloud on the mountain, and the sound of a shofar very strong, and all the people in the camp trembled. The maamar cites it to show the trembling that the shofar caused at Sinai.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
8נק׳ שופר על שם שפרו מעשיכם
Yahel Or is the Tzemach Tzedek’s commentary on Psalms; the note points there for the reading of shofar as shapru, “improve.”
Kehot’s noteראה מדרש תהלים פא, ד. וראה יהל אור ע׳ רפח.
9שפרו מעשיכם
On “Blow the shofar at the New Moon,” the Rabbis say: “Renew your deeds and improve (shapru) your deeds.” The same passage says the words of Torah were given through the shofar. The maamar takes shofar as “improving” and so drawing down delight.
Midrash Tehillim 81:3מדרש תהילים פ״א:ג׳
… באיזה חדש בכסא שהחדש מתכסה בו ואי זה הוא זה ראש השנה. תקעו בחדש שופר. רבנן אמרי חדשו מעשיכם ושפרו מעשיכם ואני מכסה על עונותיכם שנאמר (תהלים פה ג) נשאת עון עמך כסית כל חטאתם. אמר ר׳ ברכיה בשם רבי אבא שפרו מעשיכם וחדשו מעשיכם. ומה שופר זה תוקע מזה ומוציא מזה כך כל קטיגורין שבעולם מקטרגין לפני אני שומע מזה ומוציא מזה. הוי תקעו בחדש שופר:
OYW (Public Domain)
10כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar reads “the source of life” as the source of delights, from which the shofar draws.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11אדם הראשון חנוך מתושלח כו׳ ואברהם
The Mitteler Rebbe’s transcript of this maamar lists “Chanoch, Mesushelach, Noach, Avraham and Yitzchak” here.
Kehot’s noteבסה״מ תקס״ה ח״ב ע׳ תרל: חנוך מתושלח ונח ואברהם ויצחק. במאמרי אדה״א במדבר ח״ב ע׳ תרחצ: כחנוך ומתושלח ונח. בד״ה ועשית חג שבועות תרמ״ח ע׳ רכ: מתושלח נח אברהם יצחק ויעקב. וראה לעיל סו, ג.
12ואברהם קיים כל התורה
Rav says: “Avraham our father fulfilled the entire Torah,” deriving it from “because Avraham listened to My voice”; the Gemara adds that he kept even the rabbinic eruv tavshilin.
Yoma 28b:9–10יומא כ״ח ב:ט׳-י׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי? אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוף קידושין. יומא כח, ב. ע׳ לעיל יא, ג ואילך. ולקמן צו, ג. ראה לקו״ש חל״ה ע׳ 107 ואילך.
13ואברהם קיים כל התורה גם עד שלא ניתנה
The closing Mishnah of Kiddushin says: “We find that Avraham our father fulfilled the entire Torah before it was given,” citing “he kept My charge, My commandments, My statutes and My teachings.”
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
14וישמר משמרתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתולדות כו, ה.
15וישמר משמרתי
“Because Avraham listened to My voice and kept My charge, My commandments, My statutes and My teachings.” This is the verse from which the Sages learn that Avraham kept the whole Torah.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16רק שהיה זה ברוחניות
Cited by the note on the point that the Patriarchs’ observance was spiritual.
Kehot’s noteראה סה״מ תרס״ה ע׳ רכ.
17ואיזו שינוי הי׳ בנתינת התורה בגשמיות
Or HaTorah refers here to further discussions of what the physical giving of the Torah changed: in Torah Ohr at the beginning of Lech Lecha, and in the maamarim “Moshe yedaber,” “Vekibel hayehudim” and “Besha’ah shehikdimu Yisrael na’aseh” (chapters 1 and 3).
Kehot’s noteבאוה״ת ע׳ תתקעז מציין ”ועמ״ש מזה לעיל ר״פ לך לך. בד״ה משה ידבר. בד״ה וקבל היהודים. בד״ה בשעה שהקדימו ישראל נעשה פ״א ופ״ג”. וראה גם סה״מ תרמ״ח ע׳ רכא.
18הלוך ונסוע הנגבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך לך יב, ט.
19“And Avram journeyed, going on and journeying toward the south.” The maamar reads Avraham’s continual travel as the soul’s constant running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20והחיות רצוא ושוב
In Yechezkel’s vision, “the Chayos ran and returned, like the appearance of a flash of lightning.” The maamar contrasts this angelic running and returning with Avraham’s higher “going on and journeying.”
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar uses the verse to introduce the fire and water above that do not conflict.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה במדב״ר פי״ב, ח. ולעיל כב, ג.
22עושה שלום במרומיו
The Midrash says G-d makes peace between the Chayos of fire and the firmament of snow, and that Michael is of snow and Gavriel of fire, citing “He makes peace in His heights”: neither extinguishes the other. This is the background of “the water does not extinguish the fire.”
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
23ואין המים מכבין את האש
A gloss of the Tzemach Tzedek brings proof from several Midrashim that the water above does not extinguish the fire.
Kehot’s noteראה הג״ה באוה״ת ע׳ תתקעז שמביא ראי׳ מכמה מדרשים.
24איך שייך לומר במרומיו אש ומים
The Mitteler Rebbe asks there how anything like the materiality of fire and water can be found above, among the supernal angels, who are called the ministers of fire and of water.
Kehot’s noteבמאמרי אדהאמ״צ במדבר ח״ב ע׳ תרצט: ”איך יתכן למעלה במלאכים עליונים בחי׳ הגשמה דאש ומים, וגם שהן נק׳ שר של אש ומים כו׳ ברוחני׳ דאש ומים”.
25שיסוד האש בלב
Tanya explains that the soul’s thirst for G-d comes from the element of fire in the G-dly soul, and that, as in Etz Chaim, the element of fire is in the heart and the source of water is in the brain, which is Chochmah.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פ״ג. וראה בליקוט פי׳ שם.
Paragraph 4
26אם רץ לבך
The Tzemach Tzedek notes “(in Sefer Yetzirah; this needs study),” since the printed Sefer Yetzirah reads “if your heart runs, return to the Place,” and suggests that “Place” means the light that fills all worlds, explaining at length that the two readings are one idea.
Kehot’s noteס״י פ״א מ״ח. ראה אוה״ת יתרו ע׳ תתקעח. שמציין ”(בס״י, וצ״ע)”. ובעמוד תתקפא כ׳ ”ובס״י שלפנינו הגירסא ואם רץ לבך שוב למקום שכן נאמר רצוא ושוב ופי׳ מקום י״ל שהוא ממכ״ע”, ע״ש שמפרש ששניהם בחי׳ וענין אחד, ע״ש בארוכה. ובהערת כ״ק אדמו״ר זי״ע בסה״מ תרנ״ט ע׳ יא. וראה לעיל מה, ב.
27אם רץ לבך
Sefer Yetzirah teaches: “Restrain your mouth from speaking and your heart from thinking; and if your heart runs, return to the Place,” linking it to “the Chayos ran and returned.” The maamar takes the heart’s running as yearning born of contemplation.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
28הודו על ארץ
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon the earth and heaven.” The maamar reads “His splendor” as only a glimmer of G-d reaching creation.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. באוה״ת פ׳ יתרו ע׳ תתקעח מבאר שכאן ”מפרש דהודו היינו רק הארה ולא מבחי׳ עצמיות”.
Paragraph 5
29“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The maamar reads it to say that all worlds depend on G-d’s Malchus, only a glimmer of Him.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
30“And the Chayos ran and returned, like the appearance of a flash of lightning.” The maamar explains why the Chayos move in this way.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31היא מתהלכת בין החיות
The Chayos looked like burning coals of fire, “like the appearance of torches; it moved about among the Chayos.” The maamar reads the moving fire as the life-force of the Chayos, always running upward.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ואל אישת תשוקתך
G-d tells Chavah, “and toward your husband is your longing.” The maamar borrows the words (printed here אישת for אישך) for the Chayos’ longing to be absorbed in the Infinite Light.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אם רץ לבך שוב לאחד
Sefer Yetzirah reads “if your heart runs, return to the Place”; the maamar quotes the saying as “return to the One” and explains that the return, too, comes from G-d’s oneness.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 7
34בס״י אש ממים
A note of the Rebbe there discusses Sefer Yetzirah’s “fire from water.”
Kehot’s noteראה הערת כ״ק אדמו״ר זי״ע בקונטרס בד קודש ע׳ 14. ראה בארוכה במאמרי אדה״א במדבר ח״ב ע׳ תשד ואילך.
35וכמה מיני אש
The Sages teach that there are six kinds of fire: one that consumes but does not drink, one that drinks but does not consume, one that does both, and others. The maamar uses “a fire that drinks” for a yearning that grows on water rather than being quenched.
Yoma 21b:2יומא כ״א ב:ב׳
וְתוּ לֵיכָּא? וְהָאָמַר רַב אוֹשַׁעְיָא: בְּשָׁעָה שֶׁבָּנָה שְׁלֹמֹה בֵּית הַמִּקְדָּשׁ, נָטַע בּוֹ כׇּל מִינֵי מְגָדִים שֶׁל זָהָב, וְהָיוּ מוֹצִיאִין פֵּירוֹתֵיהֶן בִּזְמַנָּן, וּכְשֶׁהָרוּחַ מְנַשֶּׁבֶת בָּהֶן נוֹשְׁרִין, שֶׁנֶּאֱמַר: ״יִרְעַשׁ כַּלְּבָנוֹן פִּרְיוֹ״. וּכְשֶׁנִּכְנְסוּ גּוֹיִם לַהֵיכָל יָבַשׁ, שֶׁנֶּאֱמַר: ״וּפֶרַח לְבָנוֹן אוּמְלָל״, וְעָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחֲזִירָן, שֶׁנֶּאֱמַר: ״פָּרוֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן לָהּ״.
And didn’t R’ Oshaya say: At the time when Shlomo built the Holy Temple he planted in it all types of precious things of gold, and they brought forth their fruits in their time. And when the wind blew through them they dropped their fruits, as it says “…may its fruit rustle like Lebanon…” (Psalms 72:16) Once strangers entered into the Palace – they dried out, as it says “…and the blossoms of the Lebanon are cut off.” (Nachum 1:4)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Zohar III, 27aזח״ג כז, א
Kehot’s noteראה יומא כא, ב. זח״ג כז, א ובכ״מ. נתבאר במאמרי אדה״א במדבר ח״ב ע׳ תשו.
36הלוך ונסוע
Avraham went “going on and journeying toward the south”; the maamar sums up his way as constant running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37“The Chayos ran and returned”: the pattern of running and returning that the maamar finds in Avraham’s service.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
38Isaiah speaks of the time “until a spirit is poured out upon us from on high, and the wilderness becomes a fruitful field.” The maamar uses the words for inspiration from above that not everyone merits.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הלוך ונסוע
“Going on and journeying” is Avraham’s way; the maamar says the physical mitzvos bring every person to it.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ועל ידם יוכל כל אדם ג״כ להיות בבחי׳ הלוך ונסוע
The Tzemach Tzedek explains: “for example, through the mitzvah of keeping Shabbos a person will draw down what Avraham drew down through running and returning.”
Kehot’s noteמבואר באוה״ת פ׳ יתרו ע׳ תתקפז ”כמו עד״מ ע״י מצות שמירת שבת ימשיך האדם מה שהמשיך אברהם ע״י רצוא ושוב”, ע״ש.
Paragraph 9
41ממקום גבוה למקום נמוך
In a gloss there the Tzemach Tzedek refers to further discussions of water descending from a high place to a low one: in Likkutei Torah, in the maamarim “Sheshes yamim tochal matzos” (on “let the waters be gathered to one place”) and “Vehayah mispar Bnei Yisrael,” and in the Zohar, vol. 1, 18a.
Kehot’s noteבאוה״ת פ׳ ויצא כרך ה תתסג, א הגה״ה מכ״ק אדמו״ר הצ״צ: ”(ועמ״ש בלק״ת בד״ה ששת ימים תאכל מצות בענין יקוו המים אל מקום אחד, ובד״ה והי׳ מספר בנ״י ובזח״א בראשית יח, א)”.
42אל תאמרו מים מים
Likkutei Torah refers back to this maamar on “Do not say, ‘Water, water,’” in a discussion of the supernal Chochmah that is above even Keser and of the lower Chochmah.
Kehot’s noteבלקו״ת שלח נא, ב מציין לכאן. וראה בהנסמן בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ רסו.
43אל תאמרו מים מים
Rabbi Akiva warns those entering the Pardes: “When you reach the stones of pure marble, do not say, ‘Water, water.’” The maamar reads the doubled “water” as the upper and lower waters.
Chagigah 14b:8–9חגיגה י״ד ב:ח׳-ט׳
תָּנוּ רַבָּנַן: אַרְבָּעָה נִכְנְסוּ בַּפַּרְדֵּס, וְאֵלּוּ הֵן: בֶּן עַזַּאי, וּבֶן זוֹמָא, אַחֵר, וְרַבִּי עֲקִיבָא. אֲמַר לָהֶם רַבִּי עֲקִיבָא: כְּשֶׁאַתֶּם מַגִּיעִין אֵצֶל אַבְנֵי שַׁיִשׁ טָהוֹר, אַל תֹּאמְרוּ ״מַיִם מַיִם״, מִשּׁוּם שֶׁנֶּאֱמַר: ״דּוֹבֵר שְׁקָרִים לֹא יִכּוֹן לְנֶגֶד עֵינָי״. בֶּן עַזַּאי הֵצִיץ וָמֵת, עָלָיו הַכָּתוּב אוֹמֵר: ״יָקָר בְּעֵינֵי ה׳ הַמָּוְתָה לַחֲסִידָיו״. בֶּן זוֹמָא הֵצִיץ וְנִפְגַּע, וְעָלָיו הַכָּתוּב אוֹמֵר: ״דְּבַשׁ מָצָאתָ אֱכוֹל דַּיֶּיךָּ פֶּן תִּשְׂבָּעֶנּוּ וַהֲקֵאתוֹ״. אַחֵר קִיצֵּץ בִּנְטִיעוֹת. רַבִּי עֲקִיבָא יָצָא בְּשָׁלוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44דאורייתא מחכמה נפקת
The Zohar says, “The Torah comes forth from Chochmah.” The maamar takes this to mean that the Torah is revealed from Chochmah downward.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
45שגילוי׳ הוא מחכמה ולמטה
The Tzemach Tzedek adds: like “and she filled her pitcher” (kad), for the twenty-four books of the Torah are only a pitcher (kad = 24) of the waters of Chochmah.
Kehot’s noteבאוה״ת שם: (וכענין ותמלא כדה שכ״ד ספרין דאורייתא הם רק כד מים החכמה).
46מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” The maamar notes that the verse says “Your kingship”: the mitzvos’ root is G-d’s own sovereignty.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בכינוי ך
The Tzemach Tzedek notes that the suffix “Your” is Keser, as explained in the Siddur on “I will exalt You, my G-d the King.”
Kehot’s noteבאוה״ת שם: (שהוא כתר כמ״ש בסידור ע״פ ארוממך אלקי המלך).
48בעצמו ובכבודו כביכול
The Tzemach Tzedek cites the Zohar (vol. 3, Pinchas, end of 258a) that the waters above the heavens come from Keser and are therefore called without end, for Keser is called Ein Sof; that is, they are drawn from the Malchus of the Infinite One.
Kehot’s noteבאוה״ת שם: (כמ״ש בזח״ג פנחס דרנ״ח סע״א כ׳ מן כתר כו׳ ואלין אינון והמים אשר מעל השמים מים עליונים כו׳, ובגין דאינון מכתר אתקריאו שאין להם סוף דכתר אין סוף אתקרי עכ״ל היינו שנמשך ממל׳ דא״ס).
49סוכה שהיא גבוה למעלה מעשרים אמה פסולה
The first Mishnah of Sukkah rules that a sukkah higher than twenty cubits is invalid. The maamar cites it as an example of the exact limits, the Gevuros, in every mitzvah.
Mishnah Sukkah 1:1משנה סוכה א׳:א׳
סֻכָּה שֶׁהִיא גְבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה, פְּסוּלָה. רַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ שְׁלֹשָׁה דְּפָנוֹת, וְשֶׁחַמָּתָהּ מְרֻבָּה מִצִּלָּתָהּ, פְּסוּלָה. סֻכָּה יְשָׁנָה, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאֵיזוֹ הִיא סֻכָּה יְשָׁנָה, כָּל שֶׁעֲשָׂאָהּ קֹדֶם לֶחָג שְׁלשִׁים יוֹם. אֲבָל אִם עֲשָׂאָהּ לְשֵׁם חָג, אֲפִלּוּ מִתְּחִלַּת הַשָּׁנָה, כְּשֵׁרָה:
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. An old sukkah: Bet Shammai invalidates it and Bet Hillel validates it. What is an “old sukkah”? Any one which he made thirty days before the festival; but if he made it for the purpose of the festival, even at the beginning of the year, it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 11
50ולהבין זה
The Mitteler Rebbe’s transcript of this section, and a further explanation of it said on Shabbos Parshas Sh’lach.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תרלז, ועוד ביאור שם ע׳ תרנז ורשום ”ביאור לתורה דחג השבועות הנ״ל שבת פ׳ שלח לך”. קטע מובא באוה״ת דברים כרך ו ע׳ ב׳רחצ. בהמשך מים רבים תרל״ו פרק קסז מיוסד על מאמר זה.
Paragraph 12
51לפני מלך מלך
“These are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” In Kabbalah these kings are the World of Tohu, the root of the life-force in the mineral, vegetable and animal realms.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
52אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.” The maamar reads “behind” as man’s coming last in creation.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
53נעשה אדם
“And G-d said, ‘Let us make man in Our image.’” The maamar notes that this was the last of the utterances of creation.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54תוצא הארץ
“Let the earth bring forth living creatures after their kind, cattle and creeping things and beasts of the earth.” This utterance preceded the creation of man.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
55כי על כל מוצא פי הוי״ה
“Man does not live by bread alone, but by all that comes out of the mouth of G-d does man live.” The maamar reads it to say that the divine word in food is what sustains man.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
56פי — כמ״ש במ״א
the passage shares nothing with the note
Kehot’s noteראה לעיל סה, ד. לקו״ת עקב יד, א. מטות פא, ב. מאמרי אדהאמ״צ במדבר ח״ב ע׳ תשנג ואילך.
Paragraph 15
57הצדיק שאוכל לשובע נפשו
“The righteous eats to satisfy his soul, but the belly of the wicked shall want.” The maamar cites it for the righteous person who eats only for the sake of his service.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כמ״ש באור ענין זה במ״א
the passage shares nothing with the note
Kehot’s noteראה לעיל טו, ג-ד. סה, ד. בהמשך מים רבים תרל״ו שם נמצא במקומו: ולא מפני תאוות לבו וצרכי תענוגי גופו הגשמי: מ״מ.
59בלא המאכל
The version there adds: “that is, if he did not need it at all.”
Kehot’s noteבסה״מ תרל״ו נוסף: היינו אם לא היה מצטרך לו כלל.
Paragraph 16
60לחם אבירים
“Man ate the bread of the mighty; He sent them provision to the full.” The psalm calls the manna “bread of the mighty,” which the maamar describes as the angels’ food; the psalm’s “man” it takes as Moshe, who did not eat it on the mountain.
Psalms 78:25תהילים ע״ח:כ״ה
לֶחֶם אַבִּירִים אָכַל אִישׁ צֵידָה שָׁלַח לָהֶם לָשֹׂבַע:
Man did eat the bread of the mighty; He sent them provisions to the full.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לא אכל איש זה משה
The same point appears there: Moshe did not eat even the manna, because in its descent through the outer vessels of the lower worlds it was still mixed with good and evil, and kelipas nogah was not yet fully refined; the passage refers back to this maamar.
Kehot’s noteוכ״ה בלקו״ת במדבר ז, ב. ראה לעיל טז, א. ובהנסמן שם מלקוטי שיחות ח״ד ע׳ 1037. וראה לקמן פט, א.
62תנה הודך על השמים
“O G-d, our L-rd, how mighty is Your Name in all the earth, You who set Your splendor upon the heavens.” The maamar reads it as the angels’ request that the Torah remain in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ח, ב.
Paragraph 17
63שמצרים הוא כור הברזל
G-d recalls the covenant He commanded “on the day I brought them out of the land of Egypt, from the iron furnace.” Kehot gives this verse, cited by the Rebbe, as the source for calling Egypt “the iron furnace.”
Jeremiah 11:4ירמיהו י״א:ד׳
אֲשֶׁר צִוִּיתִי אֶת־אֲבוֹתֵיכֶם בְּיוֹם הוֹצִיאִי־אוֹתָם מֵאֶרֶץ־מִצְרַיִם מִכּוּר הַבַּרְזֶל לֵאמֹר שִׁמְעוּ בְקוֹלִי וַעֲשִׂיתֶם אוֹתָם כְּכֹל אֲשֶׁר־אֲצַוֶּה אֶתְכֶם וִהְיִיתֶם לִי לְעָם וְאָנֹכִי אֶהְיֶה לָכֶם לֵאלֹקִים:
which I commanded your fathers in the day that I brought them forth out of the land of Egypt, out of the iron furnace, saying: Hearken to My voice, and do them, according to all which I command you; so shall ye be My people, and I will be your G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note”כמ״ש (ירמי׳ יא, ד) ביום הוציאי אותם מארץ מצרים מכור הברזל” — ד״ה הבאים ישרש תשמ״ח (סה״מ מלוקט ח״ד ע׳ קכז) הערה 20. וראה לקמן קיח, ב.
64מצרים הוא כור הברזל
“But G-d took you and brought you out of the iron furnace, out of Egypt, to be a people of inheritance to Him.” A later version of this maamar cites this verse here.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65מצרף לכסף וכור לזהב
“A crucible for silver and a furnace for gold, and G-d tests the hearts.” The maamar compares Egypt to the furnace that refines metal.
Proverbs 17:3משלי י״ז:ג׳
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וּבֹחֵן לִבּוֹת ה׳
The refining pot is for silver, and the furnace for gold; But the L-RD trieth the hearts. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יז, ג.
66הגו סיגים מכסף
“Remove the dross from the silver, and a vessel comes forth for the smith.” The maamar cites it for the furnace’s purpose: removing dross.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ד.
67המפריד הסיגים
There the Alter Rebbe writes that through deep contemplation of G-d the good is sifted and the evil separated, “as dross is sifted and separated from silver and gold in the crucible and furnace,” citing the same verse from Proverbs.
Kehot’s noteראה אגה״ק סי׳ יב.
68ולא היו יכולין לקבל הארת אוא״ס ב״ה
A summary there: to explain why the mitzvos were clothed in the physical mineral, vegetable and animal, it shows that their root is far higher than man, yet it fell in the breaking of the vessels and became physical under kelipas nogah; therefore Moshe did not eat even the manna, the angels’ bread, since he had to receive the Torah, higher than the angels, who asked for it and were not given it; and in the Patriarchs’ days these things were not yet refined to be vessels for the essence of the Infinite Light.
Kehot’s noteבהמשך מים רבים תרל״ו בסוף פרק קסז נמצא קיצור להמבואר מתחילת הקטע: קיצור. בכדי להבין למה נתלבשו המצות בדצ״ח גשמי׳, יבאר איך כי שורש דצ״ח הם הגבה מאד נעלה ממדבר, ועכ״ז נפל בשב״כ ונתגשם תחת ממשלת ק״נ, ולכן לא אכל משה בהר אפי׳ מן שהוא לחם שמה״ש ניזונים, לפי שהיה צריך לקבל תורה שגבוה ממה״ש שביקשו ולא ניתן להם התורה, ולכן גם בימי האבות לא נזדכך דצ״ח שיהיו כלים להשראת עצמיות אוא״ס, ע״כ.
69בהמשך תרל״ו שם נוסף
The version there adds: “as it is written in Va’eschanan (4:20), ‘and He brought you out of the iron furnace, out of Egypt.’”
Kehot’s noteכמ״ש בפ׳ ואתחנן ד, כ ויוציא אתכם מכור הברזל ממצרים.
Paragraph 18
70בחומר ובלבנים
“And they embittered their lives with hard labor, in mortar and in bricks.” The maamar sees this servitude as the furnace that refined Israel.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ויתפרדו כל פועלי און
“For behold, Your enemies shall perish; all the workers of iniquity shall be scattered.” The maamar cites it for the separation of evil from good.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
72חצי אכלה וגו׳ חיצי כלים
“I will heap evils upon them; I will spend My arrows upon them.” The maamar cites the verse as read by the Talmud.
Deuteronomy 32:23דברים ל״ב:כ״ג
אַסְפֶּה עָלֵימוֹ רָעוֹת חִצַּי אֲכַלֶּה־בָּם:
I will heap evils upon them; I will spend Mine arrows upon them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sotah 9a:11סוטה ט׳ א:י״א
אַמֵּימָר מַתְנֵי לְהָא דְּרַב חִינָּנָא בַּר פָּפָּא אַהָא, מַאי דִּכְתִיב: ״כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי יַעֲקֹב לֹא כְלִיתֶם״? ״אֲנִי ה׳ לֹא שָׁנִיתִי״ — לֹא הִכֵּיתִי לְאוּמָּהּ וְשָׁנִיתִי לָהּ. ״וְאַתֶּם בְּנֵי יַעֲקֹב לֹא כְלִיתֶם״ — הַיְינוּ דִּכְתִיב: ״חִצַּי אֲכַלֶּה בָּם״. חִצַּי כָּלִין, וְהֵן אֵינָן כָּלִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteדברים לב, כג. סוטה ט, א.
73חיצי כלים
The version there adds: “for the good in them will be refined and separated from the evil, and the evil, the arrows that do harm, will be consumed and lost after their work is done; like the analogy of the leech.”
Kehot’s noteבהמשך תרל״ו הנ״ל נוסף כאן: כי יזדכך הטוב שבהם ויתפרדו מן הרע, והרע שהם החיצים פועלים הרע יהיו כלים ונאבדים אחרי גמר פעולתם: וכמשל העלוקה.
Paragraph 19
74וכמשל עלוקה
The Talmud warns against drinking from rivers and pools because of the danger of swallowing a leech. Kehot’s note points to it for the leech in the maamar’s analogy.
Avodah Zarah 12bעבודה זרה י״ב ב
Kehot’s noteראה ע״ז יב, ב. וראה גם לעיל ה, ד.
75גם את העולם נתן בלבם
“He has made everything beautiful in its time; He has also set the world in their heart.” The maamar reads it to say that the world depends on Israel.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא. באוה״ת דברים כרך ו ע׳ ב׳רחצ מוסיף ”וכמ״ש בתניא ח״א פל״ז”.
76קושיות המבוארים בספרים
The note says the question arises from “I sojourned with Lavan” (Genesis 32:5), and that Levush HaOrah answered that the sisters had the legal status of converts.
Genesis 32:5בראשית ל״ב:ה׳
וַיְצַו אֹתָם לֵאמֹר כֹּה תֹאמְרוּן לַאדֹנִי לְעֵשָׂו כֹּה אָמַר עַבְדְּךָ יַעֲקֹב עִם־לָבָן גַּרְתִּי וָאֵחַר עַד־עָתָּה:
And he commanded them, saying: ‘Thus shall ye say unto my lord Esau: Thus saith thy servant Jacob: I have sojourned with Laban, and stayed until now.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ עם לבן גרתי בראשית לב, ה. ובלבוש האורה תירץ דהי׳ להם דין גיורות. נתבאר בארוכה בשיחת ש״פ תולדות וש״פ מקץ תשכ״ח. וראה רמב״ן בפירושו על התורה בראשית כו, ה. ובשו״ת הרשב״א ח״א סי׳ צד.
77ועמרם נשא דודתו
The note cites Lekach Tov that Amram’s aunt was his father’s sister, and points to the Talmud (Sanhedrin 58b) that a descendant of Noach may marry relatives on his father’s side but not on his mother’s.
Exodus 6:20שמות ו׳:כ׳
וַיִּקַּח עַמְרָם אֶת־יוֹכֶבֶד דֹּדָתוֹ לוֹ לְאִשָּׁה וַתֵּלֶד לוֹ אֶת־אַהֲרֹן וְאֶת־מֹשֶׁה וּשְׁנֵי חַיֵּי עַמְרָם שֶׁבַע וּשְׁלֹשִׁים וּמְאַת שָׁנָה:
And Amram took him Jochebed his father’s sister to wife; and she bore him Aaron and Moses. And the years of the life of Amram were a hundred and thirty and seven years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 58b:3–6סנהדרין נ״ח ב:ג׳-ו׳
תָּא שְׁמַע: ״וַיִּקַּח עַמְרָם אֶת יוֹכֶבֶד דֹּדָתוֹ״. מַאי לָאו, דּוֹדָתוֹ מִן הָאֵם? לֹא, דּוֹדָתוֹ מִן הָאָב. תָּא שְׁמַע: ״וְגַם אׇמְנָה אֲחֹתִי בַת אָבִי הִיא אַךְ לֹא בַת אִמִּי״ – מִכְּלָל דְּבַת הָאֵם אֲסוּרָה. וְתִסְבְּרָא אֲחוֹתוֹ הֲוַאי? בַּת אָחִיו הֲוַאי! וְכֵיוָן דְּהָכִי הוּא, לָא שְׁנָא מִן הָאָב וְלָא שְׁנָא מִן הָאֵם – שַׁרְיָא. אֶלָּא הָתָם הָכִי קָאָמַר לֵקהּ: קוּרְבָּא דְּאָחוֹת אִית לִי בַּהֲדַהּ, מֵאַבָּא וְלָא מֵאִמָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ברמב״ן ובשו״ת הרשב״א הנ״ל. וע׳ בלקח טוב שמות ו, כ דודתו מן האב. ראה סנהדרין נח, ב שבן נח מותר בקרובותיו מן האב ולא מן האם. ובארוכה בשיחת ש״פ שמות תשכ״ח.
78נשא יעקב ב׳ אחיות ועמרם נשא דודתו
Ramban asks: if Avraham kept the Torah before it was given, how did Yaakov set up a pillar and marry two sisters, and Amram marry his aunt? These are the “difficulties discussed in the books” that the maamar says are now understood.
Ramban on Genesis 26:5רמב"ן על בראשית כ״ו:ה׳
… וְיֵשׁ לִשְׁאֹל, אִם כֵּן אֵיךְ הֵקִים יַעֲקֹב מַצֵּבָה (בראשית כ״ח:י״ח), וְנָשָׂא שְׁתֵּי אֲחָיוֹת, וּכְדַעַת רַבּוֹתֵינוּ (ב״ר עד יא) אַרְבַּע, וְעַמְרָם נָשָׂא דּוֹדָתוֹ (שמות ו כ), וּמֹשֶׁה רַבֵּינוּ הֵקִים שְׁתֵּים עֶשְׂרֵה מַצֵּבָה (שם כד ד), וְהַאֵיךְ אֶפְשָׁר שֶׁיִּהְיוּ נוֹהֲגִים הֶתֵּר בַּתּוֹרָה בְּמַה שֶׁאָסַר אַבְרָהָם אֲבִיהֶם עַל עַצְמוֹ וְקָבַע לוֹ הַשֵּׁם שָׂכָר עַל הַדָּבָר, וְהוּא יְצַוֶּה אֶת בָּנָיו וְאֶת בֵּיתוֹ אַחֲרָיו לָלֶכֶת בִּדְרָכָיו, וּבְיַעֲקֹב דָּרְשׁוּ (ב״ר עט ו) שֶׁשָּׁמַר אֶת הַשַּׁבָּת וְקָבַע תְּחוּמִין, וְאֶפְשָׁר שֶׁיִּהְיֶה זֶה בַּשַּׁבָּת מִפְּנֵי שֶׁהִיא שְׁקוּלָה …
AND HE KEPT MY CHARGE. Rashi comments: “As a reward that Abraham hearkened to My voice when I tested him. And he kept My charge — these are the precautionary decrees instituted by the Sages, which are intended to make us avoid the violation of Biblical laws, such as Second Degrees of forbidden marriages and certain prohibited acts on the Sabbath. My commandments — these are precepts which, had they not been written in the Torah, were requisite to have been written, such as robbery and murder. My statutes — …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
79המצות אינן בטלות לימות המשיח
There the Alter Rebbe writes that the Sages’ saying that the mitzvos will be annulled in the future refers to the Resurrection; in the days of Mashiach, before the Resurrection, they are not annulled.
Kehot’s noteראה אגה״ק סי׳ כו.
80ומלאה הארץ דעה
“They shall not harm nor destroy in all My holy mountain, for the earth shall be filled with the knowledge of G-d.” The maamar cites it for the deeper refinement of the mitzvos in the days of Mashiach.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
81לזכך מצותיו
A variant reading: Or HaTorah has “to refine his middos (emotional attributes)” in place of “to refine his mitzvos.”
Kehot’s noteבאוה״ת מקץ תתקעה, א: לזכך מדותיו.
82וכמו שהי׳ מצרים . . לזכך מצותיו
This passage, from Egypt as the iron furnace to the refining of one’s mitzvos, is quoted there.
Kehot’s noteמובא באוה״ת מקץ כרך ה תתקעה, א. ע״ש.
Paragraph 20
83בבחי׳ אש ומים . . וזהו בחי׳ קול השופר
Cited by the note on the fire and water of the Torah and the sound of the shofar that joins them.
Kehot’s noteראה אוה״ת יתרו ע׳ תקכב.
84עושה שלום במרומיו . . והם בטלים ונכללים בו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar explains that peace joins opposites because it is greater than both.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. בביאוה״ז להצ״צ כרך ב ע׳ תתרמז כתב: ”וצ״ל שזהו למעלה מבחי׳ מטולמ״ט וגם אפשר דזה״ע אנכי ולא יהי׳ לך מפי הגבורה שמענום שזהו למעלה מבחי׳ תורה ששמענו מפי משה כי ע״ז נאמר אחת דיבר אלקים כו׳, וע׳ בת״א פ׳ יתרו גבי וזהו זכור ושמור בדבור אחד נאמרו שהוא מלמעלה מבחי׳ המשכה והעלאה כ״א מבחי׳ שלמעלה מעליות וירידות מנוחה לחיי העולמים. ובמ״א נתבאר שבחי׳ זו הוא ע״י גילוי המקיף והעיגול שלמעלה מהחלל והקו״ח שעי״ז יהי׳ בחי׳ מנוחה הנ״ל שלמעלה מעליות וירידות א״כ י״ל שזהו ענין עושה שלום כו׳”, עכ״ל. וע׳ בד״ה פקודא ליתן מחצית השקל בביאוה״ז לצ״צ אות ב׳, ובאוה״ת בהגהות למאמר זה מציין ”כענין מ״ש בתו״א פ׳ נח בד״ה הן עם אחד בענין עקודים שע״ס עקודים היו בכלי אחד בלי שום התחלקות ומשם שרש המשכת השלום והתכללות באצי׳”, עכ״ל.
Paragraph 21
85מן המצר קראתי
“From the narrow place I called upon Yah; Yah answered me with expansiveness.” The maamar reads it as the shofar: blown from its narrow end, its sound comes out wide.
Psalms 118:5תהילים קי״ח:ה׳
מִן־הַמֵּצַר קָרָאתִי קָּהּ עָנָנִי בַמֶּרְחָב קָהּ:
Out of my straits I called upon the L-RD; He answered me with great enlargement.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ה.
86שופר שפרו מעשיכם
On “Blow the shofar at the New Moon,” the Rabbis say: “Improve (shapru) your deeds.” The maamar takes the shofar as drawing down delight.
Midrash Tehillim 81:3מדרש תהילים פ״א:ג׳
… באיזה חדש בכסא שהחדש מתכסה בו ואי זה הוא זה ראש השנה. תקעו בחדש שופר. רבנן אמרי חדשו מעשיכם ושפרו מעשיכם ואני מכסה על עונותיכם שנאמר (תהלים פה ג) נשאת עון עמך כסית כל חטאתם. אמר ר׳ ברכיה בשם רבי אבא שפרו מעשיכם וחדשו מעשיכם. ומה שופר זה תוקע מזה ומוציא מזה כך כל קטיגורין שבעולם מקטרגין לפני אני שומע מזה ומוציא מזה. הוי תקעו בחדש שופר:
OYW (Public Domain)
87כי עמך מקור חיים
“For with You is the source of life.” The maamar reads “with You” as the level nullified and included in the Infinite Light itself, the source of delights.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
88לעבדה ולשמרה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” The maamar uses the words for the service that makes the Garden of Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89י״ה עלאין . . י״ה תתאין
The Rebbe Maharash refers to this passage: “‘Yah answered me with expansiveness,’ which is explained there as the lower Chochmah.”
Kehot’s noteבסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פו מציין לכאן: ”ענני במרחב י״ה שפי׳ שם על חכמה תתאה”. בלקו״ת נצבים מח, ג מציין לכאן.
90חכמה תתאה יו״ד בראש יו״ד בסוף
Cited by the note on the lower Chochmah as a yud at the beginning and a yud at the end.
Kehot’s noteראה אוה״ת בשלח כרך ז ע׳ ב׳תרעה. נ״ך ע׳ רח בענין זה. ובסה״מ תרל״ב ח״ב ע׳ תפט.
Paragraph 22
91בוערת כמראה לפידים
The Chayos looked like burning coals of fire, “like the appearance of torches.” The maamar applies this to the fiery praise of the Shema and its blessings.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ותחת הרקיע כנפיהם ישרות
“And under the firmament their wings were straight, one toward the other.” The maamar reads the wings as the Chayos’ upward flight in “running.”
Ezekiel 1:23יחזקאל א׳:כ״ג
וְתַחַת הָרָקִיעַ כַּנְפֵיהֶם יְשָׁרוֹת אִשָּׁה אֶל־אֲחוֹתָהּ לְאִישׁ שְׁתַּיִם מְכַסּוֹת לָהֵנָּה וּלְאִישׁ שְׁתַּיִם מְכַסּוֹת לָהֵנָּה אֵת גְּוִיֹּתֵיהֶם:
And under the firmament were their wings conformable the one to the other; this one of them had two which covered, and that one of them had two which covered, their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כג.
93כעין הקרח הנורא
Over the heads of the Chayos was the likeness of a firmament, “like the awesome ice,” stretched over their heads. The maamar reads the ice as self-nullification.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ויהי קול מעל לרקיע אשר על ראשם
“And there was a voice from above the firmament that was over their heads; when they stood, they let down their wings.” The maamar reads the voice as the shofar and the standing as prayer.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95עפיפתם . . גם בחי׳ השוב
Cited by the note on the Chayos’ flight, and on the nullification of both running and returning.
Kehot’s noteראה אוה״ת תרומה ע׳ א׳תקיז.
96או יחזיק במעוזי . . שלום בפמליא של מעלה ושל מטה
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” The maamar cites it for the peace that joins running and returning.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteישעי׳ כז, ה. סנהדרין צט, ב.
97והיא — שבטל ונכלל
Cited by the note on the Amidah, in which running and returning are both nullified and included.
Kehot’s noteראה ד״ה חייב אדם לברך תרל״ח ע׳ לט.
Paragraph 23
98וכל העם רואים את הקולות ואת הלפידים ואת קול השופר
“And all the people saw the sounds and the torches and the sound of the shofar.” The maamar now explains the verse phrase by phrase.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99מההעלם אל הגילוי נק׳ בשם קול
There Likkutei Torah explains the seven voices of “The voice of G-d is upon the waters”: a voice is a drawing down, like the physical voice that carries the heart’s feeling out into speech, and so every descent from one level to another is called a “voice.”
Kehot’s noteראה לקו״ת נשא כט, סע״א ואילך, ועוד.
Paragraph 24
100זוכה לתורה שניתנה בה׳ קולות
Rabbi Yehoshua ben Levi says that one who gladdens a groom at his wedding feast merits the Torah, which was given with five voices, and lists the verses of Sinai that mention them. The maamar uses this for the plural “sounds.”
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, ב. ע״ד החקירה והקבלה בקולות הנ״ל בפרט — ראה מו״נ ח״ב פל״ג. עבוה״ק ח״ד פל״א (שהקשה עליו). ועוד. אוה״ת יתרו ע׳ תתקנח ואילך (לקו״ש ח״ו ע׳ 108 הערה 8).
101הם ה׳ פעמים מים
The Tzemach Tzedek brings a proof for the Alter Rebbe’s statement that the five voices are five times water: the verse “The voice of G-d is upon the waters” shows that voice rests upon water.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתקס מביא ראי׳ ”ונלע״ד ראי׳ לד׳ אדמ״ו נ״ע דה׳ קולות הם ה״פ מים מהפסוק קול ה׳ על המים, הרי מבואר ומפורש שבחי׳ קול הוא על המים”. ע״ש בארוכה.
102בוערות כמראה הלפידים
The Chayos looked like coals of fire, burning “like the appearance of torches.” The maamar reads the “torches” of Sinai as this fire of upward yearning.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103רואים את הנשמע
The Rebbe discusses there the precise wording of the Mechilta on “seeing what is heard.”
Kehot’s noteראה רש״י יתרו כ, טו. וראה לקו״ש כרך ו ע׳ 120 בהערה בדיוק לשון המכילתא.
104רואים את הנשמע
Rashi explains “they saw the sounds”: they saw what is heard, which is impossible elsewhere. The maamar takes it as a perception of complete clarity.
Rashi on Exodus 20:15רש"י על שמות כ׳:ט״ו
וכל העם ראים. מְלַמֵּד שֶׁלֹּא הָיָה בָהֶם אֶחָד סוּמָא, וּמִנַּיִן שֶׁלֹּא הָיָה בָהֶם אִלֵּם? תַּ"לֹ וַיַּעֲנוּ כָל הָעָם, וּמִנַּיִן שֶׁלֹּא הָיָה בָהֶם חֵרֵשׁ? תַּ"לֹ נַעֲשֶׂה וְנִשְׁמָע (מכילתא): ראים את הקולת. רוֹאִין אֶת הַנִּשְׁמָע, שֶׁאִי אֶפְשָׁר לִרְאוֹת בְּמָקוֹם אַחֵר: את הקולת. הַיּוֹצְאִין מִפִּי הַגְּבוּרָה: וינעו. אֵין נוּעַ אֶלָּא זִיעַ: ויעמדו מרחק. הָיוּ נִרְתָּעִין לַאֲחוֹרֵיהֶם שְׁנֵים עָשָׂר מִיל, כְּאֹרֶךְ מַחֲנֵיהֶם, וּמַלְאֲכֵי הַשָּׁרֵת בָּאִין וּמְסַיְּעִין אוֹתָן לְהַחֲזִירָם, שֶׁנֶּאֱמַר (תהילים ס״ח) מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן (שבת פ״ח):
וכל העם ראים AND ALL THE PEOPLE SAW — This statement teaches us that there was not a blind person amongst them. And whence may we learn that there was not a dumb person amongst them? Because it states (Exodus 19:8) “And all the people answered”. And whence may we learn that there was not a deaf person amongst them? Because it states (Exodus 24:7) “We will do and we will hear” (Mekhilta). ראים את הקולת [THEY] SAW THE SOUNDS — they saw that which should be heard (Mekhilta) — …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 25
105ואת ההר עשן
The Mitteler Rebbe’s transcript of this section, marked as said on Shavuos.
Kehot’s noteהנחת כ״ק אדהאמ״צ בסה״מ תקס״ה ח״ב ע׳ תרמב, ורשום ”חג השבועות”. עם הגהות באוה״ת פ׳ יתרו ע׳ תתקצד.
106ואת ההר עשן
The people saw the sounds, the torches, the sound of the shofar “and the mountain smoking.” The maamar reads the smoke as the transformed animal soul.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שנאחז האור בדבר גשמי
Kehot’s note points to Yoma 21b for these words.
Yoma 21bיומא כ״א ב
Kehot’s noteראה יומא כא, ב דדוקא אש שלנו הוא אש אוכלת.
Paragraph 26
108וירא העם וינועו
“And the people saw, and they trembled, and stood at a distance.” The maamar reads this end of the verse as speaking of the mixed multitude.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109הנה העם . . קאי על ערב רב
In the Lemberg edition this passage is printed as a gloss (hagahah) rather than in the body of the text.
Kehot’s noteבתו״א דפוס לעמבערג שנת תור״ה ז, א נדפס קטע זה בתור הגה״ה.
110קאי על ערב רב . . ויעמדו מרחוק
Quoting this maamar, Likkutei Torah explains that the mixed multitude did not want to receive the drawing down of the Infinite Light and the self-nullification it brings, but “stood at a distance,” receiving from the outer life-force so as to remain separate beings, impressed by G-d’s greatness only from afar.
Kehot’s noteראה לקו״ת פ׳ במדבר ד, ב בסוף העמוד. ענין ערב רב, ראה מאמרי אדה״ז פרשיות ח״א ע׳ רמז. שלה. נביאים ע׳ קסד. אוה״ת נ״ך כרך ג ד״ה וכל בניך.
Paragraph 27
111מקרב איש ולב עמוק
The psalm describes the plotting of the wicked, “the inward part of a man and the depth of the heart.” The maamar uses the words for the soul’s innermost depths, from which true bittul arises.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
112אבל ערב רב לא הי׳ בהם כח והתפעלות
Cited by the note on the mixed multitude’s lack of this stirring.
Kehot’s noteראה סה״מ תקס״ה.
113שמתפעלים מהליכת הגלגלים
Cited by the note on being impressed by the motion of the heavenly spheres.
Kehot’s noteראה אוה״ת תשא ע׳ א׳תתקפו.
114אלהים אשר ילכו בפנינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתשא לב, א.
115אלהים אשר ילכו לפנינו
When Moshe was delayed, the people gathered around Aharon and said, “Make us gods who will go before us.” The maamar attributes this request to the mixed multitude, who could relate only to what they saw.
Exodus 32:1שמות ל״ב:א׳
וַיַּרְא הָעָם כִּי־בֹשֵׁשׁ מֹשֶׁה לָרֶדֶת מִן־הָהָר וַיִּקָּהֵל הָעָם עַל־אַהֲרֹן וַיֹּאמְרוּ אֵלָיו קוּם עֲשֵׂה־לָנוּ אֱלֹקִים אֲשֶׁר יֵלְכוּ לְפָנֵינוּ כִּי־זֶה מֹשֶׁה הָאִישׁ אֲשֶׁר הֶעֱלָנוּ מֵאֶרֶץ מִצְרַיִם לֹא יָדַעְנוּ מֶה־הָיָה לוֹ:
And when the people saw that Moses delayed to come down from the mount, the people gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
116שאלמלא ניתן רשות לעין
Abba Binyamin says: “If the eye were given permission to see, no creature could withstand the mazikin.” The maamar cites it for the power of these beings.
Berakhot 6a:2–4ברכות ו׳ א:ב׳-ד׳
תַּנְיָא, אַבָּא בִּנְיָמִין אוֹמֵר: אִלְמָלֵי נִתְּנָה רְשׁוּת לָעַיִן לִרְאוֹת — אֵין כׇּל בְּרִיָּה יְכוֹלָה לַעֲמוֹד מִפְּנֵי הַמַּזִּיקִין. אָמַר אַבָּיֵי: אִינְהוּ נְפִישִׁי מִינַּן, וְקָיְימִי עֲלַן כִּי כִּסְלָא לְאוּגְיָא. אָמַר רַב הוּנָא: כֹּל חַד וְחַד מִינַּן, אַלְפָא מִשְּׂמָאלֵיהּ וּרְבַבְתָּא מִיַּמִּינֵיהּ.
There is a teaching : Abba Benjamin said : Had the human eye been given the power of seeing them, no person could endure because of the evil spirits. Abbai said : They outnumber us, and surround us like the ridge round a field. Rab Huna said : Every one of us has a thousand on his left hand and myriads on his right.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
117אלמלא מכרזי עלך ברקיע כו׳
A demon tells Rabbi Chanina ben Dosa, and later Abaye, that were it not proclaimed in heaven to beware of him and his Torah, she would have endangered him. The maamar cites it to show that mazikin do nothing against G-d’s will.
Pesachim 112b:17פסחים קי״ב ב:י״ז
וְתוּ: חֲדָא זִמְנָא פְּגַעָה בֵּקהּ בְּאַבָּיֵי, אֲמַרָה לֵקהּ: אִי לָאו דְּמַכְרְזִי עֲלָךְ בְּרָקִיעַ: ״הִזָּהֲרוּ בְּנַחְמָנִי וּבְתוֹרָתוֹ״ — הֲוָה סַכַּנְתָּיךְ. אֲמַר לַהּ: אִי חֲשִׁיבְנָא בְּרָקִיעַ, גּוֹזְרַנִי עֲלַיְיכִי שֶׁלֹּא תַּעֲבוּרִי בַּיִּישּׁוּב לְעוֹלָם. הָא קָא חָזֵינַן דְּעָבְרָה?! אָמְרִי: הָנֵי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים קיב, ב.
Paragraph 30
118שתפול עליהם אימתה ופחד
In the Song of the Sea: “Terror and dread fall upon them; by the greatness of Your arm they are still as stone.” The maamar uses the words for the angels’ overwhelming bittul.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119דקרו לי׳ אלקא דאלקיא
On the verse that G-d’s Name is great among the nations, the Talmud says that they call Him “the G-d of gods.” The maamar cites it to show that the kelipos acknowledge G-d while still considering themselves powers.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 31
120מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The maamar reads kingship as rule accepted willingly and dominion as rule against the subjects’ will.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
121ממשלה — וזהו ומברכים
This passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ כי תשא ע׳ א׳תתפא. וראה בסהמ״צ להצ״צ מצות מחצית השקל סה, א. בסה״מ תקס״ה ח״ב ע׳ תרמו מפרש הקושיא ”לכאורה אינו מובן לשון ברכה ורבוי בעצמות אור א״ס ב״ה דכלום הוא צריך להגדלה ורבוי מאחר שהוא בחי׳ א״ס כו׳ כידוע”.
Paragraph 32
122כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day; darkness is as light.” The maamar cites it to say that physical concealment is no barrier before G-d.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123וכל היושב ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה רפי״ח.
124וכל היושב ושונה הקב״ה שונה כנגדו
The Midrash teaches that whenever a scholar sits, reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The maamar cites it for G-d’s presence drawn down through Torah study.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… כל פנות העם ואומר (שמות ג׳:ה׳) אל תקרב הלום מה הלום שנאמר להלן לשון מלכות ושררה אף הלום שנאמר כאן לשון מלכות ושררה. תדע לך שכן הוא שהרי במעשים הטובים שמצא הקב״ה בדוד עתיד להושיב אותו לימין השכינה שנאמר (תהילים ק״י:א׳) נאם ה׳ לאדוני שב לימיני וגו׳ כיצד עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה צדקה וגמילות חסדים קמעא לפניך כופל אתה שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפי …
OYW (segmentation according to Warsaw 1880) (Public Domain)
125ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have placed in your mouth shall not depart from your mouth.” The maamar cites it for G-d’s words in the mouth of one who studies Torah.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.

Torah Ohr · Parshas Mishpatim · Maamar 1
ואלה המשפטים אשר תשים לפניהם כי תקנה עבד עברי וגו׳
“And these are the ordinances that you shall set before them”
Moshe, whose root is the Higher Daas of the light that encompasses all worlds, draws Daas, a knowledge of G-d that is felt as vividly as seeing, into every Jew, even the souls called “animal”; he does it through the halachos of the Torah, which reach into the inner being of each soul.
The maamar in brief
Why does the Torah say “If you buy a Hebrew servant” in the singular, when the ordinances are set “before them,” in the plural? The Alter Rebbe answers that “you” is Moshe, who gives “grass” to Israel’s “animals.” The verse “I will sow the house of Israel with the seed of man and the seed of animal” points to two levels of souls. Souls of Atzilus have Daas, a felt knowledge of G-dliness as vivid as seeing, rooted in Chochmah. Souls of the lower worlds, almost all souls today, understand G-dliness only as “hearing,” rooted in Binah, which does not hold the heart. Moshe, the faithful shepherd and the first and last redeemer, draws Daas even into them; “grass” (esev) is Daas. The angels too are “animals,” knowing only Malchus, and they receive Daas through the Kedushah, which they and Israel say together, each depending on the other. Mishpatim are halachos, “going”: by studying them deeply a person gains Daas and rises level by level. Moshe sets them “before them,” into their inner being, and only he can reach the “animal,” because his Higher Daas belongs to the encompassing light, before which man and animal are equal.

Outline
	1The questionWhy is the law of the Hebrew servant in the singular when the ordinances are set “before them”? Because “you” is Moshe, who gives “grass” to the “animals.”¶1
	2Two levels of souls“The seed of man” are souls of Atzilus, whose Daas is felt like seeing and comes from Chochmah; “the seed of animal” are souls of the lower worlds, whose understanding is “hearing,” from Binah. Daas joins Chochmah to Binah, and Higher Daas is distinguished from Lower Daas.¶2
	3Moshe gives DaasMoshe, the faithful shepherd and the first and last redeemer, draws Daas into all souls. “Grass” is Daas, given also to the angels, who are “animals” because they grasp only Malchus, through their saying “Holy.”¶3
	4“Holy”: angels and Israel togetherIsrael, rooted in thought, must say “Holy” before the angels, rooted in speech; yet in their bodies Israel are below the angels and receive from them, so all sanctify G-d together, drawing Keser and Daas down. All of this comes through Moshe.¶4–6
	5Ordinances as “going”Mishpat is halachah, a word of “going”: the ascent of the worlds level by level through Daas.¶7
	6Moshe sets them before themKelipah lacks Daas; Daas comes through deep study of the halachos. Moshe sets it into Israel’s inner being, and his Higher Daas, of the encompassing light, reaches even the “animal,” for before that light man and animal are equal.¶8


Key concepts
	Daas (knowledge)דעת
	Knowledge that is bound to the soul and felt, as vivid as seeing; the faculty that joins Chochmah and Binah and brings understanding into the heart.

	The seed of man and the seed of animalזרע אדם וזרע בהמה
	Two levels of Jewish souls: souls of Atzilus, who have Daas, and souls of Beriah, Yetzirah and Asiyah, almost all souls today, whose understanding of G-dliness lacks felt Daas.

	Seeing and hearingראיה ושמיעה
	Seeing is Chochmah: direct, gripping awareness that the mind cannot set aside. Hearing is Binah: understanding at second hand, which fades when attention turns away.

	Higher Daas and Lower Daasדעת עליון ודעת תחתון
	Higher Daas joins Chochmah and Binah and is Moshe’s level, of the light that encompasses all worlds; Lower Daas binds the intellect to the emotions and is their inner dimension.

	Ra’aya Mehemna (the faithful shepherd)רעיא מהימנא
	A name of Moshe, read here as the shepherd who sustains Israel’s faith by giving them Daas.

	Kedushah (“Holy”)קדוש
	The declaration “Holy,” said by the angels and Israel together, through which Daas is drawn into the three lower worlds.

	Halachah as “going”הלכה / הליכה
	The laws of the Torah are a “going”: through studying them in depth a person gains Daas and rises from level to level.


Section 1 · ¶1
The question
1ואלה המשפטים12 אשר תשים לפניהם כי תקנה עבד עברי3 וגו׳.4 וצ״ל דלפניהם משמע לשון רבים וכי תקנה הוא לשון יחיד והל״ל [והוה ליה למימר] כי יקנו.56
“And these are the ordinances that you shall set before them: If you buy a Hebrew servant,” etc. We need to understand this: “before them” implies the plural, while “if you buy” is in the singular; it should have said, “if they buy.”
The maamar opens with the first verse of Parshas Mishpatim and the law of the Hebrew servant that follows it. The Alter Rebbe points out a grammatical tension: “before them” speaks of many people, yet “if you buy” (ki sikneh) addresses one person, where we would expect the plural, “if they buy.”


אך הענין הוא דכי תקנה קאי על מרע״ה [משה רבינו עליו השלום]7 וקאי אדלעיל מיניה8 היינו על מ״ש ואלה המשפטים אשר תשים.
But the explanation is that “if you buy” refers to Moshe Rabbeinu, peace be upon him, and refers back to what precedes it, that is, to what is written, “And these are the ordinances that you shall set.”
His answer is that the “you” of “if you buy” is Moshe himself, the same “you” addressed in the verse before it, “that you shall set before them.” The law of the Hebrew servant is thus read as part of the description of how Moshe sets the ordinances before Israel.


משה רבינו ע״ה [עליו השלום] דוקא ישים המשפטים לפניהם והיינו על ידי כי תקנה ע״ע [עבד עברי] כו׳. דהנה כתיב ונתתי עשב בשדך910 לבהמתך שזה קאי על משה רבינו ע״ה [עליו השלום] שמשפיע בחי׳ עשב לבהמתך.
It is Moshe Rabbeinu, peace be upon him, specifically, who will set the ordinances before them, and this is through “If you buy a Hebrew servant,” etc. For it is written, “And I will give grass in your field for your animals,” which refers to Moshe Rabbeinu, peace be upon him, who imparts the level of “grass” “for your animals.”
Only Moshe can set the ordinances before Israel, and the text says he does so through what “if you buy a Hebrew servant” describes. To explain this, the Alter Rebbe cites “And I will give grass in your field for your animals” and applies it to Moshe, who gives spiritual “grass” to those called “animals”; the following paragraphs explain who the “animals” are and what the “grass” is.




Section 2 · ¶2
Two levels of souls
2והענין דכתיב וזרעתי את בית ישראל11 זרע אדם וזרע בהמה1213 שיש ב׳ מדרגות בנש״י [בנשמות ישראל].14 הא׳ הם הנשמות הגבוהות מאד במעלה ומדרגה והם הנק׳ זרע אדם
The explanation: it is written, “And I will sow the house of Israel with the seed of man and the seed of animal,” [meaning] that there are two levels among the souls of Israel. The first are the souls that are very lofty in stature and level, and they are the ones called “the seed of man,”
Jeremiah’s prophecy speaks of Israel being sown with “the seed of man and the seed of animal.” The Alter Rebbe reads the two “seeds” as two levels of Jewish souls, and begins with the higher one, called “the seed of man.”


שהם הנשמות שנמשכו מבחינת אדם העליון שעל הכסא כנ״ל דכתיב נעשה אדם בצלמנו כדמותנו15 (והיינו נשמות דאצילות והם הנק׳ בנים משא״כ נשמות דבריאה יצירה עשיה נק׳ עבדים.16 וזהו אם כבנים אם כעבדים)17
for they are the souls drawn from the level of the supernal Man upon the Throne, as mentioned above, as it is written, “Let us make man in our image, after our likeness.” (That is, souls of the World of Atzilus (Emanation), and they are the ones called “children,” whereas souls of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are called “servants.” And this is [the meaning of] “whether as children or as servants.”)
These souls derive from the “supernal Man” upon the Throne, the likeness of a man seen above the Throne in the prophetic vision of the chariot, in whose image man was made. The parenthesis identifies them as souls of Atzilus, called “children,” while souls of the three lower worlds are called “servants,” as in the Rosh Hashanah prayer, “whether as children or as servants.”


והיינו כמו שמעלת האדם שיש לו דעת כך אלו הנשמות יש להם דעת גדול באלקות ופי׳ דעת אין ר״ל [רוצה לומר] הידיעה לבד18 אלא בחי׳ הרגשה ממש וכמשי״ת [וכמו שיתבאר].
That is: just as the superiority of man is that he has Daas (knowledge), so these souls have a great Daas of G-dliness. And Daas does not mean knowing alone, but the level of actual feeling, as will be explained.
Man stands above the animal because he has daas, knowledge; so too these souls have a great Daas of G-dliness. The Alter Rebbe adds at once that Daas here means not just knowing something but actually feeling it, a point he develops below.


והב׳ הוא בחי׳ זרע בהמה (והיינו נשמות דבי״ע שהם כמעט כל הנשמות שבדורותינו19 כי נשמות דאצילות הן בני עלייה20 שהם מועטים כו׳21 אפי׳ [אפילו] בדורות הראשונים) שהם הנשמות שאין להם דעת כ״כ [כל כך] באלקות.
And the second is the level of “the seed of animal” (that is, souls of Beriah, Yetzirah and Asiyah, which are almost all the souls in our generations; for souls of Atzilus are bnei aliyah, “people of ascent,” who are few, etc., even in the early generations): these are the souls that do not have so much Daas of G-dliness.
The second level, “the seed of animal,” is the souls of the worlds of Beriah, Yetzirah and Asiyah, and the parenthesis notes that these are almost all the souls of our generations. Souls of Atzilus are bnei aliyah, “people of ascent,” a phrase of the Sages, who said that such people are few; they were few even in earlier generations.


ואין ר״ל [רוצה לומר] שאין להם שכל והשגה באלקות אלא אף גם שיש להם שכל והשגה שמשיגים ומשכילים גדולת הבורא ית׳ מפי ספרים ומפי סופרים השגה והבנה גדולה איך שהקב״ה מחיה ומהווה הכל ושלגדולתו אין חקר22 כו׳.
This does not mean that they have no intellect and comprehension of G-dliness. Rather, although they do have intellect and comprehension, so that they comprehend and grasp the greatness of the Creator, blessed be He, from books and from scholars, with great comprehension and understanding of how the Holy One, blessed be He, gives life to all and brings all into being, and that “His greatness is unsearchable,” etc.,
Being called “animal” does not mean lacking intellect. Such souls can learn from books and teachers, and understand well, how G-d gives life to everything and brings it into being, and that His greatness has no limit.


אך שאין זה בבחי׳ דעת והרגשה בנפשו23 לכן נק׳ בהמה שהבהמה יש לה ראיה ושמיעה כו׳
yet this is not in the manner of Daas and feeling in his soul. Therefore they are called “animal”: for an animal has sight and hearing, etc.,
What they lack is Daas, the inner feeling of what they understand. The comparison to an animal fits, since an animal does see and hear.


רק שאין לה דעת24 כך הוא בחינת נשמות אלו שאין בהם בחינת הדעת באלקות שהדעת היא בחי׳ הרגשה כשההשכלה נקשרת ונקבעה בנפשו כאלו מרגיש
only it does not have Daas. So it is with these souls: they lack the level of Daas of G-dliness. For Daas is the level of feeling, when the concept is bound and fixed in one’s soul, as though one feels [it].
An animal, however, has no daas, and these souls likewise lack Daas of G-dliness. Daas is defined here as the stage at which an idea becomes bound and fixed in the soul, so that a person feels it.


כי דעת מלשון והאדם ידע25 כו׳ שהוא בחי׳ התקשרות והתחברות26 ועד״ז נאמר ומבשרי אחזה27 אלוה אחזה ממש כאילו רואה כו׳ ואע״פ [ואף על פי] שא״א לראות האלקים בעין הגשמי מ״מ הוא
For Daas is from the expression “And Adam knew,” etc., which is the quality of bonding and joining. And along these lines it is said, “And from my flesh I will behold G-d”: “I will behold,” literally, as if seeing, etc. And although it is impossible to see G-d with the physical eye, nevertheless it is
Daas comes from the same root as “And Adam knew (yada) Chavah,” which describes intimate union, so Daas means bonding with what one knows. Iyov’s “from my flesh I will behold G-d” describes this kind of knowing as a kind of seeing, even though G-d cannot be seen with physical eyes.


ע״ד שהאדם יודע ומרגיש בנפשו אשר בקרבו שגם כן א״א לראות מהות הנפש איך ומה היא מ״מ הוא נרגש ממנה ע״י שרואה חיות הגוף
like the way a person knows and feels his soul within him. For there too, it is impossible to see the essence of the soul, how and what it is; nevertheless he senses it by seeing the life-force of the body,
To show how one can “see” what is invisible, the Alter Rebbe uses the soul as an example. No one can see the soul itself, yet everyone senses it through the life it gives the body.


שהוא מהנפש וכאשר ישן מסתלק החיות וכשניעור משנתו תשוב אליו גילוי אור וחיות הנפש כך עד״ז ממש הוא בחינת הדעת באלקות שיש לנשמות דאצי׳
which comes from the soul. When he sleeps, the life-force withdraws, and when he wakes from his sleep, the revelation of the soul’s light and life-force returns to him. In exactly this way is the level of Daas of G-dliness that souls of Atzilus have,
When a person sleeps, the soul’s life-force recedes, and when he wakes it returns, so the soul is perceived through its effects. In just this way, souls of Atzilus perceive G-dliness through Daas.


כמאמר איוב ומבשרי אחזה כו׳ והגם דלית מחשבה תפיסא ביה כלל28 היינו שמהותו אינו מושג
as Iyov said, “And from my flesh I will behold,” etc. And although “no thought can grasp Him at all,” meaning that His essence is not comprehended,
This is what Iyov meant by “from my flesh I will behold.” The Alter Rebbe grants the principle that “no thought can grasp Him at all,” which he explains as meaning that G-d’s essence cannot be comprehended.


אבל מציאותו נודע ונרגש מה שאנו רואים שהעולמות שהם כמו גוף גדול הם חיים וקיימים
yet His existence is known and felt from what we see: that the worlds, which are like a great body, live and endure.
G-d’s existence, however, can be known and felt from what we see. The worlds are like one great body, and they are alive and enduring.


והרי חיות זה בהן הוא מא״ס ב״ה השופע בהן בכל רגע והשכלה זו מושגת לכל.
And this life-force in them is from the Infinite One (Ein Sof), blessed be He, who flows into them at every moment. This concept is grasped by all.
Their life comes from the Infinite One, who pours it into them at every moment, just as the body’s life comes from the soul. Anyone can grasp this idea with the intellect.


אך כשהיא מתקשרת בנפש שיהיה נקשר ונרגש ממנה ממש כאילו רואה זה נק׳29 בחי׳ דעת
But when it is bound to the soul, so that one is bound [to it] and actually feels it, as if seeing, this is called the level of Daas.
When this idea is bound to the soul, so that a person feels it as vividly as if he saw it, that is Daas. The difference between the two levels of souls is therefore not what they know but how deeply it is felt.


ועל זה אמרו איזהו חכם הרואה את הנולד30 כאלו רואה בעין ממש הולדת והתהוות היש מאין כו׳ וע״ז נאמר וה׳ עליהם יראה31 כו׳
And of this they said, “Who is wise? One who sees what is born”: as if seeing with the very eye the birth and coming into being of something from nothing, etc. And of this it is said, “And G-d will be seen over them,” etc.
The Sages’ saying “Who is wise? One who sees what is born,” usually understood as foreseeing consequences, is read literally: the wise person “sees” creation being born, something from nothing, at every moment. The verse “And G-d will be seen over them” is brought as another expression of seeing G-dliness.


משא״כ כשאין השכלה והבנה זו בבחי׳ קירוב והרגשה ממש בנפש נק׳ בחי׳ זו זרע בהמה ואף שיש לו שכל והשגה גדולה באלקות
Whereas when this concept and understanding is not in the manner of closeness and actual feeling in the soul, this level is called “the seed of animal,” even though he has great intellect and comprehension of G-dliness.
When the same understanding stays distant and is not felt in the soul, it is the level of “the seed of animal,” however great the understanding. What marks the lower level is the absence of felt closeness, not the absence of knowledge.


וגם כל ישראל מאמינים כו׳ והאמונה היא למעלה מן הדעת32 מ״מ הוא נק׳ עטרה שהוא בחינת מקיף וצ״ל ג״כ בחי׳ דעת.
And all Israel are also believers, etc., and faith is above Daas. Nevertheless, it is called a “crown” (atarah), which is the level of a makif (that which encompasses), and there must also be the level of Daas.
The Alter Rebbe anticipates a question: all Jews have faith, and faith is higher than Daas, so why is Daas needed? He answers that faith is called a “crown,” something that surrounds a person from above (a makif) without entering him, so Daas is needed as well.


כמו שכתוב דע את אלקי אביך33 כו׳ כי ע״י הדעת עי״ז אין העולם מסתיר להם כלל
As it is written, “Know the G-d of your father,” etc. For it is through Daas that the world does not conceal [G-dliness] from them at all.
David’s charge, “Know the G-d of your father,” calls for knowing G-d, not only believing in Him. Through Daas the world no longer hides G-dliness from a person at all.


וגם האהבה שהיא באה מבחי׳ הדעת וראיה חושיית אין ערוך אליה כו׳ וכן היראה כי אינו דומה שמיעה לראיה3435
And also, the love that comes from the level of Daas and sensory sight is beyond comparison, etc., and so too the awe; for “hearing is not comparable to seeing.”
Love and awe that come from Daas, a kind of sensory seeing, are incomparably stronger than those that come from understanding alone. The principle is the Sages’ teaching that hearing cannot compare to seeing.


(ופי׳ ראיה36 הוא ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] הסתכל בשלשה דברים3738 הסתכל דוקא בבחי׳ ראיה בעין השכל כמו אדם המבין בחכמתו ורואה שיבא עליו איזה דבר טוב או רע אע״פ [אף על פי] שרחוק הזמן שיבא הדבר
(The meaning of “seeing” follows the saying of our Sages, of blessed memory, “Look at three things”: “look,” specifically, meaning the manner of seeing with the eye of the intellect. It is like a person who understands with his wisdom and sees that something good or bad will come upon him; even though the time when the thing will come is far off,
A long parenthesis now explains “seeing” in contemplation, from the Mishnah in Avos, “Look at three things.” The word “look” means seeing with the mind’s eye, like a person who foresees good or bad coming to him even when it is far off.


הנה מפני הסתכלות שכלו הוא כאלו רואה מיד בעיניו וכאלו הובא עליו ומתיירא מאד אם רע הוא או שמח אם טוב הוא.
because of the gaze of his intellect it is as if he sees it immediately with his eyes, and as if it had already come upon him, and he is very afraid if it is bad, or glad if it is good.
Because he sees it so clearly in his mind, he reacts as if it were already in front of him: afraid of the bad, glad of the good. This is how intellectual “seeing” moves the emotions.


אבל בחי׳ שמיעה דהיינו בחי׳ התבוננות בלבד במחשבה עמוקה כמו אם שומע מאחרים שיבא הדבר לא יפול עליו כ״כ [כל כך] היראה או השמחה מהדבר מפני שאין עדיין הדבר בהתגלות גמור
But the level of hearing, that is, the level of contemplation alone, in deep thought, is like one who hears from others that the thing will come: the fear or the joy over it does not fall upon him so much, because the thing is not yet fully revealed.
“Hearing,” by contrast, is deep contemplation that remains at second hand, like hearing from others that something will happen. Such news does not grip a person in the same way, because the thing is not yet fully revealed to him.


אע״פ [אף על פי] שמתבונן בו אינו כאלו רואה בעיניו ממש כו׳ וזהו שאמר הסתכל בשלשה דברים כו׳ שיהיה ענין התבוננות אלקות אצלו כאדם המבין בחכמתו ורואה הדבר אע״פ [אף על פי] שרחוק כו׳ כי איזהו חכם39 הרואה את הנולד כו׳
Even though he contemplates it, it is not as if he sees it with his very eyes, etc. And this is why he said, “Look at three things,” etc.: that his contemplation of G-dliness should be like a person who understands with his wisdom and sees the thing even though it is far off, etc. For “Who is wise? One who sees what is born,” etc.
Even careful contemplation, then, is not the same as seeing. That is why the Mishnah says “look”: it asks that one’s contemplation of G-dliness be as vivid as the foresight of the wise man who “sees what is born.”


משא״כ בחי׳ שמיעה היא מבחי׳ בינה היינו שמבין אחדות ה׳ איך שכולא חד ושכל העולמות בטלים ומבוטלים כאין נגדו ושהכל בהשפעת חיותו ית׳ ובו אין שינוי כו׳ כידוע כל ענין אחדות ה׳
Whereas the level of hearing is from the level of Binah (understanding): that is, one understands the unity of G-d — how “all is one,” and that all the worlds are nullified and utterly nullified, as nothing before Him, and that everything is through the flow of His life-force, blessed be He, while in Him there is no change, etc., as the whole subject of G-d’s unity is known.
Hearing corresponds to Binah, the faculty that develops and understands a subject in detail. Its subject here is G-d’s unity: that all is one, that all the worlds are nothing before Him, that everything lives by His life-force, and that He Himself does not change.


אע״פ [אף על פי] שמתבונן בו הדק היטיב וכל עומק מחשבתו טרוד בה והרי נקבעה האמונה בלבו מאד מ״מ הוא רק ע״ד שמיעה והבנה לבד ואין הענין בהתגלות גמור כאלו רואה40 בעיניו ולפיכך כשיסיר מחשבתו אף לפי רגע פונה לדרכי תאותיה כו׳.
Even though he contemplates it very thoroughly, and the whole depth of his thought is absorbed in it, and faith has become very firmly fixed in his heart, nevertheless it is only in the manner of hearing and understanding alone, and the matter is not fully revealed, as if he sees it with his eyes. Therefore, when he takes his thought off it even for a moment, [his soul] turns to the ways of its desires, etc.
A person may contemplate this deeply and believe it firmly, and still it remains “hearing,” not fully revealed. The proof is that the moment his mind turns away, his soul goes after its desires.


משא״כ כשענין האחדות בהסתכלות חכמה שהוא מקור הבינה קודם שיבא הענין להתבוננות והרחבה כו׳ הוא ממש כמו ראיית העינים ואי אפשר לו בשום אופן להסיר מחשבתו וכל המדות מענין האחדות ובכל עשיותיו ועניניו דבוק בו ית׳ דביקות נפלא מפני היותו רואה המלך בעיניו.
Whereas when the matter of [G-d’s] unity is in the gaze of Chochmah (wisdom), which is the source of Binah, before the matter comes to contemplation and expansion, etc., it is truly like the sight of the eyes, and it is impossible for him in any way to remove his thought and all the emotive attributes (middos) from the matter of the unity. In all his doings and affairs he cleaves to Him, blessed be He, with a wondrous cleaving, because he sees the King with his eyes.
When G-d’s unity is grasped in Chochmah, the first flash of insight that comes before Binah and gives rise to it, it is like seeing with one’s eyes. Then a person cannot turn his mind or his feelings away from it, and in all his affairs he cleaves to G-d, like someone who sees the King before him.


וזה היה בזמן קבלת התורה וכל העם רואים את הקולות4142 רואים את הנשמע4344 ולאחר שחטאו הוריד׳ [הורידם] מבחי׳ זו לבחי׳ שמיעה שהיא בחי׳ בינה ויכלו לחטוא כו׳ נמצא חכמה היא בחי׳45 ראיה.
And this was at the time of the receiving of the Torah: “And all the people saw the sounds” — they saw what is heard. And after they sinned, they were brought down from this level to the level of hearing, which is the level of Binah, and [so] they were able to sin, etc. It follows that Chochmah is the level of seeing,
At the giving of the Torah Israel had this level: “all the people saw the sounds,” seeing what is normally only heard. After they sinned, they were brought down to the level of hearing, a level at which sin is possible; hence Chochmah is seeing and Binah is hearing.


ובינה היא בחי׳ שמיעה. ונודע דאבא מקנן באצי׳46 ובינה בבריאה לכן הנשמות דבריאה אין בהם בחי׳ ראיה רק שמיעה והבנה. וע״כ נקרא זרע בהמה.47
and Binah is the level of hearing. Now, it is known that Abba (Chochmah) “nests” in Atzilus and Binah in Beriah. Therefore the souls of Beriah do not have the level of seeing, only hearing and understanding; and therefore they are called “the seed of animal.”
In Kabbalistic terms, Abba (Chochmah) dwells, or “nests,” in Atzilus, while Binah dwells in Beriah, the World of the Throne. Souls rooted in Beriah therefore have hearing and understanding but not seeing, which is why they are called “the seed of animal.”


משא״כ נשמות דאצי׳ שם גלוי בחי׳ חכמה וראיה ונקרא זרע אדם כו׳. והנה בחי׳ הממוצעת המחבר ומזווג חכמה עם בינה הוא הדעת. דעת הוא לשון התקשרות כמ״ש והאדם ידע48 כו׳.
Whereas with souls of Atzilus, there the level of Chochmah and seeing is revealed, and they are called “the seed of man,” etc. Now, the intermediate level that connects and unites Chochmah with Binah is Daas. Daas denotes bonding, as it is written, “And Adam knew,” etc.
In souls of Atzilus, Chochmah and seeing are revealed, and so they are “the seed of man.” Daas is the faculty between Chochmah and Binah that joins them, and the verse “And Adam knew” shows that Daas means bonding.


דהיינו שיהיה מקושר בעומק נקודת הלב במחשבת הבינה שמתבונן משא״כ בינה לבדה היא היות הענין במחשבה לבד ואין נוגע לעצמותו דהיינו ללבו כלל
That is, that he be bound, in the depth of the point of the heart, to the thought of the Binah with which he contemplates. Whereas Binah alone is the matter’s being in thought alone, and it does not touch his very self, that is, his heart, at all.
Daas means that a person is bound to what he contemplates from the depth of his heart. Binah alone keeps the subject in the mind without touching his true self, the heart.


אבל שיהיה רעותא דלבא התלהבות לבבו ודביקותו בהענין שמחשב עד שיהיה כולו בהענין דבוק מאד בכל חושי גופו זה נקרא דעת הוא גורם שיתחבר בחי׳ חכמה לבינה
But when there is the desire of the heart (re’usa deliba), the fervor of his heart and his cleaving to the matter he is thinking about, until he is wholly in the matter, deeply attached with all the senses of his body — this is called Daas. It causes the level of Chochmah to join with Binah;
When contemplation produces the heart’s desire, its fervor and attachment, until a person is absorbed in the subject with his whole being, that is Daas. In this way Daas joins Chochmah to Binah.


דהיינו49 שיגרום ברוב חוזק ההתבוננות עד שיהיה בהבינה בחי׳ ראיה ראית החכמה כנ״ל. ולכן בחי׳ זרע אדם היינו נשמות שיש בהם בחי׳ הדעת שהוא הממשיך גלוי החכמה והראיה בהתבוננות שיבא לבחי׳ ומבשרי אחזה אלוה ממש.
that is, through the great intensity of the contemplation it brings about that there is, within the Binah, the level of seeing, the seeing of Chochmah, as mentioned above. And therefore the level of “the seed of man” means souls that have the level of Daas, which draws the revelation of Chochmah and seeing into the contemplation, so that one comes to the level of “And from my flesh I will behold G-d,” literally.
Through intense contemplation, Daas brings the “seeing” of Chochmah into the understanding of Binah. Souls that have this Daas reach Iyov’s “from my flesh I will behold G-d,” and they are “the seed of man.”


משא״כ כשאין בו בחי׳ דעת הנ״ל הממשיך גלוי החכמה כו׳ אז הוא רק בבחי׳ שמיעה והבנה לבדה מבחי׳ בינה דמקננא בבריאה וע״כ נק׳ זרע בהמה כו׳)
Whereas when he lacks the above-mentioned level of Daas, which draws down the revelation of Chochmah, etc., then he is only at the level of hearing and understanding alone, from the level of Binah, which “nests” in Beriah; and therefore he is called “the seed of animal,” etc.)
Without this Daas a person has only hearing and understanding, rooted in Binah, which dwells in Beriah, and he is “the seed of animal.” This closes the long parenthesis that began with the meaning of “seeing.”


ואף שהבהמה אין לה גם שמיעה והבנה הוא עד״מ שהרי הבהמה יש לה ג״כ כח המדמה וכך השכל וההבנה באלקות כשהוא רק בבחי׳ שמיעה לבד ה״ז [הרי זה]
And although an animal does not have hearing and understanding either, this is by way of analogy: for an animal, too, has the imaginative faculty. And so intellect and understanding of G-dliness, when it is only at the level of hearing alone, is
An objection: an animal does not really have hearing and understanding in this sense either. The Alter Rebbe answers that the comparison is an analogy, since an animal does have imagination, and an understanding of G-dliness that is only “heard” is like imagination.


כמו בחי׳ דמיון בעלמא ונק׳ בחי׳ כדמותנו. וע״ז נאמר היינו כחולמים50 כמו בחלום שאין נשאר רק כח המדמה כו׳.
like mere imagination, and it is called the level of “after our likeness.” And of this it is said, “We were like dreamers”: as in a dream, where nothing remains but the imaginative faculty, etc.
Such understanding is like mere imagination, and so it corresponds to “after our likeness” (kidmusenu), a word related to dimyon, imagination. The verse “We were like dreamers” describes it, since in a dream only the imagination is at work.


(עמש״ל [עיין מה שכתוב לעיל] פ׳ וישב על פסוק זה. אבל בחי׳ נעשה אדם בצלמנו זהו בחי׳ זרע אדם בחי׳ ראייהכו׳. אך הנה בחי׳ דעת המחבר החכמה בבינה נק׳ דעת עליון. ויש בחי׳ דעת תחתון שהוא התקשרות המוחין בהמדות.
(See what is written above in Parshas Vayeshev on this verse. But the level of “Let us make man in our image” is the level of “the seed of man,” the level of seeing, etc. However, the level of Daas that connects Chochmah with Binah is called Higher Daas (Daas Elyon). And there is the level of Lower Daas (Daas Tachton), which is the bond of the intellect (mochin) with the emotive attributes,
A gloss refers to the explanation of “We were like dreamers” in Torah Ohr, Parshas Vayeshev, and contrasts “in our image,” the seeing of “the seed of man.” It then distinguishes two kinds of Daas: Higher Daas, which joins Chochmah and Binah, and Lower Daas, which binds the intellect to the emotions.


והוא פנימיות המדות. ולקמן בפי׳ ונתתי עשב מבואר דגם בהמשכת בחי׳ דעת תחתון נק׳ אדם. וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)]51 פ׳ שמות ד״ה וירא כו׳ דע כי כו׳):52
and it is the inner dimension (pnimiyus) of the emotive attributes. And below, in the explanation of “And I will give grass,” it is explained that through the drawing down of the level of Lower Daas, too, one is called “man.” And see in Likkutei Torah, Parshas Shemos, the discourse beginning “Vayar” (“And he saw”), etc., “Know that,” etc.)
Lower Daas is the inner dimension of the emotions, what makes them real and lasting. Even drawing down this Lower Daas earns the name “man,” as explained below on “And I will give grass”; the Kehot note identifies the Likkutei Torah cited here as the work of that name by the Arizal.




Section 3 · ¶3
Moshe gives Daas
3והנה משה רבע״ה [רבינו עליו השלום] כחו גדול שממשיך ומשפיע בחי׳ דעת53 בכנס״י [בכנסת ישראל] אף גם בנשמות שנקראו זרע בהמה שיהיה בהם בחינת דעת והרגשה באלקות להיות וידעת היום54 כו׳
Now, Moshe Rabbeinu, peace be upon him, has great power: he draws down and imparts the level of Daas (knowledge) into the Community of Israel, even into the souls called “the seed of animal,” so that there be in them the level of Daas and feeling of G-dliness, so as to be [the fulfillment of] “And you shall know this day,” etc.,
Moshe’s great power is to draw Daas, the felt knowledge of G-d, into all Israel, even into the souls called “the seed of animal.” Through him they can fulfill “And you shall know this day”: to know and feel G-dliness, not only to believe.


דע את אלקי אביך כו׳ (והוא המזווג וממשיך בחי׳ חכמה לבינה שיהיו בההתבוננות בחי׳ ראיה כו׳)
“Know the G-d of your father,” etc. (And he is the one who unites and draws the level of Chochmah (wisdom) to Binah (understanding), so that there be in the contemplation the level of seeing, etc.)
“Know the G-d of your father” expresses the same call to knowledge. The parenthesis adds that Moshe does this by joining Chochmah to Binah, so that contemplation becomes “seeing,” as explained in paragraph 2.


כי משה רבע״ה [רבינו עליו השלום] נק׳ רעיא מהימנא אחד המיוחד משבעה רועים שרועה ומפרנס הנש״י [הנשמות ישראל] בהשפעתו אליהם מוח הדעת שזהו פירוש רעיא מהימנא שמפרנס את האמונה.
For Moshe Rabbeinu, peace be upon him, is called Ra’aya Mehemna (the faithful shepherd), the singular one among the seven shepherds, who shepherds and sustains the souls of Israel by imparting to them the faculty of Daas. This is the meaning of Ra’aya Mehemna: that he sustains the faith.
The Zohar calls Moshe Ra’aya Mehemna, “the faithful shepherd,” and he is the unique one among the seven shepherds of Israel. The Alter Rebbe reads the title as “the shepherd of faith”: he feeds and sustains Israel’s faith by giving them the faculty of Daas.


ולכך הוא גואל ראשון וגואל אחרון5556 פי׳ גואל ראשון שהוא המשפיע להם בחי׳ הדעת שבתחלת הדבור שלו אמר להם וידעתם כי אני57 הוי׳ כי מקודם כתיב ויאמן העם.58
Therefore he is the first redeemer and the last redeemer. The meaning of “first redeemer” is that he is the one who imparts to them the level of Daas: at the beginning of his speaking he said to them, “And you shall know that I am G-d,” for before that it is written, “And the people believed.”
Moshe is called “the first redeemer and the last redeemer.” As the first redeemer, from Egypt, he gave Daas: the people had already “believed,” and his message to them was “you shall know that I am G-d.”


והוא יהיה ג״כ גואל אחרון להיות בחינת ומלאה הארץ דעה59 כו׳. כי כולם ידעו אותי60 וכו׳
And he will also be the last redeemer, so that there be the level of “And the earth shall be full of knowledge,” etc., “For they shall all know Me,” etc.
As the last redeemer, Moshe will bring the time when “the earth shall be full of knowledge (de’ah) of G-d” and “they shall all know Me.” Knowledge, Daas, is the mark of the final redemption.


(והיינו להיות הדעת גם בבחינת סוכ״ע משא״כ בגאולת מצרים אע״פ [אף על פי] שנמשך בחי׳ וידעתם כי אני הוי״ה הוא בבחי׳ ממכ״ע [ממלא כל עלמין] כמבואר במ״א ע״פ וידעת היום)61 וזהו ונתתי עשב בשדך62 לבהמתך.
(That is, that Daas be also at the level of the light that encompasses all worlds (sovev kol almin); whereas in the redemption from Egypt, although the level of “And you shall know that I am G-d” was drawn down, it was at the level of the light that fills all worlds (memalei kol almin), as explained elsewhere on the verse “And you shall know this day.”) And this is [the meaning of] “And I will give grass in your field for your animals.”
The two redemptions differ in the level of their knowledge: the Daas of the Exodus reached the light that fills all worlds (memalei), the G-dliness that enters creation, while the future Daas will reach the light that encompasses all worlds (sovev), which transcends it. The Alter Rebbe then returns to “And I will give grass in your field for your animals.”


פי׳ עשב הוא בחי׳ דעת שהוא שם ע״ב [שם ע״ב] ושי״ן63 באמצע64 התיבה (שם ע״ב [שם ע״ב] הוא בחכמה וצ״ל משום שהדעת ממשיך זיווג חכמה עם בינה כנ״ל) שנמשך בשדך בחי׳ חקל תפוחין קדישין בשביל בהמתך הם הנשמות שנק׳ זרע בהמה.
Meaning: “grass” (esev) is the level of Daas, for it is the Name Ayin-Beis [seventy-two] with a shin in the middle of the word. (The Name Ayin-Beis is in Chochmah, and one must say [that it denotes Daas] because Daas draws down the union of Chochmah with Binah, as mentioned above.) It is drawn down “in your field,” the level of “the field of holy apples,” “for your animals”: these are the souls called “the seed of animal.”
The word esev (grass) is spelled ayin, shin, beis: the letters ayin-beis, whose numerical value is seventy-two, a Name associated with Chochmah, with a shin in the middle. So “grass” stands for Daas, which draws down the union of Chochmah with Binah; “your field” is the “field of holy apples,” a Zohar name for Malchus, and “your animals” are the souls called “the seed of animal.”


ואף גם המלאכים עליונים ד׳ מחנות שכינה נק׳ ג״כ בשם בהמות וחיות65 שהם פני אריה פני שור66 כו׳
And even the supernal angels, the four camps of the Shechinah (Divine Presence), are also called by the name “animals” and “beasts” (behemos and chayos), for they are “the face of a lion,” “the face of an ox,” etc.
The angels too, the four camps of the Shechinah, are called “animals” and “beasts” (chayos), since in the vision of the chariot they have the faces of a lion, an ox and so on. The term “animal” thus extends beyond souls to the angels.


שאף שיש להם דעת והכרה באלקות67 ועומדים בבטול גדול מ״מ נקראים בשם בהמות לפי שהשגתם הוא רק בבחי׳ מדת מלכותו ית׳ שממנו נמשך חיותן והתהוותן ועד שם עלו השגתם.
For although they have Daas and recognition of G-dliness and stand in great self-nullification (bittul), they are nevertheless called by the name “animals,” because their comprehension is only of the level of the attribute of His sovereignty, blessed be He, from which their life-force and coming into being are drawn, and up to there their comprehension rises.
The angels have knowledge of G-d and stand in great self-nullification, yet they are called “animals.” Their comprehension reaches only as high as Malchus, G-d’s sovereignty, the level from which they receive their existence and life. The Kehot note points to the Rambam (Laws of the Foundations of the Torah, ch. 2), who writes that the angels know the Creator with great knowledge, each according to its level, yet none of them can grasp Him as He truly is.


אבל במהותו ועצמותו ית׳ לית מחשבתם תפיסא כלל. (וכמבואר במ״א ע״פ רני ושמחי6869 בענין וצדקתך ירננו)70 ובחי׳ מלכות הוא נק׳ שם כמשל שם האדם שאינו נוגע למהותו ועצמותו וכו׳
But of His being and essence, blessed be He, their thought has no grasp at all. (As explained elsewhere on the verse “Sing and rejoice,” on the matter of “And they shall sing of Your righteousness.”) And the level of Malchus (sovereignty) is called a “name,” like the analogy of a person’s name, which does not touch his being and essence, etc.
G-d’s own being and essence is beyond their grasp. Malchus is called G-d’s “name,” and a name, like Malchus, serves to relate to others and does not touch the essence of the one who bears it.


וע״כ נקראים בהמות שאין להם דעת השגה במהותו ועצמותו ית׳ ולכן אומרים קדוש שהוא ית׳ קדוש ומובדל מהם כו׳.
Therefore they are called “animals,” for they have no Daas [or] comprehension of His being and essence, blessed be He. And therefore they say “Holy”: that He, blessed be He, is holy and separate from them, etc.
Because they lack Daas of G-d’s essence, the angels are “animals,” and they declare “Holy,” acknowledging that G-d is holy, separate and beyond them. Their song expresses this distance.


ולכך גם עליהם נאמר ונתתי עשב בשדך לבהמתך. והנה המשכת הדעת הוא על ידי אמירת הקדוש.
Therefore of them too it is said, “And I will give grass in your field for your animals.” Now, the drawing down of Daas is through saying “Holy.”
So the verse about giving grass to the animals applies to the angels too. The way Daas is drawn to them is through their saying “Holy.”


כי אין הקב״ה מצטרך להשיר והשבח שלהן אלא שעי״ז שאומרים קדוש נמשך להם השפעת הדעת כו׳
For the Holy One, blessed be He, has no need of their song and praise; rather, through their saying “Holy,” the flow of Daas is drawn down to them, etc.
G-d does not need the angels’ praise; the purpose of their saying “Holy” is that through it Daas flows down to them. The praise benefits those who say it.


(כי קדוש קדש ו׳ שהוא המשכת ח״ע [חכמה עילאה] בחי׳ ראיה א״נ [אי נמי] המשכת הכתר והוא ע״י דעת עליון שמקבל מבחי׳ כתר כמש״ל [כמה שכתוב לעיל] בפ׳ תולדות ע״פ מים רבים71 כו׳):727374
(For kadosh (“holy”) is kodesh (“holiness”) with a vav, which is the drawing down of Supernal Chochmah, the level of seeing. Alternatively, [it is] the drawing down of Keser (the Crown), and this is through Higher Daas, which receives from the level of Keser, as written above in Parshas Toldos on the verse “Many waters,” etc.)
The parenthesis explains from the letters: kadosh is kodesh, a term for Supernal Chochmah, with an added vav, the letter of drawing down, so “Holy” draws down Chochmah, the level of seeing. Alternatively it draws down Keser, through Higher Daas, which receives from Keser, as explained in Torah Ohr, Parshas Toldos.




Section 4 · ¶4–6
“Holy”: angels and Israel together
4והנה ביוצר אור אנו אומרים כולם כאחד עונים כו׳ קדוש כו׳ כולם כאחד דוקא וכמ״ש בזוהר דלא מקדשי ליה לעילא עד דישראל מקדשי ליה לתתא דמקדשין ליה כולא כחדא.
Now, in [the blessing] Yotzer Or we say, “All of them as one respond,” etc., “Holy,” etc. — “all of them as one,” specifically. And as it is written in the Zohar: they do not sanctify Him above until Israel sanctify Him below, so that all of them sanctify Him together.
In the morning blessing Yotzer Or, the angels are described as answering “Holy” “all of them as one.” The Alter Rebbe stresses “as one” and connects it to the Zohar’s teaching that the angels above do not sanctify G-d until Israel sanctify Him below, so that all sanctify Him together.


פי׳ כי ג׳ עולמות בי״ע שהם הנק׳ בחי׳ בהמה ולשם ממשיכים בחינת הדעת.
The meaning: the three worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are the ones called the level of “animal,” and it is to there that they draw down the level of Daas (knowledge).
The three lower worlds, Beriah, Yetzirah and Asiyah, are the realm called “animal.” Saying “Holy” draws Daas into them.




5והנה ג׳ עולמות בי״ע הם ג׳ בחי׳ מחשבה ודבור ומעשה כי ישראל עלו במחשבה.7576 ואף הנשמות שנקראו זרע בהמה הם מבחי׳ מחשבה והוא עולם הבריאה.77
Now, the three worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are the three levels of thought, speech and action. For “Israel arose in thought”; even the souls called “the seed of animal” are from the level of thought, which is the World of Beriah.
Beriah, Yetzirah and Asiyah correspond to thought, speech and action. According to the Midrash, Israel “arose in thought” before creation, so even the souls called “animal” are rooted in thought, the World of Beriah.


משא״כ המלאכים נמשכים מבחי׳ דבר ה׳ ורוח פיו78 וכו׳ שהיא בחי׳ יצירה לכך אין יכולים המלאכים לומר קדוש79 להמשיך גילוי הדעת אליהם עד שיאמרו ישראל תחלה קדוש
Whereas the angels are drawn from the level of “the word of G-d” and “the breath of His mouth,” etc., which is the level of Yetzirah. Therefore the angels cannot say “Holy” to draw the revelation of Daas (knowledge) down to them until Israel first say “Holy.”
The angels come from G-d’s speech, “the word of G-d” and “the breath of His mouth” by which the heavens and their hosts were made, and this corresponds to Yetzirah. That is why the angels cannot say “Holy” and receive Daas until Israel say it first.


כי ההמשכה צ״ל כסדר שיומשך הדעת בהמחשבה ומהמחשבה נמשך להדבור כו׳ וא״א שיומשך בהדבור בטרם שנמשך בהמחשבה כמו שא״א לדבר אא״כ [אלא אם כן] שיחשוב תחלה הצירופי אותיות שרוצה לדבר כו׳.
For the drawing down must be in order: Daas is drawn into thought, and from thought it is drawn to speech, etc. It is impossible for it to be drawn into speech before it is drawn into thought, just as it is impossible to speak unless one first thinks the combinations of letters one wishes to speak, etc.
The divine flow follows an order: it reaches thought before speech. Just as a person must think the letters of his words before he can say them, Daas must reach Israel, rooted in thought, before it reaches the angels, rooted in speech.




6ואמנם גם ישראל א״א להם לומר קדוש עד שיאמרו המלאכים קדוש כי עם היות מצד שרש נשמתן הם מבחי׳ מחשבה שלמעלה מעולם המלאכים.
Yet Israel too cannot say “Holy” until the angels say “Holy.” For although, from the standpoint of the root of their souls, they are from the level of thought, which is above the world of the angels,
The dependence also runs the other way: Israel cannot say “Holy” until the angels do. By the root of their souls Israel come from thought, above the angels.


אך מצד התלבשותם בגופות הרי הם בבחי׳ עולם העשייה שלמטה מטה מהמלאכים שהם מבחי׳ יצירה.
yet from the standpoint of their being enclothed in bodies, they are at the level of the World of Asiyah (Action), which is far below the angels, who are from the level of Yetzirah (Formation).
As souls enclothed in bodies, however, they stand in the World of Asiyah, the realm of action, far below the angels of Yetzirah. In their present state they are lower than the angels.


וא״כ הם צריכים לקבל הדעת ע״י המלאכים כדרך ההמשכה מבחי׳ הדבור לבחי׳ המעשה כו׳. וזהו ומקבלין דין מן דין.80
If so, they need to receive Daas (knowledge) through the angels, in the way of the drawing down from the level of speech to the level of action, etc. And this is [the meaning of] “And they receive from one another.”
Since Daas flows from speech down to action, Israel in Asiyah must receive it through the angels in Yetzirah. This is the meaning of the phrase in the Kedushah, “and they receive from one another.”


ולכן מקדשי ליה כחדא דוקא כולם כאחד עונים וכו׳ (וזהו כתר יתנו לך מלאכים כו׳. ועמך ישראל וכו׳ יחד כו׳ דוקא.
Therefore they sanctify Him together, specifically: “All of them as one respond,” etc. (And this is [the meaning of] “A crown they shall give You, angels,” etc., “and Your people Israel,” etc., “together,” etc., specifically.
Therefore the Kedushah is said by all “as one,” angels and Israel together. The Kedushah of the Musaf prayer says the same: “A crown they shall give You,” the angels above and Your people Israel below, “together.”


ופי׳ כתר יתנו לך שע״י שנמשך הדעת בנפשם עי״ז נמשך ג״כ גילוי הכתר לז״א כי הדעת הוא חיצוניות הכתר.
And the meaning of “A crown they shall give You” is that through Daas being drawn into their souls, the revelation of Keser (the Crown) is also drawn down to Z’eir Anpin (the emotive attributes), for Daas is the outer dimension (chitzoniyus) of Keser.
The “crown” given to G-d is Keser: when Daas is drawn into the souls, Keser is revealed to Z’eir Anpin, the divine emotive attributes. This is because Daas is the outer expression of Keser.


ולכן כשהכתר נמנה אין הדעת נמנה81 כו׳ וכשצ״ל המשכת הדעת בהכרח שיותחל ההמשכה מהכתר וכשצ״ל נמשך למטה בהכרח שיומשך תחלה למעלה כמ״ש בכוונת ברוך שאמר)82
Therefore, when Keser is counted, Daas is not counted, etc. And when there is to be a drawing down of Daas, the drawing down must necessarily begin from Keser; and when it is to be drawn down below, it must necessarily first be drawn down above, as written in the kavanah (mystical intention) of Baruch She’amar.)
That is why the ten Sefiros are counted either with Keser or with Daas, never both. Any drawing down of Daas must begin from Keser, and whatever is to reach below must first be drawn down above, as the Kabbalistic intentions (kavanos) for Baruch She’amar explain.


והנה כ״ז [כל זה] נמשך ע״י משה רבינו ע״ה [עליו השלום] שהוא הממשיך ומשפיע בחי׳ הדעת מריש כל דרגין עד סוף כל דרגין שיהי׳ [שיהיה] עובר ונמשך בכל הבחי׳ מחדו״מ [מחשבה דבור ומעשה]
Now, all this is drawn down through Moshe Rabbeinu, peace be upon him, who draws down and imparts the level of Daas from the beginning of all levels to the end of all levels, so that it passes through and is drawn into all the levels of thought, speech and action.
All of this comes through Moshe, who draws Daas from the highest level to the lowest. It passes through every level: thought, speech and action.


(ועמ״ש במ״א ע״פ הרם את מטך8384 וכו׳ שע״י קי״ס [קריעת ים סוף] נמשך רעותא דלבא במחשבה דו״מ [דבור ומעשה]. והיינו ע״י הרם את מטך בחי׳ הדעת שעולה עד הכתר כו׳ וממשיך משם למחדו״מ [למחשבה דבור ומעשה] ועמ״ש ע״פ וידבר משה כו׳ אל ראשי המטות):8586
(And see what is written elsewhere on the verse “Lift up your staff,” etc.: that through the splitting of the Sea of Reeds, the desire of the heart (re’usa deliba) was drawn into thought, speech and action. That is, through “Lift up your staff,” [which is] the level of Daas, which rises up to Keser, etc., and draws down from there to thought, speech and action. And see what is written on the verse “And Moshe spoke,” etc., “to the heads of the tribes.”)
The parenthesis refers to explanations of “Lift up your staff”: at the splitting of the sea, the heart’s desire was drawn into thought, speech and action through Moshe’s staff, which stands for Daas that rises to Keser and draws down from there. It also refers to the explanation of “And Moshe spoke to the heads of the tribes (matos),” a word that also means “staffs.”




Section 5 · ¶7
Ordinances as “going”
7וזהו ואלה המשפטים אשר תשים לפניהם. משפט הוא לשון הליכה87 כדמתרגם על פסוק כמשפט הראשון8889 כהלכתא קדמייתא.9091
And this is [the meaning of] “And these are the ordinances that you shall set before them.” Mishpat (ordinance) is an expression of going (halichah), as [the Targum] translates the verse “according to the former manner (kamishpat harishon)” as “according to the former way (kehilchesa kadmaysa).”
The maamar now returns to its opening verse. The Alter Rebbe reads mishpat (ordinance) as halachah, from the root of “going,” on the strength of the Targum, which renders “according to the former manner (mishpat)” as “according to the former halachah.”


וההלכות הם לשון הליכות עולם לו.92 בחי׳ עליית העולמות עילוי אחר עילוי וכו׳. והיינו ע״י הדעת שהיא ההכרה וההרגשה באלקות ולכן נק׳ בשם הליכה.
And the halachos (laws) are an expression of “The ways (halichos) of the world are His”: the level of the ascent of the worlds, elevation after elevation, etc. And this is through Daas (knowledge), which is the recognition and feeling of G-dliness; therefore it is called by the name “going.”
The Sages read “The ways (halichos) of the world are His” as “halachos,” laws, so halachah is a kind of “going.” Here the going is the ascent of the worlds from level to level, which happens through Daas, the felt recognition of G-dliness.




Section 6 · ¶8
Moshe sets them before them
8ולכן הקליפות אין להם בחי׳ מוח הדעת93 כנודע מענין אז תבואנה שתים נשים זנות94 כו׳
Therefore the kelipos (husks) do not have the level of the faculty of Daas (knowledge), as is known from the matter of “Then there came two women, harlots,” etc.,
Because Daas is “going” and ascent, the kelipos, the forces that oppose holiness, have no faculty of Daas. The text points to the “two women, harlots” who came before King Shlomo as the known illustration; the Likkutei Torah passage cited in the Kehot note explains that the evil inclination has only two intellectual faculties, Chochmah and Binah, and not Daas.


והיינו לפי שהם יש ודבר ואין בהם בחי׳ הבטול מלמטה למעלה כו׳. ודעת והילוך זה נמשך ע״י למוד ההלכות שע״י שמעיין בהם להשיגן הטיב על בוריין.
and this is because they are something (yesh) and an entity, and they lack the level of self-nullification (bittul) from below upward, etc. And this Daas and going is drawn down through the study of the halachos, by delving into them to grasp them well and thoroughly.
Kelipah lacks Daas because it is a self-asserting “something,” without the self-nullification that rises toward G-d. Holy Daas and “going,” by contrast, are drawn down through studying the halachos and working to understand them clearly and thoroughly.


וה״ז [והרי זה] גילוי דעת התורה במחשבת האדם ע״י זה זוכה להילוך במדרגות בהשגות גדולת א״ס ב״ה שיומשך בו בחי׳ הדעת.
This is a revelation of the Daas of the Torah in a person’s thought; through this he merits going through the levels, in comprehending the greatness of the Infinite One (Ein Sof), blessed be He, so that the level of Daas is drawn into him.
Such study reveals the Torah’s own Daas in a person’s mind. Through it he advances from level to level in grasping the greatness of the Infinite One, and Daas is drawn into him.


(וז״ש [וזהו שכתוב] בגמ׳ [בגמרא] שאמר רב ששת חדאי נפשאי לך קראי95 לך תנאי כו׳. מעיקרא כי עביד אינש אדעתא דנפשיה קא עביד.
(And this is what is said in the Gemara, that Rav Sheshes said, “Rejoice, my soul! For you I have read [Scripture], for you I have learned [Mishnah],” etc. “At first, when a person does [it], he does it ada’ata denafshei (for his own sake).”
The parenthesis brings Rav Sheshes, who would review his learning and say joyfully, “Rejoice, my soul, for you I have read Scripture, for you I have learned Mishnah.” The Talmud asks how he could say “for you” when the Torah sustains the whole world, and answers that a person studies at first “ada’ata denafshei,” for his own sake.


פי׳ אדעתא דנפשיה היינו שיומשך בחי׳ הדעת בנפשו שתהי׳ [שתהיה] נפשו דבוקה ומקושרת באלקותו ית׳ שזה נמשך ע״י עסק התורה). אשר תשים דהיינו משה ישפיע בחי׳ הדעת.
The meaning of ada’ata denafshei is that the level of Daas be drawn into his soul, so that his soul be attached and bound to His G-dliness, blessed be He; and this is drawn down through occupation with the Torah.) “That you shall set”: that is, Moshe will impart the level of Daas.
The Alter Rebbe reads ada’ata denafshei as “the Daas of his soul”: Torah study draws Daas into the soul and binds it to G-d. He then explains “that you shall set”: Moshe imparts Daas.


לפניהם היינו לפנימיותם96 כי הדעת היא המשכת הפנימיות דוקא ונמשך עי״ז גילוי פנימיות המדות שהוא הקיום של המדות (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ מים רבים כו׳).
“Before them” (lifneihem): that is, to their inner dimension (lifnimiyusam). For Daas is specifically the drawing down of the inner dimension (pnimiyus), and through it the revelation of the inner dimension of the emotive attributes (middos) is drawn down, which is the endurance of the emotive attributes. (And see what is written above on the verse “Many waters,” etc.)
“Before them,” lifneihem, is read as lifnimiyusam, “into their inner being,” because Daas is a drawing down of inwardness. It reveals the inner dimension of the emotions, and that is what gives them endurance.


ולכן איתא בזוהר97 משה משה98 לא פסיק טעמא אברהם אברהם99 פסיק טעמא.100101 כי אברהם הוא בחי׳ מדת האהבה וחסד כו׳. ויש פסיק והפסק בין אהבה דעשיה לאהבה דיצירה.
Therefore it says in the Zohar: “Moshe, Moshe” — the cantillation has no break; “Avraham, Avraham” — the cantillation has a break. For Avraham is the level of the attribute of love and Chesed (kindness), etc., and there is a break (pesik) and an interruption between the love of Asiyah (Action) and the love of Yetzirah (Formation).
When the Torah repeats Avraham’s name (“Avraham, Avraham”) there is a dividing stroke between the two words, while “Moshe, Moshe” has none, as the Zohar notes. Avraham is love and Chesed, an emotive attribute, and love at the level of Asiyah is separated from love at the level of Yetzirah.


אבל משה שהוא בחי׳ הפנימיות לא פסיק טעמי׳ [טעמיה] כי בבחי׳ הפנימיות אין חילוק כ״כ [כל כך] כו׳.
But Moshe, who is the level of the inner dimension — his cantillation has no break, for in the level of the inner dimension there is not so much division, etc.
Moshe is the inner dimension, Daas, and at that inner level there is little division between one level and the next. So his name repeats without a break.


(א״נ [אי נמי] לפניהם ר״ל [רוצה לומר] לבחי׳ פני אדם102 שהרי אע״ג [אף על גב] שהם בחי׳ בהמה פני אריה פני שור כו׳ מ״מ ודמות פניהם פני אדם103 היינו בחי׳ דעת דבריאה ובבחי׳ פניהם ישים וימשיך בחי׳ המשכת הדעת הנמשך מלמעלה.
(Alternatively, lifneihem (“before them”) means to the level of the face (penei) of man. For although they are the level of “animal” — “the face of a lion,” “the face of an ox,” etc. — nevertheless, “and the likeness of their faces was the face of a man”: that is, the level of the Daas of Beriah (Creation). And into the level of their faces he will set and draw down the level of the drawing down of the Daas that is drawn from above.
A second reading of lifneihem: “to their faces,” the face of man. Even those called “animal,” pictured with “the face of a lion” and “the face of an ox” like the creatures of the chariot, have “the likeness of their faces was the face of a man,” which is the Daas of Beriah, and into that “face” Moshe sets the Daas drawn from above.


כי דעת זה דבריאה הוא כלי לאור הדעת הנמשך מלמעלה וכעין מ״ש בפ׳ ויקהל104 שרצון התחתון הנולד מהשכל הוא כלי להשראת רצון העליון שלמעלה מהשכל כו׳.
For this Daas of Beriah is a vessel for the light of the Daas drawn from above, similar to what is written in Parshas Vayakhel: that the lower will, which is born of the intellect, is a vessel for the resting of the higher will, which is above the intellect, etc.
The Daas of Beriah serves as a vessel for the Daas from above. Similarly, as explained in Torah Ohr, Parshas Vayakhel, a lower will born of understanding becomes a vessel for the higher will that is beyond understanding.


ועוד מבואר בפ׳ מקץ ע״פ וזאת לפנים בישראל105 שיש בכל א׳ בחי׳ פנימיות וחיצוניות סתים וגליא כו׳ ובמ״א נתבאר ענין וכנפיהם פרודות106 בבחי׳ התחלקות משא״כ ופניהם כו׳ ע״ש.
It is further explained in Parshas Miketz, on the verse “And this was formerly (lefanim) in Israel,” that in each one there is an inner dimension and an outer dimension (chitzoniyus), concealed and revealed, etc. And elsewhere the matter of “and their wings were separated” was explained as the manner of division, whereas “and their faces,” etc. — see there.
Every person has an inner, concealed side and an outer, revealed side, as explained in Torah Ohr, Parshas Miketz. Elsewhere Ezekiel’s words “and their wings were separated” are explained as division, unlike “their faces,” the inner side.


ולכן נאמר כי תקנה לשון יחיד. ועמ״ש ע״פ וקבל היהודים107 לשון יחיד. מיהו כאן תירץ ענין כי תקנה לשון יחיד בתירוץ אחר דקאי על משה כו׳.
And therefore “if you buy” is said in the singular. And see what is written on the verse “And the Jews accepted” (vekibel), in the singular. Here, however, he resolved [the question of] “if you buy” being in the singular with a different answer: that it refers to Moshe, etc.
Because at the inner level, the “faces,” Israel are not divided, the Torah can say “if you buy” in the singular, just as the Book of Esther says “and the Jews accepted” with a singular verb. The gloss notes that the maamar itself answered the question differently: that “you” is Moshe.


וזהו משפטיך תהום רבה108 אדם ובהמה תושיע ה׳. פי׳ משפטיך שהם הלכות התורה שהם גבוהים מאד ע״כ יוכלו לימשך גם למטה מטה שעי״ז אדם ובהמה תושיע היינו לבחי׳ פני אדם שבבהמה כנ״ל).
And this is [the meaning of] “Your judgments are a great deep; man and animal You save, O G-d.” The meaning: “Your judgments,” which are the laws of the Torah, are very lofty; therefore they can be drawn down even very far below, so that through this “man and animal You save,” that is, the level of the face of man that is in the animal, as mentioned above.)
“Your judgments are a great deep”: the laws of the Torah are so lofty that they can reach very far down. Therefore “man and animal You save”: they save even the “face of man” within the “animal.”


ולכן המשכת הדעת לבחינת בהמה נמשך דוקא ע״י משה להיותו מבחי׳ דעת עליון בחי׳ סוכ״ע שלמעלה גם מבחי׳ נשמות הנק׳ זרע אדם שהם מבחי׳ דעת תחתון דממכ״ע [דממלא כל עלמין]
Therefore the drawing down of Daas to the level of “animal” comes specifically through Moshe, since he is from the level of Higher Daas, the level of the light that encompasses all worlds (sovev kol almin), which is above even the level of the souls called “the seed of man,” who are from the level of Lower Daas, of the light that fills all worlds (memalei kol almin),
Daas can reach the “animal” level only through Moshe, because his is Higher Daas, belonging to the light that encompasses all worlds (sovev). This is above even the souls of Atzilus, “the seed of man,” whose Daas is Lower Daas, of the light that fills all worlds (memalei).


כי הוא סובב ומקיף (עמ״ש ע״פ לבבתני.109110 ולגבי המקיף שוה אדם ובהמה וכמו בשביעית שהיא עליות בבחי׳ סוכ״ע אדם ובהמה שוין שכשכלה לחיה מן השדה אין לאדם לאכול כו׳ כמ״ש במ״א ע״פ את שבתותי111 תשמרו):
for it encompasses and surrounds. (See what is written on the verse “You have captured my heart.” And relative to the encompassing [light], man and animal are equal; as in the Sabbatical year, which is an ascent at the level of sovev kol almin, man and animal are equal, for once [the produce] has ceased for the wild beast from the field, man may not eat [it], etc., as written elsewhere on the verse “You shall keep My Sabbaths.”)
An encompassing light surrounds every level equally, so before it man and animal are the same. The Sabbatical year shows this: it is an ascent at the level of sovev, and in it man and animal are equal, for once a crop is gone from the field for the wild animals, people too may no longer eat it.



In one’s avodah
The maamar draws the lesson itself: contemplation of G-d’s unity should not remain “hearing,” understood but distant. One should “look,” dwelling on it until it is felt and bound to the heart, so that the mind cannot turn away from it and one cleaves to G-d in all one’s affairs. Such Daas is gained by studying the halachos in depth until they are clear, which draws the Torah’s Daas into one’s mind and soul.
Questions for discussion
	According to the maamar, how can a person understand G-d’s unity deeply and still be drawn after his desires the moment he stops thinking about it?
	What is the difference between “hearing” and “seeing” in contemplation, and how does the Mishnah’s “Look at three things” express it?
	Why are the angels called “animals,” and why can neither the angels nor Israel say “Holy” without the other?
	How does Moshe’s Higher Daas, belonging to the encompassing light, explain why only he can bring Daas to the souls called “animal”?
	In what sense are the halachos a “going,” and how does studying them draw Daas into the soul?

Sources and references
Notes
Paragraph 1
1ואלה המשפטים
This volume holds another transcript of this maamar, written by the Mitteler Rebbe.
Kehot’s noteממאמר זה יש עוד ב׳ הנחות, א׳ הנחת כ״ק אדה״א נדפס בסה״מ תקס״ה ח״א ע׳ רמז. נוסחא שני׳ הנחת כ״ק אדה״א בתו״ח משפטים. הנחת מהרי״ל (אחי אדה״ז) בשינויים בבוך 1824 קמח, א. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. באוה״ת [ביאור?] בע׳ א׳קא. ע׳ א׳קטז הגהות. קיצור בע׳ א׳קיז. הערות נוספות בע׳ א׳קכד. כרך ח ע׳ ג׳יב [כנראה קיצורים]. בסה״מ תקס״ה ח״א ע׳ רצה ד״ה שיניך כעדר הרחלים נסמן עליו: ”ביאור על ד״ה ואלה המשפטים”. ד״ה זה נדפס בהנחה אחרת בלקו״ת שה״ש לו, ד. וראה במ״מ לשם. בלקו״ת בחוקותי נ, ב מציין לד״ה זה בענין אדם זהו נשמות דאצי׳ ובחי׳ בהמה נשמות דבי״ע. לכללות מאמר זה, ראה דרך מצותיך פ, א. סה״מ תש״ב ע׳ 84 ואילך. ד״ה ואלה המשפטים תשל״ח ותשד״מ. פלח הרמון שמות ע׳ שלט.
2ואלה המשפטים
The opening verse of Parshas Mishpatim: “And these are the ordinances that you shall set before them.” The Alter Rebbe reads “that you shall set” as addressed to Moshe, and later (8.6) reads “before them” as “into their inner being.”
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, א.
3כי תקנה עבד עברי
“If you buy a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The singular “you buy” is the starting point of the maamar’s question.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שו״ה ואלה המשפטים — עברי גו׳
After the opening words, this manuscript continues with the rest of the verse, “six years he shall serve” and “he shall go out free, for nothing,” and then: “Now, we need to understand.”
Kehot’s noteבבוך 1824 נוסף: שש שנים תעבוד וברביעית יצא לחפשי חנם. הנה: צל״ה.
5לפניהם משמע . . כי יקנו
The manuscript words the question a little differently: “before them” is plural, so it should have said yiknu (“they buy”), also plural, and not tikneh, singular.
Kehot’s noteקטע זה בבוך 1824 בשינוי לשון: לפניהם הוא לשון רבים והל״ל יקנו ג״כ לשון רבים ולא תקנה לשון יחיד.
6והל״ל כי יקנו
The Rebbe explains why the plural is expected: the law “if you buy a Hebrew servant” is itself one of the ordinances “that you shall set before them,” in the plural.
Kehot’s note”שהרי הענין דכי תקנה עבד עברי הוא אחד מן המשפטים אשר תשים לפניהם לשון רבים” — ד״ה ואלה המשפטים תשד״מ (מהנחה בלתי מוגה).
7שו״ה יחיד — קאי על מרע״ה
Here the manuscript reads that the verse refers to Moshe, the redeemer of Israel, “the first redeemer and the last redeemer,” citing “Send, please, by the hand of whom You will send” and G-d’s answer, “I will be with your mouth.” It then continues: “To understand this: it is written, ‘And I will give grass.’”
Kehot’s noteבבוך 1824 הנ״ל: על משה כמו ## שהוא גואל ישראל גואל ראשון וגואל אחרון כו׳ כתי׳ שלח נא ביד תשלח והשיב ה׳ אנכי אהי׳ עם פיך. ולהבין זאת: כתיב ונתתי עשב.
8דכי תקנה קאי על מרע״ה וקאי אדלעיל מיני׳
The Rebbe explains “refers back to what precedes it” through the Sages’ teaching, brought by Rashi, that “And these” adds to what came before: just as the earlier commandments were from Sinai, so are these.
Kehot’s note”דהנה ארז״ל [מכילתא ריש פרשתנו] והובא בפרש״י דואלה מוסיף על הראשונים מה הראשונים מסיני אף אלו מסיני, וכשם שמשה קיבל תורה מסיני כך קיבל גם משפטים אלה, ועליהם נאמר לו אשר תשים לפניהם, דפירוש לפניהם היינו לפנימיותם” — ד״ה ואלה המשפטים תשד״מ (מהנחה בלתי מוגה).
9דהנה כתיב ונתתי עשב בשדך
From here to page 75a, this part of the maamar is copied there, with changes and additions.
Kehot’s noteמכאן עד עה, א נעתק בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ רסז בשינויים והוספות. סה״מ תר״ל ע׳ נז. סה״מ תרל״ב ע׳ ט ואילך. וראה גם סה״מ תש״ב ע׳ 85. בלקו״ת בחוקותי מט, ב. נ, ב מציין לכאן.
10ונתתי עשב בשדך
“And I will give grass in your field for your animals, and you shall eat and be satisfied.” The Alter Rebbe reads it as Moshe giving the “grass” of Daas to the souls called “animals” (explained in 3.6–3.7).
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
Paragraph 2
11וזרעתי את בית ישראל
“Behold, days are coming, says G-d, and I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of animal.” The Alter Rebbe reads the two “seeds” as two levels of Jewish souls. (Kehot prints 31:26; in Sefaria’s numbering the verse is 31:27.)
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו. ראה אוה״ת ראה ע׳ תת.
12זרע אדם וזרע בהמה
A gloss of the Tzemach Tzedek on this passage: man is made in the divine image, Atzilus; “in our image” is the higher unity and “after our likeness” the lower unity; and man is the one who has Daas, which joins the intellect with the emotions, just as union (“knew”) joins two into one.
Kehot’s noteבאוה״ת משפטים ע׳ א׳קטז יש הגהה: ועמ״ש בענין ומותר האדם מן הבהמה אין, אדם נעשה בצלם אלקי׳ אצילות רוח האדם העולה למעלה וזהו אדם אחד מאלף מצאתי בד״ה אדם כי יהיה בעור בשרו [לקו״ת תזריע כב, ב], בצלמינו יחו״ע כדמותינו יחו״ת בד״ה ראשי המטות תרט״ו [אוה״ת מטות ע׳ א׳צב], האדם שיש לו דעת כמ״ש הן האדם הי׳ כאחד ממנו לדעת טו״ר, מפיו דעת משמע דעת גבוה מהחכמה גדולה דיעה שניתנה בין שתי אותיות, אם אין דיעה הבדלה מניין כי הדעת מחבר השכל עם המדות וזהו בחי׳ גבוה, אל יתהלל החכם כו׳ כ״א כו׳ השכל וידוע אותי, וכמו הזיווג נקרא ידע, ולע״ל ומלא הארץ דיעה, דע ב״פ מ״ב, ועיין מענין מ״ב זווגין במק״מ ר״פ בראשית בזהר שם, וי״ל יש מ״ב בפ׳ שמע מן ואהבת עד ובשעריך בחי׳ בכל מאדך וא״כ ב״פ מ״ב אפ״ל כאשר ע״י העלאה זו נמשך ג״כ מלמעלה למטה, כמ״ש בד״ה אלה מסעי [לקו״ת מסעי פט, ב] בענין מ״ב מסעות, א״כ מעלה הדעת כמו הזווג מחבר עד שנעשים אדם א׳, כך ענין הדעת כו׳. ע״כ.
13Kehot’s note points to Jeremiah 31:27 for these words.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שיש ב׳ מדרגות בנש״י
The note cites section 8 of this series of discourses for the two levels of souls.
Kehot’s noteראה המשך חייב אדם לברך — תרל״ח סעי׳ ח. (נדפס בסה״מ תרל״ח ע׳ קה). ראה גם לקו״ת במדבר יג, ג. ד״ה החודש הזה לכם בסה״מ תרס״ו ע׳ קס. סה״מ תרע״ט ע׳ ו.
15נעשה אדם בצלמנו כדמותנו
“Let us make man in our image, after our likeness.” Man in the divine image is linked to the souls of Atzilus; later (2.35) “after our likeness” (kidmusenu) is linked to imagination (dimyon).
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
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Kehot’s noteבראשית א, כו.
16נשמות דאצילות והם הנק׳ בנים משא״כ נשמות דבריאה יצירה עשיה נק׳ עבדים
At the beginning of Parshas Mishpatim the Zohar says that a person is first given a nefesh “from the side of the animal (be’ira),” the holy ofanim, and if he merits, a ruach from the holy chayos and a neshamah from the Throne; these three are called “maidservant, servant and handmaid.” One who merits more receives a soul of Atzilus and is called a “son” of the Holy One; the Rebbe, quoted in the Kehot note, names this passage as the basis for calling almost all souls of our generations “the seed of animal.”
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
Now it chanced that while Rabbi Simeon spake these things a certain “ancient one” came down to his side and said: ‘If that be so, Master, where is the additional delight of the soul that emanates therefrom, indicated by the words, “In it thou shalt not do any work, thou nor thy son nor thy daughter nor thy manservant, etc.” (Ex. 20, 10)?’ Rabbi Simeon replied: ‘O venerable companion! Should a man of thy learning ask this? This verse assuredly speaks of the soul of the Righteous One, teaching us …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17אם כבנים אם כעבדים
Or HaTorah quotes more of the Rosh Hashanah prayer: “If as children, have mercy on us…; and if as servants…, [until] You bring forth our judgment (mishpatenu) as light”: a plea that speaks of our mishpat, “judgment.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳קכא: אם כבנים רחמינו כו׳ ואם כעבדים כו׳ ותוציא כאור משפטינו.
18דעת אין ר״ל הידיעה לבד
Tanya ch. 42 explains that every Jewish soul has something of Moshe, who is called Ra’aya Mehemna because he draws Daas into all Israel to know G-d, each according to the root of his soul.
Tanya, Likkutei Amarim 42:4–5תניא, חלק ראשון; ליקוטי אמרים מ״ב:ד׳-ה׳
אַךְ עִיקַּר הַדַּעַת, אֵינָהּ הַיְדִיעָה לְבַדָּהּ, שֶׁיֵּדְעוּ גְּדוּלַּת ה׳ מִפִּי סוֹפְרִים וּמִפִּי סְפָרִים, אֶלָּא הָעִיקָּר הוּא, לְהַעֲמִיק דַּעְתּוֹ בִּגְדוּלַּת ה׳, וְלִתְקוֹעַ מַחֲשַׁבְתּוֹ בַּה׳ בְּחוֹזֶק וְאוֹמֶץ הַלֵּב וְהַמּוֹחַ, עַד שֶׁתְּהֵא מַחֲשַׁבְתּוֹ מְקוּשֶּׁרֶת בַּה׳ בְּקֶשֶׁר אַמִּיץ וְחָזָק, כְּמוֹ שֶׁהִיא מְקוּשֶּׁרֶת בְּדָבָר גַּשְׁמִי שֶׁרוֹאֶה בְּעֵינֵי בָשָׂר וּמַעֲמִיק בּוֹ מַחֲשַׁבְתּוֹ, כַּנּוֹדָע, שֶׁדַּעַת הוּא לְשׁוֹן הִתְקַשְּׁרוּת, כְּמוֹ: ״וְהָאָדָם יָדַע וְגוֹ׳״. וְכֹחַ זֶה וּמִדָּה זוֹ לְקַשֵּׁר דַּעְתּוֹ בַּה׳, יֵשׁ בְּכָל נֶפֶשׁ מִבֵּית יִשְׂרָאֵל, בִּינִיקָתָהּ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פמ״ב. תו״ח כאן, ובארוכה בהמשך ר״ה עת״ר ד״ה ואני נתתי לך ע׳ קטו. וראה גם סה״מ תרפ״ד ע׳ קמד. וראה לקמן קיח, ד שמציין לענין דעת לכאן.
19זרע בהמה . . כמעט כל הנשמות שבדורותינו
The Rebbe, quoted in the note, cites this discourse together with the Zohar for the idea that almost all souls of our generations are “the seed of animal.”
Kehot’s note”והוא מיוסד על מש״כ בזהר ח״ב ר״פ משפטים (צד, סע״ב), ראה רמ״ז שם. וראה ג״כ לקוטי תורה לרבנו הזקן פ׳ צו (ח, ב ואילך), שערי תשובה (לבנו אדמו״ר האמצעי) ח״א ד״ה ששים המה, ובכ״מ. (כ״ק אדמו״ר זי״ע בקובץ יו״ד שבט ע׳ כז). וראה שם בד״ה באתי לגני — תשי״ג סעי׳ ז ”דאף שרובם ככולם שייכים להשיג ולהשכיל עניני קדושה בכלל ובפרט גדולת הבורא ית׳, מפי ספרים ומפי סופרים, השגה והבנה גדולה, מ״מ נקראים בשם זרע בהמה לפי שחסר בהם בחי׳ הדעת וההרגשה בנפשם” ע״ש.
20נשמות דאצילות והם הנק׳ בנים . . הן בני עלייה
These three places in Likkutei Torah refer back to this passage on the souls of Atzilus, called “children” and bnei aliyah.
Kehot’s noteבלקו״ת צו ח, ב. מטות פד, ג. שה״ש טז, ג. מציין לכאן.
21הן בני עלייה שהם מועטים כו׳ אפילו בדורות הראשונים
There the point is supported from the Sages: “I have seen the bnei aliyah, and they are few,” and “If the early ones were like angels, we are like men; if they were like men, we are like donkeys.”
Kehot’s note”כמ״ש ראיתי בני עלי׳ והם מועטים וכמארז״ל אם הראשונים כמלאכים אנו כבני אדם ואם הם כבני אדם אנו כחמורים ולא כחמורו דרפב״י — סה״מ תרל״ב ע׳ קצ.
22ושלגדולתו אין חקר
“Great is G-d and much praised, and His greatness is unsearchable”: part of what even the souls called “animal” understand from books and teachers.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
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23בבחי׳ דעת והרגשה בנפשו
A gloss of the Tzemach Tzedek adds that in Egypt Daas was in exile, and cites “In all your ways, know Him.”
Kehot’s noteבאוה״ת שם ע׳ א׳קטז יש הגהה: ובמא״ע במצרים הי׳ הדעת בגלות, בכל דרכיך דעהו.
24רק שאין לה דעת
The version there adds “so much”: an animal does not have so much daas.
Kehot’s noteבסה״מ תרכ״ט ע׳ רסח נוסף: כ״כ.
25והאדם ידע
“And Adam knew Chavah his wife.” The verb of intimate union shows that daas means bonding and joining, not only information.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
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Kehot’s noteבראשית ד, א.
26שהוא בחי׳ התקשרות והתחברות
Tanya ch. 3 sets out Chochmah, Binah and Daas in the soul, and there defines Daas, from “And Adam knew Chavah,” as bonding and joining: binding one’s mind firmly to the greatness of the Infinite One.
Tanya, Likkutei Amarim 3:13–14תניא, חלק ראשון; ליקוטי אמרים ג׳:י״ג-י״ד
וְהַדַּעַת, הוּא מִלְּשׁוֹן ״וְהָאָדָם יָדַע אֶת חַוָּה״, וְהוּא לְשׁוֹן הִתְקַשְּׁרוּת וְהִתְחַבְּרוּת, שֶׁמְּקַשֵּׁר דַּעְתּוֹ בְּקֶשֶׁר אַמִּיץ וְחָזָק מְאֹד, וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וְאֵינוֹ מַסִּיחַ דַּעְתּוֹ. כִּי אַף מִי שֶׁהוּא חָכָם וְנָבוֹן בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, הִנֵּה אִם לֹא יְקַשֵּׁר דַּעְתּוֹ וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק וּבְהַתְמָדָה – לֹא יוֹלִיד בְּנַפְשׁוֹ יִרְאָה וְאַהֲבָה אֲמִיתִּית, כִּי אִם דִּמְיוֹנוֹת שָׁוְא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ג.
27ומבשרי אחזה
Iyov says, “From my flesh I will behold G-d.” Here it describes the “seeing” of Daas: perceiving G-d the way one perceives the soul through the life of the body.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
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Kehot’s noteאיוב יט, כו.
28לית מחשבה תפיסא ביה כלל
From Eliyahu’s prayer that opens the second introduction to the Tikkunei Zohar (Patach Eliyahu): “No thought can grasp You at all.” The Alter Rebbe takes it to mean that G-d’s essence cannot be comprehended, while His existence can still be known and felt.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
29שו״ה ממש — זה נק׳
The holograph reads “זהו נק׳” (“this is what is called”) in place of “זה נק׳”; the meaning is the same.
Kehot’s noteבגוכתי״ק: זהו נק׳.
30שו״ה את הנולד — כו׳
The holograph has “וכו׳” in place of “כו׳” (“etc.”); the meaning is unchanged.
Kehot’s noteבגוכתי״ק: וכו׳.
31וה׳ עליהם יראה
“And G-d will be seen over them”: brought as another expression of seeing G-dliness.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
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Kehot’s noteזכרי׳ ט, יד.
32והאמונה היא למעלה מן הדעת
There the Alter Rebbe explains that faith is above comprehension, even the comprehension at the root of the G-dly soul, for no thought can grasp G-d.
Kehot’s noteראה לעיל ו, א. לקו״ת ואתחנן ה, ג.
33דע את אלקי אביך
David’s charge to Shlomo: “Know the G-d of your father, and serve Him with a whole heart.” Knowledge of G-d is required, not only faith.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
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Kehot’s noteדה״א כח, ט.
34אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט.
35אינו דומה שמיעה לראיה
On Exodus 19:9 the Mekhilta says that Israel told Moshe, “We wish to see our King,” for “one who hears is not like one who sees.” This is the principle, cited in the Kehot note, that hearing cannot compare to seeing.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 2:28מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ב׳:כ״ח
דָּבָר אַחֵר: אָמְרוּ: רְצוֹנֵנוּ לִרְאוֹת אֶת מַלְכֵּנוּ! לֹא דּוֹמֶה שׁוֹמֵעַ לְרוֹאֶה! אָמַר לוֹ הַמָּקוֹם: תֵּן לָהֶם מַה שֶּׁבִּקְּשׁוּ! (שמות יט,יא) ”כִּי בַּיּוֹם הַשְּׁלִשִׁי, יֵרֵד יי לְעֵינֵי כָל הָעָם עַל הַר סִינָי.”
Variantly: They said: We want to see our King. There is no comparing hearing to seeing, viz. (Ibid. 11) "for on the third day the L–rd will go down before the eyes of all the people on Mount Sinai."
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
36(ופי׳ ראיה
Part of this long gloss comes from a short discourse on the Sages’ saying that hearing is not comparable to seeing.
Kehot’s noteחלק מהגה״ה זו מד״ה מארז״ל אינו דומה שמיעה לראיה הנדפס במאמרי אדה״ז הקצרים ע׳ תקנו-ז. ונעתק באוה״ת ויקרא כרך ג ע׳ תשצ. שה״ש כרך א ע׳ רכא. וחלק שם ע׳ שלז. ראה בהמשך וככה תרל״ז פל״ג ופנ״ז. ובסה״מ תש״ט בד״ה ויאמר משה ע׳ 60.
37הסתכל בשלשה דברים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״א.
38הסתכל בשלשה דברים
Rabbi’s teaching: “Look at three things and you will not come to sin: know what is above you…” The Alter Rebbe stresses the word “look,” seeing with the mind’s eye.
Pirkei Avot 2:1משנה אבות ב׳:א׳
רַבִּי אוֹמֵר, אֵיזוֹהִי דֶרֶךְ יְשָׁרָה שֶׁיָּבֹר לוֹ הָאָדָם, כֹּל שֶׁהִיא תִפְאֶרֶת לְעוֹשֶׂיהָ וְתִפְאֶרֶת לוֹ מִן הָאָדָם. וֶהֱוֵי זָהִיר בְּמִצְוָה קַלָּה כְבַחֲמוּרָה, שֶׁאֵין אַתָּה יוֹדֵעַ מַתַּן שְׂכָרָן שֶׁל מִצְוֹת. וֶהֱוֵי מְחַשֵּׁב הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵרָה כְנֶגֶד הֶפְסֵדָהּ. וְהִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה, דַּע מַה לְּמַעְלָה מִמְּךָ, עַיִן רוֹאָה וְאֹזֶן שׁוֹמַעַת, וְכָל מַעֲשֶׂיךָ בַסֵּפֶר נִכְתָּבִין:
Rabbi said: which is the straight path that a man should choose for himself? One which is an honor to the person adopting it, and [on account of which] honor [accrues] to him from others. And be careful with a light commandment as with a grave one, for you did know not the reward for the fulfillment of the commandments. Also, reckon the loss [that may be sustained through the fulfillment] of a commandment against the reward [accruing] thereby, and the gain [that may be obtained through the committing] of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
39איזהו חכם
Among the questions Alexander of Macedon put to the elders of the Negev: “Who is wise?” They answered, “One who sees what is born (ha-nolad).” The Alter Rebbe reads it literally, as seeing the coming into being of all things from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א. ראה מאמרי אדה״א ויקרא ח״ב ע׳ תרכג.
40כאלו רואה
Tanya ch. 43, as quoted in the note, explains “who sees what is born” as one who sees how each thing is born and comes into being, as here.
Kehot’s noteראה בתניא פרק מג: פי׳ שרואה כל דבר איך נולד ונתהוה.
41וכל העם רואים את הקולות
Kehot’s note points to Exodus 8:18 for these words.
Exodus 8:18שמות ח׳:י״ח
Kehot’s noteשמות ח, יח.
42וכל העם רואים את הקולות
“And all the people saw the sounds” at Sinai. The Alter Rebbe uses it to show that at the giving of the Torah Israel were at the level of seeing. (The Kehot note prints “Exodus 8:18,” evidently a misprint.)
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43רואים את הנשמע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא שם.
44רואים את הנשמע
The Mekhilta on “And all the people saw the sounds” records a dispute: Rabbi Yishmael says they saw what is seen and heard what is heard, and Rabbi Akiva says they saw and heard what is seen. The Kehot note cites it for the phrase “they saw what is heard.”
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 9:1מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ט׳:א׳
(שמות כ,יד) [”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת וְאֶת הַלַּפִּידִם, וְאֵת קוֹל הַשֹּׁפָר וְאֶת הָהָר עָשֵׁן, וַיַּרְא הָעָם וַיָּנֻעוּ, וַיַּעַמְדוּ מֵרָחֹק.”] ”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת”. רוֹאִין אֶת הַנִּרְאֶה וְשׁוֹמְעִין אֶת הַנִּשְׁמָע. דִּבְרֵי רַבִּי יִשְׁמָעֵאל. רַבִּי עֲקִיבָה אוֹמֵר: רוֹאִין וְשׁוֹמְעִין אֶת הַנִּרְאֶה. רוֹאִין דִּבֵּר שֶׁלָּאֵשׁ יוֹצֵא מִפִּי הַגְּבוּרָה, וְנֶחְצָב עַל הַלּוּחוֹת, שֶׁנֶּאֱמַר: (תהלים כט,ז) ”קוֹל יי חֹצֵב לַהֲבוֹת אֵשׁ.”
(Ibid. 20:15) "And all the people saw the sounds and the lightnings": They saw what was visible and heard what was audible. These are the words of R. Yishmael. R. Akiva says: They saw and heard what was audible. There was nothing that left the mouth of the Omnipotent which was not inscribed on the tablets, as it is written (Psalms 29:7) "The voice of the L–rd hews (with) flames of fire."
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
45חכמה היא בחי׳ ראי׳
the passage shares nothing with the note
Kehot’s noteע׳ לקו״ת פ׳ צו ד״ה והניף ספ״ב.
46דאבא מקנן באצי׳
Tikkun 6 says that Imma Ila’ah (Binah) “nests in the Throne,” the World of Beriah, while the six Sefiros of Z’eir Anpin nest in Metatron (Yetzirah) and the lower Imma in the Ofan (Asiyah). The Kehot note cites it, with the Arizal’s Etz Chaim, for the principle that Abba “nests” in Atzilus and Binah in Beriah.
Tikkunei Zohar, Tikkun 6 · 22a:14–16תקו״ז תיקון ו
ועוד משגיח מן החלונו׳ אלין חלונות דבי כנישתא דאבא ובנוי אינון בבית (הכנסת) אסירן ואיהו בכל יומא אשגחותיה עליהו ויהיב לון מזונא. ויפן כה וכה אם אית מאן דיתער בתיובת׳ לתברא בית (נ״א בה) אסורין דלהון. הה״ד לאמר לאסורים צאו ולאשר בחשך הגלו. ויפן כה וכה וירא כי אין איש. אלא איש לדרכו פנו בעסקין דלהון באורחין דלהון. איש לבצעו מקצהו בבצעא דהאי עלמ׳ לירתא האי עלמ׳.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ע״ח שער סדר אצי׳ פ״א. שער סדר אבי״ע פ״ב. ועוד. ת״ז תי׳ ו. וראה בארוכה בהערת כ״ק אדמו״ר זי״ע בסה״מ ת״ש ע׳ 59. ובסה״מ תש״ג ע׳ 133. סה״מ תרצ״ו ע׳ 119.
47וע״כ נקרא זרע בהמה
The note cites page 62 of this volume of talks on why these souls are called “the seed of animal.”
Kehot’s noteעי׳ ס׳ השיחות תש״א ע׳ 62.
48והאדם ידע
The words here quote Genesis 4:1; the passage is shown below.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
49שו״ה שיתחבר — בחי׳ חכמה לבינה דהיינו
This manuscript adds a gloss of the Tzemach Tzedek, quoted in the note, that pairs “the rich” with Daas and “the poor” with “animal” (“shall not give less”), and ends: for one who lacks Daas, divine service is hard.
Kehot’s noteבבוך 1223 נוסף הגה״ה מהצ״צ: ”הגה״ה העשיר דעת והדל בהמה לא ימעיט כי שרשם עצלים לחם מ״ש שאין לו דעת העבודה קשה לו”.
50היינו כחולמים
“When G-d returns the captivity of Zion, we were like dreamers.” Understanding of G-dliness that is only “heard” is compared to a dream, in which only the imagination is at work.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, א.
51וע׳ בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
52(עמש״ל . . דע כי כו׳)
This manuscript does not have the gloss; in its place it reads only: “But the level of ‘in our image’ is the level of the seed of man, the level of seeing, etc.”
Kehot’s noteבבוך 1223 ליתא הגה״ה זו ובמקומו נכתב ”אבל בחי׳ בצלמינו זהו בחי׳ זרע אדם בחי׳ ראי׳ כו׳”.
Paragraph 3
53שממשיך ומשפיע בחי׳ דעת
There the Alter Rebbe refers back to this maamar: Moshe draws Daas into the worlds of Beriah, Yetzirah and Asiyah because “man” and “animal” of Beriah are equal relative to Moshe’s Daas.
Kehot’s noteראה לקו״ת בהר מד, ב.
54וידעת היום
“And you shall know this day and take to your heart that G-d is G-d in the heavens above and on the earth below; there is no other.” Moshe brings Israel to this knowing.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55גואל ראשון וגואל אחרון
Kehot’s note points to Zohar I, 253a for these words.
Zohar I, 253aזח״א רנג, א
Kehot’s noteראה שמו״ר פ״ב ס״ד. זח״א רנג, א. שה״פ פ׳ ויחי.
56גואל ראשון וגואל אחרון
Rabbi Levi says that G-d told Moshe: in the desert you leave them, and from the desert you will bring them back in the time to come. The Kehot note cites it, with the Zohar (I, 253a: G-d doubled the name “Moshe, Moshe,” one for the first redemption and one for the last) and Sha’ar HaPesukim, for Moshe as the last redeemer as well as the first.
Shemot Rabbah 2:4שמות רבה ב׳:ד׳
… (שם ג, א): והנחש היה ערום, מתוקן לפורעניות היה. בנח, כתיב (שם ו, ט): תמים היה, מתוקן לגאולה. ביוסף, כתיב (שמות א, ה): ויוסף היה, מתוקן לפרנסה. במרדכי, כתיב (אסתר ב, ה): איש יהודי היה, מתוקן להצלה. ומשה, לגאולה, מתחלת ברייתם נתקנו לכך. וינהג את הצאן אחר המדבר אמר רבי יהושע: למה היה רודף למדבר? לפי שראה שישראל נתעלו מן המדבר, שנאמר (שיר ג, ו): מי זאת עולה מן המדבר, שהיה להם מן המדבר: המן, והשליו, והבאר, והמשכן, והשכינה, כהונה, ומלכות, וענני כבוד. דבר אחר: אמר הקדוש ברוך הוא …
Another interpretation: “Moses was [haya].” Everyone in whose regard haya is written, was fated for this [for what follows]: “Behold, the man has become [haya] [like one of us, knowing good and bad, what if he should extend his hand and take also from the tree of life and eat, and live forever?]” (Genesis 3:22); death was fated to come to the world, as it is stated: “With darkness upon the surface of the deep” (Genesis 1:2) – that is death, which darkens the faces of the people. “The serpent …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
57וידעתם כי אני ה׳
“And you shall know that I am G-d your G-d, who brings you out from under the burdens of Egypt.” Part of Moshe’s first message of redemption, read here as giving Israel Daas.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ז.
58ויאמן העם
When Moshe and Aharon first came to the people, “the people believed.” Faith came first; Daas came afterwards.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
59ומלאה הארץ דעה
“For the earth shall be full of knowledge (de’ah) of G-d as the waters cover the sea”: the knowledge of G-d in the time of the final redemption.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
60כי כולם ידעו אותי
“No longer shall each man teach his neighbor… saying, ‘Know G-d,’ for they shall all know Me, from the least of them to the greatest.” The universal knowledge of the future. (Kehot prints 31:33; in Sefaria’s numbering the verse is 31:34.)
Jeremiah 31:34ירמיהו ל״א:ל״ד
וְלֹא יְלַמְּדוּ עוֹד אִישׁ אֶת־רֵעֵהוּ וְאִישׁ אֶת־אָחִיו לֵאמֹר דְּעוּ אֶת־ה׳ כִּי־כוּלָּם יֵדְעוּ אוֹתִי לְמִקְּטַנָּם וְעַד־גְּדוֹלָם נְאֻם־ה׳ כִּי אֶסְלַח לַעֲוֺנָם וּלְחַטָּאתָם לֹא אֶזְכָּר־עוֹד:
and they shall teach no more every man his neighbour, and every man his brother, saying: ‘Know the L-RD’; for they shall all know Me, from the least of them unto the greatest of them, saith the L-RD; for I will forgive their iniquity, and their sin will I remember no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, לג.
61כמבואר במ״א ע״פ וידעת היום
That discourse explains that the “milk and honey” of the Land are still at the level of faith, while “the earth shall be full of knowledge” will be Daas and actual feeling.
Kehot’s noteלקו״ת ואתחנן ד, ב ואילך.
62ונתתי עשב בשדך
“And I will give grass in your field for your animals.” Read as Moshe giving the “grass” of Daas to the souls and angels called “animals.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
63עשב הוא בחי׳ דעת שהוא שם ע״ב ושי״ן
In Tikkun 51 the Tikkunei Zohar reads “every esev (grass)” as Ayin-Beis and shin, and links it to the seventy-two Names. Or HaTorah, cited in the Kehot note, points here for this reading.
Tikkunei Zohar 86b:6תקוני הזהר פ״ו ב:ו׳
וְהָא ש׳ דִּתְלַת אֲבָהָן אִינוּן, אֶלָּא ש׳ עִלָּאָה עַנְפֵי אִילָנָא, ש׳ תַּתָּאָה שָׁרְשֵׁי אִילָנָא, וּבְגִין דָּא וְכָל שִׂיחַ דָּא צַדִּיק, וְכָל עִשֶׂב ע״ב ש׳ דָּא יַעֲקֹב כְּלִיל תְּלַת אֲבָהָן, דְּאִינוּן עַנְפֵי אִילָנָא, וְסָלְקִין לְשַׁבְעִין וּתְרֵין שְׁמָהָן דְּוַיִּסַע וַיָּבֹא וַיֵּט, דִּבְהַאי שְׁמָא אִתְבְּרִיאוּ עִשְׂבִּין וְאִילָנִין דְּאִינוּן נִשְׁמָתִין דְּצַדִּיקַיָּא, וְהַאי עִשֶׂב עֲלֵיהּ אִתְּמַר (תהלים קד יד) וְעִשֶׂב לַעֲבוֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן הָאָרֶץ, לֶחֶם אַבִּירִים אָכַל אִישׁ (שם עח כו), וְאִיהוּ נַהֲמָא דְאוֹרַיְיתָא.
Tikkunei Zohar - Vocalized (Public Domain)
64עשב . . שהוא שם ע״ב ושי״ן באמצע
Or HaTorah on Mishpatim cites the Tikkunei Zohar (tikkun 51) for this reading of esev, and the same is written in Or HaTorah on Chukas.
Kehot’s noteבאוה״ת פ׳ משפטים ע׳ א׳קיב מציין לת״ז תי׳ נא. וכ״כ באוה״ת פ׳ חקת ע׳ תשפד. וראה גם ביאוה״ז להצ״צ כרך א ע׳ ז.
65נק׳ ג״כ בשם בהמות וחיות
There the Alter Rebbe explains the difference between angels and souls: the angels are called chayos and behemos, as in “the face of a lion on the right and the face of an ox on the left,” and they too are made of body and soul, but their bodies are spiritual, formed from fire and wind.
Kehot’s noteראה לעיל ד, ב.
66פני אריה פני שור
In the vision of the chariot the holy Chayos have the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. This is why the angels are called “animals” and “beasts.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67שיש להם דעת והכרה באלקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם פ״ב הל׳ יסודי התורה.
68ע״פ רני ושמחי
That discourse explains that the angels’ service is song and praise (rinah), expressing their intense longing to cleave to G-d and be absorbed in the Infinite Light.
Kehot’s noteלעיל לז, א ואילך.
69רני ושמחי
“Sing and rejoice, daughter of Zion, for I am coming and I will dwell in your midst”: the verse of the maamar referred to here.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70וצדקתך ירננו
“They shall express the memory of Your great goodness, and they shall sing of Your righteousness”: the theme of that maamar, on the angels’ song.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בפ׳ תולדות ע״פ מים רבים
the passage shares nothing with the note
Kehot’s noteיט, א ואילך.
72והנה מרע״ה
In a gloss on this passage the Tzemach Tzedek distinguishes the two kinds of Daas: “the seed of man” comes from Lower Daas, which binds the intellect to the emotions, while Higher Daas, which joins Chochmah and Binah, is Moshe.
Kehot’s noteבאוה״ת משפטים ע׳ א׳קטז יש הגהה: והנה מרע״ה כחו גדול היינו כי דעות שיש ב׳ דעת וזרע אדם זהו מבחי׳ ד״ת שמקשר השכל עם המדות, אבל ד״ע המחבר חו״ב זהו משה ושרשו מאוירא בד״ה החלצו כו׳. והנה בהמה י״ל שאין להם דעת רק בממכ״ע ולא בסוכ״ע בד״ה וידעת היום כו׳, והמשכות הדעת בסוכ״ע זהו ע״י קדוש שיהי׳ דעת בבחי׳ קדוש סוכ״ע כו׳ בד״ה והנה אנחנו מאלמים אלומים י״ב בקר זהו בהמה י״ל ע״י הקרבן שנכלל הבהמה בשרשה עי״ז והחיות נושאות כו׳, עי״ז נכלל בהמה בבחי׳ אדם כי גם כשהי׳ בהמה הי׳ מבחי׳ פני אדם שבבהמה לכן יוכל להתעלות בבחי׳ אדם ממש. ג׳ בחי׳ אדם גם ז״א ישראל אדם והתורה חכמה אדם עיין זח״א קל״ד ב׳ ובה״ז שם, לכן ע״י התורה מוחין נמשך שיהי׳ אדם בפרטיות. וכמו״כ למטה אם כבנים ואם כעבדי׳ בנים אתם לה׳ והנה כעבדים כשנמשכו מסט׳ דמט״ט בזח״ג דרט״ו סע״א, ואם הוא בחי׳ זרע בהמה, ולכן שש שנים, ובשביעי׳ כמו בשמטה תלה הכתוב בהמה בחיה סד״ה את שבתותי תשמרו, כי סוכ״ע חי׳ ובהמה שוין ע״ד אסתיר פני ביום ההוא דסכ״ס כו׳, צאן מרעיתי אדם אתם הרי יוכל להיות מצאן בחי׳ אדם וא״כ אז גבוה יותר שהוא אדם ומשים עצמו כצאן מענין בהמה אין לה דעת בד״ה בכ״ה בכסליו נה״ב מתפעלת רק בבחי׳ בשכמל״ו ונה״א אדם מתפעלת מההתבוננות בעצמו׳ אוא״ס והנה בשכמל״ו זהו רוח הבהמה היורדת למטה ש׳ ב״ן וכל דעת יחוד, והאדם ידע המשכות ד״ע טפת מ״ד, דכולא קמי׳ כל״ח בהמ״ן ותשחוין לאלומתי כי דת״י, משא״כ בהמה אינה משגת רק שהיש מאין בשכמל״ו כנ״ל, ולא ביטול אמיתי מ״ד ענין יודע צדיק נפש בהמתו כו׳, דברי חכמים כדרבונות שדר בינה באדם, מורה דעה בפרה ממשיך דעת בבחי׳ בהמה כו׳. עכ״ל. ראה באוה״ת שם ע׳ א׳קיח עוד הגהה.
73בהמשך זאת חנוכת המזבח תר״מ סעי׳ יב נוסף
This series of discourses adds that esev is the Ayin-Beis of Chochmah, and the shin stands for three emotive attributes.
Kehot’s noteעשב הוא ע״ב דחכ׳ ושין הם ג׳ מדות, ע״ש.
74David’s charge to Shlomo: “Know the G-d of your father, and serve Him with a whole heart.” Moshe’s Daas makes this knowing possible.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
75ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
76ישראל עלו במחשבה
Six things preceded the creation of the world; some were created and some “arose in thought” to be created, among them the Patriarchs and Israel. The Alter Rebbe uses this to root the souls of Israel in “thought.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77ואף הנשמות . . והוא עולם הבריאה
The note points to this footnote in Likkutei Sichos on the souls called “the seed of animal” being rooted in thought, the World of Beriah.
Kehot’s noteראה לקו״ש חי״ט ע׳ 413 הערה 24.
78דבר ה׳ ורוח פיו
“By the word of G-d the heavens were made, and by the breath of His mouth all their hosts.” The heavenly hosts, the angels, come from divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
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79לכך אין יכולים המלאכים לומר קדוש
Or HaTorah gives the reason stated here: Israel arose in thought and the angels were drawn from speech, and nothing can be drawn into speech before thought.
Kehot’s noteבאוה״ת בראשית כרך ז תתתע, א שהפי׳ כאן: ”פי׳ לפי שישראל עלו במחשבה והמלאכים נמשכו מן הדבור וא״א שיומשך בהדבור מקודם שיומשך בהמחשבה”, ושם (כנראה הכוונה להמבואר בתו״א לעיל בד״ה אוסרי לגפן) מפרש מצד שהם בחי׳ מ״ה וב״ן והבירור של המלאכים נעשה אחר הבירור דמ״ה, ומסיים: ”ואפ״ל דקרובים הענינים זל״ז”.
Paragraph 6
80ומקבלין דין מן דין
Targum Yonasan renders the angels’ call, “And one called to the other and said, Holy…,” as “and they receive from one another and say, Holy…”; the words are also said in the Kedushah of Uva Letziyon. The Alter Rebbe reads them as the angels and Israel each receiving from the other.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
81כשהכתר נמנה אין הדעת נמנה
A compendium of the Arizal’s Kabbalah arranged in the style of the Mishnah, cited for the rule that Keser and Daas are not counted together among the ten Sefiros.
Kehot’s noteראה משנת חסידים מס׳ בריאת א״ק פ״א מ״ד. לעיל מג, א. ולקמן (ביאור לד״ה יביאו לבוש מלכות) צא, ג. ובמ״מ לשם.
82כמ״ש בכוונת ברוך שאמר
Besides the Kabbalistic intentions in Pri Etz Chaim, the note points to the explanation of Baruch She’amar in the Siddur.
Kehot’s noteבפע״ח. וראה סידור בפי׳ ברוך שאמר.
83ע״פ הרם את מטך
The note points to Torah Chaim for the explanation of “Lift up your staff” mentioned in the text.
Kehot’s noteראה תו״ח שמות קפא, א. ובאוה״ת פ׳ בשלח ע׳ תיז.
84הרם את מטך
“And you, lift up your staff and stretch out your hand over the sea and split it.” In the explanation referred to, Moshe’s staff stands for Daas.
Exodus 14:16שמות י״ד:ט״ז
וְאַתָּה הָרֵם אֶת־מַטְּךָ וּנְטֵה אֶת־יָדְךָ עַל־הַיָּם וּבְקָעֵהוּ וְיָבֹאוּ בְנֵי־יִשְׂרָאֵל בְּתוֹךְ הַיָּם בַּיַּבָּשָׁה:
And lift thou up thy rod, and stretch out thy hand over the sea, and divide it; and the children of Israel shall go into the midst of the sea on dry ground.
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85ע״פ . . ראשי המטות
The note points to Or HaTorah on Matos for the explanation of “And Moshe spoke to the heads of the tribes.”
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳רפא.
86אל ראשי המטות
“And Moshe spoke to the heads of the tribes (matos)”: the verse of the explanation referred to here.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
87וזהו ואלה המשפטים . . לשון הליכה
The note points to Or HaTorah on Mishpatim for mishpat as “going.”
Kehot’s noteראה אוה״ת משפטים ע׳ א׳קיט.
88כמשפט הראשון
Or HaTorah adds two more verses where the Targum renders mishpat as halachah: “according to the manner (mishpat) of daughters” becomes “according to the halachah of the daughters of Israel,” and “set up the Mishkan according to its manner (mishpato)” becomes “according to its halachah.”
Kehot’s noteוישב מ, יג. וראה באוה״ת פ׳ משפטים ע׳ א׳קיט שמביא הפסוק כמשפט הבנות יעשה לה ת״א כהלכת בנת ישראל יעביד לה . . וכן והקמות את המשכן כמשפטו . . תרומה כו, ל ית משכנא כהלכתיה. ע״ש.
89כמשפט הראשון
Yosef tells Pharaoh’s butler that he will again place Pharaoh’s cup in his hand “according to the former manner (mishpat), when you were his butler.”
Genesis 40:13בראשית מ׳:י״ג
בְּעוֹד שְׁלֹשֶׁת יָמִים יִשָּׂא פַרְעֹה אֶת־רֹאשֶׁךָ וַהֲשִׁיבְךָ עַל־כַּנֶּךָ וְנָתַתָּ כוֹס־פַּרְעֹה בְּיָדוֹ כַּמִּשְׁפָּט הָרִאשׁוֹן אֲשֶׁר הָיִיתָ מַשְׁקֵהוּ:
within yet three days shall Pharaoh lift up thy head, and restore thee unto thine office; and thou shalt give Pharaoh’s cup into his hand, after the former manner when thou wast his butler.
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90כהלכתא קדמייתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ״ה בדפוסים שהיו בזמן אדה״ז ולפניו. וכ״ה הלשון בדא״ח. אבל בתרגום הנדפס לפנינו הגירסא ”קדמאה”. [אבל בתרגומים שנדפסו מכת״י כמו הוצאת ברלינר וכו׳ הוא ”קדמייתא”].
91כהלכתא קדמייתא
Onkelos renders mishpat here with hilchesa, “halachah.” Sefaria’s text reads “kadma’ah”; the Kehot note explains that “kadmaysa” is the reading of the older printings and the manuscript-based editions.
Onkelos Genesis 40:13תרגום אונקלוס על בראשית מ׳:י״ג
בְּסוֹף תְּלָתָא יוֹמִין יַדְבְּרִנָּךְ פַּרְעֹה יָת רֵישָׁךְ וִיתֵיבִנָּךְ עַל שִׁמּוּשָׁךְ וְתִתֵּן כַּסָּא דְפַרְעֹה בִּידֵיהּ כְּהִלְכְתָא קַדְמָאָה דִּי הֲוֵיתָא מַשְׁקֵי לֵקהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
92הליכות עולם לו
From Chavakuk’s prayer: “The ways (halichos) of the world are His.”
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteחבקוק ג, ו. ראה מגילה כח, ב אל תקרי הליכות אלא הלכות. ובאוה״ת כאן ע׳ א׳קכ שע״י העיון בהם להשיגן היטב זוכה האדם לילך ממדריגה למדריגה. וראה באוה״ת נ״ך כרך א ע׳ תצט, ושם מציין ללקו״ת שה״ש כט, ד שההלכות הן הליכה והמשכה מאור א״ס ב״ה הסוכ״ע מעולם ועד עולם.
Paragraph 8
93הקליפות אין להם בחי׳ מוח הדעת
According to the note, the Alter Rebbe explains there that the evil inclination has only two mochin, Chochmah and Binah, and not the faculty of Daas.
Kehot’s noteראה לקו״ת פ׳ חוקת ס, ג דשם מבאר שביצה״ר יש רק ב׳ מוחין חו״ב ולא מוח הדעת ע״ש. ובאוה״ת פ׳ משפטים ע׳ א׳קה.
94אז תבואנה שתים נשים זונות
“Then there came two women, harlots, to the king, and stood before him”: the two women of King Shlomo’s judgment, pointed to here as a known illustration that kelipah lacks Daas.
I Kings 3:16מלכים א ג׳:ט״ז
אָז תָּבֹאנָה שְׁתַּיִם נָשִׁים זֹנוֹת אֶל־הַמֶּלֶךְ וַתַּעֲמֹדְנָה לְפָנָיו:
Then came there two women, that were harlots, unto the king, and stood before him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ג, טז.
95חדא נפשאי לך קראי
Rav Sheshes, reviewing his learning every thirty days, would say: “Rejoice, my soul, rejoice, my soul; for you I read Scripture, for you I learned Mishnah.” The Talmud objects that the Torah sustains heaven and earth, and answers: “At first, when a person does it, he does it for his own sake (ada’ata denafshei).”
Pesachim 68b:13פסחים ס״ח ב:י״ג
רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
96לפניהם היינו לפנימיותם
The note observes that reading “before them” as “into their inner being” fits what the Alter Rebbe writes in his Laws of Torah Study, in the halachah cited.
Kehot’s noteזה מתאים למ״ש בהל׳ ת״ת לרבנו הזקן פ״ד הי״ח (שיחה פ׳ משפטים תשכ״ז). ראה אוה״ת משפטים ע׳ א׳קכ.
97ולכן איתא בזוהר
With the Zohar passage, the note points to Or HaTorah on Parshas Shemos, p. 61.
Kehot’s noteח״ג קפז, ב. ראה אוה״ת פ׳ שמות ע׳ סא.
98משה משה
At the burning bush G-d calls, “Moshe, Moshe”; there is no dividing stroke (pesik) between the names.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99אברהם אברהם
At the binding of Yitzchak the angel calls, “Avraham, Avraham”; a dividing stroke (pesik) separates the names.
Genesis 22:11בראשית כ״ב:י״א
וַיִּקְרָא אֵלָיו מַלְאַךְ ה׳ מִן־הַשָּׁמַיִם וַיֹּאמֶר אַבְרָהָם אַבְרָהָם וַיֹּאמֶר הִנֵּנִי:
And the angel of the L-RD called unto him out of heaven, and said: ‘Abraham, Abraham.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100אברהם אברהם פסיק טעמא
Iggeres HaKodesh 15 explains, from a teaching the Alter Rebbe heard from his teacher on “I am dust and ashes,” that Avraham’s attribute of love and Chesed, as it descends through the worlds by many contractions, bears no comparison to the supernal Chesed of Atzilus.
Kehot’s noteעי׳ אגה״ק סי׳ טו. אוה״ת שמות ע׳ נט. סה״מ תר״ל ע׳ נו. ד״ה וספרתם תרס״ו ע׳ רטז.
101משה משה לא פסיק טעמא אברהם אברהם פסיק טעמא
In Parshas Balak the Zohar says that Moshe had no division in him, so “Moshe, Moshe” has no break between the names, while “Avraham, Avraham” has one, because the later Avraham, now complete, differed from the earlier. The Kehot note cites it here.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
102א״נ לפניהם ר״ל לבחי׳ פני אדם
The note points to Or HaTorah on Devarim for reading lifneihem as “the face of man.”
Kehot’s noteראה אוה״ת פ׳ דברים ע׳ לב.
103ודמות פניהם פני אדם
In the vision of the chariot, “the likeness of their faces was the face of a man,” with the faces of a lion, an ox and an eagle. The Alter Rebbe identifies this human face within the “animal” with the Daas of Beriah.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104וכעין מ״ש בפ׳ ויקהל
There the Alter Rebbe explains that the lower will, formed through contemplation during the six weekdays, becomes a vessel in which the higher will rests on Shabbos, like light in a vessel.
Kehot’s noteלקמן פח, א.
105וזאת לפנים בישראל
“And this was formerly (lefanim) in Israel”: the verse of the discourse in Parshas Miketz referred to here, which explains that each one has an inner and an outer dimension.
Ruth 4:7רות ד׳:ז׳
וְזֹאת לְפָנִים בְּיִשְׂרָאֵל עַל־הַגְּאֻלָּה וְעַל־הַתְּמוּרָה לְקַיֵּם כׇּל־דָּבָר שָׁלַף אִישׁ נַעֲלוֹ וְנָתַן לְרֵעֵהוּ וְזֹאת הַתְּעוּדָה בְּיִשְׂרָאֵל:
Now this was the custom in former time in Israel concerning redeeming and concerning exchanging, to confirm all things: a man drew off his shoe, and gave it to his neighbour; and this was the attestation in Israel.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וכנפיהם פרודות
“And their faces and their wings were separated above”: the text sets the separated wings (division) apart from the faces.
Ezekiel 1:11יחזקאל א׳:י״א
וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרֻדוֹת מִלְמָעְלָה לְאִישׁ שְׁתַּיִם חֹבְרוֹת אִישׁ וּשְׁתַּיִם מְכַסּוֹת אֵת גְּוִיֹּתֵיהֶנָה:
Thus were their faces; and their wings were stretched upward; two wings of every one were joined one to another, and two covered their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וקבל היהודים
“And the Jews accepted (vekibel, singular) what they had begun to do”: a plural subject with a singular verb, which is explained elsewhere in the same way as the singular “if you buy.”
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108משפטיך תהום רבה
“Your righteousness is like the mighty mountains; Your judgments are a great deep; man and animal You save, O G-d.” Read as the laws of the Torah reaching down to save even the “face of man” within the “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
109ע״פ לבבתני
The note identifies the discourse referred to as the explanation of “You have captured my heart” in Likkutei Torah on Shir HaShirim, which begins on that page.
Kehot’s noteלקו״ת שה״ש ל, א.
110לבבתני
“You have captured my heart, my sister, my bride”: the verse of the discourse referred to here on the encompassing light.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ע״פ את שבתותי
There the Alter Rebbe explains the “lower Shabbos” through the Sabbatical year: its ascent is only from Beriah, Yetzirah and Asiyah to Atzilus, yet it has an aspect in which man and animal are equal, the mitzvah of removing produce from the house in the seventh year.
Kehot’s noteראה לקו״ת בהר מד, א ואילך.
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כי תקנה עבד עברי וגו׳
“When you acquire a Hebrew servant”
G-d is “Creator” when He brings something into being from nothing, above all cause and effect, and “Acquirer” when He draws what already exists from concealment into revelation. So too, bringing Daas to the souls called “the seed of beast” is an acquisition: revealing the very great knowledge already present in their root “beyond the river.”
The maamar in brief
G-d is called both “Creator” and “Acquirer” of heaven and earth. There are two levels: the chain of descending worlds, in which each level flows from the one above it as an effect from its cause, and a level above that chain. “Creator” means bringing something into being from nothing, which belongs to the level above the chain, since a created being bears no comparison at all to its Creator. “Acquirer” means the unfolding of the worlds one from another, which creates nothing new: like a sale, in which merchandise lying in the seller’s box comes to be revealed to the buyer, it only reveals what was concealed, as speech reveals thought. This explains “When you acquire a Hebrew servant.” In “Beyond the river your fathers dwelt,” the river is Binah of Atzilus; beyond it, above intellect that can be grasped and above the chain of descent, the Patriarchs are rooted, and so is every soul, even those called “the seed of beast,” for there man and beast are equal. In that root they have very great Daas, hidden from the spark in the lower worlds; drawing it into revelation is an acquisition, easier than a new creation.

Outline
	1Creator and AcquirerThere is the order of cause and effect, and a level above it. “Creator” is the coming into being of something from nothing; “Acquirer” is like a sale, which only moves what already exists from the seller to the buyer and reveals it.¶1
	2Revealing the concealedAn effect is not a new existence but the revelation of what was concealed in its cause, like speech from thought. Of this G-d is called “Acquirer of all.”¶2
	3Beyond the riverThe river is Binah of Atzilus, which flows into Beriah. Beyond it, above intellect that can be grasped and above the chain of descent, the Patriarchs are rooted, and so is the root of every soul, even of the souls called “the seed of beast”; there man and beast are equal.¶3–4
	4Acquiring the Hebrew servantDrawing Daas into the souls called “the seed of beast” needs only acquisition: revealing the very great Daas hidden in their root. That is easier than a truly new coming into being.¶5


Key concepts
	Creatorבורא
	G-d as bringing something into being from nothing. This is above the order of cause and effect, because the created being bears no comparison at all to the Creator.

	Acquirerקונה
	G-d as drawing what already exists from concealment into revelation, as a sale brings goods out of the seller’s box to the buyer. It describes the unfolding of the worlds one from another.

	cause and effectעילה ועלול
	The relation between levels in the chain of descending worlds: the effect is not new but is revealed from what was concealed in its cause, as speech is revealed from thought.

	something from nothingיש מאין
	A truly new existence that is not drawn from anything before it; only the Creator can bring it about.

	beyond the riverעבר הנהר
	The level above “the river,” which is Binah of Atzilus: above intellect that can be grasped and above the chain of descending worlds. The Patriarchs are rooted there, and so is the root of every soul.

	the seed of beastזרע בהמה
	Souls that descended until their spark, enclothed in the lower worlds, has no revealed Daas; in their root beyond the river they have very great Daas.

	Daas (knowledge)דעת
	Knowledge of G-d that the maamar speaks of drawing into the souls from their root, out of concealment into revelation.


Section 1 · ¶1
Creator and Acquirer
1כי תקנה עבד עברי12 וגו׳. הנה לפעמים כתיב קונה שמים וארץ.34 קונה הכל.56 וכתיב בורא שמים וארץ.7891011 בורא הכל.1213
“When you acquire a Hebrew servant,” etc. Now, at times it is written “Acquirer of heaven and earth,” “Acquirer of all,” and it is written “Creator of heaven and earth,” “Creator of all.”
The maamar opens with the law of the Hebrew servant, whose key word is “acquire.” It then notes that G-d is called both “Acquirer” (of heaven and earth in the Torah, and “of all” in the first blessing of the Amidah) and “Creator” (of heaven and earth, and “of all” in the first blessing before the morning Shema); the parts that follow explain the difference between the two titles.


והענין כי יש בחי׳ שנק׳ דרך סדר ההשתלשלות מעילה לעילה. ויש בחינה שנק׳ למעלה מדרך סדר ההשתלשלות (עמ״ש במ״א ע״פ ואתחנן ביאור הדבר14 כו׳)
The explanation is that there is a level that is called the way of the order of the chain of descending worlds (hishtalshelus), from cause to cause, and there is a level that is called above the way of the order of the chain of descending worlds (see what is written elsewhere on [the verse] “Va’eschanan,” the explanation of the matter, etc.).
There are two modes of divine activity. In the chain of descending worlds each level flows from the one above it, as an effect flows from its cause; and there is a level that stands above that whole ordered chain. The parenthesis refers the reader to a fuller explanation in the discourse on “Va’eschanan.”


וזהו ענין בורא וקונה. פי׳ בורא הוא ההתהוות יש מאין שזהו למעלה מדרך סדר ההשתלשלות.
And this is the matter of “Creator” and “Acquirer.” That is: “Creator” is the coming into being of something from nothing, which is above the way of the order of the chain of descending worlds.
“Creator” means bringing something into existence from nothing. Such an act cannot be one more link in the chain of cause and effect, so it belongs to the level above the chain.


כי הנברא אינו ערוך כלל אל הבורא וא״כ התהוות הנברא היא התחדשות יש מאין וזהו בורא.15
For the created being bears no comparison at all to the Creator; and if so, the coming into being of the created being is a new emergence of something from nothing, and this is “Creator.”
An effect still bears some relation to its cause, but a created being bears no comparison at all to its Creator. Its existence is therefore genuinely new, something from nothing, and that is what the title “Creator” denotes.


אבל אח״כ יש ג״כ בחי׳ השתלשלות העולמות זה מזה דרך עילה ועלול וזה נק׳ קונה שהקנין
But afterward there is also the level of the chain of descending worlds, one from another, by way of cause and effect, and this is called “Acquirer,” for acquisition
Once created things exist, there is a second process: the worlds unfold one from another as cause and effect. This is what the title “Acquirer” refers to, and the next part explains why, using the example of a purchase.


אינו הויות דבר חדש כ״א יציאה מרשות המוכר לרשות הלוקח שמתחלה היתה הסחורה מונחת בקופסא אצל המוכר וע״י הקנין בא לגלוי להלוקח.
is not the coming into being of a new thing, but a passing from the domain of the seller into the domain of the buyer: at first the merchandise lay in a box with the seller, and through the acquisition it came to be revealed to the buyer.
In a purchase nothing new comes into being; the merchandise only passes from the seller’s domain into the buyer’s. Goods that lay in the seller’s box and are revealed to the buyer through the sale illustrate something that already exists moving from concealment into revelation.




Section 2 · ¶2
Revealing the concealed
2וכן בחי׳ המשכת העלול מן העילה אינו התהוות דבר חדש כי להוות דבר חדש הוא רק ביכולת הבורא ית׳
Likewise, the aspect of drawing forth the effect from the cause is not the coming into being of a new thing, for to bring a new thing into being lies only within the power of the Creator, may He be blessed.
Within the chain of cause and effect, the effect is not a new existence. Making something truly new belongs to the Creator alone.


אבל המשכת עילה ועלול הוא ענין גלוי ההעלם16 כמו גילוי הדבור מהעלם המחשבה כו׳ וע״ז נא׳ [נאמר] קונה הכל17 להמשיכן מן ההעלם לגלוי אחר שכבר נבראו מאין ליש שייך קנין כשנמשך מההעלם לגלוי כו׳.
But the drawing forth of cause and effect is a matter of revealing what is concealed, like the revelation of speech from the concealment of thought, etc. And of this it is said, “Acquirer of all”: to draw them from concealment into revelation. After they have already been created from nothing into something, [the term] acquisition applies, when [a thing] is drawn from concealment into revelation, etc.
Cause and effect are rather a revealing of what was concealed in the cause, as speech reveals what was concealed in thought. This is the sense of “Acquirer of all”: once things have been created from nothing, the term “acquisition” fits their being drawn from concealment into revelation, like merchandise brought out for the buyer.




Section 3 · ¶3–4
Beyond the river
3ועד״ז יובן פי׳ כי תקנה כו׳. דהנה כתיב בעבר הנהר ישבו אבותיכם.1819 הנהר הוא בחי׳ ונהר יוצא מעדן20
And in this way the explanation of “When you acquire,” etc., will be understood. For it is written, “Beyond the river your fathers dwelt.” The river is the level of “And a river goes out of Eden,”
The distinction between creating and acquiring will now explain the verse about acquiring a Hebrew servant. The key is Joshua’s statement, “Beyond the river your fathers dwelt,” and the river there is identified with the river that “goes out of Eden.”


כמ״ש בזהר פ׳ אמור21 שהוא בחינת בינה דאצי׳ שנמשך להתלבש בבריאה. וזהו ומשם יפרד כו׳.
as is stated in the Zohar on Parshas Emor, that it is the level of Binah (understanding) of the World of Atzilus (Emanation), which is drawn forth to enclothe itself in the World of Beriah (Creation). And this is [the meaning of] “and from there it divides,” etc.
Following the Zohar, the river is Binah of Atzilus, the divine understanding that flows downward and enclothes itself in the World of Beriah. “And from there it divides” describes that descent: from Atzilus the flow passes into Beriah, the first world of separate existence.




4ועבר הנהר22 הוא מה שלמעלה מבחי׳ הבינה ושכל המושג שם ישבו והושרשו האבות. רק מה שירדו הנשמות אח״כ עד שנק׳ זרע בהמה23 זהו רק בחי׳ הנצוץ הנמשך למטה ע״ז שייך לומר כן.
And “beyond the river” is what is above the level of Binah (understanding) and of intellect that is grasped; there the Patriarchs dwelt and were rooted. Only, as for the souls’ descending afterward until they are called “the seed of beast”: this is only the level of the spark that is drawn down below, and it is of this that it is fitting to say so.
“Beyond the river” is what lies above Binah, above intellect that can be grasped, and there the Patriarchs dwelt and were rooted. When souls descended further, until they are called “the seed of beast” (souls whose understanding of G-d is not a felt knowledge, as the preceding discourse explained), that name fits only the spark of the soul that is drawn down below.


אבל שרשו ומקורו24 הוא אפי׳ [אפילו] בעבר הנהר שהוא למעלה מהשתלשלות עד ששם אדם ובהמה שוין. שוה ומשוה קטן וגדול.
But its root and source is even “beyond the river,” which is above the chain of descending worlds (hishtalshelus), to the point that there man and beast are equal: “Equal, and making small and great equal.”
Yet the root and source of even such a soul is “beyond the river,” above the chain of descending worlds, where man and beast are equal. The closing words, “Equal, and making small and great equal,” come from the High Holiday hymn Vechol Maaminim, which praises G-d as treating small and great alike; at that level the difference between them does not exist.




Section 4 · ¶5
Acquiring the Hebrew servant
5וא״כ להמשיך בחי׳ הדעת בנשמות הנק׳ זרע בהמה25 א״צ [אין צריך / אינו צריך] לזה רק בחי׳ קנין שהיא המשכה מההעלם אל הגלוי היינו להמשיך משרשן שהוא בעבר הנהר וכו׳
If so, to draw the level of Daas (knowledge) into the souls that are called “the seed of beast,” nothing is needed for this but the level of acquisition, which is a drawing from concealment into revelation; that is, to draw from their root, which is “beyond the river,” and so on,
So bringing Daas, an inward and felt knowledge of G-d, to the souls called “the seed of beast” does not require creating anything new. It needs only “acquisition”: drawing out from concealment into revelation what is already present in their root beyond the river.


ששם יש להם דעת גדול מאד רק שזה נעלם לגמרי מהנצוץ המלובש בבי״ע וצריך להמשיך משם מההעלם אל הגלוי.
for there they have very great Daas, only it is entirely hidden from the spark that is enclothed in [the worlds of] Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), and one must draw [it] from there, from concealment into revelation.
In their root these souls have very great Daas; it is only hidden from the spark of the soul that is enclothed in the lower worlds of Beriah, Yetzirah and Asiyah. The task is to draw that knowledge from there into revelation.


וזהו כי תקנה עבד עברי26 כו׳. וזה בנקל יותר מאם היה צריך להיות הויה חדשה ממש:
And this is [the meaning of] “When you acquire a Hebrew servant,” etc. And this is easier than if there had to be a truly new coming into being.
This is the meaning of “When you acquire a Hebrew servant”: the soul is “acquired” in the sense explained above, by revealing what is hidden in its root. Drawing out what already exists is easier than bringing about something truly new.



In one’s avodah
A soul that seems to lack an inward knowledge of G-d is not truly lacking it: in its root, beyond the river, it has very great Daas. What is needed is not to become something new but to draw that hidden knowledge into revelation, and the maamar says this is easier than a new creation.
Questions for discussion
	Why can creation from nothing not be one more link in the chain of cause and effect?
	How does the merchandise lying in the seller’s box illustrate the difference between “Creator” and “Acquirer”?
	What does it mean that beyond the river, above the chain of descending worlds, man and beast are equal?
	Why is drawing Daas into the souls called “the seed of beast” easier than bringing about something truly new?
	If the knowledge is already present in the soul’s root, what does it take to bring it into revelation?

Sources and references
Notes
Paragraph 1
1כי תקנה עבד עברי
The note gives the page of Sefer HaMaamarim 5565 where this discourse also appears, and adds “as above”: the note on the preceding discourse describes the version printed in that volume as the Mitteler Rebbe’s transcript and lists the other versions.
Kehot’s noteבסה״מ תקס״ה ח״א ע׳ רנז. וכדלעיל.
2כי תקנה עבד עברי
“When you acquire a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar reads the word “acquire” in the light of G-d’s title “Acquirer.”
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, ב.
3קונה שמים וארץ
Malkitzedek blesses Avram “to G-d Most High, Acquirer of heaven and earth.” The Alter Rebbe sets this title beside “Creator of heaven and earth” and explains the difference between them.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יד, יט. כב.
4קונה שמים וארץ
Avram tells the king of Sodom that he has raised his hand to G-d Most High, “Acquirer of heaven and earth.” Kehot cites this verse together with the previous one.
Genesis 14:22בראשית י״ד:כ״ב
וַיֹּאמֶר אַבְרָם אֶל־מֶלֶךְ סְדֹם הֲרִמֹתִי יָדִי אֶל־ה׳ אֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And Abram said to the king of Sodom: ‘I have lifted up my hand unto the L-RD, G-d Most High, Maker of heaven and earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5קונה הכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אבות.
6קונה הכל
The first blessing of the Amidah praises G-d “who bestows good kindnesses and acquires all.” Kehot gives it as the source of “Acquirer of all.”
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
7בורא שמים וארץ
“In the beginning G-d created the heavens and the earth.” The Torah’s first verse describes the coming into being of heaven and earth as creation.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ מ, כח. מב, ה. מה, יח. סה, יז. בראשית א, א. ב. ד.
8בורא שמים וארץ
Isaiah speaks of G-d as the One “who creates the heavens and stretches them out, who spreads forth the earth.” It is among the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 42:5ישעיהו מ״ב:ה׳
כֹּה־אָמַר הָאֵל ה׳ בּוֹרֵא הַשָּׁמַיִם וְנוֹטֵיהֶם רֹקַע הָאָרֶץ וְצֶאֱצָאֶיהָ נֹתֵן נְשָׁמָה לָעָם עָלֶיהָ וְרוּחַ לַהֹלְכִים בָּהּ:
Thus saith G-d the L-RD, He that created the heavens, and stretched them forth, He that spread forth the earth and that which cometh out of it, He that giveth breath unto the people upon it, And spirit to them that walk therein:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בורא שמים וארץ
“For so says G-d, who creates the heavens, He is the G-d who formed the earth and made it.” Another of the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בורא שמים וארץ
“For behold, I create new heavens and a new earth.” Another of the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 65:17ישעיהו ס״ה:י״ז
כִּי־הִנְנִי בוֹרֵא שָׁמַיִם חֲדָשִׁים וָאָרֶץ חֲדָשָׁה וְלֹא תִזָּכַרְנָה הָרִאשֹׁנוֹת וְלֹא תַעֲלֶינָה עַל־לֵב:
For, behold, I create new heavens And a new earth; And the former things shall not be remembered, Nor come into mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11בורא שמים וארץ
“These are the generations of the heavens and the earth when they were created.” Kehot lists it with the Torah’s first verse: both speak of heaven and earth as created.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בורא הכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
13בורא הכל
The first blessing before the morning Shema praises G-d “who forms light and creates darkness, makes peace and creates all.” Kehot gives it as the source of “Creator of all.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 1–2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור א׳-ב׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם יוֹצֵר אוֹר וּבוֹרֵא חשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא אֶת־הַכֹּל: הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ …
Blessed are You, Adonoy our G-d, King of the Universe, Former of light, Creator of darkness, Maker of peace, Creator of all things. He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
14ע״פ ואתחנן ביאור הדבר
The discourse on “Va’eschanan” begins on that page, and its second section, “the explanation of this matter,” on the next column, says in nearly the same words that there is a level called the order of the chain of descent from cause to cause and a level above it.
Kehot’s noteראה לקו״ת פ׳ ואתחנן ב, א.
15היא התחדשות יש מאין וזהו בורא
The letter explains that “something from nothing” is called beriah, creation, and that only G-d’s own essence, whose existence has no prior cause, can create something from absolute nothing.
Kehot’s noteראה אגה״ק סי׳ כ.
Paragraph 2
16הוא ענין גלוי ההעלם
The note says that the theme of revealing what is concealed is explained there at length.
Kehot’s noteבארוכה במאמרי אדה״ז תקס״ג ע׳ רצב ואילך. אוה״ת ענינים ע׳ רא ואילך. המשך תרס״ו ע׳ קס ואילך. ובכ״מ.
17קונה הכל
The first blessing of the Amidah praises G-d “who bestows good kindnesses and acquires all.” Here the phrase is read as G-d drawing what He has already created from concealment into revelation.
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 3
18בעבר הנהר ישבו אבותיכם
Joshua tells the people: “So says G-d, the G-d of Israel: Beyond the river your fathers dwelt of old, Terach, the father of Avraham and the father of Nachor.” The Alter Rebbe reads “beyond the river” as a spiritual level above the river.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב. בלקו״ת נצבים מו, ג מציין לכאן ששרש הנשמות מבחי׳ בעבר הנהר שהוא מבחי׳ עיגולים וסוכ״ע. וראה באוה״ת נ״ך כרך א ע׳ ד.
19בעבר הנהר ישבו אבותיכם
The Zohar on Emor asks why G-d had to tell Israel, and Joshua, what they surely knew, and answers that He chose the Patriarchs, made them a holy chariot for His glory and brought them out of “the supernal, precious, holy river, the lamp of all lamps”; “the river” is “that river which is known.” The Alter Rebbe cites it for the river as a supernal level, Binah of Atzilus.
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The river is identified with Binah of Atzilus, and “from there it divides” with its descent into Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בזהר פ׳ אמור
The discourse on “He arose that night” explains the same verse: the river is Binah, as in “a river goes out of Eden,” and the root of the Patriarchs is beyond it, in Keser, from which they were lowered to the other side of the river, Z’eir Anpin of Atzilus.
Kehot’s noteצח, ב. וראה לעיל כה, א ובמ״מ.
Paragraph 4
22ועבר הנהר
There “beyond the river your fathers dwelt of old” is read as above the level of the river, the river being the flow that issues constantly from Eden, the source of Chochmah, and widens until it waters the Torah.
Kehot’s noteראה לקו״ת בחוקותי מה, א. דרמ״צ פב, ב. ד״ה ואלה המשפטים תשל״ח סעי׳ ו.
23זרע בהמה
“Behold, days are coming, says G-d, when I will sow the house of Israel and the house of Judah with the seed of man and the seed of beast.” The preceding discourse read “the seed of beast” as souls that lack a felt knowledge of G-d; here the name is said to apply only to the spark drawn down below.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אבל שרשו ומקורו
The note says this passage is quoted there.
Kehot’s noteמובא בלקו״ת שה״ש יט, ג.
Paragraph 5
25זרע בהמה
“I will sow the house of Israel and the house of Judah with the seed of man and the seed of beast.” The souls called “the seed of beast” are those into whom Daas is drawn from their root.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי תקנה עבד עברי
“When you acquire a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar now reads the verse as drawing Daas into the souls from their root.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שש שנים יעבד
“Six years he shall serve”
The Torah and mitzvos of each day become “days,” garments that bring what is above time down into time, so that the soul can grasp G-dliness and rise into the source of life. The garments must also be “tanned” and washed, through prayer in which Daas transforms the emotions: this is the servant’s six years, the six thousand years before the rest of the seventh millennium.
The maamar in brief
Reading the law of the Hebrew servant, “Six years he shall serve,” as the service of G-d, the maamar asks what makes a person “one who serves G-d” rather than merely righteous. The Zohar calls a person’s days garments: the Torah and mitzvos of each day are made into garments through which the soul can enjoy the radiance of the Shechinah. The mitzvos are rooted above time, higher than “the body of the King,” and only by descending into time, as a parable brings a lofty idea within reach, can the soul grasp them. Bound in these garments like a stone bound in a sling, the soul is lifted into “the source of life.” “Serve” (yaavod) also means tanning: the garments must be cleansed and laundered. This happens when the emotions are transformed from darkness to light through Daas, drawn down by Moshe, the faithful shepherd, and revealed in prayer through contemplation; so prayer, the “continual burnt-offering,” lifts the day’s Torah and mitzvos to G-d. All this belongs to the six thousand years; in the seventh millennium the servant goes free “for nothing,” without mitzvos, into rest. A gloss explains why even the supernal Daas is called “beast.”

Outline
	1Days as garmentsThrough Daas a person becomes “one who serves G-d.” The Torah and mitzvos of each day become “days,” garments drawn from above time into time so that the soul can grasp the radiance of the Shechinah and, bound in them like a stone in a sling, rise into the source of life. The six years are the six thousand years.¶1
	2Tanning and washing the garments“Serve” also means tanning: the garments must be cleansed and laundered. This is the transformation of the emotions through Daas, drawn down by Moshe, the faithful shepherd, and revealed in prayer through contemplation, so that the day’s Torah and mitzvos ascend to G-d.¶2–3
	3The six thousand years and the seventhThe refining through prayer belongs to the six thousand years, when tzaddikim go from strength to strength without rest. In the seventh millennium the servant goes free “for nothing,” without mitzvos, into a rest with no further ascent.¶4
	4Gloss: why the supernal Daas is called “beast”Tanya says that before G-d even the supernal Daas is like “beasts,” though even the lower Daas of Atzilus is “man.” The emotions above intellect, within Keser, drawn down through the supernal Daas, are a “great beast” above “man,” yet relative to the Infinite One they are “beast,” as Keser, a pure light, is “black.”¶5–8


Key concepts
	One who serves G-d (oved Elokim)עובד אלקים
	From the verse “between one who serves G-d and one who has not served Him.” Both may be righteous; the maamar identifies serving with the “tanning” of the soul’s garments through Daas.

	Days as garmentsיומין ולבושין
	The Torah and mitzvos done each day form garments for the soul, and a day without a mitzvah leaves the garment lacking. Because they are clothed in time, the soul can grasp through them what is above time.

	Tanning (ibbud)עבוד עורות
	“Yaavod” (he shall serve) read as the tanning of hides: the garments of Torah and mitzvos must be cleansed of waste and laundered until they are bright and clean.

	The transformation of the emotionsהתהפכות המדות
	Turning the emotive attributes from darkness to light and from bitter to sweet, through the “waters” of Daas, the inner core of the emotions. This is the laundering of the garments.

	Daas (knowledge)דעת
	A deep, felt connection to G-dliness. It is drawn down by Moshe, “the faithful shepherd,” and revealed in prayer through contemplation.

	The continual burnt-offering (olas tamid)עולת תמיד
	A name for prayer: as the olah ascends, so through prayer the Torah and mitzvos of the whole day ascend to G-d.

	The great beast (behemah rabbah)בהמה רבה
	The emotions above intellect, within Keser, drawn down through the supernal Daas. They are higher than “man,” yet are called “beast” relative to the Infinite One.


Section 1 · ¶1
Days as garments
1שש שנים יעבד1. פי׳ ע״י המשכת הדעת יוכל להיות בחינת לעבדו להיות עובד אלקים שיש הפרש גדול2 בין עובד אלקים לאשר לא עבדו3 הגם שהוא צדיק
“Six years he shall serve.” This means: through the drawing down of Daas (knowledge), there can be the level of “serving Him,” to be “one who serves G-d.” For there is a great difference between “one who serves G-d” and “one who has not served Him,” even though he is a tzaddik,
The maamar opens with the verse on the Hebrew servant, “Six years he shall serve,” and reads “serve” as the service of G-d. Through Daas, a deep and felt knowledge of G-d drawn down into a person, he can become “one who serves G-d,” which is more than being righteous: the verse in Malachi distinguishes “one who serves G-d” from “one who has not served Him,” and the second may also be a tzaddik.


כמ״ש בגמ׳ [בגמרא]4 הובא בתניא5 (פ׳ ט״ו) והענין דהנה כתיב ימים יוצרו.6 וכתיב ואברהם זקן בא בימים באינון יומין7 עלאין.
as is stated in the Gemara, cited in the Tanya (ch. 15). And the matter [is this]: Now, it is written, “Days were formed,” and it is written, “And Avraham was old, coming with days”: with those supernal days.
The Gemara (Chagigah 9b), quoted in Tanya, chapter 15, explains that both are complete tzaddikim, but one who reviews his learning a hundred times is not like one who reviews it a hundred and one times. To explain what serving adds, the maamar turns to two verses about “days”: “Days were formed” and “Avraham was old, coming with days,” which the Zohar reads as “those supernal days.”


והיינו היומין הם לבושים הנעשים להנשמה מהתורה ומצות8 בכל יום דוקא. ואם חסר יום א׳ בלא מצוה חסרא לבושא9 כו׳.
That is, the days are garments that are made for the soul from the Torah and mitzvos, every day specifically. And if one day is lacking, without a mitzvah, “the garment is lacking,” etc.
These “days” are garments for the soul, made from the Torah and mitzvos of each particular day. A day that passes without a mitzvah leaves the soul’s garment lacking.


והיינו שלבושים אלו10 הם כדי שתוכל הנשמה להנות מזיו השכינה ולאשתאבא בגופא דמלכא11 שזהו ע״י לבושים אלו הנעשים מהתומ״צ [מהתורה ומצות] ששרשן מאד נעלה מבחי׳ גופא דמלכא12 ממש רק שירדו להיות לבושים
That is, these garments exist so that the soul can enjoy the radiance of the Shechinah (Divine Presence) and “be absorbed into the body of the King.” This is through these garments made from the Torah and mitzvos, whose root is far loftier than the level of the very “body of the King”; only, they descended to become garments
The garments let the soul enjoy the radiance of the Shechinah and be “absorbed into the body of the King,” the Zohar’s phrase for the soul’s being taken up into G-dliness. Yet the Torah and mitzvos that make up these garments are rooted far higher than that “body of the King”; they came down in order to serve as garments.


(והוא ע״ד המשכת המשל שעל ידו יושג הנמשל) וכיון שכך הוא דוקא כשנעשו בכל יום שתחת הזמן דוקא שהלבושים נמשכו משרשן שלמעלה מהזמן להתלבש בבחי׳ הזמן כדי שתוכל הנשמה להשיגם.
(this is like the drawing down of a parable, through which the thing it illustrates is grasped). And since this is so, [it is] specifically when they are made every day, which is beneath time specifically, that the garments have been drawn from their root, which is above time, to be clothed in the level of time, so that the soul can grasp them.
As a parable brings a lofty idea down to where it can be grasped, so the mitzvos come down to become garments the soul can grasp. That is why they are made day by day, within time: drawn from their root above time into time, they come within the soul’s reach.


משא״כ כמו שהן בשרשן ומקורן למעלה מהזמן אין ביכולת הנשמה להשיגם במכ״ש [במכל שכן] וק״ו [וקל וחומר] שאינה יכולה להשיג הזיו בלתי הלבוש כו׳ וכ״ש [וכל שכן] המצוה עצמה.
But as they are in their root and source, above time, the soul is not able to grasp them, all the more so and a fortiori from [the fact] that it cannot grasp the radiance without the garment, etc.; and all the more so the mitzvah itself.
In their source, above time, the garments are beyond the soul’s grasp. This follows a fortiori: the soul cannot grasp even the radiance (ziv) of the Shechinah without a garment, so it surely cannot grasp what is rooted higher than the “body of the King,” and still less the mitzvah itself.


רק ע״י שהמצוה ירדה להיות בבחי׳ לבוש ומשל יכולה להשיגה ועל ידה תשיג הזיו כו׳
Only because the mitzvah descended to be in the level of a garment and a parable can [the soul] grasp it, and through it, it will grasp the radiance, etc.
Only because the mitzvah has come down to be a garment and a parable can the soul grasp it, and through it grasp the radiance as well.


ולכן נק׳ יומין שנתלבשו בבחי׳ הזמן שאז יכולת הנשמה להשיגה (ועמ״ש בד״ה בשעה שהקדימו ישראל13 נעשה ע״פ עת לכל חפץ תחת השמים14 כו׳).
Therefore they are called “days,” for they have been clothed in the level of time, for then the soul is able to grasp it. (And see what is explained in the maamar beginning “At the time when Israel put ‘we will do’ first,” on [the verse] “A time for every desire under the heavens,” etc.)
This is why the garments are called “days”: they are clothed in time, where the soul can reach them. The parenthesis refers to a maamar in Likkutei Torah, Bamidbar, on “a time for every desire under the heavens,” which explains why the mitzvos, though they are G-d’s will, are bound to set times.


וזהו והיתה נפש אדוני15 צרורה בצרור החיים. פי׳ צרור כמו שצוררים אבן במרגמה.16 ועי״ז זורקים אותו למעלה.
And this is [the meaning of] “And the soul of my lord shall be bound up in the bond of life.” “Bond” (tzeror) is as when one binds a stone in a sling, and through this one throws it upward.
Avigayil’s blessing to David, that his soul “shall be bound up in the bond of life,” is explained through the image of a stone bound in a sling: once bound in it, the stone can be hurled upward.


כך כדי שתהיה הנשמה עולה מעלה מעלה במקור החיים17 הוא ע״י היומין ולבושין דתומ״צ [דתורה ומצות].18 וזהו ענין שש שנים יעבד.
So too, for the soul to rise higher and higher into the source of life, [this] is through the days and garments of Torah and mitzvos. And this is the meaning of “Six years he shall serve.”
So too the soul is lifted higher and higher, into the source of life, by being bound up in the days and garments of Torah and mitzvos. This, says the maamar, is what “Six years he shall serve” means.


השש שנים הם הזמן שית אלפי שני1920 דהוי עלמא21 שבמשך זמן זה ניתן קיום התומ״צ [התורה ומצות]. כי היום לעשותם22 כל משך זמן הנ״ל:
The six years are the time of the “six thousand years that the world exists,” for during this time the fulfillment of Torah and mitzvos has been given. For “today, to do them” [applies to] the whole length of the time mentioned above.
The six years stand for the six thousand years of the world’s existence, the era given for keeping Torah and mitzvos. The verse “today, to do them” is taken to cover that entire period.




Section 2 · ¶2–3
Tanning and washing the garments
2אך פי׳ וענין יעבוד הוא לשון עבוד עורות. שע״י העבוד משתנים הרבה למעליותא כך בענין לבושים הנ״ל צריך להיות עבוד שצריך לנקותן מכל פסולת הנופל
But the meaning and concept of “yaavod” (he shall serve) is a term [for] the tanning (ibbud) of hides, for through the tanning they change greatly for the better. So too with the garments mentioned above: there must be a tanning, for they must be cleansed of all the waste that falls
The maamar now reads “yaavod” (he shall serve) as related to ibbud, the tanning of hides, which turns a raw hide into fine leather. The garments of Torah and mitzvos need the same processing: they must be cleansed of all the waste that clings to them.


בהן ולרחוץ ולכבס אותן וכמשל הלבוש הגשמי שרוחצין ומכבסין אותו במים טהורים אזי יהיה צח ונקי משא״כ אם לא יכבסו אותן לא יהיו נקיים ויפים.
into them, and be washed and laundered, like the analogy of a physical garment, which is washed and laundered in pure water: then it will be bright and clean. But if they are not laundered, they will not be clean and beautiful.
Like a physical garment washed in pure water, the soul’s garments become bright and clean only when they are laundered; left unwashed, they will be neither clean nor beautiful.




3וזהו ההפרש בין עובד אלקים לאשר לא עבדו23. ועבוד וכבוס זה הוא ע״י התהפכות המדות מחשוכא לנהורא וממרירו למיתקו והתהפכות המדות הוא ע״י מי הדעת שהדעת היא פנימיות המדות
And this is the difference between “one who serves G-d” and “one who has not served Him.” And this tanning and laundering is through the transformation of the emotive attributes (middos) from darkness to light and from bitter to sweet. And the transformation of the middos is through the waters of Daas (knowledge), for Daas is the inner dimension (pnimiyus) of the middos,
This “tanning” is what distinguishes “one who serves G-d” from “one who has not served Him.” It consists in transforming the emotions from darkness to light and from bitter to sweet, and that transformation comes through the “waters” of Daas, since Daas is the inner core of the emotions.


והיינו ג״כ ע״י משה רעיא מהימנא שנאמר בו ונתתי עשב24 כו׳. וגם מרחיצן ומכבסן במים עליונים מעבר הנהר כו׳.
and this is also through Moshe, the faithful shepherd, of whom it is said, “And I will give grass,” etc. And he also washes and launders them in supernal waters from beyond the river, etc.
Daas is drawn down through Moshe, “the faithful shepherd”: the verse “I will give grass in your field for your cattle” is read as his work, the grass being Daas, given to the souls called “cattle.” Like a shepherd, he also washes and launders them, in supernal waters “from beyond the river,” which the preceding maamar explains as the level above grasped understanding, where the souls are rooted.


וכמ״ש כעדר הרחלים25 (שהם זרע בהמה)26 שעלו מן הרחצה כו׳ רוחצות בחלב.27 (עמ״ש ע״פ שיניך כעדר הרחלים28 כו׳ ע״ש).
As it is written, “Like a flock of ewes (which are the seed of beast) that have come up from the washing,” etc., “washing in milk.” (See what is explained on [the verse] “Your teeth are like a flock of ewes,” etc.; see there.)
The Song of Songs speaks of “a flock of ewes that have come up from the washing”; ewes, being animals, stand for “the seed of beast,” the souls of Beriah, Yetzirah and Asiyah, whom the shepherd washes. “Washing in milk,” from another verse of the Song, adds to the image, and the parenthesis refers to the maamar on this verse in Likkutei Torah, Shir HaShirim.


וזהו ענין לבון הלכתא כו׳. וזהו ע״י התפלה שאז הוא שעת הכושר להיות גילוי הדעת בהתבוננות כו׳
And this is the concept of “the whitening (libun) of the halachah,” etc. And this is through prayer, for then is the opportune time for the revelation of Daas through contemplation, etc.,
The phrase “the whitening (libun) of the halachah,” meaning its clarification, belongs to the same idea of washing until clean. This laundering takes place through prayer, the opportune time for Daas to be revealed through contemplation of G-d’s greatness.


וכמו שאנו אומרים בש״ע [בשמונה עשרה] אתה חונן לאדם דעת כו׳ ועי״ז נזדככו הלבושים ולכן נק׳ התפלה עולת תמיד שהתומ״צ [שהתורה ומצות] של כל היום עולים לה׳ ע״י התפלה.
as we say in the Shemoneh Esrei, “You graciously grant man knowledge,” etc. And through this the garments are refined. Therefore prayer is called the “continual burnt-offering” (olas tamid), for the Torah and mitzvos of the whole day ascend to G-d through prayer.
The Shemoneh Esrei itself asks for this: “You graciously grant man knowledge (daas).” Through prayer the garments are refined, and so prayer is called the “continual burnt-offering”: as the olah “ascends,” so through prayer the Torah and mitzvos of the whole day ascend to G-d.




Section 3 · ¶4
The six thousand years and the seventh
4והיינו לפי שע״י התפלה הם מתעבדים ומיתקנים. וכ״ז [וכל זה] הוא בשית אלפי שני דהוי עלמא. וזהו שש שנים יעבד29 וע״ז אמרו צדיקים אין להם מנוחה30 ילכו מחיל אל חיל3132 וכו׳.
That is, because through prayer they are tanned and rectified. And all this is in the “six thousand years that the world exists.” And this is “Six years he shall serve.” And of this they said, “Tzaddikim have no rest: ‘they go from strength to strength,’” etc.
Prayer is where the garments are “tanned” and rectified, and all this belongs to the six thousand years of the world, the servant’s “six years.” That is why it is said that tzaddikim have no rest: they keep going “from strength to strength,” ever ascending.


אבל ובשביעית באלף השביעי יצא לחפשי חנם. חנם בלא מצות3334 שאז יהיה מנוחה לחיי העולמים35 שאין עוד עלייה למעלה הימנה:36
But “and in the seventh”—in the seventh millennium—“he shall go out free, for nothing.” “For nothing” (chinam): without mitzvos, for then there will be rest for life everlasting, for there is no further ascent higher than it.
The verse’s “in the seventh he shall go out free, for nothing” refers to the seventh millennium. “For nothing” (chinam) means “without mitzvos,” as the Sifrei reads the word: then there will be rest for life everlasting, since there will be no further ascent beyond it.




Section 4 · ¶5–8
Gloss: why the supernal Daas is called “beast”
5הגה״ה [הגהה]
Gloss.
The heading marks a gloss (hagahah), a note set apart from the main text. It takes up the term “beast” (behemah), used in this discussion for souls and levels.




6עיין בתניא פ׳ מ״ו ע״פ בהמות הייתי עמך37 כו׳ ולא ארגיש כו׳ ומ״ש בהמות לשון רבים לרמז
See in the Tanya, ch. 46, on [the verse] “I was as beasts with You,” etc., “and I do not feel,” etc.: “And that it says ‘beasts’ in the plural is to allude
The gloss starts from Tanya, chapter 46, on the verse “I was as beasts with You.” Tanya reads it as the soul’s admission that it does not feel its union with G-d, yet “I am always with You,” and then comments on the plural “beasts.”


כי לפניו ית׳ כם בחי׳ דעת עליון הכולל חו״ג [חסד וגבורה] נדמה כבהמות38 כו׳ עכ״ל [עד כאן לשונו]. ולכאורה קשה לפמ״ש [לפי מה שכתוב] שאפי׳ [שאפילו] ד״ת [דעת תחתון] דאצי׳ נק׳ זרע אדם.39
that before Him, may He be blessed, even the level of the supernal Daas (knowledge), which includes Chesed (kindness) and Gevurah (restraint), is likened to beasts,” etc. End of quotation. Now, seemingly this is difficult according to what was explained, that even the lower Daas of the World of Atzilus (Emanation) is called “the seed of man.”
Tanya’s comment is that before G-d even the supernal Daas, which includes Chesed and Gevurah, is like “beasts.” (The print has כם, a misprint for גם, “even,” as the Tanya itself reads.) This seems difficult, for the first maamar of this parsha, “V’eileh hamishpatim,” explained that even the lower Daas of Atzilus, the Daas that binds the intellect to the emotions, is called “the seed of man,” the higher of the two levels.




7ואיך גם ד״ע [דעת עליון] נק׳ בהמה. אך הענין יובן ממ״ש ע״פ מים רבים40 בענין שלעתיד יאמרו ליצחק כי אתה אבינו.4142
And how can even the supernal Daas (knowledge) be called “beast”? But the matter will be understood from what is explained on [the verse] “Many waters,” concerning [the teaching] that in the future they will say to Yitzchak, “For you are our father.”
The question is put plainly: how can even the supernal Daas be called “beast”? The answer draws on the maamar on “Many waters” in Torah Ohr, Toldos, on Yitzchak, whose quality will be revealed in the future, when, as the Gemara says, Israel will say to him, “For you are our father.”


ורבקה היא מלשון רבקה של שלש שלש בקר43 כו׳. והענין כי אף שבחי׳ אדם דאצי׳ הוא למעלה מבחי׳ בי״ע שנק׳ בהמה.
And Rivkah is from the term “a team (rivkah) of cattle, three by three,” etc. And the explanation is that although the level of “man” of the World of Atzilus (Emanation) is above the level of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), which are called “beast,”
Yitzchak’s wife Rivkah is linked to rivkah, a team of cattle yoked together three by three, so her name itself suggests animals joined into one. The explanation begins by granting that the level of “man” of Atzilus is above Beriah, Yetzirah and Asiyah, which are called “beast.”


אך יש ב׳ בחי׳ מדות44 היינו שיש מדות הנמשכים מן השכל ויש מדות שלמעלה מהשכל ונק׳ טורי חשוכא מדות שבכתר והם נמשכים דוקא ע״י דעת העליון שהוא מקבל מהכתר כי עומד בקו האמצעי תחת הכתר.
there are, however, two levels of emotive attributes (middos): that is, there are middos drawn from the intellect, and there are middos that are above the intellect, which are called “mountains of darkness” (turei chashocha), the middos within Keser (the Crown). And they are drawn specifically through the supernal Daas, which receives from Keser, for it stands in the middle line, beneath Keser.
But emotions come in two kinds: those born of the intellect, and those above the intellect, the emotions within Keser, called “mountains of darkness.” These are drawn down only through the supernal Daas, which stands in the middle line directly beneath Keser and so receives from it.




8ויש בחי׳ דעת שממשיך הבינה אל המדות כו׳ ובחי׳ המדות שלמעלה מהשכל נק׳ בהמה רבה שלמעלה מבחי׳ אדם.
And there is a level of Daas (knowledge) that draws Binah (understanding) into the emotive attributes (middos), etc. And the level of the middos that are above the intellect is called the “great beast” (behemah rabbah), which is above the level of “man.”
There is also a Daas that draws Binah into the emotions, the Daas through which understanding gives rise to feeling. The emotions above the intellect are called “the great beast” (behemah rabbah), a level higher even than “man.”


ואמנם לגבי א״ס ב״ה נק׳ גם בחי׳ זו שלמעלה מהשכל בשם בהמה ממש כפשוטו שח״ע [שחכמה עילאה] נק׳ עשי׳ [עשיה] גופנית כנ״ל.
However, relative to the Infinite One (Ein Sof), blessed be He, even this level that is above the intellect is called by the name “beast,” literally, in its plain sense, for the supernal Chochmah (wisdom) is called “physical action,” as [mentioned] above.
Yet relative to the Infinite One even this level above intellect is called “beast” in the plain sense, just as the supernal Chochmah itself counts as “physical action” before Him, as in the Tanya passage quoted above (“You made them all with wisdom”). The print abbreviates this as ח״ע, read as chochmah ila’ah, “supernal Chochmah.”


ולכן גם ד״ע [דעת עליון] נק׳ בהמה וכענין כתר עליון45 אע״ג [אף על גב] דאיהו אור צח אוכם אוכם הוא4647 כו׳ ועמ״ש בפ׳ עקב ע״פ ויאכילך את המן48 כו׳:
Therefore even the supernal Daas is called “beast.” And [it is] like the matter of the supernal Keser (the Crown): “although it is a pure light, it is black, black,” etc. And see what is explained in Parshas Eikev on [the verse] “And He fed you the manna,” etc.
That is why even the supernal Daas, through which these emotions are drawn down, is called “beast.” It is like the supernal Keser: in itself “a pure light,” yet “black” before the Cause of causes (the print doubles the word, “black, black”). The gloss then refers to the maamar on “And He fed you the manna” in Likkutei Torah, Eikev, which reads the plural “beasts” as a level of “beast” above “man,” a great love beyond grasped Daas.



In one’s avodah
No day should pass without Torah and mitzvos, since each day’s deeds are a garment for the soul. The garments must also be cleaned: in prayer, through contemplation that reveals Daas, a person transforms his emotions from darkness to light, and so lifts the whole day’s Torah and mitzvos to G-d.
Questions for discussion
	Why are the soul’s garments tied to days, so that a day without a mitzvah leaves the garment lacking?
	How does the relationship between a parable and its lesson explain why the mitzvos had to come down into time?
	What is the difference between “one who serves G-d” and one who “has not served Him,” and how does the image of tanning hides express it?
	Why is prayer the time when the garments are laundered, and why is it called the “continual burnt-offering”?
	How can the supernal Daas be above “man” and yet be called “beast”?

Sources and references
Notes
Paragraph 1
1The law of the Hebrew servant: “Six years he shall serve, and in the seventh he shall go out free, for nothing.” The maamar reads the servant’s six years as the soul’s service of G-d through Torah and mitzvos.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2שיש הפרש גדול . . כמ״ש בגמרא
Kehot’s note points to Taanit 9b for these words.
Taanit 9bתענית ט׳ ב
Kehot’s noteתענית ט, ב.
3בין עובד אלקים לאשר לא עבדו
“You will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.” The maamar takes up the verse’s distinction between serving and merely being righteous.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בין עובד אלקים לאשר לא עבדו הגם שהוא צדיק כמ״ש בגמ׳
Bar Hei Hei asks Hillel why the verse distinguishes “one who serves G-d” from the righteous; Hillel answers that both are complete tzaddikim, but one who reviews his chapter a hundred times is not like one who reviews it a hundred and one times. (The Kehot note prints Taanit 9b; the passage is here, in Chagigah 9b.)
Chagigah 9b:10חגיגה ט׳ ב:י׳
אֲמַר לֵקהּ בַּר הֵי הֵי לְהִלֵּל, מַאי דִּכְתִיב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״, הַיְינוּ ״צַדִּיק״ — הַיְינוּ ״עוֹבֵד אֱלֹקִים״, הַיְינוּ ״רָשָׁע״ — הַיְינוּ ״אֲשֶׁר לֹא עֲבָדוֹ״! אֲמַר לֵקהּ: ״עֲבָדוֹ״ וְ״לֹא עֲבָדוֹ״ — תַּרְוַיְיהוּ צַדִּיקֵי גְּמוּרֵי נִינְהוּ, וְאֵינוֹ דּוֹמֶה שׁוֹנֶה פִּרְקוֹ מֵאָה פְּעָמִים, לְשׁוֹנֶה פִּרְקוֹ מֵאָה וְאֶחָד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5לאשר לא עבדו הגם שהוא צדיק כמ״ש בגמ׳ הובא בתניא
The text’s own reference. Tanya explains the Gemara: in those days it was usual to review each chapter a hundred times, so the hundred-and-first time, beyond habit, earns the name “one who serves G-d,” because changing one’s nature requires arousing love of G-d through contemplating His greatness.
Tanya, Likkutei Amarim 15:1–2תניא, חלק ראשון; ליקוטי אמרים ט״ו:א׳-ב׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע, בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״. שֶׁהַהֶפְרֵשׁ בֵּין ״עוֹבֵד אֱלֹקִים״ לְ״צַדִּיק״ הוּא, שֶׁ״עוֹבֵד״ הוּא לְשׁוֹן הֹוֶה – שֶׁהוּא בְּאֶמְצַע הָעֲבוֹדָה, שֶׁהִיא הַמִּלְחָמָה עִם הַיֵּצֶר הָרָע, לְהִתְגַּבֵּר עָלָיו וּלְגָרְשׁוֹ מֵהָ״עִיר קְטַנָּה״ שֶׁלֹּא יִתְלַבֵּשׁ בְּאֵבְרֵי הַגּוּף, שֶׁהוּא בֶּאֱמֶת עֲבוֹדָה וְעָמָל גָּדוֹל לְהִלָּחֵם בּוֹ תָּמִיד, וְהַיְינוּ – הַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
6ימים יצרו
“Your eyes saw my unformed body, and in Your book all were written; days were formed.” The maamar, with the Zohar, reads the “days” as fashioned into garments for the soul.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
7ואברהם זקן . . באינון יומין
“And Avraham was old, coming with days, and G-d blessed Avraham with everything.” The Zohar reads it closely: Avraham “came with days,” clothed in his days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 224aזח״א רכד, א
Kehot’s noteבראשית כד, א. זח״א רכד, א. ראה אוה״ת חיי שרה כרך ד ע׳ תשפב, א. ובתורת שמואל תרכ״ז ע׳ לח.
8הם לבושים הנעשים להנשמה מהתורה ומצות
Further on in Mishpatim the Alter Rebbe says the same: the days are garments, the garments of the Torah and mitzvos a person studies and does each day.
Kehot’s noteוכ״ה לקמן עט, ב הימים הם בחי׳ לבושים והם לבושי התורה ומצות. וראה בתורת שמואל תרכ״ז ע׳ לח. מא. שצ״ל מה שייכות ענין לבוש זה להימים.
9חסר יום א׳ . . חסרא לבושא
As the note quotes, Or HaTorah asks: “Seemingly this is not understood: could he not do two mitzvos tomorrow? What do they have to do with days specifically?” It explains that Torah and mitzvos as they are above are a bright light, which must take on substance and come from above time into time.
Kehot’s noteבאוה״ת שבועות ע׳ צא ובפ׳ פנחס ע׳ א׳קצט כ׳: ”דלכאורה אינו מובן הלא יוכל לעשות למחר שתי מצות ומה ענינן ליומין דוקא”. ומבואר שם כי התומ״צ כמה שהן למעלה הן אור בהיר וצריך להתגשם ולבא מלמעלה מהזמן בתוך הזמן ע״ש. וביהל אור ע׳ תקכז וז״ל: ”ואינו מובן כ״כ הטעם, ואפ״ל משום שצ״ל יעבוד כמו עיבוד העורות כך צריך לכבס הלבושים שיתעלו מבירור ק״נ עד שיוכלו להיות בחי׳ אסה״מ וימים כו׳ דאל״כ י״ל הם מטונפים שיש מצות שלא לשמה וה״ל כמו וכל מלבושי אגאלתי . . וע״כ דוקא ע״י היומין מתעלים המצות בבחי׳ והנה סלם” עכ״ל ע״ש בארוכה. ובשיחת ש״פ חיי שרה תשכ״ב.
10והיינו שלבושים אלו
The letter says the same: the soul, a created being, cannot bear the light of the “Tzachtzachos” without being nullified, unless it is clothed in a garment created from a glimmer of that light.
Kehot’s noteוכ״ה באגה״ק סי׳ כט (קמט, א).
11ולאשתאבא בגופא דמלכא
When G-d takes back the spirit of the righteous, the Zohar says, He draws it into Himself; a spirit not found meritorious must first be cleansed in burning fire and repaired “in order to be absorbed into the body of the King.” The maamar uses the phrase for the soul’s highest attachment, reached through the garments of Torah and mitzvos.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
12ששרשן מאד נעלה מבחי׳ גופא דמלכא
The Siddur contains an explanation of chapters 52–53 of Likkutei Amarim (Tanya); the note sends the reader there for the point that the root of the mitzvos is higher than the “body of the King.”
Kehot’s noteראה בסידור בביאור למ״ש בלק״א פנ״ב נ״ג.
13בד״ה בשעה שהקדימו ישראל
There the Alter Rebbe explains “a time for every desire under the heavens”: although the mitzvos are G-d’s desire and will, they have set times because they are “under the heavens,” below the level of the Torah, which is called “heavens.” The mitzvos reveal the will, drawing the Infinite Light into a particular level, while the Torah sets out exactly how that revelation is to take place.
Kehot’s noteלקו״ת במדבר יג, ב.
14עת לכל חפץ תחת השמים
“For everything there is a season, and a time for every desire under the heavens.” The maamar the text refers to reads “desire” as G-d’s will in the mitzvos, which are bound to set times.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15והיתה נפש אדוני
Avigayil blesses David that “the soul of my lord shall be bound up in the bond of life,” while the souls of his enemies will be slung away “as from the hollow of a sling.” The maamar explains the binding as what lets the soul be lifted on high.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כה, כט. ראה פי׳ הפסוק באוה״ת נ״ך כרך א ע׳ כט בשם מהרש״א.
16אבן במרגמה
“Like binding a stone in a sling, so is giving honor to a fool.” The maamar borrows only the image: a stone bound in a sling can be thrown upward.
Proverbs 26:8משלי כ״ו:ח׳
כִּצְרוֹר אֶבֶן בְּמַרְגֵּמָה כֵּן־נוֹתֵן לִכְסִיל כָּבוֹד:
As a small stone in a heap of stones, So is he that giveth honour to a fool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כו, ח. וראה לעיל לח, ג. בסה״מ תרכ״ז ע׳ לג מציין לכאן.
17במקור החיים
Quoted in the note: “the source of life” is the level of Binah, in which the revelation of Atik (the inner level of Keser) shines and in which the soul is bound to the Infinite Light, as the Zohar on Terumah says; Iggeres HaKodesh 29 explains “the bond of life” as Keser and the “Tzachtzachos.” For the soul to rise so high is through the mitzvos.
Kehot’s noteבסה״מ תרכ״ז ע׳ לט מציין ע״ז: ”ופי׳ במקור החיים היינו כמ״ש תרומה קמ״ב ב׳ הנ״ל וההיא נשמתא אתקשרת באא״ס והו״ע בינה שבה מאיר התגלות עתיק וכמ״ש בתו״א ע״פ לך לך בענין הוא דא עתיקא ולכן היא המאירה בגעה״ע, ובאגה״ק סי׳ כט ד״ה א״ח עט״ב פי׳ בצרור החיים היינו בבחי׳ כתר וצחצחות כו׳ וכדי להיות הנשמה עולה כ״כ למעלה זהו ע״י המצות והיינו כמ״ש בד״ה לבאר ענין שבת שבתון ובד״ה כי ביום הזה יכפר פי׳ הפסוק אני כברוש רענן” עכ״ל.
18וזהו והיתה נפש אדוני . . ע״י היומין ולבושין דתומ״צ
Or HaTorah on Nach quotes this passage, from “And this is ‘the soul of my lord shall be bound up’” through “the days and garments of Torah and mitzvos.”
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ לא.
19השש שנים הם הזמן שית אלפי שני
There the Alter Rebbe cites “six thousand years the world exists, and one it is desolate”: the seventh is a state of rest without ascents and descents, while all six thousand years of this world are ascents and descents, of souls and of bodies.
Kehot’s noteראה גם לקמן צו, א.
20שית אלפי שני
Rav Ketina’s teaching, with a baraisa in support: as the seventh year releases one year in seven, so the world releases a thousand years in seven thousand. This parallels the servant’s going free in the seventh year.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראש השנה לא, א. סנהדרין צז, א. ראה לקו״ש חכ״א ע׳ 453.
21שית אלפי שני דהוי עלמא
Rav Ketina: “The world exists for six thousand years, and for one it is desolate.” The maamar identifies the servant’s “six years” with these six thousand years.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22היום לעשותם
“You shall keep the commandment … which I command you today, to do them.” The maamar takes “today” as the whole six-thousand-year span in which the mitzvos are to be done.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
23“You will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.” The difference, the maamar now says, lies in the “tanning” of the garments.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ונתתי עשב
“I will give grass in your field for your cattle, and you will eat and be satisfied.” Read here as Moshe’s giving Daas to the souls called “cattle.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
25כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing, all of them paired.” The maamar reads the washed ewes as souls cleansed by the shepherd.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ו.
26שהם זרע בהמה
“I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The ewes are the “seed of beast,” the souls of Beriah, Yetzirah and Asiyah.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27רוחצות בחלב
“His eyes are like doves by streams of water, washing in milk.” The maamar adds these words to the image of washing.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ע״פ שיניך כעדר הרחלים
There the Alter Rebbe explains “like a flock of ewes” through “the seed of man and the seed of beast”: souls of Atzilus are called “man,” souls of Beriah, Yetzirah and Asiyah “beast,” and so are the angels.
Kehot’s noteלקו״ת שה״ש לו, ד ואילך.
Paragraph 4
29“… and in the seventh he shall go out free, for nothing.” The maamar reads the seventh year as the seventh millennium.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30צדיקים אין להם מנוחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות בסופה.
31צדיקים אין להם מנוחה ילכו מחיל אל חיל
The closing words of the tractate: “Torah scholars have no rest, neither in this world nor in the World to Come, as it says, ‘They go from strength to strength.’” The maamar ties this endless ascent to the six thousand years of service.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” It is the verse the Gemara brings for the endless ascent of those who have no rest.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33חנם בלא מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ספרי בהעלותך יא, ה.
34חנם בלא מצות
On “We remember the fish we ate in Egypt for nothing,” the Sifrei asks how the Egyptians could have given fish for free when they gave not even straw, and answers that “for nothing” means free of mitzvos. The maamar applies the same reading to the servant’s going out “for nothing.”
Sifrei Bamidbar 87ספרי במדבר פ״ז
זכרנו את הדגה. וכי יש בענין, שהיו המצרים נותנים להם דגים בחנם? והלא כבר נאמר (שמות ה) ואתם לכו עבדו ותבן לא ינתן לכם. אם תבן לא היו נותנים להם בחנם, דגים היו נותנים להם בחנם? – ומה אני אומר חנם – חנם מן המצות: ואת הקשואים. ר׳ שמעון אומר מפני מה המן משתנה להם לכל דבר שהיו רוצים חוץ מחמשת המינים הללו? משל למלך בשר ודם שמסר בנו לפדגוג, והיה יושב ומפקדו ואומר לו: הנראה שלא יאכל מאכל רע, ולא ישתה משקה רע! ובכל כך היה הבן ההוא מתרעם …
(Bamidbar 11:5) "We remember the fish that we would eat in Egypt, free": Is it possible that the Egyptians gave them fish free? Is it not written (Shemot 5:18) "And now, go and work, and straw will not be given you": If they did not give them straw free, would they give them fish free? How, then, are we to understand "free"? "Free" of mitzvoth. R. Shimon says: The manna would change for them to any flavor they desired, except for (that of) these five things (Ibid "cucumbers, melons, leeks, …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
35מנוחה לחיי העולמים
The closing Mishnah of tractate Tamid: on Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the future, “for the day that is all Shabbos, rest for life everlasting.” The maamar gives this rest to the seventh millennium.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
36שאין עוד עליי׳ למעלה הימנה
The note points to the Tzemach Tzedek’s Biurei HaZohar on Vayetzei, page 112, in connection with a level beyond which there is no further ascent.
Kehot’s noteראה ביאוה״ז להצ״צ פ׳ ויצא ע׳ קיב. ראה גם ד״ה מים רבים תרל״ו פרק עו. בסה״מ תר״מ ח״ב ע׳ תרצב: מסיום דואלה המשפטים משמע דקאי על אלף השביעי, ומסיום הביאור [עו, ג] משמע דקאי על ימוהמ״ש שיהי׳ כמצות רצונך. ע״ש.
Paragraph 6
37בהמות הייתי עמך
“I was senseless and did not know; I was as beasts with You.” The next verse continues, “Yet I am always with You,” and Tanya reads the pair as the soul that does not feel its bond with G-d, though the bond remains.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כב.
38בהמות לשון רבים לרמז כי לפניו ית׳ כם בחי׳ דעת עליון הכולל חו״ג נדמה כבהמות
The text’s own quotation: the plural “beasts” hints that before G-d even the supernal Daas, which includes Chesed and Gevurah, seems like beasts and physical action relative to the Infinite Light, and is called “the great beast.”
Tanya, Likkutei Amarim 46:14תניא, חלק ראשון; ליקוטי אמרים מ״ו:י״ד
[וּמַה שֶּׁכָּתוּב ״בְּהֵמוֹת״ לְשׁוֹן רַבִּים, לְרַמֵּז – כִּי לְפָנָיו יִתְבָּרֵךְ גַּם בְּחִינַת דַּעַת הָעֶלְיוֹן, הַכּוֹלֵל חֶסֶד וּגְבוּרָה, נִדְמֶה כִּבְהֵמוֹת וַעֲשִׂיָּיה גוּפָנִית לְגַבֵּי אוֹר־אֵין־סוֹף, כְּמוֹ שֶׁכָּתוּב: ״כּוּלָּם בְּחָכְמָה עָשִׂיתָ״, וְנִקְרָא ״בְּהֵמָה רַבָּה״, כְּמוֹ שֶׁנִּתְבָּאֵר בְּמָקוֹם אַחֵר. וְהוּא שֵׁם ״בַּ״ן״ בְּגִימַטְרִיָּא ״בְּהֵמָ״ה״ שֶׁלִּפְנֵי הָאֲצִילוּת]:
Kehot Publication Society (CC-BY-NC)
39זרע אדם
“I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The souls of Atzilus are “the seed of man”; those of Beriah, Yetzirah and Asiyah, “the seed of beast.”
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
40ממ״ש ע״פ מים רבים
That maamar explains that Yitzchak, “laughter,” is the delight that will be revealed in the future, and that it is drawn through Rivkah, his wife: the animal soul, whose root, in the beasts of the Divine Chariot, is very lofty.
Kehot’s noteלעיל פ׳ תולדות.
41יאמרו ליצחק כי אתה אבינו
In the future G-d will tell Avraham and then Yaakov, “Your children have sinned,” and each answers, “Let them be wiped out for the sanctification of Your Name”; Yitzchak pleads for Israel, and they will say to him, “For you are our father.” Yitzchak points them to G-d instead.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
42כי אתה אבינו
“For You are our Father, for Avraham did not know us and Israel did not recognize us.” The Gemara reads the opening words as said in the future to Yitzchak, who pleads for Israel and points them on to G-d.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43רבקה של שלש שלש בקר
The Mishnah on the enclosures around wells allows gaps “the width of two teams (rivkos) of cattle, three by three,” in Rabbi Meir’s words. The maamar draws on the word rivkah, a team of animals yoked together.
Eruvin 17b:17–18עירובין י״ז ב:י״ז-י״ח
גּוֹבְהָן עֲשָׂרָה טְפָחִים, וְרוֹחְבָּן שִׁשָּׁה וְעוֹבְיָים כׇּל שֶׁהוּא. וּבֵינֵיהֶן כִּמְלֹא שְׁתֵּי רְבָקוֹת שֶׁל שָׁלֹשׁ שָׁלֹשׁ בָּקָר, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: שֶׁל אַרְבַּע, קְשׁוּרוֹת וְלֹא מוּתָּרוֹת, אַחַת נִכְנֶסֶת וְאַחַת יוֹצֵאת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יז, ב. ראה לעיל יח, א. אוה״ת פ׳ קרח ע׳ תשטו.
44יש ב׳ בחי׳ מדות
The note says that the two kinds of emotive attributes, those drawn from the intellect and those above it, are explained in the Mitteler Rebbe’s Shaar HaEmunah from chapter 68 on.
Kehot’s noteנתבאר שער האמונה לאדה״א פס״ח ואילך. שער היחוד פכ״ה.
Paragraph 8
45כתר עליון
The words here quote Tikkunei Zohar, Tikkun 70 · 120a:5–6; the passage is shown below.
Tikkunei Zohar, Tikkun 70 · 120a:5–6תקו״ז תיקון ע
… אָדָם, אִית אָדָם דְּלֵית סְפִירָה דְלָא אִתְקְרִיאַת אָדָם, אֲבָל אָדָם קַדְמָאָה עִלָּאָה דְכֻלְּהוּ, כֶּתֶר עִִלְיוֹן, סָתִים וְטָמִיר, סָתִים דְּכָל סְתִימִין, עִלַּת הָעִלּוֹת, קַדְמוֹן לְכָל קְדוּמִים, בְּגִין הַאי אָדָם קַדְמוֹן אִתְּמַר בְּעִלַּת הָעִלּוֹת, וָאֶהְיֶה אֶצְלוֹ אָמוֹן, וּלְהַהוּא קַדְמוֹן אָמַר (בראשית א כו) נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ, אַנְתְּ יָהִיב כָּל צִיּוּרִין וְכָל דִּיּוֹקְנִין וְכָל תִּקּוּנִין סְתִימִין, וְכָל אֵבָרִין דְּכָל מִינִין, וְאַנְתְּ (נ״א ואנא) יָהִיב חֵילָא בֵקהּ דְּאִשְׁתְּמוֹדַעִִנָא (דישתמודע) בֵּקהּ, דְּאִם לָא יְהִיב לֵקהּ שֵׂכֶל הָא לָא יָכִיל …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ ע (קלה, ב).
46אוכם אוכם הוא
The note observes that “black” appears twice here, and that Likkutei Torah quotes the saying the same way in its explanation of “Zos chukas.” There, relative to the Infinite Light, even Keser is called “darkness”: “although it is a pure light, it is black, black before the Cause of causes.”
Kehot’s noteב״פ אוכם, כן הובא גם בלקו״ת ביאור זאת חקת ס״ה.
47כתר עליון אע״ג דאיהו אור צח אוכם אוכם הוא
In Tikkun 70: “The supernal Keser, although it is primordial light, pure light and radiant light, is black before the Cause of causes.” The maamar applies this to the supernal Daas.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
48ויאכילך את המן
“He afflicted you and let you hunger, and fed you the manna.” The gloss refers to the maamar on this verse in Likkutei Torah, Eikev, which reads the plural “beasts” as a level of “beast” above “man.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
“An explanation of the above”
The souls and angels of Beriah are “animals,” created anew and, relative to the levels above them, without Daas, and they rise only through the “grass” of Daas that Moshe draws down to them. Moshe can do this because his root is Higher Daas, above the whole chain of worlds, so that he is the same in Atzilus and in Beriah.
The maamar in brief
Explaining the preceding maamar, the Alter Rebbe reads “the seed of man and the seed of animal” as two kinds of souls: behemah (animal) is numerically BaN, souls of Beriah, and adam (man) is MaH, souls of Atzilus. Atzilus only reveals what was hidden, as the spirit in Moshe was revealed in the seventy elders, while Beriah is new, something from nothing; even its angels count as “animals.” To rise, Beriah needs “grass,” the influence of Daas that sprouts from the Infinite One, given according to the service of man above and below, in Torah and prayer. It comes through “If you buy,” acquisition, which belongs to Atzilus, like Yosef, who stayed a chariot while keeping accounts. Moshe draws it down because he is MaH, rooted in Higher Daas above all the worlds and in the first Shemitah, and he does so for Israel, called Ivri, rooted in an encompassing light with no above or below; so the Kedushah unites above and below. “Six years he shall serve” are the six thousand years in which mitzvos become garments of days, washed through prayer; in the seventh millennium the mitzvos take another form, and there is rest.

Outline
	1Man and animalAn explanation of the previous maamar. Behemah is BaN, souls of Beriah; adam is MaH, souls of Atzilus; even Michael’s angels count as without Daas relative to above. The “man” of Atzilus only reveals the hidden, as Moshe’s spirit was revealed in the seventy elders.¶1–3
	2The grass and the service of manBeriah, created anew, needs “grass,” the influence of Daas that sprouts from the Infinite One. It comes according to the service of man above and below, in Torah and prayer; Lower Daas feeds Beriah, Yetzirah and Asiyah. It comes through “If you buy,” acquisition in Atzilus, as Yosef stayed a chariot while at work.¶4–5
	3Moshe the shepherdEvery soul hides the Patriarchs’ level of “chariot,” but Beriah needs Moshe, rooted in Higher Daas above Atzilus, to feed it. Moshe is MaH with a shin, from the first Shemitah, drawn out of concealment; he draws the grass from the sparks of Tohu for Israel, called Ivri.¶6–8
	4Beyond above and below“The other side of the river” is a makif, like a globe with no up or down: the Circles, sovev kol almin. Israel, rooted in thought above the angels’ speech, join the angels in the Kedushah, above and below as one. “Moshe, Moshe” has no break, for Moshe, the inner kav, is the same in every world, unlike Avraham.¶9–12
	5Six years and the seventhThe six years are the six thousand years in which mitzvos become garments of days, which lift the soul and screen the bright light; Moshe washes them through prayer. In the seventh millennium the mitzvos take another form, and there is rest. The ordinances are set into Israel’s inner attributes through Moshe.¶13–16


Key concepts
	The seed of man and the seed of animalזרע אדם וזרע בהמה
	Two kinds of souls. “Man” (adam, numerically MaH, 45) is the souls of Atzilus; “animal” (behemah, BaN, 52) is the souls of Beriah, whose angels too are reckoned without Daas relative to the levels above them.

	Atzilus and Beriahאצילות ובריאה
	Atzilus, from vaya’tzel, “drew forth,” is only the hidden made revealed, as the spirit in Moshe was revealed in the elders. Beriah is a new existence, something from nothing, and so needs an influence drawn down to it.

	Grassעשב
	The influence of Daas that lets Beriah’s “animals” rise, spelled as the Name Ayin-Beis with a shin. It sprouts from the Infinite One and is drawn down by Moshe according to the service of man.

	Higher and Lower Daasדעת עליון ודעת תחתון
	Higher Daas unites Chochmah and Binah; Lower Daas spreads into the inner core of the emotive attributes and feeds the lower worlds. Moshe’s root is Higher Daas, above even Atzilus.

	Acquisitionקנין
	“If you buy”: acquisition belongs to Atzilus, because an acquired thing stays what it was and only changes hands, just as Atzilus reveals what was hidden. In the blessing over the moon, “your Owner” corresponds to Atzilus.

	Circles and the straight lineעיגולים ויושר
	The Circles are the encompassing light, sovev kol almin, with no above or below, like a globe; only the straight, inner light divides into head and feet, as in the three cavities of the skull.

	Days as garmentsיומין לבושין
	The mitzvos done in time become the soul’s garments, called “days.” Like a sling they lift the soul, and like a screen they let it see the bright light; through prayer they are washed so that they rise.


Section 1 · ¶1–3
Man and animal
1ביאור על הנ״ל
An explanation of the above.
The heading presents what follows as an explanation (biur) of the maamar just before it. It goes on to treat the same verses, “And these are the ordinances” and “Six years he shall serve,” in Kabbalistic detail.




2ואלה המשפטים12 כו׳. הנה נאמר וזרעתי את בית ישראל3 זרע אדם וזרע בהמה. בהמה בגימטריא ב״ן [שם ב״ן]4 נשמות דבריאה.
“And these are the ordinances,” etc. Now, it is said, “And I will sow the house of Israel with the seed of man and the seed of animal.” “Animal” (behemah) has the numerical value of BaN [fifty-two]: souls of the World of Beriah (Creation).
The maamar opens with the parshah’s verse, “And these are the ordinances,” and turns to Yirmeyahu’s prophecy that G-d will sow Israel with two kinds of seed, “man” and “animal.” The letters of behemah (animal) add up to 52, the number called BaN (the Name Havayah spelled out to total 52), and it stands for the souls rooted in Beriah, the first world of separate existence.


אדם מ״ה [שם מ״ה] נשמות דאצי׳ ועל דמות הכסא5 דמות כמראה אדם. עולם הכסא הוא עולם הבריאה6 ששם הוא בחי׳ בהמה פני אריה כו׳.
“Man” (adam) is MaH [forty-five]: souls of the World of Atzilus (Emanation). And “upon the likeness of the throne [was] a likeness like the appearance of a man.” The world of the Throne is the World of Beriah, where there is the level of “animal”: “the face of a lion,” etc.
The letters of adam (man) add up to 45, MaH (the Name Havayah spelled out to total 45), which stands for the souls of Atzilus, the highest world, still one with G-d. Yechezkel’s vision bears this out: “a man” sits above the Throne, while the Throne itself is the World of Beriah, where the holy creatures bear animal faces such as the lion’s.


מחנה מיכאל כאריה ישאג7 שלגבי מעלה נחשב בבחי׳ בלי דעת הגם שלגבי מטה נחשב הדעת גדול.8
[This is] the camp of Michael, “like a lion he roars,” which relative to above is reckoned at the level of [being] without Daas (knowledge), even though relative to below the Daas is reckoned great.
The angels of Michael’s camp, the lion’s face of the Chariot, roar like lions. Measured against the levels above them they count as being without Daas, like animals, although measured against what is below them their Daas is great.




3ואדם שבמרכבה הוא הדעת שמלובש בבריאה. וזהו אדם ובהמה תושיע9 ה׳. אבל אדם דאצי׳ הוא בחי׳ אדמה לעליון101112 שאינו
And the “man” in the Chariot (Merkavah) is the Daas (knowledge) that is vested in Beriah. And this is [the meaning of] “Man and animal You save, O G-d.” But the “man” of Atzilus is the level of “I will be likened to the Most High” (adameh le’elyon), which is
Among the four faces of Yechezkel’s Chariot, the face of a “man” is Daas as it is clothed in Beriah; so Beriah has a “man” beside its “animal,” as the verse “Man and animal You save” pairs them. The “man” of Atzilus is higher: Chassidus reads adam (man) as from adameh, “I will be likened,” for Atzilus resembles the level it comes from.


רק מהעלם אל הגילוי.1314 אצי׳ הוא מלשון ויאצל15 כו׳ שבמשה היה בהעלם ונתגלה בע׳ [בשבעים] זקנים.
only from concealment to revelation. Atzilus is from the expression “And He drew forth (vaya’tzel),” etc.: in Moshe it was in concealment, and it was revealed in the seventy elders.
Atzilus is only the hidden made revealed, not something new. Its name comes from vaya’tzel, used when the spirit that rested on Moshe was drawn forth onto the seventy elders: the same spirit that was hidden in him was revealed in them.




Section 2 · ¶4–5
The grass and the service of man
4וכך אצי׳ הוא רק גילוי א״ס ממש16 להיות חו״ב [חכמה ובינה] מלמעלה לאו דאית לך צדק ידיעא17 כו׳
And so Atzilus is only a revelation of the very Infinite One (Ein Sof), so that there be Chochmah (wisdom) and Binah (understanding) from above: “not that You have a known righteousness,” etc.,
Like that spirit, Atzilus is nothing but a revelation of the Infinite One Himself, so that Chochmah and Binah exist “from above.” The words “not that You have a known righteousness” come from Elijah’s prayer, Patach Eliyahu, in the introduction to the Tikkunei Zohar: G-d is not defined by the attributes.


אלא לאחזאה כו׳ היינו להיות גילוי והגילוי הוא מעין ההעלם עליון שלמעלה מבחי׳ חכמה כו׳
“but to show,” etc. That is, so that there be revelation; and the revelation is akin to the supernal concealment that is above the level of Chochmah, etc.,
The prayer continues that the attributes exist only “to show” how the world is conducted. So Atzilus is a revelation, and what it reveals resembles the supernal hidden level above Chochmah; nothing new is created.


ובא לידי גילוי בחכמה.18 משא״כ בבריאה התחדשות יש מאין19 כמ״ש באברהם ואנכי עפר ואפר2021 כו׳.
and it comes to revelation in Chochmah. Whereas in the World of Beriah (Creation) [there is] a new coming-into-being, something from nothing, as it is written of Avraham, “And I am dust and ashes,” etc.
That hidden level first comes to light in Chochmah. Beriah is different: it is a new existence, something from nothing, and so Avraham, speaking as a created being, says, “I am dust and ashes.”


והנה כדי שיהי׳ [שיהיה] כח לבהמה לעלות צ״ל השפעה מלמעלה מבחי׳ עשב (ע״ב שי״ן22 מרפ״ח נצוצים שי״ן ג׳ קווין).
Now, in order that the animal have the power to ascend, there must be an influence from above, from the level of “grass” (esev) (Ayin-Beis [seventy-two] [and] shin; from the 288 sparks; shin, three lines).
For the “animal,” the souls and angels of Beriah, to rise, an influence must come from above, called “grass.” The parenthesis spells the word esev (עשב): the Name Ayin-Beis (72), drawn from the 288 sparks, with the letter shin, whose three strokes are three lines.


עשב בשדך23 חקל תפוחין כמו עשב הצומח מכח הצומח שבארץ שהוא רוחני כך הארה נצמחת מלמעלה מכח הרוחני מא״ס. וזהו ונתתי א״ס בעצמו ומתחלה בשדך בהמות בהררי אלף24 מצמיח חציר לבהמה.25
“Grass in your field”: the Field of Apples (chakal tapuchin). Just as grass grows from the power of growth in the earth, which is spiritual, so the illumination grows from above, from the spiritual power, from the Infinite One. And this is [the meaning of] “And I will give”: the Infinite One Himself; and first “in your field”: “the beasts on a thousand mountains”; “He causes grass (chatzir) to grow for the animal.”
The verse “And I will give grass in your field for your animals” is read word by word: the “field” is the Field of Apples, a Kabbalistic name for Malchus, and just as grass grows from a spiritual power of growth in the soil, this light sprouts from the spiritual power of the Infinite One. “I will give” means the Infinite One Himself gives it, first to “the beasts on a thousand mountains” in the field, and then, as Tehillim says, grass grows “for the animal.”




5ואח״כ לבהמתך פני אריה כו׳ ומ״מ עשב הוא לפי עבודת האדם26 מבחי׳ מ״ה [שם מ״ה] שהוא הממשיך וע״פ עבודת האדם מלמטה ג״כ.
And afterward, “for your animals”: “the face of a lion,” etc. Nevertheless, the “grass” is according to the service of the man (adam) from the level of MaH, who is the one who draws [it] down, and also according to the service of man from below.
Only after the field does the grass reach “your animals,” the lion-faced angels of the Chariot. Yet how much comes down depends on “the service of man,” echoing “grass for the service of man”: the service of the “man” of the level of MaH, who draws it down, and the service of people below.


כי לפי ערך המ״ן [המיין נוקבין] כך הוא המ״ד [המיין דוכרין] והוא ענין תורה ותפלה שע״י התורה נעשית התפלה זכה וכמו״כ [וכמו כן] ע״י התורה מתבררת התפלה כו׳.
For according to the measure of the mayin nukvin (feminine waters), so are the mayin duchrin (masculine waters). And this is the matter of Torah and prayer: through the Torah, prayer becomes pure; and likewise, through the Torah, prayer is refined, etc.
In Kabbalistic terms, the flow from above, the “masculine waters,” matches the “feminine waters” raised from below. Here this is Torah and prayer: Torah study makes one’s prayer pure and refines it.


ובחי׳ עשב זה הוא בחי׳ דעת והרגשה קיום המדות וחיותן כי יש דעת עליון ודעת תחתון.
And this level of “grass” is the level of Daas (knowledge) and feeling, the sustaining of the emotive attributes (middos) and their life-force. For there is a Higher Daas and a Lower Daas.
This “grass” is Daas: not bare knowledge but a felt connection that keeps the emotive attributes alive and steady. Daas has two levels, a higher and a lower.


אל דעות27 הוי׳. דעת עליון הוא המזווג חו״ב [חכמה ובינה]. ודעת תחתון אחורי כתפין שמתפשט בפנימיות המדות כו׳
“G-d is a G-d of knowledges (de’os).” Higher Daas is what unites Chochmah (wisdom) and Binah (understanding); and Lower Daas [is] “behind the shoulders” (achorei kesefin), which spreads into the inner dimension (pnimiyus) of the emotive attributes, etc.,
Chanah’s verse calls G-d “a G-d of knowledges,” in the plural, pointing to two kinds of Daas. Higher Daas joins Chochmah and Binah; Lower Daas, which Kabbalah describes as extending “behind the shoulders,” spreads into the inner core of the emotive attributes.


להיות מזון לבהמה להעלותה מבי״ע (ובבריאה ג״כ ת״ח [תלמיד חכם / תלמידי חכמים] ומ״מ הם בחי׳ בהמה כי תלמוד בבריאה).28
to be food for the animal, to raise it up from the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action). (And in Beriah, too, there are Torah scholars, and nevertheless they are the level of “animal,” for Talmud is in Beriah.)
Lower Daas becomes “food for the animal,” raising the worlds of Beriah, Yetzirah and Asiyah. The parenthesis adds that even Torah scholars of Beriah are still “animals,” since the Talmud itself is rooted in Beriah.


והוא ע״י כי תקנה29 קנין הוא באצי׳30 שהוא מההעלם אל הגילוי כמאמר ברוך עושך.31 ברוך יוצרך. ברוך בוראך. ברוך קונך.32 והנה אצי׳ הוא ענין מ״ש ביוסף לעשות מלאכתו.33
And this is through “If you buy” (ki sikneh): acquisition (kinyan) is in the World of Atzilus (Emanation), which is from concealment to revelation, as in the saying, “Blessed is your Maker (Oseich); blessed is your Former (Yotzreich); blessed is your Creator (Boreich); blessed is your Owner (Koneich).” Now, Atzilus is the matter of what is written of Yosef, “to do his work.”
This drawing down comes through the parshah’s “If you buy” (ki sikneh). Acquisition belongs to Atzilus, because an acquired thing stays what it was and only changes hands, as Atzilus only reveals what was hidden; so in the blessing over the moon, which names G-d Maker, Former, Creator and Owner, “Owner” (Koneich) matches Atzilus. Atzilus is also like Yosef going in “to do his work.”


ותרגום למבדק בכתבי חושבניה34 שעם היות שעסק בצרכי עוה״ז אינם מבלבלים מחשבתו מלהיות מרכבה אפי׳ [אפילו] באותה שעה ממש וזהו נשמה דאצילות35 ובורא בריאה התחדשות מאין ליש כי שרש האדם הוא מאצי׳.36
And the Targum [renders it] “to examine his account books”: that although he was occupied with the needs of this world, they do not distract his thought from being a chariot (merkavah), even at that very moment. And this is a soul of Atzilus. And “Creator” [is] Beriah, a new coming-into-being from nothing to something; for the root of man is from Atzilus.
Onkelos renders “to do his work” as “to examine his account books”: though Yosef was busy with worldly accounts, he stayed a “chariot,” wholly given over to G-d, at that very moment. That is a soul of Atzilus; “Creator,” by contrast, corresponds to Beriah, a new being from nothing, while man’s root is in Atzilus.




Section 3 · ¶6–8
Moshe the shepherd
6ואפי׳ [ואפילו] מי שיש לו רק נפש דבריאה מ״מ יש לו בהעלם אפי׳ [אפילו] חיה ויחידה כי האבות המה היו המרכבה.
And even one who has only a soul (nefesh) of Beriah nevertheless has, in concealment, even Chayah and Yechidah; for the Patriarchs, they were the Chariot (Merkavah).
Even a person whose soul is from Beriah has, hidden within, the highest soul-levels, Chayah and Yechidah. The reason given is that the Patriarchs were the “Chariot,” wholly given over to G-d as a chariot is to its rider.


וכתיב אשר התהלכתי לפניו37 שמרכבה הוא בטול תמידי ואעפ״כ [ואף על פי כן] יכול להיות למטה כנ״ל גבי יוסף.
And it is written, “before whom I have walked”: for a chariot is constant self-nullification (bittul), and even so one can be below, as mentioned above concerning Yosef.
Avraham’s words “G-d, before whom I have walked” show that being a chariot means constant self-nullification. Yet one can live in that state while acting below, as Yosef did while doing his work.


משא״כ בבריאה הוא ע״י כי תקנה המשכה מאצי׳ והיינו ע״י בחי׳ משה שהוא מדעת העליון
Whereas in Beriah, it is through “If you buy”: a drawing down from Atzilus, that is, through the level of Moshe, who is from Higher Daas (knowledge),
In Beriah, by contrast, this comes about through “If you buy,” a drawing down from Atzilus. That drawing down comes through Moshe, whose root is Higher Daas.


כי גם בעולמות עליונים צ״ל המשכה זו. והוא ע״י משה רע״מ [רעיא מהימנא] כרועה עדרו ירעה38 במרעה טוב ונותן מזון.
for in the upper worlds, too, there must be this drawing down. And it is through Moshe, the Ra’aya Mehemna (faithful shepherd): as “a shepherd tends his flock” in good pasture and gives food.
Even the upper worlds need this drawing down. Moshe, the “faithful shepherd,” provides it, as Yeshayahu describes a shepherd who tends his flock, grazing it in good pasture and feeding it.


כך משה הוא הממשיך העשב כי משה הוא בחי׳ מ״ה [מה] חכמה כח מ״ה [מה] של הארת מצחא דעתיק.
So Moshe is the one who draws down the “grass”; for Moshe is the level of MaH: Chochmah (wisdom), koach mah (“the power of ‘what’”), of the illumination of the Forehead of Atik (Mitzcha de’Atik).
So Moshe is the one who draws down the “grass.” His level is MaH, which is Chochmah, read as koach mah, “the power of ‘what,’” the self-effacement of pure insight; and it comes from the illumination of the Forehead (Mitzcha) of Atik, the innermost level of Keser.


(וזהו משה מ״ה [שם מ״ה] שי״ן בג׳ קווין ומברר הב״ן [השם ב״ן] והוא מבחי׳ דעת עליון שלמעלה מן ההשתלשלות ונק׳ לפניך נגלו כל תעלומות סתרי כל חי גלוי וידוע כו׳
(And this is [the meaning of] Moshe: MaH [with] shin, in three lines; and he refines the BaN. And he is from the level of Higher Daas, which is above the chain of descending worlds (hishtalshelus), and [it] is called “Before You all hidden things are revealed,” “the secrets of every living being,” “revealed and known,” etc.;
The name Moshe (משה) is MaH (מה) with a shin, whose three strokes are three lines, and Moshe refines the BaN, the “animal” level. His root is Higher Daas, above the whole chain of worlds, the knowing of which it is said, “Before You all hidden things are revealed.”


שגילוין וידיעתן אינה לפי ערך ההשתלשלות להיות צופה ומביט אפילו בדברים מגושמים בחי׳ בהמה כו׳ בע״ח [בעץ חיים] הגשמיים כו׳ ולפי שמשה מבחי׳ דעת עליון שלמעלה גם מאצי׳. לכך הוא דוקא יכול להמשיך הדעת גם בבי״ע):
for their revealing and knowing are not commensurate with the hishtalshelus, so as to watch and gaze even at gross material things, the level of “animal,” etc., physical living creatures, etc. And because Moshe is from the level of Higher Daas, which is above even Atzilus, therefore he specifically is able to draw down Daas even into Beriah, Yetzirah and Asiyah.)
That knowing is not limited by the order of the worlds, so it reaches even coarse physical things, such as animals. Because Moshe comes from this Daas, which is higher than Atzilus itself, he alone can draw Daas into Beriah, Yetzirah and Asiyah.




7והנה משה הוא משמטה ראשונה39 כי מן המים משיתיהו.40 מן המים משמטה ראשונה. וזהו ונחנו מה41 כי תלינו עלינו שאין לכם שייכות כו׳.
Now, Moshe is from the first Shemitah (sabbatical cycle), for “I drew him out of the water.” “Out of the water”: from the first Shemitah. And this is [the meaning of] “And what (mah) are we, that you complain against us?”: that you have no connection [with us], etc.
Moshe’s soul comes from the “first Shemitah,” an earlier cosmic cycle linked with Chesed, which is symbolized by water; so “I drew him out of the water” means from that first cycle. His words “And what (mah) are we, that you complain against us?” reflect that root, which is mah, utter self-nullification, and the Alter Rebbe reads them as saying that the people have no connection to that level.


אך מן המים אינו מרומז רק משיתיהו ותרגומו שחלתיה42 לשון המשכה שנמשך מההעלם תיבת גומא43 כו׳.
But “out of the water” is not alluded to [in his name], only “I drew him” (meshisihu); and its Targum is shechalteih, an expression of drawing: that he was drawn from concealment, the ark of bulrushes (teivas gome), etc.
The name Moshe alludes only to “I drew him,” not to “out of the water.” Onkelos renders it shechalteih, a word for drawing out: Moshe was drawn out from concealment, like the hidden ark of bulrushes in which he lay.




8ולכן יש לו כח להמשיך העשב שהוא מרפ״ח נצוצין שנפלו מעולם התהו להיות מזון כו׳
Therefore he has the power to draw down the “grass,” which is from the 288 sparks that fell from the World of Tohu (Chaos), to be food, etc.
Because Moshe’s root is in that first cycle, he can draw down the “grass,” which comes from the 288 sparks that fell from the World of Tohu when its vessels shattered. Those sparks become food for the “animal.”


והכל הוא בשביל ישראל שגם ישראל נק׳ עברי עבר הנהר הוא היוצא מעדן חכמה להשקות את הג״ן44 סדרי דאורייתא.
And everything is for the sake of Israel; for Israel too are called Ivri (Hebrew): ever hanahar (“the other side of the river”), which is [the river] that goes out from Eden, Chochmah (wisdom), to water the gan (garden), the fifty-three (GaN) sections of the Torah.
All of this is for Israel, who are called Ivri, “Hebrews,” from ever hanahar, “the other side of the river.” That river is the one that “goes out from Eden,” here Chochmah, “to water the garden,” gan, whose letters add up to 53, the number of the sections of the Torah.




Section 4 · ¶9–12
Beyond above and below
9ועבר הנהר הוא בחי׳ מקיף למעלה מהשתלשלות מעלה ומטה. וכמשל כדור הארץ שאין בו מעלה ומטה ודרים בו מלמעלה ומלמטה ולא שייך לומר שהדרים מלמטה הולכים בראשם למטה45 כו׳.
And “the other side of the river” is the level of a makif (that which encompasses), above the chain of descending worlds (hishtalshelus) of above and below. And it is like the analogy of the globe of the earth, which has no above and below: people dwell on it above and below, and one cannot say that those who dwell below walk with their heads downward, etc.
“The other side of the river” is a makif, a light that surrounds, above the chain of worlds with its above and below. The globe illustrates it: a sphere has no top or bottom, people live on every side, and no one would say that those on the underside walk upside down.


וזהו בבחי׳ העיגולים ודוקא באור ישר בפנימיות יש התחלקות ראש ורגלים תלת חללין דגולגלתא.4647 משא״כ בעגולים סוכ״ע.48
And this is in the level of the Circles (iggulim). And specifically in the straight light (or yashar), in the inner dimension (pnimiyus), is there a division of head and feet: the three cavities of the skull (gulgalta). Whereas in the Circles, [it is] the light that encompasses all worlds (sovev kol almin).
This is the Kabbalistic level of the Circles (iggulim), as against the straight light (yosher). Only the straight, inner light divides into head and feet, as in the three cavities of the skull, which hold the three intellectual faculties; the Circles are sovev kol almin, surrounding all worlds alike.




10ומאחר שהם בחי׳ עברי לכן נמשך בהם בחי׳ עשב להיות שמקום גבוה דוקא הוא שיורד למקום נמוך.
And since they are the level of Ivri, therefore the level of “grass” is drawn down into them, because it is specifically a high place that descends to a low place.
Because Israel are Ivri, rooted beyond the chain of worlds, the “grass” of Daas is drawn down into them. The principle is that it is precisely the higher place that can come down to the lower one.


ולכן אומרים המלאכים שירה כדי להמשיך קדוש קדוש49 כו׳ וקדושתא דא מעילא ותתא כחדא הוא
Therefore the angels recite song, in order to draw down “Holy, holy,” etc. And this sanctification, from above and below as one, is
This is why the angels sing: to draw down holiness with “Holy, holy, holy.” Yet this sanctification comes from above and below together, from the angels and from Israel, for the reason that follows.


מפני שישראל עלו במחשבה50 למעלה מן המלאכים שהן בחי׳ דבור שהן כלים חיצונים ביצירה ומלאכים דבריאה הם יצירה דבריאה שמה שחושב הוא מדבר.
because Israel arose in thought, above the angels, who are the level of speech, which are outer vessels in the World of Yetzirah (Formation); and the angels of the World of Beriah (Creation) are the Yetzirah of Beriah, for whatever he thinks, he speaks.
Israel “arose in thought,” higher than the angels, who are the level of speech, the outer vessels of Yetzirah. Even the angels of Beriah are only the Yetzirah, the speech level, within Beriah, for whatever they think, they speak.


ולכן נשמות ישראל יוכלו להתלבש בגוף. משא״כ המלאכים שקטרגו וירדו לגוף נפלו למטה והנשמה אע״פ [אף על פי] שמתלבשת בגוף מ״מ זוכרת את ה׳ כו׳
Therefore the souls of Israel are able to be vested in a body. Whereas the angels who brought accusation and descended into a body fell down. And the soul, although it is vested in a body, nevertheless remembers G-d, etc.
Because souls are rooted in thought, they can be clothed in a body without falling, unlike the angels who brought accusation against mankind, came down into bodies and fell. A soul in a body still remembers G-d.


אך מ״מ כשמלובשת בגוף נק׳ בחי׳ יעקב ומדרגתה למטה מן המלאכים (כי יש ב׳ בחי׳ יעקב וישראל) והיא בחי׳ עשייה שאינה במלאכים שעשייה הוא כח אחר שאינו
Yet nevertheless, when it is vested in a body it is called the level of Yaakov, and its rank is below the angels (for there are two levels, Yaakov and Yisrael); and it is the level of action (asiyah), which is not in the angels. For action is a different power, which is not
Still, once in a body the soul is called “Yaakov,” and its rank is below the angels; “Yisrael” names its higher level. In the body it works at the level of action, which the angels lack, for action is a different kind of power from speech.


כמו הדבור שמלביש את המחשבה שבשעה שמדבר אינו יכול לחשוב בלתי מה שמדבר משא״כ עשיה כו׳. ומחשבה ודבור בחי׳ בריאה יצירה בחי׳ לבושין דמנייהו פרחין נשמתין כו׳.
like speech, which enclothes thought, so that while one speaks one cannot think anything other than what one is speaking; whereas action is not so, etc. And thought and speech, the levels of Beriah [and] Yetzirah, are the level of garments, “from which souls fly forth,” etc.
Speech clothes thought so fully that while speaking one can think only of what one is saying, but action is not like that. Thought and speech, Beriah and Yetzirah, are “garments,” and it is from them, in the Kabbalistic phrase, that “souls fly forth.”




11וגופין בחי׳ אצי׳ כמשל כח הראיה שמתפשט בעין כו׳. ולכן בקדושה עילא ותתא כחדא כי ישראל הם למעלה ולמטה ובתוכם מלאכים דבור שהם ממוצעים כו׳ וג״פ [וג׳ פעמים] קדוש הם ג״כ אל שדי.
And “bodies” are the level of the World of Atzilus (Emanation), like the analogy of the power of sight, which spreads into the eye, etc. Therefore in the Kedushah [it is] above and below as one; for Israel are above and below, and in their midst [are] the angels, speech, which are intermediaries, etc. And the three times “Holy” are also El Sha-dai,
Atzilus is called “bodies,” like the power of sight that spreads into the eye itself, while Beriah and Yetzirah are only garments. So the Kedushah joins above and below: Israel are both above, rooted in thought, and below, in the body, and the angels, who are speech, stand between them as intermediaries.


אל אדני. אל הוי״ה. אל הוא ל״א קוצי דשערי וקדוש גדל פרע שער ראשו51 ת״י נימין כו׳ וכולן בחי׳ ג׳ חללי דגולגלתא דא״א כו׳ וכל זה מבחי׳ משה דעת פנימיות המדות.
El Ado-nai, El Havayah. El is the thirty-one (LA) locks of hair; and “holy,” “let the locks of the hair of his head grow long,” [is] the 410 (TY) strands, etc. And all of them are the level of the three cavities of the skull (gulgalta) of Arich Anpin, etc. And all this is from the level of Moshe: Daas (knowledge), the inner dimension (pnimiyus) of the emotive attributes (middos).
The three “Holy”s correspond to the Names El Sha-dai, El Ado-nai and El Havayah. By gematria, El (31) is the thirty-one locks of hair and kadosh (410) the 410 strands, recalling the nazirite, “holy,” who lets his hair grow; all belong to the three cavities of the skull of Arich Anpin, the outer level of Keser, and all are drawn down through Moshe, who is Daas, the inner core of the emotive attributes.




12וזהו שמשה משה לא פסיק טעמא.52 כי אברהם שבבריאה ושבאצילות אינם מסוג53 א׳ שבבריאה התחדשות ואנכי עפר ואפר54 כו׳.
And this is [why], in “Moshe, Moshe,” the cantillation does not pause (lo pasik ta’ama). For the Avraham in Beriah and [the one] in Atzilus are not of one kind; for in Beriah [there is] a new coming-into-being, and “I am dust and ashes,” etc.
When G-d called “Moshe, Moshe” from the burning bush, the cantillation has no break between the two names, as the Zohar notes, unlike the call “Avraham, Avraham.” This is because the Avraham of Beriah is not of one kind with the Avraham of Atzilus: in Beriah he is a new, created being, “dust and ashes.”


אבל משה שבאצילות ושבבריאה שוין כי הוא בחי׳ פנימיות והוא בחינת קו וחוט האור א״ס שבכל העולמות שוה כו׳. (עיין בהרמ״ז [בהרב משה זכות] פ׳ תרומה בדף קל״ד ב׳):5556
But the Moshe in Atzilus and [the one] in Beriah are equal, for he is the level of the inner dimension (pnimiyus); and he is the level of the kav (line of light) and thread of the Infinite Light (Or Ein Sof), which is equal in all the worlds, etc. (See the Ramaz, Parshas Terumah, on folio 134b.)
Moshe, however, is the same in Atzilus and in Beriah, because he is the inner dimension: the kav, the thread of the Infinite Light that runs equally through all the worlds. The parenthesis refers to the Ramaz’s commentary on the Zohar, Terumah, folio 134b.




Section 5 · ¶13–16
Six years and the seventh
13שש שנים יעבד.57 בחי׳ עורות עבודין שעלו מן הרחצה רוחצות ריחוץ ולבון כי שש שנים שית אלפי שנין בחינת לבושין ואברהם בא בימים יומין עלאין.58
“Six years he shall serve” (ya’avod): the level of tanned (avudin) hides, “that have come up from the washing,” “washed,” washing and whitening. For “six years” [are] the six thousand years, the level of garments; and “Avraham came into days”: the supernal days.
The parshah’s “Six years he shall serve” (ya’avod) is read as ibbud, the tanning of hides: the soul’s garments must be processed and washed white, like the ewes “that come up from the washing.” The six years are the world’s six thousand years, the time when garments are made, and Avraham “came into days,” the supernal days that clothe the soul.


ויקרבו ימי דוד59 אינון יומין כו׳. זכאין מרי דתיובתא כו׳. ולכאורה הלא הדבר תלוי במצות ומע״ט [ומעשים טובים].
“And the days of David drew near”: those days, etc. “Fortunate are the masters of teshuvah (return),” etc. But seemingly, does the matter not depend on mitzvos and good deeds?
The same is said of “the days of David drew near,” and the Zohar, in its passage on Avraham’s days, says, “Fortunate are the masters of teshuvah.” But a question arises: does the making of the soul’s garments not depend on mitzvos and good deeds?


ומה ענין ליומין להיות לבושין. אך הנה כתיב והיתה נפש אדוני צרורה בצרור החיים60 כו׳.
So what does “days” have to do with being garments? But it is written, “And the soul of my lord shall be bound up in the bundle of life,” etc.
Seemingly, then, what do days have to do with garments? The answer begins with Avigayil’s blessing to David, that his soul will be “bound up in the bundle of life.”


וכמו שצריך להיות צרור לזורקו למעלה כצרור אבן במרגמה6162 כו׳ וגם ע״י לבושין שהוא בחי׳ מסך יכול לראות אור הבהיר מה שאין יכול לראות בלא מסך כו׳.
And just as it must be bound up in order to throw it upward, “as a stone bound in a sling,” etc.; and also, through garments, which are the level of a screen (masach), one can see the bright light, which one cannot see without a screen, etc.
A stone is bound into a sling so that it can be thrown high, and garments likewise lift the soul. Garments also act as a screen, letting one look at a bright light that cannot be seen without one.




14והנה תומ״צ [תורה ומצות] כמו שהם למעלה אור בהיר וצריך להתגשם ולבא מלמעלה מהזמן לתוך הזמן ולכן הזמן דוקא הם הלבושין.
Now, Torah and mitzvos as they are above are a bright light, and they need to become material and come from above time into time; therefore it is time, specifically, that is the garments.
Torah and mitzvos as they are above are a bright light, too bright to be seen directly. They must take on material form and come down from above time into time, which is why time, the days, are the garments.


אך שלא ישאר למטה לזה צ״ל עבוד עורות וריחוץ והכל הוא ע״י משה רע״מ [רעיא מהימנא] שהוא מאכיל ומשקה הצאן וגם מרחיץ אותן כו׳. והיינו ע״י התפלה אהוי״ר [אהבה ויראה] גדפין כו׳:
But so that it should not remain below, for this there must be the tanning of hides and washing. And everything is through Moshe, the Ra’aya Mehemna (faithful shepherd), who feeds and waters the sheep and also washes them, etc. That is, through prayer: love and awe, [which are] “wings,” etc.
So that the garments do not stay below, they need the “tanning” and washing described above. Moshe, the faithful shepherd, provides it, feeding and watering his sheep and also washing them, and he does it through prayer, whose love and awe are the “wings” that lift it upward.




15ובשביעית יצא לחפשי63 חנם. חנם בלא מצות.64 כי יש מאן דאמר מצות בטלות לע״ל [לעתיד לבוא]65 ולא קיי״ל [קיימא לן] הכי אעפ״כ [אף על פי כן] המצות יהיו באופן אחר
“And in the seventh he shall go out free, for nothing (chinam).” “For nothing”: without mitzvos. For there is one who says that mitzvos will be nullified in the Time to Come, and we do not hold so; nevertheless, the mitzvos will be in a different manner,
The verse goes on, “in the seventh he shall go out free, for nothing,” and the Zohar, speaking of the servant, reads “for nothing” as without the mitzvos; here the seventh is the seventh millennium, after the six thousand years. One Talmudic opinion holds that mitzvos will be nullified in the Time to Come, but we do not rule so; rather, the mitzvos will take another form.


כי יהיו קרבנות כמ״ש ביחזקאל66 ולא כמו עכשיו ילכו מחיל אל חיל67 עליות וירידות אלא מנוחה לחיי העולמים:
for there will be sacrifices, as is written in Yechezkel; and not as now, [when] “they go from strength to strength,” ascents and descents, but rather rest for life everlasting.
Then there will be sacrifices, as described in Yechezkel (chapter 43, according to the Kehot note), and service will no longer rise and fall as it does now, going “from strength to strength.” Instead there will be rest, for life everlasting.




16וזהו ואלה המשפטים מלשון כמשפט הראשון68 כהלכתא קדמייתא69 הלכות הילוך כו׳. אשר תשים לפניהם70 בפנימיותם פנימיות המדות מבחי׳ משה והיה זה אחר מ״ת [מתן תורה] שאמרו ישראל למשה דבר אתה ונשמעה71 כו׳:
And this is [the meaning of] “And these are the ordinances (mishpatim)”: from the expression “according to the former manner (kamishpat harishon),” [rendered] “according to the former way (kehilchesa kadmaysa)”; halachos, [from] going (hiluch), etc. “That you shall set before them (lifneihem)”: in their inner being (bifnimiyusam), the inner dimension (pnimiyus) of the emotive attributes (middos), from the level of Moshe. And this was after the giving of the Torah, when Israel said to Moshe, “You speak, and we will hear,” etc.
The maamar ends where it began: mishpat (ordinance) is linked to “the former manner (mishpat),” which the Targum renders “the former way” (hilchesa), so mishpatim are halachos, from hiluch, going; and “before them” (lifneihem) means into their inner being, the inner core of the emotive attributes, drawn from Moshe. This came after the giving of the Torah, when Israel asked Moshe, “You speak, and we will hear.”



In one’s avodah
The “grass” of Daas comes down according to a person’s own service from below, in Torah and prayer, for Torah makes prayer pure. The mitzvos of each day become the soul’s garments, and they must be washed through prayer, whose love and awe are the wings that lift them.
Questions for discussion
	Why does behemah, numerically BaN, stand for the souls of Beriah, and in what sense do even its great angels lack Daas?
	How does the contrast between Atzilus, “from concealment to revelation,” and Beriah, “something from nothing,” explain why Beriah needs “grass” from above?
	Why can only Moshe, rooted above Atzilus, draw Daas into Beriah, Yetzirah and Asiyah, and how do his name and the unbroken “Moshe, Moshe” show it?
	What does the analogy of the globe teach about Israel’s level as Ivri, “the other side of the river”?
	Why are the soul’s garments called “days,” and why must they be washed through prayer?

Sources and references
Notes
Paragraph 2
1ואלה המשפטים
The note points to Or HaTorah on Mishpatim, page 1125, for the verse “And these are the ordinances.” Another note here (76:34) records a gloss (hagahah) on that page, at the words “And I am dust and ashes,” on Beriah as something from nothing.
Kehot’s noteראה אוה״ת משפטים ע׳ א׳קכה.
2ואלה המשפטים
The opening verse of the parshah: “And these are the ordinances that you shall set before them.” The maamar returns to it at the end, where the ordinances are set into Israel’s inner being through Moshe.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3וזרעתי את בית ישראל
Yirmeyahu prophesies that days are coming when G-d will sow the house of Israel and the house of Yehudah with “the seed of man and the seed of animal.” The Alter Rebbe reads the two seeds as two kinds of souls, of Atzilus and of Beriah.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כז.
4בהמה בגימטריא ב״ן
There the Alter Rebbe refers to “the explanation on ‘And these are the ordinances’” and repeats it: behemah is BaN, souls of Beriah; adam is MaH, souls of Atzilus, for Atzilus is adam, adameh le’elyon, only from concealment to revelation, unlike Beriah, something from nothing.
Kehot’s noteבלקו״ת צו ח, ב מציין לכאן.
5ועל דמות הכסא
In Yechezkel’s vision of the Chariot, above the likeness of a throne is “a likeness like the appearance of a man.” The maamar takes the Throne as the World of Beriah and the “man” above it as Atzilus.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
6עולם הכסא הוא עולם הבריאה
A passage of this maamar, beginning “The world of the Throne is the World of Beriah,” is quoted in Yahel Or, on Tehillim, on page 343.
Kehot’s noteקטע מכאן מובא ביהל אור ע׳ שמג.
7כאריה ישאג
Hoshea prophesies, “They shall walk after G-d; like a lion He roars.” The maamar borrows the words for the roaring angels of Michael’s camp, the lion’s face of the Chariot.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8הגם שלגבי מטה נחשב הדעת גדול
There the Alter Rebbe cites this explanation on “And these are the ordinances”: the angels are called “animals,” reckoned without Daas relative to above, because their grasp is only of Malchus.
Kehot’s noteבלקו״ת ויקרא ג, ד מציין לכאן.
Paragraph 3
9אדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains, Your judgment a great deep; man and animal You save, O G-d.” The maamar finds in it both levels of the Chariot of Beriah: the “man,” which is Daas, and the “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
10אבל אדם דאצי׳ הוא בחי׳ אדמה לעליון
Or HaTorah on Bereshis explains these words: “that is, Z’eir Anpin is ‘likened to the Most High,’ Atik Yomin.” The note also points to Or HaTorah on Vayikra, vol. 4, page 964.
Kehot’s note”ר״ל ז״א הוא אדמה לעליון עתיק יומין” — אוה״ת בראשית כרך ה תתקנג, א. ראה אוה״ת ויקרא כרך ד ע׳ תתקסד.
11אדמה לעליון
There the Alter Rebbe explains that “man” is the general and collective expression of the four creatures of the Chariot: the lion’s face is on the right and the ox’s on the left, but “man” has no right and left.
Kehot’s noteנסמן לעיל סט, ב.
12אדמה לעליון
These are the words of the king of Babylon: “I will ascend above the heights of the clouds; I will be likened to the Most High.” Chassidus reads the name adam, “man,” as from adameh, “I will be likened,” since the “man” of Atzilus resembles the level above it.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13שאינו רק מהעלם אל הגילוי
Or HaTorah asks how Atzilus can be only “from concealment to revelation,” when it is written, “Wisdom comes from nothing (ayin),” meaning something from nothing, as Tanya Part II, chapter 9, explains.
Kehot’s noteפרדס שער טז. באוה״ת בלק ע׳ תתקפד, ובאוה״ת ענינים ע׳ רא ואילך שואל ”איך אצי׳ אינו רק מההעלם אל הגילוי והכתיב והחכ׳ מאין תמצא, ומבואר הפי׳ שהוא יש מאין וכמ״ש בתניא ח״ב פ״ט, וצ״ל הפי׳ דלגבי א״ס ממש הסוכ״ע החכמה הוא יש מאין . . אך מה שנק׳ אצי׳ ואדמה לעליון ר״ל לגבי א״ק שנק׳ ג״כ בשם א״ס בהשאלה לפי שהוא למעלה מהכלים דאצי׳ . . ולגבי בחי׳ א״ק נקרא אצי׳ אדמה לעליון שאינו רק מהעלם אל הגילוי” ע״ש.
14שאינו רק מהעלם אל הגילוי
The Kehot note gives Gate 16 of the Pardes Rimonim as the source for this description of Atzilus, as nothing more than the hidden becoming revealed.
Pardes Rimmonim 16פרדס רמונים ט״ז
15ויאצל
G-d “drew forth (vaya’tzel) from the spirit that was upon him and placed it upon the seventy elders,” and they prophesied. The word gives Atzilus its name: what was hidden in Moshe was revealed in the elders.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16גילוי א״ס ממש
The Or HaTorah passage quoted in the note observes that this maamar’s statement, that Atzilus is a revelation of the Infinite One Himself, seems to contradict what is written in Va’eschanan, chapter 2.
Kehot’s noteעי׳ לקו״ת פ׳ ואתחנן פ״ב. מאמרי אדה״ז ענינים ע׳ קפב. ובאוה״ת פ׳ ואתחנן ע׳ רכז וז״ל: וצ״ע דלכאורה סותר למ״ש בד״ה ואתחנן פ״ב, ויש ליישב דמש״כ וכן מ״ש בביאור ואלה המשפטים זהו לפ״ד הפרדס שער עצמות וכלים, ומ״ש בד״ה ואתחנן זהו לפ״ד הר״מ מקראנטי הובא בפרדס שער המל׳ פ״א שאעפ״י שהפרדס השיג עליו עכ״ז לפי קבלת האריז״ל בענין הצמצום ומק״פ יש ליישב דבריו על נכון ושהע״ס שרשם מהרשימו שמשם שרש הכלים אמנם גם דעת הפרדס ושטתו יש ליישב ג״כ עכ״ל. ראה ג״כ ד״ה פקודא ליתן מחצית השקל לכ״ק אדה״ז (נדפס בקונטרס בפ״ע נ.י. תשכ״ג). ובביאוה״ז להצ״צ פ׳ לך לך ע׳ כט. ועמוד עג. באוה״ת בראשית כרך ה תתקנג, א מוסיף ”(וע׳ בעבה״ק ח״א פ׳ בגד״ה ונת׳ במ״א)”.
17לאו דאית לך צדק ידיעא
In Elijah’s prayer (Patach Eliyahu), G-d is told that He shows the world righteousness and judgment, “but not that You have a known righteousness, which is judgment,” for He is none of these attributes. The maamar uses it for Atzilus: the Sefiros are only a revelation of the Infinite One, “to show” how He conducts the world.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
18ובא לידי גילוי בחכמה
The note points to Or HaTorah, Shemos vol. 8, page 2998, and Va’eschanan, page 122, on the hidden level coming to revelation in Chochmah.
Kehot’s noteראה אוה״ת שמות כרך ח ע׳ ב׳תתקצח. ובאוה״ת ואתחנן ע׳ קכב.
19בבריאה התחדשות יש מאין
There the Alter Rebbe writes that Atzilus, from vaya’tzel, is only from concealment to revelation, whereas Beriah is something from nothing, “as explained in the biur on ‘And these are the ordinances.’” So the drawing forth of the kav from the Infinite Light is Atzilus, like the sun’s radiance contained within the sun before it shines forth, while Adam Kadmon, which comprises ten Sefiros, is called Beriah, something from nothing.
Kehot’s noteראה לקו״ת מסעי צה, א. סה״מ תקס״ג ע׳ רצג. אוה״ת ויקרא כרך ב ע׳ תסג. ביאוה״ז להצ״צ ע׳ כט. אוה״ת ענינים ע׳ קנח.
20ואנכי עפר ואפר
Pleading for Sedom, Avraham says, “And I am dust and ashes.” The maamar cites it as the voice of Beriah, a created being, something from nothing.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כו. באוה״ת ע׳ א׳קכה יש כאן הגה״ה בענין בריאה יש מאין.
21Kehot’s note points to Genesis 18:27 for these words.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22עשב (ע״ב שי״ן
The Tikkunim reads esev as Ayin-Beis and shin: Yaakov, who comprises the three Patriarchs, rising to the seventy-two Names. It applies to this grass the verse “and grass for the service of man.”
Tikkunei Zohar, Tikkun 51 · 86b:6תקו״ז תיקון נא
וְהָא ש׳ דִּתְלַת אֲבָהָן אִינוּן, אֶלָּא ש׳ עִלָּאָה עַנְפֵי אִילָנָא, ש׳ תַּתָּאָה שָׁרְשֵׁי אִילָנָא, וּבְגִין דָּא וְכָל שִׂיחַ דָּא צַדִּיק, וְכָל עִשֶׂב ע״ב ש׳ דָּא יַעֲקֹב כְּלִיל תְּלַת אֲבָהָן, דְּאִינוּן עַנְפֵי אִילָנָא, וְסָלְקִין לְשַׁבְעִין וּתְרֵין שְׁמָהָן דְּוַיִּסַע וַיָּבֹא וַיֵּט, דִּבְהַאי שְׁמָא אִתְבְּרִיאוּ עִשְׂבִּין וְאִילָנִין דְּאִינוּן נִשְׁמָתִין דְּצַדִּיקַיָּא, וְהַאי עִשֶׂב עֲלֵיהּ אִתְּמַר (תהלים קד יד) וְעִשֶׂב לַעֲבוֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן הָאָרֶץ, לֶחֶם אַבִּירִים אָכַל אִישׁ (שם עח כו), וְאִיהוּ נַהֲמָא דְאוֹרַיְיתָא.
Tikkunei Zohar - Vocalized (Public Domain)
Zohar I, 25bזח״א כה, ב
Kehot’s noteת״ז תי׳ נא. ראה זח״א כה, ב.
23עשב בשדך
“And I will give grass in your field for your animals, and you will eat and be satisfied.” The maamar reads the verse word by word: “I” is the Infinite One, “grass” the influence, “your field” the Field of Apples, and “your animals” the levels of Beriah.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בהמות בהררי אלף
“For Mine is every beast of the forest, the beasts on a thousand mountains.” The maamar places them “in your field,” the first to receive the grass.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25מצמיח חציר לבהמה
“He causes grass to grow for the animals, and herbage (esev) for the service of man.” The maamar cites the first half here and builds on the second, “the service of man,” at the start of the next paragraph.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
26עשב הוא לפי עבודת האדם
“He causes grass to grow for the animals, and herbage (esev) for the service of man.” Having cited the first half, the maamar now reads the second: the grass depends on “the service of man.”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27אל דעות
In her song, Chanah says, “For G-d is a G-d of knowledges (de’os).” The plural is read as the two levels of Daas, higher and lower.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28תלמוד בבריאה
There the Alter Rebbe cites the mystical intentions for study: those for Talmud are in the names of the outer vessels of Nukva of Z’eir Anpin of Atzilus, although the Talmud is in Beriah.
Kehot’s noteנסמן לעיל יז, א.
29כי תקנה
“If you buy a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar reads “If you buy” as acquisition, the drawing down from Atzilus.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30קנין הוא באצי׳
The note quotes this maamar: just as with an acquisition the thing is what it was before and has only moved from one domain to another, so all of Atzilus is nothing new, only the revelation of what was hidden.
Kehot’s note”דכמו הקנין הרי הוא אותו הדבר שהי׳ מקודם אלא שנעתק מרשות לרשות, כך הוא גם בכללות האצי׳ שאינו דבר חדש כ״א הוא רק גילוי ההעלם בלבד כידוע” — ד״ה נר חנוכה תש״כ.
31כמאמר ברוך עושך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבנוסח קידוש לבנה.
32ברוך עושך . . ברוך קונך
The note quotes this footnote: the blessing follows the Arizal’s version, in the order of the four worlds Asiyah, Yetzirah, Beriah and Atzilus, while Tractate Soferim, as printed, has a different order whose initials spell Yaakov; and see the Tur, Orach Chaim, end of section 426.
Kehot’s note”כנוסח האריז״ל (כסדר ד׳ עולמות אבי״ע) — ובמס׳ סופרים (פ״ב ה״ב) לפנינו בשינוי סדר (בר״ת יעקב). וראה טאו״ח סו״ס תכו”. — לקו״ש חל״ה ע׳ 41 הערה 21. בענין ד׳ קנינים — ראה אוה״ת ענינים ע׳ צב.
33לעשות מלאכתו
Yosef came into the house “to do his work.” The maamar takes him as the model of a soul of Atzilus, occupied with the world yet unchanged.
Genesis 39:11בראשית ל״ט:י״א
וַיְהִי כְּהַיּוֹם הַזֶּה וַיָּבֹא הַבַּיְתָה לַעֲשׂוֹת מְלַאכְתּוֹ וְאֵין אִישׁ מֵאַנְשֵׁי הַבַּיִת שָׁם בַּבָּיִת:
And it came to pass on a certain day, when he went into the house to do his work, and there was none of the men of the house there within,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לט, יא.
34למבדק בכתבי חושבניה
Onkelos renders “to do his work” as “to examine his account books.” The Alter Rebbe draws from it that Yosef’s business did not interrupt his being a chariot.
Onkelos Genesis 39:11תרגום אונקלוס על בראשית ל״ט:י״א
וַהֲוָה בְּיוֹמָא הָדֵין וְעַל לְבֵיתָא לְמִבְדַּק בְּכִתְבֵי חָשְׁבְּנֵיהּ וְלֵית אֱנַשׁ מֵאֲנָשֵׁי בֵיתָא תַּמָּן בְּבֵיתָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
35והנה אצי׳ . . וזהו נשמה דאצילות
For the passage from “Now, Atzilus is the matter of what is written of Yosef” to “this is a soul of Atzilus,” the note points to the maamar “Usefartem” in Sefer HaMaamarim 5666, page 217.
Kehot’s noteראה ד״ה וספרתם בסה״מ תרס״ו ע׳ ריז.
36Kehot’s note points to Psalms 73:11 for these words.
Psalms 73:11תהילים ע״ג:י״א
וְאָמְרוּ אֵיכָה יָדַע־אֵל וְיֵשׁ דֵּעָה בְעֶלְיוֹן:
And they say: 'How doth G-d know? And is there knowledge in the Most High?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
37אשר התהלכתי לפניו
Avraham tells his servant, “G-d, before whom I have walked, will send His angel with you.” The maamar reads “walked before Him” as the constant self-nullification of a chariot.
Genesis 24:40בראשית כ״ד:מ׳
וַיֹּאמֶר אֵלָי ה׳ אֲשֶׁר־הִתְהַלַּכְתִּי לְפָנָיו יִשְׁלַח מַלְאָכוֹ אִתָּךְ וְהִצְלִיחַ דַּרְכֶּךָ וְלָקַחְתָּ אִשָּׁה לִבְנִי מִמִּשְׁפַּחְתִּי וּמִבֵּית אָבִי:
And he said unto me: The L-RD, before whom I walk, will send His angel with thee, and prosper thy way; and thou shalt take a wife for my son of my kindred, and of my father’s house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, מ.
38Yeshayahu compares G-d’s care to a shepherd’s: “Like a shepherd he tends his flock; he gathers the lambs in his arm.” The maamar applies the image to Moshe, the faithful shepherd, who feeds his flock.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
39משה הוא משמטה ראשונה
There the Alter Rebbe explains that this world is the second Shemitah and the first was the World of Tohu, from the attribute of Chesed, which is called water.
Kehot’s noteראה לעיל נא ד. ושם נב, א.
40כי מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The maamar reads “the water” as the first Shemitah, of Chesed.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
41ונחנו מה
Moshe and Aharon tell the complaining people, “And what are we, that you complain against us?” The maamar hears in “what (mah)” Moshe’s level of MaH.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
42שחלתיה
Onkelos renders “I drew him” with a word meaning “I drew him out,” which the Alter Rebbe reads as drawing from concealment.
Onkelos Exodus 2:10תרגום אונקלוס על שמות ב׳:י׳
וּרְבָא רַבְיָא וְאַיְתִיתֵהּ לְבַת פַּרְעֹה וַהֲוָה לָהּ לְבָר וּקְרַת שְׁמֵהּ משֶׁה וַאֲמֶרֶת אֲרֵי מִן מַיָא שְׁחַלְתֵּהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
43תיבת גומא
Moshe’s mother placed him in “an ark of bulrushes” among the reeds. The maamar reads the hidden ark as the concealment from which he was drawn.
Exodus 2:3שמות ב׳:ג׳
וְלֹא־יָכְלָה עוֹד הַצְּפִינוֹ וַתִּקַּח־לוֹ תֵּבַת גֹּמֶא וַתַּחְמְרָהֿ בַחֵמָר וּבַזָּפֶת וַתָּשֶׂם בָּהּ אֶת־הַיֶּלֶד וַתָּשֶׂם בַּסּוּף עַל־שְׂפַת הַיְאֹר:
And when she could not longer hide him, she took for him an ark of bulrushes, and daubed it with slime and with pitch; and she put the child therein, and laid it in the flags by the river’s brink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
44היוצא מעדן חכמה להשקות את הג״ן
“A river goes out from Eden to water the garden.” The maamar adds that Eden is Chochmah and reads gan (53) as the fifty-three sections of the Torah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
45כדור הארץ . . בראשם למטה
For the analogy of the globe of the earth, the note points to the Alter Rebbe’s maamarim of 5562, page 293.
Kehot’s noteראה במאמרי אדה״ז תקס״ב ע׳ רצג. ובאוה״ת נ״ך כרך א ע׳ תרסט.
46תלת חללין דגלגלתא
There the Alter Rebbe writes that the three cavities of the skull, mentioned in the Zohar (Va’eschanan, 262a), are the three brains, Chochmah, Binah and Daas, and that the forehead, at the end of the skull, corresponds to the brain of Daas.
Kehot’s noteראה לקמן פג ד שמציין לזח״ג רסב, א.
47חללין דגולגלתא
The Zohar speaks of three cavities in the skull of Z’eir Anpin, in which three brains are hidden. The Alter Rebbe cites them as the plainest case of the head-and-feet structure of the straight light.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
48בעגולים סוכ״ע
On Shemos, Or HaTorah writes that this explanation on “And these are the ordinances” in Torah Ohr shows the Circles to be sovev and the straight line memalei.
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תצד כ׳ וז״ל: ”וע׳ בתו״א בביאור ואלה המשפטים מבואר עגולים הוא סוכ״ע ויושר הוא ממכ״ע, ועם היות ביושר יש ג״כ מקיפים, אך ההפרש בין מקיפים דיושר לבחי׳ העגולים היינו שהעגולים הם בחי׳ מקיף למקיף וכמו ערך הבית לגבי הלבוש” ע״ש בארוכה בענין עגולים ויושר. ובמאמרי אדה״ז תקס״ח ע׳ שיט ואילך. ראה אוה״ת תרומה ע׳ א׳תסד. ועוד.
Paragraph 10
49קדוש קדוש
The seraphim call to one another, “Holy, holy, holy is the L-rd of hosts; the whole earth is full of His glory.” The maamar explains why the angels’ song needs Israel’s sanctification below.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; Israel are among those that “arose in thought” to be created. The maamar takes this as the reason Israel’s souls stand above the angels, who are only speech.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 11
51גדל פרע שער ראשו
Of the nazirite: “He shall be holy; he shall let the locks of the hair of his head grow long.” The maamar links “holy” (kadosh, 410) to the 410 strands of hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
52שמשה משה לא פסיק טעמא
From the burning bush G-d called, “Moshe, Moshe,” and he answered, “Here I am.” The maamar reads the unbroken repetition as Moshe being the same above and below.
Exodus 3:4שמות ג׳:ד׳
Zohar III, 187bזח״ג קפז, ב
Kehot’s noteשמות ג, ד. זח״ג קפז, ב.
53כי אברהם שבבריאה ושבאצילות אינם מסוג א׳
Or HaTorah on Shemos, page 59, refers on this point to Iggeres HaKodesh, section 15.
Kehot’s noteבאוה״ת שמות ע׳ נט. ובסה״מ תר״ל ע׳ נו מציינים לאגה״ק סי׳ טו.
54ואנכי עפר ואפר
Avraham’s “And I am dust and ashes” is read as the Avraham of Beriah, a created being, unlike his root in Atzilus.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וכ״ז . . בחי׳ פנימיות
For the passage ending “the level of the inner dimension,” the note points to Or HaTorah on Yisro, page 801.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתא.
56עיין בהרמ״ז פ׳ תרומה בדף קל״ד ב׳
Alongside the Ramaz, the note points to Or HaTorah on Shelach, page 444.
Kehot’s noteראה אוה״ת פ׳ שלח ע׳ תמד. סה״מ תר״ל ע׳ נז. וראה גם לקו״ת בלק עג, ב.
Paragraph 13
57שש שנים יעבד
“If you buy a Hebrew servant, he shall serve six years.” The maamar reads the six years as the six thousand years and “serve” as the tanning of the soul’s garments.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ואברהם בא בימים יומין עלאין
“And Avraham was old, he came into days, and G-d blessed Avraham with everything.” The maamar reads “came into days” as entering the supernal days, the soul’s garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 129aזח״א קכט, א
Kehot’s noteבראשית כד, א. זח״א קכט, א. ראה לעיל טז, א ובמ״מ לשם. באוה״ת פ׳ פנחס ע׳ א׳קצט ובאוה״ת שבועות ע׳ צא מציין לכאן. וראה לקו״ש חל״ב ע׳ 12 בפי׳ הבעש״ט.
59ויקרבו ימי דוד
“And the days of David drew near to die, and he charged Shlomo his son.” The maamar reads his “days” as the supernal days, the garments.
I Kings 2:1מלכים א ב׳:א׳
וַיִּקְרְבוּ יְמֵי־דָוִד לָמוּת וַיְצַו אֶת־שְׁלֹמֹה בְנוֹ לֵאמֹר:
Now the days of David drew nigh that he should die; and he charged Solomon his son, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60והיתה נפש אדוני צרורה בצרור החיים
Avigayil blesses David: “The soul of my lord shall be bound up in the bundle of life with G-d.” The maamar reads the “bundle” as the garments that lift the soul.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כצרור אבן במרגמה
There the Alter Rebbe explains “bound up in the bundle of life with G-d”: it raises the soul, as one can draw a clothed person along by his garment; and “like a stone bound in a sling,” which, bound in the sling, is thrown higher.
Kehot’s noteראה לעיל לח, ג.
62כצרור אבן במרגמה
“Like a stone bound in a sling, so is giving honor to a fool.” The maamar uses only the image: a stone bound in a sling is thrown higher.
Proverbs 26:8משלי כ״ו:ח׳
כִּצְרוֹר אֶבֶן בְּמַרְגֵּמָה כֵּן־נוֹתֵן לִכְסִיל כָּבוֹד:
As a small stone in a heap of stones, So is he that giveth honour to a fool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
63ובשביעית יצא לחפשי
“And in the seventh he shall go out free, for nothing.” The maamar reads the seventh year as the seventh millennium.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, ב.
64חנם בלא מצות
On this verse the Zohar explains “for nothing” as without the yoke of Heaven, since servants are exempt from the mitzvos. The maamar applies it to the seventh millennium.
Zohar III, 108aזח״ג קח, א
Kehot’s noteזח״ג קח, א.
65יש מאן דאמר מצות בטלות לע״ל
Rav Yosef derives from a law about burial shrouds that “mitzvos will be nullified in the Time to Come.” The Alter Rebbe notes that we do not rule this way.
Niddah 61b:3–4נדה ס״א ב:ג׳-ד׳
תָּנוּ רַבָּנַן: בֶּגֶד שֶׁאָבַד בּוֹ כִּלְאַיִם — הֲרֵי זֶה לֹא יִמְכְּרֶנּוּ לְגוֹי, וְלֹא יַעֲשֶׂנּוּ מַרְדַּעַת לַחֲמוֹר, אֲבָל עוֹשֶׂה מִמֶּנּוּ תַּכְרִיכִין לְמֵת. אָמַר רַב יוֹסֵף: זֹאת אוֹמֶרֶת — מִצְוֹת בְּטֵלוֹת לֶעָתִיד לָבֹא. אֲמַר לֵקהּ אַבָּיֵי, וְאִי תֵימָא רַב דִּימִי: וְהָא אָמַר רַבִּי מָנִי אֲמַר רַבִּי יַנַּאי, לֹא שָׁנוּ אֶלָּא לְסׇפְדוֹ, אֲבָל לְקוֹבְרוֹ אָסוּר. אֲמַר לֵקהּ: לָאו אִיתְּמַר עֲלַהּ, אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ לְקוֹבְרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה סא, ב. וראה אגה״ק סי׳ כו.
66כמ״ש ביחזקאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ מג.
67ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” The maamar uses it for today’s service of constant rising, in contrast to the rest of the future.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
68כמשפט הראשון
Yosef tells Pharaoh’s butler that he will be restored and serve “according to the former manner.” The maamar uses this sense of mishpat, a way or manner.
Genesis 40:13בראשית מ׳:י״ג
בְּעוֹד שְׁלֹשֶׁת יָמִים יִשָּׂא פַרְעֹה אֶת־רֹאשֶׁךָ וַהֲשִׁיבְךָ עַל־כַּנֶּךָ וְנָתַתָּ כוֹס־פַּרְעֹה בְּיָדוֹ כַּמִּשְׁפָּט הָרִאשׁוֹן אֲשֶׁר הָיִיתָ מַשְׁקֵהוּ:
within yet three days shall Pharaoh lift up thy head, and restore thee unto thine office; and thou shalt give Pharaoh’s cup into his hand, after the former manner when thou wast his butler.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כהלכתא קדמייתא
Onkelos renders “according to the former manner” with hilchesa, “way,” so mishpat is read as a way of going.
Onkelos Genesis 40:13תרגום אונקלוס על בראשית מ׳:י״ג
בְּסוֹף תְּלָתָא יוֹמִין יַדְבְּרִנָּךְ פַּרְעֹה יָת רֵישָׁךְ וִיתֵיבִנָּךְ עַל שִׁמּוּשָׁךְ וְתִתֵּן כַּסָּא דְפַרְעֹה בִּידֵיהּ כְּהִלְכְתָא קַדְמָאָה דִּי הֲוֵיתָא מַשְׁקֵי לֵקהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
70אשר תשים לפניהם
“And these are the ordinances that you shall set before them.” The maamar reads “before them” (lifneihem) as “into their inner being” (bifnimiyusam).
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71דבר אתה ונשמעה
After the Ten Commandments the people say to Moshe, “You speak with us, and we will hear; let G-d not speak with us, lest we die.” The maamar places the setting of the ordinances in their inner being after that request.
Exodus 20:16שמות כ׳:ט״ז
וַיֹּאמְרוּ אֶל־מֹשֶׁה דַּבֵּר־אַתָּה עִמָּנוּ וְנִשְׁמָעָה וְאַל־יְדַבֵּר עִמָּנוּ אֱלֹקִים פֶּן־נָמוּת:
And they said unto Moses: ‘Speak thou with us, and we will hear; but let not G-d speak with us, lest we die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויראו את אלקי ישראל ותחת רגליו כמעשה לבנת הספיר כו׳
“And they saw the G-d of Israel, and under His feet”
G-d, who has no body, is “like the appearance of a man” only as He clothes Himself in the souls of Israel, and through the Throne, the garment that conceals Him, only His “feet” reach down into the separate worlds. There, the letters of the world’s languages, refined through self-sacrifice in prayer and Torah, become “the brick of sapphire” under His feet, while the revelation of His “hands,” above the Throne, belongs to Moshe and the Patriarchs.
The maamar in brief
At Sinai the elders “saw the G-d of Israel, and under His feet” a brick of sapphire, yet “He did not send forth His hand” to them. How can feet and hands be said of G-d? Creation changes nothing in Him, for it comes only from His Malchus, a mere radiance. For that infinite radiance to produce finite, divided worlds, it is clothed in “like the appearance of a man,” lights in vessels, and that “man” is the souls of Israel. The Throne is the garment that hides the light so that worlds can feel separate, and as with a seated man, only the feet reach below it. The souls, descended into bodies, are those feet; in their root, “it is pure,” they are above the Throne. The Patriarchs and Moshe, constantly nullified like hands that follow the mind without command, were a chariot for the supernal arms. The soul rises again through letters: the Torah’s letters are “stones” from Heaven, while the letters of the nations’ languages, fired by self-sacrifice in the Shema, become bricks, “the brick of sapphire.” The elders saw only from beneath the Throne, so the “hand” was not revealed to them.

Outline
	1The questionThe verses speak of G-d’s feet and of His hand, and Ezekiel sees “like the appearance of a man” upon the Throne. How can this be said of G-d, who has no body?¶1
	2A radiance clothed in manCreation comes from His Malchus, a radiance that changes nothing in Him. Finite worlds come from it only through “like the appearance of a man,” lights in vessels, which is the souls of Israel, the dwelling of the Shechinah, as different as the limbs of a body. Hence the kaf of comparison: G-d is “like” a man only as He clothes Himself in them.¶2–10
	3The Throne and the feetThe Throne (kas alef) is a garment that conceals the light so that Beriah, Yetzirah and Asiyah can exist as separate things, and only the “feet” reach below it. The souls, as created and clothed in bodies, are those feet; in their root, “it is pure,” the supernal brightness, they are above the Throne. In Kabbalistic terms the Throne is the screen between Atzilus and Beriah, and the two levels of the soul are Yisrael and Yaakov.¶11–17
	4Hands and feetMoshe, “in whose midst I am,” was above the foot, and the Patriarchs were a chariot for the supernal arms. Hands follow the mind by themselves, as one claps for joy, while feet dance only on command: so the constant self-nullification of the Patriarchs and Moshe differs from the aroused love of other tzaddikim. Within each soul, natural love is a foot and love born of understanding a hand, reached in the Shema.¶18–24
	5Letters: horses, stones and a houseThe soul descends for the sake of an ascent through the letters of the Torah, which are “horses” that raise it and “stones” that, though lowest, raise intellect and feeling higher still. Spoken aloud, they are a house in which the encompassing Infinite Light dwells; when a person reads, G-d reads the same words opposite him.¶25–27
	6Stones and bricksNatural stones are made by Heaven, bricks by human hands and fired in a kiln. The Torah’s letters are stones; the letters of the seventy languages, spoken by Jews in business, become holy bricks when burned in the fiery love of the Shema, provided business was done coolly and Torah kept fixed.¶28–30
	7The brick of sapphire“Under His feet,” below the Throne, the refined letters of the world’s languages shine as “the brick of sapphire.” This is possible because every language uses the same twenty-two letters, though only in the Holy Tongue are the words G-d’s own creative speech. The two kinds of letters raise the descended souls.¶31–33
	8What the elders sawMoshe, rooted in Atzilus, approached Havayah and drew the Torah down; the elders saw “Elokei,” the concealment of the Throne, and there the two kinds of letters. The “hand,” Chesed, Gevurah and Tiferes above the Throne, was not sent forth to them, but only to Moshe and the Patriarchs, as in “My beloved sent forth his hand.”¶34–37


Key concepts
	“Like the appearance of a man”כמראה אדם
	Ezekiel’s figure upon the Throne: the divine light clothed in the Sefiros, lights in vessels, ordered like a human body. It is identified with the souls of Israel, and the kaf (“like”) shows that G-d Himself is not a man.

	The Throneכסא
	Read as kas alef, “a covering of the alef”: the garment that conceals the light of the Master of the world so that the lower worlds can exist as things separate from G-d. G-d’s “sitting” upon it is a lowering of His sovereignty into the worlds.

	The footרגל
	The lowest level of the supernal “man,” the only one that reaches below the Throne. The souls of Israel, as they descend into bodies, are called feet, nullified to G-d as a foot obeys the head, but only on command.

	“It is pure”טהורה היא
	From the morning blessing over the soul. “Pure” means bright, as in “like the very heavens in purity”: the soul’s root in the supernal brightness, where it is not yet a separate being and is above the Throne.

	Chariotמרכבה
	One wholly given over to G-d, like a chariot to its rider. The Patriarchs and Moshe, constantly nullified, were a chariot for the supernal arms, the “hands” above the Throne.

	The brick of sapphireלבנת הספיר
	The letters of the world’s languages, spoken in daily business, which are “bricks” made by human hands; burned in the fiery love of the Shema, they become holy stones that shine like sapphire, “under His feet.”

	Lettersאותיות
	Called horses, because they carry the soul upward, and stones, because they are the lowest level that nevertheless raises intellect and feeling. The Torah’s letters are stones from Heaven; those of other languages are bricks.


Section 1 · ¶1
The question
1ויראו את אלקי ישראל12 ותחת רגליו כמעשה לבנת הספיר כו׳. הנה ענין תחת רגליו הוא כמ״ש ועל דמות3 הכסא דמות כמראה אדם כו׳ ובבחי׳ כמראה אדם שייך יד ורגל.
“And they saw the G-d of Israel, and under His feet was like the work of the brick of sapphire,” etc. Now, the matter of “under His feet” is as it is written, “And upon the likeness of the Throne was a likeness like the appearance of a man,” etc.; and at the level of “like the appearance of a man,” hand and foot are applicable.
The maamar opens with Exodus 24:10: after the covenant at Sinai, Moshe, Aharon, Nadav, Avihu and seventy elders “saw the G-d of Israel,” and beneath His feet was something like a brick of sapphire. The Alter Rebbe links “under His feet” to Ezekiel’s vision of a figure “like the appearance of a man” seated upon the Throne (Ezekiel 1:26): once G-d is described in the image of a man, it becomes possible to speak of His hands and feet.


והוא מ״ש אח״כ ואל אצילי בני ישראל4 לא שלח ידו. אך צ״ל איך שייך לומר כן באלקות והלא אין לו גוף5 ולא דמות הגוף.
This is what is written afterward: “And to the nobles of the Children of Israel He did not send forth His hand.” But this must be understood: how can one say this of G-dliness? Surely He has no body and no likeness of a body!
The next verse (Exodus 24:11) says that G-d “did not send forth His hand” to the nobles of Israel, so the passage speaks both of His feet and of His hand. The Alter Rebbe asks how such words can be said of G-d at all, since, as the hymn Yigdal puts it, He has no body and no bodily form; the whole maamar answers this question.




Section 2 · ¶2–10
A radiance clothed in man
2והענין דהנה כתיב אני הוי״ה לא שניתי.6 פי׳ שאין שום שינוי אצלו ית׳ בין קודם בריאת העולם והשתלשלות עולמות עליונים ובין לאחר בריאת העולם וכמאמר אתה הוא קודם שנברא7 כו׳.
The explanation is as follows. It is written, “I, Havayah, have not changed.” This means that there is no change whatsoever with Him, may He be blessed, between before the creation of the world and the chain of descent (hishtalshelus) of the higher worlds, and after the creation of the world; as in the saying, “You are He before [the world] was created,” etc.
The Alter Rebbe begins his answer with Malachi 3:6, “I, Havayah, have not changed”: creating the world and the chain of higher worlds brought about no change at all in G-d. The prayer book says the same: it is “You” before the world was created, and the same “You” after.


והיינו לפי שמקור התהוות כל העולמות הוא רק מבחי׳ מלכותו ית׳ שהוא רק בחי׳ הארה בעלמא דהיינו מה שמלך שמו נקרא עליהם.8
That is because the source from which all the worlds come into being is only from the level of His Malchus (sovereignty), may He be blessed, which is merely the level of a radiance, namely, that His Name “King” is called upon them.
The reason is that the worlds come only from G-d’s Malchus (sovereignty), which is a mere radiance of Him. A king is king only over subjects, as the hymn Adon Olam says that only when all was made “was His name called King”; the name “King” applies to Him only in relation to the worlds and does not touch His essence.




3ולכן אין זה פועל שום שנוי ח״ו [חס ושלום] במהותו ועצמותו. וכמו שאין אור וזיו השמש המאיר לארץ ולדרים עליה פועל שינוי בעצם מאור השמש ע״י המשכת האור להיותו רק הארה כו׳.
Therefore this effects no change at all, G-d forbid, in His Being and Essence; just as the light and brilliance of the sun, which shines upon the earth and those who dwell on it, effects no change in the luminary of the sun itself through the drawing forth of the light, since it is only a radiance, etc.
Since the worlds come only from a radiance, their creation changes nothing in G-d’s Being and Essence. The analogy is sunlight: the light that shines on the earth makes no change in the sun itself, because what spreads out is only a radiance of the sun.


ונק׳ ג״כ הארה זו שמו הגדול שעד״מ שמו של האדם אינו נוגע למהותו ועצמותו כו׳. אך מ״מ הארה זו היא בחי׳ א״ס ופשוט בתכלית הפשיטות.
This radiance is also called “His great Name”; for, by way of analogy, a person’s name does not touch his being and essence, etc. Nevertheless, this radiance is of the level of the infinite (Ein Sof), and simple with the utmost simplicity.
This radiance is also called G-d’s “great Name”: a person’s name is how others call him, and it does not touch who he is. Yet even this radiance is infinite and utterly simple, without parts or divisions, which raises the next question: how can limited, divided worlds come from it?




4ולכן כדי שיתהוו ממנה בחי׳ עולמות בגבול ומדה וגם בבחי׳ התחלקות המדרגות הוא ע״י התלבשות בבחי׳ כמראה אדם
Therefore, for worlds to come into being from it that are in limit and measure, and also in a state of division into levels, [this] is through [its] enclothing in the level of “like the appearance of a man,”
Because the radiance is infinite and simple, worlds that are finite and divided into levels cannot come from it directly. It must first be clothed in the level of “like the appearance of a man,” a structure with distinct parts, like a human body.


דהיינו בחינת התלבשות האורות בכלים. ובחי׳ כמראה אדם הוא בחי׳ נש״י [נשמות ישראל] כמ״ש אדם אתם9 כי ישראל עלו במחשבה.1011
that is, the level of the enclothing of the lights in vessels. And the level of “like the appearance of a man” is the level of the souls of Israel, as it is written, “You are adam (man),” for “Israel arose in [the divine] thought.”
This is the clothing of lights in vessels: the divine light invests itself in the vessels of the Sefiros, which are ordered like the limbs of a man. And the souls of Israel are this “man,” as Ezekiel says, “You are adam (man),” because “Israel arose in [the divine] thought” (Bereshit Rabbah 1:4): the souls came first in G-d’s plan of creation.




5וכתיב ושכנתי בתוכם בתוכו לא נאמר12 כו׳ שהם כלים להשראת שכינתו ית׳ וכידוע שתכלית הבריאה היה בשביל להיות לו ית׳ דירה בתחתונים. והיינו לשכון שכינתו בישראל שזהו פי׳ ישראל עלו במחשבה.
And it is written, “And I will dwell within them”; it does not say “within it,” etc., for they are vessels for the resting of His Shechinah (Divine Presence), may He be blessed. As is known, the purpose of creation was in order that He, may He be blessed, have a dwelling place among the lower realms; that is, to make His Shechinah dwell in Israel. And this is the meaning of “Israel arose in [the divine] thought.”
Exodus 25:8 says “I will dwell within them,” not “within it,” the Sanctuary: G-d dwells within each Jew, whose soul is a vessel for the Shechinah. This fulfils the purpose of creation, that G-d have “a dwelling place among the lower realms,” and that dwelling is Israel, which is why Israel came first in G-d’s thought.




6וזהו מכון לשבתך13 פעלת ה׳ ועכשיו השראה זו רק בנשמות ישראל ולא בגופים שלהם מפני שבא נחש על חוה14 והטיל זוהמא.
This is [the meaning of] “the place of Your dwelling, which You, G-d, have made.” Now, at present, this resting [of the Shechinah] is only in the souls of Israel and not in their bodies, because the serpent came upon Chavah and cast filth [into her].
Exodus 15:17, “the place of Your dwelling which You have made,” refers to this dwelling in Israel. At present G-d rests only in their souls and not in their bodies, because of the filth that, as the Talmud says, the serpent cast into Chavah.


ואף שבמתן תורה פסקה זוהמתן.15 אך ע״י חטא העגל ושאר העונות חזרה הזוהמא16 בהגופים שלהם.
And although at the Giving of the Torah their filth ceased, through the sin of the [Golden] Calf and the other sins the filth returned to their bodies.
The Talmud says that when Israel stood at Sinai their filth ceased. But, as the Zohar says, after the sin of the Golden Calf and later sins it returned, and it clings to their bodies.


שהגוף נק׳ משכא דחויא.17 אבל לא בנשמתם כי חלק ה׳ ממש עמו18 וכנודע שהנשמה א״צ [אין צריך / אינו צריך] תקון לעצמה.1920
For the body is called “the skin of the serpent.” But [it did] not [return] to their souls, for “G-d’s portion is,” literally, “His people”; and as is known, the soul does not need rectification for itself.
The body is called “the serpent’s skin,” an expression that recalls Targum Yonasan on Genesis 3:21, where the garments G-d made for Adam and Chavah come from the skin the serpent shed. The soul was never touched, for Israel is “G-d’s portion” (Deuteronomy 32:9); as Tanya (chapter 37) says, citing Etz Chaim, the soul itself needs no rectification and descends only to draw down light to rectify the body and the world.


אבל לעתיד שיזדככו גם הגופים וכמ״ש ועצמותיך יחליץ21 וכתיב ואת רוח הטומאה אעביר22 כו׳. אז כתיב ונגלה כבוד23 הוי״ה וראו כל בשר
But in the time to come, when the bodies too will be refined, as it is written, “And He will invigorate your bones,” and it is written, “And I will remove the spirit of impurity,” etc., then it is written, “And the glory of Havayah will be revealed, and all flesh will see,”
In the time to come the bodies too will be refined: Isaiah promises “He will invigorate your bones,” and Zechariah “I will remove the spirit of impurity from the land.” Then Isaiah’s prophecy will be fulfilled: “The glory of Havayah will be revealed, and all flesh will see.”


כי יזדכך החומר עד שיהי׳ [שיהיה] בחי׳ גילוי אלקות גם בגופים משא״כ עכשיו אין הגלוי רק בנשמות בלבד.
for the physical matter will be refined until there is a revelation of G-dliness in the bodies too; whereas now the revelation is only in the souls alone.
“All flesh will see” because physical matter itself will become so refined that G-dliness will be revealed in the body too. Now, by contrast, the revelation is in the souls alone.




7והנה בחי׳ גלוי אלקות בנש״י [בנשמות ישראל] הנה הוא נמשך בציור אדם. וזהו אדם אתם24 פי׳ עד״מ משכן הנשמה פרטית באיברי הגוף שהוא ג״כ בציור אדם כמו אור השכל שורה במוח דוקא והמדות בלב כו׳.
Now, the revelation of G-dliness in the souls of Israel is drawn forth in the form of a man. This is [the meaning of] “You are adam (man).” This means: [it is] like the dwelling place of the individual soul in the limbs of the body, which is also in the form of a man; just as the light of the intellect rests specifically in the brain, and the emotive attributes (middos) in the heart, etc.
The revelation of G-dliness in the souls of Israel takes the form of a man, which is the meaning of “You are adam.” It is like the individual soul dwelling in the limbs of the body: the intellect rests in the brain, the emotions in the heart, each faculty in its own organ.




8וחיצוניות המדות בידים חסד דרועא ימינא כו׳. ודרך פרט הן הנה רמ״ח אברים פרטיים שמתחלקת הארת הנשמה בהן ודרך כלל נחלקין לג׳ קווין דרועא ימינא ושמאלא והגוף באמצע.
And the outer dimension (chitzoniyus) of the emotive attributes is in the hands: “Chesed (kindness) is the right arm,” etc. In detail, they are the 248 individual limbs among which the radiance of the soul is divided; and in general they are divided into three lines: the right arm, the left, and the body in the middle.
The emotions also have an outer expression in the hands; in the Kabbalistic image, “Chesed (kindness) is the right arm.” In detail the soul’s radiance is divided among the body’s 248 limbs; in general the body has three lines: the right arm, the left arm and the torso between them.


כמו״כ [כמו כן] יובן למעלה בבחי׳ גלוי אלקות בנש״י [בנשמות ישראל] דכתיב נודע בשערים בעלה25 בכל חד לפום מאי דמשער בלביה.26
So too is it to be understood above, regarding the revelation of G-dliness in the souls of Israel, as it is written, “Her husband is known in the gates (she’arim)”: in each one according to what he measures (meshaer) in his heart.
The same is true above, in the revelation of G-dliness in the souls of Israel. The Zohar reads “Her husband is known in the gates (she’arim)” as “in each one according to what he measures (meshaer) in his heart”: G-d is known to each soul according to its own capacity.




9ויש נשמות שהן מבחי׳ מוחין שהן כלי לבחי׳ התורה והן ראשי אלפי ישראל27. ויש נשמות שהן כלי לבחי׳ המדות.28 ויש נשמות שהן בחי׳ רגל. אך מ״מ בכולם נאמר נודע בשערים.29
There are souls that are from the level of the intellect (mochin), which are vessels for the level of the Torah, and they are “the heads of the thousands of Israel.” And there are souls that are vessels for the level of the emotive attributes. And there are souls that are the level of the foot. Nevertheless, of all of them it is said, “known in the gates.”
Souls differ: some come from the level of intellect and are vessels for Torah, “the heads of the thousands of Israel” (Numbers 1:16); some are vessels for the emotions; some are the level of the foot. Yet of all of them it says “known in the gates”: G-d is revealed in each one.


פי׳ נודע לשון חבור והתקשרות כדמיון חבור והתקשרות הנשמה בגוף שעם היות שהנשמה היא רוחנית ולמעלה מגדר גוף גשמי אעפ״כ [אף על פי כן] היא מתקשרת ומתלבשת בגוף גשמי.
This means that “known” (noda) is an expression of joining and binding, like the joining and binding of the soul with the body: although the soul is spiritual and above the bounds of a physical body, nevertheless it binds itself to and is enclothed in a physical body.
The word noda (“known”) is read as joining and binding. It is like the soul, which is spiritual and far above a physical body, yet binds itself to the body and is clothed within it.


כמו״כ [כמו כן] נמשך גלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מבחי׳ חכמה ומדות להיות שורה ומתלבש בנשמות ישראל שכללותן היא בחינת קומת אדם ואפי׳ [ואפילו] בחינת רגל ובחינת עקביים יש בהן מעלה יתירה שמעמידין את הראש כו׳
So too, the revelation of the Infinite Light (Or Ein Sof), blessed be He, which is above the level of Chochmah (wisdom) and emotive attributes, is drawn down to rest and be enclothed in the souls of Israel, whose general and collective expression is the level of the full stature of a man. And even the level of the foot and the level of the heels have a special virtue, for they hold up the head, etc.,
In the same way the revelation of the Infinite Light, which is above wisdom and emotion, comes to rest in the souls of Israel, which together form the full figure of a man. Even the “feet” and “heels,” the simplest souls, have a special virtue: they hold up the head.


ומוליכים אותו ממקום למקום משא״כ בכח הראש לבדו בלתי הרגל ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] והוי שפל רוח בפני כל אדם3031 כו׳.
and carry it from place to place, which is not within the power of the head alone, without the foot. Therefore our Sages, of blessed memory, said, “Be of lowly spirit before every man,” etc.
The feet also carry the head from place to place, which the head cannot do on its own. That is why the Mishnah (Avos 4:10) teaches, “Be of lowly spirit before every person”: every Jew, even one who is a “foot,” has a quality that the “head” lacks.




10וזהו שנאמר בו ית׳ כמראה אדם32 בכ״ף הדמיון.33 כי באמת לאו מכל אינון מדות איהו כלל וכמ״ש כי לא אדם הוא34 כו׳.
This is why it is said of Him, may He be blessed, “like the appearance of a man,” with the kaf of comparison. For in truth “He is not of any of these attributes at all,” as it is written, “For He is not a man,” etc.
This is why Ezekiel says “like the appearance of a man,” with the kaf (“like”) of comparison: G-d Himself is not of these attributes at all, as the verse in Samuel says, “For He is not a man.”


אך שיורד ומתלבש בנש״י [בנשמות ישראל] שהן בחי׳ ציור אדם א״כ מצד התלבשות זו נאמר בו ית׳ כמראה אדם כו׳. וזהו מ״ש ועשיתם אתם וארז״ל [ואמרו רבותינו זכרונם לברכה] כאלו עשאוני:35
But [since] He descends and is enclothed in the souls of Israel, which are the level of the form of a man, it follows that by virtue of this enclothing it is said of Him, may He be blessed, “like the appearance of a man,” etc. And this is what is written, “And you shall make them,” and our Sages, of blessed memory, said, “as though they had made Me.”
Only because He descends and clothes Himself in the souls of Israel, which have the form of a man, can it be said that He is “like the appearance of a man.” This explains the Sages’ reading of “And you shall make them” as though Israel “made” G-d, for through them He takes on this form.




Section 3 · ¶11–17
The Throne and the feet
11והנה פי׳ וענין ועל דמות הכסא דמות כמראה אדם36 מהו ענין הכסא. הענין הוא שכדי שיהיה התהוות הנבראים דבי״ע שמלבד שהן בבחי׳ גבול ומדה עוד זאת הן בחי׳ יש ודבר נפרד בפ״ע [בפני עצמו]
Now, [as for] the meaning and matter of “And upon the likeness of the Throne was a likeness like the appearance of a man,” what is the matter of the Throne? The matter is this: in order for there to be the coming into being of the created beings of [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action), which, besides being in limit and measure, are furthermore something existent (yesh) and a thing separate unto itself,
Now the Throne: why is the figure seated on a throne? Because the creatures of the lower worlds, Beriah, Yetzirah and Asiyah, are not only finite but also feel themselves to be something existent (yesh), separate from G-d.


לכן א״א להיות התהוות זו ע״י המשכת האור והחיות מבחי׳ כמראה אדם עצמו שהוא בבחי׳ בטול בתכלית דבאצי׳ איהו וגרמוהי חד ממש אלא הוא ע״י בחי׳ ישיבת האדם העליון על הכסא.
therefore this coming into being cannot take place through the drawing down of the light and life-force (chayus) from the level of “like the appearance of a man” itself, which is in a state of utter self-nullification (bittul), for in Atzilus (Emanation) “He and His vessels are” truly “one.” Rather, it is through the level of the sitting of the supernal man upon the Throne.
Such separate existence cannot come directly from “like the appearance of a man” itself, the World of Atzilus, where all is utterly nullified and G-d and the Sefiros through which He acts are one. It comes through the supernal man “sitting” upon the Throne.


כי הנה עד״מ הכסא שאדם יושב עליה שהוא בחי׳ ירידה והשפלה למטה כך למעלה כתיב וישב ה׳ מלך לעולם.37
For, by way of analogy, the throne on which a person sits is a matter of descent and lowering downward; so too above, it is written, “And G-d sat as King forever (le’olam).”
A person who sits down lowers himself. So too Psalms 29:10 says that G-d “sat as King,” describing a descent.


פי׳ מלך לעולם היינו להיות המשכת מלכותו ית׳ למטה להתהוות בי״ע שהן עולמות הנפרדים נק׳ המשכה זו בחי׳ ישיבה שהיא השפלה והמשכה
“King le’olam” means: for there to be a drawing down of His Malchus, may He be blessed, below, for the coming into being of Beriah, Yetzirah and Asiyah, which are the separate worlds (olamos). This drawing down is called the level of “sitting,” which is a lowering and drawing down;
The Alter Rebbe reads le’olam, “forever,” as “to the world”: G-d’s sovereignty is drawn down to bring into being Beriah, Yetzirah and Asiyah, the worlds of separate existence. This lowering is what is called “sitting.”


והיינו ע״י הכסא כס א׳ שהוא בחי׳ לבוש38 להלביש ולהעלים האור וחיות הנמשך מבחי׳ אל״ף אלופו של עולם להיות אל מסתתר39 כדי שיהיה התהוות היש ודבר נפרד.
and this is through the Throne (kisei), kas alef [a covering of the alef], which is the level of a garment, to clothe and conceal the light and life-force drawn from the level of alef, “the Master (aluf) of the world,” so that He be “a G-d Who hides Himself,” in order that there be the coming into being of the existent (yesh) and separate thing.
It happens through the Throne (kisei), read as kas alef, “a covering of the alef”: the Throne is a garment that hides the light coming from the alef, the aluf (Master) of the world, so that G-d is “a G-d Who hides Himself” (Isaiah 45:15). Only so can a created being feel itself to be a separate thing.




12והנה עד״מ ביושב על הכסא הנה גופו וידיו40 הם למעלה מהכסא רק רגליו הם מושפלים ונמשכים למטה לארץ.
Now, by way of analogy, in one who sits on a throne, his body and hands are above the throne; only his feet are lowered and extend downward to the ground.
Picture someone sitting on a throne: his body and hands are above the seat, and only his feet hang below it and reach the ground.


כמו״כ [כמו כן] יובן למעלה. בענין על הכסא דמות כמראה אדם שההמשכה ממנו למטה להתהוות הנבראים הוא רק עד״מ מבחי׳ אחרונה הנק׳ רגלי וכמ״ש והארץ הדום רגלי:41
So too is it to be understood above, regarding “upon the Throne, a likeness like the appearance of a man”: the drawing down from it below, for the coming into being of the created beings, is, by way of analogy, only from the last level, which is called “My feet,” as it is written, “And the earth is the stool of My feet.”
So it is above: of the figure “like the appearance of a man” upon the Throne, only the lowest level, called “My feet,” reaches below the Throne to bring the created beings into existence. This is why Isaiah calls the earth “the stool of My feet.”




13וביאור ענין זה דהנה מבואר למעלה דבחי׳ כמראה אדם היינו נש״י [נשמות ישראל]. והנה הם הנקראים בנים לה׳ וברא כרעא דאבוה4243 שהוא בחי׳ רגל
The explanation of this matter: it was explained above that the level of “like the appearance of a man” is the souls of Israel. Now, they are the ones called “children of G-d,” and “a son is the leg of his father,” which is the level of the foot,
As explained, “like the appearance of a man” is the souls of Israel. They are called “children of G-d,” and the Talmud says that “a son is the leg of his father,” so the soul is like a foot of its divine Father.


וכמ״ש שש מאות אלף רגלי העם44 כו׳. כי כמו עד״מ הרגל בטלה אצל הראש לכל אשר יחפוץ יטנו.45
as it is written, “Six hundred thousand on foot (raglei) are the people,” etc. For just as, by way of analogy, the foot is nullified to the head, [which] “turns it wherever it wishes,”
So too Moshe called the people “six hundred thousand on foot” (raglei, literally “feet”). A foot is nullified to the head, which “turns it wherever it wishes,” in words borrowed from Proverbs 21:1.


כך כללות נשמות ישראל יש בהן בחי׳ בטול זה בטבע תולדותם אליו ית׳ והיא בחי׳ אהבה המסותרת שבכל א׳ מישראל בלי טעם ודעת כלל רק לפי שהן חלק הוי״ה עמו46
so too the souls of Israel as a whole possess this level of self-nullification (bittul) toward Him, may He be blessed, by their inborn nature. This is the level of the hidden love that is in every one of Israel, without any reason or knowledge at all, only because they are “the portion of Havayah,” “His people,”
In the same way every Jewish soul is by its very nature nullified to G-d. This is the “hidden love” present in every Jew, which has no reason or understanding behind it; it exists simply because the souls are “G-d’s portion.”


כמו הבן שנמשך ממוח האב והיה עצם א׳ עמו רק שאח״כ נמשך להיות דבר בפ״ע [בפני עצמו].
like the son, who is drawn from the brain of the father and was one essence with him, only that afterward he was drawn forth to become a thing unto himself.
It is like a son, who is drawn from his father’s brain and was at first one being with him, and only later becomes a person in his own right.


כמו״כ [כמו כן] כתיב שמע ישראל47 הוי״ה אלהינו שלנו דהיינו שרש הנשמה כמו שהיתה כלולה עדיין במקורה ושרשה היא למעלה מבחי׳ רגל ובחי׳ כרעא דאבוה רק מתאחדי׳ עם מוח האב עד״מ והם דבר א׳ ממש עם אלהותו ית׳.
So too it is written, “Hear, O Israel, Havayah is our G-d”: ours, that is, the root of the soul as it was still included in its source and root, which is above the level of the foot and the level of “the leg of his father”; rather, they are united with the brain of the father, by way of analogy, and are literally one thing with His G-dliness, may He be blessed.
So in the Shema, “Havayah is our G-d,” the word “our” refers to the root of the soul as it is still contained in its source. There it is not yet a “foot” or “the leg of the father”; it is united with the “brain of the father,” truly one with G-dliness.




14וזהו הוי״ה אלקינו ממש רק שאח״כ ירדו בהשתלשלות המדרגות להיות בחי׳ בפ״ע [בפני עצמו] ונק׳ רגל ואעפ״כ [ואף על פי כן] הוא כרעא דאבוה ממש.48
This is “Havayah is our G-d,” literally. Only that afterward they descended through the chain of descent (hishtalshelus) of the levels, to become a level unto themselves, and they are called “foot”; and even so, it is literally “the leg of his father.”
This is what “Havayah is our G-d,” literally, means. Afterward the souls descended through the chain of levels, became separate entities and are called “feet,” yet even then each remains truly “the leg of its father.”


ולכן יש בהם בחי׳ הבטול גם אח״כ מצד שרשן כו׳. וזהו נשמה שנתת בי טהורה היא49 אתה בראתה50 כו׳.
Therefore they have the level of self-nullification even afterward, by virtue of their root, etc. And this is [the meaning of] “The soul that You have given within me is pure; You created it,” etc.
Therefore the souls keep their self-nullification even after the descent, because of their root. The morning blessing says the same: “The soul that You have given within me is pure; You created it,” and so on.




15וידוע הקושיא איך שייך לומר טהורה היא קודם שהזכיר בריאתה וגם מה כפל ג׳ לשונות בראתה יצרתה נפחתה.
The question is well known: how can one say “it is pure” before mentioning its creation? And also, why the repetition of three expressions, “You created it, You formed it, You breathed it”?
A well-known question on this blessing: how can it call the soul “pure” before it even mentions that the soul was created? And why does it repeat three verbs, “You created it, You formed it, You breathed it”?


אך הענין דפי׳ טהורה היא הוא כענין שנאמר כאן וכעצם השמים לטהר5152 שהוא בחי׳ בהירות האור.
But the explanation is that the meaning of “it is pure” (tehorah) is like what is said here, “and like the very essence of the heavens in purity (latohar),” which is the level of the brightness of the light.
The answer is that tehorah (“pure”) here means brightness, as in our own verse, “like the very essence of the heavens in purity (latohar),” which describes the clear radiance of the heavens.




16וכן תרגום צהרים טיהרא535455 וכך שרש הנשמה נמשכה ממקום גבוה מאד. וזהו טהורה היא שנמשכה מבחי׳ טהירו עלאה שבזוה״ק [שבזוהר הקדוש].56
Similarly, the Targum [renders] tzohorayim (noon) [as] tihara. So too, the root of the soul is drawn from a very lofty place. And this is “it is pure”: that it is drawn from the level of tehiru ila’ah (the supernal brightness) [mentioned] in the holy Zohar.
Likewise, as Rashi notes, the Aramaic Targum renders tzohorayim, “noon,” as tihara, the bright time of day. So the soul’s root is drawn from a very high place: “it is pure” means it comes from tehiru ila’ah, the “supernal brightness” of which the Zohar speaks at the very beginning of creation.


והוא ג״כ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] דע מאין באת5758 שבחי׳ אין הוא שמתאחד עם אלהותו יתברך בתכלית וכנ״ל בפי׳ הוי״ה אלקינו ממש.
This is also what our Sages, of blessed memory, said: “Know from where (me’ayin) you came,” for the level of ayin (nothing) is what is utterly united with His G-dliness, may He be blessed, as explained above regarding “Havayah is our G-d,” literally.
The Mishnah’s words “Know from where (me’ayin) you came” (Avos 3:1) are read as “from ayin,” from nothing: the soul’s source is a level of divine “nothing” that is utterly one with G-d, as in “Havayah is our G-d” above.


וזהו בחי׳ הבהירות דהיינו שאינו יש ודבר בפ״ע [בפני עצמו] כלל. אך אח״כ ירדה למטה בבחי׳ בי״ע להיות יש ודבר וזהו כפל הג׳ לשונות בראתה יצרתה נפחתה בי59 כו׳
And this is the level of brightness, meaning that it is not at all a yesh (an existent) and a thing unto itself. But afterward it descended below, into the level of Beriah, Yetzirah and Asiyah, to become a yesh and a thing; and this is the repetition of the three expressions, “You created it, You formed it, You breathed it into me,” etc.
This is the “brightness”: at its source the soul is not a yesh, a separate existence, at all. Only afterward does it descend into Beriah, Yetzirah and Asiyah and become a yesh, and that is why the blessing adds three verbs, one for each of those worlds: “You created it,” “You formed it,” “You breathed it into me.”


(ואז נקר׳ [נקרא / נקראת / נקראות] בחי׳ רגל משא״כ בשרשה היא בחי׳ ישראל לי ראש60 עמ״ש בפ׳ שלח ע״פ61 אני62 ה׳ אלהיכם וגו׳:)
(And then it is called the level of the foot; whereas in its root it is the level of Yisrael, li rosh (“a head for Me”). See what is written in Parshas Shelach on [the verse] “I am Havayah your G-d,” etc.)
Once it has descended, the soul is called the level of the foot. In its root it is Yisrael, whose letters spell li rosh, “a head for Me”; the Alter Rebbe refers to his discourse in Likkutei Torah, Parshas Shelach, on “I am Havayah your G-d.”


וזהו ביאור ענין הנ״ל בפי׳ ועל דמות63 הכסא כו׳ שהוא להיות התהוות בי״ע שזהו ע״י בחי׳ כסא ובחי׳ רגלי אדם
And this is the explanation of the matter mentioned above in the interpretation of “And upon the likeness of the Throne,” etc.: that it is for the coming into being of Beriah, Yetzirah and Asiyah, which is through the level of the Throne and the level of the feet of the man,
This explains what was said above about the Throne: Beriah, Yetzirah and Asiyah come into being through the Throne and through the “feet” of the supernal man.


והיינו בחי׳ הנשמות כמו שהן בבחי׳ בראתה יצרתה כו׳ שע״י התלבשות האור בהן מקבלים שאר הנבראים וחיצוניות העולמות דבי״ע
that is, the level of the souls as they are at the level of “You created it, You formed it,” etc., for through the enclothing of the light in them, the other created beings and the outer dimension (chitzoniyus) of the worlds of Beriah, Yetzirah and Asiyah receive [from it];
Those “feet” are the souls as they exist on the level of “You created it, You formed it.” Through the light clothed in them, the other creatures and the outer dimension of the lower worlds receive their life.


אבל כמו שהן בשרשן למעלה בחי׳ טהורה היא ישראל עלו במחשבה הן למעלה מבחי׳ כסא ומבחי׳ התהוות הנבראים דבי״ע כו׳.6465
but as they are in their root above, the level of “it is pure,” “Israel arose in [the divine] thought,” they are above the level of the Throne and above the level of the coming into being of the created beings of Beriah, Yetzirah and Asiyah, etc.
But in their root, “it is pure,” “Israel arose in thought,” the souls are above the Throne and above the whole process of creating the lower worlds.




17וע״פ לשון הקבלה יובן ג״כ הענין דבחי׳ כמראה אדם העליון הוא התלבשות אור א״ס ב״ה בע״ס [בעשר ספירות] דאצי׳ והכסא הוא המסך שבין אצי׳ לבריאה כו׳ וכן בנש״י [בנשמות ישראל] הנמשכים מבחי׳ ע״ס [עשר ספירות] הנ״ל יש בהן ב׳ בחי׳.
According to the language of the Kabbalah, too, the matter will be understood: the level of the supernal “like the appearance of a man” is the enclothing of the Infinite Light (Or Ein Sof), blessed be He, in the ten Sefiros of Atzilus (Emanation), and the Throne is the screen (masach) between Atzilus and Beriah (Creation), etc. And likewise in the souls of Israel, which are drawn from the level of the ten Sefiros mentioned above, there are two levels.
In Kabbalistic terms, the supernal “like the appearance of a man” is the Infinite Light clothed in the ten Sefiros of Atzilus, and the Throne is the masach, the “screen” or barrier between Atzilus and Beriah. The souls of Israel, which come from those ten Sefiros, likewise have two levels.


היינו הא׳ בחי׳ מזליה חזי שבאצי׳ זהו למעלה מהכסא. והב׳ בחי׳ בראתה יצרתה כו׳ להתלבש בגוף.
That is: the first is the level of “his mazal sees,” which is in Atzilus; this is above the Throne. And the second is the level of “You created it, You formed it,” etc., to be enclothed in the body.
The first is the soul’s root in Atzilus, called “his mazal sees,” after the Talmud’s remark that the men with Daniel did not see his vision, yet “their mazal saw”: a higher part of the soul perceives what the person does not. This level is above the Throne; the second is the soul as created and formed to be clothed in a body.


וזהו הנק׳ בחי׳ רגל. ונק׳ ג״כ ב׳ בחי׳ אלו ישראל ויעקב כי ישראל לי ראש. ויעקב יו״ד המתלבש בבחינת עקב וכמ״ש במ״א:
And this is what is called the level of the foot. These two levels are also called Yisrael and Yaakov: for Yisrael is li rosh (“a head for Me”), and Yaakov is a yud enclothed in the level of akev (the heel), as is explained elsewhere.
The second level is called the “foot.” The two levels are also called Yisrael and Yaakov: Yisrael spells li rosh, “a head for Me,” while Yaakov is read as a yud clothed in akev, the “heel.”




Section 4 · ¶18–24
Hands and feet
18והנה משה רבינו ע״ה [עליו השלום] אמר שש מאות אלף רגלי העם אשר אנכי בקרבו66 כו׳. שמבואר שמשה רבע״ה [רבינו עליו השלום] הוא למעלה מעלה מבחי׳ רגל.
Now, Moshe Rabbeinu, peace be upon him, said, “Six hundred thousand on foot (raglei) are the people in whose midst I am,” etc. This makes clear that Moshe Rabbeinu, peace be upon him, is far, far above the level of the foot;
Moshe said, “Six hundred thousand on foot are the people in whose midst I am” (Numbers 11:21). By setting “I” apart from the people, whom he calls “feet,” he shows that he himself is far above the level of the foot.


דהיינו אפי׳ [אפילו] לאחר ירידת נשמתו בגופו מאיר בו מבחי׳ שלמעלה מבחי׳ כסא ובחי׳ רגל הנ״ל.
that is, even after the descent of his soul into his body, there shines in him [light] from the level that is above the level of the Throne and the level of the foot mentioned above.
Even after his soul came down into his body, there shone in him the level that is above the Throne and above the “foot.”




19והענין הוא ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] האבות הן הן המרכבה6768 וידוע דהאבות הן היו מרכבה לבחי׳ זרועות עולם69 אברהם לבחי׳
The matter is like what our Sages, of blessed memory, said: “The Patriarchs, they are the Chariot.” And it is known that the Patriarchs were a chariot for the level of “the everlasting arms” (zero’os olam): Avraham for the level of
The Sages said, “The Patriarchs, they are the Chariot”: as a chariot has no will of its own and is wholly given over to its rider, so the Patriarchs were wholly given over to G-d. They were a chariot for “the everlasting arms” (Deuteronomy 33:27), the arms of the supernal man, as the next part details.


חסד דרועא ימינא ויצחק לבחי׳ דרועא שמאלא כו׳. ובחי׳ זרועות דאדם העליון הוא עד״מ למעלה מעלה מבחי׳ הכסא כנ״ל.
Chesed (kindness), “the right arm,” and Yitzchak for the level of “the left arm,” etc. And the level of the arms of the supernal man is, by way of analogy, far, far above the level of the Throne, as mentioned above.
Avraham was the chariot for Chesed, “the right arm,” and Yitzchak for “the left arm,” and so on. The arms of the supernal man are far above the Throne, since, as explained, only the feet reach below it.




20והענין דמבואר למעלה דבחי׳ הכסא הוא הלבוש והמסך המעלים על האור כדי שיהיה התהוות בי״ע כו׳. ובחי׳ הרגלים נמשכים למטה ע״י הכסא ולבוש הנ״ל.
The matter is this: it was explained above that the level of the Throne is the garment and the screen that conceals the light, so that there may be the coming into being of Beriah, Yetzirah and Asiyah, etc. And the level of the feet extends downward through the Throne and garment mentioned above.
As explained, the Throne is the garment and screen that hides the light so that the lower worlds can exist, and only the “feet” reach below it, through that garment.


אבל בחי׳ הידים הוא גילוי בחינה שלמעלה מלבוש והעלם זה והוא גילוי בחי׳ טהורה היא כו׳ שלמעלה מבחי׳ בראתה כו׳
But the level of the hands is a revelation of a level that is above this garment and concealment; it is a revelation of the level of “it is pure,” etc., which is above the level of “You created it,” etc.
The “hands,” however, reveal a level above that garment and concealment: the level of “it is pure,” the soul’s root, which is above “You created it.”


והאבות ומשה רבע״ה [רבינו עליו השלום] היו מרכבה לבחי׳ גילוי אור זה והיינו ע״י שהיו מרכבה בבחי׳ בטול תמידי ממש.
And the Patriarchs and Moshe Rabbeinu, peace be upon him, were a chariot for the level of the revelation of this light; that is, because they were a chariot in a state of truly constant self-nullification (bittul).
The Patriarchs and Moshe were a chariot for the revelation of this light because they lived in a state of truly constant self-nullification, never feeling themselves apart from G-d.




21ועי״ז המשיכו גילוי זה. וביאור הענין הוא כי הנה אנו רואים עד״מ למטה באדם שהידים יש בהן גילוי המוחין
And through this they drew down this revelation. The explanation of the matter is that, by way of analogy, we see below, in a person, that in the hands there is a revelation of the mind (mochin)
Through this constant self-nullification they drew this revelation down. The Alter Rebbe explains with a human analogy: the hands reveal more of a person’s mind than the feet do.


והשכל יותר מברגלים שמתאחדין ומתקרבים יותר אצל השכל והמוחין מהרגלים שאע״פ [שאף על פי] שהרגל ג״כ בטילה לגבי הראש ולכל אשר יחפוץ יטנו70 מ״מ בטול זה אינו ממילא
and intellect more than in the feet, for they are more united with and closer to the intellect and mind than the feet are. For although the foot too is nullified to the head, and [the head] “turns it wherever it wishes,” nevertheless this nullification does not come of itself,
The hands are closer to the intellect and more united with it. The feet too obey the head, which “turns them wherever it wishes,” but that obedience does not happen by itself.


אלא ע״פ צווי השכל שהרגל נשמעת לצווי זה משא״כ תנועות הידים נעשה ממילא כפי רצון השכל וא״צ [ואין צריך / ואינו צריך] לצווי כלל
but by the command of the intellect, which command the foot obeys; whereas the movements of the hands happen of themselves, according to the will of the intellect, and need no command at all,
The feet move only by a command from the mind, which they obey. The hands move by themselves, following the mind’s wish without any command.


כמו שאנו רואים הפרש בין טפוח בידיו לרקוד שברגליו שכאשר יהיה האדם בשמחה מיד יטפח בידיו דהיינו שיראה בידיו תנועה המורה על השמחה כמו להכות כף כו׳
as we see the difference between clapping with one’s hands and dancing with one’s feet: when a person is joyful, he immediately claps his hands, that is, he shows with his hands a movement that indicates joy, such as striking palm [to palm], etc.;
For example, a joyful person claps his hands at once, without deciding to; the joy simply shows itself in his hands.


משא״כ ברגלים שיהיה נמשך מזה שיהיו רוקדים הוא אינו נעשה ממילא אא״כ [אלא אם כן] יהי׳ [יהיה] צווי והמשכה מהשכל לרגליו לרקד כו׳.
whereas with the feet, that it should follow from this that they dance does not happen of itself, unless there is a command and a drawing forth from the intellect to his feet to dance, etc.
Dancing, by contrast, does not happen by itself: the mind must command it and send the impulse to the feet.




22וכן עד״ז בשארי תנועות יהי׳ [יהיה] ביד התהוות התנועה ממילא כפי המחשבה שבשכל כנראה בחוש משא״כ ברגל אינו ממילא רק ע״פ צווי.
And so too, in the same way, with other movements: in the hand the movement comes about of itself, according to the thought in the intellect, as is plainly seen; whereas in the foot it is not of itself, but only by command.
The same holds for other movements: the hand moves by itself, following the thought in the mind, as anyone can see, while the foot moves only on command.


וזה ראייה ברורה שבידים יש גילוי השכל יותר עד שנמשכין מאליהן אחר מחשבת השכל כאלו אינן דבר בפ״ע [בפני עצמו].
This is clear proof that in the hands there is more revelation of the intellect, so much so that they follow the thought of the intellect of their own accord, as though they were not a thing unto themselves.
This clearly shows that the intellect is more revealed in the hands. They follow the mind’s thought of their own accord, as though they had no existence of their own.


והנמשל יובן שזהו ההפרש בין מעלת האבות ומשה רבע״ה [רבינו עליו השלום] שהיו בחי׳ מרכבה ובטלים לגמרי אליו ית׳ כאילו אינן יש ודבר נפרד בפ״ע [בפני עצמו] כלל
And the analogue will be understood: this is the difference in the stature of the Patriarchs and Moshe Rabbeinu, peace be upon him, who were the level of a chariot and entirely nullified to Him, may He be blessed, as though they were not a yesh (an existent) and a separate thing unto themselves at all,
Now the application: this is what set the Patriarchs and Moshe apart. They were a “chariot,” entirely nullified to G-d, as though they were not separate beings at all.


ולא פסקו תמידי מלקשר דעתם בבטול הנ״ל אפי׳ [אפילו] רגע א׳ לכן היו מרכבה לבחי׳ זרועות עולם71 שלמעלה מבחי׳ כסא ומסך.
and they never ceased, even for one moment, binding their minds in the self-nullification (bittul) mentioned above. Therefore they were a chariot for the level of “the everlasting arms,” which is above the level of the Throne and screen
They never stopped, even for a moment, binding their minds to G-d in this self-nullification. Therefore they were a chariot for “the everlasting arms,” the supernal hands, which are above the Throne and its screen.


(וכמ״ש באגה״ק [באגרת הקודש]72 ד״ה איהו וחיוהי וז״ל [וזה לשונו] ואף גם לאחר שירדו הנר״נ [הנפש רוח נשמה] דאצי׳ לעוה״ז לצדיקים הראשונים אפשר שלא נשתנה מהותן73 להיות דבר נפרד מאלקות כו׳ יעו״ש [יעויין שם]) ולמעלה מבחי׳ רגל כו׳.
(as is written in Iggeres HaKodesh, in the discourse beginning “He and His life-force,” and this is its wording: “And even after the nefesh, ruach and neshamah of Atzilus (Emanation) descended into this world, to the early tzaddikim, it is possible that their essence did not change so as to become a thing separate from G-dliness,” etc.; see there) and above the level of the foot, etc.
The Alter Rebbe cites Iggeres HaKodesh (epistle 20 in Tanya): even after souls of Atzilus came down into this world in the early tzaddikim, their essence may not have changed into something separate from G-dliness. Such souls are above the level of the foot.


משא״כ שאר נשמות הצדיקים שלא הגיעו לבחי׳ וגדר בטול זה התמידי רק שמעוררים בנפשם הבטול והתפעלות
Whereas the other souls of the tzaddikim, who did not reach the level and degree of this constant self-nullification, but [only] arouse in their soul the self-nullification and the stirring
Other righteous souls did not reach this constant self-nullification. They must arouse self-nullification and feeling within themselves.


האוי״ר [האהבה ויראה] ה״ז [הרי זה] בחי׳ רגל שבטילה ג״כ להשכלרק שאינו ממילא וצ״ל צווי והמשכה מהשכל והוא ענין המשכת ההתבוננות לעורר את האהבה כו׳.
of love and awe: this is the level of the foot, which is also nullified to the intellect, only that it does not happen of itself, and there must be a command and a drawing forth from the intellect. And this is the matter of drawing out contemplation in order to arouse the love, etc.
Love and awe that have to be stirred up in this way are the level of the foot: it too obeys the mind, but only by command. This is the work of drawing out a contemplation in order to arouse the love of G-d.




23ולכן אמר משה רבינו ע״ה [עליו השלום] על אנשי דורו אע״פ [אף על פי] שהיו דור דעה שש מאות אלף רגלי74 כו׳ משא״כ הוא עצמו אשר אנכי בקרבו למעלה מבחי׳ רגל וכמ״ש לקמן אי״ה [אם ירצה השם].
Therefore Moshe Rabbeinu, peace be upon him, said of the people of his generation, even though they were the “generation of knowledge,” “Six hundred thousand on foot,” etc.; whereas he himself, “in whose midst I am,” [was] above the level of the foot, as will be written below, G-d willing.
That is why Moshe called the people of his generation “six hundred thousand on foot,” though they were the “generation of knowledge” that received the Torah. He himself, “in whose midst I am,” was above the level of the foot, as will be explained later.


אך זהו דרך כלל נק׳ הנשמה בחי׳ רגל. אך דרך פרט כל נשמה היא ציור אדם ויש בה ג״כ בחי׳ יד ורגל
However, this is [how], in general, the soul is called the level of the foot. But in detail, every soul is the form of a man and also has in it the level of hand and foot.
But this is only the general picture, in which the soul as a whole is a “foot.” In detail, every soul has the full form of a man, with its own “hands” and “feet.”


והנה דו״ר [דחילו ורחימו] טבעיים היינו האהבה הטבעית המסותרת נק׳ בחי׳ רגל אבל בחי׳ דו״ר [דחילו ורחימו] שכליים נק׳ ידים שמתאחדים עם השכל והמוחין.
Now, natural awe and love (dechilu urechimu), that is, the natural hidden love, are called the level of the foot; but the level of intellectual awe and love is called “hands,” for they are united with the intellect and the mind (mochin).
Natural love and awe, the inborn hidden love, are the soul’s “feet.” Love and awe that are born of understanding are its “hands,” since they are united with the intellect.




24ומבחי׳ דו״ר [דחילו ורחימו] טבעיים יגיע לבחי׳ דו״ר [דחילו ורחימו] שכליים. והיינו בק״ש [בקריאת שמע] באמרו שמע ישראל75 ה׳ אלהינו שהוא בחי׳ שרש נשמתו בחי׳ מזליה חזי כו׳.
And from the level of natural awe and love one will reach the level of intellectual awe and love. That is, in the reading of the Shema, when he says, “Hear, O Israel, Havayah is our G-d,” which is the level of the root of his soul, the level of “his mazal sees,” etc.
From natural love one should rise to love born of understanding. This happens in the Shema: in “Hear, O Israel, Havayah is our G-d,” one touches the root of one’s soul, the level of “his mazal sees.”


שהוא מיוחד ממש עם אלקות ומשם יאיר ומתגלה להיות ואהבת שיהי׳ [שיהיה] הוי״ה אלקיך76 שיהי׳ [שיהיה] גילוי יחוד זה ג״כ למטה בהתלבשות הנשמה בגוף כמ״ש במ״א:
For it is truly united with G-dliness, and from there it will shine forth and be revealed, so that there be “And you shall love”: that Havayah be “your G-d,” that is, that this revelation of unity be below as well, in the soul’s enclothing in the body, as is explained elsewhere.
That root is truly one with G-dliness, and from there it shines down so that “you shall love Havayah your G-d”: Havayah becomes “your” G-d, and this unity is revealed even in the soul as it is clothed in the body.




Section 5 · ¶25–27
Letters: horses, stones and a house
25והנה ידוע דירידת הנשמה בעוה״ז (מאיגרא רמה77 בחי׳ טהורה היא לבחי׳ עשייה נפחתה בי) הוא צורך עלייה והיינו ע״י אותיות התורה וכמ״ש במ״א שהאותיות78 נקראים סוסים כמ״ש כי תרכב על סוסיך.79
Now, it is known that the descent of the soul into this world (“from a high roof,” the level of “it is pure,” to the level of Asiyah (Action), “You breathed it into me”) is for the sake of an ascent; and this is through the letters of the Torah, as is explained elsewhere that the letters are called “horses,” as it is written, “For You ride upon Your horses.”
The soul’s descent into this world, “from a high roof” (to a deep pit, in the Talmud’s phrase), from “it is pure” down to Asiyah, “You breathed it into me,” is for the sake of an ascent. The ascent comes through the letters of the Torah, which are called “horses,” as in Habakkuk’s “For You ride upon Your horses.”


דכמו שהסוס יעלה ויביא את האדם הרוכב עליו למקום שלא יוכל לילך כ״כ [כל כך] בעצמו. כך אותיות התורה מעלים ומגביהים הנפש למעלה מעלה. ויש אותיות שהן בחי׳ העלאה.
For just as the horse will raise and carry the person riding on it to a place he would not be able to go so far on his own, so the letters of the Torah raise and elevate the soul higher and higher. There are letters that are the level of raising up,
A horse carries its rider to places he could not reach on his own; so the letters of the Torah lift the soul higher and higher. Some letters serve this raising up.


ויש אותיות שהן בחינת הבאה והמשכה דהיינו מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] מההעלם אל הגלוי וזהו פי׳ לשון אותיות לשון הבאה כמו אתא ואייתי מתניתא בידיה.80 ואתה מרבבת קדש.81
and there are letters that are the level of bringing and drawing down, that is, from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin), from concealment to revelation. And this is the meaning of the word osiyos (letters): an expression of bringing, as in “he came and brought a baraisa in his hand,” and “And He came from the holy myriads.”
Other letters bring down, drawing the light that surrounds all worlds into the light that fills them, from concealment into revelation. The word osiyos (letters) itself means “bringing,” from the root of “coming,” as in the Talmud’s “he came and brought a baraisa in his hand” and Moshe’s blessing, “And He came from the holy myriads.”




26והנה האותיות נק׳ ג״כ בשם אבנים בס׳ יצירה שני אבנים בונות82 שתי בתים כו׳. כי אבן הוא בחי׳ דומם והוא בחינה תחתונה מן ד׳ בחי׳ ארמ״ע [אש רוח מים עפר] ודצח״מ [ודומם צומח חי מדבר].
Now, the letters are also called by the name “stones” in Sefer Yetzirah: “Two stones build two houses,” etc. For a stone is the level of the inanimate, and it is the lowest level of the four levels of fire, air, water and earth, and of inanimate, vegetative, animal and speaking.
Sefer Yetzirah also calls the letters “stones”: “Two stones build two houses,” meaning that two letters can be combined into two words, three into six, and so on. A stone is “inanimate,” the lowest of the four elements (fire, air, water, earth) and of the four kingdoms (inanimate, vegetative, animal and speaking).


וכך האותיות הם גם כן מדרגה תחתונה ובחי׳ דומם לגבי השכל והמדות שהן בחי׳ חי וצומח כמ״ש במ״א.
So too the letters are the lowest level, the level of the inanimate, relative to the intellect and the emotive attributes (middos), which are the level of the animal and the vegetative, as is explained elsewhere.
So too the letters are the lowest, “inanimate” level compared with intellect and emotion, which are like the “living” and “growing” levels.


אך ע״ז אמר דהע״ה [דוד המלך עליו השלום] אבן מאסו הבונים83 היתה לראש פנה שאע״פ [שאף על פי] שהאותיות הנק׳ אבנים הם למטה מהשכל והמדות אעפ״כ [אף על פי כן] הם מעלים השכל והמדות למעלה ומדרגה הגבוה יותר מהחכמה.84
But of this King Dovid, peace be upon him, said, “The stone that the builders rejected has become the chief cornerstone”: for although the letters, which are called “stones,” are below the intellect and the emotive attributes, nevertheless they raise the intellect and the emotive attributes upward, to a level higher than Chochmah (wisdom).
Yet King Dovid said, “The stone that the builders rejected has become the chief cornerstone”: the letters, though lower than intellect and emotion, raise them higher, even above Chochmah (wisdom).




27וכנ״ל בענין בחי׳ סוסים כו׳. והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] דהרהור לא עביד מידי8586 ובד״ת [ובדברי תורה] ג״כ כתיב למוצאיהם בפה דוקא.87
[This is] as mentioned above regarding the level of “horses,” etc. And this is as our Sages, of blessed memory, said, that “thought does nothing,” and of the words of Torah, too, it is written, “to those who find them (lemotza’eihem),” [that is, who utter them] specifically with the mouth.
This is like the “horses” above. The Sages said that “thought does nothing” (Zohar 3:105a), and the Talmud reads Proverbs 4:22, “they are life to those who find them (lemotza’eihem),” as “to those who utter them with the mouth”: words of Torah must be spoken.


והענין כמו עד״מ מהאבנים עושים בית לדירת האדם וא״א לדור בלי בית כך ע״י אותיות התורה ממשיכים גילוי אור א״ס ב״ה בחי׳ סוכ״ע שיהיה שוכן ומתלבש באותיות התורה
The matter is like this: by way of analogy, from stones one makes a house for a person to dwell in, and it is impossible to dwell without a house; so too, through the letters of the Torah one draws down a revelation of the Infinite Light (Or Ein Sof), blessed be He, the level of the light that encompasses all worlds (sovev kol almin), so that it dwells and is enclothed in the letters of the Torah
As a house built of stones lets a person live in it, so the letters of the Torah draw down the Infinite Light, the light that surrounds all worlds, so that it dwells and is clothed in them.


(וההמשכה היא מבחי׳ א״ס ב״ה כי לא אדם הוא88 שיהיה נמשך ומתלבש למטה בבחי׳ כמראה אדם ולכן ההמשכה דוקא ע״י בית בחי׳ אותיות
(and the drawing down is from the level of the Infinite One (Ein Sof), blessed be He, for “He is not a man,” that He should be drawn down and enclothed below in the level of “like the appearance of a man”; therefore the drawing down is specifically through a house, the level of letters,
That drawing down comes from the Infinite One Himself, who “is not a man,” too high to be clothed in the form of a man. Therefore it comes only through a “house,” the letters.


כמו שהבית הוא בחי׳ מקיף על האדם ולמעלה ממנו כו׳ ועמ״ש במ״א ע״פ מזוזה מימין89 כו׳ נר מצוה כו׳) וזהו לשון מקרא קורא בתורה כאדם שקורא לחבירו שיבוא אצלו.
just as a house is the level of something encompassing (makif) a person and above him, etc.; and see what is written elsewhere on “The mezuzah on the right,” etc., “a mitzvah is a lamp,” etc.). And this is the expression mikra, “one who reads (korei) in the Torah,” like a person who calls (korei) his friend to come to him.
A house surrounds a person and is above him, like an encompassing light (makif); the Alter Rebbe refers to his discussion of the mezuzah and of the lamp of a mitzvah. And mikra, Scripture, is related to korei, “calling”: reading Torah is like calling a friend to come.


כך ע״י בחי׳ אותיות התורה קורא להקב״ה להיות בגלוי למטה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] הקב״ה קורא ושונה כנגדו.9091
So too, through the level of the letters of the Torah he calls the Holy One, blessed be He, to be revealed below; as our Sages, of blessed memory, said, “The Holy One, blessed be He, reads and repeats opposite him.”
So by reading the letters of the Torah one calls the Holy One, blessed be He, to be revealed below. As Tanna Devei Eliyahu says, “The Holy One, blessed be He, reads and repeats opposite him.”


פי׳ הקב״ה הוא בחי׳ סוכ״ע קורא ושונה ג״כ אותיות הללו דהיינו שנמשך לבא מהעלם אל הגלוי ומה שאמרו כנגדו
This means that the Holy One, blessed be He, who is the level of the light that encompasses all worlds, also reads and repeats these letters, that is, He is drawn to come from concealment to revelation. And as for their saying “opposite him,”
That is, the Holy One, the light that surrounds all worlds, also “reads” these letters, meaning He comes from concealment into revelation. The Alter Rebbe then turns to the word “opposite him.”


היינו לפי שגלוי זה נמשך לבחי׳ נשמות הנבראים שהם בחי׳ בע״ג [בעלי גבול / בעל גבול] וא״א להן להכיל גילוי אוא״ס [אור אין סוף] הבלתי בעל גבול ע״כ אמר כנגדו
that is because this revelation is drawn to the level of the souls of created beings, which are the level of the limited, and it is impossible for them to contain the revelation of the Infinite Light, which is without limit; therefore it says “opposite him,”
It says “opposite him” because the revelation reaches souls and creatures, which are limited and cannot contain the Infinite Light as it is. It therefore comes to them in words that correspond to their own.


כי דבר ה׳ זו הלכה92 והקב״ה קורא דברי׳ אלו כנגד האדם הקורא מלמעלה למטה כו׳.
for “the word of G-d: this is halachah,” and the Holy One, blessed be He, reads these words opposite the person who reads, from above to below, etc.
For “the word of G-d: this is halachah” (Shabbos 138b): the words of Torah are G-d’s own word, and the Holy One reads these same words, from above to below, opposite the person who reads them.




Section 6 · ¶28–30
Stones and bricks
28וע״פ כל הנ״ל נבואה לבאור הפסוק ותחת רגליו כמעשה לבנת הספיר כו׳ כי הנה נת׳ [נתבאר] שהאותיות נק׳ אבנים והנה באבנים יש שני מדרגות.
In light of all the above, we come to the explanation of the verse, “And under His feet was like the work of the brick of sapphire,” etc. For it has been explained that the letters are called “stones.” Now, among stones there are two grades.
With all this in place, the Alter Rebbe comes to explain “under His feet was like the work of the brick (livnas) of sapphire.” The letters, as explained, are called “stones,” and there are two kinds of stones.


הא׳ אבנים ממש שהן בריאה בידי שמים. והב׳ האבן הנעשה בידי אדם והיא הלבינה שנעשית מן העפר ע״י בני אדם שנעשית ג״כ חזקה וקשה והיא נק׳ ג״כ אבן
The first is actual stones, which are a creation by the hand of Heaven. And the second is the stone made by human hands, namely the brick, which is made from earth by human beings; it too becomes strong and hard, and it too is called “stone,”
One kind is natural stone, created by Heaven. The other is man-made stone, the brick, formed from earth by human beings, which also becomes strong and hard and is likewise called “stone.”


כמ״ש הבה נלבנה לבנים93 ונשרפה לשרפה ותהי להם הלבנה לאבן כו׳ וכידוע ומפורסם שגם הן הלבנים יבנו בנין בית חומה כמו מן האבנים.
as it is written, “Come, let us make bricks and burn them thoroughly, and the brick served them as stone,” etc. And as is known and well established, with bricks too one builds a building, a house, a wall, just as with stones.
So the builders of Babel said, “Come, let us make bricks and burn them thoroughly,” and “the brick served them as stone” (Genesis 11:3). Bricks, like stones, are used to build houses and walls.


אך שצריך תחלה הכנה איך לעשות הלבנים שיהיו חזקים ומתקיימים והוא ע״י שישרפו אותם בכבשן האש וכנ״ל באמרם נלבנה לבנים ונשרפה לשרפה ואז דייקא ותהי להם הלבנה לאבן
Only, there first needs to be a preparation, how to make the bricks so that they will be strong and durable; and this is by burning them in a fiery kiln, as mentioned above in their saying, “Let us make bricks and burn them thoroughly,” and then specifically, “the brick served them as stone,”
But bricks must first be prepared so that they will be strong and lasting: they are fired in a kiln. Only after “let us burn them thoroughly” does the verse say “and the brick served them as stone.”


והיא האבן הנעשה בידי אדם ולא בעצם תולדתם כמו אבנים ממש שהן בריאה בידי שמים.
and this is the stone made by human hands, and not by their very nature, like actual stones, which are a creation by the hand of Heaven.
Such a brick is a stone made by human hands, not by its own nature, unlike natural stones, which are a creation of Heaven.




29והנמשל מב׳ בחי׳ אבנים אלו יובן ג״כ ברוחניות בענין האותיות שנק׳ אבנים שיש בהם ג״כ ב׳ בחי׳.94
The analogue of these two levels of stones will also be understood spiritually, regarding the letters that are called “stones”: they too have two levels.
In the spiritual realm, the letters, which are called “stones,” also come in these two kinds.


הא׳ בחי׳ בריאה בידי שמים ונק׳ אבנים. והב׳ בחי׳ הנעשה בידי אדם ונק׳ לבינים. והיינו
The first is the level of a creation by the hand of Heaven, and it is called “stones.” And the second is the level of what is made by human hands, and it is called “bricks.” That is,
One kind is “created by Heaven” and called “stones.” The other is “made by human hands” and called “bricks.”


כי בחי׳ אותיות התורה הם נק׳ אבנים שהתורה היא מן השמים וידבר ה׳ אל משה והוא נק׳ לשון הקודש שנמשך מבחי׳ קדש העליון.
the level of the letters of the Torah is called “stones,” for the Torah is from Heaven, “and G-d spoke to Moshe,” and it is called the Holy Tongue, for it is drawn from the level of supernal holiness (kodesh ha’elyon).
The letters of the Torah are “stones,” for the Torah is from Heaven: “And G-d spoke to Moshe.” Its language is called the Holy Tongue because it is drawn from the level of supernal holiness.


אך בחי׳ הלבינים היינו אותיות של ע׳ [שבעים] לשון מלשונות האומות אשר כל עם ועם מדבר כלשונו.
But the level of bricks is the letters of the seventy tongues, of the languages of the nations, where each and every people speaks according to its own language.
The “bricks” are the letters of the seventy languages of the nations, in which each people speaks its own tongue.




30והנה כתיב כארבע רוחות השמים פרשתי אתכם95 דהיינו שישראל מפוזרים בע׳ [בשבעים] אומות ומדברים ג״כ כלשון עם ועם
Now, it is written, “For like the four winds of the heavens I have spread you out,” that is, Israel is dispersed among the seventy nations and also speaks the language of each and every people
Zechariah says, “Like the four winds of the heavens I have spread you out”: Israel is scattered among the nations and speaks the language of each people.


שהם דרים בתוכם בכל צרכי מו״מ [משא ומתן] ואחר כך כשמתפללים במס״נ [במסירות נפש] בכוונה ולומדים תורה לשמה מיגיעת העסק במו״מ [במשא ומתן]
among whom they dwell, in all the needs of commerce. And afterward, when they pray with self-sacrifice (mesirus nefesh), with concentration, and study Torah for its own sake, out of the toil of their occupation in commerce,
Jews use those languages in all their business dealings. Afterward, coming from the toil of business, they pray with self-sacrifice and concentration and study Torah for its own sake.


אזי מעלים כל צירופי אותיות שדברו בהם למעלה מעלה לשרש נשמתם שהיא בחי׳ טהורה היא טהירו עלאה שלפני ההשתלשלות.
then they raise all the combinations of letters in which they spoke higher and higher, to the root of their soul, which is the level of “it is pure,” the tehiru ila’ah (supernal brightness) that precedes the chain of descent (hishtalshelus).
Then they raise all the combinations of letters in which they spoke higher and higher, to the root of their soul, “it is pure,” the supernal brightness that comes before the chain of worlds.


וזהו הנק׳ חולין שנעשו על טהרת הקדש.96 פי׳ כי לה״קנמשך מבחי׳ קדש העליון משא״כ שאר לשונות הם חול
And this is what is called “unconsecrated things (chullin) prepared in the purity of the holy.” This means: the Holy Tongue is drawn from the level of supernal holiness, whereas the other languages are profane (chol);
This is what the Sages call “unconsecrated food prepared in the purity of holy food.” The Holy Tongue comes from supernal holiness, while the other languages are profane, chol.


אבל כשמתבררים ע״י התפלה כנ״ל (וגם כשמדברים בהם להבין התורה וכמו בגמ׳ [בגמרא] יש כמה מלות לשון ארמי97 הכי השתא אי אמרת בשלמא) הרי הם נעשים על טהרת הקדש בחי׳ קדש העליון וטה״ע [וטהירו עילאה].
but when they are refined through prayer, as mentioned above (and also when one speaks in them in order to understand the Torah, just as in the Gemara there are a number of words in the Aramaic language: hachi hashta (“is this so now?”), i amrat bishlama (“it is well if you say”)), they become [prepared] in the purity of the holy, the level of supernal holiness and the supernal brightness (tehiru ila’ah).
When these languages are refined through prayer, or used to understand Torah, as the Talmud uses Aramaic phrases like hachi hashta and i amrat bishlama, they become “prepared in the purity of the holy,” raised to supernal holiness and the supernal brightness.


וה״ז [והרי זה] כמשל הלבינים שהגם שהן עפר פשוט מ״מ ע״י מעשה ידי אדם נעשים ג״כ קשים וחזקים בבחי׳ אבן כנ״ל עד שבונים מהם חומה כו׳ ואני חומה זו תורה98 כו׳.
This is like the analogy of the bricks: although they are simple earth, nevertheless through the work of human hands they too become hard and strong, at the level of stone, as mentioned above, so much so that one builds a wall from them, etc.; and “I am a wall”: this is Torah, etc.
This is the brick: plain earth that human work makes as hard and strong as stone, until walls are built of it. So the Sages read “I am a wall” (Song of Songs 8:10) as referring to Torah.


ואמנם הנה א״א שיתהפכו ויתבררו הצירופי אותיות (דחולין להיות נעשים עטה״ק [על טהרת הקודש]) הנ״ל להיות נק׳ אבני קודש כ״א
However, it is impossible for the combinations of letters mentioned above (of the chullin, to become [prepared] in the purity of the holy) to be transformed and refined, so as to be called “holy stones,” except
The letter-combinations of the profane cannot be transformed and refined into “holy stones” by just any means. The next part names the one way it can be done.


ע״י המס״נ [המסירות נפש] בק״ש [בקריאת שמע] דכמו משל הלבינים דצריך שישרפו אותן בכבשן תחלה כנ״ל וע״י השריפה יתהפכו להיות קשים וחזקים כאבנים.
through the self-sacrifice in the reading of the Shema; just as in the analogy of the bricks, which must first be burned in a kiln, as mentioned above, and through the burning they are transformed to become hard and strong like stones.
They are transformed only through the self-sacrifice of the Shema, just as bricks become hard as stone only by being fired in a kiln.


וכך הענין בעבודת ה׳ ענין שריפת הלבינים הוא ע״י שיתפללו בכוונה בהתלהבות אהוי״ר [אהבה ויראה] באמרו ואהבת בכל לבבך99 כו׳ ע״י זה נשרפים ונכללים אותיות הזרים מכל המו״מ [המשא ומתן] שעוסק
So too is the matter in the service of G-d: the burning of the bricks is through praying with concentration, with the fiery enthusiasm of love and awe, when he says, “And you shall love… with all your heart,” etc. Through this, the foreign letters of all the commerce in which he engages are burned and absorbed,
In serving G-d, “firing the bricks” is praying with concentration and with a burning love and awe, as when one says “And you shall love… with all your heart.” This burns up and absorbs the foreign letters of all the business one is engaged in.


וגם כל החיות ושפע שנעשה מהן כמו מאכל ולבוש הכל עולים ונכללים באחדות בעבודת ה׳ כשמוסר נפשו באחד בהתלהבות.
and also all the life-force (chayus) and bounty that come from them, such as food and clothing: all of it ascends and is absorbed into the Oneness, in the service of G-d, when he gives over his soul at [the word] “One” with fiery enthusiasm.
All the life and bounty that came from those dealings, such as food and clothing, also rise and are absorbed into G-d’s Oneness, when one gives over one’s soul with fervor at the word “One” in the Shema.


אך צריך שהעסק במו״מ [במשא ומתן] יהיה בקרירות ובע״כ [ובעל כרחך] שלא בתשוקה ממש רק כמו שכופין אותו עד שרוצה כדי להחיות נפשו ונפשות ביתו שיוכלו לעבוד את ה׳ כל ימי חלדם
But the occupation in commerce must be with coolness and against one’s will, not with real desire, but only as one who is compelled until he is willing, in order to sustain his soul and the souls of his household, so that they can serve G-d all the days of their life,
But business must be done with coolness and reluctance, without real desire, like one who is compelled, only to support oneself and one’s household so that they can serve G-d all their lives.


וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] עשה תורתך קבע100101 ומלאכתך עראי שעיקר המכוון בהמלאכהכדי שיהיה תורתך קבע ואז עי״ז יוכל להעלות בהאותיות אח״כ כנ״ל:102
as our Sages, of blessed memory, said, “Make your Torah fixed and your work occasional”: the main intent in the work is so that your Torah be fixed. And then, through this, he will be able afterward to raise up the letters, as mentioned above.
As the Sages said, “Make your Torah fixed and your work occasional”: the purpose of work is that Torah be fixed. Only then can one later raise the letters, as explained.




Section 7 · ¶31–33
The brick of sapphire
31וזהו ותחת רגליו כמעשה לבנת הספיר103 כו׳ תחת רגליו דוקא דהנה מבואר למעלה בענין וישב ה׳ מלך לעולם שיש בחי׳ כסא כס א׳ המלביש ומכסה לאור הנמשך מבחי׳ כמראה אדם כו׳
And this is [the meaning of] “And under His feet was like the work of the brick of sapphire,” etc.: specifically “under His feet.” For it was explained above, regarding “And G-d sat as King le’olam,” that there is the level of the Throne, kas alef, which clothes and covers the light drawn from the level of “like the appearance of a man,” etc.,
Now the verse: “And under His feet was like the work of the brick of sapphire” stresses “under His feet.” As explained, the Throne (kas alef) clothes and covers the light that comes from “like the appearance of a man.”


עד שיוכל להיות התהוות היש ודבר נפרד בבי״ע ובחי׳ התהוות היש זהו בחי׳ תחת רגליו והוא מ״ש ומלכותו בכל משלה104 היינו אפי׳ [אפילו] עד השרים כו׳
so that there can be the coming into being of the yesh (the existent) and separate thing in Beriah, Yetzirah and Asiyah; and the level of the coming into being of the yesh is the level of “under His feet.” This is what is written, “And His kingship rules over all,” that is, even down to the princes, etc.;
This covering lets the separate yesh come into being in Beriah, Yetzirah and Asiyah, and that level is “under His feet.” It is the meaning of “His kingship rules over all” (Psalms 103:19), even down to the “princes,” the powers appointed over the nations.


משא״כ בחי׳ יד הוא למעלה מבחי׳ כסא ואין שם בחי׳ יש ודבר נפרד רק איהו וגרמוהי חד. ע״כ אמר ותחת רגליו שהוא למטה מבחי׳ כסא הנ״ל שם הוא בחי׳ לבנת הספיר.
whereas the level of the hand is above the level of the Throne, and there there is no level of yesh and separate thing, only “He and His vessels are one.” Therefore it says, “And under His feet,” which is below the level of the Throne mentioned above: there is the level of “the brick of sapphire.”
The level of the hand is above the Throne, where there is no separate existence at all, only the oneness of G-d with the Sefiros through which He acts. So the verse places the brick of sapphire “under His feet,” below the Throne.


פי׳ לבנת הוא מענין בחי׳ לבינים הנ״ל שהוא בירור והעלאת האותיות של הע׳ [השבעים] לשון שלאחר הבירור הם בחי׳ לבנת הספיר שמאירים כספירים105 וכמ״ש מקום ספיר אבניה לא ידע אנוש ערכה.106107
The meaning is: livnas (“the brick of”) is from the matter of the level of bricks mentioned above, which is the refinement and elevation of the letters of the seventy tongues; after the refinement they are the level of “the brick of sapphire,” for they shine like sapphires, as it is written, “Its stones are the place of sapphire”; “man does not know its worth.”
Livnas, “brick of,” recalls the bricks described above: the refining and raising of the letters of the seventy languages, which once refined shine like sapphires. Job says of the earth, “its stones are the place of sapphire,” and of wisdom, “man does not know its worth.”


(והגם שהאותיות הללו נעשים בידי אדם ולא בידי שמים מ״מ ע״י המס״נ [המסירות נפש] בק״ש [בקריאת שמע] נתבררו כ״כ [כל כך] עד שנק׳ ספיר וכמ״ש אשר ברא אלקים לעשות.108 לעשות לתקן בידי אדם109 וע׳ בע״ח [בעץ חיים])
(And although these letters are made by human hands and not by the hand of Heaven, nevertheless through the self-sacrifice in the reading of the Shema they have been refined so much that they are called “sapphire,” as it is written, “which G-d created to make”: “to make” [means] to rectify by human hands. And see Etz Chaim.)
Though these letters are made by human hands, not by Heaven, self-sacrifice in the Shema refines them until they are called “sapphire.” Genesis 2:3 says G-d created “to make,” which the Midrash reads as “to rectify”: creation is left for human beings to perfect.


ולקרב הדבר אל השכל איך אפשר שאותיות של ע׳ [שבעים] לשון יתעלו כ״כ [כל כך] ע״י עסק התפלה והתורה להיות ג״כ כמו אבני קדש עד שנק׳ לבנת הספיר.
And to bring the matter closer to the intellect: how is it possible that the letters of the seventy tongues should be elevated so much, through occupation in prayer and Torah, as to become, too, like holy stones, so much so that they are called “the brick of sapphire”?
To make this reasonable, the Alter Rebbe asks: how can the letters of the seventy languages rise so high through prayer and Torah that they become like holy stones, a “brick of sapphire”?


אך הענין דהנה אנו רואים שבכל עם ועם המדבר כלשונו עכ״ז [עם כל זה] אין בכל לשון רק הברת הכ״ב צירופי אותיות שבה׳ מוצאות הידועים אחה״ע מהגרון כו׳
But the matter is this: we see that in each and every people, which speaks its own language, nevertheless in every language there is only the pronunciation of the twenty-two combinations of letters, in the five well-known points of articulation: alef, ches, hei, ayin from the throat, etc.,
The answer: every people speaks its own language, yet every language uses the sounds of the same twenty-two letters, produced in the same five places of the mouth: alef, ches, hei, ayin from the throat, and so on.


כמו בלה״ק [בלשון הקודש] רק השינוי בין שאר לשונות ללה״ק [ללשון הקודש] הוא בלשון שצירוף בשר של לה״ק [לשון הקודש]110 דאותיות אלו
just as in the Holy Tongue. Only, the difference between the other languages and the Holy Tongue is in the language [itself]: that the combination basar (flesh) in the Holy Tongue, these letters
So it is in the Holy Tongue as well. The difference between the Holy Tongue and other languages lies in the words themselves, as the example of basar (flesh) will show.


בי״ת שי״ן רי״ש הן מחי׳ ממש את הבשר בדבר ה׳ בשימ״ב [בששת ימי בראשית] משא״כ בשאר הלשונות שהם הסכמיים כמ״ש בפרדס שער האותיות ובשל״ה [ובשני לוחות הברית].111
bet, shin, resh, actually give life to the flesh, by the word of G-d in the six days of creation; which is not so in the other languages, which are conventional, as is written in Pardes, in Shaar HaOtiyos (the Gate of the Letters), and in the Shelah.
In the Holy Tongue the letters bet, shin, resh actually give life to flesh, for they are G-d’s word from the six days of creation; in other languages words are only agreed conventions, as Pardes (Shaar HaOtiyos) and the Shelah explain.




32וכן תמונת אותיות דכתב אשורי רומז לענינים נפלאים שהרי ר״ע [רבי עקיבא] היה דורש על כל קוץ112 כו׳
Likewise, the shape of the letters of the Ashuri script alludes to wondrous matters, for Rabbi Akiva would expound upon every tip (kotz), etc.;
The shapes of the letters in the Ashuri script, the square script of the Torah scroll, also allude to wondrous things. The Talmud tells that Rabbi Akiva would derive heaps of laws from every tip (kotz) of the letters.


וכ״ז [וכל זה] אינו כלל וכלל בשאר כתבים ולשונות. אבל עכ״ז [עם כל זה] הברת כ״ב אותיות יש בהן ג״כ בשוה.
and none of this exists at all in other scripts and languages. But nevertheless, the pronunciation of the twenty-two letters is present in them too, equally.
Nothing of this kind exists in other scripts and languages. Yet the sounds of the twenty-two letters are found equally in all of them.




33וידוע דשורש כ״ב בחי׳ אותיות אלו נמשכים ממקום גבוה מאד ולמעלה מהשכל רק שקבען בפה כו׳
And it is known that the root of these twenty-two kinds of letters is drawn from a very lofty place, above the intellect; only that “He fixed them in the mouth,” etc.
The root of the twenty-two letters is very lofty, above intellect; only afterward, in the classic phrase, “He fixed them in the mouth,” in the five places where speech is formed.


א״כ על כל פנים אנו רואים שגם ע׳ [שבעים] לשון יש שרש להאותיות למעלה לכך יוכלו להתעלות113 ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] כנ״ל וזהו בחי׳ לבנת הספיר שהוא תחת רגליו
If so, at any rate we see that the seventy tongues too have a root for their letters above; therefore they can be elevated through self-sacrifice (mesirus nefesh) in the reading of the Shema, as mentioned above. And this is the level of “the brick of sapphire,” which is “under His feet,”
So even the seventy languages have a lofty root for their letters, and that is why they can be raised through self-sacrifice in the Shema. This is the “brick of sapphire” that is “under His feet.”


דהיינו בבירור מבחי׳ נוגה ושם יש ג״כ כעצם השמים לטוהר114 שהוא בחי׳ אותיות התורה שהתורה היא מהשמים והאותיות הן מבחי׳ טה״ע [טהירו עילאה]
that is, in the refinement from the level of nogah. And there, there is also “like the very essence of the heavens in purity,” which is the level of the letters of the Torah, for the Torah is from Heaven, and the letters are from the level of tehiru ila’ah (the supernal brightness),
The brick of sapphire is the refinement of what is in nogah, the realm in which good and evil are mixed. There too is “like the very essence of the heavens in purity”: the letters of the Torah, which is from Heaven and whose letters come from the supernal brightness.


כמ״ש בזוהר גליף גליפו בטה״ע [בטהירו עילאה]115 ונמשכה למטה ג״כ תחת רגליו בעשיה כנ״ל ונמצא לבנת הספיר ועצם השמים לטוהר הם בחינת ב׳ מיני אותיות הנ״ל
as is written in the Zohar, “He engraved engravings in the supernal brightness”; and it was drawn downward too, “under His feet,” into Asiyah, as mentioned above. It follows that “the brick of sapphire” and “the very essence of the heavens in purity” are the level of the two kinds of letters mentioned above,
As the Zohar says, “He engraved engravings in the supernal brightness”: the letters were first engraved there and then drawn down “under His feet” into Asiyah. So the “brick of sapphire” and “the very essence of the heavens in purity” are the two kinds of letters, those of the world’s languages and those of the Torah.


שע״י ב׳ מיני אותיות הנ״ל הוא עליית הנשמות אחר ירידתן שירדו מבחינת טהורה היא להיות בבחינת רגל כנ״ל וע״י ב׳ בחינת אותיות התורה הנ״ל שהם בבחינת תחת רגליו עי״ז הוא העלייה:
for through the two kinds of letters mentioned above comes the ascent of the souls after their descent, in which they descended from the level of “it is pure” to be at the level of the foot, as mentioned above; and through the two levels of the letters of the Torah mentioned above, which are at the level of “under His feet,” through this comes the ascent.
Through these two kinds of letters the souls ascend after their descent from “it is pure” to the level of the foot. Both are “under His feet,” and through them comes the ascent.




Section 8 · ¶34–37
What the elders saw
34וזהו ויראו את אלקי ישראל.116 דהנה לעיל מניה כתיב ונגש משה לבדו אל הוי״ה והם לא יגשו117 כי שרש בחי׳ משה היה למעלה מבחי׳ כסא ה׳ המתלבש בבי״ע.
And this is [the meaning of] “And they saw the G-d (Elokei) of Israel.” For just before it, it is written, “And Moshe alone shall approach Havayah, but they shall not approach,” because the root of the level of Moshe was above the level of the Throne of G-d, which is enclothed in Beriah, Yetzirah and Asiyah
Now the beginning of the verse, “And they saw the G-d (Elokei) of Israel.” Just before it, the Torah says “Moshe alone shall approach Havayah, but they shall not approach” (Exodus 24:2), because Moshe’s root was above the Throne of G-d that is clothed in Beriah, Yetzirah and Asiyah.


(וכמש״ל [וכמה שכתוב לעיל] בפי׳ רגלי העם אשר אנכי בקרבו) ולכן ניתנה התורה על ידו כי התורה ירדה מן השמים היינו שנמשכה מאצי׳ לבריאה דרך בחי׳ הכסא הנ״ל
(as was written above in the explanation of “on foot are the people in whose midst I am”). Therefore the Torah was given through him, for the Torah descended from Heaven, that is, it was drawn from Atzilus (Emanation) to Beriah (Creation) by way of the level of the Throne mentioned above
This was shown above from “the people in whose midst I am.” Therefore the Torah was given through Moshe: the Torah came down from Heaven, drawn from Atzilus to Beriah by way of the Throne.


(ועמ״ש במ״א בפי׳ השמים כסאי118119 דקאי על התורה שירדה להיות בחי׳ כסא לגילוי רצונו וחכמתו כו׳. ועמ״ש בביאור למ״ש בלק״א [בלקוטי אמרים] פי״ג)
(and see what is written elsewhere on the interpretation of “The heavens are My Throne,” that it refers to the Torah, which descended to be the level of a throne for the revelation of His will and His wisdom, etc.; and see what is written in the explanation of what is written in Likkutei Amarim, chapter 13).
The Alter Rebbe refers to his explanation of “The heavens are My Throne” (Isaiah 66:1) as the Torah, which came down to be a “throne” for the revelation of G-d’s will and wisdom. He also refers to his explanation of a passage in Likkutei Amarim (Tanya), chapter 13.


וכדי להמשיכו ולהורידו מאצי׳ לבריאה היא ע״י מרבע״ה [משה רבינו עליו השלום] ששרש השגתו היה בבחי׳ אצי׳ ממש וכמ״ש בו מן המים משיתיהו120 מבחי׳ מים עליונים שהוא בחי׳ אצי׳ כו׳.
And to draw it down and bring it down from Atzilus to Beriah is through Moshe Rabbeinu, peace be upon him, the root of whose comprehension was in the level of Atzilus itself, as it is written of him, “From the water I drew him”: from the level of the upper waters, which is the level of Atzilus, etc.
Drawing the Torah down from Atzilus to Beriah required Moshe, whose understanding was rooted in Atzilus itself. “From the water I drew him” (Exodus 2:10) alludes to the upper waters, the level of Atzilus.


וזהו תורה צוה לנו משה121 שהמשיך התורה מאצי׳ לבי״ע. משא״כ הזקנים לא היתה השגתם באצי׳ כלל רק בבריאה
And this is [the meaning of] “Moshe commanded us the Torah”: that he drew the Torah down from Atzilus to Beriah, Yetzirah and Asiyah. Whereas the elders’ comprehension was not in Atzilus at all, only in Beriah;
This is “Moshe commanded us the Torah” (Deuteronomy 33:4): he drew the Torah down from Atzilus into the lower worlds. The elders’ understanding, by contrast, did not reach Atzilus at all, only Beriah.


ולכן נאמר בהם ויראו את אלקי ישראל בחי׳ אלקי הוא מדת הצמצום וההסתר בחי׳ הכסא הנ״ל.
therefore it is said of them, “And they saw the G-d (Elokei) of Israel”: the level of Elokei is the attribute of tzimtzum (contraction) and concealment, the level of the Throne mentioned above.
So of the elders it says “they saw the G-d (Elokei) of Israel”: Elokei is the Name Elokim, the attribute of contraction and concealment, which is the level of the Throne.


משא״כ במשה כתיב ונגש אל122 הוי׳ שהוא בחי׳ שלמעלה מהצמצום דשם אלקים דהיינו למעלה מבחי׳ הכסא.
Whereas of Moshe it is written, “shall approach Havayah,” which is the level that is above the tzimtzum of the Name Elokim, that is, above the level of the Throne.
Of Moshe, however, it says that he “shall approach Havayah,” the level above the contraction of the Name Elokim, which is above the Throne.




35ולהיות שהשגת הזקנים היה מבחי׳ אלקים שהוא אחר ההעלם דכסא הנ״ל לכן שם ראו והשיגו בחי׳ לבנת הספיר ובחי׳ כעצם השמים123 שהם ב׳ בחי׳ אותיות הנ״ל
And since the elders’ comprehension was from the level of Elokim, which is after the concealment of the Throne mentioned above, therefore there they saw and comprehended the level of “the brick of sapphire” and the level of “like the very essence of the heavens,” which are the two levels of letters mentioned above;
Because the elders’ understanding came from Elokim, beneath the concealment of the Throne, what they saw there was the “brick of sapphire” and “the very essence of the heavens,” the two kinds of letters.


דהיינו שיש שם ג״כ מבחי׳ עצם השמים והוא אותיות התורה שניתנה מהשמים שהרי נמשכה ונתלבשה ג״כ תחת הכסא הנ״ל. וזהו בחי׳ אבני קדש.
that is, there is there also [something] of the level of “the very essence of the heavens,” which is the letters of the Torah that was given from Heaven, for it too was drawn down and enclothed beneath the Throne mentioned above. And this is the level of “holy stones.”
“The very essence of the heavens” is the letters of the Torah, given from Heaven, which were drawn down and clothed beneath the Throne as well. These are the “holy stones.”


ועוד יש שם ג״כ בחי׳ לבנת הספיר שהם אותיות המתבררים מע׳ לשון שבחי׳ אותיות אלו אינם דוקא רק תחת בחי׳ כסא כנ״ל באריכות:
And furthermore, there is there also the level of “the brick of sapphire,” which is the letters refined from the seventy tongues; for the level of these letters is specifically only beneath the level of the Throne, as explained above at length.
The “brick of sapphire” is the letters refined from the seventy languages, which exist only beneath the Throne, as explained at length above.




36וזהו ואל אצילי בני ישראל לא שלח ידו.124 פי׳ ידו הן בחי׳ חג״ת [חסד גבורה תפארת] שהן סמוכין אל
And this is [the meaning of] “And to the nobles of the Children of Israel He did not send forth His hand.” This means: “His hand” is the level of Chesed, Gevurah and Tiferes (kindness, restraint and beauty), which are adjacent to
Now the second verse: G-d “did not send forth His hand” to the nobles. G-d’s “hand” is Chesed, Gevurah and Tiferes, which, like the arms and upper body, are close to the head.


הראש ומחוברין עמו והם למעלה מבחי׳ כסא והעלם ע״כ הזקנים לא זכו לגילוי זה מבחי׳ שלמעלה מהכסא דהיינו מבחי׳ הידים והשגתם היה רק ע״י הכסא.
the head and joined with it, and they are above the level of the Throne and concealment. Therefore the elders did not merit this revelation from the level that is above the Throne, that is, from the level of the hands; their comprehension was only through the Throne.
These attributes are joined to the “head” and are above the Throne and its concealment. So the elders did not merit the revelation from above the Throne, the “hands”; their understanding came only through the Throne.




37וזהו ותחת רגליו כו׳ ולכן לא שלח ידו אליהם. והגם שנקר׳ [שנקרא / שנקראת / שנקראות] אצילי בני ישראל125 וכמ״ש בהו ויאצל מן הרוח126 עכ״ז [עם כל זה] יש הפרש ביניהם למשה שהם לא השיגו רק הארת האצי׳ המתלבש בבריאה וכמ״ש ויראו את אלקי כו׳.
And this is “And under His feet,” etc., and therefore “He did not send forth His hand” to them. And although they are called “the nobles (atzilei) of the Children of Israel,” as it is written of them, “And He drew (vayatzel) from the spirit,” nevertheless there is a difference between them and Moshe: they comprehended only the radiance of Atzilus that is enclothed in Beriah, as it is written, “And they saw the G-d (Elokei),” etc.
So “under His feet” and “He did not send forth His hand” fit together. The elders are called atzilei, “nobles,” a word related to vayatzel, “He drew from the spirit” upon the seventy elders (Numbers 11:25), and to Atzilus; yet unlike Moshe they grasped only the radiance of Atzilus clothed in Beriah, “the G-d (Elokei) of Israel.”


ולכן והם לא יגשו127 לבחי׳ גילוי שם הוי״ה. אבל במשה רבע״ה [רבינו עליו השלום] כתיב ונגש לבחי׳ שם הוי״ה. וכן אבות העולם היו מרכבה לבחינת זרועות עולם128 כנ״ל.
Therefore “but they shall not approach” the level of the revelation of the Name Havayah. But of Moshe Rabbeinu, peace be upon him, it is written “shall approach,” to the level of the Name Havayah. And likewise the Patriarchs of the world were a chariot for the level of “the everlasting arms,” as mentioned above.
Therefore “they shall not approach” the revelation of the Name Havayah, while Moshe “shall approach” it. Likewise the Patriarchs were a chariot for “the everlasting arms.”


(ובזה יובן קצת מ״ש בשיר השירים דודי שלח ידו129 כו׳ דהיינו לנשמות הגבוהות במאד אבות העולם ומשה רבינו עליו השלום כנ״ל):
(And with this one can understand somewhat what is written in the Song of Songs, “My beloved sent forth his hand,” etc., that is, to the very lofty souls, the Patriarchs of the world and Moshe Rabbeinu, peace be upon him, as mentioned above.)
This also sheds some light on “My beloved sent forth his hand” (Song of Songs 5:4): G-d sends forth His “hand,” the revelation above the Throne, to the very loftiest souls, the Patriarchs and Moshe.



In one’s avodah
Business should be done coolly, only as far as necessary to support oneself and one’s household, with Torah fixed and work occasional. Then, in prayer with self-sacrifice and burning love in the Shema, and in Torah study for its own sake, one raises all the letters one spoke and all the life one drew from one’s dealings into holiness. One should also rise from the natural hidden love to a love born of understanding, and be of lowly spirit before every person, for even the “feet” have a virtue that the “head” lacks.
Questions for discussion
	Why does Ezekiel say “like the appearance of a man” and not simply “a man,” and in what sense do the souls of Israel “make” G-d?
	What does the Throne conceal, and why must the light be concealed for the lower worlds to exist?
	How does the difference between clapping one’s hands and dancing with one’s feet explain the difference between the Patriarchs and Moshe and other righteous souls?
	Why are the letters of the nations’ languages compared to bricks, and what is the “kiln” that turns them into holy stones?
	What did the elders see at Sinai, and why did G-d not “send forth His hand” to them?

Sources and references
Notes
Paragraph 1
1ויראו את אלקי ישראל
Another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5568 with glosses by the Tzemach Tzedek.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ח ע׳ סד עם הגהות מהצ״צ. בבוך 1113 נה, א גוכתי״ק הצ״צ, בכותרת: תורת שבת פ׳ משפטים תקסחי״ת. כנראה מהדו״ק בלי כמה הגהות שנדפסו כאן. וכן יש שם הגהות שלא נדפסו כאן. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (בשינויים) והגהות באוה״ת ע׳ א׳רסו. א׳רעו. כרך ח ע׳ ג׳מו. המאמר נזכר בלקו״ת ויקרא ב, ב. מטות פא, ג. סה״מ תרס״ט ע׳ קסז.
2ויראו את אלקי ישראל
The verse tells what Moshe, Aharon, Nadav, Avihu and the seventy elders saw after the covenant at Sinai: the G-d of Israel, and under His feet the likeness of a sapphire brick. The whole maamar is an explanation of this verse.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
3תחת רגליו . . ועל דמות
Above the firmament Ezekiel sees the likeness of a throne, and upon it a likeness like the appearance of a man. The Alter Rebbe uses it to explain what “under His feet” refers to.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו. וכ״כ בלקח טוב ”ותחת רגליו זה כסא הכבוד”, ראה תורה שלמה כאן אות פז (כרך יט ע׳ רסט).
4ואל אצילי בני ישראל
The verse says that G-d did not send forth His hand against the nobles of Israel, though they saw Him. The maamar will read it as saying that they did not receive the revelation of His “hand.”
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, יא.
5אין לו גוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט ”יגדל”.
Paragraph 2
6אני ה׳ לא שניתי
G-d declares through the prophet, “For I, Havayah, have not changed.” The Alter Rebbe takes it to mean that the creation of the worlds made no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
7אתה הוא קודם שנברא
On “Let every soul praise G-d” (36a), the Alter Rebbe quotes the same verse and the same words of the prayer book, and contrasts G-d with the soul, which is affected by what happens to the body because it is truly clothed within it.
Kehot’s noteראה לעיל לו, א. לח, ב.
8שמלך שמו נקרא עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״פ פיוט אדון עולם.
Paragraph 4
9אדם אתם
G-d tells Israel, “You are My flock, the flock of My pasture; you are adam (man).” The Alter Rebbe uses it to identify the souls of Israel with the “man” of Ezekiel’s vision.
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לד, לא. בבוך 1113 נוסף הגה״ה: (שהכהנים לוים וישראלים הם נגד ג׳ קווים שבבחי׳ ציור אדם כהנים חסד כו׳).
10ישראל עלו במחשבה
There “Israel arose in thought” explains the phrase “our signs we have not seen”: in exile the souls’ root in the divine thought is hidden, and the world appears to be a separate existence, for G-d is “a G-d Who hides Himself.” The note also points to the sources listed there.
Kehot’s noteב״ר בתחלתו. ראה בהנסמן לעיל נ, ב.
11ישראל עלו במחשבה
Among the things that preceded the world, the Midrash says that the thought of Israel came before everything. The Alter Rebbe uses it to show that the souls are the “man” through whom the worlds were created.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 5
12ושכנתי בתוכם בתוכו לא נאמר
“And they shall make Me a Sanctuary, and I will dwell within them.” The plural “within them,” where one might expect “within it,” is read as G-d dwelling in the people themselves.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח. כן הובא בלקו״ת ר״פ נשא. ועוד. ובכ״מ. עי׳ בראשית חכמה שער האהבה פ״ו קרוב לתחלתו. ובשל״ה שער האותיות אות ל. מס׳ תענית רד״ה מענין העבודה. פ׳ תרומה חלק תו״א שכה, ב. שכו, ב. ועוד — לקו״ש ח״ג ע׳ 106.
Paragraph 6
13מכון לשבתך
In the Song at the Sea Israel sings of being planted on G-d’s mountain, “the place of Your dwelling which You, G-d, have made.” The Alter Rebbe applies it to G-d’s dwelling in the souls of Israel.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
14שבא נחש על חוה
The Talmud says that when the serpent came upon Chavah it cast filth into her, and that the filth of Israel, who stood at Mount Sinai, ceased. The Alter Rebbe draws on both statements.
Shabbat 146a:1שבת קמ״ו א:א׳
שֶׁבָּא נָחָשׁ עַל חַוָּה הֵטִיל בָּהּ זוּהֲמָא, יִשְׂרָאֵל שֶׁעָמְדוּ עַל הַר סִינַי — פָּסְקָה זוּהֲמָתָן, גּוֹיִם שֶׁלֹּא עָמְדוּ עַל הַר סִינַי — לֹא פָּסְקָה זוּהֲמָתָן. אֲמַר לֵקהּ רַב אַחָא בְּרֵיהּ דְּרָבָא לְרַב אָשֵׁי: גֵּרִים מַאי? אֲמַר לֵקהּ: אַף עַל גַּב דְּאִינְהוּ לָא הֲווֹ, מַזָּלַיְיהוּ הֲווֹ. דִּכְתִיב: ״אֶת אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עוֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 126aזח״א קכו, א
Kehot’s noteשבת קמו, א. זח״א קכו, א.
15ואף שבמתן תורה פסקה זוהמתן
The Zohar says that Israel’s filth ceased when they stood at Mount Sinai, and that after they sinned they all returned to their filth as before. This is the Alter Rebbe’s source for the filth returning to the body.
Zohar, Chayei Sara 13:82–87ספר הזהר, חיי שרה י״ג:פ״ב-פ״ז
But,’ said R. Jose, ‘is it not written, “and he went not as at the other times to meet with enchantments, but he set his face toward the wilderness” (Ibid. 24, 1)?’ Said R. Isaac to him: ‘The lower side, which comes from the unclean spirit above, was the unclean spirit prevailing in the wilderness when Israel made the calf in order to defile themselves therewith; and Balaam tried every device of magic to uproot Israel, but without success.’ Said R. Jose: ‘You rightly said that when the serpent had …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16שבמ״ת פסקה זוהמתן . . ע״י חטא העגל . . חזרה הזוהמא
The Rebbe notes that the Zohar says the filth returned after the sin of the Calf, while the Talmud (Shabbos 146a, Avodah Zarah 22b) and the Zohar elsewhere imply it did not, and gives the resolution of Nitzutzei Oros: not all of the filth returned.
Yevamot 103b:3יבמות ק״ג ב:ג׳
דְּקָא שָׁדֵי בָּהּ זוּהֲמָא. דְּאָמַר רַבִּי יוֹחָנָן: בְּשָׁעָה שֶׁבָּא נָחָשׁ עַל חַוָּה הֵטִיל בָּהּ זוּהֲמָא. יִשְׂרָאֵל, שֶׁעָמְדוּ עַל הַר סִינַי — פָּסְקָה זוּהֲמָתָן. גּוֹיִם, שֶׁלֹּא עָמְדוּ בְּהַר סִינַי — לֹא פָּסְקָה זוּהֲמָתָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכ״ה בזח״א נה, ב. קכו, ב. שם ח״ג קצג, ב. ועוד, ומה דמשמע בשבת (קמו, א) ובע״ז (כב, ב) דלא חזרה וכן הוא בזח״ג (יד, ב) — מבואר בניצוצי אורות שם דלא כל הזוהמא חזרה, ועיין ג״כ חדא״ג מהרש״א יבמות קג, ב — הערת כ״ק אדמו״ר זי״ע בפתח דבר לקונטרס קב (חה״פ תשי״ב).
17משכא דחויא
The Targum says that the garments G-d made for Adam and his wife were from the skin the serpent had shed. The Alter Rebbe uses the related term “the serpent’s skin” for the physical body.
Targum Jonathan on Genesis 3:21תרגום יונתן על בראשית ג׳:כ״א
וְעָבַד יְיָ אֱלקִים לְאָדָם וּלְאִינְתְּתֵיהּ לְבוּשִׁין דִיקָר מִן מְשַׁךְ חִיוְיָא דְאַשְׁלַח מִנֵיהּ עַל מְשַׁךְ בִּשְרֵיהוֹן חֲלַף שׁוֹפְרֵיהוֹן דְאִשְׁתַּלְחוּ וְאַלְבֵּישִׁינוּן
And the L-rd G-d made to Adam and to his wife vestures of honour from the skin of the serpent, which he had cast from him, upon the skin of their flesh, instead of that adornment which had been cast away; and He clothed them.
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
18כי חלק ה׳ . . עמו
“For G-d’s portion is His people; Yaakov is the lot of His inheritance.” The Alter Rebbe adds “literally” to show that the soul itself, part of G-d, was untouched by the filth.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
19שהגוף נקרא משכא דחויא
There the Alter Rebbe explains that a person cannot see the worlds’ nullification to their source because he is in a physical body, “the serpent’s skin,” which grows from physical things that hide and conceal; contemplating this in the Shema should awaken a longing to remain bound to it all day.
Genesis 3:21בראשית ג׳:כ״א
וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם:
And the L-RD G-d made for Adam and for his wife garments of skins, and clothed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תרגום יונתן בראשית ג, כא. וראה לעיל טז, ב. ולקמן קי, ד ובמ״מ לשם.
20שהנשמה א״צ תקון לעצמה
Tanya says, citing Etz Chaim (Shaar 26), that the soul itself needs no rectification at all and descended into this world only to draw down light to rectify the body, the animal soul and its share of the world.
Tanya, Likkutei Amarim 37:18תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ח
וּכְמוֹ שֶׁכָּתוּב [בְּעֵץ חַיִּים שַׁעַר כ״ו], כִּי הַנְּשָׁמָה עַצְמָהּ אֵינָהּ צְרִיכָה תִּיקּוּן כְּלָל כוּ׳, וְלֹא הוּצְרְכָה לְהִתְלַבֵּשׁ בָּעוֹלָם הַזֶּה וְכוּ׳, רַק לְהַמְשִׁיךְ אוֹר לְתַקְּנָם כוּ׳, וְהוּא מַמָּשׁ דּוּגְמַת סוֹד גָּלוּת הַשְּׁכִינָה, לְבָרֵר נִיצוֹצִין וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פל״ז מע״ח שער כו.
21ועצמותיך יחליץ
Isaiah promises that G-d will guide and satisfy the faithful “and invigorate your bones.” The Alter Rebbe reads it as the future refinement of the body itself.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
22ואת רוח הטומאה אעביר
Zechariah prophesies that on that day G-d “will remove the spirit of impurity from the land.” It describes the removal of the filth that now clings to the body.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
23ונגלה כבוד ה׳
“The glory of G-d will be revealed, and all flesh together will see.” The Alter Rebbe stresses “flesh”: in the future the revelation will reach the body, not only the soul.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 7
24אדם אתם
“You are adam (man),” said of Israel. The Alter Rebbe reads it as describing the form of a man that the divine revelation takes in the souls of Israel.
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
25נודע בשערים בעלה
In the praise of the woman of valor, “Her husband is known in the gates, when he sits among the elders of the land.” The Zohar reads the husband as G-d and the “gates” as the measure of each person’s heart.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
26בכל חד לפום מאי דמשער בלביה
The Zohar explains that G-d is known to each one according to what he measures in his heart, playing on she’arim (gates) and meshaer (measures). The Alter Rebbe uses it for the different ways G-dliness is revealed in different souls.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב. תניא בהקדמה. ובארוכה בלקו״ת מסעי פה, ב.
Paragraph 9
27The princes chosen to count the people are called “the heads of the thousands of Israel.” The Alter Rebbe applies the phrase to souls rooted in the intellect, who are vessels for Torah.
Numbers 1:16במדבר א׳:ט״ז
אֵלֶּה קְרוּאֵי הָעֵדָה נְשִׂיאֵי מַטּוֹת אֲבוֹתָם רָאשֵׁי אַלְפֵי יִשְׂרָאֵל הֵם:
These were the elect of the congregation, the princes of the tribes of their fathers; they were the heads of the thousands of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ויש נשמות שהן כלי לבחי׳ המדות
Or HaTorah’s version adds here “such as ‘Chesed is the right arm’” after the souls that are vessels for the emotions, and discusses the matter at length.
Kehot’s note”כמו חסד דרועא ימינא” — אוה״ת כאן ע׳ א׳רסז. וראה שם בארוכה.
29נודע בשערים
“Her husband is known in the gates.” The Alter Rebbe reads “known” as joining and binding: G-d is bound to every kind of soul.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30והוי שפל רוח בפני כל אדם
The note sends the reader to a talk of the Rebbe in Likkutei Sichos on this Mishnah.
Kehot’s noteאבות פ״ד מ״י. עי׳ לקו״ש ח״ד ע׳ 1212.
31והוי שפל רוח בפני כל אדם
Rabbi Meir teaches, “Be of lowly spirit before every person.” The Alter Rebbe grounds it in the advantage that even the “feet” have over the “head.”
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 10
32כמראה אדם
Ezekiel saw upon the Throne “a likeness like the appearance of a man.” The Alter Rebbe stresses the kaf, “like”: G-d is not a man, but appears as one.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כמראה אדם בכף הדמיון
This encyclopedia of Chabad concepts notes that the precision here, the kaf of comparison, shows that G-d is above the level of “man,” while other sources say that “like the appearance of a man” is below “man” itself.
Kehot’s noteבספר הערכים-חב״ד ח״א במילואים לערך אדם העליון טור תרפב שהדיוק כאן כי הוא למעלה מבחי׳ אדם, אמנם בלקו״ת מטות פא, ג, חינוך (שבשע״ת לאדה״א ח״ב) פי״ח ואילך. אוה״ת ואתחנן ע׳ פו. לקו״ת לג״פ נג, ד. ובד״ה עיר קטנה תרכ״ו איתא שדמות כמראה אדם הוא למטה מבחי׳ אדם עצמו.
34כי לא אדם הוא
Shmuel tells Shaul that G-d does not change His mind, “for He is not a man.” The Alter Rebbe cites it to show that G-d has no human attributes in Himself.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. ראה לעיל עא, ג. ובד״ה באתי לגני תשכ״ח סעי׳ ד (סה״מ מלוקט ח״ב ע׳ רמג).
35ועשיתם אתם וארז״ל כאלו עשאוני
“If you walk in My statutes and keep My commandments and do them.” The Sages read “do (make) them” as though, by keeping the mitzvos, Israel “makes” G-d, as it were.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, ב. וראה ויק״ר לה, ו. ”דר״ל כאלו עשאוני בבחי׳ כמראה אדם” — אוה״ת פ׳ משפטים ע׳ א׳רעט. בבוך 1113 נוסף כאן קיצור: (שנש״י ממשיכים להיות הוא ית׳ מתלבש בבחי׳ כלים ומדותיו ית׳ להיות כמראה אדם וכמ״ש ג״כ במ״א בפי׳ אני ה׳ אלקיכם שנש״י ממשיכי׳ שיתלבש בש׳ הוי׳ כו׳. והיינו כי בחי׳ אדם היינו מדותיו ית׳ שבאצי׳ שהן בחי׳ עם הנחלקי׳ לג׳ קוין חנון ורחום שהן בחי׳ ציור אדם חסד דרועא ימינא וגבורה דרועא שמאלא ותפארת גופא הוא מדת הרחמים הכלולה מחו״ג ולכן נק׳ ת״ת כו׳ ונש״י נמשכו מבחי׳ כלים דע״ס הנ״ל ע״כ נק׳ ג״כ אדם אתם ולכן כמו שלמעלה הע״ס הם כלי׳ לגילוי א״ס ב״ה כמ״כ הם נש״י בחי׳ כלי׳ לגילוי האור גם למטה והם ממשיכי׳ שיהי׳ התלבשו׳ אור א״ס בע״ס דאצי׳ ובבי״ע כו׳ וזהו פי׳ כאילו עשאוני).
Paragraph 11
36ועל דמות הכסא דמות כמראה אדם
The figure “like the appearance of a man” is seen upon the likeness of a throne. The Alter Rebbe now asks what the Throne itself signifies.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וישב ה׳ מלך לעולם
“G-d sat at the Flood, and G-d sits as King forever.” The Alter Rebbe reads “sat” as a lowering and le’olam as “to the world,” the descent of G-d’s sovereignty into the worlds.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
38הכסא . . שהוא בחי׳ לבוש
The note points to chapter 24 of this work for the idea of the Throne as a garment.
Kehot’s noteראה שרש מצות התפלה פכ״ד.
39אל מסתתר
“Truly You are a G-d Who hides Himself, the G-d of Israel, the Savior.” The Alter Rebbe uses it for the concealment brought about by the Throne.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
40גופו וידיו למעלה מהכסא רק רגליו הם מושפלים
Or HaTorah explains this image, the body and hands above the throne and only the feet below it, and refers there to this maamar.
Kehot’s noteנתבאר באוה״ת בראשית כרך ג תעא, א ושם מציין לכאן.
41והארץ הדום רגלי
“The heavens are My Throne, and the earth is the stool of My feet.” The Alter Rebbe reads it as saying that only the “feet” of the supernal man reach down to the lower world.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 13
42וברא כרעא דאבוה
There the Congregation of Israel is called the “foot,” for “You are children of G-d” and “a son is the leg of his father,” and the foot has an advantage the head lacks: it walks and carries the head to where it wants to go, and the head depends on it; so above, “their beginning is wedged in their end.”
Kehot’s noteנסמן לעיל א, ב.
43ברא כרעא דאבוה
The Talmud states that “a son is the leg of his father,” that is, he is like part of his father’s body. The Alter Rebbe uses it to explain why the souls, G-d’s children, are called “feet.”
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44שש מאות אלף רגלי העם
Moshe says, “Six hundred thousand on foot are the people in whose midst I am.” The Alter Rebbe reads raglei as “feet,” the level of the souls of Israel.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כא.
45לכל אשר יחפוץ יטנו
“A king’s heart is in the hand of G-d like streams of water; He turns it wherever He wishes.” The Alter Rebbe borrows the phrase for the head directing the foot.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46חלק הוי״ה עמו
“For G-d’s portion is His people.” The hidden love comes from the souls being part of G-d, not from any reason.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe reads “our G-d” as the root of the soul, united with G-d in its source.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 14
48כרעא דאבוה ממש
“A son is the leg of his father.” Even after the soul has become a separate “foot,” it remains part of its Father.
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49טהורה היא
There the soul is called “pure” in Atzilus, where it comes from the inner dimension of its vessels, and descends through “You created it, You formed it” into Beriah, Yetzirah and Asiyah for the sake of an ascent: through the mitzvos it reaches “holy,” which is higher than “pure.” “Pure” means brightness, as in “like the very heavens latohar” and the Targum’s tihara, yet it is said only of something with some substance, while “holy” means utterly separate, the Infinite Light itself.
Kehot’s noteראה לקו״ת ראה כז, א ובמ״מ לשם.
50נשמה שנתת בי טהורה היא אתה בראתה
The Talmud gives the blessing said on waking: “My G-d, the soul You have given within me is pure; You created it, You formed it, You breathed it into me.” The Alter Rebbe uses it to describe the soul’s root and its descent.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 15
51וכעצם השמים לטהר
The second half of the maamar’s verse: “and like the very essence of the heavens in purity.” The Alter Rebbe takes tohar here to mean brightness and applies it to the soul’s “purity.”
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וכעצם השמים לטהר
The Talmud explains “the tohar of the altar,” first by the saying tihara for midday, then as the exposed surface of the altar, citing “like the very essence of the heavens latohar.” It shows that tohar can mean clear and bright.
Yoma 59a:10יומא נ״ט א:י׳
מֵיתִיבִי: כְּשֶׁהוּא מַזֶּה — אֵינוֹ מַזֶּה לֹא עַל גַּבֵּי הָאֵפֶר וְלֹא עַל גַּבֵּי הַגֶּחָלִים, אֶלָּא חוֹתֶה גֶּחָלִים אֵילָךְ וְאֵילָךְ, וּמַזֶּה. אֶלָּא אָמַר רַבָּה בַּר רַב שֵׁילָא: עַל גִּלּוּיֵהּ דְּמִזְבֵּחַ, כְּדִכְתִיב: ״וּכְעֶצֶם הַשָּׁמַיִם לָטוֹהַר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
53תרגום צהרים טיהרא
On “they will eat with me at noon,” Rashi notes that every Targum of tzohorayim (noon) is tihara. The Alter Rebbe uses it to show that tohar means brightness.
Rashi on Genesis 43:16רש"י על בראשית מ״ג:ט״ז
וטבח טבח והכן. כְּמוֹ וְלִטְבֹּחַ טֶבַח וּלְהָכִין, וְאֵין טְבֹחַ לְשׁוֹן צִוּוּי, שֶׁהָיָה לוֹ לוֹמַר וּטְבַח: בצהרים. זֶה מְתֻרְגָּם בְּשֵׁירוּתָא, שֶׁהוּא לְשׁוֹן סְעוּדָה רִאשׁוֹנָה בְלָשׁוֹן אֲרַמִּי וּבְלַעַז דיזנ״ר, וְיֵשׁ הַרְבֵּה בַּתַּלְמוּד, שָׁדָא לְכַלְבָּא שֵׁירוּתֵהּ; בָּצַע אַכּוּלָּא שֵׁירוּתָא, אֲבָל כָּל תַּרְגּוּם שֶׁל צָהֳרַיִם טִיהֲרָא:
וטבח טבח והכן AND SLAUGHTER THE BEASTS AND MAKE READY — The Hebrew is the same as ולטבח טבח ולהכין (infinitives) “and to slaughter… and to prepare”. The word וּטְבֹחַ is not an imperative, for this should be וּטְבַח (as from שָׁלַח the imperative is שְׁלַח). בצהרים AT NOON — This word is rendered in the Targum by בשירותא which in Aramaic denotes the first meal during the day ; in old French disner. It occurs frequently in the Talmud: (Taanit 11a, lib) “He threw the dog שירותיה his meal; …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54טיהרא
Onkelos renders “you will grope at noon” with tihara for “noon.” It is one of the places where the Targum translates noon this way.
Onkelos Deuteronomy 28:29תרגום אונקלוס על דברים כ״ח:כ״ט
וּתְהֵי מְמַשֵּׁשׁ בְּטִהֲרָא כְּמָא דִי מַשֵּׁשׁ עַוִּירָא בְּקַבְלָא וְלָא תַצְלַח יָת אָרְחָתָיךְ וּתְהֵי בְּרַם עָשִׁיק וְאָנִיס כָּל יוֹמַיָּא וְלֵית דְּפָרִיק:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
55טיהרא
Targum Yonasan renders “at noon” as “at the meal of tihara.” Another example of the Targum’s word for noon.
Targum Jonathan on Genesis 43:16תרגום יונתן על בראשית מ״ג:ט״ז
וַחֲמָא יוֹסֵף עִמְהוֹן יַת בִּנְיָמִין וַאֲמַר לִמְנַשֶׁה דִמְמַנָא אַפִּיטְרוֹפּוֹס עַל בֵּיתֵיהּ אָעֵיל יַת גוּבְרַיָא לְבֵיתָא וּפְרַע בֵּית נִיכְסְתָא וְסַב גִידָא נַשְׁיָא וְאַתְקַן תַּבְשִׁילָא בְּאַפֵּיהוֹן אֲרוּם עִמִי יֵיכְלוּן גוּבְרַיָא בְּאִישׁוֹן שֵׁירוּתָא דְטִיהֲרָא
And Joseph saw Benjamin with them: and he said to Menasheh whom he had made superintendent over his house, Bring the men into the house, and unloose the house of slaughter, and take out the sinew that shrank, and prepare meat before them; for the man shall eat with me at the time of the noonjday meal.
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
56מבחי׳ טהירו עלאה שבזוה״ק
At the opening of the Zohar on Bereshis, the King “engraved engravings in the supernal brightness.” The Alter Rebbe identifies this supernal brightness as the source of the “pure” soul.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א.
57דע מאין באת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מ״א.
58דע מאין באת
Akavya ben Mahalalel teaches, “Know from where you came.” The Alter Rebbe reads me’ayin as “from ayin,” the divine nothing that is the soul’s root.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
59בראתה יצרתה נפחתה בי
The morning blessing over the soul lists three stages: “You created it, You formed it, You breathed it into me.” The Alter Rebbe matches them to the soul’s descent through the three lower worlds.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
60ישראל לי ראש . . וכמ״ש במ״א
There Yaakov is called by the name “children of Israel” because he receives from supernal Chochmah, the level of Yisrael, li rosh, “a head for Me”; the passage goes on to explain that signs and wonders, which change nature, come from the radiance of supernal Chochmah.
Kehot’s noteוראה לעיל נ, ב ובהנסמן לשם.
61עמ״ש בפ׳ שלח ע״פ . . וגו׳
A manuscript variant: the reference to Parshas Shelach is missing in this manuscript.
Kehot’s noteבבוך 1113 ליתא.
62בפ׳ שלח ע״פ אני ה׳ אלקיכם
The discourse in Likkutei Torah to which the Alter Rebbe refers for the soul’s root as Yisrael, li rosh, “a head for Me.”
Kehot’s noteלקו״ת פ׳ שלח.
63שו״ה וזהו ביאור — בפי׳ ועל דמות כסא
A manuscript variant: this manuscript reads “in the explanation of ‘And upon the Throne,’ etc.” in place of “And upon the likeness of the Throne.”
Kehot’s noteבבוך 1113: בפי׳ ועל הכסא כו׳.
64וכעצם השמים לטהר . . וכן תרגום צהרים טיהרא
The words here quote Exodus 24:10; the passage is shown below.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 59a:10יומא נ״ט א:י׳
מֵיתִיבִי: כְּשֶׁהוּא מַזֶּה — אֵינוֹ מַזֶּה לֹא עַל גַּבֵּי הָאֵפֶר וְלֹא עַל גַּבֵּי הַגֶּחָלִים, אֶלָּא חוֹתֶה גֶּחָלִים אֵילָךְ וְאֵילָךְ, וּמַזֶּה. אֶלָּא אָמַר רַבָּה בַּר רַב שֵׁילָא: עַל גִּלּוּיֵהּ דְּמִזְבֵּחַ, כְּדִכְתִיב: ״וּכְעֶצֶם הַשָּׁמַיִם לָטוֹהַר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות כד, י. ראה ת״א עה״פ תבוא כח, כט. וראה פרש״י ות״י עה״פ מקץ מג, טז. יומא נט, א. אוה״ת משפטים כרך ז ע׳ ב׳תשלז.
65מחנה מיכאל כאריה שאג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל ג, א.
Paragraph 18
66שש מאות אלף רגלי העם אשר אנכי בקרבו
Moshe tells G-d that the people among whom he stands number six hundred thousand on foot. The Alter Rebbe reads the verse as contrasting the people, the “feet,” with Moshe himself.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
67האבות הן הן המרכבה
There the Patriarchs, who “are the Chariot,” are called the supernal living beings of Atzilus, which were first contained in supernal Imma (Binah), as in gestation, and then came forth into revelation; they are contrasted with Malchus, the “inanimate,” which is not drawn from the levels above it in a gradual chain.
Kehot’s noteנסמן לעיל ד, ג.
68האבות הן הן המרכבה
On “And G-d went up from upon Avraham,” Reish Lakish says, “The Patriarchs, they are the Chariot.” The Alter Rebbe uses it for the Patriarchs as a chariot for the supernal arms.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69זרועות עולם
“A dwelling is the G-d of old, and beneath are the everlasting arms.” The Alter Rebbe reads “the everlasting arms” as the supernal arms, Chesed and Gevurah, for which the Patriarchs were a chariot.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
70ולכל אשר יחפוץ יטנו
“He turns it wherever He wishes,” said of the king’s heart in G-d’s hand. The Alter Rebbe uses the phrase for the head directing the foot.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
71זרועות עולם
“Beneath are the everlasting arms.” The Alter Rebbe reads them as the supernal arms above the Throne, for which the Patriarchs and Moshe were a chariot.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וכמ״ש באגה״ק
The epistle explains that souls coming from Atzilus, before they descend into Beriah, Yetzirah and Asiyah, are not a separate existence but a contracted likeness of G-dliness; in a parenthesis it adds the line quoted here, that the souls of Atzilus in the early tzaddikim may not have changed even in this world, and therefore would depart when they wished to sin, before they sinned.
Kehot’s noteסי׳ כ (קל, א). וראה שם בליקוט פי׳ — חיטריק.
73אפשר שלא נשתנה מהותן
According to the note, this maamar explains that the souls meant here are souls of actual Atzilus, which descended only by passing through Beriah, Yetzirah and Asiyah, and so even below they are Atzilus.
Kehot’s noteראה ד״ה פתח אלי׳ תרנ״ח (הגהות לתו״א) אות ב. היינו בבחי׳ נשמות דאצילות ממש שירדו רק בדרך מעביר בריאה יצירה עשי׳ ולזאת גם למטה הן אצי׳ ע״ש.
Paragraph 23
74שש מאות אלף רגלי
“Six hundred thousand on foot are the people in whose midst I am.” Moshe applies “feet” even to the generation that received the Torah, while setting himself apart.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
75שמע ישראל ה׳ אלהינו
“Hear, O Israel, Havayah is our G-d, Havayah is One.” “Our G-d” refers to the root of the soul, which is one with G-d.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ואהבת שיהי׳ הוי״ה אלקיך
“And you shall love Havayah your G-d with all your heart.” The Alter Rebbe reads it as the revelation of the soul’s root below, so that Havayah becomes “your” G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
77מאיגרא רמה
Kehot’s note points to Chagigah 4b for these words.
Chagigah 4bחגיגה ד׳ ב
Kehot’s noteע״פ לשון חז״ל חגיגה ד, ב.
78וכמ״ש במ״א שהאותיות נק׳ סוסים
In Beshalach (62c), on “the horse and its rider He cast into the sea,” the Alter Rebbe cites “For You ride upon Your horses” and explains that the letters are called horses.
Kehot’s noteעי׳ לעיל סב, ג. ולקמן צא, ב. צז, ד. ובכ״מ.
79כי תרכב על סוסך
Habakkuk says to G-d, “For You ride upon Your horses, Your chariots are salvation.” The Alter Rebbe reads the “horses” as the letters of the Torah.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
80אתא ואייתי מתניתא בידי׳
The Talmud’s expression for a sage who “came and brought a baraisa in his hand.” The Aramaic asa (came) shows that osiyos (letters) is an expression of bringing, of drawing down.
Shabbat 19b:2שבת י״ט ב:ב׳
וְרַבִּי יוֹסֵי בַּר חֲנִינָא מַאי טַעְמָא לָא אָמַר כְּרַבִּי אֶלְעָזָר? אָמַר לָךְ, הָתָם הוּא דְּמֵעִיקָּרָא אוֹכֶל וּלְבַסּוֹף אוֹכֶל, הָכָא מֵעִיקָּרָא אוֹכֶל וְהַשְׁתָּא מַשְׁקֶה. וְרַבִּי אֶלְעָזָר אָמַר לָךְ: הָא שָׁמְעִינַן לֵקהּ לְרַבִּי אֶלְעָזָר דַּאֲפִילּוּ זֵיתִים וַעֲנָבִים נָמֵי שָׁרֵי. דְּהָא כִּי אֲתָא רַב הוֹשַׁעְיָא מִנְּהַרְדְּעָא, אֲתָא וְאַיְיתִי מַתְנִיתָא בִּידֵיהּ: זֵיתִים וַעֲנָבִים שֶׁרִיסְּקָן מֵעֶרֶב שַׁבָּת וְיָצְאוּ מֵעַצְמָן — אֲסוּרִין. רַבִּי אֶלְעָזָר וְרַבִּי שִׁמְעוֹן מַתִּירִין. וְרַבִּי יוֹסֵי בַּר חֲנִינָא בָּרָיְיתָא לָא שְׁמִיעַ לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת יט, ב. וש״נ.
81ואתה מרבבת קודש
In Moshe’s blessing, G-d “came from the holy myriads.” The Hebrew asah, “came,” is another example of the root of osiyos.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
Paragraph 26
82Sefer Yetzirah counts the combinations of letters: “Two stones build two houses, three stones build six houses,” and so on. The Alter Rebbe uses its name for the letters, “stones.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
83אבן מאסו הבונים
“The stone that the builders rejected has become the chief cornerstone.” The Alter Rebbe applies it to the letters, the lowest level, which nevertheless raise the higher faculties.
Psalms 118:22תהילים קי״ח:כ״ב
אֶבֶן מָאֲסוּ הַבּוֹנִים הָיְתָה לְרֹאשׁ פִּנָּה:
The stone which the builders rejected Is become the chief corner-stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כב.
84בספר יצירה
There, on “When is He great? When He is in the city of our G-d,” a city is made of many houses, and the houses are combinations of letters, as Sefer Yetzirah says, “Two stones build two houses”: G-d’s greatness spreads and divides into many levels as intellect divides into the letters of thought.
Kehot’s noteפ״ד מט״ז. וראה לעיל נו, ב.
Paragraph 27
85כמארז״ל דהרהור לא עביד מידי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר אמור קה, א.
86דהרהור לא עביד מידי
The Zohar says that thought “does nothing”: it makes no sound and does not rise, whereas a word spoken aloud becomes a voice that rises above. The Alter Rebbe uses it to explain why the letters must be spoken.
Zohar, Emor 45:290–47:300ספר הזהר, אמור מ״ה:ר״צ-מ״ז:ש׳
For this reason it is permitted on Sabbath to think about ordinary things, because mere thinking produces no effect, but if a word issues from a man’s mouth it becomes a voice and rises aloft and breaks through ethers and firmaments and arouses something else. Therefore it says, “Not to find thine own pleasure nor speaking thine own word”. But if a man utters a holy word of the Torah, it rises aloft and arouses the saints of the King, who set a crown on its head, so that there …
The Zohar; London, Soncino Press, 1933 (Public Domain)
87ובד״ת . . כתיב למוצאיהם בפה דוקא
“For they are life to those who find them.” The Talmud reads lemotza’eihem as “to those who bring them out” with the mouth.
Proverbs 4:22משלי ד׳:כ״ב
כִּי־חַיִּים הֵם לְמֹצְאֵיהֶם וּלְכׇל־בְּשָׂרוֹ מַרְפֵּא:
For they are life unto those that find them, And health to all their flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Eruvin 54a:3עירובין נ״ד א:ג׳
אֲמַר לֵקהּ שְׁמוּאֵל לְרַב יְהוּדָה: שִׁינָּנָא, פְּתַח פּוּמָּיךְ קְרִי, פְּתַח פּוּמָּיךְ תְּנִי, כִּי הֵיכִי דְּתִתְקַיַּים בָּיךְ וְתוֹרִיךְ חַיֵּי, שֶׁנֶּאֱמַר: ״כִּי חַיִּים הֵם לְמֹצְאֵיהֶם וּלְכׇל בְּשָׂרוֹ מַרְפֵּא״, אַל תִּקְרֵי ״לְמֹצְאֵיהֶם״ אֶלָּא ״לְמוֹצִיאֵיהֶם בַּפֶּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי ד, כב. עירובין נד, א.
88כי לא אדם הוא
“For He is not a man.” The drawing down from the Infinite One cannot be clothed in the form of a man, so it comes through the letters.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ועמ״ש במ״א ע״פ מזוזה מימין
The page belongs to the maamar on why the Chanukah lamp is placed on the left, “so that the mezuzah is on the right” (beginning on 41d).
Kehot’s noteלעיל מב, א.
90הקב״ה קורא ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה רפי״ח.
91הקב״ה קורא ושונה כנגדו
Tanna Devei Eliyahu teaches that when a person studies, the Holy One, blessed be He, reads and repeats opposite him. The Alter Rebbe reads it as G-d being drawn into revelation through the letters.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
92דבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as halachah. The Alter Rebbe uses it to show that the words a person studies are G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
Paragraph 28
93הבה נלבנה לבנים
The builders of the tower of Babel decide to make bricks and fire them, “and the brick served them as stone.” The Alter Rebbe takes from it that a brick becomes stone only through firing.
Genesis 11:3בראשית י״א:ג׳
וַיֹּאמְרוּ אִישׁ אֶל־רֵעֵהוּ הָבָה נִלְבְּנָה לְבֵנִים וְנִשְׂרְפָה לִשְׂרֵפָה וַתְּהִי לָהֶם הַלְּבֵנָה לְאָבֶן וְהַחֵמָר הָיָה לָהֶם לַחֹמֶר:
And they said one to another: ‘Come, let us make brick, and burn them thoroughly.’ And they had brick for stone, and slime had they for mortar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ג.
Paragraph 29
94בענין האותיות . . שיש בהם ג״כ ב׳ בחי׳
There the Alter Rebbe refers to this maamar on “the brick of sapphire” and “the very essence of the heavens in purity,” applying it to the two Torahs: the letters of the Written Torah are “stones,” created by Heaven, “the very essence of the heavens,” and the letters of the Oral Torah are “the brick of sapphire,” bricks made by human beings from earth that also became like stones.
Kehot’s noteבלקו״ת שה״ש כח, א מציין לכאן.
Paragraph 30
95כארבע רוחות השמים פרשתי אתכם
G-d says, “For like the four winds of the heavens I have spread you out.” The Alter Rebbe sees in the exile the purpose of raising the languages of the nations.
Zechariah 2:10זכריה ב׳:י׳
הוֹי הוֹי וְנֻסוּ מֵאֶרֶץ צָפוֹן נְאֻם־ה׳ כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם־ה׳
Ho, ho, flee then from the land of the north, saith the L-RD; for I have spread you abroad as the four winds of the heaven, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, י.
96חולין שנעשו על טהרת הקדש
The Talmud speaks of unconsecrated food eaten in the purity of holy food. The Alter Rebbe applies it to the profane languages once they are refined to holiness.
Chagigah 19b:4–6חגיגה י״ט ב:ד׳-ו׳
אֲתָאן לְרַבִּי מֵאִיר, דְּאָמַר: חוּלִּין וּמַעֲשֵׂר כַּהֲדָדֵי נִינְהוּ, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר?! אִין, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר. רַב אַחָא בַּר אַדָּא מַתְנֵי לַהּ בְּסֵיפָא חָמֵשׁ מַעֲלוֹת, וּמוֹקֵי לַהּ כּוּלָּהּ כְּרַבָּנַן. אָמַר רַב מָרִי: שְׁמַע מִינַּהּ חוּלִּין שֶׁנַּעֲשׂוּ עַל טׇהֳרַת הַקּוֹדֶשׁ — כְּקוֹדֶשׁ דָּמוּ. מִמַּאי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יט, ב. וש״נ. ראה לעיל יב, ב. יג, א.
97בגמ׳ יש כמה מלות לשון ארמי
A talk of the Rebbe that discusses at length the Aramaic words in the Talmud, citing a passage further on in Torah Ohr.
Sotah 49b:11–12סוטה מ״ט ב:י״א-י״ב
אִינִי? וְהָאָמַר רַבִּי: בְּאֶרֶץ יִשְׂרָאֵל לָשׁוֹן סוּרְסִי לָמָּה? אֶלָּא אִי לְשׁוֹן הַקּוֹדֶשׁ, אִי לְשׁוֹן יְווֹנִית. וְאָמַר רַב יוֹסֵף: בְּבָבֶל לְשׁוֹן אֲרַמִּי לָמָּה? אֶלָּא אוֹ לְשׁוֹן הַקּוֹדֶשׁ, אוֹ לָשׁוֹן פָּרְסִי! לְשׁוֹן יְווֹנִית לְחוּד, וְחׇכְמַת יְווֹנִית לְחוּד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה בארוכה בלקו״ש חכ״א ע׳ 447 שמציין מלקמן עח, ג ”מצינו בתנאים ואמוראים שדברו בלשון ארמי הכי השתא כו׳” — וצ״ע שה״ז לשון גמרא ירושלמית ובבלית רובה. וראה רש״י (סוטה מט, ב ד״ה) לשון סורסי קרוב הוא ללשון ארמי ואומר אני שזה לשון גמרת ירושלמי כו׳, ע״ש.
98ואני חומה זו תורה
“I am a wall, and my breasts like towers.” The Sages read the wall as Torah.
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 87a:8פסחים פ״ז א:ח׳
״אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת״, אָמַר רַבִּי יוֹחָנָן: ״אֲנִי חוֹמָה״ — זוֹ תּוֹרָה, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ — אֵלּוּ תַּלְמִידֵי חֲכָמִים. וְרָבָא אָמַר: ״אֲנִי חוֹמָה״ — זוֹ כְּנֶסֶת יִשְׂרָאֵל, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ — אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yevamot 62b:14–15יבמות ס״ב ב:י״ד-ט״ו
בְּמַעְרְבָא אָמְרִי: בְּלֹא תּוֹרָה, בְּלֹא חוֹמָה. בְּלֹא תּוֹרָה, דִּכְתִיב: ״הַאִם אֵין עֶזְרָתִי בִי וְתוּשִׁיָּה נִדְּחָה מִמֶּנִּי״. בְּלֹא חוֹמָה, דִּכְתִיב: ״נְקֵבָה תְּסוֹבֵב גָּבֶר״. רָבָא בַּר עוּלָּא אָמַר: בְּלֹא שָׁלוֹם, דִּכְתִיב: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וּפָקַדְתָּ נָוְךָ וְלֹא תֶחֱטָא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשיר השירים ח, י. פסחים פז, א. יבמות סב, ב דקאי על תושבע״פ. ראה לקו״ת ואתחנן י, א. בסה״מ תקס״ח ע׳ עו ”ולכאורה אין מאמר זה מובן דמה שייכות יש לתורה להיות נקראת בשם חומה דוקא”. ושם בע׳ עז מבאר השייכות דפסוק זה לכאן.
99ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The fiery love of the Shema is the “kiln” that turns the bricks into stone.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100עשה תורתך קבע
One of the places the note lists for the meaning of keva, making Torah “fixed.”
Kehot’s noteאבות פ״א מט״ו. ראה מאמרי אדה״א הנחות תקע״ז ע׳ קנז. סה״מ תרכ״ט ע׳ כז. תא. תרל״ג ע׳ קלז — בפי׳ קבע.
101עשה תורתך קבע
Shammai teaches, “Make your Torah fixed.” The Alter Rebbe uses it to show that work is only a means for Torah.
Pirkei Avot 1:15משנה אבות א׳:ט״ו
שַׁמַּאי אוֹמֵר, עֲשֵׂה תוֹרָתְךָ קֶבַע. אֱמֹר מְעַט וַעֲשֵׂה הַרְבֵּה, וֶהֱוֵי מְקַבֵּל אֶת כָּל הָאָדָם בְּסֵבֶר פָּנִים יָפוֹת:
Shammai used to say: make your [study of the] Torah a fixed practice; speak little, but do much; and receive all men with a pleasant countenance.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
102לה״ק נמשך מבחי׳ קדש העליון
A gloss of the Tzemach Tzedek on the Holy Tongue being drawn from supernal holiness, printed in Sefer HaMaamarim 5568.
Kehot’s noteראה הגהת כ״ק אדמו״ר הצ״צ בסה״מ תקס״ח ע׳ סט. בענין לשון הקודש, ראה אוה״ת פ׳ ראה ע׳ קצח ואילך בשם הפרדס ושל״ה. נ״ך כרך ב ע׳ תתקד.
Paragraph 31
103ותחת רגליו כמעשה לבנת הספיר
The maamar’s verse. The Alter Rebbe now explains that the brick of sapphire is “under His feet” because it is the refined letters of the world’s languages, below the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ומלכותו בכל משלה
“G-d has established His Throne in the heavens, and His kingship rules over all.” The Alter Rebbe reads it as G-d’s sovereignty extending, through the Throne, to the separate worlds.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
105לבנת הספיר שמאירים כספירים
The note points to these places in Or HaTorah on “the brick of sapphire,” which shines like sapphires.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳רפו. ובס׳ החקירה ע, ב ב׳ פי׳ בספיר א׳ דעת רבינו סעדי׳ גאון שהוא גוון לבן, והב׳ דעת האבן עזרא שהוא תכלת ע״ש. ועיין באוה״ת בראשית כרך א׳ קז, ב. וביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עב.
106מקום ספיר אבני׳ לא ידע אנוש ערכה
Job says of the earth, “Its stones are the place of sapphire.” The Alter Rebbe applies it to the refined letters, which shine like sapphire.
Job 28:6איוב כ״ח:ו׳
מְקוֹם־סַפִּיר אֲבָנֶיהָ וְעַפְרֹת זָהָב לוֹ:
The stones thereof are the place of sapphires, And it hath dust of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ו. יג. ראה לקו״ת שה״ש כא, ב.
107לא ידע אנוש ערכה
Of wisdom Job says, “Man does not know its worth.” The Alter Rebbe joins it to the previous verse to describe the hidden value of the refined letters.
Job 28:13איוב כ״ח:י״ג
לֹא־יָדַע אֱנוֹשׁ עֶרְכָּהּ וְלֹא תִמָּצֵא בְּאֶרֶץ הַחַיִּים:
Man knoweth not the price thereof; Neither is it found in the land of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108אשר ברא אלקים לעשות
G-d rested from all His work “which G-d created to make.” The Midrash reads “to make” as “to rectify,” the work left for human beings.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
109לעשות לתקן בידי אדם
There “which G-d created to make,” with the Midrash’s “to make, to rectify,” is explained as serving G-d by rectifying the concealment that comes from the Name Elokim and turning darkness into light, through self-nullification, self-sacrifice in prayer, and Torah and mitzvos.
Kehot’s noteראה פרש״י לב״ר פי״א, ז. וראה לעיל יז, ד. תו״ח בראשית כ, ג. כה, ג.
110שצירוף בשר של לה״ק
The talk observes that the Alter Rebbe chose specifically the example of “flesh,” though it does not bear on the point about the Holy Tongue and other languages, to hint that the refinement of the lowest level, the seventy languages, penetrates even the flesh.
Kehot’s noteראה בשיחת ש״פ משפטים תשמ״ט הערה 121: ”שרבינו הזקן נקט דוגמא מ”בשר” דוקא . . ולכאורה אי״ז נוגע לתוכן הענין המבואר . . ע״ד החילוק שבין לה״ק לשאר הלשונות — לרמז שבירור התחתון (ע׳ לשון) הוא באופן שחודר אפילו ב”בשר” עכ״ל.
111בפרדס שער האותיות ובשל״ה
The work the Alter Rebbe himself cites for the difference between the Holy Tongue and conventional languages.
Kehot’s noteפ״א. בשל״ה בתחלתו בחלק בית נאמן, בטעם שנקרא לשון הקדש. ראה אוה״ת וארא ע׳ קצח.
Paragraph 32
112ר״ע הי׳ דורש על כל קוץ
The Talmud relates that Moshe saw G-d tying crowns to the letters and was told that Rabbi Akiva would one day expound heaps of laws from every tip. The Alter Rebbe cites it to show that the shapes of the Torah’s letters carry hidden meaning.
Menachot 29b:3–4מנחות כ״ט ב:ג׳-ד׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות אמר לפניו רבש״ע הראהו לי אמר לו חזור לאחורך הלך וישב בסוף שמונה שורות ולא היה יודע מה הן אומרים תשש כחו כיון שהגיע לדבר אחד אמרו לו תלמידיו רבי מנין לך אמר להן הלכה למשה מסיני נתיישבה דעתו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. ראה לעיל ו, ג. לקו״ת האזינו עג, ב.
Paragraph 33
113שו״ה רואים — להתעלות
A manuscript variant: the handwritten text adds, “according to the conditions mentioned above, that the occupation in business be with coolness and only as necessary, and through self-sacrifice.”
Kehot’s noteבגוכתי״ק נוסף: עפ״י תנאי׳ הנ״ל שיהי׳ העסק במו״מ בקרירות וכפי הכרחי: וע״י מס״נ.
114כעצם השמים לטוהר
“And like the very essence of the heavens in purity.” The Alter Rebbe identifies it with the letters of the Torah, which come from the supernal brightness.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115גליף גליפו בטה״ע
At the opening of the Zohar on Bereshis, the King “engraved engravings in the supernal brightness.” The Alter Rebbe takes these engravings as the source of the letters of the Torah.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א. וראה בד״ה על שלשה דברים תרנ״א.
Paragraph 34
116ויראו את אלקי ישראל
The opening of the maamar’s verse. The Alter Rebbe now stresses the Name Elokei: the elders saw G-d at the level of Elokim, the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ונגש משה לבדו אל הוי״ה והם לא יגשו
G-d commands that Moshe alone approach Him and the others not approach. The Alter Rebbe reads it as Moshe reaching the level of Havayah, above the Throne.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ועמ״ש במ״א בפי׳ השמים כסאי
There “The heavens are My Throne” is explained: the heavens are the Torah, which became a throne for the Infinite Light, as sitting lowers a person’s stature; through the Torah G-d’s will, wisdom and understanding descend into physical things such as tefillin, tzitzis and charity, and “the earth is the stool of My feet” is a small seat under the feet.
Kehot’s noteראה לעיל א, ב.
119השמים כסאי
“The heavens are My Throne.” The Alter Rebbe refers to his interpretation of the heavens as the Torah, a throne for G-d’s will and wisdom.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מן המים משיתיהו
Pharaoh’s daughter names Moshe, “for I drew him from the water.” The Alter Rebbe reads the water as the upper waters of Atzilus, the root of Moshe’s understanding.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
121תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Alter Rebbe reads it as Moshe drawing the Torah down from Atzilus.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
122ונגש אל ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיתרו כ, יח.
Paragraph 35
123כעצם השמים
“Like the very essence of the heavens.” The Alter Rebbe identifies what the elders saw with the two kinds of letters beneath the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
124ואל אצילי בני ישראל לא שלח ידו
“And to the nobles of the Children of Israel He did not send forth His hand.” The Alter Rebbe reads the “hand” as the attributes above the Throne, not revealed to the elders.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
125אצילי בני ישראל
The elders are called “the nobles (atzilei) of the Children of Israel.” The Alter Rebbe connects the word to Atzilus.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ויאצל מן הרוח
G-d “drew from the spirit that was upon him [Moshe]” and placed it on the seventy elders. It shows the elders had a share in Moshe’s spirit, yet only as a radiance.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127והם לא יגשו
“But they shall not approach.” The elders did not reach the revelation of Havayah that Moshe reached.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128זרועות עולם
“Beneath are the everlasting arms.” The Patriarchs were a chariot for these supernal arms.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129דודי שלח ידו
“My beloved sent forth his hand through the opening.” The Alter Rebbe reads it as G-d’s “hand” revealed to the loftiest souls.
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשיר השירים ה, ד.
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ביאור ע״פ ותחת רגליו כמעשה לבנת הספיר כו׳…
“And under His feet, like the work of a brick of sapphire”
Moshe, a soul of Atzilus, knew only “stones,” the essential self-nullification of the Name Mah, while the elders, souls of Beriah, saw “under His feet”: “the brick of sapphire,” the letters of the Name Ban, the self-nullification of beings that exist. Such bricks are made below, when the seventy languages and the speech of daily life are “fired” in the Shema and raised to holiness.
The maamar in brief
Because the lowest level of each world becomes the highest of the next, all of Beriah stands to Atzilus only as Netzach, Hod and Yesod, “legs outside the body,” removed from the intellect that moves the “arms.” Netzach, Hod and Yesod of Adam Kadmon, the primordial thought “I shall reign,” pierce the partition and reach the end of Asiyah; so even the lowliest person can give his life for G-d’s Name. Moshe, of Atzilus, approached its lights; the seventy elders, of Beriah, saw only “under His feet,” Adam Kadmon below the Throne, as Yechezkel saw only the “man” of Beriah. Mah, essential self-nullification, refines; Ban, the self-nullification of what exists, is refined. Mah’s letters are “stones” made by Heaven; bricks are made by people, as the seventy languages are raised when “burned” in the Shema. The elders saw this “brick of sapphire,” and “the essence of the heavens,” Mah’s letters reaching the Supernal Purity. They beheld only Elokim and ate and drank Beriah’s nourishment, while Moshe was nourished by Chochmah and Binah of Atzilus. Torah is eating, prayer is drinking, and the soul needs both.

Outline
	1Legs outside the bodySince Malchus of each world becomes Keser of the next, Beriah as a whole is to Atzilus only Netzach, Hod and Yesod. Chesed, the “right arm,” flows from the intellect of itself, as the hands move with joy; Netzach, the “leg,” is natural feeling removed from the intellect, as the legs dance only by deliberate thought.¶1–2
	2The feet of Adam KadmonThe configurations end above the partition between Atzilus and Beriah, but Netzach, Hod and Yesod of Adam Kadmon pierce it and reach the end of Asiyah, because Adam Kadmon is the thought “I shall reign,” which holds the purpose of all the worlds. Hence even the lowliest person can give his life for G-d’s Name.¶3
	3Moshe, the elders and YechezkelIn Atzilus lights and vessels are one with G-d; in Beriah beings are created and limited. Moshe approached the lights of Atzilus; the elders saw only “under His feet,” Adam Kadmon as enclothed in Beriah below the Throne; Yechezkel’s “appearance of a man” is likewise in Beriah.¶4–5
	4Stones and bricksMah, essential self-nullification, refines, and Ban, the self-nullification of an existing being, is refined. Mah’s letters are “stones,” made by Heaven; bricks, made by people and fired in a kiln, stand for raising the seventy languages to the holy tongue, the purpose of the exile, which happens when their letters are “burned” in the Shema.¶6–7
	5The brick and the essence of the heavensAtzilus has no “brick,” only “stones,” so Moshe saw no brick; the elders, of Beriah, saw “the brick of sapphire,” the letters of Ban. “The essence of the heavens” is the letters of Mah, which reach the Supernal Purity, because the end is wedged in the beginning.¶8–9
	6The nobles and the supernal handsThe “nobles,” Nadav, Avihu and the elders, were the Atzilus within Beriah, but they did not attain the supernal “hands” joined to the head. Moshe, Aharon and the Patriarchs, rooted in Atzilus, did.¶10
	7They beheld, and ate and drank“They beheld,” a Targum word, means they saw only Elokim, the shield over the sun of Havayah. Their eating and drinking was that of Beriah: as in the body food descends and drink lets a fine essence rise to the brain, so feminine waters must rise from below; Moshe was nourished by the eating and drinking of Atzilus, Chochmah and Binah.¶11–12
	8Bread and drinkBinah expands the point of Chochmah as an embryo grows in the womb, and it raises Z’eir Anpin from “three within three” to sixty myriads. The Written Torah is “bread,” eaten only from hunger; the Oral Torah, which gives reasons (ta’amim), is “drink,” taken even without thirst for its taste.¶13–16
	9Torah and prayerTorah is eating, the drawing down from above; prayer is drinking, the raising from below; the soul needs both. The elders received the Torah as “his bread,” as it is below; Moshe on Sinai grasped it as “My bread,” in its root above.¶17


Key concepts
	Adam Kadmonאדם קדמון
	The first, all-inclusive level above Atzilus, G-d’s primordial thought “I shall reign,” which holds the purpose of all the worlds. Its Netzach, Hod and Yesod pierce the partition and reach the end of Asiyah.

	Partition (parsa)פרסא
	The boundary between Atzilus and Beriah, called the “Throne”; read as kes alef, a covering over what is above it.

	Outside the bodyלבר מגופא
	The status of Netzach, Hod and Yesod, the “legs,” further removed from the intellect than Chesed and Gevurah, the “arms.” Beriah as a whole stands in this relation to Atzilus.

	Mah and Banמ״ה וב״ן
	Two ways of spelling out the letters of the Name Havayah, with alefs (Mah) and with hehs (Ban). Mah, which refines, is essential self-nullification; Ban, which is refined, is the self-nullification of a being that exists.

	Essential self-nullificationביטול בעצם
	Nullification with no sense of separate existence at all, as in Atzilus, where “He and His life-force and His vessels are one.”

	Self-nullification of something existent (bittul hayesh)ביטול היש
	A being that does exist and yet sets itself aside before the One who brings it into being, like the angels of Michael’s camp. It is the “brick,” which has no place in Atzilus.

	Stones and bricksאבנים ולבנים
	Stones are made “by the hands of Heaven” and stand for the letters of Mah; bricks are made by people from earth and fired until they are hard as stone, and stand for the refining of the lower world, the “brick of sapphire.”

	Supernal Purity (tehiru ila’ah)טהירו עלאה
	The level hinted at in “for purity,” which the letters of Mah reach. Emek HaMelech places it above Adam Kadmon; the Kabbalah of Rabbi Chaim Vital identifies it with Adam Kadmon.

	Feminine and masculine watersמ״ן ומ״ד
	The raising from below and the drawing down from above. Prayer, “drinking,” raises the feminine waters; Torah, “eating,” draws down the masculine waters.

	The back (achorayim)אחוריים
	The outer side of a level. The Targum word vayechezu shows that the elders saw only the “back,” the level of Elokim.


Section 1 · ¶1–2
Legs outside the body
1ביאור ע״פ ותחת רגליו1 כמעשה לבנת הספיר2 כו׳ הנה נודע בסדר השתלשלות שמל׳ דאצי׳ נעשה כתר לבריאה345 ומל׳ דבריאה ליצירה כו׳
An explanation of the verse, “And under His feet, like the work of a brick of sapphire,” etc. Now, it is known that in the order of the chain of descending worlds (hishtalshelus), Malchus (sovereignty) of the World of Atzilus (Emanation) becomes Keser (the Crown) for the World of Beriah (Creation), and Malchus of Beriah [becomes Keser] for the World of Yetzirah (Formation), etc.,
The maamar sets out to explain Exodus 24:10, which describes what Nadav, Avihu and the seventy elders saw at Sinai: “under His feet” was something like a brick of sapphire. It begins with a basic rule of the chain of worlds: the lowest level of each world, Malchus, becomes the highest level, Keser, of the world below it.


מלמעלה למטה וא״כ ממטה למעלה נחשב כלליות בריאה נגד אצי׳ רק בחי׳ נה״י [נצח הוד יסוד] לבר מגופא.6
from above to below. If so, from below to above, Beriah as a whole is considered, relative to Atzilus, only the level of Netzach, Hod and Yesod, “outside the body” (lebar migufa).
Seen from below, then, the whole World of Beriah corresponds only to the lowest part of Atzilus. It stands to Atzilus as Netzach, Hod and Yesod, the “legs,” stand to a body: “outside the body,” a phrase the following parts explain.


כי בחי׳ חסד הוא בחי׳ עצם המדה כשמאיר בה בחי׳ המוחין והוא בחי׳ אהבה שע״י התבוננות כו׳ שע״י בחי׳ מוחין נעשה ממילא התפעלות אהוי״ר [אהבה ויראה] כו׳.
For the level of Chesed (kindness) is the level of the essence of the attribute, when the level of the intellect (mochin) shines in it. It is the level of love that comes through contemplation, etc., for through the level of the intellect the stirring of love and awe comes about of itself, etc.
To show why Netzach, Hod and Yesod count as “outside the body,” the Alter Rebbe first defines Chesed. Chesed is the attribute in its own essence, lit up by the intellect: a love born of contemplation, which arises by itself once the mind has grasped its subject.




2ולכן נקרא בשם דרועא ימינא כמו הידים והזרועות שמראים תנועות השמחה בעת שמוחו טרוד בשמחה בלי שום מחשבה שיחשוב איך לעשות התנועה.
Therefore it is called by the name “the right arm” (dero’a yemina), like the hands and the arms, which show the movements of joy when a person’s mind is absorbed in joy, without his thinking any thought about how to make the movement.
Because Chesed flows directly from the mind, it is called “the right arm.” The arms and hands express a person’s joy spontaneously: when the mind is full of joy they move, without any deliberate decision about how to move.


וכמ״ש בשתים יעופף7 מאליו וממילא כו׳. וכמ״ש בזוהר פ׳ משפטים (דקכ״ב ב׳) רישא דמלכא אתתקן בחו״ג [בחסד וגבורה]89 כו׳.
As it is written, “with two he would fly,” on its own and of itself, etc. And as it says in the Zohar, Parshas Mishpatim (page 122b): “The head of the King is arrayed in Chesed (kindness) and Gevurah (restraint),” etc.
Two sources illustrate this. In Isaiah’s vision the seraphim fly with two of their wings, which the Alter Rebbe reads as a motion that happens of itself; and the Zohar says that the King’s “head” is arrayed in Chesed and Gevurah, so the “arms” belong with the head, the seat of the intellect.


משא״כ בחי׳ נצח הוא בחי׳ השפעה של המדה בלי שכל ומוחין בחי׳ נצוח שהוא בחי׳ אהבה הטבעית ברא כרעא דאבוה10 ונק׳ בחי׳ רגלים לבר מן גופא11
Netzach (victory), however, is the level of the outflow of the attribute without reason and intellect (mochin): the level of prevailing (nitzuach), which is the level of natural love, [as in] “a son is his father’s leg” (bera kar’a de’avuha). And it is called the level of “legs,” “outside the body,”
Netzach is the attribute’s outflow without the guidance of the intellect: a drive to prevail, like the natural love expressed in the saying “a son is his father’s leg.” That is why Netzach and its companions are called “legs,” outside the body; the parallel version adds that they are further removed from the intellect in the head.


ואף שגם הרגלים מראים תנועות השמחה ברקוד בעת שמחתו היינו ע״י שחושב איך לרקד ולא ממילא כמו הידים.
and although the legs, too, show the movements of joy, in dancing at the time of one’s joy, that is through one’s thinking how to dance, and not of itself, as with the hands.
The legs too can express joy, in dancing, but only when a person thinks about how to dance; they do not move of themselves as the hands do. This completes the contrast: Chesed answers the intellect directly, while Netzach is a step removed from it.




Section 2 · ¶3
The feet of Adam Kadmon
3והנה נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] מסתיימין בעשיה12 וכו׳. והפרצופים דעגולים ויושר מסתיימין לפני הפרסא שבין אצי׳ לבריאה אלא שנה״י [שנצח הוד יסוד] דא״ק [דאדם קדמון] בוקע הפרסא ומתלבשים בבי״ע כו׳
Now, Netzach, Hod and Yesod of Adam Kadmon end in the World of Asiyah (Action), etc. And the partzufim (configurations) of Iggulim (Circles) and Yosher (Uprightness) end before the partition (parsa) between the World of Atzilus (Emanation) and the World of Beriah (Creation); except that Netzach, Hod and Yesod of Adam Kadmon break through the partition and are enclothed in Beriah, Yetzirah (Formation) and Asiyah, etc.
Adam Kadmon, “Primordial Man,” is the first, all-inclusive level of emanation, above Atzilus. The configurations, in both their “circle” and “upright” forms, end above the partition that divides Atzilus from Beriah, but the lowest part of Adam Kadmon, its Netzach, Hod and Yesod, pierces that partition and reaches down through Beriah, Yetzirah and Asiyah.


כי ענין א״ק [אדם קדמון] הוא בחי׳ מחשבה אנא אמלוך1314 שבמחה״ק [שבמחשבה הקדומה] ההיא היה כל תכלית סדר השתלשלות עד סוף עשייה בכדי להיות אתכפייא ואתהפכא כו׳.
For the concept of Adam Kadmon is the level of the thought “I shall reign” (ana emloch); for in that primordial thought was the entire purpose of the order of the chain of descending worlds (hishtalshelus), down to the end of Asiyah, so that there should be subjugation (iskafya) and transformation (is’hapcha), etc.
The reason lies in what Adam Kadmon is: G-d’s primordial thought, “I shall reign,” the original intention to be King. That thought already held the goal of the whole chain of worlds down to the end of Asiyah, the subduing (iskafya) and transforming (is’hapcha) of what opposes holiness, so it reaches down to the place where its purpose is fulfilled.


ולכן יכולה בחי׳ א״ק [אדם קדמון] להתלבש בבי״ע כו׳. ולכן אפי׳ [אפילו] קל שבקלים ופחותי הערך יכול למסור נפשו על קידוש השם.
Therefore the level of Adam Kadmon is able to be enclothed in Beriah, Yetzirah and Asiyah, etc. And therefore even the lowest of the low and those of the least worth can give up their lives for the sanctification of the Name (kiddush Hashem).
This is why Adam Kadmon can be enclothed even in the lower worlds. It also explains why even the most unworthy and lowly person is capable of giving his life to sanctify G-d’s Name: the highest level reaches him too.


והיינו מפני כי נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] מסתיימין ומתלבשים שם בסוף העשיה כו׳ (ועמ״ש בד״ה למנצח על השמינית):15
That is because Netzach, Hod and Yesod of Adam Kadmon end and are enclothed there, at the end of Asiyah, etc. (See also what is written in the discourse beginning “For the conductor, on the sheminis.”)
The power for such self-sacrifice comes from Netzach, Hod and Yesod of Adam Kadmon, which end and are enclothed at the very end of Asiyah. The parenthesis sends the reader to the discourse “For the conductor, on the sheminis,” which Kehot locates in the Siddur’s section on circumcision.




Section 3 · ¶4–5
Moshe, the elders and Yechezkel
4והנה ההפרש בין אצילות לבריאה כי באצי׳ איהו וחיוהי וגרמוהי כלא חד האורות והכלים בלתי בע״ג [בעלי גבול / בעל גבול].16
Now, the difference between the World of Atzilus (Emanation) and the World of Beriah (Creation) is that in Atzilus “He and His life-force and His vessels are all one”: the lights and the vessels are not limited.
The maamar now defines the difference between Atzilus and Beriah. In Atzilus “He and His life-force and His vessels are all one”: the lights (the life-force) and the vessels (the organs) are one with G-d, and so they are not limited.


משא״כ בבריאה מלאכים ונשמות נבראים ובע״ג [ובעלי גבול / ובעל גבול]. והנה משה שהיה מבחי׳ אצילות ונגש אל הוי״ה17 בחי׳ אורות דאצי׳.18
In Beriah, however, angels and souls are created [beings] and limited. Now Moshe, who was of the level of Atzilus, “approached Havayah”: the level of the lights of Atzilus.
In Beriah, by contrast, angels and souls are created beings with real limits. Moshe, whose soul was of Atzilus, was told to “approach Havayah” alone (Exodus 24:2), and so he reached the lights of Atzilus themselves.


משא״כ הע׳ [השבעים] זקנים לא ראו ולא השיגו אלא בחי׳ תחת רגליו19 מה שיורד למטה מן הכסא בחי׳ א״ק [אדם קדמון]
The seventy elders, however, saw and grasped only the level of “under His feet”: what descends below the Throne, the level of Adam Kadmon
The seventy elders grasped only what the verse calls “under His feet”: what extends below the Throne. That is Adam Kadmon as it reaches into Beriah, its lowest part, which pierces the partition.


כמו שמתלבש בבריאה כי בחי׳ כסא הוא בחי׳ פרסא המפסיק בין אצי׳ לבריאה כסא כס א׳ כו׳.
as it is enclothed in Beriah. For the level of the Throne is the level of the partition (parsa) that separates between Atzilus and Beriah: kisei (throne) [is] kes alef [the covering of the alef], etc.
The Throne is the partition between Atzilus and Beriah. The wordplay reads kisei (throne) as kes alef, “a covering of the alef,” suggesting that the Throne covers and conceals what is above it from the world below.




5וכן יחזקאל לא ראה אלא בבריאה2021 כמ״ש ועל דמות הכסא דמות כמראה אדם22 כו׳ שהוא בבריאה בע״ג [בעלי גבול / בעל גבול].
Likewise Yechezkel saw only in the World of Beriah (Creation), as it is written, “And upon the likeness of the throne was a likeness like the appearance of a man,” etc., which is in Beriah [and] limited.
The prophet Yechezkel likewise saw only within Beriah. His vision of “a likeness like the appearance of a man” upon the throne (Ezekiel 1:26) is of something defined and limited, as everything in Beriah is.


כי הנה ז״א נק׳ בשם אדם התחלקות קוין כו׳. משא״כ חו״ב [חכמה ובינה] שהוא הארת אור א״ס לא נק׳ בשם אדם.
For Z’eir Anpin (the emotive attributes) is called by the name Adam (“man”): a division into lines, etc. Chochmah (wisdom) and Binah (understanding), however, which are a radiance of the Infinite Light (Or Ein Sof), are not called by the name Adam.
Z’eir Anpin, the emotive attributes, is called Adam, “man,” because it divides into distinct lines, like the limbs of a human form. Chochmah and Binah, a radiance of the Infinite Light itself, have no such division and are not called Adam.


ודרך כלל אצי׳ הוא חכמה וכו׳ לכן כמראה אדם היינו בחי׳ נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] כמו שהוא מלובש תוך בי״ע כו׳:
And in general, the World of Atzilus (Emanation) is Chochmah, etc. Therefore “like the appearance of a man” refers to the level of Netzach, Hod and Yesod of Adam Kadmon as it is enclothed within Beriah, Yetzirah and Asiyah, etc.
Since Atzilus as a whole is Chochmah, the “man” Yechezkel saw cannot be Atzilus itself. It is Netzach, Hod and Yesod of Adam Kadmon as they are enclothed within Beriah, Yetzirah and Asiyah, the same level the elders saw “under His feet.”




Section 4 · ¶6–7
Stones and bricks
6כמעשה לבנת הספיר וכעצם השמים לטהר. הנה ידוע23 שמ״ה [ששם מ״ה] מברר וב״ן [ושם ב״ן] מתברר כו׳. מ״ה [שם מ״ה] הוא בחי׳ הבטול בעצם. וב״ן [ושם ב״ן] הוא בחי׳ בטול היש24 ומחנה מיכאל אהבה בחי׳ יש להיות בבחי׳ בטול בעצם.25
“Like the work of a brick of sapphire, and like the essence of the heavens for purity.” Now, it is known that [the Name] Mah refines and [the Name] Ban is refined, etc. Mah is the level of essential self-nullification (bittul be’etzem), and Ban is the level of the self-nullification of something existent (bittul hayesh); and the camp of Michael, love, is the level of something existent (yesh) [that comes] to be in the level of essential self-nullification.
The maamar returns to the verse and introduces two ways of spelling out the letters of the Name Havayah: Mah, spelled out with alefs, and Ban, spelled out with hehs. Mah, which refines, is essential self-nullification, with no sense of separate existence at all; Ban, which is refined, is the self-nullification of a being that does exist and yet sets itself aside before the One who brings it into being. The angels of Michael’s camp, whose quality is love, are such beings, rising toward essential nullification.


ויש לב׳ בחי׳ בחי׳ מ״ה [שם מ״ה] ובחי׳ ב״ן [שם ב״ן] דבר המביאן לידי גילוי שם מ״ה [שם מ״ה] ושם ב״ן [שם ב״ן] הוא בחי׳26 אותיות המביא לידי גילוי הבטול בעצם או ביטול היש.
And the two levels, the level of Mah and the level of Ban, have something that brings them to revelation: the Name Mah and the Name Ban, which is the level of letters that bring to revelation the essential self-nullification or the self-nullification of something existent.
Each of these two kinds of nullification needs a means of coming into the open, as a light needs a vessel to hold it. That means is the Names themselves: the letters of Mah and of Ban reveal the essential nullification and the nullification of a being.


והנה כח אותיות שם מ״ה [שם מ״ה] נק׳ אבנים27 שני אבנים כו׳ כי אבן הוא בריאה בידי שמים.
Now, the power of the letters of the Name Mah is called “stones”: “two stones,” etc., for a stone is a creation by the hands of Heaven.
The letters of the Name Mah are called “stones,” and the text alludes to the known saying about “two stones,” in which letters are called stones. A stone is a natural creation, formed “by the hands of Heaven” and not made by people.


אב״ן א׳ ב״ן [שם ב״ן] (כי שם מ״ה [שם מ״ה] הוא מילוי אלפי״ן) הנעשים בידי שמים ולבנים בריאה בידי אדם הנעשים מטיט ועפר ונשרפים בכבשן ונעשים קשים כאבן ומוכשרים לבנין.
Even (“stone”) [is] alef [and] ban (for the Name Mah is the spelling-out with alefs), which are made by the hands of Heaven. And bricks are a creation by the hands of man: they are made from mud and earth and burned in a kiln, and they become hard as stone and fit for building.
The word even (stone) is read as alef joined to ban: the alef stands for Mah, whose letters are spelled out with alefs, and ban for the Name Ban. Bricks, in contrast, are made by people from mud and earth and must be fired in a kiln before they become hard as stone and fit for building.


והוא ענין מ״ש כי כארבע רוחות השמים פרשתי28 כו׳. ולא גלו ישראל29 אלא להוסיף כח העלאת של ע׳ [שבעים] לשון ללשון הקדש.3031
This is the meaning of what is written, “For like the four winds of the heavens I have spread [you],” etc. And Israel went into exile only in order to add the strength of raising the seventy languages to the Holy Tongue.
This is linked to G-d’s words to Israel, “like the four winds of the heavens I have spread you out” (Zechariah 2:10): the dispersion has a purpose. The Sages teach that Israel was exiled among the nations only so that converts would join them (Pesachim 87b), and the Alter Rebbe applies this to raising the seventy languages into the holy tongue.




7וכמ״ש אני חומה32 זו תורה33 שמהאותיות של ע׳ [שבעים] לשון נעשה גם מהם בחינת חומה זו תורה. וכמו שמצינו בתנאים ואמוראים שדברו בגמרא בלשון ארמי34 הכי השתא אא״ב [אי אמרת בשלמא] כו׳.
As it is written, “I am a wall” — this is the Torah: for from the letters of the seventy languages, too, there is made the level of “a wall — this is the Torah.” As we find with the Tannaim and Amoraim, who spoke in the Gemara in the Aramaic language: “Hachi hashta?” (“Is that so now?”), “I amras bishlama” (“It is well if you say”), etc.
The Sages read “I am a wall” (Song of Songs 8:10) as the Torah; here the Alter Rebbe adds that the letters of the seventy languages can also become part of this “wall.” The proof is the Gemara itself, where the Tannaim and Amoraim discuss Torah in Aramaic, with phrases such as “hachi hashta” and “i amras bishlama.”


וכן אנו מתרגמים התורה בלשוננו לשון לע״ז [לעז (לשון עם זר)] שהוא ענין העלאת הלע״ז [הלעז (לשון עם זר)] ללשון הקדש.35 אלא שצריך לשרפן תחלה בק״ש [בקריאת שמע] בכל לבבך ובכל נפשך36 כו׳.
So too, we translate the Torah into our own language, a foreign tongue (la’az), which is a matter of raising the foreign tongue to the Holy Tongue. Except that one must first burn them in the Shema: “with all your heart and with all your soul,” etc.
Translating the Torah into the language we speak, a foreign tongue, likewise raises that language to the holy tongue. But first its letters must be “burned” in the Shema, through loving G-d “with all your heart and with all your soul” (Deuteronomy 6:5).


כי מכל הדברים שמדברים בכל לשון מו״מ [משא ומתן] שנעשה מן המו״מ [המשא ומתן] מאכל ומשקה ובכח האכילה ההיא מתפלל וקורא ק״ש [קריאת שמע] כו׳ עי״ז נשרפו האותיות ועי״ז נעשו מוכשרין לבנין
For out of all the words that are spoken in every language, [there is] commerce, so that from the commerce food and drink are made, and by the strength of that eating one prays and recites the Shema, etc.; through this the letters are burned, and through this they become fit for building.
The burning works like this: the words spoken in any language in the course of business earn the food and drink a person lives on, and with the energy of that food he prays and recites the Shema. Through that devotion the letters of everyday speech are “burned” and made fit for building, as clay is fired into brick.


וכמ״ש בדור הפלגה שנפלגו לע׳ [לשבעים] לשון אמרו הבה נלבנה37 לבנים ונשרפה לשרפה ותהי להם הלבנה לאבן38 כו׳. ונקרא לבנת הספיר ספירים ומאירים כו׳.
As it is written of the generation of the Dispersion, who were split into seventy languages: they said, “Come, let us make bricks and burn them thoroughly,” “and the brick served them as stone,” etc. And it is called “a brick of sapphire”: sapphire-bright and shining, etc.
The generation of the Dispersion, split into seventy languages, said, “Come, let us make bricks and burn them thoroughly,” and “the brick served them as stone” (Genesis 11:3): fired brick becomes like the stone that Heaven made. Brick refined in this way is called “a brick of sapphire,” shining like sapphire.




Section 5 · ¶8–9
The brick and the essence of the heavens
8והנה משה היה באצי׳ ושם אין בחי׳ לבינה כלל רק הכל הוא בחי׳ אבנים כי באצי׳ איהו וחיוהי וגרמוהי כלא חד ולא שייך שם בחי׳ לבינה שהוא בחי׳ בטול היש.
Now, Moshe was in the World of Atzilus (Emanation), and there, there is no level of “brick” at all; rather, everything is the level of “stones.” For in Atzilus “He and His life-force and His vessels are all one,” and the level of “brick,” which is the level of the self-nullification of something existent (bittul hayesh), has no place there.
Moshe’s level was Atzilus, where there is no “brick” at all, only “stones”: everything there is one with G-d, so there is no being that first exists and then nullifies itself. The self-nullification of a being, which the brick stands for, has no place in Atzilus.


אבל נדב ואביהוא וע׳ זקנים שהיו מבריאה ראו איך שלבנת הספיר אותיות של שם ב״ן [שם ב״ן]39 בטול היש.
But Nadav and Avihu and the seventy elders, who were from the World of Beriah (Creation), saw how “the brick of sapphire” [is] the letters of the Name Ban, the self-nullification of something existent.
Nadav, Avihu and the seventy elders belonged to Beriah, so what they saw was “the brick of sapphire”: the letters of the Name Ban, the self-nullification of beings that exist. Their vision was of the refining that comes from below.




9ועצם השמים אותיות של שם מ״ה [שם מ״ה] כי שמים בחינת ז״א שם מ״ה [שם מ״ה] ועצם השמים הוא בחי׳40 האותיות של שם מ״ה [שם מ״ה] באים לטהירו עלאה שהוא לפי
And “the essence of the heavens” [is] the letters of the Name Mah. For “heavens” is the level of Z’eir Anpin (the emotive attributes), the Name Mah; and “the essence of the heavens” is the level of the letters of the Name Mah coming to the Supernal Purity (tehiru ila’ah), which, according to
“The essence of the heavens” is the letters of the Name Mah: “heavens” stand for Z’eir Anpin, associated with Mah, and their “essence” is the letters of Mah, which reach up to the “Supernal Purity” hinted at in the verse’s words “for purity.” The text then gives two views of where that Supernal Purity stands.


פי׳ עמק המלך41 למעלה מבחי׳ א״ק [אדם קדמון] כמ״ש בזהר42 גליף גליפו בטהירו עלאה43 כו׳. ולפי קבלת מהרח״ו [מהרבי חיים ויטאל]44 הוא א״ק [אדם קדמון] והיינו לפי שנעוץ סופן בתחלתן4546 וסוף מעשה במחשבה כו׳:47
the explanation of Emek HaMelech, is above the level of Adam Kadmon, as it says in the Zohar, “He engraved engravings in the Supernal Purity,” etc. And according to the Kabbalah of Rabbi Chaim Vital, it is Adam Kadmon. That is because “their end is wedged in their beginning,” and “the end of the deed is in the thought,” etc.
According to Emek HaMelech the Supernal Purity is above Adam Kadmon, as in the Zohar’s “He engraved engravings in the Supernal Purity” at the very start of creation; according to the Kabbalah of Rabbi Chaim Vital it is Adam Kadmon itself. The letters, the last and outermost expression, reach so high because “their end is wedged in their beginning”: what comes last in deed was first in thought.




Section 6 · ¶10
The nobles and the supernal hands
10ואל אצילי בני ישראל לא שלח ידו.48 כי הנה נדב ואביהוא495051 וע׳ זקנים525354 היו מעולם הבריאה ככל ישראל שהיו באותו הדור אלא שהיו החשובים שבאותו הדור לשון ומאציליה קראתיך55 בחי׳ אצילות שבבריאה.
“And against the nobles of the Children of Israel He did not send forth His hand.” For Nadav and Avihu and the seventy elders were from the World of Beriah (Creation), like all of Israel who were in that generation, except that they were the distinguished ones of that generation: [“nobles” is] an expression [as in] “and from its nobles I called you,” the level of Atzilus within Beriah.
The maamar moves to the next words of the verse: “And against the nobles of the Children of Israel He did not send forth His hand.” Nadav, Avihu and the seventy elders were souls of Beriah like the rest of their generation, but its most distinguished; the word for “nobles,” atzilei, is the word in “from its nobles I called you,” and it hints at the level of Atzilus within Beriah.


לא שלח ידו שלא זכו להשיג56 את בחינת הידים העליונים למעלה מן הכסא כמו שהם מחוברים וסמוכים לראש. כמ״ש בזהר57 רישא דמלכא אתתקן בחו״ג [בחסד וגבורה]58 וכו׳.
“He did not send forth His hand”: they did not merit to grasp the level of the supernal hands above the Throne, as they are joined to and adjacent to the head, as it says in the Zohar, “The head of the King is arrayed in Chesed (kindness) and Gevurah (restraint),” etc.
“He did not send forth His hand” is read to mean that they did not attain the “supernal hands” above the Throne, Chesed and Gevurah as they are joined to the “head,” the intellect. This is the Zohar passage cited in paragraph 2, “the head of the King is arrayed in Chesed and Gevurah.”


משא״כ משה ואהרן שהיו שרשם מאצי׳. הוא אהרן ומשה59 הוא משה ואהרן60 מז׳ רועים כו׳. וכן האבות הן המרכבה61 שהיו מבחינת אצילות השיגו גם את בחינת הידים העליונים כו׳:
Moshe and Aharon, however, whose root was from the World of Atzilus (Emanation) — “This is Aharon and Moshe,” “This is Moshe and Aharon” — are of the seven shepherds, etc. And likewise the Patriarchs, who are the Chariot (merkavah), being of the level of Atzilus, grasped the level of the supernal hands as well, etc.
Moshe and Aharon were rooted in Atzilus; the Torah names them in both orders, “Aharon and Moshe” and “Moshe and Aharon,” and they are counted among the “seven shepherds.” The Patriarchs, who are the “Chariot” of G-d, were also of Atzilus, so they too attained the supernal hands.




Section 7 · ¶11–12
They beheld, and ate and drank
11ויחזו את האלקים ויאכלו וישתו.62 ויחזו לשון תרגום6364 בחי׳ אחוריים שלא ראו והשיגו אלא בחי׳ אלקים.
“And they beheld Elokim, and they ate and drank.” “They beheld” (vayechezu) is a term of the Targum [language], the level of the back (achorayim), for they saw and grasped only the level of Elokim.
Next comes “And they beheld Elokim, and they ate and drank.” Vayechezu, “they beheld,” is an Aramaic (Targum) word rather than the Hebrew vayiru, and the Aramaic denotes the “back” (achorayim), the outer side of a thing; so what they saw was only the level of Elokim, G-d as concealed.


כי שמש ומגן65 הוי״ה אלקים ולע״ל [ולעתיד לבוא] מוציא חמה מנרתקה6667 כו׳. ויאכלו וישתו הוא בחי׳ אכילה ושתיה שבבריאה מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] מ״ה [שם מ״ה] וב״ן [ושם ב״ן] כו׳
For “a sun and a shield is Havayah Elokim,” and in the Time to Come He will take the sun out of its sheath, etc. “And they ate and drank” is the level of the eating and drinking that is in the World of Beriah (Creation): feminine waters (mayin nukvin) and masculine waters (mayin duchrin), Mah and Ban, etc.
Havayah is likened to the sun and Elokim to the shield or sheath that screens it so that its light can be borne; only in the Time to Come will G-d take the sun out of its sheath. “They ate and drank” refers to eating and drinking as they are in Beriah, which correspond to the “feminine waters” that rise from below and the “masculine waters” drawn down from above, and to the Names Mah and Ban.


כי החיות של האכילה היא מלמעלה למטה שיורד המאכל לאצטמוכא ומתבשל בכבד ועולה ללב ומוח ומשם מחיה בדרך ירידה שיורד כח מן המוח ללב להפתח ולהסגר להתפשט הדם בכל האברים בדרך רצוא ושוב68 כו׳.
For the life-force from eating is from above to below: the food goes down to the stomach and is cooked in the liver and rises to the heart and the brain, and from there it gives life by way of descent, for a power descends from the brain to the heart, to open and to close, so that the blood spreads through all the limbs in the manner of running and returning (ratzo vashov), etc.
The Alter Rebbe describes the body’s nourishment, in the medical terms of his time, as a parable. Food gives life from above to below: it descends to the stomach, is digested in the liver and rises to the heart and brain, and from there a power descends from the brain to the heart, making it open and close so that the blood spreads through the limbs in a rhythm of “running and returning.”


אך הנה הדם עצמו אינו עולה למוח מחמת גסותו ועבותו וגידי ועורקי המוח דקים מאד.
But the blood itself does not rise to the brain, because of its coarseness and thickness, while the sinews and vessels of the brain are very fine.
The blood itself, being coarse and thick, cannot rise into the brain, whose vessels are very fine. Something else is needed for nourishment to rise, and the next paragraph identifies it as drinking.




12וזה פעולת השתיה לרכך הדם ולקלשו ואז עולה מן הדם רק דבר דק וכח בלבד לחלוחית למוח לחזקו שהוא חיות דרך עלייה והוא בחי׳ מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]
This is the action of drinking: to soften the blood and thin it, and then there rises from the blood only something fine, a mere power, a moisture, to the brain, to strengthen it. This is life-force by way of ascent, and it is the level of feminine waters and masculine waters,
Drinking thins the blood, so that only a fine essence, a moisture, rises from it to the brain and strengthens it. This life-force that comes by way of ascent is, the text says, the level of feminine and masculine waters: the raising from below that calls forth the flow from above.


וכמ״ש בזוהר ע״פ אני ישנה6970 בגלותא שהוא ענין הסתלקות מוחין מז״א לפי שאין העלאת מ״ן [מיין נוקבין] מלמטה.
as it says in the Zohar on [the verse] “I am asleep”: in exile, which is the matter of the departure of the intellect (mochin) from Z’eir Anpin (the emotive attributes), because there is no raising of feminine waters from below.
The Zohar reads “I am asleep” (Song of Songs 5:2) as the voice of the Congregation of Israel in exile. The Alter Rebbe explains this “sleep” as the departure of the intellect from Z’eir Anpin, because no feminine waters are raised from below, just as the brain weakens without the fine moisture that drinking sends up.


ולכן יכול אדם למות בצמא אף שאוכל. והיינו לפי שאין הדם יכול להתפשט באברים (וע׳ בפי׳ המשניות להרמב״ם [להרבי משה בן מימון] רפ״ג [ריש פרק ג׳] דעירובין והמים כו׳)7172
Therefore a person can die of thirst even though he eats. That is because the blood cannot spread through the limbs. (See the Rambam’s Commentary on the Mishnah, beginning of chapter 3 of Eruvin, [on the words] “and the water,” etc.)
This is why a person can die of thirst even while eating: without drink the blood cannot spread through the limbs. The Rambam, explaining the Mishnah that one may not make an eruv with water or salt, says that they are not foods but carry the food to its places in the body.


משא״כ במשה כתיב לחם לא אכל ומים לא שתה73 וכו׳ שהיה ניזון מבחי׳ אכילה ושתיה שבאצילות.74
Of Moshe, however, it is written, “Bread he did not eat and water he did not drink,” etc., for he was nourished from the level of the eating and drinking that is in the World of Atzilus (Emanation).
Moshe, during his forty days on the mountain, ate no bread and drank no water (Exodus 34:28). He was nourished instead by the eating and drinking of Atzilus.


כמ״ש אכלתי יערי עם דבשי75 כו׳. אכלו רעים שתו ושכרו שהם בחי׳ חו״ב [חכמה ובינה] שנקרא אכילה ושתיה. חכמה בחי׳ אכילה בחי׳ נקודה ויצא כברק חצו.76
As it is written, “I have eaten my honeycomb with my honey,” etc., “Eat, friends; drink and become drunk,” these being the level of Chochmah (wisdom) and Binah (understanding), which are called eating and drinking. Chochmah is the level of eating, the level of a point: “and His arrow shall go forth like lightning.”
This higher eating and drinking is the one in “I have eaten my honeycomb with my honey ... eat, friends; drink and become drunk” (Song of Songs 5:1), which refers to Chochmah and Binah. Chochmah is “eating” because it is a point, a flash, like the lightning in “His arrow shall go forth like lightning” (Zechariah 9:14).




Section 8 · ¶13–16
Bread and drink
13ובחי׳ בינה נק׳ שתיה לפי שמרחיב ומגדל בהרחבה שמדבור א׳ נעשה הרחבה והתפשטו׳ [והתפשטות] וכמשל הטפה היא בחי׳ נקודה ומתגדל בבטן האם ע״י שהייה בבטן האם תשעה חדשים להיות בציור אברים כו׳.
And the level of Binah (understanding) is called drinking because it broadens and enlarges with breadth, so that from one statement there comes breadth and expansion. It is like the analogy of the drop, which is the level of a point, and it grows in the mother’s womb through remaining in the mother’s womb for nine months, so as to be in the form of limbs, etc.
Binah is “drinking” because it broadens and expands: from a single statement it draws out a wide, detailed understanding. The parable is the drop, a mere point, which grows over nine months in the mother’s womb until it takes the form of a body with limbs.




14וכנודע בחי׳ ז״א הוא תלת כליל גו תלת7778 ואח״כ מתגדל להיות ו׳ קצוות וכ״א [וכל אחד / וכל אחת] כלול מכולם להיות אלה אותיות לאה. לאה ילדה ששה בנים כו׳. ואח״כ מתגדל להיות כלול מיו״ד הרי ששים.
As is known, the level of Z’eir Anpin (the emotive attributes) is “three included within three,” and afterward it grows to be six extremities, and each one is included of all of them, so as to be “eleh,” the letters of “Leah”: “Leah bore six sons,” etc. And afterward it grows to be included of ten, which makes sixty.
The same growth is seen in Z’eir Anpin, the emotive attributes: it begins in a compact state, “three included within three,” then grows into six extremities, each containing all six, making thirty-six, the numerical value of eleh and of Leah, who bore six sons. Then each grows to contain ten, making sixty.




15ומתגדל עוד להיות כלול יו״ד מיו״ד עד ס׳ רבוא והוא ע״י בחי׳ בינה אימא המגדלם כמבואר במ״א.
And it grows further, to be included ten of ten, up to sixty myriads. This is through the level of Binah (understanding), Imma (the Mother), who makes them grow, as is explained elsewhere.
It grows further, each containing ten of ten, until it reaches sixty myriads, six hundred thousand. This growth is the work of Binah, the “Mother” (Imma), who raises the attributes as a mother raises her child, as explained elsewhere.


והיא בחי׳ תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה]. שהתורה שבכתב נק׳ לחם. לכו לחמו בלחמי79 תרין יודין נקטא וכו׳.
And this is the level of the Written Torah and the Oral Torah: for the Written Torah is called bread: “Come, eat of my bread”; “it holds two yuds,” etc.
This pair, Chochmah and Binah, corresponds to the Written Torah and the Oral Torah. The Written Torah is called “bread,” as in “Come, eat of my bread” (Proverbs 9:5), followed by a brief Aramaic phrase, “it holds two yuds,” which the text leaves unexplained.




16ובחי׳ תושבע״פ [תורה שבעל פה] בחי׳ בינה טעמי המצות כמ״ש ועשו להם ציצית80 כו׳. כי בתורה הוא בלא טעם ובאו חז״ל [חכמינו זכרונם לברכה] ופירשו בה הטעם.
And the level of the Oral Torah is the level of Binah (understanding), the reasons (ta’amei) of the mitzvos, as it is written, “and they shall make for themselves tzitzis,” etc. For in the Torah it is without a reason, and our Sages, of blessed memory, came and explained the reason for it.
The Oral Torah corresponds to Binah: it gives the reasons (ta’amim) of the mitzvos. The Written Torah commands, for instance, “they shall make for themselves tzitzis” without a reason, and the Sages came and explained its reason.


וכן מאי טעמא דר׳ [דרבי] מאיר מ״ט דר״ע [דרבי עקיבא] כו׳. ולכן נקרא בשם שתיה כי השתיה יכול לשתות אף שאינו צמא
And so too, “What is the reason of Rabbi Meir?” “What is the reason of Rabbi Akiva?” etc. Therefore it is called by the name “drinking,” for with drinking, one can drink even when he is not thirsty,
The Talmud’s constant question, “What is the reason of Rabbi Meir? Of Rabbi Akiva?”, shows the Oral Torah’s concern with reasons. That is why it is called “drinking”: a person can drink even when he is not thirsty.


והיינו מחמת טעם המשקה. משא״כ האכילה אינו יכול לאכול כ״א כשהוא רעב. שבלחם אין טעם.
and that is because of the taste (ta’am) of the drink. With eating, however, one can eat only when he is hungry, for in bread there is no taste.
One drinks without thirst because a drink has taste (ta’am, the same word as “reason”), whereas bread has no taste of its own and is eaten only out of hunger. So the Oral Torah, full of reasons, is “drink,” and the Written Torah, which does not state its reasons, is “bread.”




Section 9 · ¶17
Torah and prayer
17וזהו חו״ב [חכמה ובינה] אכילה היא חכמה שהיא רק נקודה ושתיה נק׳ בינה שהיא הרחבה וד״ל [ודי למבין]. ודרך כלל התורה נקרא אכילה בחי׳ המשכת מ״ד [מיין דוכרין].
This is [the meaning of] Chochmah (wisdom) and Binah (understanding): eating is Chochmah, which is only a point, and drinking is called Binah, which is breadth; and this suffices for one who understands. And in general, the Torah is called eating, the level of drawing down masculine waters (mayin duchrin).
To sum up: eating is Chochmah, a mere point, and drinking is Binah, its broad expansion. In general, all of Torah is “eating,” the drawing down of “masculine waters” from above to below.


והתפלה היא בחי׳ שתיה בחי׳ העלאת מ״ן [מיין נוקבין]. וכתיב שפכי כמים לבך81 נכח פני הוי״ה. וע׳ בזהר ויקרא (דף ד׳ ע״א).82
And prayer is the level of drinking, the level of raising feminine waters (mayin nukvin). And it is written, “Pour out your heart like water before the face of G-d.” And see the Zohar, Vayikra (page 4a).
Prayer, by contrast, is “drinking,” the raising of “feminine waters” from below, as in “Pour out your heart like water before the face of G-d” (Lamentations 2:19). The text also refers the reader to the Zohar on Vayikra, which speaks of eating above and drinking below.


ולכן התורה והתפלה צריכים זה לזה כמו במזון הגוף אין די באכילה בלי שתיה. וכן בשתיה בלא אכילה.
Therefore the Torah and prayer need each other, just as with the food of the body, eating without drinking is not enough, and likewise drinking without eating.
So Torah and prayer each need the other, just as the body is not sustained by food without drink, or by drink without food.


כך הוא במזון הנפש צ״ל ב׳ הבחי׳ (והנה כתיב לכו לחמו בלחמי83 שהתורה כמו שהיא למטה היא בחינת מזון לנפש ונקרא לחמו והיא גם כן לחמי כביכול בשרשה למעלה.
So it is with the food of the soul: there must be both levels. (Now, it is written, “Come, eat of my bread”: the Torah as it is below is the level of food for the soul, and it is called “lachamu” [his bread], and it is also, as it were, “lachmi” [My bread], in its root above.
The soul’s food likewise needs both. The parenthesis notes that “Come, eat of my bread” has two words for bread: the Torah as it is below, food for the soul, is lachamu, “his bread,” while in its root above it is, as it were, lachmi, “My bread,” G-d’s own.


וזהו החילוק בין ויאכלו וישתו שהיא בחינת בי״ע לחמו כו׳. ומשה בהר סיני השיג כמו שהיא בחינת לחמי כו׳):84
And this is the difference between “and they ate and drank,” which is the level of Beriah, Yetzirah and Asiyah, “lachamu,” etc., and Moshe, who on Mount Sinai grasped [the Torah] as it is the level of “lachmi,” etc.)
This is the difference between the elders and Moshe: they “ate and drank” at the level of Beriah, Yetzirah and Asiyah, the Torah as “his bread,” while Moshe on Mount Sinai grasped the Torah as “My bread,” as it is in its root above.



In one’s avodah
The maamar draws its lesson from the bricks: the words a person speaks in business, in any language, earn the food and drink that give him strength to pray and recite the Shema, and when he prays “with all your heart and with all your soul” those letters are “burned” and become fit for building, a “brick of sapphire.” Torah study, “eating,” and prayer, “drinking,” must go together, for the soul is not sustained by one without the other. And because the “feet” of Adam Kadmon reach the end of Asiyah, even the lowliest person has the strength to give his life for G-d’s Name.
Questions for discussion
	Why is Chesed compared to the arms, which move with joy of themselves, while Netzach is compared to the legs, which dance only by deliberate thought? What does this say about feelings born of understanding?
	How does Adam Kadmon’s being the thought “I shall reign” explain why its “feet” reach the end of Asiyah, and why even the lowliest person can give his life for G-d’s Name?
	What is the difference between “stones,” made by Heaven, and “bricks,” made by people and fired in a kiln? Why did the elders see a brick, while Moshe knew only stones?
	How do everyday business conversations, in any language, become “bricks fit for building” through prayer and the Shema?
	Why is Torah compared to eating and prayer to drinking, and why is neither enough without the other?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ ותחת רגליו
Kehot points to another version of this discourse, the transcript of the Mitteler Rebbe printed in Sefer HaMaamarim 5568 with glosses by the Tzemach Tzedek.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ח ע׳ ע עם הגהות הצ״צ.
2“And they saw the G-d of Israel, and under His feet, like the work of a brick of sapphire, and like the essence of the heavens for purity.” The whole maamar explains this verse and the next one, about what Nadav, Avihu and the seventy elders saw at Sinai.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שמל׳ דאצי׳ נעשה כתר לבריאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער מו פ״ב. פ״ה. פ״ו. ועוד.
4שמל׳ דאצי׳ נעשה כתר לבריאה
Etz Chaim states that “this is the order always: the Malchus of this one is in the Keser of that one,” the Malchus of Beriah descending into the highest chamber of Yetzirah, and so on. Kehot gives this sha’ar (chapters 2, 5 and 6) as the source of the rule the maamar opens with.
Sefer Etz Chaim 46:2עץ חיים מ״ו:ב׳
… ומציאות הב׳ שהוא היכל ז׳ דק״ק אינו כך אמנם הוא נכלל למעלה והוא חוזר ממש כמציאותו של עולם העליון שלמעלה ממנו. המשל בזה כי מבריאה נעשה אצילות ומיצירה בריאה אמנם נבאר עתה ענין ז׳ היכלין דבריאה מה ענינם ותחלה צריך שתבין מ״ש בזוהר פ׳ בראשית וז״ל בההוא זמנא מתפתחין ז׳ היכלין כו׳ ותחלה צריך שתדע כי יש ז׳ היכלות באצילות והם אלו ההיכלות הנזכר כאן באומרו בהאי זמנא אתפתחין ז׳ היכלין ויש ס׳ היכלין בבריאה והם אותם הנזכר פ׳ פקודי ויש ס׳ היכלות ביצירה והם אותן ההיכלות הנזכר בפרקי …
Sefer Etz Chaim (Public Domain)
5שמל׳ דאצי׳ נעשה כתר לבריאה
Here too Etz Chaim says that “the Malchus of this one is Keser for that one,” and that the whole of Malchus of Atzilus is enclothed in the “Throne” at the head of Beriah. It is one of the chapters Kehot cites for the opening rule.
Sefer Etz Chaim 46:5עץ חיים מ״ו:ה׳
… בהיכל ק״ק דיצירה כן מלכות דיצירה בהיכל ק״ק דעשיה אלא שיש הפרש א׳ ביניהן בין מלכות דאצילות לשאר מלכיות דבי״ע כי מלכות דאצי׳ כל חלקיה יורדין בבריאה אך מל׳ דבי״ע אינן יורדין כל חלקיה רק חלק הי׳ לבד ודי בזה:
Sefer Etz Chaim (Public Domain)
6נה״י לבר מגופא
On Yaakov’s struggle with the angel the Zohar says that “the thigh is outside the body,” for Yaakov was the body, and so the angel touched the hollow of his thigh. Kehot cites it for the phrase “outside the body” that the Alter Rebbe applies to Netzach, Hod and Yesod.
Zohar I, 21bזח״א כא, ב
Kehot’s noteזח״א כא, ב.
Paragraph 2
7בשתים יעופף
Isaiah sees seraphim with six wings each: “with two he would cover his face, and with two he would cover his feet, and with two he would fly.” The Alter Rebbe cites the flying as an example of movement that comes of itself.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
8וכמ״ש בזוהר פ׳ משפטים . . רישא דמלכא אתתקן בחו״ג
The parallel version explains “arrayed” as the revealing of lights in vessels, “for through His hands everything is revealed as action and an actual drawing-down from nothing to something.” This supports reading the “hands” as the place where the attributes come into open expression.
Kehot’s note”פי׳ איתתקן בבחי׳ גילוי אורות בכלים שהרי בידי׳ מתגלה הכל בבחי׳ פעולה והמשכה ממש מאין ליש” — סה״מ תקס״ח ע׳ עא.
9רישא דמלכא אתתקן בחו״ג
In Parshas Mishpatim the Zohar teaches, “the head of the King is arrayed in Chesed and in Gevurah.” The maamar takes this to show that the “arms,” Chesed and Gevurah, are joined to the head, the seat of the intellect.
Zohar, Mishpatim 21:519ספר הזהר, משפטים כ״א:תקי״ט
10ברא כרעא דאבוה
Kehot notes that the saying is sourced earlier in Torah Ohr.
Kehot’s noteנסמן לעיל א, ב.
11משא״כ בחי׳ נצח . . ונק׳ בחי׳ רגלים לבר מן גופא
The parallel version gives the reason for the name: Netzach is called “outside the body” “because it is further removed from the radiance of the intellect in the head.”
Kehot’s note”כלומר מפני שנבדל יותר מן בחי׳ הארת המוחין שבראש נק׳ לבר מגופא” — סה״מ תקס״ח ע׳ עא.
Paragraph 3
12נה״י דא״ק מסתיימין בעשי׳
Kehot finds the statement puzzling, since partitions are known to separate the worlds, and points to this discourse: Adam Kadmon, being a general light from which Asiyah comes into being just as Atzilus does, extends into the World of Asiyah as well in order to bring it into being.
Kehot’s noteלכאורה תמוה דהלא ידוע שיש פרסאות המפסקת — ראה בד״ה והי׳ אמונת עתיך תרנ״ב שבחי׳ א״ק להיותו בחי׳ אור כללי שממנו נמשך התהוות העשי׳ כמו האצי׳ ולזאת הוא נמשך בעולם העשי׳ ג״כ להוותו. ע״ש בארוכה. בסה״מ תקס״ח ע׳ עב מציין הצ״צ ”עמ״ש בענין רגלי א״ק באג״ה בד״ה איהו וחיוהי גבי ואין זה אלא משום דרגלי א״ק מסתיימים בתחתית העשי׳ ותחת רגליו מאיר אור א״ס ב״ה הסוכ״ע בלי הפסק רב ביניהם רק עיגולי א״ק לבדו” עכ״ל. ומשם יש להעיר להדרוש דכאן בענין ותחת רגליו כמעשה לבנת הספיר”. ראה גם אוה״ת ענינים ע׳ פט. סה״מ תרל״ח ע׳ תעח בהנחת כ״ק מהורש״ב.
13והפרצופים . . אנא אמלוך
Kehot cites these places for the point that elsewhere it is explained that the Netzach, Hod and Yesod of Arich Anpin are enclothed in Beriah, Yetzirah and Asiyah.
Kehot’s noteראה באוה״ת בראשית כרך ו תתרלה, ב בהביאור לד״ה השמים כסאי סעי׳ ד. לקו״ת לג״פ שם ח, ב. [ובסה״מ תרל״ח ע׳ רסו] שבמ״א מבואר שנה״י דא״א מתלבשים בבי״ע. ע״ש. ובאוה״ת בלק ע׳ תתקעג.
14ענין א״ק הוא בחי׳ מחשבה אנא אמלוך
Kehot refers to this encyclopedia of Chassidic concepts, whose entry on Adam Kadmon gathers the sources for describing Adam Kadmon as the thought “I shall reign.”
Kehot’s noteראה ס׳ הערכים-חב״ד ערך אדם קדמון. וש״נ. אוה״ת ענינים ע׳ פז.
15בד״ה למנצח על השמינית
Kehot locates the discourse “For the conductor, on the sheminis,” to which the text refers, in the Siddur’s section on circumcision.
Kehot’s noteבסידור שער המילה. וראה בלקו״ת פ׳ תזריע.
Paragraph 4
16והכלים בלתי בע״ג
This letter opens with “He and His life-force are one, He and His vessels are one,” explaining that in the ten Sefiros of Atzilus the life-force is the lights and the organs are the vessels, all of them G-dliness, unlike Beriah, Yetzirah and Asiyah.
Kehot’s noteראה אגה״ק סי׳ כ. אוה״ת ענינים ע׳ רסג ואילך. ובד״ה והי׳ אמונת עתיך תרנ״ב בענין כלים דאצי׳.
17ונגש אל הוי״ה
“And Moshe alone shall approach Havayah, but they shall not approach.” The maamar reads Moshe’s approach as reaching the lights of Atzilus, which the elders could not reach.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
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18משה שהי׳ מבחי׳ אצילות
Kehot refers here, and to note 7 there, on Moshe being of the level of Atzilus.
Kehot’s noteראה לקו״ש ח״ט ע׳ 204. וראה שם הערה 7.
19תחת רגליו
The verse says that “under His feet” there was something like a brick of sapphire. The maamar identifies “under His feet” as the level below the Throne that the elders saw: Adam Kadmon as enclothed in Beriah.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
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Paragraph 5
20יחזקאל לא ראה אלא בבריאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער ק״נ שמ״ט פ״ב. ובכ״מ מובא: יחזקאל ביצירה.
21יחזקאל לא ראה אלא בבריאה
In Sha’ar Kelipas Nogah, Etz Chaim speaks of “the chariot of Yechezkel, which is in Yetzirah.” Kehot cites it and adds that many places say “Yechezkel in Yetzirah,” while the maamar here says Beriah.
Sefer Etz Chaim 49:2עץ חיים מ״ט:ב׳
מרכבת יחזקאל ונבאר עתה מרכבת יחזקאל שהיא ביצירה וממנו תקיש אל השאר. דע כי הנה נתבאר שבכל העולמות יש בהם או״פ ואו״מ והכלים של כל העולמות מפסיקין הם באמצע בין אורות מקיפים ובין אוה״פ והנה האו״פ וכליהם הם היותר עליונים בפנים והיותר תחתונים בחוץ כי הרי עתיק הפנימי וכלי שלו בפנים מן הכל ועליו או״פ וכלי דא״א וכן כיוצא עד העשיה שאו״פ שלה וכלי שלה הם מלבישים כל העולמות כולם ואורות הקיפין הם להיפך כי התחתונים יותר פנימים כי מקיף דעשיה ע״ג כלים דעשיה ועליו מקיף דיצירה וכו׳ ונמצא א״כ …
Sefer Etz Chaim (Public Domain)
22“And above the firmament ... was the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man upon it above.” The Alter Rebbe identifies this “man” with Netzach, Hod and Yesod of Adam Kadmon as enclothed in Beriah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
23הנה ידוע דמ״ה מברר וב״ן מתברר
The parallel version notes that “Mah refines and Ban is refined” is found in Etz Chaim in several places.
Kehot’s noteבתקס״ח ע׳ עד מציין שכ״ה בע״ח בכמה דוכתי. באוה״ת בשלח ע׳ תרכה מציין ”(ע׳ בהביאור ע״פ מי מנה)”.
24ב״ן הוא בחי׳ ביטול היש
It defines Ban, the nullification of a being: what is a being and a thing nevertheless becomes nullified to the Nothing that brings it into being.
Kehot’s noteדהיינו מה שהוא יש ודבר מ״מ יתבטל לאין המהווה אותו — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
25ומחנה מיכאל אהבה . . להיות ביטול בעצם
Or HaTorah comments that this is the refinement of Ban, and refers to the discourse “Ve’eileh shemos” on Michael, who stands and offers up the souls of the tzaddikim.
Kehot’s noteבאוה״ת בשלח ע׳ תרכה: ”(ר״ל זהו בירור ב״ן וע׳ בד״ה ואלה שמות בענין מיכאל עומד ומקריב נשמות הצדיקים)”. בלקו״ת מטות פב, ג. מציין לכאן בענין אותיות דמ״ה וב״ן.
26דבר המביאן לידי גילוי . . הוא בחי׳ האותיות
It explains why letters are needed: there must be some vessel in which the light is held, and that is the letters of the intellect, the vessel in which the light is enclothed.
Kehot’s noteבהכרח שיהי׳ בו איזה כלי שיאחז בו האור והוא בחי׳ אותיות שבשכל שהם הנק׳ כלי שבהם מלובש האור — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
27אותיות שם מ״ה נק׳ אבנים
The parallel version cites the Zohar, vol. 2, 187b, for the letters being called “stones.”
Kehot’s noteבסה״מ תקס״ח ע׳ עה מציין לזח״ב קפז, ב. וראה ביאוה״ז לאדה״א נב, ד ואילך. וביאוה״ז להצ״צ ע׳ ערה ואילך.
28כי כארבע רוחות השמים פרשתי
“Ho, ho, flee from the land of the north, says G-d, for like the four winds of the heavens I have spread you out.” The Alter Rebbe reads Israel’s dispersion as having a purpose: raising the languages of the nations.
Zechariah 2:10זכריה ב׳:י׳
הוֹי הוֹי וְנֻסוּ מֵאֶרֶץ צָפוֹן נְאֻם־ה׳ כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם־ה׳
Ho, ho, flee then from the land of the north, saith the L-RD; for I have spread you abroad as the four winds of the heaven, saith the L-RD.
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Kehot’s noteזכרי׳ ב, י.
29ולא גלו ישראל
Rabbi Elazar teaches that the Holy One, blessed be He, exiled Israel among the nations only so that converts would be added to them. The Alter Rebbe applies the same “only” to raising the seventy languages to the holy tongue.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteפסחים פז, ב. ראה תו״ח ר״פ חיי שרה. ביאוה״ז לאדה״א קלה, ד ואילך.
30מ״ה . . הבטול בעצם . . וב״ן . . ביטול היש
Or HaTorah sends the reader to the Siddur, to the discourse on Birkas HaMazon concerning blessing and thanksgiving, for more on these two kinds of nullification.
Kehot’s noteבאוה״ת בשלח ע׳ תרכה: ”(וע׳ מזה בסדור בדרוש בהמ״ז בענין ברכה והודאה)”. ענין שם מ״ה — מבואר בדא״ח בכ״מ שם מ״ה הוא בחכמה שעל שם זה נקרא חכמה כח מ״ה, וענין בחי׳ מ״ה הוא בחי׳ הביטול לאלקות שזה בא מצד החכמה שהוא בחי׳ מהות הביטול — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
31אב״ן א׳ ב״ן
Kehot refers to this work for the reading of even, “stone,” as alef and ban.
Kehot’s noteראה מאו״א א, ד.
Paragraph 7
32אני חומה
“I am a wall, and my breasts are like towers.” The Sages read “I am a wall” as the Torah, and the Alter Rebbe adds that the letters of the seventy languages, too, can become this “wall.”
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אני חומה זו תורה
Rabbi Yochanan expounds: “‘I am a wall’ — this is the Torah; ‘and my breasts are like towers’ — these are the Torah scholars.” The Alter Rebbe adds that the letters of the seventy languages, too, can become this “wall” of Torah.
Bava Batra 7b:15–16בבא בתרא ז׳ ב:ט״ו-ט״ז
אֶלָּא הָכִי קָאָמַר: אֶסְפְּרֵם לְמַעֲשֵׂיהֶם שֶׁל צַדִּיקִים, מֵחוֹל יִרְבּוּן. וְקַל וָחוֹמֶר: וּמָה חוֹל, שֶׁמּוּעָט – מֵגֵין עַל הַיָּם; מַעֲשֵׂיהֶם שֶׁל צַדִּיקִים, שֶׁהֵם מְרוּבִּים – לֹא כׇּל שֶׁכֵּן שֶׁמְּגִינִּים עֲלֵיהֶם. כִּי אֲתָא לְקַמֵּיהּ דְּרַבִּי יוֹחָנָן, אֲמַר לֵקהּ: מַאי טַעְמָא לָא תֵּימָא לֵקהּ מֵהָא: ״אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת״; ״אֲנִי חוֹמָה״ – זוֹ תּוֹרָה, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ –
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34וכמו שמצינו בתנאים ואמוראים שדברו בגמרא בלשון ארמי
Kehot notes that the Sages’ speaking Aramaic in the Gemara is explained at length in this talk.
Kehot’s noteנת׳ בארוכה בשיחת ש״פ וישב תשמ״ח. באוה״ת נ״ך כרך ב ע׳ תתקה ”בא״י היו מדברים בלה״ק ובבבל בלשון ארמי׳”. וראה שם ע׳ תתקד שתרגום שהוא לשון ארמי הוא בק״נ, לכן קדוש הוא משאר לשונות של עו״ג. בסה״מ תקס״ח ע׳ עו ”דברו בלשון ערבי ובלשון ארמי”.
35שהוא ענין העלאת הלע״ז ללשון הקודש
Kehot refers to this letter for the raising of a foreign language to the holy tongue.
Kehot’s noteראה אגה״ק סי׳ כה (קמא, א). לקו״ת שה״ש יג, ד. אוה״ת נ״ך כרך ב ע׳ תתקד ואילך. ובשיחת ש״פ וישב שם.
36בכל לבבך ובכל נפשך
“And you shall love G-d your G-d with all your heart and with all your soul and with all your might,” from the first paragraph of the Shema. The letters are “burned” through this wholehearted love in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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37אמרו הבה נלבנה
It quotes “my master” as explaining that this was the rectification brought about through “mortar and bricks,” and that through it the level of “the brick of sapphire” came about.
Kehot’s noteבס׳ החקירה עא, א ”ואדמ״ו נ״ע פי׳ . . שזה הי׳ התיקון ע״י בחומר ובלבנים כו׳ ועי״ז נעשה בחי׳ לבנת הספיר”. ע״ש.
38הבה נלבנה לבנים ונשרפה לשרפה ותהי להם הלבנה לאבן
The builders of Babel said, “Come, let us make bricks and burn them thoroughly,” and the brick served them as stone. The Alter Rebbe uses this image of brick fired until it is like stone for the refining of the seventy languages.
Genesis 11:3בראשית י״א:ג׳
וַיֹּאמְרוּ אִישׁ אֶל־רֵעֵהוּ הָבָה נִלְבְּנָה לְבֵנִים וְנִשְׂרְפָה לִשְׂרֵפָה וַתְּהִי לָהֶם הַלְּבֵנָה לְאָבֶן וְהַחֵמָר הָיָה לָהֶם לַחֹמֶר:
And they said one to another: ‘Come, let us make brick, and burn them thoroughly.’ And they had brick for stone, and slime had they for mortar.
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Paragraph 8
39לבנת הספיר אותיות של שם ב״ן . . ועצם השמים . . שם מ״ה
On Mishpatim, Or HaTorah adds that “the essence of the heavens” is essential self-nullification and not the nullification of a being, which is why it is called “essence,” and refers to the discourses on “This time, bone of my bones” and “Vayikchu lahem ish.” On Chayei Sarah it notes that this passage needs to be reconciled with Likkutei Torah, Bechukosai, on Moshe’s request to see G-d’s glory.
Kehot’s noteבאוה״ת משפטים כרך ז ע׳ ב׳תשלז מוסיף ע״ז ”(שהוא הביטול בעצם ולא ביטול היש ולכן נק׳ עצם השמים, ועמ״ש ע״פ זאת הפעם עצם מעצמי ובד״ה ויקחו לכם איש יעו״ש)”. ועיין בביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עג. ובאוה״ת חיי שרה קח, א, שמציין שצ״ע מכאן למ״ש בלקו״ת פ׳ בחוקותי מז, ג ”דבקשת משה הראני נא את כבודך פי׳ שיראה א״ס שלא בבחי׳ כלי והשיבו כי לא יראני כו׳ . . ואם ע״י הכלי רואי׳ עצם האור א״כ הרי הראה”. ע״ש. ובס׳ החקירה עא, א מציין לכאן ”פי׳ דכעצם השמים הוא בחי׳ עליונה יותר מבחי׳ לבנת הספיר, ולדבריו י״ל דבחי׳ שמים אלו זהו ענין השמים כסאי”. ע״ש.
Paragraph 9
40ועצם השמים הוא בחי׳ אותיות של שם מ״ה
Likkutei Torah refers back to this maamar, summarizing that “like the essence of the heavens for purity” means the letters of the Written Torah, whose root is in the Supernal Purity.
Kehot’s noteבלקו״ת ויקרא נג, ב ”ועמ״ש בת״א פ׳ משפטים בפי׳ כעצם השמים לטהר שהם אותיות דתשב״כ ששרשם מטהירו עילאה כו׳”.
41לפי פי׳ עמק המלך
As Kehot summarizes it, Emek HaMelech teaches that from the reshimu left after the tzimtzum, in the vacated space, came the letters of the 231 gates, front and back, revealed in the Supernal Purity.
Kehot’s noteעמק המלך שער א׳ שמבחי׳ הרשימו שנשאר אחר הצמצום ומקום פנוי נתהוו בחי׳ אותיות רל״א שערים פנים ואחור שנתגלה בטהירו עילאה. בסה״מ תקס״ח ע׳ עח ”כי הורמנא דמלכא הוא בחי׳ רצון הפשוט הנק׳ רעוא דכל רעוין והוא בחי׳ מחשבה הקדומה דא״ק ושם גליף גליפו בחי׳ חקיקה תוך חקיקה דהיינו רק בחי׳ הארה דהארה להמשיך מבחי׳ טהירו עילאה כו׳ א״כ בחי׳ טהירו עילאה למעלה מבחי׳ א״ק” ע״ש. ראה ד״ה ציון במשפט תרס״ב ע׳ שסא. הערת כ״ק אדמו״ר זי״ע לד״ה החלצו תרנ״ט פכ״ז.
42כמ״ש בזהר
Or HaTorah refers to Likkutei Torah, in the explanation on “Zos chukas haTorah,” for more on “He engraved engravings in the Supernal Purity.”
Kehot’s noteח״א טו, א. באוה״ת משפטים ע׳ ב׳תשלז מציין ”ועמ״ש מענין גליף גליפו בטהירו עילאה בלקו״ת בביאור ע״פ זאת חוקת התורה”.
43גליף גליפו בטהירו עלאה
The Zohar opens its account of creation: “At the head of the King’s authority, He engraved engravings in the Supernal Purity.” The text cites it for Emek HaMelech’s view that the Supernal Purity is above Adam Kadmon.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
44ולפי קבלת מהרח״ו
Kehot refers to this encyclopedia’s entry on Adam Kadmon for the view of Rabbi Chaim Vital.
Kehot’s noteראה ספר הערכים-חב״ד ערך אדם קדמון. ראי׳ זו מקבלת מהרח״ו לא מובא בסה״מ תקס״ח.
45לפי שנעוץ סופן בתחלתן
Or HaTorah explains the point: through the study of the Written and Oral Torah below, which are the letters of Mah and of Ban, the refinements are included as high as the Supernal Purity, because their end is wedged in their beginning.
Kehot’s noteבאוה״ת שם ע׳ ב׳תשל״ז ”ר״ל שלכן ע״י עסק תושב״כ ותושבע״פ למטה שהם אותיות דמ״ה ואותיות דב״ן עי״ז נכללו הבירורים עד בחי׳ טהירו עילאה לפי שנעוץ סופן בתחלתן כו׳”. וראה באוה״ת ענינים ע׳ צ.
46שנעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it to explain how the letters, the last expression, reach up to the Supernal Purity.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
47לבנת הספיר אותיות של שם ב״ן . . ועצם השמים . . שם מ״ה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת משפטים כרך ז ע׳ ב׳תשלז מוסיף ע״ז ”(שהוא הביטול בעצם ולא ביטול היש ולכן נק׳ עצם השמים, ועמ״ש ע״פ זאת הפעם עצם מעצמי ובד״ה ויקחו לכם איש יעו״ש)”. ועיין בביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עג. ובאוה״ת חיי שרה קח, א, שמציין שצ״ע מכאן למ״ש בלקו״ת פ׳ בחוקותי מז, ג ”דבקשת משה הראני נא את כבודך פי׳ שיראה א״ס שלא בבחי׳ כלי והשיבו כי לא יראני כו׳ . . ואם ע״י הכלי רואי׳ עצם האור א״כ הרי הראה”. ע״ש. ובס׳ החקירה עא, א מציין לכאן ”פי׳ דכעצם השמים הוא בחי׳ עליונה יותר מבחי׳ לבנת הספיר, ולדבריו י״ל דבחי׳ שמים אלו זהו ענין השמים כסאי”. ע״ש.
Paragraph 10
48ואל אצילי בני ישראל לא שלח ידו
“And against the nobles of the Children of Israel He did not send forth His hand.” The Alter Rebbe reads “nobles” as the level of Atzilus within Beriah and “His hand” as the supernal hands that they did not attain.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואל אצילי . . נדב ואביהוא
Kehot’s note points to Zohar II, 126b for these words.
Zohar II, 126bזח״ב קכו, ב
Kehot’s noteתרגום יונתן ב״ע. ראה זח״ב קכו, ב.
50נדב ואביהוא
Targum Yonasan identifies the nobles as Nadav and Avihu, against whom He did not send forth His hand at that time, and says that they “saw the glory of the Shechinah of G-d.” Kehot cites it for both points.
Targum Jonathan on Exodus 24:11תרגום יונתן על שמות כ״ד:י״א
וּלְוַת נָדָב וַאֲבִיהוּא עוּלֵמַיָא שַׁפִּירַיָא לָא שָׁדַר מַחְתֵּיהּ בְּהַהוּא שַׁעְתָּא בְּרַם אִתְנַטְרָא לְהוֹן לְיוֹם תְּמִינַיָא לְאַשְׁלָמוּתָא לְאַסְעָרָא עֲלֵיהוֹן וְחָמוֹן יַת אִיקַר שְׁכִינְתָּא דַיְיָ וַהֲווֹן חָדָן בְּקוּרְבָּנֵיהוֹן דְּאִתְקַבָּלוּ בְּרַעֲוָא הֵי כְאָכְלִין וְהֵי כְשַׁתְיָין
But upon Nadab and Abihu, the comely young men, was the stroke not sent in that hour, but it awaited them on the eighth day for a retribution to destroy them; but they saw the glory of the Shekinah of the L-rd, and rejoiced that their oblations were received with favour, [as if they] did eat and drink.
Targum Jonathan on Exodus (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
51נדב ואביהוא
The Zohar says that “the nobles of the Children of Israel” are Nadav and Avihu, and that when Nadav, Avihu and the seventy elders saw “the G-d of Israel,” the Shechinah was revealed to them. Kehot cites it on the identity of the “nobles.”
Zohar, Mishpatim 29:574–30:581ספר הזהר, משפטים כ״ט:תקע״ד-ל׳:תקפ״א
52וע׳ זקנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י ורמב״ן כאן.
53נדב ואביהוא וע׳ זקנים
Rashi explains that “the nobles” are Nadav, Avihu and the elders, and that atzilei means “great ones,” as in “from its nobles I called you.” The Alter Rebbe likewise calls them the distinguished ones of their generation.
Rashi on Exodus 24:11רש"י על שמות כ״ד:י״א
ואל אצילי. הֵם נָדָב וַאֲבִיהוּא וְהַזְּקֵנִים: לא שלח ידו. מִכְּלָל שֶׁהָיוּ רְאוּיִים לְהִשְׁתַּלֵּחַ בָּהֶם יָד (תנחומא, ויקרא רבה כ׳): ויחזו את האלקים. הָיוּ מִסְתַּכְּלִין בּוֹ בְּלֵב גַּס מִתּוֹךְ אֲכִילָה וּשְׁתִיָּה, כָּךְ מִדְרַשׁ תַּנְחוּמָא, וְאֻנְקְלוֹס לֹא תִרְגֵּם כֵּן. אצילי. לְשׁוֹן גְּדוֹלִים, כְּמוֹ וּמֵאֲצִילֶיהָ קְרָאתִיךָ (ישעיהו מ״א), וַיָּאצֶל מִן הָרוּחַ (במדבר י״א), שֵׁשׁ אַמּוֹת אַצִּילָה (יחזקאל מ״א):
ואל אצילי AND UPON THE NOBLES — these were Nadab and Abihu and the elders — לא שלח ידו HE LAID NOT HIS HAND — This implies that they well deserved that G-d should stretch forth His hand against them (Midrash Tanchuma, Beha'alotcha 16). ויחזו את האלהים AND THEY BEHELD GOD [AND DID EAT AND DRINK] — They gazed at him intimately as though their association with Him were a matter of eating and drinking. Thus does the Midrash Tanchuma, Beha'alotcha 16 explain it. Onkelos, however, does not translate the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54נדב ואביהוא וע׳ זקנים
Ramban identifies the nobles as Nadav, Avihu and the elders, called so because the spirit of G-d was emanated (ne’etzal) upon them, and cites “from its nobles I called you.” This sheds light on the maamar’s link between atzilei and Atzilus.
Ramban on Exodus 24:11רמב"ן על שמות כ״ד:י״א
55ומאצילי׳ קראתיך
“You whom I took hold of from the ends of the earth, and called from its nobles.” The Alter Rebbe cites it to show that atzilei means the distinguished ones.
Isaiah 41:9ישעיהו מ״א:ט׳
אֲשֶׁר הֶחֱזַקְתִּיךָ מִקְצוֹת הָאָרֶץ וּמֵאֲצִילֶיהָ קְרָאתִיךָ וָאֹמַר לְךָ עַבְדִּי־אַתָּה בְּחַרְתִּיךָ וְלֹא מְאַסְתִּיךָ:
Thou whom I have taken hold of from the ends of the earth, And called thee from the uttermost parts thereof, And said unto thee: ‘Thou art My servant, I have chosen thee and not cast thee away’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ט.
56לא שלח ידו שלא זכו להשיג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תרגום יונתן ב״ע ”איקר שכינתא”.
57כמ״ש בזהר
Kehot refers to the parallel version on this Zohar passage.
Kehot’s noteפ׳ משפטים קכב, א. ראה במאמרי אדה״ז תקס״ח ע׳ עא.
58רישא דמלכא אתתקן בחו״ג
The Zohar’s “the head of the King is arrayed in Chesed and in Gevurah,” cited again here: the supernal “hands,” Chesed and Gevurah, as they are joined to the head. These are what the elders did not attain.
Zohar, Mishpatim 21:519ספר הזהר, משפטים כ״א:תקי״ט
59הוא אהרן ומשה
“This is Aharon and Moshe, to whom G-d said: Bring the Children of Israel out of the land of Egypt.” The Torah names them here as “Aharon and Moshe”; the maamar cites it with the next verse for the two brothers whose root was in Atzilus.
Exodus 6:26שמות ו׳:כ״ו
הוּא אַהֲרֹן וּמֹשֶׁה אֲשֶׁר אָמַר ה׳ לָהֶם הוֹצִיאוּ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
These are that Aaron and Moses, to whom the L-RD said: ‘Bring out the children of Israel from the land of Egypt according to their hosts.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הוא משה ואהרן
“They are the ones who spoke to Pharaoh, king of Egypt, to bring the Children of Israel out of Egypt; this is Moshe and Aharon.” Here the order is reversed, “Moshe and Aharon.”
Exodus 6:27שמות ו׳:כ״ז
הֵם הַמְדַבְּרִים אֶל־פַּרְעֹה מֶלֶךְ־מִצְרַיִם לְהוֹצִיא אֶת־בְּנֵי־יִשְׂרָאֵל מִמִּצְרָיִם הוּא מֹשֶׁה וְאַהֲרֹן:
These are they that spoke to Pharaoh king of Egypt, to bring out the children of Israel from Egypt. These are that Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61האבות הן המרכבה
Reish Lakish teaches, “The Patriarchs are themselves the Chariot,” drawing it from verses that describe G-d as standing over them. The Alter Rebbe cites it for the Patriarchs, who were of Atzilus and grasped the supernal hands.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 11
62ויחזו את האלקים ויאכלו וישתו
The end of the verse: “and they beheld Elokim, and they ate and drank.” The maamar explains both what they saw and what their eating and drinking was.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ויחזו לשון תרגום
There the Alter Rebbe explains “from my flesh I shall see (echezeh)” as the level of Daas: echezeh is the Targum word for seeing, and so it is only the “back” of actual sight.
Kehot’s noteראה לקו״ת ואתחנן ז, א. שער האמונה פכ״ה. ועוד. וראה זח״א (ס״ת) פח, סע״ב. לקו״ש חט״ז ע׳ 209. במאמרי אדה״ז תקס״ח ע׳ עט מבאר הקושיא ”מה שאמר ויחזו בלשון תרגום [הוספת הצ״צ] ולא אמר וראו”. לסעיף זה — ראה באוה״ת פ׳ פינחס ע׳ א׳עב ואילך.
64ויחזו לשון תרגום
On Avram’s vision (machazeh), the Zohar explains that mar’eh and machazeh are one, “this one Targum and this one the holy tongue,” and that this language is hidden from the supernal angels. Kehot cites it for the Alter Rebbe’s point that vayechezu is a Targum word.
Zohar, Lech Lecha 26:283–290ספר הזהר, לך לך כ״ו:רפ״ג-ר״צ
65כי שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim; He gives grace and glory.” Havayah is like the sun and Elokim like the shield that screens it, so the elders, who saw Elokim, saw only the screen.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
66ולע״ל מוציא חמה מנרתקה
Reish Lakish teaches that in the future the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses the image for the revelation of Havayah without the concealing shield of Elokim.
Zohar III, 17aזח״ג יז, א
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״ג יז, א. נדרים ח, ב. ב״ר ו, י.
67ולע״ל מוציא חמה מנרתקה
The Zohar identifies the “sun” with the Name Havayah and its “sheath” with Ado-nai, quoting the teaching that in the Time to Come the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses this for the revelation that will come without the screen.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
68רצוא ושוב
In Yechezkel’s vision, “the living creatures ran and returned (ratzo vashov), like the appearance of a flash.” The Alter Rebbe borrows the phrase for the rhythm of the heart’s opening and closing that spreads the blood.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
69וכמ״ש בזהר ע״פ אני ישנה
The Zohar reads “I am asleep, but my heart is awake” as the Congregation of Israel saying, “I am asleep in the exile of Egypt,” while her heart stays awake to guard her children. The Alter Rebbe cites it for the “sleep” of exile, the departure of the intellect when no feminine waters are raised.
Zohar III, 95aזח״ג צה, א
Kehot’s noteזח״ג צה, א.
70אני ישנה
“I am asleep, but my heart is awake; the voice of my beloved knocks.” The verse the Zohar interprets.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71רפ״ג דעירובין והמים כו׳
A place Kehot cites for further use of the Rambam’s point that water and salt carry the food.
Kehot’s noteשם: והמים והמלח אינם מהמזונות אבל הם מוליכין המזון. וראה סה״מ תר״ל ע׳ יז. סה״מ תרנ״ה ע׳ לג.
72והמים כו׳
On the Mishnah that one may make an eruv with any food except water and salt, the Rambam explains that water and salt are not foods, but they carry the food to its places. The Alter Rebbe cites it for the role of drink in letting the blood reach the limbs.
Rambam on Mishnah Eruvin 3:1רמב"ם על משנה עירובין ג׳:א׳
73לחם לא אכל ומים לא שתה
Moshe was there with G-d forty days and forty nights; “bread he did not eat and water he did not drink.” The Alter Rebbe explains that he was nourished by the eating and drinking of Atzilus.
Exodus 34:28שמות ל״ד:כ״ח
וַיְהִי־שָׁם עִם־ה׳ אַרְבָּעִים יוֹם וְאַרְבָּעִים לַיְלָה לֶחֶם לֹא אָכַל וּמַיִם לֹא שָׁתָה וַיִּכְתֹּב עַל־הַלֻּחֹת אֵת דִּבְרֵי הַבְּרִית עֲשֶׂרֶת הַדְּבָרִים:
And he was there with the L-RD forty days and forty nights; he did neither eat bread, nor drink water. And he wrote upon the tables the words of the covenant, the ten words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, כד.
74שהיה ניזון מבחי׳ אכילה ושתיה שבאצילות
Or HaTorah quotes this point and adds the Midrash Rabbah on Ki Sisa (ch. 47): “bread he did not eat, but he ate the bread of Torah; water he did not drink, but he drank the water of Torah.” So Moshe’s nourishment was the Torah itself as it is above.
Kehot’s noteמובא באוה״ת פ׳ פינחס ע׳ א׳עג ומוסיף: ”והיינו כמ״ש במד״ר פ׳ כי תשא פמ״ז לחם לא אכל אבל לחמה של תורה אכל, מים לא שתה אבל מימיה של תורה שתה”. וכ״ה באוה״ת דרושים ליוהכ״פ ע׳ א׳תקפו.
75אכלתי יערי עם דבשי
“I have eaten my honeycomb with my honey, I have drunk my wine with my milk; eat, friends; drink and become drunk, beloved ones.” The maamar reads this eating and drinking as Chochmah and Binah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
76ויצא כברק חצו
“And G-d will appear over them, and His arrow shall go forth like lightning.” The flash of lightning illustrates Chochmah as a point.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
Paragraph 14
77תלת כליל גו תלת
Kehot’s note points to Zohar II, 50a for these words.
Zohar II, 50aזח״ב נ, א
Kehot’s noteראה זח״ב נ, א.
78תלת כליל גו תלת
Among the hidden beginnings it describes, the Zohar speaks of “three winds included in three.” Kehot cites it for the phrase “three included within three.”
Zohar, Beshalach 11:134ספר הזהר, בשלח י״א:קל״ד
Paragraph 15
79לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Alter Rebbe reads the “bread” as the Written Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
Paragraph 16
80ועשו להם ציצית
“Speak to the Children of Israel and say to them that they shall make for themselves tzitzis on the corners of their garments.” The Alter Rebbe gives it as an example of a command stated in the Written Torah whose reason the Sages explained.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לח.
Paragraph 17
81שפכי כמים לבך
“Arise, cry out in the night ... pour out your heart like water before the face of G-d.” Prayer is likened to pouring out water, the “drinking” that raises feminine waters.
Lamentations 2:19איכה ב׳:י״ט
קוּמִי רֹנִּי בַלַּיְלָה לְרֹאשׁ אַשְׁמֻרוֹת שִׁפְכִי כַמַּיִם לִבֵּךְ נֹכַח פְּנֵי אֲדֹ־נָי שְׂאִי אֵלָיו כַּפַּיִךְ עַל־נֶפֶשׁ עוֹלָלַיִךְ הָעֲטוּפִים בְּרָעָב בְּרֹאשׁ כׇּל־חוּצוֹת:
Arise, cry out in the night, At the beginning of the watches; Pour out thy heart like water Before the face of the L-rd; Lift up thy hands toward Him For the life of thy young children, That faint for hunger At the head of every street.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יט.
82וע׳ בזהר ויקרא (דף ד׳ ע״א)
Kehot refers to Or HaTorah on Pinchas in connection with this Zohar reference.
Kehot’s noteראה אוה״ת פ׳ פינחס ע׳ א׳עג.
83לכו לחמו בלחמי
“Come, eat of my bread.” The maamar reads its two forms of the word, lachamu and lachmi, as the Torah as it is below and the Torah in its root above.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84On “eat, friends; drink and become drunk, beloved ones,” the Zohar teaches that of the upper ones, the “friends,” eating is written without drinking, while of the lower ones, the “beloved,” who need watering from the deep stream, drinking is written. The text refers to it for eating and drinking as two distinct kinds of nourishment, above and below.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
Note that those in the higher realm are bidden only to eat and not to drink. For he who already has a cask of wine needs something to eat with it, and since in that realm is the precious “wine of creation”, they are invited to eat, whereas those below who require liquid are invited to drink, for all shoots require to be watered from the deep stream.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
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לא תהיה משכלה ועקרה בארצך את מספר ימיך אמלא
“None shall lose her young or be barren in your land”
Love and awe of G-d cannot be manufactured: they grow as G-d’s gift from a supernal “land of life,” while a person’s part is to plow and sow, by contemplating G-d until He becomes “your G-d,” by making himself an empty, clean vessel, and by prayer that reaches above the Name of creation. Feelings produced “in your land,” from one’s own self, either die at once or never come.
The maamar in brief
The maamar reads the promise “None shall lose her young or be barren in your land” as speaking of the soul. Above is a “land of life,” Knesses Yisrael above, from which love of G-d and the life of the mitzvos grow as food grows from the earth: the growth is G-d’s, while a person must plow and sow. Love is “light sown for the tzaddik,” that is, for every upright Jew. So one should not try to love G-d by oneself, but contemplate Havayah, before whom all is nothing, until He becomes “your G-d.” Then love and awe are born and endure; feelings forced “in your land” die at once (“loses her young”) or never come (“barren”). A second barrenness is the lack of a vessel: the ego blocks the mind, so one must be hollowed by a broken heart and rinsed even of permitted pleasures. Next is Chanah’s prayer “upon Havayah,” above the Name that creates worlds, and her weeping, which arouses His great compassion. A person makes the “days,” the garments of Torah and mitzvos; G-d fills their “number,” their light. Last, G-d promises to remove the serpent’s “sickness,” the self-awareness born with the first sin.

Outline
	1The land of lifeAbove is a “land of life,” Knesses Yisrael above, from which love of G-d and the mitzvos grow as food grows from the earth; the growth is G-d’s, and a person’s task is to plow and sow.¶1–2
	2Light sown for the tzaddikThe sown “light” is the love of G-d, sown for every upright Jew; all love and awe are G-d’s gift, not the worshiper’s own product.¶3–4
	3Serving Havayah your G-dRather than forcing love, a person contemplates Havayah, before whom all is nothing, until He becomes “your G-d,” grasped as if seen; G-d’s greatness toward the worlds is His humility, and this descent into the mind is where service begins.¶5–6
	4Losing young and barrennessLove and awe born of such contemplation endure, awe coming first; feelings produced “in your land” die at once or are never born.¶7
	5The empty, clean vesselA second barrenness is the lack of a vessel: the sense of self blocks the mind. A broken heart hollows the vessel, and detachment even from permitted pleasures rinses it clean.¶8–10
	6Chanah’s prayer and weepingChanah prays “upon Havayah,” binding herself with self-sacrifice to G-d above the Name that brings worlds into being; her weeping arouses the great compassion that flows from His exaltation above all worlds and shields us from sinking into this world.¶11–15
	7The number of your daysService must be steady and settled, every day whole and accounted for; the days are the garments of Torah and mitzvos that a person makes, and G-d fills their “number,” the light within them.¶16–18
	8Removing the sicknessG-d also promises to remove the serpent’s contamination, the awareness of one’s own lack and good that was born with the sin of the Tree of Knowledge.¶19–20


Key concepts
	The land of lifeארץ החיים
	The supernal source, Knesses Yisrael above, from which the souls of Israel receive love of G-d and the life of the mitzvos, as living things are fed from the earth.

	Knesses Yisraelכנסת ישראל
	The collective soul of Israel, above (rooted in G-d’s thought) and below; called Leah when she gives birth to love and awe, and Chanah when she is barren.

	Love and aweאהבה ויראה
	The “son” and “daughter” born of contemplating G-dliness, awe first; true love and awe endure because they grow from above, while self-made feelings fade.

	Empty vesselכלי ריקן
	A heart hollowed by humility and rinsed of attachment to the world, able to receive the contemplation of G-dliness.

	The Name Havayahשם הוי׳
	The Name that signifies bringing everything into being from nothing; it applies only in relation to the worlds, while Chanah’s prayer reaches above it.

	Great compassion (rachamim rabim)רחמים רבים
	The compassion that flows from G-d’s infinite exaltation above all worlds, before whom even the highest worlds are lowly; it is aroused by weeping in prayer.

	The number of your daysמספר ימיך
	The light within the days, which are the garments of Torah and mitzvos; a person makes the days, and G-d fills their light.


Section 1 · ¶1–2
The land of life
1לא תהיה משכלה ועקרה בארצך את מספר ימיך אמלא. הנה מודעת זאת כי יש למעלה1 בחינת ארץ החיים שממנה נשפע חיים ומזון לכללות נשמות ישראל
“None shall lose her young or be barren in your land; the number of your days I will fill.” Now, it is well known that above there is the level of the “land of life,” from which life and sustenance flow to the souls of Israel as a whole,
The maamar opens with Exodus 23:26, one of the blessings promised to those who serve G-d: no woman will lose her young or be barren, and their days will be full. The Alter Rebbe begins with a premise: above there is a spiritual “land of life,” from which life and nourishment flow to all the souls of Israel together.


לאהבה את ה׳ לעשות כל מצותיו אשר יעשה אותם האדם וחי בהם חיים אמיתיים2 דוגמת ארץ הלזו התחתונה הגשמית שמצמחת כל מיני מגדים להחיות בהם נפש כל חי חיים גשמיים.34
to love G-d, to do all His mitzvos, “which a person shall do and live by them,” a true life; just like this lower, physical earth, which grows all kinds of choice fruits to give the soul of every living thing physical life by them.
The “life” that flows from this land is the ability to love G-d and keep His mitzvos, which the verse calls living by them and the Alter Rebbe calls “a true life.” It is modeled on the physical earth, which grows the food that keeps every living creature alive.




2וזולתה אין קיום וחיות לכל הדרים עליה כי לא יועיל הון ועושר זהב וכסף אם לא5 יהיה צמח האדמה ח״ו [חס ושלום].
Without it, there is no existence or life-force for any who dwell on it; for wealth and riches, gold and silver, are of no avail if there is no growth from the soil, G-d forbid.
The comparison is pressed further: without the earth’s produce no one can survive, and all the gold and silver in the world are useless if nothing grows. The point being prepared is that spiritual life depends on its source in the same way.


וכך כל חיות רוחני הנמשך לאדם לתורה ולעבודה הכל הוא ע״י ארץ החיים העליונה6 וכמ״ש בארצות החיים.7
So too, all the spiritual life-force that is drawn to a person for Torah and for [divine] service all comes through the supernal land of life, as it is written, “in the lands of life.”
All the spiritual vitality a person has for Torah study and for serving G-d comes through the supernal “land of life.” The Alter Rebbe finds this land in the Psalmist’s phrase “the lands of life.”


(ומ״ש בארצות היינו כי יש ארץ עלאה וארץ תתאה. דהיינו כנ״י [כנסת ישראל] דלעילא וכנ״י [וכנסת ישראל] דלתתא כי גם למעלה יש בחי׳ כנ״י [כנסת ישראל] כי ישראל עלו במחשבה)8 ונק׳ בשם ארץ.
(And when it says “lands,” this is because there is a higher land and a lower land, that is, Knesses Yisrael above and Knesses Yisrael below; for above, too, there is the level of Knesses Yisrael, since Israel arose in [G-d’s] thought.) And it is called by the name “land.”
The parenthesis explains the plural “lands”: there is a higher and a lower land, Knesses Yisrael (the collective soul of Israel) as it exists above and as it exists below. Knesses Yisrael exists above too because Israel “arose in [G-d’s] thought”: the souls have a root in the divine thought itself, and that higher root is what is called “land.”


כי כמו ארץ הלזו הגשמית אין כח צמיחתה מצד עצמה9 אלא מן הזריעה וכח הצומח אשר ניתן בה להיות ממנה ועל ידה נגדל ונצמח כל הזרעים שבתוכה.
For just as this physical earth does not have its power of growth from itself, but from the sowing and the power of growth that was placed in it, so that from it and through it all the seeds within it are grown and sprout,
Why “land”? Because the physical earth has no power of growth of its own; things grow from it only through the seed sown in it and the power of growth placed in it.


כך החיים הרוחניים10 הנמשכים ונשפעים מארץ החיים הם נמשכים ממקור וחיי החיים ב״ה כי הוא הנותן כח בארץ להוציא צמחה. אך זאת עבודת האדם לחרוש ולזרוע בה.11
so the spiritual life that is drawn and flows from the land of life is drawn from the Source and the Life of life, blessed be He, for it is He who gives the land the power to bring forth its growth. But this is the service of man: to plow and to sow in it.
Spiritual life likewise flows through the “land of life” but comes from G-d, the Source of all life, who gives that land its power to grow. The human part is to plow and sow, preparing the ground; the next paragraphs explain what that work is.




Section 2 · ¶3–4
Light sown for the tzaddik
3והיינו כמ״ש אור זרוע לצדיק12 כי ועמך כלם צדיקים13 כתיב. ואינו שם התואר דהיינו מדרגת צדיק אמיתי שנתבאר במ״א.14 אלא ר״ל [רוצה לומר] מדרגת אדם כשר שאינו רשע ח״ו [חס ושלום] וכמ״ש צדיק ורשע לא קאמר.1516
This is as it is written, “Light is sown for the tzaddik,” for it is written, “And your people are all tzaddikim.” And this is not the title, that is, the rank of a true tzaddik, which is explained elsewhere; rather, it means the rank of an upright person who is not wicked (rasha), G-d forbid, as it is said, “‘Tzaddik’ and ‘rasha’ it does not say.”
The “sowing” is linked to the verse “Light is sown for the tzaddik,” and since “your people are all tzaddikim,” the light is sown for every Jew. “Tzaddik” here is not the title of the true tzaddik discussed elsewhere (the Kehot note points to Tanya), but an upright person who is not wicked. The saying “‘Tzaddik’ and ‘rasha’ it does not say,” which Tanya, ch. 1, also cites, teaches that righteousness and wickedness are not fixed in advance, so the “tzaddik” meant here is what any person can choose to be.




4והאור היא אהבת ה׳ ותשוקתו אליו ית׳ הנמשך לאדם הנה הוא זרוע בארץ החיים לצדיק.17
And the “light” is the love of G-d and the longing for Him, blessed be He, that is drawn to a person: it is sown in the land of life “for the tzaddik.”
The “light” that is sown is the love of G-d and the longing for Him that come to a person. It is planted in the supernal “land of life,” and from there it grows “for the tzaddik.”


פי׳ להיות צדיק ומקושר בה׳ לדבקה בו.18 וזאת ישים האדם אל לבו וידע נאמנה ויאמין באמונה שלימה
That is, to be a tzaddik and bound to G-d, to cleave to Him. And a person should take this to heart, and know with certainty, and believe with complete faith,
“For the tzaddik” means: so that the person becomes a tzaddik, bound to G-d and cleaving to Him. The Alter Rebbe then asks the reader to take the point that follows to heart, with knowledge and complete faith.


כי כל אהבה ויראה הנמשכים אליו הוא מתת אלקים שנותן כח הצומח בארץ העליונה להצמיח אהבת ה׳ ויראתו על פניו ואינם נמשכים מכח האדם העובד עצמו.
that all love and awe that are drawn to him are a gift of G-d, who gives the power of growth in the supernal land to make the love of G-d and the awe of Him grow upon his face; and they are not drawn from the power of the worshiper himself.
All the love and awe a person feels are G-d’s gift: He gives the supernal land the power to make them grow “upon his face,” and the worshiper does not produce them by his own strength. This prepares the next paragraph’s warning against trying to generate love by oneself.




Section 3 · ¶5–6
Serving Havayah your G-d
5וע״כ כל עיקר עבודתו לא תהיה לאהוב ה׳ מעצמו שיהיה הוא העובד והוא האוהב כו׳. כ״א כמ״ש ועבדתם את19 הוי״ה אלקיכם.
Therefore the whole essence of his service should not be to love G-d on his own, so that he is the one who serves and he is the one who loves, etc.; but rather as it is written, “And you shall serve Havayah your G-d.”
Since love and awe come from above, a person’s main service should not be an effort to love G-d by himself, as if he were the one who serves and loves. It should follow the verse just before the maamar’s verse, “And you shall serve Havayah your G-d.”


ופי׳ לפי פשוטו אינו מובן וכי הוא יתברך לעבודתנו הוא צריך וכלום חסר ח״ו [חס ושלום] ואם צדקת מה תתן לו.20
Now, according to its plain sense, its meaning is not understood: does He, blessed be He, need our service? Does He lack anything, G-d forbid? “If you are righteous, what do you give Him?”
Taken simply, the command to serve G-d is puzzling, since G-d lacks nothing and needs nothing from us. As Elihu tells Job, “If you are righteous, what do you give Him?”


אלא הענין21 כי הוי״ה פי׳ היה הוה ויהיה ואני ה׳ לא שניתי22 וכולא קמיה כלא חשיב ותהיה עבודתכם כ״כ [כל כך] עד שבחי׳ זו תהי׳ [תהיה] אצליכם בבחי׳ אלהיכם כאלו הוא אלקים שלכם.
Rather, the point is this: Havayah means “He was, He is and He will be,” and “I, G-d, have not changed,” and “before Him all is considered as nothing.” And your service should be so [intense] that this level becomes, for you, in the mode of “your G-d,” as though He were your own G-d.
The answer reads the verse through the Name Havayah, which means “He was, He is and He will be”: G-d unchanging and beyond time, before whom all is as nothing. The service asked of us is to make this transcendent Havayah into “your G-d,” something truly one’s own.


דהיינו שיהיה שורה וקבוע במוח ומחשבה ומורגש ונתפס בשכלו באמת לאמתו כאלו עיניו רואות גילוי אלהותו ית׳ ממש.
That is, that it rest and be fixed in the mind and thought, and be felt and grasped in his intellect in utter truth, as though his eyes actually saw the revelation of His G-dliness, blessed be He.
Making Havayah “your G-d” means that this truth settles firmly in the mind and is felt and grasped as vividly as if one saw G-dliness with one’s own eyes. The “service” is the work of bringing the infinite into human understanding.




6ועד״ז הוא סדר כל השבחים23 אלהי אברהם כו׳ הגדול כו׳.24 כי במקום שאתה מוצא גדולתו25 שם אתה מוצא ענותנותו כי באמת כולא קמיה כלא חשיב והתלבשותו בבחי׳ גדולה כביכול ענוה היא.
In this way, too, is the order of all the praises: “G-d of Avraham,” etc., “the great,” etc. For “where you find His greatness, there you find His humility”; for in truth “before Him all is considered as nothing,” and His investing Himself in the level of greatness is, so to speak, humility.
The praises at the start of the Amidah, “G-d of Avraham... the great...,” follow the same pattern of joining the transcendent to the personal. As the Talmud says, “where you find His greatness, there you find His humility”: since all is as nothing before Him, His appearing as “great” toward the worlds is itself an act of humility.


והוא באמת עיקר העבודה ומכאן עיקר ההתחלה מלמעלה למטה. וזהו באמת עבודה גדולה שיוכל מוחו הגשמי לקבל ולתפוס בו גילוי אלהותו ית׳.
And this is truly the essence of [divine] service, and from here comes the essential beginning, from above to below. And this is truly a great service: that his physical brain can receive and grasp within it the revelation of His G-dliness, blessed be He.
This descent from above to below, G-d making Himself graspable, is the true starting point of service. Hence it is a great service for a physical brain to receive and grasp a revelation of G-dliness.




Section 4 · ¶7
Losing young and barrenness
7והנה בכאן נולדה ונתעוררה26 מדת אוי״ר [אהבה ויראה] ונק׳ בשם הולדה. כי אהוי״ר [אהבה ויראה] הם בחי׳ בן ובת. שאהבה היא בחי׳ בן כמ״ש זכר חסדו.27 והיראה היא בחי׳ בת.
Now, here the attributes of love and awe are born and aroused, and this is called “birth.” For love and awe are the aspects of a son and a daughter: love is the aspect of a son, as it is written, “He remembered (zachar) His kindness,” and awe is the aspect of a daughter.
When the mind truly grasps G-dliness, love and awe are “born” and aroused, so this stage is called “birth.” Love is a “son” and awe a “daughter”; love is male because of the verse “He remembered (zachar, a word that also means ‘male’) His kindness,” kindness being the attribute of love.


וזהו בת תחלה סימן יפה לבנים2829 שצריך לעורר יראת ה׳ ופחדו תחלה כי זה השער לה׳30 כמ״ש במ״א.
And this is “A daughter first is a good sign for sons”: one must first arouse the awe of G-d and the dread of Him, for “this is the gate to G-d,” as is explained elsewhere.
This is the Talmud’s “A daughter first is a good sign for sons”: awe must be aroused first, because awe is “the gate to G-d” through which one enters to love.


משא״כ כשאין עבודתו עד״ז ובחי׳ זו רק שרוצה לאחוז במדות אהוי״ר [אהבה ויראה] להיות אוהב וירא כו׳
This is not so when his service is not in this way and on this level, but he only wants to take hold of the attributes of love and awe, to be one who loves and fears, etc.;
The Alter Rebbe contrasts a person whose service skips this contemplation and who simply wants to seize the feelings of love and awe, to become a person who loves and fears G-d.


הנה היא לא תצלח בידו ולעולם לא יוליד שום אהבה ויראה אמיתיים כ״א דמיונות שוא שהוא דבר שאין לו קיום
then it will not succeed in his hands, and he will never beget any true love and awe, but only false imaginings, which are a thing that has no permanence
Such an effort will not succeed: it will never produce real love and awe, only empty imaginings that have no staying power.


אלא לפי שעה ונק׳ בחי׳ זו משכלה שיולדת וקוברת. ועקרה היינו שאינה יולדת אהוי״ר [אהבה ויראה] כלל.
except for the moment. And this level is called “one who loses her young” (meshakelah), who gives birth and buries; and “barren” means one who does not give birth to love and awe at all.
Feelings that last only a moment are the meshakelah, the mother who gives birth and then buries her children. The “barren” one is the person in whom love and awe are not born at all.


וזהו לא תהיה משכלה ועקרה בארצך כי סבת היות בחינות אלו משכלה ועקרה הוא מחמת כי הם בארצך ואינם באים מארץ עליונה:
And this is “None shall lose her young or be barren in your land”: for the reason these levels are “one who loses her young” and “barren” is that they are “in your land” and do not come from the supernal land.
This explains the verse: both failures happen “in your land,” when love and awe are generated from a person’s own ground rather than coming from the supernal land. The promise that none will lose her young or be barren is fulfilled when love and awe are drawn from above.




Section 5 · ¶8–10
The empty, clean vessel
8אך הנה יש עוד31 בחי׳ עקרה. והוא כענין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ אין לה ולד אפי׳ [אפילו] בית ולד32 אין לה33 ושהיו טומטומים פי׳ שנסתם כ״כ [כל כך] עד שאין לה כלי קבול לקבל הריון.
But there is yet another level of barrenness. It is like what our Sages, of blessed memory, said on the verse “She had no child”: “She did not even have a womb”; and that they were tumtumim, meaning that she was so closed up that she had no receptacle to receive a pregnancy.
A second, deeper barrenness is introduced. On “She had no child,” said of Sarai, the Sages said that she did not even have a womb, and that Avraham and Sarah were tumtumim, closed up; there was no receptacle in which a child could be conceived.


ועד״ז הנה יש באדם ג״כ בחי׳ זו לעבודת ה׳ שאינו תופס במוחו ושכלו האמת כאשר הוא מחמת שאין לו כלי מחזיק.34
In the same way, there is also this level in a person with regard to the service of G-d: he does not grasp in his mind and intellect the truth as it is, because he has no vessel that holds [it].
The parallel in divine service is a person who cannot grasp the truth as it is, not for lack of contemplation, but because he has no “vessel” to hold it.


כי כנ״י [כנסת ישראל] נק׳ כוס ישועות3536 שהוא כלי קבול לקבל החסדים העליונים ונק׳ כוס של ברכה שמקבלת יין המשמח דהיינו בחי׳ התבוננות הנ״ל.
For Knesses Yisrael is called “the cup of salvations,” for it is a receptacle to receive the supernal kindnesses; and it is called “the cup of blessing,” for it receives the wine that gladdens, that is, the level of the contemplation mentioned above.
The vessel is illustrated from Knesses Yisrael, called “the cup of salvations,” a receptacle for the supernal kindnesses, and “the cup of blessing,” which receives “the wine that gladdens.” That wine is the contemplation described above, and it needs a vessel to hold it.




9והיינו כשהוא כלי ריקן. משא״כ אם מחזיק מקום לעצמו ונחשב בעצמו ליש ודבר בפ״ע [בפני עצמו].
That is, when it is an empty vessel. This is not so if he holds a place for himself and considers himself a “something” (yesh), a thing in its own right.
The vessel receives only when it is empty. A person who “holds a place for himself,” regarding himself as a separate somebody, is a full vessel with no room for G-dliness.


ולכן הוא עוסק ברצונותיו לומר כך אני רוצה וכך טוב לי זה איני יכול לעשות וכיוצא בדברים ויש בזה פרטים ופרטי פרטים עד אין מספר.
Therefore he is occupied with his desires, saying, “This is what I want,” and “This is good for me,” “This I cannot do,” and things of that sort; and there are details and fine details in this without number.
Such a person is taken up with his own wishes: what he wants, what is good for him, what he cannot do. The forms this takes are endless.


אך דרך כלל יש בחי׳ זו לכל או״א [אחד ואחד] למצוא בנפשו. הן העוסקים במו״מ [במשא ומתן]. הן יושבי אוהלים בכל דבר שאומר אני כו׳ ומחמת זה נטמטם ונסתם מוחו:
But in general, each and every person can find this quality in his soul, both those engaged in business and those who sit in the tents [of Torah], in every matter in which he says “I,” etc.; and because of this his mind becomes stopped up and closed.
Everyone can find this trait in himself, the businessman and the scholar alike, whenever he says “I.” This self-assertion is what blocks the mind, the inner counterpart of being tumtum, closed up.




10והנה העצה לעשות כלי ריקן37 הוא כמ״ש לב נשבר ונדכה38 כו׳ אשכון את דכא39 וגו׳.
Now, the advice for making an empty vessel is as it is written, “A broken and crushed heart,” etc., [and] “I dwell with the crushed,” etc.
The remedy for the blocked vessel is “a broken and crushed heart,” which G-d does not despise, for G-d says, “I dwell... with the crushed and lowly of spirit.” Brokenness turns a person into the empty vessel in which G-d can dwell.


והוא כמשל אומן העושה כלי קבול שצריך להכותה בפטיש סביב סביב עד שנעשה חלל בתוכה וכך יהיה האדם ידכה וישוח להיות שפל רוח שלא יתפוס מקום כלל שיהיה מקומו פנוי וחלל כאלו אין ואפס ממש.
It is like the analogy of a craftsman who makes a receptacle: he must strike it with a hammer all around until a hollow is formed inside it. So should a person be: he should crush himself and bow low, to be lowly of spirit, so that he takes up no space at all, so that his place is empty and hollow, as though he were truly nothing and naught.
A craftsman makes a vessel by hammering the material all around until a hollow forms inside. So a person must crush and humble himself until he takes up no room at all, as though he were nothing.


אך עוד אחת היא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] כוס של ברכה40 צריך הדחה מבפנים41 והענין הוא כי אפילו מי שהוא נדכה בטבע כגון שהוא עני ואין לו מצח להרים ראש.
But there is one more thing, from what our Sages, of blessed memory, said: “The cup of blessing requires rinsing on the inside.” The point is that even someone who is crushed by nature, for example, one who is poor and has not the face to lift up his head,
A second requirement comes from the law that “the cup of blessing requires rinsing on the inside.” It applies even to someone who is humble by nature or circumstance, such as a poor man who would not dare to raise his head.


עוד צריך הוא שלא יטה לבו אפילו לדברים המותרים להיות מקושר בהם בכל לב ונפש
still needs not to incline his heart even toward permitted things, to be bound up in them with all his heart and soul;
Even such a person must not give his heart to permitted things, becoming bound to them with all his heart and soul.


כי אפשר לעולם שיתקיים עשיית דברים המותרים בלא לב42 ג״כ ואם הטה לבו ונקשר להיות בהבלי העולם א״א להיות כלי קבול עד שיטהר והוא
for it is always possible for permitted things to be done without the heart as well. And if he has inclined his heart and become bound up in the vanities of the world, he cannot be a receptacle until he is purified. This is
Permitted things can be done without the heart being in them. But if the heart attaches itself to the world’s vanities, the person cannot be a receptacle for G-dliness until he is purified.


כמו למשל כוס המלוכלך שא״א להטיל בו יין עד שירחצנו וכן האשה לא תוכל לקבל הריון אפילו יש לה בית ולד אם לא נטהרה מטומאתה:
like, for example, a soiled cup, into which one cannot put wine until he washes it; and likewise a woman cannot conceive, even if she has a womb, if she has not been purified of her impurity.
A dirty cup cannot hold wine until it is washed, and a woman cannot conceive, even with a womb, until she has become pure. Humility makes the hollow; detachment from worldly desire cleans it.




Section 6 · ¶11–15
Chanah’s prayer and weeping
11והנה אחר שעשה כלי קבול נקיה ומודחת הנה הוא עוד צריך לשית עצות בנפשו. והוא ענין מ״ש ותתפלל חנה על43 ה׳ ובכה תבכה.
Now, after he has made a receptacle, clean and rinsed, he still needs to take counsel in his soul. This is the meaning of what is written, “And Chanah prayed upon G-d, and wept sorely.”
With a clean, rinsed vessel ready, one more inner step is needed, to “take counsel in one’s soul.” It is found in Chanah’s story: “And Chanah prayed upon G-d, and wept sorely.”


כי הנה כנ״י [כנסת ישראל]44 יש לה כמה בחי׳ ושמות וכשהיא בבחי׳ הולדה נק׳ בשם לאה אם הבנים.
For Knesses Yisrael has several aspects and names; when she is in the state of giving birth, she is called by the name Leah, the mother of children.
Knesses Yisrael, the collective soul of Israel, appears under several names. When she is “giving birth” to love and awe, she is called Leah, the mother of many children.




12וכשהיא בבחי׳ עקרה שאינה מולדת אהבה ויראה45 נק׳ בשם חנה כמ״ש ולחנה אין ילדים.46 והעצה היא ותתפלל חנה על הוי״ה.
And when she is in the state of barrenness, not giving birth to love and awe, she is called by the name Chanah, as it is written, “But Chanah had no children.” And the advice is: “And Chanah prayed upon Havayah.”
When Knesses Yisrael is barren, with no love and awe, she is called Chanah, of whom it is written, “But Chanah had no children.” The remedy is “And Chanah prayed upon Havayah,” which the Alter Rebbe now explains.


והענין כי הנה שם הוי״ה מורה ע״ש שמהווה את הכל מאין ליש ושם זה הוא בכל עולמות אצילות בי״ע שאין חילוק ביניהם אלא שזה ברא וזה יצר כו׳.
The explanation is that the Name Havayah signifies that He brings everything into being (mehaveh) from nothing to something. This Name is in all the worlds, Atzilus, Beriah, Yetzirah and Asiyah, for there is no difference between them except that this one He created and this one He formed, etc.
The Name Havayah signifies bringing into being (mehaveh) from nothing to something. It is at work in all four worlds alike; their differences, “this one He created, that one He formed,” are only matters of detail.


אבל דרך כלל הנה הוא מחיה את כולם ומהוה אותם מאין ליש. אך אמתות שם זה אינו אלא לגבי העולמות הנאצלים והנבראים והנוצרים והנעשים.
But in general, He gives life to them all and brings them into being from nothing to something. However, the truth of this Name applies only in relation to the worlds that are emanated, created, formed and made.
Havayah gives life to all the worlds and brings them into being. But this Name is true only in relation to the worlds that are emanated, created, formed and made, since it describes G-d as their Creator.


אבל לגבי הקב״ה בכבודו ובעצמו לא שייך כלל לומר שם זה דכולא קמיה כלא חשיב ואינם נתפסים אצלו בגדר מציאות כלל כמ״ש אני הוי״ה לא שניתי.47
But in relation to the Holy One, blessed be He, in His glory and His essence, it is not at all relevant to speak of this Name, for “before Him all is considered as nothing,” and in relation to Him they do not register within the bounds of existence at all, as it is written, “I, Havayah, have not changed.”
From the standpoint of G-d Himself, the Name Havayah does not apply at all, since before Him all is nothing and the worlds do not count as existing. This is “I, Havayah, have not changed”: creation makes no change in Him.


ואתה הוא קודם שנברא כו׳. ואתה הוא לאחר שנברא כו׳. וזהו מ״ש בפרקי דר״א [דרבי אליעזר] (פ״ג [פרק ג׳]) עד שלא נברא העולם48 היה49 הקב״ה50 ושמו בלבד.
“And You are He before [the world] was created,” etc.; “and You are He after it was created,” etc. This is what is said in Pirkei deRabbi Eliezer (chapter 3): “Before the world was created, there was the Holy One, blessed be He, and His Name alone.”
“You are He before [the world] was created... You are He after it was created”: G-d is the same before and after creation. Pirkei deRabbi Eliezer says the same: before creation there was only “the Holy One, blessed be He, and His Name alone.”


פי׳ שמו לבד ששמו אינו בגדר מהווה ומחיה כלל אלא הוא לבד וכענין נשגב שמו לבדו.51
The meaning of “His Name alone” is that His Name is not at all in the category of bringing into being and giving life, but [there was] He alone. This is like “His Name alone is exalted.”
“His Name alone” means that the Name was not yet acting as Creator and Life-giver; there was only G-d Himself. This is also the sense of “His Name alone is exalted.”


ונשגב הוא מורה על הפלגה יתירה שהוא מופלג הרבה מעולמות הנאצלים כו׳ רק כי הודו על ארץ ושמים. פי׳ שנמשך הוד וזיו משמו לחיות ארץ ושמים.
“Exalted” denotes an exceeding remoteness: He is far removed from the emanated worlds, etc.; only “His radiance is upon earth and heaven,” meaning that a radiance and splendor is drawn from His Name to give life to earth and heaven.
“Exalted” implies vast distance: G-d is far removed even from the emanated worlds. What reaches “earth and heaven” is only His “radiance,” a glow from His Name that gives them life.


אך וירם קרן לעמו52 כתיב להיות לו לעם קרובו להיות קרבים אליו בעצמו כדי לקרבם אליו ליכלל ביחודו ית׳ כמ״ש חמלה גדולה ויתירה כו׳ כמ״ש במ״א.
But it is written, “And He has raised up a horn for His people”: that they should be to Him “a people near to Him,” to be near to Him, to His very self, in order to bring them near to Him, to be absorbed into His unity, blessed be He, as it says, “Great and exceeding compassion,” etc., as is explained elsewhere.
Yet the next verse says, “And He has raised up a horn for His people... a people near to Him”: Israel are meant to be near to G-d Himself, beyond the level that gives life to worlds, and to be absorbed into His unity. This comes from His “great and exceeding compassion.”




13ומזה תתלהט נפשו להשליך נפשו מנגד למסור נפשו על קדוש השם בפועל ממש להיות נפש צמאה וכלתה לה׳ לאתדבקא רוחא ברוחא.
From this his soul will blaze up to cast away his life, to give his life over for the sanctification of the Name in actual deed; to be a soul that thirsts and pines away for G-d, so that spirit may cleave to spirit.
Contemplating that Israel is drawn to G-d’s very self sets the soul aflame with readiness to give up life itself for the sanctification of G-d’s Name. The soul thirsts and pines for G-d, to cleave to Him “spirit to spirit.”


דהיינו שיהיה כל מחשבה דבור ומעשה שלו במחדו״מ [במחשבה דבור ומעשה] של הקב״ה ומצות מעומקא דלבא בדביקה וחשיקה כו׳ כמ״ש בזהר ע״פ נפשי אויתיך53 כו׳ כמ״ש במ״א.54
That is, that all his thought, speech and action be in the thought, speech and action of the Holy One, blessed be He, and in the mitzvos, from the depths of the heart, with cleaving and passionate desire, etc., as is said in the Zohar on the verse “My soul, I yearn for You,” etc., as is explained elsewhere.
In practice this means that all of a person’s thought, speech and action are absorbed into G-d’s “thought, speech and action” and into the mitzvos, performed from the depths of the heart with attachment and passion. The Zohar on “My soul, I yearn for You” describes this love.


וזהו ותתפלל חנה על הוי״ה כי תפלה הוא מלשון התקשרות שהתקשרה עצמה על ה׳ פי׳ למעלה מעלה מבחי׳ שם הוי״ה המורה על התהוות העולמות וחיותן כ״א ליבטל וליכלל ביחודו ית׳ במסירת נפש בפ״ע [בפני עצמו].55
And this is “And Chanah prayed upon Havayah”: for tefillah (prayer) is a term for attachment; she attached herself “upon” G-d, meaning far, far above the level of the Name Havayah, which denotes the coming into being of the worlds and their life-force; rather, [she sought] only to be nullified and absorbed into His unity, blessed be He, through self-sacrifice (mesirus nefesh) in its own right.
Now “prayed upon Havayah” is clear: tefillah (prayer) means attachment, and “upon” means above. Chanah bound herself to G-d far above the Name Havayah, which brings the worlds into being and gives them life, seeking only to dissolve into His unity with self-sacrifice.




14והנה משם נמשך בחי׳ ר״ר [רחמים רבים] על נצוץ אלהות שבנפשו. וזהו בכה תבכה56 לעורר רחמים רבים. וזהו המלך המרומם לבדו57 כו׳ והמתנשא מימות עולם.
Now, from there the level of great compassion (rachamim rabim) is drawn upon the spark of G-dliness in his soul. This is “and wept sorely”: to arouse great compassion. And this is “The King who alone is exalted,” etc., “and who is uplifted beyond the days of the world.”
From that level above the worlds, “great compassion” is drawn upon the spark of G-dliness in the soul. That is why Chanah “wept sorely”: weeping arouses great compassion. The same idea is in the prayer “The King who alone is exalted... uplifted beyond the days of the world.”


פי׳ שהוא רם ונשא מגדר ובחי׳ עולם ולפיכך ברחמיך הרבים שמחמת התנשאותו מימות עולם עד אין חקר גדלה בעיניו הרחמנות
That is, He is high and uplifted beyond the bounds and level of “world”; and therefore, “in Your great compassion”: for because He is uplifted beyond the days of the world to an unsearchable degree, compassion is great in His eyes
G-d is “uplifted” above the very category of “world.” Precisely because He is infinitely beyond the worlds, compassion for them is great in His eyes, which is why the prayer continues “in Your great compassion.”


על כל העולם ואפי׳ [ואפילו] על עולמות עליונים אפי׳ [אפילו] על בחי׳ ג״ע [גן עדן] העליון ולמעלה מעלה עד רום כל המעלות שייך אצלו רחמנות כי כולם שפלים אצלו.
for the whole world, and even for the higher worlds; even for the level of the upper Gan Eden, and higher and higher, up to the summit of all heights, compassion applies with Him, for they are all lowly before Him.
From His vantage point, compassion applies to every world, even the upper Gan Eden and the highest levels of all, since all are lowly compared to Him.


משא״כ בעולמות הנאצלים והנבראים כו׳ כל מה שיורד מטה מטה מתמעט בחי׳ רחמים עד שבבחינת ארץ הלזו הגשמית אין אנו משיגים הרחמנות אפילו שעל עוה״ז הגשמי כיון שאנחנו בתוכה כי הרחמנות הוא אצל גדול על הקטן.
This is not so in the emanated and created worlds, etc.: the further down it descends, the more the level of compassion diminishes, until at the level of this physical earth we do not grasp the compassion even over this physical world, since we are within it; for compassion is [felt] by the great for the small.
Within the chain of worlds, compassion diminishes the lower one goes, until here, in the physical world, we cannot even perceive how much this world needs compassion, because we are inside it. Compassion is felt by the great toward the small, so only one far above can feel it.


כי כמו שהוא מתנשא עד אין חקר כך רחמיו מרובים אף כי נשגב שמו לבדו58 מ״מ הרי אלהי עולם כו׳.
For just as He is uplifted to an unsearchable degree, so is His compassion abundant. Though “His Name alone is exalted,” nevertheless He is indeed “G-d of the world,” etc.
The greater His exaltation, the greater His compassion: though “His Name alone is exalted,” He is nevertheless “G-d of the world,” who has compassion on it.




15וזהו אלהי עולם ברחמיך. ובקשתנו הוא שלפי שאין אנו משיגים בשכלנו הרחמנות אתה תעורר רחמיך הרבים שלא נטבע ונשקע בזה העולם. ותהי׳ [ותהיה] מגן ישענו משגב בעדנו.59
And this is “G-d of the world, in Your compassion.” Our request is that, since we do not grasp the compassion with our intellect, You arouse Your great compassion, so that we not be drowned and sunk in this world; and that You be “the shield of our salvation, a stronghold for us.”
The prayer “G-d of the world, in Your compassion” therefore asks: since our minds cannot grasp this compassion, may You arouse Your great compassion so that we do not drown in this world. It continues by asking G-d to be “the shield of our salvation, a stronghold for us.”


פי׳ משגב כמו חומה נשגב׳ [נשגבה] ומוקפת. וכן מגן הוא מחסה להסתיר בפני האויבים (כי בחי׳ המקיף מסמא עיני החיצונים60 שלא ישלטו):61
“Stronghold” (misgav) is like a lofty, encircling wall; and likewise a shield is a shelter to hide [one] from the enemies (for the level of the encompassing [light] blinds the eyes of the external forces, so that they do not hold sway).
A “stronghold” (misgav, from the same root as nisgav, “exalted”) is a high, encircling wall, and a “shield” hides one from enemies. Both describe the encompassing light (makif), which blinds the external forces of kelipah so that they cannot rule.




Section 7 · ¶16–18
The number of your days
16והנה כתיב ואברהם זקן בא בימים.62 פי׳ זקן זה שקנה חכמה.6364 ואמרו ע״פ בישישים חכמה שדעתם מתיישבת עליהם.6566
Now, it is written, “And Avraham was old, advanced in days.” “Old” (zaken) means “one who has acquired wisdom.” And [the Sages] said on the verse “With the aged is wisdom” that “their minds become settled upon them.”
The maamar now turns to the second half of its verse, “the number of your days I will fill,” beginning with “Avraham was old, advanced in days.” The Sages read zaken (old) as zeh shekanah chochmah, “one who has acquired wisdom,” and on “With the aged is wisdom” the Mishnah says that the minds of Torah scholars grow more settled as they age.


דהיינו שתהיה עבודה בקביעות ובישוב הדעת ולא יהיה פעם כך ופעם כך כי צריך להיות כל הימים שלמים
That is, the service should be with constancy and a settled mind, and not one time this way and another time that way; for all the days must be whole,
Applied to service, it should be steady and settled, not one way today and another way tomorrow. Every one of a person’s days must be “whole.”


כמ״ש בזוהר והימים שנתנו לו מן השמים לחיות בהם כימי שנותיו לא ניתנו לבטלה אפילו שעה אחת יתירה על השיעור ששיערו כמה הוא צריך להשלים את נפשו.
as is said in the Zohar. And the days that were given to him from heaven to live in, like the days of his years, were not given in vain, not even one hour beyond the measure that was set: how much he needs in order to complete his soul.
Citing the Zohar, the Alter Rebbe explains that a person’s days are allotted from heaven according to exactly what his soul needs to be completed, without a single extra hour. Hence no day, and no hour, may be wasted.


ומזה יתבונן המשכיל להיות ממארי דחושבנא לחשוב כל המחשבות והדבורים והמעשים דבר יום ביומו.
From this the thoughtful person will reflect, to be one of the “masters of accounting,” reckoning all his thoughts, words and deeds, each day’s matter on its day.
From this the thoughtful person will learn to be one of the “masters of accounting,” reviewing every thought, word and deed of each day on that day.




17והנה הימים הם בחינת לבושים והם לבושי התורה והמצות שלומד ועושה בכל יום. ובלבושים אלו יכול האדם לקבל גלוי אלהותו ית׳ ואהוי״ר [ואהבה ויראה] הנמשכים מארץ עליונה בתוספת אורה
Now, the days are the level of garments: they are the garments of the Torah and the mitzvos that he learns and does each day. In these garments a person can receive the revelation of His G-dliness, blessed be He, and the love and awe that are drawn from the supernal land, with added light.
The “days” are garments: they are the Torah a person learns and the mitzvos he does each day. Through these garments he can receive a revelation of G-dliness, and love and awe from the supernal land, with added light.


כי אף שלומד פשטי התורה ואינו מגיע לו מזה שום אהוי״ר [אהבה ויראה] בשעת מעשה מ״מ הרי התורה אור זרוע67 בארץ עליונה ומשם תצמיח צדקה ורב חסד דהיינו בחי׳ אהבה רבה על נפשות ישראל להאיר להם בלבושים אלו.
For even though he learns the plain meaning of the Torah and no love or awe at all comes to him from it at the time, nevertheless the Torah is “light sown” in the supernal land, and from there will sprout righteousness and abundant kindness, that is, the level of a great love for the souls of Israel, to shine for them in these garments.
Even when a person studies the plain meaning of Torah and feels no love or awe at the time, the Torah is “light sown” in the supernal land. From there grow “righteousness and abundant kindness,” G-d’s great love for the souls of Israel, which later shines into these garments.




18וזהו את מספר ימיך אמלא.6869 פי׳ כי הנה בחי׳ הימים עצמן שהן הלבושים מוטל עליך לעשותן ומספר ימיך הוא אור שבתוך הימים70 כמ״ש בזהר ע״פ השמים מספרים.717273
And this is “The number of your days I will fill.” That is: the level of the days themselves, which are the garments, is incumbent upon you to make; and “the number (mispar) of your days” is the light within the days, as is said in the Zohar on the verse “The heavens declare (mesaprim).”
Now the end of the verse is explained. Making the “days” themselves, the garments of Torah and mitzvos, is a person’s own task; but “the number (mispar) of your days” is the light within those days, as the Zohar explains “The heavens declare (mesaprim).”


ופי׳ מנהרין ומנצצין כספירין ובחי׳ מספר זה עלי למלאותו שיאיר עליך מכח הצומח שבארץ החיים.
Its meaning is “they shine and sparkle like sapphires.” And this level of “number,” it is upon Me to fill it, so that it shines upon you from the power of growth in the land of life.
The Zohar reads mesaprim as “they shine and sparkle like sapphires (sapirin).” This inner light, the “number,” is what G-d promises to fill (“I will fill”), making it shine on the person from the power of growth in the land of life.




Section 8 · ¶19–20
Removing the sickness
19וכן בענין סור מרע אמר והסירותי מחלה מקרבך.74 פי׳ המחלה אשר נדבקה ונשרשה בקרבך.
Likewise, regarding “turning from evil,” He said, “And I will remove sickness from your midst,” meaning the sickness that has clung to you and taken root within you.
Having explained the promises about love, awe and the days, which concern doing good, the Alter Rebbe turns to “turning from evil,” found in the verse before: “And I will remove sickness from your midst.” The sickness meant is one that has clung to a person and taken root inside him.


והוא ענין מארז״ל [מאמר רבותינו זכרונם לברכה] ד׳ מתו בעטיו של נחש7576 שאע״פ [שאף על פי] שהם צדיקים גמורים מ״מ נשאר בם עדיין איזה שמץ מזוהמת הנחש שלא יכלו להסירו מכל וכל.
This is what our Sages, of blessed memory, said: “Four died through the counsel of the serpent”: even though they were complete tzaddikim, nevertheless there still remained in them some trace of the contamination of the serpent, which they could not remove entirely.
This is the contamination of the serpent that remained even in the four who “died through the counsel of the serpent,” complete tzaddikim who died only because death entered the world through the serpent’s advice. Even in them some trace of it remained, which they could not remove entirely.




20והוא עיקר נקודת קליפת גסות הרוח שנעשה בטבע האדם בחטאו מעץ הדעת טוב ורע דהיינו שרואה א״ע [את עצמו] ומכיר חסרונו77 או יודע שזה טוב לו.
This is the essential point of the kelipah of arrogance that entered human nature through man’s sin with the Tree of Knowledge of Good and Evil, that is, that he sees himself, and recognizes his lack, or knows that this is good for him.
This residue is the core of the kelipah of arrogance that entered human nature with the sin of the Tree of Knowledge: a person sees himself, aware of what he lacks or of what is good for him.


כמ״ש ותרא האשה כי טוב78 העץ למאכל וגו׳ וזהו שרש הזוהמא ומקור לכל התאוות והעבירות כי בוחר בזה לטובתו או לרעתו.
As it is written, “And the woman saw that the tree was good for food,” etc. And this is the root of the contamination and the source of all desires and sins, for by this he chooses for his own good or his own harm.
Its source is “And the woman saw that the tree was good for food”: for the first time, something was judged by whether it was good for oneself. This self-reference is the root of the contamination and the source of all desires and sins, since a person then chooses by what benefits or harms him.


משא״כ קודם החטא היו ערומים כדכתיב מי הגיד לך79 כו׳ כי לא80 היו מרגישים שום הרגש חסרונם או טובה לעצמו רק שהיו משיגים גלוי אלהותו ית׳ וד״ל [ודי למבין]:
This was not so before the sin: they were naked, as it is written, “Who told you,” etc.; for they did not feel any sense of their lack, or of good for themselves; they only perceived the revelation of His G-dliness, blessed be He. And this is enough for one who understands.
Before the sin Adam and Chavah were “naked,” as G-d’s question “Who told you...?” implies, for they felt no lack and no good of their own; they perceived only the revelation of G-dliness. The maamar closes with “enough for one who understands”; the self-awareness described here is the same “I” that blocked the vessel in paragraph 9.



In one’s avodah
Do not try to manufacture love and awe: contemplate G-d, before whom all is nothing, until this is fixed and felt in your own mind, and know that true feeling is G-d’s gift from above. Make yourself an empty vessel: notice every “I want” and “I,” break your sense of self, and do even permitted things without your heart in them. Pray with self-sacrifice and tears for G-d’s great compassion. Keep your service steady, with every day whole: be one of the “masters of accounting,” reviewing each day’s thoughts, words and deeds, and keep learning even when you feel nothing, for that Torah is light sown above.
Questions for discussion
	Why does the maamar insist that love and awe are G-d’s gift, and how does that change what a person should actually do in prayer and study?
	What is the difference between “one who loses her young” and the “barren” one, and what does each look like in a person’s inner life?
	How can someone who is already humble by circumstance still fail to be an empty vessel, and what does it mean to do permitted things “without the heart”?
	Why should G-d’s exaltation above all worlds make His compassion greater rather than more distant?
	If Torah study without feeling is “light sown” above, what does that mean for days when learning feels dry?

Sources and references
Notes
Paragraph 1
1יש למעלה בחי׳ ארץ החיים
In his Or HaTorah on the Prophets and Writings, the Tzemach Tzedek adds here that the “land of life” is Malchus of Atzilus, noting that three things are called “life.”
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ תיד מוסיף ”שהיא מל׳ דאצי׳ . . כי ג׳ דברים נקראים חיים”.
2וחי בהם חיים אמיתיים
In Ki Seitzei the Alter Rebbe reads “which a person shall do and live by them”: the person “makes” them into mitzvos, and “lives by them” by drawing into them life from the Life of life; this is “doing the will of the Omnipresent,” drawing His will, which is above “place,” down into place.
Song of Songs 2:1שיר השירים ב׳:א׳
אֲנִי חֲבַצֶּלֶת הַשָּׁרוֹן שׁוֹשַׁנַּת הָעֲמָקִים:
I am a rose of Sharon, A lily of the valleys.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת תצא מ, ג. שה״ש ב, א. באוה״ת מג״א ע׳ ע׳ מא ואילך בפי׳ הפסוק. ובאוה״ת אחרי ע׳ עט. אוה״ת שמות כרך ז ע׳ ב׳תשכט.
3לא תהי׳ משכלה
The Kehot note dates the maamar to Shabbos Parshas Mishpatim, Shabbos Mevarchim Adar, 5557 (1797), and refers to this collection of the Alter Rebbe’s short maamarim, p. 618.
Kehot’s noteהמאמר נאמר בשבת משפטים ש״מ אדר תקנ״ז — ראה מאמרי אדה״ז הקצרים ע׳ תריח. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת משפטים ע׳ א׳רמח. א׳רסב. ב׳תשכט. ב׳תשלב. המאמר נזכר בלקו״ת במדבר ו, ג. אוה״ת פנחס ע׳ א׳רא בענין השמים מספרים.
4לא תהי׳ משכלה
“None shall lose her young or be barren in your land; the number of your days I will fill.” The maamar reads the first half as a promise of love and awe that endure (paragraph 7) and the second as the light within a person’s days (paragraph 18).
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כו.
Paragraph 2
5אם לא יהי׳ צמח האדמה ח״ו
There the Tzemach Tzedek cites the Midrash (Vayikra Rabbah, beginning of chapter 22) on “a king is subject to the field”: even a king who rules from one end of the world to the other depends on the field; if the land is worked, there is something, and if not, nothing.
Kehot’s noteבאוה״ת שמות שם ע׳ ב׳תשכט מציין ”וכמ״ש במד״ר פ׳ אחרי ר״פ כב ע״פ מלך לשדה נעבד אפילו הוא מלך ושליט מסוף העולם עד סופו לשדה נעבד עבדת ארעא או לא עבדת ארעא ולא כלום”. ע״ש.
6ארץ החיים העליונה
On “Let the earth sprout grass,” the Alter Rebbe refers to this maamar: “the earth” is the supernal land, which, as the physical earth reveals its power of growth each day, reveals the power of bringing into being within it, creating each day angels who sing and are nullified into their source.
Kehot’s noteבלקו״ת פינחס עט, ב מציין לכאן.
7בארצות החיים
“I will walk before G-d in the lands of life.” The plural “lands” is read as the higher and the lower Knesses Yisrael.
Psalms 116:9תהילים קט״ז:ט׳
אֶתְהַלֵּךְ לִפְנֵי ה׳ בְּאַרְצוֹת הַחַיִּים:
I shall walk before the L-RD In the lands of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטז, ט.
8(ומ״ש . . במחשבה)
In this manuscript the passage is part of the running text, not in parentheses.
Kehot’s noteבבוך 2061 נכתב בלא מוסגר. באוה״ת שם: עכ״ל הרי״ל.
9אין כח צמיחתה מצד עצמה
Iggeres HaKodesh 20 explains that the earth’s power to grow plants from nothing, year after year, flows from the Infinite Light; what grows through sowing and planting is far superior to what grows by itself, and from this one understands how man’s service draws higher lights into the worlds.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, א). ובלקו״ת פינחס עט, סע״ב.
10כך החיים הרוחניים
This passage is quoted by the Tzemach Tzedek in Or HaTorah on Parshas Shemos.
Kehot’s noteמובא באוה״ת פ׳ שמות ע׳ פז.
11“Wealth will not avail on the day of wrath, but righteousness saves from death.” The Alter Rebbe borrows its opening words: wealth is of no use if the land yields nothing.
Proverbs 11:4משלי י״א:ד׳
לֹא־יוֹעִיל הוֹן בְּיוֹם עֶבְרָה וּצְדָקָה תַּצִּיל מִמָּוֶת:
Riches profit not in the day of wrath; But righteousness delivereth from death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12אור זרוע לצדיק
“Light is sown for the tzaddik, and joy for the upright in heart.” The Alter Rebbe reads the “light” as the love of G-d sown in the supernal land (paragraph 4).
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
13ועמך כולם צדיקים
“And your people are all tzaddikim; they shall inherit the land forever.” It shows that “the tzaddik” for whom light is sown includes every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
14מדרגת צדיק אמיתי שנתבאר במ״א
Or HaTorah’s text reads “explained in Likkutei Amarim” (the Tanya) in place of “explained elsewhere.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳רנב: ”שנתבאר בלק״א”. פ״א.
15ואינו שם התואר . . ורשע לא קאמר
In this manuscript the sentence about the title of tzaddik is written in parentheses, as an aside.
Kehot’s noteבבוך 1174 נכתב זה בתוך סוגריים.
16צדיק ורשע לא קאמר
The Talmud there explains “a tzaddik who suffers” as “a tzaddik who is not complete,” so the name tzaddik is used even short of the full rank. The Kehot edition cites it here and also points to the commentaries on Tanya, ch. 1, where the saying “‘Tzaddik’ and ‘rasha’ it does not say” is quoted.
Berakhot 7a:25–26ברכות ז׳ א:כ״ה-כ״ו
… מֹשֶׁה, צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק. צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. רָשָׁע וְטוֹב לוֹ — רָשָׁע בֶּן צַדִּיק. רָשָׁע וְרַע לוֹ — רָשָׁע בֶּן רָשָׁע. אָמַר מָר: צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק, צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. אִינִּי? וְהָא כְּתִיב: ״פֹּקֵד עֲוֹן אָבוֹת עַל בָּנִים״, וּכְתִיב: ״וּבָנִים לֹא יוּמְתוּ עַל אָבוֹת״, וְרָמֵינַן קְרָאֵי אַהֲדָדֵי,
"Show me now Thy ways" (ibid. 5:13). Moses said before Him, "L-rd of the Universe, why is there a righteous man enjoying prosperity and a righteous man afflicted with adversity ? Why is there a wicked man enjoying prosperity and a wicked man afflicted with adversity?" He answered him, "Moses, the righteous man who enjoys prosperity is the son of a righteous father ; the righteous man who is afflicted with adversity is the son of a wicked father ; the wicked man who enjoys prosperity is the son of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א. וראה בליקוט פי׳ — חיטריק לתניא פרק א.
Paragraph 4
17זרוע בארץ החיים לצדיק
The version in Or HaTorah reads “sown in the land for the tzaddik,” without “of life.”
Kehot’s noteבאוה״ת ע׳ ב׳תשל (הנדפס מגוכתי״ק הצ״צ): ”זרוע בארץ לצדיק”.
18פי׳ להיות צדיק ומקושר בה׳ לדבקה בו
There the Tzemach Tzedek offers another explanation of “for the tzaddik”: this sowing of love and awe is drawn into the supernal land through Yosef the tzaddik, and from there to the human soul.
Kehot’s noteבאוה״ת ע׳ ב׳תשל: ”פי׳ לצדיק י״ל שזריעה אה״ר זו נמשך בארץ העליונה ע״י יוסף הצדיק ומשם נמשך לנפש האדם”. ע״ש.
Paragraph 5
19ועבדתם את הוי׳ אלקיכם
“And you shall serve Havayah your G-d, and He will bless your bread and your water, and I will remove sickness from your midst.” It is the verse just before the maamar’s; its last words are taken up in paragraph 19.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כה.
20ואם צדקת מה תתן לו
Elihu’s words to Job: “If you are righteous, what do you give Him, or what does He receive from your hand?” They show that G-d needs nothing from our service.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
21אלא הענין . . גילוי אלקותו ית׳ ממש
The Kehot note points to a related discussion in the Tzemach Tzedek’s Or HaTorah on Shemos for this explanation of serving “Havayah your G-d.”
Kehot’s noteראה אוה״ת שמות כרך ו ע׳ א׳רלב.
22ואני ה׳ לא שניתי
“For I, G-d, have not changed.” It shows that Havayah is beyond all change, so that creation adds nothing to Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 6
23סדר כל השבחים אלקי אברהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת שמו״ע.
24אלהי אברהם כו׳ הגדול כו׳
The first blessing of the Amidah: “...G-d of Avraham, G-d of Yitzchak and G-d of Yaakov, the great, mighty and awesome G-d....” The Alter Rebbe reads its praises as G-d’s greatness coming down to relate to man.
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
25במקום שאתה מוצא גדולתו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility,” shown from the Torah, the Prophets and the Writings. The Alter Rebbe applies it to G-d’s “greatness” toward the worlds being itself humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. נסמן לעיל טז, א.
Paragraph 7
26נולדה ונתעוררה
Chapter 4 describes awe and love, with their “branches and offspring,” as the soul’s emotions, clothed in the practice of the mitzvos: love is the root of the positive commands and awe of the prohibitions.
Kehot’s noteראה תניא פרק ד.
27זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” Zachar (“remembered”) also means “male,” so the verse links kindness, love, with the masculine.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
28בת תחלה סימן יפה לבנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבא בתרא קמא, א.
29בת תחלה סימן יפה לבנים
Rav Chisda: “A daughter first is a good sign for sons.” The Alter Rebbe applies it to awe, the “daughter,” which must come before love, the “son.”
Bava Batra 141a:4בבא בתרא קמ״א א:ד׳
וּשְׁמוּאֵל אָמַר: הָכָא בִּמְבַכֶּרֶת עָסְקִינַן, וְכִדְרַב חִסְדָּא – דְּאָמַר רַב חִסְדָּא: בַּת תְּחִלָּה – סִימָן יָפֶה לְבָנִים. אִיכָּא דְּאָמְרִי: דִּמְרַבְּיָא לַאֲחָהָא, וְאִיכָּא דְאָמְרִי: דְּלָא שָׁלְטָא בֵּקהּ עֵינָא בִּישָׁא. אָמַר רַב חִסְדָּא: וּלְדִידִי – בְּנָתָן עֲדִיפָן לִי מִבְּנֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30זה השער לה׳
“This is the gate to G-d; the righteous shall enter through it.” Awe is the gate through which one enters to love.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
31אך הנה יש עוד . . אם לא נטהרה מטומאתה
The Kehot note points to these places in Or HaTorah as parallel discussions of the whole passage on the second barrenness and the making of an empty, clean vessel (paragraphs 8–10).
Kehot’s noteראה אוה״ת דרושים לר״ה ע׳ א׳שכד. אוה״ת שה״ש ע׳ תפט. סה״מ תרל״ג ח״א ע׳ עג.
32אין לה ולד אפי׳ בית ולד
“And Sarai was barren; she had no child.” The Sages read the added words “she had no child” as saying more than barrenness.
Genesis 11:30בראשית י״א:ל׳
וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד:
And Sarai was barren; she had no child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yevamot 64aיבמות ס״ד א
Kehot’s noteבראשית יא, ל. יבמות סד, א. בלקו״ת חקת סב, ד מציין לכאן. ראה אוה״ת בראשית כרך ד תשנח, א.
33אפי׳ בית ולד אין לה
Rav Nachman, citing Rabbah bar Avuha, reads “she had no child” as “she did not even have a womb”; just before this (64a), Rabbi Ami says that Avraham and Sarah were tumtumin.
Yevamot 64b:2–3יבמות ס״ד ב:ב׳-ג׳
אָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: שָׂרָה אִמֵּנוּ אַיְלוֹנִית הָיְתָה, שֶׁנֶּאֱמַר: ״וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד״, אֲפִילּוּ בֵּית וָלָד אֵין לָהּ. אָמַר רַב יְהוּדָה בְּרֵיהּ דְּרַב שְׁמוּאֵל בַּר שִׁילַת מִשְּׁמֵיהּ דְּרַב: לֹא שָׁנוּ אֶלָּא בְּדוֹרוֹת הָרִאשׁוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מְרוּבּוֹת. אֲבָל בְּדוֹרוֹת הָאַחֲרוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מוּעָטוֹת — שְׁתֵּי שָׁנִים וּמֶחֱצָה, כְּנֶגֶד שְׁלֹשָׁה עִיבּוּרִים. רַבָּה אָמַר רַב נַחְמָן: שָׁלֹשׁ שָׁנִים, כְּנֶגֶד שָׁלֹשׁ פְּקִידוֹת. דְּאָמַר מָר: בְּרֹאשׁ הַשָּׁנָה נִפְקְדוּ שָׂרָה רָחֵל וְחַנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34שאין לו כלי מחזיק
The Tzemach Tzedek’s explanations of the Zohar, to which the note points for the idea of a person who lacks a vessel to hold the truth.
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ רצה.
35כנ״י נק׳ כוס ישועות
A maamar of the Mitteler Rebbe to which the note points as another place where Knesses Yisrael is called “the cup of salvations.”
Kehot’s noteראה גם מאמרי אדה״א בראשית ע׳ רפ.
36כוס ישועות
“I will raise the cup of salvations and call upon the name of G-d.” The Alter Rebbe applies “the cup” to Knesses Yisrael as a vessel for the supernal kindnesses.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
37והנה העצה לעשות כלי ריקן
The Kehot note points to Or HaTorah on the Prophets and Writings for this advice of making oneself an empty vessel.
Kehot’s noteראה אוה״ת נ״ך ע׳ תשנז.
38לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” The Alter Rebbe makes the broken heart the way to become an empty vessel.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
39אשכון את דכא
“I dwell on high and in holiness, and with the crushed and lowly of spirit.” G-d dwells with the one who has made himself crushed and empty.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
40כוס של ברכה
Among the things said of the cup of blessing is that it requires rinsing and washing, and it was taught: rinsing on the inside, washing on the outside. The Alter Rebbe reads the inner rinsing as cleansing the heart.
Berakhot 51a:13ברכות נ״א א:י״ג
אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: שְׁלֹשָׁה דְּבָרִים סָח לִי סוּרִיאֵל שַׂר הַפָּנִים: אַל תִּטּוֹל חֲלוּקְךָ בְּשַׁחֲרִית מִיַּד הַשַּׁמָּשׁ וְתִלְבַּשׁ. וְאַל תִּטּוֹל יָדֶיךָ מִמִּי שֶׁלֹּא נָטַל יָדָיו. וְאַל תַּחֲזִיר כּוֹס אִסְפָּרָגוֹס אֶלָּא לְמִי שֶׁנְּתָנוֹ לְךָ — מִפְּנֵי שֶׁתַּכְסְפִית, וְאָמְרִי לַהּ, אִסְתַּלְגָּנִית שֶׁל מַלְאֲכֵי חַבָּלָה מְצַפִּין לוֹ לָאָדָם, וְאוֹמְרִים: אֵימָתַי יָבֹא אָדָם לִידֵי אֶחָד מִדְּבָרִים הַלָּלוּ וְיִלָּכֵד.
R. Ishmael b. Elisha said : Three things Suriel, the Prince of the Presence, related to me: Do not take thy shirt in the morning from the hand of the attendant and put it on; do not let thy hands be washed by one who has not washed his own ; and do not return the cup of asparagus-beverage except to him who handed it to thee, because a band of demons (another version : a company of angels of destruction) lies in wait for a man, saying, "When will …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נא, א. שו״ע או״ח סי׳ קפג.
41כוס של ברכה צריך הדחה מבפנים
The law of the cup over which Grace after Meals is said: it requires rinsing on the inside and washing on the outside, unless it is already clean.
Shulchan Arukh, Orach Chayim 183:1שולחן ערוך, אורח חיים קפ״ג:א׳
המברך איך יתנהג בכוס של בהמ״ז. ובו יב סעיפים: כוס של ברכה טעון הדחה מבפנים ושטיפה מבחוץ ואם הוא נקי ואין בו שיורי כוסות אינו צריך:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
42אפשר — בלא לב
The Tzemach Tzedek explains: although a person must eat, drink and attend to other physical things, it must be “without heart,” that is, his knowing of them should not move him at his core.
Kehot’s note”היינו הגם שהאדם מוכרח לאכילה ושתי׳ ושארי דברים הגשמיים אלא שצ״ל בלא לב ולב, היינו שהידיעה לא תפעול בו הזזה עצמית” — אוה״ת בראשית כרך ו תתרנז, ב.
Paragraph 11
43ותתפלל חנה על ה׳
“She was bitter of soul, and she prayed upon G-d and wept sorely.” Chanah, childless, prays for a son at Shiloh; the maamar reads her prayer and weeping as the remedy for a barren soul.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, י.
44כי הנה כנ״י
The Kehot note points to Or HaTorah on Eikev for the several aspects and names of Knesses Yisrael.
Kehot’s noteעי׳ אוה״ת פ׳ עקב ע׳ תרג.
Paragraph 12
45שאינה מולדת אהבה ויראה
Before explaining “I will betroth you to Me forever,” the Alter Rebbe refers to this maamar: when Knesses Yisrael is barren and does not give birth to love and awe, the advice is “And Chanah prayed upon Havayah,” above the level of the Name Havayah.
Kehot’s noteבלקו״ת במדבר ח, ד מציין לכאן.
46ולחנה אין ילדים
“Peninah had children, but Chanah had no children.” Chanah, the barren wife, stands for Knesses Yisrael when she does not give birth to love and awe.
I Samuel 1:2שמואל א א׳:ב׳
וְלוֹ שְׁתֵּי נָשִׁים שֵׁם אַחַת חַנָּה וְשֵׁם הַשֵּׁנִית פְּנִנָּה וַיְהִי לִפְנִנָּה יְלָדִים וּלְחַנָּה אֵין יְלָדִים:
And he had two wives: the name of the one was Hannah, and the name of the other Peninnah; and Peninnah had children, but Hannah had no children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, ג.
47אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The worlds’ coming into being makes no change in G-d, before whom they do not count as existing.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
48עד שלא נברא העולם
On “I am Havayah, that is My Name,” the Alter Rebbe explains that before creation there was “He and His Name alone,” “alone” meaning in concealment; for Havayah to be revealed, His goodness and great compassion were drawn forth, a compassion from before Atzilus, far above the chain of descending worlds, without measure or comparison.
Kehot’s noteראה גם לעיל סג, ב ובמ״מ לשם.
49“Before the world was created, there was the Holy One, blessed be He, and His great Name alone” (so the text on Sefaria). The Alter Rebbe reads it to mean that before creation the Name was not acting as Creator; there was G-d alone.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
50הי׳ הקב״ה
The Kehot note observes that Pardes Rimonim also quotes this saying with the words “the Holy One, blessed be He, was,” as this maamar does.
Kehot’s noteכ״ה גם בפרדס שער עצמות וכלים פ״ח. וראה הלשון לעיל יד, א: ”הי׳ הוא ושמו בלבד”. וכן הלשון ברוב המקומות. ובלקו״ת בהר מא, ג: ושמו הגדול בלבד.
51נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His radiance is upon earth and heaven.” “Exalted” is read as utter remoteness from the worlds, which receive only His radiance.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וירם קרן לעמו
“And He has raised up a horn for His people... the children of Israel, a people near to Him.” The Alter Rebbe reads it as Israel’s closeness to G-d Himself, beyond the radiance that gives life to the worlds.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
53נפשי אויתיך
“My soul, I yearn for You in the night; my spirit within me seeks You at dawn.” The Zohar reads it as the love of one who loves G-d as his own soul.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כמ״ש בזהר ע״פ ונפשי אויתיך כו׳ כמ״ש במ״א
The Zohar’s discussion of “My soul, I yearn for You,” to which the Kehot note points: loving G-d with the love of soul and spirit, cleaving to Him.
Zohar III, 67aזח״ג סז, א
Tanya, Likkutei Amarim 44:4תניא, חלק ראשון; ליקוטי אמרים מ״ד:ד׳
וְהַיְינוּ, מַה שֶּׁכָּתַב הַזֹּהַר עַל פָּסוּק: ״נַפְשִׁי אִוִּיתִיךָ בַּלַּיְלָה וְגוֹ׳״ – ״דְּיַרְחִים לְקוּדְשָׁא־בְּרִיךְ־הוּא רְחִימוּתָא דְנַפְשָׁא וְרוּחָא כְּמָה דְאִתְדַּבְּקוּ אִילֵּין בְּגוּפָא וְגוּפָא רָחִים לוֹן וְכוּ׳״. וְזֶהוּ שֶׁכָּתוּב: ״נַפְשִׁי אִוִּיתִיךָ״, כְּלוֹמַר, מִפְּנֵי שֶׁאַתָּה ה׳ ״נַפְשִׁי״ וְחַיַּי הָאֲמִתִּים, לְכָךְ – ״אִוִּיתִיךָ״, פֵּירוּשׁ, שֶׁאֲנִי מִתְאַוֶּה וְתָאֵב לְךָ כְּאָדָם הַמִּתְאַוֶּה לְחַיֵּי נַפְשׁוֹ, וּכְשֶׁהוּא חַלָּשׁ וּמְעוּנֶּה – מִתְאַוֶּה וְתָאֵב שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו, וְכֵן כְּשֶׁהוּא הוֹלֵךְ לִישֹׁן – מִתְאַוֶּה וְחָפֵץ שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ג סז, א ואילך. ראה שער היחוד והאמונה בחנוך לנער. וראה תניא פמ״ד. וראה גם לעיל לז, ב.
55במסירת נפש בפ״ע
Or HaTorah reads “with self-sacrifice in actual deed” where this text has “in its own right.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳רנט: במס״נ בפ״מ.
Paragraph 14
56בכה תבכה
“And she prayed upon G-d, and wept sorely.” The doubled verb of weeping is read as arousing great compassion.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57המלך המרומם לבדו
From the first blessing before the morning Shema: “The King who alone is exalted from of old... and uplifted from the days of the world; G-d of the world, in Your great compassion, have compassion on us.” The Alter Rebbe reads its order: because G-d is exalted beyond the worlds, His compassion for them is great.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2–3סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳-ג׳
הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל …
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
58נשגב שמו לבדו
“For His Name alone is exalted; His radiance is upon earth and heaven.” Here it shows that the higher G-d is exalted, the greater His compassion.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. ראה לעיל נז, ב. ובסה״מ תש״א ע׳ יא.
Paragraph 15
59מגן ישענו משגב בעדנו
The same blessing continues: “Master of our strength, Rock of our stronghold, Shield of our salvation, a stronghold for us.” The Alter Rebbe reads the “stronghold” and the “shield” as the encompassing light that protects us from the external forces.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳
… הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל וּקְדֻשָּׁתוֹ: תִּתְבָּרַךְ ה׳ אֱלֹקֵינוּ עַל־שֶׁבַח מַעֲשֵׂה יָדֶיךָ וְעַל־מְאוֹרֵי אוֹר שֶׁעָשִׂיתָ יְפָאֲרוּךָ סֶּלָה:
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
60המקיף מסמא עיני החיצונים
There, in the context of Torah study, the Alter Rebbe says that one must also draw down encompassing lights, “for the encompassing light blinds the eyes of the external forces”; Torah draws down “food,” while acts of kindness draw down a “garment” and encompassing light.
Kehot’s noteראה לעיל לד, א. לקו״ת קרח נג, ד. ובכ״מ.
61ברחמיך הרבים
Kehot’s note points to where this is explained further: Imrei Binah.
Kehot’s noteראה לעיל בשלח, סג, ב. אמרי בינה שער הציצית ס״ט בסופו. אוה״ת וארא ע׳ ב׳תקעא. סה״מ תש״א ד״ה אלקי עולם (ע׳ 27 ואילך). ובכ״מ. לקו״ש חכ״ב ע׳ 321.
Paragraph 16
62ואברהם זקן בא בימים
“And Avraham was old, advanced in days, and G-d blessed Avraham in all things.” The Alter Rebbe reads “old” as acquired, settled wisdom, which brings steadiness to all of one’s days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
63זקן זה שקנה חכמה
Kehot’s note points to Kiddushin 32a for these words.
Kiddushin 32aקידושין ל״ב א
Kehot’s noteקידושין לב, א.
64זקן זה שקנה חכמה
Rabbi Yose HaGelili: “Zaken (an elder) means only one who has acquired wisdom.” The Alter Rebbe uses it to read “Avraham was old” as acquired, settled wisdom.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
65בישישים חכמה שדעתם מתיישבת עליהם
“With the aged is wisdom, and length of days is understanding.” The Mishnah reads it as Torah scholars whose minds grow more settled with age.
Job 12:12איוב י״ב:י״ב
בִּישִׁישִׁים חׇכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
Is wisdom with aged men, And understanding in length of days?—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יב. קנים ספ״ג.
66בישישים חכמה שדעתם מתיישבת עליהם
Rabbi Shimon ben Akashya: the elders of the unlearned grow more confused as they age, but the elders of Torah grow more settled in mind, as it says, “With the aged is wisdom.” The Alter Rebbe applies this settledness to steady, unwavering service.
Mishnah Kinnim 3:6משנה קינים ג׳:ו׳
… אֲבָל זִקְנֵי תוֹרָה אֵינָן כֵן, אֶלָּא כָל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִתְיַשֶּׁבֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (שם), בִּישִׁישִׁים חָכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
If a woman says: "I vow a pair of birds if I give birth to a male child," and she does give birth to a male child, then she must offer up two pairs one for her vow and one for her obligation. If [before she assigned them] she gave them to the priest, and the priest who ought to offer three birds above and one below does not do so, but offers two above and two below, and does not seek guidance, she must she bring another bird and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 17
67אור זרוע
“Light is sown for the tzaddik.” Here the sown light is the Torah a person studies, which grows in the supernal land even when he feels nothing at the time.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
68את מספר ימיך אמלא
The Tzemach Tzedek refers to this maamar: “From all this one can also understand what is said in Torah Ohr on ‘The number of your days I will fill.’”
Kehot’s noteבאוה״ת פנחס ע׳ א׳רא מציין לכאן: ”ומכ״ז יובן ג״כ ענין הנז׳ בתו״א ע״פ את מספר ימיך אמלא”.
69את מספר ימיך אמלא
“...the number of your days I will fill.” The “days” are the garments of Torah and mitzvos that a person makes; their “number” is the light within them, which G-d fills.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אור שבתוך הימים
These passages refer to this maamar.
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבלקו״ת צו יא, ב. במדבר ו, ג. שה״ש יז, ב. לז, ג — מציין לכאן.
71כמ״ש בזהר ע״פ השמים מספרים
The Zohar on “The heavens declare,” cited in the Kehot notes, which the maamar reports as reading mesaprim as shining and sparkling like sapphires.
Zohar I, 8aזח״א ח, א
Zohar II, 136aזח״ב קלו, א
Kehot’s noteזח״א ח, א. זח״ב קלו, א.
72השמים מספרים
“The heavens declare the glory of G-d.” The Zohar connects mesaprim (“declare”) with shining like sapphire, and the maamar applies it to the mispar, the “number,” of a person’s days.
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73השמים מספרים
A further Zohar passage on “The heavens declare,” cited in the Kehot notes.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
Paragraph 19
74והסירותי מחלה מקרבך
“...and I will remove sickness from your midst.” The Alter Rebbe reads the “sickness” as the serpent’s contamination rooted within a person, which G-d promises to remove.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ד׳ מתו בעטיו של נחש
This passage of the maamar is copied by the Tzemach Tzedek in Or HaTorah on Bereshit.
Kehot’s noteבבא בתרא יז, א. וש״נ. קטע זה נעתק באוה״ת בראשית כרך ד תת, א.
76מתו בעטיו של נחש
“Four died through the counsel of the serpent: Binyamin son of Yaakov, Amram the father of Moshe, Yishai the father of David, and Kilav son of David.” Even such tzaddikim retained a trace of the serpent’s contamination.
Bava Batra 17a:6בבא בתרא י״ז א:ו׳
תָּנוּ רַבָּנַן: אַרְבָּעָה מֵתוּ בְּעֶטְיוֹ שֶׁל נָחָשׁ. וְאֵלּוּ הֵן: בִּנְיָמִין בֶּן יַעֲקֹב, וְעַמְרָם אֲבִי מֹשֶׁה, וְיִשַׁי אֲבִי דָּוִד, וְכִלְאָב בֶּן דָּוִד. וְכוּלְּהוּ גְּמָרָא, לְבַר מִיִּשַׁי אֲבִי דָוִד דִּמְפָרַשׁ בֵּקהּ [קְרָא], דִּכְתִיב: ״וְאֶת עֲמָשָׂא שָׂם אַבְשָׁלֹם תַּחַת יוֹאָב עַל הַצָּבָא, וַעֲמָשָׂא בֶן אִישׁ וּשְׁמוֹ יִתְרָא הַיִּשְׂרְאֵלִי, אֲשֶׁר בָּא אֶל אֲבִיגַיִל בַּת נָחָשׁ אֲחוֹת צְרוּיָה אֵם יוֹאָב״ – וְכִי בַּת נָחָשׁ הִיא? וַהֲלֹא בַּת יִשַׁי הִיא, דִּכְתִיב: ״וְאַחְיֹתֵיהֶם צְרוּיָה וַאֲבִיגַיִל״! אֶלָּא בַּת מִי שֶׁמֵּת בְּעֶטְיוֹ שֶׁל נָחָשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 20
77שרואה א״ע ומכיר חסרונו
In this note the Rebbe refers to maamarim explaining that the sin of the Tree of Knowledge was that Adam wanted “feeling” itself, the awareness of himself that this paragraph describes.
Kehot’s noteראה לקו״ש חי״ז ע׳ 1 הערה 5 שמציין לד״ה להבין ענין חטא אדה״ר בסה״מ אתהלך לאזניא. ד״ה פדה בשלום עזר״ת, שענין חטא עה״ד הי׳ שרצה ענין ההרגשה דוקא.
78ותרא האשה כי טוב
“And the woman saw that the tree was good for food and that it was a delight to the eyes....” The Alter Rebbe sees here the beginning of judging things by whether they are good for oneself.
Genesis 3:6בראשית ג׳:ו׳
וַתֵּרֶא הָאִשָּׁה כִּי טוֹב הָעֵץ לְמַאֲכָל וְכִי תַאֲוָה־הוּא לָעֵינַיִם וְנֶחְמָד הָעֵץ לְהַשְׂכִּיל וַתִּקַּח מִפִּרְיוֹ וַתֹּאכַל וַתִּתֵּן גַּם־לְאִישָׁהּ עִמָּהּ וַיֹּאכַל:
And when the woman saw that the tree was good for food, and that it was a delight to the eyes, and that the tree was to be desired to make one wise, she took of the fruit thereof, and did eat; and she gave also unto her husband with her, and he did eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, ו.
79מי הגיד לך
“Who told you that you are naked? Have you eaten from the tree...?” Before the sin they had no sense of their own lack.
Genesis 3:11בראשית ג׳:י״א
וַיֹּאמֶר מִי הִגִּיד לְךָ כִּי עֵירֹם אָתָּה הֲמִן־הָעֵץ אֲשֶׁר צִוִּיתִיךָ לְבִלְתִּי אֲכׇל־מִמֶּנּוּ אָכָלְתָּ:
And He said: ‘Who told thee that thou wast naked? Hast thou eaten of the tree, whereof I commanded thee that thou shouldest not eat?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, יא.
80כי לא היו מרגישים שום הרגש חסרונם
Before the sin Adam and Chavah were naked and had children without shame, as they ate and drank, since it was G-d’s command, not knowing that desire was involved; after eating from the Tree of Knowledge they knew of desire, and it became hard to separate from it.
Kehot’s noteראה לעיל ה, ד. ספר החקירה סו, א ואילך.

Torah Ohr · Parshas Terumah · Maamar 1
מי יתנך כאח לי וגו׳
“Would that you were like a brother to me”
Knesses Yisrael’s plea that G-d be “like a brother” again, as when the cherubim faced each other in the Temple, is answered in exile through Torah: the scholar “nurses” from G-d’s own Chochmah and Binah, while the businessman, through iskafya and the self-sacrifice of the Shema, reaches an even higher root and earns the “kiss.”
The maamar in brief
The maamar reads Song of Songs 8:1–2 as Knesses Yisrael’s plea in exile to be G-d’s “brothers” again, as in Temple times, when the cherubim faced each other. A cherub’s face is the “small face” and a man’s the “large face,” and the “man” is the Torah, which comes from Chochmah, where G-d’s Name is first revealed. The “large face” is the Torah in the higher Chochmah; the “small face” is the Torah contracted into our world. The two cherubim are light descending from above and the soul ascending through the self-sacrifice of the Shema; in prayer they rise to Atzilus and face each other as brothers. Since the destruction, brotherhood returns through Torah: the Oral Torah, Binah, is the “mother’s milk” that makes the soul grow and through which Israel “sustain their Father in heaven.” Businesspeople “find Him outside”: like G-d, “Acquirer of heaven and earth,” who refines sparks all week and raises them on Shabbos, they elevate their commerce through the Shema and prayer. Their iskafya reaches Keser and earns the “kiss”; their set times for Torah are “spiced wine,” and even those who cannot study are full of mitzvos like a pomegranate.

Outline
	1The plea to be “like a brother”Knesses Yisrael asks in exile for the brotherhood of Temple times; the cherubim faced “each toward his brother”; the Talmud’s “large face” and “small face”; the “man” above the throne is the Torah.¶1
	2The Name revealed in ChochmahThe Sefiros are G-d’s “Name,” an outer glimmer that does not touch His essence. The Name is revealed first in Chochmah, which, like the brain in the body, passes the life-force to all the Sefiros; so Chochmah, and the Torah that comes from it, is “man,” and at that infinite level “the great man.”¶2–3
	3The two cherubimThrough contraction the Torah becomes the “small face” of our world. The two cherubim are the descent from above and the ascent of self-sacrifice in the Shema, both formed from the encompassing cover; in prayer they rise into Atzilus, face each other and are called “brothers,” as in the Temple era of great sages and prophecy.¶4–5
	4Brotherhood through TorahAfter the destruction, the brotherhood returns through Torah study. The Oral Torah, Binah, is the mother’s milk that makes the soul grow; through it Israel “sustain their Father in heaven,” drawing the Infinite Light into the Sefiros, and delight is drawn into Gan Eden.¶6–9
	5G-d, Acquirer of heaven and earthBusinesspeople, too, “find Him outside.” G-d’s “acquisition” is the weekly descent of His attributes to refine the sparks and their ascent on Shabbos; exile follows the same pattern, as does a person’s work followed by prayer with self-sacrifice in “One.”¶10–12
	6The kiss and the spiced wineThrough the Shema and iskafya, businesspeople reach a root above Chochmah and Binah, Keser, and earn the “kiss.” Their set times for Torah are “spiced wine,” with the fragrance of supernal delight; and even those who cannot study are “full of mitzvos like a pomegranate.”¶13–14


Key concepts
	The large face and the small face (apei ravrevei, apei zutrei)אפי רברבי ואפי זוטרי
	The Talmud’s distinction between the face of a man and the face of a cherub. In the maamar, the “large face” is the Torah as it is in the higher Chochmah, one with the Infinite, and the “small face” is the Torah contracted into our world.

	The Torah as “man”התורה נקראת אדם
	Chochmah, the first revelation of G-d’s Name, is called “Man,” and the Torah that comes from it has the shape of a body: the 248 positive commandments as its limbs and the 365 prohibitions as its sinews.

	Kallah and kelos hanefeshכלה, כלות הנפש
	Knesses Yisrael is the “bride” (kallah) because of the soul’s yearning ascent (kelos hanefesh), the cherub that rises from below; Shabbos’s vayechulu is the same yearning of the worlds.

	Self-sacrifice in “One”מסירות נפש באחד
	The readiness to give one’s life for G-d’s oneness in the Shema, present in every Jew at least in potential. Through it all of a person’s business is elevated to the One G-d.

	Iskafya (subjugation)אתכפייא
	Overcoming one’s worldly inclinations for G-d’s sake, light that comes out of darkness. The businessman’s prayer and Torah through iskafya reach Keser and bring the revelation of the “kiss.”

	Spiced wineיין הרקח
	Wine that is also fragrant: the businessman’s set times for Torah, which are absorbed like a drink yet also carry the encompassing delight that fragrance represents.


Section 1 · ¶1
The plea to be “like a brother”
1מי יתנך1 כאח לי2 וגו׳. זהו בקשת כנס״י [כנסת ישראל] להקב״ה3 על זמן הגלות שבזמן שבהמ״ק [שבית המקדש] הי׳ [היה] קיים נקראו ישראל אחים למקום4 כמ״ש למען אחי ורעי5 כו׳
“Would that you were like a brother to me,” etc. This is the plea of the Congregation of Israel (Knesses Yisrael) to the Holy One, blessed be He, concerning the time of the exile. For when the Holy Temple stood, Israel were called brothers to the Omnipresent, as it is written, “For the sake of my brothers and my friends,” etc.
The maamar opens with Song of Songs 8:1, where the bride longs for her beloved to be “like a brother.” The Alter Rebbe reads it as the plea of Knesses Yisrael, the collective soul of the Jewish people, to G-d in exile: while the Temple stood, Israel were already called G-d’s brothers, as in the psalm, “For the sake of my brothers and my friends.”


וכתיב אח״כ למען בית6 ה׳ אלקינו כלומר אימתי נק׳ אחים בזמן שבהמ״ק [שבית המקדש] קיים ולפיכך מבקשת7 עכשיו מי יתנך כאח לי8 כו׳.
And afterwards it is written, “For the sake of the House of Havayah our G-d.” That is to say: when are they called brothers? When the Holy Temple stands. Therefore she now pleads, “Would that you were like a brother to me,” etc.
The next verse of that psalm, “For the sake of the House of Havayah our G-d,” shows when Israel are called brothers: when the Temple stands. Now that it is destroyed, Knesses Yisrael asks that this closeness be restored.


והענין דהנה בכרובים שהיו בבהמ״ק [בבית המקדש] כתיב ופניהם איש אל אחיו.9 והנה כתיב ועשית שנים כרובים10 כו׳ כרוב א׳ מקצה מזה11 כו׳.
The explanation is this. Of the cherubim that were in the Holy Temple it is written, “and their faces, each toward his brother.” Now, it is written, “And you shall make two cherubim,” etc., “one cherub from the end on this side,” etc.
To explain what “brothers” means, the maamar turns to the two cherubim on the cover of the Ark, whose faces were turned “each toward his brother.” The words “one cherub from the end on this side” will later be read as two movements, from above to below and from below to above.


וענין הכרובים יובן ע״פ מ״ש רז״ל [רבותינו זכרונם לברכה] (חגיגה י״ג ב)12 היינו פני כרוב היינו פני אדם13 אפי רברבי ואפי זוטרי.
The matter of the cherubim will be understood through what our Sages, of blessed memory, said (Chagigah 13b): “The face of a cherub is the face of a man” — “a large face and a small face” (apei ravrevei ve’apei zutrei).
Discussing Ezekiel’s vision, the Talmud asks how “the face of a cherub” differs from “the face of a man,” and answers that one is a large, adult face and the other a small, childlike face. This pair, the “large face” and the “small face,” is the key the maamar uses to explain the cherubim.


דהנה כתיב ועל דמות הכסא14 דמו׳ כמראה אדם וצ״ל שהרי אין לו דמות הגוף.15 אך הענין שהתורה נק׳ אדם כמ״ש זאת התורה אדם16 וכתיב וזאת תורת האדם.17
For it is written, “And upon the likeness of the throne, a likeness like the appearance of a man.” This needs to be understood, for He has no bodily likeness. But the matter is that the Torah is called “man” (adam), as it is written, “This is the Torah: man,” and it is written, “And this is the Torah of man.”
Ezekiel saw “the appearance of a man” upon the throne, which needs explaining, since G-d has no body. The answer begins here: the Torah is called “man,” as two verses can be read, “This is the Torah: man” and “This is the Torah of man,” so the “man” above the throne is the Torah.




Section 2 · ¶2–3
The Name revealed in Chochmah
2והפי׳ הוא כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל התורה כולה שמותיו של הקב״ה18 ובזהר נק׳19 הע״ס [העשר ספירות] רזא דשמא קדישא.20
The explanation is this. Our Sages, of blessed memory, said that the entire Torah is the Names of the Holy One, blessed be He; and in the Zohar the Ten Sefiros are called “the mystery of the holy Name” (raza dishma kadisha).
To explain why the Torah is called “man,” the Alter Rebbe first recalls that the whole Torah consists of G-d’s Names, and that the Zohar calls the Ten Sefiros “the mystery of the holy Name.” The next parts explain what a “name” is.


והענין שהוא עד״מ כמו שם האדם שנק׳ אברהם או יעקב עד״מ הרי אין זה נוגע למהותו ועצמותו שעצמותו ומהותו של האדם הוא השכל ומדות שלו שהן שייכים בו גם כשהוא בפ״ע [בפני עצמו]
The matter is, by way of analogy, like the name of a person who is called, for example, Avraham or Yaakov. This does not touch his being and essence; for a person’s essence and being is his intellect and his emotive attributes (middos), which belong to him even when he is by himself,
A person’s name, such as Avraham or Yaakov, is not part of who he is. His real self is his mind and his feelings, which are his even when he is alone and no one addresses him.


משא״כ שמו אינו צריך לו כשהוא לעצמו ואינו אלא בחי׳ חיצוניות שלו שעי״ז פונה לקוראו בשמו.
whereas his name he does not need when he is by himself; it is only his outer dimension (chitzoniyus), through which he turns to one who calls him by his name.
A name is needed only in relation to others: through it someone can call him, and he turns to answer. It is therefore an outer aspect of the person, not his essence.


כך לגבי א״ס ב״ה אפי׳ [אפילו] הח״ע [החכמה עילאה] ואצ״ל [ואין צריך לומר] המדות עליונות אינן ערך כלל למהותו ועצמותו ית׳ שמהו״ע [שמהותו ועצמותו] ית׳ מרומם ומתנשא מגדר בחי׳ חכמה והתהוות ע״ס [עשר ספירות] נק׳ רזא דשמא קדישא שהוא רק בחי׳ הארה בעלמא שאינו נוגע להעצמות.21
So too, relative to the Infinite One (Ein Sof), blessed be He: even the higher Chochmah (Chochmah Ila’ah), and needless to say the supernal emotive attributes, bear no comparison at all to His being and essence, may He be blessed; for His being and essence, may He be blessed, is exalted and uplifted beyond the bounds of the level of Chochmah. And the coming into being of the Ten Sefiros is called “the mystery of the holy Name,” for it is only a mere glimmer (he’arah), which does not touch the essence.
So it is with G-d: even the higher Chochmah, and certainly the emotive Sefiros, are nothing compared with His essence, which is above any category of wisdom. The Sefiros are therefore His “Name”: a mere glimmer through which He relates to the worlds, not His essence.




3והנה כתיב הוי״ה בחכ׳ [בחכמה] היינו שגילוי הארה זו שהוא בחי׳ שם הוי׳ כמ״ש אני הוי״ה22 הוא שמי הוא בבחי׳ חכמה וע״י החכמה נמשך אא״ס [אור אין סוף] ב״ה בכל הט״ס [הט׳ ספירות]23
Now, it is written, “Havayah, with Chochmah.” That is, the revelation of this glimmer, which is the level of the Name Havayah — as it is written, “I am Havayah, that is My Name” — is in the level of Chochmah; and through Chochmah the Infinite Light (Or Ein Sof), blessed be He, is drawn into all the nine Sefiros,
Proverbs says that G-d (Havayah) founded the earth “with Chochmah.” The Alter Rebbe reads it as telling where the Name Havayah is revealed: the glimmer called G-d’s Name (“I am Havayah, that is My Name”) is revealed first in Chochmah, and only through Chochmah does the Infinite Light reach the nine Sefiros below it.


וכמ״ש הטעם בתני׳ [בתניא] (פל״ה בהג״ה [בהגהה]) ולכן נק׳ החכ׳ [החכמה] אדם ונק׳ אדם הראשון ובזהר נק׳ אדם קדמאה כי ראשית חכמה24 כתי׳ [כתיב] (וכמש״ל [וכמה שכתוב לעיל] פ׳ יתרו בד״ה להבין ענין האבות)
as the reason is explained in the Tanya (chapter 35, in the gloss). Therefore Chochmah is called “Man” (Adam), and is called Adam HaRishon (the first man), and in the Zohar it is called Adam Kadmaah (the primordial man), for it is written, “The beginning: Chochmah” (as explained above, in Parshas Yisro, in the discourse beginning “To understand the matter of the Patriarchs”).
The reason, given in the gloss to Tanya ch. 35, is that the Infinite One is truly one, and Chochmah is the level of that oneness. Because Chochmah is the first revelation, it is called “Man,” “the first man” and “the primordial man,” reading “Reishis chochmah” as “The beginning is Chochmah.”


כי הוא כמו עד״מ בהתפשטו׳ [בהתפשטות] והמשכת אור וחיות מהנשמה בגוף שגילוי כללות החיות הנמשך מהנשמה מאיר ומתלבש במוחין שבראש
For it is, by way of analogy, like the spreading forth and drawing down of light and life-force from the soul into the body: the revelation of the life-force as a whole, which is drawn from the soul, shines and is enclothed in the brain (mochin) in the head,
The analogy is the soul in the body. The soul’s life-force, in its general and undivided form, is revealed first in the brain.


וע״י המוחין נמשך אח״כ הארה לכל אבר כפי מזגו ותכונתו25 השייך לו וכמבואר בתני׳ [בתניא] (פנ״א)
and through the brain a glimmer is afterwards drawn to each limb, according to the temperament and character proper to it, as explained in the Tanya (chapter 51).
From the brain, life flows to each organ according to its nature, sight to the eye, hearing to the ear and so on, as Tanya ch. 51 describes.


נמצא המוחין הם כללות החיות של האדם כך הוא עד״מ למעלה שגילוי כללות האור מא״ס ב״ה נמשך ומתלבש בחכמה26 וע״י החכמה נמשך ומתלבש האור בכל הט״ס [הט׳ ספירות]
It follows that the brain (mochin) is the life-force of the person in its general and collective expression. So it is, by way of analogy, above: the revelation of the light from the Infinite One, blessed be He, in its general and collective expression, is drawn into and enclothed in Chochmah, and through Chochmah the light is drawn into and enclothed in all the nine Sefiros.
So the brain holds the person’s life-force as a whole, and each limb receives its particular share from it. Likewise above, the light of the Infinite One is enclothed first in Chochmah, as a whole, and through Chochmah in each of the nine Sefiros below it.


(ומזה יובן מש״ל [מה שכתוב לעיל] פ׳ יתרו בד״ה זכור27 דאיהו וחיוהי חד קאי על התלבשות אא״ס [אור אין סוף] בבחי׳ חכמה משא״כ התלבשותן במדות נק׳ איהו וגרמוהי חד)
(From this one will understand what was written above, in Parshas Yisro, in the discourse beginning “Remember”: that “He and His life-forces are one” refers to the enclothing of the Infinite Light in the level of Chochmah, whereas their enclothing in the emotive attributes is called “He and His vessels are one.”)
This explains a distinction made in the earlier maamar “Remember” (Parshas Yisro): “He and His life-forces are one” describes the Infinite Light as it is in Chochmah, while “He and His vessels are one” describes it as it is enclothed in the emotive Sefiros. Chochmah is to the Sefiros what the brain’s life-force is to the body.


וע״כ אורייתא דמחכמה נפקת נק׳ אדם (ועמ״ש על הזהר ר״פ תולדות28 )(קל״ד ב) ובספר הדרת מלך (דע״ט ב׳)
And therefore the Torah, which “comes forth from Chochmah,” is called “man” (adam). (And see what is written on the Zohar at the beginning of Parshas Toldos, 134b, and in the book Hadras Melech, page 79b.)
Since the Torah “comes forth from Chochmah,” and Chochmah is “Man,” the Torah too is called “man.” The parenthesis sends the reader to what is written on the Zohar at the beginning of Toldos and to the book Hadras Melech.


ורמ״ח מ״ע [מצות עשה] הם רמ״ח האברים ושס״ה ל״ת [לא תעשה] שס״ה גידים וגדול תלמוד שמביא לידי מעש׳ [מעשה]29 כי מהמוחין נמשך האור לכל אבר כנ״ל וזהו אורייתא מתקשראה בקוב״ה [בקודשא בריך הוא].30
The 248 positive commandments are the 248 limbs, and the 365 prohibitions are the 365 sinews. And “Study is great, for it leads to deed,” for from the brain the light is drawn to every limb, as mentioned above. And this is [the meaning of] “The Torah is bound up with the Holy One, blessed be He.”
The Torah has the shape of a human body: the 248 positive commandments correspond to the 248 limbs and the 365 prohibitions to the 365 sinews. Study is “great, for it leads to deed,” just as the light reaches every limb from the brain; and this is how “the Torah is bound up with the Holy One”: it is His Chochmah, in which His light dwells.


והנה בחי׳ אדם זה נק׳ אדם הגדול ואפי רברבי כי חכ׳ [חכמה] עלאה הוא בחי׳ א״ס
Now, this level of “man” is called “the great man” (adam hagadol) and “the large face” (apei ravrevei), for the higher Chochmah is the level of the Infinite One (Ein Sof),
The Torah-“man” as it is in the higher Chochmah is called “the great man,” the “large face” of the Talmud passage in paragraph 1. It is “great” because the higher Chochmah is still one with the Infinite.


וכמ״ש ולתבונתו אין חקר31 שהוא היודע והוא הדעה3233 כו׳ (ועיין בר״ח [בראשית חכמה] פ״א משער היראה34 דגדול מורה על גדלות התפשטות האור35 בבחי׳ א״ס כו׳):
as it is written, “And of His understanding there is no searching,” for He is the Knower and He is the Knowledge, etc. (And see Reishis Chochmah, chapter 1 of Sha’ar HaYirah, that “great” denotes the greatness of the spreading forth of the light in the level of the Infinite, etc.)
“There is no searching of His understanding” and the Rambam’s words that G-d “is the Knower and He is the Knowledge” show that His wisdom is one with Him, and so without limit. The parenthesis adds that Reishis Chochmah explains “great” as the spreading forth of the light at the level of the Infinite.




Section 3 · ¶4–5
The two cherubim
4אך זהו התורה כמו שהיא למעלה וכדי להיות המשכה מבחי׳ ח״ע [חכמה עילאה] להתלבש בתורה דבריאה (שהיא התורה שלפנינו כי תלמוד בבריאה36 כו׳) צ״ל ע״י צמצום.
But this is the Torah as it is above. For there to be a drawing down from the level of the higher Chochmah, to be enclothed in the Torah of the World of Beriah (which is the Torah before us, for “Talmud is in Beriah,” etc.), it must be through a tzimtzum (contraction).
The Torah as it is in the higher Chochmah is infinite, the “great man.” For it to come down into the Torah we study, which belongs to the World of Beriah (“Talmud is in Beriah”), the light must first be contracted.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] צמצם שכינתו בין בדי ארון.3738 כי מפני שמשם הקול מדבר39 למשה הוא ע״י שצמצם כו׳
This is what our Sages, of blessed memory, said: “He contracted His Shechinah (Divine Presence) between the poles of the Ark.” For since “the voice spoke” to Moshe from there, this was through His having contracted, etc.
The Sages say that G-d “contracted His Shechinah between the poles of the Ark,” and from there, between the cherubim, Moshe heard the voice speaking to him. The revelation there came about through a contraction.


ובחי׳ זו נק׳ כרוב אפי זוטרי בחי׳ אדם הקטן כמשל הקטן שהגילוי במוחין שלו מצומצם יותר מבאדם הגדול.
This level is called “cherub,” “the small face” (apei zutrei), the level of “the small man” (adam hakatan) — as in the analogy of a child, in whom the revelation in his mind (mochin) is more contracted than in a grown man (adam hagadol).
This contracted revelation is the cherub, the “small face” of the Talmud: the Torah as a “small man.” A child also has a mind, but its revelation in him is more contracted than in an adult.


וזהו כרוב א׳ מקצה מזה40 שהוא המשכה מלמעלה למטה (וכמ״ש מקצה השמים מוצאו4142 כו׳. ושמש היינו בחי׳ תורה ע׳ [עיין] בזהר תרומה) (קל״ז) להיות מקור ושרש להמשכת האור בבי״ע.
And this is “one cherub from the end on this side”: a drawing down from above to below (as it is written, “From the end of the heavens is its going forth,” etc.; and the “sun” is the level of Torah — see the Zohar, Terumah, 137), to be the source and root for the drawing down of the light into Beriah, Yetzirah and Asiyah.
The first cherub, “from the end on this side,” stands for the movement from above to below, like the sun’s going forth “from the end of the heavens”; the Zohar on Terumah connects this sun with the Torah. This descent is the source and root of the light drawn into Beriah, Yetzirah and Asiyah.


וכרוב א׳ מקצה מזה הוא כדי להיות ירידה זו הוא ע״י אתעדל״ת [אתערותא דלתתא] בק״ש [בקריאת שמע] למסור נפשו בא׳ ואהבת.43
And [the second] “one cherub from the end on this side” is that, in order for this descent to come about, it is through an arousal from below (isarusa dilesata) in the recital of the Shema: to give over one’s soul in “One” and in “And you shall love.”
The second cherub stands for the opposite movement. The descent from above depends on an arousal from below: the soul’s readiness, while reciting the Shema, to give itself over to G-d in the word “One” and in “And you shall love… with all your soul.”


והיינו ע״י שמע ישראל44 להתבונן איך הוי׳ אחד אני הוי׳ לא שניתי45 רק שאמר והי׳ [והיה] העולם
That is, through “Hear, O Israel”: to contemplate how Havayah is One — “I, Havayah, have not changed” — only that He spoke and the world came to be,
The Shema calls for contemplation: G-d is One and unchanged (“I, Havayah, have not changed”), and the world exists only because He spoke and it came to be.


כי הוא צוה ונבראו46 כו׳ וכולא קמי׳ [קמיה] כלא חשיב. ולכן ע״י התבוננות זו יבא למס״נ [למסירות נפש] להיות ועמך לא חפצתי.47
for “He commanded and they were created,” etc., and “All before Him is considered as nothing.” Therefore, through this contemplation one will come to self-sacrifice (mesirus nefesh), to be [in the state of] “And besides You I desire nothing.”
Everything was created by His command and is as nothing before Him. A person who contemplates this comes to self-sacrifice, wanting nothing besides G-d, as the Psalmist says.


ולכן נק׳ כנס״י [כנסת ישראל] כלה לשון כלות הנפש48 ממטה למעלה. וזהו בחי׳ הכרוב מקצה מזה לעלות מבי״ע ליכלל באוא״ס [באור אין סוף] לאסתכלא ביקרא דמלכא.
Therefore Knesses Yisrael is called kallah (bride), a term related to kelos hanefesh, the soul’s expiring [in longing], from below upward. And this is the level of the cherub “from the end on this side”: to ascend from Beriah, Yetzirah and Asiyah to be included in the Infinite Light, “to gaze upon the glory of the King.”
Knesses Yisrael is called kallah, “bride,” from kelos hanefesh, the soul’s yearning that would consume it, a movement from below upward. This is the cherub of ascent: rising from the lower worlds to be included in the Infinite Light and to “gaze upon the glory of the King.”


וזהו עינינו נשואות אל ה׳ (ונק׳ שמור לנוק׳ [לנוקבא] עמש״ל [עיין מה שכתוב לעיל] בד״ה זכור את יום49 כו׳). ועי״ז כמים הפנים50 נמשך מלמעלה ג״כ עיני ה׳ אלקיך בה כו׳.
And this is “Our eyes are lifted up to G-d” (and for Nukva it is called “shamor” (“keep”); see what is written above in the discourse beginning “Remember the day,” etc.). And through this, “as water [reflects] the face,” there is drawn from above as well “the eyes of Havayah your G-d are upon it,” etc.
This upward gaze, “Our eyes are lifted up to G-d,” is the shamor (“keep”) of Nukva, the receiving side; the discourses on “Remember the Shabbos day” in Parshas Yisro explain this shamor as the recipient’s expectant waiting, as in “his father kept (shamar) the matter.” In response, as a face is reflected in water, G-d’s gaze comes down from above: “the eyes of Havayah your G-d are upon it.”


וזהו ועשית שנים כרבים51 כו׳ (ועמ״ש ע״פ שיר השירים מענין פי׳ חתן וכלה וע״פ לבבתני.52 ועיין בזהר פ׳ בלק דקפ״ז ענין דאזעירת גרמה53 כו׳) מן הכפרת תעשו את הכרבים הוא בחינת סוכ״ע שמקיף לשניהם בשוה
And this is “And you shall make two cherubim,” etc. (See what is written on [the verse] “The Song of Songs” on the meaning of groom and bride, and on “You have captured my heart”; and see the Zohar, Parshas Balak, page 187, the matter of “she made herself small,” etc.) “From the cover you shall make the cherubim”: [the cover] is the level of the light that encompasses all worlds (sovev kol almin), which encompasses both of them equally
So the two cherubim are the two movements, down and up, like groom and bride (as explained elsewhere on “The Song of Songs” and on “You have captured my heart”). They are made “from the cover” because the cover is the light that encompasses all worlds, which surrounds both of them equally.


(וכמש״ל [וכמה שכתוב לעיל] שאא״ס [שאור אין סוף] ב״ה למעלה מעל׳ [מעלה / מעלת] אפי׳ [אפילו] מבחי׳ ח״ע [חכמה עילאה] וכ״ש [וכל שכן] מבחי׳ כרובים ואפי זוטרי. ועמ״ש ע״פ כי על כבוד חופה5455 ענין ב׳ בחי׳ כבוד והחופה ומקיף שעליהם. וזהו ענין ב׳ הכרובים והכפרת):56
(as was written above, that the Infinite Light, blessed be He, is exceedingly high above, even above the level of the higher Chochmah, and all the more so above the level of the cherubim and the small face. And see what is written on [the verse] “For over [all] the glory, a canopy”: the matter of two levels of glory, and the canopy, the encompassing [light] above them. And this is the matter of the two cherubim and the cover).
The parenthesis recalls that the Infinite Light is above even the higher Chochmah, and certainly above the cherubim and the “small face.” As in the verse of “a canopy over all the glory,” the two cherubim are two levels of “glory,” and the cover is the encompassing light above them.




5והנה כתיב והיו הכרבים57 פרשי כנפים למעלה כו׳ ואית׳ [ואיתא] בזהר פ׳ אחרי (דנ״ט ע״א) ובויחי (דרכ״ח סע״ב [סוף עמוד ב]) תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו5859 כו׳.
Now, it is written, “And the cherubim shall spread their wings upward,” etc. And it is stated in the Zohar, Parshas Acharei (page 59a), and in Vayechi (end of page 228b): “Three times a day,” etc., “they raise their wings of their own accord,” etc.
The verse describes the cherubim with their wings spread upward. The Zohar, in Acharei and in Vayechi, adds that three times a day the cherubim raise their wings of their own accord.


ופי׳ הרמ״ז [הרב משה זכות] שם דהיינו בשעת ג׳ תפלות שבכל יום דהיינו שבכל עת התפלה מג׳ תפלות הנ״ל הם עולים מבי״ע למעלה באצי׳
And the Ramaz (Rabbi Moshe Zacuto) explains there that this means at the time of the three daily prayers: at the time of each of the three prayers mentioned, they ascend from Beriah, Yetzirah and Asiyah upward, into Atzilus.
The Ramaz, a commentator on the Zohar, explains the three times as the three daily prayers. At each prayer the cherubim rise from the three lower worlds, Beriah, Yetzirah and Asiyah, into Atzilus, the world that is one with G-d.


וזהו סלקין גדפייהו שהוא ע״י התעוררות האהבה ויראה שבישראל שאהוי״ר [שאהבה ויראה] נק׳ גדפין ופרחא לעילא (ועמ״ש הרמ״ז [הרב משה זכות] פ׳ אחרי60 שם מענין בכנפיהם ועיין בזהר פ׳ בלק )(דר״ד ע״ב)
And this is “they raise their wings”: it is through the arousal of the love and awe that are in Israel, for love and awe are called “wings” (gadpin), “and it flies upward.” (See what the Ramaz writes in Parshas Acharei there on the matter of “with their wings”; and see the Zohar, Parshas Balak, page 204b:
What raises them is the love and awe that the Jewish people arouse in prayer: love and awe are called “wings,” for with them the soul “flies upward.” The parenthesis sends the reader to the Ramaz on “with their wings” and to the Zohar in Parshas Balak.


נהורא קדמאה כו׳ כנפים עלאין61 ונהורא קדמאה הוא רב חסד. ובעבודת ה׳ היא האהבה רבה שלמעלה מהשכל.
“The first light,” etc., “supernal wings”; and the first light is “abundant in kindness” (rav chesed). In the service of G-d, it is the great love (ahavah rabbah) that is above intellect.
The Zohar in Balak calls “the first light” the “supernal wings,” and the first light is the attribute “abundant in kindness.” In a person’s service of G-d this is ahavah rabbah, the great love that is above reason.


ועמש״ל [ועיין מה שכתוב לעיל] פ׳ יתרו בענין האבות הן הן המרכבה וזהו ענין62 שהכרובי׳ [שהכרובים] סוככים בכנפיהם על הכפרת שבו הלוחות והתורה ואז נקראים אדם הגדול ואפי רברבי כיון שעולי׳ [שעולים] לאצי׳ אשר איהו וחיוהי וגרמוהי חד בהון
And see what was written above, in Parshas Yisro, on the matter of “The Patriarchs are the chariot.”) And this is the matter of the cherubim “sheltering with their wings over the cover,” in which were the Tablets and the Torah. Then they are called “the great man” (adam hagadol) and “the large face” (apei ravrevei), since they ascend to Atzilus, where “He and His life-forces and His vessels are one within them.”
This is why the cherubim “shelter with their wings” over the cover of the Ark, where the Tablets and the Torah lay. When they rise into Atzilus, where G-d is one with His life-forces and His vessels, they become the “great man,” the “large face.”


ולכן תפלה הוא63 ל׳ [לשון] חבור כמו נפתולי נפתלתי.6465 ובלשון המשנה התופל כלי חרס6667 שמתחברים במקורם שבעולם האצי׳.
Therefore tefillah (prayer) is a term for joining, as in “With joinings… I have been joined” (naftulei… niftalti); and in the language of the Mishnah, “one who joins (hatofel) an earthenware vessel.” For they are joined with their source in the World of Atzilus.
Tefillah (prayer) is a term for joining, as in Rachel’s “naftulei… niftalti” and in the Mishnah’s word for coating an earthenware vessel (hatofel). In prayer the cherubim, rising from the lower worlds, are joined with their source in Atzilus.


וכן בעבודת ה׳ היא התקשרות ודבקות הנפש בשרשה (וכמ״ש בד״ה יונתי)68 ולכן יש להכרובים כנפים לעופף למעלה לאצי׳ כו׳ ועי״ז פניהם איש אל אחיו ששם הם מיוחדים פב״פ [פנים בפנים]
So too in the service of G-d: it is the binding and cleaving of the soul to its root (as written in the discourse beginning “My dove”). Therefore the cherubim have wings, to fly upward to Atzilus, etc.; and through this, “their faces, each toward his brother,” for there they are united face to face,
In a person’s service, prayer binds the soul to its root. This is what the cherubim’s wings mean: they carry them up to Atzilus, where the two can face each other.


וכמו במ״ת [במתן תורה] דכתי׳ [דכתיב] פב״פ [פנים בפנים] דבר69 ה׳ (ע׳ [עיין] ענין זה בד״ה ואהי׳ [ואהיה] אצלו אמון)70 ולכן נק׳ אחים וזהו למען אחי ורעי אדברה נא שלום.71
as at the Giving of the Torah, of which it is written, “Face to face G-d spoke” (see this matter in the discourse beginning “And I was beside Him as a nursling”). Therefore they are called brothers. And this is “For the sake of my brothers and my friends, I will now speak peace.”
As at the Giving of the Torah, when “face to face G-d spoke,” the union in Atzilus is face to face. That is why they are called “brothers,” and why the psalm puts “my brothers and my friends” together with “peace.”


שלום היינו חבור והתקשרות ב׳ הכרובים כו׳ (ועמ״ש הרמ״ז [הרב משה זכות] פ׳ אחרי על הזהר )(דנ״ט ע״ב)
“Peace” means the joining and binding of the two cherubim, etc. (And see what the Ramaz writes in Parshas Acharei on the Zohar, page 59b:
“Peace” is the bond between the two cherubim. The parenthesis then begins to quote the Ramaz on the Zohar (Acharei, 59b).


והנה נקראים אחים72 כו׳ דהיינו שכנס״י [שכנסת ישראל] מקבלת מוחין מחו״ב [מחכמה ובינה] עלאין שהם בחי׳ אדם הגדול כנ״ל שלא ע״י התלבשות בבחינת כרוב וזעיר אנפין כו׳.
“Now, they are called brothers,” etc.: that is, Knesses Yisrael receives mochin from the supernal Chochmah and Binah, which are the level of “the great man,” as mentioned above, not through being enclothed in the level of the cherub and Z’eir Anpin, etc.
The Ramaz explains “brothers”: Knesses Yisrael then receives her mochin, her intellectual powers, directly from the supernal Chochmah and Binah, the “great man,” and not by way of the cherub and Z’eir Anpin. Like brothers, both receive from the same parents.


ועיין בע״ח [בעץ חיים] שער ל״ה פ״ב [פרק ב׳] המדרגה הששית כו׳. ולכן היו אז חכמים גדולים ונבואה ורוה״ק [ורוח הקודש] בישראל:
And see Etz Chaim, Sha’ar 35, chapter 2, “the sixth level,” etc.) Therefore there were then, in Israel, great sages, and prophecy and the holy spirit (ruach hakodesh).
The parenthesis ends with a reference to Etz Chaim on “the sixth level.” Because the Temple era had this direct bond, there were then great sages, prophecy and the holy spirit in Israel.




Section 4 · ¶6–9
Brotherhood through Torah
6אבל משחרב בהמ״ק [בית המקדש] ונגנזו הכרובי׳ [הכרובים] (שנסתלקה בחי׳ ההארה מאצי׳ הנק׳ אפי זוטרי שהי׳ [שהיה] מאיר למטה ממש בעשי׳ [בעשיה] לשרשו ומקורו באצילות וז״ש [וזהו שכתוב] בגמ׳ [בגמרא] )(ר״ה [ראש השנה] דל״א) ומכרוב לכרוב73 כו׳
But since the Holy Temple was destroyed and the cherubim were hidden away (for the glimmer from Atzilus that is called “the small face” (apei zutrei), which used to shine below, in Asiyah itself, withdrew to its root and source in Atzilus; and this is what is said in the Gemara (Rosh HaShanah 31a), “and from cherub to cherub,” etc.),
When the Temple was destroyed, the cherubim were hidden away. The parenthesis explains what this means: the glimmer of Atzilus called the “small face,” which had shone even in this physical world, withdrew to its source, as the Talmud counts among the stages of the Shechinah’s departure “from cherub to cherub.”


ולכן זאת היא בקשת כנס״י [כנסת ישראל] מי יתנך כאח לי74 כמו שהי׳ [שהיה] בזמן בהמ״ק [בית המקדש] שהיו בבחי׳ אחים וגם פניהם איש אל אחיו.75
therefore this is the plea of Knesses Yisrael, “Would that you were like a brother to me,” as it was in the time of the Holy Temple, when they were in the state of brothers, and also “their faces, each toward his brother.”
This is why Knesses Yisrael now pleads “Would that you were like a brother to me”: that the brotherhood and the face-to-face of the Temple era return.


והיינו ע״י עסק התורה. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש] אין לו להקב״ה אלא ד׳ אמות של הלכה.7677
And this comes about through occupation with Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has only the four cubits of halachah.”
The way to restore it is Torah study. The Sages say that since the Temple was destroyed, G-d’s place in the world is “the four cubits of halachah,” the laws of the Torah.


(עיין תניא פנ״ג [פרק נ״ג] ועמש״ל [ועיין מה שכתוב לעיל] בד״ה רני ושמחי מענין פי׳ לא זז מחבבה עד שקראה אחותי) וזהו יונק שדי אמי שהוא בחי׳ תושבע״פ [תורה שבעל פה] שהוא בחינת גילוי חכמתו ורצונו ית׳ ממש
(See Tanya, chapter 53; and see what was written above in the discourse beginning “Sing and rejoice,” on the meaning of “He did not cease to cherish her until He called her ‘My sister.’”) And this is “nursing at my mother’s breasts”: the level of the Oral Torah, which is the level of the revelation of His very wisdom and will, may He be blessed.
The parenthesis refers to Tanya ch. 53 and to an earlier maamar on “He did not cease to cherish her until He called her ‘My sister.’” “Nursing at my mother’s breasts” is the Oral Torah, which reveals G-d’s actual wisdom and will.


(והרי א״כ האדם המשיג ההלכה תופס ומשיג חכמתו ית׳ ממש אשר הוא היודע והוא הדעה78 כו׳.
(If so, the person who comprehends the halachah grasps and comprehends His very wisdom, may He be blessed, for He is the Knower and He is the Knowledge, etc.
If halachah is G-d’s own wisdom, then one who understands a halachah grasps G-d’s wisdom itself, for His wisdom is one with Him.


לכן נק׳ עי״ז בחי׳ אחים שמקבלים שניהם ממקור א׳ שהוא מבחינת חו״ב [חכמה ובינה] עלאין דכמו שז״א מקבל מוחין מאו״א [מאבא ואימא]. כך העוסק בתורה משיג בחינת חכמתו ובינתו ית׳).
Therefore, through this, they are called “brothers,” for both receive from one source, from the level of the supernal Chochmah and Binah: just as Z’eir Anpin receives mochin from Abba and Imma, so the one who occupies himself with Torah grasps the level of His Chochmah and Binah, may He be blessed.)
This makes the student and G-d “brothers”: both receive from the same source, the supernal Chochmah and Binah. Just as Z’eir Anpin receives its mochin from Abba and Imma, the one who studies Torah grasps G-d’s Chochmah and Binah.


וזהו שנק׳ התורה חלב כמ״ש לכו שברו כו׳ יין וחלב.79 כמו שעד״מ הולד בלידתו הוא בתכלית הקטנות
This is why the Torah is called milk, as it is written, “Come, buy,” etc., “wine and milk.” For, by way of analogy, a child at birth is utterly small,
This is why the Torah is likened to milk, as in Isaiah’s “Come, buy… wine and milk.” The analogy begins with a newborn, who is as small as can be.


וע״י יניקתו חלב האם מתגדלים אבריו וגם נשלמו בו מוחין דיניקה. שלכן מתחיל לדבר ולילך כו׳.
and through nursing on his mother’s milk his limbs grow, and the mochin of nursing (yenikah) are also completed in him, which is why he begins to speak and to walk, etc.
Through nursing, the child’s limbs grow and his first level of mind, the mochin of nursing, is completed, so that he begins to speak and to walk. The next paragraph applies this to the soul.




7וכך הנשמות קודם בואן לעוה״ז היו תחלה בבחי׳ עבור בבחינת מלכות אימא תתאה וזהו חי ה׳ אשר עמדתי לפניו80 וירידת הנשמה משם בבי״ע להתלבש בגוף נק׳ בשם לידה.
So too the souls: before they come into this world, they were first in the state of gestation (ibbur), in the level of Malchus, the lower Imma. And this is “As G-d lives, before Whom I stood.” And the descent of the soul from there into Beriah, Yetzirah and Asiyah, to be enclothed in a body, is called “birth.”
The analogy now applies to souls. Before birth a soul is in “gestation” within Malchus, called the lower Imma (mother), and Elisha’s words “As G-d lives, before Whom I stood” allude to the soul standing before G-d before it comes down; its descent through the lower worlds into a body is its “birth.”


וזהו אני היום ילדתיך81 והתורה שלומד בעוה״ז נק׳ חלב שמגדיל בחי׳ רמ״ח אברי הנשמה שהם ט״ס [ט׳ ספירות] טפ״ט [ט׳ פעמים ט׳] כו׳ כמ״ש ע״פ חכלילי82 כו׳
And this is “Today I have given birth to you.” And the Torah that one studies in this world is called milk, for it makes the 248 limbs of the soul grow; these are the nine Sefiros, nine times nine, etc., as is written on [the verse] “Chachlili,” etc.
“Today I have given birth to you” speaks of that birth. The Torah studied in this world is the “milk” that makes the soul’s 248 spiritual limbs grow; these are the nine Sefiros, each made up of nine (81), which the discourse on “Chachlili” counts up to 248.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] אשרי מי שבא לכאן83 ותלמודו בידו שעי״ז נעשית הנשמה בבחי׳ גידול יותר במעלה הרבה מכמו שהיתה תחלה בירידתה שנק׳ בשם לידה
Therefore our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand”: for through this the soul comes into a state of growth far higher in degree than it was at first, in its descent, which is called “birth,”
Hence the Sages’ words in the Talmud, “Fortunate is he who comes here with his learning in his hand”: through Torah the soul grows far beyond the level it had when it came down.


שע״י שינק משדי אמו הוא בחינת ותלמודו בידו נעשה בה הגדלה הרבה כו׳ (ועמ״ש ע״פ בהר סיני84 מענין פי׳ ותלמודו בידו):
for through his having nursed from his mother’s breasts, which is the level of “with his learning in his hand,” great growth takes place in it, etc. (And see what is written on [the verse] “On Mount Sinai” on the meaning of “with his learning in his hand.”)
Nursing from “the mother’s breasts,” Torah study, is what “his learning in his hand” means, and it gives the soul great growth. The parenthesis refers to the discourse on “On Mount Sinai” for this phrase.




8אך להבין איך שייך למעלה בהקב״ה להיות כאח יונק כביכול מבחי׳ עסק התורה של האדם למטה.
But we need to understand how it can apply above, to the Holy One, blessed be He, to be “like a brother” who nurses, as it were, from a person’s occupation with Torah below.
A question: how can G-d be called a “brother” who nurses, as it were, from a person’s Torah study below? Does He receive anything from us?


אך הענין כמ״ש רועה ישראל.85 וכתיב אחותי רעיתי86 פי׳ פרנסתי. ישראל מפרנסין לאביהם שבשמים87 דכמו שהלחם פעולתו לחבר הנשמה עם הגוף.
But the matter is as it is written, “Shepherd (ro’eh) of Israel,” and it is written, “My sister, my companion (rayasi),” meaning “my sustainer” (parnasasi): “Israel sustain their Father in heaven.” For just as the effect of bread is to join the soul with the body,
The answer begins with two verses built on the root of “feeding”: G-d is the “Shepherd (ro’eh) of Israel,” and He calls Israel rayasi, read as “my sustainer.” The Zohar says “Israel sustain their Father in heaven,” and the analogy is bread, which keeps the soul joined to the body.


כך ענין פרנסה למעלה להמשיך גלוי אוא״ס [אור אין סוף] ב״ה בתוך ע״ס [עשר ספירות] דאצי׳ שנק׳ בשם גופין שאפי׳ [שאפילו] ח״ע [חכמה עילאה] אין ערוך כלל לא״ס ב״ה ושיהיה נמשך ומתלבש בהם הוא ע״י עסק התורה למטה.
so “sustenance” above is to draw the revelation of the Infinite Light, blessed be He, into the Ten Sefiros of Atzilus, which are called “bodies.” For even the higher Chochmah bears no comparison at all to the Infinite One, blessed be He; and that [the light] be drawn and enclothed in them comes about through occupation with Torah below.
In the same way, G-d’s “sustenance” is the drawing of the Infinite Light into the Ten Sefiros of Atzilus, which are called “bodies.” Since even the higher Chochmah is nothing compared with the Infinite, this enclothing comes about only through the Torah study of people below.




9וז״ש [וזהו שכתוב] הנה אלקינו זה88 קוינו לו פי׳ שאנו המשכנו אותו בבחי׳ קוין דהיינו התלבשות האור בע״ס [בעשר ספירות] הנחלקים לג׳ קוין חסד דרועא ימינא89 כו׳
And this is the meaning of what is written, “Behold, this is our G-d; we hoped (kivinu) for Him.” The meaning is that we drew Him down in the manner of lines (kavin): that is, the enclothing of the light in the Ten Sefiros, which are divided into three lines — “Chesed is the right arm,” etc. —
Isaiah’s “Behold, this is our G-d; we hoped (kivinu) for Him” is read through a pun: kivinu is related to kav, “line.” Through our service we drew G-d’s light down into the Ten Sefiros, which are arranged in three lines, right, left and center, as in “Chesed is the right arm.”


וכנגדם ג׳ בחי׳ תורה ועבודה וגמ״ח [וגמילות חסדים].90 ולעתיד יתגלו כל ההמשכות לכן ואמר ביום ההוא הנה כו׳.
and corresponding to them are three levels: Torah, service (avodah) and acts of kindness (gemilus chassadim). In the time to come all the drawings-down will be revealed; therefore “And it will be said on that day, ‘Behold,’” etc.
The three lines correspond to the three pillars of a person’s service: Torah, prayer (avodah) and acts of kindness. In the time to come all that has been drawn down will be revealed, and then it will be said, “Behold, this is our G-d.”


אך מה שנאמר יונק שדי אמי91 דוקא שהוא בחי׳ תושבע״פ [תורה שבעל פה] כי הנה תושב״כ [תורה שבכתב] נק׳ מוסר אביך ותושבע״פ [ותורה שבעל פה] נק׳ תורת אמך9293 (כמבואר בד״ה ביום השמיני עצרת)9495
But the reason it says specifically “nursing at my mother’s breasts,” which is the level of the Oral Torah, is that the Written Torah is called “the instruction of your father,” and the Oral Torah is called “the teaching of your mother” (as explained in the discourse beginning “On the eighth day, an assembly”),
Why does the verse speak of “my mother’s breasts”? Because the Written Torah is “the instruction of your father” and the Oral Torah “the teaching of your mother,” as explained in the discourse “On the eighth day, an assembly.”


כי בתורה שבכתב הכל ברמז בעלמ׳ [בעלמא]. וכמו שהאב מזריע טפה כו׳ ועיקר גידול הוולד הוא בבטן האם.
for in the Written Torah everything is merely by allusion. And just as the father sows a drop, etc., while the main growth of the child is in the mother’s womb,
The Written Torah gives everything only in brief allusion, like the father’s seed, which holds the whole child in concealed form, while the child grows and develops in the mother’s womb.


כך גילוי פרטי ההלכות על בוריין הוא בתושבע״פ [בתורה שבעל פה] והיינו דאורייתא תושב״כ [תורה שבכתב] מחכ׳ [מחכמה] נפקת הנק׳ אבא.
so the revelation of the particulars of the laws in their full clarity is in the Oral Torah. And this is [the meaning of] “the Torah” — the Written Torah — “comes forth from Chochmah,” which is called Abba (Father),
Likewise the details of the laws are fully revealed only in the Oral Torah. The Written Torah comes from Chochmah, called Abba (father), the concentrated seed of an idea.


ותושבע״פ [ותורה שבעל פה] הוא בחי׳ בינה הנקרא אמא. והנה עיקר התגלות התענוג מהשכל הוא בבינה כשמבין הדבר על בוריו
while the Oral Torah is the level of Binah, which is called Imma (Mother). Now, the main revelation of the delight of intellect is in Binah, when one understands the matter in its full clarity,
The Oral Torah is Binah, called Imma (mother), where an idea is developed in detail. The pleasure of understanding is felt chiefly in Binah, when one grasps a matter thoroughly.


וכמ״ש בזהר ע״פ ועבד הלוי הוא969798 (ובע״ח [ובעץ חיים]99 שהתגלות עתיק הוא בבינה ועמ״ש פ׳ לך לך100 גבי ה׳ דאברהם ובפ׳ וארא ע״פ לכן אמר) דא עתיקא כו׳
as is written in the Zohar on [the verse] “And the Levite, he (hu), shall serve” (and in Etz Chaim, that the revelation of Atik is in Binah; and see what is written in Parshas Lech Lecha regarding the hei of Avraham, and in Parshas Va’eira on [the verse] “Therefore say”): “This is Atik,” etc.
The Zohar reads “the Levite, he (hu), shall serve” as referring to Atik, the inner delight of the level above intellect, and Etz Chaim teaches that Atik is revealed in Binah. So the delight of the Torah is revealed through the Oral Torah, the level of Binah; the parenthesis also refers to earlier discussions in Lech Lecha and Va’eira.


וזהו שנאמר יונק שדי אמי דוקא (שהחלב הוא משעשע הולד ומענגו) ועי״ז נמשך ממנו ית׳ גילוי התענוג בג״ע [בגן עדן] להיות נהנים מזיו101 כו׳ וקוב״ה [וקודשא בריך הוא] אתא לאשתעשע102 עם צדיקייא בג״ע [בגן עדן] והכל ע״י עסק התורה.
And this is why it says specifically “nursing at my mother’s breasts” (for milk gladdens the child and delights him). Through this a revelation of delight is drawn from Him, may He be blessed, into Gan Eden, that they may enjoy the radiance, etc.; and “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden.” And all this is through occupation with Torah.
That is why the verse says “my mother’s breasts”: milk delights the child, and the Oral Torah reveals delight. Through it delight is drawn into Gan Eden, where souls enjoy the radiance of the Shechinah and where, as the Zohar says, G-d comes to delight with the righteous, and all of this comes through Torah study.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל השונה הלכות בכ״י [בכל יום]103 מובטח לו104 שהוא בן עוה״ב [עולם הבא]105106 וכמבואר באריכות באגה״ק [באגרת הקודש] בד״ה א״ח [אשת חיל] עט״ב [עטרת בעלה]:
As our Sages, of blessed memory, said, “Whoever studies laws every day is assured that he is destined for the World to Come.” This is explained at length in Iggeres HaKodesh, in the discourse beginning “A woman of valor is the crown of her husband.”
The Sages promise the World to Come to whoever studies laws every day. The Alter Rebbe refers to his long explanation in Iggeres HaKodesh, in the letter beginning “A woman of valor is the crown of her husband.”




Section 5 · ¶10–12
G-d, Acquirer of heaven and earth
10אמצאך בחוץ107 קאי על בעלי עסקים108 אע״פ [אף על פי] שא״א להם לעסוק בתורה תמיד שיהיו בבחי׳ יונק שדי אמי ע״י ד׳ אמות של הלכה מ״מ עליהם נאמר דמ״מ אמצאך בחוץ ג״כ.109
“I would find you outside” refers to businesspeople. Although they cannot occupy themselves with Torah constantly, so as to be in the state of “nursing at my mother’s breasts” through the four cubits of halachah, nevertheless it is said of them that, nevertheless, “I would find you outside” too.
The verse goes on, “I would find you outside.” This refers to people whose days are taken up with business: they cannot study constantly, and so cannot be in the state of “nursing” through the four cubits of halachah, yet of them too it says, “I would find you outside.”


(להיות ג״כ בבחי׳ כאח לי כו׳ כדלקמן). והענין דהנה מצינו בהקב״ה נאמר ג״כ לשון קונה כמ״ש קונה שמים וארץ.110
(So that they too are in the state of “like a brother to me,” etc., as [explained] below.) The explanation: we find that the term “acquirer” (koneh) is also said of the Holy One, blessed be He, as it is written, “Acquirer of heaven and earth.”
They too can reach the state of “like a brother,” as the maamar will explain. To show how, it notes that G-d Himself is called “Acquirer (koneh) of heaven and earth,” in the language of buying.


וארז״ל [ואמרו רבותינו זכרונם לברכה] חמשה קנינים קנה הקב״ה.111 דהנה כתיב ששת ימים עשה112 ה׳ את השמים ואת הארץ וביום השביעי שבת.
And our Sages, of blessed memory, said, “The Holy One, blessed be He, acquired five acquisitions.” For it is written, “Six days G-d made the heavens and the earth, and on the seventh day He rested.”
The Mishnah counts five things that G-d “acquired” in His world. The maamar connects this with the verse of the six days of creation and Shabbos, which the next paragraphs explain.




11וכל שבת נק׳ יום השביעי. שבת להוי׳. ולכאורה113 איך שייך לקרות שבתות דעכשיו יום השביעי
And every Shabbos is called “the seventh day”: “a Shabbos to Havayah.” Seemingly, how can the Shabbosos of now be called “the seventh day,”
The Torah calls every Shabbos “the seventh day,” “a Shabbos to Havayah.” But how can a Shabbos thousands of years after creation be called “the seventh day”?


שהרי כבר עברו רבבות ימים מיום בריאת העולם עד שבתות אלו ואיך יקרא השבת יום השביעי.
when myriads of days have already passed from the day the world was created until these Shabbosos? How can Shabbos be called “the seventh day”?
Countless days have passed since the first week of creation, so the Shabbos of our time is not literally the world’s seventh day.


אך כי ששת ימים הם ששה מדות עליונות שבהם ועל ידן היו התהוות העולמות יום ראשון יהי אור בחי׳ החסד כו׳ ואח״כ ביום השבת הוא עליותם לשרשם ומקורם למעלה מעלה.
But [the answer is] that the six days are six supernal attributes, in which and through which the worlds came into being: the first day, “Let there be light,” is the level of Chesed, etc. And afterwards, on the day of Shabbos, is their ascent to their root and source, exceedingly high above.
The answer: the six days are the six emotive attributes through which the worlds were created, the first day (“Let there be light”) being Chesed, and so on. Shabbos is the ascent of these attributes to their source, and the next paragraph shows that this happens anew every week.




12וכך הוא ג״כ בכל שבת ושבת שבששת ימי המעשה הוא ירידת המדות בבי״ע לברר כו׳.
So too it is every single Shabbos: during the six workdays the attributes descend into Beriah, Yetzirah and Asiyah to refine, etc.,
Every week repeats the pattern of creation: during the six workdays the divine attributes descend into the lower worlds to refine them, drawing out the good within them.


ואח״כ ביום השבת הוא עליותם ועליות העולמות שהעלייה דוקא ביום ומדה השביעית שהיא בחי׳ המל׳
and afterwards, on the day of Shabbos, is their ascent and the ascent of the worlds. The ascent is specifically on the seventh day and through the seventh attribute, which is the level of Malchus
On Shabbos the attributes and the worlds ascend. The ascent comes specifically through the seventh attribute, Malchus, the lowest of them.


(עיין פע״ח [פרי עץ חיים] שער א׳ פרק ז׳ כי העלייה צריך להיות התחלה מלמטה כמו שמגביהים הבנין114 שמגביהי׳ [שמגביהים] מלמטה ועי״ז ממילא מתעלה כולו כו׳. ועוד כי נעוץ סב״ת [סופן בתחלתן]115 אני ראשון ואני אחרון116 כו׳).
(see Pri Etz Chaim, Sha’ar 1, chapter 7: for the ascent must begin from below, just as when one raises a building, one raises it from below, and through this the whole of it rises of itself, etc.; and further, because “their end is wedged in their beginning” — “I am first and I am last,” etc.).
Two reasons are given: Pri Etz Chaim teaches that an ascent must begin from below, as a building is raised from its base and then all of it rises; and the end is bound up with the beginning, as in “I am first and I am last,” so the lowest attribute is joined to the highest.


וזהו ויכלו השמים117 כו׳ לשון כלתה נפשי118119120 לכה דודי לקראת כלה כו׳ בואי כלה כו׳ ולכן אומרים בברכה דמעין שבע דמעלי שבתא קונה שמים וארץ.121
And this is “And the heavens were completed (vayechulu),” etc., a term related to “My soul yearned (kalsah),” “Come, my beloved, to greet the bride (kallah),” etc., “Come, O bride,” etc. Therefore in the blessing Me’ein Sheva on Shabbos eve we say, “Acquirer of heaven and earth.”
The “completion” of Shabbos is a yearning: vayechulu (“were completed”) is related to kalsah (“yearned”) and to kallah (“bride”), as in the Shabbos greetings “Come, my beloved, to greet the bride” and “Come, O bride.” That is why the Friday-night blessing Me’ein Sheva calls G-d “Acquirer of heaven and earth.”


כי הנה עליות העולמות בשבת וכל מה שנתברר בששת ימי המעשה עולה ליכלל למעלה בשבת זהו כמשל הקנין שהלוקח נותן תחלה כסף להמוכר ועי״ז מקבל אח״כ החפץ שקונה לרשותו.
For the ascent of the worlds on Shabbos, when all that was refined during the six workdays rises to be included above on Shabbos, is like the analogy of a purchase: the buyer first gives money to the seller, and through this he afterwards receives the object he is buying into his possession.
The ascent of Shabbos is like a purchase: the buyer first pays the seller, and then takes the object into his possession.


כך ע״י ירידת המדות עליונות בששת ימי המעשה לברר ניצוצים עי״ז נעשה המשכ׳ והעלי׳ [והעליה] בשבת מטורי דפרודא לרה״י [לרשות היחיד] יחידו ש״ע [של עולם].
So too, through the descent of the supernal attributes during the six workdays to refine sparks — through this there comes about on Shabbos a drawing-down and an ascent from “the mountains of separation” to the private domain (reshus hayachid) of the Only One of the world.
G-d’s “payment” is the descent of His attributes during the week to refine the sparks of holiness; on Shabbos He “takes possession,” raising them from the realm of separation (“the mountains of separation”) into His own domain.


וזהו ענין הקנין של הקב״ה. ועד״ז ג״כ ענין גלות ישראל במצרים ובבל הוא ג״כ שעי״ז מתעלים הנצוצות שנפלו שמה והן הן נשמות ר״ע [רבי עקיבא] ר״מ [רבי מאיר] עובדיה (ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בשלח פרעה).
And this is the matter of the acquisition of the Holy One, blessed be He. Along these lines, too, is the matter of the exile of Israel in Egypt and in Babylon: through it the sparks that fell there are elevated, and these are the very souls of Rabbi Akiva, Rabbi Meir [and] Ovadiah (and see what was written above, in Parshas Beshalach, [on] “When Pharaoh sent”).
This is G-d’s “acquisition.” The exiles of Israel in Egypt and Babylon had the same purpose, to raise the sparks that had fallen there; these became the souls of Rabbi Akiva, Rabbi Meir and Ovadiah, who according to tradition came from converts.


ועד״ז נאמר בק״ש [בקריאת שמע] ואספת דגנך122 כו׳ לאספ׳ לבחי׳ אחד ואהבת דהיינו שעוסק במו״מ [במשא ומתן] לפרנס את עצמו וביתו שזהו ירידה
In the same way it is said in the Shema, “And you shall gather in your grain,” etc.: to gather it into the level of “One” and “And you shall love.” That is, one engages in commerce to support himself and his household, which is a descent;
The Shema’s “And you shall gather in your grain” teaches the same in a person’s life: work to support one’s household is a descent into worldly matters, but its purpose is to “gather” the grain into the level of “One” and “And you shall love.”


אך עי״ז נעשה אח״כ עלייה כשמתפלל בכח האכילה ואו׳ [ואומר] אחד ואהבת ולמס״נ [ולמסירות נפש] באחד ולכן נק׳ התפלה עולת תמיד עליית הנצוצות למעלה כו׳ וכל תפלות החול מתעלים בתפלת השבת:123124
but through this an ascent afterwards comes about, when he prays with the strength of the food and says “One” and “And you shall love,” and [comes] to self-sacrifice (mesirus nefesh) in “One.” Therefore prayer is called “the continual burnt-offering” (olas tamid): the ascent of the sparks upward, etc. And all the weekday prayers are elevated in the Shabbos prayer.
The ascent comes in prayer, when one prays with the energy gained from the food and declares “One” with self-sacrifice. That is why prayer is likened to the daily burnt-offering (olah, literally “ascent”), and why all the weekday prayers rise in the Shabbos prayer.




Section 6 · ¶13–14
The kiss and the spiced wine
13וזהו שנאמר אמצאך בחוץ125 שגם הבעלי עסקים ימצאוהו בחוץ כיון שע״י עסקיהם מתעלים הנצוצות באחד וכל ישראל מקיימים זה שהרי דינא דגמ׳ [דגמרא] הוא שפרשה ראשונה דק״ש [דקריאת שמע] צריכה כוונה. ולד״ה פסוק ראשון צריך כוונה.
And this is what is said, “I would find you outside”: businesspeople, too, will find Him outside, since through their dealings the sparks are elevated into “One.” And all Israel fulfill this, for it is the law of the Gemara that the first paragraph of the Shema requires intention (kavanah), and according to all opinions the first verse requires intention.
“I would find you outside” is now explained: businesspeople find G-d in the “outside” world of commerce, because their dealings raise the sparks into G-d’s oneness. Every Jew does this, since the halachah requires intention at least in the first verse of the Shema, the declaration of “One.”


והוא ענין למס״נ [למסירות נפש] באחד ובכל ישראל יש בחי׳ זו שאף שאין לו מס״נ [מסירות נפש] בפועל יש בו מס״נ [מסירות נפש] בכח שאפי׳ [שאפילו] קל שבקלים יכול למס״נ [למסירות נפש] כו׳
This is the matter of self-sacrifice (mesirus nefesh) in “One.” And every Jew has this level: even though he does not have self-sacrifice in actuality, he has self-sacrifice in potential, for even the lowest of the low is capable of self-sacrifice, etc.
That intention is self-sacrifice in “One,” the readiness to give one’s life for G-d’s oneness. Every Jew has it at least in potential; even the least of Jews is capable of it.


ועי״ז מתעלים כל עסקיו לה׳ אחד א״כ הרי מו״מ [משא ומתן] ועסק זה הוא מעין וע״ד שהוא ית׳ נק׳ קונה שמים וארץ126
And through this all his dealings are elevated to G-d, Who is One. If so, this commerce and business are akin to, and along the lines of, His being called, may He be blessed, “Acquirer of heaven and earth”
Through this readiness, all of a person’s business is elevated to the One G-d. His buying and selling then resemble G-d’s own “acquisition” of heaven and earth on Shabbos.


(ולכן הוא בבחי׳ כאח לי וע׳ מ״ש ע״פ וישב יעקב127 בפי׳ ובקשתם משם כו׳ ומצאת128 כו׳)
(and therefore he is in the state of “like a brother to me”; and see what is written on [the verse] “And Yaakov dwelt,” on the meaning of “And from there you will seek,” etc., “and you will find,” etc.).
This makes the businessman, too, “like a brother.” The parenthesis refers to the discourse on “And Yaakov dwelt,” which explains “From there you will seek… and you will find”: finding G-d from a place of descent.


והנה אדרבה בהם נאמר אשקך בחי׳ נשיקין הוא אתדבקות רוחא ברוחא129 ע״י תפלות הבעל עסק
Indeed, on the contrary, of them it is said, “I would kiss you”: the level of kisses, which is “the cleaving of spirit to spirit,” through the prayers of the businessman,
Moreover, of businesspeople the verse says “I would kiss you.” A kiss is “the cleaving of spirit to spirit,” and it is reached through the businessman’s prayer.


שהוא בחי׳ אתכפייא ויתרון האור מהחשך130 הוא מעורר וממשיך ממקום גבוה מאד (עמ״ש בפ׳ נח בד״ה מים רבים131 כו׳)
which is the level of subjugation (iskafya) and of “the advantage of light out of darkness”; it arouses and draws down from a very high place (see what is written in Parshas Noach, in the discourse beginning “Many waters,” etc.),
His prayer comes with iskafya, the subduing of his worldly inclinations, and light that comes out of darkness has an advantage. It therefore reaches a very high source, as explained in the discourse “Many waters” in Parshas Noach.


אשר גילוי בחי׳ זו אינו אלא בבחי׳ נשיקין כמשל הנשיקין שהוא מחמת עוצם האהבה שלא יוכל לפרש בדבור132 היא מתלבשת בהבל הנשיקין כו׳
a level whose revelation is only in the manner of kisses — as in the analogy of kisses, where, because of the intensity of the love, which one cannot express in speech, it is enclothed in the breath of the kisses, etc.
So high a revelation can only come as a “kiss.” A kiss expresses a love too intense for words, carried in the breath rather than in speech.


(עמ״ש בד״ה שיר השירים133 פי׳ ישקני134 כו׳. והענין כי בחינת כאח לי שע״י יונק שדי אמי היינו שיניקותם משרש אחד היינו מהתורה שהיא בחי׳ חו״ב [חכמה ובינה] כו׳ שנק׳ או״א [אבא ואימא].
(See what is written in the discourse beginning “The Song of Songs,” on the meaning of “Let him kiss me,” etc. The explanation is that the state of “like a brother to me” that comes through “nursing at my mother’s breasts” means that their nursing is from one root, namely from the Torah, which is the level of Chochmah and Binah, etc., which are called Abba and Imma.
The parenthesis explains the difference between two kinds of “brotherhood.” Through Torah study, “nursing at my mother’s breasts,” the student and G-d draw from one root, the Torah, which is Chochmah and Binah, Abba and Imma.


אמנם ע״י אתכפייא ובטול היש לאין דבעלי עסקים אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא שנמשך האור מבחי׳ אין שהוא מקור התורה כמ״ש והחכמה מאין תמצא135 כו׳ ונמשך התגלות זו בז״א כו׳.
However, through the businesspeople’s subjugation (iskafya) and their nullification (bittul) of “something” into “nothing,” “the glory of the Holy One, blessed be He, is elevated above”: the light is drawn from the level of “nothing” (ayin), which is the source of the Torah, as it is written, “And wisdom, from nothing (ayin) is it found,” etc., and this revelation is drawn into Z’eir Anpin, etc.
The businessman’s iskafya and self-nullification elevate “the glory of G-d above”: they draw light from ayin, “nothing,” the source of the Torah itself, as in “Wisdom comes from nothing,” and bring that revelation into Z’eir Anpin.


וא״כ הם בבחי׳ כאח לי שמקבלים שניהם משרש א׳ אשר השרש ההוא גבוה מבחי׳ שדי אמו כו׳ הוא בחי׳ כתר שלמעלה מהחכמה ובינה. וזהו ענין שזבולון קודם ליששכר.
If so, they are in the state of “like a brother to me,” for both receive from one root, and that root is higher than the level of “his mother’s breasts,” etc.: it is the level of Keser, which is above Chochmah and Binah. And this is the matter of Zevulun preceding Yissachar.
So businesspeople are “brothers” too, but their shared root is higher: Keser, above Chochmah and Binah. This is why Zevulun, the tribe of merchants, is placed before Yissachar, the tribe of Torah scholars.


והנה כתיב וינשק לבן לבניו136 שהם השבטים שנק׳ ג״כ בנים ללובן העליון כי בני בנים הרי הם כבנים137 כו׳ כך יתכן בחינת כאח לי בקבלתם מבחי׳ אין מקור דחו״ב [דחכמה ובינה] הנק׳ או״א [אבא ואימא] כו׳
Now, it is written, “And Lavan kissed his sons”: these are the tribes, who are also called sons of the Supernal Whiteness (Loven HaElyon), for “grandchildren are like children,” etc. So too, the state of “like a brother to me” is possible in their receiving from the level of “nothing” (ayin), the source of Chochmah and Binah, which are called Abba and Imma, etc.
Lavan “kissed his sons,” who were really his grandsons, the tribes; since grandchildren are like children, they are called his sons. “Lavan” alludes to “the supernal whiteness,” a level above Chochmah and Binah, and receiving from that level of ayin is another way of being “brothers.”


ועיין כה״ג [כהאי גוונא] בפרדס שער החמישי פ״ג [פרק ג׳] בשם הבית יוסף ומלכות נפיק כו׳ ומשום הכי קאמר אברהם138 כו׳ ועמש״ל [ועיין מה שכתוב לעיל] בביאור ענין יודוך אחיך כו׳ וענין בני אביך139 כו׳).
And see something similar in the Pardes, Sha’ar 5, chapter 3, in the name of the Beis Yosef: “and Malchus comes forth,” etc., “and for this reason Avraham said,” etc. And see what was written above in the explanation of the matter of “Your brothers shall acknowledge you,” etc., and the matter of “your father’s sons,” etc.)
The parenthesis closes with references: the Pardes (Sha’ar 5, ch. 3), quoting the Beis Yosef, Rabbi Yosef Karo, that Malchus comes forth from Keser and Avraham from Chochmah, so that both come as if from one place, which is why Avraham could call Sarah his sister; and earlier explanations of “Your brothers shall acknowledge you” and “your father’s sons.”


אנהגך אביאך אל בית אמי140 הוא בחינת תורה כי גם הבעל עסק צריך לקבוע עתים לתורה
“I would lead you, I would bring you into my mother’s house”: this is the level of Torah, for the businessman, too, must set times for Torah.
“I would lead you, I would bring you into my mother’s house” refers to Torah: businesspeople, too, must set fixed times for study.


כי הגם שעיקר עבודתם הוא ע״י מעשה בבחי׳ אתכפייא ובמעשה הצדקה מ״מ ההמשכה צ״ל כסדר שמתלבשת תחלה במחשב׳ [במחשבה / במחשבת] ודבור ואח״כ במעשה.
For although their main service is through deed — in the manner of subjugation (iskafya), and in the deed of charity — nevertheless the drawing-down must be in order: it is enclothed first in thought and speech, and afterwards in deed.
Their main service is in deed, through overcoming themselves and through giving charity. But divine influence descends in order, through thought and speech before deed.


ומחשבה ודבור זהו בחי׳ קביעת עתים לתורה של הבעלי עסק (ועיקר גלוי נשיקין הוא ע״י קביעת עתים לתורה. ע׳ [עיין] בתניא פ׳ מ״ה)
And thought and speech — this is the level of the businessmen’s set times for Torah. (And the main revelation of kisses is through setting times for Torah; see Tanya, chapter 45.)
Their fixed times for Torah supply that thought and speech. Indeed, the main revelation of the “kiss” comes through these fixed times, as Tanya ch. 45 explains.


ולכן בבעלי תורה נאמר יונק שדי אמי שהוא לשון תמידי. כי והגית בו יומם ולילה141 כתיב.
Therefore, of those devoted to Torah it is said, “nursing at my mother’s breasts,” which is an expression of constancy, for it is written, “And you shall meditate in it day and night.”
Those whose whole occupation is Torah are described by “nursing,” a continuous act, since the verse commands Torah study “day and night.”


ובבעלי עסקים שהוא רק קביעות עתים נאמר אנהגך אביאך אל בית אמי (ועוי״ל [ועוד יש לומר] פי׳ אנהגך בענין אחר דלפי ששרש המשכתם מבחי׳ שלמעלה מחו״ב [מחכמה ובינה] כנ״ל ע״כ אומר אנהגך כו׳
And of businesspeople, who have only set times, it is said, “I would lead you, I would bring you into my mother’s house.” (One may further explain “I would lead you” in another way: since the root of their drawing-down is from a level above Chochmah and Binah, as mentioned above, therefore it says, “I would lead you,” etc.,
Businesspeople, who study only at set times, are described as “led” and “brought” into the mother’s house. The parenthesis offers a second reading: since their root is above Chochmah and Binah, “I would lead you” means that they lead the light down from that higher level.


אל כו׳ שממשיך מבחי׳ עליונה לבחי׳ אמי כו׳ וזהו תלמדני שמבחי׳ מקום גבוה כזה א״א להיות רק בחי׳ מקבל. וכענין ודברי אשר שמתי בפיך142 כו׳). אשקך מיין הרקח.143
“into,” etc.: that he draws down from a higher level to the level of “my mother,” etc. And this is “you would teach me”: for from so high a place it is impossible to be anything but a recipient, as in “And My words that I have put in your mouth,” etc.) “I would give you to drink of the spiced wine.”
They lead it into “my mother,” Binah. “You would teach me” fits this, for from so high a source one can only receive, as with “My words that I have put in your mouth”; then the verse goes on, “I would give you to drink of the spiced wine.”


הנה היין משמח אלקים.144 ויין הוא בחי׳ יינה של תורה145 והוא בחי׳ בינה בחינת תושבע״פ [תורה שבעל פה] והיותו משמח אלקים היינו
Now, wine “gladdens Elokim.” And wine is the level of “the wine of the Torah,” which is the level of Binah, the level of the Oral Torah. And its gladdening Elokim means this:
Wine “gladdens Elokim,” as the verse in Judges says. Wine is “the wine of Torah” (the Kehot note traces this phrase to Pesikta Zutrasa on Vayechi), which is the Oral Torah, the level of Binah.


כי אלקים הוא מדת הצמצום להיות העלם והסתר וע״י שממשיך מבחי׳ בינה שהוא בחי׳ שמחה גורם גילוי ההעלם כו׳ שלא יסתיר ויעלים.146
Elokim is the attribute of tzimtzum (contraction), so that there be concealment and hiding; and by drawing down from the level of Binah, which is the level of joy, one brings about the revelation of the concealed, etc., so that it will not hide and conceal.
Elokim is the attribute of contraction that conceals G-d’s light. Drawing from Binah, the source of joy, reveals what is concealed, so that the concealment no longer hides.




14וזהו אשקך מיין. אך יין הרקח היינו שיש בו ריח הטוב. כי הריח שרשו ממקום גבוה שהוא בחי׳ מקיף והוא למעלה מבחינת מזון שהמזון הוא לגוף
And this is “I would give you to drink of wine.” But “spiced wine” means that it has a good fragrance in it. For fragrance has its root in a high place: it is the level of the encompassing [light] (makif), and it is above the level of food, for food is for the body,
Now “spiced wine” (yayin harekach): wine that also has a good fragrance. Fragrance comes from a high place, an encompassing light (makif), higher than food, which nourishes the body.


אבל הריח ארז״ל [אמרו רבותינו זכרונם לברכה] שהנשמה נהנית ממנו147 ולא הגוף והיינו לפי שהוא בחי׳ תענוג העליון שאינו נתפס ומתלבש בכלים.
whereas fragrance, our Sages, of blessed memory, said, is something the soul enjoys and not the body. This is because it is the level of the supernal delight, which is not grasped and enclothed in vessels.
The Sages call fragrance something the soul enjoys and the body does not. That is because it is the supernal delight, too lofty to be held within vessels.


והנה זהו יתרון מעלת קביעות עתים לתור׳ [לתורה] של הבעל עסק שהוא בחי׳ אתכפייא יותר מביושבי אוהלים ע״כ נק׳ עסק תורתם יין הרקח שהריח הוא דוקא מדבר חריף וקיוהא כו׳
Now, this is the advantage and superiority of the businessman’s setting times for Torah, which is the level of subjugation (iskafya), over those who dwell in the tents [of Torah]. Therefore their Torah study is called “spiced wine,” for fragrance comes specifically from something sharp and sour, etc.
This is the special quality of the businessman’s fixed times for Torah, which come through iskafya, over those who study all day in the “tents of Torah”: his Torah is “spiced wine,” for a strong fragrance comes precisely from something sharp and sour.


(ועיין מענין ריח ע״פ ראה ריח בני)148 שיין זה עם היותו משקה שהוא בחי׳ פנימית יש בו ג״כ ריח ובחי׳ מקיף כו׳.
(And see on the matter of fragrance, on [the verse] “See, the fragrance of my son.”) For this wine, although it is a drink, which is the level of the inner dimension (pnimiyus), also has fragrance and the level of the encompassing [light] (makif), etc.
After a reference to the discourse on “See, the fragrance of my son,” the point is summed up: this wine is a drink, taken inward, yet it also carries a fragrance, an encompassing light.


ומי שאינו יכול ללמוד כלל ולקבוע עתים לתורה עליו נאמ׳ [נאמר] ג״כ מעסיס רמוני149 ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כפלח הרמון רקתך שאפי׳ [שאפילו] ריקנין שבך150 מלאים מצות כרמון.151
And one who cannot study at all, and [cannot] set times for Torah — of him too it is said, “of the juice of my pomegranates,” along the lines of our Sages’ saying on the verse “Your temple (rakasech) is like a slice of pomegranate”: that even the empty ones (reikanin) among you are full of mitzvos like a pomegranate.
Even one who cannot study at all, or set fixed times, is included in the verse: “of the juice of my pomegranates.” The Sages expound “your temple (rakasech) is like a slice of pomegranate” as “even your empty ones (reikanin) are full of mitzvos as a pomegranate is full of seeds.”


כי ריקנים אין פי׳ פושעים ומורדים ח״ו [חס ושלום] רק שאין בהם תורה אבל מלאים מצות ודרך ארץ.
For “empty ones” does not mean sinners and rebels, G-d forbid, but only that they have no Torah in them, yet they are full of mitzvos and proper conduct (derech eretz).
“Empty” does not mean wicked, G-d forbid; it means lacking Torah knowledge while being full of mitzvos and decent conduct.


והרי המצות מעוררים ג״כ גילוי תענוג העליון וכנודע מענין ריחא דלבושייכו152 כו׳ כי נעוץ תחלתן בסופן.153
And the mitzvos, too, arouse a revelation of the supernal delight, as is known from the matter of “the fragrance of your garments,” etc., for “their beginning is wedged in their end.”
The mitzvos too arouse the supernal delight, as in the Zohar’s story of the child who knew from “the fragrance of your garments” that the sages had been busy with a mitzvah. This is because the end is bound to the beginning: the most practical deeds reach the highest source.


ולכן נק׳ עסיס רמוני שהוא ג״כ משיב את הנפש (ולכן במעיל היו תלויים רמונים כי המעיל הוא בחי׳ מעיל צדקה154 כו׳ וכמ״ש במ״א ע״פ שוש אשיש כו׳ מעיל צדקה יעטני155 וע״ש):
Therefore it is called “the juice of my pomegranates,” which also restores the soul. (Therefore pomegranates hung on the robe (me’il), for the robe is the level of “a robe of righteousness (tzedakah),” etc., as is written elsewhere on [the verse] “I will greatly rejoice,” etc., “He has wrapped me in a robe of righteousness”; see there.)
So this too is called “the juice of my pomegranates,” which also “restores the soul.” The parenthesis adds that pomegranates hung on the hem of the priestly robe (me’il) because the robe stands for “a robe of righteousness (tzedakah),” charity, as explained elsewhere on “I will greatly rejoice.”



In one’s avodah
The maamar draws the lesson itself for each kind of Jew. One whose occupation is Torah should study constantly, “day and night,” and so “nurse” from G-d’s own wisdom. One who is in business elevates his dealings by saying the Shema with readiness for self-sacrifice and by praying with the strength his work provides; his main service is in deed, overcoming himself and giving charity, but he must also set fixed times for Torah, for through them the “kiss” is revealed. And even one who cannot study at all should be full of mitzvos, like a pomegranate.
Questions for discussion
	Why does the maamar call the Torah in the higher Chochmah a “large face” and the Torah we study a “small face,” and why is a contraction needed between them?
	How can G-d be said to “nurse” from, or be “sustained” by, a person’s Torah study below?
	In what way does a businessman’s week, and his prayer, follow the pattern of G-d’s six days of creation and Shabbos?
	Why does the businessman’s iskafya reach a root higher than the scholar’s study, and why does he still need fixed times for Torah?
	What does it mean that even “the empty ones” are full of mitzvos like a pomegranate, and what does the image of fragrance add?

Sources and references
Notes
Paragraph 1
1מי יתנך
According to the note, this discourse of the Rebbe shows how this maamar belongs to Parshas Terumah: it explains, within the discourse, the cherubim that Parshas Terumah describes.
Kehot’s noteהשייכות וקשר לפ׳ תרומה ראה ד״ה מי יתנך תשמ״ו שמבאר בפנים הדרוש בענין הכרובים המבואר בפ׳ תרומה. המאמר הוא משנת תקע״א. ובסה״מ הנ״ל נדפסו ב׳ הנחות אחרות בע׳ עז (מגוכתי״ק הצ״צ). והגהות וקיצורים על הנחה זו נדפס באוה״ת פ׳ תרומה ע׳ א׳תנה. והנחה ג׳ ממאמר זה נדפס בסה״מ שם ע׳ צג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור נדפס במאמרי אדה״ז כתובים ח״ב ע׳ קפה.
2מי יתנך כאח לי
“Would that you were like a brother to me, nursing at my mother’s breasts; I would find you outside, I would kiss you, and none would despise me.” The whole maamar is an explanation of this verse and the next.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, א. בגוכתי״ק הצ״צ מסיים ”יונק שדי אמי אמצאך בחוץ אשקך וגו׳. זהו מאמר כנס״י בגלות להקדב״ה כו׳”. בזמן.
3זהו בקשת כנס״י להקב״ה
The Tzemach Tzedek discusses this verse as Knesses Yisrael’s plea in his Or HaTorah on Song of Songs; on the same page he notes that the Targum reads it as referring to Mashiach (note 79:7).
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תרלד.
4נקראו ישראל אחים למקום
The Tzemach Tzedek explains why Israel are called G-d’s brothers: the Holy One is “holy,” and Israel, through Torah and mitzvos, are called “holy men you shall be to Me,” for they receive and draw down from the supernal Holy; therefore they are called brothers to the Holy One.
Kehot’s noteמבואר באוה״ת שה״ש כרך ב ע׳ תרעח ש”הקב״ה קדוש בוא״ו וישראל ע״י עסק התורה ומצות נקראים ואנשי קודש תהיון לי, שמקבלים וממשיכים מבחי׳ קודש העליון לכן נקראים אחים להקב״ה”. ע״ש.
5למען אחי ורעי
“For the sake of my brothers and my friends, I will now speak peace within you.” The Alter Rebbe brings it to show that Israel are called G-d’s brothers.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
6למען בית ה׳ אלקינו
“For the sake of the House of Havayah our G-d, I will seek your good.” Coming right after “my brothers,” it shows that the brotherhood belongs to the time of the Temple.
Psalms 122:9תהילים קכ״ב:ט׳
לְמַעַן בֵּית־Havayah אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ:
For the sake of the house of the L-RD our G-d I will seek thy good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7כלומר אימתי . . מבקשת
The words from “That is to say: when are they called brothers?” through “she now pleads” are missing in the Tzemach Tzedek’s manuscript.
Kehot’s noteבגוכתי״ק ליתא.
8ולפיכך מבקשת עכשיו מי יתנך כאח לי
On this plea the Tzemach Tzedek writes, “And see what the Targum says on this, that it refers to Mashiach.”
Kehot’s note”ועיין מ״ש ע״ז התרגום דקאי על משיח” — אוה״ת שה״ש כרך ב ע׳ תרלד.
9ופניהם איש אל אחיו
The cherubim on the cover of the Ark faced “each toward his brother.” The maamar takes this “brotherhood” of the cherubim as the model of the closeness Knesses Yisrael asks for.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כ.
10ועשית שנים כרובים
“And you shall make two cherubim of gold; of beaten work shall you make them, from the two ends of the cover.”
Exodus 25:18שמות כ״ה:י״ח
וְעָשִׂיתָ שְׁנַיִם כְּרֻבִים זָהָב מִקְשָׁה תַּעֲשֶׂה אֹתָם מִשְּׁנֵי קְצוֹת הַכַּפֹּרֶת:
And thou shalt make two cherubim of gold; of beaten work shalt thou make them, at the two ends of the ark-cover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יח.
11כרוב א׳ מקצה מזה
“One cherub from the end on this side, and one cherub from the end on that side.” The maamar later reads the two cherubim as the movement from above to below and the movement from below to above.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12מ״ש רז״ל (חגיגה י״ג ב׳)
The Tzemach Tzedek explains this passage of the Talmud (the “large face” and the “small face”) in his Or HaTorah on Parshas Terumah.
Kehot’s noteראה פי׳ הגמרא באוה״ת פ׳ תרומה ע׳ א׳תנא.
13The Talmud asks why Ezekiel lists “the face of a cherub” and “the face of a man” separately, and answers that one is a large face and the other a small face (a cherub, keruv, being like a child, ke-ravya). The maamar applies this to the Torah above and the Torah below.
Chagigah 13b:7חגיגה י״ג ב:ז׳
מַאי ״כְּרוּב״? אָמַר רַבִּי אֲבָהוּ: כְּרָבְיָא, שֶׁכֵּן בְּבָבֶל קוֹרִין לְיָנוֹקָא רָבְיָא. אֲמַר לֵקהּ רַב פָּפָּא לְאַבָּיֵי: אֶלָּא מֵעַתָּה, דִּכְתִיב: ״פְּנֵי הָאֶחָד פְּנֵי הַכְּרוּב וּפְנֵי הַשֵּׁנִי פְּנֵי אָדָם וְהַשְּׁלִישִׁי פְּנֵי אַרְיֵה וְהָרְבִיעִי פְּנֵי נָשֶׁר״, הַיְינוּ פְּנֵי כְרוּב הַיְינוּ פְּנֵי אָדָם? אַפֵּי רַבְרְבֵי וְאַפֵּי זוּטְרֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14ועל דמות הכסא
In Ezekiel’s vision, above the throne was “a likeness like the appearance of a man.” The maamar explains this “man” as the Torah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו. בגוכתי״ק נוסף ”והוא אפי רברבי”.
15וצ״ל שהרי אין לו דמות הגוף
The manuscript reads, “This needs explaining, for it is known that He has no body and no bodily likeness,” etc.
Kehot’s noteבגוכתי״ק: ”וצ״ל דהא נודע שאין לו גוף ודמות הגוף כו׳”. נסמן לעיל א, א.
16זאת התורה אדם
In its plain sense, “This is the law: when a man dies in a tent.” Read word by word, it says “This is the Torah: man,” and the maamar uses it to show that the Torah is called “man.”
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, יד. להעיר שבסה״מ תקע״א ע׳ עח ובהנחה אחרת שם ע׳ צג אינו מביא פסוק זה.
17וזאת תורת האדם
David’s words, “And this is the Torah of man,” are brought as a second verse calling the Torah “man.”
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ז, יט.
Paragraph 2
18כל התורה כולה שמותיו של הקב״ה
The Zohar (Mishpatim) teaches that the whole Torah is the Name of the Holy One, blessed be He, so that one who occupies himself with the Torah occupies himself with the holy Name. The Kehot note gives this passage, and the Ramban’s introduction to his commentary on the Torah, as the source of the saying.
Zohar II, 124aזח״ב קכד, א
Kehot’s noteזח״ב קכד, א. רמב״ן עה״ת בהקדמה.
19ובזהר נק׳
The note’s references are taken from Or HaTorah on Va’eschanan, where the Tzemach Tzedek gathers the sources for the Sefiros as the holy Name: the Zohar on “For I will proclaim the Name of G-d” (III, 285a), the Shelah’s comment on it, and the Zohar on Vayikra (10b, 11a).
Tikkunei Zohar, Tikkun 18 · 37b:11–14תקו״ז תיקון יח
(כאן חסר והוא בתקונים זהר חדש דף כה ע״ג) בריש הורמנו דמלכא. בוצינא דקרדינותא לא חוור ולא סומק ולא ירוק ולא אוכם כלל. והאי בוצינא איהי קו המדה דאיהו אתלבש באוירא. וכד איהי באוירא. איהי סתימא ולא אתחזייא כלל.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteע׳ בזח״ג וילך דרפ״ה א׳ ע״פ כי שם ה׳ אקרא ומ״ש ע״ז השל״ה בהקדמה דף ד׳ ע״א בפי׳ כולא סלקין ואתקשרן בחד, ובזהר ויקרא דף י׳ ע״ב ודף י״א ע״א — אוה״ת ואתחנן ע׳ קכא. ראה ת״ז תי׳ יח.
20רזא דשמא קדישא
The Kehot note points to the Zohar (Vayeilech) on “For I will proclaim the Name of G-d,” which speaks of binding all the levels together and drawing blessing from above to below so as to unite the holy Name.
Zohar, Vayeilech 5:27–7:36ספר הזהר, וילך ה׳:כ״ז-ז׳:ל״ו
R. Simeon said: ‘This is not so, but the truth is that this itself is a proof of the superiority of Moses. For Moses went up, from the lower to the higher, but they came down, from the higher to the lower. Moses said shirah, which is the song of the Matrona in honour of the King, and he was attached to the King. They said shir, which is the song of the King in honour of the Matrona, and they were attached to the Matrona; and thus the superiority …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21שהוא רק בחי׳ הארה בעלמא שאינו נוגע להעצמות
The manuscript words this differently: “It is known, in explaining the term he’arah, that it is something with no comparison at all to its source…, and it is also called ‘His great Name,’ as explained elsewhere; and the first revelation of this glimmer is in Chochmah.”
Kehot’s noteבגוכתי״ק נמצא בשינוי לשון ושם ”ונודע בפי׳ ל׳ הארה שהיא מה שאינה ערוך כלל לגבי מקורה כו׳ והיא הנקראת ג״כ שמו הגדול כמ״ש במ״א וראשית גילוי הארה זו הוא בחכמה”.
Paragraph 3
22אני הוי׳ הוא שמי
“I am G-d (Havayah), that is My Name.” It shows that Havayah is G-d’s Name, the glimmer that the maamar places in Chochmah.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
23וע״י החכמה נמשך אא״ס ב״ה בכל הט״ס
The gloss there gives the reason why the Infinite Light unites even with Atzilus only by first being enclothed in Chochmah: the Infinite is truly one, and that oneness is the level of Chochmah. The Alter Rebbe refers to it for the reason of what he says here.
Tanya, Likkutei Amarim 35:7תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳
הגהה וְכַאֲשֶׁר שָׁמַﬠְתִּי מִמּוֹרִי ﬠָלָיו הַשָּׁלוֹם, פֵּירוּשׁ וְטַﬠַם לְמַה שֶּׁכָּתוּב בְּﬠֵץ חַיִּים, שֶׁאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא אֵינוֹ מִתְיַיחֵד אֲפִילוּ בְּעוֹלַם הָאֲצִילוּת אֶלָּא ﬠַל יְדֵי הִתְלַבְּשׁוּתוֹ תְּחִלָּה בִּסְפִירַת חָכְמָה, וְהַיְינוּ מִשּׁוּם שֶׁאֵין־סוֹף בָּרוּךְ־הוּא, הוּא אֶחָד הָאֱמֶת, שֶׁהוּא לְבַדּוֹ הוּא וְאֵין זוּלָתוֹ, וְזוֹ הִיא מַדְרֵגַת הַחָכְמָה וְכוּ׳:
Kehot Publication Society (CC-BY-NC)
24ראשית חכמה
“The beginning of wisdom is the fear of G-d.” Read as “The beginning is Chochmah,” it shows that Chochmah is the first revelation, and so is called “the first man.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
25לכל אבר כפי מזגו ותכונתו
Tanya explains that the soul fills the whole body but dwells mainly in the brain, from which each limb receives the life and power proper to it, according to its temperament and character. The maamar uses this as its analogy for Chochmah and the other Sefiros.
Tanya, Likkutei Amarim 51:4תניא, חלק ראשון; ליקוטי אמרים נ״א:ד׳
… מִתְפַּשֶּׁטֶת הֶאָרָה לִשְׁאָר כָּל הָאֵבָרִים, וּמְקַבֵּל כָּל אֶחָד כֹּחַ וְחַיוּת הָרָאוּי לוֹ כְּפִי מִזְגּוֹ וּתְכוּנָתוֹ: כֹּחַ הָרְאִיָּה מִתְגַּלֶּה בָּעַיִן, וְכֹחַ הַשְּׁמִיעָה בָּאוֹזֶן וְכוּ׳. וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל …
Kehot Publication Society (CC-BY-NC)
26ה׳ בחכמה
Kehot’s note points to Proverbs 3:19 for these words.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
27בד״ה זכור
That maamar explains that “He and His life-forces are one” refers to Chochmah, which is called His “life” (“wisdom gives life”): the Infinite Light, though infinitely above Chochmah, becomes one with it when enclothed in it, for “He is the Knower and the Known.” “He and His vessels are one” refers to the letters of thought, the garments in which the Infinite Light is enclothed and with which it is also one.
Kehot’s noteלעיל עא, א.
28ועמ״ש על הזהר ר״פ תולדות
At the beginning of Toldos the Zohar teaches that as a person is many limbs that together form one body, and so is the world, so is the Torah: “all of it limbs and sections” that together become one body. The text refers to it for the Torah being called “man.”
Zohar, Toldot 1:1–4ספר הזהר, תולדות א׳:א׳-ד׳
29גדול תלמוד שמביא לידי מעש׳
The sages gathered in Lod asked whether study or deed is greater, and concluded, “Study is greater, for study leads to deed.” The maamar compares it to the brain, from which the light reaches every limb.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30אורייתא מתקשראה בקוב״ה
The Zohar’s teaching that the Torah, the Holy One and Israel are bound to one another. Here it is explained: the Torah is G-d’s Chochmah, in which the Infinite Light is enclothed.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
31ולתבונתו אין חקר
“There is no searching of His understanding.” The wording here follows the verse in a slightly different order (so the Kehot note: “based on”); it shows that G-d’s wisdom, one with Him, has no limit.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ מ, כח.
32שהוא היודע והוא הדעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ יסודי התורה פ״ב ה״י.
33שהוא היודע והוא הדעה
The Rambam writes that G-d’s knowledge is not separate from Him: He is the Knower, the Known and the Knowledge itself, all one. The maamar uses this to show that the higher Chochmah is one with the Infinite.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
34ועיין בר״ח פ״א משער היראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוז״ל שם: ”שעיקר היראה לירא מעילת כל העילות וסבת כל הסבות שהוא עיקר ושורש לכל העולמות ירצה שהוא המקיימם בחיותו ית׳ השופע בהם”. ע״ש.
35דגדול מורה על גדלות התפשטות האור
Reishis Chochmah lists the senses in which G-d is called “great,” one of them being the spreading forth of His power and light in all that exists. The Alter Rebbe uses it to explain why Chochmah is “the great man.”
Reshit Chokhmah, Gate of Fear 1:10–11ראשית חכמה, שער היראה א׳:י׳-י״א
הב׳ גדול בבחינת ההשגה כענין (תהלים קד, כה) זה הים גדול, שאם הכוונה על גדולת הכמות הרי נאמר ורחב ידים, אלא ודאי גדול בבחינת עומקו, שיש מקומות בים שאין להם סוף. וכן כיוצא בזה אמר דוד המלך ע״ה (תהלים צב, ו) מה גדלו מעשיך ה׳ מאד עמקו מחשבותיך, ופירושו שבעשיה הגשמית מענין שמים וארץ והים ושאר הבריות הגדולות אנו תמהים ואומרים מה גדלו, כמה נעלה לפי ערך זה מה שאינו מושג בגדלו ורוחניותו בתוך המחשבה, שודאי אין לו שיעור. ולזה אמר מאד עמקו מחשבותיך, וכל מקום שנאמר מאד, הוא בלי …
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
Paragraph 4
36תלמוד בבריאה
That passage explains the saying “Talmud is in Beriah, Mishnah in Yetzirah, and Scripture in Asiyah”: it speaks of how far each draws the light down, Scripture all the way to Asiyah and Talmud only to Beriah, while all of the Torah is a drawing down into Malchus.
Kehot’s noteראה לעיל סט, ב. נסמן לעיל יז, א.
37צמצם שכינתו בין בדי ארון
Likkutei Torah, Emor, asks how G-d can be said to contract His Shechinah between the poles of the Ark when no place is empty of Him, and explains in the name of the Maggid that elsewhere He is hidden while between the poles He was revealed, yet even this revelation is a contraction for Him, since He can reveal only a mere glimmer.
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… יהושע אל בני ישראל גשו הנה וגו׳ ר׳ הונא אמר זקפן בין שני בדי הארון אמר רבי אחא ברבי חנינא סמכן בין שני בדין הארון רבנן אמרין צמצמן בין שני בדי הארון אמר להן יהושע ממה שהחזיקו שני בדי הארון אתכם אתם יודעים ששכינתו של הקב״ה ביניכם הה״ד (שם) ויאמר יהושע בזאת תדעון כי אל חי בקרבכם ואף בירושלים דתנן עומדים צפופים ומשתחוים רווחים רבי שמואל ברבי חנא בשם רבי אחא אמר ארבע אמות לכל אחד ואמה מכל צד כדי שלא יהא אדם שומע תפלתו של חבירו ואף לעתיד …
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 10:9ויקרא רבה י׳:ט׳
Kehot’s noteתנחומא ויקהל ע״פ ויעש בצלאל. ובשהש״ר א, יד ע״פ אשכול הכופר. ראה ב״ר פ״ה, ז. ויק״ר פ״י, ט. ראה לקו״ת אמור לד, ב. בלק עג, ד. סה״מ תרל״ה ע׳ מו.
38צמצם שכינתו בין בדי ארון
The Midrash expounds “between my breasts it lodges” (beside “a cluster of henna,” as the Kehot note gives it): it contracted itself between the two poles of the Ark. The maamar takes it as the model of the tzimtzum that brings the Torah down into our world.
Shir HaShirim Rabbah 1:16שיר השירים רבה א׳:ט״ז
… וּמוֹתֵחַ אֵבָרָיו. כָּךְ עַד שֶׁלֹא נִבְנָה בֵּית הַמִּקְדָּשׁ הָיְתָה הַשְּׁכִינָה מִתְמַצַּעַת בֵּין שְׁנֵי בַּדֵּי הָאָרוֹן, מִשֶּׁנִּבְנָה בֵּית הַמִּקְדָּשׁ (מלכים א ח, ח): וַיַּאֲרִכוּ הַבַּדִּים. דָּבָר אַחֵר, אַף עַרְשֵׂנוּ רַעֲנָנָה, מַה מִּטָּה זוֹ אֵינָהּ עֲשׂוּיָה אֶלָּא לְנַחַת רוּחַ, כָּךְ עַד שֶׁלֹא נִבְנָה בֵּית הַמִּקְדָּשׁ הָיְתָה הַשְּׁכִינָה מִטַּלְטֶלֶת מִמָּקוֹם לְמָקוֹם, הֲדָא הוּא דִכְתִיב (שמואל ב ז, ו): וָאֶהְיֶה מִתְהַלֵּךְ בְּאֹהֶל וּבְמִשְׁכָּן. מִשֶּׁנִּבְנָה בֵּית הַמִּקְדָּשׁ (תהלים קלב, יד): זֹאת מְנוּחָתִי עֲדֵי עַד. דָּבָר אַחֵר, אַף עַרְשֵׂנוּ רַעֲנָנָה, מַה מִּטָּה זוֹ …
“Behold, you are fair, my beloved, pleasant too; indeed our bed is fresh” (Song of Songs 1:16). “Behold, you are fair, my beloved, pleasant too.” Rabbi Abahu and Rabbi Ḥanina, Rabbi Abahu said: He lauded her with a compound expression, and she lauded him with a simple expression. He lauded her with a compound expression: “Behold, you are fair, my love; behold, you are fair” (Song of Songs 1:15), for if He sought to adopt another nation, He could. She lauded him with a simple expression: “Behold, you are fair, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
39הקול מדבר
“And he heard the voice speaking to him from above the cover that was on the Ark of the Testimony, from between the two cherubim.” This is the voice that spoke to Moshe from between the cherubim.
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40The cherubim were to be made of one piece with the cover. The maamar reads the cover as the encompassing light (sovev) common to both cherubim.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41מקצה השמים מוצאו
Of the sun: “Its going forth is from the end of the heavens, and its circuit to their ends.” The maamar connects “from the end” with the cherub “from the end,” the descent from above to below.
Psalms 19:7תהילים י״ט:ז׳
מִקְצֵה הַשָּׁמַיִם מוֹצָאוֹ וּתְקוּפָתוֹ עַל־קְצוֹתָם וְאֵין נִסְתָּר מֵחַמָּתוֹ:
His going forth is from the end of the heaven, and his circuit unto the ends of it; and there is nothing hid from the heat thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ז.
42מקצה השמים מוצאו
The Zohar in Parshas Terumah expounds the sun of Psalm 19 and its “going forth from the end of the heavens,” and goes on to “The Torah of G-d is perfect.” The Alter Rebbe refers to it for the “sun” as the level of Torah.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
“His going forth is from the end of the heaven” (v. 7). He goes forth from the end of that supernal heaven, from the termination1Yesod. of the Body, as it is written, “From one end of heaven to the other end of the heaven” (Deut. 4, 32); where the “one end” designates the upper world, and the “other end” its termination.
The Zohar; London, Soncino Press, 1933 (Public Domain)
43ואהבת
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your soul” is the second kind of self-sacrifice in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The contemplation of G-d’s oneness in this verse leads to giving oneself over in “One.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אני הוי׳ לא שניתי
“For I, G-d (Havayah), have not changed.” Creation brings no change in G-d, which is part of the contemplation of the Shema.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46כי הוא צוה ונבראו
“Let them praise the Name of G-d, for He commanded and they were created.” Everything exists only through His word.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ועמך לא חפצתי
“Whom have I in heaven? And besides You I desire nothing on earth.” This is the state the contemplation leads to: desiring nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48כלה לשון כלות הנפש
Likkutei Torah on Song of Songs gives two meanings of kallah: “consuming,” as in “my flesh is consumed,” and “yearning,” as in “my soul yearns,” the soul’s longing to cleave and be included in G-d’s light; it connects them with the two kinds of self-sacrifice in the Shema, in “One” and in “with all your soul.”
Kehot’s noteראה לקו״ת שה״ש א, א. המובא לקמן בהמאמר.
49בד״ה זכור את יום
The discourse “Remember the Shabbos day to sanctify it,” which begins on that page, teaches “zachor for the masculine, shamor for Nukva”: zachor draws down the supernal delight, while shamor, which the Sages identify with the Mishnah, guards it so that the outer forces draw no nurture.
Kehot’s noteלעיל סט, ג.
50כמים הפנים
“As in water face answers to face, so the heart of man to man.” The Alter Rebbe applies it to G-d’s response: the soul’s gaze upward is answered by His gaze downward.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועשית שנים כרבים
“And you shall make two cherubim of gold.” The two are the two movements, from above and from below.
Exodus 25:18שמות כ״ה:י״ח
וְעָשִׂיתָ שְׁנַיִם כְּרֻבִים זָהָב מִקְשָׁה תַּעֲשֶׂה אֹתָם מִשְּׁנֵי קְצוֹת הַכַּפֹּרֶת:
And thou shalt make two cherubim of gold; of beaten work shalt thou make them, at the two ends of the ark-cover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52לבבתני
“You have captured my heart, my sister, my bride.” The Alter Rebbe refers to his explanation of this verse for the matter of groom and bride.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53דאזעירת גרמה
The Zohar in Parshas Balak tells that before Moshe the Shechinah “made itself small” and appeared as “an angel of G-d,” and goes on to explain “Bless the youths” as the two cherubim. The Alter Rebbe refers to it for the “small face” of the cherub.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
54ועמ״ש ע״פ כי על כבוד חופה
That discourse explains that “over all the glory” means two kinds of glory: the lower glory that fills the whole earth and gives life to the lower worlds, and the higher glory beyond grasp (“Where is the place of His glory?”).
Kehot’s noteלקו״ת שה״ש מז, ב.
55כי על כבוד חופה
“For over all the glory there shall be a canopy.” The Alter Rebbe refers to his explanation of it: two levels of “glory” with an encompassing canopy above them, like the two cherubim and the cover.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56עיני ה׳ אלקיך
“A land that Havayah your G-d looks after; the eyes of Havayah your G-d are always upon it.” Here it describes the gaze from above that answers “Our eyes are lifted up to G-d.”
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
Paragraph 5
57והיו הכרובים
“And the cherubim shall spread their wings upward, sheltering the cover with their wings, and their faces each toward his brother.” The maamar reads the wings as love and awe, and “sheltering” as covering the Torah in the Ark.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כ. קטע מכאן מובא בהמשך יונתי תר״ם כרך ב׳ ע׳ תצ.
58תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו
The Zohar (Acharei) says that three times a day the cherubim raise their wings of their own accord. With the Ramaz, the maamar applies it to the three daily prayers.
Zohar, Achrei Mot 6:48–8:57ספר הזהר, אחרי מות ו׳:מ״ח-ח׳:נ״ז
We have learnt that this was the place where the Cherubim abode. We have learnt that three times a day a miracle was accomplished with their wings. When the holiness of the King descended upon them they of themselves raised their wings and spread them out so as to cover the mercy seat. Then they folded their wings and stood rejoicing in the divine presence.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
59תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו
The parallel passage in Vayechi, which the text cites alongside Acharei: the cherubim stood by a miracle, and “three times a day they spread their wings” over the Ark.
Zohar, Vayechi 37:386–38:398ספר הזהר, ויחי ל״ז:שפ״ו-ל״ח:שצ״ח
60ועמ״ש הרמ״ז פ׳ אחרי
The Ramaz’s words referred to here are quoted in Or HaTorah on Parshas Korach.
Kehot’s noteהלשון מובא באוה״ת פ׳ קרח ע׳ תשיג. ובהמשך דיונתי תר״ם ביאור בארוכה.
61נהורא קדמאה כו׳ כנפים עלאין
The Zohar in Balak speaks of “the first light” as “supernal wings.” The Alter Rebbe identifies the first light with “abundant in kindness,” and in a person’s service with the great love that is above reason.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Why does David say, “I will keep watch”? Surely all men watch and hope for the kindness of G-d, and even the beasts of the field? I inquired concerning this, and was given the following answer, and it is a right one, and very recondite. The first light that G-d created was so bright that the worlds could not endure it. G-d therefore made another light as a vestment to this one, and so with all the other lights, until all the worlds could endure the light without being dissolved. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62וזהו ענין שהכרובים סוככים בכנפיהם
The Tzemach Tzedek explains that sochechim (“sheltering”) comes from sechach, a covering, and so refers to an encompassing light (makif).
Kehot’s noteראה באוה״ת כאן ע׳ א׳תנז ביאור ענין זה שהוא מלשון סכך ומקיף. ע״ש. ובאוה״ת שה״ש ע׳ שיב.
63תפלה הוא לשון חיבור
The note refers to this volume for prayer as “joining.”
Kehot’s noteסה״מ תרל״ד ע׳ קנד. ראה גם אוה״ת פ׳ וישב כרך ה תתסח, א.
64נפתולי נפתלתי
Rachel names Naftali: “Naftulei Elokim niftalti im achosi.” The maamar reads naftulei as “joining,” the same sense it finds in tefillah, prayer.
Genesis 30:8בראשית ל׳:ח׳
וַתֹּאמֶר רָחֵל נַפְתּוּלֵי אֱלֹקִים נִפְתַּלְתִּי עִם־אֲחֹתִי גַּם־יָכֹלְתִּי וַתִּקְרָא שְׁמוֹ נַפְתָּלִי:
And Rachel said: ‘With mighty wrestlings have I wrestled with my sister, and have prevailed.’ And she called his name Naphtali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, ח. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ עב שיש בזה ד׳ פירושים. ע״ש.
65נפתולי נפתלתי
Rashi brings Menachem ben Saruk’s reading of naftulei as “joinings,” as in tzamid pasil (a cover joined fast): “I have been joined with my sister”; he adds that Onkelos renders it as prayer.
Rashi on Genesis 30:8רש"י על בראשית ל׳:ח׳
נפתולי אלקים. מְנַחֵם בֶּן סָרוּק פֵּרְשׁוֹ בְּמַחְבֶּרֶת צָמִיד פָּתִיל, חִבּוּרִים מֵאֵת הַמָּקוֹם נִתְחַבַּרְתִּי עִם אֲחוֹתִי לִזְכּוֹת לְבָנִים. וַאֲנִי מְפָרְשׁוֹ לְשׁוֹן עִקֵּשׁ וּפְתַלְתֹּל (דברים ל״ב) – נִתְעַקַּשְׁתִּי וְהִפְצַרְתִּי פְצִירוֹת וְנַפְתּוּלִים הַרְבֵּה לַמָּקוֹם, לִהְיוֹת שָׁוָה לַאֲחוֹתִי: גם יכלתי. הִסְכִּים עַל יָדִי; וְאֻנְקְלוֹס תִּרְגֵּם לְשׁוֹן תְּפִלָּה, כְּמוֹ נַפְתּוּלֵי אֱלֹקִים נִתְפַּלְתִּי בַּקָּשׁוֹת הַחֲבִיבוֹת לְפָנָיו; נִתְקַבַּלְתִּי, וְנֶעֱתַרְתִּי כַאֲחוֹתִי: נפתלתי. נִתְקַבְּלָה תְפִלָּתִי, וּמִ"אַ יֵשׁ רַבִּים בִּלְשׁוֹן נוֹטָרִיקוֹן:
נפתולי אלהים WRESTLINGS OF GOD — Menachem ben Seruk explains in his Machbereth (Dictionary) that the word נפתולי is of the same root as פתיל in (Numbers 19:15) “a covering (פתיל) closely bound upon it”, so that the words here mean: By bonds from G-d have I been joined to my sister (made equal to her) to merit the privilege of having children. I, however, explain it in the same sense as (Deuteronomy 32:5) “perverse and crooked (עקש ופתלתול)”. I have been persistent and have made many importunities and wrestlings …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
66התופל כלי חרס
The Kehot note cites the Tikkunei Zohar’s remark that there is tafel spelled with a tes and tafel spelled with a tav, bearing on the spelling of the Mishnah’s word.
Tikkunei Zohar, Tikkun 49תקו״ז תיקון מט
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכלים ג, ה. וראה ת״ז תי׳ מט אית טפל בט׳ ואית תפל בת׳. וראה רש״י בראשית ל, ח. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 79. לקו״ש חכ״ד ע׳ 29. וע׳ 315. ראה גם בהערה לסה״מ תקע״א ע׳ פ. בלקו״ת צו יא, ב. במדבר ו, ג. שה״ש מז, ב. לז, ג. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ עב סה״מ תרל״ד ע׳ קנד. בתורת מנחם תשי״ג כרך ט ע׳ 17 ב׳ פי׳ בתי׳ ”הטופל” בטי״ת.
67התופל כלי חרס
The Mishnah speaks of one who coats (hatofel) an earthenware vessel. The maamar, spelling the word with a tav, brings it as a second example of tefillah as “joining.”
Mishnah Kelim 3:5משנה כלים ג׳:ה׳
הַטּוֹפֵל כְּלִי חֶרֶס הַבָּרִיא, רַבִּי מֵאִיר וְרַבִּי שִׁמְעוֹן מְטַמְּאִים. וַחֲכָמִים אוֹמְרִים, הַטּוֹפֵל אֶת הַבָּרִיא, טָהוֹר. וְאֶת הָרָעוּעַ, טָמֵא. וְכֵן בְּחִדּוּק הַקֵּרוּיָה:
One who lines a sound vessel: Rabbi Meir and Rabbi Shimon say: [the lining] contracts impurity. But the sages say: a lining over a sound vessel is not susceptible to impurity, and only one over a cracked vessel is susceptible. And the same dispute applies to the hoop of a pumpkin shell.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68כמ״ש בד״ה יונתי
The discourse on “My dove in the clefts of the rock” explains that only a glimmer of the soul is enclothed in the body, while the soul as a whole remains above as an encompassing light, its “mazal”; and that tefillah is a term for joining, the binding and cleaving of the soul to its root above, through the heart’s desire, “with all your heart and with all your soul.”
Kehot’s noteלקו״ת שה״ש טז, ד.
69פב״פ דבר ה׳
“Face to face G-d spoke with you at the mountain, out of the fire.” The face-to-face of the Giving of the Torah is the model of the cherubim facing each other in Atzilus.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70בד״ה ואהי׳ אצלו אמון
The Shavuos discourse that opens “And I was beside Him as a nursling” explains “face to face G-d spoke” at the Giving of the Torah as the joining of the supernal “face,” the delight enclothed in the Torah and mitzvos, with the “face” below, so that the ascent from below was also inward, face to face.
Kehot’s noteלקו״ת פ׳ במדבר.
71למען אחי ורעי אדברה נא שלום
“For the sake of my brothers and my friends, I will now speak peace within you.” The maamar reads “peace” as the joining of the two cherubim, who are “brothers.”
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ועמ״ש הרמ״ז פ׳ אחרי . . והנה נקראים אחים
Or HaTorah quotes the Ramaz in full: “They are called brothers when they are equal in stature, for Malchus is built by Abba and Imma and not by Z’eir…, and they look at each other face to face; then is the ultimate success.”
Kehot’s note”והנה נקראים אחים כאשר הם שווין בקומתן שמל׳ נבנית ע״י או״א ולא ע״י זעיר כו׳ והם משגיחים אפין באפין אז הוא תכלית ההצלחה” עכ״ל. — אוה״ת פ׳ שלח ע׳ תקא.
Paragraph 6
73The Talmud lists ten journeys of the Shechinah as it departed: from the cover to a cherub, from cherub to cherub, and on to the threshold and beyond. The maamar uses it for the withdrawal of the cherubim’s glimmer.
Rosh Hashanah 31a:14ראש השנה ל״א א:י״ד
עֶשֶׂר מַסָּעוֹת נָסְעָה שְׁכִינָה, מִקְּרָאֵי: מִכַּפֹּרֶת לִכְרוּב, וּמִכְּרוּב לִכְרוּב, וּמִכְּרוּב לְמִפְתָּן, וּמִמִּפְתָּן לְחָצֵר, וּמֵחָצֵר לְמִזְבֵּחַ, וּמִמִּזְבֵּחַ לְגַג, וּמִגַּג לְחוֹמָה, וּמֵחוֹמָה לָעִיר, וּמֵעִיר לְהַר, וּמֵהַר לְמִדְבָּר, וּמִמִּדְבָּר עָלְתָה וְיָשְׁבָה בִּמְקוֹמָהּ — שֶׁנֶּאֱמַר: ״אֵלֵךְ אָשׁוּבָה אֶל מְקוֹמִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74The verse is now read as the plea that the brotherhood of the Temple era return, through Torah, “nursing at my mother’s breasts.”
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75פניהם איש אל אחיו
The cherubim facing each other, the image of the brotherhood Knesses Yisrael asks for.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76משחרב בהמ״ק . . ד׳ אמות של הלכה
“From the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” This is why the brotherhood is restored through Torah study.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
77אין לו להקב״ה אלא ד׳ אמות של הלכה
The text refers to Tanya ch. 53, which brings this saying and explains how the Shechinah rests on one who occupies himself with Torah.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
… בְּיוֹם הַכִּפּוּרִים. – וּ״מִשֶּׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בְּעוֹלָמוֹ אֶלָּא ד׳ אַמּוֹת שֶׁל הֲלָכָה בִּלְבָד״, וַ״אֲפִילוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה – שְׁכִינָה עִמּוֹ״, כִּדְאִיתָא בִּבְרָכוֹת פֶּרֶק קַמָּא, פֵּירוּשׁ ״שְׁכִינָה עִמּוֹ״ – כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה וִיצִירָה וַעֲשִׂיָּה.
Kehot Publication Society (CC-BY-NC)
78אשר הוא היודע והוא הדעה
The Rambam’s principle that G-d and His knowledge are one. It follows that one who grasps a halachah grasps G-d’s own wisdom.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
79לכו שברו כו׳ יין וחלב
“Ho, all who are thirsty, come to the water…; come, buy wine and milk without money and without price.” The maamar reads the “milk” as the Torah, and in particular the Oral Torah.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
Paragraph 7
80חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I stood.” The maamar applies it to the soul, which stood before G-d before it came down into a body.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז.
81אני היום ילדתיך
“You are My son; today I have given birth to you.” The maamar reads it as the soul’s “birth,” its descent into a body.
Psalms 2:7תהילים ב׳:ז׳
אֲסַפְּרָה אֶל־חֹק Havayah אָמַר־אֵלַי בְּנִי אַתָּה אֲנִי הַיּוֹם יְלִדְתִּיךָ:
I will tell of the decree: The L-RD said unto me: 'Thou art My son, this day have I begotten thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ב, ז.
82כמ״ש ע״פ חכלילי
The discourse on “His eyes are dark from wine, and his teeth white from milk” counts the soul’s limbs: the attributes and the intellect within them, each including all the others, make 81; each divided into head, middle and end, 243; with their root, the five chassadim that make them grow, 248.
Kehot’s noteלעיל פ׳ ויחי.
83אשרי מי שבא לכאן
Rav Yosef the son of Rabbi Yehoshua ben Levi reported hearing in the upper world, “Fortunate is he who comes here with his learning in his hand.” The maamar explains it as the soul’s growth through the “milk” of Torah.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. ראה סה״מ תקע״א ע׳ צט השייכות לכאן.
84ע״פ בהר סיני
Likkutei Torah, Behar, explains “Fortunate is he who comes here with his learning in his hand”: the Torah becomes like baked bread, absorbed into the limbs of the G-dly soul, so that one’s learning becomes one with one’s soul; without this “baking” the learning remains a thing apart and is not called “his learning in his hand.”
Kehot’s noteלקו״ת פ׳ בהר.
Paragraph 8
85רועה ישראל
“Shepherd of Israel, give ear.” Ro’eh, shepherd, also means one who feeds, and the maamar connects it with rayasi.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ב.
86אחותי רעיתי
“Open to me, my sister, my companion.” Rayasi is read as “my sustainer,” the one who feeds Me.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
87ישראל מפרנסין לאביהם שבשמים
The Zohar’s saying that Israel sustain their Father in heaven. The maamar explains this “sustenance” as drawing the Infinite Light into the Sefiros through Torah study.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. ראה לעיל לג, ד. לקו״ת האזינו עו, ב.
Paragraph 9
88הנה אלקינו זה
“And it will be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” The maamar reads kivinu (“we hoped”) as “we drew Him down in lines (kavin),” to be revealed in the time to come.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
89חסד דרועא ימינא
Eliyahu’s opening discourse in the Tikkunei Zohar (Patach Eliyahu) describes the Sefiros as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the torso.” The maamar uses it for the three lines into which the Sefiros divide.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
90תורה ועבודה וגמ״ח
Shimon HaTzaddik’s teaching that the world stands on three things: Torah, divine service and acts of kindness. The maamar matches them with the three lines of the Sefiros.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91יונק שדי אמי
“Nursing at my mother’s breasts,” which the maamar explains as the study of the Oral Torah, “the teaching of your mother.”
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, א.
92תושב״כ נק׳ מוסר אביך ותושבע״פ נק׳ תורת אמך
Iggeres HaKodesh 29 explains that the mitzvos are concealed in the Written Torah, as all the limbs of the child are contained in the father’s drop, and are brought into revelation in the Oral Torah, as the mother gives birth to a complete child; hence the Oral Torah is called “the teaching of your mother.”
Kehot’s noteהובא באגה״ק סכ״ט. וראה במ״מ בסה״מ תקע״א ע׳ פא.
93תושב״כ נק׳ מוסר אביך ותושבע״פ נק׳ תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The Written Torah is the father’s instruction and the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כמבואר בד״ה ביום השמיני עצרת
That discourse explains the two Torahs: the Written Torah, “the instruction of your father,” is the root of all the laws but holds them only by allusion, as a father is only the source of the child; the Oral Torah, “the teaching of your mother,” explains them in full, as the child grows mainly in the mother’s womb and from her milk.
Kehot’s noteלקו״ת שמע״צ פה, ב. וראה יהל אור ע׳ תרמא.
95ביום השמיני עצרת
“On the eighth day there shall be an assembly for you.” The verse that opens the discourse to which the text refers.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וכמ״ש בזהר ע״פ ועבד הלוי הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קעח, ב.
97ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Zohar expounds the word hu, “he.”
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועבד הלוי הוא
The Zohar (Korach) reads hu in this verse as Atik, the hidden delight. The maamar uses it to show that delight is revealed in Binah, the level of the Oral Torah.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
99ובע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שער תיקון נוקבא פ״ב ולמה נק׳ הוא.
100ועמ״ש פ׳ לך לך
There the hei added to Avraham’s name is explained as the supernal hei, Binah, with the Zohar on “the Levite, he (hu), shall serve”: hu is Atik, and Atik, the source of all delight, is revealed in Binah and not in Chochmah, which as a mere “point” comes into revelation only through Binah.
Kehot’s noteלעיל יא, ב.
101נהנים מזיו
“In the World to Come… the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” This is the delight drawn into Gan Eden through Torah study.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
102וקוב״ה אתא לאשתעשע
The Zohar speaks of the Holy One, blessed be He, coming to delight with the righteous in Gan Eden. The maamar adds that this delight is drawn down through Torah study.
Zohar III, 67bזח״ג סז, ב
Kehot’s noteזח״ג סז, ב. וראה בסה״מ תרס״ה ע׳ עה ב׳ פי׳.
103כל השונה הלכות בכ״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות. וש״נ.
104כל השונה הלכות בכ״י מובטח לו
The letter “A woman of valor is the crown of her husband,” to which the text refers, asks why the promise is given specifically to one who studies laws, and explains it at length.
Tanya, Iggeres HaKodesh 29:2–3תניא, אגרת הקדש כ״ט:ב׳-ג׳
אִיתָא בַּגְּמָרָא פֶּרֶק ד׳ דִּמְגִילָּה: ״וּדְאִשְׁתַּמֵּשׁ בְּתַגָּא חֳלָף כוּ׳״ – ״זֶה הַמִּשְׁתַּמֵּשׁ בְּמִי שֶׁשּׁוֹנֶה הֲלָכוֹת, כִּתְרָהּ שֶׁל תּוֹרָה כוּ׳״, ״תָּנָא דְּבֵי אֵלִיָּהוּ, כָּל הַשּׁוֹנֶה הֲלָכוֹת מוּבְטָח לוֹ כוּ׳״. וְצָרִיךְ לְהָבִין, לָמָּה נִקְרְאוּ הַהֲלָכוֹת בְּשֵׁם ״תַּגָּא״ וְ״כִתְרָהּ שֶׁל תּוֹרָה״? וְגַם, לָמָּה ״הַשּׁוֹנֶה הֲלָכוֹת״ דַּוְקָא ״מוּבְטָח לוֹ כוּ׳״, וְלֹא שְׁאָר דִּבְרֵי תוֹרָה? וְכֵן לְהָבִין מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בְּפֶרֶק י״א דִּמְנָחוֹת: ״אֲפִילוּ לֹא שָׁנָה אָדָם אֶלָּא פֶּרֶק אֶחָד שַׁחֲרִית כוּ׳״ יָצָא יְדֵי חוֹבָתוֹ, וְלָמָּה אֵינוֹ יוֹצֵא …
Kehot Publication Society (CC-BY-NC)
105כל השונה הלכות בכ״י מובטח לו שהוא בן עוה״ב
The closing words of tractate Niddah: “Whoever studies laws every day is assured that he is destined for the World to Come,” for “the ways (halichos) of the world are his,” read as halachos.
Niddah 73a:15–16נדה ע״ג א:ט״ו-ט״ז
תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת בְּכׇל יוֹם, מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא הֲלָכוֹת. הֲדַרַן עֲלָךְ תִּינוֹקֶת, וּסְלִיקָא לַהּ מַסֶּכֶת נִדָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
106כל השונה הלכות בכ״י מובטח לו שהוא בן עוה״ב
The same teaching of the school of Eliyahu in Megillah, without “every day”; Iggeres HaKodesh 29 cites it from there.
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 10
107אמצאך בחוץ
“I would find you outside,” which the maamar applies to those whose time is spent in business.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108קאי על בעלי עסקים
Likkutei Torah explains that businesspeople, who only set times for Torah, are in the category of teshuvah: when they return from worldly matters to study, the change brings a greater intensity than if they had not been occupied with the world before, unlike the angels, who “stand” always on one level.
Kehot’s noteראה לקו״ת שה״ש מד, ד. ובלקו״ש ח״כ ע׳ 598 ”ועל פי המובן שם צריכים בעלי עסקים להתעסק בדא״ח — תורת החסידות — בקביעות ביותר”.
109מ״מ עליהם נאמר דמ״מ אמצאך בחוץ ג״כ
The Rebbe explains these words: businesspeople, who go “outside,” also need “I would find you”; since they are outside they must search, yet the plea is that even there, outside, they will find the Holy One, blessed be He.
Kehot’s noteדגם בעלי עסקים הנמצאים בחוץ, שהם יוצאים אל החוץ הנה גם בהם צ״ל אמצאך. דאף שנמצאים בחוץ ולכן צ״ל אצלם ענין של חיפוש, אעפ״כ הבקשה היא שיהי׳ אמצאך בחוץ, שגם שם ימצאו את הקב״ה — ד״ה מי יתנך תשמ״ו. וראה בסה״מ תש״ט ע׳ רכז שהגילוי אלקות בהם הוא ע״י בחי׳ חוץ.
110קונה שמים וארץ
Malki-Tzedek’s blessing, “Blessed be Avram of G-d Most High, Acquirer of heaven and earth.” The maamar reads koneh as buying, the model for the businessman’s service.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111חמשה קנינים קנה הקב״ה
“Five acquisitions did the Holy One, blessed be He, acquire in His world.” It confirms that the language of acquisition is used of G-d.
Pirkei Avot 6:10משנה אבות ו׳:י׳
חֲמִשָּׁה קִנְיָנִים קָנָה לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא בְעוֹלָמוֹ, וְאֵלּוּ הֵן, תּוֹרָה קִנְיָן אֶחָד, שָׁמַיִם וָאָרֶץ קִנְיָן אֶחָד, אַבְרָהָם קִנְיָן אֶחָד, יִשְׂרָאֵל קִנְיָן אֶחָד, בֵּית הַמִּקְדָּשׁ קִנְיָן אֶחָד. תּוֹרָה מִנַּיִן, דִּכְתִיב (משלי ח), ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ קֶדֶם מִפְעָלָיו מֵאָז. שָׁמַיִם וָאָרֶץ קִנְיָן אֶחָד מִנַּיִן, דִּכְתִיב (ישעיה סו), כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי זֶה בַיִת אֲשֶׁר תִּבְנוּ לִי וְאֵי זֶה מָקוֹם מְנוּחָתִי, וְאוֹמֵר (תהלים קד) מָה רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ. אַבְרָהָם קִנְיָן …
Five possessions did the Holy Blessed One, set aside as his own in this world, and these are they: The Torah, one possession; Heaven and earth, another possession; Abraham, another possession; Israel, another possession; The Temple, another possession. 1a) The Torah is one possession. From where do we know this? Since it is written, “The L-rd possessed (usually translated as ‘created’) me at the beginning of his course, at the first of His works of old” (Proverbs 8:22). 2a) Heaven and earth, another possession. From where do we know this? …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
112ששת ימים עשה ה׳ את השמים ואת הארץ וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He rested.” The maamar goes on to read the six days as the six attributes and Shabbos as their ascent.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
113יהי אור
“And G-d said, Let there be light.” The light of the first day is identified with Chesed, the first of the six attributes.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
114כי העלייה צריך להיות התחלה מלמטה כמו שמגביהים הבנין
The text’s own reference, Pri Etz Chaim, Sha’ar 1 (the Gate of Prayer), chapter 7, on the ascent of the worlds world by world. The Alter Rebbe brings it for the rule that an ascent begins from below.
Pri Etz Chaim, Gate of Prayer 7:5פרי עץ חיים, שער התפלה ז׳:ה׳
כלל העולה, כי כל ימי החול, העולמות כולם, הם למטה ממדרגתן, והיה זה, כדי לברר בירור המלכים בסוד מ״ן. ומה שאנו עושין בתפילתינו בימי החול כנ״ל, הוא ב׳ הכנות - א׳ הוא לתקן תחלה את זו״ן במקומן למטה, כי בתחלה שלא בשעת התפלה, היו חסרים, כי ז״א לא היה לו רק ו״ק, והמלכות נקודה אחת. ואח״כ ע״י תפילתינו, נתקנו שניהם בפרצוף גמור, כל אחד מהם כלול מי״ס שלימות, וכל זה בהיותן עדיין אחור באחור. ואח״כ ההכנה הב׳ היא, להחזירם פב״פ. ואז ע״י ב׳ תיקונים אלו, הם מזדווגים זה בזה, ומבררים …
Pri Etz Chaim (Public Domain)
115נעוץ סב״ת
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning, and their beginning in their end.” The maamar uses it for why the ascent begins from Malchus, the last of them.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
116אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” The first and the last are bound together, so the ascent begins from the last, Malchus.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ויכלו השמים
“And the heavens and the earth were completed.” Vayechulu is read as kelos hanefesh, the yearning ascent of the worlds on Shabbos.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ויכלו השמים כו׳ לשון כלתה נפשי
There the Alter Rebbe explains “To every purpose I have seen an end; Your commandment is exceedingly broad”: the soul’s comprehension and its kelos hanefesh, as in “my soul yearns” (kalsah nafshi), have a limit, while the mitzvos are a vessel for the limitless.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל נג, ד. לקמן קו, א. לקו״ת בהר מב, ד. שה״ש א, א.
119כלתה נפשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלי פד, ג.
120כלתה נפשי
“My soul longs, indeed it yearns, for the courts of G-d.” It gives the sense of “yearning” in which vayechulu is read.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121קונה שמים וארץ
The words of the Friday-night blessing Me’ein Sheva come from this verse. On Shabbos G-d “acquires” heaven and earth, when what was refined in the week rises to Him.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יד, יט. ראה לקו״ת עקב טז, ג ושם מציין הצ״צ לכאן. ובמקבילו בסידור שער בהמ״ז קיא, ב. סה״מ תקס״ה ע׳ רנד. דרמ״צ לו, ב ואילך. אוה״ת משפטים כרך ח ע׳ ג׳כו.
122ואספת דגנך
“And you shall gather in your grain, your wine and your oil,” in the second paragraph of the Shema. The maamar reads it as gathering the fruits of one’s work into “One.”
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
123חמשה קנינים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, י.
124ששת ימים עשה ה׳ את השמים ואת הארץ וביום השביעי שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתשא לב, יז.
Paragraph 13
125אמצאך בחוץ
“I would find you outside, I would kiss you.” The maamar now explains both phrases as said of businesspeople.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126קונה שמים וארץ
“Acquirer of heaven and earth.” The businessman’s commerce, elevated to the One G-d, resembles G-d’s own acquisition.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ע״פ וישב יעקב
That discourse explains that while the Temple stood, the heart’s desire for G-d was drawn from the revelation in the Holy of Holies, but in exile, “from there you will seek… and you will find”: from there specifically, by contemplating how far the opposite of G-d’s ways is from Him and yet lives from His will, until the heart turns and darkness becomes light.
Kehot’s noteלעיל כז, א.
128ובקשתם משם כו׳ ומצאת
“And from there you will seek Havayah your G-d, and you will find Him, if you seek Him with all your heart and all your soul.” The text refers to its explanation: G-d is found from the place of descent, “outside.”
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129אתדבקות רוחא ברוחא
The Zohar describes kisses as the cleaving of spirit to spirit. The maamar applies it to the businessman’s prayer.
Zohar II, 124bזח״ב קכד, ב
Tanya, Likkutei Amarim 45:3תניא, חלק ראשון; ליקוטי אמרים מ״ה:ג׳
… וַיֵּבְךְּ – לְעוֹרֵר וּלְהַמְשִׁיךְ מִשָּׁם רַחֲמִים רַבִּים עַל כָּל הַנְּשָׁמוֹת וְעַל מְקוֹר כְּנֶסֶת יִשְׂרָאֵל, לְהַעֲלוֹתָן מִגָּלוּתָן, וּלְיַיחֲדָן בַּיִּחוּד הָעֶלְיוֹן אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, בִּבְחִינַת נְשִׁיקִין, שֶׁהִיא – אִתְדַּבְּקוּת רוּחָא בְּרוּחָא, כְּמוֹ שֶׁכָּתוּב: ״יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ״, דְּהַיְינוּ, הִתְקַשְּׁרוּת דִּבּוּר הָאָדָם בִּ״דְבַר ה׳ זוֹ הֲלָכָה״, וְכֵן מַחֲשָׁבָה בְּמַחֲשָׁבָה, וּמַעֲשֶׂה בְּמַעֲשֶׂה, שֶׁהוּא מַעֲשֵׂה הַמִּצְוֹת, וּבִפְרָט מַעֲשֵׂה הַצְּדָקָה וָחֶסֶד. דְּ״חֶסֶד דְּרוֹעָא יְמִינָא״, וְהוּא בְּחִינַת חִיבּוּק מַמָּשׁ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteזח״ב קכד, ב. ראה תניא פמ״ה.
130ויתרון האור מהחשך
“As light excels over darkness.” In Chassidus, light that emerges out of darkness has an advantage, which is the advantage of the businessman’s prayer through iskafya.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131בפ׳ נח בד״ה מים רבים
The explanation of “Many waters” asks how the prayer of a businessman can reach so high a level, and answers that the soul’s descent into a body and animal soul, always busy with worries of livelihood, is for the sake of an ascent: through the limitless love “with all your might” that comes from the animal soul, as baalei teshuvah stand where perfect tzaddikim cannot, for the animal soul is rooted in the world of Tohu.
Kehot’s noteלעיל ט, ג ואילך.
132שלא יוכל לפרש בדבור
According to the note, it explains there that the organ of the mouth does not conceal the breath of the heart; so a kiss, which is breath, carries the heart’s love without the concealment of speech.
Kehot’s noteראה בבה״ז פ׳ נח ד״ה ויבן נח ח, א. דכלי הפה אינו מסתיר על הבל הלב. וראה בד״ה וה׳ אמר תער״ב.
133בד״ה שיר השירים
That discourse explains “Let him kiss me with the kisses of his mouth”: the drawing down of His great Name as “song” is called “kisses,” a revelation of inner love, like a father’s for his only son, so great that it can come out only in a great contraction, in the breath of the mouth, which reveals the love’s core as no other vessel, not even the letters of speech, can.
Kehot’s noteלקו״ת שה״ש א, ד.
134ישקני
“Let him kiss me with the kisses of his mouth.” The text refers to its explanation in the discourse “The Song of Songs.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135והחכמה מאין תמצא
“And wisdom, from where (me’ayin) is it found?” Read as “Wisdom comes from nothing (ayin),” it shows that the source of Chochmah, and so of the Torah, is the level of ayin, which the businessman’s self-nullification reaches.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
136וינשק לבן לבניו
“And Lavan rose early in the morning and kissed his sons and his daughters.” Lavan’s “sons” were his grandsons, the tribes.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, א.
137בני בנים . . כבנים
The Talmud’s rule that grandchildren are considered as children. It explains why the tribes are called Lavan’s sons.
Yevamot 62b:1–3יבמות ס״ב ב:א׳-ג׳
בְּנֵי בָנִים הֲרֵי הֵן כְּבָנִים! כִּי תַּנְיָא הָהִיא, לְהַשְׁלִים. מֵיתִיבִי: בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים, מֵת אֶחָד מֵהֶם אוֹ שֶׁנִּמְצָא סָרִיס — לֹא קִיֵּים פְּרִיָּה וּרְבִיָּה. תְּיוּבְתָּא דְרַב הוּנָא תְּיוּבְתָּא. בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים. סְבַר אַבָּיֵי לְמֵימַר, בְּרָא לִבְרָא וּבְרַתָּא לִבְרַתָּא, וְכׇל שֶׁכֵּן בְּרָא לִבְרַתָּא. אֲבָל בְּרַתָּא לִבְרָא — לָא. אֲמַר לֵקהּ רָבָא: ״לָשֶׁבֶת יְצָרָהּ״ בָּעֲיָא, וְהָא אִיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סב, ב.
138ומלכות נפיק כו׳ ומשום הכי קאמר אברהם
The Pardes quotes that Malchus comes forth from Keser and Avraham from Chochmah, so that both are as if from one place; therefore Avraham said of Sarah, “She is indeed my sister, my father’s daughter, but not my mother’s daughter.” This parallels “brothers” who receive from a root above Chochmah and Binah.
Pardes Rimmonim 5:3–4פרדס רמונים ה׳:ג׳-ד׳
… והשתא מגו דכח״ב הוה חד נהירו ומלכות נפיק מכתר ואברהם מן חכמה הוו כאלו נפקו תרווייהו מאתר חד. ומשום הכי קאמר אברהם עלה (בראשית כ יב) וגם אמנה אחותי בת אבי היא אך לא בת אמי והא אשתלימו להון ע״ס אילין. עכ״ל תאר צדקותו וחסידותו. וכלל דבריו כי החכמה האצילה ח״ן ובינה האצילה ג״ה וכתר תי״מ. והנה הענין הזה מוכרח מן הסברא. כי מאחר שהחסד הוא מטבעו חסד איך אפשר שתהיה גבורה נאצלה ממנו בהיות הגבורה דין ואש חזק. וכן איך אפשר כי בהיות גבורה דין ואש חזק תהיה …
Pardes Rimonim (Public Domain)
139יודוך אחיך כו׳ וענין בני אביך
“Yehudah, your brothers shall acknowledge you…; your father’s sons shall bow down to you.” The text refers to its earlier explanation of these words.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140אנהגך אביאך אל בית אמי
“I would lead you, I would bring you into my mother’s house; you would teach me; I would give you to drink of the spiced wine, of the juice of my pomegranates.” The maamar applies it to the businessman’s set times for Torah.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ב.
141והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate in it day and night.” It shows that “nursing,” a continuous act, describes those whose occupation is Torah.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח. ראה אוה״ת נ״ך כרך ב ע תשלז.
142ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth.” From so high a source one can only receive, as words are placed in one’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
143אשקך מיין הרקח
The note refers to two discussions of “spiced wine” in Or HaTorah on Song of Songs.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהמשך הפסוק אנהגך — שה״ש ח, ב. בענין יין הרקח, ראה אוה״ת שה״ש כרך ב ע׳ תרסז. תשיב.
144היין משמח אלקים
The vine says, “my wine, which gladdens G-d (Elokim) and men.” The maamar reads it as the joy of Binah revealing what Elokim, the attribute of contraction, conceals.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ויין הוא בחי׳ יינה של תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פסיקתא זוטרא ויחי מט, יא.
146דינא דגמרא
The Talmud discusses how much of the Shema requires the heart’s intention, the first paragraph or the first verse. The maamar reads this intention as self-sacrifice in “One,” which every Jew fulfills.
Berakhot 13bברכות י״ג ב
Kehot’s noteברכות יג, ב.
Paragraph 14
147הריח . . שהנשמה נהנית ממנו
“What is it that the soul enjoys and the body does not? It is fragrance.” The maamar explains that fragrance is supernal delight, which is not enclothed in vessels.
Berakhot 43b:3ברכות מ״ג ב:ג׳
אָמַר רַב יְהוּדָה: הַאי מַאן דְּנָפֵיק בְּיוֹמֵי נִיסָן וְחָזֵי אִילָנֵי דְּקָא מְלַבְלְבִי, אוֹמֵר: ״בָּרוּךְ שֶׁלֹּא חִיסֵּר בְּעוֹלָמוֹ כְּלוּם וּבָרָא בּוֹ בְּרִיּוֹת טוֹבוֹת וְאִילָנוֹת טוֹבוֹת לְהִתְנָאוֹת בָּהֶן בְּנֵי אָדָם״. אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: מִנַּיִן שֶׁמְּבָרְכִין עַל הָרֵיחַ? — שֶׁנֶּאֱמַר: ״כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ״. אֵיזֶהוּ דָּבָר שֶׁהַנְּשָׁמָה נֶהֱנֵית מִמֶּנּוּ וְאֵין הַגּוּף נֶהֱנֶה מִמֶּנּוּ? — הֱוֵי אוֹמֵר: זֶה הָרֵיחַ.
Rab Judah said : He who goes out during the days of Nisan and sees the trees budding should say "Blessed be He Who has caused nothing to be lacking in His Universe and created therein beautiful creations and beautiful trees where-from men may derive pleasure." Rab Zotra b. Tobiah said in the name of Rab : Whence is it learnt that one should pronounce a benediction over a fragrant smell? As it is written, "Let every soul praise the L-rd" (Ps. cl. 6). From what is it that the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
148ראה ריח בני
Yitzchak’s words, “See, the fragrance of my son is like the fragrance of a field that G-d has blessed.” The text refers to its explanation of fragrance on this verse.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149מעסיס רמוני
The end of the verse, “of the juice of my pomegranates,” applied to those who cannot study but are full of mitzvos.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסיום הפסוק אנהגך, שה״ש ח, ב.
150שאפי׳ ריקנין שבך
Reish Lakish expounds “your temple (rakasech) is like a slice of pomegranate” as “even the empty ones among you are full of mitzvos like a pomegranate.”
Eruvin 19a:9עירובין י״ט א:ט׳
מָה מִזְבַּח הַזָּהָב, שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב, עָמַד כַּמָּה שָׁנִים וְלֹא שָׁלְטָה בּוֹ הָאוּר. פּוֹשְׁעֵי יִשְׂרָאֵל, שֶׁמְּלֵיאִין מִצְוֹת כְּרִמּוֹן, שֶׁנֶּאֱמַר: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אַל תִּיקְרֵי ״רַקָּתֵךְ״ אֶלָּא ״רֵיקָתֵיךְ״, שֶׁאֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵיאִין מִצְוֹת כְּרִמּוֹן — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 100aזח״ב ק, א
Genesis 23:2בראשית כ״ג:ב׳
וַתָּמׇת שָׂרָה בְּקִרְיַת אַרְבַּע הִוא חֶבְרוֹן בְּאֶרֶץ כְּנָעַן וַיָּבֹא אַבְרָהָם לִסְפֹּד לְשָׂרָה וְלִבְכֹּתָהּ:
And Sarah died in Kiriatharba—the same is Hebron—in the land of Canaan; and Abraham came to mourn for Sarah, and to weep for her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעירובין יט, א. חגיגה בסופה. זח״ב ק, א. ראה אוה״ת בראשית כרך ג תפד, ב. לקו״ת לג׳ פרשיות בראשית כג, ב. לקו״ש חט״ז ע׳ 437 הערה 25.
151שאפי׳ ריקנין שבך מלאים מצות כרמון
The same teaching at the end of tractate Chagigah, one of the places the Kehot note gives.
Chagigah 27a:8חגיגה כ״ז א:ח׳
אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין מִצְוֹת כְּרִמּוֹן, דִּכְתִיב: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, אַל תִּקְרֵי ״רַקָּתֵךְ״, אֶלָּא: רֵקָנִין שֶׁבָּךְ — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
152ריחא דלבושייכו
In the Zohar a child tells the sages that he knew from “the fragrance of your garments” that they had been busy with a mitzvah, providing for a bride and groom. The maamar brings it to show that mitzvos too arouse the supernal delight, which fragrance stands for.
Zohar III, 186aזח״ג קפו, א
Kehot’s noteזח״ג קפו, א.
153כי נעוץ תחלתן בסופן
“Their end is wedged in their beginning, and their beginning in their end.” Here it explains why the practical mitzvos, the lowest level, reach the supernal delight.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
154כי המעיל הוא בחי׳ מעיל צדקה
There the Tzemach Tzedek, discussing the robe as “a robe of righteousness,” refers to this passage of Torah Ohr.
Kehot’s noteאוה״ת שה״ש כרך ב ע׳ תע מציין לכאן.
155שוש אשיש כו׳ מעיל צדקה יעטני
“I will greatly rejoice in G-d…, for He has clothed me in garments of salvation; He has wrapped me in a robe of righteousness.” The robe (me’il) stands for tzedakah, charity.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
Every Jewish soul is rooted either in Yosef, the higher tzaddik who draws G-d’s light down to the recipient, or in Binyamin, the lower tzaddik whose self-sacrifice and deeds bind the world to G-d from below. The Torah study of the one renews the ‘brotherhood’ pleaded for in “Would that you were as a brother to me”; the charity, practical mitzvos and fixed study times of the other carry G-dliness ‘outside,’ into this world, and reach even the ‘kiss,’ a light above speech.
The maamar in brief
Explaining the preceding maamar on Song of Songs 8:1–2, the Alter Rebbe begins with Isaiah’s “And your people are all righteous”: there are two tzaddikim, Yosef above and Binyamin below, and every soul is rooted in one of them. Yaakov, the supernal emotive attributes as a whole, carries the light from the Infinite down to the supernal speech; Yosef, Yesod, binds the giver to the recipient; Binyamin is the recipient’s self-sacrifice, binding the lower worlds to Atzilus from below, which is why his birth was hard. The same two directions appear in the mitzvos, in two kinds of peace and in the two cherubim. Since the Temple’s destruction, Yosef-souls renew the ‘brotherhood’ with G-d through the Oral Torah, which reaches the inner dimension of the worlds. Binyamin-souls, occupied with charity and kindness, carry G-dliness ‘outside,’ into this physical world. Their deeds refine the sparks of Tohu and so draw from Akudim, a level above vessels and above speech: the ‘kiss.’ Because this light is higher than Imma, its recipients are pupils (“you would teach me”), and the effortful fixed times for Torah of people in business draw down ‘spiced wine,’ delight from Atika revealed in Binah.

Outline
	1HeadingAn explanation of the preceding maamar, “Would that you were as a brother to me.”¶1
	2Two tzaddikim: Yosef and BinyaminYaakov carries the light down to the supernal speech; Yosef (Yesod) binds giver to recipient from above, and Binyamin, the recipient’s self-sacrifice, binds below to above; hence Rachel’s hard labor.¶2–3
	3Mitzvos, peace and the cherubimMitzvos that draw down and mitzvos that elevate; two kinds of peace; the two cherubim facing each other; after the Temple’s destruction, Yosef-souls restore the ‘brotherhood’ through the Oral Torah.¶4
	4“I would find you outside”Torah study reaches the inner dimension of the worlds; the charity and kindness of Binyamin-souls carry G-dliness into their outer dimension, down to this world.¶5
	5“I would kiss you”: Akudim and TohuLike a kiss that expresses a love too deep for words, the practical mitzvos of Binyamin-souls, refining the sparks of Tohu, draw light from Akudim, above vessels and above speech.¶6
	6“I would lead you… you would teach me”This light comes from above Imma, so those who receive it are pupils rather than brothers.¶7
	7The spiced wineBalsam oil and spiced wine are Chochmah and Binah carrying a fragrance from Keser and Atika; the spiced wine is drawn down by the fixed times for Torah of people occupied in business.¶8


Key concepts
	The higher tzaddik and the lower tzaddikצדיק עליון וצדיק תחתון
	Yosef and Binyamin: the bond of the giver with the recipient from above (Yesod), and the recipient’s own bond rising from below through self-sacrifice.

	Drawing-down and elevationהמשכה והעלאה
	The two directions of divine service, light drawn from above downward and the lower world raised from below upward; they appear in the mitzvos, in peace and in the two cherubim.

	The inner and outer dimension of the worldsפנימיות וחיצוניות העולמות
	Torah study, through thought and speech, draws G-dliness into the inner dimension; deeds of charity and kindness carry it into the outer dimension, down to this world.

	Akudimעקודים
	A level of light above investment in vessels. Its lights, like those of Tohu, are above vessels, but there was no shattering in it; the ‘kiss’ is drawn from it.

	Tohu and its refinementsעולם התהו ובירורים
	The world whose vessels shattered; refining its fallen sparks through practical mitzvos raises them and draws down the light of Akudim.

	Fragrance (makif)ריח (מקיף)
	An encompassing quality above vessels: balsam oil and spiced wine are Chochmah and Binah carrying a light from Keser and from Atika.

	Iskafyaאתכפייא
	Subjugation of the self against its own pull; the fixed times for Torah that people occupied in business set with effort draw down the delight of the ‘spiced wine.’


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This short maamar explains the one before it in Torah Ohr, on the verses “Would that you were as a brother to me” (Song of Songs 8:1–2), which contrasted those who study Torah constantly with people occupied in business, who serve G-d “outside.” Here the Alter Rebbe grounds that contrast in two roots of souls, Yosef and Binyamin.




Section 2 · ¶2–3
Two tzaddikim: Yosef and Binyamin
2הנה כתיב ועמך כולם צדיקים.2 והנה יוסף נק׳3 צדיק עליון ובנימין נק׳ צדיק תחתון.4 ויש נשמות שהם מבחי׳ יוסף. ויש מבחי׳ בנימין.
Now, it is written, “And your people are all righteous (tzaddikim).” Now, Yosef is called the higher tzaddik (tzaddik elyon), and Binyamin is called the lower tzaddik (tzaddik tachton). And there are souls that are of the level of Yosef, and there are [souls] of the level of Binyamin.
Isaiah promises that all of Israel are tzaddikim, righteous. The Zohar names Rachel’s two sons as two kinds of tzaddik, Yosef the higher and Binyamin the lower, and every Jewish soul is rooted in one of these two levels.


ולכן נאמר ועמך כולם צדיקים. ופי׳ צדיק עליון היינו המקשר אצי׳ בבריאה כי כל בשמים ובארץ5 דאחיד בשמיא וארעא.6
Therefore it is said, “And your people are all righteous.” And the meaning of ‘the higher tzaddik’ is the one who binds Atzilus (Emanation) with Beriah (Creation): “for all in heaven and on earth,” ‘which holds fast to heaven and earth.’
Because each soul belongs to one of the two tzaddikim, the verse can call the whole people tzaddikim. The higher tzaddik is the link between Atzilus, the world still one with G-d, and Beriah, the first world of separate existence; the Zohar reads “for all (kol) in heaven and on earth” as the tzaddik, the Sefirah of Yesod, and adds the Targum’s rendering, ‘which holds fast to heaven and earth.’


כי הנה יעקב נק׳ בריח התיכון7 המבריח מן הקצה אל הקצה8 היינו להיות ההמשכה מאא״ס [מאור אין סוף] עד מקור דבי״ע שהוא בחי׳ הדבור עליון שהמשכה זו היא ע״י יעקב שהוא כללות המדות עליונות.
For Yaakov is called “the middle bar, which runs through from end to end,” meaning, that the drawing-down should extend from the Infinite Light (Or Ein Sof) to the source of Beriah, Yetzirah and Asiyah, which is the level of the supernal speech; for this drawing-down comes through Yaakov, who is the supernal emotive attributes (middos) as a whole.
The middle bar of the Mishkan ran through all the boards from one end to the other, and the Zohar identifies it with Yaakov. So the flow of light passes through Yaakov, who holds all the supernal emotive attributes together, from the Infinite Light down to the supernal speech, the divine word that is the source of the lower worlds.




3וכמו עד״מ שע״י המדות נמשך ההשפעה שכשיש לו אהבה מדבר כו׳. אך אלה תולדות יעקב9 הוא בחי׳ יוסף שהוא בחי׳ יסוד התקשרות של המשפיע עם המקבל וזהו בחי׳ צ״ע [צדיק עליון].
Just as, by way of analogy, it is through the emotive attributes (middos) that the bestowal is drawn forth: when one has love, he speaks, etc. But “these are the generations of Yaakov” is the level of Yosef, which is the level of Yesod (foundation), the bond of the giver with the recipient; and this is the level of the higher tzaddik.
A person’s feelings are what move him to give of himself: when he loves someone, he speaks to him. So too above, the emotive attributes (Yaakov) carry the flow, but the actual link between giver and recipient is Yesod, ‘foundation’: Yosef, whom the verse names as “the generations of Yaakov,” the higher tzaddik.


אך בכדי שיהיה המקבל קולט את ההשפעה צ״ל ג״כ בבחי׳ התקשרות שהוא בעבודת ה׳ בחי׳ מס״נ [מסירות נפש] והוא בחי׳ בנימין צ״ת [צדיק תחתון] שמקשר בריאה באצי׳ מלמטה למעלה.
But in order for the recipient to take in the bestowal, he too must be at the level of bonding, which in the service of G-d is the level of self-sacrifice (mesirus nefesh). And this is the level of Binyamin, the lower tzaddik, who binds Beriah (Creation) with Atzilus (Emanation), from below upward.
Bestowal from above is not enough; the recipient must also bind himself upward, or the flow will not be taken in. In the service of G-d this is self-sacrifice, giving oneself over entirely, and it is the level of Binyamin, the lower tzaddik, who binds Beriah to Atzilus from below.


ולכן נאמר בלידת בנימין ותקש בלדתה10.11 כי בנימין הוא ההתכללות והבטול מבי״ע לאצי׳ שזהו הפך ענין הלידה והגילוי מלמעלה12 למטה.
Therefore it is said at the birth of Binyamin, “and she had hard labor in giving birth.” For Binyamin is the inclusion and the self-nullification (bittul) of Beriah, Yetzirah and Asiyah into Atzilus, which is the opposite of the matter of birth and revelation from above downward.
Birth is a revelation, a movement from above downward, while Binyamin’s whole nature runs the other way: the self-nullification of the lower worlds and their absorption into Atzilus. That is why Rachel’s labor with him was hard.




Section 3 · ¶4
Mitzvos, peace and the cherubim
4והנה במצות מעשיות יש ג״כ שני הבחי׳ יש מצות שהן בחי׳ המשכת האור מלמעלה למטה
Now, in the practical mitzvos there are also these two levels: there are mitzvos that are the level of drawing the light from above downward,
The same two directions, down from above and up from below, appear among the mitzvos performed in deed. Some of them draw divine light down from above.


כמו שופר לולב סוכה ציצית ותפלין ויש שהן בחי׳ העלאות כמו קרבנות וראשית הגז כו׳.
such as shofar, lulav, sukkah, tzitzis and tefillin; and there are those that are the level of elevations, such as the sacrifices and the first of the shearing, etc.
Shofar, lulav, sukkah, tzitzis and tefillin draw light downward. Others are ‘elevations,’ in which something from below is raised up to G-d, such as the sacrifices and the gift of the first shearing of the sheep to the kohen.


וז״ש [וזהו שכתוב] ורב שלום בניך.13 שלום הוא בחי׳ התקשרות והתחברות משפיע ומקבל. ויש ב׳ בחי׳ שלום מלמעלה למטה ע״י יוסף. ומלמטה למעלה ע״י בנימין.
And this is [the meaning of] what is written, “and great shall be the peace of your children.” Peace is the level of the bonding and joining of giver and recipient. And there are two levels of peace: from above downward, through Yosef, and from below upward, through Binyamin.
Isaiah’s “great shall be the peace of your children” is read in this light. Peace means the bond between giver and recipient, and it comes in two forms: the flow from above, through Yosef, and the ascent from below, through Binyamin.


אך הבחי׳ שע״י יוסף נק׳ ורב שלום כו׳. וזהו ג״כ ענין כרוב א׳ מקצה מזה14 הוא בחי׳ יוסף שממשיך מלמעלה למטה מאא״ס [מאור אין סוף] לבחי׳ הדבור כו׳.
But the level that comes through Yosef is called “and great shall be the peace,” etc. And this is also the matter of “one cherub at the end on this side”: it is the level of Yosef, who draws from above downward, from the Infinite Light (Or Ein Sof) to the level of speech, etc.
Of the two, the peace that comes through Yosef is the one the verse calls “great peace.” The two cherubim on the Ark, one at each end, also stand for the two tzaddikim, and the first of them is Yosef, who draws the Infinite Light down as far as the level of the supernal speech.


וז״ש [וזהו שכתוב] ביוסף והוא נער15 כו׳ שהוא בחי׳ כרוב כרביא.16 (וז״ש [וזהו שכתוב] בזוהר פ׳ וישב )(בדף קפ״ד) מי יתנך כאח לי17 כו׳.
And this is [the meaning of] what is written of Yosef, “and he was a lad,” etc., for he is the level of the cherub (keruv), ‘like a child’ (ke-ravya). (And this is what is said in the Zohar, Parshas Vayeshev, on folio 184): “Would that you were as a brother to me,” etc.,
The Torah calls Yosef a “lad,” and the Sages explain the word keruv, cherub, as ke-ravya, ‘like a child’; so Yosef is the cherub. The Alter Rebbe adds that the Zohar on Parshas Vayeshev reads “Would that you were as a brother to me” with Yosef in mind.


כיוסף על אחוי18 כו׳. וכרוב א׳ מקצה מזה הוא בחי׳ בנימין שהוא התקשרות המקבל מלמטה למעלה.
‘like Yosef toward his brothers,’ etc. “And one cherub at the end on that side” is the level of Binyamin, which is the bonding of the recipient from below upward.
In the Zohar, the Community of Israel asks G-d to be to her as Yosef was to his brothers, whom he fed and sustained in the famine. The second cherub is Binyamin: the recipient’s bond, rising from below.


ופניהם איש אל אחיו19 התחברות שניהם כו׳. אך משחרב בהמ״ק [בית המקדש] מבקשת כנ״י [כנסת ישראל] מי יתנך כאח לי.
And “their faces, each toward his brother” is the joining of the two, etc. But since the Holy Temple (Beis HaMikdash) was destroyed, the Community of Israel (Knesses Yisrael) pleads, “Would that you were as a brother to me.”
The cherubim’s faces turned “each toward his brother” are the joining of the two directions, the flow from above meeting the ascent from below. Since the Temple was destroyed this joining is no longer revealed, so the Community of Israel pleads for G-d to be “as a brother” once more.


והיינו ע״י יונק שדי אמי עסק התושבע״פ [התורה שבעל פה] כו׳ וכנ״ל. אך זהו ע״י הנשמות ששרשן מבחי׳ יוסף צ״ע [צדיק עליון] כו׳ שנק׳ אחים למקום.
That is, through “nursing at my mother’s breasts,” occupation with the Oral Torah, etc., as mentioned above. But this is through the souls whose root is of the level of Yosef, the higher tzaddik, etc., who are called ‘brothers’ to the Omnipresent.
As the preceding maamar explained, this brotherhood is renewed now through “nursing at my mother’s breasts,” the study of the Oral Torah. Such study belongs to the souls rooted in Yosef, the higher tzaddik, and they are the ones called ‘brothers’ to G-d.




Section 4 · ¶5
“I would find you outside”
5והנה המשכה זו עיקרה הוא בפנימיות העולמות כיון שעיקר ההמשכה ע״י מחשבה ודבור בעסק התורה אך כדי שיהיה ההמשכה גם בחיצוניות העולמות ע״ז נאמר אמצאך בחוץ.20
Now, this drawing-down is chiefly in the inner dimension (pnimiyus) of the worlds, since the drawing-down comes chiefly through thought and speech in occupation with the Torah. But for the drawing-down to be in the outer dimension (chitzoniyus) of the worlds as well, of this it is said, “I would find you outside.”
Torah study works through thought and speech, so the light it draws down reaches mainly the inner dimension of the worlds. For it to reach their outer dimension as well, the verse continues, “I would find you outside.”


והוא ע״י נשמות שמבחי׳ בנימין שרוב עסקיהם במעשה דוקא בצדקה וגמ״ח [וגמילות חסדים] שעי״ז נמשך גם בעוה״ז השפל. (ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה ויעש דוד שם):21
And this is through souls of the level of Binyamin, most of whose occupation is specifically in deed, in charity and acts of kindness (gemilus chassadim), through which [the light] is drawn down also into this lowly world. (See Iggeres HaKodesh, the section beginning “And David made a name.”)
That outward reach comes through souls of Binyamin’s level, whose service is mostly in deed, especially charity and acts of kindness; through these, the light reaches even this lowly physical world. The text refers the reader to the Alter Rebbe’s letter in Iggeres HaKodesh that opens with “And David made a name,” on the power of charity.




Section 5 · ¶6
“I would kiss you”: Akudim and Tohu
6והנה פי׳ אשקך נשיקין אתדבקות רוחא ברוחא.22 הענין דכמו עד״מ הנשיקים גשמיים באדם שהם באים ונמשכים מחמת פנימית אהבה שבלב שאינה מתלבשת בשום כלי כו׳
Now, the meaning of “I would kiss you” is kisses, ‘the cleaving of spirit to spirit.’ The explanation: just as, by way of analogy, the physical kisses of a person come and are drawn forth from the inwardness of the love that is in the heart, which is not invested in any vessel, etc.
The Zohar explains “I would kiss you” as the cleaving of spirit to spirit. A physical kiss comes from a love so inward that it cannot be put into any vessel; it is too deep for words.


(שאותיות הדבור שהם בחי׳ כלים להמדות אין יכולים להכיל אהבה רבה זו לכך אינה מתלבשת בדבור רק בבחי׳ נשיקין)
(for the letters of speech, which are the level of vessels for the emotive attributes (middos), cannot contain this great love; therefore it is not invested in speech, only in the level of kisses),
The parenthesis explains why: the letters of speech are the vessels through which feelings are expressed, but they cannot contain so great a love, so it is expressed only in a kiss.


כך ענין ההמשכה זו שע״י קיום המצות מעשיות דנשמות שמבחי׳ בנימין ממשיכים מבחי׳ עקודים23 שהוא למעלה מבחי׳ ההתלבשות בכלים כי רק באצי׳ שייך בחי׳ כלים אלא דאיהו וגרמוהי חד24 כו׳ משא״כ בבחי׳ עקודים.
so too is the matter of this drawing-down: through the fulfillment of the practical mitzvos by souls of the level of Binyamin, they draw down from the level of Akudim, which is above the level of investment in vessels. For only in Atzilus (Emanation) does the level of vessels apply, except that [there] “He and His vessels (ihu vegarmohi) are one,” etc.; which is not so in the level of Akudim.
In the same way, the practical mitzvos done by Binyamin-souls draw light from Akudim, a level where the lights are ‘bound’ together, above being invested in vessels. Investment in vessels begins only with Atzilus, and even there “He and His vessels are one”; in Akudim there is no such investment at all.


והיינו משום שעל ידי ההעלאות דבנימין מבירורים דעולם התהו ששם ג״כ האורות למעלה מההתלבשות בכלים אלא ששם היה שבה״כ [שבירת הכלים].
That is because [this comes] through the elevations of Binyamin, from the refinements (beirurim) of the World of Tohu, where the lights too were above investment in vessels, except that there, there was the shattering of the vessels (sheviras hakeilim).
The reason is that Binyamin’s elevations raise the sparks refined from the World of Tohu (‘chaos’), whose lights were likewise above investment in vessels; but in Tohu the vessels could not hold the lights and shattered.


משא״כ בעולם העקודים כו׳. ועל ידי בירורים הנ״ל ממשיכים מבחי׳ העקודים. וזהו בחי׳ הנשיקין שהוא בחי׳ שלמעלה מהדבור25 כו׳.
This is not so in the World of Akudim, etc. And through the refinements mentioned above they draw down from the level of Akudim. And this is the level of kisses, which is the level that is above speech, etc.
Akudim, by contrast, had no shattering. By refining and raising the sparks of Tohu, these souls draw light from Akudim, and that is the ‘kiss’: a level above speech, as the love in a kiss is beyond words.


(ועמ״ש גבי קי״ס [קריעת ים סוף] בענין ואתם תחרישון26 כו׳ כי הדבור שרשו מחכמה כו׳ ע״ש בפ׳ בשלח27 בד״ה וה׳ הולך לפניהם28 כו׳ ומשם יובן יותר מ״ש):
(And see what is written regarding the Splitting of the Sea of Reeds, on the matter of “and you shall be silent,” etc., that speech has its root in Chochmah (wisdom), etc.; see there, in Parshas Beshalach, in the discourse beginning “And G-d went before them,” etc.; and from there what is written [here] will be understood better.)
The text refers to the Alter Rebbe’s discourse on Parshas Beshalach, which explains that at the Splitting of the Sea Israel was told “you shall be silent,” because speech has its root in Chochmah while what was revealed then was higher. That explanation helps show why the ‘kiss’ stands above speech.




Section 6 · ¶7
“I would lead you… you would teach me”
7וז״ש [וזהו שכתוב] אנהגך אביאך אל בית אמי.29 כי כאן ההמשכה גבוה מבחי׳ אימא עלאה רק שאח״כ מתלבשת באימא.
And this is [the meaning of] what is written, “I would lead you, I would bring you into my mother’s house.” For here the drawing-down is higher than the level of Imma Ila’ah (the supernal Mother); only afterwards is it invested in Imma.
The next verse, “I would lead you, I would bring you into my mother’s house,” describes this higher light. It comes from above Imma Ila’ah, the supernal Binah (‘my mother’), and only afterward is it clothed in Imma, ‘my mother’s house.’


משא״כ לעיל אמר יונק שדי אמי.30 וגם כאן אמר תלמדני שנעשים בחי׳ מקבל בלבד מהמשכה זאת ולא בחי׳ כאח לי.
Whereas above it said, “nursing at my mother’s breasts.” And here it also says, “you would teach me,” for they become only the level of a recipient from this drawing-down, and not the level of “as a brother to me.”
Earlier the verse said “nursing at my mother’s breasts,” drawing from Imma itself, and so the Torah scholar could be “as a brother.” Here it adds “you would teach me”: from this light one is only a recipient, a pupil, not a brother on an equal footing.


לפי שמבחי׳ עליונה כזו א״א להיות אלא מקבל בלבד כענין ודברי אשר שמתי בפיך31 כו׳.
For from so lofty a level it is impossible to be anything but a recipient alone, as in the matter of “and My words which I have put in your mouth,” etc.
So lofty a source leaves room only to receive, as in the words of Isaiah, “My words which I have put in your mouth”: words placed in one’s mouth from above.




Section 7 · ¶8
The spiced wine
8וענין יין הרקח32 הוא ע״ד שנזכר בגמ׳ [בגמרא] תליסר נהרא דאפרסמונא דכיא שרומז לאור ההמשכה מי״ג ת״ד [תיקוני דיקנא] דנפקי ממו״ס [ממוחא סתימאה]. אע״ג [אף על גב] דשמן סתם הוא בחי׳ חכמה.33
And the matter of “the spiced wine” is along the lines of what is mentioned in the Gemara, ‘thirteen rivers of pure balsam,’ which alludes to the light of the drawing-down from the thirteen tikkunim of the beard (tikkunei dikna), which issue from Mocha Stima’ah (the hidden brain). Although plain oil is the level of Chochmah (wisdom),
The Talmud tells that Rabbi Elazar ben Pedas was promised, in the World to Come, thirteen rivers of pure balsam oil. These allude to light drawn from the thirteen tikkunim of the beard, which issue from Mocha Stima’ah, the hidden brain; plain oil, by contrast, stands for Chochmah.


אבל שמן אפרסמון שיש בו ריח טוב שהוא בחי׳ מקיף רומז לבחי׳ ההמשכות מבחי׳ חכמה שבכתר שלמעלה מבחי׳ כלים.
yet balsam oil, which has a pleasant fragrance, which is the level of the encompassing (makif), alludes to the level of the drawings-down from the level of Chochmah within Keser (the Crown), which is above the level of vessels.
Balsam oil has fragrance, and fragrance is a makif, an encompassing quality that is sensed rather than taken in. So it alludes to the flows from Chochmah within Keser, a level above vessels.


(ועמ״ש פ׳ נשא בד״ה זאת חנוכת המזבח34 ביום המשח אתו).35 ועד״ז ג״כ בבחי׳ יין דיין סתם זהו בחי׳ בינה.
(And see what is written in Parshas Nasso, in the discourse beginning “This was the dedication of the altar on the day it was anointed.”) And in the same way also with regard to the level of wine: plain wine is the level of Binah (understanding),
The text refers to the Alter Rebbe’s discourse on Parshas Nasso, on the dedication of the altar. Wine follows the same pattern as oil: plain wine stands for Binah.


אבל יין הרקח שיש בו ריח הוא בחי׳ התגלות התענוג בבינה מבחי׳ עתיקא כו׳ וזה נמשך ע״י אתכפייא של קביעות עתים לתורה של הבעלי עסקים וכמש״ל [וכמה שכתוב לעיל]:
but the spiced wine, which has fragrance, is the level of the revelation of the delight (taanug) in Binah from the level of Atika (the Ancient One), etc. And this is drawn down through the subjugation (iskafya) involved in the setting of fixed times for Torah by those occupied in business, as explained above.
Spiced wine has fragrance too: it is the revelation within Binah of delight from Atika, the innermost level of Keser. This is drawn down through the iskafya, the effortful self-mastery, of people occupied in business who set fixed times for Torah study, as the preceding maamar explained.



In one’s avodah
A recipient takes in G-d’s flow only by binding himself upward in self-sacrifice, as Binyamin does. And one occupied in business is not lesser for it: his charity and acts of kindness carry G-dliness into this physical world, his practical mitzvos refine the sparks of Tohu and draw a light above speech, and the fixed times he sets for Torah study with effort draw down the delight of the ‘spiced wine.’
Questions for discussion
	Why must the recipient, and not only the giver, be in a state of bonding for the flow to be taken in?
	How does Rachel’s hard labor at Binyamin’s birth illustrate the difference between Yosef and Binyamin?
	Why does Torah study reach mainly the inner dimension of the worlds, while charity and kindness reach their outer dimension?
	How can deeds that refine the sparks of Tohu draw down a light higher than speech, the ‘kiss’?
	Why does receiving from a higher source make one a pupil (“you would teach me”) rather than a brother?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note lists the other transcripts of this maamar.
Kehot’s noteהנחה אחרת בסה״מ תקע״א ע׳ פד (מגוכתי״ק הצ״צ). הנחת כ״ק אדה״א שם ע׳ קז. עוד הנחה נדפס במאמרי אדה״ז כתובים ח״ב ע׳ קפה.
Paragraph 2
2ועמך כולם צדיקים
“And your people are all righteous; they shall possess the land forever.” The Alter Rebbe opens with this verse and explains why all of Israel can be called tzaddikim.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
3יוסף נק׳ צ״ע
There Likkutei Torah, explaining Jericho as ‘the city of palms,’ speaks of two levels of tzaddik, the higher and the lower, and refers back to the discourse “Would that you were as a brother to me” in Parshas Terumah; in that passage the higher tzaddik is Daas, which joins Abba and Imma, and the lower is Yesod, which joins Z’eir Anpin and Nukva.
Kehot’s noteראה לקו״ת מסעי צ, ד. פ׳ ראה כה, ד ואילך.
4ובנימין נק׳ צדיק תחתון
The Zohar teaches that Rachel bore two tzaddikim: Yosef merited to be the tzaddik above because he guarded the covenant, and Binyamin is the tzaddik below. The maamar builds its whole argument on this pair.
Zohar I, 153bזח״א קנג, ב
Kehot’s noteזח״א קנג, ב.
5כי כל בשמים ובארץ
David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all in heaven and on earth [is Yours].” Read with the Zohar, “all” is the tzaddik who joins heaven and earth.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כי כל בשמים ובארץ . . דאחיד בשמיא וארעא
The Zohar reads the verse’s “all” as the tzaddik, “heaven” as Tiferes and “earth” as the Community of Israel, and adds the Targum’s rendering, ‘which holds fast to heaven and earth.’ So the higher tzaddik is the bond between above and below.
Zohar I, 31aזח״א לא, א
Kehot’s noteדהי״א כט, יא. זח״א לא, א.
7יעקב נק׳ בריח התיכון
In Parshas Balak the Zohar calls the middle bar ‘the pillar of Yaakov,’ standing in the middle of the five bars. Kehot cites it as the source for calling Yaakov the middle bar.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
8בריח התיכון המבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” The Alter Rebbe quotes the verse to describe Yaakov, who carries the flow of light from its highest source to the lowest.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9אלה תולדות יעקב
“These are the generations of Yaakov: Yosef…” The verse names Yosef as Yaakov’s offspring, and the Alter Rebbe reads him as Yesod, the outflow of Yaakov’s emotive attributes toward the recipient.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10Kehot’s note points to Genesis 35:16 for these words.
Genesis 35:16בראשית ל״ה:ט״ז
וַיִּסְעוּ מִבֵּית אֵל וַיְהִי־עוֹד כִּבְרַת־הָאָרֶץ לָבוֹא אֶפְרָתָה וַתֵּלֶד רָחֵל וַתְּקַשׁ בְּלִדְתָּהּ:
And they journeyed from Beth-el; and there was still some way to come to Ephrath; and Rachel travailed, and she had hard labour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ותקש בלדתה
“And Rachel gave birth, and she had hard labor in giving birth” to Binyamin. The Alter Rebbe explains the difficulty: birth descends from above, while Binyamin’s nature is to ascend from below. (Kehot’s note gives 35:17, where the account goes on, “when she had hard labor in giving birth”; the words quoted here are in 35:16.)
Genesis 35:16בראשית ל״ה:ט״ז
וַיִּסְעוּ מִבֵּית אֵל וַיְהִי־עוֹד כִּבְרַת־הָאָרֶץ לָבוֹא אֶפְרָתָה וַתֵּלֶד רָחֵל וַתְּקַשׁ בְּלִדְתָּהּ:
And they journeyed from Beth-el; and there was still some way to come to Ephrath; and Rachel travailed, and she had hard labour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, יז.
12למעלה — כי בנימין . . והגילוי מלמעלה למטה
In this transcript Binyamin, the lower tzaddik, is the bond of the recipient to the giver; in Chassidus he is self-sacrifice, an ascent from below upward, through which the bestowal can be contained within the recipient.
Kehot’s noteבהנחת כ״ק אדמו״ר הצ״צ: ”ובנימין הוא צדיק תחתון שהוא התקשרות המקבל אל המשפיע ועפ״י חסידות הוא בחי׳ מס״נ שהוא העלא׳ ממטה למעלה שעי״ז יכול להיות ההשפעה נגבלת אצל המקבל (כי כלי ריקן דוקא מחזיק וגם הוא העלא׳ מ״ן לעורר הרצון במשפיע להשפיע ד״מ בגשמיות כשהרב רואה שיש חפץ בהתלמיד לשפעו נתעורר בו רצון וחשק להשפיע וכענין מ״ש ישב רוחו יזלו מים פי׳ ישב רוחו ממטה למעלה העלא׳ מ״ן אזי יזלו מים ממעלה למטה)”.
Paragraph 4
13ורב שלום בניך
“All your children shall be taught of G-d, and great shall be the peace of your children.” The Alter Rebbe reads ‘peace’ as the bond of giver and recipient, and ‘great peace’ as the bond that comes through Yosef.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
14כרוב א׳ מקצה מזה
“Make one cherub at one end and one cherub at the other end.” The two cherubim on the cover of the Ark are read as the two tzaddikim, Yosef and Binyamin.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
15והוא נער
Yosef at seventeen tended the flock with his brothers, “and he was a lad.” Since the Sages explain ‘cherub’ as ‘like a child,’ the word ‘lad’ links Yosef to the cherub.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ב.
16כרוב כרביא
Rabbi Abahu explains keruv, cherub, as ke-ravya, ‘like a child,’ since in Babylonia a child is called ravya; the same teaching appears in Sukkah 5b. Joined with “and he was a lad,” it makes Yosef the cherub.
Chagigah 13b:6–7חגיגה י״ג ב:ו׳-ז׳
כָּתוּב אֶחָד אוֹמֵר: ״וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל לְאַרְבַּעְתָּן וְגוֹ׳״, וּכְתִיב: ״וְאַרְבָּעָה פָנִים לְאֶחָד פְּנֵי הָאֶחָד פְּנֵי הַכְּרוּב וּפְנֵי הַשֵּׁנִי פְּנֵי אָדָם וְהַשְּׁלִישִׁי פְּנֵי אַרְיֵה וְהָרְבִיעִי פְּנֵי נָשֶׁר״, וְאִילּוּ שׁוֹר לָא קָא חָשֵׁיב! אָמַר רֵישׁ לָקִישׁ: יְחֶזְקֵאל בִּיקֵּשׁ עָלָיו רַחֲמִים, וַהֲפָכוֹ לִכְרוּב. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! קָטֵיגוֹר יֵעָשֶׂה סָנֵיגוֹר? מַאי ״כְּרוּב״? אָמַר רַבִּי אֲבָהוּ: כְּרָבְיָא, שֶׁכֵּן בְּבָבֶל קוֹרִין לְיָנוֹקָא רָבְיָא. אֲמַר לֵקהּ רַב פָּפָּא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
17מי יתנך כאח לי
“Would that you were as a brother to me, nursing at my mother’s breasts! I would find you outside, I would kiss you, and none would despise me.” The preceding maamar explained this verse, and this one takes up its phrases one by one.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18כיוסף על אחוי
In Parshas Vayeshev the Zohar explains “Would that you were as a brother to me” as the Community of Israel’s plea: ‘like Yosef toward his brothers,’ who said, “I will sustain you and your little ones.” The text cites folio 184; the passage is on side a.
Zohar, Vayeshev 10:102–12:112ספר הזהר, וישב י׳:ק״ב-י״ב:קי״ב
AND HE SAID: I SEEK MY BRETHREN…. AND THE MAN SAID: THEY ARE DEPARTED HENCE, ETC. R. Judah discoursed on the text: O that thou wert as my brother, that sucked the breast of my mother! When I should find thee without, I would kiss thee; yea, and none would despise me (S. S. 8, 1). ‘The Companions’, he said, ‘interpret this verse as being addressed by the Community of Israel to the King to whom peace belongs. She said to Him: “O that thou wert as my brother”, to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19ופניהם איש אל אחיו
“And their faces, each toward his brother”: the two cherubim on the Ark cover faced one another. The Alter Rebbe reads it as the joining of the two tzaddikim, the flow from above meeting the bond from below.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20אמצאך בחוץ
“I would find you outside.” In the preceding maamar the phrase refers to people occupied in business; here it is the drawing of G-dliness into the outer dimension of the worlds through their deeds.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ויעש דוד שם
This letter of the Alter Rebbe opens with “And David made a name” and the Zohar’s teaching that whoever gives charity to the poor ‘makes the holy Name.’ The text refers the reader there on how deeds of charity draw down even into this lowly world.
Tanya, Iggeres HaKodesh 5:1תניא, אגרת הקדש ה׳:א׳
וַיַּעַשׂ דָּוִד שֵׁם. וּפֵירֵשׁ בַּזּוֹהַר הַקָּדוֹשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״וַיְהִי דָוִד עוֹשֶׂה מִשְׁפָּט וּצְדָקָה לְכָל עַמּוֹ כוּ׳״, ״בָּכָה רַבִּי שִׁמְעוֹן וְאָמַר: מַאן עָבִיד שְׁמָא קַדִּישָׁא בְּכָל יוֹמָא מַאן דְּיָהִיב צְדָקָה לְמִסְכְּנֵי כוּ׳״.
Kehot Publication Society (CC-BY-NC)
Paragraph 6
22אשקך נשיקין אתדבקות רוחא ברוחא
The Zohar passage cited above on “Would that you were as a brother to me” explains “I would kiss you” as ‘to cleave spirit to spirit.’ The Alter Rebbe builds on it to describe a light too deep for words.
Zohar, Vayeshev 10:102–12:112ספר הזהר, וישב י׳:ק״ב-י״ב:קי״ב
23בבחי׳ נשיקין . . ממשיכים מבחי׳ עקודים
Or HaTorah notes on this passage: “And this is as written in Etz Chaim, Sha’ar HaAkudim, chapter 1, that they are lights that issue from the mouth of Adam Kadmon; that is, the level of kisses is the union of Chochmah, Binah and Daas with Chochmah, Binah and Daas.” It thus ties the ‘kisses’ to Etz Chaim’s account of the Akudim as issuing from the ‘mouth.’
Kehot’s noteבאוה״ת שה״ש ע׳ כב מציין: ”והיינו כמ״ש בע״ח שער העקודים פ״א שהם אורות היוצאים מפה דא״ק דהיינו כי בחי׳ נשיקין היינו זיווג חב״ד בחב״ד”.
24דאיהו וגרמוהי חד
The Tikkunei Zohar says of the ten Sefiros of Atzilus that the King is within them: ‘He and His vessels are one in them, He and His life-forces are one in them,’ which is not so in the Sefiros of Beriah. The Alter Rebbe cites it to show that even in Atzilus, where vessels apply, they are one with the light.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
25בחי׳ הנשיקין שהוא בחי׳ שלמעלה מהדבור
The note sends the reader to Or HaTorah’s discussion of kisses as a level above speech, where Or HaTorah remarks that the same is implied in the Ramaz on the Zohar, Parshas Bereishis, folio 4, end of side b.
Kehot’s noteראה אוה״ת שה״ש ע׳ כד ושם מציין ”וכ״מ בהרמ״ז פ׳ בראשית בדף ד׳ סע״ב”. ע״ש.
26ואתם תחרישון
“G-d will fight for you, and you shall be silent.” In the Beshalach discourse the Alter Rebbe explains that Israel was to be silent because the revelation at the Sea was higher than Chochmah, the root of speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בפ׳ בשלח
There the Alter Rebbe explains that an arousal from below reaches only as high as Chochmah, while at the Splitting of the Sea the level of Keser was revealed of itself, without any arousal from below; hence the Zohar’s “Do not arouse anything” and the verse’s “you shall be silent.” That is the background for calling the ‘kiss’ a level above speech.
Kehot’s noteלעיל סה, א.
28וה׳ הולך לפניהם
“And G-d went before them by day in a pillar of cloud.” These are the opening words of the Beshalach discourse to which the text refers.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
29אנהגך אביאך אל בית אמי
“I would lead you, I would bring you into my mother’s house; you would teach me; I would give you spiced wine to drink.” The Alter Rebbe reads the phrases of this verse in turn.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30יונק שדי אמי
“Nursing at my mother’s breasts”: drawing directly from Imma, which is why the student of the Oral Torah can be called a brother.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ודברי אשר שמתי בפיך
G-d’s covenant: “My spirit which is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” It illustrates receiving words from above, as a pupil receives from a teacher.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32יין הרקח
“I would give you spiced wine to drink.” The Alter Rebbe explains why the wine is called ‘spiced’: it has fragrance.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33שנזכר בגמרא תליסר נהרא
When Rabbi Elazar ben Pedas declined to have the world remade for his sake, he was promised thirteen rivers of pure balsam oil in the World to Come. The Alter Rebbe reads them as the light of the thirteen tikkunim of the beard.
Taanit 25aתענית כ״ה א
Kehot’s noteתענית כה, א. ראה לקו״ת שה״ש ג, ב.
34בד״ה זאת חנוכת המזבח
Kehot suggests (“perhaps”) that the text means this passage, which explains that the anointing oil stands midway between the inner and the encompassing: oil is a liquid, yet the anointing oil was blended with spices.
Kehot’s noteאולי הכוונה ללקו״ת נשא כט, ב שענין שמן המשחה הוא תערובת בחי׳ פנימי ומקיף.
35זאת חנוכת המזבח ביום המשח אתו
“This was the dedication of the altar on the day it was anointed, from the princes of Israel.” These are the opening words of the discourse on Parshas Nasso to which the text refers.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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כי״ק אדמו״ר נ״ע
An Explanation of the Subject of the Cherubim
The two cherubim are Z’eir Anpin and Nukva of Atzilus contracted into the Mishkan: in Atzilus, where the Infinite Light is enclothed even in the vessels, they are “large faces”; between the poles of the Ark they are the Gemara’s “small faces.” After the Destruction, when the cherubim were hidden, the pair were drawn instead into the inner dimension of the worlds through the halachos of the Tannaim.
The maamar in brief
When Nukva, the Community of Israel, stands face to face with Z’eir Anpin, equal in stature, receiving the mochin of Abba and Imma as he does, with one Keser for both, the two are called brothers; this came about at the Giving of the Torah. In Atzilus, where the Infinite Light is enclothed even in the vessels, they are “the great man” and “large faces”; contracted through the Mishkan and the Temple into the space between the poles of the Ark, they are the Gemara’s “small faces,” the cherubim. Because Asiyah rises to Atzilus three times a day, the cherubim have wings spread upward. Z’eir Anpin is the end point of the Infinite Light’s descent, and Nukva, “the lower Imma,” is the source of Beriah, Yetzirah and Asiyah: these are the cherubim at the two “ends.” The kapores, of one piece with them, is their shared Keser and encompasses the Tablets, Yesod of Abba; rising, the cherubim lift both to Atzilus. After the Destruction the cherubim were hidden, and the pair were drawn only into the inner dimension of the worlds, through the Tannaim’s halachos, the inner dimension of the Supernal Will that the Written Torah did not reveal.

Outline
	1HeadingThe piece comes from the Alter Rebbe’s own handwriting and sets out to explain the cherubim.¶1–2
	2Large faces and small facesWhen Nukva stands face to face with Z’eir Anpin as an equal, receiving from Abba and Imma with one Keser for both, they are called brothers, as at the Giving of the Torah. In Atzilus they are “the great man” and “large faces”; contracted into the Mishkan and the Temple in Asiyah, they are the “small faces,” the cherubim.¶3
	3The wings and the two endsThe cherubim have wings because Asiyah rises to Atzilus three times a day. One cherub is the end of the Infinite Light in Z’eir Anpin; the other is Nukva, the source of Beriah, Yetzirah and Asiyah, in whom the Infinite Light is enclothed through the mochin that only pass through Z’eir Anpin when she is his equal.¶4
	4The kapores, the Tablets and the hidden cherubimThe kapores is the Keser of both cherubim and encompasses the Tablets, Yesod of Abba; when the cherubim rise, they lift both to Atzilus. After the Destruction the cherubim were hidden, and Z’eir Anpin and Nukva were drawn only into the inner dimension of the worlds, through the Tannaim’s study of halachah, as “a woman of valor is the crown of her husband.”¶5


Key concepts
	the cherubimכרובים
	The two winged figures made of one piece with the cover of the Ark. The maamar identifies them with Z’eir Anpin and Nukva of Atzilus as contracted into the Mishkan and the Temple.

	face to faceפנים בפנים
	The state in which Nukva is equal in stature to Z’eir Anpin, receives the mochin of Abba and Imma as he does, and shares one Keser with him. The two are then called brothers.

	large faces and small facesאנפי רברבי ואנפי זוטרי
	The Gemara’s terms for the face of a man and the face of a cherub, which is a child’s face. In Atzilus, Z’eir Anpin and Nukva are “large faces”; contracted into Asiyah, they are the “small faces,” the cherubim.

	the lower Immaאימא תתאה
	Nukva as the source, within Atzilus, of the worlds of Beriah, Yetzirah and Asiyah. Through her the Infinite Light, whose descent ends in Z’eir Anpin, illuminates the lower worlds.

	the kaporesכפורת
	The cover of the Ark, of one piece with the cherubim. It is the Keser of both cherubim and the encompassing level over the Tablets, which are Yesod of Abba.

	the halachosהלכות
	The laws studied by the Tannaim, the inner dimension of the Supernal Will, which was not revealed in the higher Chochmah, the Written Torah. Through them Z’eir Anpin and Nukva are drawn into the inner dimension of the worlds after the Destruction.


Section 1 · ¶1–2
Heading
1כי״ק [כתב יד קדשו] אדמו״ר [אדוננו מורנו ורבנו] נ״ע [נשמתו עדן]
[From] the holy handwriting of our master, teacher and Rebbe, whose soul is in Eden.
This heading marks what follows as taken from the Alter Rebbe’s own handwriting: the abbreviation stands for “his holy handwriting,” and “whose soul is in Eden” reflects that the book was printed after his passing. Kehot’s note on the next line reports that the manuscript copy, in a notebook of 5571 in the Tzemach Tzedek’s hand, written while the Alter Rebbe was still living, is headed “The holy handwriting of the Rav, may he live.”




2ביאור לענין הכרובים1
An explanation of the subject of the cherubim.
This is the title of the piece. It explains the cherubim, the two winged figures made of one piece with the cover of the Ark in the Mishkan, as Z’eir Anpin and Nukva of Atzilus.




Section 2 · ¶3
Large faces and small faces
3כשהנוק׳ [כשהנוקבא] היא2 כנ״י [כנסת ישראל] עומדת פב״פ [פנים בפנים] עם ז״א ושויון בקומתן ומקבלת ג״כ המוחין דאו״א [דאבא ואימא] וכתר א׳ לשניהם.
When Nukva (the feminine / Malchus), who is the Community of Israel (Knesses Yisrael), stands face to face with Z’eir Anpin (the emotive attributes), with equality in their stature, and she also receives the intellect (mochin) of Abba and Imma (Chochmah and Binah), and [there is] one Keser (the Crown) for both of them,
In Kabbalah, Z’eir Anpin is the configuration of the six emotive Sefiros, and Nukva is Malchus, its feminine counterpart; the Community of Israel, the Jewish people as a whole in its root above, is Nukva. This part describes their highest state: face to face and of equal stature, with Nukva receiving the intellect (mochin) of Abba and Imma (Chochmah and Binah) just as Z’eir Anpin does, and one Keser (crown) above them both.


אזי נקראים אחים וזה היה ע״י קבלת התורה3 (דנפקא מחו״ב [מחכמה ובינה]) פב״פ [פנים בפנים]. והנה באצי׳ נקראים אדם הגדול ואנפי רברבי להיות אוא״ס [אור אין סוף] מלובש גם בכלים ולזאת איהו וגרמוהי חד.4
then they are called brothers. And this was through the receiving of the Torah (which issues from Chochmah and Binah) face to face. Now, in the World of Atzilus (Emanation) they are called “the great man” (Adam HaGadol) and “large faces” (anpei ravrevei), since the Infinite Light (Or Ein Sof) is enclothed in the vessels as well; and for this reason “He and His vessels are one” (ihu vegarmohi chad).
Because both now draw from the same source, Abba and Imma, they are called brothers: equals rather than a greater and a lesser. This state came about at the Giving of the Torah, which issues from Chochmah and Binah and was received face to face. In Atzilus, where the Infinite Light is enclothed even in the vessels so that “He and His vessels are one,” the pair are called “the great man” and “large faces.”


וע״י המשכן ובהמ״ק [ובית המקדש] שצמצם שכינתו מבין בדי ארון בעשיה אזי נק׳ זו״נ [זעיר אנפין ונוקבא] אנפי זוטרי בגמרא והן הן הכרובים.
And through the Mishkan and the Holy Temple (Beis HaMikdash), in which He contracted His Shechinah (Divine Presence) between the poles of the Ark, in the World of Asiyah (Action), Z’eir Anpin and Nukva are then called “small faces” (anpei zutrei) in the Gemara; and they are the very cherubim.
Through the Mishkan and the Holy Temple, G-d contracted His Presence into the space between the poles of the Ark, here in the World of Asiyah. In that contracted state Z’eir Anpin and Nukva are the “small faces” of the Gemara, which says that a cherub has the face of a child and explains the difference between the face of a cherub and the face of a man as “large faces and small faces.” These small faces, the Alter Rebbe says, are the cherubim.




Section 3 · ¶4
The wings and the two ends
4ולפי שעולם העשיה עולה לאצי׳ ג״פ [ג׳ פעמים] בכל יום. לכן יש לכרובים כנפים פרושים למעלה לעופף לאצי׳.5
And since the World of Asiyah (Action) rises to the World of Atzilus (Emanation) three times every day, therefore the cherubim have wings spread upward, to fly to Atzilus.
The World of Asiyah rises into Atzilus three times every day; Kabbalah connects these ascents with the three daily prayers. The cherubim, Z’eir Anpin and Nukva enclothed in Asiyah, must rise with it, and that is why they were made with wings spread upward: to fly up to Atzilus.


ונודע שהז״א הוא תכלית ירידת אוא״ס [אור אין סוף]6 מלמעלה למטה בכדי להאיר אח״כ לבי״ע ע״י הנוק׳ [הנוקבא]7 שהיא אימא תתאה שהוא מקור בי״ע שבאצי׳.
Now it is known that Z’eir Anpin (the emotive attributes) is the utmost end of the descent of the Infinite Light (Or Ein Sof) from above to below, in order afterwards to illuminate Beriah, Yetzirah and Asiyah through Nukva (the feminine / Malchus), who is “the lower Imma” (Imma tata’ah), which is the source of Beriah, Yetzirah and Asiyah that is in Atzilus.
This is a known principle: the Infinite Light descends through the levels of Atzilus and reaches its furthest point in Z’eir Anpin. From there it is meant to illuminate the lower worlds of Beriah, Yetzirah and Asiyah, but only through Nukva, called “the lower Imma” (the lower mother) because she is the source, within Atzilus, from which those worlds come forth.


לכן כתיב כרוב אחד מקצה מזה8 הוא קצה אוא״ס [אור אין סוף] שבז״א9 וכרוב א׳ מקצה מזה הוא מקור בי״ע ושרשם שבאצי׳10 שמתלבש בהם ג״כ אוא״ס [אור אין סוף]11
Therefore it is written, “One cherub at the end on this side”: this is the end of the Infinite Light that is in Z’eir Anpin; “and one cherub at the end on that side”: this is the source of Beriah, Yetzirah and Asiyah, and their root, that is in Atzilus, in which the Infinite Light is also enclothed
The Alter Rebbe reads the verse’s word “end” (katzeh) as the end of the Infinite Light’s descent. One cherub is that “end”: Z’eir Anpin, where the descent reaches its limit. The other is Nukva, the source and root of the lower worlds within Atzilus, and in her too the Infinite Light is enclothed, as the next part explains.


ע״י המוחין דאו״א [דאבא ואימא] הנותנים בראש הנוק׳ [הנוקבא] ע״י ז״א בעלה דרך מעבר לבד ולא בדרך התלבשות ממש כמו שהוא בזמן שאינו שוה בקומתה עמו רק מהחזה ולמטה כנודע.12
through the intellect (mochin) of Abba and Imma (Chochmah and Binah), which are given into the head of Nukva through Z’eir Anpin, her husband, only by way of passage and not by way of actual enclothement, as it is at a time when she is not equal in her stature with him but [stands] only from the chest downward, as is known.
The Infinite Light reaches Nukva through the intellect (mochin) of Abba and Imma that is placed in her “head.” When she stands equal with Z’eir Anpin, her husband, these mochin only pass through him on their way to her, without being enclothed in him; this is unlike the time when she is smaller and stands only from his chest downward, when they reach her by being actually enclothed in him.




Section 4 · ¶5
The kapores, the Tablets and the hidden cherubim
5והכרובים נעשים מקשה אחת מהכפורת שהוא בחי׳ כתר13 לשניה׳ [לשניהם] וגם בחי׳ מקיף על הלוחות שבארון שהן בחי׳ יסוד אבא שנתלבשו בעשיה בזמן המשכן והמקדש ובזמן עליית הכרובים הם מעלים גם הכפורת והלוחות לאצי׳
And the cherubim are made as one hammered piece from the kapores (the Ark cover), which is the level of Keser (the Crown) for both of them, and also the level of what encompasses (makif) the Tablets that are in the Ark, which are the level of Yesod (foundation) of Abba, which were enclothed in the World of Asiyah (Action) at the time of the Mishkan and the Temple; and at the time of the cherubim’s ascent, they raise the kapores and the Tablets to the World of Atzilus (Emanation) as well;
The cherubim were hammered out of one piece with the kapores, the cover of the Ark. The kapores is the one Keser (crown) of the two cherubim, Z’eir Anpin and Nukva, and also an encompassing level over the Tablets inside the Ark; the Tablets are Yesod of Abba, the channel of Chochmah, and were enclothed in Asiyah while the Mishkan and the Temple stood. When the cherubim ascend to Atzilus, they carry the kapores and the Tablets up with them.


לכן כתיב סוככים בכנפיהם על הכפורת שהכפורת עולה עמהם14 ואחר החורבן נסתלקו זו״נ [זעיר אנפין ונוקבא] שבאצילו׳ [שבאצילות] למקומם ולא חזרו להתלבש עוד בעשיה גשמיות אף בבית שני כי נגנזו הכרובים.
therefore it is written, “sheltering with their wings over the kapores”: that is, the kapores rises with them. And after the Destruction, Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) of Atzilus withdrew to their place and did not again become enclothed in physical Asiyah, even in the Second Temple, for the cherubim were hidden away.
This is why the verse says the cherubim are “sheltering with their wings over the kapores”: as they fly up, the kapores rises with them. After the destruction of the First Temple, Z’eir Anpin and Nukva of Atzilus withdrew to their own place and were never again enclothed in physical Asiyah, not even in the Second Temple, for the cherubim had been hidden away.


אלא רק בבחי׳ פנימית העולמות ע״י עסק התורה של התנאים שבימי בית שני ואחריו בהלכות שהן פנימית רצה״ע [רצון העליון] שלא נתגלה בח״ע [בחכמה עילאה] הוא תורה שבכתב. וכנודע ממ״ש אשת חיל עטרת בעלה:15
Rather, [they were enclothed] only in the level of the inner dimension (pnimiyus) of the worlds, through the Torah study of the Tannaim in the days of the Second Temple and after it, in the laws (halachos), which are the inner dimension of the Supernal Will that was not revealed in the higher Chochmah (Chochmah Ila’ah), which is the Written Torah. And [this is] as is known from what is written, “A woman of valor is the crown of her husband.”
Instead they were drawn only into the inner dimension of the worlds, through the Torah study of the Tannaim, the Sages of the Mishnah, during and after the Second Temple era, in the halachos (laws). These laws are the inner dimension of G-d’s Supernal Will, which was not revealed in the higher Chochmah, the Written Torah. The closing verse, cited “as is known,” is read in this light: the Oral Torah’s halachos are the “woman of valor” who is a crown to her “husband,” the Written Torah.



Questions for discussion
	Why are Z’eir Anpin and Nukva called “brothers” only when they stand face to face, and to what event does the maamar connect this state?
	What is the difference between the “large faces” of Atzilus and the “small faces” of the cherubim, and what brings about the change from one to the other?
	How does the maamar read the word “end” in “one cherub at the end on this side,” and what does each of the two cherubim represent?
	How do the mochin of Abba and Imma reach Nukva when she is equal with Z’eir Anpin, and how is this different when she stands only from his chest downward?
	Once the cherubim were hidden, where were Z’eir Anpin and Nukva drawn, and what do the halachos reveal that the Written Torah did not?

Sources and references
Notes
Paragraph 2
1ביאור לענין הכרובים
The note first refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition of Torah Ohr.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר הוא משנת תקע״א. נמצא בבוך כת״י משנה הנ״ל בגוכתי״ק הצ״צ. בכותרת: ”כי״ק הרב שי׳ ביאור לענין הכרובים”. הגהות באוה״ת פ׳ תרומה ע׳ א׳תנג.
Paragraph 3
2כשהנוק׳ היא כנס״י
The note refers the reader there for the opening point of this paragraph, Nukva as the Community of Israel standing face to face with Z’eir Anpin.
Kehot’s noteראה אוה״ת ויקרא כרך ב ע׳ תסה. ד״ה ויחי יעקב תרנ״ב ע׳ כז.
3וזה הי׳ ע״י קבלת התורה
The note says this passage is quoted in Or HaTorah on Chanukah.
Kehot’s noteמובא באוה״ת חנוכה שיט, א. ובפ׳ בא ע׳ רנח מוסיף: ”נמצא בשבועות במ״ת הוא בחי׳ אחותי ע״י שנשמות ישראל מקבלים ג״כ מחו״ב שקדמה אלפיים שנה”. ע״ש.
4והנה באצי׳ . . וגרמוהי חד
The Tzemach Tzedek’s explanations of the Zohar; the note refers the reader there on Z’eir Anpin and Nukva in Atzilus, called “the great man” and “large faces” because the Infinite Light is enclothed even in the vessels, so that “He and His vessels are one.”
Kehot’s noteראה ביאוה״ז לכ״ק אדמו״ר הצ״צ יתרו ע׳ רמ.
Paragraph 4
5פרושים למעלה לעופף לאצי׳
The Tzemach Tzedek refers there to this passage: “We have thus learned that through wings they can fly to Atzilus.”
Kehot’s noteבאוה״ת בראשית מב, א מציין לזה: הרי למדנו שע״י כנפים יוכלו לעופף לאצילות.
6שהז״א הוא תכלית ירידת אוא״ס
The note refers the reader there on Z’eir Anpin as the end point of the Infinite Light’s descent from above to below.
Kehot’s noteראה המשך בשעה שהקדימו תער״ב סי׳ שעג. ד״ה פדה בשלום תרע״ה.
7להאיר אח״כ לבי״ע ע״י הנוק׳
The note refers the reader there on the illumination of Beriah, Yetzirah and Asiyah through Nukva, and says the passage there is taken from Likkutei Torah L’Gimmel Parshiyos.
Genesis 29:1בראשית כ״ט:א׳
וַיִּשָּׂא יַעֲקֹב רַגְלָיו וַיֵּלֶךְ אַרְצָה בְנֵי־קֶדֶם:
Then Jacob went on his journey, and came to the land of the children of the east.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה באוה״ת בראשית כרך ג תקנב, א (מלקו״ת לג׳ פרשיות בראשית כט, א).
8ונודע . . מקצה מזה
The note says this passage, from “Now it is known” to “at the end on this side,” appears there as a fragment.
Kehot’s noteקטע בסה״מ תקס״ה ח״א ע׳ תקה. אוה״ת שה״ש כרך ב ע׳ תשב. בראשית כרך ג תקנב, א. כרך ז תתנא, א. תרומה ע׳ א׳תנג. ד״ה חייב אדם לברך — תרל״ח פרק ה.
9כרוב אחד מקצה מזה הוא קצה אוא״ס שבז״א
Likkutei Torah on Vayikra cites this explanation of “one cherub at the end on this side” as the end of the Infinite Light in Z’eir Anpin, and adds that it is as the Ramaz wrote: the level of Atik is the end of the world of the Infinite; there it is the inner dimension of Z’eir Anpin, the level of Atik within it.
Numbers 9:1במדבר ט׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְמִדְבַּר־סִינַי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם בַּחֹדֶשׁ הָרִאשׁוֹן לֵאמֹר:
And the L-RD spoke unto Moses in the wilderness of Sinai, in the first month of the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמובא בלקו״ת ויקרא ג, ב: והיינו כמ״ש הרמ״ז שם כידוע שבחי׳ עתיק הוא סוף עולם הא״ס. בלקו״ת קדושים ל, ד. במדבר ט, א. שה״ש מז, ב. מט, ג. סה׳מ תרל״ג ע׳ רנז — מצויין לכאן.
10הוא מקור בי״ע ושרשם שבאצי׳
That maamar explains what is meant here: “the second cherub is that through it there will be the ascent of Beriah, Yetzirah and Asiyah into Atzilus, which is through the souls, and it is from the level of the Community of Israel, the inner dimension of Malchus.”
Kehot’s noteראה בד״ה ועשית חג שבועות תרע״ו (בסה״מ תער״ב-ע״ו) ע׳ צט שהכוונה כאן ”דכרוב השני הוא שעי״ז יהי׳ עליית בי״ע באצי׳ שזהו ע״י הנשמות והוא מבחי׳ כנס״י פנימיות המל׳”. ע״ש.
11שמתלבש בהם ג״כ אוא״ס
The note says it is explained there that the Infinite Light is enclothed in the source and root of the lower worlds as well.
Kehot’s noteנתבאר בד״ה מצה זו תרע״ג. וראה סה״מ ת״ש ע׳ 60.
12רק מהחזה ולמטה כנודע
There the Tzemach Tzedek writes that from the chest of Z’eir Anpin downward is called “time.”
Kehot’s noteראה בלקו״ת מהאריז״ל פ׳ בראשית בטעמי המצות גבי מ״ע שהזמ״ג. ובאוה״ת דרושים לשבועות בד״ה והי׳ אמונת עתך ע׳ פה כי מהחזה דז״א ולמטה נק׳ זמן ע״ש.
Paragraph 5
13והכרובים נעשים מקשה אחת . . בחי׳ כתר לשניהם
The Tzemach Tzedek writes there that the cherubim are Z’eir Anpin and Nukva and the kapores is from the level of Binah, and leaves a question for further study: in the Gemara (Bava Basra 99a), the cherubim that Moshe made in the Mishkan stand with their feet on the kapores; if so, how is the kapores a Keser for them, which is a crown and a head?
Kehot’s noteבאוה״ת תרומה ע׳ א׳תנ: ור״ל שהכרובים הם זו״נ והכפורת מבחי׳ בינה, וצ״ע בגמרא פ״ו דב״ב דצ״ט ע״א שהכרובים שעשה משה במשכן הם עומדים רגליהם על הכפורת, א״כ איך הכפורת כתר להם שהוא עטרה וראש. עכ״ל. וראה ד״ה יונתי תר״מ ע׳ ד. וראה ד״ה ויחי יעקב תרנ״ב ע׳ כט.
14ובזמן עליית . . עולה עמהם
The note says Or HaTorah explains there how, when the cherubim ascend, the kapores rises with them.
Kehot’s noteבאוה״ת תרומה ע׳ א׳תנט ביאור ע״ז.
15אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar closes with it, “as is known,” after calling the halachos the inner dimension of the Supernal Will that the Written Torah did not reveal; read in this light, the Oral Torah is the woman of valor who is a crown to her husband, the Written Torah.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Shir HaShirim · Maamar 17
עוד ביאור הדברים ע״פ יונתי בחגוי הסלע וגו׳
A further explanation of “My dove, in the clefts of the rock”
The souls of Israel are rooted in the inner essence of G-d’s wisdom, above the Torah, which is only its “unripe fruit.” Rising step by step (“Arise for yourself”) they reach only Chochmah; but in exile the concealment itself, turned into teshuvah and boundless love (“Show me your appearance”), produces a returning light that reaches Keser and draws down a new light from the Infinite.
The maamar in brief
The Torah is “the unripe fruit of the wisdom above”: the outer reach of Chochmah, clothed in the attributes and in halachic verdicts. The souls of Israel come from its inner essence, as a child from the father’s mind, so they precede the Torah and are its source; some lofty souls are even G-d’s “brothers.” Israel “sustain their Father in heaven”: through Torah (“my beloved”) they draw the Infinite Light into Atzilus, and through the mitzvos (“my fair one”) they clothe G-d’s kingship in a royal garment that reaches the lower worlds. In exile, as in the World of Tohu, the lights withdraw and Malchus is clothed in dark garments; restoring them needs the union of Abba and Imma, which only self-sacrifice at the Shema’s “One” draws down. When the soul cannot simply “arise,” the counsel is “Show me your appearance”: the concealment acts like a mirror, sending back a returning light in which Malchus becomes Keser. This teshuvah, love “with all your might,” reaches above Chochmah, beyond the order of the levels, and brings the King down to raise His people.

Outline
	1The Torah as “unripe fruit,” Israel as its sourceThe revealed Torah is the outer glow of Chochmah clothed in the attributes; Israel’s souls come from Chochmah’s inner essence, like a child from the father’s mind. So they are “the first of His produce,” the Torah bears Moshe’s name, and Israel are the bridegroom to the Torah’s bride.¶1–4
	2Brothers, children and souls of AtzilusSouls from the union of Abba and Imma are G-d’s “brothers,” above the Torah; most souls come from the union of Z’eir Anpin and Nukva and are “bound to the Torah.” In the early tzaddikim a soul of Atzilus entered the body; in everyone else the Atzilus root stays above as a surrounding light.¶5–6
	3“Arise for yourself, my beloved, my fair one”Israel “sustain their Father”: rooted in thought, they draw the Infinite Light into Atzilus through the Torah and into the lower worlds through the mitzvos, by way of Malchus and the partition. First the soul must rise to its root in prayer, through self-sacrifice at “One.”¶7–10
	4The royal garment and the garment of blacknessMalchus is a garment: the mitzvos make the beautiful garments of Tikkun, while in Tohu and in exile the lights withdraw and kingship is clothed in the dark garments of kelipah. Repair needs the union of Abba and Imma, which only self-sacrifice draws down; Torah and mitzvos then complete the union of Z’eir Anpin and Nukva.¶11
	5Exile and the mirrorIn exile the dove is hidden and cannot “arise”; the counsel is “Show me your appearance”: to see that the concealment is only a mirror, that one has fallen from a great height, and to cry out to G-d.¶12
	6Returning light and the soul’s descentLight rebounding from the partition rises as returning light, in which the lowest becomes the highest; in man it is love “with all your might.” Angels cannot draw down a new light, but a soul concealed in a body can, and a long parenthesis distinguishes this new light from the constant flow that sustains the Sefiros.¶13–16
	7“Let me hear your voice”: Torah, mitzvos and TiferesTorah study after prayer draws the delight of Keser into Chochmah; the mitzvos are “comely” according to how they are done, and their beauty is Tiferes, which like Keser joins one level to the next. Teshuvah makes the deeds shine and draws the Keser of Nukva from a higher level.¶17–19
	8Teshuvah above the order of the levelsThe righteous, rising in order, reach only Chochmah; teshuvah reaches Keser, as on Yom Kippur and “where penitents stand.” “She will no more rise” by herself: the King comes to raise her, a “superior rising,” the two parts of the Shema and the masculine song of the Future.¶20–24
	9Shabbos, the Future and the dove in the cleftsEven Shabbos draws only from the outer dimension of Atik, the “unripe fruit” of the World to Come. The dove is Malchus, contracting into a point to descend into the lower worlds; the clefts of the rock are nogah, and the hidden place lower still.¶25–26


Key concepts
	the unripe fruit of wisdom (novlos chochmah)נובלות חכמה
	The Sages’ name for the Torah as a lesser offshoot of the wisdom above. The maamar reads it as the outer dimension of Chochmah, clothed in the attributes, while the souls of Israel come from its inner essence.

	returning light (or chozer)אור חוזר
	Light that rebounds upward from a barrier, as against direct light that descends. In it the lowest becomes the highest: Malchus becomes Keser. In the soul it is the boundless love that comes out of concealment.

	the royal garmentלבוש מלכות
	Malchus as the garment through which G-d’s kingship is revealed. The mitzvos draw down its holy, beautiful form; in Tohu and in exile it is replaced by the dark garment of “I clothe the heavens in blackness.”

	a new light (or chadash)אור חדש
	Light drawn from above Chochmah, from the Emanator Himself, as distinct from the constant flow that only sustains what exists. It is drawn by self-sacrifice and by love “with all your might.”

	self-sacrifice at “One” (mesirus nefesh)מסירות נפש באחד
	Giving oneself over entirely at the word “One” in the Shema. It alone draws down the union of Abba and Imma, which precedes the effect of Torah and mitzvos.

	Tohu and Tikkunתהו ותיקון
	The World of Chaos, whose Sefiros were separate points and broke, and the World of Rectification, where they became configurations clothed in vessels and garments. Exile is a return of something like Tohu.

	“with all your might” (me’od)בכל מאדך
	Love without limit, corresponding to the Infinite. It comes from the concealment and is the Keser of the returning light, which arouses a new light from above.


Section 1 · ¶1–4
The Torah as “unripe fruit,” Israel as its source
1עוד ביאור הדברים ע״פ יונתי בחגוי הסלע1 וגו׳
A further explanation of the matters, on [the verse] “My dove, in the clefts of the rock, etc.”
The heading: this is a further explanation (biur) of Song of Songs 2:14, “My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance, let me hear your voice, for your voice is sweet and your appearance is comely.” “Further” signals that it continues an earlier explanation of the same verse; the Kehot editors compare the two in their supplements.




2הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נובלות חכמה שלמעלה תורה.2 כי התורה הנגלית היא בחינת הארת החכמה המתלבשת במדות
Now, our Sages, of blessed memory, said: “The unripe fruit (novlos) of the wisdom above is the Torah.” For the revealed Torah is the level of the glow of Chochmah (wisdom) that is enclothed in the emotive attributes (middos).
The maamar opens with the Sages’ saying that the Torah is the “novlos” of the wisdom above: novlos are fruit that fall from the tree before they ripen, a lesser offshoot of the real thing. The revealed Torah, the Alter Rebbe explains, is only a glow of divine wisdom (Chochmah) as it has come down and clothed itself in G-d’s emotive attributes.


ולכן הם גם כן שיתא סדרי משנה כנגד ששה מדות עליונות סדר זרעים מבחינת חסד כו׳ והענין הור כי כשר ופסול טמא וטהור חייב וזכאי נמשך מהמדות עליונות
And therefore they are also the six orders of the Mishnah, corresponding to the six supernal attributes: the Order of Zera’im is from the level of Chesed (kindness), etc. And the explanation is that fit and unfit, impure and pure, liable and innocent, are drawn from the supernal attributes;
The sign of this is the structure of the Mishnah: its six orders correspond to the six emotive Sefiros, beginning with Zera’im (Seeds), which comes from Chesed. Every halachic verdict, fit or unfit, pure or impure, liable or innocent, flows from these attributes.


דהיינו כשר ומותר וטהור זהו בחינת חסד וימין מקרבת שיתעלה אותו דבר ליכלל באור א״ס ופסול ואסור וטמא היינו בחינת גבורה שמאל דוחה שלא יוכל להתעלות כו׳
that is: fit, permitted and pure is the level of Chesed, and “the right hand draws near,” so that that thing may rise to be included in the Infinite Light (Or Ein Sof); and unfit, forbidden and impure is the level of Gevurah (restraint), “the left hand pushes away,” so that it cannot rise, etc.
A favorable ruling (fit, permitted, pure) is Chesed, “the right hand that draws near”: it lets the object rise and be included in the Infinite Light. An unfavorable ruling (unfit, forbidden, impure) is Gevurah, “the left hand that pushes away”: it keeps the object from rising.


וכ״ז [וכל זה] הוא ע״פ חכמתו ית׳ חכים ולא בחכמה ידיעא הנמשכת ומתלבשת במדותיו ית׳ ולכן נקרא התורה נובלות חכמה של מעלה (בבראשית רבה פרשה י״ז)
And all this is according to His wisdom, may He be blessed, [of which it is said,] “He is wise, but not with a known wisdom,” which is drawn down and enclothed in His attributes, may He be blessed. And therefore the Torah is called “the unripe fruit of the wisdom above” (in Bereishis Rabbah, section 17).
The rulings follow G-d’s own wisdom, which is beyond any wisdom we can know, but only as it comes down and clothes itself in His attributes. That is why the Midrash (Bereishis Rabbah 17) calls the Torah no more than the “unripe fruit” of that wisdom.


כי חכמה זו המתלבשת במדות היא בחי׳ נובלות לבד לגבי עצמיות חכמה עילאה חכמתו ית׳ שהיא רמה ונשגבה למעלה מהמדות כו׳
For this wisdom, which is enclothed in the attributes, is only the level of unripe fruit compared with the essence of the higher Chochmah (Chochmah Ila’ah), His wisdom, may He be blessed, which is lofty and exalted above the attributes, etc.
Wisdom that has entered the attributes is a mere offshoot compared with the essence of the higher Chochmah, G-d’s own wisdom, which towers above the attributes. The Torah as it is revealed comes from that lower, outward reach of wisdom.


(ועמ״ש בד״ה השמים כסאי3 כו׳ דקאי על התורה שנקרא כסאי לבחינת רצונו וחכמתו ובינתו כו׳ והיינו מה״ט [מהאי טעמא] וע״ש מענין זה)
(And see what is written in the discourse beginning “The heavens are My throne,” etc., that it refers to the Torah, which is called “My throne” for the level of His will, His wisdom and His understanding, etc.; and this is for this reason. And see there on this subject.)
A cross-reference to the Torah Ohr discourse on “The heavens are My throne” (Isaiah 66:1), which reads “the heavens” as the Torah. A throne lowers the one who sits on it, so the Torah is a “throne” in which G-d’s will, wisdom and understanding come down into physical mitzvos; the same reason explains why the Torah is only “unripe fruit.”


ולכן נאמר בישראל קדש ישראל לה׳ ראשית תבואתה4 שישראל הוא ראשית ומקור התורה כי הנה ישראל עלו במחשבה.
And therefore it is said of Israel, “Israel is holy to G-d, the first of His produce”: that Israel is the beginning and the source of the Torah. For Israel arose in thought.
Jeremiah calls Israel “holy to G-d, the first of His produce.” The maamar reads “first” as saying that Israel come before the Torah and are its source, because, as the Sages teach, Israel “arose in [G-d’s] thought.”


פי׳ מחשבה היינו בחינת חכמה ועלו במחשבה היינו בבחינה העליונה שבמחשבה (והיינו כענין במחשבה תחלה דהיינו תחלת המחשבה)
The meaning is: “thought” is the level of Chochmah, and “arose in thought” means in the highest level within thought (and this is like the matter of “first in thought,” that is, the beginning of thought).
“Thought” here means Chochmah, and Israel arose in its very highest point. The Alter Rebbe compares the familiar phrase “first in thought”: Israel stand at the very beginning of the divine thought.


והענין כי הנה בענין השתלשלות עילה ועלול הנה פנימית העילה הוא דבוק בעילתו רק חיצוניותו הוא הנמשך בההשפעה להעלול.
And the explanation is this. In the matter of the chain of descent (hishtalshelus) of cause and effect, the inner dimension (pnimiyus) of the cause is attached to its own cause, and only its outer dimension (chitzoniyus) is what is drawn forth in the influence to the effect.
To explain this he states a general rule of the chain of descent: every cause has an inner dimension, which stays bound to its own cause above, and an outer dimension, which is what it passes on to its effect. The effect never receives the cause’s core, only its outward expression.


ועד״ז הוא נמשך ומשתלשל מעילה לעילה הכל רק באופן זה שמבחינת חיצוניות העליון נעשה פנימיות לתחתון (ועמ״ש מזה באריכות קצת בפ׳ שלח בד״ה ענין נסכים)
And in this way it is drawn down and descends from cause to cause, all only in this manner: that from the level of the outer dimension of the higher, the inner dimension of the lower is made (and see what is written on this at some length in Parshas Shelach, in the discourse beginning “The matter of the libations”).
So the whole chain descends: the outer dimension of each higher level becomes the inner dimension of the level below it. The text refers to a fuller treatment in the Likkutei Torah discourse on the libations, in Parshas Shelach.


וא״כ לפ״ז [לפי זה] הכלל הרי החכמה עילאה שמקבלת מבחינת כתר כמ״ש והחכמה מאין תמצא5 הרי הבחינה עליונה שבחכמה ופנימיותה דבוקה בכתר עליון
If so, according to this rule, the higher Chochmah, which receives from the level of Keser (the Crown), as it is written, “And Chochmah comes from ayin (nothing)”: the highest level within Chochmah, its inner dimension, is attached to the supernal Keser
Applied to Chochmah: Chochmah receives from Keser, as Job says, “Chochmah comes from ayin,” the “nothing” of Keser, which is beyond grasp. By the rule just stated, only the highest, inner point of Chochmah stays attached to the supernal Keser.


(וע׳ בפרדס שער שלישי פ״ג [פרק ג׳] כל ספירה וספירה תבחן בג׳ בחינות כו׳ ובשער הנתיבות רפ,ג הנתיב האחד כו׳ יחוד החכמה בכתר כו׳ ועוד שם שכל מופלא נדמה למאציל כו׳ ועיין בפ׳ פנחס) (דרנ״ו סע״ב [סוף עמוד ב])
(and see Pardes, Gate Three, chapter 3: “Each and every Sefirah is to be examined in three aspects,” etc.; and in the Gate of the Paths, beginning of chapter 3: “The first path,” etc., “the union of Chochmah with Keser,” etc.; and further there, that “the Wondrous Intellect resembles the Emanator,” etc.; and see in Parshas Pinchas) (folio 256, end of side b);
A parenthetical list of Kabbalistic sources: the Pardes on the three aspects to be found in each Sefirah, and on the first of the paths of wisdom, the “Wondrous Intellect,” which is united with Keser and resembles the Emanator. It also points to a passage in Parshas Pinchas, folio 256b.


ומה שנמשך ומתפשט מבחינת חכמה למטה במדות זהו רק מבחינת חיצוניות החכמה וזהו ענין נובלות חכמה כנ״ל אכן נש״י [נשמות ישראל] שעלו במחשבה היינו בבחינ׳ [בבחינת / בבחינה] העליונה שבמחשבה כי
and what is drawn and spreads from the level of Chochmah downward into the attributes is only from the level of the outer dimension of Chochmah, and this is the matter of “the unripe fruit of wisdom,” as mentioned above. But the souls of Israel, who arose in thought, [arose] in the highest level within thought; for
What spreads down from Chochmah into the attributes, and so into the Torah, comes only from Chochmah’s outer dimension: that is the “unripe fruit.” The souls of Israel, by contrast, arose in the highest point of the divine thought.


לכן הרי נאמר בנים אתם לה׳6 בני בכורי ישראל7 שכמו עד״מ הבן הנמשך ממוח האב8 הרי מלובש בהטפה מעצמיות ומהות החכמה שבמוח האב כו׳.
that is why it is said, “You are children to G-d,” [and] “My son, My firstborn, Israel”: just as, by way of analogy, the son, who is drawn from the father’s brain, is enclothed in the drop [that comes] from the very essence and being of the wisdom in the father’s brain, etc.
Hence Israel are called G-d’s “children” and His “firstborn son.” A child comes from a drop drawn from the very essence of the father’s brain, so he carries the father’s inmost wisdom and not merely its outward expressions.




3וכך נש״י [נשמות ישראל] שרשן ומקורן מעצמיות ופנימית ח״ע [חכמה עילאה] ממש שלמעלה מבחי׳ נובלות וחיצוניות כו׳ וכמ״ש בד״ה ששים המה מלכות9 כו׳ בפי׳ כנס״י [כנסת ישראל] שבפנימיות ז״א כו׳ ע״ש.
So too, the souls of Israel: their root and source is from the very essence and inner dimension of the higher Chochmah, which is above the level of unripe fruit and the outer dimension, etc.; as is written in the discourse beginning “There are sixty queens,” etc., on the meaning of the Congregation of Israel (Knesses Yisrael) that is in the inner dimension of Z’eir Anpin, etc.; see there.
Like the child in the analogy, the souls of Israel are rooted in the very essence and inner core of the higher Chochmah, above the “unripe fruit” and outer level from which the Torah comes. The text points to its discourse on “There are sixty queens” (Song of Songs 6:8), which speaks of the Congregation of Israel as rooted in the inner dimension of Z’eir Anpin.


ועמ״ש ג״כ בד״ה אני ישנה.10 בפי׳ עלו במחשבה דהיינו בחינת מחשבה שבמחשבה כו׳ ע״ש וא״כ עד״ז גם כאן
And see also what is written in the discourse beginning “I am asleep,” on the meaning of “arose in thought,” that is, the level of thought within thought, etc.; see there. If so, in the same way here too,
It also points to the discourse on “I am asleep” (Song of Songs 5:2), which explains “arose in thought” as “thought within thought,” the innermost core of the divine thought. The same meaning applies here.


היינו שנש״י [שנשמות ישראל] שרשן מבחינה העליונה שבח״ע [שבחכמה עילאה] ולכן הם ראשית תבואתה11 והם מקור ויסוד התורה שהיא בחי׳ נובלות חכמה.
it means that the souls of Israel are rooted in the highest level within the higher Chochmah. And therefore they are “the first of His produce,” and they are the source and foundation of the Torah, which is the level of “the unripe fruit of wisdom.”
So the souls are rooted in the highest point of the higher Chochmah. That is why they are called “the first of His produce,” and why they are the source and foundation of the Torah, which is only Chochmah’s “unripe fruit.”




4ולכן נקראת התורה תורת משה כו׳ והיינו לפי שנשמת משה שרשה מעצמיות ח״ע [חכמה עילאה] שזהו מקור התורה וכמ״ש מזה בד״ה להבין ענין לחם משנה בפ׳ בשלח.
And therefore the Torah is called “the Torah of Moshe,” etc.: because the soul of Moshe is rooted in the essence of the higher Chochmah, which is the source of the Torah; as is written on this in the discourse beginning “To understand the matter of the double bread (lechem mishneh),” in Parshas Beshalach.
For the same reason the Torah bears the name “the Torah of Moshe”: Moshe’s soul is rooted in the essence of the higher Chochmah, which is the Torah’s source, so the Torah is “his.” The text refers to its discussion in the discourse on the double bread (lechem mishneh), in Parshas Beshalach.


שלכן נאמר במשה כבד פה12 לגבי אורייתא דבע״פ [דבעל פה]13 כו׳ וכבד לשון לגבי תשב״כ [תורה שבכתב] שלא היה יכול להשפיל א״ע [את עצמו] להיות נמשך ממנו התורה שהיא בחי׳ נובלות חכמה כו׳ ועמ״ש בד״ה משה ידבר.14
That is why it is said of Moshe, “heavy of mouth,” with regard to the Oral Torah, etc., and “heavy of tongue,” with regard to the Written Torah: that he could not lower himself so that the Torah, which is the level of “the unripe fruit of wisdom,” would be drawn forth from him, etc. And see what is written in the discourse beginning “Moshe would speak.”
That is why Moshe called himself “heavy of mouth and heavy of tongue” (Exodus 4:10): his soul stood so high that he could not lower himself to become the channel through which the Oral and Written Torah, the “unripe fruit” of wisdom, would flow. The Zohar reads the two phrases this way, and the text points also to the Torah Ohr discourse on “Moshe would speak” (Exodus 19:19).


ועמ״ש סד״ה ועשית בגדי קדש15 שזהו ענין שהתורה נק׳ כלה ומאורסה16 וישראל הם בחי׳ חתן המשפיע כו׳.
And see what is written at the end of the discourse beginning “And you shall make holy garments”: that this is the matter of the Torah being called a bride and betrothed, and Israel are the level of the bridegroom, who bestows, etc.
A further pointer, to the end of the Torah Ohr discourse “And you shall make holy garments” (Exodus 28:2): the Torah is called a bride, betrothed to Israel, and Israel are the bridegroom who gives to her. The one who gives stands above the one who receives, so here too Israel are above the Torah.




Section 2 · ¶5–6
Brothers, children and souls of Atzilus
5והנה הגם שזהו בחינת משה אך כמ״כ [כמו כן] יש ג״כ נשמות גבוהות מאד שיש בהם מבחינת משה
Now, although this is the level of Moshe, nevertheless there are likewise also very lofty souls that have in them [something] of the level of Moshe.
Moshe’s soul is rooted in the essence of the higher Chochmah, but he is not alone in this. There are other very lofty souls that carry something of Moshe’s level.


וזהו שאמר רב ספרא לרבא משה שפיר קאמרת17 כו׳ והן הנשמות שנק׳ אחים וריעים18 למקום כמ״ש למען אחי ורעי192021 כו׳
And this is [the meaning of] what Rav Safra said to Rava, “Moshe, are you speaking correctly?” etc. And these are the souls that are called brothers and friends to the Omnipresent, as it is written, “For the sake of my brothers and my friends,” etc.
That is why Rav Safra could address Rava as “Moshe” (Shabbos 101b): Rava had something of Moshe’s quality. These are the souls called G-d’s “brothers and friends,” after the verse “For the sake of my brothers and my friends.”


ומבואר בזהר שהן למעלה אפילו מבחי׳ בנים (ע׳ [עיין] זהר ח״ב [חלק ב׳] דקכ״א סע״ב [סוף עמוד ב]22 וד׳ צ״ד סע״ב [סוף עמוד ב] ח״ג [חלק ג׳] ד״ז ע״ב)23 והיינו שנמשכו מיחוד או״א [אבא ואימא] דאצילות
And it is explained in the Zohar that they are above even the level of children (see Zohar, Part II, folio 121, end of side b, and folio 94, end of side b; Part III, folio 7, side b); that is, they are drawn from the union of Abba and Imma (Chochmah and Binah) of Atzilus,
The Zohar teaches that such “brothers” rank even above “children”: G-d first called Israel servants, then children, then brothers. These souls are drawn from the union of Abba and Imma (Chochmah and Binah) of Atzilus, the source from which Z’eir Anpin itself comes.


ולכן נקראים אחים לז״א דאצילות24 והם למעלה מבחי׳ תורה וכמשנ״ת [וכמו שנתבאר] ג״כ בביאור25 ע״פ ששים המה מלכות הנ״ל בענין חסידים הראשונים שבגמ׳ [שבגמרא].
and therefore they are called brothers of Z’eir Anpin of Atzilus, and they are above the level of Torah; as was also explained in the explanation on [the verse] “There are sixty queens,” mentioned above, on the matter of the early pious ones (chassidim harishonim) in the Gemara.
Since they come from Abba and Imma, as Z’eir Anpin does, they are Z’eir Anpin’s “brothers,” and they stand above the level of the Torah. The text refers to its explanation of “There are sixty queens,” on the “early pious ones” (chassidim harishonim) whom the Gemara mentions.


אמנם הנשמות הנמשכים מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות היינו שהנשמה נמשכת מאין ליש שהוא מאצילות להיות בחי׳ בריאה ממש
However, the souls that are drawn from the coupling (zivug) of Z’eir Anpin and Nukva of Atzilus: that means the soul is drawn from nothing to something (from ayin to yesh), that is, from Atzilus, to become the level of actual Beriah (creation).
Most souls, by contrast, come from the union (zivug) of Z’eir Anpin and Nukva of Atzilus. Such a soul passes from ayin to yesh: coming out of Atzilus, it becomes an actual created being of Beriah.


אבל נשמה דאצילות היינו בחינת אלקות ממש שהוא בחינת אצילות כמו שהוא באצילות ממש למעלה מעלה מבחי׳ בריאה יש מאין
But a soul of Atzilus is the level of actual G-dliness, which is the level of Atzilus as it is in Atzilus itself, far, far above the level of Beriah, something from nothing;
A soul of Atzilus proper, however, is actual G-dliness: Atzilus as it is in Atzilus itself, infinitely above Beriah, where things are created as something from nothing.


אלא שהן רק מבחי׳ הכלים26 דאצילות כי פי׳ כלים דאצילות הוא בחינת הגבול שיש גם באצילות שע״ז אמרו שיעור קומה27 רל״ו אלפים רבבות פרסאות.
except that they are only from the level of the vessels of Atzilus. For the meaning of the vessels of Atzilus is the level of limit that exists even in Atzilus, of which they said, “the measure of the stature (shiur komah) is 236 thousand myriads of parasangs.”
Yet even souls of Atzilus come only from Atzilus’s vessels (kelim), the element of limit that exists even there. That limit is what the Sages’ “measure of the stature” (shiur komah) expresses with its vast but finite figure of “236 thousand myriads of parasangs.”


והנשמות הנמשכים מהכלים הרי הנשמה היא כמו טפה א׳ לגבי הכלים ממש ומ״מ היא בחינת אלקות וכמ״ש במ״א ביאור ענין זה ע״פ מאמר הזהר פ׳ פנחס28 (דף רמ״ט ע״א) ע״פ ובחדש הראשון כו׳
And as for the souls that are drawn from the vessels, the soul is like one drop compared to the vessels themselves; and nevertheless it is the level of G-dliness. As is written elsewhere, explaining this matter on the basis of the statement of the Zohar, Parshas Pinchas (folio 249, side a), on [the verse] “And in the first month,” etc.:
A soul drawn from those vessels is like a single drop compared with the vessels themselves, and still it is G-dliness. This is explained elsewhere on a passage of the Zohar in Parshas Pinchas (249a), on the verse “And in the first month.”


מאי אילת השחר2930 כו׳ ע״ש וזהו ענין הנשמות שנמשכו מיחוד או״א [אבא ואימא] שנק׳ אחים ורעים לזו״נ [לזעיר אנפין ונוקבא] דאצילות ע״ש [על שם] שנאצלו ג״כ מאו״א [מאבא ואימא]
“What is ‘the hind of the dawn’?” etc.; see there. And this is the matter of the souls that are drawn from the union of Abba and Imma, which are called brothers and friends of Z’eir Anpin and Nukva of Atzilus: on account of their also being emanated from Abba and Imma,
That Zohar passage asks, “What is ‘the hind of the dawn’?” The souls drawn from the union of Abba and Imma are called “brothers and friends” of Z’eir Anpin and Nukva because, like the vessels of Z’eir Anpin and Nukva, they were emanated from Abba and Imma.


כמו שנאצלו הכלים דזו״נ [דזעיר אנפין ונוקבא] דאצילות אלא שהם הארה קטנה מאד לגבי הכלים דזו״נ [דזעיר אנפין ונוקבא] שהם הע״ס [העשר ספירות].
just as the vessels of Z’eir Anpin and Nukva of Atzilus were emanated; except that they are a very small glow compared to the vessels of Z’eir Anpin and Nukva, which are the Ten Sefiros.
They share the same source, but they are only a very small glow compared with the vessels of Z’eir Anpin and Nukva, which are the Ten Sefiros themselves.


משא״כ הנשמות שנולדו מיחוד וזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות היינו שלידתם הוא לעולם הבריאה כמ״ש בע״ח [בעץ חיים] שער סדר אבי״ע [אצילות בריאה יצירה עשיה] פרק ד׳ ה׳ והיינו שנמשכה הנשמה להיות בריאה יש מאין וע״ז אמרו ישראל מתקשראן באורייתא
Whereas the souls that are born from the union and coupling of Z’eir Anpin and Nukva of Atzilus: their birth is into the World of Beriah, as is written in Etz Chaim, Gate of the Order of Atzilus, Beriah, Yetzirah and Asiyah, chapters 4 [and] 5; that is, the soul was drawn to become a creation, something from nothing. And of this they said, “Israel are bound to the Torah.”
Souls born from the union of Z’eir Anpin and Nukva, by contrast, are born into the World of Beriah, as Etz Chaim explains: they become created beings, something from nothing. Of these the Zohar says that “Israel are bound to the Torah,” for the Torah is above them.


ואף לפמ״ש [לפי מה שכתוב] במ״א שגם מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות נולדים ונמשכים ג״כ לפעמים נשמות גבוהות מאד הנק׳ נשמות דאצילות ממש וכדמשמע בזהר ויקרא (דכ״ד סע״ב [סוף עמוד ב])31 ובזהר משפטים (דצ״ד ע״ב) ובשא דוכתי.
And even according to what is written elsewhere, that from the coupling of Z’eir Anpin and Nukva of Atzilus too there are sometimes born and drawn very lofty souls, which are called actual souls of Atzilus, as is implied in the Zohar, Vayikra (folio 24, end of side b), and in the Zohar, Mishpatim (folio 94, side b), and in other places,
The Alter Rebbe grants that, as explained elsewhere, even the union of Z’eir Anpin and Nukva sometimes produces very lofty souls that are true souls of Atzilus, as the Zohar implies in Vayikra (24b) and Mishpatim (94b).


מ״מ כיון ששרשן מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות ולכן נק׳ בנים למקום32 וא״כ אינן אלא טפה א׳ הנמשכת ממוחין דזו״נ [דזעיר אנפין ונוקבא]. והתורה היא עצם חב״ד [חכמה בינה ודעת] דזו״נ [דזעיר אנפין ונוקבא] דאצילות ממש.
nevertheless, since their root is from the coupling of Z’eir Anpin and Nukva of Atzilus, and therefore they are called children of the Omnipresent, then they are only one drop drawn from the intellect (mochin) of Z’eir Anpin and Nukva. And the Torah is the very essence of Chochmah, Binah and Daas of Z’eir Anpin and Nukva of Atzilus itself.
Even so, because they come from that union they are called G-d’s “children,” and so they are only one drop drawn from the intellect (mochin) of Z’eir Anpin and Nukva. The Torah, on the other hand, is the very essence of the Chochmah, Binah and Daas of Z’eir Anpin and Nukva, so it stands above them.


ואצ״ל [ואין צריך לומר] נשמות דבי״ע כו׳ ולכן ע״ז אמרו ישראל מתקשראן באורייתא33 ומ״מ אפילו נשמות דבי״ע ממש כולן שרשן מאצילות העליון ממש.343536373839404142434445464748495051525354555657585960
And needless to say, the souls of Beriah, Yetzirah and Asiyah, etc. And therefore of this they said, “Israel are bound to the Torah.” And nevertheless, even the souls of Beriah, Yetzirah and Asiyah proper all have their root in the supernal Atzilus itself.
Souls of Beriah, Yetzirah and Asiyah are lower still, and of them it is said that Israel are “bound to the Torah,” beneath it. Yet even these souls, every one of them, have their root in the supernal Atzilus.




6וגם עלו במחשבה ועמ״ש ע״פ ואלה המשפטים61 גבי כי תקנה עבד עברי כו׳ וא״כ צ״ל מהו הפי׳
And they also arose in thought; and see what is written on [the verse] “And these are the ordinances,” regarding “If you buy a Hebrew servant,” etc. If so, we need to understand: what is the meaning
These souls too “arose in thought”; the text points to its discussion of the Hebrew servant in the Torah Ohr discourse on “And these are the ordinances.” This raises a question.


והענין שהצדיקים הראשונים דייקא לבד הן הן נשמות דאצילות משא״כ שאר כל הנשמות שהן דבי״ע כו׳
and the explanation [of this], that the early righteous specifically, they alone, are souls of Atzilus, which is not so of all the other souls, which are of Beriah, Yetzirah and Asiyah, etc.?
If every soul is rooted in Atzilus and arose in thought, why is it said that only the early tzaddikim had souls of Atzilus, while all the others are souls of Beriah, Yetzirah and Asiyah?


אך הענין כי נשמות הצדיקים הראשונים היינו שהנשמה המלובשת בגופם ממש היא בחינ׳ [בחינת / בחינה] אצילות ממש
But the explanation is that in the souls of the early righteous, the soul that is enclothed in their very body is the level of actual Atzilus,
The answer: in the early tzaddikim, the soul that was actually clothed in the body was itself of Atzilus.


כמו נשמת רשב״י [רבי שמעון בר יוחאי] שהיה לו נשמה דאצילות מלובשת ממש בהגוף שלו למטה ממש וע״ד מ״ש באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי62 שאף
like the soul of Rabbi Shimon bar Yochai, who had a soul of Atzilus actually enclothed in his body, actually down below; and along the lines of what is written in Iggeres HaKodesh, the section beginning “He and His life-forces,” that even
Rabbi Shimon bar Yochai, for example, had a soul of Atzilus clothed in his very body, here below. Tanya’s Iggeres HaKodesh says something similar in the letter on “He and His life-forces.”


לאחר שירדו הנר״נ [הנפש רוח נשמה] דאצילות לעוה״ז לצדיקים הראשונים אפשר שלא נשתנו מהותן להיות דבר נפרד מאלקות כו׳ ע״ש משא״כ שאר כללות נש״י [נשמות ישראל] צדיקים ובינונים כו׳
after the nefesh, ruach and neshamah of Atzilus have descended into this world, to the early righteous, it is possible that their essence has not changed so as to become a thing separate from G-dliness, etc.; see there. Which is not so of the rest of the souls of Israel as a whole, the righteous and the intermediates (beinonim), etc.,
There the Alter Rebbe writes that even after the nefesh, ruach and neshamah of Atzilus came down into this world in the early tzaddikim, their essence may not have changed into something separate from G-dliness. The rest of the souls of Israel, the righteous and the intermediates (beinonim) alike, are different.


הנק׳ נשמות דבי״ע היינו שעם היות שרש כל הנשמות הוא מאצילות אבל עכ״ז [עם כל זה] בחי׳ זו דשרש הנשמה שמאצילות אינו מלובש ולא מאיר בהגוף כלל
which are called souls of Beriah, Yetzirah and Asiyah: that is, although the root of all the souls is from Atzilus, nevertheless this level of the soul’s root, which is from Atzilus, is not enclothed in the body and does not shine in it at all;
These are called souls of Beriah, Yetzirah and Asiyah because, although every soul’s root is in Atzilus, that root does not enter or shine in the body at all.


אלא נשאר האור בבחינת אצילות בבחינת העלם ומקיף בלבד על הנשמה המתלבשת בגוף והנשמה הנמשכת ומתלבשת בגוף היא נפש או רוח או נשמה דבי״ע לבד ולא מבחינת אצילות כלל
rather, the light remains at the level of Atzilus, in a state of concealment and only as a surrounding [light] (makif) over the soul that is enclothed in the body. And the soul that is drawn down and enclothed in the body is only a nefesh or ruach or neshamah of Beriah, Yetzirah and Asiyah, and not from the level of Atzilus at all.
The light of Atzilus stays above, hidden, as a surrounding light (makif) over the soul in the body. What actually enters the body is only a nefesh, ruach or neshamah of Beriah, Yetzirah or Asiyah.


ולכן נקרא נר״נ [נפש רוח נשמה] דבי״ע לבד אך עכ״ז [עם כל זה] שרש דשרש בחינת מזלייהו והמקיף יש בכל נש״י [נשמות ישראל] מבחינת שעלה במחשבה וע״כ
And therefore it is called only nefesh, ruach and neshamah of Beriah, Yetzirah and Asiyah. But nevertheless, the root of the root, the level of “their mazal” and the surrounding [light], exists in all the souls of Israel, from the level that arose in thought; and therefore,
So the soul is named after the world it enters. Yet every Jew has the “root of the root,” his mazal, the higher part of the soul that stays above as a surrounding light, from the level that arose in thought.


מצד זה נאמר על כל נש״י [נשמות ישראל] קדש ישראל לה׳ ראשית תבואתה63 שהן הן מקור התורה ויסודה. ומצד הנשמה המלובשת בגוף הן בחינת מתקרשאן באורייתא כו׳:
from this aspect, it is said of all the souls of Israel, “Israel is holy to G-d, the first of His produce”: that they are the very source and foundation of the Torah. And from the aspect of the soul that is enclothed in the body, they are the level of “are bound to the Torah,” etc.
Because of that root it is said of every Jew, “Israel is holy to G-d, the first of His produce”: they are the source and foundation of the Torah. Because of the soul in the body, they are “bound to the Torah,” beneath it.




Section 3 · ¶7–10
“Arise for yourself, my beloved, my fair one”
7ב ומעתה יובן ענין קומי לך רעיתי. רעיתי היינו ישראל מפרנסין לאביהם שבשמים64 כי הנה אין ערוך כלל אצילות לגבי א״ס ב״ה יותר לאין קץ ממה שאין ערוך בי״ע לגבי אצילות כו׳
2. And now the matter of “Arise for yourself, my beloved (ra’yasi)” will be understood. “My beloved” means Israel, who sustain their Father in heaven. For Atzilus bears no comparison at all to the Infinite One (Ein Sof), blessed be He, endlessly more than Beriah, Yetzirah and Asiyah bear no comparison to Atzilus, etc.
The second section turns to the verse in the Song of Songs, “Arise for yourself, my beloved (ra’yasi), my fair one.” Ra’yasi is read as “my sustainer”: Israel “sustain their Father in heaven.” This is needed because Atzilus is infinitely farther from the Infinite One than Beriah, Yetzirah and Asiyah are from Atzilus.


ולזאת צריך להמשיך המשכת אור א״ס ב״ה באצילות וכמ״ש בד״ה לסוסתי65 בענין כי אמרתי עולם חסד יבנה66 וע״ז אמרו ישראל מפרנסין67 לאביהם שבשמים שממשיכים להיות עולם חסד יבנה.
And for this reason it is necessary to draw down a drawing-forth of the Infinite Light (Or Ein Sof), blessed be He, into Atzilus, as is written in the discourse beginning “To my mare,” on the matter of “For I said, ‘The world is built by kindness.’” And of this they said, “Israel sustain their Father in heaven”: that they draw down so that “the world is built by kindness.”
So the Infinite Light must be drawn down into Atzilus itself, as the discourse “To my mare” explains on “The world is built by kindness.” That is how Israel “sustain” their Father: they draw down the light by which “the world is built by kindness.”




8וזהו פי׳ לאביהם שבשמים כי שמים אש ומים68 הם המדות עליונות ואביהם שבשמים היינו אור אבא הנמשך בז״א ומשם בחינת התורה ג״כ וישראל ע״י שעלו במחשבה
And this is the meaning of “their Father in heaven (shamayim)”: for shamayim, “fire and water,” are the supernal attributes, and “their Father in heaven” is the light of Abba, which is drawn into Z’eir Anpin; and from there is the level of the Torah as well. And Israel, because they arose in thought,
“Heaven” (shamayim) is read, as the Talmud reads it, as “fire and water” (esh u-mayim), opposites joined together, which here stand for the supernal attributes. “Their Father in heaven” is then the light of Abba (Chochmah) drawn into Z’eir Anpin, the attributes, and from there the Torah comes too.


שהיא עצמות אור אבא לכך ממשיכים אור א״ס הנמשך ומלובש בח״ע [בחכמה עילאה] להיות נמשך בז״א כו׳ והוא המשכות תוספת אורות בכלים.
which is the essence of the light of Abba, therefore draw down the Infinite Light, which is drawn and enclothed in the higher Chochmah, so that it is drawn into Z’eir Anpin, etc.; and this is the drawing-down of additional lights into the vessels.
Because Israel arose in thought, the essence of the light of Abba, they can draw the Infinite Light that is clothed in the higher Chochmah down into Z’eir Anpin. This adds new lights to the vessels, and that is the “sustenance” Israel give.




9וזהו ועשיתם אתם. וארז״ל [ואמרו רבותינו זכרונם לברכה] כאילו עשאוני69 ועמ״ש בד״ה צאינה וראינה70 בפי׳ שאו ידיכם קדש וברכו את71 הוי׳.
And this is [the meaning of] “And you shall do them.” And our Sages, of blessed memory, said: “[It is] as though they had made Me.” And see what is written in the discourse beginning “Go forth and see,” on the meaning of “Lift up your hands in holiness and bless G-d.”
On the verse “And you shall do them,” the Sages say, “[It is] as though they had made Me”: whoever keeps the mitzvos, it is as though he “made” G-d above, bringing about His drawing-down and revelation. The text also points to its explanation of “Lift up your hands in holiness and bless G-d” in the discourse “Go forth and see.”


וזהו יאר פניו אתנו72 כי כדי להיות המשכת ח״ע [חכמה עילאה] בז״א שהוא ענין חכמת אדם תאיר פניו73 הוא אתנו ע״י ישראל מטעם הנ״ל דעלו במחשבה כו׳
And this is [the meaning of] “May He make His face shine with us”: for in order that there be a drawing-down of the higher Chochmah (Chochmah Ila’ah) into Z’eir Anpin, which is the matter of “A man’s wisdom makes his face shine,” this is “with us,” through Israel, for the reason mentioned above, that they arose in thought, etc.
So too “May He make His face shine with us”: G-d’s “face” shines when the higher Chochmah is drawn into Z’eir Anpin, as in “A man’s wisdom makes his face shine.” This happens “with us,” through Israel, because their souls arose in the divine thought.


וגם פי׳ אתנו מתפרש על הנשמה שבגוף ממש והיינו כי ישראל מתקשראן באורייתא וע״י שנמשך אור א״ס ומתלבש בהתורה כו׳
And the meaning of “with us” is also interpreted as referring to the soul that is in the body itself. That is: since Israel are bound to the Torah, and through the Infinite Light (Or Ein Sof) being drawn and enclothed in the Torah, etc.,
“With us” also refers to the soul as it is in the body. That soul is bound to the Torah, so when the Infinite Light is drawn down and clothed in the Torah, it reaches the soul as well.


עי״ז יומשך האור אתנו דוקא לסטרא דקדושה דוקא וכמ״ש במ״א בד״ה כי עמך מקור חיים74 באורך נראה אור75 ע״ש בפי׳ השקיפה ממעון קדשך76 מן השמים וברך את עמך את ישראל.
through this the light will be drawn “with us” specifically, to the side of holiness specifically; as is written elsewhere, in the discourse beginning “For with You is the source of life; in Your light we see light”; see there, on the meaning of “Look down from Your holy dwelling, from heaven, and bless Your people Israel.”
Then the light is drawn specifically “with us,” to the side of holiness, and not to the forces opposed to it. The text refers to the Torah Ohr discourse on “For with You is the source of life,” where it explains “Look down from Your holy dwelling, from heaven, and bless Your people Israel.”


אך מתחלה צ״ל קומי לך ע״י התפלה שנקרא סולם כו׳ והוא להיות דביקות הנפש בשרשה
But first there must be “Arise for yourself,” through prayer, which is called a “ladder,” etc.; that is, so that there be the cleaving of the soul to its root,
Before any of this, though, there must be “Arise for yourself”: prayer, which is called a “ladder,” through which the soul comes to cleave to its root.


שעלה במחשבה ע״י מס״נ [מסירות נפש] באחד בק״ש [בקריאת שמע] ועי״ז נמשך האור מא״ס ב״ה שאין ערוך לך כו׳ בח״ע [בחכמה עילאה] ועי״ז אח״כ מפרנסין לאביהם שבשמים וית׳ לקמן.
which arose in thought, through self-sacrifice (mesirus nefesh) at “One” in the Shema. And through this the light is drawn from the Infinite One (Ein Sof), blessed be He, [of whom it is said,] “There is none comparable to You,” etc., into the higher Chochmah; and through this, afterwards, they sustain their Father in heaven. And it will be explained below.
That root arose in thought, and the cleaving comes through self-sacrifice (mesirus nefesh) at the word “One” in the Shema. Through it the light of the Infinite One, to whom nothing compares, is drawn into the higher Chochmah, and only then can Israel “sustain their Father in heaven,” as will be explained below.




10והנה רעיתי זהו המשכת אור א״ס באצילות והיינו ע״י התורה ובחינת יפתי היינו ע״י המצות שעי״ז נמשך גם כן בבי״ע והענין כי כדי להיות המשכות האור בבי״ע הוא דייקא ע״י התלבשותו תחלה במלכות דאצילות
Now, “my beloved” is the drawing of the Infinite Light into Atzilus, and that is through the Torah; and the level of “my fair one (yafasi)” is through the mitzvos, through which it is drawn also into Beriah, Yetzirah and Asiyah. And the explanation is that, for there to be drawings-forth of the light into Beriah, Yetzirah and Asiyah, it is specifically through its first being enclothed in Malchus of Atzilus
“My beloved” is the drawing of the Infinite Light into Atzilus, through the Torah; “my fair one” (yafasi) is the mitzvos, which bring it down further, into Beriah, Yetzirah and Asiyah. For that further descent the light must first be clothed in Malchus, the last Sefirah of Atzilus.


(ועמ״ש בביאור ע״פ שחורה אני77 ונאוה78 שהמלכות דאצילות היא הממוצע לחבר אור האצי׳ בבי״ע כמו שהכתר הוא הממוצע בין המאציל לנאצלים כו׳ וע״ש ועמ״ש בפ׳ ואתחנן בד״ה למען תירא)
(and see what is written in the explanation on [the verse] “I am black, yet comely,” that Malchus of Atzilus is the intermediary that joins the light of Atzilus with Beriah, Yetzirah and Asiyah, just as Keser is the intermediary between the Emanator and the emanated, etc.; and see there. And see what is written in Parshas Va’eschanan, in the discourse beginning “So that you may fear”);
As the explanation of “I am black, yet comely” shows, Malchus of Atzilus is the intermediary that joins the light of Atzilus to the worlds below, just as Keser is the intermediary between the Emanator and the emanated. The text also points to the discourse “So that you may fear” in Parshas Va’eschanan.


והיינו ג״כ ע״י שמל׳ דאצי׳ מתלבשת תחלה במסך ופרסא שיש בין אצילות לבריאה ובוקעת את המסך ויורדת לבריאה
and that is also through Malchus of Atzilus first being enclothed in the screen (masach) and partition (parsa) that is between Atzilus and Beriah, and breaking through the screen and descending into Beriah:
Malchus of Atzilus first clothes itself in the screen (masach) and partition (parsa) that stands between Atzilus and Beriah, then breaks through that screen and descends into Beriah.


אזי דוקא יוכל לימשך האור בבי״ע כו׳ משא״כ אם לא בחינת המסך הנ״ל לא היה הבריאה יכול לקבל כלל.
then specifically can the light be drawn into Beriah, Yetzirah and Asiyah, etc. Whereas were it not for the level of the screen mentioned above, Beriah could not receive at all.
Only then can the light reach Beriah, Yetzirah and Asiyah. Without the screen, which holds back and contracts the light, Beriah could not receive it at all.




Section 4 · ¶11
The royal garment and the garment of blackness
11וזהו שהמלכות נק׳ לבוש כמ״ש ה׳ מלך גאות לבש79 וכתיב יביאו לבוש מלכות.8081 ותלבש אסתר מלכות.82
And this is [why] Malchus (sovereignty) is called a garment, as it is written, “G-d reigns; He has clothed Himself in majesty”; and it is written, “Let them bring royal apparel (levush malchus)”; [and] “And Esther clothed herself in royalty (malchus).”
This is why Malchus (kingship) is called a garment: Scripture speaks of G-d’s reign as clothing (“G-d reigns; He has clothed Himself in majesty”), of “royal apparel,” and of Esther “clothing herself in royalty.” Kingship is not the king’s essence but a garment through which he appears to others.


וזהו פי׳ יפתי שהמכת בחנית לבוש מלכות זו נמשך ע״י המצות ולכן נק׳ מצות המלך
And this is the meaning of “my fair one”: that the drawing-down of the level of this royal garment comes through the mitzvos; and therefore they are called “the commandments of the King,”
“My fair one” is the drawing-down of this royal garment, which comes about through the mitzvos. That is why they are called “the commandments of the King”: they draw down G-d’s kingship.


וכמו שאנו אומרים בברכת המצות בא״י [ברוך אתה ה׳] אלקינו מלך העולם כו׳ והוא בחנית לבושים יפים ומזה נמשך להיות ישראל אשר בך83 את פאר כו׳
as we say in the blessing over the mitzvos, “Blessed are You, G-d, our G-d, King of the universe,” etc. And it is the level of beautiful garments; and from this it comes about that there is “Israel, in you I glory,” etc.
So in the blessing over every mitzvah we say “King of the universe.” The mitzvos are beautiful garments, and through them Israel become the people of whom G-d says, “Israel, in you I glory.”


והוא ע״ד שנתבאר בפי׳ יאר פניו אתנו סלה שע״י התורה וכך ע״י המצות שהוא בחינת יפתי הוא בחינת אשר בך אתפאר כו׳ בך דייקא.
And it is along the lines of what was explained on the meaning of “May He make His face shine with us, Selah,” that [it is] through the Torah; and so too through the mitzvos, which are the level of “my fair one,” there is the level of “in you I glory,” etc.: “in you” specifically.
This parallels what was said of the Torah and “May He make His face shine with us.” Just as the Torah draws the light “with us,” the mitzvos, “my fair one,” make G-d glory “in you,” in Israel specifically.


אך כדי להמשיך בחינת לבוש זה צריך להקדים מתחלה בחינת קומי לך כו׳ כי הנה לעומת לבוש הנ״ל
But in order to draw down the level of this garment, the level of “Arise for yourself,” etc., must first come before it. For opposite the garment mentioned above,
But before this garment can be drawn down, there must first be “Arise for yourself,” the soul’s rising to its root. The reason is that this holy garment has a counterpart.


שהוא הפרסא ולבוש מלכות יש ג״כ בחינת אלביש שמים קדרות84 כו׳ והוא ע״ד מ״ש מלך אלקים על גוים85 כו׳
which is the partition (parsa) and the royal garment, there is also the level of “I clothe the heavens in blackness,” etc.; and this is along the lines of what is written, “G-d reigns over the nations,” etc.,
Opposite the holy royal garment, which is the partition, stands “I clothe the heavens in blackness,” a dark garment that conceals. It is the kingship spoken of in “G-d reigns over the nations.”


עובדי גילולים (ועמ״ש בד״ה בחדש השלישי86 בענין הטעם דאנשי יריחו היו כורכין את שמע ולא היו מפסיקין בין אחד לואהבת בבשכמל״ו [בברוך שם כבוד מלכותו לעולם ועד] כו׳)
worshippers of idols (and see what is written in the discourse beginning “In the third month,” on the matter of the reason that the people of Jericho would “bundle” the Shema and would not interrupt between “One” and “And you shall love” with “Blessed be the Name of the glory of His kingdom forever and ever,” etc.).
That is, over the nations who worship idols, through whom G-d’s kingship is clothed in concealment. The text points to the Torah Ohr discourse “In the third month,” on why the people of Jericho said the Shema without pausing for “Blessed be the Name of the glory of His kingdom forever and ever.”


ויובן זה ע״ד מה שנאמר בעולם התהו ואלה המלכים אשר מלכו87 בארץ אדום לפני מלך מלך לבנ״י [לבני ישראל] כו׳
And this will be understood along the lines of what is said of the World of Tohu: “And these are the kings who reigned in the land of Edom, before any king reigned over the children of Israel,” etc.
This is understood from the World of Tohu (chaos), of which it is said, “These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” The Kabbalah reads these kings, each of whom reigned and died, as the Sefiros of Tohu, which broke.


והיינו כי ענין עולם התיקון הוא התלבשות האור בכלים ולבושים כי תרגום ולא ילבש גבר88 ולא יתקן גבר89 כו׳
That is: the matter of the World of Tikkun (rectification) is the enclothing of the light in vessels and garments; for the Targum of “nor shall a man put on” is “nor shall a man array himself (yesakein),” etc.
The World of Tikkun (rectification) is defined by the light’s being clothed in vessels and garments. The Aramaic Targum renders “a man shall not put on [a woman’s garment]” as “a man shall not array himself (yesakein),” showing that tikkun means clothing and arraying.


וזהו הענין שבתוהו היו הע״ס [העשר ספירות] בבחי׳ נקודות ובתיקון נעשו בבחי׳ פרצופים90 שעיקר ענין בחי׳ פרצוף היינו תיקוני הלבושים והכלים
And this is the matter that in Tohu the Ten Sefiros were in the state of points (nekudos), and in Tikkun they became configurations (partzufim); for the essential matter of a configuration (partzuf) is the arrayings (tikkunim) of the garments and the vessels
In Tohu the Ten Sefiros were separate “points” (nekudos); in Tikkun they became “configurations” (partzufim), whole structures in which each includes the others. What makes a partzuf is precisely its arrayed garments and vessels.


(ועיין בע״ח [בעץ חיים] שער התיקון פ״ג [פרק ג׳] ובספר קול ברמה בבאור האדרא רבא ד״י [ד׳ יסודות] ע״ב ודי״א ע״א) וע״י לבושים וכלים אלו דקדושה נעשה הפעולה שיוכלו לסבול האור
(and see Etz Chaim, Gate of the Tikkun, chapter 3, and the book Kol BeRamah, in the explanation of the Idra Rabba, folio 10, side b, and folio 11, side a). And through these garments and vessels of holiness the effect is brought about that they can bear the light,
The text cites Etz Chaim and the commentary Kol BeRamah on the Idra Rabba. These holy garments and vessels are what make it possible to bear the light.


וגם שעי״ז יומשך האור רק למקום הראוי לבד שזהו הגנת הלבושים לצמצם האור לא יומשך רק כמו שצריך כו׳
and also that through this the light will be drawn only to the fitting place alone; for this is the protection of the garments: to contract the light, so that it is drawn only as is needed, etc.
They also make sure that the light goes only where it belongs. The garment protects by contracting the light, so that it is drawn only as much as is needed.


(ועמ״ש מזה בד״ה ויהי בשלח פרעה9192 ובד״ה ויאבק איש עמו9394 ובפ׳ לך לך בד״ה פי׳ מגן אברהם95 ובד״ה והבדילה הפרכת לכם)9697 ולכן לבושים אלו דתיקון זהו בחינת לבושים יפים דהוד והדרת לבשת.
(And see what is written on this in the discourse beginning “And it came to pass, when Pharaoh sent out,” and in the discourse beginning “And a man wrestled with him,” and in Parshas Lech Lecha, in the discourse beginning “The meaning of ‘Shield of Avraham,’” and in the discourse beginning “And the curtain shall divide for you.”) And therefore these garments of Tikkun are the level of the beautiful garments of “You have clothed Yourself in glory and splendor.”
Several Torah Ohr discourses are cited for this protective role of the garments. That is why the garments of Tikkun are the beautiful garments of “You have clothed Yourself in glory and splendor.”


אבל בעולם התהו לפי שלא היו האורות בבחינת התלבשות בבחינת פרצוף ע״כ נמשך מזה שלא היה בחינת לבוש מלכות לאורות דתהו מיוחד בקדושה האלקית
But in the World of Tohu, since the lights were not in a state of enclothement, in the form of a configuration, therefore it followed from this that there was no royal garment for the lights of Tohu that was united with the divine holiness;
In Tohu the lights were not clothed in partzufim, so they had no royal garment that united them with divine holiness.


אלא היו ג״כ לבושים זרים מלבישים אותם דהיינו שנמשך השפע גם לחיצונים מהמדות עליונות דתהו כו׳ והן בחינת זמ״ל [ז׳ מלכים] דעולם התהו שע״ז נאמר ואלה המלכים אשר מלכו בארץ אדום כו׳
rather, there were also foreign garments clothing them; that is, the flow of influence was drawn also to the external forces (chitzonim) from the supernal attributes of Tohu, etc. And these are the level of the seven kings of the World of Tohu, of which it is said, “And these are the kings who reigned in the land of Edom,” etc.
Instead, foreign garments clothed them: the flow from the supernal attributes of Tohu reached the external forces (chitzonim) as well. These are the seven kings of Tohu, “the kings who reigned in the land of Edom.”


(והיינו כי לבוש מלכות דקדושה זהו להיות קבלת עול מלכות שמים בבחי׳ ביטול למדת מלכותו ית׳ ה׳ מלך גאות לבש שהוא היש האמיתי וכולא קמיה כלא חשיב ועמ״ש מענין מלכות בביאור ע״פ והיה לכם לציצית9899 בענין תכלת כו׳
(That is: the royal garment of holiness is that there be the acceptance of the yoke (kabbalas ol) of the kingdom of heaven, in a state of self-nullification (bittul) to the attribute of His kingship, may He be blessed — “G-d reigns; He has clothed Himself in majesty” — for He is the true existence, and all before Him is considered as nothing. And see what is written on the subject of Malchus in the explanation on [the verse] “And it shall be for you as tzitzis,” on the matter of the techeles, etc.
A parenthetical explanation: the holy royal garment is the acceptance of the yoke of Heaven’s kingship, a self-nullification before G-d’s kingship, for He alone is the true existence and “all before Him is considered as nothing.” The text points to its explanation of the techeles of tzitzis.


אבל לבוש מלכות דסט״א [דסטרא אחרא] זהו שנוטלים היש לעצמן ואין להם ביטול אליו ית׳ והיינו כמאמר פרעה לי יאורי ואני עשיתני100 ביחזקאל סי׳ כ״ט רק דקרו לי׳ אלקא דאלקיא101 כו׳)
But the royal garment of the sitra achra (the other side) is that they take existence for themselves and have no self-nullification toward Him, may He be blessed; that is, like the saying of Pharaoh, “My river is mine, and I made myself,” in Ezekiel, chapter 29; only that they call Him “the G-d of gods,” etc.)
The royal garment of the sitra achra, by contrast, is self-assertion: taking existence for oneself, without self-nullification before G-d, like Pharaoh’s “My river is mine, and I made myself.” Even so, the nations call Him “the G-d of gods,” acknowledging Him only as One far above their own powers.


אמנם אחר שנעשה עולם התיקון בחינת פרצוף שנתתקן ונמשך האור בלבושים וכלים דעולם התיקון אזי נמשך שלא יתפשט האור לסט״א [לסטרא אחרא] ולעובדי כוכבים וכמ״ש מלך אין באדום102103 כו׳.
However, after the World of Tikkun was made, the level of a configuration, in which the light was rectified and drawn into the garments and vessels of the World of Tikkun, then it followed that the light does not spread to the sitra achra and to the worshippers of stars; as it is written, “There was no king in Edom,” etc.
Once Tikkun was established and the light clothed in its garments and vessels, the light no longer spread to the sitra achra and the idolaters. This is “There was no king in Edom.”


אך עכ״ז [עם כל זה] יש דוגמת הנ״ל גם אחר עולם התיקון (והיינו בגלות מצרים ובבל ואדום) והיינו לפי דבגלותא קב״ה [קודשא בריך הוא] סליק לעילא104 לעילא105
But nevertheless, there is something like the above even after the World of Tikkun (that is, in the exile of Egypt, and Babylon, and Edom); that is, because in exile the Holy One, blessed be He, ascends higher and higher,
Yet something like Tohu recurs even after Tikkun, in the exiles of Egypt, Babylon and Edom. For in exile, as the Zohar says, “the Holy One, blessed be He, ascends higher and higher,” withdrawing from below.


וזהו נקר א בחי׳ שינה כו׳ ומסיבת עליי׳ [עלייה] זו אין האורות מלובים בלבושים וכלים דבחינת התיקון וכמ״ש בפע״ח [בפרי עץ חיים]106 שבמצרים היה עיבור ז״א בבטן אימא כו׳
and this is called the level of sleep, etc. And because of this ascent the lights are not enclothed in the garments and vessels of the level of Tikkun; as is written in Pri Etz Chaim, that in Egypt there was the gestation (ibbur) of Z’eir Anpin in the womb of Imma, etc.,
This withdrawal is called “sleep,” and because of it the lights are no longer clothed in the garments and vessels of Tikkun. Pri Etz Chaim says that in Egypt Z’eir Anpin was in a state of “gestation” (ibbur) in the womb of Imma.


שנסתלקו האורות והמוחין דזעיר אנפין מהכלים שלהם ועולים בבחי׳ אימא עילאה ועוד למעלה יותר אשר שם נאמר אם צדקת מה תתן לו107 כו׳
for the lights and the intellect (mochin) of Z’eir Anpin withdrew from their vessels and rise into the level of the higher Imma (Imma Ila’ah), and still higher, where it is said, “If you are righteous, what do you give Him?” etc.
In gestation the lights and intellect of Z’eir Anpin leave their vessels and rise back into the higher Imma (Binah) and higher still, to the level of which it is said, “If you are righteous, what do you give Him?”, beyond the reach of human deeds.


ומחמת זה נמשך להיות מל׳ דאצילות מתלבשת בקליפות בלבושים זרים דקדרות כי הא בהא תליא כו׳
And because of this it follows that Malchus of Atzilus is enclothed in the kelipos, in the foreign garments of blackness; for the one depends on the other, etc.:
As a result, Malchus of Atzilus is clothed in the kelipos, in the foreign garments of blackness. The one depends on the other.


שמחמת שזעיר אנפין הוא בבחי׳ שינה וסליק מהכלים והלבושים לעילא לעילא נמשך אלביש שמים קדרות וכמו בעולם התהו שעל ידי שנסתלקו האורות עליונים למעלה נפלו הכלים למטה כו׳
because Z’eir Anpin is in the state of sleep and has ascended from the vessels and the garments higher and higher, there follows “I clothe the heavens in blackness”; just as in the World of Tohu, where, through the supernal lights withdrawing upward, the vessels fell downward, etc.
When Z’eir Anpin “sleeps” and withdraws upward from its vessels and garments, there follows “I clothe the heavens in blackness.” It is like Tohu, where the lights withdrew upward and the vessels fell.


(ועמ״ש מענין זה בד״ה וארא אל אברהם108 כו׳ ובד״ה שיר המעלות109 כו׳ היינו כחולמים110 ובד״ה אני ישנה כו׳)
(And see what is written on this subject in the discourse beginning “And I appeared to Avraham,” etc., and in the discourse beginning “A song of ascents,” etc., “we were like dreamers,” and in the discourse beginning “I am asleep,” etc.)
The text refers to three discourses on this theme: “And I appeared to Avraham,” “A song of ascents … we were like dreamers,” and “I am asleep.”


ולכן כדי לתקן ולהמשיך בחי׳ לבוש מלכות צרים להיות מתחלה המשכת המוחין לז״א שיומשך מבחינת דסליק לעילא לעילא להתלבש בכלים ולבושים דתיקון דפרצוף ז״א דאצילות
Therefore, in order to rectify and draw down the level of the royal garment, there must first be a drawing of the intellect to Z’eir Anpin, that it be drawn from the level of “ascends higher and higher” to be enclothed in the vessels and garments of Tikkun of the configuration of Z’eir Anpin of Atzilus;
To repair this and draw down the royal garment, the intellect (mochin) must first be drawn back to Z’eir Anpin. From its state of “ascending higher and higher,” it must be clothed again in the vessels and garments of the partzuf of Z’eir Anpin of Atzilus.


ואזי ממילא על ידי זה יומשך אחר כך על ידי מעשה המצות ההמשכה בלבוש מלכות דאצילות ושלא יהיה בחי׳ אלביש שמים קדרות כו׳ (ועמ״ש בד״ה כי ההרים ימושו111112 בענין אם ישראל עושין תשובה נגאלין113 כו׳)
and then, as a matter of course, through this, afterwards, through the doing of the mitzvos, the drawing-forth into the royal garment of Atzilus will be drawn down, and there will not be the level of “I clothe the heavens in blackness,” etc. (And see what is written in the discourse beginning “For the mountains may move,” on the matter of “If Israel do teshuvah, they are redeemed,” etc.)
Then, as a matter of course, the mitzvos people do will draw the light into the royal garment of Atzilus, and there will be no “clothing the heavens in blackness.” The text points to the discourse “For the mountains may move,” on “If Israel do teshuvah, they are redeemed.”


והנה ידוע בע״ח [בעץ חיים]114 שכדי להיות המשכת המוחין לז״א הוא על ידי יחוד או״א [אבא ואימא] שמולידים המוחין לזו״נ [לזעיר אנפין ונוקבא]
Now, it is known from Etz Chaim that for there to be a drawing of the intellect to Z’eir Anpin, it is through the union of Abba and Imma, who beget the intellect for Z’eir Anpin and Nukva.
Etz Chaim teaches that the intellect of Z’eir Anpin comes from the union of Abba and Imma (Chochmah and Binah), who “give birth” to the intellect of Z’eir Anpin and Nukva.


והנה או״א [אבא ואימא] צריכים לקבל הכח מלמעלה יותר מאור הכתר והוא המחבר וממשיך אור המאציל בנאצלים כו׳ (ועיין מ״ש בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פרק115 י״א)
And Abba and Imma need to receive the power from higher up, from the light of Keser, and it is what joins and draws the light of the Emanator into the emanated, etc. (And see what is written in Pri Etz Chaim, Gate of the Shema, chapter 11.)
Abba and Imma themselves must receive the power for this union from higher still, from the light of Keser, which joins the Emanator to the emanated. Pri Etz Chaim (Gate of the Shema, chapter 11) asks where Abba and Imma get the power of union, and answers that they first receive it from the hidden supernal union from Ein Sof.


ולכן יחוד או״א [אבא ואימא] הוא נעשה דוקא על ידי מסירת נפש ויחוד זו״נ [זעיר אנפין ונוקבא] הוא ע״י תורה ומצות
Therefore the union of Abba and Imma is brought about specifically through self-sacrifice (mesirus nefesh), and the union of Z’eir Anpin and Nukva through Torah and mitzvos.
Hence the union of Abba and Imma comes about only through self-sacrifice (mesirus nefesh), while the union of Z’eir Anpin and Nukva comes about through Torah and mitzvos.


כי יחוד או״א [אבא ואימא] הוא המשכת אור חדש ממקורא דכולא מהמאציל ב״ה אשר אין ערוך אליו כלל כו׳
For the union of Abba and Imma is the drawing of a new light from the Source of all, from the Emanator, blessed be He, to whom there is no comparison at all, etc.
The union of Abba and Imma draws a new light from the Source of all, the Emanator, who bears no comparison at all to what He emanates.


והמשכה זו א״א כ״א על ידי מסירת נפש כי מס״נ [מסירות נפש] עולה למעלה מעלה ממש דהיינו בבחי׳ עצמות המאציל ועמ״ש מזה בביאור ע״פ ונקדשתי116 בתוך בנ״י [בני ישראל]117
And this drawing-forth is impossible except through self-sacrifice, for self-sacrifice rises truly higher and higher, that is, to the level of the essence of the Emanator. And see what is written on this in the explanation on [the verse] “And I shall be sanctified among the children of Israel.”
Only self-sacrifice can draw that light down, because self-sacrifice reaches truly higher and higher, to the essence of the Emanator. The text refers to its explanation of “And I shall be sanctified among the children of Israel.”


ולכן אמר המגיד להב״י [להבית יוסף] שיזכהו למס״נ [למסירות נפש] עק״ה [על קידוש השם]118 דמשמע שיהיה זכות זה גדול מכל מה שיאריך ימים בתורה ומצות כו׳
And therefore the Maggid told the Beis Yosef that he would grant him the merit of self-sacrifice for the sanctification of G-d’s Name, from which it is implied that this merit would be greater than all [the merit of] his living long in Torah and mitzvos, etc.
That is why the Maggid, the heavenly teacher of the Beis Yosef (Rabbi Yosef Karo), promised him that he would merit to give his life for the sanctification of G-d’s Name. The implication is that this merit outweighs a long life of Torah and mitzvos.


והיינו מטעם הנ״ל וזהו גם כן ענין למס״נ [למסירות נפש] באחד בק״ש [בקריאת שמע] כי ק״ש [קריאת שמע] הוא נק׳ יחוד דאו״א [דאבא ואימא] דהיינו המשכת אור חדש מא״ס ב״ה
And that is for the reason mentioned above. And this is also the matter of self-sacrifice at “One” in the Shema: for the Shema is called the union of Abba and Imma, that is, the drawing of a new light from the Infinite One (Ein Sof), blessed be He;
This is also why one gives oneself over at “One” in the Shema. The Shema is the union of Abba and Imma, the drawing of a new light from the Infinite One.


וזהו דייקא ע״י מס״נ [מסירות נפש] כו׳ וכענין הידוע במעלת התשובה דבחילא יתיר119 יש קונה עולמו120 בשעה אחת כו׳ וזהו ענין פסוק ראשון דק״ש [דקריאת שמע] שהוא יחוד או״א [אבא ואימא]
and this is specifically through self-sacrifice, etc.; like the known matter of the superiority of teshuvah, which is “with greater strength”: “there is one who acquires his world in a single hour,” etc. And this is the matter of the first verse of the Shema, which is the union of Abba and Imma;
Only self-sacrifice achieves this, just as teshuvah draws “with greater strength,” so that “one may acquire his world in a single hour.” The first verse of the Shema is therefore the union of Abba and Imma.


ואזי אח״כ נאמר והיו הדברים האלה121 אשר אנכי מצוך כו׳ שלהמשיך האור אח״כ מאו״א [מאבא ואימא] בז״א ונוק׳ [ונוקבא] הוא ע״י תורה ומצות כו׳
and then afterwards it is said, “And these words, which I command you, shall be,” etc.: for drawing the light afterwards from Abba and Imma into Z’eir Anpin and Nukva is through Torah and mitzvos, etc.
Then comes “And these words, which I command you,” about Torah and mitzvos: these carry the light onward from Abba and Imma into Z’eir Anpin and Nukva.


וזהו נקרא עוסק בתורה לשמה לשם התורה עצמה להיות אור התורה נמשך בז״א מפנימית ח״ע [חכמה עילאה] שלמעלה מבחי׳ נובלות כו׳
And this is called engaging in Torah for its own sake (lishmah), for the sake of the Torah itself: that the light of the Torah be drawn into Z’eir Anpin from the inner dimension of the higher Chochmah, which is above the level of unripe fruit (novlos), etc.;
This is Torah study “for its own sake” (lishmah), read literally as “for the sake of the Torah itself”: to draw the light of the Torah into Z’eir Anpin from the inner dimension of the higher Chochmah, above the “unripe fruit.”


שזהו ע״י המס״נ [המסירות נפש] בתחלה שעי״ז נמשך יחוד או״א [אבא ואימא] כו׳ המשכת אור חדש ומזה נמשך ג״כ בז״א כו׳.
which is through the self-sacrifice at the outset, through which the union of Abba and Imma is drawn forth, etc., the drawing of a new light; and from this it is drawn also into Z’eir Anpin, etc.
That inner light comes only after the self-sacrifice at the outset, which brings about the union of Abba and Imma, a new light; from there it reaches Z’eir Anpin as well.


ומזה נמשך ג״כ שע״י המצות יהי׳ [יהיה] בחי׳ יפתי הוד והדר לבשת122 ולא יהי׳ [יהיה] בחי׳ אלביש שמים קדרות
And from this it also follows that through the mitzvos there will be the level of “my fair one,” “You have clothed Yourself in glory and splendor,” and there will not be the level of “I clothe the heavens in blackness,”
From this it follows that the mitzvos produce “my fair one,” the garment of “glory and splendor,” and not the dark garment of “I clothe the heavens in blackness.”


כמו בעולם התהו (ועמ״ש במ״א בפי׳ מאה״ז [מאמר הזהר] פ׳ בלק123 דקצ״א ע״א ע״פ שחורה כו׳ וכדין כו׳ נפיק דודה כו׳ אתבניאת ואתעבידת בתיקונהא124 כו׳)
as in the World of Tohu (and see what is written elsewhere in explaining the statement of the Zohar, Parshas Balak, folio 191, side a, on [the verse] “Black,” etc.: “And then,” etc., “her beloved goes out,” etc., “she is built and made in her adornments,” etc.).
That dark garment is what prevailed in Tohu. The text cites an explanation of the Zohar in Balak (191a) on “I am black”: when “her beloved goes out” to her, she “is built and made in her adornments.”


וזהו שמתחלה צ״ל קומי לך לבחי׳ שרש הנשמה והוא ע״י למס״נ [למסירות נפש] באחד שמזה נמשך יחוד או״א [אבא ואימא]
And this is why first there must be “Arise for yourself,” to the level of the root of the soul; and this is through self-sacrifice at “One,” from which the union of Abba and Imma is drawn forth
So first there must be “Arise for yourself,” the rising to the root of the soul. This comes through self-sacrifice at “One,” which brings about the union of Abba and Imma.


(ולכן נקרא קומי לך לבחי׳ כ״ף עיין בפע״ח [בפרי עץ חיים] שער נפ״א [נפילת אפים] ספ״ה) ועי״ז אח״כ תהיה רעיתי להמשיך המוחין בז״א ויפתי במל׳ והוא ענין יחוד זו״נ [זעיר אנפין ונוקבא] כו׳.
(and therefore it is called “Arise for yourself (kumi lach)”: to the level of kaf; see Pri Etz Chaim, Gate of the Prostration (nefilas apayim), end of chapter 5). And through this, afterwards, there will be “my beloved,” to draw the intellect into Z’eir Anpin, and “my fair one,” into Malchus; and this is the matter of the union of Z’eir Anpin and Nukva, etc.
That is why it says kumi lach, “arise for yourself,” referring to the level of the letter kaf; the text cites Pri Etz Chaim, Gate of Nefilas Apayim, end of chapter 5. Afterwards come “my beloved,” drawing the intellect into Z’eir Anpin, and “my fair one,” drawing it into Malchus: the union of Z’eir Anpin and Nukva.


והנה כ״ז [כל זה] נאמר על זמן יציאת מצרים שע״ז נאמר כי הנה הסתיו עבר125 כו׳ היינו שאז נתגלה בחי׳ עולם התיקון ועבר הסתיו וחלף הגשם
Now, all this was said of the time of the Exodus from Egypt, about which it is said, “For behold, the winter has passed,” etc.: that is, that then the level of the World of Tikkun was revealed, and the winter passed and the rain went by,
All this refers to the Exodus from Egypt, of which it says, “For behold, the winter has passed.” Then the World of Tikkun was revealed, and the winter and the rain were over.


דהיינו ההסתר דאלביש שמים קדרות כו׳ הנמשך מעולם התהו ומגלות מצרים כו׳ וענין הכפל לשון סתיו וגשם עיין ברבות בשה״ש [בשיר השירים] ועיין בזהר הרקיע ר״פ ויחי.126127
that is, the concealment of “I clothe the heavens in blackness,” etc., which is drawn from the World of Tohu and from the exile of Egypt, etc. And on the matter of the doubled wording, “winter” and “rain,” see the [Midrash] Rabbah on Song of Songs, and see Zohar HaRakia, at the beginning of Parshas Vayechi.
The winter and the rain are the concealment of “I clothe the heavens in blackness,” which comes from Tohu and from the exile in Egypt. On why the verse doubles the image, the text refers to the Midrash Rabbah on the Song of Songs and to Zohar HaRakia at the beginning of Vayechi.




Section 5 · ¶12
Exile and the mirror
12ואז נאמר קומי לך רעיתי כו׳ אבל בזמן הגלות נאמר יונתי בחגוי הסלע בסתר המדרגה128 כו׳ שאינה יכולה להיות בבחי׳ קומי לך כו׳
And then it is said, “Arise for yourself, my beloved,” etc. But in the time of exile it is said, “My dove, in the clefts of the rock, in the hidden place of the step (madregah),” etc., for she cannot be in the state of “Arise for yourself,” etc.
At the Exodus it was said, “Arise for yourself, my beloved.” But in exile the Congregation of Israel is “my dove in the clefts of the rock, in the hidden place of the step”: she is hidden away and cannot simply “arise” to her root.


והעצה לזה הוא בחי׳ הראיני את מראיך שיזכור וישים אל לבו שההסתר אינו אלא בבחי׳ מראה שירד מאיגרא רמה כו׳ ויצעק אל129 ה׳ בצר לו כו׳:
And the counsel for this is the level of “Show me your appearance (mar’ayich)”: that he should remember and take to heart that the concealment is only in the manner of a mirror (mar’ah); that he has come down “from a high roof,” etc.; and he will cry out to G-d in his distress, etc.
The remedy is “Show me your appearance (mar’ayich),” read as mar’ah, “a mirror”: let a person grasp that the concealment is only like a mirror, which hides and yet reflects, and that he has fallen “from a high roof” to a deep pit. Then he will cry out to G-d in his distress, as the Psalm says of those in trouble.




Section 6 · ¶13–16
Returning light and the soul’s descent
13ג וביאור ענין זה הנה יש ע״ס [עשר ספירות] מלמעלה למטה דאור ישר ועשר ספירות דאור חוזר מלמטה למעלה (וכמ״ש בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד פי״ד [פרק י״ד / פרשה י״ד] ובפרדס שער ממטה למעלה)130
3. And the explanation of this matter: there are Ten Sefiros from above to below, of direct light (or yashar), and Ten Sefiros of returning light (or chozer), from below to above (as is written in Etz Chaim, Gate of the Feminine Waters and Masculine Waters (mayin nukvin and mayin duchrin), chapter 14, and in Pardes, the Gate “From Below to Above”).
The third section explains this through the Kabbalah’s “direct light” and “returning light.” There are Ten Sefiros of direct light (or yashar), descending from above to below, and Ten Sefiros of returning light (or chozer), rising from below to above, as Etz Chaim and the Pardes explain.


והיינו ע״י הפרסא המפסקת בסיום האצילות בוקעים האורות ועולים בבחינת אור חוזר ונעשה כח״ב [כתר חכמה בינה] למטה וכמ״ש מזה באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי.
That is: through the partition (parsa) that interrupts at the conclusion of Atzilus, the lights burst forth and rise as returning light, and Keser, Chochmah and Binah are made below; as is written on this in Iggeres HaKodesh, in the section beginning “He and His life-forces.”
Returning light arises at the partition (parsa) at the end of Atzilus: the lights strike it and rise back upward, and in this rising order the lowest levels become Keser, Chochmah and Binah, the highest. Tanya’s Iggeres HaKodesh discusses this in the letter on “He and His life-forces.”


וביאור זה באדם למטה הוא ע״ד מ״ש ואהבת את131 הוי׳ כו׳ בכל מאדך ומאד הוא בלי גבול והיינו בחינת א״ס.
And the explanation of this in man below is along the lines of what is written, “And you shall love G-d,” etc., “with all your might (me’odecha)”; and me’od is without limit, and that is the level of the Infinite (Ein Sof).
In a person below, the counterpart is “You shall love G-d … with all your might (me’odecha).” Me’od means “very much,” a love without limit, and so it corresponds to the Infinite (Ein Sof).




14והוא עד״מ למעלה המשכת אור הכתר שמאיר באצילות שלזה היה תכלית ירידת הנשמה שהיא צורך עלייה כו׳ כי הנה הנאצלים המה בבחי׳ ההשתלשלות
And this is, by way of analogy, above, the drawing-down of the light of Keser that shines into Atzilus; for this was the purpose of the soul’s descent, which is for the sake of ascent, etc. For the emanated [levels] are in the state of the chain of descent (hishtalshelus):
The analogy above is the drawing-down of the light of Keser into Atzilus, and this was the very purpose of the soul’s descent into a body: a descent for the sake of ascent. To see why, consider that everything emanated belongs to an orderly chain of descent.


כי כללות השכל האנושי נמשך מחכמה דעשייה על ידי אמצעות הנפש דעשייה וחכמה דיצירה היא מקור לחכמה דעשייה הגם שהיא רוחניות יותר וחכמה דבריאה מקור לחכמה דיצירה וחכמה דאצילות מקור לחכמה דבריאה
for human intellect as a whole is drawn from the Chochmah of Asiyah, by means of the nefesh of Asiyah; and the Chochmah of Yetzirah is the source of the Chochmah of Asiyah, although it is more spiritual; and the Chochmah of Beriah is the source of the Chochmah of Yetzirah; and the Chochmah of Atzilus is the source of the Chochmah of Beriah.
Human intellect as a whole comes from the Chochmah of Asiyah, through the soul of Asiyah. The Chochmah of Yetzirah is its source, though far more spiritual; above it is the Chochmah of Beriah, and above that the Chochmah of Atzilus.


ואם כן השכל אנושי נמשך על ידי השתלשלות מחכמה דאצילות (ועמ״ש מענין השתלשלות זו בד״ה פתח אליהו בפ׳ וירא)132
If so, human intellect is drawn, through the chain of descent, from the Chochmah of Atzilus (and see what is written on the subject of this chain of descent in the discourse beginning “Eliyahu opened,” in Parshas Vayeira).
So human intellect is linked, step by step, to the Chochmah of Atzilus. The text points to the Torah Ohr discourse “Eliyahu opened,” in Parshas Vayeira, on this chain.


ומפני זה נאמר כולם בחכמה עשית133 שלגבי המאציל הרי הוא מרומם לבדו ואינו בערך החכמה ובינה כו׳
And because of this it is said, “You have made them all with wisdom”: for with respect to the Emanator, He is “exalted alone,” and bears no comparison to Chochmah and Binah, etc.;
That is why Scripture says, “You have made them all with wisdom”: even Chochmah is a made thing relative to the Emanator, who is “exalted alone,” beyond comparison with Chochmah and Binah.


ואצילות המה רק מדות הדבק במדותיו מה הוא רחום134 אבל המאציל הוא בחי׳ אליו ולא למדותיו כו׳.
and Atzilus are only attributes — “cleave to His attributes: as He is merciful” — but the Emanator is the level of “to Him, and not to His attributes,” etc.
Atzilus consists only of attributes, as in the teaching that a person should cleave to G-d’s attributes: “as He is merciful,” so should he be. The Emanator Himself is beyond attributes: one turns “to Him, and not to His attributes.”


ועיקר התהוות אבי״ע [אצילות בריאה יצירה עשיה] מן המאציל הוא רק מבחינת שמות שאין ערוך השם לגבי עצם המהות וכמ״ש בע״ח [בעץ חיים] דיו״ד מקור לאצילות וה״א בבריאה כו׳ וכמ״ש הודו על ארץ ושמים135136 כו׳.
And the main coming-into-being of Atzilus, Beriah, Yetzirah and Asiyah from the Emanator is only from the level of names, for a name bears no comparison to the very essence; as is written in Etz Chaim, that the yud is the source of Atzilus and the hei is in Beriah, etc.; and as it is written, “His splendor is upon earth and heaven,” etc.
The worlds come into being from the Emanator only through “names,” and a name bears no comparison to the essence it names: so Etz Chaim says the yud of the Name is the source of Atzilus and the hei is in Beriah. So too the verse says, “His Name alone is exalted; His splendor is upon earth and heaven”: only His splendor, not His essence, is in the worlds.




15והנה הממוצע לזה שמוריד השפע מהמאציל לנאצלים הוא אור הכתר והיינו מ״ש בת״ז [בתיקוני זהר] כתר עליון137138 כו׳
Now, the intermediary for this, which brings the flow of influence down from the Emanator to the emanated, is the light of Keser (the Crown). And this is what is written in the Tikkunei Zohar: “The supernal Keser,” etc.:
The intermediary that carries the flow from the Emanator to the emanated is the light of Keser (the Crown). The Tikkunei Zohar, in the passage “Eliyahu opened,” speaks of “the supernal Keser.”


איהו שם מ״ה [שם מ״ה] דאיהו אורח אצילות ואיהו שקיו דאילנא כו׳ דהיינו חיות עולם האצילות שהוא על ידי הכתר כי עמך מקור חיים139 כו׳.
“it is the Name Mah, which is the path of Atzilus, and it is the watering of the tree,” etc.; that is, the life-force (chayus) of the World of Atzilus, which is through Keser: “For with You is the source of life,” etc.
There Keser is called the Name Mah (45), “the path of Atzilus” and “the watering of the tree,” the source of life for all of Atzilus. So the verse says, “For with You is the source of life”: Atzilus lives through Keser.


(ועמ״ש בד״ה פתח אליהו הנ״ל שעל הכתר אמרו אנת הוא חד ולא בחושבן כו׳ שאין ערוך אליו כו׳ והחכמה מאין תמצא140 ולא כסדר ההשתלשלות הנ״ל דאבי״ע [דאצילות בריאה יצירה עשיה]). וזהו ענין ירידה צורך עלייה כו׳.
(And see what is written in the discourse beginning “Eliyahu opened,” mentioned above, that of Keser they said, “You are One, but not in number,” etc., that there is no comparison to Him, etc.; and “Chochmah comes from ayin (nothing),” and not in the order of the chain of descent (hishtalshelus) of Atzilus, Beriah, Yetzirah and Asiyah mentioned above.) And this is the matter of “descent for the sake of ascent,” etc.
The Torah Ohr discourse “Eliyahu opened,” cited above, applies to Keser the words “You are One, but not in number”: it is beyond comparison, the ayin from which “Chochmah comes,” outside the ordered chain of Atzilus, Beriah, Yetzirah and Asiyah. Drawing that light down is what “descent for the sake of ascent” means.


שזהו ההפרש בין מלאכים לנשמות שמצד שמלאכים הן למעלה ואין שום דבר מסתיר להן והן בבחינת ההשתלשלות אינן יכולים להמשיך אור חדש מאחר שאינו ממהותן ומפני זה הן נקראים עומדים כו׳.
For this is the difference between angels and souls: since the angels are above, and nothing at all conceals [anything] from them, and they are in the state of the chain of descent, they cannot draw down a new light, since it is not of their essence; and because of this they are called “standing,” etc.
This is the difference between angels and souls. Angels stand above, with nothing concealing G-dliness from them, but they belong to the ordered chain of descent; a new light is not of their essence, so they cannot draw it down, and they are called “standing,” fixed in place.


(ועמ״ש מזה בד״ה ועתה יגדל נא141 בפ׳ שלח) אבל למטה בישראל שנשפלו בגוף שמסתיר על קדושת הנפש ושארי דברים
(And see what is written on this in the discourse beginning “And now, let it be great, I pray,” in Parshas Shelach.) But below, in Israel, who have been lowered into a body, which conceals the holiness of the soul, and other things
Souls, by contrast, have been lowered into a body that hides the holiness of the soul, along with other hindrances. The text refers to the discourse “And now, let it be great, I pray” in Parshas Shelach.


המונעים הרי מסיבת הסתר זה שאין מניח להתפשט למטה נעשה אור חוזר מלמטה למעלה בנקודת הלב ועי״ז ממעמקים קראתיך142 הוי׳ להיות קראתיך הוי׳ בע״ס [בעשר ספירות] דאצילות
that hold back: because of this concealment, which does not let [the light] spread below, returning light (or chozer) is made, from below to above, in the point of the heart. And through this, “From the depths I have called You, Havayah”: so that there be “I have called You, Havayah,” in the Ten Sefiros of Atzilus.
Precisely because the concealment does not let the light spread below, a returning light rises from the point of the heart. Then “From the depths I have called You, Havayah” comes true: the call from the depths draws Havayah into the Ten Sefiros of Atzilus.


והיינו על ידי עומקא דליבא תשובה עילאה כו׳ דמשכין ליה בחילא יתיר שעל ידי זה אור חדש על ציון143 תאיר כו׳.
That is, through the depth of the heart, the higher teshuvah (teshuvah ila’ah), etc., which draws Him down “with greater strength”; through which “a new light will shine upon Zion,” etc.
This is the “depth of the heart,” the higher teshuvah (teshuvah ila’ah), which draws G-d down “with greater strength.” Through it “a new light will shine upon Zion,” in the words of the morning prayer in Nusach Ashkenaz, just before the blessing “Who forms the lights.”


והיינו על ידי בחי׳ בכל מאדך144 (ופי׳ אור חדש ר״ל [רוצה לומר] כמ״ש בפרי עץ חיים שער הק״ש [הקריאת שמע] פרק י״א וז״ל [וזה לשונו].
And that is through the level of “with all your might.” (And the meaning of “a new light,” that is to say, is as is written in Pri Etz Chaim, Gate of the Shema, chapter 11; and these are his words:
It is reached through “with all your might,” love without limit. A long parenthesis now explains what “a new light” means, quoting Pri Etz Chaim, Gate of the Shema, chapter 11.


אמנם סוד הענין הוא כי זיווג העולמות הוא נמשך מן מוחי או״א [אבא ואימא] עצמן בלתי שיקבלו מלמעלה כי כיון שכולם נמשכו מהם אם כן ודאי יש בהם כח נגד כל מה שלמטה מהם.
“However, the mystery of the matter is that the coupling of the worlds is drawn from the intellect (mochin) of Abba and Imma themselves, without their receiving from above; for since all of them were drawn from them, then certainly they have in them a power corresponding to all that is below them.
Pri Etz Chaim says that the union that sustains the worlds comes from the intellect of Abba and Imma themselves, without their needing to receive from above. Everything below them came from them, so they hold the power for all of it.


אך זיווג שהוא להוציא נשמות חדשות145 בזה צריך שיקבלו אור חדש מלמעלה ושמור כלל זה בידך עכ״ל [עד כאן לשונו].
But a coupling that is to bring forth new souls: for this they need to receive a new light from above. And keep this principle in your hand.” End of quote.
But a union that brings forth new souls requires Abba and Imma to receive a new light from above. Pri Etz Chaim calls this a principle to keep in hand.


אך מ״ש בלתי שיקבלו מלמעלה צריך ביאור דהא ודאי החכמה מאין תמצא תמיד שאילו היה נפסק השפע מהמאציל ב״ה היו הספי׳ [הספירה / הספירות] כלא היו וכ״כ [וכן כתב] בהקדמת מהרנ״ש לפרע״ח [לפרי עץ חיים] ולזה הם שואפים שפע בעבודה ההיא לקיומם כו׳
But what he wrote, “without their receiving from above,” needs explanation: for certainly “Chochmah comes from ayin” constantly, for were the flow of influence from the Emanator, blessed be He, interrupted, the Sefiros would be as though they had never been. And so wrote the Maharnash in the introduction to Pri Etz Chaim: “And for this they draw in influence through that service, for their existence,” etc.;
The Alter Rebbe asks how Abba and Imma could be “without receiving from above,” when Chochmah always comes from ayin and, were the flow from the Emanator to stop, the Sefiros would cease to exist. The Maharnash says the same in his introduction to Pri Etz Chaim: the Sefiros draw in influence “through that service” for their very existence.


ע״ש וצ״ל הכוונה שאין השפעה זו עצמה נמשכת ממש מלמעלה מהחכמה כמו זיווג דפנימי׳ [דפנימיות / דפנימית] שהשפעה זו עצמה היא אור חדש ממש מלמעלה מהחכמה ואורות ונשמות חדשות ממש.
see there. And it must be said that the intent is that this influence itself is not actually drawn from above Chochmah, as in the coupling of the inner dimension (pnimiyus), where this influence itself is an actual new light from above Chochmah, and actually new lights and souls;
His answer: Pri Etz Chaim means that this influence is not itself drawn from above Chochmah. In the “inner” union, by contrast, the influence itself is an actual new light from above Chochmah, bringing truly new lights and souls.


מה שאין כן בזיווג דחיצוניות שהוא רק לחזק הישנות ואין כל חדש כו׳ והפרש זה אפשר הוא כעין מ״ש בע״ח [בעץ חיים] שער תיקון נוקבא פ״ב [פרק ב׳] אות ה׳ צריך שתבין כו׳ כי כאשר כו׳ וכאשר יתעכב כו׳ ע״ש.
which is not so in the coupling of the outer dimension (chitzoniyus), which is only to strengthen the old, and there is nothing new, etc. And this difference is perhaps something like what is written in Etz Chaim, Gate of the Rectification of Nukva, chapter 2, section 5: “You must understand,” etc., “for when,” etc., “and when it is delayed,” etc.; see there.
The “outer” union only strengthens what already exists; there is nothing new in it. The difference may resemble what Etz Chaim describes in the Gate of the Rectification of Nukva.


ועוד שגם ההמשכה שהחכמה מאין תמצא תמיד אינה ערוך לגבי השפעת אור חדש הנ״ל. וכמ״ש בהקדמת מהרנ״ש הנ״ל שלא יחשוב קצבתם הקצובה אליהם מאת הבורא ית׳ בערך התוספת ההיא כו׳ ע״ש באריכות.
Moreover, even the drawing-forth by which “Chochmah comes from ayin” constantly bears no comparison to the influence of the new light mentioned above; as is written in the introduction of the Maharnash mentioned above, that one should not reckon “their fixed allotment, allotted to them by the Creator, may He be blessed, as comparable to that addition,” etc.; see there at length.
Moreover, even the constant flow by which “Chochmah comes from ayin” bears no comparison to the new light. The Maharnash’s introduction says the same: the fixed allotment the Creator gives the Sefiros cannot be compared to that addition.


וכמשנ״ת [וכמו שנתבאר] במ״א ההשפעה זו היא גילוי ממש מבחי׳ שלמעלה מסדר ההשתלשלות מה שלמעלה מההשפעה שחכמה מאין תמצא תמיד כו׳.
And as was explained elsewhere, this influence is an actual revelation from the level that is above the order of the chain of descent, from what is above the influence by which “Chochmah comes from ayin” constantly, etc.
As explained elsewhere, this new influence is a real revelation from beyond the order of the chain of descent, above even the constant flow by which “Chochmah comes from ayin.”


ואפשר לומר עוד דוגמא להבין מזה ההפרש בין ב׳ השפעות אלו ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] ספ״ד [סוף פרק ד׳] דמגילה שבמשנה תורה משה מפי עצמו אמרן וכתב התוספות וברוח הקדש.
And one may further say an example from which to understand the difference between these two influences, along the lines of what our Sages, of blessed memory, said at the end of chapter 4 of Megillah: that those [curses] in Mishneh Torah (Deuteronomy), “Moshe said them from his own mouth” — and Tosafos wrote: “and with the holy spirit (ruach hakodesh)” —
An example of the two kinds of influence: the Talmud says that the curses in Deuteronomy (Mishneh Torah) “Moshe said from his own mouth,” and Tosafos adds, “with the holy spirit.”


מה שאין כן שבתורת כהנים מפי הגבורה אמרן146 ונעשה שליח לומר כך אמר לי הקב״ה כו׳ כדפרש״י [כדפירש רש״י / כדפירוש רש״י] שם ור״ל [ורוצה לומר] דמפי עצמו היינו כדפי׳ בפ׳ ואתחנן)
which is not so of those [curses] in Toras Kohanim (Leviticus), which he said from the mouth of the Almighty (Gevurah), and he became an emissary to say, “Thus the Holy One, blessed be He, said to me,” etc., as Rashi explains there. And that is to say: “from his own mouth” means as is explained in Parshas Va’eschanan)
The curses in Leviticus (Toras Kohanim), by contrast, Moshe said “from the mouth of the Almighty,” as an emissary saying, “Thus the Holy One, blessed be He, said to me,” as Rashi explains. What “from his own mouth” means is explained in the Zohar on Parshas Va’eschanan.


(דרס״א ע״א) ע״ש במק״מ [במקדש מלך] שהוא מז״א דאצילות והיינו לפי שמשם היה שרש נבואתו והשגתו לכן זה נקרא מפי עצמו
(folio 261, side a); see there in the Mikdash Melech, that it is from Z’eir Anpin of Atzilus; that is, since the root of his prophecy and his comprehension was from there, therefore this is called “from his own mouth.”
That passage (folio 261a), with the Mikdash Melech commentary, says that “from his own mouth” comes from Z’eir Anpin of Atzilus, the root of Moshe’s prophecy and understanding. That is why it counts as “his own.”


אבל מה שנאמר לו מפי הגבורה היינו שנמשך מלמעלה מעלה יותר מז״א דאצילות כ״א שנמשך ע״י משה ואינו אלא שליח כו׳.
But what was said to him from the mouth of the Almighty is what was drawn from far higher than Z’eir Anpin of Atzilus; only, it was drawn through Moshe, and he is only an emissary, etc.
What was said to him “from the mouth of the Almighty” came from far above Z’eir Anpin of Atzilus, and Moshe was only its emissary.


וזהו ע״ד מ״ש בזהר (בפרשה ויחי דף רמ״ו ע״ב) וההוא קול אשתלח מאתר עמיקא דלעילא ובפ׳ בלק (קפ״ז א׳) כד איהו שליחא מלעילא147 כו׳ ע״ש.
And this is along the lines of what is written in the Zohar (Parshas Vayechi, folio 246, side b): “And that voice is sent from a deep place above”; and in Parshas Balak (187a): “When he is an emissary from above,” etc.; see there.
The Zohar says the same: it speaks of “that voice” which “is sent from a deep place above,” and of the angel so called “when he is an emissary from above.”


וע״ד שיש הפרש בענין המלאך שבשעה שאינו שליח הרי הוא אומר קדוש קדוש קדוש148 הוי׳ צבאות כלומר ששם הוי׳ קדוש ומובדל מהם וכשוא שליח מלעילא מצינו שהמלאך עצמו נקרא בשם הוי׳ לפי׳ הרמב״ן [הרבי משה בן נחמן] פ׳ וירא.
And it is along the lines of the difference there is in the matter of an angel: at a time when it is not an emissary, it says, “Holy, holy, holy is Havayah of hosts,” that is to say, that the Name Havayah is holy and separate from them; but when it is an emissary from above, we find that the angel itself is called by the Name Havayah, according to the explanation of the Ramban in Parshas Vayeira.
An angel shows the same difference. On its own it says, “Holy, holy, holy is Havayah of hosts,” the Name Havayah being holy and separate from it; but as an emissary from above, the angel itself is called by the Name Havayah, as the Ramban explains on Parshas Vayeira.


הרי דבחינה כשהוא שליח מלעילא מאיר בו הארה עליונה יתירה ונפלאה מההארה שמאיר בו מצד עצמו אף שגם תמיד יש לו השגה עליונה כו׳.
Thus, in the state when it is an emissary from above, there shines in it a supernal radiance, greater and more wondrous than the radiance that shines in it of itself, even though it always has a lofty comprehension too, etc.
So when an angel is sent from above, a supernal light shines in it far greater than what shines in it of itself, although it always has a lofty comprehension.


ועד״ז יובן ההפרש בין בחינת משה מפי עצמו ברוח הקדש לגבי כשהוא שליח מהקב״ה שאין ערוך זה לזה.
And in the same way will be understood the difference between the level of Moshe [speaking] from his own mouth, with the holy spirit, as against when he is an emissary of the Holy One, blessed be He: that the one bears no comparison to the other.
In the same way, Moshe speaking “from his own mouth,” with the holy spirit, bears no comparison to Moshe as the emissary of the Holy One, blessed be He.


ועיין עוד בענין הפי׳ משה מפי עצמו אמרן בפרשה ויקרא (דף ז׳ ע״א) ועמ״ש בד״ה וידבר דעשרת הדברות פי׳ משנה תורה.
And see further on the matter of the meaning of “Moshe said them from his own mouth” in Parshas Vayikra (folio 7, side a); and see what is written in the discourse beginning “And He spoke,” of the Ten Commandments, on the meaning of Mishneh Torah.
The text points further to Parshas Vayikra (folio 7a) on “Moshe said them from his own mouth,” and to its discourse on the Ten Commandments, “And He spoke,” on the meaning of Mishneh Torah.


ועד״ז יובן כאן ההפרש בין ההמשכה שנמשך ממוחין דאו״א [דאבא ואימא] עצמן ובין אור חדש כו׳ עם היות דמעצמן שרשו גם כן ממה שנמשך להם מלמעלה עכ״ז [עם כל זה] נקרא מעצמן כענין משה מפי עצמו כו׳
And in the same way will be understood here the difference between the drawing-forth that is drawn from the intellect of Abba and Imma themselves, and a new light, etc.: even though [what comes] from themselves is also rooted in what was drawn to them from above, nevertheless it is called “from themselves,” like the matter of Moshe “from his own mouth,” etc.
The same difference holds between the flow from the intellect of Abba and Imma themselves and a new light. Even what comes “from themselves” is rooted in what they received from above, but it is called “their own,” like Moshe’s “from his own mouth.”


מה שאין כן בחי׳ אור חדש היינו שנמשך מלמעלה מעלה משרש חו״ב [חכמה ובינה] עצמן דהיינו כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פרשה וירא שנמשך מהמאציל העליון ממש שהוא לבדו יש בו כח לחדש תמיד כו׳
Which is not so of the level of a new light: it is drawn from far above the root of Chochmah and Binah themselves; that is, as is written in the Arizal’s Likkutei Torah, Parshas Vayeira, that it is drawn from the supernal Emanator Himself, who alone has the power to renew constantly, etc.,
A new light, by contrast, comes from far above the root of Chochmah and Binah themselves. As the Arizal’s Likkutei Torah (Vayeira) says, it comes from the supernal Emanator Himself, who alone has the power to renew constantly.


רק שנמשך לאו״א [לאבא ואימא] כו׳ (ועיין בפ׳ אחרי דס״א ע״ג [עמוד ג׳] ובפ׳ בשלח דס״ג ע״ב) והמשכה זו נמשך ע״י אתעדל״ת [אתערותא דלתתא].
only that it is drawn to Abba and Imma, etc. (And see Parshas Acharei, folio 61c, and Parshas Beshalach, folio 63, side b.) And this drawing-forth is drawn through an arousal from below (isarusa dilesata).
It is only channeled through Abba and Imma. The text cites two further passages, in Acharei and Beshalach, and says that this new light is drawn by an arousal from below (isarusa dilesata).


בבחי׳ בכל מאדך להיותו בחי׳ מאד בלי גבול ע״כ ממשיך גילוי אור חדש בחי׳ א״ס ממש.
In the level of “with all your might,” since it is the level of me’od, without limit, it therefore draws down the revelation of a new light, the level of the Infinite (Ein Sof) itself.
That arousal is “with all your might”: because me’od is without limit, it draws down a revelation of a new light, the level of the Infinite itself.


והנה מאד זה יצה״ר [יצר הרע] שלהיות בכל מאדך בלי גבול נמשך מצד ההסתר שעי״ז נמשך האו״ח [האור חוזר] בחי׳ מאד כו׳.149150
Now, this me’od is the evil inclination: for being “with all your might,” without limit, is drawn from the concealment, through which the returning light, the level of me’od, is drawn forth, etc.
This me’od, as the Sages teach, is the evil inclination. The boundless “with all your might” comes from the concealment, which produces the returning light, the level of me’od.




16ומזה מובן ג״כ למעלה שע״י סים הפרסא שאינו מניח להתפשט למטה נעשה או״ח [אור חוזר] בבחי׳ פנימי׳ [פנימיות / פנימית] נקודת הלב והיינו שמל׳ נעשה כתר כו׳
And from this is understood also above: that through the conclusion, the partition (parsa), which does not let [the light] spread below, returning light is made, at the level of the inner point of the heart; that is, Malchus becomes Keser, etc.
The same happens above: at the partition that ends Atzilus, which does not let the light spread downward, a returning light is made from the inner “point of the heart.” This is how Malchus, the lowest Sefirah, becomes Keser, the highest.


וה״ז [והרי זה] כמשל מרוצת המים ע״י הדף המסתיר שעי״ז יתגברו וירוצו בכח גדול יותר ממרוצתם מצד עצמן קודם הסתר הדף ועמ״ש ע״פ אז ישיר ישראל כו׳ עלי באר151 כו׳.
And this is like the analogy of the rushing of water through a board that blocks [it]: through this they gain strength and rush with greater force than their running of themselves, before the board blocked [them]. And see what is written on [the verse] “Then Israel sang,” etc., “Spring up, O well,” etc.
Water rushing against a board that blocks it gathers strength and surges with greater force than it had while flowing freely. The text refers to its discussion of “Then Israel sang … Spring up, O well.”


וזהו בחי׳ מראה שעי״י [שעל ידי] ההסתר של המראה נעשה או״ח [אור חוזר] מלמטה למעלה לראות מה שמונח לאחוריו כו׳ וכמ״כ [וכמו כן] המל׳ נק׳ מראה מצד זה כו׳:
And this is the level of a mirror: through the concealment of the mirror, returning light is made, from below to above, to see what lies behind one, etc. And likewise Malchus is called a mirror from this aspect, etc.
So too a mirror: its backing conceals, and that very concealment sends the light back from below to above, letting one see what lies behind. For this reason Malchus is called a “mirror” (mar’ah), the key to “Show me your appearance (mar’ayich).”




Section 7 · ¶17–19
“Let me hear your voice”: Torah, mitzvos and Tiferes
17ד השמיעני את קולך.152 קלא דאורייתא שממשיכים עי״ז אור א״ס שיתלבש בתורה שהיא חכמה דאצילות וכמ״ש ותורה שם בישראל153 כו׳
4. “Let me hear your voice”: the voice of the Torah, through which the Infinite Light (Or Ein Sof) is drawn down to be enclothed in the Torah, which is the Chochmah of Atzilus; as it is written, “And He placed a Torah in Israel,” etc.
The fourth section turns to “Let me hear your voice”: the voice of Torah study, which draws the Infinite Light into the Torah, the Chochmah of Atzilus. So the Psalm says, “He placed a Torah in Israel”: through Israel the light is set into the Torah.


והיינו מ״ש כי קולך ערב עריבות מתיקות בחי׳ תענוג והיינו שממשיכים תענוג העליון בהתורה ואז תתענג כו׳ היינו המשכת הכתר בחכמה שכתר היא מקור התענוגים.
And this is what is written, “for your voice is pleasant (arev)”: pleasantness, sweetness, the level of delight (taanug); that is, they draw the supernal delight into the Torah. And then “you shall delight,” etc.: that is, the drawing of Keser into Chochmah, for Keser is the source of delights.
“For your voice is sweet (arev)”: sweetness and pleasantness mean delight (taanug). Through their study Israel draw the supernal delight into the Torah, the drawing of Keser, the source of delights, into Chochmah; then “you shall delight.”


וזהו מ״ש אני תורתך שעשעתי154 שהוא התענוג ושעשועים עליונים וכמ״ש ואהיה שעשועים ים יום155 פי׳ יום יום או״א [אבא ואימא] (ועמ״ש בד״ה ואהיה אצלו אמון).156
And this is what is written, “I delight in Your Torah,” which is the delight and the supernal delights (sha’ashuim); as it is written, “And I was a delight day by day”; the meaning of “day by day” is Abba and Imma (and see what is written in the discourse beginning “And I was with Him as a nursling”).
So the Psalmist says, “I delight in Your Torah,” the supernal delights, and the Torah says of itself in Proverbs, “I was a delight day by day,” the two “days” being Abba and Imma. The text points to the discourse “And I was with Him as a nursling.”


וזהו ההפרש בין הלימוד שקודם התפלה157 ובין הלימוד שאחר התפלה כי עיקר המשכת הכתר בחכמה ע״י התורה הוא בהקדים תחלה בחינת ובכל מאדך שהוא המשכת הכתר הנ״ל.
And this is the difference between the study that is before prayer and the study that is after prayer: for the main drawing of Keser into Chochmah through the Torah is when the level of “and with all your might” comes first, which is the drawing of Keser mentioned above.
This is the difference between study before prayer and study after it. Keser is drawn into Chochmah through the Torah chiefly when the level of “and with all your might,” the drawing of Keser, has come first, in prayer.


אבל ע״י התורה שקודם התפלה הוא רק המשכה מחכמה ששם שרש התורה בעצמה דאורייתא מחכמה נפקת והיא נק׳ רעיתי שמפרנסין כו׳.
But through the Torah that is before prayer there is only a drawing-forth from Chochmah, where the root of the Torah itself is, for “the Torah comes forth from Chochmah”; and it is called “my beloved,” that they sustain, etc.
Study before prayer draws only from Chochmah, the Torah’s own root, for “the Torah comes forth from Chochmah.” That is “my beloved,” Israel sustaining their Father.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אבא בנימין אומר על תפלתי158 שתהא סמוכה למטתי כי התורה צ״ל אחר התפלה כדי שיהיה המשכת הכתר בחכמה כנ״ל.
And this is what our Sages, of blessed memory, said: “Abba Binyamin says: About my prayer, that it be close to my bed”; for the Torah must be after prayer, so that there be the drawing of Keser into Chochmah, as mentioned above.
So Abba Binyamin was careful that his prayer be “close to his bed,” the first thing on rising, before anything else, even study. Torah should come after prayer, so that Keser is drawn into Chochmah.


(ועמ״ש בד״ה באתי לגני159 בפי׳ אריתי מורי עם בשמי160 ועמ״ש בפ׳ ראה בד״ה כי תשמע בקול161 קול היינו המשכה כו׳ אבל בקול היינו פנימיות הקול כו׳ ע״ש ועמ״ש בפ׳ הברכה בביאור ע״פ תורה צוה לנו משה).162163
(And see what is written in the discourse beginning “I have come into My garden,” on the meaning of “I have gathered My myrrh with My spice”; and see what is written in Parshas Re’eh, in the discourse beginning “When you hearken to the voice (bekol)”: “voice” (kol) is a drawing-forth, etc., but “in the voice” (bekol) is the inner dimension of the voice, etc.; see there. And see what is written in Parshas HaBerachah, in the explanation on [the verse] “Moshe commanded us the Torah.”)
Cross-references: the discourse “I have come into My garden,” on “I have gathered My myrrh with My spice”; the discourse “When you hearken to the voice,” where kol, “voice,” is the drawing-forth and bekol, “in the voice,” is its inner dimension; and the explanation of “Moshe commanded us the Torah.”


ומראיך נאוה אלו המצות כי הנה אמרו פושעי ישראל מלאים מצות164 כו׳ וא״כ מה הפרש יש בין צדיקים העושים מצות לרשעים
“And your appearance is comely”: these are the mitzvos. For they said, “The transgressors of Israel are full of mitzvos,” etc.; if so, what difference is there between the righteous who do mitzvos and the wicked?
“And your appearance is comely” refers to the mitzvos. Yet the Talmud says that even “the transgressors of Israel are full of mitzvos,” so what distinguishes the mitzvos of the righteous from those of the wicked?


אך הוא כמש״ל [כמה שכתוב לעיל] משל לשנים שצלו פסחיהן165 כו׳ שזה ממשיך המשכה יותר עליונה מזה הגם שהמצוה אחת היא סוכה אתרוג כו׳
But it is as was written above: “A parable of two who roasted their Paschal offerings,” etc.: that this one draws down a higher drawing-forth than that one, although the mitzvah is one and the same, sukkah, esrog, etc.
The answer is the Talmud’s parable of two who roasted their Paschal offerings, one eating for the mitzvah and the other gorging: the same act can draw down very different levels. So too with sukkah, esrog and every mitzvah, though the mitzvah is one and the same.


(ועמ״ש ע״פ כבס ביין לבושו166 וסד״ה ועשית בגדי קדש167 גבי ג׳ בחי׳ ומדרגות שיש בעשיית הלבושים כו׳ וע׳ בפרדס ש״ח פ״א)
(And see what is written on [the verse] “He washes his garment in wine,” and at the end of the discourse beginning “And you shall make holy garments,” regarding the three levels and grades there are in the making of the garments, etc.; and see Pardes, Gate 8, chapter 1.)
Cross-references on the three levels in making the “garments” of the mitzvos: the explanation of “He washes his garment in wine,” the end of the discourse “And you shall make holy garments,” and the Pardes.


והיינו בחי׳ נאוה ויפתי שהן ת״ת [תפארת] כי הנה ת״ת [תפארת] דאימא נעשה כתר לז״א168 ושליש התחתון דת״ת [דתפארת] דז״א כתר לנוקבא כו׳
And this is the level of “comely” and “my fair one,” which are Tiferes (beauty): for the Tiferes of Imma becomes Keser for Z’eir Anpin, and the lower third of the Tiferes of Z’eir Anpin [becomes] Keser for Nukva, etc.
“Comely” and “my fair one” are Tiferes (beauty). In the Kabbalah the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the lower third of the Tiferes of Z’eir Anpin becomes the Keser of Nukva.


(צ״ע [צריך עיון] בע״ח [בעץ חיים] שער עשרים169 פ״ב [פרק ב׳] ב׳ שלישים תחתונים כו׳. אמנם מן המוח כו׳ רק חצי שליש).
(This needs examination, [in view of] Etz Chaim, Gate 20, chapter 2: “the two lower thirds,” etc.; “however, from the brain,” etc., “only half a third.”)
A note: this needs examination against Etz Chaim, which speaks there of “the two lower thirds” and, regarding what comes from the brain, of “only half a third.”


כי ת״ת [תפארת] וכתר הכל ענין אחד170 דהיינו כח ההתחברות ששניהם מקו האמצעי כו׳ וכמו שהכתר הוא ממוצע בין המאציל לנאצלים שהוא המחבר הארת המאציל א״ס ב״ה להנאצלים כך ת״ת [תפארת] הוא ממוצע המחבר
For Tiferes and Keser are all one matter, namely the power of joining, for both are from the middle line, etc. And just as Keser is the intermediary between the Emanator and the emanated, which joins the radiance of the Emanator, the Infinite One (Ein Sof), blessed be He, to the emanated, so Tiferes is the intermediary that joins,
Tiferes and Keser are one matter: both belong to the middle line and are the power of joining. As Keser joins the Emanator, the Infinite One, to the emanated, so Tiferes is the intermediary that joins one level to the next.


כמו מאימא לזעיר אנפין ומז״א לנוקבא כי נה״י [נצח הוד יסוד] הוא עצם ההשפעה אבל הממוצע המוריד השפע באמצעיתו הוא ת״ת [תפארת] כו׳.
as from Imma to Z’eir Anpin, and from Z’eir Anpin to Nukva; for Netzach, Hod and Yesod are the very influence itself, but the intermediary that brings the flow of influence down through its mediation is Tiferes, etc.
Tiferes joins Imma to Z’eir Anpin and Z’eir Anpin to Nukva. Netzach, Hod and Yesod are the influence itself, but the middle that carries it down is Tiferes.




18וזהו שעל ידי הראיני את מראיך דהיינו המשכת הכתר בבחי׳ ובכל מאדך נעשה אחר כך מראך נאוה בבחינת ת״ת [תפארת] שנעשה כתר
And this is why, through “Show me your appearance,” which is the drawing of Keser at the level of “and with all your might,” there then comes about “your appearance is comely,” at the level of Tiferes, which becomes Keser.
So through “Show me your appearance,” the drawing-down of Keser by means of “with all your might,” there then comes “your appearance is comely,” at the level of Tiferes, which becomes Keser.


וזהו ענין תשובה ומעשים טובים171 שע״י התשובה בחי׳ בכל מאדך נעשו המעשים טובים ומאירים וירא אלקים את האור כי טוב.172
And this is the matter of “teshuvah and good deeds”: through teshuvah, the level of “with all your might,” the deeds become good and shining: “And G-d saw the light, that it was good.”
This is the pairing “teshuvah and good deeds”: through teshuvah, “with all your might,” the deeds become good and shine. So “G-d saw the light, that it was good”: the light of the deeds is seen as good.


(ועמ״ש עוד מענין תפראת בפ׳ נח בד״ה הן עם אחד173 ושפה אחת174 ובד״ה אם בהרת קדמה175 ועמ״ש במ״א ע״פ המאמר פ׳ חיי שרה) (דקל״ג176 א׳) בענין תפלת ע רבית רשות.
(And see what is written further on the subject of Tiferes in Parshas Noach, in the discourse beginning “Behold, they are one people with one language,” and in the discourse beginning “If the bright spot came first”; and see what is written elsewhere on the statement in Parshas Chayei Sarah) (folio 133a), on the matter of “the evening prayer is optional.”
Cross-references on Tiferes: the Torah Ohr discourse “Behold, they are one people with one language,” the discourse “If the bright spot came first,” and an explanation of a Zohar passage in Chayei Sarah (133a) on the teaching that the evening prayer is optional.


ועמ״ש על פסוק כנשר יעיר.177 וענין ומראיך נאוה י״ל [יש לומר] הפי׳ שעי״ז נמשך הכתר דנוקבא מבחינה עליונה יותר.
And see what is written on the verse “As an eagle stirs up.” And as for the matter of “and your appearance is comely,” it may be said that the meaning is that through this the Keser of Nukva is drawn from a higher level.
See also the discourse on “As an eagle stirs up its nest.” “And your appearance is comely” may mean that through this the Keser of Nukva is drawn from a higher level than usual.


וע״ד מ״ש הרמ״ז [הרב משה זכות] בפ׳ וירא178 (בד׳ צ״ז סע״ב [סוף עמוד ב]) ד״ה דא קול דנפיק וניתקן כתר דידה שמאיר משליש העליון דתפארת בסוד ושמתי כדכד שמשותיך179 כו׳.
And it is along the lines of what the Ramaz wrote in Parshas Vayeira (on folio 97, end of side b), on the passage beginning “This is the voice that goes forth”: that her Keser is rectified, shining from the upper third of Tiferes, in the mystery of “And I will make your pinnacles of rubies (kadkod),” etc.
So the Ramaz writes on the Zohar (Vayeira, 97b) that Nukva’s Keser is rectified and shines from the upper third of Tiferes, in the mystery of “I will make your pinnacles of rubies (kadkod).”


וזהו ענין בזמן שישראל עושים רצונו של מקום דהיינו דוקא על ידי בחינת ובכל מאדך שעל ידי זה עושין וממשיכים כתר דנוק׳ [דנוקבא] הנקרא רצונו של מקום מבחינ׳ [מבחינת / מבחינה] העליונה.
And this is the matter of “at a time when Israel do the will of the Omnipresent”: that is, specifically through the level of “and with all your might,” through which they make and draw down the Keser of Nukva, which is called “the will of the Omnipresent,” from the highest level.
This is the meaning of “when Israel do the will of the Omnipresent”: through “with all your might” they “make” and draw down the Keser of Nukva, which is called “the will of the Omnipresent,” from its highest level.




19ועיין מ״ש מענין זה בפ׳ שלח בד״ה וימצאו איש מקושש עצים180 כו׳ ע״ש. והיינו כי לפי שבחי׳ בכל מאדך הוא בחי׳ כתר שבע״ס [שבעשר ספירות] דאו״ח [דאור חוזר]
And see what is written on this subject in Parshas Shelach, in the discourse beginning “And they found a man gathering wood,” etc.; see there. That is: since the level of “with all your might” is the level of Keser in the Ten Sefiros of returning light (or chozer),
The text points to the discourse on “And they found a man gathering wood” in Parshas Shelach. The reason: “with all your might” is the level of Keser within the Ten Sefiros of returning light, where the lowest becomes the highest.


לכן זהו העלאת מ״ן [מיין נוקבין] לעורר ולהמשיך ג״כ מבחינת כתר עליון דאור ישר אור חדש מהמאציל א״ס ב״ה עד שנמשך גם כן בכתר דנוקבא להיות ומראיך נאוה שיומשך זה הכתר מבחי׳ היותר עליונה כו׳ ממה שהוא תמיד.
therefore this is the raising of the feminine waters (mayin nukvin), to arouse and draw down, also from the level of the supernal Keser of direct light (or yashar), a new light from the Emanator, the Infinite One, blessed be He, until it is drawn also into the Keser of Nukva, so that there be “and your appearance is comely”: that this Keser be drawn from a higher level, etc., than it is always.
So it is a raising of the feminine waters (mayin nukvin), the arousal from below that awakens and draws down a new light from the Keser of direct light, from the Emanator Himself. It reaches the Keser of Nukva, so that “your appearance is comely”: her Keser comes from a higher level than it otherwise ever does.




Section 8 · ¶20–24
Teshuvah above the order of the levels
20ועיין בע״ח [בעץ חיים] שער מיעוט הריח פרק א׳ ב׳ שיש בזה כמה מדרגות זו למעלה מזו עד שמקבלת כתרה ג״כ מת״ת [מתפארת] דאימא כו׳.
And see Etz Chaim, Gate of the Diminution of the Moon, chapters 1 [and] 2, that there are several levels in this, one above the other, until she receives her Keser also from the Tiferes of Imma, etc.
Etz Chaim, in the Gate of the Diminution of the Moon, describes several levels from which Nukva receives her Keser, one above the other, up to receiving it from the Tiferes of Imma.


ועפ״ז [ועל פי זה] אפשר להבין יתרון העליי׳ [העלייה] שע״י בחי׳ הראיני את מראיך על בחי׳ קומי לכי. כי
And according to this one can understand the superiority of the ascent that comes through the level of “Show me your appearance” over the level of “Arise for yourself (kumi lachi).” For
This explains why the ascent through “Show me your appearance” is greater than the ascent through “Arise for yourself (kumi lachi).”


הנה מבואר לעיל בפ׳ בשלח סד״ה וה׳ הולך לפניהם181 יומם182 שעליית המל׳ דאצילות שהיא כנס״י [כנסת ישראל] באתעדל״ת [באתערותא דלתתא] אינה אלא עד בחי׳ חכמה כו׳
it is explained above, in Parshas Beshalach, at the end of the discourse beginning “And G-d went before them by day,” that the ascent of Malchus of Atzilus, which is the Congregation of Israel (Knesses Yisrael), through an arousal from below (isarusa dilesata), is only up to the level of Chochmah, etc.,
As the Torah Ohr discourse “And G-d went before them by day” explains, the ascent of Malchus of Atzilus, the Congregation of Israel, through an arousal from below reaches only as high as Chochmah.


לפי שמשם מקורם כו׳ ע״ש והיינו כמש״כ [כמה שכתוב] בפי׳ ישראל עלה במחשבה183184 שהוא בחי׳ העליונה שבחכמה
because their source is from there, etc.; see there. And that is as is written on the meaning of “Israel arose in thought,” that it is the highest level within Chochmah.
That is because the souls’ source is there: Israel “arose in thought,” in the highest point of Chochmah, as the Midrash says.


נמצא עלייה זו דבחי׳ קומי לך זהו בבחי׳ חכמה כו׳ והוא ג״כ ע״י בחי׳ חכמה שבנפש עיין בסש״ב [בספר של בינונים] פי״ח י״ט מענין בחינת חכמה שבנפש.
It follows that this ascent of the level of “Arise for yourself” is at the level of Chochmah, etc.; and it is also through the level of Chochmah in the soul. See Sefer Shel Beinonim, chapters 18 [and] 19, on the subject of the level of Chochmah in the soul.
So the ascent of “Arise for yourself” is to the level of Chochmah, and it comes about through the Chochmah within the soul, which Tanya (chapters 18–19) describes as the seat of the soul’s hidden love and readiness for self-sacrifice.


אבל למעלה מהחכמה דאצילות דהיינו בבחי׳ כתר אינו מגיע האתעדל״ת [האתערותא דלתתא] דבחי׳ קומי לך שהוא מדרגת הצדיקים כיון שהוא למעלה משרשם וכמ״ש מזה סד״ה אני ישנה185186 שאינו במנין ע״ס [עשר ספירות] כו׳.
But above the Chochmah of Atzilus, that is, at the level of Keser, the arousal from below of the level of “Arise for yourself,” which is the grade of the righteous, does not reach, since it is above their root; as is written on this at the end of the discourse beginning “I am asleep,” that it is not in the count of the Ten Sefiros, etc.
But this arousal of the righteous, rising step by step, cannot reach Keser, above the Chochmah of Atzilus, for Keser is above their root. The discourse “I am asleep” explains that Keser is not even counted among the Ten Sefiros.


אמנם ע״י הראיני את מראיך שהוא בחי׳ תשובה בחילא יתיר שמצד ההסתר נעשה א״ח [אור חוזר] כיון שעי״ז המל׳ נעשית בחינת כתר שבע״ס [שבעשר ספירות] דא״ח [דאור חוזר] לכן עי״ז מעורר וממשיך מלמעלה ג״כ מבחי׳ כתר דאור ישר ממש שלמעלה מהחכמה כו׳.
However, through “Show me your appearance,” which is the level of teshuvah, “with greater strength,” in which, because of the concealment, returning light is made: since through this Malchus becomes the level of Keser in the Ten Sefiros of returning light, therefore through this one arouses and draws down from above also from the level of Keser of actual direct light, which is above Chochmah, etc.
“Show me your appearance,” the teshuvah that draws “with greater strength,” is different: the concealment produces returning light, and in returning light Malchus becomes Keser. So it arouses and draws down from the very Keser of direct light, above Chochmah.




21וזהו שנזכר שם שביוהכ״פ [שביום הכפורים] הוא עליית המל׳ לבחינת כתר והרי זהו למעלה מהחכמה אלא דהיינו ע״י התשובה.
And this is what is mentioned there, that on Yom Kippur there is the ascent of Malchus to the level of Keser; and this is above Chochmah. Only, that is through teshuvah.
That is why the Torah Ohr passage says that on Yom Kippur Malchus rises to Keser, above Chochmah. Yom Kippur is the day of teshuvah, and only teshuvah reaches that high.


וזהו שבמקום שבעלי תשובה עומדים187 כו׳ ואע״ג [ואף על גב] דלעיל נת׳ [נתבאר] שיחוד או״א [אבא ואימא] שממשיכים בק״ש [בקריאת שמע] ההמשכה היא מכתר וע״י עבודת הצדיקים שהיא בחי׳ קומי לך לשרשך שמע ישראל כו׳ נמשך יחוד זה.
And this is [the meaning of] “In the place where penitents (baalei teshuvah) stand,” etc. And although it was explained above that [in] the union of Abba and Imma that is drawn down in the Shema, the drawing-forth is from Keser, and through the service of the righteous, which is the level of “Arise for yourself,” to your root, “Hear, O Israel,” etc., this union is drawn down,
So too, “In the place where penitents stand, the perfectly righteous cannot stand.” Yet above it was said that the union of Abba and Imma, drawn down in the Shema through the service of the righteous (“Arise for yourself,” to your root, “Hear, O Israel”), is drawn from Keser.


אך זהו מחמת כי הכתר יש בו בחי׳ מה שמלובש באו״א [באבא ואימא] ועי״ז שמלובש באו״א [באבא ואימא] יכולים להמשיך כו׳ ועין בע״ח [בעץ חיים] שער הנסירה ספ״ג [סוף פרק ג׳]188
this is only because Keser has in it the level of what is enclothed in Abba and Imma, and through its being enclothed in Abba and Imma they are able to draw [it] down, etc. And see Etz Chaim, Gate of the Severance (nesirah), end of chapter 3.
The answer is that part of Keser is clothed within Abba and Imma, and through that clothing the righteous can draw from it. The text points to Etz Chaim, the Gate of the Severance (nesirah).


אבל להיות ההמשכה מבחי׳ כתר מה שלמעלה מעלה מההתלבשות בחו״ב [בחכמה ובינה] זה נמשך ע״י התשובה דוקא כו׳.
But for the drawing-forth to be from the level of Keser, from what is far above the enclothement in Chochmah and Binah: this is drawn down specifically through teshuvah, etc.
But to draw from the Keser that is far above its clothing in Chochmah and Binah is possible only through teshuvah.




22ועד״ז נת׳ [נתבאר] במ״א בד״ה תקעו בחדש189190 שהרצון עליון יש לו ב׳ בחינות כו׳ ע״ש. ועד״ז י״ל [יש לומר] פי׳ נפלה ולא תוסיף קום.191
And along these lines it was explained elsewhere, in the discourse beginning “Blow at the New Moon,” that the supernal will has two levels, etc.; see there. And along these lines one may explain the meaning of “She has fallen and will no more rise.”
In the same way the discourse “Blow at the New Moon” explains that the supernal will has two levels. Along the same lines one can read the prophet’s words, “She has fallen and will no more rise.”


קום היינו בחי׳ קומי לך כסדר המדרגות כו׳ אבל עכשיו שירדה בסתר המדרגה אזי העלייה אינו כסדר המדרגות אלא ע״י התשובה.
“Rise” is the level of “Arise for yourself,” in the order of the levels, etc.; but now that she has descended “in the hidden place of the step,” the ascent is not in the order of the levels, but through teshuvah.
“Rise” (kum) is the “Arise for yourself” that climbs the levels in order. Now that she has fallen into “the hidden place of the step,” she will not rise that way again: her ascent comes not in the order of the levels but through teshuvah.




23וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אם ישראל עושין תשובה נגאלין192 כו׳ ותשובה הוא שלא כסדר השתלשלות המדרגות כו׳. וזהו ענין הראיני את מראיך שהמל׳ נעשית כתר ע״י אור חוזר.
As our Sages, of blessed memory, said: “If Israel do teshuvah, they are redeemed,” etc.; and teshuvah is not in the order of the chain of descent (hishtalshelus) of the levels, etc. And this is the matter of “Show me your appearance”: that Malchus becomes Keser through returning light.
As the Sages say, “If Israel do teshuvah, they are redeemed,” and teshuvah does not follow the order of the chain of levels. That is “Show me your appearance”: through returning light Malchus becomes Keser.


נמצא הבחי׳ היותר עליונה שהוא כתר מתגלה למטה בבחינת מל׳ ואין זה כסדר המדרגות כו׳.
It follows that the highest level, which is Keser, is revealed below, at the level of Malchus; and this is not in the order of the levels, etc.
So the very highest level, Keser, is revealed below in Malchus, the lowest, and that is not the order of the levels at all.


וכמשל האור חוזר ע״י הכאת השמש בארץ שאויר התחתון דוקא חם משא״כ אויר האמצעי כו׳
As in the analogy of returning light, through the sun striking the earth: the lower air specifically is hot, which is not so of the middle air, etc.
Returning light is like sunlight striking the earth: the air near the ground is hot, while the air higher up, nearer the sun, is not, because the heat comes back up from below.


ועי״ז נמשך ג״כ אתעדל״ע [אתערותא דלעילא] להיות גילוי אור א״ס ב״ה למטה דוקא וכמ״ש בזהר ויקרא (ד״ו193 ע״ב) ולא תוסיף קום
And through this there is drawn down also an arousal from above (isarusa dileila), that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, below specifically; as is written in the Zohar, Vayikra (folio 6, side b): “And she will no more rise”;
Through this an arousal from above is drawn down as well, a revelation of the Infinite Light below specifically. The Zohar (Vayikra, 6b) reads “She will no more rise” as meaning that she will not rise by herself.


אלא מלכא ייתי לגבה. וזהו ביום השלישי יקימנו194 דהיינו שגם למטה יהיה בחינת קימה מעלייתא כו׳.
“rather, the King will come to her.” And this is [the meaning of] “On the third day He will raise us up”: that is, that also below there will be the level of a superior rising, etc.
Rather, “the King will come to her.” This is “On the third day He will raise us up”: a “superior rising,” in which even below there is a rising brought about by G-d Himself.


ועמ״ש בד״ה כי תצא195 כו׳ ובד״ה ויושט המלך לאסתר כו׳. וזהו כי הנני בא ושכנתי196 בתוכך כו׳.197
And see what is written in the discourse beginning “When you go out,” etc., and in the discourse beginning “And the king extended to Esther,” etc. And this is [the meaning of] “For behold, I come, and I will dwell in your midst,” etc.
The text points to the discourses “When you go out” and “And the king extended to Esther,” and adds “For behold, I come and I will dwell in your midst”: G-d Himself comes to dwell below.




24וי״ל [ויש לומר] ג״כ שב׳ בחי׳ אלו זהו ענין שמע ישראל ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד] כי שמע ישראל זהו ענין קומי לך לשרשך לבחינת ישראל דלעילא כו׳
And it may also be said that these two levels are the matter of “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever”: for “Hear, O Israel” is the matter of “Arise for yourself,” to your root, to the level of Israel above, etc.;
These two levels may also be the two parts of the Shema. “Hear, O Israel” is “Arise for yourself”: the soul rising to its root, to “Israel above.”


ואנשי כה״ג [כהאי גוונא] תקנו לומר בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] שהוא כשירדה כנס״י [כנסת ישראל] בחגוי הסלע כו׳ להיות בחי׳ הראיני את מראיך א״ח [אור חוזר] שמזה נמשך בחי׳ בכל מאדך.
and the Men of the Great Assembly instituted saying “Blessed be the Name of the glory of His kingdom forever and ever,” which is when the Congregation of Israel has descended into “the clefts of the rock,” etc., so that there be the level of “Show me your appearance,” returning light, from which the level of “with all your might” is drawn.
The Men of the Great Assembly instituted “Blessed be the Name of the glory of His kingdom forever and ever” for when the Congregation of Israel has gone down into “the clefts of the rock.” It is “Show me your appearance,” returning light, from which comes “with all your might.”


ועמ״ש מענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] בפ׳ ואתחנן בד״ה שמע ישראל כו׳. ועוי״ל [ועוד יש לומר] ע״פ מ״ש הרמ״ז [הרב משה זכות] בפ׳ כי תשא (בדף קפ״ח ע״ב)
And see what is written on the subject of “Blessed be the Name of the glory of His kingdom forever and ever” in Parshas Va’eschanan, in the discourse beginning “Hear, O Israel,” etc. And one may further say, according to what the Ramaz wrote in Parshas Ki Sisa (on folio 188, side b),
The text points to its discourse on “Hear, O Israel” in Va’eschanan. It then offers a further reading, from the Ramaz on the Zohar, Ki Sisa (188b).


גבי במערבא מתרצי לה הכי198 לא תוסיף עוד לנפול קום בתולת ישראל כו׳ וקשה דהל״ל [דהוה ליה למימר] קומי בתולת ישראל כו׳ עד אבל לעתיד שיר זכר כו׳ ע״ש.
regarding “In the West they resolve it thus: ‘She will no more fall again; rise (kum), O virgin of Israel,’” etc.: and it is difficult, for it should have said “Rise (kumi), O virgin of Israel,” etc.; up to “but in the Future, a masculine song (shir),” etc.; see there.
The Talmud records that “in the West,” in the Land of Israel, they read the prophet’s verse as “She will no more fall; rise, O virgin of Israel.” The Ramaz asks why it says kum, a masculine form, rather than kumi, and answers with the “masculine song” (shir) of the Future.


ועפ״ז [ועל פי זה] י״ל [יש לומר] גם כאן דהיינו שע״י או״ח [אור חוזר] דהראיני את מראיך נמשך שיהיה בחי׳ קום שהוא שיר זכר שלמעלה מבחי׳ קומי לך דיצ״מ [דיציאת מצרים] שהוא כענין שירה נקבה כו׳ וזהו ביום השלישי יקימנו ונחיה לפניו.199
And according to this it may be said here too: that through the returning light of “Show me your appearance” it comes about that there is the level of kum (“rise”), which is the masculine song (shir), which is above the level of “Arise for yourself (kumi lach)” of the Exodus from Egypt, which is like the matter of the feminine song (shirah), etc. And this is [the meaning of] “On the third day He will raise us up, and we will live before Him.”
So here: the returning light of “Show me your appearance” brings about kum, the “masculine song,” which is above the “Arise for yourself (kumi lach)” of the Exodus, like the feminine song (shirah). This is “On the third day He will raise us up, and we will live before Him.”


לפניו דוקא דהיינו בחי׳ פנימית עתיק יומין שיתגלה לע״ל [לעתיד לבוא]. משא״כ עכשיו אין כח להמשיך משם כו׳.
“Before Him” specifically: that is, the level of the inner dimension of Atik Yomin, which will be revealed in the Time to Come; whereas now there is no power to draw down from there, etc.
“Before Him” (lefanav, from panim, “face” and “inner”) means the inner dimension of Atik Yomin, which will be revealed in the Time to Come. Now there is no power to draw from there.




Section 9 · ¶25–26
Shabbos, the Future and the dove in the clefts
25ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] במדרש בבראשית רבה פי״ז נובלות העוה״ב [העולם הבא] שבת כי גם בשבת שהוא עליות העולמות
And therefore our Sages, of blessed memory, said in the Midrash, in Bereishis Rabbah, section 17: “The unripe fruit (novlos) of the World to Come is Shabbos.” For even on Shabbos, which is the ascent of the worlds,
Hence the Midrash (Bereishis Rabbah 17) calls Shabbos “the unripe fruit (novlos) of the World to Come.” Shabbos is the ascent of all the worlds, a foretaste of the World to Come.


עד שז״א דאצי׳ מתעלה בדיקנא דא״א והמל׳ באור אבא כו׳ וגם הוא המשכת טלא דנטיף מעתיקא קדישא200201 כו׳ עכ״ז [עם כל זה] אין ההמשכה רק מחיצוניות עתיק.202
so that Z’eir Anpin of Atzilus is elevated into the beard of Arich Anpin, and Malchus into the light of Abba, etc., and it is also the drawing-down of “the dew that drips from Atika Kadisha,” etc., nevertheless the drawing-down is only from the outer dimension (chitzoniyus) of Atik.
On Shabbos Z’eir Anpin rises into the “beard” of Arich Anpin and Malchus into the light of Abba, and “the dew that drips from Atika Kadisha” comes down. Yet all this comes only from the outer dimension of Atik.




26ולכן נק׳ נובלות לגבי עוה״ב [עולם הבא] שיהי׳ [שיהיה] גילוי פנימית ע״י כו׳ ועמ״ש בביאור ע״פ שימני כחותם.203
Therefore it is called “unripe fruit” relative to the World to Come, when there will be a revelation of the inner dimension of Atik Yomin, etc. And see what is written in the explanation on [the verse] “Set me as a seal.”
So Shabbos is called “unripe fruit” relative to the World to Come, when the inner dimension of Atik Yomin will be revealed. The text refers to its explanation of “Set me as a seal.”


וזהו יונתי בחגוי הסלע204 מל׳ נק׳ יונה ויורדת בחגוי הסלע בבי״ע שהגם שהמל׳ הוא סופא דכל דרגין מ״מ מאחר
And this is [the meaning of] “My dove, in the clefts of the rock”: Malchus is called a dove, and she descends “into the clefts of the rock,” into Beriah, Yetzirah and Asiyah. For although Malchus is “the end of all levels,” nevertheless, since
Now “My dove, in the clefts of the rock”: Malchus is called a dove, and she descends into “the clefts of the rock,” Beriah, Yetzirah and Asiyah. Malchus is the last of all the levels, yet her descent is still a great contraction.


שהוא בבחינת האצילות דאיהו וגרמוהי חד שאור א״ס שורה בהן א״כ בירידתה בבי״ע צמצום גדול הוא ונעשית בחינת הקודה כו׳
it is at the level of Atzilus, where “He and His vessels (ihu vegarmohi) are one,” for the Infinite Light rests in them, then her descent into Beriah, Yetzirah and Asiyah is a great contraction (tzimtzum), and she becomes the level of a point, etc.;
In Atzilus “He and His vessels are one” and the Infinite Light rests in them, so for Malchus to descend into Beriah, Yetzirah and Asiyah is a great contraction (tzimtzum): she becomes a mere “point.”


ש״א [שער א׳] לקבל גם בגן עדן העליון זיו השכינה אא״כ [אלא אם כן] נתצמצמה תחילה בבחינת גבול נקודה כו׳
for it is impossible to receive the radiance of the Shechinah (Divine Presence) even in the higher Gan Eden unless it has first been contracted into the level of the limit of a point, etc.
Even in the higher Gan Eden no one could receive the radiance of the Shechinah unless it were first contracted into the limit of a point.


וע״פ עבודה למטה בשעת התפלה הוא התפשטות אהבה ויראה ואח״כ כל היום בצמצום ולמחר נעשה התפשטות כו׳.
And according to the service below: at the time of prayer there is an expansion of love and awe, and afterwards, all day, [it is] in contraction, and on the morrow expansion comes about, etc.
A person’s service shows the same pattern: in prayer love and awe expand, afterward through the day they are contracted, and the next day they expand again.


והנה חגוי הסלע הוא הירידה בנוגה וסתר המדרגיות יותר למטה שהרי יש כמה ירידות שונות כמו ביום או בלילה ותתן טרף לביתה205 כו׳ וד״ל [ודי למבין]:
Now, “the clefts of the rock” is the descent into nogah, and “the hidden place of the step” is lower still; for there are several different descents, as in the day or in the night, “and she gives food to her household,” etc. And this suffices for one who understands.
“The clefts of the rock” are the descent into nogah, the shell in which good and evil are mixed, and “the hidden place of the step” is lower still. There are different descents, as by day or by night, as in “she gives food to her household”; the rest is left to the understanding reader.



In one’s avodah
Pray first, giving oneself over completely at “One” in the Shema, and study Torah after prayer, so that the study draws from above Chochmah. When G-dliness is hidden and one cannot simply rise, remember that the concealment is only a mirror and how far one has fallen, and cry out to G-d: that teshuvah, love “with all your might,” reaches higher than the orderly ascent of the righteous. And let love and awe expand in prayer and stay, contracted, through the day.
Questions for discussion
	Why does the maamar say that Israel come before the Torah and are its source, when the Torah is G-d’s wisdom?
	What is the difference between rising through “Arise for yourself” and rising through “Show me your appearance,” and why can only the second reach Keser?
	How does the image of a mirror, or of water held back by a board, explain the power that concealment gives to teshuvah?
	Why must self-sacrifice at “One” in the Shema come before Torah and mitzvos can bring the light down?
	In what sense is even Shabbos only “unripe fruit” of the World to Come?

Sources and references
Notes
Paragraph 1
1“My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance, let me hear your voice, for your voice is sweet and your appearance is comely.” The maamar reads the clefts and the hidden place as the exile, and “show me your appearance” as the teshuvah that reaches higher because of that descent.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2נובלות חכמה שלמעלה תורה
In the Midrash’s list of “unripe fruits” (novlos), lesser likenesses of greater things, Rabbi Avin adds: “the unripe fruit of the wisdom above is the Torah.” The maamar takes it to mean that the Torah is an outer glow of divine wisdom clothed in the attributes.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3השמים כסאי
“The heavens are My throne and the earth is My footstool.” The verse opens the Torah Ohr discourse cited here, which reads “the heavens” as the Torah, the “throne” in which G-d’s wisdom descends.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The maamar takes “first” to mean that Israel precede the Torah and are its source.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Literally “But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from ayin,” the “nothing” of Keser; here it shows that Chochmah receives from Keser.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6בנים אתם לה׳
“You are children to G-d your G-d.” With “My son, My firstborn,” it shows that the souls of Israel come from G-d’s inmost wisdom, as a child from the father’s brain.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בני בכורי ישראל
G-d’s message to Pharaoh: “My son, My firstborn, Israel.” The maamar reads “son” as a child drawn from the essence of the father’s wisdom.
Exodus 4:22שמות ד׳:כ״ב
וְאָמַרְתָּ אֶל־פַּרְעֹה כֹּה אָמַר ה׳ בְּנִי בְכֹרִי יִשְׂרָאֵל:
And thou shalt say unto Pharaoh: Thus saith the L-RD: Israel is My son, My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8הבן הנמשך ממוח האב
The Kehot note gives the Tikkunei Zohar (Tikkun 18, folio 35a) as the source of this analogy of the son drawn from the father’s brain.
Tikkunei Zohar 35a:24–26תקוני הזהר ל״ה א:כ״ד-כ״ו
יוקק י׳ איהו לימינא חכמה. ו׳ תורה שבכתב מימינו אש דת למו והאי איהו דאמרין מוח הבן דאתמשך ממוח האב. ה׳ עלאה לשמאלא ומתמן אתיהיבת אוריתא שבע״פ דאיהי ה׳ תתאה. זכאין אינון ישראל דידעין רזין עלאין בהויות דבהון סלקין צלותין בהבלים דפומהון. ונחתין אינון חיילין בהון כדקא יאות.
Constantinople, 1740 (CC-BY-NC)
Paragraph 3
9“There are sixty queens and eighty concubines, and maidens without number.” The verse opens a Likkutei Torah discourse cited here for the Congregation of Israel rooted in the inner dimension of Z’eir Anpin.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10אני ישנה
“I am asleep, but my heart is awake.” The verse opens a Likkutei Torah discourse cited here for “arose in thought” as “thought within thought.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The souls are “first” because they are rooted in the highest point of the higher Chochmah, above the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
12כבד פה
Moshe’s plea at the burning bush: “I am not a man of words … for I am heavy of mouth and heavy of tongue.” The maamar reads it as the height of his soul, too lofty to lower itself into speech.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כבד פה לגבי אורייתא דבע״פ
The Raaya Mehemna applies Moshe’s words to the two Torahs: “heavy of mouth in the Oral Torah, and heavy of tongue in the Written Torah.” The maamar quotes this reading.
Zohar, Tzav 5:34–44ספר הזהר, צו ה׳:ל״ד-מ״ד
14משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse opens the Torah Ohr discourse cited here.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The verse opens the Torah Ohr discourse cited here.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16כלה ומאורסה
Rabbi Chiya expounds “The Torah that Moshe commanded us is an inheritance (morashah)”: do not read morashah but me’orasah, “betrothed.” The maamar draws on it for the Torah as a bride betrothed to Israel.
Pesachim 49bפסחים מ״ט ב
Paragraph 5
17רב ספרא לרבא משה שפיר קאמרת
Rav Safra says to Rava, “Moshe, are you speaking correctly?” and corrects him. The maamar takes the name “Moshe” as a sign that Rava’s soul had something of Moshe’s level.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב.
18והן הנשמות שנק׳ אחים וריעים
Or HaTorah on Ki Seitzei refers to this passage on the souls called “brothers and friends.”
Kehot’s noteבאוה״ת פ׳ כי תצא ע׳ תתקלט מציין לכאן. וראה בארוכה בביאוה״ז להצ״צ כרך א ע׳ תקמו ואילך.
19למען אחי ורעי
“For the sake of my brothers and my friends, I will now speak peace within you.” The maamar applies “brothers and friends” to the souls drawn from Abba and Imma.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
20אחים וריעים למקום כמ״ש למען אחי ורעי
The Zohar says that “Israel merited to be called brothers of the Holy One, blessed be He, as it is written, ‘For the sake of my brothers and my friends.’” This is one of the passages the maamar cites for souls that rank even above “children.”
Zohar, Mishpatim 20:502–511ספר הזהר, משפטים כ׳:תק״ב-תקי״א
21אחים וריעים למקום כמ״ש למען אחי ורעי
The Zohar: G-d first called Israel servants, then children (“You are children to G-d your G-d”), then brothers (“For the sake of my brothers and my friends”). The maamar reads the order as a ladder in which “brothers” stand above “children.”
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
For when there is food below there is food above; it is as though a king were to prepare a banquet for himself and another for his servants, but were not to eat till his servants ate. Hence the expression “sweet savour” (lit. savour of pleasantness)- savour for the servants, pleasantness for the L-rd. Hence we have learnt that Israel feed their Father in heaven. And who are they that eat of the banquet of the King? Who if not the souls of the righteous? R. Abba further discoursed on …
The Zohar; London, Soncino Press, 1933 (Public Domain)
22זהר ח״ב דקכ״א סע״ב
The note quotes the Zohar there: “Israel merited to be called brothers of the Holy One, blessed be He, as it is written, ‘For the sake of my brothers and my friends,’” and points to Yahel Or, p. 487, for it.
Kehot’s noteזכו ישראל לאתקרי אחים להקב״ה כמ״ש למען אחי ורעי — יהל אור ע׳ תפז.
23ח״ג ד״ז ע״ב
The note quotes the Zohar there: “Afterwards He called them children, as it is written, ‘You are children to G-d your G-d’; afterwards He called them brothers, as it is written, ‘For the sake of my brothers and my friends,’” and points to Yahel Or, pp. 485–486.
Kehot’s noteלבתר קרא לון בנים הה״ד בנים אתם לה׳ אלקיכם לבתר קרא לון אחים הה״ד למען אחי ורעי — יהל אור ע׳ תפה. וראה שם ע׳ תפו.
24נקראים אחים לז״א דאצילות
The note quotes it: “When Z’eir Anpin of Atzilus was emanated from Abba and Imma, souls too were emanated from Abba and Imma, and these souls are souls of the truly supernal Atzilus, which are called brothers and friends of Z’eir Anpin.”
Kehot’s note”כשנאצלה ז״א דאצי׳ מאו״א נאצלו נשמות ג״כ מאו״א, ואלו הנשמות הם נשמות דאצי׳ עליון ממש שנקראים אחים ורעים לז״א” — סה״מ תרנ״ה ע׳ נב ע״ש. ועיין ג״כ בסה״מ תרל״ג ח״א ע׳ מט.
25וכמשנ״ת ג״כ בביאור
There the Alter Rebbe explains the early pious ones of the Gemara, who spent nine hours in prayer and whose Torah was preserved because they were pious: they had the yearning of the heart, “with all your might” without limit, the level of Keser above the Torah, which is only “unripe fruit.” One who lacks it stands below the Torah, and of him it is said that Israel are bound to the Torah.
Kehot’s note[לקמן מ, סע״א] בסופו. [כ].
26אבל נשמה דאצילות היינו בחינת אלקות . . מבחי׳ הכלים דאצי׳
That discourse quotes this passage and adds: “It must be said that the intent is the vessels of Abba and Imma; and this needs examination.”
Kehot’s noteמובא בד״ה ויצב שם — תרנ״ה ע׳ נג ומוסיף: ”צ״ל שהכוונה על הכלים דאו״א. וצ״ע”.
27שיעור קומה
On the “measure of the stature” (shiur komah), the note refers to the discussion in the explanation of “I am black, yet comely” and the sources noted there.
Kehot’s noteע״ל שחורה (ח, ג). וש״נ. [כ].
28ע״פ מאמר הזהר פ׳ פנחס
The note points to the Mitteler Rebbe’s explanation of this Zohar passage in Pinchas (“What is ‘the hind of the dawn’?”).
Kehot’s noteביאוה״ז לאדה״א דף קיד, ג ואילך. ובביאוה״ז להצ״צ כרך א ע׳ תקמו ואילך.
29מאי אילת השחר
On “And in the first month,” the Zohar in Pinchas asks, “What is ‘the hind of the dawn’?” and describes a compassionate hind that goes far to bring food for herself and all the other creatures. The maamar refers to an explanation of this passage for the soul as a drop of the vessels of Atzilus that is still G-dliness.
Zohar, Pinchas 104:691–696ספר הזהר, פנחס ק״ד:תרצ״א-תרצ״ו
30אילת השחר
“For the conductor, on the hind of the dawn, a psalm of David.” The Zohar passage cited here expounds these words.
Psalms 22:1תהילים כ״ב:א׳
לַמְנַצֵּחַ עַל־אַיֶּלֶת הַשַּׁחַר מִזְמוֹר לְדָוִד:
For the Leader; upon Aijeleth ha-Shahar. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31וכדמשמע בזהר ויקרא (דכ״ד סע״ב)
There the Alter Rebbe explains that souls are generally born from the union of Z’eir Anpin and Nukva of Atzilus into the World of Beriah, but notes that the Zohar, Vayikra 24b, clearly implies that some souls drawn from that union are called an actual nefesh of Atzilus.
Kehot’s noteראה לעיל פ׳ שמיני יט, א.
32נק׳ בנים למקום
The Zohar: one who sanctifies himself is clothed with a holy neshamah, the inheritance of the Holy One, blessed be He, and the Congregation of Israel, and these are called children of the Holy One, blessed be He: “You are children to G-d your G-d.”
Zohar, Vayikra 63:417–64:424ספר הזהר, ויקרא ס״ג:תי״ז-ס״ד:תכ״ד
33ישראל מתקשראן באורייתא
The Zohar: “Three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel.” The maamar takes it to mean that the soul as it is in the body stands below the Torah and is bound to it.
Zohar III, 73aזח״ג עג, א
Kehot’s noteראה לעיל טז, ד: אמרו בזהר. ראה זח״ג עג, א.
34בזהר פ׳ בלק דקצ״א ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳שכז.
35כי הנה הסתיו עבר
The words here quote Song of Songs 2:11; the passage is shown below.
Song of Songs 2:11שיר השירים ב׳:י״א
כִּי־הִנֵּה הַסְּתָו עָבָר הַגֶּשֶׁם חָלַף הָלַךְ לוֹ:
For, lo, the winter is past, The rain is over and gone;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יא.
36סוכת דוד הנופלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעמוס (ט, יא). [כ].
37שבמקום שבעלי תשובה עומדים
The words here quote Berakhot 34b:22–23; the passage is shown below.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה לעיל יז, ג.
38ע״פ ואני אראה בשונאי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל שמע״צ צב, ב.
39רווחא לבסומי שכיח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבגמרא הגי׳: לבסימא. במגילה פי׳ רש״י: ”ריוח מצוי לדבר המתוק בתוך המעיים”. ובעירובין פרש״י: ”כלומר המעיים מתרווחין לפנות מקום לדבר מתוק”.
40התורה שנק׳ לחם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בתחילתה.
41אני תורתך שעשעתי
The words here quote Psalms 119:70; the passage is shown below.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
42בפ׳ יתרו בד״ה וכל העם רואים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״א עד, א.
43סד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פב, ד.
44עוד ביאור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
45נובלות חכמה שלמע׳ תורה
The words here quote Bereshit Rabbah 17:5; the passage is shown below.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פי״ז. ז. מציין לקמן.
46כי כשר או פסול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה קו״א דוד זמירות.
47הארת החכמה המתלבשת במדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סה״מ פר״ת ע׳ צח.
48בד״ה השמים כסאי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א א, ב.
49קדש ישראל לה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירמי׳ (ב, ג). [כ].
50ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר רפ״א.
51והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
52אכן נש״י שעלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדה״ק שבכאן ע׳ בסש״ב (פ״ב). [כ].
53בנים אתם לה׳
The words here quote Deuteronomy 14:1; the passage is shown below.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
54בני בכורי ישראל
The words here quote Exodus 4:22; the passage is shown below.
Exodus 4:22שמות ד׳:כ״ב
וְאָמַרְתָּ אֶל־פַּרְעֹה כֹּה אָמַר ה׳ בְּנִי בְכֹרִי יִשְׂרָאֵל:
And thou shalt say unto Pharaoh: Thus saith the L-RD: Israel is My son, My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, כב.
55הבן הנמשך ממוח האב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תי״ח) לה, א. [כ].
56משה כבד פה . . תושב״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (כח, רע״א) רע״מ. [כ].
57בד״ה משה ידבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פ׳ יתרו.
58שהתו׳ נק׳ כלה ומאורסה
The words here quote Pesachim 49b:7; the passage is shown below.
Pesachim 49b:7פסחים מ״ט ב:ז׳
תַּנְיָא, אָמַר רַבִּי עֲקִיבָא: כְּשֶׁהָיִיתִי עַם הָאָרֶץ אָמַרְתִּי: מִי יִתֵּן לִי תַּלְמִיד חָכָם וַאֲנַשְּׁכֶנּוּ כַּחֲמוֹר. אָמְרוּ לוֹ תַּלְמִידָיו: רַבִּי, אֱמוֹר כְּכֶלֶב! אָמַר לָהֶן: זֶה נוֹשֵׁךְ וְשׁוֹבֵר עֶצֶם, וְזֶה נוֹשֵׁךְ וְאֵינוֹ שׁוֹבֵר עֶצֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב.
59כולן שרשן מאצילות העליון ממש
There even the nefesh of Asiyah comes from the union of Z’eir Anpin and Nukva of Asiyah, whose intellect is the back of the vessels of Z’eir Anpin and Nukva of Atzilus, actual G-dliness in which the Infinite Light is enclothed; so the Infinite Light shines in every human soul.
Kehot’s noteראה אגה״ק סי׳ טו.
60The Zohar in Mishpatim lists the souls a person receives as he merits more, up to a nefesh, ruach and neshamah “in the way of Atzilus,” the ruach of Atzilus making him a “son” of the Holy One, blessed be He. The maamar cites it for very lofty souls that are actual souls of Atzilus.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
Paragraph 6
61ע״פ ואלה המשפטים
The note locates the discourse in Torah Ohr, Mishpatim (75d); the maamar cites its discussion of the Hebrew servant for the souls’ having arisen in thought.
Kehot’s noteתו״א עה, ד.
62באגה״ק ד״ה איהו וחיוהי
There souls born from the union of Z’eir Anpin and Nukva of Atzilus, before they descend, are described as a kind of G-dliness in great contraction, like the vessels of the Ten Sefiros of Atzilus; and even after the nefesh, ruach and neshamah of Atzilus came down into the early tzaddikim, their essence may not have changed into something separate from G-dliness, so that they would depart before the person could sin.
Kehot’s noteסי׳ כ (דף קל, א). וראה בליקוט פירושים ומ״מ — חיטריק לשם.
63קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The maamar applies it to every Jew from the side of his root above, which arose in thought and is the source of the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
64ישראל מפרנסין לאביהם שבשמים
The Zohar says that the King’s meal waits for the meal of His servants, the fragrance of the offering, “and therefore we have learned that Israel sustain their Father in heaven.” The maamar reads it as Israel drawing the Infinite Light into Atzilus.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
65בד״ה לסוסתי
There “my beloved” (ra’yasi) is read as “my sustainer”: Israel sustain and are sustained, drawing down life and light.
Kehot’s noteלעיל יא, ד ואילך.
66כי אמרתי עולם חסד יבנה
“For I said, ‘The world is built by kindness.’” The maamar reads it as the drawing of the Infinite Light into Atzilus, which Israel bring about.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ישראל מפרנסין
The note also refers to the beginning of the discourse “Behold, you are fair, my beloved” (13c) for Israel’s sustaining their Father in heaven.
Kehot’s noteזח״ג (ז, ב). וע״ל רד״ה הנך יפה [יג, ג], יעו״ש. [כ].
Paragraph 8
68שמים אש ומים
The Talmud explains shamayim as esh u-mayim, “fire and water”: the Holy One, blessed be He, brought them and mixed them together and made the firmament from them. The maamar reads “heaven” as the supernal attributes.
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
Paragraph 9
69ועשיתם אתם וארז״ל כאילו עשאוני
“If you walk in My statutes and keep My commandments, and do them.” The Sages read “and do them” as Israel’s, as it were, “making” G-d through the mitzvos.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35ויקרא רבה ל״ה
Kehot’s noteויקרא כו, ג. זח״ג קיג, א. ויק״ר פל״ה. ז.
70בד״ה צאינה וראינה
There “as though they had made Me” is explained: Israel make, as it were, a “head” for the Holy One, blessed be He, drawing the higher Chochmah into the Torah clothed in physical things, and the Infinite Light into that Chochmah; this depends on Israel below, through “Lift up your hands in holiness,” the higher and the lower unity, and afterwards “And these words, which I command you, shall be.”
Kehot’s noteלקמן כא, ד.
71שאו ידיכם קדש וברכו את הוי׳
“Lift up your hands in holiness and bless G-d.” The verse is explained in the discourse “Go forth and see,” to which the maamar points.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
72יאר פניו אתנו
“May G-d be gracious to us and bless us; may He make His face shine with us, Selah.” The maamar reads “His face” as the higher Chochmah shining in Z’eir Anpin, and “with us” as through Israel.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
73חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” It shows that the shining of the “face” is the drawing-down of wisdom, here the higher Chochmah into Z’eir Anpin.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74בד״ה כי עמך מקור חיים
There “Look down from Your holy dwelling, from heaven, and bless Your people Israel” is explained: further on, “from heaven” (shamayim) is read as the Torah, likened to water, and through it “bless Your people Israel,” so that Israel are seen before Him as something of worth; this is the light drawn “with us” specifically, to the side of holiness.
Kehot’s noteבתו״א לד, סע״ד ואילך.
75כי עמך מקור חיים באורך נראה אור
“For with You is the source of life; in Your light we see light.” The verse opens the Torah Ohr discourse cited here.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76השקיפה ממעון קדשך
The close of the tithe declaration: “Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The maamar cites the explanation of this verse for the light drawn specifically to Israel, the side of holiness.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, ט.
Paragraph 10
77בביאור ע״פ שחורה אני
The explanation there opens with the principle that between the Emanator and the emanated there must be an intermediary, as Etz Chaim explains, since the Emanator has none of those attributes at all; this is the role the maamar here gives to Keser above and to Malchus of Atzilus below.
Kehot’s noteלעיל ז, ד.
78שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The verse opens the Likkutei Torah explanation cited here for Malchus of Atzilus as the intermediary between Atzilus and the lower worlds.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
79ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in majesty.” The verse joins kingship and clothing: Malchus is a garment.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
80יביאו לבוש מלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאסתר ו, כ.
81יביאו לבוש מלכות
Haman’s proposal: “Let them bring royal apparel that the king has worn.” Another verse in which royalty is a garment.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ותלבש אסתר מלכות
“And Esther clothed herself in royalty.” Royalty itself is spoken of as clothing.
Esther 5:1אסתר ה׳:א׳
וַיְהִי בַּיּוֹם הַשְּׁלִישִׁי וַתִּלְבַּשׁ אֶסְתֵּר מַלְכוּת וַתַּעֲמֹד בַּחֲצַר בֵּית־הַמֶּלֶךְ הַפְּנִימִית נֹכַח בֵּית הַמֶּלֶךְ וְהַמֶּלֶךְ יוֹשֵׁב עַל־כִּסֵּא מַלְכוּתוֹ בְּבֵית הַמַּלְכוּת נֹכַח פֶּתַח הַבָּיִת:
Now it came to pass on the third day, that Esther put on her royal apparel, and stood in the inner court of the king’s house, over against the king’s house; and the king sat upon his royal throne in the royal house, over against the entrance of the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ה, א.
83ישראל אשר בך אתפאר
“You are My servant, Israel, in whom (literally, in you) I glory.” The maamar ties the glory to the beautiful garments of the mitzvos, resting “in you,” in Israel specifically.
Isaiah 49:3ישעיהו מ״ט:ג׳
וַיֹּאמֶר לִי עַבְדִּי־אָתָּה יִשְׂרָאֵל אֲשֶׁר־בְּךָ אֶתְפָּאָר:
And He said unto me: ‘Thou art My servant, Israel, in whom I will be glorified.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מט, ג.
84אלביש שמים קדרות
“I clothe the heavens in blackness and make sackcloth their covering.” The maamar reads it as the dark garment of concealment opposite the holy royal garment.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, ג.
85מלך אלקים על גוים
“G-d reigns over the nations.” The maamar reads it as G-d’s kingship as it is clothed in the nations, in concealment.
Psalms 47:9תהילים מ״ז:ט׳
מָלַךְ אֱלֹקִים עַל־גּוֹיִם אֱלֹקִים יָשַׁב עַל־כִּסֵּא קׇדְשׁוֹ:
G-d reigneth over the nations; G-d sitteth upon His holy throne.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ט.
86בד״ה בחדש השלישי
The passage given opens that discourse: the counting of the omer, begun when Israel left Egypt, prepares for receiving the Torah on Shavuos, so that the Infinite Light be revealed below as above, like the moon’s nullification before the light of the sun.
Kehot’s noteתו״א סז, ג.
87ואלה המלכים אשר מלכו
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In the Kabbalah these kings are the Sefiros of the World of Tohu, which broke.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
88ולא ילבש גבר
“A man shall not put on a woman’s garment.” The maamar cites the verse for its Aramaic translation.
Deuteronomy 22:5דברים כ״ב:ה׳
לֹא־יִהְיֶה כְלִי־גֶבֶר עַל־אִשָּׁה וְלֹא־יִלְבַּשׁ גֶּבֶר שִׂמְלַת אִשָּׁה כִּי תוֹעֲבַת ה׳ אֱלֹקֶיךָ כׇּל־עֹשֵׂה אֵלֶּה:
A woman shall not wear that which pertaineth unto a man, neither shall a man put on a woman’s garment; for whosoever doeth these things is an abomination unto the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כב, ה.
89ולא יתקן גבר
Onkelos renders “a man shall not put on” as “a man shall not array himself (yesakein),” from the root of tikkun: the World of Tikkun is the light clothed in garments and vessels.
Onkelos Deuteronomy 22:5תרגום אונקלוס על דברים כ״ב:ה׳
לָא יְהֵי תִקּוּן זֵין דִּגְבַר עַל אִתְּתָא וְלָא יְתַקֵּן גְּבַר בְּתִקּוּנֵי אִתְּתָא אֲרֵי מְרָחָק קֳדָם יְיָ אֱלָהָךְ כָּל עָבֵד אִלֵּין:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
90שבתוהו . . נקודות . . ובתיקון . . פרצופים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ הכללים (פ״א-ב). [כ].
91בד״ה ויהי בשלח פרעה
There Pharaoh, who said “I do not know G-d,” is the “back” of the supernal will; through the exile in Egypt the sparks of G-dliness that fell in the breaking of the vessels were raised, and “Pharaoh brought near” Israel’s hearts to their Father in heaven.
Kehot’s noteתו״א סא, ב.
92ויהי בשלח פרעה
“And it came to pass, when Pharaoh sent out the people.” The verse opens the Torah Ohr discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ובד״ה ויאבק איש עמו
There the wrestling is the struggle of opposites, holiness against kelipah, at the level of Z’eir Anpin and of Malchus; and Malchus, the lowest level, is like earth, from which all growth comes, for “their beginning is wedged in their end”: Malchus becomes Keser, the intermediary that brings something from nothing.
Kehot’s noteתו״א כו, ג.
94ויאבק איש עמו
“And a man wrestled with him until the break of dawn.” The verse opens the Torah Ohr discourse cited here.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95בד״ה פי׳ מגן אברהם
There “Shield of Avraham” is explained: Avraham is great, unbounded kindness, which would have even Yishmael live forever before G-d; yet the world could not come to its goal, the removal of all evil, if it were run by that kindness alone.
Kehot’s noteתו״א יב, א.
96ובד״ה והבדילה הפרכת לכם
There the curtain is linked to the partition (parsa) of Etz Chaim and to the thirteen curtains of the Second Temple, which Rashi says were made for modesty, hung even at gates that stood open by day; the Temple courtyard corresponds to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
97והבדילה הפרכת לכם
“And the curtain shall divide for you between the holy and the holy of holies.” The verse opens the Torah Ohr discourse cited here.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בביאור ע״פ והיה לכם לציצית
There the techeles is the blue light of a flame that holds to the wick and consumes it: Malchus of Atzilus is called “the blue light” because Beriah, Yetzirah and Asiyah are nullified and included in it, while in Atzilus itself the nullification is essential, like the white of the fire.
Kehot’s noteלעיל פ׳ שלח מה, ב ואילך.
99והיה לכם לציצית
“And it shall be for you as tzitzis.” The verse opens the Likkutei Torah explanation cited here on the techeles and Malchus.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100לי יאורי ואני עשיתני
Pharaoh’s boast: “My river is mine, and I made myself.” The maamar takes it as the royal garment of the sitra achra: existence claimed for oneself.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
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101דקרו לי׳ אלקא דאלקיא
The Talmud says that the nations call G-d “the G-d of gods.” The maamar notes that even the sitra achra acknowledges Him in this way.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א. ראה לקו״ש לפ׳ וארא תשמ״ב הע׳ 33.
102מלך אין באדום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א כב, מח, ושם כתי׳ ומלך בוי״ו. [כ].
103מלך אין באדום
“There was no king in Edom; a deputy was king.” The maamar reads it as the World of Tikkun, in which the light no longer flows to the sitra achra.
I Kings 22:48מלכים א כ״ב:מ״ח
וּמֶלֶךְ אֵין בֶּאֱדוֹם נִצָּב מֶלֶךְ:
And there was no king in Edom: a deputy was king.
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104דבגלותא קב״ה סליק לעילא
The Zohar on “A voice is heard in Ramah”: the voice rises “higher and higher,” for the vav, her husband, has withdrawn and is not found with the Congregation of Israel in exile. One of the passages the Kehot note gives for G-d’s ascent in exile.
Zohar I, 210aזח״א רי, א
Kehot’s noteזח״א רי, א. זח״ג (ז, ב. כ, ב). [כ].
105דבגלותא קב״ה סליק לעילא לעילא
The Zohar on the same verse: in exile “the holy King ascended higher and higher” and was not found within the Congregation of Israel. The maamar calls this ascent “sleep.”
Zohar, Vayikra 49:342–51:352ספר הזהר, ויקרא מ״ט:שמ״ב-נ״א:שנ״ב
We have learnt’, he said, ‘that on the day when the Sanctuary on earth was laid waste and Israel went into captivity with millstones on their necks and their hands bound behind them, and the Community of Israel was banished from the house of her Husband to follow them, when She came down She said: “I will go in front and weep for my home and my children and my Husband.” When she came down and saw her home devastated and the blood of saints spilled in its midst and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
106וכמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ חהמ״צ (פ״א). [כ].
107אם צדקת מה תתן לו
“If you are righteous, what do you give Him?” The maamar applies it to the level, above Imma, to which the lights of Z’eir Anpin withdraw in exile, beyond the reach of human deeds.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
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Kehot’s noteאיוב לה, ז.
108בד״ה וארא אל אברהם
The note locates the discourse in Torah Ohr, Va’eira; the maamar cites it on the exile in Egypt, when the lights withdrew upward.
Kehot’s noteתו״א פ׳ וארא.
109ובד״ה שיר המעלות
The passage given explains why one should not despair when the arousal of prayer passes and love of the body returns: the state is like a dream, which joins two opposites; the maamar cites this discourse on exile as “dreaming,” when the lights have withdrawn.
Kehot’s noteתו״א כח, ד.
110שיר המעלות כו׳ היינו כחולמים
“A song of ascents: When G-d returns the captivity of Zion, we were like dreamers.” The verse opens the Torah Ohr discourse cited here on exile as a dream.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
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111בד״ה כי ההרים ימושו
There “If Israel do teshuvah” and “where penitents stand” introduce “For the mountains may move”: G-d’s great compassion, beyond the measured compassion of the chain of descent, applies to all, since all are as nothing before Him, and teshuvah reaches it.
Kehot’s noteלעיל כי תצא מ, ד.
112כי ההרים ימושו
“For the mountains may move and the hills may shake, but My kindness shall not move from you.” The verse opens the Likkutei Torah discourse cited here.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
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113אם ישראל עושין תשובה נגאלין
Rabbi Eliezer: “If Israel do teshuvah, they are redeemed.” The maamar cites the discourse that explains this teaching.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
114והנה ידוע בע״ח
In a note there the Rebbe lists the places where this teaching of Etz Chaim (the union of Abba and Imma through self-sacrifice in the Shema) is cited, among them Likkutei Torah, Emor 33c, and Derech Mitzvosecha.
Kehot’s noteע׳ ש׳ סדר אצי׳ מרח״ו (פ״א). ושם בש׳ דרושי אבי״ע (ספ״ב). וסוף ש׳ כללות אבי״ע (פ״ד). ובש׳ סדר אבי״ע (פ״ב). [כ]. כ״ה גם בכ״מ. ובסה״מ תש״ג ע׳ 168 בהערת כ״ק אדמו״ר: כ״ה גם בלקו״ת אמור לג, ג ובכ״מ. ובדרך מצותיך מצות קידוש השם נסמן לפע״ח שער נפ״א פ״ד ה׳ ו׳. וראה ג״כ שט״ל דרוש י׳ יא. לקו״ת נשא כב, א. תו״א מקץ לה, ד. לקו״ת אמור לב, ד. ובכ״מ. עכ״ל. באוה״ת ויקרא כרך ב ע׳ תרמה שם מעתיק לשון הלקו״ת אמור לג, ג וכ׳ ”מ״ש האריז״ל” וכ״ה בסה״מ תקס״ג ובמאמרי אדה״א ויקרא ח״א ע׳ תרכא. אוה״ת תולדות (בראשית כרך א) דף קנה, ב.
115בפע״ח שער הק״ש פרק י״א
Beside its quotation of Pri Etz Chaim (Abba and Imma must first receive from the hidden supernal union from Ein Sof), the note points to the Tzemach Tzedek’s discussion there.
Kehot’s note”ואנו מקדימין תחלה זיווג או״א בק״ש וא״כ גם או״א מנין להם כח הזיווג אם לא שיקבלו תחלה מן זיווג עליון הסתום מן א״ס”. וראה גם ביאוה״ז להצ״צ כרך א ע׳ תכג.
116בביאור ע״פ ונקדשתי
There, explaining “And I shall be sanctified,” the Alter Rebbe brings Etz Chaim: the union of Abba and Imma requires self-sacrifice in the Shema, while the union of Z’eir Anpin and Nukva comes through Torah and mitzvos.
Kehot’s noteלעיל פ׳ אמור לג, ג. וראה במ״מ לכמה ענינים שנתבארו כאן.
117ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel.” The verse opens the Likkutei Torah explanation cited here on self-sacrifice.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
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118אמר המגיד להב״י שיזכהו למס״נ עק״ה
These are the places where the Maggid promises the Beis Yosef that he will merit to sanctify G-d’s Name with his life.
Kehot’s noteמגיד מישרים ר״פ בראשית, סד״ה הלא לך למנדע. פ׳ אמור, ד״ה אח״כ א״ל. פ׳ בחקותי ד״ה ביום הנזכר. ובכ״מ. ראה אוה״ת ויקרא כרך ב ע׳ תצ וע׳ תקמט. אוה״ת דרושים ליוהכ״פ (דברים כרך ה) ע׳ ב׳קלז. לקו״ש חכ״א ע׳ 176 ואילך.
119במעלת התשובה דבחילא יתיר
The Zohar says that where penitents (baalei teshuvah) stand the perfectly righteous have no leave to stand, for they draw near to the King with greater desire of the heart and with great strength. The maamar compares the power of self-sacrifice.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
120יש קונה עולמו
“There is one who acquires his world in a single hour.” The maamar cites it for the power of teshuvah and self-sacrifice to reach beyond the gradual order.
Avodah Zarah 17a:16–17עבודה זרה י״ז א:ט״ז-י״ז
בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת. וְאָמַר רַבִּי: לֹא דַּיָּין לְבַעֲלֵי תְשׁוּבָה שֶׁמְּקַבְּלִין אוֹתָן, אֶלָּא שֶׁקּוֹרִין אוֹתָן ״רַבִּי״. רַבִּי חֲנִינָא וְרַבִּי יוֹנָתָן הֲווֹ קָאָזְלִי בְּאוֹרְחָא, מְטוֹ לְהָנְהוּ תְּרֵי שְׁבִילֵי, חַד פָּצֵי אַפִּיתְחָא דַּעֲבוֹדָה זָרָה, וְחַד פָּצֵי אַפִּיתְחָא דְּבֵי זוֹנוֹת. אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיזִיל אַפִּיתְחָא דַּעֲבוֹדָה זָרָה
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
121והיו הדברים האלה
“And these words, which I command you this day, shall be upon your heart.” The maamar reads the verse after “Hear, O Israel” as Torah and mitzvos, which bring the light down to Z’eir Anpin and Nukva.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
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Kehot’s noteדברים ו, ו.
122הוד והדר לבשת
“You have clothed Yourself in glory and splendor.” The maamar reads it as the beautiful garments of Tikkun, which the mitzvos draw down.
Psalms 104:1תהילים ק״ד:א׳
בָּרְכִי נַפְשִׁי אֶת־ה׳ ה׳ אֱלֹקַי גָּדַלְתָּ מְּאֹד הוֹד וְהָדָר לָבָשְׁתָּ:
Bless the L-RD, O my soul. O L-RD my G-d, Thou art very great; Thou art clothed with glory and majesty.
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Kehot’s noteתהלים קד, א.
123בפי׳ מאה״ז פ׳ בלק
The note identifies the explanation of the Zohar in Balak cited here as the Mitteler Rebbe’s, in his Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א קב, א.
124נפיק דודה כו׳ אתבניאת ואתעבידת בתיקונהא
The Zohar in Balak, on “I am black”: her beloved goes out to her, finds her black and small, without form or beauty, and embraces her until “she is built and made in her adornments,” in her beauty as before. The maamar cites the explanation of this passage for the garments of Tikkun.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
and so through the voices of those warriors of hers her Beloved comes forth from his palace with many gifts and presents, with spices and incense, and comes to her and finds her black and shrunken, without form or beauty. He then draws near to her and embraces and kisses her until she gradually revives from the scents and spices, and her joy in having her Beloved with her, and she is built up and recovers her full form and beauty.
The Zohar; London, Soncino Press, 1933 (Public Domain)
125כי הנה הסתיו עבר
“For behold, the winter has passed, the rain is over and gone.” The maamar reads it as the Exodus, when Tikkun was revealed and the concealment ended.
Song of Songs 2:11שיר השירים ב׳:י״א
כִּי־הִנֵּה הַסְּתָו עָבָר הַגֶּשֶׁם חָלַף הָלַךְ לוֹ:
For, lo, the winter is past, The rain is over and gone;
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126למסור נפשו באחד בק״ש
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנתבאר באוה״ת פ׳ תרומה ע׳ א׳שסז בדיוק הלשון באחד ולא אמרו למס״נ בבכל נפשך. ומפרש שם שענין מס״נ באחד הוא ענין מסירת הרצון כמו שמבואר בתו״א בד״ה רני ושמחי הא׳ לו, ב. וכ״ה גם באוה״ת ויקרא כרך ב ע׳ תריב אוה״ת שבועות ע׳ קמג ובכ״מ.
127“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shakkai.” The verse opens the Torah Ohr discourse cited here.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
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Paragraph 12
128יונתי בחגוי הסלע בסתר המדרגה
“My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance.” The maamar reads it as the Congregation of Israel in exile, unable to “arise” in the ordinary order.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
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129ויצעק אל ה׳ בצר לו
“And they cried out to G-d in their distress; He saved them from their straits.” The maamar echoes it: the one who realizes how far he has fallen cries out to G-d.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קז, ו.
Paragraph 13
130ובפרדס שער ממטה למעלה
There the Alter Rebbe cites the Sefer HaBahir, brought in the Pardes’s Gate “From Below to Above”: there are Ten Sefiros from above to below and from below to above; “from above to below we know, from below to above we do not know.” Etz Chaim calls them the Ten Sefiros of direct light and of returning light, and in returning light Malchus is Keser.
Kehot’s noteפ״ד. וראה גם לעיל פ׳ חקת סג, ג.
131ואהבת את ה׳ כו׳ בכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The maamar reads “might” (me’od) as a love without limit, the human counterpart of returning light.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
Paragraph 14
132בד״ה פתח אליהו בפ׳ וירא
There sweetness comes from Chesed and bitterness from Gevurah, spiritual matters that, through the chain of descent, became physical sweetness; so too the Chochmah of Beriah, though not of the same order as the Chochmah revealed in Asiyah, is its source, and the Chochmah of Atzilus, “wise, but not with a known wisdom,” is the source of the source.
Kehot’s noteתו״א יד, א.
133כולם בחכמה עשית
“How great are Your works, G-d; You have made them all with wisdom.” The maamar reads it as saying that even Chochmah is a “made” thing relative to the Emanator.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
134הדבק במדותיו מה הוא רחום
Beside the Talmudic source, the note points to a discussion there of cleaving to G-d’s attributes.
Sotah 14aסוטה י״ד א
Kehot’s noteסוטה יד, א. ראה סה״מ תרנ״ד ע׳ קנא ואילך.
135הודו על ארץ ושמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלם קמח, יג.
136הודו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon earth and heaven.” The maamar reads it as the worlds’ coming into being only from His splendor and Name, not from His essence.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
137בת״ז כתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
138In “Eliyahu opened,” the supernal Keser is “the Name Mah, which is the path of Atzilus, and the watering of the tree.” The maamar reads it as Keser’s giving life to all of Atzilus.
Tikkunei Zohar 17a:18תקוני הזהר י״ז א:י״ח
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות.
Constantinople, 1740 (CC-BY-NC)
139כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar reads “the source of life” as Keser, through which Atzilus lives.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
140והחכ׳ מאין תמצא
Read as “Chochmah comes from ayin”: Chochmah emerges from Keser, which is beyond the ordered chain.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
141ועתה יגדל נא
“And now, I pray, let the power of G-d be great.” The verse opens the Likkutei Torah discourse cited here on angels and souls.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142ממעמקים קראתיך הוי׳
“From the depths I have called You, G-d.” The maamar reads it as the call from the depths of the heart that draws Havayah into the Ten Sefiros of Atzilus.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143אור חדש על ציון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח אשכנז קודם ”יוצר המאורות”. [כ].
144בכל מאדך
“With all your might.” The maamar reads me’od as limitless love, the arousal from below that draws down a new light.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145להוציא נשמות חדשות
There the Tzemach Tzedek cites this Pri Etz Chaim and adds that, compared with the union that gives life to the worlds and only sustains them as they are now, even the union that renews old souls is called “drawing a new light”; he discusses new souls at length from p. 925 on.
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תתכו שמציין לפע״ח זה. ומוסיף ”דר״ל לגבי יחוד דחיות העולמות הנק׳ שארה שהוא רק קיום העולמות כמו שהן עתה, הנה לגבי זה נק׳ יחוד דחידוש נשמות ישנות בשם המשכת אור חדש” ע״ש בארוכה מע׳ תתכה ואילך בענין נשמות חדשות. וראה גם באוה״ת פ׳ לך לך כרך ד דף תשכז, ב ואילך.
146The curses in Leviticus Moshe said “from the mouth of the Almighty,” those in Deuteronomy “from his own mouth.” The maamar uses the contrast for the difference between the two kinds of influence.
Megillah 31b:8מגילה ל״א ב:ח׳
אָמַר אַבָּיֵי: לֹא שָׁנוּ אֶלָּא בִּקְלָלוֹת שֶׁבְּתוֹרַת כֹּהֲנִים, אֲבָל קְלָלוֹת שֶׁבְּמִשְׁנֵה תוֹרָה — פּוֹסֵק. מַאי טַעְמָא — הַלָּלוּ בִּלְשׁוֹן רַבִּים אֲמוּרוֹת, וּמֹשֶׁה מִפִּי הַגְּבוּרָה אֲמָרָן, וְהַלָּלוּ בִּלְשׁוֹן יָחִיד אֲמוּרוֹת, וּמֹשֶׁה מִפִּי עַצְמוֹ אֲמָרָן.
Abaye said: This rule was taught only with regard to the curses in Leviticus, but the curses in Deuteronomy one may interrupt [their reading]. What is the reason? The former are stated in the plural and Moses said them on behalf of the Almighty. The latter are stated in the singular, and Moses said them in his own name.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
147כד איהו שליחא מלעילא
On “the angel who redeems me,” the Zohar explains that it is called “angel” “when he is an emissary from above” and receives radiance from the supernal mirror. The maamar cites it for the greater light in one who is sent.
Zohar, Balak 6:41–51ספר הזהר, בלק ו׳:מ״א-נ״א
He then began to discourse on the verse: “The angel which hath redeemed me from all evil bless the lads” (Gen. 48, 16). ‘These words’, he said, ‘were uttered by Jacob in the spirit of holiness, and therefore they must contain some mystery of wisdom.”Angel” is here one of the names of the Shekinah, applied to her when she is a messenger from on high and receives radiance from the supernal mirror, for then she is blessed by the Father and Mother, who say to her: Daughter, go, mind thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
148קדוש קדוש קדוש הוי׳ צבאות
The seraphim’s call, “Holy, holy, holy is G-d of hosts.” The maamar reads it as the angels’ declaring the Name Havayah holy and separate from them.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149כמ״ש בפע״ח . . מן מוחי או״א עצמן
In VeZos HaBerachah (p. 1904) Or HaTorah explains “from the intellect of Abba and Imma themselves” as the Infinite Light enclothed in Chochmah (“G-d with Chochmah”), as in Tanya, chapter 35, in the gloss.
Kehot’s note”ופי׳ מן מוחי או״א עצמן כו׳ היינו מבחי׳ האור א״ס המלובש בחכמה כמ״ש הוי׳ בחכמה וכמ״ש בתניא פל״ה בהג״ה” — אוה״ת פ׳ וזאת הברכה ע׳ א׳תתקד. באוה״ת — סידור ע׳ ז כ׳ שצ״ע על הפע״ח, (ואולי זה הצ״ע הוא מה שכתוב לקמן ”אך מ״ש בלתי שיקבלו מלמעלה צריך ביאור”). וראה גם באוה״ת פ׳ חיי שרה קיג, א.
150The Zohar speaks of the voice that “is sent from a deep place above” to lead speech. The maamar cites it for what comes as a sending from a higher source.
Zohar, Vayechi 73:761–75:771ספר הזהר, ויחי ע״ג:תשס״א-ע״ה:תשע״א
WHO GIVETH GOODLY WORDS. The Voice speaks to the Utterance, there being no voice without utterance. This Voice is sent from a deep recess above in order to guide the Utterance, the two being related as general and particular. The Voice issues from the south and speaks to the west, inheriting two sides, and therefore Moses said to Naphtali: “Possess thou the west and the south” (Deut. 33, 23).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 16
151אז ישיר ישראל כו׳ עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The verse opens the discourse cited here; the maamar compares the water that wells up with new force when it is blocked.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
152השמיעני את קולך
“Let me hear your voice, for your voice is sweet and your appearance is comely.” The maamar reads “voice” as Torah study and “appearance” as the mitzvos.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ותורה שם בישראל
“He established a testimony in Yaakov and placed a Torah in Israel.” The maamar reads it as the Infinite Light set into the Torah through Israel.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
154אני תורתך שעשעתי
“I delight in Your Torah.” The maamar reads it as the supernal delight drawn into the Torah.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
155ואהי׳ שעשועים יום יום
“And I was with Him as a nursling, and I was a delight day by day.” The Torah speaks of itself; the maamar reads the two “days” as Abba and Imma.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
156בד״ה ואהיה אצלו אמון
That discourse for Shavuos reads amon with the Midrash as a nurse who carries and sustains a child; Moshe, whose level was so high that he was “heavy of mouth” for the Oral Torah and “heavy of tongue” for the Written Torah, said, “Carry them in your bosom as a nurse carries the suckling … from where shall I have meat?”
Numbers 17:4במדבר י״ז:ד׳
וַיִּקַּח אֶלְעָזָר הַכֹּהֵן אֵת מַחְתּוֹת הַנְּחֹשֶׁת אֲשֶׁר הִקְרִיבוּ הַשְּׂרֻפִים וַיְרַקְּעוּם צִפּוּי לַמִּזְבֵּחַ:
And Eleazar the priest took the brazen fire-pans, which they that were burnt had offered; and they beat them out for a covering of the altar,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יז, ד ואילך.
157וזהו ההפרש בין הלימוד שקודם התפלה
A gloss there takes up the same difference between study before and after prayer, through Abba Binyamin’s practice.
Kehot’s noteראה גם פ׳ ברכה צו, ב.
158אבא בנימין אומר על תפלתי
Abba Binyamin was anxious all his days that his prayer be close to his bed. The maamar draws from it that Torah study should follow prayer.
Berakhot 5b:21ברכות ה׳ ב:כ״א
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״.
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב. ראה גם לעיל פ׳ ברכה צו, ב.
159בד״ה באתי לגני
The passage given compares the Shechinah’s exile to night: she falls until midnight and from midnight rises little by little through those who rise to study Torah, and at dawn she has a “superior rising” through the Torah, prayer and mitzvos of all Israel; it then turns to the hidden and the revealed in G-d, His thought and His attributes.
Kehot’s noteלקמן לב, א ואילך.
160אריתי מורי עם בשמי
“I have come into My garden, My sister, My bride; I have gathered My myrrh with My spice.” The verse opens the discourse cited here.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בד״ה כי תשמע בקול
There “When you hearken in (be) the voice,” not “to (le) the voice”: kol is the drawing-forth from concealment into revelation, and “to the voice” is hearing that outer drawing-forth; “in the voice” is hearing its inner dimension, the Infinite Light drawn into the soul so that it becomes nullified.
Kehot’s noteלעיל פ׳ ראה כג, רע״ב.
162בביאור ע״פ תורה צוה לנו משה
There the Written Torah comes from the higher Chochmah, beyond comprehension, and the Oral Torah reveals it in detail; yet what the Oral Torah reveals is only the back and outer dimension of the Written Torah, “the unripe fruit of wisdom,” while its inner dimension, the reasons of the Torah, remains hidden.
Kehot’s noteלעיל פ׳ ברכה צה, ב ואילך.
163תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The verse opens the explanation cited here on the Written and the Oral Torah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164פושעי ישראל מלאים מצות
The Talmud says that the transgressors of Israel are full of mitzvos like a pomegranate. The maamar asks how, then, the mitzvos of the righteous differ.
Chagigah 27a:8חגיגה כ״ז א:ח׳
אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין מִצְוֹת כְּרִמּוֹן, דִּכְתִיב: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, אַל תִּקְרֵי ״רַקָּתֵךְ״, אֶלָּא: רֵקָנִין שֶׁבָּךְ — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה כז, א.
165משל לשנים שצלו פסחיהן
The parable of two who roasted their Paschal offerings, one eating for the sake of the mitzvah and one gorging. The maamar uses it to show that the same mitzvah can draw down different levels.
Nazir 23a:12–13נזיר כ״ג א:י״ב-י״ג
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: מַאי דִּכְתִיב ״כִּי יְשָׁרִים דַּרְכֵי ה׳ וְצַדִּקִים יֵלְכוּ בָם וּפֹשְׁעִים יִכָּשְׁלוּ בָם״ — מָשָׁל לִשְׁנֵי בְּנֵי אָדָם שֶׁצָּלוּ אֶת פִּסְחֵיהֶן, אֶחָד אֲכָלוֹ לְשׁוּם מִצְוָה, וְאֶחָד אֲכָלוֹ לְשׁוּם אֲכִילָה גַּסָּה. זֶה שֶׁאֲכָלוֹ לְשׁוּם מִצְוָה — ״וְצַדִּקִים יֵלְכוּ בָם״. וְזֶה שֶׁאֲכָלוֹ לְשׁוּם אֲכִילָה גַּסָּה — ״וּפֹשְׁעִים יִכָּשְׁלוּ בָם״. אֲמַר לֵקהּ רֵישׁ לָקִישׁ: הַאי ״רָשָׁע״ קָרֵית לֵקהּ?! נְהִי דְּלָא קָא עָבֵיד מִצְוָה מִן הַמּוּבְחָר, פֶּסַח מִיהָא קָא עָבֵיד! אֶלָּא: מָשָׁל לִשְׁנֵי בְּנֵי אָדָם, זֶה אִשְׁתּוֹ וַאֲחוֹתוֹ עִמּוֹ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנזיר כג, א.
166כבס ביין לבושו
“He washes his garment in wine.” The verse opens the explanation cited here on the garments of the mitzvos.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
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167ועשית בגדי קדש
“And you shall make holy garments.” The verse opens the Torah Ohr discourse cited here on three levels in making the garments.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ת״ת . . כתר לז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח (ש׳ מיעוט הירח פ״א מ״ק). [כ].
169בע״ח שער עשרים
There Etz Chaim (the Gate of the Birth of the Mochin, chapter 2) is cited on “I will make your pinnacles of rubies (kadkod)”: the Keser of Nukva is drawn from two thirds of the Tiferes of Z’eir Anpin; the passage goes on to divide that Tiferes into three thirds.
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו הוא (שכ״א). [כ]. ראה לעיל פ׳ ראה כח, ב. לעיל פ׳ קדושים ל, ב. אוה״ת ויקרא כרך א ע׳ קמא.
170ת״ת וכתר הכל ענין אחד
There the Tzemach Tzedek explains why Tiferes and Keser are one: both are the power of joining; as Keser is the intermediary between the Emanator and the emanated, so Tiferes joins Binah with Malchus.
Kehot’s noteראה לעיל פ׳ בחקותי ל, ב. אוה״ת שמות כרך ז ע׳ ב׳תשמט מבאר הטעם דשניהם הם בחי׳ כח ההתחברות כמו כתר הוא הממוצע בין המאציל לנאצלים, כן תפארת מחבר הבינה עם המל׳ ע״ש.
Paragraph 18
171תשובה ומעשים טובים
“Teshuvah and good deeds are a shield against punishment.” The maamar reads the pairing as teshuvah making the deeds good and shining.
Pirkei Avot 4:11משנה אבות ד׳:י״א
רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב אוֹמֵר, הָעוֹשֶׂה מִצְוָה אַחַת, קוֹנֶה לוֹ פְרַקְלִיט אֶחָד. וְהָעוֹבֵר עֲבֵרָה אַחַת, קוֹנֶה לוֹ קַטֵּגוֹר אֶחָד. תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, כִּתְרִיס בִּפְנֵי הַפֻּרְעָנוּת. רַבִּי יוֹחָנָן הַסַּנְדְּלָר אוֹמֵר, כָּל כְּנֵסִיָּה שֶׁהִיא לְשֵׁם שָׁמַיִם, סוֹפָהּ לְהִתְקַיֵּם. וְשֶׁאֵינָהּ לְשֵׁם שָׁמַיִם, אֵין סוֹפָהּ לְהִתְקַיֵּם:
Rabbi Eliezer ben Jacob said: he who performs one commandment acquires for himself one advocate, and he who commits one transgression acquires for himself one accuser. Repentance and good deeds are a shield against punishment. Rabbi Yochanan Hasandlar said: every assembly which is for the sake of heaven, will in the end endure; and every assembly which is not for the sake of heaven, will not endure in the end.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
172וירא אלקים את האור כי טוב
“And G-d saw the light, that it was good.” The maamar applies it to the deeds made good and shining through teshuvah.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
173בד״ה הן עם אחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א י, ב.
174הן עם אחד ושפה אחת
“Behold, they are one people with one language.” The verse opens the Torah Ohr discourse cited here on Tiferes.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ובד״ה אם בהרת קדמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל תזריע כ, ג.
176ע״פ המאמר . . פ׳ חיי שרה (דקל״ג א׳)
The note identifies the explanation of the Zohar passage cited here as the Mitteler Rebbe’s, in his Biurei HaZohar.
Kehot’s noteראה ביאוה״ז לאדה״א.
177כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The verse opens the discourse cited here.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178והרמ״ז בפ׳ וירא
There the Alter Rebbe quotes this same Ramaz on Vayeira 97b, that her Keser is rectified and shines also from the upper third of Tiferes, in the mystery of “And I will make your pinnacles of rubies,” beside Etz Chaim’s teaching that the Keser of Nukva is drawn from two thirds of the Tiferes of Z’eir Anpin.
Kehot’s noteמובא גם לעיל פ׳ ראה כח, ב.
179ושמתי כדכד שמשותיך
“And I will make your pinnacles of rubies.” The Ramaz reads it as the Keser of Nukva shining from the upper third of Tiferes.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
180וימצאו איש מקושש עצים
“And they found a man gathering wood on the Shabbos day.” The verse opens the Likkutei Torah discourse cited here.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
181סד״ה וה׳ הולך לפניהם
There Malchus of Atzilus, the source of the souls, “went before them” at the Exodus, rising through an arousal from below; but its ascent reaches only Chochmah, except at Ne’ilah on Yom Kippur, when it rises to Keser, and even then only to the “beard” of Arich Anpin.
Kehot’s noteתו״א סד, ד.
182וה׳ הולך לפניהם יומם
“And G-d went before them by day in a pillar of cloud.” The verse opens the Torah Ohr discourse cited here on the ascent of Malchus at the Exodus.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ישראל עלה במחשבה
There Israel “arose in thought” and are therefore called “brothers and friends” of the Holy One, blessed be He, the Infinite Light as clothed in the attributes of Atzilus: the 600,000 souls, drawn from the letters of the divine thought, are one with the attributes, as the letters of a thought are one with the idea within them.
Kehot’s noteב״ר רפ״א. ראה לעיל פ׳ צו טז, ג וש״נ.
184ישראל עלה במחשבה
The Midrash lists things that preceded the world, among them Israel, which “arose in thought.” The maamar locates that thought in the highest point of Chochmah, the root of the souls.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
185סד״ה אני ישנה
The passage given is the close of that discourse, where the “dew” of the supernal will is drawn and clothed in “my head,” Chochmah, followed by the opening of the explanation of “I am asleep, but my heart is awake.”
Kehot’s noteלעיל שה״ש לד, ד.
186אני ישנה
“I am asleep, but my heart is awake.” The verse opens the Likkutei Torah discourse cited here on Keser, which is not counted among the Ten Sefiros.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
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Paragraph 21
187שבמקום שבעלי תשובה עומדים
“In the place where penitents stand, the perfectly righteous cannot stand.” The maamar explains it: teshuvah reaches Keser above its clothing in Abba and Imma, beyond the reach of the righteous.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
188בע״ח שער הנסירה ספ״ג
There the same passage of Etz Chaim (the Gate of the Severance, end of chapter 3) is cited for the union of bridegroom and bride whose “drop” is rooted in the very essence of the hidden Chochmah, reached through the “canopy,” the encompassing light of Keser above Chochmah.
Kehot’s noteראה לעיל פ׳ ברכה צו, א.
Paragraph 22
189בד״ה תקעו בחדש
The passage given opens that discourse: every month renews a particular life-force, but Tishrei is called simply “the month,” for Rosh Hashanah is the “head” of the year, a general renewal of the life of all the worlds from nothing to something.
Kehot’s noteלעיל ר״ה נד, א.
190תקעו בחדש
“Blow the shofar at the New Moon, at the appointed time for our festival day.” The verse opens the Likkutei Torah discourse for Rosh Hashanah cited here.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191נפלה ולא תוסיף קום
“She has fallen, she will no more rise, the virgin of Israel.” The maamar reads it as: she will no more rise in the old, step-by-step way, but through teshuvah.
Amos 5:2עמוס ה׳:ב׳
נָפְלָה לֹא־תוֹסִיף קוּם בְּתוּלַת יִשְׂרָאֵל נִטְּשָׁה עַל־אַדְמָתָהּ אֵין מְקִימָהּ:
The virgin of Israel is fallen, She shall no more rise; She is cast down upon her land, There is none to raise her up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ה, ב.
Paragraph 23
192אם ישראל עושין תשובה נגאלין
Rabbi Eliezer: “If Israel do teshuvah, they are redeemed.” The maamar reads teshuvah as an ascent outside the order of the levels.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
193בזהר ויקרא (ד״ו ע״ד)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנזכר גם לעיל פ׳ מטות פד, ב.
194ביום השלישי יקימנו
“After two days He will revive us; on the third day He will raise us up, and we will live before Him.” The maamar reads it as the “superior rising” below, which G-d Himself brings about.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ו, ב.
195בד״ה כי תצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל לו, ג.
196כי הנני בא ושכנתי
“Sing and rejoice, daughter of Zion, for behold, I come and I will dwell in your midst.” The maamar reads it as the revelation of the Infinite Light below.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
197The Zohar on “she will no more rise”: she will not rise by herself, but the King will come to her and raise her. The maamar reads it as the arousal from above drawn down by teshuvah.
Zohar, Vayikra 10:80–11:88ספר הזהר, ויקרא י׳:פ׳-י״א:פ״ח
When he came to her he found her in the dust. Seeing her thus humiliated and yearning once more for her, the king took her by the hand, raised her up, and brought her to his palace, and swore to her that he would never part from her again. So the Community of Israel, on all previous occasions in which she was in exile, when the appointed time came, used to return of herself to the King; but in this exile the Holy One, blessed be He, will himself take …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 24
198במערבא מתרצי לה הכי
The Talmud: in the West they divide Amos’s verse thus: “She has fallen and will no more fall; rise, O virgin of Israel.” The maamar, after the Ramaz, reads the masculine “rise” (kum) as the masculine song of the Future.
Berakhot 4b:22–23ברכות ד׳ ב:כ״ב-כ״ג
בְּמַעְרְבָא מְתָרְצִי לַהּ הָכִי: ״נָפְלָה וְלֹא תּוֹסִיף לִנְפּוֹל עוֹד, קוּם בְּתוּלַת יִשְׂרָאֵל״. אָמַר רַב נַחְמָן בַּר יִצְחָק: אֲפִילּוּ הָכִי, חָזַר דָּוִד וּסְמָכָן בְּרוּחַ הַקֹּדֶשׁ, שֶׁנֶּאֱמַר ״סוֹמֵךְ ה׳ לְכָל הַנֹּפְלִים״. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: גָּדוֹל מַה שֶּׁנֶּאֱמַר בְּמִיכָאֵל יוֹתֵר מִמַּה שֶּׁנֶּאֱמַר בְּגַבְרִיאֵל, דְּאִילּוּ בְּמִיכָאֵל כְּתִיב: ״וַיָּעׇף אֵלַי אֶחָד מִן הַשְּׂרָפִים״. וְאִילּוּ גַּבֵּי גַבְרִיאֵל כְּתִיב: ״וְהָאִישׁ גַּבְרִיאֵל אֲשֶׁר רָאִיתִי בֶחָזוֹן בַּתְּחִלָּה מֻעָף בִּיעָף וְגוֹ׳״.
In the West they interpret the verse thus: "She is fallen, but she shall no more fall; rise, O virgin of Israel." Rab Nahman b. Isaac said : Even so, David refers to it and finds support for Israel in the Holy Spirit; as it is said, "The L-rd upholdeth all that fall" (Ps. cxlv. 14). R. Eleazar b. Abina [also] said : What is declared of [the angel] Michael is greater than what is declared of Gabriel ; for of Michael it is written, "Then flew unto me one …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
199ביום השלישי יקימנו ונחיה לפניו
“On the third day He will raise us up, and we will live before Him.” The maamar reads “before Him” as the inner dimension of Atik, to be revealed in the Future.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
200טלא דנטיף מעתיקא קדישא
The Idra Rabba speaks of the dew that drips from Atika Kadisha. The maamar counts it among the drawings-down of Shabbos, which still come only from Atik’s outer dimension.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב. ע״ל ר״פ עקב (יג, סע״ד). וש״נ. [כ].
201טלא דנטיף מעתיקא קדישא
A second Idra passage on the dew of Atika Kadisha, the other place the Kehot note gives.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
202“The unripe fruit of the World to Come is Shabbos.” The maamar explains why: on Shabbos the drawing-down is only from the outer dimension of Atik.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
ויפל ה׳ אלקים תרדמה - רבי יהושע דסכנין בשם רבי לוי אמר: תחלת מפלה שינה דמך ליה, ולא לעי באורייתא, ולא עביד עבידתא. רב אמר: שלוש תרדמות הן: תרדמת שינה; ותרדמת נבואה; ותרדמת מרמיטה. תרדמת שינה, (בראשית ב:כא): ויפל ה׳ אלקים תרדמה על האדם ויישן. תרדמת נבואה, (שם טו:יב): ויהי השמש לבא ותרדמה נפלה על אברם. תרדמת מרמיטה, (שמואל א כו:יב): אין רואה ואין יודע ואין מקיץ כי כולם ישנים, כי תרדמת ה׳ נפלה עליהם. רבנן אמרי: אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. …
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 26
203שימני כחותם
“Set me as a seal upon your heart.” The verse opens the Likkutei Torah explanation cited here.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204יונתי בחגוי הסלע
“My dove, in the clefts of the rock.” The maamar now reads the dove as Malchus descending into Beriah, Yetzirah and Asiyah, and the clefts as nogah.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205ותתן טרף לביתה
“She rises while it is still night and gives food to her household.” The maamar alludes to it for the descents of Malchus by day and by night.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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צאינה וראינה בנות ציון במלך שלמה בעטרה שעטרה…
Go Out and Gaze, O Daughters of Zion
Through the Shema, the Torah and self-nullification, Israel draw G-d’s holiness down into the worlds and so become, as it were, the “mother” who crowns the King; but the crown itself, the Torah and mitzvos in their essence, is beyond all comprehension, and to gaze at it one must “go out” of the garments of understanding.
The maamar in brief
The maamar asks what “go out” means in “Go out and gaze, O daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him,” and why G-d calls Israel “My mother.” It begins with the Sages’ name for G-d, “the Holy One”: “kadosh” with a vav is His holiness drawn down to the worlds as providence, which gives them existence yet stays set apart, as no other holiness does. That holiness must be renewed from the supernal Kodesh, which no deed can affect, and Israel draw it down by “lifting their hands”: the higher unity of “Hear, O Israel” and the lower unity of “Blessed be the Name.” So Israel “bless” G-d, like a mother. In detail, the soul’s ten powers draw down the ten Sefiros of the supernal Man. Above the head is the crown: the nullification of will in “we will do” and “we will hear,” rooted in the “desert” beyond “man.” King Shlomo is the King of peace, joining infinite and finite. The souls in Gan Eden enjoy G-d’s radiance through garments; to gaze at the crown they must go out of them.

Outline
	1The verse and its questionsSong of Songs 3:11, the Giving of the Torah as the wedding day, and the Midrash in which G-d calls Israel “My mother.”¶1
	2“The Holy One”: holiness drawn down“Kadosh” with a vav is G-d’s holiness drawn down as providence, giving the worlds existence while remaining set apart; only His holiness both creates and stands apart.¶2–3
	3Lifting the hands to the supernal KodeshThe holiness must be renewed from the supernal Kodesh; Israel draw it down through the higher and lower unity of the Shema, the two hands, and so “bless” G-d like a mother.¶4–6
	4Drawing down the supernal ManThe Torah and the 248 words of the Shema draw down the supernal Man; each power of the soul draws down its Sefirah, from Torah study for Chochmah to Torah spoken aloud for Malchus.¶7–9
	5The crown above the headPhysical mitzvos become the Keser; the two crowns of “we will do” and “we will hear” are self-nullification; G-d’s will for the mitzvos is His tzedakah, rooted in the “desert” above “man.”¶10–11
	6King Shlomo and the daughters of ZionThe King of peace joins infinite and finite, through an arousal from below; souls that lived in this world enjoy G-d’s radiance through garments of Torah and mitzvos.¶12–13
	7Going out of the garmentsGarments serve comprehension, but the crown, the Torah and mitzvos themselves, is beyond it: “go out” of the garments to gaze at the crown.¶14


Key concepts
	Kadosh with a vavקדוש בוי״ו
	G-d’s holiness as it is drawn down to the worlds, as the light that fills and encompasses them and as providence: holy and set apart, yet the source of their existence.

	The supernal Kodeshקדש העליון
	Holiness without the vav, beyond any relation to worlds, which no deed can add to or harm; the source from which “kadosh” is renewed in every generation.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to be enclothed in the worlds; it is set apart from them, yet it is the main source of their life and existence.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	The first two verses of the Shema: the soul’s longing to be absorbed in G-d’s oneness, and the nullification of physical existence through self-mastery; the two hands lifted to the supernal Kodesh.

	Nullification of the will (bittul ratzon)ביטול רצון
	Setting aside one’s own will for G-d’s. It draws down the supernal will, makes the Torah one’s own, and is the “crown”; every Jew is capable of it.

	The supernal Manאדם העליון
	The ten Sefiros pictured as a human figure; Israel draw down each of its limbs through the corresponding power of the soul.

	Desert (midbar)מדבר
	The root of the Torah in the Infinite Light, “where no man dwelt”: above the whole level of “man” and beyond comprehension.

	Garments (levushim)לבושים
	What the souls in Gan Eden acquire through Torah and mitzvos, which let them enjoy G-d’s radiance through comprehension; the crown is beyond them.


Section 1 · ¶1
The verse and its questions
1צאינה וראינה12 בנות ציון במלך שלמה בעטרה שעטרה לו אמו ביום חתונתו וביום שמחת לבו. ואמרז״ל [ואמרו רבותינו זכרונם לברכה] ביום חתונתו זה3 מתן תורה.
“Go out and gaze, O daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.” And our Sages, of blessed memory, said: “‘On the day of his wedding’: this is the Giving of the Torah.”
The maamar opens with Song of Songs 3:11, which the Sages read as a parable about G-d and the Jewish people. The Mishnah at the end of Taanis explains “the day of his wedding” as the day the Torah was given at Sinai, when G-d and Israel were joined as groom and bride.


להבין מהו לשון צאינה כי מהיכן תצאנה ויציאה זו מה ענינה. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] לא זז הקב״ה מחבבה45 לכנסת ישראל עד שקראה אמי.67
[We must] understand what the expression “go out” means: for from where are they to go out, and what is this going out about? Now, our Sages, of blessed memory, said: “The Holy One, blessed be He, did not cease to cherish Knesses Yisrael (the Congregation of Israel) until He called her ‘My mother.’”
Two questions frame everything that follows: what does “go out” mean, and where are the daughters of Zion to go out from? The Alter Rebbe then brings the Midrash in which G-d’s love for Israel grew until He called her not only “My daughter” and “My sister” but “My mother,” the mother who crowns the King in the verse.




Section 2 · ¶2–3
“The Holy One”: holiness drawn down
2ולהבין זה צריך להבין מה שנקרא שם ה׳ בלשון חכמים תנאים ואמוראים בשם הקב״ה8 ולמה בחרו חכמים שם זה משאר שמות שיש לו ית׳.
And to understand this, we must understand what it means that the Name of G-d is called, in the language of the Sages, the Tannaim and Amoraim, by the name “the Holy One, blessed be He,” and why the Sages chose this name over the other names that He has, may He be blessed.
Before answering, the Alter Rebbe raises a prior question: why do the Sages of the Mishnah and Talmud usually call G-d “the Holy One, blessed be He” rather than by any of His other names? The answer will lead to why G-d calls Israel “My mother.”


אך הענין כי פי׳ וביאור מלת קדוש בוי״ו שהוי״ו מורה על המשכה שהיא המשכת קדושתו ית׳ להיות ממכ״ע [ממלא כל עלמין] ווסוכ״ע שהוא המשכה והארה בעלמא שאין ערוך אליות ית׳
But the explanation is this. The meaning and explanation of the word “kadosh” (holy) with a vav is that the vav indicates a drawing down: the drawing down of His holiness, may He be blessed, to become the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin). This is merely a drawing down and a radiance, which bears no comparison to Him, may He be blessed,
The word “kadosh” (holy) is spelled with a vav, and the vav signifies drawing down. So “kadosh” names G-d’s holiness as it is drawn down to become the light that fills the worlds and the light that encompasses them, which is only a radiance and bears no comparison to G-d Himself.


כי הוא אחדות פשוט והנבראים המה בעלי גבול ואפילו נבראים עליונים אלף אלפין ורבי רבבן9 היש מספר לגדודיו10
for He is simple oneness, while the created beings are limited; and even the higher created beings, “a thousand thousands and ten thousand times ten thousand,” [of whom it is said,] “Is there any number to His troops?”
The reason: G-d is simple oneness, while every creature has limits. Even the angels, “a thousand thousands and ten thousand times ten thousand” in Daniel’s vision, of whom Job asks “Is there any number to His troops?”, are countless and yet finite.


שהם בבחינת אין מספר ואין סוף מ״מ הרי הם בבחינת התחלקות אלא שההתחלקות הוא בתוספת ורבוי עד אין קץ ותכלית.
who are in the category of “no number” and “no end”: nevertheless, they are in a state of division; only that the division goes on adding and multiplying without end or limit.
Even a numberless host is made of separate parts; its “endlessness” is only endless addition and multiplication of divided things. That is a different kind of thing from the true oneness of G-d.


משא״כ בא״ס ב״ה בעצמו ובכבודו לא שייך כל זה כי הוא ית׳ אחדות פשוט בתכלית הפשיטות
This is not so with the Infinite One (Ein Sof), blessed be He, Himself, in His glory: none of this applies, for He, may He be blessed, is simple oneness, utterly simple;
None of these categories, number or division, applies to the Infinite One Himself. He is utterly simple, without parts.


אלא שנמשך המשכה והארה מצומצמת בכדי שיהיו העולמות והנבראים יכולים לקבל כאו״א [כל אחד ואחד] לפי מדרגתו ומ״מ הארה והמשכה ההיא נק׳ בחינת קדוש ומובדל
only that a contracted drawing down and radiance is drawn forth, so that the worlds and the created beings can receive [it], each and every one according to its rank. And nevertheless, that radiance and drawing down is called the level of “holy” (kadosh) and set apart,
What reaches the worlds is a contracted radiance, measured so that each creature can receive it at its own level. Yet even this radiance is called “holy,” meaning set apart from the worlds it sustains.


כי הארה והמשכה זו אינה כדמיון הנשמה המתפשטת בתוך הגוף להחיותו ולקיימו שהיא מתפעלת ממקרי הגוף לפי שהיא מלובשת ממש בתוך הגוף.
for this radiance and drawing down is not like the soul that spreads within the body to give it life and sustain it, which is affected by what happens to the body, because it is actually enclothed within the body.
To show what “set apart” means, the Alter Rebbe contrasts the soul. The soul gives the body life by being enclothed in it, and so it is affected by whatever happens to the body.


שהרי כשמתלבשת במחשבה אחת היא נתפסת ומוקפת בה עד שאינה יכולה להתלבש במחשבה אחרת.
For when it is enclothed in one thought, it is held and enclosed by it, until it cannot be enclothed in another thought.
A sign of this enclothing: when the mind is caught up in one thought, it cannot think another at the same moment. Whatever is truly inside something is limited by it.


משא״כ ההארה וההמשכה שממנו יתברך להחיות ולהוות עולמות רבים ונבראים עד אין קץ ותכלית ברבוי התחלקות מדרגות רבות ושונות וכולם אין דעותיהם שוות ואין מחשבותיהם
This is not so with the radiance and drawing down from Him, may He be blessed, to give life to and bring into being many worlds and created beings without end or limit, in a great multiplicity of division into many and various ranks; and all of them, their minds are not alike and their thoughts are not
G-d’s radiance, by contrast, gives life to countless worlds and creatures at every level. Their minds and thoughts all differ from one another.


שוין זה לזה ואין מחשבה ודעה אחת תופסת ומקפת את החיות הנמשך בה להטריד ולבלבל שלא יתלבש במחשבה ודעה אחרת לפי שהארה והמשכה זו אינה
the same as one another, and no one thought or mind holds and encloses the life-force (chayus) drawn into it so as to occupy and confound [it], so that it would not be enclothed in another thought and mind. For this radiance and drawing down is
Yet no single creature’s thought captures the divine life-force within it so as to keep it from being in all the others at once. This is possible because the radiance is not enclothed in them the way a soul is in a body.


אלא בבחינת השגחה בעלמא (פי׳ עם היות שהיא השגחה פרטית על כל דרכי איש ועלילות מצעדי גבר אך אין זה כידיעת האדם שכשרוצה לידע איזו דבר הנה ידיעתו מלובשת באותו דבר הידוע.
only in the manner of mere providence (that is: although it is individual providence over all of a man’s ways and the deeds of a person’s steps, this is not like human knowledge, where, when a person wants to know some thing, his knowledge is enclothed in that known thing;
The Alter Rebbe calls this mere providence, a watching over. His parenthetical note adds that G-d’s providence does reach every detail of every person’s path, but it is not like human knowing, in which the mind becomes clothed in the thing it knows.


אבל בו ית׳ אינו כן אלא ע״ד הכל גלוי וידוע לפניו וכמ״ש מזה בד״ה רני ושמחי11 בפ׳ מקץ12 וע״פ ארדה נא ואראה בפ׳ וירא)13
but with Him, may He be blessed, it is not so; rather, it is in the manner of “all is revealed and known before Him,” as is explained on this in the discourse beginning “Sing and rejoice” in Parshas Miketz, and on [the verse] “I will go down now and see” in Parshas Vayera);
Rather, in the Sages’ phrase, all is “revealed and known before Him”: known without His being enclothed in it. The Alter Rebbe refers to his Torah Ohr discourses on “Sing and rejoice” (Miketz) and “I will go down now and see” (Vayera), where this phrase is explained.


ואינה נתפסת ומלובשת ממש בתוך הנבראים רק צופה ומביט עד סוף כל הדורות14 בסקירה אחת וכמ״ש היוצר יחד לבם15 המבין אל כל מעשיהם
and it is not held and actually enclothed within the created beings; it only looks and gazes to the end of all generations in a single glance, as it is written, “He who fashions their hearts together, who understands all their deeds.”
So the divine radiance is not held within creation; it surveys all generations to the end of time “in a single glance.” The Talmud learns this from “He who fashions their hearts together,” read as G-d seeing all their hearts together.


ולכן נק׳ ההארה וההמשכה ההיא בחי׳ קדוש ומובדל אלא שהוא קדוש בוי״ו שמורה על המשכה שהיא המשכת ההשגחה וסקירה אחת.
Therefore that radiance and drawing down is called the level of “holy” and set apart; only that it is “kadosh” with a vav, which indicates a drawing down: the drawing down of providence and of the single glance.
This is why the radiance, though it gives life, is called holy and set apart. But it is “kadosh” with a vav: a holiness that is drawn down, as providence and the single glance.


וזהו ענין המלאכים שאומרים ג״פ [ג׳ פעמים] קדוש עד שאומרים הוי׳ צבאות אות הוא בצבא דילי׳ [דיליה]16 כו׳
And this is the matter of the angels, who say “Holy” three times until they say “Havayah Tzevaos” (of Hosts): “He is a sign (os) in His host (tzava),” etc.
This explains the angels’ song: they say “Holy” three times and only then “Havayah Tzevaos.” The name Tzevaos is read as “a sign (os) in His host (tzava)”: the holiness, drawn down, becomes G-d’s presence among His creatures.


וזהו אין קדוש כהוי׳17 ופי׳ בזהר פ׳ תזריע18 (דמ״ג א׳) דכמה קדישין נינהו כו׳ ולאו קדישין כהוי׳ ע״ש.
And this is [the meaning of] “There is none holy like Havayah.” And it is explained in the Zohar, Parshas Tazria (43a): “For how many holy ones there are, etc., but they are not holy like Havayah”; see there.
Chanah’s prayer says “There is none holy like Havayah,” and the Zohar explains that there are many holy ones, yet none are holy as Havayah is. The Alter Rebbe now explains what makes G-d’s holiness unique.


והענין כי שם הוי׳ היינו שמהוה את הכל ואע״פ [ואף על פי] שמהוה את הכל אעפ״כ [אף על פי כן] הוא קדוש ומובדל מהם בבי׳ [בביה] סוכ״ע ואינו כדמיון הנשמה כו׳ כנ״ל.
And the explanation is: the Name Havayah means that He brings everything into being; and although He brings everything into being, nevertheless He is holy and set apart from them, in the level of the light that encompasses all worlds, and is not like the soul, etc., as mentioned above.
The Name Havayah means bringing into being: G-d gives existence to everything. Yet He remains holy and set apart from what He creates, as the light that encompasses the worlds, unlike a soul caught up in its body.




3ולכן בחינת קדוש כזה לא נמצא בכל בחינות קדישין דלעילא מפני שבכל סדרי ההשתלשלות מי שנקרא קדוש שהוא מובדל מאיזו דבר לא ימצא בו ההפכי היינו ההתפשטות והאחזה בדבר שהוא קדוש ומובדל ממנו.
Therefore such a level of “holy” is not found among all the levels of the holy ones above. For in all the orders of the chain of descending worlds (hishtalshelus), whatever is called “holy,” in that it is set apart from some thing, will not have in it the opposite, namely, extending into and taking hold in the thing from which it is holy and set apart.
Every other “holy” level in the spiritual worlds is holy only in being removed from something lower, and such a level does not also reach into and take hold of the thing it is removed from. Separation and involvement normally exclude each other.


משא״כ למעלה באור א״ס ב״ה הסוכ״ע שהוא קדוש ומובדל ואעפ״כ [ואף על פי כן] הוא דוקא המהוה כל העולמות שעיקר החיות וההתהוות
This is not so above, with the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin): it is holy and set apart, and nevertheless it is precisely what brings all the worlds into being; for the main life-force and coming into being
The encompassing light of the Infinite is the exception: it is holy and set apart, yet it is precisely what brings the worlds into being. Their life and existence come mainly from it.


הוא מבחינת המקיף1920 וכמ״ש בסש״ב [בספר של בינונים] ס״פ כ״ג וס״פ מ״ח וכ״ה בע״ח [בעץ חיים] שהמקיף מצחצח הכלי מבחוץ2122 כו׳ ועמ״ש בד״ה יביאו לבוש מלכות23.24 ולכן אין קדוש כהוי׳.25
is from the level of the encompassing [light] (the makif), as is explained in Sefer Shel Beinonim (Tanya), at the end of chapter 23 and at the end of chapter 48; and so it is in Etz Chaim, that the encompassing [light] polishes the vessel from outside, etc. And see what is written in the discourse beginning “Let them bring royal apparel.” And therefore, “There is none holy like Havayah.”
The Alter Rebbe brings support from Tanya, which teaches at the ends of chapters 23 and 48 that G-d’s encompassing light gives the worlds their essential life though it is not enclothed in them, and from Etz Chaim, where the encompassing light refines the vessel from outside. That is why “There is none holy like Havayah”: only His holiness both stands apart and creates.


וזהו דאיהו תפיס בכולהו עלמין ע״י שסוכ״ע ומהוה ומחיה אותם עי״ז מאין ליש ועכ״ז [ועם כל זה] לית מאן דתפיס ביה2627 והוא קדוש ומובדל כו׳:
And this is [the meaning of] “He grasps all the worlds”: through His encompassing all worlds, and thereby bringing them into being and giving them life from nothing to something; and even so, “there is none who grasps Him,” and He is holy and set apart, etc.
The Zohar says both things together: He “grasps all worlds,” encompassing them and bringing them into being from nothing, yet “there is none who grasps Him.” He gives existence to everything and remains holy and apart.




Section 3 · ¶4–6
Lifting the hands to the supernal Kodesh
4ב והנה כתיב שאו ידיכם קדש28 וברכו את הוי׳ כי המשכת קדוש להיות הוי׳ צבאות צריכה ברכה והמשכה תמיד בכל דור ודור שלא יסתלק החיות מפני הדור שאינו ראוי לכך.
2. Now, it is written, “Lift up your hands [in] holiness (kodesh) and bless Havayah.” For the drawing down of “kadosh” to become “Havayah Tzevaos” (of Hosts) requires blessing and drawing down constantly, in each and every generation, so that the life-force not withdraw because of a generation that is not worthy of it.
A new section begins with Psalm 134: “Lift up your hands [in] holiness and bless Havayah.” The drawing down of holiness into the worlds, “kadosh” becoming “Havayah Tzevaos,” is not automatic: it must be renewed and “blessed” in every generation, or an unworthy generation could cause the life-force to withdraw.


וצריכים להמשיך מחדש המשכת קדושתו29 יתברך וברכה והמשכה זו היא מבחינת קדש העליון30 שהוא למעלה מעלה מבחינת קדוש בוי״ו שהוא ענין ההמשכה להיות ממכ״ע [ממלא כל עלמין] וסוכ״ע.
And one must draw down anew the drawing down of His holiness, may He be blessed; and this blessing and drawing down is from the level of the supernal Kodesh, which is far, far above the level of “kadosh” with a vav, which is the drawing down to become the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The renewal comes from a higher source, the supernal Kodesh, far above “kadosh” with a vav. “Kadosh” is holiness already turned toward the worlds, as the light that fills them and the light that encompasses them.


משא״כ קדש בלא וי״ו אינו בגדר עלמין כלל3132 והוא למעלה מעלה מבחינת ממכ״ע [ממלא כל עלמין] ומבחינת סוכ״ע ועליו נאמר אם צדקת מה תתן לו33
Whereas “kodesh” without a vav is not within the bounds of worlds at all, and it is far, far above the level of the light that fills all worlds and the level of the light that encompasses all worlds. And of it is said, “If you are righteous, what do you give Him?
“Kodesh” without the vav is holiness that has no relation to worlds at all, beyond both the filling and the encompassing light. Of this level Elihu says to Job, “If you are righteous, what do you give Him?”


ורבו פשעיך מה תעשה לו34 שאין העוונות פוגמים שם כלל ומשם נמשך שפע ברכה והמשכה להיות המשכת אור א״ס ב״ה בנבראים גם שלא לפי מעשיהם
And [if] your transgressions are many, what do you do to Him?” For sins do not blemish there at all. And from there flows an abundance of blessing and drawing down, so that the Infinite Light (Or Ein Sof), blessed be He, is drawn into the created beings even when it is not in accordance with their deeds.
Nor do sins reach it: “If your transgressions are many, what do you do to Him?” Because nothing below touches it, it can send down blessing that draws the Infinite Light into creation even when the creatures’ deeds do not merit it.


וזהו לשון הקב״ה שהקדוש בוי״ו שהוא ענין ההמשכה להוות ולהחיות הנבראים הוא ברוך ונמשך מקדש העליון תמיד בכל דור ודור.
And this is [the meaning of] the expression “the Holy One, blessed be He” (HaKadosh Baruch Hu): that “the Holy One,” “kadosh” with a vav, which is the drawing down to bring into being and give life to the created beings, is blessed and drawn down from the supernal Kodesh constantly, in each and every generation.
Now the Sages’ name for G-d becomes clear. “The Holy One” (kadosh with a vav, the holiness that creates and sustains) is “blessed,” meaning drawn down and renewed from the supernal Kodesh, in every generation.


אך הגורם להשפיע שפע ברכה והמשכה מקדש העליון להיות קדוש בוי״ו הם ישראל ע״י שאו ידיכם קדש.
But those who cause an abundance of blessing and drawing down to flow from the supernal Kodesh to become “kadosh” with a vav are Israel, through “Lift up your hands [in] holiness.”
What sets this blessing in motion is Israel, by “lifting up their hands [in] holiness.” The following paragraphs explain what these two hands are.




5והענין כי ידיכם ב׳ ידים הם ב׳ פסוקים הראשונים שבק״ש [שבקריאת שמע] שמע ישראל35 וברוך שכמל״ו [שם כבוד מלכותו לעולם ועד]36 שהם צריכים כוונת הלב37 לעכב והם יחודא עילאה ויחודא תתאה.38
And the explanation: “your hands,” two hands, are the first two verses of the Shema, “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever,” which require the heart’s intent, indispensably; and they are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah).
The two “hands” are the first two verses of the Shema: “Hear, O Israel…” and the response “Blessed be the Name of the glory of His kingdom forever and ever.” These two require the heart’s intent, without which the obligation is not fulfilled, and they correspond to the higher unity and the lower unity.


יחודא עילאה למסור נפשו באחד39 במס״נ [במסירות נפש] ממש שתשתפך נפשו להיות בטילה ונכללת באור א״ס ב״ה ומיוחדת במאצילה ב״ה כמו שהיתה קודם שירדה לעוה״ז
The higher unity is to give over one’s soul in “One” (echad) with actual self-sacrifice (mesirus nefesh), so that one’s soul pours itself out to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, and united with its Emanator, blessed be He, as it was before it descended into this world.
The higher unity, in the word “One” of the Shema, is a total giving over of the soul: it pours itself out to be absorbed in the Infinite Light and united with its source, as it was before it came down into a body. This is self-sacrifice in the inner sense, not only readiness to die.


כי בהתבוננותה באחד בבחינת יחודא עילאה איך שהוא אחד ממש שהוא לבדו הוא ואין עוד מלבדו40. אי לזאת תכלה ותכסוף הנפש לצאת מנרתקה הוא מאסר הגוף כו׳.
For when it contemplates “One” in the manner of the higher unity, how He is truly one, that He alone is, and “there is nothing else besides Him,” therefore the soul will pine and yearn to leave its sheath, which is the prison of the body, etc.
Contemplating that G-d is truly One, that He alone is and “there is nothing else besides Him,” the soul longs to leave its “sheath,” the body that holds it captive. This yearning to dissolve into G-d is the higher unity.




6ויחודא תתאה היא בחינת בע״כ [בעל כרחך] אתה חי4142 דהיינו אחר שכבר נמשך שם כבוד מלכותו להיות מלכות כ״ע [כל עלמין] להוות מאין ליש דוקא ומוכרח להיות יש גשמי יהיה
And the lower unity is the level of “against your will you live”: that is, since the Name of the glory of His kingdom has already been drawn down to be the kingship of all worlds, to bring into being specifically from nothing to something, and there must be a physical something (yesh), it should be
The lower unity is expressed by the Mishnah’s “against your will you live”: once G-d’s kingship has brought a physical world into being from nothing, physical existence is a given. The task is not to escape it but to make it, too, nullified to G-d.


בבחינת ביטול היש שיהא היש בטל ונכלל גם כן באור א״ס ב״ה בקיום עוצם עיניו מראות ברע43 ובשמירתו ממחשבות והרהורים אשר לא לה׳ המה ולא תתורו אחרי לבבכם44 כו׳ (ועמ״ש מענין זה בד״ה שיר השירים).45
in the state of the nullification (bittul) of the something, so that the something too is nullified and included in the Infinite Light (Or Ein Sof), blessed be He, by fulfilling “he shuts his eyes from seeing evil,” and by guarding himself from thoughts and musings that are not for G-d, and “Do not stray after your heart,” etc. (And see what is written on this subject in the discourse beginning “The Song of Songs.”)
The physical “something” is nullified within the Infinite Light by practical discipline: shutting one’s eyes from seeing evil, guarding one’s thoughts from what is not for G-d, and not straying after the heart. The text refers to its treatment in the discourse “The Song of Songs,” the first in this section of Likkutei Torah.


וב׳ בחינות אלו הם הן ב׳ ידים כי דרועא ימינא וימינו תחבקני46 כאדם החובק את חבירו שלא יזוז ממנו אנה ואנה.
And these two levels are the two hands. For the right arm [is as in] “and His right hand embraces me,” like a person who embraces his friend so that he will not move from him this way or that.
These two unities are the two hands. The right arm is the embrace of “and His right hand embraces me”: one hugs a friend to hold him close and keep him from moving away.


וכך הוא ענין יחודא עילאה בחינת יחוד ממש במאציל העליון ב״ה כלה שארי ולבבי47 כו׳
And so is the matter of the higher unity: the level of true union with the supernal Emanator, blessed be He, [as in] “My flesh and my heart pine away,” etc.
So the higher unity is a true embrace, union with the Emanator Himself, in which, as the psalm says, “my flesh and my heart pine away.”


ובחינת יחודא תתאה היא בחינת דרועא שמאלא4849 בחינת גבורות שמאחר שרואה גשמיות העולם ליש דבר נפרד צריך להיות בבחי׳ התגברות מאוד הן בסור מרע עוצם עיניו כו׳
And the level of the lower unity is the level of the left arm, the level of the gevuros (restraint): since one sees the physicality of the world as a something, a separate thing, one must be in a state of great self-mastery, both in “turn away from evil,” “he shuts his eyes,” etc.,
The lower unity is the left arm, the side of Gevurah, strength and restraint. Because a person sees the world as a separate “something,” he must exert great self-mastery to turn away from evil, as in shutting his eyes from it.


והן בבחינת ועשה טוב יותר מטבעו ורגילותו50 וכמ״ש בסש״ב [בספר של בינונים] פט״ו [פרק ט״ו / פרשה ט״ו] וב׳ בחינות ידים אלו הן בחינת נשיאות והעלאה לקדש העליון להיות בטל ונכלל באור א״ס
and in “do good,” beyond his nature and habit, as is explained in Sefer Shel Beinonim (Tanya), chapter 15. And these two levels of hands are the level of lifting up and raising to the supernal Kodesh, to be nullified and included in the Infinite Light,
He must also exert himself to “do good” beyond his nature and habit, which Tanya, chapter 15, describes as true service. Both hands, the higher and the lower unity, are raised toward the supernal Kodesh, to be nullified in the Infinite Light.


ב״ה ממש שאינו בגדר עלמין כלל למעלה מבחי׳ ממלא ומבחינת סובב ועי״ז וברכו את51 ה׳ להיות נמשך שפע ברכה והמשכה להיות גילוי אור א״ס ב״ה מלמעל ה למטה
blessed be He, itself, which is not within the bounds of worlds at all, above the level of the light that fills (memalei) and the level of the light that encompasses (sovev). And through this, “and bless G-d”: that an abundance of blessing and drawing down be drawn, so that there be a revelation of the Infinite Light, blessed be He, from above to below.
That Light is beyond the worlds altogether, above both the filling and the encompassing light. Raising the hands to it brings about “and bless G-d”: blessing flows back down, revealing the Infinite Light from above to below.


וכמו שכתוב אם ישים אליו לבו52 אזי רוחו ונשמתו אליו יאסוף רוחו ונשמתו הן הן חיות ואור א״ס ב״ה בחינת קדוש אליו יאסוף להיות גילוי אור א״ס ב״ה גם למטה
As it is written, “If he sets his heart to Him,” then “His spirit and His breath He will gather to him”: “His spirit and His breath” are the life-force and the light of the Infinite One (Ein Sof), blessed be He, the level of “kadosh”; “He will gather to him”: that there be a revelation of the Infinite Light, blessed be He, below as well.
Job’s verse is read the same way: when a person sets his heart to G-d, G-d gathers to him “His spirit and His breath,” the light of the Infinite at the level of “kadosh.” The person’s ascent brings G-d’s revelation below.


וזהו לא זז53 מחבבה עד שקראה אמי שכמו שהאם מברכת את בנה עד״מ כך ישראל מברכין לאביהם שבשמים כביכול
And this is [the meaning of] “He did not cease to cherish her until He called her ‘My mother’”: just as a mother blesses her son, by way of analogy, so Israel bless, as it were, their Father in heaven;
Now the Midrash about “My mother” is explained. As a mother blesses her child, so Israel, “as it were,” bless their Father in heaven.


שהם הם הממשיכים בחינת קדוש להיות הוי׳ צבאות מקדש העליון ע״י נשיאות ידיהם ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה]
for it is they who draw down the level of “kadosh” to become “Havayah Tzevaos” from the supernal Kodesh, through the lifting up of their hands in the higher unity and the lower unity.
Israel bless G-d in the sense that they draw “kadosh” down from the supernal Kodesh, so that it becomes “Havayah Tzevaos,” G-d present among His hosts. They do it with their two raised hands, the higher and the lower unity.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] הקב״ה קראה אמי פי׳ בחינת קדוש בוי״ו המורה על ההמשכה קרא לכנסת ישראל אמי שהם הם הממשיכים כנ״ל ועיין בזהר ויקרא (די״ג ע״א):5455565758
And this is what our Sages, of blessed memory, said: “The Holy One, blessed be He, called her ‘My mother.’” That is: the level of “kadosh” with a vav, which indicates the drawing down, called Knesses Yisrael (the Congregation of Israel) “My mother,” for it is they who draw [it] down, as mentioned above. And see the Zohar, Vayikra (13a).
So when the Sages say that G-d called Israel “My mother,” it is “kadosh” with a vav, the holiness that is drawn down, that calls them so, because they are the ones who draw it down. The text refers to the Zohar on Vayikra for more on this.




Section 4 · ¶7–9
Drawing down the supernal Man
7ג והנה המשכה זו דרך כלל היא מ״ש והיו הדברים האלה59 אשר אנכי מצוך הדברים האלה היא המשכת התורה שהיא מבחי׳ אנכי ממש מצוך לשון התקשרות והיא המשכת ח״ע [חכמה עילאה]
3. Now, this drawing down, in general, is what is written, “And these words which I (Anochi) command you (metzavecha) shall be”: “these words” are the drawing down of the Torah, which is from the level of Anochi (“I”) itself; “command you” (metzavecha) is an expression of bonding; and it is the drawing down of the higher Chochmah (Chochmah Ila’ah),
The general way Israel draw G-d down is through Torah: “these words which I command you.” The words of Torah come from Anochi, “I,” G-d’s own self, and metzavecha (“command you”) is read as a term of bonding; this is a drawing down of the higher Chochmah, G-d’s own wisdom.


כי אורייתא מחכמה נפקת6061 והיא בחי׳ יו״ד של שם הוי׳ שבה מתלבש אור א״ס ב״ה ממש כידוע.
for “the Torah comes forth from Chochmah (wisdom)”; and it is the level of the yud of the Name Havayah, in which the Infinite Light (Or Ein Sof), blessed be He, itself is enclothed, as is known.
For “the Torah comes forth from Chochmah,” and Chochmah is the yud, the first letter of the Name Havayah, in which the Infinite Light itself is enclothed. Torah therefore carries G-d’s own light into the world.


אך דרך פרט הנה איתא בכוונת ק״ש [קריאת שמע] שע״י רמ״ח תיבין שבק״ש [שבקריאת שמע]62 ממשיכים בחי׳ רמ״ח אברי׳ [אברים] עילאין לבחי׳ אדם העליון ועל דמות הכסא דמות כמראה אדם63 כו׳ להמשיך בחי׳ אדם כו׳.
But in particular, it is stated in the kavanah (intention) of the Shema that through the 248 words in the Shema one draws down the level of the 248 supernal limbs to the level of the supernal Man (Adam), [as in] “And upon the likeness of the throne, a likeness like the appearance of a man,” etc., to draw down the level of “man,” etc.
In detail, the Arizal’s kavanos for the Shema teach that its 248 words draw down the 248 “limbs” of the supernal Man, the figure Ezekiel saw on the throne, “a likeness like the appearance of a man.” The supernal Man is the ten Sefiros pictured as a single figure.




8והגם שא״א לבאר להשכיל היטב דבר זה בפרטיות כי אין לו דמות הגוף64 כו׳ ח״ו [חס ושלום].
And although it is impossible to explain this matter in detail so that it is well understood, for “He has no bodily form,” etc., G-d forbid,
The Alter Rebbe guards against a misunderstanding: G-d has no body, as the Yigdal hymn says, “He has no bodily form.” So the comparison of the Sefiros to limbs cannot be spelled out in detail as if it were literal.


אך מ״מ מאחר שכך דברה תורה בדרך משל ומליצה יש לנו רשות לדבר בם. ולהבין משל ומליצה65 אפס קצהו.
nevertheless, since the Torah spoke in this way, by way of parable and figure of speech, we have permission to speak of them. And to understand the parable and figure, just the edge of it.
Still, since the Torah itself speaks of G-d in parable and figure, we may use its language and try to grasp at least the edge of the parable. What follows explains the limbs of the supernal Man one by one.




9וגם רז״ל [רבותינו זכרונם לברכה] אמרו מעלה אני עליכם כאילו עשאוני.66 והענין כי הנה כתיב ביעקב ויקרא שמו ישראל67 ופי׳ ישראל לי ראש68 שישראל הם העושים בחינת ראש להקב״ה כביכול דהיינו עד״מ
And our Sages, of blessed memory, also said: “I account it to you as though you had made Me.” And the explanation: it is written of Yaakov, “And He called his name Israel (Yisrael)”; and the meaning of Yisrael is li rosh, “a head for Me”: that Israel are the ones who make the level of a head for the Holy One, blessed be He, as it were. That is, by way of analogy,
Another bold saying of the Sages, “as though you had made Me,” is explained through the name Israel: its letters spell li rosh, “a head for Me.” Israel, as it were, make a “head” for the Holy One.


כמו שיש בראש מוחין חב״ד [חכמה בינה ודעת] ועצם הגולגלת החופף על המוחין כך ישראל הם הממשיכים בחינת מוחין חכמה מוחא איהו מחשבה מלגאו6970 היא המשכת התורה המלובשת בגשמיות שהוא בחינת ח״ע [חכמה עילאה] לא ידע אנוש ערכה71 שלפי פשוטו
just as in the head there is the intellect (mochin), Chochmah (wisdom), Binah (understanding) and Daas (knowledge), and the bone of the skull, which covers over the mochin, so Israel are the ones who draw down the level of the mochin: “Chochmah is the brain; it is thought within.” This is the drawing down of the Torah enclothed in physicality, which is the level of the higher Chochmah, [of which it is said,] “Man does not know its worth”; for according to its plain meaning,
A head has a brain, with its Chochmah, Binah and Daas, and a skull over it. Israel draw down the “brain,” Chochmah, through the Torah: G-d’s wisdom clothed in physical matters, whose worth, as Job says, no man knows.


הנה כל המקרא תנ״ך [תורה נביאים כתובים] הוא מלא כמעט בסיפורי מעשיות72 (ועיין בזהר בהעלותך קמ״ט73 ב׳ קנ״ב א׳)
all of Scripture, the Tanach, is filled almost entirely with narratives (and see the Zohar, Beha’aloscha, 149b, 152a);
Read plainly, most of Scripture is narrative. The Zohar on Beha’aloscha, which the text cites, teaches that these stories are only the Torah’s outer garment.


וגם תשבע״פ [תורה שבעל פה] הלכות שרשן ויסודותן מח״ע [מחכמה עילאה] שהיא חכמה נפלאה שאין שכל אנושי משיג טעמי תורה וההלכות ואפילו ע״פ קבלה74 מפי סופרים ומפי ספרים
and the Oral Torah too, the halachos: their root and foundations are from the higher Chochmah, which is a wondrous wisdom, so that human intellect does not grasp the reasons of the Torah and of the halachos. And even according to Kabbalah, from the mouths of sages and from the mouths of books,
The laws of the Oral Torah also have their roots in the higher Chochmah, a wisdom beyond human grasp, so we do not know the true reasons of the Torah and its laws. Even in the received teachings of Kabbalah, from teachers and from books, only a little has been written down.


הנה מעט אשר נמצא כתוב אצלנו ואפי׳ [ואפילו] במועט זה אין די באר פרטיות כל הענינים לעומקם ולאשורם והמשכה זו שמחכמה עילאה להתלבש בגשמיות הענינים
only a little is found written with us; and even in this little there is not enough to explain the particulars of all the matters in their depth and accuracy. And this drawing down, from the higher Chochmah, to be enclothed in the physicality of things,
And even that little does not explain every detail in its full depth. The point is that G-d’s higher wisdom has been drawn down and clothed in physical matters.


כמו תרומות ומעשרות וסיפורי מעשיות שבתנ״ך [שבתורה נביאים כתובים] וגם התלבשות אור א״ס בחכמה שחכמה עילאה הגם שהיא לא בחכמה ידיעא
such as terumos and maasros and the narratives in the Tanach, and also the enclothing of the Infinite Light (Or Ein Sof) in Chochmah: for the higher Chochmah, although it is “not with a known wisdom,”
Examples are terumos and maasros, the portions separated from produce, and the narratives of Scripture. Beyond this there is a second drawing down, of the Infinite Light into Chochmah; for even the higher Chochmah, which Elijah’s prayer calls “not a known wisdom,” is still a kind of wisdom.


אך מאחר שהיא בחינת חכמה והשגה אלא שהיא השגה נפלאה שאינה מושגת לשכל הנבראים רחוקה היא מאד מאור א״ס ב״ה ממש
yet since it is the level of wisdom and comprehension, only that it is a wondrous comprehension that cannot be grasped by the intellect of created beings, it is very far from the Infinite Light, blessed be He, itself,
Since even the highest Chochmah is a form of understanding, however wondrous and beyond created minds, it is far from the Infinite Light itself.


שהוא רם ונשא לאין קץ וכו׳ תלויה בישראל למטה ע״י בחינת שאו ידיכם קודש75 ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה] ואח״כ והיו הדברים האלה76 אשר אנכי מצוך כו׳ שעי״ז ממשיכים להיות גילוי אור א״ס ב״ה ממש בחכמה כו׳
which is exalted and lofty without end, etc.; [it] depends on Israel below, through the level of “Lift up your hands [in] holiness,” in the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), and afterwards, “And these words which I command you shall be,” etc.; for through this they draw down, so that there is a revelation of the Infinite Light, blessed be He, itself in Chochmah, etc.
Both drawings down, wisdom into physical things and the Infinite Light into wisdom, depend on Israel below: first lifting their hands in the higher and lower unity of the Shema, then “these words which I command you,” the Torah. This reveals the Infinite Light itself within Chochmah.


ובחינת עצם הגולגלת החופף על הראש הוא בחינת הרצון שלמעלה מהמוחין כי הרצון הוא למעלה מטעם ודעת המושג ומובן (ועמ״ש מזה בד״ה תקעו בחד שופר)
And the level of the bone of the skull that covers over the head is the level of the will (ratzon) that is above the mochin, for the will is above reason and knowledge that is grasped and understood (and see what is written on this in the discourse beginning “Blow the shofar at the New Moon”).
The skull over the brain stands for will, which is above intellect: a person wants things beyond anything reason can grasp and explain. The text refers to the discourse “Blow the shofar at the New Moon” for more on this.


וזה ממשיכים ישראל ע״י בחינת ביטול רצון שיש לכל אחד ואחד מישראל בחינה זו בטל רצונך7778 כו׳ הגם שאין לו השגה בתורה
And this Israel draw down through the level of the nullification of the will (bittul ratzon), for each and every one of Israel has this level, “Nullify your will,” etc., even though he has no comprehension of Torah
Israel draw down the supernal will by nullifying their own will, as the Mishnah says, “Nullify your will before His will.” Every Jew has this power, even one who has no grasp of Torah.


וגם אין לו התבוננות גדולה בנפשו המשכלת ומתבוננת בגדולת ה׳ אשר לא יכול להרחיב ולהעמיק שכלו ובינתו מ״מ ע״י ביטול רצון פשוט בלי טעם ודעת ממשיך רצון העליון ב״ה
and also has no great contemplation in his intellectual soul, contemplating the greatness of G-d, for he cannot broaden and deepen his intellect and understanding; nevertheless, through simple nullification of the will, without reason and knowledge, he draws down the supernal will, blessed be He,
Even someone who cannot contemplate G-d’s greatness in depth can, by simply setting his own will aside, without reasons, draw down G-d’s will.


כמאמר יהי רצון עושים רצונו של מקו ם להיות המשכת ממכ״ע [ממלא כל עלמין] וסוכ״ע וגם חסד דרועא ימינא ממשיכים ישראל ע״י
as in the saying “May there be will” (yehi ratzon), [and] “they do the will of the Omnipresent,” so that there be a drawing down of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin). And Chesed (kindness) too, “the right arm,” Israel draw down through
This is the sense of the phrase yehi ratzon, “may there be will”: by doing the will of the Omnipresent, Israel cause G-d’s will to flow as the light that fills and the light that encompasses the worlds. Then come the arms: Chesed, the right arm, is drawn down through acts of kindness below.


צדקה וחסד שעושים למטה וגבורה דרועא שמאלא ע״י התגברות האדם נגד רצונו וטבעו הנמשך מנפש הבהמית ותפארת גופא היא מדת הרחמנות המו מעי לו79
the charity and kindness that they do below; and Gevurah (restraint), “the left arm,” through a person’s overcoming his will and his nature, which come from the animal soul; and Tiferes (beauty), “the torso,” is the attribute of compassion, “My innards stir for him.”
Chesed is drawn down through the charity and kindness Israel do, and Gevurah, the left arm, through overcoming one’s animal will and nature. Tiferes, the torso, is compassion, as in G-d’s words about Ephraim, “My innards stir for him.”


והנה רחמנות היא בחי׳ התפעלות שהיא רחוקה מאד מאור א״ס ב״ה שהוא אחדות פשוט ובחי׳ רחמים פשוטים
Now, compassion is a state of being moved, which is very far from the Infinite Light, blessed be He, which is simple oneness and the level of simple compassion;
Compassion involves being moved, which seems foreign to G-d, who is simple oneness. His compassion is “simple,” not an emotion that changes Him.


אלא שישראל ממשיכי׳ [ממשיכים / ממשיכין] להיו׳ [להיות] התלבשות אור א״ס ב״ה במדת הרחמנות ע״י פסוד״ז [פסוקי דזמרה] במה שמשבחים ומהללים אותו ית׳ שעי״ז מעוררים למעלה להמשיך
only that Israel draw down so that there be an enclothing of the Infinite Light, blessed be He, in the attribute of compassion, through Pesukei deZimra (the Verses of Praise), in that they laud and praise Him, may He be blessed; for through this they arouse above, to draw down
Yet Israel can bring the Infinite Light into the attribute of compassion through the praises of Pesukei deZimra in the morning prayers. Praising G-d arouses His attributes above.


אור א״ס למטה להתלבש במדת רחמנות80 ולהיות בבחי׳ המו מעי לו ובחי׳ נצח והוד81 תרין שוקין82 ממשיכים ע״י בחי׳ ניצוח שבישראל
the Infinite Light below, to be enclothed in the attribute of compassion and to be in the state of “My innards stir for him.” And the levels of Netzach (victory) and Hod (splendor), “the two legs,” they draw down through the quality of victory (nitzuach) in Israel,
The result is that the Infinite Light clothes itself in compassion, “My innards stir for him.” Netzach and Hod, the two legs, are drawn down through nitzuach, the drive to prevail, that is in every Jew.


דהיינו שעושה גם נגד רצונו ושכלו רק בדרך אתכפיא בלי טעם ודעת והיא עבודת האדם לכל היום גם אחר התפלה שחולפת ועוברת האהבה ורצון שמחמת ההתבוננות מ״מ נשאר רשימו קצת
that is, that one acts even against his will and his reason, only by way of subjugation (iskafya), without reason and knowledge. And this is a person’s service for the whole day, even after the prayer, when the love and desire that came from the contemplation pass and are gone; nevertheless, some impression (reshimu) remains,
Netzach is acting even against one’s will and reason, by sheer subjugation of the self (iskafya). It is a person’s service all day long, even after prayer, when the love and desire kindled by contemplation have faded, yet an impression of them remains.


דהיינו ההסכמה שעלה במוסכם אצלו לילך בדרך טובים ולהתרחק מן הרע ומחמת זה יש לו בחי׳ ניצוח גם בלי טעם ודעת
namely, the resolve that has become settled with him to walk in the way of the good and to keep far from evil; and because of this he has the quality of victory even without reason and knowledge.
That impression is a settled resolve to walk in the good way and keep far from evil. It gives a person the strength to prevail even when he has no reason or understanding to support him.


וגם בחי׳ הודיה מודים אנחנו לך להיות בטל לרצון העליון ב״ה ולהתגבר נגד תועבת ה׳ אשר שנא83
And also the quality of acknowledgment (hodayah), “We acknowledge You” (modim anachnu lach): to be nullified to the supernal will, blessed be He, and to overcome [oneself] against “the abomination of G-d, which He hates.”
Hod is acknowledgment, as in “We acknowledge You” (Modim) in the prayer: yielding to G-d’s will and overcoming what He calls an abomination. Like Netzach, it works without needing to understand.


ולכן נקרא בחי׳ נצח והוד תרין שוקין כמו בחי׳ שוקיים עד״מ שאין בהם גילוי טעם ודעת.
And therefore the levels of Netzach and Hod are called “the two legs,” like legs, by way of analogy, in which there is no revelation of reason and knowledge.
That is why Netzach and Hod are called the legs: legs carry the body, but no reason or understanding is revealed in them.


וזהו וגם נצח ישראל לא ישקר84 שבחי׳ נצח אינה חולפת ועוברת כו׳ (ועמ״ש מזה בד״ה אלה מסעי85 ובאגה״ק [ובאגרת הקודש] ד״ה להבין משל ומליצה)
And this is [the meaning of] “And also the Eternal One (Netzach) of Israel does not lie”: that the quality of Netzach does not pass and go, etc. (And see what is written on this in the discourse beginning “These are the journeys,” and in Iggeres HaKodesh, the section beginning “To understand the parable and figure.”)
Samuel’s words “the Eternal One (Netzach) of Israel does not lie” are read as a statement about Netzach: it does not fade, as the feelings of prayer do. The text refers to the discourse “These are the journeys” and to Iggeres HaKodesh, the letter beginning “To understand the parable and figure.”


ובחי׳ יסוד סיומא דגופא אות ברית קדש הוא בחי׳ התקשרות ע״י התקשרות ודביקות ישראל באלקים חיים שלא למשוך אחר חומריות גופו86 וחומריות העולם.
And the level of Yesod (foundation), “the end of the body, the sign of the holy covenant,” is the level of bonding, through the bonding and cleaving of Israel to the living G-d, not to be drawn after the materiality of his body and the materiality of the world.
Yesod, “the end of the body, the sign of the holy covenant,” is bonding: Israel’s attachment to the living G-d, refusing to be drawn after the materiality of the body and of the world.


ובחי׳ מלכות פה87 ע״י עסק התורה בפה ודברי אשר שמתי בפיך88 וכל הקורא ושונה הקב״ה קורא ושונה כנגדו.8990
And the level of Malchus (sovereignty), “the mouth,” [is drawn down] through occupying oneself with Torah with the mouth, “And My words which I have put in your mouth,” and “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.”
Malchus, “the mouth,” is drawn down through speaking words of Torah, as G-d says, “My words which I have put in your mouth.” When a person reads and studies, the Holy One, as it were, reads and studies opposite him.


וזהו ענין המשכת בחי׳ אדם העליון91 שיעור קומה שלמעלה שהן ע״ס [עשר ספירות] העליונות ע״י עשר כחות הנפש שבהן
And this is the drawing down of the level of the supernal Man (Adam), the “measure of stature” (shiur komah) above, which is the supernal Ten Sefiros, through the ten powers of the soul, in which
So the supernal Man, the “measure of stature” made of the ten Sefiros, is drawn down through the ten powers of the human soul. Each power of the soul, given over to G-d, draws down its counterpart above.


ועל ידן נמשך אור א״ס ב״ה להתלבש בע״ס [בעשר ספירות] העליונות כו׳ ולכן קרא הקב״ה לכנס״י [לכנסת ישראל] אמי:9293
and through which the Infinite Light, blessed be He, is drawn down to be enclothed in the supernal Ten Sefiros, etc. And therefore the Holy One, blessed be He, called Knesses Yisrael (the Congregation of Israel) “My mother.”
Through these ten powers the Infinite Light is enclothed in the ten Sefiros above. Because Israel draw down G-d’s revealed “stature” in this way, He calls Knesses Yisrael “My mother.”




Section 5 · ¶10–11
The crown above the head
10ד אך בעטרה שעטרה לו אמו94 עטרה היא בחינת כתר מלכות שהיא למעלה מגוף המלך (כמ״ש בע״ח [בעץ חיים] שכ״ב ספ״ו95 שהכתר אינו מכלל גופו96 כו׳)
4. But [as for] “with the crown (atarah) with which his mother crowned him”: the crown is the level of the royal crown (keser malchus), which is above the body of the king (as is written in Etz Chaim, Sha’ar 22, end of chapter 6, that the crown is not part of his body, etc.);
Now the crown itself. A royal crown sits above the king’s body and is not part of it, as Etz Chaim says of Keser, the Crown of the Sefiros; so “the crown with which his mother crowned him” is a level above the “body” of the supernal Man.


עד״מ שמכתירין אותו באבנים טובות שעם היות שהאבנים הן דומם מכל מקום לפי שהן טובות ומאירות נעשין לו כתר על ראשו.
by way of analogy, they crown him with precious stones: for although the stones are inanimate, nevertheless, because they are precious and shining, they become a crown on his head.
A crown is made of precious stones. In themselves they are lifeless minerals, yet because they are precious and shine, they become the crown on the king’s head.


וכך עד״מ על ידי אותיות התורה המלובשות בגשמיות תרומות ומעשרות כו׳ נעשה בחי׳ כתר למעלה
And so, by way of analogy, through the letters of the Torah that are enclothed in physical things, terumos and maasros, etc., the level of Keser (the Crown) is made above
So too the letters of the Torah clothed in physical matters, such as terumos and maasros, the portions separated from produce, become the Keser above. The most material mitzvos are the precious stones of G-d’s crown.


(ועמ״ש מענין זה בד״ה נר חנוכה97 מצוה להניחה כו׳ משמאל כדי שתהא מזוזה מימין בפ׳ מקץ)
(and see what is written on this subject in the discourse beginning “The Chanukah lamp: it is a mitzvah to place it, etc., on the left, so that the mezuzah is on the right,” in Parshas Miketz).
The text refers to its Torah Ohr discourse on placing the Chanukah lamp on the left, opposite the mezuzah on the right, for more on this theme.


והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] בשעה שהקדימו ישראל98 נעשה לנשמע99 באו מלאכי השרת וקשרו להם שני כתרים א׳ כנגד נעשה ואחד כנגד נשמע.
And the explanation: our Sages, of blessed memory, said that when Israel put “we will do” before “we will hear,” the ministering angels came and tied two crowns on them, one corresponding to “we will do” and one corresponding to “we will hear.”
The Talmud teaches that when Israel said “we will do” before “we will hear” at Sinai, ministering angels tied two crowns on each of them. The Alter Rebbe now explains what each crown is.


וביאור הדבר כי הנה פי׳ וביאור מלת נשמע הוא להיות בטל לדבר תורה המדברת בפיו
And the explanation of the matter: the meaning and explanation of the word “we will hear” (nishma) is to be nullified to the word of Torah that speaks in one’s mouth,
“We will hear” (nishma) means self-nullification before the words of Torah that one speaks.


שהיא רצונו וחכמתו יתברך כאלו שומע שהשכינה מדברת מתוך גרונו כמ״ש תען לשוני אמרתך100 וזהו השמע לאזניך מה שאתה מוציא מפיך101 דהיינו בחי׳ אתה הוא המוציא כו׳
which is His will and wisdom, may He be blessed, as though he hears the Shechinah (Divine Presence) speaking from within his throat, as it is written, “My tongue shall answer Your word.” And this is “Let your ears hear what you bring forth from your mouth,” that is, the level of “You are the one who brings forth,” etc.
The Torah is G-d’s will and wisdom, so when a person studies he should feel as if the Shechinah were speaking from his throat, “My tongue shall answer Your word.” The Talmud’s “Let your ears hear what you bring forth from your mouth” is read as hearing that “You,” G-d, is the one who brings the words forth.


והקדימו לזה בחינת נעשה להיות בטל לבעל הרצון הוא אור א״ס ב״ה לבדו בעצמו שעל ידי ביטול זה נמשך בחי׳ נשמע המשכה מלמעלה למטה כי רוח אייתי רוח102 ואמשיך רוח.
And before this they put the level of “we will do”: to be nullified to the Master of the will, who is the Infinite Light (Or Ein Sof), blessed be He, alone, Himself; for through this nullification the level of “we will hear” is drawn down, a drawing down from above to below, for “spirit brings spirit and draws down spirit.”
Before this comes “we will do” (naaseh), a deeper nullification: not to the words of Torah but to the One whose will it is, the Infinite Light Himself. This higher nullification draws down the level of “we will hear,” for “spirit brings spirit”: what is roused below draws its answer from above.




11וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה103 אפילו תורה אין לו והיינו כי אין התורה שייכה אליו ואינה נמשכת לו מאור א״ס ב״ה
And this is what our Sages, of blessed memory, said: “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” That is: the Torah does not belong to him and is not drawn down to him from the Infinite Light (Or Ein Sof), blessed be He,
The Talmud says that one who has “nothing but Torah” does not have even Torah. The Alter Rebbe explains: Torah becomes one’s own, drawn down to him from the Infinite Light, only through nullifying one’s will to G-d.


אלא על ידי בחינת ביטול רצון לגמרי לה׳ לבדו להיות בטל ונכלל באור א״ס ב״ה ממש וביטול רצון שבבחי׳ נעשה ובבחי׳ נשמע נק׳ כתרים
except through the level of complete nullification of the will to G-d alone, to be nullified and included in the Infinite Light, blessed be He, itself. And the nullification of the will in the level of “we will do” and in the level of “we will hear” is called “crowns”
Torah reaches a person only when he sets his own will aside entirely and is absorbed in the Infinite Light. This nullification, in both “we will do” and “we will hear,” is what the Talmud calls the two crowns.


(ועמ״ש בד״ה כי עמך מקור חיים104 בענין וגלה על ראשה כו׳ וע׳ בזהר פ׳ צו דל״ד ע״ב)
(and see what is written in the discourse beginning “For with You is the source of life,” on the subject of “and revealed upon her head,” etc.; and see the Zohar, Parshas Tzav, 34b).
The text refers to its Torah Ohr discourse “For with You is the source of life” and to the Zohar on Tzav for more on this crown.


וכך עד״מ למעלה נקרא בחי׳ כתר בחינת ביטול רצון105 כביכול שמבטל רצונו העליון ב״ה שהוא בלתי סוף ובלתי תכלית להיות לו רצון בתורה ומצות שהוא ית׳ רם ונשא מרצון זה וכמ״ש אם צדקת106 כו׳
And so, by way of analogy, above: the level of Keser (the Crown) is called the level of the nullification of the will, as it were, in that He nullifies His supernal will, blessed be He, which is without end and without limit, to have a will in Torah and mitzvos; for He, may He be blessed, is exalted and lofty above this will, as it is written, “If you are righteous,” etc.
Above, too, Keser is a nullification of will, as it were: G-d sets aside His infinite will in order to want Torah and mitzvos, though He is exalted far above any such will. As Elihu says, “If you are righteous, what do you give Him?”


רק רצון זה המלובש בתורה ומצות107 הוא חסד וצדקה אשר עשה אלהים לנו וזהו תען לשוני אמרתך כי כל מצותיך צדק108
Rather, this will that is enclothed in Torah and mitzvos is a kindness and a charity (tzedakah) that G-d has done for us. And this is “My tongue shall answer Your word, for all Your commandments are righteousness (tzedek).”
So His will clothed in Torah and mitzvos is pure kindness and charity toward us. That is why the psalm says, “for all Your commandments are tzedek.”


ולכן כל המצות נקראות בשם צדקה וכתיב וצדקה תהיה לנו כי נשמור לעשות את כל המצוה הזאת שכל המצות הן צדקה וחסד אשר המשיך ה׳ בהן את רצונו העליון
Therefore all the mitzvos are called by the name tzedakah, and it is written, “And it shall be tzedakah for us if we take care to do all this commandment”: for all the mitzvos are tzedakah and kindness, in which G-d drew down His supernal will,
All the mitzvos are therefore called tzedakah, as the verse says, “And it shall be tzedakah for us if we take care to do all this commandment.” In each of them G-d drew down His infinite will as a gift.


שהוא בלתי סוף ובלתי תכלית109 והגורם המשכה זו וצדקה וחסד זה הוא עסק התורה בבחינת ביטול רצון וכמ״ש ודברי אשר שמתי בפיך110 הגם
which is without end and without limit. And what causes this drawing down, and this tzedakah and kindness, is occupying oneself with Torah in the manner of nullification of the will, as it is written, “And My words which I have put in your mouth.” Although
What brings down this gift is Torah study with nullification of the will, “My words which I have put in your mouth.” The Alter Rebbe then takes up a seeming difficulty about the Torah and “man.”


כי זאת התורה אדם111 שהתורה היא בחי׳ אדם דאורייתא מחכמה נפקת. מ״מ היינו בבחי׳ יציאתה מההעלם אל הגילוי.
[it is written,] “This is the Torah: a man (adam),” that the Torah is the level of “man,” for “the Torah comes forth from Chochmah (wisdom)”; nevertheless, this is in the level of its coming forth from concealment into revelation.
The verse “This is the Torah: a man” suggests that the Torah is on the level of “man,” the supernal Man of the Sefiros, since it comes from Chochmah. That is true of the Torah as it emerges from concealment into revelation.


אבל שרשה ויסודתה העליון שממנו לוקחה כתיב וממדבר מתנה112 מדבר היא בחי׳ עליונה למעלה מעלה מבחי׳ אדם כי במדבר כתיב אשר לא עבר בה איש113 ולא ישב אדם שם
But of its supernal root and foundation, from which it was taken, it is written, “And from the desert (midbar), a gift (mattanah)”: the desert is a supernal level, far, far above the level of “man”; for of the desert it is written, “where no man (ish) passed through and no human (adam) dwelt.”
But the Torah’s root is called “desert,” as in “and from the desert, a gift.” A desert is a place “where no man passed through and no human dwelt”: a level far above “man.”


כי בחי׳ איש הוא מ״ש ה׳ איש מלחמה114 מלחמה להוי׳ בעמלק115 דהיינו כשכבר נמשך בבחי׳ הוי׳ אחר המשכת ג״פ [ג׳ פעמים] קדוש בוי״ו.116
For the level of “man” (ish) is what is written, “Havayah is a man (ish) of war,” “a war for Havayah against Amalek”: that is, when [the light] has already been drawn into the level of Havayah, after the drawing down of the three times “kadosh” with a vav.
“Man” (ish) is the level of “Havayah is a man of war,” the war “for Havayah against Amalek”: G-d as He is already drawn down, through the three “kadosh,” into the Name Havayah.


אבל במקורו ושרשו באור א״ס ב״ה ממש נקרא בחי׳ מדבר אשר לא עבר בה איש ולא ישב אדם שם שהוא למעלה מעלה מבחינת אדם
But in its source and root, in the Infinite Light, blessed be He, itself, it is called the level of “desert,” “where no man (ish) passed through and no human (adam) dwelt,” which is far, far above the level of “man”
In its source, in the Infinite Light itself, the Torah is “desert,” where no “man” has been: above the whole form of the supernal Man.


(וע׳ בספ״ד [בספרא דצניעותא] בזהר תרומה דקע״ז א׳ ובזהר הרקיע שם) ומשם נמשך להיות בחינת כתר על הראש ומוחין שהוא למעלה מעלה מבחי׳ הראש ומוחין:117118
(and see the Sifra deTzniusa, in the Zohar, Terumah, 177a, and the Zohar HaRakia there); and from there it is drawn down to be the level of a crown upon the head and the intellect (mochin), which is far, far above the level of the head and the mochin.
From there it is drawn down as the crown over the head and the brain, far above them. The text refers to the Sifra deTzniusa in the Zohar and to the commentary Zohar HaRakia for more.




Section 6 · ¶12–13
King Shlomo and the daughters of Zion
12וזהו צאינה וראינה בנות ציון במלך שלמה119 כי הנה ענין מלך שלמה. מלך שהשלום שלו120121 וכתיב שלמה בה״א [בית הלל אומרים].
And this is [the meaning of] “Go out and gaze, O daughters of Zion, upon King Shlomo.” For the meaning of “King Shlomo” is “the King to whom peace (shalom) belongs”; and Shlomo is written with a hei.
Now the verse itself. The Midrash reads “King Shlomo” as “the King to whom peace (shalom) belongs,” and here the name Shlomo is spelled with a final hei, which the Alter Rebbe will explain.


והענין כי להיות המשכה מאור א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳ להחיות עולמות ונבראים שהם בעלי גבול. הנה המשכה זו היא מן ההיפוך אל ההיפוך לגמרי.
And the explanation: for there to be a drawing down from the Infinite Light (Or Ein Sof), blessed be He, which, as its name is, so it is, having no end (ein lo sof), etc., to give life to worlds and created beings, which are limited, this drawing down is from one opposite to the other, completely.
Peace is needed because the Infinite Light, which, true to its name, has no end, must give life to limited worlds. Infinite and finite are complete opposites, and drawing one into the other needs something that makes peace between them.




13והמחבר ההמשכה והעושה שלום לחבר שני הפכים הוא ענין מלך כי מלכותך מלכות כל עולמים.122
And what connects the drawing down and makes peace, to join two opposites, is the matter of “King,” for “Your kingship is a kingship of all worlds.”
What joins the infinite and the finite is “King”: G-d’s kingship over all worlds, as the psalm says, “Your kingship is a kingship of all worlds.” Kingship is the bridge between Him and what He rules.


וכמאמר יחיד חי העולמים מלך. כלומר שהוא לבדו ית׳ יחיד ומיוחד אלא שחי העולמים הוא רק בחי׳ מלך מחשבתו הקדומה אנא אמלוך.123
As the saying goes, “Unique One, Life of the worlds, King.” That is, He alone, may He be blessed, is unique and singular; only that [being] “Life of the worlds” is only the level of “King,” His primordial thought, “I will reign.”
The prayer phrase “Unique One, Life of the worlds, King” says the same: in Himself G-d is alone and unique, and His being the life of the worlds is only the level of “King.” That level began with His primordial thought, “I will reign.”


וזהו מלך שהשלום שלו וכתיב שלמה בה״א [בית הלל אומרים] שהשלום נמשך עד בחי׳ ה״א תתאה היא המחיה את הנבראים ומהוה אותם מאין ליש ומוציאם מהעלם אל הגילוי ומכח אל הפועל
And this is [the meaning of] “the King to whom peace belongs,” and Shlomo is written with a hei: that the peace is drawn down as far as the level of the lower hei, which gives life to the created beings and brings them into being from nothing to something, and brings them out from concealment into revelation and from potential into actual
The King “to whom peace belongs” is Shlomo spelled with a hei: the peace reaches as far as the lower hei of the Name Havayah, which gives life to all creatures and brings them from nothing into being, from concealment into revelation and from potential into actual.


(ועמ״ש מזה ג״כ בפ׳ בראשית בד״ה צאינה וראינה) ומי הוא הגורם שלום זה והתחברות זו היינו עטרה שעטרה לו אמו124 דבאתעדל״ת [דבאתערותא דלתתא] תליא מלתא.
(and see what is written on this also in Parshas Bereishis, in the discourse beginning “Go out and gaze”). And who causes this peace and this joining? It is “the crown with which his mother crowned him,” for the matter depends on an arousal from below (isarusa dilesata).
The text refers to its discourse on this verse in Parshas Bereishis. What brings about this peace is “the crown with which his mother crowned him”: it depends on an arousal from below, the service of Israel.


והנה הנשמות שבג״ע [שבגן עדן] יש מהן שנקראו בנות ירושלים. ויש מהן שנקראו בנות ציון. בנות ירושלים הן הנשמות שעדיין לא נתלבשו בגופות בנ״א [בני אדם] שמקבלות יראה שלם
Now, of the souls in Gan Eden, some are called “daughters of Jerusalem” and some are called “daughters of Zion.” The “daughters of Jerusalem” are the souls that have not yet been enclothed in human bodies, who receive “complete awe” (yirah shalem),
The souls in Gan Eden are of two kinds, “daughters of Jerusalem” and “daughters of Zion.” The daughters of Jerusalem (Yerushalayim, read as yirah shalem, “complete awe”) are souls that have not yet come down into bodies.


דהיינו שלימות היראה שהיא בבחי׳ א״ס מה שאין המלאכים עליונים יכולים לקבל כ״א כפי מה שנמשך להם במדה לכל א׳ וא׳ לפי מדרגתו.
that is, the completeness of awe, which is on the level of the infinite (Ein Sof); which the higher angels cannot receive, but only according to what is drawn down to them in measure, to each and every one according to its rank.
Their awe is complete, on the level of the infinite. Angels cannot receive this; each receives only a measured light, according to its rank.


משא״כ יתר מכדי מדתן ארז״ל [אמרו רבותינו זכרונם לברכה] הושיט הקב״ה אצבעו הקטנה125 ביניהם ושרפן שנתבטלו במציאות לפי שהושיט אצבעו הקטנה יתר מכדי מדתם הראויה להם לפי
But [as for] more than their measure, our Sages, of blessed memory, said: “The Holy One, blessed be He, stretched out His little finger among them and burned them,” meaning that they were nullified out of existence, because He stretched out His little finger beyond the measure proper to them; because
The Talmud tells that when G-d “stretched out His little finger” among a band of angels, they were burned up. Even the smallest touch beyond their measure annihilated them.


שהם נתלבשו בבחי׳ גופות מיסוד האש ויסוד הרוח וכמ״ש עושה מלאכיו רוחות126 משרתיו אש לוהט.
they are enclothed in a kind of bodies, from the element of fire and the element of air (ruach), as it is written, “He makes His angels winds (ruchos), His ministers a flaming fire.”
That is because angels have a kind of body, made of the elements of fire and air, as the psalm says, “He makes His angels winds, His ministers a flaming fire.” Having a form, they have a limit.


אבל הנשמות שעדיין לא נתלבשו בגופות יכולות לקבל אור א״ס ב״ה כמו שהוא בבחי׳ א״ס וכמ״ש חי ה׳ אשר עמדתי לפניו127128 לפי שהן כלולות ומיוחדות במאצילן ב״ה ממש
But the souls that have not yet been enclothed in bodies can receive the Infinite Light (Or Ein Sof), blessed be He, as it is, on the level of Ein Sof, as it is written, “As G-d lives, before whom I have stood”; because they are included in and united with their Emanator, blessed be He, truly
Souls not yet in bodies can receive the Infinite Light as it is, because they are still included in their source. The Alter Rebbe reads Elijah’s “As G-d lives, before whom I have stood” in this sense.


(וכמ״ש מזה לעיל בד״ה שחורה אני כו׳) ובנות ציון נק׳ הנשמות שבגן עדן שבאו מעוה״ז כי ציון מלשון ת״ח [תלמיד חכם / תלמידי חכמים] שבבבל מצוינים.129
(as is written on this above, in the discourse beginning “I am black,” etc.). And “daughters of Zion” is what the souls in Gan Eden that came from this world are called; for Tziyon is from the expression “Torah scholars in Babylon are distinguished (metzuyanim).”
The text refers to its earlier discourse “I am black” on these souls. The daughters of Zion are souls that lived in this world and came to Gan Eden; “Zion” is linked to the Talmud’s “Torah scholars in Babylon are metzuyanim,” distinguished.


פי׳ מלובשים שנעשה להם בחי׳ לבושים מעסק התורה והמצות אשרי מי שבא לכאן130 ותלמודו בידו כדי שיוכלו ליהנות מזיו השכינה כמו שא״א להסתכל באור גדול בלי כלי
The meaning is: clothed, for garments are made for them from their occupation with the Torah and the mitzvos, “Fortunate is he who comes here with his learning in his hand,” so that they can enjoy the radiance of the Shechinah (Divine Presence); just as it is impossible to look at a great light without a vessel.
The Alter Rebbe reads metzuyanim as “clothed”: these souls wear garments made of their Torah study and mitzvos, as in “Fortunate is he who comes here with his learning in his hand.” The garments let them enjoy the radiance of the Shechinah, as one needs a vessel to look at a great light.


ולכן כל הנביאים ואפילו משה רבינו ע״ה [עליו השלום] ראה באספקלריא אלא שמרע״ה [שמשה רבינו עליו השלום] ראה באספקלריא אחת המאירה131 ושאר הנביאים דרך ז׳ אספקלריאות.132
And therefore all the prophets, and even Moshe our teacher, peace be upon him, saw through a lens (aspaklaria); only that Moshe our teacher, peace be upon him, saw through one shining lens, and the other prophets through seven lenses.
So too every prophet saw through an aspaklaria, a lens: Moshe through a single shining lens, the others through seven. Even prophecy needs a medium.




Section 7 · ¶14
Going out of the garments
14וזהו ימים יוצרו ולא אחד בהם133 ולו קרי כי ימים הם לבושים והם יוצרו בכדי שיהי׳ [שיהיה] בחי׳ אחד מאיר בהם.134
And this is [the meaning of] “Days were formed, and not (lo) one among them,” which is read “and to Him (lo) one among them”: for “days” are garments, and they were formed so that the level of “One” would shine in them.
Psalm 139 says “Days were formed, and not one among them,” but the word lo is read “and to Him.” The Alter Rebbe reads “days” as garments, formed so that “One,” G-d’s oneness, should shine in them.


אך לבוש זה אינו אלא ליהנות מזיו בבחי׳ ההשגה הנפלאה שהוא בחי׳ חכמה כי חכמת אדם תאיר פניו135
But this garment is only for enjoying the radiance, in the manner of the wondrous comprehension, which is the level of Chochmah (wisdom), for “A man’s wisdom makes his face shine,”
A garment lets a soul enjoy the divine radiance through wondrous comprehension, which belongs to Chochmah, as “a man’s wisdom makes his face shine.”


ובאור פניך נתת לנו תורת חיים שהתורה היא בחינת אור פניו ית׳ שנהנין מזיו זה הצדיקים בג״ע [בגן עדן] והוא זיו התורה והמצות
and “By the light of Your countenance You have given us a Torah of life”: for the Torah is the level of the light of His countenance, may He be blessed, whose radiance the righteous in Gan Eden enjoy; and this is the radiance of the Torah and the mitzvos.
As the prayer says, “By the light of Your countenance You have given us a Torah of life”: the Torah is the light of G-d’s face, and the righteous in Gan Eden enjoy its radiance. That radiance is the light of the Torah and mitzvos they performed.


אבל בעטרה שעטרה לו אמו136 הן הם התורה והמצות עצמן שהן למעלה מעלה מבחינת חכמה שממדבר מתנה137 בחי׳ מדבר אשר לא ישב אדם שם138 ולא ניתן ליהנות לבני אדם בהשגתם והשכלתם כלל.
But “the crown with which his mother crowned him” is the Torah and the mitzvos themselves, which are far, far above the level of Chochmah, for [they are] “from the desert, a gift,” the level of “desert,” “where no human (adam) dwelt,” and it has not been given to human beings to enjoy [it] through their comprehension and understanding at all.
The crown, though, is the Torah and the mitzvos themselves, far above Chochmah. They are “from the desert, a gift,” from where no “man” dwells, and no human comprehension can enjoy them.


הנה ע״ז נאמר צאינה וראינה.139140141 כלומר צאינה מן הלבושים כי אין צורך ללבוש שאין הלבוש אלא כדי להיות כח לקבל ההשגה הגדולה והנפלאה.
Now, of this it is said, “Go out and gaze”: that is, go out from the garments, for there is no need for a garment, since the garment is only so that there be the strength to receive the great and wondrous comprehension.
This is why the verse says “Go out and gaze”: go out of the garments. A garment is needed only to receive comprehension, however great and wondrous.


אבל בעטרה אין כח ההשגה מגעת לשם כי היא למעלה מעלה מכח ההשגה והחכמה כנ״ל
But with the crown, the power of comprehension does not reach there, for it is far, far above the power of comprehension and wisdom, as mentioned above
But the crown is beyond comprehension altogether, so the garment of understanding is of no use there. To gaze at the crown, one goes out of the garments.


(ובזהר נז׳ [נזכר] מענין צאינה וראינה142 בפ׳ תרומה קל״ד א׳ וברבות ס״פ פקודי פ׳ אחרי ספ״ך [סוף פרשה כ׳] במדבר ספ״ב [סוף פרק ב׳] פי״ב דרמ״ח ג׳ ובשה״ש [ובשיר השירים] רבה ע״פ צאינה וראינה):143
(and the subject of “Go out and gaze” is mentioned in the Zohar, Parshas Terumah, 134a; and in the Rabbos: at the end of Parshas Pekudei; Parshas Acharei, end of chapter 20; Bamidbar, end of chapter 2, chapter 12, 248c; and in Shir HaShirim Rabbah, on [the verse] “Go out and gaze”).
The text closes by listing where the Zohar and the Midrash discuss “Go out and gaze”: the Zohar on Terumah, the end of Shemos Rabbah, Vayikra Rabbah, Bamidbar Rabbah, and Shir HaShirim Rabbah on the verse.



In one’s avodah
Every Jew, even one who cannot grasp Torah or contemplate deeply, can draw G-d’s will into the world through simple nullification of his own will. The maamar spells out how: saying the first two verses of the Shema with the heart’s intent, giving the soul over in “One” and mastering the physical self; studying and speaking Torah as G-d’s own word; giving charity; overcoming one’s nature; praising G-d in Pesukei deZimra; holding to one’s resolve all day after prayer, even when the feeling has faded; and cleaving to G-d rather than to the body and the world. In this way Israel crown the King.
Questions for discussion
	Why does the maamar say that G-d’s holiness is unlike every other “holy” level, and how does the encompassing light (sovev) show it?
	What is the difference between “kadosh” with a vav and the supernal Kodesh, and why must the first be renewed from the second in every generation?
	How are the higher and the lower unity “two hands,” and in what sense do Israel then “bless” G-d like a mother?
	Why does simple nullification of the will, without understanding, draw down something higher than understanding does?
	What does it mean to “go out” of the garments, and why can the crown not be reached through comprehension?

Sources and references
Notes
Paragraph 1
1צאינה וראינה
The note refers to the sources it lists further on, at 22b, with the explanation (biur) of this discourse.
Kehot’s noteמאמר זה הוא משנת תקע״ב ליל ש״פ תצוה. — ראה הנסמן להלן כב, ב בהביאור. באוה״ת שה״ש כרך ג ע׳ תתצג נדפס הנחה אחרת מגוכתי״ק הצ״צ עם קיצורים. הגהה באוה״ת שה״ש כרך ב ע׳ שפח. ראה ד״ה צאינה תשמ״ב. בבוך 4 דף סג, א רשום על המאמר ”פ׳ קדושים”. וכן בכמה מאמרים מציין כ״ק הצ״צ לד״ה זה ”בפ׳ קדושים”. הדרוש במאמרי אדה״א נ״ך ע׳ רמט מיוסד על ד״ה זה. וראה פלח הרמון שה״ש מה, ב שמיוסד על מאמר זה. ראה לקוטי לוי יצחק — אגרות ע׳ קח. ואילך. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2צאינה וראינה
“Go out and gaze, O daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.” The whole maamar is an explanation of this verse.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
3ביום חתונתו זה מ״ת
The Mishnah at the end of Taanis reads “the day of his wedding” as the Giving of the Torah and “the day of the gladness of his heart” as the building of the Holy Temple.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
4לא זז הקב״ה מחבבה לכנס״י עד שקראה
The Zohar’s version of the parable, which, according to the Kehot note, the Alter Rebbe quotes here word for word: G-d did not cease to cherish Knesses Yisrael until He called her “My mother.”
Zohar III, 262aזח״ג רסב, א
Shemot Rabbah 52:4שמות רבה נ״ב:ד׳
כמה חכמים היו שם, ובאו להם אצל משה ולא היו יכולין להקימו?! אלא אמר שלמה (משלי לא): רבות בנות עשו חיל ואת עלית על כלנה, שמשה היה מעולה מכולם. ואת עלית על כולנה. למה? שעשו את המשכן ולא היו יודעין ליישבו. מה עשה? נטלו כל אחד ואחד מלאכתו, ובאו להם אצל משה ואומרים: הרי קרשים, הרי בריחין. כיון שראה משה אותם, מיד שרתה עליו רוה״ק, והקימו. ולא תאמר משה העמידו, אלא המשכן נעשו בו נסים ועמד מעצמו, שנאמר: הוקם המשכן. ואם תמה את על זה, הרי שלמה, כשבנה בית המקדש …
There were numerous wise men there, and they came to Moses, but they were unable to erect it. As Solomon said: “Many daughters have performed valiantly, but you have surpassed [alit] them all” (Proverbs 31:29); as Moses was the most excellent [meuleh] of them all. “But you have surpassed them all.” Why? Because they crafted the Tabernacle but were unable to put it together. What did they do? Each and every one took [the product of] his labor and they came to Moses. They said: ‘Here are the boards, here …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteזח״ג רסב, א. שמו״ר פנ״ב, ד. רש״י שה״ש (סוס״י ג). ובפסקדר״כ פסקא ויהי ביום כלות משה. ובתנחומא [באבער] פקודי [ח]. ובשמו״ר (ספנ״ב). ובשהש״ר (ג [יא, ב]) עה״פ בעטרה שעטרה לו אמו. וע׳ ילקוט שה״ש ר׳ תתקפו [בסופו]. וכוונת אדמו״ר כאן במכוון בלה״ט מזח״ג (רסב, א). [כ].
5לא זז הקב״ה מחבבה
At the close of Shemos Rabbah the same parable is told on this verse: G-d first called Israel “daughter,” then “sister,” and finally “mother.”
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): הקשיבו אלי עמי ולאמי אלי האזינו כי תורה מאתי תצא ומשפטי לאור עמים ארגיע. עמד רשב״י ונשקו על …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6עד שקראה אמי
Rabbi Shimon bar Yochai asks what “the crown with which his mother crowned him” means and is told a parable: a king so loved his only daughter that he called her “my daughter,” then “my sister,” and finally “my mother”; so G-d called Israel daughter, sister and mother.
Shir HaShirim Rabbah 3:11:2שיר השירים רבה ג׳:י״א:ב׳
בָּעֲטָרָה שֶׁעִטְּרָה לוֹ אִמּוֹ, אָמַר רַבִּי יוֹחָנָן, שָׁאַל רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי אֶת רַבִּי אֶלְעָזָר בְּרַבִּי יוֹסֵי, אָמַר לוֹ אֶפְשָׁר שֶׁשָּׁמַעְתָּ מֵאָבִיךָ מַהוּ בָּעֲטָרָה שֶׁעִטְּרָה לוֹ אִמּוֹ, אָמַר לוֹ הֵן, אָמַר לוֹ הֵיאַךְ, אָמַר לוֹ לְמֶלֶךְ שֶׁהָיְתָה לוֹ בַּת יְחִידָה וְהָיָה מְחַבְּבָהּ יוֹתֵר מִדַּאי וְהָיָה קוֹרֵא אוֹתָהּ בִּתִּי, וְלֹא זָז מֵחַבְּבָהּ עַד שֶׁקָּרָא אוֹתָהּ אֲחוֹתִי, וְלֹא זָז מֵחַבְּבָהּ עַד שֶׁקָּרָא אוֹתָהּ אִמִּי. כָּךְ הָיָה מְחַבֵּב יוֹתֵר מִדַּאי הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, וּקְרָאָן בִּתִּי, הֲדָא הוּא דִכְתִיב (תהלים מה, יא): שִׁמְעִי בַת …
“At the crown with which his mother crowned him,” Rabbi Yoḥanan said: Rabbi Shimon ben Yoḥai asked Rabbi Elazar ben Rabbi Yosei, he said to him: ‘Have you possibly heard from your father what is: “At the crown with which his mother crowned him”?’ He said to him: ‘Yes.’ He said to him: ‘What?’ He said to him: ‘[It is analogous] to a king who had an only daughter and he loved her exceedingly much and would call her: My daughter. He did not stop loving her until he called …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7מחבבה לכנסת ישראל עד שקראה אמי
Rashi brings the Midrash’s parable and its proof that G-d called Israel “My mother”: “Listen to Me, My people, and give ear to Me, My nation (le’umi),” where the word is written so that it can be read le’imi, “My mother.” He too explains “the day of his wedding” as the Giving of the Torah.
Rashi on Song of Songs 3:11רש"י על שיר השירים ג׳:י״א
Paragraph 2
8בשם הקב״ה
That passage explains the Sages’ name “the Holy One, blessed be He” in the same terms: “holy” is the light that encompasses the worlds and “blessed” is the light that fills them.
Kehot’s noteראה לעיל תזריע כב, ג ואילך. דרך מצותיך קב, ב. אוה״ת פנחס ע׳ א׳רי.
9אלף אלפין ורבי רבבן
Daniel’s vision of the heavenly court: “a thousand thousands served Him, and ten thousand times ten thousand stood before Him.” The maamar uses it for the countless angels, who are still divided and finite.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10היש מספר לגדודיו
Bildad’s words, “Is there any number to His troops?”: the heavenly hosts are numberless, yet, the maamar adds, still made of separate parts.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
11“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” It opens the Torah Ohr discourse (Miketz) to which the text refers for the phrase “revealed and known before Him.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בד״ה רני ושמחי בפ׳ מקץ
The discourse “Sing and rejoice, O daughter of Zion” asks why Israel is called “daughter,” brings the Midrash that G-d did not cease to cherish Israel until He called her daughter, then sister, then mother, and explains these as three levels in the service of G-d.
Kehot’s noteתו״א לו, א. באוה״ת שה״ש ע׳ תתצד: ”וכמ״ש במ״א שזהו לשון מארז״ל גלוי וידוע לפני מי שאמר והיה העולם ולא אמרו יודע אלא גלוי וידוע שא״א להתלבש בידיעה זו אלא שממילא גלוי וידוע ע״ש)”.
13וע״פ ארדה נא ואראה בפ׳ וירא
On “I will go down now and see,” the Alter Rebbe dwells on the Sages’ phrase “revealed and known before Him”: the philosophers struggled to understand how the One G-d can know and watch over every detail, and the Sages’ wording answers them.
Kehot’s noteתו״א יד, ד. וראה במ״מ שם.
14צופה ומביט עד סוף כל הדורות
On Rosh Hashanah all creatures pass before G-d, “and they are all surveyed in a single glance”; the Gemara supports it from “He who fashions their hearts together,” read as “the Creator sees their hearts together.”
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״פ ברכת זכרונות בתפלת ר״ה. וראה ר״ה יח, א.
15היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” As the Talmud reads it, G-d sees all hearts together at once: the proof that His providence is a single glance.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
16אות הוא בצבא דילי׳
There the seraphim say “Holy, holy, holy, Havayah Tzevaos,” and Tzevaos is explained as “a sign in His host”: all the countless hosts come into being and receive life from a single letter (os), the hei of “He created them with hei.”
Kehot’s noteע״ל האזינו ג, רפ״ב [עד, ד]. וש״נ. [כ].
17אין קדוש כהוי׳
Chanah’s prayer: “There is none holy like Havayah, for there is none besides You.” The maamar reads it as saying that G-d’s holiness is unique: set apart, yet the source of all existence.
I Samuel 2:2שמואל א ב׳:ב׳
אֵין־קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ:
There is none holy as the L-RD, For there is none beside Thee; Neither is there any rock like our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ב, ב. קטע מכאן מובא בסה״מ תרל״ה ע׳ פה. ובסה״מ תרנ״ד ע׳ קנא.
18ופי׳ בזהר פ׳ תזריע
The Tzemach Tzedek explains there the Zohar passage on “There is none holy like Havayah” that the text cites.
Kehot’s noteבביאוה״ז להצ״צ ע׳ תרנד מבאר המאמר. וראה גם אוה״ת נ״ך כרך א ע׳ כג. ד״ה הקבצו תרס״ו ע׳ תקב. סה״מ תש״י ע׳ 135.
Paragraph 3
19מבחינת המקיף
At the end of chapter 23: G-d is not enclothed within the worlds but encompasses them (sovev kol almin) “in the manner of a makif, to give them life, their essential life,” while only a small radiance, as much as they can bear, is enclothed within them.
Tanya, Likkutei Amarim 23:11תניא, חלק ראשון; ליקוטי אמרים כ״ג:י״א
… ״כּוּלָּם בְּחָכְמָה עָשִׂיתָ״, וְאִם כֵּן, הַחָכְמָה – שֶׁהִיא הַתּוֹרָה – לְמַעְלָה מִכּוּלָּם, וְהִיא הִיא רְצוֹנוֹ יִתְבָּרֵךְ הַנִּקְרָא ״סוֹבֵב כָּל עָלְמִין״, שֶׁהִיא בְּחִינַת מַה שֶּׁאֵינוֹ יָכוֹל לְהִתְלַבֵּשׁ בְּתוֹךְ עָלְמִין, רַק מְחַיֶּה וּמֵאִיר לְמַעְלָה בִּבְחִינַת מַקִּיף, וְהִיא הִיא הַמִּתְלַבֶּשֶׁת בַּנֶּפֶשׁ וּלְבוּשֶׁיהָ בִּבְחִינַת גִּילּוּי מַמָּשׁ – כְּשֶׁעוֹסְקִים בְּדִבְרֵי תוֹרָה, ״וְאַף־עַל־גַּב דְּאִיהוּ לָא חָזֵי כוּ׳״ [וּמִשּׁוּם הָכֵי יָכוֹל לִסְבּוֹל, מִשּׁוּם דְּלָא חָזֵי, מַה שֶּׁאֵין כֵּן בָּעֶלְיוֹנִים].
Kehot Publication Society (CC-BY-NC)
20מבחינת המקיף
At the end of chapter 48: G-d’s knowledge, being infinite, is not said to be enclothed in the finite world but to encompass it, though it includes all of it and through it brings it into being from nothing.
Tanya, Likkutei Amarim 48:4–5תניא, חלק ראשון; ליקוטי אמרים מ״ח:ד׳-ה׳
וְכָכָה מַמָּשׁ הִיא בְּחִינַת הַהֶאָרָה מוּעֶטֶת זוֹ, הַמִּתְלַבֶּשֶׁת בְּעוֹלָמוֹת עֶלְיוֹנִים וְתַחְתּוֹנִים לְהַשְׁפִּיעַ בָּהֶם לְהַחֲיוֹתָם, לְגַבֵּי עֵרֶךְ אוֹר הַגָּנוּז וְנֶעְלָם, שֶׁהוּא בִּבְחִינַת ״אֵין־סוֹף״, וְאֵינוֹ מִתְלַבֵּשׁ וּמַשְׁפִּיעַ בָּעוֹלָמוֹת בִּבְחִינַת גִּילּוּי לְהַחֲיוֹתָם, אֶלָּא מַקִּיף עֲלֵיהֶם מִלְמַעְלָה, וְנִקְרָא – ״סוֹבֵב כָּל עָלְמִין״. וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי …
Kehot Publication Society (CC-BY-NC)
21ובע״ח שהמקיף מצחצח הכלי מבחוץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש״ב (ענף ג) או״מ מאיר חצי עובי הכותל מצד החיצון. וע״ע בש׳ הכללים (פ״א). ושם הל׳ אוה״מ מחוץ לכלי. וע״ע ש׳ עקודים (פ״ב). [כ].
22שהמקיף מצחצח הכלי מבחוץ
The Arizal explains that the inner light shines through the inner half of the vessel’s wall and the encompassing light through the outer half, and through these two lights the wall of the vessel is purified within and without.
Sefer Etz Chaim 2:3עץ חיים ב׳:ג׳
23“Let them bring royal apparel which the king has worn.” The verse opens the Torah Ohr discourse to which the text refers, where the “royal apparel” is the encompassing garment of the Infinite Light itself.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בד״ה יביאו לבוש מלכות
That discourse explains the “royal apparel” as the garment of the Infinite Light itself, which encompasses all levels equally; the physical world of action comes into being from it, and that is why the mitzvos are enclothed in physical things.
Kehot’s noteתו״א צא, ג. בביאור שם. ובהוספות תו״א פ׳ ויקהל רפ״ב. [כ].
25אין קדוש כהוי׳
“There is none holy like Havayah, for there is none besides You”: the conclusion of the argument, that only G-d’s holiness both stands apart and gives existence.
I Samuel 2:2שמואל א ב׳:ב׳
אֵין־קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ:
There is none holy as the L-RD, For there is none beside Thee; Neither is there any rock like our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ולית מאן דתפיס ביה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (רכה, א). [כ].
27לית מאן דתפיס ביה
The Zohar’s description of G-d: He grasps all the worlds, and there is none who grasps Him.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
Paragraph 4
28שאו ידיכם קדש
“Lift up your hands [in] holiness and bless Havayah.” The maamar reads “kodesh” as the supernal Kodesh to which the hands are raised, and “bless” as drawing its blessing down.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב. מובא לעיל פ׳ אמור לב, ג. אוה״ת בשלח ע׳ תקסא.
29וצריכים להמשיך מחדש המשכת קדושתו ית׳
It explains why the life-force could withdraw: sovev still relates to the worlds, so sin can cause it to withdraw, G-d forbid; yet, unlike a soul, which leaves a damaged body entirely, the divine life-force keeps a person alive even while he sins, only in concealment.
Kehot’s noteבסה״מ תרנ״ד ע׳ קנא מבאר זה: ”דמ״מ ה״ה בחי׳ סוכ״ע שיש לו שייכות לעלמין ובערך כו׳ כמ״ש במ״א לכן יכול להיות שיסתלק ח״ו ע״י חטא ועון, ואין זה כמו הנשמה שמתפעלת ממיקרי הגוף, י״ל דבנשמה הרי ע״י הקלקול בגוף נסתלק החיות לגמרי ח״ו, משא״כ בהחיות האלקי הרי כשאדם עובר עבירה ר״ל הרי בשעת מעשה החיות האלקי מחי׳ אותו ג״כ אלא שהוא בהעלם” ע״ש עוד בזה.
30והמשכה זו היא מבחינת קדש העליון
There “kodesh” is “a word by itself,” the very holiness of the Infinite Light, beyond both memalei and sovev, while “kadosh” with a vav is a drawing down from it, and the three “kadosh” are successive radiances, each from the one before.
Kehot’s noteמובא לעיל פ׳ נשא כח, ד.
31אינו בגדר עלמין כלל
A note there gives the sources for “not within the bounds of worlds at all”: the Zohar (3:93a) and Likkutei Torah, Vayikra 33b.
Kehot’s noteבסה״מ תרנ״ד ע׳ קנב מעיר כ״ק אדמו״ר: ”זח״ג צג, א ונתבאר בלקו״ת ויקרא לג, ב ובכ״מ”.
32אינו בגדר עלמין כלל
The Ra’aya Mehemna (Emor), cited by the Kehot note for the Kodesh that is beyond the worlds; as Likkutei Torah quotes it, when Israel sanctify G-d, “that Kodesh shines,” and then He is called “Kadosh” above.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
33אם צדקת מה תתן לו
Elihu’s words: “If you are righteous, what do you give Him, or what does He receive from your hand?” The maamar applies them to the supernal Kodesh, to which no deed can add.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
34ורבו פשעיך מה תעשה לו
The verse before: “If you have sinned, what do you do against Him? And if your transgressions are many, what do you do to Him?” The maamar joins the two verses: sins too do not reach the supernal Kodesh.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
35שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One”: the first verse of the Shema, which the maamar identifies with the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ב׳ פסוקים . . שמע ישראל וברוך שכמל״ו
The note there explains why “Blessed be the Name…,” though not in Scripture, is called a “verse”: because it accompanies “Hear, O Israel,” and because the Sages sometimes introduce an ancient prayer text with “as it is written” (Zohar 1:34a; Tosafos on Berachos 20b) or call it a “verse” (Tikkunei Zohar, tikkun 57).
Zohar I, 34aזח״א לד, א
Berakhot 20b:12–13ברכות כ׳ ב:י״ב-י״ג
תָּא שְׁמַע: בֶּאֱמֶת אָמְרוּ בֵּן מְבָרֵךְ לְאָבִיו וְעֶבֶד מְבָרֵךְ לְרַבּוֹ וְאִשָּׁה מְבָרֶכֶת לְבַעֲלָהּ, אֲבָל אָמְרוּ חֲכָמִים: תָּבֹא מְאֵרָה לְאָדָם שֶׁאִשְׁתּוֹ וּבָנָיו מְבָרְכִין לוֹ. אִי אָמְרַתְּ בִּשְׁלָמָא דְּאוֹרָיְיתָא, אָתֵי דְּאוֹרָיְיתָא וּמַפֵּיק דְּאוֹרָיְיתָא. אֶלָּא אִי אָמְרַתְּ דְּרַבָּנַן, אָתֵי דְּרַבָּנַן וּמַפֵּיק דְּאוֹרָיְיתָא?!
Come and hear : It has indeed been stated : A son [who is a minor] may say Grace for his father, a slave for his master, and a woman for her husband ; but the Sages declare : May a curse alight upon the man for whom his wife or his son says Grace ! This is quite right if thou sayest that it is from the Torah; then one who is enjoined by the Torah [to keep the observance] comes and exempts one [whose observance is likewise commanded] …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Tikkunei Zohar, Tikkun 57 · 91b:2תקו״ז תיקון נז
… וּלְזִמְנִין אִתְקְרֵי פתחו״ן סגרו״ן (אטימו״ן) (נ״א אטמון), אטמו״ן בְּזִמְנָא דְאִיהוּ אוֹטֵם חוֹבִין דְּיִשְׂרָאֵל, סגרו״ן בְּזִמְנָא דְסָגַר תַּרְעִין דִּצְלוֹתָא, פתחו״ן בְּזִמְנָא דְפָתַח תַּרְעָא דִצְלוֹתָא, (פסקו״ן) (נ״א פיסקו״ן) בְּזִמְנָא דְפוֹסֵק הֲלָכוֹת דְּמַתְנִיתִין בִּמְתִיבְתָּא תַּתָּאָה, וְהָכִי כָּל שְׁמָהָן כְּפוּם שְׁלִיחוּתֵיהּ, וְהָכִי כָּל מַלְאָךְ אִשְׁתַּנִּי שְׁמֵיהּ כְּפוּם שְׁלִיחוּתֵיהּ, הֲדָא הוּא דִכְתִיב (שופטים יג יח) לָמָּה זֶּה תִּשְׁאַל לִשְׁמִי וְהוּא פֶּלִאי, וּכְפוּם נִיסָא דְעָבְדִין הָכִי אִיהוּ שְׁמַיְיהוּ.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteאף דברוך שם כו׳ אינו בתנ״ך, בכל זה קוראו ג״כ פסוק, אגב דשמע ישראל. וי״ל עוד שהוא מפני שמצינו בכמה מקומות בחז״ל על נוסח תפלה עתיקה הביטוי ”דכתיב” (זח״א לד, א. ובכ״מ. תוד״ה נשים ברכות כ, ב). או גם ”קרא” (ת״ז תי׳ נז ע״פ שטחיות הלשון שם) — לכן שייך לקרותו ”פסוק”. — סה״מ תש״ט ע׳ 150 בהערה.
37ב׳ פסוקים הראשונים . . שהם צריכים כוונת הלב
The halachic source the note gives for the rule that the first two verses of the Shema require the heart’s intent.
Kehot’s noteשו״ע אדה״ז ס״ס סה.
38והם יחודא עילאה ויחודא תתאה
The note refers there for a lengthy explanation of the higher unity and the lower unity.
Kehot’s noteבארוכה בתו״א קטו, ב. ואילך.
39למסור נפשו באחד
It explains the Arizal’s phrase “self-sacrifice in One” as the self-nullification of the G-dly soul’s essence, above intellect, as against “with all your soul,” where the animal soul too consents through contemplation; afterwards, in Torah study, the soul is united with the Infinite Light enclothed in the higher Chochmah.
Kehot’s noteראה לעיל פ׳ ויקרא ה, א.
40“You have been shown, so that you may know that Havayah is G-d; there is nothing else besides Him.” The maamar uses it for the contemplation at the heart of the higher unity: G-d alone truly is.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
41בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספ״ד דאבות. [כ].
42בע״כ אתה חי
“Against your will you were formed, against your will you were born, against your will you live….” The maamar takes “against your will you live” as the lower unity: physical existence is a given, and must itself be made nullified to G-d.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
43עוצם עיניו מראות ברע
Isaiah describes the one who will dwell on high: “…who shuts his eyes from seeing evil.” The maamar makes it part of the lower unity.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ולא תתורו אחרי לבבכם
From the passage of tzitzis: “and do not stray after your heart and after your eyes.” Guarding one’s thoughts is the lower unity in practice.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בד״ה שיר השירים
The opening discourse of this section calls the Holy One the groom and Knesses Yisrael the bride, “the day of his wedding” being the Giving of the Torah, and reads “bride” (kallah) as the soul’s pining away (kelos), as in “My flesh and my heart pine away.”
Kehot’s noteראה לעיל א, א.
46וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand’s embrace stands for the higher unity.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
47כלה שארי ולבבי
“My flesh and my heart pine away; G-d is the rock of my heart and my portion forever.” The maamar uses it for the soul’s yearning to be absorbed in G-d in the higher unity.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48דרועא שמאלא בחי׳ גבורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
49דרועא שמאלא
In Elijah’s prayer (Pasach Eliyahu) the Sefiros are pictured as the limbs of a body: “Chesed is the right arm, Gevurah the left arm.” Here the left arm is the lower unity, the side of restraint.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
50יותר מטבעו ורגילותו
Tanya, chapter 15, explains that a person is called one who serves G-d when he goes beyond his nature and habit, as the Talmud says of one who reviews his chapter a hundred and one times.
Tanya, Likkutei Amarim 15:10תניא, חלק ראשון; ליקוטי אמרים ט״ו:י׳
… עַל גַּבֵּיהֶן בְּיֶתֶר שְׂאֵת וְיֶתֶר עֹז, לִהְיוֹת נִקְרָא ״עוֹבֵד אֱלֹקִים״; מִפְּנֵי שֶׁכְּדֵי לְשַׁנּוֹת טֶבַע הָרְגִילוּת, צָרִיךְ לְעוֹרֵר אֶת הָאַהֲבָה לַה׳ עַל יְדֵי שֶׁמִּתְבּוֹנֵן בִּגְדוּלַּת ה׳ בְּמוֹחוֹ, לִשְׁלוֹט עַל הַטֶּבַע שֶׁבֶּחָלָל הַשְּׂמָאלִי הַמָּלֵא דַּם הַנֶּפֶשׁ הַבַּהֲמִית שֶׁמֵּהַקְּלִיפָּה, שֶׁמִּמֶּנָּה הוּא הַטֶּבַע, וְזוֹ הִיא עֲבוֹדָה תַמָּה לַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
51וברכו את ה׳
“…and bless Havayah”: the second half of the verse, read as the blessing that flows down once the hands have been raised.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אם ישים אליו לבו
“If He sets His heart upon him, He gathers to Himself his spirit and his breath.” The maamar reads it as describing a person who sets his heart to G-d, to whom G-d then gathers His own spirit and breath, the light of the Infinite.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
53וזהו לא זז
An excerpt from this point of the maamar is quoted there.
Kehot’s noteקטע מכאן בסה״מ תרל״ח ע׳ רכ.
54אורייתא מחכ׳ נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
55ועיין בזהר ויקרא (די״ג ע״א)
There this Zohar passage is listed among the sources on Knesses Yisrael’s rising and descending through the night and day, followed by an explanation of the Holy One, blessed be He, as Z’eir Anpin, the attributes through which the worlds are led.
Kehot’s noteראה גם לקמן לב, ד. ולעיל פ׳ תזריע כד, ד.
56ועל דמות הכסא דמות
The words here quote Ezekiel 1:26; the passage is shown below.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
57רמ״ח תיבין שבק״ש ממשיכים בחי׳ רמ״ח אברי׳ עילאין
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הק״ש פכ״ה.
58The Zohar on Vayikra, which the text cites; as Likkutei Torah, Tazria, quotes it, this blessing of the Holy One comes about through the study of Torah.
Zohar, Vayikra 27:200–29:209ספר הזהר, ויקרא כ״ז:ר׳-כ״ט:ר״ט
Paragraph 7
59והיו הדברים האלה
“And these words which I command you this day shall be upon your heart.” The maamar reads Anochi (“I”) as G-d’s own self, and metzavecha as bonding.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
60אורייתא מחכמה נפקת
The Zohar’s statement that “the Torah comes forth from Chochmah,” cited by the Kehot note.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
61אורייתא מחכמה נפקת
A second place the Kehot note gives for “the Torah comes forth from Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
62רמ״ח תיבין שבק״ש
The Arizal’s kavanos for the 248 words of the Shema: through them Z’eir Anpin is built up into 248 complete limbs, beginning with the 42 words of the first paragraph, which correspond to its head.
Pri Etz Chaim, Gate of the Recitation of the Shema 25:1פרי עץ חיים, שער הקריאת שמע כ״ה:א׳
בענין סדר רמ״ח תבין שבק״ש. כבר בארנו כי אחר שיורד השפע לג׳ מוחי ז״א, אח״כ יורד לחג״ת ונה״י דז״א. ועתה איך נגדל ז״א, ונעשין לו רמ״ח איברים שלימים. כי פ׳ שמע יש בו מ״ב תיבין כנגד רישא דז״א, וגם הוא סוד עטרא דחסדים, והם ברישא דנוקבא, כי מהם נעשו חו״ב דנוק׳. וזהו ואהבת, בסוד אהבת חסד, וסי׳ מ״ב, וזהו ודברת ב״ם, אותיות מ״ב, והם כנגד מ״ב אתוון דאבגית״ץ. והנה אמרו בתיקונים, רישא דאילנא דאינון מ״ב תיבין דאבגית״ץ, והנה שם מ״ב זהו גבורה, ואיך אמר שואהבת הוא חסד כנגד שם מ״ב …
Pri Etz Chaim (Public Domain)
63ועל דמות הכסא דמות כמראה אדם
Ezekiel’s vision of the chariot: “and upon the likeness of the throne was a likeness like the appearance of a man upon it from above.” The supernal Man is the ten Sefiros as a single figure.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
64כי אין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט יגדל.
65ולהבין משל ומליצה
“To understand a parable and a figure, the words of the wise and their riddles.” The maamar borrows the phrase for what it is about to do: to understand a little of the Torah’s parable of the supernal Man.
Proverbs 1:6משלי א׳:ו׳
לְהָבִין מָשָׁל וּמְלִיצָה דִּבְרֵי חֲכָמִים וְחִידֹתָם:
To understand a proverb, and a figure; The words of the wise, and their dark sayings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66מעלה אני עליכם כאילו עשאוני
The Zohar on “and you shall do them” (Bechukosai), cited by the Kehot note: one who keeps the mitzvos is regarded, as it were, as having made Him.
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteזח״ג קיג, א. וראה ויק״ר לה, ז. ע׳ זח״ג (קיג, א), וכדה״ק ל״מ. [כ]. באוה״ת שה״ש כרך ג תתצה מוסיף כאן: ”שישראל הם הממשיכים המשכת חיות אלקות הנק׳ סובב וממלא שהוא בחי׳ קומת אדם וכמשי״ת בע״ה, והיינו ע״י רמ״ח תיבין דק״ש שעי״ז ממשיכים בחי׳ רמ״ח איברים דמלכא”.
67ויקרא שמו ישראל
G-d renames Yaakov: “…and He called his name Israel.” The Kehot note remarks that the verse reads es shemo, which the text here omits. The maamar reads Yisrael as li rosh, “a head for Me.”
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, י, ושם אי׳ ”את” שמו. [כ]. וכ״ה במאמרי אדה״א נ״ך ע׳ רנו. אבל באוה״ת שה״ש כרך ג ע׳ תתצא ”את שמו”.
68ישראל לי ראש
It brings the reading of Yisrael as li rosh, “a head for Me,” in the name of the Zohar.
Kehot’s noteדרך מצותיך טו, ב בשם הזהר. וראה שער הפסוקים להאריז״ל וישלח לב, כט ועוד. [וראה לעיל] שלח (מח, ב). וש״נ. [כ].
69חכמה מוחא איהי מחשבה מלגאו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
70חכמה מוחא איהו מחשבה מלגאו
Elijah’s prayer (Pasach Eliyahu) pictures the Sefiros as a body: Chochmah is the brain, “the thought within”; Chesed the right arm, Gevurah the left arm, Tiferes the torso, Netzach and Hod the two legs, Yesod “the end of the body, the sign of the holy covenant,” and Malchus the mouth. The maamar follows this list limb by limb.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
71לא ידע אנוש ערכה
Job on wisdom: “Man does not know its worth, nor is it found in the land of the living.” The maamar applies it to the higher Chochmah enclothed in the Torah.
Job 28:13איוב כ״ח:י״ג
לֹא־יָדַע אֱנוֹשׁ עֶרְכָּהּ וְלֹא תִמָּצֵא בְּאֶרֶץ הַחַיִּים:
Man knoweth not the price thereof; Neither is it found in the land of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יג.
72בסיפורי מעשיות
The Zohar on Beha’aloscha, which the text cites: the plain sense of the Torah’s narratives is only “the garment of the Torah,” and one who thinks the Torah came merely to tell stories is mistaken.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
73בזהר בהעלותך קמ״ט
There the Alter Rebbe brings the same Zohar passages: the plain sense of the Torah’s narratives is called “the garment of the Torah,” and, with the Pardes, one who learns them should intend that they are divine words whose inner content is hidden from him.
Kehot’s noteראה לעיל ג, ג.
74ואפילו ע״פ קבלה
Its version reads here “according to the mystery, which is called the wisdom of Kabbalah, such as through the book of the Zohar and the writings of the Arizal,” making clear that “Kabbalah” here means the hidden wisdom.
Kehot’s noteבמאמרי אדה״א נ״ך ע׳ רנו: עפ״י סוד שנק׳ חכמת הקבלה כמו ע״י ספר הזוהר ובכתבי האריז״ל.
75שאו ידיכם קודש
“Lift up your hands [in] holiness”: the two hands, the higher and lower unity, recalled here as the first step in drawing the Infinite Light into Chochmah.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76והיו הדברים האלה
“And these words which I command you…”: the Torah, which follows the Shema’s first verses and through which the Infinite Light is revealed in Chochmah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
77בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
78בטל רצונך
The Mishnah: “Nullify your will before His will, so that He may nullify the will of others before your will.” The maamar sees in it a power every Jew has.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
79המו מעי לו
G-d says of Ephraim, “Is Ephraim a dear son to Me?… Therefore My innards stir for him; I will surely have compassion on him.” The maamar uses it for Tiferes, compassion. Sefaria numbers it verse 20; the Kehot note, following the Hebrew printings, gives 31:19.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
80ע״י פסוד״ז . . להתלבש במדת רחמנות
Its version adds here, “as is explained elsewhere concerning Hallel.”
Kehot’s noteבאוה״ת שה״ש כרך ג ע׳ תתצו מוסיף ”וכמ״ש במ״א בענין הלל”. וראה בתו״א ל, א. דרך מצותיך קיח, א ואילך.
81ובחי׳ נצח והוד
The letter beginning “To understand the parable and figure,” to which the text itself refers, explains the Sefiros through the powers of the human soul; there Netzach and Hod are the faculty of counsel that arranges how an influence is passed on, little by little, so that the recipient can take it in.
Kehot’s noteראה אגה״ק סי׳ טו ובליקוט פי׳ ומ״מ לשם.
82חסד דרועא ימינא . . נצח והוד תרין שוקין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
83תועבת ה׳ אשר שנא
“For every abomination of G-d, which He hates, they have done to their gods.” The maamar borrows the phrase for what Hod overcomes.
Deuteronomy 12:31דברים י״ב:ל״א
לֹא־תַעֲשֶׂה כֵן לַה׳ אֱלֹקֶיךָ כִּי כׇל־תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא עָשׂוּ לֵאלֹקֵיהֶם כִּי גַם אֶת־בְּנֵיהֶם וְאֶת־בְּנֹתֵיהֶם יִשְׂרְפוּ בָאֵשׁ לֵאלֹקֵיהֶם:
Thou shalt not do so unto the L-RD thy G-d; for every abomination to the L-RD, which He hateth, have they done unto their gods; for even their sons and their daughters do they burn in the fire to their gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84נצח ישראל לא ישקר
Samuel to Saul: “And also the Eternal One of Israel does not lie nor relent.” The maamar reads Netzach as the Sefirah of victory, which does not pass away.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
85בד״ה אלה מסעי
There “truth” is G-d’s goodness that never ceases, “I have not changed,” flowing without the change and emotion that attributes imply; the passage also refers to Iggeres HaKodesh, “To understand the parable and figure,” as our text does.
Kehot’s noteלעיל פ׳ מסעי צג, ג.
86חומריות גופו
A textual variant: after “the materiality of his body,” its version adds “and his animal soul.”
Kehot’s noteבאוה״ת שה״ש ע׳ תתצו נוסף: ”ונפשו הבהמית”.
87יסוד סיומא דגופא . . מלכות פה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
88ודברי אשר שמתי בפיך
“My spirit which is upon you and My words which I have put in your mouth shall not depart from your mouth.” The maamar uses it for Malchus, the mouth, drawn down through Torah spoken aloud.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כל הקורא ושונה הקב״ה קורא ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדא״ר פי״ח. יל״ש איכה רמז תתרלד.
90וכל הקורא ושונה הקב״ה קורא ושונה כנגדו
Tanna deVei Eliyahu: when a Torah scholar sits and reads and studies, the Holy One, blessed be He, sits opposite him and reads and studies with him.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
91וזהו ענין המשכת בחי׳ אדם העליון
A further place to which the note refers on drawing down the supernal Man.
Kehot’s noteראה אוה״ת יוהכ״פ ע׳ א׳תקלט.
92בד״ה תקעו בחדש שופר
That discourse opens by explaining Rosh Hashanah as the “head and brain” of the year, in which the general life-force of the whole year is revealed, as the head holds the life that spreads to every limb.
Kehot’s noteלעיל ר״ה נג, ד ואילך.
93The other passage of the Zohar on Beha’aloscha that the text cites, where, as Likkutei Torah (Shir HaShirim 3c) notes, the Zohar treats this theme at length.
Zohar, Beha'alotcha 3:13–4:20ספר הזהר, בהעלותך ג׳:י״ג-ד׳:כ׳
R. Eleazar then quoted the verse: “And the ark rested in the seventh month, on the seventeenth day of the month, on the mountains of Ararat” etc. (Gen. 8, 4). ‘How precious’, he said, ‘are the words of the Torah, seeing that each particular word contains sublime mystical teachings, the Torah itself being designated the sublime general rule. Now, one of the thirteen exegetical principles by which the Law is expounded reads: “If anything is included in a general proposition and is then made the subject of a special statement, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
94בעטרה שעטרה לו אמו
“…with the crown with which his mother crowned him”: here the maamar begins to explain the crown itself.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95שכ״ב ספ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שכ״ג (ספ״ב). [כ].
96שהכתר אינו מכלל גופו
The Arizal: the crown of Z’eir Anpin is not part of its body but encompasses it, and so with a person below, whose crown is a spiritual light encompassing him unseen and whose skull is its outer extension. The text cites it as Sha’ar 22 by the Shklov 5560 printing.
Sefer Etz Chaim 23:2עץ חיים כ״ג:ב׳
… בו כתר עם המוחין בתוכו למעלה מן המוחין שלו. אך זה יובן במ״ש כי הנה כמו שהכתר אינו מכלל גופו דז״א רק בחי׳ מקפת עליו זולתו כך הוא באדם התחתון שהכתר שלו הוא אור רוחני מקיף עליו ואינו נגלה וניכר לעין כל אמנם החיצוניות שלו המתפשט למטה הוא הנגלה והוא הגולגלת המקיף את המוחין של אדם עצמו:
Sefer Etz Chaim (Public Domain)
97בד״ה נר חנוכה
There the mezuzah, on the right, is an ascent from below, binding the house and everything in it to the love of G-d, while the Chanukah lamp, on the left, is the drawing down of the light of the Torah.
Kehot’s noteתו״א מב, ב.
98בשעה שהקדימו ישראל
Kehot’s note points to Shabbat 86a for these words.
Shabbat 86aשבת פ״ו א
Kehot’s noteשבת פו, א.
99בשעה שהקדימו ישראל נעשה לנשמע
Rabbi Simai taught: when Israel put “we will do” before “we will hear,” sixty myriads of ministering angels came and tied two crowns on each Jew, one for “we will do” and one for “we will hear.”
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
100תען לשוני אמרתך
“My tongue shall answer Your word, for all Your commandments are righteousness.” The maamar reads it as the tongue repeating G-d’s own word.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
101השמע לאזניך מה שאתה מוציא מפיך
The Talmud learns from the word “Hear” (Shema) that one should recite so that his ears hear what his mouth brings forth. The maamar reads it as hearing G-d’s word in one’s own speech.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
102רוח אייתי רוח
the passage shares nothing with the note
Kehot’s noteע״ל ואתחנן (יב, ג). וש״נ. [כ].
Paragraph 11
103כל האומר אין לי אלא תורה
Rabbi Yosei: whoever says he has nothing but Torah does not have even Torah, for whoever is engaged in doing is engaged in learning. The maamar reads it as: without nullifying one’s will, the Torah itself is not drawn to him.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
104בד״ה כי עמך מקור חיים
There “the source of life,” from which divine light flows to all the worlds, is itself nullified before the Holy One, blessed be He, in His essence, who is beyond any flow; light is revealed through the light of the Torah and mitzvos, “the limbs of the King,” and the 613 mitzvos are rooted in the 613 paths of the skull (gulgalta) of Z’eir Anpin.
Kehot’s noteתו״א לה, א.
105שו״ה ע״ב) — ביטול רצון
It explains that this will, in “nullification of will,” is the level of yichud, union.
Kehot’s noteבאוה״ת ואתחנן ע׳ רנו מפרש שרצון זה הוא בחי׳ היחוד.
106אם צדקת
“If you are righteous, what do you give Him?”: G-d is exalted above any will for our deeds, so His wanting the mitzvos is a gift.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107רק רצון זה המלובש בתורה ומצות . . עשה אלקים לנו
This passage is quoted there.
Kehot’s noteמובא ביהל אור ע׳ צה.
108תען לשוני אמרתך כי כל מצותיך צדק
“My tongue shall answer Your word, for all Your commandments are righteousness (tzedek).” The maamar reads tzedek as tzedakah: every mitzvah is G-d’s charity.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109כי כל מצותיך צדק . . בלתי סוף ובלתי תכלית
This passage is quoted in Or HaTorah on Nasso and mentioned in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת נשא ע׳ רלח. נזכר באוה״ת ויקרא כרך ב ע׳ תרעח.
110ודברי אשר שמתי בפיך
“…and My words which I have put in your mouth”: Torah studied aloud, with self-nullification, is what draws down G-d’s will.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
111זאת התורה אדם
“This is the law (torah): a man who dies in a tent.” The maamar reads it as “This is the Torah: Man,” the Torah corresponding to the supernal Man.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112וממדבר מתנה
From the Song of the Well: “…and from the desert, Mattanah,” a word that means “gift.” The maamar reads it as the Torah given from the “desert,” a level above “man.”
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח. ראה אוה״ת פ׳ בשלח ע׳ שעג.
113אשר לא עבר בה איש
G-d led Israel “through a land where no man passed through and no human dwelt.” The Kehot note remarks that the verse has no “asher.” The maamar reads the desert as a level above both ish and adam.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו, ושם לי׳ תיבת אשר. [כ].
114ה׳ איש מלחמה
From the Song at the Sea: “Havayah is a man of war, Havayah is His Name.” Here “man” (ish) is G-d as already revealed through the Name Havayah.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ג.
115מלחמה להוי׳ בעמלק
“A war for Havayah against Amalek from generation to generation”: joined with “a man of war,” it marks the level of G-d as drawn into the Name Havayah.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116מדבר הוא בחי׳ עליונה למעלה מעלה מבחי׳ אדם . . ג״פ קדוש בוי״ו
The passage is quoted there, with an addition: “man” (ish and adam) is the light already drawn into the form of three lines, “kadosh” with a vav, the vav being the radiance drawn from the supernal Kodesh to become sovev and memalei, which is why “kadosh” is said three times.
Kehot’s noteמובא בספר החקירה פב, א ושם מוסיף: ”כי בחי׳ איש ואדם היינו כשכבר נמשך בציור ג׳ קוין והיינו קדוש בוא״ו הוא״ו הוא מה שנמשך הארה מקדש העליון להיות סוכ״ע וממכ״ע ולכן אומרים ג״פ קדוש” ע״ש. ראה לעיל פ׳ שלח מד, א.
117וצדקה תהי׳ לנו
“And it shall be tzedakah for us if we take care to do all this commandment before Havayah our G-d.” The maamar cites it to show that all the mitzvos are called tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי Havayah אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה.
118Kehot’s note points to Song of Songs 4 for these words.
Song of Songs 4שיר השירים ד׳
Paragraph 12
119צאינה וראינה בנות ציון במלך שלמה
The maamar returns to its verse and begins to explain it phrase by phrase.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מלך שהשלום שלו
Kehot’s note points to Shir HaShirim Rabbah 1:11 for these words.
Shir HaShirim Rabbah 1:11שיר השירים רבה א׳:י״א
Shemot Rabbah 52:4שמות רבה נ״ב:ד׳
כמה חכמים היו שם, ובאו להם אצל משה ולא היו יכולין להקימו?! אלא אמר שלמה (משלי לא): רבות בנות עשו חיל ואת עלית על כלנה, שמשה היה מעולה מכולם. ואת עלית על כולנה. למה? שעשו את המשכן ולא היו יודעין ליישבו. מה עשה? נטלו כל אחד ואחד מלאכתו, ובאו להם אצל משה ואומרים: הרי קרשים, הרי בריחין. כיון שראה משה אותם, מיד שרתה עליו רוה״ק, והקימו. ולא תאמר משה העמידו, אלא המשכן נעשו בו נסים ועמד מעצמו, שנאמר: הוקם המשכן. ואם תמה את על זה, הרי שלמה, כשבנה בית המקדש …
There were numerous wise men there, and they came to Moses, but they were unable to erect it. As Solomon said: “Many daughters have performed valiantly, but you have surpassed [alit] them all” (Proverbs 31:29); as Moses was the most excellent [meuleh] of them all. “But you have surpassed them all.” Why? Because they crafted the Tabernacle but were unable to put it together. What did they do? Each and every one took [the product of] his labor and they came to Moses. They said: ‘Here are the boards, here …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשהש״ר פ״א, יא, פ״ג, כ. שמו״ר פנ״ב, ד. ועוד.
121מלך שהשלום שלו
On this very verse: “upon King Shlomo,” upon the King to whom peace belongs.
Shir HaShirim Rabbah 3:11:1שיר השירים רבה ג׳:י״א:א׳
… בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁבָּרָא בְּרִיּוֹתָיו שְׁלֵמוֹת, בָּרָא חַמָּה וּלְבָנָה עַל מִלֵּאתָן, כּוֹכָבִים וּמַזָּלוֹת עַל מִלֵּאתָן. בַּר קַפָּרָא אָמַר אָדָם וְחַוָּה כְּבֶן עֶשְׂרִים שָׁנִים נִבְרְאוּ. בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁהַשָּׁלוֹם שֶׁלּוֹ. דָּבָר אַחֵר, בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁהִשְׁלִים מַעֲשָׂיו לִבְרִיּוֹתָיו, כֵּיצַד הִשְׁלִים הָאֵשׁ לְאַבְרָהָם אָבִינוּ, הִשְׁלִים הַחֶרֶב לְיִצְחָק, הִשְׁלִים הַמַּלְאָךְ לְיַעֲקֹב. דָּבָר אַחֵר, בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁעָשָׂה שָׁלוֹם בֵּין בְּרִיּוֹתָיו. תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי הָרָקִיעַ שֶׁל שֶׁלֶג …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 13
122מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” Kingship is what relates G-d to the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123אנא אמלוך
There the root of all the worlds is G-d’s thought “I will reign,” since “there is no king without a people”; yet even this will to reign is, as “Havayah reigns, He is clothed in majesty” says, only a garment.
Kehot’s noteע׳ נשא (כד [כא], סע״ד). וש״נ. [כ].
124עטרה שעטרה לו אמו
“…the crown with which his mother crowned him”: the crown that Israel, the “mother,” make for the King.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125הושיט הקב״ה אצבעו הקטנה
When G-d told a band of ministering angels of His plan to create man and they objected, “He stretched out His little finger among them and burned them.”
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
126עושה מלאכיו רוחות
“He makes His angels winds, His ministers a flaming fire.” The maamar reads it as the angels’ bodies of air and fire.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ד.
127חי ה׳ אשר עמדתי לפניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יז, א.
128אשר עמדתי לפניו
Elijah to Ahab: “As Havayah, the G-d of Israel, lives, before whom I have stood.” The maamar reads it as the soul standing before G-d, included in Him.
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129ת״ח שבבבל מצוינים
The Talmud asks why the Torah scholars in Babylon are metzuyanin, distinguished in their dress; the maamar reads the word as “clothed.”
Shabbat 145bשבת קמ״ה ב
Kehot’s noteשבת קמה, ב. ראה יהל אור ע׳ שח.
130אשרי מי שבא לכאן
From a vision of the World to Come told in the Talmud: they were heard saying there, “Fortunate is he who comes here with his learning in his hand.”
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
131שמרע״ה ראה באספקלריא אחת המאירה
Rabbi Yehudah bar Ilai: the prophets saw through nine lenses, but Moshe through a single one; the Rabbis say the prophets saw through a smudged lens and Moshe through a polished one.
Vayikra Rabbah 1:14ויקרא רבה א׳:י״ד
Kehot’s noteויק״ר א, יד. עזח״א (קפג, א). זח״ג (קצח, א. רסח, ב). ודה״ק נובעים מויק״ר (פ״א [יד]) ב׳ ר׳ יהודא בר׳ אלעאי שראו מתוך ט׳ איספקלריות. וכ״ה ברקאנטי (וארא). ובלקח טוב סו״פ בהעלותך גורס י׳ מראות מיחזקאל (מג, ג). וכעת לא״מ כמ״ש אדמו״ר ”ז” מראות אבל בזו הרגע מצאתי להדיא בילקוט ויקרא ר׳ תלב מתוך שבע אספקלריות, והמעיין ביחזקאל (הנ״ל) מדוייק היטיב כמ״ש אדמו״ר כאן. וע׳ ת״ז (מז״ח קמט, ב [תז״ח צד, ג]) ט מראות חזא יחזקאל. [כ].
132ראה באספקלריא אחת המאירה ושאר הנביאים דרך ז׳ אספקלריאות
The Yalkut’s version of the same Midrash: “all the prophets saw through seven lenses,” and Moshe through one, as in our text.
Yalkut Shimoni on Torah 432:1ילקוט שמעוני על התורה תל״ב:א׳
… מַה בֵּין מֹשֶׁה לְכָל הַנְּבִיאִים, רַבִּי יְהוּדָה בַּר רַבִּי אִלְעַאי אָמַר כָּל הַנְּבִיאִים רָאוּ מִתּוֹךְ שֶׁבַע אַסְפַּקְלַרְיוֹת, הֲדָא הוּא דִכְתִיב (יחזקאל מג, ג) ”וּכְמַרְאֵה הַמַּרְאֶה אֲשֶׁר רָאִיתִי” וְגוֹ'. וּמֹשֶׁה רָאָה מִתּוֹךְ אַסְפַּקְלַרְיָא אַחַת, שֶׁנֶּאֱמַר ”וּמַרְאֶה וְלֹא בְחִידֹת”. וְרַבָּנָן אָמְרִין כָּל הַנְּבִיאִים רָאוּ מִתּוֹךְ אַסְפַּקְלַרְיָא מְלֻכְלֶכֶת הֲדָא הוּא דִכְתִיב (הושע יב, יא) ”וְאָנֹכִי חָזוֹן הִרְבֵּיתִי וּבְיַד הַנְּבִיאִים אֲדַמֶּה” וּמֹשֶׁה רָאָה מִתּוֹךְ אַסְפַּקְלַרְיָא מְצֻחְצַחַת הֲדָא הוּא דִכְתִיב ”וּתְמֻנַת ה׳ יַבִּיט”. רַבִּי פִּנְחָס בְּשֵׁם רַבִּי …
Torat Emet (CC-BY-NC)
Paragraph 14
133ימים יוצרו ולא אחד בהם
“…days were formed, and not (lo) one among them,” where the written lo (“not”) is read lo (“to Him”). The maamar reads “days” as garments in which G-d’s oneness is to shine.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
134שיהי׳ בחי׳ אחד מאיר בהם
This explanation is quoted there, on the same verse.
Kehot’s noteמובא ביהל אור ע״פ זה. וראה לעיל פ׳ שלח נב, א.
135חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” Wisdom is a light of the face, so the radiance enjoyed through comprehension belongs to Chochmah.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
136בעטרה שעטרה לו אמו
“…the crown with which his mother crowned him”: the Torah and mitzvos themselves, beyond comprehension.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137ממדבר מתנה
“…and from the desert, Mattanah (a gift)”: the essence of the Torah comes from the “desert,” beyond the level of man.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138אשר לא ישב אדם שם
“…where no human dwelt”: the desert as the level above man.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139צאינה וראינה
The Zohar on Terumah, which the text cites on “Go out and gaze.”
Zohar, Terumah 12:134–143ספר הזהר, תרומה י״ב:קל״ד-קמ״ג
140צאינה וראינה
The end of Shemos Rabbah (Pekudei), which the text cites: the verse is said of the day the Mishkan was set up, when there was great joy in Israel.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
דבר אחר: ויביאו את המשכן, הה״ד (שיר ד): צאינה וראינה בנות ציון במלך שלמה בעטרה שעטרה לו אמו ביום חתונתו וביום שמחת לבו. אימתי נאמר הפסוק הזה? ביום שעמד המשכן, שהיתה שמחה גדולה בישראל, שהקב״ה שורה אצלם. בנות ציון, בנים המצוינין לי, ע״י עובדי כוכבים. מה ציון הזה נראה באצבע, כך ישראל נראין באצבע. הוי, בנות ציון המצוינין לי. במלך שלמה, במלך שהשלום שלו, זה ממ״ה הקב״ה. בעטרה שעטרה לו אמו, זה המשכן. למה קראו עטרה? אלא, מה העטרה מצויירת, כך המשכן היה מצוייר, שנאמר (שמות לה): ורוקם בתכלת ובארגמן …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
141צאינה וראינה
Bamidbar Rabbah (chapter 12), which the text cites: the verse speaks of the time the Shechinah came to rest in the Mishkan, and “daughters of Zion” are those distinguished (metzuyanim) for Him.
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
142(ובזהר נז׳ מענין . . צאינה וראינה)
There all the sources listed here are copied out in their own words.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שפב ואילך מעתיק כל המ״מ בלשונם ע״ש.
143Shir HaShirim Rabbah on the verse, which the text cites last: “Go out and gaze, O daughters of Zion” are the children who are distinguished (metzuyanim) for Me, and “King Shlomo” is the King to whom peace belongs.
Shir HaShirim Rabbah 3:11:1שיר השירים רבה ג׳:י״א:א׳
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ואתה תצוה את בני ישראל ויקחו אליך כו׳
“And you shall command the children of Israel”
Aharon, the “groomsman,” kindles in the soul the joy of the mitzvos, a running toward G-d that dawns out of darkness; but his power comes from Moshe, from Torah study and the bittul of Chochmah, which reveal G-d’s unity above time. That is why the oil is brought “to you,” to Moshe, and why Moshe’s lamp is “continual.”
The maamar in brief
Why is the oil for the lamps that Aharon lights brought to Moshe, and why does Moshe’s verse speak of a “continual” lamp while Aharon’s says only “from evening until morning”? Aharon is “the groomsman of the Matrona”: he escorts the souls to union with their source, bringing them a joy from above. That joy comes from the Infinite Light clothed in the mitzvos. The mitzvos are the lamp itself, while all the delights of the upper and lower Gan Eden are only its radiance, “the work of His hands”; so the joy of a mitzvah should exceed “an abundance of everything.” Aharon works in two stages, “arranging” through one’s own contemplation and “raising up” through joy from above, and the light comes gradually, out of darkness. It needs “crushed olive oil”: crushing the animal soul by making oneself like leftovers yields Chochmah, the bittul in which the light endures. Aharon’s joy is “running” outside the curtain, in the lower unity. Its power comes from the letters of the Torah, which come through Moshe, whose Torah is “return to the One,” the higher unity above time.

Outline
	1The questionsWhy is the oil for Aharon’s lamps brought to Moshe, and why is Moshe’s lamp “continual” while Aharon’s burns “from evening until morning”? Aharon is the groomsman who escorts the souls to their source.¶1–2
	2The groomsman’s joyAharon belongs to the “wedding day”: a joy from above, revealed in the souls, that comes from the Infinite Light clothed in the mitzvos, as the word asher in the blessing over mitzvos suggests.¶3–4
	3Gan Eden and the mitzvosThrough the mitzvos a person makes Gan Eden; if the pleasures of this world, which only fell from holiness, are so abundant, its delight is far greater. The mitzvos are lamps, and the joy in them should exceed all the World to Come.¶5–7
	4Only the work of His handsBoth Gan Edens, with all their levels and pillars, receive only the radiance of “the work of His hands.” The mitzvos are the lamp itself, vessels of His essence, so the joy in them surpasses “an abundance of everything.”¶8–11
	5Arranging and raising upAharon, one of the seven shepherds, draws the joy in two stages, a person’s own contemplation and the joy from above, prepared for by Pesukei deZimrah; the light comes “from evening until morning.”¶12–13
	6Crushed olive oilThe bitter olive is the body and animal soul; crushing it, by making oneself like leftovers, yields the oil of Chochmah, the bittul in which the Infinite Light rests and endures.¶14–18
	7Outside the curtainHavayah is the higher unity, and Elokim the shield that conceals it; Aharon’s joy is the soul’s running toward the higher unity from outside the curtain, in the lower unity.¶19–20
	8Torah through MosheAharon’s power comes from the letters of the Torah, “from es the children of Israel.” Torah comes through Moshe and is “return to the One,” the bittul of the higher unity, reached by seeing creation renewed from nothing.¶21–23
	9The answersTetzaveh is “joining”: Israel’s oil goes first to Moshe, and from him comes Aharon’s power. Aharon’s light is “from evening until morning,” Moshe’s is “continual,” above time.¶24–25


Key concepts
	Groomsman (shoshvin)שושבין
	Aharon’s role: escorting the souls, the “bride,” to union with their source, which they cannot reach on their own; it belongs to the “wedding day.”

	The joy of mitzvahשמחה של מצוה
	A joy caused by the Infinite Light clothed in the mitzvos, which should exceed all the delights of the World to Come.

	Radiance and the lampזיו ואור הנר
	The delights of Gan Eden are only the radiance (ziv) of G-d’s handiwork; the mitzvos themselves are the lamp, the source of that radiance.

	Self-nullification (bittul)ביטול
	The “oil” of Chochmah, produced by crushing the animal soul; the Infinite Light rests and endures only in one who is nullified.

	Running and returningרצוא ושוב
	Aharon’s joy is the soul’s running toward G-d from outside the curtain; Moshe’s Torah is “return to the One,” the revelation of the higher unity below.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	The higher unity (Havayah): there is nothing besides G-d. The lower unity (Elokim): the world seems to exist, yet it is full of His glory.

	The curtainפרוכת
	The Name Elokim, which conceals the Name Havayah as a shield covers the sun.


Section 1 · ¶1–2
The questions
1ואתה תצוה12 את בני ישראל ויקחו אליך3 כו׳. מחוץ לפרכת אשר על העדת יערך אתו אהרן4 כו׳.
“And you shall command the children of Israel, that they take to you,” etc. “Outside the curtain that is over the Testimony, Aharon shall arrange it,” etc.
The maamar opens with the two verses on the oil for the Menorah: Moshe is to command Israel to bring pure olive oil “to you,” and Aharon is to arrange the lamp in the Mishkan, “outside the curtain that is over the Testimony,” the curtain in front of the Ark.


וצריך להבין מאחר שהמצוה היא באהרן שהוא יעריך את הנרות למה צוה5 ה׳ ויקחו אליך דמשמע שיביאו השמן אל משה.
We need to understand: since the commandment rests with Aharon, that he is the one to arrange the lamps, why did G-d command “that they take to you,” which implies that they are to bring the oil to Moshe?
The question: arranging and lighting the lamps is Aharon’s task, so why must the oil be brought “to you,” to Moshe? The whole maamar builds toward the answer, that Aharon’s work draws its power from Moshe.




2וגם דבפסוק ראשון גבי ויקחו אליך6 אל משה כתיב להעלות נר תמיד7 ובפסוק שני גבי אהרן כתיב מערב עד בקר8 לבד.
Also, in the first verse, concerning “that they take to you,” to Moshe, it is written “to raise up a lamp continually,” while in the second verse, concerning Aharon, it is written only “from evening until morning.”
A second question: the first verse, which speaks of bringing the oil to Moshe, calls the lamp “continual” (tamid), while the second verse, which speaks of Aharon, says only “from evening until morning.” The answer comes at the end of the maamar (paragraph 25).


אך הענין הוא כי הנה אהרן שושבינא דמטרוניתא9 מטרוניתא הוא מקור נש״י [נשמות ישראל] כי כל ישראל כו׳.
But the explanation is this: Aharon is “the groomsman (shoshvina) of the Matrona [the Queen],” and the Matrona is the source of the souls of Israel, for all Israel, etc.
The answer begins with a Kabbalistic image: Aharon is “the groomsman (shoshvina) of the Matrona,” the Queen. The Matrona is the Shechinah, also called the Congregation of Israel, the source from which all the souls of Israel come.


ואהרן הוא השושבין10 להם כמו עד״מ חתן וכלה שצריכין שושבין לילך עמהם לפי שא״א להם לילך בעצמם מחמת הבושה וצריכין סעד לתמכם.
Aharon is the groomsman for them, just as, by way of analogy, a groom and bride need a groomsman to walk with them, since they cannot walk by themselves because of their bashfulness, and they need support to hold them up.
The image is taken from a wedding: a groom and bride, overcome with bashfulness, cannot walk to their union on their own, and groomsmen walk with them and support them.


כך להיות התכללות נש״י [נשמות ישראל] במקורם באוא״ס [באור אין סוף] ב״ה אין להם כח מצד עצמם רק ע״י בחי׳ אהרן שהוא שושבינא דלהון.
So too, for the souls of Israel to be included in their source, in the Infinite Light (Or Ein Sof), blessed be He, they have no power of their own, but only through the level of Aharon, who is their groomsman.
So too, the souls cannot by their own power rise to be included in their source, the Infinite Light. Aharon, as their groomsman, gives them the support to reach that union.




Section 2 · ¶3–4
The groomsman’s joy
3והנה כמו ענין השושבינים עד״מ שאין זה אלא בשעת החתונה11 כי משם ואילך אין צריכין עוד לשושבינים.
Now, as with groomsmen, by way of analogy, this applies only at the time of the wedding, for from then on they no longer need groomsmen.
Groomsmen are needed only at the wedding itself; once the couple is married, no one needs to escort them.


כך הנה שושבינות של אהרן הוא בבחי׳ ביום חתונתו וביום שמחת לבו1213 והוא שמחה של מעלה14 המתגלה בנש״י [בנשמות ישראל] לשמח לבם בה׳ השוכן בתוך תורתם ועבודתם שצ״ל בשמחה כמ״ש תחת אשר לא עבדת15 בשמחה כו׳.
So too, Aharon’s being a groomsman is at the level of “on the day of his wedding and on the day of the gladness of his heart.” It is a joy from above that is revealed in the souls of Israel, to gladden their hearts in G-d, who dwells within their Torah and their service, which must be with joy, as it is written, “Because you did not serve with joy,” etc.
Likewise, Aharon’s role belongs to the “wedding day,” the moment of union described in the verse “on the day of his wedding and on the day of the gladness of his heart.” It is a joy from above, revealed in the souls, that gladdens them in G-d, who dwells in their Torah and their service, and that service must be joyful, as the Torah warns, “because you did not serve with joy.”




4ושמחה זו היא באה ע״י אהרן ובשמחה זו הוא שושבין. והענין כי הנה שמחה זו הוא מחמת אוא״ס [אור אין סוף] ב״ה מקור החיים מקור התענוגי׳ [התענוגים] המלובש במצות.
This joy comes through Aharon, and in this joy he is the groomsman. The explanation is that this joy is because of the Infinite Light (Or Ein Sof), blessed be He, the source of life, the source of delights, that is clothed in the mitzvos.
The joy that Aharon brings is caused by the Infinite Light itself, the source of all life and all delight, which is clothed in the mitzvos.


וכמאמר אק״ב [אשר קדשנו במצותיו]. אשר הוא לשון תענוג גדול מאד עד להלל וכמו באשרי כי אשרוני בנות16 שהוא לשון שמחה והילול על רוב טוב כו׳.
This is as in the words “Who (asher) has sanctified us with His commandments”: asher is an expression of exceedingly great delight, to the point of praise, as in “In my good fortune (be’oshri), for daughters will call me fortunate (ishruni),” which is an expression of joy and praise over abundant good, etc.
This is hinted in the blessing said over a mitzvah, “asher kideshanu” (“Who has sanctified us with His commandments”): the Alter Rebbe reads asher as related to osher, happiness, as in Leah’s words at the birth of Asher, “In my good fortune, for daughters will call me fortunate.” The word speaks of joy and praise over abundant good.




Section 3 · ¶5–7
Gan Eden and the mitzvos
5וכמ״ש ויניחהו בג״ע [בגן עדן]17 לעבדה ולשמרה. לעבדה במ״ע [במצות עשה]18 שע״י המצות הוא עושה הג״ע [הגן עדן]19 דהיינו שממשיך בו זיו השכינה ליהנות
As it is written, “And He placed him in Gan Eden to work it and to guard it”: “to work it” with the positive commandments, for through the mitzvos one makes Gan Eden, that is, one draws into it the radiance of the Shechinah (Divine Presence), to be enjoyed
Adam was placed in Gan Eden “to work it and to guard it,” and the Alter Rebbe reads “to work it” as the positive commandments. Through the mitzvos a person “makes” Gan Eden: he draws into it the radiance (ziv) of the Shechinah, which the souls there enjoy.


בו לצדיקים שמתענגים על ה׳ בג״ע [בגן עדן] שהוא תענוג נפלא עד אין קץ שלכן אמרו על אחר מוטב דלידייני׳20 כו׳.
in it by the tzaddikim, who delight in G-d in Gan Eden, which is a wondrous delight without end. This is why they said of Acher, “Better that he be judged,” etc.
That radiance is the delight of the tzaddikim in Gan Eden, a delight without end. Its greatness is shown by what was said of Acher, the Sage who left the path of Torah: it is better that he be judged and then come to the World to Come.


שכל יסורי גיהנם כדאי לסבול בשביל קבלת תענוג עוה״ב [עולם הבא] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על ר״ע [רבי עקיבא] כשרא׳ [כשראה] כרך גדול של עכו״ם [עובדי כוכבים ומזלות] שחק ואמר אם לעוברי רצונו כך לעושי רצונו21 עאכו״כ [על אחת כמה וכמה].22
For all the sufferings of Gehinnom are worth enduring for the sake of receiving the delight of the World to Come. And as our Sages, of blessed memory, said of Rabbi Akiva: when he saw a great city of idolaters, he laughed and said, “If it is so for those who transgress His will, how much more so for those who do His will!”
The reasoning is that all the suffering of Gehinnom is worth bearing to receive the delight of the World to Come. Rabbi Akiva’s saying makes the same point: seeing a great city of idolaters at ease, he laughed, for if those who transgress G-d’s will enjoy such good, how much more will those who do His will.


פי׳ אם יש הרבה תענוגים כ״כ [כל כך] בבחי׳ עוברי רצונו שהם תענוגי עוה״ז שירדו ונתגשמו בגשמיו׳ [בגשמיות] העוה״ז
That is: if there are so many delights at the level of “those who transgress His will,” namely the delights of this world, which came down and became physical in the physicality of this world
The Alter Rebbe explains the comparison: “those who transgress His will” stands for the pleasures of this world, delights that came down and became physical.


וחומריותו שלא כדרך השתלשלות וירידת המדרגות מאוא״ס [מאור אין סוף] ב״ה מדרגה אחר מדרגה כמו מדרגות דקדושה אלא שהם נפלו ממדרגות עליונות דקדושה דרך נפילה מאיגרא רמה23 כו׳.
and its materiality, not by way of the chain of descending worlds (hishtalshelus) and the descent of the levels from the Infinite Light (Or Ein Sof), blessed be He, level after level, as with the levels of holiness, but rather they fell from lofty levels of holiness by way of a fall, “from a high roof,” etc.
They did not come down by the orderly chain of levels, step by step, as holiness does; they fell abruptly from high levels of holiness, “from a high roof [to a deep pit].” Even so they are abundant, which shows how much greater is the delight that comes down in holiness’s proper order.




6ולכן נק׳ עוברי רצונו שהעבירו את הדרך. ואם לעוברי רצונו כך יש תענוג הרבה שנפל בשבה״כ [בשבירת הכלים] כ״ש [כל שכן] לעושי רצונו
This is why they are called “those who transgress (ovrei) His will”: for they bypassed (he’eviru) the path. And if for those who transgress His will there is so much delight, which fell in the shattering of the vessels (sheviras hakeilim), all the more so for “those who do (osei) His will,”
The pleasures of this world are called ovrei retzono, “those who transgress (literally, pass over) His will,” because they “bypassed the path”: they did not come down through the orderly descent of levels but fell. Their delight fell in the shattering of the vessels (sheviras hakeilim), the Kabbalistic account of how sparks of holy light fell into the lower realms.


דהיינו מה שהוא עשוי ונתון מרצה״ע [מרצון העליון] ב״ה כסדר ירידת המדרגות דקדושה בג״ע [בגן עדן] העליון והתחתון שהוא התענגות על הוי״ה שבודאי יש בו תענוג נפלא והרבה מיני תענוג אין קץ שהוא מקור החיים ומקור התענוגים:
that is, what is made (asui) and given from the Supernal Will, blessed be He, in the order of the descent of the levels of holiness, in the upper and the lower Gan Eden, which is the delight in G-d, in whom there is certainly a wondrous delight and many kinds of delight without end, for He is the source of life and the source of delights.
“Those who do (osei) His will” is read as what is “made” (asui) and given by the Supernal Will in the orderly descent of holiness, into the upper and lower Gan Eden. That delight is in G-d Himself, the source of life and of delights, and so it is wondrous and of endless kinds.




7והנה תענוג זה נמשך מן המצות שלכן נמשלים המצות לנרות כמו שע״י שמדליקין את הנרות נתמלא הבית אור וזיו.
Now, this delight is drawn from the mitzvos. This is why the mitzvos are likened to lamps: just as, when the lamps are lit, the house is filled with light and radiance,
The delight of Gan Eden is drawn from the mitzvos, which is why they are compared to lamps: a lit lamp fills a whole house with light and radiance.


כך ע״י עשיית המצות נמשך זיו בג״ע [בגן עדן] כו׳. לכן כתיב תחת אשר לא עבדת את ה׳ אלקיך בשמחה ובטוב לבב מרב כל24.
so through doing the mitzvos radiance is drawn into Gan Eden, etc. Therefore it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, from an abundance of everything (merov kol).”
So too, doing a mitzvah fills Gan Eden with radiance. Therefore the Torah rebukes those who did not serve G-d “with joy and with gladness of heart, merov kol,” which in its plain sense means “when you had an abundance of everything.”


יותר מרוב כל25 כי רוב כל הם תענוגי העוה״ב [העולם הבא] והמצות צריך להיות בשמחה יתירה מהם.
[That is,] more than “an abundance of everything”: for “an abundance of everything” is the delights of the World to Come, and the mitzvos must be with a joy greater than them.
The Alter Rebbe reads merov kol as “more than an abundance of everything”: “an abundance of everything” is all the delights of the World to Come, and the joy in the mitzvos themselves should exceed even them.




Section 4 · ¶8–11
Only the work of His hands
8והוא כאשר ישים אל לבו כי בשמים ממעל ועל הארץ מתחת על כל שבח מעשה ידיך כו׳.
And this [comes about] when one takes to heart that “in the heavens above and on the earth below, for all the praise of the work of Your hands,” etc.
A joy greater than all of Gan Eden comes when a person reflects on the words “in the heavens above and on the earth below, for all the praise of the work of Your hands.”


פי׳ בשמים ממעל זה געה״ע [גן עדן העליון]. ועל הארץ מתחת זה געה״ת [גן עדן התחתון] אין השבח בהם אליך אלא שהם בחי׳ מעשה ידיך
The meaning is: “in the heavens above” — this is the upper Gan Eden; “and on the earth below” — this is the lower Gan Eden. The praise in them does not pertain to You; rather, they are the level of “the work of Your hands,”
“The heavens above” is the upper Gan Eden and “the earth below” the lower Gan Eden. Whatever is praised in them is not praise of G-d Himself, only of “the work of His hands.”


כמו עד״מ שמשבחין את האדם במעשה ידיו איך שהוא כותב גדול או שמצייר ציור נאה שהשבח הזה אינו נוגע לחכמתו ולא למהותו ועצמותו.
just as, by way of analogy, a person is praised for the work of his hands, how he is a great scribe or paints a beautiful picture: this praise does not touch his wisdom, nor his being and essence.
An analogy: praising a person for fine handwriting or a beautiful painting says nothing about his wisdom or his inner being; it praises only what his hands have made.


כך כל השבח וההילול שנמשך בג״ע [בגן עדן] לנשמות להתענג על ה׳ בהשכלתם והשגתם אין השבח הזה
So too, all the praise and acclaim that is drawn into Gan Eden for the souls, to delight in G-d through their understanding and comprehension — this praise is not [found]
Likewise, the delight and praise the souls have in Gan Eden, as they grasp G-dliness with their understanding, is praise of this kind.


אלא בהמשכת מעשה ידיו של הקב״ה לבד שבזה יש להם השכלה והשגה והיינו זיו הנמשך מן המצות שנק׳ מעשה ידיו של הקב״ה
except in the drawing down of the work of the hands of the Holy One, blessed be He, alone, through which they have understanding and comprehension. And this is the radiance drawn from the mitzvos, which are called the work of the hands of the Holy One, blessed be He,
Only “the work of G-d’s hands” is drawn down to the souls, which is why they can grasp it at all. This radiance comes from the mitzvos, which are themselves called “the work of the hands of the Holy One, blessed be He.”


כי באתעדל״ת [באתערותא דלתתא] בקיום המצות למטה אתעדל״ע [אתערותא דלעילא] הקב״ה מניח תפלין26 והקב״ה רופא חולים ומברך השנים ומכלכל חיים בחסד כו׳.
for through an arousal from below, in fulfilling the mitzvos below, [there is] an arousal from above: the Holy One, blessed be He, puts on tefillin, and the Holy One, blessed be He, heals the sick and blesses the years and sustains the living with kindness, etc.
The mitzvos are G-d’s “handiwork” because when we do them below, an arousal from below, G-d does the same above, an arousal from above. So the Sages say that G-d Himself puts on tefillin, and the daily prayers speak of Him healing the sick, blessing the years and sustaining the living with kindness.


ומזה נמשך הזיו בג״ע [בגן עדן] להתענג על הוי״ה בהשכלתם והשגתם בהמשכה זו (וזהו ומעשה ידיו27 מגיד הרקיע28 כי הג״ע [הגן עדן] נק׳ מתיבתא דרקיע. ועמ״ש בפי׳ הללוהו ברקיע עוזו)2930
From this the radiance is drawn into Gan Eden, to delight in G-d through their understanding and comprehension of this drawing down. (And this is [the meaning of] “and the firmament declares the work of His hands,” for Gan Eden is called “the Academy of the Firmament.” And see what is written in the explanation of “Praise Him in the firmament of His strength.”)
From this divine “doing” the radiance of Gan Eden is drawn, and the souls delight in grasping it. The parenthesis connects this to the verse “the firmament declares the work of His hands”: Gan Eden is called “the Academy of the Firmament,” and what it reveals is only “the work of His hands.”


וכמה מיני מדרגות זו למעלה מזו בהשכלה זו בכמה מיני תענוגים עד אין קץ שיש כמה מיני ג״ע [גן עדן] כו׳.
And there are many kinds of levels, one above the other, in this understanding, with many kinds of delights without end, for there are many kinds of Gan Eden, etc.
Within this grasp there are countless levels, each above the other, and so there are many kinds of Gan Eden, each with its own delight.


הגם שלא נזכר בספרים רק ג״ע [גן עדן] תחתון ועליון הרי אמרו רז״ל [רבותינו זכרונם לברכה] ת״ח [תלמיד חכם / תלמידי חכמים] אין להם מנוחה31 שנאמר ילכו מחיל אל חיל32 כו׳.
Although the books mention only the lower and the upper Gan Eden, our Sages, of blessed memory, said, “Torah scholars have no rest, as it is said, ‘They go from strength to strength,’” etc.
The Alter Rebbe answers an objection: the books speak of only two, a lower and an upper Gan Eden. Yet the Sages said that Torah scholars have no rest, even in the World to Come, for they “go from strength to strength,” rising level after level.




9וע״ז נאמר כי כל בשמים ובארץ3334 ותרגומו דאחיד בשמיא ובארע׳ [ובארעא]. והוא ענין שנזכר בספרים35 שיש עמוד בג״ע [בגן עדן]3637 שבו עולין מג״ע [מגן עדן] עליון לתחתון שהעמוד הוא המחבר ג״ע [גן עדן] עליון עם תחתון.
Of this it is said, “For all (kol) that is in the heavens and on the earth,” and its Targum [renders it], “which holds onto heaven and earth.” This is the matter mentioned in the books, that there is a pillar in Gan Eden by which they ascend from the upper Gan Eden to the lower; for the pillar is what joins the upper Gan Eden with the lower.
The verse “For all (kol) that is in the heavens and on the earth” is rendered by its Targum, the Aramaic translation, as “which holds onto heaven and earth”: kol is what binds the two together. This, the Alter Rebbe says, is the pillar described in the books, which stands in Gan Eden and joins the upper Gan Eden to the lower. The printed text says one ascends by it “from the upper Gan Eden to the lower,” but the Zohar, and Torah Ohr itself at 100b, describe souls rising by this pillar from the lower Gan Eden to the upper.


וכמה בחי׳ עמודים לכמה בחי׳ צדיקים יש לכל א׳ כפי מדרגתו וכמה בחי׳ עליות בעילוי אחר עילוי כענין נו״ן אלף יובלות שהכל בחי׳ עליות38 כו׳.
And there are many levels of pillars for many levels of tzaddikim, for each one according to his rank, and many levels of ascents, elevation after elevation, as with the fifty thousand jubilees, all of which are levels of ascent, etc.
There are many such pillars, one for each level of tzaddikim according to his rank, and many ascents one beyond the other, like the “fifty thousand jubilees,” an expression for an immense series of ascents.




10וכל זה הוא בבחי׳ הזיו שנמשך ממעשה ידיו בלבד. אבל בא״ס ב״ה ממש בעצמותו ומהותו ית׳ לית מחשב׳ תפיסא39 המלאכים אומרים קדוש ומובדל כו׳.
All this is at the level of the radiance drawn from the work of His hands alone. But in the Infinite One (Ein Sof) Himself, blessed be He, in His essence and being, may He be blessed, “no thought can grasp [Him]”; the angels say [He is] holy and set apart, etc.
All the delights of both Gan Edens are only the radiance that comes from “the work of His hands.” G-d’s own essence is beyond all grasp: “no thought can grasp Him” at all, and the angels call Him “holy,” set apart from them.


ומחמת זה האופנים ברעש גדול כו׳. שאומרים איה מקום כבודו. אך המצות עצמן הן בחי׳ אור הנר שמזה נמשך הזיו.
Because of this, “the Ofanim, with a great noise,” etc., for they say, “Where is the place of His glory?” But the mitzvos themselves are the level of the light of the lamp, from which the radiance is drawn.
That is why the Ofanim, a class of angels, rise “with a great noise,” asking “Where is the place of His glory?”: they cannot grasp Him. The mitzvos themselves, however, are “the light of the lamp,” of which the radiance of Gan Eden is only the glow.




11והם מקור הזיו שהם נק׳ אברים דמלכא בחי׳ אברין וכלים לאוא״ס [לאור אין סוף] ב״ה ממש. ולכן בכל המצות כתיב לפני ה׳ לפני ה׳ ממש
They are the source of the radiance, for they are called “the limbs of the King,” the level of limbs and vessels for the Infinite Light (Or Ein Sof) itself, blessed be He. This is why with all the mitzvos it is written “before G-d” — truly before G-d,
The mitzvos are the source of the radiance because they are called “the limbs of the King”: limbs and vessels through which the Infinite Light itself acts. That is why every mitzvah is described as done “before G-d,” truly in His presence.


וכמ״ש אשר אנכי מצוך40 היום. שבבחי׳ היום לעשותם אנכי ממש הוא עצמותו ומהותו ממש מצוך כו׳.
and as it is written, “which I (Anochi) command you today”: for at the level of “today, to do them,” Anochi (“I”) itself, which is His very essence and being, “commands you,” etc.
The verse “which I (Anochi) command you today” is read literally: in the realm of “today, to do them,” the time of action, it is Anochi, “I,” G-d’s very essence, who commands. The Commander Himself is present in each mitzvah.


ואי לזאת תהיה השמחה בקיום המצות גדולה לאלקים הוא אוא״ס [אור אין סוף] ב״ה ממש המלובש בהן ביתר שאת מרב כל. היינו בחי׳ כל דאחיד בשמיא ובארע׳ [ובארעא] וכמרז״ל [וכמאמר רבותינו זכרונם לברכה] יפה שעה4142 א׳ וכו׳:
Accordingly, the joy in fulfilling the mitzvos shall be great to Elokim, which is the Infinite Light itself, blessed be He, that is clothed in them, with an exaltation greater than “an abundance of everything,” that is, the level of kol (“all”) “which holds onto heaven and earth.” And as our Sages, of blessed memory, said, “Better is one hour,” and so on.
Therefore the joy in the mitzvos should be “great to Elokim,” to the Infinite Light that is clothed and hidden in them, a joy far greater than “an abundance of everything,” the kol that holds heaven and earth, both Gan Edens. So the Sages said, “Better is one hour [of repentance and good deeds in this world than all the life of the World to Come].”




Section 5 · ¶12–13
Arranging and raising up
12והנה להיות גילוי שמחה זו מאור א״ס ב״ה בנפש האדם הוא ע״י אהרן שהוא המדליק את הנרות להיות בחי׳ אורה ושמחה. כי אהרן הוא משבעה רועים המפרנסים וממשיכים לכללות נשמות ישראל מלמעלה מאוא״ס [מאור אין סוף] ב״ה.
Now, the revelation of this joy from the Infinite Light (Or Ein Sof), blessed be He, in a person’s soul comes through Aharon, who is the one who kindles the lamps, so that there be the level of light and joy. For Aharon is one of the seven shepherds who sustain and draw down to the souls of Israel as a whole, from above, from the Infinite Light, blessed be He.
This joy is revealed in the soul through Aharon, who kindles the lamps, so that there be “light and joy.” Aharon is one of the “seven shepherds,” in Kabbalistic tradition Avraham, Yitzchak, Yaakov, Moshe, Aharon, Yosef and David, who sustain the souls of Israel as a whole and draw G-dliness down to them from the Infinite Light.




13ואהרן הוא הרועה ומפרנס וממשיך לכללות נש״י [נשמות ישראל] בחי׳ אורה ושמחה הנ״ל ובהמשכה זו יש ב׳ בחי׳ יערוך את הנרות ובהעלות אהרן את הנרות43 יערוך להיות
Aharon is the shepherd who sustains and draws down to the souls of Israel as a whole the level of light and joy mentioned above. In this drawing down there are two levels: “he shall arrange the lamps” and “when Aharon raises up the lamps.” “He shall arrange”: that [it] be
Aharon, as shepherd, draws this light and joy to all the souls, and the drawing has two stages, matching two phrases: “he shall arrange the lamps” and “when Aharon raises up the lamps.” The first, “arranging,” is explained now.


ערוכה ושמורה בלב ונפש האדם בזכרו על ה׳ אלהיו בעמקו׳ [בעמקות] הדע׳ [הדעת] מעומק׳ [מעומקא] דלבא ביגיעת הנפש בהתבוננות בגדולת ה׳ כאשר תוכל נפשו שאת ובהעלות הוא היא
arranged and kept in a person’s heart and soul, when he remembers Havayah his G-d with depth of Daas (knowledge), from the depth of the heart, with toil of the soul, in contemplating the greatness of G-d, as much as his soul is able to bear. And “when [Aharon] raises up” is
“Arranging” means establishing the love within a person’s heart and soul by his own effort: contemplating G-d’s greatness deeply, with toil, as far as his soul can bear. The second stage, “raising up,” is then introduced.


המשכות השמחה הבאה מלמעלה להעלות את הנפש ולקשרה באלקים חיים הוא חיי החיים ב״ה מקור החיים ומקור התענוגים שלמעלה מעלה מהשתלשלות למעלה מכדי שתוכל נפשו שאת
the drawings down of the joy that comes from above, to raise up the soul and bind it to the living G-d, who is the Life of life, blessed be He, the source of life and the source of delights, who is far, far above the chain of descending worlds (hishtalshelus), beyond what his soul is able to bear.
“Raising up” is the joy that comes from above, lifting the soul and binding it to the living G-d, the source of all life and delight, who is far above the chain of descending worlds. It takes the soul beyond what it could reach by its own capacity.


והיא אהבת בכל מאדך44 המתגלה בק״ש [בקריאת שמע] ולקיום הק״ש [הקריאת שמע] בכל מאדך תקנו פסוקי דזמרה לפניה להיות רוממות אל בגרונם45 וחרב פיפיות בידם
This is the love of “with all your might” that is revealed in the Shema. And to fulfill the Shema “with all your might,” they instituted Pesukei deZimrah before it, so that there be “the exaltations of G-d in their throat and a two-edged sword in their hand,”
This higher love is “with all your might” (bechol me’odecha), a love without limit, revealed in the Shema. To reach it, the Sages instituted Pesukei deZimrah, the verses of praise said before the Shema, so that “the exaltations of G-d [are] in their throat and a two-edged sword in their hand.”


כי שעת צלותא שעת קרבא4647 לעשות הכנה בנפש האדם תחלה להגביר כח נפשו על המונעי׳ [המונעים] ומעכבים מבית ומחוץ.
for the time of prayer is a time of battle: to make a preparation in a person’s soul first, to strengthen the power of his soul over what hinders and obstructs it, from within and from without.
Prayer is a battle, so Pesukei deZimrah prepare the soul in advance, strengthening it against all the inner and outer obstacles that hold it back.


וזהו מערב ועד בקר48 כי ברישא חשוכא והדר נהורא49 שמאיר בנפשו אורה ושמחה בה׳ מעט מעט מתוך החשך כו׳:
And this is “from evening until morning,” for “first darkness and then light”: light and joy in G-d shine in his soul little by little, out of the darkness, etc.
This is why Aharon’s lamp burns “from evening until morning”: as the Sages say, “first darkness and then light.” Light and joy in G-d dawn in the soul gradually, out of the darkness.




Section 6 · ¶14–18
Crushed olive oil
14אך הדלקת אהרן את הנרות הוא בשמן זית כתית50 דוקא וכדאיתא במשנה כותש ונותן לתוך הסל51 כו׳. הראשון למנורה והשאר למנחות.
But Aharon’s kindling of the lamps is specifically with crushed olive oil, as the Mishnah states: “He crushes [the olives] and puts [them] into the basket,” etc.; “the first is for the Menorah and the rest is for the meal-offerings.”
Aharon lights the lamps specifically with “crushed olive oil.” The Mishnah describes how the finest oil was made: the olives were crushed and placed in a basket, and this first oil was for the Menorah, the rest for the meal-offerings.


והענין הוא כי ענין הזית הוא שיש בו מרירות. וכמו שאמרה היונה יהיו מזונתי מרורים כזית52 כו׳.
The explanation is that the nature of the olive is that it has bitterness, as the dove said, “Let my food be bitter as an olive,” etc.
The olive is bitter. As the Sages relate, the dove that brought Noach an olive leaf said, “Let my food be bitter as an olive [but given by Your hand].” The maamar now explains what this bitterness and its crushing mean in the soul.




15וגם אמרו בגמרא שהזית משכח תלמודו של ע׳ [שבעים] שנה5354 כו׳ שהוא מבחי׳ עולם השכחה שהוא מעולם הקליפות.
They also said in the Gemara that the olive makes one forget seventy years of his learning, etc., for it is of the level of the world of forgetting, which is of the world of the kelipos (husks).
The Gemara also says that olives make a person forget seventy years of learning. Forgetting belongs to the “world of forgetting,” the realm of the kelipos, the husks that conceal G-dliness.


והיינו ענין הגוף ונה״ב [ונפש הבהמית] שמנוגה ומשכא דחויא וכותשים אותו עד שמוציאים ממנו שמן היינו בחי׳ חכמה.
This is the body and the animal soul, which are from Nogah and “the serpent’s skin”; and one crushes it until oil is extracted from it, which is the level of Chochmah (wisdom).
The “olive” in a person is his body and animal soul, which come from Nogah, the kelipah that mixes good and evil, and from “the serpent’s skin.” Crushing it, subduing it, extracts its “oil,” which is Chochmah.




16וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כשם שהזית משכח תלמודו של ע׳ [שבעים] שנים. כך שמן זית מחזיר תלמודו של ע׳ [שבעים] שנה55 כו׳
As our Sages, of blessed memory, said: “Just as the olive makes one forget seventy years of his learning, so olive oil restores seventy years of his learning,” etc.,
The Sages taught that just as the olive causes forgetting, olive oil restores seventy years of learning: the same fruit that causes forgetting, once crushed, yields the oil that restores memory.


כי חכמה הוא מוח הזכרון56 כמ״ש בפ׳ קדש שרומזת בחכמה ולזכרון בין עיניך57 כו׳ וענין כתישה זו היינו להיות בבחי׳ אתכפייא סט״א [סטרא אחרא]
for Chochmah (wisdom) is the faculty of memory, as it is written in the section of Kadesh, which alludes to Chochmah, “and for a remembrance between your eyes,” etc. And this crushing means being at the level of the subjugation (iskafya) of the sitra achra (the other side)
Oil restores memory because Chochmah is the faculty of memory, as hinted in the tefillin passage Kadesh, which alludes to Chochmah and speaks of “a remembrance between your eyes.” The “crushing” that yields this oil is iskafya, the subjugation of the sitra achra.


ע״י לשארית נחלתו שמשים עצמו כשיריים58 שבחי׳ זו היא המכנעת כל הרצונות שבזלעו״ז [שבזה לעומת זה] שלא יהיה לו חפץ ורצון אחר לעצמו להנות ולהתענג בתענוגי בני אדם בעוה״ז ולא יבקש וירדוף אחריהם כלל
through “the remnant (she’eris) of His inheritance”: one who makes himself like leftovers (shirayim). This level is what subdues all the desires of the opposing side, so that he has no other wish or desire for himself, to enjoy and take delight in the delights of people in this world, and he will not seek or pursue them at all.
This subjugation comes through the quality of “the remnant (she’eris) of His inheritance,” which the Sages read as one who makes himself like shirayim, leftovers. Such a person has no desire of his own for worldly pleasures and does not pursue them.


כי מאחר שמשים עצמו כשיריים ומותרות בעולם וכאלו אין בו צורך בעולם כלל. מה לו ולעולם כו׳.
For since he makes himself like leftovers and superfluities in the world, as if there were no need for him in the world at all, what has he to do with the world? etc.
Since he regards himself as superfluous, as if the world had no need of him, he feels he has nothing to do with the world and its pleasures.




17ולכן לא יאבה לא העוה״ז ולא העוה״ב [העולם הבא]. וכמ״ש מי לי בשמים59 כו׳ וכמ״ש והיה שארית יעקב60 בגוים כו׳
Therefore he will desire neither this world nor the World to Come, as it is written, “Whom do I have in heaven,” etc.; and as it is written, “And the remnant of Yaakov shall be among the nations,” etc.;
Such a person wants neither this world nor the World to Come, as the Psalmist says, “Whom do I have in heaven [but You]?” The prophet too speaks of “the remnant of Yaakov… among the nations.”


וכתיב בתריה תרום ידך על צריך וכל אויביך יכרתו61 שבבחי׳ שארית יעקב שמשים עצמו כשיריים הוא מכרית וירים
and it is written after it, “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” For at the level of “the remnant of Yaakov,” one who makes himself like leftovers, he cuts [them] off and will raise
The next verse promises, “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” The Alter Rebbe applies it to the soul: one at the level of “the remnant,” who makes himself like leftovers, overcomes and cuts off whatever opposes his service.


ידו על צריו בבחי׳ רוממות אל בגרונם62 להיות חרב פיפיות בידם בהתגלות רוממות אוא״ס [אור אין סוף] על נפשו משא״כ בבחי׳ יש אין אני והוא יכולין לדור63 כו׳.
his hand over his adversaries, at the level of “the exaltations of G-d in their throat,” so that there be “a two-edged sword in their hand,” through the revelation of the exaltedness of the Infinite Light (Or Ein Sof) upon his soul. Whereas at the level of yesh [a sense of self], “I and he cannot dwell [together],” etc.
He prevails through “the exaltations of G-d in their throat,” the revelation of the Infinite Light’s exaltedness upon his soul. But one who feels himself a separate “something” (yesh) cannot receive it; of such a person G-d says, “I and he cannot dwell [together].”




18ואין אוא״ס [אור אין סוף] ב״ה שורה ומתגלה אלא במי שבטל כו׳. והיינו בחי׳ חכמה הוא בחי׳ שמן הנעשה
And the Infinite Light (Or Ein Sof), blessed be He, rests and is revealed only in one who is nullified, etc. And this is the level of Chochmah (wisdom), which is the level of oil, produced
The Infinite Light rests only on one who is nullified (batel). This bittul is Chochmah, the “oil” that comes from crushing the olive.


ע״י כתישת הזית שהשמן הוא שנמשך אחר הפתילה ונכלה ונשרף הכל באור הנאחז בפתילה שלא נשאר ממנו כלום
by crushing the olive: for the oil is what is drawn after the wick and is entirely consumed and burned in the light that holds onto the wick, so that nothing of it remains
Oil, unlike the wick, is drawn up after the flame and consumed entirely in the light that holds onto the wick, leaving nothing behind.


(משא״כ מן הפתילה נשאר קצת אפר)64 וכך בחי׳ החכמה הוא בחי׳ הבטול שבטל ונכלל ממש באור הנר של מצוה זו להיות גילוי אוא״ס [אור אין סוף] ב״ה ממש על נפשו.
(whereas of the wick some ash remains). So too, the level of Chochmah is the level of self-nullification (bittul): one is nullified and truly included in the light of the lamp of this mitzvah, so that the Infinite Light itself, blessed be He, is revealed upon his soul.
The wick, by contrast, leaves some ash. So too, Chochmah is complete self-nullification: one is absorbed wholly into the light of the mitzvah, so that the Infinite Light itself is revealed upon his soul.


ועי״ז מתקיים בנפשו אוא״ס [אור אין סוף] ב״ה הנמשך מן המצוה. משא״כ בלא בחי׳ שמן הרי אין אור הנר מתקיים על הפתילה לבדה אלא דולקת מהר וכלה כרגע כו׳.
Through this the Infinite Light, blessed be He, that is drawn from the mitzvah endures in his soul. Whereas without the level of oil, the light of the lamp does not endure on the wick alone; rather, it burns quickly and is gone in a moment, etc.
Through this bittul the Infinite Light drawn from the mitzvah endures in the soul. A wick without oil flares up and is gone in a moment; so too, without bittul the light of the mitzvah does not last.




Section 7 · ¶19–20
Outside the curtain
19והנה עבודת אהרן בעריכת הנרות והעלאתם היינו בחינת השמחה של מצוה היא מחוץ לפרכת העדות. וענין הפרכת65 הוא כי הנה כתיב כי שמש ומגן66 הוי״ה אלקים.
Now, Aharon’s service in arranging the lamps and raising them up, which is the level of the joy of mitzvah, is “outside the curtain of the Testimony.” The matter of the curtain is this: it is written, “For a sun and a shield is Havayah Elokim.”
Aharon’s service, arranging and raising up the lamps, is the joy of the mitzvah, and it takes place “outside the curtain of the Testimony.” To explain the curtain, the Alter Rebbe cites “For a sun and a shield is Havayah Elokim.”


פי׳ כי שם הוי״ה הוא ענין יחודא עלאה איך שאין עוד מלבדו67 וכלא קמיה כלא חשיב כו׳
The meaning is: the Name Havayah is the higher unity (yichuda ila’ah), how “there is nothing else besides Him” and “all before Him is considered as nothing,” etc.;
The Name Havayah stands for the higher unity (yichuda ila’ah): from G-d’s perspective there is nothing besides Him, and all before Him is as nothing.


ושם אלקים הוא המסתיר ומעלים להיות נראה העולם בבחי׳ יש ודבר כו׳ רק אעפ״כ [אף על פי כן] מלא כל הארץ כבודו68 בבחי׳ יחודא תתאה.
and the Name Elokim is what hides and conceals, so that the world appears to be something existent, a thing [in itself], etc.; yet even so, “the whole earth is full of His glory,” at the level of the lower unity (yichuda tata’ah).
The Name Elokim conceals, so that the world appears to exist as a thing in itself; yet “the whole earth is full of His glory.” Recognizing G-d within a world that seems to exist is the lower unity (yichuda tata’ah).


והנה שם אלקים הוא מגן לשם הוי״ה כמו מגן שעושין לשמש69 שמחמת שא״א להסתכל בשמש מרוב בהירותו כו׳:
Now, the Name Elokim is a shield for the Name Havayah, like a shield that is made for the sun, since it is impossible to look at the sun because of its great brightness, etc.
Elokim is a shield for Havayah, like a cover for the sun: the sun is too bright to look at, and the shield makes its light bearable.




20וזהו ענין והבדילה הפרכת לכם70 בין הקדש כו׳ ושם הוא ענין עריכת הנרות ושמחה ש״מ [של מצוה] מחוץ לפרכת בבחי׳ יחודא תתאה להיות רץ לבך71 ליחודא עלאה
And this is the meaning of “The curtain shall separate for you between the holy,” etc. And there is the arranging of the lamps and the joy of mitzvah, outside the curtain, at the level of the lower unity (yichuda tata’ah), so that “your heart runs” to the higher unity (yichuda ila’ah),
So the verse says, “The curtain shall separate for you between the Holy [and the Holy of Holies].” Outside the curtain, in the realm of the lower unity, are the arranging of the lamps and the joy of the mitzvah, which make “your heart run” toward the higher unity.


כי שמחה זו היא בחי׳ רצוא בנפש מחמת גילוי אור א״ס ב״ה ממש שבמצותיו שעי״ז אליו לבדו ית׳ תכסוף ותכלה הנפש בבחי׳ ובכל מאדך72 בשמחה שהיא בחי׳ ובהעלות אהרן כו׳:
for this joy is the level of ratzo (running) in the soul, because of the revelation of the Infinite Light (Or Ein Sof) itself, blessed be He, that is in His mitzvos, through which the soul yearns and pines for Him alone, may He be blessed, at the level of “and with all your might,” with joy, which is the level of “and when Aharon raises up,” etc.
This joy is the soul’s ratzo, its running forth toward G-d, aroused by the revelation of the Infinite Light that is in His mitzvos. The soul yearns and pines for Him alone, “with all your might,” in joy, and this is “when Aharon raises up” the lamps.




Section 8 · ¶21–23
Torah through Moshe
21אך הכח הזה שיש לאהרן להעלות את הנפש מחוץ לפרכת להיות בה גילוי אהבה זו שהיא בבחי׳ א״ס הנה ע״ז נאמר חוקת עולם לדורותם73 מאת בני ישראל.
But this power that Aharon has, to raise up the soul outside the curtain so that this love, which is at the level of the Infinite (Ein Sof), be revealed in it: of this it is said, “an eternal statute for their generations, from (me’es) the children of Israel.”
Where does Aharon get the power to raise the soul, from outside the curtain, to this infinite love? From what the verse goes on to say: “an eternal statute for their generations, from (me’es) the children of Israel.”


פי׳ מאת היינו מבחי׳ אותיות התורה74 שמאל״ף ועד תי״ו דהיינו ע״י עסק התורה של בני ישראל שהאדם לומד ומשים לבו ונפשו באותיות שמדבר בהם בדו״ר [בדחילו ורחימו] שאותיות אלו יסודתן בהררי קדש75 חכמה עלאה
The meaning is: me’es means from the level of the letters of the Torah, which run from alef to tav (es), that is, through the Torah study of the children of Israel, when a person studies and sets his heart and soul on the letters he speaks, with awe and love, for these letters have “their foundation in the holy mountains,” supernal Chochmah (wisdom).
Me’es is read as “from es”: alef and tav, the first and last letters, that is, the letters of the Torah. When a Jew studies and puts his heart and soul into the words he speaks with awe and love, he draws on these letters, whose root is in supernal Chochmah, “the holy mountains.”


לכן התורה היא אור שהיא מאירה את הנר שנר מצוה היא כלי לאור התורה והתורה היא אור וחיות המצות והן הגורמות להיות כח
Therefore the Torah is light, for it lights the lamp: the lamp of a mitzvah is a vessel for the light of the Torah, and the Torah is the light and life-force of the mitzvos. And they [the letters] are what bring about the power
So the Torah is the light that lights the lamp: the lamp of the mitzvah is a vessel for the Torah’s light, and the Torah is the light and life-force of the mitzvos. The letters of the Torah are what give Aharon his power.


לאהרן להיות שושבין להמשיך אור וגילוי האהבה בנפש האדם ולהיות בה אורה ושמחה ש״מ [של מצוה]. משא״כ ע״ה [עם הארץ] שאין בו בחינת חכמה ארז״ל [אמרו רבותינו זכרונם לברכה] ולא ע״ה [עם הארץ] חסיד7677 כו׳.
for Aharon to be the groomsman, to draw light and the revelation of love into a person’s soul, so that there be in it light and the joy of mitzvah. Whereas of an unlearned person (am ha’aretz), in whom there is no level of Chochmah, our Sages, of blessed memory, said, “nor can an unlearned person be pious,” etc.
With this power Aharon serves as groomsman, drawing light and love into the soul and bringing it the light and joy of the mitzvah. Without the Chochmah of Torah this cannot happen, as the Sages said, “an unlearned person cannot be pious (a chassid).”


אך להיות המשכת התורה למטה בישראל הוא ע״י בחי׳ משה וכמ״ש בזהר78 ע״פ מה יתרון לאדם בכל עמלו שיעמל תחת השמש.79
But the drawing down of the Torah below, into Israel, is through the level of Moshe, as is written in the Zohar on the verse, “What profit has a man in all his toil that he toils under the sun?”:
The Torah itself reaches Israel through the level of Moshe, as the Zohar explains on the verse “What profit has a man in all his toil that he toils under the sun?”


שאני עמל׳ [עמלא] דאורייתא דהיא לעילא מן שמשא80 ושם הוא מדרגת משה כבד פה וכבד לשון81 כו׳.
“The toil of Torah is different, for it is above the sun.” And there is the rank of Moshe, “heavy of mouth and heavy of tongue,” etc.
The Zohar answers that the toil of Torah is different, for it is “above the sun,” above the level of “a sun and a shield.” That is where Moshe stands, he who was “heavy of mouth and heavy of tongue.”


כי בחי׳ עסק התורה הנה אינו בדרך שמחה ש״מ [של מצוה] שהוא בבחי׳ רץ לבך מחוץ לפרכת
For the level of Torah study is not by way of the joy of mitzvah, which is at the level of “your heart runs,” outside the curtain;
Torah study is not of the same mode as the joy of the mitzvah, which is the heart’s “running,” outside the curtain.


אלא היא בבחי׳ שוב לאחד שע״י התורה הוא גילוי יחודו ית׳ למטה כמו למעלה ע״י התורה שהיא דבר ה׳ ממש.
rather, it is at the level of “return to the One,” for through the Torah His unity, may He be blessed, is revealed below as it is above, through the Torah, which is the very word of G-d.
Torah study is “return to the One”: through it G-d’s unity is revealed below as it is above, for the Torah is G-d’s very word. Where “running” is the soul’s yearning upward, “return” is the revelation of the higher unity here below.




22וכמ״ש ודברי אשר שמתי בפיך82 דברי ממש הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מתניתא מלכתא83 כמלך עצמו שמתאחד עם דבר ה׳ זו הלכה84 שיהא הפסק כך כאלו הפסק הזה יוצא מפי עצמו
As it is written, “And My words that I have placed in your mouth”: My words, truly. Our Sages, of blessed memory, said, “The Mishnah is a queen”: like the king himself, for one becomes one with “the word of G-d — this is halachah,” that the ruling should be thus, as if this ruling came forth from his own mouth.
Torah is G-d’s very word, as the verse says, “My words that I have placed in your mouth”: truly My words. Hence the Sages’ “The Mishnah is a queen”: one who learns becomes one with “the word of G-d, which is halachah,” as if the ruling came forth from his own mouth, like a king’s.


והיינו מעלת ומדרגת מי שתורתו אומנתו כמו רשב״י [רבי שמעון בר יוחאי] וחביריו (שלכן פטורים מן התפלה שהתפלה היא בחינת בטול בהשתחוואות והמשכת אוא״ס [אור אין סוף] ב״ה המשכות אלו נמשכות ע״י עסק התורה ג״כ)
And this is the distinction and rank of one whose Torah is his occupation, like Rabbi Shimon bar Yochai and his colleagues (which is why they are exempt from prayer: for prayer is the level of self-nullification (bittul), in the prostrations, and the drawing down of the Infinite Light (Or Ein Sof), blessed be He, and these drawings down are drawn through Torah study as well).
This is the level of those whose Torah study is their whole occupation, like Rabbi Shimon bar Yochai and his colleagues. The parenthesis explains why they were exempt from prayer: prayer brings bittul, expressed in bowing, and draws down the Infinite Light, and their Torah study accomplished these same things.


וכמו שא׳ רשב״י [רבי שמעון בר יוחאי] בחד קטירא אתקטרנא8586 כו׳ שהוא בחי׳ בטול באוא״ס [באור אין סוף] ב״ה ממש בבחי׳ יחו״ע [יחודא עילאה] ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ות״ת [ותלמוד תורה] כנגד כולם.8788
And as Rabbi Shimon bar Yochai said, “With one bond I am bound,” etc., which is the level of self-nullification in the Infinite Light itself, blessed be He, at the level of the higher unity (yichuda ila’ah). This is why our Sages, of blessed memory, said, “and Torah study is equal to them all.”
Rabbi Shimon said, “With one bond I am bound [to the Holy One, blessed be He]”: complete bittul in the Infinite Light, the higher unity. That is why “Torah study is equal to them all.”


והנה כדי שיגיע לבחי׳ ומדרגת בטול זה כתיב ויקחו אליך שמן זית זך89 בחי׳ חכמה כי איזהו חכם הרואה את הנולד90 דהיינו הנולד מאין ליש.
Now, in order to reach this level and rank of self-nullification, it is written, “that they take to you pure olive oil”: the level of Chochmah (wisdom), for “Who is wise? One who sees what is born (hanolad),” that is, what is born from nothing to something.
To reach this bittul one needs the “pure olive oil” brought to Moshe, which is Chochmah. The Sages define the wise man as “one who sees what is born” (hanolad), which the Alter Rebbe reads as seeing how everything is born, continually, from nothing into something.




23וכמאמר המחדש בטובו בכל יום תמיד מעשה בראשית כו׳. כי ההתחדשות מאין ליש הוא תמיד כו׳.
As in the saying, “Who in His goodness renews each day, continually, the work of creation,” etc. For the renewal from nothing to something is continual, etc.
The daily prayer says that G-d “in His goodness renews each day, continually, the work of creation”: creation from nothing into something happens constantly, not once.


והיינו לפי כי אני הוי״ה לא שניתי91 ואתה הוא קודם שנברא כו׳ רק ההתחדשות להיות יש הוא רק הארה בעלמא כו׳.
That is because “I, Havayah, have not changed,” and “You are He before [the world] was created,” etc.; rather, the renewal so that there be a yesh (something) is only a mere glimmer, etc.
This is so because “I, Havayah, have not changed”: G-d is the same after creation as before it. What is renewed so that the world exists is only a glimmer of His light, not His essence.


ולכך צ״ל התחדשות ההארה תמיד שלא תבטל במציאות לגמרי כו׳ וכאשר ישים אל לבו הדבר הזה יהיה בבחי׳ בטול אליו ית׳ ורוח אייתי רוח92 ואמשיך רוח כו׳ בטול אוא״ס [אור אין סוף] ב״ה ממש על נפשו בעסק התורה כו׳:
Therefore the glimmer must be renewed continually, so that it not be nullified out of existence entirely, etc. And when one takes this matter to heart, he will be at the level of self-nullification (bittul) toward Him, may He be blessed; and “spirit brings spirit and draws spirit,” etc.: self-nullification [before] the Infinite Light (Or Ein Sof) itself, blessed be He, upon his soul, in Torah study, etc.
Since a glimmer would cease to exist if not renewed, it must be renewed every moment. One who takes this to heart comes to bittul before G-d, and since “spirit brings spirit and draws spirit,” his bittul below draws down from above the Infinite Light itself upon his soul in his Torah study (the closing words of the Hebrew are elliptical).




Section 9 · ¶24–25
The answers
24וזהו ואתה תצוה את בני ישראל93 תצוה מלשון צוותא והתקשרות94 ע״י ויקחו אליך שמן זית זך לבחי׳ משה תחלה
And this is “And you shall command (tetzaveh) the children of Israel”: tetzaveh is an expression of joining (tzavta) and connection, through “that they take to you pure olive oil,” to the level of Moshe, first.
Now the opening verse is explained: tetzaveh, “you shall command,” is read as tzavta, “joining” and bonding. Israel is bound to Moshe through bringing “pure olive oil,” their Chochmah and bittul, first to the level of Moshe.


ומזה נמשך להיות חוקת עולם מאת בני ישראל95 להיות אותיות התור׳ [התורה] גורמת שיערוך אהרן את הנרות בחי׳ שמחה של מצוה מחמת כי אותיות התורה הן הנמשכות מבחי׳ משה ואתה תצוה את בני ישראל כו׳.
From this it comes about that there is “an eternal statute from the children of Israel”: that the letters of the Torah bring about Aharon’s arranging of the lamps, the level of the joy of mitzvah, because the letters of the Torah are what is drawn from the level of Moshe: “And you shall command the children of Israel,” etc.
From this bond comes “an eternal statute… from (me’es) the children of Israel”: the letters of the Torah give Aharon the power to arrange the lamps, the joy of the mitzvah. The letters of the Torah come from the level of Moshe, and so the verse says, “And you shall command the children of Israel.”




25והנה בבחי׳ אהרן שהוא בחי׳ רץ לבך כתיב מערב ועד בקר96 ברישא חשוכא והדר נהורא97
Now, of the level of Aharon, which is the level of “your heart runs,” it is written “from evening until morning”: “first darkness and then light.”
This answers the second question. Aharon’s level is “your heart runs,” and of it the verse says “from evening until morning”: “first darkness and then light,” a light that dawns gradually, within time.


אבל בבחי׳ משה שהוא בבחי׳ שוב לאחד וגילוי יחודו ית׳ בבחי׳ יח״ע [יחודא עילאה] כתיב להעלות נר תמיד98 שהוא גילוי יחוד עליון שלמעלה מהזמן ולפניו ית׳ כחשכה כאורה99 שהוא השוה ומשוה כו׳ וד״ל [ודי למבין]:
But of the level of Moshe, which is at the level of “return to the One” and the revelation of His unity, may He be blessed, at the level of the higher unity (yichuda ila’ah), it is written “to raise up a lamp continually”: this is the revelation of the higher unity, which is above time, and before Him, may He be blessed, “darkness is as light,” for He is the One who is equal and makes equal, etc. And this suffices for one who understands.
Moshe’s level is “return to the One,” the revelation of the higher unity, and so of him the verse says “to raise up a lamp continually”: a unity above time, before which “darkness is as light.” G-d is “the One who is equal and makes equal,” and the Alter Rebbe leaves the rest to the understanding reader.



In one’s avodah
To do the mitzvos with a joy greater than all the delights of the World to Come, knowing that G-d’s very essence is clothed in them; to “arrange” that love through deep contemplation of G-d’s greatness, preparing in Pesukei deZimrah for the battle of prayer; to “crush the olive” by making oneself like leftovers, with no desire for this world’s pleasures, so that the light of the mitzvah endures; and to study Torah with awe and love, taking to heart that the world is renewed from nothing at every moment, which brings bittul and draws the Infinite Light upon the soul.
Questions for discussion
	Why is a groomsman needed only on the wedding day, and what does this say about Aharon’s role in the soul’s service?
	If all of Gan Eden is only “the work of His hands,” why should the joy of doing a mitzvah in this world be greater than its delights?
	How does making oneself like “leftovers” produce Chochmah, the “oil” in which the light of the mitzvah endures?
	What is the difference between “your heart runs” (Aharon) and “return to the One” (Moshe), and why does Aharon’s power depend on Moshe?
	Why does Aharon’s lamp burn “from evening until morning” while Moshe’s is “continual”?

Sources and references
Notes
Paragraph 1
1ואתה תצוה
This maamar is also printed in the Lemberg edition of Torah Ohr, at 8c, and the Mitteler Rebbe’s transcript of its explanation (biur) is printed further on in Torah Ohr, at 110a, where it sets out the roots of this maamar’s ideas, beginning with Aharon, “the groomsman of the Matrona,” as the one who raises up the fallen sparks.
Kehot’s noteנדפס גם בתו״א לעמבערג ח, ג. הנחת כ״ק אדה״א בסה״מ תקס״ז ע׳ סו. ביאור-הנחת כ״ק אדה״א נדפס לקמן קי, א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ובהערות וציונים לפלח הרמון בראשית ק, א (ד״ה מאי חנוכה) מציין לכאן. המאמר עם הגהות וקיצורים באוה״ת תצוה ע׳ א׳תקמא. הערות ע׳ א׳תקסג. קיצור ע׳ א׳תקסט. ע׳ א׳תקעג. קיצור והגהות ע״ז בכרך ח ע׳ ג׳נו. הגהות ע׳ ג׳נט. ד״ה זה בס׳ מאמרי אדה״א שמות ח״ב ע׳ שטו מיוסד על מאמר זה.
2ואתה תצוה
The opening verse of Parshas Tetzaveh: Moshe is to command Israel to bring him pure olive oil, crushed for lighting, “to raise up a lamp continually.” The maamar asks why the oil is brought to Moshe.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
3ויקחו אליך
The Gemara reads “to you” as “to you, and not to Me: I do not need its light.” According to the Kehot note, Or HaTorah quotes this passage in sharpening the maamar’s question.
Menachot 86b:5–7מנחות פ״ו ב:ה׳-ז׳
(ויקרא כד, ב) צו את בני ישראל ויקחו אליך שמן זית זך אמר רבי שמואל בר נחמני אליך ולא לי לא לאורה אני צריך: שלחן בצפון ומנורה בדרום אמר ר׳ זריקא אמר ר׳ אלעזר לא לאכילה אני צריך ולא לאורה אני צריך (מלכים א ו, ד) ויעש לבית חלוני שקופים אטומים תנא שקופין [מבפנים] ואטומים [מבחוץ] לא לאורה אני צריך
Wikisource Talmud Bavli (CC-BY-SA)
4מחוץ לפרכת אשר על העדת יערך אתו אהרן
Aharon and his sons arrange the lamp in the Tent of Meeting, outside the curtain over the Testimony, “from evening until morning.” Since the lamp is Aharon’s task, the question arises.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5למה צוה ה׳ ויקחו אליך
Or HaTorah quotes the Gemara (Menachos 86b), “‘to you’: and not to Me; I do not need its light,” and asks how it can be “to you” when the lamps belong to Aharon and not to Moshe.
Kehot’s noteראה תו״כ פ׳ אמור פי״ג ובהגהות מהרי״ד. באוה״ת ע׳ א׳תקמא הביא מגמרא ”פ״ט דמנחות דפ״ו ע״ב אליך ולא לי לא לאורה אני צריך, וקשה איך היא אליך, הרי זה שייך לאהרן ולא למשה”. וראה שם ע׳ א׳תקעה.
Paragraph 2
6Kehot’s note points to Leviticus 24:2 for these words.
Leviticus 24:2ויקרא כ״ד:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
’Command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7להעלות נר תמיד
The first verse, which speaks of bringing the oil to Moshe, describes the lamp as “continual” (tamid).
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8מערב עד בקר
The second verse, about Aharon, says only “from evening until morning,” without “continually”; the difference is explained at the end of the maamar.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אהרן שושבינא דמטרוניתא
At 32b (Miketz), Aharon, “the groomsman of the Matrona,” is one of the seven shepherds who channel G-dliness into the Congregation of Israel, so that the souls burn with a love that rises like a flame of itself.
Kehot’s noteנסמן לעיל לב, ב. ראה לקמן קי, א ובמ׳מ לשם. באוה״ת ע׳ א׳תקסג מבאר ענין שושבינא ומביא ראי׳ מהרשב״ם פ״ט דב״ב קמד, ב דמתרגמינן בשמואל-ב סי׳ טז רעה דוד שושבינא דדוד.
10ואהרן הוא השושבין
The note sends the reader to Or HaTorah on Bamidbar, p. 9, on Aharon as the groomsman.
Kehot’s noteעי׳ באוה״ת פ׳ במדבר ע׳ ט.
Paragraph 3
11ענין השושבינים . . אלא בשעת החתונה
The note points to a talk in Likkutei Sichos, vol. 22, on this point, that groomsmen are needed only at the time of the wedding.
Kehot’s noteראה לקו״ש חכ״ב ע׳ 62.
12ביום חתונתו וביום שמחת לבו
“Go out and gaze, daughters of Zion, at King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.” The maamar applies “the day of his wedding” to the time when the groomsman is needed. (Kehot’s note prints 3:8.)
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, ח.
13Kehot’s note points to Song of Songs 3:11 for these words.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שמחה של מעלה
In the glosses on this maamar in Or HaTorah the reading is “a joy of mitzvah” (simchah shel mitzvah) instead of “a joy from above” (simchah shel ma’alah).
Kehot’s noteבאוה״ת הגהות על מאמר זה הגי׳: של מצוה.
15תחת אשר לא עבדת
From the rebuke: the curses come “because you did not serve Havayah your G-d with joy and with gladness of heart.” It shows that Torah and service must be joyful.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 4
16באשרי כי אשרוני בנות
Leah’s words when Zilpah bore a son, whom she named Asher. The word there means happiness and praise, and the maamar reads the asher of the blessing over mitzvos in the same sense.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
Paragraph 5
17ויניחהו בג״ע
G-d placed Adam in Gan Eden “to work it and to guard it.” The maamar reads “to work it” as the positive commandments, through which a person makes Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
18לעבדה במ״ע
At 5d (Bereishis), Adam was placed in Gan Eden “to work it,” meaning the 248 positive commandments, to draw the Infinite Light into Gan Eden; through the abundance of revealed light, the holy sparks that had fallen into evil would rise of themselves, without battle.
Kehot’s noteנסמן לעיל ה, ד.
19שע״י המצות הוא עושה הג״ע
Likkutei Torah explains that the radiance in the upper Gan Eden is drawn from Torah and that in the lower Gan Eden from fulfilling the mitzvos, as “to work it” is the positive commandments and “to guard it” the prohibitions; Adam was in the lower Gan Eden, on earth.
Kehot’s noteראה גם לקו״ת פ׳ שלח לט, ג. נתבאר בארוכה באוה״ת פ׳ חוקת ע׳ א׳תרכב ואילך.
20מוטב דלידייני׳
When Acher died, it was said of him, “Better that he be judged and come to the World to Come.” The maamar cites it to show that the delight of the World to Come is worth any suffering.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעל ח, ד.
21אם לעוברי רצונו כך לעושי רצונו
Hearing the tumult of Rome from afar, the Sages wept and Rabbi Akiva laughed: “If it is so for those who transgress His will, how much more so for those who do His will.” The maamar uses it to compare the fallen pleasures of this world with the delight of Gan Eden.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
22ר״ע כשראה כרך גדול
Kehot’s note sends the reader to Torah Ohr 15d for the source of Rabbi Akiva’s saying.
Kehot’s noteנסמן לעיל טו, ד.
23דרך נפילה מאיגרא רמה
Reading the verse “He cast down from heaven to earth” in Lamentations, Rebbi let the scroll fall from his hand and said, “From a high roof to a deep pit.” The maamar uses the phrase for the abrupt fall of the delights from the levels of holiness.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
24In its plain sense the verse faults serving G-d without joy “when you had an abundance of everything.” The maamar reads merov kol as “more than an abundance of everything”: the joy in the mitzvos should exceed all the delights of the World to Come.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25יותר מרוב כל
Tanya, chapter 26, cites “Because you did not serve Havayah your G-d with joy” and refers to the Arizal’s well-known interpretation of the verse; Kehot notes that the maamar’s reading, “more than an abundance of everything,” follows that interpretation.
Kehot’s noteוכפי׳ האריז״ל המובא בתניא פכ״ו.
Paragraph 8
26הקב״ה מניח תפלין
The Gemara asks, “From where do we know that the Holy One, blessed be He, puts on tefillin?” The maamar cites it as an example of the arousal from above that answers our fulfillment of the mitzvos below.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
27בהשכלתם — (וזהו ומעשה ידיו
In Or HaTorah the passage beginning “And this is [the meaning of] ‘and the firmament declares the work of His hands’” is marked as a gloss (hagahah).
Kehot’s noteבאוה״ת ע׳ א׳תקמג מציין קודם זה הג״ה.
28ומעשה ידיו מגיד הרקיע
“The heavens tell the glory of G-d, and the firmament declares the work of His hands.” Since Gan Eden is called “the Academy of the Firmament,” what it declares is only “the work of His hands.”
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ועמ״ש בפי׳ הללוהו ברקיע עזו
Kehot suggests that the cross-reference “see what is written in the explanation of ‘Praise Him in the firmament of His strength’” means the discourse with that opening in the Siddur.
Kehot’s noteאולי הכוונה לד״ה זה בסידור סט, ד.
30הללוהו ברקיע עוזו
“Praise G-d in His sanctuary; praise Him in the firmament of His strength.” The parenthesis refers to an explanation of this verse given elsewhere.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ת״ח אין להם מנוחה
“Torah scholars have no rest, neither in this world nor in the World to Come, as it is said, ‘They go from strength to strength.’” The maamar infers that there are many levels of Gan Eden, one above the other.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א.
32ילכו מחיל אל חיל
“They go from strength to strength; [each] appears before G-d in Zion.” The Sages base on it the endless ascent of Torah scholars.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
Paragraph 9
33כי כל בשמים ובארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
34כי כל בשמים ובארץ
From David’s blessing: “Yours, G-d, are the greatness and the might… for all that is in the heavens and on the earth.” The maamar quotes its Aramaic rendering, “which holds onto heaven and earth,” making kol the bond between the two.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ענין שנזכר בספרים
At 7c (Bereishis), the Alter Rebbe explains the pillar between the lower and the upper Gan Eden as self-nullification: to rise to a higher grasp, a soul must first set aside its sense of self and the grasp it had before.
Kehot’s noteלקמן ק, ב מציין לזח״ב ריא, א. ולפ׳ ויחי ריט, א. וראה בהמצויין לעיל ז, ג. ולקמן ק, ב.
36עמוד בג״ע
The Zohar describes a pillar standing in the middle of the Garden, by which souls rise upward through an opening in the firmament. The maamar calls it the pillar that joins the lower and the upper Gan Eden.
Zohar, Vayakhel 24:316–325ספר הזהר, ויקהל כ״ד:שט״ז-שכ״ה
The celestial river brings forth the souls who fly off into the Garden; the lower river in the terrestrial Garden, on the other hand, builds up the souls and makes them fit and able to enjoy those radiances, and so to mount up to the celestial Paradise through the central opening of the firmament and by the pillar that stands in the centre of the Lower Paradise. That pillar is enveloped in cloud and smoke and bright flashes, the cloud and smoke encircling it from the outside in order to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
37עמוד בג״ע
The Zohar on Vayechi also speaks of a pillar of three colors, called “the foundation of Mount Zion,” by which the soul rises. Kehot lists it with the passage above as the source for the pillar in Gan Eden.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
R. Judah said: ‘For seven days the soul goes to and fro from his house to his grave, and from his grave to his house, mourning for the body, as it is written: “His flesh shall suffer pain for him, and his soul shall mourn for it” (Job 14, 22), and it grieves to behold the sadness in the house. We have learnt that after seven days the body begins to decay, and the soul goes in to its place. It enters the cave of Machpelah, where it is allowed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
38נו״ן אלף יובלות שהכל בחי׳ עליות
Likkutei Torah, Korach explains the ascents of the worlds through “fifty thousand jubilees” as an ever-greater revelation of the inner light in the vessels: the lower Gan Eden is a vessel for the radiance of the Infinite Light, the upper Gan Eden for a far greater delight.
Kehot’s noteראה לקו״ת קרח ע׳ נב, ג.
Paragraph 10
39לית מחשב׳ תפיסא
From Eliyahu’s prayer at the opening of the Tikkunei Zohar: “You are the highest of all the high, the most hidden of all the hidden; no thought can grasp You at all.” The maamar applies it to G-d’s own essence, as against the radiance that Gan Eden receives.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 11
40אשר אנכי מצוך
“And these words, which I command you today, shall be upon your heart.” The maamar reads Anochi (“I”) as G-d’s very essence, who commands each mitzvah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
41יפה שעה א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד מי״ז.
42יפה שעה א׳
“Better is one hour of repentance and good deeds in this world than all the life of the World to Come.” It supports the claim that the joy of the mitzvah exceeds all the delights of Gan Eden.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
43ובהעלות אהרן את הנרות
“And when Aharon raises up the lamps at dusk, he shall burn it [the incense].” The maamar reads “raising up” as the joy from above that lifts the soul.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אהבת בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is the love beyond the soul’s own measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45רוממות אל בגרונם
“The exaltations of G-d in their throat and a two-edged sword in their hand.” Said in Pesukei deZimrah, it describes the preparation for the Shema as both praise and battle.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
46שעת צלתא שעת קרבא
Kehot’s note points to Zohar III, 243a for these words.
Zohar III, 243aזח״ג רמג, א
Kehot’s noteראה זח״ג רמג, א.
47שעת צלותא שעת קרבא
Kehot points to this passage for the idea that prayer is a battle; the Zohar there speaks of the battle (kerava) of prayer.
Zohar, Pinchas 85:572–87:582ספר הזהר, פנחס פ״ה:תקע״ב-פ״ז:תקפ״ב
48מערב ועד בקר
Aharon arranges the lamp “from evening until morning”; the maamar reads it as light emerging gradually out of darkness.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ברישא חשוכא והדר נהורא
Asked why goats walk ahead of sheep, the Gemara answers, “As at the creation of the world: first darkness and then light.” The maamar applies this order to the soul’s service.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
50בשמן זית כתית
The verse requires “pure olive oil, crushed (kasis), for lighting.” The maamar asks what the crushing signifies.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כותש ונותן לתוך הסל
The Mishnah describes three pressings of the olive: the oil from olives crushed and placed in a basket is the first, then come the oils pressed with a beam and ground; the first is for the Menorah and the rest for the meal-offerings.
Menachot 86a:8–11מנחות פ״ו א:ח׳-י״א
הזית הראשון מגרגרו בראש הזית וכותש ונותן לתוך הסל ר׳ יהודה אומר סביבות הסל זה ראשון [חזר] וטוען בקורה ר׳ יהודה אומר באבנים זה שני חזר וטחן וטען זה שלישי הראשון למנורה והשאר למנחות
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות פו, א. במאמרי אדה״א כאן ע׳ שכג מבאר ענין זה בעבודה.
52יהיו מזונותי מרורים כזית
The dove that returned to Noach with an olive leaf said, “Let my food be bitter as an olive but given by Your hand, rather than sweet as honey and dependent on flesh and blood.” The maamar cites it for the olive’s bitterness.
Eruvin 18b:15עירובין י״ח ב:ט״ו
וְאָמַר רַבִּי יִרְמְיָה בֶּן אֶלְעָזָר, מַאי דִּכְתִיב: ״וְהִנֵּה עֲלֵה זַיִת טָרָף בְּפִיהָ״ — אָמְרָה יוֹנָה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, יִהְיוּ מְזוֹנוֹתַי מְרוֹרִין כְּזַיִת וּמְסוּרִין בְּיָדְךָ, וְאַל יִהְיוּ מְתוּקִין כִּדְבַשׁ וּתְלוּיִן בְּיַד בָּשָׂר וָדָם. כְּתִיב הָכָא ״טָרָף״, וּכְתִיב הָתָם ״הַטְרִיפֵנִי לֶחֶם חוּקִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יח, ב. ב״ר לג, ט.
Paragraph 15
53שהזית משכח תלמודו של ע׳ שנה
Kehot’s note points to Horayot 12b for these words.
Horayot 12bהוריות י״ב ב
Kehot’s noteהוריות יב, ב. וראה לקמן קו, ד.
54שהזית משכח תלמודו של ע׳ שנה
Rabbi Yochanan said, “Just as the olive makes one forget seventy years of learning, so olive oil restores seventy years of learning.” (Kehot’s note prints 12b.)
Horayot 13b:3–4הוריות י״ג ב:ג׳-ד׳
״הָרָגִיל בְּשֶׁמֶן זַיִת״. מְסַיַּיע לֵקהּ לְרַבִּי יוֹחָנָן, דְּאָמַר רַבִּי יוֹחָנָן: כְּשֵׁם שֶׁהַזַּיִת מְשַׁכֵּחַ תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה, כָּךְ שֶׁמֶן זַיִת מֵשִׁיב תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה. ״וְהָרָגִיל בְּיַיִן וּבְשָׂמִים״. מְסַיַּיע לֵקהּ לְרָבָא, דְּאָמַר רָבָא: חַמְרָא וְרֵיחָנֵי פַּקַּחִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
55כשם שהזית משכח תלמודו של ע׳ שנים. כך שמן זית מחזיר תלמודו של ע׳ שנה
Rabbi Yochanan’s saying quoted in full: olive oil restores what the olive makes one forget. The maamar explains why: the oil is Chochmah, the faculty of memory.
Horayot 13b:3–4הוריות י״ג ב:ג׳-ד׳
״הָרָגִיל בְּשֶׁמֶן זַיִת״. מְסַיַּיע לֵקהּ לְרַבִּי יוֹחָנָן, דְּאָמַר רַבִּי יוֹחָנָן: כְּשֵׁם שֶׁהַזַּיִת מְשַׁכֵּחַ תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה, כָּךְ שֶׁמֶן זַיִת מֵשִׁיב תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה. ״וְהָרָגִיל בְּיַיִן וּבְשָׂמִים״. מְסַיַּיע לֵקהּ לְרָבָא, דְּאָמַר רָבָא: חַמְרָא וְרֵיחָנֵי פַּקַּחִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
56כי חכמה הוא מוח הזכרון
In the explanation (biur) of this maamar, at the end of 110d, the oil pressed from the crushed olive is Chochmah, “the faculty of memory” of the light of Abba: forgetting comes from the shattering of the vessels, and since there was no shattering in Chochmah, it restores what was forgotten.
Kehot’s noteראה לקמן קי, סע״ד. לקו״ת ס״פ קדושים. שה״ש לג, א. ובכ״מ.
57ולזכרון בין עיניך
From the section Kadesh, one of the passages in the tefillin: “And it shall be for you a sign on your hand and a remembrance between your eyes.” The maamar links the “remembrance” of this section, which alludes to Chochmah, to Chochmah as the faculty of memory.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
58לשארית נחלתו שמשים עצמו כשיריים
“Who is a G-d like You, who pardons iniquity and passes over transgression for the remnant of His inheritance.” (Kehot’s note prints 7:8.)
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Rosh Hashanah 17a:15–16ראש השנה י״ז א:ט״ו-ט״ז
רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ חֲלַשׁ, עָל רַב פָּפָּא לְשַׁיּוֹלֵי בֵּקהּ. חַזְיֵיהּ דַּחֲלִישׁ לֵקהּ עָלְמָא, אֲמַר לְהוּ: צְבִיתוּ לֵקהּ זְוַודְתָּא. לְסוֹף אִיתְּפַח, הֲוָה מִיכְּסִיף רַב פָּפָּא לְמִיחְזְיֵיהּ. אֲמַרוּ לֵקהּ: מַאי חֲזֵית? אֲמַר לְהוּ: אִין, הָכִי הֲוָה, וַאֲמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא: הוֹאִיל וְלָא מוֹקֵים בְּמִילֵּיהּ — לָא תְּקוּמוּ בַּהֲדֵיהּ, שֶׁנֶּאֱמַר: ״נוֹשֵׂא עָוֹן וְעוֹבֵר עַל פֶּשַׁע״, לְמִי נוֹשֵׂא עָוֹן — לְעוֹבֵר פֶּשַׁע. ״לִשְׁאֵרִית נַחֲלָתוֹ״, אָמַר רַבִּי אַחָא בַּר חֲנִינָא: אַלְיָה — וְקוֹץ בָּהּ: ״לִשְׁאֵרִית נַחֲלָתוֹ״ — וְלֹא לְכׇל נַחֲלָתוֹ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמיכה ז, ח. ר״ה יז, א. ראה לקו״ת עקב יז, ד.
Paragraph 17
59מי לי בשמים
“Whom do I have in heaven [but You]? And besides You I desire nothing on earth.” It expresses wanting neither this world nor the World to Come, only G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
60והי׳ שארית יעקב
“And the remnant of Yaakov shall be among the nations, in the midst of many peoples, like a lion among the beasts of the forest.” The maamar reads “remnant” (she’eris) as one who makes himself like leftovers (shirayim).
Micah 5:7מיכה ה׳:ז׳
וְהָיָה שְׁאֵרִית יַעֲקֹב בַּגּוֹיִם בְּקֶרֶב עַמִּים רַבִּים כְּאַרְיֵה בְּבַהֲמוֹת יַעַר כִּכְפִיר בְּעֶדְרֵי־צֹאן אֲשֶׁר אִם־עָבַר וְרָמַס וְטָרַף וְאֵין מַצִּיל:
And the remnant of Jacob shall be among the nations, in the midst of many peoples, As a lion among the beasts of the forest, As a young lion among the flocks of sheep, Who, if he go through, treadeth down and teareth in pieces, And there is none to deliver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ה, ז.
61תרום ידך על צריך וכל אויביך יכרתו
The next verse: “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” In the maamar the adversaries are what hinders the soul, overcome through self-effacement.
Micah 5:8מיכה ה׳:ח׳
תָּרֹם יָדְךָ עַל־צָרֶיךָ וְכׇל־אֹיְבֶיךָ יִכָּרֵתוּ:
Let Thy hand be lifted up above Thine adversaries, And let all Thine enemies be cut off. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62רוממות אל בגרונם
“The exaltations of G-d in their throat and a two-edged sword in their hand.” Here the sword is the revelation of G-d’s exaltedness upon the soul, which cuts off its adversaries.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
63אין אני והוא יכולין לדור
Of every person who has haughtiness of spirit the Holy One, blessed be He, says, “I and he cannot dwell together in the world.” The maamar applies it to one at the level of yesh, who feels himself a separate “something.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 18
64(משא״כ . . אפר)
This parenthetical remark, that the wick leaves some ash, is also found in the manuscript of the Alter Rebbe’s maamarim.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז.
Paragraph 19
65וענין הפרכת . . הפרכת לכם
This explanation of the curtain is quoted in Yahel Or on Psalm 84, the psalm of “For a sun and a shield is Havayah Elokim.”
Kehot’s noteמובא ביהל אור לסי׳ פד ע׳ שא. ובסה״מ תרל״ט ע׳ ג. ראה במאמרי אדה״א כאן ע׳ שכד בענין הפרכת והפרסא.
66כי שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim; G-d gives grace and glory.” The maamar reads Havayah as the “sun” and Elokim as the “shield” that covers it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
67שאין עוד מלבדו
“You have been shown, to know that Havayah is G-d; there is nothing else besides Him.” The maamar uses it to define the higher unity.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68מלא כל הארץ כבודו
The seraphim’s call: “Holy, holy, holy… the whole earth is full of His glory.” The maamar uses it for the lower unity: G-d’s glory fills a world that seems to exist on its own.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כמו מגן שעושין לשמש
At 12a (Lech Lecha) the same verse is explained: were the sun not in its sheath, its great light could not be borne, and the sheath is the shield that lets us bear it; in the future the Holy One, blessed be He, will take the sun out of its sheath.
Kehot’s noteראה לעיל יב, א. ובהמשך תרס״ו ע׳ רכה.
Paragraph 20
70והבדילה הפרוכת לכם
“And the curtain shall separate for you between the Holy and the Holy of Holies.” The maamar places Aharon’s lamps and the joy of mitzvah outside it, in the realm of the lower unity.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, לג. וראה לקמן קטו, ב.
71רץ לבך
“If your heart runs, return to the place, for so it is said, ‘And the chayos ran and returned.’” The maamar calls Aharon’s joy “your heart runs” and the level of Moshe “return to the One.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
72ובכל מאדך
“And you shall love Havayah your G-d… with all your might”: the boundless love in which the soul yearns for G-d alone.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
73חוקת עולם לדורותם
The verse ends, “an eternal statute for their generations, from the children of Israel.” The maamar reads me’es (“from”) as from the letters alef–tav, the letters of the Torah.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כא.
74לדורותם — מבחי׳ אותיות התורה
At 36c (Miketz), es (alef–tav) is likewise read as the letters of the Torah from alef to tav, in the verse “For You (atah) light my lamp”: the Torah and the mitzvos light up the darkness of the body and the animal soul, which keeps the love of G-d from shining.
Kehot’s noteראה לעיל לו, ג. בלקו״ת פינחס עו, א מציין לכאן. וראה גם סידור לו, ג. לקו״ת נשא כו, ב.
75יסודתן בהררי קדש
“Its foundation is in the holy mountains.” The maamar applies it to the letters of the Torah, rooted in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ולא ע״ה חסיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ה.
77ולא ע״ה חסיד
“A boor does not fear sin, nor can an unlearned person be pious.” The maamar cites it to show that without the Chochmah of Torah the love of G-d cannot be drawn into the soul.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
78וכמ״ש בזהר
At 56d (Vaera) the same Zohar is cited: the toil of Torah is “above the sun,” which the Alter Rebbe explains as far above the level of “a sun and a shield is Havayah Elokim”; this is why Torah study is equal to all the mitzvos.
Kehot’s noteפ׳ ויחי רכג, ב. וראה גם לעיל נו, ד ובמ״מ לשם.
79מה יתרון לאדם בכל עמלו שיעמל תחת השמש
“What profit has a man in all his toil that he toils under the sun?” The Zohar answers that the toil of Torah is above the sun.
Ecclesiastes 1:3קהלת א׳:ג׳
מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שאני עמל׳ דאורייתא דהיא לעילא מן שמשא
The Zohar on Vayechi comments on Koheles’ question: the toil of Torah is different, for it is above the sun. The maamar places Moshe’s level there.
Zohar, Vayechi 31:283–32:294ספר הזהר, ויחי ל״א:רפ״ג-ל״ב:רצ״ד
R. Simeon said further: ‘With regard to Solomon’s words, “What profit hath man in all his labour?” (Eccl. 1, 3), these do not apply to labour in the study of the Torah, since the statement is qualified by the words, “wherein he laboureth under the sun”, and the study of the Torah is above the sun.’ Said R. Hiya: ‘Study of the Torah which is prosecuted for worldly ends is also accounted “under the sun”, as it does not ascend aloft ‘. R. Eleazar said: ‘Though a man should live …
The Zohar; London, Soncino Press, 1933 (Public Domain)
81כבד פה וכבד לשון
Moshe’s words at the burning bush: “I am heavy of mouth and heavy of tongue.” The maamar links them to Moshe’s level, “above the sun.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
82ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have placed in your mouth shall not depart from your mouth.” The maamar reads “My words” literally: the words of Torah a person speaks are G-d’s own words.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
83מתניתא מלכתא
At 49b (Shemos) the Alter Rebbe explains why the Mishnah is likened to a queen, in connection with the Sages’ reading of “There are sixty queens” as the sixty tractates.
Kehot’s noteראה לעיל מט, ב.
84דבר ה׳ זו הלכה
On the verse “they will roam to seek the word of G-d and will not find it,” the Gemara says, “‘The word of G-d’: this is halachah.” So one who learns halachah unites with G-d’s word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
85בחד קטירא אתקטרנא
The note points to Shaarei Orah, in its gate on Purim, for Rabbi Shimon’s saying “With one bond I am bound.”
Zohar III, 288aזח״ג רפח, א
Kehot’s noteאד״ז זח״ג רפח, א. ראה שערי אורה שער הפורים עג, ב. דרך מצותיך פו, ב.
86בחד קטירא אתקטרנא
In the Idra Zuta Rabbi Shimon bar Yochai says, “All the days that I have been bound to this world, with one bond I have been bound to the Holy One, blessed be He.” The maamar calls this complete bittul in the Infinite Light.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
87ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א מ״א.
88ות״ת כנגד כולם
The Mishnah lists mitzvos whose fruits a person enjoys in this world while the principal remains for the World to Come, and concludes, “and Torah study is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89ויקחו אליך שמן זית זך
The opening verse again: the pure olive oil brought to Moshe is now identified with Chochmah, the way to bittul.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90איזהו חכם הרואה את הנולד
In a dialogue recorded in the Gemara: “Who is called wise?” “One who sees what is born (hanolad).” The maamar reads it as seeing how everything is born from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
Paragraph 23
91אני הוי״ה לא שניתי
“For I, Havayah, have not changed.” G-d is the same after creation as before it; creation is only a glimmer of His light.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ורוח אייתי רוח
The Zohar teaches that everything depends on desire: “spirit draws spirit and brings spirit.” The maamar applies it: one’s bittul draws the Infinite Light down upon the soul.
Zohar II, 162aזח״ב קסב, א
Kehot’s noteזח״ב קסב, א.
Paragraph 24
93ואתה תצוה את בני ישראל
The maamar’s opening verse, now explained: tetzaveh means joining (tzavta), Israel’s bond with Moshe through the “pure olive oil” of Chochmah and bittul.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94מלשון צוותא והתקשרות
Or HaTorah, as quoted in the note, connects this reading to the Sages’ saying in the first chapter of Berachos (6b) that the whole world was created only “to accompany (letzavos) this one,” and refers to this maamar and to the discourse “Tzav es korbani” in Likkutei Torah.
Kehot’s noteבאוה״ת בשלח ע׳ תלב מציין ”ע״ד מארז״ל פ״ק דברכות ד״ו סע״ב בענין כל העולם כולו לא נברא אלא לצוות לזה ועמ״ש סד״ה ואתה תצוה [הכוונה לכאן] ובלק״ת בד״ה צו את קרבני הראשון רפ״ד”.
95חוקת עולם מאת בני ישראל
“An eternal statute… from the children of Israel”: the letters of the Torah, drawn from Moshe, which give Aharon his power.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
96מערב ועד בקר
Aharon’s lamp burns “from evening until morning,” within time, light following darkness.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כא.
97ברישא חשוכא והדר נהורא
“First darkness and then light,” the order of creation, which the Gemara gives as the reason goats walk before sheep.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
98להעלות נר תמיד
Moshe’s verse speaks of a “continual” lamp: the higher unity, above time.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
99כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day; darkness is as light.” Before G-d darkness and light are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Tetzaveh · Maamar 2
ועשית בגדי קדש לאהרן אחיך וגו׳ ואתה תדבר…
“You shall make holy garments for Aharon your brother”
The great love that comes from above, Aharon’s level of “abundant in kindness,” must be clothed in garments to dwell in the soul, and those garments are the Torah and the mitzvos; they are made at three levels, by Moshe, by the wise-hearted and by every Jew.
The maamar in brief
The Torah ascribes the making of Aharon’s garments to three makers: Moshe, the wise-hearted, and simply “they,” all Israel. Aharon, the High Priest and man of Chesed, draws down ahavah rabbah, a great love from above, and his garments are the garments of that love. The Alter Rebbe distinguishes two kinds of Chesed. Avraham’s “everlasting kindness” is the natural love hidden in every Jew; it belongs to the ordered chain of worlds and is awakened by an unearned arousal from above. Aharon’s “abundant in kindness” is the Infinite Light entering Chochmah from above that chain, reaching it only as a glimmer through the “hairs” of Aharon’s beard, through many contractions. A person’s own love and self-nullification evoke that supernal love, as a face is reflected in water, until it is revealed in his soul up to “with all your might.” Because this love is beyond intellect, it must be clothed in the Torah, studied for its own sake, and in the mitzvos. These garments are made at three levels: Moshe’s, drawing the Torah from its hidden source; the wise-hearted, whose bittul draws wisdom; and every Jew, whose simple mitzvos and acceptance of Heaven’s yoke draw down the royal garment.

Outline
	1The question and the garments of loveWhy Aharon’s garments are made by three makers; Aharon draws down the great love, and his garments are its garments; a person’s days are the garments of Torah and mitzvos his soul needs.¶1–2
	2Two kinds of ChesedAvraham’s “everlasting kindness,” the arousal from above that comes first and awakens the natural love, against Aharon’s “abundant in kindness,” drawn down by a person’s own effort, above the chain of cause and effect.¶3–6
	3The beard of Aharon: light through hairsThe Infinite Light reaches Chochmah only as a glimmer through many contractions, like life in hair or an idea in a teacher’s words; a person’s love from below brings these contractions about.¶7–9
	4Drawing the great love into the soulAharon as nir’eh, “seen”: by contemplating G-d’s unity and setting aside every other desire, a person causes the supernal love to rest in his soul like sight, up to “with all your might.”¶10–12
	5Torah and mitzvos as the garmentsThe love needs vessels: Torah studied for its own sake draws the Infinite Light into Chochmah, and the mitzvos, tzedakah and Chesed, draw it into Chesed and complete the 248 limbs of the King.¶13–16
	6The first level: MosheMoshe draws the Torah from its hidden source; Israel are the Torah’s bridegroom; the blessing over the mitzvos comes from a place higher than giver and receiver, from Moshe’s level, and its goal is the garment of G-d’s kingship.¶17–21
	7The wise-hearted and all IsraelThe wise-hearted, with one nullified heart, draw a spirit of wisdom; all Israel, through simple mitzvos and accepting the yoke of Heaven, draw down the royal garment and the supernal attributes.¶22–23


Key concepts
	Everlasting kindness (chesed olam)חסד עולם
	Chesed that works within the ordered chain of worlds; Avraham’s level, and the natural love hidden in every Jew, awakened by an arousal from above that comes before any effort.

	Abundant in kindness (verav chesed)ורב חסד
	Aharon’s level: the Infinite Light entering Chochmah and Chesed from above the chain of cause and effect, drawn down in answer to a person’s own effort.

	Great love (ahavah rabbah)אהבה רבה
	A love of G-d beyond what the soul can reach by itself, given from above through Aharon and rising to “with all your might.”

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	A person’s own effort, which calls forth a divine response; one arousal from above precedes that effort, and a higher one answers it.

	Hairsשערות
	The image for the faint glimmer, passing through many contractions, by which the Infinite reaches Chochmah, as life passes from the brain into the hair.

	Garmentsלבושים
	The Torah and the mitzvos, in which the great love is clothed so that the soul can hold it; also the soul’s garments in Gan Eden, made day by day.

	The wise-heartedחכמי לב
	Those whose single heart is nullified before G-d, and who therefore receive a spirit of wisdom from above.

	Royal garment (levush malchus)לבוש מלכות
	The garment that every Jew draws down by keeping the mitzvos simply and accepting the yoke of Heaven, rooted in the supernal blessing.


Section 1 · ¶1–2
The question and the garments of love
1ועשית בגדי קדש12 לאהרן אחיך וגו׳ ואתה תדבר אל כל חכמי לב אשר מלאתיו רוח חכמה ועשו את בגדי אהרן לקדשו3 וגו׳ ועשו בגדי קדש לאהרן אחיך ולבניו4 וגו׳.
“You shall make holy garments for Aharon your brother,” etc.; “And you shall speak to all the wise-hearted, whom I have filled with a spirit of wisdom, and they shall make Aharon’s garments to sanctify him,” etc.; “And they shall make holy garments for Aharon your brother and for his sons,” etc.
The maamar opens with three verses from the beginning of Exodus 28 about making the priestly garments. In the first G-d tells Moshe, “You shall make”; in the second the wise-hearted make them; in the third the Torah says only “they shall make,” without naming who.


להבין שלש עשיות הללו שבבגדי אהרן של משה ושל חכמי לב וסתם ועשו משמע של כלל ישראל.
[We need] to understand these three makings of Aharon’s garments: that of Moshe, that of the wise-hearted, and the unqualified “and they shall make,” which implies [a making] of the whole of Israel.
The Alter Rebbe asks why the same garments are made three times over, by three different makers. He will answer that these are three levels at which garments are made for the soul’s love: Moshe’s, that of the wise-hearted, and that of every Jew, since an unqualified “they” means the people as a whole.


הנה אהרן הוא משבעה רועים5 המפרנסים וממשיכים לכללות נש״י [נשמות ישראל] מאוא״ס [מאור אין סוף] ב״ה שהוא איש החסד6 וכהן גדול הממשיך בחי׳ אה״ר [אהבה רבה] ובגדי אהרן הם לבושים לאהבה זו.78
Now, Aharon is one of the seven shepherds who sustain and draw down [influence] to the souls of Israel as a whole from the Infinite Light (Or Ein Sof), blessed be He; for he is the man of Chesed (kindness) and the High Priest, who draws down the level of great love (ahavah rabbah). And Aharon’s garments are garments for this love.
The “seven shepherds” are the great leaders who channel divine life to the whole Jewish people, and Aharon is one of them. As the High Priest and the embodiment of Chesed, he draws down ahavah rabbah, “great love”: a love of G-d that comes to a person as a gift from above, beyond what he reaches by his own effort. Aharon’s garments are the garments in which that love is clothed.




2וכענין מ״ש ימים יוצרו9 שהימים הם בחי׳ לבושים. וכמ״ש בזוהר10 ע״פ ואברהם זקן בא בימים11 יומין עלאין דאינון לבושין1213 כו׳.
This is like what is written, “Days were formed,” for the days are the level of garments; and as is stated in the Zohar on the verse “And Avraham was old, come into days”: “supernal days, which are garments,” etc.
The verse “days were formed” is read as saying that a person’s days are formed into something: they become garments for the soul. The Zohar reads “Avraham came into days” in the same way: he entered his “supernal days,” which are the soul’s garments.


לפי שכל נשמה יש לה לבושים של תורה ומצות אשר יעשה אותם האדם ומכוונת14 המצות ורעותא דלבא נעשו לבושין בג״ע [בגן עדן] העליון. וממצות מעשיות סתם נעשו לבושים בג״ע [בגן עדן] התחתון כנודע.
For every soul has garments of Torah and mitzvos, which a person does: from the intention of the mitzvos and the heart’s desire (re’usa deliba), garments are made in the Higher Gan Eden; and from plain practical mitzvos, garments are made in the Lower Gan Eden, as is known.
Every soul acquires garments from the Torah and mitzvos it performs. What is done with intention (kavanah) and the heart’s desire becomes a garment in the Higher Gan Eden, the upper paradise of souls; deeds done without that inner dimension become garments in the Lower Gan Eden.


והימים הקצובים לאדם מספר ימי שני חייו כ״כ [כל כך] ימים בשיעור לבושין שצריכה הנשמה להיות לה מהתורה ומצות אשר יעשה דבר יום ביומו:
And the days allotted to a person, the number of the days of the years of his life, are just so many days as the measure of the garments that the soul needs to have from the Torah and mitzvos that he will do, each day’s portion on its day.
This is why days are called garments: the number of days allotted to each person matches exactly the garments his soul needs to acquire. Each day has its own portion of Torah and mitzvos to fill.




Section 2 · ¶3–6
Two kinds of Chesed
3והנה נודע כי אברהם הוא הרועה הראשון משבעה רועים הממשיך ג״כ בחי׳ אהבה לכללות נשמות ישראל.
Now, it is known that Avraham is the first shepherd of the seven shepherds, who also draws down the level of love to the souls of Israel as a whole.
Avraham is also one of the seven shepherds, indeed the first of them, and like Aharon he draws love down to all the souls of Israel. So the question arises how the two kinds of love differ.


וכמ״ש אברהם אוהבי.15 וההפרש שבין מדת אהרן איש החסד ובין מדת אברהם16 אוהבי יובן ע״פ מ״ש בזוהר אית חסד ואית חסד17 אית חסד דאקרי חסד עולם. ואית חסד דאקרי ורב חסד כו׳:
As it is written, “Avraham, who loves Me.” And the difference between the attribute of Aharon, the man of Chesed, and the attribute of Avraham, “who loves Me,” will be understood from what is stated in the Zohar: “There is Chesed and there is Chesed: there is a Chesed called ‘everlasting kindness’ (chesed olam), and there is a Chesed called ‘and abundant in kindness’ (verav chesed),” etc.
Isaiah calls Avraham “the one who loves Me,” so his attribute is love. To explain the difference, the Alter Rebbe cites the Zohar that there are two kinds of Chesed: chesed olam, “everlasting kindness” (olam also means “world”), and verav chesed, “and abundant in kindness,” one of the Thirteen Attributes of Mercy.




4וביאור הענין זה הנה נודע דבאתערותא דלתתא אתערותא דלעילא. והנה גם לפני18 אתערותא דלתתא קדמה אתערותא דלעילא
The explanation of this matter: it is known that through an arousal from below [there comes] an arousal from above. Now, even before the arousal from below, an arousal from above comes first,
A basic principle from the Zohar is that a stirring from below, a person’s own effort, calls forth a response from above. Yet before a person can make any effort at all, an arousal from above must come first, unprompted.


כדי שתהא אתעדל״ת [אתערותא דלתתא] לעורר לב האדם להקיצו משנתו בהבלי העולם שטבע האדם נמשך אחריהם ולהמשיך לבו לעבודת19 ה׳ לדבקה בו.
so that there may be an arousal from below: to awaken a person’s heart, to rouse him from his sleep in the vanities of the world, after which human nature is drawn, and to draw his heart to the service of G-d, to cleave to Him.
That first arousal from above wakes a person from his absorption in the vanities of the world, toward which human nature is drawn. It stirs his heart so that he can begin, on his own, the arousal from below: serving G-d and cleaving to Him.




5ואתעדל״ע [ואתערותא דלעילא] זו היא מבחי׳ חסד עולם.20 וכמ״ש וחסד ה׳ מעולם ועד עולם. חסדי ה׳ עולם אשירה הוא בחינת מדרגת אברהם שזכה להיות מרכבה לחסד זה.
This arousal from above is from the level of everlasting kindness (chesed olam), as it is written, “And the kindness of G-d is from everlasting to everlasting”; “I will sing of the kindnesses of G-d forever (olam)” — this is the level of Avraham’s rank, who merited to be a chariot (merkavah) for this Chesed.
The arousal from above that comes first, unearned, is chesed olam, the “everlasting kindness” of which the verses speak. This is Avraham’s level: he was a “chariot” for this Chesed, wholly given over to it, as a chariot has no will of its own apart from its rider.


וכמ״ש חסד לאברהם21 שהיא מדת האהבה הטבעית שבלב כללות נש״י [נשמות ישראל]22 רק שהיא מסותרת ומכוסה בלבוש שק שהם הגוף ונה״ב [ונפש הבהמית].23
As it is written, “kindness to Avraham”: this is the attribute of the natural love in the heart of the souls of Israel as a whole, except that it is hidden and covered by a garment of sackcloth, namely the body and the animal soul.
“Kindness to Avraham” is the natural love for G-d hidden in the heart of every Jew, an inheritance from Avraham. But it is hidden and covered by the body and the animal soul, which the Alter Rebbe likens to a garment of sackcloth.




6ואתערותא דלעילא זו היא לעורר את האהבה עד שתחפץ24 להתפשט מלבושיה לדבקה בו ית׳ ולצעוק אל ה׳ בצר לו מקרב איש ולב עמוק להמשיך לבו אחר ה׳ כטבע נפשו מאליו וממילא.
This arousal from above is to awaken the love, until it desires to strip off its garments, to cleave to Him, may He be blessed, and to cry out to G-d in his distress from the inwardness of a man and a deep heart, to draw his heart after G-d, as is the nature of his soul, of itself and as a matter of course.
The arousal from above that comes first awakens a person’s natural love until it longs to shed its garments, the body and animal soul that hide it, and cleave to G-d. It moves him to cry out to G-d from the depths of his heart, as his soul does by nature, without effort.


אך באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] הוא שמעורר האדם למעלה בחי׳ ורב חסד שהוא בחי׳ אהרן כהן גדול שבחי׳ זו מאד נעלה מבחי׳ חסד עולם
But through an arousal from below, an arousal from above: that is, a person arouses on high the level of “abundant in kindness” (verav chesed), which is the level of Aharon the High Priest. And this level is far loftier than the level of everlasting kindness (chesed olam),
The second arousal from above comes only in answer to a person’s own effort. It draws down verav chesed, “abundant in kindness,” which is Aharon’s level and far loftier than Avraham’s chesed olam.


כי חסד עולם הוא מבחי׳ התהוות ההשתלשלות בסדר המדרגות דרך עילה ועלול שכל עלול יש לו איזה ערך ויחוס עם עילתו
for everlasting kindness is from the level of the coming into being of the chain of descending worlds (hishtalshelus), in the order of the levels, by way of cause and effect, where every effect bears some proportion and relation to its cause,
Chesed olam belongs to the “world” (olam), the ordered chain of descending worlds. In that chain each level is caused by the one above it, and so it bears some proportion and relation to its cause.


כמו עד״מ גילוי השכל במדות אהוי״ר [אהבה ויראה] כו׳ שהמדות מקבלים מגילוי השכל שהוא מלובש בהם ממש וכן המדות במחשבה ומחשבה בדבור כו׳.
as, by way of analogy, the revelation of the intellect in the emotive attributes (middos), love and awe, etc.: the emotive attributes receive from the revelation of the intellect, which is actually enclothed in them; and likewise the emotive attributes in thought, and thought in speech, etc.
The analogy is the human psyche: the intellect enters the emotions, so that love and awe follow from understanding; the emotions then shape thought, and thought shapes speech. Each stage receives from the one before it, which is truly present within it.


אבל בחי׳ ורב חסד הוא למעלה מעלה25 מן ההשתלשלות שהוא בחי׳ גילוי ההמשכה והתלבשות אור א״ס ב״ה בחכמה וחסד כו׳.
But the level of “abundant in kindness” is far, far above the chain of descending worlds: it is the level of the revelation of the drawing down, and the enclothement, of the Infinite Light (Or Ein Sof), blessed be He, in Chochmah (wisdom) and Chesed, etc.
Verav chesed stands above that chain altogether. It is the Infinite Light itself being drawn down and enclothed in Chochmah and Chesed, not the effect of any cause within the chain.


דהיינו להיות ראשית ההתהוות של בחי׳ חכמה כו׳ והחכמה מאין ממש תמצא26 שאין ערוך אליו כלל וכמ״ש בת״ז [בתיקוני זהר]27 לאו דאית לך צדק ידיעא28 כו׳ ולא מכל מדות כו׳.
That is, for there to be the beginning of the coming into being of the level of Chochmah, etc.; and Chochmah “is found from ayin (nothing)” in the most literal sense, for there is no comparison to Him at all, as is stated in the Tikkunei Zohar: “Not that You have a known righteousness,” etc., “nor of any of the attributes,” etc.
The very first emergence of Chochmah, the beginning of all that comes into being, is a creation “from nothing” (ayin), since the Infinite bears no comparison to it at all; Job’s “where (me’ayin) shall wisdom be found” is read as “wisdom comes from nothing.” The Tikkunei Zohar says the same: G-d in Himself has no definable righteousness, nor any of the attributes.




Section 3 · ¶7–9
The beard of Aharon: light through hairs
7וגם מן החכמה הוא למעלה רם ונשא כו׳. וכמ״ש כלם בחכמה עשית29 בחי׳ עשייה גופנית כו׳.
And He is also above Chochmah, exalted and lofty, etc., as it is written, “You have made them all with wisdom”: the level of physical making, etc.
The Infinite is above even Chochmah, the highest faculty of intellect. “You have made them all with wisdom” implies that, before Him, even Chochmah counts as mere “making,” like the lowest level of physical action.


ודרך גילוי זה והמשכה זו להיות התלבשות אוא״ס [אור אין סוף] ב״ה בחכמה30 הוא כמ״ש כי הנה כשמן הטוב על הראש31 יורד על הזקן זקן אהרן.
And the way of this revelation and this drawing down, so that the Infinite Light (Or Ein Sof), blessed be He, is enclothed in Chochmah, is as it is written — for behold: “Like the good oil upon the head, running down upon the beard, the beard of Aharon.”
If there is no comparison between them, how can the Infinite Light be enclothed in Chochmah at all? The verse about oil running down Aharon’s beard shows the way.


פי׳ מה שנמשך בבחי׳ זקן אהרן דיקנא דכהנא רבא שהוא בחי׳ שערות. דהיינו כמשל ההארה היוצאת דרך נקבי שערות הראש או הזקן ממותרי מוחין שהשערות הן חלולין ויונקין מהמוחין שבראש
That is: what is drawn down by way of the level of “the beard of Aharon,” “the beard of the High Priest” (dikna dechahana raba), which is the level of hairs. That is, as in the analogy of the illumination that goes out through the openings of the hairs of the head or of the beard, from the surplus of the brain (mochin): for the hairs are hollow and draw nourishment from the brain in the head,
Aharon’s beard, called in Aramaic “the beard of the High Priest,” stands for the level of hairs. Hairs grow from the surplus of the mochin, here the brain itself, the seat of the intellect: they are hollow channels that draw a faint illumination from it.


ועל כל זה אין להם ערך ויחוס כלל עם המוחין שבראש שהם חב״ד [חכמה בינה ודעת] ואין עיקר חיות המוחין מתפשט בהם
yet for all that, they bear no proportion or relation at all to the brain in the head, which is Chochmah, Binah and Daas, and the main life-force of the brain does not spread into them;
Although the hairs draw from the brain, they bear no proportion or relation to it at all: the brain, the seat of Chochmah, Binah and Daas, does not send its main life-force into them.


שהרי אם יחתוך אדם שער ראשו לא ירגיש המוח כאב כלל שאין מתפשט בהם אלא הארה בעלמא להיות להם רק יניקה ואחיזה במוחין.
for if a person cuts the hair of his head, the brain feels no pain at all, since nothing spreads into them but a mere illumination, so that they have only nourishment from, and a hold in, the brain.
The proof is that cutting one’s hair causes no pain: the brain’s life does not reach the hair, which has only a slight nourishment from the brain and a hold in it.


כך עד״מ הוא גילוי אור והתלבשותו בחכמה וחסד שאין ערוך כלל ולהיות נמשך מבחי׳ דלאו מכל מדות כו׳
So too, by way of analogy, is the revelation of light and its enclothement in Chochmah and Chesed, for there is no comparison at all; and for there to be drawn down, from the level of “not of any of the attributes,” etc.,
So it is above: the light enclothed in Chochmah and Chesed bears no comparison to its source. It comes from the level of “not of any of the attributes,” the Infinite as He is above all the Sefiros.


ולמעלה מגדר חכמה כו׳ התהוות בחי׳ חכמה ומדות אין זה אלא זיו והארה בעלמא בבחי׳ שערות שהם צמצומים רבים ועצומים להמשיך ההארה.
and from above the bounds of Chochmah, etc., the coming into being of the level of Chochmah and the emotive attributes — this is nothing but a mere radiance and illumination, at the level of hairs, which are many and immense contractions (tzimtzumim) to draw down the illumination.
What comes from beyond Chochmah to bring Chochmah and the emotive attributes into being is only a faint radiance, like the life that passes through a hair. The “hairs” are many immense contractions (tzimtzumim), which let only a glimmer pass through.




8וכמשל זה של השערות שהוא בגשמיות הגוף כך יש עוד משל רוחני בחיות הנפש מהמשכת איזה חכמה בצירופי אותיות הדבור.
And like this analogy of the hairs, which is in the physicality of the body, there is also a spiritual analogy, in the life-force of the soul: from the drawing down of some wisdom into combinations of the letters of speech.
A second analogy, this time from the life of the soul rather than the body: the way wisdom is conveyed through combinations of letters in speech.


כמו למשל אותיות דבורי הרב המלמד ומסביר איזה חידוש ושכל לתלמידו כי הנה צירופי אותיות מדבור הרב אינם עצמיות השכל
For example, the letters of the words of a teacher who teaches and explains some novel idea and concept to his student: the combinations of the letters of the teacher’s speech are not the essence of the concept,
When a teacher explains a new idea to his student, the letters and words he uses are not the idea itself.


שהרי יכול להיות הסבר הזה גם בצירופי אותיות אחרות רק הם כדמיון השערות כי על ידן ובתוכן עובר השפעת השכל
for this explanation could also be given in other combinations of letters; rather, they are like the hairs, for through them and within them the flow of the concept passes;
The proof is that the same idea could be put in quite different words. The words are like hairs: the idea passes through them and is carried within them, yet they are not its essence.


ולפי שבעצמות השכל של הרב אין תפיסא להתלמיד לכך צ״ל צירופי אותיות הדבור להעביר ולהמשיך השכל של הרב לתלמיד.
and since the student has no grasp of the essence of the teacher’s concept, therefore there must be combinations of the letters of speech to convey and draw the teacher’s concept down to the student.
The student cannot grasp the teacher’s mind directly, so the idea must be contracted into words to reach him. In the same way the Infinite Light must pass through many contractions to be drawn into Chochmah.




9והנה הגורם להיות צמצומים אלו להמשכת גילוי זה היא אתערותא דלתתא שע״י האהבה שממטה למעלה כמים הפנים32 כו׳
Now, what causes these contractions (tzimtzumim) for drawing down this revelation is the arousal from below: for through the love from below to above, “as water [reflects] the face,” etc.,
What brings about these contractions, which let the revelation be drawn down, is a person’s own arousal from below. Love directed upward from below is answered from above, as a face is reflected in water.


כך היא האהבה עליונה אהבתי אתכם33 אמר הוי״ה דהיינו להיות בחי׳ הוי״ה צמצום והתפשטות כו׳ כי אהבה דוחקת את הבשר:34
so is the supernal love, “I have loved you, says Havayah” — that is, for there to be the level of Havayah, contraction and expansion, etc., for “love compresses the flesh.”
Malachi’s “I have loved you, says Havayah” is that supernal love. The Name Havayah stands for contraction and expansion, and “love compresses the flesh”: as love makes room where there seems to be none, the supernal love leads the Infinite to contract itself so that it can be revealed to man.




Section 4 · ¶10–12
Drawing the great love into the soul
10והנה באתערותא דלתתא זו שהאדם מעורר למעלה ממשיך ג״כ על נפשו למטה להיות גילוי בחי׳ זו בנפשו
Now, through this arousal from below, by which a person arouses on high, he also draws down upon his soul below, so that this level is revealed in his soul.
A person’s arousal from below does two things: it awakens “abundant in kindness” above, and it also draws that level down into his own soul, so that he comes to feel it.


כי אתערותא דלעילא הוא מבחי׳ אהרן שהוא משבעה רועים הרועה וממשיך הגילוי בכנס״י [בכנסת ישראל] הוא שורש כל נש״י [נשמות ישראל] ואהרן אותיות נראה35 שהוא כמ״ש עין בעין נראה36 כו׳.
For the arousal from above is from the level of Aharon, who is one of the seven shepherds, who shepherds and draws down the revelation into the Congregation of Israel (Knesses Yisrael), which is the root of all the souls of Israel. And [the name] Aharon has the letters of nir’eh (“is seen”), as it is written, “eye to eye [You] are seen,” etc.
The arousal from above comes from Aharon, the shepherd who channels revelation into Knesses Yisrael, the collective root of all Jewish souls. His name has the letters of nir’eh, “is seen,” as in “eye to eye You are seen”: his is a level of open, visible revelation.


דהיינו להיות גילוי אתערותא דלעילא זו בנפש האדם בהתפעלות והתגלות הלב וכדמיון ראיה חושיית ויומשך עליו גילוי אור האה״ר [האהבה רבה] הבאה מלמעלה כמו שיתבאר לקמן.
That is, that this arousal from above be revealed in a person’s soul, in the stirring and revelation of the heart, like physical sight; and the revelation of the light of the great love (ahavah rabbah) that comes from above will be drawn down upon him, as will be explained below.
The aim is for this arousal to be revealed in the soul as a felt stirring of the heart, as vivid as physical sight. Then the great love (ahavah rabbah) from above, which the maamar explains further on, is drawn down upon the person.




11וכמ״ש ואהבת את37 ה׳ אלקיך כו׳. וע״ד דרשת רז״ל [רבותינו זכרונם לברכה] שיהא שם שמים מתאהב38 כו׳ כלומר שואהבת הוא פועל יוצא לשלישי
As it is written, “And you shall love Havayah your G-d,” etc. And along the lines of our Sages’ exposition, “that the Name of Heaven become beloved,” etc. — that is, ve’ahavta (“and you shall love”) is a verb that acts upon a third party:
The commandment to love G-d is read, with the Talmud’s “that the Name of Heaven become beloved through you,” as a love whose effect reaches beyond the lover. Ve’ahavta is taken as a transitive verb: it acts on a “third party” and causes love there.


דהיינו שתפעול את האהבה העליונה שהיא אהבתי אתכם כו׳ להיות בחי׳ גילוי בנפש שהוי״ה יהי׳ [יהיה] אלקיך אלוה שלך כו׳
that is, that you bring about the supernal love, which is “I have loved you,” etc., so that there will be the level of revelation in the soul that Havayah will be your G-d (Elokecha), a G-d of your own, etc.
The “third party” is the supernal love, G-d’s “I have loved you.” A person’s love for G-d causes that love to be revealed in his soul, so that Havayah, the transcendent G-d, becomes Elokecha, “your G-d,” present to him personally.


והיינו ע״י התבוננותו בה׳ אחד39 איך שהוא אחד בח׳ וד׳ שהם ז׳ רקיעים והארץ וד׳ רוחות העולם שתמשך בהם בחי׳ אחד הוא יחודו להיות מתייחדים וכלולים בא׳
And this comes through his contemplating “Havayah is One” (echad): how He is One in the ches and the dalet, which are the seven heavens and the earth and the four directions of the world, so that there is drawn into them the level of One, which is His unity, so that they become united and included in the One.
The way to this is contemplating “Havayah is One” (echad). In echad, the ches (numerically eight) stands for the seven heavens and the earth and the dalet (four) for the four directions; G-d’s oneness is to be drawn into them all, so that everything is united and included in the One.


וכן למעלה מעלה ברוחניות עד רום המעלות יש בחי׳ ז׳ רקיעים וארץ כו׳ שהם בחי׳ לך ה׳ הגדולה והגבורה40 כו׳
And likewise far above, in spirituality, up to the highest heights, there is the level of seven heavens and earth, etc., which are the level of “Yours, G-d, are the greatness and the might,” etc.,
The same structure exists in the spiritual worlds, up to the very highest. There the “seven heavens and earth” are the Sefiros named in the verse “Yours, G-d, are the greatness and the might…”, from Chesed onward.


שהם בחי׳ שמים אש ומים ולך ה׳ הממלכה היא בחי׳ ארץ והכל בבחי׳ לך ה׳ שהם בבחי׳ בטול אליו ית׳ מחמת
which are the level of heaven (shamayim), fire and water; and “Yours, G-d, is the kingdom” is the level of earth. And all of it is at the level of “Yours, G-d,” for they are in a state of self-nullification (bittul) to Him, may He be blessed, because
The “heavens” (shamayim, read as esh, fire, and mayim, water) are the emotive Sefiros, and “Yours is the kingdom” is Malchus, the “earth.” All of them are called “Yours,” for they are entirely nullified before Him.


כי נשגב שמו לבדו רק הודו וזיוו על ארץ ושמים41 דהיינו על כל בחי׳ ארץ ושמים הנ״ל וארץ קדמה לשמים כו׳
“His Name alone is exalted,” and only “His glory” and His radiance are “upon earth and heaven,” that is, upon all the levels of earth and heaven mentioned above; and earth preceded heaven, etc.
G-d’s Name itself remains beyond them all; only His glory and radiance spread over “earth and heaven,” that is, over all the levels just described. The verse names earth before heaven, and the Alter Rebbe remarks that earth preceded heaven, without elaborating here.


והגורם להיות יחוד זה והמשכה זו הוא כי הוי״ה אלקינו דהיינו שישראל הם המייחדים שמו והממשיכים להיות יחודו ית׳ למטה להיות גילוי א״ס בעולמות שבאתערותא דלתתא תליא מילתא
And what causes this unity and this drawing down is that Havayah is “our G-d” (Elokeinu): that is, Israel are the ones who unify His Name and draw down His unity, may He be blessed, below, so that the Infinite One (Ein Sof) is revealed in the worlds; for the matter depends on the arousal from below,
This unity is drawn into the worlds because Havayah is “our G-d”: it is Israel who unify His Name and draw His oneness down below, so that the Infinite is revealed in the worlds. In the Zohar’s words, the matter depends on the arousal from below.


וכמ״ש בת״ז [בתיקוני זהר] לאו דאית לך צדק ידיעא כו׳ אלא לאחזאה כו׳ כפום עובדיהון42 דב״נ [דבני נשא] שלהיות לאחזא׳ [לאחזאה]
as is stated in the Tikkunei Zohar: “Not that You have a known righteousness,” etc., “but to show,” etc., “according to the deeds of human beings”: meaning, that for there to be “to show” —
The Tikkunei Zohar says that G-d in Himself has no defined attribute of righteousness, yet He reveals Himself through the attributes in order to show how the world is conducted, “according to the deeds of human beings.”


דהיינו גילוי איך אתנהג עלמא בצדק ובמשפט דהיינו בבחי׳ מדות ולהיות יוצא מההעלם שהוא בחי׳ דלאו מכל מדות כו׳
that is, a revelation of how the world is conducted with righteousness and with justice, that is, through the level of the attributes (middos), and for this to come out of the concealment, which is the level of “not of any of the attributes,” etc. —
Showing that G-d conducts the world with righteousness and justice means that the Sefiros emerge from concealment, from the level of “not of any of the attributes,” G-d as He is above them.


הוא כפום עובדיהון דב״נ [דבני נשא] תלוי במעשה התחתונים כו׳ וכאשר יעמיק מחשבתו וישים על לבו הדברים האלה
is “according to the deeds of human beings”: it depends on the deeds of the lower beings, etc. And when he deepens his thought and takes these matters to heart,
Whether that revelation takes place depends on the deeds of people below. When a person deeply contemplates all this, it moves his heart.


אזי יהיה שם שמים מתאהב כו׳ שיהי׳ [שיהיה] גילוי האהבה העליונה שורה ומתגלה בנפש בבחי׳ ראיה שיהא הלב רואה כו׳.43
then “the Name of Heaven will become beloved,” etc.: the revelation of the supernal love will rest and be revealed in the soul in the manner of sight, so that the heart sees, etc.
Then “the Name of Heaven becomes beloved” through him: the supernal love rests and is revealed in his soul, so that his heart “sees” G-dliness and does not merely understand it.




12וגילוי זה בנפש הוא מחמת אתערותא דלתתא בכל לבבך בשני יצריך44 שגם היצה״ר [היצר הרע] יהי׳ [יהיה] לאכפייא כו׳ שלא יהי׳ [יהיה] לו רק לב א׳ לאביהם שבשמים.
And this revelation in the soul comes because of the arousal from below of “with all your heart (levavecha)” — “with both your inclinations”: that the evil inclination too be subdued (le’iskafya), etc., so that he has only one heart, for their Father in Heaven.
What draws this revelation is a person’s own effort to love G-d “with all your heart,” which the Mishnah reads as “with both your inclinations.” Even the evil inclination is to be subdued (iskafya), so that the whole heart is one, given to the Father in Heaven.


וכמ״ש ועמך לא חפצתי בארץ.45 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בטל רצונך4647 כו׳ שלא יהי׳ [יהיה] לו חפץ ורצון אחר להיות פוסח על שתי הסעיפים כו׳.
As it is written, “And besides You I desire nothing on earth”; and as our Sages, of blessed memory, said, “Nullify your will,” etc.: that he should have no other desire or will that would leave him limping between two opinions, etc.
“Besides You I desire nothing on earth” and the Mishnah’s “Nullify your will before His will” say the same: no competing desire is left, no “limping between two opinions.”


כי ע״י שצמצם א״ע [את עצמו] וישליך מנגד נפשו ורצונו שבגשמיות וישים אליו לבו רוחו ונשמתו48 כו׳
For through his contracting himself, and casting away his soul and his will that are in physical things, and setting his heart, his spirit and his soul toward Him, etc.,
The person “contracts himself”: he lays aside his own soul and his desire for physical things, and turns his heart, spirit and soul to G-d alone.


אזי כמים הפנים לפנים49 תהיה אהבה עליונה שורה ומתגלה בו להיות האהבה דוחקת את הבשר50 בבחי׳ צמצומים רבים להאיר
then, “as water [reflects] face to face,” the supernal love will rest and be revealed in him: so that the love “compresses the flesh,” in the manner of many contractions (tzimtzumim), so as to cause to shine
Then, as a face is mirrored in water, the supernal love answers in kind and rests in him. Just as he contracted himself, the supernal love “compresses” itself through many contractions.


מתוכם אוא״ס [אור אין סוף] ב״ה בגילוי על נפשו שיושפע עליו שפע רב וגלוי עצום עד שיגיע למעלת ומדרגת ובכל מאדך51 הוא בחי׳ אה״ר [אהבה רבה] הבאה מלמעלה
from within them the Infinite Light (Or Ein Sof), blessed be He, in revelation upon his soul, so that an abundant flow and an immense revelation will be bestowed upon him, until he reaches the rank and level of “and with all your might” (uvchol me’odecha), which is the level of great love (ahavah rabbah) that comes from above,
Through those contractions the Infinite Light shines openly upon his soul in abundance, until he reaches “with all your might” (me’odecha, from me’od, “very much”), a love without limit. This is ahavah rabbah, the great love that comes from above.


שהוא למעלה מכדי שתוכל נפשו שאת בכלות הנפש ובטול במציאות כו׳ כי אהרן שושבינא דמטרוניתא52 שהוא המגביה ומנשא נש״י [נשמות ישראל] עד רום המעלות.
which is beyond what his soul is able to bear, with expiry of the soul (kelos hanefesh) and nullification of [its] existence, etc. For Aharon is “the groomsman of the Matronita (the Queen),” who lifts and raises the souls of Israel to the highest heights.
This love is more than the soul can contain; it brings kelos hanefesh, the soul’s longing to the point of expiry, and the nullification of its very existence. It comes through Aharon, “the groomsman of the Queen,” who lifts the souls of Israel to the highest levels.


וכמ״ש אלה מסעי כו׳53 ביד משה ואהרן וכתיב הוא אהרן ומשה54 אשר אמר ה׳ להם הוציאו את בני ישראל מארץ מצרים על צבאותם פי׳ למעלה מצבאותם למעלה משרש נשמותיהם:
As it is written, “These are the journeys,” etc., “by the hand of Moshe and Aharon”; and it is written, “This is Aharon and Moshe, to whom G-d said: Bring the children of Israel out of the land of Egypt al tzivosam (according to their hosts)” — meaning, above (al) their hosts, above the root of their souls.
The verses that pair Moshe and Aharon in bringing Israel out of Egypt “al tzivosam” are read as “above their hosts”: Aharon raises the souls even above their own root.




Section 5 · ¶13–16
Torah and mitzvos as the garments
13אך הנה לבחי׳ גלוי55 האהבה צ״ל בחי׳ כלי ולבוש במה שתשרה ותתלבש האהבה שתבא ליד גלוי בפו״מ [בפועל ממש]
However, for the level of the revelation of the love, there must be the level of a vessel and a garment, in which the love may rest and be enclothed, so that it comes to revelation in actual fact;
Revealed love needs a vessel and a garment in which to rest, so that it can come into actual expression.


כי אין אור בלא כלי ולבוש. ועל זה נאמר זקן אהרן שיורד על פי מדותיו.56
for there is no light without a vessel and a garment. And of this it is said, “the beard of Aharon, which runs down upon the opening of his garments (middosav).”
This is a general rule: no light can be received without a vessel. The end of the verse about the oil alludes to it: the oil runs down from Aharon’s beard “upon the opening of his garments (middosav).”


מדותיו מלשון מדו בד57 אלו הלבושין58 שהם הם התורה והמצות שהם בחי׳ לבושין לאהבה זו כי מאחר שבחי׳ אהבה זו נמשכה מבחי׳ דלאו מכל מדות כו׳.
Middosav is from the term “his linen garment” (mido vad): these are the garments, which are none other than the Torah and the mitzvos, which are the level of garments for this love. For since this love is drawn from the level of “not of any of the attributes (middos),” etc.,
Middosav is read as “his garments,” as in the priest’s “linen garment” (mido vad). These garments are the Torah and mitzvos. Because the love comes from the level that is above all attributes (middos), it needs them in order to be held.


למעלה מגדר חכמה כו׳ אינה נתפסת בשום שכל שבגדר חכמת הנבראים והשגתם אלא כאשר תפיסא ומתלבשת בתורה ומצות שהם רצונו וחכמתו ית׳ מבחי׳ אנת חכים ולא בחכמה ידיעא59 כו׳:
above the bounds of Chochmah, etc., it cannot be grasped by any intellect within the bounds of the wisdom and comprehension of created beings, except when it is grasped and enclothed in Torah and mitzvos, which are His will and His wisdom, may He be blessed, from the level of “You are wise, but not with a known wisdom,” etc.
A love from beyond Chochmah cannot be grasped by any created intellect. It can be held only when it is clothed in Torah and mitzvos, which are G-d’s own will and wisdom, from the level of “You are wise, but not with a known wisdom.”




14וזהו והיו הדברים האלה אשר אנכי מצוך60 כו׳ שלהיות גלוי בחי׳ אנכי מי שאנכי61 הוא ע״י והיו הדברים האלה דוקא ולכך ודברת בם62 ולא63 בדברי׳ [בדברים] בטלים.
And this is [the meaning of] “And these words which I (Anochi) command you shall be,” etc.: for the revelation of the level of Anochi — “I, Who I am” — comes specifically through “And these words shall be.” And therefore: “and you shall speak of them,” and not of idle words.
The Shema’s “And these words which I command you shall be” is read with emphasis on Anochi, “I”: the revelation of G-d’s very Self, “I, Who I am,” comes only through “these words,” the Torah. Hence “you shall speak of them,” and not of idle matters.


ופי׳ ודברת מלשון ידבר עמים64 שהוא לשון הנהגה והמשכה. כלומר שהמשכות גלוי האהבה יהיה בלבוש התורה דוקא ולא בשאר חכמות שהם לשכל והשגת הנבראים
And the meaning of “and you shall speak” (vedibarta) is from the term “He leads (yadber) nations,” which is a term of leading and drawing down. That is, the drawing down of the revelation of the love shall be specifically in the garment of the Torah, and not in other wisdoms, which are for the intellect and comprehension of created beings;
Vedibarta, “you shall speak,” is related to yadber in “He leads nations under us,” a term of leading and drawing. So the verse means: draw down the revelation of the love specifically through the garment of the Torah, not through other wisdoms, which belong to created intellect.


כי כולם נק׳ אצלו ית׳ דברים בטלים דלאו אורחא דמלכא65 לאשתעי במילין דהדיוטא אלא דוקא בחי׳ התורה שהיא בחי׳ דלאו בחכמה ידיעא כו׳ שהוא למעלה מעלה מגדר ושכל והשגת הנבראים כו׳.
for all of them are called, in relation to Him, may He be blessed, idle words, since “it is not the way of the King to speak of the matters of a commoner”; but only the level of the Torah, which is the level of “not with a known wisdom,” etc., which is far, far above the bounds, intellect and comprehension of created beings, etc.
Before G-d every other wisdom is “idle words”; as the Zohar says, a king does not talk about a commoner’s affairs. Only the Torah, which comes from His wisdom that is “not a known wisdom,” is far above all created understanding.




15וע״י עסק התורה למטה שהיא חכמתו ית׳ ממשיכין האהבה העליונה להיות גלוי אוא״ס [אור אין סוף] בחכמה כו׳.
And through the study of Torah below, which is His wisdom, may He be blessed, one draws down the supernal love, so that there is a revelation of the Infinite Light (Or Ein Sof) in Chochmah, etc.
Studying Torah below, since Torah is G-d’s own wisdom, draws down the supernal love, so that the Infinite Light is revealed in Chochmah.


וזהו ענין עסק התורה לשמה לשם התורה דהיינו להיות גלוי אוא״ס [אור אין סוף] בחכמה שהיא בחי׳ התורה דאורייתא מחכמה נפקת.66
And this is the meaning of Torah study lishmah (“for its sake”): for the sake of the Torah, that is, so that there be a revelation of the Infinite Light in Chochmah, which is the level of the Torah, for “the Torah issues from Chochmah.”
This is the true meaning of studying Torah lishmah, “for its sake”: for the sake of the Torah itself, that the Infinite Light be revealed in Chochmah, which is the Torah’s source, since “the Torah issues from Chochmah.”




16וזו היא המשכת ראשית התהוות ההשתלשלות מאין ליש שהוא ראשית חכמה וצ״ל המשכה ב׳ במדות ג״כ בראשית שהוא החסד כי הוא ראשית הבנין.
And this is the drawing down of the beginning of the coming into being of the chain of descending worlds (hishtalshelus), from nothing to something, which is the beginning, Chochmah (reishis chochmah). And there must also be a second drawing down, into the emotive attributes (middos), at [their] beginning, which is Chesed, for it is the beginning of the building.
Drawing the Infinite Light into Chochmah is the first step of creation “from nothing to something,” since Chochmah is the “beginning” (reishis). A second drawing down is needed into the emotive attributes, at their beginning, Chesed, the first of the attributes that “build” the world.


וכמ״ש כי אמרתי עולם חסד יבנה67 והמשכה זו ע״י עשיית המצות שכללותן נק׳ בשם צדקה וחסד.
As it is written, “For I said: The world shall be built by Chesed.” And this drawing down comes through doing the mitzvos, whose general and collective expression (klalus) is called by the name tzedakah and Chesed.
“The world shall be built by Chesed” shows that Chesed is the foundation of the building. This drawing down comes through doing the mitzvos, which as a whole are called tzedakah (charity) and Chesed.


ובפרטן מתחלקין לרמ״ח. רמ״ח אברין דמלכא שבהם ועל ידם ממשיכים גלוי למעלה68 אור א״ס ב״ה בחסד.
And in their particulars they divide into 248: the 248 “limbs of the King,” in which and through which one draws down, on high, a revelation of the Infinite Light (Or Ein Sof), blessed be He, in Chesed.
In their particulars the positive mitzvos number 248, and Kabbalah calls them the “248 limbs of the King.” Through each of them a revelation of the Infinite Light is drawn down above, in Chesed.


וזהו ושמרו דרך69 ה׳ לעשות צדקה כו׳. דרך ה׳ כלומר המשכת גלוי הוי׳ מההעלם אל הגלוי
And this is [the meaning of] “And they shall keep the way of Havayah, to do tzedakah,” etc. “The way of Havayah”: that is, the drawing down of the revelation of Havayah from concealment into revelation
Avraham’s descendants “keep the way of Havayah, to do tzedakah.” The “way” is the path by which the revelation of Havayah is drawn from concealment into the open.


(ונק׳ המשכה זו בשם דרך עד״מ כמו דרך שמהלכין בה מעיר לעיר) לעשות צדקה כו׳ שיהיה התהוות בחי׳ צדקה וחסד.
(this drawing down is called by the name “way” by way of analogy, like a road on which one travels from city to city); “to do tzedakah,” etc.: that the level of tzedakah and Chesed should come into being.
The parenthesis explains the image: as a road leads from one city to another, the drawing down leads from the hidden to the revealed. “To do tzedakah” means bringing tzedakah and Chesed into being above.


וכמ״ש וצדקה ביעקב אתה עשית70 שנמשך בחי׳ צדקה מלמעלה ע״י ישראל. אל תקרי בניך אלא בוניך7172 שעל ידיהם הוא בנין החסד. וכמ״ש עולם חסד יבנה.
As it is written, “And tzedakah in Yaakov You have made”: that the level of tzedakah is drawn down from above through Israel. “Do not read banayich (‘your children’) but bonayich (‘your builders’)”: for through them is the building of Chesed, as it is written, “The world shall be built by Chesed.”
“Tzedakah in Yaakov You have made” is read as Israel “making” tzedakah above. Likewise “do not read banayich, your children, but bonayich, your builders”: Israel build the edifice of Chesed by which the world is built.


ולכך נק׳ כנ״י [כנסת ישראל] יונתי תמתי כלומר שמתממת ומשלמת אותי כביכול להיות תמים ושלם ברמ״ח אברים דמלכא. כלומר שממשיכים להיות בחי׳ רמ״ח אברים ע״י רמ״ח מצות כו׳:
Therefore the Congregation of Israel (Knesses Yisrael) is called “My dove, My perfect one (tamasi)”: that is, she makes Me perfect and complete, as it were, to be whole and complete in the 248 limbs of the King. That is, they draw down so that there will be the level of the 248 limbs, through the 248 mitzvos, etc.
Hence Israel is called tamasi, “My perfect one,” read as “she who perfects Me”: through the 248 positive mitzvos Israel, as it were, complete the 248 limbs of the King.




Section 6 · ¶17–21
The first level: Moshe
17והנה בתקון ועשיית73 לבושים אלו יש ג׳ בחינות ומדרגות מדרגה הא׳ הוא של משה כי משה נקרא על שם כי מן המים משיתהו.74
Now, in the fashioning and making of these garments there are three levels and grades. The first grade is that of Moshe, for Moshe is named for “because I drew him (meshisihu) out of the water.”
Now the maamar returns to the three makings of the garments and explains them as three levels. The first is Moshe’s, whose very name comes from “I drew him (meshisihu) out of the water.”


ופירוש משיתיהו מההעלם אל הגלוי שנמשך מן ההעלם שלמעלה מן ההשתלשלות מן המים בחי׳ מקור התורה שכל התורה היא בחינת כד שנשאב מן הים הם כ״ד ספרי דאורייתא. וכמ״ש ותמלא כדה75 ותעל.76
And the meaning of meshisihu (“I drew him”) is: from concealment into revelation, for he was drawn from the concealment that is above the chain of descending worlds (hishtalshelus), “from the water,” the level of the source of the Torah. For the whole Torah is the level of a jug (kad) drawn from the sea: these are the twenty-four (kaf-dalet) books of the Torah. As it is written, “and she filled her jug and went up.”
Moshe was drawn from the hidden level above the chain of worlds, the “water” that is the source of the Torah. The Torah as we have it is like a jug (kad, whose letters have the value 24) drawn from that sea: the twenty-four books of Scripture; as Rivkah “filled her jug and went up.”




18והנה על בחי׳ לבוש זה הוא ענין מה שארז״ל [שאמרו רבותינו זכרונם לברכה] שהתורה נק׳ כלה ומאורשה77 קהלת יעקב78 וישראל הם בחי׳ חתן המשפיע כו׳
Now, concerning this level of garment is the matter of what our Sages, of blessed memory, said: that the Torah is called a bride, and “the betrothed (me’orashah) of the congregation of Yaakov,” and Israel are the level of the bridegroom, the one who bestows, etc.,
The Sages’ teaching that the Torah is the “betrothed” of the congregation of Yaakov (reading morashah, “inheritance,” as “betrothed”) belongs to this first level. The Torah is the bride and Israel the bridegroom, the one who gives.


שהם המשפיעים להיות בחי׳ אוא״ס [אור אין סוף] בחכמה והם העוסקים בתורה לשמה לשם התורה. דהיינו שיהיה התהוות בחינת תורה.
for they are the ones who bestow, so that there will be the level of the Infinite Light (Or Ein Sof) in Chochmah; and they are the ones who engage in Torah lishmah, for the sake of the Torah, that is, so that the level of Torah will come into being.
Israel “give” to the Torah by causing the Infinite Light to be in Chochmah. That is what those who study Torah lishmah do: they bring the Torah into being, as it were.


וכן במצות כתיב ועשיתם אתם.79 אשר יעשה אתם האדם80 כו׳. שהאדם הוא הממשיך ועושה אותן מצות.
And likewise of the mitzvos it is written, “and you shall make them”; “which a person shall make,” etc.: for it is the person who draws down and makes those mitzvos.
The same holds for the mitzvos: “and you shall make them” and “which a person shall make” show that it is the person who “makes” the mitzvos, drawing them down.




19והנה בזה יובן ענין ברכת המצות81 שהוא כענין ברכת חתנים ונישואין וכמ״ש בזוהר לית ברכתא שריא82 אלא באתר דדכר ונוק׳ [ונוקבא]83 כו׳
Now, with this the matter of the blessing over the mitzvos will be understood, which is like the matter of the blessing of bridegrooms and marriage, as is stated in the Zohar: “Blessing rests only in a place where there are male and female,” etc.
Since a person “makes” the mitzvos, it is understood why a blessing is said over them: it is like the blessings of a wedding. The Zohar says that blessing rests only where male and female are joined.


שבמקום שיש משפיע84 ומקבל נשפע תוספת ורבוי שפע והארה מלמעלה מעלה ממקום גבוה מאד נעלה יותר משל ב׳ הבחי׳85 של המשפיע ושל המקבל.
For in a place where there is a giver and a receiver, there flows an increase and abundance of flow and illumination from far above, from a very high place, loftier than [the place] of the two levels, of the giver and of the receiver.
Where a giver and a receiver unite, a blessing flows down from a place higher than both of them. So too, when Israel join with the Torah and mitzvos as groom and bride, an added blessing comes from far above.




20וכמ״ש זכר ונקבה בראם86 ויברך אתם. וברכה והמשכה זו היא מבחי׳ משה למעלה מההשתלשלות. ולכך ביום שהוקם המשכן כתיב ויביאו את המשכן אל משה אמר ויהי נועם878889 כו׳
As it is written, “Male and female He created them, and He blessed them.” And this blessing and drawing down is from the level of Moshe, above the chain of descending worlds (hishtalshelus). Therefore, on the day the Mishkan was set up, it is written, “And they brought the Mishkan to Moshe”; he said, “May the pleasantness be,” etc.,
“Male and female He created them, and He blessed them”: the blessing follows the union. That blessing comes from Moshe’s level, above the chain of worlds, which is why on the day the Mishkan was set up it was brought to Moshe, and he blessed the people with “May the pleasantness [of G-d] be upon us.”


שתהא השראת הברכה מלמעלה מעלה והיא ברכת המצות90 ברוך כו׳ מלך העולם שיהא ריבוי שפע ברכה והמשכה מעולם ועד עולם.91
that the blessing should rest from far above. And this is the blessing over the mitzvos, “Blessed,” etc., “King of the world (olam)”: that there be an abundance of the flow of blessing and drawing down, from world to world (me’olam ve’ad olam).
So too the blessing over a mitzvah draws its blessing from far above. Its words, “Blessed … King of the world (olam),” mean that an abundant flow of blessing comes down from one world to another.




21ותכלית וסוף הברכה92 הוא להיות גלוי מלכותו ית׳ מלכותך מלכות כל עולמים93 והוא בחי׳ לבוש
And the purpose and end of the blessing is that His sovereignty, may He be blessed, be revealed: “Your kingdom is a kingdom of all worlds.” And this is the level of a garment,
The goal of the blessing is the revelation of G-d’s sovereignty: “Your kingdom is a kingdom of all worlds.” Sovereignty (Malchus) is a “garment.”


כמ״ש ה׳ מלך גאות לבש94 וכתיב ומרדכי יצא95 מלפני המלך בלבוש מלכות שמדת מלכותו היא בחי׳ לבוש96 לחכמתו ורצונו ומדותיו ית׳ הנמשך
as it is written, “G-d reigns; He is clothed in majesty”; and it is written, “And Mordechai went out from before the king in royal apparel (levush malchus)”: for His attribute of sovereignty (Malchus) is the level of a garment for His wisdom and His will and His emotive attributes, may He be blessed, which is drawn down
“G-d reigns; He is clothed in majesty” and Mordechai’s “royal apparel” both join kingship to clothing. G-d’s sovereignty clothes His wisdom, will and emotive attributes, which are drawn down and revealed through it.


ומתגלה בתוספת וריבוי האור שלמעלה מעלה מסדר ההשתלשלות וזו היא בחי׳ ברכה שברכה היא בחי׳ תוספת וריבוי כו׳.
and revealed with the increase and abundance of the light that is far above the order of the chain of descending worlds (hishtalshelus). And this is the level of blessing, for blessing is the level of increase and abundance, etc.
Through Malchus the added light from above the chain of worlds is revealed. That added light is what “blessing” means, for blessing is increase and abundance.




Section 7 · ¶22–23
The wise-hearted and all Israel
22ומדרגה השנית היא בחי׳ עשיית לבוש שעושים חכמי לב הנק׳ חכמי לב ע״ש [על שם] שאין להם אלא לב אחד בבחי׳ בטול בחי׳ חכמה
The second grade is the level of the making of a garment that the wise-hearted make. They are called “wise-hearted” because they have only one heart, in a state of self-nullification (bittul), the level of Chochmah.
The second level of making the garments is that of the wise-hearted. They are called “wise-hearted” because their heart is undivided and wholly nullified before G-d, and self-nullification (bittul) is the mark of Chochmah.


כי בחי׳ נפרד שיש לו שתי לבבות עליו נאמר אשר אתם זנים אחריהם97 כו׳ שאין אדם עובר עבירה אא״כ [אלא אם כן]98 נכנס בו רוח שטות שנסתלק ממנו בחי׳ חכמה כו׳
For of the level of the separated one, who has two hearts, it is said, “after which you go astray,” etc.; for “a person does not commit a transgression unless a spirit of folly enters him,” that is, the level of Chochmah has departed from him, etc.;
One who is “separate” from G-d has two hearts, divided between holiness and his own desires; of him it is said, “after which you go astray.” The Sages teach that a person sins only when a spirit of folly enters him, that is, when Chochmah has left him.


משא״כ בבחי׳ לב אחד ע״ז נאמר אשר מלאתיו רוח חכמה99 להיות נשפע עליו רוח חכמה מאתערותא דלעילא ע״י אתעדל״ת [אתערותא דלתתא] חכמי לב.
whereas of the level of one heart it is said, “whom I have filled with a spirit of wisdom”: that a spirit of wisdom flows upon him from the arousal from above, through the arousal from below of the wise-hearted.
Of one whose heart is undivided it is said, “whom I have filled with a spirit of wisdom”: his own arousal from below, his bittul, draws a spirit of wisdom upon him as an arousal from above.




23ולכך ועשו את בגדי אהרן לקדשו100 שגם הם עושים בגדי אהרן בבחינת קדש העליון על ידי המשכת חכמתו ורצונו ית׳ מאחר שהם בטלים אליה ונעשים בחי׳ מרכבה.
Therefore: “And they shall make Aharon’s garments to sanctify him”: they too make Aharon’s garments, at the level of the supernal holiness (kodesh), through drawing down His wisdom and will, may He be blessed, since they are nullified to it and become the level of a chariot (merkavah).
Because the wise-hearted are nullified before G-d’s wisdom and become a “chariot” for it, they too make Aharon’s garments “to sanctify him,” at the level of supernal holiness (kodesh), drawn down through His wisdom and will.


ומדרגה השלישית הוא בחי׳ ועשו סתם של כלל ישראל דלא כתיב בהם לקדשו אלא סתם לכהנו לי101
The third grade is the level of the unqualified “and they shall make” of the whole of Israel, about whom “to sanctify him” is not written, but only, unqualified, “to serve Me as priest.”
The third level is the plain “they shall make” of all Israel. Of them the verse does not say “to sanctify him,” only “to serve Me as priest.”


שהוא בחי׳ עשיית המצות מעשיות בסתם מאהבה הטבעית המסותרת בלבד ואעפ״כ [ואף על פי כן] הם ממשיכים לבוש עליון לאהבה זו דהיינו לבוש מלכות
This is the level of doing the practical mitzvos plainly, from the hidden natural love alone; and nevertheless they draw down a supernal garment for this love, namely the garment of sovereignty (levush malchus),
This is the doing of the practical mitzvos simply, from the hidden natural love alone, without the higher levels of the first two. Even so, it draws down a supernal garment for the love: the “royal garment” (levush malchus).


כי שום תשים עליך מלך102 כתיב בקבלת עומ״ש [עול מלכות שמים] בשלימות בלב ונפש ונעוץ סופן103 כו׳ שהלבוש נמשך מבחי׳ ברכה עליונה כו׳. וע״ז נאמר איש אשר כברכתו104 כו׳.
for “You shall surely set a king over you” is written — through accepting the yoke of the Kingdom of Heaven completely, with heart and soul; and “their end is wedged [in their beginning],” etc., so that the garment is drawn from the level of the supernal blessing, etc. And of this it is said, “each according to his blessing,” etc.
“You shall surely set a king over you” is fulfilled by accepting the yoke of Heaven’s kingship fully, with heart and soul. And since “their end is wedged in their beginning,” the lowest level is bound to the highest: the royal garment drawn by simple deeds comes from the supernal blessing, as in “each according to his blessing.”


ועל ידי זה נמשכו להם גם המדות עליונות. וזהו והם יקחו את הזהב ואת התכלת105 שהם גוונין עלאין כו׳ וד״ל [ודי למבין]:
And through this, the supernal emotive attributes (middos) too are drawn down to them. And this is [the meaning of] “And they shall take the gold and the blue (techeiles),” which are “supernal colors,” etc. And this suffices for one who understands.
Through this the supernal emotive attributes are drawn to them too. That is the meaning of “they shall take the gold and the blue,” the materials of the garments, called in Aramaic “supernal colors,” that is, divine attributes.



In one’s avodah
A person need not wait for inspiration from above alone: by making his heart one, setting aside every other desire and contemplating G-d’s unity, he draws the great love from above into his own soul. That love must then be housed in Torah study for its own sake and in the practical mitzvos; and even the simplest Jew, keeping the mitzvos from the hidden natural love and accepting the yoke of Heaven, makes a royal garment for it.
Questions for discussion
	Why does the maamar call Avraham’s love “everlasting kindness” and Aharon’s “abundant in kindness,” and how does each come to a person?
	What do the analogies of the hair and of a teacher’s words teach about how the Infinite reaches Chochmah?
	How can a person’s own love cause G-d’s love to contract itself and be revealed in his soul?
	Why must the great love be clothed in Torah and mitzvos rather than in other wisdom?
	What does each maker of Aharon’s garments, Moshe, the wise-hearted and all Israel, contribute, and why is even the simplest level called a “royal garment”?

Sources and references
Notes
Paragraph 1
1ועשית בגדי קדש
This maamar is also printed in the Lemberg edition of Torah Ohr, on 9c.
Kehot’s noteנדפס בתו״א לעמבערג ט, ג. הנחת כ״ק אדה״א בסה״מ תקס״ה ח״א ע׳ דש. שם ע׳ שיב נמצא ג״כ ביאור. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. חלק מהמאמר באוה״ת תצא ע׳ א׳תקעז בד״ה ואתה הקרב (מתחיל מהקטע והנה נודע). קיצורים למאמר זה בכרך ח ע׳ ג׳סז. המאמר עם הגהות ע׳ א׳תקפז (מהסגנון נראה שההגהות נכתבו בהיותו צעיר — ושייכים להסוג שנדפסו באוה״ת בראשית כרך ו מפרשת וישב ואילך). ביאור ע׳ א׳תקצח (כנראה הביאור הוא להצ״צ והביאור הוא הנדפס בסה״מ תקס״ה ח״א ע׳ שיב) ועם הגהות באוה״ת כרך ז ע׳ א׳תרד ובכרך ח ע׳ ג׳ע. קיצור ע׳ א׳תר. להדרוש שבתו״א ע׳ א׳תרכז. ביאור וקיצור מהדרוש ע׳ א׳תרלג. להדרוש שבתו״א ע׳ א׳תשנז. קיצור ע׳ ב׳תשסה. המאמר משנת תקס״ה. באוה״ת כרך ז ע׳ ב׳תשסג מציין ”הדרוש ואלה המשפטים והדרוש ועשית בגדי קודש נאמרו מרבינו ז״ל סמוכים זה לזה בפ׳ משפטים ובפ׳ תצוה דשנת תקס״ה”. ד״ה זה במאמרי אדה״א כאן ע׳ שלח, מיוסד על ד״ה זה. ד״ה זה נזכר בלקו״ת ויקרא ב, ב בענין אתעדל״ע לעורר אתעדל״ת. וראה גם בפ׳ אמור כו, ג. עקב יז, ב. בלקו״ת צו ט, ד מציין לכאן בענין והחכמה מאין תמצא מבחי׳ שאין ערוך שהוא רק בחי׳ שערות.
2ועשית בגדי קדש
“You shall make holy garments for Aharon your brother, for glory and for splendor.” G-d says this to Moshe, so the maamar calls it the making “of Moshe,” the first of the three.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ב.
3ואתה תדבר אל כל חכמי לב אשר מלאתיו רוח חכמה ועשו את בגדי אהרן לקדשו
Moshe is to speak to the wise-hearted, whom G-d has filled with a spirit of wisdom, and they will make Aharon’s garments “to sanctify him, to serve Me as priest.” This is the second making, that of the wise-hearted.
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ועשו בגדי קדש לאהרן אחיך ולבניו
After listing the garments, the verse says “and they shall make holy garments for Aharon your brother and for his sons, to serve Me as priest,” without naming the makers. The maamar reads this as the making of all Israel.
Exodus 28:4שמות כ״ח:ד׳
וְאֵלֶּה הַבְּגָדִים אֲשֶׁר יַעֲשׂוּ חֹשֶׁן וְאֵפוֹד וּמְעִיל וּכְתֹנֶת תַּשְׁבֵּץ מִצְנֶפֶת וְאַבְנֵט וְעָשׂוּ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ וּלְבָנָיו לְכַהֲנוֹ־לִי:
And these are the garments which they shall make: a breastplate, and an ephod, and a robe, and a tunic of chequer work, a mitre, and a girdle; and they shall make holy garments for Aaron thy brother, and his sons, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5אהרן הוא משבעה רועים
The Talmud explains the “seven shepherds” of the verse in Micah as David in the middle, Adam, Seth and Methuselah at his right, and Avraham, Yaakov and Moshe at his left. Kehot refers to it for the term; the maamar, like the Tikkunim in the Zohar Chadash that Kehot also cites, counts Aharon among the seven.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteתיקונים בזהר חדש (קד, א). וראה סוכה נב, ב.
6שהוא איש החסד
The encyclopedia gives Aharon’s attribute as “abundant in kindness,” but notes that the explanations of this Torah Ohr maamar in Or HaTorah tie the title “man of Chesed” to Aharon as he is in Atzilus.
Kehot’s noteראה ספר הערכים-חב״ד כרך ב טור תרכד ערך אהרן הערה 2: ”היא בחי׳ ”ורב חסד”, אבל בביאורים לתו״א (אוה״ת תצוה ע׳ א׳תרד, א׳ תריח) שתואר זה הוא לבחי׳ אהרן שבאצי׳ . . ואפשר דמ״ש בתו״א שם שבחי׳ ”ורב חסד” היא מדתו של אהרן ”איש החסד” הוא — לפי שגם בהיותו באצילות הוא בבחי׳ זו”. ע״ש.
7בהמשך תער״ב חלק ב׳ ע׳ תתעב
The Rebbe Rashab cites this Torah Ohr maamar there for the idea that the letters of speech are like hairs.
Kehot’s noteובתו״א . . דאותיות הדבור הן כדוגמת השערות. בלקו״ת שלח מו, א. שה״ש ט, ב. מציין לכאן בענין המשכה ע״י שערות. בלקו״ת קרח נג, א מציין בענין אותיות הדבור נק׳ ג״כ שערות. בלקו״ת נצבים נ, א שיש כמה בחי׳ בלבושים הנעשים ממעשה המצות. בלקו״ת ראה לג, א. וזאת הברכה ק, ב — נסמן לכאן.
8ובגדי אהרן הם לבושים לאהבה זו
The Tzemach Tzedek infers from the wording “Aharon’s garments are garments of this love, just as every soul has garments” that these garments are not the soul’s own garments, or the comparison would say nothing.
Kehot’s noteבאוה״ת ע׳ א׳תקפז מדייק הצ״צ ”מדקדוק לשונו ובגדי אהרן הם לבושים של אהבה זו וכמו שיש לבושים לכל נשמה כו׳, מובן דלבושים אלו של אהבה זו אינו הלבושים של הנשמה, דא״כ מהו וכמו שיש כו׳, היינו הך . . ולפ״ז יובן כמה רבבות מדריגות שונות בבחי׳ הלבושים של הנשמה, אם הם מבחי׳ נשמה שהי׳ לה בחי׳ אה״ר דמבחי׳ אהרן כה״ג שאז הלבושים נמשכים מבחי׳ לבושים דאהרן הנ״ל”.
Paragraph 2
9ימים יוצרו
“Your eyes saw my unformed body; in Your book they were all written; days were formed.” The Alter Rebbe reads “days were formed” as the days being fashioned into the soul’s garments.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז. וראה אוה״ת כרך ז ע׳ ב׳תשנח שמציין לד״ה אוסרי לגפן שיש ב׳ לבושים.
10וכמ״ש בזהר
The note points there for why the garments are called by the name “days.”
Kehot’s noteח״א קכט, א. רכד, א. וראה סה״מ תקס״ה ח״א ע׳ רנז מפני מה נק׳ הלבושים בשם ימים. וראה לעיל עה, ד. ראה הלשון מהזהר באוה״ת פ׳ בלק ע׳ תתקמ.
11“And Avraham was old, come into days, and G-d blessed Avraham with everything.” The Zohar reads “come into days” as entering into supernal days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ואברהם זקן בא בימים יומין עלאין דאינון לבושין
The Zohar on Chayei Sarah reads “come into days” as Avraham’s entering, in his old age, “into those supernal days.” Kehot cites it as one of the two Zohar passages behind the Alter Rebbe’s words.
Zohar, Chayei Sara 15:114–16:121ספר הזהר, חיי שרה ט״ו:קי״ד-ט״ז:קכ״א
Happy are the penitent who in the space of one day, one hour, nay, one second, can draw near to the Holy One, as near as even the truly righteous in the space of many years. Abraham did not reach that high grade until he was old, as already said. So, too, David, of whom it is written, “and King David was old, he came into days” (I Kings 1, 1). But the penitent immediately finds entrance, and is brought close to the Holy One, blessed be He.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
13ואברהם זקן בא בימים יומין עלאין דאינון לבושין
The Zohar on Vayechi teaches that the days a righteous person fills with good become “garments of glory” in which his soul is clothed in the World to Come, quoting “days were formed”; of Avraham, who was worthy, it says “he came into days,” clothing himself in his own days.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
14האדם ומכוונת
The Lemberg printing reads “the person, and live by them; and with the intention” (האדם וחי בהם ובכוונת), continuing the words of the verse “which a person shall do, and live by them.”
Kehot’s noteבתו״א דפוס לעמבערג שנת תורה ט, ג: האדם וחי בהם ובכוונת. אבל בבוך 1052 כמו שנדפס כאן.
Paragraph 3
15אברהם אוהבי
“But you, Israel, My servant, Yaakov whom I have chosen, the seed of Avraham who loves Me.” The verse names love as Avraham’s defining attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
16וההפרש שבין מדת אהרן . . מדת אברהם
There the Tzemach Tzedek lists several places in Chassidus that discuss the difference between Aharon’s attribute and Avraham’s.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תשנח מציין לכמה מקומות בדא״ח. ובארוכה ראה בספר הערכים-חב״ד ערך אברהם וערך אהרן.
17אית חסד ואית חסד
Asked how G-d’s kindness can be both “above the heavens” and “up to the heavens,” Rabbi Yosei answers: “There is Chesed and there is Chesed,” a higher Chesed and a lower one.
Zohar I, 219aזח״א ריט, א
Zohar III, 133bזח״ג קלג, ב
Kehot’s noteזח״א ריט, א. זח״ג קלג, ב. ראה אוה״ת חנוכה שו, א. ראה גם אוה״ת פ׳ תצוה ע׳ א׳תקפז.
Paragraph 4
18והנה גם לפני אתעדל״ת קדמה אתעדל״ע
The note points there for the arousal from above that comes before the arousal from below.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תשכא.
19לעבודת ה׳
That manuscript reads “to the service of man to G-d” (לעבודת האדם לה׳) instead of “to the service of G-d.”
Kehot’s noteבבוך תניא-ברוק: לעבודת האדם לה׳.
Paragraph 5
20חסדי ה׳ עולם אשירה
“I will sing of the kindnesses of G-d forever; to all generations I will make known Your faithfulness with my mouth.” Again Chesed is joined to olam.
Psalms 89:2תהילים פ״ט:ב׳
חַסְדֵי ה׳ עוֹלָם אָשִׁירָה לְדֹר וָדֹר אוֹדִיעַ אֱמוּנָתְךָ בְּפִי:
I will sing of the mercies of the L-RD for ever; To all generations will I make known Thy faithfulness with my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ב.
21חסד לאברהם
“Grant truth to Yaakov, kindness to Avraham, as You swore to our fathers.” Chesed is Avraham’s attribute, which the Alter Rebbe identifies with the natural love in every Jew.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
22שו״ה שהיא — נש״י
In the line from “this is” to “the souls of Israel,” the manuscript reads “Israel” (ישראל) instead of “the souls of Israel” (נש״י).
Kehot’s noteבבוך 1052: ישראל.
23וחסד ה׳ מעולם
“And the kindness of G-d is from everlasting to everlasting upon those who fear Him.” The verse joins Chesed to olam, “everlasting,” the Chesed of the arousal from above that comes first.
Psalms 103:17תהילים ק״ג:י״ז
וְחֶסֶד ה׳ מֵעוֹלָם וְעַד־עוֹלָם עַל־יְרֵאָיו וְצִדְקָתוֹ לִבְנֵי בָנִים:
But the mercy of the L-RD is from everlasting to everlasting upon them that fear Him, And His righteousness unto children's children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יז.
Paragraph 6
24“I adjure you, daughters of Jerusalem … do not awaken or stir up the love until it desires,” an adjuration that recurs in the Song. The Alter Rebbe borrows its words: the arousal from above awakens the hidden love “until it desires” to cleave to G-d.
Song of Songs 3:5שיר השירים ג׳:ה׳
הִשְׁבַּעְתִּי אֶתְכֶם בְּנוֹת יְרוּשָׁלַ͏ִם בִּצְבָאוֹת אוֹ בְּאַיְלוֹת הַשָּׂדֶה אִם־תָּעִירוּ וְאִם־תְּעוֹרְרוּ אֶת־הָאַהֲבָה עַד שֶׁתֶּחְפָּץ:
’I adjure you, O daughters of Jerusalem, By the gazelles, and by the hinds of the field, That ye awaken not, nor stir up love, Until it please.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25אבל בחי׳ ורב חסד הוא למעלה מעלה . . כמ״ש כשמן הטוב
Likkutei Torah quotes this passage there, from “But the level of abundant in kindness” to “like the good oil upon the head, running down upon the beard,” in a discussion of how light reaches the worlds only through the level of “hairs” and by contraction, since otherwise the worlds could not receive it.
Kehot’s noteקטע מובא בלקו״ת פ׳ כי תצא לז, ג. ראה לקו״ת שה״ש ל, ד. סה״מ תרכ״ז (הוצאה חדשה) ע׳ סו.
26והחכמה מאין ממש תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes into being from the Infinite, which bears no comparison to it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. בלקו״ת צו ט, ד מציין לכאן.
27וכמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
28From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “But not that You have a known righteousness, which is judgment, nor a known justice, which is mercy, nor any of these attributes at all.” G-d in Himself is above all the Sefiros.
Tikkunei Zohar 17b:5תקוני הזהר י״ז ב:ה׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
Paragraph 7
29כלם בחכמה עשית
“How many are Your works, O G-d! You have made them all with wisdom.” The Alter Rebbe reads it to mean that, before G-d, even wisdom is only “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד. ”כלם” — כ״ה גם בדפוס ראשון ובדפוס זיטאמיר. אבל בבוך 1052: כולם.
30להיות התלבשות אוא״ס ב״ה בחכמה
The gloss to chapter 35 of Tanya gives the reason for the Etz Chaim’s teaching that the Infinite Light unites even with the World of Atzilus only by first being enclothed in Chochmah: the Infinite is the true One, alone, with nothing besides Him, and that is the level of Chochmah.
Tanya, Likkutei Amarim 35:7–8תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳-ח׳
… וְהִנֵּה, כְּשֶׁהָאָדָם עוֹסֵק בַּתּוֹרָה, אֲזַי, נִשְׁמָתוֹ שֶׁהִיא נַפְשׁוֹ הָאֱלֹהִית, עִם שְׁנֵי לְבוּשֶׁיהָ הַפְּנִימִים לְבַדָּם, שֶׁהֵם, כֹּחַ הַדִּבּוּר וּמַחֲשָׁבָה, נִכְלָלוֹת בְּאוֹר ה׳ אֵין־סוֹף בָּרוּךְ־הוּא, וּמְיוּחָדוֹת בּוֹ בְּיִחוּד גָּמוּר. וְהִיא הַשְׁרָאַת הַשְּׁכִינָה עַל נַפְשׁוֹ הָאֱלֹהִית, כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה שֶׁאֲפִילוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה – שְׁכִינָה עִמּוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ה בהג״ה.
31כשמן הטוב על הראש
“Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down upon the opening of his garments.” The oil flowing down through the beard illustrates the drawing down of the Infinite Light through the “hairs.”
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
Paragraph 9
32כמים הפנים
“As in water face answers to face, so the heart of man to man.” The love a person directs upward is mirrored back in G-d’s love for him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אהבתי אתכם
“I have loved you, says G-d.” The prophet’s words describe the supernal love that answers man’s love.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב. לקמן צח, ד מציין לכאן.
34אהבה דוחקת את הבשר
When a matron questioned how two very stout sages could have fathered children, one answer recorded is “love compresses the flesh.” The Alter Rebbe applies the saying to the supernal love, which brings about contraction.
Bava Metzia 84a:4בבא מציעא פ״ד א:ד׳
אֲמַרָה לְהוּ הָהִיא מַטְרוֹנִיתָא: בְּנֵיכֶם אֵינָם שֶׁלָּכֶם. אֲמַרוּ לַהּ: שֶׁלָּהֶן גָּדוֹל מִשֶּׁלָּנוּ. כׇּל שֶׁכֵּן. אִיכָּא דְאָמְרִי, הָכִי אֲמַרוּ לַהּ: ״כִּי כָאִישׁ גְּבוּרָתוֹ״. אִיכָּא דְאָמְרִי הָכִי, אֲמַרוּ לַהּ: ״אַהֲבָה דּוֹחֶקֶת אֶת הַבָּשָׂר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ פד, א.
Paragraph 10
35ואהרן אותיות נראה
The Zohar on Emor says the clouds of glory came in Aharon’s merit, reading “that eye to eye [Aharon] is seen.” Kehot cites it, with the commentaries Mikdash Melech and Ramaz, for Aharon’s name as nir’eh.
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א. ובמק״מ ובהרמ״ז שם. כ״ה בלקו״ת בהעלותך ל, א. באוה״ת תצוה ע׳ א׳תרא כ׳ זה בשם השל״ה פ׳ תרומה. ראה ס׳ השיחות תש״א ע׳ 152 שזה אמר הבעש״ט. ע״ש. ובספר הערכים-חב״ד כרך ב ע׳ תרכט להערה 681 בדיוק לשון של ס׳ השיחות הנ״ל. בלקו״ת שמע״צ צא, ג מציין לכאן.
36עין בעין נראה
Moshe pleads that the nations have heard “that You, G-d, are in the midst of this people, that eye to eye You are seen.” The maamar links nir’eh with Aharon’s name.
Numbers 14:14במדבר י״ד:י״ד
וְאָמְרוּ אֶל־יוֹשֵׁב הָאָרֶץ הַזֹּאת שָׁמְעוּ כִּי־אַתָּה ה׳ בְּקֶרֶב הָעָם הַזֶּה אֲשֶׁר־עַיִן בְּעַיִן נִרְאָה אַתָּה ה׳ וַעֲנָנְךָ עֹמֵד עֲלֵהֶם וּבְעַמֻּד עָנָן אַתָּה הֹלֵךְ לִפְנֵיהֶם יוֹמָם וּבְעַמּוּד אֵשׁ לָיְלָה:
they will say to the inhabitants of this land, who have heard that Thou L-RD art in the midst of this people; inasmuch as Thou L-RD art seen face to face, and Thy cloud standeth over them, and Thou goest before them, in a pillar of cloud by day, and in a pillar of fire by night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יד.
Paragraph 11
37ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads the verb as a love that causes love beyond the one who loves.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
38שיהא שם שמים מתאהב
Abaye explains “And you shall love Havayah your G-d” as “that the Name of Heaven become beloved through you,” through Torah study and pleasant, honest dealings that make people love G-d. The Alter Rebbe applies it to drawing G-d’s love into the soul.
Yoma 86a:12יומא פ״ו א:י״ב
אַבָּיֵי אָמַר, כִּדְתַנְיָא: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״, שֶׁיְּהֵא שֵׁם שָׁמַיִם מִתְאַהֵב עַל יָדְךָ. שֶׁיְּהֵא קוֹרֵא וְשׁוֹנֶה וּמְשַׁמֵּשׁ תַּלְמִידֵי חֲכָמִים, וִיהֵא מַשָּׂאוֹ וּמַתָּנוֹ בְּנַחַת עִם הַבְּרִיּוֹת, מָה הַבְּרִיּוֹת אוֹמְרוֹת עָלָיו — אַשְׁרֵי אָבִיו שֶׁלִּמְּדוֹ תּוֹרָה, אַשְׁרֵי רַבּוֹ שֶׁלִּמְּדוֹ תּוֹרָה. אוֹי לָהֶם לַבְּרִיּוֹת שֶׁלֹּא לָמְדוּ תּוֹרָה, פְּלוֹנִי שֶׁלִּמְּדוֹ תּוֹרָה — רְאוּ כַּמָּה נָאִים דְּרָכָיו, כַּמָּה מְתוּקָּנִים מַעֲשָׂיו. עָלָיו הַכָּתוּב אוֹמֵר: ״וַיֹּאמֶר לִי עַבְדִּי אָתָּה יִשְׂרָאֵל אֲשֶׁר בְּךָ אֶתְפָּאָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א. באוה״ת כרך ח ע׳ ג׳סח: ובמ״א פי׳ שיהא שם שמים מתאהב שיאיר תוספת אור בבחי׳ השם ע״ד מ״ש ביום ההוא יהי׳ הוי׳ אחד ושמו אחד כי שמים הוא ז״א ושם שמים הוא מל׳”.
39בה׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar draws on both phrases of the Shema: contemplating “Havayah is One” and “Havayah is our G-d.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all that is in heaven and on earth; Yours, G-d, is the kingdom.” David’s blessing names the Sefiros from Chesed (“greatness”) to Malchus (“the kingdom”).
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כי נשגב שמו לבדו רק הודו וזיוו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His glory is upon earth and heaven.” Only G-d’s glory, not His Name itself, extends over the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42לאו דאית לך צדק ידיעא כו׳ אלא לאחזאה כו׳ כפום עובדיהון
From Elijah’s prayer: “You are wise, but not with a known wisdom … only to make known Your strength and power to people, and to show them how the world is conducted with judgment and mercy, which are righteousness and justice, according to the deeds of people,” and “not that You have a known righteousness.” The revelation of the attributes depends on human deeds.
Tikkunei Zohar 17b:3–5תקוני הזהר י״ז ב:ג׳-ה׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
43Kehot’s note points to Tikkunei Zohar 17b:2 for these words.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 12
44בכל לבבך בשני יצריך
The Mishnah: “‘With all your heart’ (levavecha): with both your inclinations, the good inclination and the evil inclination.” The doubled letter in levavecha means the whole heart, both inclinations, is given to G-d.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
45ועמך לא חפצתי בארץ
“Whom have I in heaven? And besides You I desire nothing on earth.” No desire remains but for G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
46בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ג.
47בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” The Alter Rebbe uses it for setting aside every desire but G-d’s.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48אליו לבו רוחו ונשמתו
“If He sets His heart upon him, gathers to Himself his spirit and his soul.” The Alter Rebbe borrows its words for turning one’s heart, spirit and soul to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49כמים הפנים לפנים
“As in water face answers to face, so the heart of man to man.” Self-nullification below is answered by the supernal love.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50האהבה דוחקת את הבשר
“Love compresses the flesh,” the Talmud’s saying about love that makes room where there seems to be none. Here the supernal love contracts itself to reach the person.
Bava Metzia 84a:4בבא מציעא פ״ד א:ד׳
אֲמַרָה לְהוּ הָהִיא מַטְרוֹנִיתָא: בְּנֵיכֶם אֵינָם שֶׁלָּכֶם. אֲמַרוּ לַהּ: שֶׁלָּהֶן גָּדוֹל מִשֶּׁלָּנוּ. כׇּל שֶׁכֵּן. אִיכָּא דְאָמְרִי, הָכִי אֲמַרוּ לַהּ: ״כִּי כָאִישׁ גְּבוּרָתוֹ״. אִיכָּא דְאָמְרִי הָכִי, אֲמַרוּ לַהּ: ״אַהֲבָה דּוֹחֶקֶת אֶת הַבָּשָׂר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
51ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is the highest level, love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אהרן שושבינא דמטרוניתא
The source of “the groomsman of the Matronita” is given there.
Kehot’s noteנסמן לעיל פא, א. בלקו״ת מסעי צד, ב מציין לכאן.
53אלה מסעי כו׳
“These are the journeys of the children of Israel, who went out of the land of Egypt by their hosts, by the hand of Moshe and Aharon.” Aharon shares in leading Israel out.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר לג, א.
54הוא אהרן ומשה
“This is Aharon and Moshe, to whom G-d said: Bring the children of Israel out of the land of Egypt by their hosts (al tzivosam).” The maamar reads al as “above.”
Exodus 6:26שמות ו׳:כ״ו
הוּא אַהֲרֹן וּמֹשֶׁה אֲשֶׁר אָמַר ה׳ לָהֶם הוֹצִיאוּ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
These are that Aaron and Moses, to whom the L-RD said: ‘Bring out the children of Israel from the land of Egypt according to their hosts.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, כו.
Paragraph 13
55אך הנה לבחי׳ גלוי
In this manuscript the second section of the maamar begins here.
Kehot’s noteבבוך 1052 נסמן סעיף ב).
56זקן אהרן שיורד על פי מדותיו
The end of the verse: the oil runs from Aharon’s beard “upon the opening of his garments (middosav).” The maamar reads middosav as the garments of the love.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
57מדו בד
“And the priest shall put on his linen garment (mido vad).” The word mad, a garment, shows that middosav means “his garments.”
Leviticus 6:3ויקרא ו׳:ג׳
וְלָבַשׁ הַכֹּהֵן מִדּוֹ בַד וּמִכְנְסֵי־בַד יִלְבַּשׁ עַל־בְּשָׂרוֹ וְהֵרִים אֶת־הַדֶּשֶׁן אֲשֶׁר תֹּאכַל הָאֵשׁ אֶת־הָעֹלָה עַל־הַמִּזְבֵּחַ וְשָׂמוֹ אֵצֶל הַמִּזְבֵּחַ:
And the priest shall put on his linen garment, and his linen breeches shall he put upon his flesh; and he shall take up the ashes whereto the fire hath consumed the burnt-offering on the altar, and he shall put them beside the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שו״ה מדו — אלו הלבושין
Explains middosav as garments, as the Targum renders “the hem of the garment” (imra delevusha), and as Rashi explains.
Kehot’s noteבסה״מ תרל״ד ע׳ רד כמו שת״י על אימרא דלבושא, וכן פרש״י יעו״ש.
59אנת חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” The Torah and mitzvos come from this wisdom, beyond any wisdom that can be known.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
60והיו הדברים האלה אשר אנכי מצוך
“And these words, which I command you today, shall be upon your heart.” The Alter Rebbe dwells on Anochi, “I,” in this verse.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אנכי מי שאנכי
The source for “I, Who I am” is given there: when the light that encompasses all worlds is gathered into a person’s innermost heart, “these words which I (Anochi, Who I am) command you” follows, drawing down the revelation of G-dliness and the coming into being of the Torah at the level of fire and water.
Kehot’s noteנסמן לעיל א, א.
62ודברת בם
“And you shall teach them to your children and speak of them.” “Speak of them” is read as leading and drawing down through the words of Torah.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ודברת בם ולא בדברים בטלים
The Sages derive from “and speak of them”: “of them, and not of other matters,” so that idle talk transgresses a positive command. The maamar applies it to drawing down the love only through Torah.
Yoma 19b:10יומא י״ט ב:י׳
רַבִּי אַחָא אוֹמֵר: ״וְדִבַּרְתָּ בָּם״, עֲשֵׂה אוֹתָן קֶבַע וְאַל תַּעֲשֵׂם עֲרַאי. אָמַר רָבָא: הַשָּׂח שִׂיחַת חוּלִּין — עוֹבֵר בַּעֲשֵׂה, שֶׁנֶּאֱמַר: ״וְדִבַּרְתָּ בָּם״, בָּם — וְלֹא בִּדְבָרִים אֲחֵרִים. רַב אַחָא בַּר יַעֲקֹב אָמַר: עוֹבֵר בְּלָאו, שֶׁנֶּאֱמַר: ״כׇּל הַדְּבָרִים יְגֵעִים לֹא יוּכַל אִישׁ לְדַבֵּר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא יט, ב. מדרש תהלים (באבער) לט, ד. הל׳ ת״ת לכ״ק אדה״ז פ״ג ה״ה.
64מלשון ידבר עמים
“He leads (yadber) nations under us, and peoples under our feet.” Yadber, from the same root as dibbur, speech, means leading.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. וראה לעיל ד, א. נו, א. סח, ב.
65דלאו אורחא דמלכא
The Zohar on Beha’alosecha argues that a king of flesh and blood would not stoop to speak of a commoner’s matters, let alone write them down; all the more so the Supreme King. The Alter Rebbe applies it to every wisdom other than Torah.
Zohar III, 149bזח״ג קמט, ב
Kehot’s noteזח״ג קמט, ב. וראה לקו״ת בהר כט, ד.
Paragraph 15
66דאורייתא מחכמה נפקת
The Zohar on Mishpatim, on “and wisdom, where shall it be found,” says: “The Torah issues from Chochmah, from the place called holy, and Chochmah issues from the place called holy of holies.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 16
67כי אמרתי עולם חסד יבנה
“For I said: The world shall be built by kindness; in the heavens You establish Your faithfulness.” Chesed is the first building block of the world.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג. ראה ביאור הפסוק בלקו״ת שה״ש יב, ב.
68שו״ה רמ״ח — גלוי למעלה
In the line from “248” to “a revelation above,” the manuscript has the words in the order “above, a revelation” (למעלה גלוי) instead of “a revelation above” (גלוי למעלה).
Kehot’s noteבבוך 1052: למעלה גלוי.
69ושמרו דרך ה׳
G-d says of Avraham that he will command his children, “and they shall keep the way of G-d, to do tzedakah and justice.” The “way” is read as the path along which the revelation is drawn down.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
70וצדקה ביעקב אתה עשית
“Justice and tzedakah in Yaakov, You have made.” Israel’s deeds “make” tzedakah above.
Psalms 99:4תהילים צ״ט:ד׳
וְעֹז מֶלֶךְ מִשְׁפָּט אָהֵב אַתָּה כּוֹנַנְתָּ מֵישָׁרִים מִשְׁפָּט וּצְדָקָה בְּיַעֲקֹב אַתָּה עָשִׂיתָ:
The strength also of the king who loveth justice— Thou hast established equity, Thou hast executed justice and righteousness in Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צט, ד.
71אל תקרי בניך אלא בוניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות. וש״נ.
72אל תקרי בניך אלא בוניך
At the end of Berachos, on “All your children (banayich) shall be taught of G-d, and great shall be the peace of your children”: “do not read banayich but bonayich, your builders.” Here Israel are the builders of the structure of Chesed.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 17
73והנה בתקון ועשיית הלבושים
Likkutei Torah refers there to this discourse, “that in the fashioning and making of Aharon’s garments there are three levels and grades,” in connection with the threefold “Holy”; but all this applies only to the light that shines in the worlds, while of G-d’s essence no comprehension applies at all.
Kehot’s noteבלקו״ת קדושים ל, ג מציין לכאן: ”ועמ״ש . . שבתיקון ועשיית בגדי אהרן יש ג׳ בחינות ומדריגות אך כ״ז רק בבחי׳ האור המאיר בעולמות אבל בעצמותו ית׳ אין שייך שום השגה”. ע״ש. וראה גם לקו״ת שה״ש יח, ג. יט, ב. כ, ד.
74מן המים משיתיהו
Pharaoh’s daughter names the child Moshe, “for I drew him out of the water.” The maamar reads the drawing as from concealment into revelation.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י. ראה סה״מ תרל״ד ע׳ רו.
75ותמלא כדה
Rivkah “went down to the spring, filled her jug and went up.” The jug (kad) drawn from the spring is the Torah drawn from its hidden source.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז.
76שו״ה הא׳ — הוא של משה
There the Tzemach Tzedek lists several earlier places in Torah Ohr on the levels of Moshe.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תשסג מציין לכמה מקומות בתו״א לעיל בענין מדרגות משה. ע״ש.
Paragraph 18
77שארז״ל שהתורה נק׳ כלה ומאורשה
Kehot’s note points to Pesachim 49b for these words.
Pesachim 49bפסחים מ״ט ב
Kehot’s noteפסחים מט, ב.
78קהלת יעקב
“The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” This is the verse the Sages (Pesachim 49b) read as me’orasah, “betrothed.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ועשיתם אתם
“If you walk in My statutes and keep My commandments, and do (make) them.” The maamar reads it as the person “making” the mitzvos.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
80אשר יעשה אתם האדם
“Keep My statutes and My laws, which a person shall do and live by them.” The person is the one who “makes” the mitzvos.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Ezekiel 20:11יחזקאל כ׳:י״א
וָאֶתֵּן לָהֶם אֶת־חֻקּוֹתַי וְאֶת־מִשְׁפָּטַי הוֹדַעְתִּי אוֹתָם אֲשֶׁר יַעֲשֶׂה אוֹתָם הָאָדָם וָחַי בָּהֶם:
And I gave them My statutes, and taught them Mine ordinances, which if a man do, he shall live by them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. יחזקאל כ, יא.
Paragraph 19
81והנה בזה יובן ענין ברכת המצות . . גילוי מלכותו ית׳
the passage shares nothing with the note
Kehot’s noteנתבאר באוה״ת כרך ח ע׳ ג׳עא. לעיל נג, ב מציין לכאן בענין ברכת המצות. וכ״ה בלקו״ת ואתחנן י, ג. עקב טז, ב. ראה כב, א [ועמ״ש כעין זה סד״ה ועשית . . בענין ברכת המצות] שמע״צ פא, ב-ג. שה״ש יז, ב.
82לית ברכתא שריא
On “male and female He created them … and He blessed them,” the Zohar on Vayetzei says that as soon as Adam and Chavah were joined, “He blessed them,” “for blessing rests only in a place where male and female are found.”
Zohar I, 165aזח״א קסה, א
Kehot’s noteזח״א קסה, א. קפב, א.
83ברכתא שריא אלא באתר דדכר ונוק׳
The Zohar on Vayeshev repeats that blessings rest only where male and female are found together, citing “male and female He created them, and He blessed them.”
Zohar, Vayeshev 5:57–68ספר הזהר, וישב ה׳:נ״ז-ס״ח
84שבמקום שיש משפיע
The note points there on the principle that where there is a giver and a receiver, an added flow comes down.
Kehot’s noteראה אוה״ת פ׳ ואתחנן ע׳ תכט.
85מלמעלה — ממקום גבוה מאד נעלה יותר משל ב׳ הבחי׳
There the Alter Rebbe explains that when ahavah rabbah and ahavas olam, the Names Mah and Ban, male and female, are joined, they draw down the Name AB, “love in delights,” which is higher than both: this is “male and female He created them, and He blessed them,” and it is like the wedding canopy, under which, because groom and bride both enter, a revelation comes from the encompassing levels.
Kehot’s noteראה לעיל מח, א. ובלקו״ת אמור לו, ג.
Paragraph 20
86זכר ונקבה בראם
“And G-d created man in His image … male and female He created them,” and the next verse goes on, “and G-d blessed them”; the two phrases stand together in Genesis 5:2. Blessing follows the union of male and female.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כז.
87ויהי נועם
On “and Moshe blessed them,” Rashi: he said to them, “May it be His will that the Shechinah rest upon the work of your hands,” and “May the pleasantness of G-d our G-d be upon us.”
Rashi on Exodus 39:43רש"י על שמות ל״ט:מ״ג
ויברך אתם משה. אָמַר לָהֶם יְהִי רָצוֹן שֶׁתִּשְׁרֶה שְׁכִינָה בְמַעֲשֵׂה יְדֵיכֶם, וִיהִי נֹעַם ה׳ אֱלֹקֵינוּ עָלֵינוּ וְגוֹ', וְהוּא אֶחָד מִי״א מִזְמוֹרִים שֶׁבִּתְפִלָּה לְמֹשֶׁה (ספרא):
ויברך אתם משה AND MOSES BLESSED THEM — He said to them “May it be the will of G-d that His Shechinah rest upon the work of your hands; ‘and let the beauty of the L-rd our G-d be upon us and establish Thou the work of our hands upon us’” (Psalms 90:17.) (Sifra, Shemini, Mechilta d'Miluim 2 15) This (from ויהי נועם onward) is part of one of the eleven Psalms (90—100) that are in the section beginning with, תפלה למשה; (Numbers Rabbah 12:9).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
88ויהי נועם
The Midrash asks what blessing Moshe gave when he saw the completed work, and answers: “May the pleasantness of G-d our G-d be upon us”; he said, “May the Shechinah rest upon the work of your hands.”
Bamidbar Rabbah 12:9במדבר רבה י״ב:ט׳
89ויהי נועם
“May the pleasantness of G-d our G-d be upon us, and establish the work of our hands.” These are the words of Moshe’s blessing over the Mishkan.
Psalms 90:17תהילים צ׳:י״ז
וִיהִי נֹעַם אֲדֹ־נָי אֱלֹקֵינוּ עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנָה עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנֵהוּ:
And let the graciousness of the L-rd our G-d be upon us; Establish Thou also upon us the work of our hands; Yea, the work of our hands establish Thou it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ביום שהוקם המשכן . . והיא ברכת המצות
The Tzemach Tzedek quotes this passage there: since blessing rests where male and female are, and male and female are Z’eir Anpin and Malchus, it follows that the blessing comes from Binah, and this is the meaning of “May the pleasantness be.”
Kehot’s noteמובא באוה״ת נ״ך כרך ג ע׳ א׳שיא: ”ומבאר שם [הכוונה לכאן] שבמקום שיש דכר ונוק׳ שורה הברכה, ודו״נ הם ז״א ומל׳ א״כ משמע שהברכה הוא מהבינה וזהו ענין ויהי נועם כו׳”.
91ויביאו . . אמר ויהי נועם
“And they brought the Mishkan to Moshe.” The finished work was brought to Moshe, from whose level the blessing came.
Exodus 39:33שמות ל״ט:ל״ג
וַיָּבִיאוּ אֶת־הַמִּשְׁכָּן אֶל־מֹשֶׁה אֶת־הָאֹהֶל וְאֶת־כׇּל־כֵּלָיו קְרָסָיו קְרָשָׁיו בְּרִיחָו וְעַמֻּדָיו וַאֲדָנָיו:
And they brought the tabernacle unto Moses, the Tent, and all its furniture, its clasps, its boards, its bars, and its pillars, and its sockets;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לט, לג. רש״י שם, מג. מד״ר פ׳ נשא פי״ב. וראה ביהל אור ע׳ שכד. בלקו״ת צו יא, א מציין לכאן.
Paragraph 21
92ותכלית וסוף הברכה
There Likkutei Torah explains why a blessing opens with “Blessed are You”: the world exists so that G-d may be King, and the bittul of the lowest, physical existence must be drawn from the highest source, the Infinite Light that encompasses all worlds; for this it refers to the end of this discourse, “the purpose and end of the blessing.”
Kehot’s noteבלקו״ת שבת שובה סז, ב מציין לכאן.
93מלכותך מלכות כל עולמים
“Your kingdom is a kingdom of all worlds, and Your dominion is in every generation.” The blessing’s purpose is the revelation of this kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ה׳ מלך גאות לבש
“G-d reigns; He is clothed in majesty.” Kingship is described as a garment.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
95ומרדכי יצא
“And Mordechai went out from before the king in royal apparel of blue and white, with a great crown of gold.” Kingship is again a garment.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
96שו״ה גאות — שמדת מלכותו היא בחי׳ לבוש
Likkutei Torah quotes the point there: the mitzvos are the King’s commands, and Malchus is called a garment, as in “G-d reigns; He is clothed in majesty.” It goes on to ask how “reigning” applies at all, since the very existence and life of the creatures come from Malchus.
Kehot’s noteמובא בלקו״ת אחרי כח, א. שה״ש יז, ב.
Paragraph 22
97אשר אתם זונים אחריהם
The tzitzis are to keep Israel from straying “after your heart and after your eyes, after which you go astray.” A divided heart draws a person after his desires.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
98שאין אדם עובר עבירה אא״כ
Reish Lakish: “A person does not commit a transgression unless a spirit of folly enters him.” The maamar explains this as Chochmah having departed from him.
Sotah 3a:3–4סוטה ג׳ א:ג׳-ד׳
תַּנְיָא, הָיָה רַבִּי מֵאִיר אוֹמֵר: אָדָם עוֹבֵר עֲבֵירָה בַּסֵּתֶר וְהַקָּדוֹשׁ בָּרוּךְ הוּא מַכְרִיז עָלָיו בְּגָלוּי, שֶׁנֶּאֱמַר: ״וְעָבַר עָלָיו רוּחַ קִנְאָה״, וְאֵין עֲבֵירָה אֶלָּא לְשׁוֹן הַכְרָזָה, שֶׁנֶּאֱמַר: ״וַיְצַו מֹשֶׁה וַיַּעֲבִירוּ קוֹל בַּמַּחֲנֶה״. רֵישׁ לָקִישׁ אָמַר: אֵין אָדָם עוֹבֵר עֲבֵירָה אֶלָּא אִם כֵּן נִכְנַס בּוֹ רוּחַ שְׁטוּת, שֶׁנֶּאֱמַר: ״אִישׁ אִישׁ כִּי תִשְׂטֶה אִשְׁתּוֹ״, ״תִּשְׁטֶה״ כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ג, א.
99אשר מלאתיו רוח חכמה
The wise-hearted, “whom I have filled with a spirit of wisdom,” are the ones told to make Aharon’s garments.
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ג.
Paragraph 23
100ועשו את בגדי אהרן לקדשו
“…and they shall make Aharon’s garments to sanctify him, to serve Me as priest”: the making by the wise-hearted, which includes “to sanctify him.”
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101לכהנו לי
After listing the garments: “and they shall make holy garments for Aharon your brother and for his sons, to serve Me as priest,” without “to sanctify him.” The maamar reads this as the making of all Israel.
Exodus 28:4שמות כ״ח:ד׳
וְאֵלֶּה הַבְּגָדִים אֲשֶׁר יַעֲשׂוּ חֹשֶׁן וְאֵפוֹד וּמְעִיל וּכְתֹנֶת תַּשְׁבֵּץ מִצְנֶפֶת וְאַבְנֵט וְעָשׂוּ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ וּלְבָנָיו לְכַהֲנוֹ־לִי:
And these are the garments which they shall make: a breastplate, and an ephod, and a robe, and a tunic of chequer work, a mitre, and a girdle; and they shall make holy garments for Aaron thy brother, and his sons, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102שום תשים עליך מלך
“You shall surely set over you a king whom G-d your G-d shall choose.” Here it stands for accepting G-d’s kingship.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
103ונעוץ סופן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The lowest level is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104איש אשר כברכתו
Yaakov blessed his sons, “each according to his blessing he blessed them.” The garment drawn by each one’s deeds comes from the supernal blessing.
Genesis 49:28בראשית מ״ט:כ״ח
כׇּל־אֵלֶּה שִׁבְטֵי יִשְׂרָאֵל שְׁנֵים עָשָׂר וְזֹאת אֲשֶׁר־דִּבֶּר לָהֶם אֲבִיהֶם וַיְבָרֶךְ אוֹתָם אִישׁ אֲשֶׁר כְּבִרְכָתוֹ בֵּרַךְ אֹתָם:
All these are the twelve tribes of Israel, and this is it that their father spoke unto them and blessed them; every one according to his blessing he blessed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כח.
105והם יקחו את הזהב ואת התכלת
“And they shall take the gold, the blue, the purple, the scarlet and the linen” to make the garments. The colors stand for supernal attributes.
Exodus 28:5שמות כ״ח:ה׳
וְהֵם יִקְחוּ אֶת־הַזָּהָב וְאֶת־הַתְּכֵלֶת וְאֶת־הָאַרְגָּמָן וְאֶת־תּוֹלַעַת הַשָּׁנִי וְאֶת־הַשֵּׁשׁ:
And they shall take the gold, and the blue, and the purple, and the scarlet, and the fine linen.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ועשית ציץ זהב טהור ופתחת עליו פתוחי חותם קדש לה׳
“And you shall make a tzitz of pure gold”
The gold tzitz on Aharon’s forehead is the shining of a great love that comes from above. Amalek, the arrogance of the self, is an iron partition that keeps it from the heart; the self-nullification of Moshe, through Torah, breaks the partition, and the steady will to cleave to G-d that stays on the “forehead” after prayer awakens the Supernal Will, the source of the Thirteen Attributes of Mercy that bear iniquity.
The maamar in brief
The tzitz bore “Holy to Havayah,” Kodesh below and the Name above; on Aharon’s forehead it “bears iniquity” and brings “favor” (ratzon). Tzitz means shining: the light of ahavah rabbah, a great love above understanding that Aharon draws down, unlike the love a person produces through Daas. Since the Destruction an iron partition made of sin blocks it, and G-d “peers through the lattices” only where a broken heart and thoughts of teshuvah open cracks. The chief partition is Amalek, brazen self-importance within and in honor-seeking dress; Amalek is “kes Yah,” covering the yud-hei of contemplation so that it never becomes the vav-hei of felt love. The remedy is the “men of Moshe”: Torah learned in Moshe’s self-nullification, G-d’s own wisdom within and around the learner, which defeats Amalek. Torah and mitzvos draw down Kodesh, the higher Chochmah; above it is Havayah, whose first level, the will of wills, answers from above. The love of prayer fades, but its impression on the “forehead,” a steady will and the heart’s assent, can last all day, and it awakens the Thirteen Attributes of Mercy that bear and transform iniquity.

Outline
	1The tzitz and its lightThe verses raise three questions: Kodesh below and Havayah above, atonement, and “favor” on the forehead. Tzitz means shining: the great love from above that Aharon draws down, above the love born of Daas. G-d “peers through the lattices” of the iron partition that sin set up after the Destruction; a broken heart and thoughts of teshuvah open windows and cracks in it.¶1–4
	2Amalek, the partitionThe main partition is Amalek, head of the nations: in the soul, brazen arrogance, inwardly and in honor-seeking dress, which the priestly garments “for honor and for splendor” were made to transform. Amalek warred for nothing because he could not bear another’s greatness. He is “kes Yah”: the throne without its alef becomes a covering.¶5–8
	3Yud and hei: the covered NameThe hei of Yah is the expansion of the Infinite Light to fill and encompass the worlds; the yud is the tzimtzum that must come first, as the hei is written by drawing out a yud. In a person, yud-hei is contemplating G-d’s greatness, which should become vav-hei, revealed love; Amalek covers it, so the heart understands but is not moved.¶9–12
	4The men of MosheAmalek falls only to the “men of Moshe,” whose quality is “And what are we?” Torah must be “the Torah of Moshe,” learned in self-nullification, not making a chalal; as G-d’s Chochmah, which is bittul, it removes the world’s concealment and puts His words within and His shadow around the learner. So Moshe makes the tzitz: his bittul breaks the partition through thoughts of teshuvah.¶13–17
	5Gold, seal and the two levels of HavayahGold is fiery love, above the cool love of silver. The engravings of a seal are the Torah’s letters, the same letters even when pressed into physical matters. Torah and mitzvos draw down Kodesh, the higher Chochmah, but it is below Havayah; the first Havayah, the will of wills, calls forth the second, the source of the Thirteen Attributes. The arousal from below draws down the arousal from above, until love is revealed even on the forehead.¶18–22
	6The foreheadAs the skull covers the brain, the forehead covers Daas, which in prayer binds the soul to G-d with longing and delight. That love fades, must be renewed daily, and can fall into worldly self-inflation; but an impression stays on the forehead, a simple will and assent that keep work casual and Torah primary. This constant will awakens the Supernal Will and the Thirteen Attributes of Mercy, which bear iniquity: this is how the tzitz atones.¶23–29


Key concepts
	Tzitzציץ
	The gold plate on the High Priest’s forehead. The maamar reads the word as shining, as in “his crown will shine” and “peering through the lattices”: the light of great love from above.

	Great love (ahavah rabbah)אהבה רבה
	A love for G-d above Daas, which understanding cannot produce; Aharon, one of the seven shepherds, draws it down. It is also called “the desire of the heart” (re’usa deliba).

	The iron partitionמחיצה של ברזל
	The barrier that has stood between Israel and their Father in Heaven since the Destruction. It stands before the receivers, not before G-d, and is made of sin; teshuvah opens windows and cracks in it.

	Kes Yahכס י״ה
	The shortened throne and Name of Exodus 17:16. Amalek, arrogance, covers the yud-hei of contemplation so that it does not become the vav-hei of love felt in the heart.

	The men of Mosheאנשי משה
	Those who share Moshe’s self-nullification, “And what are we?” Only they defeat Amalek, chiefly through Torah learned as G-d’s own wisdom.

	Kodesh below, Havayah aboveקדש למ״ד למטה והוי׳ למעלה
	The layout of the tzitz. Kodesh is the higher Chochmah drawn down through Torah and mitzvos, the arousal from below; above it is Havayah, the arousal from above.

	The will of wills (ra’ava dera’avin)רעוא דרעוין
	The first Havayah, the source of G-d’s will to create, which calls forth the second Havayah and the Thirteen Attributes of Mercy that bear iniquity.

	The foreheadמצח
	The covering over Daas. After prayer it keeps an impression (reshimu) of the love: a simple will and the heart’s assent to cleave to G-d, which can last all day.


Section 1 · ¶1–4
The tzitz and its light
1ועשית ציץ123 זהב טהור ופתחת עליו פתוחי חותם קדש לה׳. ואמרו רז״ל [רבותינו זכרונם לברכה] קדש למ״ד למטה456 והוי׳ למעלה.
“And you shall make a headplate (tzitz) of pure gold, and engrave upon it, the engravings of a seal, ‘Holy to Havayah.’” And our Sages, of blessed memory, said: “Kodesh [and the letter] lamed below, and Havayah above.”
The maamar opens with the verse commanding the tzitz, the gold plate the High Priest wore on his forehead, engraved “Holy to Havayah.” The Sages describe how the words were laid out: Kodesh together with the lamed (the “to” of “to Havayah”) on the lower line, and the Name Havayah alone on the line above. The maamar will explain why holiness is “below” and the Name “above.”


ולהבין זה וגם להבין מ״ש והי׳ [והיה] על מצח אהרן ונשא אהרן את עון הקדשים7 וגו׳ שהציץ מכפר ונושא עון.
To understand this, and also to understand what is written, “And it shall be upon Aharon’s forehead, and Aharon shall bear the iniquity of the holy things,” etc.: that the tzitz atones and bears iniquity.
The next verse says that the tzitz is on Aharon’s forehead and that through it he “bears the iniquity of the holy things,” the offerings the Children of Israel consecrate. The Alter Rebbe sets out to explain how this plate atones and carries iniquity.


וסיפא דקרא והי׳ [והיה] על מצחו תמיד לרצון להם לפני הוי׳. שבמה שהוא נושא את הציץ על המצח נמשך רצון.
And the end of the verse [says], “And it shall be upon his forehead always, for favor (ratzon) for them before Havayah”: through his bearing the tzitz upon the forehead, will (ratzon) is drawn down.
The verse ends: the tzitz is on his forehead “always, for favor (ratzon) for them before Havayah.” The Hebrew ratzon also means “will,” and the maamar reads it so: wearing the tzitz on the forehead draws down a divine will, a favor from above.


ולהבין ענין זה.8 (אך) הנה ציץ הוא מלשון יציץ נזרו.9 מציץ מן החרכים.10 נץ החמה.
To understand this matter: (but) tzitz is from the expression “his crown will shine (yatzitz)”; “peering (meitzitz) through the lattices”; netz hachamah, “the sunrise.”
Before answering, the Alter Rebbe explains the word tzitz itself. It belongs with three expressions of light breaking forth or appearing: “his crown will shine” (Psalms 132:18), “peering through the lattices” (Song of Songs 2:9), and netz hachamah, the moment the sun’s first light appears.


דהיינו הארת אור וזיו. והוא אור האהבה רבה הבאה מלמעלה11 שהיא בחי׳ אהרן זקן אהרן שיורד12 על פי מדותיו.13
That is, a shining of light and radiance. And this is the light of the great love (ahavah rabbah) that comes from above, which is the level of Aharon: “Aharon’s beard, which flows down over the collar of his garments.”
So the tzitz signifies a shining forth of light. That light is ahavah rabbah, a “great love” for G-d that comes from above rather than from a person’s own efforts. It is Aharon’s quality, pictured in the psalm by “Aharon’s beard” that flows down: a love that descends from above.


שאהרן הוא רועה משבעה רועים14 המפרנסים לכנס״י [לכנסת ישראל] המשכות אא״ס [אור אין סוף] ב״ה ואהרן הוא הממשיך בחי׳ אה״ר [אהבה רבה].
For Aharon is a shepherd, one of the seven shepherds who sustain the Congregation of Israel (Knesses Yisrael) with the drawing-down of the Infinite Light (Or Ein Sof), blessed be He; and Aharon is the one who draws down the level of great love (ahavah rabbah).
Aharon is counted among the “seven shepherds” who sustain the Jewish people by drawing down to them the flow of the Infinite Light. His particular task among them is to draw down this great love.




2והגם שהכל בידי שמים חוץ מיראת שמים.15 מ״מ יש אהבה ויש אהבה. יש אהבה שהיא למטה מן הדעת ותולדתה והיא בכח הנפש עצמה.
And although “everything is in the hands of Heaven except the fear of Heaven,” nevertheless there is love and there is love. There is a love that is below Daas (knowledge) and is its offspring, and it lies within the power of the soul itself.
The Sages taught that “everything is in the hands of Heaven except the fear of Heaven”: awe and love of G-d depend on a person’s own choice and effort. Even so, there are two kinds of love. One is born of Daas, a person’s understanding and contemplation, and so lies within the soul’s own power.


ויש אה״ר [אהבה רבה] שהיא למעלה מן הדעת הוא בחי׳ אהרן הרועה וממשיך לכנס״י [לכנסת ישראל] והוא בחי׳ רעותא דלבא.
And there is great love (ahavah rabbah), which is above Daas: this is the level of Aharon, the shepherd, who draws [it] down to the Congregation of Israel; and it is the level of the desire of the heart (re’usa deliba).
The other, great love (ahavah rabbah), is above Daas: understanding cannot produce it, and it comes from above. Drawing it down to the Jewish people is Aharon’s work as a shepherd; it is called re’usa deliba, “the desire of the heart,” a longing deeper than reasoned feeling.




3וז״ש [וזהו שכתוב] לאהבה את16 ה׳ אלקיכם וגו׳. ולא כתי׳ [כתיב] לאהוב אלא לאהבה שימשיך האדם את לבו לאהבה עליונה היא רעותא דלבא שיהי׳ [שיהיה] רצונו לה׳ לבדו ולדבקה בו בא״ס ב״ה ממש.
And this is [the meaning of] what is written, “To love Havayah your G-d,” etc. It is not written le’ehov but le’ahavah: that a person should draw his heart to the higher love, which is the desire of the heart (re’usa deliba), so that his will be for G-d alone, and to cleave to Him, to the Infinite One (Ein Sof) Himself, blessed be He.
This explains the verse “to love Havayah your G-d.” Instead of the usual infinitive le’ehov the Torah writes le’ahavah, which can be read “to the love”: a person is to draw his heart toward the higher love, re’usa deliba, wanting nothing but G-d Himself and to cleave to Him.


וכמ״ש מי לי בשמים17 וגו׳ פי׳ שמים ג״ע [גן עדן] העליון18 כו׳ דכולא קמי׳ [קמיה] כלא חשיב. אני הוי׳ לא שניתי19 ואתה הוא משנברא העולם ואתה הוא קודם שנבה״ע [שנברא העולם] כו׳.
As it is written, “Whom have I in heaven?” etc.: “heaven” means the upper Gan Eden, etc., for everything before Him is considered as nothing. “I, Havayah, have not changed,” and “You are He since the world was created, and You are He before the world was created,” etc.
The psalmist says, “Whom have I in heaven?”: even the upper Gan Eden, where souls are rewarded, means nothing to him, for before G-d everything counts as nothing. The quotations that follow describe the One this love seeks: G-d Himself, who is not changed by creation and is the same before it and after it.




4ועל אהבה זו נאמר מציץ מן החרכים כי הנה זה עומד אחר20 כתלינו. שמשחרב בהמ״ק [בית המקדש]21 יש כותל ומחיצה של ברזל מפסקת בין ישראל לאביהם שבשמים.
And of this love it is said, “peering through the lattices,” for “behold, he stands behind our wall.” For since the Holy Temple was destroyed, there is a wall and an iron partition that separates between Israel and their Father in Heaven.
The higher love is described in the Song of Songs: the Beloved “stands behind our wall… peering through the lattices.” The Talmud teaches that since the Temple was destroyed an iron wall stands between Israel and their Father in Heaven; that wall is what stands between us and the open shining of this love.


כי הגם שאין דבר חוצץ לפניו ית׳22 ח״ו [חס ושלום] כי גם חשך לא יחשיך ממך23 הרי באמת לא אמרו בין אביהם שבשמים לישראל אלא בין ישראל לאביהם שבשמים. שהחציצה הוא בפני המקבלים.
For although nothing interposes before Him, may He be blessed, G-d forbid, for “even darkness does not darken for You,” in truth [the Sages] did not say “between their Father in Heaven and Israel,” but “between Israel and their Father in Heaven”: the interposition is before the recipients.
Nothing can screen anything from G-d, for “even darkness does not darken for You.” That is why the Sages said the wall is “between Israel and their Father,” not “between the Father and Israel”: the barrier stands before the receivers, not before Him.


עונותיכם היו מבדילין ביניכם וכו׳. שמונע את אור האהבה העליונה מישראל ואעפ״כ [ואף על פי כן] הוא מציץ מן החרכים וחלונות. חלונות הם חורים גדולים. וחרכים הם חורים קטנים וסדקים.
“Your iniquities have separated between you,” etc.: [the partition] that withholds the light of the higher love from Israel. And nevertheless, He peers through the lattices and windows. Windows are large holes, and lattices are small holes and cracks.
The barrier is the one Isaiah names: “your iniquities have separated between you [and your G-d].” It withholds the light of the higher love, yet G-d still “peers through the lattices” and windows, openings large and small.


דהיינו ע״י שבירת המחיצה לפתוח חלונות וחרכים שהם בחי׳ לב נשבר והרהורי תשובה הבאים לאדם לכל חד וחד לפום שיעורא דיליה:24
That is, through breaking the partition, to open windows and lattices, which are the level of a broken heart and thoughts of teshuvah that come to a person, to each and every one according to his measure.
Those openings are made by breaking the partition through a broken heart and thoughts of teshuvah, which come to every person in his own measure. Through them the light of the higher love shines in, to a greater or lesser degree.




Section 2 · ¶5–8
Amalek, the partition
5והנה עיקר המסך המבדיל ומחיצה המפסקת הוא ראשית גוים עמלק25. שהוא ראש לשבעה גוים.26 וכתיב מלחמה לה׳ בעמלק27 מדר דר אפי׳ [אפילו] בזמן הזה שלא שייך מלחמת עמלק בגשמיות.
Now, the main separating screen and dividing partition is “the first of the nations, Amalek,” for he is the head of the seven nations. And it is written, “G-d has a war with Amalek from generation to generation”: even in this time, when a war against Amalek does not apply physically.
The chief barrier is Amalek, whom Bilaam called “the first of the nations,” the head of the seven nations of Canaan. The Torah says G-d’s war with Amalek lasts “from generation to generation,” so it continues even now, when there is no physical Amalek to fight.


מ״מ ברוחניות הנפש יש בחי׳ עמלק והיינו בחי׳ גסות הרוח בחוצפה וגבהות כמ״ש אם תגביה כנשר28 וגו׳ וממנה באות מדות רעות מבית ומבחוץ. מבית בפנימית הנפש גסות הלב ונצחנות וכיוצא בהן.
Nevertheless, in the spiritual life of the soul there is the aspect of Amalek, namely coarseness of spirit with brazenness and haughtiness, as it is written, “Though you soar aloft like the eagle,” etc. And from it come bad traits, within and without. Within, in the inner dimension (pnimiyus) of the soul: coarseness of heart, the urge to win, and the like.
In the soul, Amalek is coarse, brazen arrogance, the self that “soars like the eagle.” From it grow bad traits inside and out; inside, in the soul’s inner life, haughtiness, the urge to win, and the like.




6ומבחוץ בבחי׳ חיצונית ההנהגת הגוף בפו״מ [בפועל ממש] ברדיפת הכבוד ומלבושי בגדי כבוד ותפארת ולהתנהג בכבוד ותפארת וכיוצא בהן.
And without, in the outer dimension (chitzoniyus): the conduct of the body in actual deed, in the pursuit of honor, dressing in garments of honor and splendor, conducting oneself with honor and splendor, and the like.
Outwardly, Amalek shows in how a person carries his body: chasing honor, wearing garments of honor and splendor, and conducting himself with pomp.


ועל כוונה זו נעשו בגדי כהונה לכבוד ולתפארת29 לאהרן ולבניו וגו׳. להיות בחי׳ אתהפכא מן היש ולגרמיה שהוא בחי׳ עמלק שהוא ענין הגדלת היש בכל דרכיו והנהגותיו.
And for this purpose the priestly garments were made “for honor and for splendor” for Aharon and his sons, etc.: to be the level of transformation (is’hapcha) away from self-existence (yesh) and from [living] for oneself, which is the level of Amalek, that is, the aggrandizement of self-existence in all his ways and conduct.
That is why the priestly garments were made “for honor and for splendor”: to turn this very drive around. Garments of honor worn in G-d’s service transform (is’hapcha) the self-inflation of the yesh, which is Amalek’s whole way of life.




7וכך היתה מדתו של עמלק בזמן משה שהרי ישראל לא באו להלחם אתו ולא שמו לבם אליו
And such was the trait of Amalek in the time of Moshe: for Israel had not come to fight him and had paid him no attention;
Amalek’s attack in Moshe’s time shows his nature: Israel had not come to fight him and had paid him no attention.


רק הוא מעצמו ומאיליו בא לעורר מלחמת חנם מפני גדולתן של ישראל והאותות והמופתים שלא הי׳ [היה] יכול לסבול שיהיה איזה דבר גדול מבלעדו.
rather, he came of himself and on his own to stir up a war for nothing, because of the greatness of Israel and the signs and wonders, for he could not bear that there be anything great besides him.
He came of his own accord to start a war for nothing, because he could not bear Israel’s greatness and the signs and wonders done for them; nothing great could exist besides him.


וככה הוא בכל אדם שלא יוכל לסבול מי שיהיה גדול ממנו בעיני אלהים ואדם30 כו׳. ועכ״פ [ועל כל פנים] שלא יהיה הוא קטן ושפל. לכן מיפה עצמו במלבושי כבוד כו׳.
And so it is in every person: he cannot bear that anyone be greater than he “in the eyes of G-d and man,” etc., and at any rate, [he insists] that he himself not be small and lowly. Therefore he beautifies himself with garments of honor, etc.
The same Amalek lives in every person: he cannot bear anyone greater than himself, or at least insists that he not be small. So he dresses himself in garments of honor.




8והנה בבחי׳ זו של עמלק נאמר כס31 י״ה שאין השם שלם32 ואין הכסא שלם. כסא הוא השראת המלך היושב על הכסא להיות ושכנתי בתוכם.33
Now, of this aspect of Amalek it is said, “kes Yah” (“the throne of Yah”): that the Name is not complete and the throne is not complete. A throne (kisei) is the indwelling of the King who sits upon the throne, so that there be “And I will dwell within them.”
After the war with Amalek the verse says “a hand is upon kes Yah,” writing kes instead of the full kisei (throne) and Yah instead of the full Name. This is read to mean that while Amalek exists neither G-d’s Name nor His throne is complete. A throne is where a king sits and rests: the image of G-d dwelling among His people, “And I will dwell within them.”


והיינו בבחי׳ כסא באל״ף שאלופו של עולם שורה. משא״כ בהסתלקות האל״ף נעשה כס מלשון כסוי.
That is, at the level of kisei with an alef, for the Master (Aluf) of the world rests [there]; whereas when the alef departs, it becomes kes, from the term kisui (covering).
Kisei is spelled with an alef, the letter of Aluf, “Master,” for there the Master of the world rests. Without the alef it becomes kes, related to kisui, “covering”: G-d’s presence is covered instead of revealed.




Section 3 · ¶9–12
Yud and hei: the covered Name
9והתכסות זו היא על שם י״ה. כי בכל אחד ואחד יש שם י״ה. כמ״ש עזי וזמרת34 יה ויהי לי לישועה.
And this covering is over the Name Yah. For in each and every one there is the Name Yah, as it is written, “My strength and song is Yah, and He has become my salvation.”
Amalek’s covering falls on the Name Yah, the letters yud and hei, which is present in each and every one, as in “My strength and song is Yah.” The next paragraphs explain what each of these two letters stands for.


כי הנה ה״א הוא בחי׳ התפשטות אורך ורוחב כו׳. והוא בחי׳ התפשטות והמשכות אור אין סוף ב״ה להיות סובב כל עלמין וממלא כל עלמין.
For the hei is the level of expansion, [in] length and breadth, etc.; and it is the level of the expansion and drawing-forth of the Infinite Light (Or Ein Sof), blessed be He, to be the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).
The hei, a letter drawn out in length and breadth, stands for expansion: the Infinite Light spreading out to encompass and to fill all the worlds.




10והיו״ד הוא בחי׳ צמצום ישת חשך סתרו35 שכדי להיות התפשטות המשכה להיות ממלא וסובב כ״ע [כל עלמין] אפי׳ [אפילו] עולמות עליוני׳ [עליונים] אין ערוך כו׳. וכמשל טפה נגד ים אוקיינוס ויותר מכן לאין קץ כו׳.
And the yud is the level of tzimtzum (contraction): “He made darkness His hiding place.” For in order that there be an expansion of the flow, to fill and encompass all worlds (memalei and sovev kol almin): even the higher worlds have no comparison, etc., as in the analogy of a drop against the ocean, and infinitely more than that, etc.
The yud, the smallest letter, a mere point, stands for tzimtzum, G-d’s concealment of His light, as in “He made darkness His hiding place.” For the light to spread out and fill and encompass the worlds it had first to be contracted, since even the highest worlds bear no comparison to the Infinite Light, less than a drop beside the ocean.




11ולכך הוצרך להיות בחי׳ צמצום תחילה ואח״כ התפשטות כו׳. ולכן בתמונת האותיות בכתיבת שם הוי׳ תמונת ה׳ ראשונה של שם היא ג״כ עד״מ שמתחילה עושין היו״ד ואח״כ ממשיכי׳ [ממשיכים / ממשיכין] ממנה לרוחב ואורך למטה כו׳.36
Therefore there had to be the level of tzimtzum first, and afterwards expansion, etc. And therefore, in the shape of the letters in the writing of the Name Havayah, the shape of the first hei of the Name is also, by way of analogy, [made so] that one first makes the yud and afterwards draws from it breadth, and length downward, etc.
That is why contraction comes first and expansion after. The written shape of the first hei of the Name shows it: the scribe first makes a yud and then draws it out in breadth and down in length.




12ובחי׳ זו נמשכה בכל אדם להתבונן בגדולת א״ס ב״ה איך שהוא ממכ״ע [ממלא כל עלמין] וסוכ״ע ואיך שכ״ז [שכל זה] אינו אלא בחינת צמצום כי אין ערוך כו׳.
And this level is drawn down into every person: to contemplate the greatness of the Infinite One (Ein Sof), blessed be He, how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), and how all this is only a level of tzimtzum, for there is no comparison, etc.
The pattern of yud and hei is present in every person as contemplation: thinking how G-d fills and encompasses all worlds, and how even all that is only a contraction of His light, for the worlds bear no comparison to Him.


ומזה ישוב לאהבה את ה׳ ולדבקה בו ממש בבחינת אהבה העליונה. והיינו המשכת הוי״ו להיות בחינת ו״ה.
And from this he will turn to love G-d and to cleave to Him truly, with the level of the higher love. And this is the drawing-down of the vav, so that there be the level of vav-hei.
From such contemplation a person should come to love G-d and cleave to Him with the higher love. In terms of the Name, this is drawing down the vav so that the yud-hei of understanding comes to be revealed as vav-hei, felt in the heart.


אבל עמלק הוא כס3738 י״ה שהוא המכסה על בחינת י״ה שלא יתגלה בבחי׳ ו״ה שלא יוליד האהבה בהתגלות לבו.
But Amalek is kes Yah: he is what covers over the level of yud-hei, so that it is not revealed in the level of vav-hei, so that it does not give birth to love in the revelation of his heart.
Amalek is “kes Yah”: he covers the yud-hei so that it is not revealed as vav-hei, and the person’s understanding does not give birth to love that is revealed in his heart.


שאף שלבבו יבין את כל זאת לא תתפעל הנפש ולא יאיר בה אור האהבה מחמת שנעשה מחיצה של ברזל המפסקת ומונעת את האור:
For even though his heart understands all this, the soul is not stirred and the light of love does not shine in it, because an iron partition has been formed that separates and withholds the light.
So a person can understand all this in his heart and still not be moved; the light of love does not shine in his soul, because the iron partition blocks it.




Section 4 · ¶13–17
The men of Moshe
13והעצה היעוצה לזה הנה במלחמת עמלק כתיב ויאמר משה וגו׳ בחר לנו אנשים.39 לנו דוקא שלכבוש מלחמת עמלק צריכים אנשי משה דוקא40 ובחי׳ משה הוא כמ״ש ונחנו מה41 בחינת בטול והתכללות לגמרי באוא״ס [באור אין סוף] ב״ה.42
And the counsel given for this: in the war against Amalek it is written, “And Moshe said,” etc., “Choose for us men.” “For us” specifically: for to prevail in the war against Amalek, the men of Moshe specifically are needed. And the level of Moshe is as it is written, “And what are we?”: the level of self-nullification (bittul) and complete inclusion in the Infinite Light (Or Ein Sof), blessed be He.
The remedy is in the account of the war with Amalek: Moshe told Yehoshua, “Choose for us men.” “For us” means Moshe’s own men: only “men of Moshe” can defeat Amalek. Moshe’s quality is expressed in his words “And what are we?”: complete self-nullification (bittul), being wholly absorbed in the Infinite Light.




14והנה כל התורה על שמו נק׳ תורת משה.43 תורה צוה לנו משה44 וגו׳. והיינו שיהיה כל דרכי התור׳ [התורה] והעבודה ע״פ בחינת משה.
Now, the entire Torah is called by his name, “the Torah of Moshe”: “Moshe commanded us the Torah,” etc. That is, all the ways of Torah and of [divine] service should be according to the level of Moshe.
The whole Torah is named after Moshe, “the Torah of Moshe,” and “Moshe commanded us the Torah.” This means that all of a person’s Torah study and divine service should be in the manner of Moshe.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה45 אפי׳ [אפילו] תורה אין לו.46 רק שצריך להיות תורת משה בבחינת בטול באוא״ס [באור אין סוף] ב״ה לגמרי.
As our Sages, of blessed memory, said: “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Rather, it must be the Torah of Moshe, in the level of complete self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He.
The Sages said that one who says “I have nothing but Torah” does not have even Torah. Torah must be “the Torah of Moshe”: learned in complete self-nullification to the Infinite Light, not held as one’s own achievement.




15וכמ״ש ולא תחללו47 שלא להיות בחינת חלל. כמאמר דוחק רגלי השכינה48 כביכול אלא כמאמר אתה הוא עד שלא נבה״ע [נברא העולם] ואתה הוא משנבה״ע [משנברא העולם].
As it is written, “And you shall not profane (sechalelu),” [meaning] not to be in the state of a void (chalal), as in the saying, “pushing the feet of the Shechinah (Divine Presence),” as it were; but rather as in the saying, “You are He before the world was created, and You are He since the world was created”:
The verse “You shall not profane (sechalelu) My holy Name” is read as “do not make a chalal, an empty space”: do not act as though there were a place void of G-d. The Talmud says one who walks with haughty bearing “pushes the feet of the Shechinah,” as though there were no room for Him; instead, a person should live by “You are He before the world was created, and You are He since.”


הוא ממש בלי שום שינוי דכמו שהי׳ [שהיה] עד שלא נבה״ע [נברא העולם] ממלא את הכל וגם המקום הזה שנברא בו העולם כך עתה כו׳.
truly He, without any change at all; for just as before the world was created He filled everything, including this very place in which the world was created, so [it is] now, etc.
G-d is truly the same, without any change: just as before creation He filled everything, including the very place where the world now stands, so it is now.




16ואיך הוא זה והרי העולם מעלים כו׳ אלא היינו ע״י עסק התורה דאורייתא מחכמה נפקת וכתיב הוי׳ בחכמה יסד49 וגו׳
But how is this so, when the world conceals, etc.? Rather, this is through occupation with the Torah, for the Torah comes forth from Chochmah (wisdom), and it is written, “Havayah founded [the earth] with Chochmah,” etc.;
How can there be no concealment, when the world plainly conceals G-d? Through Torah study: the Torah comes from Chochmah, G-d’s wisdom, as in “Havayah founded the earth with Chochmah.”


שבחכמה שורה אא״ס [אור אין סוף] ב״ה שהחכמה היא היא בחינת בטול כח מ״ה [מה] ולכך גם האדם שלומד התורה הרי בכל דבר הלכה או אגדה שלומד מלובש בה בחי׳ חכמה
for the Infinite Light (Or Ein Sof), blessed be He, rests in Chochmah, since Chochmah is itself the level of self-nullification (bittul), ko’ach mah (“the potential of ‘what’”). Therefore, also for a person who learns Torah: in every matter, whether halachah or aggadah, that he learns, the level of Chochmah is enclothed in it,
The Infinite Light rests in Chochmah because Chochmah is self-nullification: the word is read as ko’ach mah, “the potential of ‘what’,” a power that does not feel itself as anything. So in every law or teaching a person learns, Chochmah is enclothed.


שבה מלובש אוא״ס [אור אין סוף] ב״ה וא״כ הוא בבחי׳ בטול בשעת עסק התורה לחכמתו ית׳ ואין מעלים ומסתיר מאחר שאין נראה ליש ודבר נפרד בפ״ע [בפני עצמו] רק שהיא חכמתו ית׳ הבטלה אליו ואין עוד מלבדו.50
in which the Infinite Light, blessed be He, is enclothed. If so, at the time of occupation with the Torah he is in a state of self-nullification to His wisdom, may He be blessed, and nothing conceals and hides, since [the Torah] does not appear as a something (yesh), a thing separate unto itself, but [only] as His wisdom, may He be blessed, which is nullified to Him, and “there is nothing else besides Him.”
Since the Infinite Light is enclothed in that Chochmah, the learner is nullified to G-d’s wisdom while he learns. Nothing then hides G-d, because the Torah does not appear as a separate thing but as His wisdom, nullified to Him: “there is nothing else besides Him.”




17ועל זה נאמר ואשים דברי בפיך51 דברי ממש ופי׳ דברי בפיך היינו בחי׳ פנימית. ובצל ידי כסיתיך הן בחי׳ מקיפים שאוא״ס [שאור אין סוף] ב״ה שורה ומתגלה בו בבחי׳ פנימי׳ [פנימיות / פנימית] ובחי׳ מקיף
And of this it is said, “And I have put My words in your mouth”: My words, literally. And the meaning of “My words in your mouth” is the level of the inner [light] (pnimi); and “in the shadow of My hand I have covered you” is the level of the encompassing [lights] (makifim): that the Infinite Light (Or Ein Sof), blessed be He, rests and is revealed in him at the level of inner [light] and the level of encompassing [light];
Isaiah says, “I have put My words in your mouth, and in the shadow of My hand I have covered you.” The words of Torah are G-d’s own words, an inner light the learner takes in; “the shadow of My hand” is encompassing light around him. So the Infinite Light rests on him and is revealed in him, within and around.


וע״י כן הוא כובש מלחמת עמלק שהוא היש כו׳ כי ביטול זה הוא הפך היש והוא המכניע ומשבר המחיצה של ברזל52 כו׳
and thereby he prevails in the war against Amalek, which is the yesh, etc.; for this self-nullification (bittul) is the opposite of the yesh, and it is what subdues and breaks the iron partition, etc.
This bittul is the opposite of Amalek’s yesh, the inflated self, so it wins the war against him and breaks the iron partition.


וזהו ועשית ציץ53 דקאי על משה שהוא הוא העוש׳ [העושה] את הציץ להיות יציץ נזרו54 של אור האהבה רבה להיות מציץ מן החרכים55 וזורח
And this is [the meaning of] “And you shall make a tzitz,” which refers to Moshe: he is the one who makes the tzitz, so that there be “his crown will shine (yatzitz)” of the light of great love (ahavah rabbah), to be “peering (meitzitz) through the lattices” and shining forth
So “You shall make a tzitz” is addressed to Moshe: he is the one who makes the tzitz, the shining of great love, so that it “peers through the lattices” and shines.


ע״י עשיית חרכים וחלונות שבירת המחיצה שהן הרהורי תשובה מבחי׳ בטול אנשי משה וכמ״ש בחר לנו56 וגו׳ כנ״ל.57
through the making of lattices and windows, the breaking of the partition, which are thoughts of teshuvah from the level of the self-nullification of the men of Moshe, as it is written, “Choose for us,” etc., as mentioned above.
It shines through lattices and windows, openings in the partition made by thoughts of teshuvah that come from the self-nullification of the men of Moshe, as in “Choose for us men.”




Section 5 · ¶18–22
Gold, seal and the two levels of Havayah
18וציץ זה הוא זהב טהור הוא בחי׳ מעלת הזהב על הכסף. ושתיהן הן בחי׳ אהבה
And this tzitz is pure gold: [this] is the level of the superiority of gold over silver. And both of them are the level of love,
The tzitz is of pure gold, which ranks above silver. Both metals stand for love.


כמ״ש לי הכסף ולי הזהב58 וגו׳ רק הכסף הוא בחי׳ קרירות והזהב הוא בחי׳ רשפי אש האהבה:59
as it is written, “Mine is the silver and Mine is the gold,” etc.; only, silver is the level of coolness, and gold is the level of the “flashes of fire” of love.
Both belong to G-d, “Mine is the silver and Mine is the gold,” but silver is a cool, calm love, and gold is love like “flashes of fire.” The tzitz, the great love from above, is the fiery kind.




19ופתחת עליו פתוחי חותם.60 הן אותיות התורה כי חותמו של הקב״ה אמת61 ואין אמת אלא תורה.6263
“And you shall engrave upon it, the engravings of a seal”: these are the letters of the Torah, for “the seal of the Holy One, blessed be He, is truth,” and “there is no truth but Torah.”
The engraving on the tzitz stands for the letters of the Torah. The Talmud calls G-d’s seal “truth,” and the Jerusalem Talmud says that truth is Torah, so the Torah’s letters are His seal.


ונק׳ בחי׳ חותם כי התורה אשר לפנינו שנתלבשה בענינים גשמיים היא היא בחי׳ חותם כדמיון האותיות שנחקקים64 על השעוה שאינו מערך ומהות האותיות שבמחשבה או בדבור רק מ״מ הן אותיות עצמן שנצטיירו ונתגשמו כו׳.
And it is called the level of a seal because the Torah that is before us, which has become enclothed in physical matters, is itself the level of a seal, like letters impressed in wax, which are not of the order and essence of the letters in thought or in speech; but nevertheless they are the letters themselves, which have taken form and become physical, etc.
The Torah we have, clothed in physical matters, is like a seal’s impression in wax: not of the same order as the letters in thought or speech, yet truly the same letters, given form and made physical.




20וכך הנה כתיב בצלמנו כדמותנו65 דקאי על התורה שבע״פ [שבעל פה] שהיא בחי׳ דמות ודמיון בעלמא שהיא בחי׳ חותם עד״מ כאותיות הנחקקין על השעוה כו׳
And so it is written, “In our image, after our likeness,” which refers to the Oral Torah, which is merely the level of a likeness and resemblance, which is the level of a seal, by way of analogy, like letters impressed in wax, etc.
“In our image, after our likeness” is applied to the Oral Torah, which is only a “likeness” of the higher wisdom, like a seal’s impression in wax.


אעפ״כ [אף על פי כן] יסודתה בהררי קדש66 העליון ח״ע [חכמה עילאה] שבכל הלכה כו׳ וע״י זה נמשך בחי׳ קדש העליון בעסק התורה והמצות בבחי׳ פנימי׳ [פנימיות / פנימית] ומקיפין שהתורה היא פנימית והמצות הן לבושין ומקיפין
Nevertheless, “its foundation is in the mountains of holiness,” the supernal Kodesh (holiness), the higher Chochmah (Chochmah Ila’ah) that is in every halachah, etc. And through this the level of the supernal Kodesh is drawn down through occupation with the Torah and the mitzvos, at the level of inner [light] and encompassing [lights]: for the Torah is inner, and the mitzvos are garments and encompassing [lights],
Even so, its foundation is “in the mountains of holiness”: the supernal Kodesh, the higher Chochmah, present in every law. Through it this supernal holiness is drawn down when a person engages in Torah and mitzvos, the Torah as an inner light and the mitzvos as garments and encompassing lights.


כמאמר אשר קדשנו במצותיו והנה המשכה זו היא בחי׳ קדש למ״ד למטה והוי׳ למעלה שבחי׳ קדש עדיין היא נק׳ למטה מבחי׳ הוי׳ כי
as in the saying, “Who has sanctified us with His mitzvos.” Now, this drawing-down is the level of “Kodesh [and the letter] lamed below, and Havayah above”: for the level of Kodesh is still called “below” the level of Havayah. For
Hence the blessing “Who has sanctified us with His mitzvos”: mitzvos bring holiness. This drawing-down is the “Kodesh below” of the tzitz, for holiness, however lofty, is still below the level of Havayah.


הנה יש ב׳ בחי׳67 הוי׳ כמ״ש ויעבר הוי׳ על פניו68 ויקרא הוי׳ הוי׳ ופסיק טעמא בינייהו כי הן ב׳ בחי׳ כי ענין הוי׳ מורה שהוא מהוה כל ההוויות מאין ליש69 כו׳
there are two levels of Havayah, as it is written, “And Havayah passed before him and called: Havayah, Havayah,” and the cantillation separates between them, for they are two levels. For the meaning of Havayah indicates that He brings all beings (havayos) into being from nothing to something, etc.,
There are two levels of Havayah, as in the Thirteen Attributes, “Havayah, Havayah,” where the cantillation separates the two Names. The Name Havayah speaks of “bringing into being” (mehaveh): G-d brings all beings into existence from nothing.


ע״י שעלה ברצונו כך ויש מקור ושרש לזה להיות עולה כך ברצונו ולהיות מקור להוות כל ההוויות והוא הוי׳ הראשון שהוא לרצון לפני הוי״ה הב׳ ונק׳ רעוא דרעוין:70
through its having arisen thus in His will; and there is a source and root for this, for it to arise thus in His will and to be a source for bringing all beings into being: that is the first Havayah, which is “for ratzon (will) before” the second Havayah, and is called “the will of wills” (ra’ava dera’avin).
He brings them into being because it arose so in His will. That will has its own source, the first Havayah, which is “for ratzon (will) before” the second Havayah and is called “the will of wills.”




21וזהו ויקרא71 הוי׳ הוי׳. שהוי׳ הא׳ קורא וממשיך הוי׳ הב׳ להיות נאצלות ומתגלות י״ג מכילין דרחמי שהן מקורות כל ההוויות72 וכל ההשתלשלות ובחי׳ הוי׳ הא׳ הוא למעלה מעלה מבחי׳ קדש ונקרא רעוא דרעוין.
And this is [the meaning of] “And He called: Havayah, Havayah”: the first Havayah calls and draws forth the second Havayah, so that the Thirteen Attributes of Mercy (yud-gimmel mechilin derachamei) are emanated and revealed, which are the sources of all beings and of the entire chain of descending worlds (hishtalshelus). And the level of the first Havayah is far, far above the level of Kodesh, and is called “the will of wills” (ra’ava dera’avin).
So “And He called: Havayah, Havayah” means that the first Havayah calls forth the second, so that the Thirteen Attributes of Mercy are emanated and revealed; these are the sources of all beings and of the whole chain of worlds. The first Havayah, far above Kodesh, is the will of wills.




22וע״י עסק התורה והמצות הנ״ל בבחי׳ הנ״ל נמשך שיהי׳ [שיהיה] קדש למ״ד למטה היא בחי׳ אתעדל״ת [אתערותא דלתתא] והוי״ה למעלה היא אתעדל״ע [אתערותא דלעילא]
And through the occupation with Torah and mitzvos mentioned above, in the manner mentioned above, it comes about that there is “Kodesh [and the letter] lamed below,” which is the level of the arousal from below (isarusa dilesata), “and Havayah above,” which is the arousal from above (isarusa dile’eila).
Through Torah and mitzvos as described, both lines of the tzitz come about: “Kodesh below” is the arousal from below, a person’s own service; “Havayah above” is the arousal from above that answers it.


כי על ידי עסק התורה שהיא חכמתו ורצונו יתברך הרי כמים הפנים73 כו׳ ורוח אייתי רוח ואמשיך רוח רצון עליון רעוא דרעוין
For through occupation with the Torah, which is His wisdom and will, may He be blessed, “as water [reflects] the face,” etc., and “spirit brings spirit and draws down spirit”: the Supernal Will, the will of wills (ra’ava dera’avin).
Since the Torah is G-d’s wisdom and will, engaging in it works like a reflection in water, face answering face: a person’s spirit draws down a spirit from above, the Supernal Will, the will of wills.


ועל ידי זה נעשה גלוי רעותא דלבא ואור האהבה עליונה בנפש בלי מסך מבדיל מחיצה מפסקת כו׳ עד שיהי׳ [שיהיה] על מצח אהרן74 ג״כ גילוי בחי׳ זו:
And through this there comes about a revelation of the desire of the heart (re’usa deliba) and of the light of the higher love in the soul, without a separating screen [or] dividing partition, etc., until there is a revelation of this level upon Aharon’s forehead too.
This reveals the desire of the heart and the light of the higher love in the soul, with no partition in the way, until it is revealed even on “Aharon’s forehead.”




Section 6 · ¶23–29
The forehead
23וביאור ענין המצח הוא כמו עד״מ בגשמיו׳ [בגשמיות] שיש בתלת חללי דגלגלתא תלת מוחין חב״ד [חכמה בינה ודעת]. ויש גולגלתא דחפיא על מוחא.
The explanation of the matter of the forehead: just as, by way of analogy, in physical terms, there are three brains, Chochmah, Binah and Daas, in the three cavities of the skull, and there is a skull that covers the brain.
To explain the forehead, the Alter Rebbe uses the body as an analogy: the skull has three cavities holding three “brains,” Chochmah, Binah and Daas, and the skull covers them.


כך ברוחני׳ [ברוחניים] הנה המוחין הם חב״ד [חכמה בינה ודעת] והדעת הוא הכח המקשר את חכ׳ [חכמה] ובינה להיות תקועה בחוזק בל ימוט שכאשר נגמר בכח חכמתו ובינתו בגדולת א״ס ב״ה כך תהא נפשו קשורה בה׳ לבדו.
So too in spiritual terms: the intellect (mochin) is Chochmah, Binah and Daas, and Daas is the power that binds Chochmah and Binah, so that [the matter] be fixed firmly, never to be moved; so that, just as [the matter] has been concluded by the power of his Chochmah and Binah regarding the greatness of the Infinite One (Ein Sof), blessed be He, so his soul shall be bound to G-d alone.
In the soul too the intellect is Chochmah, Binah and Daas. Daas binds Chochmah and Binah so that what is understood stays firmly fixed; once a person has grasped G-d’s greatness, Daas binds his soul to G-d alone in the same way.




24והנה במוחין דחב״ד [דחכמה בינה ודעת] שם הוא גילוי אא״ס [אור אין סוף] ב״ה בהתבוננות בסדר התפלה וכיוצא בה איך שברוך שאמר והי׳ [והיה] העולם ויחיד ומיוחד וחי העולמים מלך וישתבח שמך כו׳.
Now, in the intellect (mochin) of Chochmah, Binah and Daas there is the revelation of the Infinite Light (Or Ein Sof), blessed be He, through contemplation in the order of prayer and the like: how “Blessed is He Who spoke and the world came to be,” and “Unique and singular, and Life of the worlds, King,” and “May Your Name be praised,” etc.
During prayer the intellect reveals the Infinite Light, as a person contemplates the words he says in the order of the prayers: “Blessed is He Who spoke and the world came to be,” “Unique and singular, Life of the worlds, King,” “May Your Name be praised.”


וכך הוא התקשרות הדעת בגילוי עוצם התשוקה והתענוג. אך יש בחי׳ גלגלתא דחפי׳ [דחפיא] על מוחא וכנגד הדעת הוא המצח שהוא הכסוי על הדעת להעלים גלוי הדעת וההתקשרות.
And so is the binding of Daas: with a revelation of the intensity of longing and delight (taanug). But there is the level of “the skull that covers the brain”; and corresponding to Daas is the forehead, which is the covering over Daas, to conceal the revelation of Daas and the binding.
Daas then binds the person to G-d with intense longing and delight. But just as the skull covers the brain, the forehead, which corresponds to Daas, is a covering over Daas that hides this revelation and bond.




25ולכן אחר התפלה חולפת ועוברת כו׳ וצריך לחזור ולהתפלל בכל יום75 לעורר את האהבה וע״ז נאמר והיו הדברים האלה76 אשר אנכי מצוך היום.
Therefore, after prayer [the love] passes and fades, etc., and one must pray again every day to arouse the love. And of this it is said, “And these words, which I command you today, shall be.”
That is why the love of prayer fades once prayer is over, and one must pray again each day to awaken it. The verse speaks of “these words, which I command you today.”


ואמרו רז״ל [רבותינו זכרונם לברכה] בכל יום77 יהיו בעיניך כחדשים לחדש את האהבה. כי לפי שהוא ית׳ מחדש בכ״י [בכל יום] תמיד מע״ב [מעשה בראשית] לכך גם האהבה מתחדשת כו׳.
And our Sages, of blessed memory, said: “Every day they shall be in your eyes as new”: to renew the love. For since He, may He be blessed, renews the work of creation every day, constantly, therefore the love too is renewed, etc.
The Sages read “today” to mean that the words should be new in your eyes every day; here that means renewing the love. Since G-d renews the work of creation every day, the love too is renewed.




26והנה כאשר לבבו פונה זה לכרמו כו׳ יכול להיות מן הנפילים להמשיך לבו אחר תענוגי עוה״ז שהן רבוי והגדלת היש.
Now, when his heart turns, “this one to his vineyard,” etc., he can become one of the fallen (nefilim), drawing his heart after the delights (taanug) of this world, which are the multiplication and aggrandizement of self-existence (yesh).
When people leave prayer and turn each “to his vineyard,” to his own affairs, a person can fall, drawing his heart after the pleasures of this world, which only multiply and inflate the self (yesh).


וכתי׳ [וכתיב] תועבת ה׳ כל גבה לב78 אפי׳ [אפילו] בחי׳ חיצוני׳ שהן הנהגת הלבושין כנ״ל וארז״ל [ואמרו רבותינו זכרונם לברכה] אין אני והוא יכולים לדור79 כאחת.
And it is written, “Every haughty heart is an abomination to G-d”: even the outer level, which is the conduct of the garments mentioned above. And our Sages, of blessed memory, said: “I and he cannot dwell together.”
Scripture calls every haughty heart an abomination to G-d, and this includes the outward kind described above, the honor-seeking conduct of dress. The Talmud says that of the arrogant G-d says, “I and he cannot dwell together.”




27וכמ״ש אין דעת80 אלהים בארץ שכאשר הוא מושקע בארציות וחומריות אין בו דעת אלהים והתקשרות. אך כ״ז [כל זה] הוא בבחי׳ עכו״ם [עובדי כוכבים ומזלות] שנקראו כך ע״ש [על שם] שהם אומות ומקורות לכל עניני עוה״ז.
As it is written, “There is no knowledge of G-d in the land”: when he is sunk in earthiness and materiality, there is no knowledge of G-d and no bond [with Him] in him. But all this is at the level of the akum (“worshippers of stars and constellations”), who are so called because they are nations (umos) and sources for all the matters of this world.
“There is no knowledge of G-d in the land” describes a person sunk in earthiness, with no knowledge of G-d and no bond with Him. Such total immersion belongs to the level called akum, “worshippers of stars and constellations,” a name the text explains: “they are umos and sources for all the matters of this world.” Beside “sources,” the printed umos (“nations”) may be meant as imos (“mothers”): the stars and constellations, the object of that worship, would then be the “mothers” and sources of all worldly matters.


משא״כ בבחי׳ ישראל יכול להיות עצת חכמינו ז״ל [זכרונו לברכה / זכרונם לברכה] עשה מלאכתך עראי81 וטפל לבד בבחי׳ קרירות כמו שכפאו שד כו׳.
Whereas at the level of Israel, there can be [fulfilled] the counsel of our Sages, of blessed memory, “Make your work casual,” and secondary only, in a manner of coolness, as one compelled by a demon, etc.
At the level of Israel, by contrast, a person can follow the Sages’ counsel to make work casual and secondary, doing it coolly, as though compelled. As the word “level” shows, the text is contrasting two ways a person can stand toward the world.




28וזהו והי׳ [והיה] על מצח אהרן82 שגם אחר התפלה שחולפת ועוברת האהבה מ״מ נשאר רשימו על בחי׳ מצח שהוא כיסוי שעל הדעת
And this is [the meaning of] “And it shall be upon Aharon’s forehead”: that even after prayer, when the love passes and fades, nevertheless an impression (reshimu) remains on the level of the forehead, which is the covering over Daas,
This is the meaning of “upon Aharon’s forehead”: after prayer the love fades, but an impression (reshimu) of it remains on the forehead, the covering over Daas.


דהיינו בחינת חיצוניות החב״ד [החכמה בינה ודעת] והוא ענין רצון פשוט לדבקה בו ית׳ בלי עומק התבוננות כבשעת התפלה רק הסכמת הלב מחיצוניות הדעת אחר אשר נגמר בדעתו כך בשעת התפלה
that is, the level of the outer dimension (chitzoniyus) of Chochmah, Binah and Daas. And this is a simple will to cleave to Him, may He be blessed, without depth of contemplation as at the time of prayer, but only the heart’s assent, from the outer dimension of Daas, after he has concluded thus in his Daas at the time of prayer;
That impression is the outer level of the intellect: a simple will to cleave to G-d, without the deep contemplation of prayer, the heart’s assent that follows from what the person concluded in prayer.


כי הגם שגילוי עוצם התשוקה והתענוג שבדעת חלף ועבר אחר התפלה מ״מ רשימו ניכר להיות רצון והסכמת הלב לדבקה בו ית׳ ולהיות מלאכתו עראי וטפל ותורתו קבע ועיקר.
for although the revelation of the intensity of longing and delight (taanug) that is in Daas has passed and gone after prayer, nevertheless a noticeable impression [remains]: to have a will and the heart’s assent to cleave to Him, may He be blessed, and to make his work casual and secondary and his Torah fixed and primary.
The intense longing and delight pass, but a noticeable impression remains: a will and assent to cleave to G-d, which keeps work casual and secondary and Torah fixed and primary.




29ורצון זה והסכמה זו יכולה להיות תמיד. וזהו והי׳ [והיה] על מצחו תמיד לרצון להם לפני הוי״ה83
And this will and this assent can be constant. And this is [the meaning of] “And it shall be upon his forehead always, for favor (ratzon) for them before Havayah”:
This will and assent can last all day, which is why the verse says the tzitz is on his forehead “always, for ratzon.”


שע״י אתעדל״ת [אתערותא דלתתא] זו אתערותא דלעילא לעורר רצה״ע [רצון העליון] רעוא דרעוין והתגלות בחי׳ הוי״ה המקור אל הי״ג מדה״ר [מדות הרחמים] שעי״ז הגילוי רצה״ע [רצון העליון] הוא נושא עון הקדשים ואתהפכא כו׳.
that through this arousal from below (isarusa dilesata) [there comes] an arousal from above (isarusa dile’eila), to arouse the Supernal Will, the will of wills (ra’ava dera’avin), and the revelation of the level of Havayah that is the source of the Thirteen Attributes of Mercy; for through this revelation of the Supernal Will it “bears the iniquity of the holy things,” and [there is] transformation (is’hapcha), etc.
This arousal from below awakens an arousal from above: the Supernal Will, the will of wills, and the revelation of the Havayah that is the source of the Thirteen Attributes of Mercy. That revelation “bears the iniquity of the holy things” and transforms it.


וכנודע שי״ג מדה״ר [מדות הרחמים] רחום וחנון84 נושא עון כו׳ נמשכות מבחי׳ רצון העליון. והיינו כשיהיה גילוי רצון זה גם על בחי׳ מצח אהרן (כי זה לעומת זה85 מצח אשה זונה)8687
As is known, the Thirteen Attributes of Mercy, “compassionate and gracious,” “bearing iniquity,” etc., are drawn from the level of the Supernal Will. And this is when this revelation of will is also on the level of Aharon’s forehead (for “one opposite the other”: “a harlot’s forehead”),
The Thirteen Attributes, “compassionate and gracious… bearing iniquity,” flow from the Supernal Will, and they are revealed when the will is present on the forehead too. In the parenthesis the Alter Rebbe notes the opposite: as there is a holy forehead, so there is “a harlot’s forehead,” brazen and unashamed.


משא״כ כשאין הגילוי רצון אלא בחב״ד [בחכמה בינה ודעת] דהיינו בשעת תפלה לבדה בשעת התבוננות ולא כל היום כולו:
which is not so when the revelation of will is only in Chochmah, Binah and Daas, that is, only at the time of prayer, at the time of contemplation, and not the whole day long.
It is not so when the will is revealed only in the intellect, during prayer and contemplation, and not all day.



In one’s avodah
Contemplate G-d’s greatness in prayer until it becomes love, and know that what keeps understanding from reaching the heart is Amalek, the self’s arrogance, inward and in the pursuit of honor. Learn Torah as G-d’s own wisdom, in self-nullification, which breaks that partition and opens it through thoughts of teshuvah. When prayer is over and its warmth fades, keep the impression it leaves: a simple, steady will to cleave to G-d, so that all day your work stays casual and secondary and your Torah fixed and primary.
Questions for discussion
	Why does the maamar insist that the iron partition stands “between Israel and their Father in Heaven” and not the other way around? What does that say about where the work of removing it lies?
	How can a person understand G-d’s greatness fully and still feel nothing? How does the maamar explain this through the letters yud-hei and vav-hei and the image of “kes Yah”?
	Why is Torah study in particular the answer to Amalek, and what is the difference between “the Torah of Moshe” and a person who says “I have nothing but Torah”?
	Holiness (Kodesh) is written below the Name on the tzitz. What does it mean that even holiness drawn down through Torah and mitzvos is “below” Havayah, and what lies above it?
	What remains on the “forehead” after the love of prayer fades, and how can something so simple atone and “bear iniquity”?

Sources and references
Notes
Paragraph 1
1ועשית ציץ
The note first refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחת כ״ק אדה״א בתו״ח תצוה [אותיות מרובעות] שנו, א. עוד הנחה בסה״מ תקס״ו ח״א. המאמר עם הגהות וקיצורים באוה״ת ע׳ א׳תרצ. ביאור ע׳ א׳תשיז. שייך לד״ה ועשית ציץ ע׳ א׳תשלב. [קיצורים] כרך ז ע׳ ב׳תשסו. כרך ח ע׳ ג׳פא. ראה גם סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קנב. פלח הרמון שמות ע׳ שנ. ראה ד״ה זה בסה״מ תרנ״א ע׳ קלט. בתורת חיים הנ״ל מציין שהמאמר הוא משנת תקס״ו, וכן נמצא המאמר בגוכתי״ק אדה״א בין מאמרי שנת תקס״ו. וראה רשימת המאמרים בסה״מ תקס״ו הערה 13. אוה״ת ע׳ א׳תשיז.
2ועשית ציץ
The Torah commands that a plate of pure gold be made for the High Priest, engraved like a seal with the words “Holy to Havayah.” The whole maamar explains this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לו.
3יציץ
Rashi explains yatzitz as “will shine,” like “they sparkled like burnished copper” in Ezekiel 1:7. Or HaTorah, cited in the Kehot note, quotes this explanation.
Rashi on Psalms 132:18רש"י על תהילים קל״ב:י״ח
יציץ. יאיר כמו ונוצצים כעין נחושת (יחזקאל א׳:ז׳):
will shine Heb. יציץ, which shine, like (Ezek. 1:7): “and they sparkled (ונצצים) like the color of burnished copper.”
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
4קדש למ״ד למטה והוי׳ למעלה
A baraita describes the tzitz as a gold plate two fingers wide, written in two lines, the Name above and “Kodesh lamed” below; Rabbi Eliezer son of Rabbi Yose says he saw it in Rome written on one line. The Kehot note records the Babylonian Talmud’s wording, “yud-hei above and Kodesh lamed below,” found also in Sukkah 5a.
Shabbat 63b:15–16שבת ס״ג ב:ט״ו-ט״ז
אֲמַר לֵקהּ אַבָּיֵי: וְצִיץ אָרִיג הוּא?! וְהָתַנְיָא: צִיץ כְּמִין טַס שֶׁל זָהָב, וְרוֹחַב שְׁתֵּי אֶצְבָּעוֹת, וּמוּקָּף מֵאוֹזֶן לְאוֹזֶן, וְכָתוּב עָלָיו בִּשְׁתֵּי שִׁיטִין: ״יוֹד הֵא״ לְמַעְלָה, וְ״קוֹדֶשׁ לָמֶד״ לְמַטָּה. וְאָמַר רַבִּי אֱלִיעֶזֶר בְּרַבִּי יוֹסֵי: אֲנִי רְאִיתִיו בְּרוֹמִי וְכָתוּב עָלָיו ״קֹדֶשׁ לַה׳״ בְּשִׁיטָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteירושלמי יומא פ״ד ה״א. מגילה פ״א ה״ט. שבת סג, ב (הגי׳ יו״ד ה״א למעלה וקדש למ״ד למטה — וכ״ה בסוכה ה, א). בלקו״ת תזריע כא, ג מציין לכאן: ”דבחי׳ שם ה׳ מלמעלה הינו מה שאין אתעדל״ת מגעת שם”.
5קדש למ״ד למטה והוי׳ למעלה
The Jerusalem Talmud says the tzitz bore “Holy to Havayah,” with Kodesh below and the Name above, “like a king who sits upon his throne.” The Alter Rebbe asks why the Name stands above holiness.
Jerusalem Talmud Yoma 4:3–4תלמוד ירושלמי יומא ד׳:ג׳-ד׳
… וְגֶפֶן שֶׁלְּזָהָב הָיְתָה עוֹמֶדֶת עַל פִּתְחוֹ שֶׁלְהֵיכָל. אָמַר רִבִּי אָחָא בַר יִצְחָק. בְּשָׁעָה שֶׁבָּנָה שְׁלֹמֹה אֶת בֶּית הַמִּקָדָּשׁ צָר כָּל מִינֵי אִילָנוֹת לְתוֹכוֹ. וּבַשָּׁעָה שֶׁהָיוּ אֵילּוּ שֶׁבַּחוּץ [עוֹשִׂין פֵּירוֹת] הָיוּ אֵילּוּ שֶׁבִּפְנִים עוֹשִׂין פֵּירוֹת. הָדָא הִיא דִכְתִיב פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן וגו׳. אֵימָתַי יָבְשׁוּ. אָמַר רִבִּי יִצְחָק חִינְנָא בַּר יִצְחָק. בְּשָׁעָה שֶׁהֶעֱמִיד מְנַשֶּׁה צֶלֶם בַּהֵיכָל יָבְשׁוּ. דִּכְתִיב וּפֶרַח לְבָנוֹן אוּמְלָל.
MISHNAH: He slaughters it and receives its blood in a pitcher which he hands to one who stirs it on the fourth level of the Temple Hall so it should not congeal. He took a fire-pan and ascended to the top of the altar where he cleared away coals to both sides and collects coals on the fire pan from the interior well-burned ones, descends, and puts it on the fourth level in the courtyard. HALAKHAH: So is the Mishnah: on the fourth level in the courtyard. It was stated: …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
6קדש למ״ד למטה
Discussing which letters written beside the Name share its holiness, the Jerusalem Talmud cites the tzitz, where “Kodesh lamed” was below and the Name above, set apart from it. These are the words the Alter Rebbe quotes.
Jerusalem Talmud Megillah 1:9תלמוד ירושלמי מגילה א׳:ט׳
7והי׳ על מצח אהרן ונשא אהרן את עון הקדשים
The tzitz is on Aharon’s forehead, and through it he bears the iniquity of the holy things that Israel consecrates. The maamar asks how the tzitz atones.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ולהבין ענין זה
The Mitteler Rebbe’s version adds two more questions here: the verses imply that Moshe himself was commanded to make the tzitz, and that the tzitz must be specifically on Aharon’s forehead.
Kehot’s noteבתו״ח יש כאן עוד דיוקים: א) דממשמעות הכתובים משמע דלמשה נצטווה מעשה הציץ שהוא דוקא יעשנו, ב) ושהציץ יהי׳ דוקא על מצח אהרן. ע״ש.
9יציץ נזרו
“Upon him his crown will shine (yatzitz),” said of the king of David’s line. The Alter Rebbe uses it to show that tzitz is an expression of shining.
Psalms 132:18תהילים קל״ב:י״ח
אוֹיְבָיו אַלְבִּישׁ בֹּשֶׁת וְעָלָיו יָצִיץ נִזְרוֹ:
His enemies will I clothe with shame; But upon himself shall his crown shine.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלב, יח. באוה״ת כרך ז ע׳ ב׳תשסו מביא פי׳ רש״י ”יאיר כמו ונוצצים כעין נחשת קלל ביחזקאל סי׳ א׳ ז׳”.
10מציץ מן החרכים
The beloved stands behind the wall, “peering through the lattices.” The Alter Rebbe brings it as another use of the word tzitz, and in paragraph 4 applies it to the higher love.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ט. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קנב מבאר שבציץ יש ב׳ פירושים הא׳ לשון הארה כמו נץ החמה, יציץ נזרו, יציץ ופרח ישראל שהוא מלשון הארה כו׳, הב׳ מלשון הבטה מלשון מציץ מן החרכים וכמו שפרש״י על מציץ לשון הבטה, ע״ש בארוכה שמפרש ההפרש בין ב׳ פי׳ אלו. וראה גם בתו״ח תקכה, ב.
11והוא אור האהבה רבה הבאה מלמעלה
The Tzemach Tzedek comments that, since the tzitz is Yesod of Abba (citing Me’orei Or, letter tzadi, §19), this great love is like the love drawn from Chochmah, the Chesed of Abba: a love above the intellect that comprehends.
Kehot’s noteבאוה״ת ע׳ א׳תרצ העיר ע״ז ”לפמ״ש במא״א אות צ׳ סי״ט דציץ הוא יסוד אבא, א״כ אהבה רבה זו היא ע״ד אהבה הנמשכת מן החכמה שהוא ענין חסד דאבא והוא בחי׳ אהבה שלמעלה מהשכל המושג”. ע״ש. בלקו״ת שלח מג, ג מציין לכאן. וראה בפלח הרמון.
12זקן אהרן שיורד
On Aharon’s beard: the High Priest raises the souls of Israel to their source by drawing down great love to them, from G-d’s attribute “abundant in kindness.” It comes specifically through hairs, the beard, because it is above the chain of descending worlds, unlike love born only of the intellect.
Psalms 132:2תהילים קל״ב:ב׳
Kehot’s noteתהלים קלב, ב. בענין זקן אהרן ראה לקו״ת קרח נד, א.
13זקן אהרן שיורד על פי מדותיו
The psalm compares the unity of brothers to the fine oil that runs down Aharon’s beard to the collar of his garments. The Alter Rebbe uses it for Aharon’s quality, the great love that comes down from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שאהרן הוא רועה משבעה רועים
The previous maamar says the same: Aharon is one of the seven shepherds who sustain and draw down from the Infinite Light to all the souls of Israel; as the man of kindness and the High Priest he draws down great love, and his garments are garments for that love.
Kehot’s noteנסמן לעיל פב, א. לקו״ת בהעלותך כט, ג ואילך.
Paragraph 2
15שהכל בידי שמים חוץ מיראת שמים
Rabbi Chanina teaches that everything is in the hands of Heaven except the fear of Heaven, citing “What does Havayah your G-d ask of you but to fear.” The Alter Rebbe accepts that love and awe are in a person’s hands, yet distinguishes a love that comes from above.
Berakhot 33b:23–24ברכות ל״ג ב:כ״ג-כ״ד
וְאָמַר רַבִּי חֲנִינָא: הַכֹּל בִּידֵי שָׁמַיִם, חוּץ מִיִּרְאַת שָׁמַיִם. שֶׁנֶּאֱמַר: ״וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שׁוֹאֵל מֵעִמָּךְ כִּי אִם לְיִרְאָה״. אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
R. Hannina also said : Everything is in the hand of Heaven except the fear of Heaven; as it is said, "And now, O Israel, what doth the L-rd thy G-d require of thee but to fear" (Deut. x. 12). Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 59aזח״א נט, א
Kehot’s noteברכות לג, ב. וש״נ. זח״א נט, א. ”א״כ אהוי״ר תלוי׳ הם בעבודת האדם מלמטלמ״ע” — סה״מ תרכ״ז ע׳ קנג.
Paragraph 3
16לאהבה את ה׳ אלקיכם
The second paragraph of the Shema commands “to love Havayah your G-d and to serve Him with all your heart.” The Alter Rebbe reads the form le’ahavah as drawing the heart to the higher love.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
17מי לי בשמים
“Whom have I in heaven? And besides You I desire nothing on earth.” The Alter Rebbe brings it to describe a love that wants G-d alone, not even the upper Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
18פי׳ שמים ג״ע העליון
On “Many waters cannot quench the love”: “heaven and earth” in “Whom have I in heaven…” are the upper and lower Gan Eden, where souls delight through “the river that goes out of Eden”; even so, “Whom have I in heaven?”, for Gan Eden is only for a time, and the main revelation will come in the time to come.
Kehot’s noteראה לעיל יז, ד.
19אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” It shows that G-d is not changed by creating the world, so the higher love seeks Him as He is.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
20The beloved “stands behind our wall, gazing through the windows, peering through the lattices.” The Alter Rebbe reads it as the higher love that still shines through the partition.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שמשחרב בהמ״ק
Rabbi Elazar teaches that since the Temple was destroyed an iron wall separates Israel from their Father in Heaven, citing “Take an iron griddle and set it as an iron wall between you and the city.” The Alter Rebbe makes this wall the partition that withholds the higher love.
Berakhot 32b:7–8ברכות ל״ב ב:ז׳-ח׳
וְאָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ נִפְסְקָה חוֹמַת בַּרְזֶל בֵּין יִשְׂרָאֵל לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״וְאַתָּה קַח לְךָ מַחֲבַת בַּרְזֶל וְנָתַתָּ אוֹתָהּ קִיר בַּרְזֶל בֵּינְךָ וּבֵין הָעִיר״. אָמַר רַבִּי חָנִין אָמַר רַבִּי חֲנִינָא: כׇּל הַמַּאֲרִיךְ בִּתְפִלָּתוֹ, אֵין תְּפִלָּתוֹ חוֹזֶרֶת רֵיקָם. מְנָא לַן — מִמֹּשֶׁה רַבֵּינוּ, שֶׁנֶּאֱמַר: ״וָאֶתְפַּלֵּל אֶל ה׳״, וּכְתִיב בָּתְרֵיהּ: ״וַיִּשְׁמַע ה׳ אֵלַי גַּם בַּפַּעַם הַהִיא״.
R. Eleazar also said : From the day the Temple was destroyed, a wall of iron divides between Israel and their Father in Heaven ; as it is said, "And take thou unto thee an iron griddle, and set it for a wall of iron between thee and the city" (Ezek. iv. 3). R. Hannin said in the name of R. Hannina : Whoever prolongs his prayer, his prayer will not return empty. Whence have we this ? From Moses our teacher ; as it is said, "And I prayed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, ב. ובאוה״ת ע׳ א׳תרצא מביא מה שכתב המהרש״א שם: ”ולענין תפלה דרחמי קאמר דאינה נשמעת כ״כ מיום שחרב בהמ״ק, אבל לענין שבחו ית׳ לקדושה וברכו הא אמרינן דאפילו מחיצה של ברזל אינה מפסקת בין ישראל לאביהם שבשמים”. ע״ש. וראה שם ע׳ א׳תשלז. ראה גם אוה״ת מג״א (הוצאת תש״נ) ע׳ ריז (הוצאה הראשונה ע׳ ב׳ת).
22כי הגם שאין דבר חוצץ לפניו ית׳
Iggeres HaTeshuvah compares the soul’s descent to breath blown into the body: if anything interposes, breath does not arrive.
Kehot’s noteראה תניא אגה״ת פ״ה. נזכר בלקו״ת בלק עג, ג.
23גם חשך לא יחשיך ממך
“Even darkness does not darken for You; night shines like the day.” It shows that nothing hides anything from G-d, so the partition must stand before the recipients.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
24עונותיכם היו מבדילין
“Your iniquities have separated between you and your G-d.” The Alter Rebbe names sin as the substance of the partition.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
Paragraph 5
25Bilaam sees Amalek and says, “Amalek is the first of the nations, and his end is to perish forever.” The Alter Rebbe makes Amalek the main screen between Israel and G-d.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ראשית גוים עמלק שהוא ראש לשבעה גוים
Or HaTorah remarks that Rashi and Ramban on Balak strain to explain how Amalek is “first of the nations,” and that this maamar resolves it: the seven nations come from the seven lower attributes (Chesed, Gevurah, Tiferes…) that fell in the breaking of the vessels, but Amalek from Daas, the head and source of the attributes, as the Arizal’s writings say.
Kehot’s noteבאוה״ת ע׳ א׳תרצד העיר ”כי רש״י והרמב״ן בפ׳ בלק נדחקו איך עמלק הוא ראשית גוים, אך ע״פ מ״ש אתי שפיר כי שבעה גוים נמשכים ממה שנפל בשבה״כ מז״ת, אך עמלק הוא מבחי׳ מה שנפל מהדעת והדעת הוא ראש ומקור להמדות כו׳ וכן איתא בכתבי האריז״ל”. ”היינו כי שבעה גוים נמשכים מז״ת שהם חג״ת כו׳ שהוא מה שנפלו ממדות דתהו בשבה״כ, משא״כ עמלק הוא ראשית להם כי הוא מבחי׳ הדעת שהוא ראש ומקור להמדות כו׳” — אוה״ת בלק ע׳ א׳נג. וראה בסה״מ תרכ״ז ע׳ קס.
27מלחמה לה׳ בעמלק
After Amalek’s attack Moshe declares that G-d has a war with Amalek from generation to generation. The Alter Rebbe applies it to the inner war with Amalek in every generation.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
28אם תגבי׳ כנשר
The prophet tells Edom, “Though you soar aloft like the eagle… from there I will bring you down.” The Alter Rebbe uses it for the brazen haughtiness that is Amalek in the soul.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד.
Paragraph 6
29Moshe is told to make holy garments for Aharon “for honor and for splendor.” The Alter Rebbe explains their purpose as transforming the drive for honor.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
30בעיני אלהים ואדם
The phrase “in the eyes of G-d and man” comes from Proverbs, where one who keeps kindness and truth finds favor and good understanding in the eyes of G-d and man. Here it describes the greatness that Amalek in a person cannot bear in another.
Proverbs 3:4משלי ג׳:ד׳
וּמְצָא־חֵן וְשֵׂכֶל־טוֹב בְּעֵינֵי אֱלֹקִים וְאָדָם:
So shalt thou find grace and good favour In the sight of G-d and man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
31כס י״ה
“For a hand is upon the throne of Yah (kes Yah): G-d has a war with Amalek.” The shortened kes and Yah are read as the incompleteness of the throne and the Name while Amalek remains.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32שאין השם שלם
Likkutei Torah, referring back to this maamar, explains “the Name is not complete” in exile: the letters vav-hei are separated from yud-hei.
Kehot’s noteראה לקו״ת ראה יח, ג.
33ושכנתי בתוכם
“Make Me a Sanctuary, and I will dwell within them.” The Alter Rebbe uses it for what the complete throne means, G-d resting openly among His people.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
34עזי וזמרת י״ה
From the Song at the Sea: “My strength and song is Yah, and He has become my salvation.” The Alter Rebbe brings it to show the Name Yah in each person.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
Paragraph 10
35ישת חשך סתרו
“He made darkness His hiding place, His pavilion around Him.” The Alter Rebbe uses it for the tzimtzum, the concealment that comes before the light can spread into the worlds.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
36כי הנה . . ואח״כ התפשטות
Or HaTorah on Balak quotes this passage, from “For the hei is the level of expansion” to “and afterwards expansion.”
Kehot’s noteמובא באוה״ת בלק ע׳ תתקנג.
Paragraph 12
37אבל עמלק הוא כס י״ה
The Tzemach Tzedek’s commentary on Tehillim quotes a passage of this maamar, beginning with “But Amalek is kes Yah.”
Kehot’s noteקטע מכאן מובא ביהל אור ע׳ תקס.
38כס י״ה
“For a hand is upon kes Yah: G-d has a war with Amalek.” The Alter Rebbe reads kes Yah as Amalek covering the yud-hei so that it is not revealed as vav-hei.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
39ויאמר משה גו׳ בחר לנו אנשים
When Amalek attacks, Moshe tells Yehoshua, “Choose for us men, and go out and fight Amalek.” The Alter Rebbe stresses “for us”: men of Moshe’s kind.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, ט.
40שלכבוש מלחמת עמלק צריכים אנשי משה דוקא
The note points there for a later discussion of this point: that only men of Moshe can win the war against Amalek.
Kehot’s noteראה סה״מ תרס״ה ע׳ ריט. ד״ה זכור תשל״ה.
41ונחנו מה
Moshe and Aharon tell the complaining people, “And what are we, that you complain against us?” The Alter Rebbe takes it as the definition of Moshe’s self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
42בשיחת מוצש״ק פ׳ בשלח י׳ שבט תשי״ז פי׳ כ״ק אדמו״ר זי״ע
The Rebbe explained “men of Moshe” as people bound to the leader of the generation, the extension of Moshe in every generation; and when there are “men of Moshe,” the command comes: go out and fight Amalek.
Kehot’s noteאנשי משה — הם אנשים שקשורים עם נשיא הדור אתפשטותא דמשה בכל דרא ודרא . . ואז — כשישנם ”אנשי משה” — בא הציווי צא והלחם בעמלק.
Paragraph 14
43נק׳ תורת משה
Or HaTorah cites the Yalkut at the end of Malachi: the Torah bears Moshe’s name “because he gave his life for it.”
Kehot’s noteראה אוה״ת נ״ך ע׳ תקסא. באוה״ת כרך ז ע׳ ב׳תשסז ”ע״י שנתן נפשו עלי׳” בילקוט סוף מלאכי. וראה בסה״מ תרכ״ז ע׳ תסח עוד ביאור למה נק׳ התורה תורת משה.
44תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Alter Rebbe brings it to show that the Torah is called by Moshe’s name.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45כל האומר אין לי אלא תורה
Likkutei Torah, referring here, explains that the essence of Torah study is complete self-nullification to the Infinite Light, “you shall not profane,” not making a chalal.
Kehot’s noteבלקו״ת במדבר ד, ב. מציין לכאן.
46כל האומר אין לי אלא תורה אפי׳ תורה אין לו
Rabbi Yose teaches that whoever says he has nothing but Torah does not have even Torah, for study without practice is not study. The Alter Rebbe reads it as Torah learned without self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 15
47ולא תחללו
“And you shall not profane My holy Name, and I will be sanctified among the Children of Israel.” The Alter Rebbe reads sechalelu as making a chalal, a space empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. ראה גם לעיל סח, ב.
48דוחק רגלי השכינה
One who walks with an upright, haughty bearing even four cubits is as though he pushes the feet of the Shechinah, for “the whole earth is full of His glory.” The Alter Rebbe uses it for the self-assertion that treats a place as empty of G-d.
Berakhot 43b:19–20ברכות מ״ג ב:י״ט-כ׳
וְיֵשׁ אוֹמְרִים, אַף לֹא יַפְסִיעַ פְּסִיעָה גַּסָּה: דְּאָמַר מָר, פְּסִיעָה גַּסָּה נוֹטֶלֶת אֶחָד מֵחֲמֵשׁ מֵאוֹת מִמְּאוֹר עֵינָיו שֶׁל אָדָם. מַאי תַּקַּנְתֵּיהּ? לַהְדְּרֵיהּ בְּקִדּוּשָׁא דְבֵי שִׁמְשֵׁי. וְאַל יְהַלֵּךְ בְּקוֹמָה זְקוּפָה: דְּאָמַר מָר הַמְהַלֵּךְ בְּקוֹמָה זְקוּפָה אֲפִילּוּ אַרְבַּע אַמּוֹת, כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה, דִּכְתִיב: ״מְלֹא כׇל הָאָרֶץ כְּבוֹדוֹ״.
Some declare he should not walk with a big stride. For the teacher has said : A big stride takes away one five hundredth part of the light of a man's eyes. What is the remedy for if ? He may restore it [by drinking the wine of] Sanctification on the [Sabbath] night. He should not walk with an erect carriage. For the teacher has said: He who walks with an erect carriage, even a distance of four cubits, is as though he pushed against the feet of the Shekinah; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
Paragraph 16
49הוי׳ בחכמה יסד
“Havayah founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe brings it to show that Chochmah is where G-d’s light rests.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ואין עוד מלבדו
“You were shown, to know that Havayah is G-d; there is nothing else besides Him.” Here it describes how, in Torah study, nothing appears separate from G-d.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
51ואשים דברי בפיך
“I have put My words in your mouth, and in the shadow of My hand I have covered you.” The Alter Rebbe reads the two halves as the inner and the encompassing light of Torah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52והוא המכניע ומשבר המחיצה של ברזל
Discussing teshuvah as turning back “face to face,” Likkutei Torah refers to this maamar for the iron partition and its breaking through thoughts of teshuvah, and connects it with Aharon the High Priest drawing great love into the Congregation of Israel.
Kehot’s noteבלקו״ת נשא כה, א מציין לד״ה זה.
53ועשית ציץ
The command to make the tzitz is addressed to Moshe. The Alter Rebbe reads it as Moshe’s self-nullification producing the shining of great love.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54יציץ נזרו
“Upon him his crown will shine.” It names the shining of great love that the tzitz stands for.
Psalms 132:18תהילים קל״ב:י״ח
אוֹיְבָיו אַלְבִּישׁ בֹּשֶׁת וְעָלָיו יָצִיץ נִזְרוֹ:
His enemies will I clothe with shame; But upon himself shall his crown shine.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55מציץ מן החרכים
The beloved “peering through the lattices.” The lattices are the openings that teshuvah makes in the partition.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בחר לנו
“Choose for us men,” Moshe’s words before the battle with Amalek. It points back to the men of Moshe of paragraph 13.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ואשים דברים בפיך . . ובצל ידי כסיתיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נא. טז.
Paragraph 18
58לי הכסף ולי הזהב
G-d says through the prophet, “Mine is the silver and Mine is the gold.” The Alter Rebbe reads silver and gold as two kinds of love.
Haggai 2:8חגי ב׳:ח׳
לִי הַכֶּסֶף וְלִי הַזָּהָב נְאֻם ה׳ צְבָאוֹת:
Mine is the silver, and Mine the gold, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחגי ב, ח.
59רשפי אש האהבה
“Love is strong as death… its flashes are flashes of fire.” The Alter Rebbe uses the phrase for the fiery love that gold stands for.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
60ופתחת עליו פתוחי חותם
The words on the tzitz are to be engraved “the engravings of a seal.” The Alter Rebbe reads them as the letters of the Torah.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61חותמו של הקב״ה אמת
Rabbi Chanina teaches that the seal of the Holy One, blessed be He, is truth (emes). The Alter Rebbe brings it to identify the seal with the Torah.
Shabbat 55a:12שבת נ״ה א:י״ב
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yoma 69b:8–9יומא ס״ט ב:ח׳-ט׳
אָמַר רַב חֲנִינָא: שְׁמַע מִינַּהּ חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. אוֹתִיבוּ בְּתַעֲנִיתָא תְּלָתָא יוֹמִין וּתְלָתָא לֵילָוָאתָא, מַסְרוּהוּ נִיהֲלַיְהוּ. נְפַק אֲתָא כִּי גוּרְיָא דְנוּרָא מִבֵּית קָדְשֵׁי הַקֳּדָשִׁים, אֲמַר לְהוּ נָבִיא לְיִשְׂרָאֵל: הַיְינוּ יִצְרָא דַעֲבוֹדָה זָרָה, שֶׁנֶּאֱמַר: ״וַיֹּאמֶר זֹאת הָרִשְׁעָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א. יומא סט, ב. ירושלמי סנהדרין פ״א ה״א.
62ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ג, ח.
63ואין אמת אלא תורה
Expounding “and truth was cast to the ground,” the Jerusalem Talmud says that truth means nothing but Torah, citing “Buy truth and do not sell it.” Together with the previous source it makes the Torah G-d’s seal.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
64כדמיון האותיות שנחקקים
Quotes this image of letters impressed in wax.
Gittin 20aגיטין כ׳ א
Kehot’s noteראה גיטין כ, א. מובא בסה״מ פר״ת ע׳ צח. בסה״מ תרכ״ז ע׳ קסב מבאר המשל באריכות כשהאותיות חקוקים על אבן טוב מחמת בהירות האבן אין יכולים לקרות האותיות כ״א עד שיחתום בהחותם על השעוה, הנה מחמת גסות השעוה ניכרים האותיות היטב, אך עכ״פ הנה האותיות שעל השעוה הם האותיות ממש שעל האבן טוב, כך יובן בנמשל למעלה התורה הגם שירדה למטה ונתלבשה בדברים גשמיים, הנה עכ״ז שרש התורה היא היא ממש כמו שהיא הגבה למעלה רק שנתלבשה בדברים גשמיים כו׳. ע״ש.
Paragraph 20
65בצלמנו כדמותינו
“Let us make man in our image, after our likeness.” The Alter Rebbe applies “likeness” to the Oral Torah, a likeness of the higher wisdom.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
66יסודתה בהררי קדש
“Its foundation is in the mountains of holiness,” said of Zion. The Alter Rebbe applies it to the Oral Torah, rooted in the higher Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כי הנה יש ב׳ בחי׳ הוי׳
On “And Israel saw the great hand,” the Alter Rebbe explains “And He called: Havayah, Havayah” as two Names of Havayah; one is the lower Havayah, which brings all the worlds into being from nothing.
Kehot’s noteראה לעיל פ׳ בשלח סא, ד.
68ויעבר ה׳ על פניו
G-d passes before Moshe and proclaims the Thirteen Attributes of Mercy, beginning with the Name twice. The Alter Rebbe reads the two Names as two levels of Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
69שהוא מהוה כל ההוויות מאין ליש
Explains the phrase: He brings into being all that exists, for anything that exists and is created can be called hoveh, as in “Be (hoveh) master over your brothers” (Genesis 27:29).
Kehot’s note”ר״ל שהוא מהוה כל הנמצאות, כי כל דבר שנמצא ונברא שייך לקרותו הוה מלשון הוה גביר לאחיך בפ׳ תולדות כז, כט” — אוה״ת תצוה ע׳ א׳תשיא.
70הוי׳ הראשון . . הב׳ ונק׳ רעוא דרעוין
The note points there for a long explanation of all of this: the first and second Havayah, and the will of wills.
Kehot’s noteראה בכ״ז בארוכה בד״ה נשא את ראש תער״ב.
Paragraph 21
71ויקרא הוי׳ הוי׳
“And He called: Havayah, Havayah, G-d, merciful and gracious.” The Alter Rebbe reads it as the first Havayah calling forth the second.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72י״ג מכילין דרחמי שהן מקורות כל ההוויות
The Thirteen Attributes of Mercy, though very lofty levels, still relate to “world,” as it is written, “Remember Your mercies and Your kindnesses, for they are me’olam (from of old).”
Kehot’s note”כי באמת יג״מ הרחמים אף שהן מדרגות עליונות מאד מ״מ הן שייכים לבחי׳ עולם כמ״ש זכור רחמיך וחסדיך כי מעולם המה” — אוה״ת תצוה ע׳ א׳תשיא.
Paragraph 22
73כמים הפנים
“As water reflects face to face, so the heart of man to man.” The Alter Rebbe uses it for the way the arousal from below draws the arousal from above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74על מצח אהרן
The tzitz “shall be upon Aharon’s forehead.” The maamar now turns to what the forehead means.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
75בכל יום יהיו בעיניך
On “which I command you today,” the Sifrei says the words should not be like an old decree that no one regards, but like a new one that everyone runs to read. The Alter Rebbe applies it to renewing the love each day.
Sifrei Devarim 33:1ספרי דברים ל״ג:א׳
(דברים ו ו) וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, רַבִּי אוֹמֵר: לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר (דברים ו ה): ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכָל לְבָבְךָ״, אֵינִי יוֹדֵעַ: כֵּיצַד אוֹהֲבִים אֶת הַמָּקוֹם? תַּלְמוּד לוֹמַר: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, תֵּן הַדְּבָרִים הָאֵלֶּה עַל לִבְּךָ, שֶׁמִּתּוֹךְ כָּךְ אַתָּה מַכִּיר אֶת מִי שֶׁאָמַר וְהָיָה הָעוֹלָם וּמִדַּבֵּק בִּדְרָכָיו!
(Devarim 6:6) "And these things that I command you this day shall be upon your heart": From "And you shall love the L-rd your G-d with all your heart," I do not know how I come to love the Holy One Blessed be He; it is, therefore written "And these things that I command you this day shall be upon your heart." For in this way you come to recognize the Holy One Blessed be He and to cleave to His ways.
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
76והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart,” in the first paragraph of the Shema. The Alter Rebbe stresses “today”: every day anew.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
77בכל יום יהיו בעיניך כחדשים
Kehot’s note points to Deuteronomy 6:6 for these words.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteספרי דברים ו, ו. ראה רש״י שמות יט, א. דברים ו, ו. יא, יג.
Paragraph 26
78תועבת ה׳ כל גבה לב
“Every haughty heart is an abomination to G-d.” The Alter Rebbe applies it even to outward haughtiness in dress and conduct.
Proverbs 16:5משלי ט״ז:ה׳
תּוֹעֲבַת ה׳ כׇּל־גְּבַהּ־לֵב יָד לְיָד לֹא יִנָּקֶה:
Every one that is proud in heart is an abomination to the L-RD; My hand upon it! he shall not be unpunished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, ה.
79אין אני והוא יכולים לדור
Of anyone with coarseness of spirit, the Holy One, blessed be He, says, “I and he cannot dwell in the world.” It shows why self-inflation drives out the love of G-d.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א.
Paragraph 27
80אין דעת אלקים בארץ
The prophet rebukes the land: “there is no truth, no kindness, and no knowledge of G-d in the land.” The Alter Rebbe applies it to one sunk in earthiness.
Hosea 4:1הושע ד׳:א׳
שִׁמְעוּ דְבַר־ה׳ בְּנֵי יִשְׂרָאֵל כִּי רִיב לַה׳ עִם־יוֹשְׁבֵי הָאָרֶץ כִּי אֵין־אֱמֶת וְאֵין־חֶסֶד וְאֵין־דַּעַת אֱלֹקִים בָּאָרֶץ:
Hear the word of the L-RD, ye children of Israel! For the L-RD hath a controversy with the inhabitants of the land, Because there is no truth, nor mercy, Nor knowledge of G-d in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ד, א.
81עשה מלאכתך עראי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״א מ״ט.
Paragraph 28
82והי׳ על מצח אהרן
“And it shall be upon Aharon’s forehead.” The Alter Rebbe reads the forehead as the outer level of the mind, where the impression of prayer stays.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
83והי׳ על מצחו תמיד לרצון להם לפני הוי״ה
The tzitz is on Aharon’s forehead “always, for favor (ratzon) for them before Havayah,” and through it he bears the iniquity of the holy things. The Alter Rebbe reads “always” as a will that lasts all day.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84רחום וחנון
The Thirteen Attributes of Mercy begin “Havayah, Havayah, G-d, compassionate and gracious,” and go on to “bearing iniquity.” The Alter Rebbe says they flow from the Supernal Will.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85זה לעומת זה
“G-d made one opposite the other.” The Alter Rebbe uses it to set the holy forehead against its unholy counterpart.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86(כי זה . . מצח אשה זונה)
The note records that this parenthetical remark is found also in a manuscript of the Alter Rebbe’s maamarim.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז.
87מצח אשה זונה
The prophet rebukes Israel: “You had a harlot’s forehead; you refused to be ashamed.” It is the brazen forehead opposite Aharon’s.
Jeremiah 3:3ירמיהו ג׳:ג׳
וַיִּמָּנְעוּ רְבִבִים וּמַלְקוֹשׁ לוֹא הָיָה וּמֵצַח אִשָּׁה זוֹנָה הָיָה לָךְ מֵאַנְתְּ הִכָּלֵם:
Therefore the showers have been withheld, and there hath been no latter rain; yet thou hadst a harlot’s forehead, thou refusedst to be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ג, ג (ומצח).
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ביאור על הנ״ל
An Explanation of the Above
The tzitz on Aharon’s forehead is the steady will to G-d, without reasons, that remains after the contemplation of prayer has faded. Moshe makes it, drawing from the Will of all wills above Atzilus through his self-nullification and higher Daas, so that this will stays “always for favor,” overcomes Amalek’s brazen “forehead,” and brings atonement.
The maamar in brief
This maamar explains the preceding one on the tzitz, the golden headplate on the High Priest’s forehead. The three brains are Chochmah, Binah and Daas; the forehead faces Daas and is its outer counterpart, the settled agreement that remains after the mind’s inner engagement has passed. Aharon draws down great love, but it comes and goes, because Amalek, the kelipah that knows its Master and still keeps Daas from reaching the heart, stands as an iron partition. Moshe’s self-nullification, conveyed through Torah studied with bittul, overcomes it; so Moshe makes the tzitz, a light from above rooted in the higher Daas and the Name Mah. The gold is fiery love; the seal engraving is the letters of Binah, which relate to G-d as an impression relates to its seal. “Holy to Havayah” was written on two lines: kodesh-lamed below, the inner and encompassing lights of Torah and mitzvos, and Havayah above, the Will of all wills that no effort from below reaches. In a person this keeps the will constant all day, even at work. From that level flow the Thirteen Attributes of Mercy, so the tzitz “bears iniquity.”

Outline
	1HeadingAn explanation of the preceding maamar on the tzitz.¶1
	2The forehead and DaasThe three brains are Chochmah, Binah and Daas; the forehead, opposite Daas, is its outer counterpart: the agreement to uphold what the mind concluded, an impression left after the intellect has departed.¶2
	3Aharon’s love and Amalek’s barrierAharon’s love comes and goes because Amalek, the kelipah opposite Daas, is an iron partition; Moshe’s self-nullification, through Torah studied with bittul, removes it, for the Torah we study is the lower Chochmah.¶3
	4Moshe makes the tzitzThe tzitz is a light from above, rooted in the higher Daas and the Name Mah, which Amalek cannot oppose; its gold is fiery love, and its seal engraving is the letters of Binah, which are to G-d as an impression is to its seal.¶4
	5Kodesh-lamed below, Havayah aboveTorah and mitzvos draw inner and encompassing lights in answer to effort from below; Havayah above is the Will of all wills, Atik, before Atzilus, which no arousal from below reaches.¶5
	6Always for favorIn a person the forehead is the will that remains after prayer; Moshe, Daas itself, draws the Will of all wills onto Aharon’s forehead so that it lasts all day, with Torah fixed and work occasional.¶6–7
	7Two foreheadsAmalek too has a forehead, the brazen “forehead of a harlot”; the tzitz, from Moshe, nullifies it.¶8
	8Bearing iniquityFrom the Will of all wills come the Thirteen Attributes of Mercy, including “bearing iniquity,” and through them Atzilus; all this is drawn down through the tzitz.¶9


Key concepts
	The forehead (mitzcha)מצחא
	The outer counterpart of Daas: the settled agreement and will, without reasons, that remains as an impression after the mind’s contemplation in prayer.

	Amalekעמלק
	The kelipah opposite Daas: knowing one’s Master yet rebelling, a brazen pride that keeps knowledge from moving the heart.

	Self-nullification and the Name Mahביטול, שם מ״ה
	Moshe’s “what are we?”; its highest form, the nullification of one’s very being, overcomes Amalek, and Torah must be studied with it.

	Kodesh-lamed below, Havayah aboveקדש למ״ד למטה הוי״ה מלמעלה
	The two lines on the tzitz: the lights drawn by Torah and mitzvos in answer to human effort, and the higher Name Havayah, which no effort from below reaches.

	The Will of all willsרעוא דכל רעוין
	The will for the will to create, the level of Atik above Atzilus, from which the tzitz draws its constancy and atonement.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	The radiance of the second Havayah, including “bearing iniquity”; from them Atzilus and its Ten Sefiros come into being.


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This short maamar explains the one before it, “And you shall make a tzitz of pure gold,” on the golden headplate the High Priest wore on his forehead. It takes up that maamar’s themes (the forehead, Aharon’s love, Moshe’s self-nullification against Amalek, and the two Names Havayah) and sets them out more fully in Kabbalistic terms.




Section 2 · ¶2
The forehead and Daas
2הנה תלת חללין2 דגלגלתא3 (הנזכר בזוהר ואתחנן דף רס״ב א׳) הן תלת מוחין חב״ד [חכמה בינה ודעת]. ועל כל חלק מוח גשמי שורה אור השכל השייך למוח ההוא
Now, the “three cavities of the skull” (mentioned in the Zohar, Va’eschanan, page 262a) are the three brains (mochin): Chochmah (wisdom), Binah (understanding) and Daas (knowledge). And upon each physical part of the brain rests the light of the intellect that belongs to that brain
The Zohar speaks of three cavities in the skull of Z’eir Anpin that hold three brains; the Alter Rebbe identifies them with the three powers of the intellect, Chochmah, Binah and Daas. Just as each part of the physical brain is the seat of its own power of thought, so each of these supernal “brains” carries its own light of intellect.


(וע׳ מק״מ [מקדש מלך] שם פי׳ המוחין הן חב״ד [חכמה בינה ודעת] דז״א ואור המתלבש בהן היינו מחב״ד [מחכמה בינה ודעת] דאימא) כנודע בחכמת הרפואה4 וכשם שהוא למטה באדם בגשמי׳ [בגשמיים / בגשמיות / בגשמית] כך הוא למעלה בז״א.
(and see the Mikdash Melech there: the meaning is that the brains are the Chochmah, Binah and Daas of Z’eir Anpin (the emotive attributes), and the light that is enclothed in them is from the Chochmah, Binah and Daas of Imma), as is known in the science of medicine. And just as it is below, in man, physically, so it is above, in Z’eir Anpin.
The Mikdash Melech, a commentary on the Zohar, explains that the “brains” are the intellect of Z’eir Anpin itself, while the light that fills them comes from the intellect of Imma, the higher configuration of Binah. The point that each brain has its own power is taken from medicine, and the Alter Rebbe states the principle that what is physical in man mirrors what is above.


והנה על המוחין וחב״ד [וחכמה בינה ודעת] חופף הגולגלת. ובסוף הגלגלת היא מצחא. והמצח הוא כנגד מוח הדעת
Now, the skull covers the brains and Chochmah, Binah and Daas. And at the end of the skull is the forehead (mitzcha). And the forehead is opposite the brain of Daas,
The skull covers the brain, and the forehead lies at the edge of the skull. Because the forehead is set opposite the brain of Daas, it shares the function of Daas in an outer way, as the next parts explain.


כי מוח הדעת הוא באמצע שמוח חכמה ומוח בינה הם מלפנים ומוח הדעת באחוריים באמצע ב׳ המוחין חו״ב [חכמה ובינה].
for the brain of Daas is in the middle: the brain of Chochmah and the brain of Binah are in front, and the brain of Daas is at the back, in the middle between the two brains, Chochmah and Binah.
In the anatomy described here, the brains of Chochmah and Binah lie in front, side by side, and the brain of Daas lies behind them in the middle. So the forehead, at the front and center, lines up with Daas.


ולכן הוא נגד המצח. והדעת הוא ענין התקשרות בפנימיות שכפי שנגמר בחו״ב [בחכמה ובינה] כן יתקיים. ולכן לעומתו מכוון המצח שהוא בחיצוניות המוחין ג״כ בחינה זו
That is why it is opposite the forehead. And Daas is the matter of binding (hiskashrus) in the inner dimension (pnimiyus): that just as [a matter] was concluded in Chochmah and Binah, so will it be upheld. And therefore, aligned opposite it, is the forehead, which, in the outer dimension (chitzoniyus) of the brains, is also this same level:
Daas is the power that binds a person inwardly to what his mind has grasped, so that a conclusion reached through Chochmah and Binah stays firm. The forehead does the same thing on the outside: it is the outer counterpart of Daas.


דהיינו ההסכמה שהוסכם לקיים מה שרצה ע״פ השכל. והוא רשימו שנשאר אחר הסתלקות המוחין כנ״ל.
namely, the agreement, that it has been agreed to uphold what one willed according to the intellect. And it is a reshimu (impression) that remains after the departure of the mochin, as mentioned above.
The role of the forehead is “agreement”: a settled resolve to keep what the mind once decided, even after the intellectual excitement has gone. The previous maamar explained that after prayer the love fades but a reshimu, an impression, remains on the “forehead”; this resolve is that impression.


(אך הדעת הוא בחי׳ פנימיות שבעוד החו״ב [החכמה ובינה] מאירין בתוקפן הוא מקשרם וממשיכם בבחי׳ פנימיותו כו׳. וע׳ בשער היחודים פ״ז [פרק ז׳] מבואר איך הדעת מאיר במצחא. וכ״ה בע״ח [בעץ חיים] ובזהר הרקיע על האד״ר [האדרא רבא]5 גבי מצחא כו׳ ע״ש):
(But Daas is the level of the inner dimension: while Chochmah and Binah are shining in their full strength, it binds them and draws them [down] in the level of its inner dimension, etc. And see Sha’ar HaYichudim, chapter 7, where it is explained how Daas shines in the forehead. And so it is in Etz Chaim, and in Zohar HaRakia on the Idra Rabba, regarding the forehead, etc.; see there.)
The parenthesis distinguishes the two: Daas works inside, binding Chochmah and Binah while they are fully alight, whereas the forehead keeps their impression afterward. The Alter Rebbe refers the reader to Sha’ar HaYichudim, chapter 7, to Etz Chaim, and to Zohar HaRakia, a commentary on the Zohar, on the Idra Rabba, which discuss how Daas shines in the forehead.




Section 3 · ¶3
Aharon’s love and Amalek’s barrier
3והנה אהרן הוא מז׳ רועים שממשיך רעותא דלבא כו׳. אך באמת אח״כ חולפת ועוברת שיש מחיצה של ברזל מפסקת רק לפעמים מציץ מן החרכים.
Now, Aharon is one of the seven shepherds, who draws down the yearning of the heart (re’usa d’liba), etc. But in truth, afterward it passes and goes away, for there is an iron partition that interposes; only at times is there “peering through the lattices.”
Aharon is one of the “seven shepherds” who sustain the Jewish people, and his task is to draw down great love, the heart’s yearning for G-d (re’usa d’liba). The previous maamar explained that this love shines during prayer but then fades, because an “iron partition” separates Israel from their Father in Heaven; only now and then does it break through, as the beloved in the Song of Songs “peers through the lattices.”


היינו הרהורי תשובה. וא״כ פעמים הוא כך ופעמים כך. והעצה להיות על מצחו תמיד6 דוקא כו׳ הוא ע״י משה. תורה צוה לנו משה.7 בחר לנו אנשים8 כו׳.
That is, thoughts of teshuvah (return). If so, sometimes it is this way and sometimes that way. And the remedy, for it to be “upon his forehead always” specifically, etc., is through Moshe: “Moshe commanded us the Torah”; “Choose men for us,” etc.
Those glimpses are sudden thoughts of teshuvah, so the love comes and goes. The remedy, that the love stay “on his forehead always” as the verse says of the tzitz, comes through Moshe: through the Torah he gave, and through the “men” chosen at his word to fight Amalek.


כי הזלעו״ז [הזה לעומת זה] היא מחיצה של ברזל המפסקת הוא בחי׳ עמלק אם תגביה כנשר9 חוצפה וגסות הרוח עקשות ונצחנות כו׳
For the opposing side (“one opposite the other”), which is the iron partition that interposes, is the level of Amalek, “Though you soar aloft like the eagle”: brazenness and arrogance, obstinacy and contentiousness, etc.
The iron partition is Amalek, the counterpart on the side of kelipah that stands against holiness. In a person it appears as brazen pride, the self-exaltation the prophet Ovadiah describes as soaring like an eagle, together with obstinacy and the need to win.


(כי עמלק הוא יודע רבונו ומכוון למרוד בו שהוא הקליפה שכנגד הדעת ואינו מניח את הדעת להתפשט במדות ע״י חוצפה בלי טעם ודעת וכמ״ש במ״א בביאור שע״פ זכור דעמלק.10 וע׳ בהרמ״ז [בהרב משה זכות] ר״פ ויקהל מענין זה) כנודע.
(For Amalek knows his Master and intends to rebel against Him, which is the kelipah (the husk) that stands opposite Daas (knowledge) and does not let Daas spread into the emotive attributes (middos), through brazenness without reason or knowledge. As is explained elsewhere, in the Biur on [the verse] “Remember,” regarding Amalek. And see the Ramaz at the beginning of Parshas Vayakhel on this matter), as is known.
The parenthesis defines Amalek precisely: he knows his Master yet sets out to rebel, so he is the kelipah that opposes Daas. He does not deny knowledge; he blocks it, with a brazenness that has no reason, from reaching the emotions, so that what a person knows never moves his heart. The Alter Rebbe refers to the Biur on “Remember what Amalek did,” and to the Ramaz, the Kabbalist Rabbi Moshe Zacuto, at the beginning of Parshas Vayakhel.


והמבטל בחינה זו הוא בחי׳ משה מ״ה [שם מ״ה] בטול והתורה היא למוד בבחי׳ בטול כו׳. כי האומר אין לי אלא תורה11 כו׳.
And what nullifies this level is the level of Moshe, Mah (“what”), self-nullification (bittul). And the Torah is study in a state of self-nullification, etc. For one who says, “I have nothing but Torah,” etc.
Against this stands Moshe, who said “and what (mah) are we?”: the quality of self-nullification, which the next paragraph ties to the Name Mah. Torah, too, must be studied with self-nullification; the Sages teach that one who says “I have nothing but Torah” does not have even Torah.


אלא תורת משה ולא תחללו12 כי אתה הוא קודם שנברא כו׳. הוא ממש בלי שינוי.
Rather, [it must be] the Torah of Moshe, and “you shall not profane,” for “You are He before [the world] was created,” etc.: He is exactly [the same], without change.
It must be “the Torah of Moshe,” studied with the awareness that “you shall not profane,” which the previous maamar read as “do not make a void (chalal)”: do not imagine any place empty of G-d. As the morning prayer says, “You are He before the world was created; You are He since it was created”: G-d is exactly the same, unchanged by creation.


ולכאורה הרי המחשבה והדבור הם יש כו׳ אלא הבטול הוא בחכמה תתאה היא תושבע״פ [תורה שבעל פה] מעולם ועד עולם מלכות דיצירה עתיק לעשי׳ [לעשיה] וחכמה דנוק׳ [דנוקבא] דעשי׳ [דעשיה] היא התורה אשר לפנינו או״ה [איסור והיתר] כו׳:13
Yet seemingly, thought and speech are yesh (“something”), etc. Rather, the self-nullification is in the lower Chochmah (wisdom), which is the Oral Torah, “from world to world”: the Malchus (sovereignty) of the World of Yetzirah (Formation) [is] Atik for the World of Asiyah (Action), and the Chochmah of the Nukva (the feminine) of Asiyah is the Torah that is before us, the forbidden and the permitted, etc.
An objection: Torah study is thought and speech, which are a definite “something,” not self-nullification. The answer is that the Torah we study is the lower Chochmah, the Oral Torah, and Chochmah is itself self-nullification. Through the chain “from world to world,” in which the lowest level of each world becomes the innermost root (Atik) of the next, the Chochmah of the lowest world, Asiyah, is the practical law of forbidden and permitted that we learn.




Section 4 · ¶4
Moshe makes the tzitz
4וזהו ענין ועשית ציץ14 לשון זכר הארה שנמשך מלמעלה. משא״כ צצית לשון נקבה הוא ממטה למעלה בבחי׳ תפלה (עיין בטעמי מצות להרח״ו [להרבי חיים ויטאל] פ׳ תצוה מצות ציץ כו׳).
And this is the meaning of “And you shall make a tzitz (headplate)”: a masculine form, a radiance that is drawn from above. Whereas tzitzis is a feminine form: it is from below upward, at the level of prayer (see Taamei HaMitzvos of Rabbi Chaim Vital, Parshas Tetzaveh, the mitzvah of the tzitz, etc.).
The verse says “make a tzitz,” a masculine form, not tzitzis, a feminine one. Following Rabbi Chaim Vital’s Taamei HaMitzvos, the masculine form signals a light that comes from above, while the feminine signals what rises from below, as prayer does.


אבל תורה היא מלמעלה למטה הבטול ולא תחללו. והוא הזלעו״ז [הזה לעומת זה] שכנגד עמלק. ועי״ז נמשך להיות גילוי י״ה בו״ה היינו באהוי״ר [באהבה ויראה]. וזהו שמשה הוא העושה הציץ.
But Torah is from above downward: the self-nullification (bittul), and “you shall not profane.” And this is the “one opposite the other” that stands against Amalek. And through this there is drawn down a revelation of the Name Yah in vav-hei, that is, in love and awe. And this is [why] Moshe is the one who makes the tzitz.
Torah, unlike prayer, comes from above: it brings self-nullification and the awareness that no place is empty of G-d, and so it is holiness’s counterpart to Amalek. The previous maamar taught that Amalek covers the Name Yah so that it is not revealed in vav-hei, the remaining letters of Havayah, that is, in the emotions; Torah lets Yah be revealed in vav-hei, in love and awe. That is why Moshe, through whom the Torah was given, makes the tzitz.


(וא״ש [ואתי שפיר] לפמ״ש [לפי מה שכתוב] הרח״ו [הרבי חיים ויטאל] שם שהציץ הוא נמשך ממוחין דאבא שזהו בחי׳ משה. גם למעלה יותר במצח׳ [במצחא] דא״א הנה מאיר שם בחי׳ דעת דא״א וגם זה הוא בחי׳ משה ששרשו15 בחינת דעת עליון.
(And this fits well with what Rabbi Chaim Vital writes there, that the tzitz is drawn from the intellect (mochin) of Abba, which is the level of Moshe. Also, higher still, in the forehead of Arich Anpin, there shines the level of the Daas (knowledge) of Arich Anpin, and this too is the level of Moshe, whose root is the level of the higher Daas.
Rabbi Chaim Vital writes that the tzitz is drawn from the mochin of Abba, the intellect of Chochmah, which is Moshe’s level. Higher still, in the forehead of Arich Anpin, the outer level of Keser, the Daas of Arich Anpin shines, and this too is Moshe, whose root is in the higher Daas, a knowledge above ordinary understanding.


וזהו המבטל לבחי׳ עמלק שהוא רק כנגד דעת תחתון שם הוא מסתיר ומכסה כו׳. ולמעלה יותר הנה שם מ״ה [שם מ״ה] המאיר במצחא דא״ק [דאדם קדמון] זהו ג״כ בחי׳ משה וז״ש [וזהו שכתוב] ונחנו מה וכמ״ש במ״א ע״פ משה ידבר1617 כו׳.
And this is what nullifies the level of Amalek, which is only opposite the lower Daas: there it conceals and covers, etc. And higher still, the Name Mah that shines in the forehead of Adam Kadmon: this too is the level of Moshe. And this is [the meaning of] what is written, “And what (mah) are we?” as is explained elsewhere on [the verse] “Moshe would speak,” etc.
Amalek can oppose only the lower Daas, the knowledge that is meant to reach the emotions; there it hides and covers. It cannot touch the higher Daas, so Moshe’s root defeats it. Higher yet is the Name Mah (the spelling of Havayah whose letters total 45) shining in the forehead of Adam Kadmon, the primordial level before the worlds, and this is Moshe’s “what (mah) are we?”


ולכן נאמר לו דוקא ועשית ציץ שהיא הארה המאיר בבחי׳ מצחא הנ״ל בבחי׳ דעת עליון שלמעלה מהשגה. וכן שם מ״ה [שם מ״ה] הבטול במציאות.
Therefore it was said to him specifically, “And you shall make a tzitz,” which is a radiance that shines in the level of the forehead mentioned above, in the level of the higher Daas, which is above comprehension. And likewise the Name Mah, the self-nullification of [one’s very] being.
That is why the command “make a tzitz” was given to Moshe: the tzitz is a light shining in the forehead from the higher Daas, beyond comprehension. The Name Mah stands for the most complete self-nullification, the nullification of one’s very being (bittul bimetzius).


שזהו דוקא המבטל בחי׳ עמלק כו׳ ועמ״ש במ״א בביאור ע״פ יביאו לבוש מלכות18 מענין המן שהוא בחי׳ יש. ושהמנגד לבחי׳ זו הוא בטול רצון עיניו למטה ונחנו מה כו׳)
For it is specifically this that nullifies the level of Amalek, etc. And see what is written elsewhere, in the Biur on [the verse] “Let them bring royal apparel,” on the matter of Haman, who is the level of yesh (“something”); and that what opposes this level is the nullification of will, his eyes downward, and “And what are we?” etc.)
This total self-nullification is what overcomes Amalek. The Alter Rebbe refers to the Biur on “Let them bring royal apparel,” which speaks of Haman, a descendant of Amalek, as the epitome of yesh, a swollen sense of self; its opposite is setting aside one’s own will, eyes lowered, and saying “what are we.”


וזהב טהור היינו ג״כ בחי׳ רשפי אש19 משא״כ כסף אהבה כמים כו׳. ופתחת עליו פתוחי חותם.
And “pure gold” is also the level of “flashes of fire,” whereas silver is love like water, etc. “And you shall engrave upon it engravings of a seal.”
The tzitz was of pure gold: gold is love like “flashes of fire,” intense and burning, whereas silver is a calmer love, like water, as the previous maamar explained. The verse then says “engrave upon it engravings of a seal,” which the following parts explain.


הנה פתוחי חותם הם אותיות דבינה20 יסוד דאימא שבה נצטיירו אותיות. כי הרי החכמה21 היא בחי׳ ברק ואין בה שום תמונה.
Now, “engravings of a seal” are the letters of Binah (understanding), the Yesod (foundation) of Imma, in which the letters took form. For Chochmah (wisdom) is the level of a flash of lightning, and there is no form whatsoever in it.
These engravings are the letters of Binah, at the Yesod of Imma, the point where Binah gives shape and where letters first take form. Chochmah is a flash of lightning, a point of insight without any defined shape.


רק בינה היא יש ושייך בה בחי׳ אותיות. כי אורייתא מחכמה נפקת ונתלבשה בבינה שהם תרין רעין22 כו׳.
Only Binah is yesh (“something”), and the level of letters applies to it. For “the Torah issues from Chochmah,” and it was enclothed in Binah, for they are “two companions,” etc.
Only Binah, which develops an idea into a definite “something,” can hold letters. The Torah originates in Chochmah but is clothed in Binah; the two are the Zohar’s “two companions,” which are never apart.


וזהו ענין סופר וספור23 (עמ״ש ע״פ זה שמי.2425 ולקמן ע״פ אמר עם הספר)2627 ואותיות אלו הם כדמות חותם החקוק בשעוה שנחקק שם אברהם עד״מ ואינו מערך ומהות אברהם עצמו.
And this is the matter of “scribe” and “telling” (sofer and sippur) (see what is written on [the verse] “This is My Name,” and below, on “He said, with the letter”). And these letters are like the likeness of a seal engraved in wax, in which the name Avraham, for example, is engraved, yet it is not of the order and essence of Avraham himself.
The words “scribe and telling” recall Sefer Yetzirah: G-d created His world with three “books,” which the Alter Rebbe reads as sofer (scribe), sefer (book) and sippur (telling). Such letters are like a seal impressed in wax: the wax may bear the name Avraham, yet the impression is nothing like Avraham himself.


וכך הרי להיות חכמה הנה כולם בחכמה עשית.28 שהחכמה בחי׳ עשי׳ [עשיה] נחשבת לגבי הקב״ה.
And so too, as to there being Chochmah: “You have made them all with Chochmah,” for Chochmah is considered the level of asiyah (making) in relation to the Holy One, blessed be He.
The same holds even for Chochmah: “You have made them all with Chochmah” implies that Chochmah itself counts as something “made,” a seal impression, relative to the Holy One, blessed be He.


וכנודע מענין עסק התורה לשמה לשם התורה עצמה להיות תורה התלבשות א״ס בחכמה לכן נק׳ חותם כחותם האותיות שהם על השעוה כו׳:
As is known from the matter of engaging in Torah lishmah, for the sake of the Torah itself: that the Torah be the enclothing of the Infinite One (Ein Sof) in Chochmah. Therefore it is called a seal, like the seal of the letters that are on the wax, etc.
Studying Torah lishmah, “for its own sake,” means for the sake of the Torah itself, so that the Torah becomes the clothing of the Infinite One within Chochmah. Because the Torah relates to G-d as an impression relates to its seal, it is called a “seal.”




Section 5 · ¶5
Kodesh-lamed below, Havayah above
5קדש להוי״ה.29 וארז״ל [ואמרו רבותינו זכרונם לברכה] קדש למ״ד למטה הוי״ה מלמעלה.30 דהנה ע״י תורה נעשה או״פ [אור פנימי] ותורתך בתוך מעי31. וזהו פתוחי חותם הנ״ל.
“Holy to Havayah.” And our Sages, of blessed memory, said: “Kodesh [and the letter] lamed below, Havayah above.” For through Torah an inner light (Or Pnimi) is formed: “And Your Torah is within my inward parts.” And this is the “engravings of a seal” mentioned above.
The tzitz bore the words “Holy to G-d,” and the Sages record that they were written on two lines: the Name Havayah above, and kodesh with the lamed (the “to” of “to Havayah”) below. The Alter Rebbe reads the lower line as the effect of Torah and mitzvos: Torah becomes an inner light within a person, as the Psalm says, “Your Torah is within my inward parts,” and this is the “seal engraving” explained above.


וע״י המצות נמשך מקיפין. וזהו ענין קדש למ״ד כמאמר אשר קדשנו במצותיו. קדוש מובדל שהוא בחי׳ מקיף.
And through the mitzvos, encompassing [lights] (makifin) are drawn down. And this is the meaning of kodesh-lamed, as in the words “Who has sanctified us (kideshanu) with His commandments”: kadosh (holy) [means] set apart, which is the level of the encompassing (makif).
Mitzvos draw down encompassing lights (makifin), which surround a person rather than entering his understanding. Hence the word kodesh: the blessing over a mitzvah says that G-d “sanctified us (kideshanu) with His commandments,” and kadosh means set apart, beyond, like a light that encompasses.


והלמ״ד הם ג׳ אורות מקיפין דכח״ב [דכתר חכמה בינה] (וכנודע מענין צלם אלקים. הצ׳ הוא ט״ס [ט׳ ספירות] דאו״פ [דאור פנימי]. והלמ״ד הוא בחינת מקיף כו׳ עמ״ש ע״פ כי תצא)32 ואעפ״כ [ואף על פי כן] כ״ז [כל זה] הוא למטה שזהו מה שבאתערותא דלתתא ממטה למעלה נעשה אתעדל״ע [אתערותא דלעילא].
And the lamed: these are the three encompassing lights of Keser (the Crown), Chochmah (wisdom) and Binah (understanding) (as is known from the matter of tzelem Elokim, “the image of G-d”: the tzadi is the nine Sefiros of the inner light, and the lamed is the level of the encompassing, etc.; see what is written on [the verse] “When you go out”). Nevertheless, all this is “below,” for this is what, through an arousal from below, from below upward, becomes an arousal from above.
The lamed stands for the three encompassing lights of Keser, Chochmah and Binah, as its value, thirty, is three times ten; in the word tzelem (image), the tzadi, ninety, is the nine Sefiros of inner light, and the lamed the encompassing lights. Yet all of this is still “below,” since it is the response from above that answers human effort from below.


והוי״ה מלמעלה הוא בחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם. כי יש הוי״ה הוי״ה ופסיק טעמא בינייהו כי הוי״ה באצילות יו״ד וקש״י [וקוצו של יו״ד] רומז לכתר וחכמה.
And “Havayah above” is the level that an arousal from below does not reach. For there is “Havayah, Havayah,” with the cantillation dividing between them. For in the Havayah in the World of Atzilus (Emanation), the yud and the tip of the yud allude to Keser and Chochmah.
“Havayah above” is a level that no human effort can reach. In the verse of the Thirteen Attributes the Name is said twice, “Havayah, Havayah,” with a break in the cantillation between them, showing that they are two levels. Within Atzilus, the yud of the Name and the tip of the yud stand for Chochmah and Keser.


אך יש שם הוי״ה הוא למעלה מהאצילות שהוא מקור להיות שם הוי״ה שבאצי׳. כי התהוות אצי׳ כשעלה ברצונו כו׳.
But there is a Name Havayah that is above Atzilus, which is the source for there to be the Name Havayah that is in Atzilus. For the coming into being of Atzilus [was] when it arose in His will, etc.
There is also a Name Havayah above Atzilus, the source from which the Havayah of Atzilus comes. Atzilus itself came into being “when it arose in His will” to create.


וזהו כתר דאצי׳ קוצו של יו״ד. אך להיות רצון לרצון זה הוא מבחי׳ רעוא דכל רעוין33 והוא בחי׳ עתיק.34 וזהו ויקרא הוי״ה הוי״ה.35
And this is the Keser of Atzilus, the tip of the yud. But for there to be a will for this will, this is from the level of the Will of all wills (ra’ava d’chol ra’avin), and it is the level of Atik. And this is “And He called, Havayah, Havayah.”
That arising of the will is the Keser of Atzilus, the tip of the yud. But that there should be a will for this will at all comes from a still higher level, the “Will of all wills,” which is Atik, the innermost dimension of Keser. This is the double “Havayah, Havayah.”


פי׳ ויקרא שם הוי״ה דאצילות את בחי׳36 הוי״ה שלפני האצי׳ (עיין לקמן סוף הדבור פי׳ בע״א [באופן אחר] דהוי׳ הא׳ תקוני הראש כו׳ והכל למעלה ולפני י״ג מדה״ר [מדות הרחמים] ושני הפי׳ אמת)
That is: the Name Havayah of Atzilus called the level of the Havayah that is before Atzilus (see below, at the end of the discourse, an explanation in another way: that the first Havayah is the tikkunim of the head, etc., and all of it is above and before the Thirteen Attributes of Mercy; and both explanations are true).
The verse “And He called, ‘Havayah, Havayah’” is read here as the Havayah of Atzilus calling upon the Havayah that precedes Atzilus. The parenthesis notes that the end of the maamar explains the two Names differently, as the tikkunim of the head and its “corners,” both above the Thirteen Attributes of Mercy, and that both readings are true.


ובחי׳ זו היא אשר אין אתעדל״ת [אתערותא דלתתא] מגעת שם. ולכן בחינת קדש למ״ד נק׳ למטה לגבי בחי׳ שם הוי״ה זה.
And this level is the one that an arousal from below does not reach. Therefore the level of kodesh-lamed is called “below” relative to the level of this Name Havayah.
Since this higher Havayah lies beyond the reach of any arousal from below, the line “kodesh-lamed,” the holiness achieved through Torah and mitzvos, is called “below” relative to it.


ולכן נאמר גבי ציץ לרצון לפני הוי״ה37 כלומר לפני שם הוי״ה דאצי׳. או לפני לשון פנימיות שהוא פנימיות שם הוי״ה כו׳.38
And therefore it is said regarding the tzitz, “for favor (leratzon) before Havayah,” that is, before the Name Havayah of Atzilus. Or, “before” (lifnei) is a term of innerness: that it is the inner dimension (pnimiyus) of the Name Havayah, etc.
So the verse says the tzitz is “for favor (leratzon) before Havayah”: the will it brings comes from a level that precedes the Havayah of Atzilus. Alternatively, lifnei (“before”) shares its root with penim, “inside,” so it means the innermost dimension of the Name Havayah.




Section 6 · ¶6–7
Always for favor
6וכמ״ש גבי יוה״כ [יום הכפורים] לפני הוי״ה תטהרו. ולכן שם הוא תמיד לרצון. וכן באדם בעבודת ה׳
As it is written regarding Yom Kippur, “Before Havayah you shall be purified.” And therefore there it is “always for favor.” And so too in a person, in the service of G-d,
Of Yom Kippur the Torah says “before Havayah you shall be purified”: the atonement comes from the level “before” Havayah, beyond change and beyond human effort, and so there the favor is constant, “always.” The same holds in a person’s own service of G-d.


הנה בבחי׳ מצחא שהוא חיצוניות הרצון בלי טעם רק מרשימו שנשאר אחר התפלה מהתבוננות בינה ודעת שהיה לו בשעת התפלה.39
in the level of the forehead (mitzcha), which is the outer dimension (chitzoniyus) of the will, without reason, only from the reshimu (impression) that remains after prayer, from the contemplation of Binah (understanding) and Daas (knowledge) that he had at the time of prayer.
In a person, the “forehead” is the outer layer of will: a will without reasons, which is not the contemplation itself but the impression it leaves. After prayer, in which one contemplated with Binah and Daas, what remains is this settled will.




7וזהו תמיד דוקא ר״ל [רוצה לומר] בכל היום כולו אף שאינו מתבונן ואף כשעוסק בצורכי העולם יהיה
And this is [the meaning of] “always” specifically: that is to say, all day long, even when he is not contemplating, and even when he is occupied with the needs of the world, it should be
The word “always” on the tzitz means all day: even when a person is not contemplating, and even while he is busy with worldly affairs, his will remains turned to G-d.


ע״ד תורתו קבע ומלאכתו עראי40 דהיינו שיהיה עיקר המכוון כדי שיהיה פנאי לעסוק בתורה ולהתפלל
in the manner of “his Torah fixed and his work occasional”: that is, that the main intention be so that there will be free time to engage in Torah and to pray,
This follows the Sages’ ideal of making one’s Torah fixed and one’s work occasional. The point is the purpose of the work: one works so as to have free time for Torah and prayer.


ועל כוונה זו הולך בכל עניניו בבחי׳ זו שיהי׳ [שיהיה] תמיד לרצון כו׳ והיינו ע״י משה שהוא העושה הציץ להיות תמיד לרצון על בחינת מצחא.
and with this intention he goes about all his affairs, at this level, so that it be “always for favor,” etc. And this is through Moshe, who is the one who makes the tzitz, so that it be “always for favor” upon the level of the forehead.
When this aim governs everything he does, his will is “always for favor.” This constancy comes from Moshe, who makes the tzitz, the light that keeps the “forehead” steady.


כי משה הוא מבחינת הדעת והוא ממשיך מבחינת רעוא דכל רעוין בבחינת מצחא המכוון כנגד מוח הדעת
For Moshe is of the level of Daas (knowledge), and he draws down from the level of the Will of all wills into the level of the forehead, which is aligned opposite the brain of Daas
Moshe embodies Daas, and he draws light from the Will of all wills into the “forehead,” which faces the brain of Daas. So the steady will of the forehead is fed from the highest source.


(כי הדעת עולה כו׳ שבו גילוי בחי׳ עתיקא וע׳ במ״ש ע״פ החלצו מאתכם)41 ובכל נפש יש מבחי׳ זו דמשה שהוא א׳ המיוחד משבעה רועים.42
(for Daas rises, etc., [Daas] in which there is a revelation of the level of Atika; and see what is written on [the verse] “Arm men from among you”). And in every soul there is [something] of this level of Moshe, who is the unique one of the seven shepherds.
The parenthesis recalls that Daas reaches upward to its source, so that Atik, the innermost level of Keser, is revealed in it; the Alter Rebbe refers to the explanation on “Arm men from among you.” Every soul has something of Moshe, the unique one among the seven shepherds.


אך והיה על מצח אהרן43 כי אהרן הוא אהבה רבה ובבחי׳ מצח שבו שהוא ההסכמה הנמשך מאהבה44 שם צ״ל הציץ שיהיה תמיד לרצון בלי שינויים.
However: “And it shall be upon Aharon’s forehead,” for Aharon is great love (ahavah rabbah), and in the level of the forehead within him, which is the agreement drawn from love, there the tzitz must be, so that it be “always for favor,” without changes.
But the verse says “on Aharon’s forehead.” Aharon is great love, and his “forehead” is the agreement that love leaves behind; that is where the tzitz must rest, so that the will stays constant without changes.


משא״כ במשה עצמו א״צ [אין צריך / אינו צריך] לזה כי משה מלגאו שהוא הדעת עצמו שהוא בחי׳ פנימיות על כן לא שייך לומר ע״ז בחי׳ הסכם וחיצוניות ורצון כ״א בחי׳ דעת וחפץ.
Whereas in Moshe himself there is no need for this, for Moshe is within (milegav), being Daas itself, which is the level of the inner dimension (pnimiyus); therefore it does not apply to speak of it as the level of agreement, outer dimension (chitzoniyus) and will, but only as the level of Daas and desire (chefetz).
Moshe himself needs no tzitz, for he is “within”: he is Daas itself, the inner dimension. Terms like agreement, outer dimension and will do not apply to him, only Daas and chefetz, a desire deeper than will.




Section 7 · ¶8
Two foreheads
8וכנודע שחפץ הוא למעלה מהרצון רק שמשה הוא העושה הציץ על מצח אהרן. והוא הלעומת זה45 נגד בחי׳ עמלק שגם שם יש מצח.
As is known, desire (chefetz) is higher than will. It is only that Moshe is the one who makes the tzitz on Aharon’s forehead. And this is the counterpart (l’umas zeh) against the level of Amalek, for there too there is a forehead:
Chefetz, desire, is higher than will, so Moshe has no need of the tzitz; he only makes it for Aharon’s forehead. The tzitz is holiness’s answer to Amalek, who also has a “forehead.”


מצח אשה זונה46 גסות עקשות בבחי׳ יש דוקא שאע״פ [שאף על פי] שיודע את רבונו מ״מ כו׳ והציץ שמבחי׳ משה מבטל זה כנ״ל:
“the forehead of a harlot,” arrogance and obstinacy, in the level of yesh (“something”) specifically: for although he knows his Master, nevertheless, etc. And the tzitz, which is from the level of Moshe, nullifies this, as mentioned above.
Amalek’s forehead is the brazen “forehead of a harlot” of Jeremiah: arrogance and obstinacy, a hard sense of self. He knows his Master yet rebels anyway. The tzitz, drawn from Moshe’s self-nullification, nullifies that brazenness.




Section 8 · ¶9
Bearing iniquity
9ונשא אהרן47 את עון הקדשים. בחי׳ נושא עון. (וכנ״ל דשם הוי״ה שבציץ הוא למעלה מבחי׳ קדש למ״ד וע״כ ונשא אהרן כו׳)
“And Aharon shall bear the iniquity of the holy things”: the level of “bearing iniquity” (nosei avon). (And as mentioned above, the Name Havayah on the tzitz is above the level of kodesh-lamed, and therefore “And Aharon shall bear,” etc.)
The verse continues, “Aharon shall bear the iniquity of the holy things”: the tzitz atones. This is the divine attribute of “bearing iniquity,” and it works because the Name Havayah on the tzitz is above kodesh-lamed, above what human effort reaches.


שהם מי״ג מכילין דרחמי דהיינו הארת הוי״ה הב׳ להיות אל רחום וחנון48 כו׳ י״ג מדה״ר [מדות הרחמים] י״ג ת״ד [תיקוני דיקנא].
which are from the thirteen measures of mercy (yud-gimmel mechilin d’rachamei), that is, the radiance of the second Havayah, so that there be “G-d, merciful and gracious,” etc.: the Thirteen Attributes of Mercy, the thirteen tikkunim of the beard (tikkunei dikna).
“Bearing iniquity” is one of the Thirteen Attributes of Mercy, called in Aramaic the thirteen “measures of mercy” and, in Kabbalah, the thirteen tikkunim of the beard. They are the radiance of the second Havayah in the verse “Havayah, Havayah, G-d, merciful and gracious.”


והוי״ה הב׳ הם פאות הראש49 והוי״ה הא׳ הם תקוני הראש (כמו ציץ על מצחא הוא מבחי׳ תקון הראש רעדכ״ר [רעוא דכל רעוין]) כו׳ כנודע.
And the second Havayah is the corners (pe’os) of the head, and the first Havayah is the tikkunim of the head (just as the tzitz on the forehead is from the level of a tikkun of the head, the Will of all wills), etc., as is known.
The second Havayah corresponds to the pe’os, the “corners” of the head, and the first to the tikkunim of the head itself; the tzitz on the forehead belongs to these tikkunim of the head, the Will of all wills. This is the other explanation promised earlier in the maamar.


והיינו להיות הוי״ה הוי״ה ולהיות אצי׳ ע״ס [עשר ספירות] מי״ג מכילין אבא יונק ממזל50 כו׳ וכ״ז [וכל זה] נמשך ע״י הציץ שממשיך מבחי׳ רעדכ״ר [רעוא דכל רעוין] כתר שבכתר סתימא דכל סתימין:
And this is so that there be “Havayah, Havayah,” and so that there be the World of Atzilus (Emanation), the Ten Sefiros, from the thirteen measures: “Abba nurses from the mazal,” etc. And all this is drawn down through the tzitz, which draws from the level of the Will of all wills, the Keser (the Crown) within Keser, the most hidden of all hidden (stima d’chol stimin).
Through the two Names, Atzilus and its Ten Sefiros come into being from the thirteen measures of mercy, as in the Kabbalistic teaching that “Abba nurses from the mazal” (a tikkun of the beard). All this is drawn through the tzitz, which draws from the Will of all wills, the Keser within Keser, the most hidden of all.



In one’s avodah
After prayer the feeling fades, but its impression can remain as a steady will to cleave to G-d. Keep that will all day: make Torah fixed and work occasional, with the aim in all one’s affairs of freeing time for Torah and prayer, so that one’s will is “always for favor.” Torah studied with self-nullification, Moshe’s “what are we,” is what overcomes the brazen self-assertion of Amalek.
Questions for discussion
	Why does the forehead, rather than the brain of Daas itself, carry the will that lasts after prayer?
	How does Amalek, who “knows his Master,” oppose Daas in particular, and how does self-nullification overcome him?
	Torah study is thought and speech; how can it be self-nullification?
	Why is kodesh-lamed called “below” even though it draws down encompassing lights?
	What would it mean in practice to keep one’s Torah fixed and one’s work occasional?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
Or HaTorah records that this is the Biur on “And you shall make a tzitz” from the year 5566 (1805–06), the one printed in Torah Ohr.
Kehot’s noteבאוה״ת ע׳ א׳תשיז מציין: ביאור ועשית ציץ דתקס״ו שנדפס בתו״א.
Paragraph 2
2חללין
In Va’eschanan the Zohar teaches that three cavities in the skull of Z’eir Anpin hold three brains. The Alter Rebbe cites it by page and identifies the three as Chochmah, Binah and Daas.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
3תלת חללין דגלגלתא
The note sends the reader to a maamar of 5704 (1943–44) for the Zohar’s “three cavities of the skull,” the image with which this paragraph opens.
Kehot’s noteראה סה״מ תש״ד ע׳ 163.
4כנודע בחכמת הרפואה
There the Tzemach Tzedek gives sources for the medical point the Alter Rebbe relies on: the books of anatomy, Shvilei Emunah (Nesiv 4, Shvil 1) and Sefer HaBris (maamar 17, chapter 4).
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תצא ד״ה ויאמר מלך מצרים למילדות מציין ע״ז וז״ל: ”וכן הוא בספרי הניתוח בשבילי אמונה נתיב רביעי שביל ראשון ובספר הברית מאמר י״ז פ״ד, וצ״ע בכוזרי מאמר ה׳ סי׳ י״ב בפי׳ האוצר נחמד שם ודע שהקדמונים”. עכ״ל.
5ובזהר הרקיע על האד״ר
The Idra Rabba teaches that when the forehead of Z’eir Anpin is revealed, judgment is aroused; but when Israel’s prayers rise, “the forehead of the Will of wills” is revealed and shines into it, and judgment is stilled. Kehot identifies this as the passage of the Idra Rabba on which Zohar HaRakia comments.
Zohar III, 136bזח״ג קלו, ב
Kehot’s noteזח״ג קלו, ב. וראה לקו״ת שה״ש כג, ג.
Paragraph 3
6על מצחו תמיד
Of the tzitz: “It shall be on his forehead always, for favor for them before G-d.” The question is how the love can stay “always.”
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Torah is named for Moshe, the source of the remedy.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8בחר לנו אנשים
Moshe told Yehoshua, “Choose men for us and go out, fight Amalek.” The previous maamar explained that only “Moshe’s men,” people of self-nullification, can defeat Amalek.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אם תגביה כנשר
“Though you soar aloft like the eagle … from there I will bring you down,” said of Edom’s pride. It describes Amalek’s haughtiness.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10זכור דעמלק
“Remember what Amalek did to you.” The Alter Rebbe refers to a Biur on this verse for a fuller account of Amalek.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כי האומר אין לי אלא תורה
Rabbi Yosei teaches that whoever says he has nothing but Torah does not have even Torah. The maamar uses it to show that Torah must be the Torah of Moshe, studied with self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12ולא תחללו
“You shall not profane My holy Name.” The previous maamar read “profane” (sechallelu) as making a chalal, a void, as if any place were empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“My beloved … peers through the lattices.” The maamar uses it for the glimpses of divine love that break through the barrier now and then.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
14ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave upon it, like the engravings of a seal, ‘Holy to G-d.’” The command is addressed to Moshe, which the maamar explains.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בחי׳ משה ששרשו בחי׳ דעת עליון
The Rebbe discusses at length the theme of this line, that Moshe’s root is in the higher Daas.
Kehot’s noteראה לקו״ש ח״ו ע׳ 248 בארוכה בענין זה.
16וכמ״ש במ״א ע״פ משה ידבר
There, on 69a, “Moshe would speak” is explained as Moshe drawing the Infinite Light down from above, even into Asiyah, through the level of Mah, self-nullification.
Kehot’s noteראה לעיל סט, א.
17משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe refers to an explanation of this verse elsewhere for Moshe’s self-nullification.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18Haman’s proposal: “Let them bring royal apparel that the king has worn.” The Alter Rebbe refers to a Biur on this verse that speaks of Haman as the level of yesh.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19רשפי אש
“Its flashes are flashes of fire, a flame of G-d,” said of love. Gold stands for this fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אותיות דבינה
The note cites the Ramaz there: the letters are in the seven lower Sefiros of Imma.
Kehot’s noteכ״כ הרמ״ז ר״פ ויקרא שהאותיות הם בז״ת דאימא, וע׳ בביאורי הזהר פ׳ פינחס (כ״ק אדמו״ר הצ״צ בבוך באב׳ 14 סא, א).
21שו״ה שבה — כי הרי החכמה
There, on 46d, the Sefiros within Keser are likened to an engraving on a precious stone, which is not foreign to it as ink is to parchment; and the Torah, though rooted in Yesod of Abba, is said to be enclothed in Binah, where the letters are, citing this Biur on “and you shall engrave.”
Kehot’s noteראה לקו״ת בחוקותי מו, ד.
22שהם תרין רעין
There “Shema Yisrael, Havayah Elokeinu” is read as the union of Abba and Imma, called “two companions,” and “Havayah is One” as the union of Z’eir Anpin and Nukva.
Zohar III, 4aזח״ג ד, א
Kehot’s noteזח״ג ד, א. וראה לעיל י, ב.
23סופר וספור
G-d created His world “with three books (sefarim)”: sefer, sefar and sippur, which the Alter Rebbe reads as sofer (scribe), sefer and sippur (telling). The maamar’s “scribe and telling” refers to this.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
24ע״פ זה שמי
That maamar, on “This is My Name,” applies Sefer Yetzirah’s sofer, sefer and sippur: the Written Torah is called sefer, and the sofer above it is Ayeh, alef with yud-hei, the supernal Chochmah.
Kehot’s noteלעיל נב, ד.
25זה שמי
“This is My Name forever.” The Alter Rebbe refers to the maamar on this verse earlier in Torah Ohr.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ולקמן ע״פ אמר עם הספר
There, on 96b, thought is called sefer, the level of letter-combinations, and “He said, with the sefer” is read as a refining by Chochmah in the supernal thought, that sefer of letter-combinations, which pushes the evil out so that “his evil plan returns upon his own head.”
Kehot’s noteצו, ב.
27אמר עם הספר
“He said, with the letter, that his evil plan should return upon his own head.” The Alter Rebbe refers to the maamar on this verse later in Torah Ohr.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The maamar infers that Chochmah itself is a “making” relative to G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
29קדש להוי״ה
The words engraved on the tzitz, “Holy to G-d,” which the Sages say were written on two lines. The maamar now turns to these words.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30קדש למ״ד למטה הוי״ה מלמעלה
A baraita describes the tzitz as a gold plate two fingers wide, stretching from ear to ear, inscribed in two lines: “yud hei” (the Name) above and “kodesh lamed” below. The maamar reads the two lines as two levels.
Shabbat 63b:15–16שבת ס״ג ב:ט״ו-ט״ז
אֲמַר לֵקהּ אַבָּיֵי: וְצִיץ אָרִיג הוּא?! וְהָתַנְיָא: צִיץ כְּמִין טַס שֶׁל זָהָב, וְרוֹחַב שְׁתֵּי אֶצְבָּעוֹת, וּמוּקָּף מֵאוֹזֶן לְאוֹזֶן, וְכָתוּב עָלָיו בִּשְׁתֵּי שִׁיטִין: ״יוֹד הֵא״ לְמַעְלָה, וְ״קוֹדֶשׁ לָמֶד״ לְמַטָּה. וְאָמַר רַבִּי אֱלִיעֶזֶר בְּרַבִּי יוֹסֵי: אֲנִי רְאִיתִיו בְּרוֹמִי וְכָתוּב עָלָיו ״קֹדֶשׁ לַה׳״ בְּשִׁיטָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31“To do Your will, my G-d, I desire; and Your Torah is within my inward parts.” It shows Torah becoming an inner light within a person.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32עמ״ש ע״פ כי תצא
the passage shares nothing with the note
Kehot’s noteלקו״ת שם לו, ד.
33רעוא דכל רעוין
The note lists these maamarim on the “Will of all wills.” Pinchas 76d refers back to the end of this Biur: the forehead is the level of will, as in “upon his forehead … for favor,” and the Zohar calls it the Will of all wills; Bechukosai 46d cites this Biur at “and you shall engrave.”
Kehot’s noteמענין רעדכ״ר ע׳ בלקו״ת פ׳ תזריע בד״ה למנצח על השמינית ובד״ה והי׳ ביום ההוא יתקע ובד״ה תקעו בחדש שופר דרוש א׳ ושם פ״ב (כ״ק אדמו״ר הצ״צ בד״ה להבין מ״ש בע״ח, בוך באב׳ 57). בלקו״ת בחוקותי מו, ד. פנחס עו, ד מציין לכאן.
34והוא בחי׳ עתיק
The Tzemach Tzedek explains these words: “that is, the level of Atik is not counted among the Ten Sefiros, as explained in the Biur on ‘Let them bring royal apparel.’”
Kehot’s noteבאוה״ת פ׳ כי תצא ע׳ תתקכא מפרש זה כ״ק אדמו״ר הצ״צ ”ור״ל שבחי׳ עתיק אינו במנין ע״ס כמ״ש בביאור ע״פ יביאו לבוש מלכות”. ע״ש. הכוונה לתו״א צא, ב.
35ויקרא הוי״ה הוי״ה
“And G-d passed before him and called, ‘Havayah, Havayah, G-d, merciful and gracious.’” The doubled Name, divided by the cantillation, is read as two levels of Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36את בחי׳ הוי׳ שלפני האצי׳
The Tzemach Tzedek quotes this reading, that the Havayah of Atzilus calls upon the Havayah before Atzilus, in these two places of Or HaTorah.
Kehot’s noteמובא באוה״ת פ׳ כי תשא ע׳ ב׳סז. ובפ׳ ואתחנן ע׳ קכב.
37לרצון לפני הוי״ה
The tzitz is to be on Aharon’s forehead “always, for favor for them before G-d.” The maamar reads “favor” (ratzon) as the divine will and “before” as preceding, or within, the Name Havayah.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38Kehot’s note points to Deuteronomy 21:10–25:19 for these words.
Deuteronomy 21:10–25:19דברים כ״א:י׳-כ״ה:י״ט
Paragraph 6
39לפני ה׳ תטהרו
“For on this day He will atone for you, to purify you; from all your sins, before G-d you shall be purified.” The maamar compares it to “before Havayah” said of the tzitz: a level that precedes the Havayah of Atzilus, or its inner dimension, where the favor is constant.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 7
40תורתו קבע ומלאכתו עראי
“The earlier generations made their Torah fixed and their work occasional, and both endured in their hands.” The maamar applies it to keeping one’s will constant through the day.
Berakhot 35b:10ברכות ל״ה ב:י׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יְהוּדָה בְּרַבִּי אִלְעַאי: בֹּא וּרְאֵה שֶׁלֹּא כְּדוֹרוֹת הָרִאשׁוֹנִים דּוֹרוֹת הָאַחֲרוֹנִים. דּוֹרוֹת הָרִאשׁוֹנִים עָשׂוּ תּוֹרָתָן קֶבַע וּמְלַאכְתָּן עֲרַאי, זוֹ וָזוֹ נִתְקַיְּימָה בְּיָדָן. דּוֹרוֹת הָאַחֲרוֹנִים שֶׁעָשׂוּ מְלַאכְתָּן קֶבַע וְתוֹרָתָן עֲרַאי, זוֹ וָזוֹ לֹא נִתְקַיְּימָה בְּיָדָן.
Rabbah b. Bar Hannah stated that R. Johanan said in the name of R. Judah b. R. El'ai : Come and see that the later generations are not like the former generations. The former generations made their Torah their principal concern and their work only occasional, and both flourished in their hand ; whereas the later generations made their work their principal concern and their Torah only occasional and neither flourished in their hand.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
41החלצו מאתכם
“Arm men from among you for the army,” Moshe’s command before the war with Midian. The Alter Rebbe refers to an explanation on this verse about Daas and Atik.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42משבעה רועים
“We will raise against him seven shepherds and eight princes of men.” The term “seven shepherds” comes from this verse; Moshe is the unique one among them.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43והיה על מצח אהרן
“And it shall be on Aharon’s forehead … always, for favor.” The maamar explains why the verse speaks of Aharon’s forehead in particular.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שהוא ההסכמה הנמשך מאהבה
There the Alter Rebbe says that Netzach is the agreement that remains from the contemplation during prayer, and refers back to this Biur’s explanation of “Aharon’s forehead” as that agreement, adding that metzach (forehead) and netzach are one level.
Kehot’s noteבלקו״ת מסעי פט, א מציין לכאן.
Paragraph 8
45הלעומת זה
“G-d has made one opposite the other.” Holiness and kelipah mirror each other, so the tzitz on the forehead has its counterpart in Amalek’s forehead.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46מצח אשה זונה
“You had a harlot’s forehead; you refused to be ashamed.” The prophet’s image of shameless brazenness describes Amalek’s forehead.
Jeremiah 3:3ירמיהו ג׳:ג׳
וַיִּמָּנְעוּ רְבִבִים וּמַלְקוֹשׁ לוֹא הָיָה וּמֵצַח אִשָּׁה זוֹנָה הָיָה לָךְ מֵאַנְתְּ הִכָּלֵם:
Therefore the showers have been withheld, and there hath been no latter rain; yet thou hadst a harlot’s forehead, thou refusedst to be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
47ונשא אהרן
“And Aharon shall bear the iniquity of the holy things that the Children of Israel sanctify.” The tzitz atones because it draws from a level above all human effort.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
48אל רחום וחנון
“G-d, merciful and gracious,” the opening of the Thirteen Attributes of Mercy, which flow from the second Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49פאות הראש
Or HaTorah adds here: “See what is written about the pe’os of the head in the Siddur on ‘He gives snow like wool.’”
Kehot’s note”עמ״ש מענין פאות הראש בסידור ע״פ הנותן שלג כצמר” — אוה״ת תשא ע׳ ב׳סח.
50אבא יונק ממזל
There the Alter Rebbe explains that Abba nurses from the eighth mazal and Imma from the thirteenth: Abba already exists, and the nursing brings growth into a full configuration with mature mochin, so that it can give to the levels below.
Kehot’s noteזח״א רפט, ב. ע״ח שער הכללים פ״ה. שער א״א ספ״ט. ובכ״מ. וראה לקו״ת אמור לט, א. מטות פג, א.

Torah Ohr · Parshas Ki Sisa · Maamar 1
שמאלו תחת לראשי וימינו תחבקני
His Left Hand Is Under My Head, and His Right Hand Embraces Me
G-d’s “left hand,” the rejection that a person’s failings arouse above, is itself what lifts him up: from distance comes the boundless love of “with all your might,” and then G-d’s “right hand,” the Torah and mitzvos, embraces him so that he does not fall.
The maamar in brief
Reading “His left hand is under my head, and his right hand embraces me” together with the opening of Ki Sisa, the Alter Rebbe teaches that the “visitation” Israel’s deeds arouse above never rejects completely: it ends by lifting their head. He carries this into divine service through two voices, prayer and Torah. Prayer rises from below: contemplating that G-d is the life of everything, a person comes to love Him, and that love must be constant, not only during prayer. The vision that brings this love is drawn from above, and it explains why embodied, distracted Israel are greater than the angels: angels are only channels for G-dly life, while Israel draw a light that transforms the body itself, like light that emerges from darkness. Torah, in contrast, descends from above. Beyond the love “with heart and soul” lies “with all your might,” the love of the soul’s essence for G-d’s essence, reached above all by the baal teshuvah, whose former distance intensifies his yearning. This is the left hand under the head. Then the right hand, Torah, mitzvos and above all charity, embraces him, and “a ransom for his soul” repairs what was lacking.

Outline
	1The left hand that lifts the headG-d’s rejection, aroused by Israel’s deeds, is never complete; the census verse of Ki Sisa promises that the very “visitation” lifts their head. Two voices, Torah and prayer, bring the theme into divine service.¶1–2
	2Prayer and the love of G-dPrayer rises from below and Torah descends from above. Seeing that G-d is the life of all things brings love, which must be constant; the vision itself is drawn from above and requested in the prayers before the Shema.¶3–9
	3Why Israel surpass the angelsAngels are only channels for the G-dly life-force; Israel, by nullifying the body, draw a light that makes “Holy” meaningful and turns the body itself into a chariot for G-d. This light, though only a “foot,” is “our G-d,” as a son is his father’s foot.¶10–16
	4Love from above and Torah from aboveLove and awe come from above, drawn down by first humbling the body with a broken heart; Torah, drawing G-d’s wisdom into every faculty, is the arousal from above.¶17–18
	5With all your might: the love of teshuvahLove with heart and soul responds to G-d’s revealed radiance; “with all your might” is the soul’s essence reaching His essence. The baal teshuvah attains it through his former distance: the left hand under the head.¶19–23
	6The right hand’s embraceTorah and mitzvos descend from G-d’s highest attributes into physical life and hold a person after prayer; charity, equal to all the mitzvos, is the “ransom” that repairs and uplifts.¶24–26


Key concepts
	The left pushes away, the right draws nearשמאל דוחה וימין מקרבת
	G-d’s severity and kindness work together: even His rejection is never complete, and it becomes the means of a greater closeness.

	Sensory sightראיה חושית
	An understanding of G-d as one’s life so vivid that it is like seeing with the eyes; it brings a love strong enough to overpower the evil inclination.

	From below upward and from above downwardמלמטה למעלה ומלמעלה למטה
	Prayer is the person’s arousal rising toward G-d; Torah is G-d’s own wisdom and will descending into the person’s thought, speech and action.

	Self-nullification (bittul)ביטול
	Having no standing of one’s own before G-d. The angels are wholly batel, and so are mere channels; a Jew who nullifies his body makes even the body a vehicle for G-d’s unity.

	With all your might (me’od)בכל מאדך
	Love beyond measure: the service of the soul’s essence, its “head,” pouring itself out toward G-d’s essence, above the love that responds to His radiance in creation.

	Spark and essence of the soulניצוץ הנשמה ועיקר הנשמה
	Only a spark of the soul is enclothed in the body (the “foot”); its essence remains above as makif (the “head”).

	Return (shov)שוב
	The movement back down after the soul’s surge upward: Torah and mitzvos, descending from on high into physical life, embrace a person so that he does not fall.


Section 1 · ¶1–2
The left hand that lifts the head
1שמאלו תחת לראשי12 וימינו תחבקני. הנה בענין העולמות3 כן דרך השם לבני ישראל עם קרובו4 כשמתעורר למעלה בחי׳ שמאל דוחה מחמת מעשה התחתונים ויהי להם למושיע5 וגורם שאדרבה עי״ז יהיה להם נשיאות ראש.6
“His left hand is under my head, and his right hand embraces me.” Now, as in the matter of the worlds, so is the way of G-d with “the children of Israel, the people near to Him”: when the level of “the left [hand] that pushes away” is aroused above because of the deeds of the lower beings, “He becomes their Savior,” and brings it about that, on the contrary, through this they will have an uplifting of the head.
The maamar opens with the verse of the Song of Songs in which the beloved’s left hand supports her head while his right hand embraces her. In Chassidus the left hand is G-d’s attribute of severity, which “pushes away,” and the right hand is His kindness, which draws near. The Alter Rebbe states his theme: when Israel’s deeds arouse this “pushing away” above, G-d makes the rejection itself the means of their salvation and of an “uplifting of the head,” by the same pattern through which He conducts the worlds.




2וזהו כי תשא את ראש בנ״י [בני ישראל] לפקודיהם7 פי׳ על ידי איזה פקידה שיפקד עליהם לרעה ח״ו [חס ושלום] וכל׳ [וכלשון] רז״ל [רבותינו זכרונם לברכה] אין לך כל פקידה שאין בה מעון העגל.8910
And this is [the meaning of] “When you lift up the head of the children of Israel lifkudeihem (according to their numbering)”: that is, through some visitation (pekidah) that is visited upon them for ill, G-d forbid, as in the expression of our Sages, of blessed memory: “There is no visitation at all that does not contain [something] of the sin of the Calf.”
The Alter Rebbe now reads the opening verse of Parshas Ki Sisa, “When you lift up the head of the children of Israel lifkudeihem,” through another sense of the root pakad: a “visitation,” a reckoning for sin. The Sages said that every such reckoning includes something of the sin of the Golden Calf, so the verse speaks of the head being lifted through a visitation for ill.


הנה עי״ז אדרבה תשא את ראש בנ״י [בני ישראל] כי בחי׳ השמאל דוחה אינה דחי׳ לגמרי ח״ו [חס ושלום] אלא וימין מקרבת. וזהו וימינו תחבקני1112 אשר כי יפול לא יוטל13 ח״ו [חס ושלום].
Now, through this, on the contrary, “you lift up the head of the children of Israel”; for the level of “the left [hand] pushes away” is not a complete pushing away, G-d forbid, but rather “and the right [hand] draws near.” And this is “and his right hand embraces me”: that “though he fall, he shall not be cast down,” G-d forbid.
That very visitation lifts their head, because G-d’s left hand never rejects completely: the left pushes away while the right draws near. This is “his right hand embraces me”: a Jew who falls is not cast down for good, as the psalm says.


ולהבין ענין זה בעבודת ה׳ כתיב הקל קול יעקב14 ב׳ פעמים קול א׳ בלא וא״ו וא׳ בוא״ו כי ב׳ קולות הם א׳ לתורה וא׳ לתפלה.
To understand this matter in the service of G-d: it is written, “The voice is the voice of Yaakov,” [the word] “voice” twice, one without a vav and one with a vav; for there are two voices, one for Torah and one for prayer.
To bring the theme into a person’s own service of G-d, the Alter Rebbe cites Yitzchak’s words, “The voice is the voice of Yaakov,” where the first “voice” (הקל) is spelled without a vav and the second (קול) with one. The doubled word points to two voices of Yaakov, Torah and prayer, which the next paragraphs compare.




Section 2 · ¶3–9
Prayer and the love of G-d
3והנה פעם אמרו דתלמוד תורה כנגד כולן1516 ופעם הפליגו מאד בשבח מעלת התפלה ושהיא כנגד הקרבנות.17
Now, at one time [the Sages] said that “the study of Torah is equal to them all,” and at another time they went to very great lengths in praise of the virtue of prayer, and [said] that it corresponds to the sacrifices.
Two teachings of the Sages seem to compete. The Mishnah says that the study of Torah “is equal to them all,” outweighing every other mitzvah, while the Talmud praises prayer highly and says that the prayers were instituted to correspond to the daily offerings.


אך שניהם אמת כי הם חלוקים בענינים שהתפלה היא בבחי׳ מלמטה למעלה והתורה היא בבחי׳ מלמעלה למטה.
But both are true, for they differ in their nature: prayer is on the level of “from below upward,” and Torah is on the level of “from above downward.”
Both are true because Torah and prayer move in opposite directions. In prayer a person rises from below upward toward G-d; in Torah, G-d’s wisdom comes down from above to the person.


ובאור ענין זה כי הנה ענין התפלה היא קיום המצות ק״ש [קריאת שמע] ואהבת וגו׳ כמ״ש במ״א ועד״ז תקנו ג״כ כל סדר התפל׳ קודם ק״ש [קריאת שמע] כדי שיקבל עליו בק״ש [בקריאת שמע] ואהבת באמת וכמשי״ת [וכמו שיתבאר] לקמן.
The explanation of this matter: the substance of prayer is the fulfillment of the commandments of the Shema, “And you shall love,” etc., as is explained elsewhere. And along these lines they also instituted the whole order of prayer before the Shema, so that in the Shema one will take upon himself “And you shall love” in truth, as will be explained below.
The heart of prayer is fulfilling the command of the Shema, “And you shall love Havayah your G-d.” The prayers before the Shema were arranged to bring a person to accept that love sincerely when he reaches it, a point the maamar returns to in paragraph 9.




4והנה הדרך18 המביאה את האדם לידי אהבה זו היא מ״ש ראה נתתי לפניך היום19 את החיים ואת הטוב ואת המות ואת הרע ובחרת בחיים.20 לאהבה את21 ה׳ אלקיך כי הוא חייך וגו׳.
Now, the way that brings a person to this love is what is written: “See, I have set before you today life and good, and death and evil,” “and you shall choose life”; “to love Havayah your G-d, for He is your life,” etc.
The way to love G-d is found in Moshe’s charge: G-d has set life and good, death and evil before us, and commands us to choose life, “to love Havayah your G-d... for He is your life.” The Alter Rebbe joins these verses: choosing life means recognizing that G-d is our life, and that recognition brings love.


כי בכל דבר בעוה״ז יש גשמיות ורוחניות והרוחניות והחיות אלהי הוא חיים וטוב והגשמי׳ [והגשמיים / והגשמיות / והגשמית] הוא מות ורע שהוא כלה ונפסד.
For in everything in this world there is physicality and spirituality. The spirituality and the G-dly life-force (chayus) are “life” and “good,” and the physicality is “death” and “evil,” for it comes to an end and decays.
He explains “life” and “death” in every created thing. Its spiritual side, the G-dly life-force that sustains it, is “life and good”; its physical side is “death and evil,” because it wears out and passes away.




5ומזה יראה האדם שכשם שהגשמיות כל דבר בטל לגבי הרוחני׳ [הרוחנית] המחייהו וכן באדם עצמו הנה הגוף טפל ובטל לגבי הרוחניו׳ והחיו׳ [והחיות] שבו לכן אוהב את חיי נפשו במאד מאד.
From this a person will see that just as the physicality of every thing is nullified before the spiritual [force] that gives it life—and so too in man himself, the body is secondary and nullified before the spirituality and life-force within it, and therefore he loves the life of his soul very, very greatly—
A person can see for himself that the physical side of everything is batel, subordinate and of no account, before the spiritual force that keeps it alive. The same is true in man: the body is secondary to the soul that animates it, which is why everyone loves his own life so intensely.


כן ויותר מכן יש לאדם לאהוב את ה׳ כאשר יסתכל בעין שכלו בראי׳ [בראיה] חושית כי הוא חייך ממש שהוא מקור וחיי החיים.22
so, and even more than that, a person ought to love G-d, when he looks with the eye of his intellect, with sensory sight, [and sees] that “He is your life,” truly, for He is the source and the Life of all life.
If a person loves his own life so much, he should love G-d even more, once he sees with his mind, as clearly as with his eyes, that G-d is literally his life, the source and Life of all life. “Sensory sight” here means an understanding so vivid that it is like seeing.




6וזהו ענין וכל צבא השמים לך משתחוים23 כמארז״ל [כמאמר רבותינו זכרונם לברכה] שהחמה שוקעת במערב ומשתחוה לקונה24 וכן כל המזלות בעבור שרואים ומשיגים חיותם וקיומם המהוה ומחי׳ אותם ומקיימם.
And this is the meaning of “And all the host of heaven bow down to You,” as our Sages, of blessed memory, said: the sun sets in the west and bows to its Maker, and so do all the constellations, because they see and apprehend their life-force and existence, which brings them into being, gives them life and sustains them.
The verse “and all the host of heaven bow down to You” is explained by the Sages: the sun sets in the west, where the Shechinah rests, and so bows to its Maker, and so do all the stars and constellations. They bow because they perceive the G-dly force that creates, enlivens and sustains them.


וזהו ראה נתתי לפניך וגו׳ שזה יראה האדם לעינים בראי׳ [בראיה] חושיי׳ [חושיית] שהרי רואה חיותו וקיומו
And this is “See, I have set before you,” etc.: that a person will see this with his eyes, with sensory sight, for he sees his own life-force and existence,
This is the meaning of “See, I have set before you”: a person can actually see it, for he sees his own life and existence.


וכן רואה ההשתחואה של צבא השמים ועי״ז יבא למדרגת ואהבת את25 ה׳ אלהיך בכל לבבך בשני יצריך26 שאפי׳ [שאפילו] היצה״ר [היצר הרע] הוא נכנע ובטל נגד אהבת ה׳
and likewise sees the bowing of the host of heaven. And through this he will come to the level of “And you shall love Havayah your G-d with all your heart”—“with both your inclinations,” so that even the evil inclination is subdued and nullified before the love of G-d,
Seeing also how the heavenly bodies bow, he can reach “You shall love Havayah your G-d with all your heart,” which the Mishnah explains as “with both your inclinations.” A love born of such clear sight is strong enough to subdue even the evil inclination.


וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] בטל רצונך מפני רצונו2728 פי׳ לפי שאהבה זו הבאה מחמת ראי׳ [ראיה] חושיית כזו אין ערוך אליה ולא
as our Sages, of blessed memory, said, “Nullify your will before His will.” The explanation: because this love, which comes from such sensory sight, has nothing comparable to it, nor is
The Sages’ “Nullify your will before His will” describes this. Nothing physical compares with this love, so every other desire gives way before it.


נמצא דוגמתה כלל בענינים גשמים וכמאמר מי ידמה לך ומי ישוה לך ומי יערך לך.
its like found at all in physical things, as it is said, “Who can be likened to You, who is equal to You, and who can be compared to You?”
The words from the Shabbos morning prayers, “Who can be likened to You, who is equal to You, and who can be compared to You?”, express that nothing physical can be set beside G-d. So no physical love can rival the love of Him.




7ובחי׳ ראי׳ [ראיה] זו צריך להיות נצחית ותמידי׳ [ותמידית] ומי שאינו מסתכל בזה תמיד עליו נאמר והכסיל בחושך הולך.
This level of sight must be enduring and constant; and of one who does not look at this constantly it is said, “And the fool walks in darkness.”
This “seeing” must not be a passing moment; it must be lasting and constant. Of one who does not keep it constantly before him, Koheles says, “the fool walks in darkness.”


מה שאין כן החכם עיניו בראשו29 שיהיה תמיד לנגד עיניו חיותו וקיומו מאור אין סוף ב״ה וככה תהי׳ [תהיה] אהבת הוי״ה תקועה בלבו תמיד ותהיה נפשו קשורה באלהי׳ [באלקים] חיים קשר נפלא וחזק לעד ולעולמי עולמים.
Not so “the wise man, whose eyes are in his head”: his life-force and existence from the Infinite Light (Or Ein Sof), blessed be He, will always be before his eyes. And thus the love of Havayah will be fixed in his heart always, and his soul will be bound to the living G-d with a wondrous and strong bond, forever and to all eternity.
The wise man, “whose eyes are in his head,” keeps always in view that his life and existence come from the Infinite Light. Then the love of G-d stays fixed in his heart, and his soul is bound to the living G-d with a lasting bond.




8וזהו ענין חילא דתיובתא יתיר ותדיר הנזכר בזה״ק [בזהר הקדוש] לתקון פגם הברית30 כי ברית הוא ענין התקשרות31 ובקדושה הוא ענין התקשרות נפשו בשרשו וחיותו ובהפך זלע״ז [זה לעומת זה] הוא ההתקשרות בתאוות עוה״ז ותענוגות בנ״א [בני אדם]
And this is the meaning of “the greater and constant strength of teshuvah (return)” mentioned in the holy Zohar for repairing the blemish of the covenant (bris). For bris (covenant) means a bond: in holiness, it is the binding of one’s soul to its root and its life-force; and in the opposite [realm], “one opposite the other,” it is the binding to the desires of this world and the pleasures of human beings.
The Zohar speaks of a “greater and constant” strength of teshuvah needed to repair “the blemish of the covenant” (pegam habris), the tradition’s term for sins involving the procreative faculty, on which the covenant of circumcision is sealed. The Alter Rebbe explains why: bris means a bond. In holiness it binds the soul to its source; its counterpart on the opposite side binds a person to worldly desires and pleasures.


ולכן התיקון הוא להפך לבו מהפוך להפוך מן הקצה אל הקצה ממש לדבקה נפשו בשרשו וחיותו הנמשך ממנו ית׳
Therefore the repair is to turn his heart over from one opposite to the other, truly from one extreme to the other extreme, to make his soul cleave to its root and its life-force, which is drawn from Him, may He be blessed,
Since the damage was a bond in the wrong direction, the repair is a complete reversal: turning the heart from one extreme to the other. The same capacity for attachment now binds the soul to its root and source in G-d.


שהוא אל חי וקים בחי׳ ברית המקשר וממשיך החיות מבחי׳ סוכ״ע להיות ממכ״ע [ממלא כל עלמין] להחיות נפש כל חי ורוח כל בשר איש32 שתהי׳ [שתהיה] דבקות אמתי ותמידי
Who is “the living and enduring G-d,” the level of the covenant (bris) that binds and draws the life-force from the level of the light that encompasses all worlds (sovev kol almin) to become the light that fills all worlds (memalei kol almin), to give life to “the soul of every living thing and the spirit of all human flesh”; so that there will be a true and constant cleaving.
G-d as “the living and enduring G-d” corresponds to the level of bris, the bond that draws life downward: it brings the transcendent light that encompasses all worlds into the light that fills each world, giving life to every living being, in the words of Job. The goal is a true and constant cleaving (deveikus) to that source.


וזהו יתיר ותדיר ולא די בזה שהוא מעורר את האהבה בשעת התפלה וכיו״ב [וכיוצא בזה] ואח״כ חולפת ועוברת
And this is “greater and constant”: it is not enough that he arouses the love at the time of prayer and the like, and afterwards it passes and goes away,
This is what the Zohar means by “greater and constant”: it is not enough to feel love for G-d during prayer and similar times if it then fades. The bond must last.


כדכתיב קרוב ה׳ לכל קוראיו33 לכל אשר יקראוהו באמת ושפת אמת תכון לעד כתי׳ [כתיב] משא״כ ועד ארגיעה34 כו׳:
as it is written, “G-d is near to all who call upon Him, to all who call upon Him in truth”; and it is written, “The lip of truth shall be established forever,” which is not so of “but for a moment,” etc.
The psalm says G-d is near to those who call upon Him “in truth,” and Proverbs says that “the lip of truth shall be established forever,” whereas the false tongue lasts “but for a moment.” A love that passes after prayer belongs to the passing moment; the true love endures.




9והנה בחי׳ ראי׳ [ראיה] חושיית35 זו המביא׳ [המביאה] לידי אהבה זו נמשך לישראל מלמע׳ [מלמעלה] כמ״ש וה׳ עליהם יראה ויצא כברק חצו36 זה הוא המשכה והארה שמאיר ובא לישראל להיות
Now, this level of sensory sight, which brings one to this love, is drawn down to Israel from above, as it is written, “And G-d will be seen over them, and His arrow will go forth like lightning.” This is a drawing-down and illumination that shines and comes to Israel, so that
The “sensory sight” that leads to love is not something a person produces alone; it is drawn to Israel from above. Zechariah’s words, “G-d will be seen over them, and His arrow will go forth like lightning,” describe this illumination flashing down upon Israel.


עליהם יראה לראות באור ה׳ חיי החיים ית׳ בראי׳ [בראיה] חושית ולדבקה בו וע״ד זה תקנו לפני ק״ש [קריאת שמע] כל סדר התפלה וברכות השחר ברוך אתה כו׳
“over them [He] will be seen”: to see, by the light of G-d, the Life of all life, may He be blessed, with sensory sight, and to cleave to Him. And along these lines they instituted before the Shema the whole order of prayer and the morning blessings, “Blessed are You,” etc.,
Its purpose is that “G-d will be seen over them”: that Jews should see the Life of all life by G-d’s own light, as vividly as with the eyes, and cleave to Him. For this reason the Sages placed the morning blessings and the whole order of prayer before the Shema.


שאנו מבקשי׳ [מבקשים] שיאיר לנו אור הוי׳ בהתגלות כדי שיקבל עליו בק״ש [בקריאת שמע] מצות ואהבת באמת וזהו הוי׳ אלהינו. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] גדולים ישראל יותר ממלאכים שממתינים לומ׳ [לומר] קדוש עד שישראל37 אומרי׳ [אומרים] למטה.
in which we ask that the light of Havayah shine for us openly, so that in the Shema one will take upon himself the commandment “And you shall love” in truth. And this is “Havayah our G-d.” For our Sages, of blessed memory, said: Israel are greater than the angels, for [the angels] wait to say “Holy” until Israel say it below.
In those prayers we ask that the light of Havayah shine openly upon us, so that in the Shema we can accept the command to love G-d sincerely; this is “Havayah our G-d,” the light of Havayah becoming “ours.” The Talmud says Israel are greater than the angels, for the angels do not sing above until Israel sing below.




Section 3 · ¶10–16
Why Israel surpass the angels
10ולכאורה אינו מובן שיהיה יתרון זה לאדם בהיותו בעוה״ז מלובש בגוף גשמי ואין לך אדם שאין נופלים לו מחשבות זרות עכ״פ [על כל פנים] מחשבה
At first glance it is not understood how man could have this advantage while he is in this world, clothed in a physical body. And there is no person to whom alien thoughts do not come—at any rate, a thought
The Alter Rebbe raises a difficulty with the Talmud’s statement that Israel are greater than the angels. A human being lives in this world inside a physical body, and no one is free of stray thoughts.


שהיא זרה אצלו לפי״ע [לפי ערכו] הגדול לפי גדלו והקטן לפי קטנו והמלאכי׳ [והמלאכים] כולם עומדים ברום עולם מופשטים מחומר הגוף הגשמי וכולם עושים באימה וביראה רצון קונם מו׳ ימ״ב [ימי בראשית] בלי שום בטול והפסק אפי׳ [אפילו] רגע אחד:
that is alien for him relative to his level: the great one according to his greatness, and the small one according to his smallness. Whereas the angels all stand in the heights of the world, divested of the matter of a physical body, and all of them do the will of their Maker in dread and awe, from the six days of Creation, without any cessation or interruption, even for a single moment.
Everyone has thoughts that are “alien” by his own standard: a great person by his high standard, a lesser person by his. The angels, by contrast, have no body and have served their Maker in awe without pause since Creation, so how can man surpass them?




11אך הנה המלאכים38 אין אומרים קדוש מצד עצמם רק מצד החיות המתפשט ונמשך בהם רק
But the angels do not say “Holy” on their own account, but only by virtue of the life-force (chayus) that spreads forth and is drawn into them; only
The answer begins: the angels do not say “Holy” on their own. Their praise comes from the G-dly life-force flowing through them.


שהם אינם תופסים39 מקום לפני חיות אלהות השורה בתוכם והמשכות והתפשטות החיות שבהם הוא הוא האומר והעושה בהם כרצונו באין מונע.
that they take up no room before the G-dly life-force that rests within them, and the drawing-down and spreading forth of the life-force within them is itself what speaks and acts in them according to its will, without hindrance.
The angels have no sense of self that “takes up room” before the G-dliness within them. So the divine life-force in them is what actually speaks and acts through them, unhindered.




12ולכן כתיב בהגר ותקרא שם40 ה׳ הדובר אליה והוא המלאך שדיבר עמה41 וכן במלאכים שבאו אצל אברהם כתיב ויאמר שוב אשוב אליך42 ובשליחותו של מקום אמר לו כן43 כאלו אמר הקב״ה בכבודו ובעצמו44
Therefore it is written of Hagar, “And she called the Name of G-d who spoke to her,” and it was the angel who spoke with her. And likewise of the angels who came to Avraham it is written, “And he said, ‘I will surely return to you’”; and it was as the emissary of the Omnipresent that he said this to him, as though the Holy One, blessed be He, had said it in His own glory and Person.
Scripture itself shows this. When an angel spoke to Hagar, she named “G-d who spoke to her”; and the angel who told Avraham “I will surely return to you” spoke, as Rashi says, as the emissary of the Omnipresent, as though the Holy One Himself had spoken.


והיינו לפי שאין תופסים מקום נגד חיות אלהות המדבר בהם ואינם רק מעבר שעל ידיהם יומשך הדבור והפעולה למטה.45
That is, because they take up no room relative to the G-dly life-force that speaks within them, and they are only a passageway through which the speech and the action are drawn down below.
The reason is that the angels have no independent standing before the G-dliness that speaks through them. They are only a channel through which divine speech and action pass to the world below.


והמשכה והשפעה זו היא דרך השתלשלות כמ״ש וקרא זא״ז [זה אל זה / זה את זה] ואמר קדוש ותרגומו ומקבלין דין מן דין46 אלא שבלשון מקרא נאמר אל המשפיעים שקורא וממשיך שפע זה לזה ובלשון תרגום נאמר על המקבל בחי׳ נוקבא.47
This drawing-down and flow is by way of the chain of descending worlds (hishtalshelus), as it is written, “And one called to another and said, ‘Holy,’” and its Targum [reads], “And they receive from one another.” But the language of Scripture is said of the givers, for one calls and draws down the flow to the other; and the language of the Targum is said of the recipient, the level of Nukva (the feminine / Malchus).
This flow passes down level by level through the chain of worlds, as Isaiah describes the seraphim: “one called to another.” The Targum renders it “they receive from one another”: the verse speaks of the giver, who calls and passes on the flow, and the Targum of the receiver, which in Kabbalistic terms is Nukva, the feminine, receiving aspect.




13והנה מצד החיות לא שייך לומר על הקב״ה שהוא קדוש ומובדל דמשמע שיש עוד דבר נפרד ויש זולתו אלא שהוא קדוש ומובדל ממנו.
Now, from the standpoint of the life-force, it is not applicable to say of the Holy One, blessed be He, that He is holy and separate; for that implies that there is another separate thing, something existing besides Him, only that He is holy and separate from it.
From the side of the divine life-force itself, calling G-d “holy,” in the sense of separate, makes no sense. Separateness implies that something else exists apart from Him, and from that standpoint nothing does.


ובאמת אומרים איה מקום כבודו כו׳ כמ״ש במ״א עד שנמשך החיות למטה לישראל המלובשים בגוף הגשמי שהוא דבר נפרד ויש בפ״ע [בפני עצמו] ומכסה ומסתיר קדושת החיות ואז
And indeed they say, “Where is the place of His glory?” etc., as is explained elsewhere—until the life-force is drawn down below to Israel, who are clothed in the physical body, which is a separate thing and an entity in its own right, and which covers and conceals the holiness of the life-force. And then,
Indeed, the angels say, “Where is the place of His glory?” (in the words of the Kedushah). “Holy and separate” first becomes meaningful when the life-force reaches Jews in physical bodies, which experience themselves as separate entities and conceal the holiness within them.


ע״י אתעדל״ת [אתערותא דלתתא] בביטול גוף הגשמי לגבי הרוחניות ומקור החיות שבו בהגלות אור ה׳ למטה במה שאומרים ברוך אתה וכו׳
through an arousal from below (isarusa dilesata), in the nullification of the physical body before the spirituality and the source of the life-force within it, when the light of G-d is revealed below as we say “Blessed are You,” etc.,
Then, when a Jew makes “an arousal from below,” nullifying his body to the spiritual life-force within it, G-d’s light is revealed below, as when we say “Blessed are You” in a blessing.


ומצד הגוף שייך לומר אליו ית׳ שהוא קדוש ומובדל ולכן גם המלאכים אומרי׳ [אומרים] קדוש וגו׳
from the standpoint of the body it is applicable to say of Him, may He be blessed, that He is holy and separate. And therefore the angels too say, “Holy,” etc.,
From the body’s standpoint it now makes sense to call G-d “holy,” separate and beyond it. That is why the angels too say “Holy.”


שהארה והמשכה זו שישראל ממשיכים למטה עוברת דרך המלאכים וג׳ פעמים קדוש כנגד ג׳ צמצומים שיש דרך כלל עד שיומשך ויתפשט למטה הארה זו להיות נק׳ בשם ה׳ צבאות שבכל אלו הצמצומים הוא קדוש ומובדל.
for this illumination and drawing-down that Israel draw below passes through the angels. And “Holy” three times corresponds to the three contractions (tzimtzumim) that there are in general, until this illumination is drawn down and spreads below so as to be called by the Name “Havayah Tzeva’os”; for in all these contractions He is holy and separate.
The light that Israel draw down passes through the angels on its way. Their threefold “Holy” corresponds to three general contractions (tzimtzumim) through which the light descends until it is called “Havayah Tzeva’os” (“of Hosts”), and through all of them G-d remains holy and separate.




14והנה הארה והמשכה48 שמתפשט למט׳ [למטה] בישראל לבטל הגוף אליו ית׳ יש לו יתרון על האור וחיות המתפשט במלאכים כיתרון אור הבא מן החשך49 שיש לה תוספת אורה ושמחה שגם הגוף נעשה מרכבה ליחודו ית׳.
Now, the illumination and drawing-down that spreads below into Israel, to nullify the body to Him, may He be blessed, has an advantage over the light and life-force that spreads into the angels, like “the advantage of light that comes from darkness”: it has added light and joy, for the body too becomes a chariot (merkavah) for His unity, may He be blessed.
The light Israel draw down into the body, which makes the body itself nullified to G-d, is greater than the light that flows into the angels. Like “the advantage of light that comes from darkness,” light that has overcome darkness shines more and brings added joy. Even the body becomes a “chariot,” a vehicle with no will of its own, wholly given over to G-d’s unity.




15ולכן אומרים ה׳ אלהינו שלנו ממש כמו ע״ד משל האדם מתפאר את עצמו בשלו אף בבחי׳ רגל שבו
Therefore we say “Havayah our G-d”: ours, truly. Just as, by way of analogy, a person prides himself on what is his own, even on the level of the foot that is in him,
This is why we call Havayah “our G-d”: He is truly ours. A person takes pride in what belongs to him, even his foot, the lowest part of his body.


משא״כ בשל אחרים אינו מתפאר אפי׳ [אפילו] ביד שהיא חשובה יותר כיון שאינו שלו כך הנה הארה והמשכה זו אף שהיא רק זיו והארה בעלמא שירדה מטה מטה
whereas in what belongs to others he takes no pride, even in a hand, which is more important, since it is not his—so too, this illumination and drawing-down, although it is only a mere radiance and illumination that has descended very far down,
He takes no pride in what belongs to someone else, even a hand, which is more valuable. Likewise, the light that reaches Israel is only a faint radiance that has descended very low.


והיא בחי׳ רגל לעיקר האור של מעלה שאינה יכולה להתפשט בתוך הגוף שאותו האור נק׳ בחי׳ ראש לגבי זה מ״מ הנה אלהינו זה ממש שלנו כדכתיב בנים אתם לה׳50 אלהיכם.
and it is the level of a foot relative to the main light above, which cannot spread into the body, that light being called the level of the head relative to this one—nevertheless, behold, this is “our G-d,” truly ours, as it is written, “You are children to Havayah your G-d.”
Compared with the main light above, which cannot enter the body, this radiance is like a “foot” to a “head.” Yet precisely this is “our G-d,” truly ours, as the Torah says, “You are children to Havayah your G-d.”




16וברא כרעא דאבוה51 שנעשה כמו בחי׳ רגל לגבי האדם שהוא עצמית אחד ולכן אמרו רז״ל [רבותינו זכרונם לברכה] בטל רצונך מפני רצונו52
And “a son is his father’s foot” (bera kar’a da’avuha), for he becomes like the level of a foot relative to the person, which is one essence [with him]. And therefore our Sages, of blessed memory, said, “Nullify your will before His will”:
The Aramaic saying “a son is his father’s foot” means that a child is an extension of his father, like a foot of the same body, one essence with him. As G-d’s children, Israel are His “foot,” and so the Sages taught, “Nullify your will before His will.”


דהיינו להיות בחי׳ רגל אצל הקב״ה ולהיות בטל אצלו ולעשו׳ רצונו שכמו שהרג׳ [שהרגל] בטל לגבי האד׳ שלכל אשר יחפוץ יטנו53 ואין לה רצון וחפץ אחר כלל.
that is, to be the level of a foot to the Holy One, blessed be He, and to be nullified before Him and to do His will; for just as the foot is nullified before the person—“wherever he wishes, he turns it”—and it has no other will or desire at all.
To be a “foot” to G-d means to have no will of one’s own and to do His will, as a foot obeys the person. The words “wherever he wishes, he turns it” come from the verse in Proverbs about a king’s heart in G-d’s hand.




Section 4 · ¶17–18
Love from above and Torah from above
17וזהו שאו׳ [שאומרים] בתחלת ברכות השחר הנותן לשכוי בינה להבחין בין יום ובין לילה54 כי התעוררות
And this is what we say at the beginning of the morning blessings: “Who gives the rooster (sechvi) understanding to distinguish between day and night.” For the arousal
The first morning blessing thanks G-d “Who gives the rooster understanding (binah) to distinguish between day and night.” The Alter Rebbe reads it as describing how love and awe arise in a person.


בחי׳ האהבה והיראה שבא לאדם אינם מצד עצמם כ״א שבא לו מלמעלה ע״י בחי׳ שכוי רוחניות שיש למעלה שהוא המבחין בין יום ובין לילה
of the level of love and awe that comes to a person does not come of itself; rather, it comes to him from above, through the level of a spiritual “rooster” that exists above, which is what distinguishes between day and night,
Love and awe do not arise in a person by his own power; they come to him from above, through a spiritual “rooster” that distinguishes between “day” and “night.”


דהיינו בין חסדים לגבורות ע״י המשכת בינה עלאה וכן עד״ז כל שאר הברכות וכל סדר התפלה למתבונן בהם ומשכיל על דבר ימצא.55
that is, between the chassadim (kindnesses) and the gevuros (severities), through the drawing-down of the higher Binah (Binah Ila’ah). And so too, along these lines, all the rest of the blessings and the whole order of prayer: one who contemplates them “and considers the matter will find.”
The “day” and “night” of the blessing are the chassadim (kindnesses, the source of love) and the gevuros (severities, the source of awe), distinguished through the drawing-down of the higher Binah; this is why the blessing speaks of the rooster’s binah. All the other blessings and prayers can be understood in the same way by one who reflects on them.


אך כדי להמשיך לו האהבה שיבא לו מלמעלה צריך מתחלה לבטש את הגוף ולהכניעו ולהשפילו במרירות
However, in order to draw down to himself the love that will come to him from above, one must first crush the body, subdue it and humble it with bitterness,
But to draw that love down from above, a person must first break the coarseness of the body, subduing and humbling it through bitterness over his distance from G-d.


כמ״ש במ״א. כדכתיב קרוב ה׳ לנשברי לב56 ואת דכאי רוח יושיע. וכדכתיב זבחי אלהים רוח נשברה.57
as is explained elsewhere; as it is written, “Havayah is near to the brokenhearted, and saves those crushed in spirit”; and as it is written, “The sacrifices of Elokim are a broken spirit.”
Two verses support this: G-d is near to the brokenhearted, and “the sacrifices of Elokim are a broken spirit.”


כי בכדי שיומשך בחי׳ הוי״ה לבחי׳ אלהים שלנו צריך מתחלה לעשות זבחי אלהים שדרך ההוא נמשך בחי׳ הוי״ה.
For in order that the level of Havayah be drawn down into the level of our Elokim, one must first make “the sacrifices of Elokim,” for by that way the level of Havayah is drawn down.
The Names matter here. To draw Havayah, the Name of G-d as He transcends the world and brings it into being, into “our Elokim,” the Name of His concealment within nature, one must first bring “the sacrifices of Elokim,” a broken spirit; by that path Havayah is drawn down.




18והנה כל זה נקרא אתערותא דלתתא מלמטה למעלה והוא ענין התפלה. אבל ענין התורה היא בחי׳ מלמעלה למטה.
Now, all this is called an arousal from below (isarusa dilesata), from below upward, and it is the matter of prayer. But the matter of Torah is the level of “from above downward.”
All the service described so far, prayer included, is an “arousal from below,” rising from below upward. Torah works the other way, from above downward.


והוא בחי׳ ובכל נפשך דהיינו שיומשך ויתפשט בכל כחות הנפש במחשב׳ [במחשבה / במחשבת] דבור ומעשה ונק׳ אתעדל״ע [אתערותא דלעילא] שעי״ז מעורר למעלה בחי׳ חכמתו ורצונו חכים
And it is the level of “and with all your soul”: that is, that it be drawn down and spread through all the powers of the soul, in thought, speech and action. And it is called an arousal from above (isarusa dile’eila), for through it one arouses above the level of His wisdom and will, “[He is] wise,
Torah corresponds to “with all your soul,” because it draws G-d’s wisdom into all the soul’s powers: thought, speech and action. It is called an “arousal from above” because Torah study arouses G-d’s own wisdom and will, which is “wise, but not with a known wisdom,” beyond any wisdom we can grasp.


ולא בחכמה ידיעא שהתורה היא חכמתו ורצונו ית׳ אלא שמלובשת בענינים גשמיים. וזהו ענין קורא בתורה כמ״ש במ״א:
but not with a known wisdom”; for the Torah is His wisdom and will, may He be blessed, only that it is clothed in physical matters. And this is the matter of reading (korei) in the Torah, as is explained elsewhere.
The Torah is G-d’s wisdom and will itself, though clothed in physical matters. The Hebrew korei means both “reads” and “calls”; the text refers to an explanation of “reading in the Torah” given elsewhere.




Section 5 · ¶19–23
With all your might: the love of teshuvah
19ובכל מאדך58 הוא ענין התשובה כי גדולה תשובה59 שמקרבת את הגאולה. ומאד הוא לשון רבוי הרבה יותר מכדי מדתו
“And with all your might (me’odecha)” is the matter of teshuvah (return), for “great is teshuvah, for it brings the redemption near.” And me’od is a term of abundance, much more than its proper measure.
The third phrase of the Shema’s command, “with all your might (me’odecha),” is teshuvah, which the Talmud calls great because it brings the redemption near. Me’od means “very much,” beyond the normal measure, and so describes a love without limits.


כי אהבת בכל לבבך ובכל נפשך הוא נמשך מהתפשטו׳ [מהתפשטות] גילוי אלהותו השוכן בתחתונים שאינו אלא זיו והארה בלבד. כמ״ש ויצא כברק חצו60 שאינו אלא מחשבה אחת בלבד. כמ״ש היוצר יחד לבם61 וגו׳.
For the love “with all your heart and with all your soul” is drawn from the spreading-forth of the revelation of His G-dliness that dwells in the lower beings, which is nothing but a radiance and illumination alone; as it is written, “And His arrow will go forth like lightning,” for it is nothing but a single thought; as it is written, “He fashions their hearts together,” etc.
Love “with all your heart and soul” comes from the G-dliness revealed within creation, which is only a radiance, like a single flash of lightning. Zechariah’s “arrow like lightning” and the psalm’s “He fashions their hearts together” show that all creation comes from a single divine “thought.”




20וע״ד משל כשם שמחשב׳ אחת אינה נחשבת לכלום לגבי מהותו ועצמותו של האדם שיכול לחשוב מחשבות אין קץ ומספר.
By way of analogy: just as a single thought counts for nothing relative to the being and essence of a person, who can think thoughts without end or number,
An analogy: a single thought is nothing compared with the person who thinks it, since he can think endless thoughts.


כך על אחת כמה וכמה שאין המחשבה זו נחשבת לכלום נגד עצמותו ית׳ כי אתה הוא קודם שנברא העולם ואתה הוא כו׳.
so, how much more so, this thought counts for nothing compared with His essence, may He be blessed; for “You are He before the world was created, and You are He,” etc.
How much more is the single “thought” from which all creation comes as nothing compared with G-d’s essence. The prayer says, “You are He before the world was created, and You are He” after it was created: creation changes nothing in Him.




21ואני הוי״ה לא שניתי62 וכל ימות עולם הזה ועולם הבא וג״ע [וגן עדן] התחתון והעליון וימות המשיח ותחיית המתים אינו נחשב אצלו
and “I, Havayah, have not changed.” And all the days of this world and of the World to Come, the lower and the higher Gan Eden, the days of Mashiach and the Resurrection of the Dead, are accounted by Him
Malachi’s “I, Havayah, have not changed” completes the thought. All eras, this world and the World to Come, the lower and the higher Gan Eden, the days of Mashiach and the Resurrection, are only a brief moment for Him.


אלא כרגע קטן וכמ״ש במ״א וזו היא עבודת ניצוץ הנשמה63 המתפשט ומתלבש בגוף הגשמי כי לא כל הנשמה כולה מתלבש׳ בתוך הגוף
as no more than a brief moment, as is explained elsewhere. And this is the service of the spark of the soul that spreads forth and is clothed in the physical body; for not all of the soul, in its entirety, is clothed within the body,
Love with heart and soul is the service of the “spark” of the soul that is enclothed in the body. Only a spark of the soul actually enters the body.


רק נצוץ והארה ממנה בלבד ועיקרה ושרשה נשאר למעלה בבחי׳ מקיף והנצוץ המתפשט למטה נק׳ רגל לגבי בחי׳ עליונה שלמעלה שנק׳ בחי׳ ראש
but only a spark and illumination from it, while its main part and its root remain above, on the level of makif (encompassing). And the spark that spreads below is called a “foot” relative to the higher level above, which is called the level of the “head,”
The soul’s essence and root stays above as makif, encompassing the person without entering him. The spark below is called the “foot,” and the essence above the “head.”


משא״כ בחי׳ בכל מאדך הוא בחי׳ עבודת עיקר הנשמה בחי׳ הראש שבה והיינו בטול הנפש במציאות ממש להשתפך אל חיק אביה ממש מצד מהותו ועצמותו
whereas the level of “with all your might” is the level of the service of the main part of the soul, the level of the head within it: that is, the self-nullification (bittul) of the soul in its very existence, to pour itself out into the bosom of its Father, truly, from the standpoint of His being and essence,
The love “with all your might” is the service of the soul’s essence, its “head”: a self-nullification so complete that the soul’s very existence dissolves, pouring itself into its Father’s bosom. It reaches toward G-d as He is in His own being and essence.


שהוא רם ונשא לאין קץ ולא שייך עליו לאמר מצד עצמו לא ממלא כל עלמין ולא סוכ״ע שאינו בגדר עלמין כלל וכמ״ש במ״א:
Who is exalted and uplifted without end; and of Him, from His own standpoint, it is not applicable to say either [that He is] the light that fills all worlds (memalei kol almin) or the light that encompasses all worlds (sovev kol almin), for He is not within the category of worlds at all, as is explained elsewhere.
G-d in His essence is infinitely exalted. In relation to Himself one cannot even call Him “filling all worlds” or “encompassing all worlds,” since both terms describe Him only in relation to worlds.




22והנה הזוכה לבחי׳ אהבה רבה ועצומה כזו הוא הבעל תשובה כי להיות שהיה בהפוך והיתה נפשו בארץ ציה ועיף.64 ויזעקו אל הוי״ה וגו׳.
Now, the one who merits such a great and mighty level of love is the baal teshuvah (one who returns): for since he had been in the opposite [state], and his soul was “in a parched and weary land,” “and they cried out to Havayah,” etc.,
This immense love belongs especially to the baal teshuvah, the one who returns. Having been far from G-d, his soul thirsting “in a parched and weary land,” he cries out to Him.


אזי יתגלה אהבה רבה ועצומה כזו להיות בכלות נפשו ממש. וזהו ופרעה הקריב ואמרו רז״ל [רבותינו זכרונם לברכה] שהקריב את לבם של ישראל65 לאביהם שבשמים.66
then such a great and mighty love will be revealed, to the point of his soul’s very expiring. And this is [the meaning of] “And Pharaoh drew near,” of which our Sages, of blessed memory, said that he drew the hearts of Israel near to their Father in Heaven.
From that distance a love bursts forth so strong that the soul all but expires. The Sages read “And Pharaoh drew near,” said when Pharaoh pursued Israel to the sea, as Pharaoh drawing Israel’s hearts near to their Father in Heaven: the oppressor’s threat became the cause of their return.


ולכן נק׳ בחי׳ אהבה זו מאד כמארז״ל [כמאמר רבותינו זכרונם לברכה] והנה טוב זה מלאך החיים.67 מאד זה מלאך המות6869 שעי״ז יתרבה ויתגדל תשוקת האהבה ביתר שאת ויתר עז70 ויוסף אומץ דבקותו:
Therefore this level of love is called me’od (“very”), as our Sages, of blessed memory, said: “‘And behold, it was good’—this is the angel of life; ‘very’—this is the angel of death.” For through this the yearning of the love will increase and grow, “with greater exaltation and greater power,” and the strength of his cleaving will increase.
Therefore this love is called me’od. The Midrash on “very good” says that “good” is the angel of life and “very” is the angel of death; the “very” that comes from the side of death, here the penitent’s former distance, makes the yearning grow far stronger, and his attachment to G-d firmer.




23וזהו שמאלו תחת לראשי שע״י בחי׳ שמאל דוחה שהיה בו מתחלה על כן ירום ראש71 ומתנשא בבחי׳ עבודת הראש72 של הנשמה כנ״ל. וזהו ענין מעלת הזהב על הכסף הנזכר בלקוטי אמרים.73
And this is “His left hand is under my head”: through the level of “the left [hand] pushes away” that was in him at first, “therefore [his] head is lifted up,” and he is raised up in the level of the service of the “head” of the soul, as mentioned above. And this is the matter of the superiority of gold over silver mentioned in Likkutei Amarim.
Now the opening verse is explained: “His left hand is under my head.” The earlier “pushing away” is what raises the person to the service of the soul’s “head,” the love “with all your might.” The Tanya calls this higher love “gold,” surpassing the “silver” of the ordinary love.




Section 6 · ¶24–26
The right hand’s embrace
24והבחינה שוב שאחר זה הוא בחי׳ וימינו תחבקני.74 שימינו הם תורה ומצות בחי׳ חסד ומים שיורדים ממקום גבוה למקום נמוך והם מחבקין את האדם כדרך שמחבק האדם את חבירו מאחוריו ואינו מניחו ליפול.
And the level of “return” (shov) that comes after this is the level of “and his right hand embraces me.” For “his right hand” is Torah and mitzvos, the level of Chesed (kindness) and of water, which descend from a high place to a low place; and they embrace the person, the way a person embraces his fellow from behind and does not let him fall.
After the soul’s surge upward comes “return” (shov), the movement back into life: the right hand’s embrace, which is the Torah and the mitzvos. They are Chesed, kindness, and are like water, which flows from high to low; they hold a person from behind, as one holds a friend so that he does not fall.


כך ע״ד משל התורה והמצות הם יורדים לבחי׳ אחוריים להתלבש בענינים גשמיים להאחז את האדם שלא יפול כשפונה אחר תפלה לעסקיו ויהיה סור מרע ועשה
So too, by way of analogy, the Torah and the mitzvos descend to the level of the back (achorayim), to be clothed in physical matters, to hold on to the person so that he will not fall when he turns after prayer to his affairs, and he will “turn from evil and do
Torah and mitzvos descend to the “back” (achorayim), the outer level, by being clothed in physical matters. They hold a person when he turns from prayer to his daily affairs, so that he will “turn from evil and do good.”


טוב והם יורדים ממקום גבוה ציצית קבלת עול מלכות שמים וארבע פרשיות של תפלין כנגד חכמה ובינה וחסד וגבורה של הקב״ה. פ׳ ראשונה קדש לי כל בכור75 רמז לחכמה.76
good.” And they descend from a high place: tzitzis, accepting the yoke (kabbalas ol) of the Kingdom of Heaven, and the four sections of the tefillin, corresponding to the Chochmah (wisdom), Binah (understanding), Chesed and Gevurah (restraint) of the Holy One, blessed be He. The first section, “Sanctify to Me every firstborn,” alludes to Chochmah;
They come from a very high place: tzitzis, the acceptance of G-d’s sovereignty, and the four sections of the tefillin, which correspond to G-d’s Chochmah, Binah, Chesed and Gevurah. The first section, “Sanctify to Me every firstborn,” alludes to Chochmah, which the Kabbalah calls kodesh, “holy.”


פ׳ שניה כי ישאלך בנך מה זאת77 שהוא ענין התבוננות דקיימא לשאלה. פ׳ שמע מפורש בה ואהבת. פ׳ והיה אם שמוע מפורש בה השמרו לכם78 וגו׳.
the second section, “When your son asks you, ‘What is this?’,” is the matter of contemplation, which “stands to be asked” (dekayma lishe’eilah); the section of Shema states explicitly, “And you shall love”; the section “And it will be, if you listen” states explicitly, “Beware for yourselves,” etc.
The second section, “When your son asks you, What is this?”, concerns contemplation, which “stands to be asked” and investigates: Binah. The Shema section commands love, Chesed, and “And it will be, if you listen” warns, “Beware,” Gevurah.




25ולזה אומרים אשר קדשנו במצותיו כמ״ש במ״א. וזהו והר סיני עשן כולו מפני אשר ירד עליו79 ה׳ באש.
And for this we say, “Who has sanctified us with His commandments,” as is explained elsewhere. And this is [the meaning of] “And Mount Sinai was all in smoke, because G-d descended upon it in fire.”
Because the mitzvos descend from so high a place, the blessing over them says, “Who has sanctified us with His commandments.” So too at Sinai, “the mountain was all in smoke because G-d descended upon it in fire”: the giving of the Torah was G-d’s descent.


והר סיני אמרו רז״ל [רבותינו זכרונם לברכה] שירדה שנאה80 להעכו״ם [להעובדי כוכבים ומזלות]81 שהוא בחי׳ הרע שעל זה נאמר תכלית שנאה שנאתים82 ומואס ברע.
And of Mount Sinai our Sages, of blessed memory, said that hatred descended [upon it] toward the idolaters, which is the level of evil, of which it is said, “I hate them with utmost hatred,” and “despising evil.”
The Talmud says the mountain is called Sinai because hatred (sin’ah) came down upon it toward the idolaters. The Alter Rebbe identifies this as the level of evil itself, the object of the verses “I hate them with utmost hatred” and “despising evil.”


נמשך מפני כי ירד ה׳ עליו שירד והמשיך למטה באש כמ״ש מימינו אש דת למו83 והוא לחול על ראש רשעים. כהמס דונג מפני אש84 יאבדו וגו׳.
This is drawn from “because G-d descended upon it”: He descended and drew down below “in fire,” as it is written, “From His right hand, a fiery law for them”; and it is to come down upon the head of the wicked: “As wax melts before fire, they shall perish,” etc.
This rejection of evil flows from the fire in which G-d descended: the Torah is “a fiery law” from His right hand. The same fire that is Torah consumes evil, “as wax melts before fire.”




26וע״ד זה הם כל המצות הן בסור מרע הן בועשה טוב וצדקה כנגד כולם כי צדקה תרומם גוי85 להיות בבחי׳ חבוק שלא יפרד ולא ישוב אחור רק להיות עמו פב״פ [פנים בפנים]
And in this manner are all the mitzvos, both in “turn from evil” and in “do good.” And charity (tzedakah) is equal to all of them, for “charity uplifts a nation,” to be in the level of an embrace, so that he will not be parted and will not turn back, but will only be with Him face to face,
All the mitzvos, prohibitions and positive commands alike, work in this way, and charity equals them all. “Charity uplifts a nation”: it lifts a person into G-d’s embrace, so that he does not drift away or turn his back, but stays “face to face” with Him.


כמ״ש יאר הוי״ה פניו אליך86 וגו׳ כמ״ש במ״א. וזהו ונתנו איש כפר נפשו87 בפקוד אותם.
as it is written, “May Havayah make His face shine to you,” etc., as is explained elsewhere. And this is [the meaning of] “And each man shall give a ransom for his soul when you number (bifkod) them.”
As in the Priestly Blessing, “May Havayah make His face shine to you.” This is the meaning of the verse in our parsha, “each man shall give a ransom for his soul when you number them”: the ransom given at the census is charity.


כלומר אשר יפקד ויחסר פגם האות שלהם אזי התקון הוא ע״י צדקה שעי״ז מקשר ומעלה נפשו להוי״ה. ועמ״ש במ״א ע״פ שאו את ראש כו׳ לגלגלתם:8889
That is to say: when there is something missing and lacking (yipaked veyechsar), a blemish of their sign (os), then the repair is through charity, for through it he binds and raises his soul to Havayah. And see what is written elsewhere on the verse “Lift up the head,” etc., “by their polls.”
Bifkod, “when you number,” is read as “when something is missing”: when there is a lack, a blemish of their “sign” (os), the repair is charity, which binds the soul and raises it to Havayah. The “sign” recalls the covenant, called a sign (os bris), whose blemish paragraph 8 discussed. Kehot notes that the closing reference, to “Lift up the head... by their polls,” was added by the Tzemach Tzedek.



In one’s avodah
Keep the awareness that G-d is your very life before your eyes always, so that love of G-d does not fade when prayer ends. Before asking for that love, humble the body with a broken heart. One who has fallen far should know that his distance can become the strongest love of all; and after prayer, the Torah, the mitzvos and especially charity hold a person steady in his daily affairs.
Questions for discussion
	How can G-d’s “left hand,” the rejection aroused by a person’s deeds, become the cause of his being lifted up?
	Why must the love that comes from “seeing” G-d as one’s life be constant, and what does the Alter Rebbe say about a love felt only during prayer?
	If angels serve G-d without interruption, in what sense are Israel greater than they are?
	What is the difference between love “with all your heart and soul” and love “with all your might,” and why does the baal teshuvah reach the latter?
	How do Torah and mitzvos, and charity in particular, act as the “right hand” that embraces a person after prayer?

Sources and references
Notes
Paragraph 1
1שמאלו תחת לראשי
The note refers the reader to the Rebbe’s source notes on this maamar, printed earlier in the edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (בשינוים) עם הגהות באוה״ת פ׳ כי תשא ע׳ א׳תתנד מתחיל ”כי תשא”. קיצור והמשך כללות הענין ע׳ א׳תתסג. קיצור מהדרוש ע׳ א׳תתסד. ביאור ע׳ א׳תתסח. אודות מאמר זה ראה בתורת שלום — ס׳ השיחות ע׳ 169.
2שמאלו תחת לראשי
The beloved says that his left hand is under her head and his right hand embraces her. The Alter Rebbe takes the two hands as G-d’s attributes of rejection and of closeness toward Israel.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
3בענין העולמות
Or HaTorah’s version reads “in the matter of the conduct (hanhagas) of the worlds, so:”, making explicit that G-d’s way with Israel follows the way He conducts the worlds.
Kehot’s noteבאוה״ת שם א׳תתנד: בענין הנהגת העולמות כן: דרך.
4לבני ישראל עם קרובו
The psalm praises G-d, Who raised the horn of His people, “the children of Israel, the people near to Him.” The phrase describes Israel’s closeness to G-d even when the left hand is aroused.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ויהי להם למושיע
“Surely they are My people, children who will not deal falsely; and He became their Savior.” The Alter Rebbe borrows the words for how G-d turns the very rejection into their salvation.
Isaiah 63:8ישעיהו ס״ג:ח׳
וַיֹּאמֶר אַךְ־עַמִּי הֵמָּה בָּנִים לֹא יְשַׁקֵּרוּ וַיְהִי לָהֶם לְמוֹשִׁיעַ:
For He said: ‘Surely, they are My people, children that will not deal falsely’; so He was their Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6באחד מהכת״י בא המאמר עם כותרת
One manuscript heads the maamar “Chukas, Dubrovna 5561”: the week of Parshas Chukas, in Dubrovna, in the year 5561 (1801).
Kehot’s note”חוקת דובראוונא תקס״א”.
Paragraph 2
7כי תשא את ראש בנ״י לפקודיהם
The verse commands the census through the half-shekel: “When you lift up the head of the children of Israel according to their numbering.” The Alter Rebbe reads lifkudeihem as pekidah, a visitation for sin.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
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8אין לך כל פקידה שאין בה מעון העגל
The Talmud teaches that no punishment comes to the world without containing a twenty-fourth part of the sin of the first Calf, on the verse “On the day I make an accounting.”
Sanhedrin 102a:15סנהדרין ק״ב א:ט״ו
אָמַר רַבִּי אוֹשַׁעְיָא: עַד יָרׇבְעָם הָיוּ יִשְׂרָאֵל יוֹנְקִים מֵעֵגֶל אֶחָד, מִכָּאן וְאֵילָךְ מִשְּׁנַיִם וּשְׁלֹשָׁה עֲגָלִים. אָמַר רַבִּי יִצְחָק: אֵין לָךְ כׇּל פּוּרְעָנוּת וּפוּרְעָנוּת שֶׁבָּאָה לְעוֹלָם שֶׁאֵין בָּהּ אֶחָד מֵעֶשְׂרִים וְאַרְבָּעָה בְּהֶכְרֵעַ לִיטְרָא שֶׁל עֵגֶל הָרִאשׁוֹן, שֶׁנֶּאֱמַר: ״וּבְיוֹם פׇּקְדִי וּפָקַדְתִּי עֲלֵהֶם חַטֹּאתָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteרש״י חקת יט, כב. וראה סנהדרין קב, א. ירושלמי תענית פ״ד ה״ה.
9אין לך כל פקידה שאין בה מעון העגל
Rashi, quoting Rabbi Moshe HaDarshan on the red heifer, says that the sin of the Calf is kept for punishment through the generations: there is no visitation that does not include a visitation for the Calf, as it says, “On the day I make an accounting, I will account their sin upon them.”
Rashi on Numbers 19:22רש"י על במדבר י״ט:כ״ב
10אין לך כל פקידה שאין בה מעון העגל
The Jerusalem Talmud says that there is no generation that does not bear an ounce of the sin of the Calf.
Jerusalem Talmud Taanit 4:6תלמוד ירושלמי תענית ד׳:ו׳
משנה: מִשֶּׁנִּכְנַס אָב מְמַעֲטִין בְשִׂמְחָה: שַׁבָּת שֶׁחָל תִּשְׁעָה בְאָב לִהְיוֹת בְּתוֹכָהּ אֲסוּרִין מִלְּסַפֵּר וּמִלְּכַבֵּס וּבַחֲמִישִׁי מוּתָּרִין מִפְּנֵי כְבוֹד הַשַּׁבָּת. עֶרֶב תִּשְׁעָה בְאָב לֹא יֹאכַל אָדָם שְׁנֵי תַבְשִׁילִין לֹא יֹאכַל בָּשָׂר וְלֹא יִשְׁתֶּה יָיִן. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר יְשַׁנֶּה. רִבִּי יְהוּדָה מְחַיֵיב בִּכְפִיַית הַמִּיטָּה וְלֹא הוֹדוּ לוֹ חֲכָמִים: הלכה: אָמַר רִבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. הָדָא דְאַתְּ אָמַר בְּבִנְיָין שֶׁלְשִׂמְחָה. אֲבָל אִם הָיָה כוֹתְלוֹ גּוֹהֶה סוֹתְרוֹ וּבוֹנֶהוּ. אָמַר שְׁמוּאֵל. בְּכוֹתְלָא דְגָנַיי בֵקהּ. רִבִּי בָּא בַּר …
MISHNAH: From the start of Av one restricts happy occasions. The week in which the Ninth of Av falls one is forbidden to barber and to launder, but on Thursday one is permitted for the honor of the Sabbath. In the day before the Ninth of Av a person may not eat two dishes, he may not eat meat nor drink wine. Rabban Simeon ben Gamliel says, he shall alterate. Rebbi Jehudah obligates him to turn up his couch but the Sages did not agree with him. HALAKHAH: Rebbi Joshua …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
11Kehot’s note points to Song of Songs 8:3 for these words.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
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12וזהו וימינו תחבקני
The second half of the opening verse: the right hand’s embrace accompanies the left hand’s pushing away.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כי יפול לא יוטל
“Though he fall, he shall not be cast down, for G-d supports his hand.” The right hand’s embrace means that a fall is never final.
Psalms 37:24תהילים ל״ז:כ״ד
כִּי־יִפֹּל לֹא־יוּטָל כִּי־ה׳ סוֹמֵךְ יָדוֹ:
Though he fall, he shall not be utterly cast down; for the L-RD upholdeth his hand.
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14הקל קול יעקב
Yitzchak, feeling Yaakov’s hands, says, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” The Alter Rebbe notes the two spellings of “voice” and reads them as Torah and prayer.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
Paragraph 3
15דת״ת כנגד כולן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א מ״א.
16דתלמוד תורה כנגד כולן
The Mishnah lists deeds whose fruits a person enjoys in this world while the principal remains for the World to Come, and concludes, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
17התפלה . . כנגד הקרבנות
Rabbi Yehoshua ben Levi says that the prayers were instituted to correspond to the daily offerings, and a teaching is brought in his support. The Alter Rebbe cites this as the Sages’ high praise of prayer.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 4
18והנה הדרך
Kehot notes that part of this maamar, from “Now, the way,” is copied in Or HaTorah on Vayikra.
Kehot’s noteחלק נעתק באוה״ת ויקרא כרך ב ע׳ תנד.
19ראה נתתי לפניך היום
Moshe tells Israel that he has set before them life and good, death and evil. The Alter Rebbe reads “See” as a call to perceive that G-d is the life within everything.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו.
20ובחרת בחיים
“I have set before you life and death... and you shall choose life.” Choosing life is choosing the G-dly life-force over the passing physical.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21לאהבה את ה׳ אלקיך כי הוא חייך
The verse continues, “to love Havayah your G-d... for He is your life.” This is the love the maamar is explaining.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22שו״ה התפלה — כמ״ש במ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבוך 1824 ליתא.
Paragraph 6
23In the Levites’ prayer: “You give life to them all, and the host of heaven bow down to You.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24כמארז״ל שהחמה שוקעת במערב ומשתחוה לקונה
The Talmud learns that the Shechinah is in the west from the verse “and the host of heaven bow down to You,” since the heavenly bodies move toward the west. The Alter Rebbe describes the setting sun as bowing to its Maker.
Bava Batra 25a:6–7בבא בתרא כ״ה א:ו׳-ז׳
אֶלָּא מַאי תְּדִירָא – תְּדִירָא בִּשְׁכִינָה. דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בּוֹאוּ וְנַחֲזִיק טוֹבָה לַאֲבוֹתֵינוּ, שֶׁהוֹדִיעוּ מְקוֹם תְּפִלָּה – דִּכְתִיב: ״וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים״. מַתְקֵיף לַהּ רַב אַחָא בַּר יַעֲקֹב: וְדִלְמָא כְּעֶבֶד שֶׁנּוֹטֵל פְּרָס מֵרַבּוֹ, וְחוֹזֵר לַאֲחוֹרָיו וּמִשְׁתַּחֲוֶה! קַשְׁיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 42:17תניא, חלק ראשון; ליקוטי אמרים מ״ב:י״ז
הגהה וְגַם נִרְאֶה בִּרְאִיַּית הָﬠַיִן, שֶׁהֵם בְּטֵלִים לְאוֹרוֹ יִתְבָּרֵךְ בְּהִשְׁתַּחֲוָואָתָם כָּל יוֹם כְּלַפֵּי מַﬠֲרָב בִּשְׁקִיﬠָתָם, – כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה ﬠַל פָּסוּק: ״וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים״ – שֶׁהַשְּׁכִינָה בַּמַּﬠֲרָב, וְנִמְצָא – הִילּוּכָם כָּל הַיּוֹם כְּלַפֵּי מַﬠֲרָב הוּא דֶּרֶךְ הִשְׁתַּחֲוָואָה וּבִיטּוּל. וְהִנֵּה, גַּם מִי שֶׁלֹּא רָאָה אֶת הַמֶּלֶךְ מֵעוֹלָם, וְאֵינוֹ מַכִּירוֹ כְּלָל, אַף־ﬠַל־פִּי־כֵן כְּשֶּׁנִכְנָס לַחֲצַר הַמֶּלֶךְ וְרוֹאֶה שָׂרִים רַבִּים וְנִכְבָּדִים מִשְׁתַּחֲוִים לְאִישׁ אֶחָד – תִּפּוֹל ﬠָלָיו אֵימָה וָפַחַד:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteב״ב כה, א. תניא פמ״ב בהג״ה.
25ואהבת את ה׳ אלהיך בכל לבבך
The command of the Shema to love G-d with all one’s heart, soul and might; the maamar will explain all three.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בכל לבבך בשני יצריך
The Mishnah expounds “with all your heart” (levavcha, with a double beis) as “with both your inclinations, the good inclination and the evil inclination.”
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ד.
28בטל רצונך מפני רצונו
Rabban Gamliel, the son of Rabbi Yehudah HaNasi, taught: “Nullify your will before His will, so that He will nullify the will of others before your will.”
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
29והכסיל בחושך הולך . . החכם עיניו בראשו
Koheles contrasts the wise man, whose eyes are in his head, with the fool who walks in darkness. The Alter Rebbe reads “eyes in his head” as keeping one’s source in view at all times.
Ecclesiastes 2:14קהלת ב׳:י״ד
הֶחָכָם עֵינָיו בְּרֹאשׁוֹ וְהַכְּסִיל בַּחֹשֶׁךְ הוֹלֵךְ וְיָדַעְתִּי גַם־אָנִי שֶׁמִּקְרֶה אֶחָד יִקְרֶה אֶת־כֻּלָּם:
The wise man, his eyes are in his head; But the fool walketh in darkness. And I also perceived that one event happeneth to them all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יד.
Paragraph 8
30הנזכר בזה״ק לתקון פגם הברית
Iggeres HaTeshuvah chapter 4 takes up the Zohar’s startling statement that teshuvah does not avail one who blemishes his covenant, and cites the explanation that the Zohar means that the lower teshuvah does not suffice, only the higher teshuvah.
Kehot’s noteראה אגה״ת פ״ד והנסמן בליקוט פירושים ומ״מ — חיטריק.
31כי ברית הוא ענין התקשרות
Kehot points to Or HaTorah on Shir HaShirim for the idea that bris, covenant, means a bond.
Kehot’s noteראה אוה״ת שה״ש ע׳ תקמד.
32נפש כל חי ורוח כל בשר איש
“In Whose hand is the soul of every living thing and the spirit of all human flesh.” The Alter Rebbe uses the words for the life-force that G-d draws into every creature.
Job 12:10איוב י״ב:י׳
אֲשֶׁר בְּיָדוֹ נֶפֶשׁ כׇּל־חָי וְרוּחַ כׇּל־בְּשַׂר־אִישׁ:
In whose hand is the soul of every living thing, And the breath of all mankind.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33קרוב ה׳ לכל קוראיו
G-d is near to all who call upon Him in truth. The stress falls on “in truth”: a love that lasts.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
34ושפת אמת תכון לעד . . ועד ארגיעה
“The lip of truth shall be established forever, but a lying tongue only for a moment.” The Alter Rebbe contrasts the love that endures with the love that lasts only a moment.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, יט. ראה לקו״ת בהר מ, א. מאמרי אדה״ז תקס״ו ח״ב ע׳ תרמה. ארגיעה יש בו ב׳ פי׳ האחד לשון בקוע או מחץ כמו רוגע הים ויהמו רגליו, ישעי׳ נ״א טו, פרש״י לשון עורי רגע באיוב סי׳ ז׳ ה׳, והתרגום פי׳ דנזיף בימא, וגבי עורי רגע פרש״י נקמט, ובמ״צ פי׳ נתבקע כמו רגעי ארץ תלים סי׳ ל״ה, ועד״ז פי׳ ועד ארגיעה לשון שקע ונזוף בו ויתכסי׳. — אוה״ת נ״ך כרך א ע׳ תקצו.
Paragraph 9
35והנה בחי׳ ראי׳ חושיית
Kehot notes that a passage from here on is copied in Or HaTorah on Nach.
Kehot’s noteקטע מכאן נעתק באוה״ת נ״ך כרך א ע׳ תקיט.
36וה׳ עליהם יראה ויצא כברק חצו
The prophet foretells that G-d will appear over Israel and His arrow will go forth like lightning. The Alter Rebbe reads it as the flash of divine light that enables Israel to “see” G-d.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד. נתבאר באוה״ת כי תשא ע׳ א׳תתנח.
37שממתינים לומ׳ קדוש עד שישראל אומרים למטה
The Talmud teaches that Israel are dearer to the Holy One than the ministering angels, and that the angels do not sing above until Israel sing below.
Chullin 91b:16–18חולין צ״א ב:ט״ז-י״ח
וישראל מזכירין את השם אחר שתי תיבות שנאמר (דברים ו, ד) שמע ישראל ה׳ וגו׳ ומלאכי השרת אין מזכירין את השם אלא לאחר ג׳ תיבות כדכתיב (ישעיהו ו, ג) קדוש קדוש קדוש ה׳ צבאות ואין מה״ש אומרים שירה למעלה עד שיאמרו ישראל למטה שנאמר (איוב לח, ז) ברן יחד כוכבי בקר והדר ויריעו כל בני אלקים אלא אחת אומרת קדוש ואחת אומרת קדוש קדוש ואחת אומרת קדוש קדוש קדוש ה׳ צבאות והאיכא ברוך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין צא, ב.
Paragraph 11
38אך הנה המלאכים
There the Alter Rebbe asks what the angels’ service can be, since they stand “from the six days of Creation in the heights of the world” and are nullified by their very grasp of their source.
Kehot’s noteראה לעיל ג, א גבי והנה נודע עבודת המלאכים.
39שהם אינם תופסים . . הדיבור והפעולה למטה
Kehot notes that this passage, from “they take up no room” to “the speech and the action below,” is copied in Or HaTorah on Yisro with the Tzemach Tzedek’s glosses, and discussed again a few pages later.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תשמח עם הגהות. ובע׳ תשסג.
Paragraph 12
40ותקרא שם ה׳
After the angel speaks to her in the wilderness, Hagar calls the name of G-d who spoke to her, “You are the G-d of seeing.”
Genesis 16:13בראשית ט״ז:י״ג
וַתִּקְרָא שֵׁם־ה׳ הַדֹּבֵר אֵלֶיהָ אַתָּה אֵל רֳאִי כִּי אָמְרָה הֲגַם הֲלֹם רָאִיתִי אַחֲרֵי רֹאִי:
And she called the name of the L-RD that spoke unto her, Thou art a G-d of seeing; for she said: ‘Have I even here seen Him that seeth Me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טז, יג. באוה״ת יתרו ע׳ תשמח יש הג״ה: (הג״ה, וכ״מ במד״ר פ׳ בראשית פ״ך דכ״ג ע״ב והכתיב ותקרא שם ה׳ הדובר אליה, רבי יהושע בר רבי נחמיה בשם ר׳ אידי אמר ע״י מלאך, וכ״ה עוד במד״ר פ׳ לך לך ס״פ מ״ה דנ״א ע״א ובפ׳ וירא ס״פ מ״ח ובפ׳ תולדות פס״ג דר״ט ע״ד, עכ״ה). בארוכה בלקו״ת במדבר יא, א. אגה״ק סי׳ כה.
41והוא המלאך שדיבר עמה
The Midrash asks how “she called the name of G-d who spoke to her” fits the rule that G-d spoke with no woman but Sarah, and answers that He spoke to Hagar through an angel.
Bereshit Rabbah 20:6בראשית רבה כ׳:ו׳
… ותקרא שם ה׳ הדבר אליה. רבי יהושע בר רבי נחמיה בשם רבי אידי אמר: על ידי מלאך, והכתיב (שם יט:) ויאמר ה׳ לה. רבי לוי בשם רבי חמא בר חנינא אמר: ע״י מלאך. רבי אלעזר בשם רבי יוסי בר זימרא אמר: על ידי שם הרבה ארבה עצבונך והרונך. רבי אבא בר כהנא בשם רבי שמואל אומר: כל שהוא הרבה ארבה, כל שהוא במאתים ושנים עשר יום חי. רבי הונא אמר: נוצר לתשעה ונולד לז׳ אינו חי, לח׳ אינו חי, נוצר לז׳ ונולד לשמונה חי, קל וחומר לתשעה. בעון קמיה …
“To the woman He said: I will increase your suffering and your pregnancy; in pain you shall give birth to children, and your desire shall be for your husband, and he shall rule over you” (Genesis 3:16). “To the woman He said: I will increase your suffering and your pregnancy” – Rabbi Yehuda ben Rabbi Simon and Rabbi Yoḥanan in the name of Rabbi Elazar ben Rabbi Simon: The Holy One blessed be He never deigned to speak with a woman except for that righteous woman [Sarah], and that, too, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פ״כ. ראה בסה״מ תרס״ח ע׳ קעח שכ׳ שלפ״ז מה שהמלאכים נק׳ אלקים הוא ע״ש אלקים דהיינו בחי׳ החיות האלקי שבהם שזהו כל מציאותם כו׳. ע״ש.
42ויאמר שוב אשוב אליך
One of the three visitors tells Avraham, “I will surely return to you at this time next year, and Sarah your wife will have a son.”
Genesis 18:10בראשית י״ח:י׳
וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ כָּעֵת חַיָּה וְהִנֵּה־בֵן לְשָׂרָה אִשְׁתֶּךָ וְשָׂרָה שֹׁמַעַת פֶּתַח הָאֹהֶל וְהוּא אַחֲרָיו:
And He said: ‘I will certainly return unto thee when the season cometh round; and, lo, Sarah thy wife shall have a son.’ And Sarah heard in the tent door, which was behind him.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, י.
43ובשליחותו של מקום אמר לו כן
Rashi explains that the angel did not announce that he himself would return; he spoke as the emissary of the Omnipresent, as the angel told Hagar “I will greatly multiply,” though it was not in his power to multiply.
Rashi on Genesis 18:10רש"י על בראשית י״ח:י׳
… לֹא בִשְּׂרוֹ הַמַּלְאָךְ שֶׁיָּשׁוּב אֵלָיו, אֶלָּא בִשְׁלִיחוּתוֹ שֶׁל מָקוֹם אָמַר לוֹ, כְּמוֹ וַיֹּאמֶר לָהּ מַלְאַךְ ה׳ הַרְבָּה אַרְבֶּה, וְהוּא אֵין בְּיָדוֹ לְהַרְבּוֹת, אֶלָּא בִּשְׁלִיחוּתוֹ שֶׁל מָקוֹם, אַף כָּאן בִּשְׁלִיחוּתוֹ שֶׁל מָקוֹם אָמַר לוֹ כֵּן (בְּ"רַ). אֱלִישָׁע אָמַר לַשּׁוּנַמִּית לַמּוֹעֵד הַזֶּה כָּעֵת חַיָּה אַתְּ חֹבֶקֶת בֵּן וַתֹּאמֶר אַל אֲדֹנִי אִישׁ הָאֱלֹקִים אַל תְּכַזֵּב בְּשִׁפְחָתֶךָ, אוֹתָן הַמַּלְאָכִים שֶׁבִּשְּׂרוּ אֶת שָׂרָה אָמְרוּ לַמּוֹעֵד אָשׁוּב, אָמַר לָהּ אֱלִישָׁע אוֹתָם הַמַּלְאָכִים שֶׁהֵם חַיִּים וְקַיָּמִים לְעוֹלָם אָמְרוּ לַמּוֹעֵד אָשׁוּב, אֲבָל אֲנִי …
שוב אשוב I WILL CERTAINLY RETURN — The angel was not announcing that he would return to him, but he was speaking to him as G-d’s agent (meaning that G-d would return). Similar is, (16:10) “And the angel of the L-rd said to her, I will greatly multiply thy seed, but he had no power to multiply, and was speaking only as G-d’s agent. So also here, he spoke thus as G-d’s agent. Elisha said to the Shunamite (2 Kings 4:16), “At this season when the time cometh round thou …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
44כאלו אמר הקב״ה בכבודו ובעצמו
The gloss quotes Rashi on Bereshis 18:10: the angel did not announce that he himself would return, but spoke as the emissary of the Omnipresent, like the angel who told Hagar “I will greatly multiply.”
Kehot’s noteבאוה״ת יתרו ע׳ תשמח יש הג״ה: ”(כ״כ רש״י שם וז״ל לא בישרו המלאך שישוב אליו אלא בשליחותו של מקום אמר לו כן כמו ויאמר לה מלאך ה׳ הרבה ארבה, בפ׳ לך לך י״ז יו״ד, והוא אין בידו להרבות אלא בשליחותו של מקום אף כאן בשליחותו של מקום אמר לו כן, מד״ר)”.
45חיות אלקות המדבר בהם . . והפעולה למטה
the passage shares nothing with the note
Kehot’s noteבאוה״ת יתרו שם יש הג״ה. ”ולכאורה צ״ע בזה ממ״ש בת״א פ׳ בראשית בהביאור ע״פ כי כאשר השמים החדשים ושם דף ה׳ עמוד ד׳ [=ג, א], גבי והנה נודע עבודת המלאכים כו׳ איהו וגרמוהי חד, משא״כ עולמות בי״ע כו׳ עכ״ל. וממ״ש בפ׳ בא בד״ה בעצם היום הזה ושם ד״ק ע״א [=ס, ב] משא״כ בבי״ע אין הגילוי כלל בהכלים כו׳, ועיין מענין המלאכים בסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לתפלה, ולפ״ז הוא ע״ד שאמר משה ונתתי עשב שהקשו ע״ז דהל״ל ונתן ה׳ אלא היינו משום ששכינה מדברת מתוך גרונו של משה, ועיין מזה בלק״ת פ׳ ואתחנן סד״ה ואהבת את. קיצור. בת״א פ׳ תשא פי׳ מה שהמלאך נק׳ בשם אלקים זהו מפני גודל ביטולו אליו ית׳ ואינו תופס מקום נגד חיות אלקות המדבר בהם ואינם רק מעבר שעל ידיהם יומשך הדיבור והפעולה למטה”. ע״כ. וראה שם ע׳ תשסג. בביאוה״ז להצ״צ — כרך ב ע׳ תתקנו מציין וז״ל ”וצ״ע בת״א פ׳ תשא בד״ה שמאלו תחת לראשי דף קמ״ג ע״ב במ״ש בענין המלאכים שאין תופסים מקום נגד חיות האלקות המדבר בהם, וצ״ל בשעה שהמלאך הוא שליח מהקב״ה אז מתעלה ע״ד איהו וגרמוהי חד כמ״ש בת״א פ׳ בא בפי׳ הוי׳ צבאות בד״ה בעצם היום הזה, משא״כ בשעה שאינו שליח, וכן נת׳ החילוק באגה״ק קרוב לסופו”. עכ״ל. והוא בקו״א ד״ה להבין מ״ש בפע״ח (קנט, א). וראה באוה״ת יתרו ע׳ תשסג. ובפ׳ תשא ע׳ א׳תתעד ”ולכאורה קשה דהא דוקא באצי׳ איהו וגרמוהי חד דהיינו שגם הכלים הם אלקות ממש משא״כ עולמות בי״ע הוא בבחי׳ פירוד טורי דפרודא”. ע״ש. ובאוה״ת יתרו ע׳ תשמח ”ולכאורה צ״ע בזה ממ״ש בתו״א פ׳ בראשית בהביאור ע״פ כי כאשר השמים החדשים . . גבי והנה נודע עבודת המלאכים כו׳ איהו וגרמוהי חד. משא״כ עולמות בי״ע כו׳ עכ״ל. וממ״ש בפ׳ בא בד״ה בעצם היום הזה ושם . . משא״כ בבי״ע אין הגילוי כלל בהכלים כו׳, ועיין מענין המלאכים בסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לתפלה”. ע״ש. ראה באוה״ת עקב ע׳ תקצו. תקצט.
46ומקבלין דין מן דין
The Aramaic Targum renders “and one called to another” as “and they receive from one another.” The Alter Rebbe explains that the Hebrew speaks of the giver and the Targum of the receiver.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
47וקרא זה אל זה ואמר קדוש
In Isaiah’s vision the seraphim call to one another, “Holy, holy, holy is the G-d of Hosts; the whole earth is full of His glory.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 14
48והנה הארה והמשכה . . כך הנה הארה והמשכה .ֿ. והיא בחי׳ רגל לעיקר האור של מעלה
Kehot notes that Or HaTorah on Shemos refers to this passage, from “the illumination and drawing-down” to “the level of a foot relative to the main light above.”
Kehot’s noteבאוה״ת פ׳ שמות ע׳ לו מציין לכאן.
49כיתרון אור הבא מן החשך
Koheles says that wisdom excels folly “as light excels darkness.” Chassidus reads the verse as the special advantage of light that emerges from darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
50בנים אתם לה׳ אלקיכם
“You are children to Havayah your G-d.” A child is of his father’s own essence, which is why the light that reaches Israel is “ours.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
Paragraph 16
51וברא כרעא דאבוה
There the Congregation of Israel is called the “foot,” on the verses “You are children” and “a son is his father’s foot.” The Alter Rebbe adds that the foot has an advantage over the head: it carries the head where it wishes to go, and the head is healed through the feet, so that in one respect the foot is the “head.”
Kehot’s noteנסמן לעיל א, ב.
52בטל רצונך מפני רצונו
“Nullify your will before His will.” Here it describes the son who is like his father’s foot, with no will apart from his.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
53שלכל אשר יחפוץ יטנו
“The king’s heart is like streams of water in G-d’s hand; wherever He wishes, He turns it.” The Alter Rebbe applies the words to a foot that goes wherever the person wills.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
54הנותן לשכוי בינה להבחין בין יום ובין לילה
The Talmud institutes the morning blessings: on hearing the rooster, one says, “Blessed... Who gave the rooster understanding to distinguish between day and night.”
Berakhot 60b:5ברכות ס׳ ב:ה׳
כִּי שָׁמַע קוֹל תַּרְנְגוֹלָא, לֵימָא: ״בָּרוּךְ … אֲשֶׁר נָתַן לַשֶּׂכְוִי בִּינָה לְהַבְחִין בֵּין יוֹם וּבֵין לָיְלָה״. כִּי פָּתַח עֵינֵיהּ, לֵימָא: ״בָּרוּךְ … פּוֹקֵחַ עִוְּרִים״. כִּי תָּרֵיץ וְיָתֵיב, לֵימָא: ״בָּרוּךְ … מַתִּיר אֲסוּרִים״. כִּי לָבֵישׁ, לֵימָא: ״בָּרוּךְ … מַלְבִּישׁ עֲרוּמִּים״. כִּי זָקֵיף, לֵימָא: ״בָּרוּךְ … זוֹקֵף כְּפוּפִים״. כִּי נָחֵית לְאַרְעָא, לֵימָא: ״בָּרוּךְ … רוֹקַע הָאָרֶץ עַל הַמָּיִם״. כִּי מְסַגֵּי, לֵימָא: ״בָּרוּךְ … הַמֵּכִין מִצְעֲדֵי גָבֶר״. כִּי סַיֵּים מְסָאנֵיהּ, לֵימָא: ״בָּרוּךְ … שֶׁעָשָׂה לִי כׇּל צׇרְכִּי״. כִּי אָסַר הֶמְיָינֵיהּ, לֵימָא: ״בָּרוּךְ … …
When he hears the cry of the cock let him say : "Blessed...Who hast given the cock intelligence to distinguish between day and night. " When he opens his eyes let him say: "Blessed... Who openest the eyes of the blind." When he straightens himself and sits up let him say : "Blessed...Who loosest them that are bound." When he has clothed himself let him say : "Blessed... Who clothest the naked." When he raises himself let him say : "Blessed... Who raisest up them that are bowed down." When …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
55ומשכיל על דבר ימצא
“One who considers a matter will find good.” Whoever reflects on the blessings will find this meaning in them.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56קרוב ה׳ לנשברי לב
G-d is near to the brokenhearted and saves those crushed in spirit; brokenness of heart brings G-d near.
Psalms 34:19תהילים ל״ד:י״ט
קָרוֹב ה׳ לְנִשְׁבְּרֵי־לֵב וְאֶת־דַּכְּאֵי־רוּחַ יוֹשִׁיעַ:
The L-RD is nigh unto them that are of a broken heart, And saveth such as are of a contrite spirit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, יט.
57זבחי אלקים רוח נשברה
“The sacrifices of Elokim are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The Alter Rebbe notes the Name Elokim in the verse.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
Paragraph 19
58ובכל מאדך
The Shema commands love “with all your heart, with all your soul and with all your might.” The Alter Rebbe assigns the third, me’od, to teshuvah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59גדולה תשובה
Rabbi Yonasan said, “Great is teshuvah, for it brings the redemption near,” from the verse “A redeemer will come to Zion, and to those who return from transgression.”
Yoma 86b:1–2יומא פ״ו ב:א׳-ב׳
אָמַר רַבִּי יוֹחָנָן: גְּדוֹלָה תְּשׁוּבָה שֶׁדּוֹחָה אֶת לֹא תַעֲשֶׂה שֶׁבַּתּוֹרָה, שֶׁנֶּאֱמַר: ״לֵאמֹר הֵן יְשַׁלַּח אִישׁ אֶת אִשְׁתּוֹ וְהָלְכָה מֵאִתּוֹ וְהָיְתָה לְאִישׁ אַחֵר הֲיָשׁוּב אֵלֶיהָ עוֹד הֲלֹא חָנוֹף תֶּחֱנַף הָאָרֶץ הַהִיא וְאַתְּ זָנִית רֵעִים רַבִּים וְשׁוֹב אֵלַי נְאֻם ה׳״. אָמַר רַבִּי יוֹנָתָן: גְּדוֹלָה תְּשׁוּבָה (שֶׁמְּקָרֶבֶת) אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וּבָא לְצִיּוֹן גּוֹאֵל וּלְשָׁבֵי פֶשַׁע בְּיַעֲקֹב״, מָה טַעַם ״וּבָא לְצִיּוֹן גּוֹאֵל״ — מִשּׁוּם דְּ״שָׁבֵי פֶשַׁע בְּיַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
60ויצא כברק חצו
“His arrow will go forth like lightning.” Here the lightning flash is the single, brief “thought” of G-dliness that gives life to creation.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
61היוצר יחד לבם
G-d “fashions their hearts together”: all creatures together, by a single thought.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
Paragraph 21
62ואני הוי״ה לא שניתי
“For I, Havayah, have not changed.” G-d’s essence is untouched by creation and by every era within it.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63וזו היא עבודת ניצוץ הנשמה
Likkutei Torah refers to this maamar for the difference between the service of the spark of the soul enclothed in the body, “with all your heart,” and “with all your might,” the service of the soul’s essence, and links it to “unite our hearts.”
Kehot’s noteבלקו״ת ויקרא ג, ד. מציין לכאן.
Paragraph 22
64והיתה נפשו בארץ ציה ועיף
“My soul thirsts for You... in a parched and weary land without water.” The penitent’s distance becomes thirst for G-d.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ופרעה הקריב . . שהקריב את לבם של ישראל
“And Pharaoh drew near, and the children of Israel lifted their eyes... and cried out to G-d.”
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, י. תנחומא שם.
66ופרעה הקריב ואמרו רז״ל שהקריב את לבם של ישראל לאביהם שבשמים
The Midrash expounds “And Pharaoh drew near”: he brought the punishment near to himself, and brought Israel near to teshuvah.
Midrash Tanchuma, Beshalach 8:2–3מדרש תנחומא, בשלח ח׳:ב׳-ג׳
וּפַרְעֹה הִקְרִיב, הִקְרִיב אֶת הַפֻּרְעָנוּת לָבוֹא עָלָיו, וְהִקְרִיב אֶת יִשְׂרָאֵל לִתְשׁוּבָה. כֵּיוָן שֶׁרָאוּ שֶׁשָּׁבוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶם וְחָנוּ לִפְנֵי פִּי הַחִירֹת לִפְנֵי בַּעַל צְפֹן, אָמַר פַּרְעֹה: בַּעַל צְפֹן הִסְכִּים עַל גְּזֵרָתִי לְאַבְּדָם בַּמַּיִם. הִתְחִיל לְזַבֵּחַ לְקַטֵּר וּלְנַסֵּךְ לַעֲבוֹדָהַ זָרָה. לְכָךְ נֶאֱמַר וּפַרְעֹה הִקְרִיב.
When Pharaoh drew nigh (ibid. 14:10); that is, when he drew nigh to the retribution that was to befall him and (when) he drew Israel nigh to repentance. When they saw that Israel had turned back and had encamped near Baal-Saphon and Pi-Hahiroth, Pharaoh declared: “Baal-Saphon concurs in my decision to destroy them in the water.” Thereupon he began to offer sacrifices, to burn incense, and to pour libations before the idols. Hence it is said: When Pharaoh drew nigh.
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
67והנה טוב זה מלאך החיים
In its list of commandments, on redeeming one’s son, the Zohar says that two appointees stand over a person, one of life and one of death: “And behold, it was good” is the angel of life, “very” is the angel of death.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
אמר ר׳ זעירא: הנה טוב מאד, זו גן עדן. והנה טוב מאד, זו גיהינום. וכי גיהינום טוב מאוד אתמהא?! משל למלך שהיה לו פרדס והכניס לתוכו פועלים, ובנה אוצר על פתחו. אמר כל מי שהוא מתכשר במלאכת הפרדס יכנס לאוצרו, וכל מי שאינו מתכשר במלאכת הפרדס אל יכנס לאוצרו. כך כל מי שהוא מסגל במצות ומעשים טובים הרי גן עדן, וכל מי שאינו מסגל במצות ומעשים טובים הרי גיהינום:
Rabbi Ze’eira said: “Behold it was very good” – this is the Garden of Eden; “and behold it was very good” – this is Gehenna. Is Gehenna, then, very good? This is a rhetorical question. This is analogous to a king who had an orchard. He stationed laborers there and he built a storage house at its entrance. He said: ‘Anyone who performs successfully in the labor of the orchard, he may enter its treasury; anyone who does not perform successfully in the labor of the orchard, he may not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 14aזח״א יד, א
Zohar II, 68bזח״ב סח, ב
Kehot’s noteב״ר ט, ט. ילקוט שמעוני בראשית רמז טז. זח״א יד, א. זח״ב סח, ב. ועוד. ראה גם לעיל ט, א. סט, ד. לקו״ת בחוקותי מז, ג בשם מדרש. וראה שם נשא כח, ג.
68והנה טוב זה מלאך החיים. מאד זה מלאך המות
Rabbi Shmuel bar Yitzchak expounds “And behold, it was very good”: “good” is the angel of life, and “very good” is the angel of death.
Bereshit Rabbah 9:10בראשית רבה ט׳:י׳
אמר רבי שמואל בר יצחק: הנה טוב מאד, זה מלאך חיים. והנה טוב מאד, זה מלאך המות. וכי מלאך המות טוב מאד אתמהא?! אלא למלך, שעשה סעודה וזימן את האורחים, והכניס לפניהם תמחוי מלא כל טוב. אמר: כל שהוא אוכל ומברך את המלך יאכל ויערב לו, וכל מי שהוא אוכל ואינו מברך את המלך יותז ראשו בסייף. כך כל מי שהוא מסגל במצות ומעשים טובים הרי מלאך חיים, וכל מי שאינו מסגל במצות ומעשים טובים הרי מלאך המות:
Rabbi Shmuel bar Yitzḥak said: “Behold it was very good” – this is the angel of life; “and behold it was very good” – this is the angel of death. Is the angel of death, then, “very good”? This is a rhetorical question. Rather, it is analogous to a king who prepared a feast, invited the guests and brought before them a serving dish filled with all kinds of delicacies. He said: ‘Anyone who eats and blesses the king, let him eat and enjoy himself, but anyone who eats and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69והנה טוב זה מלאך החיים. מאד זה מלאך המות
The Yalkut brings the same Midrash on “very good.”
Yalkut Shimoni on Torah 16:11ילקוט שמעוני על התורה ט״ז:י״א
… כָּךְ כָּל מִי שֶׁמְּסַגֵּל מִצְוֹת וּמַעֲשִׂים טוֹבִים יִכָּנֵס לְגַן עֵדֶן, וְאִם לָאו, הֲרֵי גֵּיהִנֹּם. וְהִנֵּה טוֹב, זֶה מַלְאָךְ חַיִּים. מְאֹד, זֶה מַלְאָךְ הַמָּוֶת לְמֶלֶךְ שֶׁעָשָׂה סְעוּדָה וְזִמֵּן אֶת הָאוֹרְחִים וְאָמַר כָּל מִי שֶׁאוֹכֵל וּמְבָרֵךְ אֶת הַמֶּלֶךְ יֹאכַל וְיֶעֱרַב לוֹ, וְאִם לָאו יֻתַּז רֹאשׁוֹ בְּסָיִף. וְהִנֵּה טוֹב, זוֹ מִדַּת טוֹב, מְאֹד, זוֹ מִדַּת פֻּרְעָנוּת. וְכִי מִדַּת הַפֻּרְעָנוּת טוֹבָה הִיא, אֶלָּא שׁוֹקֵד עַל הַפֻּרְעָנוּת הֵיאַךְ לַהֲבִיאָהּ כָּל הַמִּדּוֹת בָּטְלוּ מִדָּה בְּמִדָּה לֹא בָּטְלָה. וְהִנֵּה טוֹב מְאֹד, הוּא אָדָם, אַתְיָן דְּדֵין כְּאַתְיָן דְּדֵין. …
Torat Emet (CC-BY-NC)
70ביתר שאת ויתר עז
Yaakov blesses Reuven as “first in rank and first in power.” The Alter Rebbe borrows the words for the heightened intensity of the penitent’s love.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
71על כן ירום ראש
“From a stream on the way he will drink; therefore he will lift up his head.” The Alter Rebbe borrows the words for the soul’s “head” being raised.
Psalms 110:7תהילים ק״י:ז׳
מִנַּחַל בַּדֶּרֶךְ יִשְׁתֶּה עַל־כֵּן יָרִים רֹאשׁ:
He will drink of the brook in the way; Therefore will he lift up the head.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72שע״י בחי׳ שמאל דוחה . . ומתנשא בבחי׳ עבודת הראש
The Tzemach Tzedek writes that the verse can also be explained the other way: through the “raising of the head,” contemplating G-d’s unity in one’s mind and understanding, a person afterwards humbles himself, as in “a person should always incite his good inclination against his evil inclination,” and that is “the left pushes away.”
Kehot’s noteבאוה״ת פ׳ בשלח ע׳ תסג כתב ע״ז וז״ל: ”ויש לפרש גם כן להפך שעל ידי הרמת ראש שהוא ענין ההתבוננות במוחו ותבונתו אחדות ה׳ עי״ז אח״כ יהי׳ משפיל א״ע ע״ד לעולם ירגיז אדם יצ״ט על יצה״ר וזהו השמאל דוחה”. עכ״ל, ע״ש.
73הנזכר בלקו״א
Chapter 50 of the Tanya describes a love that surpasses all others “as gold surpasses silver”: a love like flames of fire, from the supernal Gevuros of Binah.
Kehot’s noteפרק נ.
Paragraph 24
74וימינו תחבקני
The second half of the opening verse, now explained as the Torah and mitzvos that hold a person after prayer.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75קדש לי כל בכור
“Sanctify to Me every firstborn,” the opening of the first section written in the tefillin.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76פ׳ ראשונה קדש . . רמז לחכמה
There the Alter Rebbe says that the section “Kadesh” is the level of Chochmah, the mochin of Abba (the seat of memory), which is why it says “and as a remembrance between your eyes,” and that only what is encompassing (makif) repels the external forces.
Kehot’s noteראה לעיל כו, ב.
77כי ישאלך בנך מה זאת
“When your son asks you tomorrow, ‘What is this?’,” from the second section of the tefillin.
Exodus 13:14שמות י״ג:י״ד
וְהָיָה כִּי־יִשְׁאָלְךָ בִנְךָ מָחָר לֵאמֹר מַה־זֹּאת וְאָמַרְתָּ אֵלָיו בְּחֹזֶק יָד הוֹצִיאָנוּ ה׳ מִמִּצְרַיִם מִבֵּית עֲבָדִים:
And it shall be when thy son asketh thee in time to come, saying: What is this? that thou shalt say unto him: By strength of hand the L-RD brought us out from Egypt, from the house of bondage;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78השמרו לכם
“Beware for yourselves, lest your heart be seduced,” from the section “And it will be, if you listen,” the fourth section of the tefillin.
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
79והר סיני עשן כולו מפני אשר ירד עליו ה׳ באש
At the giving of the Torah, Mount Sinai was all in smoke because G-d descended upon it in fire.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שירדה שנאה
The Talmud explains the name Sinai: the mountain on which hatred (sin’ah) descended toward the idolaters. The Alter Rebbe reads it as the hatred of evil itself.
Shabbat 89a:7שבת פ״ט א:ז׳
… דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: מִדְבַּר צִין — שֶׁנִּצְטַוּוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קָדֵשׁ — שֶׁנִּתְקַדְּשׁוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קְדֵמוֹת — שֶׁנִּתְּנָה קְדוּמָה עָלָיו; מִדְבַּר פָּארָן —
William Davidson, Vocalized Aramaic (CC-BY-NC)
81והר סיני . . שירדה שנאה להעכו״ם
The words here quote Shabbat 89b:1; the passage is shown below.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
82תכלית שנאה שנאתים
“I hate them with utmost hatred; they have become enemies to me.” The Alter Rebbe applies it to the hatred of evil.
Psalms 139:22תהילים קל״ט:כ״ב
תַּכְלִית שִׂנְאָה שְׂנֵאתִים לְאוֹיְבִים הָיוּ לִי:
I hate them with utmost hatred; I count them mine enemies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83מימינו אש דת למו
“From His right hand, a fiery law for them”: the Torah given at Sinai is fire.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
84כהמס דונג מפני אש
“As wax melts before fire, so shall the wicked perish before G-d.”
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
Paragraph 26
85צדקה תרומם גוי
“Charity uplifts a nation.” Charity raises a person up to G-d’s embrace.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
86יאר ה׳ פניו אליך
From the Priestly Blessing: “May Havayah make His face shine to you.” Charity brings a person “face to face” with G-d.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
87ונתנו איש כפר נפשו
The census verse: each man gives a ransom for his soul when they are numbered. The Alter Rebbe reads the ransom as charity and bifkod as a lack to be repaired.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יב.
88ע״פ שאו את ראש כו׳ לגלגלתם
Kehot notes that this closing reference is an addition by the Tzemach Tzedek and is missing in Manuscript 1824.
Kehot’s noteזה הוספה מכ״ק הצ״צ, ובבוך 1824 ליתא. ראה לקו״ת במדבר א, ב.
89שאו את ראש כו׳ לגלגלתם
The command to count Israel in the wilderness: “Lift up the head of all the congregation... by their polls.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Ki Sisa · Maamar 2
זה יתנו כל העובר על הפקודים מחצית השקל…
This they shall give, everyone who passes over among the counted
A Jew’s love of G-d has two halves: the love born of contemplating G-d’s oneness, which is commanded, lies within a person’s choice and is required even of one who has sinned (the half-shekel); and the great love that comes from above as a gift, to each soul by its measure, which completes the shekel’s twenty gerah.
The maamar in brief
The maamar opens with the half-shekel verse and with “Her husband is known in the gates”: G-d gives every soul its love and awe, each according to its measure. If so, what is left to free choice? The answer lies in two readings of “And you shall love.” As a command, it is the love born of contemplation: grasping that creation changed nothing in G-d, that the worlds are nullified before Him as speech is before thought, and that He is beyond even the highest thought. Such love gives over a person’s thought, speech and action; and since one cannot be without thought, he binds them to the Supernal Will through the Torah and mitzvos, which come from Chochmah, above thought. This love is every person’s duty and in his choice. As a promise, it is ahavah rabbah, a love from above that contemplation cannot reach: the “holy shekel” of silver, read as longing, from the encompassing light. Each love comprises ten powers, together the twenty gerah. Not everyone receives the second, but the first is the half-shekel that every Jew must give, even one who has sinned. A closing note applies this to serving G-d with joy.

Outline
	1Her husband is known in the gatesAll love and awe of G-d come from Him, to each soul by its measure, through the four gates of love, awe, Torah and mitzvos. Then what depends on free choice? The Shema and “And you shall love” will answer.¶1–2
	2The first love: contemplating G-d’s oneness“And you shall love” as a command is the love born of contemplation: G-d is unchanged by creation; the worlds, one divine utterance, are nullified before Him as speech before thought; He is above all thought; so one should love Him with all one’s heart, soul and might.¶3–4
	3Giving over thought, speech and action“With all your soul” is giving over one’s thought, speech and action; since one cannot be without thought, one binds them to the Supernal Will through Torah and mitzvos, which, like hair drawn from the brain, come from Chochmah above thought.¶5–6
	4The second love: ahavah rabbah from aboveThe first love is every person’s duty and in his choice. “You will love” is ahavah rabbah, which comes from above beyond contemplation: the holy shekel of silver (longing), weighed to each soul, from the light that encompasses all worlds.¶7–8
	5Twenty gerah and the census of the soulsThe four hundred shekels of silver are the four hundred worlds of longing; each of the two loves comprises ten powers, making twenty gerah; the census verse speaks of the souls; but the great love does not come to everyone.¶9–10
	6The half-shekel every Jew must giveThe first love, giving over one’s soul with its ten powers, is the half-shekel required of all, even one who has transgressed. A closing note: serving G-d with joy is the half-shekel; “Rejoice, righteous ones, in G-d” is the second half.¶11


Key concepts
	great love (ahavah rabbah)אהבה רבה
	A love of G-d that comes to a person from above, beyond what contemplation can produce, given to each soul by its measure. Here it is the “holy shekel” of silver and the second half of the shekel.

	contemplationהתבוננות
	Sustained reflection with the mind on G-d’s oneness: that creation changed nothing in Him and that the worlds are nullified before Him. It is the source of the first, commanded love, and lies within a person’s choice.

	nullification (bittul)ביטול
	Being as nothing before what is higher, as speech is before thought. The worlds are nullified before G-d, and the commanded love asks a person to nullify his own thought, speech and action in the One.

	self-sacrifice (mesirus nefesh)מסירות נפש
	Giving over one’s soul, which is expressed in thought, speech and action, entirely to G-d. In practice it means binding all three to the Supernal Will through Torah and mitzvos.

	the half-shekelמחצית השקל
	In the maamar, the first love with the soul’s ten powers, which every Jew must give, even one who has transgressed; the great love from above is the other half that makes the twenty gerah.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds, which affects them from beyond. The maamar finds it in “passing to the merchant” (over lasocher) and makes it the source of the great love from above.


Section 1 · ¶1–2
Her husband is known in the gates
1זה יתנו1 כל העובר על הפקודים2 מחצית השקל בשקל הקודש עשרים גרה השקל מחצית השקל תרומה להוי״ה וגו׳.
“This they shall give, everyone who passes over among the counted: half a shekel, by the holy shekel — the shekel is twenty gerah — half a shekel as an offering to G-d,” etc.
The maamar opens with Exodus 30:13: everyone counted in the census is to give half a shekel, measured by the “holy shekel” of twenty gerah, as an offering to G-d. By the end, the Alter Rebbe will read each phrase of this verse as a stage in a Jew’s love of G-d.


כתיב נודע בשערים בעלה3 שהקב״ה הוא בעל של כל נשמה מישראל שמשפיע לכל או״א [אחד ואחד]. שכל אהבה או יראה שיש לכל נשמה מישראל הכל הוא מאתו ית׳ ולכל חד לפום שיעורא דיליה.4
It is written, “Her husband is known in the gates”: that the Holy One, blessed be He, is the husband of every soul of Israel, Who bestows upon each and every one. For every love or awe that any soul of Israel has, all of it is from Him, may He be blessed, and to each one according to his own measure.
Proverbs 31:23 says of the woman of valor that “her husband is known in the gates.” The Alter Rebbe reads the husband as G-d and the wife as each Jewish soul: every love or awe of G-d that a soul has is His gift, given to each in a measure suited to that soul. The phrase “according to his own measure” echoes the Zohar on this verse, which reads she’arim, “gates,” as what each person “measures” (meshaer) in his heart.


ולפי מה שנכנס בשערים שהם ד׳ שערים אהבה ויראה תורה ומצות כנודע כנגד ד׳ אותיות הוי״ה ב״ה.5
And according to how he enters into the gates — which are four gates: love and awe, Torah and mitzvos, as is known — corresponding to the four letters of Havayah, blessed be He.
The gates through which G-d becomes “known” to the soul are four: love, awe, Torah and mitzvos, corresponding to the four letters of the Name Havayah. How much of G-d a person comes to know depends on how far he enters through these gates.




2ולהבין זה אם הכל ממנו ית׳ א״כ מהו הבחירה לאדם. ובודאי יש דבר התלוי בבחירתו של אדם.
Now, to understand this: if everything is from Him, may He be blessed, then what is man’s free choice? And there is certainly something that depends on a person’s choice.
If every love and awe a person has comes from G-d, what is left for his own free choice? Yet something must certainly depend on a person’s choice, and the maamar sets out to show what.


ולבאר זה מה תלוי בבחירתו ומה בא מלמעלה. כתיב שמע ישראל6 ה׳ אלהינו ה׳ אחד. ואהבת כו׳.
To explain this — what depends on his choice and what comes from above: it is written, “Hear, O Israel, G-d is our G-d, G-d is One. And you shall love,” etc.
The answer will come from the Shema and the verse that follows it, “And you shall love.” Together they show which love a person must reach by his own effort and which comes to him from above.




Section 2 · ¶3–4
The first love: contemplating G-d’s oneness
3והנה בואהבת יש ב׳ פירושים. אחד לשון צווי7 שתאהוב אותו. וא׳ לשון עתיד שתבא האהבה ממילא.8 וענין אהבה הראשונה היא מההתבוננות.
Now, in “And you shall love” there are two interpretations. One is the language of a command: that you should love Him. And one is the language of the future: that the love will come of itself. And the first love is from contemplation.
The Hebrew ve’ahavta can be read as a command, “You shall love,” or as a promise, “you will love,” a love that comes by itself. The first, commanded love is the one a person reaches through contemplation.


והיינו להבין בדעתו אחדותו ית׳ בשבעה רקיעים ובארבע רוחות ואני ה׳ לא שניתי9 שאין לו שום שינוי
That is: to understand in one’s mind His unity, may He be blessed, in the seven heavens and in the four directions, and “I, Havayah, have not changed” — that He has no change whatsoever;
This contemplation is to grasp with one’s mind that G-d is One throughout the seven heavens and the four directions of the world, that is, throughout all creation. The verse “I, Havayah, have not changed” teaches that creating the world brought no change in Him at all.


כמו קודם בריאת העולם כן הוא ממש עתה כי כל העולמות בטלים בבטול גמור נגדו כידוע כי שמש ומגן10 כו׳11
just as before the creation of the world, so is He exactly now. For all the worlds are nullified in complete nullification (bittul) before Him, as is known [from] “For a sun and a shield,” etc.
He is exactly as He was before the world was created, because all the worlds are utterly nullified before Him. The allusion to “For a sun and a shield is Havayah Elokim” refers to the known explanation that the Name Elokim shields the creatures from G-d’s light, the way a sheath screens the sun.


ואף שנראה לנו העולמות ליש הוא שקר גמור.12 כי בדבר ה׳ שמים נעשו13 וברוח פיו כו׳.
And even though the worlds appear to us as something that exists (yesh), this is an utter falsehood. For “By the word of G-d the heavens were made, and by the breath of His mouth,” etc.
So the worlds’ appearance of independent existence is “an utter falsehood”: they exist only through G-d’s word, as the verse says the heavens were made “by the word of G-d.” The next paragraph explains this through the analogy of thought and speech.




4ומבשרי אחזה14 כו׳. כמו באדם בתחלה כשחושב אזי מחשבתו באחדות גמור אתו בלי שום התחלקות כלל
“And from my flesh I behold,” etc.: as with a person — at first, when he thinks, his thought is in complete unity with him, without any division at all;
Job’s words “from my flesh I behold G-d” are the basis for learning about G-d from the human soul. In a person, a thought, while it is still only thought, is wholly one with the thinker, with no division at all.


ואח״כ כשיוצא מפיו הוא נפרד מאתו. כן כל העולמות קודם הבריאה היו באחדות גמור אתו ית׳.
and afterwards, when it comes out of his mouth, it is separate from him. So [too], all the worlds, before the creation, were in complete unity with Him, may He be blessed.
Once the words are spoken, they become separate from the speaker. In the same way, before creation all the worlds were wholly one with G-d.


וכמו שבטל הדבור אצל המחשבה בבטול גמור כי ברגע א׳ יכול לחשוב דברים עד אין קץ.
And just as speech is nullified before thought in complete nullification — for in a single moment one can think of things without end —
Speech is as nothing next to thought: in a single moment the mind can think without end, while speech brings out only a few words at a time. This is the measure of speech’s nullification before thought.


כן כל העולמות שהם רק דבור א׳ והוא נמשך מחכמתו ית׳ כדכתיב ויצא כברק15 כו׳. ובטובו מחדש בכל יום כו׳.
so [too] all the worlds, which are only a single utterance; and it is drawn from His Chochmah (wisdom), may He be blessed, as it is written, “And it shall go forth like lightning,” etc. And “In His goodness He renews every day,” etc.
All the worlds together are only a single divine “utterance,” drawn from G-d’s Chochmah, which the maamar likens to lightning with a verse from Zechariah. This utterance is renewed every day, as the morning prayer says, “In His goodness He renews every day [the work of creation].”


וגם אחר הבראם הרי אצל הקב״ה אין דבורו מובדל ממנו ית׳ ח״ו [חס ושלום] כי אין לך דבר שחוץ ממנו כו׳.
And even after they were created, with the Holy One, blessed be He, His speech is not separate from Him, may He be blessed, G-d forbid; for there is nothing that is outside Him, etc.
Unlike human speech, G-d’s speech never becomes separate from Him, even after the worlds are created, because nothing exists outside Him.


וכמ״ש בתניא (פכ״א) ולכן קמיה כולא כלא חשיב ממש16 וגם העולמות בטלים זה בזה ומה שלמעלה
As is written in the Tanya (ch. 21): “And therefore before Him all is considered as truly nothing.” And the worlds, too, are nullified one to another: that which above is
Tanya ch. 21 draws the conclusion: before Him all is considered as nothing. The Alter Rebbe adds that the worlds are also nullified to one another in a chain, each lower world to the one above it.


בחי׳ דבור נק׳ למטה נגד עולם התחתון בחינת מחשבה ובטל אצלו כמו שהדבור של הרב נעשה בחי׳ מחשבה אצל התלמיד כו׳
the level of speech is called, below, relative to the lower world, the level of thought, and [the lower world] is nullified before it — just as the teacher’s speech becomes the level of thought for the student, etc.,
What counts as “speech” in a higher world is, for the world below it, as lofty and hidden as “thought,” and the lower world is nullified before it. So too a teacher’s spoken words are, for the student, as deep as thought.


כנודע (ועמ״ש ע״פ כאשר דברת לאמר17 בפ׳ שלח)18 וזהו לית מחשבה תפיסא ביה כלל דהיינו אף עולמות עליונים מאד שהם בחי׳ מחשבה הם בטלים אצלו ית׳ ולא תפיסא ביה כלל כי הוא למעלה ממחשבה.
as is known (and see what is written on [the verse] “As You have spoken, saying,” in Parshas Shelach). And this is [the meaning of] “No thought can grasp Him at all”: that is, even very high worlds, which are the level of thought, are nullified before Him, may He be blessed, and do not grasp Him at all, for He is above thought.
Even the highest worlds, which stand at the level of “thought,” are nullified before G-d and cannot grasp Him; this is the meaning of the phrase “no thought can grasp Him at all.” The bracketed note sends the reader to Likkutei Torah, Shelach, on the verse “As You have spoken, saying.”


וזהו סתימא דכל סתימין טמירא וכו׳ אף מעולמות הנק׳ סתימא וטמירא הוא סתים וטמיר ולית מחשבה
And this is [the meaning of] “the Hidden of all hidden ones, concealed,” etc.: even from the worlds that are called “hidden” and “concealed,” He is hidden and concealed, and no thought
Likewise G-d is called “the Hidden of all hidden ones”: even worlds that are themselves called hidden and concealed are revealed compared to Him. No thought grasps Him.


תפיסא ביה וע״ז נאמר הצווי ואהבת את הוי״ה אלקיך שיתבונן כ״כ [כל כך] באחד ממש שיהיה הוי״ה אלקיך בכל לבבך ובכל נפשך ובכל מאדך19
can grasp Him. And of this the command was said, “And you shall love Havayah your G-d”: that he should contemplate the true One so deeply that Havayah be “your G-d” (Elokecha), “with all your heart and with all your soul and with all your might” —
Here the Alter Rebbe returns to the command “And you shall love Havayah your G-d.” A person is to contemplate G-d’s true oneness so deeply that Havayah, Who transcends all, becomes “your G-d,” one’s own, with all one’s heart, soul and might.


דהיינו מחדו״מ [מחשבה דבור ומעשה] שלא יהיה לו מחדו״מ [מחשבה דבור ומעשה] כלל רק בטלים בא׳ שהוא למעלה מן המחשבה ולית מחשבה תפיסא ביה כי האדם אינו יכול לחשוב רק דבר גשמי וזהו שקר גמור כו׳.
that is, thought, speech and action: that he should have no thought, speech and action at all, but only [that they be] nullified in the One, Who is above thought, and “no thought can grasp Him.” For a person can think only of a physical thing, and this is an utter falsehood, etc.
The text explains this as a person’s thought, speech and action: none of them should remain his own, but all should be nullified in the One, Who is above thought. Human thought can grasp only physical things, and their seeming reality is “an utter falsehood.”




Section 3 · ¶5–6
Giving over thought, speech and action
5וזהו בכל נפשך מסירת נפש. כי נפש של אדם הוא מחדו״מ [מחשבה דבור ומעשה] והכל למסור ולהיות בטל באחד ממש.
And this is “with all your soul”: self-sacrifice (mesirus nefesh). For a person’s soul is thought, speech and action, and all of it is to be given over and to be nullified in the One, truly.
The words “with all your soul” mean giving over the soul entirely to G-d. Since the text identifies a person’s soul with his thought, speech and action, all three are to be given over and nullified in the true One.


אבל להיות שזה בלתי אפשר שיהיה בלי מחשבה כלל לכן צריך לקשר מחשבתו ודבורו ומעשיו להיו׳ [להיות] מרכבה לרצון העליון ב״ה בתורה ובמצות דאורייתא מחכמה נפקת20 שהוא למעלה מן המחשבה.
But since it is impossible for there to be no thought at all, therefore one must bind his thought, his speech and his action to be a chariot (merkavah) for the Supernal Will, blessed be He, in the Torah and in the mitzvos; for “the Torah comes forth from Chochmah (wisdom),” which is above thought.
Yet a person cannot simply be without thought. So he is to bind his thought, speech and action to G-d’s will through the Torah and mitzvos, becoming a “chariot” for it, a vehicle with no will of its own; and since the Torah comes from Chochmah, which is above thought, through it he is joined to what thought cannot grasp.




6וזהו כל העושה מצוה אחת21 כהלכתה22 וכו׳. ואף שהתורה נתלבשה בדברים גשמיים איסור והיתר וכדומה. וכ״ש [וכל שכן] מעשה המצות שהם בדברים גשמיים ממש כמו צדקה בממון וכיוצא.
And this is [the meaning of] “Whoever performs one mitzvah according to its halachah,” etc. And even though the Torah has been clothed in physical matters — the forbidden and the permitted, and the like — and all the more so the performance of the mitzvos, which are in truly physical things, such as charity with money, and the like,
The saying about one who performs a single mitzvah shows the worth of even one mitzvah done as the law requires, for through it a person is bound to G-d’s will. Yet the Torah deals with physical matters, such as what is forbidden and what is permitted, and the mitzvos are done with physical things, such as giving money to charity.


הוא כמשל השערות הנמשכות מהמוח שאין במוח בחי׳ שערות כלל כן הוא התורה והמצות אף שהם דברים גשמיים עכ״ז [עם כל זה] אורייתא מחכמה נפקת23 כו׳.
it is like the analogy of the hairs drawn from the brain, though in the brain there is no aspect of hair at all. So it is with the Torah and the mitzvos: even though they are physical things, nevertheless “the Torah comes forth from Chochmah,” etc.
Hair grows from the head and draws its life from the brain, yet nothing like hair exists in the brain itself. So the Torah and mitzvos are clothed in physical things, yet their source is G-d’s Chochmah, which is above thought.




Section 4 · ¶7–8
The second love: ahavah rabbah from above
7ודבר זה חובה על כל אדם24 להתבונן בזה היטב. וזה תלוי בבחירתו. ופי׳ הב׳ של ואהבת את הוי״ה לשון עתיד הבא ממילא הוא בחי׳ אהבה רבה הבאה מלמעלה מאתו ית׳.
And this matter is an obligation upon every person: to contemplate it well. And this depends on his choice. And the second interpretation of “And you shall love Havayah,” the language of the future — [a love] that comes of itself — is the level of great love (ahavah rabbah) that comes from above, from Him, may He be blessed.
Contemplating G-d’s oneness as described is every person’s duty and lies within his free choice; this is what depends on him. The second reading of “And you shall love,” as a promise, is ahavah rabbah, a great love that comes as a gift from above and not through a person’s own effort.


ובזה פי׳ שמע לשון שמיעה שאינו יכול להיות בו שום התבוננות כלל שהוא למעלה מההתבוננות.
And accordingly, “Hear” (shema) is interpreted in the sense of hearing: something in which there can be no contemplation at all, for it is above contemplation.
The word “Hear” (shema) here means receiving what one cannot reach by reasoning: it is heard, as it were, from above. Ahavah rabbah is above contemplation and cannot be produced by it.




8וזה נק׳ שקל הקדש כסף לשון נכסף נכספת25 בחי׳ אהבה רבה הבאה מלמעלה במשקל כל חד לפום שיעורא דיליה בבחי׳ עשה טוב וסור מרע צריך להיות בתכלית והוא בחי׳ עובר לסוחר26 לשון סחור סחור27 סוכ״ע.
And this is called “the holy shekel,” silver (kesef), from the language of “you longed greatly” (nichsof nichsafta): the level of great love that comes from above, by weight, each one according to his own measure in the level of “do good and turn from evil,” [which] must be to the utmost. And it is the level of “passing to the merchant” (over lasocher), from the language of “around, around” (s’chor s’chor): the light that encompasses all worlds (sovev kol almin).
The “holy shekel” is the great love that comes from above: kesef, silver, is read as kisufin, longing, as in Lavan’s words “you longed greatly” (nichsof nichsafta), and a shekel is a weight, for this love is given to each soul by its own measure. Each receives it in the measure of his “do good and turn from evil,” his doing the mitzvos and keeping from sin, which the text says must be to the utmost. The verse’s “passing to the merchant” (over lasocher) is read through s’chor s’chor, “around, around,” as pointing to the light that encompasses all worlds (sovev kol almin), the transcendent source of this love.




Section 5 · ¶9–10
Twenty gerah and the census of the souls
9וזהו ארבע מאות שקל כסף בחי׳ ד׳ מאות עלמין דכסופין28 לעלמא דאתי. וזהו עשרים גרה השקל.
And this is “four hundred shekels of silver”: the level of the four hundred worlds of longing (kisufin) in the World to Come. And this is “the shekel is twenty gerah.”
Avraham paid Efron “four hundred shekels of silver,” and the maamar reads them as the four hundred “worlds of longing” in the World to Come, of which the Zohar speaks. The longing love is then tied to the half-shekel verse’s “twenty gerah.”


כי כל א׳ משני בחי׳ אהבה הנ״ל כלולה מעשר שכל ומדות כנודע ובחי׳ אה״ר [אהבה רבה] הבאה מלמעלה ג״כ כלולה מעשר.
For each one of the two levels of love mentioned above comprises ten, intellect and the emotive attributes (middos), as is known; and the level of great love that comes from above also comprises ten.
Each of the two loves comprises ten powers, the soul’s intellect and emotions. The first love has ten, and the great love from above has ten more; together they make the twenty gerah of the full shekel.




10וזהו עשרים גרה השקל. וזהו כי תשא את ראש בני ישראל לפקודיהם דהיינו נשמות הנק׳ ראש לפקודיהם לשון29
And this is “the shekel is twenty gerah.” And this is “When you lift up the head of the children of Israel lifkudeihem (according to their count)”: that is, the souls, which are called “head”; lifkudeihem is from the language of
The words “the shekel is twenty gerah” stand for the full measure of both loves. In the census verse, “when you lift up the head of the children of Israel,” the “head” is the souls, and lifkudeihem, usually “according to their count,” is read in the sense of the verb pakad.


וה׳ פקד את שרה30 וכו׳ ונתנו איש כפר נפשו31 לה׳. אך שלא לכל אדם באה לו אהבה רבה הנ״ל.
“And G-d remembered (pakad) Sarah,” etc. “And they shall give each man a ransom for his soul to G-d.” But the great love mentioned above does not come to every person.
In Genesis 21:1, G-d “remembered” (pakad) Sarah and gave her a son; the census verse continues that each man gives “a ransom for his soul.” Yet the great love from above does not come to every person.




Section 6 · ¶11
The half-shekel every Jew must give
11ולהיות בבחי׳ עשרים גרה כו׳. אך בחי׳ אהבה ראשונה חובה על הכל והיינו בחי׳ מחצית השקל למסור נפשו הכלולה מעשר.
Nor [does every person come] to be at the level of “twenty gerah,” etc. But the level of the first love is an obligation upon all; and this is the level of the half-shekel: to give over one’s soul, which comprises ten.
Not everyone reaches the full “twenty gerah,” which includes the great love from above. But the first love, from contemplation, is required of all: it is the half-shekel, giving over one’s soul with all ten of its powers.


וזהו זה יתנו כל העובר על הפקודים32 רמ״ח פקודין היינו אף מי שעובר ח״ו [חס ושלום] על איזה מצוה אעפ״כ [אף על פי כן] חובה היא ליתן מחצית השקל בחי׳ עשר שלו בבחינת אה״ר [אהבה רבה] ראשונה הנ״ל ומחצית השקל היא תרומה לה׳.
And this is [the meaning of] “This they shall give, everyone who passes over the pekudim” — the 248 commandments (pekudin): that is, even one who transgresses (over), G-d forbid, some mitzvah, nevertheless it is an obligation to give the half-shekel, the level of his ten [powers], in the manner of the first love mentioned above. And the half-shekel is “an offering to G-d.”
The Alter Rebbe reads the verse’s “everyone who passes over the pekudim” as “everyone who transgresses the 248 commandments (pekudin).” Even one who has sinned must still give his half-shekel: his ten powers, given to G-d through the first love, which is “an offering to G-d.”


(ועמ״ש לקמן ע״פ ויקהל בענין אית רצון ואית רצון. ועיין עוד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תבוא בד״ה תחת אשר לא עבדת.
(And see what is written below, on [the verse] “Vayakhel,” on the subject of “there is will and there is will.” And see further in Likkutei Torah, Parshas Ki Savo, in the discourse beginning “Because you did not serve.”
This bracketed note sends the reader to the discourse on Vayakhel later in Torah Ohr, on the teaching that “there is will and there is will,” and to the discourse “Because you did not serve” in Likkutei Torah, Ki Savo.


ושם פ״ב [פרק ב׳]33 גבי מש״ש [מה שכתוב שם] וע״ז נאמר שמחו צדיקים בהוי״ה ועיין סד״ה זה יתנו כו׳ מחצית השקל עכ״ל [עד כאן לשונו]. ויובן משם ג״כ דבחי׳ העבודה בשמחה שהחיוב על כל ישראל כמ״ש תחת אשר לא עבדת34 כו׳ בשמחה.
And there, in chapter 2, on what is written there — “and of this it is said, ‘Rejoice, righteous ones, in G-d’; and see the end of the discourse beginning ‘This they shall give,’ etc., ‘the half-shekel’” — end of quote. And from there it will also be understood that the level of serving with joy, which is an obligation on all Israel, as it is written, “Because you did not serve,” etc., “with joy,”
Chapter 2 of that Likkutei Torah discourse links “Rejoice, righteous ones, in G-d” to the end of this maamar on the half-shekel. From it, the note says, one can also understand that serving G-d with joy is required of every Jew, since the Torah rebukes those who did not serve “with joy.”


וכן נאמר עבדו את35 ה׳ בשמחה זהו בחי׳ מחצית השקל שהחיוב על כל א׳ מישראל ליתן. ובחי׳ שמחו צדיקים בה׳36 זהו מחצית השני):
and so it is said, “Serve G-d with joy”: this is the level of the half-shekel, which every one of Israel is obligated to give. And the level of “Rejoice, righteous ones, in G-d” — this is the second half.)
The joy required of every Jew, “Serve G-d with joy,” is the half-shekel that all must give. The joy of “Rejoice, righteous ones, in G-d” is the second half that completes the shekel, corresponding to the great love from above.



In one’s avodah
Every person must contemplate G-d’s oneness well, until he gives over his thought, speech and action to Him, binding them to G-d’s will through the Torah and mitzvos. This half-shekel is in his own hands and is required of him even if he has transgressed; the great love from above is a gift, given to each by his measure. The closing note adds that serving G-d with joy is likewise every Jew’s obligation.
Questions for discussion
	If every love and awe a person has comes from G-d, how does the maamar still leave room for free choice?
	How does the analogy of thought and speech show that the worlds, though they appear to exist, are nullified before G-d?
	Why, according to paragraph 5, must the giving over of thought, speech and action take the form of Torah and mitzvos?
	Why is the half-shekel, rather than the whole shekel, the obligation of every Jew, even one who has sinned?
	How does the closing note connect serving G-d with joy to the two halves of the shekel?

Sources and references
Notes
Paragraph 1
1זה יתנו
Kehot refers the reader to the Rebbe’s source notes on this maamar, given earlier in the notes, without repeating them here.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת ע׳ א׳תתקיט. ביאור שם ע׳ א׳תתקכח.
2זה יתנו כל העובר על הפקודים
The command of the half-shekel given by everyone counted in the census: “half a shekel by the holy shekel, twenty gerah to the shekel, … an offering to G-d.” It is the maamar’s opening verse, and its half-shekel and twenty gerah will become the two loves of G-d.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יג.
3נודע בשערים בעלה
From the praise of the woman of valor: “Her husband is known in the gates, when he sits among the elders of the land.” The maamar reads the husband as G-d, Who gives every soul its love and awe.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
4ולכל חד לפום שיעורא דילי׳
The Zohar explains “her husband is known in the gates” to mean that the Holy One, blessed be He, is known to each person “according to what he measures in his heart,” as far as each can cleave to Him. The compiler’s foreword to the Tanya cites this passage, as Kehot notes, for the phrase “each one according to his measure.”
Zohar I, 103bזח״א קג, ב
Kehot’s noteבתניא בהקדמה מציין זח״א קג, ב. ראה שם קכט, ב. וראה לקו״ת מסעי פה, ב.
5שהם ד׳ שערים . . כנגד ד׳ אותיות הוי״ה ב״ה
According to the note, Or HaTorah brings this idea with the words “through which and by means of which the Holy One, blessed be He, is known to Israel,” and explains there why love and awe are called “gates.”
Kehot’s noteמובא באוה״ת פ׳ שופטים ע׳ תתכח ”שבהן ועל ידן נודע קוב״ה לישראל”, ושם מבאר מה שאהוי״ר נקרא שערים ע״ש.
Paragraph 2
6שמע ישראל
The first verse of the Shema, declaring G-d’s oneness. From it and from the next verse, “And you shall love,” the maamar will draw both what lies in a person’s choice and what comes from above.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 3
7אחד לשון צווי
Here the Tzemach Tzedek adds that the first meaning, the command, is the love that comes “according to what one measures in his heart,” while the second, the future tense, “the love will come of itself,” is ahavah rabbah.
Kehot’s noteבאוה״ת פ׳ שופטים ע׳ תתכז מוסיף כ״ק אדמו״ר הצ״צ וז״ל ”והיינו האהבה הבאה ע״י נש״ב לפום מה דמשער בליבי׳, והב׳ לשון עתיד שתבא האהבה ממילא הוא אה״ר. . .”.
8שתבא האהבה ממילא
Kehot refers to Or HaTorah, Va’eschanan, on the love that comes of itself.
Kehot’s noteראה באוה״ת פ׳ ואתחנן ע׳ שצג. ובספר הערכים-חב״ד ערך אהבת ה׳ בהערה 489 שמציין מאוה״ת ויחי כרך ב שסו, א שהאהבה שבכאן היא אה״ר המסותרת ע״ש.
9ואני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, children of Yaakov, have not ceased to be.” The maamar uses it for the contemplation that creation brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כי שמש ומגן
“For a sun and a shield is Havayah Elokim.” As explained in Tanya, Shaar HaYichud VehaEmunah ch. 4, to which Kehot refers, the Name Elokim is a sheath that shields the creatures from the “sun” of Havayah, so that they can exist.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כידוע כי שמש ומגן כו׳
There the Alter Rebbe explains “For a sun and a shield is Havayah Elokim”: as a sheath shields the sun so that creatures can bear it, the Name Elokim shields the Name Havayah, which brings all things into being from nothing at every moment.
Tanya, Sha’ar HaYichud 4:1תניא, חלק שני; שער היחוד והאמונה ד׳:א׳
כִּי הִנֵּה כְּתִיב: ״כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים״, פֵּירוּשׁ, ״מָגֵן״ – הוּא נַרְתֵּק לַשֶּׁמֶשׁ, לְהָגֵן שֶׁיּוּכְלוּ הַבְּרִיּוֹת לְסָבְלוֹ, כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לֶעָתִיד לָבֹא הַקָּדוֹשׁ־בָּרוּךְ־הוּא מוֹצִיא חַמָּה מִנַּרְתֵּקָהּ, רְשָׁעִים נִידּוֹנִין בָּהּ כוּ׳״. וּכְמוֹ שֶׁהַנַּרְתֵּק מֵגִין בְּעַד הַשֶּׁמֶשׁ, כָּךְ שֵׁם ״אֱלֹקִים״ מֵגִין לְשֵׁם הֲוָיָ״ה בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ד.
12ואף שנראה לנו העולמות ליש הוא שקר גמור
The Rebbe Maharash asks there how the world’s existence can be called “an utter falsehood” when it plainly appears real and separate; and if it does not exist at all, why the Torah says “In the beginning G-d created,” which would then be superfluous.
Kehot’s note”אך ע״פ השכל קשה ליישבו שהרי נראה מציאות העולם יש ונפרד והאיך יתיישב שהוא שקר גמור. ועוד אם נאמר שכוונתו שאין שום מציאות כלל, א״כ מהו שכתב בראשית ברא הלא לא נברא כלל כ״א שנדמה לנו וה״ה כמיותר בתורה ח״ו” — סה״מ תרל״ב ע׳ ערה ע׳ש בארוכה. סה״מ תרצ״ז ע׳ 227.
13בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” Since the worlds exist only through G-d’s word, their seeming independence is false.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 4
14ומבשרי אחזה
“And from my flesh I behold G-d.” The Alter Rebbe uses it to learn about G-d from the workings of the human soul, here the relation of thought to speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
15ויצא כברק
“And G-d will appear over them, and His arrow will go forth like lightning.” The maamar applies the image of lightning to G-d’s Chochmah, from which the single utterance of the worlds is drawn.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ולכן קמיה כולא כלא חשיב ממש
Tanya ch. 21 explains that G-d’s speech, unlike a person’s, is never separate from Him, for nothing is outside Him, and that the creatures only seem separate because of the contractions that hide His light. It concludes: “And therefore before Him all is considered as truly nothing.”
Tanya, Likkutei Amarim 21:9תניא, חלק ראשון; ליקוטי אמרים כ״א:ט׳
וְלָכֵן קַמֵּיהּ – כּוּלָּא כְּלָא חֲשִׁיב מַמָּשׁ:
Kehot Publication Society (CC-BY-NC)
17כאשר דברת לאמר
From Moshe’s plea after the sin of the spies, asking G-d to show His great forbearance “as You have spoken, saying.” The bracketed note sends the reader to the Likkutei Torah discourse on this verse in Parshas Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ועמ״ש ע״פ כאשר דברת לאמר בפ׳ שלח
There the Alter Rebbe explains “as You have spoken, saying”: from the Torah’s level of “speech” comes amirah, a hidden “saying,” in the lower levels, which becomes the source of what the souls receive in Gan Eden.
Kehot’s noteלקו״ת שלח לט, ג ואילך.
19בכל לבבך ובכל נפשך ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads this as the first, commanded love, in which a person’s thought, speech and action are all given over to G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20דאורייתא מחכמה נפקת
The Zohar says that “the Torah comes forth from Chochmah,” from the place called “holy.” The maamar uses it to show that the Torah, though grasped by thought, comes from a level above thought.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 6
21כל העושה מצוה אחת
Kehot suggests, with a “perhaps,” that the reference is to Sotah 3b: “Whoever performs one mitzvah in this world, it goes before him in the World to Come.” The maamar’s wording adds “according to its halachah.”
Sotah 3b:13סוטה ג׳ ב:י״ג
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: כׇּל הָעוֹשֶׂה מִצְוָה אַחַת בָּעוֹלָם הַזֶּה — מְקַדַּמְתּוֹ וְהוֹלֶכֶת לְפָנָיו לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ״. וְכׇל הָעוֹבֵר עֲבֵירָה אַחַת בָּעוֹלָם הַזֶּה — מְלַפַּפְתּוֹ וְהוֹלֶכֶת לְפָנָיו לְיוֹם הַדִּין, שֶׁנֶּאֱמַר: ״יִלָּפְתוּ אׇרְחוֹת דַּרְכָּם יַעֲלוּ בַתֹּהוּ וְיֹאבֵדוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22וזהו כל העושה מצוה אחת כהלכתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לסוטה ג, ב ”כל העושה מצוה אחת בעוה״ז, מקדמתו והולכת לפניו בעולם הבא”.
23אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah.” The maamar repeats it here to show that however physical the Torah’s subjects and the mitzvos are, their source is above them.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
24ודבר זה חובה על כל אדם
The letter distinguishes two loves: “love in delights,” of which “Rejoice, righteous ones, in G-d” is said, which not everyone merits and which falls to a person from above; and “the second,” a love and longing to cleave to G-d hidden in the heart of every Jew, which he reveals by contemplating G-d with his mind.
Kehot’s noteראה אגה״ק סי׳ יח (קכו, ב) והשנית היא. נזכר בלקו״ת שה״ש יט, א.
Paragraph 8
25נכסף נכספת
Lavan to Yaakov: “You have gone because you longed greatly (nichsof nichsafta) for your father’s house.” The maamar reads kesef, silver, through this word for longing.
Genesis 31:30בראשית ל״א:ל׳
וְעַתָּה הָלֹךְ הָלַכְתָּ כִּי־נִכְסֹף נִכְסַפְתָּה לְבֵית אָבִיךָ לָמָּה גָנַבְתָּ אֶת־אֱלֹקָי:
And now that thou art surely gone, because thou sore longest after thy father’s house, wherefore hast thou stolen my gods?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26עובר לסוחר
Avraham weighed out to Efron “four hundred shekels of silver, passing to the merchant (over lasocher)” for the Cave of Machpelah. The maamar reads the phrase as an allusion to the encompassing light.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27לשון סחור סחור
The Talmud quotes the warning to a nazirite: “Go around, go around (s’chor s’chor); do not come near the vineyard.” The maamar takes s’chor, “around,” as the sense of socher, “merchant,” to point to the light that surrounds the worlds.
Avodah Zarah 17a:6עבודה זרה י״ז א:ו׳
Kehot’s noteע״ז יז, א.
Paragraph 9
28ארבע מאות שקל כסף בחי׳ ד׳ מאות עלמין דכסופין
Efron to Avraham: “A land worth four hundred shekels of silver, what is that between me and you?” The maamar reads the silver (kesef) as longing and the four hundred as worlds of longing.
Genesis 23:15בראשית כ״ג:ט״ו
אֲדֹנִי שְׁמָעֵנִי אֶרֶץ אַרְבַּע מֵאֹת שֶׁקֶל־כֶּסֶף בֵּינִי וּבֵינְךָ מַה־הִוא וְאֶת־מֵתְךָ קְבֹר:
’My lord, hearken unto me: a piece of land worth four hundred shekels of silver, what is that betwixt me and thee? bury therefore thy dead.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, טו. זח״א (תוספתא) קכג, ב.
Paragraph 10
29לפקודיהם לשון וה׳ פקד את שרה
There Or HaTorah reads: “lifkudeihem — the level of worlds” (Kehot: read “worlds of longing”), “in the sense of ‘And G-d remembered Sarah.’” This ties the word to the four hundred worlds of longing of the previous paragraph.
Kehot’s noteבאוה״ת ע׳ א׳תתקכו: לפקודיהם בחי׳ עלמין (צ״ל עלמין דכסופין) לשון וה׳ פקד את שרה.
30וה׳ פקד את שרה
“And G-d remembered Sarah as He had said,” and she bore Yitzchak. The maamar reads lifkudeihem in the sense of this pakad.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, א.
31ונתנו איש כפר נפשו
“When you lift up the head of the children of Israel according to their count, each man shall give a ransom for his soul to G-d.” The maamar reads “the head” as the souls.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יב.
Paragraph 11
32זה יתנו כל העובר על הפקודים
“This they shall give, everyone who passes among those counted: half a shekel.” The maamar now reads “passes over” as transgressing and the pekudim as the commandments, so that even a transgressor must give.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ושם פ״ב
In chapter 2 of “Because you did not serve” (Likkutei Torah, Ki Savo, 43a), the Alter Rebbe sets the love hidden in every Jew’s heart, which “And you shall love” commands, against a higher love that belongs to the elevated few; of that higher love he writes, “of this it is said, ‘Rejoice, righteous ones, in G-d,’” and refers to the end of this maamar on the half-shekel.
Kehot’s noteבלקו״ת שם מג, א.
34תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy and with gladness of heart, out of the abundance of everything.” From the rebuke in Ki Savo; the note learns from it that serving G-d with joy is required of all.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
35עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” The note identifies this joy, required of every Jew, with the half-shekel.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
36שמחו צדיקים בה׳
“Rejoice, righteous ones, in G-d, and give thanks to His holy Name.” The note identifies this joy of the righteous with the second half of the shekel.
Psalms 97:12תהילים צ״ז:י״ב
שִׂמְחוּ צַדִּיקִים בַּHavayah וְהוֹדוּ לְזֵכֶר קׇדְשׁוֹ:
Be glad in the L-RD, ye righteous; And give thanks to His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יב.
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להבין ענין הטעם למה שהאתדל״ע הבאה אחר האתעדל״ת…
To Understand Why the Arousal from Above That Follows the Arousal from Below
G-d’s light reaches us in three ways: an unprompted arousal from above, rooted highest but revealed only outwardly; an arousal that answers our service, rooted lower but inward; and a third, both highest and inward, revealed only once our service is complete. Torah and mitzvos mirror the first two, as the hidden brain and the skull of Keser, and the joy of a mitzvah draws down the third, the inner Keser: the “crown” that the souls see without garments and that brings forth the great love even from the “barren one.”
The maamar in brief
This discourse explains the preceding one on “Go out and gaze” and asks two questions. Why does the arousal from above that answers our initiative bring forth the great, “male” love, while the unprompted one brings only a small, “female” love? And why may the souls gaze at the crown, Keser, without garments, when the lower light of Chochmah reaches them only through garments? The Arizal’s two unions answer the first: the constant flow that sustains the worlds comes from the outer dimension, while an inner flow comes only through mayin nukvin from below. For the second, Torah and mitzvos are compared to brain and skull: the Torah, from Mocha Stima’ah, is inward; the mitzvos, from Gulgalta, are outward but rooted higher, so the deed is the main thing. The crown is received by mere “gazing,” beyond understanding, and needs no garment; the Forehead, above “man,” is the unchanging will, mirrored in the soul’s essential bittul. A third arousal, revealed after our service is complete, is drawn down by the joy of a mitzvah. Pesach, the Omer and Shavuos trace the three levels, and through the Shema the souls become the “mother” who crowns the King.

Outline
	1The two questionsWhy the arousal from above that follows ours brings the great “male” love and the unprompted one only the small “female” love; and why the crown, though higher than Chochmah, needs no garments.¶1–2
	2Two kinds of influenceA constant flow from the outer dimension sustains the worlds unchanged, the outer union of Abba and Imma; an inner flow, the inner union, comes only through mayin nukvin. Hence the “female” and the “male” love.¶3
	3Torah and mitzvos: brain and skullThe Torah, from Chochmah and inwardly from Mocha Stima’ah, is inner; the mitzvos, from Gulgalta, are outer. The skull is mere bone, yet it is the visible edge of a person’s encompassing “crown,” so its root is higher: the deed is the main thing, though Torah excels in inwardness.¶4–11
	4Gazing at the crownThe Torah’s inner reasons enter the souls as understanding and need garments; the crown, an outer and encompassing level above the root of the garments, is received only by “gazing,” so one must go out of the garments. The souls draw the crown down through bittul in the mitzvos, as a king is crowned with a crown made long before.¶12
	5The wilderness above “man”The Torah comes from the “wilderness” where no “man” dwells: the Forehead, the vessel of the undivided will, unlike the face, where the powers divide and change. In the soul, too, the ten powers rise and fall, but its essential will and self-sacrifice do not change and reach where sins become merits.¶13–17
	6Two arousals, like Torah and mitzvosThe unprompted arousal, like creation itself, is rooted where no deed reaches, as the promise after the Flood and the rain on Shabbos show; the responsive one is inward and so “bears a male.” They relate as mitzvos and Torah.¶18–25
	7The third levelAn arousal beyond all human reach that is revealed only after human service is complete: the needle’s eye and the hall, the “gift” of Shabbos, circumcision after a Shabbos, Yaakov’s optional evening prayer. In Torah and mitzvos it is the inner Keser within Keser, the crown of the verse.¶26–29
	8The joy of a mitzvahJoy reveals what is hidden, so joy in a mitzvah draws down the inner Keser, the third level, and even the “barren one” bears a male. Pesach, the Omer and Shavuos trace the three levels, bound together on Shavuos as Head, Skull and Brains.¶30–33
	9Yom Kippur and the mother’s handsAnother arrangement of the three levels; Yom Kippur as the wedding day; Binah as the mother whose blessing carries the all-right hand of Arich Anpin into Z’eir Anpin, drawn down by the Shema, which is why G-d calls Israel “My mother.”¶34–38


Key concepts
	Arousal from above / arousal from belowאתערותא דלעילא / אתערותא דלתתא
	Divine initiative and human initiative. The maamar distinguishes an arousal from above that comes unprompted, one that answers our arousal, and a third that is beyond our reach yet comes only after our service is complete.

	Great love and small loveאהבה רבה / אהבה זוטא
	The “male” love that wants nothing for itself, and the “female” love that still seeks reward, to cleave to G-d and enjoy His radiance.

	Mayin nukvin (the feminine waters)מיין נוקבין
	The raising up from below, through self-nullification and ascent, that calls forth the inner flow of divine light.

	The inner and outer union of Abba and Immaזיווג פנימי וזיווג חיצוני דאו״א
	In the Arizal’s terms, the outer union sustains the worlds constantly and needs nothing from below; the inner union comes only through the mayin nukvin raised by our prayer and mitzvos.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The hidden Chochmah within Keser, the inner root of the Torah’s reasons, revealed fully only in the future and glimpsed by the souls in Gan Eden through garments.

	Gulgalta (the Skull)גלגלתא
	Keser within Keser in its outer dimension, the root of the mitzvos: outward like bone, yet the edge of an encompassing light far above the “brain.”

	Mitzcha (the Forehead)מצחא
	The vessel of the supernal will, above the divisions of the “face”; it does not change, and so is called “not a man.” In the soul it corresponds to the essential will and self-sacrifice.

	The joy of a mitzvahשמחה של מצוה
	Joy reveals what is hidden; joy in a mitzvah draws down the inner dimension of Keser, the crown, which brings forth the great love even from an unprompted arousal.


Section 1 · ¶1–2
The two questions
1להבין ענין הטעם1 למה שהאתדל״ע [שהאתערותא דלעילא] הבאה אחר האתעדל״ת [האתערותא דלתתא] והוא מ״ש ואשה כי תזריע2 תחלה אזי וילדה זכר שהיא בחי׳ האהבה רבה בנשמו׳ [בנשמות] מי לי בשמים3 כו׳
To understand the reason why the arousal from above that comes after the arousal from below (and this is what is written, “When a woman gives seed” first, then “she bears a male”) is the level of the great love (ahavah rabbah) in the souls, “Whom have I in heaven,” etc.,
The maamar opens by recalling a teaching from Parshas Tazria. The verse “When a woman gives seed … she bears a male” (Leviticus 12:2), read with the Talmud’s comment that when the woman gives seed first the child is a boy, is applied to the soul: when G-d’s arousal from above answers our own initiative, it brings forth “great love” (ahavah rabbah), the love of one who says to G-d, “Whom have I in heaven [but You]?”


שלא ע״מ [על מנת] לקבל פרס4 כו׳ משא״כ התעוררות האהבה בנשמות הבאה מבחי׳ אתעדל״ע [אתערותא דלעילא] שמאליו מלמעלה למטה שלא ע״י אתעדל״ת [אתערותא דלתתא] בתחלה והוא הנק׳ איש מזריע תחלה5 אזי אינו
not for the sake of receiving a reward, etc.; whereas the arousal of love in the souls that comes from the level of an arousal from above that [comes] of itself, from above to below, without an arousal from below first (and this is what is called “the man gives seed first”), then it is no more
This great love wants nothing in return, like the servants in Pirkei Avos who serve their master “not for the sake of receiving a reward.” When the arousal from above comes by itself, with no initiative from below first, the Alter Rebbe calls it, in the Talmud’s terms, “the man gives seed first.”


אלא וילדה נקבה שהוא בחי׳ אהבה זוטא ע״ד נשים דעתן קלות6 שהוא האהבה על מנת לקבל פרס לדבקה בו וליהנות מזיו כו׳ בבחי׳ לגרמיה כו׳ וכמבואר כ״ז [כל זה] בפ׳ תזריע בד״ה שוש תשיש.
than “she bears a female,” which is the level of a small love (ahavah zuta), along the lines of “women are light-minded”: it is love for the sake of receiving a reward, to cleave to Him and to enjoy the radiance, etc., in the manner of [love] for one’s own sake, etc. All this is explained in Parshas Tazria, in the discourse beginning “She shall surely rejoice.”
Such an arousal brings forth only “a female,” a small love (ahavah zuta): a love that still seeks something for itself, namely to cleave to G-d and enjoy the radiance of His presence. The Talmud’s phrase “women are light-minded” serves here as an image of this lighter love, and the reader is referred to the full treatment in the discourse “She shall surely rejoice” in Parshas Tazria.




2וגם להבין הטעם למש״ל [למה שכתוב לעיל] בפי׳ צאינה וראינה בנות ציון7 כו׳ בעטרה שלראות בעטרה שעטרה לו אמו שהוא בחי׳ כתר אין צריך ללבושים משא״כ השגות הנשמות בג״ע [בגן עדן] טעמי התורה
And also to understand the reason for what was explained above on the meaning of “Go out and gaze, O daughters of Zion,” etc., “at the crown”: that to gaze “at the crown with which his mother crowned him,” which is the level of Keser (the Crown), there is no need for garments, whereas the souls’ apprehensions in Gan Eden of the reasons of the Torah,
The second question goes back to an earlier discourse in this book, on “Go out and gaze, O daughters of Zion … at the crown” (Song of Songs 3:11). There it was explained that seeing “the crown with which his mother crowned him,” which stands for Keser, the level above intellect, needs no garments, while the souls in Gan Eden grasp the reasons of the Torah only through garments.


שהוא בחי׳ חכמה הוא דוקא ע״י הלבושים דלכאורה כלפי לייא הרי העטרה והכתר הוא בחי׳ גבוה יותר הרבה וא״כ אם בהתגלות הזיו א״א בלי לבוש
which is the level of Chochmah (wisdom), come specifically through the garments. For at first glance this is the reverse: surely the atarah (crown) and Keser are a far higher level; and if so, if in the revelation of the radiance it is impossible [to apprehend] without a garment
The reasons of the Torah belong to Chochmah, wisdom, and the souls take them in only when they are clothed in garments. This seems backwards: Keser is far higher than Chochmah, so if the lower light needs a garment, the higher light should need one all the more.


(ועמ״ש מענין לבושים אלו ע״פ ואברהם זקן8 בא בימים9 ובד״ה ועשית בגדי קדש)1011 שבו ועל ידו יושג הזיו
(and see what is written on the subject of these garments on [the verse] “And Avraham was old, advanced in days,” and in the discourse beginning “And you shall make holy garments”), in which and through which the radiance is apprehended,
These garments are made from the Torah and mitzvos a person fulfilled in this world, and through them the soul can take in the radiance of the Divine Presence in Gan Eden. The parenthesis sends the reader to two discourses in Torah Ohr where these garments are explained.


כמו שא״א לראות אור גדול אלא ע״י הפסק זכוכית עד״מ. איך בהתגלות הכתר נאמר צאינה מהלבושים וראינה בעטרה כו׳.
just as, by way of analogy, it is impossible to look at a great light except through an intervening glass, how is it said of the revelation of Keser, “Go out” from the garments “and gaze at the crown,” etc.?
A garment works like a screen of glass that lets one look at a strong light without being blinded. If the light of Chochmah needs such a screen, how can the verse tell the daughters of Zion to “go out” from the garments and gaze straight at the crown?


ויובן זה ע״ד המבואר בע״ח [בעץ חיים] בענין כללות ירידת החיות והמשכת השפע מאור א״ס ב״ה בכללות כל ההשתלשלות בכלל שיש ב׳ מיני השפעה.
This will be understood along the lines of what is explained in Etz Chaim about the descent of the life-force (chayus) in general, and the drawing down of the flow of influence from the Infinite Light (Or Ein Sof), blessed be He, into all of the chain of descending worlds (hishtalshelus) as a whole, in general: that there are two kinds of influence.
The answer begins with a principle from the Arizal’s Etz Chaim about how divine life-force and influence come down from the Infinite Light through all the worlds: there are two kinds of influence.


הא׳ הוא הבא ונמשך תמיד מלמעלה למטה אף גם שלא על ידי אתעדל״ת [אתערותא דלתתא] והעלאת מ״ן [מיין נוקבין] רק נמשך מאליו מלמעלה מצד כי חפץ חסד הוא12.
The first is what comes and is drawn constantly from above to below, even without an arousal from below and the raising of mayin nukvin (the feminine waters); rather, it is drawn of itself from above, because “He desires kindness.”
The first kind flows constantly, whether or not those below do anything to call it forth. It does not wait for “mayin nukvin” (the feminine waters), the Kabbalistic term for the stirring that rises from the recipient below; it comes simply because G-d “desires kindness” (Micah 7:18).




Section 2 · ¶3
Two kinds of influence
3וכמ״ש המחדש בטובו בכל יום תמיד מעשה בראשית. ובחי׳ ירידת השפעה זו עם היות שרש ירידתה הוא מצד עוצם רב טוב וחסד עליון שמאור א״ס ב״ה ממש עכ״ז [עם כל זה] אינו נמשך ויורד
As it is said, “Who in His goodness renews each day, constantly, the work of creation.” And this descent of influence, although the root of its descent is the intensity of the abundant goodness and supernal kindness of the very Infinite Light (Or Ein Sof), blessed be He, nevertheless is not drawn and does not descend
The first kind of influence is the one the morning prayers describe: G-d “in His goodness renews each day, constantly, the work of creation.” Although it comes from the boundless goodness and kindness of the Infinite Light itself, it is drawn down only from the light’s outer dimension.


אלא מבחינת חיצוניות ולא מבחי׳ פנימית האור ולכן ג״כ אינו מאיר ומתגלה בהם להיות בהם איזה שינוי ותוספת על מדרגתו
except from the outer dimension (chitzoniyus), and not from the inner dimension (pnimiyus) of the light. Therefore, too, it does not shine and become revealed in them so that there should be in them any change or addition beyond its level,
Since it comes from the outer dimension and not the inner one, this light does not change the worlds or raise them above their present level.


אלא רק לחדש הישנות שלא תחסר ולא תעדיף כו׳ (ע׳ [עיין] בהקדמת מהר״נ [מהר״ר נתן שפירא] שפירא13 בפע״ח [בפרי עץ חיים] ולזה הם שואפים כו׳ ובענין זה אין להם חלק בתחתונים כלל כו׳
but only to renew what is old, so that it should neither lack nor exceed, etc. (See the introduction of Rabbi Nasan Shapira in Pri Etz Chaim: “And to this they aspire, etc., and in this matter they have no share in the lower beings at all, etc.;
It only renews the existence of the worlds each day, keeping them just as they are, neither less nor more. The parenthesis cites Rabbi Nasan Shapira’s introduction to Pri Etz Chaim: the upper beings strive in their service for this steady flow, and in it the lower beings play no part at all; as the Kehot note quotes it, it does not depend on whether they do well or badly.


אמנם יש עוד רב תועלת בעבודתנו כו׳ ויהיה תוספת כו׳ עד שלא יחשוב קצבתם כו׳ בערך התוספת ההיא כו׳ והיינו המיוחס כו׳ ע״ש וזהו הבחינה השנית דכאן).
however, there is further great benefit in our service, etc., and there will be an addition, etc., until their allotted measure will not be reckoned, etc., in comparison with that addition, etc., and this is what is ascribed, etc.” See there. And this is the second level [spoken of] here.)
The same introduction goes on to say that our service brings a further, great benefit: an added light so great that the worlds’ fixed allotment counts for nothing beside it, and it is this addition that is “ascribed” above as more or less joy and glory. The Alter Rebbe identifies it with the second kind of influence.


והבחינה השנית הוא בחינת ההשפעה הבאה ונמשך מבחינת פנימית יותר מההשפעה הראשונה ויש בזה מעלות ומדרגות אין קץ ועל ידי זה ההוספת אור יזדככו העולמות זיכוך רב כו׳
The second level is the influence that comes and is drawn from a more inward level than the first influence. In this there are endless degrees and levels, and through this addition of light the worlds will be greatly refined, etc.,
The second kind of influence comes from a more inward level of the divine light. It has no fixed limit, and the added light refines the worlds in proportion to how much of it is revealed.


לפי ערך האור והגילוי ובחי׳ השפעה פנימית זו הוא הבא ע״י העלאת מ״ן [מיין נוקבין] דוקא שהוא בחינת הביטול וההעלאה מלמטה למעלה שאז דוקא יאיר ויומשך המשכה זו כו׳
according to the measure of the light and the revelation. And this inner influence is what comes specifically through the raising of mayin nukvin (the feminine waters), which is self-nullification (bittul) and ascent from below to above; for only then will this drawing down shine and be drawn, etc.
This inner influence comes only in response to “mayin nukvin,” the raising up from below, which consists of self-nullification (bittul) and ascent. Only when those below give themselves over in this way does the inner light shine down.


(ושני בחי׳ אלו הוא מ״ש בסידור האריז״ל [האר״י זכרונו לברכה] בכוונת ק״ש [קריאת שמע] והוא בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ו ופי״א [ופרק י״א] כי יש ב׳ מיני יחודים באו״א [באבא ואימא]14 האחדזיווג פנימי דאו״א [דאבא ואימא] כו׳ וזה אינו תדיר רק ע״י עליות מ״נ [מיין נוקבין] דזו״נ [דזעיר אנפין ונוקבא]
(These two levels are what is written in the Siddur of the Arizal on the kavanah of the Shema, and it is in Pri Etz Chaim, Sha’ar Kerias Shema, chapters 6 and 11: that there are two kinds of unions in Abba and Imma (Chochmah and Binah). The first is the inner union (zivug) of Abba and Imma, etc., and this is not constant, but [comes] only through the ascents of the mayin nukvin of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus),
In the Arizal’s terms the same two levels are two kinds of union (zivug) of Abba and Imma, the configurations of Chochmah and Binah. The inner union is not constant: it happens only when Z’eir Anpin and Nukva, the emotive attributes and Malchus, raise up their mayin nukvin.


וזה נעשה על ידי תפלתנו ומצותינו כו׳. וזיווג ב׳ הוא זיווג חיצונית דאו״א [דאבא ואימא] והוא רק לחיות העולמות קיום הכרחי וזה אינו נפסק15 כי א״א להיות בלי חיות וזה נעשה מעצמו שלא על ידי מ״נ [מיין נוקבין] דזו״נ [דזעיר אנפין ונוקבא]
and this is brought about through our prayer and our mitzvos, etc. The second union is the outer union of Abba and Imma, and it is only for the life of the worlds, [their] necessary sustenance; and this never ceases, for it is impossible to exist without life-force (chayus); and this comes about of itself, not through the mayin nukvin of Z’eir Anpin and Nukva
That raising up comes about through our prayer and mitzvos. The outer union of Abba and Imma, by contrast, exists only to keep the worlds alive, and it never stops, since nothing can exist without life-force.


ולא על ידינו וכ״ה בע״ח [בעץ חיים] שער הזיווגים פ״א ובשער הנסירה רפ״ב ועמ״ש מענין זה בד״ה שוש אשיש בה׳1617 ועמ״ש בביאור על פסוק זכור את יום השבת לקדשו18 ועמ״ש במ״א ע״פ המאמר הזהר פ׳ פנחס)
and not through us. So it is also in Etz Chaim, Sha’ar HaZivugim, chapter 1, and in Sha’ar HaNesirah, beginning of chapter 2. And see what is written on this subject in the discourse beginning “I will surely rejoice in G-d,” and see what is written in the explanation on the verse “Remember the Shabbos day to keep it holy,” and see what is written elsewhere on the passage of the Zohar, Parshas Pinchas)
The outer union happens by itself, without any initiative from below. The Alter Rebbe cites further places in Etz Chaim and refers to his discourses on “I will surely rejoice in G-d” and on “Remember the Shabbos day,” and to his explanation of a passage of the Zohar in Parshas Pinchas.


(דרמ״ט) ואעלת לגו טורא דחשוכא ומתמן ארחת מזונא19 כו׳. והנה עפ״ז [על פי זה] יובן ענין הנ״ל דאיש מזריע תחלה יולדת נקבה20
(folio 249): “And she entered into the mountain of darkness, and from there she obtained food,” etc. Now, according to this, the matter mentioned above will be understood: that when “the man gives seed first, she bears a female,”
In that Zohar passage the “hind of the dawn,” a compassionate creature who brings food for all the others, enters “the mountain of darkness” and obtains food from there. With the two kinds of influence in place, the Alter Rebbe returns to the first question: why “the man gives seed first” yields a female.


דהיינו כשההתעוררות בנש״י [בנשמות ישראל] נמשך מבחי׳ האתעדל״ע [האתערותא דלעילא] הבאה מלמעלה מעצמו שעם היות ההתעוררות זו הוא ממקום ומדרגה גבוה שהרי סיבת המשכה זו הוא כי חפץ חסד הוא21 וכמו שהיה בבריאת העולם.
that is, when the arousal in the souls of Israel is drawn from the arousal from above that comes from above of itself: although this arousal is from a high place and level, since the cause of this drawing down is “for He desires kindness,” just as it was at the creation of the world,
“The man gives seed first” stands for the souls of Israel being stirred by an arousal that comes from above on its own. That arousal comes from a very high place, since its cause is G-d’s desire for kindness, the same cause that brought about the creation of the world.


אמנם עכ״ז [עם כל זה] אינו נמשך ומאיר בהם אלא בבחינת חיצוניות (וכנ״ל שנקרא זיווג חיצוניות דאו״א [דאבא ואימא]) וע״כ אף כשנמשך מזה הולדה והתפעלות בכנסת ישראל הוא רק בחינת יולדת נקבה שהוא קטנות האהבה.
nevertheless it is drawn and shines in them only in the manner of the outer dimension (as mentioned above, that it is called the outer union of Abba and Imma). Therefore, even when a birth and a stirring of emotion are drawn from this in Knesses Yisrael (the Congregation of Israel), it is only the level of “she bears a female,” which is love in its smallness (katnus).
Even so, it reaches the souls only through the outer dimension, the “outer union” of Abba and Imma. So when it does stir feeling in Knesses Yisrael, the Jewish people, the result is only “a female,” a small and immature love.


משא״כ בחי׳ האתעדל״ע [האתערותא דלעילא] הבא מלמעלה למטה בנש״י [בנשמות ישראל] ע״י קדימת בחי׳ העלאת מ״ן [מיין נוקבין] בבחי׳ ביטול ואתעדל״ת [ואתערותא דלתתא] מלמטה למעלה דוקא והוא ענין אשה מזרעת תחלה
Whereas the arousal from above that comes from above to below into the souls of Israel specifically through the prior raising of mayin nukvin, in self-nullification and an arousal from below, from below to above (and this is the meaning of “the woman gives seed first”):
The other case is when the arousal from above comes in response to mayin nukvin raised first from below, through self-nullification and an arousal from below. This is what the Talmud calls “the woman gives seed first.”


אזי האתעדל״ע [האתערותא דלעילא] פועל להיות יולדת זכר שהוא בחינת אה בה רבה כו׳ לפי שאתעדל״ת [שאתערותא דלתתא] זו נמשך מבחינת פנימית ונמשך להם ג״כ בבחי׳ פנימי וגילוי לפועל ולהוליד בהן אה״ר [אהבה רבה] ופנימית הלב:22
then the arousal from above brings about “she bears a male,” which is the level of great love, etc.; because this arousal from below is drawn from the inner dimension, and it is also drawn to them in an inner manner and in revelation, to act and to bring forth in them great love and the inwardness of the heart.
Then the arousal from above brings forth “a male,” the great love. Because the initiative from below reaches the inner dimension, what is drawn down to the souls is also inward and revealed, and it produces in them great love that comes from the inwardness of the heart.




Section 3 · ¶4–11
Torah and mitzvos: brain and skull
4ב ועתה יובן ג״כ ענין צאינה וראינה כו׳. דהנה ההפרש שבין תורה למצות למטה הוא כי התורה הוא הביאור והשכל לפרש כל פרטי עניני המצות איך ומה לעשותם.
2. Now the matter of “Go out and gaze,” etc., will also be understood. For the difference between Torah and mitzvos below is that the Torah is the explanation and the understanding that sets out all the details of the mitzvos: how and what to do in them.
Section 2 turns to the second question, “Go out and gaze,” by first setting out how Torah and mitzvos relate as we know them below. Torah study is the explanation of the mitzvos: it spells out every detail of how and what to do.


ונמצא שהתורה היא בחי׳ הפנימית והמצות הן בחינת חיצוניות ועכ״ז [ועם כל זה] הרי גוף המצוה דוקא היא היא עצם רצונו ית׳ אע״פ [אף על פי]
It follows that the Torah is the inner dimension (pnimiyus), and the mitzvos are the outer dimension (chitzoniyus). Nevertheless, it is specifically the body of the mitzvah itself that is His very will, may He be blessed, even though
So the Torah is the inner dimension, the understanding, and the mitzvos are the outer dimension, the deed. Yet it is the actual body of the mitzvah, its physical performance, that is G-d’s very will.


שהוא רק חיצוניות ומעשה לבד והתורה אע״פ [אף על פי] שהיא בחי׳ פנימית מ״מ הרי אינה רק הפירוש איך ומה תיעשה המצוה
it is only outer, mere action; while the Torah, although it is the inner dimension, is nevertheless only the explanation of how and what the mitzvah is to be done.
The mitzvah is only an outward act, and the Torah, though it is inward, is only the explanation of how the mitzvah is to be done.


ונמצא המצוה הוא עיקר (ועמ״ש מזה בפ׳ בהעלותך בד״ה ראיתי והנה מנורת זהב23 כו׳ ע״ש.
It follows that the mitzvah is the main thing. (And see what is written on this in Parshas Beha’alosecha, in the discourse beginning “I have seen, and behold, a menorah of gold,” etc.; see there.
It follows that the mitzvah is the main thing. The parenthesis refers to the Alter Rebbe’s discourse on Zechariah’s vision of the golden menorah, in Parshas Beha’alosecha, for more on this point.


ולכן אפילו בהמצוה עצמה גבי מצות חליצה שיש בה קרייה ומעשה איתא במשנה ככה יעשה24 כל דבר שהוא מעשה מעכב25 אבל קרייה לא מעכבא הרי המעשה הוא היסוד בכל דבר)
Therefore, even within the mitzvah itself, with the mitzvah of chalitzah, which has both a recital and an act, it is stated in the Mishnah: “‘So shall it be done’: any matter that is an act is indispensable,” but the recital is not indispensable. Thus the act is the foundation in everything.)
Chalitzah, the release of a childless widow from levirate marriage, includes both spoken words and physical acts. The Mishnah derives from the verse “So shall it be done” that every element that is an act is indispensable, while the recital is not, which shows that the act is the foundation.


ולכן מצינו שהפליגו חז״ל [חכמינו זכרונם לברכה] בענין המעשה יותר כמאמר ללומדיהם לא נאמר אלא לעושיהם26 ולא המדרש הוא העיקר אלא המעשה.2728293031
Therefore we find that our Sages, of blessed memory, extolled action more, as in the saying, “It does not say ‘to those who study them,’ but ‘to those who do them,’” and “Study is not the main thing, but action.”
This is why the Sages praised action so highly. For the first saying Kehot gives Berachos 17a, where the Talmud expounds the verse “a good understanding to all who do them”; the second is from Pirkei Avos: “Study is not the main thing, but action.”


ואעפ״כ [ואף על פי כן] מפני שהתורה היא בחינ׳ [בחינת / בחינה] פנימית לכן מצד בחי׳ זו מצינו שהפליגו במעלתה יותר ממעלת המצות
Nevertheless, because the Torah is the inner dimension, we find that from this aspect they extolled its virtue more than the virtue of the mitzvos,
Because the Torah is the inner dimension, the Sages also praised it, from that point of view, above the mitzvos.


וכמו דאיתא בירושלמי פ״ק [פרק קמא] דפאה וחד אמר אפילו כל מצותיה של32 תורה אינן שוות לדבר אחד מן תורה ושניהם אמת.
as is stated in the Jerusalem Talmud, the first chapter of Pe’ah: “And one said: even all the mitzvos of the Torah are not equal to one word of the Torah.” And both are true.
The Jerusalem Talmud records the view that all the mitzvos together are not equal to a single word of Torah. Both judgments, the primacy of the deed and the superiority of Torah, are true, each from its own aspect.


דהנה כמו שהיא בתורה ומצות שלמטה כך הוא ג״כ למעלה במקורן ושרשן דהנה התורה נמשכה מבחינת חכמה עילאה
For just as it is with the Torah and mitzvos below, so it is also above, in their source and root. For the Torah is drawn from the level of supernal Chochmah (wisdom),
The relationship below mirrors that of their roots above. The Torah comes from supernal Chochmah, the divine wisdom.


וכמאמר אורייתא מחכמה נפקת משא״כ המצות שרשם מבחינת כתר עליון וכנודע שלכן הם תרי״ג מצות ועם
as the saying goes, “The Torah comes forth from Chochmah”; whereas the mitzvos have their root in the level of supernal Keser (the Crown). As is known, this is why there are 613 mitzvos, and with
The mitzvos, by contrast, are rooted in supernal Keser, the divine will that is above wisdom. This is shown by their number: the 613 mitzvos of the Torah together with the seven instituted by the Sages make 620.


ז׳ מצות דרבנן הם תר״ך אותיות כתר שיש בו תר״ך עמודי אור3334 ע׳ [עיין] בפרדס ש״ח פ״ג [פרק ג׳] וידוע שהכתר הוא למעלה מעלה מהחכמה.
the seven rabbinic mitzvos they are 620 (תר״ך), the letters of Keser (כתר), in which there are 620 pillars of light; see Pardes, Sha’ar 8, chapter 3. And it is known that Keser is far, far above Chochmah.
The number 620 is written תר״ך, the same letters as כתר (Keser), and the Pardes of Rabbi Moshe Cordovero speaks of 620 “pillars of light” in Keser. Keser is far above Chochmah, as will is above intellect.


אך הנה הגם שהתורה מחכמה נפקת אין זה אלא יציאתה לידי גילוי עד למטה מטה בבחי׳ תורה הנגלית לנו אבל שרש ומקור התורה בבחינת פנימית טעמי התורה
However, although the Torah comes forth from Chochmah, this is only its going out into revelation, down to the very lowest, as the Torah that is revealed to us; but the root and source of the Torah, in the inner dimension of the reasons of the Torah:
The Torah’s coming forth from Chochmah describes only how it emerges into revelation, as the revealed Torah we study. The root of its inner dimension, the reasons of the Torah, lies higher.


הנה שרשה הוא מבחי׳ ח״ס [חכמה סתימאה] דא״א שהוא בחינת חכמה שבכתר שנק׳ מוחא סתימאה שהוא סתום ונעלם שלמעלה מעלה מבחי׳ חכמה דאצילות ונק׳ שכל הנעלם מכל רעיון.35
its root is from the level of the hidden Chochmah (Chochmah Stima’ah) of Arich Anpin, which is the level of Chochmah within Keser, called Mocha Stima’ah (the hidden brain), which is sealed and concealed, far, far above the level of the Chochmah of the World of Atzilus (Emanation), and is called “the intellect concealed from all thought.”
That root is the hidden Chochmah of Arich Anpin (the outer configuration of Keser): the Chochmah within Keser, called Mocha Stima’ah, “the hidden brain.” It is far above the Chochmah of Atzilus, so concealed that it is called “the intellect concealed from all thought.”




5וע״כ פנימית טעמי התורה לא נתגלו עכשיו כ״א לעתיד יתגלו וזהו ישקני מנשיקות פיהו36 שלעתיד יהיה גילוי מו״ס [מוחא סתימאה] מה שעכשיו הוא סתים כו׳
Therefore the inner dimension (pnimiyus) of the reasons of the Torah has not been revealed now; only in the future will they be revealed. This is [the meaning of] “Let him kiss me with the kisses of his mouth”: in the future there will be a revelation of Mocha Stima’ah, which is now hidden, etc.
Because the inner reasons of the Torah are rooted in the hidden Chochmah, they are not revealed in this world; they will be revealed only in the time to come. The Alter Rebbe reads “Let him kiss me with the kisses of his mouth” (Song of Songs 1:2) as that future revelation of Mocha Stima’ah, the hidden brain.


אך הארה מבחי׳ זו מתגלה לנשמות בגן עדן וזהו ענין לימוד התורה של הנשמות בגן עדן שהוא השגת פנימית טעמי התורה
Yet a glimmer from this level is revealed to the souls in Gan Eden, and this is the matter of the Torah study of the souls in Gan Eden, which is the apprehension of the inner dimension of the reasons of the Torah.
Even now, a glimmer of that hidden level shines for the souls in Gan Eden. Their “Torah study” there is the grasp of the Torah’s inner reasons.


ולכן אמרז״ל [אמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן37 ותלמודו בידו כי להיות הנשמה היא בחינת נברא ובע״ג [ובעלי גבול / ובעל גבול] א״א לה ליהנות ולהשיג בבחי׳ השגתה ממש בבחי׳ פנימית טעמי התורה
Therefore our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand.” For since the soul is a created being and finite, it cannot enjoy and apprehend, with an apprehension truly its own, the inner dimension of the reasons of the Torah,
This explains the Sages’ saying, “Fortunate is he who comes here with his learning in his hand” (Pesachim 50a). A soul is a created, finite being, and on its own it cannot truly grasp or enjoy so lofty a light.


שהוא הארה מבחי׳ ח״ס [חכמה סתימאה] שהוא מבחינת פנימית הכתר היינו חכמה שבכתר אם לא ע״י שתלמודו בידו שהלימוד שלמד בבחי׳ הנגלות שבתורה מזה נעשה בחי׳ לבוש שבו
which is a glimmer from the hidden Chochmah, which is from the inner dimension of Keser (the Crown), that is, Chochmah within Keser, unless “his learning is in his hand”: from the learning he studied in the revealed parts of the Torah, a garment is made, in which
That light comes from the hidden Chochmah, the inner dimension of Keser. The soul can receive it only if it brings its learning with it: the revealed Torah it studied in this world becomes a garment for it.


ועל ידו יוכל להשיג פנימית התורה ולכך נקרא התורה משל הקדמוני כמו שעל ידי המשל דוקא יוכלו לעמוד על הנמשל משא״כ בלא המשל והלבוש הוא בחי׳ סתימאה
and through which he can apprehend the inner dimension of the Torah. This is why the Torah is called “the parable of the Ancient One”: just as only through the parable can one grasp what it illustrates, whereas without the parable and the garment it is something hidden
Through that garment the soul can apprehend the Torah’s inner dimension. So the Torah is called “the parable of the Ancient One”: just as a lesson is grasped only through its parable, without the parable, the garment, the inner meaning would stay sealed.


ולא יוכל להשיג כלל ולכן נק׳ הנשמות בג״ע [בגן עדן] בנות ציון ע״ש [על שם] הלבושים שנעשה להם מהתורה ומצות כו׳.
and one cannot apprehend [it] at all. Therefore the souls in Gan Eden are called “daughters of Zion,” on account of the garments made for them from the Torah and mitzvos, etc.
Without the garment the soul would grasp nothing at all. That is why the souls in Gan Eden are called “daughters of Zion,” a name the Alter Rebbe connects with the garments made for them from Torah and mitzvos.


אך הנה המצות שרשם הם מבחינת גלגלתא דא״א והוא הנקרא כתר שבכתר שהוא למעלה מבחינת מו״ס [מוחא סתימאה] שהוא חכמה שבכתר.
But the mitzvos have their root in the level of Gulgalta (the Skull) of Arich Anpin, which is called Keser within Keser, which is above the level of Mocha Stima’ah, which is Chochmah within Keser.
The mitzvos, however, are rooted higher still, in Gulgalta, “the Skull” of Arich Anpin, called Keser within Keser. Gulgalta is above Mocha Stima’ah, the Chochmah within Keser from which the Torah’s inner reasons come.




6ולכן המצות והמעשה הוא העיקר והיסוד. ולכן צריך להיות גם כן מעשיו מרובים מחכמתו38 כמו שלמעלה גלגלתא חפיא על מוחא.
Therefore the mitzvos and action are the main thing and the foundation. Therefore, too, one’s deeds must exceed one’s wisdom, just as above “Gulgalta covers the brain.”
Because the mitzvos are rooted in Gulgalta, the deed is the main thing and the foundation. So Pirkei Avos teaches that one’s deeds should exceed one’s wisdom, as above “Gulgalta covers the brain”: the Skull encompasses the hidden brain.


אבל עכ״ז [עם כל זה] הרי בחי׳ גלגלתא דא״א הוא בחי׳ חיצוניות הכתר עד״מ מבשרי אחזה39 הגלגלת היא
Nevertheless, the level of Gulgalta of Arich Anpin is the outer dimension (chitzoniyus) of Keser (the Crown). By way of analogy, [as in] “from my flesh I behold”: the skull is
Yet Gulgalta is only the outer dimension of Keser. Following Job’s words, “from my flesh I behold G-d,” the Alter Rebbe learns this from the human body, where the skull is only bone, the outside of the head.


רק עצם וחיצוניות והמוחין שבתוך הגלגלת הן בחינת פנימית לגבי הגלגלת וכנודע מחכמי הרופאים והניתוח שבג׳ חדרי המוח מלובש בהן בחינת פנימית המוחין שהן חכמה בינה ודעת
only bone and exterior, while the brains (mochin) within the skull are the inner dimension (pnimiyus) relative to the skull. As is known from the physicians and from dissection, in the three chambers of the brain is enclothed the inner level of the mochin, which are Chochmah (wisdom), Binah (understanding) and Daas (knowledge).
The brain inside the skull is the inner part. The physicians of his day taught that the brain has three chambers, and in them dwell the inner faculties of the mind: Chochmah, Binah and Daas.


ועל כן כאשר יהיה איזה קלקול בגשמיות המוח מתמעט בחי׳ פנימית שבמוח ההוא כמו ריבוי השכחה נמשך מקלקול המוח שבו תלוי הזכרון כו׳ משא״כ בעצם הגלגלת אין בו גילוי החיות ע״ד זה כלל וכלל.
Therefore, when there is some damage to the physical brain, the inner faculty in that brain is diminished; for example, much forgetfulness results from damage to the [part of the] brain on which memory depends, etc. Whereas in the bone of the skull there is no revelation of the life-force (chayus) in this manner at all.
So damage to the brain weakens the faculty that dwells there; damage to the part on which memory depends, for example, brings forgetfulness. The bone of the skull has no such direct link to the life of the mind.




7ולכן ניקב קרום של מוח40 הוא טרפה במשהו ואינו יכול לחיות משא״כ בגלגלת. וכך הוא למעלה שגלגלתא דא״א הוא בחי׳ חיצוניות הכתר
Therefore, if the membrane of the brain is pierced, [the animal] is tereifah with the slightest [hole] and cannot live, which is not so with the skull. And so it is above: Gulgalta of Arich Anpin is the outer dimension (chitzoniyus) of Keser (the Crown),
Jewish law reflects this: an animal whose brain membrane is pierced even slightly is tereifah and cannot survive, which is not the case with the skull. Likewise above, Gulgalta of Arich Anpin is only the outer dimension of Keser.


אבל המוחין הם בחינת פנימית ומו״ס [ומוחא סתימאה] הוא בחי׳ פנימית הכתר ולכן מצד בחי׳ זו התורה גבוה יותר ממצות
but the brains (mochin) are the inner dimension (pnimiyus), and Mocha Stima’ah is the inner dimension of Keser. Therefore, from this aspect the Torah is higher than the mitzvos,
The brains are the inner dimension, and Mocha Stima’ah is the inner dimension of Keser. From this point of view the Torah, rooted in Mocha Stima’ah, is higher than the mitzvos, rooted in Gulgalta.


כמו שאין ערוך מהות העצם לגבי המוחין וזהו מאמר האומר שכל מצותיה של תורה אינן שוות לדבר אחד מן התורה41 כנ״ל.
just as the substance of the bone bears no comparison to the brains. And this is the saying of the one who says that all the mitzvos of the Torah are not equal to one word of the Torah, as mentioned above.
Bone cannot compare to the living brain, and in the same way, from this aspect, the mitzvos cannot compare to the Torah. This is the view in the Jerusalem Talmud that all the mitzvos are not equal to one word of Torah.




8ואעפ״כ [ואף על פי כן] המעשה הוא העיקר. כי הנה הרי בחינת עצם הגלגלת עם היותה בחינה גשמיות וחיצוניות ממש עכ״ז [עם כל זה] הרי היא מקפת וסובבת על המוחין ומוכרח להיות ששרשו יותר נעלה מבחי׳ המוחין.
Nevertheless, action is the main thing. For the bone of the skull, although it is truly physical and external, nevertheless surrounds and encompasses the brains (mochin), and it must be that its root is loftier than the level of the brains.
Now the Alter Rebbe shows the other side: why the deed, rooted in Gulgalta, is nevertheless the main thing. The skull is mere physical bone, yet it surrounds and encloses the brain, which shows that its root must be higher than the brain’s.


והענין הוא כמ״ש בע״ח [בעץ חיים] שער כ״ב ספ״ו42 וז״ל [וזה לשונו] כי הנה כמו שכתר אינו מכלל גופו דז״א
The matter is as is written in Etz Chaim, Sha’ar 22, end of chapter 6; these are his words: “For just as Keser (the Crown) is not part of the body of Z’eir Anpin (the emotive attributes),
He brings proof from Etz Chaim. Kehot notes that “Sha’ar 22” follows the numbering of the Shklov edition of 5560 (1800); in today’s editions it is Sha’ar 23, end of chapter 2, and “chapter 6” is a printer’s error. The Arizal writes there that Keser is not part of the “body” of Z’eir Anpin, the configuration of the emotive attributes.


רק בחינה מקפת עליו זולתו כך הוא באדם התחתון שהכתר שלו הוא אור רוחני מקיף עליו ואינו נגלה וניכר לעין כל43
but only a level that encompasses it, apart from it, so it is in the lower man: his keser is a spiritual light that encompasses him, and it is not revealed or discernible to every eye;
Keser is an encompassing level that surrounds Z’eir Anpin from outside. So too in a human being: his “crown” is a spiritual light that surrounds him, invisible to the eye.


אמנם החיצוניות שלו המתפשטים למטה הוא נגלה למטה והוא הגלגלת המקיף את המוחין של האדם עצמו עכ״ל [עד כאן לשונו] נמצא הגלגלת באדם עם היות מצד עצמה היא חיצוניות והמוחין הם הפנימית
however, its outer parts, which extend downward, are revealed below, and this is the skull that encompasses the brains of the man himself.” End quote. It follows that in a person, although the skull in itself is the outer part (chitzoniyus) and the brains are the inner part (pnimiyus),
What can be seen of that encompassing light is its outer extension downward: the skull that encloses the brain. So the skull, in itself only the outside of the head while the brain is the inside, has a hidden distinction.


לכן בהם עיקר גילוי החיות עכ״ז [עם כל זה] הוא בחי׳ חיצוניות של המקיף הרוחני של האדם אשר אותו מקיף רוחני הוא גבוה למעלה מעלה מבחי׳ הפנימית של המוחין וכנודע שאין ערוך אור הפנימי לגבי האור מקיף.
so that the main revelation of the life-force (chayus) is in them, nevertheless [the skull] is the outer dimension of the person’s spiritual encompassing light (makif), and that spiritual makif is far, far higher than the inner level of the brains; as is known, the inner light bears no comparison to the encompassing light.
The brain is where the life of the mind is revealed, but the skull is the outer edge of a person’s spiritual makif, his encompassing light. That makif is far higher than the inner light in the brain, for an encompassing light is beyond comparison with an inner light.




9והחיצוניות של המקיף זהו הגלגלת ולכן מצד זה היא ג״כ בחי׳ מקיף וסובב על המוחין.
And the outer dimension (chitzoniyus) of the makif is the skull; therefore, from this aspect, it too is an encompassing level that surrounds the brains (mochin).
Because the skull is the outer edge of the makif, it too, in its own way, is an encompassing level around the brain.


אך מ״מ להיותה בעצמה רק החיצוניות לבד של אותו אור מקיף לכן המוחין אשר בהם מתגלה האור הפנימי
But nevertheless, since in itself it is only the outer dimension of that encompassing light, therefore the brains, in which the inner light is revealed,
Still, the skull itself is only the outermost extension of that encompassing light. The brain, by contrast, is where the inner light is revealed.


דהיינו חב״ד [חכמה בינה ודעת] בגילוי גמור הן מצד בחי׳ זו מעולים על הגלגלת ואע״פ [ואף על פי] ששרשה גבוה יותר הרי אותו השרש הוא אור מקיף שאינה מתגלה וא
namely Chochmah, Binah and Daas, in complete revelation, are, from this aspect, superior to the skull. And although its root is higher, that root is an encompassing light that is not revealed and
In the brain Chochmah, Binah and Daas are fully revealed, so from this aspect the brain is superior to the skull. The skull’s root is higher, but that root is an encompassing light that stays hidden.


ינו נראה וניכר כלל לא כן האור המלובש במוחין שהוא נראה ונגלה דהיינו השכל והבינה והדעת כו׳.
is not seen or discernible at all, unlike the light enclothed in the brains, which is seen and revealed: namely, the intellect, the understanding and the knowledge, etc.
The light in the brain, by contrast, is seen and known: it is the intellect, understanding and knowledge that a person actually experiences.




10ונמצא מובן מזה שיש מעלה במוחין מה שאינה בגלגלת דהיינו שהם בחי׳ פנימית והגלגלת הוא
It is thus understood from this that the brains (mochin) have an advantage that is not in the skull, namely that they are the inner level (pnimiyus), while the skull is
The conclusion of the analogy: the brain has an advantage that the skull lacks, for it is the inner level.


רק בחי׳ חיצוניות ויש מעלה בגלגלת למעלה מהמוחין להיותו בחי׳ החיצוניות של אור המקיף הרוחני שלמעלה מעלה לאין קץ מפנימית המוחין.
only the outer level (chitzoniyus); and the skull has an advantage above the brains, since it is the outer dimension of the spiritual encompassing light, which is infinitely higher than the inner dimension of the brains.
And the skull has an advantage over the brain, for it is the outer extension of the spiritual encompassing light, which is infinitely higher than the inner light of the brain.




11והנמשל מכל הנ״ל יובן למעלה בענין שרש התורה והמצות שהתורה מחכמה דאצילות נפקת ושרשה מחכמה שבכתר שהוא בחי׳ פנימית והמצות הן מבחינת גלגלתא
And what all the above illustrates will be understood above, regarding the root of the Torah and the mitzvos: the Torah comes forth from the Chochmah (wisdom) of the World of Atzilus (Emanation), and its root is from Chochmah within Keser (the Crown), which is the inner level (pnimiyus); and the mitzvos are from the level of Gulgalta,
Now the analogy is applied to the roots of Torah and mitzvos above. The Torah comes from the Chochmah of Atzilus and is rooted in the Chochmah within Keser, the inner level, while the mitzvos come from Gulgalta.


שהוא חיצוניות הכתר וסובב ומקיף על המוחין אשר מצד היות החכמה בחי׳ פנימית וגלגלתא בחי׳ חיצוניות לכן מצד מעלה זו הפליגו חז״ל [חכמינו זכרונם לברכה] בשבח התורה יותר מבמצות.
which is the outer dimension (chitzoniyus) of Keser and surrounds and encompasses the brains (mochin). Since Chochmah is the inner level and Gulgalta the outer level, therefore, on account of this advantage, our Sages, of blessed memory, extolled the praise of the Torah more than of the mitzvos.
Gulgalta is the outer dimension of Keser, encompassing the “brain” within it. Because Chochmah is inner and Gulgalta outer, the Sages praised the Torah above the mitzvos.


ואעפ״כ [ואף על פי כן] המעשה הוא העיקר כי הגלגלתא הוא חיצוניות של בחינת המקיף הרוחני שלמעלה מעלה מבחינת פנימית המוחין (ועיין בהרמ״ז [בהרב משה זכות] בפ׳ אמור) (דפ״ח סע״ב [סוף עמוד ב])44 בפי׳ דנגיד ונפיק כו׳ על הראש45 כו׳
Nevertheless, action is the main thing, for Gulgalta is the outer dimension of the spiritual encompassing level, which is far, far above the inner level of the brains. (And see the Ramaz on Parshas Emor) (folio 88, end of side b), on the explanation of “which flows and goes forth,” etc., “on the head,” etc.;
Yet because Gulgalta is the outer edge of a spiritual encompassing light far above the inner “brain,” the deed remains the main thing. The parenthesis refers to the Ramaz, Rabbi Moshe Zacuto, on the Zohar, Parshas Emor (88b), where the holy oil “flows and goes forth” from the most hidden Head “onto the head.”


וז״ל [וזה לשונו] כי גם כתר אריך נחשב מעולם א״ס כדרך כל כתר שמתייחס למה שלמעלה ממנו ועיקרו של אצילות מתחיל ממוחא סתימאה שהוא חכמה דאריך עכ״ל [עד כאן לשונו] וכמ״ש מזה בביאור ע״פ כי ביום הזה יכפר4647
these are his words: “For the Keser of Arich, too, is reckoned as part of the world of the Infinite One (Ein Sof), as is the way of every keser, which is related to what is above it; and Atzilus proper begins from Mocha Stima’ah, which is the Chochmah of Arich.” End quote. And as is written on this in the explanation on [the verse] “For on this day He shall atone.”
The Ramaz writes that the Keser of Arich Anpin is still counted with the world of the Infinite, since every keser belongs to the level above it, and that Atzilus proper begins with Mocha Stima’ah, the Chochmah of Arich Anpin. The Alter Rebbe also refers to his explanation of “For on this day He shall atone” (Leviticus 16:30).


נמצא גולגלתא שהיא החיצוניות של בחינת כתר אריך היינו כתר שבכתר הוא מה״ט [מהאי טעמא] גבוה מבחי׳ חכמה שבכתר עם היותו בחי׳ פנימית.
It follows that Gulgalta, which is the outer dimension of the Keser of Arich, that is, Keser within Keser, is for this reason higher than the level of Chochmah within Keser, even though [the latter] is the inner level.
So Gulgalta, the outer dimension of the Keser of Arich Anpin, Keser within Keser, is counted with the Infinite, above Atzilus proper. That is why it is higher than the Chochmah within Keser, even though the latter is the inner dimension.




Section 4 · ¶12
Gazing at the crown
12ועד״ז נתבאר בביאור ע״פ יביאו לבוש מלכות48 ד״ה והנה התורה כו׳ ע״ש. ולכן הגלגלתא הוא ג״כ בחי׳ מקיף על מו״ס [מוחא סתימאה]. ג ובזה יובן ענין צאינה וראינה.49
In the same way it is explained in the explanation on [the verse] “Let them bring royal apparel,” in the passage beginning “And behold, the Torah,” etc.; see there. Therefore Gulgalta is also an encompassing level over Mocha Stima’ah. 3. And with this the matter of “Go out and gaze” will be understood.
The same point, that Gulgalta encompasses even Mocha Stima’ah, is explained in the Alter Rebbe’s explanation on “Let them bring royal apparel” in Torah Ohr. Section 3 now applies all of this to the verse “Go out and gaze.”


כי הנה עונג הנשמות בגן עדן הוא מהשגת סודות התורה שעסקו בעולם הזה בנגלה ששרש הארה זו מבחינת ח״ס [חכמה סתימאה]
For the delight of the souls in Gan Eden comes from apprehending the secrets of the Torah that they occupied themselves with in this world in its revealed form; and the root of this radiance is from the hidden Chochmah (Chochmah Stima’ah),
The souls in Gan Eden delight in grasping the inner secrets of the very Torah they studied in its revealed, legal form in this world. The root of that light is the hidden Chochmah, Chochmah Stima’ah.


שהוא בחי׳ פנימית ונמשך בהשתלשלות רבות עד שמתגלה ג״כ לנשמה בגן עדן בבחי׳ פנימית ממש שמשיגים ונהנים ע״כ אי אפשר לנשמה בגן עדן להשיג ולהתענג
which is the inner level (pnimiyus), and it is drawn down through many stages of descent (hishtalshelus) until it is revealed also to the soul in Gan Eden in a truly inner way, so that they apprehend and enjoy [it]. Therefore it is impossible for the soul in Gan Eden to apprehend and take delight
Because this light is inward, it comes down through many levels until it reaches the soul in Gan Eden as something it truly grasps and enjoys from within. A finite soul cannot take in such a light directly.


מבחינת פנימית העונג ושכל הנעלם אם לא על ידי לבוש הנמשך מההלכות והמצות שעסקו בעולם הזה וע״כ בעטרה שעטרה לו אמו כו׳ נאמר צאינה וראינה לצאת50 מבחינות הלבושים.
in the inner dimension of the delight and the concealed intellect except through a garment drawn from the laws and the mitzvos that they occupied themselves with in this world. Therefore, of “the crown with which his mother crowned him,” etc., it is said, “Go out and gaze”: to go out of the levels of the garments.
It needs a garment woven from the laws and mitzvos it studied and kept in this world. The crown is a different kind of revelation, which is why the verse says “Go out and gaze”: go out of the garments to see it.


(ר״ל [רוצה לומר] אע״ג [אף על גב] דגלגלתא גבוה ממו״ס [ממוחא סתימאה] שהרי הוא בחינת כתר דאריך אך להיותה בחינת חיצוניות לכך יוכל לירד ולהתגלות למטה בלי לבוש משא״כ הפנימית וכנודע דחיצוניות העליון יורד למטה.
(That is to say: although Gulgalta is higher than Mocha Stima’ah, since it is the level of the Keser (Crown) of Arich, nevertheless, because it is an outer level (chitzoniyus), it can therefore descend and be revealed below without a garment, which is not so with the inner [level]; as is known, the outer dimension of the higher descends below.
In a long parenthesis the Alter Rebbe explains why the crown needs no garment. Gulgalta, though higher than Mocha Stima’ah, is an outer level, and an outer level can come down and be revealed below without a garment, since the outer dimension of a higher level always reaches further down.


ואע״ג [ואף על גב] שהוא חיצוניות מבחי׳ העליונה יותר הרי אדרבה כל הגבוה גבוה יותר יוכל לירד ולהתגלות למטה יותר והיינו ע״י חיצוניות שלו. וכענין מ״ש במ״א בפי׳ אל עליון גומל חסדים טובים שנה״י [שנצח הוד יסוד] שרשן מהכתר
And although it is the outer dimension of a higher level, on the contrary: whatever is higher can descend and be revealed further below, and this is through its outer dimension. This is like what is written elsewhere on the meaning of “Supreme G-d, who bestows good kindnesses”: that Netzach (victory), Hod (splendor) and Yesod (foundation) are rooted in Keser,
Indeed, the higher a level is, the further down it can reach, and it does so through its outer dimension. So too, as he has explained elsewhere on the words of the prayer “Supreme G-d, who bestows good kindnesses,” Netzach, Hod and Yesod are rooted in Keser.


והיינו לפי שבחינת נה״י [נצח הוד יסוד] הם חיצוניות המשפיע היורד ומתגלה להמקבל וכח ירידה זו היינו מהכתר שלמעלה מהחכמה כו׳ ועמ״ש כה״ג [כהאי גוונא] בביאור ע״פ51 משה ידבר5253 בענין תלת עלמין דנפקין מתיקונא קדמאה כו׳ ע״ש.
and this is because Netzach, Hod and Yesod are the outer dimension of the giver, which descends and is revealed to the receiver, and the power of this descent is from Keser, which is above Chochmah (wisdom), etc. And see what is written along these lines in the explanation on [the verse] “Moshe would speak,” on the matter of the three worlds that issue from the first tikkun, etc.; see there.
Netzach, Hod and Yesod are the outer side of the giver, the part that comes down to the receiver, and the power to come down so far comes from Keser, above Chochmah. The Alter Rebbe also refers to his explanation of “Moshe would speak” on “the three worlds that issue from the first tikkun.”


ולכן להיות וראינה בעטרה א״צ [אין צריך / אינו צריך] ללבושים כו׳. ועוד והוא העיקר כי הנה פי׳ וראינה הוא ע״ד מ״ש בביאור על פסוק חכלילי עינים54 בענין הסתכלות ז״א במצחא דא״א כי הראיה היא בחינת חיצוניות משא״כ שארי כחות
Therefore, for “gazing at the crown” there is no need for garments, etc. Further, and this is the main point: the meaning of “and gaze” is along the lines of what is written in the explanation on the verse “His eyes are dark-red [from wine],” on Z’eir Anpin (the emotive attributes) gazing at the Forehead (Mitzcha) of Arich Anpin: that sight is an outer faculty, unlike the other powers,
So gazing at the crown needs no garments. The main explanation, though, lies in the word “gaze”: as explained on “His eyes are dark-red [from wine],” Z’eir Anpin receives from the Forehead (Mitzcha) of Arich Anpin only by gazing, because sight is an outer faculty, unlike the inner powers.


כמו כח החכמה או כח המדות כו׳ והענין כי להיות מסתכל במצחא דא״א שעל ידי זה מקבל ש״ע [ש״ע (370)] נהורין כו׳ א״א כ״א על ידי עינים בחינות ראיה מבחוץ שאינו נכנס בפנים כו׳
such as the power of Chochmah or the power of the emotive attributes (middos), etc. The matter is that for [Z’eir Anpin] to gaze at the Forehead of Arich Anpin, through which it receives the 370 lights, etc., is impossible except through the eyes, the level of sight from outside, which does not enter within, etc.;
Unlike wisdom or the emotions, which take their object within, sight perceives from outside. That is why Z’eir Anpin’s reception of the “370 lights” from the Forehead of Arich Anpin can only come through the eyes.


ע״ש והגם שהעינים הם גם כן מבחינת חכמה שהראיה היא מבחינת חכמה שלכך נק׳ החכמים עיני העדה. אלא שהעינים הם מבחינת נו״ה [נצח והוד] שבחכמה שנתלבשה בגשמיות.
see there. And although the eyes too are from the level of Chochmah, for sight is from the level of Chochmah, which is why the sages are called “the eyes of the congregation,” nevertheless the eyes are from the level of Netzach and Hod within Chochmah, which has become enclothed in physicality.
Sight does derive from Chochmah, which is why the sages are called “the eyes of the congregation.” But the eyes come from the Netzach and Hod within Chochmah, its outer extremities, as clothed in a physical organ.


מה שאין כן כח החכמה עצמה חב״ד [חכמה בינה ודעת] שבחכמה כו׳ ולכן להיות הגילוי בז״א מבחינות מצחא שהוא סיומא דכתר אריך א״א להיות הגילוי בפנימית ממש בחב״ד [בחכמה בינה ודעת] דז״א רק בבחינת עינים הסתכלות כו׳.
This is not so with the power of Chochmah itself, Chochmah, Binah (understanding) and Daas (knowledge) within Chochmah, etc. Therefore, since the revelation in Z’eir Anpin is from the level of the Forehead, which is the end of the Keser of Arich, the revelation cannot be truly inward, in the Chochmah, Binah and Daas of Z’eir Anpin, but only in the manner of eyes, of gazing, etc.
They are not the core of Chochmah, its own Chochmah, Binah and Daas. Since the revelation in Z’eir Anpin comes from the Forehead, the lowest edge of the Keser of Arich Anpin, it cannot enter Z’eir Anpin’s inner intellect and is received only by “gazing.”


ועד״ז יובן כאן בפי׳ וראינה בעטרה שאין התגלות זו כמו התגלות שמבחינת חכמה עילאה שנמשך בבחי׳ שכל והשגה לנשמות שבג״ע [שבגן עדן] בחב״ד [בחכמה בינה ודעת] שלהן וע״כ צריך ללבוש כו׳
In the same way it will be understood here, on the meaning of “and gaze at the crown”: this revelation is not like the revelation from supernal Chochmah, which is drawn as intellect and apprehension to the souls in Gan Eden, into their Chochmah, Binah and Daas, and therefore needs a garment, etc.;
The same applies to “gaze at the crown.” The revelation of supernal Chochmah enters the souls’ own Chochmah, Binah and Daas as understanding, and therefore needs a garment.


אבל גילוי שמבחי׳ זו לא ניתן ליהנות בו בהשגה כי הוא למעלה מכח ההשגה רק הגילוי בבחי׳ וראינה בעטרה בבחינת ראייה בעלמא ע״ד הנ״ל וע״כ א״צ [אין צריך / אינו צריך] ללבוש כו׳
but the revelation from this level is not given to be enjoyed through apprehension, for it is above the power of apprehension; rather, the revelation is in the manner of “and gaze at the crown,” as mere seeing, as explained above, and therefore it needs no garment, etc.
The revelation of the crown cannot be taken in through understanding at all, for it is above apprehension; it is received only as seeing, from outside. So it needs no garment.


ועיין מ״ש עוד מענין הסתכלות וראייה בד״ה ואתחנן אל ה׳ בפי׳ ואראה את הארץ55 כו׳ ועוי״ל [ועוד יש לומר] בזה ע״ד מ״ש במ״א בענין ג׳ בחינות מזון לבוש בית שהם ממכ״ע [ממלא כל עלמין] וסוכ״ע ומה שלמעלה מסוכ״ע
And see what is written further on the subject of gazing and seeing in the discourse beginning “And I pleaded with G-d,” on the meaning of “and let me see the land,” etc. One may further explain this along the lines of what is written elsewhere about the three levels of food, garment and house, which are the light that fills all worlds (memalei kol almin), the light that encompasses all worlds (sovev kol almin), and what is above the light that encompasses all worlds.
For more on gazing and seeing the reader is referred to the discourse on Moshe’s plea, “Let me see the land.” A second explanation draws on the three levels of food, garment and house, which correspond to the light that fills all worlds, the light that encompasses all worlds, and what is above even the encompassing light.


והנה כמו״כ [כמו כן] באדם מזון הוא א״פ [אור פנימי] בחינת תורה לוכ לחמו בלחמי56 ולבושים נעשה ממעשה המצות ועל ידי לבושים אלו יוכל ליהנות ולקבל הארה מבחינת לבוש העליון של הקב״ה בחינת סוכ״ע.
And likewise in man: food is the inner light (or pnimi), the level of Torah, [as in] “Come, eat of my bread”; and garments are made from the performance of the mitzvos, and through these garments he can enjoy and receive a radiance from the level of the supernal garment of the Holy One, blessed be He, the level of the light that encompasses all worlds.
For a person, food, which is absorbed within, is the inner light: the Torah, as in “Come, eat of my bread.” Garments are made from the performance of the mitzvos, and through them the soul can receive from G-d’s own “garment,” the light that encompasses all worlds.


אך בחינת בעטרה שעטרה כו׳ הוא מה שלמעלה מבחי׳ סוכ״ע וא״כ הוא למעלה גם מבחי׳ לבוש מלכות של הקב״ה כ״א בחי׳ כתר מלכות בחי׳ מקיף למקיף.
But the level of “the crown with which [his mother] crowned [him],” etc., is what is above the light that encompasses all worlds; if so, it is above even the level of the royal garment (levush malchus) of the Holy One, blessed be He: it is rather the level of the royal crown (keser malchus), the level of an encompassing [light] for the encompassing [light].
The crown, however, is above even the light that encompasses all worlds, above G-d’s “royal garment.” It is the “royal crown,” an encompassing light that surrounds even the encompassing light.


וכיון שהוא למעלה משרש הלבושים א״כ לא שייך להיות וראינה בעטרה על ידי הלבושים. ולכן נאמר צאינה מהלבושים וראינה בעטרה כו׳.
And since it is above the root of the garments, then “gazing at the crown” through the garments does not apply. Therefore it is said, “Go out” from the garments “and gaze at the crown,” etc.
Since the crown is above the very root of the garments, garments cannot serve to see it. That is why the verse says to go out of the garments and gaze at the crown.


ואפ״ל [ואפשר לומר] פי׳ צאינה ע״ד מ״ש במ״א בפי׳ ובני ישראל יוצאים ביד רמה57 שיוצאים מן הכלי וגבול והוא בחינת נשיאת נפש לקיים מ״ש אליך ה׳ נפשי אשא58 והוא בחינת תשובה עילאה כו׳
It may be said that the meaning of “go out” is along the lines of what is written elsewhere on the meaning of “And the children of Israel were going out with an upraised hand”: that they go out of vessel and limit. This is the level of lifting up the soul, to fulfill what is written, “To You, G-d, I lift up my soul,” and it is the level of higher teshuvah (return), etc.,
Another reading of “go out”: as the Israelites left Egypt “with an upraised hand,” going out of every vessel and limit. This is the lifting up of the soul, “To You, G-d, I lift up my soul,” which is the higher teshuvah (teshuvah ila’ah).


שהיא למעלה מהלבושים הנעשים על ידי מעשה המצות כנודע ועמ״ש סד״ה עד דלא ידעי בין59 כו׳ וסד״ה כי כארץ תוציא צמחה60 וסד״ה השמים כסאי גבי איזה בית אשר תבנו לי)61
which is above the garments made through the performance of the mitzvos, as is known. And see what is written at the end of the discourse beginning “Until he does not know the difference between,” etc., and at the end of the discourse beginning “For as the earth brings forth her growth,” and at the end of the discourse beginning “The heavens are My throne,” on “What house could you build for Me?”)
This higher teshuvah is above the garments made by performing the mitzvos. The Alter Rebbe refers to three discourses where this is developed, and the long parenthesis closes.


והנה בחינת העטרה וכתר הנ״ל הוא אשר הנשמות דווקא ממשיכים על ידי בחינת הביטול רצון בקיום המצות מעשיות
Now, the level of the crown and Keser mentioned above is what the souls specifically draw down through the self-nullification (bittul) of the will in fulfilling the practical mitzvos.
The crown is drawn down by the souls specifically through bittul, setting aside their own will, in fulfilling the practical mitzvos.


ועל זה נאמר בעטרה שעטרה לו אמו שהוא מקור הנשמות שנקרא אמו ועמ״ש סד״ה יביאו לבוש מלכות אך
Of this it is said, “the crown with which his mother crowned him”: [the mother] is the source of the souls, which is called “his mother.” And see what is written at the end of the discourse beginning “Let them bring royal apparel.” However,
That is why the verse says “his mother crowned him”: “his mother” is the source of the souls. The Alter Rebbe now qualifies what the souls actually do.


הנה לא שהנשמות הם העושים מחדש ממש את העטרה הנ״ל כי הרי מבואר למעלה ששרש העטרה הנ״ל הוא בבחי׳ גלגלתא דא״א ששרשו מבחינת המקיף דסובב כל עלמין ולא שנמשכת מבחינת אימא לבד
it is not that the souls actually make the crown mentioned above anew; for it was explained above that the root of this crown is in the level of Gulgalta of Arich Anpin, whose root is from the encompassing level of the light that encompasses all worlds (sovev kol almin), and not that it is drawn from the level of Imma alone;
The souls do not create the crown. Its root is Gulgalta of Arich Anpin, which comes from the light that encompasses all worlds; it is not drawn from Imma, the “mother” configuration, alone.


אלא רק בחינת המשכת העטרה להיות כתר ומקיף על ראשו שהן י״ס [י׳ ספירות] דאצילות כו׳ הוא אשר תלוי בהנשמות שהן ממשיכין להיות ניתן הכתר מלכות בראשו.
but only the drawing down of the crown, so that it be a crown and an encompassing [light] upon his head, which is the ten Sefiros of the World of Atzilus (Emanation), etc.: this is what depends on the souls, who draw [it] down so that the royal crown is placed on his head.
What depends on the souls is only drawing the crown down, so that it rests as a crown and an encompassing light upon the “head,” the ten Sefiros of Atzilus. The souls cause the royal crown to be placed on the King’s head.


ע״ד דוגמא מנוהג שבעולם הכתר והעטרה שנותנים על ראש המלך בשר ודם בעת שמכתירים אותו שהנה הכתר והעטרה זו הרי מכבר ומקודם היתה עשויה על ידי הבעל מלאכה היודע לעשותה.
It is like the example from the way of the world: the crown and the diadem that are placed on the head of a king of flesh and blood when he is crowned; for this crown and diadem was already made long before by the craftsman who knows how to make it.
The analogy is a human coronation: the crown placed on a king’s head was made long before by a craftsman skilled in the art.


כ״א ענין שמעטרים אותו הוא נתינתה על ראש המלך וכמ״ש ואשר ניתן כתר מלכות בראשו.62
Rather, the matter of crowning him is placing it on the king’s head, as it is written, “and on whose head the royal crown was placed.”
The coronation itself is only placing the crown on the king’s head, as the verse in Esther says, “and on whose head the royal crown was placed.”


וכך הוא עד״מ למעלה פירוש וענין בעטרה שעטרה לו אמו. שהמשיכו העטרה והכתר כביכול מא״א [מאריך אנפין] להיות נמשך על י״ס [י׳ ספירות] דאצילות כו׳
So it is, by way of analogy, above. The meaning and matter of “the crown with which his mother crowned him” is that they drew the crown and Keser, as it were, from Arich Anpin, so that it be drawn upon the ten Sefiros of Atzilus, etc.,
So too above: “his mother crowned him” means that the souls draw the crown, as it were, from Arich Anpin down upon the ten Sefiros of Atzilus.


ע״ס [עשר ספירות] דז״א (ועמ״ש בפרשה במדבר סיני בביאור ע״פ שאו וגו׳ לגולגלתם63 מענין המשכת הכתר לז״א בשבועות וע׳ במק״מ [במקדש מלך] פ׳ אחרי) (בדף ס״ו ע״ב) גבי בעטרה שעטרה לו אמו מ״ש בשם ספר עמק המלך:
the ten Sefiros of Z’eir Anpin. (And see what is written in Parshas Bamidbar Sinai, in the explanation on [the verse] “Take, etc., … by their heads (legulgelosam),” on the drawing down of the Keser to Z’eir Anpin on Shavuos; and see in the Mikdash Melech, Parshas Acharei) (folio 66, side b), on “the crown with which his mother crowned him,” what he writes in the name of the book Emek HaMelech.
These are the ten Sefiros of Z’eir Anpin. The Alter Rebbe refers to his explanation in Parshas Bamidbar, on the verse that counts Israel “by their heads” (legulgelosam, from the same word as Gulgalta), of the Keser drawn down to Z’eir Anpin on Shavuos, and to the Mikdash Melech on the Zohar in Acharei, which quotes the book Emek HaMelech.




Section 5 · ¶13–17
The wilderness above “man”
13ד וזהו ענין וממדבר מתנה.64 ומבואר למעלה הענין כי הגם כי זאת התורה אדם65 שהתורה היא בחינת אדם דאורייתא מחכמה נפקת מ״מ היינו בבחינת יציאתה מהעלם אל הגילוי
4. And this is the matter of “and from the wilderness, a gift.” The matter was explained above: although “This is the Torah: a man (adam),” for the Torah is the level of “man,” since “the Torah comes forth from Chochmah (wisdom),” nevertheless this is as it goes out from concealment into revelation;
Section 4 approaches the crown through another verse, “and from the wilderness, a gift” (Numbers 21:18). As explained above, the Torah is called “man” (“This is the Torah: a man,” Numbers 19:14) because it comes from Chochmah, but that describes only its emergence from concealment into revelation.


אבל שרשה ויסודתה העליון שממנו לוקחה כתיב וממדבר מתנה מדבר הוא בחי׳ עליונה למעלה מבחי׳ אדם
but of its supernal root and foundation, from which it was taken, it is written, “and from the wilderness, a gift.” The wilderness is a supernal level, above the level of “man,”
The Torah’s supernal root, from which it was taken, is the “wilderness,” a level above “man.”


כי במדבר כתיב אשר לא עבר בה איש ולא ישב אדם שם66 כו׳ שהוא למעלה מעלה מבחינת אדם העליון שעל הכסא ומשם נמשך להיות בחי׳ כתר על הראש ומוחין.
for of the wilderness it is written, “through which no man passed, and where no human being (adam) dwelt,” etc.: it is far, far above the level of the supernal “man” upon the throne, and from there it is drawn to become the level of a crown (keser) upon the head and the brains (mochin).
The wilderness is described as a land “through which no man passed, and where no human being (adam) dwelt” (Jeremiah 2:6). It stands for a level far above the supernal “man” on the throne in Yechezkel’s vision, and from there comes the crown that rests upon the head and the brains.




14וזהו ענין בעטרה שעטרה לו כו׳. והענין ע״ד מ״ש בספרא דצניעותא רפ״ב67 ביקירותא ההיא כתיב לא עבר בה איש
And this is the matter of “the crown with which [his mother] crowned him,” etc. The matter is along the lines of what is written in the Sifra DeTzniusa, beginning of chapter 2: “Of that preciousness it is written, ‘through which no man passed
This “wilderness” above “man” is the crown of the verse. The Sifra DeTzniusa, a section of the Zohar, applies the same verse from Yirmeyahu to “that preciousness,” which there is the beard of Arich Anpin.


ולא ישב אדם שם לבר הוא ובז״ה [ובזוהר הרקיע] בשם האריז״ל [האר״י זכרונו לברכה] כ׳ [כתב] וז״ל [וזה לשונו] פי׳ אדם הוא בז״א ולא בא״א ואף בז״א אינו נקרא אדם
and where no human being (adam) dwelt’: it is outside.” And in Zohar HaRakia he wrote in the name of the Arizal; these are his words: “The meaning: ‘adam’ is in Z’eir Anpin (the emotive attributes) and not in Arich Anpin; and even in Z’eir Anpin it is not called ‘adam’
The Zohar’s point is that the term “adam” does not apply there. The Zohar HaRakia, quoting the Arizal, explains that “adam” refers to Z’eir Anpin and not to Arich Anpin, and even in Z’eir Anpin only to the face from the nose downward.


אלא מהחוטם ואילך כמ״ש באד״ר [באדרא רבא] (דקל״ו ע״ב) עכ״ל [עד כאן לשונו] ובאד״ר [ובאדרא רבא] שם כ׳ [כתב]68 דבחינת מצחא דא״ק [דאדם קדמון] הוא מבחינת כי לא אדם הוא69 כו׳ ע״ש
except from the nose downward, as is written in the Idra Rabba (folio 136, side b).” End quote. And in the Idra Rabba there it is written that the level of the Forehead (Mitzcha) of Adam Kadmon is from the level of “for He is not a man (adam),” etc.; see there.
This follows the Idra Rabba, which says that the Forehead, where neither face nor nose is revealed, is not called “adam,” and that this is why the verse says, “He is not a man (adam), that He should relent.”


והענין דהנה השתלשלות ע״ס [עשר ספירות] דאצילות הבאים בבחינת ק׳ קוין חח״ן [חכמה חסד נצח] מימין בג״ה [בינה גבורה הוד] משמאל דת״י [דעת תפארת יסוד] באמצע הוא הנקרא פרצוף האדם למעלה ועל זה נאמר70
The matter is that the chain of descent (hishtalshelus) of the ten Sefiros of the World of Atzilus (Emanation), which come as three lines (Chochmah, Chesed and Netzach on the right; Binah, Gevurah and Hod on the left; Daas, Tiferes and Yesod in the middle), is what is called the configuration (partzuf) of “man” above; and of this it is said,
The ten Sefiros of Atzilus are arranged in three lines, right, left and center, like a human body, so they are called the configuration (partzuf) of “man.” It is this form that Yechezkel saw on the divine throne.


ועל דמות הכסא דמות כמראה אדם71 מה שאין כן בבחי׳ כתר שהוא למעלה עדיין מבחי׳ התחלקות והשתלשלות ולאו מכל אינון מדות איהו כלל נאמר בו
“and upon the likeness of the throne, a likeness like the appearance of a man.” This is not so with the level of Keser (the Crown), which is still above division and hishtalshelus, and “He is not any of these attributes at all”; of it is said,
Yechezkel saw “upon the likeness of the throne, a likeness like the appearance of a man” (Ezekiel 1:26). Keser, however, is above all division and descent, and “He is not any of these attributes at all.”


כי לא אדם הוא להנחם72 ועמ״ש מזה במ״א ע״פ זכור את יום השבת73 ולכן נאמר שבחי׳ מצחא שהוא כלי לגילוי הרצון הוא בחינת שלמעלה מבחינת אדם
“for He is not a man, that He should relent.” And see what is written on this elsewhere on [the verse] “Remember the Shabbos day.” Therefore it is said that the level of the Forehead, which is a vessel for the revelation of the will (ratzon), is a level above the level of “man.”
Of Keser it is said, “He is not a man, that He should relent” (1 Samuel 15:29). So the Forehead, the vessel through which the will is revealed, is a level above “man.”


ויובן ע״ד דוגמא באדם התחתון הנה עיקר פרצוף האדם הוא מן החוטם ואילך למטה שלכך ארז״ל [אמרו רבותינו זכרונם לברכה]74 שאין מעידין אלא על פרצוף פנים עם החוטם (כמ״ש במשנה סוף מסכת יבמות).
It will be understood by way of an example in the lower man: the main part of a person’s face is from the nose downward, which is why our Sages, of blessed memory, said that one may testify only on the face with the nose (as is written in the Mishnah at the end of Tractate Yevamos).
The human face shows the same thing: the face proper begins from the nose down. That is why, when witnesses identify a dead man so that his wife may remarry, the Sages accept testimony only on the face together with the nose.


והענין הוא כי מן החוטם ולמטה נמשך האור והחיות75 בבחינת התחלקות המדרגות והתכללותן שזהו עיקר בחינת אדם
The matter is that from the nose downward the light and the life-force (chayus) are drawn in a manner of division of the levels and of their inter-inclusion, which is the essence of the level of “man,”
From the nose down, light and life-force are divided into distinct levels that also combine with one another, and this division and combination is what makes a “man.”


כמו שני נקבי החוטם תרין עיינין תרין אודנין תרין ידין וגופא תרין רגלין כו׳ שהן בחי׳ הכלים לבחי׳ רוחניות החיות פנימי הבא בהתחלקות מעשר כחות חב״ד [חכמה בינה ודעת]
such as the two nostrils of the nose, two eyes, two ears, two hands and the torso, two legs, etc., which are the vessels for the spiritual, inner life-force that comes divided from the ten powers: Chochmah (wisdom), Binah (understanding) and Daas (knowledge),
The paired features, two nostrils, two eyes, two ears, two hands, two legs, and the torso, are vessels for the soul’s inner life-force, which comes divided according to its ten powers.


חג״ת [חסד גבורה תפארת] נהי״ם [נצח הוד יסוד מלכות] והן הן תרין עיינין הם כלים לבחי׳ גילוי האור מהחכמה שהחכמים נקראים עיני העדה76 ומתחלק לתרין עיינין לקו הימין וקו השמאל וכן עד״ז תרין אודנין מבחינת בינה.77
Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), Netzach (victory), Hod (splendor), Yesod (foundation) and Malchus (sovereignty). And these are precisely so: the two eyes are vessels for the revelation of the light from Chochmah, for the sages are called “the eyes of the congregation,” and it divides into two eyes, for the right line and the left line; and likewise, in the same way, the two ears are from the level of Binah.
Each pair matches a power: the two eyes receive the light of Chochmah, which is why sages are called “the eyes of the congregation,” divided between the right line and the left. The two ears likewise come from Binah.




15ודרועא ימינא הוא בחי׳ חסד. דרועא שמאלא בחינת גבורה. נו״ה [נצח והוד] תרין שוקין כו׳ שכולם הם בבחינת התחלקות כל אחד בכלי בפ״ע [בפני עצמו] וגם בבחינת התכללות
The right arm is the level of Chesed (kindness); the left arm, the level of Gevurah (restraint); Netzach and Hod, the two thighs, etc. All of them are in a state of division, each in a vessel of its own, and also in a state of inter-inclusion,
The right arm is Chesed and the left Gevurah, and Netzach and Hod are the two thighs. Each power has its own vessel, yet all are also interconnected.


דהיינו התקשרות והתחברות כל האברים זל״ז [זה לזה] ע״י גידין ועורקין כו׳ וזהו בחי׳ התיקון וע״כ בבחי׳ זו יש ריבוי שינויים פעמים התכללות בענין שהחסד גובר ופעמים להיפוך
that is, the binding and joining of all the limbs to one another through sinews and veins, etc. And this is the level of tikkun (rectification). Therefore in this level there are many changes: at times the inter-inclusion is such that Chesed prevails, and at times the reverse;
The limbs are bound together through sinews and veins; this is the state of tikkun, rectification, in which the powers combine. That is why this level is subject to change: sometimes kindness prevails, sometimes the opposite.


וכן בשאר הכוחות ולפי שינויי אופן ההתכללות בפנימית הכוחות כך יהי׳ [יהיה] השינוי ניכר בחיצוניות בפרצוף פנים שלפעמים יאדימו פניו ופעמים ילבין.
and so with the other powers. And according to the changes in the manner of the inter-inclusion within the inner dimension (pnimiyus) of the powers, so the change will be discernible on the outside (chitzoniyus), in the face, so that at times his face turns red and at times it turns white.
As the inner powers combine in different ways, the change shows on the face, which may turn red or pale.


וע״כ בפנים דוקא ניכר שינוי פרצוף אדם זה מחבירו שאין אחד דומה לחבירו כו׳ ע׳ [עיין] במשנה ספ״ד [סוף פרק ד׳] דסנהדרין.78
Therefore it is specifically in the face that the difference between one person’s features and another’s is discernible, for no one resembles another, etc.; see the Mishnah, end of chapter 4 of Sanhedrin.
That is why people are told apart by their faces, for no two faces are alike, as the Mishnah in Sanhedrin teaches.


משא״כ בחינת מצחא נקרא כי לא אדם הוא (אף על גב דבברייתא ביבמות שם79 איתא פרצוף פנים ולא פדחת אין מעידין80 כו׳
Whereas the level of the Forehead is called “for He is not a man.” (Although in the baraisa in Yevamos there it is stated, “the face but not the forehead, one may not testify,” etc.,
The Forehead, by contrast, is called “He is not a man.” In a long parenthesis the Alter Rebbe deals with a baraisa in Yevamos which rules that a face without the forehead is not enough for testimony.


הרי שההכרה תלויה גם כן במצח היינו כמ״ש התוס׳ [התוספות] רפ״ח דבכורות81 שיש דבר באדם שמכירים על ידו את הפנים והיינו פדחת82 שנקרא הכרת פניהם83 שבו ועל ידו מכירים את הפנים.
which shows that recognition depends on the forehead as well, this is as Tosafos wrote at the beginning of chapter 8 of Bechoros: that there is something in a person by which the face is recognized, namely the forehead, which is called “the recognition of their face,” in which and through which the face is recognized.
That ruling implies that recognition depends on the forehead too. The Alter Rebbe answers with Tosafos in Bechoros: the forehead is the thing by which the face is recognized, the “recognition of their face” of the verse.


אבל ודאי שאינו מגוף הפנים ובקה״ע [ובקרבן העדה] בירושלמי ביבמות שם84 ר״ל [רוצה לומר] דהמשנה והברייתא פליגי והניח בצ״ע [בצריך עיון]. אבל זהו נגד הגמרא שלנו ביבמות שם דהברייתא והמשנה עולה בקנה אחד וכדמייתי גם כן עובדא דאבא בר מניומי כו׳
But certainly it is not part of the face itself. And the Korban HaEdah on the Jerusalem Talmud, in Yevamos there, means to say that the Mishnah and the baraisa disagree, and he left it as needing examination. But this is against our Gemara in Yevamos there, where the baraisa and the Mishnah are in full accord, as it also brings the incident of Abba bar Manyumi, etc.,
So the forehead is not part of the face itself. The Korban HaEdah on the Jerusalem Talmud took the Mishnah and the baraisa to disagree and left the question open, but the Babylonian Talmud in Yevamos treats them as consistent and brings the incident of Abba bar Manyumi.


ונגד הש״ס [הששה סדרים] דבכורות שם ונגד כל הפוסקים ואעפ״כ [ואף על פי כן] אין מכ״ז [מכל זה] שום סתירה למ״ש בזהר והאריז״ל [והאר״י זכרונו לברכה] דכוונת הזהר היינו רק שאינו מכלל פרצוף פנים ולכן נק׳ כי לא אדם הוא אבל מ״מ על ידו מכירים את הפנים)
and against the Talmud in Bechoros there, and against all the halachic authorities. Nevertheless, none of this poses any contradiction to what is written in the Zohar and by the Arizal, for the Zohar’s intent is only that it is not part of the face, and therefore it is called “for He is not a man”; but nevertheless the face is recognized through it.)
That reading also runs against the Talmud in Bechoros and all the halachic authorities. Either way, there is no contradiction to the Zohar and the Arizal: the forehead is not part of the face proper, which is why it is called “not a man,” even though the face is recognized by it.


ששם אין התחלקות עדיין לב׳ בחי׳ כמו תרין עיינין כו׳ והיינו לפי שהמצח הוא הכלי לבחי׳ הרצון שלמעלה מהחכמה וכמ״ש והיה על מצחו תמיד לרצון85 (כמ״ש בד״ה ועשית ציץ86 כו׳)
For there there is not yet a division into two levels, like the two eyes, etc. This is because the forehead is the vessel for the level of the will (ratzon), which is above Chochmah (wisdom), as it is written, “And it shall be on his forehead always, for favor (ratzon)” (as is written in the discourse beginning “And you shall make a tzitz,” etc.).
The forehead has no pairs, unlike the eyes, because it is the vessel for the will, which is above Chochmah. So the Torah says of the high priest’s golden plate, the tzitz, “it shall be on his forehead always, for favor (ratzon).”


והוא בחי׳ הנק׳ רעוא דכל רעוין8788 שהוא למעלה עדיין מהתחלקות ע״ד לית שמאלא בהאי עתיקא.89
And it is the level called “the will of all wills,” which is still above division, along the lines of “there is no left in this Atika.”
The Zohar calls this will “the will of all wills,” still above all division, just as “there is no left in this Atika,” the Ancient One, where severity has no separate place.


והגם שעיקר בחי׳ זו הוא במצחא דא״א מ״מ גם במצחא דז״א מאיר בחי׳ זו שהמצח הוא הרצון ע״ד גלגלתא דחפיא על מוחא כו׳
And although this level is chiefly in the Forehead of Arich Anpin, nevertheless this level shines also in the Forehead of Z’eir Anpin (the emotive attributes), for the forehead is the will, along the lines of “Gulgalta that covers the brain,” etc.
This level belongs chiefly to the Forehead of Arich Anpin, but it shines also in the Forehead of Z’eir Anpin, for the forehead is the will, just as Gulgalta covers the brain.


ולכן בבחי׳ זו נאמר כי לא אדם הוא להנחם90 שאין שייך שם שינוים כמו בבחי׳ אדם ששם יש שינויים91 פעמים החסד גובר ופעמים להפך משא״כ בבחינת מצח הרצון כו׳ וכמ״ש אני הוי׳ לא שניתי.9293
Therefore of this level it is said, “for He is not a man, that He should relent”: changes do not apply there as they do in the level of “man,” where there are changes, at times Chesed prevailing and at times the reverse; which is not so with the level of the forehead, the will, etc.; as it is written, “I, G-d, have not changed.”
That is why the verse says of this level, “He is not a man, that He should relent”: in the realm of “man,” kindness and severity alternate, but the will in the Forehead does not change, as G-d says, “I, G-d, have not changed” (Malachi 3:6).




16וע״כ גם באדם למטה המצח הוא תמיד במדרגה א׳ ואין ניכר בו שינויים כמו בפנים.
Therefore also in man below, the forehead is always at one level, and no changes are discernible in it as in the face.
Because the Forehead is above change, even in a human being the forehead stays the same and shows none of the changes that pass over the face.


ולכן נק׳ בחי׳ מצחא מדבר בארץ לא עבר בה איש ולא ישב אדם שם94 שהוא למעלה מבחי׳ אדם ונקרא מדבר
Therefore the level of the Forehead is called “wilderness … a land through which no man passed, and where no human being (adam) dwelt,” for it is above the level of “man”; and it is called “wilderness”
That is why the Forehead is called a “wilderness,” “a land through which no man passed, and where no human being dwelt”: it is above the level of “man.”


כמו המדבר שאין בו זריעה וצמיחה כך בבחי׳ זו אין שייך זריעה וצמיחה שהן שינויים קטנות וגדלות וע״כ המצח הוא פנוי מהשערות ואינן צומחים בו שערות.
because, just as in a wilderness there is no sowing and growing, so in this level sowing and growing, which are changes of smallness (katnus) and greatness (gadlus), do not apply. Therefore the forehead is free of hair, and no hair grows on it.
A wilderness has no sowing or growing, and in the same way this level has no growth and diminution, the changes of smallness and greatness. Even physically, no hair grows on the forehead.


ולכן התורה שנמשך מבחי׳ רצון העליון רעוא דכל רעוין95 דא״א. נאמר בה וממדבר מתנה96 אלא שהתגלותה הוא בבחינה אדם כנ״ל (ועיין באדר״ז [באדרא זוטא] דף רפ״ח ע״ב מענין מצחא97 ובע״ח [ובעץ חיים] שער א״א פי״ד [פרק י״ד / פרשה י״ד]).
Therefore of the Torah, which is drawn from the level of the supernal will (ratzon), “the will of all wills” of Arich Anpin, it is said, “and from the wilderness, a gift”; only that its revelation is in the level of “man,” as mentioned above. (And see the Idra Zuta, folio 288, side b, on the Forehead, and Etz Chaim, Sha’ar Arich Anpin, chapter 14.)
So the Torah, drawn from the supernal will of Arich Anpin, comes “from the wilderness,” though it is revealed in the form of “man.” The Alter Rebbe refers to the Idra Zuta, which calls the Forehead revealed in Atika Kadisha “will,” and to the chapter of Etz Chaim on Arich Anpin that speaks of gazing at its Forehead.


וכמ״כ [וכמו כן] יובן בעבודת ה׳ בכל נש״י [נשמות ישראל] שנקראי׳ [שנקראים] גם כן בשם אדם וכמ״ש נעשה אדם בצלמנו98 כו׳. אדם אתם.99
And likewise it will be understood in the service of G-d of all the souls of Israel, who are also called by the name “man (adam),” as it is written, “Let us make man in our image,” etc., [and] “You are man (adam).”
The same structure exists in the divine service of every Jewish soul, for Israel too is called “man”: “Let us make man in our image” (Genesis 1:26), and the prophet’s words “You are man” (Ezekiel 34:31).


ולכן כמו שבבחינת אדם העליון יש גם כן בחינת א׳ שנקרא כי לא אדם הוא וזהו מבחינת מצחא ולמעלה כנ״ל בשם האדרא והאריז״ל [והאר״י זכרונו לברכה].
Therefore, just as in the supernal “man” there is also a level that is called “for He is not a man,” and this is from the level of the Forehead and upward, as mentioned above in the name of the Idra and the Arizal,
The supernal “man” includes a level called “He is not a man,” from the Forehead upward, as the Idra and the Arizal teach. The soul has the same two levels.


כך הוא ג״כ בהנשמה כי בחינת אדם הן עשר ספי׳ [ספירה / ספירות] שבנפש האלקית שהיא כלולה מע״ס [מעשר ספירות] היינו הביטול וההשגה דחו״ב [דחכמה ובינה] ואהוי״ר [ואהבה ויראה] ושאר מדות שבלב.
so it is also in the soul. For the level of “man” is the ten Sefiros in the G-dly soul, which is composed of ten Sefiros: namely, the self-nullification (bittul) and the apprehension of Chochmah (wisdom) and Binah (understanding), and love and awe and the other emotive attributes (middos) in the heart.
In the soul, the level of “man” is the ten powers of the G-dly soul: the bittul of Chochmah and the understanding of Binah, love and awe, and the other emotions of the heart.




17והנה יש בהן שינויים רב ים לפעמים הן בקטנות ולפעמים הן בגדלות. וכן בבחינת התשובה ולב נשבר לפעמים הוא מעומקא דליבא ולפעמים שאין הלב נשבר כו׳
Now, in them there are many changes: at times they are in a state of smallness (katnus) and at times in a state of greatness (gadlus). So too with teshuvah (return) and a broken heart: at times it is from the depth of the heart, and at times the heart is not broken, etc.,
These powers change: sometimes they are small and weak, sometimes great and expansive. So too with teshuvah: sometimes the heart breaks from its depths, and sometimes it does not break at all.


ולא סליק ביה נהורא100 דנשמתא101 בזמן ההוא מצד גשמיות הגוף וחומריותו שנעשה מסך מבדיל כו׳ והוא
and “the light of the soul does not rise in it” at that time, because of the physicality and coarseness of the body, which becomes a separating screen, etc. And this is
At such times, in the Zohar’s words, “the light of the soul does not rise” in the body, because the body’s coarseness becomes a screen that separates the soul’s light from it.


כמו עד״מ השינויים שנמצא בגשמיות בפרצוף פנים של האדם מאודם ללובן כו׳ (ועמ״ש בפי׳ ורחל היתה יפת תאר102 בד״ה אם לא תדעי לך היפה בנשים103 כו׳).
like, by way of analogy, the changes found physically in a person’s face, from red to white, etc. (And see what is written on the meaning of “And Rachel was beautiful of form,” in the discourse beginning “If you do not know, O fairest among women,” etc.)
These ups and downs are like the physical changes of color in a person’s face, from red to pale. The Alter Rebbe refers to his explanation of “Rachel was beautiful of form” in another discourse.


אמנם יש בהנשמה עוד בחינה שלמעלה מעשר כחות הנ״ל שראשיתן חו״ב [חכמה ובינה] כו׳ והוא בחי׳ הביטול ומס״נ [ומסירות נפש] בבחי׳ עצמיות הרצון שלמעלה מהשכל כנודע דאית רצון ואית רצון104 כו׳
However, there is in the soul a further level, above the ten powers mentioned above, which begin with Chochmah (wisdom) and Binah (understanding), etc.: the level of self-nullification (bittul) and self-sacrifice (mesirus nefesh) in the very essence of the will, which is above intellect; as is known, there is will and there is will, etc.,
But the soul has a level above its ten powers: bittul and self-sacrifice that come from the very essence of the will, above intellect. As is known, there are two kinds of will, one that follows understanding and one above it.


וכמ״ש ע״פ ויקהל משה105 והיינו דרצון זה שרשו מבחינת רצון העליון שלמעלה מהשכל המושג ולכן נקרא ישראל לי ראש.
as is written on [the verse] “And Moshe assembled.” That is, this will has its root in the level of the supernal will, which is above apprehended intellect; and therefore Yisrael is called “li rosh” (“a head for Me”).
This essential will is rooted in the supernal will, which is above understood intellect. That is why Yisrael is called “li rosh,” “a head for Me,” the letters of its name: Israel is rooted in the supernal head.


ראש היינו בחי׳ גלגלתא דחפיא על מוחא ועמ״ש בפ׳ שלח בד״ה אני כו׳ אשר הוצאתי אתכם106 מאמ״צ [מארץ מצרים] כו׳
“Head” is the level of Gulgalta that covers the brain. And see what is written in Parshas Shelach, in the discourse beginning “I, etc., who brought you out of the land of Egypt,” etc.,
That “head” is Gulgalta, the Skull that covers the brain. The Alter Rebbe refers to two of his discourses for more on this.


ועמ״ש בד״ה ראה אנכי נותן107 ובבחי׳ זו אין שייך שינויים כלל וכדכתיב וגם נצח ישראל לא ישקר108 כו׳ כי לא אדם הוא כו׳
and see what is written in the discourse beginning “See, I set before you.” In this level changes do not apply at all, as it is written, “And also the Eternal One (Netzach) of Israel will not lie,” etc., “for He is not a man,” etc.
At this level there are no changes at all, as the verse says, “The Eternal One (Netzach) of Israel will not lie … for He is not a man.”


נצח ומצח הכל בחי׳ אחת109110 ועיין בסש״ב [בספר של בינונים] פרק י״ט ובחי׳ זו מעורר למעלה ג״כ בבחי׳ כתר ומקיף דאצילות והנה שם כחשכה כאורה111 ממש.
Netzach and metzach (forehead) are all one level; and see Sefer Shel Beinonim, chapter 19. And this level arouses above, too, the level of Keser (the Crown) and the encompassing light (makif) of the World of Atzilus (Emanation), and there “darkness is just like light,” truly.
Netzach (eternity) and metzach (forehead) are one level, as the Zohar teaches, and the Alter Rebbe refers to Tanya, chapter 19. Through this essential bittul the soul arouses above the Keser and encompassing light of Atzilus, where “darkness is just like light.”


וע״כ הזדונות נהפכים לזכיות ממש (ועמ״ש בביאור ע״פ וקבל היהודים112 וקבל לשון יחיד כו׳ ע״ש):
Therefore deliberate sins are actually transformed into merits. (And see what is written in the explanation on [the verse] “And the Jews undertook,” [where] “undertook” is in the singular, etc.; see there.)
At that level, where darkness and light are alike, even deliberate sins are actually transformed into merits. The parenthesis refers to his explanation of “And the Jews undertook,” where the verb is in the singular.




Section 6 · ¶18–25
Two arousals, like Torah and mitzvos
18ה והנה עם כל הנ״ל יובן גם כן מ״ש על פ׳ שוש תשיש113114 דעל ידי שמחה של מצוה ממשיכים שאפילו כשכנסת ישראל היא בבחי׳ עקרה רק שהאתעדל״ע [שהאתערותא דלעילא] נמשך מעצמו עכ״ז [עם כל זה] תהיה יולדת זכר כו׳ ע״ש.
5. Now, with all the above, what is written on the section “She shall surely rejoice” will also be understood: that through the joy of a mitzvah one draws down [a light such] that even when Knesses Yisrael (the Congregation of Israel) is in the state of “the barren one,” and only the arousal from above is drawn of itself, nevertheless she will bear a male, etc.; see there.
Section 5 returns to the discourse mentioned at the start, “She shall surely rejoice” in Parshas Tazria, which taught that the joy of a mitzvah has a special power: even when Knesses Yisrael is “barren,” and the arousal from above comes only by itself, she will still bear “a male,” the great love. What has been explained so far will now show why.




19ויובן בהקדים לבאר עוד ענין שייכות וקשר ההקדמה הראשונה שנתבאר למעלה מענין ב׳ בחי׳ אתערותא דלעילא להקדמה השניי מענין ההפרש שבין תורה למצות.
This will be understood by first explaining further the connection and link between the first premise, explained above, concerning the two levels of the arousal from above, and the second premise, concerning the difference between Torah and mitzvos.
To explain this, the Alter Rebbe first shows how the maamar’s two premises connect: the two kinds of arousal from above, and the difference between Torah and mitzvos.


והענין כמו שבתורה ומצות יש מעלה יתירה בתורה מבמצות ויש מעלה יתירה במצות מבתורה. כמ״כ [כמו כן] עד״ז ומעין זה הוא ג״כ בענין ב׳ בחינת אתעדל״ע [אתערותא דלעילא] הנ״ל.
The matter is: just as with Torah and mitzvos there is an extra advantage in Torah over mitzvos and an extra advantage in mitzvos over Torah, so too, in the same way and similarly, is it with the two levels of the arousal from above mentioned above.
Torah has an advantage over mitzvos and mitzvos over Torah, and the two kinds of arousal from above relate to each other in the same way.


היינו שעם היות אשר האתעדל״ע [האתערותא דלעילא] הנמשך ע״י אתעדל״ת [אתערותא דלתתא] הוא בחי׳ הארה פנימית מא״ס ב״ה ולמעלה מעלה מבחי׳ אתעדל״ע [אתערותא דלעילא] המאיר תמיד ממילא ומאצמו לצורך חיות העולמות שהוא רק גילוי הארה חיצוניות.
That is: although the arousal from above that is drawn through an arousal from below is an inner radiance from the Infinite One (Ein Sof), blessed be He, and far, far above the arousal from above that shines constantly, of its own accord and of itself, for the sake of the life of the worlds, which is only the revelation of an outer radiance,
The arousal from above that answers an arousal from below is an inner radiance of the Infinite, far higher than the constant arousal that sustains the worlds, which is only an outer radiance.


אעפ״כ [אף על פי כן] שרש ומקור אתעדל״ע [אתערותא דלעילא] זו הנמשך מעצמו הוא ממקום גבוה יותר. מאחר שהוא נמשך מעצמו
nevertheless, the root and source of this arousal from above, which is drawn of itself, is from a higher place. Since it is drawn of itself,
Yet the source of the arousal that comes by itself is higher. Precisely because it comes of its own accord, it shows a deeper root.


כמו שהיה מתחלת הבריאה שנמשך מבחי׳ כי חפץ חסד הוא115116 הרי א״כ שרשה נמשך מבחי׳ העצמות ממש אשר אין אתערותא דלתתא מגעת שם117 כלל רק
as it was from the beginning of creation, when it was drawn from the level of “for He desires kindness,” then its root is drawn from the level of the very Essence, which the arousal from below does not reach at all, but only
It is like the beginning of creation, which came only from G-d’s “desire for kindness,” when there was no one below to arouse it. Its root is G-d’s very Essence, which no arousal from below can reach.


כי חפץ חסד הוא וע׳ בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]118 דרוש ב׳ בפי׳ כד סליק ברעותיה119 כו׳.
“for He desires kindness.” And see Etz Chaim, Sha’ar Mayin Nukvin uMayin Duchrin, discourse 2, on the explanation of “When it arose in His will,” etc.
Only G-d’s own desire for kindness reaches there. The Arizal explains in Etz Chaim that the first union at creation took place without mayin nukvin, by G-d’s simple will, which is why the Zohar says “when it arose in His will” to create the world.




20וזהו ענין שנאמר אחר המבול עוד כל ימי120 הארץ זרע וקציר כו׳ יום ולילה לא ישבתו.121
And this is the meaning of what was said after the Flood: “As long as the earth endures, seedtime and harvest, etc., … day and night shall not cease.”
This is why, after the Flood, G-d promised that “seedtime and harvest … day and night shall not cease” (Genesis 8:22).


דהיינו שבחי׳ זו דחיות העולמות לא תהי׳ [תהיה] נפסקת לעולם אף אם ח״ו [חס ושלום] לא אכשור דרי מטעם הנ״ל דשרשה נמשך מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כלל.
That is, this level, the life of the worlds, will never cease, even if, G-d forbid, the generations are not worthy, for the reason mentioned above: its root is drawn from a level that the arousal from below does not reach at all.
The life of the worlds will never be cut off, even if a generation is unworthy, because its root lies where no arousal from below reaches; it does not depend on human merit.




21ועמ״ש בד״ה למנצח על השמינית122 וסד״ה חייב אינש לבסומי בפוריא123124 בענין פי׳ התירוץ שנז׳ [שנזכר] במדרש125 על הקושיא איך הקב״ה מוריד גשמים ומצמיח דשאים בשבת כו׳
And see what is written in the discourse beginning “For the conductor, on the Sheminis,” and at the end of the discourse beginning “A person is obligated to become intoxicated on Purim,” on the meaning of the answer mentioned in the Midrash to the question of how the Holy One, blessed be He, causes rain to fall and grass to grow on Shabbos, etc.;
The Alter Rebbe refers to two discourses that discuss the Midrash’s question: if G-d keeps Shabbos, how can He make rain fall and grass grow on Shabbos?


ע״ש דמהתירוץ מובן שמקור ושרש האור וחיות העולמות נמשך ממקום שלמעלה אפילו מבחינת שבת והשבת הוא אתעדל״ע [אתערותא דלעילא] הנמשך על ידי אתעדל״ת [אתערותא דלתתא] דכל ששת ימי המעשה.
see there. For from the answer it is understood that the source and root of the light and life of the worlds is drawn from a place that is above even the level of Shabbos; and Shabbos is the arousal from above that is drawn through the arousal from below of all the six workdays.
The Midrash answers that the whole world is G-d’s own domain, and the Alter Rebbe infers that the root of the worlds’ life is above even Shabbos. Shabbos itself is an arousal from above drawn down by the arousal from below of the six workdays.


א״כ מבואר מזה דשרש אור וחיות העולמות הוא מבחי׳ שלמעלה מאתעדל״ע [מאתערותא דלעילא] זו שעל ידי אתעדל״ת [אתערותא דלתתא] דהיינו מבחי׳ שאין שייך שם כלל מעלה ומטה כו׳.
If so, it is clear from this that the root of the light and life of the worlds is from a level above this arousal from above that comes through an arousal from below: namely, from a level where above and below do not apply at all, etc.
So the root of the worlds’ life is above the arousal from above that answers an arousal from below; it is a level where “above” and “below” have no meaning at all.


ועיין מ״ש במ״א בביאור מאמר הזהר פ׳ וירא126 (דקי״ב ע״א) ע״פ וגם אמנה אחותי בת אבי127128 כו׳
And see what is written elsewhere in the explanation of the passage of the Zohar, Parshas Vayeira (folio 112, side a), on [the verse] “And moreover, she is indeed my sister, the daughter of my father,” etc.:
He also refers to his explanation of a Zohar passage in Parshas Vayeira on Avraham’s words about Sarah, “And moreover, she is indeed my sister, the daughter of my father” (Genesis 20:12).


איך דרך כלל שרש היחוד תמידי נקרא זיווג דאו״א [דאבא ואימא] והיחוד דלהוליד נשמות חדשות נקרא ע״ש זיווג זו״נ [זעיר אנפין ונוקבא] כו׳ והוא הנמשך ע״י אתעדל״ת [אתערותא דלתתא] דייקא.
how, in general, the root of the constant union is called the union of Abba and Imma (Chochmah and Binah), and the union to bring forth new souls is named the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), etc.; and it is what is drawn specifically through an arousal from below.
There it is explained that the constant union, which sustains existence, is called the union of Abba and Imma, while the union that brings forth new souls is called the union of Z’eir Anpin and Nukva, and the latter comes only through an arousal from below.




22וכן נתבאר עוד במ״א בביאור ע״פ והיה לכם לציצית129130 בפי׳ קדושתי למעלה מקדושתכם היינו שיש אתעדל״ע [אתערותא דלעילא] שע״י אתעדל״ת [אתערותא דלתתא]
So too it is explained further elsewhere, in the explanation on [the verse] “And it shall be for you as tzitzis,” on the meaning of “My holiness is above your holiness”: that there is an arousal from above that comes through an arousal from below,
Further support comes from the Alter Rebbe’s explanation of “And it shall be for you as tzitzis,” printed in his Siddur, on the Sages’ words “My holiness is above your holiness.” There he explains that one kind of arousal from above comes in response to an arousal from below.


וזהו פי׳131 קודשתכחם ויש אתעדל״ע [אתערותא דלעילא] קודם אתעדל״ת [אתערותא דלתתא] להעלות ממטה למעלה ואתעדל״ע [ואתערותא דלעילא] זו גדלה מעלתה מאד מאותה שע״י אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] יכולה להגיע אליה
and this is the meaning of “your holiness”; and there is an arousal from above before the arousal from below, to raise up from below to above, and this arousal from above is of very much greater virtue than the one that comes through an arousal from below, for the arousal from below cannot reach it.
That arousal, which our service brings about, is “your holiness.” There is also an arousal from above that comes before any arousal from below and lifts a person up, and it is far greater, for nothing from below can reach it.


וכמאמר הבעש״ט [הבעל שם טוב]132 נ״ע [נשמתו עדן] על הבת קול שמכרזת שהם הרהורי תשובה והם באים מלמעלה שאין אדם עושה מאומה מצד עצמו והיינ ו כי חפץ חסד הוא.133
As in the saying of the Baal Shem Tov, whose soul is in Eden, about the heavenly voice (bas kol) that proclaims: that these are thoughts of teshuvah (return), and they come from above, for a person does nothing at all of his own accord; and this is “for He desires kindness.”
The Baal Shem Tov taught that the heavenly voice which the Sages say goes out and proclaims is the thoughts of teshuvah that come to a person unbidden. They come from above, not from the person’s own effort, simply because G-d “desires kindness.”




23וזהו ענין קדושתי למעלה מקדושתכם. ועמ״ש ג״כ במ״א בד״ה לסוסתי134 בפי׳ ואתם תחרישון135 כו׳ לא תתערון מידי כו׳
And this is the meaning of “My holiness is above your holiness.” And see also what is written elsewhere, in the discourse beginning “To a mare,” on the meaning of “and you shall be silent,” etc., “you shall not arouse anything,” etc.;
This is the meaning of “My holiness is above your holiness”: G-d’s own holiness, which reaches us unprompted, is above the holiness we earn. The Alter Rebbe also refers to his discourse “To a mare” on “and you shall be silent” (Exodus 14:14), read in Aramaic as “you shall not arouse anything.”


ע״ש והנה מכ״ז [מכל זה] מבואר שאתעדל״ע [שאתערותא דלעילא] הנמשך מעצמו לעורר אתעדל״ת [אתערותא דלתתא] גדלה מעלתה מאותה אתעדל״ע [אתערותא דלעילא] שע״י אתעדל״ת [אתערותא דלתתא].
see there. Now from all this it is explained that the arousal from above that is drawn of itself to awaken the arousal from below is of greater virtue than that arousal from above which comes through an arousal from below.
From all this it emerges that the arousal from above that comes on its own, to awaken the arousal from below, is greater than the one that comes in response to it.




24ובאמת בכמה מקומות מבואר בהיפך שהאתעדל״ע [שהאתערותא דלעילא] שנמשך ע״י אתעדל״ת [אתערותא דלתתא] גבוה יותר וזהו ענין אשה מזרעת תחלה יולדת זכר136 כו׳ ועמ״ש במ״א בביאור ע״פ אלה מסעי.137138
In truth, in several places the opposite is explained: that the arousal from above that is drawn through an arousal from below is higher. This is the meaning of “the woman gives seed first, she bears a male,” etc. And see what is written elsewhere in the explanation on [the verse] “These are the journeys”:
But many places say the opposite: the arousal from above that answers our arousal is the higher one, as in the Talmud’s “the woman gives seed first, she bears a male.” The Alter Rebbe refers to his explanation of “These are the journeys” (Numbers 33:1).


שהאתעדל״ע [שהאתערותא דלעילא] שלפני אתעדל״ת [אתערותא דלתתא] הוא רק בחינת הארה חיצוניות וע״ד וימינו תחבקני139 אבל אתעדל״ע [אתערותא דלעילא] שאחר האתעדל״ת [האתערותא דלתתא] הוא המשכה בחי׳ פנימית להיות מזה הולדה כו׳.
that the arousal from above that precedes the arousal from below is only an outer radiance, along the lines of “and His right hand embraces me”; but the arousal from above that follows the arousal from below is a drawing down of the inner level, so that a birth may come of it, etc.
There he explains that the arousal from above that comes first is only an outer radiance, like an embrace, “and His right hand embraces me,” while the one that follows our arousal draws down the inner light, from which new life can be born.


אך הענין דשניהם אמת דשרש ומקור140 אתעלד״ע זו שנמשך מעצמו נמשך מבחי׳ כי חפץ חסד הוא141 דהיינו ממקום שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כלל
But the matter is that both are true. The root and source of this arousal from above, which is drawn of itself, is drawn from the level of “for He desires kindness,” that is, from a place that the arousal from below does not reach at all;
Both views are true. The arousal that comes by itself is rooted in G-d’s “desire for kindness,” where no arousal from below can reach.


אך מ״מ ההמשכה הוא רק בחי׳ חיצוניות לבד אלא שהיא חיצוניות מבחינה עליונה ביותר וכמבואר שם בד״ה למנצח על השמינית ג״כ בענין שרש חיות העולמות שהוא מבחינת א״ק [אדם קדמון] כו׳.
nevertheless, the drawing down is only an outer level, except that it is the outer dimension of a most exalted level; as is also explained there, in the discourse beginning “For the conductor, on the Sheminis,” regarding the root of the life of the worlds, that it is from the level of Adam Kadmon, etc.
But what it actually brings down is only an outer light, though the outer side of a very high level. In the discourse “For the conductor, on the Sheminis” he explains that the life of the worlds comes from Adam Kadmon, the primordial level above Atzilus.


אבל מ״מ הוא בחינת חיצוניות א״ק [אדם קדמון] וכמשל העור כו׳ וגם שמאיר רק בבחי׳ מקיף שמקיף את כולם בהשוואה א׳ כו׳ ע״ש משא״כ האתעדל״ע [האתערותא דלעילא] שנמשך ע״י אתעדל״ת [אתערותא דלתתא] זהו גילוי בחינת פנימיות ממש ולא חיצוניות לבד
But nevertheless it is the outer dimension of Adam Kadmon, like the analogy of the skin, etc.; and also, it shines only in an encompassing manner, encompassing them all equally, etc.; see there. Whereas the arousal from above that is drawn through an arousal from below is a revelation of the truly inner level, and not merely an outer one.
It is the outer side of Adam Kadmon, like the skin of the body, and it shines only as an encompassing light, equally upon all. The arousal that answers ours reveals the truly inner light.


ולכן עם היות שהגילוי הוא רק מבחינה שאתעדל״ת [שאתערותא דלתתא] מגיע שם מ״מ להיותו גילוי בחי׳ הפנימית יש בזה מעלה יתירה יותר מאתעדל״ע [מאתערותא דלעילא] שמעצמו וכמאמר אשה מזרעת תחלה יולדת זכר כו׳ וכנ״ל.
Therefore, although the revelation is only from a level that the arousal from below reaches, nevertheless, since it is a revelation of the inner level, it has a greater advantage than the arousal from above that comes of itself, as in the saying, “the woman gives seed first, she bears a male,” etc., as mentioned above.
So although it comes only from a level that our arousal can reach, its inwardness gives it an advantage over the unprompted arousal: “the woman gives seed first, she bears a male.”


נמצא שהחילוק בין ב׳ בחי׳ אתעדל״ע [אתערותא דלעילא] האלו הוא מעין ההפרש שבין מעלת המצות ומעלת התורה.
It follows that the distinction between these two levels of the arousal from above is similar to the difference between the virtue of the mitzvos and the virtue of the Torah.
The difference between the two arousals from above thus mirrors the difference between the virtue of the mitzvos and that of the Torah.


דאע״פ [דאף על פי] שההמשכות שע״י מצות ותורה הרי שניהם הם ע״י מעשה התחתונים ולא כמו אתעדל״ע [אתערותא דלעילא] הנמשך מעצמו ממש.
For although the drawings-down that come through mitzvos and Torah both come through the deeds of the lower beings, and are not like the arousal from above that is truly drawn of itself,
The comparison is not exact, for both Torah and mitzvos are the deeds of those below, unlike an arousal from above that comes entirely by itself.


מ״מ נוכל להשכיל מזה דכמו שיש מעלה יתירה בתורה מבמצות אע״פ [אף על פי] שהמצות שרשן גבוהים מהתורה רק לפי שהתורה היא בבחי׳ פנימית היינו מו״ס [מוחא סתימאה] והמצות הן חיצוני׳ בחי׳ גלגלתא.142
nevertheless we can understand from this: just as there is an extra advantage in Torah over mitzvos, although the mitzvos are rooted higher than the Torah, only because the Torah is at the inner level, namely Mocha Stima’ah, while the mitzvos are the outer level, Gulgalta,
Still, the parallel holds: the Torah surpasses the mitzvos only because it is inward, from Mocha Stima’ah, though the mitzvos, from Gulgalta, are rooted higher.




25וע״כ אמרו בירושלמי143 שאין כל מצותיה של תורה שוות144 נגד הלכה אחת מן התורה. וכך הוא ענין מעלת האתעדל״ע [האתערותא דלעילא] שנמשך ע״י אתעדל״ת [אתערותא דלתתא]
and therefore they said in the Jerusalem Talmud that all the mitzvos of the Torah are not equal to one halachah of the Torah, so it is with the virtue of the arousal from above that is drawn through an arousal from below:
That is why the Jerusalem Talmud says that all the mitzvos are not equal to a single halachah of Torah. In the same way, the arousal from above that answers our arousal has its own advantage.


שהיא בחינת פנימית לכך היא גבוה יתירה מאתעדל״ע [מאתערותא דלעילא] הנמשך מעצמו שהוא בחי׳ חיצוניות וגם מאיר רק בבחינת מקיף וימינו תחבקני145 וכנ״ל.
since it is the inner level, it is therefore higher than the arousal from above that is drawn of itself, which is an outer level and also shines only in an encompassing manner, [as in] “and His right hand embraces me,” as mentioned above.
It is inward, and so it is higher than the unprompted arousal, which is outward and only surrounds, like an embrace: “and His right hand embraces me.”


וכמו שיש מעלה יתירה במצות מבתורה לפי שעם היותן מבחינת חיצוניות הרי החיצוניות הוא מבחי׳ עליונה ביותר כו׳ כנ״ל באריכות.
And just as there is an extra advantage in mitzvos over Torah, because, although they are from the outer level, that outer level is from a most exalted level, etc., as mentioned above at length,
Conversely, the mitzvos surpass the Torah because, though outward, they are the outer side of a most exalted level, as explained above at length.


כך יש מעלה יתירה באתעדל״ע [באתערותא דלעילא] הנמשך מעצמו לעורר אתעדל״ת [אתערותא דלתתא] עם היותה בחי׳ חיצונית אכן שרשה מבחי׳ היותר עליונה שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כלל.
so there is an extra advantage in the arousal from above that is drawn of itself to awaken the arousal from below: although it is an outer level, its root is from the most exalted level, which the arousal from below does not reach at all.
So too the unprompted arousal from above, which awakens our arousal: though outward, its root is the highest level, which no arousal from below can reach.




Section 7 · ¶26–29
The third level
26והנה יש עוד בחי׳ ג׳ בענין אתעדל״ע [אתערותא דלעילא] והוא ג״כ האתעדל״ע [האתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] דהיינו שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כלל. כענין קדושתי למעלה מקדושתכם וכנ״ל.
Now, there is yet a third level of the arousal from above. It too is the arousal from above that is above the arousal from below, that is, which the arousal from below does not reach at all, like “My holiness is above your holiness,” as mentioned above.
There is also a third kind of arousal from above. It too is beyond anything an arousal from below can reach, like “My holiness is above your holiness.”


אלא שאעפ״כ [שאף על פי כן] אינה שורה ומתגלה אלא כשיש שלימות במעשה התחתונים146 שכבר נשפע עליהם אתעדל״ע [אתערותא דלעילא] שלפי ערך אתעדל״ת [אתערותא דלתתא] אזי שורה ומתגלה ג״כ האתעדל״ע [האתערותא דלעילא] שלמעלה מעלה מערך האתעדל״ת [האתערותא דלתתא] כלל.
Nevertheless, it rests and is revealed only when there is completeness in the deeds of the lower beings, so that the arousal from above that corresponds to the arousal from below has already flowed down upon them; then there rests and is revealed also the arousal from above that is utterly beyond the measure of the arousal from below.
Yet it rests and is revealed only after the deeds of those below are complete, when the arousal from above that answers their arousal has already come down. Only then does the arousal that is entirely beyond their measure also appear.




27וכמ״ש במ״א ע״פ אני ישנה147 כו׳ פתחי לי148 כו׳ שזהו ענין פתחי לי כחודה של מחט149 ואני אפתח לך כפתחו של אולם150 כו׳
As is written elsewhere on [the verse] “I am asleep, etc., open for Me, etc.”: that this is the meaning of “Open for Me [an opening] like the eye of a needle, and I will open for you [an opening] like the entrance of a hall,” etc.;
The Alter Rebbe brings examples. On “I am asleep … open for Me” (Song of Songs 5:2) Chassidus often quotes the saying “Open for Me an opening like the eye of a needle, and I will open for you one like the entrance of a hall”: a tiny opening from below brings a vast opening from above.


ע״ש וכמ״כ [וכמו כן] גבי שבת ארז״ל [אמרו רבותינו זכרונם לברכה] מתנה טובה יש לי בבית גנזי151 ושבת שמה152 והיינו שיש עוד בחי׳ בשבת שלמעלה מאתעדל״ת [מאתערותא דלתתא]
see there. So too regarding Shabbos, our Sages, of blessed memory, said, “I have a good gift in My treasure-house, and Shabbos is its name”: that is, there is a further level in Shabbos that is above the arousal from below,
So too with Shabbos: the Talmud says that G-d told Moshe, “I have a good gift in My treasure-house, and Shabbos is its name.” A gift is beyond what one earns, so Shabbos holds a level above any arousal from below.


וזהו בחינה שנקרא שבת שבתון והוא מתנה דייקא153 שלמעלה מאתעדל״ת [מאתערותא דלתתא] וכמ״ש במ״א אלא שאעפ״כ [שאף על פי כן] הרי ארז״ל [אמרו רבותינו זכרונם לברכה] מי שטרח בע״ש [בערב שבת] יאכל בשבת154 שאין נמשך מתנה זו
and this is the level called “Shabbos Shabbason,” and it is specifically a “gift,” above the arousal from below, as is written elsewhere. Nevertheless, our Sages, of blessed memory, said, “He who toiled on Erev Shabbos will eat on Shabbos,” for this gift is drawn
This level is called “Shabbos Shabbason,” a true gift. Yet the Sages also say, “He who toiled on Erev Shabbos will eat on Shabbos.”


אלא לאחר האתעדל״ע [האתערותא דלעילא] הנמשך תחלה בשבת ע״י אתעדל״ת [אתערותא דלתתא] בכל ימי החול שע״ז נאמר לעשות את השבת155 כו׳ ועיין מ״ש כיוצא בזה במ״א סד״ה
only after the arousal from above that is first drawn on Shabbos through the arousal from below of all the weekdays, of which it is said, “to make the Shabbos,” etc. And see what is written along these lines elsewhere, at the end of the discourse beginning
The gift comes only after the first level of Shabbos has been drawn down by the work of the six weekdays, as the verse says, “to make the Shabbos”: Shabbos must also be “made.”


כי כאשר השמים החדשים156157 כו׳ והיינו שבחינת גילוי זה הוא אשר אני עושה למעלה מאתעדל״ת [מאתערותא דלתתא] ואעפ״כ [ואף על פי כן] אינו נמשך ומתגלה אלא לאחר שלימות גילוי האתעדל״ע [האתערותא דלעילא] שע״פ האתעדל״ת [האתערותא דלתתא].
“For as the new heavens,” etc. That is, this level of revelation is “which I make,” above the arousal from below; and nevertheless it is drawn and revealed only after the completion of the revelation of the arousal from above that accords with the arousal from below.
He refers to his discourse on “For as the new heavens … which I make” (Isaiah 66:22): that revelation is G-d’s own making, beyond any arousal from below, yet it comes only after the arousal from above that answers ours is complete.




28וכמ״כ [וכמו כן] הוא ענין הנז׳ [הנזכר] במילה בשמיני שהוא כדי שיעבור עליו שבת א׳ כמ״ש במ״א. והענין
So too is the matter mentioned regarding circumcision on the eighth day: that it is so that one Shabbos should pass over him, as is written elsewhere. The matter is
Another example is circumcision on the eighth day, which, as explained elsewhere, is so that one Shabbos should first pass over the child. The Alter Rebbe now explains the principle behind it.


כי בחינת גילוי אתעדל״ע [אתערותא דלעילא] זו הוא גילוי פנימית ממש מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגיע שם ולא בבחינת חיצוני׳ לבד כמו האתעדל״ע [האתערותא דלעילא] שלפני אתעדל״ת [אתערותא דלתתא] שעם היותה ג״כ מבחינת
that the level of the revelation of this arousal from above is a truly inner revelation (pnimiyus), from a level that the arousal from below does not reach, and not merely an outer one (chitzoniyus), like the arousal from above that precedes the arousal from below, which, although it too is from the level of
The third arousal from above is a truly inner revelation from a level that no arousal from below reaches. In this it differs from the arousal that comes before any service from below, which also stems from G-d’s “desire for kindness” but is only outer.


כי חפץ חסד הוא אכן מ״מ הגילוי רק בבחינת חיצוניות ובבחינת מקיף לבד ולכן נמשך גם קודם אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא] שעל ידה.
“for He desires kindness,” nevertheless the revelation is only outer and only encompassing; and therefore it is drawn even before the arousal from below and the arousal from above that comes through it.
Because that first arousal is outer and encompassing, it can come even before any arousal from below and before the response that an arousal from below brings.


אבל שיומשך גילוי פנימית בחינה זו ממש בגילוי ממש בבחינת פנימית הוא דוקא אחר שתחלה יש אתעדל״ת [אתערותא דלתתא] עד היכן
But that the inner revelation of this very level should be drawn down in actual revelation, in an inner way, is specifically after there has first been an arousal from below, as far as
The inner revelation of the highest level, however, comes only after there has first been an arousal from below, to the full extent of its reach.


שהיא מגעת ושנמשך האתעדל״ע [האתערותא דלעילא] שעל ידה אז נמשך ג״כ בבחי׳ פנימי ממקום שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כלל.
it reaches, and the arousal from above that comes through it has been drawn; then it is drawn also in an inner way, from a place that the arousal from below does not reach at all.
Once that arousal from below and the response it draws are complete, the light from the place that no arousal from below can reach is drawn down inwardly as well.


וכך נת׳ [נתבאר] עוד במ״א על המאמר פ׳ חיי שרה158 (דקל״ג ע״א) בענין הטעם דתפלת ערבית שתיקן יעקב בחיר שבאבות הוא רשות דתוכן
So too it is explained further elsewhere, on the passage in Parshas Chayei Sarah (folio 133, side a), on the reason why the evening prayer, which Yaakov, the choicest of the Patriarchs, instituted, is optional. The substance of
The same idea explains a question discussed on a Zohar passage in Parshas Chayei Sarah: why is the evening prayer, instituted by Yaakov, the choicest of the Patriarchs, only optional?


התירוץ לפי שבחינת יעקב מבריח מן הקצה אל הקצה159 מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם לפיכך היא רשות אלא שאעפ״כ [שאף על פי כן] אין נמשך בחינה זו
the answer is that the level of Yaakov “extends from end to end,” from a level that the arousal from below does not reach; therefore it is optional. Nevertheless, this level is drawn
The answer is that Yaakov’s level “extends from end to end,” like the middle bar of the Mishkan, reaching a level that no arousal from below can reach; therefore his prayer cannot be made obligatory.


אלא לאחר שיש אתעדל״ת [אתערותא דלתתא] עד היכן שהיא מגעת דהיינו תפלת שחרית ומנחה שתיקנו אברהם ויצחק160 כו׳ ועמ״ש ע״פ יחיינו מיומים ביום השלישי יקימנו ונחיה לפניו.161
only after there has been an arousal from below as far as it reaches, namely the morning and afternoon prayers, which Avraham and Yitzchak instituted, etc. And see what is written on [the verse] “He will revive us after two days; on the third day He will raise us up, and we shall live before Him.”
Yet it is drawn down only after the arousal from below has been completed through the morning and afternoon prayers, instituted by Avraham and Yitzchak. The Alter Rebbe also refers to his explanation of “on the third day He will raise us up” (Hosea 6:2).




29והנה כמו כן יובן ג״ככ בענין אור הנמשך ע״י המצות והתורה אשר התורה היא בחינה פנימית
Now, in the same way it will also be understood regarding the light drawn down through the mitzvos and the Torah: the Torah is the inner level (pnimiyus),
The same three levels appear in the light drawn down through Torah and mitzvos. The Torah is the inner level.


אך היינו פנימית החכמה שבכתר ונקרא מו״ס [מוחא סתימאה] והמצות הם מבחינת כתר שבכתר אך מבחינת חיצוניות היינו גלגלתא דחפיא על מוחא.
but that is the inner dimension of Chochmah (wisdom) within Keser (the Crown), called Mocha Stima’ah; and the mitzvos are from the level of Keser within Keser, but from its outer dimension (chitzoniyus), namely “Gulgalta that covers the brain.”
But its inwardness is that of the Chochmah within Keser, Mocha Stima’ah. The mitzvos come from the higher Keser within Keser, but only from its outer side, Gulgalta.


אכן יש עוד בחינה ג׳ הגבוה משני הבחינות והוא אותו הפנימית של כתר שבכתר אשר הגלגלתא הוא בחינת החיצונית שלו ואפשר שזהו ענין בעטרה שעטרה לו אמו ביום חתונתו162 זו מ״ת [מתן תורה] וכמשי״ת [וכמו שיתבאר]
However, there is yet a third level, higher than both: the inner dimension of Keser within Keser itself, of which Gulgalta is the outer dimension. And it may be that this is the meaning of “the crown with which his mother crowned him on the day of his wedding,” which is the Giving of the Torah, as will be explained;
There is a third level above both: the inner dimension of Keser within Keser itself, whose outer side is Gulgalta. The Alter Rebbe suggests that this is the crown of the verse, “the crown with which his mother crowned him on the day of his wedding,” the Giving of the Torah.


שהרי בע״ח [בעץ חיים] שכ״ב ס פ״ו כ׳ [כתב] שהוא אור רוחני מקיף עליו163 כו׳ וה״ז [והרי זה] ממש כמו בחי׳ בעטרה שהיא מקפת על הגלגלת כו׳:
for in Etz Chaim, Sha’ar 22, end of chapter 6, he wrote that it is a spiritual light that encompasses him, etc.; and this is exactly like the level of “the crown,” which encompasses the skull, etc.
Etz Chaim describes a person’s keser as a spiritual light that encompasses him, and a crown likewise sits around the skull. So the “crown” is the encompassing level whose outer edge is Gulgalta.




Section 8 · ¶30–33
The joy of a mitzvah
30ו ומעתה יובן ענין שמחה של מצוה. כי הנה השמחה הוא גילוי ההעלם וכמשל המלך שדרכו שיושב בחדרי חדרים כי כל כבודו פנימה164
6. And now the matter of the joy of a mitzvah will be understood. For joy is the revelation of what is hidden, like the analogy of the king, whose way is to sit in the innermost chambers, for “all his glory is within,”
Section 6 explains the joy of a mitzvah. Joy reveals what is hidden: a king usually sits in his innermost chambers, for “all his glory is within.”


אך בזמן שמחתו מתראה ומתגלה לעין כל והנה המצות שרשן מאד נעלה מבחי׳ כתר שלמעלה מהחכמה.
but at the time of his rejoicing he shows himself and is revealed to every eye. Now, the mitzvos are rooted very high, from the level of Keser (the Crown), which is above Chochmah (wisdom).
But at the time of his celebration he shows himself to everyone. The mitzvos, too, are rooted very high, in Keser, which is above Chochmah.


אך עצמיות הכתר אינו מתגלה כלל רק בחי׳ החיצוניות היינו בחי׳ גלגלתא שהוא בחי׳ רצון העליון.
However, the essence of Keser is not revealed at all, only its outer level (chitzoniyus), namely the level of Gulgalta, which is the level of the supernal will (ratzon).
Yet the essence of Keser is never revealed; what is revealed through the mitzvos is only its outer side, Gulgalta, the supernal will.


אך ע״י השמחה בקיום המצוה שהשמחה מעורר גילוי הפנימית לכן עי״ז ממשיך גילוי בחי׳ פנימית הכתר.
But through joy in fulfilling the mitzvah, since joy arouses the revelation of the inner dimension (pnimiyus), therefore through it one draws down a revelation of the inner dimension of Keser.
Joy in performing a mitzvah awakens the revelation of what is inner, and so through it the inner dimension of Keser itself is drawn down.




31וזהו בעטרה שעטרה לו אמו165 דוקא אם הבנים שמחה166 וישמחו בך ישראל כו׳ שע״י השמחה של מצוה מעורר התענוג עליון שהוא בחי׳ העטרה והכתר כו׳. ועמ״ש לקמן בד״ה שוש אשיש167 ובד״ה ה׳ לי בעוזרי.168169
And this is [the meaning of] “the crown with which his mother crowned him,” specifically [his mother]: “a joyful mother of children,” and “Israel will rejoice in You,” etc.; for through the joy of a mitzvah one arouses the supernal delight (taanug), which is the level of the crown and Keser (the Crown), etc. And see what is written below, in the discourse beginning “I will surely rejoice,” and in the discourse beginning “G-d is for me among my helpers.”
This is why the verse says “his mother” crowned him: the souls are “a joyful mother of children,” and through the joy of a mitzvah they arouse the supernal delight, the inner Keser, which is the crown. The Alter Rebbe refers to two other discourses on joy.




32והנה מבואר למעלה שבחי׳ זו הוא ענין בחינה הג׳ שבאתעדל״ע [שבאתערותא דלעילא] הגבוה משני בחי׳ ראשונות. ולכן בגילוי בחי׳ זו נמשך שגם כשאיש מזריע תחלה תהיה יולדת זכר כו׳.
Now, it was explained above that this level is the third level of the arousal from above, which is higher than the first two levels. Therefore, through the revelation of this level it comes about that even when the man gives seed first, she will bear a male, etc.
This inner Keser, drawn down by joy, is the third level of the arousal from above, higher than the first two. That is why, when it is revealed, even “the man gives seed first” can bring forth a male.


כי זה דאיש מזריע תחלה יולדת נקבה170 זהו כשנמשך הגילוי מבחי׳ חיצוניות שאז ענין אתעדל״ע [אתערותא דלעילא] המעורר אתעדל״ת [אתערותא דלתתא] הוא שיהיה יולדת נקבה אהבה זוטא כו׳
For that “the man gives seed first, she bears a female” is when the revelation is drawn from the outer level (chitzoniyus); then the effect of the arousal from above that awakens the arousal from below is that she bears a female, a small love, etc.
The rule that “the man gives seed first, she bears a female” applies when the revelation comes from the outer level; then the unprompted arousal from above awakens only a small love.


משא״כ על ידי שמחה של מצוה שנמשך הגילוי מאתעדל״ע [מאתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] מבחינת הפנימית ממש הרי היא גבוה גם מאתעדל״ע [מאתערותא דלעילא] שע״י אתעדל״ת [אתערותא דלתתא] ולכן יולדת זכר כו׳ וזהו שוש תשיש כו׳ בקבוץ בניה171 דוקא כו׳.
Whereas through the joy of a mitzvah, when the revelation is drawn from the arousal from above that is above the arousal from below, from the truly inner level (pnimiyus), it is higher even than the arousal from above that comes through an arousal from below; therefore she bears a male, etc. And this is [the meaning of] “Let [the barren one] surely rejoice,” etc., “at the gathering of her children” specifically, etc.
The joy of a mitzvah draws the revelation from the truly inner level above all arousal from below, higher even than the arousal that answers ours, so she bears a male. This is the wedding blessing, “Let the barren one surely rejoice … at the gathering of her children”: joy makes even the barren one bear.


(ועיין מ״שבביאור ע״פ כה תברכו את בנ״י [בני ישראל]172 מענין ג׳ ברכות דברכת כהנים יברכך יאר ישא ועמ״ש בענין כשמחך יצירך בג״ע [בגן עדן] מקדם.
(And see what is written in the explanation on [the verse] “Thus shall you bless the children of Israel,” on the three blessings of the Priestly Blessing, “May He bless you,” “May He shine,” “May He lift up”; and see what is written on “as You gladdened Your creation in the Garden of Eden of old.”
The parenthesis refers to the Alter Rebbe’s explanation of the three blessings of the Priestly Blessing, and of the wedding blessing “as You gladdened Your creation in the Garden of Eden of old.”


ועמ״ש סד״ה בשלח פרעה173174 שהשמחה אמיתית ודביקות בה׳ אחד הוא בבחי׳ הכנעה וביטול וע״י קבלת עול מלכות שמים בעסק התורה ומצות כו׳ ע״ש).
And see what is written at the end of the discourse beginning “And it came to pass, when Pharaoh sent out”: that true joy and cleaving to the One G-d are through submission and self-nullification (bittul), and through accepting the yoke (kabbalas ol) of the kingdom of heaven in the study of Torah and the mitzvos, etc.; see there.)
It also refers to the end of his discourse “And it came to pass, when Pharaoh sent out”: true joy and cleaving to G-d come through submission and bittul and through accepting the yoke of heaven in Torah and mitzvos.


והנה עפ״ז [על פי זה] יובן ג״כ מ״ש בעטרה שעטרה לו אמו ביום חתונתו175 זו מ״ת [מתן תורה] כי הנה ענין פסח וספה״ע [וספירת העומר] ושבועות זהו קרוב לענין ג׳ בחי׳ הנז׳ [הנזכר] שבאתעדל״ע [שבאתערותא דלעילא].
Now, according to this, what is written, “the crown with which his mother crowned him on the day of his wedding,” which is the Giving of the Torah, will also be understood. For Pesach, the Counting of the Omer and Shavuos are close to the three levels of the arousal from above mentioned above.
This also explains why the Giving of the Torah is called “the day of his wedding,” when “his mother crowned him.” Pesach, the Counting of the Omer and Shavuos correspond closely to the three levels of the arousal from above.


כי בפסח הי׳ [היה] בחי׳ דילוג וגילוי אתעדל״ע [אתערותא דלעילא] מעצמו. אך שאין הגילוי בבחי׳ פנימית כמו בשבועות אשר במ״ת [במתן תורה] דבר ה׳ פא״פ [פנים אל פנים].176
For on Pesach there was a “skipping over” and a revelation of the arousal from above that came of itself; but the revelation was not inward as on Shavuos, when at the Giving of the Torah “G-d spoke face to face.”
On Pesach G-d “skipped over” and revealed Himself on His own initiative, an arousal from above that came by itself, but not inwardly. On Shavuos, at the Giving of the Torah, G-d spoke “face to face,” an inner revelation.




33ואחר יום א׳ דפסח מתחילים לספור ספה״ע [ספירת העומר] והוא המשכת אתעדל״ע [אתערותא דלעילא] ע״י אתעדל״ת [אתערותא דלתתא] דזיכוך נה״ב [נפש הבהמית] שזהו ענין העומר שעורים מאכל בהמה כו׳.
And after the first day of Pesach we begin to count the Counting of the Omer, which is the drawing down of an arousal from above through an arousal from below, [the arousal] of refining the animal soul; and this is the matter of the Omer of barley, animal food, etc.
From the second day of Pesach the Omer is counted: an arousal from above drawn down by an arousal from below, the refinement of the animal soul. The Omer offering was of barley, animal food, alluding to this refinement.


וזהו מ״ט יום ואח״כ ביום החמישים הוא גילוי שער הנ׳ שלמעלה מאתעדל״ת [מאתערותא דלתתא] וזהו ביום השלישי בהיות הבקר177 וארז״ל [ואמרו רבותינו זכרונם לברכה] ברבות בראשית פנ״ו178 שזהו ענין ביום השלישי יקימנו179180 וע״כ אין בו ספירה והגילוי נמשך בבחי׳ פנימית ממש.
This is forty-nine days; and afterward, on the fiftieth day, is the revelation of the fiftieth gate, which is above the arousal from below. And this is [the meaning of] “on the third day, when it was morning”; and our Sages, of blessed memory, said in Bereishis Rabbah, chapter 56, that this is the meaning of “on the third day He will raise us up.” Therefore there is no counting on it, and the revelation is drawn in a truly inner way (pnimiyus).
The forty-nine days are followed, on the fiftieth, by the fiftieth gate, above any arousal from below, so the fiftieth day is not counted. It is the “third day” of the Giving of the Torah, which the Midrash links with “on the third day He will raise us up,” and its revelation is truly inward.


משא״כ בפסח כו׳ שלא היה הגילוי בבחינת פנימית עדיין כמו בשבועות. וז״ש [וזהו שכתוב] בזהר פ׳ אמור (דצ״ו ע״ב) בענין שבועות שהוא יום אחד.181 קשורא דלעילא רישא וגלגתא ומוחי.182
Whereas on Pesach, etc., the revelation was not yet inward as on Shavuos. And this is what is written in the Zohar, Parshas Emor (folio 96, side b), concerning Shavuos, that it is one day: “the bond above: the Head, the Skull (Gulgalta) and the Brains.”
On Pesach the revelation was not yet inward. The Zohar calls Shavuos “one day” and “the bond above: the Head, the Skull and the Brains.”


וע״ש במק״מ [במקדש מלך] ובהרמ״ז [ובהרב משה זכות] רישא הוא עיקר הכתר והוא המקיף העליון שהגלגלתא הוא סיום חצניותו ומוחא הוא ח כמה כו׳ והיינו שבשבועות מתקשרים כל הג׳ בחינות הנ״ל יחד ומאירים למטה.
And see there in the Mikdash Melech and the Ramaz: “Head” is the essence of Keser (the Crown), and it is the supernal makif (encompassing light), of which Gulgalta is the end of its outer dimension; and “Brain” is Chochmah (wisdom), etc. That is, on Shavuos all three levels mentioned above are bound together and shine below.
The Zohar’s commentators explain: the Head is the essence of Keser, the supernal encompassing light; the Skull, Gulgalta, is the end of its outer side; and the Brain is Chochmah. On Shavuos all three levels are bound together and shine below.




Section 9 · ¶34–38
Yom Kippur and the mother’s hands
34ובמ״א נת׳ [נתבאר] ענין ג׳ בחינות אלו שבתומ״צ [שבתורה ומצות] בע״א [באופן אחר] קצת היינו שאותו בחי׳ פנימית הכתר שגולגלתא הוא חיצוניותו זהו מו״ס [מוחא סתימאה] כמ״ש בע״ח [בעץ חיים] שכ״ב ספ״ה183
Elsewhere these three levels in Torah and mitzvos are explained somewhat differently: that the inner dimension (pnimiyus) of Keser (the Crown), of which Gulgalta is the outer dimension (chitzoniyus), is Mocha Stima’ah, as is written in Etz Chaim, Sha’ar 22, end of chapter 5.
Elsewhere the Alter Rebbe arranges the three levels differently: the inner dimension of Keser, whose outer side is Gulgalta, is identified as Mocha Stima’ah itself. Kehot notes that the Etz Chaim reference follows the Shklov edition; in today’s editions it is Sha’ar 23, end of chapter 1.


וזהו ב׳ בחי׳ והבחי׳ הג׳ מלמעלה למטה היא חכמה דאצילות דאורייתא מחכמה נפקת מחכמה דאצילות והמצות הן מבחי׳ גלגלתא שמתפשטת גם למטה ומלבשת גם לבחינת חכמה דאצילות כמ״ש בע״ח [בעץ חיים] שם.
These are two levels. And the third level, from above to below, is the Chochmah (wisdom) of the World of Atzilus (Emanation), for “the Torah comes forth from Chochmah,” from the Chochmah of Atzilus; and the mitzvos are from the level of Gulgalta, which extends also below and enclothes also the level of the Chochmah of Atzilus, as is written in Etz Chaim there.
On this arrangement the third and lowest level is the Chochmah of Atzilus, the source of the Torah. The mitzvos come from Gulgalta, which extends downward and envelops even the Chochmah of Atzilus.




35ולכן יש מעלה בתורה שהיא בחי׳ פנימית כי חכמה מוחא משא״כ המצות מבחינת גלגלתא שהיא חיצונית כמו עצם הגלגלת החופף על המוחין.
Therefore there is an advantage in the Torah, which is the inner level (pnimiyus), for Chochmah (wisdom) is the brain; whereas the mitzvos are from the level of Gulgalta, which is outer (chitzoniyus), like the bone of the skull that covers the brain.
On this arrangement the Torah’s advantage is its inwardness, Chochmah being the “brain,” while the mitzvos, from Gulgalta, are outward, like the skull over the brain.


ויש מעלה במצות שמבחינת גלגלתא שהם חיצוניות של בחינה היותר עליונה הוא בחינת ח״ס [חכמה סתימאה] דעתיקא כו׳ שהיא בחינת פנימית הכתר ממש.
And there is an advantage in the mitzvos, which, being from the level of Gulgalta, are the outer dimension of the most exalted level, namely the hidden Chochmah (Chochmah Stima’ah) of Atika, etc., which is the very inner dimension of Keser (the Crown).
The mitzvos’ advantage is that Gulgalta is the outer side of the highest level, the hidden Chochmah of Atika, the very inner dimension of Keser.


ועד״ז יש לומר ג״כ פי׳ רישא וגלגלתא ומוחי. רישא היינו פנימית הכתר מו״ס [מוחא סתימאה] וגלגלתא היינו סיום חיצוניותו ומוחי הוא חב״ד [חכמה בינה ודעת] דאצילות.
In the same way one may also explain the meaning of “the Head, the Skull and the Brains”: “the Head” is the inner dimension of Keser, Mocha Stima’ah; “the Skull” is the end of its outer dimension; and “the Brains” are the Chochmah, Binah (understanding) and Daas (knowledge) of the World of Atzilus (Emanation).
So the Zohar’s “the Head, the Skull and the Brains” can also be read this way: the Head is the inner Keser, Mocha Stima’ah; the Skull is the end of its outer side; and the Brains are the Chochmah, Binah and Daas of Atzilus.


ועמ״ש מענין זה בביאור ע״פ אני כו׳ אשר הוצאתי אתכם מארץ מצרים184 כו׳. וע׳ עוד מענין בעטרה שעטרה לו אמו185186187188189190 בזהר פ׳ נח (דף ע״ד א׳)
And see what is written on this subject in the explanation on [the verse] “I, etc., who brought you out of the land of Egypt,” etc. And see further on the matter of “the crown with which his mother crowned him” in the Zohar, Parshas Noach (folio 74a),
The Alter Rebbe refers to his explanation of “I … who brought you out of the land of Egypt,” and to several passages of the Zohar on “the crown with which his mother crowned him.”


ובפ׳ בשלח (דנ״ח א׳) ופ׳ יתרו (פ״ד א׳) ובמשפטים (דף ק׳ ע״ב) ויקרא (ד״ד ב׳) ופ׳ אחרי (דע״ז [דעבודה זרה] ב׳)191
and in Parshas Beshalach (folio 58a), and Parshas Yisro (84a), and in Mishpatim (folio 100b), Vayikra (4b) and Parshas Acharei (77b).
The Zohar passages are in Parshas Noach, Beshalach, Yisro, Mishpatim, Vayikra and Acharei.


והנה במשנה סוף תענית משמע דביום חתונתו זה מתן תורה היינו יוהכ״פ [יום הכפורים] שבו נתנו לוחות אחרונות
Now, from the Mishnah at the end of Taanis it is implied that “the day of his wedding: this is the Giving of the Torah” means Yom Kippur, on which the second Tablets were given,
The Mishnah at the end of Taanis says that “the day of his wedding” is the Giving of the Torah, and Rashi there explains that this means Yom Kippur, when the second Tablets were given.


כדפרש״י [כדפירש רש״י / כדפירוש רש״י] שם ובודאי דביוהכ״פ [דביום הכפורים] שייך בחינת גילוי בעטרה שעטרה כו׳ שהוא ענין בחינה הג׳ הנ״ל שמלמטה למעלה וכמ״ש ע״פ ביום השלישי יקימנו.192193
as Rashi explains there. And certainly on Yom Kippur the revelation of “the crown with which [his mother] crowned [him],” etc., applies, which is the third level mentioned above, from below to above; and as is written on [the verse] “on the third day He will raise us up.”
Certainly the revelation of “the crown,” the third level, belongs to Yom Kippur, a revelation drawn from below to above. The Alter Rebbe refers to his explanation of “on the third day He will raise us up.”




36וזהו ג״כ שעטרה לו אמו כי כל העליות ביוהכ״פ [ביום הכפורים] ע״י בינה כו׳ וענין שאו ידיכם קדש וברכו194 כו׳ כמו שהאם מברכת את בנה עד״מ
And this is also [the meaning of] “with which his mother crowned him,” for all the ascents on Yom Kippur are through Binah (understanding), etc.; and [this is] the matter of “Lift up your hands in holiness and bless,” etc., as a mother blesses her son, by way of analogy.
“His mother” fits Yom Kippur as well, for all its ascents are through Binah, the supernal mother. The verse “Lift up your hands in holiness and bless G-d” is like a mother blessing her son.


והיינו ענין לא זז מחבבה עד שקראה אמי כנזכר לעיל היינו כנודע שאו״א [שאבא ואימא] מלבישים לזרועות דא״א וכמ״ש מענין זה195 גבי תנופת שתי הלחם ע״ג [על גבי] שני הכבשים בפרשה אמור.196
And this is the matter of “He did not cease to cherish her until He called her ‘My mother,’” mentioned above; that is, as is known, that Abba and Imma (Chochmah and Binah) enclothe the arms of Arich Anpin; and as is written on this regarding the waving of the two loaves upon the two lambs, in Parshas Emor.
This is the Midrash mentioned above: G-d cherished Israel until He called her “My mother.” Abba and Imma enclothe the “arms” of Arich Anpin, so their blessing carries the power of Arich Anpin’s hands, as explained in Parshas Emor on the waving of the two loaves.




37וא״כ כשממשיכים ברכה והמשכה לז״א מאו״א [מאבא ואימא] הנה ברכה והמשכה זו הו ג״כ מזרועות דא״א המלובשים בהם.
If so, when blessing and drawing down are drawn to Z’eir Anpin (the emotive attributes) from Abba and Imma (Chochmah and Binah), this blessing and drawing down is also from the arms of Arich Anpin that are enclothed in them.
When blessing flows from Abba and Imma to Z’eir Anpin, it comes from the arms of Arich Anpin that are clothed within them.


וזהו ממש כמו הברכה שהיא על ידי הידים כמ״ש וישלח ישראל את ימינו197 וישת על ראש אפרים כו׳
And this is exactly like a blessing that is given through the hands, as it is written, “And Israel stretched out his right hand and placed it on the head of Ephraim,” etc.
This is like a blessing given by placing the hands, as Yaakov placed his right hand on the head of Ephraim.


ועד״ז פי׳ בספר עמק המלך שער י״א פ״ג [פרק ג׳] ושער ט״ו פרק קמ״ח ענין שאו ידיכם קדש198 שהוא סוד אבא שבתוכו יד ימין דא״א וברכו את הוי׳ שהוא ז״א כו׳
In the same way the book Emek HaMelech, Sha’ar 11, chapter 3, and Sha’ar 15, chapter 148, explains “Lift up your hands in holiness” as the mystery of Abba, within whom is the right hand of Arich Anpin, “and bless Havayah,” which is Z’eir Anpin, etc.
The Kabbalistic work Emek HaMelech explains “Lift up your hands in holiness” the same way: Abba contains the right hand of Arich Anpin, and “bless Havayah” refers to Z’eir Anpin.


ועיין מ״ש מענין המשכה זו שמחסד דא״א בז״א על ידי או״א [אבא ואימא] בד״ה הוי׳ יחתו מריביו.199
And see what is written on this drawing down, from the Chesed (kindness) of Arich Anpin into Z’eir Anpin through Abba and Imma, in the discourse beginning “G-d: those who contend with Him shall be shattered.”
The Alter Rebbe refers to his discourse on “G-d: those who contend with Him shall be shattered” for more on this flow from the Chesed of Arich Anpin into Z’eir Anpin through Abba and Imma.




38וכדי להיות המשכה זו הוא ע״י שאו ידיכם שהוא ענין שמע ישראל ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד]. ועיין בע״ח [בעץ חיים] של״א פ״ז [פרק ז׳]200 ע״פ וארבע הידות יהיה לכם והחמישית לפרעה201202
And in order that there be this drawing down, it is through “Lift up your hands,” which is the matter of “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever.” And see Etz Chaim, Sha’ar 31, chapter 7, on [the verse] “and the four parts (yados) shall be yours, and the fifth to Pharaoh”:
This flow is drawn down through “lifting the hands,” which is the Shema and “Blessed be the Name of the glory of His kingdom.” The Arizal in Etz Chaim reads Yosef’s words, “four parts (yados) shall be yours, and the fifth to Pharaoh,” as hands: four, and a fifth.


כי ב׳ ידות דא״א תרוייהו שקילי כחדא ונק׳ יד אחת מלבד דלית שמאלא בהאי עתיקא203 דהא עתיקא כולא ימינא כו׳
that the two hands of Arich Anpin are both equal as one and are called one hand alone, for “there is no left in this Atika, for Atika is all right,” etc.;
The two hands of Arich Anpin are equal and count as a single hand, for “there is no left in this Atika; Atika is all right”: in Arich Anpin even severity is kindness.


וע״ז נאמר והחמישית לפרעה שהיא אימא עילאה הנקרא פרעה דתמן אתגליין ואתפרעין כל נהורין כנזכר בזהר ויגש (דר״י [דרבינו יצחק]) ועיין בזהר בשלח (דס״ג ע״ב)
and of this it is said, “and the fifth to Pharaoh”: this is the supernal Imma, which is called Pharaoh, “for there all lights are revealed and uncovered (ispar’in),” as mentioned in the Zohar, Vayigash (folio 210); and see the Zohar, Beshalach (folio 63b).
This single hand is “the fifth,” given “to Pharaoh,” which is the supernal Imma, called Pharaoh because there “all lights are revealed and uncovered” (ispar’in), a play on the letters of Pharaoh’s name.


נמצא כי יד דא״א מתגלה באימא עילאה. וז״ש [וזהו שכתוב] בר״ח [בראשית חכמה] שער הענוה ספ״א [סוף פרק א׳] דאימא נקרא אוצר מתנת חנם כו׳.
It follows that the hand of Arich Anpin is revealed in the supernal Imma. And this is what is written in Reishis Chochmah, Sha’ar HaAnavah, end of chapter 1, that Imma is called “the treasury of the free gift,” etc.
So the hand of Arich Anpin is revealed in the supernal Imma. That is why Reishis Chochmah calls Imma “the treasury of the free gift”: from her flows what is given beyond merit.


ולכן ע״י שאו ידיכם שהוא בחינת כלות הנפש בק״ש [בקריאת שמע] שעי״ז ממשיכים מבחי׳ א״א ואו״א [ואבא ואימא] בז״א זהו ענין לא זז מחבבה עד שקראה אמי. ועמ״ש מזה בד״ה רני ושמחי וגו׳:204205
Therefore, through “Lift up your hands,” which is the level of the soul’s expiring in longing (kelos hanefesh) in the Shema, through which one draws down from the level of Arich Anpin and Abba and Imma (Chochmah and Binah) into Z’eir Anpin (the emotive attributes): this is the matter of “He did not cease to cherish her until He called her ‘My mother.’” And see what is written on this in the discourse beginning “Sing and rejoice,” etc.
Through “lifting the hands,” the soul’s longing to the point of expiry in the Shema, one draws from Arich Anpin and Abba and Imma into Z’eir Anpin. This is why G-d called Israel “My mother”: like Imma, the souls draw the blessing of Arich Anpin down into Z’eir Anpin.



In one’s avodah
Do the practical mitzvos with self-nullification of one’s own will, for the deed is the main thing and through it the souls draw the crown down upon the King; and do them with joy, which reveals the inner Keser, so that even when one’s own arousal is lacking the great love is born. True joy comes through submission, self-nullification and accepting the yoke of heaven in Torah and mitzvos. And beyond the soul’s changing moods lies its essential will and self-sacrifice, which do not change and reach where even sins are turned into merits.
Questions for discussion
	Why does an arousal from above that answers our own initiative produce a deeper love than one that comes unprompted, if the unprompted one has the higher root?
	How does the analogy of brain and skull let the maamar hold both that the deed is the main thing and that Torah is higher than the mitzvos?
	Why can the “crown” be seen without garments, while the Torah’s inner reasons can be grasped only through them?
	What is the difference between the “man” in the soul, its ten changing powers, and its “forehead,” and how does each show itself in a person’s service?
	Why does the third level, beyond all human reach, come only after human service is complete, and how does the joy of a mitzvah draw it down?

Sources and references
Notes
Paragraph 1
1להבין ענין הטעם
Or HaTorah mentions this discourse there, describing it as part of the Alter Rebbe’s teaching on “Go out and gaze” (Tze’enah ure’enah) of 5572 (1812).
Kehot’s noteנזכר באוה״ת במדבר כרך ה׳ ע׳ א׳תקנג: בתורה ע״פ צאינה וראינה דתקע״ב. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2ואשה כי תזריע
“When a woman gives seed and bears a male…”: the opening of the laws of a woman after childbirth. The Alter Rebbe reads it, with the Talmud, as teaching that the woman’s initiative brings a male, and applies it to the soul’s initiative toward G-d.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ב.
3מי לי בשמים
“Whom have I in heaven [but You]? And besides You I desire nothing on earth.” The verse expresses a love that wants G-d Himself and nothing else: the “great love.”
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
4שלא ע״מ לקבל פרס
Antigonos of Socho taught: do not be like servants who serve the master for the sake of receiving a reward, but like servants who serve the master not for the sake of receiving a reward. The Alter Rebbe uses both halves to distinguish the great love from the small one.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
5איש מזריע תחלה
Rabbi Yitzchak in the name of Rabbi Ami: when the woman gives seed first she bears a male, and when the man gives seed first she bears a female, as it says, “When a woman gives seed and bears a male.” This is the pair of images on which the whole maamar turns.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6נשים דעתן קלות
Kehot gives Shabbos 33b for this saying, where Rabbi Shimon bar Yochai, hiding from the Romans, worries that his wife might be pressured into revealing their whereabouts. The Alter Rebbe uses the phrase as an image for the lighter love that still seeks its own benefit.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב. וש״נ. [כ].
Paragraph 2
7“Go out and gaze, O daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding….” The previous discourse explained “go out” as going out of the garments, and this discourse returns to that point.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ע״פ ואברהם זקן
That discourse asks why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, when their purpose is to make garments for the soul so that it can enjoy the radiance of the Shechinah there.
Kehot’s noteתו״א חיי שרה טז, א ואילך.
9ואברהם זקן בא בימים
“And Avraham was old, advanced in days.” This is the verse of the Torah Ohr discourse to which the text refers for the garments of the soul.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ובד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א תצוה פב, ח.
11ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” This is the verse of a second Torah Ohr discourse on these garments.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12“…for He desires kindness.” The prophet’s words describe the first kind of influence, which flows from G-d’s own wish to do good and not in response to anything from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
13ע׳ בהקדמת מהר״נ שפירא
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ולזה הם שואפים שפע בעבודה ההיא לקיומם וחיות שלא תחסר לעולם, ובענין זה אין להם חלק בתחתונים כלל אם יטיבו ואם יריעו שהחוק הקבו׳ לא יושבת מפני שאין להם חטא כלל ומכלל זה הגלגלים שגם הם שוקדים על עבודת׳ ורבו תשוקת׳ אשר גדלה מאד בהיות׳ מספרי׳ כבו׳ אל ובמהלכם משבחי׳ לבורא׳ ית״ש לעולם, ובזה ינתן שפע׳ וקיומ׳, אמנם יש עוד רב תועלת בעבודתינו אשר היא תחסר וגם תעדיף והיינו כפי שיעור עבוד׳ התחתונים אם עבדו כראוי אז יוסיפו אור מלמעלה ויזדככו זיכוך רב תהיה ההוספ׳ הזה מרובה על העיקר וכפי הבחינה הזאת יתייחס למעלה תוספ׳ וגרעון שמחה וכבוד וגאולת וגלות, וכל הדברים האלו וכיוצא בהם המתייחסי׳ להם וענין זה המכונ׳ להם מכונו׳ בערך התחתוני׳ כלומר שאין אותו ענין המיוחס גרעון ותוספו׳ בהם בערך קצבות׳ בעבודת׳ אלא בערך שיוסף בהם מצד התחתוני׳ המקבלים ומגרעת בהם מזגם וערכם, ובכלל ענין זה הוא שאין שום יחוד לספי׳ כלל ועיקר מצד מציאותם אלא מה שהוא לעליונים מצד מציאותם ותשוקתם וקורבת׳ כנז׳ הוא התגלות א״ס עליהם והשפע׳ אורו בהם שאלו לא ישתתפו התחתונים בעבודת׳ ויחוד׳ הם מצד עצמ׳ יש להם קצבה . . כו׳.
14ב׳ מיני יחודים באו״א
The Tzemach Tzedek discusses the two kinds of union there and refers to this passage.
Kehot’s noteנתבאר לעיל כ, ג. ראה אוה״ת שה״ש כרך ב ע׳ תצז. ובסה״מ תרנ״א ע׳ קמט, ובסה״מ תרנ״ד ע׳ קלג. סה״מ תרנ״ז ע׳ רעו. סה״מ תרע״ח ע׳ צ ובכ״מ. ד״ה ברוך שעשה ניסים תשט״ו (קונטרס חנוכה תנש״א).
15וזיווג ב׳ הוא זיווג חיצונית . . וזה אינו נפסק
The note quotes it: this union is constant, for the existence of the worlds, and is the root of the natural order; because it serves the existence of the worlds, the conduct of the world drawn from it is that G-d guides the creatures according to their nature.
Kehot’s note”דזיווג זה הוא תדירי לצורך קיום העולמות, והוא שרש הנהגת הטבע, דכיון שזיווג זה הוא לצורך (קיום) העולמות, לכן הנהגת העולם הנמשכת מבחינה זו היא שהקב״ה מנהיג את הנבראים שבעולם לפי ענינם” — ד״ה ברוך שעשה ניסים הנ״ל. באוה״ת שה״ש כרך ב ע׳ תצז מציין לכאן בענין ב׳ מיני יחודים ומציין ”ומשם [— בלקו״ת כאן] יובן דפי׳ עולם כמנהגו נוהג היינו כשהוא נוהג רק בבחי׳ החיצונים דחו״ב שמשם נמשך לחיות העולמות קיום הכרחי׳ כו׳”.
16בד״ה שוש אשיש בה׳
The discourse on “I will surely rejoice in G-d” opens by distinguishing simchah, joy revealed outwardly, from gilah, joy still hidden within the heart, and ties them to the festivals of Tishrei.
Kehot’s noteלעיל פ׳ נצבים מז, א.
17שוש אשיש בה׳
“I will surely rejoice in G-d.” The verse of the discourse in Likkutei Torah, Nitzavim, to which the text refers on this subject.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18זכור את יום השבת לקדשו
“Remember the Shabbos day to keep it holy.” The verse of the Torah Ohr explanation (biur) to which the text refers on the two kinds of union.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ואעלת לגו טורא דחשוכא ומתמן ארחת מזונא
The Zohar on “the hind of the dawn,” a compassionate creature who goes out to bring food for all the others: she goes sixty parasangs, enters “the mountain of darkness,” and from there obtains food. The Alter Rebbe refers to his explanation of this passage elsewhere.
Zohar, Pinchas 104:696–105:706ספר הזהר, פנחס ק״ד:תרצ״ו-ק״ה:תש״ו
20איש מזריע תחלה יולדת נקבה
“When the woman gives seed first she bears a male; when the man gives seed first she bears a female.” The Alter Rebbe now explains the image: the man’s initiative is the arousal from above that comes by itself, the woman’s is the arousal from below.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21כי חפץ חסד הוא
“…for He desires kindness.” The cause of the arousal that comes by itself, from a level that no initiative below can reach, as at the creation of the world.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
22בביאור ע״פ זכור את יום השבת לקדשו
The explanation there teaches that although Abba and Imma are higher than Z’eir Anpin, the emotive attributes are higher in their root, since Z’eir Anpin is bound to Atika, where “there is no left” and hence no change: this is “for He is not a man that He should relent.”
Kehot’s noteתו״א עב, ג.
Paragraph 4
23Zechariah’s vision: “I have seen, and behold, a menorah all of gold.” It opens the discourse in Parshas Beha’alosecha to which the Alter Rebbe refers on the primacy of the mitzvah.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ככה יעשה
“So shall it be done to the man who will not build up his brother’s house”: the verse of the chalitzah ceremony from which the Mishnah learns its rule.
Deuteronomy 25:9דברים כ״ה:ט׳
וְנִגְּשָׁה יְבִמְתּוֹ אֵלָיו לְעֵינֵי הַזְּקֵנִים וְחָלְצָה נַעֲלוֹ מֵעַל רַגְלוֹ וְיָרְקָה בְּפָנָיו וְעָנְתָה וְאָמְרָה כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר לֹא־יִבְנֶה אֶת־בֵּית אָחִיו:
then shall his brother’s wife draw nigh unto him in the presence of the elders, and loose his shoe from off his foot, and spit in his face; and she shall answer and say: ‘So shall it be done unto the man that doth not build up his brother’s house.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ככה יעשה כל דבר שהוא מעשה מעכב
If the widow removed the shoe and spat but did not recite, the chalitzah is valid; Rabbi Eliezer derives from “So shall it be done” that every element that is an act is indispensable. The Alter Rebbe draws from this that the act is the foundation.
Mishnah Yevamot 12:3משנה יבמות י״ב:ג׳
חָלְצָה וְרָקְקָה, אֲבָל לֹא קָרְאָה, חֲלִיצָתָהּ כְּשֵׁרָה. קָרְאָה וְרָקְקָה, אֲבָל לֹא חָלְצָה, חֲלִיצָתָהּ פְּסוּלָה. חָלְצָה וְקָרְאָה, אֲבָל לֹא רָקְקָה, רַבִּי אֱלִיעֶזֶר אוֹמֵר, חֲלִיצָתָהּ פְּסוּלָה. רַבִּי עֲקִיבָא אוֹמֵר, חֲלִיצָתָהּ כְּשֵׁרָה. אָמַר רַבִּי אֱלִיעֶזֶר, כָּכָה יֵעָשֶׂה (דברים כה), כָּל דָּבָר שֶׁהוּא מַעֲשֶׂה, מְעַכֵּב. אָמַר לוֹ רַבִּי עֲקִיבָא, מִשָּׁם רְאָיָה, כָּכָה יֵעָשֶׂה לָאִישׁ, כָּל דָּבָר שֶׁהוּא מַעֲשֶׂה בָאִישׁ:
If she took off his shoe and spat, but did not recite [the formula], her halitzah is valid. If she recited [the formula] and spat, but did not draw off the shoe, her halitzah is invalid. If she drew off the shoe and recited [the formula] but did not spit: R. Eliezer says her halitzah is invalid; and R. Akiva says: her halitzah is valid. R. Eliezer said to him: “‘So shall be done’ (Deut. 25:9), anything which is a deed is essential.” R. Akiva said to him: “From there …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
26ללומדיהם לא נאמר אלא לעושיהם
The source Kehot gives: the Talmud expounds “a good understanding to all who do them” (Psalms 111:10), stressing the doing of the mitzvos. The Alter Rebbe cites it to show that the Sages praised action above study.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
27לא המדרש הוא העיקר אלא המעשה
Kehot’s note points to Zohar III, 218a for these words.
Zohar III, 218aזח״ג ריח, א
Kehot’s noteאבות א, יז, זח״ג ריח, א. רל, א. רעח, ב.
28לא המדרש הוא העיקר אלא המעשה
Shimon the son of Rabban Gamliel: “Study is not the main thing, but action.”
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
29לא המדרש הוא העיקר אלא המעשה
One of the places in the Zohar that Kehot lists for this saying.
Zohar, Pinchas 13:90–14:93ספר הזהר, פנחס י״ג:צ׳-י״ד:צ״ג
30לא המדרש הוא העיקר אלא המעשה
Another of the places in the Zohar that Kehot lists for this saying.
Zohar, Pinchas 53:325–54:334ספר הזהר, פנחס נ״ג:שכ״ה-נ״ד:של״ד
31לא המדרש הוא העיקר אלא המעשה
A further place in the Zohar that Kehot lists for this saying.
Zohar, Ki Teitzei 7:51–11:61ספר הזהר, כי תצא ז׳:נ״א-י״א:ס״א
32On “and Torah study [is equal to them all],” two Amoraim differ: one says the whole world is not worth one word of Torah, the other that all the mitzvos of the Torah are not equal to one word of the Torah. The Alter Rebbe brings the second view and says both evaluations are true.
Jerusalem Talmud Peah 1:1:35תלמוד ירושלמי פאה א׳:א׳:ל״ה
וְתַלְמוּד תּוֹרָה. רִבִּי בְּרֶכְיָה וְרִבִּי חִיָיא דִּכְפַר תְּחוּמִין חַד אָמַר אֲפִילוּ כָּל הָעוֹלָם כּוּלּוֹ אֵינוֹ שָׁוֶה אֲפִילוּ לְדָבָר אֶחָד מִן הַתּוֹרָה. וְחַד אָמַר אֲפִילוּ כָּל מִצְוֹתֶיהָ שֶׁל הַתּוֹרָה אֵינָן שָׁווֹת לְדָבָר אֶחָד מִן הַתּוֹרָה. רִבִי תַּנְחוּמָה וְרִבִּי יוֹסֵי בֶּן זִימְרָא חַד אָמַר כְּהָדָא. וְחַד אָמַר כְּהָדָא. רִבִּי אַבָּא אָבוֹי דְּרִבִּי אַבָּא בַּר מָרִי בְשֵׁם רִבִּי אָחָא כָּתוּב אֶחָד אוֹמֵר וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ. וְכָתוּב אַחֵר אִוֹמֵר וְכָל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ. חֲפָצִים אֵילּוּ אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת. חֲפָצֶיךָ אֵילּוּ דִּבְרֵי …
“And Torah study.” Rebbi Berekhiah and Rebbi Ḥiyya from Kefar Teḥumin. One said that the entire world is not worth even one saying of the Torah. The other said that even all commandments of the Torah are not worth even one saying of the Torah. Rebbi Tanḥuma and Rebbi Yose ben Zimra, one said like the first and one said like the second. Rebbi Abba, father of Rebbi Abba bar Mari, in the name of Rebbi Aḥa: One verse says (Prov. 8:11) “all desirables do not equal it;” the other …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
33כתר . . תר״ך עמודי אור
The note sends the reader to the earlier discussion of Keser and its 620 pillars of light in Likkutei Torah, Bechukosai, and to the sources cited there.
Kehot’s noteע״ל בחקותי (מז, ב). וש״נ. [כ].
34תר״ך עמודי אור
Rabbi Moshe Cordovero writes that the Sages received from the prophets that this Sefirah, Keser, contains 620 pillars of light, the numerical value of כתר, and brings the prayer of Rabbi Nechunia ben HaKanah that mentions them.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
35“Go out and gaze, O daughters of Zion … at the crown with which his mother crowned him.” The verse whose explanation this section begins.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
36“Let him kiss me with the kisses of his mouth.” The Alter Rebbe reads it as the revelation in the time to come of the Torah’s hidden inner dimension.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37אשרי מי שבא לכאן
Rav Yosef, the son of Rabbi Yehoshua ben Levi, fell into a deathlike faint, and when he recovered he reported hearing in the upper world: “Fortunate is he who comes here with his learning in his hand.” The Alter Rebbe explains why the learning must be “in his hand”: it becomes the soul’s garment.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א וש״נ. וראה גם לעיל פ׳ ואתחנן ו, ג. ובלקו״ש חכ״ד ע׳ 570, 580. חכ״ט ע׳ 311.
Paragraph 6
38מעשיו מרובים מחכמתו
Rabbi Chanina ben Dosa: “Whoever’s deeds exceed his wisdom, his wisdom endures.” The Alter Rebbe ties this to Gulgalta, the root of the deeds, which covers the brain, the root of wisdom.
Pirkei Avot 3:9משנה אבות ג׳:ט׳
רַבִּי חֲנִינָא בֶן דּוֹסָא אוֹמֵר, כָּל שֶׁיִּרְאַת חֶטְאוֹ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ קוֹדֶמֶת לְיִרְאַת חֶטְאוֹ, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת. הוּא הָיָה אוֹמֵר, כָּל שֶׁמַּעֲשָׂיו מְרֻבִּין מֵחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת:
Rabbi Hanina ben Dosa said: anyone whose fear of sin precedes his wisdom, his wisdom is enduring, but anyone whose wisdom precedes his fear of sin, his wisdom is not enduring. He [also] used to say: anyone whose deeds exceed his wisdom, his wisdom is enduring, but anyone whose wisdom exceeds his deeds, his wisdom is not enduring.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
39מבשרי אחזה
“And from my flesh I behold G-d.” The principle that the structure of the human being reflects the supernal levels, so that one may learn about them from it.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
40ניקב קרום של מוח
The Mishnah lists the defects that make an animal tereifah, among them a pierced membrane of the brain. The Alter Rebbe contrasts the vital brain with the skull.
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
41כל מצותיה של תורה אינן שוות לדבר אחד מן התורה
The view that all the mitzvos of the Torah are not equal to one word of the Torah, which the Alter Rebbe now grounds in the Torah’s root in the inner dimension of Keser.
Jerusalem Talmud Peah 1:1:35תלמוד ירושלמי פאה א׳:א׳:ל״ה
… רִבִּי בְּרֶכְיָה וְרִבִּי חִיָיא דִּכְפַר תְּחוּמִין חַד אָמַר אֲפִילוּ כָּל הָעוֹלָם כּוּלּוֹ אֵינוֹ שָׁוֶה אֲפִילוּ לְדָבָר אֶחָד מִן הַתּוֹרָה. וְחַד אָמַר אֲפִילוּ כָּל מִצְוֹתֶיהָ שֶׁל הַתּוֹרָה אֵינָן שָׁווֹת לְדָבָר אֶחָד מִן הַתּוֹרָה. רִבִי תַּנְחוּמָה וְרִבִּי יוֹסֵי בֶּן זִימְרָא חַד אָמַר כְּהָדָא. וְחַד אָמַר כְּהָדָא. רִבִּי אַבָּא אָבוֹי דְּרִבִּי אַבָּא בַּר מָרִי בְשֵׁם רִבִּי אָחָא כָּתוּב אֶחָד אוֹמֵר וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ. וְכָתוּב אַחֵר אִוֹמֵר וְכָל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ. חֲפָצִים אֵילּוּ אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת. חֲפָצֶיךָ אֵילּוּ דִּבְרֵי תוֹרָה. דִּכְתִיב כִּי …
“And Torah study.” Rebbi Berekhiah and Rebbi Ḥiyya from Kefar Teḥumin. One said that the entire world is not worth even one saying of the Torah. The other said that even all commandments of the Torah are not worth even one saying of the Torah. Rebbi Tanḥuma and Rebbi Yose ben Zimra, one said like the first and one said like the second. Rebbi Abba, father of Rebbi Abba bar Mari, in the name of Rebbi Aḥa: One verse says (Prov. 8:11) “all desirables do not equal it;” the other …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 8
42בע״ח שער כ״ב ספ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שכ״ג ספ״ב. כצ״ל וספ״ו ט״ס. [כ].
43שהכתר שלו הוא אור רוחני מקיף עליו ואינו נגלה וניכר לעין כל
The Arizal: just as Keser is not part of the body of Z’eir Anpin but encompasses it from outside, so a person’s keser is a spiritual light around him, unseen, and its outer extension downward is the skull that encloses his brain. Kehot locates the passage at Sha’ar 23, end of chapter 2, in today’s editions.
Sefer Etz Chaim 23:2עץ חיים כ״ג:ב׳
… אך זה יובן במ״ש כי הנה כמו שהכתר אינו מכלל גופו דז״א רק בחי׳ מקפת עליו זולתו כך הוא באדם התחתון שהכתר שלו הוא אור רוחני מקיף עליו ואינו נגלה וניכר לעין כל אמנם החיצוניות שלו המתפשט למטה הוא הנגלה והוא הגולגלת המקיף את המוחין של אדם עצמו:
Sefer Etz Chaim (Public Domain)
Paragraph 11
44ועיין בהרמ״ז בפ׳ אמור (דפ״ח סע״ב)
The note refers there as well in connection with this comment of the Ramaz.
Kehot’s noteראה גם באוה״ת נצבים ע׳ א׳רעד.
45דנגיד ונפיק כו׳ על הראש
The Zohar on “like the good oil upon the head” (Psalms 133:2): the holy anointing oil “that flows and goes forth” from “the Head of all heads, the most hidden of all hidden,” onto “the head.” The Ramaz’s comment on this passage is the one the Alter Rebbe quotes.
Zohar, Emor 2:6–3:12ספר הזהר, אמור ב׳:ו׳-ג׳:י״ב
46בביאור ע״פ כי ביום הזה יכפר
The explanation of “For on this day He shall atone” speaks of “a tremendous radiance” above both the encompassing and the inner lights of Gulgalta and Mocha Stima’ah: above the coming into being of vessels the terms inner light and encompassing light do not apply at all, since both exist only in relation to a vessel.
Kehot’s noteראה לעיל פ׳ אחרי כט, א.
47כי ביום הזה יכפר
“For on this day He shall atone for you.” The verse of the explanation (biur) in Parshas Acharei to which the Alter Rebbe refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
48בביאור ע״פ יביאו לבוש מלכות
In the explanation on “Let them bring royal apparel,” the royal apparel and the royal crown are revealed through “the horse the king rode,” the combinations of letters that draw the Infinite Light down below.
Kehot’s noteתו״א צא, סע״ב ואילך.
49צאינה וראינה
“Go out and gaze, O daughters of Zion … at the crown with which his mother crowned him.” This section explains “go out” as going out of the garments, and “his mother” as the source of the souls.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50צאינה וראינה לצאת מבחי׳ הלבושים
According to the note, the Tzemach Tzedek there apparently refers to what is explained in this section about going out of the garments.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שפה כנראה שמציין להמבואר בסעי׳ זה ע״ש.
51בביאור ע״פ חכלילי עינים
The explanation of “His eyes are dark-red from wine,” where Z’eir Anpin receives from the Forehead of Arich Anpin only by gazing; the Alter Rebbe draws on it for the meaning of “and gaze.”
Kehot’s noteתו״א פ׳ ויחי.
52בביאור ע״פ משה ידבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סח, ד.
53משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse of the Torah Ohr explanation to which the Alter Rebbe refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54חכלילי עינים
Yaakov’s blessing of Yehudah: “His eyes are dark-red from wine.” The verse of the Torah Ohr explanation, in Vayechi, on Z’eir Anpin gazing at the Forehead of Arich Anpin.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ואראה את הארץ
Moshe’s plea: “Let me cross over, please, and see the good land.” The Alter Rebbe refers to his discourse on this plea for more on gazing and seeing.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56לוכ לחמו בלחמי
Wisdom’s call: “Come, eat of my bread.” The Torah is the soul’s “food,” the inner light it absorbs.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ובני ישראל יוצאים ביד רמה
“And the children of Israel were going out with an upraised hand.” Read as going out of every vessel and limit, it serves as a second explanation of “go out.”
Exodus 14:8שמות י״ד:ח׳
וַיְחַזֵּק ה׳ אֶת־לֵב פַּרְעֹה מֶלֶךְ מִצְרַיִם וַיִּרְדֹּף אַחֲרֵי בְּנֵי יִשְׂרָאֵל וּבְנֵי יִשְׂרָאֵל יֹצְאִים בְּיָד רָמָה:
And the L-RD hardened the heart of Pharaoh king of Egypt, and he pursued after the children of Israel; for the children of Israel went out with a high hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The lifting up of the soul that the Alter Rebbe identifies with the higher teshuvah.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59עד דלא ידעי בין
“A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai’”: the title of one of the discourses to which the Alter Rebbe refers.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
60כי כארץ תוציא צמחה
“For as the earth brings forth her growth”: the verse of another discourse to which the Alter Rebbe refers.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61השמים כסאי גבי איזה בית אשר תבנו לי
“The heavens are My throne … what house could you build for Me?” The verse of a third discourse to which the Alter Rebbe refers on going beyond the garments.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ואשר ניתן כתר מלכות בראשו
Haman’s proposal: “Let them bring royal apparel … and on whose head the royal crown was placed.” The same verse gives the title of the discourse “Let them bring royal apparel,” and its last words illustrate that crowning means placing a crown already made upon the king’s head.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שאו וגו׳ לגולגלתם
“Take the sum of all the congregation of the children of Israel … by their heads (legulgelosam).” The Alter Rebbe explains it elsewhere as drawing the Keser, Gulgalta, down to Z’eir Anpin on Shavuos.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
64וממדבר מתנה
“And from the wilderness, a gift”: from the song of the well. The Alter Rebbe reads it as the Torah’s root in a level above “man.”
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65זאת התורה אדם
“This is the teaching (torah): a man who dies in a tent….” Read as “This is the Torah: a man,” it describes the Torah in the form of “man,” the ordered structure of Chochmah.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66לא עבר בה איש ולא ישב אדם שם
The wilderness, “a land through which no man passed, and where no human being dwelt.” Its wording shows that the wilderness is above the level of “man.”
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
67בספרא דצניעותא רפ״ב
The Sifra DeTzniusa, chapter 2, on the beard of Arich Anpin, “the preciousness of all”: of that preciousness it is written, “no man passed through it, and no human being dwelt there”; adam is outside, adam is not included here, all the more so ish.
Zohar II, 177aזח״ב קעז, א
Kehot’s noteזח״ב קעז, א. ראה גם אוה״ת פ׳ בשלח ע׳ תנח.
68ובאד״ר שם כ׳
The note refers there for the wording of the Idra Rabba on the Forehead.
Kehot’s noteראה הלשון באוה״ת פ׳ תצוה ע׳ א׳תשיח ובאוה״ת בראשית כרך א דף פב, ב.
69כי לא אדם הוא
The Idra Rabba: where the Forehead alone is revealed, without face and nose, the place is not called adam; therefore “He is not a man, that He should relent,” unlike the Netzach that spreads in the rest of the body.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
70ועל זה נאמר  .  כמראה אדם
There the Tzemach Tzedek adds that this “man” is the ten Sefiros of Atzilus mentioned above, which are above the throne, the throne being the World of Beriah.
Kehot’s noteבאוה״ת מאמרז״ל ע׳ נה מוסיף: ”הוא בחי׳ ע״ס דאצי׳ הנ״ל (שהן למעלה מהכסא הוא עולם הבריאה כנודע)”.
71ועל דמות הכסא דמות כמראה אדם
Yechezkel’s vision of the throne: “and upon the likeness of the throne, a likeness like the appearance of a man.” The Alter Rebbe identifies this “man” with the ten Sefiros of Atzilus in their three lines.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כי לא אדם הוא להנחם
Shmuel to Shaul: “The Eternal One of Israel will not lie and will not relent, for He is not a man, that He should relent.” Applied to Keser and the Forehead, which are above the level of “man.”
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
73במ״א ע״פ זכור את יום השבת
The explanation of “Remember the Shabbos day” describes the chain of descent as taking the form of “man,” “upon the likeness of the throne, a likeness like the appearance of a man”: three lines, the right hand, the left and the body in the middle, with Chesed as the right arm and Gevurah as the left.
Kehot’s noteתו״א פ׳ יתרו עא, ב.
74שלכך ארז״ל
The rule for identifying a dead man so that his wife may remarry: testimony is accepted only on the face together with the nose. The Alter Rebbe uses it to show that the face proper begins from the nose.
Yevamot 120a:8יבמות ק״כ א:ח׳
מַתְנִי׳ אֵין מְעִידִין אֶלָּא עַל פַּרְצוּף פָּנִים עִם הַחוֹטֶם. אַף עַל פִּי שֶׁיֵּשׁ סִימָנִין בְּגוּפוֹ וּבְכֵלָיו — אֵין מְעִידִין אֶלָּא עַד שֶׁתֵּצֵא נַפְשׁוֹ. וַאֲפִילּוּ רָאוּהוּ מְגוּיָּיד וְצָלוּב וְהַחַיָּה אוֹכֶלֶת בּוֹ — אֵין מְעִידִין אֶלָּא עַד שְׁלֹשָׁה יָמִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קכ, א. ראה אוה״ת — מארז״ל ע׳ נד ואילך. ובסה״מ תרכ״ט ע׳ עו (הוצאת תשנ״ב). אוה״ת פ׳ בשלח ע׳ תנז.
75כי מן החוטם ולמטה נמשך האור והחיות
The note refers to the Tzemach Tzedek’s commentary on Tehillim for the light and life-force drawn from the nose downward.
Kehot’s noteראה יהל אור ע׳ תרסט.
76שהחכמים נקראים עיני העדה
On “the eyes of G-d your G-d are always upon it,” the Alter Rebbe writes there that the eyes are terms for the drawing down and radiance of the light of Chochmah, which is why sages are called “the eyes of the congregation.”
Kehot’s noteראה גם באגה״ק סי׳ יד. לעיל פ׳ ואתחנן ב, ד.
77ובסה״מ תרכ״ט ע׳ עז מבאר
The Rebbe Maharash explains there that the world of the throne is the World of Beriah, as known from “Imma nests in the throne,” and that above the throne, Beriah, is “a likeness like the appearance of a man.”
Kehot’s note”שעולם הכסא הוא עולם הבריאה כנודע ממ״ש אימא מקננא בכורסייא שהכוונה על עולם הבריאה, ועל בחי׳ הכסא הוא עולם הבריאה דמות כמראה האדם כו׳”.
Paragraph 15
78במשנה ספ״ד דסנהדרין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף לז.
79דבברייתא ביבמות שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקכ, א.
80פרצוף פנים ולא פדחת אין מעידין
The baraisa: testimony may not be given on the forehead without the face, or on the face without the forehead, until both are seen with the nose. The Gemara there also brings the incident of Abba bar Manyumi.
Yevamot 120a:10–11יבמות ק״כ א:י׳-י״א
גְּמָ׳ תָּנוּ רַבָּנַן: פַּדַּחַת וְלֹא פַּרְצוּף פָּנִים, פַּרְצוּף פָּנִים וְלֹא פַּדַּחַת — אֵין מְעִידִין, עַד שֶׁיְּהוּ שְׁנֵיהֶם עִם הַחוֹטֶם. אָמַר אַבָּיֵי, וְאִיתֵּימָא רַב כָּהֲנָא: מַאי קְרָא — ״הַכָּרַת פְּנֵיהֶם עָנְתָה בָּם״. אַבָּא בַּר מָרְתָא דְּהוּא אַבָּא בַּר מִנְיוֹמֵי הֲוָה מַסְּקִי בֵּקהּ דְּבֵי רֵישָׁא גָּלוּתָא זוּזֵי. אַיְיתִי קִירָא, דַּבֵּק בִּבְלִייתָא, דַּבֵּק בְּאַפּוּתֵיהּ. חֲלַף קַמַּיְיהוּ וְלָא בַּשְׁקְרוּהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
81כמ״ש התוס׳ רפ״ח דבכורות
The Tzemach Tzedek writes there: see Tosafos at the beginning of chapter 8 of Bechoros, that the forehead is called “the recognition of their face,” for through it the face is recognized, and what is written on this in Likkutei Torah, Shir HaShirim, in the explanation on “Go out and gaze,” section 4, that is, this very passage.
Kehot’s noteמו, ב ד״ה מאי קראה. ובאוה״ת פ׳ תצוה ע׳ א׳תשכו: ”ע׳ בתוס׳ רפ״ח דבכורות בפי׳ הכרת פניהם שהמצח נק׳ הכרת פניהם שבו ועל ידו מכירים את הפנים, ומ״ש מזה בלק״ת בשה״ש בביאור ע״פ צאינה וראינה פ״ד”.
82שיש דבר באדם שמכירים על ידו את הפנים והיינו פדחת
Tosafos at the beginning of chapter 8 of Bechoros, on “What is its verse?”: the forehead is the feature by which a face is recognized, “the recognition of their face.”
Tosafot on Bekhorot 46b:12:1תוספות על בכורות מ״ו ב:י״ב:א׳
מאי קראה הכרת פניהם ענתה בם - פירש בקונטרס דהכרת פרצוף פניהם עדותן הוא אלמא פרצוף פנים נמי בעי ותימה דביבמות (דף קכ. ושם ד״ה הכרת) מייתי קרא דהכרת פניהם ענתה בם משמע שיש דבר באדם שמכירים על ידו את הפנים והיינו פדחת דחוטם בכלל פרצוף פנים הוא והתם ביבמות (שם) בתר האי קרא מייתי עובדא דאבא בר מרתא דהוו מסקו ביה דבי ריש גלותא זוזי אייתי קירא דבק בבלייתא דבת אאפותיה חלף קמייהו ולא בשקרוה:
Vilna Edition (Public Domain)
83הכרת פניהם
“The recognition of their faces testifies against them.” Tosafos reads “the recognition of their face” as the forehead.
Isaiah 3:9ישעיהו ג׳:ט׳
הַכָּרַת פְּנֵיהֶם עָנְתָה בָּם וְחַטָּאתָם כִּסְדֹם הִגִּידוּ לֹא כִחֵדוּ אוֹי לְנַפְשָׁם כִּי־גָמְלוּ לָהֶם רָעָה:
The show of their countenance doth witness against them; And they declare their sin as Sodom, they hide it not. Woe unto their soul! For they have wrought evil unto themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ובקה״ע בירושלמי ביבמות שם
The Tzemach Tzedek discusses this Gemara in Yevamos at length there; in §63 he cites the Korban HaEdah and adds that by his words it is far-fetched to say that the forehead alone counts as recognition by Torah law.
Kehot’s noteפרק טז, ה״ג וכנראה הכוונה לספר שירי קרבן. וכן בשו״ת צמח צדק סי׳ סג מביא בשם קרבן העדה ומוסיף ”נמצא לדבריו רחוק לומר דפדחת לחוד חשוב הכרה מדאורייתא”. בענין הגמרא דיבמות בארוכה בשו״ת הצמח צדק אה״ע חלק א סי׳ נח. סי׳ סג.
85והי׳ על מצחו תמיד לרצון
The tzitz: “It shall be on his forehead always, for favor for them before G-d.” The forehead is the vessel of the will (ratzon).
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
86בד״ה ועשית ציץ
The discourse on “And you shall make a tzitz of pure gold” asks why the tzitz on Aharon’s forehead brings favor (ratzon) and atonement, and explains tzitz as a radiance of light: the great love that comes from above, which Aharon draws down.
Kehot’s noteתו״א פג, א.
87רעוא דכל רעוין
The Idra Rabba: “There is no left in this Atika; all is right.” Kehot also gives this folio for “the will of all wills.”
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. רפח, ב.
88רעוא דכל רעוין
“The will of all wills”: the Zohar’s name for the supernal will revealed in the Forehead of Arich Anpin, one of the two places Kehot gives.
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
89לית שמאלא בהאי עתיקא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
90כי לא אדם הוא להנחם
“For He is not a man, that He should relent.” The Forehead, the undivided will, does not change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ולכן בבחי׳ זו . . כמו בבחי׳ אדם ששם יש שינויים
The Tzemach Tzedek refers there to this passage on the changes that belong to the level of “man.”
Kehot’s noteבאוה״ת פ׳ וארא כרך ז ע׳ ב׳תקעא מציין לכאן. וכ״ה בד״ה זאת חנוכת המזבח — תר״מ סעי׳ כ.
92אני הוי׳ לא שניתי
“For I, G-d, have not changed.” The unchanging supernal will.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
93The Mishnah’s words to witnesses in capital cases: a human king stamps many coins from one die and they are all alike, but the King of kings stamped every person with the seal of Adam, and not one of them resembles another.
Mishnah Sanhedrin 4:5משנה סנהדרין ד׳:ה׳
Paragraph 16
94מדבר בארץ לא עבר בה איש ולא ישב אדם שם
“In the wilderness … a land through which no man passed, and where no human being dwelt.” The Forehead is the “wilderness” above the level of “man.”
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95רעוא דכל רעוין
The Idra Zuta, to which the Alter Rebbe refers on the Forehead: as Kehot quotes it, the Forehead revealed in Atika Kadisha is called “will,” “the will of all wills.”
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
96וממדבר מתנה
“And from the wilderness, a gift”: the Torah comes from the supernal will revealed in the Forehead, the “wilderness.”
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ועיין באדר״ז דף רפ״ח ע״ב מענין מצחא
The Mitteler Rebbe’s explanation of this passage of the Idra Zuta, which calls the Forehead revealed in Atika Kadisha “will.”
Kehot’s note”מצחא דאתגליא בע״ק רצון אקרי דהא רישא עילאה דא סתים לעילא דלא אתידע פשיט חד טורנא בסימא יאה דאתכליל במצחא” — ראה ביאוה״ז לאדה״א קכו, ג. ראה גם אוה״ת פ׳ תצוה ע׳ א׳תשיח. אוה״ת נ״ך כרך א ע׳ קמב.
98נעשה אדם בצלמנו
“Let us make man in our image.” The soul too is called “man,” and has the same structure as the supernal “man.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. מובא גם באוה״ת כרך ג ע׳ א׳שעו.
99אדם אתם
“And you, My flock, the flock of My pasture, are man (adam).” The Jewish people are called “man.”
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לד, לא. וע׳ יבמות (סא, רע״א). [כ].
Paragraph 17
100ולא סליק בי׳ נהורא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (קסח, א). [כ].
101ולא סליק ביה נהורא דנשמתא
The place Kehot gives for the Zohar’s phrase about a body in which “the light of the soul does not rise.”
Zohar, Terumah 77:751–78:761ספר הזהר, תרומה ע״ז:תשנ״א-ע״ח:תשס״א
102ורחל היתה יפת תאר
“And Rachel was beautiful of form and beautiful of appearance.” The Alter Rebbe refers to his explanation of it in another discourse.
Genesis 29:17בראשית כ״ט:י״ז
וְעֵינֵי לֵאָה רַכּוֹת וְרָחֵל הָיְתָה יְפַת־תֹּאַר וִיפַת מַרְאֶה:
And Leah’s eyes were weak; but Rachel was of beautiful form and fair to look upon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103אם לא תדעי לך היפה בנשים
“If you do not know, O fairest among women”: the verse of the discourse to which he refers.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104אית רצון ואית רצון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלה״ק ל״מ. [כ].
105ויקהל משה
“And Moshe assembled”: the verse of the discourse where the two kinds of will are explained.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106אשר הוצאתי אתכם
“I am G-d your G-d who brought you out of the land of Egypt”: the closing verse of Parshas Shelach, the verse of the discourse to which he refers.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ראה אנכי נותן
“See, I set before you today a blessing and a curse”: the verse of another discourse to which he refers.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108וגם נצח ישראל לא ישקר
“And also the Eternal One (Netzach) of Israel will not lie and will not relent, for He is not a man, that He should relent.”
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
109נצח ומצח . . אחת
The Idra Rabba: the Netzach of “will not lie and will not relent” is the one revealed in the Forehead, where face and nose are not revealed, so the place is not called “man.” One of the two places Kehot gives for “netzach and metzach are one.”
Zohar III, 136bזח״ג קלו, ב
Kehot’s noteזח״ג קלו, ב. רצג, א. [כ].
110נצח ומצח הכל בחי׳ אחת
The second place Kehot gives in the Zohar for the identity of netzach and metzach (forehead).
Zohar, Idra Zuta 27:121–31:134ספר הזהר, האדרא זוטא כ״ז:קכ״א-ל״א:קל״ד
111כחשכה כאורה
“Even darkness is not dark for You … darkness is just like light.” At the level of Keser, darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112וקבל היהודים
“And the Jews undertook what they had begun to do”: the verb “undertook” is in the singular, which the Alter Rebbe explains elsewhere.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
113על פ׳ שוש תשיש
The note refers to the Mitteler Rebbe’s wedding discourses for a lengthy treatment of “She shall surely rejoice.”
Kehot’s noteראה בארוכה במאמרי אדה״א דרושי חתונה ח״א ע׳ שיז. ראה בהוספות להערות וציונים.
114שוש תשיש
The sixth of the wedding blessings: “Let the barren one surely rejoice and exult at the gathering of her children into her midst in joy.” The discourse in Tazria reads it as the joy of a mitzvah, which brings forth a “male” even from the “barren one.”
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
115כי חפץ חסד הוא
The note refers to the Mitteler Rebbe’s wedding discourses on “for He desires kindness.”
Kehot’s noteראה במאמרי אדה״א — דרושי חתונה ח״א ע׳ רנא ואילך.
116כי חפץ חסד הוא
“For He desires kindness.” The cause of creation and of the constant flow of life: G-d’s own desire, which nothing below brings about.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117אשר אין אתערותא דלתתא מגעת שם
As the note quotes it, this arousal from above is drawn from the Infinite Light that is above the worlds, before which the arousal from below counts for nothing.
Kehot’s noteהיינו שהמשכת אתעדל״ע זו היא מאוא״ס שלמעלה מעולמות, שלגבי׳, אתעדל״ת אינה נחשבת למאומה — ד״ה ויאמר יהונתן תשמ״ה סעיף ב. נדפס בסה״מ מלוקט ח״ו ע׳ כד ובהערה מציין שכ״ה הלשון בלקו״ת שה״ש לד, א. וראה גם לקו״ש חי״ב ע׳ 72 שמבאר ב׳ בחי׳ בהאתעדל״ע.
118בע״ח שער מ״ן ומ״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער לט.
119כד סליק ברעותיה
The Arizal in Sha’ar Mayin Nukvin uMayin Duchrin (Kehot: Sha’ar 39): Abba and Imma unite only through the mayin nukvin of Z’eir Anpin and Nukva, which did not yet exist at creation; so the first union came about by G-d’s simple will, which is why the Zohar says “when it arose in His will to create the world.”
Sefer Etz Chaim 39:3עץ חיים ל״ט:ג׳
דע כי בעת מיתת המלכים כאשר ירדו למטה היו בהם כל הבחי׳ שהם אבי״ע והנה בחלק עשייה עצמה יש ד׳ בחי׳ והם כסדרן ממטה למעלה דומם צומח חי מדבר והענין כי בוודאי שאפילו בדומם שהוא עפר והאבנים וכיוצא בהם הוא מוכרח שיהיה בהם חיות רוחניות ומזל ושוטר עליו מלמעלה דאל״כ לא היתה עפר מוציאה דשאים וזרעים אם לא היה בהם חיות אמנם מדרגות חיות דצומח הוא למעלה מהם כי אנו רואין שהוא צומח וגדל כבני אדם ובוודאי כי חיות אשר בתוכו גורם לו גידול הזה. וחיות הבעל חי למעלה מהם …
Sefer Etz Chaim (Public Domain)
Paragraph 20
120עוד כל ימי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית (סוס״י ח). [כ].
121עוד כל ימי הארץ זרע וקציר כו׳ יום ולילה לא ישבתו
G-d’s promise after the Flood: “As long as the earth endures, seedtime and harvest, cold and heat, summer and winter, day and night shall not cease.”
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
122בד״ה למנצח על השמינית
The discourse “For the conductor, on the Sheminis” explains that the harp of the days of Mashiach has eight strings, while all holiness now goes by sevens like Shabbos; the eighth adds a level from which freedom comes.
Kehot’s noteלעיל תזריע כא, ג.
123וסד״ה חייב איניש לבסומי בפוריא
The end of that discourse explains the joy of Purim “until he does not know”: through their self-sacrifice the Jews reached the very Essence of the Infinite, above sovev and memalei, and in the revelation of His Essence all are equal, “darkness is just like light.”
Kehot’s noteתו״א צט, ד.
124חייב אינש לבסומי בפוריא
“A person is obligated to become intoxicated on Purim until he does not know….” The title of the Torah Ohr discourse to which the Alter Rebbe refers.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
125שנז׳ במדרש
Turnus Rufus asks Rabbi Akiva why, if G-d honors Shabbos, He makes winds blow, rain fall and grass grow on it; Rabbi Akiva answers that one who lives alone in a courtyard may carry throughout it, and the whole world is G-d’s alone.
Bereshit Rabbah 11בראשית רבה י״א
Kehot’s noteב״ר פי״א [ה] ובשמו״ר (פל"[ט]). וע׳ תזריע (כא, ג). וש״נ מאדמו״ר. [כ].
126בביאור מאמר הזהר פ׳ וירא
Kehot locates the explanation of this Zohar passage, to which the text refers, in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א י, ב.
127וגם אמנה אחותי בת אבי
Avraham to Avimelech: “And moreover, she is indeed my sister, the daughter of my father.” The Zohar on this verse is the passage to which the Alter Rebbe refers.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
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128וגם אמנה אחותי בת אבי
The Zohar in Parshas Vayeira on this verse, the passage whose explanation the Alter Rebbe cites for the two kinds of union.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, for which reason she is called “my sister” and also Wisdom-“but not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 22
129בביאור ע״פ והיה לכם לציצית
The explanation of “And it shall be for you as tzitzis,” to which the text refers, is printed in the Siddur, in the section on the Shema.
Kehot’s noteסידור שער הק״ש פד, ג.
130והיה לכם לציצית
“And it shall be for you as tzitzis”: the verse of the explanation, in the Alter Rebbe’s Siddur, to which he refers.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131שיש אתעדל״ע שע״י אתעדל״ת וזהו פי׳ קדושתכם
The note refers there for the arousal from above that comes through an arousal from below as the meaning of “your holiness.”
Kehot’s noteראה סה״מ תרס״ו ע׳ תמג.
132וכמאמר הבעש״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוכ״ה בסוף ספר חרדים. [כ]. ראה לעיל במדבר מו, ב. דברים לו, ד.
133כי חפץ חסד הוא
“For He desires kindness.” The thoughts of teshuvah come from G-d’s own kindness, not from anything a person does.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
134בד״ה לסוסתי
The discourse on “To a mare among Pharaoh’s chariots I have likened you, my beloved” contrasts the Exodus, when “G-d went before them,” with the splitting of the sea, when the angel “went behind them,” and compares letters to a horse: the rider directs it, yet it carries him farther than he could go alone.
Kehot’s noteתו״א סג, ד ואילך.
135ואתם תחרישון
At the sea: “G-d will fight for you, and you shall be silent.” Here the salvation came from above with no arousal from below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
136אשה מזרעת תחלה יולדת זכר
“When the woman gives seed first, she bears a male.” The image of the arousal from above that answers an arousal from below and brings forth the inner, “male” love.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וש״נ.
137בביאור ע״פ אלה מסעי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ מסעי צב, א.
138אלה מסעי
“These are the journeys of the children of Israel”: the verse of the explanation in Parshas Masei to which the Alter Rebbe refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” An embrace surrounds from outside: the image of the outer, encompassing light.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140דשרש ומקור אתעדל״ע שנמשך מעצמו
According to the note, the Rebbe raises a question there on this point from the principle that G-d desired a dwelling place in the lower realms.
Kehot’s noteראה בסה״מ מלוקט ח״ג ע׳ צג ואילך דהקשה מענין דירה בתחתונים ע״ש.
141כי חפץ חסד הוא
“For He desires kindness”: the root of the arousal from above that comes by itself.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142Kehot’s note points to Numbers 33:1–36:13 for these words.
Numbers 33:1–36:13במדבר ל״ג:א׳-ל״ו:י״ג
Paragraph 25
143בירושלמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכנ״ל רפ״ב כאן. [כ]. רפ״ק דפאה.
144שאין כל מצותיה של תורה שוות
“All the mitzvos of the Torah are not equal to one word of the Torah”: cited here as “one halachah.” The Torah’s advantage is its inwardness.
Jerusalem Talmud Peah 1:1:35תלמוד ירושלמי פאה א׳:א׳:ל״ה
וְתַלְמוּד תּוֹרָה. רִבִּי בְּרֶכְיָה וְרִבִּי חִיָיא דִּכְפַר תְּחוּמִין חַד אָמַר אֲפִילוּ כָּל הָעוֹלָם כּוּלּוֹ אֵינוֹ שָׁוֶה אֲפִילוּ לְדָבָר אֶחָד מִן הַתּוֹרָה. וְחַד אָמַר אֲפִילוּ כָּל מִצְוֹתֶיהָ שֶׁל הַתּוֹרָה אֵינָן שָׁווֹת לְדָבָר אֶחָד מִן הַתּוֹרָה. רִבִי תַּנְחוּמָה וְרִבִּי יוֹסֵי בֶּן זִימְרָא חַד אָמַר כְּהָדָא. וְחַד אָמַר כְּהָדָא. רִבִּי אַבָּא אָבוֹי דְּרִבִּי אַבָּא בַּר מָרִי בְשֵׁם רִבִּי אָחָא כָּתוּב אֶחָד אוֹמֵר וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ. וְכָתוּב אַחֵר אִוֹמֵר וְכָל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ. חֲפָצִים אֵילּוּ אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת. חֲפָצֶיךָ אֵילּוּ דִּבְרֵי …
“And Torah study.” Rebbi Berekhiah and Rebbi Ḥiyya from Kefar Teḥumin. One said that the entire world is not worth even one saying of the Torah. The other said that even all commandments of the Torah are not worth even one saying of the Torah. Rebbi Tanḥuma and Rebbi Yose ben Zimra, one said like the first and one said like the second. Rebbi Abba, father of Rebbi Abba bar Mari, in the name of Rebbi Aḥa: One verse says (Prov. 8:11) “all desirables do not equal it;” the other …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
145וימינו תחבקני
“And His right hand embraces me”: the outer, encompassing light of the unprompted arousal from above.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
Paragraph 26
146אלא כשיש שלימות במעשה התחתונים
As the note quotes it, the completeness of the lower beings’ deeds is needed so that the lower being becomes like a vessel for the light to rest in and be revealed.
Zohar III, 90bזח״ג צ, ב
Kehot’s note”היינו שהשלימות דמעשה התחתונים היא בכדי שהתחתון יהי׳ כמו כלי להשראת וגילוי האור [וע״ד קוב״ה לא שריא אלא באתר שלים (ראה זח״ג צ, ב)]” — סה״מ מלוקט ח״ג ע׳ צד. ומעיר שם אבל בהמשך תרס״ו ע׳ קלא ובסה״מ תש״ה ע׳ 53 מבואר ”שהשלימות דמעשה התחתונים היא (גם) בשביל ההמשכה מלמעלה, נתינת המתנה מצד הנותן” ע״ש.
Paragraph 27
147ע״פ אני ישנה
There the Alter Rebbe explains why only forty-nine days of the Omer are counted though the verse says “fifty”: the fiftieth level is beyond the reach of the lower beings’ deeds and comes of itself, yet only after the forty-nine days have been counted, when the arousal from above within human power has shone and there is completeness from below.
Kehot’s noteלקמן לה, ג.
148אני ישנה כו׳ פתחי לי
“I am asleep, but my heart is awake; the voice of my beloved knocks: open for me….” The verse of the discourse to which the Alter Rebbe refers.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149פתחי לי כחודה של מחט
Rabbi Yassa: G-d says to Israel, “My children, open for Me one opening of teshuvah like the eye of a needle, and I will open for you openings through which wagons and carriages can enter.” One of the places Kehot gives for the saying.
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים וּדְעוּ כִּי אָנֹכִי אֱלֹקִים. רַבִּי לֵוִי אָמַר אִלּוּ הָיוּ יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה אֲפִלּוּ יוֹם אֶחָד, מִיָּד הֵן נִגְאָלִין, וּמִיָּד בֶּן …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
150פתחי לי כחודה של מחט ואני אפתח לך כפתחו של אולם
Another place Kehot gives for the saying about the opening like the eye of a needle.
Zohar III, 95aזח״ג צה, א
Kehot’s noteהובא בכ״מ בדא״ח ולע״ע צ״ע מקומו. ויעוין לקו״ת קרח (נה, א). וראה שהש״ר ע״פ אני ישנה [לה, ג]. יל״ש שם. זח״ג צה, א. פסיקתא רבתי פט״ו. פסיקתא דר״כ פ׳ החדש. הובא בס׳ חרדים ריש הקדמה. וע״ל קרח (נה, א). וש״נ. [כ]. בסה״מ תרס״ו ע׳ קלב מציין לכאן ע״ש.
151מתנה טובה יש לי בבית גנזי
G-d said to Moshe: “I have a good gift in My treasure-house, and Shabbos is its name; I wish to give it to Israel.” Shabbos is a gift, above what one earns.
Shabbat 10b:4–5שבת י׳ ב:ד׳-ה׳
… תַּנְיָא נָמֵי הָכִי: ״לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה: מַתָּנָה טוֹבָה יֵשׁ לִי בְּבֵית גְּנָזַי וְשַׁבָּת שְׁמָהּ, וַאֲנִי מְבַקֵּשׁ לִיתְּנָהּ לְיִשְׂרָאֵל, לֵךְ וְהוֹדִיעָם. מִכָּאן אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל: הַנּוֹתֵן פַּת לְתִינוֹק, צָרִיךְ לְהוֹדִיעַ לְאִמּוֹ. מַאי עָבֵיד לֵקהּ? אָמַר אַבָּיֵי: שָׁאֵיף לֵקהּ מִשְׁחָא, וּמָלֵי לֵקהּ כּוּחְלָא. וְהָאִידָּנָא דְּחָיְישִׁינַן לִכְשָׁפִים מַאי? אָמַר רַב פָּפָּא: שָׁאֵיף לֵקהּ מֵאוֹתוֹ הַמִּין. אִינִי וְהָאָמַר רַב חָמָא (בַּר) [בְּרַבִּי] חֲנִינָא: הַנּוֹתֵן מַתָּנָה לַחֲבֵירוֹ אֵין צָרִיךְ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 122bזח״ג קכב, ב
Kehot’s noteשבת י, ב. זח״ג קכב, ב.
152מתנה טובה יש לי בבית גנזי ושבת שמה
The Zohar passage Kehot gives together with the Talmud for “a good gift in My treasure-house.”
Zohar, Nasso 4:30–38ספר הזהר, נשא ד׳:ל׳-ל״ח
153והוא מתנה דייקא
The note refers to the Rebbe’s notes there on Shabbos as a “gift.”
Kehot’s noteראה לקו״ש חכ״ה ע׳ 89 הערה 25 והערה 19.
154מי שטרח בע״ש יאכל בשבת
G-d’s answer to the nations who ask for the reward without the toil: “He who toiled on Erev Shabbos will eat on Shabbos.”
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
155לעשות את השבת
“And the children of Israel shall keep the Shabbos, to make the Shabbos for their generations.” Shabbos is also “made” by the work of the weekdays.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, טז.
156סד״ה כי כאשר השמים החדשים
The end of that discourse explains “the new heavens and the new earth” as the supreme drawing down that comes through an arousal from above alone, “standing before Me” in inwardness and essence where the arousal from below does not reach, while “so shall your seed and your name stand” is the arousal from below and what it draws down.
Kehot’s noteתו״א ב, ד.
157כי כאשר השמים החדשים
“For as the new heavens and the new earth which I make stand before Me, so shall your seed and your name stand.” The verse of the Torah Ohr discourse to which he refers.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
158במ״א על המאמר פ׳ חיי שרה
Kehot identifies the explanation of the Zohar passage in Chayei Sarah, to which the text refers, with this place in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א יג, סע״ד ואילך. ביאוה״ז להצ״צ כרך א ע׳ פה ואילך. ראה לעיל סוכות פ, ג. סה״מ תרס״ח ע׳ קע ואילך. וראה לקו״ש חכ״ה ע׳ 155 ואילך.
159מבריח מן הקצה אל הקצה
The middle bar of the Mishkan, “which extends from end to end.” The Kabbalah applies it to Yaakov, whose level spans all the levels and reaches beyond the reach of the arousal from below.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160תפלת שחרית ומנחה שתיקנו אברהם ויצחק
“The prayers were instituted by the Patriarchs”: Avraham instituted the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
161יחיינו מיומים ביום השלישי יקימנו ונחיה לפניו
“He will revive us after two days; on the third day He will raise us up, and we shall live before Him.” The third day, which comes only after the first two, parallels the third level.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
162בעטרה שעטרה לו אמו ביום חתונתו
“At the crown with which his mother crowned him on the day of his wedding.” The Alter Rebbe identifies this crown with the inner dimension of Keser within Keser.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163שהוא אור רוחני מקיף עליו
The Arizal: a person’s keser is a spiritual light that encompasses him, and its outer extension is the skull (Sha’ar 23, end of chapter 2, in today’s editions).
Sefer Etz Chaim 23:2עץ חיים כ״ג:ב׳
… אך זה יובן במ״ש כי הנה כמו שהכתר אינו מכלל גופו דז״א רק בחי׳ מקפת עליו זולתו כך הוא באדם התחתון שהכתר שלו הוא אור רוחני מקיף עליו ואינו נגלה וניכר לעין כל אמנם החיצוניות שלו המתפשט למטה הוא הנגלה והוא הגולגלת המקיף את המוחין של אדם עצמו:
Sefer Etz Chaim (Public Domain)
Paragraph 30
164כל כבודו פנימה
“All the glory of the king’s daughter is within.” The Alter Rebbe adapts it to the king himself, who keeps to his inner chambers except at times of joy.
Psalms 45:14תהילים מ״ה:י״ד
כׇּל־כְּבוּדָּה בַת־מֶלֶךְ פְּנִימָה מִמִּשְׁבְּצוֹת זָהָב לְבוּשָׁהּ:
All glorious is the king's daughter within the palace; Her raiment is of chequer work inwrought with gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
165בעטרה שעטרה לו אמו
“The crown with which his mother crowned him”: the emphasis falls on “his mother,” the souls in their joy.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166אם הבנים שמחה
“He settles the barren woman in her home as a joyful mother of children.” Joy turns the barren one into a mother, the theme of “She shall surely rejoice.”
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167בד״ה שוש אשיש
The discourse on “I will surely rejoice in G-d” distinguishes simchah, joy revealed outwardly, as on Sukkos, from gilah, joy still hidden within the heart, as on Rosh Hashanah.
Kehot’s noteלעיל פ׳ נצבים מז, א.
168ובד״ה ה׳ לי בעוזרי
There Shemini Atzeres is “a joyful mother of children,” the time when two joys join, G-d’s joy in His works and Israel’s joy in its Maker; and joy is explained, as here, as the revelation of what is hidden, like a king who usually sits in his inner chambers.
Kehot’s noteלעיל שמע״צ פח, ד ואילך.
169ה׳ לי בעוזרי
“G-d is for me among my helpers”: the verse of a discourse to which the Alter Rebbe refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
170דאיש מזריע תחלה יולדת נקבה
“When the man gives seed first, she bears a female”: the rule that the joy of a mitzvah overrides.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
171שוש תשיש כו׳ בקבוץ בניה
The wedding blessings: “Let the barren one surely rejoice and exult at the gathering of her children into her midst in joy,” and, in the next blessing, “as You gladdened Your creation in the Garden of Eden of old.”
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
172כה תברכו את בנ״י
“Thus shall you bless the children of Israel”: the Priestly Blessing, whose three blessings the Alter Rebbe explains elsewhere.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173סד״ה בשלח פרעה
The end of that discourse contrasts the frivolous joy of kelipah, which hides the G-dly light like a husk over a fruit, with joy in G-d that comes from bittul; therefore G-d did not bring the people straight to joy but led them “by way of the wilderness,” so that joy would come through service.
Kehot’s noteתו״א פ׳ בשלח סא, ד.
174בשלח פרעה
“And it came to pass, when Pharaoh sent out the people”: the verse of the Torah Ohr discourse on true joy.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175בעטרה שעטרה לו אמו ביום חתונתו
“On the day of his wedding”: the Giving of the Torah, when all three levels were revealed.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176דבר ה׳ פא״פ
“Face to face G-d spoke with you on the mountain”: the inner revelation of the Giving of the Torah.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
177ביום השלישי בהיות הבקר
“And it came to pass on the third day, when it was morning”: the day the Torah was given.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178ברבות בראשית פנ״ו
This Midrash is also mentioned there, where “He will revive us” is linked with drawing down will from “the will of all wills” to all that lives.
Kehot’s noteנזכר גם לעיל ר״ה סד, א. וראה הלשון באוה״ת נ״ך כרך א ע׳ תלד.
179ביום השלישי יקימנו
The Midrash lists the significant “third days” of Scripture, among them the third day of the Giving of the Torah and “on the third day He will raise us up.”
Bereshit Rabbah 56:1בראשית רבה נ״ו:א׳
ביום השלישי וישא אברהם את עיניו - כתיב (הושע ו) יחיינו מיומים ביום השלישי יקימנו ונחיה לפניו ביום השלישי, של שבטים, כתיב (בראשית מב): ויאמר אליהם יוסף ביום השלישי. ביום השלישי של מרגלים, שנאמר (יהושע ב): ונחבתם שמה שלושת ימים. ביום השלישי של מתן תורה, שנאמר (שמות יט): ויהי ביום השלישי. ביום השלישי של יונה, דכתיב (יונה ב): ויהי יונה במעי הדגה שלושה ימים ושלושה לילות. ביום השלישי של עולי גולה, דכתיב (עזרא ח): ונשב שם ימים שלושה. ביום השלישי של תחיית המתים, דכתיב: יחיינו מיומים. ביום השלישי יקימנו ביום …
“On the third day, Abraham lifted his eyes, and saw the place from a distance” (Genesis 22:4). “On the third day, Abraham lifted his eyes” – it is written: “He will revive us after two days; on the third day, He will lift us, and we will live before Him” (Hosea 6:2). “On the third day” of the tribes, as it is written: “Joseph said to them on the third day, [do this and you shall live]” (Genesis 42:18). “On the third day” of the spies [sent by Joshua], as …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
180ביום השלישי יקימנו
“On the third day He will raise us up, and we shall live before Him.”
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181בזהר פ׳ אמור . . בענין שבועות שהוא יום אחד
The note refers there as well for this Zohar on Shavuos.
Numbers 8:1במדבר ח׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל במדבר ח, א. ובאוה״ת במדבר כרך ו ע׳ א׳תשטז.
182קשורא דלעילא רישא וגלגתא ומוחי
The Zohar in Parshas Emor on Shavuos, “one day,” the bond above of Head, Skull and Brains, which the Alter Rebbe reads as the three levels joined together.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 34
183שכ״ב ספ״ה
The note refers there as well for this passage of Etz Chaim.
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שכ״ג ספ״א, וט״ס כאן ספ״ה, ע״ש. [כ]. ראה לעיל פ׳ שלח מט, ג. ובאוה״ת פ׳ שלח ע׳ תרמז.
Paragraph 35
184אני כו׳ אשר הוצאתי אתכם מארץ מצרים
“I am G-d your G-d who brought you out of the land of Egypt”: the verse of the explanation to which the Alter Rebbe refers.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185בעטרה שעטרה לו אמו
One of the Zohar passages, in Parshas Noach, that the Alter Rebbe lists on “the crown with which his mother crowned him.”
Zohar, Noach 40:322–42:335ספר הזהר, נח מ׳:שכ״ב-מ״ב:של״ה
When the expansion has reached that stage, and speech has been generated by the force of that voice, then “the house in its being built”, i.e. throughout the whole process of its construction, “is of complete stones”, as has been explained.
The Zohar; London, Soncino Press, 1933 (Public Domain)
186בעטרה שעטרה לו אמו
The Zohar in Parshas Beshalach on this verse, as listed in the text.
Zohar, Beshalach 19:296–20:307ספר הזהר, בשלח י״ט:רצ״ו-כ׳:ש״ז
Said R. Hiya: ‘We have a tradition that when the Holy One, blessed be He, gave the Torah to Israel a light shone forth from that sphere which is called “Pleasantness”, a light wherewith the Holy One crowned Himself, and from which were irradiated all worlds, all firmaments, and all crowns, and concerning which it is written: “Go forth, O ye daughters of Zion, and behold king Solomon with the crown wherewith his mother crowned him in the day of his espousals, and in the day of the gladness of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
187בעטרה שעטרה לו אמו
The Zohar in Parshas Yisro on this verse, as listed in the text.
Zohar, Yitro 20:355–21:367ספר הזהר, יתרו כ׳:שנ״ה-כ״א:שס״ז
R. Simeon further said: ‘When the Israelites received the Torah the Jubilee crowned the Holy One, blessed be He, even as a king is crowned in the midst of his host, as it says, “Go forth, O ye daughters of Zion, and behold King Solomon with the crown wherewith his mother crowned him in the day of his espousals” (S.S. 3, 11). Who is His “mother”? The Jubilee. And the Jubilee crowned itself with perfect joy, as it is written: “The mother of the children rejoiced” (Ps. CXIII).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
188בעטרה שעטרה לו אמו
The Zohar in Parshas Mishpatim on this verse, as listed in the text.
Zohar, Mishpatim 3:118–126ספר הזהר, משפטים ג׳:קי״ח-קכ״ו
He wept, and then began again. ‘It is written: “Go forth, O ye daughters of Zion, and behold King Solomon in the crown wherewith his mother crowned him in the day of his espousals, and in the day of the gladness of his heart” (S.S. 3, 11). This verse has already been properly interpreted, and yet we may still ask, How is one to understand the words, “Go forth and behold King Solomon”? This title, we know, refers to the King of Peace,1v. Zohar, Genesis, 29a. and who can behold …
The Zohar; London, Soncino Press, 1933 (Public Domain)
189בעטרה שעטרה לו אמו
The Zohar in Parshas Vayikra on this verse, as listed in the text.
Zohar, Vayikra 6:51–7:61ספר הזהר, ויקרא ו׳:נ״א-ז׳:ס״א
R. Hizkiah once, when in the company of R. Simeon, asked him what was the precise meaning of the term korban (offering). He replied: ‘As is well known to the Companions, it means their “drawing near”.1From karab, to draw near,. It refers to those holy Crowns which are all knit together and drawn near to one another until they all form a perfect unity to make whole the Holy Name. Hence it is written, “a korban to TETRAGRAMMATON”, meaning that the drawing near of those Crowns is to TETRAGRAMMATON to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
190בעטרה שעטרה לו אמו
The Zohar in Parshas Acharei on this verse, as listed in the text.
Zohar, Achrei Mot 62:370–64:378ספר הזהר, אחרי מות ס״ב:ש״ע-ס״ד:שע״ח
But when He joins the Matrona, who crowns Him with many resplendent crowns, then the supernal Mother will also crown Him in fitting manner. But now that the King is not with the Matrona, the Supernal Mother keeps her crowns and withholds from Him the waters of the Stream and He is not joined with Her. Therefore, as it were, He is not one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
191וע׳ עוד מענין בעטרה . . ובפ׳ אחרי (דע״ז ב׳)
According to the note, all of these Zohar passages are copied out there.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שפב ואילך נעתקו כל המ״מ.
192The end of Taanis reads Song of Songs 3:11: “on the day of his wedding: this is the Giving of the Torah; and on the day of the gladness of his heart: this is the building of the Holy Temple.”
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל, לֹא הָיוּ יָמִים טוֹבִים לְיִשְׂרָאֵל כַּחֲמִשָּׁה עָשָׂר בְּאָב וּכְיוֹם הַכִּפּוּרִים, שֶׁבָּהֶן בְּנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת בִּכְלֵי לָבָן שְׁאוּלִין, שֶׁלֹּא לְבַיֵּשׁ אֶת מִי שֶׁאֵין לוֹ. כָּל הַכֵּלִים טְעוּנִין טְבִילָה. וּבְנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת וְחוֹלוֹת בַּכְּרָמִים. וּמֶה הָיוּ אוֹמְרוֹת, בָּחוּר, שָׂא נָא עֵינֶיךָ וּרְאֵה, מָה אַתָּה בוֹרֵר לָךְ. אַל תִּתֵּן עֵינֶיךָ בַנּוֹי, תֵּן עֵינֶיךָ בַמִּשְׁפָּחָה. שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי, אִשָּׁה יִרְאַת ה׳ הִיא תִתְהַלָּל (משלי לא). וְאוֹמֵר, תְּנוּ לָהּ מִפְּרִי יָדֶיהָ, וִיהַלְלוּהָ בַשְּׁעָרִים …
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
193ביום השלישי יקימנו
“On the third day He will raise us up”: the third level, revealed from below to above.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
194שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless G-d.” The Alter Rebbe reads it as the blessing drawn down through the “hands,” like a mother blessing her son.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195וכמ״ש מענין זה . . בפרשת אמור
There the Alter Rebbe explains that Abba and Imma enclothe the arms of Arich Anpin, citing the Pri Etz Chaim on “we were slaves to Pharaoh, and G-d our G-d took us out,” and that Abba and Imma “nurse” from the mazalos of Arich Anpin, which gives them growth so that they can give the intellect to Z’eir Anpin.
Kehot’s noteלעיל פ׳ אמור לט, א.
196Kehot’s note points to Leviticus 21:1–24:23 for these words.
Leviticus 21:1–24:23ויקרא כ״א:א׳-כ״ד:כ״ג
Paragraph 37
197וישלח ישראל את ימינו
“And Israel stretched out his right hand and placed it on the head of Ephraim”: a blessing given through the hands.
Genesis 48:14בראשית מ״ח:י״ד
וַיִּשְׁלַח יִשְׂרָאֵל אֶת־יְמִינוֹ וַיָּשֶׁת עַל־רֹאשׁ אֶפְרַיִם וְהוּא הַצָּעִיר וְאֶת־שְׂמֹאלוֹ עַל־רֹאשׁ מְנַשֶּׁה שִׂכֵּל אֶת־יָדָיו כִּי מְנַשֶּׁה הַבְּכוֹר:
And Israel stretched out his right hand, and laid it upon Ephraim’s head, who was the younger, and his left hand upon Manasseh’s head, guiding his hands wittingly; for Manasseh was the first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מח, יד.
198שאו ידיכם קדש
“Lift up your hands in holiness and bless G-d,” which Emek HaMelech reads as Abba, holding the right hand of Arich Anpin, blessing Z’eir Anpin.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199הוי׳ יחתו מריביו
Chanah’s song: “G-d: those who contend with Him shall be shattered.” The verse of the discourse to which the Alter Rebbe refers.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
200בע״ח של״א פ״ז
As the note quotes it from Shelach: the four hands are in Abba and Imma, where right and left apply, whereas in Arich Anpin it is called the fifth hand, because its two hands are equal as one, for there is no left in Atika and even the left is truly like the right.
Kehot’s note”דארבע הידות הם באו״א דשם שייך ימינא ושמאלא, משא״כ בא״א נק׳ יד החמישית משום דב׳ ידות שקולין כחדא דלית שמאלא בהאי עתיקא שגם השמאל היא כימין ממש” — אוה״ת שלח ע׳ תעד. ע״ח זה נזכר גם לעיל פ׳ פנחס פא, ב ושם מציין גם לכאן. ראה אוה״ת פ׳ ויגש כרך ו דף תתשיג, ב ואילך.
201והחמישית לפרעה
The note refers to these discourses for further discussion of “and the fifth to Pharaoh.”
Kehot’s noteע׳ לעיל פ׳ קדושים וכי תבואו ובפ׳ פנחס סד״ה קדש ישראל. ועד״ה את שבתותי תשמרו דתק״ע [ראה סה״מ תק״ע ע׳ פו. צב] ענין והחמישית לפרעה ע״י צדקה חומש ממשיך מבחי׳ והחמישית בחי׳ דלית שמאלא כו׳ ונמשך לפרעה בינה ומל׳ ובחי׳ דלית שמאלא היינו ורב חסד כו׳. ע׳ אור התורה סו״פ ויגש, יעו״ש. וע׳ לעיל ד״ה שחורה אני פ״ב. [כ]. ראה גם אוה״ת פ׳ ויגש תשיד, א.
202וארבע הידות יהיה לכם והחמישית לפרעה
Yosef to the people of Egypt: “You shall give a fifth to Pharaoh, and four parts (yados) shall be yours.” The Arizal reads the “parts” as hands.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203דלית שמאלא בהאי עתיקא
The Idra Rabba: “There is no left in this Atika; all is right.”
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
204The Zohar in Vayigash (on “and the sound was heard in Pharaoh’s house”): Pharaoh is the place where all lights are revealed and uncovered.
Zohar, Vayigash 10:104ספר הזהר, ויגש י׳:ק״ד
The “house of Par’oh” (Pharaoh) here is, again, an allusion to the Temple on high, that is, to the house that was stripped (par’oh= uncovering) and bared of all its light and radiance and its hidden treasures.
The Zohar; London, Soncino Press, 1933 (Public Domain)
205The Zohar in Beshalach, to which the Alter Rebbe also refers on Pharaoh as the place where the lights are uncovered.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
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צאינה וראינה בנות ציון במלך שלמה בעטרה שעטרה…
Go Out and Gaze, O Daughters of Zion
The Torah, given on “the day of his wedding,” is bread, wine and oil. Bread strengthens even the weak soul, enosh, to master the animal soul, and joins the Infinite Light to the worlds; wine is contemplation, which reveals hidden G-dliness and kindles a fiery joy; oil is the calm radiance of the essence of Chochmah. That radiance, the main goal, comes from the “crown,” the supernal will, reached in order: “make His will as your will” through wine, so that “He will make your will as His will.”
The maamar in brief
The Sages read “the day of his wedding” as the Giving of the Torah, so the Alter Rebbe first explains the Torah through Tehillim 104:15: bread sustains, wine gladdens, oil makes the face radiant. Enosh is man in his weakness, drawn after pleasures that are only the refuse of holiness; Above, enosh is Metatron, the angel who rises on Shabbos and is renewed each week like grass. The Torah is “bread”: it gives the G-dly soul strength over the animal soul and binds the Infinite Light to the attributes, making peace Above and below, because it is rooted in Keser. “Wine” is contemplation in prayer: it reveals that the world is nothing before G-d, arouses love, and brings the joy with which the mitzvos must be kept, “make His will as your will.” “Oil” is the radiance of new wisdom: wine’s fiery ratzo exists for the sake of its lasting shov. That radiance flows from the crown, the supernal will that encompasses all worlds, which a person reaches by going out to the Torah’s bread, then its wine, and then gazing at the crown.

Outline
	1Bread, wine and oilThe verse of the crown and the Giving of the Torah; the Torah as bread, wine and oil, and two questions on the verse in Tehillim. Enosh is weakness: physical pleasures are the refuse of holiness, and one drawn after them loses both the bounded love and the boundless love of G-d.¶1–2
	2Enosh, ish and adamAdam is completeness, ish the emotions, enosh the weak soul. Above, adam and ish describe G-d Himself, while enosh is Metatron, the naar who rises to Atzilus on Shabbos and descends again, like grass that is cut and regrows; in man, enosh is weakness before the inclination.¶3–7
	3The Torah as breadAs bread binds soul to body, the Torah strengthens the G-dly soul and binds the Infinite Light to the Sefiros; it is G-d’s own “bread.” The Ten Commandments give life to the ten utterances of Creation and make peace Above and below, because the Torah is rooted in Keser. The Two Loaves and the peace-offerings of Shavuos express this.¶8–14
	4Going out, and the wine of contemplation“Go, eat” means giving one’s mind to the Torah and going out of the body’s prison through contemplative prayer. “Make His will as your will” is a will born of understanding, and “nullify your will” applies after prayer. Wine reveals the secret that the world is nullified before G-d, and brings the joy of Torah and mitzvos, through which Israel draws G-d’s essence into Malchus.¶15–24
	5The oil of wisdomWine’s joy rises from below like fire, through the blood; oil’s radiance descends from above as the light of Chochmah, calm and self-nullified, like the ice over the Chayos. Wine’s ratzo is for the sake of oil’s lasting shov, which is why the verse says “to make radiant.”¶25–30
	6The crownThe crown is the supernal will, the encompassing light, the chuppah from which the radiance of the essence of Chochmah flows. It is called his mother’s because it is reached in order, through the joy of understanding; and it is seen by going out: first the Torah’s bread, then its wine, then gazing at the crown.¶31–33


Key concepts
	Bread, wine and oilלחם ויין ושמן
	Three levels of the Torah: bread, which sustains even the weak and joins the Infinite Light to the worlds; wine, contemplation that reveals hidden G-dliness and brings joy; and oil, the radiance of the very essence of Chochmah.

	Enoshאנוש
	The lowest name for man, denoting weakness and sickness of the soul; Above, it is Metatron, the angel of Yetzirah who clothes the weekday flow.

	Make His will as your willעשה רצונו כרצונך
	First, the human will for G-d born of contemplation and the drawing of the supernal will into Chochmah; then G-d makes a person’s will like His own, a love beyond reason.

	Running and returningרצוא ושוב
	The fiery longing of the soul (the wine) and the calm drawing down of light through Chochmah (the oil); the first exists for the sake of the second.

	The crownעטרה
	The supernal will, the level of Keser, an encompassing light above the inner light of the Torah’s bread and wine; the chuppah from which the radiance of oil flows.

	Peace above and belowשלום בפמליא של מעלה ובפמליא של מטה
	Torah study for its own sake binds the Infinite Light to the Sefiros Above and strengthens the G-dly soul over the animal soul below; its source is the crown.


Section 1 · ¶1–2
Bread, wine and oil
1צאינה וראינה12 בנות ציון במלך שלמה בעטרה שעטרה לו אמו ביום חתונתו. וארז״ל [ואמרו רבותינו זכרונם לברכה] ביום חתונתו זה3 מתן תורה.
“Go out and gaze, O daughters of Zion, at King Shlomo, at the crown with which his mother crowned him on the day of his wedding.” And our Sages, of blessed memory, said: “On the day of his wedding”: this is the Giving of the Torah.
The maamar opens with the verse in Shir HaShirim in which the daughters of Zion go out to see King Shlomo wearing the crown his mother placed on him at his wedding. The Mishnah reads “the day of his wedding” as the Giving of the Torah, so the whole maamar will be about what the Torah brings about between G-d and Israel.


ולהבין זה יש להקדים תחלה ענין התורה. דהנה ידוע דהתורה נמשלה לכמה דברים ללחם ויין ושמן כמ״ש לכו לכמו בלחמי ושתו ביין מסכתי
To understand this, we must first preface [an explanation of] the matter of the Torah. For it is known that the Torah is likened to several things, to bread, wine and oil, as it is written, “Go, eat of my bread, and drink of the wine that I have mixed”
Before explaining the crown, the Alter Rebbe first sets out what the Torah is. It is compared to three things, bread, wine and oil; the verse in Mishlei, where Wisdom invites people to eat her bread and drink her wine, gives the first two.


(ועיין ברכות דנ״ז סע״א [סוף עמוד א]4 ובמסכת ע״ז דל״ה ע״א) וכן נקרא שמן וכמ״ש ברבות בשיר השירים ע״פ לריח שמניך5 כו׳.
(and see Berachos, page 57, end of side a, and Tractate Avodah Zarah, page 35, side a). And it is also called oil, as is written in [Midrash] Rabbah on Shir HaShirim on [the verse] “For the fragrance of your oils,” etc.
The Talmud passages cited speak of the Torah as wine: a Torah scholar who dreams of wine sees a good sign, and the Congregation of Israel speaks of “the wine of the Torah.” The Midrash on the verse “For the fragrance of your oils” compares the Torah to oil.


ולהבין ג׳ בחי׳ אלו דודאי שינוי השמות לחם ויין ושמן הם בחי׳ ומעלות שונות שיש בתורה.6
[We need] to understand these three levels, for certainly the different names, bread, wine and oil, are different aspects and virtues that are in the Torah.
Different names are not mere synonyms: bread, wine and oil must stand for three distinct qualities within the Torah. The maamar sets out to define each one.


הענין הוא ע״פ מ״ש ויין ישמח לבב אנוש7 להצהיל פנים משמן ולחם לבב אנוש יסעד.
The explanation is according to what is written, “And wine gladdens the heart of man (enosh), to make the face radiant from oil, and bread sustains the heart of man.”
The key verse, from Tehillim 104, names all three together, each with its own effect: wine gladdens, oil makes the face radiant, and bread sustains. The word used for “man” here is enosh, which will turn out to be important.


ויש להבין ההפרש בין בחינת שמחה הנמשך מבחי׳ יינה של תורה8 לבחי׳ צהלה הנמשך מבחי׳ שמן
We need to understand the difference between the level of joy that comes from the level of the “wine” of the Torah and the level of radiance that comes from the level of “oil”
The first question: what is the difference between the joy that comes from the Torah’s “wine” and the radiance that comes from its “oil”?


(ולכאורה שניהם ענין שמחה כמ״ש והעיר שושן צהלה ושמחה)9 גם צ״ל לשון להצהיל דהל״ל [דהוה ליה למימר] ושמן יצהיל פנים
(for seemingly both are a matter of joy, as it is written, “And the city of Shushan was radiant and glad”). We also need to understand the expression “to make radiant”: it should have said, “and oil will make the face radiant.”
The question is sharpened by the verse in Esther, where radiance and gladness stand side by side as near-synonyms. A second question concerns the grammar: the verse says “to make radiant,” not simply “oil makes the face radiant.”


אבל לשון להצהיל משמע שיין משמח כו׳ בשביל להצהיל פנים משמן ולכאורה יין ישמח בפ״ע [בפני עצמו] אף אם לא יהיה שמן. והנה תחלה צ״ל ענין ולחם לבב אנוש יסעד.
But the expression “to make radiant” implies that wine gladdens, etc., in order to make the face radiant from oil; yet seemingly wine gladdens by itself, even if there is no oil. Now, first we need [to explain] the matter of “and bread sustains the heart of man.”
The form “to make radiant” suggests that wine gladdens for a purpose, so that the face may then become radiant through oil. Yet wine gladdens on its own, oil or no oil. Before answering, the Alter Rebbe begins with the third clause, about bread.


פי׳ כי אנוש יש בו ב׳ פירושים הא׳ לשון איש והב׳ לשון חלישות כמ״ש (ירמיה י״ז) עקוב הלב מכל10 ואנוש הוא דפי׳ לשון חלישות וחולי.
The explanation: the word enosh has two meanings. The first is the sense of “man” (ish), and the second is the sense of weakness, as it is written (Jeremiah 17), “The heart is more crooked than all, and it is enosh,” where the meaning is weakness and sickness.
Enosh can simply mean “man,” but it is also related to weakness and illness, as in the verse in Yirmeyahu that calls the heart “anush,” sick. Here the maamar takes the second sense.


והיינו לפי שעקוב הלב מכל שהוא לשון עיוות ועיקום דהיינו שנמשך אחר תאוות ותענוגים גשמיים ששרשם ומקורם מבחי׳ המזלות אין לך עשב שאין לו מזל11 כו׳
That is, because “the heart is more crooked than all,” which denotes distortion and crookedness, meaning that it is drawn after physical desires and pleasures, whose root and source is from the level of the mazalos (the constellations), [as it is said,] “There is no blade of grass that has no mazal,” etc.
The heart is “crooked” when it is drawn after physical desires and pleasures. These come from the mazalos, the celestial forces through which each thing in nature receives its life, as the Midrash says that every blade of grass has a mazal above it.


והמזלות מקבלים משמרי האופנים שנפל שמה בבחי׳ שבה״כ [שבירת הכלים] מבחי׳ פסולת כו׳ וכנודע ע״פ וכל קרבי12 כו׳
And the mazalos receive from the dregs of the Ofanim, which fell there by way of the shattering of the vessels (sheviras hakeilim), from the level of waste, etc., as is known [from the explanation] on “and all my innards,” etc.:
The mazalos in turn receive from the “dregs” of the Ofanim, a class of angels, from what fell to that low place in the shattering of the vessels. Physical pleasures thus draw their life from the refuse of holiness, as a known explanation of the verse “and all my innards [bless His holy Name]” teaches.


שהחיות הנמשך ומתלבש בתענוגי עוה״ז הוא רק כמו בחי׳ פסולת הנדחה ע״י בירור בקרביים ומעיים
that the life-force that is drawn down and enclothed in the pleasures of this world is only like the level of the waste that is expelled through the sifting in the innards and intestines.
That explanation compares the life-force in worldly pleasures to the waste that the digestive organs separate from food and expel.


ולכן כמו שאין ערוך הפסולת לגבי מה שנתברר מהמאכל שנעשה ממנו חיות לאדם ונכלל בבחי׳ אדם משא״כ הפסולת שנדחה אינו ראוי אפילו למאכל בהמה רק כו׳.
Therefore, just as the waste bears no comparison to what was sifted out of the food, from which life-force is made for the person and which becomes included in the person, whereas the waste that was expelled is not fit even as food for an animal, but only, etc.,
In the analogy, the refined part of food becomes the person’s own life and is absorbed into him, while the waste is not fit even for animals. The two are beyond comparison.


כמו כן לפי ערך זה אין ערוך תענוגי עוה״ז בכלל לגבי תענוג רוחני אפילו בג״ע [בגן עדן] התחתון עד שכדאי כל יסורי גיהנם כו׳
so too, in the same proportion, the pleasures of this world in general bear no comparison to spiritual pleasure, even in the lower Gan Eden, to the point that all the sufferings of Gehinnom are worthwhile [for it], etc.
In the same proportion, the pleasures of this world are nothing beside spiritual pleasure, even at the lowest level of Gan Eden. So great is the gap that, as the text says, all the sufferings of Gehinnom would be worth enduring for it.


ולכן כל הישר הולך ראוי לו למאוס בתענוגי עוה״ז בבחי׳ אתהפכא או אתכפיא עכ״פ [על כל פנים] ולהיות טעמו וראו כי טוב13 ה׳ וכמ״ש ראה נתתי לפניך את החיים14 וכו׳ ואת המות כו׳
Therefore, whoever walks uprightly ought to despise the pleasures of this world, in the manner of is’hapcha (transformation), or at any rate iskafya (subjugation), and to be [in the state of] “Taste and see that Havayah is good,” as it is written, “See, I have set before you life,” etc., “and death,” etc.,
An upright person should therefore reject worldly pleasures: ideally by transforming his desire into holiness (is’hapcha), and at the very least by subduing it (iskafya). Instead he should come to taste the goodness of G-dliness itself. The Torah sets before a person a choice between life and death.


ובחרת בחיים15 ונודע שבחינת הגשמיות נקרא מות והרוחניות נקרא חיים ועל זה נאמר לאהבה את16 ה׳ אלקיך כי הוא חייך.1718
“and you shall choose life.” And it is known that physicality is called death, and spirituality is called life. And of this it is said, “to love Havayah your G-d, for He is your life.”
Physicality is called “death” and spirituality “life.” The verse that follows asks for love of G-d “for He is your life”: a love that rests on recognizing G-d as the source of one’s own life.




2והנה אהבה זו היא הנמשכת מבחי׳ ממכ״ע [ממלא כל עלמין] שזהו בחי׳ למען חייך ולכן האהבה מוגבלת בכלי.
Now this love is the one that is drawn from the level of the light that fills all worlds (memalei kol almin), which is the level of “for the sake of your life”; therefore this love is limited within a vessel.
The love just described, loving G-d “for He is your life,” comes from the light that fills all worlds, the light that gives each world life in its own measure. Because it is love for the source of one’s own life, it is limited and can be held within the heart as a vessel.


ויש בחי׳ אהבה הבאה מחמת התבוננות באור א״ס ב״ה עצמו הסוכ״ע דלית מחשבה תפיסא ביה כלל וחיות כל העולמות הוא רק מבחי׳ הארה בעלמא שאמר והי׳ [והיה] העולם אמירה לבד כו׳
And there is a level of love that comes from contemplating the Infinite Light (Or Ein Sof), blessed be He, itself, the light that encompasses all worlds (sovev kol almin), which no thought can grasp at all, and the life-force of all the worlds is only from the level of a mere glimmer, [that of] “He spoke and the world came into being,” a mere utterance, etc.
A higher love comes from contemplating the Infinite Light itself, which encompasses all worlds and is beyond any grasp. In comparison, the life of all the worlds is a mere glimmer, like a single utterance: “He spoke, and the world came into being.”


ואי לזאת יהי׳ [יהיה] נכספה וגם כלתה נפשו19 להיות בבחי׳ ביטול ממש אליו ית׳ לבדו שאין בכח הל ב להכיל האהבה.
And because of this his soul will yearn, and even expire, to be in a state of actual self-nullification (bittul) toward Him alone, may He be blessed, for the heart does not have the power to contain the love.
Such contemplation brings the soul to yearn until it “expires” (the phrase is from Tehillim 84), longing to be wholly nullified in G-d alone. This love overflows the heart, which cannot contain it.


אבל אם ח״ו [חס ושלום] נמשך אחר תאוות הגשמיות ע״ז נאמר עקוב הלב מכל20 שאין לך עיקום ועיוות גדול מזה ולא די שאין לו בחי׳ כלות הנפש הנ״ל
But if, G-d forbid, he is drawn after physical desires, of this it is said, “The heart is more crooked than all,” for there is no crookedness and distortion greater than this. And not only does he lack the level of the expiring of the soul mentioned above,
In contrast, a person drawn after physical desires is the “crooked heart” of Yirmeyahu, and no crookedness is greater. He lacks the higher love of the soul’s expiring.


וכמו שאמר אני ה׳ לא שניתי21 ואיך אתם בני יעקב לא כליתם בכלות הנפש לבחי׳ זו דלא שניתי כו׳.
as it says, “I, Havayah, have not changed,” and how [is it that] you, children of Yaakov, have not expired, in the expiring of the soul, toward this level of “I have not changed,” etc.;
The verse in Malachi is read as a rebuke: since G-d is unchanging, beyond all change, how have the children of Yaakov not “expired” (kelisem, from the same root as klos hanefesh) in longing for Him? The plain sense of the verse is “you have not been consumed.”


אלא אף גם האהבה ראשונה דבחי׳ ובחרת בחיים22 ולמען חייך השליך ממנו וכמ״ש אותי עזבו מקור מים חיים23 לחצוב להם בורות
but he has cast away from himself even the first love, of the level of “and you shall choose life” and “for the sake of your life,” as it is written, “Me they have forsaken, the source of living waters, to hew for themselves cisterns,
Such a person loses even the first, lower love, the love based on “choose life.” Yirmeyahu describes him as forsaking G-d, the source of living waters, to dig cisterns for himself.


נשברים הם כל תענוגיחם ואהבת גשמיים הנמשכים משבה״כ [משבירת הכלים] ונקרא בורות נשברים כו׳ ומחמת ההתקשרות בתענוגים גשמיים ממילא נחלש כח הנפש ואין לו אהבה האלקית.
that are broken”: these are all their pleasures and the love of physical things, which are drawn from the shattering of the vessels and [therefore] are called “broken cisterns,” etc. And because of the attachment to physical pleasures, the power of the soul is weakened as a matter of course, and he has no G-dly love.
The “broken cisterns” are the physical pleasures and loves, which come from the shattering of the vessels and are therefore literally “broken.” Attachment to them weakens the soul as a matter of course, until no love of G-d remains.


וכמ״ש כשל בעוני24 כח25 שע״י העונות נכשלש ונתחלש כח הנפש וכמ״ש כי אם עוונותיכם26 היו מבדילים ביניכם לבין אלקיכם ולא עוונות ממש
As it is written, “Strength stumbles because of my iniquity”: through the iniquities the power of the soul stumbles and is weakened. And as it is written, “But your iniquities have separated between you and your G-d,” and [this means] not actual iniquities
The verse in Tehillim says that strength stumbles through iniquity, and Yeshayahu says that iniquities separate between Israel and G-d. The Alter Rebbe reads these “iniquities” not as actual sins.


אלא גשמי׳ [גשמיים / גשמיות / גשמית] הגוף וחומריותו (כי עון לשון עיקום והיינו כענין עקוב הלב כנ״ל. והעיקר הוא מה ששמים אור לחשך וחשך לאור מר למתוק ומתוק למר27.
but the physicality of the body and its materiality (for avon, “iniquity,” denotes crookedness, which is like the matter of “the heart is crooked” mentioned above. And the main thing is that they take light for darkness and darkness for light, bitter for sweet and sweet for bitter.
They are the body’s physicality and coarseness: the word avon, “iniquity,” means crookedness, like the crooked heart. The heart of the problem is the reversal of values described in Yeshayahu: taking light for darkness and bitter for sweet.


ולכן נקרא זה אנוש לשון כאב וחולי שכמו שהחולה טועם מתוק למר כו׳ ומתאוה דוקא למאכלים הרעים. כך עד״ז חולי הנפש ונקרא חולת אהבה שתאוות העולם עריבים עליו ואינו טועם טעם באלקות כמ״ש טעמו וראו כי טוב2829 ה׳)
Therefore this is called enosh, denoting pain and sickness: just as a sick person tastes the sweet as bitter, etc., and craves precisely bad foods, so too, in the same way, is the sickness of the soul, and it is called “lovesick”: the desires of the world are pleasant to him, and he tastes no flavor in G-dliness, as it is written, “Taste and see that Havayah is good”);
That is why the heart is called anush, sick. As a sick person’s taste is perverted so that he craves harmful food, the soul’s sickness makes worldly desires sweet to it and G-dliness tasteless. The text calls this sickness “lovesick,” borrowing the phrase of Shir HaShirim: it is a sickness in the soul’s love.


הוא שנעשה מסך מבדיל שמגביל ומלביש את הנפש עד שמורידה לימשך אחריה ואין לה יכולת לעלות ולצאת ממנה:30
it is this that becomes a separating screen, which limits and enclothes the soul until it brings her down to be drawn after it, and she has no ability to rise and to go out of it.
The body’s physicality becomes a screen that separates the soul from G-d. It confines the soul and drags it after the body, until the soul has no strength to rise and break free.




Section 2 · ¶3–7
Enosh, ish and adam
3ב והנה בבחי׳ זו נקרא האדם אנוש כי יש כמה שמות אנוש איש אדם31 ואדם גבוה מכולן.32
2. Now, in this state a person is called enosh. For there are several names [for man], enosh, ish and adam, and adam is the highest of them all.
Section 2 begins. Hebrew has several words for a human being, enosh, ish and adam, and adam is the highest. Enosh is man in the weakened state just described.


כמ״ש בפ׳ תזריע (דמ״ח) כי אדם הוא בחינת שלימות כמ״ש זכר ונקבה בראם33 ויקרא את שמם אדם כו׳. וידוע איך בחיבור דו״נ [דכר ונוקבא] משפיע ומקבל יש שלימות וגילוי הארה עליונה.
As is written in Parshas Tazria (page 48), adam is the level of completeness, as it is written, “Male and female He created them, and He called their name Adam,” etc. And it is known how in the union of male and female, giver and receiver, there is completeness and the revelation of a supernal radiance.
The Zohar in Parshas Tazria ranks the names and says adam is the greatest. Adam denotes completeness: the Torah gives the name Adam to male and female together, and the union of giver and receiver brings completeness and the revelation of a supernal radiance.


גם אדם לשון אדמה לעליון3435 ואיש הוא למטה מבחינת אדם ודרך כלל איש היינו בחי׳ המדות אהוי״ר [אהבה ויראה] כמ״ש לפי שכלו יהולל איש.36
Also, adam is the expression of “I will be like (adameh) the Most High.” And ish is below the level of adam; in general, ish is the level of the emotive attributes (middos), love and awe, as it is written, “A man (ish) is praised according to his intellect.”
Adam is also related to adameh, “I will be like” the Most High. Ish is a lower level, generally that of the emotions, love and awe; the verse in Mishlei praises an ish “according to his intellect,” for the emotions take their measure from the intellect that guides them.




4ואדם היינו כשיש לו מוחין דגדלות37 כו׳. ומ״מ גבי איש נמי כתיב אשרי איש ירא את38 ה׳ כו׳ גבור בארץ כו׳.
And adam is when he has the expanded intellect (mochin degadlus), etc. Nevertheless, regarding ish too it is written, “Fortunate is the man (ish) who fears Havayah,” etc., “mighty in the land,” etc.
Adam is a person whose intellect is fully developed, the “expanded” or mature state of the mind (mochin degadlus). Yet ish also has real worth: the psalm praises the ish who fears G-d and promises that his offspring will be mighty in the land.


אבל אנוש הוא למטה מכולם דהיינו אדרבה כשהוא בבחינת חלישות כח הנפש כנ״ל מלשון עקוב הלב מכל39 ואנוש כו׳ וכ״ה בזהר תרומה (קס״ח א׳) ע״פ מה אנוש כי תזכרנו40 כו׳
But enosh is below them all: that is, on the contrary, when he is in a state of weakness of the soul’s power, as mentioned above, from the expression “The heart is more crooked than all, and it is enosh,” etc. And so it is in the Zohar, Terumah (168a), on [the verse] “What is enosh, that You should remember him,” etc.
Enosh is below both, and not merely lower: it is the opposite of strength, a weakness in the power of the soul, the “sick” heart of Yirmeyahu. The Zohar in Parshas Terumah says the same on the verse “What is enosh, that You should remember him”: enosh was not in his strength.


והנה כמ״כ [כמו כן] למעלה דהנה הקב״ה כתיב ועל דמות הכסא דמות כמראה אדם41 כו׳ וכתיב ה׳ איש מלחמה.42
Now, so too Above: regarding the Holy One, blessed be He, it is written, “And upon the likeness of the Throne, a likeness like the appearance of a man (adam),” etc., and it is written, “Havayah is a man (ish) of war.”
The same three names apply Above. G-d as He appears on the Throne in Yechezkel’s vision is called adam, and the Song at the Sea calls Him ish, “a man of war.”


אבל אנוש הוא בחינת מט״ט [מטטרון] כמ״ש בפרשה פנחס (דרי״ז)43 ע״פ אנוש כחציר ימיו4445 כו׳ שהוא בחי׳ המלאך הנ״ל שנאמר בו נער הייתי גם זקנתי46 כו׳. ונמשל לחציר.
But enosh is the level of Metatron, as is written in Parshas Pinchas (page 217) on [the verse] “Enosh, his days are like grass,” etc.: that it is the level of the angel mentioned above, of whom it is said, “I was a youth (naar), and I have also grown old,” etc. And he is likened to grass.
Enosh Above is Metatron, the chief angel of the World of Yetzirah. The Zohar in Parshas Pinchas reads “enosh, his days are like grass” as speaking of this angel, of whom it is also said, “I was a youth, and I have also grown old.” The comparison to grass is explained next.


כי הנה החציר הוא העשב שקוצרים אותו כמה פעמים וחוזר ונגדל במעט זמן וחוזרים וקוצרים אותו ונקרא אספסתא (בגמרא דחזקת הבתים)47
For grass (chatzir) is the herb that is cut several times and grows back again in a short time, and is cut again; it is called aspasta (in the Gemara, in [the chapter] Chezkas HaBatim).
Chatzir is a fodder grass that is cut and soon grows back, again and again. The Talmud, in the chapter Chezkas HaBatim of Bava Basra, calls it aspasta.


והנה כמו כן בחינת מלאך הנ״ל שהוא המלביש לבחינת אור ההמשכה הנמשך בששת ימי החול יום ראשון בחי׳ חסד כו׳. שבחי׳ החסד מתלבש במלאך הנ״ל ונקרא לכך מנעל דשכינתא כו׳.48
Now, so too the level of the angel mentioned above, who is the one that clothes the light of the flow that is drawn down in the six weekdays, the first day [being] the level of Chesed (kindness), etc.: the level of Chesed is enclothed in that angel, and for this reason he is called “the shoe of the Shechinah (Divine Presence),” etc.
Metatron is the garment through which the G-dly flow passes during the six weekdays, each day carrying one attribute, beginning with Chesed on the first day. Because the attribute of Chesed is enclothed in him, he is called “the shoe of the Shechinah,” the lowest garment, through which the Divine Presence reaches down.




5ונקרא נער כלומר כמו שהנער שכלו ומדותיו קטנים ביותר לגבי אדם הגדול כן ויותר מכן אין ערוך בחי׳ מדות דיצי׳ [דיצירה]
He is called naar, a youth. That is: just as a youth’s intellect and emotive attributes are very small compared to a grown man, so, and even more so, the emotive attributes (middos) of the World of Yetzirah (Formation) bear no comparison
Metatron is called naar, a youth. A youth’s mind and emotions are small beside those of a grown man, and the emotive attributes of Yetzirah are even further removed from those of Atzilus.


שהוא בחי׳ מט״ט [מטטרון] שהחסד מתלבש בהשפעה גשמיות לגבי מדות דאצילות ששם גילוי אור א״ס ובכל שבת שהוא בחי׳ עליות העולמות מתעלה ג״כ בחי׳ מלאך הנ״ל לאצילות כנודע בענין מה יפו פעמיך בנעלים49 כו׳.
(which is the level of Metatron, in which Chesed is enclothed in a physical flow) to the emotive attributes of the World of Atzilus (Emanation), where there is the revelation of the Infinite Light (Or Ein Sof). And on every Shabbos, which is the ascent of the worlds, the level of that angel also rises to Atzilus, as is known regarding “How beautiful are your steps in shoes,” etc.
In Metatron, Chesed is clothed in a physical flow, the sustenance of the world, while in Atzilus the Infinite Light itself is revealed. Yet every Shabbos, when all the worlds ascend, this angel too rises to Atzilus, as is known from the explanation of “How beautiful are your steps in shoes,” the “shoes” being Metatron, the shoe of the Shechinah.




6וזהו גם זקנתי50 דסליק לסיבו5152 שהוא עלי׳ [עליה] גדולה מבחי׳ נער ואנפי זוטרא לבחי׳ אנפי רברבי וזקנה כו׳.
And this is “and I have also grown old”: that he rises to old age, which is a great ascent from the level of naar and the “small face” (anpei zutra) to the level of the “great face” (anpei ravrevei) and old age, etc.
“I have also grown old” refers to the Shabbos ascent: the Zohar says the youth “rises to old age.” Rising from the “small face” to the “great face,” as the Zohar names a lesser and a greater level of the “faces” Above, is a great elevation.


אך בחול חוזר ונמשך להיות בבחינת נער שהוא אנפי זוטרי כו׳ ולכך נאמר כחציר ימיו53 כמו שחציר גדל תמיד מחדש כך זה האנוש מתחדש תמיד להיות בחי׳ נער.
But on weekdays he is drawn down again to be on the level of naar, which is the “small face,” etc. Therefore it is said, “his days are like grass”: just as grass constantly grows anew, so this enosh is constantly renewed to be on the level of naar.
On weekdays the angel descends again to the level of a youth. That is why “his days are like grass”: like grass that keeps growing back after it is cut, he is constantly renewed as a naar.




7ותדע שהרי אנו מונין היום יום ראשון בשבת54 יום שני כו׳ עד יום השבת הוא יום שביעי.
And you may know [this], for we count, “Today is the first day of the week,” “the second day,” etc., until “the Shabbos day is the seventh day.”
A proof from the daily psalm: before it we say, “Today is the first day of the week,” and so on, until “Shabbos is the seventh day.”


וקשה הרי55 כבר עברו רבבות ימים משימ״ב [מששת ימי בראשית] עד עתה וא״כ איך אומרים היום יום ראשון כו׳
This is difficult: surely myriads of days have already passed from the six days of Creation until now, so how do we say, “Today is the first day,” etc.?
The difficulty: countless days have passed since Creation, so in what sense is each Sunday “the first day”?


אלא מפני שבשבת העלי׳ [העליה] של בחי׳ נער שר העולם באצילות ושם למעלה מבחי׳ זמן ע״כ כל יום א׳ הוא ממש יום ראשון
Rather, it is because on Shabbos the ascent of the level of naar, the Prince of the World, is into Atzilus, and there it is above the level of time. Therefore every first day is truly a first day,
The answer: on Shabbos the youth, the Prince of the World, rises into Atzilus, which is above time. So each Sunday is truly a new beginning.


כמו יום א׳ של ששת ימי בראשית שנתחדש הזמן מלמעלה מהזמן כך מתחדש כל יום ראשון שאחר השבת.
like the first day of the six days of Creation, when time was brought into being anew from above time; so every first day that follows Shabbos is renewed.
On the first day of Creation, time itself was brought into being from a level above time. In the same way, every Sunday after Shabbos, time begins anew.


שהשבת הוא העלי׳ [העליה] באצי׳ שלמעלה56 מהזמן וביום א׳ נמשך בבחי׳ מט״ט [מטטרון] ו״ק [ו׳ קצוות] דיצי׳ [דיצירה] בחי׳ זמן וא״כ הרי אנוש כחציר57 ימיו58 שגידולו
For Shabbos is the ascent into Atzilus, which is above time, and on the first day it is drawn down into the level of Metatron, the six extremities (vav ketzavos) of Yetzirah, the level of time. If so, then “enosh, his days are like grass,” whose growth
On Shabbos the angel rises above time; on Sunday the flow descends again into Metatron, the six emotive attributes (“extremities”) of Yetzirah, which is the realm of time. That is why the verse says, “enosh, his days are like grass.”


רק59 ו׳ ימים ובשבת עולה ונכלל בלמעלה מהזמן וחוזר ונמשך אחר כך ו׳ ימים אחרים וה״ז [והרי זה] כחציר כו׳
is only six days; on Shabbos he rises and is included in what is above time, and afterward he is drawn down again for another six days; and this is “like grass,” etc.
His growth lasts only six days. On Shabbos he rises and is absorbed into what is above time, and then he descends for another six days, like grass that is cut and grows back.


(ומה שנמשל עלייתו באצילות בשם קצירה היינו שבעלייתו שם הוא בבחי׳ ביטול כנר בפני האבוקה60 כו׳ וע״ש בפרשה פנחס) (דרי״ז ע״ב) בפי׳ ואיננו6162 כו׳.
(And the reason his ascent into Atzilus is likened to “cutting” is that in his ascent there he is in a state of self-nullification (bittul), like a candle before a torch, etc. See there in Parshas Pinchas) (page 217, side b) on the explanation of “and he is no more,” etc.
The ascent is compared to “cutting” rather than growth because in Atzilus the angel is wholly nullified, like a candle’s flame before a torch, as if he were cut away. The Zohar in Pinchas explains the verse’s next words, “and he is no more,” in this way: he is absorbed within a hidden, supernal spirit.


והנה הרי מובן מזה איך שאין ערוך לשון אנוש שהוא בחי׳ מלאך בעל גבול כו׳ לגבי בחינת איש63 ואדם שנאמר ה׳ איש כו׳
Now, from this it is understood how the term enosh, which is the level of an angel who has limits, etc., bears no comparison to the level of ish and adam, of which it is said, “Havayah is a man (ish),” etc.,
The conclusion: enosh, a limited angel, bears no comparison to ish and adam Above, which, as in “Havayah is a man of war,” refer to G-d Himself.


שהוא בחינת א״ס קדמון ונצחי וכן מובן גם כן לפ״ז [לפי זה] לפי ערך באדם שלמטה כשנקרא אנוש מורה על חלישות כחו וירידה ממדרגת בחינת איש ואדם כו׳
which is the level of the Infinite One (Ein Sof), primordial and eternal. And accordingly it is likewise understood, in proportion, regarding man below: when he is called enosh, it indicates the weakness of his power and a descent from the rank of the level of ish and adam, etc.
Ish and adam Above denote the Infinite One, who has no beginning and no end. Correspondingly, when a human being is called enosh, it means that his strength has weakened and that he has fallen from the rank of ish and adam.


והיינו כנ״ל באריכות בענין עקוב הלב מכל ואנוש הוא6465 שענין החלישות הוא כשאין לו כח להתגבר על יצרו
That is, as was said above at length regarding “The heart is more crooked than all, and it is enosh”: the weakness is when he has no strength to prevail over his inclination.
As section 1 explained at length, this weakness means lacking the strength to overcome one’s inclination.


כי איזהו גבור הכובש את יצרו6667 להיות כמ״ש ואהבת בכל לבבך68 בשני יצריך69 [וכן למעלה
For “Who is mighty? One who conquers his inclination,” so as to be as it is written, “And you shall love with all your heart (levavcha)”: with both your inclinations. [And so too Above:
True strength is mastery of one’s inclination, as the Mishnah in Avos says, so that a person can love G-d “with all your heart,” which the Sages read as with both inclinations, the good and the evil. The bracketed note that begins here applies this Above.


הנה ביצירה דהוא בחי׳ אנוש שם עיקר בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] כמ״ש הרמ״ז [הרב משה זכות] ר״פ וישלח ובמק״מ [ובמקדש מלך] פ׳ מקץ קצ״ד א׳]:70
in Yetzirah, which is the level of enosh, there is the main [place] of the level of the Tree of Knowledge of good and evil, as the Ramaz writes at the beginning of Parshas Vayishlach, and in the Mikdash Melech on Parshas Miketz, 194a.]
Yetzirah, the world of enosh, is the main place of the Tree of Knowledge of good and evil, where good and evil are mixed, as the Ramaz and the Mikdash Melech, Kabbalistic commentaries on the Zohar, write. So enosh, Above too, is the level where good and evil contend.




Section 3 · ¶8–14
The Torah as bread
8ג והנה יש מקוה לישראל על זאת71 היינו ע״י התורה שנקרא לחם ועל זה נאמר ולחם לבב אנוש יסעד.72 שיסעד לבב אנוש וחלוש הזה ויחזקנו להיות בו כח ועוז לכבוש גם לנפשו הבהמית.
3. Now, “there is hope for Israel concerning this,” namely through the Torah, which is called bread. Of this it is said, “and bread sustains the heart of enosh”: that it will sustain this heart of enosh, the weak one, and strengthen it, so that it should have power and strength to conquer even its animal soul.
Section 3 begins with the remedy for enosh. Borrowing Ezra’s words, “there is hope for Israel concerning this”: the Torah, called bread, “sustains the heart of enosh,” strengthening the weak heart until it can conquer even the animal soul.


והיינו לפי שהתורה נקרא עוז וכמ״ש ה׳ עוז לעמו יתן73 שנותנת כח ועוז בנה״א [בנפש האלקית] להתגבר על חומריות הגוף ונפש הבהמית וגסותו לצאת ממסגר אסיר74
That is because the Torah is called “strength” (oz), as it is written, “Havayah will give strength to His people”: it gives power and strength to the G-dly soul to prevail over the materiality of the body and over the animal soul and its coarseness, to go out from the captive’s prison
The Torah is called oz, “strength,” as in “Havayah will give strength to His people.” It gives the G-dly soul the power to prevail over the body’s coarseness and the animal soul, and to break out of its confinement, like a prisoner leaving his cell.


(וכמ״ש מזה בד״ה בחדש השלישי75 לצאת76 בנ״י [בני ישראל] מארץ מצרים. בפרשת יתרו ע״ש באריכות) ולכך נקרא התורה לחם עד״מ הלחם גשמי שסועד הלב ומחזקו.
(as is explained on this in the discourse beginning “In the third month after the children of Israel went out of the land of Egypt,” in Parshas Yisro; see there at length). Therefore the Torah is called bread, by analogy with physical bread, which sustains the heart and strengthens it.
The Alter Rebbe refers to his fuller treatment in the discourse on “In the third month,” the verse that introduces the Giving of the Torah. This is why the Torah is called bread: like physical bread, it sustains and strengthens the heart.


והיינו שמקשר ומחבר חיי הנפש באברי הגוף שאם ירעב ולא יאכל כל היום יתחלש ויסתלק קצת כחות חיי נפשו ועל ידי הלחם יסעד הלב ותשוב נפשו אליו
That is, it binds and joins the life of the soul to the limbs of the body: for if one goes hungry and does not eat all day, he will weaken, and some of the powers of the life of his soul will withdraw; and through bread the heart is sustained and his soul returns to him
Bread binds the soul’s life to the body’s limbs. A person who goes without food all day grows weak, as if some of his life-force were withdrawing; when he eats, his heart is sustained and his vitality returns.


(והעיקר נקרא ע״ש הלב שבו דם הנפש שהנפש מתלבשת בדם שבלב כו׳ ומבואר במ״א דדוקא לחם סועד הלב הגם שהבשר מרבה דם יותר מהלחם עכ״ז [עם כל זה] לחם דוקא סועד הלב ומחזקו ומגביהו להתקשר עם המוח)
(and it is named chiefly after the heart, in which is the blood of the soul, for the soul is enclothed in the blood that is in the heart, etc. And it is explained elsewhere that specifically bread sustains the heart: although meat increases the blood more than bread, nevertheless it is specifically bread that sustains the heart, strengthens it and raises it to be connected with the brain).
Bread is said to sustain the heart because the heart holds the blood, and the soul is enclothed in the blood. Elsewhere it is explained that although meat produces more blood, only bread truly sustains the heart and raises it to connect with the mind.


וכך בחי׳ לחמה של תורה והוא עשוי מחטה בחי׳ כ״ב אותיות התורה כמנין חט״ה77 ולכן בשבועות מביאין שתי הלחם מחטים
So too the level of the “bread” of the Torah: it is made of wheat (chitah), which is the level of the twenty-two letters of the Torah, the numerical value of chitah. Therefore on Shavuos the Two Loaves are brought from wheat,
The Torah’s “bread” is made of wheat, chitah, whose letters add up to twenty-two, the number of the letters of the Torah. That is why the Two Loaves offered on Shavuos, the festival of the Giving of the Torah, are made of wheat.


והוא גם כן התחלת קציר חטים כמ״ש במ״א78 הנה הוא מחזקו ונותן כח ועוז לנפש האלקית להתגבר על חומריות הגוף ונפש הבהמית.
and it is also the beginning of the wheat harvest, as is explained elsewhere. It strengthens him and gives power and strength to the G-dly soul to prevail over the materiality of the body and over the animal soul.
Shavuos is also the beginning of the wheat harvest. Like wheat bread, the Torah strengthens the person and gives the G-dly soul power over the body and the animal soul.


והנה התורה נקרא ג״כ לחמי שהוא בחי׳ לחם אצלו ג״כ כביכול (ואף שנאמר ולחם לבב אנוש י סעד דהוא בבחי׳ מלאך מט״ט [מטטרון] הנ״ל מ״צ הרי בחינת אדם ג״כ צריך ללחם כו׳
Now, the Torah is also called “My bread,” for it is the level of bread for Him too, as it were. (And although it is said, “and bread sustains the heart of enosh,” which is on the level of the angel Metatron mentioned above, [still,] the level of adam also needs bread, etc.:
The Torah is called “My bread,” as if it were bread for G-d too. The parenthesis that begins here explains that although the verse speaks of bread sustaining enosh, the level of Metatron, even the higher level of adam needs bread.


היינו בחינת ממכ״ע [ממלא כל עלמין] שמקבל אור וחיות מבחינת סוכ״ע ע״י התורה ומצות ועמ״ש מזה בד״ה ראשי המטות79 רק שאפילו לבב אנוש וחלוש גם כן יסעד הלחם)
that is, the level of the light that fills all worlds (memalei kol almin), which receives light and life-force from the level of the light that encompasses all worlds (sovev kol almin) through the Torah and mitzvos; see what is written on this in the discourse beginning “The heads of the tribes.” Only, the bread sustains even the heart of enosh, the weak one, as well.)
Above, the “bread” is what lets the light that fills all worlds receive from the light that encompasses all worlds, and this comes through the Torah and mitzvos (as discussed in the discourse “The heads of the tribes”). The verse’s point is only that bread sustains even the weak heart of enosh.


וענין שייכות בחי׳ זו למעלה הענין דכמו צורך האדם ללחם הוא שלפי שהנפש הוא רוחני והגוף הוא גשמי ואינו
And how this level applies Above is as follows. Just as man’s need for bread is because the soul is spiritual and the body is physical, and it is not
Now the Alter Rebbe explains why “bread” applies Above at all. A person needs bread because soul and body are of entirely different natures, the one spiritual, the other physical.


ממהות וערך נפש רוחני ע״כ בכדי שיהי׳ [שיהיה] התחברות והתקשרות הנפש בגוף צ״ל ע״י ממוצע המחברם והוא הלחם שנעשה ממנו דם ומקשר הנפש להתלבש בדם כו׳.
of the essence and rank of a spiritual soul, therefore, for the soul to be joined and bound to the body, it must be through an intermediary that joins them, and that is bread, from which blood is made, and it binds the soul to be enclothed in the blood, etc.
Two things so different can be joined only through an intermediary. Bread is that intermediary: it becomes blood, and the soul is enclothed in the blood.




9וכך הוא למעלה בכדי שיהי׳ [שיהיה] נמשך אור א״ס ב״ה להתלבש בנאצלים ונבראים שהרי מצד עצמו לאו מכל אלין מדות איהו כלל ואנת חכים ולא בחכמה ידיעא.80
So it is Above: for the Infinite Light (Or Ein Sof), blessed be He, to be drawn down and enclothed in the emanated and created beings (for in Himself He is not of any of these attributes at all, and “You are wise, but not with a known wisdom”),
The same is true Above. The Infinite Light must be drawn down and enclothed in the emanated and created beings, yet in Himself G-d is not any of these attributes at all; as the Tikkunei Zohar says, “You are wise, but not with a known wisdom.”


וכמו שאין ערוך גוף גשמי לגבי הנפש הרוחניות כן ויותר מכן אין ערוך בחי׳ חכמה כו׳ ומדות כו׳ לגבי אין סוף ב״ה.
and just as a physical body bears no comparison to the spiritual soul, so, and even more so, the level of Chochmah (wisdom), etc., and the emotive attributes (middos), etc., bear no comparison to the Infinite One (Ein Sof), blessed be He.
The gap between G-d and even His Chochmah and emotive attributes is greater than the gap between a physical body and a spiritual soul. Even the highest Sefiros bear no comparison to the Infinite One.




10ולכן כדי שיהי׳ [שיהיה] התקשרות והתחברות א״ס ב״ה במדות הוא ע״י לחם המקשר ומחבר להיות הוא ית׳ מתלבש בהן כנשמתא לגופא כו׳.
Therefore, for the Infinite One, blessed be He, to be bound and joined to the attributes, it is through “bread,” which binds and joins, so that He, may He be blessed, is enclothed in them like a soul in a body, etc.
For the Infinite One to be bound to the attributes and enclothed in them like a soul in a body, there must be a “bread” that binds and joins them.


וזהו כי אמרתי עולם חסד יבנה81 שצריך להיות החסד יבנה כדי להיות בחי׳ קיום העולם. כי להיות התהוות העולמות הוא ע״י מדות עליונות שעקרן החסד.
And this is [the meaning of] “For I said, the world will be built with kindness (chesed)”: the Chesed must be “built” so that there may be the level of the world’s endurance. For the coming into being of the worlds is through the supernal attributes, the chief of which is Chesed.
The psalm says, “the world will be built with Chesed.” The world comes into being through the supernal attributes, chief of which is Chesed, and so Chesed itself must be “built” for the world to endure.




11וגם ע״י בחי׳ חב״ד [חכמה בינה ודעת] המתלבשות בהן וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בעשרה דברים נברא העולם82 בחכמה בתבונה ובדעת וארז״ל [ואמרו רבותינו זכרונם לברכה] בראשית נמי מאמר הוא83 ד בראשית
And also through the level of Chochmah (wisdom), Binah (understanding) and Daas (knowledge), which are enclothed in them, as our Sages, of blessed memory, said, “With ten things the world was created: with wisdom, with understanding and with knowledge.” And our Sages, of blessed memory, said, “‘In the beginning’ is also an utterance,” for “In the beginning”
The world was created not only through the emotive attributes but also through Chochmah, Binah and Daas enclothed in them, as the Talmud lists wisdom, understanding and knowledge among the ten things through which the world was created. The Talmud also says that “In the beginning” is itself one of the ten utterances of Creation.


היינו בחי׳ חכמה שאפי׳ [שאפילו] חכמה נקרא ג״כ מאמר לבד לגבי א״ס ב״ה וכנ״ל בענין גופא לגבי נשמתא כו׳.
is the level of Chochmah: even Chochmah is called merely an utterance in relation to the Infinite One (Ein Sof), blessed be He, as mentioned above regarding the body in relation to the soul, etc.
“In the beginning” stands for Chochmah. Calling it an utterance means that even Chochmah, the source of the intellect, is no more than a single utterance compared with the Infinite One, as the body is to the soul.




12ולכך כדי שיהיה נבנה בחי׳ החסד והחכמה הוא ע״י כי אמרתי דהיינו ע״י הדיבור בד״ת [בדברי תורה] שנקרא לחם עד שהוא בחי׳ לחמי ממש להמשיך אור א״ס
Therefore, for the level of Chesed and Chochmah to be “built,” it is through “For I said,” that is, through speaking words of Torah, which is called bread, to the point that it is truly the level of “My bread,” to draw the Infinite Light (Or Ein Sof)
So the attributes of Chesed and Chochmah are “built” through “For I said,” that is, through a person’s speaking words of Torah. That speech is the “bread,” indeed G-d’s own bread, “My bread,” that draws the Infinite Light into the attributes.


ב״ה במדות עליונות דאצילות שצ״ל ג״כ ע״י בחי׳ לחם זה דוקא [ועמ״ש מזה סד״ה לסוסתי ובד״ה באתי לגני] ולחם אפילו לבב אנוש יסעד להמשיך חיות והמשכת אור א״ס ב״ה גם למטה בבחי׳ אנוש
blessed be He, into the supernal attributes of the World of Atzilus (Emanation), which must also be specifically through this level of bread [and see what is written on this at the end of the discourse beginning “To My mare” and in the discourse beginning “I have come into My garden”]. And bread sustains even the heart of enosh, to draw the life-force and the drawing down of the Infinite Light, blessed be He, also below, into the level of enosh,
Even the supernal attributes of Atzilus receive the Infinite Light only through this “bread” (the text refers to the discourses “To My mare” and “I have come into My garden”). And bread also sustains enosh: the Torah draws the life-force down to the lowest level.


שהוא בחי׳ נער ושר העולם להיות ההמשכה והחיות נמשך גם כן בעולמות תחתונים עד שעי״ז נמשך רחמים וטוב בעולם והשפעת חסד ומזון גשמי׳ [גשמיים / גשמיות / גשמית] גם כן לעולם
which is the level of naar and the Prince of the World, so that the flow and the life-force are drawn also into the lower worlds, until through this compassion and goodness are drawn into the world, and also a flow of kindness and physical sustenance to the world
That level is Metatron, the youth and Prince of the World. Through him the flow reaches the lower worlds, bringing compassion and goodness, kindness and even physical sustenance into the world.


(ועיין ס״פ ויקרא) (דכ״ה ע״ב) על פסוק הרעיפו שמים ממעל8485 כו׳ עד ומזונייהו דבני נשא אשתכח בעלמא.
(and see the end of Parshas Vayikra) (page 25b) on the verse “Drip, O heavens, from above,” etc., until “and the sustenance of human beings is found in the world.”
The Zohar at the end of Parshas Vayikra explains the verse “Drip, O heavens, from above” in this way, until its conclusion that the sustenance of human beings is found in the world.


והרעיפו הוא כמ״ש יערוף כמטר לקחי86 דקאי על התורה וכמ״ש במ״א87 וכמו שהוא למעלה כך הוא גם כן למטה בנפש דלחם אפילו
And “drip” is as it is written, “My teaching shall drip like the rain,” which refers to the Torah, as is explained elsewhere. And as it is Above, so it is also below, in the soul, that bread will even
“Drip” recalls “My teaching shall drip like the rain,” a verse about the Torah, so the sustenance that drips from heaven depends on Torah study. What is true Above is true in the soul below.


לבב אנוש וחלש יסעד עד שהחלש יאמר גבור אני88 להיות גבור הכובש את יצרו89 והכל ע״ח [עץ חיים] לחמה של תורה.
sustain the heart of enosh, the weak one, until “the weak one shall say, ‘I am mighty’”: to be mighty, one who conquers his inclination. And all this is through the bread of the Torah.
Bread sustains even the weakest heart, until the weak one can say, in the prophet’s words, “I am mighty,” mighty in the sense of conquering his inclination. All this comes through the bread of the Torah.


ואפי׳ [ואפילו] מי שהוא בחינת אדם גם כן צריך ללחם זה כנ״ל בנמשל וכן הוא למטה שכדי להיות המשכת אור אין סוף בנפש א״א רק על ידי התורה:
And even one who is on the level of adam also needs this bread, as mentioned above regarding the parallel [Above]. And so it is below: for the Infinite Light to be drawn into the soul is impossible except through the Torah.
Even a person on the level of adam needs this bread, as with the parallel Above. The Infinite Light can be drawn into the soul only through the Torah.




13וזהו וידבר אלקים את כל הדברים האלה לאמר.90 פירוש כל הדברים האלה היינו כללות כל התורה כולה שכלולה91 בעשרת הדברות92 וכמ״ש הרמב״ן [הרבי משה בן נחמן] שבעשרת הדברות יש תר״ך אותיות.9394
And this is [the meaning of] “And G-d spoke all these words, saying.” “All these words” means the general and collective expression (klalus) of the entire Torah, which is included in the Ten Commandments, as the Ramban writes, that in the Ten Commandments there are 620 letters.
The verse introducing the Ten Commandments says that G-d spoke “all these words.” The Alter Rebbe takes “all” to mean the entire Torah, which is contained in the Ten Commandments; the Ten Commandments have 620 letters, which the Midrash links to the 613 mitzvos and seven more.


לאמר פי׳ כדי שיהיה על ידי זה קיום וחיות לעשרה מאמרות95 כנ״ל בענין לחמי וכו׳.
“Saying” (lemor) means: so that through this there may be endurance and life-force for the Ten Utterances, as mentioned above regarding “My bread,” etc.
Lemor, “saying,” is read as the purpose of the Giving of the Torah: that through it the ten utterances of Creation should receive their endurance and life, the “bread” (“My bread”) explained above.


וז״ש [וזהו שכתוב] רז״ך (סנהדרין צ״ט ב׳) על פסוק או יחזיק במעוזי96 יעשה שלום לי שלום יעשה לי97 שהעוסק בתורה לשמה משים שלום בפמליא98 של מעלה ובפמליא של מטה פי׳ בפמליא של מעלה
And this is what our Sages, of blessed memory, said (Sanhedrin 99b) on the verse, “Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me”: that one who occupies himself with Torah for its own sake makes peace in the household Above and in the household below. “In the household Above”
The Talmud reads Yeshayahu’s doubled “peace” as saying that one who studies Torah for its own sake makes peace in two “households,” the one Above and the one below.


היינו בחינת התקשרות והתחברות אור א״ס בחכמה ובתבונה כו׳ שבהן נבראו ונאצלו כו׳ שנקרא פמליא של מעלה.
means the bond and joining of the Infinite Light (Or Ein Sof) with Chochmah and with Tevunah (understanding), etc., through which [the worlds] were created and emanated, etc., which is called the household Above.
Peace in the household Above is the bond between the Infinite Light and the Sefiros of Chochmah and Tevunah, through which all things were created and emanated.


ופי׳ בפמליא של מטה היינו בנה״א [בנפש האלקית] בגוף שכובש גם לנפשו הבהמית מפני העוז והכח שניתוסף לניצוץ האלקי ע״י לחמה של תורה.
And “in the household below” means in the G-dly soul within the body, which conquers even its animal soul, because of the strength and power added to the G-dly spark through the bread of the Torah.
Peace in the household below is in the person: the G-dly soul within the body gains strength through the bread of the Torah and conquers even the animal soul.




14והנה עיקר הטעם לזה שהתורה ביכולתה לחבר אור א״ס בנאצלים ונבראים. היינו לפי שהתורה שרשה בבחינת רצון העליון שהוא בבחינת כתר תר״ך עמודי אור
Now, the main reason that the Torah has the ability to join the Infinite Light (Or Ein Sof) with the emanated and created beings is that the Torah is rooted in the level of the supernal will, which is the level of Keser (the Crown), the 620 pillars of light;
Why does the Torah have the power to join the Infinite Light to the created worlds? Because it is rooted in the supernal will, the level of Keser, the Crown. The letters of keser add up to 620, the “620 pillars of light,” the same number as the letters of the Ten Commandments mentioned just before.


דהיינו בחינת כשעלה ברצונו הפשוט להאציל ולברוא כו׳ שזהו מקור כל העולמות והוא למעלה גם מבחינת החכמה ועי״ז הרצון העליון נמשך אור א״ס בחכמה
that is, the level of “when it arose in His simple will to emanate and to create,” etc., which is the source of all the worlds, and it is above even the level of Chochmah (wisdom). Through this supernal will the Infinite Light is drawn into Chochmah,
Keser is G-d’s simple will to emanate and create, the source of all the worlds, and it is higher than Chochmah. Through this will the Infinite Light reaches Chochmah.


וכן בתבונה ובדעת כו׳ (כי הכתר הוא בחי׳ ממוצע המחבר אור א״ס ב״ה עם הנאצלים כנודע)
and likewise into Tevunah (understanding) and Daas (knowledge), etc. (for Keser is the level of an intermediary that joins the Infinite Light, blessed be He, with the emanated beings, as is known).
Through it the light also reaches the other intellectual Sefiros. Keser serves as the intermediary between the Infinite Light and the emanated beings, because it touches both.


ועל זה נאמר פותח את ידיך99 ומשביע לכל חי רצון א״ת [אל תקרי] ידיך אלא יודיך100 ועל ידי זה משביע לכל חי מבחי׳ רצון העליון.
Of this it is said, “You open Your hand and satisfy every living thing [with] will (ratzon).” Do not read yadecha, “Your hand,” but yudecha, “Your yuds”; and through this He satisfies every living thing from the level of the supernal will.
The psalm says G-d opens His hand and satisfies every living thing with ratzon, which the Alter Rebbe reads as the supernal will itself. The Tikkunei Zohar reads yadecha, “Your hand,” as yudecha, “Your yuds,” the letter yud, through which the flow from the supernal will reaches every living thing.


והוא כמ״ש אשר יעשה אותם האדם וחי101 בהם שנמשך בחי׳ אור וחיות גם באדם העליון כו׳. וזהו כאלו עשאוני.102103
And this is as it is written, “which a man (adam) shall do, and live by them”: that the level of light and life-force is drawn also into the supernal Adam, etc. And this is [the meaning of] “as though they had made Me.”
Of the mitzvos the Torah says that “a man (adam) shall do them and live by them”: through doing them, light and life are drawn into the “supernal Adam,” the G-dly configuration in the form of man. This is why the Zohar has G-d say of one who keeps the mitzvos that it is “as though he had made Me.”


וזהו ענין שתי הלחם שהקריבו בעצרת שעל ידי בחי׳ שתי הלחם שהקריבו למטה נמשך לכללות נשמות ישראל בחינה סעודת הלב (ועמ״ש בפ׳ שלח בד״ה ענין הנסכים)
And this is the matter of the Two Loaves that were offered on Atzeres [Shavuos]: through the Two Loaves that were offered below, the level of “sustaining the heart” was drawn to the souls of Israel as a whole (and see what is written in Parshas Shelach in the discourse beginning “The matter of the libations”).
The Two Loaves offered on Shavuos (Atzeres) express this: through the loaves offered below, the souls of Israel as a whole received the “sustaining of the heart,” the strength that the Torah’s bread gives.


והיינו לחבר אור האלקי בכללות נשמות ישראל ולכבוש את היצה״ר [היצר הרע] על ידי הכח והעוז הזה כנ״ל והוא ענין השלום בפמליא של מטה וכמ״כ [וכמו כן] באתערותא דלעילא כמים הפנים לפנים104 כן לב האדם כו׳
That is, to join the G-dly light with the souls of Israel as a whole, and to conquer the evil inclination through this power and strength, as mentioned above; and this is the peace in the household below. And likewise, in the arousal from above, [as] “As water [reflects] face to face, so the heart of man,” etc.,
This joins G-dly light to the souls and gives them strength to conquer the evil inclination: the “peace in the household below.” And just as water reflects a face back to the one who looks into it, the arousal below brings a matching arousal from above.


נעשה למעלה בחי׳ לחמי לעשות שלום בפמליא של מעלה התלבשות אור א״ס בחכמה ובתבונה כו׳
there comes to be, Above, the level of “My bread,” to make peace in the household Above: the enclothing of the Infinite Light in Chochmah and in Tevunah, etc.
Above, the Torah becomes “My bread,” making peace in the household Above: the Infinite Light is enclothed in Chochmah and Tevunah.


(ואפ״ל [ואפשר לומר] שזהו ענין שלמי צבור שני כבשים שהקריבו בשבועות ושתי הלחם105 ע״ג שני הכבשים.106 כי שלמים107 הוא בחי׳108 שלשום וכמ״ש בזהר ויקרא) (די״א סע״ב [סוף עמוד ב] ודי״ב)
(And it may be said that this is the matter of the communal peace-offerings, the two lambs that were offered on Shavuos, with the Two Loaves upon the two lambs. For shelamim, “peace-offerings,” is the level of shalom, “peace,” as is written in the Zohar, Vayikra) (page 11, end of side b, and page 12).
The Alter Rebbe suggests that the communal peace-offerings of Shavuos, two lambs that were waved together with the Two Loaves, express the same idea, because the word shelamim (peace-offerings) comes from shalom (peace), as the Zohar on Parshas Vayikra explains.


והיינו שמבחי׳ שתי הלחם שהן תורה שבכתב ותורה שבעל פה נמשך להיות שלום בפמליא של מעלה ובפמליא של מטה
That is, from the level of the Two Loaves, which are the Written Torah and the Oral Torah, there comes to be peace in the household Above and in the household below.
The Two Loaves stand for the Written Torah and the Oral Torah. From them comes peace both Above and below, matching the two lambs.


ולכן שלמי צבור הנזכר הן קדשי קדשים עיין בזהר ר״פ צו ובפי׳ הרמ״ש שם בענין קדשי קדשים
Therefore the communal peace-offerings mentioned are holy of holies (kodshei kodashim); see the Zohar at the beginning of Parshas Tzav, and the commentary of the Ramash there, on the matter of holy of holies.
That is why these communal peace-offerings have the status of “holy of holies,” the highest grade of holiness, unlike ordinary peace-offerings. The text points to the Zohar at the beginning of Parshas Tzav and to the commentary there of “the Ramash,” an abbreviation found nowhere else in this maamar; it is probably a misprint for the Ramaz (Rabbi Moshe Zacuto), whose commentary on the Zohar the Alter Rebbe cites in this same form elsewhere.


ויובן שכל בחי׳ ההם ישנן בבחי׳ השלום שנמשך ע״י התורה ועמ״ש בביאור ע״פ החלצו מאתכם109 כו׳.
And it will be understood that all those levels are present in the peace that is drawn down through the Torah. And see what is written in the explanation on [the verse] “Arm from among you,” etc.
All the levels of holiness alluded to here are found in the peace that the Torah brings about. The text refers to its explanation of “Arm from among you” for more.




Section 4 · ¶15–24
Going out, and the wine of contemplation
15וזהו ענין במלך שלמה במלך שהשלום שלו110111112113 כו׳. ד ועתה צריך להבין ענין ויין ישמח לבב אנוש. ויובן זה ע״פ ביאור לשון הלכו לחמו בלחמי114 כו׳ מהו ענין הליכה זאת.
And this is the meaning of “at King Shlomo”: at the King to Whom peace (shalom) belongs, etc. 4. Now we need to understand the matter of “And wine gladdens the heart of enosh.” This will be understood through explaining the wording “Go, eat of my bread,” etc.: what is this “going”?
The Midrash reads “King Shlomo” as “the King to Whom peace belongs,” G-d Himself, so the crowned King of the verse is the One who makes peace through the Torah. Section 4 then turns to wine, beginning from the verse “Go, eat of my bread”: what is this “going”?


אך פי׳ לכו היינו שצריך לילך מביתו כו׳ ואף מגופו ועצמותו הם הנאת עניני עוה״ז וכל כיוצא בו ולשום כל שכלו
But the meaning of “Go” is that one must go out from his house, etc., and even from his body and his very self, which are the enjoyment of the matters of this world and everything like it, and put all his intellect
“Go” means leaving one’s “house,” and even one’s body and self, that is, one’s enjoyment of worldly things, and devoting all one’s mind to the Torah.


רק בתורה שלא ישאר מן שכלו כלל ואפי׳ [ואפילו] מעט ובעניני עוה״ז ישים רק מעט משכלו ועי״ז יתעלה במחשבתו ישראל עלה במחשבה115 כ״א [כל אחד / כל אחת] לפי מדרגתו.
only into the Torah, so that nothing of his intellect remains, not even a little; and into the matters of this world he should put only a little of his intellect. Through this he will rise up in His Thought (“Israel arose in Thought”), each one according to his level.
Only a little of one’s mind should go to worldly affairs. Through this a person rises in G-d’s Thought, the root of Israel (“Israel arose in Thought”), each according to his level.




16ולכן אנו רואים שלעתים ע״ה [עם הארץ] מצליח בדרכו יותר. מפני שהוא אינו משים שכלו בעניניו לפי שאין לו שכל
Therefore we see that at times an unlearned person (am haaretz) succeeds more in his way, because he does not put his intellect into his affairs, since he has no intellect;
This explains why an unlearned person sometimes succeeds more in business: he does not invest his intellect in it.


אבל מי שיש לו שכל ומשים כל שכלו בעניני עוה״ז יותר מדאי ע״כ אינו מצליח
but one who has intellect and puts all his intellect into the matters of this world, more than is proper, therefore does not succeed.
A thinking person who pours his whole mind into worldly affairs, more than is proper, does not succeed for that reason.


רק ישים כל שכלו בדעת התורה לפי מדרגתו הן בנגלה הן בפנימיות ובעניני מו״מ [משא ומתן] לא יעמיק יותר מדאי כו׳ וזהו לכו לחמו.116
Rather, he should put all his intellect into the knowledge of the Torah, according to his level, both in the revealed [Torah] and in the inner dimension (pnimiyus), and in matters of business he should not delve too deeply, etc. And this is “Go, eat.”
Instead he should give his mind to the Torah, its revealed teachings and its inner dimension, each according to his level, and not delve too deeply into business. That is “Go, eat.”


אבל לפי שאפשר להיות העסק בתורה שלא לשמה להתגדל כו׳ לכן אמר עוד לכו כו׳
But since it is possible for Torah study to be not for its own sake, in order to become great, etc., therefore it says further, “Go,” etc.,
But Torah can be studied for the wrong reasons, to make oneself great. So the verse adds a further “going.”


בלחמי לשון יחיד לצאת מטורי דפרודי117 לבחינת רשות היחיד שהוא ית׳ יחידו של עולם ועיקר הליכה זו הוא על ידי התבוננות בתפלה באור א״ס ב״ה הסובב כל עלמין וממלא כל עלמין ואיך שנשגב שמו לבדו118
“of my bread” (bilchmi), in the singular: to go out from the “mountains of separation” to the level of reshus hayachid, the “domain of the Single One,” for He, may He be blessed, is the Single One of the world. And the essence of this going is through contemplation in prayer on the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin) and fills all worlds (memalei kol almin), and how “His Name alone is exalted,”
“My bread” is in the singular: the bread of the Single One. Torah study must lead out of the “mountains of separation,” the realm of multiplicity, into reshus hayachid, read as the domain of the Single One, G-d. This going comes chiefly through contemplation in prayer on the Infinite Light that encompasses and fills all worlds, and on how His Name alone is exalted.


רק הודו על ארץ כו׳ ויתפעל על ידי זה באהבה לצאת ממאסר הגוף הגשמי לדבקה בו והוא הנקרא הילוך
only “His radiance is upon the earth,” etc. Through this he will be stirred with love to go out from the prison of the physical body, to cleave to Him; and this is what is called “going”
Only a glimmer of Him, “His radiance,” reaches the earth. Such contemplation arouses a love that longs to leave the prison of the body and cleave to G-d, and that is what “going” means.


(עמ״ש במ״א ע״פ אם בחקתי תלכו119120 וע״פ כה אמר כו׳ ונתתי לך מהלכים121122 כו׳ וע״פ למען אנסנו הילך בתורתי)123 וכשיהיה עסק התורה אחר כך בבחינה זו להיות הילך בתורתי אז יתעלה מעלה מעלה
(see what is written elsewhere on [the verse] “If you walk in My statutes,” and on “Thus said,” etc., “and I will give you places to walk,” etc., and on “that I may test them, whether they will walk in My Torah”). And when his Torah study is afterwards on this level, so as to “walk in My Torah,” he will then rise higher and higher.
Other verses about “walking” are explained elsewhere in this sense. When Torah study follows such prayer, it becomes “walking in My Torah,” and it raises the person higher and higher.


(דהגם שנת׳ [שנתבאר] למעלה דהתורה לבב אנוש וחלש יסעד והרי בחינת לבב אנוש היינו אף שאין לו אהבה כלל עדיין להיות לכו ממאסר הגוף מ״מ ודאי זה אמת
(For although it was explained above that the Torah sustains the heart of enosh, the weak one, and the level of “the heart of enosh” means even one who does not yet have any love at all, to “go” out of the prison of the body, still, this is certainly true;
A clarification: it was said earlier that the Torah sustains even the weak heart of enosh, one who has no love of G-d yet. That remains true.


אבל הרי גם בחינת אדם צריך ג״כ ללחם והוא בחינת לכו לחמו בלחמי ממש והתורה שבבחי׳ זו תגביה הנפש ביתר שאת124 כו׳ ועמש״ל [ועיין מה שכתוב לעיל] בד״ה יונתי בענין כי קולך ערב125 כו׳).
but surely the level of adam also needs bread, and this is the level of “Go, eat of my bread” in the full sense, and the Torah on this level will raise the soul with surpassing loftiness, etc. And see what is written above in the discourse beginning “My dove,” regarding “for your voice is sweet,” etc.)
But even the person on the level of adam needs bread, and for him it is “Go, eat of My bread” in the full sense: Torah studied after this “going” elevates the soul far higher. The text refers to its explanation of “My dove … for your voice is sweet.”


וזהו ענין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] עשה רצונו כרצונך126 כדי שיעשה רצונך כרצונו127 פי׳ רצונו הוא בחי׳ רצון העליון
And this is the meaning of what our Sages, of blessed memory, said: “Make His will as your will, so that He will make your will as His will.” “His will” is the level of the supernal will,
This is the meaning of the Mishnah, “Make His will as your will, so that He will make your will as His will.” “His will” is the supernal will, the level of Keser.


שהוא למעלה מעלה אפילו מבחינת חכמה עילאה כנ״ל וכידוע שבחינת וענין הרצון למעלה אינו כמו באדם שרוצה דבר מצד שחסר לו הדבר ולכך נולד רצונו ע״פ השכל.
which is far, far above even the level of supernal Chochmah (wisdom), as mentioned above. As is known, the level and nature of will Above is not as in a person, who wants something because he lacks that thing, so that his will is born according to the intellect,
The supernal will is far above even supernal Chochmah. A human will is born of lack: a person wants something because he does not have it, so his will follows his reasoning.


שהטעם והשכל יחייב איך שצריך לאותו דבר ולכך יומשך הרצון אליו. משא״כ למעלה שהוא ית׳ שלימותא דכולא128 ואין לך דבר שחוץ ממנו וכלום חסר כו׳.
for reason and intellect dictate that he needs that thing, and therefore the will is drawn to it. This is not so Above, for He, may He be blessed, is the perfection of all, and there is nothing outside Him, and nothing at all is lacking, etc.
His mind concludes that he needs the thing, and the will follows. G-d lacks nothing: He is the perfection of all, and nothing exists outside Him, so His will does not arise from reasons.




17ולכן בחי׳ הרצון שלו ית׳ הוא למעלה מהשכל ואינו מושג כלל. והנה כדי שיהיה רצון האדם נמשך אליו ית׳ לדבקה בו הוא מתחלה ע״י התבוננות טעם ושכל מה שמתבונן בגדולת א״ס ב״ה.
Therefore the level of His will, may He be blessed, is above intellect and cannot be grasped at all. Now, for a person’s will to be drawn to Him, may He be blessed, to cleave to Him, it comes at first through contemplation, reason and intellect: his contemplating the greatness of the Infinite One (Ein Sof), blessed be He.
So G-d’s will is above intellect and cannot be grasped. A person’s will for G-d, however, begins with the intellect: contemplating the greatness of the Infinite One.


וכמ״ש בזהר וירא129 (דק״ג ב׳) ע״פ נודע בשערים.130 לפום מה דמשער בלביה כו׳ וע״ז אמרו עשה רצונו כרצונך.131
As is written in the Zohar, Vayera (page 103b), on [the verse] “Known in the gates”: “according to what one measures in his heart,” etc. And of this they said, “Make His will as your will.”
The Zohar reads “Her husband is known in the gates” (she’arim) as G-d being known to each person “according to what he measures (mesha’er) in his heart.” That is what the Mishnah means by “Make His will as your will.”


פי׳ כרצונך שהוא למטה מהשכל ונמשך מהשכל. כך עשה רצונו להתבונן בגדולת ה׳. ומההתבוננות יומשך הרצון לה׳.132
That is: “as your will,” which is below the intellect and drawn from the intellect; so “make His will” by contemplating the greatness of G-d, and from the contemplation the will for G-d will be drawn forth.
“As your will” is the human kind of will, which is below the intellect and follows from it. In that way one “makes His will”: by contemplating G-d’s greatness, a will for G-d is born out of the contemplation.




18וגם פי׳ עשה רצונו וכו׳. פי׳ שע״י עסק התורה תמשיך רצונו העליון ב״ה שיתלבש בחכמה ובתבונה כו׳.
There is also [another] explanation of “Make His will,” etc.: that through occupying yourself with Torah you will draw His supernal will, blessed be He, to be enclothed in Chochmah (wisdom) and in Tevunah (understanding), etc.
A second reading of “Make His will as your will”: through Torah study a person draws G-d’s supernal will down to be enclothed in Chochmah and Tevunah, the levels of intellect.


וא״כ הרי תעשה רצונו להיות כרצונך כמו שרצונך הוא בבי׳ [בביה] חכמה כך תעשה רצון העליון שעם היות שמצד עצמו גבהו דרכיו למעלה מבחי׳ ח״ע [חכמה עילאה] כנ״ל עכ״ז [עם כל זה] עי״ז יתלבש בבחינת חכמה בכדי שאח״כ יעשה רצונך כרצונו.
If so, you make His will to be as your will: just as your will is on the level of Chochmah, so you make the supernal will, which, although in itself “its ways are exalted” above the level of supernal Chochmah (Chochmah Ila’ah), as mentioned above, nevertheless through this will be enclothed in the level of Chochmah, so that afterward He will make your will as His will.
In this sense one makes “His will” like “your will”: human will rests on the level of Chochmah, and through the Torah the supernal will, though in itself far above even supernal Chochmah, also comes to be enclothed in Chochmah. The purpose is the second half of the Mishnah, that G-d will then make your will like His.


פי׳ שכמו שרצונו הוא הגבה למעלה מבחי׳ הטעם והחכמה ונקרא רצון העליון.133 כך יפעל ויעשה הוא ית׳ להיות רצונך ג״כ בבחי׳ זו
That is: just as His will is exalted above the level of reason and wisdom and is called the supernal will, so He, may He be blessed, will act and make your will, too, to be on this level.
As G-d’s will is above reason and wisdom, so He will make a person’s will rise above reason as well.


והוא מה שיאיר בך מבחי׳ אה״ר [אהבה רבה] הבאה מלמעלה שהיא בחינת אהבת בכל מאדך134 בלי גבול שלמעלה מבחי׳ האהבה הנמשך ע״פ השכל לפום מאי דמשער הנ״ל
And this is the shining in you of the level of great love (ahavah rabbah) that comes from Above, which is the level of the love “with all your might,” without limit, which is above the level of the love that comes according to the intellect, “according to what one measures,” mentioned above
This is the “great love” (ahavah rabbah) that shines into a person from Above: love “with all your might,” without limit. It is higher than the love a person builds through his own understanding, “according to what one measures in his heart.”


(עמ״ש סד״ה אני ישנה135 ולבי ער136 בענין ואני אפתח לך כפתחו של אולם. ועמ״ש בד״ה זה יתנו137 כל העובר על הפקודים138 והנה בחי׳ זו דשיעשה רצונך כרצונו זהו ענין עטרה שערה לו כו׳ וכדלקמן)
(see what is written at the end of the discourse beginning “I sleep, but my heart is awake,” on the matter of “and I will open for you like the opening of the Ulam”; and see what is written in the discourse beginning “This they shall give, everyone who passes among those who are counted.” Now, this level, that “He will make your will as His will,” is the matter of “the crown with which [his mother] crowned him,” etc., as will be explained below).
The text refers to two other discourses for more on this. It adds that this level, G-d making a person’s will like His own, is the “crown” of the opening verse, to be explained later.


ואח״כ אמר עוד בטל רצונך139 כו׳ כי הנה בחי׳ זו שיעשה רצונך כרצונו בבחי׳ אה״ר [אהבה רבה] כ״ז [כל זה] שייך בשעת התפלה דוקא שאז נותן לבבו בעיון תפלה ובפסוד״ז [ובפסוקי דזמרה] בהתבוננות כדי להגיע לאהבה ואח״כ יאיר בו גם אה״ר [אהבה רבה] הנ״ל.
And afterward he said further, “Nullify your will,” etc. For this level, that “He will make your will as His will” in the manner of great love, all this applies specifically at the time of prayer, for then one sets his heart on concentration in prayer, and on Pesukei deZimra with contemplation, in order to reach love, and afterward the great love mentioned above will also shine in him.
The Mishnah continues, “Nullify your will.” The higher level, great love from Above, belongs to the time of prayer, when one concentrates and contemplates, especially in Pesukei deZimra, to reach love, after which the great love shines in him.


אך אחר התפלה וכמו בעסקו בכל היום במו״מ [במשא ומתן] ודאי גילוי אהבה זו חולפת ועוברת וע״כ אמר בטל רצונך.
But after prayer, as when he is occupied in business all day, the revelation of this love certainly passes and goes away. Therefore he said, “Nullify your will”:
After prayer, when a person is busy with his work all day, this revealed love inevitably fades. For that time the Mishnah says, “Nullify your will.”


היינו לבטל רצונות הזרות בתאוות גופניים ועניני עוה״ז החומריי׳ [החומריים] לאכפייא לסט״א [לסטרא אחרא] מה שהוא נגד רצון
that is, to nullify the foreign wills, in bodily desires and the material matters of this world, so as to subdue the sitra achra (the other side), whatever is against the will
This means setting aside “foreign” wills, physical desires and material concerns, and so subduing the sitra achra, whatever opposes G-d’s will.


ה׳ שלזה עכ״פ [על כל פנים] יוכל כל אדם להגיע גם בעת עסקו במו״מ [במשא ומתן] הגם שכבר חלף ועבר גילוי האה״ר [האהבה רבה] עכ״ז [עם כל זה] יכול לבטל כל רצון זר עכ״פ [על כל פנים].
of G-d. For this, at any rate, every person can attain, even while he is occupied in business: although the revelation of the great love has already passed and gone, nevertheless he can at any rate nullify every foreign will.
This much every person can achieve, even in the middle of business: though the great love has passed, he can still set aside every foreign will.




19וזהו שאמר אח״כ גם בטל רצונך כו׳ והיינו אף שלא בשעת התפלה. דאלו בעת התפלה שנפשו צמאה לה׳ אין שייך לשון ביטול רצון זר.
And this is why he afterward also said, “Nullify your will,” etc.: that is, even not at the time of prayer. For at the time of prayer, when his soul thirsts for G-d, the expression “nullifying a foreign will” does not apply,
The Mishnah’s “Nullify your will” refers to the time outside prayer. During prayer, when the soul thirsts for G-d, there is no foreign will to set aside.


כי אז אין לו רק לב אחד כו׳. רק אפילו אח״כ שחלפה נעימות האה״ר [האהבה רבה] ושייך רצון זר עכ״ז [עם כל זה] בטל רצונך עכ״פ [על כל פנים]. כדי שיבטל רצון אחרים140 הם הקליפות וסט״א [וסטרא אחרא].
for then he has only one heart, etc. But even afterward, when the sweetness of the great love has passed and a foreign will is possible, nevertheless “nullify your will” at any rate, “so that He will nullify the will of others”: these are the kelipos (husks) and the sitra achra.
The heart is then wholly one, turned only to G-d. Afterward, when the sweetness of the great love has faded and other desires can arise, one must still set his own will aside, and then G-d will “nullify the will of others,” the kelipos and the sitra achra.




20וענין ביטול רצונם היינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] מלאך רע עונה אמן141 בעל כרחו. והוא ענין בכל לבבך בשני יצריך142 כו׳.
The nullifying of their will is along the lines of the saying of our Sages, of blessed memory, “The evil angel answers ‘Amen’ against his will.” And this is the matter of “with all your heart”: with both your inclinations, etc.
Nullifying the will of the kelipos is like the Talmud’s teaching that the evil angel must answer “Amen” against his will, to the blessing of a Jewish home on Shabbos. It is also loving G-d “with all your heart,” with both inclinations, the evil one included.


וזהו ענין ויין ישמח לבב אנוש. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נכנס יין יצא סוד143 וענין הסוד הוא דבר המוסתר ומוצנע.
And this is the matter of “And wine gladdens the heart of enosh.” For our Sages, of blessed memory, said, “Wine entered, the secret came out.” A secret is something hidden and concealed.
Now the maamar returns to the verse’s wine. The Sages say, “Wine entered, the secret came out,” and a secret is something hidden.




21וכך הנה העולם נראה ליש ודבר ובאמת היא בטל במציאות לגבי אור ה׳ המהווה אותו רק שביטול זה מוסתר וזה הוא בחינת הסוד.
So too the world appears to be a something, an entity; but in truth it is nullified in its existence relative to the light of G-d that brings it into being. Only, this nullification is hidden, and this is the level of the “secret.”
The “secret” here is that the world, which looks like a real and independent thing, is in truth nullified before the G-dly light that constantly brings it into being. That nullification is hidden from view.


ועל ידי יין שהוא בחינת ההתבוננות יצא הסוד בגילוי להיות נמשך מזה בחינת אהבה לאור וחיות זה המוסתר וכמ״ש לאהבה כו׳ כי הוא חייך.144
And through “wine,” which is the level of contemplation, the secret comes out into revelation, so that from this comes love for this hidden light and life-force (chayus), as it is written, “to love,” etc., “for He is your life.”
“Wine” is contemplation: by contemplating, a person brings the hidden truth into the open, and from it comes love for the hidden G-dly light and life-force, as the verse says, love G-d “for He is your life.”


וזה הוא בחינת ומדרגת עשה רצונו כרצונך הנ״ל שהוא המשכת הרצון באדם על ידי ההתבוננות שהוא בחינת יין (ועמ״ש מזה בד״ה לריח שמניך) והנה יין הוא הגורם שמחה.
And this is the level and rank of “Make His will as your will” mentioned above: the drawing of the will within a person through contemplation, which is the level of “wine” (and see what is written on this in the discourse beginning “For the fragrance of your oils”). Now, wine is what causes joy.
This is the first reading of “Make His will as your will”: a will for G-d drawn out through contemplation, which is “wine.” And wine brings joy.


והיינו כידוע שקיום התורה ומצות צ״לבשמחה דוקא כמ״ש בשמחה ובטוב לבב.145 וכן בתורה חדאי נפשאי לך קראי146 כו׳ וכן ונשמח בדברי תורתך כו׳
That is, as is known, the keeping of the Torah and mitzvos must be specifically with joy, as it is written, “with joy and with gladness of heart.” And so too with the Torah: “Rejoice, my soul; for you I have read [Scripture],” etc., and so too, “and we will rejoice in the words of Your Torah,” etc.
As is known, Torah and mitzvos must be kept with joy: the Torah faults serving G-d without “joy and gladness of heart.” So too with Torah study: Rav Sheshes would say, after reviewing his learning, “Rejoice, my soul,” and the liturgy speaks of rejoicing in the words of the Torah.


והדרך להגיע לשמחה זו הוא על ידי ההתבוננות שעם היות שהתומ״צ [שהתורה ומצות] הן בחינת רצון העליון שלמעלה מבחינת חכמה ומבחינת התבוננות עכ״ז [עם כל זה] על ידי ההתבוננות ידיע לשמוח מזה.
And the way to reach this joy is through contemplation: although the Torah and mitzvos are the level of the supernal will, which is above the level of Chochmah (wisdom) and above the level of contemplation, nevertheless through contemplation he will know how to rejoice in this.
The way to this joy is contemplation. The Torah and mitzvos are the supernal will, beyond the reach of any understanding, yet contemplating this very fact gives a person reason to rejoice.




22והוא מ״ש אשר קדשנו במצותיו. אשר מלשון הילול147 ושבח כמו באשרי כי אשרוני.148149 כי זהו דבר יפה עד מאד להלל מה שקדשנו במצותיו שהן הן בחינת רצון העליון שלמעלה אפילו מהשגת חכמה עילאה.
And this is what is said, “Who has sanctified us with His commandments.” Asher is an expression of acclaim and praise, as in “In my happiness, for they have called me happy (ishruni).” For it is an exceedingly beautiful thing, to praise [Him] for having sanctified us with His commandments, which are themselves the level of the supernal will, which is above even the apprehension of supernal Chochmah (Chochmah Ila’ah).
The blessing over a mitzvah, “Who has sanctified us with His commandments,” begins with asher, which the Tikkunei Zohar connects with praise, as in Leah’s words when Asher was born. It is fitting to praise G-d for sanctifying us with mitzvos, which are His supernal will, beyond even supernal Chochmah.




23וכן בעוסקו בתורה כשיתבונן שעל ידי עסק זה מתגלה בנפשו בחינת רצון העליון הנ״ל והרי רצונו כרצונך מזה ישמח ויגל עד מאד.
So too when he occupies himself with Torah: when he contemplates that through this occupation the level of the supernal will mentioned above is revealed in his soul, so that “His will is as your will,” he will rejoice and exult exceedingly from this.
The same is true of Torah study: when a person contemplates that through his study the supernal will is revealed in his soul, so that G-d’s will becomes “like his will,” he rejoices greatly.


ובחינת התבוננות זאת היינו בחינת יינה של תורה שמשמח לבב אנוש. וזהו ענין וישמחו בך ישראל מקדשי שמך.
And this level of contemplation is the level of the “wine” of the Torah, which gladdens the heart of enosh. And this is the meaning of “and Israel, who sanctify Your Name, will rejoice in You.”
This contemplation is the “wine” of the Torah that gladdens the heart of enosh. The Yom Tov prayer expresses it: “Israel, who sanctify Your Name, will rejoice in You.”


פירוש מקדשי שמך היינו כי שמך הוא בחי׳ מלכות שהוא בחינת ממכ״ע [ממלא כל עלמין] מלכותך מלכות כל עולמים150 שהחיות המתלבש בעולמות הוא
The meaning of “who sanctify Your Name”: “Your Name” is the level of Malchus (sovereignty), which is the level of the light that fills all worlds (memalei kol almin), “Your kingship is the kingship of all worlds,” for the life-force (chayus) that is enclothed in the worlds is
“Your Name” is Malchus, the light that fills all worlds, which the psalm calls a kingship over all worlds. The text now describes the life-force that this level gives the worlds.


רק בחינת זיו והארה בעלמא כמו אותיות השם בלבד ונש״י [ונשמות ישראל] הם ממשיכים גילוי בחינת קדש העליון סוכ״ע בבחינת מל׳
only the level of a mere glow and glimmer, like the letters of a name alone. And the souls of Israel draw down the revelation of the level of the supernal holiness, the light that encompasses all worlds (sovev kol almin), into the level of Malchus
The life-force within the worlds is only a glimmer, like the letters of a name, which are nothing beside the person named. The souls of Israel “sanctify” this Name by drawing into Malchus the supernal holiness, the light that encompasses all worlds.


(והיינו ע״י תורה ומצות. וזהו ענין ישמח לבב אנוש שהמל׳ כשמתלבשת בבי״ע בנער מט״ט [מטטרון] נעלא דשכינתא נקרא ג״כ אנוש על שמו כי רגליה יורדות151 כו׳ ועל ידי יינה של תורה נמשך להיות ישמח לבב אנוש).
(that is, through Torah and mitzvos. And this is the matter of “gladdens the heart of enosh”: when Malchus is enclothed in Beriah, Yetzirah and Asiyah, in the naar Metatron, “the shoe of the Shechinah (Divine Presence),” it too is called enosh, after his name, for “her feet go down,” etc.; and through the wine of the Torah it comes about that it “gladdens the heart of enosh”).
They do this through Torah and mitzvos. When Malchus descends into the lower worlds through Metatron, the “shoe of the Shechinah,” it too is called enosh after him, as Mishlei says, “her feet go down”; and the wine of the Torah makes this enosh rejoice.


וזהו וישמחו בך שממשיכים מבחי׳ מהו״ע [מהותו ועצמותו] לבחינת שמך ועמ״ש מזה ע״פ אוסרי לגפן עירה152 והכח הזה בנשמות ישראל להמשיך מבחי׳ קדש העליון הוא כי עלו במחשבה153
And this is “will rejoice in You”: that they draw down from the level of His being and essence into the level of “Your Name.” (And see what is written on this on [the verse] “Binding his foal to the vine.”) And this power in the souls of Israel, to draw down from the level of the supernal holiness, is because they “arose in Thought,”
“Rejoice in You” means drawing down from G-d’s very being and essence (“You”) into “Your Name.” The souls of Israel can draw from such a height because they “arose in Thought,” in G-d’s Thought before Creation.


והיינו בחי׳ מחשבה סתימאה שבה התלבשות התענוג שהתענוג השראתו בחכמה ונשמות ישראל נמשכים מפנימית ח״ע [חכמה עילאה] שהרי נקראו בנים למקום154 ועד״מ הבן הרי הטפה נמשכת מהמוחים ששם השראת כח השכל.
that is, the level of the “hidden thought” (machshavah stima’ah), in which delight (taanug) is enclothed, for delight rests in Chochmah; and the souls of Israel are drawn from the inner dimension (pnimiyus) of supernal Chochmah, for they are called “children of the Omnipresent.” By way of analogy, in a son, the drop is drawn from the brain, where the power of the intellect resides.
That Thought is the “hidden Thought” in which G-d’s delight is enclothed, for delight rests in Chochmah. Israel’s souls come from the inner dimension of supernal Chochmah, which is why they are called G-d’s children: as a child comes from the father’s mind, where the power of intellect resides.




24ולכן יש תענוג בהמשכת הטפה והתענוג דוקא בגמר ביאה155 שהתענוג הוא מההשפעה כענין יותר משהעגל כו׳ הפרה רוצה להניק.156
Therefore there is delight (taanug) in the drawing forth of the drop, and the delight is specifically at the culmination of the union, for the delight comes from the giving, as in “More than the calf [wants to suck], etc., the cow wants to suckle.”
Continuing the analogy of a father and child: the delight a person feels in giving life comes at the completion of the act, because delight lies in giving. The Talmud says the same of a cow, which wants to nurse even more than the calf wants to suck.


וכן בנשמות ישראל עד״מ שנקרא ג״כ אור זרוע לצדיק157 מלובש בהן בחנית התענוג עליון ולפיכך ביכלתו להמשיך בחינת המשחה ותענוג עליון
So too, by way of analogy, in the souls of Israel, which are also called “light sown for the righteous”: the level of supernal delight is enclothed in them, and therefore it has the power to draw down the level of anointing and supernal delight.
The souls of Israel, called “light sown for the righteous,” carry within them G-d’s supernal delight. That is why a soul can draw down the supernal “anointing” and delight, the level the maamar will call oil.


וזהו וישמחו בך כו׳ בבחי׳ פנימיות תענוג עליון ועי״ז ביכולתם להיות מקדשי שמך ג״כ להמשיך בחינת קדש זה בבחינת מלכות.
And this is “will rejoice in You,” etc., in the level of the inner dimension (pnimiyus) of supernal delight. And through this they are able to be also “those who sanctify Your Name,” drawing this level of holiness into the level of Malchus (sovereignty).
“Israel will rejoice in You” refers to this inner dimension of the supernal delight. Through it they can also be “those who sanctify Your Name,” drawing this holiness into Malchus.


ה להצהיל פנים משמן. פי׳ יין ישמח. אבל צהלת פנים הוא מן השמן זהו פשוטו.
5. “To make the face radiant from oil.” The meaning is: wine gladdens, but the radiance of the face is from the oil. This is its plain meaning.
Section 5 turns to the second clause of the verse. Its plain meaning: wine gladdens, while the radiance of the face comes from oil.




Section 5 · ¶25–30
The oil of wisdom
25והנה ההפרש בין שמחה לצהלת פנים דלכאורה ע״י היין ג״כ כשישמח יאדימו הפנים. אך הנה ענין מה שהיין משמח
Now, the difference between joy and the radiance of the face: for seemingly, through wine too, when one rejoices, the face reddens. But the matter of wine’s gladdening
The question: what is the difference between joy and a radiant face, since wine also makes the face flush?


היינו שפעולת היין להביא מן ההעלם אל הגילוי ולכך הוא ממשיך גילוי פנימית הדם מה שהיה בבחינת העלם ע״י היין בא אל הגילוי
is that the action of wine is to bring [things] from concealment into revelation. Therefore it draws forth the revelation of the inner part of the blood: what was in a state of concealment comes, through the wine, into revelation.
Wine works by bringing what is hidden into the open. So it reveals the inner part of the blood, which had been concealed.


ולכן יאדים הפנים ולפי שחיות הנפש מלובש בדם וע״כ בפנימיות הדם מלובש חיות פנימי מהנפש יותר מהחיות המלובש בחיצוניות הדם ולכן על ידי היין מתגלה פנימית החיות מההעלם אל הגילוי מחמת גילוי פנימית הדם.
Therefore the face reddens. And since the life-force (chayus) of the soul is enclothed in the blood, in the inner part of the blood there is enclothed a more inward life-force of the soul than the life-force enclothed in the outer part of the blood; therefore, through wine the inner life-force is revealed, from concealment into revelation, because of the revelation of the inner part of the blood.
That is why the face flushes. The soul’s life-force is enclothed in the blood, and a more inward life-force is enclothed in the inner part of the blood than in its outer part; so when wine brings out the inner part of the blood, the soul’s inner life-force is revealed.




26וזהו ענין השמחה. נמצא ענין שמחה הבאה מהיין הוא מחמת גילוי פנימית הדמים. אמנם ענין צהלת פנים אינו נמשך כלל מסיבת הדמים
And this is the matter of joy. It follows that the joy that comes from wine is due to the revelation of the inner part of the blood. But the radiance of the face does not come at all by reason of the blood;
The joy of wine comes from the revealing of the inner blood. The radiance of the face has nothing to do with the blood.


רק הוא ענין הארת פנים שבא באדם מצד אור החכמה שמאיר בו כמ״ש חכמת אדם תאיר פניו158
rather, it is a shining of the face that comes to a person from the light of Chochmah (wisdom) that shines in him, as it is written, “A man’s wisdom makes his face shine,”
It is a light that comes from the wisdom shining in a person, as Koheles says, “A man’s wisdom makes his face shine.”


וכמו שהשיב ר׳ [רבי] יהודה למטרוניתא שראתה פניו צהובים ואמרה לו מורה ורוי ואמר לה שאינו שותה יין כלל
and as Rabbi Yehudah answered the matron who saw that his face was glowing and said to him, “A teacher, and drunk!”; and he told her that he did not drink wine at all,
The Talmud tells of a matron who saw Rabbi Yehudah’s glowing face and mocked him as a teacher who must be drunk. He answered that he did not drink wine.


אלא חכמת אדם תאיר פניו159 (נדרים מ״ט ב׳) וכמו שאמרו בר׳ [ברבי]160 אבוה דנהירין אנפוי מפני שמצא תוספתא חדתא161 כו׳.
but rather “a man’s wisdom makes his face shine” (Nedarim 49b); and as they said of Rabbi Abahu, that his face shone because he had found a new Tosefta, etc.
His face shone from wisdom, he told her. Similarly, the Jerusalem Talmud tells that Rabbi Abahu’s face shone because he had found a new Tosefta, a new teaching.


והרי זהו בחינת הארת הפנים שאינו בא מחמת קיבוץ הדמים אלא בא ונמשך אור מלמעלה שמאיר ומצהיב הפנים
This, then, is the level of the shining of the face that does not come from the gathering of the blood; rather, a light comes and is drawn from above, which illuminates the face and makes it glow:
This radiance does not come from blood gathering in the face; it is a light that descends from above and makes the face glow.


והיינו אור המשכיל שכל חדש והוא הנקרא שמן שהוא למעלה מבחינת יין כמארז״ל [כמאמר רבותינו זכרונם לברכה] שמן שצף162 על גבי יין163 נחלקו אם הוא חיבור כו׳.
that is, the light of one who grasps a new insight. And this is what is called oil, which is above the level of wine, as our Sages, of blessed memory, said: oil that floats on top of wine, they disagreed whether it is joined [to it], etc.
It is the light of grasping a new insight, and this is “oil.” Oil is above wine, as the Mishnah shows: oil floats on top of wine, and the Sages disagree whether the two count as joined.


וזהו להצהיל פנים משמן דוקא (והיינו כי שמן הוא למעלה מבחינת מים עם היות כי מים הוא גם כן בחינת חכמה
And this is “to make the face radiant” specifically “from oil” (that is, because oil is above the level of water; although water too is the level of Chochmah,
So the verse says the face is made radiant specifically “from oil.” Oil is higher than water, though water too stands for Chochmah.


אך שמן הוא מקור החכמה כו׳ ועיין מה שכתוב בד״ה בהעלותך את הנרות164165 בפירוש שמן משחת קדש166 ובד״ה מנורת זהב167168 ועל פסוק כי אתה נרי).169170
oil is the source of Chochmah, etc. And see what is written in the discourse beginning “When you kindle the lamps,” on the meaning of “holy anointing oil,” and in the discourse beginning “A menorah of gold,” and on the verse “For You are my lamp”).
Oil is the source of Chochmah. The text refers to three other discourses where oil is explained in this way.


והנה שרש ענין ההפרש בין הארת פנים שבא משמחת היין ובין הארת פנים שבא רק מצד הארת החכמה
Now, the root of the difference between the shining of the face that comes from the joy of wine and the shining of the face that comes only from the illumination of Chochmah
Now the Alter Rebbe gives the root of the difference between the two kinds of radiance, the one from wine and the one from wisdom.


היינו במה שמן הדם עולה החיות הפנימי בפנים מלמטה למעלה בבחינת קיבוץ והעלאה. וזהו בא בבחינת רשפי אש חמימות בוער כשלהבת ועולה ומתגלה בפנים.
is this: from the blood the inner life-force rises into the face, from below upward, in the manner of gathering and raising up; and this comes as flashes of fire, a warmth burning like a flame, which rises and is revealed in the face.
The radiance of wine rises from below upward: the inner life-force in the blood gathers and rises to the face, like a burning flame, “flashes of fire.”


אבל בחי׳ הארת פנים שמאיר מן החכמה מאיר ובא מלמעלה למטה ואין בזה שום רשפי אש כי החכמה נקרא כח מ״ה [מה] שהוא בחינת ביטול וכו׳:
But the shining of the face that shines from Chochmah shines and comes from above downward, and there are no flashes of fire in it at all, for Chochmah is called ko’ach mah, “the power of what,” which is the level of self-nullification (bittul), etc.
The radiance of wisdom descends from above downward and has no fire in it, because Chochmah is ko’ach mah, the “power of what,” which is self-nullification: it does not assert itself.




27ויובן כ״ז [כל זה] הענין בעבודה שבלב זו תפלה171 שמחמת ההתבוננות באה השמחה ברשפי אש שלהבת172 התלהבות והתלהטות הלב והוא ענין קיבוץ פנימיות החיות שבדם כנ״ל
All this will be understood in “the service of the heart, which is prayer”: through contemplation comes joy, in flashes of fire, a flame of enthusiasm and fervor of the heart; and this is the gathering of the inner life-force that is in the blood, mentioned above,
The difference is seen in prayer, the Sages’ “service of the heart.” Contemplation brings joy that blazes like fire, the heart’s fervor and excitement: the inner life-force in the blood gathering and rising.


כמו יין ישמח כנ״ל. וזהו עבודת חיות הקדש שבמרכבה עליונה דכתיב בהו בוערות כמראה הלפידים173 כו׳.
like “wine gladdens,” mentioned above. And this is the service of the holy Chayos of the supernal Chariot, of whom it is written, “burning like the appearance of torches,” etc.
This is like the gladdening of wine. It is the service of the Chayos, the holy angels of Yechezkel’s vision of the Chariot, who are described as burning like torches.




28ובכל הפרשה נאמר בהן וכנפיהן שר״ל [שרוצה לומר] בחינת אהוי״ר [אהבה ויראה] בהתפעלות התלהבות והתלהטות לעוף כלפי מעלה להבטל וליכלל באור השכינה המאיר עליהם כו׳
And throughout the passage it says of them, “and their wings,” meaning the level of love and awe in excitement, enthusiasm and fervor, to fly upward, to be nullified and included in the light of the Shechinah (Divine Presence) that shines upon them, etc.
Throughout Yechezkel’s vision the Chayos’ “wings” are mentioned; they stand for love and awe in excitement and fervor, reaching upward to dissolve into the light of the Shechinah that shines on them.


וכן במתן תורה כתיב וכל העם רואים את הקולות174 ואת הלפידים175 כי הנה הקולות והלפידים לא באו כדי להפחיד את ישראל
Likewise, at the Giving of the Torah it is written, “And all the people saw the sounds and the torches.” For the sounds and the torches did not come in order to frighten Israel;
The same is true of the Giving of the Torah: the people “saw the sounds and the torches.” These were not meant to frighten Israel.


אלא היו ענין ובחינת אתערותא דלעילא ברשפי אש לעורר את האהבה בישראל באתעדל״ת [באתערותא דלתתא] שיתלהבו נפשותם ברפיש אש התשוקה לה׳ אחד ולזה היו הקולות והלפידים להלהיב כנ״י [כנסת ישראל].
rather, they were an arousal from above (isarusa dileila) in flashes of fire, to awaken the love in Israel as an arousal from below (isarusa dilesata), so that their souls would be set aflame with flashes of the fire of longing for the One G-d. For this the sounds and the torches came: to set the Community of Israel (Knesses Yisrael) aflame.
They were an arousal from above, in flashes of fire, meant to awaken Israel’s own love as an arousal from below, so that their souls would blaze with longing for the One G-d.




29וכן הי׳ [היה] שעל כל דיבור פרחה נשמתן176 שהקולות והלפידים הלהיבו בנפשותם התלהבות אורה ושמחה בבחי׳ כלות הנפש ממש עד שפרחה נשמתם על כל דבור כו׳ וכ״ז [וכל זה] הוא בחינת שמחה בהתבוננות כמו יין ישמח כנ״ל.
And so it was: at each utterance their souls flew out, for the sounds and the torches kindled in their souls an enthusiasm of light and joy, in a state of the actual expiring of the soul, until their souls flew out at each utterance, etc. All this is the level of joy through contemplation, like “wine gladdens,” mentioned above.
At each of the Ten Commandments Israel’s souls flew out of them, as the Talmud relates. The sounds and torches had kindled in them a joy so intense that the soul actually expired; and this is the joy of contemplation, “wine.”


אבל הנה בבחי׳ החכמה להיות כי אור החכמה מאיר מלמעלה למטה ובאה בבחי׳ ביטול המציאות הפך ההתלהבות וזהו שנאמר בחיות הקדש ועל ראשי החיה רקיע177 כעין הקרח הנורא.
But with the level of Chochmah (wisdom), since the light of Chochmah shines from above downward, it comes in the manner of the nullification of existence, the opposite of enthusiasm. And this is what is said of the holy Chayos, “And over the heads of the Chayah was a firmament, like the color of the awesome ice (kerach).”
Chochmah works in the opposite way: its light descends from above and brings nullification, the opposite of excitement. Yechezkel describes it as a firmament “like the awesome ice” over the heads of the Chayos.


פי׳ קרח כמו עד״מ הקרח הגשמי שנגלדו בו המים כך בחי׳ החכמה ממשכת בראשי החיות בחי׳ ביטול במציאות עד דאגלידו מיא178 ונעשו כעין הקרח
The meaning of kerach: just as, by way of analogy, physical ice, in which the water has congealed, so the level of Chochmah draws into the heads of the Chayos the level of nullification of existence, until “the waters congealed” and became like ice;
As water freezes into ice, so Chochmah draws into the Chayos a nullification so complete that their fiery movement stops, as if “the waters froze.”


והוא בחי׳ הנקודה של החר״ק179 שתחת האותיות כי חרק אותיות קר״ח180 להיות בחי׳ הביטול תחת האותיות.
and this is the level of the dot of the chirik, which is beneath the letters, for chirik has the letters of kerach, being the level of nullification beneath the letters.
This is the vowel chirik, a dot placed beneath the letters, whose letters (ches, reish, kuf) are those of kerach, ice: a nullification that stands below the letters, beneath all expression.




30ואזי נאמר בחיות בעמדם תרפינה כנפיהם181 פי׳ שכנפיהם בהתלהבות אהוי״ר [אהבה ויראה] תרפינה למטה כי מתבטלים ממציאות שלהם ועומדים בבחי׳ ביטול לגמרי.
And then it is said of the Chayos, “When they stood, they let down their wings”: that is, their wings, [which were] in the enthusiasm of love and awe, drop down, for they are nullified from their own existence and stand in a state of complete self-nullification (bittul).
Yechezkel then says that when the Chayos stood still, they let down their wings. Their fiery love and awe subsides because they are wholly nullified and no longer exist for themselves.


וזהו להצהיל פנים משמן182 דלכאורה אינו מובן הלשון להצהיל כו׳ והל״ל [והוה ליה למימר] ושמן יצהיל פנים כמו שאמר ולחם כו׳ יסעד ויין ישמח183184185186187188189190 כו׳ וכמ״ש לעיל.
And this is “to make the face radiant from oil.” For seemingly the expression “to make radiant,” etc., is not understood: it should have said, “and oil will make the face radiant,” just as it says, “and bread,” etc., “sustains,” and “and wine gladdens,” etc., as was written above.
This answers the question raised in section 1: why does the verse say “to make radiant,” rather than “oil will make radiant,” to match “bread sustains” and “wine gladdens”?


אך הענין הוא לפי שכל עיקר בחי׳ ויין ישמח הוא כדי שיהיה אח״כ להצהיל פנים משמן
But the point is that the whole essence of the level of “and wine gladdens” is so that afterward there will be “to make the face radiant from oil.”
The answer: the gladdening of wine exists for the sake of the radiance that comes from oil.


כי כל עיקר השמחה ברשפי אש התשוקה בתחלה בבחינת רצוא191 שהוא נקרא יין הוא רק
For the whole essence of the joy in flashes of the fire of longing at first, in the mode of ratzo (running forth), which is called wine, is only
The first, fiery joy and longing, the soul’s ratzo, its “running forth” toward G-d (the Chayos’ “running and returning” in Yechezkel’s vision), is the “wine.” It is only a means to what comes after it.


כדי שיהיה אחר כך בחינת השוב והוא בחינת ההמשכה וגילוי אור הבא על ידי החכמה שהוא בחינת חכמת אדם תאיר פניו192 כו׳
so that afterward there will be the mode of shov (return), which is the drawing down and revelation of light that comes through Chochmah (wisdom), which is the level of “A man’s wisdom makes his face shine,” etc.
That goal is shov, the “return”: the drawing down of light through Chochmah, the calm radiance of wisdom that makes the face shine.


נמצא שמהכוון העקרי הוא בחינת השוב שהוא בחינת להצהיל פנים משמן כי בזה יש קיום יותר.
It follows that the main intention is the mode of shov, which is the level of “to make the face radiant from oil,” for in this there is greater permanence.
So the main goal is shov, the radiance from oil, because it is more lasting than the passing fire of excitement.


אך בהיות שא״א שיבא לבחינת שוב אלא א״כ קדם לו בחינת הרצוא ברשפי אש דוקא והיינו כדי לצאת ממאסר הגוף שזהו על ידי ההתבוננות ורשפי אש כו׳
But since it is impossible to come to the mode of shov unless the mode of ratzo, specifically in flashes of fire, has preceded it, that is, in order to go out from the prison of the body, which is through contemplation and flashes of fire, etc.
Yet one cannot reach shov without first passing through the fiery ratzo, because only that, born of contemplation, breaks the soul out of the prison of the body.


(עמ״ש בד״ה ונקדשתי בתוך193 בנ״י [בני ישראל] ובד״ה והיה לכם לציצית)194 ע״כ אמר תחלה ויין ישמח ואחר כך להצהיל שהוא עיקר המכוון כו׳
(see what is written in the discourse beginning “And I shall be sanctified among the children of Israel” and in the discourse beginning “And it shall be for you as tzitzis”), therefore it says first “and wine gladdens,” and afterward “to make radiant,” which is the main intention, etc.
That is why the verse puts wine first and then “to make radiant,” which is the main purpose. The text refers to two other discourses on this.


(וע׳ מענין ויין ישמח כו׳ בזהר ויחי דר״מ ע״א שמיני ל״ט ע״א195 קרח קע״ז ב׳. פנחס דרט״ז סע״ב [סוף עמוד ב] דרי״ז סע״א [סוף עמוד א]. ויקרא י״ב ע״ב. משפטים קכ״ד ב׳. פקודי דרמ״ו סע״א [סוף עמוד א]).196
(And see on the matter of “and wine gladdens,” etc., in the Zohar: Vayechi, page 240a; Shemini, 39a; Korach, 177b; Pinchas, end of page 216b and end of page 217a; Vayikra, 12b; Mishpatim, 124b; Pekudei, end of page 246a.)
The text lists passages of the Zohar that discuss “and wine gladdens.”


(ועמ״ש בד״ה אסרי לגפן עירה197198 אסר יו״ד שבחינת יו״ד הוא ח״ע [חכמה עילאה] הוא אוסר ומקשר לבחינת גפן כו׳ ע״ש) ובכ״ז [ובכל זה] יובן מה שאנו אומרים
(And see what is written in the discourse beginning “Binding his foal to the vine”: osri, “binding,” is asar yud, “yud binds,” for the level of yud is supernal Chochmah (Chochmah Ila’ah), which binds and connects to the level of the “vine,” etc.; see there.) And with all this will be understood what we say,
The discourse on “Binding his foal to the vine” reads osri, “binding,” as asar yud, “the yud binds”: the yud, which is supernal Chochmah, binds itself to the “vine,” the wine. This also explains a phrase of the prayers, quoted next.


כי באור פניך נתת לנו תורת חיים כו׳ כי התורה מחכמה נפקת והוא בחינת הארת פנים
“For by the light of Your face You have given us a Torah of life,” etc., for the Torah comes forth from Chochmah, and it is the level of the shining of the face.
“By the light of Your face You gave us a Torah of life”: the Torah comes from Chochmah, and Chochmah is the “light of the face.”


(ועוי״ל [ועוד יש לומר] ע״ד שנתבאר לעיל בפי׳ עשה רצונו כרצונך שהוא הרצון הנולד ונמשך מהשכל וההתבוננות שזהו בחינת יין והיינו כדי שעי״ז אח״כ יעשה רצונך כרצונו רצון העליון שלמעלה מהשכל וזהו בחינת העטרה דלקמן
(And it may further be said, along the lines of what was explained above on the meaning of “Make His will as your will”: this is the will that is born and drawn from intellect and contemplation, which is the level of wine; and that is so that through this, afterward, “He will make your will as His will,” the supernal will that is above intellect; and this is the level of the crown [explained] below.
Another way to say it: “wine” is the first reading of “Make His will as your will,” a will born of contemplation. Its purpose is that G-d will then make your will like His, the supernal will above intellect, which is the “crown” explained later.


וזהו ג״כ בחי׳ שמן שהוא מקור החכמה שלמעלה מהבינה והדעת ושכל המושג ומובן נמצא מה שיין משמח שהוא בחי׳ עשה רצונו כרצונך תכליתו הוא להצהיל פנים משמן דהיינו ענין שיעשה רצונך כרצונו כו׳ וכדלקמן בפי׳ מצהלות חתנים מחופתם):
And this is also the level of oil, which is the source of Chochmah, above Binah (understanding) and Daas (knowledge) and the intellect that is grasped and understood. It follows that wine’s gladdening, which is the level of “Make His will as your will,” has as its purpose “to make the face radiant from oil,” that is, the matter of “He will make your will as His will,” etc., as [will be explained] below on the meaning of “the radiant rejoicing of bridegrooms from their chuppah.”)
That supernal will is also “oil,” the source of Chochmah, above Binah, Daas and all that can be understood. So the gladdening of wine (“make His will as your will”) leads to the radiance of oil (“He will make your will as His will”), as will be explained on “the radiant rejoicing of bridegrooms from their chuppah.”




Section 6 · ¶31–33
The crown
31ו ומעתה נבוא לענין הפסוק צאינה וראינה199 כו׳ בעטרה שעטרה לו אמו כי הנה עטרה הוא בחי׳ רצון העליון200 כמ״ש כצנה רצון תעטרנו201 שהוא בחי׳ מקיף עליון
6. Now we come to the matter of the verse “Go out and gaze,” etc., “at the crown with which his mother crowned him.” For the crown is the level of the supernal will, as it is written, “As with a shield, You will crown him with will (ratzon),” which is the level of a supernal encompassing [light] (makif),
Section 6 reaches the crown of the opening verse. The crown is the supernal will, as the psalm says, “You will crown him with will.” It is a makif, an encompassing light that surrounds rather than enters.


והוא בחי׳ כתר תורה והוא למעלה מבחינת לחם ויין שהוא מה שנמשך בבחינת א״פ [אור פנימי] משא״כ עטרה הוא מבחינת גילוי אור א״ס עצמו הסוכ״ע (וע״ד מ״ש בזהר ר״פ בהעלותך)
and it is the level of the “crown of Torah.” And it is above the level of bread and wine, which are what is drawn down as an inner light (or pnimi), whereas the crown is from the level of the revelation of the Infinite Light (Or Ein Sof) itself, the light that encompasses all worlds (sovev kol almin) (and along the lines of what is written in the Zohar at the beginning of Parshas Beha’alosecha)
It is the “crown of Torah,” higher than bread and wine, which are an inner light (or pnimi) that enters the vessels. The crown is the revelation of the Infinite Light itself, the light that encompasses all worlds.


(דקמ״ח ע״ב) בפי׳ והוא כחתן יוצא מחופתו202203 מאן איהו חופתו דא איהו עטרה שעטרה לו אמו204 כו׳
(page 148b), on the meaning of “And he is like a bridegroom coming out of his chuppah”: “What is his chuppah? This is the crown with which his mother crowned him,” etc.
The Zohar at the beginning of Beha’alosecha explains “like a bridegroom coming out of his chuppah”: the chuppah is “the crown with which his mother crowned him.”


ומבואר לעיל בד״ה לסוסתי שבחי׳ חופה הוא סוכ״ע ועמ״ש מזה ג״כ בד״ה תורה צוה205 וע׳ בזהר בראשית ד״ח ע״א206
And it is explained above, in the discourse beginning “To My mare,” that the level of the chuppah is the light that encompasses all worlds; and see what is written on this also in the discourse beginning “The Torah commanded”; and see the Zohar, Bereshis, page 8a.
The earlier discourse “To My mare” explained that the chuppah is the light that encompasses all worlds. The text also refers to another discourse and to the Zohar.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אלעתיד לבוא צדיקים יושבים ועטרותיהם בראשיהם207 שלעתיד יומשך ויתגלה אור א״ס הסובב כל עלמין בבחי׳ גילוי
Therefore our Sages, of blessed memory, said that in the time to come the righteous sit with their crowns on their heads: for in the time to come the Infinite Light that encompasses all worlds will be drawn down and revealed, in a manner of revelation.
That is why the Sages describe the World to Come as the righteous sitting with crowns on their heads: then the light that encompasses all worlds will be openly revealed.


והנה מבחינת בעטרה שעטרה לו אמו ביום חתונתו נמשך בחי׳ להצהיל פנים משמן וכמאמר קול מצהלות חתנים מחופתם.208
Now, from the level of “the crown with which his mother crowned him on the day of his wedding” comes the level of “to make the face radiant from oil,” as in the saying, “the sound of the radiant rejoicing (mitzhalos) of bridegrooms from their chuppah.”
From the crown comes the radiance from oil, as the wedding blessing says, “the radiant rejoicing (mitzhalos) of bridegrooms from their chuppah”: the radiance comes from the chuppah, the encompassing crown.




32והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נובלות חכמה שלמעלה תורה.209 פירש שהתורה כמו שירדה למטה נמשכה מבחינת אחוריים דח״ע [דחכמה עילאה] כמ״ש באגה״ק [באגרת הקודש] ד״ה עוטה אור210
The explanation: our Sages, of blessed memory, said, “The fallen fruit of the wisdom Above is Torah.” The meaning is that the Torah, as it has descended below, is drawn from the level of the “back” (achorayim) of supernal Chochmah (Chochmah Ila’ah), as is written in Iggeres HaKodesh, in the passage beginning “He wraps Himself in light.”
The Midrash calls the Torah “the fallen fruit of the wisdom Above”: the Torah as it has come down to us comes from the “back” of supernal Chochmah, its outer aspect, as Iggeres HaKodesh explains in the epistle “He wraps Himself in light.”


וזהו בחינת התורה שנק׳ לחם ועמ״ש בענין דומה דודי לצבי211 מה צבי מחזיר ראשו לאחוריו כו׳
And this is the level of the Torah that is called bread. (And see what is written regarding “My beloved is like a gazelle”: just as a gazelle turns its head back, etc.)
This outer level of the Torah is what is called “bread.” The text compares it to the gazelle of Shir HaShirim, which turns its head back: a revelation that comes from behind, so to speak.


אמנם בחינת להצהיל פנים היינו ענין יאר ה׳ פניו שיומשך בהתורה גילוי עצמיות ח״ע [חכמה עילאה] ממש שלמעלה מבחי׳ נובלות חכמה כו׳
But the level of “to make the face radiant” is the matter of “May Havayah make His face shine”: that there be drawn into the Torah the revelation of the very essence of supernal Chochmah, which is above the level of “the fallen fruit of wisdom,” etc.,
“To make the face radiant,” however, is the “face” of the Priestly Blessing, “May Havayah make His face shine”: the revelation within the Torah of the very essence of supernal Chochmah, higher than its “fallen fruit.”


וכענין חכמת אדם תאיר פניו212213 שהוא ע״י רוב הגילוי אור חדש ממקור החכמה הנובע214 כ׳ו
as in “A man’s wisdom makes his face shine,” which is through the great revelation of new light from the source of wisdom that flows forth, etc.
It is the shining face of “a man’s wisdom,” which comes from a great revelation of new light from the very source of wisdom, the flowing spring of Mishlei.


וזהו ענין עוסק בתורה לשמה לשם התורה עצמה שיהיה אור א״ס ב״ה שורה ומתגלה בה וזהו להצהיל פנים משמן215 דייקא
And this is the matter of one who occupies himself with Torah for its own sake: for the sake of the Torah itself, that the Infinite Light (Or Ein Sof), blessed be He, should rest and be revealed in it. And this is “to make the face radiant” specifically “from oil,”
This is studying Torah “for its own sake,” for the sake of the Torah itself: so that the Infinite Light should rest in it and be revealed. This is why the radiance comes specifically “from oil.”


כי שמשן הוא מקור הח״ע [החכמה עילאה] ועצמיותה ושרשה וכמשנ״ת [וכמו שנתבאר] לעיל ומשם דייקא נמשך בחי׳ להצהיל פנים יאר ה׳ פניו כו׳
for oil is the source of supernal Chochmah, its essence and its root, as was explained above; and specifically from there comes the level of “to make the face radiant,” “May Havayah make His face shine,” etc.
Oil is the source of supernal Chochmah, its essence and its root, as explained earlier, and from there alone comes the shining face of the Priestly Blessing.


אך עכ״ז [עם כל זה] בחי׳ להצהיל ומצהלות חתנים נמשך מחופתם דוקא שהוא מבחי׳ סוכ״ע שמשם נמשך הגילוי להיות בחי׳ להצהיל פנים משמן
Nevertheless, the level of “to make radiant” and “the radiant rejoicing of bridegrooms” comes specifically “from their chuppah,” which is from the level of the light that encompasses all worlds (sovev kol almin), from which comes the revelation that is the level of “to make the face radiant from oil”;
Yet the radiance, “the radiant rejoicing of bridegrooms,” comes “from their chuppah”: from the light that encompasses all worlds, which brings about the revelation of the radiance from oil.


דהיינו שע״י בחי׳ עטרה וחופה הנ״ל נמשך להיות גילוי בחי׳ עצמיות ח״ע [חכמה עילאה] הנקרא שמן מה שלמעלה מבחי׳ נובלות כו׳
that is, through the level of the crown and the chuppah mentioned above, there comes about the revelation of the level of the essence of supernal Chochmah, which is called oil, that which is above the level of the “fallen fruit,” etc.
So it is through the crown and the chuppah, the encompassing light, that the essence of supernal Chochmah, called oil, is revealed, above the level of the Torah’s “fallen fruit.”


(ועמ״ש מזה בד״ה תורה צוה הנ״ל ועיין בזהר ויקרא) (דף ז׳ ע״ב)216 ע״פ כשמן הטוב217 כו׳ ובזהר הרקיע שם ור״פ אמור (דפ״ח)
(And see what is written on this in the discourse beginning “The Torah commanded,” mentioned above; and see the Zohar, Vayikra) (page 7b) on [the verse] “Like the good oil,” etc., and in the Zohar HaRakia there, and at the beginning of Parshas Emor (page 88).
The text points to the discourse “The Torah commanded,” and to the Zohar on “Like the good oil upon the head,” which explains the good oil as the holy anointing oil that flows from Atik Kadisha onto the head of the King.


גם י״ל [יש לומר] במש״כ [במה שכתוב]218 ועיקר העטרה היינו גילוי אור אבא בחינת שמן שהוא ע״ד מ״ש בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳]219 ומתפארת דאבא נעשה לו נשמה כו׳ וכתר אמיתי נעשה220 כו׳
It may also be said, regarding what is written, that the essence of the crown is the revelation of the light of Abba, the level of oil, along the lines of what is written in Etz Chaim, Sha’ar 22, chapter 3: “And from the Tiferes of Abba a soul is made for him,” etc., “and a true Keser is made,” etc.;
An alternative suggestion: the essence of the crown is the revelation of the light of Abba (Chochmah), which is oil. Etz Chaim says that the soul of the crown of Z’eir Anpin is made from the Tiferes of Abba, while the true Keser is made from Arich Anpin itself.


ע״ש וע׳ בזהר אמור (דק״ב סע״ב [סוף עמוד ב])221 ובפי׳ הרמ״ז [הרב משה זכות] שם גבי וכדין ירית מלכא לאו״א [לאבא ואימא]222 כו׳ ע״ש אך עיקר המכוון כאן הוא כנ״ל והכל עולה בקנה א׳.
see there. And see the Zohar, Emor (end of page 102b), and the commentary of the Ramaz there, on “and then the King inherits Abba and Imma,” etc.; see there. But the main intent here is as mentioned above, and it all comes to one thing.
The Zohar in Emor, with the Ramaz’s commentary, also speaks of the King “inheriting” Abba and Imma when He is crowned. But the main explanation is the one given above, and the two readings agree.


אך מכל מקום נקרא בעטרה שעטרה לו אמו כי אף שהעטרה עצמה היא למעלה מעלה מבחי׳ אימא
Even so, it is called “the crown with which his mother crowned him,” for although the crown itself is far, far above the level of Imma
Why, then, is the crown called the one “his mother crowned him with,” when the crown is far above Imma (Binah)?


(וכמ״ש הרמ״ז [הרב משה זכות] וכמ״ש ג״כ במק״מ [במקדש מלך] פ׳ אחרי בדף ס״ו ע״ב)223 שהיא בחי׳ יין ישמח כמ״ש אם בנים שמחה224 עכ״ז [עם כל זה] שעטרה לו אמו.
(as the Ramaz writes, and as is also written in the Mikdash Melech on Parshas Acharei, page 66b), which [Imma] is the level of “wine gladdens,” as it is written, “a joyful mother of children,” nevertheless it is that “with which his mother crowned him.”
Imma is the level of “wine gladdens,” the joy of understanding, as the psalm calls her “a joyful mother of children.” Even so, the crown comes through her.


כי להיות גילוי והמשכת עטרה זו צ״ל כסדר המדרגות וכמאמר עשה רצונו כרצונך כדי שיעשה רצונך כרצונו225 ונת׳ [ונתבאר] למעלה בפי׳ שיעשה רצונך כרצונו שהוא ענין גילוי בחינת רצון העליון שלמעלה מהחכמה
For the revelation and drawing down of this crown must follow the order of the levels, as in the saying, “Make His will as your will, so that He will make your will as His will.” And it was explained above that “He will make your will as His will” is the revelation of the level of the supernal will, which is above Chochmah,
The reason: the crown can be revealed only in order, step by step, as in the Mishnah, “Make His will as your will so that He will make your will as His will.” As explained above, “He will make your will as His will” is the revelation of the supernal will, above Chochmah.


דהיינו המשכת הכתר שהרצון העליון שהוא רצונו יומשך ויתגלה ברצון התחתון שנקרא רצונך וכדי שיהיה בחינה זו צ״ל תחלה עשה רצונו כרצונך.
that is, the drawing down of Keser: that the supernal will, which is “His will,” should be drawn down and revealed in the lower will, which is called “your will.” And for this level to come about, there must first be “Make His will as your will.”
That is the drawing down of Keser, the supernal will (“His will”), into the lower, human will (“your will”). For this to happen, there must first be “Make His will as your will.”


והוא על ידי התבוננות בחינת יין ישמח שעי״ז מולידים הרצון התחתון. והוא גורם לגילוי רצון העליון.
And this is through contemplation, the level of “wine gladdens,” through which the lower will is born; and it brings about the revelation of the supernal will.
That first step comes through contemplation, the “wine” that gladdens, which gives birth to the lower will, and this in turn brings about the revelation of the supernal will.


וזהו בעטרה שעטרה לו אמו כו׳. (וז״ש [וזהו שכתוב] בזהר אמור) (דצ״ד ע״א)226 והאי יין מעטרא למלכא בעטרוי227 הה״ד [הדא הוא דכתיב] שעטרה לו אמו.
And this is “the crown with which his mother crowned him,” etc. (And this is what is written in the Zohar, Emor) (page 94a): “And this wine crowns the King with His crowns, as it is written, ‘with which his mother crowned him.’”
This is why the crown is the one “his mother crowned him with”: the joy of understanding (Imma, wine) leads to the crown. The Zohar in Emor says it outright: “this wine crowns the King with His crowns.”


ועיין מה שכתוב בד״ה ויקהל משה228229 מענין רצון התחתון שהוא כלי לגילוי רצון העליון כו׳ ועל ידי עטרה זו נמשך בחינת להצהיל פנים משמן כו׳
And see what is written in the discourse beginning “And Moshe assembled,” on the lower will being a vessel for the revelation of the supernal will, etc. And through this crown comes the level of “to make the face radiant from oil,” etc.
The discourse “And Moshe assembled” explains how the lower will is a vessel for the revelation of the supernal will. Through this crown comes the radiance from oil.


וענין במלך שלמה מלך שהשלום שלו נתבאר למעלה שעי״ז נמשך שלום בפמליא של מעלה ובפמליא של מטה. ומקור בחינת שלום זה נמשך מבחי׳ העטרה וכתר תורה.230231
And the matter of “at King Shlomo,” the King to Whom peace belongs, was explained above: that through this, peace is drawn down in the household Above and in the household below. And the source of this level of peace comes from the level of the crown and the crown of Torah.
And “King Shlomo,” the King to Whom peace belongs, was explained earlier: through the Torah there is peace Above and below. The source of that peace is the crown, the crown of Torah.




33והנה כדי להיות גילוי בחינת עטר זו צ״ל צאינה וראינה232 צאינה בבי״ע וכמו עד״מ שאבן טוב233 המבהיק ביותר א״א לראות ולהביט בו נגד השמש ממש
Now, for there to be the revelation of this level of the crown, there must be “Go out and gaze”: “go out” into Beriah, Yetzirah and Asiyah. As, by way of analogy, a precious stone that sparkles exceedingly cannot be seen and looked at directly facing the sun,
To see the crown one must “go out” of Atzilus into the lower worlds of Beriah, Yetzirah and Asiyah. A brilliant gem cannot be seen properly against the sun itself.


רק דייקא במקום שאין שם אור כ״כ [כל כך] וגם כמו שא״א להסתכל באור האבוקה מקרוב ממש אלא מרחוק כו׳
but specifically in a place where there is not so much light; and also as it is impossible to look at the light of a torch from really close by, but only from afar, etc.
It is seen only in a place with less light; and a torch cannot be looked at from up close, only from a distance. The crown is likewise seen only from “outside.”


(גם יש לומר דוגמא לזה ממ״ש בע״ח [בעץ חיים] של״א234 פ״א בשם הזהר בפי׳ ותתצב אחותו מרחוק.235 מרחוק ה׳ נראה לי כי כל אורות אבא הם מרחוק ולא מקרוב236 כו׳ ובפע״ח [ובפרי עץ חיים] שער העמידה ס״פ י״ג)
(One may also say that there is an example of this in what is written in Etz Chaim, Sha’ar 31, chapter 1, in the name of the Zohar, on the meaning of “And his sister stationed herself from afar,” [and] “From afar Havayah appeared to me”: for all the lights of Abba are from afar and not from near, etc.; and in Pri Etz Chaim, Sha’ar HaAmidah, end of chapter 13.)
Etz Chaim makes a similar point in the name of the Zohar: the verses “His sister stood from afar” and “From afar Havayah appeared to me” teach that all the lights of Abba (Chochmah) are seen from afar and not from near.


ועוי״ל [ועוד יש לומר] כפשוטו בפי׳ צאינה שזהו ענין לכו לחמו כו׳ כי עם היות דהעטרה היא שעטרה לו אמו שהיא בחי׳ אם הבנים שמחה237 וישמחו בך כו׳
It may further be said, according to its plain sense, that the meaning of “Go out” is the matter of “Go, eat,” etc. For although the crown is that “with which his mother crowned him,” which is the level of “a joyful mother of children” and “will rejoice in You,” etc.,
A second, simpler reading: “Go out” is the “Go” of “Go, eat of my bread.” The crown comes from the “mother,” the joyful mother of children, Israel rejoicing in G-d.


אך שמחה זו היא בחי׳ יינה של תורה כנל וכמו שא״א לשתות יין אליבא ריקנא כך מתחלה צ״ל ולחם לבב אנוש יסעד238
this joy is the level of the “wine” of the Torah, as mentioned above; and just as it is impossible to drink wine on an empty stomach, so first there must be “and bread sustains the heart of enosh,”
That joy is the wine of the Torah. Just as one should not drink wine on an empty stomach, one must first have the bread that sustains the heart of enosh.


והיינו לכו לחמו בלחמי239 וזהו צאינה כו׳ ואח״כ ויין ישמח כו׳ להצהיל פנים וזהו וראינה בעטרה שעטרה לו אמו ביום חתונתו240241242243244 כו׳
that is, “Go, eat of my bread”; and this is “Go out,” etc. And afterward “and wine gladdens,” etc., “to make the face radiant,” and this is “and gaze at the crown with which his mother crowned him on the day of his wedding,” etc.
So “Go out” is “Go, eat of my bread,” and then comes the wine that gladdens and makes the face radiant; and that is “gaze at the crown with which his mother crowned him on the day of his wedding,” the Giving of the Torah.


(ועיין מענין צאינה וראינה בעטרה כו׳ בזח״א [בזהר חלק א] ויחי רמ״ו א׳ רמ״ח סע״ב [סוף עמוד ב] ח״ב [חלק ב׳] וארא כ״ב א׳ תרומה קל״ד א׳ ח״ג [חלק ג׳] אמור צ״ח א׳ נשא קמ״ח ב׳ בלק ר״ט245 א׳):
(And see on the matter of “Go out and gaze at the crown,” etc., in the Zohar, Part I, Vayechi 246a and end of 248b; Part II, Va’era 22a, Terumah 134a; Part III, Emor 98a, Nasso 148b, Balak 209a.)
The text lists passages of the Zohar that discuss “Go out and gaze at the crown.”



In one’s avodah
A person should give his mind chiefly to the Torah, both its revealed teachings and its inner dimension, and only a little to business. In prayer he should contemplate G-d’s greatness until love is kindled, and study Torah afterward in that spirit, for its own sake. When the love fades during the working day, he can at least set aside every foreign desire. He should keep the Torah and mitzvos with joy, which comes through contemplating that they are G-d’s own will. The order is bread first, then wine: Torah study strengthens even one who has no love yet, and through it he comes to the joy and the radiance.
Questions for discussion
	Why does the Alter Rebbe insist that wine’s joy exists for the sake of oil’s radiance, and yet that the radiance cannot be reached without the wine first?
	How does the image of Metatron rising on Shabbos and descending each Sunday explain both the verse “his days are like grass” and the way we count the days of the week?
	What is the difference between the two readings of “Make His will as your will,” and how does each lead to “He will make your will as His will”?
	Why can “Nullify your will” apply only outside prayer, and what does that teach about the hours of work and business?
	In what sense must one “go out” in order to see the crown, and how do the analogies of the gem and the torch explain it?

Sources and references
Notes
Paragraph 1
1צאינה וראינה
According to the note, another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ז ע׳ קע. באוה״ת שה״ש ע׳ שצא ואילך עם הגהות אחרות. קצת הערות שם ע׳ שפט. הדרוש במאמרי אדה״א נ״ך ע׳ רסו מיוסד על ד״ה זה. בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קעג מציין שד״ה זה שייך למתן תורה. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2צאינה וראינה
The verse describes King Shlomo crowned by his mother on his wedding day. It is the opening verse of the maamar, which explains the “crown” as the revelation that comes through the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
3ביום חתונתו זו מ״ת
The Mishnah at the end of Taanis reads “the day of his wedding” as the Giving of the Torah and “the day of the gladness of his heart” as the building of the Beis HaMikdash. The Alter Rebbe builds the maamar on the first reading.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
4ועיין ברכות דנ״ז סע״א
According to the note, the Or HaTorah copies the Talmud’s words there: one who sees wine in a dream, if he is a Torah scholar, it is always good for him, as it says, “and drink of the wine that I have mixed.”
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שצב מעתיק מהגמרא ”הרואה יין בחלום כו׳ אם ת״ח לעולם יפה לו שנאמר ושתו ביין מסכתי”.
5לריח שמניך
On “For the fragrance of your good oils,” the Midrash says that the Rabbis read the two oils as the two Torahs, the Written and the Oral, and speaks of those who occupy themselves with “the oil of the Torah.” This is the source for the Torah’s being called oil.
Shir HaShirim Rabbah 1:3–4שיר השירים רבה א׳:ג׳-ד׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים, רַבִּי יַנַּאי בְּרֵיהּ דְּרַבִּי שִׁמְעוֹן, כָּל הַשִּׁירִים שֶׁאָמְרוּ לְפָנֶיךָ הָאָבוֹת, רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, כְּאָדָם שֶׁמֵּרִיק מִכְּלִי לִכְלִי חֲבֵרוֹ. כָּל הַמִּצְווֹת שֶׁעָשׂוּ לְפָנֶיךָ הָאָבוֹת רֵיחוֹת הָיוּ, אֲבָל אָנוּ שֶׁמֶן תּוּרַק שְׁמֶךָ, מָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה מִצְווֹת עֲשֵׂה וּשְׁלשׁ מֵאוֹת וְשִׁשִּׁים וְחָמֵשׁ מִצְווֹת לֹא תַעֲשֶׂה. רַבִּי אֱלִיעֶזֶר וְרַבִּי יְהוֹשֻׁעַ וְרַבִּי עֲקִיבָא. רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִהְיוּ כָּל הַיַּמִּים דְּיוֹ, וַאֲגַמִּים קוּלְמוֹסִין, וְשָׁמַיִם וְאֶרֶץ מְגִלּוֹת, וְכָל בְּנֵי …
“By the fragrance of your good oils, your name is like poured oil; therefore, the young women love you” (Song of Songs 1:3). “By the fragrance of your good oils,” Rabbi Yanai son of Rabbi Shimon [said]: All the songs that the patriarchs recited before You were fragrances, but we, “your name is like poured oil,” like a person who empties from his vessel to the vessel of another. All the mitzvot that the patriarchs performed before You were fragrances, but we, “your name is like poured oil,” [we have] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6לחם ויין ושמן הם בחי׳ ומעלות שונות שיש בתורה
According to the note, the three levels of the Torah as bread, wine and oil are explained at length there.
Kehot’s noteבארוכה באמרי בינה שער הק״ש פנ״ג ואילך. — משיחות פ׳ מקץ תשנ״ב ע׳ 195.
7ויין ישמח לבב אנוש
The psalm praises G-d for the wine that gladdens, the oil that makes the face shine and the bread that sustains. The maamar reads the three as three levels of the Torah and analyzes each clause.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהילים קד, טו.
8The Talmud explains “for your love is better than wine” as the Congregation of Israel saying that the words of the Sages are sweeter to it than “the wine of the Torah.” The Alter Rebbe cites it for the Torah’s being called wine.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9והעיר שושן צהלה ושמחה
When Mordechai went out in royal garments, the city of Shushan rejoiced and was glad. The verse pairs the two words, which raises the question of how “radiance” differs from “joy.”
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
10The prophet calls the heart crooked above all and “anush,” sick. The Alter Rebbe takes this as the sense of enosh in the verse of bread: man in his weakness.
Jeremiah 17:9ירמיהו י״ז:ט׳
עָקֹב הַלֵּב מִכֹּל וְאָנֻשׁ הוּא מִי יֵדָעֶנּוּ:
The heart is deceitful above all things, And it is exceeding weak—who can know it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אין לך עשב שאין לו מזל
The Midrash says there is no blade of grass below that does not have a mazal in the heavens that strikes it and tells it to grow. The Alter Rebbe uses it to show that physical things and their pleasures receive their life through the mazalos.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteראה ב״ר פ״י, ו. זח״א רנא, א. מו״נ ח״ב פ״י. אגה״ק סס״כ.
12וכל קרבי
“Bless Havayah, O my soul, and all my innards, His holy Name.” The Alter Rebbe refers to a known explanation built on this verse about the waste that the inner organs separate from food.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, א.
13טעמו וראו כי טוב ה׳
The psalmist invites us to taste and see that G-d is good. Here it describes the opposite of craving worldly pleasures: tasting the goodness of G-dliness.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט.
14ראה נתתי לפניך את החיים
Moshe sets life and good, death and evil, before Israel (the verse has the word “today,” which the maamar omits). The Alter Rebbe reads life and death as spirituality and physicality.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו (שם ”היום” את).
15ובחרת בחיים
The Torah commands Israel to choose life. In the maamar, choosing life means choosing the spiritual over the physical.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יט.
16לאהבה את ה׳ אלקיך כי הוא חייך
The next verse asks Israel to love G-d, cleave to Him and listen to His voice, “for He is your life.” The Alter Rebbe takes it as the love that comes from recognizing G-d as one’s life.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
17לכו לחמו בלחמי
Wisdom invites the simple to eat her bread and drink her mixed wine. The Alter Rebbe brings it to show that the Torah is called both bread and wine.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
18The Talmud teaches that for a Torah scholar, seeing wine in a dream is always a good sign, citing “and drink of the wine that I have mixed.” The Alter Rebbe refers to it as evidence that the Torah is likened to wine.
Berakhot 57a:8ברכות נ״ז א:ח׳
הָרוֹאֶה זֵיתִים בַּחֲלוֹם, זוּטְרֵי — פָּרֵי וְרָבֵי וְקָאֵי עִסְקֵיהּ כְּזֵיתִים. וְהָנֵי מִילֵּי פֵּרֵי, אֲבָל אִילָנֵי — הָוְיִין לֵקהּ בָּנִים מְרוּבִּין, שֶׁנֶּאֱמַר: ״בָּנֶיךָ כִּשְׁתִלֵי זֵיתִים וְגוֹ׳״. אִיכָּא דְּאָמְרִי הָרוֹאֶה זַיִת בַּחֲלוֹם — שֵׁם טוֹב יוֹצֵא לוֹ, שֶׁנֶּאֱמַר: ״זַיִת רַעֲנָן יְפֵה פְרִי תֹאַר קָרָא ה׳ שְׁמֵךְ״. הָרוֹאֶה שֶׁמֶן זַיִת בַּחֲלוֹם — יְצַפֶּה לִמְאוֹר תּוֹרָה, שֶׁנֶּאֱמַר: ״וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ״. הָרוֹאֶה תְּמָרִים בַּחֲלוֹם — תַּמּוּ עֲוֹנוֹתָיו, שֶׁנֶּאֱמַר: ״תַּם עֲוֹנֵךְ בַּת צִיּוֹן״.
Who dreams of olives, if small, his business will be fruitful and multiply and endure like olives. But this applies only to [dreaming of] the fruit ; if [he dreamt] of olive-trees, then he will have numerous offspring; as it is said, "Thy children like olive-plants, round about thy table" (Ps. cxxviii. 3). Some say that he who dreams of the olive, a good name will proceed from him; as it is said, "The L-rd called thy name a leafy olive-tree, fair and goodly fruit" (Jer. xi. 16). Who dreams …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 2
19נכספה וגם כלתה נפשו
“My soul yearns, and even expires, for the courts of Havayah.” The Alter Rebbe uses the phrase for the higher love that comes from contemplating the Infinite Light.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20The prophet calls the heart crooked above all. Here it describes one who is drawn after physical desires.
Jeremiah 17:9ירמיהו י״ז:ט׳
עָקֹב הַלֵּב מִכֹּל וְאָנֻשׁ הוּא מִי יֵדָעֶנּוּ:
The heart is deceitful above all things, And it is exceeding weak—who can know it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אני ה׳ לא שניתי
G-d says that He has not changed, and the children of Yaakov have not been consumed (the verse reads “and you,” not “and how”). The Alter Rebbe reads “not consumed” as a rebuke: they have not “expired” in longing for the unchanging G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
22The command to choose life, recalled here as the basis of the first, lower love.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אותי עזבו מקור מים חיים
G-d laments that His people forsook Him, the source of living waters, to dig broken cisterns (the verse spells the word for cisterns differently). The Alter Rebbe applies the broken cisterns to physical pleasures, which come from the shattering of the vessels.
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, יג, ושם כתי׳ בארות בארת, יעו״ש. [כ].
24Kehot’s note points to Psalms 31:11 for these words.
Psalms 31:11תהילים ל״א:י״א
כִּי כָלוּ בְיָגוֹן חַיַּי וּשְׁנוֹתַי בַּאֲנָחָה כָּשַׁל בַּעֲוֺנִי כֹחִי וַעֲצָמַי עָשֵׁשׁוּ:
For my life is spent in sorrow, and my years in sighing; My strength faileth because of mine iniquity, and my bones are wasted away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25כשל בעוני כחי
The psalmist says that his strength has stumbled because of his iniquity. The Alter Rebbe uses it to show that iniquity weakens the power of the soul.
Psalms 31:11תהילים ל״א:י״א
כִּי כָלוּ בְיָגוֹן חַיַּי וּשְׁנוֹתַי בַּאֲנָחָה כָּשַׁל בַּעֲוֺנִי כֹחִי וַעֲצָמַי עָשֵׁשׁוּ:
For my life is spent in sorrow, and my years in sighing; My strength faileth because of mine iniquity, and my bones are wasted away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, יט.
26כי אם עונותיכם היו מבדילים
The prophet says that Israel’s iniquities have separated them from their G-d. Here the “iniquities” are read as the physicality of the body, which forms a separating screen.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
27The prophet decries those who put darkness for light and bitter for sweet (the maamar reverses the order). The Alter Rebbe sees in it the essence of the soul’s sickness: a perverted sense of what is good.
Isaiah 5:20ישעיהו ה׳:כ׳
הוֹי הָאֹמְרִים לָרַע טוֹב וְלַטּוֹב רָע שָׂמִים חֹשֶׁךְ לְאוֹר וְאוֹר לְחֹשֶׁךְ שָׂמִים מַר לְמָתוֹק וּמָתוֹק לְמָר:
Woe unto them that call evil good, And good evil; That change darkness into light, And light into darkness; That change bitter into sweet, And sweet into bitter!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28כך עד״ז חולי הנפש . . וראו כי טוב ה׳)
According to the note, this passage appears there in different words: so is the sickness of the soul, that the world’s desires are pleasant to him, so that he sinks in the depths of time and forgets what is essential; with the verses “for praise is pleasant and comely” and “as with fat and abundance my soul is satisfied.”
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שצג מובא זה בשינוי לשון: ”כן הוא חולי הנפש שתאות העולם עריבים עליו להיות נטבע במצולת הזמן ונשכח ממנו העיקר, כמ״ש כי נעים נאוה תהילה וכתיב כמו חלב ודשן תשבע נפשי)”.
29טעמו וראו כי טוב ה׳
The invitation to taste G-d’s goodness. The sick soul cannot taste it.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30In Shir HaShirim the beloved says she is “lovesick.” The Alter Rebbe borrows the phrase for the sickness of a soul whose love is drawn to the world’s desires.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
31יש כמה שמות אנוש איש אדם
According to the note, the different names for man are discussed there as well.
Kehot’s noteראה גם אוה״ת ויקרא כרך ד ע׳ א׳מח ואילך. [סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קעא ואילך].
32כמה שמות אנוש איש אדם ואדם גבוה מכולן
The Zohar in Parshas Tazria teaches that a person is called by several levels, adam, gever, enosh and ish, and that adam is the greatest of them. The Alter Rebbe cites it for the ranking of the names.
Zohar, Tazria 22:105–23:115ספר הזהר, תזריע כ״ב:ק״ה-כ״ג:קט״ו
So the benefit of light is only felt from its contrast with darkness, and similarly white is only known and valued from its contrast with black.’ R. Isaac said: ‘It is the same with sweet and bitter: a man does not know what sweet is until he tastes bitter.’ We have learnt: Man in the Scripture has four names- adam, geber, enosh, ish-and the highest of them is adam.’ Said R. Judah: ‘But is it not written, “When a man (adam) shall bring from you an offering” (Lev. 1, 2), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33זכר ונקבה בראם
Male and female together are named Adam. The Alter Rebbe infers that adam denotes completeness, the union of giver and receiver.
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ה, ב.
34אדם לשון אדמה לעליון
The note says that the source of this phrase is given earlier, at 11c.
Kehot’s noteנסמן לעיל יא, ג.
35אדמה לעליון
The verse speaks of being “like the Most High.” The Alter Rebbe uses it to explain the name adam as a likeness of what is Above.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36לפי שכלו יהולל איש
A man is praised according to his intellect. The Alter Rebbe brings it to show that ish is the level of the emotions, which is praised according to the intellect that guides it.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
Paragraph 4
37ואדם . . מוחין דגדלות
The note sends the reader to the additions at the end of the Kehot edition’s notes for more on adam as the state of the mature intellect.
Kehot’s noteראה בהוספות להערות וציונים.
38אשרי איש ירא את ה׳
“Fortunate is the man who fears Havayah,” and the next verse says his offspring will be mighty in the land. The Alter Rebbe brings it to show that the name ish, though below adam, still describes strength and worth.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־Havayah בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, א.
39The heart is crooked and “anush,” sick. It defines enosh as weakness of the soul.
Jeremiah 17:9ירמיהו י״ז:ט׳
עָקֹב הַלֵּב מִכֹּל וְאָנֻשׁ הוּא מִי יֵדָעֶנּוּ:
The heart is deceitful above all things, And it is exceeding weak—who can know it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40מה אנוש כי תזכרנו
The psalmist marvels that G-d is mindful of frail man. The Zohar reads enosh here as weakness.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ועל דמות הכסא דמות כמראה אדם
In the vision of the Chariot, upon the likeness of the Throne is a likeness like the appearance of a man. The Alter Rebbe brings it to show that adam describes G-d Above.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ה׳ איש מלחמה
In the Song at the Sea, G-d is called “a man of war.” It shows that ish too is a name for G-d Above.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ג.
43כמ״ש בפרשה פנחס (דרי״ז)
According to the note, the Or HaTorah’s version reads here: “the meaning of enosh is the naar, Metatron.”
Kehot’s note”פי׳ אנוש הוא נער מט״ט” — אוה״ת שה״ש ע׳ שצ. וע׳ שצג. ובד״ה פתח ר׳ חייא תקס״ו ע׳ שו ואילך. מט״ט דיצירה נק׳ אנוש ונקרא נער. ראה לעיל פ׳ פנחס עט, ב. פ׳ האזינו עו, ד וש״נ.
44The psalm compares man’s days to grass and to the flower of the field. The Zohar applies it to the angel who is renewed again and again, like grass.
Psalms 103:15תהילים ק״ג:ט״ו
אֱנוֹשׁ כֶּחָצִיר יָמָיו כְּצִיץ הַשָּׂדֶה כֵּן יָצִיץ:
As for man, his days are as grass; As a flower of the field, so he flourisheth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אנוש כחציר ימיו
The Zohar in Pinchas explains “gladdens the heart of enosh” as the secret of the youth who rises to old age and returns as before, and therefore it is written, “Enosh, his days are like grass.” This is the passage the Alter Rebbe cites for enosh as Metatron.
Zohar, Pinchas 13:84–15:107ספר הזהר, פנחס י״ג:פ״ד-ט״ו:ק״ז
1the first 13 lines of the Hebrew text are not translated.R. Abba and R. Jose once rose at midnight to study the Torah. As they were sitting they saw a shadow hovering over them and going to and fro in the house, and they marvelled greatly. Said R. Abba: ‘Jose, my son, I will tell you what once happened to me with the Sacred Lamp. Once we were walking in the Valley of Ono, studying the Torah. To escape the heat of the sun we sat down in the hollow …
The Zohar; London, Soncino Press, 1933 (Public Domain)
46נער הייתי גם זקנתי
“I was a youth, and I have also grown old.” The Alter Rebbe applies it to Metatron, the naar who rises and descends.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לז, כה.
47בגמ׳ דחזקת הבתים
The Talmud asks whether eating three crops within thirty days, as with aspasta, would establish possession of a field. Aspasta is a fodder crop that is cut and soon grows back, and the Alter Rebbe uses it to explain the grass of the verse.
Bava Batra 28b:9בבא בתרא כ״ח ב:ט׳
Kehot’s noteב״ב כח, ב. וע׳ שם (כ, ב). [כ].
48The Zohar in Terumah explains that the name enosh denotes one who was not in his full strength, citing “What is enosh, that You should remember him.” The Alter Rebbe cites it for enosh as weakness.
Zohar, Terumah 78:761–79:771ספר הזהר, תרומה ע״ח:תשס״א-ע״ט:תשע״א
The son of Enosh was Kenan (v. 9), which (in Hebrew) has the same letters as Cain, with an additional letter to signify that humanity was healed from the curse of Cain.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
49מה יפו פעמיך בנעלים
“How beautiful are your steps in shoes, O daughter of the noble.” The Alter Rebbe refers to the known explanation that the “shoes” are Metatron, who rises with the worlds on Shabbos.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ב.
Paragraph 6
50גם זקנתי
“And I have also grown old.” Read as Metatron’s ascent on Shabbos.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51דסליק לסיבו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (ריז, רע״ב). [כ].
52דסליק לסיבו
The Zohar in Pinchas speaks of the youth “who rises to old age and returns as before,” and of the faces called the great face and the small face. The Alter Rebbe quotes its words for the angel’s ascent.
Zohar, Pinchas 13:84–15:107ספר הזהר, פנחס י״ג:פ״ד-ט״ו:ק״ז
1the first 13 lines of the Hebrew text are not translated.R. Abba and R. Jose once rose at midnight to study the Torah. As they were sitting they saw a shadow hovering over them and going to and fro in the house, and they marvelled greatly. Said R. Abba: ‘Jose, my son, I will tell you what once happened to me with the Sacred Lamp. Once we were walking in the Valley of Ono, studying the Torah. To escape the heat of the sun we sat down in the hollow …
The Zohar; London, Soncino Press, 1933 (Public Domain)
53כחציר ימיו
“His days are like grass.” Read as the angel’s constant renewal.
Psalms 103:15תהילים ק״ג:ט״ו
אֱנוֹשׁ כֶּחָצִיר יָמָיו כְּצִיץ הַשָּׂדֶה כֵּן יָצִיץ:
As for man, his days are as grass; As a flower of the field, so he flourisheth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
54ותדע שהרי אנו מונין היום יום ראשון בשבת
According to the note, the same proof from counting “today is the first day of the week” appears there.
Kehot’s noteראה דרך מצותיך מצות הלל קנא, א. סה״מ תרע״ח ע׳ רסט. סה״מ תש״ד ע׳ 192.
55וקשה הרי עברו רבבות ימים
According to the note, the question of how each Sunday can be “the first day” after so many days is discussed there.
Kehot’s noteראה ד״ה והוא עומד עליהם תרס״ג ע׳ נז. וראה שם ע׳ רלו. וראה סה״מ תש״ה ע׳ 167. שיחת ח״י כסלו תש״מ. לקו״ש חי״ב ע׳ 100. סה״ש תנש״א ע׳ 550.
56שהשבת הוא העלי׳ באצי׳ שלמעלה מן הזמן
According to the note, the idea that Shabbos is the ascent into Atzilus, above time, is discussed there.
Kehot’s noteראה לקו״ש חי״ז ע׳ 60 הערה 31.
57כחציר
The Zohar explains “He makes grass grow for the cattle” as angels who rule only for a time, created on the second day. The Kehot note brings it for the angel’s limited, six-day growth.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
58אנוש כחציר ימיו
Man’s days are like grass. The Alter Rebbe reads it as the six-day “growth” of the angel between one Shabbos and the next.
Psalms 103:15תהילים ק״ג:ט״ו
אֱנוֹשׁ כֶּחָצִיר יָמָיו כְּצִיץ הַשָּׂדֶה כֵּן יָצִיץ:
As for man, his days are as grass; As a flower of the field, so he flourisheth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59שגידולו רק ו׳ ימים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״א (יח, ב). [כ].
60בפני האבוקה וע״ש בפרשה פנחס (דרי״ז ע״ב) בפי׳ ואיננו כו׳
According to the note, the Or HaTorah’s version adds here: “and these are what are called ‘grass’ in the Zohar there, and enosh too ‘his days are like grass’ for the reason mentioned above, that is, in his ascent on Shabbos.”
Kehot’s noteבאוה״ת שה״ש ע׳ שצד: ”והן הן הנק׳ חציר בזהר שם, ואנוש ג״כ כחציר ימיו מטעם הנ״ל, והיינו בעלייתו בשבת כו׳)”. והנה.
61ואיננו
The Zohar in Pinchas explains the end of the verse, “For a wind passes over it, and it is no more,” as the supernal hidden spirit that includes him within itself. The Alter Rebbe cites it for the angel’s nullification on Shabbos.
Zohar, Pinchas 13:84–15:107ספר הזהר, פנחס י״ג:פ״ד-ט״ו:ק״ז
1the first 13 lines of the Hebrew text are not translated.R. Abba and R. Jose once rose at midnight to study the Torah. As they were sitting they saw a shadow hovering over them and going to and fro in the house, and they marvelled greatly. Said R. Abba: ‘Jose, my son, I will tell you what once happened to me with the Sacred Lamp. Once we were walking in the Valley of Ono, studying the Torah. To escape the heat of the sun we sat down in the hollow …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62ואיננו
“For a wind passes over it, and it is no more.” The next verse after “his days are like grass,” which the Zohar explains.
Psalms 103:16תהילים ק״ג:ט״ז
כִּי רוּחַ עָבְרָה־בּוֹ וְאֵינֶנּוּ וְלֹא־יַכִּירֶנּוּ עוֹד מְקוֹמוֹ:
For the wind passeth over it, and it is gone; And the place thereof knoweth it no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ה׳ איש
“Havayah is a man of war.” It shows that ish Above refers to G-d.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64עקוב הלב מכל ואנוש הוא
According to the note, a gloss there adds: therefore it is said of Enosh, “then it was begun,” etc., and as the Rambam writes, Enosh himself was among those who erred.
Kehot’s noteבאוה״ת שה״ש ע׳ שצד נמצא כאן הגהה: ”(ולכן נא׳ גבי אנוש אז הוחל כו׳ וכמ״ש הרמב״ם שאנוש עצמו מן הטועים הי׳ וכו׳)”.
65עקוב הלב מכל ואנוש הוא
The sick heart. The Alter Rebbe recalls it to define the weakness of enosh in man.
Jeremiah 17:9ירמיהו י״ז:ט׳
עָקֹב הַלֵּב מִכֹּל וְאָנֻשׁ הוּא מִי יֵדָעֶנּוּ:
The heart is deceitful above all things, And it is exceeding weak—who can know it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66איזהו גבור הכובש את יצרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, א. אדר״נ כג, א.
67איזהו גבור הכובש את יצרו
Ben Zoma teaches that the mighty one is he who conquers his inclination. Here it defines the strength that enosh lacks.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68ואהבת בכל לבבך
The command to love G-d with all one’s heart. The doubled letter in levavcha is read as both inclinations.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” The Alter Rebbe uses it for the strength that masters the inclination.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70Kehot’s note points to Numbers 25:10–30:1 for these words.
Numbers 25:10–30:1במדבר כ״ה:י׳-ל׳:א׳
Paragraph 8
71יש מקוה לישראל על זאת
Shechaniah tells Ezra that despite Israel’s trespass, “there is hope for Israel concerning this.” The Alter Rebbe borrows the words for the hope that the Torah gives to the weakened soul.
Ezra 10:2עזרא י׳:ב׳
וַיַּעַן שְׁכַנְיָה בֶן־יְחִיאֵל מִבְּנֵי עֵילָם וַיֹּאמֶר לְעֶזְרָא אֲנַחְנוּ מָעַלְנוּ בֵאלֹקֵינוּ וַנֹּשֶׁב נָשִׁים נׇכְרִיּוֹת מֵעַמֵּי הָאָרֶץ וְעַתָּה יֵשׁ־מִקְוֶה לְיִשְׂרָאֵל עַל־זֹאת:
And Shecaniah the son of Jehiel, one of the sons of Elam, answered and said unto Ezra: ‘We have broken faith with our G-d, and have married foreign women of the peoples of the land; yet now there is hope for Israel concerning this thing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ולחם לבב אנוש יסעד
“And bread sustains the heart of man.” The maamar reads it as the Torah strengthening the weak heart.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
73ה׳ עוז לעמו יתן
“Havayah will give strength to His people.” The Alter Rebbe reads “strength” as the Torah, which gives power to the G-dly soul.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, יא.
74ממסגר אסיר
The prophet speaks of bringing the prisoner out of the dungeon. The Alter Rebbe applies it to the soul’s release from the body’s confinement.
Isaiah 42:7ישעיהו מ״ב:ז׳
לִפְקֹחַ עֵינַיִם עִוְרוֹת לְהוֹצִיא מִמַּסְגֵּר אַסִּיר מִבֵּית כֶּלֶא יֹשְׁבֵי חֹשֶׁךְ:
To open the blind eyes, To bring out the prisoners from the dungeon, And them that sit in darkness out of the prison-house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75בד״ה בחדש השלישי
According to the note, the Or HaTorah there also refers to this discourse of Torah Ohr.
Kehot’s noteתו״א סו, א. ראה גם אוה״ת ויקרא כרך א ע׳ רנ שמציין לתו״א הנ״ל.
76The verse that opens the account of the Giving of the Torah, and the opening words of the discourse the Alter Rebbe refers to.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כ״ב אותיות . . חטה
The note points to this Kabbalistic dictionary of terms for the meaning of chitah (wheat).
Chagigah 14aחגיגה י״ד א
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Numbers 10:3במדבר י׳:ג׳
וְתָקְעוּ בָּהֵן וְנוֹעֲדוּ אֵלֶיךָ כׇּל־הָעֵדָה אֶל־פֶּתַח אֹהֶל מוֹעֵד:
And when they shall blow with them, all the congregation shall gather themselves unto thee at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזח״ג (קפח, ב). [כ]. ראה חגיגה יד, א. ב״ר מג, ז. ראה מאו״א ח, יח. וראה לעיל במדבר י, ג.
78בשבועות מביאין שתי הלחם . . כמ״ש במ״א
The Torah commands the offering of two loaves of wave-bread from the new wheat on Shavuos. The Alter Rebbe connects them with the Torah as bread.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 10:3במדבר י׳:ג׳
וְתָקְעוּ בָּהֵן וְנוֹעֲדוּ אֵלֶיךָ כׇּל־הָעֵדָה אֶל־פֶּתַח אֹהֶל מוֹעֵד:
And when they shall blow with them, all the congregation shall gather themselves unto thee at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא כג, יז. ראה לעיל במדבר י, ג.
79בד״ה ראשי המטות
The note identifies the discourse the Alter Rebbe refers to: the one beginning “The heads of the tribes,” earlier in Likkutei Torah, Parshas Matos.
Kehot’s noteלעיל פ׳ מטות.
Paragraph 9
80לאו מכל אלין מדות איהו כלל ואנת חכים ולא בחכמה ידיעא
In the prayer of Eliyahu in the introduction to the Tikkunei Zohar, G-d is “wise, but not with a known wisdom,” and He is “not of any of these attributes at all.” The Alter Rebbe uses it to show that G-d in Himself transcends the Sefiros.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
81כי אמרתי עולם חסד יבנה
“For I said, the world will be built with kindness.” The Alter Rebbe reads it as the building of the attribute of Chesed itself, through the “saying” of words of Torah.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
82בעשרה דברים נברא העולם
The Talmud lists ten things through which the world was created, beginning with wisdom, understanding and knowledge. The Alter Rebbe cites it for the intellect enclothed in the attributes.
Chagigah 12a:13–14חגיגה י״ב א:י״ג-י״ד
אָמַר רַב זוּטְרָא בַּר טוֹבִיָּא אָמַר רַב: בַּעֲשָׂרָה דְּבָרִים נִבְרָא הָעוֹלָם: בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת, וּבְכֹחַ וּבִגְעָרָה וּבִגְבוּרָה, בְּצֶדֶק וּבְמִשְׁפָּט, בְּחֶסֶד וּבְרַחֲמִים. בְּחׇכְמָה וּבִתְבוּנָה — דִּכְתִיב: ״ה׳ בְּחׇכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה״. בְּדַעַת — דִּכְתִיב: ״בְּדַעְתּוֹ תְּהוֹמוֹת נִבְקָעוּ״. בְּכֹחַ וּגְבוּרָה, דִּכְתִיב: ״מֵכִין הָרִים בְּכֹחוֹ נֶאְזָר בִּגְבוּרָה״. בִּגְעָרָה — דִּכְתִיב: ״עַמּוּדֵי שָׁמַיִם יְרוֹפָפוּ וְיִתְמְהוּ מִגַּעֲרָתוֹ״. בְּצֶדֶק וּמִשְׁפָּט — דִּכְתִיב: ״צֶדֶק וּמִשְׁפָּט מְכוֹן כִּסְאֶךָ״. בְּחֶסֶד וְרַחֲמִים — דִּכְתִיב: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
83בראשית נמי מאמר הוא
The Talmud counts “In the beginning” as one of the ten utterances of Creation, though it does not say “And G-d said.” The Alter Rebbe reads it as Chochmah being only an utterance compared with the Infinite One.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
Paragraph 12
84הרעיפו שמים ממעל
“Drip, O heavens, from above, and let the skies pour down righteousness.” The Zohar reads it as the flow of sustenance from Above.
Isaiah 45:8ישעיהו מ״ה:ח׳
הַרְעִיפוּ שָׁמַיִם מִמַּעַל וּשְׁחָקִים יִזְּלוּ־צֶדֶק תִּפְתַּח־אֶרֶץ וְיִפְרוּ־יֶשַׁע וּצְדָקָה תַצְמִיחַ יַחַד אֲנִי ה׳ בְּרָאתִיו:
Drop down, ye heavens, from above, and let the skies pour down righteousness; let the earth open, that they may bring forth salvation, and let her cause righteousness to spring up together; I the L-RD have created it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85הרעיפו שמים ממעל
At the end of Vayikra, Rabbi Chiya explains “Drip, O heavens” through “My teaching shall drip like the rain,” as speaking of rain, the sustenance of all. The Alter Rebbe cites it to show that physical sustenance comes through the Torah.
Zohar, Vayikra 65:435–66:445ספר הזהר, ויקרא ס״ה:תל״ה-ס״ו:תמ״ה
R. Hiya thereupon began with the verse: “Drop down, ye heavens, from above, and let the skies pour down righteousness” (Isa. 15, 8). ‘This verse’, he said, ‘contains a mystery of wisdom which we have learnt from the Holy Lamp (R. Simeon). The words “drop down” refer to the side of rain, which brings nourishment to all. Therefore the eyes of all the world are turned to the Holy One, blessed be He, because He gives food to all.
The Zohar; London, Soncino Press, 1933 (Public Domain)
86יערוף כמטר לקחי
“My teaching shall drip like the rain.” It identifies the “dripping” of the heavens with the Torah.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
87ועיין ס״פ ויקרא . . וכמ״ש במ״א
There the Alter Rebbe explains “My teaching shall drip like the rain”: likchi, “My teaching,” as what we “take,” for through the mitzvos we take hold of G-d, as it were, and draw down the Infinite Light itself.
Kehot’s noteראה לעיל פ׳ האזינו עג, א. ובאוה״ת שה״ש ע׳ שצה הגהה בארוכה יותר וז״ל: ”ועיין בזהר ס״פ ויקרא ע״פ הרעיפו שמים ממעל כו׳ שזהו בחי׳ מזון ולחמה של תורה שהתורה היא מן השמים, ושמים ג״כ מקבלים זה ממעל משום דבמזלא תליא מלתא כי לחם גימט׳ מזלא ואח״כ ושחקים יזלו צדק ומהן מקבל המזון בחי׳ אנוש ומלאך הנ״ל כדאיתא בזהר פ׳ פנחס דרי״ז, ואזי אח״כ תפתח ארץ לתתא כו׳ ומזונייהו דבני נשא אשתכח בעלמא, הרי שהשפעת מזון גשמי תלוי בזה דעסק התורה ולחם רוחני, כי הרעיפו הוא כמ״ש יערוף כמטר לקחי דקאי על התורה ע״ש)”.
88החלש יאמר גבור אני
“Let the weak one say, I am mighty.” The Alter Rebbe applies it to the weak heart strengthened by the Torah until it conquers the inclination.
Joel 4:10יואל ד׳:י׳
כֹּתּוּ אִתֵּיכֶם לַחֲרָבוֹת וּמַזְמְרֹתֵיכֶם לִרְמָחִים הַחַלָּשׁ יֹאמַר גִּבּוֹר אָנִי:
Beat your plowshares into swords, And your pruning-hooks into spears; Let the weak say: ‘I am strong.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89גבור הכובש את יצרו
The mighty one is he who conquers his inclination. It defines the might the Torah gives.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
90וידבר אלקים את כל הדברים האלה לאמר
The verse that introduces the Ten Commandments. The Alter Rebbe reads “all these words” as the whole Torah and “saying” as its purpose.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
91כל התורה כולה שכלולה בעשה״ד
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteרש״י שמות כד, יב. אבן עזרא שם כ, א בשם ר״ס גאון (וראה של״ה ר״פ יתרו בשם הקדמונים).
92כל התורה כולה שכלולה בעשרת הדברות
Rashi writes that all 613 mitzvos are included in the Ten Commandments. This is the basis for reading “all these words” as the entire Torah.
Rashi on Exodus 24:12רש"י על שמות כ״ד:י״ב
ויאמר ה׳ אל משה. לְאַחַר מַתַּן תּוֹרָה: עלה אלי ההרה והיה שם. אַרְבָּעִים יוֹם: את לחת האבן והתורה והמצוה אשר כתבתי להורתם. כָּל שֵׁשׁ מֵאוֹת וּשְׁלֹשׁ עֶשְׂרֵה מִצְווֹת בִּכְלַל עֲשֶׂרֶת הַדִּבְּרוֹת הֵן, וְרַבֵּנוּ סְעַדְיָה פֵּרֵשׁ בָּאַזְהָרוֹת שֶׁיָּסַד לְכָל דִּבּוּר וְדִבּוּר מִצְווֹת הַתְּלוּיוֹת בּוֹ:
ויאמר ה’ אל משה AND THE L-RD SAID TO MOSES — after the Giving of the Law, עלה אלי ההרה והיה שם COME UP TO ME INTO THE MOUNTAIN AND REMAIN THERE forty days. את לחת האבן והתורה והמצוה אשר כתבתי להורתם [AND I WILL GIVE THEE] THE TABLETS OF STONE, AND THE LAW, AND THE COMMANDMENT WHICH I HAVE WRITTEN TO TEACH THEM — All the six hundred and thirteen commandments are implicitly contained in the Ten Commandments and may therefore be regarded as having been written on the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
93וכמ״ש הרמב״ן שבעשרת הדברות יש תר״ך אותיות
Kehot’s note points to Exodus 20:13 for these words.
Exodus 20:13שמות כ׳:י״ג
לֹא תִּֿרְצָ͏ח: לֹא תִּֿנְאָ͏ף: לֹא תִּֿגְנֹב: לֹא־תַעֲנֶה בְרֵעֲךָ עֵד שָׁקֶר:
Thou shalt not murder. Thou shalt not commit adultery. Thou shalt not steal. Thou shalt not bear false witness against thy neighbour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוכ״כ הבע״ט (שמות כ, יג [יד]). וע׳ לקח טוב פ׳ יתרו (שם [ושם תרכ״א]). וע׳ במד״ר (פי״ג [טז]). ושהש״ר (פ״א [ב, ב]). שם תרי״ג מצות, ולעיל בחקותי (מו, ד) בהמוקפים, יעו״ש. [כ].
94שבעשרת הדברות יש תר״ך אותיות
The Midrash counts 613 letters from “I am” to “that is your neighbor’s,” corresponding to the 613 mitzvos, and seven more corresponding to the seven days of Creation. This gives the 620 letters the Alter Rebbe mentions.
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
95לעשרה מאמרות
“With ten utterances the world was created.” The Alter Rebbe reads “saying” as giving life to these ten utterances.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
96ע״פ או יחזיק במעוזי
There the doubled “peace” of the verse is explained: peace in the household below is the union and revelation of Atzilus in the worlds of Beriah, Yetzirah and Asiyah, and peace in the household Above is the bond of the Emanator’s light with the emanated beings through the level of Yesod, which unites things that bear no comparison to each other.
Kehot’s noteראה גם לעיל י, ד.
97או יחזיק במעוזי יעשה שלום לי שלום יעשה לי
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” The Talmud reads the doubled “peace” as peace Above and peace below.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98Rabbi Alexandri teaches that whoever studies Torah for its own sake makes peace in the household Above and in the household below, citing Yeshayahu. The Alter Rebbe explains the two kinds of peace.
Sanhedrin 99b:10סנהדרין צ״ט ב:י׳
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Paragraph 14
99פותח את ידיך
“You open Your hand and satisfy every living thing with favor (ratzon).” The Alter Rebbe reads ratzon as the supernal will.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
100א׳ת ידיך אלא יודי״ך
The introduction to the Tikkunei Zohar cites this verse and says, “Do not read yadecha but yudecha,” referring to the letter yud. The Alter Rebbe quotes this reading.
Tikkunei Zohar 7b:2תקוני הזהר ז׳ ב:ב׳
וְעוֹד רָזָא נְקוּדֵי צָרִיךְ לְאַחֲזָרָא עֲלַיְיהוּ, פַּתָח בְּחוּשְׁבַּן אוֹתִיּוֹתָיו אִיהוּ יוּ"ד, וּכְתִיב (תהלים קמה טז) פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂבִּיעַ לְכָל חַי רָצוֹן, וְאוּקְמוּהוּ אַל תִּקְרֵי יָדֶךָ אֶלָּא יוּדֶי״ךָ, וְאִינוּן י״י מִן יאהדונה״י, וּבְאָן אֲתַר מִתְפַּתְּחִין בִּרְקִיעָא דְאִיהוּ פַּתָח, וְאִיהוּ מַפְתֵּחַ כְּלִיל אהדונ״ה שִׁית אַתְוָון בְּאֶמְצַע י״י, וּתְרֵין יוּדִין עִם רָקִיעַ דְּאִיהוּ ו׳ סְלִיק לְחוּשְׁבַּן יהו״ה.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, ב). ושם (תס״ט) קו, א. [כ]. באוה״ת שה״ש כרך ב ע׳ שצו ושם מציין לסידור בפי׳ אשרי.
101אשר יעשה אותם האדם וחי
The Torah says that a person who does the mitzvos shall live by them. The Alter Rebbe reads “adam” as the supernal Adam, into whom life is drawn through the mitzvos.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
102כאלו עשאוני
The Midrash reads “and you shall do them” (otam) as “you” (atem): if you keep the Torah, it is as though you had made yourselves. The Kehot note brings it alongside the Zohar.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteזח״ג (קיג, א). [כ]. וראה ג״כ ויק״ר פל״ה ז.
103כאלו עשאוני
On “and you shall do them,” the Zohar says that one who keeps the mitzvos and walks in their ways, as it were, makes Him Above, and G-d says, “as though he had made Me.”
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
104כמים הפנים לפנים
As water reflects face to face, so does one heart reflect another. In Chassidus it describes how a person’s arousal below evokes a corresponding response from Above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
105שני כבשים . . ושתי הלחם
On Shavuos two yearling lambs are offered as a peace-offering. The Alter Rebbe links them to the peace that the Torah makes.
Leviticus 23:19ויקרא כ״ג:י״ט
וַעֲשִׂיתֶם שְׂעִיר־עִזִּים אֶחָד לְחַטָּאת וּשְׁנֵי כְבָשִׂים בְּנֵי שָׁנָה לְזֶבַח שְׁלָמִים:
And ye shall offer one he-goat for a sin-offering, and two he-lambs of the first year for a sacrifice of peace-offerings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא כג, יט-כ.
106ושתי הלחם ע״ג שני הכבשים
The priest waves the two lambs together with the bread of the first fruits. The maamar sees the loaves (the Torah) joined with the lambs (peace).
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שלמים
The Zohar on Vayikra explains that the peace-offering (shelamim) is brought to sustain the world in peace (shelama). The Alter Rebbe cites it for the connection between shelamim and shalom.
Zohar, Vayikra 25:179–191ספר הזהר, ויקרא כ״ה:קע״ט-קצ״א
108כי שלמים הוא בחי׳ שלום
According to the note, the connection between shelamim (peace-offerings) and shalom (peace) is discussed there.
Kehot’s noteראה אוה״ת ויקרא כרך א ע׳ כ.
109בביאור ע״פ החלצו מאתכם
There the verse “Or let him take hold of My strength … peace” is explained: peace in the household Above is the joining of Chochmah and Binah through the Torah, the supernal Daas, which draws the Infinite Light from above Chochmah into them; from that higher peace comes the lower peace, the inter-inclusion of the emotive attributes through the lower Daas.
Kehot’s noteלעיל פ׳ מטות פז, ד.
Paragraph 15
110במלך שלמה במלך שהשלום שלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר פ״א, יט. פ״ג, כ. שמ״ר פנ״ב, ד.
111במלך שלמה במלך שהשלום שלו
On this very verse the Midrash explains “King Shlomo” as “the King to Whom peace belongs.” The Alter Rebbe uses it to connect the verse with the peace that the Torah makes.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
… בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁבָּרָא בְּרִיּוֹתָיו שְׁלֵמוֹת, בָּרָא חַמָּה וּלְבָנָה עַל מִלֵּאתָן, כּוֹכָבִים וּמַזָּלוֹת עַל מִלֵּאתָן. בַּר קַפָּרָא אָמַר אָדָם וְחַוָּה כְּבֶן עֶשְׂרִים שָׁנִים נִבְרְאוּ. בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁהַשָּׁלוֹם שֶׁלּוֹ. דָּבָר אַחֵר, בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁהִשְׁלִים מַעֲשָׂיו לִבְרִיּוֹתָיו, כֵּיצַד הִשְׁלִים הָאֵשׁ לְאַבְרָהָם אָבִינוּ, הִשְׁלִים הַחֶרֶב לְיִצְחָק, הִשְׁלִים הַמַּלְאָךְ לְיַעֲקֹב. דָּבָר אַחֵר, בַּמֶּלֶךְ שְׁלֹמֹה, בַּמֶּלֶךְ שֶׁעָשָׂה שָׁלוֹם בֵּין בְּרִיּוֹתָיו. תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי הָרָקִיעַ שֶׁל שֶׁלֶג …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112במלך שלמה במלך שהשלום שלו
The Rabbis say that wherever Shir HaShirim says “King Shlomo,” it speaks of the King to Whom peace belongs.
Shir HaShirim Rabbah 1:11שיר השירים רבה א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ. תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ בִּזַּת הַיָּם. עִם נְקֻדּוֹת הַכָּסֶף, זוֹ בִּזַּת מִצְרַיִם. כְּשֵׁם שֶׁהֶפְרֵשׁ בֵּין כֶּסֶף לְזָהָב, כָּךְ יֵשׁ שֶׁבַח מָמוֹן הַיָּם מִבִּזַּת מִצְרָיִם, שֶׁנֶּאֱמַר (יחזקאל טז, ז): וַתָּבֹאִי בַּעֲדִי עֲדָיִים, בַּעֲדִי, זוֹ בִּזַּת מִצְרַיִם. עֲדָיִים, זוֹ בִּזַּת הַיָּם. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ הַתּוֹרָה שֶׁלָּמַד אַלֶּקוּלְאִין בְּדַעְתּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עִם נְקֻדּוֹת הַכָּסֶף, רַבִּי אַבָּא בַּר כַּהֲנָא אָמַר, אֵלּוּ הָאוֹתִיּוֹת. רַבִּי אַחָא אָמַר אֵלּוּ הַתֵּבוֹת. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה …
“We will make you golden rings with studs of silver” (Song of Songs 1:11). “We will make you golden rings.” “We will make you golden rings,” this is the plunder at the sea; “with studs of silver,” this is the plunder of Egypt. Just like the difference between silver and gold, so was the property at the sea more valuable than the plunder of Egypt, as it is stated: “You came with ornaments upon ornaments [ba’adi adayim]” (Ezekiel 16:7). Ba’adi, this is the plunder of Egypt, adayim, this is the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
113במלך שלמה במלך שהשלום שלו
The Midrash on this verse says that “King Shlomo” is the King to Whom peace belongs, the Holy One, blessed be He, and that the “crown” is the Mishkan.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… מה ציון הזה נראה באצבע, כך ישראל נראין באצבע. הוי, בנות ציון המצוינין לי. במלך שלמה, במלך שהשלום שלו, זה ממ״ה הקב״ה. בעטרה שעטרה לו אמו, זה המשכן. למה קראו עטרה? אלא, מה העטרה מצויירת, כך המשכן היה מצוייר, שנאמר (שמות לה): ורוקם בתכלת ובארגמן בתולעת השני ובשש ואורג עושי כל מלאכה וחושבי מחשבות. הוי, בעטרה שעטרה לו אמו. אמר רבי יצחק: חזרתי בכל המקרא, ולא מצאתי שעשתה בת שבע עטרה לשלמה. רשב״י שאל את ר׳ אלעזר ברבי יוסי: איפשר ששמעת מאביך, מהו בעטרה שעטרה לו אמו? אמר לו: …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
114לכו לחמו בלחמי
Wisdom’s invitation, “Go, eat of my bread.” The Alter Rebbe now explains the word “Go.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ישראל עלה במחשבה
The Midrash lists Israel among the things that arose in G-d’s Thought before Creation. The Alter Rebbe says that one who devotes his mind to Torah rises to that root.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 16
116לכו לחמו
“Go, eat.” The Alter Rebbe reads it as devoting one’s mind to the Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117מטורי דפרודי
The Zohar speaks of the “mountains of separation,” the levels below the source where things branch apart. The Alter Rebbe uses the phrase for the realm of separateness that one must leave.
Zohar I, 158aזח״א קנח, א
Kehot’s noteזח״א קנח, א.
118נשגב שמו לבדו
“For His Name alone is exalted; His radiance is upon earth and heaven.” Chassidus reads it as saying that only a glimmer of G-d sustains the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ע״פ אם בחקתי תלכו
That maamar opens with “If you walk in My statutes,” asks what the word “walk” means there, and contrasts letters engraved in the Tablets with letters written in ink on parchment.
Kehot’s noteלעיל פ׳ בחקותי מה, א.
120אם בחקתי תלכו
“If you walk in My statutes.” One of the verses about “walking” explained in this sense.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121וע״פ כה אמר כו׳ ונתתי לך מהלכים
The note identifies where the Alter Rebbe explains “and I will give you places to walk”: in Torah Ohr, Parshas Vayeshev, the discourse beginning “Thus says Havayah of Hosts: If you walk in My ways,” which explains why souls in a body are called “walkers” while angels are “standers.”
Kehot’s noteתו״א פ׳ וישב.
122ונתתי לך מהלכים
G-d promises Yehoshua the High Priest “places to walk” among the angels who stand. Chassidus reads it as the soul’s ability to “walk,” to rise from level to level.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123למען אנסנו הילך בתורתי
The manna was given to test whether Israel would walk in G-d’s Torah. The Alter Rebbe applies “walking in My Torah” to Torah studied after the going out of prayer.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124ביתר שאת
Yaakov’s phrase for Reuven’s surpassing excellence. Here it describes the higher elevation the soul reaches through such Torah.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125כי קולך ערב
“For your voice is sweet.” The text refers to its explanation of this verse in the discourse beginning “My dove.”
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126עשה רצונו כרצונך
According to the note, the Tzemach Tzedek’s commentary on Tehillim refers there to this passage.
Kehot’s noteאבות ב, ד. ביהל אור ע׳ תלו מציין לכאן.
127עשה רצונו כרצונך כדי שיעשה רצונך כרצונו
Rabban Gamliel’s teaching, “Make His will as your will, so that He will make your will as His will.” The Alter Rebbe reads it as the drawing of the supernal will into human will and back.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
128שהוא ית׳ שלימותא דכולא
The note points there for the idea that G-d is “the perfection of all,” lacking nothing.
Kehot’s noteראה עבודת הקודש ח״א רפ״ח.
Paragraph 17
129כמ״ש בזהר וירא (ק״ג ב׳)
There the Alter Rebbe quotes the same Zohar on “Her husband is known in the gates,” “according to what one measures in his heart,” together with its second explanation of the “gates,” as in “Lift up your heads, O gates.”
Kehot’s noteראה לעיל פ׳ מטות פה, ב.
130נודע בשערים
“Her husband is known in the gates.” The Zohar reads it as G-d being known to each according to his understanding.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131עשה רצונו כרצונך
Read here as drawing a will for G-d out of contemplation, the way human will is drawn from the intellect.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
132The Zohar explains that the Holy One, blessed be He, is known and cleaved to by each one according to what he measures in his heart. The Alter Rebbe uses it for the will that comes from contemplation.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
133פי׳ שכמו שרצונו . . ונקרא רצון העליון
According to the note, the idea that G-d raises a person’s will to the level of His own, above reason, is discussed there, with references to several places in Torah Ohr and Likkutei Torah where it is explained.
Kehot’s noteראה אוה״ת שמות כרך ח ע׳ א׳תתקע ושם מציין לכמה מקומות בתו״א ולקו״ת שמבואר ענין זה.
134אהבת בכל מאדך
“And you shall love Havayah your G-d … with all your might.” Chassidus reads “with all your might” (me’odecha) as a love beyond all limits, the great love that comes from Above.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135סד״ה אני ישנה
The note locates the end of the discourse “I sleep, but my heart is awake” later in this volume.
Kehot’s noteלקמן לד, ד. ראה באוה״ת שה״ש כרך ב ע׳ שצז הגהה אחרת.
136אני ישנה ולבי ער
“I sleep, but my heart is awake.” The opening words of the discourse the text refers to.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בד״ה זה יתנו
The note suggests that the text means the discourse “This they shall give” in Torah Ohr, Ki Tisa.
Kehot’s noteאולי הכוונה לתו״א פו, ג ואילך.
138זה יתנו כל העובר על הפקודים
The verse of the half-shekel given by everyone counted in the census. The opening words of another discourse the text refers to.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139בטל רצונך
The Mishnah continues, “Nullify your will before His will, so that He will nullify the will of others before your will.” The Alter Rebbe applies it to the hours after prayer.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 19
140שיבטל רצון אחרים
“So that He will nullify the will of others before your will.” The Alter Rebbe reads “others” as the kelipos and the sitra achra.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
141מלאך רע עונה אמן בע״כ
Two angels accompany a person home on Friday night; if the home is prepared for Shabbos, the good angel blesses it and the evil angel must answer “Amen” against his will. The Alter Rebbe uses it for the subduing of the kelipos.
Shabbat 119b:3שבת קי״ט ב:ג׳
… וּכְשֶׁבָּא לְבֵיתוֹ וּמֹצֵא נֵר דָּלוּק וְשֻׁלְחָן עָרוּךְ וּמִטָּתוֹ מוּצַּעַת, מַלְאָךְ טוֹב אוֹמֵר: ״יְהִי רָצוֹן שֶׁתְּהֵא לְשַׁבָּת אַחֶרֶת כָּךְ״, וּמַלְאָךְ רַע עוֹנֶה ״אָמֵן״ בְּעַל כׇּרְחוֹ. וְאִם לָאו, מַלְאָךְ רַע אוֹמֵר: ״יְהִי רָצוֹן שֶׁתְּהֵא לְשַׁבָּת אַחֶרֶת כָּךְ״, וּמַלְאָךְ טוֹב עוֹנֶה ״אָמֵן״ בְּעַל כׇּרְחוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב.
142בכל לבבך בשני יצריך
“With all your heart: with both your inclinations.” Even the evil inclination is brought to serve G-d.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
143נכנס יין יצא סוד
Rabbi Chiya teaches that yayin and sod each equal seventy: when wine enters, the secret comes out. The Alter Rebbe uses it for contemplation that reveals a hidden truth.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
Paragraph 21
144לאהבה כו׳ כי הוא חייך
“To love Havayah your G-d … for He is your life.” The love that comes once the hidden life-force is revealed.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
145בשמחה ובטוב לבב
The Torah faults Israel for not serving G-d “with joy and with gladness of heart.” The Alter Rebbe cites it to show that Torah and mitzvos must be kept with joy.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
146חדאי נפשאי לך קראי
Rav Sheshes, reviewing his learning every thirty days, would say, “Rejoice, my soul; for you I have read Scripture, for you I have studied.” The Alter Rebbe brings it for joy in Torah study.
Pesachim 68b:13פסחים ס״ח ב:י״ג
רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
Paragraph 22
147אשר מלשון הילול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ל — עד, ב). ושם ריש (תט״ל). [כ].
148באשרי כי אשרוני
Leah names Asher, saying, “In my happiness, for the daughters have called me happy.” It shows asher as an expression of praise.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
149באשרי כי אשרוני
The Tikkunei Zohar connects the word asher with “In my happiness, for the daughters have called me happy.” The Alter Rebbe draws on this reading of asher as praise.
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 23
150מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The Alter Rebbe identifies Malchus with the light that fills all worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
151רגלי׳ יורדות
“Her feet go down.” In Kabbalah the verse describes Malchus descending into the lower worlds, where it is called enosh.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
152אוסרי לגפן עירה
Yaakov’s blessing of Yehudah, “Binding his foal to the vine.” The opening words of a discourse the text refers to.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153עלו במחשבה
The Midrash says that Israel arose in G-d’s Thought before Creation. The Alter Rebbe explains it as the source of the souls’ power.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
154נקראו בנים למקום
Rabbi Akiva teaches that Israel are beloved, for they are called children of the Omnipresent. The Alter Rebbe uses it to show that the souls come from G-d’s “mind,” His Chochmah.
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 24
155בגמר ביאה
According to the note, the Mitteler Rebbe explains there that a legal liability depends on the beginning of the act, since the union is already revealed then, but the delight comes only at its completion.
Kehot’s noteראה מאמרי אדה״א נ״ך ע׳ מט: ”ואעפ״י שלענין חיוב מיתה בג״ע הוא רק הכנסת עטרה לבד, זהו מפני בחי׳ גילוי היחוד דיסוד שהוא די בזה, אבל לענין בחי׳ התענוג שביסוד אינו אלא בגמר ביאה דוקא” ע״ש.
156יותר משהעגל כו׳ הפרה רוצה להניק
Rabbi Akiva tells his student that more than the calf wants to suck, the cow wants to nurse. The Alter Rebbe uses it to show that the giver’s delight in giving exceeds the receiver’s.
Pesachim 112a:12פסחים קי״ב א:י״ב
חֲמִשָּׁה דְּבָרִים צִוָּה רַבִּי עֲקִיבָא אֶת רַבִּי שִׁמְעוֹן בֶּן יוֹחַי כְּשֶׁהָיָה חָבוּשׁ בְּבֵית הָאֲסוּרִין. אָמַר לוֹ: רַבִּי, לַמְּדֵנִי תּוֹרָה, אָמַר: אֵינִי מְלַמְּדֶךָ. אָמַר לוֹ: אִם אֵין אַתָּה מְלַמְּדֵנִי אֲנִי אוֹמֵר לְיוֹחַי אַבָּא וּמוֹסֶרְךָ לַמַּלְכוּת. אָמַר לוֹ: בְּנִי, יוֹתֵר מִמַּה שֶּׁהָעֵגֶל רוֹצֶה לִינַק פָּרָה רוֹצֶה לְהָנִיק. אָמַר לוֹ: וּמִי בְּסַכָּנָה? וַהֲלֹא עֵגֶל בְּסַכָּנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קיב, א. וש״נ. וראה לעיל ג, ג.
157אור זרוע לצדיק
“Light is sown for the righteous.” The Alter Rebbe applies it to the souls of Israel, in which supernal delight is enclothed.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
Paragraph 26
158חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” The Alter Rebbe uses it for the radiance that comes from Chochmah, as distinct from that of wine.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
159A matron mocked Rabbi Yehudah’s shining face as that of a teacher who drinks; he answered that he tasted wine only for kiddush, havdalah and the four cups, and that “a man’s wisdom makes his face shine.”
Nedarim 49b:9נדרים מ״ט ב:ט׳
אֲמַרָה הָהִיא מַטְרוֹנִיתָא לְרַבִּי יְהוּדָה: מוֹרֶה וְרָוֵי? אֲמַר לַהּ: הֵימָנוּתָא בִּידָא דְּהָהִיא אִיתְּתָא, אִי טָעֵימְנָא אֶלָּא קִידּוּשָׁא וְאַבְדָּלְתָּא וְאַרְבְּעָה כָּסֵי דְפִסְחָא, וְחוֹגְרַנִי צִידְעַי מִן הַפֶּסַח עַד הָעֲצֶרֶת, אֶלָּא: ״חׇכְמַת אָדָם תָּאִיר פָּנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
160כמו שאמרו בר״א דנהירין
The note points to an earlier passage in Likkutei Torah, Parshas Masei, in connection with this account of Rabbi Abahu.
Kehot’s noteירוש׳ שבת פ״ח, ה״א. ע״ל מסעי (צג, רע״ב). וש״נ. [כ].
161דנהירין אנפוי מפני שמצא תוספתא חדתא
Rabbi Yochanan’s students saw that Rabbi Abahu’s face was shining; asked what new teaching he had heard, he said he had found an old Tosefta, and Rabbi Yochanan applied to him “a man’s wisdom makes his face shine.”
Jerusalem Talmud Shabbat 8:7תלמוד ירושלמי שבת ח׳:ז׳
משנה: חֶרֶס כְּדֵי לִיתֵּן בֵּין פַּצִּים לַחֲבֵרוֹ דִּבְרֵי רִבִּי יְהוּדָה. רִבִּי מֵאִיר אוֹמֵר כְּדֵי לַחְתּוֹת בּוֹ אֶת הָאוּר. רִבִּי יוֹסֵי אוֹמֵר כְּדֵי לְקַבֵּל רְבִיעִית. אָמַר רִבִּי מֵאִיר אַף עַל פִּי שֶׁאֵין רְאָיָה לַדָּבָר זֵכֶר לַדָּבָר לֹא יִמָּצֵא בִמְכִתָּתוֹ חֶרֶשׂ לַחְתּוֹת אֵשׁ מִיָּקוּד. אָמַר לוֹ רִבִּי יוֹסֵי מִשָּׁם רְאָיָה לַחְשׂוֹף מַיִם מִגֶּבֶא: הלכה: חֶרֶשׂ (כָּל שֶׁהוּא) כְּדֵי לִיתֵּן בֵּין פַּצִּים כול׳. רִבִּי יוֹחָנָן אָמַר. מְקַדְּשִׁין בּוֹ. רִבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר. אֵין מְקַדְּשִׁין בּוֹ. רִבִּי לָעְזָר שָׁאַל. עַל דַּעְתֵּיהּ דְּרִבִּי שִׁמְעוֹן בֶּן לָקִישׁ. …
MISHNAH: A potsherd to put between one half-brick and another, the words of Rebbi Jehudah. Rebbi Meïr says, to carry fire with it. Rebbi Yose says, to fill it with a quartarius. Rebbi Meïr said, even though it is no proof, it is a hint: . 30:14.that in its splinters no shard be found to catch fire from the blaze. Rebbi Yose told him, from there is proof, to draw water from the pit. HALAKHAH: 7. “A potsherd (of any size) to put between one half brick,” close to Tosephta …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
162שמן שצף ע״ג יין
The Talmud cites the dispute over oil floating on wine. The Kehot note gives it alongside the Mishnah.
Shabbat 5b:5שבת ה׳ ב:ה׳
שֶׁמֶן שֶׁצָּף עַל גַּבֵּי יַיִן, מַחֲלוֹקֶת רַבִּי יוֹחָנָן בֶּן נוּרִי וְרַבָּנַן. דִּתְנַן: שֶׁמֶן שֶׁצָּף עַל גַּבֵּי יַיִן וְנָגַע טְבוּל יוֹם בַּשֶּׁמֶן — לֹא פָּסַל אֶלָּא שֶׁמֶן בִּלְבַד. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: שְׁנֵיהֶם מְחוּבָּרִים זֶה לָזֶה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteטבול יום פ״ב, מ״ה. שבת ה, ב. וש״נ. וראה לעיל ג, ג.
163שמן שצף על גבי יין
The Mishnah discusses oil floating on wine, and whether the two are considered joined for purity. The Alter Rebbe uses it to show that oil is above wine.
Mishnah Tevul Yom 2:5משנה טבול יום ב׳:ה׳
בְּשַׂר הַקֹּדֶשׁ שֶׁקָּרַם עָלָיו הַקִּפָּה, נָגַע טְבוּל יוֹם בַּקִּפָּה, חֲתִיכוֹת מֻתָּרוֹת. נָגַע בַּחֲתִיכָה, חֲתִיכָה וְכָל הָעוֹלִים עִמָּהּ, חִבּוּר זֶה לָזֶה. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר, שְׁנֵיהֶם חִבּוּר זֶה לָזֶה. וְכֵן בְּקִטְנִיּוֹת שֶׁקָּרְמוּ עַל גַּבֵּי פְרוּסוֹת. מַעֲשֵׂה קְדֵרָה בַקִּטְנִיּוֹת, בִּזְמַן שֶׁהֵן פְּרוּדִים, אֵינָן חִבּוּר. בִּזְמַן שֶׁהֵן גּוּשׁ, חִבּוּר. אִם הָיוּ גוּשִׁין הַרְבֵּה, הֲרֵי אֵלּוּ יִמָּנוּ. שֶׁמֶן שֶׁהוּא צָף עַל גַּבֵּי הַיַּיִן וְנָגַע טְבוּל יוֹם בַּשֶּׁמֶן, לֹא פָסַל אֶלָּא הַשֶּׁמֶן. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר, שְׁנֵיהֶם חִבּוּר זֶה לָזֶה:
Sanctified meat over which the porridge crusted, and a tevul yom touched the crust, the slices [of meat] are permitted. But if he touched one of the slices, that slice and all [the crust] that comes up with it form a connective with the other. Rabbi Yohanan ben Nuri says: the two of them serve as connectives to each other. Similarly, with [cooked] beans that have formed a layer over pieces of bread. Beans or other foods cooked in a pot: when they are still separate, do not serve as …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
164בד״ה בהעלותך את הנרות
There the oil of the Menorah is explained: the love that burns like a flame is kindled through crushed oil, that is, humility, and “the good oil upon the head” is supernal Chochmah, which flows down upon the laws of the Torah.
Kehot’s noteלעיל בהעלותך ל, ג.
165בהעלותך את הנרות
The command to kindle the Menorah’s lamps, the opening of a discourse the text refers to.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166שמן משחת קדש
The holy anointing oil. The discourse on “When you kindle” explains it as Chochmah.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167ובד״ה מנורת זהב
There the oil is called “holy anointing oil,” the source of the blessing that flows down “upon the head” and then “upon the beard,” the laws of the Torah; the passage itself refers to the discourse “Go out and gaze.”
Kehot’s noteלעיל בהעלותך לד, ג.
168מנורת זהב
Zechariah’s vision of a golden Menorah fed with oil, the opening of another discourse the text refers to.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169וע״פ כי אתה נרי
There, on “For You are my lamp,” the Alter Rebbe explains that as a lamp gives light only through oil, so the soul in the body needs “oil,” the holy anointing oil, which alludes to the Torah, since the Torah comes from Chochmah, and oil is the inner life-force present in all things.
Kehot’s noteתו״א מ, ד.
170כי אתה נרי
“For You are my lamp, Havayah.” A verse on which the text refers to a further explanation of oil.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
171בעבודה שבלב זו תפלה
The Talmud asks what is “service of the heart” and answers, prayer. The Alter Rebbe uses it to set the discussion in prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
172רשפי אש שלהבת
“Its flashes are flashes of fire, a flame of G-d.” The phrase describes the burning love that comes through contemplation.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173בוערות כמראה הלפידים
The Chayos of the Chariot appear like burning coals of fire, like torches. The Alter Rebbe sees in them the fiery service of the “wine.”
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג.
Paragraph 28
174וכל העם רואים את הקולות
The words here quote Exodus 20:18; the passage is shown below.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
175וכל העם רואים את הקולות ואת הלפידים
At Sinai all the people saw the sounds and the torches. The Alter Rebbe reads them as an arousal from above meant to kindle Israel’s love.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
176שעל כל דבור פרחה נשמתן
The Talmud says that at each utterance from Sinai, Israel’s souls left them. The Alter Rebbe sees this as the soul’s expiring in joyous love.
Shabbat 88b:6–7שבת פ״ח ב:ו׳-ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
177ועל ראשי החי׳ רקיע
Over the heads of the Chayos is a firmament like awesome ice. The Alter Rebbe reads the ice as the nullification that Chochmah brings.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כב.
178עד דאגלידו מיא
The Zohar describes how the heavens, made of fire and water mixed, afterward froze and stood firm through a supernal spirit. The Alter Rebbe borrows the image of the waters freezing.
Zohar I, 77aזח״א עז, א
Kehot’s noteראה זח״א עז, א.
179חרק
The Bahir says, “Do not read chirik, but kerach.” The Alter Rebbe uses it for the nullification beneath the letters.
Sefer HaBahir 43ספר הבהיר מ״ג
חרק אל תקרי חרק אלא קרח, אלא כל מקום שדבק חרק נשאר קרח שנאמר (שמות ל״ד ז) ונקה:
Wikisource Sefer HaBahir (CC-BY-SA)
180חרק אותיות קר״ח
According to the note, the letters of chirik as kerach are discussed there as well.
Kehot’s noteספר הבהיר סי׳ מג. ראה סידור סג, ד. ולעיל בדרושים לשמע״צ בשם הקדוש רבי אברהם בן הרב המגיד נ״ע.
Paragraph 30
181תרפינה כנפיהם
When the Chayos stood, they let down their wings. The Alter Rebbe reads it as their excitement subsiding into complete nullification.
Ezekiel 1:24יחזקאל א׳:כ״ד
וָאֶשְׁמַע אֶת־קוֹל כַּנְפֵיהֶם כְּקוֹל מַיִם רַבִּים כְּקוֹל־שַׁ־דַּי בְּלֶכְתָּם קוֹל הֲמֻלָּה כְּקוֹל מַחֲנֶה בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
And when they went, I heard the noise of their wings like the noise of great waters, like the voice of the Almighty, a noise of tumult like the noise of a host; when they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כד.
182להצהיל פנים משמן
The clause whose wording the Alter Rebbe now explains: wine gladdens for the sake of the radiance from oil.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens the heart of man,” in Parshas Vayechi.
Zohar, Vayechi 62:630–63:641ספר הזהר, ויחי ס״ב:תר״ל-ס״ג:תרמ״א
184ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens,” in Parshas Shemini.
Zohar, Shmini 5:59–6:70ספר הזהר, שמיני ה׳:נ״ט-ו׳:ע׳
185ויין ישמח
One of the Zohar passages the text cites on wine, in Parshas Korach: the priests are forbidden wine because wine raises the voice and reveals secrets.
Zohar, Korach 5:22–7:29ספר הזהר, קרח ה׳:כ״ב-ז׳:כ״ט
So here, when Moses saw wrath impending he at once told Aaron, who was the “friend” of the Matrona, to take the incense, which increases peace in the world and binds the knot of faith, which is the joy of higher and lower and effects the removal of wrath. R. Eleazar said: ‘It is written “Cut ye not off the tribe of the families of the Kohathites from among the Levites” (Num. 4, 18), because they are the main stock of the Levites, and further, “This do unto them that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
186ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens,” in Parshas Pinchas.
Zohar, Pinchas 10:58–12:70ספר הזהר, פנחס י׳:נ״ח-י״ב:ע׳
187ויין ישמח
The Zohar in Pinchas reads “wine” as the aged wine that flows from Above, and “the heart of enosh” as the youth who rises to old age.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
188ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens,” in Parshas Vayikra.
Zohar, Vayikra 25:191–27:200ספר הזהר, ויקרא כ״ה:קצ״א-כ״ז:ר׳
189ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens,” in Parshas Mishpatim.
Zohar, Mishpatim 25:549–27:558ספר הזהר, משפטים כ״ה:תקמ״ט-כ״ז:תקנ״ח
190ויין ישמח
One of the Zohar passages the text cites on “and wine gladdens,” in Parshas Pekudei, which distinguishes wine for good, “and wine gladdens the heart of man,” from wine for ill.
Zohar, Pekudei 46:505–47:515ספר הזהר, פקודי מ״ו:תק״ה-מ״ז:תקט״ו
191רצוא
“And the Chayos ran and returned.” The pair ratzo and shov describes the soul’s surge toward G-d and its return to draw G-dliness down.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192חכמת אדם תאיר פניו
The radiance of wisdom, which is the shov and the main purpose.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ונקדשתי בתוך
“And I shall be sanctified among the children of Israel,” the opening of a discourse the text refers to.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194והיה לכם לציצית
“And it shall be for you as tzitzis,” the opening of another discourse the text refers to.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195שמיני ל״ט ע״א
According to the note, the Tzemach Tzedek’s explanations of the Zohar discuss this passage of Zohar Shemini.
Kehot’s noteראה גם לעיל סוכות פ, א הלשון, וראה ביאוה״ז להצ״צ כרך ב ע׳ תתנא.
196(ועיין מענין ויין ישמח . . פקודי דרמ״ו סע״א)
According to the note, the Or HaTorah there copies the wording of several of the Zohar passages listed here.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ שצ שמעתיק כמה מהלשונות שבמ״מ.
197בד״ה אסרי לגפן עירה
The note locates the discourse “Binding his foal to the vine” in Torah Ohr, Parshas Vayechi.
Kehot’s noteתו״א פ׳ ויחי.
198אסרי לגפן עירה
Yaakov’s blessing of Yehudah, “Binding his foal to the vine.” The discourse on it reads osri as “the yud binds.”
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
199צאינה וראינה
The opening verse, to which the maamar now returns: the crown with which his mother crowned him.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200עטרה הוא בחי׳ רצון העליון
According to the note, the Or HaTorah there refers to this maamar and explains that “the crown with which he was crowned” is two crowns, two levels of will: the lower will, the Tiferes of Imma that becomes a crown for Z’eir Anpin, like will drawn from intellect; and the supernal will of Keser itself, drawn to Z’eir Anpin through Abba and Imma.
Kehot’s noteאוה״ת ענינים ע׳ ע שמציין לכאן: ”ולפי מה ששמענו ע״פ צאינה וראינה בנות ציון . . ושם נת׳ [— הכוונה לכאן] בעטרה שעטרה הם ב׳ עטרות והוא ב׳ בחי׳ רצון הא׳ הנק׳ רצה״ת והוא ת״ת דאי׳ שנעשה כתר לז״א כמשל רצון הנמשך מהשכל, והב׳ בחי׳ רצה״ע דכתר ממש שנמשך ג״כ לז״א באמצעות או״א” ע״ש.
201כצנה רצון תעטרנו
“As with a shield, You crown him with favor (ratzon).” The Alter Rebbe reads it as the crown being the supernal will, which encompasses like a shield.
Psalms 5:13תהילים ה׳:י״ג
כִּי־אַתָּה תְּבָרֵךְ צַדִּיק ה׳ כַּצִּנָּה רָצוֹן תַּעְטְרֶנּוּ:
For Thou dost bless the righteous; O L-RD, Thou dost encompass him with favour as with a shield.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, יג.
202והוא כחתן יוצא מחופתו
The sun is like a bridegroom coming out of his chuppah. The Zohar reads the chuppah as the crown.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203כחתן יוצא מחופתו
The Zohar in Bereshis also explains “like a bridegroom coming out of his chuppah”; the text refers the reader there.
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
204מאן איהו חופתו דא איהו עטרה שעטרה לו אמו
At the beginning of Beha’alosecha the Zohar asks, “What is his chuppah?” and answers, “the crown with which his mother crowned him.”
Zohar, Beha'alotcha 1:1–2:5ספר הזהר, בהעלותך א׳:א׳-ב׳:ה׳
The “chamber” from which he goes forth is the starting-point of light, referred to also in the words of the next verse, “from the end of the heaven”, which is, indeed, the starting-point of all. From that point he goes forth veritably as a bridegroom to meet his bride, the beloved of his soul, whom he receives with outstretched arm.
The Zohar; London, Soncino Press, 1933 (Public Domain)
205בד״ה תורה צוה
There the chuppah is explained as an encompassing light (makif), the “most hidden of all hidden,” which surrounds the bridegroom (supernal Chochmah, the Written Torah) and the bride (Malchus, the Oral Torah) equally: this is nisuin, the marriage that follows the betrothal.
Kehot’s noteלעיל פ׳ ברכה צד, ג.
206בזהר בראשית ד״ח ע״א
There the Alter Rebbe explains “And he is like a bridegroom coming out of his chuppah,” citing the same Zohar passages, and reads the sun as the Written Torah and the moon, which receives its light, as the Oral Torah.
Kehot’s noteע׳ לעיל יא, ד ובמ״מ לשם.
207צדיקים יושבים ועטרותיהם בראשיהם
In the World to Come there is no eating or drinking; the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe reads the crowns as the revealed encompassing light.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א. אדר״נ א, ח.
208קול מצהלות חתנים מחופתם
The seventh wedding blessing praises G-d for “the sound of the rejoicing of bridegrooms from their chuppah.” The Alter Rebbe connects mitzhalos with “to make radiant.”
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 32
209נובלות חכמה שלמעלה תורה
Rabbi Avin lists the “fallen fruits” of higher things: the fallen fruit of the wisdom Above is the Torah. The Alter Rebbe reads it as the Torah coming from the outer aspect of supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
210כמ״ש באגה״ק ד״ה עוטה אור
Iggeres HaKodesh 19 explains that Moshe’s apprehension was of the “back” of supernal Chochmah, enclothed in Binah, in the sense of “the fallen fruit of the wisdom Above is Torah,” as in “You shall see My back, but My face shall not be seen.” The note adds the essay in Kuntres Acharon as a further place.
Kehot’s noteוראה גם בקו״א לתניא ד״ה דוד זמירות.
211דומה דודי לצבי
“My beloved is like a gazelle.” The text refers to the explanation that the gazelle turns its head back, a revelation from behind.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine,” here the light of new insight from the source of wisdom.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
213יאר ה׳ פניו
The Priestly Blessing, “May Havayah make His face shine upon you.” The Alter Rebbe reads it as the revelation of the essence of Chochmah, the radiance of the face.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214ממקור החכמה הנובע
“A flowing stream, a source of wisdom.” The phrase describes the new light that wells up from the source of Chochmah.
Proverbs 18:4משלי י״ח:ד׳
מַיִם עֲמֻקִּים דִּבְרֵי פִי־אִישׁ נַחַל נֹבֵעַ מְקוֹר חׇכְמָה:
The words of a man’s mouth are as deep waters; A flowing brook, a fountain of wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215להצהיל פנים משמן
The clause of the verse explained here: the radiance comes from oil, the source of Chochmah.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216ועיין בזהר ויקרא (דף ז׳ ע״ב)
There the same Zohar is cited, with the explanation that the mochin of Abba, in which the Infinite Light is enclothed, are above the order of the chain of worlds, and with references to the Ramaz on the Zohar in Emor and to the Zohar HaRakia on Vayikra.
Kehot’s noteנזכר גם לעיל פ׳ פקודי ו, ג. וראה באוה״ת כרך ג ע׳ תשלג נעתק הלשון ”פי׳ שמן הם המוחין דאבא וירדו מע״ק דרך המזלא ומשם נכנס באבא עכ״ל” ע״ש.
217כשמן הטוב
“Like the good oil upon the head, flowing down upon the beard.” The verse the Zohar explains.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218במש״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן כז, ב.
219בע״ח שכ״ב פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שכ״ג (ש׳ מוחין דצלם) וצ״ל רפ״ז וכאן ט״ס פ״ג. [כ].
220ומתפארת דאבא נעשה לו נשמה כו׳ וכתר אמיתי נעשה
The Arizal explains that the vessel of Z’eir Anpin’s crown is made from the Tiferes of Imma, its soul from the Tiferes of Abba, and the true Keser from Arich Anpin itself. The text gives Sha’ar 22, chapter 3; the Kehot note says that in present editions it is Sha’ar 23 (Mochin deTzelem), the beginning of chapter 7.
Sefer Etz Chaim 23:7עץ חיים כ״ג:ז׳
… ודע שהכתר כולל כל מה שיש במוחין וכללות הראש לכן כל בחי׳ ד׳ מוחין הם בכתר לבדו ששם שורש המוחין ואח״כ המוחין כוללים כל מה שיש בגופא כנודע שהרי הם מתפשטין בהארתם בג׳ קוין הז״א. כלי הכתר דז״א נעשה מת״ת דאמא ומת״ת דאבא נעשה (לו) נשמה שבכתר (שהוא ג׳ אור הדעת) וכבר ידעת שהכתר (דז״א) בבחי׳ או״מ וגם הכתר דז״א נעשה מת״ת דא״א וכתר אמיתי נעשה מא״א עצמו כנזכר בכוונת ליל שבועות ואין הכתר נמשך ובא עד שיושלם להתקן כל גופא. ובזה תבין בנשא דקכ״ג ע״ב כי או״א הם …
Sefer Etz Chaim (Public Domain)
221אמור (דק״ב סע״ב)
According to the note, the Or HaTorah says there that the Ramaz explains the “crown” in this Zohar as the Keser of Z’eir Anpin.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ שפה מציין דשם פי׳ הרמ״ז עטרה הוא כתר דז״א.
222וכדין ירית מלכא לאו״א
The Zohar in Emor, citing “Go out and gaze,” says that on the day the King is crowned, He inherits Abba and Imma. The Alter Rebbe brings it for the crown’s connection with Abba.
Zohar, Emor 40:252–42:260ספר הזהר, אמור מ׳:רנ״ב-מ״ב:ר״ס
R. Judah discoursed here on the verse: “And the Canaanite the king of Arad heard” (Num. 21, 1). ‘We have learnt’,1v. T. B. Taanith, 9a. he said, ‘that three notable gifts were conferred upon Israel through the three brethren, Moses, Aaron, and Miriam. The manna was given to them for the merit of Moses, the clouds of glory for the merit of Aaron, and the well for the merit of Miriam.
The Zohar; London, Soncino Press, 1933 (Public Domain)
223במק״מ פ׳ אחרי בדף ס״ו ע״ב
According to the note, the Or HaTorah there quotes the Mikdash Melech: this crown comes from the Tiferes of Atik through the Binah of Arich.
Kehot’s noteבאוה״ת שה״ש ע׳ שפד ”ופי׳ המק״מ דעטרה זו באה מתפארת דעתיק ע״י בינה דאריך” ע״ש.
224אם בנים שמחה
“A joyful mother of children.” In Kabbalah the “mother” is Imma, Binah, the source of joy, the level of wine.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225עשה רצונו כרצונך כדי שיעשה רצונך כרצונו
The Mishnah whose two halves describe the order: first the human will drawn from understanding, then the supernal will revealed within it.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
226אמור (דצ״ד ע״א)
The note corrects the page of this Zohar to 95 and refers to the Or HaTorah, where it is discussed.
Kehot’s noteצ״ל צה. [כ]. וראה באוה״ת שה״ש כרך ב ע׳ שפד.
227והאי יין מעטרא למלכא בעטרוי
The Zohar in Emor says that the wine of kiddush is the joy of the Torah, and that this wine crowns the King with His crowns, citing “with which his mother crowned him.” The text gives page 94a; the Kehot note corrects it to 95.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
R. Isaac asked R. Judah: ‘Why have we learnt that Sabbath is to be remembered over wine?’ He replied: ‘Because wine represents the joy of the Torah, and the wine of the Torah is the universal joy.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
228בד״ה ויקהל משה
The note locates the discourse “And Moshe assembled” in Torah Ohr, Parshas Vayakhel.
Kehot’s noteתו״א פ׳ ויקהל.
229ויקהל משה
“And Moshe assembled,” the opening of a discourse the text refers to.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230Kehot’s note points to Zohar, Emor 24:104–111 for these words.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
231The Zohar in Vayikra explains “Like the good oil upon the head” as the holy anointing oil that flows from Atik Kadisha onto the head of the King. The Alter Rebbe cites it for oil as the source of Chochmah.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
Paragraph 33
232צאינה וראינה
The opening verse, now read as “go out” into the lower worlds, or “go” to the Torah’s bread, in order to “gaze at the crown.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233כדי להיות גילוי בחינת עטרה . . וכמו עד״מ שאבן טוב
According to the note, that discourse cites this passage: to see the crown, the light of Keser, one must “go out” from Atzilus into the chambers of Beriah; as letters engraved on a gem are not visible on the gem itself but only when pressed into wax, so in Atzilus, where “He and His vessels are one,” Keser cannot be grasped except by going out into the chambers of Beriah.
Kehot’s noteמובא בד״ה וספרתם עזר״ת ע׳ קצב שמציין לכאן: ”שכדי לראות בעטרה שעטרה לו כו׳ שהוא אור הכתר, צ״ל צאינה מאצי׳ בהיכלות דברי׳ שם דוקא תוכלו לראות כו׳, וכמו עד״מ החותם אותיות החקוקים על אבן טוב הרי על האבן טוב אינם ניכרים האותיות עם היות שזהו עצם החותם, רק כשנחתמים על השעוה אז נראים האותיות כו׳, ועד״ז באצי׳ דאיהו וגרמוהי חד זהו כמשל בהירת האב״ט שם לא יהי׳ ההשגה באור הכתר אלא ע״י צאינה בהיכלות דברי׳ כו׳” עכ״ל שם.
234בע״ח של״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו של״ב. [כ].
235ותתצב אחותו מרחוק
Miriam stood at a distance to see what would happen to Moshe. The Kabbalists read “from afar” as Chochmah.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236כי כל אורות אבא הם מרחוק ולא מקרוב
The Arizal writes that the Zohar explains “from afar” as Chochmah, citing “His sister stood from afar,” for all the lights of Abba are from afar and not from near. The text gives Sha’ar 31; the Kehot note says that in present editions it is Sha’ar 32.
Sefer Etz Chaim 32:3–4עץ חיים ל״ב:ג׳-ד׳
… בספר יהושע גבי מלחמוס העי אבל לא במטה של משה לפי שג׳ אורות אלו יוצאין מיסוד אבא שהוא בחי׳ משה לכן במות משה נסתלקו אלו האורות. ובזה תבין טעם גדול למיתת משה ודור המדבר ולא נכנסו לארץ כנען ובניהם דרא אחרא נכנסו וזה תימא גדול. והנה בזוהר פרשת בראשית דכ״א ביארו דבניהם היו מסטרא דיהושע דאיהו סיהרא שהוא רומז ברחל נוקבא דז״א והיא הנקראת ארץ ישראל לכן נכנסו שם אבל משה ודורו שהיו מבחי׳ ג׳ האורות הנ״ל שיש להם מעלה יתירה לכן בהסתלקותן נסתלקו גם הם משם שרשם כי …
Sefer Etz Chaim (Public Domain)
237אם הבנים שמחה
“A joyful mother of children,” here Imma, the “mother” who crowns the King.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
238ולחם לבב אנוש יסעד
The bread that must come before the wine.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
239לכו לחמו בלחמי
“Go, eat of my bread,” read as the “Go out” of the opening verse.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
240בעטרה שעטרה לו אמו ביום חתונתו
One of the Zohar passages the text cites on this verse, in Parshas Vayechi.
Zohar, Vayechi 72:752–73:761ספר הזהר, ויחי ע״ב:תשנ״ב-ע״ג:תשס״א
In the expression “his bread” the reference of the word “his” is not specified; but we may divide the word lahmo (his bread) into lehem van, that is, “the bread of van” (which signifies the heavens); hence it is written: “Behold, I will rain bread from heaven for you” (Ex. 16, 4). It is from thence that the tree of life is nourished and crowned, and when it receives this nourishment, then it “yields the dainties of the king”. This king is the Community of Israel, who is fed therefrom …
The Zohar; London, Soncino Press, 1933 (Public Domain)
241בעטרה שעטרה לו אמו ביום חתונתו
One of the Zohar passages the text cites on this verse, in Parshas Va’era.
Zohar, Vaera 1:1–8ספר הזהר, וארא א׳:א׳-ח׳
242בעטרה שעטרה לו אמו ביום חתונתו
One of the Zohar passages the text cites on this verse, in Parshas Emor.
Zohar, Emor 35:167–171ספר הזהר, אמור ל״ה:קס״ז-קע״א
243בעטרה שעטרה לו אמו ביום חתונתו
The Zohar explains “his chuppah” as “the crown with which his mother crowned him on the day of his wedding.”
Zohar, Beha'alotcha 1:1–2:5ספר הזהר, בהעלותך א׳:א׳-ב׳:ה׳
The “chamber” from which he goes forth is the starting-point of light, referred to also in the words of the next verse, “from the end of the heaven”, which is, indeed, the starting-point of all. From that point he goes forth veritably as a bridegroom to meet his bride, the beloved of his soul, whom he receives with outstretched arm.
The Zohar; London, Soncino Press, 1933 (Public Domain)
244בעטרה שעטרה לו אמו ביום חתונתו
One of the Zohar passages the text cites on this verse, in Parshas Balak.
Zohar, Balak 44:432–440ספר הזהר, בלק מ״ד:תל״ב-ת״מ
AND THE ANGEL OF THE L-RD STOOD, ETC. Said R. Abba: ‘These verses have a profound symbolical meaning, and it was not for nothing that the angel went forth to appear to an ass and to meet it now here and now there. All was designed by the Holy One, blessed be He, to protect Israel from the domination of the evil species. We have learnt that from the side of the Mother when she is crowned there issue in her crowns fifteen hundred sides graven in her ornaments. When …
The Zohar; London, Soncino Press, 1933 (Public Domain)
245ועיין מענין צאינה וראינה . . בלק ר״ט א׳
According to the note, many of these Zohar sources are copied out there.
Kehot’s noteהרבה מ״מ אלו נעתקו באוה״ת שה״ש כרך ב ע׳ שפב ואילך.

Torah Ohr · Parshas Vayakhel · Maamar 1
ויקהל משה את כל עדת בני ישראל ויאמר אליהם וגו׳
“And Moshe assembled the whole congregation of the children of Israel”
G-d dwells within Israel through Torah and mitzvos, which are the Mishkan’s vessels (inner light) and curtains (encompassing light). But a person below can draw that light down only after first rising, through Shabbos, when the will above the intellect is revealed, and through prayer, which carries it into the week. So Moshe told the people about Shabbos first, while G-d, who was describing how light comes down from above, put Shabbos last.
The maamar in brief
Why is Shabbos placed beside the building of the Mishkan, and why did Moshe put it first when G-d had put it last? G-d dwells “within them,” in Israel, through Torah and mitzvos. The mitzvos are the Mishkan’s curtains: garments of encompassing light, drawn from G-d’s Malchus, which itself is infinite and encompasses the worlds as the sun’s rays surround what they light. The Torah is the Mishkan’s vessels: food, an inner light. Shabbos is the additional soul: on weekdays a person’s love of G-d comes from contemplation, the lower will; on Shabbos the supernal will, above the intellect, is revealed and rests within that lower will, “Shabbos Shabbason.” Prayer, the ladder, carries that light into the weekdays, and Torah study, the Menorah and the Table, draws the supernal will into the lower will. In G-d’s drawing down of light into the worlds the order is vessels, curtains, then Shabbos as the returning light. In a person’s service the ascent must come first: Shabbos, then the encompassing mitzvos, then the inner light of the Torah.

Outline
	1Two questions, and the Mishkan withinWhy Shabbos stands beside the Mishkan, and why G-d’s order (vessels, curtains, Shabbos) differs from Moshe’s (Shabbos, curtains, vessels). G-d dwells “within them” through Torah and mitzvos: the Torah is the vessels, inner food for the soul; the mitzvos are the curtains, encompassing garments.¶1–4
	2Malchus, sovev and memaleiCreation does not change G-d, since the worlds live only from an illumination, His Malchus, while His essence is holy and set apart. Malchus is itself infinite, so its light is mostly encompassing (sovev), and only a contracted portion fills the worlds (memalei); like sunlight, an illumination is a revelation that surrounds. “I will exalt You” is sovev; “I will bless Your Name” is memalei.¶5–14
	3The mitzvos as garments of MalchusTorah and mitzvos draw down the same two modes. The mitzvos are “the King’s limbs” and “garments of kingship”: like tefillin, which draw the supernal mochin upon the head without entering the mind, they encompass the soul. In general they are seven, like the seven materials of the curtains.¶15–21
	4Shabbos and the additional soulWeekday love of G-d is born of contemplating His oneness: the lower will, gained through toil. On Shabbos a love above the intellect, from the yechidah, is revealed: the supernal will, the “gate facing kadim.” It rests within the lower will as light within a vessel; the two wills joined are “Shabbos Shabbason” and the “G-d of knowledges.”¶22–33
	5Prayer, the ladderAn illumination of Shabbos reaches the weekdays through prayer, the ladder on which the soul rises to the supernal will and then draws it down into the lower will, so that the weekdays become “ordinary food in the purity of holy things.”¶34–36
	6Torah: the Menorah and the TableThe Torah, rooted in the supernal will and revealed through Chochmah, draws that will into the lower will. It is the light of the Menorah, a shining face of new delight; the six branches are the Oral Torah coming out of the Written, with knobs where giver and receiver meet. It is the bread of the Table, inner food, while the mitzvos remain encompassing.¶37–44
	7The two orders explainedA person below cannot reach the supernal will without first ascending: Shabbos (tashev, return), then prayer, and only then Torah and mitzvos can draw down light, first the encompassing curtains and then the inner vessels, as with tefillin and the Shema. In G-d’s descent the order is reversed: vessels, curtains, and Shabbos last, as the returning light.¶45–55


Key concepts
	Encompassing and inner light (makif and pnimi)מקיף ופנימי
	Light that surrounds a person or world without entering it, like garments or the curtains of the Mishkan, as against light that is taken within, like food or the Mishkan’s vessels. The mitzvos bring the first, the Torah the second.

	Sovev and memaleiסובב כל עלמין וממלא כל עלמין
	The light that encompasses all worlds and the light that fills all worlds. Because even Malchus is infinite, most of its light is encompassing, and only a contracted portion is invested within the worlds.

	The supernal will and the lower willרצון העליון ורצון התחתון
	“There is will and there is will”: the lower will is born of understanding and contemplation; the supernal will is above Chochmah and has no reason. On Shabbos the supernal will is revealed and rests in the lower will as in a vessel.

	The additional soul (neshamah yeseirah)נשמה יתירה
	What is added on Shabbos: a love and will for G-d above the intellect, from the yechidah, the essence of the soul; it is “Shabbos Shabbason,” the joining of the two wills.

	Garment of Malchus (levush malchus)לבוש מלכות
	G-d’s kingship as it relates to the worlds: it does not enter them but surrounds them like a garment. Each mitzvah draws such a garment upon the soul.

	Arousal from belowאתערותא דלתתא
	The receiver’s longing that must come before the giver’s flow. In service, the ascent of Shabbos and prayer is the arousal from below that lets Torah and mitzvos draw light down.

	Direct light and returning lightאור ישר ואור חוזר
	Light coming down from above, and light rising back to its source. In G-d’s order, Shabbos is the returning light after the descent through vessels and curtains.


Section 1 · ¶1–4
Two questions, and the Mishkan within
1ויקהל משה1 את כל עדת בני ישראל ויאמר2 אליהם וגו׳. ששת ימים תעשה מלאכה וביום השביעי יהיה לכם קדש שבת שבתון לה׳.3
“And Moshe assembled the whole congregation of the children of Israel and said to them,” etc. “Six days shall work be done, and on the seventh day there shall be to you a holy [day], a Shabbos of complete rest (Shabbos Shabbason) to G-d.”
The maamar opens with the first verses of Parshas Vayakhel, where Moshe gathers the people and, before passing on the instructions for building the Mishkan, first commands them about Shabbos. The phrase “a Shabbos of complete rest” (Shabbos Shabbason) will itself be explained later in the maamar.


להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״ז למה נסמכה פ׳ שבת למלאכת המשכן.4 גם צ״ל מפני מה בצווי הקב״ה למשרע״ה [למשה רבינו עליו השלום] בפ׳ תרומה ותצוה נאמר תחלה מלאכת כלי המשכן דהיינו הארון והשולחן והמנורה כו׳.5
[We need] to understand the saying of our Sages, of blessed memory, on this: why the section of Shabbos was placed next to the work of the Mishkan. We must also understand why, in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, in Parshas Terumah and Tetzaveh, the work of the vessels of the Mishkan, namely the Ark, the Table and the Menorah, etc., is stated first,
The Sages learned from the placement of the Shabbos section beside the work of the Mishkan that the kinds of creative work used in building the Mishkan are the work forbidden on Shabbos; the Alter Rebbe asks what this closeness means inwardly. He adds a second question about order: in G-d’s own instructions to Moshe in Terumah and Tetzaveh, the furnishings of the Mishkan, the Ark, the Table and the Menorah, are described first.




2ואח״כ מלאכת המשכן עצמו הן היריעות של המשכן ואח״כ לבסוף הכל נאמר בפ׳ כי תשא אך את שבתותי תשמרו כו׳ הרי הקדים הכלים ואח״כ היריעות ואח״כ שמירת שבת.6
and afterwards the work of the Mishkan itself, namely the curtains of the Mishkan; and afterwards, last of all, it is said in Parshas Ki Sisa, “But My Shabbosos you shall keep,” etc. Thus He put the vessels first, afterwards the curtains, and afterwards the keeping of Shabbos.
Only after the furnishings does G-d describe the structure of the Mishkan itself, its curtains, and only at the end, in Parshas Ki Sisa, does He command the keeping of Shabbos. So in G-d’s words the order is: vessels, curtains, Shabbos.




3ובצווי משרע״ה [משה רבינו עליו השלום] לישראל דהיינו בפ׳ זו דויקהל משה הפך הסדר7 שאמר להם תחלה שמירת שבת.
But in the command of Moshe our teacher, peace be upon him, to Israel, that is, in this section of “And Moshe assembled,” he reversed the order: he told them first [about] the keeping of Shabbos,
When Moshe passes the commands on to the people in Vayakhel, the order is reversed: Shabbos comes first.


ואח״כ מלאכת המשכן ואח״כ הכלים. והענין דהנה כתיב ועשו לי מקדש ושכנתי בתוכם.8 בתוכו לא נאמר9 אלא בתוכם10
afterwards the work of the Mishkan, and afterwards the vessels. The explanation is this. It is written, “And they shall make Me a Sanctuary, and I will dwell within them.” It does not say “within it,” but “within them,”
After Shabbos come the structure of the Mishkan and then its furnishings. To explain this, the Alter Rebbe turns to the verse that states the purpose of the Mishkan: G-d says He will dwell “within them,” in the people, and not only “within it,” in the building.


דהיינו בתוך כללות נשמות ישראל ישכון כבוד הוי״ה ית׳ ע״י המשכן ועכשיו ג״כ הוא ע״י עסקם בתורה ומצות. שהתורה היא כמו בחי׳ כלי המשכן.
that is, within the souls of Israel as a whole the glory of Havayah, may He be blessed, will dwell, through the Mishkan; and now, too, this is through their occupation with Torah and mitzvos. For the Torah is like the level of the vessels of the Mishkan,
G-d’s glory dwells within the souls of Israel as a whole. In the time of the Mishkan this was through the Mishkan; today it is through the study of Torah and the keeping of mitzvos. The two parts of the Mishkan correspond to these two: the Torah to its vessels.




4והמצות הם בחי׳ יריעות המשכן כי ע״י המצות נעשה בחי׳ לבושים לנפש. כמ״ש והלך לפניך צדקך11 כבוד ה׳ יאספך.
and the mitzvos are the level of the curtains of the Mishkan. For through the mitzvos the aspect of garments is made for the soul, as it is written, “And your righteousness shall go before you; the glory of G-d shall gather you in.”
The mitzvos correspond to the curtains of the Mishkan: as the curtains surrounded the Sanctuary, the mitzvos become garments around the soul. Isaiah’s words, “your righteousness shall go before you; the glory of G-d shall gather you in,” picture a person surrounded by the good he has done.


וזהו כמו בחי׳ יריעות שהן בחי׳ מקיפים והתורה היא בחי׳ מזון לנפש כמ״ש ותורתך בתוך מעי.12 וזהו בחי׳ כלי המשכן שהן בחי׳ פנימיים:
This is like the level of the curtains, which are the level of encompassing [lights] (makifim). And the Torah is the level of food for the soul, as it is written, “And Your Torah is within my innards.” This is the level of the vessels of the Mishkan, which are the level of inner [lights] (pnimiyim).
Garments and curtains surround from outside, so they are “encompassing” (makif). The Torah is like food, which enters a person and becomes part of him, as in “Your Torah is within my innards”; so it is “inner” (pnimi), like the vessels that stood inside the Mishkan.




Section 2 · ¶5–14
Malchus, sovev and memalei
5ולהבין זה יש להקדים להבין מ״ש אני ה׳ לא שניתי13 שאין בו ית׳ שום שינוי והתפעלות ח״ו [חס ושלום] ע״י בריאת העולם שכמו שהיה יחיד ומיוחד קודם בריאת העולם כך הוא ג״כ אחר בריאת העולם
To understand this, we must first understand what is written, “I, G-d, have not changed”: that there is no change or being affected in Him, may He be blessed, G-d forbid, through the creation of the world; that just as He was singular and unique before the creation of the world, so is He also after the creation of the world,
Before explaining how Torah and mitzvos bring G-d’s presence, the Alter Rebbe sets out a principle from Malachi: “I, G-d, have not changed.” Creating the world made no difference to G-d Himself; He is as singular and unique after creation as before it.


וכמאמר אתה הוא קודם שנברא העולם ואתה הוא משנברא14 כו׳. ר״ל [רוצה לומר] בזה שאין בריאת העולמות פועל בו שום שינוי ח״ו [חס ושלום].
as in the saying, “You are He before the world was created, and You are He since it was created,” etc. By this it means that the creation of the worlds brings about no change at all in Him, G-d forbid.
The daily prayers say the same: “You are He before the world was created, and You are He since it was created.” Bringing worlds into being does not affect Him at all.




6והיינו לפי שהחיות הנמשך ממנו ית׳ להחיות העולמות כללות אור וחיות זה הוא רק בחי׳ הארה בעלמא ממהו״ע [ממהותו ועצמותו] ית׳ שהאיר והמשיך ממנו עד״מ הארה בעלמא.15
That is, because the life-force (chayus) drawn from Him, may He be blessed, to give life to the worlds, this light and life-force as a whole, is only the level of a mere illumination (he’arah) from His being and essence, may He be blessed, which He shone forth and drew from Himself, by way of analogy, as a mere illumination.
This is why creation does not change G-d: the whole life-force that sustains the worlds is only a “mere illumination” (he’arah) that shines from Him, not His essence itself.


וע״י זו ההארה הוא ית׳ מחיה אותן ומהוה אותן מאין ליש. אבל הוא ית׳ במהותו ועצמותו מרומם ומתנשא מגדר עלמין.
And through this illumination He, may He be blessed, gives them life and brings them into being from nothing to something. But He, may He be blessed, in His being and essence, is exalted and uplifted beyond the bounds of worlds.
Through that illumination He gives the worlds life and brings them into being from nothing. But He Himself, in His essence, remains entirely beyond the category of worlds.




7וזהו שנק׳ הקב״ה שהוא קדוש ומובדל. והגם שנאמר ואתה מחיה את כלם.16 הנה עיקר חיותם וקיומם הוא רק מבחי׳ הארה בעלמא כנ״ל.
This is why He is called “the Holy One, blessed be He”: for He is holy and set apart. And although it is said, “And You give life to them all,” the principal [source] of their life and existence is only the level of a mere illumination, as mentioned above.
This is why G-d is called “the Holy One”: “holy” (kadosh) means set apart. Although Nehemiah says, “You give life to them all,” what gives the worlds their life is only that mere illumination.


והארה זו היא בחינת מדת מלכותו יתברך כמ״ש מלכותך מלכות כל עולמים.17 שחיות כל העולמים הוא מבחינת מלכותך דהיינו שמה שנק׳ הוא יתברך מלך עליהם מזה עצמו הם חיים וקיימים.
And this illumination is the level of the attribute of His Malchus (sovereignty), may He be blessed, as it is written, “Your kingship is a kingship of all worlds”: the life-force of all the worlds is from the level of “Your kingship.” That is, from the very fact that He, may He be blessed, is called King over them, from this itself they live and exist.
That illumination is G-d’s attribute of Malchus, kingship. As the psalm says, “Your kingship is a kingship of all worlds”: the very fact that G-d is called King over the worlds is what gives them life and existence.




8וז״ש [וזהו שכתוב] ישתבח שמך לעד מלכנו. פי׳ שהתפשטות מדת מלכותו ית׳ הנק׳ ג״כ שמו הוא לעד
And this is [the meaning of] what is said, “May Your Name be praised forever, our King.” That is, the spreading forth of the attribute of His Malchus, may He be blessed, which is also called His Name, is “forever,”
The prayer Yishtabach, “May Your Name be praised forever, our King,” is read in this light: “Your Name” is Malchus, which is also called G-d’s Name, and its spreading forth to the worlds is what lasts “forever.”


דהיינו עד אין קץ ותכלית כי מדת מלכותו היא ג״כ בחי׳ א״ס ממש כיון שהיא הארה ממנו ית׳.
that is, without end or limit; for the attribute of His Malchus is also truly the level of the Infinite One (Ein Sof), since it is an illumination from Him, may He be blessed.
“Forever” means without end, because even Malchus, being an illumination from G-d, is itself infinite (Ein Sof). This prepares the next point: the light drawn from Malchus is too great for the worlds to hold.




9וז״ש [וזהו שכתוב] בברכת יוצר ומשמיעים ביראה יחד בקול דברי אלקים חיים ומלך עולם18 שאין משיגים רק ההמשכה שנמשכ׳ [שנמשכת] מאלקים חיים ומלך עולם שקול הוא המשכה כנודע.
And this is [the meaning of] what is said in the blessing of Yotzer, “And they proclaim in awe, together, with a voice (bekol), the words of the living G-d and King of the world”: they grasp only the drawing forth that is drawn from “the living G-d and King of the world,” for a voice is a drawing forth, as is known.
In the Yotzer blessing before the morning Shema, the angels proclaim “the words of the living G-d and King of the world.” The Alter Rebbe stresses the word “voice”: a voice is something drawn outward from the speaker, so the angels grasp only what is drawn forth from G-d as “King of the world,” not G-d Himself.


אבל עצמותו ומהותו ית׳ הוא קדוש ומובדל דלמחת״ב [דלית מחשבה תפיסא ביה] כלל ולכן לא שניתי כנ״ל. וזהו והחיות נושאות את הכסא1920 כו׳ זעות מחיל כסא.21
But His essence and being, may He be blessed, is holy and set apart, so that no thought can grasp Him at all; and therefore “I have not changed,” as mentioned above. And this is [the meaning of] “And the living creatures (Chayos) carry the Throne,” etc., “trembling with dread of the Throne”:
G-d’s essence is holy and set apart, beyond the reach of any thought, and therefore He does not change. The highest angels, the Chayos, are said to carry the Throne of Glory and to tremble with dread of the Throne.


שתפול עליהם אימה ופחד של מדת מלכותו ית׳ שהוא בחינת מלך יושב על כסא רם ונשא ולכן הם מקבלים עליהם עול מלכות שמים כו׳:22
for awe and dread of the attribute of His Malchus, may He be blessed, fall upon them, which is the level of “a King sitting upon a high and exalted throne”; and therefore they accept upon themselves the yoke of the kingdom of Heaven, etc.
Their trembling is awe before G-d’s kingship, pictured as a King on a high and exalted throne, and out of this awe they accept the yoke of Heaven’s kingdom. Even these angels relate to G-d’s Malchus, not to His essence.




10והנה מבחי׳ מדת מלכותו ית׳ נמשך האור והחיות ג״כ בב׳ בחי׳ והוא בחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין].
Now, from the level of the attribute of His Malchus, may He be blessed, the light and life-force are also drawn in two levels, namely the level of the light that encompasses all worlds (sovev kol almin) and [that of] the light that fills all worlds (memalei kol almin).
From Malchus the light and life-force come in two ways: sovev kol almin, light that “encompasses” all worlds, and memalei kol almin, light that “fills” all worlds.


דהיינו שלהיות כי בחי׳ מל׳ הוא ג״כ בחי׳ א״ס ממש. וזהו פי׳ וענין אוא״ס [אור אין סוף] הנזכר בספרים. כי אור הוא בחי׳ גילוי והמשכה מעצמותו ומהותו.23
That is, since the level of Malchus is also truly the level of the Infinite One (Ein Sof). And this is the meaning and the matter of the “Infinite Light” (Or Ein Sof) mentioned in the books: for light is the level of revelation and drawing forth from His essence and being.
There are two ways because Malchus too is truly infinite, as said above. This also explains the Kabbalists’ term “Infinite Light” (Or Ein Sof): “light” means something revealed and drawn forth from the essence, not the essence itself.




11וכנודע דהשמש עצמו נק׳ מאור. אבל אור היינו הזיו הנמשך ממאור השמש ומאיר לארץ ולדרים עליה.
As is known, the sun itself is called a “luminary” (maor), whereas “light” (or) is the radiance drawn from the luminary of the sun that shines upon the earth and upon those who dwell on it.
The analogy: the sun itself is called the “luminary” (maor), while “light” (or) is the radiance that spreads from it to the earth. The wording echoes the morning blessing over the luminaries.


וכך בחי׳ אוא״ס [אור אין סוף] הוא עד״מ זיו הנמשך ממהו״ע [ממהותו ועצמותו] ית׳. אבל על מהו״ע [מהותו ועצמותו] ית׳ ממש לא שייך כלל לשון אור.
So too the level of the Infinite Light (Or Ein Sof) is, by way of analogy, a radiance drawn from His being and essence, may He be blessed; but to His actual being and essence, may He be blessed, the term “light” does not apply at all.
So too the Infinite Light is like a radiance from G-d’s essence. The word “light” does not apply to the essence itself, just as the sun’s body is not its rays.


ולהיות כי האור הוא ג״כ בחי׳ א״ס ממש ע״כ א״א להעולמות להכיל בתוכן האור שלא יתבטלו ממציאות ממש.
And since the light, too, is truly the level of Ein Sof, therefore it is impossible for the worlds to contain the light within themselves without being utterly nullified out of existence.
Since even this light is infinite, the finite worlds cannot contain it; if it entered them in full, they would cease to exist.


לכך עיקר האור הוא בחי׳ סובב ומקיף עליהן רק שע״י צמצום רב ועצום נמשך איזה המשכה מצומצמת מהאור להיות מתלבש בתוך העולמות ונק׳ ממכ״ע [ממלא כל עלמין] כו׳:
Therefore the principal [part] of the light is the level of encompassing (sovev) and surrounding (makif) them; only, through a great and mighty contraction (tzimtzum), some contracted flow is drawn from the light to be enclothed within the worlds, and this is called the light that fills all worlds (memalei kol almin), etc.
So most of the light stays “encompassing” (sovev), affecting the worlds from beyond them, and only a small portion, greatly contracted (tzimtzum), is invested within them; this is the light that fills all worlds (memalei kol almin).




12ובזה יובן ג״כ טוב טעם למה שכינו המקובלים24 לבחי׳ המשכת החיות מהבורא ית׳ בשם אור כנ״ל בענין לשון אור א״ס.
With this one will also understand the good reason why the Kabbalists called the drawing forth of the life-force from the Creator, may He be blessed, by the name “light,” as mentioned above regarding the term “Infinite Light” (Or Ein Sof).
This also explains why the Kabbalists used the word “light” for the life-giving flow from the Creator.


(וכן בתניא )(פמ״ח) אמר על ענין הסובב לשון הארה25 כו׳ ע״ש. והגם שיש הרבה טעמים על זה.
(And similarly in the Tanya (chapter 48) he used the term “illumination” (he’arah) for the matter of the sovev, etc.; see there.) And although there are many reasons for this,
In parentheses the Alter Rebbe notes that in the Tanya, chapter 48, he called even the encompassing light an “illumination” (he’arah). He grants that there are many reasons for the term “light.”


אך אחד מן הטעמים הוא זה והיינו כי כמו בגשמיות ענין הארה שהוא המשכת זיו השמש על איזה דבר.
yet one of the reasons is this. That is: just as, in physical terms, illumination is the drawing of the sun’s radiance upon some object,
He gives one of them: in the physical world, illumination is the sun’s radiance falling upon an object.


הנה הרי הזיו הוא רק בחי׳ מקיף על אותו הדבר ואינו נכנס בפנימיותו. נמצא שההארה היא המשכה וגילוי מההעלם.
the radiance is only [in] the aspect of encompassing (makif) that object, and does not enter its interior. It follows that the illumination is a drawing forth and a revelation out of concealment.
Such radiance only surrounds the object and does not enter its inside, so it is encompassing. Yet it is also a revelation: illumination is what brings the sun out of hiding.


שהרי כשיש ענן ואין השמש מאיר זהו העלם גמור. כשהזיו נמשך ומאיר לארץ ולדרים עליה זהו גילוי.
For when there is a cloud and the sun does not shine, that is complete concealment; when the radiance is drawn forth and shines upon the earth and those who dwell on it, that is revelation.
When a cloud covers the sun, the sun is completely hidden; when its rays reach the earth, it is revealed. So “illumination” names something that is both revealed and encompassing, which is just what sovev is.




13ועכ״ז [ועם כל זה] גילוי זה הוא בחי׳ מקיף שאין הזיו נכנס בתוכיות הארץ והאדם כו׳. וכך יובן ענין אור א״ס שהוא בחי׳ סוכ״ע
Nevertheless, this revelation is [in] the aspect of encompassing (makif), for the radiance does not enter the inside of the earth and of man, etc. So too one will understand the matter of the Infinite Light (Or Ein Sof), which is the level of the light that encompasses all worlds (sovev kol almin),
Although the sun’s radiance is a revelation, it remains encompassing: it does not enter the inside of the earth or of a person. The Infinite Light as sovev kol almin is the same.


שהרי הוא גילוי להחיות בחי׳ עולמות. וקודם בריאת העולם היה שמו נכלל בבחי׳ לבדו במהו״ע [במהותו ועצמותו].
for it is a revelation, to give life to the level of worlds. And before the creation of the world, His Name was included in the level of “He alone,” in His being and essence.
Sovev is a revelation, since it exists to give life to worlds. Before creation, however, G-d’s “Name,” the power by which He relates to what is outside Him, was absorbed within His being, in the state called “He alone.”


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] עד שלא נברא העולם26 היה27 הוא ושמו בלבד שהיה שמו בבחי׳ לבדו.28 ובבריאת העולם נמשך להיות גילוי שיהיה בחי׳ סוכ״ע.
This is [the meaning of] the saying of our Sages, of blessed memory, “Before the world was created, there were only He and His Name”: His Name was in the level of “He alone.” And with the creation of the world it was drawn forth to become a revelation, so as to be the level of sovev kol almin.
This is the meaning of the saying that before the world was created there were only “He and His Name”: the Name was not yet revealed but included in Him. With creation it came forth as a revelation, as sovev kol almin.


אבל מ״מ הגילוי הזה הוא רק בבחי׳ מקיף ולכן נק׳ הארה כמשל הארת השמש שההארה מקפת כו׳:
But nevertheless this revelation is only [in] the aspect of encompassing, and therefore it is called “illumination” (he’arah), like the analogy of the sun’s illumination, where the illumination surrounds, etc.
Yet this revelation remains encompassing, which is why it is called “illumination,” like sunlight that surrounds an object without entering it.




14וזהו ארוממך אלוהי המלך ואברכה שמך לעולם ועד. דלכאורה לשון לעולם ועד אינו מובן שהרי ימי שנותינו בהם שבעים שנה.29
And this is [the meaning of] “I will exalt You, my G-d the King, and I will bless Your Name forever and ever (le’olam va’ed).” For at first glance the expression “forever and ever” is not understood, since “the days of our years are seventy years.”
The psalm says, “I will exalt You ... and I will bless Your Name forever and ever.” The Alter Rebbe asks how a person can bless G-d “forever” when a human life lasts about seventy years.


אלא דפי׳ אברכה שמך היינו להמשיך גילוי אלהותו בתוך העולמות ממש וזהו לעולם ועד. אך כדי להיות המשכה זו ממקורה ושרשה הוא ע״י שבתחלה ארוממך כו׳.
Rather, the meaning of “I will bless Your Name” is to draw the revelation of His G-dliness into the worlds themselves, and this is “forever and ever” (le’olam va’ed). But for this drawing forth to come from its source and root, it is through [there being] first “I will exalt You,” etc.
The answer: to “bless” G-d’s Name here means to draw the revelation of G-dliness into the worlds themselves, and this is le’olam va’ed, read as “into the world.” For that drawing down to come from its true source, it must be preceded by “I will exalt You.”


דפי׳ ארוממך רוממות והתנשאות של בחי׳ המלך והוא בחי׳ סוכ״ע כמשל התנשאות המלך על עמו הוא בחי׳ מקיף כו׳
For the meaning of “I will exalt You” is the exaltation and elevation of the level of the King, which is the level of sovev kol almin, as in the analogy of a king’s elevation over his people, which is [in] the aspect of encompassing, etc.;
“I will exalt You” is the exaltation of G-d as King, which is sovev: a king is raised above his people and relates to them from above, surrounding rather than entering.


ומשם יומשך אח״כ להיות ואברכה שמך לעולם ועד בבחי׳ ממכ״ע [ממלא כל עלמין] כו׳. וזהו בקול דברי אלקים חיים ומלך עולם.30 קול הוא המשכה בפנימיות כו׳:31
and from there it will afterwards be drawn down, to become “and I will bless Your Name forever and ever,” in the level of the light that fills all worlds (memalei kol almin), etc. And this is [the meaning of] “with a voice, the words of the living G-d and King of the world”: a voice is a drawing forth into the inner [dimension], etc.
From that exalted level the light then comes down into the worlds as memalei, which is “I will bless Your Name.” The same applies to the angels’ praise “with a voice”: a voice carries something inward to the listener.




Section 3 · ¶15–21
The mitzvos as garments of Malchus
15והנה כמו שבכללות אור וחיות הנמשך מהא״ס ב״ה להחיות העולמות יש ב׳ בחינות סובב וממלא כנ״ל.
Now, just as in the light and life-force as a whole, which is drawn from the Infinite One (Ein Sof), blessed be He, to give life to the worlds, there are two levels, sovev and memalei, as mentioned above,
The general flow of G-dly light into the worlds comes in two modes, encompassing (sovev) and filling (memalei), as explained above.


כך ג״כ בענין המשכת גילוי אלהות ית׳ שאנו ממשיכים ע״י תורה ומצות יש ג״כ ב׳ בחינות אלו.
so too in the drawing forth of the revelation of G-dliness, may He be blessed, which we draw down through Torah and mitzvos, there are likewise these two levels.
The same two modes appear in the G-dliness that we ourselves draw down through Torah and mitzvos.


כי ע״י המצות נמשך בחי׳ לבושים שהוא בחי׳ מקיף וע״י התורה נמשך בחי׳ מזון שהוא בחי׳ או״פ [אור פנימי]32 כנ״ל.
For through the mitzvos the aspect of garments is drawn down, which is the aspect of encompassing (makif); and through the Torah the aspect of food is drawn down, which is the aspect of inner light (or pnimi), as mentioned above.
The mitzvos draw down “garments,” an encompassing light; the Torah draws down “food,” an inner light, as said at the start of the maamar.




16והענין כי הנה רמ״ח מ״ע [מצות עשה] נק׳ רמ״ח אברין דמלכא.3334 וגם נק׳ מצות המלך.35 ופי׳ אברין דמלכא היינו כמו שהאבר הוא לבוש שבו מתלבשת הנשמה שכח המעשה מלובש בידים.
The explanation is this. The 248 positive commandments are called “the 248 limbs of the King” (ramach evarin demalka), and they are also called “the commands of the King.” The meaning of “limbs of the King” is this: just as a limb is a garment in which the soul is enclothed, for the power of action is enclothed in the hands
The 248 positive commandments are called “the 248 limbs of the King” and “the King’s commands.” A limb is like a garment for the soul: the soul’s power to act is clothed in the hands.


וכח ההילוך מלובש ברגלים והאבר ההוא נעשה כלי ולבוש מיוחד אל הכח ההוא המתלבש בתוכו.
and the power of walking is enclothed in the feet, and that limb becomes a vessel and garment specific to that power which is enclothed within it,
Likewise its power to walk is clothed in the feet. Each limb is a vessel made for the particular power that dwells in it.


כך עד״מ למעלה הרמ״ח מ״ע [מצות עשה] הם בחי׳ כלים ולבושים לבחי׳ אור א״ס ב״ה הנמשך בהן ועל ידן.
so, by way of analogy, above: the 248 positive commandments are the level of vessels and garments for the level of the Infinite Light (Or Ein Sof), blessed be He, which is drawn into them and through them.
So too above: each positive commandment is a vessel and a garment for a particular drawing down of the Infinite Light.


כי הנה כתיב שום תשים עליך מלך.36 פי׳ להמשיך על עצמו עול מלכות שמים והיינו ע״י מעשה המצות שהם מצות המלך
For it is written, “You shall surely set a king over you.” The meaning is to draw upon oneself the yoke of the kingdom of Heaven, and this is through the doing of the mitzvos, which are the commands of the King;
“You shall surely set a king over you” is read as a call to draw upon oneself the yoke of Heaven’s kingship. This happens through doing the mitzvos, which are “the King’s commands.”


וכמו ע״י לבישת הטלית שממשיך עליו עול מלכותו ית׳ ונמשך עי״ז המשכה מלמעלה ממדת מלכותו ית׳ על הנפש.
just as, through putting on the tallis, one draws upon himself the yoke of His kingship, may He be blessed, and through this a flow is drawn from above, from the attribute of His Malchus, may He be blessed, upon the soul.
Wrapping oneself in the tallis is an example: one takes on the yoke of G-d’s kingship, and a flow from His Malchus is drawn down upon the soul.




17והמשכה זו היא בחינת מקיף. וזהו תשים עליך בבחי׳ מקיף שמתלבשת במעשה המצות הנק׳ אברין דמלכא.
And this flow is the aspect of encompassing (makif). This is [the meaning of] “set over you” (tasim alecha): in the aspect of encompassing, which is enclothed in the doing of the mitzvos, which are called “the limbs of the King.”
The flow drawn by the mitzvos is encompassing: “set over you” means placed upon a person from above, not inside him, and it comes through the mitzvos, the King’s “limbs.”


ועי״ז נמשך על הנפש בבחי׳ מקיף מלמעלה וכמ״ש יביאו לבוש מלכות37 כו׳. וכן ומרדכי יצא מלפני המלך38 בלבוש מלכות כו׳.
And through this it is drawn upon the soul in the aspect of encompassing, from above, as it is written, “Let them bring a garment of kingship (levush malchus),” etc.; and so too, “And Mordechai went out from before the king in a garment of kingship,” etc.
Two verses in the Book of Esther speak of a “garment of kingship” (levush malchus): the royal garment brought for the man the king wished to honor, and the royal garment in which Mordechai went out from the king.


שמדת מלכותו ית׳ נקראת בחי׳ לבוש מל׳ מפני שהיא אינה מתלבשת לגמרי בגילוי בתוך העולמו׳ [העולמות] בבחי׳ פנימיו׳ [פנימיות] ממש רק שמתלבשת בבחי׳ לבוש ומקיף עליהם מלמעלה39
For the attribute of His Malchus, may He be blessed, is called the level of “a garment of Malchus,” because it is not enclothed entirely, in a revealed way, within the worlds, in the manner of actual inwardness; it is only enclothed in the manner of a garment, and encompasses them from above;
G-d’s Malchus is called a “garment” because it does not enter the worlds in a revealed, inner way; it encompasses them from above, as a garment surrounds a body.


והיינו ע״י מעשה המצות שהם הלבושין שבהן ועל ידן נמשך ומתלבש מדת מלכותו ית׳ להיות בחי׳ לבוש מלכות ובחי׳ מקיף כו׳.
that is, through the doing of the mitzvos, which are the garments in which and through which the attribute of His Malchus, may He be blessed, is drawn down and enclothed, to become the level of “a garment of Malchus” and the aspect of encompassing, etc.
The mitzvos are the garments through which this Malchus is drawn down and becomes a “garment of kingship,” encompassing the soul.


שכאשר יקיים האדם מצוה א׳ ימשיך עליו בחי׳ לבוש מל׳ שיהי׳ [שיהיה] נמשך עליו בבחי׳ מקיף
For when a person fulfills one mitzvah, he draws upon himself the level of “a garment of Malchus,” which will be drawn upon him in the aspect of encompassing;
Each mitzvah a person performs draws such a garment of Malchus upon him, surrounding him.


כמו עד״מ ע״י הנחת תפלין שבזרועו ועל ראשו שיש בהן ד׳ פרשיות ממשיך עליו בחי׳ ד׳ מוחין עליונים. כי פ׳ קדש הוא כנגד מוח החכמה.
as, for example, through putting on tefillin on his arm and on his head, which contain four sections, he draws upon himself the level of the four supernal mochin (intellectual faculties). For the section “Sanctify” (Kadesh) corresponds to the faculty (mo’ach) of Chochmah;
Tefillin illustrate this: their four sections, worn on the arm and the head, draw down the four supernal mochin, the powers of the mind above. The section “Kadesh” corresponds to Chochmah.




18והיה כי יביאך בחי׳ בינה כו׳. אך המשכה זו הוא בחי׳ מקיף בלבד שהרי ע״י
[the section] “And it shall be when He brings you” is the level of Binah, etc. But this flow is only the aspect of encompassing, for through
The section “And it shall be when He brings you” corresponds to Binah, and so on with the others. But the light drawn this way only encompasses.


הנחת התפלין הכתובים בקלף ודיו גשמיים אין נכנס האור דד׳ מוחין עליונים בבחי׳ גילוי ממש בשכל האדם רק ששורה על המוח בבחי׳ מקיף בלבד.
putting on the tefillin, which are written on physical parchment with physical ink, the light of the four supernal mochin does not enter the person’s intellect in an actually revealed way; it only rests upon the brain in the aspect of encompassing alone.
Physical tefillin, parchment and ink, do not make the light of the supernal mochin enter a person’s understanding in a revealed way; it rests upon the brain from above.




19ועד״ז ע״י כל המצות כולן נמשך מבחי׳ מלכותו ית׳ בבחי׳ מקיף על הנפש. ונקראו המצות אברים
In the same way, through all the mitzvos, [a flow] is drawn from the level of His Malchus, may He be blessed, upon the soul in the aspect of encompassing. And the mitzvos are called “limbs,”
So it is with all the mitzvos: each draws a flow from G-d’s Malchus that surrounds the soul. That is why the mitzvos are called “limbs.”


כמו עד״מ באברי הגוף כאשר יאחז את חבירו באחד מאבריו ביד או ברגל יוכל להמשיך אליו כל גוף האדם
as, by way of analogy, with the limbs of the body: when one takes hold of his fellow by one of his limbs, by the hand or by the foot, he can draw the whole body of the person to himself
When you take hold of someone by the hand or the foot, you can pull the whole person toward you.


על ידי שאוחזו באחד מאבריו כך על דרך משל זה בענין המצות שנק׳ רמ״ח אברים דמלכא שע״י קיום כל מצוה ממשיך עליו אור א״ס ב״ה.
by holding him by one of his limbs. So, by way of this analogy, with the mitzvos, which are called “the 248 limbs of the King”: through fulfilling each mitzvah, one draws upon himself the Infinite Light (Or Ein Sof), blessed be He.
So too, through any single mitzvah, one of “the King’s limbs,” a person draws the Infinite Light itself upon himself.


(ובכל הדרושים מבואר שהמצות הן המשכות מבחי׳ אנכי מי שאנכי שלמעלה מבחי׳ מל׳. אך באמת גם כאן ר״ל [רוצה לומר] ההמשכה מבחי׳ סוכ״ע שהוא בחי׳כתר שנק׳ ג״כ כתר מלכות כו׳).
(In all the discourses it is explained that the mitzvos are flows drawn from the level of “I am who I am” (Anochi mi she’Anochi), which is above the level of Malchus. But in truth here, too, the flow meant is from the level of sovev kol almin, which is the level of Keser, which is also called “the Crown of Malchus” (Keser Malchus), etc.)
In a parenthesis the Alter Rebbe notes that elsewhere the mitzvos are said to draw from the level of “I am who I am,” which is higher than Malchus. Here too, he says, the flow is from sovev kol almin, which is Keser, and Keser is also called “the Crown of Malchus,” so the two accounts agree.


וזהו ארוממך אלקי המלך40 בבחי׳ רוממות ומקיף עי״ז ואברכה שמך בבחי׳ גילוי פנימי. וזהו ויעש דוד שם41 שע״י מעשה המצות נמשך בחי׳ מלכותו ית׳ להיות מלכות כל עולמים42 בזמן ומקום כו׳.
And this is [the meaning of] “I will exalt You, my G-d the King,” in the aspect of exaltation and encompassing; through this, “and I will bless Your Name,” in the aspect of inner revelation. And this is [the meaning of] “And David made a name”: through the doing of the mitzvos the level of His Malchus, may He be blessed, is drawn down to be “a kingship of all worlds,” in time and space, etc.
This is “I will exalt You, my G-d the King”: the mitzvos first draw G-d as exalted and encompassing, and through this comes “I will bless Your Name,” an inner revelation. “And David made a name” is read as making G-d’s Name: through the mitzvos His kingship comes to rule over “all worlds,” within time and space.




20והנה ענין המשכה זו דבחי׳ מקיפים שע״י המצות זהו ג״כ ענין יריעות המשכן. כי הנה הגם שבדרך פרט הן רמ״ח מ״ע [מצות עשה] רמ״ח אברים כו׳.
Now, this drawing forth of the level of encompassing [lights] (makifim) through the mitzvos is also the matter of the curtains of the Mishkan. For although in detail they are 248 positive commandments, 248 limbs, etc.,
The encompassing light drawn down by the mitzvos is what the curtains of the Mishkan stand for. In detail the mitzvos are 248, like the limbs.


אך דרך כלל מתחלקים לז׳ חלקים כמ״ש חצבה עמודיה שבע׳ [שבעיין].43 פי׳ עמודיה הן המצות כי תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם נקראים תר״ך עמודי אור.4445
yet in general they divide into seven parts, as it is written, “She has hewn out her seven pillars.” The meaning: “her pillars” are the mitzvos, for the 613 commandments of the Torah, together with the seven commandments of the Rabbis, are called “the 620 pillars of light.”
In general they fall into seven groups, as Proverbs says of Wisdom, “She has hewn out her seven pillars.” The “pillars” are the mitzvos: 613 from the Torah and seven from the Rabbis make 620, called “the 620 pillars of light.”




21וכללותן הוא שבעה בחינות שהן שבעה מדות עליונות וע״כ היו ביריעות המשכן שבעה מינים תכלת וארגמן תולעת שני ושש ועזים ועורות אילים ועורות תחשים כו׳.
Their general and collective expression (klalus) is seven levels, which are the seven supernal attributes (middos); and therefore in the curtains of the Mishkan there were seven kinds: blue wool, purple wool, scarlet wool, fine linen, goats’ hair, rams’ skins and tachash skins, etc.
In general the many mitzvos come down to seven, matching the seven supernal attributes (middos). That is why the curtains and coverings of the Mishkan were made of seven materials: blue, purple and scarlet wool, fine linen, goats’ hair, rams’ skins and tachash skins.


כי היריעות הם בחי׳ המקיפים ע״ד המקיפים הנמשך ע״י מעשה המצות שהן בחי׳ חצבה עמודיה שבעה46 כו׳.
For the curtains are the level of the encompassing [lights] (makifim), in the manner of the encompassing [lights] drawn down through the doing of the mitzvos, which are the level of “She has hewn out her seven pillars,” etc.
The curtains surround the Mishkan as the encompassing lights drawn down by the mitzvos surround the soul, and both are sevenfold, like Wisdom’s “seven pillars.”


וזהו ג״כ ענין לבושים דמרדכי שנאמר ומרדכי יצא בלבוש מלכות תכלת וחור47 כו׳ (וצ״ע [וצריך עיון] דכאן לא נזכר רק ו׳ לבושים ואולי הוא ע״ד מ״ש במ״א בפי׳ לשון הזהר שיתא אינון שבע אינון כו׳ ע״ש).
And this is also the matter of Mordechai’s garments, as it is said, “And Mordechai went out in a garment of kingship, blue and white,” etc. (This needs examination, for here only six garments are mentioned. Perhaps it is along the lines of what is written elsewhere in explaining the Zohar’s expression, “Six they are, seven they are,” etc.; see there.)
Mordechai’s “garment of kingship” belongs here too, since it is the same encompassing Malchus. The Alter Rebbe notes a difficulty, that the verse names only six garments, not seven, and suggests that the answer lies in a Zohar expression he has explained elsewhere, “six they are, seven they are.”


וכ״ז [וכל זה] הוא בחי׳ מעשה המצות שהן המשכת בחי׳ מקיפים בחי׳ יריעות כו׳. ואין הגילוי בנפש בבחי׳ או״פ [אור פנימי] ממש
All this is the level of the doing of the mitzvos, which are the drawing forth of the level of encompassing [lights], the level of curtains, etc. And the revelation in the soul is not in the manner of an actual inner light (or pnimi);
All this is the work of the mitzvos, which draw down encompassing lights, the “curtains.” They do not bring a truly inner revelation into the soul.


אך ע״י התורה נמשך בחינת אור פנימי שיכנס לנפש בפנימיותה ממש בבחי׳ מזון וחיות וכמ״ש ותורתך בתוך מעי48 כו׳ וית׳ לקמן אי״ה [אם ירצה השם]:
but through the Torah the level of inner light is drawn down, to enter the soul, into its very inside, in the manner of food and life-force, as it is written, “And Your Torah is within my innards,” etc.; and this will be explained below, G-d willing.
The inner light comes through the Torah, which enters the soul like food and gives it life, as in “Your Torah is within my innards.” The maamar promises to explain this further on.




Section 4 · ¶22–33
Shabbos and the additional soul
22והנה קודם שיתבאר בפרט בענין בחי׳ ומדרגת התורה צריך לבאר כללות ענין בחי׳ השבת מהו
Now, before the level and rank of the Torah is explained in detail, we must explain in general what the matter of the level of Shabbos is
Before explaining the Torah, the inner light, in detail, the maamar turns to Shabbos.


(שסמכו ענין לו למלאכת המשכן הן בצווי הקב״ה למשה רבינו ע״ה והן בצווי משה לישראל נזכרו ג׳ דברים אלו יריעות וכלים דמשכן ושבת רק שמשרבע״ה [שמשה רבינו עליו השלום] הקדים השבת כו׳ ושינה הסדר כדלעיל)
(for it was placed next to the work of the Mishkan: both in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, and in Moshe’s command to Israel these three things are mentioned, the curtains and vessels of the Mishkan, and Shabbos; only that Moshe our teacher, peace be upon him, put Shabbos first, etc., and changed the order, as [explained] above).
Shabbos needs explaining here because it stands beside the curtains and the vessels of the Mishkan in both commands; the only difference is that Moshe put it first.


דהנה ידוע מארז״ל [מאמר רבותינו זכרונם לברכה] שבשבת נתוסף בכל אחד ואחד מישראל נשמה יתירה.49 ולכאורה אינו מובן מהו ענין הנשמה יתירה50 הלא אין נרגש בנפש האדם תוס׳ [תוספת] חיותו בשבת יותר מבכל השבוע.
For it is known from the saying of our Sages, of blessed memory, that on Shabbos an additional soul (neshamah yeseirah) is added to each and every one of Israel. At first glance it is not understood what the additional soul is, for a person does not feel in his soul any addition to his life-force on Shabbos more than in the whole week.
The Sages teach that on Shabbos each Jew receives an “additional soul” (neshamah yeseirah). The Alter Rebbe asks what this means, since people do not feel more alive on Shabbos than during the week.


הענין הוא דהנה כתיב בפ׳ ראשונה דק״ש [דקריאת שמע] שמע ישראל כו׳ אחד51 ואהבת בכל לבבך52 כו׳. פי׳ שאהבה זו נולדה ונמשכה מן ההתבוננות בגדולתו ית׳ איך שהוי״ה אחד.
The explanation is this. It is written in the first section of the Shema, “Hear, O Israel,” etc., “One,” “And you shall love with all your heart,” etc. That is, this love is born and drawn forth from contemplating His greatness, may He be blessed: how Havayah is One.
The answer begins with the Shema: “Hear, O Israel ... G-d is One” is followed by “And you shall love.” The love of G-d is born from contemplating His greatness, how He is One.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] תמליכהו בשמים וארץ53 וד׳ רוחות העולם54. שע״ז מורה הח׳ והד׳ דאחד. הח׳ הוא בחי׳ ז׳ רקיעים והארץ.
As our Sages, of blessed memory, said, “Make Him King in the heavens and the earth and the four directions of the world”; this is what the ches and the dalet of echad (“One”) indicate. The ches is the level of the seven heavens and the earth,
The Sages taught that in saying “One” (echad) one should make G-d King in heaven and earth and the four directions. The letters of echad hint at this: the ches, whose value is eight, stands for the seven heavens and the earth.




23והד׳ הוא ד׳ רוחות העולם שהן בטלים ליחודו ית׳ המרומז באות אל״ף.
and the dalet is the four directions of the world, which are nullified to His unity, may He be blessed, which is alluded to in the letter alef.
The dalet, whose value is four, stands for the four directions, all of them nullified before G-d’s unity, which the alef, whose value is one, hints at.


וכמו כן למעלה עד רום המעלות יש בחי׳ ז׳ רקיעים והארץ רוחניים בחי׳ לך ה׳ הגדולה כו׳ וכולם מקבלים חיות רק מבחי׳ שם כבוד מלכותו כו׳.55
And so too above, up to the highest heights, there is the level of seven spiritual heavens and earth, the level of “Yours, G-d, is the greatness,” etc.; and all of them receive life-force only from the level of “the Name of the glory of His kingdom,” etc.
The same pattern exists in the spiritual worlds: seven “heavens” and an “earth,” the seven attributes listed in “Yours, G-d, is the greatness ...”; all of them live only from “the Name of the glory of His kingdom,” that is, from His Malchus.




24ועל ידי התבוננות זו יבא לבחי׳ ואהבת בכל לבבך. ע״ד מ״ש השבטים ליעקב כשם שאין בלבך אלא אחד56 כך אין בלבנו אלא אחד57 פי׳ כשם שאין בלבך
And through this contemplation one will come to the level of “And you shall love with all your heart,” in the manner of what the tribes said to Yaakov: “Just as there is nothing in your heart but One, so there is nothing in our heart but One.” That is: “just as there is nothing in your heart
Contemplation of G-d’s oneness leads to “And you shall love with all your heart.” The Talmud relates that when the dying Yaakov feared that one of his sons was unworthy, they answered with “Hear, O Israel,” meaning: just as there is only One in your heart, so in ours.


אלא אחד כי שרשו של יעקב הי׳ [היה] גבוה מאד נעלה שהי׳ [שהיה] בחי׳ מרכבה ממש ליחודו ואחדותו ית׳.
but One,” for Yaakov’s root was very high and exalted, for he was truly the level of a chariot (merkavah) for His unity and oneness, may He be blessed;
For Yaakov this came naturally, since his soul was rooted so high that he was a “chariot,” wholly given over to G-d’s unity, as a chariot has no will of its own.


כך אין בלבנו אלא אחד אף שאנחנו למטה בעלמא דפרודא אעפ״כ [אף על פי כן] ע״י הבטול רצון לאכפייא לסט״א [לסטרא אחרא] שלא יחפוץ בשום חפץ בעולם זולת לה׳ לבדו נעשה להם ג״כ לב אחד לאביהם שבשמים
“so there is nothing in our heart but One”: although we are below, in the world of separation (alma deperuda), nevertheless, through the nullification of the will, to subdue the sitra achra (the other side), so that one desires nothing whatsoever in the world except G-d alone, they too come to have one heart for their Father in Heaven
His sons, though living in this world of separation, reached the same by setting aside their own will and subduing the sitra achra, the side opposed to holiness, until they wanted nothing but G-d; so they too came to have one heart for their Father in Heaven.


(ועיין בזוהר פ׳ תרומה דקל״ד ע״ב58 מזה) דהיינו רצון א׳ פשוט התקוע בלב שלא לחפוץ בשום חפץ בעולם זולת לה׳ לבדו לכך אין בלבנו
(and see the Zohar, Parshas Terumah, page 134b, on this), that is, a single, simple will fixed in the heart, to desire nothing whatsoever in the world except G-d alone. Therefore “there is nothing in our heart
The Alter Rebbe refers the reader to the Zohar on this. “One heart” means a single, simple will fixed in the heart, to want nothing in the world but G-d.


אלא א׳ בלבד הגם שאנחנו למטה נעשה למטה אחד כמו למעלה (באצי׳ ששם הוא בחי׳ רה״י [רשות היחיד]. וזהו ישראל גוי אחד בארץ שיהיה גלוי אחד גם בעשי׳ [בעשיה] הגשמית)
but One” alone: although we are below, below becomes one as above (in Atzilus, where it is the level of the private domain (reshus hayachid); and this is [the meaning of] “Israel, one nation in the earth”: that there be a revelation of One also in physical Asiyah).
So even below, the oneness of above is formed. A parenthesis explains that above, in Atzilus, all is one “private domain”; Israel, “one nation in the earth,” bring that oneness down into the physical world.


וזהו שאמר ואהבת בכל לבבך בשני יצריך59 שיתהפך גם הרצון של הנה״ב [הנפש הבהמית] הנק׳ יצה״ר [יצר הרע] להיות לה׳ לבדו.
And this is what it says, “And you shall love with all your heart (levavcha)”: with both your inclinations, so that the will of the animal soul, which is called the evil inclination, also be transformed to be for G-d alone.
This is why the verse says levavcha, “your heart,” which the Sages read as “with both your inclinations”: even the will of the animal soul, the evil inclination, is to be turned to G-d.


ורצון זה ואהבה זו נולדים ונמשכים מהשכל60 דהיינו ע״י ההתבוננות שמתבונן בגדולתו ורוממותו ית׳ איך דכולא קמיה כלא חשיבי ואפס בלעדו שמזה יומשך בטול הרצון.
And this will and this love are born and drawn forth from the intellect, that is, through the contemplation in which one contemplates His greatness and exaltedness, may He be blessed: how “all before Him is considered as nothing,” and there is nothing besides Him; from this the nullification of the will will come.
This will and this love are born of the intellect, from contemplating that before G-d everything is as nothing; from that understanding comes the setting aside of one’s own will.


ולכן נסמך פסוק ואהבת לפסוק הוי״ה אחד דלעיל מניה כי ע״י ההתבוננות איך שהוא ית׳ אחד בז׳ רקיעים והארץ כנ״ל הרוחניי׳ והגשמיי׳ [והגשמיים] יומשך ואהבת בכל לבבך כו׳:61
Therefore the verse “And you shall love” is placed next to the verse before it, “Havayah is One”: for through contemplating how He, may He be blessed, is One in the seven heavens and the earth, as mentioned above, the spiritual and the physical, will come “And you shall love with all your heart,” etc.
That is why “And you shall love” follows “G-d is One”: the love grows out of contemplating His oneness in the seven heavens and the earth, spiritual and physical.




25והנה כ״ז [כל זה] הוא בכל ששת ימי המעשה שנאמר בהו ששת ימים תעבד. והעבודה היא בחי׳ פולחנא דרחימותא
Now, all this is during all the six days of work, of which it is said, “Six days you shall labor.” And the labor is the level of “service out of love” (pulchana derechimusa),
All this, the love born of contemplation, belongs to the six weekdays, of which it is said, “Six days you shall labor.” The weekday labor is “service out of love,” a love that has to be worked for.


כי היא בחי׳ עבודה ויגיעה שא״א להיות הולדת והמשכת האהבה מההתבוננות אא״כ [אלא אם כן] ייגע א״ע [את עצמו] לקשר דעתו בחוזק ונצרך לזה כל הל״ט מלאכות ברוחניות הזורע והחורש62 כו׳ כמו שכתוב במ״א.
for it is the level of labor and toil: it is impossible for love to be born and drawn forth from contemplation unless one toils to bind his mind with strength; and for this all the thirty-nine labors are needed, in the spiritual sense, sowing and plowing, etc., as written elsewhere.
Love born of contemplation takes toil: one must bind one’s mind firmly to the subject. The thirty-nine kinds of creative work forbidden on Shabbos have spiritual counterparts in this inner labor, sowing, plowing and the rest, as explained elsewhere.




26ובחי׳ אהבה זו שבחול היא רק האהבה הנמשכת מהשכל וההתבוננות כו׳. אבל בשבת נתוסף בכל63 א׳ נשמה יתירה והיינו שנולד בכנס״י [בכנסת ישראל] דבר חדש ממש מה שאין נמצא בהם בחול.
And this level of love on weekdays is only the love drawn from the intellect and contemplation, etc. But on Shabbos an additional soul is added in each one; that is, something truly new is born in the Congregation of Israel (Knesses Yisrael), which is not found in them on weekdays:
The weekday love comes from the intellect. On Shabbos something truly new is born in Knesses Yisrael, the whole people of Israel; this is the “additional soul.”


והיינו בחי׳ אהבה ורצון לה׳ שלמעלה מן השכל64 וההתבוננות. כי הנה אית רצון ואית רצון65
namely, the level of love and will for G-d that is above intellect and contemplation. For there is will and there is will (is ratzon ve’is ratzon).
The additional soul is a love and will for G-d that is above intellect and contemplation. For there are two kinds of will.


פי׳ אית רצון שנולד מהשכל וההתבוננות ונק׳ רצון התחתון לפי שבחי׳ רצון זה נולד מהשכל א״כ הוא למטה מהחכמה ובינה ונולד ונמשך מהם. אבל אית בחינת רצון העליון שלמעלה מעלה מהחכמה.
That is: there is a will that is born of intellect and contemplation, and it is called the lower will, because this level of will is born of the intellect; if so, it is below Chochmah and Binah, and is born and drawn from them. But there is the level of the supernal will, which is far above Chochmah.
One will comes from understanding: a person wants something because he has understood that it is good. It is called the lower will, since it comes after Chochmah and Binah and from them. The supernal will is far above Chochmah: it is not produced by reasons but comes before them.




27וגילוי בחי׳ זו בנפש האדם הוא בחינת האהבה שאינה נולד׳ מהתבוננות השכל כ״א היא אהבה פשוטה שלמעלה מן השכל שזהו בחי׳ יחידה שבנפש שלמעלה מהחכמה
And the revelation of this level in a person’s soul is the level of the love that is not born of the intellect’s contemplation, but is a simple love above the intellect; this is the level of yechidah in the soul, which is above Chochmah;
In the soul, the supernal will shows itself as a simple love that reasoning did not produce. It comes from the yechidah, the innermost of the soul’s five levels, which is above Chochmah.


וכמו עד״מ כאשר יחפוץ האדם בחפץ ורצון לאיזה דבר הנוגע לעצם הנפש ממש וגורם לו לעשות דברים שלא
as, for example, when a person desires, with desire and will, something that touches the very essence of the soul, and it causes him to do things not
An example from life: when something touches a person’s very essence, he wants it with a will that can drive him to act against all reason.


ע״פ הדעת והשכל כלל כי רצון זה עמוק עמוק מהשכל כו׳ וכנודע שיש בחי׳ רצון שלמעלה מהשכל ע״ד אמרם כך עלה במחשבה ואין טעם לרצון.
according to reason and intellect at all, for this will is deep, deep beyond the intellect, etc. As is known, there is a level of will above the intellect, in the manner of their saying, “So it arose in thought,” and “there is no reason for will.”
Such a will lies far deeper than the intellect. So too it is said “So it arose in thought” and “there is no reason for will”: a will that is not the product of reasons.




28ובחינת אהבה ורצון זה לה׳ מתגלה בנפש אדם ביום השבת דוקא. והיא בחינת אהבה רבה שהיא באה מלמעלה למטה בנפש האלקית בשבת
And this level of love and will for G-d is revealed in a person’s soul on the day of Shabbos specifically. It is the level of great love (ahavah rabbah), which comes from above to below into the G-dly soul on Shabbos;
This love above the intellect is revealed specifically on Shabbos. It is called “great love” (ahavah rabbah): a love that comes from above into the G-dly soul, rather than one a person builds up by his own effort.


דהיינו שאין האהבה לפי ערך השכל וההתבוננות לבד רק היא למעלה מהשכל ונמשכת מבחי׳ רצון העליון שלמעלה מהחכמה.
that is, the love is not only in proportion to the intellect and contemplation; rather, it is above the intellect and is drawn from the level of the supernal will (ratzon ha’elyon), which is above Chochmah.
It is not measured by how much a person understands and contemplates; it comes from the supernal will, which is above Chochmah.


(וזהו שמבואר בפע״ח [בפרי עץ חיים] דהיכל האהבה המאיר66 בק״ש [בקריאת שמע] דשבת הוא למעלה מעלה מבחי׳ היכל האהבה המאיר בק״ש [בקריאת שמע] דחול ע״ש) שבחי׳ גילוי רצה״ע [רצון העליון] הוא בשבת דוקא דהנה כתיב שער החצר הפנימית הפונה קדים67 כו׳.
(And this is what is explained in the Pri Etz Chaim: that the Chamber of Love (heichal ha’ahavah) that shines in the Shema of Shabbos is far above the level of the Chamber of Love that shines in the Shema of the weekdays; see there.) For the revelation of the level of the supernal will is on Shabbos specifically. For it is written, “The gate of the inner court that faces east (kadim),” etc.
The Pri Etz Chaim, a Kabbalistic work on the prayers, likewise says that the “Chamber of Love” that shines in the Shema of Shabbos is far higher than the one of the weekdays. Why is the supernal will revealed on Shabbos? Ezekiel’s vision of the Temple says that the gate of the inner court facing east (kadim) is shut on the six working days and opened on Shabbos.


פי׳ כי בעשרה מאמרות נברא העולם6869 בשימ״ב [בששת ימי בראשית] ובראשית שהיא ח״ע [חכמה עילאה] נמי מאמר הוא70 ונשפלה הח״ע [החכמה עילאה] והמדות להתלבש בבחי׳ הדבור לומר יהי אור כו׳. עד״מ אדם הכותב או מצייר כו׳.
The meaning: “With ten utterances the world was created,” in the six days of Bereishis; and “In the beginning” (Bereishis), which is the higher Chochmah (Chochmah Ila’ah), “is also an utterance”; and the higher Chochmah and the attributes (middos) descended to be enclothed in the level of speech, to say “Let there be light,” etc.; by way of analogy, like a person who writes or draws, etc.
The world was created with ten divine utterances, and even the first word of the Torah, “In the beginning” (Bereishis), counts as one; it corresponds to the higher Chochmah. In creation, Chochmah and the attributes descended into speech, “Let there be light,” as a person’s wisdom descends into what he writes or draws.




29ונק׳ לכך ו׳ ימ״ב [ימי בראשית] שמקבלי׳ [שמקבלים] מבחי׳ ראשית היא הח״ע [החכמה עילאה] ובשבת כתיב וינפש שגמר המלאכה ונתעלו החכמה ומדות לבחי׳ שלמעלה מהחכמה הוא בחי׳ רצון ותענוג העליון.
Therefore they are called the six “days of Bereishis” (yemei Bereishis), for they receive from the level of reishis (“beginning”), which is the higher Chochmah. And of Shabbos it is written, “and He rested” (vayinafash): for the work was finished, and Chochmah and the attributes ascended to the level that is above Chochmah, which is the level of the supernal will and delight.
The six days are called “the days of Bereishis” because they draw from reishis, “beginning,” which is Chochmah. Of Shabbos it says “and He rested”: the work was done, and Chochmah and the attributes rose back to their source above Chochmah, the supernal will and delight.


וזהו בחי׳ הפונה קדים בחי׳ שלמעלה מהחכמה נק׳ קדם שלמעלה מבחי׳ ראשית71 כו׳ כי הראשית יש שני לו
And this is the level of “that faces kadim”: the level that is above Chochmah is called kedem (“before”), which is above the level of reishis (“beginning”), etc.; for a “beginning” has a second to it,
“Facing kadim” is read as kedem, “before”: the level above Chochmah, which comes even before the “beginning.” A beginning is the first of a series, and a second follows it.


משא״כ בחי׳ קדמונו של עולם כו׳ וכנודע ג״כ ע״פ המגיד מראשית כו׳ ומקדם72 כו׳ ע״ש ובשבת נפתח השער הפונה קדים הוא גילוי רצה״ע [רצון העליון] ותענוג העליון לפי ששבת וינפש73 עליית החכמה בלמעלה מהחכמ׳ [מהחכמה]
which is not so with the level of “the Primordial One of the world” (Kadmono shel olam), etc.; and as is also known on [the verse] “Declaring from the beginning,” etc., “and from before,” etc.; see there. And on Shabbos the gate that faces kadim is opened, which is the revelation of the supernal will and the supernal delight; because “He ceased and rested” (shavas vayinafash) is the ascent of Chochmah into what is above Chochmah,
G-d as “the Primordial One of the world” comes before everything and has no second; Isaiah’s “declaring from the beginning ... and from before” also names the two levels. On Shabbos the “gate facing kadim” opens: the supernal will and delight are revealed, because Shabbos is the ascent of Chochmah into what is above it.


משא״כ בששת ימי המעשה שנק׳ וי״ב שמקבלים מחכמה ולא מבחי׳ קדם שלמעלה מהחכמה שאינו אז בבחי׳ גילוי כמו עד״מ שבשעת המלאכה אין מתגלה עדיין התענוג רק כשנגמר כו׳.
which is not so in the six days of work, which are called the six days of Bereishis, for they receive from Chochmah and not from the level of kedem that is above Chochmah, which is not then in a revealed state; as, by way of analogy, while work is being done the delight is not yet revealed, only when it is finished, etc.
On the weekdays creation draws only from Chochmah, and the level above it stays hidden. As with a craftsman: while he is at work his delight in it is not yet revealed; it shows only when the work is complete.


ולכן נמשך גילוי בחי׳ רצה״ע [רצון העליון] ג״כ בנפש האדם שהיא גילוי האה״ר [האהבה רבה] שלמעלה מהשכל כו׳. כמ״ש ע״פ כי טובים דודיך מיין.74
Therefore the revelation of the level of the supernal will is also drawn into a person’s soul, which is the revelation of the great love (ahavah rabbah) that is above the intellect, etc., as is explained on [the verse] “For your love is better than wine.”
So on Shabbos the supernal will is revealed in the human soul too, as ahavah rabbah, the great love above the intellect, as explained elsewhere on “For your love is better than wine.”


ומארז״ל [ומאמר רבותינו זכרונם לברכה] עריבים עלי75 כו׳ (וזהו שאנו אומרים בקדוש דשבת ורצה בנו ע״ש [על שם] התגלות רצה״ע [רצון העליון] בנו ממש):
And the saying of our Sages, of blessed memory, “They are sweeter to me,” etc. (And this is what we say in the Kiddush of Shabbos, “and He has desired us” (veratzah vanu), on account of the revelation of the supernal will in us ourselves.)
The Sages read that verse as Knesses Yisrael telling G-d that the words of His beloved ones are sweeter to her than the wine of the Torah. In the Shabbos Kiddush we say “and He has desired us” (ratzah), because on Shabbos the supernal will (ratzon) is revealed in us.




30וזהו ענין שבת שבתון לה׳76 כי הנה המשכת הרצון העליון שהוא בחי׳ הרצון שלמעלה מהשכל הנמשך ומתגלה בשבת הוא דוקא כשיש כלי לגילוי אור זה
And this is the matter of “a Shabbos of complete rest (Shabbos Shabbason) to G-d.” For the drawing down of the supernal will, which is the level of the will that is above the intellect, which is drawn down and revealed on Shabbos, is specifically when there is a vessel for the revelation of this light;
This explains “Shabbos Shabbason.” The supernal will can be revealed on Shabbos only if there is a vessel to receive it.


והכלי הוא בחינת הרצון התחתון שנולד מן השכל וההתבוננות בכל ששת ימי המעשה שזה הרצון התחתון נעשה בחינת כלי לגבי זה הרצה״ע [הרצון העליון] שיומשך בתוכו ממש בבחי׳ השראה כהשראת האור בתוך הכלי ממש.
and the vessel is the level of the lower will, born of the intellect and contemplation during all six days of work. For this lower will becomes the level of a vessel for this supernal will, so that it will be drawn into it, actually, in the manner of resting (hashra’ah), as light rests within an actual vessel.
The vessel is the lower will, the love built up by contemplation during the six weekdays; the supernal will comes to rest within it, as light rests in a vessel.


מפני שהרצון התחתון אע״פ [אף על פי] שהוא למטה מבחינת רצה״ע [רצון העליון] אבל עכ״פ [על כל פנים] כלי הוא לגילוי רצון העליון77 שיהיה מתלבש בו בהתחברות ויחוד אמתי ביום השבת.
For the lower will, although it is below the level of the supernal will, is at any rate a vessel for the revelation of the supernal will, so that it will be enclothed in it, in a true joining and union, on the day of Shabbos.
Though the lower will is beneath the supernal will, it can still be its vessel, so that on Shabbos the two are truly joined and united.




31וע״ז נאמר שבת שבתון להוי״ה. פי׳ שבת שבתון הם ב׳ רצונות הנ״ל שמתחברים כאחד והיו לאחדי׳ [לאחדים] ממש ולשון שבתון להוי״ה היינו כי שם הוי״ה
And of this it is said, “a Shabbos of complete rest (Shabbos Shabbason) to Havayah.” The meaning: “Shabbos Shabbason” is the two wills mentioned above, which join as one and become truly one. And the expression “Shabbason to Havayah” is because, in the Name Havayah,
“Shabbos” and “Shabbason” are the two wills, the supernal and the lower, joined into one. The words “to Havayah” add a further point.


הנה היו״ד בחי׳ חכמה כו׳ ובשבת הוא בחי׳ שבת להוי״ה שמתגלה הרצה״ע [הרצון העליון] שלמעלה משם הוי״ה כו׳.
the yud is the level of Chochmah, etc.; and on Shabbos it is the level of “Shabbos to Havayah,” for the supernal will, which is above the Name Havayah, is revealed, etc.
The first letter of the Name Havayah, the yud, stands for Chochmah. On Shabbos what is revealed is the supernal will, which is higher than the Name Havayah itself.




32וז״ש [וזהו שכתוב] כי אל דעות78 הוי״ה שיש ב׳ בחי׳ דעת. הא׳ דעת עליון והב׳ דעת תחתון.
And this is [the meaning of] what is written, “For Havayah is a G-d of knowledges (de’os)”: there are two levels of Daas (knowledge), the first the higher Daas, and the second the lower Daas.
Chanah’s prayer says, “For Havayah is a G-d of knowledges” (de’os, in the plural). The plural is read as two levels of Daas, a higher and a lower.


פי׳ דעת הוא לשון רצון שדעת ורצון הכל ענין א׳ כמ״ש רק אתכם ידעתי מכל משפחות79 כו׳.
That is, daas is a term for will, for knowledge and will are all one matter, as it is written, “Only you have I known of all the families,” etc.;
Here “knowledge” means will. In Amos, “Only you have I known of all the families of the earth” means “only you have I chosen.”


שהכוונה הוא שבחרתי ורציתי אתכם לבחור לי לעם סגולה כי דעת הוא ענין הכרה שזהו בחי׳ התקשרות המביא לידי הרצון כו׳.
the intent is: I have chosen and willed you, to choose you for Myself as a treasured people. For knowledge is a matter of recognition, which is the level of attachment that brings about will, etc.
To know is to recognize and become attached, and attachment brings desire. So “I have known you” means “I have chosen you and wanted you as My treasured people.”




33וכן והאדם ידע80 ל׳ [לשון] התקשרות81 והתחברות כו׳. וענין אל דעות היינו התחברות ב׳ דעות הנ״ל שהם ב׳ הרצונות הנ״ל.
And similarly, “And the man knew” is a term for attachment and union, etc. And the meaning of “a G-d of knowledges” is the joining of the two levels of knowledge mentioned above, which are the two wills mentioned above.
Likewise “And the man knew” Chavah speaks of attachment and union. So “a G-d of knowledges” is the joining of the two levels of knowledge, which are the two wills.


ואז הוא בחי׳ שבת שבתון לשם הוי״ה והוא ג״כ פי׳ אל דעות הוי״ה שמתחברים ב׳ הרצונות שהרצון העליון שלמעלה מהחכמה מאיר ומתגלה ג״כ ברצון התחתון כו׳.
And then it is the level of “Shabbos Shabbason to the Name Havayah”; and this is also the meaning of “Havayah is a G-d of knowledges”: that the two wills join, so that the supernal will, which is above Chochmah, shines and is revealed also in the lower will, etc.
That joining is “Shabbos Shabbason to Havayah”: the supernal will, above Chochmah, shines into the lower will and is revealed within it.


וזהו ענין הנשמה יתירה דשבת82 שהוא גלוי רצה״ע [רצון העליון] מבחי׳ יחידה כנ״ל. וזהו שנק׳ נשמת כל חי.
And this is the matter of the additional soul of Shabbos: it is the revelation of the supernal will from the level of yechidah, as mentioned above. And this is what is called “Nishmas kol chai” (“the soul of every living being”).
This is the additional soul of Shabbos: the revelation of the supernal will from the yechidah, the essence of the soul. It is the “soul of every living being” of the Shabbos prayer Nishmas kol chai.


וכמ״ש ומשביע לכל חי רצון83 שגלוי רצה״ע [רצון העליון] נמשך בבחי׳ הנק׳ כל חי כו׳ ומשם נמשך להיות רצון יראיו יעשה84 שיתגלה בהם הרצון העליון:
And as it is written, “and You satisfy every living being [with] will (ratzon)”: that the revelation of the supernal will is drawn into the level that is called “every living being” (kol chai), etc.; and from there it is drawn to be “He does the will of those who fear Him,” that the supernal will be revealed in them.
Psalm 145 says that G-d “satisfies every living being [with] will (ratzon)”: the supernal will flows into the level called “every living being,” and from there to “He does the will of those who fear Him,” the supernal will revealed in them.




Section 5 · ¶34–36
Prayer, the ladder
34והנה כשנמשך הרצה״ע [הרצון העליון] להתלבש ברצון התחתון ביום השבת אזי נמשך ממנו ג״כ הארה בכל ששת ימי המעשה להיות נמצא בהאדם בחינת הארה מרצה״ע [מרצון העליון] שלמעלה מהשכל.
Now, when the supernal will is drawn down to be enclothed in the lower will on the day of Shabbos, then an illumination is also drawn from it into all six days of work, so that there is found in a person the level of an illumination from the supernal will, which is above the intellect.
When the supernal will is joined to the lower will on Shabbos, an illumination from it carries over into the six weekdays, so that even then a person has a glimmer of the will above the intellect.


וגילוי הארה זו היא בזמן התפלה דחול כשמתעורר באהבה וחפץ לה׳ ית׳ שהוא בחי׳ הארה מקדושת שבת85 המאיר בימי החול
And the revelation of this illumination is at the time of weekday prayer, when one is aroused with love and desire for G-d, may He be blessed; which is the level of an illumination from the holiness of Shabbos that shines in the weekdays,
This illumination appears during weekday prayer, when a person is stirred with love and longing for G-d. It is a light from the holiness of Shabbos shining into the week.


כמ״ש בזוה״ק [בזוהר הקדוש] יומא דא יהיב חילא לשאר יומי כו׳. ולכן יכול להאיר בהן מבחי׳ רצה״ע [רצון העליון] הנ״ל.
as it is written in the holy Zohar, “This day gives strength to the other days,” etc. Therefore it can shine in them from the level of the supernal will mentioned above.
As the Zohar says, Shabbos “gives strength to the other days.” That is how the supernal will can shine on weekdays.


(וכמו שהביא בר״ח [בראשית חכמה] שער הקדושה פ״ב [פרק ב׳] מאמרי הזוהר המבארים איך שצריך להתקדש ולהמשיך עליו בכל יום מקדושת שבת.86 וזהו פי׳ מ״ש קדושים תהיו87 כו׳ להמשיך עליו מבחי׳ שבת שהוא קדש בעצם.
(As he brought in Reishis Chochmah, Sha’ar HaKedushah, chapter 2, the sayings of the Zohar that explain how one must sanctify oneself and draw upon oneself, every day, from the holiness of Shabbos. And this is the meaning of what is written, “You shall be holy,” etc.: to draw upon oneself from the level of Shabbos, which is holy in essence.
A long parenthesis begins here. Reishis Chochmah gathers passages of the Zohar that teach a person to sanctify himself every day by drawing on the holiness of Shabbos, and reads “You shall be holy” as drawing from Shabbos, which is holy in itself.


וכ״כ [וכן כתב] בפע״ח [בפרי עץ חיים] שתוספת נר״נ [נפש רוח נשמה] המאירים בשבת אינן מסתלקין ג״כ בימות החול רק בחי׳ תוס׳ [תוספת] ח״י מסתלקים במוש״ק [במוצאי שבת קודש] כו׳. אך צריך להכין א״ע [את עצמו] לקבל בחי׳ זו דתוס׳ [דתוספת] נר״נ [נפש רוח נשמה]. והיינו ע״י מחדו״מ [מחשבה דבור ומעשה] דתומ״צ [דתורה ומצות] שהם כלים לבחי׳ נר״נ [נפש רוח נשמה].
And so it is written in the Pri Etz Chaim: that the additional nefesh, ruach and neshamah that shine on Shabbos do not depart on the weekdays either; only the level of the additional chayah and yechidah departs at the close of the holy Shabbos, etc. But one must prepare oneself to receive this level of additional nefesh, ruach and neshamah; and this is through thought, speech and action in Torah and mitzvos, which are vessels for the level of nefesh, ruach and neshamah.
The Pri Etz Chaim likewise says that the additional nefesh, ruach and neshamah of Shabbos remain during the week; only the additional chayah and yechidah, the highest levels, leave when Shabbos ends. But a person must prepare to receive them through thought, speech and action in Torah and mitzvos, which are their vessels.


וכמשי״ת [וכמו שיתבאר] לקמן בענין ז׳ קני המנורה איך שע״י התומ״צ [התורה ומצות] ממשיכים גילוי בחי׳ רצה״ע [רצון העליון] כו׳. וזהו ענין חולין שנעשו על טהרת הקודש היינו כשבימי החול מאיר ג״כ מעין קדושת השבת כו׳).
As will be explained below regarding the seven branches of the Menorah, how through Torah and mitzvos one draws down the revelation of the level of the supernal will, etc. And this is the matter of “ordinary food prepared in the purity of holy things”: that is, when on the weekdays, too, something of the holiness of Shabbos shines, etc.)
This will be explained below with the seven branches of the Menorah. It is also the meaning of “ordinary food prepared in the purity of holy things”: weekdays touched by the holiness of Shabbos.


והנה התפלה של חול היא בחי׳ הממוצע בין שבת ליומין דחול הממשיך ההארה מבחי׳ רצה״ע [רצון העליון] המתגלה בשבת בכל יומין דחול כו׳.
Now, weekday prayer is the level of the intermediary between Shabbos and the weekdays, which draws the illumination from the level of the supernal will that is revealed on Shabbos into all the weekdays, etc.
Weekday prayer is the link between Shabbos and the weekdays: it draws the illumination of the supernal will, revealed on Shabbos, into each day of the week.


ולכן נמשלה התפלה לסולם88 דכתיב והנה סלם מוצב ארצה89 וראשו מגיע השמימה כו׳ כמשל הסולם שבו ועל ידו עולה התחתון מלמטה מהארץ על הגג.9091
Therefore prayer is likened to a ladder, as it is written, “And behold, a ladder set up on the earth, and its top reaching to heaven,” etc.; as in the analogy of a ladder, on which and by which one who is below goes up from the ground below onto the roof.
That is why prayer is likened to Yaakov’s ladder, “set on the earth, with its top reaching heaven”: a ladder is how someone below climbs up to the roof.




35וכן בו יורד העליון מלמעלה למטה. כך עד״מ התפלה נמשלה לסולם שע״י התפלה עולה הנפש מלמטה למעלה במעלות ומדרגות עליונות דרגא בתר דרגא עד רום המעלות.
And likewise by it one who is above comes down from above to below. So, by way of analogy, prayer is likened to a ladder: through prayer the soul ascends from below to above, in higher steps and levels, level after level (darga bassar darga), up to the highest heights.
A ladder works both ways: on it one below can climb up and one above can come down. Prayer is such a ladder: through it the soul climbs, step by step, to the highest levels.


והיינו ע״י צעקת הלב ברעותא דלבא לכלות נפשו אליו ית׳ שזהו בחי׳ העלאת מ״נ [מיין נוקבין] מלמטה למעלה לעלות בעילוי אחר עילוי עד רום המעלות ליכלל באוא״ס [באור אין סוף] ב״ה.
That is, through the cry of the heart, with the heart’s desire (re’usa deliba), for one’s soul to expire [in longing] for Him, may He be blessed; this is the level of raising mayin nukvin (“feminine waters”) from below to above, to rise from elevation to elevation up to the highest heights, to be included in the Infinite Light (Or Ein Sof), blessed be He.
The climb is the cry of the heart, a longing so strong that the soul would expire into G-d. In the language of the Kabbalah this is “raising mayin nukvin,” the “feminine waters” of the receiver’s longing, which rise until the soul is included in the Infinite Light.




36וכן נמצא בה בחי׳ הירידה מלמעלה למטה דהיינו כאשר כבר נתעלה בתכלית העילוי ברום המעלות בהגיעו אל בחי׳ רצה״ע [רצון העליון] ב״ה
And likewise there is found in it the level of descent from above to below; that is, when one has already risen to the utmost elevation, in the highest heights, on reaching the level of the supernal will, blessed be He,
Prayer also has a descent. It begins once a person has risen to the very top, to the supernal will.


אזי יעוררו וימשיכו שירד בהשתלשלות המדרגות מלמעלה למטה להתלבש ברצון התחתון וממנו יתפשט ההארה בכל ו׳ יומין.
then they will arouse and draw [it] down, so that it descends through the chain of levels (hishtalshelus) from above to below, to be enclothed in the lower will; and from it the illumination will spread through all six days.
From there he draws the supernal will down through all the levels into the lower will, and from the lower will its light spreads through the six weekdays.


וז״ש [וזהו שכתוב] ומלאכי אלקים עולים ויורדים בו92 שבהסולם ימצא ב׳ בחי׳ ומדרגות שונות בחי׳ העלייה מלמטה למעלה ובחי׳ הירידה מלמעלה למטה.
And this is [the meaning of] what is written, “And angels of G-d were going up and coming down on it”: on the ladder there are found two different aspects and levels, the aspect of ascent from below to above and the aspect of descent from above to below.
That is why the angels on Yaakov’s ladder are “going up and coming down”: the ladder carries movement both ways, ascent and descent.


והיינו בחי׳ התפלה כו׳ שמחברת בחינת קדושת השבת עם ו׳ יומין דחול להיות מאיר הארת רצה״ע [רצון העליון] שבשבת בכל יומין דחול להיות חולין שנעשו עטה״ק [על טהרת הקודש].
And this is the level of prayer, etc., which joins the holiness of Shabbos with the six weekdays, so that the illumination of the supernal will that is on Shabbos shines in all the weekdays, for them to be “ordinary food prepared in the purity of holy things.”
Prayer joins the holiness of Shabbos to the six weekdays, so that the supernal will revealed on Shabbos shines in them and makes them, as it were, “ordinary food prepared in the purity of holy things.”


והיינו על ידי עלייה וירידה (ועבמ״ש [ועיין במה שכתוב]93 בפסוק יונתי94 כו׳ איך שיש בחי׳ נשמה שבגוף ויש בחי׳ שרש הנשמה ושם נתבאר דשרש הנשמה היא בבחי׳ מחשבה הקדומה שלמעלה אפי׳ [אפילו] מבחי׳ תורה והיא בחי׳ רצה״ע [רצון העליון] הנ״ל וגם נתבאר דע״י התפלה עולה נשמה שבגוף לשרשה הנ״ל.
And this is through ascent and descent. (And see what is written on the verse “My dove,” etc.: how there is the level of the soul within the body, and there is the level of the root of the soul; and it is explained there that the root of the soul is in the level of the primordial thought (machshavah hakedumah), which is above even the level of Torah, and this is the level of the supernal will mentioned above. And it is also explained there that through prayer the soul within the body ascends to its root mentioned above.
This happens through ascent and descent. A parenthesis refers to the explanation of the verse “My dove”: the soul in the body is distinct from its root, which lies in the “primordial thought,” the supernal will, higher even than the Torah; and prayer lifts the soul in the body up to that root.


וא״כ נראה בענין תוס׳ [תוספת] נשמה יתירה דשבת דהיינו גם מבחי׳ שרש הנשמה הנ״ל. וכ״מ [וכן משמע] בפע״ח [בפרי עץ חיים] שער השבת פי״ט דהמקיפים נכנסים בשבת בבחי׳ פנימיים והארה ממנה מאיר בכל יום כו׳ על ידי התפלה כנ״ל):9596
If so, it appears regarding the addition of the additional soul of Shabbos that it is also from the level of the root of the soul mentioned above. And so it is implied in the Pri Etz Chaim, Sha’ar HaShabbos, chapter 19: that on Shabbos the encompassing [lights] (makifim) enter in the manner of inner [lights], and an illumination from it shines every day, etc., through prayer, as mentioned above.)
From this the Alter Rebbe suggests that the additional soul of Shabbos also comes from that root of the soul. The Pri Etz Chaim implies the same: on Shabbos the encompassing lights enter within, and through prayer an illumination of them shines every day.




Section 6 · ¶37–44
Torah: the Menorah and the Table
37והנה ע״י התורה ממשיכים ג״כ רצון העליון שיתלבש ברצון התחתון כי התורה נמשכה מבחי׳ רצה״ע [רצון העליון]. והגם דאורייתא מחכמה נפקת.
Now, through the Torah, too, one draws down the supernal will to be enclothed in the lower will, for the Torah is drawn from the level of the supernal will. And although “the Torah comes forth from Chochmah,”
Torah study also draws the supernal will down into the lower will, because the Torah comes from the supernal will. True, the Torah is said to “come forth from Chochmah.”


נפקת דוקא שיציאתה מהעלם אל הגילוי הוא מבחי׳ חכמה אבל שרשה מבחי׳ רצה״ע [רצון העליון] ית׳ (כי תרי״ג מצות דאורייתא עם ז׳ דרבנן בגימטריא כתר)
it is specifically “comes forth”: its emergence from concealment into revelation is from the level of Chochmah, but its root is from the level of the supernal will, may He be blessed (for the 613 commandments of the Torah, with the seven of the Rabbis, equal Keser in gematria),
But “comes forth” is the key word: Chochmah is where the Torah emerges from concealment into revelation, while its root is in the supernal will. A numerical hint: the 613 commandments of the Torah and the seven of the Rabbis make 620, the value of Keser (כתר), the “crown” above Chochmah.


רק שנתלבשה למטה בבחי׳ המדות חג״ת [חסד גבורה תפארת] דאצי׳ שמבחי׳ חסד נמשך להקל להיות כשר ומותר וזכאי ומבחי׳ גבורה נמשך להחמיר כו׳. ובחי׳ המדות הם למטה מהחכמה.
only that below it was enclothed in the level of the attributes, Chesed, Gevurah and Tiferes of Atzilus: from the level of Chesed comes leniency, that a thing be kosher, permitted and innocent, and from the level of Gevurah comes stringency, etc. And the level of the attributes is below Chochmah.
Lower down, the Torah is clothed in the attributes of Atzilus: Chesed is the source of the lenient rulings (kosher, permitted, innocent), Gevurah of the strict ones. The attributes are below Chochmah.


נמצא ענין התורה הוא המשכת רצה״ע [רצון העליון] שלמעלה ברצון התחתון שהוא בחי׳ דעת תחתון שהוא בחי׳ פנימיות המדות כנודע
It follows that the Torah is the drawing of the supernal will, which is above, into the lower will, which is the level of the lower Daas, which is the level of the inner dimension (pnimiyus) of the attributes, as is known
So the Torah draws the supernal will into the lower will, which is the lower Daas, the inner core of the attributes.


(רק שהמשכה זו ע״י התורה א״א להמשיך כ״א ע״י הקדמת התפלה שהוא בחי׳ הסולם לעלות מלמטה למעלה וגם דוקא ע״י קדימת בחי׳ שבת שהוא ג״כ אותיות תשב97 עליית רצון התחתון ברצה״ע [ברצון העליון] וירידת רצה״ע [רצון העליון] ברצה״ת [ברצון התחתון]
(only that this drawing down through the Torah cannot be drawn except by prayer coming first, which is the level of the ladder, to ascend from below to above; and also only by the level of Shabbos coming first, whose letters are also those of tashev (“return”): the ascent of the lower will into the supernal will, and the descent of the supernal will into the lower will;
A parenthesis: this drawing down through the Torah requires prayer first, the ladder of ascent, and Shabbos first, whose letters spell tashev, “return”: the lower will rising into the supernal will, and the supernal will coming down into the lower will.


וזהו כעין בחי׳ אתעדל״ת [אתערותא דלתתא] שעי״ז יוכל להמשיך אח״כ ע״י תומ״צ [תורה ומצות] כו׳ מלמעלה למטה וכדלקמן אי״ה [אם ירצה השם]). והנה התורה היא נגד בחי׳ כלי המשכן שהם מנורה ושולחן.
and this is like the level of an arousal from below (isarusa dilesata), through which one will afterwards be able to draw down through Torah and mitzvos, etc., from above to below, as [explained] below, G-d willing). Now, the Torah corresponds to the level of the vessels of the Mishkan, which are the Menorah and the Table.
Prayer and Shabbos come first as an “arousal from below,” which then lets Torah and mitzvos draw the light down from above. Returning to the Mishkan: the Torah corresponds to its vessels, the Menorah and the Table.


(וכ״ש [וכל שכן] הארון שבו היו מונחים הלוחות ממש רק שבחי׳ הארון שהיה בבית קדה״ק [קודש הקדשים] הוא כמו שהתורה בשרשה. ובחי׳ המנורה שהיה בהיכל הוא בחי׳ גילוי התורה במדות.
(And all the more so the Ark, in which the Tablets themselves lay; only that the level of the Ark, which was in the Holy of Holies, is like the Torah in its root, and the level of the Menorah, which was in the Sanctuary (heichal), is the level of the revelation of the Torah in the attributes.
Even more so the Ark, which held the Tablets themselves; but the Ark in the Holy of Holies is the Torah in its root, while the Menorah in the Sanctuary is the Torah revealed in the attributes.


וז״ש [וזהו שכתוב] בתורה פיה פתחה בחכמה98 ותורת חסד על לשונה הנה נקראת בחי׳ חכמה ובחינת חסד כי אורייתא מחכמה נפקת. וזהו בחי׳ הארון ומתלבשת במדות שכללותם הוא החסד. וזהו בחינת המנורה שהי׳ [שהיה] בדרום בחי׳ חסד כו׳) כי
And this is [the meaning of] what is written of the Torah, “She opens her mouth with wisdom (Chochmah), and the Torah of kindness (Chesed) is on her tongue”: it is called the level of Chochmah and the level of Chesed. For “the Torah comes forth from Chochmah,” and this is the level of the Ark; and it is enclothed in the attributes, whose general and collective expression is Chesed, and this is the level of the Menorah, which was in the south, the level of Chesed, etc.) For
So the verse says of the Torah, “She opens her mouth with wisdom (Chochmah), and the Torah of kindness (Chesed) is on her tongue.” Chochmah is the Ark; Chesed, which sums up all the attributes, is the Menorah, which stood on the south side, the side of Chesed.


הנה כמו שהמנורה מדליקין בה אור. כמו״כ [כמו כן] בתורה כתיב ותורה אור.99 ופי׳ אור דתורה הוא כמ״ש חכמת אדם תאיר פניו.100
just as in the Menorah one kindles light, so too of the Torah it is written, “and the Torah is light.” And the meaning of the light of the Torah is as it is written, “A man’s wisdom makes his face shine.”
The Menorah holds light, and the Torah is called “light.” The light of the Torah is the shining face of “A man’s wisdom makes his face shine.”


כי ארז״ל [אמרו רבותינו זכרונם לברכה] חכמת זו סדר קדשים101 שע״י למוד סדר קדשים מעורר וממשיך הגילוי בבחי׳ ח״ע [חכמה עילאה] להיות חכמת אדם תאיר פניו.
For our Sages, of blessed memory, said, “‘Wisdom’ (chochmas): this is the Order of Kodashim”; for through studying the Order of Kodashim one arouses and draws down the revelation in the level of the higher Chochmah (Chochmah Ila’ah), so that “a man’s wisdom makes his face shine.”
The Talmud reads a verse that lists six virtues as the six orders of the Mishnah, and its “wisdom” (chochmas) as the Order of Kodashim, the laws of the Temple service. Studying it draws revelation from the higher Chochmah, so that “a man’s wisdom makes his face shine.”




38וענין הארת פנים למעלה הוא כמו עד״מ למטה באדם כשמשכיל השכלה חדשה יצהבו פניו כמ״ש רז״ל [רבותינו זכרונם לברכה] גבי ר׳ [רבי] אבהו שצהבו פניו102 מחמת שראה תוספתא חדתא.103
And the matter of the shining of the face above is, by way of analogy, like a person below: when he grasps a new insight his face glows, as our Sages, of blessed memory, said of Rabbi Abahu, that his face glowed because he had seen a new teaching (tosefta chadta).
A shining face above is understood from a person below: when he grasps a new insight, his face lights up. The Talmud tells that Rabbi Abahu’s face shone because he had found a new teaching.


והוא מחמת גילוי התענוג שמתגלה ומתלבש בההשכלה חדשה ונמשך ומתגלה בפנים ממש עד שצהבו פניו ומאירים.
This is because of the revelation of the delight that is revealed and enclothed in the new insight; it is drawn and revealed in the face itself, until his face glows and shines.
What shines is the delight revealed in the new insight, and it shows in the face itself.


כך עד״מ למעלה ע״י עסק התורה ממשיכים גילוי אור התענוג עליון להיות מאיר ונמשך בח״ע [בחכמה עילאה] והוא בחי׳ אור חדש מעצמות א״ס ב״ה שמתלבש בחכמת התורה.
So, by way of analogy, above: through occupation with the Torah one draws down the revelation of the light of the supernal delight, to shine and be drawn into the higher Chochmah; and this is the level of a new light from the essence of the Infinite One (Ein Sof), blessed be He, which is enclothed in the wisdom of the Torah.
So above: through Torah study a new light of the supernal delight, from G-d’s own essence, shines into the higher Chochmah and is clothed in the wisdom of the Torah.




39וזהו ענין יאר ה׳ פניו אליך104 כו׳. וזהו ג״כ ענין אור דמנורה. ובזה יובן ג״כ ענין ז׳ קני המנורה
And this is the matter of “May G-d make His face shine upon you,” etc. And this is also the matter of the light of the Menorah. And with this one will also understand the seven branches of the Menorah:
This shining face is the priestly blessing, “May G-d make His face shine upon you,” and it is the light of the Menorah. It also explains the form of the Menorah.


היינו קנה האמצעי שהוא גוף המנורה ושלשה קנים יוצאים105 מצדה האחד. ושלשה קנים מצדה השני וכפתר תחת שני הקנים ממנה כו׳.
namely, the middle branch, which is the body of the Menorah, and three branches going out of its one side, and three branches out of its other side, and “a knob under two branches of it,” etc.;
The Menorah had a central shaft, its body, with three branches coming out of each side, and a knob beneath each pair of branches.


דהיינו שבמקום שיוצאים שני קנים מקנה האמצעי א׳ לכאן וא׳ לכאן שם יש כפתור כו׳ וכן תחת שני הקנים השניים ותחת שני הקנים השלישיי׳ [ההשלישיים].
that is, at the place where two branches go out from the middle branch, one to this side and one to that side, there is a knob, etc.; and so too under the second two branches, and under the third two branches.
Where a pair of branches leaves the central shaft, one to each side, there is a knob; so too beneath the second pair and the third pair.




40והענין כי כל זה רומז על כללות התורה שהיא תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה]. וזהו ענין ששה קנים היוצאים מן קנה האמצעי הם שיתא סדרי משנה שמקבלים מקנה האמצעי שהוא בחי׳ תושב״כ [תורה שבכתב].
The explanation is that all this alludes to the Torah as a whole, which is the Written Torah and the Oral Torah. And this is the matter of the six branches that go out from the middle branch: they are the six orders of the Mishnah, which receive from the middle branch, which is the level of the Written Torah.
The Menorah stands for the whole Torah, Written and Oral. The central shaft is the Written Torah; the six branches that come out of it are the six orders of the Mishnah, the Oral Torah.


שהרי למדין הכל מן המקרא כמ״ש בגמ׳ [בגמרא] מאי טעמא אמר קרא כו׳ נמצא התושבע״פ [התורה שבעל פה] יוצאת ונמשכת מבחי׳ תושב״כ [תורה שבכתב]. כמו שששת הקנים יוצאים מן המנורה כו׳.
For everything is learned from Scripture, as is said in the Gemara, “What is the reason? Because the verse says,” etc. It follows that the Oral Torah comes forth and is drawn from the level of the Written Torah, just as the six branches go out from the Menorah, etc.
The Oral Torah grows out of the Written: the Talmud constantly asks, “What is the reason?” and answers, “Because the verse says.” So the six branches come out of the central shaft.




41וענין הכפתור תחת שני הקנים הענין דכל השפעה הנמשכת ממשפיע למקבל א״א להיות כ״א ע״י אתעדל״ת [אתערותא דלתתא] מן המקבל אל המשפיע ועי״ז נמשך אתעדל״ע [אתערותא דלעילא] מהמשפיע ונק׳ מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין].
And the matter of the knob under two branches: the point is that any flow drawn from a giver (mashpia) to a receiver (mekabel) can only come about through an arousal from below, from the receiver toward the giver; and through this an arousal from above is drawn from the giver. These are called mayin nukvin and mayin duchrin (“feminine waters” and “masculine waters”).
The knob beneath each pair of branches: every flow from a giver to a receiver needs first an arousal from the receiver, which then calls forth an arousal from the giver. The Kabbalah calls these the “feminine waters” and the “masculine waters.”


וכמו״כ [וכמו כן] בענין ההשפעה מתושב״כ [מתורה שבכתב] לתושבע״פ [לתורה שבעל פה] יש ג״כ ב׳ בחי׳ אלו. שהרי נודע שתושב״כ [שתורה שבכתב] נק׳ מוסר אביך.106 בחי׳ אב הוא בחי׳ דכורא המשפיע.
So too in the flow from the Written Torah to the Oral Torah there are likewise these two levels. For it is known that the Written Torah is called “the instruction of your father”: the level of father is the level of the masculine (dechura), the giver;
The same holds between the Written Torah and the Oral Torah. The Written Torah is called “the instruction of your father,” the father being the giver.




42ותורה שבעל פה נק׳ תורת אמך בחי׳ נוק׳ [נוקבא] ומקבל מתושב״כ [מתורה שבכתב] רק דשם נגדל ההשפעה כו׳. וא״כ יש בזה בחינת העלאת מ״ן [מיין נוקבין] והמשכת מ״ד [מיין דוכרין] ונק׳ אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא].
and the Oral Torah is called “the Torah of your mother,” the level of the feminine (Nukva), which receives from the Written Torah, only that there the flow grows, etc. If so, there is in this the level of raising mayin nukvin and drawing down mayin duchrin, which are called an arousal from below and an arousal from above.
The Oral Torah is called “the Torah of your mother”: like a mother, it receives from the Written Torah, the “father,” and in it what was received grows and develops. So between them there is a raising of “feminine waters” and a drawing down of “masculine waters,” an arousal from below and an arousal from above.


וזהו ענין הכפתור תחת שני הקנים שבמקום יציאת הקנה מהקנה האמצעי שם הוא ענין התחברות המ״ן [המיין נוקבין] והמ״ד [והמיין דוכרין] שמתחברין אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא]
And this is the matter of the knob under two branches: at the place where the branch goes out from the middle branch, there is the joining of the mayin nukvin and the mayin duchrin, where the arousal from below and the arousal from above join;
The knob under each pair of branches marks this meeting: where a branch leaves the central shaft, the arousal from below and the arousal from above join.


לכן יש שם אור כפול עד״מ מהתחברות ב׳ הבחי׳ לכן היה כפתור שהוא עב יותר משאר מקום המנורה כיון שבבחי׳ זו מתחברים ב׳ בחינות משפיע ומקבל כו׳.107
therefore there is a double light there, by way of analogy, from the joining of the two levels. Therefore there was a knob, which is thicker than the rest of the Menorah, since at this level the two levels of giver and receiver join, etc.
So there is a double light there, which is why the knob is thicker than the rest of the Menorah: giver and receiver meet at that point.




43ונק׳ בחי׳ זו קשרין בזהר עד״מ הקשר שמתקשרים שני דברים יחד הנה במקום הקשר הוא עב יותר מחמת ששם יש חבור שני הדברים יחד. וכן השולחן ג״כ רומז לבחי׳ התורה שעליו מניחים לחם הפנים.
And this level is called “knots” (kishrin) in the Zohar: by way of analogy, a knot that ties two things together is thicker at the place of the knot, because there two things are joined together. And so too the Table also alludes to the level of the Torah, for upon it the showbread (lechem hapanim) is placed.
The Zohar calls such meeting points “knots”: where two things are tied together, the knot is thicker. The Table of the Mishkan, which held the showbread, also stands for the Torah.




44והתורה נק׳ לחם לכו לחמו בלחמי108 כי היא בחי׳ מזון לנפש להמשיך הגלוי בפנימית שמשיג החכמה בפנימיותו ששכלו משיג חכמת התורה שבה מלובש אוא״ס [אור אין סוף] ב״ה כו׳.
And the Torah is called bread: “Come, eat of my bread”; for it is the level of food for the soul, to draw the revelation inward: one grasps the wisdom within himself, for his intellect grasps the wisdom of the Torah, in which the Infinite Light (Or Ein Sof), blessed be He, is enclothed, etc.
The Torah is called bread, as Wisdom calls out, “Come, eat of my bread”: it is food for the soul, because the mind takes it in and grasps it, and the Infinite Light is clothed in that wisdom.


לכן נעשה לו מזה מזון וחיות ממש לנפש. וכן למעלה הוא בחי׳ ישראל מפרנסין109110 כו׳ שיהיה התלבשות א״ס בח״ע [בחכמה עילאה] כו׳.
Therefore from this there is made for him actual food and life-force for the soul. And so too above, it is the level of “Israel sustain,” etc.: that there be an enclothing of the Infinite One (Ein Sof) in the higher Chochmah (Chochmah Ila’ah), etc.
So it becomes real nourishment and life for the soul. Above, too, the Sages say that “Israel sustain” their Father in Heaven: through their Torah study the Infinite One is clothed in the higher Chochmah.


אבל המצות הם בחי׳ לבושים ומקיפים לנפש שהן המשכות מבחי׳ שאין הגלוי יכול להתלבש בפנימיותו רק שאור ה׳ מקיפו מראשו ועד רגלו והן בחי׳ יריעות המשכן כמשנת״ל [כמו שנתבאר לעיל]
But the mitzvos are the level of garments and encompassing [lights] for the soul, for they are flows from a level whose revelation cannot be enclothed within him; only the light of G-d encompasses him from his head to his foot. And they are the level of the curtains of the Mishkan, as was explained above
The mitzvos, by contrast, are garments: they draw a light that cannot be taken inside, so G-d’s light surrounds the person from head to foot. They are the curtains of the Mishkan, as explained above.


(ולשם נת׳ [נתבאר] דבמצות יש ג״כ ז׳ בחי׳ חצבה עמודיה שבעה. וכן ז׳ מינים ביריעות רק שהם מקיפים ובתורה ז׳ קני המנורה הם בחי׳ פנימיים):
(and there it was explained that in the mitzvos, too, there are seven levels, “She has hewn out her seven pillars,” and likewise seven kinds in the curtains, only that they are encompassing; and in the Torah, the seven branches of the Menorah are the level of inner [lights]).
A parenthesis recalls that the mitzvos also come in sevens, like the seven materials of the curtains, but as encompassing light; while in the Torah the seven branches of the Menorah are inner light.




Section 7 · ¶45–55
The two orders explained
45וע״פ כל הנ״ל בביאור בחי׳ היריעות וכלים דמשכן שהם בחינת תומ״צ [תורה ומצות] כנ״ל. ובביאור ענין השבת שהוא בחי׳ הנשמה יתירה התחברות רצה״ע [רצון העליון] ברצה״ת [ברצון התחתון].
And according to all that has been said in explaining the level of the curtains and vessels of the Mishkan, which are the level of Torah and mitzvos, as mentioned above, and in explaining the matter of Shabbos, which is the level of the additional soul, the joining of the supernal will with the lower will,
Everything is now in place: the curtains and the vessels of the Mishkan are the mitzvos and the Torah, and Shabbos is the additional soul, the joining of the supernal will with the lower will.


יובן בטוב טעם ענין שייכות הצווי במצות שבת סמוך לצווי דמלאכת המשכן כמ״ש בפ׳ תשא אך את שבתותי תשמרו111 כו׳.
one will understand with good reason the connection of the command of the mitzvah of Shabbos, placed next to the command of the work of the Mishkan, as it is written in Parshas [Ki] Sisa, “But My Shabbosos you shall keep,” etc.
With this one can understand why the command of Shabbos stands beside the command to build the Mishkan, as in “But My Shabbosos you shall keep” in Ki Sisa.




46וגם מה שמשרבע״ה [שמשה רבינו עליו השלום] הקדים הצווי על השבת למלאכת המשכן הפך ממה שנזכר בצווי הקב״ה למשרע״ה [למשה רבינו עליו השלום].
And also [why] Moshe our teacher, peace be upon him, put the command about Shabbos before the work of the Mishkan, the reverse of what is mentioned in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him.
It also explains the second question: why Moshe put Shabbos first, reversing the order of G-d’s command to him.


והענין כי עם היות שע״י תומ״צ [תורה ומצות] ממשיכים בחינת מקיפים ופנימיים שהם בחי׳ לבושים ובחי׳ מזון לנפש שיהיה גלוי רצה״ע [רצון העליון] בנפש בבחי׳ פנימי ע״י התורה ובבחי׳ מקיף ע״י המצות.
The explanation is this. Although through Torah and mitzvos one draws down the level of encompassing and inner [lights], which are the level of garments and the level of food for the soul, so that there will be a revelation of the supernal will in the soul, in an inner manner through the Torah and in an encompassing manner through the mitzvos,
Torah and mitzvos do draw down inner and encompassing light, food and garments for the soul: the supernal will is revealed within the soul through the Torah and around it through the mitzvos.


אך באמת כיון שהאדם הוא מלמטה בגוף גשמי א״א לו להגיע לבחי׳ רצה״ע [רצון העליון] שלמעלה מעלה מכל העולמות להמשיך משם האור למטה.
yet in truth, since a person is below, in a physical body, it is impossible for him to reach the level of the supernal will, which is far above all the worlds, to draw the light down from there.
But a person in a physical body, far below, cannot by himself reach the supernal will, which is far above all worlds, to draw its light down from there.




47ולזאת צ״ל תחלה בחי׳ אתעדל״ת [אתערותא דלתתא] שיעורר בנפשו ויעלה להגיע לגלוי בחי׳ רצה״ע [רצון העליון] ועלייה זו היא בחי׳
Therefore there must first be the level of an arousal from below: that one arouse his soul and ascend, to reach the revelation of the level of the supernal will. And this ascent is the level of
So there must first be an arousal from below: the person stirs his soul and rises toward the revelation of the supernal will.


שבת אותיות תשב112 עליות העולמות מלמטה למעלה מעלה עד רום המעלות שהוא בחינת רצה״ע [רצון העליון] המתגלה במנחה בשבת כמ״ש ואני תפלתי לך113 ה׳ עת רצון כו׳.
Shabbos, whose letters are tashev (“return”): the ascents of the worlds from below to far above, up to the highest heights, which is the level of the supernal will that is revealed at Minchah on Shabbos, as it is written, “And as for me, my prayer is to You, G-d, at a time of will (eis ratzon),” etc.
That ascent is Shabbos, whose letters spell tashev, “return”: on Shabbos the worlds rise back to their source, up to the supernal will, which is revealed at the Shabbos afternoon prayer, called “a time of will” (eis ratzon) in the verse said at that prayer.




48וגם בנפש האדם יש בחי׳ עלייה זו וגלוי זה שזהו ענין הנשמה היתירה כדלעיל.
And in a person’s soul, too, there is this level of ascent and this revelation, which is the matter of the additional soul, as [explained] above.
The same ascent and revelation happen in the human soul: that is the additional soul of Shabbos.


ואח״כ נמשך מבחי׳ הארה זו לכל ימות החול ע״י התפלה הנק׳ סולם ועי״ז יוכלו להמשיך אח״כ ע״י התומ״צ [התורה ומצות] גלוי והמשכת האור מלמעלה למטה
And afterwards [a flow] is drawn from this level of illumination to all the weekdays through prayer, which is called a ladder; and through this they will afterwards be able to draw down, through Torah and mitzvos, the revelation and flow of the light from above to below;
From it an illumination reaches the weekdays through prayer, the “ladder”; and only then can Torah and mitzvos draw the light down from above.


משא״כ בלא קדימת בחי׳ ההעלאה שע״י השבת א״א להמשיך וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה114 כו׳.
which is not so without the level of ascent through Shabbos coming first: then it is impossible to draw down. As our Sages, of blessed memory, said, “Whoever says, ‘I have only Torah,’” etc.
Without the ascent of Shabbos first, nothing can be drawn down. The maamar applies the Sages’ words about one who says “I have only Torah”: Torah alone, without the ascent that comes before it, cannot draw down the light.




49ולזאת בצווי משרבע״ה [משה רבינו עליו השלום] לישראל בעשיית המשכן הקדים הצווי על השבת ואח״כ צוה ענין יריעות המשכן שהם בחי׳ מקיפים הנמשכים ע״י המצות ואח״כ על כלי המשכן שהוא בחי׳ פנימיים.
Therefore, in the command of Moshe our teacher, peace be upon him, to Israel concerning the making of the Mishkan, he put first the command about Shabbos, and afterwards he commanded about the curtains of the Mishkan, which are the level of the encompassing [lights] drawn down through the mitzvos, and afterwards about the vessels of the Mishkan, which is the level of inner [lights].
This is why Moshe, teaching the people to build the Mishkan, began with Shabbos, then the curtains, the encompassing light of the mitzvos, and then the vessels, the inner light.


והענין שכל המשכה מלמעלה למטה מתחלה נמשך האור בבחי׳ מקיף על המקבל ואח״כ נשפע ונמשך ממנו הארה בפנימיותו כו׳.
The point is that in every drawing down from above to below, the light is first drawn in an encompassing manner upon the receiver, and afterwards an illumination from it flows and is drawn into his interior, etc.,
In every drawing down from above, the light first surrounds the receiver, and only afterwards does some of it enter within.




50והשאר נשאר בבחי׳ מקיף לכן הקדים היריעות להכלים וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל הקורא ק״ש [קריאת שמע] בלא תפלין115 כאלו מעיד עדות שקר בעצמו.
and the rest remains encompassing. Therefore he put the curtains before the vessels. And this is what our Sages, of blessed memory, said: “Whoever recites the Shema without tefillin is as though he gives false testimony about himself.”
The rest stays encompassing, so the curtains come before the vessels. The Talmud’s teaching that one who recites the Shema without tefillin “gives false testimony about himself” shows the same order.


כי הנה בתפלין הם ג״כ הפרשיות שמע והיה דק״ש [דקריאת שמע] רק בתפלין הם בחי׳ מקיף. ובק״ש [ובקריאת שמע] שאומר אחד ואהבת הוא בחי׳ גלוי בפנימיות.
For in the tefillin, too, are the sections “Shema” and “Vehayah” of the Shema; only that in the tefillin they are the aspect of encompassing, while in the Shema, when one says “One” and “And you shall love,” it is the aspect of revelation within.
The tefillin hold the same sections as the Shema, “Shema” and “Vehayah,” but in the tefillin they are encompassing, while saying “One” and “And you shall love” in the Shema brings the revelation inside.


ולכן תחלה צ״ל המקיף ואח״כ הפנימי. וכשקורא ק״ש [קריאת שמע] בלא תפלין להמשיך הפנימי בלא המקיף זהו עדות שקר כו׳:116
Therefore first there must be the encompassing and afterwards the inner. And when one recites the Shema without tefillin, to draw down the inner without the encompassing, this is false testimony, etc.
The encompassing must come before the inner. Reciting the Shema without tefillin tries to draw the inner without the encompassing, and so it is “false testimony.”




51וכ״ז [וכל זה] הסדר הוא בענין עבודת האדם. וזהו צווי משרבע״ה [משה רבינו עליו השלום] לישראל בפ׳ ויקהל. אבל בענין סדר ההמשכה מאור א״ס ב״ה בעולמות הוא להפך שמתחלה צ״ל הכלים ואח״כ היריעות ואח״כ בחי׳ שבת.
All this order is in the matter of a person’s divine service, and this is the command of Moshe our teacher, peace be upon him, to Israel in Parshas Vayakhel. But in the order of the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into the worlds, it is the reverse: first there must be the vessels, afterwards the curtains, and afterwards the level of Shabbos.
All this is the order of a person’s service, which Moshe taught the people in Vayakhel. In the order by which the Infinite Light comes down into the worlds, it is the reverse: the vessels first, then the curtains, then Shabbos.


כי להיות ההמשכה מאוא״ס [מאור אין סוף] בעולמות הוצרך להיות צמצום רב ועצום ושיהיה הגלוי רק הארה מועטת כדי שיוכלו העולמות לקבל ולא יתבטלו ממציאותן ובחי׳ גלוי זה זהו ענין כלי המשכן שהם בחינת פנימיי׳.
For for there to be a drawing down from the Infinite Light into the worlds, there had to be a great and mighty contraction (tzimtzum), so that the revelation would be only a small illumination, so that the worlds could receive [it] and not be nullified out of existence; and this level of revelation is the matter of the vessels of the Mishkan, which are the level of inner [lights].
For the light to come down into the worlds there had to be a great contraction, so that only a small illumination would be revealed, one the worlds could receive without ceasing to exist. That revealed, inner light is the vessels of the Mishkan.




52ואח״כ מבחי׳ גלוי זה נמשך אח״כ להיות בחי׳ מקיף וסובב על העולמות. וזהו ענין היריעות המשכן.
And afterwards, from this level of revelation, it is then drawn to be the level of encompassing and surrounding the worlds; and this is the matter of the curtains of the Mishkan.
From that revealed light, an encompassing light then extends around the worlds: this is the curtains.


וזהו דבפ׳ תרומה ותצוה שהוא צווי הקב״ה למשרבע״ה [למשה רבינו עליו השלום] נאמר תחלה הכלים ואח״כ היריעות דכך הוא סדר ההמשכה מלמעלה למטה ואח״כ נאמר צווי השבת בפ׳ תשא.117
And this is why in Parshas Terumah and Tetzaveh, which is the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, the vessels are stated first and afterwards the curtains, for such is the order of the drawing down from above to below; and afterwards the command of Shabbos is stated, in Parshas [Ki] Sisa.
That is why, in G-d’s command to Moshe in Terumah and Tetzaveh, the vessels come first and then the curtains, following the order of descent from above; and the command of Shabbos comes afterwards, in Ki Sisa.




53והענין כי הכלים והיריעות הם סדר ההמשכה מלמעלה למטה ואח״כ בגמר ותכלית ירידת השפע העליונה אז הוא בחי׳ השבת שהיא המנוחה וההסתלקות אל עצמותו
The point is that the vessels and the curtains are the order of the drawing down from above to below; and afterwards, at the completion and end of the descent of the supernal flow, there is then the level of Shabbos, which is the rest and the withdrawal into His essence,
Vessels and curtains are the order of descent. When the supernal flow has completed its descent, Shabbos follows: rest, the withdrawal back into His essence.


כמ״ש כי בו שבת118 וינפש119 כאדם ששובת ונח שהוא בחי׳ עליית כחות הנפש מהשפלתן לעצמותן כו׳.
as it is written, “for on it He ceased and rested”: like a person who ceases [work] and rests, which is the level of the ascent of the powers of the soul from their lowering back to their essence, etc.
As the Torah says, “for on it He ceased ... and rested”: like a person who stops working and rests, when his powers, lowered into the work, rise back to their essence.




54ולכן נאמר צווי השבת אח״כ כי לא שייך בחי׳ שביתה ואור חוזר רק אם מתחלה נמשך בחי׳ או״י [אור ישר] והמשכה מלמעלה למטה ע״י הכלים והיריעות אז צ״ל אח״כ או״ח [אור חוזר] ע״י השבת
Therefore the command of Shabbos is stated afterwards. For the level of ceasing and of returning light (or chozer) applies only if first the level of direct light (or yashar), a drawing down from above to below, has been drawn through the vessels and the curtains; then afterwards there must be returning light, through Shabbos;
Hence in G-d’s command Shabbos comes last. Ceasing and “returning light” (or chozer), light that rises back to its source, make sense only after the “direct light” (or yashar) has been drawn down through the vessels and the curtains; only then can the return come, through Shabbos.


משא״כ בעבודת האדם מלמטה למעלה צ״ל תחלה ההעלאה דהיינו בחי׳ השבת לעלות למעלה מעלה עד רום המעלות.
which is not so in a person’s service from below to above: there must first be the ascent, that is, the level of Shabbos, to rise far above, up to the highest heights.
In a person’s service, which goes from below upward, it is the reverse: the ascent, Shabbos, must come first, rising to the very highest level.




55ואח״כ ימשיך השפע מלמעלה למטה היינו מבחי׳ רצה״ע [רצון העליון] המתגלה ביום השבת וההמשכה מבחי׳ זו היא מתחלה בבחי׳ מקיף ולבוש שזהו ענין יריעות המשכן
And afterwards he will draw the flow from above to below, that is, from the level of the supernal will that is revealed on the day of Shabbos; and the drawing down from this level is first in the manner of encompassing and garment, which is the matter of the curtains of the Mishkan,
After that ascent, the person draws the flow down from the supernal will revealed on Shabbos, first as an encompassing garment: the curtains of the Mishkan, the mitzvos.


ואח״כ בחינת הכלים דהיינו בחי׳ התורה שהיא חכמתו ית׳ ומחכמה נמשך מדת החסד שנמשל למים
and afterwards the level of the vessels, that is, the level of the Torah, which is His wisdom (Chochmah), may He be blessed; and from Chochmah is drawn the attribute of Chesed, which is likened to water:
Then come the vessels, the Torah, which is G-d’s wisdom. From Chochmah flows Chesed, kindness, which is likened to water.


כמו המים היורדים ממקום גבוה למקום נמוך כך התורה נמשכה ממקום גבוה מאד וירדה למטה לכך נמשלה למים.
as water descends from a high place to a low place, so the Torah was drawn from a very high place and descended below; therefore it is likened to water.
As water flows from a high place to a low one, the Torah came down from a very high place into this world; that is why it is likened to water.


וזהו פיה פתחה בחכמה120 ותורת חסד על לשונה. שנקראת התורה תורת חסד ע״ש [על שם] ההמשכה כו׳
And this is [the meaning of] “She opens her mouth with wisdom, and the Torah of kindness is on her tongue”: the Torah is called “the Torah of kindness” on account of the drawing down, etc.,
This is why the verse speaks of “wisdom” and then of “the Torah of kindness”: the Torah is called the Torah of kindness because it was drawn down.


שנמשכה חכמתו ית׳ למטה מטה כנודע שחכמה וחסד הם קו א׳ והיינו בחי׳ תורה וגמילות חסדים:121
for His wisdom, may He be blessed, was drawn down far below. As is known, Chochmah and Chesed are one line; and this is the level of Torah and acts of kindness (gemilus chasadim).
G-d’s wisdom was drawn all the way down, for Chochmah and Chesed stand on one line, the right side of the Sefiros. In a person’s service this pairing is Torah together with acts of kindness.



In one’s avodah
The weekday work of contemplating G-d’s greatness, with real toil of the mind, builds the “lower will” that becomes the vessel for the love above reason revealed on Shabbos. Each day’s prayer is the ladder that carries that Shabbos light into the week, and one prepares to keep it through thought, speech and action in Torah and mitzvos. Torah study and mitzvos draw G-d’s light down only after this ascent comes first: one who says “I have only Torah” lacks even that. And the encompassing comes before the inner, as the Shema is said with tefillin.
Questions for discussion
	Why does the maamar say that a person below cannot draw the supernal will down by Torah and mitzvos alone, and what must come first?
	How can the love above the intellect revealed on Shabbos need a vessel made of the weekday love that comes from contemplation?
	In what sense are the mitzvos “garments” that surround the soul, while the Torah is “food” that enters it? How do tefillin show the difference?
	Why is the order of G-d’s drawing down (vessels, curtains, Shabbos) the reverse of the order of a person’s service (Shabbos, curtains, vessels)?
	What does it mean that prayer is a ladder with both an ascent and a descent, and how does it join Shabbos to the weekdays?

Sources and references
Notes
Paragraph 1
1ויקהל משה
The note says that this volume has the Mitteler Rebbe’s transcript of this maamar, with an explanation.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ה ח״א ע׳ שלט עם ביאור. הנחה אחרת במאמרי אדה״ז פרשיות ע׳ תז. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. הערה — באוה״ת פ׳ ויקהל ע׳ ב׳קכט. קיצורים בכרך ז ע׳ ב׳תשצט. ובכרך ח ע׳ ג׳קכא. וראה בכרך ז ע׳ ב׳תשצא. בלקו״ת שה״ש נא, ב מציין לד״ה זה.
2“And Moshe assembled the whole congregation of the children of Israel and said to them, These are the things that G-d has commanded, to do them.” The opening verse of the parshah and of this maamar.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ששת ימים תעשה מלאכה וביום השביעי יהיה לכם קדש שבת שבתון לה׳
Before relaying the building of the Mishkan, Moshe first gives the command of Shabbos. The maamar asks why, and later reads “Shabbos Shabbason” as the joining of two levels of will.
Exodus 35:2שמות ל״ה:ב׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי יִהְיֶה לָכֶם קֹדֶשׁ שַׁבַּת שַׁבָּתוֹן לַה׳ כׇּל־הָעֹשֶׂה בוֹ מְלָאכָה יוּמָת:
Six days shall work be done, but on the seventh day there shall be to you a holy day, a sabbath of solemn rest to the L-RD; whosoever doeth any work therein shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שבת למלאכת המשכן
Rashi explains that the Torah forbade on Shabbos “purposeful creative work” (meleches machsheves) because the section of Shabbos was placed beside the work of the Mishkan in Vayakhel, and there “purposeful work” is written. This is the teaching of the Sages that the maamar sets out to understand.
Rashi on Beitzah 13b:13:1רש"י על ביצה י״ג ב:י״ג:א׳
אלא מאי אית לך למימר - אע״ג דלמעשר הויא מלאכה לשבת מלאכת מחשבת שהיא מלאכת אומנות אסרה תורה שנסמכה פרשת שבת למלאכת המשכן בויקהל והתם מלאכת מחשבת כתיב:
Vilna Edition (Public Domain)
5Kehot’s note points to Exodus 27:20 for these words.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6“But My Shabbosos you shall keep, for it is a sign between Me and you throughout your generations.” Said in Ki Sisa, after all the instructions for the Mishkan.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
7הפך הסדר
The note points to the Tzemach Tzedek’s Or HaTorah on Vayakhel for a parallel discussion of why Moshe reversed the order.
Kehot’s noteראה באוה״ת פ׳ ויקהל ע׳ ב׳קלב.
8ועשו לי מקדש ושכנתי בתוכם
“And they shall make Me a Sanctuary, and I will dwell within them.” The verse speaks of a building but says “within them,” in the plural.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
9בתוכו לא נאמר
An earlier maamar in Torah Ohr uses the same reading of “within them” and not “within it”: there “My house” is the G-dly soul, for they are the sanctuary of G-d.
Kehot’s noteנסמן לעיל ל, ד.
10בתוכו לא נאמר אלא בתוכם
The Shelah notes that the verse does not say “within it” but “within them,” and teaches that a person’s heart must be a Holy of Holies in which the Shechinah rests. The Alter Rebbe uses the same reading: G-d dwells within the souls of Israel.
Shenei Luchot HaBerit, Shaar HaOtiyot, Lev Tov 3שני לוחות הברית, שער האותיות, אות ל' לב טוב ג׳
ובארו במקום אחר, כי משכן הנשמה במוח, רוח בכנפי ריאה, ונפש בלב. וכבר נודע כי נשמה בבינה, רוח בתפארת, נפש במלכות. וכן כנפי ריאה חמשה אוני, ועם הוורדא הם ששה, נגד ו׳ שבשם. והלב הוא מלכות כמבואר בכל מקומות, על כן צריך הלב להיות תמיד קודש קדשים שישרה בו השכינה, כמו שכתוב (שמות כה, ח) ועשו לי מקדש ושכנתי בתוכם. לא אמר בתוכו, אלא בתוכם, דהיינו בקדש קדשים שהוא הלב, כי פי התעוררות הלב בא התפשטות לכל המדות והנהגות. וזהו (יחזקאל א, יב) אל אשר יהיה שמה הרוח ללכת ילכו, …
Shenei Luchot HaBrit, based on Amsterdam, 1698 ed. Part I (Public Domain)
Paragraph 4
11והלך לפניך צדקך
“Then your light shall break forth like the dawn ... and your righteousness shall go before you; the glory of G-d shall gather you in.” The Alter Rebbe brings it for the mitzvos as garments that surround the soul.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
12ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” The Torah is taken inside a person like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
Paragraph 5
13אני ה׳ לא שניתי
“For I, G-d, have not changed; and you, children of Yaakov, have not ceased to be.” The Alter Rebbe reads it as a statement that creation brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
14אתה הוא קודם שנברא העולם ואתה הוא משנברא
The daily morning prayer, as the Rambam records it: “You are He before the world was created, You are He after the world was created.”
Mishneh Torah, The Order of Prayer 1:3משנה תורה, סדר התפילה א׳:ג׳
… אשרנו שאנו משכימין ומעריבין בכל יום תמיד ערב ובוקר ואומרים שמע ישראל יי׳ אלקינו יי׳ אחד אתה הוא קודם שנברא העולם אתה הוא אחר שנברא העולם אתה הוא בעולם הזה ואתה הוא לעולם הבא אתה הוא ראשון ואתה הוא אחרון קדש שמך הגדול והקדוש בעולמך ובישועתך תרום ותגביה קרננו ברוך המקדש שמו ברבים אתה הוא יי׳ אלקינו בשמים ממעל ועל הארץ מתחת ובשמי השמים העליונים אתה הוא ראשון ואתה הוא אחרון ומבלעדיך אין אלקים קבץ קויך מארבע כנפות הארץ יכירו וידעו כל באי עולם כי אתה הוא האלקים לבדך …
Wikisource Mishneh Torah (CC-BY-SA)
Paragraph 6
15שו״ה רק — עד״מ הארה בעלמא
The note points to Or HaTorah on Shir HaShirim for a parallel discussion of the life of the worlds as a mere illumination.
Kehot’s noteראה אוה״ת שה״ש כרך ג ע׳ תתקנ. ובאגה״ק סי׳ כ (קלא, ב) ובליקוט פי׳ שם.
Paragraph 7
16ואתה מחי׳ את כולם
“You alone are G-d; You made the heavens ... and You give life to them all.” The Alter Rebbe explains that this life comes only from an illumination.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
17מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” Read as: the life of all the worlds comes from G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 9
18“But G-d is the true G-d; He is the living G-d and King of the world.” The Yotzer blessing borrows Jeremiah’s words; the maamar reads “King of the world” as Malchus.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19והחיות נושאות את הכסא
The Midrash says that the Chayos who carry the Throne do not perceive the Image. This fits the maamar’s point that they grasp only what is drawn from His kingship.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמו״ר כג, טו.
20והחיות נושאות את הכסא
Rabbeinu Bachya cites Pirkei DeRabbi Eliezer that “the Chayos carry the Throne,” and explains that they only seem to carry it, while in truth they are carried by it.
Rabbeinu Bahya, Shemot 25:10:9רבנו בחיי, שמות כ״ה:י׳:ט׳
ויש לך להתבונן בנפלאות הארון כי כשם שכסא הכבוד נושאות אותו החיות והוא נושא אותם שכן דרשו רבותינו ז״ל בפרקי ר׳ אליעזר והחיות נושאות את הכסא פירוש נושאות נראות כאלו נושאות והן נשאות ומזה אמר הפייטן חיות נראות כנושאות והכ״ף בשו״א, וכן הארון היה נושא הכהנים הנושאים אותו על כתפיהם, שכן דרשו רז״ל במסכת סוטה כשעברו ישראל את הירדן נשא ארון את נושאיו ועבר שנאמר (יהושע ד׳:י״א) ויהי כאשר תמו כל העם לעבור ויעבור ארון ה׳ והכהנים לפני העם, וכתיב (שם) נתקו כפות רגלי הכהנים אל החרבה וישובו מי הירדן …
One of the peculiarities of the Holy Ark which we must try and understand has been described in Pirke d'Rabbi Eliezer (chapter 4?) in connection with the Ark’s uncanny ability to carry its carriers as we know from Joshua 4,11. According to Rabbi Eliezer, just as the chayot appeared to be carrying (supporting) the throne of G’d whereas in fact the throne carried them (supported them), so something similar occurred with the people assigned to transport the Holy Ark. Our sages in Sotah 35 explained Joshua 4,11: “when all the …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
21זעות מחיל כסא
A liturgical poem of the Rosh Hashanah Musaf describes the Chayos as “trembling tirelessly with dread of the Throne.”
Machzor Rosh Hashanah Sefard, Musaf, First Day of Rosh Hashana, Reader's Repetition 70מחזור ראש השנה ספרד, תפלת מוסף, ליום ראשון של ראש השנה, חזרת הש"ץ ע׳
22ישתבח שמך . . ומלך עולם
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteבסה״מ תקס״ה ח״א ע׳ שלט מבאר שזה נק׳ לבוש מל׳, ודילג שם מכאן עד פז, ב שו״ה נמשך — והענין כי הנה רמ״ח מ״ע.
Paragraph 10
23הוא — פי׳ וענין אוא״ס
The note points to this maamar for a further discussion of what the “Infinite Light” means.
Kehot’s noteראה בד״ה ביום השמע״צ תרס״ו ע׳ לו. ובאוה״ת ענינים ע׳ קמז. וע׳ קסא.
Paragraph 12
24למה שכינו המקובלים
The note points to the Tzemach Tzedek’s Or HaTorah, Inyanim, for a further discussion of why the Kabbalists called it “light.”
Kehot’s noteראה לקו״ת פקודי ז, ב. אוה״ת ענינים ע׳ קסא.
25אמר על ענין הסובב לשון הארה
In chapter 48 of the Tanya the infinite light is called “an illumination without limit or end”; this hidden light, which does not enter the worlds in a revealed way but encompasses them from above, is called sovev kol almin.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Paragraph 13
26עד שלא נברא העולם
In Torah Ohr on Beshalach the same saying is explained: “His Name alone” is like a person’s name, which is not his essence, and “alone” means in concealment; for Havayah to be revealed, G-d’s goodness and compassion had to be drawn forth.
Kehot’s noteפדר״א פ״ג. ראה לעיל סג, ב. לקו״ת בהר מג, ב. אוה״ת ענינים ע׳ קעה.
27“Before the world was created, there were only the Holy One, blessed be He, and His great Name.” The Alter Rebbe reads it as the Name included in G-d’s essence before it was revealed through creation.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
28בבחי׳ לבדו
A close parallel: there too the Infinite Light is compared to the sun’s light shining on the earth, which is as nothing next to the sun itself and brings no change in it; and this level, called “light” in the Zohar, is also called “Name,” as in Pirkei DeRabbi Eliezer, “before the world was created there were only the Holy One, blessed be He, and His great Name.”
Kehot’s noteראה לקו״ת בהר מא, ג.
Paragraph 14
29ימי שנותינו בהם שבעים שנה
“The days of our years are seventy years, and if with strength, eighty years.” Brought to show that “forever and ever” cannot mean the length of a person’s life.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
30אלקים חיים ומלך עולם
“He is the living G-d and King of the world,” the words the angels proclaim in the Yotzer blessing; here the “voice” in which they proclaim it stands for the inward drawing down.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ארוממך אלקי המלך
“A psalm of praise by David: I will exalt You, my G-d the King, and I will bless Your Name forever and ever.” The maamar reads the two halves as sovev and memalei.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
Paragraph 15
32בחי׳ מקיף . . בחי׳ או״פ
There the Mishkan is explained as made after the pattern of the chain of worlds: its curtains and boards correspond to the encompassing lights, and its vessels to the inner lights drawn from the line of light (the kav).
Kehot’s noteראה דרמ״צ מצות בנין מקדש אות א.
Paragraph 16
33רמ״ח מ״ע נק׳ רמ״ח איברין דמלכא
A collection of explanations on the Tanya; the note points to its comments on chapter 4, where the Tanya speaks of the 248 commandments as the King’s limbs.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל. ליקוט פירושים — חיטריק לתניא פ״ד.
34רמ״ח מ״ע נק׳ רמ״ח אברין דמלכא
In Tikkun 30, the place the Kehot note gives, the Tikkunei Zohar speaks of the 248 commandments as G-d’s commandment in each and every limb of the King. The Alter Rebbe builds on the image of the mitzvos as the King’s limbs.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
35נק׳ מצות המלך
The note points to these maamarim of Likkutei Torah for the mitzvos being called “the King’s commands.”
Kehot’s noteראה לקו״ת פ׳ במדבר ביאור לד״ה וידבר גו׳ אנכי ס״ב. ופ׳ ואתחנן ד״ה למען תירא.
36שום תשים עליך מלך
“You shall surely set a king over you, whom G-d your G-d shall choose.” Read here as accepting G-d’s kingship “over you,” from above.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
Paragraph 17
37יביאו לבוש מלכות
“Let them bring a garment of kingship that the king has worn.” Haman’s words about honoring the one the king favors; here an image of Malchus as a garment.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
38ומרדכי יצא מלפני המלך
“And Mordechai went out from before the king in a garment of kingship, blue and white.” Another image of Malchus as a surrounding garment.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
39ומקיף עליהם מלמעלה
In this manuscript a gloss is added here: “that is, the level of sovev kol almin; and the illumination drawn inward to become memalei kol almin is only an illumination of an illumination, etc.; and this is ‘for His Name alone is exalted,’ etc.”
Kehot’s noteבבוך באב׳ 13 נוסף הגה״ה: (היינו בחי׳ סוכ״ע והארה הנמשכת בפנימיות להיות ממכ״ע הוא רק הארה דהארה כו׳ וזהו כי נשגב שמו לבדו כו׳).
Paragraph 19
40ארוממך אלקי המלך
“I will exalt You, my G-d the King, and I will bless Your Name.” Applied here to the mitzvos: first the encompassing exaltation, then the inner blessing.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ויעש דוד שם
“And David made a name, when he returned from striking Aram.” Read here as David making G-d’s Name through his deeds, the mitzvos.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
42מלכות כל עולמים
“Your kingship is a kingship of all worlds.” Through the mitzvos G-d’s kingship is drawn into the worlds of time and space.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
43חצבה עמודי׳ שבעה
“Wisdom has built her house; she has hewn out her seven pillars.” The pillars are read as the mitzvos in their seven general groups.
Proverbs 9:1משלי ט׳:א׳
חׇכְמוֹת בָּנְתָה בֵיתָהּ חָצְבָה עַמּוּדֶיהָ שִׁבְעָה:
Wisdom hath builded her house, she hath hewn out her seven pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, א.
44תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ח׳ פ״ג.
45The Pardes writes that there are 620 pillars of light in Keser, as the numerical value of כתר. The Alter Rebbe identifies the 620 pillars with the 613 commandments of the Torah and the seven of the Rabbis.
Pardes Rimmonim 8:3:3פרדס רמונים ח׳:ג׳:ג׳
הנה בהיות הענין רחמים גמורים ושמים זכו לפניו הוא מתגלה במדותיו גלוי עצמי עד שכולם מתיחדות תכלית היחוד. אמנם בהיות השמים לובשים קדרות מסתלק השגחתו מן הספירות ולא מכל וכל אלא הוא מגלה האור בהם ע״י אמצעי ע״י הבינה בשש קצוות מצד הגבורה והשפע וההשגחה מועטת עד שהדין נפעל. וזהו סוד (ירמיה לא ב) מרחוק ה׳ נראה לי, וכן (תהלים י יא) למה ה׳ תעמוד ברחוק, שאין האור מתגלה כראוי והיינו תעלים לעתות בצרה, וזהו סבת הדין והווייתו לפי האמת. ותיקונו [הוא ע״י התשובה] בסוד גלוי ההשגחה והארת האין סוף …
Pardes Rimonim (Public Domain)
Paragraph 21
46חצבה עמודיה שבעה
“Wisdom has built her house; she has hewn out her seven pillars.” The seven pillars are the mitzvos in their seven general groups.
Proverbs 9:1משלי ט׳:א׳
חׇכְמוֹת בָּנְתָה בֵיתָהּ חָצְבָה עַמּוּדֶיהָ שִׁבְעָה:
Wisdom hath builded her house, she hath hewn out her seven pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ומרדכי יצא בלבוש מלכות תכלת וחור
“And Mordechai went out from before the king in a garment of kingship, blue and white, with a great crown of gold, and a wrap of fine linen and purple.” The Alter Rebbe counts its garments and finds six.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ותורתך בתוך מעי
“And Your Torah is within my innards.” The Torah is an inner light that enters the soul like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
49מארז״ל שבשבת נתוסף . . נשמה יתירה
Reish Lakish: “The Holy One, blessed be He, gives a person an additional soul on the eve of Shabbos, and at the end of Shabbos it is taken from him.”
Beitzah 16a:12ביצה ט״ז א:י״ב
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נְשָׁמָה יְתֵירָה נוֹתֵן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם עֶרֶב שַׁבָּת, וּלְמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ הֵימֶנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״, כֵּיוָן שֶׁשָּׁבַת וַוי אָבְדָה נֶפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Taanit 27b:9תענית כ״ז ב:ט׳
רֵישׁ לָקִישׁ אָמַר: מִפְּנֵי נְשָׁמָה יְתֵירָה, דְּאָמַר רֵישׁ לָקִישׁ: נְשָׁמָה יְתֵירָה נִיתְּנָה בּוֹ בָּאָדָם בְּעֶרֶב שַׁבָּת, בְּמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ מִמֶּנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״. כֵּיוָן שֶׁשָּׁבַת — וַי אָבְדָה נָפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה טז, א. תענית כז, ב. ראה בארוכה בלקו״ש חל״א ע׳ 191 ואילך בענין נשמה יתירה ע״פ נגלה וע״פ הזהר. בלקו״ת בהר מד, ג. שה״ש ט, א. באוה״ת בלק כרך ג ע׳ א׳מב. סה״מ תרל״ג ע׳ רפ וע׳ שב מציין לכאן. וראה לקו״ת מטות פד, ג.
50מהו ענין הנשמה יתירה
The note points to the explanation of the prayer “Nishmas” in the Siddur; it adds that here the additional soul is explained through the two kinds of will, one drawn from the intellect and one above it.
Zohar III, 242bזח״ג רמב, ב
Kehot’s noteעי׳ בסידור ע״פ נשמת כל חי תברך את שמך, וכאן פי׳ ענין הנשמה יתירה ע״ד אית רצון הנמשך מהשכל ואית רצון שלמעלה מהשכל, עי׳ בתו״א פ׳ שמות בד״ה כי טובים דודיך, ובד״ה במדבר סיני דרוש הראשון (כ״ק אדמו״ר הצ״צ בבוך באב׳ 57 קלג, א). ושם בדף שנח כ׳ ”ואף שהנשמה מבינה ואיך הוא למעלה מהשכל, צ״ל ע״ד שבינה לגבי ז״א כמו כתר, ולכן נק׳ הוא”. ראה זח״ג רמב, ב. קטע מובא בסה״מ תרכ״ז ע׳ עד.
51שמע ישראל כו׳ אחד
“Hear, O Israel, G-d is our G-d, G-d is One.” The first verse of the Shema, whose “One” the maamar explains.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ואהבת בכל לבבך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The love that follows from contemplating G-d’s oneness.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53תמליכהו בשמים וארץ
Kehot’s note points to Berakhot 13b for these words.
Berakhot 13bברכות י״ג ב
Kehot’s noteברכות יג, ב.
54Rabbi Zeira told Rabbi Yirmiyah, who drew out the word “One” at length, that he need only draw it out enough “to make Him King in the heavens and the earth and the four directions of the world.”
Jerusalem Talmud Berakhot 2:1:7תלמוד ירושלמי ברכות ב׳:א׳:ז׳
תַּנִּי צָרִיךְ לְהַאֲרִיךְ בְּאֶחָד. רַב נַחְמָן בַּר יַעֲקֹב אָמַר וּבִלְבַד בְּד׳. סוּמֲכוֹס בַּר יוֹסֵף אוֹמֵר כָּל הַמַּאֲרִיךְ בְּאֶחָד מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו בְּטוֹבָה. רִבִּי יִרְמְיָה הֲוָה מַאֲרִיךְ סַגִּין. אָמַר לֵקהּ רִבִּי זְעִירָא לֵית אַתְּ צָרִיךְ כָּל הָכִין אֶלָּא כְדֵי שֶׁתַּמְלִיכֵהוּ בַשָּׁמַיִם וּבָאָרֶץ וּבְאַרְבַּע רוּחוֹת הָעוֹלָם.
It was stated: One has to prolong “is One”.. The composition here is difficult to understand since one starts with a tannaïtic statement (“It was stated”), continues with the opinion of an Amora (Rav Naḥman bar Jacob), and then returns to a Tanna (Symmachos, an outstanding student of Rebbi Meïr). The parallel Babli (13b) starts with the statement of Symmachos and then continues with the statement of Rav Naḥman bar Jacob which is quoted there in the name of Rav Aḥa bar Jacob. It is possible that “Aḥa”, a name …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 23
55לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might, the beauty, the victory and the splendor, for all in heaven and on earth; Yours, G-d, is the kingdom.” The verse lists the seven supernal attributes, the “seven heavens and earth” above.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
56כשם שאין בלבך אלא אחד
When Yaakov wished to reveal the end of days and the Shechinah left him, he feared one of his sons was unworthy. They said, “Hear, O Israel, G-d is our G-d, G-d is One: just as there is only One in your heart, so there is only One in ours.”
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. ראה לעיל פד, ד.
57כשם שאין בלבך אלא אחד כך אין בלבנו אלא אחד
The Zohar the Alter Rebbe cites: the sons told Yaakov that just as there is only One in his heart, for he is of the mystery of the upper world, so too they, of the mystery of the lower world, are one; hence the verse mentions two hearts, Yaakov’s heart and his sons’.
Zohar, Terumah 12:143–13:153ספר הזהר, תרומה י״ב:קמ״ג-י״ג:קנ״ג
Jacob symbolized the six sides of the supernal world as a single whole, and his sons were shaped to the likeness of the six aspects as manifested in the lower world. Now he desired to reveal to them a certain “end”, for, as we have pointed out elsewhere,1Zohar, Genesis, 62b. there is one “end of days” (kez ha-yamin), which refers to the Holy Kingdom, the mystery of Faith, the mystery of the King of Heaven; and another “end of days” (kez ha- yamim), which is the mystery of the Guilty …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58ועיין בזהר פ׳ תרומה דקל״ד ע״ב
The note quotes the Zohar passage and says that it is copied in Or HaTorah on Bamidbar.
Kehot’s noteאינון אמרו כמה דלית בליבך אלא אחד דאנת ברזא דעלמא עילאה ואיהו אחד אוף אנן דאנן ברזא דעלמא תתאה איהו אחד וע״ד אדכרו תרי לבבות רזא דעלמא עילאה דאיהו ליבא דיעקב ורזא דעלמא תתאה דאיהו ליבא דבנוי” — נעתק באוה״ת במדבר כרך א ע׳ מב.
59ואהבת בכל לבבך בשני יצריך
“And you shall love G-d your G-d with all your heart.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
60ואהבה זו נולדים ונמשכים מהשכל
Likkutei Torah explains that love and longing born of intellect and contemplation can be interrupted, and other desires can arise; what guards a person is a higher contemplation of the greatness of the Infinite One, too great for the heart to contain, which surrounds the emotions so that he wants nothing but G-d alone.
Kehot’s noteעי׳ לקו״ת ויקרא לו, ב.
61Kehot’s note points to Zohar, Terumah 12:144 for these words.
Zohar, Terumah 12:144ספר הזהר, תרומה י״ב:קמ״ד
Paragraph 25
62הל״ט מלאכות ברוחניות הזורע והחורש
“The main categories of labor are forty less one: sowing, plowing, reaping ...” The Alter Rebbe applies the list to the spiritual labor of the weekdays.
Mishnah Shabbat 7:2משנה שבת ז׳:ב׳
אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אֶחָת. הַזּוֹרֵעַ. וְהַחוֹרֵשׁ. וְהַקּוֹצֵר. וְהַמְעַמֵּר. הַדָּשׁ. וְהַזּוֹרֶה. הַבּוֹרֵר. הַטּוֹחֵן. וְהַמְרַקֵּד. וְהַלָּשׁ. וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר. הַמְלַבְּנוֹ. וְהַמְנַפְּצוֹ. וְהַצּוֹבְעוֹ. וְהַטּוֹוֶה. וְהַמֵּסֵךְ. וְהָעוֹשֶׂה שְׁנֵי בָתֵּי נִירִין. וְהָאוֹרֵג שְׁנֵי חוּטִין. וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר. וְהַמַּתִּיר. וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת. הַקּוֹרֵעַ עַל מְנָת לִתְפֹּר שְׁתֵּי תְפִירוֹת. הַצָּד צְבִי. הַשּׁוֹחֲטוֹ. וְהַמַּפְשִׁיטוֹ. הַמּוֹלְחוֹ, וְהַמְעַבֵּד אֶת עוֹרוֹ. וְהַמּוֹחֲקוֹ. וְהַמְחַתְּכוֹ. הַכּוֹתֵב שְׁתֵּי אוֹתִיּוֹת. …
The primary labors are forty less one: sowing, plowing, reaping, binding sheaves, threshing, winnowing, selecting, grinding, sifting, kneading, baking, shearing wool, bleaching, hackling, dyeing, spinning, weaving, the making of two loops, weaving two threads, dividing two threads, tying and untying, sewing two stitches, tearing in order to sew two stitches, capturing a deer, slaughtering, or flaying, or salting it, curing its hide, scraping it [of its hair], cutting it up, writing two letters, erasing in order to write two letters [over the erasure], building, tearing down, extinguishing, kindling, striking with …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
63בשבת ניתוסף בכל א׳ נשמה יתירה
The note points to Or HaTorah on Beshalach for a further discussion of the additional soul.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרנה.
64והיינו בחי׳ אהבה ורצון לה׳ שלמעלה מן השכל
The note says that this passage is quoted in Or HaTorah on Nach, and points to a related discussion in Or HaTorah’s discourses for Shavuos.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ רצ. אוה״ת דרושים לשבועות ע׳ קא.
65אית רצון ואית רצון
Likkutei Torah on Beha’aloscha says that will is Keser and that “there is will and there is will,” referring to this maamar on “Vayakhel Moshe”; it adds that even the lower will, drawn from the intellect, is above the emotions, and is the vessel for the supernal will that is above the intellect.
Kehot’s noteבלקו״ת בהעלותך כט, ד מציין לכאן. ראה דרמ״צ מצות לא תבערו אש אות א. אוה״ת שמות כרך ז ע׳ ב׳תרצב שמביא קטע מכאן. בכמה מקומות מובא זה בשם הזהר. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 113 שמציין לזח״ג קכט, א. ע״ש. ראה ד״ה החודש הזה לכם תש״ל.
Paragraph 28
66יהי אור
“And G-d said, Let there be light, and there was light”: an example of creation through speech.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67שער החצר הפנימית הפונה קדים
“The gate of the inner court that faces east shall be closed the six working days, and on the Shabbos day it shall be opened.” The Alter Rebbe reads kadim, east, as kedem, what comes before, the level above Chochmah.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
68בעשרה מאמרות נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ה מ״א.
69“With ten utterances the world was created.”
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70ובראשית . . נמי מאמר הוא
The Talmud counts only nine times “And He said” in the account of creation, and answers that “In the beginning” is also an utterance, as it is written, “By the word of G-d the heavens were made.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
Paragraph 29
71קדים . . שלמעלה מבחי׳ ראשית
This manuscript adds a gloss here: although kadim in the verse plainly means east, in truth it can also be read as kedem, the Primordial One of the world; so the Zohar on Noach (74b) explains mikedem, and there (75b) it explains this kadim as “before”; so too the Pardes, Sha’ar 16, chapter 5; and so the known explanation of the east wind (ruach kadim) at the splitting of the sea.
Kehot’s noteבבוך באב׳ 13 נוסף: ”(ואע״ג דקדים דכאן פירושו לפי פשוטו מזרח מ״מ לפי האמת יש לפרשו ג״כ למ׳ בחי׳ קדם דהיינו קדמונו של עולם וע״ד דפי׳ בזהר פ׳ נח דף ע״ד ב׳ לשון מקדם וע״ש דף ע״ה ב׳ קדים דכאן מפרשו ג״כ לשון קודם וכ״ה בפרדס שט״ז פ״ה וכנודע ג״כ הפי׳ בענין רוח קדים דקריעת ים סוף)”.
72המגיד מראשית כו׳ ומקדם
“Declaring from the beginning the end, and from before what has not yet been done.” The verse names both reishis, “beginning,” and kedem, “before.”
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ששבת וינפש
“For in six days G-d made the heavens and the earth, and on the seventh day He ceased and rested.” Read as the ascent of Chochmah to what is above it.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74כי טובים דודיך מיין
“Let him kiss me with the kisses of his mouth, for your love is better than wine.” Explained in Chassidus as the love above the intellect.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75עריבים עלי
On “For your love is better than wine”: Knesses Yisrael said before the Holy One, blessed be He, “Master of the world, the words of your beloved ones are sweeter to me than the wine of the Torah.”
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשהש״ר א׳ ע״פ כי טובים דודיך. ראה ע״ז לה, א.
Paragraph 30
76שבת שבתון לה׳
“On the seventh day there shall be to you a holy [day], a Shabbos of complete rest to G-d”: the opening verse of the maamar, now explained.
Exodus 35:2שמות ל״ה:ב׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי יִהְיֶה לָכֶם קֹדֶשׁ שַׁבַּת שַׁבָּתוֹן לַה׳ כׇּל־הָעֹשֶׂה בוֹ מְלָאכָה יוּמָת:
Six days shall work be done, but on the seventh day there shall be to you a holy day, a sabbath of solemn rest to the L-RD; whosoever doeth any work therein shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שהרצון התחתון . . כלי הוא לגילוי רצון העליון
The note says that this maamar refers to this passage, on the lower will as the vessel for the supernal will.
Kehot’s noteבד״ה טוב טעם תרס״ה ע׳ יב מציין לכאן.
Paragraph 32
78אל דעות ה׳
Chanah’s prayer: “For G-d is a G-d of knowledges, and by Him actions are weighed.” The plural de’os is read as two levels of Daas.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
79רק אתכם ידעתי מכל משפחות
“Only you have I known of all the families of the earth.” Here “known” means chosen and desired.
Amos 3:2עמוס ג׳:ב׳
רַק אֶתְכֶם יָדַעְתִּי מִכֹּל מִשְׁפְּחוֹת הָאֲדָמָה עַל־כֵּן אֶפְקֹד עֲלֵיכֶם אֵת כׇּל־עֲוֺנֹתֵיכֶם:
You only have I known of all the families of the earth; Therefore I will visit upon you all your iniquities.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ג, ב.
Paragraph 33
80והאדם ידע
“And the man knew Chavah his wife”: knowing as attachment and union.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81והאדם ידע ל׳ התקשרות
Chapter 3 of the Tanya explains Daas in the same way, from “And the man knew Chavah”: a term of attachment and union, a person binding his mind firmly to the greatness of the Infinite One.
Tanya, Likkutei Amarim 3:13תניא, חלק ראשון; ליקוטי אמרים ג׳:י״ג
וְהַדַּעַת, הוּא מִלְּשׁוֹן ״וְהָאָדָם יָדַע אֶת חַוָּה״, וְהוּא לְשׁוֹן הִתְקַשְּׁרוּת וְהִתְחַבְּרוּת, שֶׁמְּקַשֵּׁר דַּעְתּוֹ בְּקֶשֶׁר אַמִּיץ וְחָזָק מְאֹד, וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וְאֵינוֹ מַסִּיחַ דַּעְתּוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ג ובליקוט פי׳ ומ״מ — חיטריק שם
82וזהו ענין הנשמה יתירה דשבת
Likkutei Torah on Shir HaShirim speaks of the soul’s root in the “primordial thought” and says the soul has a “back” and a “front”: will is called “back” relative to delight.
Kehot’s noteראה גם לקו״ת שה״ש יט, א [אוה״ת דרושים לשבועות ע׳ קא].
83ומשביע לכל חי רצון
“You open Your hand and satisfy every living being [with] will.” Read as the supernal will flowing into “every living being.”
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
84רצון יראיו יעשה
“He does the will of those who fear Him, and hears their cry and saves them.” Read as the supernal will revealed in those who fear G-d.
Psalms 145:19תהילים קמ״ה:י״ט
רְצוֹן־יְרֵאָיו יַעֲשֶׂה וְאֶת־שַׁוְעָתָם יִשְׁמַע וְיוֹשִׁיעֵם:
He will fulfil the desire of them that fear Him; He also will hear their cry, and will save them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
85בחי׳ הארה מקדושת שבת
There too every prayer of the six weekdays is called an illumination from Shabbos.
Kehot’s noteראה לעיל ט, ב. וש״נ.
86להתקדש ולהמשיך עליו בכל יום מקדושת שבת
Reishis Chochmah writes that since Shabbos is the root of all holiness, the command “You shall be holy” means that we sanctify ourselves and draw upon ourselves, every day, from the light of the holiness of Shabbos.
Reshit Chokhmah, Gate of Holiness 2:5ראשית חכמה, שער הקדושה ב׳:ה׳
ואחר שהשבת הוא שורש לכל הקדושות, נאמר שמה שצותה תורה קדושים תהיו כי קדוש אני, הוא שנתקדש ונמשיך עלינו בכל יום ויום מאור קדושת שבת, אם נקדש עצמינו מעשיית מלאכה וטהרת המחשבות ושאר פרטים שיתבארו בקדושת שבת.
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
87קדושים תהיו
“You shall be holy, for I, G-d your G-d, am holy.” Read as drawing from the holiness of Shabbos into every day.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88נמשלה התפלה לסולם
There prayer is called “a ladder set on the earth with its top reaching heaven”: the ladder is the ascent, but its top reaches heaven, for in the Amidah the descent begins, and it comes mainly afterwards through Torah and mitzvos.
Tikkunei Zohar, Tikkun 45 · 83a:1תקו״ז תיקון מה
וּבָעָאן לְאַחְזָרָא עָלְמָא לְתֹהוּ וָבֹהוּ, וּבְזִמְנָא דְמִסְתַּכְּלִין בִּשְׁכִינְתָּא דְאִיהִי תְּחוּם יַמָּא חָזְרִין לְאַתְרַיְיהוּ, תָּא חֲזִי י׳ אִיהִי אֲמִירָה וְדִבּוּר וּקְרִיאָה, ו׳ קוֹל, ה״ה הֶבֶל נָחִית בְּדִבּוּר, הֶבֶל סָלִיק בְּקוֹל, קוֹל סָלִיק, דִּבּוּר נָחִית, וְכַד אִיהוּ סָלִיק וְנָחִית מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין בֵּקהּ, דְּאִינוּן מַשִּׁרְיָין וַחֲיָלִין דִּילֵיהּ, וְדָא אִיהוּ רָזָא מִי עָלָה שָׁמַיִם וַיֵּרַד (משלי ל ד), זַכָּאָה אִיהוּ מָאן דְּסָלִיק צְלוֹתִין בֵּקהּ, דְּהָא צְלוֹתָא אִיהִי סֻלָּם, דְּבָהּ מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין לָהּ.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ מה. וראה זח״א בהשמטות רסו, ב. זח״ג שו, ב. לקו״ת בשלח ב, ב. באוה״ת ויצא כרך ה תתמ, ב ואילך ע״פ ויחלום. ראה לעיל ב, ב.
89והנה סלם מוצב ארצה
Yaakov’s dream: “And behold, a ladder set up on the earth, and its top reaching to heaven, and behold, angels of G-d going up and coming down on it.” Prayer is the ladder.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
90Kehot’s note points to Zohar, Addenda, Volume I 50:362 for these words.
Zohar, Addenda, Volume I 50:362ספר הזהר, תוספות, כרך א נ׳:שס״ב
91Kehot’s note points to Zohar, Yitro 27:450 for these words.
Zohar, Yitro 27:450ספר הזהר, יתרו כ״ז:ת״נ
Paragraph 36
92ומלאכי אלקים עולים ויורדים בו
“And behold, angels of G-d going up and coming down on it.” The two directions on the ladder are the ascent and descent of prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93שו״ה שנעשו — (ועבמ״ש
In this manuscript the parenthesis opens differently: “(And the matter of the additional soul can also be explained according to what is written on the verse ‘My dove’).”
Kehot’s noteבבוך באב׳ 13: ”(וביאור ענין תוס׳ נשמה יתירה יש לבאר ג״כ עפמ״ש בפסוק יונתי)”.
94ועבמ״ש בפסוק יונתי
This is the explanation of “My dove” that the parenthesis refers to.
Kehot’s noteלקו״ת שה״ש יט, א.
95התורה היא נגד בחי׳ כלי המשכן
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteהיינו בחי׳ התורה כמו שנמשכה בחכמה ובמדות, אבל שרש התורה היא בחי׳ רצה״ע. (ואף שלענין הארון מבואר שם [בתו״א כאן] שהוא ”כמו שהתורה בשרשה” — הכוונה בזה הוא שבבחי׳ ההתגלות גופא, ראשית ושרש הגילוי הוא בחכמה (ארון), אבל גם זה הוא בכלל ”נפקת” (לקו״ש ח״ו ע׳ 217 הערה 47 בשוה״ג).
96The Pri Etz Chaim writes that on Shabbos the mochin that were above the head as tefillin, encompassing, enter the head and become inner mochin; that is why tefillin are not worn on Shabbos.
Pri Etz Chaim, Gate of the Sabbath 19:2פרי עץ חיים, שער השבת י״ט:ב׳
והנה כמו שלמטה בסוד צ׳ דצלם, שכבר יש בהם מלכות דתבונה, משא״כ במ׳ דצלם שלא נתלבשו המוחין עדיין, אך בל׳ של צלם, בטש קוצי דשערי דאריך אנפין, ויצאו תפילין בכח ובדקות דק ביותר משל מעלה, ואז נעשה גם כן לאה בסוד אור פנימי, ואלו הם סוד התפילין של שבת, שהם למעלה מן הראש, שהם ל׳ דצלם. וכשבא שבת בא פנים חדשות, שהם אלו המוחין שבסוד ל׳ דצלם שהיו למעלה בראשו בסוד תפילין. ועתה בשבת נכנסו בראשו, ונעשין מוחין חדשים לאחד מהבחינות, והם פנימים עתה, ולזה אין אנו מניחין תפילין בשבת, …
Pri Etz Chaim (Public Domain)
Paragraph 37
97שבת . . אותיות תשב
The note says that the sources for reading “Shabbos” as tashev are given below, at 88c, where this maamar returns to it (paragraph 47).
Kehot’s noteנסמן להלן פח, ג.
98פיה פתחה בחכמה
“She opens her mouth with wisdom, and the Torah of kindness is on her tongue.” Read as the Torah’s two levels, Chochmah and Chesed: the Ark and the Menorah.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
99ותורה אור
“For a mitzvah is a candle, and the Torah is light.” The Torah is the light of the Menorah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
100חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” The light of the Torah is a shining of the face.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
101ארז״ל חכמת זו סדר קדשים
Reish Lakish reads the words of the verse “the faith of your times, strength, salvations, wisdom and knowledge” as the six orders of the Mishnah: “wisdom” is the Order of Kodashim.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, א.
Paragraph 38
102גבי ר׳ אבהו שצהבו פניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי שבת פ״ח ה״א.
103ר׳ אבהו שצהבו פניו מחמת שראה תוספתא חדתא
Rabbi Yochanan’s students saw that Rabbi Abahu’s face was shining. Asked what new teaching he had heard, he answered, “an old Tosefta,” and Rabbi Yochanan applied to him, “A man’s wisdom makes his face shine.” (In this version the Tosefta is called old.)
Jerusalem Talmud Shabbat 8:1:7תלמוד ירושלמי שבת ח׳:א׳:ז׳
רִבִּי אַבָּהוּ נְחַת לְטִיבֵּרְיָּא. חְמוֹנֵיהּ תַּלְמִידוֹי דְרִבִּי יוֹחָנָן אַפּוֹי נְהִירִן. אָמְרוּן קוֹמֵי רִבִּי יוֹחָנָן. אַשְׁכַּח רִבִּי אַבָּהוּ סִימָה. אֲמַר לוֹן. לָמָּה. אָמְרוּן לֵקהּ. אַפּוֹי נְהִירִן. אֲמר לוֹן. דִּילְמָא אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּהּ. סְלִיק לְגַבֵּיהּ. אֲמַר לֵקהּ. מַאי אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּ. אֲמַר לֵקהּ. תוֹסֶפְתָּא עַתִּיקְתָא. וּקְרָא עֲלוֹי. חָכְמַת אָדָם תָּאִיר פָּנָיו.
Rebbi Abbahu descended to Tiberias. The students of Rebbi Joḥanan saw that his face was shiny. They said before Rebbi Joḥanan, Rebbi Abbahu found a treasure. He asked them, why? They told him, his face is shiny. He said to them, maybe he understood a new teaching. He came to visit him. He asked him, what new teaching did you hear? He said, an old Tosephta. He recited about him, a man’s wisdom illuminates his face.
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 39
104יאר ה׳ פניו אליך
The priestly blessing: “May G-d make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ושלשה קנים יוצאים
“And six branches shall go out of its sides: three branches of the Menorah out of its one side, and three branches of the Menorah out of its other side.”
Exodus 25:32שמות כ״ה:ל״ב
וְשִׁשָּׁה קָנִים יֹצְאִים מִצִּדֶּיהָ שְׁלֹשָׁה קְנֵי מְנֹרָה מִצִּדָּהּ הָאֶחָד וּשְׁלֹשָׁה קְנֵי מְנֹרָה מִצִּדָּהּ הַשֵּׁנִי:
And there shall be six branches going out of the sides thereof: three branches of the candlestick out of the one side thereof, and three branches of the candle-stick out of the other side thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, לב.
Paragraph 41
106מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the Torah of your mother.” The Written Torah is the father’s instruction, the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
107שתושב״כ נק׳ מוסר אביך . . ותורה שבעל פה נק׳ תורת אמך
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteאגה״ק סכ״ט.
Paragraph 44
108לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Torah is bread, food for the soul.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
109ישראל מפרנסין
The Zohar says that the King’s meal waits for the meal of His servants, the fragrance of the offerings, “and so we have learned: Israel sustain their Father in Heaven.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteשהש״ר א ע״פ לסוסתי. זח״ג ז, ב. וראה ילקו״ש פ׳ פקודי רמז תיח.
110ישראל מפרנסין
On “I have likened you, my beloved,” the Midrash reads ra’yasi, “my beloved,” as “those who sustain Me,” for Israel offered the two daily offerings. Chassidus applies the idea of Israel “sustaining” G-d to Torah and mitzvos.
Shir HaShirim Rabbah 1:12–13שיר השירים רבה א׳:י״ב-י״ג
עַד שֶׁהַמֶּלֶךְ בִּמְסִבּוֹ, רַבִּי מֵאִיר וְרַבִּי יְהוּדָה, רַבִּי מֵאִיר אוֹמֵר עַד שֶׁהַמֶּלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא בִּמְסִבּוֹ, בָּרָקִיעַ, נָתְנוּ יִשְׂרָאֵל רֵיחַ רָע, וְאָמְרוּ לָעֵגֶל (שמות לב, ד): אֵלֶּה אֱלֹקֶיךָ יִשְׂרָאֵל. אָמַר לֵקהּ רַבִּי יְהוּדָה דַּיֶּךָ מֵאִיר אֵין דּוֹרְשִׁין שִׁיר הַשִּׁירִים לִגְנַאי אֶלָּא לְשֶׁבַח, שֶׁלֹא נִתַּן שִׁיר הַשִּׁירִים אֶלָּא לְשִׁבְחָן שֶׁל יִשְׂרָאֵל, וּמַהוּ עַד שֶׁהַמֶּלֶךְ בִּמְסִבּוֹ, עַד שֶׁהַמֶּלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא בִּמְסִבּוֹ, בָּרָקִיעַ, נָתְנוּ יִשְׂרָאֵל רֵיחַ טוֹב לִפְנֵי הַר סִינַי, וְאָמְרוּ …
“While the king was at his feast, my nard released its fragrance” (Song of Songs 1:12). “While the king was at his feast,” Rabbi Meir and Rabbi Yehuda, Rabbi Meir says: While the King of kings was at His feast, in the firmament, Israel released a foul odor and said to the calf: “This is your god, Israel” (Exodus 32:4). Rabbi Yehuda said to him: ‘Enough, Meir, one does not expound Song of Songs disparagingly, but rather, favorably, as Song of Songs was given only in praise of Israel. What …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 45
111אך את שבתותי תשמרו
“But My Shabbosos you shall keep”: said in Ki Sisa, right after the instructions for the Mishkan.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
112שבת אותיות תשב
Iggeres HaTeshuvah says that Shabbos is the level of the higher teshuvah, and that the letters of “Shabbos” are those of tashev enosh (“You return man”), for on Shabbos the worlds ascend to their source, especially in the Shabbos prayers.
Kehot’s noteראה אגה״ת פ״י. ד״ה מזמור שיר ליוה״ש לאדהאמ״צ. ב״ר ספכ״ב (ביפ״ת שם).
113ואני תפלתי לך ה׳ עת רצון
“And as for me, my prayer is to You, G-d, at a time of will.” Said at the Shabbos afternoon prayer; read as the revelation of the supernal will (ratzon).
Psalms 69:14תהילים ס״ט:י״ד
וַאֲנִי תְפִלָּתִי־לְךָ ה׳ עֵת רָצוֹן אֱלֹקִים בְּרׇב־חַסְדֶּךָ עֲנֵנִי בֶּאֱמֶת יִשְׁעֶךָ:
But as for me, let my prayer be unto Thee, O L-RD, in an acceptable time; O G-d, in the abundance of Thy mercy, Answer me with the truth of Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, יד.
Paragraph 48
114כל האומר אין לי אלא תורה
Rabbi Yose: “Whoever says he has only Torah has only Torah,” and the Gemara goes on to say that he does not have even Torah, for “whoever is engaged in doing is engaged in learning.”
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 50
115כל הקורא ק״ש בלא תפלין
Ulla: “Whoever recites the Shema without tefillin is as though he gives false testimony about himself.” Rabbi Yochanan: as though he brought a burnt offering without a meal offering, a sacrifice without libations.
Berakhot 14b:24–25ברכות י״ד ב:כ״ד-כ״ה
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים. וְאָמַר רַבִּי יוֹחָנָן: הָרוֹצֶה שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם שְׁלֵמָה
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14). R. Johanan also said: Whoever wishes to receive upon himself the yoke of the kingdom of heaven in perfection
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יד, ב. בלקו״ת שלח מא, ג. מציין לכאן.
116זהו עדות שקר כו׳
This manuscript adds here: “And therefore ‘a head that has not put on tefillin’ is among the sinners of Israel with their bodies; and see the Siddur on ‘He is brazen in my eyes who prays in an open valley,’ etc.”
Kehot’s noteבבוך באב׳ 13 נוסף: ”ולכן קרקפתא דלא מנח תפילין הוא פושעי ישראל בגופן ועיין בסידור בענין חציף עלי מאן דמצלי בבקתא כו׳”.
Paragraph 52
117Kehot’s note points to Exodus 27:20–30:10 for these words.
Exodus 27:20–30:10שמות כ״ז:כ׳-ל׳:י׳
Paragraph 53
118כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He ceased from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שבת וינפש
“And on the seventh day He ceased and rested.” Rest is the return of the powers to their essence.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 55
120פיה פתחה בחכמה
“She opens her mouth with wisdom, and the Torah of kindness is on her tongue.” The Torah is wisdom drawn down as kindness.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
121בחי׳ תורה וגמילות חסדים
This manuscript adds: “(With this one will understand what is written, ‘Arise, my beloved, my fair one, and go’: for her to be ‘my beloved,’ the level of Torah and food, and ‘my fair one,’ the level of the garments of doing the mitzvos, comes about through first ‘arise,’ from below to above; and through this she will afterwards be ‘my beloved, my fair one,’ and ‘go,’ from above to below, to draw down the revelation of the Infinite Light, blessed be He).”
Kehot’s noteבבוך באב׳ 13 נוסף: ”(ובזה יובן מ״ש קומי לך רעיתי יפתי ולכי לך שכדי שתהי׳ רעיתי יפתי בחי׳ תורה ומזון בחי׳ לבושים דמעשה המצות יפתי הוא על ידי שמתחלה קומי לך ממטה למעלה ועי״ז אח״כ תהי׳ רעיתי יפתי ולכי לך מלמעלה למטה להמשיך גילוי אור א״ס ב״ה)”.
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קחו מאתכם תרומה להוי׳ כל נדיב לבו יביאה…
“Take from among you an offering to Havayah; whoever is generous of heart”
The verse’s two offerings are two directions: “an offering to Havayah” is self-nullification rising from below, which draws G-d’s essence into the exaltation of kingship (sovev kol almin); “the offering of Havayah” is the drawing down from above, through the Patriarchs’ love and awe, of the Torah.
The maamar in brief
The verse asks for “an offering to Havayah” and “the offering of Havayah,” and terumah means both “exaltation” and “setting aside.” The maamar distinguishes two modes of divine life-force. Memalei kol almin enters each world according to its capacity, like the soul in the body’s limbs; the manna, a supernal “dew of lights” that became physical food, and the fruit of the Land of Israel show how a lofty light is clothed through many levels. Sovev kol almin is present without being clothed or divided, like a king’s exaltation over his people: “I will exalt You, my G-d the King” describes G-d’s essence drawn into kingship, which needs a people. The service that draws it is self-nullification: matzah before the Omer and the Torah, and the constant acceptance of the yoke of Heaven, which, unlike love, does not change, since Malchus did not shatter. This is the first offering, from below upward, which the Zohar calls “the glory of the Holy One is raised up.” The second offering is the drawing down through the Patriarchs, the “generous ones” who dig wells and set the heartbeat of ratzo and shov with love and awe: the Torah, a “rich matzah.”

Outline
	1Two offerings; the light that fills all worldsThe question of the two offerings; terumah as exaltation; memalei kol almin as the soul in the limbs, with the angels as hands and heart; the manna and the fruit of the Land of Israel show how the highest light is clothed level by level.¶1–6
	2The light that encompasses all worlds and the KingSovev kol almin is present but neither clothed nor divided; “I will exalt You, my G-d the King”: G-d’s essence drawn into exaltation and kingship, which comes through Israel.¶7–8
	3Matzah, the Omer and self-nullificationMatzah before and during the counting; the seven traits transformed by light from above; transformation needs prior subjugation, like the seed that rots; subjugation has its own advantage and draws down Malchus.¶9–15
	4The yoke of Heaven that does not change“Blessed be the Name of the glory of His kingdom forever”: constant submission against changing love; change comes from the shattering of the vessels, which did not reach Malchus.¶16–18
	5The first offering: from below upwardThe lamed of “to Havayah”; the Zohar’s istalek as a revelation of sovev kol almin in exaltation, not a withdrawal of light.¶19–20
	6The second offering: through the PatriarchsHavayah as sovev, constantly bringing into being; the Patriarchs as “generous ones” who dig wells and set the heartbeat of ratzo and shov; love and awe together; the Torah as “rich matzah.”¶21–25


Key concepts
	memalei kol alminממלא כל עלמין
	G-d’s life-force as it enters each world and creature according to its capacity, like the soul revealed differently in each limb.

	sovev kol alminסובב כל עלמין
	G-d’s light present in all worlds without being clothed or divided in them, like a king’s exaltation over his people; not “above” them in space.

	terumahתרומה
	Both “exaltation” and “a portion set aside”: the offering “to Havayah,” rising from below, and the offering “of Havayah,” drawn from above.

	iskafya and is’hapchaאתכפייא ואתהפכא
	Subjugating the animal soul’s traits, and transforming them into love of G-d. Subjugation must come first, and it has the advantage of being whole and constant.

	accepting the yoke of the Kingdom of Heavenקבלת עול מלכות שמים
	Setting one’s will aside before G-d; unlike love, it can remain the same all day, and it draws down “Blessed be the Name of the glory of His kingdom forever.”

	ratzo and shovרצוא ושוב
	Running forth and returning: the pulse of the soul and of the life-force of the worlds. Ratzo without shov cannot last, as in the shattering of the vessels.

	the shattering of the vesselsשבירת הכלים
	The fall of the seven kings of Tohu, the source of all change; it affected the emotive attributes but not Malchus.


Section 1 · ¶1–6
Two offerings; the light that fills all worlds
1קחו מאתכם תרומה1 להוי׳2 כל נדיב לבו יביאה את תרומ׳ [תרומת] הוי״ה. ולהבין ענין ב׳ תרומות אלו. אחת להוי״ה והב׳ תרומת הוי״ה.
“Take from among you an offering (terumah) to Havayah; whoever is generous of heart (nediv libo), let him bring it, the offering of Havayah.” [We need] to understand the matter of these two offerings: one is “to Havayah,” and the second is “the offering of Havayah.”
The maamar opens with Moshe’s call for gifts for the Mishkan. The verse names the offering twice, first “to Havayah” and then “the offering of Havayah,” and the Alter Rebbe asks what these two offerings are.


הנה תרומה לשון רוממות.3 ארוממך אלקי המלך4 כו׳ וגם תרומה לשון הפרשה להפריש תרומה. ולהבין ענין הרוממות הוא כי הנה נודע שיש ב׳ בחי׳ בהשתלשלות5 ממכ״ע [ממלא כל עלמין] וסוכ״ע.
Now, terumah is a term of exaltation (romemus), [as in] “I will exalt You, my G-d the King,” etc. And terumah is also a term of separating, [as in] “to separate terumah.” And to understand the matter of exaltation: it is known that there are two levels in the chain of descending worlds (hishtalshelus), the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The word terumah carries two meanings: “raising up,” from the same root as romemus (exaltation) and aromimcha (“I will exalt You”), and “setting aside,” as one sets aside the priestly portion (terumah) from produce. To explain exaltation he introduces the two basic ways G-d’s life-force relates to the worlds: memalei kol almin, which enters each world in its own measure, and sovev kol almin, which relates to them without entering them.


שבחי׳ ממכ״ע [ממלא כל עלמין] הוא כמשל הנשמה שמחי׳ את הגוף ומתלבשת בו להחיות בבחי׳ התחלקות מחשבה ודבור ומעשה והתלבשות המוחין בראש כו׳.
The level of memalei kol almin is like the analogy of the soul, which gives life to the body and clothes itself in it to give it life in the mode of division: thought, speech and action, and the enclothing of the intellect (mochin) in the head, etc.
Memalei kol almin is compared to the soul in the body. The soul gives life to the whole body, but not in a uniform way: it divides into thought, speech and action, and the intellect is lodged specifically in the head.


וכן בכל אבר חיות פרטי (שהחיות מתלבש בכל אבר לפי מזגו ותכונתו דהיינו שכללות גילוי חיות הנשמה היא במוחין ומשם נמשך הארה לכל כלי ואבר כפי בחינתו.
And likewise in each limb [there is] a particular life-force. (For the life-force clothes itself in each limb according to its temperament and character: that is, the revelation of the soul’s life-force as a whole is in the brain, and from there a radiance is drawn to each vessel and limb according to its level.
Each limb receives its own particular life-force. A long parenthesis begins here: the soul’s life-force is revealed as a whole in the brain, and from there a ray of it reaches every organ according to that organ’s capacity.


בעין נמשך ומתלבש כח הראיה. ובאוזן נמשך ומתלבש כח השמיעה. וכח המעשה נמשך ומתלבש בידים עד כח ההילוך שנמשך ומתלבש ברגלים. נמצא האור והחיות מאיר ומתלבש בכל כלי לפי בחינתו ומהותו.
In the eye the power of sight is drawn and clothed; in the ear the power of hearing is drawn and clothed; and the power of action is drawn and clothed in the hands, down to the power of walking, which is drawn and clothed in the feet. It follows that the light and life-force shines and clothes itself in each vessel according to its level and its nature.
Each organ receives the power that suits it: sight in the eye, hearing in the ear, action in the hands, walking in the feet. One and the same life-force shines into each vessel according to the vessel’s nature.


ועל כן בהמוחין מאיר הארה וחיות יותר גדול מפני שהכלי מזוכך ונעלה יותר. ע״כ יכול לקבל הארה יותר גדולה והיא גילוי השכל והמחשבה.
Therefore a greater radiance and life-force shines in the brain, because the vessel is more refined and more elevated. Therefore it can receive a greater radiance, and this is the revelation of intellect and thought.
The brain receives the fullest revelation of the soul, intellect and thought, because it is the most refined and elevated vessel and so can receive a greater radiance.


משא״כ בידים אין הכלי יכול לקבל בחי׳ גילוי זה לכן אין נמשך ומתלבש בהם רק גילוי כח המעשה. ואעפ״כ [ואף על פי כן] יש בהם הארה יותר גדולה מבכח הנמשך ומלובש ברגלים שאין בהם רק כח ההילוך.
This is not so in the hands: the vessel cannot receive this level of revelation, and therefore nothing is drawn and clothed in them but the revelation of the power of action. Nevertheless, there is in them a greater radiance than in the power drawn and clothed in the feet, in which there is only the power of walking.
The hands, a coarser vessel, cannot hold the revelation of intellect, only the power of action. Yet they still hold more of the soul’s light than the feet, which hold only the power of walking.


משא״כ ביד יוכל לעשות כל מלאכת מחשבת ולכתוב דברי חכמה. הרי שהשכל אע״פ [אף על פי] שאינו מלובש בגילוי ביד נמשך הוא ומתגלה ע״י אמצעות כח המעשה שבידים. משא״כ בכח ההילוך שברגל אין שייך בו המשכה זו.
Whereas with the hand one can do every work of skilled design (meleches machsheves) and write words of wisdom. Thus the intellect, although it is not clothed in the hand in a revealed way, is drawn and revealed through the medium of the power of action in the hands. Whereas to the power of walking in the foot, this drawing-down does not apply.
The proof that the hands carry more: with the hand a person does skilled work and writes down wisdom, so the intellect, though not openly present in the hand, comes to expression through it. Walking has no such link to the intellect.


ואעפ״כ [ואף על פי כן] בבחי׳ אחרת יש מעלה ברגל שנושא את הראש. וזהו משום דנעוץ סופן בתחלתן6 ויש בחי׳ בהסוף מבחי׳ תחלתן אך מ״מ נקרא הרגל סוף ולא כן היד.
Nevertheless, in another respect the foot has an advantage, in that it carries the head. This is because “their end is wedged in their beginning,” and in the end there is something of the level of their beginning. Nevertheless, the foot is called the end, which is not so of the hand.
Still, the foot has an advantage of its own: it carries the head. This reflects the principle that “their end is wedged in their beginning,” so that the lowest level has a hidden bond with the highest. Even so, the foot remains “the end,” which the hand is not.


והיינו שביד יש גילוי החיות יותר מברגל כנ״ל ממשל כתיבת השכל ע״י הידים דייקא. וכ״ז [וכל זה] מפני שהחיות נמשך ומתלבש בכל אבר לפי ערכו ותכונתו:)
That is, in the hand there is more revelation of the life-force than in the foot, as mentioned above from the example of writing down the intellect specifically by the hands. And all this is because the life-force is drawn and clothed in each limb according to its measure and its character.)
The parenthesis is summed up: the hand reveals more of the life-force than the foot, as writing shows. All these differences arise because one life-force enters each limb according to that limb’s capacity.


ומזה יובן הנמשל בענין סדר השתלשלות והמשכת החיות מאוא״ס [מאור אין סוף] ב״ה הנמשך בתוך כל עלמין. בכל עולם7 ובכל נברא לפשע״ד [לפום שיעורא דיליה] כפי אשר יוכל שאת.
From this the parallel will be understood, in the matter of the order of the chain of descending worlds and the drawing down of the life-force from the Infinite Light (Or Ein Sof), blessed be He, which is drawn within all worlds: in each world and in each creature according to its own measure, as much as it is able to bear.
Now the analogy is applied. G-d’s life-force, drawn from the Infinite Light into all the worlds, reaches each world and each creature only according to its own measure, as much as it can bear.


וכללות חיות זה נק׳ בזוה״ק [בזוהר הקדוש] ממלא כל עלמין. שבגעה״ע [שבגן עדן העליון] מדור הצדיקים הגדולים מאיר בגילוי יותר והוא כמשל השכל המתגלה במוחין שבראש.
This life-force as a whole is called in the holy Zohar memalei kol almin (“filling all worlds”). In the Upper Gan Eden, the abode of the great tzaddikim, it shines in greater revelation, and this is like the analogy of the intellect, which is revealed in the brain in the head.
This life-force that enters the worlds is what the Zohar calls memalei kol almin, “filling all worlds.” In the Upper Gan Eden, where the souls of the great tzaddikim dwell, it shines most openly, like the intellect revealed in the head.




2ואח״כ בעולם המלאכים שעיקר מהותם באהוי״ר [באהבה ויראה] טבעיים ואין להם השגה כמו נשמות הצדיקים הגדולים זהו כמשל החיות הנמשך ומלובש בידים חסד דרועא ימינא בחי׳ אהבה. מחנה מיכאל. וגבורה דרועא שמאלא. היא בחי׳ יראה מחנה גבריאל.
Afterwards, in the world of the angels, whose essence lies chiefly in natural love and awe, and who have no comprehension like the souls of the great tzaddikim: this is like the analogy of the life-force drawn and clothed in the hands. Chesed (kindness) is “the right arm” (dero’a yemina), the level of love, the camp of Michael; and Gevurah (restraint) is “the left arm” (dero’a smala), the level of awe, the camp of Gavriel.
Below the souls in Gan Eden are the angels. Their service is a natural love and awe of G-d, without the comprehension that the souls of the great tzaddikim have, so they correspond to the life-force in the hands. The two arms are Chesed and Gevurah: love, the camp of the angel Michael, and awe, the camp of the angel Gavriel.




3ואעפ״כ [ואף על פי כן] יש להם השגה ג״כ כמו שהשכל נמשך על ידי הידים. וגם כמו שהשכל נמשך ומתלבש במדות שבלב שהוא גילוי פנימי יותר מבידים
Nevertheless, they too have comprehension, just as the intellect is drawn through the hands; and also just as the intellect is drawn and clothed in the emotive attributes (middos) in the heart, which is a more inward revelation than in the hands,
Even so, the angels do have some comprehension, just as the intellect reaches out through the hands, for example in writing. There is also a closer analogy: the intellect is drawn into the emotions of the heart, a more inward expression than the hands.


כי הידים הם חיצוניות המדות. וכך יש מלאכים מבחי׳ פנימיות מיכאל וגבריאל אש ומים שהם מדות שבלב.
for the hands are the outer dimension (chitzoniyus) of the emotive attributes. So too, there are angels from the level of the inner dimension (pnimiyus), Michael and Gavriel, fire and water, which are the emotive attributes in the heart.
The hands are only the outward side of the emotions, while the heart is their inner seat. Correspondingly there are angels of the inner level, Michael and Gavriel, “fire and water,” who correspond to the emotions in the heart.




4ויש מבחי׳ חיצוניות דרועא ימינא דהיינו להיות ההשפעה למטה מכלכל חיים בחסד כו׳. וכן יורד עוד החיות בבחי׳ עשייה בכל עולם לפי ערכו.
And there are [angels] from the level of the outer dimension of “the right arm,” that is, for the flow to go below: “He sustains the living with kindness,” etc. And so the life-force descends further, into the level of making (asiyah), in each world according to its measure.
Other angels come from the outer side of “the right arm,” whose task is to pass the flow of kindness downward, as in the words of the daily prayer, “He sustains the living with kindness.” The life-force descends still further, into the level of making (asiyah), in every world according to its capacity.


וכך כתיב אתה עשית את השמים8 ושמי השמים כו׳ הימים וכל אשר בהם ואתה מחיה את כלם.
And so it is written, “You have made the heavens and the heavens of the heavens,” etc., “the seas and all that is in them, and You give life to them all.”
The verse lists every level of creation, from the heavens of the heavens down to the seas and what is in them, and then says that G-d “gives life to them all.” One life-force is received at every level.


שהחיות ההוא מבחי׳ ואתה מחיה את כולם מתלבש תוך עלמין וממלא הוא בכל עולם לפי ערכו בשמי השמים גילוי בחי׳ עליונה יותר מבשמים.
For that life-force, from the level of “and You give life to them all,” clothes itself within the worlds, and it fills each world according to its measure: in the heavens of the heavens [there is] a revelation of a higher level than in the heavens.
This life-force of “You give life to them all” is memalei kol almin: it is clothed within each world and fills it according to its measure. So the higher heavens receive a higher revelation than the lower heavens.


וכן בשמים יש גילוי בחי׳ יותר עליונה מבארץ כמו שנראה בחוש:(ויובן זה יותר ממה שהיה נראה בחוש בענין המשכת המן דכתיב הנני ממטיר לכם לחם מן השמים.9 וכתיב וברדת הטל ירד המן.10
And likewise in the heavens there is a revelation of a higher level than on the earth, as is seen with the senses. (This will be understood further from what was seen with the senses in the matter of the drawing down of the manna, as it is written, “Behold, I will rain down for you bread from heaven,” and it is written, “And when the dew descended, the manna descended.”
That the heavens hold a higher revelation than the earth is plain to the senses. A long parenthesis now proves the point further from the manna, the “bread from heaven” that came down with the dew.


והנה המן נק׳ ג״כ לחם אבירים11 שמלאכי השרת נזונים בו.12 והוא תמוה דאיך המלאכים שהם רוחניים יאכלו המן שהיה דבר גשמי כמ״ש וטחנו ברחים13 או דכו במדוכה.
Now, the manna is also called “the bread of the mighty (lechem abirim),” on which the ministering angels are nourished. And this is puzzling: how would the angels, who are spiritual, eat the manna, which was a physical thing, as it is written, “And they ground it in mills, or pounded it in a mortar”?
The manna is called “bread of the mighty (abirim),” which the Sages understood as the bread the angels eat. This raises a question: how could spiritual angels eat something physical, which was ground in mills and pounded in mortars?


אך הענין שהמן שרשו גבוה מאד שנמשך מבחינת טל השמים והוא בחי׳ טלא דבדולחא שהוא בחי׳ אורות עליונים ממש וכמ״ש כי טל אורות טלך14 נמצא שהוא ממש אורות עליונים הרוחניים.
But the explanation is that the root of the manna is very high, for it is drawn from the level of “the dew of the heavens,” which is the level of “the crystalline dew” (tala di’vedolcha), the level of the actual supernal lights, as it is written, “For your dew is a dew of lights.” It follows that it is actually the spiritual supernal lights.
The answer is that the manna had a very high root, “the dew of the heavens,” which Kabbalah calls “the crystalline dew”: the supernal lights themselves. Isaiah says so: “your dew is a dew of lights.”


ונק׳ בזה״ק [בזהר הקדוש] טלא דנטיף מעתיקא לז״א.1516 וזהו טל השמים. הן ממש נמשכו ונתלבשו במן. ואיך יהיה ההמשכה זו ממקום עליון כ״כ [כל כך] למטה הוא ודאי לא כמו שהאור ממש למעלה נמשך ומתגלה למטה.
In the holy Zohar it is called “the dew that drips from Atik to Z’eir Anpin,” and this is “the dew of the heavens.” These very [lights] were drawn down and clothed in the manna. And how could this drawing down be from so high a place to below? It is certainly not that the light itself, [as it is] above, is drawn down and revealed below.
In the Zohar this dew is described as dripping from Atik, the innermost level of Keser, to Z’eir Anpin. These very lights were clothed in the manna; but they could not have come down as they are, from so high a place to so low a one.


כי הרי בחי׳ טל אורות הוא אורות עליונים ממש שלמעלה אפי׳ [אפילו] מבחי׳ הכלים דע״ס [דעשר ספירות] דאצילות. ולכן נק׳ טל אורות דוקא וא״כ איך יומשך למטה כמו שהוא.
For the level of “a dew of lights” is the actual supernal lights, which are above even the level of the vessels of the Ten Sefiros of the World of Atzilus (Emanation); that is why it is called specifically “a dew of lights.” If so, how could it be drawn down below as it is?
These lights are above even the vessels of the Sefiros of Atzilus, which is why the verse says “lights” and not vessels. So how could they come down below as they are?


אלא ודאי היינו ע״י התלבשות בסדר ההשתלשלות ממדרגה למדרגה שמי השמים לבחי׳ שמים. ואח״כ לבחי׳ ארץ. ולכן בעודו למעלה מלאכי השרת נזונין בו שאז עדיין היה מזון רוחני ולא גשמי כלל.
Rather, it is certainly through being clothed in the order of the chain of descending worlds (hishtalshelus), from level to level: [from] the heavens of the heavens to the level of heavens, and afterwards to the level of earth. Therefore, while it is still above, the ministering angels are nourished by it, for then it was still spiritual food and not physical at all.
They came down by being clothed step by step through the chain of descent: from the heavens of the heavens to the heavens, and then to the earth. While still above, the manna was spiritual food, and on it the angels are nourished.


ואח״כ נתגשם ונעשה מזון גשמי. ומ״מ מלובש בו אורות העליונים ממש. ולכן הוא ג״כ למטה לחם אבירים שנבלע ברמ״ח אברים17 ואין ממנו פסולת וע״כ בשבת לא ירד18 מן.
Afterwards it became physical and turned into physical food. Nevertheless, the actual supernal lights are clothed in it. Therefore below, too, it is “the bread of the mighty (abirim),” which is absorbed into the 248 limbs (evarim) and has no waste. And therefore on Shabbos the manna did not descend.
Below it became physical food, yet the supernal lights were still clothed in it. That is why even below it was “bread of the mighty,” which the Sages explain as bread absorbed entirely into the 248 limbs, leaving no waste; and for the same reason it did not fall on Shabbos.


משא״כ שאר השפעות נמשכים גם בשבת אע״פ [אף על פי] שאין לך עשב שאין לו מזל19 מלמעלה המכה בו ואומר לו גדל20 גם בשבת משא״כ במן.
Whereas other kinds of influence are drawn down on Shabbos as well: although “there is no blade of grass that does not have a mazal above that strikes it and says to it, ‘Grow’” on Shabbos as well. Not so with the manna.
Other kinds of divine influence do come on Shabbos. The Sages taught that every blade of grass has a heavenly force (mazal) that strikes it and tells it to grow, and grass grows on Shabbos too; the manna was different.


והיינו משום דבמן היה נמשך מבחי׳ טל אורות. ובחי׳ זו א״א לה לירד בשבת לפי שאז הוא עליית העולמות למעלה. רק שלפי שעלייה זו רק בפנימיות ולא בחיצוניות.
This is because in the manna there was drawn down [light] from the level of “a dew of lights,” and this level cannot descend on Shabbos, because that is the time of the ascent of the worlds above. Only, since this ascent is only in the inner dimension (pnimiyus) and not in the outer dimension (chitzoniyus),
The manna came from the “dew of lights,” and that level cannot descend on Shabbos, because on Shabbos the worlds ascend. That ascent, however, is only in the inner dimension of the worlds, not in their outer dimension.


לכן שאר השפעות יורדים בשבת לפי שהם מבחי׳ חיצוניות. וא״כ מובן מזה איך שבמן היה התלבשות טל אורות. והיינו ע״י השתלשלות ממדרגה למדרגה.
therefore the other kinds of influence do descend on Shabbos, since they are from the level of the outer dimension. If so, it is understood from this how in the manna there was an enclothing of “a dew of lights,” and this was through a chain of descent from level to level.
Ordinary influence comes from the outer dimension, which does not ascend, so it continues on Shabbos. This confirms that the manna held the “dew of lights” itself, brought down through the chain of levels.


ולכן אין דומה המן שלמטה לכמו שהוא למעלה. שלמטה נעשה גשמי. משא״כ בעודו למעלה בעולם הרוחני הוא רוחני ולחם שמלאכי השרת נזונין בו. והיינו מן כמו שהוא עדיין למעלה בבחי׳ עליונות טרם ירידתן למטה.
Therefore the manna below is not like [the manna] as it is above: below it became physical, whereas while it is still above, in the spiritual world, it is spiritual, bread on which the ministering angels are nourished. That is, the manna as it still is above, in the level of loftiness, before their descent below.
So the manna below is not like the manna above: below it is physical, while above, in the spiritual world, it is spiritual food for the angels. “The manna above” means the lights in their lofty state, before they came down.


נמצא מזה יוכל האדם להשכיל ענין בחי׳ ממכ״ע [ממלא כל עלמין] שהוא ירידת החיות מרום המעלות להיות יורד ונמשך ומתלבש בכל עולם לפי ערכו ובחינתו. והוא מ״ש ואתה מחיה את כולם21 כו׳:)
From this, then, a person can comprehend the matter of the level of the light that fills all worlds (memalei kol almin): it is the descent of the life-force from the highest of heights, so that it descends, is drawn down and clothes itself in each world according to its measure and its level. And this is what is written, “And You give life to them all,” etc.)
The parenthesis closes with its lesson: memalei kol almin is life-force from the highest heights that descends and is clothed in each world according to that world’s measure, as the verse says, “You give life to them all.”


עוד יובן זה ממ״ש בפ׳ שלח היש בה עץ אם אין.2223 ופי׳ הזוה״ק [הזוהר הקדוש] שם24 שרצו לידע מהות ההשפעה הנמשך בארץ ישראל אם היא רק מבחינת עץ הוא בחי׳ עץ החיים שהוא בחי׳ חכמה
This will be understood further from what is written in Parshas Shelach, “Is there a tree (etz) in it or not (ayin)?” The holy Zohar there explains that they wanted to know the nature of the flow drawn down into the Land of Israel: whether it is only from the level of “tree,” which is the level of the Tree of Life, the level of Chochmah (wisdom),
A second proof comes from the spies. Moshe asked whether the land had “a tree” (etz) or “not” (ayin), and the Zohar explains that the question was whether the land’s blessing came from “tree,” the Tree of Life, which is Chochmah.


כמ״ש והחכמה תחיה25 כו׳ וגם עץ ל׳ [לשון] עצה ותושיה26 והוא בחי׳ חכמה. או שנמשך מבחי׳ אין שהוא בחי׳ שלמעלה מעלה ממדרגת החכמה כמ״ש והחכמה מאין תמצא.27
as it is written, “And wisdom gives life,” etc.; and also etz (“tree”) is a term for etzah (“counsel”) and sound wisdom, which is the level of Chochmah; or whether it is drawn from the level of ayin (“nothing”), which is a level far above the rank of Chochmah, as it is written, “And wisdom, from ayin (nothing) it is found.”
Etz (tree) is linked to Chochmah both through “wisdom gives life” and through etzah (counsel). The other possibility was ayin, “nothing,” the level far above Chochmah, from which, as Chassidus reads the verse, wisdom itself comes forth.




5והסימן היה אם יראו גידול הפירות ע״ד שאר הארצות לבד אז היא רק מבחי׳ עץ
And the sign was: if they would see the growth of the fruit in the manner of other lands only, then it is only from the level of “tree,”
The test was the fruit: if it grew as in other lands, the land’s blessing came only from “tree,” Chochmah.


וכמו דכתיב כלם בחכמה עשית28 מלאה הארץ קניניך שכל העולם ומלואו שרשו מבחי׳ ח״ע [חכמה עילאה] בראשית ות״י [ותרגום ירושלמי] בחוכמתא.
as it is written, “You have made them all with wisdom; the earth is full of Your possessions”: for the whole world and its fullness has its root in the level of the higher Chochmah (Chochmah Ila’ah): “In the beginning (bereishis),” and the Targum Yerushalmi [renders it] “with wisdom” (bechochmesa).
Chochmah is the source of all ordinary existence, as the verse says, “You made them all with wisdom”; and the Aramaic translation renders the first word of the Torah, bereishis, as “with wisdom.” So natural fruitfulness reflects Chochmah.


אבל אם יראו גידול הפירות וההשפעה בעילוי רב שלא בערך כל הארצות וכנזכר בדברי רז״ל [רבותינו זכרונם לברכה] סוף מס׳ [מסכת] כתובות.
But if they would see the growth of the fruit and the flow in a great superiority, beyond comparison with all the lands, as is mentioned in the words of our Sages, of blessed memory, at the end of the tractate Kesubos,
If, however, the fruit and the blessing were beyond comparison with any other land, as the Sages describe at the end of tractate Kesubos, that would show a higher source.


אז יובן שההשפעה לשם נמשך מבחי׳ אין שהוא למעלה מבחי׳ חכמה שמשם נמשך בגילוי יותר שלא על ידי צמצומים כו׳.
then it would be understood that the flow there is drawn from the level of ayin, which is above the level of Chochmah, from where it is drawn in greater revelation, not through contractions (tzimtzumim), etc.
Then the blessing would come from ayin, the level above Chochmah. From there the flow comes with greater revelation, without passing through the contractions that limit what comes through Chochmah.


הרי מובן מזה ג״כ איך אפי׳ [אפילו] בהשפעה גשמית ממש נמשך ומתלבש מבחי׳ אין שלמעלה אפי׳ [אפילו] מבחי׳ חכמה ואיך הוא
From this it is also understood how even in an actually physical flow, [something] from the level of ayin, which is above even the level of Chochmah, is drawn down and clothed. And how is this?
This shows that even physical blessing can contain something of ayin, a level above Chochmah. The question is how so high a level can be present in something physical.


אלא ודאי ע״י השתלשלות מדרגות רבות עד אין קץ רק שמ״מ מלובש בזה ממש מבחי׳ אין ומזה נמשך תוספת הברכה והגידול בתוספת מרובה.
It is certainly only through a chain of descent (hishtalshelus) through many levels without end; only that nevertheless [something] from the level of ayin itself is clothed in it, and from this comes the added blessing and growth, with great increase.
The answer is again the chain of descent: the flow passes through countless levels, yet something of ayin itself remains clothed in it. That is the source of the land’s added blessing and abundant growth.


א״כ מכ״ז [מכל זה] יובן למשכיל ענין בחינת ממכ״ע [ממלא כל עלמין] שההשפעה נמשך מרום המעלות ממש רק שנמשך ומתלבש בכל עולם ובכל נברא לפי ערכו.29
If so, from all this the discerning person will understand the matter of the level of the light that fills all worlds (memalei kol almin): the flow is drawn from the very highest of heights, only that it is drawn and clothed in each world and in each creature according to its measure.
The conclusion: memalei kol almin is a flow from the very highest level, clothed in each world and each creature according to its measure.




6ולכן יש באור וחיות זה התחלקות מדרגות רבות אין קץ ממש שאפי׳ [שאפילו] בכל עולם מתחלק לד׳ בחי׳ דצח״מ [דומם צומח חי מדבר].
Therefore in this light and life-force there is a division into many levels, truly without end: even in each world it divides into four levels, inanimate, vegetative, animal and speaking.
Because memalei kol almin descends through levels, it divides into countless gradations. Even within one world it divides into four kinds of creation: inanimate, vegetative, animal and speaking (human).


וגם בכל בחי׳ מד׳ בחי׳ אלה יש מדרגות שונות עד אין קץ ומספר ולכל בחי׳ לפי ערכה כך היא ההמשכה וזהו לכל חד לפום שיעורא דיליה:
And also within each of these four levels there are different gradations without end or number; and to each level, according to its measure, so is the drawing down. This is [the meaning of] “to each one according to his own measure.”
Each of these four kinds has endless further gradations, and each receives the flow according to its measure. This is the meaning of the Aramaic phrase “to each one according to his own measure.”




Section 2 · ¶7–8
The light that encompasses all worlds and the King
7ובחינת סוכ״ע הוא אור וחיות אלקי שאינו מתלבש תוך עלמין ממש ואין פי׳ סובב30 עולה וסובב מלמעלה אלא שהוא ג״כ תוך עלמין
And the level of the light that encompasses all worlds (sovev kol almin) is a G-dly light and life-force that does not actually clothe itself within the worlds. The meaning of “encompasses” is not that it rises and encompasses from above; rather, it too is within the worlds,
Now the second mode, sovev kol almin. It is G-dly light and life-force that is not clothed within the worlds. “Encompassing” does not mean that it hovers above or around them in space; it too is within the worlds.


אלא שאינו מתלבש בהם וכמ״ש הלא את השמים ואת הארץ אני מלא31 אני דוקא שאין בחיות ההוא בחי׳ התחלקות כלל אני ראשון ואני
only that it does not clothe itself in them, as it is written, “Do I not fill the heavens and the earth?”: “I” specifically, for in that life-force there is no level of division at all: “I am first and I am
It is present in them without being clothed in them, as the verse says, “Do I not fill the heavens and the earth?” The stress is on “I,” G-d Himself, in whom there is no division at all; the verse “I am first and I am last” makes the same point.


אחרון32 קדמון לכל הקדומים33343536 כו׳ משא״כ בחי׳ ממכ״ע [ממלא כל עלמין] הוא בבחי׳ גבול מהלך ת״ק שנה כו׳ רגלי החיות37 כו׳.
last,” “primordial before all that is primordial,” etc. Whereas the level of the light that fills all worlds (memalei kol almin) is in the mode of limitation: “a journey of five hundred years,” etc., “the feet of the Chayos,” etc.
He is “primordial before all that is primordial,” beyond all time and division. Memalei kol almin, by contrast, is limited: the Sages measure the heavens in distances, “a journey of five hundred years,” up to “the feet of the Chayos,” the holy angels called Chayos.




8וזהו ארוממך שעצמותו ומהותו מרומם ומנושא עד אין קץ ותכלית. אלקי שבחי׳ האור וחיות שנמשך מבחי׳ סוכ״ע הוא ע״י המלך שמלך שמו נקרא3839 עליהם כמשל המלך שרק שמו והתפשטותו על מדינות ממשלתו.
And this is [the meaning of] “I will exalt You”: His essence and being is exalted and uplifted without end or limit. “My G-d”: the level of the light and life-force drawn from the level of the light that encompasses all worlds (sovev kol almin) is through “the King,” for “His name was called King” over them, like the analogy of a king, of whom only his name and his extension [rest] over the provinces of his dominion.
Now each word of the verse is explained. “I will exalt You” refers to G-d’s own essence, exalted without end. “My G-d,” the light drawn from sovev kol almin, comes through “the King”: as the hymn says, “His name was called King.” A king’s essence is not in his provinces; only his name and authority extend over them.


והמשכה זו שמבחי׳ סוכ״ע להיות בחי׳ מל׳ מכ״ע הוא ע״י ישראל אין מלך בלא עם40 כו׳
And this drawing down, from the level of sovev kol almin to become the level of Malchus (sovereignty), “a kingship of all worlds,” is through Israel: “There is no king without a people,” etc.
This drawing down, from sovev kol almin to become Malchus, “a kingship of all worlds,” depends on Israel, because “there is no king without a people.” A king is a king only through those who accept his rule.


ודוד אמר המקרא הזה בעד כלל ישראל ארוממך אלקי הוא ע״י המלך כו׳:(ופי׳ הענין הוא דבחי׳ סוכ״ע זהו המשכה מא״ס ב״ה שנמשך להיות מתנשא על העלמין.
And David said this verse on behalf of the whole of Israel: “I will exalt You, my G-d” is through “the King,” etc. (The explanation of the matter is that the level of sovev kol almin is a drawing down from the Infinite One (Ein Sof), blessed be He, that is drawn down so as to be exalted over the worlds.
David said this verse on behalf of all Israel: through them, “I will exalt You, my G-d” comes about through “the King.” A parenthesis now explains that sovev kol almin is a flow from the Infinite One that is exalted over the worlds.


ובהתנשאות זו הוא מחיה אותם והוא החיות בבחי׳ מקיף שהרי ההתנשאות והרוממות שהמלך מרומם ומתנשא על עמו אין זה בחי׳ המשכה בפנימיותן כ״א הוא כמו ענין הארה מבחוץ ובדרך מקיף.
And through this exaltation He gives them life, and this is the life-force in the mode of makif (encompassing). For the exaltation and loftiness with which a king is exalted and uplifted over his people is not a drawing down into their inner dimension (pnimiyus), but is rather like a radiance from outside, in the manner of makif.
This exaltation itself gives the worlds life, as an encompassing light (makif). A king’s exaltation over his people does not enter them inwardly; it affects them from outside, encompassing them.


ולמעלה עי״ז נמשך להם חיות וקיום מבחי׳ התנשאו׳ [התנשאות] ומקיף זה. וזהו הנק׳ סוכ״ע והוא בחי׳ מלכותך מכ״ע [מלכות כל עולמים].41
And above, through this, life-force and existence are drawn to them from this level of exaltation and makif. And this is what is called sovev kol almin, and it is the level of “Your kingship is a kingship of all worlds.”
Through this exaltation the worlds receive life and existence. This is sovev kol almin, and it is what the verse calls “Your kingship is a kingship of all worlds.”


והחיות המתלבש בפנימיותן שזהו בחינת ממכ״ע [ממלא כל עלמין] היא מבחינת דבר ה׳ ואתה מחיה את כולם42 היינו האותיות מאל״ף עד תי״ו43 וה׳ מוצאות וזהו פי׳ אתה. הוא המתלבש בפנימיותם.
And the life-force that clothes itself in their inner dimension, which is the level of the light that fills all worlds (memalei kol almin), is from the level of “the word of G-d,” “and You (ve’atah) give life to them all,” that is, the letters from alef to tav and the five places of articulation; and this is the meaning of atah (“You”): it is what clothes itself in their inner dimension.
The inner life-force of the worlds, memalei kol almin, is “the word of G-d,” the letters of divine speech. The word atah (“You”) hints at this: alef to tav, all the letters, and hei, which is five, for the five places in the mouth where speech is formed.


משא״כ בחי׳ מלכותך וההתנשאות זהו בחי׳ סוכ״ע. אבל מהותו ועצמותו ית׳ הוא למעלה מעלה מבחי׳ סוכ״ע. וכמשל המלך שמהותו ועצמותו אינו מה שמתנשא על עם כי התנשאות זו היא רק התפשטות הארה ממנו לבד.
Whereas the level of “Your kingship,” and the exaltation, is the level of sovev kol almin. But His being and essence, may He be blessed, is far, far above the level of sovev kol almin. It is like the analogy of a king, whose being and essence is not what is exalted over a people, for this exaltation is only an extension of a radiance from him, no more.
Kingship and exaltation are sovev kol almin, but G-d’s own essence is far above even that. A king’s essence is not his being exalted over a people; that is only a ray that extends from him.


וזהו ארוממך אלקי המלך.44 דבחי׳ רוממות זהו בחי׳ סוכ״ע לפי שבחינה זו הוא ענין הרוממות וההתנשאות שזהו מקיף על כל עלמין ומחי׳ אותם עי״ז והוא ג״כ רק מבחי׳ המלך מדת מלכותו ית׳.
And this is [the meaning of] “I will exalt You, my G-d the King”: the level of exaltation is the level of sovev kol almin, since this level is a matter of exaltation and uplifting, which encompasses all worlds and gives them life through this; and it, too, is only from the level of “the King,” the attribute of His kingship, may He be blessed.
So the verse reads: “I will exalt You” is the exaltation, sovev kol almin, which surrounds all worlds and gives them life; and this too comes only from “the King,” G-d’s attribute of kingship.


ואלהי הוא בחי׳ ההארה המתלבשת בתוך כל עלמין והיא הארה מבחי׳ מלכות. ועל כן פי׳ ארוממך היא ההמשכה ממהותו ועצמותו ית׳ להיות בחי׳ סוכ״ע. ודהע״ה [ודוד המלך עליו השלום] שהיה מרכבה למדת מלכותו אמר זה וכנ״ל):
And “my G-d” is the level of the radiance that clothes itself within all worlds, and it is a radiance from the level of Malchus. Therefore the meaning of “I will exalt You” is the drawing down from His being and essence, may He be blessed, to become the level of sovev kol almin. And David the King, peace be upon him, who was a chariot (merkavah) for the attribute of His kingship, said this, as mentioned above.)
“My G-d” is the light clothed within the worlds, which is a radiance from Malchus. So “I will exalt You” means drawing from G-d’s essence to form sovev kol almin. King David, a “chariot” for G-d’s kingship, a vehicle with no will of its own, is the one who said it.




Section 3 · ¶9–15
Matzah, the Omer and self-nullification
9אך להיות הכח הזה בנפש שע״י יומשך בחי׳ סוכ״ע להיות בבחי׳ מלכות להחיות נבראים בע״ג [בעלי גבול / בעל גבול] הוא ע״פ מ״ש שבעת ימים45 תאכל מצות לחם עוני כו׳
But for there to be this power in the soul, through which the level of the light that encompasses all worlds (sovev kol almin) will be drawn down to become the level of Malchus (sovereignty), to give life to finite creatures, it is according to what is written, “Seven days you shall eat matzos, bread of poverty,” etc.:
The maamar turns to the person: what power in the soul draws sovev kol almin down to become Malchus, which gives life to finite creatures? The answer begins with the mitzvah “Seven days you shall eat matzos, bread of poverty.”


שכדי לקבל התורה בשבועות פנים בפנים46 כו׳ אחרי יציאתן ממצרים שהי׳ [שהיה] בבחי׳ אחוריים נצטוו לספור ספירת העומר ז׳ שבועות.
for in order to receive the Torah on Shavuos “face to face,” etc., after their going out of Egypt, which was in the mode of “the back” (achorayim), they were commanded to count the counting of the Omer, seven weeks.
To receive the Torah on Shavuos “face to face,” the people, who left Egypt in a state of “the back” (achorayim), without inner closeness, had to count the Omer for seven weeks.




10ובשבוע ראשונה לאכול מצה דייקא. והענין שיש בנפש הבהמית ז׳ מדות רעות כו׳ וכ״א [וכל אחד / וכל אחת] כלולה מכולם זפ״ז [ז׳ פעמים ז׳] הם מ״ט.
And in the first week [they were commanded] to eat matzah specifically. The explanation is that in the animal soul there are seven bad traits (middos), etc., and each one is comprised of all of them: seven times seven, they are forty-nine.
In the first week of the counting one must eat matzah specifically. The animal soul has seven bad traits, the counterparts of the seven holy emotive attributes, and each one includes all seven, making forty-nine.


והוא ענין הספירה להיות המדות בחי׳ אתהפכא כו׳. וזהו ענין העומר שבא מן השעורים מאכל בהמה בחי׳ נה״ב [נפש הבהמית] כו׳.
And this is the matter of the counting: that the traits come to the level of transformation (is’hapcha), etc. And this is the matter of the Omer, which comes from barley, the food of animals, the level of the animal soul, etc.
The forty-nine days of counting are meant to transform these traits. The Omer offering itself is of barley, which is animal fodder, alluding to the animal soul.




11ובז׳ שבועות אלו מהפכן מעט מעט חסד שבחסד כו׳. ע״י שמאיר וממשיך בהן בחי׳ אור כמשל הנר שדוחה החושך כו׳. וזהו וספרתם לשון הארה ואור ואומרים בכל יום היום כו׳. היום כו׳.
And in these seven weeks one transforms them little by little, Chesed (kindness) of Chesed, etc., by shining and drawing into them the level of light, like the analogy of a candle that pushes away the darkness, etc. And this is [the meaning of] u’sefartem (“and you shall count”), a term of illumination and light; and each day we say, “Today is,” etc., “Today is,” etc.
Over the seven weeks the traits are transformed little by little, one combination each day, beginning with “Chesed of Chesed.” This is done by shining light into them, as a candle pushes away darkness; so the Torah says u’sefartem (“you shall count”), a word that also means shining, and each day we count, “Today is...”




12והמשכת האור הוא מלמעלה מבחי׳ המדות שעי״ז מתהפכים המדות מבחי׳ אהבה שבלעו״ז [שבלעומת זה] לאהבת ה׳ כו׳.
And the drawing down of the light is from above the level of the traits (middos), through which the traits are transformed, from the level of the love that is on the opposing side to love of G-d, etc.
The light that transforms the traits comes from above them, from a level higher than emotion. Through it, love directed to the opposing side, the love of worldly desires, is turned into love of G-d.


וכמ״ש וספרתם לכם ממחרת השבת47 מלמעלה מבחי׳ המדות. אך א״א להיות בחי׳ אתהפכא מבלי שתקדים תחלה בחי׳ אתכפייא שהיא בחי׳ בטול בטל רצונך48 כו׳.
As it is written, “And you shall count for yourselves from the morrow of the Shabbos”: from above the level of the traits. But there cannot be the level of transformation (is’hapcha) unless the level of subjugation (iskafya) first precedes it, which is the level of self-nullification (bittul): “Nullify your will,” etc.
The verse hints at this: “from the morrow of the Shabbos,” beyond the seven, above the traits. But transformation (is’hapcha) requires subjugation (iskafya) first: setting one’s own will aside, as the Mishnah says, “Nullify your will before His will.”




13וכנודע שא״א להיות התהוות יש מיש כמשל הגרעין הנזרע בארץ שמתרקב תחלה ונעשה בחי׳ אין ואז יכול להיות צומח גם בתוספת מרובה ע״י כח הצומח שבארץ.
As is known, there cannot be the coming into being of something from something, as in the analogy of a seed sown in the earth: it first rots and becomes the level of “nothing” (ayin), and then it can grow, even with great increase, through the power of growth in the earth.
A general principle: one existing thing cannot come directly from another existing thing. A seed must first rot in the ground and become “nothing”; only then can the earth’s power of growth make it sprout, even many times over.


משא״כ קודם הרקבון שהוא עדיין בבחי׳ יש לכן ארז״ל [אמרו רבותינו זכרונם לברכה] ביציא׳ [ביציאת] אפרוח מן הביצה כי קא גביל עפרא בעלמא הוא4950 כו׳.
This is not so before the rotting, while it is still at the level of “something” (yesh). Therefore our Sages, of blessed memory, said, concerning the emergence of a chick from the egg, “for when it takes shape, it is mere dust,” etc.
Before it rots the seed is still “something” and cannot grow. So too the Sages say of a chick that it takes shape only when the egg has decayed: “when it takes shape, it is mere dust.”




14וכך א״א להיות מבחי׳ אהבה שבלעומת זה בחי׳ אהבת ה׳ אם לא שתקדים תחלה בחי׳ בטול.
So too, there cannot be, from the level of the love that is on the opposing side, the level of love of G-d, unless the level of self-nullification (bittul) first precedes it.
The same is true of love: love directed to the opposing side cannot become love of G-d unless self-nullification comes first.


וכמ״ש בק״ש [בקריאת שמע] אחד ואהבת51 שתחלה צ״ל מס״נ [מסירות נפש] בחי׳ בטול למסור נפשו באחד ועי״ז ואהבת בכל לבבך בשני יצריך52 כו׳
As it is written in the Shema, “One,” [and then] “And you shall love”: first there must be self-sacrifice (mesirus nefesh), the level of self-nullification, to give over one’s soul in [saying] “One”; and through this, “And you shall love with all your heart,” with both your inclinations, etc.,
The order of the Shema shows it: first “One,” then “And you shall love.” Saying “One” means giving oneself over completely (mesirus nefesh); only then comes “with all your heart,” which the Sages read as “with both your inclinations,” the good and the evil.


שהוא ענין אתהפכא כו׳ וזהו ענין המצה שנצטוו לאכול בשבוע הא׳ של ספירה וגם קודם ספירה כי מצה בחי׳ אתכפייא ובטול.
which is the matter of transformation (is’hapcha), etc. And this is the matter of the matzah, which they were commanded to eat in the first week of the counting and also before the counting: for matzah is the level of subjugation (iskafya) and self-nullification.
Loving G-d even with the evil inclination is transformation (is’hapcha). That is why matzah, which is subjugation (iskafya) and self-nullification, was commanded before the counting and during its first week.


כי המצה אין בה התנשאות להיות תופח ועולה וגם אין בה טעם כמו החמץ והא בהא תליא כנודע שמי שאין בו בחי׳ התנשאות אינו רוצה למצא טעם בעבודתו כו׳.
For matzah has no self-elevation, to swell and rise, and it also has no taste like chametz. And the one depends on the other, as is known: one who has no level of self-elevation does not want to find taste in his service, etc.
Matzah does not rise and has no flavor, unlike chametz, and the two go together: a person without self-importance does not look for his own satisfaction in serving G-d.


וזהו ענין המצה לחם עוני לפני קבלת התור׳ [התורה] כמ״ש ונפשי כעפר לכל תהיה53 ואח״כ פתח לבי בתורתך כו׳ שע״י נפשי כעפר יוכל להיות אח״כ בחי׳ אתהפכא ולהיות פב״פ [פנים בפנים].
And this is the matter of matzah, “bread of poverty,” before the receiving of the Torah, as it is written, “And let my soul be like dust to all,” and afterwards, “Open my heart to Your Torah,” etc.: through “my soul like dust” there can afterwards be the level of transformation, and to be face to face.
Matzah, “bread of poverty,” comes before receiving the Torah, as in the prayer “Let my soul be like dust to all,” followed by “Open my heart to Your Torah.” Making oneself like dust allows transformation afterwards, and a “face to face” relationship.




15והנה בבחי׳ זו בחינת אתכפייא הוא למעלה מבחי׳ אתהפכא. כי הגם שאינו מהפך את המדות עדיין מ״מ הרי הוא בטול מכל וכל.
Now, in this respect, the level of subjugation (iskafya) is above the level of transformation (is’hapcha): for although one does not yet transform the traits (middos), nevertheless this is self-nullification (bittul) utterly and completely.
In one respect subjugation (iskafya) is higher than transformation (is’hapcha): even before the traits have been changed, the person is wholly given over, completely nullified.


ובאתעדל״ת [ובאתערותא דלתתא] זו בבחי׳ בטול שמסלק א״ע [את עצמו] מכל בבחי׳ אתכפייא אתעדל״ע [אתערותא דלעילא] להיות נמשך מבחי׳ סוכ״ע בחי׳ מל׳ שהוא ג״כ בחי׳ הסתלקות עצמותו ומהותו ית׳ להחיות רוח שפלים ולב נדכאים54 כו׳.
And through this arousal from below (isarusa dilesata), in the mode of self-nullification, in which one removes oneself from everything in the mode of subjugation, [there is] an arousal from above (isarusa dile’eila), so that there is drawn from the level of the light that encompasses all worlds (sovev kol almin) the level of Malchus (sovereignty), which is also the level of a withdrawal (histalkus) of His essence and being, may He be blessed, “to revive the spirit of the lowly and the heart of the crushed,” etc.
This arousal from below, removing oneself from everything in submission, brings an arousal from above: from sovev kol almin the level of Malchus is drawn. Malchus is itself a “withdrawal” of G-d’s essence, as a king stands above his people, and this is the light that “revives the spirit of the lowly and the heart of the crushed.”




Section 4 · ¶16–18
The yoke of Heaven that does not change
16וזהו בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]. היינו להיות בחי׳ ברכה והמשכה בבחי׳ מלכותו לעולם ועד. כי ועד בחילופי אתוון אחד.55
And this is [the meaning of] “Blessed be the Name of the glory of His kingdom forever and ever (le’olam va’ed)”: that there be the level of blessing and drawing down into the level of His kingship forever and ever. For va’ed, by an interchange of letters, is echad (“One”).
This explains the response to the Shema, “Blessed be the Name of the glory of His kingdom forever and ever.” “Blessed” (baruch) is read as drawing down, so the words speak of drawing G-d’s kingship down forever; and va’ed (“and ever”), by an interchange of letters, equals echad (“One”) of the Shema.


וארז״ל [ואמרו רבותינו זכרונם לברכה] כ״מ [כל מקום] שנאמר ועד אין לו הפסק56 היינו להיות מלך מלך ימלוך עד אין קץ כו׳.
And our Sages, of blessed memory, said, “Wherever it says va’ed, there is no interruption”: that is, that it be “[G-d] reigns, [G-d] reigned, [G-d] will reign,” without end, etc.
The Sages said that va’ed always means without interruption. So the drawing down into kingship is to be unbroken: “G-d reigns, G-d reigned, G-d will reign,” without end.


ובנפש היינו שלא להיות בחי׳ שינויים תוך התפלה ואחר התפלה כל היום שהשינויים הוא מבחי׳ וימלך וימת כו׳. וזהו ענין תרומה להוי׳ שהוא בחי׳ הבטול מלמטה למעלה.
And in the soul, this means that there not be the level of changes [between] during prayer and after prayer, the whole day; for changes come from the level of “and he reigned... and he died,” etc. And this is the matter of “an offering to Havayah,” which is the level of self-nullification (bittul) from below upward.
In a person’s soul this means there should be no change between the time of prayer and the rest of the day, for change comes from the realm of the kings who “reigned... and died.” Such unchanging submission is the first offering, “to Havayah,” self-nullification rising from below upward.


(והענין שהמשכה זו להיות בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] הוא ע״י אתעדל״ת [אתערותא דלתתא] ג״כ בבחי׳ זו שאין לה הפסק דהיינו בחי׳ קבלת עומ״ש [עול מלכות שמים] שענין עול הוא בחי׳ אתכפייא ובטול רצון שבחינה זו אין לה הפסק כי בחי׳ זו יוכל להיות בשוה כל היום כולו.
(The explanation: this drawing down, so that there be “Blessed be the Name of the glory of His kingdom forever and ever,” comes through an arousal from below (isarusa dilesata) that is also of this kind, which has no interruption, namely the level of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim). For a yoke is the level of subjugation (iskafya) and nullification of the will, and this level has no interruption, for this level can be the same the whole day long.
A parenthesis explains that what draws down “Blessed be the Name...” without interruption is an arousal from below that is itself uninterrupted: accepting the yoke of the Kingdom of Heaven. A yoke means submission and setting one’s will aside, and that can stay the same all day.


היינו שגם אחר התפלה אע״פ [אף על פי] שאינו עוסק בעומק ההתבוננות מ״מ יוכל להיות בבחי׳ אתכפייא מצד ההסכם שנשאר אצלו בשעת התפלה.
That is, even after prayer, although one is not occupied in deep contemplation, nevertheless one can be in the mode of subjugation by virtue of the resolve that remained with him [from] the time of prayer.
Even after prayer, when a person is no longer in deep contemplation, he can remain in submission because of the resolve he made during prayer.


משא״כ בבחינת אהבה יש שינוי בין שעת התפלה לאחר התפלה כו׳ ונמצא מעלת בטול רצון ואתכפייא יש לה מעלה יתירה בבחי׳ זו גם כן והוא מה שאין בה57 שינויים:)58
Whereas in the level of love there is change between the time of prayer and after prayer, etc. So it emerges that the quality of nullification of the will and subjugation has an added superiority in this respect as well, namely that it has no changes.)
Love, by contrast, changes between prayer and afterwards. So submission has a further advantage: it does not change.


והענין הוא כי הנה ידוע דכל השינויים הוא מבחי׳ שבה״כ [שבירת הכלים] וכמ״ש בזוה״ק [בזוהר הקדוש] בענין וימלך וימת כו׳ דז׳ מלכין דתהו דמאן דנפיל מדרגיה אקרי מות.59
The explanation is that, as is known, all changes come from the level of the shattering of the vessels (sheviras hakeilim), as is written in the holy Zohar on “and he reigned... and he died,” etc., [said] of the seven kings of Tohu: whoever falls from his level is called “dead.”
Why is there change at all? All change derives from the shattering of the vessels. The Zohar reads the kings of Edom who “reigned... and died” as the seven kings of Tohu, and explains that whoever falls from his level is called “dead.”


וענין נפילה זו שלהם הוא שהיו בבחי׳ רצוא לבד ולא היה בהם בחי׳ השוב. ולכן אין קיום לבחי׳ זו.
And the meaning of this fall of theirs is that they were in the mode of ratzo (running forth) alone, and the level of shov (returning) was not in them. Therefore this level has no permanence.
The kings of Tohu fell because they had only ratzo, the surge upward, without shov, the return and settling down. Such a state cannot last.


וכן בנפש האדם צ״ל בחי׳ רו״ש [רצוא ושוב] דייקא כמ״ש ואהבת ואח״כ ודברת בם60 בד״ת [בדברי תורה] כו׳ כנודע.61626364656667686970
So too in the human soul there must be specifically ratzo and shov (running and returning), as it is written, “And you shall love,” and afterwards, “And you shall speak of them,” in words of Torah, etc., as is known.
A person’s soul likewise needs both, ratzo and shov: first “And you shall love,” the surge of love in prayer, and then “And you shall speak of them,” the return into the study of Torah.




17והנה מצד בחי׳ שבה״כ [שבירת הכלים] הנ״ל נמשכים כל השינויים ג״כ באדם שאע״פ [שאף על פי] שמתפלל באהבה עכ״ז [עם כל זה] אחר התפלה יוכל להיות נמשך ח״ו [חס ושלום] אחר תאוות עוה״ז אלא השמירה לזה היא בחי׳ השוב ודברת בם71 ובקיום המצות כו׳.
Now, because of the level of the shattering of the vessels mentioned above, all the changes are drawn into man as well: although he prays with love, nevertheless after prayer he can be drawn, G-d forbid, after the desires of this world. Rather, the safeguard against this is the level of shov (returning), “And you shall speak of them,” and the keeping of the mitzvos, etc.
The shattering of the vessels is also the source of change in man: someone can pray with love and afterwards, G-d forbid, be drawn after worldly desires. The safeguard is shov, returning: “And you shall speak of them,” the study of Torah, and keeping the mitzvos.


אך הנה ידוע דהשבירה היה בז׳ מדות לבד אבל בבחי׳ מלכות לא היה כלל שבירה ממש וכמ״ש בספרא דצניעותא ובפי׳ האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] שם.
But, as is known, the shattering was in the seven emotive attributes (middos) alone; in the level of Malchus (sovereignty) there was no actual shattering at all, as is written in the Sifra DeTzniusa and in the commentary of the Arizal, of blessed memory, there.
But the shattering affected only the seven emotive attributes; Malchus did not truly shatter. The Alter Rebbe cites the Sifra DeTzniusa, a section of the Zohar, and the Arizal’s commentary on it.




18וזהו הענין שבחי׳ קבלת עומ״ש [עול מלכות שמים] שהוא בחי׳ בטול רצון אין בה שינוי והוא בחי׳ ועד שאין לה הפסק.
And this is why the level of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim), which is the level of nullification of the will, has no change: it is the level of va’ed, which has no interruption.
That is why accepting the yoke of the Kingdom of Heaven, the setting aside of one’s will, does not change: it belongs to Malchus, which did not shatter. It is va’ed, which has no interruption.


וע״י אתערותא דלתתא בבחי׳ זו מעורר ג״כ למעלה להיות בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] דהיינו שיהיה ברכה והמשכה מעצמות א״ס ב״ה להיות בחי׳ שם כבוד מלכותו.
And through an arousal from below (isarusa dilesata) in this level, one also arouses above, that there be “Blessed be the Name of the glory of His kingdom forever and ever”: that is, that there be blessing and drawing down from the essence of the Infinite One (Ein Sof), blessed be He, to become the level of “the Name of the glory of His kingdom.”
Through this arousal from below a person also arouses the response above, “Blessed be the Name of the glory of His kingdom forever”: a drawing down from the very essence of the Infinite One to become “the Name of the glory of His kingdom.”




Section 5 · ¶19–20
The first offering: from below upward
19וכענין המבואר למעלה בפירוש ארוממך אלקי המלך.72 וזהו ענין תרומה הא׳ להוי׳. הלמ״ד מורה על ההעלאה ממטה למעלה.
This is like what was explained above on the meaning of “I will exalt You, my G-d the King.” And this is the matter of the first offering, “to Havayah”: the lamed (“to”) indicates elevation from below upward.
This matches the explanation above of “I will exalt You, my G-d the King.” Now the first offering, “to Havayah,” is explained: the letter lamed (“to”) indicates elevation from below upward.


והיינו מפני שהמשכת הרוממות ובחי׳ מלכות ממהותו ועצמותו ית׳ עם היות שזהו המשכה וירידה מעצמותו להיות סוכ״ע
That is because the drawing down of the exaltation and of the level of Malchus (sovereignty) from His being and essence, may He be blessed, although this is a drawing down and descent from His essence to become the light that encompasses all worlds (sovev kol almin),
Drawing exaltation and kingship from G-d’s essence is in fact a drawing down, a descent from His essence to become sovev kol almin.


אך מהות המשכה זו הרי אינה בהתלבשות בהעלמין רק בחי׳ רוממות והתנשאות עליהם שזהו כעין העלאה ממטה למעלה.
yet the nature of this drawing down is not an enclothing in the worlds, but only the level of exaltation and uplifting over them, which is like an elevation from below upward.
Yet this drawing down does not enter into the worlds; it is exaltation over them. So it resembles an ascent from below upward, which is why it is called an offering “to” Havayah.


לכן נק׳ המשכה זו בזהר בל׳ [בלשון] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] כמאמר הידוע כד אתכפייא סט״א [סטרא אחרא]73 אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין.
Therefore the Zohar calls this drawing down by the expression “the glory of the Holy One, blessed be He, istalek (is raised up),” as in the well-known saying, “When the sitra achra (the other side) is subdued, the glory of the Holy One, blessed be He, is raised up (istalek) in all the worlds.”
That is why the Zohar describes this drawing down with the word istalek: “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is raised up (istalek) in all the worlds.” Subduing the other side, iskafya, is what brings it about.




20ואין זה ענין סילוק האור ממש ח״ו [חס ושלום]. דא״כ מאי מעליותא אלא אדרבה ודאי היא המשכת וגילוי אור א״ס ב״ה
This is not an actual withdrawal of the light, G-d forbid, for if so, what virtue is there [in it]? Rather, on the contrary, it is certainly a drawing down and revelation of the Infinite Light (Or Ein Sof), blessed be He,
The Zohar’s word istalek could mean “departs,” but it cannot mean that the light actually withdraws, for then what would be the virtue of subduing the sitra achra? On the contrary, it is a drawing down and revelation of the Infinite Light.


רק שהוא בחי׳ גילוי אור הסוכ״ע שא״א שיהיה הגילוי בפנימיות בתוך הכלי כ״א בבחינת רוממות ולכן נק׳ אסתלק כאלו האור מתגלה רק מעט ומסתלק.
only that it is the level of the revelation of the light that encompasses all worlds (sovev kol almin), which cannot be revealed inwardly, within the vessel, but only in the mode of exaltation. Therefore it is called istalek, as though the light is revealed only a little and withdraws.
But it is the revelation of sovev kol almin, which cannot be revealed inwardly, within a vessel, only as exaltation above it. That is why it is called istalek, as if the light shows itself only slightly and rises away.


ע״כ נאמר תרומה להוי״ה74 שיהי׳ [שיהיה] בבחינת רוממות והתנשאו׳ [והתנשאות] והוא המשכת אור הסוכ״ע ממקורו שהמשכה זו היא כמו העלאה.
Therefore it is said, “an offering to Havayah”: that it be in the mode of exaltation and uplifting, and this is the drawing down of the light of sovev kol almin from its source; for this drawing down is like an elevation.
This is why the verse says an offering “to Havayah”: the light of sovev kol almin is drawn from its source in the mode of exaltation, so the drawing down itself resembles an elevation.


ועוד שהמשכה זו היא ע״י אתעדל״ת [אתערותא דלתתא] שבבחי׳ העלאה ובטול מלמטה למעלה כנ״ל. וזהו ענין תרומה האחת שהיא מלמטה למעלה:
Moreover, this drawing down comes through an arousal from below (isarusa dilesata), which is in the mode of elevation and self-nullification (bittul) from below upward, as mentioned above. And this is the matter of the one offering [of the two], which is from below upward.
Moreover, it is brought about by the arousal from below, which is itself an elevation and self-nullification from below upward. So the first offering is from below upward.




Section 6 · ¶21–25
The second offering: through the Patriarchs
21ואח״כ כתי׳ [כתיב] כל נדיב לבו יביאה את תרומת75 הוי׳. היא בחי׳ ההמשכה מלמעלה למטה תרומה ל׳ [לשון] הפרשה כנ״ל. תרי ממאה כו׳.
And afterwards it is written, “Whoever is generous of heart, let him bring it, the offering of Havayah.” This is the level of drawing down from above to below, terumah as a term of separating, as mentioned above: “two out of a hundred,” etc.
The verse continues, “Whoever is generous of heart, let him bring it, the offering of Havayah.” This second offering is a drawing down from above to below, terumah in the sense of setting aside a portion, “two out of a hundred,” one-fiftieth, the average measure of terumah.


היינו להיות נמשך מבחי׳ הוי׳ הוא בחי׳ סוכ״ע מהווה תמיד כי היו״ד שבראש מורה על הפעול׳ [הפעולה] כמו ככה יעשה איוב76 כו׳ בבחי׳ הוי׳ שבחי׳ ממכ״ע [ממלא כל עלמין] יו״ד צמצום כו׳.
That is, that there be drawn [down] from the level of Havayah, which is the level of the light that encompasses all worlds (sovev kol almin), constantly bringing into being (mehaveh); for the yud at the beginning indicates action, as in “Thus would Iyov do,” etc. [Whereas] in the level of Havayah that is [in] the level of the light that fills all worlds (memalei kol almin), the yud is tzimtzum (contraction), etc.
This drawing comes from Havayah, which is sovev kol almin, constantly bringing everything into being (mehaveh). The yud at the head of the Name, like the yud of ya’aseh in “Thus would Iyov do,” indicates continuous action. In the Name Havayah as it is in memalei kol almin, by contrast, the yud, a single point, stands for tzimtzum (contraction).




22והמשכה זו ע״י נדיבים בחי׳ האבות שנקראים נדיבים ורועים. כי נדבן הוא בחי׳ משפיע מטובו לזולתו.
And this drawing down is through “the generous” (nedivim), the level of the Patriarchs, who are called “generous ones” and “shepherds.” For a generous giver (nadvan) is the level of one who bestows of his goodness on another.
This second drawing down comes through “the generous ones,” the Patriarchs, who are called both “generous” (nedivim) and “shepherds.” A generous person is one who gives of his own goodness to others.


וכן הרועה רועה צאנו במרעה טוב ומאכיל ומשקה אותם. וכמ״ש נדיבי עמים נאספו77 עם אלקי אברהם כו׳
And likewise a shepherd tends his flock in good pasture and feeds them and gives them drink. And as it is written, “The generous of the peoples are gathered, the people of the G-d of Avraham,” etc.;
A shepherd likewise leads his flock to good pasture and feeds and waters them. The Patriarchs are called “generous” in Psalms: “The generous of the peoples are gathered, the people of the G-d of Avraham.”


להושיבי עם נדיבים78 עם נדיבי עמו כו׳ כרוה נדיבי עם79 שמעשה האבות היה לחפור בארות ויחפור אברהם כו׳.
“to seat him with the generous, with the generous of His people,” etc.; “the generous of the people dug it.” For the work of the Patriarchs was to dig wells: “And Avraham dug,” etc.
Other verses say it too: “to seat him with the generous,” and of the well, “the generous of the people dug it.” The Patriarchs’ work was digging wells, as the Torah relates of Avraham.




23וכל הבארות אשר חפרו80 בימי אברהם כו׳ שהבאר הוא81 בחינת גילוי המים מן ההעלם תוך הארץ שכל מעשיהם היה להביא בחינת סוכ״ע בחינת העלם בגילוי בחינת ממכ״ע [ממלא כל עלמין] שזה היה תכלית כל מעשיהם ועבודתם.
“And all the wells that they dug in the days of Avraham,” etc. For a well is the level of the revelation of the water out of concealment within the earth; for all their deeds were to bring the level of the light that encompasses all worlds (sovev kol almin), the level of concealment, into revelation, the level of the light that fills all worlds (memalei kol almin). This was the purpose of all their deeds and their service.
The verse speaks of the wells “dug in the days of Avraham.” A well reveals water that was hidden in the earth; so the Patriarchs’ whole work was to bring sovev kol almin, which is hidden, into revelation as memalei kol almin.




24ונק׳ נדיבי לב כי הקב״ה נק׳ בשם לב עד״מ כמ״ש צור לבבי82 כו׳. כי הנה הלב מחיה את כל הגוף ע״י דם הנפש שנסגר בתוכו
And they are called “generous of heart” (nedivei lev), because the Holy One, blessed be He, is called by the name “heart,” by way of analogy, as it is written, “the Rock of my heart,” etc. For the heart gives life to the whole body through the blood of the soul, which is closed up within it,
The Patriarchs are called “generous of heart” because G-d is called, figuratively, “heart,” as in “the Rock of my heart.” The heart gives life to the body through the blood, the seat of the soul, which it first gathers within itself.


ואח״כ נפתח ויוצא לכל האברים שתמיד סוגר ופותח פותח וסוגר כו׳ שהוא בחי׳ רצוא ושוב83 משפיע ומקבל.
and afterwards it is opened and goes out to all the limbs; for it constantly closes and opens, opens and closes, etc., which is the level of ratzo and shov (running and returning), giving and receiving.
Then it opens and the blood goes out to all the limbs: it is always closing and opening, opening and closing. This is ratzo and shov, giving and receiving.


כך הנה החיות של כל העולמו׳ [העולמות] היא בדרך רו״ש [רצוא ושוב] כו׳ והמשכה זו להיות בחי׳ רו״ש [רצוא ושוב] הוא ע״י בחי׳ האבות
So too, the life-force of all the worlds is in the manner of ratzo and shov, etc.; and this drawing down, that there be the level of ratzo and shov, is through the level of the Patriarchs,
The life-force of all the worlds likewise pulses in ratzo and shov, and this pulse is drawn down through the Patriarchs.


ולכן נק׳ נדיבים כי מדתו של אברהם מדת האהבה הלוך ונסוע8485 רצוא ושוב ע״י זה מעורר למעלה כמים הפנים86 כו׳ בבחינת אהבה עליונה.
and therefore they are called “generous ones.” For the attribute of Avraham is the attribute of love, “going on and journeying,” running and returning; through this he arouses above, “as water [reflects] the face,” etc., in the level of supernal love.
That is why they are called “generous.” Avraham’s attribute was love, “going on and journeying,” running and returning; through it he aroused a matching supernal love above, “as water reflects a face.”




25ומדתו של יצחק ביראה. ופחד יצחק היה לי87 ע״י בחי׳ יראה כו׳. ולכן אומרים אלקי אברהם אלקי יצחק כו׳
And the attribute of Yitzchak is in awe: “And the Fear of Yitzchak was with me,” through the level of awe, etc. Therefore we say, “the G-d of Avraham, the G-d of Yitzchak,” etc.,
Yitzchak’s attribute was awe, as Yaakov said, “the Fear of Yitzchak was with me.” That is why in prayer we say “the G-d of Avraham, the G-d of Yitzchak,” repeating “the G-d of” for each.


אלקי אצל כאו״א [כל אחד ואחד] לפי שמדתו של זה לא כמדתו של זה. וצ״ל ב׳ הבחי׳. כי שמאלו תחת לראשי וימינו תחבקני.88
[saying] “G-d of” with each and every one, because the attribute of this one is not like the attribute of that one. And both levels must be: for “His left hand is under my head, and His right hand embraces me.”
“G-d of” is said separately for each Patriarch because each one’s attribute is different. Both are needed, as the verse says, “His left hand is under my head, and His right hand embraces me.”


שגם ע״י בחי׳ שמאל דוחה גורם נשיאת ראש כו׳. וזהו כל נדיב לבו יביאה את תרומת הוי״ה.89
For even through the level of “the left [hand] pushes away,” the lifting of the head is brought about, etc. And this is [the meaning of] “Whoever is generous of heart, let him bring it, the offering of Havayah”:
Even the left, which pushes away, brings about the “lifting of the head.” This, then, is the meaning of “Whoever is generous of heart, let him bring it, the offering of Havayah”: the Patriarchs’ love and awe draw it down.


היינו המשכת התורה מלמעלה למטה שנק׳ יין ושמן כו׳ שהיא בחי׳ מצה עשירה הנלושה ביין ושמן שאינה באה לידי חמוץ כלל כנ״ל וד״ל [ודי למבין]:
that is, the drawing down from above to below of the Torah, which is called “wine and oil,” etc.; and it is the level of “rich matzah,” kneaded with wine and oil, which does not come to leavening at all, as mentioned above. And this suffices for one who understands.
The second offering is the drawing down of the Torah from above, which is called “wine and oil.” The Torah is “rich matzah,” kneaded with wine and oil, which never leavens: richness without the swelling of chametz described above.



In one’s avodah
Begin with self-nullification: like matzah and “let my soul be like dust,” set your own will aside before looking for feeling or understanding. Let the acceptance of the yoke of Heaven made during prayer stay with you all day, since love rises and falls but submission need not; and after the ratzo of prayer, return (shov) to Torah study and the mitzvos, so that the uplift does not collapse.
Questions for discussion
	Why does memalei kol almin reach each world in a different measure, while sovev kol almin has no division at all?
	How could the manna be both the food of angels and physical bread, and why did it not fall on Shabbos?
	In what respect is subjugation (iskafya) higher than transformation (is’hapcha), and why must it come first?
	Why does love change after prayer while the acceptance of the yoke of Heaven does not?
	How do the two offerings, “to Havayah” and “of Havayah,” correspond to plain matzah and “rich matzah”?

Sources and references
Notes
Paragraph 1
1קחו מאתכם תרומה
The note says this volume has the Mitteler Rebbe’s transcript (hanachah) of this maamar: another record of the same discourse.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ח ע׳ קכה. וראה לקמן קיג, א ביאור מהנחת כ״ק אדה״א עם הגהות מהצ״צ. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחה אחרת מהמאמר עם הגהות באוה״ת ע׳ ב׳קנב (ההגהות נכתבו אחר הדפסת התו״א). קיצורים או הערות בכרך ז ע׳ ב׳תת. בסה״מ תרל״ב ח״ב ע׳ תריא.
2קחו מאתכם תרומה לה׳
“Take from among you an offering to G-d; whoever is generous of heart, let him bring it, the offering of G-d: gold, silver and copper.” Moshe’s call for the gifts for the Mishkan; the maamar asks why the offering is named twice.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לה, ה.
3תרומה לשון רוממות
The note says the version there brings a proof for this reading: “as is written in the Zohar: what is terumah? Aramusa (a raising up)” (Zohar 2:147a).
Zohar II, 147aזח״ב קמז, א
Kehot’s noteבסה״מ תקס״ח מביא ראי׳ ”כמ״ש בזהר מאי תרומה ארמותא”. זח״ב קמז, א.
4ארוממך אלקי המלך
“A psalm of praise by David: I will exalt You, my G-d the King, and I will bless Your Name forever and ever.” Aromimcha shares its root with terumah, so the verse shows that terumah means exaltation; the maamar later explains each word of it.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
5כי הנה נודע שיש ב׳ בחי׳ בהשתלשלות
The note says a passage beginning here, on the two levels memalei and sovev, is quoted in Sefer HaChakirah.
Kehot’s noteקטע מכאן הובא בספר החקירה נה, א. בסה״מ תרל״ה ח״ב ע׳ תג.
6דנעוץ סופן בתחלתן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar applies it to the foot, the body’s end, which carries the head.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
7(שהחיות מתלבש . . בכל עולם לפי ערכו)
The note says this parenthetical gloss is not found in the passage as quoted in Sefer HaChakirah.
Kehot’s noteהגה״ה זו ליתא בספר החקירה שם ובסה״מ תרל״ה שם.
Paragraph 4
8אתה עשית את השמים
“You alone are G-d; You made the heavens, the heavens of the heavens and all their host, the earth and all that is on it, the seas and all that is in them, and You give life to them all.” The maamar reads the last words as memalei kol almin, the life-force clothed in every level of creation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
9הנני ממטיר לכם לחם מן השמים
G-d’s words to Moshe before the manna began: “Behold, I will rain down for you bread from heaven.”
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 75a:20–21יומא ע״ה א:כ׳-כ״א
״וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן״. אָמַר רַבִּי אֲבָהוּ: מָה שַׁד זֶה תִּינוֹק טוֹעֵם בָּהּ כַּמָּה טְעָמִים, אַף הַמָּן, כׇּל זְמַן שֶׁיִּשְׂרָאֵל אוֹכְלִין אוֹתוֹ מוֹצְאִין בּוֹ כַּמָּה טְעָמִים. אִיכָּא דְּאָמְרִי: לְשֵׁד מַמָּשׁ. מָה שֵׁד זֶה מִתְהַפֵּךְ לְכַמָּה גְּווֹנִין — אַף הַמָּן מִתְהַפֵּךְ לְכַמָּה טְעָמִים. ״וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכוֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבּוֹעַ״, תָּנָא מִשְּׁמֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: בָּשָׂר שֶׁשָּׁאֲלוּ שֶׁלֹּא כַּהוֹגֶן — נִיתַּן לָהֶם שֶׁלֹּא כַּהוֹגֶן,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות טז, ד. ראה יומא עה, א.
10וברדת הטל ירד המן
“And when the dew descended upon the camp at night, the manna descended upon it.” The manna came with the dew, which the maamar connects with the supernal “dew of lights.”
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ט.
11לחם אבירים
“Man ate the bread of the mighty (lechem abirim); He sent them provision to the full.” The psalm’s name for the manna.
Psalms 78:25תהילים ע״ח:כ״ה
לֶחֶם אַבִּירִים אָכַל אִישׁ צֵידָה שָׁלַח לָהֶם לָשֹׂבַע:
Man did eat the bread of the mighty; He sent them provisions to the full.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12לחם אבירים שמלאכי השרת נזונים בו
Earlier in Torah Ohr, “bread of the mighty” is used for Moshe’s forty days on the mountain: his physical body was nourished by spiritual food, like the angels, through the cloud, whose root was very high but which descended and became physical so that it could clothe him.
Kehot’s noteנסמן לעיל טז, א.
13וטחנו ברחים
“The people went about and gathered it, and ground it in mills or pounded it in a mortar.” The manna was handled as physical food, which is why it is puzzling that angels eat it.
Numbers 11:8במדבר י״א:ח׳
שָׁטוּ הָעָם וְלָקְטוּ וְטָחֲנוּ בָרֵחַיִם אוֹ דָכוּ בַּמְּדֹכָה וּבִשְּׁלוּ בַּפָּרוּר וְעָשׂוּ אֹתוֹ עֻגוֹת וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן:
The people went about, and gathered it, and ground it in mills, or beat it in mortars, and seethed it in pots, and made cakes of it; and the taste of it was as the taste of a cake baked with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ח.
14כי טל אורות טלך
“Your dead shall live... for your dew is a dew of lights.” The maamar takes “dew of lights” to be the supernal lights themselves, the root of the manna.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יט.
15טלא דנטיף מעתיקא לז״א
The Idra Rabba describes the dew that drips from the head of Atik to Z’eir Anpin: by it the holy beings above are sustained, from it the manna is ground for the righteous in the World to Come, and it is white like crystal (bedolach), as the manna looked “like bedolach.”
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב.
16טלא דנטיף מעתיקא לז״א
The Idra Rabba returns to the dew that drips from the white head of Atik and rests on the head of Z’eir Anpin, white like crystal with red seen within it. The Kehot note cites both Idra passages for “the dew that drips from Atik to Z’eir Anpin.”
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
17לחם אבירים שנבלע ברמ״ח אברים
Rabbi Akiva says “bread of the mighty” is bread the ministering angels eat; Rabbi Yishmael objects and reads abirim as evarim, limbs: bread absorbed into the 248 limbs. The maamar uses both readings: the manna fed the angels above and was absorbed without waste below.
Yoma 75b:11יומא ע״ה ב:י״א
תָּנוּ רַבָּנַן: ״לֶחֶם אַבִּירִים אָכַל אִישׁ״, לֶחֶם שֶׁמַּלְאֲכֵי הַשָּׁרֵת אוֹכְלִין אוֹתוֹ, דִּבְרֵי רַבִּי עֲקִיבָא. וּכְשֶׁנֶּאְמְרוּ דְּבָרִים לִפְנֵי רַבִּי יִשְׁמָעֵאל, אָמַר לָהֶם: צְאוּ וְאִמְרוּ לוֹ לַעֲקִיבָא: עֲקִיבָא טָעִיתָ! וְכִי מַלְאֲכֵי הַשָּׁרֵת אוֹכְלִין לֶחֶם? וַהֲלֹא כְּבָר נֶאֱמַר: ״לֶחֶם לֹא אָכַלְתִּי וּמַיִם לֹא שָׁתִיתִי״! אֶלָּא, מָה אֲנִי מְקַיֵּים ״אַבִּירִים״ — לֶחֶם שֶׁנִּבְלַע בְּמָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה אֵבָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עה, ב.
18בשבת לא ירד המן
The note points to this footnote in connection with the manna’s not falling on Shabbos.
Kehot’s noteראה לקו״ש ח״ד ע׳ 1037 בהערה 19.
19שאין לך עשב שאין לו מזל
Earlier in Torah Ohr the same saying appears in the context of subduing the sitra achra and turning darkness to light: a person busy all day with material matters, which are called “darkness,” afterwards contemplates in prayer that there is no blade of grass without a heavenly force over it.
Kehot’s noteנסמן לעיל ח, ד.
20שאין לך עשב שאין לו מזל מלמעלה המכה בו ואומר לו גדל
Rabbi Simon: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow.’” The maamar adds that this continues on Shabbos too, unlike the manna.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
21ואתה מחיה את כולם
The words here quote Nehemiah 9:6; the passage is shown below.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
22היש בה עץ אם אין
Moshe’s instruction to the spies: “Is the land fat or lean, is there a tree in it or not?” The maamar reads etz and ayin as two spiritual sources of the land’s blessing.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, כ.
23היש בה עץ אם אין
Rabbi Shimon explains Moshe’s hint: if the fruit of the land is like that of other lands, it has “a tree,” the Tree of Life, and no higher source; if it is far greater than anywhere else, its blessing comes from Atika Kadisha, the level of ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
24ופי׳ הזוה״ק שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנח, ב.
25והחכמה תחי׳
“...and the advantage of knowledge is that wisdom gives life to those who have it.” This links “tree,” the Tree of Life, with Chochmah.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
26עצה ותושיה
Wisdom speaks: “Counsel and sound wisdom are mine; I am understanding, strength is mine.” So etz, read as etzah (“counsel”), points to Chochmah.
Proverbs 8:14משלי ח׳:י״ד
לִי־עֵצָה וְתוּשִׁיָּה אֲנִי בִינָה לִי גְבוּרָה:
Counsel is mine, and sound wisdom; I am understanding, power is mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27והחכמה מאין תמצא
Plainly, “But wisdom, where shall it be found?” Chassidus reads it “wisdom comes from ayin (nothing),” the level above Chochmah.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 5
28כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom; the earth is full of Your possessions.” All of nature has its root in Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
29Kehot’s note points to Ketubot 111b:11 for these words.
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
30ואין פי׳ סובב
Tanya ch. 48 explains that had the worlds come from the Infinite Light by gradual descent alone, without contractions, this world could not exist in its limits, “from the earth to the firmament is a journey of five hundred years”; even Gan Eden and the angels are limited.
Tanya, Likkutei Amarim 48:4–5תניא, חלק ראשון; ליקוטי אמרים מ״ח:ד׳-ה׳
וְכָכָה מַמָּשׁ הִיא בְּחִינַת הַהֶאָרָה מוּעֶטֶת זוֹ, הַמִּתְלַבֶּשֶׁת בְּעוֹלָמוֹת עֶלְיוֹנִים וְתַחְתּוֹנִים לְהַשְׁפִּיעַ בָּהֶם לְהַחֲיוֹתָם, לְגַבֵּי עֵרֶךְ אוֹר הַגָּנוּז וְנֶעְלָם, שֶׁהוּא בִּבְחִינַת ״אֵין־סוֹף״, וְאֵינוֹ מִתְלַבֵּשׁ וּמַשְׁפִּיעַ בָּעוֹלָמוֹת בִּבְחִינַת גִּילּוּי לְהַחֲיוֹתָם, אֶלָּא מַקִּיף עֲלֵיהֶם מִלְמַעְלָה, וְנִקְרָא – ״סוֹבֵב כָּל עָלְמִין״. וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ח. שורש מצות התפלה פ״מ. שם מצות פו״ר ב, ב.
31הלא את השמים ואת הארץ אני מלא
“Can a man hide in secret places and I not see him? says G-d. Do I not fill the heavens and the earth? says G-d.” The maamar reads “I fill” as sovev kol almin: G-d Himself fills all, without being divided by what He fills.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
32אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” Cited for the level in which there is no division or change.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
33קדמון לכל הקדומים
The words here quote Tikkunei Zohar, Tikkun 19 · 40b:8–9; the passage is shown below.
Tikkunei Zohar, Tikkun 19 · 40b:8–9תקו״ז תיקון יט
ומלכות היא דמיון כלם. שנאמר וביד הנביאים אדמה כמ״ש הנביא ודברתי על הנביאים וגו׳ שהיא כמו האספקלריאה שכל הפנים נראין בה. כן כל הספירות מראין בה כחם ודמיונם וצורתם לכל נביא כפי השגתו למעלה וכמו כן למטה היא מתלבשת בכסא הכבוד ובכל המלאכים והאופנים חיות הקדש ובכל הרקיעים והכסאות שבהם והמלאכים התלוים מהם
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ יט (מב, א). תי׳ ע׳ (קכ, א). וראה ג״כ בע״ח ש״א ענף א-ב.
34קדמון לכל הקדומים
In Tikkun 19 the Tikkunei Zohar speaks of “a man primordial before all that is primordial,” as distinct from another “man.” The Kehot note cites it for this phrase.
Tikkunei Zohar 42a:17–19תקוני הזהר מ״ב א:י״ז-י״ט
א״ל אי הכי אשתמודע דאית אדם קדמון לכל קדומים ואית אדם אחרא. א״ל ברי הכי הוא ודאי. אדם דברא ליה עלת העלות בדיוקנא דיליה סתים וגניז האי גרם דאסתלק עלת העלות. אדם תניינא חאב במחשבה. ואדם תליתאה חאב במעשה. דתלת אדם אינון. אדם דבריאה. אדם דיצירה. אדם דעשיה. דלאו כל חובין שוין.
Constantinople, 1740 (CC-BY-NC)
35קדמון לכל הקדומים
In Tikkun 70 the phrase describes the highest level, the Supernal Keser, hidden and concealed, the Cause of causes, “primordial before all that is primordial.”
Tikkunei Zohar 120a:5תקוני הזהר ק״כ א:ה׳
… אָדָם קַדְמָאָה עִלָּאָה דְכֻלְּהוּ, כֶּתֶר עִִלְיוֹן, סָתִים וְטָמִיר, סָתִים דְּכָל סְתִימִין, עִלַּת הָעִלּוֹת, קַדְמוֹן לְכָל קְדוּמִים, בְּגִין הַאי אָדָם קַדְמוֹן אִתְּמַר בְּעִלַּת הָעִלּוֹת, וָאֶהְיֶה אֶצְלוֹ אָמוֹן, וּלְהַהוּא קַדְמוֹן אָמַר (בראשית א כו) נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ, אַנְתְּ יָהִיב כָּל צִיּוּרִין וְכָל דִּיּוֹקְנִין וְכָל תִּקּוּנִין סְתִימִין, וְכָל אֵבָרִין דְּכָל מִינִין, וְאַנְתְּ (נ״א ואנא) יָהִיב חֵילָא בֵקהּ דְּאִשְׁתְּמוֹדַעִִנָא (דישתמודע) בֵּקהּ, דְּאִם לָא יְהִיב לֵקהּ שֵׂכֶל הָא לָא יָכִיל לְמִנְדַּע אֱמוּנָה דִילִי, וּבְדָא יְהֵא שַׁלִּיט עַל כָּל חֵילֵי …
Tikkunei Zohar - Vocalized (Public Domain)
36קדמון לכל הקדומים
The Arizal explains that in the empty space left by the tzimtzum there was first emanated Adam Kadmon, “primordial before all that is primordial,” from which all the worlds extend. The Kehot note points to the first gate of Etz Chaim.
Sefer Etz Chaim 1:2עץ חיים א׳:ב׳
37מהלך ת״ק שנה כו׳ רגלי החיות
The Talmud measures the heavens: from the earth to the firmament is a journey of five hundred years, and so from each firmament to the next; above them are the holy Chayos, and “the feet of the Chayos” equal all of these. The maamar cites it to show that memalei kol almin is measured and limited.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
38שמלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
39שמלך שמו נקרא
The hymn Adon Olam: “When all was made by His will, then His name was called King.” Kingship is a “name,” the king’s extension over others, not his essence.
Weekday Siddur Chabad, Shacharit, Morning Prayer 4סידור חב"ד לימות החול, שחרית, תפלת השחר ד׳
40אין מלך בלא עם
the passage shares nothing with the note
Kehot’s noteנסמן לעיל ה, א. נג, ד.
41מלכותך מכ״ע
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” The maamar identifies this kingship with sovev kol almin.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואתה מחי׳ את כולם
“...and You give life to them all.” The maamar reads atah, “You,” as the letters from alef to tav and the five places of articulation: the divine speech that is memalei kol almin.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
43האותיות מאל״ף עד תי״ו
Shaar HaYichud VehaEmunah reads “and You give life to them all” the same way: atah is the letters from alef to tav, and the hei the five places of articulation in the mouth, the source of the letters.
Kehot’s noteראה שעהיוה״א פ״ב.
44ארוממך אלקי המלך
“I will exalt You, my G-d the King.” The maamar explains each word: aromimcha, G-d’s essence drawn into exaltation; Elokai, the light within the worlds; haMelech, the attribute of kingship.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
45“Seven days you shall eat matzos with it, bread of poverty, for in haste you went out of the land of Egypt.” The maamar reads “bread of poverty” as self-nullification, the preparation for receiving the Torah.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46פנים בפנים
“Face to face G-d spoke with you at the mountain, out of the midst of the fire.” The giving of the Torah was “face to face,” unlike the Exodus, which the maamar calls “the back.”
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
47וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving: seven complete weeks.” The maamar reads “the morrow of the Shabbos” as a level above the seven traits.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” Here it defines iskafya: setting one’s own will aside.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
49כי קא גביל עפרא בעלמא הוא
Halachos Gedolos quotes the Talmud: an egg of a treifah hen is forbidden, but its chick is permitted, because as long as the egg has not decayed the chick does not form, and “when it takes shape, it is mere dust.”
Halakhot Gedolot 16:4הלכות גדולות ט״ז:ד׳
… (תמורה לא.) א״ר יצחק בר יוסף א״ר יוחנן ביצה טריפה אסורה אפרוח של ביצה טריפה מותר מאי טעמא דכמה דלא מסרח לא גביל אפרוח בעידנא דקא גביל עפרא בעלמא הוא וכן הלכה ועוד תניא בהדיא מודה רבי אליעזר לחכמים באפרוח ביצה טריפה שמותר והיכא דמיעסקי במיתא ביום טוב ראשון משמתינן להו (סנהדרין כו:) דהנהו קבוראי דקברו שכבא ביו״ט ראשון שמתינהו רב פפא. ואף על גב דאישתהי אסיר לאיעסוקי ביה דכי אמור רבנן (ברכות יט:) גדול כבוד הבריות שדוחה את לא תעשה שבתורה לאו דלא תסור אבל לאו דאורייתא לא …
Halakhot Gedolot, Warsaw 1874 (Public Domain)
50כי קא גביל עפרא בעלמא הוא
The Talmud’s discussion of the chick of a treifah egg: when the egg has decayed, “it is mere dust.” The Kehot note says the wording quoted in the maamar is the early authorities’ reading of this passage.
Temurah 31a:7תמורה ל״א א:ז׳
אֲבָל גַּבֵּי בֵּיצָה, אֵימַת גָּדְלָה? לְכִי מַסְרְחָא, וְכִי אַסְרַחָא — עַפְרָא בְּעָלְמָא הוּא, אֲפִילּוּ רַבִּי אֱלִיעֶזֶר מוֹדֶה! וְעוֹד, תַּנְיָא בְּהֶדְיָא: מוֹדֶה רַבִּי אֱלִיעֶזֶר לַחֲכָמִים בְּאֶפְרוֹחַ בֵּיצַת טְרֵפָה שֶׁמּוּתָּר! אֲמַר לֵקהּ: אִי תַּנְיָא — תַּנְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
51אחד ואהבת
“Hear, O Israel, G-d is our G-d, G-d is One. And you shall love G-d your G-d with all your heart...” The Shema places “One,” self-surrender, before love.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good inclination and the evil inclination.” Loving G-d with the evil inclination is the transformation of the animal soul.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
53Mar the son of Ravina ended his prayer: “...and let my soul be like dust to all. Open my heart to Your Torah...” This is said at the end of the Amidah; the maamar reads its order as humility first, then Torah.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 15
54להחיות רוח שפלים ולב נדכאים
“For thus says the High and Exalted One...: I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly and to revive the heart of the crushed.” The exalted One gives life specifically to the self-effacing.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
55ועד בחילופי אתוון אחד
The Zohar on the Shema: “va’ed is echad by an interchange of letters,” said quietly because the lower unity is not yet openly “One.” The Kehot note adds the Ramaz’s explanation of the interchange: vav with alef (both among the letters אהו״י) and ayin with ches (both gutturals, אחה״ע).
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א (הוא״ו מתחלף באל״ף בחילופי אהו״י והעי״ן בחי״ת באותיות אחה״ע — רמ״ז הובא בניצוצי אור שם). הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 242. ובכ״מ.
56כ״מ שנאמר ועד אין לו הפסק
“Wherever it says netzach, selah or va’ed, it has no interruption, forever.” So “forever and ever (va’ed)” means a drawing down that never stops.
Eruvin 54a:14עירובין נ״ד א:י״ד
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א. נתבאר בארוכה באוה״ת בשלח ע׳ תקסז: ”כ״מ שנאמר נצח סלה ועד אין לו הפסק כו׳ ועד שנאמר ה׳ ימלוך לעולם ועד”. בלקו״ת חקת סא, ד. מציין לכאן.
57אין בה טעם כמו החמץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת ויקרא ו, ד.
58והוא מה שאין בה שינויים
the passage shares nothing with the note
Kehot’s noteלהעיר מלעיל מד, א — שענין ההודאה הוא בחי׳ דומם — לקו״ש חכ״א ע׳ 23.
59דמאן דנפיל מדרגיה אקרי מות
The Idra Rabba on the kings who “reigned and died”: they were not wholly destroyed, but whoever descends from his former level is called dead, as in “and the king of Egypt died.”
Zohar III, 135bזח״ג קלה, ב
Kehot’s noteראה זח״ג קלה, ב. הובא בע״ח שער שבה״כ פ״ב ובכ״מ. ובמד״ר ר״פ ויחי: ואין מות אלא [לשון] השפלה. ראה גם לקמן קיז, ב.
60ואהבת ואח״כ ודברת בם
“And you shall love G-d your G-d with all your heart... and you shall speak of them.” First the love, then speaking words of Torah: ratzo and then shov.
Deuteronomy 6:5–7דברים ו׳:ה׳-ז׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ: וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might. And these words, which I command thee this day, shall be upon thy heart; and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שבעת ימים תאכל מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ׳ ראה טז, ג.
62והענין שיש בנפש הבהמית ז׳ מדות רעות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע מכאן מובא באוה״ת ויקרא כרך ב ע׳ תנז עם הגהות.
63וספרתם לכם ממחרת השבת
The words here quote Leviticus 23:15; the passage is shown below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
64שתקדים תחלה בחי׳ אתכפייא . . בטול
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteעי׳ באוה״ת פ׳ עקב ע׳ תקפב.
65כמשל הגרעין הנזרע
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5632.
Kehot’s noteבלקו״ת פקודי ד, ד. סה״מ תרל״ב ע׳ יח מציין לכאן.
66כי קא גביל עפרא בעלמא הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בה״ג הל׳ יו״ט. גירסת ראשונים בתמורה לא, א. ועוד.
67כי מצה בחי׳ אתכפייא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבלקו״ת פקודי ה, ב מציין לכאן. בלקו״ת במדבר ג, א. ופ׳ נשא כ, ג מציינים לכאן בענין שיש בה מעלה לבחי׳ אתהפכא.
68ונפשי כעפר לכל תהי׳ . . פתח לבי בתורתך
The words here quote Berakhot 17a:4; the passage is shown below.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א. בסיום תפלת שמו״ע. וראה לקו״ת במדבר טו, ג. ש״ש סה, ג. בסה״מ תקס״ח ע׳ קכח: דלכאורה אינם שייכים זה לזה. בלקו״ת בלק סח, ב מציין לכאן.
69In the gate of the shattering of the vessels, the Arizal explains that only one who goes from one world to another is called dead: the seven kings, which were in Atzilus, fell to Beriah. He quotes the Idra’s words, “whoever descends from his former level is called dead.”
Sefer Etz Chaim 9:2:1עץ חיים ט׳:ב׳:א׳
70Kehot’s note points to Bereshit Rabbah 96:3 for these words.
Bereshit Rabbah 96:3בראשית רבה צ״ו:ג׳
ויקרבו ימי ישראל - כתיב (קהלת ח) אין אדם שליט ברוח לכלוא את הרוח ואין שלטון ביום המות רבי יהושע דסכנין בשם ר׳ לוי: חצוצרות שעשה משה במדבר, בשעה שנטה למות גנזם הקדוש ברוך הוא, שלא יהא אחר תוקע בהן, והן באים אצלו, דכתיב (דברים לא): הקהילו אלי את כל זקני שבטיכם, לקיים מה שנאמר: ואין שלטון ביום המות. דבר אחר: ואין שלטון ביום המות כשעשה זמרי אותו מעשה, מה כתיב שם (במדבר כה): ויבא אַחַר איש ישראל אל הַקְבָּה. והיכן היה משה ופנחס מדבר לפני משה? אלא, לקיים ואין …
“The time for Israel…approached.” It is written: “There is no person who rules the spirit to retain the spirit, and there is no dominion on the day of death” (Ecclesiastes 8:8). Rabbi Yehoshua of Sikhnin in the name of Rabbi Levi: The trumpets that Moses crafted in the wilderness, when he was tending toward death, the Holy One blessed be He sequestered them so that another would not sound it, and they would come to him, as it is written: “Assemble to me all the elders of your tribes” (Deuteronomy …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 17
71ודברת בם
“And you shall teach them to your children and speak of them...” Speaking words of Torah after prayer is the shov that guards the soul from change.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
72ארוממך אלקי המלך
“I will exalt You, my G-d the King.” The first offering is explained in the light of this verse, as above.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73כד אתכפייא סט״א
The Zohar teaches that one who brings a wicked person back subdues the sitra achra, and through this the glory of the Holy One, blessed be He, is raised up more than by any other praise. Chassidus quotes it as: when the sitra achra is subdued, the glory of the Holy One is raised up in all the worlds.
Zohar II, 128bזח״ב קכח, ב
Tanya, Likkutei Amarim 27:5תניא, חלק ראשון; ליקוטי אמרים כ״ז:ה׳
וּכְמוֹ שֶׁהִפְלִיג בַּזֹּהַר פָּרָשַׁת תְּרוּמָה [דַּף קכח], בְּגוֹדֶל נַחַת רוּחַ לְפָנָיו יִתְבָּרֵךְ כַּד אִתְכַּפְיָא סִטְרָא אָחֳרָא לְתַתָּא, דְּאִסְתַּלֵּק יְקָרָא דְקוּדְשָׁא־בְּרִיךְ־הוּא לְעֵילָּא עַל כּוּלָּא, יָתִיר מִשְּׁבָחָא אָחֳרָא, וְאִסְתַּלְּקוּתָא דָא יַתִּיר מִכּוּלָּא וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ב קכח, ב ואילך. תניא פכ״ז. לקו״ת ר״פ פקודי. שם פ׳ בהעלותך לו, ב. שם פ׳ חקת ד״ה על כן יאמרו פ״ב סה, ג. סה״מ תש״י ד״ה באתי לגני פ״א ואילך. נתבאר בארוכה בסה״מ אעת״ר ע׳ קנז ואילך.
Paragraph 20
74תרומה להוי״ה
“Take from among you an offering to Havayah.” The lamed of “to Havayah” marks this offering as moving from below upward.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
75כל נדיב לבו יביאה את תרומת הוי׳
“...whoever is generous of heart, let him bring it, the offering of Havayah.” The second offering, drawn from above to below.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ככה יעשה איוב
“...for Iyov said, Perhaps my sons have sinned... Thus would Iyov do all the days.” The future form ya’aseh describes repeated, continuous action, as does the yud at the head of the Name Havayah.
Job 1:5איוב א׳:ה׳
וַיְהִי כִּי הִקִּיפוּ יְמֵי הַמִּשְׁתֶּה וַיִּשְׁלַח אִיּוֹב וַיְקַדְּשֵׁם וְהִשְׁכִּים בַּבֹּקֶר וְהֶעֱלָה עֹלוֹת מִסְפַּר כֻּלָּם כִּי אָמַר אִיּוֹב אוּלַי חָטְאוּ בָנַי וּבֵרְכוּ אֱלֹקִים בִּלְבָבָם כָּכָה יַעֲשֶׂה אִיּוֹב כׇּל־הַיָּמִים:
And it was so, when the days of their feasting were gone about, that Job sent and sanctified them, and rose up early in the morning, and offered burnt-offerings according to the number of them all; for Job said: ‘It may be that my sons have sinned, and blasphemed G-d in their hearts.’ Thus did Job continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, ה.
Paragraph 22
77נדיבי עמים נאספו
“The generous of the peoples are gathered, the people of the G-d of Avraham; for the shields of the earth belong to G-d.” The maamar reads “the generous” as the Patriarchs.
Psalms 47:10תהילים מ״ז:י׳
נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם כִּי לֵאלֹקִים מָגִנֵּי־אֶרֶץ מְאֹד נַעֲלָה:
The princes of the peoples are gathered together, the people of the G-d of Abraham; for unto G-d belong the shields of the earth; He is greatly exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, י.
78להושיבי עם נדיבים
“To seat him with the generous, with the generous of His people.” Another verse that speaks of the generous ones.
Psalms 113:8תהילים קי״ג:ח׳
לְהוֹשִׁיבִי עִם־נְדִיבִים עִם נְדִיבֵי עַמּוֹ:
That He may set him with princes, Even with the princes of His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ח.
79כרוה נדיבי עם
The Song of the Well: “The well that the princes dug, that the generous of the people delved.” Wells and the generous ones are joined in the verse itself.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
Paragraph 23
80וכל הבארות אשר חפרו
“And all the wells that his father’s servants had dug in the days of Avraham his father, the Philistines stopped up and filled with earth.” Yitzchak later dug them again.
Genesis 26:15בראשית כ״ו:ט״ו
וְכׇל־הַבְּאֵרֹת אֲשֶׁר חָפְרוּ עַבְדֵי אָבִיו בִּימֵי אַבְרָהָם אָבִיו סִתְּמוּם פְּלִשְׁתִּים וַיְמַלְאוּם עָפָר:
Now all the wells which his father’s servants had digged in the days of Abraham his father, the Philistines had stopped them, and filled them with earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ט.
81שהבאר הוא בחי׳ גילוי
The note says a passage beginning here, on the well as the revealing of hidden water, is quoted there.
Kehot’s noteקטע מכאן מובא באוה״ת פ׳ תולדות כרך ד תתיד, ב.
Paragraph 24
82צור לבבי
“My flesh and my heart fail, but G-d is the Rock of my heart and my portion forever.” G-d is called “heart.”
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
83רצוא ושוב
“And the Chayos ran and returned (ratzo vashov), like the appearance of lightning.” The source of the terms for the movement of running forth and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84הלוך ונסוע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך לך יב, ט.
85הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” The maamar reads Avraham’s constant journeying as the movement of love, ratzo and shov.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כמים הפנים
“As water reflects a face to a face, so is the heart of man to man.” Love below awakens a matching love above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
87ופחד יצחק היה לי
Yaakov to Lavan: “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me...” Yitzchak’s attribute is awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88שמאלו תחת לראשי וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” Both the left (awe, Gevurah) and the right (love, Chesed) are needed.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כל נדיב לבו יביאה את תרומת הוי״ה
The second half of the opening verse, now explained as the drawing down of the Torah through the Patriarchs.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Pekudei · Maamar 1
אלה פקודי המשכן משכן העדות וגו׳
“These are the accounts of the Mishkan, the Mishkan of the Testimony”
G-d’s dwelling in the lower realms has two levels, matching the two halves of His Name: Torah study and the positive commandments draw down the revealed vav-hei, the plain Mishkan, while the prohibitions, kept in self-nullification, draw down the hidden yud-hei, the Mishkan of the Testimony, which can be testified to but never grasped.
The maamar in brief
The maamar explains the verse that opens Parshas Pekudei. The Mishkan is G-d’s dwelling within Israel: the revelation of G-dliness in this lowest, darkest world, brought about by subduing and then transforming the evil inclination. Following the Tikkunei Zohar, the 248 positive commandments belong to vav-hei of the Name Havayah; they are the “limbs” of the King, vessels for G-d’s light, with Torah study as the inner limbs. The 365 prohibitions belong to yud-hei, the hidden source above Chochmah, which no vessel can hold and which can be known only by negation; it is therefore drawn down only by refraining. This explains the double “Mishkan”: the plain Mishkan is the union of vav-hei, eileh (“these”), the revealed attributes; the Mishkan of the Testimony is yud-hei, for testimony applies only to what is hidden. Eidus also means de’os, knowledge, and adi, the crowns given at Sinai. This higher union comes “at the word of Moshe,” through self-nullification. The same pattern shapes Pesach, matzah and the Omer leading to Shavuos, and the daily order of prayer: the Levites’ song, the Shema, and Torah speech (“Isamar”). In the future, vav-hei itself will rise to yud-hei.

Outline
	1The questions; the Mishkan as G-d’s dwelling belowFour questions on the verse. The Mishkan is G-d’s dwelling within Israel, the revelation of G-dliness in this lowest world, built through subjugation and transformation of the evil inclination in thought, speech and action.¶1–4
	2Why subduing evil raises G-d’s glory: the two kinds of commandmentsThe prohibitions (“My Name” with yud-hei, 365) are higher than the positive commandments (“My remembrance” with vav-hei, 248). The positive commandments are the King’s limbs, vessels in which His light is one with Him; Torah study is the inner limbs, the revelation of His “face.”¶5–15
	3The hidden things: Chochmah from ayin and the way of negationAbove Chochmah is the ayin, “He made darkness His hiding place,” graspable only by negation. The prohibitions, themselves negations, have no vessel and draw from this level by removing what blocks self-nullification.¶16–20
	4“For there the tribes went up”: the two Jerusalems and testimonyThe lower Jerusalem is vav-hei, the Name Ado-nai; the upper is yud-hei. Testimony applies only to the hidden, so “the tribes of Yah, a testimony for Israel” is the upper level revealed through Daas (eidus, de’os) and through the mitzvos as testimonies; acknowledgment, unlike blessing, bows to what is beyond grasp.¶21–35
	5The double “Mishkan”: eileh and the Mishkan of the TestimonyThe plain Mishkan is the union of vav-hei, eileh, the six attributes, brought about by Torah study and the positive commandments; its loss is “For these I weep.” The Mishkan of the Testimony is yud-hei, drawn by the prohibitions.¶36–44
	6Eidus as adi: the crowns, eternity, and “at the word of Moshe”From Ezekiel’s adi adayim: Israel, nullified in Egypt like a rotting seed, grew and received the crowns of Sinai, an endless encompassing light. This higher union comes “at the word of Moshe,” through self-nullification, as in Rabbi Akiva’s bowing.¶45–51
	7Pesach, matzah, the Omer and ShavuosOn the first night of Pesach the higher unions were revealed from above; matzah feeds self-nullification into the seven attributes. The revelation withdraws, is drawn down again through the Omer’s refining of the attributes, and the uncounted fiftieth gate is revealed on Shavuos.¶52–54
	8The order of prayer, the Levites, Isamar, and the futurePesukei deZimra are the Levites’ song, the soul’s running and returning, rooted in the “pulse” (pakad, dofek), which raises the plain Mishkan to the higher union of the Shema; “Isamar” (itmar) is Torah speech that speaks of itself, empowered by Aharon. In the future vav-hei will rise to yud-hei.¶55–64


Key concepts
	Yud-hei and vav-heiי״ה · ו״ה
	The two halves of the Name Havayah. Yud-hei (Chochmah and Binah) is “the hidden things,” the root of the 365 prohibitions; vav-hei (the emotive attributes and Malchus) is “the revealed things,” the root of the 248 positive commandments.

	Subjugation and transformationאתכפיא · אתהפכא
	First holding back the evil inclination in every sense and feeling, even in permitted things, and then turning that darkness itself into light. Subduing the other side raises G-d’s glory, because it is the service of the prohibitions.

	The 248 limbs of the Kingרמ״ח אברים דמלכא
	The positive commandments as vessels in which G-d’s light is enclothed and remains one with Him, as the soul’s power is one with the soul though it dwells in a limb; Torah study is the inner limbs.

	Apprehension by negationהשגת השלילה
	Knowing the hidden level only by grasping what it is not, as in “He is wise, but not with a known wisdom.” The prohibitions, which are negations in deed, correspond to it.

	Testimony, knowledge, ornamentעדות · דעות · עדי
	Eidus applies only to what is hidden; it has the letters of de’os, a knowing of what cannot be grasped; and it is also adi, the crowns of Sinai. So the higher level is “the Mishkan of the Testimony.”

	Self-nullificationביטול
	Moshe’s “what are we,” the matzah that does not rise, the bowing of Rabbi Akiva: the only channel through which the hidden yud-hei is drawn down.

	Running and returningרצוא ושוב
	The soul’s alternating yearning upward and return, like the pulse that rises and falls; it is the Levites’ song and Pesukei deZimra, which raise the plain Mishkan to the higher union.


Section 1 · ¶1–4
The questions; the Mishkan as G-d’s dwelling below
1אלה פקודי1 המשכן משכן2 העדות וגו׳. הנה ידוע הקושיא במקראות אלו. אומרו משכן משכן שני פעמים.3 וגם מ״ש אשר פקד על פי משה והל״ל [והוה ליה למימר] אשר פקד משה.
“These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. Now, the difficulty in these verses is well known. [First,] it says “Mishkan, Mishkan,” twice. Also, what is written, “which were reckoned at the word of Moshe”: it should have said, “which Moshe reckoned.”
The maamar opens with the first verse of the accounts at the end of Exodus (38:21), and lists the difficulties in it. The first two: why the word “Mishkan” is repeated, and why the verse says the reckoning was “at the word of Moshe” instead of simply “which Moshe reckoned.”


וגם אומרו עבודת הלוים מה ענין עבודת הלוים שהיתה במסעות לישא את המשכן מה שייך זה אצל פקודי המשכן.
Also, it says “the service of the Levites”: what is the point of the service of the Levites, which was during the journeys, to carry the Mishkan? What does this have to do with the accounts of the Mishkan?
A third question: the Levites’ service was to carry the Mishkan when Israel journeyed. That seems to have nothing to do with an accounting of the Mishkan’s materials, so why is it mentioned in this verse?


וגם מ״ש עבודת הלוים ביד איתמר ולמה לא נזכר ג״כ מה שהיה ביד אלעזר (וכמבואר קושיות אלו באלשיך).4
Also, what is written, “the service of the Levites by the hand of Isamar”: why is what was by the hand of Elazar not mentioned as well? (These questions are set out in the Alshich.)
A fourth question: two sons of Aharon oversaw the Levites, Isamar and Elazar, yet the verse names only Isamar. The Alter Rebbe notes that these questions are raised by the Alshich in his commentary on this verse; the maamar will answer each of them in its own way.


והענין הוא כי הנה ענין המשכן הוא השראת השכינה בישראל וכמ״ש ושכנתי בתוכם5 וכתיב היכל ה׳ המה (בירמיה סי׳ ז׳ ד׳) והוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] נתאוה הקב״ה6 להיות לו דירה בתחתונים7.
The explanation is this. The Mishkan is the dwelling of the Shechinah (Divine Presence) in Israel, as it is written, “And I will dwell within them,” and it is written, “The sanctuary of G-d are they” (in Jeremiah, chapter 7[, verse] 4). This is as our Sages, of blessed memory, said: the Holy One, blessed be He, desired to have a dwelling place among the lower realms.
The answer begins with what the Mishkan is: the resting of the Shechinah, G-d’s presence, among the Jewish people. The prophet’s words “the sanctuary of G-d are they” are read here as speaking of the people themselves, and the Midrash says that G-d desired a dwelling place in the lower realms.


וצ״ל והלא גם בלא״ה [בלאו הכי] כתיב את השמים8 ואת הארץ אני מלא. אך הענין9 כי דירה זו היינו שיהיה בחי׳ גילוי אלקותו יתברך.101112
This must be understood: surely, even without this, it is written, “I fill the heavens and the earth.” The explanation, however, is that this dwelling means that there should be the revelation of His G-dliness, may He be blessed.
G-d already fills heaven and earth, so what is added when He “dwells” somewhere? The answer: a dwelling means revelation; G-d is present everywhere, but a dwelling is where His G-dliness is openly revealed.




2והיינו בתחתונים דוקא דפי׳ תחתונים אין ר״ל [רוצה לומר] במקום שהרי הוא ית׳ אינו בגדר מקום וכמ״ש
And this is specifically among the lower realms. “Lower” does not mean in place, for He, may He be blessed, is not within the bounds of place, as it is written,
The Alter Rebbe first clarifies what “lower realms” means. Since G-d is not bound by space, “lower” cannot mean physically below.


הנה מקום אתי1314 רק פי׳ עליונים ותחתונים היינו במעלה ומדרגה שעולם הזה השפל הוא היותר תחתון ושפל במדרגה
“Behold, there is a place with Me.” Rather, “upper” and “lower” are in rank and level: this lowly world is the lowest and most debased in level,
The Sages read “Behold, there is a place with Me” to mean that G-d is the place of the world and the world is not His place. “Upper” and “lower” therefore describe spiritual rank, and our physical world is the lowest rank of all.


דהיינו שהוא סוף ותכלית כל המדרגות השתלשלות15 העולמות שלכך השגת אלהות הוא בו בהסתר וצמצום גדול והחשך יכסה ארץ16 ונתאוה הקדוש ברוך הוא להיות בו דוקא בחי׳ דירה וגילוי אלקותו ית׳ להאיר את החשך דוקא
that is, it is the end and furthest point of all the levels of the chain of descending worlds (hishtalshelus), so that in it the apprehension of G-dliness is in concealment and great tzimtzum (contraction), “and darkness shall cover the earth.” And the Holy One, blessed be He, desired that specifically in it there be a dwelling and a revelation of His G-dliness, may He be blessed, to illuminate the darkness specifically.
This world is the last link in the chain of worlds, where G-dliness is most hidden, as the verse says, “darkness shall cover the earth.” G-d’s desire is to be revealed precisely here, to light up that darkness.


והיינו ע״י תורה ומצות וכנודע ממארז״ל [ממאמר רבותינו זכרונם לברכה] יפה שעה אחת בתשובה17 ומעשים טובים18 בעוה״ז מכל חיי העוה״ב [העולם הבא] לפי שעל ידי זה ממשיך גילוי אלקות יותר19 מבחינת חיי העוה״ב [העולם הבא] כו׳.
This is through Torah and mitzvos, as is known from the saying of our Sages, of blessed memory: “One hour of teshuvah (return) and good deeds in this world is better than all the life of the World to Come,” because through this one draws down a revelation of G-dliness greater than the life of the World to Come, etc.
The means of this revelation are Torah and mitzvos. The Mishnah in Avos says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, because the service done here draws down more G-dliness than the souls receive there.


והנה המשכת דירה זו וגילוי זה הוא ע״י דאתכפיא סט״א [סטרא אחרא] דוקא שהוא היצה״ר [היצר הרע]20 וכמ״ש בזהר פ׳ תרומה דקכ״ח כד אתכפיא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא על כולא21 כו׳
Now, the drawing down of this dwelling and this revelation comes specifically through the subjugation (iskafya) of the sitra achra (the other side), which is the evil inclination, as is written in the Zohar, Parshas Terumah, folio 128: “When the sitra achra is subjugated, the glory of the Holy One, blessed be He, rises above, over all,” etc.
The dwelling is built specifically through iskafya: subduing the sitra achra, the “other side,” which in a person is the evil inclination. The Zohar teaches that when the other side is subdued, G-d’s glory rises above all the worlds.


(וע׳ ג״כ ר״פ יתרו)22 ומתחלה צ״ל אתכפיא ואח״כ בחינת אתהפכא חשוכא לנהורא וענין אתכפיא זו היינו בכל ה׳ חושים כמו בראיה עוצם עיניו מראות ברע23 וכן בשמיעה כו׳
(See also the beginning of Parshas Yisro.) First there must be subjugation (iskafya), and afterwards the level of transformation (is’hapcha), [turning] darkness into light. This subjugation applies to all five senses: as in sight, “he shuts his eyes from looking upon evil,” and likewise in hearing, etc.,
The service has two stages: first subjugation, holding oneself back, and then transformation, turning the darkness itself into light. Subjugation begins with the five senses, for example closing one’s eyes to evil, as the prophet describes the righteous person, and likewise with hearing.


וכן בדבור ומעשה וכן במחשבה ומדות הנפש קדש עצמך במותר לך24 ועי״ז יבא לבחינת אתהפכא להיות ה׳ חושים ומחשבה שלו ממש כלי לאור א״ס ב״ה וז״ש [וזהו שכתוב] על ישראל היכל ה׳ המה פי׳ היכל הוי׳ היינו
and likewise in speech and action, and likewise in thought and the emotive attributes (middos) of the soul: “Sanctify yourself in what is permitted to you.” Through this he will come to the level of transformation (is’hapcha), so that his five senses and his thought become actually a vessel for the Infinite Light (Or Ein Sof), blessed be He. This is what is said of Israel, “The sanctuary of G-d are they”: the meaning of “the sanctuary of Havayah” is
The same restraint applies to speech, action, thought and feelings, even in permitted things, as the Talmud says: “Sanctify yourself in what is permitted to you.” Then a person reaches transformation, where his senses and thoughts become vessels for G-d’s light; this is why the prophet calls Israel “the sanctuary of Havayah.”


כי מ״ע [מצות עשה] ומצות ל״ת [לא תעשה] תלוין בשם הוי׳ כמ״ש לקמן מ״ע [מצות עשה] בו״ה ומצות לא תעשה בי״ה
that the positive commandments and the prohibitive commandments depend on the Name Havayah, as is explained below: the positive commandments in vav-hei, and the prohibitive commandments in yud-hei.
The verse uses the Name Havayah because both kinds of commandments are rooted in it: the positive commandments in its last two letters, vav-hei, and the prohibitions in its first two, yud-hei. The maamar will explain this in section 2.


לכן על ידי קיום המ״ע [המצות עשה] ול״ת [ולא תעשה] נעשים בחינת היכל וכלי לגילוי שם25 הוי׳ ממש אשר זהו ענין ושכנתי בתוכם26 וכמ״ש לקמן בענין פקודי המשכן משכן העדות כו׳.272829
Therefore, through fulfilling the positive commandments and the prohibitions, they become a sanctuary and a vessel for the revelation of the Name Havayah itself. This is the meaning of “And I will dwell within them,” as is explained below concerning “the accounts of the Mishkan, the Mishkan of the Testimony,” etc.
By keeping both kinds of commandments, a person becomes a sanctuary and vessel for the whole Name Havayah, and this is “I will dwell within them.” The same idea will be read later into the words “the Mishkan, the Mishkan of the Testimony.”




3וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] עתידים צדיקים שיאמרו לפניהם קדוש30 והיינו משום שע״י תורה ומצות הם ממשיכים על נפשם גילוי אור א״ס מה שהוא בחינת קדוש ומובדל כו׳
This is the meaning of the saying of our Sages, of blessed memory: “In the future, ‘Holy’ will be said before the righteous.” This is because through Torah and mitzvos they draw down upon their souls the revelation of the Infinite Light (Or Ein Sof), that which is [the level of] “holy” and set apart, etc.
The Talmud says that in the future the righteous will be called “Holy,” as G-d is. The reason: through Torah and mitzvos they draw onto their souls the light of G-d, who is “holy,” meaning set apart and above all the worlds.


ולכן נגד ג״פ [ג׳ פעמים] קדוש נאמר עליהם היכל ה׳ המה ג׳ פעמים3132 (בירמיה סי׳ ז׳) והיינו ג׳ בחינת לבושי הנפש מחשבה ודבור ומעשה שבהן ת לוין קיום כל המצות.
Therefore, corresponding to the three times “Holy,” it is said of them, “The sanctuary of G-d are they,” three times (in Jeremiah, chapter 7). These are the three garments of the soul, thought, speech and action, on which the fulfillment of all the mitzvos depends.
Just as “Holy” is said three times before G-d, so the prophet says “the sanctuary of G-d” three times of the people. The three correspond to the soul’s three “garments,” thought, speech and action, through which every mitzvah is done.


(ועמ״ש בד״ה וישלח יהושע3334 בהפטרה דפ׳ שלח ועמ״ש מענין ג״פ [ג׳ פעמים] ארץ35 בת״א [בתורה אור] ר״פ בראשית בד״ה השמים כסאי3637 ועיין מזה בשל״ה [בשני לוחות הברית] ר״פ ויחי38 וע׳ ברע״מ [ברעיא מהימנא] פ׳ עקב דף ער״ב סע״ב [סוף עמוד ב]39 ובהרמ״ז [ובהרב משה זכות] שם40 ועמ״ש בפי׳ היכל סד״ה כי אתה נרי)4142
(See what is written in the discourse beginning “And Yehoshua sent,” on the haftarah of Parshas Shelach; see what is written about the three times “earth” in Torah Ohr, at the beginning of Parshas Bereishis, in the discourse beginning “The heaven is My throne”; see on this in the Shelah, at the beginning of Parshas Vayechi; see the Raaya Mehemna, Parshas Eikev, folio 272, end of side b, and the Ramaz there; and see what is written on the meaning of “sanctuary” at the end of the discourse beginning “For You are my lamp.”)
A list of further places: a maamar on the haftarah of Shelach; Torah Ohr’s discourse on the three times “earth” in Jeremiah (“Earth, earth, earth, hear the word of G-d”); the Shelah; the Raaya Mehemna on Eikev, which links the three “sanctuary of G-d” to the three yuds of the three Names in the Priestly Blessing; the Ramaz there, who links them to Netzach, Hod and Yesod; and a discourse on “For You are my lamp.”


והיינו הדירה בתחתונים שיהיו הנשמות נעשים בעולם הזה בגוף דוקא כלי לבחינת קדוש ומובדל וכמ״ש בקרבך קדוש43
This is the dwelling among the lower realms: that the souls, in this world, specifically in the body, become a vessel for [the level of] the holy and set apart, as it is written, “The Holy One in your midst.”
The dwelling below means that souls, while in bodies in this world, become vessels for G-d’s holiness, which is set apart from the world. The prophet’s words “the Holy One in your midst” describe exactly this.


וזהו ושכנתי בתוכם44 דוקא וכל זה נעשה על ידי אתכפיא סט״א [סטרא אחרא] בסור מרע ועשה טוב45 כו׳:
This is “And I will dwell within them,” specifically. All this is accomplished through the subjugation (iskafya) of the sitra achra, in “turn away from evil and do good,” etc.
This is why the verse says G-d will dwell “within them,” in the people. It is achieved by subduing the other side: first “turn away from evil,” then “do good.”




4קיצור. ענין המשכן ושכנתי בתוכם46 דירה בתחתונים והיינו על ידי אתכפיא ואתהפכא היכל ה׳ המה ג״פ [ג׳ פעמים] כנגד ג״פ [ג׳ פעמים] קדוש:47
Summary. The Mishkan and “I will dwell within them”: a dwelling among the lower realms, which comes through subjugation (iskafya) and transformation (is’hapcha). “The sanctuary of G-d are they” three times, corresponding to the three times “Holy.”
A summary of section 1: the Mishkan, G-d’s dwelling within Israel in the lower realms, is built through subjugation and transformation of the other side, and the three times “the sanctuary of G-d” correspond to the three times “Holy.”




Section 2 · ¶5–15
Why subduing evil raises G-d’s glory: the two kinds of commandments
5ב והנה צ״ל הטעם למה אסתלק יקרא דקודשא בריך הוא דוקא ממה דאתכפיא סט״א [סטרא אחרא] והלא אין הס״א [הסטרא אחרא] תופס מקום כלל בהשתלשלות כידוע וכמ״ש שממית בידים תתפש48 כו׳. אך הענין יובן בהקדים שרש ענין מ״ע [מצות עשה] ומצות ל״ת [לא תעשה].
2. Now, we must understand the reason why the glory of the Holy One, blessed be He, rises specifically through the subjugation of the sitra achra. Surely the sitra achra occupies no place at all in the chain of descending worlds (hishtalshelus), as is known, and as it is written, “The spider grasps with its hands,” etc. The matter will be understood by first explaining the root of the positive commandments and the prohibitive commandments.
Section 2 asks the reason for the Zohar’s teaching: why should G-d’s glory be raised specifically by subduing the other side, when evil has no real standing in the order of the worlds? The Alter Rebbe supports that point with a verse from Proverbs about the spider, and says that the answer requires first explaining the roots of the two kinds of commandments.


כי הנה ידוע מ״ש בת״ז [בתיקוני זהר] בהקדמה49 ד׳ ד׳ סע״ב [סוף עמוד ב] וד׳ ה׳ ע״א ע״פ זה שמי50 לעולם וזה זכרי51 שמי עם י״ה שס״ה ל״ת [לא תעשה] ו״ה עם זכרי רמ״ח מ״ע [מצות עשה].
For it is known what is written in the Tikkunei Zohar, in the Introduction, folio 4, end of side b, and folio 5, side a, on the verse “This is My Name forever, and this is My remembrance”: “My Name” (shemi) with yud-hei is 365, the prohibitions; vav-hei with “My remembrance” (zichri) is 248, the positive commandments.
The Tikkunei Zohar reads the verse “This is My Name forever, and this is My remembrance” by numbers: “My Name” (שמי, 350) with yud-hei (15) is 365, the number of prohibitions; “My remembrance” (זכרי, 237) with vav-hei (11) is 248, the number of positive commandments. So the prohibitions belong to the first half of the Name Havayah, and the positive commandments to the second half.




6והנה י״ה למעלה מבחינת ו״ה שהרי י״ה הוא שם בפ״ע [בפני עצמו] גם פי׳ יהא שמיה רבא י״מ [יש מפרשים] שם52 י״ה רבא כו׳
Now, yud-hei is higher than [the level of] vav-hei, for Yah is a Name in its own right. Also, some explain “Yehei shemei rabba” (May His great Name) as “the Name Yah [be] great,” etc.,
Yud-hei is the higher half of the Name, since Yah is a Name in its own right. Some read the Kaddish response “Yehei shemei rabba” as “May the Name Yah be great,” showing that yud-hei is treated as a Name by itself.


כמ״ש בטא״ח [בטור אורח חיים] רסי׳ [ריש סימן] נ״ו וכמ״ש ג״כ בענין הנסתרות לה׳ אלקינו י״ה והנגלות53 ו״ה נגלות כו׳
as is written in the Tur, Orach Chayim, at the beginning of section 56. It is also as written regarding “The hidden things belong to Havayah our G-d”: yud-hei; “and the revealed things”: vav-hei are revealed, etc.
The Tur records that reading. The verse in Deuteronomy also distinguishes “the hidden things,” which belong to G-d, from “the revealed things,” which are ours; here the hidden things are yud-hei and the revealed things vav-hei.


וכן שמי למעלה מבחי׳ זכרי כמובן ממ״ש בגמרא ספ״ג [סוף פרק ג׳] דפסחים וא״כ הל״ת [הלא תעשה] הם גבוהים ממ״ע [ממצות עשה]
Likewise, “My Name” is higher than [the level of] “My remembrance,” as is understood from what is said in the Gemara, at the end of chapter 3 of Pesachim. If so, the prohibitions are higher than the positive commandments.
The Talmud in Pesachim teaches that G-d’s Name is written one way, as Havayah, and read another, as Ado-nai. “My Name” is the Name as written and “My remembrance” the way it is read, so “My Name” is higher; and since the prohibitions are linked with “My Name,” they are higher than the positive commandments.


ולכן עבר על מ״ע [מצות עשה] ושב לא זז משם עד שמוחלין לו5455 משא״כ במל״ת [במצות לא תעשה] תשובה תולה כו׳ והיינו לפי שנמשכים מבחי׳ י״ה וכמ״ש במ״א בד״ה לבאר ענין56 יוה״כ [יום הכפורים].5758
Therefore, if one transgressed a positive commandment and did teshuvah, he does not move from there before he is forgiven, whereas with a prohibitive commandment, teshuvah suspends [the punishment], etc. This is because they are drawn from [the level of] yud-hei, as is explained elsewhere, in the discourse beginning “To explain the matter of Yom Kippur.”
This explains a law in the Talmud: teshuvah alone brings forgiveness at once for neglecting a positive commandment, but for violating a prohibition teshuvah only suspends the punishment. The Alter Rebbe explains that this is because the prohibitions are drawn from the higher level of yud-hei, and refers to his discourse on Yom Kippur.




7וזה יפלא לכאורה שהרי המ״ע [המצות עשה] ענינם גילוי והמשכת אלקות ע״י מעשה זו דרמ״ח פקודין הם רמ״ח59 אברין דמלכא.60
At first glance this is astonishing, for the positive commandments are [a matter of] revealing and drawing down G-dliness through action; this is [the teaching that] “the 248 commandments are the 248 limbs of the King.”
The Alter Rebbe raises a difficulty with the claim that the prohibitions are higher. The positive commandments are active: through a deed they reveal and draw down G-dliness, which is why they are called the 248 “limbs” of the King, each a vessel for a particular divine light.


ובל״ת [ובלא תעשה] ליכא שום מעשה רק שיושב ואינו עובר עבירה א״כ איך יהיה זה גדול מהעושה מ״ע [מצות עשה]
In the prohibitions, however, there is no action at all, only that one sits and does not commit a transgression. If so, how can this be greater than one who performs a positive commandment?
A prohibition, by contrast, involves no deed at all: one simply sits and does not sin. How can refraining be greater than doing?


אך הענין דאדרבה היא הנותנת דלפי ששרש הל״ת [הלא תעשה] ממקום גבוה מאד מבחי׳ י״ה ע״כ אין להם כלים למטה
The explanation, however, is that, on the contrary, this is the very reason: because the root of the prohibitions is from a very high place, from [the level of] yud-hei, therefore they have no vessels below
The answer turns the difficulty around: the absence of a deed is itself the sign of the prohibitions’ greatness. Their root, yud-hei, is so high that nothing below can serve as a vessel for it.


רק ע״י שב ואל תעשה כו׳ וזהו ענין בארץ לא זרועה61 פי׳ שהזריעה היא בחינת לא היינו בקיום בחי׳ לא
except through “sit and do not do,” etc. This is the meaning of “in a land not sown”: that is, the sowing is [the aspect of] “not,” namely in fulfilling the aspect of “not,”
So the only way to draw from that level is by “sitting and not doing.” The Alter Rebbe reads Jeremiah’s “a land not sown” as a land whose sowing is the “not”: the “not” of the prohibitions is itself what is planted.


דהיינו שמירת מצות ל״ת [לא תעשה] זהו ממשיך מבחי׳ אשר לא ישב אדם שם6263 היינו למעלה מבחי׳ מ״ע [מצות עשה] שהם בחי׳ אדם רמ״ח אברין דמלכא כו׳.
that is, keeping the prohibitive commandments. This draws down from [the level of] “where no man dwelt,” that is, above [the level of] the positive commandments, which are [the level of] “man,” the 248 limbs of the King, etc.
Keeping the prohibitions draws from “where no man dwelt,” a level above “man.” The positive commandments make up the “man” above, the 248 limbs of the King, and the prohibitions reach beyond that figure.




8ויובן זה בהקדים תחלה ענין מ״ע [מצות עשה] שהם רמ״ח אברים דמלכא ושס״ה ל״ת [לא תעשה] הם שס״ה גידים שבהן הדם ועמ״ש בד״ה בשעה שהקדימו64 ישראל נעשה לנשמע65 ובד״ה לסוסתי ברכבי66
This will be understood by first explaining [the matter of] the positive commandments, which are the 248 limbs of the King, while the 365 prohibitions are the 365 sinews, in which the blood is. See what is written in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” and in the discourse beginning “To My mare among the chariots.”
To explain this, the Alter Rebbe first develops the image: the 248 positive commandments are the King’s limbs, and the 365 prohibitions are His sinews, which carry the blood. He refers to two discourses in Likkutei Torah, one on Israel’s saying “we will do” before “we will hear” and one on “To My mare among the chariots of Pharaoh.”


והנה פי׳ אברים הוא עד״מ האבר הוא כלי לחיות הנפש שמלובש בו כמו כח השכל מלובש בראש וכח המעשה בידים.67
Now, the meaning of “limbs”: by way of analogy, a limb is a vessel for the life-force of the soul that is enclothed in it, as the power of intellect is enclothed in the head and the power of action in the hands.
In a human being, a limb is a vessel for the soul’s life-force enclothed in it: the power of thought is in the head and the power of action in the hands.




9והנה מבואר בבינונים ח״א [חלק א׳] פנ״א איך שהחיות המלובש בהאברים הוא רק בחי׳ גילוי והארה מהנפש דאילו הנפש עצמה לא שייך לומר שמתחלקת לרמ״ח אברים68 כו׳
Now, it is explained in [the Book of] the Beinonim, Part I, chapter 51, that the life-force enclothed in the limbs is only [the level of] a revelation and radiance from the soul, for of the soul itself one cannot say that it divides into 248 limbs, etc.,
Tanya, whose first part is called the Book of the Beinonim, explains in chapter 51 that the soul itself does not divide among the body’s limbs. What enters the limbs is only a revelation and radiance of it.


וגם הגילוי ממנה מאיר ומתלבש במוחין והארה נמשך משם לשאר כל האברים ומקבל כל אבר כח וחיות הראוי לו כפי מזגו כו׳ יעו״ש [יעויין שם] באריכות.
and also that the revelation from it shines and is enclothed in the brain, and from there a radiance is drawn to all the other limbs, and each limb receives the power and life-force fitting for it, according to its composition, etc. See there at length.
That revelation rests first in the brain, and from there a radiance spreads to every limb, each receiving the power suited to its nature.


אמנם מ״מ מובן שהארה זו מחיות הנפש שבכל אבר מתאחד עם עצמות הנפש והיו לאחדים ממש שהנפש היא המשכלת בשכל שבמוח והיא המדברת כו׳
Nevertheless, it is understood that this radiance of the soul’s life-force in each limb is united with the essence of the soul, and they become truly one: it is the soul that thinks with the intellect in the brain, and it is the soul that speaks, etc.
Still, the radiance in each limb is one with the essence of the soul. It is the soul itself that thinks and the soul itself that speaks.


(ועמ״ש בענין משל זה באריכות ע״פ וידבר דעשה״ד [דעשרת הדברות])69 ובהסתלק הנפש מהגוף מסתלקים כל הכחות שהיו נמשכים ממנה בהאברים.
(See what is written about this analogy at length on “And He spoke” of the Ten Commandments.) When the soul departs from the body, all the powers that were drawn from it into the limbs depart.
The proof: when the soul leaves the body, all the powers in the limbs leave with it. The Alter Rebbe refers to a fuller treatment of this analogy in his discourse on “And G-d spoke” of the Ten Commandments.


הרי מובן שהכחות והחיות שברמ״ח אברים מתאחדים עם הנפש ממש ועכ״ז [ועם כל זה] שוכנים כל אחד בכלי מיוחד כל אחד ואחד בפ״ע [בפני עצמו] להיותם הארה מהנפש כו׳.
Thus it is understood that the powers and life-force in the 248 limbs are united with the soul itself, and nevertheless each one dwells in a particular vessel, each one separately, since they are a radiance from the soul, etc.
So the powers in the limbs are at once one with the soul and divided, each dwelling in its own vessel, because they are a radiance of the soul.




10וכך יובן עד״מ למעלה ענין רמ״ח אברים דמלכא שהוא כמאמר הידוע איהו וחיוהי חד איהו וגרמוהי חד70 כי חיוהי הוא האור והחיות הנמשך מא״ס ב״ה להיות מתלבש בבחי׳ חסד
In the same way, by analogy, one can understand above the 248 limbs of the King, which is as the well-known saying, “He and His life-forces are one; He and His vessels (ihu vegarmohi) are one.” “His life-forces” are the light and life-force drawn from the Infinite One (Ein Sof), blessed be He, to be enclothed in [the attribute of] Chesed (kindness).
The analogy is now applied above. The Tikkunei Zohar says of the Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.” “His life-forces” are the lights G-d draws into each attribute, such as the light enclothed in Chesed.


והנה החסד נק׳ דרועא שהוא אבר וכלי לאור וחיות זה הפשוט הנמשך מא״ס ב״ה דלאו מכל אינון מדות איהו כלל71
Now, Chesed is called “the arm,” which is a limb and vessel for this simple light and life-force drawn from the Infinite One, blessed be He, who is not of these attributes at all.
Chesed is called “the arm” because it is a limb, a vessel for a simple light that comes from G-d, who Himself is not any of these attributes at all, as Patach Eliyahu in the Tikkunei Zohar says.


והרי א״כ איהו וחיוהי חד שאור וחיות זה מיוחד במקורו א״ס ב״ה וכנ״ל במשל התאחדות החיות שבהאבר במקורו הוא עצם הנשמה. וגם איהו וגרמוהי חד שהוא יתברך ומדת חסדו כו׳ מיוחדים בתכלית.72
If so, then “He and His life-forces are one,” for this light and life-force is united with its source, the Infinite One, blessed be He, as [explained] above in the analogy of the union of the life-force in the limb with its source, the essence of the soul. And also “He and His vessels are one,” for He, may He be blessed, and His attribute of Chesed, etc., are utterly united.
As the life-force in a limb is one with the soul, so the light in Chesed is one with its source, G-d. And even the vessel, the attribute of Chesed itself, is completely united with Him.




11והנה המשכה זו שיתלבש אא״ס [אור אין סוף] ברמ״ח אברים דמלכא עד״מ להיות איהו וחיוהי וגרמוהי חד הוא על ידי רמ״ח מ״ע [מצות עשה] כגון ע״י צדקה וגמ״ח [וגמילות חסדים] נמשך בבחי׳ חסד דרועא ימינא73
Now, this drawing down, that the Infinite Light (Or Ein Sof) be enclothed in the 248 limbs of the King, by way of analogy, so that “He and His life-forces and His vessels are one,” is through the 248 positive commandments. For example, through charity and acts of kindness (gemilus chassadim) it is drawn into [the attribute of] Chesed, the right arm;
This drawing of G-d’s light into the “limbs” above is brought about by the 248 positive commandments, each drawing it into its own attribute. Charity and acts of kindness draw the light into Chesed, the right arm.


ועל ידי קיום מצות דינים נמשך בגבורה דרועא שמאלא וכן ע״י אתדל״ת [אתערותא דלתתא] כשכובש את יצרו שהוא ג״כ בחינת גבורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו גבור7475 כו׳ ועיין מ״ש מזה באריכות בד״ה משה ידבר.767778
through fulfilling the commandments of judgments (dinim) it is drawn into Gevurah (restraint), the left arm; and likewise through an arousal from below, when one conquers his inclination, which is also [the aspect of] Gevurah, as our Sages, of blessed memory, said, “Who is mighty?” etc. See what is written on this at length in the discourse beginning “Moshe would speak.”
The commandments of judgment draw it into Gevurah, the left arm, and so does conquering one’s inclination, which the Mishnah calls true might: “Who is mighty? One who conquers his inclination.” For more on this the Alter Rebbe refers to his discourse “Moshe would speak.”




12ועפ״ז [ועל פי זה] יובן גם כן ענין מעלת עסק התורה על כל שאר המצות כי הנה יש ב׳ מדרגות בבחינת רמ״ח אברים.
According to this, one will also understand the superiority of Torah study over all the other mitzvos. For there are two levels in the 248 limbs:
The same model explains why Torah study is greater than all the other mitzvos. The limbs themselves have two levels.


האחד האברים החיצונים והב׳ אברים הפנימים ועד״מ באדם התחתון אברים הפנימים בהם הוא התלבשות פנימיות החיות יותר מבאברים החיצונים ולכך רוב אברים הפנימים נקובתם במשהו. מה שאין כן באברים החיצונים.
the first, the outer limbs, and the second, the inner limbs. By way of analogy, in the lower man, the inner dimension of the life-force is enclothed in the inner limbs more than in the outer limbs. Therefore, most of the inner limbs [are rendered unfit] by a perforation of any size, which is not so with the outer limbs.
There are outer limbs and inner organs, and the inner dimension of the soul’s life-force is more deeply present in the inner organs. Halachah reflects this: an animal is made unfit by even the smallest perforation in most inner organs, but not in the outer limbs.




13והנמשל יובן דאף על פי שאין לו גוף ולא דמות הגוף79 עכ״ז [עם כל זה] דברה תורה כלשון בני80 אדם ויש שם ג״כ בחי׳ פנימיות וחיצוניות ודרך כלל
The analogue will be understood: although He has no body nor the likeness of a body, nevertheless “the Torah speaks in the language of men,” and there, too, there is [the aspect of] an inner and an outer dimension. In general,
G-d has no body, as the Yigdal hymn says, but the Torah speaks in human language, so above too there is an inner and an outer dimension.


הנה מצות עסק התורה הוא כביכול מבחינת אברים הפנימיים כי אורייתא מחכמה נפקת וכתיב בחכמה חכמת אדם תאיר פניו818283 וכענין צהבו פניו של רבי אבהו84 על ידי שמצא
the mitzvah of Torah study is, as it were, of [the level of] the inner limbs, for “the Torah comes forth from Chochmah (wisdom),” and of wisdom it is written, “A man’s wisdom makes his face shine,” as in [the account that] Rabbi Abahu’s face beamed because he had found
Torah study corresponds to the inner organs, since the Torah comes from Chochmah, G-d’s wisdom. Wisdom shows in the face, as Ecclesiastes says, and the Jerusalem Talmud tells that Rabbi Abahu’s face shone when he had found a Tosefta.


תוספתא חדתא85 שע״י זה יש הארת פנים כך נמשך למעלה להיות יאר ה׳ פניו אליך בחינת פנימיות.86
a new Tosefta. Just as through this there is a shining of the face, so it is drawn above, [so] that “G-d make His face shine upon you,” [the level of] the inner dimension.
As wisdom lights up a person’s face, Torah study draws down above the shining of G-d’s face, as in the Priestly Blessing. “Face” (panim) here means the inner dimension (pnimiyus).




14וכמאמר רז״ל [רבותינו זכרונם לברכה] כל הקורא ושונה87 הקדוש ברוך הוא88 קורא ושונה כנגדו.89 וענין זה שהקב״ה קורא ושונה כנגדו הוא גילוי בחינת אור א״ס בח״ע [בחכמה עילאה]
As our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” This, that the Holy One, blessed be He, reads and studies opposite him, is the revelation of [the level of] the Infinite Light (Or Ein Sof) in the higher Chochmah (Chochmah Ila’ah),
The Midrash says that when a person studies Torah, G-d studies “opposite him.” The Alter Rebbe explains this as G-d’s own Infinite Light being revealed in the higher Chochmah, the wisdom that is the Torah.


כי מצד עצמו אינו מערך בחינת חכמה כלל והרי זה גילוי בחינת פנימיות וכמו במוח שבראש שם גילוי פנימית החיות וזהו כי באור פניך נתת לנו תורת חיים90 כו׳.
for in Himself He is not of the order of [the level of] Chochmah at all. This is a revelation of [the level of] the inner dimension (pnimiyus), just as in the brain in the head there is the revelation of the inner dimension of the life-force. This is [the meaning of] “For by the light of Your face You gave us the Torah of life,” etc.
In Himself G-d is beyond Chochmah altogether, so His being revealed in it is a revelation of His inner dimension. Just as a person’s innermost life shows in the brain, so in the Torah G-d’s “face” is revealed, as the prayer says, “by the light of Your face You gave us the Torah of life.”


ואמנם בעסק מעשה המצות הוא ההמשכה בבחינת אברים החיצונים כמשל על ידי גמ״ח [גמילות חסדים] נמשך בבחי׳ חסד91 דרועא ימינא כו׳ ולכן תלמוד תורה כנגד כולם9293 להיותו בבחינת הפנימיות
In the practice of the mitzvos, however, the drawing down is into [the level of] the outer limbs; for example, through acts of kindness (gemilus chassadim) it is drawn into [the level of] Chesed, the right arm, etc. Therefore “the study of Torah is equal to them all,” since it is of [the level of] the inner dimension.
Performing the mitzvos draws the light into the “outer limbs,” as kindness draws it into Chesed, the right arm. That is why the Mishnah says that Torah study is equal to all the mitzvos: it belongs to the inner dimension.


(וכמו עד״מ החיות שבמוחין כולל כללות כל החיות של הרמ״ח אברים כמ״ש בס׳ של בינונים פנ״א הנ״ל כך התורה היא המוחין של כללות המצות וכמ״ש בביאור ע״פ ויהי קול מעל לרקיע94 כו׳ והיינו שהיא מוחין דז״א כמ״ש על פ׳ השמים כסאי)95
(Just as, by way of analogy, the life-force in the brain includes the life-force of all the 248 limbs as a whole, as is written in the Book of the Beinonim, chapter 51, mentioned above, so the Torah is the mind of the mitzvos as a whole, as is written in the explanation on the verse “And there was a voice above the firmament,” etc.; that is, it is the intellect (mochin) of Z’eir Anpin, as is written on the verse “The heaven is My throne.”)
A parenthetical comparison: as the brain holds the life of all the limbs (Tanya, chapter 51), the Torah is the “mind” of all the mitzvos together. In Kabbalistic terms it is the mochin, the intellect, of Z’eir Anpin, the emotive attributes, as explained in two other discourses.


וזהו והנגלות לנו ולבנינו96 הן תורה ומצות אותיות ו״ה שבשם הוי׳ הוי״ו הוא בעסק התורה שיהיה הקב״ה קורא ושונה כנגדו והה״א הוא במעשה המצות
This is [the meaning of] “and the revealed things are for us and for our children”: they are Torah and mitzvos, the letters vav-hei of the Name Havayah. The vav is in Torah study, so that the Holy One, blessed be He, reads and studies opposite him, and the hei is in the performance of the mitzvos.
So “the revealed things, which are for us and for our children,” are Torah and mitzvos, the letters vav-hei. Torah study draws down the vav, where G-d “studies opposite” the learner, and the performance of the mitzvos draws down the hei.


וזהו זכרי עם ו״ה שעולה רמ״ח היינו שעל ידי מ״ע [מצות עשה] נמשך יחוד ו״ה (ופי׳ זכרי עם ו״ה הנה לפי׳ הגמרא ספ״ג [סוף פרק ג׳] דפסחים משמע דזכרי זהו הקריאה של הוי׳
This is “My remembrance (zichri) with vav-hei,” which equals 248: that is, through the positive commandments the union of vav-hei is drawn down. (As for the meaning of “My remembrance with vav-hei”: according to the Gemara’s explanation at the end of chapter 3 of Pesachim, it implies that “My remembrance” is the reading of [the Name] Havayah,
This is the meaning of “My remembrance with vav-hei,” which equals 248: the positive commandments draw down the union of vav and hei. In a long parenthesis the Alter Rebbe adds another reading based on the Gemara in Pesachim, where “My remembrance” is the way the Name is pronounced.


כמו שנקרא בשם אדנות והיינו כי קיום המצות צ״ל בבחינת קבלת עול בחינת עבד שעובד את האדון וע״ז מורה שם אדני וכמ״ש במ״א בד״ה ועתה יגדל
as it is read with the Name of Lordship (Adnus). That is, the fulfillment of the mitzvos must be in [the manner of] accepting the yoke (kabbalas ol), [the level of] a servant who serves the master, and to this the Name Ado-nai points, as is explained elsewhere in the discourse beginning “And now let there be magnified,
The Name Havayah is pronounced as Ado-nai, “L-rd,” the Name of mastery. This fits the mitzvos, which must be done with acceptance of the yoke, as a servant serves his master; the Alter Rebbe refers to his discourse on “And now let the power of Ado-nai be magnified.”


נא97 כח אדני98 וא״כ פי׳ זכרי עם ו״ה שע״י מ״ע [מצות עשה] ממשיכים גילוי שם הויה בשם אדנות ע״ד מ״ש וה׳ בהיכל קדשו99 כו׳ וכענין כוונת אמן שהוא חיבור100 הוי׳ אדני ועמ״ש מזה בביאור ע״פ שובה ישראל.101102
I pray, the power of Ado-nai.” If so, the meaning of “My remembrance with vav-hei” is that through the positive commandments one draws the revelation of the Name Havayah into the Name of Lordship, in the manner of what is written, “And Havayah is in His holy sanctuary,” etc., and like the intent of “Amen,” which is the joining of Havayah and Ado-nai. See what is written on this in the explanation on the verse “Return, O Israel.”
So through the positive commandments Havayah is revealed within Ado-nai, as in “Havayah is in His holy sanctuary,” for heichal (sanctuary) has the numerical value of Ado-nai, 65. Likewise “Amen” (91) is the sum of Havayah (26) and Ado-nai (65), joining the two.


ובמא״א [ובמאורי אור] אות זיי״ן סעיף י״ג פי׳ דזכרי בדכורא ז״א כו׳ וע׳ בהקדמת ת״ז [תיקוני זהר] ד׳ ד׳ ע״ב ודף ה׳ ע״א ובתיקון כ״ב דס״ב ע״ב ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ בראשית בהקדמתו לטעמי מצות ומ״ש בד״ה זכור את יום השבת לקדשו103):
In Me’orei Or, the letter zayin, section 13, it is explained that “My remembrance” (zichri) is in the male (dechura), Z’eir Anpin, etc. See the Introduction to the Tikkunei Zohar, folio 4, side b, and folio 5, side a; Tikkun 22, folio 62, side b; the Likkutei Torah [of the Arizal], Parshas Bereishis, in his introduction to the reasons of the mitzvos; and what is written in the discourse beginning “Remember the Shabbos day to keep it holy.”)
Other sources connect zichri (“My remembrance”) with zachar, “male”: the Kabbalistic work Me’orei Or reads it as Z’eir Anpin, the male aspect. The Alter Rebbe also lists the Tikkunei Zohar, the Arizal’s introduction to the reasons of the mitzvos, and a discourse on “Remember the Shabbos day.”




15קיצור. ענין שמי עם י״ה שס״ה ל״ת [לא תעשה] זכרי עם ו״ה רמ״ח מ״ע [מצות עשה] מדוע ל״ת [לא תעשה] גבוהים ממ״ע [ממצות עשה]. פי׳ רמ״ח מ״ע [מצות עשה] הם רמ״ח אברים דמלכא.
Summary. “My Name with yud-hei” is 365, the prohibitions; “My remembrance with vav-hei” is 248, the positive commandments. Why are the prohibitions higher than the positive commandments? Explanation: the 248 positive commandments are the 248 limbs of the King,
A summary of section 2. It restates the Tikkunei Zohar’s count, the question why the prohibitions are higher, and the image of the positive commandments as the 248 limbs of the King.


המשכות אור א״ס בע״ס [בעשר ספירות] חסד כו׳ ועמ״ש מזה בד״ה אני ישנה ולבי ער104. גבי רעיתי. והתורה היא אברים הפנימים כו׳ ופי׳ זכרי עם ו״ה:
drawings of the Infinite Light (Or Ein Sof) into the Ten Sefiros, Chesed, etc. See what is written on this in the discourse beginning “I am asleep, but my heart is awake,” on [the words] “My beloved.” The Torah is the inner limbs, etc. And the meaning of “My remembrance with vav-hei.”
The limbs are channels of the Infinite Light into the Ten Sefiros, such as Chesed, as explained in the discourse on “I am asleep, but my heart is awake,” at the words “My beloved.” The Torah is the inner limbs, and the paragraph closes with the meaning of “My remembrance with vav-hei.”




Section 3 · ¶16–20
The hidden things: Chochmah from ayin and the way of negation
16ג אבל שמי עם י״ה שס״ה ל״ת [לא תעשה] הן נמשכים מבחי׳ י״ה שע״ז נאמר הנסתרות לה׳ אלקינו שהם למעלה מבחי׳ ו״ה וביאור ענין לשון נסתרות שנק׳ כן בחי׳ י״ה.
3. But “My Name with yud-hei,” the 365 prohibitions, are drawn from [the level of] yud-hei, of which it is said, “The hidden things belong to Havayah our G-d”; they are above [the level of] vav-hei. [Now for] the explanation of the term “hidden things,” by which [the level of] yud-hei is called.
Section 3 turns to the prohibitions, which come from yud-hei, called “the hidden things.” The Alter Rebbe now explains why that level is called hidden.


דהנה כתיב והחכמה מאין תמצא.105 פי׳ שהחכמה היא ראשית הגילוי בהשתלשלות106 והוא היו״ד דשם הוי׳.107
For it is written, “And Chochmah is found from ayin (nothing).” This means that Chochmah is the beginning of revelation in the chain of descending worlds (hishtalshelus), and it is the yud of the Name Havayah.
The verse in Job, read here as “Chochmah is found from ayin (nothing),” teaches that Chochmah is the very first point of revelation, which emerges from what is beyond revelation. In the Name Havayah, Chochmah is the yud.




17וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא].108 פי׳ שמהחכמה נמשך בבחי׳ בינה שהוא הבנת והשגת אלקות שממנה שרש העוה״ב [העולם הבא] יושבין ונהנין109 כו׳. להנחיל אוהבי יש.110
Of this our Sages, of blessed memory, said: “With the yud the World to Come was created.” This means that from Chochmah [the light] is drawn into [the level of] Binah (understanding), which is the understanding and comprehension of G-dliness, from which comes the root of the World to Come, [where the righteous] “sit and delight,” etc.: “to cause those who love Me to inherit yesh (substance).”
The Talmud says the World to Come was created with the letter yud. From Chochmah the light flows into Binah, the grasp of G-dliness, which is the root of the World to Come, where the righteous “sit and delight” in the radiance of the Shechinah; this is the “yesh,” the substance, that G-d gives those who love Him.


וזהו בחי׳ יש מאין כי החכמה היא עדיין בחי׳ אין כח מ״ה [מה]111 לפי שמאין תמצא.
This is [the level of] “something from nothing” (yesh me’ayin), for Chochmah is still [the level of] ayin (nothing), koach mah (the power of “what”), because it is found from ayin.
Binah is “something” (yesh) emerging from “nothing” (ayin), for Chochmah is still ayin. Its name is read as koach mah, “the power of ‘what’,” a state that has not yet become a defined something, because it comes from the ayin above it.




18ואמנם בחינת האין שממנו תמצא החכמה הוא בחינה שלפני כל ההשתלשלות דשם הוי׳ וע״ז אמרו בס״י [בספר יצירה] לפני אחד מה אתה סופר112113
However, the level of the ayin from which Chochmah is found is a level that precedes the entire chain of descending worlds (hishtalshelus) of the Name Havayah. Of this they said in Sefer Yetzirah, “Before one, what do you count?”
The ayin, the “nothing” from which Chochmah comes, is a level that precedes the whole chain of descent unfolding as the Name Havayah. Sefer Yetzirah’s question, “Before one, what do you count?”, describes it: before the first number there is nothing to count.


וכמאמר אנת הוא חד114 ולא בחושבן115 ושם הוא למעלה משום השגה וגילוי דלית מחשבה תפיסא ביה כלל רק החכמה שמאין תמצא116 הוא ראשית הגילוי.
This is as the saying, “You are One, but not in number.” There it is above all apprehension and revelation, for “no thought can grasp Him at all”; only Chochmah, which is found from ayin, is the beginning of revelation.
Patach Eliyahu says that G-d is “One, but not in number,” and that no thought can grasp Him at all. At that level there is no revelation; revelation begins only with Chochmah.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] כברייתו של עולם117 ברישא חשוכא והדר נהורא כי נהורא היינו בחי׳ חכמה ראשית הגילוי.
This is what our Sages, of blessed memory, said: “As in the creation of the world: first darkness and then light,” for “light” is [the level of] Chochmah, the beginning of revelation.
The Talmud’s phrase “as in the creation of the world: first darkness and then light” is read here as describing Chochmah. The “light” is Chochmah, the first revelation.


וכדי להיות התהוות החכמה מאין הוא ע״י ברישא חשוכא שמוכרח להיות העלם והסתר תחלה118 שלא יתגלה מהבחי׳ אין שלמעלה מהחכמה.
For Chochmah to come into being from ayin is through “first darkness”: there must first be hiddenness and concealment, so that the level of ayin, which is above Chochmah, is not revealed.
Before Chochmah can emerge from ayin there must be “darkness,” a concealment, so that the ayin above Chochmah is not itself revealed.


ועל זה נאמר ישת חשך סתרו119 (ועמ״ש מזה בד״ה שחורה אני ונאוה120121 אש שחורה ע״ג [על גבי] אש לבנה)
Of this it is said, “He made darkness His hiding place.” (See what is written on this in the discourse beginning “I am black but comely”: black fire upon white fire.)
The Psalm’s words “He made darkness His hiding place” describe this concealment. The Alter Rebbe refers to his discourse on “I am black but comely,” which speaks of black fire upon white fire.


וע״י חשך והעלם זה נמשך אח״כ להיות בחינת נהורא בחכמה ראשית הגילוי ומרומז באות יו״ד שהוא רק נקודה אחת
Through this darkness and concealment there is afterwards drawn [the level of] light in Chochmah, the beginning of revelation. It is alluded to in the letter yud, which is only a single point,
After the concealment comes the “light” of Chochmah. It is represented by the yud, the smallest letter, a single point.


כי עיקר ומקור הוא מה שבבחינת העלם ישת חשך סתרו והגילוי משם רק הארה קטנה בחינת יו״ד נקודה בעלמא
for the main thing and the source is what is in [the state of] concealment, “He made darkness His hiding place,” and the revelation from there is only a small radiance, [the level of] yud, a mere point.
The yud is only a point because the essential source stays hidden in “He made darkness His hiding place”; only a small radiance comes out of it.


(ועיין מ״ש מענין יו״ד דשם הוי׳ בבה״ז [בביאורי הזהר] פ׳ אחרי122 ע״פ המאמר שם דע״ט ע״ב הביאו עלי כפרה)123 ומיו״ד נמשך בבחינת ה׳.
(See what is written about the yud of the Name Havayah in the Biurei HaZohar, Parshas Acharei, on the passage there, folio 79, side b, “Bring an atonement for Me.”) From the yud [the light] is drawn into [the level of] the hei.
The Alter Rebbe refers to the Biurei HaZohar on Acharei, on the Zohar passage about “Bring an atonement for Me,” for the yud of the Name. From the yud, Chochmah, the light extends into the hei, Binah.


וזהו שנקראו הנסתרות שהם בחינת עלמא דאתכסיא (ונקראו ג״כ מעמקים124125 כמ״ש במא״א [במאורי אור] אות מ״ם ספ״ז126 ובזח״ג [ובזהר חלק ג] ס״פ ויקרא127 ודרס״ה ע״ב ובפ׳ בשלח דס״ג ע״ב128 וע״ז נאמר מאד עמקו מחשבותיך129 וכמ״ש בד״ה באתי לגני130131 ועיין מ״ש
This is why they are called “the hidden things”: they are [the level of] the hidden world (alma de’iskasya). (They are also called “depths,” as is written in Me’orei Or, the letter mem, section 87; in the Zohar, Part III, at the end of Parshas Vayikra, and folio 265, side b; and in Parshas Beshalach, folio 63, side b. Of this it is said, “Your thoughts are very deep,” as is explained in the discourse beginning “I have come into My garden.” And see what is written
This is why yud-hei are called “the hidden things”: they belong to the “hidden world,” alma de’iskasya. In a long parenthesis the Alter Rebbe notes that they are also called “depths,” in Me’orei Or, in the Zohar and in the verse “Your thoughts are very deep,” and refers to the discourse “I have come into My garden.”


בביאור ע״פ אלה מסעי132133 בענין שהחכמה נקרא אמת וזהו ענין חותמו של134 הקדוש ברוך הוא135 אמת ומשם מובן מעלת החכמה הנקרא י״ה על המדות שהן בחינות ו״ה ונקראו חו״ב [חכמה ובינה] ג״כ מעייני הישועה136 כמ״ש במא״א [במאורי אור] שם סעיף פ״ד).137
in the explanation on the verse “These are the journeys,” on Chochmah being called “truth”; this is [the meaning of] “The seal of the Holy One, blessed be He, is truth.” From there one understands the superiority of Chochmah, called yud-hei, over the emotive attributes (middos), which are [the levels of] vav-hei. Chochmah and Binah are also called “the wellsprings of salvation,” as is written in Me’orei Or there, section 84.)
In the discourse on “These are the journeys,” Chochmah is called “truth,” which is the seal of G-d; this shows the superiority of Chochmah, yud-hei, over the emotive attributes, vav-hei. Chochmah and Binah are also called “the wellsprings of salvation.”


והנה משם הוא שרש הל״ת [הלא תעשה] כי הנה להיות עכשיו גילוי מבחי׳ הנסתרות בחינת ישת חשך סתרו א״א כלל להיות הגילוי אפילו למעלה בעולמות העליונים בהשגת המהות ממש מאחר דלית מחשבה תפיסא ביה כלל.
Now, from there is the root of the prohibitions. For as for there being now a revelation from [the level of] the hidden things, [the level of] “He made darkness His hiding place,” it is entirely impossible for the revelation, even above in the higher worlds, to be an apprehension of the actual essence, since “no thought can grasp Him at all.”
This hidden level is the root of the prohibitions. Any revelation from it now, even in the higher worlds, cannot be a grasp of what it is, since no thought can grasp it.


רק ענין הגילוי הוא ההשגה איך שאינו מושג ושאי אפשר שיהיה בו השגה ונקרא ענין השגה זו דרך השלילה138
Rather, the revelation is the apprehension of how He is not apprehended, and that it is impossible to have any apprehension of Him. This kind of apprehension is called “the way of negation,”
What can be revealed is only the understanding that it cannot be understood. This is called apprehension “by way of negation”: knowing what something is not.


כמו ענין חכים ולא בחכמה ידיעא139 א״א להיות השגת מהות בחינת חכים רק שנשלול איך דלא בחכמה ידיעא שאינו מערך וסוג ומהות החכמה שבהנבראים שהחכמה שבנבראים
as with “He is wise, but not with a known wisdom”: there cannot be an apprehension of the essence of [the level of] “wise”; we can only negate, [grasping] how it is “not with a known wisdom,” that it is not of the order, kind and essence of the wisdom in created beings. For the wisdom in created beings
Patach Eliyahu’s “He is wise, but not with a known wisdom” is an example. We cannot grasp what G-d’s wisdom is, only that it is unlike any wisdom known to created beings.


הוא דבר נוסף על עצמותו מה שאין כן הוא יתברך וחכמתו אחד ודבר זה אי אפשר להשיג איך הוא רק שנדע השלילה דלא בחכמה ידיעא כו׳
is something added to their essence, which is not so with Him, may He be blessed: He and His wisdom are one. How this is, it is impossible to comprehend; we can only know the negation, “not with a known wisdom,” etc.
A creature’s wisdom is something added to its essence, while G-d and His wisdom are one. How this can be, we cannot grasp; we know only the negation.


וכן הרי מן השכל שבאדם לא יתהוה שום דבר וחכמתו ית׳ הוא המהווה יש מאין הבריאה
Likewise, from the intellect in a man nothing comes into being, whereas His wisdom, may He be blessed, is what brings creation into being, something from nothing,
A second difference: human intellect creates nothing, while G-d’s wisdom brings creation into being from nothing.


כמ״ש בחכמה עשית140 הרי דבר זה א״א להשיג איך מבחי׳ החכמה יהיה הוי׳ מאין ליש הרי שא״א להשיג המהות רק השלילה דלא בחכמה ידיעא כו׳,
as it is written, “With Chochmah You have made [them].” This it is impossible to comprehend: how from [the level of] Chochmah there is a coming into being from nothing to something. Thus it is impossible to comprehend the essence, only the negation, “not with a known wisdom,” etc.
The Psalm says “You have made them all with Chochmah,” but how Chochmah brings being out of nothing cannot be grasped. Again, only the negation can be known.


(ובענין השלילה יש ג״כ מדרגות השגות רבות לאין קץ שהרי אנו לא נוכל רק להשיג איך דלא בחכמה ידיעא שאינו מערך השכל אנושי
(In negation, too, there are many levels of apprehension, without end. For we can only comprehend how He is “not with a known wisdom,” that He is not of the order of human intellect;
A parenthesis: negation itself has endless levels. We can grasp only that G-d’s wisdom is beyond human intellect.


והרי יש מדרגות אין קץ בחכמה ידיעא עצמו שהיא חכמה דבי״ע וג״ע [וגן עדן] העליון כו׳ ושם ישיגו איך שאינו מערך חכמה ידיעא דג״ע [דגן עדן] כו׳, וגם יושג יותר מהו הענין לא בחכמה ידיעא ואיך ענין השלילה והמ״י [והמשכיל יבין]).
yet there are endless levels in “known wisdom” itself, namely the wisdom of [the worlds of] Beriah, Yetzirah and Asiyah, and of the higher Gan Eden, etc., and there they will apprehend how He is not of the order of the known wisdom of Gan Eden, etc.; and it will also be apprehended more [deeply] what “not with a known wisdom” means, and how negation [works]. The discerning will understand.)
Above us are endless levels of “known wisdom,” the wisdom of the worlds of Beriah, Yetzirah and Asiyah and of the higher Gan Eden. The souls there grasp that G-d is beyond even that wisdom, and so understand negation more deeply.


ומשם נמשכו שרש מצות ל״ת [לא תעשה] שענינם ג״כ הוא השלילה במעשה לא תאכל חלב לא תאכל דם.
From there the root of the prohibitive commandments is drawn, whose nature is also negation, in action: “Do not eat cheilev (forbidden fat),” “Do not eat blood.”
The prohibitions come from this root, so they too are negations, in action: do not eat forbidden fat, do not eat blood.


והוא לפי ששרשם מבחי׳ ישת חשך סתרו שאינו בא עכשיו בהשגה נגלית רק בבחינת השגת השלילה כו׳.
This is because their root is from [the level of] “He made darkness His hiding place,” which does not now come in revealed apprehension, only in [the manner of] the apprehension of negation, etc.
They take the form of negation because their root, the hidden “darkness,” can now be grasped only by negation.


לכך הכלי למטה להמשיך גילוי זה א״א להיות ע״י מ״ע [מצות עשה] שהיא קום ועשה שהרי האתרוג הוא עד״מ כלי ואבר להאור הנמשך
Therefore the vessel below to draw down this revelation cannot be through a positive commandment, which is “arise and do.” For the esrog, for example, is a vessel and limb for the light that is drawn [into it],
A positive commandment cannot be the vessel for this level, since it is an active deed. The esrog, for example, is a “vessel” and “limb” for the light drawn into it.


וזהו רק מבחי׳ ו״ה והנגלות שנמשך בכלים להיות מושג הלכך יש למטה ג״כ כלי לזה בקום ועשה.
and this is only from [the level of] vav-hei and the revealed things, which is drawn into vessels so as to be apprehended; therefore there is also a vessel for it below, in “arise and do.”
Such vessels belong only to vav-hei, the revealed level, where light enters vessels and can be grasped; that is why it has active deeds as its vessels below.


משא״כ לבחי׳ ישת חשך סתרו לא שייך כלי דהא לית מחשבה תפיסא ביה כלל רק ע״י ל״ת [לא תעשה] שלא לעשות המנגד
Whereas for [the level of] “He made darkness His hiding place” a vessel does not apply, since “no thought can grasp Him at all”; [it is drawn] only through the prohibitions, not doing what opposes [it],
The hidden level has no vessel, since no thought can grasp it. It can be drawn only through the prohibitions, by not doing what opposes it.


והוא החלב שהוא מנגד ומסתיר לבחי׳ השראת הקדושה האלקי׳ שאינו שורה רק בבחי׳ הביטול והוא בחי׳ חכמה כח מה
namely the cheilev, which opposes and conceals [the level of] the resting of G-dly holiness, which rests only in [the state of] self-nullification (bittul), and that is [the level of] Chochmah, koach mah.
Forbidden fat, for example, opposes and hides the resting of holiness, which rests only where there is bittul, self-nullification. Bittul is the quality of Chochmah, koach mah.


ולכן נק׳ החכמה אמת כמ״ש בבינוני׳ פל״ה בהג״ה [בהגהה]141 וא״כ נמשך בחכמה אפס קצהו142 בבחי׳ גילוי מבחי׳ ישת חשך סתרו ע״י ביטול זה כמש״ל [כמה שכתוב לעיל] בפי׳ ברישא חשוכא והדר נהורא כו׳,
Therefore Chochmah is called “truth,” as is written in [the Book of] the Beinonim, chapter 35, in the gloss. If so, a mere edge of it (efes katzeihu) is drawn into Chochmah in a revealed way from [the level of] “He made darkness His hiding place,” through this self-nullification, as explained above on the meaning of “first darkness and then light,” etc.
Chochmah is called “truth,” as the gloss in Tanya chapter 35 explains, because G-d’s light rests only in bittul. So through bittul a mere “edge” of the hidden level is revealed in Chochmah, as in “first darkness and then light.”


לכך אכילת החלב הוא מנגד ומסתיר143 בחי׳ הביטול ומונע הגילוי וע״י שיושב ולא עובר העבירה שבאה לידו144 ה״ז [הרי זה] ממשיך מבחי׳ י״ה הנסתרות כנ״ל
Therefore, eating cheilev opposes and conceals [the state of] self-nullification and prevents the revelation, and by sitting and not committing the transgression that came his way, he thereby draws down from [the level of] yud-hei, the hidden things, as mentioned above,
Eating forbidden fat blocks this bittul and so blocks the revelation. When a person sits and does not commit the sin that came his way, he draws down from yud-hei, the hidden things.


כי א״א להיות מהם המשכה רק ע״י בחי׳ כזו שהוא ענין השלילה145 מן המנגד כו׳ וכמ״ש ולא תחללו146 לא תעשו חלל וחסרון ועי״ז ממילא ישכון כו׳.
for there cannot be a drawing down from them except through such [a level], which is the negation of what opposes, etc., as it is written, “And you shall not profane”: do not make a void (chalal) and a lack; and through this, of itself, [the light] will dwell, etc.
Drawing from there is possible only by removing what opposes it. The verse “you shall not profane” (lo sechalelu) is read as “do not make a void (chalal),” a lack; when nothing opposes, the light dwells of itself.


וזהו בחי׳ ענין בארץ לא זרועה147 בחי׳ לא דל״ת [דלא תעשה] הוא למעלה מבחי׳ הן דמ״ע [דמצות עשה] כי ברישא חשוכא כו׳ ישת חשך סתרו.
This is [the level of] “in a land not sown”: [the level of] the “no” of the prohibitions is above [the level of] the “yes” of the positive commandments, for “first darkness,” etc., “He made darkness His hiding place.”
This is Jeremiah’s “land not sown”: the “no” of the prohibitions is higher than the “yes” of the positive commandments, as darkness comes before light.


(ופי׳ שמי עם י״ה הנה לפמ״ש [לפי מה שכתוב] בגמרא ספ״ג [סוף פרק ג׳] דפסחים הנ״ל שמי היינו שם הוי׳ כמו שנכתב וא״כ מהו שמי עם י״ה. אך י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בבחיי פ׳ בשלח דפ״ו ע״ג [עמוד ג׳]148 ע״פ עזי וזמרת149 י״ה.
(As for the meaning of “My Name with yud-hei”: according to what is said in the Gemara at the end of chapter 3 of Pesachim, mentioned above, “My Name” is the Name Havayah as it is written. If so, what is “My Name with yud-hei”? But it may be explained according to what is written in [Rabbeinu] Bachya, Parshas Beshalach, folio 86, column c, on the verse “My strength and song is Yah.”
A parenthesis on “My Name with yud-hei”: if “My Name” is the full written Name Havayah, what does “with yud-hei” add? The Alter Rebbe answers from Rabbeinu Bachya on the verse “My strength and song is Yah.”


וז״ל [וזה לשונו] ומצאתי במדרש תלים בפסוק עזי וזמרת י״ה בעוה״ז מקלסין אותו בשתי אותיות אבל לעוה״ב [לעולם הבא] בשש אותיות שנאמר כי בי״ה150 הוי׳ צור עולמים. והיינו שהפסוק זה נאמר)
These are his words: “I found in Midrash Tehillim, on the verse ‘My strength and song is Yah’: In this world He is praised with two letters, but in the World to Come with six letters, as it is said, ‘For in Yah Havayah is the Rock of worlds.’” That is, this verse is said
Bachya quotes Midrash Tehillim: in this world G-d is praised with two letters, Yah, and in the World to Come with six, Yah and Havayah, as Isaiah says, “For in Yah Havayah is the Rock of worlds.”


(בישעיה סי׳ כ״ו) גבי ביום ההוא יושר השיר הזה151 שהוא שיר זכר שלע״ל [שלעתיד לבוא] לכן אזי מקלסין אותו בשש אותיות
(in Isaiah, chapter 26) in connection with “On that day this song shall be sung,” which is the masculine song (shir) of the Time to Come; therefore He will then be praised with six letters,
That verse in Isaiah belongs to the song of the future, “On that day this song shall be sung,” called a “masculine song” (shir). That is why G-d will then be praised with six letters.


דהיינו שבחי׳ י״ה שהוא עכשיו בבחי׳ מעמקים שלא נגלה כלל בחיות העולמות שמקור ושרש חיותם מבחי׳ ו״ה הנה לעוה״ב [לעולם הבא] יומשך בבחי׳ גילוי ולכן הוסיף על שם י״ה כללות שם הוי׳.
that is, [the level of] yud-hei, which is now in [the state of] “depths,” not revealed at all in the life-force of the worlds, whose source and root of life is from [the level of] vav-hei, will in the World to Come be drawn forth in a revealed way. Therefore he added to the Name Yah the Name Havayah as a whole.)
Now yud-hei is hidden in the “depths” and not revealed in the life of the worlds, which comes from vav-hei; in the future it will be revealed, and so Yah is joined to the full Name Havayah. Read this way, “My Name with yud-hei” is the Name Havayah together with Yah.




19וזהו שמי עם י״ה כו׳. עוי״ל [עוד יש לומר] עפמ״ש [על פי מה שכתוב] בת״א [בתורה אור] סד״ה וארא אל אברהם פי׳ ושמי הוי׳ לא נודעתי152 לא הודעתי אין כתיב כאן אלא נודעתי כו׳ אני בעצמי בחי׳ יחיד כו׳ ע״ש.
This is “My Name with yud-hei,” etc. One may further say, according to what is written in Torah Ohr, at the end of the discourse beginning “And I appeared to Avraham,” on the meaning of “But by My Name Havayah I was not known”: it is not written here “I did not make known,” but “I was not known,” etc.: I Myself, [the level of] the Singular One (Yachid), etc. See there.
A second explanation of “My Name with yud-hei,” from the Torah Ohr discourse “And I appeared to Avraham.” There the verse “by My Name Havayah I was not known” is read precisely: not “I did not make known,” but “I was not known,” referring to G-d’s own essence, the Singular One, which is not known at all.


א״כ פי׳ שמי עם י״ה היינו בחי׳ זו דשמי הוי׳ לא נודעתי נמשך ומתגלה בבחי׳ י״ה ע״י קיום מצות ל״ת [לא תעשה] כו׳
If so, the meaning of “My Name with yud-hei” is that this level of “My Name Havayah, I was not known” is drawn down and revealed in [the level of] yud-hei through fulfilling the prohibitive commandments, etc.
So “My Name” means that unknowable level of Havayah, and “with yud-hei” means that it is drawn down and revealed in yud-hei through keeping the prohibitions.


ועמ״ש במ״א בענין בשעה שישראל153 עונין יהא שמיה רבא מברך הקב״ה מנענע בראשו154 כו׳ וממש״ש [וממה שכתוב שם] יובן ג״כ פי׳ שמי דהיינו שמיה רבא שנמשך בבחי׳ י״ה דהיינו ענין מנענע בראשו כו׳ ובמא״א [ובמאורי אור] פי׳ בע״א [באופן אחר]:155
See what is written elsewhere on “When Israel answer ‘Yehei shemei rabba mevarach,’ the Holy One, blessed be He, nods His head,” etc. From what is written there one will also understand the meaning of “My Name,” namely “His great Name,” which is drawn into [the level of] yud-hei, that is, the matter of “He nods His head,” etc. In Me’orei Or it is explained differently.
The Alter Rebbe adds the Talmud’s teaching that when Israel answer “Yehei shemei rabba,” G-d “nods His head”: “His great Name” is drawn into yud-hei, and the “nodding of the head” is that revelation. He also notes that Me’orei Or explains it differently.




20קיצור. ענין החכמה מאין תמצא.156 ברישא חשוכא157 ישת חשך סתרו158 והדר נהורא. ומשם שרש הל״ת [הלא תעשה]
Summary. “Chochmah is found from ayin.” “First darkness,” “He made darkness His hiding place,” “and then light.” From there is the root of the prohibitions,
A summary of section 3: Chochmah comes from ayin; first comes darkness, “He made darkness His hiding place,” and then light; and the root of the prohibitions is there.


כי לפי דלית מחשבה תפיסא ביה כלל ואינו מושג בבחי׳159 הן רק בבחי׳ השלילה ע״כ ע״ז באו המל״ת [המצות לא תעשה] שהם ג״כ בבחי׳ לא. למנוע הדבר המסתיר לבחי׳ הביטול פי׳ שמי עם י״ה:
for since “no thought can grasp Him at all,” and He is not apprehended in [the mode of] “yes,” only in [the mode of] negation, therefore the prohibitive commandments came for this, being also in [the mode of] “no”: to hold back what conceals [the state of] self-nullification (bittul). The meaning of “My Name with yud-hei.”
Since G-d is grasped not by “yes” but only by negation, the commandments that draw from Him are also a “no”: they hold back what would block self-nullification. The summary ends with the reading of “My Name with yud-hei.”




Section 4 · ¶21–35
“For there the tribes went up”: the two Jerusalems and testimony
21ד וזהו מ״ש ששם עלו שבטים160 שבטי י״ה עדות לישראל להודות לשם הוי׳ פי׳ ששם עלו היינו בירושלים הבנויה161 כעיר162 שחוברה163 כו׳
4. This is [the meaning of] what is written, “For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” The meaning of “for there [they] went up” is: in “Jerusalem, built as a city that is joined,” etc.
Section 4 begins a new verse, Psalms 122:4: “For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” “There” is Jerusalem, “built as a city that is joined together.”


ופי׳ בגמרא (פ״ק [פרק קמא] דתענית164 ד׳ ה׳ ע״א) דפי׳ כעיר שחוברה לה היינו ירושלים שלמעלה והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דחגיגה165 בשבעה רקיעים זבול שבו ירושלים ובית המקדש ומזבח166 כו׳
The Gemara explains (in the first chapter of Taanis, folio 5, side a) that “as a city that is joined to it” is the Jerusalem above. This is as our Sages, of blessed memory, said in chapter 2 of Chagigah, on the seven heavens: Zevul, in which are Jerusalem, the Holy Temple and the altar, etc.
The Talmud in Taanis reads “a city joined to it” as the Jerusalem above, which matches the earthly one; and the Talmud in Chagigah places a heavenly Jerusalem, Temple and altar in Zevul, one of the seven heavens.


ופי׳ ששם עלו היינו בעיר שחוברה לה דהיינו בירושמ״ע [בירושלים של מעלה] שבעלותם בשלש רגלים בירושלים שלמטה להראות פני ה׳
The meaning of “for there [they] went up” is: to the city that is joined to it, namely to the Jerusalem above. For when they went up on the three pilgrimage festivals to the Jerusalem below “to appear before the face of G-d,”
So “there they went up” means up to the Jerusalem above. The verse describes the people going up for the three festivals to appear before G-d in the earthly Jerusalem.


הנה בהיותם בירושמ״ט [בירושלים של מטה] שם עלו בשניהם167 דהיינו גם בירושמ״ע [בירושלים של מעלה] כן פי׳ מהרמ״א [מהר״ם אלשיך]168 (בתלים שם סי׳ קכ״ב) וכ׳ [וכתב] בשל״ה [בשני לוחות הברית] ר״פ ויחי169 דלפי פשוטו ירושלים שלמטה הוא ירושלים אשר בכאן באה״ק [בארץ הקודש] כו׳.
then, being in the Jerusalem below, there they went up in both, that is, also in the Jerusalem above. So Rabbi Moshe Alshich explains (on Psalms there, chapter 122). And the Shelah writes, at the beginning of Parshas Vayechi, that according to its plain sense, the Jerusalem below is the Jerusalem that is here in the Holy Land, etc.
While in the Jerusalem below, they went up at the same moment to the Jerusalem above as well. The Alshich explains that they could be in two worlds at once because they are “the tribes of Yah,” sanctified with the two letters with which the two worlds were created; the Shelah adds that in the plain sense the lower Jerusalem is the city in the Holy Land.


אמנם יש גבוה מעל גבוה כי ירושלים שלמטה הוא שם אד׳ בגימטריא היכל שהוא היכל לשם הוי׳ אשר עליו נאמר וה׳ בהיכל קדשו170 כו׳ והוא ענין חיבור ויחוד ו״ה.
However, there is a higher above the high: the Jerusalem below is the Name Ado-nai, which equals heichal (sanctuary) in numerical value, for it is the sanctuary for the Name Havayah, of which it is said, “And Havayah is in His holy sanctuary,” etc. This is the joining and union of vav-hei.
But there is a deeper level: the lower Jerusalem is also the Name Ado-nai, equal in number to heichal, “sanctuary,” the sanctuary for Havayah. It is the union of vav-hei, the lower half of the Name.




22וירושלים שלמעלה חיבור חכמה ובינה סוד חיבור ויחוד171 י״ה והוא מהפרדס ש״ח פי״ג.172 והיינו כי ירושלים פי׳ יראה שלם173174 ונודע שיש יראה תתאה ויראה עילאה
And the Jerusalem above is the joining of Chochmah and Binah, the mystery of the joining and union of yud-hei; this is from the Pardes, Sha’ar 8, chapter 13. That is, “Yerushalayim” means yirah shalem (complete awe), and it is known that there is a lower awe and a higher awe,
The Jerusalem above is the union of Chochmah and Binah, yud-hei, as the Pardes explains. Yerushalayim joins the names Yireh and Shalem, as the Midrash says, read here as yirah shalem, “complete awe,” and there is a lower awe and a higher awe.


וגם ב׳ בחי׳ שלום כמ״ש שלום שלום לרחוק ולקרוב175 שהן ב׳ בחי׳ יחודים והמשכות הנ״ל דבחי׳ י״ה הנמשך ע״י קיום מצות ל״ת [לא תעשה] ובחי׳ ו״ה הנמשך ע״י קיום מ״ע [מצות עשה] כנ״ל.
and also two levels of shalom (peace), as it is written, “Peace, peace, to the far and to the near.” These are the two levels of unions and drawings-down mentioned above: [the level of] yud-hei, drawn through fulfilling the prohibitive commandments, and [the level of] vav-hei, drawn through fulfilling the positive commandments, as mentioned above.
There are also two levels of shalom, as in “Peace, peace, to the far and to the near.” These are the two unions: yud-hei, drawn by the prohibitions, and vav-hei, drawn by the positive commandments.




23וזהו ענין יראה שלם שלמטה שבבחי׳ ו״ה ויראה שלם שלמעלה בבחי׳ י״ה ועל זה נאמר ששם עלו שבטים176 כו׳ שבעלותם בירושמ״ט [בירושלים של מטה] על ידי קיום מ״ע [מצות עשה] עלו בשניהם וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
This is the lower yirah shalem, which is in [the level of] vav-hei, and the higher yirah shalem, in [the level of] yud-hei. Of this it is said, “For there the tribes went up,” etc.: when they went up to the Jerusalem below, through fulfilling the positive commandments, they went up in both, as will be explained, G-d willing.
So there is a lower “complete awe” in vav-hei and a higher one in yud-hei. When the tribes went up to the lower Jerusalem, through the positive commandments, they rose to both, as will be explained.


ועל ירושמ״ע [ירושלים של מעלה] על זה נאמר שבטי י״ה עדות לישראל שירושלים שלמעלה זהו חיבור ויחוד י״ה ואזי נקראו ג״כ נש״י [נשמות ישראל] שבטי יה עדות לישראל.
And of the Jerusalem above it is said, “the tribes of Yah, a testimony for Israel,” for the Jerusalem above is the joining and union of yud-hei, and then the souls of Israel are also called “the tribes of Yah, a testimony for Israel.”
“The tribes of Yah, a testimony for Israel” refers to the Jerusalem above, the union of yud-hei. There the souls of Israel are called “the tribes of Yah.”


כי הנה עד״מ ענין עדות ועדים שהיא הגדה הנאמנת אין שייך אלא על דבר הנסתר ונעלם177 מעיני הכל ע״ז צריך עדות שיעידו ע״ז אבל על דבר הנגלה אין צריך ואין שייך עדות.
For, by way of analogy, testimony and witnesses, which are a trustworthy declaration, apply only to something hidden and concealed from the eyes of all; for that, testimony is needed, that they testify about it. But for something revealed, testimony is neither needed nor applicable.
Why “testimony”? Testimony is needed only for what is hidden from view; no one needs to testify about what everyone can see.




24ואפי׳ [ואפילו] על מלתא דעבידא לאגלויי ממש מיד לא הצריכה התורה עדות.178 כמ״כ [כמו כן] עד״מ פי׳ עדות לישראל179 זהו על ירושמ״ע [ירושלים של מעלה] שהוא בחי׳ י״ה הנק׳ עלמא דאתכסיא180
Even for “a matter that is bound to be revealed,” actually and immediately, the Torah did not require testimony. Likewise, by way of analogy, “a testimony for Israel” refers to the Jerusalem above, which is [the level of] yud-hei, called the hidden world (alma de’iskasya),
Even a matter that is bound to come to light needs no testimony, as the Talmud’s principle about such matters implies. So “testimony” fits the Jerusalem above, yud-hei, called “the hidden world.”


כי בחי׳ יחוד ו״ה שהוא ענין אור הנמשך בכלים זהו הנק׳ עלמא דאתגליא ולכן נק׳ ירושלים שלמטה
for [the level of] the union of vav-hei, which is light drawn into vessels, is what is called the revealed world (alma de’isgalya), and therefore it is called the Jerusalem below.
The union of vav-hei, light entering vessels, is “the revealed world,” and that is the Jerusalem below.


וזהו ענין זכרי עם ו״ה זכרי היינו שם אדני שהוא הנק׳ ירושמ״ט [ירושלים של מטה] כנ״ל כי הוא מקור לבי״ע והוא בסדר ההשתלשלות ואין שייך ע״ז עדות.
This is “My remembrance with vav-hei”: “My remembrance” is the Name Ado-nai, which is what is called the Jerusalem below, as mentioned above, for it is the source of [the worlds of] Beriah, Yetzirah and Asiyah and is within the order of the chain of descending worlds (hishtalshelus), and testimony does not apply to it.
“My remembrance with vav-hei” is the Name Ado-nai, the Jerusalem below: the source of the worlds of Beriah, Yetzirah and Asiyah, within the order of the chain of descent. What is within the order of revelation needs no testimony.


אבל י״ה נק׳ עלמא דאתכסיא שהוא למעלה מסדר ההשתלשלות ואינו נתפס כלל בשום כלי כו׳ כי לית מחשבה תפיסא ביה כלל
But yud-hei is called the hidden world, for it is above the order of the chain of descending worlds and is not grasped at all in any vessel, etc., for “no thought can grasp Him at all.”
Yud-hei, the hidden world, is above that order and fits no vessel at all, since no thought can grasp it.


ולכן על המשכת בחי׳ זו נאמר שבטי יה עדות לישראל שעם היות שאין מושג המהות ממש יש עדות ע״ז והיינו כי עדות אותיות דעות.181
Therefore, of the drawing down of this level it is said, “the tribes of Yah, a testimony for Israel”: although the essence itself is not apprehended, there is testimony about it. That is, eidus (testimony) has the letters of de’os (knowledge).
So of this level the verse says “a testimony”: though its essence cannot be grasped, there is testimony to it. The word eidus (testimony) has the same letters as de’os (knowledge), a knowledge that bears witness to what is not seen.




25ועל זה נאמר ויקם עדות ביעקב182 וכתיב ועדותי זו אלמדם.183184 ועמ״ש כה״ג [כהאי גוונא] בד״ה וידעת היום ההפרש בין ממכ״ע [ממלא כל עלמין] ובין סוכ״ע שבבחי׳ ממכ״ע [ממלא כל עלמין] נאמר ומבשרי אחזה185 אלוה אחזה ממש
Of this it is said, “He established a testimony in Yaakov,” and it is written, “and My testimony that I shall teach them.” See what is written along these lines in the discourse beginning “Know this day,” on the difference between the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin): of [the level of] memalei kol almin it is said, “From my flesh I see G-d,” actually “see,”
The Psalms speak of “a testimony in Yaakov” and “My testimony that I shall teach them.” The discourse “Know this day” describes the light that fills the worlds as something that can be “seen,” as in Job’s “from my flesh I see G-d.”


אבל בבחי׳ סכ״ע [סובב כל עלמין] נאמר ויאמינו בהוי׳186 ומ״מ נאמר וידעת היום187188 שיהיה נמשך בבחי׳ דעת ממש כו׳.
whereas of [the level of] sovev kol almin it is said, “And they believed in Havayah”; and nevertheless it is said, “Know this day,” that it should be drawn into [the level of] actual knowledge (daas), etc.
The light that encompasses the worlds, by contrast, can only be believed: “and they believed in G-d.” Yet the Torah says “Know this day,” meaning that even this should be drawn into real knowledge; this is the kind of knowing that “testimony” describes.




26ויש לבאר פי׳ עדות לישראל ע״ד אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] בנר מערבי עדות היא189 שהשכינה שורה בישראל.
One can explain the meaning of “a testimony for Israel” along the lines of what our Sages, of blessed memory, said about the western lamp: “It is testimony that the Shechinah rests in Israel.”
Another explanation of “a testimony for Israel,” based on the Talmud’s teaching about the western lamp of the Menorah: it was “testimony that the Shechinah rests in Israel.”


ופי׳ העדות הוא ע״י שהי׳ [שהיה] נותן בה שמן כמדת חברותיה ואעפ״כ [ואף על פי כן] היתה דולקת יותר הרבה מהם עד שממנה הי׳ [היה] מתחיל ובה הי׳ [היה] מסיים ה״ז [הרי זה] עדות על השראת השכינה.190
The testimony was that [the Kohen] would put oil into it in the same measure as its fellow [lamps], and nevertheless it burned much longer than they did, so that he would begin [the kindling] from it and end with it; this is testimony to the resting of the Shechinah.
The western lamp received the same amount of oil as the others, yet it burned far longer, so that the kohen began the kindling from it and finished with it. This miracle testified that the Shechinah rested among Israel.




27והרי עכ״ז [עם כל זה] ענין זה הוא עשייה גשמי׳ [גשמיים / גשמיות / גשמית] שהנר דולק יותר ואינו ערוך למהות השראת השכינה
Yet, for all that, this is a physical event, that the lamp burns longer, and it bears no comparison to the essence of the resting of the Shechinah,
The miracle itself was physical, a lamp burning longer, and bears no comparison to the resting of G-d’s presence.


שהוא גילוי אלקות ועכ״ז [ועם כל זה] הוא עדות ממש ע״זשנס זה עם היותו מעשה גשמי הוא עדות ממש על השראת השכינה אע״פ [אף על פי] שאין ערוך זה לזה.
which is a revelation of G-dliness; and nevertheless it is actual testimony to it, for this miracle, though it is a physical event, is actual testimony to the resting of the Shechinah, although the one bears no comparison to the other.
Yet it was true testimony to it. A physical sign can testify to a spiritual reality far beyond it; this prepares the reading of the mitzvos as “testimonies.”




28וכך פי׳ כאן בענין עדות לישראל ע״י שהיו עומדים צפופים ומשתחוים רווחים191192 כו׳ עדות היא ששם עלו193 בירושמ״ע [בירושלים של מעלה] כמ״ש מהרמ״א [מהר״ם אלשיך].
So too here, the meaning of “a testimony for Israel”: [the miracle] that they stood crowded together yet bowed down with ample room, etc., is testimony that “there they went up” to the Jerusalem above, as Rabbi Moshe Alshich writes.
The Mishnah lists among the miracles of the Temple that the people stood crowded together yet had ample room to bow down. That physical miracle was “testimony” that, in going up to the Jerusalem below, they had gone up to the Jerusalem above.


וכך עד״ז המצות נק׳ עדות כמ״ש בדרך עדותיך ששתי194195 והיינו שהציצית הם סימן לבחי׳ שער רישי׳ [רישיה] כעמר נקא196 כו׳
Along the same lines, the mitzvos are called “testimonies,” as it is written, “In the way of Your testimonies I rejoiced.” That is, the tzitzis are a sign of [the level of] “the hair of His head like pure wool,” etc.,
In the same way the mitzvos are called “testimonies.” The tzitzis, for example, are a sign of “the hair of His head like pure wool” in Daniel’s vision, a supernal level they correspond to.


וכן התפילין לגבי תפילין דמארי עלמא197 והסוכה למקיפי׳ [למקיפים] עליונים והרי במהותן אין ערוך זה לזה אעפ״כ [אף על פי כן] הן עדות זה לזה
and likewise the tefillin in relation to the tefillin of the Master of the world, and the sukkah to the supernal encompassing [lights]. In their essence there is no comparison between the one and the other; nevertheless they are testimony to one another,
Tefillin correspond to the “tefillin of the Master of the world,” and the sukkah to the encompassing lights above. The physical mitzvah and its spiritual counterpart are not comparable, yet the one testifies to the other.


וכמו בענין התורה שיש בה נגלה ונסתר הנה אף שהנסתרות לה׳ אלקינו רק הנגלות לנו ולבנינו198 עכ״ז [עם כל זה]
just as with the Torah, which has a revealed [part] and a hidden [part]: although “the hidden things belong to Havayah our G-d,” and only “the revealed things are for us and for our children,” nevertheless
The Torah too has a revealed part and a hidden part. “The hidden things belong to G-d,” and only the revealed things are given to us.


הנה מן הנגלות יש עדות לכל משכיל על דבר199 על הנסתרות וכמו שאנו יודעין מהגוף שהוא חי ומדבר אנו יודעין שיש לנו נפש כו׳
from the revealed things there is testimony, for everyone who “considers a matter,” about the hidden things; just as from the body, which lives and speaks, we know that we have a soul, etc.,
Even so, the revealed part testifies to the hidden part for anyone who thinks it through, just as a living, speaking body testifies that there is a soul within it.


כך מהמצות גשמיות הנגלות לנו יש עדות על פנימיותן וכמ״ש כ״ז [כל זה] במ״א ע״פ וידעת היום200 כו׳.
so from the physical mitzvos, which are revealed to us, there is testimony to their inner dimension, as all this is explained elsewhere on the verse “Know this day,” etc.
So the physical mitzvos, which we can see, testify to their inner dimension. The Alter Rebbe refers to his discourse on “Know this day” for this.




29ועד״ז יתפרש ענין עדות לישראל. פי׳ ישראל הוא בחי׳ אדם דלעילא שעל הכסא וכו׳ כנודע וכמ״ש במ״א בד״ה זכור את אשר עשה לך עמלק201 כו׳. והוא בחי׳ ו״ה שנקרא נגלות לגבי י״ה שנקרא נסתרות.
Along these lines “a testimony for Israel” will be explained. “Israel” is [the level of] the supernal Man (Adam) who is upon the throne, etc., as is known, and as is explained elsewhere in the discourse beginning “Remember what Amalek did to you,” etc. This is [the level of] vav-hei, which is called “the revealed things” in relation to yud-hei, which is called “the hidden things.”
“Israel” above is the supernal “Man” seen upon the throne in the prophet’s vision, a figure of the emotive attributes, as explained in the discourse on “Remember what Amalek did to you.” In terms of the Name, this is vav-hei, the “revealed things,” as against yud-hei, the “hidden things.”




30ואמנם עכ״ז [עם כל זה] נמשך מבחי׳ י״ה להתלבש בו״ה דהיינו ענין מוחין דז״א הנמשך בו מחו״ב [מחכמה ובינה] רק שזו ההארה אינה
Nevertheless, there is drawn from [the level of] yud-hei, to be enclothed in vav-hei, namely the intellect (mochin) of Z’eir Anpin, which is drawn into it from Chochmah and Binah; only this radiance is not
Though yud-hei is hidden, something of it is drawn into vav-hei: the mochin, the intellect, that Z’eir Anpin (the emotive attributes) receives from Chochmah and Binah. But this radiance is not as it is in its source.


כמו שהיא למעלה בבחי׳ י״ה עצמו בחי׳ ישת חשך סתרו כי נתצמצמה עד שתוכל להתלבש בבחי׳ ו״ה ועכ״ז [ועם כל זה] היא מבחי׳ י״ה ולמעלה מעלה מבחי׳ ו״ה ע״כ נק׳ עדות
as it is above, in [the level of] yud-hei itself, [the level of] “He made darkness His hiding place,” for it has been contracted until it can be enclothed in [the level of] vav-hei. Nevertheless, it is from [the level of] yud-hei, far above [the level of] vav-hei; therefore it is called “testimony,”
In yud-hei itself it is the hidden “darkness”; here it has been contracted so that it can enter vav-hei. Still, it comes from yud-hei, far above vav-hei, and so it is called “testimony.”


שהיא עדות ממש על בחי׳ הנסתרות ישת חשך סתרו דאע״פ [דאף על פי] שכמו שהן במהותן ועצמותן א״א להן להתגלות למטה מ״מ נמשך משם בחי׳ גילוי אור בישראל דלעילא עד שהוא עדות ממש על בחי׳ י״ה
for it is actual testimony to [the level of] the hidden things, “He made darkness His hiding place.” For although, as they are in their nature and essence, they cannot be revealed below, nevertheless there is drawn from there a revelation of light into the supernal Israel, so that it is actual testimony to [the level of] yud-hei.
It is true testimony to the hidden things: although they cannot be revealed below as they are, a light from them is revealed in the supernal “Israel,” and that light testifies to yud-hei.


והיינו עדות אותיות דעות בסוד אל דעות הוי׳ והוא בחי׳ הדעת הממשיך ההמשכה מבחי׳202 י״ה שהן חו״ב [חכמה ובינה] לבחי׳ ו״ה שהן בחי׳ המדות ועיין בבינוני׳ ח״א [חלק א׳] פ״ג [פרק ג׳] וע׳ באדר״ז [באדרא זוטא] דרצ״א ע״א דעת דהיא סהדותא203 כו׳
That is, eidus (testimony) has the letters of de’os (knowledge), in the mystery of “Havayah is a G-d of knowledge (de’os).” It is [the level of] Daas (knowledge), which draws the flow from [the level of] yud-hei, which are Chochmah and Binah, to [the level of] vav-hei, which are [the level of] the emotive attributes (middos). See [the Book of] the Beinonim, Part I, chapter 3, and see the Idra Zuta, folio 291, side a: “Daas, which is testimony,” etc.
Eidus (testimony) has the letters of de’os (knowledge), as in “a G-d of knowledge is Havayah.” This is Daas, which carries the flow from Chochmah and Binah (yud-hei) into the emotive attributes (vav-hei), as Tanya chapter 3 explains; the Idra Zuta calls Daas “testimony.”


וכן ג״כ בכל א׳ מישראל למטה ע״ד מ״ש ברבות (וישלח ס״פ ע״ט) בפי׳ י״ה עדות לישראל204 י״ה מעיד עליהן שהן בני אבותיהן כו׳.
So too in every one of Israel below, along the lines of what is said in the [Midrash] Rabbah (Vayishlach, end of chapter 79) on the meaning of “Yah, a testimony for Israel”: Yah testifies of them that they are the children of their fathers, etc.
The same holds for every Jew below. The Midrash reads “Yah, a testimony for Israel” as G-d’s testimony that they are their fathers’ children.


והענין כמ״ש ברבות כי תשא (ס״פ מ״ו) ע״פ ועתה ה׳ אבינו אתה205 כו׳ ובפניהם הם ניכרים שנאמר (ישעי׳ [ישעיה] ס״א [סטרא אחרא]) כל רואיהם יכירום כי הם זרע ברך206 ה׳ והיינו ע״י שיש בכל
The matter is as is said in the [Midrash] Rabbah, Ki Sisa (end of chapter 46), on the verse “And now, G-d, You are our Father,” etc.: by their faces they are recognized, as it is said (Isaiah 61), “All who see them will recognize them, that they are the seed that G-d has blessed.” That is, because there is in each
Another Midrash says that Jews are recognized by their faces, as Isaiah says, “All who see them will recognize them, that they are the seed that G-d has blessed.” This recognizable quality, the Alter Rebbe explains, comes from what is present within every Jew.


א׳ בחי׳ שם הוי׳ ממש כמ״ש במ״א בד״ה ראה אנכי207 נותן208 בחי׳ יו״ד הוא בחי׳ ביטול אליו ית׳ שלמעלה
one [the level of] the Name Havayah itself, as is explained elsewhere in the discourse beginning “See, I set before you.” [The level of] the yud is [the level of] self-nullification (bittul) toward Him, may He be blessed, which is above
In each Jew there is the Name Havayah itself. The yud in a person is bittul, self-nullification before G-d, which is above knowledge and understanding.


מדעת ושכל המושג209 וכמ״ש בבינוני׳ פרק י״ח ובחי׳ ה׳ הוא ענין התבוננות בגדולת ה׳ וב׳ בחי׳ אלו נקראו תרין ריעין דלא מתפרשין210 ונק׳ נקודה בהיכלא.
knowledge and comprehending intellect, as is written in [the Book of] the Beinonim, chapter 18; and [the level of] the hei is contemplation of the greatness of G-d. These two levels are called “two companions that never part,” and they are called “a point in a palace,”
Tanya chapter 18 explains this level of the soul’s Chochmah. The hei is contemplation of G-d’s greatness, and the two are called “two companions that never part” and “a point in a palace.”


שהה״א וההתבוננות הוא היכל לגילוי בחי׳ הביטול של היו״ד כו׳ וזהו ענין י״ה עדות לישראל כו׳ ששם עלו כו׳.211
for the hei, contemplation, is a palace for the revelation of [the level of] the self-nullification of the yud, etc. This is “Yah, a testimony for Israel,” etc., “for there they went up,” etc.
The hei, contemplation, is the “palace” in which the yud’s self-nullification is revealed. This is “Yah, a testimony for Israel”: yud-hei shining in every Jew.




31וזהו הנמשך ומתגלה212 ע״י קיום מצות ל״ת [לא תעשה] שענינם בחי׳ אתכפיא וביטול וזהו ששם עלו כו׳ להודות לשם213 הוי׳.
This is what is drawn down and revealed through fulfilling the prohibitive commandments, whose nature is [the level of] subjugation (iskafya) and self-nullification. This is “for there they went up,” etc., “to give thanks (lehodos) to the Name of Havayah.”
This light of yud-hei is drawn down through the prohibitions, whose nature is subjugation and self-nullification. This is why the verse ends “to give thanks (lehodos) to the Name of Havayah.”


כי פי׳ להודות היינו בבחי׳ הודאה וביטול לבחי׳ שלמעלה מההשגה מה דלית מח״ת [מחשבה תפיסא] ביה כלל.
For “lehodos” means in [the manner of] acknowledgment (hoda’ah) and self-nullification toward [the level] that is above apprehension, that which “no thought can grasp at all.”
Lehodos is read as hoda’ah, “acknowledgment”: bowing to what is beyond understanding, which no thought can grasp.




32וכנודע שיש הפרש בין ברכה להודאה דהברכה ענינו ההמשכה בבחי׳ גילוי. אבל הודאה היינו בבחי׳ שלמעלה מהשגה וגילוי וכמ״ש סד״ה יהודה אתה יודוך אחיך214 ובסידור בביאור ע״פ אתה הצבת כל גבולות ארץ215 כו׳
As is known, there is a difference between blessing (berachah) and acknowledgment (hoda’ah): blessing is a drawing down in a revealed way, whereas acknowledgment is toward [the level] that is above apprehension and revelation, as is explained at the end of the discourse beginning “Yehudah, you, your brothers shall acknowledge,” and in the Siddur, in the explanation on “You established all the boundaries of the earth,” etc.
Blessing (berachah) means drawing something down into revelation; acknowledgment (hoda’ah) means bowing to what is beyond grasp and revelation. The Alter Rebbe refers to his discourse “Yehudah, you, your brothers shall acknowledge,” and to the Siddur’s explanation of “You established all the boundaries of the earth.”


ע״ש ועד״ז הוא ההפרש ג״כ בין מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] דמ״ע [דמצות עשה] שהן בבחי׳ ו״ה בחי׳ רמ״ח אברים שהאור נמשך בבחי׳ גילוי בתוך הכלי.
See there. Along these lines is also the difference between the positive commandments and the prohibitive commandments: the positive commandments, which are in [the level of] vav-hei, [the level of] the 248 limbs, where the light is drawn in a revealed way into the vessel,
The same difference separates the positive commandments from the prohibitions. The positive commandments belong to vav-hei, the 248 limbs, where light enters a vessel openly.


זהו כמו בחי׳ ברכה ולכן מברכים על הרבה מ״ע [מצות עשה]. אבל בחי׳ ל״ת [לא תעשה] שהן בבחי׳ י״ה עלמא דאתכסיא אינו נתפס בשום השגה רק בבחי׳ הודאה.
are like [the level of] blessing, and therefore one recites a blessing over many positive commandments. But [the level of] the prohibitions, which are in [the level of] yud-hei, the hidden world, is not grasped in any apprehension, only in [the manner of] acknowledgment.
So they are like blessing, which is why many positive commandments are preceded by a blessing. The prohibitions belong to yud-hei, the hidden world, which no understanding can hold, and so they are like acknowledgment.




33ולכן אין בה קום ועשה להיות בבחי׳ כלי כ״א בבחי׳ לא. וזהו שבטי יה עדות לישראל להודות לשם הוי׳ שבבחי׳ זו אין שייך רק הודאה216 כו׳.
Therefore there is in it no “arise and do” that would be [in the manner of] a vessel, but only [the mode of] “no.” This is “the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah”: at this level only acknowledgment applies, etc.
That is why a prohibition has no “arise and do,” no deed that would be a vessel; it is only a “no.” And so the verse says of “the tribes of Yah” that they “give thanks” (acknowledge): at that level only acknowledgment fits.


ובכ״ז [ובכל זה] יובן ג״כ הטעם דע״י אתכפיא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא217218 כי זו היא בחי׳ ומדרגת הל״ת [הלא תעשה] שהוא בחי׳ ולא תחללו219 כו׳
With all this one will also understand the reason why through the subjugation of the sitra achra “the glory of the Holy One, blessed be He, rises above”: for this is the level and rank of the prohibitions, which is [the level of] “And you shall not profane,” etc.:
This also answers the question raised at the start of section 2: why subduing the other side raises G-d’s glory. Subduing it is the service of the prohibitions, “you shall not profane,” not making a void.


להיות עוצם עיניו מראות ברע220 וכו׳ וכן בשאר כל החושים וכן בפנימית המדות שלא להמשך אחר התאות ואהבות גופנים אשר לא לה׳ המה.
to be one who “shuts his eyes from looking upon evil,” etc., and likewise with all the other senses, and likewise in the inner dimension of the emotive attributes, not to be drawn after cravings and bodily loves, which “are not G-d’s.”
In practice this means closing one’s eyes to evil, restraining all the senses, and, inwardly, not following the cravings and bodily loves that “are not G-d’s.”




34וכן בשאר כל המדות כנודע ומבואר בספרים הרי כ״ז [כל זה] הוא ענין להסיר הכיסוי המסתיר ומונע אור קדושת ה׳ ומעורר וממשיך מבחי׳ יו״ד ה״י בחינת הנסתרות לה׳ אלקינו221 ישת חשך סתרו222 שלמעלה ממ״ע [ממצות עשה] כנ״ל:
And likewise with all the other attributes, as is known and explained in the books. All this is to remove the covering that conceals and holds back the light of G-d’s holiness, and it arouses and draws down from [the level of] yud-hei, [the level of] “the hidden things belong to Havayah our G-d,” “He made darkness His hiding place,” which is above the positive commandments, as mentioned above.
The same applies to all the emotive attributes, as the books of Chassidus explain. All this removes the covering that hides G-d’s holy light, and so draws down from yud-hei, the hidden things, “He made darkness His hiding place,” which is higher than the positive commandments.




35קיצור. ששם עלו כו׳ בבחי׳ כעיר שחוברה223 כו׳. ירושמ״ט [ירושלים של מטה] בחי׳ ה׳ אחרונה וירושמ״ע [וירושלים של מעלה] ה׳ ראשונה
Summary. “For there [they] went up,” etc., in [the manner of] “a city that is joined,” etc. The Jerusalem below is [the level of] the final hei, and the Jerusalem above is the first hei.
A summary of section 4. “For there they went up” refers to “a city that is joined”: the Jerusalem below is the final hei of the Name and the Jerusalem above is the first hei.


וזהו ענין שבטים שבטי224 י״ה. עדות לישראל כי היא עלמא דאתכסיא ע״כ ע״ז שייך עדות.
This is “the tribes, the tribes of Yah.” “A testimony for Israel,” since it is the hidden world; therefore testimony applies to it.
“The tribes of Yah, a testimony for Israel” refers to the hidden world, and testimony applies only to what is hidden.


וכן המצות נק׳ בדרך עדותיך225 תפילין על תפילין דמארי עלמא226 כן גם בעלמא דאתגליא מאיר בחי׳ עדות אותיות דעות מבחי׳ עלמא דאתכסי׳
Likewise the mitzvos are called “the way of Your testimonies”: tefillin [testify] to the tefillin of the Master of the world. So too in the revealed world there shines [the level of] testimony, which has the letters of “knowledge,” from [the level of] the hidden world;
The mitzvos are “testimonies,” such as tefillin to the tefillin of the Master of the world. In the revealed world there shines a “testimony,” a knowledge (de’os), of the hidden world.


וכן גם בנפש האדם מאיר בחי׳ י״ה. (ופי׳ להודות כי ברכה והודאה זהו כענין מ״ע [מצות עשה] ומצות ל״ת [לא תעשה]):
and so too in the soul of man [the level of] yud-hei shines. (And the meaning of “to give thanks”: blessing and acknowledgment are like the positive commandments and the prohibitive commandments.)
Yud-hei also shines in the human soul. The closing note recalls that blessing and acknowledgment correspond to the positive commandments and the prohibitions.




Section 5 · ¶36–44
The double “Mishkan”: eileh and the Mishkan of the Testimony
36ה וזהו אלה פקודי המשכן משכן העדות.227 כפל לומר ב״פ [ב׳ פעמים] משכן והם ב׳ בחי׳ הנ״ל דירושלים שלמטה ובחי׳ כעיר שחוברה לה כו׳ והיינו שע״י מ״ע [מצות עשה] נעשה בחי׳ יחוד ו״ה דהוי׳.
5. This is [the meaning of] “These are the accounts of the Mishkan, the Mishkan of the Testimony.” It doubles [the word], saying “Mishkan” twice, and these are the two levels mentioned above: [the level] of the Jerusalem below, and [the level of] “a city that is joined to it,” etc. That is, through the positive commandments there comes about [the level of] the union of vav-hei of Havayah.
Section 5 returns to the opening verse and answers the first question, why “Mishkan” is said twice. The two Mishkans are the two levels just explained: the Jerusalem below and the Jerusalem above; the first, the union of vav-hei, is brought about by the positive commandments.


וזהו בחי׳ משכן סתם ושכנתי בתוכם228 בחי׳ השראת השכינה ה׳ תתאה השוכן אתם229 ויחודה עם בחי׳ הוא״ו וכענין קדוש בוי״ו
This is [the level of] the Mishkan without qualification, “and I will dwell within them,” [the level of] the resting of the Shechinah, the lower hei, “which dwells with them,” and its union with [the level of] the vav, as in [the teaching] “kadosh (holy) with a vav,”
The plain “Mishkan” is the dwelling of the Shechinah, the lower hei, “which dwells with them,” and its union with the vav. This is called “kadosh with a vav”: holiness that is drawn down.


שהוא המשכת הארה מבחי׳ קדש העליון והוא נמשך ע״י רמ״ח מ״ע [מצות עשה] ואח״כ משכן העדות הוא בחי׳ י״ה
which is the drawing down of a radiance from [the level of] the supernal Kodesh (holiness); this is drawn through the 248 positive commandments. And then “the Mishkan of the Testimony” is [the level of] yud-hei,
That drawing down is a radiance from the supernal Kodesh (the higher holiness), brought down by the 248 positive commandments. The “Mishkan of the Testimony” is a second, higher level, yud-hei.


וזהו ג״כ ענין קדש העליון מה שלמעלה מבחי׳ קדוש בוי״ו עמ״ש מזה בד״ה צאינה וראינה230 בנות ציון231 והוא הנמשך ע״י מל״ת [מצות לא תעשה].
and this too is the supernal Kodesh, that which is above [the level of] “kadosh with a vav”; see what is written on this in the discourse beginning “Go out and see, O daughters of Zion.” And it is drawn through the prohibitive commandments.
The Mishkan of the Testimony is the supernal Kodesh itself, above “kadosh with a vav,” and it is drawn down by the prohibitions. The Alter Rebbe refers to the discourse “Go out and see, O daughters of Zion” for this.




37וביאור הדברים הנה פי׳ אלה פקודי לשון אלה הוא כמ״ש שאו מרום עיניכם232 וראו מי ברא אלה.
The explanation of the matter: the meaning of “These (eileh) are the accounts”: the word eileh is as it is written, “Lift up your eyes on high and see: Who (mi) created these (eileh)?”
Now the first word of the verse, eileh, “these.” Isaiah’s “Lift up your eyes on high and see: Who created these?” pairs eileh with mi, “who.”


כי אלה הוא לשון גילוי ומי הוא לשון נסתר דקיימא לשאלה מי הוא זה ואיזהו שלא נודע מהותו.233
For eileh is a term of revelation, and mi is a term of the hidden, which stands as a question, “Who is this, and which is it?”, whose essence is not known.
Eileh, “these,” points at something visible; mi, “who,” is a question about what is unknown. As the Zohar puts it, mi “stands as a question”: its essence is not known.




38והענין כי אלה הוא בחי׳ המדות שנק׳ והנגלות כנ״ל ונמשכים ונולדים מן השכל וההתבוננו׳ [וההתבוננות] הוא בחי׳ בינה אם הבנים234235 שנק׳ מי236 וכנודע בפי׳ לך ה׳ הגדולה והגבורה וגו׳
The matter is that eileh is [the level of] the emotive attributes (middos), which are called “the revealed things,” as mentioned above, and which are drawn and born from the intellect and contemplation, which is [the level of] Binah (understanding), “the mother of the children,” called mi, as is known from the explanation of “Yours, G-d, is the greatness and the might,” etc.,
Eileh is the emotive attributes, the “revealed things,” born from intellect and contemplation, which is Binah, “the mother of the children,” called mi. The verse “Yours, G-d, are the greatness and the might” lists those attributes.


שהן ששה מדות וכולם בטלים במקור׳ [במקורה] לך ה׳ כו׳ אותיות לך הם נש״ב [נ׳ שערי בינה] שהוא בחי׳ מי ברא אלה
which are six attributes, and all of them are nullified in their source, “Yours (lecha), G-d,” etc. The letters of lecha are the fifty gates of Binah, which is [the level of] “Who created these.”
The verse names six attributes, all nullified in their source, “Yours (lecha).” The letters of lecha (lamed, chaf) equal 50, the fifty gates of Binah, which is mi, the source of eileh.


והנה נקראו הששה מדות אלה237 כי כל מדה כלולה מכל הששה עולה מספר ל״ו שהוא בגימט׳ [בגימטריא] אלה
The six attributes are called eileh because each attribute is comprised of all six, which comes to the number 36, which is the numerical value of eileh.
Each of the six attributes includes all six, making 36, the numerical value of eileh (alef 1, lamed 30, hei 5).


וגם אלה אותיות לאה238 שילדה ששה בנים הם ששה מדות הנ״ל נמצא אלה הוא בחי׳ וא״ו דשם הוי׳ דהיינו ששה מדות שכל אחד כלול מששה.239
Also, eileh has the letters of Leah, who bore six sons, which are the six attributes mentioned above. It follows that eileh is [the level of] the vav of the Name Havayah, that is, the six attributes, each one comprised of six.
Eileh also has the letters of Leah, who bore six sons, the six attributes. So eileh is the vav of the Name, whose numerical value is six: six attributes, each made of six.




39וזהו ענין ששה סדרי משנה שהן בחי׳ הששה מדות העליונות למעלה ולמטה מלובשים בשיתא סדרי משנה זרעים מועד כו׳.
This is [the meaning of] the six orders of the Mishnah, which are [the level of] the six supernal attributes above, and below they are enclothed in the six orders of the Mishnah, Zeraim, Moed, etc.
The six orders of the Mishnah correspond to the six supernal attributes: above they are the attributes, and below they are clothed in the six orders, Zeraim, Moed and the rest.


וכל סדר כלול מן כל הששה כי הרי סדר זרעים כלול גם מדינים דסדר מועד ושאר הסדרים וכן סדר מועד כלול מכולם וכן שאר הסדרים ועי״ז עולה מספר אלה.
Each order is comprised of all six: the order of Zeraim also includes laws of the order of Moed and of the other orders, and likewise the order of Moed includes all of them, and so too the other orders; and through this the number of eileh is reached.
Each order also contains laws belonging to the others, so each order contains all six, and together they also make 36, eileh.




40וזהו אלה פקודי המשכן. פי׳ פקודי הוא כמו ענין ופקדת נוך240 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] חייב אדם לפקוד241 את אשתו שהיחוד נק׳ פקידה.
This is “These are the accounts (pekudei) of the Mishkan.” Pekudei is as in “and you shall visit (ufakadta) your dwelling,” and as our Sages, of blessed memory, said, “A man is obligated to visit (lifkod) his wife,” for union is called pekidah.
Now the word pekudei. It is read in the sense of pekidah, “visiting,” as in Job’s “you shall visit your dwelling” and the Talmud’s “a man is obligated to visit his wife,” both of which refer to marital union. So pekudei means union.


ופי׳ פקודי המשכן שהמשכן הוא בחי׳ ה״א אחרונה דשם ה׳ כנ״ל הנק׳ שכינה והיא מקור ושרש נש״י [נשמות ישראל] ולהיות פקודי המשכן בחי׳ יחוד
The meaning of “the pekudei of the Mishkan”: the Mishkan is [the level of] the final hei of the Name Havayah, as mentioned above, which is called the Shechinah, and it is the source and root of the souls of Israel. For there to be “the pekudei of the Mishkan,” [the level of] the union
The Mishkan is the final hei of the Name, the Shechinah, the source of the souls of Israel. Its “pekudei” is its union with the vav.


ו״ה הוא ע״י בחי׳ אלה שית סדרי משנה שע״י עסק התורה שבבחי׳ ו׳ נעשה יחוד ו״ה והוא בחי׳ יחוד קוב״ה [קודשא בריך הוא] ושכינתי׳ שנעשה ע״י עסק התורה
of vav-hei, is through [the level of] eileh, the six orders of the Mishnah: for through Torah study, which is in [the level of] the vav, the union of vav-hei comes about. This is [the level of] the union of the Holy One, blessed be He, and His Shechinah, which comes about through Torah study,
That union is brought about by eileh, the six orders of the Mishnah: Torah study, which belongs to the vav, unites vav with hei. This is the union of “the Holy One, blessed be He, and His Shechinah,” brought about by Torah study.


כי פי׳ קוב״ה [קודשא בריך הוא] היינו קדוש בוא״ו מה שנמשך הארה מבחי׳ קדש העליון להיות מאיר בבחי׳ ממכ״ע [ממלא כל עלמין] הנק׳ שכינה
for “the Holy One, blessed be He” (Kudsha Brich Hu) means “kadosh with a vav”: that a radiance is drawn from [the level of] the supernal Kodesh to shine in [the level of] the light that fills all worlds (memalei kol almin), which is called the Shechinah.
“The Holy One, blessed be He” means “kadosh with a vav,” holiness drawn down from the supernal Kodesh to shine in the light that fills the worlds, which is called the Shechinah.


(וכמ״ש פי׳ וענין יחוד זה באריכות ע״פ ששים המה מלכות242243 כו׳ ע״ש) וכן גם ע״י שאר כל רמ״ח מ״ע [מצות עשה] נעשה יחוד זה ונקרא ג״כ אלה.244
(As the meaning and nature of this union is explained at length on the verse “There are sixty queens,” etc.; see there.) Likewise, through all the rest of the 248 positive commandments this union comes about, and it too is called eileh,
The Alter Rebbe refers to the discourse on “There are sixty queens” for a fuller account of this union. All the other positive commandments bring about the same union and are also called eileh.


כמ״ש אלה המצות245 וכתיב אלה העדות והחוקים246 וכמ״ש אלה מועדי247 הוי׳. וע׳ ברבות ר״פ ויקהל.
as it is written, “These are the commandments,” and it is written, “These are the testimonies and the statutes,” and as it is written, “These are the appointed festivals of G-d.” See the [Midrash] Rabbah at the beginning of Parshas Vayakhel.
So the Torah says “These are the commandments,” “These are the testimonies and the statutes,” and “These are the appointed festivals of G-d.”


וז״ש [וזהו שכתוב] פקודי לשון רבים כי ע״י כל מצוה מרמ״ח מ״ע [מצות עשה] נמשך בחי׳ יחוד לפי בחי׳ המצוה ההיא ושרשה למעלה.
This is why it says pekudei, in the plural: for through each mitzvah of the 248 positive commandments [the level of] union is drawn down, according to [the level of] that mitzvah and its root above.
That is why pekudei is plural: each of the 248 positive commandments brings about its own union, according to that mitzvah and its root above.




41וז״ש [וזהו שכתוב] ברבות באיכה ע״פ על אלה אני בוכיה248 על ביטול תורה הה״ד [הדא הוא דכתיב] אלה החוקים והמשפטים.249
This is what is said in the [Midrash] Rabbah on Eichah, on the verse “For these (eileh) I weep”: “For the neglect of Torah, as it is written, ‘These are the statutes and the judgments’;
The Midrash on Lamentations reads “For these (eileh) I weep” as weeping for the neglect of Torah, since the Torah says “These are the statutes and the judgments.”


על ביטול קרבנות הה״ד [הדא הוא דכתיב] אלה תעשו לה׳ במועדיכם250 דהיינו כי ע״י כ״ז [כל זה] נמשך בחי׳ אלה פקודי המשכן בחי׳ ההמשכה מסוכ״ע בממכ״ע [בממלא כל עלמין] שזהו הנק׳ אלה.
for the cessation of the offerings, as it is written, ‘These you shall offer to G-d on your appointed festivals.’” That is, through all these there is drawn [the level of] “These are the accounts of the Mishkan,” [the level of] the drawing down from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin), which is what is called eileh.
It also reads it as weeping for the cessation of the offerings, since the Torah says “These you shall offer to G-d on your festivals.” Torah and offerings draw down “These are the accounts of the Mishkan,” the light that encompasses the worlds into the light that fills them.




42ולכן בחורבן בהמ״ק [בית המקדש] נאמר על אלה אני בוכיה251 היינו על הסתלקות האור והגילוי הנקרא אלה כו׳
Therefore, at the destruction of the Holy Temple it is said, “For these (eileh) I weep”: that is, for the withdrawal of the light and revelation that is called eileh, etc.,
So at the destruction of the Temple the verse says “For these I weep”: the weeping is over the withdrawal of the revealed light called eileh.


שחזר למקורו בבחי׳ העלם וכמ״ש בזח״א [בזהר חלק א] ויגש דף ר״י [רבינו יצחק] ע״א בגין דוי״ו אתרחק ואסתלק מינה וכדין רחל מבכה252253 כו׳ ע״ש.
which returned to its source, in [a state of] concealment, as is written in the Zohar, Part I, Vayigash, folio 210, side a: “Because the vav went far off and withdrew from her, then ‘Rachel weeps,’” etc. See there.
That light returned to its hidden source. The Zohar says that when the vav withdrew from the hei, “Rachel weeps,” Rachel being the Shechinah bereft of her union.




43וכ״ז [וכל זה] הוא בחי׳ משכן סתם והוא אותיות ו״ה שנק׳ והנגלות וזהו אלה לשון התגלות כדלעיל.
All this is [the level of] the Mishkan without qualification, which is the letters vav-hei, called “the revealed things”; and this is eileh, a term of revelation, as above.
All this, eileh and its union, is the plain Mishkan: vav-hei, the “revealed things,” and eileh is a word of revelation.


אבל משכן העדות הוא בחי׳ משכן דלעילא בבחי׳ ירושלים שלמעלה דהיינו בחי׳ י״ה שנק׳ נסתרות כנ״ל
But “the Mishkan of the Testimony” is [the level of] the supernal Mishkan, in [the level of] the Jerusalem above, that is, [the level of] yud-hei, which is called “the hidden things,” as mentioned above.
The Mishkan of the Testimony is the higher Mishkan, the Jerusalem above, yud-hei, the “hidden things.”


ולכך נק׳ משכן העדות דעדות שייך על הנסתרות דוקא כנ״ל וכמ״ש לעיל בפי׳ שבטי י״ה עדות לישראל254 ויחוד זה די״ה הוא ע״י המל״ת [המצות לא תעשה] ששרשן מבחי׳ י״ה כנ״ל
Therefore it is called “the Mishkan of the Testimony,” for testimony applies specifically to the hidden things, as mentioned above, and as explained above on the meaning of “the tribes of Yah, a testimony for Israel.” And this union of yud-hei is through the prohibitive commandments, whose root is from [the level of] yud-hei, as mentioned above.
That is why it is called the Mishkan of the Testimony: testimony belongs to what is hidden, as explained on “the tribes of Yah, a testimony for Israel.” The union of yud-hei is brought about by the prohibitions, which are rooted there.


(ושני בחי׳ אלו הוא בחי׳ שכינתא תתאה ושכינתא עלאה255256 ועמ״ש מזה ע״פ שה״ש [שיר השירים]257 כו׳ שהם ב׳ בחי׳ מס״נ [מסירות נפש] דק״ש [דקריאת שמע] באחד ובכל נפשך258 וכמו שיתבאר ג״כ לקמן דפסוק ראשון דק״ש [דקריאת שמע] הוא בחי׳ משכן העדות ופסוק ואהבת הוא בחי׳ משכן סתם):
(These two levels are [the levels of] the lower Shechinah and the upper Shechinah. See what is written on this on the verse “The Song of Songs,” etc.: they are the two levels of self-sacrifice (mesirus nefesh) in the Shema, in “One” and in “with all your soul.” And as will also be explained below, the first verse of the Shema is [the level of] “the Mishkan of the Testimony,” and the verse “And you shall love” is [the level of] the Mishkan without qualification.)
The two Mishkans are the lower and upper Shechinah. They correspond to the two kinds of self-sacrifice in the Shema, in “One” and in “with all your soul”; later the maamar will show that the first verse of the Shema is the Mishkan of the Testimony and “And you shall love” is the plain Mishkan.




44קיצור. ענין אלה מי. ברא אלה.259 וא״ו מדות הכלולים מוא״ו. קדוש בוי״ו ש״ס [ששה סדרי משנה] משנה. אלה המצות260 זהו פקודי המשכן יחוד ו״ה וזהו על אלה אני בוכיה.261 ומשכן העדות זהו בחי׳ י״ה:
Summary. Eileh and mi: “created these.” The vav: the attributes, each comprised of six. “Kadosh with a vav”; the six orders of the Mishnah. “These are the commandments”: this is “the accounts of the Mishkan,” the union of vav-hei, and this is “For these I weep.” And “the Mishkan of the Testimony” is [the level of] yud-hei.
A summary of section 5: eileh and mi (“Who created these”); the vav as the six attributes each made of six; “kadosh with a vav” and the six orders of the Mishnah; “These are the commandments” as the union of vav-hei, whose loss is “For these I weep”; and the Mishkan of the Testimony as yud-hei.




Section 6 · ¶45–51
Eidus as adi: the crowns, eternity, and “at the word of Moshe”
45ו והנה להבין מעט עוד בפי׳ וענין משכן העדות ועדות לישראל262 הנה מלבד הפירוש הנז״ל [הנזכר לעיל] שהוא לשון עדות לפי שהוא בחי׳ עלמא דאתכסיא יש עוד טעם למה שנק׳ עדות.
6. Now, to understand a little more of the meaning and nature of “the Mishkan of the Testimony” and “a testimony for Israel”: besides the explanation mentioned above, that it is a term of testimony because it is [the level of] the hidden world, there is another reason why it is called eidus.
Section 6 offers a further reason why the Mishkan is called “of the Testimony” (eidus) and Israel “a testimony,” beyond the reason already given, that testimony applies to the hidden world.


ויובן בהקדים תחלה ענין הפסוק (ביחזקאל סי׳ י״ו ז׳) רבבה כצמח השדה נתתיך ותרבי ותגדלי ותבואי בעדי עדיים263 והביא רש״י [רבי שלמה יצחקי] שם ב׳ פירושים.264
This will be understood by first explaining the verse (in Ezekiel, chapter 16[, verse] 7), “I made you myriads, like the growth of the field, and you increased and grew and came with adi adayim.” Rashi there brings two explanations.
The new reason comes from Ezekiel’s description of Israel in Egypt: “like the growth of the field… you came with adi adayim.” Rashi gives two meanings of adi adayim.


הא׳ לשון עד כמו בטחו בה׳ עדי עד265 (בישעי׳ [בישעיה] סי׳ כ״ו) השני לשון עדי דהיינו ענין קישוטים266
The first: a term of ad, as in “Trust in G-d forever and ever (adei ad)” (in Isaiah, chapter 26). The second: a term of adi, that is, ornaments,
The first meaning is “eternity,” as in “Trust in G-d forever and ever (adei ad).” The second is “ornaments.”


כמו את עדים מהר חורב267268 שארז״ל [שאמרו רבותינו זכרונם לברכה] (פ״ט דשבת דפ״ח ע״א) שהן שני כתרים שקשרו להן אחד כנגד נעשה וא׳ כנגד נשמע.
as in “their ornaments (edyam) from Mount Chorev,” which our Sages, of blessed memory, said (chapter 9 of Shabbos, folio 88, side a) are the two crowns that were tied on them, one for “we will do” and one for “we will hear.”
The ornaments are those of “their ornaments from Mount Chorev,” which the Talmud explains as the two crowns placed on each Jew at Sinai, one for “we will do” and one for “we will hear.”


ופי׳ כצמח השדה היינו עד״מ צמח השדה שלא יצמח כ״א אחר ביטולו והתכללותו בכח הצומח והוא ענין רקבון הגרעין שנעשה בחי׳ אין ונכלל בכח הצומח ואח״כ
The meaning of “like the growth of the field”: by way of analogy, the growth of the field sprouts only after its nullification and its inclusion in the power of growth. This is the rotting of the seed, which becomes [the level of] nothing (ayin) and is included in the power of growth; and afterwards
“Like the growth of the field”: a plant sprouts only after the seed rots and loses its form, becoming “nothing” and merging into the soil’s power of growth.


יצמיח בו כח הצומח והטעם הוא לפי שלא יוכל להיות התהוות יש מיש כ״א כאשר יבא בחי׳ היש לבחי׳ הביטול באין תחלה (ועמ״ש מזה בת״א [בתורה אור] בד״ה קחו מאתכם תרומה).269
the power of growth makes it grow. The reason is that something cannot come into being from something, but only when [the level of] the something first comes to [the level of] nullification, into nothing. (See what is written on this in Torah Ohr, in the discourse beginning “Take from among you an offering.”)
Only then does the power of growth make it sprout. The principle is that a new “something” cannot come from an existing something; it must first be reduced to nothing. The Alter Rebbe refers to the Torah Ohr discourse “Take from among you an offering.”


וכך יובן בכנס״י [בכנסת ישראל] בגלות מצרים שהיו משועבדים שם בתכלית שזהו כמשל רקבון הגרעין והיינו בחי׳ לב נשבר ונדכה270 עד שנעשו בבחי׳ אין ועי״ז אח״כ ותרבי ותגדלי ותבואי ותגדלי ע״ד
So it will be understood with the Community of Israel in the exile of Egypt, where they were utterly enslaved, which is like the analogy of the rotting of the seed: that is, [the level of] “a broken and crushed heart,” until they became [the level of] nothing. Through this, afterwards, “you increased and grew and came”: “and grew,” in the manner of
So it was with Israel in Egypt: the harsh enslavement was like the seed rotting, bringing them to a broken and crushed heart, to “nothing.” Through this they afterwards “increased and grew,” and “grew” here means becoming great.


כי מי גוי גדול כו׳ וכמ״ש ברבות ר״פ לך לך271 ע״פ ואעשך לגוי גדול272 אותה אומה שכתוב בה
“For which is a great nation,” etc., as is said in the [Midrash] Rabbah at the beginning of Parshas Lech Lecha, on the verse “And I will make you a great nation”: “That nation of which it is written,
That greatness is the one in “For which is a great nation.” The Midrash on G-d’s promise to Avraham, “I will make you a great nation,” says that this means the nation of which it is written “For which is a great nation.”


כי מי גוי גדול273 אעמיד ממך והיינו כמ״ש כי חלק274275 הוי׳ עמו שנאמר בו גדול276 הוי׳ כו׳.
‘For which is a great nation,’ I will raise up from you.” That is, as it is written, “For G-d’s portion is His people,” of whom it is said, “Great is G-d,” etc.
Israel are “great” because they are G-d’s portion, and of G-d it is said, “Great is G-d.”




46וזהו וקרבתנו מלכנו לשמך הגדול.277 גם ע״ד מ״ש בד״ה ויהי בשלח פרעה278279 שמבררים בחי׳ הנצוצי׳ [הנצוצין / הנצוצים] שנפלו מעולם התהו מה שלקח הבכורה מעשו שנק׳ בנו הגדול280 כו׳ וע״ד והאופנים ברעש גדול281 וכמ״ש במ״א בד״ה האזינו השמים.282283284
This is [the meaning of] “And You have brought us near, our King, to Your great Name.” Also, along the lines of what is explained in the discourse beginning “And it was when Pharaoh sent,” that they refine [the level of] the sparks that fell from the World of Tohu, [namely] the taking of the birthright from Esav, who is called “his elder (gadol) son,” etc.; and along the lines of “And the Ofanim, with a great noise,” as is explained elsewhere in the discourse beginning “Listen, O heavens.”
This greatness is what the morning prayer asks for: “And You have brought us near, our King, to Your great Name.” It also connects with the refining of the sparks that fell from the World of Tohu, as Yaakov took the birthright from Esav, called “his great son,” and with the angels called Ofanim, who praise “with a great noise”; for these the Alter Rebbe refers to his discourses on “And it was when Pharaoh sent” and “Listen, O heavens.”




47ותבואי בעדי עדיים שזכו לקבלת התורה שעז״נ [שעל זה נאמר] בעטרה שעטרה לו אמו285 ביום חתונתו וקשרו להם ג״כ שני כתרים כו׳ כנ״ל.
“And you came with adi adayim”: that they merited to receive the Torah, of which it is said, “with the crown with which his mother crowned him on the day of his wedding”; and two crowns were also tied on them, etc., as mentioned above.
“You came with adi adayim” means that they merited to receive the Torah, of which the Song says “with the crown with which his mother crowned him on his wedding day,” and at which the two crowns were tied on them.


והענין כי העטרה הוא בחי׳ מקיף דהיינו מה שאינו יכול לבוא בהתגלות בהשגת המהות והוא
The matter is that the crown is [the level of] an encompassing (makif) [light], that is, what cannot come into revelation in apprehension of its essence; and it is
A crown rests above the head, not inside it; so a crown stands for an encompassing light (makif), which cannot be revealed or grasped from within.


בחי׳ ישת חשך סתרו בחי׳ רעוא דכל רעוין286287 אנכי מי שאנכי288 סתימא דכ״ס [דכל סתימין]289 נורא תהלות290 דלא ידע ליה בר איהו291 שמשם נמשך להם הארה
[the level of] “He made darkness His hiding place,” [the level of] “the Will of all wills,” “Anochi, who I am,” “the Concealed of all concealed,” “awesome in praises,” “whom none knows but He,” from where a radiance was drawn to them.
Its source is the hidden level, “He made darkness His hiding place,” described with the Zohar’s names for what is beyond grasp: “the Will of all wills,” the Concealed of all concealed, “whom none knows but He.” From there a radiance was drawn to Israel at Sinai.


והוא כמש״ל [כמה שכתוב לעיל] בענין הל״ת [הלא תעשה] שעל ידם נמשך מבחי׳ י״ה הנק׳ נסתרות וע״כ נק׳ משכן העדות לשון עדי וקישוט כמו עדי עדיים.
This is as explained above concerning the prohibitions, through which there is drawn down from [the level of] yud-hei, called “the hidden things.” Therefore it is called “the Mishkan of the Testimony (eidus),” a term of adi, ornament, as in adi adayim.
This is the level drawn down by the prohibitions, yud-hei, the hidden things. So eidus, in “the Mishkan of the Testimony,” is also adi, ornament, as in adi adayim.




48וגם הוא לשון נצחיות כמו עדי עד כי בחי׳ כתרים הנ״ל הם המשכת א״ס ב״ה והרי בחי׳ א״ס כשמו כן הוא למעלה עד אין קץ
It is also a term of eternity, as in adei ad, for [the level of] the crowns mentioned above is a drawing down of the Infinite One (Ein Sof), blessed be He, and [the level of] Ein Sof is as its name: it is above, without end,
Adi also means eternity. The crowns are a drawing down of Ein Sof, the Infinite, which, as its name says, has no end above.


וכמאמר הכל ירוממוך סלה292293 שיש עליות אין קץ בהשגת אלקות כי בכל מקום שנאמר נצח סלה ועד אין לו הפסק (וע׳ בזהר פ׳ ויקרא דף כ׳ סע״א [סוף עמוד א] מענין סלה ובמק״מ [ובמקדש מלך] שם)
as in the saying, “All shall exalt You, Selah,” for there are endless ascents in the apprehension of G-dliness; for “wherever it says netzach, selah or va’ed, it has no interruption.” (See the Zohar, Parshas Vayikra, folio 20, end of side a, on the matter of selah, and the Mikdash Melech there.)
So the prayer says “All shall exalt You, Selah”: there are endless ascents in grasping G-dliness, for the Talmud says that “selah” means without interruption. The Alter Rebbe refers to the Zohar on Vayikra and its commentary Mikdash Melech on “selah.”


והיינו שזכו294 לבחי׳ הנצחיות, וגם בפי׳ עדי עדיים י״ל [יש לומר] שנכלל ג״כ לשון עד הפשוט כמו עד פה295 תבוא296 (באיוב סי׳ ל״ח)
That is, they merited [the level of] eternity. Also, in the meaning of adi adayim, it may be said that the plain sense of ad, “until,” is also included, as in “Until here (ad poh) you may come” (in Job, chapter 38),
So Israel merited eternity. A third meaning is also contained in adi: the simple ad, “until,” as in “Until here you may come.”


וכמו עד כאן תחום שבת297 וגם פי׳ זה עולה בקנה א׳ עם פי׳ הנ״ל והוא
and as in “until here is the Shabbos boundary.” This meaning too fits together with the meaning above, as follows:
Another example is the Talmud’s “Until here is the Shabbos boundary.” This meaning of ad fits together with the others, as the next lines show.


כי להיות שהמשכה זו שהיא מבחי׳ ישת חשך סתרו וסדכ״ס [וסבה דכל סבות] דלית מחשבה תפיסא ביה כלל ע״כ נאמר ע״ז לשון עד ר״ל [רוצה לומר] עד כאן שייך בחי׳ השגה
since this drawing down is from [the level of] “He made darkness His hiding place” and the Cause of all causes, which “no thought can grasp at all,” therefore the term ad, “until,” is said of it, meaning: up to here apprehension applies,
This light comes from the hidden “darkness,” the Cause of all causes, which no thought can grasp. So it is called ad, “until”: apprehension reaches up to it.


ולא עד בכלל שאין בבחי׳ הכתר והמקיף שום השגה כלל, וכענין מ״ש בזהר ר״פ בראשית דף א׳ ע״ב ע״פ מי ברא אלה.298
but “until” is not inclusive, for in [the level of] Keser (the Crown) and the encompassing [light] there is no apprehension at all; as in what is said in the Zohar at the beginning of Parshas Bereishis, folio 1, side b, on the verse “Who created these”:
The limit itself is not included, since in Keser and the encompassing light there is no apprehension at all. The Zohar says the same of mi, “who,” in “Who created these.”


דהא לעילא לית תמן שאלה299 כו׳ ע״ש. ומ״ש עדי עדיים לשון רבים ר״ל [רוצה לומר] שאין שיעור כלל לעדיים וכתרים עד רום המעלות בעילוי אחר עילוי זו למעלה מזו מאחר שהוא א״ס.
“for above, there is no question there,” etc.; see there. And that it says adi adayim, in the plural, means that there is no measure at all to the ornaments and crowns, up to the highest heights, one elevation after another, one above the other, since it is Ein Sof.
The Zohar there says, “Above, there is no question there.” The plural adayim teaches that the crowns are without measure, rising level above level without end, because they are Ein Sof.


(א״נ [אי נמי] י״ל [יש לומר] עדי א׳ עדיים ב׳ כענין קדש הקדשים דפי׳ בפרדס בעה״כ [בערכי הכינויים] ערך קדש דפי׳ קדש הוא כתר וקדשים הם חכמה ובינה כו׳, ועד״ז הוא ענין עדי עדיים
(Alternatively, it may be said that adi is one and adayim is two, like “the Holy of Holies” (Kodesh HaKodashim), which is explained in the Pardes, in Erchei HaKinuyim, under the entry Kodesh: Kodesh is Keser, and Kodashim are Chochmah and Binah, etc. In the same way, adi adayim
A further reading: adi is one and adayim is two, as in “Holy of Holies,” where, according to the Pardes, “Holy” is Keser and “Holies” are Chochmah and Binah.


דהיינו ג״כ יחוד חכמה בינה שמקור ההמשכה מבחי׳ ישת חשך סתרו שהוא בחי׳ כתר. וזהו ענין יחוד י״ה הנמשך ע״י קיום ושמירת הל״ת [הלא תעשה] ועמ״ש בפ׳ שמות בד״ה זה שמי.300301 בענין איה סופר.302
is also the union of Chochmah [and] Binah, whose source of drawing down is from [the level of] “He made darkness His hiding place,” which is [the level of] Keser. This is the union of yud-hei, drawn through fulfilling and keeping the prohibitions. See what is written in Parshas Shemos, in the discourse beginning “This is My Name,” on “Where (ayeh) is the scribe?”
So adi adayim is the union of Chochmah and Binah, whose source is Keser, the hidden “darkness”: the union of yud-hei, drawn by keeping the prohibitions. The Alter Rebbe refers to the discourse “This is My Name,” on Isaiah’s “Where (ayeh) is the scribe?”


ופי׳ איה היינו י״ה הם חו״ב [חכמה ובינה] והאלף פלא זהו בחי׳ כתר. עוי״ל [עוד יש לומר] בפי׳ עדי עדיים עפמש״ל [על פי מה שכתוב לעיל] דעדיים אלו הוא בחי׳ עדות לישראל והם בחי׳ תרין עטרין303 הנזכר באדר״ז [באדרא זוטא]304 דרצ״א ע״א והדעת כוללם יחד זהו עדי עדיים.
The meaning of ayeh: yud-hei are Chochmah and Binah, and the alef, pele (wonder), is [the level of] Keser. One may further say, on the meaning of adi adayim, according to what is written above: these adayim are [the level of] “a testimony for Israel,” and they are [the level of] the “two crowns” mentioned in the Idra Zuta, folio 291, side a; and Daas (knowledge), which includes them together, is adi adayim.
Ayeh is alef plus yud-hei: yud-hei are Chochmah and Binah, and the alef, whose letters spell pele (wonder), is Keser. Yet another reading: adayim are the “testimony for Israel,” the “two crowns” of the Idra Zuta, and Daas, which unites them, is adi adayim.


ופ׳ התרין עטרין הם בחי׳ מדות שלמעלה מהשכל הנמשכים ומתלבשים במדות שלמטה מהשכל וההמשכה הוא ע״י הדעת. וכמ״ש במ״א.305 וע׳ ברע״מ [ברעיא מהימנא] פ׳ שופטים דער״ה ע״א ובפי׳ הרמ״ז [הרב משה זכות] שם מענין עדות306 כו׳ ומבואר במ״א).307
The meaning of the two crowns: they are [the level of] attributes that are above intellect, which are drawn and enclothed in the attributes that are below intellect, and the drawing down is through Daas, as is written elsewhere. See the Raaya Mehemna, Parshas Shoftim, folio 275, side a, and the commentary of the Ramaz there, on the matter of testimony, etc.; and it is explained elsewhere.)
The two crowns are emotive attributes above intellect, which are drawn into the attributes below intellect through Daas. The Alter Rebbe refers to the Raaya Mehemna on Shoftim and the Ramaz’s commentary, which discuss testimony.


וזהו ענין משכן העדות שמבואר למעלה שהוא בחי׳ יחוד י״ה שנק׳ עלמא דאתכסיא ולכך שייך ע״ז לשון עדות.
This is “the Mishkan of the Testimony,” which was explained above to be [the level of] the union of yud-hei, which is called the hidden world, and therefore the term “testimony” applies to it.
This returns to “the Mishkan of the Testimony”: the union of yud-hei, the hidden world, to which testimony applies.


ועתה יובן ג״כ בתוספת טעם שהוא ג״כ לשון עדי וקישוט ומבחי׳ כתרים אלו נמשך להיות עדות לישראל ג״כ וזהו ותבואי בעדי עדיים כו׳.308
Now it will also be understood with an additional reason: it is also a term of adi, ornament, and from [the level of] these crowns there is drawn also “a testimony for Israel.” This is “and you came with adi adayim,” etc.
Now there is an added reason: eidus is also adi, ornament, for from these crowns comes “a testimony for Israel.” This is “and you came with adi adayim.”




49וזהו אשר פקד ע״פ משה.309 הכוונה בזה שמשכן העדות דוקא הוא פקד עפ״י [על פי] משה ואדסמיך ליה קאי
This is [the meaning of] “which were reckoned at the word of Moshe.” The intent is that specifically “the Mishkan of the Testimony” was “reckoned at the word of Moshe”: [the phrase] refers to what is next to it,
Now the second question of the opening, why the verse says “which were reckoned at the word of Moshe.” The Alter Rebbe answers that the phrase belongs to the words just before it, “the Mishkan of the Testimony.”


כי מתחלה כתיב אלה פקודי המשכן שהוא ענין יחוד ו״ה שנק׳ פקודי המשכן דהיינו משכן סתם ה׳ תתאה שיחוד זה הוא ע״י בחי׳ אלה ש״ס [ששה סדרי משנה] משנה ורמ״ח מ״ע [מצות עשה] כנ״ל.
for first it is written, “These are the accounts of the Mishkan,” which is the union of vav-hei, called “the accounts (pekudei) of the Mishkan,” that is, the Mishkan without qualification, the lower hei; this union is through [the level of] eileh, the six orders of the Mishnah and the 248 positive commandments, as mentioned above.
The verse first says “These are the accounts of the Mishkan,” the plain Mishkan, the union of vav-hei, which is brought about by eileh, the Mishnah and the positive commandments. The next words, “the Mishkan of the Testimony… at the word of Moshe,” describe the higher union.




50ועתה אומר איך שמשכן העדות שהוא בחי׳ יחוד י״ה הוא פקד ע״פ משה שע״י בחי׳ משה נעשה פקידה זו ויחוד זה
And now it says how “the Mishkan of the Testimony,” which is [the level of] the union of yud-hei, “was reckoned at the word of Moshe”: that through [the level of] Moshe this pekidah and this union come about,
The union of yud-hei, the Mishkan of the Testimony, comes about “at the word of Moshe,” that is, through the quality of Moshe.


כי משה הוא בחי׳ הביטול כמ״ש ונחנו מ״ה [מה]310 ומבואר למעלה דהמשכה זו מבחי׳ י״ה הוא דוקא ע״י הביטול כמש״ל [כמה שכתוב לעיל] בפי׳ ששם עלו שבטים311 כו להודות כו׳.
for Moshe is [the level of] self-nullification (bittul), as it is written, “And what (mah) are we?”; and it was explained above that this drawing down from [the level of] yud-hei is specifically through self-nullification, as explained above on the meaning of “For there the tribes went up,” etc., “to give thanks,” etc.
Moshe’s quality is self-nullification: he and Aharon said, “And what (mah) are we?” As explained earlier, drawing down from yud-hei is possible only through self-nullification, which is the “acknowledgment” of “to give thanks to the Name of G-d.”


וזהו שמצינו בר״ע [ברבי עקיבא]312 שהיה כורע ומשתחוה עד שאדם מניחו בזוית זו ומוצאו בזוית אחרת לפי שא״א להמשכה זו לבא בגילוי בשכל ודעת או כלי המדות אלא רק ע״י בחי׳ הביטול שהוא ענין ההשתחואה שבשמו״ע [שבשמונה עשרה] כנודע
This is what we find of Rabbi Akiva, that he would bow and prostrate himself until one would leave him in one corner and find him in another corner; for this drawing down cannot come into revelation in intellect and knowledge or in the vessels of the emotive attributes (middos), but only through [the level of] self-nullification, which is the bowing in the Shemoneh Esreh, as is known.
This is why Rabbi Akiva, praying alone, would bow so much that one would leave him in one corner and find him in another. This drawing down cannot be revealed in intellect or feeling, only through self-nullification, which is the bowing in the Shemoneh Esreh.


(ועמ״ש בד״ה שימני כחותם313314 דההמשכה שע״י שמירת מצות ל״ת [לא תעשה] הוא ענין אחד עם ההמשכה שבתפלת שמו״ע [שמונה עשרה] ועמ״ש מענין תפלת שמונה עשרה בד״ה יהודה אתה315316 וסד״ה השמים כסאי):317318
(See what is written in the discourse beginning “Set me as a seal,” that the drawing down through keeping the prohibitive commandments is one with the drawing down in the prayer of the Shemoneh Esreh; and see what is written about the prayer of the Shemoneh Esreh in the discourse beginning “Yehudah, you,” and at the end of the discourse beginning “The heaven is My throne.”)
The Alter Rebbe refers to the discourse “Set me as a seal,” which shows that keeping the prohibitions and the prayer of Shemoneh Esreh draw down the same thing, and to two other discourses on the Shemoneh Esreh.




51קיצור. עוי״ל [עוד יש לומר] פי׳ משכן העדות מלשון ותבואי בעדי עדיים319 ופרש״י [ופירש רש״י / ופירוש רש״י] שני פירושים לשון עדים מהר חורב320 בחי׳ כתרים ולשון עדי עד נצחיות יהללוך סלה.321 גם לשון עד פה תבוא322 וע״ז אמר אשר פקד ע״פ משה:323
Summary. One may further say that “the Mishkan of the Testimony” is from the term in “and you came with adi adayim,” on which Rashi gives two explanations: the term of “their ornaments from Mount Chorev,” [the level of] crowns; and the term of adei ad, eternity, “they will praise You, Selah.” Also the term of “Until here you may come.” And of this it says, “which were reckoned at the word of Moshe.”
A summary of section 6: “the Mishkan of the Testimony” comes from adi adayim, which Rashi explains as the crowns of Sinai and as eternity (“they will praise You, Selah”); it also contains ad, “until”; and of all this the verse says “at the word of Moshe.”




Section 7 · ¶52–54
Pesach, matzah, the Omer and Shavuos
52ז ועפ״ז [ועל פי זה] יובן ג״כ מעט ענין הפסח ואכילת מצה. דהנה פסוק רבבה כצמח השדה324 כו׳ ותבואי בעדי עדיים כו׳ (שהוא בחי׳ משכן העדו׳ [העדות] כנ״ל) נאמר על יצ״מ [יציאת מצרים].
7. According to this, one will also understand a little of [the matter of] Pesach and the eating of matzah. For the verse “I made you myriads, like the growth of the field,” etc., “and you came with adi adayim,” etc. (which is [the level of] “the Mishkan of the Testimony,” as mentioned above), is said of the Exodus from Egypt.
Section 7 applies all this to Pesach and matzah. Ezekiel’s verse “like the growth of the field… adi adayim,” which was shown to be the Mishkan of the Testimony, is said of the Exodus.


והיינו שזכו בליל א׳ דפסח לבחי׳ גילוי יחודים עליונים הנ״ל. דהיינו אפילו יחוד י״ה שהוא מבחי׳ ישת חשך סתרו נגלה עליהם אז
That is, on the first night of Pesach they merited [the level of] the revelation of the supernal unions mentioned above; that is, even the union of yud-hei, which is from [the level of] “He made darkness His hiding place,” was revealed to them then,
On the first night of Pesach the people merited the revelation of the higher unions, even the union of yud-hei, from the most hidden level.


כמאמר שנגלה עליהם325 מלך מלכי המלכים כמ״ש פי׳ זה במ״א בד״ה קול דודי326327 כו׳. ולהיות כי מבחי׳ גלוי זה נמשך עדות לישראל כדלעיל.
as in the saying, “The King of the kings of kings was revealed to them,” as this is explained elsewhere in the discourse beginning “The voice of my beloved,” etc. And since from [the level of] this revelation “a testimony for Israel” is drawn, as above,
This is the Haggadah’s “the King of the kings of kings was revealed to them,” explained in the discourse “The voice of my beloved.” From this revelation comes “a testimony for Israel.”


ולכן נאמר ע״ז ותבואי בעדי עדיים וככל הפירושים שנת״ל [שנתבאר לעיל] בזה הכל הי׳ [היה] הגילוי מזה בליל א׳ דפסח.
therefore it is said of this, “and you came with adi adayim”; and according to all the explanations given above on this, the revelation of all this was on the first night of Pesach.
That is why the verse says “you came with adi adayim”: all its meanings explained above were revealed on the first night of Pesach.


ולכן נצטוו לאכול מצה. וכתיב מצות יאכל את שבעת הימים328 (ס״פ בא י״ג ז׳). ולשון זה לפי פשוטו אינו מובן דהל״ל [דהוה ליה למימר] בשבעת הימים
Therefore they were commanded to eat matzah. It is written, “Matzos shall be eaten the seven days” (end of Parshas Bo, [chapter] 13[, verse] 7). This wording is not understood according to its plain sense, for it should have said “during the seven days” (beshivas hayamim),
That is why they were commanded to eat matzah. The verse “Matzos shall be eaten the seven days” is oddly worded: one would expect “during the seven days.”


אבל את שבעת הימים משמע שיאכילו מצה את ז׳ הימים עצמן וזה תמוה, אבל לפי האמת א״ש [אתי שפיר] כי
whereas “es shivas hayamim” implies that they should feed matzah to the seven days themselves, and this is puzzling. But according to the truth [of the matter], it is well understood, for
As written it sounds as if the days themselves are to be fed matzah. The Alter Rebbe says that in its inner meaning this is exactly right.


הנה ז׳ הימים הן ז׳ מדות חו״ג [חסד וגבורה] כו׳ שהן נמשכים מבחי׳ ו״ה דשם הוי׳ הוי״ו הוא ששה מדות שבפסוק לך ה׳ הגדולה כו׳
the seven days are the seven attributes, Chesed and Gevurah, etc., which are drawn from [the level of] vav-hei of the Name Havayah: the vav is the six attributes in the verse “Yours, G-d, is the greatness,” etc.,
The seven days are the seven emotive attributes, Chesed, Gevurah and the rest, drawn from vav-hei: the vav is the six attributes listed in the verse “Yours, G-d, are the greatness and the might.”


והשביעי׳ [והשביעית] היא בחי׳ הה״א שהיא בחי׳ לך ה׳ הממלכה כו׳ ומדות אלו ישנם ג״כ בנפש והוא בחינת האהבה הנמשכת מצד השכל וההתבוננות בגדולת הבורא ית׳ כשמשיג איך
and the seventh is [the level of] the hei, which is [the level of] “Yours, G-d, is the kingdom,” etc. These attributes exist also in the soul: [the level of] the love that is drawn from the intellect and contemplation of the greatness of the Creator, may He be blessed, when one grasps how
The seventh, the hei, is Malchus, “Yours, G-d, is the kingdom.” These attributes exist in the soul too, as the love that comes from contemplating G-d’s greatness.


כי הוא חייך329 כו׳ ושמחדש בכל יום מע״ב [מעשה בראשית] כו׳ שמהתבוננות זו יולד האהבה או היראה וכנ״ל בענין מי ברא אלה330 כו׳.
“He is your life,” etc., and that He renews each day the work of creation, etc.; from this contemplation love or awe is born, as mentioned above concerning “Who created these,” etc.
One contemplates that “He is your life” and that He renews creation every day, and from this love or awe is born, the eileh born from mi described earlier.


אמנם למעלה מזה היא האהבה והדביקות הנמשכת מצד ההתבוננות בעצמות אור א״ס שמצד מהו״ע [מהותו ועצמותו] כלא חשיב השבח הזה של ביטול העולמות אליו ית׳
But higher than this is the love and cleaving (devekus) that comes from contemplating the essence of the Infinite Light (Or Ein Sof): that from the standpoint of His being and essence, this praise, the nullification of the worlds before Him, may He be blessed, is accounted as nothing,
Higher still is a love and cleaving that comes from contemplating G-d’s very essence. Before His essence, even the nullification of the worlds to Him is no great praise.


כי במהו״ע [במהותו ועצמותו] לית מחשבה תפיסא ביה כלל וחיות כל העולמות הוא רק ע״י מחשבה אחת כו׳
for in His being and essence “no thought can grasp Him at all,” and the life of all the worlds is only through a single thought, etc.
This is because no thought can grasp His essence, and all the worlds live from no more than a single “thought” of His.


ובחי׳ אהבה זו נק׳ עדי עדיים והוא בחי׳ תרין עטרין הנ״ל הנמשכים מבחי׳ המדות שלמעלה מהשכל ומתגלים במדות שלמטה מהשכל והוא ההמשכה מבחי׳ י״ה בו״ה וכדי שיזכו ישראל לבחי׳ גילוי זה בפסח
This [level of] love is called adi adayim, and it is [the level of] the two crowns mentioned above, which are drawn from [the level of] the attributes above intellect and revealed in the attributes below intellect; it is the drawing down from [the level of] yud-hei into vav-hei. And so that Israel would merit [the level of] this revelation on Pesach,
This higher love is adi adayim, the “two crowns”: emotions above intellect revealed in the emotions below it, the drawing of yud-hei into vav-hei. Israel needed to merit this revelation on Pesach.


כי ביצ״מ [ביציאת מצרים] היה עדיין בבחי׳ קטנות331 כצמח השדה בתחלתו ולא היה להם רק האהבה זוטא ולא אה״ר [אהבה רבה] הנ״ל דבחי׳ עדי עדיים לכן כדי שיגיעו לגילוי זה נצטוו לאכול מצה.
since at the Exodus from Egypt they were still in [a state of] smallness (katnus), like the growth of the field at its beginning, and had only the lesser love (ahavah zuta), not the great love (ahavah rabbah) mentioned above, of [the level of] adi adayim, therefore, in order to reach this revelation, they were commanded to eat matzah.
But at the Exodus they were still spiritually “small,” like a just-sprouted plant, with only the lesser love and not the great love of adi adayim. So they were commanded to eat matzah.


שענין המצה הוא המשכת בחי׳ מ״ה [שם מ״ה] והוא בחי׳ הביטול כמו שנראה לעין שאין במצה התנשאות
For matzah is the drawing down of [the level of] mah (“what”), which is [the level of] self-nullification, as one sees with the eye that matzah has no rising
Matzah is mah, “what,” self-nullification; one can see that matzah does not rise.


כמו בחמץ ושאור כו׳ ובחי׳ ביטול זה הוא שבו וע״י נמשך מבחי׳ י״ה כנ״ל בענין משכן העדות אשר פקד ע״פ משה דוקא.332
as there is in chametz and leaven, etc. And [the level of] this self-nullification is that in which and through which there is drawn down from [the level of] yud-hei, as mentioned above regarding “the Mishkan of the Testimony, which was reckoned at the word of Moshe” specifically.
Chametz and leaven rise and swell; matzah does not. This self-nullification is the channel through which yud-hei is drawn down, like the Mishkan of the Testimony “at the word of Moshe.”




53וזהו מצות יאכל את שבעת הימים333 פי׳ יאכל הוא לשון מפעיל דהיינו שיאכילו את ז׳ הימים ממצה.
This is [the meaning of] “Matzos shall be eaten the seven days”: yei’achel (“shall be eaten”) is a causative term, that is, they should feed the seven days with matzah.
The Alter Rebbe reads yei’achel, “shall be eaten,” as causative: the seven days themselves are to be “fed” with matzah.


והענין הוא להמשיך מבחי׳ מ״ה [שם מ״ה] שבמצה בכל ז׳ המדות להיות נמשך בהם מבחי׳ הביטול דמ״ה [דשם מ״ה] ואז יוכלו כנ״י [כנסת ישראל] לקבל מבחי׳ יחוד העליון די״ה שזהו בחי׳ עדות לישראל ועדי עדיים
The matter is to draw [the level of] mah that is in matzah into all seven attributes, so that [the level of] the self-nullification (bittul) of mah be drawn into them; and then the Community of Israel can receive from [the level of] the supernal union of yud-hei, which is [the level of] “a testimony for Israel” and adi adayim.
That is, the self-nullification of matzah (mah, “what”) is to be drawn into all seven emotive attributes. Then the Jewish people can receive the higher union of yud-hei, “a testimony for Israel” and adi adayim.


(וע׳ מענין מצות יאכל את שבעת הימים בד״ה להבין מ״ש בהגדה מצה זו334 כו׳ ועמ״ש בד״ה קחו מאתכם תרומה.335336
(On “Matzos shall be eaten the seven days,” see the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’” etc., and see what is written in the discourse beginning “Take from among you an offering,”
A long parenthesis begins with two references: the discourse on the Haggadah’s “This matzah that we eat” and the Torah Ohr discourse “Take from among you an offering.”


דמצה ולחם עוני337 זהו בחי׳ אתכפיא כו׳ ע״ש ומבואר לעיל בענין ל״ת [לא תעשה] שע״י אתכפיא סט״א [סטרא אחרא] עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא]338 שעי״ז נמשך מבחי׳ יחוד י״ה שהוא משכן העדות
that matzah and “the bread of poverty” are [the level of] subjugation (iskafya), etc.; see there. And it was explained above, concerning the prohibitions, that through the subjugation of the sitra achra, through this, “the glory of the Holy One, blessed be He, rises,” for through this there is drawn from [the level of] the union of yud-hei, which is “the Mishkan of the Testimony.”
There matzah, “the bread of poverty,” is explained as iskafya, subjugation. This fits what was said here about the prohibitions: subduing the other side raises G-d’s glory and draws down the union of yud-hei, the Mishkan of the Testimony.


ולכן עד״ז ע״י בחי׳ המצה נמשך בחי׳ ותבואי בעדי עדיים וע׳ ג״כ בפע״ח [בפרי עץ חיים] שער חג המצות פ״א מענין ותרבי ותגדלי ותבואי בעדי עדיים339 ע״ש).
Therefore, in the same way, through [the level of] matzah there is drawn [the level of] “and you came with adi adayim.” See also Pri Etz Chaim, Sha’ar Chag HaMatzos, chapter 1, on “and you increased and grew and came with adi adayim”; see there.)
So matzah, too, draws down “and you came with adi adayim.” Pri Etz Chaim, in its gate on the festival of matzos, also connects this verse with Pesach.


והנה אכילת מצה היא הכנה לקבלת התורה שבשבועות כי על קבלת התורה נאמר בעטרה שעטרה לו אמו340
Now, eating matzah is a preparation for receiving the Torah on Shavuos, for of the receiving of the Torah it is said, “with the crown with which his mother crowned him,”
Eating matzah prepares for receiving the Torah on Shavuos, the day called in the Song “the day of his wedding,” when “his mother crowned him.”


שהוא בחי׳ התגלות רעוא דכל רעוין341 וסדכ״ס [וסבה דכל סבות] וגם קשרו להם שני כתרים שזהו ענין עדי עדיים הנ״ל.
which is [the level of] the revelation of “the Will of all wills” and the Cause of all causes; and also two crowns were tied on them, which is [the matter of] adi adayim mentioned above.
That crown is the revelation of the highest hidden levels, “the Will of all wills,” the Cause of all causes; and the two crowns tied on Israel at Sinai are adi adayim.


ולכך הוצרכו תחלה לאכילת מצה שהוא בחי׳ הביטול כו׳ (והנה עם היות כי בליל א׳ דפסח מתגלה ג״כ בחי׳ עדי עדיים הנ״ל. אך הגילוי הזה הוא אז ממילא דהיינו אתעדל״ע [אתערותא דלעילא] שלא ע״י אתעדל״ת [אתערותא דלתתא]
Therefore they first needed to eat matzah, which is [the level of] self-nullification, etc. (Now, although on the first night of Pesach [the level of] adi adayim mentioned above is also revealed, this revelation is then of itself, that is, an arousal from above, not through an arousal from below;
So matzah, self-nullification, had to come first. A parenthesis explains why: on the first night of Pesach adi adayim is revealed too, but as a gift from above, without any effort from below.


ולכן נק׳ פסח לשון דילוג כנודע בענין מדלג על ההרים342343 כו׳ ואחר ליל א׳ דפסח מסתלק גילוי זה ולכך אח״כ מתחיל מצות ספה״ע [ספירת העומר] ז׳ שבועות כדי להמשיך גילוי יחודים הנ״ל ע״י אתעדל״ת [אתערותא דלתתא].
therefore it is called Pesach, a term of skipping, as is known concerning “leaping over the mountains,” etc. After the first night of Pesach this revelation withdraws, and therefore afterwards the mitzvah of the Counting of the Omer begins, seven weeks, in order to draw down the revelation of the unions mentioned above through an arousal from below.
That is why the festival is called Pesach, “skipping,” like the beloved “leaping over the mountains”: the revelation jumps over the normal order. After the first night it withdraws, and the Counting of the Omer, seven weeks, is commanded to draw it down again through effort from below.


והאתעדל״ת [והאתערותא דלתתא] דספירת העומר ידוע שהיא התהפכות השבע מדות344 דנפש הבהמית וכל מדה כלולה מז׳ שתהיינה כולם לה׳.
The arousal from below of the Counting of the Omer is known to be the transformation of the seven attributes of the animal soul, each attribute comprised of seven, so that all of them be for G-d.
The effort of the Omer is the transformation of the seven emotive attributes of the animal soul, each made of seven (seven weeks of seven days), so that all of them are for G-d.


ובחי׳ זו הוא בחי׳ ומדרגת שבעת הימים בחי׳ ו״ה הנ״ל ואח״כ345 מתגלה עי״ז ממילא אח״כ ביום החמשים מבחי׳ עדי עדיים הנ״ל שלמעלה מבחי׳ ו״ה ולכן נאמר תספרו חמשים יום346 ובאמת אין סופרים רק מ״ט
This level is the level and rank of “the seven days,” [the level of] vav-hei mentioned above. Afterwards, through this, there is revealed of itself, on the fiftieth day, from [the level of] adi adayim mentioned above, which is above [the level of] vav-hei. Therefore it says, “You shall count fifty days,” yet in truth one counts only forty-nine;
This counting belongs to “the seven days,” vav-hei. Then on the fiftieth day adi adayim, which is above vav-hei, is revealed of itself. That is why the Torah says “count fifty days,” though only forty-nine are counted.


אלא שע״י ספירת המ״ט יום מתגלה ממילא שער החמשים כי הוא מבחי׳ ומדרגת י״ה וכבר נת׳ [נתבאר] דשם הוא מדרגת הל״ת [הלא תעשה] שענינם בבחי׳ שב ואל תעשה ולא בבחי׳ קום ועשה מפני שאין לו כלי כו׳
but through counting the forty-nine days the fiftieth gate is revealed of itself, for it is from the level and rank of yud-hei. It has already been explained that there is the rank of the prohibitions, whose nature is “sit and do not do,” not “arise and do,” because it has no vessel, etc.
Counting forty-nine reveals the fiftieth gate of itself, because it belongs to yud-hei, the level of the prohibitions, which works by “sitting and not doing,” since it has no vessel.


ע״כ גם במצות הספירה אין צריך לסופרו כמו בשבעה שבועות דמצוה למימני יומי347 כו׳ כי הוא מבחינת ו״ה משא״כ בחי׳ זו ההמשכה משער הנו״ן רק שנמשך ממילא ע״י קדימת ספירת ז׳ שבועות שהוא בחי׳ התהפכות המדות כו׳
Therefore in the mitzvah of counting too, one need not count it, as with the seven weeks, where “it is a mitzvah to count the days,” etc., for that is from [the level of] vav-hei; whereas this [level of] drawing down, from the fiftieth gate, is drawn only of itself, through the preceding count of seven weeks, which is [the level of] the transformation of the attributes, etc.,
So the fiftieth day is not counted, while the days and weeks are (“it is a mitzvah to count the days”), since they belong to vav-hei. The fiftieth gate is drawn down only of itself, through the preceding seven weeks of refining the attributes.


ולא תחללו348 כו׳ שעי״ז יומשך אח״כ גילוי זה ממילא וכענין ואתם תחרישון349 כמ״ש במ״א. וזהו עיקר ענין עדי עדיים הנ״ל שאז זכו לגילוי הכתרים כו׳ והוא בחי׳ גבוה יותר כי בחי׳ עדיים הנ״ל הם בלי קץ כנ״ל.
and “you shall not profane,” etc., through which this revelation will afterwards be drawn of itself, as in “and you shall be silent,” as is explained elsewhere. This is the essence of adi adayim mentioned above: that then they merited the revelation of the crowns, etc.; and it is a higher level, for [the level of] the adayim mentioned above is without end, as mentioned above.
That refining is also the “you shall not profane” of the prohibitions, after which the revelation comes of itself, as in “and you shall be silent” at the Sea. This is the essence of adi adayim: at Sinai they merited the crowns, a level without end.


נמצא העולה מזה שבליל פסח נמשך גילוי בכנס״י [בכנסת ישראל] בחינ׳ [בחינת / בחינה] גלוי יחודים הנ״ל מבחי׳ ו״ה ומבחי׳ י״ה באתעדל״ע [באתערותא דלעילא] ע״י אכילת מצה.
It follows from this that on the night of Pesach a revelation is drawn into the Community of Israel, [the level of] the revelation of the unions mentioned above, from [the level of] vav-hei and from [the level of] yud-hei, as an arousal from above, through eating matzah.
In sum: on the night of Pesach both unions, of vav-hei and of yud-hei, are revealed in the Jewish people as a gift from above, through eating matzah.


וז״ש [וזהו שכתוב] מצות יאכל את שבעת הימים ואח״כ מסתלקת ההמשכה וחוזרים וממשיכים ע״י אתעדל״ת [אתערותא דלתתא] בספה״ע [בספירת העומר] ז׳ שבועות ואזי מתגלה בשבועות בחי׳ עדי עדיים הנ״ל בשעת קבלת התורה):
This is [the meaning of] “Matzos shall be eaten the seven days.” Afterwards the drawing down withdraws, and they draw it down again through an arousal from below, in the Counting of the Omer, seven weeks; and then on Shavuos [the level of] adi adayim mentioned above is revealed, at the time of the receiving of the Torah.)
This is “Matzos shall be eaten the seven days.” The revelation then withdraws and is drawn down again by effort from below during the seven weeks of the Omer, and on Shavuos, at the giving of the Torah, adi adayim is revealed.




54קיצור. ועד״ז יובן ענין אכילת מצה בחי׳ ביטול ואתכפיא להיות כצמח השדה350 בחי׳ אין ועי״ז ותרבי ותגדלי כו׳ ובחג השבועות בחי׳ בעטרה351 כו׳ שהוא ענין בעדי עדיים:
Summary. In the same way one will understand the eating of matzah: [the level of] self-nullification and subjugation, to be “like the growth of the field,” [the level of] nothing (ayin), and through this, “and you increased and grew,” etc.; and on the festival of Shavuos, [the level of] “with the crown,” etc., which is [the matter of] adi adayim.
A summary of section 7: eating matzah is self-nullification and subjugation, becoming “nothing” like a seed in the field, and through this “you increased and grew”; and on Shavuos comes “the crown,” adi adayim.




Section 8 · ¶55–64
The order of prayer, the Levites, Isamar, and the future
55ח והנה בסדר התפלה אנו מוצאים ככל ענין הנ״ל בפי׳ אלה פקודי המשכן משכן העדות כו׳ דהנה ידוע שבפסוק ראשון דק״ש [דקריאת שמע] שמע ישראל352 ה׳ אלקינו כו׳
8. Now, in the order of prayer we find everything mentioned above in the explanation of “These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. For it is known that the first verse of the Shema, “Hear, O Israel, Havayah our G-d,” etc.,
Section 8 finds the whole structure of the verse in the daily order of prayer, beginning with the first verse of the Shema, “Hear, O Israel, Havayah our G-d.”


הוא בחי׳ יחודא עילאה די״ה הנ״ל הנק׳ הנסתרות לה׳ אלקינו353 כו׳ והוא ענין משכן העדות אשר פקד ע״פ משה כו׳ ובפסוק ואהבת בכל לבבך354 כו׳
is [the level of] the higher unity (yichuda ila’ah) of yud-hei mentioned above, which is called “the hidden things belong to Havayah our G-d,” etc.; and it is “the Mishkan of the Testimony, which was reckoned at the word of Moshe,” etc. And in the verse “And you shall love… with all your heart,” etc.,
That first verse is the higher unity of yud-hei, “the hidden things belong to G-d,” which is the Mishkan of the Testimony “at the word of Moshe.” The next verse, “And you shall love… with all your heart,” is of a different kind.


הענין הוא בבחי׳ אהבה הנמשכת מהשכל והטעם (ועמ״ש מזה בד״ה בכ״ה בכסלו) והוא ענין יחודא תתאה כמ״ש אלה פקודי המשכן כו׳
the matter is in [the level of] love that is drawn from intellect and reason (see what is written on this in the discourse beginning “On the twenty-fifth of Kislev”), and it is the lower unity (yichuda tata’ah), as it is written, “These are the accounts of the Mishkan,” etc.,
It speaks of love born from understanding, the lower unity, the plain Mishkan, “These are the accounts of the Mishkan.” The Alter Rebbe refers to a discourse for Chanukah, “On the twenty-fifth of Kislev,” on this love.


וכנ״ל בענין שאו מרום כו׳ וראו מי ברא אלה355 כו׳ אך הנה קודם ק״ש [קריאת שמע] תקנו אנכה״ג [אנשי כנסת הגדולה] פסוקי דזמרה
and as mentioned above concerning “Lift up on high,” etc., “and see: Who created these,” etc. But before the Shema the Men of the Great Assembly instituted Pesukei deZimra (the Verses of Praise).
This is the love born of “Lift up your eyes… Who created these,” explained above. Before the Shema, the Men of the Great Assembly placed the Pesukei deZimra, the psalms of praise.


והענין של פסוד״ז [פסוקי דזמרה] הוא כדי שיוכלו להגיע בפסוק ראשון דק״ש [דקריאת שמע] ליחוד העליון דה׳ אלקינו הנק׳ נסתרות כנ״ל ואם לא השיר והזמרה בפסוד״ז [בפסוקי דזמרה] א״א לבא למדרגת היחוד הזה כו׳
The purpose of Pesukei deZimra is so that in the first verse of the Shema they can reach the higher union of “Havayah our G-d,” which is called “the hidden things,” as mentioned above; and without the song and praise of Pesukei deZimra it is impossible to come to the rank of this union, etc.
Their purpose is to bring a person, in the first verse of the Shema, to the higher union of “Havayah our G-d,” the hidden level. Without the song and praise that precede it, one cannot reach that union.


וזה היה עבודת הלוים בשיר וזמרה כו׳ והיו נושאים את המשכן וכמ״ש בני גרשון ובני מררי נושאי המשכן356 (בפ׳ בהעלותך יו״ד י״ז)
This was the service of the Levites, in song and praise, etc., and they would carry the Mishkan, as it is written, “The sons of Gershon and the sons of Merari, the bearers of the Mishkan” (in Parshas Beha’alos’cha, [chapter] 10[, verse] 17);
This corresponds to the service of the Levites, who sang in the Temple and also carried the Mishkan on the journeys; the Torah describes the sons of Gershon and Merari as the bearers of the Mishkan.


בני קהת נושאי המקדש וכתיב ובחנות המשכן יקימו357 אותו הלוים (במדבר א׳ נ״א) (ועמ״ש מזה בד״ה שאו את ראש358 כו׳ למשפחותם לבית אבותם)
“the sons of Kehas, the bearers of the sanctuary”; and it is written, “And when the Mishkan encamps, the Levites shall set it up” (Bamidbar, [chapter] 1[, verse] 51). (See what is written on this in the discourse beginning “Lift up the head,” etc., “by their families, by their fathers’ house.”)
The sons of Kehas carried the holy vessels, and it is the Levites who set up the Mishkan when the camp rests. The Alter Rebbe refers to the discourse “Lift up the head… by their families.”


אך הטעם איך שע״י פסוד״ז [פסוקי דזמרה] בשיר ורננה דוקא יגיעו לבחי׳ היחוד העליון הזה יובן בהקדים תחלה ענין שיר הלוים כו׳
But the reason why, through Pesukei deZimra, with song and jubilation specifically, they reach [the level of] this higher union, will be understood by first explaining the song of the Levites, etc.
Why song and praise in particular lead to the higher union is explained through the song of the Levites.


דהנה כתיב והחיות רצוא ושוב כמראה הבזק359 (ביחזקאל סי׳ א׳ י״ד) ופרש״י [ופירש רש״י / ופירוש רש״י] כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרת לחזור ולכנוס360 כך כו׳.
For it is written, “And the Chayos ran and returned (ratzo vashov), like the appearance of a flash of lightning” (in Ezekiel, chapter 1[, verse] 14), and Rashi explains: “like the flame of a furnace, which continually goes out of the mouth of the furnace and hurries to return and go in; so,” etc.
Ezekiel saw the Chayos (holy living creatures) “running and returning, like the appearance of a flash of lightning,” and Rashi compares this to a furnace flame that keeps leaping out and darting back.


וכך נפש האלקית שבאדם שנק׳ נר הוי׳ וכמ״ש נר ה׳ נשמת אדם361 צ״ל עולה ויורד בבחי׳ רצוא ושוב בתמידות בלתי הפסק
So too the G-dly soul in man, which is called “the lamp of G-d,” as it is written, “The soul of man is the lamp of G-d,” must rise and descend in [the manner of] running and returning (ratzo vashov), continually, without interruption.
The G-dly soul, “the lamp of G-d,” is also a flame, and it must constantly rise and return in the same way: ratzo, yearning to leave and cleave to G-d, and shov, returning to its task below.


והוא ב׳ מיני התפעלות הללו זא״ז [זה אחר זה] בתמידות וכמ״ש והחיות רצוא ושוב פי׳ אחר הרצוא שוב ואחר השוב רצוא
These are two kinds of arousal, one after the other, continually, as it is written, “And the Chayos ran and returned”: that is, after the running, returning, and after the returning, running,
These are two movements of the soul, one after the other without end: after running, returning, and after returning, running again.


וכן חוזר חלילה וכמ״ש מזה בד״ה וכל העם רואים את הקולות362 ועי״ז עולה נה״א [נפש האלקית] ממדרגה למדרגה עד רום המעלות כו׳ וזהו ענין שיר הלוים על הקרבן
and so around and around again, as is explained on this in the discourse beginning “And all the people saw the sounds.” Through this the G-dly soul ascends from level to level, up to the highest heights, etc. This is [the meaning of] the song of the Levites over the offering.
This cycle, explained in the discourse “And all the people saw the sounds,” lifts the G-dly soul from level to level. It is the inner meaning of the Levites’ song over the offerings.


וזהו ג״כ הענין שנשאו את המשכן כו׳ מפני שע״י השיר ברצוא ושוב מגביהים ומרוממים למשכן עד שנעשה גם בחי׳ יחוד העליון בבחי׳ משכן העדות הנ״ל וזהו כענין פי׳ ירושלים הבנויה כעיר שחוברה לה.363
This is also why they carried the Mishkan, etc.: because through the song, in running and returning, they raise and elevate the Mishkan until it also becomes [the level of] the higher union, [the level of] “the Mishkan of the Testimony” mentioned above. This is like the meaning of “Jerusalem, built as a city that is joined to it,”
It is also why the Levites carried the Mishkan: through song, in running and returning, they raise the plain Mishkan up to the higher union, the Mishkan of the Testimony, like “Jerusalem, built as a city that is joined to it.”


שמחבר בחי׳ ירושמ״ט [ירושלים של מטה] שהוא יחוד ו״ה לבחי׳ ירושמ״ע [ירושלים של מעלה] שהוא בחי׳ י״ה והיו לאחדים ממש וכך הוא ענין פסוד״ז [פסוקי דזמרה] לפני ק״ש [קריאת שמע] ענין הכנה לרומם הנפש עד
which joins [the level of] the Jerusalem below, which is the union of vav-hei, to [the level of] the Jerusalem above, which is [the level of] yud-hei, and they become truly one. So too Pesukei deZimra before the Shema is a preparation to elevate the soul until
That joining links the lower Jerusalem (vav-hei) to the upper Jerusalem (yud-hei) until they are one. So Pesukei deZimra prepare the soul and raise it.


שתוכל לייחד יחוד העליון בפסוק ראשון דק״ש [דקריאת שמע] באמרו הוי׳ אלקינו דהיינו ג״כ חיבור ויחוד בחי׳ הארת הנשמה המלובשת בגוף עם מקורה ושרשה שלמעלה בחי׳ מזליה כמ״ש במ״א בד״ה יונתי בחגוי הסלע.364
it can effect the higher union in the first verse of the Shema, when one says “Havayah our G-d”; that is, also the joining and union of [the level of] the radiance of the soul that is enclothed in the body with its source and root above, [the level of] its mazal, as is explained elsewhere in the discourse beginning “My dove, in the clefts of the rock.”
Then, saying “Havayah our G-d” in the first verse of the Shema, it can effect the higher union. This is also the joining of the part of the soul that is clothed in the body with its root above, its “mazal,” as explained in the discourse “My dove, in the clefts of the rock.”




56וזהו ששם עלו שבטים שבטי365 י״ה שמתחברים בחי׳ שבטים דבריאה עם שרשן ומקורן שבאצי׳ הנק׳ שבטי י״ה.
This is “For there the tribes went up, the tribes of Yah”: that [the level of] the “tribes” of Beriah are joined with their root and source in Atzilus, which are called “the tribes of Yah.”
This is “For there the tribes went up, the tribes of Yah”: the “tribes” in the world of Beriah, the souls as they are below, are joined to their root in Atzilus, which is called “the tribes of Yah.”


והיינו ששם עלו בבחי׳ ירושלים הבנויה כעיר שחוברה366 כו׳ שהוא חיבור והתקשרות בחי׳ משכן עם משכן העדות דהיינו שחוברה לה יחדו ממש.
That is, “there they went up,” in [the level of] “Jerusalem, built as a city that is joined,” etc., which is the joining and binding of [the level of] the Mishkan with the Mishkan of the Testimony; that is, “joined to it together,” truly.
“There they went up” means into “Jerusalem, built as a city that is joined”: the binding of the plain Mishkan to the Mishkan of the Testimony, “joined together,” truly one.


וזהו ענין עבודת הלוים כי לוי מלשון לויה וחיבור וכמ״ש ועבד הלוי הוא367368 דהיינו עלמא דאתכסיא הנק׳ הוא שעבודת הלוים לקשר ולחבר בחי׳ עלמא דאתכסיא עם עלמא דאתגליא
This is the service of the Levites, for Levi is a term of accompanying (levayah) and joining, as it is written, “And the Levite, he (hu) shall serve,” that is, the hidden world, which is called hu: for the service of the Levites is to bind and join [the level of] the hidden world with the revealed world.
This is the Levites’ service, since Levi means “accompanying,” joining. The verse “And the Levite, he (hu) shall serve” hints at the hidden world, which is called hu, “he” (spoken of in the third person, as one not present); the Levites join the hidden world with the revealed world.


(ועמ״ש מזה בד״ה אז ישיר משה369 ובני ישראל370 ובד״ה אשירה להוי׳371 וע׳ בזח״ב [בזהר חלק ב׳] פקודי דרכ״א ע״ב ובפ׳ קרח דקע״ח ע״ב).
(See what is written on this in the discourse beginning “Then Moshe and the children of Israel sang,” and in the discourse beginning “I will sing to G-d”; and see the Zohar, Part II, Pekudei, folio 221, side b, and in Parshas Korach, folio 178, side b.)
The Alter Rebbe refers to two Torah Ohr discourses on the Song at the Sea and to two passages in the Zohar, in Pekudei and in Korach.


וזהו אשר פקד ע״פ372 משה עבודת הלוים כו׳ דהנה פשט הכתוב משמעו שע״פ משה פקד עבודת הלוים
This is “which was reckoned at the word of Moshe, the service of the Levites,” etc. For the plain sense of the verse implies that the service of the Levites was reckoned at the word of Moshe;
Now the verse’s phrase “which was reckoned at the word of Moshe, the service of the Levites.” Read plainly, it says that the Levites’ service was also appointed at Moshe’s word.


כי מה שאמר אשר פקד ע״פ משה עבודת הלוים ביד איתמר373 כו׳ קאי אשר פקד גם על מה שלאחריו
for in saying “which was reckoned at the word of Moshe, the service of the Levites, by the hand of Isamar,” etc., “which was reckoned” refers also to what follows it,
So the words “which was reckoned” refer to what comes after them, the service of the Levites.


דהיינו עבודת הלוים וגם על מה שלפניו והוא משכן העדות וכך רצונו לומר אלה פקודי כו׳
namely “the service of the Levites,” and also to what precedes it, namely “the Mishkan of the Testimony.” So it means to say: “These are the accounts,” etc.,
They also refer to what comes before them, the Mishkan of the Testimony. The verse is to be read as follows.


משכן העדות אשר פקד המשכן ע״פ משה עבודת הלוים לשאת המשכן ועל שניהם אומר אשר פקד כו׳
“the Mishkan of the Testimony, which,” the Mishkan, “was reckoned at the word of Moshe”; “the service of the Levites,” to carry the Mishkan; and of both it says, “which was reckoned,” etc.
“The Mishkan of the Testimony” was reckoned at the word of Moshe, and so was “the service of the Levites” to carry the Mishkan; “which was reckoned” is said of both.


ומה שאמר ביד איתמר ענין שלישי הוא שביד איתמר כל העבודה הזאת כו׳ (וביאור ענין אשר פקד ע״פ משה גם עבודת הלוים לשאת המשכן כו׳)
And what it says, “by the hand of Isamar,” is a third matter: that all this service was by the hand of Isamar, etc. (The explanation of “which was reckoned at the word of Moshe” [applying] also [to] the service of the Levites, to carry the Mishkan, etc.:)
“By the hand of Isamar” is a third element, explained below. First the Alter Rebbe explains how the Levites’ carrying of the Mishkan is also “at the word of Moshe.”


הנה אותיות פקד הם אותיות דפק374 וכמבואר בספרי הקבלה שהדפק שרשו מבחי׳ אחוריים375 דחכמה (והוא שם קפ״ד אחוריים דאבא כו׳) וכמ״ש קול דודי דופ״ק376 כו׳.
the letters of pakad (“reckoned”) are the letters of dofek (“pulse”), and as is explained in the books of Kabbalah, the pulse is rooted in [the level of] the back (achorayim) of Chochmah (and this is the Name of 184, the back of Abba, etc.), as it is written, “The voice of my beloved knocks (dofek),” etc.
The letters of pakad, “reckoned,” are those of dofek, “pulse.” The Kabbalah teaches that the pulse comes from the “back” (achorayim) of Chochmah, and the Song says “the voice of my beloved knocks (dofek).”


והענין הוא דבחי׳ רצוא ושוב הנ״ל שרשו נמשך מבחי׳ הדפק כי אנו רואים בחוש שיש בדפק ענין עליה וענין ירידה
The matter is that [the level of] running and returning mentioned above has its root drawn from [the level of] the pulse; for we see with our senses that in the pulse there is an ascent and a descent,
The soul’s running and returning is rooted in the pulse, for one can feel that a pulse has a rise and a fall.


דהיינו הסתלקות החיות והתפשטות החיות והם באים זא״ז [זה אחר זה] בתמידות והוא ענין הדפק בלב שהוא הנשימה
that is, a withdrawal of the life-force and a spreading forth of the life-force, and they come one after the other, continually; this is the pulse in the heart, which is the breathing,
Life withdraws and spreads, one after the other, without end, as in the heart’s beating and the rhythm of breathing.


וגם בדפק היד נרגש העלאה והמשכה זו בתמידות (ועמ״ש מזה בד״ה אני ישנה377 גבי קול דודי דופק).
and in the pulse of the hand, too, this raising and drawing down is felt continually. (See what is written on this in the discourse beginning “I am asleep,” regarding “The voice of my beloved knocks.”)
In the pulse of the wrist, too, one feels this rising and drawing down continually. The Alter Rebbe refers to the discourse “I am asleep” on “The voice of my beloved knocks.”


וכך למעלה בחי׳ רצוא ושוב כמראה הבזק378 שעבודת הלוים לשאת המשכן שרשם הוא מבחי׳ הדפק העליון שהוא בחי׳ הסתלקות והתפשטות והוא מה שאמר אשר פקד ע״פ משה עבודת הלוים
So too above: [the level of] running and returning “like the appearance of a flash of lightning,” [namely] the service of the Levites to carry the Mishkan, has its root in [the level of] the supernal pulse, which is [the level of] withdrawal and spreading forth. This is what it says, “which was reckoned (pakad) at the word of Moshe, the service of the Levites,”
Above, too, the running and returning of the Levites’ carrying of the Mishkan is rooted in a supernal “pulse” of withdrawal and spreading. That is why the verse uses pakad, “reckoned,” for the Levites’ service.


שהוא מבחי׳ אחוריים דמ״ה [דשם מ״ה] דמשה שהן אותיות דפ״ק היפך אותיות פקד. אך משכן העדות פקד ע״פ משה מבחי׳ פנימי׳ [פנימיות / פנימית] כו׳ כנ״ל.379
for it is from [the level of] the back of the mah of Moshe, which are the letters of dofek, the reverse of the letters of pakad. But “the Mishkan of the Testimony” was reckoned at the word of Moshe from [the level of] the inner dimension, etc., as mentioned above.
It comes from the “back” of Moshe’s mah (his self-nullification), as dofek reverses the letters of pakad. The Mishkan of the Testimony, by contrast, was reckoned “at the word of Moshe” from the inner side.




57ואמנם דוקא בחכמה הוא שיש התפשטות והסתלקות והוא בא בהתלבשות בדפק אבל בבחי׳ בינה אין שם הסתלקות אלא התפשטות בלבד
However, it is specifically in Chochmah that there is spreading forth and withdrawal, and it comes enclothed in the pulse; but in [the level of] Binah there is no withdrawal, only spreading forth alone.
Only Chochmah has the rhythm of spreading and withdrawing that shows itself as the pulse. Binah only spreads, without withdrawing.


והיינו ענין הדם המתפשט בשס״ה גידים שנאמר בו כי הדם הוא הנפש380 דהיינו עיקר המחי׳ [המחיה] אך ע״י בחי׳ החכמה נעשה בגידי הדם בחי׳ הדפק כו׳
This is the blood that spreads through the 365 sinews, of which it is said, “For the blood is the soul,” that is, the main [source of] life; but through [the level of] Chochmah [the level of] the pulse comes about in the blood vessels, etc.
Binah is like the blood flowing through the 365 vessels, “for the blood is the soul,” the main carrier of life; the pulse in those vessels comes from Chochmah.


והן בחי׳ יחוד עליון הנ״ל די״ה ע״י מל״ת [מצות לא תעשה] דלאו קודם להן כו׳ וזהו קול דודי דופק381 שהוא יחוד חו״ב [חכמה ובינה] תרין ריעין382 כו׳
These are [the level of] the higher union of yud-hei mentioned above, through the prohibitive commandments, for lav (“no”) precedes hen (“yes”), etc. This is “The voice of my beloved knocks (dofek),” which is the union of Chochmah and Binah, “two companions,” etc.
This pulse is the higher union of yud-hei, drawn by the prohibitions, for “no” (lav) comes before “yes” (hen), as darkness comes before light. The Song’s “The voice of my beloved knocks (dofek)” is the union of Chochmah and Binah, the “two companions that never part.”


וזהו אשר פקד ע״פ משה גם עבודת הלוים ברצוא ושוב למטה ועי״ז יש בלוים יכולת להעלות בחי׳ המשכן לבחי׳ משכן ה עדות לקשרם ולחברם יחדו כעיר שחוברה383 כו׳
This is “which was reckoned at the word of Moshe” also [said of] “the service of the Levites,” in running and returning below; and through this the Levites have the ability to raise [the level of] the Mishkan to [the level of] the Mishkan of the Testimony, to bind and join them together, “like a city that is joined,” etc.
So pakad, “reckoned at the word of Moshe,” applies also to the Levites’ running and returning below. That pulse-like rhythm gives them the power to raise the plain Mishkan to the Mishkan of the Testimony and to join them, “like a city that is joined.”


ועי׳ [ועיין] בזח״ב [בזהר חלק ב׳] פ׳ שמות די״א סע״ב [סוף עמוד ב] ע״פ וילך איש מבית לוי384385 ובמק״מ [ובמקדש מלך] שם דבית לוי זהו בחי׳ חו״ב [חכמה ובינה] והיינו משכן העדות ויקח את בת לוי זהו בחי׳ מל׳ משכן סתם כו׳ ע״ש.
See the Zohar, Part II, Parshas Shemos, folio 11, end of side b, on the verse “And a man of the house of Levi went,” and the Mikdash Melech there: “the house of Levi” is [the level of] Chochmah and Binah, that is, the Mishkan of the Testimony; “and he took a daughter of Levi” is [the level of] Malchus, the Mishkan without qualification, etc.; see there.
The Alter Rebbe refers to the Zohar on “And a man of the house of Levi went and took a daughter of Levi,” with the commentary Mikdash Melech: “the house of Levi” is Chochmah and Binah, the Mishkan of the Testimony, and “the daughter of Levi” is Malchus, the plain Mishkan.




58ומה שאמר ביד איתמר בן אהרן כו׳ הענין הוא שלא ישאר האדם רק בבחי׳ זו דרצוא ושוב בלבד
And what it says, “by the hand of Isamar the son of Aharon,” etc.: the matter is that a person should not remain only in this [state] of running and returning alone,
Now the last of the opening questions: why “by the hand of Isamar the son of Aharon”? The point is that a person may not remain only in running and returning.


כי אין זה תכלית הכונה אלא צריך שימשיך זה בבחי׳ כלי שישכון בו בחי׳ הביטול הזה בבחינת רצוא ושוב
for this is not the ultimate intent; rather, he must draw this into [the level of] a vessel, so that this self-nullification (bittul), in [the manner of] running and returning, will dwell in it.
Running and returning is not the final goal. Its self-nullification must be drawn into a vessel where it can dwell.


והנה בחי׳ הכלי לאור דרצוא ושוב הוא הדבור בד״ת [בדברי תורה] דוקא וכמ״ש בפ׳ דק״ש [דקריאת שמע] אחר ואהבת ברצוא ושוב כנ״ל ודברת בם בשבתך בביתך386 כו׳.
Now, [the level of] the vessel for the light of running and returning is speech in words of Torah specifically, as it is written in the section of the Shema, after “And you shall love,” in running and returning as mentioned above: “And you shall speak of them, when you sit in your house,” etc.
The vessel for it is speech, specifically words of Torah. So in the Shema, after “And you shall love” (running and returning), comes “and you shall speak of them when you sit in your house.”


פי׳ ודברת שתמשיך רו״ש [רצוא ושוב] הזה בבחי׳ כלי והוא באותיות התורה ודוקא כשיש בדבור זה בחי׳ הביטול וע״ד המבואר במ״א ע״פ ואשים דברי בפיך387 שאינו
The meaning of “and you shall speak” is that you should draw this running and returning into [the level of] a vessel, namely into the letters of the Torah; and specifically when there is in this speech [the level of] self-nullification, along the lines of what is explained elsewhere on the verse “And I have put My words in your mouth”: that it is
“You shall speak” means drawing the running and returning into the letters of the Torah. This works only when the speech itself is self-nullified, as explained on “I have put My words in your mouth.”


רק כלי לדבר ה׳ זו הלכה388 שאומר בפיו ואזי הדבור בחי׳ כלי לרו״ש [לרצוא ושוב] וזהו ע״פ משה.
only a vessel for the word of G-d, the halachah that he says with his mouth; and then the speech is [the level of] a vessel for running and returning. This is “at the word (literally, ‘by the mouth’) of Moshe.”
There a person’s mouth is only a vessel for “the word of G-d,” which the Talmud calls the halachah. Then speech becomes a vessel for running and returning, and this is “by the mouth of Moshe.”


פי׳ משה דוקא שמשה היה בבחי׳ ביטול עד שאמר ונתתי עשב389 דהיינו לפי שאינו דבר ומהות בפ״ע [בפני עצמו] כ״א בטל לגמרי ושכינה מדברת מתוך גרונו390 כו׳
The meaning of “Moshe” specifically: Moshe was in [a state of] self-nullification, to the point that he said, “And I will give grass,” because he was not a thing and entity in his own right, but entirely nullified, and “the Shechinah speaks from his throat,” etc.
It says Moshe in particular, because he was so nullified that he could say, in G-d’s voice, “I will give grass in your field”; he had no separate selfhood, and “the Shechinah spoke from his throat.”


ועמ״ש בד״ה משה ידבר391 כו׳ וכמ״כ [וכמו כן] בכל אדם יש ניצוץ והארת בחי׳ משה392 דהיינו ע״י ק״ש [קריאת שמע] למס״נ [למסירות נפש] באחד בביטול ממש עי״ז אח״כ תען לשוני אמרתך393 כו׳ אמרתך ממש.
See what is written in the discourse beginning “Moshe would speak,” etc. Likewise in every person there is a spark and radiance of [the level of] Moshe; that is, through the Shema, [reaching] self-sacrifice (mesirus nefesh) in “One,” in actual self-nullification; through this, afterwards, “My tongue shall respond with Your word,” etc., Your word itself.
Every Jew has a spark of Moshe. Through the Shema, with self-sacrifice at the word “One,” one reaches true self-nullification, and then “my tongue shall respond with Your word,” G-d’s own word speaking through him.




59וזהו ביד איתמר פי׳ איתמר מלשון אתמר הנזכר בגמרא תמיד דפירושו איתמר שממילא איתמר394 ונדבר וכענין אז נדברו יראי395 ה׳
This is “by the hand of Isamar.” Isamar is from the term itmar (“it was said”), which is mentioned constantly in the Gemara, meaning “it was said”: that it was said and spoken of itself; as in “Then those who fear G-d spoke (nidberu),”
The name Isamar is read as itmar, the Talmud’s constant term “it was said,” meaning speech that comes of itself. Malachi’s “Then those who fear G-d spoke (nidberu)” is the same.


שענינו הוא ענין הדיבור אשר הוא בא ממילא ומאליו ששייך לומר נדברו לשון נפעל ממילא שאם הדבורבא מצד עצמם היה לו לומר מדברים או דוברים
whose sense is speech that comes of itself and on its own, so that it is fitting to say nidberu, a passive form, of itself; for if the speech came from themselves, it should have said medabrim or dovrim (“speaking”),
Nidberu is passive, “were spoken”: had they been speaking on their own initiative, the verse would have said medabrim or dovrim.


אלא נדבר״ו היינו כאשר נדבר הדבור בהם ממילא וכך הענין בפי׳ איתמר בלשון תרגום שנאמר ממילא כו׳
but nidberu means when the speech is spoken in them of itself. So too is the meaning of itmar in the language of the Targum: what is said of itself, etc.
Nidberu means that the speech was spoken in them of itself. So too the Aramaic itmar means something said of itself.


והוא בדבר ה׳ שנאמר ממילא מפני שהדבור של האדם הוא בתכלית הביטול בעצמותו עד שאין הדיבור בא מצד עצמו כלל
This is with the word of G-d, which is said of itself because the person’s speech is in utter self-nullification in his essence, until the speech does not come from himself at all,
This happens with the word of G-d when a person’s speech is so completely self-nullified that it does not come from him at all.


אלא נדבר בו דבר ה׳ זו ההלכה ממילא ומאליו וכענין אז נדברו יראי ה׳ כו׳
but the word of G-d, the halachah, is spoken in him of itself and on its own, as in “Then those who fear G-d spoke,” etc.
Then G-d’s word, the halachah, speaks in him of itself, as with “those who fear G-d.”


וזהו כדוגמת לימוד המשניות שלמד הרב ב״י [בית יוסף] שאמר לו המגיד אני המשנה המדברת בפיך396 כו׳
This is like the Mishnah that the Rav, the Beis Yosef, studied, to whom the Maggid said, “I am the Mishnah that speaks in your mouth,” etc.,
An example: the angelic Maggid told Rabbi Yosef Karo, the Beis Yosef, when he studied Mishnah, “I am the Mishnah that speaks in your mouth.”


וכענין שכינה מדברת מתוך גרונו של משה כו׳ וזהו ענין ודברת בם שאחר ואהבת שהוא לעשות כלי בבחי׳ הביטול להיות ואשים דברי בפיך397 כו׳.
and like “the Shechinah speaks from the throat of Moshe,” etc. This is “and you shall speak of them,” which comes after “And you shall love”: to make a vessel in [the state of] self-nullification, so that “I have put My words in your mouth,” etc.
So too “the Shechinah spoke from Moshe’s throat.” This is “and you shall speak of them,” after “And you shall love”: making a self-nullified vessel, so that “I have put My words in your mouth.”


נמצא שיש כאן חיבור משכן עם משכן העדות להיות כעיר שחוברה לה מלמטה למעלה ומלמעלה למטה.
It follows that there is here a joining of the Mishkan with the Mishkan of the Testimony, to be “like a city that is joined to it,” from below to above and from above to below.
So the verse describes a joining of the plain Mishkan with the Mishkan of the Testimony in both directions, from below upward and from above downward.


היינו ע״י עבודת הלוים זהו ההעלאה מלמטה למעלה ע״י רצוא ושוב וזהו ובחנות המשכן יקימו אותו הלוים398 להעלותו למעלה מעלה.
That is, through the service of the Levites, which is the raising from below to above through running and returning; and this is “And when the Mishkan encamps, the Levites shall set it up,” to raise it higher and higher.
From below upward is the Levites’ service, running and returning, as the verse says “the Levites shall set it up (yakimu)”: they raise the Mishkan higher and higher.




60ואח״כ ע״י עסק התורה ביד איתמר זהו החיבור י״ה עם ו״ה מלמעלה למטה כו׳ וכענין מ״ש בד״ה ראה
And afterwards, through Torah study, “by the hand of Isamar,” is the joining of yud-hei with vav-hei from above to below, etc., as is written in the discourse beginning “See,
From above downward is Torah study, “by the hand of Isamar”: it joins yud-hei to vav-hei. The Alter Rebbe refers to the discourse “See, I set before you” for this.


אנכי399 בפי׳ יהא שמיה רבא שם י״ה יתגדל ויתרבה ויומשך בבחי׳ ו״ה כו׳ ולא יהי׳ [יהיה] כס י״ה התכסות בחי׳ י״ה מבחי׳ ו״ה.400
I [set],” on the meaning of “Yehei shemei rabba”: that the Name Yah be magnified and increased and drawn into [the level of] vav-hei, etc., and that there not be “kes Yah,” the covering (hiskasus) of [the level of] yud-hei from [the level of] vav-hei.
That discourse reads “Yehei shemei rabba” as a prayer that the Name Yah be magnified and drawn into vav-hei, so that there no longer be “kes Yah,” the Name divided, with yud-hei concealed from vav-hei.




61וכ״ז [וכל זה] פקד ע״פ משה וכנ״ל וכן לענין מעשה המצות המה ג״כ בחי׳ כלים אלא שהן מתחלקים באופנים שונים ועכ״ז [ועם כל זה] הרי כללות כולם שיהא בחי׳ כלי
All this “was reckoned at the word of Moshe,” as mentioned above. And likewise regarding the performance of the mitzvos: they too are [the level of] vessels, only that they are divided in different ways; and nevertheless the general and collective expression of them all is to be [the level of] a vessel
All of this is “at the word of Moshe.” The practical mitzvos are also vessels, each one different, but all together they form one vessel.


לשכון בו בחי׳ קדושה העליונה וכמ״ש ועשיתם את כל מצותי401 והייתם קדושים לאלקיכם אני ה׳ אלקיכם שיש בזה בחי׳ ההעלאה וההמשכה402 כנ״ל והמצוה היא בחי׳ כלי לזה כמ״ש
in which [the level of] the supernal holiness dwells, as it is written, “And you shall do all My commandments and be holy to your G-d; I am G-d your G-d,” in which there is [the level of] raising and drawing down, as mentioned above; and the mitzvah is [the level of] a vessel for this, as it is written,
That vessel holds the supernal holiness, as in “You shall do all My commandments and be holy to your G-d.” The mitzvos include both the raising and the drawing down, and the mitzvah is the vessel.


כי נר מצוה403 וצ״ל שמחה של מצוה שעי״ז נמשך הגלוי מבחי׳ עלמא דאתכסיא בחי׳ י״ה כו׳ כי השמחה היא בבינה הנק׳ משכן העדות.
“For a mitzvah is a lamp.” And there must be the joy of the mitzvah, for through this the revelation is drawn from [the level of] the hidden world, [the level of] yud-hei, etc.; for joy is in Binah, which is called the Mishkan of the Testimony.
So the verse says “a mitzvah is a lamp.” The mitzvos must be done with joy, because joy draws from the hidden world, yud-hei: joy is in Binah, the Mishkan of the Testimony.




62ונמצא כללות סדר התפלה בפסוד״ז [בפסוקי דזמרה] וק״ש [וקריאת שמע] ואהבת ודברת בם כו׳ היינו כסדר האמור בפסוק זה דאלה פקודי כו׳
It follows that the order of prayer as a whole, in Pesukei deZimra, and the Shema, “And you shall love” and “you shall speak of them,” etc., is according to the order stated in this verse, “These are the accounts,” etc.,
So the order of prayer, Pesukei deZimra, the Shema, “And you shall love,” and “you shall speak of them,” follows the order of the verse “These are the accounts of the Mishkan.”


ע״ד איתמר בן אהרן הכהן404 ופי׳ אהרן הכהן ידוע שהוא בחי׳ אה״ר [אהבה רבה] דכהנא רבא והוא הממשיך הכח הזה להיות כל סדר העבודה הזאת וכמ״ש במ״א ע״פ בהעלותך את הנרות405 ובענין כשמן הטוב406 כו׳
along the lines of “Isamar the son of Aharon the Kohen.” The meaning of “Aharon the Kohen” is known: it is [the level of] the great love (ahavah rabbah) of the High Priest (Kahana Rabba), and he draws down this power, that there be this whole order of service, as is explained elsewhere on the verse “When you raise up the lamps,” and on the matter of “Like the good oil,” etc.,
The verse ends “Isamar the son of Aharon the Kohen.” Aharon the Kohen stands for the great love (ahavah rabbah) of the High Priest, and he empowers the whole order of service, as explained on “When you raise up the lamps” and on “Like the good oil.”


יורד על הזקן זקן אהרן כו׳ גם כל עסק הלוים הי׳ [היה] ע״י אהרן וכמ״ש אהרן ובניו יבאו407 ושמו אותם איש איש על עבודתו כו׳
“running down upon the beard, the beard of Aharon,” etc. Also all the activity of the Levites was through Aharon, as it is written, “Aharon and his sons shall come and appoint them, each man to his service,” etc.;
“Running down upon the beard, the beard of Aharon.” The Levites’ work, too, was directed by Aharon, as the Torah says, “Aharon and his sons shall come and appoint them, each man to his service.”


וכתיב וילוו אליך וישרתוך408 כו׳ כי תכלית ההעלאה שע״י הלוים הוא בשביל ההמשכה שע״י אהרן זקן אהרן כו׳ שהוא הלכות התורה כו׳ וכמ״ש במ״א.409
and it is written, “and they shall join you (yilavu) and serve you,” etc. For the purpose of the raising through the Levites is for the sake of the drawing down through Aharon, “the beard of Aharon,” etc., which is the laws of the Torah, etc., as is explained elsewhere.
And of the Levites it is said, “they shall join you and serve you.” The Levites’ raising is for the sake of Aharon’s drawing down, the oil on “the beard of Aharon,” which is the laws of the Torah.




63והנה כ״ז [כל זה] עכשיו אבל לע״ל [לעתיד לבוא] כתיב ביום ההוא410411 יהיה שבחי׳ ו״ה שהוא בחי׳ ירושמ״ט [ירושלים של מטה] יהיו במדריגת י״ה ממש שהוא בחי׳ משכן העדות
Now, all this is at present; but of the Time to Come it is written, “On that day there will be (yihyeh)”: that [the level of] vav-hei, which is [the level of] the Jerusalem below, will be at the very rank of yud-hei, which is [the level of] the Mishkan of the Testimony.
All this describes the present. Of the future the prophet says, “On that day there will be (yihyeh),” and yihyeh is spelled yud-hei-yud-hei: vav-hei, the Jerusalem below, will rise to the level of yud-hei, the Mishkan of the Testimony.


כי מה שעכשיו אינו מושג כלל רק בבחי׳ שלילה כו׳ יומשך לע״ל [לעתיד לבוא] בבחי׳ גלוי וזהו דירה בתחתונים בבחי׳ ו״ה דוקא.
For what is now not apprehended at all, only in [the manner of] negation, etc., will in the Time to Come be drawn down in a revealed way. And this is a dwelling place among the lower realms, in [the level of] vav-hei specifically.
What can now be grasped only by negation will then be openly revealed. This is the full meaning of G-d’s “dwelling in the lower realms”: the revelation will be precisely in vav-hei, the lower level.


ולכן נאמר אלע״ל [על לעתיד לבוא] לשון והי׳ [והיה]. והיה ביום ההוא כו׳ דפי׳ והיה היינו שבחי׳ ו״ה קודם לבחי׳ י״ה לפי שיהיה דירה בתחתונים כו׳:
Therefore, of the Time to Come the term vehayah is said: “And it shall be (vehayah) on that day,” etc. For the meaning of vehayah is that [the level of] vav-hei precedes [the level of] yud-hei, because there will be a dwelling place among the lower realms, etc.
So the future is described with vehayah, “and it shall be,” whose letters are vav-hei-yud-hei: vav-hei comes before yud-hei, because the lower realms will then be G-d’s dwelling.




64קיצור ענין.412 שבסדר התפלה בכל יום נמצא כ״ז [כל זה]. כי פסוד״ז [פסוקי דזמרה] זהו כענין בחי׳ עבודת הלוים ועי״ז מגיע בשמע ישראל413 לבחי׳ יחו״ע [יחודא עילאה].
Summary of the matter: all this is found in the order of prayer every day. For Pesukei deZimra is like [the level of] the service of the Levites, and through this one reaches, in “Hear, O Israel,” [the level of] the higher unity (yichuda ila’ah).
A summary of section 8: the whole structure appears in daily prayer. Pesukei deZimra are like the Levites’ service, and through them one reaches the higher unity in “Hear, O Israel.”


וזהו פקד ע״פ משה ומלמעלה למטה זהו בחי׳ איתמר ע״ד אז נדברו יראי414 ה׳:
This is “reckoned at the word of Moshe.” And from above to below is [the level of] Isamar, along the lines of “Then those who fear G-d spoke.”
That is “reckoned at the word of Moshe.” The drawing down from above is “Isamar,” Torah speech that speaks of itself, as in “those who fear G-d spoke.”



In one’s avodah
Restrain the senses and feelings, even in permitted matters, until they are transformed into vessels for G-d’s light; keep the prohibitions as an act of self-nullification, which reaches higher than any deed; do the mitzvos with joy. In daily prayer, rise through Pesukei deZimra, reach self-sacrifice at “One” in the Shema, and then study Torah with such self-nullification that G-d’s word speaks through one’s mouth. On Pesach, let the humility of matzah enter every attribute, and refine the seven attributes during the Omer in preparation for Shavuos.
Questions for discussion
	Why should refraining from a sin draw down a higher light than performing a positive commandment?
	What does it mean that the highest level can be known only by negation, and how do the prohibitions embody this?
	How do eidus (testimony), de’os (knowledge) and adi (ornament) together explain the name “the Mishkan of the Testimony”?
	Why is self-nullification, “at the word of Moshe,” the only channel for the hidden level, and how does matzah express it?
	How does the daily order of prayer, from Pesukei deZimra through the Shema to Torah study, retrace the verse “These are the accounts of the Mishkan”?

Sources and references
Notes
Paragraph 1
1אלה פקודי
The note reports that the Mitteler Rebbe’s own handwritten transcript of this maamar is found in the manuscript volume (Buch) of 5566.
Kehot’s noteהנחת כ״ק אדהאמ״צ ממאמר זה נמצא בגוכי״ק בבוך תקס״ו (ראה רשימת המאמרים בסה״מ תקס״ו הערה 17) ונדפסה בתו״ח שמות (צילום כת״י הר״ש סופר) תרנה, ב. ושם בתו״ח ב׳ ביאורים על מאמר זה (הביאור השני הוא מיום א׳ דפסח תקס״ו). בתו״ח שמות תרמז, ב ואילך מאמר זה בהרחב הביאור מכ״ק אדהאמ״צ (בתו״ח שם נדפס רק חלק מהמאמר — ובכמה כתבי-יד נמצא המשך אליו שלא נדפס). כמה ענינים מהמאמר נתבארו בד״ה אלה פקודי המשכן תש״ל (סה״מ מלוקט ח״ה ע׳ קצט). תשכ״ה (סה״מ תשכ״ה ע׳ קעו). חלק מהמאמר סעי׳ א נמצא בסה״מ תרל״ה ח״א ע׳ פג. ח״ב ע׳ שסו.
2“These are the accounts of the Mishkan, the Mishkan of the Testimony, which were reckoned at the word of Moshe, the service of the Levites, by the hand of Isamar the son of Aharon the Kohen.” The whole maamar is an explanation of this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אומרו משכן משכן שני פעמים
The Alshich asks why “Mishkan” is said twice, why it says “which was reckoned at the word of Moshe” instead of “which Moshe reckoned,” and what the Levites’ service on the journeys has to do with the accounts. The Alter Rebbe takes over these questions and answers them in a new way.
Alshekh on Torah, Exodus 38:21:1תורת משה - אלשיך, שמות ל״ח:כ״א:א׳
אלה פקודי המשכן וכו׳. ראוי לשום שכל והבין במקראות אלו. (א) אומרו משכן משכן ב׳ פעמים. (ב) אומרו אשר פקד ע״פ משה ומהראוי יאמר אשר פקד משה. (ג) או׳ עבודת הלוים מה ענין עבודת הלוים אשר היתה במסעות אצל פקודי המשכן וגם למה הודיענו שהיה ביד אתמר (ד) אומרו ובצלאל בן אורי וכו׳ עשה את כל וכו׳ הרי נאמר למעלה ולמה חזר להודיעו פה וכן אומרו ואתו אהליאב וכו׳. (ה) או׳ כל הזהב העשוי למלאכה בכל מלאכת הקדש כי אומרו בכל מלאכת הקדש הוא מיותר ומהראוי לומר כל הזהב העשוי …
Torat Moshe, Warsaw, 1875 (Public Domain)
4וכמבואר קושיות אלו באלשיך
Several manuscripts continue here: “And see the Or HaChaim, who strains [to answer] this, and see the Ramban on this.”
Kehot’s noteבכמה כת״י: וע׳ בספר אוה״ח שנדחק בזה וע׳ ברמב״ן מזה.
5ושכנתי בתוכם
“Let them make Me a sanctuary, and I will dwell within them.” The verse says “within them,” not “within it,” and the maamar reads it as G-d dwelling in the people.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
6כמארז״ל נתאוה הקב״ה
In the discourse “Lo hibit aven beYaakov” the Alter Rebbe asks how our worship can be called “service,” as if G-d needed it, and answers with this teaching: G-d Himself is unchanged by creation, and its purpose is a dwelling in this lowest world.
Kehot’s noteתנחומא נשא, טז. וראה שם בחקותי ג. ב״ר ספ״ג. במדב״ר פי״ג, ו. על״ק בלק (ע, ג). וש״נ. [כ].
7The Midrash teaches that when G-d created the world He desired to have a dwelling place among the lower realms, as among the higher ones. This is the basis of the maamar’s whole idea of the Mishkan.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
וַיְהִי בְּיוֹם כַּלּוֹת מֹשֶׁה. רַב אוֹמֵר, כָּל מָקוֹם שֶׁהוּא אוֹמֵר וַיְהִי, דָּבָר חָדָשׁ הוּא. וְרַבִּי שִׁמְעוֹן אוֹמֵר, כָּל מָקוֹם שֶׁהוּא אוֹמֵר וַיְהִי, דָּבָר שֶׁהָיָה נִפְסָק לְהַרְבֵּה יָמִים וְחָזַר לִכְמוֹת שֶׁהָיָה. זֶה שֶׁאָמַר הַכָּתוּב: בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
8את השמים וא״ה אני מלא
“Do I not fill the heavens and the earth? says G-d.” Since G-d is everywhere, the maamar concludes that His “dwelling” must mean revelation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
9אך הענין
From these words on, the text of the maamar is found in this volume.
Kehot’s noteמכאן בסה״מ תרל״ה ח״א ע׳ פג. ובד״ה ויבא משה — תרנ״ד ע׳ קמט סעי׳ ב.
10דפי׳ תחתונים
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5654.
Kehot’s noteבסה״מ תרנ״ד ע׳ קמט מעיר כ״ק אדמו״ר: ”ראה תניא פל״ו”.
11כי דירה . . גילוי אלקותו יתברך
That version adds an explanation: a dwelling in the lower realms means that G-d has a dwelling in a revealed way, as it is written, “like the splendor of a man, to dwell in a house”; just as a person is revealed in his own home, so His G-dliness is to be revealed below.
Kehot’s noteבסה״מ תרל״ה ח״ב ע׳ שסו מוסיף ומבאר: ”אבל ענין דירה בתחתונים היינו שיהי׳ לו ית׳ דירה בבחי׳ גילוי, וכמ״ש כתפארת אדם לשבת בית שהאדם בבית מושבו הוא מתגלה בו כן יהי׳ גילוי אלקותו ית׳ בתחתונים”.
12“The sanctuary of G-d, the sanctuary of G-d, the sanctuary of G-d are they.” The maamar reads “they” as the people of Israel, who are themselves G-d’s sanctuary.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
13הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe cites it to show that G-d is not within the bounds of place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא. בסה״מ תרל״ה ח״ב ע׳ שסו מוסיף: ”וארז״ל במד״ר פ׳ ויצא [פס״ח, ט] הוא מקומו של עולם ואין העולם מקומו”.
14אינו בגדר מקום וכמ״ש הנה מקום אתי
The Midrash explains why G-d is called “Place”: He is the place of the world, and the world is not His place, as it says, “Behold, there is a place with Me.” This is why “lower” cannot mean lower in space.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15המדרגות — השתלשלות
The note refers to a comment of the Rebbe on the words “the levels of the chain of descending worlds,” printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
16החושך יכסה ארץ
“For behold, darkness shall cover the earth.” The Alter Rebbe uses it to describe this world, where G-dliness is most concealed.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, ב.
17יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
18Rabbi Yaakov teaches that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The Alter Rebbe explains why: the service in this world draws down a greater revelation of G-dliness.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
19ממשיך גילוי אלקות יותר מבחי׳ חיי העוה״ב כו׳
That version adds: “But this is through Torah and mitzvos in this world specifically.”
Kehot’s noteבסה״מ תרנ״ד ע׳ קמט מוסיף: ”אמנם זהו ע״י תומ״צ בעוה״ז דוקא”.
20ע״י דאתכפיא סט״א דוקא שהוא היצה״ר
That version adds that this is the conquest of the evil inclination, holding back the heart’s cravings, which is the quality of “standing” firm: stopping the inclination’s advance, to be “those who send forth the feet of the ox and the donkey,” whose inclination is given into their own hands.
Kehot’s noteבסה״מ תרל״ה ח״ב שם מוסיף: ”שהו״ע כיבוש היצר למנוע תאוות לבו שהוא ענין העמידה . . למנוע הילוך היצה״ר ולהיות משלחי רגל השור והחמור, דהיינו להיות יצרם מסור בידם”.
21כד אתכפיא סט״א אסתלק יקרא דקוב״ה לעילא על כולא
The Zohar on Terumah teaches that when the sitra achra is subdued below, the glory of the Holy One, blessed be He, rises above all. This is the teaching the maamar sets out to explain.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
22ועי׳ ג״כ ר״פ יתרו
At the beginning of Parshas Yisro the Zohar teaches the same idea in connection with Yisro’s coming to acknowledge G-d. The Alter Rebbe refers to it with “see also the beginning of Parshas Yisro.”
Zohar II, 67bזח״ב סז, ב
Kehot’s noteזח״ב סז, ב.
23עוצם עיניו מראות ברע
Isaiah describes the righteous man as one who “shuts his eyes from looking upon evil.” The Alter Rebbe brings it as the example of subjugation in the sense of sight.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, טו.
24קדש עצמך במותר לך
The Talmud’s teaching, “Sanctify yourself in what is permitted to you.” It extends subjugation beyond what is forbidden to the indulgence of permitted desires.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א. ספרי ראה יז, כא. ראה תניא פרק ל. וראה הערת כ״ק אדמו״ר לקונטרס ומעין מאמר א.
25בחינת היכל וכלי לגילוי שם הוי׳ ממש
That version adds that this is why the prophet rebukes them there (Jeremiah 7:5–6): “If you truly improve your ways and your deeds, if you truly do justice” refers to positive commandments (as the Rambam counts them, mitzvos 176–177), and then “you shall not oppress” refers to prohibitions.
Kehot’s noteבסה״מ תרל״ה ח״א ע׳ פד נוסף: ”ולכן הוכיחם שם בירמי׳ סי׳ ז ה׳ אם היטיב תיטיבו את דרכיכם ואת מעללכם אם עשו תעשו משפט, שז״ע מ״ע כמ״ש הרמב״ם במנין המצות מצוה קע״ו קע״ז. ואח״כ אמר לא תעשוקו כו׳ ז״ע מצות ל״ת”.
26“And I will dwell within them.” Through both kinds of commandments the people become the sanctuary in which G-d dwells.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27Kehot’s note points to Zohar, Terumah 6:40 for these words.
Zohar, Terumah 6:40ספר הזהר, תרומה ו׳:מ׳
28Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“The sanctuary of G-d are they.” Here the Alter Rebbe notes that the verse speaks of the Name Havayah, in which both kinds of commandments are rooted.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
30עתידים צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar teaches that in the future “Holy” will be said before the righteous as it is said before the Holy One, blessed be He. The Alter Rebbe explains that they draw G-d’s holy light onto their souls.
Bava Batra 75b:4בבא בתרא ע״ה ב:ד׳
צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. אָמַר רַבִּי אֶלְעָזָר: עֲתִידִין צַדִּיקִים שֶׁאוֹמְרִים לִפְנֵיהֶן ״קָדוֹשׁ״ – כְּדֶרֶךְ שֶׁאוֹמְרִים לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״וְהָיָה הַנִּשְׁאָר בְּצִיּוֹן וְהַנּוֹתָר בִּירוּשָׁלִַם, קָדוֹשׁ יֵאָמֶר לוֹ״.
The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
31היכל ה׳ המה ג׳ פעמים
The verse repeats “the sanctuary of G-d” three times. The Alter Rebbe sets these against the three times “Holy.”
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32היכל ה׳ המה ג׳ פעמים
The Raaya Mehemna on Eikev links the three letters yud of the three Names in the Priestly Blessing to the prophet’s words “the sanctuary of G-d” said three times. The Alter Rebbe refers to it for the threefold “sanctuary.”
Zohar, Eikev 3:30–4:41ספר הזהר, עקב ג׳:ל׳-ד׳:מ״א
33מחשבה — בד״ה וישלח יהושע
This is the maamar on the haftarah of Shelach to which the text refers.
Kehot’s noteלקו״ת פ׳ שלח נא, ג.
34וישלח יהושע
“And Yehoshua the son of Nun sent two men from Shittim as spies.” The opening of the haftarah of Shelach, on which the Alter Rebbe has a discourse to which he refers here.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ג״פ ארץ
“Earth, earth, earth, hear the word of G-d.” The Alter Rebbe refers to a Torah Ohr discourse on this threefold “earth” as a parallel to the threefold “sanctuary.”
Jeremiah 22:29ירמיהו כ״ב:כ״ט
אֶרֶץ אֶרֶץ אָרֶץ שִׁמְעִי דְּבַר־ה׳
O land, land, land, Hear the word of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בת״א . . בד״ה השמים כסאי
At the end of that discourse the Alter Rebbe says that three things are called “earth”: the Community of Israel, the Oral Torah and the mitzvos, all alluded to in one verse, “Earth, earth, earth, hear the word of G-d.”
Kehot’s note”דשם פי׳ שהם כנס״י ומצות ותושבע״פ” — אוה״ת נ״ך-א ע׳ שלז. וראה שם ע׳ שסה.
37השמים כסאי
“The heaven is My throne and the earth is My footstool.” The opening of the Torah Ohr discourse at the beginning of Bereishis to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38בשל״ה ר״פ ויחי
Or HaTorah copies the Shelah: Jeremiah says “earth, earth, earth” and “the sanctuary of G-d” three times; there is the lower earth, in which is the sanctuary of G-d, and the higher earth, Malchus of Atzilus, also called “the sanctuary of G-d,” from which the lower earth receives.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ שלז וע׳ שסה, שבירמי׳ כב, כט כתיב ארץ ארץ ארץ שמעי דבר ה׳, וכן כתיב ג״פ היכל ה׳, היינו הארץ שלמטה שבה היכל ה׳, והארץ העליונה מ׳ דאצי׳ היכל ה׳ שהארץ שלמטה מקבל משם ה׳ ע״ש. ראה לקמן ד, א.
39וע׳ ברע״מ פ׳ עקב דף ער״ב סע״ב
Or HaTorah sums up the Raaya Mehemna: the three times “sanctuary” are three yuds, corresponding to the three yuds of the three Names Havayah in the Priestly Blessing.
Kehot’s note”פי׳ ג״פ היכל ג׳ ידות כו׳ ונגד ג׳ יודין דג׳ הויות שבברכת כהנים” — אוה״ת נ״ך-א ע׳ שלז. מובא ג״כ באוה״ת בשלח ע׳ תקלא. וראה סה״מ תרל״ה ח״א ע׳ פח. סה״מ תרנ״ד ע׳ קנג.
40ובהרמ״ז שם
Or HaTorah gives the Ramaz’s explanation: the three times “sanctuary” correspond to the three regalim (a word meaning both “legs” and “pilgrimage festivals”), which are Netzach, Hod and Yesod.
Kehot’s note”שהם נגד ג׳ רגלים שהם נה״י” — אוה״ת נ״ך-א ע׳ שלז.
41סד״ה כי אתה נרי
Near its end the discourse explains heichal (sanctuary) as hei-yud with kaf-lamed, and kaf-lamed is fifty, the fifty gates of Binah.
Kehot’s noteתו״א מא, א. ”דפי׳ היכל היינו נש״ב הנמשכים מה׳ עילאה” — אוה״ת נ״ך-א ע׳ שלז.
42כי אתה נרי
“For You are my lamp, O G-d.” The opening words of a discourse to which the Alter Rebbe refers for the meaning of “sanctuary.”
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בקרבך קדוש
“The Holy One in your midst.” The Alter Rebbe reads it as G-d’s holiness dwelling within the souls in this world.
Hosea 11:9הושע י״א:ט׳
לֹא אֶעֱשֶׂה חֲרוֹן אַפִּי לֹא אָשׁוּב לְשַׁחֵת אֶפְרָיִם כִּי אֵל אָנֹכִי וְלֹא־אִישׁ בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר:
I will not execute the fierceness of Mine anger, I will not return to destroy Ephraim; For I am G-d, and not man, The Holy One in the midst of thee; And I will not come in fury.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ט.
44ושכנתי בתוכם
“And I will dwell within them,” within the people, specifically.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45סור מרע ועשה טוב
“Turn away from evil and do good.” The order of the service: first subduing evil, then doing good.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו. בסה״מ תרל״ה ח״ב ע׳ שסז מוסיף: ”תחלה סור מרע וכיבוש היצה״ר בחי׳ עמידה הנ״ל ואח״כ ועשה טוב הוא להיות היכל ה׳ דירה בתחתונים כו׳”.
Paragraph 4
46ושכנתי בתוכם
“And I will dwell within them”: the dwelling in the people, which section 1 explained.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47היכל ה׳ המה
The threefold “sanctuary of G-d,” set against the threefold “Holy.”
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
48שממית בידים תתפש
The verse speaks of the spider, which one can grasp in the hands, yet it is found in kings’ palaces. The Alter Rebbe cites it, with “etc.,” in support of the point that the sitra achra has no real place of its own in the order of the worlds.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
49בת״ז בהקדמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועוד (י, ב. יא, א. יח, א. כו, א. סד, א. פט, א. קז, ב. קס, ב. [תיקונים מז״ח קג, ג] קסז, ב [שם קח, ד]). [כ].
50The Introduction to the Tikkunei Zohar counts “My Name” with yud-hei as 365, the prohibitions, and “My remembrance” with vav-hei as 248, the positive commandments. This is the foundation of the maamar’s second section.
Tikkunei Zohar 4b:9תקוני הזהר ד׳ ב:ט׳
וְאִית אוֹרַיְיתָא דִבְרִיאָה, וְאוֹרַיְיתָא דַאֲצִילוּת, אוֹרַיְיתָא דִבְּרִיאָה, יהו״ה קָנָנִי רֵאשִׁית דַּרְכּוֹ (משלי ח כב), וְאוֹרַיְיתָא דַאֲצִילוּת תּוֹרַת יהו״ה תְּמִימָה (תהלים יט ח), וּבָהּ תָּמִים תִּהְיֶה עִם יהו״ה אֱלֹקֶי״ךָ (דברים יח יג), וּמִסִּטְרָא דִילָהּ אִתְּמַר עַל יִשְׂרָאֵל, (שם יד יג) בָּנִים אַתֶּם לַיהו״ה, וּמְנָא לָן דְּאוֹרַיְיתָא דַאֲצִילוּת אִיהִי תּוֹרַת יהו״ה דְּתַלְיָא בִשְׁמֵיהּ, אֶלָּא הָכִי אוּקְמוּהָ זֶה שְּׁמִי לְעֹלָם (שמות ג טו), שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִ"י עִם ו״ה רְמַ"ח, תּוֹרָ"ה בְּחֻשְׁבַּן אַתְווֹי תרי״א, וְעִם אָנֹכִי וְלֹא יִהְיֶה
Tikkunei Zohar - Vocalized (Public Domain)
51G-d tells Moshe, “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar reads “My Name” and “My remembrance” as the two halves of the Name joined with the two kinds of commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
52יהא שמיה רבא י״מ שם י״ה רבא
The Tur records that some explain “shemei rabba” as “the Name Yah [be] great”: we pray that the Name Yah, which is now incomplete, be magnified and become complete again at the redemption. The Alter Rebbe brings it to show that yud-hei is a Name by itself.
Tur, Orach Chayim 56:1טור, אורח חיים נ״ו:א׳
… ור״י פירש הטעם לפי שהיו רגילין לומר אותו אחר הדרשה כדאיתא בשילהי סוטה אמאי קאי עלמא אסידרא דקדושה ואיהא שמיה רבא דאגדתא והיו שם עמי הארץ שאינן מכירין אלא ארמית שהוא לשונם לכן נהגו לאומרו בלשון שהכל מבינין בו ולפי פירוש זה יהיה כפשוטו שמיה רבא תרגום של שמו הגדול. ועונין הצבור בכוונה שלימה אמן יהא שמיה רבא מברך לעלם ולעלמי עלמיא כדאיתא בפרק כל כתבי העונה איש״ר בכל כחו קורעים לו גזר דינו של ע׳ שנה פירוש בכל כחו בכל כוונתו וגם בכאן מפרשים שמיה רבא על השם …
Orach Chaim, Vilna, 1923 (Public Domain)
53ו״ה נגלות
In Acharei (28d) the Alter Rebbe explains that “the hidden things” are yud-hei, Abba and Imma (Chochmah and Binah), hidden because the “beard” of Arich Anpin covers them.
Kehot’s noteעל״ק בפ׳ אחרי (כח, ד) שובה הא׳ (פ״ד) סה, ב. וש״נ מת״ז (ת״י) כה, ב. ובזח״ג (קכג, ב). וענין ו״ה נגלות ע׳ מאו״א ערך בתי גואי סנ״ז ובת״ז (ת״ע) קכט, א. קנח, א [תיקונים מז״ח קג, ג]. [כ]. ראה והחרים — תרל״א ע׳ מח ואילך. סה״מ תרס״ו ע׳ קיא ואילך.
54עבר על מ״ע ושב . . מוחלין לו
The words here quote Kiddushin 39b:15; the passage is shown below.
Kiddushin 39b:15קידושין ל״ט ב:ט״ו
רָמֵי רַב טוֹבִי בַּר רַב קִיסְנָא לְרָבָא: תְּנַן כׇּל הָעוֹשֶׂה מִצְוָה אַחַת מְטִיבִין לוֹ: עָשָׂה – אִין, לֹא עָשָׂה – לָא. וּרְמִינְהִי: יָשַׁב וְלֹא עָבַר עֲבֵירָה – נוֹתְנִים לוֹ שָׂכָר כְּעוֹשֶׂה מִצְוָה! אֲמַר לֵקהּ: הָתָם, כְּגוֹן שֶׁבָּא דְּבַר עֲבֵירָה לְיָדוֹ וְנִיצּוֹל הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 28תניא, חלק ראשון; ליקוטי אמרים כ״ח
Kehot’s noteקדושין לט, ב. ראה תניא פכ״ח.
55Rabbi Yishmael’s teaching: one who neglected a positive commandment and did teshuvah does not move from there before he is forgiven; for a prohibition, teshuvah suspends [the punishment] and Yom Kippur atones. The Alter Rebbe explains the difference by the higher root of the prohibitions.
Yoma 86a:7יומא פ״ו א:ז׳
עָבַר עַל עֲשֵׂה וְשָׁב — אֵינוֹ זָז מִשָּׁם עַד שֶׁמּוֹחֲלִין לוֹ, שֶׁנֶּאֱמַר: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״. עָבַר עַל לֹא תַעֲשֶׂה וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה תּוֹלָה, וְיוֹם הַכִּפּוּרִים מְכַפֵּר. שֶׁנֶּאֱמַר: ״כִּי בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם מִכֹּל חַטֹּאתֵיכֶם״. עָבַר עַל כָּרֵיתוֹת וּמִיתוֹת בֵּית דִּין וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה וְיוֹם הַכִּפּוּרִים תּוֹלִין, וְיִסּוּרִין מְמָרְקִין. שֶׁנֶּאֱמַר: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
56בד״ה לבאר ענין יוהכ״פ
That discourse opens with this same teaching and asks: since a positive commandment overrides a prohibition, why does teshuvah for a prohibition need more? It begins to explain teshuvah as turning back to face G-d, who is never far from a person even at the time of sin.
Kehot’s noteלקו״ת יוהכ״פ סח, א.
57The Gemara reads “This is My Name… this is My remembrance”: G-d says, I am not read as I am written; I am written with yud-hei and read with alef-dalet. From here the Alter Rebbe learns that “My Name” is higher than “My remembrance.”
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
58“The hidden things belong to G-d our G-d, and the revealed things are for us and for our children forever.” The Alter Rebbe reads the hidden things as yud-hei and the revealed things as vav-hei.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
59רמ״ח פקודין הם רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״ב (קיח, א. קיז, ב) וע׳ ת״ז ת״ל (ע״ד סע״א). [כ].
60רמ״ח פקודין הם רמ״ח אברין דמלכא
Tikkun 30 speaks of the 248 commandments as the commandment of Havayah in each and every limb of the King. The Alter Rebbe uses this image of the commandments as the King’s limbs throughout the maamar.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
61בארץ לא זרועה
“I remember for you the kindness of your youth… your going after Me in the wilderness, in a land not sown.” The Alter Rebbe reads “not sown” as “sown with ‘not’,” the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
62אשר לא ישב אדם שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ו.
63The wilderness is described as a land “through which no man passed and where no man dwelt.” The Alter Rebbe reads it as a level above “man,” the figure formed by the positive commandments.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
64בד״ה בשעה שהקדימו
In that discourse the Alter Rebbe explains the Zohar’s teaching that the 248 commandments are the King’s limbs: as a limb of flesh, sinews and bones is a vessel for the life that spreads through it, so the mitzvos are vessels for G-d’s will.
Kehot’s noteלקו״ת במדבר יג, א.
65בשעה שהקדימו ישראל נעשה לנשמע
The Talmud says that when Israel put “we will do” before “we will hear,” a heavenly voice asked who revealed to them this secret of the ministering angels. The words open a Likkutei Torah discourse to which the Alter Rebbe refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
66ובד״ה לסוסתי ברכבי
That discourse explains “To My mare among the chariots of Pharaoh”: a horse in a king’s chariot is decked with ornaments it does not itself understand, all for the honor and delight of the rider; so too above there is a “chariot” of horses through which G-d takes delight.
Kehot’s noteלקו״ת שה״ש יב, ב.
67“To My mare among the chariots of Pharaoh I have compared you, My beloved.” The words open a Likkutei Torah discourse to which the Alter Rebbe refers.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
68שהחיות המלובש בהאברים הוא רק בחי׳ גילוי והארה מהנפש דאילו הנפש עצמה לא שייך לומר שמתחלקת לרמ״ח אברים
Chapter 51 of Tanya explains that the soul’s essence is not divided among the 248 limbs; only a radiance of it is enclothed in them, first in the brain and from there in each limb according to its nature. The Alter Rebbe uses this as the analogy for the limbs of the King.
Tanya, Likkutei Amarim 51:3–4תניא, חלק ראשון; ליקוטי אמרים נ״א:ג׳-ד׳
… וְלֹא זוֹ בִּלְבָד, אֶלָּא גַּם כְּלָלוּת כָּל הַמְשָׁכוֹת הַחַיּוּת לִשְׁאָר הָאֵבָרִים, גַּם כֵּן כְּלוּלָה וּמְלוּבֶּשֶׁת בַּמּוֹחִין שֶׁבָּרֹאשׁ, וְשָׁם הוּא עִיקָּרָהּ וְשָׁרְשָׁהּ שֶׁל הַמְשָׁכָה זוֹ, בִּבְחִינַת גִּילּוּי הָאוֹר וְהַחַיּוּת שֶׁל כָּל הַנְּשָׁמָה כוּלָּהּ, וּמִשָּׁם מִתְפַּשֶּׁטֶת הֶאָרָה לִשְׁאָר כָּל הָאֵבָרִים, וּמְקַבֵּל כָּל אֶחָד כֹּחַ וְחַיוּת הָרָאוּי לוֹ כְּפִי מִזְגּוֹ וּתְכוּנָתוֹ: כֹּחַ הָרְאִיָּה מִתְגַּלֶּה בָּעַיִן, וְכֹחַ הַשְּׁמִיעָה בָּאוֹזֶן וְכוּ׳. וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת …
Kehot Publication Society (CC-BY-NC)
69ע״פ וידבר דעשה״ד
That discourse explains “And G-d spoke all these words, saying: I am G-d your G-d” as the revelation of G-d’s very essence below, in physical things, until He is called “your G-d”; to reach it, one must first count the Omer, subduing and transforming the natural emotions of the animal soul.
Kehot’s noteלקו״ת במדבר טו, ד.
Paragraph 10
70איהו וחיוהי . . וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ג, סע״ב.
71דלאו מכל אינון מדות איהו כלל
Patach Eliyahu says of G-d that He is not any of these attributes at all. The Alter Rebbe uses it to say that the light in Chesed comes from G-d, who is above Chesed.
Tikkunei Zohar 17aתקוני הזהר י״ז א
72The Introduction to the Tikkunei Zohar says of the ten Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.” The Alter Rebbe explains it with the analogy of the soul and the limbs.
Tikkunei Zohar 3b:9תקוני הזהר ג׳ ב:ט׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
73חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
74איזהו גבור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מ״א.
75Ben Zoma: “Who is mighty? One who conquers his inclination.” Conquering the inclination is therefore Gevurah, and it too draws light into the left arm above.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
76בד״ה משה ידבר
That discourse explains at length the teaching that the 248 commandments are the King’s limbs: through a mitzvah of Chochmah or of Chesed one draws the Infinite Light into that attribute, where it is enclothed and becomes one with it, “He and His life-forces are one,” as the soul’s life is one with the limbs.
Kehot’s noteתו״א סז, ד. וראה באוה״ת ע״פ זה.
77Patach Eliyahu lists the Sefiros as limbs: “Chesed, the right arm; Gevurah, the left arm.” The Alter Rebbe links each positive commandment to its limb.
Tikkunei Zohar 17a:3תקוני הזהר י״ז א:ג׳
כתיב והמשכילי׳ יזהירו כזהר הרקיע וגו׳
Constantinople, 1740 (CC-BY-NC)
78משה ידבר
At Sinai, “Moshe would speak, and G-d would answer him with a voice.” The words open a Torah Ohr discourse to which the Alter Rebbe refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
79שאין לו גוף ולא דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט יגדל.
80דברה תורה כלשון בנ״א
The Talmud’s principle, “The Torah speaks in the language of men.” The Alter Rebbe uses it to justify speaking of “limbs” above, though G-d has no body.
Berakhot 31b:13–15ברכות ל״א ב:י״ג-ט״ו
מַאי ״אִם רָאֹה תִרְאֶה״ — דִּבְּרָה תּוֹרָה כִּלְשׁוֹן בְּנֵי אָדָם. ״בָּעֳנִי אֲמָתֶךָ״. ״אַל תִשְׁכַּח אֶת אֲמָתֶךָ״. ״וְנָתַתָּה לַאֲמָתְךָ״. אָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: שָׁלֹשׁ אֲמָתוֹת הַלָּלוּ לָמָּה? — אָמְרָה חַנָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שְׁלֹשָׁה בִּדְקֵי מִיתָה בָּרָאתָ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה. וְאֵלּוּ הֵן: נִדָּה, וְחַלָּה וְהַדְלָקַת הַנֵּר. כְּלוּם עָבַרְתִּי עַל אַחַת מֵהֶן?! —
But how is "If Thou wilt indeed look" to be explained? The Torah speaks according to the language of the sons of man. "[If Thou wilt indeed look] on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid" (I Sam. i. 11). R. Jose b. R. Hannina said : Why is "Thy handmaid" repeated thrice ? Hannah spake before the Holy One, blessed be He, "L-rd of the universe ! Three breaches [bidke] through which death comes hast Thou created …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב.
81חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” Wisdom is revealed in the face, the inner dimension.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
82יאר ה׳ פניו אליך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמדבר ו, כח.
83יאר ה׳ פניו אליך
In the Priestly Blessing, “May G-d make His face shine upon you.” Torah study draws down this shining of G-d’s “face,” His inner dimension.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84וכענין צהבו פניו של רבי אבהו
There the Alter Rebbe brings the same account to explain “the light of the King’s face”: as wisdom lit up Rabbi Abahu’s face, the light of the intellect shows in the face itself.
Kehot’s noteירושלמי שבת פ״ח, ה״א. על״ק בפ׳ מסעי (צג, רע״ב) וש״נ. [כ].
85צהבו פניו של רבי אבהו על ידי שמצא תוספתא חדתא
When Rabbi Abahu came to Tiberias, Rabbi Yochanan’s students saw his face shining. Rabbi Yochanan asked him what new teaching he had heard; he answered, an old Tosefta, and Rabbi Yochanan applied to him the verse “A man’s wisdom makes his face shine.”
Jerusalem Talmud Shabbat 8:1:7תלמוד ירושלמי שבת ח׳:א׳:ז׳
רִבִּי אַבָּהוּ נְחַת לְטִיבֵּרְיָּא. חְמוֹנֵיהּ תַּלְמִידוֹי דְרִבִּי יוֹחָנָן אַפּוֹי נְהִירִן. אָמְרוּן קוֹמֵי רִבִּי יוֹחָנָן. אַשְׁכַּח רִבִּי אַבָּהוּ סִימָה. אֲמַר לוֹן. לָמָּה. אָמְרוּן לֵקהּ. אַפּוֹי נְהִירִן. אֲמר לוֹן. דִּילְמָא אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּהּ. סְלִיק לְגַבֵּיהּ. אֲמַר לֵקהּ. מַאי אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּ. אֲמַר לֵקהּ. תוֹסֶפְתָּא עַתִּיקְתָא. וּקְרָא עֲלוֹי. חָכְמַת אָדָם תָּאִיר פָּנָיו.
Rebbi Abbahu descended to Tiberias. The students of Rebbi Joḥanan saw that his face was shiny. They said before Rebbi Joḥanan, Rebbi Abbahu found a treasure. He asked them, why? They told him, his face is shiny. He said to them, maybe he understood a new teaching. He came to visit him. He asked him, what new teaching did you hear? He said, an old Tosephta. He recited about him, a man’s wisdom illuminates his face.
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
86אורייתא מחכ׳ נפקת
The Zohar teaches that the Torah comes forth from Chochmah. Therefore Torah study is of the inner dimension, like the inner organs.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
Paragraph 14
87כל הקורא ושונה הקב״ה קורא ושונה כנגדו
There the Alter Rebbe brings this saying to explain how Torah study joins the yud and the hei: since the Torah comes forth from Chochmah, the one who studies draws G-d’s very essence, the Infinite Light, to be enclothed in the Torah, and this is why the Torah is called “peace.”
Kehot’s noteראה יל״ש איכה תתרלד. תדא״ר רפי״ח. על״ק פ׳ מטות פו, ב. [כ].
88Kehot’s note points to Pesachim 50a:21 for these words.
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89כל הקורא ושונה הקדוש ברוך הוא קורא ושונה כנגדו
Tanna Devei Eliyahu teaches that whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him. The Alter Rebbe explains it as the revelation of the Infinite Light in supernal Chochmah.
Tanna DeBei Eliyahu Rabbah 18:3תנא דבי אליהו רבה י״ח:ג׳
… הקב״ה שידיו פשוטות לעושי תשובה והכל שלו והכל מעשה ידיו ולא הניח הקדוש ברוך הוא דבר שלא גילה לישראל שנאמר (תהילים כ״ה:י״ד) סוד ה׳ ליראיו ובריתו להודיעם ואומר (עמוס ג׳:ז׳) כי לא יעשה אדני ה׳ דבר כי אם גלה סודו אל עבדיו הנביאים מהו ולא יראה כי יבא חום (ירמיה שם) לומר לך כל העוסק בתורה אינו רואה מדת פורעניות בין בעוה״ז בין לימות בן דוד ובין לעוה״ב ומה הוא דירת מדה בינונית לא חם ולא צונן ואיזהו זה מועד חג הסוכות שנאמר (הושע י״ב:י׳) עוד אשיבך באהלים כימי …
OYW (segmentation according to Warsaw 1880) (Public Domain)
90כי באור פניך נתת לנו תורת חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שמו״ע.
91ע״י גמ״ח נמשך בבחי׳  חסד
In the third epistle of Iggeres HaKodesh the Alter Rebbe explains that charity and acts of kindness draw a garment of light from the Infinite and open the way for light and abundance to flow from “Chesed, the right arm” and the other Sefiros, even into this physical world.
Kehot’s noteראה אגה״ק סי׳ ג.
92תלמוד תורה כנגד כולם
The Gemara repeats the Mishnah’s list, ending, “and the study of Torah is equal to them all.”
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפאה א, א. שבת קכז, א.
93תלמוד תורה כנגד כולם
After listing deeds whose fruits one enjoys in this world, the Mishnah concludes, “and the study of Torah is equal to them all.” The Alter Rebbe explains why: Torah is of the inner dimension.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
94“And there was a voice from above the firmament.” The words open a discourse to which the Alter Rebbe refers for the Torah as the “mind” of all the mitzvos.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95השמים כסאי
“The heaven is My throne.” The words open a discourse to which the Alter Rebbe refers for the Torah as the mochin of Z’eir Anpin.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96והנגלות לנו ולבנינו
“And the revealed things are for us and for our children forever, to do all the words of this Torah.” The Alter Rebbe reads “the revealed things” as Torah and mitzvos, the letters vav-hei.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, כח.
97בד״ה ועתה יגדל נא
There the Alter Rebbe explains that Ado-nai is G-d’s kingship, and doing the mitzvos as the King’s commands draws down “the power of Ado-nai,” the light that encompasses all worlds.
Kehot’s noteלקו״ת שלח לט, ב.
98ועתה יגדל נא כח אדני
Moshe’s prayer after the spies, “And now let there be magnified, I pray, the power of Ado-nai.” The words open a discourse on Ado-nai as the Name of kingship, to which the Alter Rebbe refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וה׳ בהיכל קדשו
“And G-d is in His holy sanctuary; let all the earth be silent before Him.” Heichal (sanctuary) equals Ado-nai in number, so the verse describes Havayah revealed within Ado-nai.
Habakkuk 2:20חבקוק ב׳:כ׳
וַHavayah בְּהֵיכַל קׇדְשׁוֹ הַס מִפָּנָיו כׇּל־הָאָרֶץ:
But the L-RD is in His holy temple; Let all the earth keep silence before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, כ.
100כוונת אמן שהוא חיבור הוי׳ אד׳
The Zohar on Pinchas speaks of the interweaving of the Names Havayah and Ado-nai as “Amen,” said after each of the eighteen blessings of prayer. The Alter Rebbe uses it for the joining of the two Names through the mitzvos.
Zohar III, 229aזח״ג רכט, א
Kehot’s noteראה זח״ג רכט, א. תשב״ץ סי׳ רנ״א.
101בביאור ע״פ שובה ישראל
At the cited place the Alter Rebbe reads “Return, O Israel, unto Havayah your G-d” as rising to the level of “Israel” until Havayah is drawn into Elokim, and explains the doubled “Havayah, Havayah” of the Thirteen Attributes of Mercy: the first calls forth and draws down the second.
Kehot’s noteלקו״ת ש״ש סה, ד.
102שובה ישראל
“Return, O Israel, unto G-d your G-d.” The words open the discourse of Shabbos Shuva to which the Alter Rebbe refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103“Remember the Shabbos day to keep it holy.” The words open a discourse to which the Alter Rebbe refers on the meaning of zichri, “My remembrance.”
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
104“I am asleep, but my heart is awake… open for Me, My sister, My beloved.” The words open a discourse to which the Alter Rebbe refers for the commandments as the limbs of the King.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
105והחכ׳ מאין תמצא
“And wisdom, where shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from the ayin above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. מכאן ואילך ראה בד״ה מצה זו — תר״מ סעי׳ מא ואילך.
106שהחכ׳ היא ראשית הגילוי בהשתלשלות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח ש׳ דרושי אבי״ע פ״א.
107“The hidden things belong to G-d our G-d.” The Alter Rebbe reads “the hidden things” as yud-hei, the root of the prohibitions.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
108ביו״ד נברא העוה״ב
The Gemara teaches that this world was created with the letter hei and the World to Come with the letter yud. The Alter Rebbe explains: the World to Come is Binah, drawn from Chochmah, the yud.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
109יושבין ונהנין
In the World to Come the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. This delight is the grasp of G-dliness in Binah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
110להנחיל אוהבי יש
“To cause those who love Me to inherit yesh (substance).” The Alter Rebbe reads yesh as the “something” of Binah, the World to Come.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
111כי החכמה היא עדיין בחי׳ אין כח מ״ה
There the Alter Rebbe contrasts the mochin of Imma, Binah, the World to Come, where souls delight according to their grasp, with the mochin of Abba, Chochmah, which comes from ayin: a revelation of the Infinite Light beyond all grasp, which brings the self-nullification of the souls rather than delight; this, he says, is revealed on Shabbos.
Kehot’s noteראה גם לקמן פ׳ צו יא, ד.
Paragraph 18
112בס״י לפני אחד מה אתה סופר
On Balak (70a) the Alter Rebbe explains Sefer Yetzirah’s “Before one, what do you count?”: even “one” is still within number, for “one” is said of many things joined together, while Yachid, G-d’s essence alone, is not within number at all.
Kehot’s noteפ״א, מ״ז. ראה לקמן פ׳ בלק ע, א. תצא לח, ב.
113לפני אחד מה אתה סופר
Sefer Yetzirah says of the Ten Sefiros, “Before one, what do you count?” The Alter Rebbe uses it for the ayin that precedes the whole order of Havayah.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
114אנת הוא חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
115אנת הוא חד ולא בחושבן
Patach Eliyahu: “You are One, but not in number.” G-d’s oneness is beyond counting and beyond revelation.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
116החכמה שמאין תמצא
“And wisdom, where (me’ayin) shall it be found?” read as “Chochmah is found from ayin.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כברייתו של עולם
Asked why goats walk at the head of the flock and the sheep after them, Rav Yehudah answered: “as in the creation of the world, first darkness and then light.” The Alter Rebbe applies it to the concealment that precedes Chochmah.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
118שמוכרח להיות העלם והסתר תחלה
Or HaTorah comments: this tzimtzum, concealment and darkness appear to be the level of Keser, as Torah Ohr says that all this tzimtzum is included in Keser of Atzilus.
Kehot’s noteראה אוה״ת בראשית-ב שט, ב. ובראשית-ג תצב, א: וצמצום והעלם וחשך הנ״ל נראה דהוא בחי׳ כתר כמ״ש בת״א פ׳ וירא [יד, ב] בד״ה פתח אליהו וז״ל וכל ענין צמצום זה כו׳ הכל בכלל כתר דאצי׳.
119ועל זה נאמר ישת חשך סתרו
“He made darkness His hiding place.” The maamar’s recurring name for the hidden level above Chochmah, the root of the prohibitions.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
120בד״ה שחורה אני ונאוה
There the Alter Rebbe brings the Midrash that Israel says “I am black” all the days of the week and “comely” on Shabbos: the hidden love of the soul, called “black fire,” is concealed during the week and comes out into revelation on Shabbos.
Kehot’s noteלקו״ת שה״ש ה, ג.
121שחורה אני ונאוה
“I am black but comely.” The words open a discourse to which the Alter Rebbe refers for the image of black fire upon white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122בבה״ז פ׳ אחרי
This is the explanation of the Zohar passage on “Bring an atonement for Me” to which the text refers for the yud of the Name Havayah.
Kehot’s noteעו, ג. ובביאוה״ז לכ״ק הצ״צ-א ע׳ שסב.
123הביאו עלי כפרה
The Zohar on Acharei discusses the words “Bring an atonement for Me.” The Alter Rebbe refers to the Biurei HaZohar on this passage for the yud of the Name Havayah.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
124מעמקים
At the end of Parshas Vayikra the Zohar reads “Out of the depths (mima’amakim) I called You” as “the depth of all,” the supernal depths where Abba and Imma unite. The Alter Rebbe cites it for yud-hei being called “depths.”
Zohar, Vayikra 66:445–67:449ספר הזהר, ויקרא ס״ו:תמ״ה-ס״ז:תמ״ט
125מעמקים
The Zohar on Beshalach explains “out of the depths” as two depths, “the depth of all” and “the depth of the well”; Likkutei Torah on Re’eh identifies them with the foundations of Abba and Imma. The Alter Rebbe cites it for yud-hei being called “depths.”
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
126במאו״א אות מ״ם ספ״ז
The passage of Me’orei Or on “depths” is also quoted in Or HaTorah.
Kehot’s noteמובא גם באוה״ת בחקותי-ב ע׳ תרצ.
127ובזח״ג ס״פ ויקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדכ״ו ע״א.
128ובפ׳ בשלח דס״ג ע״ב
There the Alter Rebbe cites the same Zohar on Beshalach (63b): “out of the depths” means “the depth of all” and “the depth of the well,” the foundations of Abba and Imma, which he connects with the higher Chochmah shining in the innermost heart.
Kehot’s noteראה לקמן פ׳ ראה יח, ג.
129מאד עמקו מחשבותיך
“Your thoughts are very deep.” The hidden level of yud-hei is called “depths.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
130וכמ״ש בד״ה באתי לגני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ג, ד.
131באתי לגני
“I have come into My garden.” The words open a discourse to which the Alter Rebbe refers.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132בביאור ע״פ אלה מסעי
There “truth” is explained as “I, G-d, have not changed”: the light and goodness drawn down without any change or stirring of the attributes, as in “the light of the King’s face is life.” This is why Chochmah is called “truth.”
Kehot’s noteלקו״ת מסעי צג, ג.
133“These are the journeys of the children of Israel.” The words open a discourse to which the Alter Rebbe refers for Chochmah being called “truth.”
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134חותמו של הקב״ה אמת
The Gemara teaches that the seal of the Holy One, blessed be He, is truth. The Alter Rebbe connects this with Chochmah, called “truth.”
Shabbat 55a:12שבת נ״ה א:י״ב
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א.
135The Gemara distinguishes the Name as written, Havayah (“My Name”), from the way it is read (“My remembrance”). This raises the question of what “My Name with yud-hei” adds.
Pesachim 50a:10–12פסחים נ׳ א:י׳-י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהוֹסִיף עַל יְרוּשָׁלַיִם עַד שֶׁהַסּוּס רָץ וּמֵצֵיל. רַבִּי אֶלְעָזָר אָמַר: כׇּל מְצִילּוֹת שֶׁתּוֹלִין לַסּוּס בֵּין עֵינָיו — יִהְיֶה קֹדֶשׁ לַה׳. וְרַבִּי יוֹחָנָן אָמַר: כׇּל בִּיזָּה שֶׁבּוֹזְזִין יִשְׂרָאֵל עַד שָׁעָה שֶׁהַסּוּס רָץ וּמֵצֵיל — יִהְיֶה קֹדֶשׁ לַה׳.
William Davidson, Vocalized Aramaic (CC-BY-NC)
136מעייני הישועה
“You shall draw water with joy from the wellsprings of salvation.” Chochmah and Binah are called “the wellsprings of salvation.”
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137סעיף פ״ד
That maamar adds here: “And see in Likkutei Torah, in the discourse beginning ‘You shall draw water with joy from the wellsprings of salvation.’”
Kehot’s noteבד״ה מצה זו — תר״מ סעי׳ מ (ע׳ נט) מוסיף: וע׳ בלקו״ת בד״ה ושאבתם מים בששון ממעייני הישועה.
138ונקרא ענין השגה זו דרך השלילה
The note points to this series of maamarim for apprehension by way of negation.
Kehot’s noteראה המשך בששה״ק תער״ב ח״ב ע׳ א׳נה. סה״מ תרס״ח ע׳ רח וע׳ רי ואילך.
139חכים ולא בחכמה ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
140בחכמה עשית
“How many are Your works, O G-d; You have made them all with wisdom.” G-d’s wisdom brings creation into being from nothing, which human wisdom cannot do.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
141ולכן נק׳ החכמה אמת כמ״ש בבינוני׳ פל״ה בהג״ה
Chapter 35 of Tanya explains that G-d’s light rests and is revealed only in what is completely nullified to Him, for the truth of “G-d is truth” is His unity, that there is nothing besides Him. Its gloss adds, from what the Alter Rebbe heard from his teacher, that the Infinite Light unites even with Atzilus only through Chochmah, because Ein Sof is the One Truth, He alone, and that is the level of Chochmah.
Tanya, Likkutei Amarim 35:5תניא, חלק ראשון; ליקוטי אמרים ל״ה:ה׳
וְהִנֵּה, עִנְיַן הַשְׁרָאַת הַשְּׁכִינָה, הוּא גִּילּוּי אֱלֹהוּתוֹ יִתְבָּרֵךְ וְאוֹר אֵין־סוֹף בָּרוּךְ־הוּא בְּאֵיזֶה דָבָר, וְהַיְינוּ לוֹמַר, שֶׁאוֹתוֹ דָבָר נִכְלָל בְּאוֹר ה׳ וּבָטֵל לוֹ בִּמְצִיאוּת לְגַמְרֵי, שֶׁאָז הוּא שֶׁשּׁוֹרֶה וּמִתְגַּלֶּה בּוֹ ה׳ אֶחָד. אֲבָל כָּל מַה שֶּׁלֹּא בָטֵל אֵלָיו בִּמְצִיאוּת לְגַמְרֵי – אֵין אוֹר ה׳ שׁוֹרֶה וּמִתְגַּלֶּה בּוֹ. וְאַף צַדִּיק גָּמוּר שֶׁמִּתְדַּבֵּק בּוֹ בְּאַהֲבָה רַבָּה, הֲרֵי ״לֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ״ כְּלָל בֶּאֱמֶת, כִּי אֲמִיתַּת ״ה׳ אֱלֹקִים אֱמֶת״ – הוּא יִחוּדוֹ וְאַחְדוּתוֹ, שֶׁהוּא לְבַדּוֹ הוּא וְאֶפֶס בִּלְעָדוֹ מַמָּשׁ.
Kehot Publication Society (CC-BY-NC)
142אפס קצהו
Balak tells Bilam, “You will see only the edge of it (efes katzeihu), and you will not see all of it.” Only an “edge” of the hidden level is revealed in Chochmah.
Numbers 23:13במדבר כ״ג:י״ג
וַיֹּאמֶר אֵלָיו בָּלָק לְכָה־נָּא אִתִּי אֶל־מָקוֹם אַחֵר אֲשֶׁר תִּרְאֶנּוּ מִשָּׁם אֶפֶס קָצֵהוּ תִרְאֶה וְכֻלּוֹ לֹא תִרְאֶה וְקׇבְנוֹ־לִי מִשָּׁם:
And Balak said unto him: ‘Come, I pray thee, with me unto another place, from whence thou mayest see them; thou shalt see but the utmost part of them, and shalt not see them all; and curse me them from thence.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143לכך אכילת החלב הוא מנגד ומסתיר
That maamar puts it this way: eating forbidden fat and blood, which make a person coarse, “fat and thick,” opposes this self-nullification.
Kehot’s noteבד״ה מצה זו — תר״מ ע׳ ס: לכן אכילת החלב ודם שהם מגשמים להיות שמנת עבית כשית הוא מנגד בחי׳ ביטול הזה.
144שיושב ולא עובר העבירה שבאה לידו
The Gemara teaches that one who sat and did not commit a transgression is rewarded as one who did a mitzvah, and explains: when a transgression came his way and he was saved from it. The Alter Rebbe explains that such refraining draws down from yud-hei, the hidden level.
Kiddushin 39b:15קידושין ל״ט ב:ט״ו
רָמֵי רַב טוֹבִי בַּר רַב קִיסְנָא לְרָבָא: תְּנַן כׇּל הָעוֹשֶׂה מִצְוָה אַחַת מְטִיבִין לוֹ: עָשָׂה – אִין, לֹא עָשָׂה – לָא. וּרְמִינְהִי: יָשַׁב וְלֹא עָבַר עֲבֵירָה – נוֹתְנִים לוֹ שָׂכָר כְּעוֹשֶׂה מִצְוָה! אֲמַר לֵקהּ: הָתָם, כְּגוֹן שֶׁבָּא דְּבַר עֲבֵירָה לְיָדוֹ וְנִיצּוֹל הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
145רק ע״י בחי׳ כזו שהוא ענין השלילה
There a summary explains “Your love is dearer than wine” through this teaching: positive and prohibitive commandments, “a land not sown,” the hidden yud-hei, “first darkness,” the yud from the depths, the wellsprings of salvation; the prohibitions are negation, and so they are vessels for “He is wise, but not with a known wisdom,” which is only negation, and “you shall not profane.”
Kehot’s noteבד״ה מצה זו — תר״מ ע׳ ס. קיצור ביאור ענין ערבים דברי דודיך, יובן בהקדם מ״ע ומל״ת ע״ד לא זרועה הנסתרות י״ה ברישא חשוכא יו״ד ממעמקים, מעייני הישועה, וענין ל״ת הם שלילה לכן הם כלים לבחי׳ חכים ולא בחכמה ידיעא כ״א בחי׳ שלילה לבד ולא תחללו כו׳.
146ולא תחללו
“And you shall not profane My holy Name.” The Alter Rebbe reads lo sechalelu as “do not make a void (chalal),” the essence of the prohibitions.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. וראה הנסמן במאמרי אדה״ז — פרשיות ע׳ תשיט.
147בארץ לא זרועה
“In a land not sown,” read as the “no” of the prohibitions, which is above the “yes” of the positive commandments.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148בבחיי פ׳ בשלח דפ״ו ע״ג
The note gives the place of the quoted words of Rabbeinu Bachya in the modern edition.
Kehot’s noteהוצאת שעוועל ע׳ קל. וראה אוה״ת שמות כרך ז ע׳ ב׳תרע. ובאוה״ת נ״ך ע׳ רו. סה״מ תרכ״ו (הוצאת תשנ״ט) ע׳ קכט. סה״מ תרל״ב ע׳ תפח.
149עזי וזמרת י״ה
“My strength and song is Yah,” from the Song at the Sea. In this world G-d is praised with the two letters of Yah.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כי בי״ה הוי׳ צור עולמים
“For in Yah Havayah is the Rock of worlds”: the praise of the future with six letters, Yah and Havayah.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151ביום ההוא יושר השיר הזה
“On that day this song shall be sung in the land of Judah.” The song of the future, in the masculine form shir.
Isaiah 26:1ישעיהו כ״ו:א׳
בַּיּוֹם הַהוּא יוּשַׁר הַשִּׁיר־הַזֶּה בְּאֶרֶץ יְהוּדָה עִיר עׇז־לָנוּ יְשׁוּעָה יָשִׁית חוֹמוֹת וָחֵל:
In that day shall this song be sung in the land of Judah: We have a strong city; Walls and bulwarks doth He appoint for salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
152ושמי הוי׳ לא נודעתי
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shad-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe reads “I was not known” as G-d’s essence, which is not known at all.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153בשעה שישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ג, סע״א.
154בשעה שישראל עונין יהא שמיה רבא מברך הקב״ה מנענע בראשו
When Israel enter the synagogues and study halls and answer “Yehei shemei hagadol mevorach,” the Holy One, blessed be He, nods His head. The Alter Rebbe reads “His great Name” as drawn into yud-hei.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
155י״ה — בת״א סד״ה וארא אל אברהם
At the end of that discourse the Alter Rebbe explains that the Patriarchs, though they served with love, were still like a servant carrying out his master’s command, whereas one who studies and speaks the Torah’s law is like a king issuing a decree.
Kehot’s noteתו״א נו, א. ראה ספר השיחות תשמ״ח ח״א ע׳ 218 הערה 114.
Paragraph 20
156החכמה מאין תמצא
“And Chochmah is found from ayin”: the summary’s starting point.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ברישא חשוכא
“As in the creation of the world: first darkness and then light.”
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
158ישת חשך סתרו
“He made darkness His hiding place”: the hidden level that is the root of the prohibitions.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159בבחי׳ — בע״א
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 21
160ששם עלו שבטים
“For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of G-d.” Section 4 reads each phrase of this verse.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ד.
161ירושלים הבנוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קכב, ג.
162G-d says, “I will not enter the Jerusalem above until I enter the Jerusalem below,” and the Gemara asks whether there is a Jerusalem above, answering from “as a city that is joined to it.”
Taanit 5a:12תענית ה׳ א:י״ב
וּמִי אִיכָּא יְרוּשָׁלַיִם לְמַעְלָה? אִין, דִּכְתִיב: ״יְרוּשָׁלִַים הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה לָּהּ יַחְדָּו״.
And is there a Jerusalem above? Yes, it is written “The built-up Jerusalem is like a city that was joined together within itself.” (Psalms 122:3)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
163ירושלים הבנויה כעיר שחוברה
“Jerusalem, built as a city that is joined together.” The Talmud reads it as the Jerusalem below joined to the Jerusalem above.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164ובגמרא (פ״ק דתענית דף ה׳ ע״א)
The Talmud’s reading of “a city joined to it” is explained there together with Rashi’s commentary and the Maharsha’s remarks on it.
Kehot’s noteנתבאר ביהל אור ע׳ תעט עם פי׳ רש״י ומה שכתב ע״ז מהרש״א שם.
165כמארז״ל פ״ב דחגיגה
There the Alter Rebbe explains that the Jerusalem above, the upper hei, can be reached only through the Jerusalem below, “a city that is joined to it together,” as the Sages say that G-d swore not to enter the Jerusalem above until He enters the Jerusalem below.
Kehot’s noteיב, ב. ראה לקמן פ׳ שלח לח, ג.
166Of the seven heavens, Zevul is the one in which are Jerusalem, the Temple and the altar, and Michael the great prince offers an offering on it. The Alter Rebbe cites it for the Jerusalem above.
Chagigah 12b:6חגיגה י״ב ב:ו׳
זְבוּל — שֶׁבּוֹ יְרוּשָׁלַיִם וּבֵית הַמִּקְדָּשׁ, וּמִזְבֵּחַ בָּנוּי, וּמִיכָאֵל הַשַּׂר הַגָּדוֹל עוֹמֵד וּמַקְרִיב עָלָיו קׇרְבָּן, שֶׁנֶּאֱמַר: ״בָּנֹה בָנִיתִי בֵּית זְבוּל לָךְ מָכוֹן לְשִׁבְתְּךָ עוֹלָמִים״. וּמְנָלַן דְּאִיקְּרִי שָׁמַיִם, דִּכְתִיב: ״הַבֵּט מִשָּׁמַיִם וּרְאֵה מִזְּבוּל קׇדְשְׁךָ וְתִפְאַרְתֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
167בהיותם בירושמ״ט שם עלו בשניהם
The Alshich, in his commentary on Psalms, explains that when the tribes stood in the Jerusalem below on the festivals they went up at once to the Jerusalem above, and that they could be in both worlds because they are “the tribes of Yah,” sanctified with the two letters with which this world and the World to Come were created. The Alter Rebbe adopts this reading.
Romemot El on Psalms 125:1רוממות אל על תהילים קכ״ה:א׳
שיר המעלות הבוטחים וכו׳ אחר אמור בני הגלות החיל הזה כי על ה׳ ישימו בטחונם באמרם עזרנו בשם ה׳ וכו׳ כי כאשר ה׳ לא יניח שמו מלהיות שלם כך נבטח שעל ידי תקן כבוד שמו יגאלנו גם אנו בא דוד בשיר הלזה כמשיב ומדבר על לבם ואומר שיר המעלות הבוטחים בה׳ יהיה לבם נכון ולא ירך לבם על שעונם הרעו להם ולארצם כי כלה ה׳ חמתו שפך חרון אפו ויצת אש בציון כי הנה כהר ציון ששמה שועלים הלכו בו וציון שדה נחרש ועם כל זה ידוע כי לא ימוט …
Romemot El, Warsaw 1875 (Public Domain)
168כן פי׳ מהרמ״א
Yahel Or quotes the Alshich (מהרמ״א): “for there they went up” is the Jerusalem above; the tribes went up there on the festivals when they came to appear before G-d in the lower one; and one should not wonder how they could be in two worlds at once, below and above, for they are the tribes of Yah, whom G-d sanctified with these two letters, with which the two worlds, lower and upper, were created.
Kehot’s note”מהרמ״א פי׳ ששם עלו היינו בירושמ״ע היינו כעיר שחוברה לה היא העליונה שם עלו שבטים ברגלים בבואם להראות לפני ה׳ בהיותם בתחתונה, ואל תתמה האיך יהיו בשני עולמות כאחת למטה ולמעלה כי הלא הם שבטי י״ה שקדשם ה׳ בשתי אותיות אלו שבהם נבראו שני העולמות תחתון ועליון” — יהל אור ע׳ תפב.
169וכ׳ בשל״ה ר״פ ויחי
There the Alter Rebbe brings the same words of the Shelah on the threefold “sanctuary of G-d” and “earth”: in Atzilus itself there is a Jerusalem below and a Jerusalem above, the lower and the upper hei, and the third level is the actual Jerusalem below, in physical deeds in this world.
Kehot’s noteראה גם לקמן שלח לח, ג. נעתק לשונו באוה״ת נ״ך-א ע׳ שלז וביהל אור ע׳ תעט.
170וה׳ בהיכל קדשו
“And G-d is in His holy sanctuary.” Heichal equals Ado-nai, the lower Jerusalem, the sanctuary for Havayah.
Habakkuk 2:20חבקוק ב׳:כ׳
וַHavayah בְּהֵיכַל קׇדְשׁוֹ הַס מִפָּנָיו כׇּל־הָאָרֶץ:
But the L-RD is in His holy temple; Let all the earth keep silence before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, כ.
Paragraph 22
171וירושלים שלמעלה חיבור חכמה ובינה סוד חיבור ויחוד
The Pardes explains, from the Tikkunei Zohar, that the union of the upper letters, yud and hei, the Jerusalem above, depends on the union of vav and hei below, the Jerusalem below.
Pardes Rimmonim 8:19פרדס רמונים ח׳:י״ט
… או אפשר דעטרוי היינו תרין עטרין דירית חד מאבא וחד מאימא והם חסד שבחכמה וגבורה שבבינה, וכן ביאר הרשב״י בשעת פטירתו בפ׳ האזינו. ופי׳ בספר אור יקר כי הב׳ עטרות אלו יורש התפארת מחכמה ובינה. מתעטר מלעילא ומתעטר מלתתא כדמסיק מעילא היינו ע״י חכמה ובינה שהם הנקראים עמיקא דכלא והיינו שפירש רבי יוסי במאמר שהעתקנו בפי״ז מענין השמן הטוב ושמן הוא מצד החכמה כמו שנבאר בשער ערכי הכינויים. מתעטר מתתא במה בנשמתהון דצדיקייא. פי׳ נשמתן של צדיקים שהם בחיים חיותם. כי במתים הם חפשים מן המצות ואין תורתם וטובתם …
Pardes Rimonim (Public Domain)
172מהפרדס ש״ח פי״ג
There the Alter Rebbe cites the same chapter of the Pardes, that the Jerusalem above is Binah, and explains “the Builder of Jerusalem” as drawing added light from the Jerusalem above into the Jerusalem below, so that it becomes “a city that is joined to it together.”
Kehot’s noteראה לקמן פ׳ ראה לא, א. וראה באוה״ת בראשית-ג תקלה, ב. נצבים ע׳ א׳רכא.
173ירושלים פי׳ יראה שלם
There the Alter Rebbe explains that Yerushalayim is yirah shalem, “complete awe,” built through accepting the yoke of Heaven, while its destruction corresponds to seeking worldly pleasures beyond one’s needs, which keeps a person from the yoke of Torah.
Taanit 16aתענית ט״ז א
Kehot’s noteב״ר נו, יו״ד. ראה לקמן פרשה ראה כט, ד. ולהעיר מתוד״ה הר (תענית טז, א).
174ירושלים פי׳ יראה שלם
Avraham called the place Yireh and Shem called it Shalem; G-d joined the two names, Yerushalayim. The Alter Rebbe reads it as “complete awe.”
Bereshit Rabbah 56:10בראשית רבה נ״ו:י׳
… קורא אני אותו שלם אברהם אדם צדיק מתרעם אלא הריני קורא אותו ירושלים כמו שקראו שניהם יראה שלם ירושלים ר׳ ברכיה בשם רבי חלבו אמר עד שהוא שלם עשה לו הקדוש ברוך הוא סוכה והיה מתפלל בתוכה שנאמר (תהלים עו) ויהי בשלם סוכו ומעונתו בציון ומה היה אומר יהי רצון שאראה בבנין ביתי ד״א מלמד שהראה לו הקב״ה בית המקדש חרב ובנוי חרב ובנוי שנא׳ שם המקום ההוא ה׳ יראה הרי בנוי היך מה דאת אמר (דברים טו) שלש פעמים בשנה יראה אשר יאמר היום בהר ה׳ הרי חרב …
“Abraham called the name of that place The L-rd will see, as it is said to this day: On the mount where the L-rd will be seen” (Genesis 22:14). “Abraham called the name of that place The L-rd will see” – Rabbi Yoḥanan said: He said before Him: ‘Master of the universe, when You said to me: “Take you your son, your only one,” I had something to argue in response: Yesterday you said: “For it is through Isaac [that descendants will be considered for you[”…” and now You say: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
175שלום שלום לרחוק ולקרוב
“Peace, peace, to the far and to the near.” The double “peace” is the two unions, yud-hei and vav-hei.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
Paragraph 23
176ששם עלו שבטים
“For there the tribes went up… the tribes of Yah, a testimony for Israel.” The Alter Rebbe assigns the two halves of the verse to the two Jerusalems.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177עדות . . על דבר הנסתר ונעלם
The note points to a talk of the Rebbe there on the idea that testimony applies only to what is hidden.
Kehot’s noteראה לקו״ש חי״ט ע׳ 190.
Paragraph 24
178על מלתא דעבידא לאגלויי . . לא הצריכה התורה עדות
The Talmud’s principle that people do not lie about “a matter that is bound to be revealed.” The Alter Rebbe uses it to show that testimony belongs to what is hidden.
Rosh Hashanah 22b:6ראש השנה כ״ב ב:ו׳
כִּי אֲתָא עוּלָּא, אָמַר: קַדְּשׁוּהּ לְיַרְחָא בְּמַעְרְבָא. אָמַר רַב כָּהֲנָא: לָא מִיבַּעְיָא עוּלָּא, דְּגַבְרָא רַבָּה הוּא, דִּמְהֵימַן. אֶלָּא אֲפִילּוּ אִינִישׁ דְּעָלְמָא נָמֵי מְהֵימַן. מַאי טַעְמָא? כֹּל מִילְּתָא דַּעֲבִידָא לְאִגַּלּוֹיֵי — לָא מְשַׁקְּרִי בַּהּ אִינָשֵׁי. תַּנְיָא נָמֵי הָכִי: בָּא אֶחָד בְּסוֹף הָעוֹלָם וְאָמַר קִדְּשׁוּ בֵּית דִּין אֶת הַחֹדֶשׁ — נֶאֱמָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כב, ב.
179שבטי יה עדות לישראל
“The tribes of Yah, a testimony for Israel”: testimony to the hidden level of yud-hei.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180עלמא דאתכסיא
Chapter 26 of Tanya explains that what seems bad comes from “the hidden world,” yud-hei of the Name Havayah, which is above “the revealed world,” vav-hei: it is good, only not visibly so, and so it is to be accepted with joy.
Kehot’s noteע׳ סש״ב (פכ״ו) וע׳ זח״א (יח, א. קנב, א בס״ת. קנח, ריש ע״ב) זח״ב (כט, ב). [כ].
181עדות אותיות דעות
The note points to Or HaTorah on Shoftim for the play on eidus and de’os.
Kehot’s noteרמ״ז פ׳ שופטים דף ערה, א. ראה אוה״ת שופטים ע׳ תתמז. לקו״ש ח״כ ע׳ 104 ובהערה 46.
Paragraph 25
182ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel.” A testimony given to Israel about what is hidden.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
183ועדותי זו אלמדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קלב, יב.
184ועדותי זו אלמדם
“If your sons keep My covenant and My testimony that I shall teach them.” Testimony is something taught, a knowledge.
Psalms 132:12תהילים קל״ב:י״ב
אִם־יִשְׁמְרוּ בָנֶיךָ בְּרִיתִי וְעֵדֹתִי זוֹ אֲלַמְּדֵם גַּם־בְּנֵיהֶם עֲדֵי־עַד יֵשְׁבוּ לְכִסֵּא־לָךְ:
If thy children keep My covenant And My testimony that I shall teach them, Their children also for ever shall sit upon thy throne.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ומבשרי אחזה
“From my flesh I see G-d.” Of the light that fills the worlds, one can “see” G-d from one’s own life.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
186ויאמינו בה׳
“And they believed in G-d and in Moshe His servant.” Of the light that encompasses the worlds there is belief, not sight.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
187בד״ה וידעת היום
There the Alter Rebbe explains that knowledge and a felt sense of G-dliness belong to the light that fills all worlds, which is therefore called the revealed world, while of the light that encompasses all worlds it is said, “I, Havayah, have not changed”: it is beyond the worlds and is held by faith.
Kehot’s noteלקו״ת ואתחנן ד, ב.
188וידעת היום
“Know this day and take it to your heart that G-d is G-d.” Even what is grasped by faith should be drawn into knowledge.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
Paragraph 26
189עדות היא ששכינה שורה בישראל
The western lamp is “testimony to all who come into the world that the Shechinah rests in Israel”: it was given the same oil as the others, yet he would kindle from it and end with it.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, ב.
190ממנה הי׳ מתחיל ובה הי׳ מסיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
Paragraph 28
191עומדים צפופים ומשתחוים רווחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, ה.
192עומדים צפופים ומשתחוים רווחים
Among the ten miracles in the Temple: the people stood crowded together, yet bowed down with ample room. The Alter Rebbe reads it, with the Alshich, as testimony to their rising to the Jerusalem above.
Pirkei Avot 5:5משנה אבות ה׳:ה׳
עֲשָׂרָה נִסִּים נַעֲשׂוּ לַאֲבוֹתֵינוּ בְּבֵית הַמִּקְדָּשׁ. לֹא הִפִּילָה אִשָּׁה מֵרֵיחַ בְּשַׂר הַקֹּדֶשׁ, וְלֹא הִסְרִיחַ בְּשַׂר הַקֹּדֶשׁ מֵעוֹלָם, וְלֹא נִרְאָה זְבוּב בְּבֵית הַמִּטְבָּחַיִם, וְלֹא אֵרַע קֶרִי לְכֹהֵן גָּדוֹל בְּיוֹם הַכִּפּוּרִים, וְלֹא כִבּוּ גְשָׁמִים אֵשׁ שֶׁל עֲצֵי הַמַּעֲרָכָה, וְלֹא נָצְחָה הָרוּחַ אֶת עַמּוּד הֶעָשָׁן, וְלֹא נִמְצָא פְסוּל בָּעֹמֶר וּבִשְׁתֵּי הַלֶּחֶם וּבְלֶחֶם הַפָּנִים, עוֹמְדִים צְפוּפִים וּמִשְׁתַּחֲוִים רְוָחִים, וְלֹא הִזִּיק נָחָשׁ וְעַקְרָב בִּירוּשָׁלַיִם מֵעוֹלָם, וְלֹא אָמַר אָדָם לַחֲבֵרוֹ צַר לִי הַמָּקוֹם שֶׁאָלִין בִּירוּשָׁלַיִם:
Ten wonders were wrought for our ancestors in the Temple: [1] no woman miscarried from the odor of the sacred flesh; [2] the sacred flesh never became putrid; [3] no fly was ever seen in the slaughterhouse; [4] no emission occurred to the high priest on the Day of Atonement; [5] the rains did not extinguish the fire of the woodpile; [6] the wind did not prevail against the column of smoke; [7] no defect was found in the omer, or in the two loaves, or in the showbread; [8] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
193עדות היא ששם עלו
The Alshich explains that when the people bowed down on hearing the Name from the High Priest, they had room though they stood crowded, because the spiritual Jerusalem and Temple above were there with them; there is no greater “testimony for Israel” that they had gone up to both.
Romemot El on Psalms 125:1רוממות אל על תהילים קכ״ה:א׳
שיר המעלות הבוטחים וכו׳ אחר אמור בני הגלות החיל הזה כי על ה׳ ישימו בטחונם באמרם עזרנו בשם ה׳ וכו׳ כי כאשר ה׳ לא יניח שמו מלהיות שלם כך נבטח שעל ידי תקן כבוד שמו יגאלנו גם אנו בא דוד בשיר הלזה כמשיב ומדבר על לבם ואומר שיר המעלות הבוטחים בה׳ יהיה לבם נכון ולא ירך לבם על שעונם הרעו להם ולארצם כי כלה ה׳ חמתו שפך חרון אפו ויצת אש בציון כי הנה כהר ציון ששמה שועלים הלכו בו וציון שדה נחרש ועם כל זה ידוע כי לא ימוט …
Romemot El, Warsaw 1875 (Public Domain)
194בדרך עדותיך ששתי
“In the way of Your testimonies I rejoiced, as over all wealth.” The mitzvos are called “testimonies.”
Psalms 119:14תהילים קי״ט:י״ד
בְּדֶרֶךְ עֵדְוֺתֶיךָ שַּׂשְׂתִּי כְּעַל כׇּל־הוֹן:
I have rejoiced in the way of Thy testimonies, As much as in all riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, יד.
195ששתי — כו׳
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
196שער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like pure wool.” The tzitzis are a sign of this level.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
197תפלין דמארי עלמא
The Talmud teaches that G-d, as it were, wears tefillin, and asks what is written in “the tefillin of the Master of the world.” Our tefillin testify to them.
Berakhot 6a:20–21ברכות ו׳ א:כ׳-כ״א
אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק לְרַב חִיָּיא בַּר אָבִין: הָנֵי תְּפִילִּין דְּמָרֵי עָלְמָא מָה כְּתִיב בְּהוּ? אֲמַר לֵקהּ ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״. וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Rab Nahman b. Isaac asked Rab Hiyya b. Abin : What is written in the Tefillin of the L-rd of the Universe ? He answered, "And who is like Thy people Israel, a nation one in the earth?" (I Chron. xvii 21). Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
198שהנסתרות לה׳ אלקינו רק הנגלות לנו ולבנינו
“The hidden things belong to G-d our G-d, and the revealed things are for us and for our children.” The revealed part of the Torah testifies to the hidden.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199משכיל על דבר
“He who considers a matter will find good.” Whoever thinks it through finds the testimony of the revealed to the hidden.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200וידעת היום
The words open a discourse to which the Alter Rebbe refers on the mitzvos as testimony to their inner dimension.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
201זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way.” The words open a discourse to which the Alter Rebbe refers for “Israel” as the supernal Man.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
202והוא בחי׳ הדעת הממשיך ההמשכה מבחי׳ י״ה שהן חו״ב לבחי׳ ו״ה שהן בחי׳ המדות
Chapter 3 of Tanya explains that Daas binds the mind to what it understands and through it the emotive attributes are born from Chochmah and Binah. The Alter Rebbe refers to it for Daas as the channel from yud-hei to vav-hei.
Tanya, Likkutei Amarim 3:1תניא, חלק ראשון; ליקוטי אמרים ג׳:א׳
וְהִנֵּה, כָּל בְּחִינָה וּמַדְרֵגָה מִשָּׁלֹשׁ אֵלּוּ: נֶפֶשׁ רוּחַ וּנְשָׁמָה – כְּלוּלָה מֵעֶשֶׂר בְּחִינוֹת, כְּנֶגֶד עֶשֶׂר סְפִירוֹת עֶלְיוֹנוֹת שֶׁנִּשְׁתַּלְשְׁלוּ מֵהֶן, הַנֶּחְלָקוֹת לִשְׁתַּיִם, שֶׁהֵן: שָׁלֹשׁ אִמּוֹת וְשֶׁבַע כְּפוּלוֹת; פֵּירוּשׁ, חָכְמָה בִּינָה וָדַעַת, וְשִׁבְעַת יְמֵי הַבִּנְיָן: חֶסֶד גְּבוּרָה תִּפְאֶרֶת כוּ׳.
Kehot Publication Society (CC-BY-NC)
203דעת דהיא סהדותא
The Idra Zuta calls Daas “testimony” (sahadusa). This supports the reading of eidus as de’os.
Zohar, Idra Zuta 19:87–22:95ספר הזהר, האדרא זוטא י״ט:פ״ז-כ״ב:צ״ה
204י״ה עדות לישראל
“The tribes of Yah, a testimony for Israel,” read by the Midrash as G-d’s testimony to Israel’s lineage.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205ועתה ה׳ אבינו אתה
“And now, G-d, You are our Father.” The Midrash on this verse says that Israel are recognized by their faces.
Isaiah 64:7ישעיהו ס״ד:ז׳
וְעַתָּה ה׳ אָבִינוּ אָתָּה אֲנַחְנוּ הַחֹמֶר וְאַתָּה יֹצְרֵנוּ וּמַעֲשֵׂה יָדְךָ כֻּלָּנוּ:
But now, O L-RD, Thou art our Father; we are the clay, and Thou our potter, and we all are the work of Thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206“All who see them will recognize them, that they are the seed that G-d has blessed.” The Alter Rebbe explains that this is because the Name Havayah is in every Jew.
Isaiah 61:9ישעיהו ס״א:ט׳
וְנוֹדַע בַּגּוֹיִם זַרְעָם וְצֶאֱצָאֵיהֶם בְּתוֹךְ הָעַמִּים כׇּל־רֹאֵיהֶם יַכִּירוּם כִּי הֵם זֶרַע בֵּרַךְ ה׳
And their seed shall be known among the nations, And their offspring among the peoples; All that see them shall acknowledge them, That they are the seed which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207Kehot’s note points to Deuteronomy 11:26–28 for these words.
Deuteronomy 11:26–28דברים י״א:כ״ו-כ״ח
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה: אֶת־הַבְּרָכָה אֲשֶׁר תִּשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם: וְהַקְּלָלָה אִם־לֹא תִשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם וְסַרְתֶּם מִן־הַדֶּרֶךְ אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לָלֶכֶת אַחֲרֵי אֱלֹקִים אֲחֵרִים אֲשֶׁר לֹא־יְדַעְתֶּם:
Behold, I set before you this day a blessing and a curse: the blessing, if ye shall hearken unto the commandments of the L-RD your G-d, which I command you this day; and the curse, if ye shall not hearken unto the commandments of the L-RD your G-d, but turn aside out of the way which I command you this day, to go after other gods, which ye have not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The words open a discourse to which the Alter Rebbe refers for the Name Havayah in every Jew.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209בחי׳ יו״ד הוא בחי׳ ביטול אליו ית׳ שלמעלה מדעת ושכל המושג
Chapter 18 of Tanya explains that the Chochmah of the soul, in which the light of the Infinite is clothed, is above comprehending intellect, and is the root of a Jew’s self-nullification and faith. The Alter Rebbe identifies this with the yud.
Tanya, Likkutei Amarim 18:13–14תניא, חלק ראשון; ליקוטי אמרים י״ח:י״ג-י״ד
וְאַף אִם הֵם בּוּרִים וְעַמֵּי הָאָרֶץ וְאֵין יוֹדְעִים גְּדוּלַּת ה׳, וְגַם בַּמְעַט שֶׁיּוֹדְעִים אֵין מִתְבּוֹנְנִים כְּלָל, וְאֵין מוֹסְרִים נַפְשָׁם מֵחֲמַת דַּעַת וְהִתְבּוֹנְנוּת בַּה׳ כְּלָל, אֶלָּא בְּלִי שׁוּם דַּעַת וְהִתְבּוֹנְנוּת, רַק כְּאִלּוּ הוּא דָּבָר שֶׁאִי אֶפְשָׁר כְּלָל לִכְפּוֹר בַּה׳ אֶחָד, בְּלִי שׁוּם טַעַם וְטַעֲנָה וּמַעֲנֶה כְּלָל. וְהַיְינוּ, מִשּׁוּם שֶׁה׳ אֶחָד מֵאִיר וּמְחַיֶּה כָּל הַנֶּפֶשׁ, עַל יְדֵי הִתְלַבְּשׁוּתוֹ בִּבְחִינַת חָכְמָה שֶׁבָּהּ, שֶׁהִיא לְמַעְלָה מִן הַדַּעַת וְהַשֵּׂכֶל הַמּוּשָּׂג וּמוּבָן:
Kehot Publication Society (CC-BY-NC)
210נק׳ תרין ריעין דלא מתפרשין
The Zohar calls Chochmah and Binah “two companions that never part.” Here they are the yud and the hei within the soul.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב.
211א-ל דעות ה׳
Chanah’s prayer: “For a G-d of knowledge (de’os) is G-d.” The Alter Rebbe links de’os with eidus, testimony.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
Paragraph 31
212וזהו הנמשך ומתגלה
The note points to a footnote of the Rebbe there in connection with this passage.
Kehot’s noteראה לקו״ש חל״ט ע׳ 62 הערה 31.
213ששם עלו כו׳ להודות לשם הוי׳
“For there the tribes went up… to give thanks to the Name of G-d.” The Alter Rebbe reads lehodos as acknowledgment.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
214יהודה אתה יודוך אחיך
Yaakov’s blessing: “Yehudah, you, your brothers shall acknowledge.” The words open a discourse to which the Alter Rebbe refers on acknowledgment.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
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215אתה הצבת כל גבולות ארץ
“You established all the boundaries of the earth.” The Siddur’s explanation on this verse is cited for the difference between blessing and acknowledgment.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
216הודאה — סד״ה יהודה אתה
There the Alter Rebbe explains that the levels of Reuven, Shimon and Levi are still drawings of light into the worlds, while Yehudah, hoda’ah (acknowledgment), is self-nullification and inclusion in the Infinite Light itself, the light that encompasses all worlds; this is the bowing in the Shemoneh Esreh.
Kehot’s noteתו״א מה, ג.
217אתכפיא — סט״א אסתלק יקרא דקוב״ה לעילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ׳ ר״פ פקודי מא׳ [מאדמו״ר]. [כ].
218אתכפיא סט״א אסתלק יקרא דקוב״ה לעילא
“When the sitra achra is subdued, the glory of the Holy One, blessed be He, rises above.” Section 2 asked why; here is the answer: subduing it is the service of the prohibitions, which draw from yud-hei.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
219ולא תחללו
“And you shall not profane,” read as not making a void; the essence of the prohibitions.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220עוצם עיניו מראות ברע
“He shuts his eyes from looking upon evil”: the subjugation of the senses.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
221הנסתרות לה׳ אלקינו
“The hidden things belong to G-d our G-d”: yud-hei, drawn down by restraint.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222ישת חשך סתרו
“He made darkness His hiding place”: the hidden level above the positive commandments.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
223בבחי׳ כעיר שחוברה
“Jerusalem, built as a city that is joined together”: the Jerusalem below joined to the Jerusalem above.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224שבטים שבטי י״ה
“The tribes, the tribes of Yah, a testimony for Israel.”
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225בדרך עדותיך
“In the way of Your testimonies”: the mitzvos as testimonies.
Psalms 119:14תהילים קי״ט:י״ד
בְּדֶרֶךְ עֵדְוֺתֶיךָ שַּׂשְׂתִּי כְּעַל כׇּל־הוֹן:
I have rejoiced in the way of Thy testimonies, As much as in all riches.
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226תפילין על תפילין דמארי עלמא
Our tefillin testify to “the tefillin of the Master of the world.”
Berakhot 6a:20–21ברכות ו׳ א:כ׳-כ״א
אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק לְרַב חִיָּיא בַּר אָבִין: הָנֵי תְּפִילִּין דְּמָרֵי עָלְמָא מָה כְּתִיב בְּהוּ? אֲמַר לֵקהּ ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״. וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Rab Nahman b. Isaac asked Rab Hiyya b. Abin : What is written in the Tefillin of the L-rd of the Universe ? He answered, "And who is like Thy people Israel, a nation one in the earth?" (I Chron. xvii 21). Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 36
227אלה פקודי המשכן משכן העדות
The verse with which the maamar opened; its double “Mishkan” is now explained as the two levels of the Name.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228ושכנתי בתוכם
“And I will dwell within them”: the plain Mishkan, the Shechinah dwelling within Israel.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229השוכן אתם
The Mishkan “that dwells with them in the midst of their impurities.” The Shechinah, the lower hei, dwells even with them.
Leviticus 16:16ויקרא ט״ז:ט״ז
וְכִפֶּר עַל־הַקֹּדֶשׁ מִטֻּמְאֹת בְּנֵי יִשְׂרָאֵל וּמִפִּשְׁעֵיהֶם לְכׇל־חַטֹּאתָם וְכֵן יַעֲשֶׂה לְאֹהֶל מוֹעֵד הַשֹּׁכֵן אִתָּם בְּתוֹךְ טֻמְאֹתָם:
And he shall make atonement for the holy place, because of the uncleannesses of the children of Israel, and because of their transgressions, even all their sins; and so shall he do for the tent of meeting, that dwelleth with them in the midst of their uncleannesses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, טז.
230מזה — בד״ה צאינה וראינה
That discourse asks why the Sages call G-d “the Holy One, blessed be He,” and explains “kadosh with a vav”: the vav indicates a drawing down of His holiness, as the light that fills and the light that encompasses the worlds, which is only a radiance with no comparison to Him.
Kehot’s noteלקו״ת שה״ש כא, ב.
231צאינה וראינה בנות ציון
“Go out and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him.” The words open a discourse to which the Alter Rebbe refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
232שאו מרום עיניכם
“Lift up your eyes on high and see: Who created these?” The Alter Rebbe reads mi as the hidden source and eileh as what is revealed.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
233ומי . . דקיימא לשאלה
The Zohar explains that mi “stands as a question,” for it is hidden, while eileh is revealed.
Zohar I, 1bזח״א א, ב
Kehot’s noteזח״א א, ב.
Paragraph 38
234בינה אם הבנים
The Zohar calls Binah “the mother of the children.” The emotive attributes are born from her.
Zohar I, 219aזח״א ריט, א
Kehot’s noteראה זח״א ריט, א. הערה בסה״מ תש״ט ע׳ 112.
235אם הבנים
“The mother of the children rejoices.” The phrase is applied to Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
236בינה . . שנק׳ מי
Kehot’s note points to Zohar II, 117a for these words.
Zohar II, 117aזח״ב קיז, א
Kehot’s noteזח״ב קיז, א.
237נקראו הששה מדות אלה
The note points to Sefer HaChakirah for the six attributes being called eileh.
Kehot’s noteראה ספר החקירה נח, ב.
238אלה אותיות לאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח דרוש יעקב ולאה פרק ב. מאו״א א׳ סעי׳ פא.
239לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might and the beauty and the victory and the splendor.” The verse lists the attributes and says that they are all “Yours.”
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 40
240ופקדת נוך
“You shall visit your dwelling and not sin.” The Talmud reads it as marital union; so pekudei means union.
Job 5:24איוב ה׳:כ״ד
וְיָדַעְתָּ כִּי־שָׁלוֹם אׇהֳלֶךָ וּפָקַדְתָּ נָוְךָ וְלֹא תֶחֱטָא:
And thou shalt know that thy tent is in peace; And thou shalt visit thy habitation, and shalt miss nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ה, כד.
241חייב אדם לפקוד
The Talmud derives from “and you shall visit your dwelling” that a man is obliged to visit his wife. The Alter Rebbe uses it to read pekudei as union.
Eruvin 100bעירובין ק׳ ב
Yevamot 62b:16יבמות ס״ב ב:ט״ז
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הַיּוֹדֵעַ בְּאִשְׁתּוֹ שֶׁהִיא יִרְאַת שָׁמַיִם וְאֵינוֹ פּוֹקְדָהּ — נִקְרָא חוֹטֵא, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: חַיָּיב אָדָם לִפְקוֹד אֶת אִשְׁתּוֹ בְּשָׁעָה שֶׁהוּא יוֹצֵא לַדֶּרֶךְ, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין ק, ב. יבמות סב, ב. ראה לקו״ש חכ״ו ע׳ 286.
242וענין — ע״פ ששים המה מלכות
There the Alter Rebbe explains Malchus: a human king’s kingship is not his essence but only that his name is called over the people; so above, all the worlds are brought into being only through Malchus, which is called a “crown” because it rests on the King without being of His essence.
Kehot’s noteלקו״ת שה״ש מ, ג ואילך.
243ששים המה מלכות
“There are sixty queens.” The words open a discourse to which the Alter Rebbe refers for this union.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244שאר — אלה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
245אלה המצות
“These are the commandments that G-d commanded Moshe.” The commandments are called eileh.
Leviticus 27:34ויקרא כ״ז:ל״ד
אֵלֶּה הַמִּצְוֺת אֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּהַר סִינָי:
These are the commandments, which the L-RD commanded Moses for the children of Israel in mount Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כז, לד.
246אלה העדות והחוקים
“These are the testimonies, the statutes and the judgments.” Again eileh.
Deuteronomy 4:45דברים ד׳:מ״ה
אֵלֶּה הָעֵדֹת וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּצֵאתָם מִמִּצְרָיִם:
these are the testimonies, and the statutes, and the ordinances, which Moses spoke unto the children of Israel, when they came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, מה.
247אלה מועדי ה׳
“These are the appointed festivals of G-d.” Again eileh.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ד. לז.
Paragraph 41
248ברבות באיכה ע״פ על אלה אני בוכיה
“For these I weep; my eye, my eye runs with water.” The Midrash reads “these” as the Torah and the offerings.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה א, טז.
249אלה החוקים והמשפטים
“These are the statutes and the judgments and the teachings.” The Midrash uses it to read “these” as the Torah.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, מו.
250אלה תעשו לה׳ במועדיכם
“These you shall offer to G-d on your appointed festivals.” The Midrash uses it to read “these” as the offerings.
Numbers 29:39במדבר כ״ט:ל״ט
אֵלֶּה תַּעֲשׂוּ לַה׳ בְּמוֹעֲדֵיכֶם לְבַד מִנִּדְרֵיכֶם וְנִדְבֹתֵיכֶם לְעֹלֹתֵיכֶם וּלְמִנְחֹתֵיכֶם וּלְנִסְכֵּיכֶם וּלְשַׁלְמֵיכֶם:
These ye shall offer unto the L-RD in your appointed seasons, beside your vows, and your freewill-offerings, whether they be your burnt-offerings, or your meal-offerings, or your drink-offerings, or your peace-offerings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לט.
Paragraph 42
251על אלה אני בוכיה
Said of the destruction of the Temple: the weeping over the departure of the revealed light, eileh.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252רחל מבכה
“Rachel weeps for her children; she refuses to be comforted.” The Zohar reads Rachel as the Shechinah.
Jeremiah 31:15ירמיהו ל״א:ט״ו
כֹּה אָמַר Havayah קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּכִי תַמְרוּרִים רָחֵל מְבַכָּה עַל־בָּנֶיהָ מֵאֲנָה לְהִנָּחֵם עַל־בָּנֶיהָ כִּי אֵינֶנּוּ:
Thus saith the L-RD: A voice is heard in Ramah, Lamentation, and bitter weeping, Rachel weeping for her children; She refuseth to be comforted for her children, Because they are not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יד.
253בגין דוי״ו אתרחק ואסתלק מינה וכדין רחל מבכה
The Zohar on Vayigash: because the vav went far and withdrew from her, “Rachel weeps.” The separation of vav and hei is the exile.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
so that the voice was heard in the height of heights. Therefore, too, Rachel wept for her children; she “refused to be comforted for her children, because he is not”. It is not written “they are not” (einam), but “he is not” (einennu), which is an allusion to her Spouse; for if her Spouse were present with her, she would let herself be comforted for them, as they would not remain then in exile; but her Spouse not being with her she cannot be comforted.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 43
254שבטי י״ה עדות לישראל
“The tribes of Yah, a testimony for Israel”: testimony to the hidden yud-hei.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
255שכינתא תתאה ושכינתא עלאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (עט, א. קנז, א. [תיקונים מז״ח ק, ד] קנח, ב [שם קא, ד] קסו, ב [שם קח, א] קעג, ב) [שם קיד, ג]. ובזח״א (כו, א. נ, ב). [כ].
256שכינתא תתאה ושכינתא עלאה
The Zohar speaks of the lower Shechinah and the upper Shechinah. The two Mishkans are these two levels.
Zohar, Bereshit 21:238–248ספר הזהר, בראשית כ״א:רל״ח-רמ״ח
257ועמ״ש — ע״פ שה״ש
The discourse on “The Song of Songs” opens with G-d as the groom and the Community of Israel as the bride, and explains kallah (bride) as related to kilayon, the expiring of the soul in its longing; this is the theme of self-sacrifice to which the text refers.
Kehot’s noteלקו״ת שה״ש א, א.
258ובכל נפשך
“And you shall love G-d your G-d with all your heart and with all your soul.” Self-sacrifice “with all your soul” corresponds to the plain Mishkan.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
259ברא אלה
“Who created these”: mi and eileh.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
260אלה המצות
“These are the commandments”: the union of vav-hei.
Leviticus 27:34ויקרא כ״ז:ל״ד
אֵלֶּה הַמִּצְוֺת אֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּהַר סִינָי:
These are the commandments, which the L-RD commanded Moses for the children of Israel in mount Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261על אלה אני בוכיה
“For these I weep”: the loss of that union.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
262משכן העדות ועדות לישראל
The note points to Or HaTorah on Vayakhel for “the Mishkan of the Testimony” and “a testimony for Israel.”
Kehot’s noteראה אוה״ת ויקהל ב׳קכו.
263רבבה כצמח השדה נתתיך ותרבי ותגדלי ותבואי בעדי עדיים
G-d recalls Israel’s growth in Egypt: “I made you myriads, like the growth of the field, and you increased and grew and came with adi adayim.” The whole section explains this verse.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
264והביא רש״י שם ב׳ פירושים
Rashi’s words on this verse are copied there, with glosses.
Kehot’s noteלשון רש״י עם הגהות נעתק באוה״ת נ״ך-א ע׳ תח.
265בטחו בה׳ עדי עד
“Trust in G-d forever and ever.” Rashi’s first meaning of adi: eternity.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
266דהיינו ענין קישוטים
Or HaTorah there cites the Maharsha on the meaning of adi as ornaments.
Kehot’s noteראה באוה״ת נ״ך שם מה שכתב בשם מהרש״א.
267את עדים מהר חורב
After the Golden Calf, “the children of Israel stripped themselves of their ornaments from Mount Chorev.” Rashi’s second meaning of adi: ornaments.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, ו.
268When Israel said “we will do” before “we will hear,” angels tied two crowns on each of them, one for each; these are the “ornaments from Mount Chorev.”
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
269קחו מאתכם תרומה
“Take from among you an offering for G-d.” The words open a Torah Ohr discourse to which the Alter Rebbe refers for “something from nothing.”
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
270לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” The state to which Israel were brought in Egypt.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
271ברבות ר״פ לך לך
The words of the Midrash Rabbah are copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ תט.
272ואעשך לגוי גדול
G-d’s promise to Avraham, “I will make you a great nation,” which the Midrash links with “For which is a great nation.”
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
273כי מי גוי גדול
“For which is a great nation that has G-d close to it?” Israel’s greatness is their closeness to G-d.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
274כי חלק ה׳ עמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לב, ט.
275כי חלק הוי׳ עמו
“For G-d’s portion is His people.” Israel are great as the portion of the One who is great.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
276גדול הוי׳
“Great is G-d and very much praised.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
Paragraph 46
277וקרבתנו מלכנו לשמך הגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
278בד״ה ויהי בשלח פרעה
That discourse opens with the exile in Egypt as a sowing, “I will sow her for Me in the land”: one who sows a measure reaps many, and so Israel, “G-d’s produce,” were sown in exile so that the revelation of G-dliness would increase, drawn from the hidden world to the revealed world.
Kehot’s noteתו״א סא, א.
279ויהי בשלח פרעה
“And it was when Pharaoh sent the people.” The words open a Torah Ohr discourse to which the Alter Rebbe refers.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
280בנו הגדול
Yitzchak “called Esav, his great (elder) son.” Esav is called “great,” and Yaakov took the birthright from him.
Genesis 27:1בראשית כ״ז:א׳
וַיְהִי כִּי־זָקֵן יִצְחָק וַתִּכְהֶיןָ עֵינָיו מֵרְאֹת וַיִּקְרָא אֶת־עֵשָׂו בְּנוֹ הַגָּדֹל וַיֹּאמֶר אֵלָיו בְּנִי וַיֹּאמֶר אֵלָיו הִנֵּנִי:
And it came to pass, that when Isaac was old, and his eyes were dim, so that he could not see, he called Esau his elder son, and said unto him: ‘My son’; and he said unto him: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, א.
281והאופנים ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
282בד״ה האזינו השמים
There the Alter Rebbe explains that the Seraphim, in the World of Beriah, grasp the threefold “Holy,” while the Ofanim, in Asiyah, cannot contain it and rise “with a great noise”; their stirring, rooted above the level of “man,” lifts them even above the Seraphim and raises the Throne with them.
Kehot’s noteלקו״ת פ׳ האזינו עד, ד ואילך.
283Kehot’s note points to Deuteronomy 32:1–52 for these words.
Deuteronomy 32:1–52דברים ל״ב:א׳-נ״ב
284האזינו השמים
“Listen, O heavens, and I will speak.” The words open a discourse to which the Alter Rebbe refers.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
285בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him on the day of his wedding”; the Sages read “the day of his wedding” as the giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
286רעוא דכל רעוין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאדר״ז רפח, ב.
287רעוא דכל רעוין
The Idra Zuta names the highest hidden level “the Will of all wills.”
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
288אנכי מי שאנכי
The note points to the sources gathered there for the phrase “Anochi, who I am.”
Zohar I, 167bזח״א קסז, ב
Kehot’s noteזח״א קסז, ב. [כ]. ראה הנסמן במאמרי אדה״ז — פרשיות ע׳ רט.
289סתימא דכ״ס
Kehot’s note points to Zohar II, 146b for these words.
Zohar II, 146bזח״ב קמו, ב
Kehot’s noteאדר״ז רפח, א. [כ]. זח״ב קמו, ב.
290נורא תהלות
“Awesome in praises”: G-d is beyond all praise.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
291דלא ידע לי׳ בר איהו
The Idra Zuta says of the most hidden level that none knows it but He.
Zohar III, 288aזח״ג רפח, א
Kehot’s noteזח״ב (רי, ב). [כ]. זח״ג רפח, א.
Paragraph 48
292הכל ירוממוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
293סלה
The Zohar on Vayikra discusses the word “selah,” to which the Alter Rebbe refers.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
294שו״ה בזהר — שזכו
In the first edition the words from “See the Zohar” to “they merited” were missing, replaced by “שזהו”; the errata list of 5611 noted that something was missing, and the second edition of 5626 printed these words at the foot of the page.
Kehot’s noteבהוצאה הא׳ (זיטאמיר תר״ח) שזהו. ובלוח התיקון (שם תרי״א) נרשם חסר מעט. ובהוצאה הב׳ (שם תרכ״ו) נדפסו תיבות אלו בפנים בשולי העמוד. וראה הקדמה מדפוס ווילנא תרס״ד נדפס בסו״ס הלקו״ת.
295הנצחיות — עד פה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
296עד פה תבוא
G-d tells the sea, “Until here you may come, and no further.” Ad as a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
297עד כאן תחום שבת
Elisha ben Avuyah (Acher), riding on Shabbos with Rabbi Meir walking behind him, told him, “Turn back: I have measured by my horse’s steps that until here is the Shabbos boundary.” Ad as a boundary.
Chagigah 15a:12חגיגה ט״ו א:י״ב
תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּאַחֵר שֶׁהָיָה רוֹכֵב עַל הַסּוּס בְּשַׁבָּת, וְהָיָה רַבִּי מֵאִיר מְהַלֵּךְ אַחֲרָיו לִלְמוֹד תּוֹרָה מִפִּיו, אָמַר לוֹ: מֵאִיר, חֲזוֹר לְאַחֲרֶיךָ, שֶׁכְּבָר שִׁיעַרְתִּי בְּעִקְבֵי סוּסִי עַד כָּאן תְּחוּם שַׁבָּת. אָמַר לוֹ: אַף אַתָּה חֲזוֹר בָּךְ. אָמַר לוֹ: וְלֹא כְּבָר אָמַרְתִּי לְךָ כְּבָר שָׁמַעְתִּי מֵאֲחוֹרֵי הַפַּרְגּוֹד: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״ — חוּץ מֵאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, א.
298מי ברא אלה
“Who created these?” The Zohar reads mi as what is beyond question.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
299דהא לעילא לית תמן שאלה
The Zohar explains “Who created these”: one may ask up to a point, but above there is no question at all. This is the meaning of ad, a limit to apprehension.
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
IN THE BEGINNING. R. Eleazar opened his discourse with the text: Lift up your eyes on high and see: who hath created these? (Is. 40, 26). ‘“Lift up your eyes on high”: to which place? To that place to which all eyes are turned, to wit, Petah ‘Enaim (“eye-opener”). By doing so, you will know that it is the mysterious Ancient One, whose essence can be sought, but not found, that created these: to wit, Mi (Who?), the same who is called “from (Heb. mi) the extremity of heaven on …
The Zohar; London, Soncino Press, 1933 (Public Domain)
300בד״ה זה שמי
At the end of that discourse the Alter Rebbe explains that the words of the Sages, such as the blessings over the mitzvos, are rooted in “Where is the scribe (sofer)?”, a level above the “wine” of the Torah, since the Written Torah is called a sefer; this is why “the words of the scribes are dearer.”
Kehot’s noteתו״א נג, ב.
301זה שמי
“This is My Name forever.” The words open a discourse to which the Alter Rebbe refers.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
302איה סופר
“Where is the scribe? Where is the weigher?” The discourse reads ayeh as alef and yud-hei, Keser above Chochmah and Binah.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303תרין עטרין
The Idra Zuta speaks of the “two crowns” included in Daas. The Alter Rebbe identifies them with adayim.
Zohar, Idra Zuta 19:77–87ספר הזהר, האדרא זוטא י״ט:ע״ז-פ״ז
304הנזכר באדר״ז
The Biur on this maamar opens its fourth section with Ezekiel’s adi adayim: the ornaments are “the two crowns” that Z’eir Anpin inherits, which, like the growth of the field, come only after the seed has rotted away.
Kehot’s noteועל״ק בבי׳ רפ״ד [ז, א] לה״ט [= לשונו הטהור] הנזכר באד״ר וש״נ. [כ].
305ופי׳ התרין עטרין . . וההמשכה הוא ע״י הדעת וכמ״ש במ״א
There the Alter Rebbe distinguishes the emotive attributes above intellect, the lower levels of Arich Anpin, which Daas draws down, from the still higher light drawn through the Torah itself, from the upper levels of Arich Anpin.
Kehot’s noteראה תו״א יט, ד.
306מענין עדות
The Raaya Mehemna on Shoftim discusses testimony, and the Ramaz’s commentary there explains it; the Alter Rebbe refers to both.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
307מענין — ומבואר במ״א
The note points to the Tzemach Tzedek’s explanation of the Zohar on testimony.
Kehot’s noteראה ביאוה״ז להצ״צ-ב ע׳ תתרכט ואילך. אוה״ת שופטים ע׳ תתמז ואילך. תתנב ואילך.
308בכ״מ שנאמר נס״ו
The Talmud teaches that wherever “netzach,” “selah” or “va’ed” is said, it means without interruption forever. So “All shall exalt You, Selah” means endless ascent.
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
Paragraph 49
309אשר פקד ע״פ משה
“…the Mishkan of the Testimony, which was reckoned at the word of Moshe.” The Alter Rebbe reads “at the word of Moshe” as going with “the Mishkan of the Testimony.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 50
310ונחנו מה
Moshe and Aharon say, “And what are we, that you complain against us?” Moshe’s self-nullification, “mah.”
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
311ששם עלו שבטים
“For there the tribes went up… to give thanks to the Name of G-d”: the acknowledgment and self-nullification explained above.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
312וזהו שמצינו בר״ע
When Rabbi Akiva prayed alone, one would leave him in one corner and find him in another, because of his many bowings and prostrations. The Alter Rebbe sees in this the self-nullification of the Shemoneh Esreh.
Berakhot 31a:12ברכות ל״א א:י״ב
וְכֵן לֹא יִפָּטֵר אָדָם מֵחֲבֵרוֹ לֹא מִתּוֹךְ שִׂיחָה, וְלֹא מִתּוֹךְ שְׂחוֹק, וְלֹא מִתּוֹךְ קַלּוּת רֹאשׁ, וְלֹא מִתּוֹךְ דְּבָרִים בְּטֵלִים, אֶלָּא מִתּוֹךְ דְּבַר הֲלָכָה. שֶׁכֵּן מָצִינוּ בַּנְּבִיאִים הָרִאשׁוֹנִים, שֶׁסִּייְּמוּ דִּבְרֵיהֶם בְּדִבְרֵי שֶׁבַח וְתַנְחוּמִים.
Similarly a man should not take leave of another from the midst of [frivolous] conversation, jocularity, levity, or idle chatter ; but from the midst of a discussion of Halakah. For so we find that the former prophets used to conclude their addresses with words of praise and consolation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, א.
313בד״ה שימני כחותם
There “Set me as a seal upon your heart” is the plea of the Community of Israel that the self-nullification of the Shemoneh Esreh leave its image on the heart even after prayer, when the love has passed, so that “His right hand embraces me” even from behind.
Kehot’s noteלקו״ת שה״ש מה, ג.
314שימני כחותם
“Set me as a seal upon your heart.” The words open a discourse to which the Alter Rebbe refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
315בד״ה יהודה אתה
There the bowing of prayer is self-nullification, as one bows before a king, and Yehudah is acknowledgment; for it to be revealed, “your brothers” (Reuven, Shimon and Levi) must come first, which is why the Shemoneh Esreh cannot be begun without the verses of praise and the Shema with its blessings.
Kehot’s noteתו״א מה, ג.
316יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” The words open a discourse to which the Alter Rebbe refers on the Shemoneh Esreh.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
317וסד״ה השמים כסאי
Near the end of that discourse heaven and earth are Torah and mitzvos; in the Torah itself, “heaven” is the Written Torah and “earth” (eretz, from ratzon, will) the Oral Torah; and three things are called “earth”: the Community of Israel, the Oral Torah and the mitzvos.
Kehot’s noteתו״א א, ג.
318השמים כסאי
“The heaven is My throne.” The words open a discourse to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
319ותבואי בעדי עדיים
“And you came with adi adayim.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
320עדים מהר חורב
“Their ornaments from Mount Chorev”: the crowns.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
321יהללוך סלה
“They will yet praise You, Selah”: endless praise.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
322עד פה תבוא
“Until here you may come”: ad as a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
323אשר פקד ע״פ משה
“Which was reckoned at the word of Moshe.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 52
324רבבה כצמח השדה
“I made you myriads, like the growth of the field”: said of Israel in Egypt and at the Exodus.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
325שנגלה עליהם ממ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
326בד״ה קול דודי
That discourse reads “leaping over the mountains” as the Exodus, which “skipped” the 400 years to 210, and asks about the Haggadah’s reason for matzah, that the dough did not rise before the King of kings revealed Himself, since that revelation came after midnight while matzah must be eaten before midnight.
Kehot’s noteלקו״ת שה״ש יד, ג.
327קול דודי
“The voice of my beloved, behold he comes, leaping over the mountains.” The words open a discourse to which the Alter Rebbe refers on the revelation of the first night of Pesach.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
328מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” The Alter Rebbe reads it as feeding the self-nullification of matzah into the seven attributes.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
329כי הוא חייך
“For He is your life and the length of your days.” Contemplating this gives rise to the love of the soul.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
330מי ברא אלה
“Who created these”: the attributes (eileh) born from contemplation (mi).
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
331ביצ״מ היה עדיין בבחי׳ קטנות
The note points to Derech Mitzvosecha for the idea that at the Exodus Israel were still in a state of “smallness.”
Kehot’s noteראה דרמ״צ כב, ב.
332לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might…, Yours is the kingdom”: the six attributes and Malchus, the seven days.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 53
333מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days, and no chametz shall be seen with you.” Read as feeding the seven days with matzah.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
334בד״ה להבין מ״ש בהגדה מצה זו
That discourse asks about the Haggadah’s reason for matzah, “because the dough did not have time to rise”: they had already been commanded to eat matzah with the Pesach offering, and the Pesach of Egypt forbade chametz for only one day; so the command for all generations, seven days, must have a further reason.
Kehot’s noteלקו״ת צו יא, ג.
335בד״ה קחו מאתכם תרומה
the passage shares nothing with the note
Kehot’s noteתו״א פט, ג.
336קחו מאתכם תרומה
The words open a Torah Ohr discourse to which the Alter Rebbe refers on matzah as subjugation.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
337ולחם עוני
“Seven days you shall eat matzos with it, the bread of poverty.” Matzah as subjugation.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
338אתכפיא סט״א עי״ז אסתלק יקרא דקוב״ה
“When the sitra achra is subdued, the glory of the Holy One, blessed be He, rises.” Matzah, as subjugation, draws down the same higher light.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
339ותרבי ותגדלי ותבואי בעדי עדיים
“And you increased and grew and came with adi adayim,” said of the Exodus.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
340בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him on the day of his wedding,” the giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
341רעוא דכל רעוין
The Idra Zuta’s name for the highest hidden level, “the Will of all wills,” revealed at Sinai.
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
342בענין מדלג על ההרים
There “leaping over the mountains” is explained: the great light revealed at the Exodus, from the level of “He and His Name alone,” above the chain of descent, could not come through the gradual order of cause and effect, only by “skipping,” like one who leaps from mountain to distant mountain.
Kehot’s noteראה לקו״ת שה״ש טו, ב.
343מדלג על ההרים
“Leaping over the mountains”: the revelation of Pesach comes by “skipping,” not in the gradual order.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
344והאתעדל״ת דספירת העומר ידוע שהיא התהפכות השבע מדות
There the Rebbe Rashab explains the Counting of the Omer as subjugation (iskafya); a note there says that one must look into “Take from among you an offering” in Torah Ohr, with its explanation in the supplements, and into this maamar on Pekudei, where it is stated explicitly that the Counting of the Omer is transformation (is’hapcha).
Kehot’s noteבסה״מ תרמ״ו-תר״נ ע׳ תסה מבאר כ״ק אדמו״ר מהרש״ב שענין ספה״ע ענין אתכפיא וע״ז מציין שם: ”צריך לעיין במאמר קחו מאתכם תרומה בתו״א ובביאורו בהוספות. ובלקו״ת במאמר פקודי שבהם מפורש שספה״ע הו״ע אתהפכא”.
345שבעת — ואח״כ
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
346תספרו חמשים יום
“Until the day after the seventh week you shall count fifty days.” Yet only forty-nine are counted; the fiftieth is revealed of itself.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
347דמצוה למימני יומי
Abaye: it is a mitzvah to count the days and a mitzvah to count the weeks. The days and weeks, vav-hei, are counted.
Menachot 66aמנחות ס״ו א
348ולא תחללו
“You shall not profane”: the refining of the attributes that removes what opposes the revelation.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
349ואתם תחרישון
“G-d will fight for you, and you shall be silent.” The revelation comes of itself, without action from below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 54
350כצמח השדה
“Like the growth of the field… and you increased and grew… and came with adi adayim.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
351בעטרה
“With the crown with which his mother crowned him”: the giving of the Torah on Shavuos.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 55
352שמע ישראל ה׳ אלקינו
“Hear, O Israel, G-d is our G-d, G-d is One.” The first verse of the Shema is the higher unity, yud-hei.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
353הנסתרות לה׳ אלקינו
“The hidden things belong to G-d our G-d”: the higher unity.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
354ואהבת בכל לבבך
“And you shall love G-d your G-d with all your heart”: love born of understanding, the lower unity.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
355וראו מי ברא אלה
“Lift up your eyes on high and see: Who created these?” Contemplation that gives birth to love.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
356בני גרשון ובני מררי נושאי המשכן
“And the sons of Gershon and the sons of Merari, the bearers of the Mishkan, set out.” The Levites carried the Mishkan.
Numbers 10:17במדבר י׳:י״ז
וְהוּרַד הַמִּשְׁכָּן וְנָסְעוּ בְנֵי־גֵרְשׁוֹן וּבְנֵי מְרָרִי נֹשְׂאֵי הַמִּשְׁכָּן:
And the tabernacle was taken down; and the sons of Gershon and the sons of Merari, who bore the tabernacle, set forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
357“When the Mishkan journeys the Levites shall take it down, and when the Mishkan encamps the Levites shall set it up.”
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
358שאו את ראש
“Lift up the head of all the congregation of the children of Israel, by their families, by their fathers’ house.” The words open a discourse to which the Alter Rebbe refers.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
359והחיות רצוא ושוב כמראה הבזק
“And the Chayos ran and returned, like the appearance of a flash of lightning.” The model of the soul’s running and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
360כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרת לחזור ולכנוס
Rashi, following the Talmud (Chagigah 13b), explains “running and returning” as the flame of a furnace, which constantly shoots out of its mouth and hastens back in. The Alter Rebbe makes it the model of the soul’s running and returning.
Rashi on Ezekiel 1:14רש"י על יחזקאל א׳:י״ד
רצוא ושוב כמראה הבזק. פירשו רבותינו רצוא ושוב כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרות לחזור וליכנס כך כשמוציאות ראשן מתחת הרקיע הנטויה למעלה מהן כמו שמפורש בענין נרתעות מפני השכינה שלמעלה מן הרקיע וממהרות להשיב את ראשן: כמראה הבזק. דלאטנצי״לא בלע״ז וגוון אש להם כגוון אש היוצא מבין החרסין שמזקקין זהב בכור בתוכן והאש שיוצא׳ משם צבועה בגוונים (תו׳ וי״מ הבזק לשון פיזור כפי שפרשוהו רבותינו כמראה הבזק ר״י אומר בשם ר׳ סימון בשם ר׳ לוי בן פרטא כזה שבוזק גפת בכירה כלומר שמפזר גפת שהוא פסולת הזתי׳ בכירה …
would run and return, like the appearance of the sparks Our Sages explained (Chag. 13b): They would run and return like the flame of a furnace, which constantly shoots out of the mouth of the furnace and hastens back to enter. So, when they would thrust their heads out from under the expanse that was extended above themas is delineated in the chapterthey would recoil because of the Shechinah, which is above the expanse, and they hasten to pull their heads [down]. like the appearance of the sparks Heb. הֲבָּזָק, …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
361נר ה׳ נשמת אדם
“The soul of man is the lamp of G-d.” Like a flame, the soul leaps up and returns.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
362וכל העם רואים את הקולות
“And all the people saw the sounds” at Sinai. The words open a discourse to which the Alter Rebbe refers on running and returning.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
363ירושלים הבנויה כעיר שחוברה לה
“Jerusalem, built as a city that is joined to it together”: the joining of the lower and upper Jerusalem.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
364יונתי בחגוי הסלע
“My dove, in the clefts of the rock.” The words open a discourse to which the Alter Rebbe refers on the soul and its root above.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 56
365ששם עלו שבטים שבטי י״ה
“For there the tribes went up, the tribes of Yah”: the souls joined to their root.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
366ירושלים הבנויה כעיר שחוברה לה
“Jerusalem, built as a city that is joined”: the joining of the two Mishkans.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ג.
367ועבד הלוי הוא
“And the Levite, he shall serve the service of the Tent of Meeting.” The word hu hints at the hidden world.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
368ועבד הלוי הוא
The Zohar on Korach expounds “And the Levite, he shall serve,” to which the Alter Rebbe refers.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
369בד״ה אז ישיר משה
There the Alter Rebbe says that some souls belong to the revealed world and some to the hidden world, nullified in their source; Moshe was of the hidden world, “drawn from the water,” and so “heavy of speech,” with the self-nullification of “what are we.” He then contrasts every blessing and drawing down, the service of the Kohen, with the service of the Levites, which was of another kind.
Kehot’s noteתו״א סב, ג.
370אז ישיר משה ובני ישראל
“Then Moshe and the children of Israel sang… I will sing to G-d.” The words open two Torah Ohr discourses to which the Alter Rebbe refers.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
371ובד״ה אשירה לה׳
There a person must “ride” the letters of Torah, leading them with awe and love; through the mitzvos, “charity and justice,” love in the mode of running (ratzo) is drawn onto Avraham, and the level above the soul’s grasp is the mode of returning (shov).
Kehot’s noteתו״א סג, א.
372שו״ה ע״פ
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
373אשר פקד ע״פ משה עבודת הלוים ביד איתמר
The end of the opening verse, now explained: pakad applies to both what precedes and what follows.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
374פקד הם אותיות דפק
The note points to this Kabbalistic lexicon, which brings the pulse from the writings of the Arizal.
Kehot’s noteראה קהלת יעקב ערך דפק בשם כתבי האריז״ל. סה״מ תקס״ח ע׳ כא.
375שהדפק שרשו מבחי׳ אחורים דחכ׳
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteעי׳ לקו״ת להאריז״ל פ׳ וירא בטעמי המצות מצות ביקור חולים. ובס׳ מאו״א אות ד׳ סי״ט ובאות פ׳ סי״ג. [כ].
376קול דודי דופק
“The voice of my beloved knocks (dofek).” Dofek, the pulse, has the letters of pakad.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
377העלאה — בד״ה אני ישנה
There the Alter Rebbe explains “The voice of my beloved knocks” as the pulse: the life drawn inwardly in the beating of the heart shows outwardly in the pulse of the hand.
Kehot’s noteלקו״ת שה״ש לד, א. סה״מ תקס״ח.
378כמראה הבזק
“Like the appearance of a flash of lightning”: the running and returning above.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
379בד״ה יונתי בחגוי הסלע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש טז, ד.
Paragraph 57
380כי הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The blood stands for the life that spreads, Binah.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, יג.
381קול דודי דופק
“The voice of my beloved knocks”: the pulse, the union of Chochmah and Binah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
382תרין ריעין
Chochmah and Binah, “two companions that never part.”
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
383כעיר שחוברה
“Like a city that is joined together”: the joining of the two Mishkans.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
384וילך איש מבית לוי
The Zohar on Shemos expounds “And a man of the house of Levi went and took a daughter of Levi.” With the Mikdash Melech, the Alter Rebbe reads “the house of Levi” as Chochmah and Binah and “the daughter of Levi” as Malchus.
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
385וילך איש מבית לוי
“And a man of the house of Levi went and took a daughter of Levi.”
Exodus 2:1שמות ב׳:א׳
וַיֵּלֶךְ אִישׁ מִבֵּית לֵוִי וַיִּקַּח אֶת־בַּת־לֵוִי:
And there went a man of the house of Levi, and took to wife a daughter of Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 58
386ודברת בם בשבתך בביתך
“And you shall speak of them when you sit in your house.” After the love of “And you shall love” comes speech, the vessel.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
387ואשים דברי בפיך
“And I have put My words in your mouth.” The mouth as a vessel for G-d’s word.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז. [כ].
388לדבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as the halachah. Torah law spoken in self-nullification is G-d’s word in a person’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Keritot 13b:17–18כריתות י״ג ב:י״ז-י״ח
״בֵּין הַטָּמֵא וּבֵין הַטָּהוֹר״ – אֵלּוּ טְמָאוֹת וּטְהָרוֹת. ״וּלְהוֹרוֹת״ – זוֹ הוֹרָאָה. ״אֵת כׇּל הַחוּקִּים״ – אֵלּוּ מִדְרָשׁוֹת. ״אֲשֶׁר דְּבַר ה׳״ – זוֹ הֲלָכָה. ״בְּיַד מֹשֶׁה״ – זֶה תַּלְמוּד. יָכוֹל אַף הַמִּשְׁנָה? תַּלְמוּד לוֹמַר: ״וּלְהוֹרוֹת״. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: יָכוֹל אַף תַּלְמוּד? תַּלְמוּד לוֹמַר: ״וּלְהוֹרוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב. כריתות יג, ב.
389ונתתי עשב
“And I will give grass in your field for your cattle.” Moshe speaks in G-d’s first person, a sign of his complete self-nullification.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
390שכינה מדברת מתוך גרונו
The note points to the sources gathered there for “the Shechinah speaks from his throat,” alongside places in the Zohar and the Midrash.
Shemot Rabbah 3:15שמות רבה ג׳:ט״ו
ויאמר ה׳ אליו מי שם פה לאדם - אמר לו: אם אין אתה איש דברים, אל תחוש, הלא אני בראתי כל פיות שבעולם, ואני עשיתי אלם מי שחפצתי, וחרש, ועור, ופקח לראייה, ופקח לשמיעה, ואם אני חפצתי שתהיה איש דברים, תהיה כמו כן, אלא לעשות בך נס אני חפץ, בעת שתדבר, שיהיו דבריך נכונים, שאני אהיה עם פיך, הדא הוא דכתיב: ואנכי אהיה עם פיך. מהו והורתיך? רבי אבהו אמר: מורה אני דברי לתוך פיך, כמו חץ, כמה דאת אמר (שמות יט, יג): או ירה, יירה. רבי סימון אומר: בורא …
“The L-rd said to him: Who makes a man’s mouth?” He [G-d] said to him: ‘If you are not a man of words do not be concerned; haven’t I created all the mouths in the world, and I rendered mute whomever I wished, and [likewise determined who is] deaf and blind, and sighted and hearing? Had I wished for you to be a man of words, so would you be. Rather, I wish to perform a miracle with you. When you speak, your words will be exact, as I will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 2:3ויקרא רבה ב׳:ג׳
Kehot’s noteלהעיר מזח״ג רלב, א. ז, א. רסה, סע״א. שמו״ר פ״ג, טו. ויק״ר פ״ב, ג. מכילתא שמות יח, יט. הנסמן במאמרי אדה״ז פרשיות לע׳ רלא. בפ׳ ואתחנן לקמן (ג, ד) וש״נ. [כ].
391מתוך — בד״ה משה ידבר
That discourse opens by asking what “Moshe would speak, and G-d would answer him with a voice” means, since the verse does not say what Moshe said or what he was answered, and why it speaks in the future tense; it goes on to the giving of the Torah, the day of which Rav Yosef said, “Were it not for this day…”
Kehot’s noteתו״א סז, ד.
392בכל אדם יש ניצוץ והארת בחי׳ משה
There Moshe is mah, the supernal Man upon the throne (adam has the numerical value of mah, 45), who drew down from the higher unity; and “the extension of Moshe in every generation” is the self-nullification in every person, in keeping the Torah and mitzvos with “nullify your will.” The passage then cites “whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.”
Kehot’s noteראה ת״ז תס״ט (קיב, א. קיד, א). ועוד. ראה תו״א סח, ג במראה מקומות שם. וראה רש״י חולין צג, א ד״ה משה. תניא פרק מד: אפס קצהו . . מאיר לכללות ישראל בכל דור ודור. ראה לקו״ש ח״ו ע׳ 177 הערה 44.
393תען לשוני אמרתך
“My tongue shall respond with Your word.” After self-nullification, G-d’s own word speaks through a person.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
Paragraph 59
394איתמר שממילא איתמר
At the end of that discourse the Alter Rebbe explains “by the hand of Isamar” as the combinations of the letters of the Torah: itmar, the Gemara’s “it was said,” is something learned of itself, as in “I have put My words in your mouth.”
Kehot’s noteעל״ק סוף נשא הב׳ (כה, ב). [כ].
395אז נדברו יראי ה׳
“Then those who fear G-d spoke (nidberu) one with another.” The passive form shows speech that comes of itself.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, טז.
396שלמד הרב ב״י שא״ל המגיד . . בפיך
This is where the Maggid’s words to the Beis Yosef, “I am the Mishnah that speaks in your mouth,” are recorded.
Kehot’s noteמגיד מישרים ריש ויקרא.
397ואשים דברי בפיך
“And I have put My words in your mouth”: the vessel of self-nullified speech.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
398ובחנות המשכן יקימו אותו הלוים
“And when the Mishkan encamps, the Levites shall set it up.” Yakimu, “raise up,” is the Levites’ raising from below.
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 60
399בד״ה ראה אנכי
There “See, I (Anochi) set before you” is read as “Anochi, who I am,” the first word of the giving of the Torah, set “before you,” in your inner “face,” for in your face there is the Name Havayah; so you can draw blessing upon yourselves from the source of all.
Kehot’s noteלקו״ת פ׳ ראה יח, ד.
400כס י-ה
“For a hand is on the throne of Yah (kes Yah).” The shortened kes and the shortened Name Yah suggest a Name not yet whole; Torah study joins yud-hei to vav-hei.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
Paragraph 61
401ועשיתם את כל מצותי
“So that you remember and do all My commandments, and be holy to your G-d.” The mitzvos are the vessel for supernal holiness.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מ.
402בזה — ההעלאה וההמשכה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
403כי נר מצוה
“For a mitzvah is a lamp and the Torah is light.” The mitzvah is a vessel, like a lamp for its light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
Paragraph 62
404איתמר בן אהרן הכהן
The end of the opening verse: “Isamar the son of Aharon the Kohen.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
405בהעלותך את הנרות
“When you raise up the lamps.” The words open a discourse to which the Alter Rebbe refers on Aharon’s service.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
406כשמן הטוב
“Like the good oil on the head, running down upon the beard, the beard of Aharon.” Aharon draws down from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
407אהרן ובניו יבאו
“Aharon and his sons shall come and appoint them, each man to his service and to his burden.” The Levites’ work was directed by Aharon.
Numbers 4:19במדבר ד׳:י״ט
וְזֹאת עֲשׂוּ לָהֶם וְחָיוּ וְלֹא יָמֻתוּ בְּגִשְׁתָּם אֶת־קֹדֶשׁ הַקֳּדָשִׁים אַהֲרֹן וּבָנָיו יָבֹאוּ וְשָׂמוּ אוֹתָם אִישׁ אִישׁ עַל־עֲבֹדָתוֹ וְאֶל־מַשָּׂאוֹ:
but thus do unto them, that they may live, and not die, when they approach unto the most holy things: Aaron and his sons shall go in, and appoint them every one to his service and to his burden;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ד, יט.
408וילוו אליך וישרתוך
Of the Levites: “and they shall join you and serve you.” Levi means joining, and their service is joined to Aharon’s.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
409וילוו עליך וישרתוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יח, ב.
Paragraph 63
410ביום ההוא יהי׳
“On that day G-d will be One and His Name One.” The word yihyeh, yud-hei-yud-hei, hints that vav-hei will rise to yud-hei.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
411והי׳ ביום ההוא
“And it shall be on that day that a great shofar will be sounded.” Vehayah, with vav-hei before yud-hei, describes the future.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יג. ועוד.
Paragraph 64
412קיצור ענין
The note refers to a comment of the Rebbe on this summary, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
413בשמע ישראל
“Hear, O Israel”: the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
414אז נדברו יראי ה׳
“Then those who fear G-d spoke”: speech that comes of itself, the level of Isamar.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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הנה פקודי המשכן הוא יחוד ו״ה דשם הוי׳…
“The accounts of the Mishkan” is the union of vav-hei
“These are the accounts of the Mishkan, the Mishkan of the Testimony” names two unions: the lower union of Z’eir Anpin and Nukva, drawn through Torah and the positive commandments as light in vessels, and the higher union of Abba and Imma, drawn through the prohibitions and bittul, which reveals G-d’s essence only as “testimony,” like knowledge by negation. The higher union is humbler in form and higher in source, and in prayer the lower is lifted into it.
The maamar in brief
The maamar reads Exodus 38:21 as two unions in the Divine Name, enacted daily in the Shema. “The accounts of the Mishkan” is the union of Z’eir Anpin and Nukva (vav-hei), the verse “And you shall love,” drawn by Torah and the positive commandments. “The Mishkan of the Testimony, counted at the word of Moshe” is the union of Abba and Imma (yud-hei), the first verse of the Shema, drawn by the prohibitions and by Moshe’s bittul. With the Rambam’s negative attributes, the Alter Rebbe shows that Chochmah reveals the Infinite Light in Binah not as comprehension but as knowledge by negation; the prohibitions, which only remove what conceals, reach this higher light, and its revelation is “testimony” about the hidden. Edus also means adi: ornament, eternity and limit, all describing Keser, whose crowns come through bittul, as a seed rots before it grows. Pakad hides dofek, the pulse, whose ratzo and shov joins Chochmah and Binah. Pesukei deZimrah, the Levites’ song, lifts the lower union to the higher, and Torah spoken in bittul, “by the hand of Isamar,” is the vessel for it all.

Outline
	1Two unions in one verse“The accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, through Torah and mitzvos, the verse “And you shall love”; “the Mishkan of the Testimony, counted at the word of Moshe” is the union of Abba and Imma, through bittul, the first verse of the Shema, with its large ayin and daled spelling ed.¶1–3
	2Chochmah, Binah and knowledge by negationThe Arizal ties the prohibitions to Abba and Imma. Chochmah is ayin, above comprehension; Binah is yesh, comprehension and love. Like the Rambam’s negative attributes, what Chochmah reveals in Binah is a real revelation yet not a grasp of the essence, and the response it produces is bittul.¶4–9
	3The prohibitions reach higherThe prohibitions are negations that remove what hides G-dliness; “in a land not sown,” they reveal the light of Keser, which cannot enter vessels. The positive commandments grasp the essence of a lesser radiance. Hence the worth of the rabbinic fences, and hence the name “testimony.”¶10–17
	4The ornament of ornamentsAs a seed rots before it grows, Malchus becomes a point before rising face-to-face and receiving the crowns from Arich Anpin. Adi means ornament, eternity and limit, all of them Keser; an excursus explains that Ein Sof names the light, not the Essence. The tribes rise to Keser, where only acknowledgment fits.¶18–23
	5Counted at the word of MosheIn the Shema, the first verse is the bittul of Abba and Imma and “And you shall love” the rectification of Z’eir Anpin. Testimony fits sovev, drawn into Daas by Israel; the union reaches up to Ein Sof; testimony (an illumination) and crown (the essence) are both true, each at its level.¶24
	6The pulsePakad has the letters of dofek, the pulse, 184, the “back” of Abba, clothed in the blood of Imma, 161; together they spell Moshe. In service, the heart’s ratzo and shov is the pulse, drawing down the Mishkan of the Testimony; the heartbeat and the pulse of the hand match the two Mishkans.¶25–29
	7The service of the LevitesPesukei deZimrah, the Levites’ song, lifts the lower union to the higher one in the Shema and cuts away the animal soul’s concealment; the Zohar’s esmach shows the joy of that ascent. “By the hand of Isamar” is Torah spoken in bittul, born of great love, which gives the strength to rise.¶30–34
	8SummaryA concise restatement of the whole maamar, section by section, ending with Torah study as the main goal.¶35–44


Key concepts
	The union of Abba and Immaיחוד אבא ואימא
	The union of Chochmah and Binah, yud-hei of the Name: the Infinite Light that is above comprehension revealed in Binah. It is brought about through the prohibitions and bittul, and is “the Mishkan of the Testimony.”

	The union of Z’eir Anpin and Nukvaיחוד זעיר אנפין ונוקבא
	The union of the emotive attributes with Malchus, vav-hei of the Name: light clothed in vessels. It is brought about through Torah and the positive commandments, and is “the accounts of the Mishkan.”

	Knowledge by negationידיעת השלילות
	Knowing something by what it is not, as the Rambam says all attributes of G-d must be understood. It is a real revelation that does not grasp the essence, and the maamar’s analogy for how Chochmah is revealed in Binah.

	Testimonyעדות
	A witness tells of what is hidden without showing it. So the union of Abba and Imma reveals G-d’s essence only as testimony, and the word also hints at adi, ornament, eternity and limit, all of them Keser.

	Bittulביטול
	Self-nullification: being “nothing” before G-d, Moshe’s “and what are we.” It is the response to a revelation above comprehension, above even love.

	Ratzo and shovרצוא ושוב
	“Running and returning”: the soul’s yearning toward G-d and its return, like the beat of the pulse; the ratzo comes from Binah and the shov from the bittul of Chochmah.

	The two crownsתרין עטרין
	The “ornament of ornaments” that Z’eir Anpin inherits from Arich Anpin, the essence of Keser; they are reached only after a stage of bittul, as a seed rots before it grows.


Section 1 · ¶1–3
Two unions in one verse
1הנה פקודי המשכן1 הוא יחוד ו״ה דשם הוי׳ דהיינו יחוד זו״נ [זעיר אנפין ונוקבא] ופקודי מלשון לפקוד את אשתו2 ומשכן היינו שכינת עוזו ית׳ שהיא מדת מלכות3 כנודע, ויחוד זה הוא ע״י תומ״צ [תורה ומצות]
Now, “the accounts of the Mishkan” (pekudei hamishkan) is the union of vav-hei of the Name Havayah, that is, the union of Z’eir Anpin and Nukva. “Pekudei” is from the expression “to visit (lifkod) one’s wife,” and “Mishkan” is “the Shechinah of His might,” may He be blessed, which is the attribute of Malchus, as is known. And this union comes about through Torah and mitzvos,
The maamar opens with Exodus 38:21, “These are the accounts of the Mishkan, the Mishkan of the Testimony,” and reads its first phrase as a union within the Divine Name. Vav and hei, the last two letters of Havayah, stand for Z’eir Anpin (the six emotive attributes) and Nukva (Malchus); “pekudei” is read in the sense of a husband “visiting” his wife, that is, union, and the Mishkan is the Shechinah, Malchus. This lower union is brought about through Torah and mitzvos.


וזהו אלה פקודי4 כי שיתא סדרי משנה וכל אחד כלול מששה זהו גימטרי׳ [גימטריא] אלה ומזה נמשך בחי׳ פקודי המשכן יחוד זו״נ [זעיר אנפין ונוקבא],
and this is [the meaning of] “These are the accounts” (eileh pekudei): for the six orders of the Mishnah, each one comprising six, are the numerical value of eileh; and from this is drawn the level of “the accounts of the Mishkan,” the union of Z’eir Anpin and Nukva.
The word eileh (“these”) has the numerical value 36 (alef 1, lamed 30, hei 5). The six orders of the Mishnah, each comprising six, also make 36, so the verse’s opening words hint that Torah study draws down the union of Z’eir Anpin and Nukva.


אך משכן העדות הוא יחוד י״ה וכמ״ש שבטי י״ה עדות לישראל5 כי עדות שייך על דבר שהוא נסתר ונעלם
But “the Mishkan of the Testimony” (mishkan ha’edus) is the union of yud-hei, as it is written, “the tribes of Yah, a testimony to Israel”; for “testimony” applies to something that is hidden and concealed,
The second phrase, “the Mishkan of the Testimony,” is a higher union, of yud and hei, the first two letters of Havayah, which stand for Chochmah and Binah. The proof is Psalms 122:4, where “the tribes of Yah” are called in the same breath “a testimony (edus) to Israel.” Testimony is needed only for what cannot be seen directly, so the word suits a hidden level.


והיינו או״א [אבא ואימא] שנק׳ נסתרות, ויחוד זה הוא פקד ע״פ משה שהוא בחי׳ בטול ונחנו מ״ה [מה]6
and this is Abba and Imma, which are called “the hidden things.” And this union is [the one] “counted at the word of Moshe,” who is the level of self-nullification (bittul), “and what (mah) are we.”
Abba and Imma (Chochmah and Binah) are called “the hidden things,” as against the emotive attributes, which are revealed. The verse says this Mishkan was counted “at the word of Moshe,” and Moshe stands for bittul, as he said of himself and Aharon, “and what are we” (Exodus 16:7).


(גם שם משה מורה על חיבור ויחוד או״א [אבא ואימא] כי משה גימטריא קפ״ד קס״א7 והיינו יחוד שם ע״ב [שם ע״ב] דאבא עם שם אהיה דאימא כמ״ש לקמן. ועוד8 דמשה זכה לבינה).9
(The name Moshe also indicates the joining and union of Abba and Imma, for Moshe has the numerical value of 184 [and] 161, that is, the union of the Name Av (72) of Abba with the Name Ehe-yeh of Imma, as is explained below. Moreover, Moshe attained Binah.)
The parenthesis adds two more links between Moshe and the union of Abba and Imma. The letters of Moshe (mem 40, shin 300, hei 5) total 345, which is 184, the “back” form of the Name Av (72) that belongs to Abba, plus 161, the Name Ehe-yeh spelled out with yuds, which belongs to Imma; section 6 returns to this. And the Talmud says that of the fifty gates of Binah all but one were given to Moshe.


וב׳ יחודים אלו הן בסדר התפלה בכל יום בק״ש [בקריאת שמע] כי פסוק ראשון דק״ש [דקריאת שמע] שמע ישראל10 הוי׳ אלקינו11 כו׳
These two unions are in the order of prayer every day, in the Shema: for the first verse of the Shema, “Hear, O Israel, Havayah is our G-d, etc.,”
The two unions are enacted every day in prayer, in the Shema. The first verse, “Hear, O Israel, Havayah is our G-d, Havayah is One,” belongs to the higher union.


הוא בחי׳ יחוד או״א [אבא ואימא] והוא ענין משכן העדות אשר פקד ע״פ משה שהוא בחי׳ מ״ה [שם מ״ה] וביטול והיינו שצריך למסור נפשו באחד שע״י ביטול זה נמשך יחוד הנ״ל דמשכן העדות.
is the level of the union of Abba and Imma, and it is the matter of “the Mishkan of the Testimony, which was counted at the word of Moshe,” who is the level of mah and self-nullification. That is, one must give over one’s soul at [the word] “One” (echad), for through this self-nullification the union mentioned above, of the Mishkan of the Testimony, is drawn down.
At the word “One” (echad) a person is to give over his soul, ready to give up life itself for G-d’s unity. This bittul is the quality of Moshe, and through it the union of Abba and Imma, the “Mishkan of the Testimony,” is drawn down.




2ובפסוק ואהבת את12 הוי׳ כו׳ הוא ענין יחוד זו״נ [זעיר אנפין ונוקבא] כי את הוא בחי׳ מל׳ שהוא בחי׳ את הטפל13 לשם הוי׳,
And in the verse “And you shall love es Havayah, etc.,” is the matter of the union of Z’eir Anpin and Nukva: for es is the level of Malchus, which is the level of the es that is subordinate to the Name Havayah;
The second verse of the Shema, “And you shall love es Havayah your G-d,” belongs to the lower union. The small word es, which marks the object of a verb and has no meaning of its own, stands for Malchus, which is secondary to the Name Havayah (Z’eir Anpin) and receives from it.


וגם את לשון עת14 שהוא מקור הזמן ופי׳ ואהבת את שע״י האהבה מעורר אהבה עליונה לבחי׳ את היינו שיהיה הוי׳ אלקיך יחוד זו״נ [זעיר אנפין ונוקבא] והוא ענין אלה פקודי המשכן.
and also, es is an expression of eis (time), which is the source of time. And the meaning of “And you shall love es” is that through the love one arouses a supernal love for the level of es, that is, that there be “Havayah your G-d (Elokecha),” the union of Z’eir Anpin and Nukva. And this is the matter of “These are the accounts of the Mishkan.”
Es is also read as eis, “time,” for Malchus is the source of time. So “And you shall love es” means that a person’s love below arouses a supernal love toward Malchus, so that Havayah (Z’eir Anpin) becomes “your G-d” (Elokecha, Nukva): the union of Z’eir Anpin and Nukva, which is “the accounts of the Mishkan.”




3ולכן בפסוק ראשון אמר משה במשנה תורה הוי׳ אלקינו15 להיותו יחוד או״א [אבא ואימא] אשר יחוד זה פקד ע״פ משה. ובפסוק ואהבת נאמר הוי׳ אלקיך16 להיותו יחוד זו״נ [זעיר אנפין ונוקבא] וכמ״ש במ״א.
Therefore, in the first verse, Moshe said in Mishneh Torah [Deuteronomy], “Havayah our G-d (Elokeinu),” since it is the union of Abba and Imma, which union “was counted at the word of Moshe.” And in the verse “And you shall love,” it says, “Havayah your G-d (Elokecha),” since it is the union of Z’eir Anpin and Nukva, as is explained elsewhere.
The wording of the two verses shows the difference. In the first verse Moshe says “our G-d,” including himself, because the union of Abba and Imma is his level, “counted at the word of Moshe”; in the second he says “your G-d,” for that verse is the union of Z’eir Anpin and Nukva. Mishneh Torah (“the repetition of the Torah”) is a traditional name for Deuteronomy.


וזהו מ״ש בזהר פ׳ פינחס דרל״ו ע״ב17 בענין ע׳ רבתי דשמע וד׳ רבתי דאחד וסימנא דא עד18 הוי׳ בכם והוא כענין משכן העדות.
And this is what is said in the Zohar, Parshas Pinchas, page 236b, concerning the large ayin of Shema and the large daled of Echad: “And the sign of this is ‘Havayah is witness (ed) among you’”; and this is like the matter of the Mishkan of the Testimony,
In the Torah scroll the ayin of Shema and the daled of Echad are written large. Together they spell ed, “witness,” and the Zohar gives as their sign “Havayah is witness among you” (I Samuel 12:5). The Alter Rebbe links this ed with the edus, “testimony,” of the Mishkan of the Testimony, since both belong to the first verse of the Shema.


וכמשי״ת [וכמו שיתבאר] (ועיין בבעל הטורים פ׳ ואתחנן שכתב ג״כ שזהו ענין עד הויה בכם וגם כדכתיב ואתם עדי19 ועיין בזוהר קדושים דפ״ו):20
as will be explained. (And see the Baal HaTurim on Parshas Va’eschanan, who also writes that this is the matter of “Havayah is witness among you,” and also as it is written, “And you are My witnesses”; and see the Zohar, [Parshas] Kedoshim, page 86.)
The point will be developed later in the maamar. The parenthesis adds that the Baal HaTurim also reads the large letters as “witness,” together with Isaiah 43:12, “And you are My witnesses,” and cites a parallel in the Zohar on Parshas Kedoshim.




Section 2 · ¶4–9
Chochmah, Binah and knowledge by negation
4ב והנה להבין ביאור הדברים למה נק׳ יחוד או״א [אבא ואימא] משכן העדות צריך להקדים מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]
2. Now, to understand the explanation of these matters, why the union of Abba and Imma is called “the Mishkan of the Testimony,” we must first preface what is written in Likkutei Torah [of the Arizal],
Section 2 begins. To explain why the union of Abba and Imma is called “the Mishkan of the Testimony,” the Alter Rebbe first brings a teaching of the Arizal from his Likkutei Torah, in the introduction to Taamei HaMitzvos (“the reasons for the commandments”).


בהקדמה לטעמי מצות שע״י קיום מצות ל״ת [לא תעשה] הוא גורם בחי׳ יחוד דאו״א [דאבא ואימא] וזהו שמי עם21 י״ה שס״ה וע״י קיום מ״ע [מצות עשה] הוא בחי׳ יחוד דזו״נ [דזעיר אנפין ונוקבא].
in the introduction to Taamei HaMitzvos: that through fulfilling the prohibitive commandments one brings about the level of the union of Abba and Imma, and this is “shemi (My Name) with yud-hei: 365”; and through fulfilling the positive commandments [one brings about] the level of the union of Z’eir Anpin and Nukva.
The Arizal teaches that keeping the prohibitions brings about the union of Abba and Imma, and keeping the positive commandments brings about the union of Z’eir Anpin and Nukva. He bases it on the verse “This is My Name (shemi) forever, and this is My remembrance (zichri)”: shemi (350) with yud-hei (15) makes 365, the number of prohibitions.




5וזהו ו״ה עם זכרי רמ״ח, וצ״ל שייכות ענין קיום מל״ת [מצות לא תעשה] ליחוד או״א [אבא ואימא] דוקא, והענין הוא
And this is “vav-hei with zichri (My remembrance): 248.” Now, we must understand the connection of fulfilling the prohibitive commandments specifically with the union of Abba and Imma. The explanation is
Zichri (237) with vav-hei (11) makes 248, the number of positive commandments. The question now is why refraining from forbidden things should be connected specifically with the higher union, of Abba and Imma.


כי בחי׳ יחוד דאו״א [דאבא ואימא] הוא בחי׳ ביטול היש22 שיהיה בטל לאור אין סוף ב״ה עד שאינו תופס מקום כלל וכענין שאמר משה ונחנו מה23 מ״ה [שם מ״ה] ממש ונק׳ זה יחוד דאו״א [דאבא ואימא]
that the level of the union of Abba and Imma is the level of the nullification of the yesh (“something”): that it be nullified to the Infinite Light, blessed be He, until it takes up no place at all, like what Moshe said, “And what (mah) are we”: truly mah. And this is called the union of Abba and Imma,
The union of Abba and Imma is bittul hayesh: the nullification of one’s being a separate “something,” until one takes up no place at all before the Infinite Light. Moshe expressed this when he said “and what are we,” and this state is what the Kabbalah calls the union of Abba and Imma.


כי החכמה הוא בחי׳ אין כמ״ש והחכמה מאין תמצא24 וגם חכמה היינו כח מה, ובינה הוא בחי׳ יש כמ״ש להנחיל אוהבי יש25 דקאי על ג״ע [גן עדן] ששרשו מבחי׳ בינה כמ״ש ונהר יוצא מעדן26 כו׳
for Chochmah is the level of ayin (“nothing”), as it is written, “And Chochmah is found from ayin”; and also, chochmah is koach mah (“the potential of what”). And Binah is the level of yesh (“something”), as it is written, “To cause those who love me to inherit yesh,” which refers to Gan Eden, whose root is from the level of Binah, as it is written, “And a river goes out of Eden, etc.,”
Chochmah is ayin, “nothing”: Job 28:12, “And wisdom, where (me’ayin) shall it be found?”, is read as “Chochmah comes from ayin,” and the word chochmah is split into koach mah, “the potential of ‘what.’” Binah is yesh, “something,” as in Proverbs 8:21, “to cause those who love me to inherit yesh,” which refers to Gan Eden, rooted in Binah, the river that goes out of Eden (Genesis 2:10).


שמתגלה אא״ס [אור אין סוף] ב״ה בבחי׳ השגה להנשמות להיות נהנין מזיו27 כו׳ וכנודע והיחוד דאו״א [דאבא ואימא] שהן חו״ב [חכמה ובינה] הוא יחוד אין ויש שהיש בטל לאין להיות גילוי בחי׳ אין ביש וכמ״ש במ״א ע״פ מזמור לתודה28 (עיין בסידור)
where the Infinite Light, blessed be He, is revealed in a manner of comprehension to the souls, so that they may “delight in the radiance, etc.,” as is known. And the union of Abba and Imma, which are Chochmah and Binah, is the union of ayin and yesh, in which the yesh is nullified to the ayin, so that there is a revelation of the level of ayin within the yesh, as is explained elsewhere on the verse “A psalm of thanksgiving” (see the Siddur).
In Gan Eden the souls “delight in the radiance of the Shechinah” (Berachos 17a): the Infinite Light is revealed to them as comprehension. The union of Chochmah and Binah is a union of ayin and yesh, in which the yesh is nullified to the ayin, so that the ayin is revealed within the yesh; the discourse on “A psalm of thanksgiving” in the Siddur explains this.


וממשיכין יחוד זה בק״ש [בקריאת שמע] להיות יחוד זה והמשכה זו מאין ליש (ועמ״ש בזה בפ׳ ואתחנן בד״ה להבין מ״ש האריז״ל [האר״י זכרונו לברכה]. ועמ״ש מענין יחוד או״א [אבא ואימא] בביאור ע״פ ונקדשתי).2930
And this union is drawn down in the Shema, so that there be this union and this drawing-down from ayin to yesh. (And see what is written on this in Parshas Va’eschanan, in the discourse beginning “To understand what the Arizal wrote”; and see what is written on the matter of the union of Abba and Imma in the explanation on the verse “And I shall be sanctified.”)
This union, from ayin to yesh, is drawn down in the Shema. The parenthesis points to two other Likkutei Torah discourses: “To understand what the Arizal wrote,” in Parshas Va’eschanan, and the explanation (biur) on “And I shall be sanctified,” in Parshas Emor.


ופי׳ ענין שהחכמה הוא כח מה וביטול. הענין הוא להיות כי החכמה הוא למעלה מבחי׳ בינה והשגה
And [now] the explanation of the matter that Chochmah is koach mah and self-nullification. The point is that Chochmah is above the level of Binah and comprehension,
The Alter Rebbe now explains why Chochmah is called koach mah and bittul. Chochmah is above Binah, the faculty of understanding and comprehension.


דהיינו שמתגלה אא״ס [אור אין סוף] מה דלית מחשבה תפיסא31 כו׳ וענין גילוי זה הוא ביטול ההשגה וביטול הנשמות במציאת באור א״ס ב״ה דלית מחשבה כו׳
that is, there is revealed [in it] the Infinite Light, that which “no thought can grasp, etc.”; and the nature of this revelation is the nullification of comprehension and the nullification of the souls’ existence in the Infinite Light, blessed be He, of which “no thought, etc.,”
What is revealed in Chochmah is the Infinite Light that “no thought can grasp” (Tikkunei Zohar). Such a revelation cannot be comprehended; it brings about the nullification of comprehension, and the souls are nullified in their very existence before the Infinite Light.


וכמ״ש בבינונים פי״ח והחכמה הוא מקור השכל32 כו׳ מה שאינו מושג כו׳ ולכן מתלבש בה אור א״ס דלית מחשבה תפיסא ביה כו׳
as is written in [Sefer Shel] Beinonim, chapter 18: “And Chochmah is the source of intellect, etc., that which is not grasped, etc.; and therefore the Infinite Light clothes itself in it, whom no thought can grasp, etc.”
Tanya, chapter 18, says this explicitly: Chochmah is the source of intellect and understanding and is above them, which is why it is called koach mah, what is not yet grasped; and therefore the Infinite Light, which no thought can grasp, is clothed in it.


משא״כ בחי׳ בינה הוא הבנה והשגה והוא רק בבחי׳ זיו השכינה (וכמ״ש במ״א ביאור ענין מוחין דאבא ומוחין דאימא בד״ה להבין מ״ש בהגדה מצה זו).33
Whereas the level of Binah is understanding and comprehension, and it is only at the level of the radiance of the Shechinah. (As is explained elsewhere, [in] the explanation of the matter of the intellect (mochin) of Abba and the intellect of Imma, in the discourse beginning “To understand what is said in the Haggadah, ‘This matzah.’”)
Binah, by contrast, is understanding and comprehension, and it grasps only “the radiance of the Shechinah,” a glow of the divine light rather than the light itself. The parenthesis points to the discourse in Parshas Tzav on “This matzah” in the Haggadah, which explains the difference between the mochin of Abba and the mochin of Imma.


והנה מבחי׳ בינה שהוא הבנה והשגה שייך שיהיה נמשך התפעלות האהבה והרי זה ההתבוננות עם ההתפעלות הכל בבחי׳ יש ודבר נראה ונרגש
Now, from the level of Binah, which is understanding and comprehension, it is fitting that an arousal of love be drawn forth. And this contemplation, together with the arousal, is all in the mode of yesh, a thing seen and felt,
Comprehension in Binah can give rise to love of G-d. But both the contemplation and the love it arouses remain yesh: a definite experience that is seen and felt.


שהרי יש מי שמשיג ויש מי שמתפעל (וזהו להנחיל אוהבי יש הרי בחי׳ יש שייך בבחי׳ אהבה) משא״כ בחי׳ חכמה מה שהוא למעלה מהשגה.
for there is (yesh) one who comprehends and there is one who is aroused. (And this is “To cause those who love me to inherit yesh”: so the level of yesh pertains to the level of love.) Whereas the level of Chochmah is that which is above comprehension,
In such love there is someone who understands and someone who is moved, so the self remains; that is why the verse joins yesh with “those who love me.” Chochmah, however, is above comprehension.


דהיינו גילוי מאא״ס [מאור אין סוף] ב״ה סתימא דכל סתימין דלית מחשבה תפיסא ביה כלל ואין הגילוי בבחי׳ הבנה והשגה
that is, a revelation from the Infinite Light, blessed be He, the “Hidden of all hidden,” whom no thought can grasp at all, and the revelation is not in the mode of understanding and comprehension;
In Chochmah the revelation is of the Infinite Light as the “Hidden of all hidden” (a Zohar term for the most concealed level), which no thought can grasp at all. So it is not a revelation in the form of understanding.


לכן גם ההתפעלות מזה אינו בבחי׳ יש כמו האהבה אלא ההתפעלות מזה הוא בבחי׳ הביטול והוא שמתבטל מן המציאות כמ״ש ונחנו מה וכמבואר בבינונים פל״ט אשר עולם האצי׳
therefore the arousal from this, too, is not in the mode of yesh, like love; rather, the arousal from this is in the mode of self-nullification, that is, one becomes nullified out of existence, as it is written, “And what are we.” And as is explained in [Sefer Shel] Beinonim, chapter 39, that the World of Atzilus,
Since the revelation is not comprehension, the response to it is not love, a felt yesh, but bittul, a nullification of one’s very existence, as in Moshe’s “and what are we.” Tanya, chapter 39, says the same about the World of Atzilus.


שהוא בחי׳ חכמה בכלל הוא למעלה מבחי׳ ג״ע [גן עדן] והוא מדור הצדיקים הגדולים34 שעבודתם למעלה מבחי׳ אהבה כ״א בבחי׳ ביטול ע״ד האבות הן הן המרכבה35 כו׳.36
which is the level of Chochmah in general, is above the level of Gan Eden, and it is the abode of the great tzaddikim, whose service is above the level of love, but rather in the mode of self-nullification, in the manner of “the Patriarchs are themselves the Chariot, etc.”
Tanya there describes Atzilus, which as a whole is Chochmah, as higher than Gan Eden; it is the abode of the great tzaddikim, whose service was above love, a total bittul. Such were the Patriarchs, of whom the Midrash says that they “are themselves the Chariot” of G-d.




6וענין יחוד או״א [אבא ואימא] הוא ההמשכה מאור א״ס ב״ה המלובש במוחין דאבא שלמעלה מההשגה שיהי׳ [שיהיה] נמשך ומתגלה בבינה,
And the matter of the union of Abba and Imma is the drawing-down of the Infinite Light, blessed be He, that is clothed in the intellect (mochin) of Abba, which is above comprehension, so that it be drawn down and revealed in Binah.
The union of Abba and Imma means that the Infinite Light clothed in Chochmah (the mochin of Abba), which is above comprehension, is drawn down and revealed in Binah, the faculty of comprehension.


אך גילוי זה אינו בבחי׳ השגה ממש מאחר דבאמת לית מחשבה תפיסא37 בי׳ [ביה] אלא ענין גילוי זה בבינה יובן מעט מזעיר עד״מ ממ״ש הרמב״ם [הרבי משה בן מימון] בענין התוארים38 שנאמרו על הקב״ה שנאמר רק בשלילות ואינם תוארים עצמיים.
But this revelation is not in the mode of actual comprehension, since in truth “no thought can grasp Him”; rather, the nature of this revelation in Binah may be understood in some small measure, by way of analogy, from what the Rambam writes concerning the attributes said of the Holy One, blessed be He: that they are said only as negations and are not essential attributes.
Since “no thought can grasp Him,” this revelation in Binah cannot be true comprehension. To give some idea of what it is, the Alter Rebbe turns to the Rambam’s teaching that the attributes we ascribe to G-d are negations, not descriptions of His essence.




7וענין ההפרש בין תוארי השלילה לתוארי החיוב שתוארים עצמיים שנק׳ בלשון פלוסופים תוארי החיוב הם מורים על מהות הדבר מהו.
And the difference between negative attributes and positive attributes is [this]: essential attributes, which in the language of the philosophers are called positive attributes, indicate the essence of the thing, what it is.
The Rambam distinguishes two kinds of attributes. “Positive” attributes, which are essential attributes in the philosophers’ language, tell us what a thing is: its essence.


ותוארי השלילה לא יודיענו דבר בשום פנים מן העצם המבוקש מה הוא אלא שיודיענו שהוא מושלל מדבר המנגד וסותר לאותו העצם המבוקש ומהותו.
But negative attributes do not inform us of anything whatsoever about the entity being sought, what it is; they only inform us that it is divested of anything that opposes and contradicts that entity being sought and its essence.
Negative attributes tell us nothing about what the thing is. They only tell us that whatever contradicts its nature does not apply to it.




8ולכן לפי שהקב״ה הוא למעלה מההשגה ואין אפשר להשיג מהותו בשום פנים ע״כ לא יתכן לומר עליו ית׳ התוארים כמו כל יכול וחכם ורוצה
Therefore, since the Holy One, blessed be He, is above comprehension, and it is in no way possible to comprehend His essence, one cannot ascribe to Him, may He be blessed, attributes such as “omnipotent,” “wise” and “willing,”
Since G-d is entirely beyond comprehension, terms like “omnipotent,” “wise” and “willing” cannot describe Him as they describe us.


כי הוא למעלה ממהות יכולת וחכמה ורצון שבנבראים עד שאין ערך ודמיון בינו ובינינו כלל לומר עליו תוארים אלו בלשון תוארים עצמיים
for He is above the essence of the ability, wisdom and will that are in created beings, to the point that there is no comparison or likeness at all between Him and us, [such as would allow us] to say these attributes of Him as essential attributes;
His essence is beyond the ability, wisdom and will found in created beings. There is no comparison between Him and us that would let these words define what He is.


רק שהם נאמרו בלשון שלילה היינו ענין יכול שנאמר עליו ית׳ הוא מפשיט ממנו ית׳ כל מה שהוא היפך היכולת כמ״ש לא ייעף
rather, they are said in the manner of negation. That is, the [word] “able” said of Him, may He be blessed, divests from Him, may He be blessed, everything that is the opposite of ability, as it is written, “He does not grow faint
So these words are negations. Calling G-d “able” removes from Him everything that is the opposite of ability, as Isaiah says, “He does not grow faint.”


ולא ייגע39 כו׳, ועד״ז הוא ענין חכם ורוצה כו׳ מפשיט ממנו ית׳ מה שהוא היפך החכמה כו׳
and does not grow weary, etc.” In the same way, “wise” and “willing,” etc., divest from Him, may He be blessed, what is the opposite of wisdom, etc.
The verse continues, “and does not grow weary.” In the same way “wise” and “willing” only deny of Him the opposites of wisdom and will.


ונמצא לא יודיעו תוארים אלו ידיעת מהותו רק יודיעו מה שאנו שוללים ממנו הדברים שהם היפך מהותו כביכול,
It follows that these attributes do not give knowledge of His essence; they only make known that we negate of Him the things that are the opposite of His essence, as it were.
These attributes therefore give no knowledge of His essence. They only tell us what we deny of Him: the things that are, so to speak, contrary to His essence.


נמצא ידיעה זו הוא גילוי שמתגלה לנו גילוי ממנו ית׳ ומ״מ אינו השגה במהותו כלל ומ״מ גם בבחי׳ ידיעה זו40 שבדרך שלילה שייך ידיעות עצומות אין קץ ממש גבוה מעל גבוה כמ״ש הרמב״ם [הרבי משה בן מימון] כ״ז [כל זה]
It follows that this knowledge is a revelation, in which a revelation of Him, may He be blessed, is revealed to us, and nevertheless it is not a comprehension of His essence at all. And nevertheless, even in this level of knowledge, which is by way of negation, there can be immense knowledge, truly without end, higher and higher, as the Rambam writes all this
Still, this knowledge is a real revelation of G-d to us, even though it does not grasp His essence. And knowledge by negation can grow without end, ever higher, as the Rambam explains.


(בספרו מ״נ [מורה נבוכים] ח״א [חלק א׳] פנ״ז נ״ח נ״ט עד פרק ס׳) שכ׳ [שכתב] שיש ריבוי ידיעות ג״כ בדרך שלילה עד שבענינים הגשמיים יוכל האדם ע״י ריבוי הידיעות השלילות להגיע כמעט לציור הדבר כמו שהוא כו׳.
(in his book, the Moreh Nevuchim [Guide for the Perplexed], Part I, chapters 57, 58, 59, up to chapter 60), where he writes that there is a multitude of knowledge also by way of negation, to the point that in physical matters a person can, through the multitude of negative knowledge, almost arrive at a picture of the thing as it is, etc.
In the Guide for the Perplexed (Part I, chapters 57–60) the Rambam writes that negations can be multiplied, and that with physical things a person who learns enough negations can come close to a picture of the thing as it actually is.


ועד״ז יובן הנמשל בענין היחוד וגילוי ההמשכה מחכמה שהוא בחי׳ מקור השכל שאינו מושג שבו מלובש אור א״ס מה שלמעלה מההשגה ומה שנמשך בחי׳ זו ממש שהיא הבנה והשגה ונק׳ יחוד או״א [אבא ואימא]
In the same way the analogue can be understood, concerning the union and the revelation of the drawing-down from Chochmah, which is the level of the source of intellect that is not grasped, in which is clothed the Infinite Light, that which is above comprehension; and [concerning] what is drawn into this very level, which is understanding and comprehension, and which is called the union of Abba and Imma:
Now the analogy is applied. Chochmah is the source of intellect and is itself beyond grasp, and in it is clothed the Infinite Light that is above comprehension; what is drawn from it into Binah, the faculty of understanding, is called the union of Abba and Imma.


הנה ההבנה וההשגה אינה השגת המהות אלא השגת41 עד״מ השגת השלילות כו׳ כי הנה אא״ס [אור אין סוף] ב״ה לית מחשבה תפיסא בי׳ [ביה] כלל42 במהותו.
this understanding and comprehension is not a comprehension of the essence, but a comprehension, by way of analogy, [like] the comprehension of negations, etc. For as to the Infinite Light, blessed be He, “no thought can grasp Him” at all in His essence.
What Binah understands of this is not the essence but something like the knowledge of negations, for the Infinite Light in its essence cannot be grasped by thought at all.


ולכן הכתר נק׳ ישת חשך סתרו שהכתר מלביש לאא״ס [לאור אין סוף] ב״ה ומחשיך שיהי׳ [שיהיה] בלתי מתגלה (כמ״ש בתחלת ביאור האדר״ז [האדרא זוטא] מהאריז״ל [מהאר״י זכרונו לברכה]. ועמ״ש בביאור ע״פ שחורה אני4344 אש שחורה)
Therefore Keser is called “He made darkness His hiding place,” for Keser clothes the Infinite Light, blessed be He, and darkens [it], so that it be unrevealed (as is written at the beginning of the Arizal’s commentary on the Idra Zuta; and see what is written in the explanation on the verse “I am black,” [on] “black fire”);
That is why Keser is described as “He made darkness His hiding place” (Psalms 18:12): Keser clothes the Infinite Light and hides it. The parenthesis cites the Arizal’s commentary on the Idra Zuta, and the Likkutei Torah discourse on “I am black,” on the Torah’s “black fire.”


וע״י הכתר הוא שורה ומתלבש בבחי׳ חכמה שהוא ג״כ למעלה מהשכל המושג ומובן. וזהו בחי׳ מוחין דאבא שבו מלובש אא״ס [אור אין סוף] מה שלמעלה מסדר ההשתלשלות
and through Keser it rests and clothes itself in the level of Chochmah, which is also above the intellect that is grasped and understood. And this is the level of the intellect of Abba, in which is clothed the Infinite Light, that which is above the order of the chain of descending worlds (hishtalshelus)
Through Keser the Infinite Light rests in Chochmah, which is also above intellect that can be grasped. This is the mochin of Abba, in which is clothed the light that is above the order of hishtalshelus.


(ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ אמור דצ״ד דמציאות אבא נמשך מפנימי׳ [מפנימיות / מפנימית] שבתוך השע רות די״ג ת״ד [תיקוני דיקנא]. משא״כ מציאות אימא נמשך מהשערות עצמן. ועיין בזהר הרקיע45 פ׳ ויקרא ע״פ כשמן הטוב כו׳ וכמ״ש במ״א).46
(and see the commentary of the Ramaz on the Zohar, Parshas Emor, page 94, that the existence of Abba is drawn from the inner dimension within the hairs of the thirteen tikkunim of the beard, whereas the existence of Imma is drawn from the hairs themselves; and see the Zohar HaRakia, Parshas Vayikra, on the verse “Like the good oil, etc.,” and as is explained elsewhere).
The parenthesis cites the Ramaz (Rabbi Moshe Zacuto) on the Zohar: Abba derives from the inner core within the hairs of the thirteen tikkunim of the beard, while Imma derives from the hairs themselves. Abba is thus rooted in a more inward level than Imma.


אמנם בחי׳ בינה היינו הבנת והשגת המהות אך הבנה והשגה זו הוא בבחי׳ זיו והארה לבד מאא״ס [מאור אין סוף] ב״ה הנמשך בסדר ההשתלשלות שבחי׳ זו נמשך ומתגלה בבינה והשגה באצילות ונמשך ג״כ בג״ע [בגן עדן] העליון.
However, the level of Binah is understanding and comprehension of the essence; but this understanding and comprehension is only at the level of a radiance and illumination from the Infinite Light, blessed be He, drawn forth in the order of the chain of descending worlds. This level is drawn down and revealed in understanding and comprehension in Atzilus, and is drawn also into the upper Gan Eden.
Binah does grasp an essence, but only the essence of a radiance and glow of the Infinite Light that descends through the order of the worlds. This level is revealed as comprehension in Atzilus and also in the upper Gan Eden.


אבל בחי׳ אור א״ס ב״ה שבכתר עליון א״א שיומשך ויתגלה בבינה והשגה ממש ואעפ״כ [ואף על פי כן] נמשך ומתגלה ע״י יחוד חו״ב [חכמה ובינה] אלא שגילוי זה אינו47 בחי׳ השגה כ״א ביטול ההשגה.48
But the level of the Infinite Light, blessed be He, that is in the supernal Keser cannot be drawn down and revealed in actual understanding and comprehension; and nevertheless it is drawn down and revealed through the union of Chochmah and Binah, except that this revelation is not the level of comprehension, but rather the nullification of comprehension.
The Infinite Light within the supernal Keser cannot be revealed as real comprehension. Yet through the union of Chochmah and Binah it is drawn down and revealed, as a nullification of comprehension rather than comprehension.




9וא״א למצוא משל לזה למטה כ״א מענין ידיעת השלילות שהוא גילוי וידיעה בהשגה ממש שמתקרב בידיעה זו להדבר המבוקש ועכ״ז [ועם כל זה] אינו השגת המהות כמו בבחי׳ הזיו שבסדר ההשתלשלות כו׳.
And it is impossible to find an analogy for this below except from the matter of the knowledge of negations, which is a revelation and a knowing in actual comprehension, for through this knowledge one draws close to the thing sought; and nevertheless it is not a comprehension of the essence, as [there is] in the level of the radiance in the order of the chain of descending worlds, etc.
Below, the only analogy for this is knowledge by negation. It is a real revelation and a real knowing that brings one closer to what one seeks, yet it is not a grasp of the essence, as there is with the radiance that descends through the order of the worlds.


וזהו הטעם שההתפעלות הנמשך מגילוי וידיעה זו הוא בחי׳ הביטול שהוא ג״כ ענין הפשטת המנגד והוא שלא יהי׳ [יהיה] יש ומסתיר על אא״ס [אור אין סוף] ב״ה לפי שכל התפעלות בהכרח שתדמה למקורה המולידה.
And this is the reason that the arousal drawn forth from this revelation and knowledge is the level of self-nullification (bittul), which is also a divesting of what opposes, namely, that one not be a yesh that conceals the Infinite Light, blessed be He; for every arousal must necessarily resemble its source that gives birth to it.
This is why the response born of this revelation is bittul. Bittul is itself a removal of what opposes: one stops being a yesh that hides the Infinite Light. Every emotional response must resemble the source that gives birth to it.


ולכן יען שמקורה היא ג״כ בחי׳ ביטול ההשגה כנ״ל ע״כ ההתפעלות הנולד ממנה הוא ג״כ בחי׳ ונחנו מה49 שהוא בחי׳ ביטול כו׳:50
Therefore, since its source is also the level of the nullification of comprehension, as mentioned above, the arousal born of it is also the level of “And what are we,” which is the level of self-nullification, etc.
Since the source here is a nullification of comprehension, the feeling it gives birth to is also nullification: “and what are we.”




Section 3 · ¶10–17
The prohibitions reach higher
10ג וזהו הטעם למ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] דע״י קיום מל״ת [מצות לא תעשה] הוא יחוד דאו״א [דאבא ואימא] כי הנה כל הל״ת [הלא תעשה] ענינם ג״כ
3. And this is the reason for what is written in Likkutei Torah [of the Arizal], that through fulfilling the prohibitive commandments there is the union of Abba and Imma. For all the prohibitions, too, are in their nature
Section 3 begins. This is why the Arizal says that keeping the prohibitions brings about the union of Abba and Imma: the prohibitions too are, in essence, negations.


רק בחי׳ שלילות דבר המנגד ומסתיר אלקותו ית׳ כמו לא תאכל חלב כו׳ או שעטנז לא יעלה עליך51 כו׳
only the level of negations of something that opposes and conceals His G-dliness, may He be blessed, such as “You shall not eat chelev (forbidden fat), etc.,” or “Shaatnez shall not come upon you, etc.,”
Each prohibition negates something that opposes and hides G-dliness, as with the laws against eating forbidden fat (chelev) or wearing shaatnez, the forbidden mixture of wool and linen.


שאינו עשיית דבר בקום ועשה רק להמנע מהדברים הנ״ל שהן המסתירים ומונעים הביטול לא״ס ב״ה כי הן בחי׳ יש ודבר נפרד לגמרי היפך האין
which is not doing something by an active deed, but only refraining from the things mentioned, which are what conceal and prevent self-nullification to the Infinite One, blessed be He, for they are the level of yesh and a thing entirely separate, the opposite of the ayin.
A prohibition is kept not by doing something but by refraining. The forbidden things hide G-dliness and prevent bittul because they are yesh, entirely separate things, the very opposite of ayin.


לכן הם פוגמים הביטול ומונעים הביטול מהנפש מה שיש בנפש מבחי׳ חכ׳ [חכמה] להבטל לאא״ס [לאור אין סוף] ב״ה
Therefore they blemish the self-nullification and prevent the self-nullification of the soul: that which there is in the soul from the level of Chochmah, to be nullified to the Infinite Light, blessed be He,
They therefore damage the soul’s bittul: they keep the Chochmah within the soul from being nullified to the Infinite Light.


כמו דכולא קמי׳ [קמיה] כלא חשיב52 והם מונעים ביטול זה מפני שהם יש ודבר נפרד היפך האין כו׳.
as in “all before Him is considered as nothing”; and they prevent this self-nullification because they are yesh and a separate thing, the opposite of the ayin, etc.
That bittul is the recognition that “all before Him is considered as nothing” (Zohar). The forbidden things block it because they are a separate yesh.




11ויש מצות ל״ת [לא תעשה] שחייבים עליהם כרת שכורתים את הנפש משרשה שלא להיות בה בחי׳ ביטול זה.
And there are prohibitive commandments for which one is liable to kares (excision), for they cut the soul off from its root, so that this level of self-nullification is not in it.
Some prohibitions carry the penalty of kares, “cutting off.” Such a transgression cuts the soul off from its root, so that this bittul is absent from it.


ויובן זה יותר באכילת חמץ בפסח כי מצה הוא בחי׳ מ״ה [שם מ״ה] וביטול וכמאמר מצה זו שאנו אוכלים53 על שום מ״ה [שם מ״ה] והחמץ הוא בחי׳ יש כו׳, ועכ״פ [ועל כל פנים] כל מצות ל״ת [לא תעשה] הוא שלילת ומניעת דבר המסתיר על אא״ס [אור אין סוף] ב״ה וקדושתו.
This will be understood better from eating chametz on Pesach: for matzah is the level of mah and self-nullification, as in the saying, “This matzah that we eat, on account of what (mah)?”, while chametz is the level of yesh, etc. And in any case, every prohibitive commandment is the negation and prevention of something that conceals the Infinite Light, blessed be He, and His holiness.
Chametz on Pesach shows this most clearly. Matzah is mah and bittul, as the Haggadah’s question “This matzah that we eat, for what (mah) reason?” hints, while chametz, leavened and risen, is yesh; and eating chametz on Pesach is one of the prohibitions that carry kares. In general, every prohibition negates and holds back something that conceals the Infinite Light and its holiness.




12ולכן ע״י קיום בחי׳ זו שמסירים ההסתר עי״ז נמשך היחוד עליון דאו״א [דאבא ואימא] שהוא ג״כ גילוי אא״ס [אור אין סוף] ב״ה סדכ״ס [סבה דכל סבות] שנמשך ומתגלה וגילוי זה א״א ג״כ
Therefore, through fulfilling this level, in which the concealment is removed, through this the supernal union of Abba and Imma is drawn down, which is also a revelation of the Infinite Light, blessed be He, the Cause of all causes, that is drawn down and revealed. And this revelation, too, is impossible
Keeping the prohibitions removes what conceals, and so draws down the supernal union of Abba and Imma, a revelation of the Infinite Light, the Cause of all causes. This revelation too can only take the form of knowledge by negation.


רק בידיעת השלילות שנמשך בחי׳ ידיעה והשגה בו ית׳ ע״ד54 הפשטה ממנו ית׳ דבר מה שהוא נגד מהותו ית׳ ואף שאין זה ידיעת המהות
except in the knowledge of negations, in which a level of knowledge and comprehension of Him, may He be blessed, is drawn forth by way of divesting from Him, may He be blessed, whatever is contrary to His essence, may He be blessed. And although this is not knowledge of the essence,
In such knowledge G-d is known by removing from Him whatever is contrary to His essence. It is not knowledge of the essence itself.


הנה הוא קירוב וגילוי גדול כנ״ל וגדול אין קץ יותר מהשגת המהותשבבחי׳ הזיו המאיר בסדר ההשתלשלות כו׳.55
it is a great closeness and revelation, as mentioned above, and infinitely greater than the comprehension of the essence that is in the level of the radiance that shines in the order of the chain of descending worlds, etc.
Even so, it is a great closeness and revelation, infinitely greater than grasping the essence of the radiance that shines down through the order of the worlds.




13וזהו מ״ש בארץ לא זרועה56 ר״ל [רוצה לומר] הלא הוא זרועה היינו מל״ת [מצות לא תעשה] שהם גבוהים ממ״ע [ממצות עשה] דלאו קודם להן מלמעלה למטה
And this is [the meaning of] what is written, “in a land not sown”: that is to say, the “not” (lo) is [what is] sown, namely, the prohibitive commandments, which are higher than the positive commandments, for the lav (“not”) precedes them, from above to below,
Jeremiah 2:2 praises Israel for following G-d “in a land not sown.” The Alter Rebbe reads lo zeru’ah (“not sown”) as “the ‘not’ is sown”: the prohibitions, the “nots,” are what is sown, and they are higher than the positive commandments, because the “no” comes first as the light descends from above.


כמאמר ברישא חשוכא והדר נהורא57 לפי שבחי׳ אור הכתר לא יוכל לבא בהתלבשות בבחי׳ כלי להיות
as in the saying, “First darkness, and afterward light.” For the level of the light of Keser cannot come to be clothed in the level of a vessel, since
So too the Talmud’s saying, “First darkness, and afterward light”: the darkness, the negation, comes first. The light of Keser cannot be clothed in a vessel.


כי הוא למעלה מהשתלשלות דאו״כ [דאורות וכלים] כנ״ל דלית מחשבה תפיסא בי׳ [ביה]58 רק בבחי׳ לא בלבד הוא שיכול להתגלות והיינו בדרך ידיעת השלילות.
it is above the chain of descent of lights and vessels, as mentioned above, [for] “no thought can grasp Him”; only in the mode of “not” alone can it be revealed, namely, by way of the knowledge of negations.
Keser is above the chain of lights and vessels, and no thought can grasp it. It can be revealed only through “not,” that is, through knowledge by negation.




14ולכן נאמר ע״ז ישת חשך סתרו שאין המהות ממש מושג, וההמשכה וגילוי זה הוא ע״י קיום מל״ת [מצות לא תעשה] דוקא שהניצוצים שנפלו בהן בשבה״כ [בשבירת הכלים]
Therefore it is said of this, “He made darkness His hiding place,” for the essence itself is not grasped. And this drawing-down and revelation comes specifically through fulfilling the prohibitive commandments: for the sparks that fell into them in the shattering of the vessels
This is why it is said of Keser, “He made darkness His hiding place”: its essence is not grasped. Its revelation comes specifically through the prohibitions, which concern the sparks of holiness that fell into forbidden things at the shattering of the vessels, the primordial breaking in which divine light fell into the lower realms.


הן ירדו ונמשכו למטה בג׳ קליפות הטמאות והן המסתירים ומונעים לגמרי גילוי אור הכתר לכן ע״י העברת המנגד נמשך גילוי אור הכתר בחו״ב [בחכמה ובינה] בבחי׳ הנ״ל.
descended and were drawn down below, into the three impure kelipos, and they are what conceal and entirely prevent the revelation of the light of Keser. Therefore, through removing what opposes, the revelation of the light of Keser is drawn into Chochmah and Binah, in the manner mentioned above.
Those sparks descended into the three impure kelipos, the realms of evil from which forbidden things draw their life, and these block the light of Keser entirely. So when what opposes is removed, by refraining from the forbidden, the light of Keser is revealed in Chochmah and Binah, in the manner of knowledge by negation.


אמנם רמ״ח מ״ע [מצות עשה] הן בבחי׳ ו״ה שהוא יחוד זו״נ [זעיר אנפין ונוקבא] אשר הוא בחי׳ אורות המתלבשים בכלים והוא
However, the 248 positive commandments are at the level of vav-hei, which is the union of Z’eir Anpin and Nukva, which is the level of lights that are clothed in vessels; and this is
The 248 positive commandments belong to vav-hei, the union of Z’eir Anpin and Nukva, which is lights clothed in vessels.


כמו בחי׳ השגת המהות ולא ע״ד שלילה לבד ומצד זה יש בהן מעלה יתירה מבמצות ל״ת [לא תעשה]
like the level of comprehension of the essence, and not merely by way of negation. And from this aspect they have an advantage over the prohibitive commandments
This is like grasping the essence, not merely knowing by negation, and in this respect the positive commandments have an advantage over the prohibitions.


(ואפשר מה״ט [מהאי טעמא] עשה דוחה ל״ת [לא תעשה])59 אבל באמת הל״ת [הלא תעשה] גבוהים יותר לפי שהשגת המהות שנמשך ע״י קיום מ״ע [מצות עשה]
(and perhaps for this reason a positive commandment overrides a prohibition). But in truth the prohibitions are higher, because [with] the comprehension of the essence that is drawn down through fulfilling the positive commandments,
Perhaps, the Alter Rebbe suggests, this is why in halachah a positive commandment overrides a prohibition (Shabbos 132b). But in truth the prohibitions are higher.


הנה אור זה הנמשך ומתגלה הוא רק כמו זיו והארה לבד לגבי האור הנמשך ומתגלה ע״י מצות ל״ת [לא תעשה]
this light that is drawn down and revealed is only like a mere radiance and illumination compared with the light drawn down and revealed through the prohibitive commandments.
The light grasped through the positive commandments, though grasped in its essence, is only a radiance and glow compared with the light revealed through the prohibitions.


ולכן גדול יותר ידיעת השלילות שבמקור האור מהשגת המהות שבבחי׳ הזיו (וכעין זה אמרו דחכם עדיף מנביא60 אף שהנביא משיג המהות והחכם אינו משיג רק המציאות
Therefore the knowledge of negations that is in the source of the light is greater than the comprehension of the essence that is in the level of the radiance. (Similar to this, they said that “a sage is superior to a prophet,” even though the prophet grasps the essence and the sage grasps only the existence,
So knowing the source of light by negation is greater than grasping the essence of its radiance. The Talmud says similarly that “a sage is superior to a prophet,” although the prophet sees the essence and the sage knows only that something exists.


אלא לפי שהחכם משיג המציאות ממדרגות העליונות שאינן מתגלות בנבואה כלל, וכ״ש [וכל שכן] שהוא כן במל״ת [במצות לא תעשה] לגבי מ״ע [מצות עשה] שההשג׳ [שההשגה] אינו ע״ד ידיעת המציאות לבד כ״א גילוי ממש רק שהוא עד״מ למטה בידיעת השלילות כו׳.
but [it is] because the sage grasps the existence of higher levels that are not revealed in prophecy at all. And all the more so is this the case with the prohibitive commandments compared with the positive commandments, for the comprehension is not merely in the manner of knowing the existence, but an actual revelation, only that it is, by way of analogy below, in [the manner of] the knowledge of negations, etc.
The sage is superior because what he knows to exist belongs to higher levels than any revealed in prophecy. With the prohibitions this holds all the more, since what they draw down is not only knowledge of existence but an actual revelation, though in the form, to use our analogy, of knowledge by negation.


ומזה יובן גודל מעלות דברי סופרים שהן ג״כ סייגים וגדרים כעין מצות ל״ת [לא תעשה] וכמ״ש ע״פ שחורה אני6162 כו׳, וגם ז׳ מצות דרבנן עם שהם בקום ועשה63 מ״מ המכוון בהם להרחיק הרע כנודע מענין נטילת ידים64 כו׳.
From this can be understood the great superiority of the words of the Scribes, which are also fences and safeguards, like the prohibitive commandments, as is explained on the verse “I am black, etc.” And also the seven rabbinic mitzvos: although they are by active deed, nevertheless their intent is to distance evil, as is known regarding the washing of the hands, etc.
This explains the great worth of the rabbinic enactments, “the words of the Scribes,” which are fences and safeguards like the prohibitions. Even the seven rabbinic mitzvos, though they are active deeds, aim at distancing evil, as is known of washing the hands (netilas yadayim).


וזהו ענין בינה יתירה65 נתנה כו׳ אשר מה שבתושב״כ [שבתורה שבכתב] לא יוכל להיות ההמשכה רק בבחי׳ השגת השלילות נמשך בתשבע״פ [בתורה שבעל פה] ע״י קום ועשה כו׳ שהוא בחי׳ השגת המהות כו׳.
And this is the matter of “Extra Binah was given, etc.”: that what in the Written Torah could be drawn down only in the mode of comprehension of negations, is drawn down in the Oral Torah through active deed, etc., which is the level of comprehension of the essence, etc.
The Sages said that “extra Binah was given” (Niddah 45b), and here the phrase is applied to the Oral Torah. What the Written Torah could draw down only as knowledge by negation, the Oral Torah draws down through active deeds, as a grasp of essence.


והנה אין כ״ז [כל זה] סותר למ״ש במ״א דע״י מל״ת [מצות לא תעשה] נמשך מקור האור בבחי׳ גילוי ממש כי זהו לע״ל [לעתיד לבוא] אשר אז יתגלה אור הכתר ממש שמזה נמשך תחה״מ [תחיית המתים].
Now, all this does not contradict what is explained elsewhere, that through the prohibitive commandments the source of the light is drawn down in actual revelation: for that is in the Time to Come, when the light of Keser itself will be revealed, from which the Resurrection of the Dead is drawn.
Elsewhere it is said that the prohibitions draw down the source of light as an actual revelation. That refers to the Time to Come, when the light of Keser itself will be revealed and will bring about the Resurrection of the Dead.


משא״כ היחוד וההמשכה דעכשיו אפי׳ [אפילו] בעולמות עליונים אין הגילוי מעצמותו ית׳ רק עד״מ הנ״ל מענין ידיעת השלילות כו׳.
Whereas [in] the union and drawing-down of the present, even in the higher worlds, the revelation is not from His very Essence, may He be blessed, but only in the manner of the analogy mentioned above, of the knowledge of negations, etc.
In the present, however, even in the higher worlds, the revelation is not of G-d’s essence but only in the manner of knowledge by negation.


ולכן אפי׳ [אפילו] האבות שמדור שלהם הוא בעולם האצי׳66 למעלה מבחי׳ ג״ע [גן עדן] העליון כמ״ש בבינונים פל״ט יתלבשו בגוף גשמי בתחה״מ [בתחיית המתים] ואין זה אלא משום שאז יהי׳ [יהיה] למטה גילוי בחי׳ עליונה יותר)
Therefore even the Patriarchs, whose abode is in the World of Atzilus, above the level of the upper Gan Eden, as is written in [Sefer Shel] Beinonim, chapter 39, will be clothed in a physical body at the Resurrection of the Dead; and this is only because then there will be, below, a revelation of a higher level.)
That is why even the Patriarchs, whose place is in Atzilus, above the upper Gan Eden (Tanya, chapter 39), will be clothed again in physical bodies at the Resurrection: a higher level will then be revealed below, in the physical world.


(ועיין מ״ש ע״פ שימני כחותם67 כו׳). וזהו שרמ״ח מ״ע [מצות עשה] נק׳ רמ״ח אברים דמלכא שהאור נמשך בכלים ממש.
(And see what is written on the verse “Set me as a seal, etc.”) And this is why the 248 positive commandments are called “the 248 limbs of the King”: for the light is drawn into actual vessels.
The parenthesis refers to the discourse on “Set me as a seal” (Song of Songs 8:6). The 248 positive commandments are called “the 248 limbs of the King,” because through them the light is drawn into actual vessels.


ובכל זה יובן מ״ש בזוהר כד אתכפיא סט״א [סטרא אחרא] אשתלים יקרא דקוב״ה [דקודשא בריך הוא] כי ענין אתכפיא סט״א [סטרא אחרא] זהו ענין קיום מל״ת [מצות לא תעשה] וכל דקדוקי סופרים אשר הם הכל הרחקת הרע
And with all this can be understood what is said in the Zohar: “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is made complete.” For the subduing of the sitra achra is the fulfillment of the prohibitive commandments and all the fine points of the Scribes, which are all the distancing of evil;
The Zohar says that when the sitra achra, the side opposed to holiness, is subdued, the glory of G-d is made complete. Subduing it means keeping the prohibitions and all the fine points of rabbinic law, all of which distance evil.


לכן עי״ז אשתלים יקרא דקוב״ה [דקודשא בריך הוא] היינו בחי׳ ז״א שעולה ברום המעלות והוא בבחי׳ יחוד דאו״א [דאבא ואימא] גם שנמשך בו בחי׳ כתר מא״א [מאריך אנפין] ממש כמבואר גבי חג השבועות.
therefore through this “the glory of the Holy One, blessed be He, is made complete,” that is, the level of Z’eir Anpin, which rises to the loftiest heights and is in the level of the union of Abba and Imma; and also, the level of Keser is drawn into it from Arich Anpin itself, as is explained concerning the festival of Shavuos.
So the prohibitions raise “the glory of the Holy One, blessed be He,” Z’eir Anpin, to the loftiest heights, to the level of the union of Abba and Imma; and Keser, from Arich Anpin itself, is drawn into it, as is explained concerning Shavuos.


וזהו אשתלים יקרא כו׳ וכמשי״ת [וכמו שיתבאר] לקמן אי״ה [אם ירצה השם] בפי׳ ותבואי בעדי עדיים68, וזהו ג״כ ענין דירה בתחתונים.69
And this is “the glory is made complete, etc.,” as will be explained below, G-d willing, in the explanation of “and you came to the ornament of ornaments” (ba’adi adayim). And this is also the matter of a dwelling place among the lower realms.
This will be explained below with “and you came to the ornament of ornaments” (Ezekiel 16:7). It is also the meaning of “a dwelling place among the lower realms,” G-d’s purpose that He be at home in this lowest world.




15והנה ביחוד זו״נ [זעיר אנפין ונוקבא] שהוא ע״י תורה ומצות עשה יש ג״כ ב׳ מדרגות. כי התורה היא בחי׳ אברים הפנימים
Now, in the union of Z’eir Anpin and Nukva, which comes through Torah and the positive commandments, there are also two levels. For the Torah is the level of the inner limbs;
The union of Z’eir Anpin and Nukva itself has two levels. Torah study is like the inner limbs of the body.


וגם אורייתא מחכמה נפקת וא״כ הוא ג״כ המשכת מוחין דאו״א [דאבא ואימא] והמצות הן אברים החיצונים כו׳.
and also, “the Torah comes forth from Chochmah,” and if so, it is also a drawing-down of the intellect (mochin) of Abba and Imma; whereas the mitzvos are the outer limbs, etc.
And “the Torah comes forth from Chochmah” (Zohar), so Torah study also draws down the mochin of Abba and Imma. The mitzvos are like the outer limbs.




16וזהו אלה פקודי המשכן משכן העדות פי׳ פקודי המשכן הוא בחי׳ יחוד זו״נ [זעיר אנפין ונוקבא] שנמשך ע״י תומ״צ [תורה ומצות]
And this is [the meaning of] “These are the accounts of the Mishkan, the Mishkan of the Testimony.” That is, “the accounts of the Mishkan” is the level of the union of Z’eir Anpin and Nukva, which is drawn down through Torah and mitzvos,
Returning to the verse: “the accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, drawn down through Torah and mitzvos.


והיינו אלה פקודי פי׳ אלה הוא בגימטרי׳ [בגימטריא] ל״ו שהוא לפי שהמדות דז״א ששה שז״א נאצל בסוד שרש בבחי׳ ו״ק [ו׳ קצוות]
and this is “These (eileh) are the accounts.” That is, eileh has the numerical value of 36, because the emotive attributes (middos) of Z’eir Anpin are six, for Z’eir Anpin is emanated, in the mystery of [its] root, at the level of the six extremities (vav ketzavos);
Eileh equals 36 because Z’eir Anpin is emanated at its root as six attributes, the six extremities (Chesed through Yesod).


והנה כ״א [כל אחד / כל אחת] כלול מששה הרי ל״ו וגם אלה אותיות לאה כי לאה ילדה ששה בנים70 ו״ק [ו׳ קצוות] הנ״ל.
and each one comprises six, making 36. And also, eileh has the letters of Leah, for Leah bore six sons, the six extremities mentioned above.
Each of the six includes all six, which makes 36. And eileh has the same letters as Leah, who bore six sons, again the six extremities.




17וזהו מי ברא אלה71 מי היינו בחי׳ בינה שיש בה נו״ן שערים כמנין מי ומבחי׳ בינה נמשך לידת המדות שהן בחי׳ אלה
And this is [the meaning of] “Who (mi) created these (eileh)?” Mi is the level of Binah, in which there are fifty gates, the numerical value of mi; and from the level of Binah comes the birth of the emotive attributes (middos), which are the level of eileh.
Isaiah 40:26, “Who created these?”, is read as two levels: mi (“who”), numerically 50, is Binah with its fifty gates of understanding, and eileh (“these”) is the emotive attributes born from Binah.


ומזה נמשך פקודי המשכן שז״א ממשיך למל׳ דאצילות להיות המשכה בבי״ע כו׳, וזה נמשך ע״י עסק התורה
And from this comes “the accounts of the Mishkan”: that Z’eir Anpin draws down to Malchus of Atzilus, so that there be a drawing-down into Beriah, Yetzirah and Asiyah, etc. And this is drawn down through the study of Torah,
From the attributes comes “the accounts of the Mishkan”: Z’eir Anpin flows into Malchus of Atzilus, and through her the light is drawn into the lower worlds, Beriah, Yetzirah and Asiyah. This is brought about through Torah study.


שהוא ג״כ שיתא סדרי משנה אשר ג״כ כ״א [כל אחד / כל אחת] כלול מששה כמספר אלה וכן ע״י קיום מ״ע [מצות עשה] שהוא ג״כ ברמ״ח אברים דז״א כנודע.
which is also the six orders of the Mishnah, each of which also comprises six, the number of eileh; and likewise through fulfilling the positive commandments, which is also in the 248 limbs of Z’eir Anpin, as is known.
Torah study is the six orders of the Mishnah, each comprising six, the number of eileh (36). The positive commandments also belong here, since they correspond to the 248 “limbs” of Z’eir Anpin.


וענין משכן העדות הוא יחוד דאו״א [דאבא ואימא] (כי בינה נק׳ שכינתא עילאה כמ״ש במ״א ע״פ שה״ש [שיר השירים]) שנמשך ע״י ל״ת [לא תעשה] והטעם שנק׳ משכן העדות היינו
And the matter of the Mishkan of the Testimony is the union of Abba and Imma (for Binah is called “the supernal Shechinah,” as is explained elsewhere on “The Song of Songs”), which is drawn down through the prohibitions. And the reason it is called the Mishkan of the Testimony is
The Mishkan of the Testimony is the union of Abba and Imma; Binah is called “the supernal Shechinah,” a higher dwelling-place than Malchus, as the discourse on “The Song of Songs” explains. This union is drawn down through the prohibitions, and now the name “testimony” is explained.


כי עדות שייך על דבר הנסתר שאין זה העדות גילוי מהות הדבר ממש כך הוא ענין ידיעת השלילה עם היותו גילוי מ״מ אינו השגת המהות
that testimony applies to something hidden, for this testimony is not a revelation of the actual essence of the thing. So too is the knowledge of negation: although it is a revelation, nevertheless it is not a comprehension of the essence;
Testimony is needed only for something hidden: a witness tells us that something is so without showing us the thing itself. Knowledge by negation is the same: a real revelation, yet not a grasp of the essence.


רק הוא עדות על בחי׳ סתימא דכל סתימין עדות ולא גילוי המהות ממש ע״ד שהוא ברמ״ח מ״ע [מצות עשה] שנמשך האור בכלים ממש
it is only a testimony about the level of the “Hidden of all hidden”: testimony, and not a revelation of the actual essence, as there is in the 248 positive commandments, where the light is drawn into actual vessels.
It testifies about the “Hidden of all hidden” without revealing its essence, unlike the 248 positive commandments, in which the light is drawn into actual vessels.


אבל ע״י קיום מל״ת [מצות לא תעשה] לפי שעי״ז נמשך הגילוי ממהו״ע [ממהותו ועצמותו] שלמעלה מעלה מבחי׳ אור הנמשך ממנו ית׳ ע״י מ״ע [מצות עשה] לכך א״א להיות הגילוי
But through fulfilling the prohibitive commandments, since through this the revelation is drawn from His being and essence, which is far, far higher than the level of the light drawn from Him, may He be blessed, through the positive commandments, therefore the revelation cannot be
Since the prohibitions draw down a revelation from G-d’s very being and essence, far above the light drawn through the positive commandments, that revelation cannot take the form of grasping an essence.


ע״ד השגת המהות כ״א ע״ד בחי׳ עדות שאינו ממשות הדבר ממש כדפי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח והוא עד״מ למטה בענין ידיעת השלילות כנ״ל.
in the manner of comprehension of the essence, but only in the manner of the level of testimony, which is not the actual substance of the thing, as is explained in Likkutei Torah [of the Arizal] on Tehillim, Psalm 78; and this is, by way of analogy below, the matter of the knowledge of negations, as mentioned above.
It can only be testimony, which is not the substance of the thing itself, as the Arizal’s Likkutei Torah explains on Psalm 78. Below, the analogy for this is knowledge by negation.


אך עוד יובן פי׳ וענין עדות והוא עפמ״ש [על פי מה שכתוב] ששם עלו שבטים שבטי72 יה עדות לישראל להודות לשם ה׳:
But the meaning and matter of “testimony” can be understood further, according to what is written, “For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.”
A second meaning of “testimony” will now be drawn from Psalms 122:4, “There the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.”




Section 4 · ¶18–23
The ornament of ornaments
18ד והנה תחלה יש להבין פי׳ הפסוק (ביחזקאל סי׳ י״ו) רבבה כצמח השדה נתתיך73 ותרבי ותגדלי ותבואי בעדי עדיים.
4. Now, first we must understand the meaning of the verse (in Ezekiel, chapter 16), “I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments (ba’adi adayim).”
Section 4 begins with Ezekiel 16:7, in which G-d describes Israel as a young girl He raised: “I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments.” The phrase ba’adi adayim will turn out to be another key to the word edus.


דהנה בעדי עדיים הוא לשון קישוט והוא תרין עטרין דירית ז״א כנזכר באד״ר [באדרא רבא] שהן בחי׳ ב׳ פ״ת [פרקין תתאין] דנו״ה [דנצח והוד] דא״א.
For “ba’adi adayim” is an expression of adornment, and it is “the two crowns that Z’eir Anpin inherits,” as mentioned in the Idra Rabba, which are the level of the two lower joints of Netzach and Hod of Arich Anpin.
Ba’adi adayim means adornment, and in Kabbalah it is “the two crowns that Z’eir Anpin inherits,” mentioned in the Idra Rabba of the Zohar. They are the two lower joints of Netzach and Hod of Arich Anpin, the configuration of Keser, which reach down into Z’eir Anpin.


והענין כי צמח השדה עד״מ התבואה לא תצמח אלא ע״י רקבון הזרע בתחלה שנעשה בחי׳ אין ועי״ז צומח אח״כ ונעשה יש ודבר משא״כ
The point is that the growth of the field, for example grain, grows only through the rotting of the seed first, so that it becomes the level of ayin (“nothing”); and through this it afterward grows and becomes yesh (“something”), a thing. Whereas
The image of “the growth of the field” explains how this ascent happens. A seed of grain sprouts only after it rots and becomes ayin, “nothing”; only then does it grow into a new yesh, “something.”


כמו שהיה בתחלה הזרע יש לא אפשר שיהיה ממנו צמיחה והתהוות יש אחר וגם באופן משובח ונעלה יותר מהיש הראשון.
[with] the seed as it was at first, a yesh, it is impossible that there come from it growth and the coming-into-being of another yesh, and moreover in a manner more excellent and exalted than the first yesh.
Had the seed stayed a yesh, as it was, nothing new could have grown from it, let alone something finer and greater than the original seed.




19וכך הנמשל למעלה כמ״ש בע״ח [בעץ חיים] בענין יחוד74 זו״נ [זעיר אנפין ונוקבא] שא״א להיות החזרת פב״פ [פנים בפנים] אם לא שנסתר פרצוף הראשון דמל׳ בתחלה להיות בתחלה רק נקודה א׳ תחת היסוד
And so is the analogue above, as is written in Etz Chaim concerning the union of Z’eir Anpin and Nukva: it is impossible for there to be the return to face-to-face unless the first configuration (partzuf) of Malchus is first dismantled, so that at first it is only a single point beneath Yesod.
The same happens above. Etz Chaim teaches that for Z’eir Anpin and Nukva to be turned face-to-face, the first configuration (partzuf) of Malchus must first be dismantled, until she is a single point beneath Yesod.


כי מתחלה הם אב״א [אחור באחור] וכדי שיוחזרו מבחי׳ אב״א [אחור באחור] להיות בבחי׳ פב״פ [פנים בפנים] צ״ל בה באמצע בחי׳ ביטול מציאות הראשון ולהעשות רק נקודה א׳ תחת היסוד כו׳.
For at first they are back-to-back, and in order that they be turned from the level of back-to-back to be at the level of face-to-face, there must be in her, in between, the level of nullification of the first existence, becoming only a single point beneath Yesod, etc.
At first Z’eir Anpin and Nukva are back-to-back. To pass to face-to-face, Malchus must go through a stage in between in which her former existence is nullified and she becomes only a point.


(ובמ״א ע״פ אז תשמח בתולה במחול7576 נתבאר שכדי שיהיה עלייה מבחי׳ פב״פ [פנים בפנים] לבחינת פב״פ [פנים בפנים] במדרגה יותר גבוה כי יש כמה מדרגות בבחי׳ פב״פ [פנים בפנים] כו׳
(And elsewhere, on the verse “Then the maiden shall rejoice in the dance,” it is explained that in order for there to be an ascent from the level of face-to-face to the level of face-to-face at a higher rung, for there are several rungs within the level of face-to-face, etc.,
The parenthesis adds what is explained on “Then the maiden shall rejoice in the dance” (Jeremiah 31:13): face-to-face itself has several rungs, and moving from one to a higher one also needs this process.


הנה צ״ל בתחלה אב״א [אחור באחור] ואח״כ נעשים נקודה תחת היסוד ואח״כ נגדלת בבחי׳ פב״פ [פנים בפנים] במדרגה יותר גבוהה כו׳ ושם נתבאר הענין ג״כ בעבודת ה׳).
there must first be back-to-back, and afterward they become a point beneath Yesod, and afterward she grows into the level of face-to-face at a higher rung, etc.; and there the matter is also explained in [terms of] the service of G-d.)
First back-to-back, then a point beneath Yesod, and then growth into face-to-face at a higher rung. That discourse also applies the process to a person’s service of G-d.


וזהו רבבה כצמח השדה נתתיך שכמו שגידול התבואה א״א שיהי׳ [שיהיה] יש מיש כ״א ע״י שנעשה בינתיים בחי׳ אין כך להיות עליית כנס״י [כנסת ישראל] במדרגה היותר נעלה צ״ל תחלה בבחי׳ ביטול ואין ונק׳ נקודה תחת היסוד כו׳
And this is “I have made you a myriad, like the growth of the field”: just as with the growth of grain it is impossible that there be yesh from yesh, but only by its becoming, in between, the level of ayin, so for there to be an ascent of the Congregation of Israel to the most exalted rung, there must first be [the state of] self-nullification and ayin, which is called “a point beneath Yesod,” etc.
This is “like the growth of the field”: as grain cannot grow yesh from yesh but only through ayin in between, the Congregation of Israel can rise to its highest rung only by first passing through bittul, becoming “a point beneath Yesod.”


ועי״ז אח״כ ותרבי ותגדלי ותבואי בעדי עדיים שהן בחי׳ תרין עטרין הנ״ל שנמשכים לז״א ומז״א לנוק׳ [לנוקבא] והן מבחי׳ א״א ממש
And through this, afterward, “you increased and grew, and came to the ornament of ornaments,” which are the level of the two crowns mentioned above, which are drawn to Z’eir Anpin and from Z’eir Anpin to Nukva; and they are from the level of Arich Anpin itself
After that comes “you increased and grew, and came to the ornament of ornaments”: the two crowns, drawn to Z’eir Anpin and from it to Nukva, which come from Arich Anpin itself.


(שהן עצמותו ומהותו ולא הארה לבד וגם אחסנתוי דאו״א [דאבא ואימא] שהם הארה אך שההארה הוא מבחי׳ עליונה יותר כו׳ כמבואר בע״ח [בעץ חיים] שער הנסירה פ״ו. ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא אותן ב׳ עטרין שהם תכלית ועיקר כו׳).
(for they are its very essence and being, and not merely an illumination; and also “the inheritance of Abba and Imma,” which is an illumination, but the illumination is from a higher level, etc., as is explained in Etz Chaim, Sha’ar HaNesirah, chapter 6. And see Likkutei Torah [of the Arizal], Parshas Vayeira, [on] those two crowns, that they are the ultimate purpose and the essence, etc.).
The parenthesis stresses that the two crowns are the very essence of Arich Anpin, not just an illumination. “The inheritance of Abba and Imma” (what Abba and Imma bequeath to Z’eir Anpin) is only an illumination, though from a higher level, as Etz Chaim, Sha’ar HaNesirah, explains; and the Arizal’s Likkutei Torah calls the two crowns the ultimate purpose.


והנה בפי׳ עדי יש ג׳ ענינים. הא׳ כפשוטו לשון קישוט כמו את עדים מהר חורב.77
Now, in the meaning of adi there are three senses. The first, in its plain meaning, is an expression of adornment, as in “their ornaments (edyam) from Mount Horeb.”
Now the word adi is examined. It has three meanings; the first is plain “ornament,” as in Exodus 33:6, where Israel stripped off “their ornaments from Mount Horeb.”


הב׳ לשון נצחית כמו משובח ומפואר עדי עד שמו הגדול. הג׳ לשון עד פה תבא78 היינו עד כאן ולא יותר.
The second is an expression of eternity, as in “Praised and glorified forever and ever (adei ad) is His great Name.” The third is an expression of “until (ad) here shall you come,” that is, up to here and no further.
The second is eternity, as in the prayer “praised and glorified forever and ever (adei ad) is His great Name.” The third is ad as “until,” a limit, as in Job 38:11, “Until here shall you come, and no further.”




20והנה כל הג׳ פירושים ענין א׳ הם שכולם שייכים בבחי׳ כתר דהפי׳ הא׳ לשון קישוט פשוט שזהו בחי׳ הכתר שהוא בחי׳ עטרה79 שעל הראש וכמו צדיקים יושבים ועטרותיהם80 בראשיהם.
Now, all three meanings are one matter, for they all pertain to the level of Keser. The first meaning, an expression of adornment, is plain: this is the level of Keser, which is the level of a crown upon the head, as in “The righteous sit with their crowns on their heads.”
All three meanings of adi belong to Keser. The first, ornament, plainly does: Keser is the crown on the head, as in the Sages’ picture of the World to Come, “The righteous sit with their crowns on their heads.”


והנה כמו שהעטרה והכתר נעשה מאבנים טובות שהם בעצם בחי׳ דומם רק שנזדככו להיות מאירים ובהירים ועי״ז עושים מהם עטרה וכתר למלך.
Now, just as a diadem and crown are made of precious stones, which in essence are the level of the inanimate, only that they have been refined to be shining and bright, and through this a diadem and crown for the king are made of them,
A king’s crown is made of precious stones, which are by nature inanimate matter; they have only been refined until they shine, and that is what makes them fit for a royal crown.


כמ״כ [כמו כן] ארז״ל [אמרו רבותינו זכרונם לברכה] סנד״ל [סנדלפון] קושר כתרים לקונו81 מתפלותיהן של ישראל שאותיות התפלה נק׳ ג״כ אבנים וכשנזדככו ע״י מס״נ [מסירות נפש] באחד נעשים בחי׳ עטרה וכתר
so too our Sages, of blessed memory, said that Sandalphon ties crowns for his Maker from the prayers of Israel; for the letters of prayer are also called “stones,” and when they are refined through self-sacrifice (mesirus nefesh) at [the word] “One,” they become the level of a diadem and crown.
So our Sages say that the angel Sandalphon ties crowns for his Maker from the prayers of Israel. The letters of prayer are also called “stones,” and when they are refined by self-sacrifice at the word “One” in the Shema, they become a crown.


וכן מקיום המצות שהן ג״כ תרי״ג מצות דאורייתא וז׳ דרבנן82 תר״ך עמודי אור83 דבחי׳ כתר לפי שנשפלו בעשיי׳ [בעשייה] גשמיות בקלף דתפילין וצמר דציצית שהיא
And likewise from the fulfillment of the mitzvos, which are also the 613 mitzvos of the Torah and the seven of the Rabbis, 620 pillars of light, of the level of Keser; because they have been lowered into physical action, in the parchment of tefillin and the wool of tzitzis, which is
Likewise the mitzvos: the 613 of the Torah and the 7 of the Rabbis make 620, the numerical value of keser, and are called “620 pillars of light.” They reach Keser because they descend into physical action, in the parchment of tefillin and the wool of tzitzis.


כמו בחי׳ דומם עד״מ ונעוץ תחלתן בסופן8485 לכן עי״ז נמשך האור שלמעלה מהשתלשלות שהוא בחי׳ כתר.
like the level of the inanimate, for example, and “their beginning is wedged in their end,” therefore through this is drawn down the light that is above the chain of descent, which is the level of Keser.
These materials are like the inanimate, the lowest level of creation. Since “their beginning is wedged in their end” (Sefer Yetzirah), the lowest reaches the highest, and so the mitzvos draw down the light above hishtalshelus, the level of Keser.




21וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] דלעתיד צדיקים יושבים ועטרותיהם בראשיהם86 כי בג״ע [בגן עדן] אין הגילוי רק מבחי׳ נהר היוצא מעדן87 שהוא בחי׳ חו״ב [חכמה ובינה]
And this is why our Sages, of blessed memory, said that in the Time to Come “the righteous sit with their crowns on their heads”: for in Gan Eden the revelation is only from the level of “the river that goes out of Eden,” which is the level of Chochmah and Binah,
This is why the crowns belong to the Time to Come. In Gan Eden the revelation comes only from “the river that goes out of Eden,” Chochmah and Binah, that is, comprehension.


ולכן הגילוי רק לנשמה אך לעתיד בתחה״מ [בתחיית המתים]88 שיהיה הגילוי גם לגוף כמ״ש ועצמותיך יחליץ89 היינו ע״י גילוי אור שלמעלה מהשתלשלות יוכל לימשך גם למטה יותר.
and therefore the revelation is only to the soul. But in the Time to Come, at the Resurrection of the Dead, the revelation will be to the body as well, as it is written, “And He will strengthen your bones”; that is, through the revelation of the light that is above the chain of descent, it will be able to be drawn even lower.
Comprehension can reach only the soul. At the Resurrection the revelation will reach the body too, “and He will strengthen your bones” (Isaiah 58:11), because a light from above hishtalshelus, Keser, can descend lower than a light from within it.




22וכנודע בענין ועברתי בארץ מצרים90 אני ולא מלאך91 כו׳92 וגילוי זה היינו מבחי׳ כתר וזהו ועטרותיהם בראשיהם לעתיד דוקא וזהו ענין בעדי עדיים שנק׳ ג״כ תרין עטרין וכנ״ל.
As is known concerning “And I will pass through the land of Egypt”: “I, and not an angel, etc.”; and this revelation is from the level of Keser. And this is “with their crowns on their heads,” specifically in the Time to Come. And this is the matter of ba’adi adayim, which are also called “the two crowns,” as mentioned above.
The Haggadah reads G-d’s words at the Exodus, “And I will pass through the land of Egypt,” as “I, and not an angel”: G-d Himself, not a messenger. Such a revelation is from Keser, the same light as the crowns of the righteous in the Time to Come and the “ornament of ornaments,” also called “the two crowns.”


הב׳ ענין נצחיות גם זה הוא בענין הכתר דהנה הכתר הוא בחי׳ ממוצע בין עצמות אא״ס [אור אין סוף] לנאצלים93 ויש בו מבחי׳ תחתונה שבא״ס כמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳].94 וכיון שיש בו בחי׳ א״ס
The second, the matter of eternity: this too pertains to Keser. For Keser is the level of an intermediary between the essence of the Infinite Light and the emanated [beings], and it contains [something] of the lowest level within the Infinite One (Ein Sof), as is written in Etz Chaim, Sha’ar 41, chapter 3. And since it contains the level of Ein Sof,
The second meaning of adi, eternity, also fits Keser. Keser is the intermediary between the essence of the Infinite Light and the emanated levels, and it contains the lowest level of Ein Sof. The Kehot note corrects the reference: in current editions it is Etz Chaim, Sha’ar 42 (Drushei ABYA), chapter 1.


לכן הוא לשון נצחיות דהיינו פי׳ א״ס (ויובן זה יותר עפמ״ש [על פי מה שכתוב] הרמ״ע [הרב מנחם עזריה] בהקדמה בס׳ יונת אלם ובספר פלח הרמון95 שער ד׳ הקושי׳ [הקושיא] למה נק׳ אור אין סוף96 שלכאורה היה ראוי לקרותו אין לו תחלה
therefore it is an expression of eternity, which is the meaning of Ein Sof (“without end”). (This will be understood better according to what the Rama [of Fano] writes in the introduction to the book Yonas Ilem, and in the book Pelach HaRimon, Sha’ar 4: the question why it is called Or Ein Sof, “light without end,” when seemingly it would have been fitting to call it “without beginning,”
Since Keser contains Ein Sof, “without end,” it is called by a word for eternity. The parenthesis brings a question of the Rama of Fano (Rabbi Menachem Azariah), a Kabbalist: why is G-d’s light called “without end” rather than “without beginning”?


דהיינו שהוא קדמון כי בכלל קדמון הוא בוודאי נצחי אבל בכלל נצחי אין קדמון לפי שהשכלים הנבדלים הם נצחים ברצון הבורא ית׳ אע״פ [אף על פי] שהם מחודשים מאין ליש.
that is, that it is primordial; for [being] primordial certainly includes [being] eternal, but [being] eternal does not include [being] primordial, since the separate intelligences are eternal by the will of the Creator, may He be blessed, even though they are newly brought into being from nothing to something.
“Without beginning” would say more: whatever has no beginning certainly has no end, but not the reverse. The separate intelligences of the philosophers are endless by the Creator’s will, though they were created from nothing.


ותירץ דמה שאנו קורין אין סוף אין ר״ל [רוצה לומר] לתאר מהותו ועצמותו יתעלה ח״ו [חס ושלום] כי לו דומיה תהלה97 רק שהוא לבחי׳ שמו ית׳ שאין לו סוף כו׳.
And he answered that what we call Ein Sof is not meant to describe His being and essence, may He be exalted, G-d forbid, for “to Him, silence is praise”; rather, it is [said] of the level of His Name, may He be blessed, that it has no end, etc.
The Rama answers that “Ein Sof” does not describe G-d’s essence at all, for of that “silence is praise.” It describes His “Name,” that is, His light, which has no end.


וביאור הענין כי שמו הוא בחי׳ אור וזיו עד״מ הנמשך מן המאור ברצונו הטוב וקודם שנברא העולם היה הוא ושמו בלבד98 שהיה האור כלול במאור והיה בחי׳ אין לגמרי
The explanation of the matter: His Name is the level of light and radiance, by way of analogy, drawn forth from the luminary by His good will. And before the world was created, there was He and His Name alone, for the light was included in the luminary and was the level of ayin entirely,
The Alter Rebbe explains: G-d’s “Name” is His light and radiance, drawn from Him by His will, as rays come from the sun. Before creation “there was He and His Name alone,” the light contained within its source and not yet anything at all.


כמו במאור השמש הזיו כלול בבחי׳ אין לגמרי ואח״כ נמשך להיות בחי׳ זיו ובו היה הצמצום ונמשך בחי׳ קו כו׳
as in the luminary of the sun the radiance is included in the level of ayin entirely; and afterward it was drawn forth to be the level of radiance, and in it was the tzimtzum, and the level of the kav was drawn forth, etc.
So the sun’s rays are wholly included, as nothing, within the sun itself. Afterward the light was drawn forth as a radiance, and in it took place the tzimtzum and then the drawing of the kav, the line of light from which the worlds are built.


ולכן על בחינה זו שייך לקרותו99 אין סוף דוקא כי האור הוא זיו והמשכה וגילוי שנמשך ממהותו ועצמותו ועל המשכה זו שייך לומר שנמשך ומתפשט בבחי׳ א״ס כו׳
Therefore it is of this level specifically that it is fitting to call it Ein Sof: for the light is a radiance, an extension and revelation drawn forth from His being and essence, and of this extension it is fitting to say that it is drawn forth and spreads in the manner of Ein Sof (“without end”), etc.
Only of this light, which extends from His essence, can one say that it spreads without end; so the name Ein Sof belongs specifically to the light.


ולכן בבחי׳ הכתר שיש בו בחינה תחתונה שבא״ס שייך בו לשון עדי עד שהוא פי׳ נצחיות דהיינו ממש בחי׳ א״ס. וזהו משובח ומפואר עדי עד שמו הגדול. שמו הגדול היינו בחי׳ כתר.
Therefore, regarding the level of Keser, in which there is the lowest level within Ein Sof, the expression adei ad applies, which means eternity, that is, actually the level of Ein Sof. And this is “Praised and glorified forever and ever (adei ad) is His great Name.” “His great Name” is the level of Keser,
Keser contains the lowest level of this Ein Sof, so adei ad, “forever and ever,” fits it. In the prayer “praised and glorified forever and ever is His great Name,” “His great Name” is Keser.


כי מל׳ נק׳ שם סתם והכתר שנמשך ממל׳ דא״ס נק׳ שמו הגדול ולכן הוא עדי עד בבחי׳ א״ס ועמ״ש במ״א בפי׳ שובה ישראל100 עד101 כו׳).
for Malchus is called simply “Name,” and Keser, which is drawn from Malchus of Ein Sof, is called “His great Name”; therefore it is adei ad, in the mode of Ein Sof. And see what is written elsewhere in the explanation of “Return, O Israel, unto (ad), etc.”)
Malchus is simply called “Name,” while Keser, drawn from Malchus of Ein Sof (the lowest level of the Infinite Light), is “His great Name,” and so it is adei ad. The parenthesis refers to the explanation of “Return, O Israel, unto (ad) Havayah your G-d” in Likkutei Torah.


והפי׳ הג׳ בענין עד שהוא לשון הפסק כמו עד פה102 יצדק ג״כ בבחי׳ הכתר דייקא לפי שלעולם אין תפיסא והשגה באור103 הכתר שלכך נק׳ החכמה ראשית לפי
And the third meaning of ad, as an expression of cessation, as in “until (ad) here,” also fits the level of Keser specifically, because there is never any grasp or comprehension of the light of Keser. That is why Chochmah is called “beginning” (reishis), because
The third meaning, ad as a limit, also fits Keser specifically, because the light of Keser can never be grasped. That is why Chochmah, not Keser, is called “the beginning” (reishis).


שהיא ראשית הגילוי ונק׳ יהי אור אבל הכתר הוא בחי׳ ישת חשך סתרו104 שאין בו השגה
it is the beginning of revelation, and it is called “Let there be light”; but Keser is the level of “He made darkness His hiding place,” for there is no comprehension in it.
Chochmah is the beginning of revelation, “Let there be light,” while Keser is “He made darkness His hiding place,” beyond any comprehension.


ולכן נקרא עד (היינו עד ולא עד בכלל כי מצד היות בו בחי׳ תחתונה שבמאציל הוא ודאי עד ולא עד בכלל שאין בבחי׳ זו שום השגה דלכך בחי׳ תחתונה שבמאציל הוא נק׳ עתיק שנעתק ונבדל מהנאצלים.
Therefore it is called ad (“until”). (That is, “until, but not including”: for, insofar as there is in it the lowest level of the Emanator, it is certainly “until, but not including,” since in this level there is no comprehension at all; that is why the lowest level of the Emanator is called Atik, for it is removed (ne’etak) and separate from the emanated [beings].
So Keser is ad, a boundary: in the Talmud’s phrase, “until, but not including.” Insofar as it contains the lowest level of the Emanator, it lies outside what can be grasped, which is why that level is called Atik, “removed,” separate from the emanated levels.


ונק׳ ג״כ רישא דלא אתיידע כו׳ כנודע. אמנם מצד הבחי׳ שבכתר שהיא שרש הנאצלים מצד זה י״ל [יש לומר] עד ועד בכלל שהרי על כל פנים בחי׳ זו במנין העשר ספי׳ [ספירה / ספירות] וא״כ הוא מכלל הע״ס [העשר ספירות] וזהו עד ועד בכלל.
And it is also called “the Head that is not known,” etc., as is known. However, from the aspect of the level within Keser that is the root of the emanated [beings], from this aspect one may say “until, and including”: for at any rate this level is counted among the ten Sefiros, and if so it is part of the Ten Sefiros; and this is “until, and including.”
It is also called “the Head that is not known” (Zohar). But the aspect of Keser that is the root of the emanated levels is counted among the ten Sefiros, so from that side it is “until, and including.”


וי״ל [ויש לומר] דלכך נאמר ותבואי בעדי עדיים שנמשך בהם מכל בחי׳ עד הנ״ל. וזהו בחי׳ ישתבח שמך לעד מלכנו פי׳ שמך הוא מל׳ דאצילות וישתבח שמך
And it may be said that this is why it says “and you came to the ornament of ornaments (ba’adi adayim)”: for there is drawn into them from every level of ad mentioned above. And this is the level of “May Your Name be praised forever (la’ad), our King”: “Your Name” is Malchus of Atzilus, and “may Your Name be praised
This may be why the verse says adi adayim, a doubled form: something of every sense of ad is drawn into the crowns. The same is meant in the prayer “May Your Name be praised forever (la’ad), our King,” where “Your Name” is Malchus of Atzilus.


לעד שתתעלה להיות בבחי׳ מל׳ דא״ס שנק׳ עד ככל הג׳ פירושים דלעיל בפי׳ עד וכמ״ש והיה אור הלבנה105 כו׳ וכמ״ש פ׳ מקץ ע״פ רני ושמחי106 בת107 כו׳ שבחי׳ בת תתעלה לע״ל [לעתיד לבוא] ביתר שאת כו׳ ע״ש).
forever (la’ad)” [means] that it be elevated to be at the level of Malchus of Ein Sof, which is called ad, according to all three meanings of ad given above; and as it is written, “And the light of the moon shall be, etc.”; and as is explained in Parshas Mikeitz on the verse “Sing and rejoice, O daughter, etc.,” that the level of “daughter” will be elevated in the Time to Come with surpassing loftiness, etc.; see there.)
The prayer asks that Malchus of Atzilus rise to the level of Malchus of Ein Sof, which is called ad in all three senses. So too Isaiah promises that the light of the moon, Malchus, will be like the light of the sun, and the discourse on “Sing and rejoice, O daughter” explains that the “daughter” will be raised higher still in the Time to Come.


וזהו שנק׳ ג״כ משכן העדות כי הנה משכן זה שהוא יחוד דאו״א [דאבא ואימא] נמשך בו מבחי׳ הכתר שהוא בחי׳ עדי עדיים ככל הג׳ פירושים הנ״ל שבפי׳ עד.
And this is why it is also called “the Mishkan of the Testimony” (ha’edus): for into this Mishkan, which is the union of Abba and Imma, there is drawn from the level of Keser, which is the level of adi adayim, according to all three meanings of ad mentioned above.
This is why the union of Abba and Imma is called the Mishkan of the Testimony (edus): it receives from Keser, which is adi adayim in all three senses of ad.


(ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא הובא לקמן וכנודע שבחי׳ אחסנתוי דאו״א [דאבא ואימא] ותרין עטרין הנ״ל מתלבשים ביסודות דאו״א [דאבא ואימא] כמ״ש הרמ״ז [הרב משה זכות] פ׳ אמור דצ״ט).
(And see Likkutei Torah [of the Arizal], Parshas Vayeira, cited below; and as is known, the level of “the inheritance of Abba and Imma” and the two crowns mentioned above are clothed in the Yesods of Abba and Imma, as the Ramaz writes on Parshas Emor, page 99.)
The parenthesis notes, from the Ramaz, that “the inheritance of Abba and Imma” and the two crowns are clothed in the Yesods of Abba and Imma, and refers to the Arizal’s Likkutei Torah on Vayeira, cited below.


וזהו ג״כ פי׳ ששם עלו שבטים שבטי108 יה עדות לישראל כי הנה הי״ב שבטים הם שרשם
And this is also the meaning of “For there the tribes went up, the tribes of Yah, a testimony to Israel”: for the twelve tribes have their root
The same explains Psalms 122:4, “There the tribes went up, the tribes of Yah, a testimony to Israel.” The twelve tribes have their root in the emotive attributes of Atzilus.


במדות דאצילות והם י״ב גבולי אלכסון109 דז״א ושרשם הוא בא״א היינו דשרש המדות דאצילות הוא מבחי׳ המדות שבכתר שנק׳ טורי חשוכא.110
in the emotive attributes (middos) of Atzilus, and they are the twelve diagonal boundaries of Z’eir Anpin; and their root is in Arich Anpin, that is, the root of the emotive attributes of Atzilus is from the level of the emotive attributes within Keser, which are called “the mountains of darkness.”
They are the twelve “diagonal boundaries” of Z’eir Anpin, a term from Sefer Yetzirah. Their root is in Arich Anpin, in the emotive attributes within Keser, which are called “the mountains of darkness.”




23ולכן נאמר ששם עלו שבטים111 שמגיעים בהעלאת מ״ן [מיין נוקבין] לשרשם בבחי׳ הכתר ועי״ז נמשך בחי׳ עדות לישראל היינו בחי׳ המשכת התרין עטרין הנ״ל לז״א.
Therefore it says, “For there the tribes went up”: for through the raising of mayin nukvin (feminine waters) they reach their root in the level of Keser; and through this is drawn down the level of “a testimony to Israel,” that is, the level of the drawing-down of the two crowns mentioned above to Z’eir Anpin.
Through raising mayin nukvin (“feminine waters,” the upward striving of the lower level) the tribes reach their root in Keser. Then “a testimony to Israel” is drawn down: the two crowns descend to Z’eir Anpin, which is called Israel.


וזהו להודות לשם הוי׳ כי להיות בבחי׳ הכתר אין שייך השגה ותפיסא ממש ע״כ אמר להודות שאין שייך ע״ז רק בחי׳ הודאה
And this is “to give thanks (lehodos) to the Name of Havayah”: for since in the level of Keser actual comprehension and grasp do not apply, therefore it says “to give thanks,” for of this nothing applies but the level of acknowledgment (hoda’ah),
Since Keser cannot be grasped, the verse says “to give thanks (lehodos) to the Name”: the only fitting response is hoda’ah, acknowledgment.


כי ההודאה היא בחי׳ ביטול והיינו לגבי בחינה שלמעלה מהשגה וכמ״ש במ״א ע״פ יהודה אתה112113 ובענין הלל ברכה והודאה
for acknowledgment is the level of self-nullification (bittul), that is, in relation to a level that is above comprehension; as is explained elsewhere on the verse “Yehudah, you,” and on the matter of praise, blessing and acknowledgment.
Acknowledgment means admitting what one cannot understand; it is bittul before a level above comprehension. This is explained on the verse “Yehudah, you [your brothers shall acknowledge]” and on the difference between praise, blessing and acknowledgment.


ולכן אמרו מאן דלא כרע במודים114 לא יקום בתחה״מ [בתחיית המתים] כי תחה״מ [תחיית המתים] הוא ע״י התגלות אור הכתר כנ״ל בענין ועטרותיהם בראשיהם. והעלאת מ״ן [מיין נוקבין] לבחי׳ זו הודאה115 וביטול כו׳:
Therefore they said, “Whoever does not bow at Modim will not rise at the Resurrection of the Dead”: for the Resurrection of the Dead comes through the revelation of the light of Keser, as mentioned above regarding “with their crowns on their heads.” And the raising of mayin nukvin to this level is acknowledgment and self-nullification, etc.
So the Zohar says that whoever does not bow at Modim, the blessing of thanksgiving in the Amidah, will not rise at the Resurrection: the Resurrection comes through the light of Keser, and the way to Keser is acknowledgment and bittul.




Section 5 · ¶24
Counted at the word of Moshe
24ה אשר פקד ע״פ משה. היינו כמ״ש בפע״ח [בפרי עץ חיים]116 דבחי׳ יחוד או״א [אבא ואימא] הוא בפ׳ ראשון דק״ש [דקריאת שמע] בתיבת ה׳ אלקינו ובפסוק ואהבת ואילך הוא תיקון גלגלתא117 דז״א ומתפשט עטרא דחסדים עד חסד דז״א וכל הפרקים דז״א מתייחדים בו
5. “Which was counted at the word of Moshe”: that is, as is written in Pri Etz Chaim, that the level of the union of Abba and Imma is in the first verse of the Shema, at the words “Havayah our G-d (Elokeinu)”; and from the verse “And you shall love” onward is the rectification (tikkun) of the skull (gulgalta) of Z’eir Anpin, and the crown of the chassadim spreads down to the Chesed of Z’eir Anpin, and all the joints of Z’eir Anpin are united in it.
Section 5 turns to “which was counted at the word of Moshe.” Pri Etz Chaim teaches that the union of Abba and Imma takes place in the first verse of the Shema, at “Havayah our G-d,” while from “And you shall love” onward comes the rectification of the skull (gulgalta) of Z’eir Anpin: the crown of chassadim (kindnesses) spreads down to its Chesed, and all its joints are united.


אבל בפסוק ראשון שהיחוד הוא באו״א [באבא ואימא] אין אור האהבה מורגשת שם עדיין מאחר שהיחוד שם בבחי׳ הביטול דחכמה ואין עוד מלבדו118 ממש ולא יש מי שאוהב כו׳
But in the first verse, where the union is in Abba and Imma, the light of love is not yet felt there, since the union there is in the mode of the self-nullification (bittul) of Chochmah, and there is truly nothing else besides Him, and there is no one who loves, etc.;
In the first verse, where the union is in Abba and Imma, love is not yet felt. That union is the bittul of Chochmah, where “there is nothing else besides Him,” so there is no one left to do the loving.


אלא אח״כ כשנמשך האור בז״א שייך בו בחי׳ אהבה וזהו פסוק ואהבת כו׳ ונמצא היחוד דאו״א [דאבא ואימא] שבפסוק ראשון שהוא
only afterward, when the light is drawn into Z’eir Anpin, does the level of love apply to it, and this is the verse “And you shall love, etc.” It follows that the union of Abba and Imma in the first verse, which is
Love becomes possible only when the light is drawn into Z’eir Anpin, the emotive attributes, and that is the verse “And you shall love.” The first verse, by contrast, is the union of Abba and Imma.


כמו בחי׳ משכן העדות הוא פקד ומתייחד ע״י משה דוקא שהוא בחי׳ מה וביטול כו׳
like the level of the Mishkan of the Testimony, is “counted” and united specifically through Moshe, who is the level of mah and self-nullification, etc.;
That union, the Mishkan of the Testimony, is “counted” and united specifically through Moshe, the quality of mah and bittul.


ובפסוק ואהבת הוא כדוגמת אלה פקודי המשכן אלה ו׳ מדות דז״א וראשיתם האהבה כו׳ והוא יחוד זו״נ [זעיר אנפין ונוקבא].
and in the verse “And you shall love” it is like “These are the accounts of the Mishkan”: eileh, the six emotive attributes (middos) of Z’eir Anpin, the first of which is love, etc.; and this is the union of Z’eir Anpin and Nukva.
The verse “And you shall love” corresponds to “These are the accounts of the Mishkan”: eileh is the six attributes of Z’eir Anpin, headed by love (Chesed), and this is the union of Z’eir Anpin and Nukva.


(ועפ״ז [ועל פי זה] יובן שבפסוק ראשון ע׳ ד׳ רבתי הוא בחי׳ עד הוי׳ בכם כמש״ל [כמה שכתוב לעיל] היינו ממש בחי׳ משכן העדות שבפסוק זה
(According to this it will be understood that [the fact that] in the first verse the ayin and daled are enlarged is the level of “Havayah is witness (ed) among you,” as is written above, that is, actually the level of the Mishkan of the Testimony in this verse,
The parenthesis returns to the enlarged ayin and daled, ed, in the first verse of the Shema, “Havayah is witness among you,” and identifies it with the Mishkan of the Testimony in that verse.


שהוא יחוד או״א [אבא ואימא] נמשך ומתגלה מאור הכתר שזהו פי׳ עד לשון קישוט ולשון נצחיות ולשון עד פה תבא119 כו׳ כנ״ל וגם לשון עדות על דבר הנסתר.
which is the union of Abba and Imma, drawn down and revealed from the light of Keser; for this is the meaning of ad: an expression of adornment, an expression of eternity, and an expression of “until (ad) here shall you come, etc.,” as mentioned above; and also an expression of testimony about a hidden thing.
That verse is the union of Abba and Imma drawn from the light of Keser, which carries all the meanings of ad: ornament, eternity and limit, and also edus, testimony about something hidden.


והענין כי בבחי׳ ממכ״ע [ממלא כל עלמין] כתיב ומבשרי אחזה אלוה.120 אבל בבחי׳ סובב כתיב ויאמינו121 למעלה מהשגה וזהו בחי׳ נסתרות. אבל ממכ״ע [ממלא כל עלמין] נק׳ עלמא דאתגלייא ולכן על בחי׳ סוכ״ע שייך ל׳ [לשון] עדות.
The point is that of the level of the light that fills all worlds (memalei kol almin) it is written, “From my flesh I see G-d”; but of the level of the encompassing [light] it is written, “And they believed,” above comprehension, and this is the level of “the hidden things.” But memalei kol almin is called “the revealed world.” Therefore the term “testimony” applies to the level of the light that encompasses all worlds (sovev kol almin).
Of memalei kol almin, the light that fills the worlds, Job says, “From my flesh I see G-d”: it can be perceived. Of sovev kol almin, the encompassing light, it says, “And they believed,” for it is above comprehension and belongs to “the hidden things”; so “testimony,” which concerns what is hidden, fits sovev.


ועדות הוא בחי׳ דעת שמ״מ נמשך בבחי׳ דעת וכמ״ש במ״א ע״פ וידעת היום122123 כו׳. וזהו אתם עדי124 וכתיב ויקם עדות ביעקב125 כו׳ כי המשכת סוכ״ע בבחי׳ דעת הוא ע״י נש״י [נשמות ישראל] בעסק התומ״צ [התורה ומצות] כו׳.
And testimony is the level of Daas: that nevertheless it is drawn into the level of Daas, as is explained elsewhere on the verse “And you shall know this day, etc.” And this is “You are My witnesses”; and it is written, “And He established a testimony in Yaakov, etc.”; for the drawing of sovev kol almin into the level of Daas is through the souls of Israel, by their occupation with Torah and mitzvos, etc.
Testimony also belongs to Daas, knowledge: through it even sovev is drawn into Daas, as is explained on “And you shall know this day.” This is “You are My witnesses” and “He established a testimony in Yaakov”: the souls of Israel draw sovev into Daas through Torah and mitzvos.


והנה במ״א נתבאר דענין יחוד קוב״ה [קודשא בריך הוא] ושכינתיה ימצא עד רום המעלות דהיינו באצילות הם יחוד זו״נ [זעיר אנפין ונוקבא] ולמעלה מעלה נק׳ הקו הנמשך מאא״ס [מאור אין סוף] ב״ה שכינה שהוא נמשך ממל׳ דא״ס ועצמות המאציל ית׳ נק׳ קוב״ה [קודשא בריך הוא].
Now, it is explained elsewhere that the union of the Holy One, blessed be He, and His Shechinah is found up to the loftiest heights: that is, in Atzilus they are the union of Z’eir Anpin and Nukva; and far higher, the kav drawn forth from the Infinite Light, blessed be He, is called Shechinah, for it is drawn from Malchus of Ein Sof, and the essence of the Emanator, may He be blessed, is called the Holy One, blessed be He.
A further explanation: the union of “the Holy One, blessed be He, and His Shechinah” exists at every height. In Atzilus it is Z’eir Anpin and Nukva; far higher, the kav, drawn from Malchus of Ein Sof, is called Shechinah, and the essence of the Emanator is called the Holy One, blessed be He.


ולכן בכהאריז״ל [בכתבי האריז״ל] כ׳ [כתב] דשמו הוא בחי׳ מל׳ ובס׳ הקבלה הראשונים כ׳ [כתב] שמו גימטריא רצון ואלו ואלו דא״ח [דברי אלקים חיים] שבחי׳ מל׳ דא״ס נק׳ ג״כ שמו והוא בחי׳ שמו הגדול ומשם נמשך הרצון הוא הכתר דאצילות.
Therefore in the writings of the Arizal it is written that “His Name” is the level of Malchus, while in the books of the early Kabbalists it is written that shemo (“His Name”) has the numerical value of ratzon (“will”); and these and these are the words of the living G-d: for the level of Malchus of Ein Sof is also called “His Name,” and it is the level of “His great Name,” and from there is drawn the will, which is the Keser of Atzilus.
The writings of the Arizal call “His Name” Malchus, while earlier Kabbalists note that shemo (“His Name”) equals ratzon (“will”), 346. Both are right: Malchus of Ein Sof is called “His Name,” “His great Name,” and from it comes the will, the Keser of Atzilus.


וזהו וישמחו בך ישראל מקדשי שמך. שנשמות ישראל ממשיכים יחוד קוב״ה [קודשא בריך הוא] וזהו מקדשי שמך שממשיכים מקדושת מהו״ע [מהותו ועצמותו] ית׳ לבחי׳ שמך.
And this is “And Israel, who sanctify Your Name, shall rejoice in You”: for the souls of Israel draw down the union of the Holy One, blessed be He [and His Shechinah]; and this is “who sanctify Your Name,” for they draw down from the holiness of His being and essence, may He be blessed, to the level of “Your Name.”
Hence the Shabbos prayer “Israel, who sanctify Your Name, shall rejoice in You”: the souls of Israel bring about this union, drawing holiness from G-d’s very essence into “Your Name.”


וזה יצדק בין ביחוד זו״נ [זעיר אנפין ונוקבא] דאצילות בין אפי׳ [אפילו] למעלה מעלה שנמשך האור מעצמותו ית׳ בבחי׳ הקו כו׳. וכיון שכן א״ש [אתי שפיר] בטוב יותר ענין משכן העדות דלפי מש״ל [מה שכתוב לעיל] הוא יחוד או״א [אבא ואימא] אלא יש בו הארת הכתר כו׳.
And this holds true both of the union of Z’eir Anpin and Nukva of Atzilus and even far higher, where the light is drawn from His Essence, may He be blessed, into the level of the kav, etc. And since this is so, the matter of the Mishkan of the Testimony is resolved even better: for according to what was written above, it is the union of Abba and Imma, except that it contains an illumination of Keser, etc.,
This applies both to the union of Z’eir Anpin and Nukva and to the union far above, where light is drawn from the Essence into the kav. It also sheds new light on the Mishkan of the Testimony, which was described above as the union of Abba and Imma containing an illumination of Keser.


ולפמ״ש [ולפי מה שכתוב] במ״א הרי יחוד הוא בבחי׳ הכתר ממש שנמשך ממל׳ דא״ס שהוא בחי׳ שמו והיחוד להיות נמשך תוספת אור מא״ס ב״ה
while according to what is explained elsewhere, the union is in the level of Keser itself, which is drawn from Malchus of Ein Sof, which is the level of “His Name,” and the union is so that an addition of light be drawn from the Infinite One, blessed be He.
On this explanation the union is in Keser itself, drawn from Malchus of Ein Sof, “His Name,” and its purpose is to draw an addition of light from the Infinite One.


וכן מבואר בפע״ח [בפרי עץ חיים] בכוונת ק״ש [קריאת שמע] ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ וירא ביחוד דק״ש [דקריאת שמע] שהוא יחוד או״א [אבא ואימא] ואו״א [ואבא ואימא] מכתר וכתר מעתיק עד א״ס כו׳ להתחדש וליקח אותן הב׳ עטרין משרשן העליון.
And so it is explained in Pri Etz Chaim on the kavanah (intention) of the Shema, and in Likkutei Torah [of the Arizal], Parshas Vayeira, on the union of the Shema: that it is the union of Abba and Imma, and Abba and Imma from Keser, and Keser from Atik, up to Ein Sof, etc., to be renewed and to take those two crowns from their supernal root.
So Pri Etz Chaim, on the intention of the Shema, and the Arizal’s Likkutei Torah on Vayeira describe the union of the Shema as reaching from Abba and Imma to Keser, from Keser to Atik and up to Ein Sof, to renew the two crowns from their highest root.


וזהו ענין ע׳ ד׳ רבתי שבפסוק ראשון דק״ש [דקריאת שמע] וכמש״ל [וכמה שכתוב לעיל] בפי׳ עד באריכות. והנה לכאורה יש חילוק גדול בין פי׳ עד לשון עדות ובין פי׳ עד לשון עטרה וקישוט.
And this is the matter of the enlarged ayin and daled in the first verse of the Shema, as is written above at length in the explanation of ad. Now, seemingly there is a great difference between the meaning of ad as an expression of testimony and the meaning of ad as an expression of crown and adornment.
This is the meaning of the enlarged ayin and daled in the first verse of the Shema. But a question arises: ad as “testimony” and ad as “crown and ornament” seem very different.


כי לשון עדות היינו כשאינו מאיר רק הארה ולא העצמית וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח על פסוק ויקם עדות ביעקב וז״ל [וזה לשונו] אינו ממשות היסוד אלא עדות לבד עכ״ל [עד כאן לשונו].
For the expression “testimony” [applies] when only an illumination shines, and not the essential [light], as is written in Likkutei Torah [of the Arizal] on Tehillim, Psalm 78, on the verse “And He established a testimony in Yaakov”; these are his words: “It is not the actual substance of Yesod, but only a testimony.” End of quote.
Testimony applies where only an illumination shines, not the thing itself, as the Arizal says on “He established a testimony in Yaakov”: “not the actual substance of Yesod, but only a testimony.”


ואילו ל׳ [לשון] עטרה וכתר היינו עצמיות ממש. וי״ל [ויש לומר] דבכאן שני הענינים אמת. כי הנה למעלה ממשיכים בחינת הכתר ממש כנ״ל שנמשך מא״ס לעתיק ומעתיק לאריך כו׳
Whereas the expression “crown” and “Keser” means the actual essence. And it may be said that here both matters are true. For above, the level of Keser itself is drawn down, as mentioned above, for it is drawn from Ein Sof to Atik, and from Atik to Arich, etc.;
A crown, Keser, means the essence itself. The answer is that both are true: above, Keser itself is drawn down, from Ein Sof to Atik and from Atik to Arich Anpin.


אך מה שנמשך בזו״נ [בזעיר אנפין ונוקבא] יש שהוא רק בחי׳ הארה לבד וכמו בחי׳ אחסנתוי דאו״א [דאבא ואימא] שמבואר בפע״ח [בפרי עץ חיים] שער הנסירה פ״ו כי חו״ב [חכמה ובינה] שבו כו׳ אינו רק הארה אחת כו׳.
but of what is drawn into Z’eir Anpin and Nukva, there is [some] that is only the level of a mere illumination, like the level of “the inheritance of Abba and Imma,” of which it is explained in Pri Etz Chaim, Sha’ar HaNesirah, chapter 6, that the Chochmah and Binah in it, etc., are only a single illumination, etc.
But what reaches Z’eir Anpin and Nukva is in part only an illumination, like “the inheritance of Abba and Imma,” of which Pri Etz Chaim says the Chochmah and Binah in it are only a single illumination.


או כמש״ל [כמה שכתוב לעיל] באריכות בענין יחוד חו״ב [חכמה ובינה] שהוא עד״מ ידיעת השלילות כו׳ ואין זה רק הארה כי העצמיות ממש א״א להיות מתגלה עתה בהשגה אפי׳ [אפילו] באצילות כו׳
Or, as is written above at length on the matter of the union of Chochmah and Binah, that it is by way of analogy [like] the knowledge of negations, etc., and this is only an illumination, for the essence itself cannot be revealed now in comprehension, even in Atzilus, etc.,
Or, as explained at length in section 2, the union of Chochmah and Binah is like knowledge by negation, only an illumination, because the essence itself cannot now be revealed as comprehension, even in Atzilus.


וכמ״ש ג״כ במ״א בפי׳ צאינה וראינה בעטרה126 כו׳ עד לע״ל [לעתיד לבוא] כשיקויים ואת רוח הטומאה אעביר מן הארץ127 אז כתיב השמים החדשים והארץ החדשה אשר אני עושה128 כו׳ וכמ״ש בפ׳ בראשית ע״פ זה ע״ש):129
as is also explained elsewhere in the explanation of “Go forth and gaze upon the crown, etc.”; until the Time to Come, when “And I will remove the spirit of impurity from the land” will be fulfilled; then it is written, “the new heavens and the new earth that I make, etc.,” as is explained in Parshas Bereishis on this verse; see there.)
So it is also explained on “Go forth and gaze upon the crown.” Only in the Time to Come, when “I will remove the spirit of impurity from the land,” will there be “the new heavens and the new earth,” and the essence will be revealed, as the Torah Ohr discourse on Bereishis explains.




Section 6 · ¶25–29
The pulse
25ו והנה פי׳ אשר פקד הנה פקד אותיות דפ״ק שהוא אחוריים דשם הוי׳ שבמילוי יודין
6. Now, the meaning of “which was counted” (asher pakad): pakad has the letters of dofek (“pulse”), which is the “back” (achorayim) of the Name Havayah spelled out with yuds,
Section 6 explains “which was counted” (pakad). Pakad has the same letters as dofek, “pulse,” and dofek equals 184, the “back” (achorayim) of the Name Havayah spelled out with yuds: its spelled-out letters added up cumulatively, yud, then yud-hei, and so on.


דהיינו אחוריים דשם ע״ב [שם ע״ב] שבחכמה שהוא העולה קפ״ד וכמ״ש בטעמי מצות פ׳ וירא שבדפק מאיר מבחי׳ אבא ובתוכו הארת אור א״ס ולכן דופק תמיד כי בחכמה שורה אא״ס [אור אין סוף]
that is, the “back” of the Name Av (72), which is in Chochmah, which amounts to 184; as is written in Taamei HaMitzvos, Parshas Vayeira, that in the pulse there shines [light] from the level of Abba, and within it an illumination of the Infinite Light; therefore it beats constantly, for the Infinite Light rests in Chochmah.
This is the Name Av (72), which belongs to Chochmah, and its “back” totals 184. The Arizal’s Taamei HaMitzvos on Vayeira teaches that the pulse carries light from Abba with the Infinite Light within it, which is why it never stops beating: the Infinite Light rests in Chochmah.


ולכן בדפק יש נקודות שדופק כמו קמץ או פתח או צירי או סגול כי הנקודות הם בחכמה אך הדפק שביד הוא מבחי׳ אחוריים דאבא.
Therefore in the pulse there are vowel-points, for it beats like a kamatz or a patach or a tzeirei or a segol, for the vowel-points are in Chochmah. But the pulse in the hand is from the level of the “back” of Abba.
That is why the pulse beats in patterns like the vowel signs kamatz, patach, tzeirei and segol, for the vowels belong to Chochmah. The pulse in the hand is from the “back” of Abba.




26והנה קפ״ד קס״א גימטריא משה ופי׳ קס״א הוא שם אהי׳ במילוי יודי״ן שהוא פנימית בינה.
Now, 184 [and] 161 are the numerical value of Moshe; and the meaning of 161 is the Name Ehe-yeh spelled out with yuds, which is the inner dimension of Binah.
Moshe (345) is 184 plus 161: 184 is the “back” of Abba’s Name, as just explained, and 161 is the Name Ehe-yeh spelled out with yuds, the inner dimension of Binah (Imma).


והענין כי הנה הדם הוא הנפש130 והוא המחיה לכל האברים והוא מבחי׳ בינה. גם שם אהי׳ בריבוע גימטריא דם כמ״ש בע״ח [בעץ חיים]. אך בחי׳ אחוריים דאבא מתלבשים בפנימיות בינה.
The point is that “the blood is the soul,” and it gives life to all the limbs, and it is from the level of Binah. Also, the Name Ehe-yeh in its “square” [form] has the numerical value of dam (“blood”), as is written in Etz Chaim. But the level of the “back” of Abba is clothed in the inner dimension of Binah.
Blood is “the soul,” the life of all the limbs, and it comes from Binah; the Name Ehe-yeh written cumulatively (alef, alef-hei, alef-hei-yud, alef-hei-yud-hei) totals 44, dam, “blood.” Into this inner Binah, the blood, the “back” of Abba, the pulse, is clothed.




27וזהו ענין הדפק שבגידי הדם גם יש לחלוחית וחלקי המים בדם והם מבחי׳ החסדים ומזה נגדלים האברים כמיא דאשקי לאילנא ואתרבי בההוא שקי׳ [שקיא].
And this is the matter of the pulse in the blood vessels. There is also moisture and watery parts in the blood, and they are from the level of the chassadim (kindnesses), and from this the limbs grow, “like water that waters a tree, and it grows through that watering.”
The pulse beats in the blood vessels. The blood also contains moisture and watery parts, which come from the chassadim (kindnesses); they make the limbs grow, “like water that waters a tree, and it grows through that watering,” in the Zohar’s words.


וזהו ענין אדם א׳ דם. ועמ״ש בע״ח [בעץ חיים] בדרוש הנגעים שסבת הנגע הוא מהסתלקות אור אבא והסימן ע״ז הוא בהרת לבנה שהוא הסתלקות הדם מאותו אבר.
And this is the matter of adam (“man”): alef, dam (“blood”). And see what is written in Etz Chaim, in the discourse on the afflictions (nega’im): that the cause of the affliction is the withdrawal of the light of Abba, and the sign of this is a white baheres (bright spot), which is the withdrawal of the blood from that limb.
Adam, “man,” is made of alef and dam, “blood.” Etz Chaim, in its discourse on the afflictions (nega’im) of tzaraas, says that their cause is the withdrawal of the light of Abba, and the sign is a white spot (baheres), where the blood has withdrawn from that limb.


א״כ מוכרח שבהדם מלובש אור אבא וכנ״ל בענין הדפק כו׳. ועמ״ש מזה בפ׳ תזריע בד״ה קא מפלגי במתיבתא דרקיע כו׳.
If so, it necessarily follows that the light of Abba is clothed in the blood, as mentioned above regarding the pulse, etc. And see what is written about this in Parshas Tazria, in the discourse beginning “They were disputing in the Heavenly Academy, etc.”
So the light of Abba must be clothed in the blood, as was said of the pulse. The text refers to the Likkutei Torah discourse on Tazria, “They were disputing in the Heavenly Academy.”




28והנה דפיקו דליבא שם נמשך הארת פנימיות ובדפק שביד נמשך אחוריים דאבא ולפי שחכמה ובינה מלובשים בהדפק
Now, in the beating of the heart (defiku deliba) there is drawn an illumination of the inner dimension, and in the pulse in the hand there is drawn the “back” of Abba. And since Chochmah and Binah are clothed in the pulse,
The heartbeat carries an illumination of the inner dimension; the pulse in the hand carries the “back” of Abba. Chochmah and Binah are both clothed in the pulse.


לכן דופק תמיד שהוא בחי׳ ביטול רו״ש [רצוא ושוב] כו׳ כי חכמה הוא ביטול כנ״ל נמצא בדפק יש יחוד חו״ב [חכמה ובינה] קפ״ד קס״א כנ״ל.
therefore it beats constantly, which is the level of self-nullification, [of] ratzo and shov (“running and returning”), etc., for Chochmah is self-nullification, as mentioned above. It follows that in the pulse there is the union of Chochmah and Binah, 184 [and] 161, as mentioned above.
So it beats without stopping, in the rhythm of ratzo and shov, “running and returning,” the movement of bittul that belongs to Chochmah. The pulse thus holds the union of Chochmah and Binah, 184 and 161.




29וזהו אשר פקד ע״פ משה וכן באדם בעבודת ה׳ בחי׳ אשר פקד היינו שיהיה בבחי׳ רו״ש [רצוא ושוב] שהרצוא נמשך מבחי׳ גבורו׳ [גבורות] דבינה
And this is “which was counted (pakad) at the word of Moshe.” And so in man, in the service of G-d, the level of “which was counted” is that there be [service] in the mode of ratzo and shov: for the ratzo (“running”) comes from the level of the gevuros (severities) of Binah,
In a person’s service of G-d, “which was counted” (pakad, the pulse) means serving in ratzo and shov. Ratzo, the soul’s running toward G-d, comes from the gevuros, the fiery intensity, of Binah.


והוא בחי׳ הדם והשוב נמשך מבחי׳ חכמה שהוא בחי׳ ביטול המלובש שם וזהו בחי׳ הדפק דלב שהלב צ״ל רו״ש [רצוא ושוב].
and it is the level of the blood; and the shov (“returning”) comes from the level of Chochmah, which is the level of self-nullification (bittul) that is clothed there. And this is the level of the pulse of the heart, for the heart must be [in] ratzo and shov.
Ratzo is the blood. Shov, the return, comes from Chochmah, the bittul clothed within it; and this is the heartbeat, for the heart must be in ratzo and shov.


וזהו פקד ע״פ משה שבחי׳ משה הוא אחוריים דאבא ופנימי׳ [ופנימיות / ופנימית] דאימא קפ״ד קס״א כנ״ל (ובמשה כתיב מן המים משיתיהו131 היינו ג״כ בחי׳ כמיא דאשקי לאילנא כו׳
And this is “counted at the word of Moshe”: for the level of Moshe is the “back” of Abba and the inner dimension of Imma, 184 [and] 161, as mentioned above. (And of Moshe it is written, “From the water I drew him,” which is also the level of “like water that waters a tree, etc.,”
So “counted at the word of Moshe,” for Moshe (184 plus 161) is the “back” of Abba and the inner dimension of Imma. The parenthesis adds that of Moshe it says, “From the water I drew him,” linking him with the water that makes the tree grow.


הנ״ל וע״י הביטול דרו״ש [דרצוא ושוב] ממשיך בחי׳ משכן העדות אשר פקד כו׳ גם אלה פקודי המשכן י״ל [יש לומר] פקודי הוא ג״כ בחי׳ הדפק הנ״ל שעי״ז נמשך ג״כ יחוד ו״ה.
mentioned above. And through the self-nullification of ratzo and shov one draws down the level of “the Mishkan of the Testimony, which was counted, etc.” Also, [regarding] “These are the accounts of the Mishkan,” it may be said that pekudei is also the level of the pulse mentioned above, through which the union of vav-hei is also drawn down.
Through the bittul of ratzo and shov one draws down the Mishkan of the Testimony. Pekudei in “the accounts of the Mishkan” may also refer to the pulse, through which the union of vav-hei is drawn down as well.


ועמ״ש בד״ה מחר חודש132 ונפקדת133 כי פקידה הוא ממקום גבוה מאד להיות פקד את שרה134 ופקד פקדתי135 הוא סימן למשיח כו׳ וע״ש בענין נה״י [נצח הוד יסוד] חדשים ששרשן מהכתר ע״פ אל עליון כו׳
And see what is written in the discourse beginning “Tomorrow is the New Moon, and you will be remembered (nifkadta)”: that “remembering” (pekidah) is from a very high place, for “He remembered (pakad) Sarah,” and “I have surely remembered (pakod pakadti)” is the sign for Mashiach, etc. And see there on the matter of new Netzach, Hod and Yesod, whose root is from Keser, on [the words] “G-d Most High, etc.,
The discourse on “Tomorrow is the New Moon, and you will be remembered” explains that pekidah, “remembering,” comes from a very high place, as in “G-d remembered Sarah” and “I have surely remembered,” the sign of the redeemer. It also speaks of “new” Netzach, Hod and Yesod rooted in Keser, in the words of the Amidah, “G-d Most High.”


ומביא גואל לבני בניהם כו׳ וכך היחוד דזו״נ [דזעיר אנפין ונוקבא] אף שהוא ע״י נה״י [נצח הוד יסוד] מ״מ מקור ושרש יחוד זה והוא ענין פקד את שרה שרשו נמשך ג״כ מבחי׳ כתר כו׳.
and brings a redeemer to their children’s children, etc.” And so the union of Z’eir Anpin and Nukva: although it is through Netzach, Hod and Yesod, nevertheless the source and root of this union, which is the matter of “He remembered Sarah,” has its root drawn also from the level of Keser, etc.
The blessing continues, “and brings a redeemer to their children’s children.” So too, though the union of Z’eir Anpin and Nukva takes place through Netzach, Hod and Yesod, its source, the pekidah of “He remembered Sarah,” is rooted in Keser.


וזהו בני במזלא תלי׳136 כו׳. ואפשר שנגד ב׳ בחי׳ משכן אלו זהו ענין הדפק שבלב והדפק שביד כי הדפק שביד הוא בחי׳ חיצוניות אבא
And this is “Children depend on mazal, etc.” And perhaps corresponding to these two levels of Mishkan are the pulse in the heart and the pulse in the hand: for the pulse in the hand is the level of the outer dimension (chitzoniyus) of Abba,
This is “Children depend on mazal,” mazal being, in the Kabbalah, a level of Keser. Perhaps the two Mishkans correspond to the pulse in the heart and the pulse in the hand, and the pulse in the hand is from the outer dimension of Abba.


וזהו להיות פקודי המשכן סתם גם הידים הם המדות חו״ג [חסד וגבורה] שזהו פי׳ אלה ו״ק [ו׳ קצוות] חו״ג [חסד וגבורה] תנה״י [תפארת נצח הוד יסוד] וכן נאמר שמאלו תחת לראשי137 וימינו תחבקני הרי שיחוד זו״נ [זעיר אנפין ונוקבא] הם ע״י תרין דרועין דילי׳ [דיליה] ימינא ושמאלא ובינייהו כלה.
and this is [why] it is “the accounts of the Mishkan,” unqualified. Also, the hands are the attributes of Chesed and Gevurah, for this is the meaning of eileh: the six extremities, Chesed, Gevurah, Tiferes, Netzach, Hod, Yesod. And so it says, “His left hand is under my head, and his right hand embraces me”; thus the union of Z’eir Anpin and Nukva is through “his two arms, right and left, and between them the bride.”
That is “the accounts of the Mishkan,” unqualified. The hands are Chesed and Gevurah, the first of the six attributes that make up eileh, and “His left hand is under my head, and his right hand embraces me” shows that the union of Z’eir Anpin and Nukva comes through his two arms, “and between them the bride.”


אמנם הדפק שבלב שבו נמשך מבחי׳ פנימי׳ [פנימיות / פנימית] מהמוח שע״י המשכה מהמוח עי״ז הוא סוגר ופותח כמ״ש במ״א ע״פ אני ישנה138 כו׳ קול דודי דופק139 כו׳ זהו בחי׳ יחוד או״א [אבא ואימא] שהן בחי׳ מוחא וליבא כמאמר חכמה מוחא בינה ליבא.140141
However, the pulse in the heart, into which there is drawn from the inner level of the brain, for through the drawing from the brain it closes and opens, as is explained elsewhere on the verse “I sleep, etc.; the voice of my beloved knocks (dofek), etc.,” is the level of the union of Abba and Imma, which are the level of the brain and the heart, as the saying goes, “Chochmah is the brain, Binah is the heart.”
The heartbeat draws from the inner dimension of the brain, which makes the heart close and open, as is explained on “I sleep… the voice of my beloved knocks (dofek).” It is the union of Abba and Imma, brain and heart, as the Tikkunei Zohar says: “Chochmah is the brain, Binah is the heart.”


וצ״ע [וצריך עיון] דבטעמי מצות פ׳ וירא142 אמר כי אין פנימיות אבא יורד למטה רק אחוריים שלו כנודע כו׳ והוא קפ״ד שהוא דפק כו׳. מיהו י״ל [יש לומר] ששם מדבר רק בדפק שביד.
This needs examination, for in Taamei HaMitzvos, Parshas Vayeira, he said that the inner dimension of Abba does not descend below, only its “back,” as is known, etc., and that is 184, which is dofek (“pulse”), etc. However, it can be said that there he speaks only of the pulse in the hand.
A difficulty: Taamei HaMitzvos says that only the “back” of Abba, 184, the pulse, descends below, not its inner dimension. One answer is that it speaks only of the pulse in the hand.


או י״ל [יש לומר] כי גם בחיצוניות ואחוריים יש כמה בחי׳ אשר עכ״פ [על כל פנים] בחי׳ הדפק143 שבלב הוא בחי׳ פנימיות לגבי הדפק שביד כמו שמבואר על פסוק אני ישנה הנזכר לעיל).
Or it can be said that even in the outer dimension and “back” there are several levels, such that at any rate the level of the pulse in the heart is the level of the inner dimension relative to the pulse in the hand, as is explained on the verse “I sleep,” mentioned above.)
Or there are several levels even within the outer dimension, so that the heartbeat is “inner” relative to the pulse in the hand, as is explained on “I sleep.”


והנה סדר העבודה תקנו אנכה״ג [אנשי כנסת הגדולה] פסוד״ז [פסוקי דזמרה] קודם ק״ש [קריאת שמע] וענין זה הוא כמ״ש כאן משכן העדות אשר פקד ע״פ משה עבודת הלוים הרי דשייך בחי׳ עבודת הלוים לבחי׳ משכן העדות אשר פקד ע״פ משה.144145146147148149150151152153154155156157
Now, [in] the order of the service, the Men of the Great Assembly instituted Pesukei deZimrah before the Shema. And this matter is as it is written here, “the Mishkan of the Testimony, which was counted at the word of Moshe, the service of the Levites”: thus the level of the service of the Levites pertains to the level of “the Mishkan of the Testimony, which was counted at the word of Moshe.”
The Men of the Great Assembly set Pesukei deZimrah, the psalms of praise, before the Shema. The verse itself joins “the Mishkan of the Testimony, counted at the word of Moshe” with “the service of the Levites,” whose song is the model for Pesukei deZimrah.




Section 7 · ¶30–34
The service of the Levites
30והענין הוא לפי שמעלת יחוד זה דאו״א [דאבא ואימא] גבוה מאד ולא יוכלו כנס״י [כנסת ישראל] להגיע אליו לכך תקנו שיאמרו פסוד״ז [פסוקי דזמרה] תחלה שעי״ז יוכלו להגיע לבחי׳ הביטול דבחי׳ אשר פקד ע״פ משה בפסוק א׳ דק״ש [דקריאת שמע].
The point is that the level of this union of Abba and Imma is very high, and the Congregation of Israel would not be able to reach it; therefore they instituted that Pesukei deZimrah be said first, so that through this they would be able to reach the level of self-nullification (bittul) of the level of “which was counted at the word of Moshe,” in the first verse of the Shema.
The union of Abba and Imma is so high that the Congregation of Israel could not reach it directly. So the Sages placed Pesukei deZimrah first, to bring a person to the bittul of “counted at the word of Moshe” in the first verse of the Shema.




31וענין הזמרה הזאת הוא מעלת ומדרגת הלוים שהם היו האומרים שיר והם היו ג״כ נושאי המשכן158 כמ״ש ונשאו המשכן159 כו׳.
And the matter of this song (zimrah) is the quality and rung of the Levites, for they were the ones who said song, and they were also the bearers of the Mishkan, as it is written, “And they shall carry the Mishkan, etc.”
Song is the level of the Levites, who sang in the Temple and who also carried the Mishkan.


והענין הוא דכמו למעלה כתיב והחיות נושאות הכסא160 דהיינו ע״י שהם מתנשאים ברעש גדול בהתפעלות עי״ז הם מגביהים ומעלים את השכינה.
The point is that, just as above it is written, “And the chayos (holy creatures) carry the Throne,” that is, through their raising themselves up with a great noise, in arousal, through this they lift and raise up the Shechinah.
Above, the chayos, the holy creatures of the Chariot, “carry the Throne”: by raising themselves with a great noise, in arousal, they lift up the Shechinah.




32וכך הוא ענין השיר של הלוים שהוא ג״כ בבח י׳ רו״ש [רצוא ושוב] עי״ז הם נושאים את המשכן דהיינו להעלות ולהגביה את בחי׳ זו״נ [זעיר אנפין ונוקבא] ולקשרו ולחברו בבחי׳ משכן העדות דאו״א [דאבא ואימא].
And so is the matter of the song of the Levites: since it too is in the mode of ratzo and shov, through this they carry the Mishkan, that is, to raise and lift up the level of Z’eir Anpin and Nukva, and to bind and join it with the level of the Mishkan of the Testimony, of Abba and Imma.
The Levites’ song is also ratzo and shov, and through it they “carry” the Mishkan: they raise Z’eir Anpin and Nukva and bind them to the Mishkan of the Testimony, the union of Abba and Imma.


וזהו ועבד הלוי הוא161 וכמ״ש בזהר פקודי דרכ״א ע״ב ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בשלח בד״ה אשירה כו׳
And this is “And the Levite, he shall serve,” as is written in the Zohar, Pekudei, page 221b; and see what is written above in Parshas Beshalach, in the discourse beginning “I will sing, etc.,
This is “And the Levite, he shall serve,” explained in the Zohar on Pekudei. The text also refers to the discourse on “I will sing to G-d” in Parshas Beshalach.


כי גאה גאה162 כו׳ ע״ש מענין שיר הלוים ועיין בזהר פ׳ פקודי ע״פ ויביאו את המשכן163 כו׳
for He is highly exalted, etc.”; see there on the matter of the song of the Levites. And see the Zohar, Parshas Pekudei, on the verse “And they brought the Mishkan, etc.”
That discourse, on “for He is highly exalted,” speaks of the Levites’ song, and the Zohar on “And they brought the Mishkan to Moshe” is cited as well.


וכן באדם ע״י פסוד״ז [פסוקי דזמרה] להיות רוממות אל בגרונם עי״ז ידחה ממנו ההסתר דנה״ב [דנפש הבהמית] והוא ענין זמיר עריצים164 ועי״ז יתגלה פנימי׳ [פנימיות / פנימית] הלב שיוכל לבוא בפסוק ראשון דק״ש [דקריאת שמע] לבחי׳ ביטול ומס״נ [ומסירות נפש] באחד165 כו׳.166167
And so in man: through Pesukei deZimrah, so that “the exaltations of G-d are in their throat,” through this the concealment of the animal soul will be thrust away from him, and this is the matter of “cutting down the tyrants” (zemir aritzim); and through this the inner dimension of the heart will be revealed, so that one can come, in the first verse of the Shema, to the level of self-nullification and self-sacrifice (mesirus nefesh) at [the word] “One,” etc.
In a person, Pesukei deZimrah, “the exaltations of G-d in their throat,” pushes away the concealment of the animal soul; this is zemir aritzim, “cutting down the tyrants.” Then the inner heart is revealed, and one can reach the bittul and self-sacrifice at “One” in the first verse of the Shema.




33ונמצא סדר העבודה כך הוא תחלה פסוד״ז [פסוקי דזמרה] לנשאות בחי׳ יחו״ת [יחודא תתאה] שהוא בחי׳ אלה פקודי המשכן לקשרו ולחברו ביחו״ע [ביחודא עילאה] דמשכן העדות שבפסוק ראשון דק״ש [דקריאת שמע]
It follows that the order of the service is thus: first, Pesukei deZimrah, to carry up the level of the lower unity (yichuda tata’ah), which is the level of “These are the accounts of the Mishkan,” to bind and join it with the higher unity (yichuda ila’ah) of the Mishkan of the Testimony, which is in the first verse of the Shema.
So the order of prayer is: first Pesukei deZimrah, which lifts the lower unity, “the accounts of the Mishkan,” to bind it to the higher unity, the Mishkan of the Testimony, in the first verse of the Shema.


וזהו ששם עלו שבטים שבטי יה שהעלייה הוא מתחיל מבחינת השבטים סתם שמקבלים מיחו״ת [מיחודא תתאה] וכנודע מענין י״ב בקר שבבריא׳ [שבבריאה / שבבריאת] וכמ״ש בזהר ר״פ במדבר ועלייתם הוא להיות בבחי׳ שבטי יה
And this is “For there the tribes went up, the tribes of Yah”: the ascent begins from the level of “the tribes,” plain, who receive from the lower unity, as is known regarding the twelve oxen in Beriah, and as is written in the Zohar at the beginning of Parshas Bamidbar; and their ascent is to be at the level of “the tribes of Yah,”
This is “There the tribes went up, the tribes of Yah.” The ascent starts from “tribes” plain, who receive from the lower unity, as is known of the twelve oxen in Beriah (the Zohar at the beginning of Bamidbar), and they rise to become “tribes of Yah.”


שהוא יחוד עליון דאו״א [דאבא ואימא] אשר הוא בחי׳ עדות לישראל היינו משכן העדות ואחר פסוק ראשון דק״ש [דקריאת שמע] נאמר בתורה ואהבת היינו שנמשך האור מלמעלה למטה מאו״א [מאבא ואימא] לזו״נ [לזעיר אנפין ונוקבא]
which is the supernal union of Abba and Imma, which is the level of “a testimony to Israel,” that is, the Mishkan of the Testimony. And after the first verse of the Shema, it says in the Torah, “And you shall love”: that is, the light is drawn from above to below, from Abba and Imma to Z’eir Anpin and Nukva.
“The tribes of Yah” is the higher union of Abba and Imma, “a testimony to Israel,” the Mishkan of the Testimony. After the first verse comes “And you shall love,” the light flowing down from Abba and Imma to Z’eir Anpin and Nukva.


וזהו פי׳ עדות לישראל שנמשך בחי׳ עדות הנ״ל לישראל שהוא ז״א וכמ״ש ג״כ בפע״ח [בפרי עץ חיים] בפי׳ הק״ש [הקריאת שמע] שנמשכין המוחין מאו״א [מאבא ואימא] ותרין עטרין הנ״ל ומתלבשים בזו״נ [בזעיר אנפין ונוקבא] כו׳ ע״ש.
And this is the meaning of “a testimony to Israel”: the level of testimony mentioned above is drawn to “Israel,” which is Z’eir Anpin; as is also written in Pri Etz Chaim in the explanation of the Shema, that the intellect (mochin) is drawn from Abba and Imma, and the two crowns mentioned above, and they are clothed in Z’eir Anpin and Nukva, etc.; see there.
That is “a testimony to Israel”: the testimony is drawn to “Israel,” Z’eir Anpin. Pri Etz Chaim likewise says that in the Shema the mochin and the two crowns are drawn from Abba and Imma and clothed in Z’eir Anpin and Nukva.


(ועפ״ז [ועל פי זה] יש לפרש ג״כ מ״ש בזהר פינחס דרל״ו168 דענין אתוון דאשתארו ש׳ מ׳ משמע169 א׳ ח׳ מאחד וסימן אשמ״ח הה״ד [הדא הוא דכתיב] אנכי אשמח בה׳170 כי
(According to this one can also explain what is said in the Zohar, Pinchas, page 236, about the matter of the letters that remain, shin and mem from Shema and alef and ches from Echad, whose sign is esmach (“I will rejoice”), as it is written, “I will rejoice in Havayah.” For
The parenthesis explains more of the same Zohar passage: besides the large ayin and daled, the remaining letters of Shema and Echad are shin-mem and alef-ches, which spell esmach, “I will rejoice,” as in “I will rejoice in Havayah.”


הנה אותיות ע׳ [עיין] ד׳ שהם גדולים מורה על בחי׳ משכן העדות כנ״ל ואותיות ש׳ [שם] מ׳ זהו בחי׳ מל׳ שנק׳ שם ואותיות א׳ ח׳ זהו בחי׳ ז״א ולפי שבפסוק ראשון דק״ש [דקריאת שמע] מתחברים ומתייחדים זו״נ [זעיר אנפין ונוקבא] באו״א [באבא ואימא]
the letters ayin and daled, which are large, indicate the level of the Mishkan of the Testimony, as mentioned above; the letters shin and mem are the level of Malchus, which is called shem (“Name”); and the letters alef and ches are the level of Z’eir Anpin. And since in the first verse of the Shema Z’eir Anpin and Nukva are joined and united with Abba and Imma,
Ayin-daled is the Mishkan of the Testimony; shin-mem (shem, “name”) is Malchus; alef-ches is Z’eir Anpin. In the first verse of the Shema, Z’eir Anpin and Nukva are joined to Abba and Imma.


לכן אותיות ש״מ א״ח כלולים עם ע״ד וסימן אשמח שהשמחה הוא מגודל העלייה ומגילוי אור חדש מא״ס ב״ה וגם שעלייה זו באה ע״י עבודת הלוים שהוא שיר ושמחה.
therefore the letters shin-mem [and] alef-ches are included with ayin-daled; and the sign is esmach (“I will rejoice”), for the joy is from the greatness of the ascent and from the revelation of a new light from the Infinite One, blessed be He; and also, this ascent comes through the service of the Levites, which is song and joy.
So their letters join the large ayin-daled, and the sign is “I will rejoice”: joy at so great an ascent and at a new light from the Infinite One. The ascent itself comes through the Levites’ service, which is song and joy.


ולא עוד כי גם הביטול שבפסוק ראשון דק״ש [דקריאת שמע] הוא ג״כ בבחי׳ שמחה שזהו ענין יחוד או״א [אבא ואימא] שהחכמה הוא ביטול והבינה הוא שמחה. ועמ״ש מזה ע״פ מאמר הזהר פ׳ קרח דקע״ו171 ע״פ ויקומו לפני משה172 כו׳.
Moreover, even the self-nullification (bittul) in the first verse of the Shema is also in the mode of joy, for this is the matter of the union of Abba and Imma: Chochmah is self-nullification and Binah is joy. And see what is written about this on the saying of the Zohar, Parshas Korach, page 176, on the verse “And they rose up before Moshe, etc.”
Even the bittul of the first verse is joyful, for the union of Abba and Imma joins Chochmah, which is bittul, with Binah, which is joy. The text refers to its discussion of the Zohar on Korach, on “And they rose up before Moshe.”


וגם י״ל [יש לומר] פי׳ אשמח בה׳ שמפעיל השמחה בשם הוי׳ כמ״ש במ״א ע״פ שוש אשיש173174 בהוי׳ וע״פ ויספו ענוים בה׳175 שמחה176 כו׳ וענוה זהו מדרגת משה שזה פסוק ראשון דק״ש [דקריאת שמע] לכן נרמז בו אשמח שהם מוסיפים שמחה בשם הוי׳ כו׳):
It can also be said that the meaning of “I will rejoice in Havayah” is that one brings about joy in the Name Havayah, as is explained elsewhere on the verse “I will greatly rejoice in Havayah” and on the verse “And the humble shall increase joy in Havayah, etc.”; and humility is the rung of Moshe, which is the first verse of the Shema; therefore esmach is alluded to in it, for they add joy in the Name Havayah, etc.)
“I will rejoice in Havayah” can also mean that one brings joy into the Name Havayah, as in “I will greatly rejoice in Havayah” and “the humble shall increase joy in Havayah.” Humility is Moshe’s quality, the first verse of the Shema, so esmach is hinted there.




34והנה פי׳ ביד איתמר בן אהרן הכהן177 איתמר הוא הדיבור שממילא כענין אני המשנה המדברת בפיך
Now, the meaning of “by the hand of Isamar, son of Aharon the Kohen”: Isamar (“it was said”) is speech that comes of itself, like the matter of “I am the Mishnah that speaks in your mouth,”
“By the hand of Isamar”: the name Isamar is the Talmud’s word for “it was said,” speech that flows of itself, like the saying “I am the Mishnah that speaks in your mouth.”


וזהו אז נדברו יראי178 ה׳ והוא בחי׳ ודברת בם179 שבק״ש [שבקריאת שמע] שהדבור בד״ת [בדברי תורה] הוא בבחי׳ ביטול כמו ואשים דברי בפיך180
and this is “Then those who fear G-d spoke (nidberu),” and it is the level of “And you shall speak of them” in the Shema: that speech in words of Torah is in the mode of self-nullification (bittul), as in “And I have put My words in your mouth,”
This is “Then those who fear G-d spoke,” and “you shall speak of them” in the Shema: Torah spoken in bittul, as in “I have put My words in your mouth.”


והיינו שהכלי להמשיך האור הנמשך ע״י יחוד או״א [אבא ואימא] שהוא בחי׳ ביטול זהו ע״י עסק התורה בבחי׳ ביטול הנ״ל שכשעוסק בתורה בבחי׳ ביטול ה״ז [הרי זה] דבר ה׳ בפיו.
that is, the vessel to draw down the light that is drawn through the union of Abba and Imma, which is the level of self-nullification, is through the study of Torah in the mode of self-nullification mentioned above: for when one studies Torah in the mode of self-nullification, this is the word of G-d in his mouth.
The vessel for the light of the union of Abba and Imma is Torah study in bittul: then it is G-d’s word in one’s mouth.


וז״ש [וזהו שכתוב] אזכיר את שמי181 כו׳ והוא בחי׳ בן אהרן אהרן הוא אהבה רבה והוא מ״ש קודם ודברת בם פסוק ואהבת כו׳
And this is [the meaning of] what is written, “I cause My Name to be mentioned, etc.” And it is the level of “son of Aharon”: Aharon is ahavah rabbah (“great love”), and this is what is written before “And you shall speak of them”: the verse “And you shall love, etc.”
So it says, “Wherever I cause My Name to be mentioned, I will come to you.” “Son of Aharon”: Aharon is ahavah rabbah, “great love,” the verse “And you shall love,” which comes before “you shall speak of them.”


(שמזה נמשך להיות עסק התורה אח״כ בבחי׳ תען לשוני אמרתך182 כמ״ש בד״ה להבין ביום השמע״צ [השמיני עצרת] כו׳ ע״ש גבי כי גבר עלינו183 חסדו ואמת184 ה׳ לעולם).
(From this it comes about that the study of Torah afterward is in the mode of “My tongue shall respond with Your word,” as is explained in the discourse beginning “To understand, on the day of Shemini Atzeres, etc.”; see there on “For His kindness has prevailed over us, and the truth of G-d is forever.”)
From that love comes Torah study of the kind “My tongue shall respond with Your word,” as is explained in the discourse for Shemini Atzeres, on “For His kindness has prevailed over us, and the truth of G-d is forever.”


והנה עבודת הלוים ביד איתמר כי הנה כדי שיהיה כח בלוים לנשאות את המשכן שהוא שיר והעלאה כנ״ל נמשך מקודם כח לזה מלמעלה כמ״ש ע״פ הקל קול יעקב185186 והוא נק׳ מ״ד [מיין דוכרין] המעורר מ״נ [מיין נוקבין]
Now, “the service of the Levites, by the hand of Isamar”: for in order that the Levites have the strength to carry the Mishkan, which is song and elevation, as mentioned above, the strength for this is first drawn from above, as is explained on the verse “The voice is the voice of Yaakov”; and this is called mayin duchrin (masculine waters), which arouse mayin nukvin (feminine waters);
The Levites’ service is “by the hand of Isamar”: to have the strength to carry the Mishkan, song and elevation, power must first come from above, as is explained on “The voice is the voice of Yaakov.” This is mayin duchrin (“masculine waters”), the influx from above that arouses mayin nukvin, the striving from below.


והיינו שע״י עסק התורה בבחי׳ הנ״ל נותן כח שעי״ז יוכל אח״כ להעלות נפשו בתפלה בבחי׳ רו״ש [רצוא ושוב] (ועיין בת״א [בתורה אור] פ׳ משפטים ע״פ ויחזו כו׳ ויאכלו וישתו)187
that is, through the study of Torah in the mode mentioned above, it gives strength, so that through this one can afterward raise up one’s soul in prayer in the mode of ratzo and shov (and see Torah Ohr, Parshas Mishpatim, on the verse “And they beheld, etc., and they ate and drank”).
Torah study in bittul gives the strength to raise one’s soul in prayer in ratzo and shov. The text refers to Torah Ohr, Mishpatim, on “And they beheld G-d, and they ate and drank.”


וזהו שעבודת הלוים הוא ביד איתמר כו׳ וגם הכלי לכל בחי׳ יחודים הנ״ל הוא ביד איתמר כנ״ל:
And this is why the service of the Levites is “by the hand of Isamar, etc.”; and also the vessel for all the levels of unions mentioned above is “by the hand of Isamar,” as mentioned above.
So the service of the Levites is “by the hand of Isamar,” and Torah study is also the vessel for all the unions described above.




Section 8 · ¶35–44
Summary
35קיצור מהנ״ל ענין עיין דלית רבתי שבפסוק ראשון דק״ש [דקריאת שמע] זהו פי׳ עד ע״ד משכן העדות דהוא ג״כ יחוד או״א [אבא ואימא] שבפסוק ראשון דק״ש [דקריאת שמע] ויחוד זו״נ [זעיר אנפין ונוקבא] זהו פקודי המשכן והוא פסוק ואהבת את188
Summary of the above: the matter of the large ayin and daled in the first verse of the Shema is the meaning of ed, in the manner of the Mishkan of the Testimony, which is likewise the union of Abba and Imma in the first verse of the Shema. And the union of Z’eir Anpin and Nukva is “the accounts of the Mishkan,” and it is the verse “And you shall love es”;
A summary begins. The enlarged ayin and daled in the first verse of the Shema spell ed, the “testimony” of the Mishkan of the Testimony, the union of Abba and Imma; the union of Z’eir Anpin and Nukva is “the accounts of the Mishkan,” the verse “And you shall love es.”


ולכן אמר מרבע״ה [משה רבינו עליו השלום] בפסוק ראשון הוי׳ אלקינו189 ובואהבת אמר הוי׳ אלקיך כי בחי׳ יחוד או״א [אבא ואימא] הנק׳ משכן העדות הוא פקד ע״פ משה:
therefore Moshe our teacher, peace be upon him, said in the first verse, “Havayah our G-d (Elokeinu),” and in “And you shall love” he said, “Havayah your G-d (Elokecha),” for the level of the union of Abba and Imma, called the Mishkan of the Testimony, “was counted at the word of Moshe.”
So Moshe said “our G-d” in the first verse and “your G-d” in “And you shall love,” for the union of Abba and Imma is the one “counted at the word of Moshe.”




36והטעם שיחוד או״א [אבא ואימא] נק׳ משכן העדות הוא בהקדים מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בראשית שע״י קיום מל״ת [מצות לא תעשה] הוא יחוד או״א [אבא ואימא]
And the reason the union of Abba and Imma is called the Mishkan of the Testimony is [understood] by prefacing what is written in Likkutei Torah [of the Arizal], Parshas Bereishis: that through fulfilling the prohibitive commandments there is the union of Abba and Imma.
The summary of section 2: the union of Abba and Imma is called the Mishkan of the Testimony because, as the Arizal’s Likkutei Torah on Bereishis says, it comes through the prohibitions.


והנה בינה שהיא השגה נק׳ להנחיל אוהבי יש190 ואוהבי שבינה היא אם הבנים191 בחי׳ אהבה
Now, Binah, which is comprehension, is called “To cause those who love me to inherit yesh”; and [it says] “those who love me,” for Binah is “the mother of the children,” the level of love.
Binah, comprehension, is “to cause those who love me to inherit yesh,” and “those who love me” fits it, for Binah is “the mother of the children,” the level of love.


אך חכמה היא בחי׳ אין שמתגלה בו א״ס דלית מחשבה תפיסא ביה192 ולכן הוא כח מה ביטול שלמעלה מבחי׳ אהבה.
But Chochmah is the level of ayin, in which is revealed the Infinite One, whom “no thought can grasp”; therefore it is koach mah, self-nullification (bittul) that is above the level of love.
Chochmah is ayin, in which the Infinite One, whom “no thought can grasp,” is revealed; so it is koach mah, a bittul above love.




37וענין הגילוי שמחכמה בבינה יש להבין זה ע״ד שכ׳ [שכתב] הרמב״ם [הרבי משה בן מימון]193 שהתוארים שאנו מתארים את הקב״ה אינם עצמיים כ״א זהו רק שאנו שוללים ממנו ית׳ הדבר שהוא היפך זה
And the matter of the revelation from Chochmah in Binah can be understood along the lines of what the Rambam wrote: that the attributes with which we describe the Holy One, blessed be He, are not essential, but rather this is only that we negate of Him, may He be blessed, the thing that is the opposite of this;
The revelation of Chochmah in Binah is like the Rambam’s attributes: they are not essential, but only deny of G-d their opposites.


אבל א״א לומר שהם עצמיים כי אינן ערוך לו כלל וידיעת השלילות הוא גילוי ואעפ״כ [ואף על פי כן] אינו כלל השגות המהות כך עד״מ זהו הגילוי דיחוד חו״ב [חכמה ובינה]:
but it is impossible to say that they are essential, for they bear no comparison to Him at all. And the knowledge of negations is a revelation, yet nevertheless it is not at all a comprehension of the essence; so too, by way of analogy, is the revelation of the union of Chochmah and Binah.
They cannot be essential, for they bear no comparison to Him. Knowledge by negation is a revelation, yet not a grasp of the essence, and so is the union of Chochmah and Binah.




38ומזה יובן מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] כי ל״ת [לא תעשה] הוא ג״כ בחי׳ שלילה למנוע הבחי׳ המסתיר עליו ית׳ ועי״ז נמשך יחוד או״א [אבא ואימא] שהגילוי ע״ד ידיעת השלילות
From this will be understood what is written in Likkutei Torah [of the Arizal]: for a prohibition, too, is the level of negation, to hold back the level that conceals Him, may He be blessed; and through this is drawn the union of Abba and Imma, in which the revelation is in the manner of the knowledge of negations,
So the prohibitions, being negations, remove what conceals G-d, and through them comes the union of Abba and Imma, a revelation like knowledge by negation.


וזהו היחוד דאו״א [דאבא ואימא] וזהו בארץ לא זרועה194 ומ״ע [ומצות עשה] הן אורות בכלים כמו השגת המהות ומ״מ ל״ת [לא תעשה] גבוהים יותר
and this is the union of Abba and Imma; and this is “in a land not sown.” And the positive commandments are lights in vessels, like comprehension of the essence; and nevertheless the prohibitions are higher,
This is “in a land not sown.” The positive commandments are lights in vessels, like grasping an essence; yet the prohibitions are higher.


כי השגת המהות רק בהארה וזיו וזהו יחוד זו״נ [זעיר אנפין ונוקבא] אבל במקור האור בחי׳ כתר הידיעה רק ע״ד הנ״ל
for the comprehension of the essence is only in an illumination and radiance, and this is the union of Z’eir Anpin and Nukva; but in the source of the light, the level of Keser, the knowledge is only in the manner mentioned above
Grasping the essence reaches only an illumination and radiance, the union of Z’eir Anpin and Nukva; the source of light, Keser, can be known only by negation.


(וזהו ע״ד חכם עדיף מנביא195 אף שהנבואה השגת המהות. וגם זהו כענין ברכה והודאה) ולכן כד אתכפייא סט״א [סטרא אחרא] אסתלק196 יקרא כו׳:
(and this is along the lines of “a sage is superior to a prophet,” even though prophecy is a comprehension of the essence; and also this is like the matter of blessing and acknowledgment). Therefore, “when the sitra achra is subdued, the glory ascends, etc.”
This is like “a sage is superior to a prophet,” though prophecy grasps an essence, and like the difference between blessing and acknowledgment. Therefore, “when the sitra achra is subdued, the glory ascends.”




39וזהו אלה פקודי המשכן197 היינו יחוד זו״נ [זעיר אנפין ונוקבא] שע״י תורה ומ״ע [ומצות עשה] וש״ס [וששה סדרי משנה] משנה כ״א [כל אחד / כל אחת] כלול מששה גימטריא אלה ופקודי לשון לפקוד את אשתו ומשכן העדות יחוד
And this is “These are the accounts of the Mishkan”: that is, the union of Z’eir Anpin and Nukva, which comes through Torah and the positive commandments; and the six orders of the Mishnah, each comprising six, are the numerical value of eileh; and pekudei is an expression of “to visit (lifkod) one’s wife.” And the Mishkan of the Testimony is the union
The summary of the opening: “the accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, through Torah and the positive commandments; eileh, 36, is the six orders of the Mishnah, each of six; and pekudei means union, as in “visiting” one’s wife. The Mishkan of the Testimony is the higher union.


או״א [אבא ואימא] שלפי שהגילוי מא״ס ב״ה ממש א״א להיות השגת המהות כ״א ע״ד עדות עד״מ שהעדות אינו ממשות הדבר ממש כ״א שמעידים עליו וכך הוא עד״מ ענין ידיעת השלילות כנ״ל:
of Abba and Imma: since the revelation is from the Infinite One, blessed be He, Himself, it cannot be a comprehension of the essence, but only in the manner of testimony. By way of analogy, testimony is not the actual substance of the thing, but rather that one testifies about it; and so, by way of analogy, is the matter of the knowledge of negations, as mentioned above.
It is the union of Abba and Imma: since its revelation comes from the Infinite One Himself, it cannot be grasped as an essence, only “testified” to, as a witness tells of what is not shown; so too knowledge by negation.




40אך פי׳ משכן העדות הוא ג״כ לשון עדי עדיים וכתיב רבבה כצמח השדה נתתיך198 שצ״ל תחלה בבחי׳ אין נקודה תחת היסוד ועי״ז אח״כ תהי׳ [תהיה] בבחי׳
But the meaning of “the Mishkan of the Testimony” is also an expression of adi adayim (“the ornament of ornaments”). And it is written, “I have made you a myriad, like the growth of the field”: that there must first be the level of ayin, a point beneath Yesod, and through this, afterward, she will be at the level of
Edus also means adi adayim, “the ornament of ornaments.” As Ezekiel 16:7 teaches, there must first be ayin, a point beneath Yesod, and only then does she come to face-to-face.


פב״פ [פנים בפנים] ותבואי בעדי עדיים הם תרין עטרין שנמשכים לזו״נ [לזעיר אנפין ונוקבא] והם מבחי׳ א״א ממש ופי׳ עדי יש בו ג׳ פירושים.
face-to-face; and “you came to the ornament of ornaments”: these are the two crowns that are drawn to Z’eir Anpin and Nukva, and they are from the level of Arich Anpin itself. And the meaning of adi has three interpretations.
Then she “came to the ornament of ornaments,” the two crowns drawn to Z’eir Anpin and Nukva from Arich Anpin itself. Adi has three meanings.


א׳ ל׳ [לשון] קישוט שהוא בחי׳ כתר וכענין ועטרותיהם בראשיהם199 כי תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם תר״ך עמודי אור דבחי׳ כתר.
First, an expression of adornment, which is the level of Keser, like the matter of “with their crowns on their heads”; for the 613 mitzvos of the Torah together with the seven rabbinic mitzvos are 620 pillars of light, of the level of Keser.
First, ornament, the crown of Keser, as in “the righteous with their crowns on their heads”: the 613 mitzvos of the Torah and the 7 of the Rabbis make 620, the pillars of light of Keser.


הב׳ עד לשון נצחיות כי הכתר יש בו מבחי׳ תחתונה דא״ס ב״ה והיינו נצחיות שזהו פי׳ אין סוף.
Second, ad as an expression of eternity, for Keser contains [something] of the lowest level of the Infinite One (Ein Sof), blessed be He; and this is eternity, for this is the meaning of Ein Sof (“without end”).
Second, eternity: Keser contains the lowest level of Ein Sof, and “without end” means eternal.


משא״כ מהותו ועצמותו לא שייך לקרוא אין סוף וכמ״ש במ״א דא״ס קאי על האור כו׳.200
Whereas His being and essence cannot be called Ein Sof, as is explained elsewhere, that Ein Sof refers to the light, etc.
G-d’s being and essence cannot be called Ein Sof; the name refers only to His light, as is explained elsewhere.




41והפי׳ הג׳ עד לשון עד פה תבוא201 שבכתר אין שום השגה וזהו עדות לישראל לשון עדי עדיים ככל ג׳ פירושים הנ״ל ולפי שביחוד או״א [אבא ואימא] נמשך מבחי׳ הכתר ע״כ נק׳ משכן העדות
And the third meaning: ad as an expression of “until (ad) here shall you come,” for in Keser there is no comprehension at all. And this is “a testimony (edus) to Israel,” an expression of adi adayim, according to all three meanings mentioned above. And since into the union of Abba and Imma there is drawn from the level of Keser, therefore it is called the Mishkan of the Testimony.
Third, ad as a limit, “until here shall you come”: Keser is beyond comprehension. All three meanings are in “a testimony (edus) to Israel,” and because the union of Abba and Imma receives from Keser, it is called the Mishkan of the Testimony.


וזהו ששם עלו שבטים202 באתעדל״ת [באתערותא דלתתא] להמשיך בחי׳ עדות עדי עדיים לישראל ז״א להודות לשם כי בבחי׳ זו שלמעלה מההשגה אין שייך רק הודאה וביטול:
And this is “For there the tribes went up,” through an arousal from below, to draw down the level of testimony, adi adayim, “to Israel,” Z’eir Anpin, “to give thanks to the Name”: for in this level, which is above comprehension, nothing applies but acknowledgment and self-nullification (bittul).
“There the tribes went up”: through an arousal from below they draw this testimony, adi adayim, down “to Israel,” Z’eir Anpin, “to give thanks,” for before what is above comprehension there can be only acknowledgment and bittul.




42וזהו אשר פקד ע״פ משה כמו יחוד או״א [אבא ואימא] שבפסוק ראשון דק״ש [דקריאת שמע] הוא ע״י בחי׳ בטול שזהו למעלה מבחי׳ אהבה כי ואהבת הוא תיקון ז״א
And this is “which was counted at the word of Moshe”: like the union of Abba and Imma in the first verse of the Shema, which is through the level of self-nullification, which is above the level of love; for “And you shall love” is the rectification (tikkun) of Z’eir Anpin.
Summary of section 5: “counted at the word of Moshe” is the union of Abba and Imma in the first verse of the Shema, through a bittul above love, while “And you shall love” is the rectification of Z’eir Anpin.


ולכן בפסוק ראשון דק״ש [דקריאת שמע] הוא ע׳ ד׳ רבתי בחי׳ עד היינו יחוד או״א [אבא ואימא] שנק׳ משכן העדות ובאמת ביחוד דק״ש [דקריאת שמע] הוא למעלה עד א״ס ממש כמ״ש בפע״ח [בפרי עץ חיים] וזהו ג״כ נק׳ יחוד קבה״ו וזהו ממש משכן העדות.
Therefore in the first verse of the Shema there are the large ayin and daled, the level of ed, that is, the union of Abba and Imma, which is called the Mishkan of the Testimony. And in truth, the union of the Shema reaches above, up to Ein Sof itself, as is written in Pri Etz Chaim; and this is also called the union of the Holy One, blessed be He, and His Shechinah, and this is actually the Mishkan of the Testimony.
So the first verse has the large ayin and daled, ed, the Mishkan of the Testimony. In truth the union of the Shema reaches up to Ein Sof itself, according to Pri Etz Chaim: the union of the Holy One, blessed be He, and His Shechinah.


והנה ל׳ [לשון] עדות שהוא רק הארה ולשון עדי וכתר אין סותרים זא״ז [זה אל זה / זה את זה] כי למעלה נמשך בכתר ממש אך באצילות מאיר מזה הארה ולע״ל [ולעתיד לבוא] יהיה גילוי העצמיות ממש:203
Now, the expression “testimony,” which is only an illumination, and the expression adi and Keser do not contradict each other: for above, it is drawn into Keser itself, but in Atzilus an illumination of it shines; and in the Time to Come there will be a revelation of the actual essence.
“Testimony,” an illumination, and “ornament” or “crown,” the essence, do not conflict: above, Keser itself is drawn down; in Atzilus only its illumination shines; in the Time to Come the essence itself will be revealed.




43ופי׳ פקד אותיות דפק שהוא מבחי׳ חכמה המלובש בדם שמבחי׳ פנימי׳ [פנימיות / פנימית] בינה וזהו ענין שס״ה ל״ת [לא תעשה] כנגד שס״ה גידים ובדפיקו דליבא יש הארה פנימי׳ [פנימיות / פנימית] מבחי׳ המוח ובדפק היד מבחינת חיצוניות
And the meaning of pakad: [it has] the letters of dofek (“pulse”), which is from the level of Chochmah clothed in the blood, which is from the level of the inner dimension of Binah. And this is the matter of the 365 prohibitions corresponding to the 365 sinews. And in the beating of the heart there is an inner illumination from the level of the brain, and in the pulse of the hand, from the level of the outer dimension.
Summary of section 6: pakad is dofek, the pulse, Chochmah clothed in the blood, which is the inner dimension of Binah. The 365 prohibitions, which bring about the union of Abba and Imma, correspond to the 365 sinews; the heartbeat carries an inner illumination from the brain, and the pulse in the hand an outer one.


וזהו ג״כ ענין אלה פקודי וגם בחי׳ פקידה שרשה מכתר כמו פקד פקדתי.204 והנה ענין דפיקו דליבא בעבודה הוא רצוא ושוב ועי״ז נמשך מלמעלה קול דודי דופק:205
And this is also the matter of “These are the accounts.” And also, the level of pekidah (“remembering”) has its root in Keser, as in “I have surely remembered (pakod pakadti).” Now, the beating of the heart in [divine] service is ratzo and shov (running and returning), and through this there is drawn from above “the voice of my beloved knocks (dofek).”
This is also “These are the accounts.” Pekidah is rooted in Keser, as in “I have surely remembered.” In a person’s service the heartbeat is ratzo and shov, and through it comes from above “the voice of my beloved knocks.”




44ופסוד״ז [ופסוקי דזמרה] הקודם לק״ש [לקריאת שמע] וברכותיה זהו ענין עבודת הלוים בשירה וזמרה שמגביהים משכן דזו״נ [דזעיר אנפין ונוקבא] למשכן העדות דאו״א [דאבא ואימא] בפסוק ראשון דק״ש [דקריאת שמע].
And Pesukei deZimrah, which precedes the Shema and its blessings, is the matter of the service of the Levites in song and melody, who lift up the Mishkan of Z’eir Anpin and Nukva to the Mishkan of the Testimony of Abba and Imma, in the first verse of the Shema.
Pesukei deZimrah, before the Shema and its blessings, is the Levites’ song, lifting the Mishkan of Z’eir Anpin and Nukva to the Mishkan of the Testimony of Abba and Imma in the first verse of the Shema.


וזהו ועבד הלוי הוא206 ועי״ז נמשך אח״כ מלמעלה למטה עדות לישראל ולכן יש אותיות אשמח בפסוק ראשון על חיבור זו״נ [זעיר אנפין ונוקבא] לאו״א [לאבא ואימא] אך עיקר הכוונה הוא להיות ודברת בם207 כו׳
And this is “And the Levite, he shall serve”; and through this, afterward, “a testimony to Israel” is drawn from above to below. Therefore the letters of esmach (“I will rejoice”) are in the first verse, for the joining of Z’eir Anpin and Nukva to Abba and Imma. But the main intent is that there be “And you shall speak of them, etc.,”
This is “And the Levite, he shall serve,” and then “a testimony to Israel” flows down from above. Esmach, “I will rejoice,” is hinted in the first verse for the joining of Z’eir Anpin and Nukva to Abba and Imma; but the main goal is “you shall speak of them.”


בד״ת [בדברי תורה] וזהו ענין ביד איתמר והוא בחי׳ בן אהרן אה״ר [אהבה רבה] שבפסוק ואהבת ועי״ז נמשך הכח לאתעדל״ת [לאתערותא דלתתא] כו׳:
in words of Torah; and this is the matter of “by the hand of Isamar,” and it is the level of “son of Aharon,” ahavah rabbah (“great love”), which is in the verse “And you shall love”; and through this the strength is drawn for the arousal from below, etc.
That means words of Torah: “by the hand of Isamar,” “son of Aharon,” whose first letters spell ahavah rabbah, the great love of “And you shall love.” From it comes the strength for the arousal from below.



In one’s avodah
Before the Shema, Pesukei deZimrah should lift a person as the Levites’ song lifted the Mishkan: its praises push away the concealment of the animal soul so that the inner heart is revealed. Then, at “One,” a person gives over his soul in bittul, the level of Moshe, above even love; from “And you shall love” comes love, and from love comes Torah study in bittul, G-d’s word in one’s mouth, which gives strength for the next ascent. The heart should live in ratzo and shov, like a pulse. And refraining from what is forbidden, and keeping the rabbinic fences, is not a lesser service: it removes what hides G-d and reaches higher than the positive deeds.
Questions for discussion
	Why does the maamar consider the prohibitions, which involve no action, higher than the positive commandments, and in what respect are the positive commandments superior?
	How does the Rambam’s teaching on negative attributes explain what is revealed in the union of Chochmah and Binah, and why is the response to it bittul rather than love?
	What are the three meanings of ad (adi), and how does each describe Keser?
	Why must Malchus become “a point beneath Yesod” before rising to face-to-face, and what does the seed that rots teach about growth in a person’s service of G-d?
	How do Pesukei deZimrah, the first verse of the Shema, “And you shall love” and “And you shall speak of them” form one order of service in this maamar?

Sources and references
Notes
Paragraph 1
1הנה פקודי המשכן
According to the note, from here on this discourse is printed, with glosses, in the Tzemach Tzedek’s Biurei HaZohar, vol. 2, p. 1006 onward.
Kehot’s noteמכאן ואילך נדפס עם הגהות בביאוה״ז להצ״צ-ב ע׳ תתרו ואילך. וראה בהנסמן לעיל בהמ״מ בריש המאמר.
2לפקוד את אשתו
Rabbi Yehoshua ben Levi: “A man is obligated to visit (lifkod) his wife when he sets out on a journey.” The maamar reads pekudei in this sense, as union.
Yevamot 62b:16יבמות ס״ב ב:ט״ז
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הַיּוֹדֵעַ בְּאִשְׁתּוֹ שֶׁהִיא יִרְאַת שָׁמַיִם וְאֵינוֹ פּוֹקְדָהּ — נִקְרָא חוֹטֵא, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: חַיָּיב אָדָם לִפְקוֹד אֶת אִשְׁתּוֹ בְּשָׁעָה שֶׁהוּא יוֹצֵא לַדֶּרֶךְ, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3שכינת עוזו . . מלכות
Iggeres HaKodesh 25 explains that the word of G-d, which dwells and is clothed in every creature to give it life, is called “Shechinah” by the Sages and “Malchus” by the Kabbalists, for a king rules his kingdom by his word.
Kehot’s noteראה אגה״ק סכ״ה (קלט, א).
4“These are the accounts of the Mishkan, the Mishkan of the Testimony, which were counted at the word of Moshe, the service of the Levites, by the hand of Isamar son of Aharon the Kohen.” The whole maamar reads this verse phrase by phrase.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5“For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.” The verse joins the Name Yah with “testimony,” and the Alter Rebbe uses it to identify the Mishkan of the Testimony with the union of yud-hei, Abba and Imma.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ונחנו מ״ה
Moshe and Aharon say to Israel, “And what are we, that you complain against us?” Chassidus reads this “what” (mah) as Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7משה גימטריא קפ״ד קס״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמאו״א אות מ סנ״ה. ובלקו״ת שם בשמות ד״ה ותקרא שמו משה יעו״ש. [כ].
8דאימא — ועוד
A textual variant: Biurei HaZohar reads here, “And moreover, Moshe is the level of the supernal Daas, which joins Abba and Imma; and moreover…” The note suggests the words dropped out of the printed text because two phrases begin with the same word (ve’od, “and moreover”).
Kehot’s noteבביאוה״ז שם וכן בשני כת״י (נרשמו להלן בהוספות): ועוד דמשה הוא בחי׳ דעת עליון שהוא המזווג או״א ועוד. ואולי נשמט מפני תיבות הדומות (ועוד . . ועוד).
9משה זכה לבינה
Kehot’s note points to Rosh Hashanah 21b for these words.
Rosh Hashanah 21bראש השנה כ״א ב
Kehot’s noteראה ר״ה כא, ב.
10שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar identifies this first verse of the Shema with the higher union, of Abba and Imma.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אלקינו — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 2
12ואהבת את הוי׳
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads the particle es and the words “your G-d” in this verse as the union of Z’eir Anpin and Malchus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13את הטפל
That discourse explains the es of “And you shall love es Havayah your G-d” as “the subordinate es,” which the Zohar reads as including the left in the right: the love is to be included in awe and bittul, for awe, the feminine side, is subordinate to love.
Kehot’s noteעל״ק בד״ה וידעת הב׳ בואתחנן (ז, ד). [כ].
14את לשון עת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב. על״ק ח׳ דברים (ב, ג) מזח״ב (קנה, ב). [כ].
Paragraph 3
15הוי׳ אלקינו
“Hear, O Israel, Havayah is our G-d (Elokeinu), Havayah is One.” In the first verse Moshe says “our G-d,” which the maamar ties to the union that is counted “at the word of Moshe.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16הוי׳ אלקיך
“And you shall love Havayah your G-d (Elokecha).” In the second verse it says “your G-d,” which the maamar ties to the union of Z’eir Anpin and Nukva.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בזהר פ׳ פנחס דרל״ו ע״ב
The Kehot note on this Zohar citation points to the Siddur’s section on the Shema, at the place marked “ד״ה זה.”
Kehot’s noteעיין בסידור שער הק״ש ד״ה זה.
18וסימנא דא עד הוי׳ בכם
The Zohar on Parshas Pinchas explains the large ayin of Shema and the large daled of Echad: together they form ed, “witness,” and its sign is “Havayah is witness among you.” The Alter Rebbe sees in this the testimony (edus) of the Mishkan of the Testimony.
Zohar, Pinchas 73:453–75:462ספר הזהר, פנחס ע״ג:תנ״ג-ע״ה:תס״ב
2The first 36 lines of the Hebrew text do not appear in our translation.Now Phineas stood before the stern judgement of Isaac to shield the world and to close the breach, and therefore Phineas here corresponds to Isaac,1The reference is to the fact that there is here in the text an extra yod in the name Pinhas, which makes it numerically equivalent to Yizhak (viz. 198). and here the Left was united with the Right. HE TURNED BACK MY ANGER, ETC. We have here mentioned the three chiefs of Gehinnom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19“And you are My witnesses, says G-d, and I am G-d.” Israel are called G-d’s witnesses; the parenthesis connects this with the ed of the Shema.
Isaiah 43:12ישעיהו מ״ג:י״ב
אָנֹכִי הִגַּדְתִּי וְהוֹשַׁעְתִּי וְהִשְׁמַעְתִּי וְאֵין בָּכֶם זָר וְאַתֶּם עֵדַי נְאֻם־ה׳ וַאֲנִי־אֵל:
I have declared, and I have saved, and I have announced, and there was no strange god among you; therefore ye are My witnesses, saith the L-RD, and I am G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20עד הוי׳ בכם
Shmuel says to the people, “Havayah is witness among you, and His anointed is witness this day.” The Zohar uses these words as the sign of the large letters ayin and daled.
I Samuel 12:5שמואל א י״ב:ה׳
וַיֹּאמֶר אֲלֵיהֶם עֵד ה׳ בָּכֶם וְעֵד מְשִׁיחוֹ הַיּוֹם הַזֶּה כִּי לֹא מְצָאתֶם בְּיָדִי מְאוּמָה וַיֹּאמֶר עֵד:
And he said unto them: ‘The L-RD is witness against you, and His anointed is witness this day, that ye have not found aught in my hand.’ And they said: ‘He is witness.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
21שמי עם י״ה שס״ה
“This is My Name forever, and this is My remembrance from generation to generation.” The Arizal’s gematria joins shemi (“My Name”) with yud-hei to make 365, the prohibitions, and zichri (“My remembrance”) with vav-hei to make 248, the positive commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22בחי׳ יחוד דאו״א הוא בחי׳ ביטול היש
The note says that the idea that the union of Abba and Imma is bittul hayesh is explained there; Or HaTorah in turn points to Likkutei Torah, Tzav 13a, and to the Siddur on “A psalm of thanksgiving.”
Kehot’s noteנתבואר באוה״ת ויקרא-ב ע׳ תפח ושם מציין ללקו״ת צו יג, א. ולסידור בד״ה מזמור לתודה.
23ונחנו מה
Moshe and Aharon say, “And what are we, that you complain against us?” (repeated in verse 8). The maamar takes “what” (mah) as Moshe’s complete self-nullification, the bittul of Chochmah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז. ח.
24והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah is the level of ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
25להנחיל אוהבי יש
Wisdom says, “To cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The maamar reads yesh as the “something” of Binah, applies the verse to Gan Eden, and notes that it pairs yesh with love.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
26ונהר יוצא מעדן
“And a river went out of Eden to water the garden.” The maamar identifies this river with Binah, the root of Gan Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
27נהנין מזיו
“In the World to Come there is no eating or drinking… but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar uses the phrase for the souls’ comprehension of G-dliness in Gan Eden.
Berakhot 17aברכות י״ז א
28מזמור לתודה
“A psalm of thanksgiving.” The text refers to its discourse on this psalm, in the Siddur, for the union of ayin and yesh.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29בביאור ע״פ ונקדשתי
There the Alter Rebbe cites Etz Chaim: the union of Abba and Imma requires raising mayin nukvin with actual self-sacrifice in the Shema, while for the union of Z’eir Anpin and Nukva raising mayin nukvin through Torah and mitzvos suffices.
Kehot’s noteלקו״ת אמור לג, ג.
30ונקדשתי
“And I shall be sanctified among the children of Israel.” The text refers to its explanation (biur) on this verse for the union of Abba and Imma.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31דלית מחשבה תפיסא
In Elijah’s prayer (Pasach Eliyahu): “No thought can grasp You at all.” The maamar applies it to the Infinite Light that is revealed in Chochmah but cannot be comprehended.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
32והחכמה הוא מקור השכל
Tanya: “Chochmah is the source of intellect and understanding and is above understanding… this is the term chochmah, koach mah… therefore the Infinite Light, which no thought can grasp at all, is clothed in it.” The maamar quotes it for the definition of Chochmah.
Tanya, Likkutei Amarim 18:9–10תניא, חלק ראשון; ליקוטי אמרים י״ח:ט׳-י׳
הִנֵּה, הַחָכְמָה הִיא מְקוֹר הַשֵּׂכֶל וְהַהֲבָנָה, וְהִיא לְמַעְלָה מֵהַבִּינָה שֶׁהוּא הֲבָנַת הַשֵּׂכֶל וְהַשָּׂגָתוֹ, וְהַחָכְמָה – הִיא לְמַעְלָה מֵהַהֲבָנָה וְהַהַשָּׂגָה, וְהִיא מָקוֹר לָהֶן. וְזֶהוּ לְשׁוֹן חָכְמָה – ״כֹּ״חַ מָ״ה״, שֶׁהוּא מַה שֶּׁאֵינוֹ מוּשָּׂג וּמוּבָן, וְאֵינוֹ נִתְפָּס בְּהַשָּׂגָה עֲדַיִין, וְלָכֵן מִתְלַבֵּשׁ בָּהּ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא דְּלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל.
Kehot Publication Society (CC-BY-NC)
33להבין מ״ש בהגדה מצה זו
The discourse explains that the festivals reveal the mochin of Imma, whose expression is joy (“the mother of the children rejoices”), while Shabbos reveals the higher mochin of Abba, where there is no such revealed joy.
Kehot’s noteלקו״ת צו יא, ד.
34מדור הצדיקים הגדולים
Tanya explains that Atzilus cannot be grasped by created minds, and so it is “the abode of the great tzaddikim, whose service is far above” the love and awe that come from understanding, being an actual chariot for G-d.
Tanya, Likkutei Amarim 39:15תניא, חלק ראשון; ליקוטי אמרים ל״ט:ט״ו
וְהִנֵּה, ״שְׂכַר מִצְוָה – מִצְוָה״, פֵּירוּשׁ, שֶׁמִּשְּׂכָרָהּ נֵדַע מַהוּתָהּ וּמַדְרֵגָתָהּ, וְאֵין לָנוּ עֵסֶק בַּנִּסְתָּרוֹת שֶׁהֵם צַדִּיקִים הַגְּדוֹלִים, שֶׁהֵם בִּבְחִינַת מֶרְכָּבָה, רַק הַנִּגְלוֹת לָנוּ, שֶׁאַחֲרֵיהֶם כָּל אָדָם יִמְשׁוֹךְ, לֵידַע נֶאֱמָנָה מַהוּת וּמַדְרֵגַת עֲבוֹדַת ה׳ בִּדְחִילוּ וּרְחִימוּ בְּהִתְגַּלּוּת לִבּוֹ, הַנִּמְשָׁכוֹת מִן הַבִּינָה וָדַעַת בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא – מְקוֹמָהּ בְּי׳ סְפִירוֹת דִּבְרִיאָה, וַעֲבוֹדָה בִּדְחִילוּ וּרְחִימוּ הַטִּבְעִיִּים שֶׁבְּמוֹחוֹ – בְּי׳ סְפִירוֹת דִּיצִירָה.
Kehot Publication Society (CC-BY-NC)
35האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the Chariot,” proved from “And G-d went up from upon Avraham.” The Kehot note also lists Bereshis Rabbah 82:6 and Zohar III, 257b.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 257bזח״ג רנז, ב
Kehot’s noteב״ר פמ״ז, ו. פפ״ב, ו. זח״ג רנז, ב.
36כו׳ — במציאת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 6
37לית מחשבה תפיסא
Elijah’s prayer (Pasach Eliyahu): “No thought can grasp You at all.” This is why the revelation of Chochmah in Binah cannot be real comprehension.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
38הרמב״ם — בענין התוארים
The note first says that the text itself cites the Rambam’s source below, at the words “without end,” and then lists these pages among the places where the Rambam’s teaching on the attributes, and all of this matter, is discussed.
Kehot’s noteנסמן לקמן בפנים שו״ה אין קץ. וראה בכ״ז ס׳ מאמרי אדה״ז — ענינים ע׳ סד וע׳ ע. סה״מ תקס״ה ח״א ע׳ ח ואילך. סה״מ הקצרים ע׳ תקטז ואילך. דרמ״צ נה, סע״א. סה״מ באתי לגני ע׳ סו.
Paragraph 8
39לא ייעף ולא ייגע
“The everlasting G-d… does not grow faint and does not grow weary; His understanding is unsearchable.” The maamar reads “able” as the negation of faintness and weariness.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כח.
40ומ״מ גם בבחי׳ ידיעה זו
The note points there on the point that even knowledge by way of negation can grow without end.
Kehot’s noteראה סה״מ תער״ב ח״ג ע׳ א׳שצה.
41אלא השגת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
42לית מחשבה תפיסא בי׳ כלל
“No thought can grasp You at all.” Hence the Infinite Light in its essence cannot be comprehended, and what Binah receives of it is like knowledge by negation.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
43בביאור ע״פ שחורה אני
The discourse on “I am black” explains the Sages’ teaching that the Torah was given as black fire upon white fire, and applies it also to “with the yud the World to Come was created.” It describes the World to Come, the higher Gan Eden, as the souls’ delight in grasping G-dliness, a delight without end or limit.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
44שחורה אני
“I am black but comely.” The text refers to its explanation on this verse, which speaks of the Torah’s “black fire.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וע׳ בפי׳ הרמ״ז . . ועיין בזהר הרקיע
According to the note, the passages of the Ramaz and of Zohar HaRakia cited here are copied out there.
Kehot’s noteנעתקו באוה״ת ויקרא-ג ע׳ תשלג.
46וכמ״ש במ״א
The note suggests that “as is explained elsewhere” apparently refers to this place in Or HaTorah.
Kehot’s noteכנראה הכוונה לאוה״ת ויקרא-ג ע׳ תשלג.
47אינו — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
48“He made darkness His hiding place.” The maamar applies the verse to Keser, which clothes and conceals the Infinite Light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
49ונחנו מה
“And what are we.” The bittul born of a revelation above comprehension.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50היא — ג״כ
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 10
51שעטנז לא יעלה עליך
“A garment of mixed kinds, shaatnez, shall not come upon you.” The maamar gives it as an example of a prohibition kept by refraining, not by doing.
Leviticus 19:19ויקרא י״ט:י״ט
אֶת־חֻקֹּתַי תִּשְׁמֹרוּ בְּהֶמְתְּךָ לֹא־תַרְבִּיעַ כִּלְאַיִם שָׂדְךָ לֹא־תִזְרַע כִּלְאָיִם וּבֶגֶד כִּלְאַיִם שַׁעַטְנֵז לֹא יַעֲלֶה עָלֶיךָ:
Ye shall keep My statutes. Thou shalt not let thy cattle gender with a diverse kind; thou shalt not sow thy field with two kinds of seed; neither shall there come upon thee a garment of two kinds of stuff mingled together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, יט.
52כלא חשיב
The Zohar: “All before Him is considered as nothing.” This is the bittul of Chochmah in the soul that the forbidden things obstruct.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
Paragraph 11
53מצה זו שאנו אוכלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
Paragraph 12
54והשגה — ע״ד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
55ב״ה — בחי׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 13
56בארץ לא זרועה
“I remember for you the kindness of your youth… your following Me in the wilderness, in a land not sown.” The maamar reads “not sown” as “the ‘not’ is sown,” the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
57ברישא חשוכא והדר נהורא
The Talmud’s rule, “First darkness and afterward light,” cited in the Kehot note. The maamar applies it to the prohibitions, the “darkness” of negation, which come before the light of the positive commandments.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב. [כ].
58דלית מחשבה תפיסא בי׳
“No thought can grasp You at all.” Since the light of Keser cannot be grasped, it can be revealed only by negation.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
59עשה דוחה ל״ת
The Talmud derives the rule that a positive commandment overrides a prohibition (as with circumcision on a place of tzaraas). The Alter Rebbe suggests the rule reflects the advantage of the positive commandments, which grasp essence.
Shabbat 132b:9שבת קל״ב ב:ט׳
לִישָּׁנָא אַחֲרִינָא. מִילָה דּוֹחָה אֶת הַצָּרַעַת, מַאי טַעְמָא? דְּאָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה. וּמַאי ״אוֹ אֵינוֹ״ דְּקָאָמַר — הֲדַר קָאָמַר: אֵימַר דְּאָמְרִינַן דְּאָתֵי עֲשֵׂה וְדָחֵי אֶת לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, הַאי עֲשֵׂה וְלֹא תַעֲשֶׂה הוּא. וּמָה אֲנִי מְקַיֵּים ״יִמּוֹל בְּשַׂר עׇרְלָתוֹ״ — בִּזְמַן שֶׁאֵין בָּהּ בַּהֶרֶת, תַּלְמוּד לוֹמַר: ״בָּשָׂר״ — וְאַף עַל פִּי שֶׁיֵּשׁ שָׁם בַּהֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלב, ב. וש״נ.
60חכם עדיף מנביא
“A sage is superior to a prophet.” The maamar explains that the sage knows the existence of higher levels than prophecy reaches, as the prohibitions reveal a higher light than the positive commandments.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א.
61וכמ״ש — ע״פ שחורה אני
In the explanation of “I am black but comely,” the passage applies “and you shall fear your G-d” to the Oral Torah, Malchus: the seven rabbinic mitzvos and the other fences and safeguards of the words of the Scribes, which are “more stringent than the words of the Torah” and “dearer than the wine of Torah,” because they are rooted in the “scribe” (sofer), above the Written Torah, the “book” (sefer).
Kehot’s noteלקו״ת שה״ש יא, ב.
62שחורה אני
“I am black but comely.” The text refers to its discourse on this verse for the worth of the rabbinic fences.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ז׳ מצות דרבנן . . בקום ועשה
The note points there on the seven rabbinic mitzvos, which are active deeds yet aim at distancing evil.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
64כנודע מענין נטילת ידים
The note points to the Siddur’s section on washing the hands for what “is known” of this mitzvah: that its intent is to remove evil.
Kehot’s noteראה סידור שער נט״י. תורת שמואל — מצה זו תר״מ סעי׳ מג ואילך.
65בינה יתירה
“The Holy One, blessed be He, gave extra understanding (Binah) to woman more than to man.” The maamar applies the phrase to the Oral Torah.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה מה, ב.
66שמדור שלהם הוא בעולם האצי׳
Tanya places the great tzaddikim, who were an actual chariot for G-d, in Atzilus, above the upper Gan Eden in Beriah.
Tanya, Likkutei Amarim 39:1תניא, חלק ראשון; ליקוטי אמרים ל״ט:א׳
וּמִפְּנֵי זֶה גַם כֵּן, נִקְרָאִים הַמַּלְאָכִים בְּשֵׁם חַיּוֹת וּבְהֵמוֹת, כְּדִכְתִיב: ״וּפְנֵי אַרְיֵה אֶל הַיָּמִין וְגוֹ׳ וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל וְגוֹ׳״, לְפִי שֶׁאֵינָם בַּעֲלֵי בְחִירָה, וְיִרְאָתָם וְאַהֲבָתָם הִיא טִבְעִית לָהֶם, כְּמוֹ שֶׁכָּתוּב בְּ״רַעְיָא מְהֵימְנָא״ פָּרָשַׁת פִּנְחָס. וְלָכֵן מַעֲלַת הַצַּדִּיקִים גְּדוֹלָה מֵהֶם, כִּי, מְדוֹר נִשְׁמוֹת הַצַּדִּיקִים – הוּא בְּעוֹלַם הַבְּרִיאָה, וּמְדוֹר הַמַּלְאָכִים – בְּעוֹלַם הַיְצִירָה.
Kehot Publication Society (CC-BY-NC)
67“Set me as a seal upon your heart.” The text refers to its discourse on this verse for the higher revelation of the Time to Come.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68“And you came to the ornament of ornaments.” The maamar will explain this verse in section 4, where adi becomes a key to the Mishkan of the Testimony.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“He made darkness His hiding place.” Keser is called so because its essence is not grasped.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70לאה ילדה ששה בנים
Leah says at Zevulun’s birth, “for I have borne him six sons.” The maamar links her six sons with the six attributes of Z’eir Anpin.
Genesis 30:20בראשית ל׳:כ׳
וַתֹּאמֶר לֵאָה זְבָדַנִי אֱלֹקִים אֹתִי זֵבֶד טוֹב הַפַּעַם יִזְבְּלֵנִי אִישִׁי כִּי־יָלַדְתִּי לוֹ שִׁשָּׁה בָנִים וַתִּקְרָא אֶת־שְׁמוֹ זְבֻלוּן:
And Leah said: ‘G-d hath endowed me with a good dowry; now will my husband dwell with me, because I have borne him six sons.’ And she called his name Zebulun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
71מי ברא אלה
“Lift up your eyes on high and see: who created these?” The maamar reads mi (“who”) as Binah and eileh (“these”) as the emotive attributes it gives birth to.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ששם עלו שבטים שבטי יה עדות לישראל
“For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.” The maamar now uses the verse for a second meaning of “testimony.”
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
73רבבה כצמח השדה נתתיך
“I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments.” The maamar reads the verse as the growth of the Congregation of Israel, through bittul, to the crowns of Keser.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
74כמ״ש בע״ח בענין יחוד זו״ן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ תיקון דנוק׳ (פ״ב-ג) ובש׳ מיעוט הירח — ובש׳ מ״ן ומ״ד. [כ].
75ע״פ אז תשמח בתולה במחול
The note identifies the discourse on “Then the maiden shall rejoice in the dance,” to which the text refers, as printed there.
Kehot’s noteסה״מ תקס״ה ח״א ע׳ ריד. אוה״ת נ״ך-ב ע׳ תתפד ואילך.
76אז תשמח בתולה במחול
“Then the maiden shall rejoice in the dance, and young men and old together.” The text refers to its discourse on this verse, which explains the ascent from one rung of face-to-face to a higher one.
Jeremiah 31:13ירמיהו ל״א:י״ג
אָז תִּשְׂמַח בְּתוּלָה בְּמָחוֹל וּבַחֻרִים וּזְקֵנִים יַחְדָּו וְהָפַכְתִּי אֶבְלָם לְשָׂשׂוֹן וְנִחַמְתִּים וְשִׂמַּחְתִּים מִיגוֹנָם:
Then shall the virgin rejoice in the dance, And the young men and the old together; For I will turn their mourning into joy, And will comfort them, and make them rejoice from their sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77את עדים מהר חורב
“And the children of Israel stripped themselves of their ornaments from Mount Horeb.” This is the first meaning of adi: ornament.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78עד פה תבא
G-d to the sea: “Until here shall you come, and no further.” This is the third meaning of ad: a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
79הכתר שהוא בחי׳ עטרה
Iggeres HaKodesh 17 explains “with their crowns on their heads”: the crown is an encompassing light, called Keser, the intermediary that joins the Emanator with the emanated, and in the Time to Come it will shine in this world to the righteous who rise at the Resurrection.
Kehot’s noteראה אגה״ק סי׳ יז (קכה, ב). לקמן שלח מז, ג.
80צדיקים יושבים ועטרותיהם
“In the World to Come… the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar reads the crown as Keser.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
81סנד״ל קושר כתרים לקונו
The Talmud describes the angel Sandalphon, who stands behind the Chariot and “ties crowns for his Maker.” The Kehot note lists Zohar passages and Tosafos there, which tie the crowns to Israel’s prayers.
Zohar I, 167bזח״א קסז, ב
Zohar II, 58aזח״ב נח, א
Zohar III, 252bזח״ג רנב, ב
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״א קסז, ב. זח״ב נח, א. זח״ג רנב, ב. ועייג״כ תוד״ה וקושר חגיגה יג, ב. ע״ל ד״ה ראו פ״ה (ב, סו[ף עמוד] ב). [כ].
82תרי״ג . . וז׳ דרבנן
The note refers to the sources it lists there for the 613 mitzvos of the Torah together with the 7 rabbinic mitzvos.
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלח.
83תר״ך עמודי אור
The passage explains that the 248 positive commandments are the 248 “limbs,” the vessels of Z’eir Anpin, that receive the light drawn from Keser, the “620 pillars of light,” which are the 613 mitzvos of the Torah and the seven rabbinic mitzvos; without the vessels the light would depart.
Kehot’s noteפרדס ש״ח פ״ג. על״ק בחקותי (מז, ב) וש״נ. [כ].
84נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א מ״ז.
85ונעוץ תחלתן בסופן
“Their end is wedged in their beginning and their beginning in their end.” The maamar uses it to explain why mitzvos done with lowly physical things reach the highest level, Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 21
86צדיקים יושבים ועטרותיהם בראשיהם
“The righteous sit with their crowns on their heads.” The maamar places the crowns in the Time to Come, after the Resurrection.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
87נהר היוצא מעדן
“And a river went out of Eden.” The maamar identifies it with Chochmah and Binah, the source of the revelation in Gan Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88אך לעתיד בתחה״מ
Iggeres HaKodesh 17 contrasts the revelation in Gan Eden, from memalei kol almin through great contractions, as comprehension of Chochmah, with the revelation at the Resurrection, from sovev kol almin, without limit; all the souls now in the higher Gan Eden will be clothed in their bodies to enjoy it.
Kehot’s noteראה אגה״ק סי׳ יז.
89ועצמותיך יחליץ
“And He will strengthen your bones.” The maamar reads it as the revelation reaching the body at the Resurrection.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
Paragraph 22
90ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Haggadah reads it as “I, and not an angel”; the maamar sees in this a revelation from Keser.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
91אני ולא מלאך
The Kehot note says the words “I, and not an angel” are quoted and explained in the Zohar here.
Zohar, Vayera 27:410–413ספר הזהר, וירא כ״ז:ת״י-תי״ג
92אני ולא מלאך וכו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
93ממוצע בין עצמות אא״ס לנאצלים
The Arizal teaches that between the Creator and the created there is an intermediate level, a tiny spark drawn from the last level of the Creator. The text cites “Sha’ar 41, chapter 3” after the Shklov printing; the Kehot note corrects it to Sha’ar 42 (Drushei ABYA), chapter 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
94בע״ח שמ״א פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שמ״ב (דרושי אבי״ע) פ״א וכצ״ל ולא פ״ג. [כ].
95ובספר פלח הרמון
The note points there for a further discussion of the passage in Pelach HaRimon cited here.
Kehot’s noteראה גם באוה״ת שבת שובה ע׳ א׳תתקכא.
96למה נק׳ אור אין סוף
The first of many places the note lists on why it is called Or Ein Sof, “light without end”; the Tzemach Tzedek’s glosses on it are printed in the same volume.
Kehot’s noteראה סה״מ תקס״ז ע׳ כב. הגהות כ״ק אדמו״ר הצ״צ שם ע׳ תכג. עם תיקונים באוה״ת ענינים ע׳ קסא ואילך. סה״מ תקס״ח ע׳ שיט. ד״ה וידבר גו׳ זאת חוקת — תרס״ו. סה״מ תער״ב ח״א ע׳ צד ואילך. סה״מ תער״ב-תרע״ו ע׳ יב. סה״מ עדר״ת ע׳ קמט. סה״מ תרצ״ו ע׳ 27. ד״ה מצה זו תש״ז ע׳ 237. ד״ה ואלה שמות תש״כ.
97דומי׳ תהלה
“To You, silence is praise.” The Rama uses it to say that G-d’s essence cannot be described, so “Ein Sof” refers only to His light.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ב.
98קודם שנברא העולם היה הוא ושמו בלבד
“Before the world was created, there was the Holy One, blessed be He, and His great Name alone.” The maamar reads it as the light still contained in its source: “His Name” within Him.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
99ונמשך — על . . לקרותו
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
100בפי׳ שובה ישראל
There “Return, O Israel, unto (ad)” means to return the level of ad, the revealed glory of G-d’s kingship, to its source, the Infinite Light itself; and the main thing is that it be ad, lasting forever, not only at certain times, so that the awe of G-d is always on one’s face.
Kehot’s noteלקו״ת ש״ש סז, ג.
101שובה ישראל עד
“Return, O Israel, unto Havayah your G-d.” The text refers to its explanation of the word ad in this verse.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102עד פה
“Until here shall you come, and no further.” Ad as a limit, which fits Keser, beyond all comprehension.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יהי אור
“And G-d said, Let there be light.” Chochmah, the beginning of revelation, is called by this first utterance.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג. וראה הנסמן במאמרי אדה״ז — פרשיות לע׳ תשסו.
104ישת חשך סתרו
“He made darkness His hiding place.” This is Keser, beyond all comprehension.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105והי׳ אור הלבנה
“And the light of the moon shall be like the light of the sun.” The moon stands for Malchus, which will be raised in the Time to Come.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
106וכמ״ש . . ע״פ רני ושמחי
The discourse on “Sing and rejoice, O daughter of Zion” asks why the Congregation of Israel is called “daughter,” and ends, as the maamar says, that in the Time to Come, “Sing and rejoice, O daughter,” the level of “daughter” will rise with surpassing loftiness, to be “a woman of valor, the crown of her husband.”
Kehot’s noteתו״א לו, ד.
107רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold I come and will dwell in your midst.” The text refers to its discourse on this verse about the elevation of the “daughter,” Malchus.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ששם עלו שבטים שבטי יה עדות לישראל
“For there the tribes went up, the tribes of Yah, a testimony to Israel.” The maamar reads it as the tribes rising to their root in Keser.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109י״ב גבולי אלכסון
The passage explains that the twelve tribes are extensions drawn from the Patriarchs, Chesed, Gevurah and Tiferes, and correspond to the twelve diagonal boundaries: the lines that join one of a body’s six directions to another, as the attributes blend with one another; so too the twelve stones of the breastplate.
Kehot’s noteע׳ ראה (כז, ג) וש״נ. [כ].
110נק׳ החכ׳ ראשית
“The beginning of wisdom is the fear of G-d.” The Kehot note gives this verse for Chochmah being called “beginning.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיא, י. הנסמן במאמרי אדה״ז — פרשיות לע׳ תרסח.
Paragraph 23
111ששם עלו שבטים
“For there the tribes went up… to give thanks to the Name of G-d.” The maamar reads “to give thanks” as acknowledgment before Keser.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112במ״א . . ע״פ יהודה אתה
The discourse on “Yehudah, you, your brothers shall acknowledge you” explains that Yehudah is named for hoda’ah, acknowledgment, as in “We acknowledge (modim) You,” and that hoda’ah is bittul and inclusion in the Infinite Light that encompasses all worlds, expressed in the bowings of the Amidah.
Kehot’s noteתו״א מה, א.
113יהודה אתה
“Yehudah, you, your brothers shall acknowledge you.” The name Yehudah comes from hoda’ah, acknowledgment; the text refers to its discourse on this verse.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114מאן דלא כרע במודים
The Zohar warns about one who does not bow at Modim; the Kehot note also lists Zohar III, 164a. The maamar ties it to the Resurrection, which comes through Keser.
Zohar II, 100aזח״ב ק, א
Zohar III, 164aזח״ג קסד, א
Kehot’s noteזח״ב ק, א. זח״ג קסד, א. על״ק במדבר (עה, ד) וש״נ. [כ]. ובפ׳ בלק עא, א. וראה אוה״ת חנוכה כרך ה ע׳ תתקלז, א ואילך. ובמאמרי אדה״ז — הקצרים ע׳ שנג.
115הכתר — זו הודאה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 24
116בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הק״ש עד פ״כ. [כ].
117תיקון גלגלתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהוא שם (פכ״ג). [כ].
118אין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” In the bittul of the first verse there is truly nothing besides Him, and so no one who loves.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
119עד פה תבא
“Until here shall you come.” One of the meanings of ad that the first verse of the Shema carries.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ומבשרי אחזה אלוה
“From my flesh I see G-d.” The maamar applies it to memalei kol almin, the light that can be perceived within the worlds.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ויאמינו
“And they believed in Havayah and in Moshe His servant.” Faith, above comprehension, belongs to sovev kol almin.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
122שמ״מ — ע״פ וידעת היום
Knowledge and feeling belong to memalei kol almin, called “the revealed world,” while of sovev kol almin it says “I, G-d, have not changed”; faith must be nurtured until it is fixed in the heart as knowledge and feeling, as it will be when “the earth shall be full of knowledge,” and this is drawn down through Torah and mitzvos.
Kehot’s noteראה לקו״ת ואתחנן ד, ב.
123וידעת היום
“And you shall know this day and take it to your heart.” The text refers to its discourse on this verse for drawing sovev into Daas.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124אתם עדי
“You are My witnesses, says G-d.” Israel testify to what is hidden, sovev, by drawing it into Daas.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, י.
125ויקם עדות ביעקב
“And He established a testimony in Yaakov.” The Arizal comments that this testimony is “not the actual substance of Yesod, but only a testimony,” an illumination.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
126צאינה וראינה בעטרה
“Go forth and gaze… upon King Shlomo, upon the crown with which his mother crowned him.” The text refers to its discourse on this verse for the crown revealed only in the Time to Come.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ואת רוח הטומאה אעביר מן הארץ
“And I will remove the spirit of impurity from the land.” Only then will the essence of Keser be revealed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128השמים החדשים והארץ החדשה אשר אני עושה
“For as the new heavens and the new earth that I make shall stand before Me.” The renewal of the Time to Come, when the essence itself will be revealed.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129עד הוי׳ בכם
“Havayah is witness among you.” The Zohar’s sign for the large ayin and daled of the Shema.
I Samuel 12:5שמואל א י״ב:ה׳
וַיֹּאמֶר אֲלֵיהֶם עֵד ה׳ בָּכֶם וְעֵד מְשִׁיחוֹ הַיּוֹם הַזֶּה כִּי לֹא מְצָאתֶם בְּיָדִי מְאוּמָה וַיֹּאמֶר עֵד:
And he said unto them: ‘The L-RD is witness against you, and His anointed is witness this day, that ye have not found aught in my hand.’ And they said: ‘He is witness.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
130הדם הוא הנפש
“For the blood is the soul.” The maamar takes the blood as the life of the body, from Binah.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
131מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for from the water I drew him.” The maamar links this with the water that makes the tree grow.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
132בד״ה מחר חודש
The note identifies the discourse beginning “Tomorrow is the New Moon,” which the text cites on pekidah, as printed there.
Kehot’s noteאוה״ת בראשית כא, א.
133מחר חודש ונפקדת
Yonasan to David: “Tomorrow is the New Moon, and you will be remembered.” The text refers to its discourse on this verse about pekidah.
I Samuel 20:18שמואל א כ׳:י״ח
וַיֹּאמֶר־לוֹ יְהוֹנָתָן מָחָר חֹדֶשׁ וְנִפְקַדְתָּ כִּי יִפָּקֵד מוֹשָׁבֶךָ:
And Jonathan said unto him: ‘To-morrow is the new moon; and thou wilt be missed, thy seat will be empty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134פקד את שרה
“And G-d remembered Sarah as He had said.” Pekidah from a very high place, rooted in Keser.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, א.
135פקד פקדתי
“I have surely remembered you.” The words given to Moshe as the sign of the redemption.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טז.
136בני במזלא תלי׳
“Children, life and sustenance do not depend on merit but on mazal.” The maamar ties “children,” the fruit of union, to a root in Keser.
Moed Katan 28a:13מועד קטן כ״ח א:י״ג
אָמַר רָבָא: חַיֵּי, בְּנֵי וּמְזוֹנֵי, לָא בִּזְכוּתָא תַּלְיָא מִילְּתָא, אֶלָּא בְּמַזָּלָא תַּלְיָא מִילְּתָא. דְּהָא רַבָּה וְרַב חִסְדָּא תַּרְוַיְיהוּ רַבָּנַן צַדִּיקֵי הֲווֹ, מָר מְצַלֵּי וְאָתֵי מִיטְרָא וּמָר מְצַלֵּי וְאָתֵי מִיטְרָא,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק כח, א.
137שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The union of Z’eir Anpin and Nukva through the arms, Chesed and Gevurah.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
138ע״פ אני ישנה
The note identifies the discourse on “I sleep” that the text cites as printed there.
Kehot’s noteסה״מ תקס״ח ע׳ כא ואילך. ראה לקו״ת שה״ש לג, ג.
139קול דודי דופק
“I sleep, but my heart is awake; the voice of my beloved knocks.” The word dofek links the verse to the heartbeat.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140חכ׳ מוחא בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
141חכמה מוחא בינה ליבא
In the introduction to the Tikkunei Zohar (Pasach Eliyahu): Chochmah is the brain and Binah is the heart. The maamar sees their union in the heartbeat.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
142וכמ״ש בטעמי מצות פ׳ וירא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת שה״ש-ב ע׳ תפו.
143הדפק — בד״ה קא מפלגי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת תזריע כב, ב ואילך.
144הגדול — בך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
145הרי יחוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
146כמש״ל באריכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל בפ״ב ו, ב. [כ].
147ואת רוח הטומאה אעביר
The words here quote Zechariah 13:2; the passage is shown below.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
148השמים החדשים
The words here quote Isaiah 66:22; the passage is shown below.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
149בפ׳ בראשית ע״פ זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א א, ג ואילך.
150והנה קפ״ד קס״א גימט׳ משה . . שהוא פנימית בינה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת דברים ע׳ ח מציין ע״ז ”והוא מבואר ג״כ במאו״א אות מ״ם סנ״ה ושם פי׳ שזהו ענין יסודות דחו״ב”. ע״ש.
151אהי׳ בריבוע גימטריא דם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמאו״א אות ד סט״ז ובי״נ. [כ].
152כמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הארת המוחין (פ״ז). [כ].
153אדם א׳ דם
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteשל״ה בהקדמת בית ישראל בית דוד (כא, א).
154ועמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ח׳ דברים [?] (ו׳ סע״ב) שכ׳ והוא מ״ש לאה ורחל (פ״ז-ח). [כ].
155מהסתלקות אור אבא
Kehot’s note points to where this is explained further: Derech Mitzvosecha.
Kehot’s noteראה בארוכה בדרמ״צ מצות טומאת מצורע.
156נה״י החדשים
The note points there on the “new” Netzach, Hod and Yesod.
Kehot’s noteראה ליקוט פירושים לאגה״ק סי׳ א ע׳ כה.
157ע״פ א-ל עליון . . ומביא גואל
The passage explains that “who bestows kindnesses” is the Netzach, Hod and Yesod of Z’eir Anpin, renewed each time, for the new Netzach, Hod and Yesod come from Keser; and “brings a redeemer to their children’s children” is Netzach and Hod.
Kehot’s noteנוסח תפלת שמו״ע. ראה לקמן מסעי צ, ג. צה, ב. ביאוה״ז להצ״צ-א ע׳ סו בשם הפע״ח.
Paragraph 31
158ונשאו המשכן
“And they shall carry the curtains of the Mishkan.” The Kehot note says the text’s quotation should read so; the Levites were the bearers of the Mishkan.
Numbers 4:25במדבר ד׳:כ״ה
וְנָשְׂאוּ אֶת־יְרִיעֹת הַמִּשְׁכָּן וְאֶת־אֹהֶל מוֹעֵד מִכְסֵהוּ וּמִכְסֵה הַתַּחַשׁ אֲשֶׁר־עָלָיו מִלְמָעְלָה וְאֶת־מָסַךְ פֶּתַח אֹהֶל מוֹעֵד:
they shall bear the curtains of the tabernacle, and the tent of meeting, its covering, and the covering of sealskin that is above upon it, and the screen for the door of the tent of meeting;
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159כמ״ש ונשאו המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבמדבר (ד, כה) אי׳ ונשאו את יריעות המשכן וכצ״ל. [כ].
160והחיות נושאות הכסא
Explaining why the angels are called “mighty in strength,” the passage compares them to “the chayos carry the Throne”: they lift and exalt the “likeness of a man” on the Throne up to the Infinite Light itself, a strength rooted in the World of Tohu.
Kehot’s noteנסמן לקמן במדבר (יד ריש ב) וש״נ וע״ע בשה״ש (ט סע״ג) ושם (כח, ג). [כ].
Paragraph 32
161ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Levites’ service is song that lifts the Mishkan.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
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162כי גאה גאה
“I will sing to G-d, for He is highly exalted.” The text refers to its discourse on this verse about the Levites’ song.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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163ויביאו את המשכן
“And they brought the Mishkan to Moshe.” The text refers to the Zohar on this verse.
Exodus 39:33שמות ל״ט:ל״ג
וַיָּבִיאוּ אֶת־הַמִּשְׁכָּן אֶל־מֹשֶׁה אֶת־הָאֹהֶל וְאֶת־כׇּל־כֵּלָיו קְרָסָיו קְרָשָׁיו בְּרִיחָו וְעַמֻּדָיו וַאֲדָנָיו:
And they brought the tabernacle unto Moses, the Tent, and all its furniture, its clasps, its boards, its bars, and its pillars, and its sockets;
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164זמיר עריצים
“The song (zemir) of the tyrants shall be brought low.” Chassidus reads zemir as “cutting”: the song of praise cuts down the animal soul’s concealment.
Isaiah 25:5ישעיהו כ״ה:ה׳
כְּחֹרֶב בְּצָיוֹן שְׁאוֹן זָרִים תַּכְנִיעַ חֹרֶב בְּצֵל עָב זְמִיר עָרִיצִים יַעֲנֶה:
As the heat in a dry place, Thou didst subdue the noise of strangers; As the heat by the shadow of a cloud, the song of the terrible ones was brought low.
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Zohar III, 281aזח״ג רפא, א
Kehot’s noteע״פ ישעי׳ כה, ה. ראה זח״ג רפא, א. וראה באוה״ת דברים-ו ע׳ ב׳רמט.
165ומס״נ באחד
The passage says every Jew has a hidden love for G-d that must be brought out with toil of soul and body, and that prayer was instituted for this: to give over one’s soul at “One,” chiefly by surrendering one’s will to His will, in turning from evil and doing good.
Numbers 13:4במדבר י״ג:ד׳
וְאֵלֶּה שְׁמוֹתָם לְמַטֵּה רְאוּבֵן שַׁמּוּעַ בֶּן־זַכּוּר:
And these were their names: of the tribe of Reuben, Shammua the son of Zaccur.
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Kehot’s noteראה פע״ח שער ק״ש פי״ב. ב״ח לטוא״ח ר״ס סא. ראה לקמן במדבר יג, ד.
166רוממות א-ל בגרונם
“The exaltations of G-d are in their throat.” The praises of Pesukei deZimrah.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
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Kehot’s noteתהלים קמט, ו.
167The text cites the Zohar on Pekudei, page 221b, on the service of the Levites.
Zohar, Pekudei 4:21–31ספר הזהר, פקודי ד׳:כ״א-ל״א
We read further: THROUGH THE SERVICE OF THE LEVITES. The inner significance of this is supplied by the passage: “But the Levite shall serve Hu (lit. He)” (Num. 18, 23), which is an emblem of the Holy Name. Therein is enclosed the mystery of the Divine Name, which is characterized by “He” (hu), and not “Thou” (atthah). The Tabernacle is thus fitly identified with the “service of the Levites”. Or we may also say that the Tabernacle is the “service of the Levites”, inasmuch as they carried it on their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 33
168בזהר פנחס דרל״ו
The note points to the Siddur for a further discussion of this Zohar passage on the letters of Shema and Echad.
Kehot’s noteראה גם בסידור עז, ג ואילך.
169אתוון דאשתארו ש׳ מ׳ משמע א׳ ח׳ מאחד וסימן
Rabbi Shimon on the Shema: after the large ayin and daled (ed), the letters that remain are shin-mem and alef-ches, “and the sign is esmach,” as it is written, “I will rejoice in G-d”; whoever makes this unification every day has joy prepared for him from above.
Zohar, Pinchas 73:453–75:462ספר הזהר, פנחס ע״ג:תנ״ג-ע״ה:תס״ב
2The first 36 lines of the Hebrew text do not appear in our translation.Now Phineas stood before the stern judgement of Isaac to shield the world and to close the breach, and therefore Phineas here corresponds to Isaac,1The reference is to the fact that there is here in the text an extra yod in the name Pinhas, which makes it numerically equivalent to Yizhak (viz. 198). and here the Left was united with the Right. HE TURNED BACK MY ANGER, ETC. We have here mentioned the three chiefs of Gehinnom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
170אנכי אשמח בה׳
“May my words be pleasing to Him; I will rejoice in G-d.” The Zohar uses esmach as the sign of the letters shin-mem and alef-ches.
Psalms 104:34תהילים ק״ד:ל״ד
יֶעֱרַב עָלָיו שִׂיחִי אָנֹכִי אֶשְׂמַח בַּה׳
Let my musing be sweet unto Him; as for me, I will rejoice in the L-RD.
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Kehot’s noteתהלים קד, לד.
171ועמ״ש . . הזהר פ׳ קרח דקע״ו
The note identifies the discussion of the Zohar on Korach, to which the text refers, as printed there.
Kehot’s noteביאוה״ז צב, ד והגהות בביאוה״ז להצ״צ-ב ע׳ תתקעז ואילך.
172ויקומו לפני משה
“And they rose up before Moshe.” The text refers to its discussion of the Zohar on this verse in Parshas Korach.
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
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173ע״פ שוש אשיש
The discourse on “I will greatly rejoice in G-d” distinguishes simchah, joy revealed outwardly, as on Sukkos, “the time of our rejoicing,” from gilah, joy still hidden inside the heart and covered by trembling, as in “rejoice with trembling,” the mode of Rosh Hashanah.
Kehot’s noteראה לקו״ת נצבים מז, א. אוה״ת נצבים ע׳ א׳רמא.
174שוש אשיש
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” The text refers to its discourse on this verse for bringing joy into the Name Havayah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
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175וע״פ ויספו ענוים בה׳
The note points there for the discourse on “And the humble shall increase joy in G-d.”
Kehot’s noteראה אוה״ת ויחי שסז, א.
176ויספו ענוים בה׳ שמחה
“And the humble shall increase joy in G-d.” Humility, Moshe’s quality, adds joy in the Name Havayah.
Isaiah 29:19ישעיהו כ״ט:י״ט
וְיָסְפוּ עֲנָוִים בַּה׳ שִׂמְחָה וְאֶבְיוֹנֵי אָדָם בִּקְדוֹשׁ יִשְׂרָאֵל יָגִילוּ:
The humble also shall increase their joy in the L-RD, and the neediest among men shall exult in the Holy One of Israel.
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Paragraph 34
177ביד איתמר בן אהרן הכהן
“…the service of the Levites, by the hand of Isamar son of Aharon the Kohen.” The last words of the verse the maamar explains.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
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178אז נדברו יראי ה׳
“Then those who fear G-d spoke to one another, and G-d listened and heard.” Speech in words of Torah, in bittul.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, טז.
179ודברת בם
“And you shall speak of them.” The verse of the Shema about Torah study, which the maamar links with Isamar.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
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180ואשים דברי בפיך
“And I have put My words in your mouth.” Torah spoken in bittul is G-d’s word in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
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181אזכיר את שמי
“In every place where I cause My Name to be mentioned, I will come to you and bless you.” Speaking Torah draws G-d’s presence.
Exodus 20:21שמות כ׳:כ״א
מִזְבַּח אֲדָמָה תַּעֲשֶׂה־לִּי וְזָבַחְתָּ עָלָיו אֶת־עֹלֹתֶיךָ וְאֶת־שְׁלָמֶיךָ אֶת־צֹאנְךָ וְאֶת־בְּקָרֶךָ בְּכׇל־הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת־שְׁמִי אָבוֹא אֵלֶיךָ וּבֵרַכְתִּיךָ:
An altar of earth thou shalt make unto Me, and shalt sacrifice thereon thy burnt-offerings, and thy peace-offerings, thy sheep, and thine oxen; in every place where I cause My name to be mentioned I will come unto thee and bless thee.
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Kehot’s noteשמות כ, כא.
182תען לשוני אמרתך
“My tongue shall respond with Your word.” Torah study that echoes G-d’s word, like an answer.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
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Kehot’s noteתהלים קיט, קעב.
183להבין ביום השמע״צ . . גבי כי גבר עלינו
The passage explains “For His kindness has prevailed over us, and the truth of G-d is forever”: love, however close, is still the person’s truth, while the truth of G-d, where He is One and there is no one who loves, is grasped only in the Torah, His will.
Kehot’s noteלקו״ת סוכות פא, ג.
184כי גבר עלינו חסדו ואמת ה׳ לעולם
“For His kindness has prevailed over us, and the truth of G-d is forever.” The text refers to its discourse on this verse.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
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185כמ״ש ע״פ הקל קול יעקב
The note identifies the discourse on “The voice is the voice of Yaakov,” which the text cites for the strength drawn from above, as printed in the Siddur.
Kehot’s noteסידור יט, א ואילך.
186הקל קול יעקב
“The voice is the voice of Yaakov.” The voice of Torah, which gives strength from above.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
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187ויאכלו וישתו
“And they beheld G-d, and they ate and drank.” The text refers to the Torah Ohr discourse on this verse.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
188ואהבת את
“And you shall love Havayah your G-d.” The lower union, “the accounts of the Mishkan.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189הוי׳ אלקינו
“Havayah is our G-d.” Moshe includes himself in the first verse, the union counted at his word.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
190להנחיל אוהבי יש
“To cause those who love me to inherit substance (yesh).” Binah is yesh, and its response is love.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191אם הבנים
“He settles the barren woman in her home, a joyful mother of children.” In Kabbalah the “mother” is Binah, from which the emotive attributes, beginning with love, are born.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192דלית מחשבה תפיסא ביה
“No thought can grasp You at all.” The Infinite One revealed in Chochmah.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 37
193ע״ד שכ׳ הרמב״ם
The note points back to the full treatment earlier in this maamar, which applies the Rambam’s analogy to the prohibitions: they are negations of what hides G-dliness, refraining rather than doing, so they uncover the soul’s bittul and bring about the union of Abba and Imma.
Kehot’s noteראה לעיל ו, ד.
Paragraph 38
194בארץ לא זרועה
“In a land not sown.” Read as “the ‘not’ is sown”: the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195חכם עדיף מנביא
“A sage is superior to a prophet.” The Kehot note adds that the saying appears elsewhere too.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א. ועוד.
196כענין — אסתלק
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 39
197אלה פקודי המשכן
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” The summary returns to the verse’s opening words.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
198רבבה כצמח השדה נתתיך
“I have made you a myriad, like the growth of the field.” Growth through ayin, before “the ornament of ornaments.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199ועטרותיהם בראשיהם
“The righteous sit with their crowns on their heads.” The crown is Keser.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
200ישנה אדם לתלמידו
The words here quote Pesachim 3b:3; the passage is shown below.
Pesachim 3b:3פסחים ג׳ ב:ג׳
וּבְאוֹרָיְיתָא מִי לָא כְּתִיב ״טָמֵא״? אֶלָּא: כֹּל הֵיכָא דְּכִי הֲדָדֵי נִינְהוּ — מִשְׁתַּעֵי בְּלָשׁוֹן נְקִיָּה, כֹּל הֵיכָא דִּנְפִישִׁין מִילֵּי — מִשְׁתַּעֵי בְּלָשׁוֹן קְצָרָה. כִּדְאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לַהּ, אָמַר רַב הוּנָא אָמַר רַב מִשּׁוּם רַבִּי מֵאִיר: לְעוֹלָם יִשְׁנֶה אָדָם לְתַלְמִידוֹ דֶּרֶךְ קְצָרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ג, ב.
Paragraph 41
201עד פה תבוא
“Until here shall you come, and no further.” The third meaning of ad: a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202ששם עלו שבטים
“For there the tribes went up… a testimony to Israel, to give thanks to the Name of G-d.” The ascent to Keser and the acknowledgment it calls for.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
203ע״י — תיקון
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 43
204פקד פקדתי
“I have surely remembered you.” Pekidah from Keser.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205קול דודי דופק
“The voice of my beloved knocks.” The answer from above to the heart’s ratzo and shov.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
206ועבד הלוי הוא
“And the Levite, he shall serve.” The song of Pesukei deZimrah.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ודברת בם
“And you shall speak of them.” Torah study, the main goal.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Vayikra · Maamar 1
ויקרא אל משה וגו׳
“And He called to Moshe”
The small alef of Vayikra is a calling: a contracted light drawn from the cloud of “He made darkness His hiding place,” so high that no created angel could carry it, so G-d Himself called and spoke. In every person this happens through the mitzvos, which lift the soul (“I am the One who calls”), and through Torah study, which turns the hidden “darkness” into light (“I am the One who speaks”).
The maamar in brief
Why is the alef of Vayikra small, why is the caller unnamed, and how can the Zohar call him the Angel of the Covenant when the Midrash says G-d Himself called? Moshe could not enter the Tent because the cloud was the encompassing light of “He made darkness His hiding place,” beyond all grasp; the glory was first filled from its root in the higher Chochmah and then revealed in the Mishkan. The calling was an illumination that enabled Moshe to enter, as the angels “call,” that is, receive from, one another. This illumination is the small alef: Keser contracted. An agent must be related to its source, so with Avraham, whose prophecy came through Elokim, an angel could call, but Moshe’s came from Havayah itself and from the cloud, so G-d both called and spoke. The “angel” of the Zohar is Malchus as an emissary: melech with an alef. Today the same happens in each person: the mitzvos, G-d’s agents, lift the soul, prayer is the ladder, and Torah study draws the encompassing light inward, making the soul a Tent of Meeting.

Outline
	1The questions; the cloud and the “full” gloryThe small alef, the unnamed caller and the Zohar’s Angel of the Covenant. The cloud that kept Moshe out was the Infinite Light that encompasses all worlds, “He made darkness His hiding place,” beyond even the radiance of G-d’s Name; the glory was first filled from its source, the higher Chochmah, and then revealed in the Mishkan.¶1–5
	2Calling means drawing down: the angels and the small alefAs the Targum renders the angels’ “calling” as receiving, so that each says “Holy” three times, the calling of Moshe was an illumination that let him enter. It is the small alef, the light of Keser contracted, as against the large alef of Keser itself and of Adam before the sin.¶6–11
	3“I am the One who calls”: agency, Avraham and MosheIsrael can call the weekdays to holiness because their souls are rooted in it, for an agent must be like the sender. An angel, related to Elokim, could call Avraham, but Moshe’s calling came from Havayah itself and from the cloud, so G-d Himself, “first” and “last,” called and spoke; the Angel of the Covenant is Malchus as an emissary, melech with an alef.¶12–19
	4Torah study: from shade to lightTorah is eternal. Its words make a “shade,” a makif like the sukkah and the cloud, and understanding them “reveals deep things out of darkness,” drawing that light inward, as Shemini Atzeres brings inward the light of Sukkos.¶20–25
	5The Moshe in every personEvery person has an extension of Moshe: bittul and Daas, which make him a Tent of Meeting where G-d is known. The animal soul hides it, and it comes into revelation through an arousal from above drawn down by the mitzvos.¶26–29
	6The mitzvos call, the Torah speaksThe mitzvos are G-d’s agents and spell His Name; they rise on the ladder of prayer, not as created angels but as G-d Himself calling. Then Torah study, joined with charity and kindness, brings “I am the One who speaks” into the soul.¶30–36


Key concepts
	“He made darkness His hiding place”ישת חשך סתרו
	The level of G-d that is beyond all comprehension, called “darkness” because nothing in it can be grasped; the Raaya Mehemna identifies it with Keser Elyon, and the cloud over the Tent came from it.

	The small alefאל״ף זעירא
	The alef of Vayikra, written small: the light of Keser as it is contracted and drawn down so that Moshe could receive it, as against the large alef, Keser in its own essence.

	Calling (kri’ah)קריאה
	Not a mere summons but a drawing of light and influence to the one called, which raises him so that he can receive; the angels’ “calling” to one another is their receiving from one another.

	Agency (shelichus)שליחות
	“A person’s agent is like himself”: an agent through whom light is drawn must be related to its source, so a created angel could not be the agent of a calling from Havayah itself.

	Encompassing light (makif)מקיף
	Light that surrounds rather than enters, like the shade of the sukkah and the cloud; Torah study first brings it as a makif and, when understood, draws it inward.

	The extension of Mosheאתפשטותא דמשה
	The share of Moshe’s soul in every Jew: bittul and Daas, the power to know G-d and bind one’s thought to Him, which makes a person a Tent of Meeting.


Section 1 · ¶1–5
The questions; the cloud and the “full” glory
1ויקרא אל משה12 וגו׳. אל״ף דויקרא זעירא.3 ובד״ה כתיב אדם4 באל״ף רבתי.56 ולהבין זה. והנה7 ארז״ל [אמרו רבותינו זכרונם לברכה] במדרש ויקרא רבה פ״א ויקרא אל משה ולא כאברהם.
“And He called to Moshe,” etc. The alef of Vayikra is small, while in Divrei HaYamim “Adam” is written with a large alef. To understand this: our Sages, of blessed memory, said in the Midrash, Vayikra Rabbah, chapter 1: “‘And He called to Moshe’: and not as with Avraham.
The maamar opens with the first verse of Leviticus and a detail of the Torah scroll: the alef at the end of the word Vayikra is written small, while the first word of Divrei HaYamim (Chronicles), “Adam,” is written with an oversized alef. To understand this, the Alter Rebbe brings the Midrash that contrasts the way G-d called Moshe with the way Avraham was called.


באברהם כתיב ויקרא מלאך89 ה׳ אל אברהם המלאך קורא והדבור מדבר. ברם הכא אמר הקב״ה אני הוא הקורא ואני הוא המדבר.
Of Avraham it is written, ‘And an angel of G-d called to Avraham’: the angel calls, and the [Divine] speech speaks. But here, the Holy One, blessed be He, said: ‘I am the One who calls, and I am the One who speaks.’”
At the binding of Yitzchak, an angel called to Avraham, and only then did G-d’s own speech address him. With Moshe, the Midrash says, G-d Himself both called and spoke, with no intermediary.


וכן הוא בזוהר פ׳ בלק (דף רי״ש ע״ב) ויקרא אל משה קלא דמלכא ולא ע״י שליחא אחרא.10
So too it is in the Zohar, Parshas Balak (folio 200b): “‘And He called to Moshe’: the voice of the King, and not through another messenger.”
The Zohar says the same: the call to Moshe was the King’s own voice, not sent through any messenger.


וצ״ל לפ״ז [לפי זה] למה לא נאמר ויקרא11 ה׳ אל משה. ומדוע לא נזכר כלל בפסוק מי היה הקורא.12
According to this, we must understand why it does not say, “And G-d called to Moshe.” And why is it not mentioned at all in the verse who the caller was?
This raises a question. If G-d Himself called, why does the verse not say so, “And G-d called to Moshe,” instead of leaving the caller unnamed?


גם צ״ל דבזוהר פ׳ וירא (דק״ב סע״ב [סוף עמוד ב]) כ׳ [כתב] ויקרא אל משה ולא קאמר מאן הוה כו׳ אלא בכל הני מלאכא דברית הוה וכולא בקב״ה [בקודשא בריך הוא] אתמר.13
We must also understand [this]: in the Zohar, Parshas Vayera (end of folio 102b), it is written: “‘And He called to Moshe,’ and it does not say who it was, etc. Rather, in all of these it was the Angel of the Covenant, and all of it is said of the Holy One, blessed be He.”
A second difficulty: the Zohar in Parshas Vayera says that wherever the Torah says “and he called” or “and he said” without naming the speaker, as in this verse, it was the Angel of the Covenant, and yet it is all said of G-d. This seems to contradict the Midrash, which says that no angel called Moshe; the maamar will later explain who this “angel” is.


והענין כי הנה לעיל מיניה כתיב ולא יכול משה לבוא14 אל אוהל מועד כי שכן עליו הענן וכבוד ה׳ מלא את המשכן פי׳ שכן עליו
The explanation is this. Just before it, it is written, “And Moshe could not come into the Tent of Meeting, because the cloud rested upon it, and the glory of G-d filled the Mishkan.” The meaning of “there rested upon it
The answer begins with the last verse of the book of Exodus, just before Vayikra: Moshe could not enter the Tent of Meeting, because the cloud rested on it and G-d’s glory filled the Mishkan. The Alter Rebbe now explains what that cloud was.


הענן הוא המשכת והשראת אור א״ס ב״ה ממקום עליון ונורא מאד שנאמר בו ישת חשך סתרו15 שהוא בחי׳ אור א״ס ב״ה הסוכ״ע שלא שייך בו שום גילוי השגה
the cloud” is the drawing down and resting of the Infinite Light (Or Ein Sof), blessed be He, from an exceedingly high and awesome place, of which it is said, “He made darkness His hiding place.” This is the level of the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin), to which no revelation of comprehension whatsoever applies,
The cloud was G-d’s Infinite Light coming to rest from an exceedingly lofty level, the one described in Psalms as “He made darkness His hiding place.” This is the light that “encompasses all worlds” (sovev kol almin): it transcends the worlds, and no created mind can grasp it.


כי לית מחשבה תפיסא16 ביה כלל17 ואנת חכים ולא בחכמה ידיעא18 הוא היודע19 והוא המדע כו׳
for “no thought can grasp Him at all,” and “You are wise, but not with a known wisdom”; “He is the Knower and He is the Knowledge,” etc.
Two well-known teachings show that this level is beyond comprehension. The Tikkunei Zohar says that no thought can grasp G-d at all and that He is wise, but not with a wisdom that can be known; and G-d’s knowledge is not separate from Him, for He is the Knower and the Knowledge, which, as the Tanya says, no person can fully understand.


ולכן על זה נאמר ישת חשך סתרו חשך הוא דבר שאין נראה בו שום תפיסא והשגה כלל.20212223
Therefore it is said of this, “He made darkness His hiding place”: darkness is something in which no grasp or comprehension whatsoever is seen.
That is why this level is called “darkness.” The word does not mean something evil or lacking; it means that nothing in it can be seen or grasped by created beings.




2וביאור הענין הוא כי הנה אנו אומרים אתה קדוש ושמך קדוש24 פי׳ שגם בחינת שמו הוא נשגב לבדו25 שאין ערוך להעולמות עם שמו ית׳ כלל עד
The explanation of the matter is this. We say, “You are holy, and Your Name is holy.” This means that even the level of His Name “alone is exalted”: the worlds bear no comparison at all to His Name, may He be blessed, to the point
To explain the “darkness,” the Alter Rebbe turns to the words of the Amidah prayer: “You are holy, and Your Name is holy.” A name is how one is known to others, yet even G-d’s Name “alone is exalted” (Psalms 148:13): the worlds bear no comparison to it.


שהוא26 ית׳ קדוש ומובדל מהעולמות רק הודו וזיוו של שמו נמשך על ארץ ושמים כו׳ דהיינו הארה בעלמא מבחינת שמו
that He, may He be blessed, is holy and separate from the worlds; only the splendor and radiance of His Name extend “over earth and heaven,” etc., that is, a mere illumination from the level of His Name.
So the Name itself is “holy,” that is, set apart from the worlds. What reaches the worlds is only its splendor, as the verse continues, “His splendor is over earth and heaven”: a mere illumination from His Name.


אך פי׳ אתה קדוש דהיינו הקדוש ברוך הוא בכבודו ובעצמו שלמעלה מבחינ׳ [מבחינת / מבחינה] שמו היינו שאפילו בבחי׳ זיו והוד לא היו העולמות יכולים לקבל ממנו כלל וכמ״ש בד״ה לכן אמור לבני27 ישראל בפ׳ וארא.
But the meaning of “You are holy” is the Holy One, blessed be He, in His own glory and essence, which is above the level of His Name: that is, even as radiance and splendor the worlds could not receive from Him at all. [This is] as is explained in the discourse beginning “Therefore say to the Children of Israel,” in Parshas Vaera.
“You are holy” goes further: it speaks of G-d Himself, above even His Name, and from this level the worlds cannot receive even radiance. The Alter Rebbe refers to his fuller discussion in Torah Ohr, in the discourse “Therefore say to the Children of Israel” in Parshas Vaera.




3ועד״ז יובן פי׳ ישת חשך סתרו. דהיינו כיון שאפילו זיו והארה ממנו ית׳ אין העולמות יכולים לקבל כלל לכך נקרא אצלם בשם חשך.
Along these lines we will understand the meaning of “He made darkness His hiding place.” That is: since the worlds cannot receive even radiance and illumination from Him, may He be blessed, at all, it is therefore called, in relation to them, by the name “darkness.”
Now the verse “He made darkness His hiding place” can be understood. G-d is called “darkness” not in Himself but in relation to the worlds, because they cannot receive even a glimmer of radiance from Him.


והזיו שיכולים לקבל זהו מבחינת שמך קדוש ונקרא זיו השכינה וכמ״ש מזה ע״פ וידבר משה28 אל ראשי המטות29 כו׳ ע״ש.
And the radiance that they can receive is from the level of “Your Name is holy,” and it is called the radiance of the Shechinah (Divine Presence), as is explained concerning this on the verse “And Moshe spoke to the heads of the tribes,” etc.; see there.
What the worlds can receive comes from the level of “Your Name is holy,” and it is called the radiance of the Shechinah. The Alter Rebbe refers to his discourse on “And Moshe spoke to the heads of the tribes” (Likkutei Torah, Mattos), where he explains that this radiance comes from G-d’s Malchus, while He Himself is beyond all thought.


וברע״מ [וברעיא מהימנא] פ׳ פינחס (דרכ״ה ע״א) איתא דישת חשך סתרו הוא כתר עליון.30 ועל המשכה זו נאמר כי שכן עליו הענן31.
In the Raaya Mehemna, Parshas Pinchas (folio 225a), it is stated that “He made darkness His hiding place” is Keser Elyon (the Supernal Crown). And of this drawing down it is said, “because the cloud rested upon it.”
The Raaya Mehemna, a section of the Zohar, says that the “darkness” of this verse is Keser Elyon, the Supernal Crown, the highest of all levels. The cloud that rested on the Tent of Meeting was a drawing down of this level.


וענין וכבוד32 ה׳ מלא את המשכן ופי׳ בזוהר פ׳ נח (דס״ז ע״א)33 ור״פ ויקרא (ד״ב ע״ב) מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא.3435
And as for “and the glory of G-d filled the Mishkan,” the Zohar explains, in Parshas Noach (folio 67a) and at the beginning of Parshas Vayikra (folio 2b): “Why malei [‘full’], and not milei [‘filled’]? Rather, it is surely malei, for it was filled from everything.”
The second half of the verse also needs explaining. The Zohar notes that the Torah writes malei, “full,” and not the verb milei, “filled,” and says that the glory was “full” because it was filled from everything.


והענין דאי כפשטיה דקרא שכבוד ה׳ מלא למשכן אם כן מָלֵא מיבעי ליה. דהיה הפי׳ רק שבחי׳ הכבוד מלא את המשכן.
The explanation: if [it meant] as the plain sense of the verse, that the glory of G-d filled the Mishkan, then it should have said milei [‘filled’]; for the meaning would be only that the level of the glory filled the Mishkan.
Had the verse meant only that G-d’s glory filled the Mishkan, it would have used the verb “filled.” That would describe only what the glory did to the Mishkan.


אבל מדכתיב מָלֵא משמע עוד זאת שבחי׳ כבוד ה׳ נשלמה ונתמלאה ואחר כך נמשך ונתגלה כבוד ה׳ שבבחינה זו במשכן.36373839
But since it is written malei, this implies something more: that the level of the glory of G-d was completed and filled, and afterwards the glory of G-d at this level was drawn down and revealed in the Mishkan.
The word “full” teaches more. First the glory of G-d itself was completed and filled, and only then was this filled glory drawn down and revealed in the Mishkan.




4והענין כי פי׳ כבוד ה׳ היינו בחינת ממכ״ע [ממלא כל עלמין] כבודו היינו זיו יקריה. שהיא בחי׳ מדת מלכותו ית׳ שנקרא ג״כ חכמה תתאה שהיא מקור דבי״ע.
The explanation: the meaning of “the glory of G-d” is the level of the light that fills all worlds (memalei kol almin). “His glory” means “the radiance of His glory.” This is the level of the attribute of His Malchus (sovereignty), may He be blessed, which is also called the lower Chochmah (wisdom), the source of [the Worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action).
The “glory of G-d” that filled the Mishkan is the light that fills the worlds (memalei kol almin), “the radiance of His glory.” This is G-d’s Malchus, His sovereignty, also called the “lower Chochmah,” because it is the source from which the three lower worlds come into being.


אך שרשה ומקורה מבחינת חכמה עילאה שהיא הנק׳ כבוד עילאה ובה הוא השראת אור א״ס
Its root and source, however, is from the level of the higher Chochmah, which is called the higher glory, and in it is the resting of the Infinite Light (Or Ein Sof),
Malchus has a higher root: the “higher Chochmah,” called the “higher glory.” Within this Chochmah the Infinite Light itself rests.


ב״ה ממש שעל זה נאמר הראני נא את כבודך40 [עי׳ [עיין] בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ במדבר דקי״ח ע״א41 בד״ה ישראל מאן אתר אתברכאן]42
blessed be He, itself. Of this it is said, “Show me, please, Your glory” [see the commentary of the Ramaz on the Zohar, Parshas Bamidbar, folio 118a, on the passage beginning “Israel: from what place are they blessed?”].
This higher glory is what Moshe asked to see when he said, “Show me, please, Your glory.” The bracketed reference is to the Ramaz (Rabbi Moshe Zacuto), who explains there, as the Kehot note quotes, that “glory” is Chochmah, the inner garment of Arich Anpin.


ועל זה נאמר ברוך כבוד43 ה׳ ממקומו פי׳ שבחי׳ מדת מלכותו יתברך הממכ״ע [הממלא כל עלמין] יהיה מתברך מבחי׳ מקומו ושרשו הוא חכמה עילאה ראש ומקור כל הברכות44 והוא ההמשכה מבחי׳ סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין].
And of this it is said, “Blessed be the glory of G-d from His place.” This means that the level of the attribute of His Malchus, may He be blessed, the light that fills all worlds, is to be blessed from the level of its place and root, which is the higher Chochmah, the head and source of all blessings. And this is the drawing down from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds.
The angels’ words “Blessed be the glory of G-d from His place” are read the same way: Malchus, the light that fills the worlds, is blessed from “its place,” its root in the higher Chochmah, the source of all blessings. This blessing is the flow of the transcendent, encompassing light into the light that fills the worlds.




5וזהו פי׳ וכבוד ה׳ מלא דפי׳ הזהר שהכבוד נתמלא ממקורו מבחי׳ כבוד עילאה והיינו לפי ששכן עליו הענן על המשכן
This is the meaning of “and the glory of G-d was full (malei)”: as the Zohar explains it, the glory was filled from its source, from the level of the higher glory. And this is because “the cloud rested upon it,” upon the Mishkan,
This is the Zohar’s point about the word “full”: the glory, Malchus, was first filled from its source, the higher glory. That happened because the cloud rested on the Mishkan.


שהוא המשכת בחי׳ מקיף העליון ועי״ז נמשך ג״כ התגלות סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין] בבחינת א״פ [אור פנימי] והוא מלא את המשכן ממש
which is the drawing down of the level of the supernal encompassing light (makif). Through this there was also drawn down the revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin), as inner light (or pnimi), and it actually filled the Mishkan.
The cloud drew down the supernal encompassing light (makif). Through it the transcendent light (sovev) was revealed within the light that fills the worlds (memalei) as an inner light (or pnimi), one that is taken in and felt, and so the glory actually filled the Mishkan.


(ועמ״ש ע״פ כי על כל כבוד חופה4546 וע״פ לבבתני אחותי כלה.4748 מענין התגלות סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין]. ועמ״ש על פסוק כי שבעת ימים ימלא49 כו׳).
(See what is written on the verse “For over all the glory shall be a canopy,” and on the verse “You have captured my heart, my sister, [my] bride,” concerning the revelation of sovev kol almin within memalei kol almin. And see what is written on the verse “For seven days he shall fill,” etc.)
In parentheses the Alter Rebbe refers to other discourses on the revelation of sovev within memalei: on “For over all the glory shall be a canopy” (Isaiah 4:5) and on “You have captured my heart, my sister, bride” (Song of Songs 4:9). He also refers to a discussion of “For seven days he shall fill,” said of the seven days of the priests’ installation (Leviticus 8:33).


ולכן ולא יכול משה לבוא50 אל המשכן כי לא היה ביכולתו לקבל מבחינה זו דישת
Therefore “Moshe could not come” into the Mishkan, for it was not within his ability to receive from this level of “He made
This is why Moshe could not enter: he could not receive from a level as high as the “darkness” that is G-d’s hiding place.


חשך סתרו שלמעלה מאד הגם שבהר סיני נאמר ויבא משה בתוך הענן51 ויעל אל ההר תירץ בזוהר ר״פ ויקרא52 דתרי ענני53 הוו כו׳:54
darkness His hiding place,” which is exceedingly high. Although at Mount Sinai it is said, “And Moshe came into the midst of the cloud and went up onto the mountain,” the Zohar, at the beginning of Parshas Vayikra, resolves [this]: there were two clouds, etc.
Yet at Sinai Moshe did enter the cloud. The Zohar at the beginning of Vayikra answers that there were two clouds: one that Moshe entered on the mountain, and one that rested on the Mishkan.




Section 2 · ¶6–11
Calling means drawing down: the angels and the small alef
6ב והנה לכן נאמר ויקרא אל משה55 פי׳ ענין קריאה זו היינו הארה והשפעה למשה כדי שעי״ז יוכל לעלות ולבוא אל אהל מועד וכן פי׳ בע״מ [בעשרה מאמרות] (מאכ״ח [מאמר אם כל חי] ח״ב [חלק ב׳] סימן ל״ו).
2. Now, therefore it is said, “And He called to Moshe.” The meaning of this calling is an illumination and a bestowal upon Moshe, so that through this he would be able to ascend and come into the Tent of Meeting. So too it is explained in Asarah Maamaros (Maamar Em Kol Chai, Part 2, chapter 36).
Section 2 explains what the calling was. “And He called” was an illumination and a flow of influence given to Moshe, which gave him the power to rise and enter the Tent he could not enter before; the Kabbalist Rabbi Menachem Azariah of Fano explains it the same way in his Asarah Maamaros, in the essay Maamar Em Kol Chai.


דהנה בפסוק וקרא זה אל זה ואמר קדוש קדוש קדוש תרגם יונתן ומקבלין דין מן דין ואמרין קדיש56 כו׳.
For on the verse “And one called to the other and said, ‘Holy, holy, holy,’” [Targum] Yonasan translates: “And they receive from one another and say, ‘Holy,’” etc.
The proof comes from the angels in Isaiah’s vision, who “called one to another” and said “Holy, holy, holy.” The Aramaic translation of Yonasan ben Uziel renders “called” as “receive”: the angels receive from one another, and then they say “Holy.”


שתרגם ענין קריאה קבלה שהוא ע״י המשכה שממשיכים זה לזה וכל אחד מקבל המשכה זו.57
He translated [the idea of] calling as receiving, which is through a drawing down that they draw down to one another, and each one receives this drawing down.
So “calling” means receiving: each angel draws influence to the other, and each receives what is drawn to it. The maamar will apply this to G-d’s calling to Moshe.




7והדין עמו. דא״א לפרש כפשוטו. דא״כ אין לזה הבנה למה צריך מיכאל לקרוא את גבריאל בשעה שיאמר קדוש וכן גבריאל למיכאל.
And he is right, for it is impossible to explain it according to its plain meaning: if so, it makes no sense why Michael needs to call Gavriel at the time he is to say “Holy,” and likewise Gavriel [to call] Michael.
The Alter Rebbe agrees with the Targum: the verse cannot mean simply that one angel called out to another. Why would Michael need to summon Gavriel before saying “Holy,” or Gavriel Michael?


אלא הענין כי פי׳ קריאה זו הוא ענין קבלה שמקבלים זה מזה על ידי ההמשכה וההשפעה מזה לזה.
Rather, the explanation is that this “calling” means receiving: they receive from one another through the drawing down and the bestowal from one to the other.
So “calling” must mean receiving: each angel receives from the other through the influence that is drawn from one to the other.


והיינו שעל ידי זה יוכל לומר כל מלאך ג׳ פעמים קדוש. כי ענין אמירת קדוש זהו הכלות הנפש58 שלו לאור א״ס ב״ה שהוא כענין יוצאין בשיר59 כו׳.
That is, through this each angel is able to say “Holy” three times. For saying “Holy” is the expiring of his soul (klos hanefesh) into the Infinite Light (Or Ein Sof), blessed be He, which is like “they go out with song,” etc.
This receiving is what enables each angel to say “Holy” three times. Saying “Holy” is the angel’s klos hanefesh, the soul’s yearning to expire into G-d’s Infinite Light; the Alter Rebbe compares it to the Mishnah’s phrase “they go out with a shir,” where shir means an animal’s collar but is read here as “song”: the soul goes out of itself in song.




8והנה מיכאל הכלות הנפש שלו הוא באהבה. וגבריאל ביראה. וא״כ לא היה מיכאל יכול לומר קדוש רק פעם א׳ דהיינו כלות הנפש בבחינת אהבה.
Now, Michael’s expiring of the soul is in love, and Gavriel’s in awe. If so, Michael could say “Holy” only once, that is, the expiring of the soul at the level of love,
The angels serve in different ways: Michael’s yearning is in love, Gavriel’s in awe. On his own, Michael could therefore say “Holy” only once, in his own way, love.


ועד״ז גבריאל פ״א קדוש ביראה. וכדי שיאמר כל א׳ ג״פ [ג׳ פעמים] קדוש היינו ע״י וקרא זה אל זה60 שנמשך ההשפעה מזה לזה.
and likewise Gavriel [could say] “Holy” once, in awe. For each one to say “Holy” three times is through “And one called to the other,” whereby the bestowal is drawn from one to the other.
Gavriel too could say it only once, in awe. They can say it three times because “one called to the other”: each draws influence to the other.


שהוא בחי׳ התכללות המדרגות זו בזו כי דרך כלל הם ג׳ בחי׳ חג״ת [חסד גבורה תפארת] מיכאל גבריאל ורפאל.
This is the level of the inter-inclusion of the levels in one another, for in general they are three levels, Chesed, Gevurah and Tiferes (kindness, restraint and beauty): Michael, Gavriel and Refael.
This is the inter-inclusion (hiskallelus) of the levels, each coming to include the others. In general the angels are three, corresponding to Chesed, Gevurah and Tiferes: Michael (kindness and love), Gavriel (restraint and awe) and Refael (the harmony between them).




9וע״י שמקבלין דין מן דין יכול כל אחד לומר ג׳ פעמים קדוש. [ועי״ז מתעלים יותר ממה שהיה מצד בחי׳ המדרגה שלו לבד וע״ד שנתבאר במ״א סד״ה שניך כעדר הרחלים6162 כו׳
And through their receiving from one another, each one is able to say “Holy” three times. [Through this they ascend higher than they would be from the side of their own level alone. This is along the lines of what is explained elsewhere, at the end of the discourse beginning “Your teeth are like a flock of ewes,” etc.,
Receiving from one another allows each angel to say “Holy” three times. In a bracketed aside the Alter Rebbe adds that through this inclusion each angel rises higher than its own level alone, and refers to the end of his discourse on “Your teeth are like a flock of ewes” (Likkutei Torah, Shir HaShirim).


שכולם מתאימות כו׳ ועמ״ש בפ׳ בראשית ע״פ יבל הוא6364 כו׳ בענין שיר משולש. ובד״ה נאוו לחייך בתורים.6566
“all of which bear twins,” etc. And see what is written in Parshas Bereishis on the verse “Yaval was,” etc., concerning the threefold song; and in the discourse beginning “Your cheeks are comely with rows [of jewels].”
That verse continues “all of which bear twins,” things matched with one another, as the angels are included in one another. He also refers to Torah Ohr, Bereishis, on the verse about Yaval, on the “threefold song,” and to the discourse “Your cheeks are comely with rows [of jewels].”


ועי׳ [ועיין] ברע״מ [ברעיא מהימנא] פ׳ עקב (דרע״א סע״ב [סוף עמוד ב])67 מענין וקרא זה אל זה68 ובפי׳ הרמ״ז [הרב משה זכות] שם ובע״ח [ובעץ חיים] שער ט״ו ספ״ו ועמ״ש בד״ה כה תברכו את בני ישראל6970 בפי׳ ויקרא האדם שמות71 כו׳
And see the Raaya Mehemna, Parshas Eikev (end of folio 271b), concerning “And one called to the other,” and the commentary of the Ramaz there; and Etz Chaim, Sha’ar 15, end of chapter 6. And see what is written in the discourse beginning “Thus shall you bless the Children of Israel,” on the meaning of “And the man called names,” etc.,
Further references: the Raaya Mehemna on “And one called to the other,” with the Ramaz’s commentary; the Etz Chaim of the Arizal (Sha’ar 15, end of chapter 6); and the discourse “Thus shall you bless the Children of Israel” (Likkutei Torah, Nasso), which explains Adam’s “calling” names to the animals.


שהוא גם כן המשכה כו׳ ע״ש ועיין בזוהר בראשית (די״ו סע״ב [סוף עמוד ב]) ע״פ ויקרא אלקים לאור יום7273 כו׳
that it too is a drawing down, etc.; see there. And see the Zohar, Bereishis (end of folio 16b), on the verse “And G-d called the light day,” etc.,
There too, calling names is explained as a drawing down. The Zohar explains “And G-d called the light day” in the same way: “called” means that He called forth and invited, drawing out a light.


שהוא ג״כ עד״ז ע״ש ועד״ז י״ל [יש לומר] פי׳ קרא לשמש ויזרח אור]74 וכמ״כ [וכמו כן] פי׳ ויקרא אל משה75 היינו המשכת הארה אל משה. והארה זו הוא ענין אל״ף זעירא דויקרא.
that it too is along these lines; see there. Along these lines one may explain “He called to the sun, and light shone forth.”] So too, the meaning of “And He called to Moshe” is the drawing down of an illumination to Moshe. And this illumination is the small alef of Vayikra.
So too the Shabbos morning prayer “He called to the sun, and light shone forth” can be read this way: the calling drew light into the sun. Returning to the verse, “And He called to Moshe” was an illumination drawn to Moshe, and that illumination is the small alef of Vayikra.


כי הנה אלף אותיות פלא76 שהוא מה שלמעלה מההשגה וגם אלף מלשון אאלפך חכמה.77 כלומר שהוא מקור שממנו תמצא החכמה.
For alef has the letters of pele (wonder), which is what is above comprehension. Alef is also from the expression “I will teach you (a’alefcha) wisdom,” that is, it is the source from which Chochmah (wisdom) is found.
Why an alef? The letters of alef (אלף) also spell pele (פלא), “wonder,” what is beyond understanding; and alef also means teaching, as in Job’s “I will teach you (a’alefcha) wisdom.” So the alef is the source from which wisdom itself comes.




10והיינו כי האלף הוא בכתר78 שלמעלה מהחכמה ועמ״ש בפ׳ צו79 בענין אשר עשה עמכם להפליא.80
That is, the alef is in Keser (the Crown), which is above Chochmah (wisdom). And see what is written in Parshas Tzav concerning “who has dealt wondrously with you.”
The alef stands for Keser, the Crown, the level above Chochmah. The Alter Rebbe refers to his discussion in Parshas Tzav of “who has dealt wondrously (lehafli) with you,” another form of pele, “wonder.”


ועי׳ [ועיין] בזוהר בראשית בהקדמה ד״ג ע״ב אך יש א׳ מאתוון רברבן8182 היינו בחי׳ הכתר כמו שהוא במהותו ועצמותו ושמה לא יכול משה לבא.
And see the Zohar, Bereishis, in the Introduction, folio 3b. However, there is an alef of the large letters, that is, the level of Keser as it is in its own being and essence, and there Moshe could not enter.
The introduction to the Zohar speaks of large “upper” letters and small “lower” letters. The large alef is Keser as it is in its own essence, and that is the level Moshe could not enter.




11וא׳ מאתוון זעירין היינו הארת הכתר כמו שנמשך למטה על ידי צמצום ומבחינה זו הוא שויקרא אל משה83 ונמשך לו הארה84 שעל ידי זה יוכל אחר כך לבוא אל אהל מועד אשר שכן עליו הענן כו׳.
And [there is] an alef of the small letters, that is, the illumination of Keser as it is drawn down below through tzimtzum (contraction). From this level is “And He called to Moshe”: an illumination was drawn to him, through which he would afterwards be able to come into the Tent of Meeting, upon which the cloud rested, etc.
The small alef is the light of Keser as it is drawn down through tzimtzum, contracted so that it can be received. From this level came “And He called to Moshe”: the illumination that later enabled him to enter the Tent of Meeting covered by the cloud.


ובד״ה נאמר אדם85 באלף מאתוון רברבן86 והוא בחי׳ אדה״ר [אדם הראשון] כמו שהיה לפני החטא שהיה במדרגה גבוה מאד נעלה כמ״ש בספר הגלגולים פי״ט.
And in Divrei HaYamim, “Adam” is said with an alef of the large letters. This is the level of Adam, the first man, as he was before the sin, when he was at an exceedingly high and lofty level, as is written in Sefer HaGilgulim, chapter 19.
The large alef of “Adam” in Chronicles stands for Adam before the sin, when he stood on an exceedingly lofty level, as Sefer HaGilgulim, a Kabbalistic work on the souls, describes.


ועי׳ [ועיין] מענין ויקרא אל משה ביומא (דף ד׳ ע״ב) לימדך תורה כו׳ ובשמות רבה פי״ט אלא אם קורא אותי87 כו׳
And on “And He called to Moshe,” see Yoma (folio 4b): “The Torah has taught you,” etc.; and Shemos Rabbah, chapter 19: “unless he calls me,” etc.;
The Alter Rebbe then lists other places that discuss “And He called to Moshe.” The Talmud in Yoma learns from it that one should call a person before speaking to him, and in Shemos Rabbah Moshe reasons that he could not enter the Tent of Meeting unless G-d called him.


ובכי תשא פמ״ו ובבמדבר רבה (פ׳ ב׳ דרי״א ד׳) נשא ס״פ י״ד (דרס״ב ג׳ ד׳ דרס״ג א׳) ובקהלת רבה (דצ״ט ג׳)
and in Ki Sisa, chapter 46; and Bamidbar Rabbah (chapter 2, folio 211d), Nasso, end of chapter 14 (folio 262c–d, folio 263a); and Koheles Rabbah (folio 99c),
Further Midrashim on the subject: Shemos Rabbah in Ki Sisa, Bamidbar Rabbah and Koheles Rabbah.


בפסוק מה שהיה כבר נקרא שמו88 (ועיין בזח״א [בזהר חלק א] דק״ב סע״ב [סוף עמוד ב]89 ודקל״ח א׳ ודקע״ג ב׳. ובחלק ב׳ דקל״ח א׳ ודקנ״ז א׳ ח״ג [חלק ג׳] דנ״ג ע״ב) והוא מובן ע״ד שנתבאר:
on the verse “Whatever has been, its name has already been called” (and see the Zohar, Part I, end of folio 102b, folio 138a and folio 173b; Part II, folio 138a and folio 157a; Part III, folio 53b). It is understood along the lines of what has been explained.
Koheles Rabbah discusses it on the verse “Whatever has been, its name has already been called.” The Alter Rebbe also lists passages of the Zohar, and says that all of these can be understood along the lines explained here.




Section 3 · ¶12–19
“I am the One who calls”: agency, Avraham and Moshe
12ג ומעתה יובן ענין מ״ש המדרש ברם הכא אני הוא הקורא ואני הוא המדבר ויש להקדים מ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] בפסוק אלה מועדי ה׳ מקראי קדש אשר תקראו אותם.9091
3. From this we will understand what the Midrash says, “But here: I am the One who calls, and I am the One who speaks.” We must first preface what is explained elsewhere, on the saying of our Sages, of blessed memory, on the verse “These are the appointed festivals of G-d, holy convocations, which you shall proclaim them (osam).”
Section 3 explains the Midrash “I am the One who calls and I am the One who speaks.” First the Alter Rebbe brings a teaching of the Sages on the festivals: “These are the appointed festivals of G-d, holy convocations (mikra’ei kodesh), which you shall proclaim them.”


וקרי ביה תקראו אתם. שקידוש המועדות בקריאת ב״ד [בית דין] תלאו הכתוב. וכמו שאנו אומרים מקדש ישראל והזמנים92 ישראל אינהו דקדשינהו לזמנים.93
And read it as “you (atem) shall proclaim”: Scripture made the sanctification of the festivals depend on the proclamation of the court. And as we say, “Who sanctifies Israel and the seasons”: it is Israel who sanctify the seasons.
The verse spells “them” (osam) without a vav, so the Sages read it as atem, “you”: the holiness of the festivals depends on the court that proclaims them. So the festival blessing says “Who sanctifies Israel and the seasons”: G-d sanctifies Israel, and Israel sanctify the seasons.


וענין זה הוא כמבואר בזוהר בפ׳ אמור (דף צ״ד א׳) למלכא דזמין אושפיזין כו׳ תלתא אינון זמינין מקדש94 כו׳. כי המועדים הם חלים ע״פ רוב בשית יומין דחול.
This matter is as explained in the Zohar, Parshas Emor (folio 94a): “[It is like] a king who invites guests,” etc.; “Three are the ones invited from Kodesh (holiness),” etc. For the festivals mostly fall on the six weekdays.
The Zohar compares a festival to a king who invites guests, and says that three festivals are “invited from Kodesh,” holiness: Pesach, Shavuos and Sukkos. The festivals usually fall on ordinary weekdays.


ואז היום דחול95 כשחל בו יו״ט [יום טוב] היינו שהוא נקרא ונזמן לבחי׳ הקדש שהוא ח״ע [חכמה עילאה] ולכן נקרא מקרא קדש96 וזהו המשל למלכא דזמין אושפיזין כו׳.
Then, when Yom Tov (the festival) falls on the weekday, it means that [the day] is called and invited to the level of Kodesh (holiness), which is the higher Chochmah. Therefore it is called mikra kodesh, a “calling of holiness.” This is the parable of “a king who invites guests,” etc.
When a festival falls on a weekday, that day is “called” and invited to the level of Kodesh, holiness, which is the higher Chochmah. That is why it is called mikra kodesh, a “calling of holiness,” like the guests the king invites.


אך כדי שיוכלו היומין דחול שהם חיצונית המדות חו״ג [חסד וגבורה] כו׳ לעלות למעלה לבחי׳ חכמה עילאה שהיא בחי׳ קדש העליון.
But in order that the weekdays, which are the outer dimension (chitzoniyus) of the emotive attributes (middos), Chesed and Gevurah (kindness and restraint), etc., can ascend on high to the level of the higher Chochmah (wisdom), which is the level of the supernal Kodesh,
But the weekdays belong to the outer dimension of the emotive attributes, such as Chesed and Gevurah. For such a day to rise to the higher Chochmah, the supernal holiness, something more is needed.


צ״ל תחלה המשכת הארה מלמעלה למטה מבחי׳ חכמה עילאה לאותו יום שאז עי״ז יוכל לעלות.
there must first be a drawing down of an illumination from above to below, from the level of the higher Chochmah, to that day, so that then, through this, it can ascend.
Light must first be drawn down from the higher Chochmah into that day. Only through this illumination from above can the day ascend.




13והמשכה זו היא ע״י נש״י [נשמות ישראל] וע״ז נאמר אשר תקראו אתם97 דייקא. והטעם ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] בענין שליחות דשלוחו של אדם כמותו.98
This drawing down is through the souls of Israel, and of this it is said, “which you (atem) shall proclaim,” specifically. The reason is along the lines of the saying of our Sages, of blessed memory, about agency, that “a person’s agent is like himself.”
The light is drawn down by the souls of Israel, which is why the verse stresses “you shall proclaim.” The reason rests on the law of agency: “a person’s agent is like himself.”


ולכן אין שליחות לחש״ו [לחרש שוטה וקטן]99 שאינן כמותו דהמשלח. אבל כשהוא בר שליחות הרי הוא כמותו דהמשלח ממש100 עד שהאיש מקדש בו ובשלוחו101 כו׳
Therefore a deaf-mute, a person not of sound mind and a minor cannot act as agents, for they are not like the sender. But when one is fit to be an agent, he is truly like the sender, to the point that “a man betroths [a woman] himself or through his agent,” etc.
That is why a deaf-mute, a person not of sound mind or a minor cannot serve as an agent: they lack the standing of the sender. But a proper agent is fully like the sender, so that, as the Mishnah says, a man may betroth a woman himself or through his agent.


וע״כ עד״ז השליח מקדש העליון להזמין היומין דחול שיהיו מקראי קדש. א״א כ״א שהשליח102 הוא כמותו דהמשלח.
Therefore, in the same way, for the agent from the supernal Kodesh to invite the weekdays so that they become holy convocations, it is impossible unless the agent is like the sender.
So too above: an agent sent from the supernal holiness to “invite” the weekdays can do so only if he is like the One who sends him. The next paragraph explains why Israel can be that agent.




14והיינו אתם דנש״י [דנשמות ישראל] נאמר עליהם קדש ישראל לה׳.103104 ששרשם מבחי׳ ח״ע [חכמה עילאה] ועיין בזהר פ׳ פקודי דרכ״ה ע״ב
That is [the meaning of] “you” (atem): of the souls of Israel it is said, “Israel is holy (kodesh) to G-d,” for their root is from the level of the higher Chochmah (wisdom). And see the Zohar, Parshas Pekudei, folio 225b.
Israel can be this agent because of the verse “Israel is holy (kodesh) to G-d”: the souls of Israel are rooted in the higher Chochmah, the supernal Kodesh. The Zohar in Pekudei says the same, that Israel are kodesh and come from the side of kodesh.


לכן יכולים להיות בהם ועל ידם המשכת האור מבחי׳ קדש העליון אל היום שחל בו היו״ט [היום טוב] שעי״ז שתקראו אתם105 דייקא נעשים מקראי קדש.
Therefore in them and through them there can be the drawing down of the light from the level of the supernal Kodesh to the day on which Yom Tov falls, so that through this, through “you (atem) shall proclaim” specifically, they become holy convocations,
Because their root is in that holiness, the light of the supernal Kodesh can be drawn through them into the day on which the festival falls. That is how, through “you shall proclaim,” the days become holy convocations.


להיות אח״כ עולים לבחי׳ קדש העליון. ועמ״ש בד״ה צו את בנ״י [בני ישראל]106 כו׳ בפ׳ פינחס בענין להקריב לי במועדו.107
so that afterwards they ascend to the level of the supernal Kodesh. And see what is written in the discourse beginning “Command the Children of Israel,” etc., in Parshas Pinchas, concerning “to offer to Me in its appointed time.”
Once the light has been drawn down, the days can rise to the supernal holiness. The Alter Rebbe refers to his discourse “Command the Children of Israel” (Likkutei Torah, Pinchas), on offering the sacrifice “in its appointed time.”


נמצא מובן מזה בענין השליחות שלמעלה שהוא מה שנמשך הארה ע״י אמצעות איזה בחינה.108 צ״ל השליח מתייחס בערך מה לגבי המקור שממנו נמשך ההארה. ואם לאו אינו שליח כו׳.
It follows from this, concerning agency above, that is, when an illumination is drawn through the medium of some level, that the agent must stand in some relation to the source from which the illumination is drawn. If not, he is not an agent, etc.
A general rule follows. Whenever light from above is drawn through some intermediate level, that level, the “agent,” must bear some relation to the source of the light; otherwise it cannot serve as its agent.




15והנה המלאכים הם ג״כ שלוחים כי פי׳ מלאך היינו שליח.109 דהיינו שהם שלוחי ההשפעה וכמ״ש במ״א בד״ה באתי לגני110 גבי אכלתי יערי כו׳
Now, the angels too are agents, for the meaning of malach (angel) is “messenger”: they are the messengers of the bestowal, as is explained elsewhere, in the discourse beginning “I have come into my garden,” on “I have eaten my honeycomb,” etc.
The angels too are agents: the Hebrew word malach means “messenger.” They are the channels through which G-d’s flow reaches the worlds, as explained in the discourse “I have come into my garden,” on the words “I have eaten my honeycomb.”


ויותר מזה נתבאר בד״ה מה יפו פעמיך בנעלים.111112 בענין מט״ט [מטטרון] שנק׳ נעל כו׳ ועיין בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ד׳ מענין המלאכים.
More than this is explained in the discourse beginning “How beautiful are your steps in sandals,” concerning Metatron, who is called a “sandal,” etc. And see Etz Chaim, Sha’ar Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), Derush 4, concerning the angels.
The discourse “How beautiful are your steps in sandals” explains more, concerning the angel Metatron, who is called a “sandal.” The Alter Rebbe also cites the Etz Chaim’s discussion of the angels, in its gate on the “feminine and masculine waters.”




16ועיין באגה״ק [באגרת הקודש] קרוב לסופו.113 שיש הפרש גדול במעלת המלאך בשעה שהוא שליח מלמעלה שאזי נקרא114 בשם
And see Iggeres HaKodesh, near its end: there is a great difference in the rank of an angel. At the time that he is an emissary from above, he is then called by the Name
The text says “Iggeres HaKodesh, near its end”; the passage is in the Kuntres Acharon, which follows it in the Tanya, and it speaks of the difference in an angel’s rank. When an angel is sent on a mission from above, it is called by G-d’s own Name.


ה׳ ממש השוכן בקרבו משא״כ כשאינו שליח יש לו שם אחר כפי עבודתו ואזי קורא קדוש קדוש קדוש115 ה׳ כו׳ כלומר ששם ה׳ מובדל ממנו.
Havayah itself, which dwells within him; whereas when he is not an emissary, he has another name, according to his service, and then he calls, “Holy, holy, holy is G-d,” etc., meaning that the Name Havayah is separate from him.
The Name Havayah then dwells within the angel. When it is not on a mission, the angel has its own name, according to its service, and it says “Holy, holy, holy is G-d”: it proclaims that the Name is holy and separate from it.




17ועיין בפרדס שער אבי״ע [אצילות בריאה יצירה עשיה] רפ״ד. ונחזור לענינינו לדברי המדרש דבאברהם כתיב ויקרא מלאך116 כו׳ המלאך קורא והדבור מדבר.117 והענין דהנה כתיב וארא אל אברהם118 כו׳ באל שדי.
And see Pardes, the Gate of Atzilus, Beriah, Yetzirah and Asiyah, beginning of chapter 4. Let us return to our subject, the words of the Midrash, that of Avraham it is written, “And an angel called,” etc.: “the angel calls and the [Divine] speech speaks.” The explanation is this. It is written, “And I appeared to Avraham,” etc., “as Kel Sha-dai,
After a reference to Pardes Rimonim on the four worlds, the Alter Rebbe returns to the Midrash about Avraham. The explanation begins with G-d’s words to Moshe: He appeared to the Patriarchs as Kel Sha-dai.


ושמי הוי׳ לא נודעתי להם. ועיין מ״ש מזה בפ׳ וארא על פסוק זה סד״ה וידבר אלקים כו׳ וארא119 שהשגת האבות היה מבחי׳ שם הוי׳ כשכבר נמשך בבחינת אלקים
but [by] My Name Havayah I was not known to them.” See what is written about this in Parshas Vaera, on this verse, at the end of the discourse beginning “And Elokim spoke,” etc., [on] “And I appeared”: that the apprehension of the Patriarchs was of the level of the Name Havayah once it has already been drawn down into the level of Elokim,
By His Name Havayah, however, He was not known to them. As the Alter Rebbe explains in Torah Ohr, Vaera, the Patriarchs grasped Havayah only as it is already drawn down and clothed in Elokim, the Name of G-d as concealed within nature.


אבל ושמי הוי׳ דהיינו קודם שמתלבש בשם אלקים לא נודעתי להם רק משם היה השגת משה כו׳.
but “My Name Havayah,” that is, before it is enclothed in the Name Elokim, “I was not known to them”; only from there was the apprehension of Moshe, etc.
Havayah as it is before it is clothed in Elokim was not known to them. Only Moshe’s apprehension came from that level.


ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ וארא דכ״ג ע״א ע״ש היטב ובזח״א [ובזהר חלק א] פ׳ וירא (דצ״ח ע״א).
And see the commentary of the Ramaz on the Zohar, Parshas Vaera, folio 23a; study it well there; and the Zohar, Part I, Parshas Vayera (folio 98a).
For more on this he refers to the Ramaz’s commentary on the Zohar at the beginning of Vaera, and to the Zohar in Vayera.


ועל כן באברהם המלאך קורא והדבור מדבר שהמלאך יוכל להיות שליח להביא המשכת השפע בתחלה שזהו ענין הקריאה שעי״ז יוכל לעלות ולקבל הדבור
Therefore, with Avraham, “the angel calls and the [Divine] speech speaks”: the angel can be an agent to bring the drawing down of the flow first, which is the “calling,” through which he could ascend and receive the speech.
This explains why an angel called Avraham first. An angel could serve as the agent of the first drawing down, the “calling,” which raised Avraham so that he could then receive G-d’s speech.


והיינו לפי שהדבור נמשך מבחי׳ התלבשות בשם אלקים ממש ולכך המלאכים שנקראים ג״כ אלקים בפסוק כמ״ש כי ה׳ אלקיכם הוא אלהי האלקים ופי׳ בפרדס בעה״כ [בערכי הכינויים] דר״ל [דרוצה לומר] שהוא אלקי המלאכים.120
That is because the speech was drawn from the level of enclothement in the actual Name Elokim. Therefore the angels, who are also called elokim in Scripture, as it is written, “For G-d your G-d, He is the G-d of the elokim,” and Pardes explains in Erchei HaKinuyim that this means that He is the G-d of the angels,
An angel could do this because the speech to Avraham came through the Name Elokim, and angels too are called elokim. Scripture calls G-d “the G-d of the elokim,” which Pardes explains as “the G-d of the angels.”




18וגם נקראים המלאכים בני אלקים.121 על כן המלאך הוא בר שליחות מהדבור המדבר. ברם הכא במשה שהנבואה והדבור נמשך משם הוי׳ ממש קודם שמתלבש בשם אלקים וגם שמקור המשכה זו הוא מבחי׳ הענן דישת חשך סתרו.
and the angels are also called “sons of Elokim”: therefore the angel is fit to be an agent of the speech that speaks. “But here,” with Moshe, whose prophecy and [Divine] speech were drawn from the Name Havayah itself, before it is enclothed in the Name Elokim, and the source of this drawing down is also the level of the cloud of “He made darkness His hiding place,”
Angels are also called “sons of Elokim,” so an angel is fit to be the agent of speech that comes through Elokim. With Moshe, however, the prophecy came from Havayah itself, before it is clothed in Elokim, and its source was the cloud of “He made darkness His hiding place.”


ע״כ גם הקריאה והמשכה שמתחלה מבחי׳ זו לא יוכל להיות ע״י מלאך שהוא נברא יש מאין.
therefore the calling too, the drawing down that comes first from this level, could not be through an angel, who is a created being, brought into existence from nothing.
Therefore even the first step, the calling, could not come through an angel. An angel is a created being, brought into existence from nothing, and by the rule of agency it bears no relation to so high a source.


אלא אני הוא הקורא ואני הוא המדבר.122 פי׳ כמ״ש אני ראשון ואני אחרון123 וע״ז נאמר לע״ל [לעתיד לבוא] ראו עתה כי אני אני הוא.124
Rather, “I am the One who calls, and I am the One who speaks.” The meaning is as it is written, “I am first and I am last,” and of this it is said of the Time to Come, “See now that I, I am He.”
So G-d says, “I am the One who calls, and I am the One who speaks,” as in the verse “I am first and I am last.” Of the Future it is said, “See now that I, I am He,” with “I” said twice.


ופי׳ בזהר פ׳ לך לך (דפ״ז [דפרק ז׳] ע״ב) לאחזאה דלא הוה פרודא בין עילא ותתא125 כו׳
The Zohar, Parshas Lech Lecha (folio 87b), explains [it]: “to show that there is no separation between above and below,” etc.
The Zohar explains the doubled “I” as showing that there is no separation between above and below: the same G-d is present in both.


והיינו כי אני אחרון זהו מדת מלכותו ית׳ סופא דכל דרגין המתלבשת בבי״ע ומשם יפרד126 שמהוה היש ודבר נפרד.
That is: “I am last” is the attribute of His Malchus (sovereignty), may He be blessed, “the end of all levels,” which is enclothed in [the Worlds of] Beriah, Yetzirah and Asiyah, “and from there it divides,” for it brings into being the yesh (created existence), something separate.
“I am last” is Malchus, “the end of all levels,” which is clothed in the three lower worlds and is the source of separate created existence, as the verse says of the river that goes out of Eden, “and from there it divides.”


אבל אני ראשון הוא בחי׳ אין והחכמה מאין תמצא127 שהחכמה היא בחי׳ ביטול ולעתיד יהיה הגילוי למטה
But “I am first” is the level of ayin (nothingness), “and Chochmah (wisdom) is found from ayin,” for Chochmah is the level of self-nullification (bittul). In the Time to Come the revelation will be below
“I am first” is ayin, “nothing”: the verse “and wisdom, where (me’ayin) is it found?” is read as “wisdom is found from ayin,” for Chochmah is self-nullification before G-d. In the Future the revelation below will be as it is above.


כמו למעלה וזהו ראו עתה כי אני אני הוא שלע״ל [שלעתיד לבוא] יהיה גילוי זה גם בראיה שלנו כמ״ש עין בעין יראו128 כו׳.
as it is above. This is “See now that I, I am He”: in the Time to Come this revelation will be in our own sight as well, as it is written, “For eye to eye they shall see,” etc.
That is “See now that I, I am He”: then we will see it with our own eyes, as Isaiah says, “for eye to eye they shall see.”




19ועמ״ש מזה ע״פ נאוו לחייך בתורים.129130 אך במשה שנאמר וירא ראשית לו131 שהוא בחי׳ חכמה עילאה שנק׳ ראשית שנמשכת מבחי׳ אין אני ראשון ע״כ ע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] אני הוא הקורא ואני הוא המדבר132 כו׳
And see what is written about this on the verse “Your cheeks are comely with rows.” But with Moshe, of whom it is said, “And he saw the first portion (reishis) for himself,” which is the level of the higher Chochmah (wisdom), called reishis (“first”), drawn from the level of ayin, “I am first,” therefore of this our Sages, of blessed memory, said, “I am the One who calls, and I am the One who speaks,” etc.
After another reference to the discourse on “Your cheeks are comely with rows,” the Alter Rebbe turns to Moshe. The verse “He saw the first portion (reishis) for himself” ties Moshe to reishis, the higher Chochmah, drawn from ayin, “I am first”; therefore the Sages could say of him, “I am the One who calls and I am the One who speaks.”


פי׳ אני הוא הקורא היינו מדת מלכותו ית׳ שנק׳ אני אחרון והוא ענין אני והו הושיעה נא.133
The meaning: “I am the One who calls” is the attribute of His Malchus (sovereignty), may He be blessed, which is called “I am last,” and this is [the meaning of] “Ani vaho, please save.”
“I am the One who calls” is Malchus, “I am last.” This is the meaning of the Hoshanos prayer “Ani vaho, please save,” where ani, “I,” is Malchus.


ואני הוא המדבר היינו בחי׳ והחכמה מאין תמצא שבחכמה134 עילאה מלובש אור א״ס ב״ה ממש כמ״ש הוי׳ בחכמה.
And “I am the One who speaks” is the level of “and Chochmah is found from ayin,” for in the higher Chochmah the Infinite Light (Or Ein Sof), blessed be He, is truly enclothed, as it is written, “Havayah with Chochmah.”
“I am the One who speaks” is Chochmah, “found from ayin,” for the Infinite Light itself is clothed in the higher Chochmah, as in “Havayah with Chochmah founded the earth.”


וגילוי זה הוא נקרא אני ראשון כו׳. ומ״ש בזהר פ׳ וירא (דק״ב סע״ב [סוף עמוד ב]) דויקרא אל משה הוא מלאך הברית.135
This revelation is called “I am first,” etc. As for what is said in the Zohar, Parshas Vayera (end of folio 102b), that “And He called to Moshe” is the Angel of the Covenant,
This revelation of Chochmah is “I am first.” Now the Alter Rebbe answers the second question, from the Zohar that says the caller in “And He called to Moshe” was the Angel of the Covenant.


הענין הוא כי המל׳ עצמה הנק׳ מלך לפעמים נקראת מלאך כמ״ש בזוהר פ׳ בלק דקפ״ז א׳ כד איהי שליחא מלעילא וקבילת זהרא136 כו׳ והיינו
the explanation is that Malchus itself, which is called “king” (melech), is sometimes called “angel” (malach), as is said in the Zohar, Parshas Balak, folio 187a: “when she is an emissary from above and receives radiance,” etc. That is,
Malchus itself, called melech, “king,” is sometimes called malach, “angel.” The Zohar in Balak says that it is called an angel when it is an emissary from above and receives radiance from the mirror above.


כמו שהמלאך הנברא כשהוא שליח מלמעלה הוא אז בבחי׳ גבוה יותר מכשאינו שליח כמבואר למעלה כך עד״ז בבחי׳ מל׳ הגם דאיהי וגרמוהי חד מ״מ כד איהי שליחא מלעילא כו׳
just as the created angel, when he is an emissary from above, is then at a higher level than when he is not an emissary, as explained above, so too, in the same way, with the level of Malchus: although “she and her vessels are one” (ihi vegarmohi chad), nevertheless “when she is an emissary from above,” etc.,
A created angel is on a higher level when it is on a mission from above, as explained earlier, and the same is true of Malchus. Although Malchus is one with her vessels, she is raised higher still when she is “an emissary from above.”


הוא בבחי׳ גבוה יותר וכדפירש הרמ״ז [הרב משה זכות] בפ׳ בלק שם ועד״ז הוא ענין אלף זעירא דויקרא שהוא הארה והמשכה שמבחי׳ כי שכן עליו הענן דישת חשך סתרו137 ונק׳ מלאך מלך אלף כו׳.
she is at a higher level, as the Ramaz explains in Parshas Balak there. In the same way is the small alef of Vayikra: it is an illumination and drawing down from the level of “because the cloud rested upon it,” of “He made darkness His hiding place,” and it is called malach (angel): melech (king) [and] alef, etc.
So the Angel of the Covenant is Malchus as an emissary from above, not a created angel, and this fits with the Midrash. The small alef of Vayikra is this same light, drawn from the cloud of “He made darkness His hiding place,” and the word malach (מלאך) is melech (מלך) with an alef.


ועיין בזהר ס״פ וירא (דק״כ ע״ב) ע״פ ומלאך פניו הושיעם138139 ועיין בזהר פ׳ ויחי (דרמ״ו ע״ב) ע״פ נפתלי אילה שלוחה140141 וע׳ בפרדס בעה״כ [בערכי הכינויים] ערך מלאך:
And see the Zohar, at the end of Parshas Vayera (folio 120b), on the verse “and the angel of His presence saved them”; and see the Zohar, Parshas Vayechi (folio 246b), on the verse “Naftali is a hind let loose”; and see Pardes, in Erchei HaKinuyim, the entry malach (angel).
Further references: the Zohar on “the angel of His presence saved them” (Isaiah 63:9), the Zohar on “Naftali is a hind let loose” (Genesis 49:21), and the entry malach in Pardes Rimonim.




Section 4 · ¶20–25
Torah study: from shade to light
20ד והנה התורה היא נצחית142 ושייך בחינות אלו גם עכשיו. כי הנה בעסק התורה כתיב ואשים דברי בפיך143 ובצל ידי כסיתיך צל
4. Now, the Torah is eternal, and these levels apply now as well. For of the study of Torah it is written, “And I have put My words in your mouth, and in the shadow of My hand I have covered you.” “Shadow”
Section 4 applies all this to every generation, since the Torah is eternal. Of Torah study G-d says, “I have put My words in your mouth, and in the shadow of My hand I have covered you”: the words of Torah bring a “shadow.”


היינו בחי׳ מקיף עליון וכנודע מענין סוכות צלא דמהימנותא144 שהוא המשכת מקיפים עליונים וסוכה שחמתה מרובה145 מצלתה פסולה
is the level of a supernal encompassing light (makif), as is known concerning Sukkos, “the shade of faith,” which is the drawing down of supernal makifim; and “a sukkah whose sunlight is more than its shade is invalid,”
A “shadow” is a supernal makif, an encompassing light that surrounds a person rather than entering him. So the Zohar calls the sukkah “the shade of faith,” and the Mishnah rules that a sukkah with more sunlight than shade is invalid.


כי זהו כענין המשכה מבחי׳ ישת חשך סתרו שאינו נמשך רק בבחי׳ צל ומקיף ולא בבחי׳ אור וגילוי וזהו ענני כבוד כענין
for this is like the drawing down from the level of “He made darkness His hiding place,” which is drawn down only as shade and makif, and not as light and revelation. This is [the meaning of] the Clouds of Glory, like
This shade is like the cloud of “He made darkness His hiding place”: it comes only as shade and makif, not as open light. The Clouds of Glory in the desert were of this kind, like the cloud that rested on the Tent of Meeting.


כי שכן עליו הענן146 אלא שכוכבים נראים מתוכה שהארת המקיף נמשך בפנימיות וכענין א׳ זעירא כו׳ ועד״ז בעסק התורה נאמר ג״כ ובצל ידי כסיתיך
“because the cloud rested upon it.” But “the stars are seen through it”: the illumination of the makif is drawn inward, like the small alef, etc. In the same way, of the study of Torah it is also said, “and in the shadow of My hand I have covered you,”
Yet the stars should be visible through the roof of the sukkah: something of the makif’s light does shine inward, like the small alef. Torah study is likewise described as “the shadow of My hand.”


כי הוא מבחי׳ מקיף כמ״ש במ״א בד״ה ביום השמיני עצרת147148 שהענין לפי שמהבל הדבור נעשה מקיף לנשמה כו׳ ע״ש ובד״ה וארשתיך לי149150 שזהו ענין את ה׳ האמרת היום151 כו׳.152
for it is from the level of makif, as is explained elsewhere, in the discourse beginning “On the eighth day, a solemn assembly”: the point is that from the breath of speech a makif is made for the soul, etc.; see there. And in the discourse beginning “And I will betroth you to Me,” that this is [the meaning of] “You have affirmed G-d today,” etc.
Torah is a makif because, as the Alter Rebbe explains in a discourse for Shemini Atzeres, the breath of the spoken words of Torah becomes an encompassing light for the soul. He also refers to his discourse “And I will betroth you to Me,” on “You have affirmed G-d today.”




21ועיין מזה בד״ה וידבר דבמדבר סיני באהל מועד.153 אך ע״י השגת ועיון התורה שמשיג ג״כ וקולט ההלכה במוחו ותבונתו על זה נאמר מגלה עמוקות מני חשך.154
And see about this in the discourse beginning “And He spoke … in the Wilderness of Sinai, in the Tent of Meeting.” But through the comprehension and study of Torah, in which one also grasps and takes in the halachah with his mind and understanding, of this it is said, “He reveals deep things out of darkness.”
Study brings more than a makif. When a person understands the Torah and grasps a halachah with his mind, the verse “He reveals deep things out of darkness” applies. The Alter Rebbe refers to his discourse on “in the Wilderness of Sinai, in the Tent of Meeting” (Likkutei Torah, Bamidbar).


דהיינו שממשיך מבחי׳ המקיף דישת חשך סתרו שהוא חשך והעלם להיות נמשך בבחי׳ אור וגילוי וע״ז נאמר ותורה אור.155
That is, he draws from the level of the makif of “He made darkness His hiding place,” which is darkness and concealment, so that it is drawn down as light and revelation. Of this it is said, “and Torah is light,”
Through understanding, the hidden makif of “He made darkness His hiding place” is drawn down as open light. That is why the Torah is called light: “and Torah is light.”


להיות אור א״ס ב״ה שורה למטה כמו למעלה כמ״ש אני ראשון ואני אחרון156 כו׳ כמ״ש כ״ז [כל זה] בד״ה המגביהי לשבת157158 כו׳ ע״ש.
so that the Infinite Light (Or Ein Sof), blessed be He, rests below as above, as it is written, “I am first and I am last,” etc., as all this is explained in the discourse beginning “Who is enthroned on high,” etc.; see there.
The Infinite Light then rests below as it does above, as in “I am first and I am last.” The Alter Rebbe refers to his discourse “Who is enthroned on high” in Torah Ohr.




22וזהו ענין וידבר ה׳ אליו מאהל מועד159 כו׳ דכתיב ביה באהל מועד כי שכן עליו הענן וכבוד ה׳ מלא כו׳
This is the meaning of “And G-d spoke to him from the Tent of Meeting,” etc., for of the Tent of Meeting it is written, “because the cloud rested upon it, and the glory of G-d filled,” etc.
This is why G-d spoke to Moshe “from the Tent of Meeting”: it was the place where the cloud rested and the glory filled the Mishkan.


וכל בחי׳ אלו הם בעסק התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב ביהמ״ק [בית המקדש] אין להקב״ה בעולמו אלא ד׳ אמות של הלכה160 א״כ יש בעסק התורה מבחי׳ הנ״ל שהיה שורה במשכן ובהמ״ק [ובית המקדש]
And all these levels are in the study of Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” If so, there is in the study of Torah [something] of the levels mentioned above, which rested in the Mishkan and in the Holy Temple,
All these levels are present in Torah study. The Talmud says that since the Temple was destroyed G-d has in His world only “the four cubits of halachah,” so Torah study holds what once rested in the Mishkan and the Temple.


כי אין כבוד אלא תורה161162 כי אורייתא מחכמה נפקת163164 וזהו כבוד עילאה ל״ב נתיבות חכמה.
for “there is no glory but Torah,” since “the Torah comes forth from Chochmah (wisdom),” and this is the higher glory, the thirty-two paths of Chochmah.
The Mishnah says “there is no glory but Torah,” and the Zohar says that the Torah comes forth from Chochmah. So Torah is the “higher glory,” Chochmah with the thirty-two paths of wisdom of which Sefer Yetzirah speaks.


אך בחכמה זו מלובש אור א״ס ממש מגלה עמוקות מני חשך מבחי׳ ישת חשך סתרו וכדפי׳ הרמ״ז [הרב משה זכות] בפ׳ במדבר דקי״ח הנזכר לעיל בפי׳ הראני נא את כבודך.165
But in this Chochmah the Infinite Light (Or Ein Sof) itself is enclothed, “revealing deep things out of darkness,” from the level of “He made darkness His hiding place,” as the Ramaz explains in Parshas Bamidbar, folio 118, mentioned above, on the meaning of “Show me, please, Your glory.”
The Infinite Light itself is clothed in this Chochmah, and so the Torah “reveals deep things out of darkness.” This is the Ramaz’s explanation, cited in paragraph 4, of Moshe’s request “Show me, please, Your glory.”




23ועמ״ש בפ׳ בשלח בד״ה לסוסתי166167 וזהו וכבוד ה׳ מלא מלא לא כתיב אלא מלא כמבואר למעלה.
And see what is written in Parshas Beshalach, in the discourse beginning “To a mare.” This is [the meaning of] “and the glory of G-d was full (malei)”: it is not written milei [“filled”] but malei [“full”], as explained above.
This is the meaning of the Zohar’s reading of malei, “full,” discussed in paragraph 3. The Alter Rebbe refers to his discourse “To a mare” in Torah Ohr, Beshalach.


ואפשר לומר שזהו בחי׳ גבוה יותר מכוכבים נראים מתוכה דסוכה שהוא רק כוכבים וניצוצים לבד מהמקיף
It may be said that this is a higher level than “the stars seen through” the sukkah, which are only stars and sparks of the makif alone;
He suggests that the Torah is higher than the sukkah. Through the sukkah’s roof only stars show: mere sparks of the encompassing light.


אבל בתורה שהיא בחי׳ ותורה אור168 ממש היינו שמעצמיות המקיף מאיר הארה גדולה ועצומה בבחי׳ פנימית.169
but in the Torah, which is truly the level of “and Torah is light,” from the very essence of the makif there shines a great and mighty illumination, in an inward way.
In the Torah, which is truly “light,” a great and powerful illumination shines inward from the very essence of the makif.




24ועיין מ״ש במ״א גבי קי״ס [קריעת ים סוף] דכתיב ויהי הענן והחשך ויאר170 שהענן דישת חשך סתרו בעצמו ממש נמשך בבחי׳ אור וגילוי. ועד״ז י״ל [יש לומר] בענין בענין פי׳ מגלה עמוקות מני חשך דגבי תורה.
And see what is written elsewhere concerning the Splitting of the Sea of Reeds, where it is written, “And there was the cloud and the darkness, and it gave light”: the cloud of “He made darkness His hiding place,” itself, was drawn down as light and revelation. Along these lines one may explain the meaning of “He reveals deep things out of darkness,” said of the Torah.
A parallel is the Splitting of the Sea, where “there was the cloud and the darkness, and it gave light”: the cloud of “darkness” itself became light. In the same way the Torah “reveals deep things out of darkness.”




25וכעין זה מצינו בשמיני עצרת שהוא שמחת תורה שהמקיפים דסוכות נמשכים בבחי׳ פנימית וכמ״ש במ״א ע״פ בצלו חמדתי171 וישבתי ופריו מתוק לחכי.
Something like this we find on Shemini Atzeres, which is Simchas Torah: the makifim of Sukkos are drawn inward, as is explained elsewhere on the verse “In his shade I delighted and sat, and his fruit was sweet to my palate,”
Something similar happens on Shemini Atzeres, which is Simchas Torah: the encompassing lights of Sukkos are drawn inward. The Alter Rebbe refers to his explanation of “In his shade I delighted and sat, and his fruit was sweet to my palate.”


שזהו ענין סוכות ושמע״צ [ושמיני עצרת]. ובזהר פ׳ לך לך דפ״ה ע״ב פי׳ פסוק זה על עסק התורה בצלו דא קב״ה [קודשא בריך הוא]172 כו׳
that this is [the meaning of] Sukkos and Shemini Atzeres. And the Zohar, Parshas Lech Lecha, folio 85b, explains this verse as speaking of the study of Torah: “‘In his shade’: this is the Holy One, blessed be He,” etc.;
The “shade” is Sukkos and the “fruit” is Shemini Atzeres. The Zohar reads the verse as speaking of Torah study: “In his shade” is the Holy One, blessed be He.


ופריו מתוקלחכי אלין מלין דאורייתא דכתיב בהו ומתוקים מדבש173 כו׳ והיינו שהפרי היא המשכה בבחי׳ פנימית שנמשך מבחי׳ הצל והמקיף (ועיין בזהר פ׳ נח דע״ב סע״ב [סוף עמוד ב]):
“‘and his fruit was sweet to my palate’: these are the words of Torah, of which it is written, ‘and sweeter than honey,’” etc. That is, the fruit is a drawing down in an inward way, drawn from the level of the shade and the makif. (And see the Zohar, Parshas Noach, end of folio 72b.)
And “his fruit” is the words of Torah, “sweeter than honey.” The fruit is the inward drawing down that comes from the shade, the makif.




Section 5 · ¶26–29
The Moshe in every person
26והנה אתפשטותא דמשה בכל דרא174175 היא בחי׳ הביטול שיש בכל אדם שהוא מבחי׳ משה ונחנו מ״ה [מה]176 כו׳ כמ״ש במ״א סד״ה משה ידבר.177178
Now, “the extension of Moshe in every generation” is the level of self-nullification (bittul) that is in every person, which is from the level of Moshe: “and what (mah) are we,” etc., as is explained elsewhere, at the end of the discourse beginning “Moshe would speak.”
The Tikkunei Zohar speaks of “the extension of Moshe in every generation.” In every Jew this is his capacity for bittul, self-nullification, the quality Moshe expressed when he said, “and what are we?”


שעיקר עסק התורה צ״ל בבחי׳ ביטול ומשה הוא בחי׳ דעת179 שהוא הממשיך בחי׳ יחוד אור א״ס ב״ה למטה שיהא שורה ומתגלה בנפש האדם שיהא בבחי׳ אהל מועד מלשון ונועדתי לך180 שמה כו׳
For the essence of Torah study must be in the way of bittul. And Moshe is the level of Daas (knowledge), which draws down the level of the unity of the Infinite Light (Or Ein Sof), blessed be He, below, so that it rests and is revealed in the soul of a person, so that he is in the state of a “Tent of Meeting” (ohel mo’ed), from the expression “and I will meet (venoadti) with you there,” etc.,
Torah study must rest on bittul. Moshe is Daas, the faculty that draws the unity of the Infinite Light down into a person’s soul, so that the person becomes a “Tent of Meeting,” from “I will meet (venoadti) with you there.”


אותיות ונודעתי דהיינו לידע את ה׳ שהוא חיי החיים ואין עוד מלבדו181 ע״ד מ״ש ראו עתה כי אני אני הוא.182
which has the letters of venodati (“I will be known”): that is, to know G-d, who is the Life of all life, and there is nothing else besides Him, in the manner of what is written, “See now that I, I am He.”
The word venoadti has the same letters as venodati, “I will be known”: in this “tent” the soul comes to know G-d, the Life of all life, besides whom there is nothing, in the spirit of “See now that I, I am He.”


דהגם שמקרא זה נאמר על לעתיד כנ״ל מ״מ כח זה יש בכל נפש מישראל ביניקתה מנשמת183 משרע״ה [משה רבינו עליו השלום] לקשר מחשבתו בה׳ בקשר אמיץ וחזק כמו שהיא מקושרת בדבר גשמי שרואה לעיני בשר כו׳.
For although this verse was said of the Time to Come, as mentioned above, nevertheless this power is in every soul of Israel, through its drawing [nurture] from the soul of Moshe our teacher, peace be upon him: to bind his thought to G-d with a strong and firm bond, as it is bound to a physical thing that he sees with eyes of flesh, etc.
That verse speaks of the Future, yet every Jewish soul already has this power through its bond with the soul of Moshe, as the Tanya explains in chapter 42: to bind its thought to G-d as firmly as to something seen with physical eyes.




27והנה עד״ז יובן ג״כ פי׳ לבוא אל אהל מועד היינו כי צריך להיות על דרך בא לכאן ותלמודו בידו184 כי הרי התורה שלפנינו נתלבשה בגשמיות.
Now, along these lines we will also understand the meaning of “to come into the Tent of Meeting”: it must be in the manner of “he who comes here with his learning in his hand,” for the Torah before us is enclothed in physicality.
“To come into the Tent of Meeting” applies to every person as well. One must come “with his learning in his hand,” as the Talmud says of those who come to the World to Come, because the Torah we study is clothed in physical matters.


וכמ״ש ואנכי תרגלתי לאפרים185 פי׳ בחי׳ אנכי מי שאנכי186 תרגלתי והשפלתי בבחי׳ רגל הם כל ענינים גשמיים שבתורה שבע״פ [שבעל פה] כו׳
As it is written, “And I (Anochi) taught Ephraim to walk (tirgalti),” meaning: the level of Anochi, “Who I am,” I made to walk and lowered to the level of a foot (regel); these are all the physical matters in the Oral Torah, etc.;
So the verse says, “I (Anochi) taught Ephraim to walk”: G-d’s very self, Anochi, lowered itself to the level of a “foot,” the physical subjects of the Oral Torah.


וצ״ל קחם על זרועותיו בחי׳ אהבה ויראה כו׳ וזהו בחי׳ בא לכאן שהוא השתפכות הנפש למקורה ושרשה וכמ״ש בד״ה
and there must be “taking them upon His arms,” the level of love and awe, etc. This is the level of “coming here,” which is the outpouring of the soul to its source and root, as is explained in the discourse beginning
There must also be “taking them upon His arms”: love and awe, the two arms. This is “coming here,” the soul pouring itself out toward its source, as the Alter Rebbe explains in his discourse “When you come into the land” (Likkutei Torah, Behar).


כי תבאו אל הארץ187188 בפ׳ בהר ועמ״ש בד״ה יונתי189 בענין קומי לך190 כדי שתהיה רעיתי כו׳ ע״ש.
“When you come into the land,” in Parshas Behar. And see what is written in the discourse beginning “My dove,” concerning “Arise (kumi lach),” in order that she be “My beloved,” etc.; see there.
He also refers to his discourse “My dove,” on “Arise, go forth” (kumi lach), so that the soul may be “My beloved.”




28והנה במשה ממש הפי׳ ולא יכול משה לבוא191 כו׳ מבואר למעלה דהיינו מפני שהענן היה מבחי׳ ישת חשך סתרו כנ״ל.
Now, with Moshe himself, the meaning of “And Moshe could not come,” etc., was explained above: it was because the cloud was from the level of “He made darkness His hiding place,” as mentioned above.
For Moshe himself, “could not come” meant that the cloud came from the unreachable level of “He made darkness His hiding place.”


אך בבחי׳ אתפשטותא דמשה שבכל אדם דהיינו הדעת שבנפש אלקית הפי׳ כפשוטו שלא יכול לבא ולהתגלות באדם בחי׳ דעת זה מחמת הסתר נה״ב [נפש הבהמית].
But in the level of “the extension of Moshe” that is in every person, that is, the Daas (knowledge) in the G-dly soul, the meaning is as it plainly reads: this level of Daas cannot come and be revealed in the person because of the concealment of the animal soul.
For the “Moshe” in every person, the Daas of the G-dly soul, the words mean just what they say: this Daas cannot come and be revealed in the person, because the animal soul conceals it.




29וכדי שיבא ויתגלה בחי׳ משה שבכל אדם להיות בחי׳ בא לכאן צריך לזה המשכת אתעדל״ע [אתערותא דלעילא] מלמעלה והיינו ע״י המצות שעי״ז נאמר קחם על זרועותיו192
In order that the level of Moshe that is in every person come and be revealed, to be at the level of “coming here,” this requires the drawing down of an arousal from above, and this is through the mitzvos, through which it is said, “taking them upon His arms,”
For the inner Moshe to come and be revealed, an arousal from above is needed, and it comes through the mitzvos. Through them G-d “takes them upon His arms.”


כי צדקה תרומם193 וכמ״ש ע״פ ועתה יגדל נא194 כח אד׳195 שע״י קיום המצות נמשך כח עליון ומקיפים עליונים להעלות הנפש ולקשרה בה׳.
for “charity uplifts,” as is explained on the verse “And now, let the power of Ado-nai be great, please”: through fulfilling the mitzvos a supernal power and supernal makifim are drawn down to raise up the soul and bind it to G-d.
As the verse says, “charity uplifts.” The Alter Rebbe refers to his discourse on “And now, let the power of Ado-nai be great”: keeping the mitzvos draws down a supernal power and encompassing lights that lift the soul and bind it to G-d.




Section 6 · ¶30–36
The mitzvos call, the Torah speaks
30וזהו ענין ויקרא אל משה.196 אני הוא הקורא197 שהמצות נק׳ מצות המלך ואיתא במדרש תנחומא פ׳ ויגש198 היו מכבדין את המצות שהן שלוחי ושלוחו של אדם כמותו199
This is the meaning of “And He called to Moshe”: “I am the One who calls.” For the mitzvos are called “the commands of the King,” and it is stated in Midrash Tanchuma, Parshas Vayigash: “Honor the mitzvos, for they are My agents,” and “a person’s agent is like himself.”
Now the calling of Moshe is applied to every person. “I am the One who calls” refers to the mitzvos, which are called “the commands of the King”; the Midrash Tanchuma says in G-d’s name, “Honor the mitzvos, for they are My agents,” and since a person’s agent is like himself, honoring them is honoring Him.


והענין כמ״ש במ״א ע״פ וזכרתם את כל מצות200 הוי׳ ועשיתם אותם. כי הנה מצוה הוא מ״צ בא״ת ב״ש י״ה.
The explanation is as is written elsewhere on the verse “And you shall remember all the commandments of Havayah and do them.” For [the word] mitzvah is mem-tzaddi, which in At-bash is yud-hei.
The Alter Rebbe refers to his explanation of “And you shall remember all the commandments of Havayah and do them.” The first two letters of mitzvah (מצוה), mem and tzaddi, become yud and hei in At-bash, the cipher that exchanges the first letter of the alphabet with the last, the second with the second-to-last and so on; with the remaining vav and hei, the word spells the Name Havayah.




31והרי א״כ מצוה היא שם הוי׳ והיינו שנקראו המצות רמ״ח אברים דמלכא שהיא בחי׳ כלי לאור א״ס ממש. ולפעמים נקראו מצות המלך כי מצות מלך היא בחי׳ ציווי המלך שהוא מל׳ דאצילות.
So, then, mitzvah is the Name Havayah. That is why the mitzvos are called “the 248 limbs of the King,” which is the level of a vessel for the Infinite Light (Or Ein Sof) itself. And sometimes they are called “the commands of the King,” for “the command of a king” is the level of the King’s commanding, which is Malchus (sovereignty) of the World of Atzilus (Emanation).
Since mitzvah contains the Name Havayah, the mitzvos are called “the 248 limbs of the King”: as the limbs are vessels for the soul, the mitzvos are vessels for the Infinite Light itself. They are also called “the commands of the King,” and this is Malchus of Atzilus, the level of G-d’s sovereignty that issues commands.




32והענין כי המצות כמו שנמשכו למטה הוא בחי׳ מצות המלך אך שרשן למעלה הוא בחי׳ אברים דמלכא.
The explanation is that the mitzvos, as they are drawn down below, are the level of “the commands of the King,” but their root above is the level of “limbs of the King.”
The mitzvos as they come down to us are “commands of the King,” but their root above is the “limbs of the King.”


והיינו ע״י אתעדל״ת [אתערותא דלתתא] של האדם ממשיך להיות המצוה אברין דמלכא כו׳. וזהו שבתחלה נק׳ המצות שלוחי ה׳.
That is, through a person’s arousal from below he draws [it] down, so that the mitzvah becomes “limbs of the King,” etc. And this is why at first the mitzvos are called “agents of G-d,”
When a person does a mitzvah, his arousal from below draws it down so that it becomes a “limb of the King,” a vessel for the Infinite Light. Before that, at first, the mitzvos are called G-d’s “agents.”




33והיינו כמו שהן תחלה בבחי׳ מל׳ וזהו ענין והנה סולם מוצב201 כו׳ ומלאכי אל קים עולים כו׳
that is, as they are at first, at the level of Malchus (sovereignty). This is [the meaning of] “And behold, a ladder set up,” etc., “and the angels of Elokim were ascending,” etc.
At first the mitzvos are at the level of Malchus. This is Yaakov’s dream of a ladder set on the earth, with “angels of Elokim” going up on it.


פי׳ מלאכי אלקים הם המצות שהן מתעלים למעלה ע״י הסולם היא בחי׳ תפלה כמ״ש במ״א גבי ענין יוהכ״פ [יום הכפורים]. אך מ״מ גם אז אינן שלוחים כמלאכים.
The meaning: “the angels of Elokim” are the mitzvos, which ascend on high by means of the ladder, which is the level of prayer, as is explained elsewhere concerning Yom Kippur. Nevertheless, even then they are not agents like the angels,
The “angels of Elokim” are the mitzvos, which rise on the ladder of prayer, as the Alter Rebbe explains elsewhere in connection with Yom Kippur. Yet even then they are not agents like the created angels.


שהמלאך הוא בחי׳ נברא יש מאין. אלא על דרך אני הוא הקורא.202 אני ממש. והיינו המשכת הכח בנפש שעי״ז תרומם הנפש להיות בבחי׳ בא לכאן.
for an angel is the level of a created being, brought into existence from nothing. Rather, it is in the manner of “I am the One who calls”: “I” Myself. That is, it is the drawing of power into the soul, through which the soul is uplifted to be at the level of “coming here.”
An angel is a created being, brought into existence from nothing. In the mitzvos, rather, it is “I am the One who calls,” G-d Himself: He draws a power into the soul that lifts it, so that it can “come here,” into the Tent of Meeting.




34וזהו ואני תפלה203 והנה זו היא ג״כ הכנה להיות אח״כ בעסק התורה בחי׳ ואשים דברי בפיך ובצל ידי204 כו׳
This is [the meaning of] “And I am prayer.” And this is also a preparation, so that afterwards, in the study of Torah, there will be the level of “And I have put My words in your mouth, and in the shadow of My hand,” etc.,
This is what King David meant by “And I am prayer.” Prayer, lifted by the mitzvos, prepares a person for Torah study, where “I have put My words in your mouth, and in the shadow of My hand I have covered you.”


וכמאמר קדשנו במצותיך205 תחלה ואח״כ ותן חלקנו בתורתך וכמ״ש מזה בד״ה וידבר אלקים כו׳ אנכי כו׳ ע״ש.
as in the saying [of the prayer]: first “Sanctify us with Your mitzvos,” and afterwards “and grant our portion in Your Torah.” As is explained about this in the discourse beginning “And G-d spoke,” etc., “I (Anochi),” etc.; see there.
The words of the prayer say the same: first “Sanctify us with Your mitzvos,” and afterwards “grant our portion in Your Torah.” The Alter Rebbe refers to his discourse on the Ten Commandments, “And G-d spoke … I (Anochi).”




35וזהו ענין וידבר ה׳ אליו מאהל מועד206 ועמ״ש מכ״ז [מכל זה] בפ׳ במדבר ע״פ במדבר סיני באהל מועד207208 דפי׳ אהל מועד מלשון ונועדתי209 כו׳ על דרך מ״ש ראו עתה כי אני אני הוא210 כו׳ וכנז״ל [וכנזכר לעיל].
This is the meaning of “And G-d spoke to him from the Tent of Meeting.” See what is written about all this in Parshas Bamidbar, on the verse “in the Wilderness of Sinai, in the Tent of Meeting”: that the meaning of “Tent of Meeting” (ohel mo’ed) is from the expression “and I will meet (venoadti),” etc., in the manner of what is written, “See now that I, I am He,” etc., as mentioned above.
This is “And G-d spoke to him from the Tent of Meeting.” As the Alter Rebbe explains in Likkutei Torah, Bamidbar, mo’ed (meeting) is from venoadti, which has the letters of venodati, “I will be known,” so the inner Tent of Meeting is the soul’s knowledge of G-d, as in “See now that I, I am He.”




36והמשכה זו הוא ע״י עסק התורה וכמ״ש סד״ה המגביהי לשבת211 המשפילי לראות בשמים ובארץ212 תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שאז הוא לראות בחי׳ ראייה והתגלות.
This drawing down is through the study of Torah, as is explained at the end of the discourse beginning “Who is enthroned on high, who lowers [Himself] to look in heaven and on earth”: [heaven and earth are] the Written Torah and the Oral Torah, for then it is “to look,” the level of sight and revelation.
This revelation comes through Torah study, as explained at the end of the discourse “Who is enthroned on high, who lowers Himself to look in heaven and on earth”: heaven and earth are the Written and the Oral Torah, through which G-d “looks,” that is, is seen and revealed.


והיינו ע״י בחי׳ אני הוא הקורא ואני הוא המדבר213 וזהו אני מדבר בצדקה214 פי׳ ע״י צדקה וגמ״ח [וגמילות חסדים] שהאדם עושה נמשך להיות בעסק תורתו בחי׳ אני מדבר
That is, through the level of “I am the One who calls and I am the One who speaks.” And this is “I speak with charity (tzedakah)”: through the charity and acts of kindness (gemilus chassadim) that a person does, there is drawn into his Torah study the level of “I speak,”
It comes through both “I am the One who calls” and “I am the One who speaks.” So the verse says, “I speak with charity”: the charity and kindness a person does draw G-d’s own speech, “I speak,” into his Torah study.


והיינו כמ״ש ודברי אשר שמתי בפיך215 כו׳ וכתיב בכל המקום אשר אזכיר216 את שמי כו׳ וכמ״ש במ״א ע״פ ששים המה מלכות217 כו׳:
as it is written, “and My words that I have put in your mouth,” etc., and it is written, “In every place where I cause My Name to be mentioned,” etc. And as is explained elsewhere on the verse “There are sixty queens,” etc.
That is the meaning of “My words that I have put in your mouth,” and of “In every place where I cause My Name to be mentioned, I will come to you and bless you.” The Alter Rebbe closes with a reference to his discourse on “There are sixty queens.”



In one’s avodah
Every person has the “Moshe” within him, his bittul and Daas, but the animal soul keeps it from “coming into the Tent of Meeting.” The way in, as the maamar draws it, is first the mitzvos, especially charity, through which G-d Himself calls and draws a supernal power that lifts the soul; then prayer, the ladder on which the mitzvos rise; and then Torah study, learned with understanding, so that its encompassing light becomes revealed and G-d’s own speech, “I am the One who speaks,” enters one’s learning.
Questions for discussion
	Why could an angel call Avraham but not Moshe? What does the rule of agency, “a person’s agent is like himself,” add to the answer?
	How does the maamar reconcile the Midrash (“I am the One who calls”) with the Zohar (“it was the Angel of the Covenant”)?
	What is the difference between the “shade” that Torah study brings and the light of “He reveals deep things out of darkness”? How does the sukkah illustrate it?
	What is “the extension of Moshe” in every person, and what keeps it hidden?
	Why do the mitzvos and prayer come before Torah study in the order the maamar describes?

Sources and references
Notes
Paragraph 1
1ויקרא אל משה
Another transcript (hanachah) of this same maamar, printed from a manuscript in the Tzemach Tzedek’s own hand.
Kehot’s noteהנחה אחרת במאמרי אדה״ז — פרשיות ע׳ תקה (נדפס שם מגוכי״ק כ״ק אדמו״ר הצ״צ בבוך 1116 הכולל הנחות מהשנים תקע״א-ב ועוד). לכללות מאמר זה ראה במאמרי אדה״א ויקרא-א ע׳ א שמיוסד על מאמר זה. ראה גם סה״מ תקס״ח-ב ע׳ תרסח. ועם הגהות בביאה״ז להצ״צ-א ע׳ קעו. אוה״ת ויקרא ע׳ ריז (ביאור על מאמר זה). וראה גם ד״ה זה דש״פ ויקרא תש״מ. תשמ״ג. תשמ״ז. חלק נתבאר בשיחת ש״פ ויקרא תנש״א.
2ויקרא אל משה
“And He called to Moshe, and G-d spoke to him from the Tent of Meeting, saying.” The whole maamar is an explanation of this first verse of Leviticus.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אלף דויקרא זעירא
The Zohar asks why the alef of Vayikra is small and answers that it shows who called: the One who dwells in the Sanctuary, inviting Moshe as one invites a guest. It contrasts it with the large alef of “Adam, Shes, Enosh.”
Zohar I, 239aזח״א רלט, א
Zohar III, 53bזח״ג נג, ב
Kehot’s noteראה זח״א רלט, א. זח״ג נג, ב. בחיי, פענח רזא, ובעה״ט כאן. אוה״ת ויקרא ע׳ תשכד.
4אדם
“Adam, Shes, Enosh”: the opening words of Chronicles, where “Adam” is written with a large alef.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ובד״ה כתיב . . רבתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתחלתו. וראה מנחת שי שם.
6אדם באל״ף רבתי
The Minchat Shai records that the alef of “Adam” at the start of Chronicles is larger than every other alef in Scripture. The Alter Rebbe contrasts it with the small alef of Vayikra.
Minchat Shai on I Chronicles 1:1:1מנחת שי על דברי הימים א א׳:א׳:א׳
אדם. אל״ף של אדם רבתי מכל אלפין שבמקרא שבו התחיל הקב״ה לברא את הכל ובו גמר את הכל ועיין בס׳ אות אמת סוף מדרש רות וזוהר פרשה מצורע סוף דף נ״ג ובפענח רזא ריש פ׳ בראשית ומסורס הברית הגדול ריש ד״ה:
Minchat Shai (Public Domain)
7ולהבין — והנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
8ויקרא מלאך ה׳ אל אברהם
“And an angel of G-d called to Avraham a second time from heaven,” after the binding of Yitzchak. The Midrash brings it as the example of a calling through an angel.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, טז.
9Kehot’s note points to Genesis 22:15 for these words.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ויקרא אל משה קלא דמלכא ולא ע״י שליחא אחרא
Contrasting Bilam with Moshe, the Zohar says that of Moshe it is written “And He called to Moshe”: the King’s own voice, not through another messenger, from the holy chamber of the Tent of Meeting.
Zohar, Balak 23:288–24:295ספר הזהר, בלק כ״ג:רפ״ח-כ״ד:רצ״ה
So when Balaam, who was rejected of men like a leper, called at the gate of the King, the latter, on hearing, said: The unclean leper shall not enter and defile my palace. It is necessary for me to go and threaten him so that he shall not approach the gate of my son and not defile him. Therefore it says, “G-d came to Balaam”. He said to him: Leper, leper, “thou shalt not go with them, thou shalt not curse the people for he is blessed”. You shall not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11למה לא נאמר ויקרא ה׳ אל משה
Rabbeinu Bachya notes that the verse should have said “And G-d called to Moshe,” and explains that the unnamed “He called” refers back to the glory that filled the Mishkan in the previous verse; therefore the alef of Vayikra is small.
Rabbeinu Bahya, Vayikra 1:1:6רבנו בחיי, ויקרא א׳:א׳:ו׳
ודע כי היה הכתוב ראוי לומר ויקרא ה׳ אל משה וידבר אליו, ומה שאמר ויקרא אל משה סתם להורות כי אע״פ שספר ויקרא הוא ספר בפני עצמו הכל מחובר ודבק עם מה שכתוב למעלה, כי כל התורה כולה בנין אחד וקשר אחד, ומלת ויקרא חוזרת אל הכבוד הנזכר וכבוד ה׳ מלא את המשכן והכבוד הקורא הוא הה״א של בהבראם שהיא זעירא, ולכך האל״ף של ויקרא היא זעירא, וזה מבואר. ומה שאמר מאהל מועד דרשו רבותינו ז״ל בתורת כהנים שהיה הקול נפסק ולא היה יוצא חוץ לאהל, יכול מפני שהקול נמוך, …
Know that actually the Torah should have written ויקרא ה' אל משה ויאמר אליו; the fact that the subject of who was speaking i.e. the L-rd, was not mentioned indicates that although the Book of Leviticus is a Book in its own right, it is an integral part of what came before it; the entire Torah is one continuous document, a single structure. The word ויקרא is simply a reference to the attribute of כבוד which was last mentioned in Exodus 40,35 when the Torah wrote that this attribute filled …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
12ומדוע לא נזכר . . מי הוא הקורא
According to the note, the Rebbe discusses there why the verses “Vayikra el Moshe” and “Adam ki yakriv” are explained here in two separate discourses, while in the discourses of the Tzemach Tzedek and the Mitteler Rebbe the two subjects come in one continuous discourse.
Kehot’s noteראה ד״ה ויקרא אל משה — תשמ״ז. ושם למה כאן מבאר ב׳ הפסוקים ויקרא אל משה גו׳ אדם כי יקריב גו׳ בב׳ דרושים נפרדים, ובדרושי הצ״צ ואדה״א באים ב׳ הענינים בהמשך אחד. ע״ש.
13ולא קאמר מאן הוה כו׳ אלא בכל הני מלאכא דברית הוה וכולא בקב״ה אתמר
The Zohar teaches that wherever Scripture says “and he said” or “and he called” without naming the speaker, it is the Angel of the Covenant, and it lists “And He called to Moshe” among them; yet all of it is said of the Holy One, blessed be He. The Alter Rebbe asks how this fits with the Midrash.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
He observed so strictly the laws regarding clean and unclean that no man in a state of ritual impurity was allowed to serve in his house until he had duly cleansed himself by bathing before nightfall or by abstention for seven days, according to the degree of his defilement. And as Abraham prepared the means of purification for men in such a state, so did Sarah for women. The reason why Abraham did this was because he was himself pure and is designated “pure” (as it is written, “Who can …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14ולא יכול משה לבא
The last verses of Exodus, just before Vayikra: Moshe could not enter the Tent of Meeting, because the cloud rested on it. The calling in the next verse is explained as what enabled him to enter.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות מ, לה.
15ישת חשך סתרו
“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe uses the verse for the level of G-d that is beyond all grasp, from which the cloud came.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
16לית מחשבה תפיסא . . ולא בחכ׳ ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
17לית מחשבה תפיסא ביה כלל
From the prayer of Eliyahu (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are higher than all the high, hidden beyond all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10תקוני הזהר י״ז א:י׳
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל.
Constantinople, 1740 (CC-BY-NC)
18ואנת חכים ולא בחכמה ידיעא
Also from Patach Eliyahu: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” G-d’s wisdom is not a wisdom that the mind can grasp.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
19הוא היודע
In chapter 2 of the Tanya the Alter Rebbe uses the same words, “He is the Knowledge and He is the Knower,” and adds that this is something a person cannot fully understand.
Kehot’s noteע׳ סש״ב ח״א (רפ״ב) וש״נ [לקוטי הגהות לתניא ע׳ יו״ד]. [כ].
20The Midrash contrasts the calling of Moshe with the calling of Avraham: there the angel called and the Divine speech spoke, but here G-d said, “I am the One who calls, and I am the One who speaks.” This is the teaching the maamar sets out to explain.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
21Kehot’s note points to Zohar, Balak 23:291 for these words.
Zohar, Balak 23:291ספר הזהר, בלק כ״ג:רצ״א
22Kehot’s note points to Zohar, Vayera 7:140 for these words.
Zohar, Vayera 7:140ספר הזהר, וירא ז׳:ק״מ
23Kehot’s note points to Tikkunei Zohar 17a:2 for these words.
Tikkunei Zohar 17a:2תקוני הזהר י״ז א:ב׳
בראשית ברא אלקים וגו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 2
24אתה קדוש ושמך קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
25שמו נשגב לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe reads it to say that even G-d’s Name is beyond the worlds, and only its splendor reaches them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קמח, יג.
26שמו — שהוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
27בד״ה לכן אמור לבנ״י
On the printed column the note names, the Alter Rebbe writes in nearly the same words that even G-d’s Name is exalted “alone,” with no comparison to the worlds, and only its splendor shines “over earth and heaven,” the lower and upper Gan Eden.
Kehot’s noteתו״א נז, ג.
Paragraph 3
28“And Moshe spoke to the heads of the tribes of the Children of Israel.” The Alter Rebbe names his discourse on this verse, in Likkutei Torah, Mattos, where the same subject is explained.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ע״פ וידבר משה אל ראשי המטות
There the Alter Rebbe explains that the worlds receive only a radiance and illumination, drawn from G-d’s Malchus, while “no thought can grasp” G-d Himself; of this it is said, “He made darkness His hiding place,” for the worlds cannot receive radiance from His very essence, since He is holy and separate.
Kehot’s noteלקו״ת מטות פא, ב. וראה בלקו״ת שה״ש ד, ג שמציין לכאן. ועיין מה שכתוב על זה באוה״ת ויקרא-א ע׳ ריז.
30ישת חשך סתרו הוא כתר עליון
The Raaya Mehemna says that no light can look upon G-d without being darkened, and that even of Keser Elyon, whose light is the strongest of all levels, it is said, “He made darkness His hiding place.”
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
31“And the glory of G-d filled the Mishkan.” The Zohar reads its word malei as “full,” and the Alter Rebbe builds his explanation on that reading.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32וענין וכבוד ה׳ מלא את המשכן
The note points there for a further discussion of “and the glory of G-d filled the Mishkan.”
Kehot’s noteראה אוה״ת שלח ע׳ תקיא.
33ופי׳ בזהר פ׳ נח (דס״ז ע״א)
The note quotes the Zohar as Or HaTorah gives it: on “The earth is G-d’s and its fullness” and “the glory of G-d filled the Mishkan,” the glory is malei because it was filled from everything, filled from the sun, the moon complete on every side.
Kehot’s note”ע״פ לה׳ הארץ ומלואה, וכבוד ה׳ מלא את המשכן, אמאי מלא ולא כתיב מילא, אלא מלא ודאי דאתמליא מן כולא דאתמליא מן שמשא, סיהרא שלים מכל סטרין” — אוה״ת תרומה ע׳ א׳תו. הזהר נתבאר גם באוה״ת נ״ך-ג ע׳ א׳רפז.
34מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא
On “The earth is G-d’s and its fullness,” the Zohar asks why the verse says malei and not milei, and answers that it is surely “full,” filled from everything: filled from the sun, the moon complete on every side.
Zohar, Noach 21:162–24:175ספר הזהר, נח כ״א:קס״ב-כ״ד:קע״ה
R. Simeon said: ‘There is no sin in the world which so much provokes the anger of the Almighty as the sin of neglecting the covenant, as we read, “a sword that shall execute the vengeance of the covenant” (Lev. 26, 25). The proof is that in the generation of the Flood the measure of sin was not filled up until mankind became (sexually) perverted and destroyed their seed. And although they defrauded each other, as it is written, “And the earth was filled with violence”,1lit. ‘fraud’, ‘overreaching’. and again …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא
At the beginning of Vayikra the Zohar says the same of this verse: it is not written milei but malei, for it was complete above and below.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
36“He made darkness His hiding place.” Here the Alter Rebbe explains it: G-d is called darkness because the worlds cannot receive even radiance from Him.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37Kehot’s note points to Zohar, Pinchas 40:226 for these words.
Zohar, Pinchas 40:226ספר הזהר, פנחס מ׳:רכ״ו
38Kehot’s note points to Zohar, Noach 23:169 for these words.
Zohar, Noach 23:169ספר הזהר, נח כ״ג:קס״ט
39Kehot’s note points to Zohar, Vayikra 1:8 for these words.
Zohar, Vayikra 1:8ספר הזהר, ויקרא א׳:ח׳
Paragraph 4
40הראני נא את כבודך
Moshe’s request after the sin of the Golden Calf: “Show me, please, Your glory.” The Alter Rebbe reads it as a request to see the higher glory, Chochmah, in which the Infinite Light rests.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יח.
41ע׳ בפי׳ הרמ״ז בזהר פ׳ במדבר דקי״ח ע״א
The note quotes the Ramaz’s comment from there: “glory” is Chochmah, the inner garment of Arich Anpin, so Arich Anpin is called “the King of glory”; and “Show me, please, Your glory” means its being drawn into the chamber of the Holy of Holies, which is in Binah, where Atik is revealed.
Kehot’s noteפי׳ כי כבוד הוא חכמה והוא מלבוש פנימי לא״א. וא״כ א״א נק׳ מלך הכבוד ועז״נ הראיני נא את כבודיך והיינו שנמשך בהיכל קדה״ק שהוא בבינה שבה התגלות עתיק” — יהל אור ע׳ פט. ובמילואים לשם ע׳ תרכא. ראה לקמן פ׳ אמור לד, ג. פ׳ שלח לט, ב. שה״ש מז, ב. אוה״ת במדבר ע׳ קלד.
42ישראל מאן אתר אתברכאן
The Ramaz’s commentary on the Zohar passage “Israel: from what place are they blessed?” There he calls Abba (Chochmah) the glory of the supernal King and the inner garment of Arich Anpin, the source the text refers to here.
Mikdash Melekh, RaMaZ Commentary on Zohar 3:118a:1מקדש מלך, פירוש הרמ"ז על ספר הזהר ג׳:קי״ח א:א׳
ישראל מאן אתר מתברכאן כוונתו שהנה בעו״הז הגם שמלא כל הארץ כבודו מ״מ ידענו שיש לו מקום פרטי הנבחר למושב לו. ושם אוצר כל חמדת העולם. וכמו כן ידוע שעולם האצילות הוא מלא אור הא״ס בהדרגות שונות ושם מקור השפע שלכל העולמות. בין המחיה את כולם הנק׳ אצלנו בחי׳ העולמות. ובין הנבחר והזך שהוא של הפנימיו׳ והוא הוא מקור ישראל שנק׳ ראשית. פי׳ הראש והמעולה. ושרשם מושרש בכל עשר ספי׳ וכן ר״ת שלהם כח״ב גג״ת נה״ים גי׳ ישר״אל. ולכן שאל איזו היא הבחינה או המדה העצמית שממנה תבוא הברכה לישראל. …
Zholkva, 1864 (Public Domain)
43ברוך כבוד ה׳ ממקומו
In Ezekiel’s vision the angels say, “Blessed be the glory of G-d from His place.” The Alter Rebbe reads “His place” as the root of the glory, the higher Chochmah, from which Malchus is blessed.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
44ראש ומקור כל הברכות
The note points there for the phrase “the head and source of all blessings,” after the Tikkunei Zohar; the place was not resolved on Sefaria.
Kehot’s noteת״ז (ת״ע) קב, ב. ועל״ק תזריע כב, ג. וש״נ. [כ].
Paragraph 5
45ע״פ כי על כל כבוד חופה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש מז, א.
46כי על כל כבוד חופה
“For over all the glory shall be a canopy.” The Alter Rebbe names his discourse on this verse, where the revelation of sovev kol almin within memalei kol almin is explained.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47וע״פ לבבתני אחותי כלה
In the passage given, the Alter Rebbe distinguishes will (ratzon), which can be mere consent even to what one does against one’s wishes, from desire (chefetz), which is in the innermost point of the heart, the seat of delight.
Kehot’s noteלקו״ת שה״ש כח, ד.
48לבבתני אחותי כלה
“You have captured my heart, my sister, bride.” Another discourse of the Alter Rebbe, on this verse, discusses the same revelation of sovev within memalei.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49“For seven days he shall fill your hands,” said of the seven days of the priests’ installation. The Alter Rebbe refers to what he wrote on this verse, whose “fill” echoes the “full” of the Mishkan.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50“And Moshe could not come into the Tent of Meeting, because the cloud rested upon it.” The Alter Rebbe explains that Moshe could not receive from the level of the cloud.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ויבא משה בתוך הענן
At Sinai “Moshe came into the midst of the cloud and went up onto the mountain.” This seems to contradict the statement that he could not enter the cloud over the Mishkan.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, יח.
52בזהר ר״פ ויקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, ב.
53ויקרא דתרי ענני הוו
At the beginning of Vayikra the Zohar answers that there were two clouds, one that Moshe entered and one that rested on the Mishkan.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
54Kehot’s note points to Zohar, Vayikra 1:8 for these words.
Zohar, Vayikra 1:8ספר הזהר, ויקרא א׳:ח׳
Paragraph 6
55ויקרא אל משה
“And He called to Moshe.” Here the calling is explained as an illumination that enabled Moshe to enter the Tent of Meeting.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ומקבלין דין מן דין ואמרין קדיש
The Targum renders “and one called to another” as “and they receive from one another and say, ‘Holy.’” From this the Alter Rebbe learns that calling is receiving.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
57וקרא זא״ז ואמר
In Isaiah’s vision the seraphim “called one to another and said, ‘Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.’” The Alter Rebbe uses the Targum’s reading of “called.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 7
58זהו כלות הנפש
The note quotes a passage there that cites this place in Likkutei Torah: saying “Holy” is the soul’s expiring into the Infinite Light; each of the angels of the camps of Michael, Gavriel and Refael, which are Chesed, Gevurah and Tiferes, says “Holy” according to its own level, and because they are included in one another each says it three times.
Kehot’s noteמובא באוה״ת שבועות ע׳ קמה ומציין ”ובלק״ת פ׳ ויקרא כ׳ דמ״ש קדוש זהו הכלות הנפש שלו לאוא״ס ב״ה ולהיות כאו״א מהמלאכים שהם מחנה מיכאל וגבריאל רפאל שהם חג״ת, כלות הנפש שלהם כאו״א לפי בחינתו אומר כ״א קדוש לפי ערכו ולהיותם כלולים זה מזה אומר ג״פ קדוש כו׳” (המאמר הנ״ל הוא להרה״ק ר׳ הלל).
59יוצאין בשיר
The Mishnah says, “All animals that wear a shir (a collar) go out with the shir and are led by the shir.” The Alter Rebbe reads shir as “song”: the angel’s soul goes out of itself in song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
Paragraph 8
60וקרא זה אל זה
“And one called to the other and said, ‘Holy, holy, holy.’” The Alter Rebbe reads the calling as the angels drawing influence to one another.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
61סד״ה שניך כעדר הרחלים
There the Alter Rebbe reads “Your teeth” (shinayich) through the letter shin: its three heads are three vavs, the three “holy”s, which the Tikkunei Zohar calls three flocks of sheep and three Patriarchs.
Kehot’s noteלקו״ת שה״ש לח, א.
62שניך כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing, all of which bear twins.” The Alter Rebbe refers to his discourse on this verse for the inclusion of levels in one another.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ע״פ יבל הוא
In this discourse, on “Yaval was the father of those who dwell in tents,” the Alter Rebbe explains three kinds of song: a simple song is plain self-nullification; a double song includes one attribute, love or awe; and a threefold song is when the attributes, love and awe together, are included in the self-nullification.
Kehot’s noteתו״א ז, ג.
64יבל הוא
“And Adah bore Yaval; he was the father of those who dwell in tents and keep cattle.” The Alter Rebbe refers to his discourse on this verse in Torah Ohr, Bereishis, concerning the threefold song.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65נאוו לחייך בתורים
There the “rows” (torim) are two lines, from below upward and from above downward, the Written and the Oral Torah, and the “cheeks” are the place from which the breath of speech goes out.
Kehot’s noteלקו״ת שה״ש יג, א.
66נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels], your neck with strings of beads.” Another discourse the Alter Rebbe refers to on this subject.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ועיי׳ ברע״מ פ׳ עקב (דרע״א סע״ב) ובפי׳ הרמ״ז שם
The note points there for a discussion of this passage of the Raaya Mehemna and the Ramaz’s commentary on it.
Kehot’s noteראה אוה״ת שמות ע׳ רנג.
68וקרא זה אל זה
In the Raaya Mehemna, Parshas Eikev, the faithful shepherd speaks of the twelve faces of the living creatures and says that this is “And one called to the other and said.”
Zohar, Eikev 1:12–2:20ספר הזהר, עקב א׳:י״ב-ב׳:כ׳
69בד״ה כה תברכו את בני ישראל
The passage given speaks of Israel as a sowing of G-dliness: drawn down into the physical world and hidden in the animal soul like a seed in the earth, so that it grows and multiplies, and the powers of the soul rise and are included in the One in the Shema and in prayer.
Kehot’s noteלקו״ת נשא כו, ב.
70כה תברכו את בני ישראל
“Thus shall you bless the Children of Israel.” The Alter Rebbe names his discourse on this verse, in Likkutei Torah, Nasso.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ויקרא האדם שמות
“And the man gave names to all the cattle.” In the discourse on “Thus shall you bless” this calling of names is explained as a drawing down.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ויקרא אלקים לאור יום
“And G-d called the light day, and the darkness He called night.” The Zohar reads this calling, too, as a drawing forth.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ויקרא אלקים לאור יום
The Zohar asks, “What is ‘and He called’? He called and invited, to bring forth from this complete light” a radiance that is the foundation of the world.
Zohar, Bereshit 5:28–38ספר הזהר, בראשית ה׳:כ״ח-ל״ח
74קרא לשמש ויזרח אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
75ויקרא אל משה
“And He called to Moshe.” In the same way, this calling is the drawing of an illumination to Moshe.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אלף אותיות פלא
The note points there, after the Tikkunei Zohar, for the teaching that the letters of alef are the letters of pele, “wonder.”
Kehot’s noteראה ת״ז ת״ע (קלה, א). הקדמת הראב״ד לס״י (ירושלים תשכ״ב) יא, א נתיב הא׳. וראה בספר הערכים-חב״ד כרך אותיות אות א׳ בתחלתו.
77אאלפך חכמה
“If not, listen to me; be silent, and I will teach you wisdom.” The word a’alefcha, “I will teach you,” comes from the same root as alef. The Kehot note points out that the verse spells it with a vav (va’a’alefcha).
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג. ושם כתיב ואאלפך בו׳. [כ]. ראה סה״מ תקס״ח ע׳ שמה. אוה״ת נצבים ע׳ א׳רלה.
Paragraph 10
78האלף הוא בכתר
After the Tikkunei Zohar (Tikkun 49), the note sends the reader to the sources listed at this page of the other transcript of the maamar, on the alef as Keser.
Kehot’s noteראה ת״ז תמ״ט, ובהנסמן במאמרי אדה״ז-פרשיות לע׳ תקו.
79ועמ״ש בפ׳ צו
There the Alter Rebbe reads “who has dealt wondrously (lehafli) with you” as the revelation of the Future, when Malchus will rise to Keser and “the end of action” will be first, at the level of pele, “wonder.” This is the same tie between pele and Keser that the alef shows here.
Kehot’s noteלקו״ת צו ז, ג.
80אשר עשה עמכם להפליא
“And you shall praise the Name of G-d your G-d, who has dealt wondrously with you.” The Alter Rebbe refers to his discussion of this verse in Parshas Tzav, where wonder (pele) is tied to the level above comprehension.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81א׳ מאתוון רברבן . . זעירין . . משה . . אדם
The note says that a teaching of the Alter Rebbe printed there speaks of the large and small alefs of Moshe and Adam, explained there in a different way.
Kehot’s noteראה תורת רבנו הזקן ממחרת יוהכ״פ, תקנ״ג (נדפסה בס׳ השיחות קיץ ה׳ש״ת, ע׳ 68). ושם באו״א.
82מאתוון רברבן
In the introduction to the Zohar, the Holy One, blessed be He, made upper letters that are large and lower letters that are small: two alefs and two beis, from the upper world and from the lower world.
Zohar, Introduction 6:38–9:48ספר הזהר, הקדמה ו׳:ל״ח-ט׳:מ״ח
The letter Aleph remained in her place without presenting herself. Said the Holy One, blessed be His name: Aleph, Aleph, wherefore comest thou not before Me like the rest of the letters? She answered: Because I saw all the other letters leaving Thy presence without any success. What, then, could I achieve there? And further, since Thou hast already bestowed on the letter Beth this great gift, it is not meet for the Supreme King to take away the gift which He has made to His servant and give it …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
83The Talmud asks why the verse puts calling before speaking, and answers that the Torah teaches proper conduct: a person should not speak to his fellow without first calling him.
Yoma 4b:11יומא ד׳ ב:י״א
״וַיִּקְרָא אֶל מֹשֶׁה וַיְדַבֵּר״, לָמָּה הִקְדִּים קְרִיאָה לְדִיבּוּר? לִימְּדָה תּוֹרָה דֶּרֶךְ אֶרֶץ, שֶׁלֹּא יֹאמַר אָדָם דָּבָר לַחֲבֵירוֹ אֶלָּא אִם כֵּן קוֹרֵהוּ. מְסַיַּיע לֵקהּ לְרַבִּי חֲנִינָא. דְּאָמַר רַבִּי חֲנִינָא: לֹא יֹאמַר אָדָם דָּבָר לַחֲבֵירוֹ אֶלָּא אִם כֵּן קוֹרֵהוּ. ״לֵאמֹר״, אָמַר רַבִּי (מוּסְיָא בַּר בְּרֵיהּ דְּרַבִּי מַסְיָא מִשְּׁמֵיהּ דְּרַבִּי מוּסְיָא) רַבָּה: מִנַּיִין לָאוֹמֵר דָּבָר לַחֲבֵירוֹ שֶׁהוּא בְּבַל יֹאמַר עַד שֶׁיֹּאמַר לוֹ: לֵךְ אֱמוֹר — שֶׁנֶּאֱמַר: ״וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84ונמשך לו הארה
The note points to the Rebbe’s talk there for the idea that the calling drew an illumination to Moshe.
Kehot’s noteראה לקו״ש חי״ז ע׳ 333 הערה 15.
85אדם
“Adam, Shes, Enosh”: the first word of Chronicles, written with a large alef.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86מאתוון רברבן . . זעירין
The introduction to the Zohar speaks of upper letters that are large and lower letters that are small. The Alter Rebbe identifies the small alef with Keser’s light as it is contracted to come down below.
Zohar I, 3bזח״א ג, ב
Kehot’s noteראה זח״א ג, ב. וראה לקו״ש חי״ז ע׳ 48 הערה *47.
87Among three things Moshe reasoned out and G-d agreed with: “How can I enter the Tent of Meeting unless the Holy One, blessed be He, calls me?” G-d agreed, as it says, “And He called to Moshe.”
Shemot Rabbah 19:3שמות רבה י״ט:ג׳
אמרו רבותינו: שלשה דברים עשה משה והסכימה דעתו לדעת המקום. בהר סיני דרש ואמר: אם ישראל, שאינן מועדים לדברות, אמר להם (שמות יט, טו): אל תגשו אל אשה, אני, שאני מועד לדבור, אינו דין שאפריש עצמי מן האשה?! והסכים הקדוש ברוך הוא עמו, שנאמר ( דברים ה, כח): ואתה פה עמוד עמדי. והשניה דרש באהל מועד ואמר: ומה אם סיני שלא היתה קדושתו אלא לשעת מתן תורה, לא עליתי אלא ברשות, שנאמר (שמות שם, ג): ויקרא אליו ה׳ מן ההר לאמר, אהל מועד, שהוא לדורות היאך יכול אני להכנס לתוכו?! …
Our Rabbis said: Moses did three things in which his judgment was [later] confirmed by the judgment of the Omnipresent. At Mount Sinai he expounded, saying: If Israel, who have not been designated [to hear divine] speech, He [nevertheless] said to them: “Do not come near a woman” (Exodus 19:15), I, who is designated [to hear divine] speech, is it not logical that I separate myself from woman? The Holy One blessed be He agreed with him, as it is stated: “But you, stand here with Me” (Deuteronomy 5:28). The …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88מה שהיה כבר נקרא שמו
“Whatever has been, its name has already been called.” Koheles Rabbah discusses the calling of Moshe on this verse.
Ecclesiastes 6:10קהלת ו׳:י׳
מַה־שֶּׁהָיָה כְּבָר נִקְרָא שְׁמוֹ וְנוֹדָע אֲשֶׁר־הוּא אָדָם וְלֹא־יוּכַל לָדִין עִם שֶׁתַּקִּיף מִמֶּנּוּ:
Whatsoever cometh into being, the name thereof was given long ago, and it is foreknown what man is; neither can he contend with Him that is mightier than he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בזח״א דק״ב סע״ב
Later in this maamar (paragraph 18) the Alter Rebbe explains why the calling of Moshe could not come through an angel: its source is the cloud of “He made darkness His hiding place,” so “I am the One who calls and I am the One who speaks,” as in “I am first and I am last.” The note quotes the Zohar here: “‘And He called to Moshe,’ and it does not say who it was.”
Kehot’s note”ויקרא דכתיב ויקרא אל משה ולא קאמר מאן הוה”. וראה לקמן א, ד.
Paragraph 12
90אשר תקראו . . אתם
“These are the appointed festivals of G-d, holy convocations, which you shall proclaim at their appointed times.” The word “them” is written without a vav, which allows the reading “you.”
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Rosh Hashanah 24a:12–13ראש השנה כ״ד א:י״ב-י״ג
וְכׇל הָעָם עוֹנִין אַחֲרָיו ״מְקוּדָּשׁ מְקוּדָּשׁ״. מְנָלַן? אָמַר רַב פָּפָּא: אָמַר קְרָא ״אֲשֶׁר תִּקְרְאוּ אוֹתָם״, קְרִי בֵּקהּ אַתֶּם. רַב נַחְמָן בַּר יִצְחָק אָמַר: ״אֵלֶּה הֵם מוֹעֲדָי״, הֵם יֹאמְרוּ מוֹעֲדָי. ״מְקוּדָּשׁ מְקוּדָּשׁ״ תְּרֵי זִימְנֵי לְמָה לִי? דִּכְתִיב: ״מִקְרָאֵי קוֹדֶשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteויקרא כג, ד. ר״ה כד, א. וע״ש כה, א.
91תקראו אתם
Rabbi Akiva points out that the word “you” (atem) is said three times: even if the court acts unwittingly, even deliberately, even when misled, the festivals it fixes are the festivals. The holiness of the festivals depends on Israel’s court.
Rosh Hashanah 25a:4ראש השנה כ״ה א:ד׳
הָלַךְ וּמְצָאוֹ רַבִּי עֲקִיבָא מֵיצֵר, אָמַר לוֹ: יֵשׁ לִי לִלְמוֹד שֶׁכׇּל מַה שֶּׁעָשָׂה רַבָּן גַּמְלִיאֵל עָשׂוּי, שֶׁנֶּאֱמַר: ״אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר תִּקְרְאוּ אֹתָם״, בֵּין בִּזְמַנָּן בֵּין שֶׁלֹּא בִּזְמַנָּן — אֵין לִי מוֹעֲדוֹת אֶלָּא אֵלּוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
92מקדש ישראל והזמנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת וקידוש יו״ט.
93מקדש ישראל . . דקדשינהו לזמנים
The Talmud discusses the festival blessing “Who sanctifies Israel and the seasons”: the festival is fixed by Israel, who intercalate the months and fix the years.
Pesachim 117b:13–14פסחים קי״ז ב:י״ג-י״ד
אָמַר רָבָא: אַשְׁכַּחְתִּינָא לְסָבֵי דְפוּמְבְּדִיתָא דְּיָתְבִי וְקָאָמְרִי: בְּשַׁבְּתָא — בֵּין בִּצְלוֹתָא בֵּין בְּקִידּוּשָׁא: ״מְקַדֵּשׁ הַשַּׁבָּת״. בְּיוֹמָא טָבָא — בֵּין בִּצְלוֹתָא וּבֵין בְּקִידּוּשָׁא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״. וְאָמֵינָא לְהוּ אֲנָא: אַדְּרַבָּה, דִּצְלוֹתָא — בֵּין בְּשַׁבְּתָא בֵּין בְּיוֹמָא טָבָא: ״מְקַדֵּשׁ יִשְׂרָאֵל״, בְּקִידּוּשָׁא דְשַׁבְּתָא: ״מְקַדֵּשׁ הַשַּׁבָּת״, בְּיוֹמָא טָבָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״. וַאֲנָא אָמֵינָא טַעְמָא דִידִי וְטַעְמָא דִידְכוּ. טַעְמָא דִידְכוּ: שַׁבָּת, דִּקְבִיעָא וְקַיְימָא — בֵּין בִּצְלוֹתָא וּבֵין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Beitzah 17a:3ביצה י״ז א:ג׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבִינָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַשַּׁבָּת וְהַזְּמַנִּים״. אֲמַר לֵקהּ: אַטּוּ שַׁבָּת יִשְׂרָאֵל מְקַדְּשִׁי לֵקהּ? וְהָא שַׁבָּת מִקַּדְּשָׁא וְקָיְימָא. אֶלָּא אֵימָא: ״מְקַדֵּשׁ הַשַּׁבָּת, יִשְׂרָאֵל וְהַזְּמַנִּים״. אָמַר רַב יוֹסֵף: הֲלָכָה כְּרַבִּי, וְכִדְתָרֵיץ רָבִינָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע׳ פסחים קיז, ב. ביצה יז, א.
94תלתא אינון זמינין מקדש
The Zohar compares the festivals to a king who invites an honored guest and tells his household to set aside their work and prepare a feast; three festivals are invited “from Kodesh”: Pesach, Shavuos and Sukkos.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
There are three that are invited from Holiness, and no more-the Feast of Unleavened Bread, the Feast of Weeks, and the Feast of Tabernacles.’ ‘But’, said R. Abba to him, ‘is not Sabbath also invited from Holiness?’ ‘No,’ he replied, ‘for two reasons. One is that Sabbath is itself called holiness, and the other is that Sabbath has the right of entry by inheritance. Hence all the rest are invited and link themselves with Sabbath and crown themselves with it, but the Sabbath is not invited.
The Zohar; London, Soncino Press, 1933 (Public Domain)
95ואז היום דחול
The note points to the Rebbe’s talk there on a festival that falls on a weekday and raises it to holiness.
Kehot’s noteראה לקו״ש ח״ט ע׳ 235.
96מקרא קודש
“On the first day you shall have a holy convocation.” The Alter Rebbe reads mikra kodesh as a “calling” of the day to holiness.
Leviticus 23:7ויקרא כ״ג:ז׳
בַּיּוֹם הָרִאשׁוֹן מִקְרָא־קֹדֶשׁ יִהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
In the first day ye shall have a holy convocation; ye shall do no manner of servile work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ז.
Paragraph 13
97אשר תקראו אתם
“Which you shall proclaim”: read as “you,” it teaches that the festivals are proclaimed through Israel.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98דשלוחו של אדם כמותו
The Mishnah says that if a prayer leader errs it is a bad sign for those who sent him, “because a person’s agent is like himself.”
Berakhot 34b:12ברכות ל״ד ב:י״ב
מַתְנִי׳ הַמִּתְפַּלֵּל וְטָעָה — סִימָן רַע לוֹ. וְאִם שְׁלִיחַ צִבּוּר הוּא — סִימָן רַע לְשׁוֹלְחָיו, מִפְּנֵי שֶׁשְּׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָיָה מִתְפַּלֵּל עַל הַחוֹלִים, וְאוֹמֵר: ״זֶה חַי, וְזֶה מֵת״. אָמְרוּ לוֹ: מִנַּיִן אַתָּה יוֹדֵעַ? אָמַר לָהֶם: אִם שְׁגוּרָה תְּפִלָּתִי בְּפִי — יוֹדֵעַ אֲנִי שֶׁהוּא מְקוּבָּל. וְאִם לָאו — יוֹדֵעַ אֲנִי שֶׁהוּא מְטוֹרָף.
MISHNAH If one errs while saying the Tefillah, it is a bad omen for him; and should he be the messenger of the congregation, it is a bad omen for those who deputed him, since a man's deputy is similar to himself. They declared concerning R. Hannina b. Dosa that when praying on behalf of the sick, he would say, "This one will live, that one will die." They asked him, "How knowest thou?" He replied, "If my prayer is fluent in my mouth, I know that he is accepted; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב וש״נ. וראה בלקו״ש חכ״ד ע׳ 291 הערה 16.
99אין שליחות לחש״ו
Kehot’s note points to Meilah 21a for these words.
Meilah 21aמעילה כ״א א
Kehot’s noteעיין מעילה כא, א.
100כמותו דהמשלח ממש
According to the note, vol. 13 explains that the Alter Rebbe’s words here, that Israel are “truly like the sender,” are connected with the Tanya’s words that the second soul in Israel is “truly a part of G-d above.” Vol. 25 (note 31) refers further to the Shulchan Aruch of the Alter Rebbe and to Lekach Tov.
Kehot’s noteשמ״ש אדה״ז בלקו״ת שם [כאן] שישראל הם ”כמותו דהמשלח ממש” הוא בקשר למ״ש בתניא (רפ״ב) שנפש השנית בישראל היא ”חלוק אלו-ה ממעל ממש” — לקו״ש חי״ג ע׳ 281. ”וכ״ה הלשון (כמותו ממש) בתשובות הריב״ש סרכ״ח” — משיחות ש״פ תולדות תנש״א הערה 82. לקו״ש חכ״ה ע׳ 329. ושם ע׳ 362 הערה 31 ושם מציין ”וראה שו״ע אדה״ז או״ח סי׳ רסג סכ״ה בקו״א: כעושה בעצמו ממש וכו׳ ה״ז כאילו אוחז ידו של חבירו כו׳ שנעשית כידו אריכתא. וראה בארוכה לקח טוב (להר״י ענגיל) כלל א”. לקו״ש חל״ג ע׳ 114 הערה 13.
101האיש מקדש בו ובשלוחו
The Mishnah: “A man betroths [a woman] himself or through his agent.” The agent acts with the full force of the sender.
Kiddushin 41a:3–4קידושין מ״א א:ג׳-ד׳
הָאִישׁ מְקַדֵּשׁ בּוֹ וּבִשְׁלוּחוֹ. הָאִשָּׁה מִתְקַדֶּשֶׁת בָּהּ וּבִשְׁלוּחָהּ. הָאִישׁ מְקַדֵּשׁ אֶת בִּתּוֹ כְּשֶׁהִיא נַעֲרָה, בּוֹ וּבִשְׁלוּחוֹ. גְּמָ׳ הַשְׁתָּא בִּשְׁלוּחוֹ מְקַדֵּשׁ, בּוֹ מִיבַּעְיָא?! אָמַר רַב יוֹסֵף: מִצְוָה בּוֹ יוֹתֵר מִבִּשְׁלוּחוֹ. כִּי הָא דְּרַב סָפְרָא מְחָרֵיךְ רֵישָׁא, רָבָא מָלַח שִׁיבּוּטָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקדושין מא, א.
102שהשליח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 14
103קדש ישראל לה׳
“Israel is holy to G-d, the first of His harvest.” The Alter Rebbe reads “holy” (kodesh) as the higher Chochmah, the root of the souls of Israel.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104קדש ישראל לה׳
The Zohar says that Israel are kodesh and come from the side of kodesh, as it is written, “Israel is holy to G-d.”
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
Said R. Abba: ‘Behold, we have learned that wherever the holy side hovers, there, despite its association with any act of numbering, blessings will never cease.’ Said R. Eleazar: ‘Assuredly it is so.’ ‘Now’, rejoined R. Abba, ‘behold, Israel is holy and comes from the side of holiness, as we read: “Israel is the L-rd’s hallowed portion” (Jer. 2, 3); also, “ye shall be holy, for I the L-rd your G-d am holy” (Lev. 19, 2). Why, then, when David took a census of Israel did death rage among the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
105תקראו אתם
“Which you shall proclaim”: read as “you,” the festivals become holy convocations through Israel.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בד״ה צו את בנ״י
In the passage given, the Alter Rebbe speaks of the fire of the animal soul, which is to be subdued and transformed, and of a fire that comes down from above, from sovev kol almin, to raise it.
Kehot’s noteלקו״ת פנחס עו, ב.
107להקריב לי במועדו
“Command the Children of Israel and say to them: My offering, My bread for My fires... you shall take care to offer to Me in its appointed time.” The Alter Rebbe refers to his discourse on this verse.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108מה שנמשך הארה ע״י אמצעות איזה בחינה
The note quotes it: this holds at every level above, even the most exalted, for every drawing down, bestowal and light outside G-d’s very essence is drawn through the medium of some level.
Kehot’s note”וענין זה הוא בכל הדרגות שלמעלה, עד לדרגות הכי נעלות, כי כל המשכה והשפעה ואור כו׳ מחוץ לעצמותו ית׳ היא המשכה ע״י אמצעות איזה בחינה” — לקו״ש-כה ע׳ 329 הערה 2.
Paragraph 15
109פי׳ מלאך היינו שליח
The note points there for the explanation that malach, “angel,” means a messenger.
Kehot’s noteראה ביאה״ז לכ״ק אדמו״ר האמצעי קמו, ג.
110באתי לגני
“I have come into my garden, my sister, bride... I have eaten my honeycomb with my honey.” The Alter Rebbe refers to his discourse on this verse, where the angels are explained as messengers of the divine flow.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111בד״ה מה יפו פעמיך בנעלים
The passage given explains that before G-d’s essence above and below are equal, so His providence reaches every detail, as in “He who is enthroned on high, who lowers [Himself] to look in heaven and on earth”; Bilam erred in thinking that creation comes only through the chain of descending worlds.
Kehot’s noteלקו״ת שה״ש מג, א.
112מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals, O prince’s daughter.” In his discourse on this verse the Alter Rebbe explains the angel Metatron, who is called a “sandal.”
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
113ועיין באגה״ק קרוב לסופו
There the Alter Rebbe writes, in almost the same words, that every angel that is an emissary from above is then called by the very Name of G-d that dwells within it, while one that is not an emissary has another name according to its service and says “Holy, holy, holy.” He applies this there to the way the Talmud is enclothed.
Kehot’s noteבקו״א סד״ה להבין מ״ש בפע״ח [קנט, א [כ]].
114שאזי נקרא
The note records that the Kuntres Acharon reads אזי (“then”) where this text has שאזי (“that then”).
Kehot’s noteבקו״א שם ”אזי” וראה בליקוט פי׳ שם.
115קדוש קדוש קדוש ה׳
“Holy, holy, holy is G-d of hosts.” The angel that is not on a mission praises the Name as holy, separate from itself.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
116ויקרא מלאך
“And an angel of G-d called to Avraham a second time from heaven.” Here the calling came through an angel.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117המלאך קורא והדבור מדבר
The Midrash: with Avraham “the angel calls and the speech speaks.” This paragraph explains why that was possible with Avraham.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
118וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe uses it to distinguish the prophecy of the Patriarchs from that of Moshe.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
119סד״ה וידבר אלקים כו׳ וארא
There the Alter Rebbe explains that the Torah is above “a sun and a shield is Havayah Elokim,” that is, above Havayah as it is drawn into Elokim.
Kehot’s noteתו״א נו, ד.
120כי ה׳ אלקיכם הוא אלקי האלקים
“For G-d your G-d, He is the G-d of the elokim and the L-rd of lords.” Pardes reads elokim here as the angels, who are therefore also called by this Name.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יז.
Paragraph 18
121המלאכים בני אלקים
“And the sons of Elokim came to stand before G-d.” The angels are called sons of Elokim, which shows that they belong to the level of that Name.
Job 1:6איוב א׳:ו׳
וַיְהִי הַיּוֹם וַיָּבֹאוּ בְּנֵי הָאֱלֹקִים לְהִתְיַצֵּב עַל־ה׳ וַיָּבוֹא גַם־הַשָּׂטָן בְּתוֹכָם:
Now it fell upon a day, that the sons of G-d came to present themselves before the L-RD, and Satan came also among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, ו.
122אני הוא הקורא ואני הוא המדבר
The Midrash: with Moshe, G-d said, “I am the One who calls, and I am the One who speaks.” This paragraph explains why no angel could be involved.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
123אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” The Alter Rebbe reads “first” as Chochmah and “last” as Malchus.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו. ראה אוה״ת ויחי דף שסד, ב. שפט, א. ובהנסמן בסה״מ תקס״ח ח״ב לע׳ תרסח.
124ראו עתה כי אני אני הוא
“See now that I, I am He, and there is no G-d with Me.” The doubled “I” is read as the revelation of the Future, when below will be as above.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, לט.
125לאחזאה דלא הוה פרודא בין עילא ותתא
The Zohar says of “See now that I, I am He” that the doubled “I” is “to show that there is no separation between above and below.”
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
He said: ‘The word “I” occurs here twice: once in reference to Sinai (cf. “I am the L-rd thy G-d”, Ex. 20, 2), and the other in reference to the creation of the world (cf. “I have made the earth and created man upon it”, Is. 45, 12), to show that there is no division between the upper and lower worlds.
The Zohar; London, Soncino Press, 1933 (Public Domain)
126ומשם יפרד
“And a river goes out from Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe applies “from there it divides” to Malchus, the source of separate creations.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
127והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “wisdom is found from ayin, nothingness”: Chochmah is self-nullification.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
128עין בעין יראו
“For eye to eye they shall see when G-d returns to Zion.” In the Future G-dliness will be seen openly.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
Paragraph 19
129ועמ״ש ע״פ נאוו לחייך בתורים
There the “rows” (torim) are two lines, from below upward and from above downward, the Written and the Oral Torah, and the “cheeks” are the place from which the breath of speech goes out.
Kehot’s noteלקו״ת שה״ש יג, ב.
130נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels].” The Alter Rebbe refers again to his discourse on this verse.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131וירא ראשית לו
From Moshe’s blessing of Gad: “And he saw the first portion for himself.” The Alter Rebbe reads reishis, “first,” as the higher Chochmah, the source of Moshe’s level.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
132אני הוא הקורא ואני הוא המדבר
The Midrash on the calling of Moshe, now explained: the One who calls is Malchus and the One who speaks is Chochmah, both G-d Himself.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
133אני והו הושיעה נא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסדר הושענות.
134הוי׳ בחכמה
“G-d founded the earth with wisdom.” The Alter Rebbe brings it to show that the Infinite Light is clothed in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135דויקרא אל משה הוא מלאך הברית
The Zohar says that the unnamed caller in “And He called to Moshe” was the Angel of the Covenant. The Alter Rebbe explains that this “angel” is Malchus as an emissary from above.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
136כד איהי שליחא מלעילא וקבילת זהרא
On “the angel who redeemed me” the Zohar asks why it is called an angel, and answers: when it is an emissary from above and receives radiance from the mirror above, it is called an angel.
Zohar, Balak 6:41–51ספר הזהר, בלק ו׳:מ״א-נ״א
He then began to discourse on the verse: “The angel which hath redeemed me from all evil bless the lads” (Gen. 48, 16). ‘These words’, he said, ‘were uttered by Jacob in the spirit of holiness, and therefore they must contain some mystery of wisdom.”Angel” is here one of the names of the Shekinah, applied to her when she is a messenger from on high and receives radiance from the supernal mirror, for then she is blessed by the Father and Mother, who say to her: Daughter, go, mind thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137ישת חשך סתרו
“He made darkness His hiding place.” The small alef is a light drawn from this level, the cloud that rested on the Tent of Meeting.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ומלאך פניו הושיעם
“In all their affliction He was afflicted, and the angel of His presence saved them.” The Alter Rebbe refers to the Zohar on this verse.
Isaiah 63:9ישעיהו ס״ג:ט׳
בְּכׇל־צָרָתָם לוֹ צָר וּמַלְאַךְ פָּנָיו הוֹשִׁיעָם בְּאַהֲבָתוֹ וּבְחֶמְלָתוֹ הוּא גְאָלָם וַיְנַטְּלֵם וַיְנַשְּׂאֵם כׇּל־יְמֵי עוֹלָם:
In all their affliction He was afflicted, and the angel of His presence saved them; in His love and in His pity He redeemed them; And He bore them, and carried them all the days of old. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ומלאך פניו הושיעם
At the end of Vayera the Zohar reads “the angel of His presence saved them” as the Shechinah, which is with Israel in exile.
Zohar, Vayera 35:506–36:513ספר הזהר, וירא ל״ה:תק״ו-ל״ו:תקי״ג
R. Judah further discoursed on the verse: In all their affliction he was afflicted, and the angel of his presence saved them (Is. 63, 9). He said: ‘This is the translation of the k’ri, hut according to the k’thib we should translate, “He was not afflicted.” The lesson to be derived from this variation is that Israel’s affliction reaches the Holy One even in the place above which is beyond affliction or perturbation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
140נפתלי אילה שלוחה
“Naftali is a hind let loose; he gives words of beauty.” The Alter Rebbe refers to the Zohar on this verse for the idea of being sent.
Genesis 49:21בראשית מ״ט:כ״א
נַפְתָּלִי אַיָּלָה שְׁלֻחָה הַנֹּתֵן אִמְרֵי־שָׁפֶר:
Naphtali is a hind let loose: He giveth goodly words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141נפתלי אילה שלוחה
The Zohar reads the verse as the voice that is sent from a deep place above to lead the speech, for there is no voice without speech and no speech without voice.
Zohar, Vayechi 73:761–75:771ספר הזהר, ויחי ע״ג:תשס״א-ע״ה:תשע״א
WHO GIVETH GOODLY WORDS. The Voice speaks to the Utterance, there being no voice without utterance. This Voice is sent from a deep recess above in order to guide the Utterance, the two being related as general and particular. The Voice issues from the south and speaks to the west, inheriting two sides, and therefore Moses said to Naphtali: “Possess thou the west and the south” (Deut. 33, 23).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
142התורה היא נצחית
In chapter 17, on “For the matter is very near to you,” the Alter Rebbe adds in brackets that the Torah is eternal: the verse must hold true for everyone, even though turning one’s heart seems far from easy.
Tanya, Likkutei Amarim 17:2תניא, חלק ראשון; ליקוטי אמרים י״ז:ב׳
דְּלִכְאוֹרָה, הוּא – ״בִּלְבָבְךָ״ – נֶגֶד הַחוּשׁ שֶׁלָּנוּ [וְהַתּוֹרָה הִיא נִצְחִית], שֶׁאֵין קָרוֹב מְאֹד הַדָּבָר לְהַפֵּךְ לִבּוֹ מִתַּאֲווֹת עוֹלָם הַזֶּה לְאַהֲבַת ה׳ בֶּאֱמֶת, וּכְמוֹ שֶׁכָּתוּב בַּגְּמָרָא: ״אָטוּ יִרְאָה מִילְּתָא זוּטַרְתִּי הִיא״? וְכָל שֶׁכֵּן אַהֲבָה. וְגַם אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה דְּ״צַדִּיקִים – דַּוְקָא – לִבָּם בִּרְשׁוּתָם״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פי״ז. קו״א ס״ה. לקו״ש ח״ה ע׳ 241 הערה 14. לקו״ש חי״ג ע׳ 39 הערה 3.
143ואשים דברי בפיך
“And I have put My words in your mouth, and in the shadow of My hand I have covered you.” The Alter Rebbe reads “the shadow of My hand” as the encompassing light that Torah study brings.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז. קטע מכאן מובא בד״ה כי תשא תרל״ח ע׳ נח.
144סוכות צלא דמהימנותא
The Zohar calls the shelter of the Clouds of Glory, and the sukkah that recalls them, “the shade of faith.”
Zohar III, 103aזח״ג קג, א
Kehot’s noteראה זח״ג קג, א. סדור עם דא״ח רנז, א. מאמרי אדה״א דברים ח״ד ע׳ א׳רל. א׳שלה. סה״מ תרל״ח ע׳ נח.
145וסוכה שחמתה מרובה
The Mishnah: a sukkah whose sunlight is more than its shade is invalid. The Alter Rebbe uses it to show that the sukkah’s essence is shade, the makif.
Sukkah 2a:2–3סוכה ב׳ א:ב׳-ג׳
וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ (שְׁלֹשָׁה) דְּפָנוֹת, וְשֶׁחֲמָתָהּ מְרוּבָּה מְצִלָּתָהּ — פְּסוּלָה. גְּמָ׳ תְּנַן הָתָם: מָבוֹי שֶׁהוּא גָּבוֹהַּ מֵעֶשְׂרִים אַמָּה — יְמַעֵט. רַבִּי יְהוּדָה אוֹמֵר: אֵינוֹ צָרִיךְ.
One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. GEMARA. We have learned elsewhere : [The crossbeam] of an alley [whose entrance] is more than twenty cubits high should be lowered. Rabbi Judah says: this is unnecessary.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ב, א.
146כי שכן עליו הענן
“Because the cloud rested upon it.” The Clouds of Glory and the shade of the sukkah are compared to this cloud.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147בד״ה ביום השמיני עצרת
There the Alter Rebbe explains “I have put My words in your mouth, and in the shadow of My hand I have covered you”: Torah makes a sukkah, a shade, for from the breath of speech a makif is made for the soul, “the utterance of the mouth of Havayah.” This makif gives strength to the arousal from below in action.
Kehot’s noteלקו״ת שמע״צ פד, ב.
148ביום השמיני עצרת
“On the eighth day you shall have a solemn assembly.” The Alter Rebbe names his discourse on this verse.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ובד״ה וארשתיך לי
The passage given explains “And I will betroth you to Me forever”: while the Temple is not standing, the Congregation of Israel is “the fallen sukkah of David,” rising and falling, but in the Future it will stand forever.
Kehot’s noteלקו״ת במדבר ח, ד.
150וארשתיך לי
“And I will betroth you to Me forever.” The Alter Rebbe names his discourse on this verse.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151את ה׳ האמרת היום
“You have affirmed G-d today to be your G-d.” In the discourse “And I will betroth you” this verse is connected with the encompassing light of Torah.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
152שורה המתחלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכו׳: ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 21
153במדבר סיני באהל מועד
“And G-d spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting.” The Alter Rebbe refers to his discourse on this verse.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154מגלה עמוקות מני חושך
“He reveals deep things out of darkness.” The Alter Rebbe applies it to understanding the Torah, which brings the hidden “darkness” into revelation.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, כב.
155ותורה אור
“For a mitzvah is a lamp, and Torah is light.” Torah that is understood becomes revealed light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
156אני ראשון ואני אחרון
“I am first and I am last.” As explained in section 3, the first and the last become one, so that the light rests below as above.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
157בד״ה המגביהי לשבת
There the Alter Rebbe reads hamagbihi as raising the yud in the hei: the dalet, which has nothing of its own, becomes a hei through the yud within it, as tzedek becomes tzedakah through the mitzvah.
Kehot’s noteתו״א לח, ג.
158המגביהי לשבת
“Who is enthroned on high, who lowers [Himself] to look.” The Alter Rebbe names his discourse on this verse.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
159וידבר ה׳ אליו מאהל מועד
“And G-d spoke to him from the Tent of Meeting.” The speech came from the place where the cloud rested and the glory filled the Mishkan.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160משחרב ביהמ״ק . . ד״א של הלכה
“From the day the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” Torah study now holds what rested in the Temple.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
161אין כבוד אלא תורה
Kehot’s note points to Zohar III, 81b for these words.
Zohar III, 81bזח״ג פא, ב
Kehot’s noteאבות ו, ג. זח״ג פא, ב.
162אין כבוד אלא תורה
The Mishnah: “There is no glory but Torah.” The Alter Rebbe identifies the “glory” of the Mishkan with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
163אורייתא מחכמה נפקת
The Zohar: “The Torah comes forth from Chochmah,” from the place called kodesh, holiness.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
164אורייתא מחכמה נפקת
The Zohar: “The Torah comes forth from the supernal Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
165הראני נא את כבודך
“Show me, please, Your glory.” As explained in paragraph 4, the glory Moshe asked to see is the higher Chochmah.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
166בפ׳ בשלח בד״ה לסוסתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, ד.
167לסוסתי
“To a mare among Pharaoh’s chariots I have compared you, my beloved.” The Alter Rebbe names his discourse on this verse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ותורה אור
“And Torah is light.” The Torah brings the encompassing light inward in full.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169וכבוד ה׳ מלא
“And the glory of G-d filled the Mishkan,” read with the Zohar as “the glory was full.”
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
170ויהי הענן והחשך ויאר
At the Sea, the pillar of cloud stood between the camps: “there was the cloud and the darkness, and it lit up the night.” The same cloud was darkness and light.
Exodus 14:20שמות י״ד:כ׳
וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִם וּבֵין מַחֲנֵה יִשְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשֶׁךְ וַיָּאֶר אֶת־הַלָּיְלָה וְלֹא־קָרַב זֶה אֶל־זֶה כׇּל־הַלָּיְלָה:
and it came between the camp of Egypt and the camp of Israel; and there was the cloud and the darkness here, yet gave it light by night there; and the one came not near the other all the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כ.
Paragraph 25
171ע״פ בצלו חמדתי
“Like an apple tree among the trees of the forest... in his shade I delighted and sat, and his fruit was sweet to my palate.” The shade is the makif and the fruit is the light drawn inward.
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ג. וראה בד״ה כתפוח בעצי היער — תקע״א ע׳ דש ואילך. באוה״ת שה״ש-א ע׳ קצה. וראה שם כרך-ג ע׳ תתסו.
172בצלו דא קב״ה
The Zohar reads the verse: “In his shade” is the Holy One, blessed be He, and “I delighted and sat” is the day He was revealed at Sinai and Israel received the Torah.
Zohar, Lech Lecha 21:199–22:212ספר הזהר, לך לך כ״א:קצ״ט-כ״ב:רי״ב
According to another explanation, the words “the apple tree”, “my beloved”, and “in his shadow” all equally indicate the Holy One, blessed be He. “I delighted and sat”: to wit, on the day when G-d revealed Himself on Mount Sinai and Israel received the Torah and said, “We will do and we will hearken” (Ex. 24, 7).
The Zohar; London, Soncino Press, 1933 (Public Domain)
173ומתוקים מדבש
Of the words of Torah: “more desirable than gold... and sweeter than honey.” The Zohar uses it for the “sweet fruit” of the verse.
Psalms 19:11תהילים י״ט:י״א
הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב וּמְתוּקִים מִדְּבַשׁ וְנֹפֶת צוּפִים:
More to be desired are they than gold, yea, than much fine gold; sweeter also than honey and the honeycomb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, יא.
Paragraph 26
174אתפשטותא דמשה בכל דרא
Kehot’s note points to Zohar III, 216b for these words.
Zohar III, 216bזח״ג רטז, ב
Bereshit Rabbah 56בראשית רבה נ״ו
Kehot’s noteת״ז תס״ט (קיב, א. קיד, א). ועייג״כ זח״ג רטז, ב. רעג, א. ת״ז תכ״א (נ, ב). ת״ע (קלח, א). ב״ר פנ״ו. ז.
175אתפשטותא דמשה בכל דרא
The Tikkunei Zohar teaches that Moshe’s extension is in every generation, in every righteous and wise person who occupies himself with Torah, up to six hundred thousand.
Tikkunei Zohar 112a:13–14תקוני הזהר קי״ב א:י״ג-י״ד
… אָמַר רַבִּי אֶלְעָזָר אִשְׁתַּמוֹדָע מֵהָכָא דְמשֶׁה מֵאַתְווֹי מַשְׁמַע דְּאִיהוּ הֶבֶל וְאִיהוּ שֵׁת וְאִיהוּ משֶׁה, וְאִתְפַּשְׁטוּתֵיהּ דְּמשֶׁה בְּכָל דָּרָא וְדָרָא וּבְכָל צַדִּיק וְצַדִּיק, וְאִיהוּ אָזִיל בִּתְלַת תְּלַת, וּבְכָל תְּלַת דְאִיהוּ רָכִיב אִתְּמַר בְּהוֹן לֹא יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זְרַע זַרְעֲךָ, מֵהָכָא אִשְׁתְּמוֹדָע דְּאִיהוּ לָא אִשְׁתַּכַּח אֶלָּא בַּאֲתַר דְּאִית בֵּקהּ אוֹרַיְיתָא, וּבְגִין דָּא זִכְרוּ תּוֹרַת משֶׁה עַבְדִּי. אָמַר לֵקהּ רַבִּי יְהוּדָה אִתְפַּשְׁטוּתָא דִילֵיהּ בִּבְנֵי נָשָׁא אִית לֵקהּ שִׁעוּרָא, אָמַר לֵקהּ אִין, עַד שִׁתִּין רִבּוֹא, …
Tikkunei Zohar - Vocalized (Public Domain)
176ונחנו מה
Moshe and Aharon said, “And what are we, that you complain against us?” The words express Moshe’s bittul.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
177סד״ה משה ידבר
The note also points there for a discussion related to this subject.
Kehot’s noteתו״א סט, א. ראה גם ספר החקירה עד, א.
178משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe names his discourse on this verse.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179ומשה . . דעת
The note points to the Rebbe’s talk there on Moshe as the level of Daas.
Kehot’s noteראה לקו״ש ח״ו ע׳ 244.
180ונועדתי לך
“And I will meet with you there, and I will speak with you from above the cover.” Ohel mo’ed, the Tent of Meeting, comes from the same root.
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כב.
181אין עוד מלבדו
“G-d is the G-d; there is nothing else besides Him.” This is the knowledge of G-d that the inner “Tent of Meeting” brings.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ראו עתה כי אני אני הוא
“See now that I, I am He.” Said of the Future, but its power is already in every soul.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ביניקתה מנשמת משה
There the Alter Rebbe explains that every soul of Israel has something of Moshe, who is the sum of the “seven shepherds” and the “faithful shepherd” drawing Daas to all Israel, so that each can know G-d according to its root, drawing from the root of Moshe’s soul in the supernal Daas.
Tanya, Likkutei Amarim 42:5תניא, חלק ראשון; ליקוטי אמרים מ״ב:ה׳
וְכֹחַ זֶה וּמִדָּה זוֹ לְקַשֵּׁר דַּעְתּוֹ בַּה׳, יֵשׁ בְּכָל נֶפֶשׁ מִבֵּית יִשְׂרָאֵל, בִּינִיקָתָהּ מִנִּשְׁמַת מֹשֶׁה רַבֵּינוּ עָלָיו הַשָּׁלום. רַק מֵאַחַר שֶׁנִּתְלַבְּשָׁה הַנֶּפֶשׁ בַּגּוּף, צְרִיכָה לִיגִיעָה רַבָּה וַעֲצוּמָה כְּפוּלָה וּמְכוּפֶּלֶת. הָאַחַת – הִיא יְגִיעַת בָּשָׂר, לְבַטֵּשׁ אֶת הַגּוּף וּלְהַכְנִיעוֹ שֶׁלֹּא יַחְשִׁיךְ עַל אוֹר הַנֶּפֶשׁ, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַזֹּהַר, דְּ״גוּפָא דְּלָא סָלִיק בֵּקהּ נְהוֹרָא דְנִשְׁמְתָא מְבַטְּשִׁין לֵקהּ״, וְהַיְינוּ, עַל יְדֵי הִרְהוּרֵי תְשׁוּבָה מֵעוֹמֶק הַלֵּב, כְּמוֹ שֶׁנִּתְבָּאֵר שָׁם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פמ״ב. לקו״ת במדבר ג, א.
Paragraph 27
184בא לכאן ותלמודו בידו
“Happy is he who comes here with his learning in his hand.” The Alter Rebbe applies it to coming into the inner “Tent of Meeting.”
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
185ואנכי תרגלתי לאפרים
“And I taught Ephraim to walk, taking them upon His arms.” The Alter Rebbe reads Anochi as G-d’s essence lowered into the “foot,” the physical matters of the Oral Torah, and the arms as love and awe.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ג.
186אנכי מי שאנכי
The note sends the reader to the sources listed on that page for the phrase “Anochi, Who I am.”
Kehot’s noteראה בהנסמן לפקודי ה, א.
187בד״ה כי תבאו אל הארץ
The discourse opens with “When you come into the land… the land shall rest” and explains it through “Open for Me, My sister, My beloved”: G-d asks the Congregation of Israel to open, so that this level, which is sometimes revealed and sometimes covered, will be revealed.
Kehot’s noteלקו״ת בהר לט, ג ואילך.
188כי תבאו אל הארץ
“When you come into the land that I give you.” The Alter Rebbe names his discourse on this verse.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189בד״ה יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש טז, ג ואילך.
190קומי לך
“Arise, my beloved, my fair one, and go forth.” The Alter Rebbe refers to his discourse on these words.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
191ולא יכול משה לבוא
“And Moshe could not come into the Tent of Meeting.” Read now of the Daas in every person, which the animal soul keeps from being revealed.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
192קחם על זרועותיו
“Taking them upon His arms”: the mitzvos lift the soul as one lifts a child in one’s arms.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193צדקה תרומם
“Charity uplifts a nation.” The Alter Rebbe reads it as the mitzvos raising the soul.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
194ע״פ ועתה יגדל נא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שלח לט, א.
195ועתה יגדל נא כח אד׳
Moshe’s prayer after the spies: “And now, let the power of Ado-nai be great, please.” The Alter Rebbe refers to his discourse on this verse.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
196ויקרא אל משה
“And He called to Moshe.” In every person, the One who calls is G-d through the mitzvos.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197אני הוא הקורא
“I am the One who calls.” Here the calling is identified with the mitzvos.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
198ואיתא במדרש תנחומא פ׳ ויגש
The note says that this teaching of the Midrash Tanchuma is explained there.
Kehot’s noteנתבאר בסה״מ תרנ״ה ע׳ נו.
199היו מכבדין את המצות שהן שלוחי ושלוחו של אדם כמותו
Rabbi Shimon bar Yochai: the Holy One, blessed be He, said to Israel, “Honor the mitzvos, for they are My agents, and a person’s agent is like himself: if you honor them, it is as if you honored Me.”
Midrash Tanchuma, Vayigash 6:2מדרש תנחומא, ויגש ו׳:ב׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, הֱיוּ מְכַבְּדִין אֶת הַמִּצְוֹת, שֶׁהֵן שְׁלוּחַי, וּשְׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אִם כִּבַּדְתָּ אוֹתָן, כְּאִלּוּ לִי כִבַּדְתָּנִי. וְאִם בָּזִיתָ אוֹתָן, כְּאִלּוּ לִכְבוֹדִי בָזִיתָ. אֵין לְךָ אָדָם שֶׁכִּבֵּד אֶת הַמִּצְוֹת וְעָשָׂה אֶת הַתּוֹרָה כְּיַעֲקֹב, שֶׁנֶּאֱמַר: וְיַעֲקֹב אִישׁ תָּם ישֵׁב אֹהָלִים (בראשית כה, כז), וְנִתְיַסֵּר בִּבְנוֹ. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא, חַיֶּיךָ, אִבַּדְתָּ אֶחָד, תִּמְצָא שְׁלֹשָׁה, יוֹסֵף מְנַשֶּׁה וְאֶפְרָיִם. כֵּיוָן שֶׁבָּאוּ, בִּשְּׂרוּ אוֹתוֹ שֶׁיּוֹסֵף חָי. שָׁלַח …
R. Simeon the son of Yohai declared: The Holy One, blessed be He, said to Israel: Honor the commandments, for they are My emissaries, and a man’s emissary must be honored no less than the man himself. If you honor them, it is as though you honor Me, and if you are disrespectful toward them, it is as though you are disrespectful toward Me. No man revered the commandments and fulfilled the law as meticulously as Jacob, as it is said: And Jacob was a quiet man, dwelling in tents …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
200וזכרתם את כל מצות הוי׳ ועשיתם אותם
From the passage of tzitzis: “And you shall remember all the commandments of G-d and do them.” The Alter Rebbe refers to his discourse on this verse.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
201והנה סולם מוצב ארצה
Yaakov’s dream: “And behold, a ladder set up on the earth, its top reaching heaven, and behold, angels of Elokim ascending and descending on it.” The Alter Rebbe reads the angels as the mitzvos and the ladder as prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
202אני הוא הקורא
“I am the One who calls”: in the mitzvos, G-d Himself calls, not a created angel.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
Paragraph 34
203ואני תפלה
“In return for my love they hate me, but I am prayer.” The Alter Rebbe uses it for the ascent of the soul through prayer.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
204ואשים דברי בפיך ובצל ידי
“And I have put My words in your mouth, and in the shadow of My hand I have covered you,” the level of Torah study explained in section 4.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205קדשנו במצותיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שבת.
Paragraph 35
206וידבר ה׳ אליו מאהל מועד
“And G-d spoke to him from the Tent of Meeting.” Read now of the speech that comes to every soul.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ע״פ במדבר סיני באהל מועד
There the Alter Rebbe explains that mo’ed is from “and I will meet with you there,” and that venoadti has the letters of venodati, an expression of bonding and joining: the unity of the Infinite One is drawn down to rest and be revealed in a person’s soul, how He fills all worlds equally and is the Life of all life, besides whom there is nothing, until the soul rejoices in G-d.
Kehot’s noteלקו״ת במדבר ב, ד.
208במדבר סיני באהל מועד
“In the Wilderness of Sinai, in the Tent of Meeting.” The Alter Rebbe refers to his discourse on this verse.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209ונועדתי
“And I will meet with you there.” Mo’ed, “meeting,” comes from this word.
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210ראו עתה כי אני אני הוא
“See now that I, I am He”: the knowledge of G-d’s unity revealed in the soul.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
211סד״ה המגביהי לשבת
There the Alter Rebbe explains that “who is enthroned on high” is the ascent through the mitzvos, while “Torah is light” is a drawing down from above: “who lowers [Himself] to look in heaven,” the Written Torah, “and on earth,” the Oral Torah, where there is “seeing,” the revelation of the Infinite Light below as above.
Kehot’s noteתו״א לח, ד.
212המשפילי לראות בשמים ובארץ
“Who lowers [Himself] to look in heaven and on earth.” The Alter Rebbe reads heaven and earth as the Written and the Oral Torah.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213אני הוא הקורא ואני הוא המדבר
“I am the One who calls, and I am the One who speaks”: in every person, through the mitzvos and the study of Torah.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
214אני מדבר בצדקה
“I speak with charity, mighty to save.” Charity draws G-d’s speech into a person’s Torah.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, א.
215ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth.” G-d’s own words are in the mouth of the one who studies.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
216בכל המקום אשר אזכיר
“In every place where I cause My Name to be mentioned, I will come to you and bless you.”
Exodus 20:21שמות כ׳:כ״א
מִזְבַּח אֲדָמָה תַּעֲשֶׂה־לִּי וְזָבַחְתָּ עָלָיו אֶת־עֹלֹתֶיךָ וְאֶת־שְׁלָמֶיךָ אֶת־צֹאנְךָ וְאֶת־בְּקָרֶךָ בְּכׇל־הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת־שְׁמִי אָבוֹא אֵלֶיךָ וּבֵרַכְתִּיךָ:
An altar of earth thou shalt make unto Me, and shalt sacrifice thereon thy burnt-offerings, and thy peace-offerings, thy sheep, and thine oxen; in every place where I cause My name to be mentioned I will come unto thee and bless thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, כא.
217ששים המה מלכות
“There are sixty queens and eighty concubines.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אדם כי יקריב מכם וגו׳
“A man, when he brings near of you”
Leviticus 1:2 describes two movements: “A man, when he brings near of you” is the Supernal Man, G-d clothed in the Sefiros, drawing the G-dly soul near with an arousal from above, and “from the animals you shall bring near your offering” is each person’s own refinement of his animal soul. Inspiration from above lasts only when it is answered at once by that work from below.
The maamar in brief
The maamar asks why Leviticus 1:2 moves from third person to second, from singular to plural, and places “of you” after “when he brings near.” Every Jew has two souls, the G-dly soul rooted in the “Adam” on Ezekiel’s Throne and the animal soul rooted in the Chariot’s face of the ox, and the soul descends to refine the animal soul through its root. An arousal from below draws one from above and lasts; an arousal from above that comes first, like a sudden inspiration in prayer, fades when the light withdraws, as “when the man emits seed first, she bears a female.” So the verse’s singular first half is the Supernal Man bringing near “of you,” the G-dly soul, while its plural second half is Israel’s offering from the “cattle” of anger and the “flock” of desire. “Draw me, we will run” teaches that one must respond at once. Torah, itself “Adam,” draws the arousal from above, and the mitzvos raise the animal soul. Pesach, the Omer and Shavuos follow the same order.

Outline
	1Three questions and two soulsThe verse’s shifts of person and number and its placement of “of you” are questions. Every Jew has a G-dly soul rooted in the “man” on the Throne and an animal soul rooted in the Chariot; refining the animal soul through its root, as the blessings before the Shema do, raises the G-dly soul and draws an arousal from above.¶1–4
	2When the arousal from above comes firstAs creation began in free kindness, G-d also sends arousals from above to wake a person. A love won by toil endures; a sudden inspiration from above fades, “the man emits seed first, she bears a female,” which is why the devoted find their elation lasts only weeks.¶5–10
	3The Supernal Man brings near “of you”“Adam” is the Ten Sefiros, in which the Infinite One clothes Himself. “A man, when he brings near,” singular, is the Supernal Man drawing the soul near; “you shall bring near,” plural, is Israel’s offering. One must answer the arousal at once, “Draw me, we will run,” and that answer, like the Amen, draws light from “not a man.”¶11–14
	4The offering from the animalsThe arousal from above reveals the G-dly soul’s hidden love but does not touch the animal soul, which only man’s own labor can refine. The work moves from subjugation to transformation; “cattle” is the angry nature and “flock” the desiring one, and each must subdue his own trait so that both souls “run.”¶15–21
	5Torah and mitzvos“The King has brought me into His chambers,” the Torah taught to the soul before birth, makes “Draw me” possible. Torah, itself “Adam” and called “truth” and “peace,” draws G-d near and brings the far near; the mitzvos then raise the animal soul, as “charity exalts.”¶22–24
	6Pesach, the Omer and ShavuosPesach is an arousal from above to the G-dly soul, so the people “fled”; the barley Omer and the counting refine the animal soul; Shavuos is the descent at Sinai. Torah study after this work draws a new light from “not a man” into “Adam.”¶25–28


Key concepts
	Arousal from above (isarusa dile’eila)אתערותא דלעילא
	A divine initiative, unprompted by man. When it comes first, as a sudden inspiration, it reaches only the G-dly soul and fades when the light withdraws, unless it is answered at once.

	Arousal from below (isarusa dilesata)אתערותא דלתתא
	Man’s own initiative through toil, contemplation and a broken heart. It draws an arousal from above that is received inwardly and endures.

	The Supernal Man (Adam HaElyon)אדם העליון
	The Ten Sefiros as a human form, the “man” on Ezekiel’s Throne, in which G-d, who is none of these attributes, clothes Himself. In the maamar He is the subject of “A man, when he brings near.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The two stages of refining the animal soul: first controlling thought, speech and action, then changing its very nature so that it too loves G-d.

	Time of favor (eis ratzon)עת רצון
	A moment when light from above shines unbidden. The maamar’s counsel is to begin one’s own work immediately at such a moment.

	Ratzoרצוא
	The soul’s yearning to run toward G-d. On Pesach it is awakened from above in the G-dly soul while the animal soul is not yet transformed.


Section 1 · ¶1–4
Three questions and two souls
1אדם כי יקריב1 מכם2 וגו׳. להבין החילו שלא לנוכח אדם כי יקריב לשון נסתר וסיים תקריבו את קרבנכם לשון נוכח.
“A man, when he brings near of you,” etc. To understand: [the verse] began not in direct address — “A man, when he brings near,” in the third person — and concluded, “you shall bring near your offering,” in the second person.
The maamar opens with Leviticus 1:2, the first law of the offerings, and asks about its grammar. Yakriv means “bring near,” from the same root as korban, “offering,” and the verse begins in the third person (“when he brings near”) but ends by addressing the people directly (“you shall bring near your offering”).


וגם דכי יקריב לשון יחיד ותקריבו את קרבנכם לשון רבים. וגם דהל״ל [דהוה ליה למימר] מלת מכם קודם כי יקריב היינו אדם מכם כי יקריב3 כו׳.
Also, “when he brings near” is in the singular, and “you shall bring near your offering” is in the plural. And also, it should have said the word “of you” before “when he brings near,” that is, “A man of you, when he brings near,” etc.
Two more questions follow. The verb at the start is singular and the one at the end plural, and the word mikem (“of you”) seems misplaced: the natural order would be “a man of you, when he brings near,” but the verse puts “of you” after the verb.


אך הנה נודע שיש בכל אחד ב׳ נפשות.4 נפש האלקית ונפש הבהמית. אשר נפש האלקית שרשה מבחי׳ אדם כמ״ש ויברא אלקים את האדם5 בצלמו.
But it is known that in each one there are two souls, the G-dly soul and the animal soul. The G-dly soul has its root in the level of “Adam” (man), as it is written, “And G-d created man in His image.”
The answer begins with a principle taught in Tanya: every Jew has two souls, a G-dly soul and an animal soul. The G-dly soul is rooted in the level called “Adam,” the divine image in which man was created (Genesis 1:27).




2וכתיב ועל דמות הכסא דמות כמראה אדם6 וכמ״ש במ״א בד״ה ותחת רגליו7 כמעשה לבנת8 כו׳,
And it is written, “And upon the likeness of the throne, a likeness like the appearance of a man,” as is explained elsewhere, in the discourse beginning “And under His feet, like the work of the brick,” etc.;
The second proof-text is Ezekiel 1:26: above the Chariot the prophet saw a throne, and upon it “a likeness like the appearance of a man.” The Torah Ohr discourse on “And under His feet” (Exodus 24:10) explains how a human form can be spoken of in G-dliness at all.


והשתלשלות שלה למטה הוא ע״י בחי׳ פני אדם שבמרכבה. ונפש הבהמית היא נלקחה משמרי האופנים ושרשה מבחי׳ פני שור.9
and the chain of its descent below is through the level of the face of a man in the Chariot (Merkavah). And the animal soul was taken from the dregs of the Ofanim, and its root is from the level of the face of an ox.
The G-dly soul descends to this world by way of the “face of a man,” one of the four faces of the Chayos, the angels who bear Ezekiel’s Chariot (Ezekiel 1:10). The animal soul was taken from the “dregs,” the lowest residue, of the Ofanim, another order of angels, and its root is the “face of an ox.”




3ותכלית ירידת הנשמה לעוה״ז הוא כדי לברר נה״ב [נפש הבהמית] להיות בבחי׳ אתכפייא ואתהפכא והיינו ע״י נפש האלקית המתלבשת בה ומתבוננת בה׳ אחד בק״ש [בקריאת שמע] שמע ישראל כו׳
The purpose of the soul’s descent into this world is to refine the animal soul, so that it be at the level of subjugation and transformation (iskafya and is’hapcha). This is through the G-dly soul, which clothes itself in it and contemplates [that] G-d is One, in the recital of the Shema, “Hear, O Israel,” etc.;
The soul comes down into this world to refine the animal soul: first by subjugation (iskafya), overpowering it, and finally by transformation (is’hapcha), turning its drives themselves toward holiness. The tool is the G-dly soul, which is clothed in the animal soul and contemplates G-d’s oneness in the Shema.


ועי״ז ואהבת10 בכל לבבך11 בשני יצריך1213 כו׳. אך קודם ק״ש [קריאת שמע] תקנו חכמים שתים לפניה14 לקיום הק״ש [הקריאת שמע].15
and through this, “And you shall love… with all your heart” — with both your inclinations, etc. But before the Shema the Sages instituted “two [blessings] before it,” for the fulfillment of the Shema.
Through that contemplation one fulfills “You shall love… with all your heart,” which the Mishnah reads as “with both your inclinations,” the good and the evil one. Yet the Sages placed two blessings before the Shema so that it could be fulfilled, and the next part explains why.


כי א״א להכניע ולכבוש את רוח הנה״ב [הנפש הבהמית] תחת ממשלת הנה״א [הנפש האלקית] כ״א ע״י שרשה של הנה״ב [הנפש הבהמית] שמקור חוצבה הוא מחיות הקדש שבמרכבה פני אריה פני שור16 כו׳
For it is impossible to subdue and conquer the spirit of the animal soul under the rule of the G-dly soul except through the root of the animal soul, the source from which it is hewn, which is from the holy Chayos in the Chariot, “the face of a lion,” “the face of an ox,” etc.;
The G-dly soul cannot subdue the animal soul directly, only through the animal soul’s own root. That root is in the holy Chayos of Ezekiel’s Chariot, the face of the lion and the face of the ox, and these are the angels the blessings before the Shema describe (¶17).


כי אין הדינין נמתקין אלא בשרשן17 וכמ״ש מזה בד״ה כי תצא למלחמה על אויביך18 ובד״ה ונתתי לך מהלכים.1920
for severities (dinim) are sweetened only at their root, as is explained on this in the discourse beginning “When you go out to war against your enemies,” and in the discourse beginning “And I will give you places to walk.”
This follows the Kabbalistic rule that severities (dinim) are sweetened only at their root: a harsh force is softened by being brought back to its source. The Alter Rebbe refers to two discourses where this is explained, on “When you go out to war” and on “And I will give you places to walk.”




4והנה עי״ז נעשה עלייה גם לנפש האלקית ע״ד והחיות נושאות את הכסא.21 וכמ״ש מזה בד״ה זכור ושמור בדבור אחד22 נאמרו.
Now, through this an ascent comes about for the G-dly soul as well, in the manner of “and the Chayos carry the Throne,” as is explained on this in the discourse beginning “‘Remember’ and ‘Keep’ were said in a single utterance.”
When the animal soul is refined, the G-dly soul rises too. The image is “the Chayos carry the Throne”: the angels in whom the animal soul is rooted lift up the Throne and the “man” upon it, the root of the G-dly soul (¶14 says this explicitly).


והנה ע״י העלאת מ״ן [מיין נוקבין] ואתעדל״ת [ואתערותא דלתתא] נמשך אתעדל״ע [אתערותא דלעילא] וזהו ענין שנאמר בקרבנות ריח ניחוח להוי׳23 וכמ״ש בד״ה והקרבתם עולה אשה.24
And through the raising of mayin nukvin (feminine waters) and an arousal from below (isarusa dilesata), an arousal from above (isarusa dile’eila) is drawn down. This is the meaning of what is said of the offerings, “a pleasing fragrance to Havayah,” as is explained in the discourse beginning “And you shall bring near a burnt-offering, a fire-offering.”
Raising mayin nukvin, “feminine waters,” is the Kabbalistic term for the arousal from below, the initiative of the receiver that calls forth the giver’s response. That response, the arousal from above, is what the Torah means when it calls an offering “a pleasing fragrance to Havayah” (Leviticus 1:9).




Section 2 · ¶5–10
When the arousal from above comes first
5והנה בחינה זו זהו ענין מה שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] אך יש ג״כ אתעדל״ע [אתערותא דלעילא] מלמעלה הנמשך לעורר אתעדל״ת [אתערותא דלתתא]
Now, this level is the matter of “through an arousal from below, an arousal from above.” But there is also an arousal from above, drawn from above to awaken an arousal from below,
So far the pattern has been “through an arousal from below, an arousal from above”: man acts first and G-d responds. But there is a second pattern, in which G-d acts first, sending an arousal from above in order to awaken the person to respond.


דהיינו לעורר את האדם להקיצו משנתו בהבלי העולם דכמו שבתחלת בריאת העולם היה ההמשכה בחסד חנם כי חפץ חסד הוא.25
that is, to awaken the person, to rouse him from his sleep in the vanities of the world. For as at the beginning of the creation of the world, the drawing-down was in gratuitous kindness, “for He desires kindness.”
Such an arousal comes to wake a person from the “sleep” of absorption in the world’s vanities. Its model is creation itself, which flowed from free kindness before any creature had done anything, as Micah says, “for He desires kindness.”




6ואח״כ תולה במעשה התחתונים26 כמ״ש ויניחהו בג״ע [בגן עדן]27 לעבדה ולשמרה. אבל מ״מ עם היות שצ״ל אתעדל״ת [אתערותא דלתתא] דוקא
And afterwards it depends on the deeds of the lower beings, as it is written, “And He placed him in the Garden of Eden, to work it and to guard it.” But nevertheless, even though there must specifically be an arousal from below,
After the first, unearned gift, the world’s continuation depends on the deeds of the lower beings: Adam was placed in Eden “to work it and to guard it” (Genesis 2:15). The part ends by conceding that an arousal from below is indeed required.


אבל עכ״ז [עם כל זה] נמשך אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] וכמ״ש מזה בד״ה ועשית בגדי קדש2829 ועמ״ש סד״ה ואתחנן אל30 הוי׳ וסד״ה וישכם לבן3132 וסד״ה אני ישנה33 בענין שראשי נמלא טל.3435
yet even so an arousal from above is drawn down to awaken an arousal from below, as is explained on this in the discourse beginning “And you shall make holy garments.” And see what is written at the end of the discourse beginning “And I pleaded to Havayah,” and at the end of the discourse beginning “And Lavan rose early,” and at the end of the discourse beginning “I am asleep,” on the subject of “for my head is filled with dew.”
Even so, G-d still sends arousals from above to awaken a response. The Alter Rebbe points to four discourses on this: in Torah Ohr, on “And you shall make holy garments” and “And Lavan rose early,” and in Likkutei Torah, on “And I pleaded” and on “I am asleep,” the last on the dew that fills the head.




7ויובן זה בעבודת ה׳ דהנה אנו רואים שיש ב׳ מדרגות בעבודה. הא׳ בחי׳ אתעדל״ת [אתערותא דלתתא] ביגיעת נפש ויגיעת בשר בהעמקת הדעת בהתבוננות ולב נשבר שעי״ז יבא בנפשו גילוי אור קרבת אלקים והיינו באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא].
This can be understood in the service of G-d. For we see that there are two levels in divine service. The first is the level of an arousal from below, with toil of the soul and toil of the flesh, by deepening the mind (daas) in contemplation, and with a broken heart, through which there comes into his soul a revelation of the light of nearness to G-d. This is “through an arousal from below, an arousal from above.”
The two patterns are now shown in a person’s own divine service. In the first, the person works: he toils with soul and body, contemplates G-d’s greatness deeply and has a broken heart, and in response a revelation of G-d’s nearness enters his soul.




8ומדרגה הב׳ היינו שלפעמים יוכל להיות התפעלות בנפש שלא ע״י הכנה ויגיעה כלל וכמו שאנו רואים שיש הרבה
The second level is that sometimes there can be an emotional stirring in the soul not through any preparation and toil at all, as we see that there are many
The second level is a stirring that comes with no preparation or effort at all. The Alter Rebbe appeals to common experience.


אנשים שמתעוררים פתאום ויתלהב לבם ומוחם בתפלה משך זמן מה בלי נודע להם הסבה מאין בא אליהם התעוררות זאת ובמעט זמן יכלה כח התעוררות זאת.
people who are suddenly aroused, and their heart and mind are set aflame in prayer for some period of time, without their knowing the cause, from where this arousal came to them; and in a short time the force of this arousal is spent.
Many people are suddenly moved in prayer, heart and mind aflame for a while, without knowing where it came from. In a short time the feeling fades.




9והיינו שהיא באמת הערה מלמעלה רק אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] ועמ״ש בד״ה שיר השירים3637 בענין פי׳ התהללו בשם קדשו.
That is, it is in truth an awakening from above, only an arousal from above to awaken an arousal from below. See what is written in the discourse beginning “The Song of Songs,” on the meaning of “Glory in His holy Name.”
Such a sudden inspiration is really an awakening from above, sent to rouse the person to respond. The Shir HaShirim discourse referred to describes the same experience: sometimes prayer needs great toil, and sometimes the heart is drawn of itself and one wonders where it came from.


והנפקותא בין מה שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] ובין האתעדל״ת [האתערותא דלתתא] הנמשך רק מצד אתעדל״ע [אתערותא דלעילא] שכאשר יש אתעדל״ת [אתערותא דלתתא] ממש ע״י יגיעת נפש
And the practical difference between “through an arousal from below, an arousal from above” and the arousal from below that is drawn forth only on account of an arousal from above is this: when there is a real arousal from below, through toil of the soul,
The Alter Rebbe now states the practical difference between the two patterns. In the first, the arousal from below is genuine, the fruit of real toil of the soul.


אזי הוא דבר שיכול להתקיים לעד שהרי ע״י אתעדל״ת [אתערותא דלתתא] נתעורר אתעדל״ע [אתערותא דלעילא] והיא המאירה ומתגלה בנפש בבחי׳ פנימית כיון שהכין לבו לזה תחלה,
then it is something that can endure forever. For through the arousal from below the arousal from above was awakened, and it is what shines and is revealed in the soul, at an inward level (pnimiyus), since he prepared his heart for it beforehand;
What comes from such toil can last forever. The light it drew from above is received at an inward level, absorbed into the person, because he prepared his heart for it beforehand.


ולכן עי״ז יתן כח ועוז בנפשו להיות עוד אתעדל״ת [אתערותא דלתתא] משא״כ כשאין יגיעת נפש ויגיעת בשר מלמטה רק מה שנתעורר נפשו ע״י ההערה מלמעלה ולא הכין לבו לעורר אח״כ נפשו
and therefore, through this, it will give strength and might in his soul for there to be a further arousal from below. Whereas when there is no toil of the soul and toil of the flesh from below, but only that his soul was aroused by the awakening from above, and he did not prepare his heart to arouse his soul afterwards,
That lasting light in turn gives the person strength for further arousals from below. In the second case he did not toil, and did not afterwards make the effort to stir his own soul; he was simply moved from above.


הנה יוכל להיות חולף ועובר ההתפעלות ואין לה קיום כי בהסתלק הארה עליונה זו שאינה מאירה רק בעת רצון
then the stirring can pass and go away, and it has no permanence. For when this supernal illumination, which shines only at a time of favor (eis ratzon), departs,
Then the feeling can pass and has no permanence. The illumination from above shines only at a “time of favor” (eis ratzon), a moment of special grace, and then it withdraws.


אזי היה כלא היה ההתפעלות מאחר שלא היתה רק בסיבת הערה והארה עליונה לכן בהסתלק האור בטילה האהבה שנסתעף ממנה, וזהו ענין איש מזריע תחלה38 יולדת נקבה.
then the stirring is as though it never was, since it came only by reason of an awakening and illumination from above. Therefore, when the light departs, the love that branched out from it ceases. And this is the meaning of “When the man emits seed first, she gives birth to a female.”
When it withdraws, the feeling is as though it never existed, because it was caused only by the light from above, and the love that branched from that light ceases. The Talmud’s “if the man emits seed first, she bears a female” is the image: when the giver, here the arousal from above, initiates, what is born is the lesser, “female” love.




10ונשים דעתן קלות39 ותוכל להתפתות אחר התפלה לתאוות העולם. אבל אם אשה מזרעת תחלה40 להיות באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] אזי יולדת זכר שהוא דעת חזק בעבודה כו׳,
And “women’s minds are light,” and [this love] can be enticed after prayer by the desires of the world. But if “the woman emits seed first,” so that it is “through an arousal from below, an arousal from above,” then “she gives birth to a male,” which is a strong daas (knowledge) in divine service, etc.;
Continuing the image, the Alter Rebbe applies the Talmud’s saying “women’s minds are light,” meaning easily swayed, to this “female” love: after prayer it can be drawn to worldly desires. When the soul initiates, as in “the woman emits seed first,” what is born is “male”: a strong, settled mind (daas) in divine service.


ועמ״ש מענין איש מזריע תחלה סד״ה והיה מספר41 בנ״י [בני ישראל]42 גבי בת קול מכרזת ומ״ש בד״ה שוש תשיש ותגל.
and see what is written on the subject of “the man emits seed first” at the end of the discourse beginning “And the number of the children of Israel shall be,” regarding the heavenly voice (bas kol) that proclaims, and what is written in the discourse beginning “Surely rejoice and exult.”
Two discourses treat this theme further. One, on “And the number of the children of Israel shall be” (Hosea 2:1), speaks of the heavenly voice that calls people to return; the other, on “Surely rejoice and exult” (Sos tasis vesagel), explains how even the soul whose love was initiated from above can come to bear a “male.”


וזהו הסבה למה שקובלים א״ע [את עצמו]43 בעלי העבודה על היות בהם רוח טהרה והתעוררות לעבודת ה׳ על כמה שבועות ואח״כ פוסקת לגמרי כו׳.
And this is the reason for what those devoted to divine service complain of in themselves: that there is in them a spirit of purity and an arousal to the service of G-d for a number of weeks, and afterwards it stops completely, etc.
This explains a common complaint of people devoted to divine service. For some weeks they feel a spirit of purity and a desire to serve G-d, and then it stops completely.


והסבה לזה הוא לפי שהתעוררות זו היתה מלמעלה לבד לכן אחר הפסק והסתלקות אור האתעדל״ע [האתערותא דלעילא] נשאר על עמדו וטבעו. ועמ״ש ע״פ היינו כחולמים:4445
The reason for this is that this arousal was from above alone; therefore, after the light of the arousal from above stops and departs, he remains where he stood, and in his nature. And see what is written on the verse “We were like dreamers.”
The reason is that the inspiration came from above alone, so when that light withdraws the person is left where he was, with his old nature. The Alter Rebbe refers to his discourse on “We were like dreamers” (Psalms 126:1).




Section 3 · ¶11–14
The Supernal Man brings near “of you”
11ב וזהו אדם כי יקריב מכם כי הנה בחי׳ אדם הוא כמ״ש ועל דמות הכסא דמות כמראה אדם46
2. And this is [the meaning of] “A man, when he brings near of you.” For the level of “Adam” is as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man”;
Section 2 returns to the verse. “Adam” here is the “man” upon the Throne in Ezekiel’s vision, the divine order in the form of a man.


כי באמת לאו מכל אלין מדות47 איהו כלל48 אלא שמתלבש בע״ס [בעשר ספירות] ונק׳ רמ״ח אברים דמלכא כדי להאיר עי״ז לנש״י [לנשמות ישראל] וכל העולמות
for in truth He is not of these attributes at all, but He clothes Himself in the Ten Sefiros, and they are called “the 248 limbs of the King,” in order to shine, through this, to the souls of Israel and all the worlds;
In truth G-d is not any of these attributes at all, as the Tikkunei Zohar says. He clothes Himself in the Ten Sefiros, which are then called “the King’s 248 limbs,” in order to shine through them to the souls of Israel and to all the worlds.


ואזי נקרא כמראה אדם וזהו ענין שיעור קומה ועמ״ש בד״ה צאינה וראינה49 בענין שיעור קומה חסד דרועא ימינא וגבורה דרועא שמאלא50 כו׳
and then He is called “like the appearance of a man.” This is the matter of shiur komah (the “measure of the stature”). And see what is written in the discourse beginning “Go out and gaze” on the subject of shiur komah: “Chesed is the right arm, and Gevurah the left arm,” etc.;
Clothed in the Sefiros, He is called “like the appearance of a man,” and this is shiur komah, the “measure of the stature,” the Sefiros pictured as a body. The Tikkunei Zohar maps them in this way: Chesed is the right arm, Gevurah the left arm, and so on.


ועמ״ש בד״ה מה טוב חלקנו51 ובד״ה ואלה המשפטים5253 בענין אדם אדמה לעליון54 ועמ״ש בד״ה ויאכילך את המן.5556
and see what is written in the discourse beginning “How good is our portion,” and in the discourse beginning “And these are the ordinances,” on the subject of “Adam,” [as in] “I will be like (adameh) the Most High”; and see what is written in the discourse beginning “And He fed you the manna.”
Further references follow: Tanya’s Iggeres HaKodesh 7 (“How good is our portion”), the Torah Ohr discourse “And these are the ordinances,” and the Likkutei Torah discourse on the manna. The second reads Adam as adameh le’elyon, “I will be like the Most High” (Isaiah 14:14): the Adam of Atzilus is the hidden One made revealed.




12ועל זה נאמר אדם כי יקריב57 היינו המשכת אתעדל״ע [אתערותא דלעילא] מבחי׳ אדם העליון להקריב לב האדם שלמטה לה׳ וכמ״ש כמים הפנים לפנים58 כן לב האדם לאדם.
And of this it is said, “A man, when he brings near”: that is, the drawing-down of an arousal from above from the level of the Supernal Man (Adam HaElyon), to bring the heart of the man below near to G-d, as it is written, “As water [reflects] face to face, so is the heart of man to man.”
The first half of the verse is now read on the higher plane. “A man, when he brings near” is the Supernal Man drawing down an arousal from above to bring the heart of the man below close to G-d; as Proverbs 27:19 says, the heart answers the heart as a face in water answers a face.


ועמ״ש סד״ה כי תצא.59 ועמ״ש בביאור ע״פ אחרי ה׳ אלקיכם תלכו60 בענין פי׳ שכפה עליהם הר61 שהוא המשכת אהבה רבה מלמעלה שעי״ז ממילא נתעוררו ג״כ באהבה רבה.
See what is written at the end of the discourse beginning “When you go out.” And see what is written in the explanation of the verse “After Havayah your G-d shall you walk,” on the meaning of “He held the mountain over them”: that it is the drawing-down of a great love from above, through which they were, of themselves, also aroused with a great love.
Two references develop this. One is the end of the Likkutei Torah discourse “When you go out [to war]”; the other explains the Talmud’s statement that at Sinai G-d held the mountain over Israel as a great love drawn from above, which of itself aroused a great love in them.


וזהו ענין כי יקריב מכם. ועיין ברבות (סדר במדבר פ׳ ג׳) ע״פ אשרי תבחר ותקרב.6263
And this is the meaning of “when he brings near of you.” And see in the Midrash Rabbah (Seder Bamidbar, chapter 3) on the verse “Happy is the one You choose and bring near.”
This is the meaning of “when he brings near of you.” The Midrash on Psalms 65:5, “Happy is the one You choose and bring near,” speaks of those G-d chose and those He brought near (Bamidbar Rabbah 3:2).


וזהו כי יקריב מכם מכם ממש שיקריב את נפש האדם שלמטה לה׳.64 ולכן אמר תיבת מכם אחר אומרו כי יקריב.
And this is “when he brings near of you”: “of you” literally, that He will bring the soul of the man below near to G-d. That is why it says the word “of you” after saying “when he brings near.”
“Of you” is meant literally: the Supernal Man brings near something of you, your own soul. That is why “of you” stands after the verb, as the object of His bringing near.


ולא אמר אדם מכם כי יקריב שא״כ היה הפירוש רק כפשוטו לבד שאדם הגשמי שלמטה יקריב.
And it did not say, “A man of you, when he brings near,” for then the meaning would be only according to its plain sense alone: that the physical man below brings [an offering] near.
Had the verse said “A man of you, when he brings near,” it could mean only the plain sense. A physical person would be bringing an animal offering.


אבל באומרו כי יקריב מכם בא לרמז אל ענין הנ״ל ולכן נאמר כי יקריב לשון יחיד דקאי על אדם העליון שהוא אחד, וע״ד מ״ש ברבות
But in saying “when he brings near of you,” it comes to allude to the matter mentioned above. That is why “when he brings near” is said in the singular: it refers to the Supernal Man, who is One. And it is along the lines of what is said in the Midrash Rabbah
The verse’s word order hints at the deeper reading, and the singular verb fits it, since it refers to the Supernal Man, who is One. A Midrash, quoted in the next part, supports this.


(בראשית פכ״א)65 ע״פ הן האדם היה כאחד ממנו66 כיחידו של עולם67 דהיינו כמו בחי׳ אדם העליון.
(Bereishis, chapter 21) on the verse “Behold, the man has become like one of us”: “like the Only One of the world,” that is, like the level of the Supernal Man.
Bereishis Rabbah 21:5 reads “Behold, the man has become like one of us” (Genesis 3:22) as “like the Only One of the world,” citing “Havayah is One.” The Alter Rebbe takes this as describing the Supernal Man.


ואח״כ נאמר מן הבהמה כו׳ תקריבו את קרבנכם זהו בחי׳ הקרבן שהאדם שלמטה יקריב, ולכן נאמר תקריבו לשון רבים לפי דקאי על בנ״י [בני ישראל].
And afterwards it says, “from the animals, etc., you shall bring near your offering”: this is the level of the offering that the man below brings near. That is why “you shall bring near” is said in the plural, since it refers to the children of Israel.
The second half of the verse, “from the animals… you shall bring near your offering,” is the offering that the person below brings: his own animal soul. It is plural because it refers to all the children of Israel.




13וזהו עצה טובה ממנו ית׳ שמיד בעת רצון זה אשר נמשך מלמעלה התעוררות להעיר את נפש האדם תומ״י [תכף ומיד] תתחילו אתם ג״כ לעורר אתעדל״ת [אתערותא דלתתא] ג״כ
And this is good counsel from Him, may He be blessed: that at once, at this time of favor when an arousal is drawn from above to awaken the soul of man, immediately you too should begin to awaken an arousal from below as well,
From this reading comes good counsel. At the very moment of favor when an inspiration comes from above, a person should immediately begin his own arousal from below.


דהיינו לאכפיא ולאהפכא את מדות נה״ב [נפש הבהמית] והוא ענין תקריבו את קרבנכם68 שהוא מן הבהמה מן הבקר כו׳ כדלקמן.
that is, to subdue and to transform the emotive attributes (middos) of the animal soul. This is the meaning of “you shall bring near your offering,” which is “from the animals, from the cattle,” etc., as [will be explained] below.
That means subduing and transforming the emotive attributes of the animal soul. This is “you shall bring near your offering from the animals,” which the maamar goes on to explain.




14וזהו כמ״ש משכני אחריך נרוצה69 פי׳ כאשר תמשכני באתעדל״ע [באתערותא דלעילא] אזי מיד אחריך נרוצה, אבל אם לא יתאמץ לעבוד עבודתו לברר נה״ב [נפש הבהמית]
And this is as it is written, “Draw me, we will run after You.” The meaning is: when You draw me with an arousal from above, then at once “we will run after You.” But if one does not exert himself to do his work of refining the animal soul,
Song of Songs 1:4 teaches the same: when G-d draws the soul with an arousal from above, “we will run after You” should follow at once. The part ends by raising the case of a person who does not exert himself to refine his animal soul.


אזי אף שנמשך אתעדל״ע [אתערותא דלעילא] לעורר הנה״א [הנפש האלקית] לא יהיה לזה קיום והתמדה. אבל כאשר מיד שאדם העליון יקריב מכם קרבן70 דהיינו כשיהי׳ [כשיהיה] אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא].
then, even though an arousal from above is drawn down to awaken the G-dly soul, it will have no permanence and constancy. But when, as soon as the Supernal Man “brings near of you an offering,” that is, when there is an arousal from above to awaken an arousal from below,
For such a person even an arousal from above that awakens the G-dly soul will not last. The alternative is to respond the moment the Supernal Man “brings near of you,” that is, when the arousal from above comes to awaken one from below.


אזי תומ״י [תכף ומיד] תתחילו גם אתם להקריב את קרבנכם מן  [כבוד קדושת] [אדוננו מורנו ורבנו]ה
then immediately you too should begin to bring near your offering “from the animals,” etc.;
The response is to begin at once to bring one’s own offering. The offering is “from the animals,” the work on the animal soul.


בהמה כו׳ אזי יהיה דבר המתקיים (ועמ״ש סד״ה משה ידבר71 בענין והאלקים יעננו72 שבחי׳ יחודא תתאה יענה להמשכה זו של משה שהמשיך מבחינת יחודא עילאה להיות מלמטה למעלה
then it will be something that endures. (See what is written at the end of the discourse beginning “Moshe would speak,” on the subject of “and Elokim would answer him”: that the level of the lower unity (yichuda tata’ah) answers this drawing-down of Moshe, who drew down from the level of the higher unity (yichuda ila’ah), so that it be from below to above
Done this way, the inspiration becomes something lasting. A parenthesis compares Exodus 19:19, “Moshe would speak, and Elokim would answer him,” as Torah Ohr explains it: Moshe drew down from the higher unity, and the lower unity, the Name Elokim, “answered” it from below.


כמו מלמעלה למטה, ועד״ז יובן כאן ענין אדם כי יקריב הוא ההמשכה מלמעלה למטה מיחודא עילאה ומן הבהמה תקריבו הוא כענין יעננו כו׳ וגדול העונה אמן.73
as from above to below. In the same way the matter here can be understood: “A man, when he brings near” is the drawing-down from above to below, from the higher unity, and “from the animals you shall bring near” is like “would answer him,” etc.; and “greater is the one who answers Amen.”
So here “A man, when he brings near” is the drawing from above, from the higher unity, and “from the animals you shall bring near” is the answer from below. The Talmud says that the one who answers Amen is greater than the one who blesses, so the answer from below is the greater.


כי יתרון האור74 הוא מן החושך שע״י בירור נה״ב [נפש הבהמית] נמשך להיות והחיות נושאות את הכסא75 וכמראה אדם שעליו76 לבחי׳ כי לא אדם77 הוא78 וכמ״ש מזה בד״ה זכור ושמור הנ״ל).
For the advantage of light is from darkness: through the refinement of the animal soul it comes about that “the Chayos carry the Throne,” and “the appearance of a man” upon it, [rising] to the level of “for He is not a man,” as is explained on this in the discourse beginning “‘Remember’ and ‘Keep,’” mentioned above.)
The reason is that light has an advantage when it comes out of darkness. Refining the animal soul, whose root is in the Chayos, makes the Chayos carry the Throne and the “man” on it up to the level of “He is not a man” (I Samuel 15:29), beyond the human-like order of the Sefiros.


והנה קרבן זה שתקריבו אתם הוא מן הבהמה כו׳. משא״כ אדם כי יקריב הנה הקרבן הוא מכם והיינו כמש״ל [כמה שכתוב לעיל] שבכל א׳ יש בחי׳ נפש האלקית ונפש הבהמית.
Now, this offering that you bring near is “from the animals,” etc. Whereas with “A man, when he brings near,” the offering is “of you.” That is as explained above: that in each one there is the level of the G-dly soul and the animal soul.
The offering you bring is “from the animals,” the animal soul. In “A man, when he brings near,” by contrast, the offering is “of you” itself; as said at the start, each person has both souls, and ¶16 identifies “of you” with the G-dly soul.


והנה בענין אדם כי יקריב שהוא האתעדל״ע [האתערותא דלעילא] הנמשך מלמעלה לעורר ולהקריב נפש האדם שלמטה הנה הערה זו מגיע לנפש האלקית לבד
Now, as for “A man, when he brings near,” which is the arousal from above drawn down from above to awaken and to bring near the soul of the man below: this awakening reaches the G-dly soul alone,
The arousal from above that draws the soul near reaches only the G-dly soul. It does not touch the animal soul, as ¶15 explains.


שהוא חלק אלוה ממעל ונק׳ נר הוי׳ נשמת אדם79 שהיא בחי׳ אדם נעשה אדם בצלמנו80 כדמותנו, עמ״ש בד״ה אלה מסעי.8182
which is “a part of G-d above” and is called “the lamp of Havayah, the soul of man,” which is the level of “Adam”: “Let us make man in Our image, after Our likeness.” See what is written in the discourse beginning “These are the journeys.”
The G-dly soul is “a part of G-d above” (Job 31:2) and “the lamp of Havayah, the soul of man” (Proverbs 20:27); it is the “Adam” of “Let us make man in Our image” (Genesis 1:26). The Alter Rebbe refers to his discourse on “These are the journeys” (Numbers 33:1).




Section 4 · ¶15–21
The offering from the animals
15ויש בה אהבה טבעית מצד שרשה ומקור חוצבה רק שהיא מוסתרת וצריך להוציאה מן ההעלם אל הגילוי ע״כ ע״י הגילוי והאתערותא דלעילא תצא אהבה זו מההעלם אל הגילוי להיות בטל לה׳ כנר בפני האבוקה
And there is in it a natural love, by virtue of its root and the source from which it is hewn, only it is hidden and must be brought out from concealment into revelation. Therefore, through the revelation and the arousal from above, this love comes out from concealment into revelation, to be nullified (batel) to G-d like a candle before a torch.
The G-dly soul has a natural love for G-d because of its root and source, but the love is hidden. The arousal from above brings it into the open, and then the soul is nullified to G-d “like a candle before a torch,” its small light lost in a great one.


אבל הנפש הבהמית שכבר ירדה וכלולה מטוב ורע רובה ככולה83 רע כו׳ לא שייך בה לומר כן
But the animal soul, which has already descended and is composed of good and evil, “its majority like its whole” being evil, etc. — this cannot be said of it.
This cannot be said of the animal soul. It has already descended, it is a mixture of good and evil, and since its evil is the greater part it counts, by the legal rule that a majority is as the whole, as evil.


ולכן אף אם נמשך אתעדל״ע [אתערותא דלעילא] אין זה שייכות לנפש הבהמית והגוף כי הגם שרוח האדם העולה היא84 למעלה עכ״ז [עם כל זה] היא בהמה ויורדת למטה אלא שזהו עבודת האדם דוקא לברר נפשו הבהמית ונק׳ עובד אלקים85
Therefore, even if an arousal from above is drawn down, this has no bearing on the animal soul and the body. For although “the spirit of man ascends upward,” nevertheless it [the animal soul] is an animal and “descends downward.” Rather, this is specifically the work of man: to refine his animal soul. And he is called “one who serves G-d (oved Elokim),”
So an arousal from above does not reach the animal soul and the body. Even if the human spirit rises, the animal soul is the animal spirit that goes down (Ecclesiastes 3:21), and refining it is the person’s own work; that is why he is called “one who serves (oved) G-d” (Malachi 3:18).


כמו עורות עבודין שמעבד אותן ומתקנן וכמ״ש במ״א בביאור ע״פ אני ישנה86 בענין אחותי רעיתי87 ועמ״ש כה״ג [כהאי גוונא] כמ״ש כאן בד״ה וספרתם לכם88 בפ׳ אמור.89
like tanned hides (oros avudin), which one works and makes fit; as is explained elsewhere, in the explanation of the verse “I am asleep,” on the subject of “my sister, my beloved.” And see what is written in a similar vein to what is written here, in the discourse beginning “And you shall count for yourselves,” in Parshas Emor.
The word oved recalls the tanning of hides (oros avudin), in which raw skins are worked until they are usable; so the animal soul must be worked until it is fit. The Alter Rebbe refers to his explanation of “I am asleep” (Song of Songs 5:2) and to the Emor discourse “And you shall count for yourselves.”




16וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במלאך הממונה על ההריון ששואל טפה זו מה תהא עליה90 כו׳ ואילו צדיק או רשע לא קאמר.
This is as our Sages, of blessed memory, said of the angel appointed over conception, who asks, “This drop — what will become of it?” etc., whereas “righteous or wicked” he does not say.
The Talmud (Niddah 16b) says the angel appointed over conception asks of each drop, “What will become of it?” — strong or weak, wise or foolish, rich or poor — but does not ask whether it will be righteous or wicked. That, the Talmud explains, is left to man: “everything is in the hands of Heaven except the fear of Heaven.”


וזהו כי יקריב מכם,91 כלומר לשון מכם היינו הנה״א [הנפש האלקית] לבד. אבל קרבנכם הוא מן הבהמה כו׳
And this is “when he brings near of you”: that is, the expression “of you” means the G-dly soul alone. But “your offering” is “from the animals,” etc.:
So too here, “of you” refers to the G-dly soul alone, which G-d Himself draws near. But “your offering,” “from the animals,” is left to the person.


היינו לברר הנפש הבהמית להיות בבחי׳ אתכפיא ואתהפכא ע״י ההתבוננות בגדולת ה׳ כפי אשר שכלו יוכל שאת להוליד מזה אהבה עזה גם בנפש הבהמית.
that is, to refine the animal soul so that it be at the level of subjugation and transformation, through contemplating the greatness of G-d as far as his intellect can bear, to give birth from this to a fierce love in the animal soul too.
That offering is the refinement of the animal soul, subduing and then transforming it, by contemplating G-d’s greatness as deeply as one’s mind can bear. The aim is to give birth to an intense love for G-d even in the animal soul.




17ומתחלה צ״ל אתכפיא בשלשה לבושי הנפש מחשבה דבור ומעשה בסור מרע ועשה טוב ואח״כ יבוא לבחי׳ אתהפכא.
At first there must be subjugation (iskafya) in the three garments of the soul, thought, speech and action, in “turn from evil and do good”; and afterwards he will come to the level of transformation (is’hapcha).
The work has an order. First comes subjugation, controlling the soul’s three garments, thought, speech and action, by “turning from evil and doing good”; transformation of the animal soul’s nature comes later.


גם פי׳ מן הבהמה היינו כמבואר לעיל שכדי להכניע ולברר נה״ב [נפש הבהמית] הוא דוקא ע״י שרשה ומקורה מבחי׳ פני שור שבמרכבה
Also, the meaning of “from the animals” is as explained above: that in order to subdue and refine the animal soul, it is specifically through its root and source, from the level of the face of the ox in the Chariot.
“From the animals” also recalls ¶3: the animal soul can be subdued and refined only through its root, the “face of the ox” in the Chariot.


וזהו שמזכירים בשתים שלפניה92 דק״ש [דקריאת שמע] איך שהמלאכים וחיות הקודש מקדישים וממליכים כו׳ שמזה דוקא תתפעל הנה״ב [הנפש הבהמית].
And this is why, in the two [blessings] before the Shema, we mention how the angels and the holy Chayos sanctify and proclaim [His] kingship, etc.: for by this specifically the animal soul will be stirred.
That is why the blessings before the Shema describe the angels and the holy Chayos sanctifying G-d and accepting His kingship. Hearing of its own root standing in awe of G-d, the animal soul is moved.




18וזהו מן הבהמה תקריבו היינו בחי׳ פני שור שבמרכבה. ופי׳ מן הבקר ומן הצאן93 היינו שני מדרגות חלוקות שיש ב נפשות הבהמיות.
And this is “from the animals you shall bring near”: that is, the level of the face of the ox in the Chariot. And the meaning of “from the cattle and from the flock” is two distinct levels that there are in animal souls.
“From the animals” is the face of the ox in the Chariot. The two kinds the verse names, “cattle” and “flock,” are two types of animal soul.


יש מי שהוא מבחי׳ בקר כי שור נגח הוא בחי׳ גבורות קשות94 והיינו מי שהוא כעסן בטבעו שמדה רעה זו היא בו בתגבורת יותר ויכונה בשם בקר ע״ש [על שם] הרתחנות כו׳.
There is one who is of the level of cattle, for a goring ox is the level of harsh severities (gevuros): that is, one who is irascible by nature, in whom this bad trait is more dominant. He is called by the name “cattle” on account of the hot temper, etc.
The first type is like cattle, for “a goring ox” stands for harsh severities (gevuros): a person whose nature is anger, in whom that trait dominates. Such a person is called “cattle” because of his hot temper.




19ויש מי שאינו רתחן בטבעו וחלק הרע שבו הוא היותו בעל תאוה והוא שנפשו הבהמית היא מבחי׳ צאן שאינן נגחני׳ [נגחניות] אדרבה קולם ברחמנות. אלא שהם בעלי תאות כו׳, הנה כל אלה צריך לאכפיא.
And there is one who is not hot-tempered by nature, and the evil part in him is his being a person of desire. That is, his animal soul is of the level of sheep, which do not gore; on the contrary, their voice is plaintive. But they are creatures of desire, etc. Now, all of these must be subdued.
The second type is not hot-tempered; its evil is desire. Such an animal soul is like sheep, which do not gore and whose bleating evokes pity, but which are creatures of appetite; both types must be subdued.




20וז״ש [וזהו שכתוב] מן הבקר ומן הצאן תקריבו את קרבנכם95 כל א׳ לפי מה דידע בנפשו מהותו וטבעו כך יראה לאכפיא מדה זו ואז יהי׳ [יהיה] דבר המתקיים כו׳.
And this is [the meaning of] what is written, “from the cattle and from the flock you shall bring near your offering”: each one, according to what he knows in his soul of his essential character and his nature, so should he see to subdue this trait. And then it will be something that endures, etc.
So “from the cattle and from the flock you shall bring near your offering” is personal: each person must know his own nature and work to subdue its particular trait. That is what makes the result lasting.


וזהו משכני אחריך נרוצה.9697 משכני לשון יחיד הוא אתעדל״ע [אתערותא דלעילא] לעורר האהבה הטבעית שבנפש האלקית.
And this is “Draw me, we will run after You.” “Draw me,” in the singular, is the arousal from above to awaken the natural love that is in the G-dly soul.
The maamar returns to Song of Songs 1:4. “Draw me” is singular because it is the arousal from above that awakens the natural love in the G-dly soul alone.




21ועמ״ש מענין משיכה גבי בהמ״ז [ברכת המזון] בפ׳ עקב בד״ה שייכות ברית ותורה לבהמ״ז [לברכת המזון],98 והנה עי״ז הנה״א [הנפש האלקית] מבררת ג״כ הנה״ב [הנפש הבהמית] כנ״ל.
And see what is written on the subject of drawing (meshichah), regarding Grace after Meals, in Parshas Eikev, in the discourse beginning “The connection of covenant and Torah to Grace after Meals.” And through this the G-dly soul also refines the animal soul, as mentioned above.
The Eikev discourse on Grace after Meals compares this “drawing” (meshichah) to the way a buyer acquires an object, by drawing and lifting it into his own domain: so the soul is drawn and lifted up to G-d, which is “Draw me, we will run after You.” Once drawn near, the G-dly soul in turn refines the animal soul, as explained above.


וזהו אחריך נרוצה99 לשון רבים בשני הרצונות דנה״א [דנפש האלקית] ונה״ב [ונפש הבהמית],100 וזהו יפה את רעיתי כתרצה101 עמ״ש בד״ה הנך יפה רעיתי.102
And this is “after You we will run,” in the plural: with the two wills (retzonos) of the G-dly soul and the animal soul. And this is “You are beautiful, my beloved, as Tirtzah”; see what is written in the discourse beginning “Behold, you are beautiful, my beloved.”
That is why “we will run” is plural: both souls run, each with its will (ratzon), a play on narutzah. Song of Songs 6:4, “You are beautiful, my beloved, as Tirtzah,” makes the same play, and the discourse on “Behold, you are beautiful” explains that the light is drawn by the will in the mind together with the desire of the heart.




Section 5 · ¶22–24
Torah and mitzvos
22ואח״כ נאמר הביאני המלך חדריו103104105 לשון יחיד כי חדריו היינו שיתא סדרי משנה שהן בחי׳ חג״ת [חסד גבורה תפארת] חסד דין רחמים ר״ת [ראשי תיבות] חדר שמהם נמשך כשר ופסול טמא וטהור חייב וזכאי, והביאני לשון עבר
And afterwards it says, “The King has brought me into His chambers,” in the singular. For “His chambers” are the six orders of the Mishnah, which are the level of Chesed, Gevurah and Tiferes — chesed, din, rachamim (kindness, judgment, compassion), the initials of cheder (chamber) — from which flow [the rulings of] fit and unfit, impure and pure, liable and innocent. And “has brought me” is in the past tense:
The verse continues, “The King has brought me into His chambers,” in the singular and the past tense. “His chambers” (chadarav) are the six orders of the Mishnah, corresponding to Chesed, Gevurah and Tiferes, that is, chesed, din and rachamim, whose initials spell cheder; from them come the Mishnah’s rulings of fit and unfit, impure and pure, liable and innocent.


דהיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] כשהתינוק בבטן אמו106 מלמדין אותו התורה כולה דהיינו בעוד הנשמה בבחי׳ עיבור למעלה, ועמ״ש מזה בד״ה והיה לכם לציצית107108 ובד״ה ראה אנכי109 נותן,110
that is, as our Sages, of blessed memory, said, when the infant is in its mother’s womb they teach it the entire Torah — that is, while the soul is still at the level of gestation above. And see what is written on this in the discourse beginning “And it shall be for you as tzitzis,” and in the discourse beginning “See, I set before you,”
The past tense refers to the Talmud’s teaching that a child in the womb is taught the whole Torah (Niddah 30b), read here as the soul being taught while still “in gestation” above. Two more discourses discuss this: on tzitzis (Numbers 15:39) and on “See, I set before you” (Deuteronomy 11:26).


ומזה נמשך הכח אח״כ שיאיר לו אור ה׳ וכח האהבה ויראה להיות משכני דהיינו לפי שמכבר הביאני המלך חדריו.
and from this comes the power, afterwards, for the light of G-d to shine for him, and the power of love and awe, so that there be “Draw me”: that is, because already “the King has brought me into His chambers.”
Because the soul was already brought into the King’s chambers, it later has the power for G-d’s light to shine upon it, with love and awe. This is what makes “Draw me” possible.


(ועיין מענין משכני אחריך נרוצה111112113114115116 בפ׳ אחרי דנ״ט ע״א, ובפ׳ ויחי דרכ״ט ב׳. ומענין חדריו בפ׳ ויקרא דף ד׳ ע״א ובפ׳ לך לך ד״צ ע״א ועיין מענין משכני בגמרא חגיגה דט״ו סע״ב [סוף עמוד ב] וברבות וישב ר״פ פ״ו בשלח ס״פ כ״ד. אמור פכ״ז כנרשם בספר בית אהרן).117
(And see on the subject of “Draw me, we will run after You” in [the Zohar,] Parshas Acharei, 59a, and in Parshas Vayechi, 229b; and on the subject of “His chambers,” in Parshas Vayikra, 4a, and in Parshas Lech Lecha, 90a. And see on the subject of “Draw me” in the Gemara, Chagigah, at the end of 15b, and in the Midrash Rabbah: Vayeshev, at the beginning of chapter 86; Beshalach, at the end of chapter 24; Emor, chapter 27, as recorded in the book Beis Aharon.)
A parenthesis lists further sources: the Zohar on “Draw me, we will run” (3:59a, 1:229b) and on “His chambers” (3:4a, 1:90a), the Talmud on Rabbi Akiva, of whom “Draw me” was said (Chagigah 15b), and three passages of Midrash Rabbah. The list is “as recorded in the book Beis Aharon.”


והנה להמשיך אתעדל״ע [אתערותא דלעילא] זו דאדם כי יקריב הוא ע״י עסק התורה שהיא בחינת אדם רמ״ח פקודין רמ״ח איברין ושס״ה ל״ת [לא תעשה] שס״ה גידים וכמ״ש בד״ה ויאכילך את המן.118119 ולכן ע״י עסק התורה נמשך להיות כי יקריב.
Now, drawing down this arousal from above of “A man, when he brings near” is through engaging in the Torah, which is the level of “Adam”: 248 commands, 248 limbs, and 365 prohibitions, 365 sinews, as is explained in the discourse beginning “And He fed you the manna.” Therefore, through engaging in the Torah it comes about that “He brings near.”
To draw down the arousal from above of “A man, when he brings near,” one engages in Torah. The Torah is itself “Adam”: its 248 positive commandments correspond to the body’s 248 limbs and its 365 prohibitions to the 365 sinews, so Torah study draws the Supernal Man’s bringing near.




23וכמ״ש קרוב ה׳ לכל קוראיו120 לכל אשר יקראוהו באמת ואין אמת אלא תורה.121122123 ועמ״ש בד״ה רני ושמחי124125 גבי
As it is written, “Havayah is near to all who call upon Him, to all who call upon Him in truth,” and “truth” is nothing but Torah. And see what is written in the discourse beginning “Sing and rejoice,” regarding
Torah study brings G-d near, as Psalms 145:18 says: He is near to all who call upon Him “in truth,” and the Sages say “truth” means only Torah. The Alter Rebbe refers to his discourse “Sing and rejoice” (Zechariah 2:14).


כי אתה נרי126 א״ת הם בחינת אותיות התורה כו׳ ומ״ש מזה בד״ה ואתה תצוה127128 גבי מאת בני ישראל
“For You (atah) are my lamp”: the letters alef-tav are the level of the letters of the Torah, etc.; and what is written on this in the discourse beginning “And you shall command,” regarding “from (me’es) the children of Israel.”
There, “For You are my lamp” (II Samuel 22:29) is read through its word atah, “You”: its letters alef and tav, the first and last of the alphabet, stand for all the letters of the Torah. The Tetzaveh discourse reads me’es, “from” the children of Israel, which contains the same letters, in the same way.


וזהו שבעסק התורה נאמר או יחזק במעוזי129 יעשה שלום לי שלום יעשה לי ב׳ פעמים שלום והיינו כמ״ש שלום שלום לרחוק ולקרוב130 וכמ״ש במ״א בד״ה ביום השמע״צ [השמיני עצרת].131
And this is why, of engaging in the Torah, it is said, “Or let him take hold of My strength; he will make peace with Me, peace he will make with Me”: “peace” twice. That is as it is written, “Peace, peace, to the far and to the near,” as is explained elsewhere, in the discourse beginning “On the day of Shemini Atzeres.”
That is why of Torah study it is said, “Let him take hold of My strength, that he may make peace with Me; peace he shall make with Me” (Isaiah 27:5), with “peace” twice. The two are the “peace, peace, to the far and to the near” of Isaiah 57:19, explained in the Shemini Atzeres discourse.




24וכיון שכן נמשך מזה ג״כ בחי׳ שלום דלרחוק שיהיה נעשה קרוב. וזהו אדם כי יקריב132 מכם
And since this is so, there is drawn from this also the level of the “peace” of “to the far,” so that he becomes near. And this is “A man, when he brings near of you.”
The double peace means that the “peace” of “the far” is drawn down too, so that one who is far becomes near. That is “A man, when he brings near of you”: through the Torah, G-d brings the distant soul close.


וזהו תשמרו להקריב לי133 שמור זו משנה שעי״ז נמשך להיות להקריב לי. ועמ״ש מזה סד״ה צו את בנ״י [בני ישראל]134 ואמרת אליהם את קרבני.
And this is “You shall guard to bring near to Me”: “guard” — this is Mishnah, through which it comes about that there be “to bring near to Me.” See what is written on this at the end of the discourse beginning “Command the children of Israel and say to them: My offering.”
Numbers 28:2, “You shall guard to bring near to Me,” says the same: “guarding” is read as Mishnah study, and through it comes “to bring near to Me.” The Alter Rebbe refers to the end of the Pinchas discourse on the same verse.


וברבות בקהלת ע״פ אדם אחד מאלף מצאתי135 זה משה שבא לאלף דור136 כו׳. הה״ד [הדא הוא דכתיב] דבר צוה לאלף דור. ועז״נ [ועל זה נאמר] ג״כ אדם כי יקריב דהיינו ע״י התורה.
And in the Midrash Rabbah on Koheles, on the verse “One man (adam) in a thousand have I found”: this is Moshe, who came for a thousand generations, etc.; as it is written, “The word He commanded to a thousand generations.” And of this too it is said, “A man (adam), when he brings near”: that is, through the Torah.
Koheles Rabbah reads “One man (adam) in a thousand have I found” (Ecclesiastes 7:28) as Moshe, who came for a thousand generations, with the verse “the word He commanded to a thousand generations.” So “A man (adam), when he brings near” refers to this too: the bringing near is through the Torah.


ועמש״ל [ועיין מה שכתוב לעיל] בענין משה ידבר137 כו׳ (וע׳ עוד מענין אדם כי יקריב כו׳ ברבות סדר בא פי״ז138 ויקרא פ׳ ב׳139 ור״פ בלק)140
And see what is written above on the subject of “Moshe would speak,” etc. (And see further on the subject of “A man, when he brings near,” etc., in the Midrash Rabbah: Seder Bo, chapter 17; Vayikra, chapter 2; and the beginning of Parshas Balak.)
The Alter Rebbe recalls the reading of “Moshe would speak” in ¶14 and lists three Midrashim on this verse: Shemos Rabbah 17:1, that G-d created the animals on the sixth day for His glory, to be offered; Vayikra Rabbah 2:4, that Israel cleave to G-d like a king’s garment to his body; and Bamidbar Rabbah 20:5, that G-d asked offerings only from animals in one’s own possession.


וזהו דבר אל בני ישראל ואמרת אליהם141 אדם כי יקריב142 כו׳ ועי״ז ג״כ אח״כ מן הבהמה תקריבו143 וכנ״ל
And this is “Speak to the children of Israel and say to them: A man, when he brings near,” etc.; and through this, afterwards, also “from the animals you shall bring near,” as mentioned above.
So the verse opens “Speak to the children of Israel… A man, when he brings near”: first G-d draws the soul near through the Torah. Through this, afterwards, “from the animals you shall bring near” follows.


והוא ע״י קיום המצות שהמצוה יש לה סגולה פרטית להעלות את נה״ב [נפש הבהמית] ולקשרה באור א״ס ב״ה כי צדקה תרומם גוי.144 וכמ״ש במ״א בד״ה המגביהי לשבת:145146147148
And this is through fulfilling the mitzvos, for a mitzvah has a particular special power to raise up the animal soul and bind it to the Infinite Light (Or Ein Sof), blessed be He; for “charity (tzedakah) exalts a nation (goy).” As is explained elsewhere, in the discourse beginning “Who is enthroned on high.”
That second stage is done by keeping the mitzvos, each of which has its own power to lift the animal soul and bind it to the Infinite Light. The maamar reads Proverbs 14:34, “Charity (tzedakah) exalts a nation (goy),” this way, and the Torah Ohr discourse “Who is enthroned on high” explains how a mitzvah turns tzedek into tzedakah and so raises it up into the Infinite Light.




Section 6 · ¶25–28
Pesach, the Omer and Shavuos
25והנה ע״פ כל הנ״ל יובן ג״כ ענין פסח וספירת העומר כי בפסח הוא אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] והאתעדל״ע [והאתערותא דלעילא] הוא לעורר הרצוא בנפש האלקית אבל הנה״ב [הנפש הבהמית] לא נתהפכה עדיין ולכן נאמר כי ברח העם149150 וכמ״ש בסש״ב [בספר של בינונים] ס״פ ל״א.
Now, according to all the above, the matter of Pesach and the Counting of the Omer can also be understood. For on Pesach there is an arousal from above to awaken an arousal from below, and the arousal from above is to awaken the ratzo (running forth) in the G-dly soul; but the animal soul has not yet been transformed. That is why it says, “that the people had fled,” as is explained in Sefer Shel Beinonim (Tanya), at the end of chapter 31.
This explains Pesach and the Counting of the Omer. On Pesach G-d initiated: an arousal from above stirred the G-dly soul’s ratzo, its yearning to run toward G-d, but the animal soul was not yet transformed, which is why Exodus 14:5 says “the people had fled,” as Tanya ch. 31 explains.




26וזהו כענין אדם כי יקריב מכם וכמ״ש קול דודי כו׳ מדלג על ההרים151 שהוא בזכות התורה שנק׳ הר כמ״ש ישאו הרים שלום לעם152 כמ״ש במ״א,153
And this is like the matter of “A man, when he brings near of you,” as it is written, “The voice of my beloved,” etc., “leaping over the mountains,” which is by the merit of the Torah, which is called a mountain, as it is written, “The mountains will bear peace to the people,” as is explained elsewhere;
Pesach is “A man, when he brings near of you”: “The voice of my beloved… leaping over the mountains” (Song of Songs 2:8) is G-d coming to Israel by the merit of the Torah, which is called “mountains,” as in “The mountains will bear peace to the people” (Psalms 72:3).


לכן אח״כ תומ״י [תכף ומיד] ביום שני הוא קרבן העומר שעורים שהוא מאכל בהמה, להיות בירור נפש הבהמית וספירת העומר וספרתם לכם154 בחינת בירור ז׳ מדות דנה״ב [דנפש הבהמית].
therefore, afterwards, immediately, on the second day, there is the Omer offering of barley, which is animal food, so that there be the refinement of the animal soul. And the Counting of the Omer, “And you shall count for yourselves,” is the level of refining the seven emotive attributes (middos) of the animal soul.
Therefore, immediately afterwards, on the second day of Pesach, the Omer offering is brought, of barley, which is animal fodder, for the refinement of the animal soul. The Counting of the Omer, “And you shall count for yourselves” (Leviticus 23:15), refines the seven emotive attributes of the animal soul.




27והוא כענין מן הבהמה מן הבקר155 כו׳ תקריבו דהיינו אתעדל״ת [אתערותא דלתתא] ואזי עי״ז אח״כ בשבועות מתן תורה הוא בחי׳ אתעדל״ע [אתערותא דלעילא] שאחר אתעדל״ת [אתערותא דלתתא] התגלות רצונו וחכמתו למטה כי
And this is like the matter of “from the animals, from the cattle,” etc., “you shall bring near,” which is an arousal from below. And then, through this, afterwards on Shavuos, the Giving of the Torah is the level of an arousal from above that comes after an arousal from below: the revelation of His will and His wisdom below. For
The Omer is like “from the animals… you shall bring near,” an arousal from below. Through it, on Shavuos, comes the Giving of the Torah, an arousal from above that follows an arousal from below: the revelation of G-d’s will and wisdom below.


הנה בחינת כי יקריב ותקריבו זהו העלאה ממטה למעלה אבל במ״ת [במתן תורה] כתיב וירד ה׳ על הר סיני156 להיות המשכה למטה ועיין ברבות פ׳ ואתחנן ע״פ אשר לו אלקים קרובים אליו.157
the level of “when he brings near” and “you shall bring near” is an elevation from below to above, whereas at the Giving of the Torah it is written, “And Havayah descended upon Mount Sinai,” so that there be a drawing-down below. And see in the Midrash Rabbah, Parshas Va’eschanan, on the verse “that has G-d so near to it.”
Bringing near, whether begun by G-d or by man, raises things from below upward; at Sinai, by contrast, “Havayah descended upon Mount Sinai” (Exodus 19:20), a drawing-down. The Alter Rebbe refers to Devarim Rabbah on Va’eschanan, which expounds “that has G-d so near to it” (Deuteronomy 4:7).




28וההפרש שבין בחי׳ עסק התורה שקודם הרצוא דהיינו בחי׳ אדם כי יקריב לבחי׳ עסק התורה שאחר הרצוא ובירור נה״ב [נפש הבהמית]
And the difference between the level of engaging in the Torah that precedes the ratzo — that is, the level of “A man, when he brings near” — and the level of engaging in the Torah that comes after the ratzo and the refinement of the animal soul
Finally, a distinction between two kinds of Torah study. One comes before the ratzo, at the level of “A man, when he brings near”; the other comes after the ratzo and the refinement of the animal soul.


היינו שע״י זה הרצוא ובירור נה״ב [נפש הבהמית] נמשך בעסק התורה מבחי׳ כי לא אדם הוא158 להמשיך משם המשכה חדשה בבחי׳ אדם וכמ״ש במ״א:
is that, through this ratzo and the refinement of the animal soul, there is drawn into the engagement in the Torah from the level of “for He is not a man,” to draw down from there a new drawing-down into the level of “Adam,” as is explained elsewhere.
After that work, Torah study draws from the level of “for He is not a man” (I Samuel 15:29), beyond the human-like order of the Sefiros, and brings a new light from there into the level of “Adam.” This matches ¶14, where light that comes out of darkness reaches “not a man.”



In one’s avodah
When an unexpected inspiration comes in prayer, do not rest on it: at once begin your own work, subduing and then transforming your own dominant trait, anger or desire, so that the inspiration becomes something that endures. Prefer the steady toil of contemplation, whose love lasts, and draw G-d near through Torah study and the mitzvos.
Questions for discussion
	Why does the maamar say that the arousal from above reaches only the G-dly soul and not the animal soul?
	What is the difference between a love that comes from one’s own toil and a sudden inspiration in prayer, and why does only the first endure?
	How do the singular “when he brings near” and the plural “you shall bring near” map onto the Supernal Man and the people of Israel?
	Why must each person know whether his animal soul is of the “cattle” or of the “flock,” and what does that change in his service?
	How do Pesach, the Counting of the Omer and Shavuos follow the order of “A man, when he brings near” and “from the animals you shall bring near”?

Sources and references
Notes
Paragraph 1
1אדם כי יקריב
The note points to another transcript (hanachah) of this maamar, preserved in a manuscript written by the Tzemach Tzedek.
Kehot’s noteהנחה אחרת במאמרי אדה״ז-פרשיות ע׳ תקו (מגוכי״ק אדהצ״צ בבוך 1116 הכולל הנחות מהשנים תקע״א-ב ועוד). הגהות אחרות באוה״ת ויקרא-ג ע׳ תשכא. תשכח. וראה בהנסמן לעיל רד״ה ויקרא (א, א) למאמר זה מאדהאמ״צ. בלקו״ש-יז ע׳ 335 מבאר התחלת הלקו״ת והסיום. ע״ש.
2אדם כי יקריב מכם
“Speak to the children of Israel and say to them: A man, when he brings near of you an offering to Havayah, from the animals, from the cattle and from the flock you shall bring near your offering.” The whole maamar is a reading of this verse.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ב. — ראה גם ד״ה באתי לגני תש״י פ״ב (ובהנסמן בהערה שם). סה״מ קונטרסים ח״ב תנ, א. סה״מ אידיש ע׳ 141. ד״ה באתי לגני תשי״ב. לקו״ש-א ע׳ 205.
3אדם מכם כי יקריב
The note points there on the word order the maamar asks about, “a man of you, when he brings near.”
Kehot’s noteראה גם סה״מ תרס״ט ע׳ קנז.
4ב׳ נפשות
Tanya’s first chapter sets out that every Jew, righteous or wicked, has two souls.
Tanya, Likkutei Amarim 1תניא, חלק ראשון; ליקוטי אמרים א׳
Kehot’s noteראה תניא פ״א.
5ויברא אלקים את האדם
“And G-d created man in His image; in the image of G-d He created him.” It is cited to show that the G-dly soul is rooted in the divine “Adam.”
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כז.
Paragraph 2
6ועל דמות הכסא דמות כמראה אדם
“And above the firmament… the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man upon it above.” The “man” on the Throne is the root of the G-dly soul.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
7בד״ה ותחת רגליו
The discourse explains “under His feet” through “a likeness like the appearance of a man,” since hands and feet apply only to that human-like level.
Kehot’s noteתו״א עו, ד.
8ותחת רגליו כמעשה לבנת
“And they saw the G-d of Israel, and under His feet was like the work of a sapphire brick.” The verse names the Torah Ohr discourse the Alter Rebbe refers to.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9פני שור
“And the likeness of their faces: the face of a man, and the face of a lion on the right… and the face of an ox on the left.” The faces of the Chayos are the roots of the two souls.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
10שמע ישראל . . ואהבת
“Hear, O Israel, Havayah is our G-d, Havayah is One.” Contemplating this oneness is the G-dly soul’s work within the animal soul.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד-ה.
11ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
13בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good inclination and the evil inclination.” The love of the Shema must include the animal soul too.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14שתים לפניה
“In the morning one says two [blessings] before it and one after it.” The Alter Rebbe uses the Mishnah’s own words for the blessings before the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
15תקנו חכמים שתים לפניה לקיום הק״ש
Tanya ch. 12 explains that the G-dly soul rules a person fully only at set times, such as the Shema and prayer with the blessings before it, when he binds his mind to G-d and kindles love in his heart; after prayer the evil reawakens and desires the pleasures of this world.
Kehot’s noteראה תניא פרק יב. ופרק מט.
16פני אריה פני שור
The faces of the Chayos in Ezekiel’s Chariot: “the face of a lion on the right… the face of an ox on the left.” Here they are the source from which the animal soul is hewn.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17אין הדינין נמתקין אלא בשרשן
Tanya ch. 31 applies the same rule to the animal soul: at times one must arouse the holy gevuros to sweeten the severities, which are the animal soul and the evil inclination, “for severities are sweetened only at their root.”
Tanya, Likkutei Amarim 31:7תניא, חלק ראשון; ליקוטי אמרים ל״א:ז׳
וְהִנֵּה, לְעִתִּים צָרִיךְ לְעוֹרֵר בְּחִינַת גְּבוּרוֹת הַקְּדוֹשׁוֹת כְּדֵי לְהַמְתִּיק הַדִּינִים, שֶׁהֵם בְּחִינַת נֶפֶשׁ הַבַּהֲמִית וְיֵצֶר הָרָע כְּשֶׁשּׁוֹלֵט חַס וְשָׁלוֹם עַל הָאָדָם, כִּי אֵין הַדִּינִים נִמְתָּקִין אֶלָּא בְּשָׁרְשָׁן. וְלָכֵן אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר הַטּוֹב״, וְהַיְינוּ, בְּכָל עֵת שֶׁרוֹאֶה בְּנַפְשׁוֹ שֶׁצָּרִיךְ לְכָךְ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה פע״ח שער השופר פ״א. לקו״ת להאריז״ל וישב לט, א. תניא פל״א.
18כי תצא למלחמה על אויביך
“When you go out to war against your enemies.” The verse names the Likkutei Torah discourse referred to, which reads the war as the struggle with the desires of the animal soul (see ¶12, note 2:63).
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ובד״ה ונתתי לך מהלכים
The discourse reads “I will give you places to walk (mahalchim)” as two kinds of movement given to Israel, from below to above and from above to below, through which even the angels receive.
Kehot’s noteתו״א ל, ב.
20ונתתי לך מהלכים
“And I will give you places to walk among these who stand.” The verse names the Torah Ohr discourse referred to.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
21והחיות נושאות את הכסא
On the Song at the Sea the Midrash says that “the Chayos that carry the Throne” do not recognize the divine Likeness, while those who crossed the sea saw it. The maamar uses the phrase for the animal soul’s root lifting what is above it.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמו״ר כג, טו. ע״ל פקודי ח, א. וש״נ. [כ].
22בד״ה זכור ושמור בדבור אחד
The Alter Rebbe refers to this discourse for how the refinement of the animal soul lifts the G-dly soul, “as the Chayos carry the Throne.” The note gives its place in Torah Ohr, Parshas Yisro, by page number in the edition it cites.
Kehot’s noteתו״א יתרו ע׳ תב.
23ריח ניחוח לה׳
“And the Kohen shall burn it all on the altar, a burnt-offering, a fire-offering, a pleasing fragrance to Havayah.” The “pleasing fragrance” is the arousal from above that the offering draws.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ט.
24בד״ה והקרבתם עולה אשה
The discourse asks why on Pesach the Torah says “a fire-offering, a burnt-offering, a pleasing fragrance” and on Sukkos “a burnt-offering, a fire-offering.” It explains that for G-d to contract Himself into the Name Havayah an arousal from below is needed, the souls’ bittul of their own will, through which He contracts Himself to shine in small measure.
Kehot’s noteלקו״ת שמע״צ צב, ד.
Paragraph 5
25כי חפץ חסד הוא
“Who is a G-d like You… He does not keep His anger forever, for He desires kindness.” Creation flowed from this free kindness, before any deed of the creatures.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 6
26ואח״כ תולה במעשה התחתונים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער דרושי הנקודות ספ״ו.
27ויניחהו בג״ע
“And Havayah G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” From then on the flow depends on man’s work.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
28וכמ״ש בד״ה ועשית בגדי קדש
The discourse asks about the three makings of Aharon’s garments, by Moshe, by the wise-hearted and by all Israel.
Kehot’s noteתו״א פב, א.
29ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” The verse names the Torah Ohr discourse referred to.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30סד״ה ואתחנן אל ה׳
The passage reads “And I pleaded (va’eschanan) to Havayah” as Moshe drawing from the level of “gracious” (chanun), above the Name Havayah; as the Sages say, va’eschanan means “a free gift,” drawn from far above the level of the mitzvos.
Kehot’s noteלקו״ת ואתחנן ג, א.
31וסד״ה וישכם לבן
The passage reads Lavan of holiness as the supernal whiteness, the light of the essence of the Infinite One, which, like white, has no color of its own; from there comes a compassion beyond the order of descent that can change even what has descended.
Kehot’s noteתו״א כד, ב.
32וישכם לבן
“And Lavan rose early in the morning.” The verse names the Torah Ohr discourse referred to.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33וסד״ה אני ישנה
The passage given is the end of the discourse, where the dew, from the supernal will, is drawn into and clothed in “my head,” the level of Chochmah, followed by the Midrash and Zohar sources on “I am asleep.”
Kehot’s noteלקו״ת שה״ש לה, א.
34“And I pleaded to Havayah at that time.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35שראשי נמלא טל
“I am asleep but my heart is awake… for my head is filled with dew.” In the discourse referred to, the dew is the supernal will drawn into Chochmah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
36בד״ה שיר השירים
The discourse explains “Glory (hishalelu) in His holy Name” as a passive form: praise drawn into Israel.
Kehot’s noteלקו״ת שה״ש ב, ג.
37שיר השירים
“The Song of Songs, which is Solomon’s.” The verse names the Likkutei Torah discourse referred to.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38איש מזריע תחלה . . אשה מזרעת תחלה
Rav Yitzchak son of Rav Ami: “If the man emits seed first, she gives birth to a female; if the woman emits seed first, she gives birth to a male.” The maamar applies this to the two kinds of arousal.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ס, א. נדה לא, א.
Paragraph 10
39ונשים דעתן קלות
The Mishnah forbids a man to be secluded with two women, and the Gemara explains, in the name of the school of Eliyahu, “because women’s minds are light,” easily swayed. The maamar applies the phrase to the love that comes from above only.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב. קדושין פ, ב. וראה לקוטי שיחות חי״ז ע׳ 149 הערה 14.
40אשה מזרעת תחלה
“If the woman emits seed first, she gives birth to a male.” Here: when the soul initiates, a strong love is born.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
41והיה מספר
“And the number of the children of Israel shall be like the sand of the sea.” The verse names the Likkutei Torah discourse referred to.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42סד״ה והיה מספר בנ״י
The passage explains “the man emits seed first, she bears a female”: an arousal from above that comes first, in the time when the Temple does not stand, yields “number” and contraction, the female level of judgment.
Kehot’s noteלקו״ת במדבר ו, ג.
43שו״ה מכרזת — א״ע
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on this passage from “proclaims” to “themselves.” What the Rebbe’s note says is not given here.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
44ע״פ היינו כחולמים
The discourse on “When Havayah returns the captivity of Zion, we were like dreamers” explains that a dream joins two opposites in one subject, because in sleep the discerning intellect withdraws and only the imagination remains.
Kehot’s noteתו״א כח, ג.
45היינו כחולמים
“A song of ascents: When Havayah returns the captivity of Zion, we were like dreamers.” The verse names the Torah Ohr discourse referred to.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
46ועל דמות הכסא דמות כמראה אדם
The “man” on the Throne in Ezekiel’s vision: here, the Ten Sefiros as the Supernal Man.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47לאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
48לאו מכל אלין מדות איהו כלל
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar: the Sefiros show how the world is conducted, “but not that You have a known righteousness, which is judgment… and not of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
49צאינה וראינה
“Go out and gaze, daughters of Zion, upon King Solomon.” The verse names the discourse referred to on shiur komah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50חסד דרועא ימינא וגבורה דרועא שמאלא
In the same prayer the Sefiros are arranged as a body: “Chesed, the right arm; Gevurah, the left arm; Tiferes, the torso,” and so on.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
51בד״ה מה טוב חלקנו
Iggeres HaKodesh 7, which opens “How good is our portion,” explains that the Torah above is called “Adam,” “upon the likeness of the throne a likeness like the appearance of a man,” and that its 613 commandments are drawings of light for the soul made of 248 limbs and 365 sinews.
Kehot’s noteאגה״ק סי׳ ז. ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
52ובד״ה ואלה המשפטים
The passage distinguishes the “man” in the Chariot of Beriah, the Daas vested in Beriah, from the Adam of Atzilus, which is adameh le’elyon, “I will be like the Most High”: for Atzilus is only the Infinite One brought from concealment into revelation.
Kehot’s noteתו״א עו, ב.
53ואלה המשפטים
“And these are the ordinances that you shall set before them.” The verse names the Torah Ohr discourse referred to.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אדמה לעליון
“I will ascend above the heights of the clouds; I will be like (adameh) the Most High.” Chassidus reads the name Adam as adameh: the Sefiros of Atzilus are a “likeness” of the One above them.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בד״ה ויאכילך את המן
The passage, at the end of the discourse on the manna, says that the manna, the “dew” that “your fathers did not know,” became so physical that it was ground in a mortar.
Kehot’s noteלקו״ת עקב יד, א.
56ויאכילך את המן
“And He afflicted you and let you hunger, and fed you the manna.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
57אדם כי יקריב
The verse being read: here its first half is the Supernal Man drawing the soul near, its second half man’s own offering.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כמים הפנים לפנים
“As water [reflects] face to face, so is the heart of man to man.” Love from above awakens love below, as a face in water answers the face that looks into it.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
59סד״ה כי תצא
The passage reads “When you go out to war against (al) your enemies” as the war on the soul’s desiring power, which must be raised “above” to its root in the holy Chariot.
Kehot’s noteלקו״ת תצא לה, ב.
60אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d shall you walk, and Him shall you fear.” The verse names the explanation referred to.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שכפה עליהם הר
On “And they stood at the foot of the mountain,” Rav Avdimi bar Chama: “This teaches that the Holy One, blessed be He, held the mountain over them like a barrel.” Here it is read as a great love from above that aroused their love.
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א. וש״נ.
62אשרי תבחר ותקרב
“Happy is the one You choose and bring near to dwell in Your courts.”
Psalms 65:5תהילים ס״ה:ה׳
אַשְׁרֵי תִּבְחַר וּתְקָרֵב יִשְׁכֹּן חֲצֵרֶיךָ נִשְׂבְּעָה בְּטוּב בֵּיתֶךָ קְדֹשׁ הֵיכָלֶךָ:
Happy is the man whom Thou choosest, and bringest near, that he may dwell in Thy courts; may we be satisfied with the goodness of Thy house, the holy place of Thy temple!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אשרי תבחר ותקרב
On “Bring near the tribe of Levi,” the Midrash cites “Happy is the one You choose and bring near”: happy is the one whom G-d chose though He did not bring him near, and the one whom He brought near though He did not choose him.
Bamidbar Rabbah 3:2במדבר רבה ג׳:ב׳
64שיקריב את נפש האדם שלמטה לה׳
The note points to a footnote of the Rebbe in Likkutei Sichos on this reading, that the Supernal Man brings the soul of the man below near to G-d.
Kehot’s noteראה לקו״ש חט״ז ע׳ 294 הע׳ 21.
65ברבות (בראשית פכ״א)
In Shelach the Midrash is quoted in full: Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world,” as it says, “Hear, O Israel… Havayah is One.” The Alter Rebbe explains there that the power drawn into Adam came straight from the Name Havayah itself, through no chain of descent and no intermediaries.
Kehot’s noteהלשון נעתק לקמן בפ׳ שלח מ, ג. ונזכר גם לקמן פ׳ צו ח, ג. שה״ש נא, ד.
66הן האדם היה כאחד ממנו
“And Havayah G-d said: Behold, the man has become like one of us, knowing good and evil.”
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כיחידו של עולם
Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world,” as it says, “Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar applies this to the Supernal Man, who is One.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… דרך החיים, ודרך המות, ובירר לו דרך אחרת. רבי יהודה בר סימון אמר: כיחידו של עולם, שנאמר (דברים ו): שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 13
68תקריבו את קרבנכם
“From the animals, from the cattle and from the flock you shall bring near your offering”: the person’s own work on his animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
69משכני אחריך נרוצה
“Draw me, we will run after You; the King has brought me into His chambers.” “Draw me” is the arousal from above; “we will run” is the response that must follow.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
70יקריב מכם קרבן
“A man, when he brings near of you an offering”: here, the Supernal Man’s arousal from above.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71סד״ה משה ידבר
The passage explains “Moshe would speak, and Elokim would answer him”: to “answer” is to repeat what the speaker says, so the lower unity repeats, from below to above, the drawing-down that Moshe brought from the higher unity.
Kehot’s noteתו״א סח, ג.
72והאלקים יעננו
“Moshe would speak, and G-d would answer him with a voice.” In Torah Ohr the answer is the lower unity responding to what Moshe drew down from the higher unity.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וגדול העונה אמן
Rabbi Yosei: “Greater is the one who answers Amen than the one who recites the blessing.” The answer from below is greater than what is drawn from above.
Berakhot 53b:27–28ברכות נ״ג ב:כ״ז-כ״ח
לְמֵימְרָא דִּמְבָרֵךְ עֲדִיף מִמַּאן דְּעָנֵי ״אָמֵן״? וְהָתַנְיָא רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל הָעוֹנֶה ״אָמֵן״ יוֹתֵר מִן הַמְבָרֵךְ. אֲמַר לֵקהּ רַבִּי נְהוֹרַאי: הַשָּׁמַיִם, כֵּן הוּא. תִּדַּע — שֶׁהֲרֵי גּוּלְיָירִין יוֹרְדִין וּמִתְגָּרִין בַּמִּלְחָמָה, וְגִבּוֹרִים יוֹרְדִין וּמְנַצְּחִין!
That is to say, he who says Grace is superior to him who just responds "Amen" ; but lo, there is a teaching : R. Jose says : Greater is he who responds "Amen" than he who says Grace! R. Nehorai said to him : By Heaven it is so. Thou canst prove it ; for behold the common soldiers go down to open the fight but the veterans go down to win the victory.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נג, ב.
74כי יתרון האור מן החושך
“I saw that wisdom excels folly as light excels darkness.” Chassidus reads it: the advantage of light comes from darkness, light drawn out of darkness being the greater.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
75והחיות נושאות את הכסא
“The Chayos that carry the Throne”: here, the animal soul’s root lifting the Throne and the “man” upon it.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
76וכמראה אדם שעליו
“A likeness like the appearance of a man upon it above”: the Supernal Man, raised by the refinement of the animal soul to what is beyond him.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77אזי יהיה דבר המתקיים . . שע״י בירור נה״ב נמשך . . בחי׳ כי לא אדם
The note quotes the Rebbe: apparently the intent here is that the arousal from below has more permanence not only because through the service the person becomes a vessel for the light, but also because of the superiority of the light it draws, the level of “not a man,” to which changes do not apply.
Kehot’s noteלכאורה הכוונה שם [בלקו״ת כאן], שהטעם מה שבחי׳ אתעדל״ת יש לה קיום יותר, היא [לא רק שע״י העבודה, נעשה האדם כלי להאור, אלא] גם, מצד מעלת בחי׳ האור הנמשך על ידה (ראה לעיל [שם בלקו״ש ח״ט ע׳ 28] הערה 20), בחי׳ ”לא אדם” שאין שייך בו שינויים (ראה תו״א עב, ג. ובכ״מ) — לקו״ש ח״ט ע׳ 28 הערה 26.
78כי לא אדם הוא
“And the Eternal One of Israel does not lie or relent, for He is not a man, that He should relent.” In Chassidus, the level above the human-like order, where there is no change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט.
79נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man, searching all the chambers of the belly.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
80נעשה אדם בצלמנו
“And G-d said: Let us make man in Our image, after Our likeness.” The G-dly soul is this divine “Adam.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
81חלק אלו-ה ממעל
“And what is the portion of G-d from above?” Chassidus reads it as describing the G-dly soul, “a part of G-d above.”
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, ב.
82אלה מסעי
“These are the journeys of the children of Israel.” The verse names the Likkutei Torah discourse referred to.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
83ככולה — כו׳
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on the words “its majority like its whole… etc.” What the Rebbe’s note says is not given here.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
84שרוח האדם העולה היא למע׳
“Who knows the spirit of man, whether it goes upward, and the spirit of the animal, whether it goes downward to the earth?” Here it contrasts the G-dly soul, which rises toward G-d, with the animal soul.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כא.
85עובד אלקים
“And you will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.”
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בביאור ע״פ אני ישנה
The explanation of “I am asleep” begins on 35a.
Kehot’s noteלקו״ת שה״ש לה, א.
87אחותי רעיתי
“Open to me, my sister, my beloved, my dove, my perfect one.” The words name the subject of the explanation referred to.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88וספרתם לכם
“And you shall count for yourselves from the morrow of the Shabbos.” The verse names the Emor discourse referred to.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בד״ה וספרתם לכם בפ׳ אמור
The passage reads “And you shall count for yourselves” as drawing the encompassing lights “for yourselves,” below, to transform the animal soul as well, so that its will too is nullified; this is done through the Counting of the Omer, seven weeks of the forty-nine attributes.
Kehot’s noteלקו״ת אמור לה, ד.
Paragraph 16
90טפה זו מה תהא עלי׳
Rabbi Chanina bar Pappa: the angel appointed over conception takes the drop before the Holy One, blessed be He, and asks, “This drop, what will become of it, mighty or weak, wise or foolish, rich or poor?” but “wicked or righteous” he does not say, for “everything is in the hands of Heaven except the fear of Heaven.”
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה טז, ב.
91כי יקריב מכם
“When he brings near of you”: here, the G-dly soul, brought near by G-d.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
92בשתים שלפניה
“In the morning one says two [blessings] before it and one after it.” These blessings describe the angels’ praise.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 18
93מן הבקר ומן הצאן
“From the cattle and from the flock you shall bring near your offering”: two kinds of animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94גבורות קשות
The note sends the reader ahead to Parshas Emor, to the discourse beginning “And he shall wave” and its explanation, for the term “harsh severities.”
Kehot’s noteועל״ק רד״ה והניף בפ׳ אמור [לז, א] ושם בביאור (ס״ד) בד״ה ועתה (לח, ד). [כ].
Paragraph 20
95מן הבקר ומן הצאן תקריבו את קרבנכם
Each person brings “from the cattle” or “from the flock” according to his own nature.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וזהו משכני אחריך נרוצה
The note lists it as a parallel discussion of “Draw me, we will run after You.”
Kehot’s noteראה סה״מ אתהלך ע׳ קסט. אוה״ת כתובים-ב ע׳ כט. אוה״ת שה״ש ג׳ ע׳ תתטז.
97משכני אחריך נרוצה
“Draw me” (singular) and “we will run” (plural): the next paragraph explains the plural.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
98בפ׳ עקב בד״ה שייכות ברית ותורה לבהמ״ז
The discourse reads Kenaan as a merchant, who acquires by drawing and lifting an object into his domain (meshichah) and by paying silver.
Kehot’s noteלקו״ת עקב טז, ג.
99אחריך נרוצה
“We will run after You”: in the plural, the two souls running together.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בשני הרצונות דנה״א ונה״ב
The note points there on the two wills of the G-dly soul and the animal soul.
Kehot’s noteראה אוה״ת שה״ש ע׳ סד.
101יפה את רעיתי כתרצה
“You are beautiful, my beloved, as Tirtzah, lovely as Jerusalem.” Tirtzah is read as ratzon, “will.”
Song of Songs 6:4שיר השירים ו׳:ד׳
יָפָה אַתְּ רַעְיָתִי כְּתִרְצָה נָאוָה כִּירוּשָׁלָ͏ִם אֲיֻמָּה כַּנִּדְגָּלוֹת:
Thou art beautiful, O my love, as Tirzah, Comely as Jerusalem, Terrible as an army with banners.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102בד״ה הנך יפה רעיתי
The passage says the light is drawn through two faculties in man, the will in the mind and the desire of the heart, and this is “You are beautiful, my beloved, as Tirtzah.” It then explains “Behold, you are beautiful” by the beauty of three colors joined, white, red and green, which in the Community of Israel are love and the other attributes.
Kehot’s noteלקו״ת שה״ש יג, ד.
Paragraph 22
103הביאני המלך חדריו
“Draw me, we will run after You; the King has brought me into His chambers.”
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
104חדריו
In Vayikra the Zohar says of “the six” it has described that of them it is written, “The King has brought me into His chambers”; once those six are blessed, all below are blessed.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
105חדריו
In Lech Lecha a voice is heard proclaiming, “The King has brought me into His chambers,” in all the chambers whose keys were entrusted into his hand.
Zohar, Lech Lecha 27:309–28:318ספר הזהר, לך לך כ״ז:ש״ט-כ״ח:שי״ח
106כשהתינוק בבטן אמו
Rabbi Simlai: in the womb a lamp burns above the child’s head, and “they teach him the entire Torah”; when he comes into the world an angel strikes him on the mouth and he forgets it all.
Niddah 30bנדה ל׳ ב
Kehot’s noteנדה ל, ב.
107בד״ה והיה לכם לציצית
The passage opens the explanation of “And it shall be for you as tzitzis”: “the heart sees,” and the Arizal’s teaching that Yesod of Abba ends in the chest, as an influence reaches what is below only through its lowest point.
Kehot’s noteלקו״ת שלח מד, א.
108והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it and remember all the commandments of Havayah.” The verse names the Likkutei Torah discourse referred to.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ובד״ה ראה אנכי
The passage reads “See, I (Anochi) set before you” as the Anochi of “I am Havayah your G-d,” the first word of the Giving of the Torah, given “before you,” in your inner “face” (pnim), where the level of Havayah is, for Israel arose in G-d’s thought.
Kehot’s noteלקו״ת ראה יח, ג.
110ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111“Rabbi Akiva entered in peace and left in peace, and of him the verse says, ‘Draw me, we will run after You.’”
Chagigah 15b:16חגיגה ט״ו ב:ט״ז
רַבִּי עֲקִיבָא עָלָה בְּשָׁלוֹם וְיָרַד בְּשָׁלוֹם, וְעָלָיו הַכָּתוּב אוֹמֵר: ״מׇשְׁכֵנִי אַחֲרֶיךָ נָרוּצָה״. וְאַף רַבִּי עֲקִיבָא בִּקְּשׁוּ מַלְאֲכֵי הַשָּׁרֵת לְדוֹחְפוֹ, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: הַנִּיחוּ לְזָקֵן זֶה, שֶׁרָאוּי לְהִשְׁתַּמֵּשׁ בִּכְבוֹדִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
112משכני אחריך נרוצה
In Acharei Mos the Zohar, on the incense, brings the Community of Israel’s words, “I am like the incense and You like the oil: Draw me, we will run after You.” The text sends the reader there for “Draw me.”
Zohar, Achrei Mot 6:48–8:57ספר הזהר, אחרי מות ו׳:מ״ח-ח׳:נ״ז
And because this incense is bound up with the supernal ointment more closely it is more esteemed by the Almighty Holy One, blessed be He, than all offerings and sacrifices. The verse continues: “Draw me, we will run after thee”. Therefore the Community of Israel says: “I am like incense and thou art like oil, draw me after thee, and we shall run, I and all my hosts.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
113משכני אחריך נרוצה
In Vayechi the Zohar describes the hidden point in the Holy of Holies: when it rises, all rise after it, as it is written, “Draw me, we will run after You.”
Zohar, Vayechi 38:409–41:419ספר הזהר, ויחי ל״ח:ת״ט-מ״א:תי״ט
All these heavenly legions are crowned by seventy-two lights, of which seventy1The seventy Chieftains. form a circle about the world, while in the1The Shekinah.1The Shekinah. from which the whole of the circumference is fed. The house of the holy of holies is the place for that spirit of all spirits, where lies hid the mystery of all mysteries, and when this removes, all move after it.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
114משכני אחריך נרוצה
On “And Yosef was brought down to Egypt,” the Midrash cites “With cords of a man I drew them” (Hosea 11:4) — this is Israel, “Draw me, we will run after You.”
Bereshit Rabbah 86:1בראשית רבה פ״ו:א׳
ויוסף הורד מצרימה - כתיב (הושע יא) בחבלי אדם אמשכם, אלו ישראל. (שיר א) משכני אחריך נרוצה בעבותות אהבה. דכתיב (מלאכי א) אהבתי אתכם אמר ה׳ (הושע יא) ואהיה להם כמרימי עול, שרוממתי צריהם עליהם. כל כך למה? על לחיהם, בשביל דבר שהוציאו מלחייהם, שאמרו: אלה אלקיך. וסוף, ואט אליו אוכיל, אני מטה עליהם אכילות הרבה. (תהלים עב): יהי פסת בר בארץ. דבר אחר: בחבלי אדם אמשכם, זה יוסף, וימשכו ויעלו את יוסף מן הבור. בעבותות אהבה, וישראל אהב את יוסף מכל בניו. ואהיה להם כמרימי עול, שרוממתי צריו עליו. …
“Joseph was taken down to Egypt and Potiphar, the official of Pharaoh, the chief executioner, an Egyptian man, purchased him from the Ishmaelites who had taken him down there” (Genesis 39:1). “Joseph was taken down to Egypt.” It is written: “With ropes of man I drew them, [with bonds of love; I was for them like those who lift the yoke above their jaws, and I leaned to them to provide food]” (Hosea 11:4) – these are Israel, [as it is stated]: “Draw me; after you I will run” (Song …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
115משכני אחריך נרוצה
On “And Moshe made Israel journey,” the Midrash says Israel are like a flock that follows wherever the shepherd leads: wherever Moshe led them they were drawn after him, as it says, “Draw me, we will run after You.”
Shemot Rabbah 24:3שמות רבה כ״ד:ג׳
… מה הצאן כל מקום שהרועה מנהיגה שם נמשכת, כך ישראל, כל מקום שהיה משה מסיען, הן נמשכין אחריו, שנאמר (שיר א, ד): משכני אחריך נרוצה. לכך נאמר: ויסע משה את ישראל מים סוף. אמר רבי אבא בר כהנא: הסיען מחטאו של ים סוף, שכיון שאמרו שירה, מַחֲלָה להם השירה על שחטאו בים:
Another matter, “Moses led Israel,” that is what is written: “He led His people like sheep” (Psalms 78:52). Like which sheep? Like the sheep of Yitro; just as the sheep of Yitro emerged from the settlement to the wilderness, so, too, Israel emerged from Egypt to the wilderness, as it is stated: “He guided them like a flock in the wilderness” (Psalms 78:52). Another matter, just as sheep do not enter the shelter of a roof, so too, the Holy One blessed be He led Israel for forty years in …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
116משכני אחריך נרוצה
Israel say: Master of the world, we are as a man, yet save us as an animal, for we are drawn after You like an animal, as it says, “Draw me, we will run after You”; and where are we drawn? To Gan Eden.
Vayikra Rabbah 27:1ויקרא רבה כ״ז:א׳
117(ועיין מענין משכני אחריך נרוצה . . כנרשם בספר בית אהרן)
According to the note, most of the sources listed in this parenthesis are copied in Or HaTorah on Shir HaShirim there.
Kehot’s noteרובם נעתקו באוה״ת שה״ש-א ע׳ נז ואילך.
118בד״ה ויאכילך את המן
The note gives the place of the discourse “And He fed you the manna” in Parshas Eikev, cited here for the Torah as “Adam,” its commands and prohibitions matching limbs and sinews.
Kehot’s noteלקו״ת עקב, יג, ג.
119ויאכילך את המן
The verse names the Likkutei Torah discourse referred to, cited here for the Torah as “Adam.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
120קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.”
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
121ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירוש׳ ר״ה (ספ״ג, ה״ח). ובת״ז (תכ״א) נ, א. פסדר״כ פסק׳ איכה הובא בילקוט דניאל (ר׳ אלף סו) וכ״ה הגי׳ בברכות (ה, ב) להמעיין בהגמהר״ץ חיות. [כ].
122ואין אמת אלא תורה
On “and it cast truth to the ground” (Daniel 8:12): “and there is no truth but Torah,” as it says, “Buy truth and do not sell it.”
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
123ואין אמת אלא תורה
Tikkun 21: “and there is no truth but Torah, as it is written, ‘The Torah of truth was in his mouth.’”
Tikkunei Zohar 50a:20–22תקוני הזהר נ׳ א:כ׳-כ״ב
ורזא דמלה שופ״ר מהופ״ך קדמא זקף קט״ן. ההוא דאתמר ביה קטנתי מכל החסדים ומכל האמת אזדקף ואקרי זקף גדול ואין אמת אלא תורה הה״ד תורת אמת היתה בפיהו. ובההוא זמנא מתהפכא כרסיא מדינא לרחמי. ודא היא רזא דאוקמוה מ״מ צדיקי׳ מהפכין מדת הדין למדת רחמים ובההוא זמנא אתחשיב כאלו אתברי עלמ׳. ויסדר נהורין כדקא יאות הה״ד ויקר׳ אלקים לאור יום ולחשך קרא לילה.
Constantinople, 1740 (CC-BY-NC)
124בד״ה רני ושמחי
In the Chanukah discourse “Sing and rejoice,” the love that one’s own understanding cannot produce comes through “For You (atah) are my lamp, Havayah”: atah is Torah and mitzvos, for alef and tav are the letters of the Torah, from alef to tav.
Kehot’s noteתו״א לו, ג.
125רני ושמחי
“Sing and rejoice, daughter of Zion, for behold, I come and will dwell in your midst.” The verse names the Torah Ohr discourse referred to.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כי אתה נרי
“For You are my lamp, Havayah, and Havayah lights up my darkness.” The word atah (“You”) holds alef and tav, the letters of the Torah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127בד״ה ואתה תצוה
The passage reads “And you shall command (tetzaveh)” as connection (tzavta) and explains “from (me’es) the children of Israel” as the letters of the Torah, drawn from the level of Moshe, which cause Aharon to kindle the lamps: the joy of a mitzvah.
Kehot’s noteתו״א פא, ד.
128ואתה תצוה
“And you shall command the children of Israel, that they bring you pure olive oil.” The verse names the Torah Ohr discourse referred to.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129או יחזק במעוזי
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” “My strength” is the Torah, and “peace” comes twice.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ח.
130שלום שלום לרחוק ולקרוב
“Creating the speech of the lips: peace, peace, to the far and to the near, says Havayah, and I will heal him.”
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
131בד״ה ביום השמע״צ
The discourse explains “peace, peace, to the far and to the near” as two delights of the King: the son who returns from a far land, the one who returns through teshuvah, and the one who is near through the King’s mitzvos.
Kehot’s noteלקו״ת שמע״צ פג, ד.
Paragraph 24
132אדם כי יקריב
On “And you shall take a bunch of hyssop” the Midrash cites “Everything Havayah made is for His sake”: on the sixth day He created animals for His glory and commanded that offerings be brought of them, “A man, when he brings near of you an offering… from the animals.”
Shemot Rabbah 17:1שמות רבה י״ז:א׳
… ביום חמישי ברא עופות לכבודו, להקריב מהן קרבן, שנאמר (ויקרא א, יד): אם מן העוף עולה קרבנו. מה נברא ביום שישי? בהמות לכבודו וצוה להקריב מהם קרבן, שנאמר (שם שם, ב): אדם כי יקריב מכם קרבן לה׳ מן הבהמה מן הבקר. וברא בו אדם לכבודו, שנאמר (תהלים שם, ז-יג): הללו את ה׳ מן הארץ תנינים וגו׳. הוי, כל פעל ה׳, למענהו:
“You shall take a bunch of hyssop, and dip it in the blood that is in the basin, and touch the lintel and the two doorposts with the blood that is in the basin; and you shall not go out, each from the door of his house, until the morning” (Exodus 12:22). “You shall take a bunch of hyssop” – that is what is written: “Everything the L-rd has done is for His purpose” (Proverbs 16:4). You find that everything that the Holy One blessed be He created during the …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
133תשמרו להקריב לי
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings, a pleasing fragrance to Me, you shall guard to bring near to Me in its appointed time.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
134סד״ה צו את בנ״י
Section 4 of the discourse explains “My offering (korbani)” as the letters of the Torah, from alef to tav, which are “near to Me” and bring Me near, and “You shall guard” as “guard: this is Mishnah”: the Oral Torah is the receiving vessel through which the fire drawn from above, “My fire-offerings,” is guarded in the heart and not lost.
Kehot’s noteלקו״ת פנחס עו, ב.
135אדם אחד מאלף מצאתי
“One man in a thousand have I found, but a woman among all these I have not found.”
Ecclesiastes 7:28קהלת ז׳:כ״ח
אֲשֶׁר עוֹד־בִּקְשָׁה נַפְשִׁי וְלֹא מָצָאתִי אָדָם אֶחָד מֵאֶלֶף מָצָאתִי וְאִשָּׁה בְכׇל־אֵלֶּה לֹא מָצָאתִי:
which yet my soul sought, but I found not; one man among a thousand have I found; but a woman among all those have I not found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136אדם אחד מאלף מצאתי זה משה שבא לאלף דור
“Another interpretation: ‘man’ is Moshe, who came for a thousand generations; and ‘woman’ is the Torah, given to a thousand generations, as it is written, ‘The word He commanded to a thousand generations.’”
Kohelet Rabbah 7:28:1קוהלת רבה ז׳:כ״ח:א׳
… דָּבָר אַחֵר, אָדָם, זֶה משֶׁה. וְאִשָּׁה, אֵלּוּ נְשֵׁי הַמִּדְבָּר. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה, שֶׁבָּא לְאֶלֶף דּוֹר. וְאִשָּׁה, זוֹ הִיא הַתּוֹרָה שֶׁנִּתְּנָה לְאֶלֶף דּוֹר, הֲדָא הוּא דִכְתִיב (תהלים קה, ח): דָּבָר צִוָּה לְאֶלֶף דּוֹר, מְלַמֵּד שֶׁצָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא בְּכָל הַקַּנְקַנִּים וְלֹא מָצָא קַנְקַן זָפוּת מִקַּנְקַנּוֹ שֶׁל משֶׁה, שֶׁפָּשַׁט יָדוֹ וְקִבֵּל אֶת הַתּוֹרָה.
“What my soul sought further, I did not find; one man from one thousand I have found; but a woman among all these I did not find” (Ecclesiastes 7:28). “What my soul sought further, I did not find; one man from one thousand I have found.” According to the way of the world, one thousand people enter to study Bible, one hundred of them emerge to study Mishna, ten of them emerge to study Talmud, and one of them emerges to issue rulings; that is what is written: “One man …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
137משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” See ¶14.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ברבות סדר בא פי״ז
The note quotes the Midrash (Shemos Rabbah 17) as the Tzemach Tzedek copies it at the opening of Or HaTorah on Vayikra: everything G-d created in the six days He created for His glory, and on the sixth day He created animals and commanded that offerings be brought of them.
Kehot’s note”ע״פ ולקחתם אגודת אזוב הה״ד כל פעל ה׳ למענהו אתה מוצא שכל מה שברא הקב״ה בשימ״ב לא ברא אלא לכבודו ולעשות בהם רצונו כו׳ ביום שישי ברא בהמות לכבודו וצוה להקריב מן קרבנות שנאמר אדם כי יקריב מכם קרבן להוי׳ מן הבהמה מן הבקר כו׳” — כך נעתק באוה״ת ויקרא-א ע׳ א.
139ויקרא פ׳ ב
The note quotes Vayikra Rabbah 2, near its beginning, as copied in Or HaTorah: the king’s garment that he cleaves to his body, so Israel to G-d.
Kehot’s note”קרוב לתחלתה ע״פ דבר אל בנ״י כו׳ מכל פרקסין שיש לך כו׳ שאני מדביקו וגופי כו׳ הה״ד כי כאשר ידבק האוזר על מתני איש כו׳” — אוה״ת ויקרא-א ע׳ א.
140ור״פ בלק
The note quotes the Midrash at the start of Balak as copied in Or HaTorah: “My people, what have I done to you, how have I wearied you?” I commanded offerings only of animals in your own possession, “from the animals, from the cattle and from the flock.”
Kehot’s note”ע״פ עמי מה הלאתיך כו׳ לא צויתי אלא מבהמות שברשותך כו׳ מן הבהמה ומן הבקר ומן הצאן” — אוה״ת ויקרא-א ע׳ א.
141דבר אל בני ישראל ואמרת אליהם
On “Speak to the children of Israel,” a parable of a king who told his servant to take care of one garment above all, “for I cleave it to my body”; so Israel cleave to G-d, as it says, “As the sash cleaves to a man’s loins.”
Vayikra Rabbah 2:4ויקרא רבה ב׳:ד׳
142דבר אל בני ישראל ואמרת אליהם אדם כי יקריב
The whole verse, now read in order: first G-d brings the soul near through the Torah, then the person brings his offering from the animals.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143מן הבהמה תקריבו
“My people, what have I done to you and how have I wearied you?” (Micah 6:3): I commanded you to bring only of animals in your own possession, “from the animals, from the cattle and from the flock.”
Bamidbar Rabbah 20:5במדבר רבה כ׳:ה׳
144צדקה תרומם גוי
“Charity exalts a nation, and the kindness of peoples is sin.” The maamar applies it to the mitzvah’s power to raise the animal soul.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
145בד״ה המגביהי לשבת
The passage reads “Who is enthroned on high (hamagbihi lashaves)” as “who raises the yud”: the yud inside the hei, which turns the dalet, that has nothing of its own, into a hei.
Exodus 14:5שמות י״ד:ה׳
וַיֻּגַּד לְמֶלֶךְ מִצְרַיִם כִּי בָרַח הָעָם וַיֵּהָפֵךְ לְבַב פַּרְעֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמְרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־יִשְׂרָאֵל מֵעׇבְדֵנוּ:
And it was told the king of Egypt that the people were fled; and the heart of Pharaoh and of his servants was turned towards the people, and they said: ‘What is this we have done, that we have let Israel go from serving us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתו״א לח, ג. כי ברח העם:שמות יד, ה.
146Kehot’s note points to Leviticus 2 for these words.
Leviticus 2ויקרא ב׳
147Kehot’s note points to Leviticus 7:23–25 for these words.
Leviticus 7:23–25ויקרא ז׳:כ״ג-כ״ה
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר כׇּל־חֵלֶב שׁוֹר וְכֶשֶׂב וָעֵז לֹא תֹאכֵלוּ: וְחֵלֶב נְבֵלָה וְחֵלֶב טְרֵפָה יֵעָשֶׂה לְכׇל־מְלָאכָה וְאָכֹל לֹא תֹאכְלֻהוּ: כִּי כׇּל־אֹכֵל חֵלֶב מִן־הַבְּהֵמָה אֲשֶׁר יַקְרִיב מִמֶּנָּה אִשֶּׁה לַה׳ וְנִכְרְתָה הַנֶּפֶשׁ הָאֹכֶלֶת מֵעַמֶּיהָ:
Speak unto the children of Israel, saying: Ye shall eat no fat, of ox, or sheep, or goat. And the fat of that which dieth of itself, and the fat of that which is torn of beasts, may be used for any other service; but ye shall in no wise eat of it. For whosoever eateth the fat of the beast, of which men present an offering made by fire unto the L-RD, even the soul that eateth it shall be cut off from his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The verse names the Torah Ohr discourse referred to.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
149כי ברח העם
“And it was told to the king of Egypt that the people had fled.” Had the evil in them been transformed, they would not have needed to flee.
Exodus 14:5שמות י״ד:ה׳
וַיֻּגַּד לְמֶלֶךְ מִצְרַיִם כִּי בָרַח הָעָם וַיֵּהָפֵךְ לְבַב פַּרְעֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמְרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־יִשְׂרָאֵל מֵעׇבְדֵנוּ:
And it was told the king of Egypt that the people were fled; and the heart of Pharaoh and of his servants was turned towards the people, and they said: ‘What is this we have done, that we have let Israel go from serving us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כי ברח העם
Tanya ch. 31 asks why the Exodus was a flight, since Pharaoh would have had to free them, and answers that the evil in the souls of Israel was still in full force, so they had to flee from it.
Tanya, Likkutei Amarim 31:14תניא, חלק ראשון; ליקוטי אמרים ל״א:י״ד
וְהִנֵּה, בְּחִינָה זוֹ הִיא בְּחִינַת יְצִיאַת מִצְרַיִם, שֶׁנֶּאֱמַר בָּהּ: ״כִּי בָרַח הָעָם״, דְּלִכְאוֹרָה הוּא תָּמוּהַּ, לָמָּה הָיְתָה כָּזֹאת? וְכִי אִילּוּ אָמְרוּ לְפַרְעֹה לְשַׁלְּחָם חָפְשִׁי לְעוֹלָם, לֹא הָיָה מוּכְרָח לְשַׁלְּחָם?
Kehot Publication Society (CC-BY-NC)
Paragraph 26
151קול דודי . . מדלג על ההרים
“The voice of my beloved, behold, he comes, leaping over the mountains, skipping over the hills.”
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
152ישאו הרים שלום לעם
“The mountains will bear peace to the people, and the hills, through righteousness.”
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עב, ג.
153בזכות התורה שנק׳ הר — כמ״ש במ״א
The passage reads “leaping over the mountains” as by the merit of the Torah, called “mountains” (“the mountains will bear peace”) and called “peace,” and “skipping over the hills” as by the merit of the mitzvos, called “hills,” whose root is higher; through the Torah the light is revealed as love, through the mitzvos as awe as well.
Kehot’s noteלקו״ת שה״ש טו, ד.
154וספרתם לכם
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving, seven complete weeks.”
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
Paragraph 27
155מן הבהמה מן הבקר
“From the animals, from the cattle”: here, the Omer, an arousal from below.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai, to the top of the mountain.”
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
157קרובים אליו
“For what great nation is there that has G-d so near to it, as Havayah our G-d is whenever we call upon Him?”
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
158כי לא אדם הוא
“For He is not a man, that He should relent”: the level above the human-like order of the Sefiros.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לבאר הדברים ענין אדם כי יקריב מכם וענין…
“To explain the words: ‘A man, when he brings near of you’”
The verse “A man, when he brings near of you… from the animal… you shall bring near your offering” describes the two self-sacrifices of the Shema: the G-dly soul, contemplating G-d’s essence beyond all worlds, gives itself over in “One” and is absorbed into the supernal Man and the hidden Atika within it, while the animal soul, contemplating how G-d gives life to the worlds through His kingship, is subdued and transformed in “with all your soul” and, once refined, rises even higher. A second reading finds both “man” (Mah) and “animal” (Ban) within the G-dly soul itself, to be joined in “And unite our hearts.”
The maamar in brief
The maamar reads Leviticus 1:2 through the two self-sacrifices of the Shema. “A man, when he brings near of you an offering to Havayah” is the G-dly soul giving itself over in the word “One”: the “man” is Z’eir Anpin of Atzilus, and the soul, absorbed into it like food into the body of the King, is united with the Infinite Light and with Atika, its hidden core. This comes through Torah and mitzvos. “From the animal… you shall bring near your offering” is the animal soul subdued and transformed in “with all your soul,” drawn from Malchus, the Name Ban, whose value equals behemah. Two contemplations correspond to them: the “inner keys,” on G-d’s essence beyond all worlds, and the “outer keys,” on G-d as He fills and gives life to the worlds, a radiance called “the spirit of the animal” because the created bears no comparison to the Creator. Once refined, the animal soul rises higher, “before Havayah.” A second reading, from the Sifra DeTzniusa, finds both man (Mah) and animal (Ban) within the G-dly soul: an inner love given from above and an outer love born of contemplation, joined in “And unite our hearts.”

Outline
	1“A man”: the G-dly soul’s offering in “One”In the Shema the G-dly soul gives itself over in “One”: this is “A man, when he brings near of you an offering to Havayah.” The man is Z’eir Anpin, into which the souls are absorbed, and through it they are united with the kav of the Infinite Light and with Atika, its hidden core, “the soul of the soul” within Tiferes. This comes through Torah and mitzvos, the “strength” of the G-dly soul.¶1–3
	2“From the animal”: the second self-sacrifice“With all your soul” is the subjugation and transformation of the animal soul, drawn from “Blessed be the name of the glory of His kingdom,” Malchus, the Name Ban, equal to behemah. Once refined, the animal soul is included in Malchus like the angels, the “grass” of the “animal,” while the G-dly soul is the “herb” of the supernal Man.¶4–5
	3Inner keys and outer keysContemplating G-d’s essence beyond all worlds brings the G-dly soul’s self-sacrifice; contemplating how He fills and creates the worlds, His Malchus or “Name,” reaches the animal soul through its root in the supernal Chariot. That descended radiance is “the spirit of the animal that goes downward,” for bringing the finite into being is the ultimate descent; the angels’ praise in the blessings of the Shema brings “with all your soul.”¶6–8
	4The advantage of the refined animal soulWhen the animal soul too is included, there is an advantage like that of penitents: refined Ban rises above Mah, “a woman of valor is the crown of her husband,” and the animal offering reaches “before Havayah,” the source of Havayah. The paragraph asks why the G-dly soul, rooted in Tikkun, needs an offering at all, and points to the discourse on the Patriarchs as the Chariot.¶9
	5Second reading: man and animal within the G-dly soulFollowing the Sifra DeTzniusa, the animal is included within man: the G-dly soul contains Mah and Ban, being born of Z’eir Anpin and Nukva. Angels grasp only Malchus and are called “animals”; souls also have the level of “man” through the Torah. The inner love, above reason and given as a gift, is Mah; the outer love, born of contemplating G-d’s kingship, is Ban; “And unite our hearts” joins them, and only then comes the refinement of the animal soul, “from the cattle and from the flock.”¶10–13


Key concepts
	Self-sacrifice in “One”מסירות נפש באחד
	The G-dly soul’s giving itself over in the first verse of the Shema, born of contemplating G-d’s essence beyond all worlds. It is “A man, when he brings near of you an offering to Havayah.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The second self-sacrifice, in “with all your soul”: the animal soul is first subdued and then turned to holiness. It is “from the animal… you shall bring near your offering.”

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two spellings-out of the Name Havayah, 45 and 52. Mah equals adam, “man,” and is Z’eir Anpin; Ban equals behemah, “animal,” and is Malchus. Once refined, Ban rises above Mah.

	Atika within Z’eir Anpinעתיקא
	The hidden inner core of Z’eir Anpin, which the Ramaz calls the end of the realm of the Infinite; the Zohar calls it “the soul of the soul.” The G-dly soul’s offering reaches it.

	Inner keys and outer keysמפתחות הפנימית ומפתחות החיצוניות
	Two kinds of contemplation: of G-d’s essence beyond all worlds, which moves the G-dly soul, and of G-d as He fills and creates the worlds, His kingship or “Name,” which can reach the animal soul.

	Being absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The Zohar’s image for the souls’ inclusion in Z’eir Anpin, like food taken into the body; through it they are united with the Infinite Light within.

	The great love (ahavah rabbah)אהבה רבה
	The inner love of the heart, above reason, given from above as a gift and hidden in the soul; the “wine” of the Torah reveals it. It is Mah, as against the outer love born of contemplation, which is Ban.


Section 1 · ¶1–3
“A man”: the G-dly soul’s offering in “One”
1לבאר הדברים ענין אדם כי יקריב מכם וענין מן הבהמה כו׳ תקריבו את קרבנכם. הוא כמ״ש במ״א בד״ה בכ״ה בכסלו1 כי
To explain the words, the matter of “A man (adam), when he brings near of you,” and the matter of “from the animal (behemah)… you shall bring near your offering”: it is as is explained elsewhere, in the discourse beginning “On the twenty-fifth of Kislev,” that
The maamar sets out to explain two phrases of the opening verse of Vayikra (Leviticus 1:2): “A man, when he brings near of you” and “from the animal… you shall bring near your offering.” The Alter Rebbe begins from an earlier discourse, “On the twenty-fifth of Kislev,” where the basis of this explanation is laid out.


הנה בק״ש [בקריאת שמע] יש ב״פ [ב׳ פעמים] מס״נ [מסירות נפש] האחד2 למסור נפשו באחד וקאי על נפש האלקית שהיא בבחינת ביטול באור א״ס ב״ה ממש וזהו ענין אדם3
indeed, in the Shema there are two instances of self-sacrifice (mesirus nefesh). The first is to give over one’s soul in [the word] “One,” and this refers to the G-dly soul, which is at the level of self-nullification (bittul) in the very Infinite Light (Or Ein Sof), blessed be He. And this is the meaning of “A man,
In the recital of the Shema there are two moments of self-sacrifice: one in the word “One” (echad) and one, discussed in paragraph 4, in “with all your soul.” The first belongs to the G-dly soul, which by its nature is nullified within the Infinite Light itself, and the word “man” (adam) in the verse is now read in that light.


כי יקריב מכם קרבן4 להוי׳ כי אדם העליון היינו ז״א דאצילות ומכם קאי על מס״נ [מסירות נפש] של הנפש האלקית והוא בחינת קרבן להוי׳ שמס״נ [שמסירות נפש] זה הוא בבחינת ה׳ אחד
when he brings near of you an offering to Havayah.” For the supernal Man (Adam) is Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation); and “of you” refers to the self-sacrifice of the G-dly soul, and this is the level of “an offering to Havayah,” for this self-sacrifice is at the level of “Havayah is One,”
“Man” is read as the supernal Man, Z’eir Anpin of Atzilus: the emotive Sefiros of the World of Emanation, which Kabbalah pictures in the form of a man. “Of you” is the soul’s own self-giving, and it is “an offering to Havayah” because the “Havayah is One” of the Shema refers to the divine light within that supernal Man.


שהוא אור א״ס ב״ה המלובש בז״א דאצילות שהנשמות נכללים בו בבחינת לאשתאבא בגופא דמלכא וכמ״ש בזהר פ׳ פינחס (דרי״ז ע״א)
which is the Infinite Light, blessed be He, that is clothed in Z’eir Anpin of Atzilus, in which the souls are included at the level of “being absorbed into the body of the King,” as is written in the Zohar, Parshas Pinchas (folio 217a),
Havayah here means the Infinite Light as it is clothed within Z’eir Anpin. The souls are included in Z’eir Anpin the way food is absorbed into the body of the one who eats it, an image from the Zohar on Parshas Pinchas that the Alter Rebbe now quotes.


ע״פ ועשב לעבודת האדם5 אלין אינון נשמותיהן דצדיקייא דההוא אדם6 שהוא ז״א דרכיב ושליט על בהמה דא שהיא בחינת מל׳ אכיל ואעיל לון בגויה כו׳
on the verse “and herb for the service of man”: “These are the souls of the righteous, which that Man, who is Z’eir Anpin, who rides upon and rules over this animal, which is the level of Malchus (sovereignty), eats and brings within himself, etc.”
The Zohar reads Psalms 104:14, “He causes grass to grow for the animal, and herb for the service of man,” as a picture of the supernal worlds: the “herb” is the souls of the righteous, which the supernal “Man” eats and takes into himself. The identifications of that Man as Z’eir Anpin and of the “animal” he rides and rules as Malchus are the Alter Rebbe’s own glosses inside the quotation.


והנה אדם היינו ע״ס [עשר ספירות] דזעיר אנפין והוי׳ הוא אור אין סוף המלובש בו ועל ידי בחינת לאשתאבא בגופא דמלכא שהוא ע״ס [עשר ספירות] דז״א הרי מתאחדים ג״כ בהקו מאור אין סוף שבז״א וזהו אדם
Now, “man” (adam) is the Ten Sefiros of Z’eir Anpin, and Havayah is the Infinite Light that is clothed in it. And through the level of “being absorbed into the body of the King,” which is the Ten Sefiros of Z’eir Anpin, they [the souls] are thereby also united with the kav (line of light) from the Infinite Light that is in Z’eir Anpin. And this is [the meaning of] “A man,
Here the pieces come together: “man” is the ten Sefiros of Z’eir Anpin, and Havayah is the Infinite Light clothed in them. When the souls are absorbed into Z’eir Anpin, they are thereby united with the kav, the line of infinite light that runs within it, and this is how the soul becomes “an offering to Havayah.”


כי יקריב מכם קרבן להוי׳ והוא ג״כ ע״ד מ״ש בספרא דצניעותא רפ״ד ז״א אתגלייא ולא אתגלייא7 ובהפי׳ שם בזהר הרקיע איתא כי הפנימית שלו הוא ממש עתיקא כו׳
when he brings near of you an offering to Havayah.” This is also along the lines of what is said in the Sifra DeTzniusa, at the beginning of chapter 4: “Z’eir Anpin is revealed and not revealed”; and in the commentary there, in Zohar HaRakia, it is stated that its inner dimension (pnimiyus) is actually Atika, etc.
A further support comes from the Sifra DeTzniusa, a brief and cryptic section of the Zohar, which says that Z’eir Anpin is both “revealed and not revealed.” The commentary Zohar HaRakia explains the hidden side: the inner core of Z’eir Anpin is Atika, the “Ancient One,” the innermost level of Keser, above the Sefiros that are revealed.


וכ״כ [וכן כתב] הרמ״ז [הרב משה זכות] בפרשת ואתחנן בד׳ ר״ס ע״ב פנימית עתיק שבתוך ז״א ועמ״ש במ״א בפי׳ כרוב אחד מקצה מזה שהוא קצה אור א״ס שבז״א
And so the Ramaz (Rabbi Moshe Zacuto) wrote, in Parshas Va’eschanan, on folio 260b: the inner dimension of Atik that is within Z’eir Anpin. And see what is explained elsewhere on the meaning of “one cherub from the end on this side”: that it is the end of the Infinite Light that is in Z’eir Anpin.
The Ramaz, Rabbi Moshe Zacuto, a major commentator on the Zohar, says the same: within Z’eir Anpin is the inner dimension of Atik. The verse about the cherubim, “one cherub from the end on this side,” is explained elsewhere along these lines: the “end” is the last edge of the Infinite Light, which is found within Z’eir Anpin.


והיינו כמ״ש הרמ״ז [הרב משה זכות] שם כידוע שבחינת עתיק הוא סוף עולם הא״ס ועיין באד״ר [באדרא רבא] דקל״ו ע״ב8 בפי׳ כי לא אדם הוא910 וזהו אדם
This is as the Ramaz wrote there: “as is known, the level of Atik is the end of the World of the Infinite One (Ein Sof).” And see in the Idra Rabba, folio 136b, on the meaning of “for He is not a man.” And this is [the meaning of] “A man,
The Ramaz gives the reason: Atik is the lowest point, the “end,” of the realm of the Infinite itself, and so the very edge of the Infinite lies hidden within Z’eir Anpin. The Idra Rabba, explaining “for He is not a man,” teaches that a level where no full face is revealed is not called “man”; “man” is the revealed level.


דהיינו בחינת אתגלייא דז״א כי יקריב מכם שתבא הנפש האלקית למסור נפשו בק״ש [בקריאת שמע] באחד שאז הוא קרבן להוי׳ שהוא בחי׳ פנימית דז״א בחינת עתיקא כו׳.
that is, the revealed aspect (isgalya) of Z’eir Anpin; “when he brings near of you”: that the G-dly soul comes to give over its soul in the Shema, in [the word] “One,” for then it is “an offering to Havayah,” which is the level of the inner dimension of Z’eir Anpin, the level of Atika, etc.
So the verse holds both levels: “man” (adam) is the revealed aspect of Z’eir Anpin, while “an offering to Havayah” reaches its hidden inner core, Atika. When the G-dly soul gives itself over in the word “One” of the Shema, it is offered up to that inner level.




2ועיין בזהר בהעלותך קנ״ב11 א׳ נשמתא דאמרן דא תפארת ישראל12 כו׳ ונשמתא לנשמתא13 דא איהו עתיקא קדישא וכולא חד.
And see in the Zohar, Beha’aloscha, folio 152a: “The soul of which we spoke: this is the Tiferes (beauty) of Israel, etc.; and the soul of the soul: this is Atika Kadisha (the Holy Ancient One); and all is one.”
The Zohar in Beha’aloscha describes four layers above, like a person’s garment, body, soul and soul of the soul. The “soul” is Tiferes Yisrael, which the Zohar there calls the Torah itself, and the “soul of the soul” is Atika Kadisha, the hidden Holy Ancient One; and all are bound together as one.


וזהו אדם דהיינו תפארת כדכתיב כתפארת אדם. כי יקריב מכם קרבן14 להוי׳ הוא בחינת הארת ע״ק [עתיקא קדישא] המלובש בת״ת [בתפארת] שהרי נקרא נשמתא לנשמתא כו׳.15
And this is “A man (adam),” namely Tiferes, as it is written, “like the beauty (tiferes) of a man.” “When he brings near of you an offering to Havayah” is the level of the radiance of Atika Kadisha that is clothed in Tiferes, for indeed it is called “the soul of the soul,” etc.
This gives the verse a parallel reading: “man” is Tiferes, the central Sefirah of Z’eir Anpin, as Isaiah speaks of “the beauty (tiferes) of a man.” The “offering to Havayah” is then the radiance of Atika Kadisha clothed within Tiferes, since the Zohar calls Atika “the soul of the soul.”




3והנה המשכה זו ואתעדל״ע [ואתערותא דלעילא] זו דאדם כי יקריב היינו ע״י עסק התורה והמצות שהתורה היא בחינת אדם זה כמבואר בזהר בהעלותך שם.
Now, this drawing down and this arousal from above of “A man, when he brings near” come through occupation with the Torah and the mitzvos, for the Torah is the level of this “man” (adam), as is explained in the Zohar, Beha’aloscha, there.
What was just described, the drawing of the hidden light of Atika into the “man” so that the soul can be offered to it, is called a drawing down and an arousal from above. It comes through engagement in Torah and mitzvos, because the Torah is itself this level of “man”: the Zohar just quoted calls Tiferes Yisrael “the Torah itself.”


וזהו שהתורה נקרא עוז16 שהיא הנותנת כח ועוז לנפש האלקית להתגבר על חומריות הגוף ונפש הבהמית וכמ״ש במ״א ע״פ בחודש השלישי.171819
And this is why the Torah is called “strength” (oz): it is what gives power and strength to the G-dly soul to prevail over the physicality of the body and the animal soul, as is explained elsewhere on the verse “In the third month.”
The Sages read “strength” (oz) in several verses as the Torah. The Alter Rebbe gives the reason: the Torah gives the G-dly soul the strength to prevail over the coarseness of the body and over the animal soul, as he explains in the discourse on “In the third month,” the verse that opens the account of the giving of the Torah.




Section 2 · ¶4–5
“From the animal”: the second self-sacrifice
4ובחינ׳ [ובחינת / ובחינה] הב׳ דמס״נ [דמסירות נפש] בק״ש [בקריאת שמע] הוא בחינת ובכל נפשך20 היינו שגם בחינת נה״ב [נפש הבהמית] תהיה בבחינת אתכפיא ואתהפכא ובחינת מס״נ [מסירות נפש] זו אינו באחד אלא בבחינת ברוך שם כבוד מלכותו כו׳
The second level of self-sacrifice (mesirus nefesh) in the Shema is the level of “and with all your soul”: that is, that the animal soul too should be at the level of subjugation and transformation (iskafya and is’hapcha). And this level of self-sacrifice is not in “One,” but at the level of “Blessed be the name of the glory of His kingdom,” etc.
The second self-sacrifice in the Shema is in “and with all your soul”: here even the animal soul is to be subdued (iskafya) and then transformed (is’hapcha) toward holiness. This kind is tied not to the word “One” but to the line “Blessed be the name of the glory of His kingdom,” which speaks of G-d’s kingship, Malchus.


וזהו מן הבהמה כו׳ תקריבו את קרבנכם21 דקרבנכם היינו הקרבת נפש הבהמית ועלייתה בבחינת אתהפכא כו׳ ונמשך מן הבהמה שמדת מלכות שמתלבשת בבריאה היא בחינת שם ב״ן [שם ב״ן] בגימטריא בהמה.
And this is “from the animal… you shall bring near your offering”: “your offering” is the offering up of the animal soul and its ascent at the level of transformation, etc. And it is drawn “from the animal” (behemah), for the attribute of Malchus (sovereignty) that is clothed in the World of Beriah (Creation) is the level of the Name Ban (52), which is numerically equal to behemah.
This is the offering “from the animal”: “your offering” is the animal soul itself, brought near and raised up through its transformation. It is drawn from “the animal” (behemah) because Malchus as it is clothed in the World of Beriah is the Name Ban, the Name Havayah with its letters spelled out in full using the letter hei, whose letters then total 52, the same numerical value as behemah.




5ומבחינה זו דברוך שם כבוד מלכותו לעולם ועד דוקא נמשך הקרבת נה״ב [נפש הבהמית].
And it is specifically from this level, of “Blessed be the name of the glory of His kingdom forever and ever,” that the offering up of the animal soul is drawn.
The offering up of the animal soul flows specifically from the level of “Blessed be the name of the glory of His kingdom forever and ever,” that is, from G-d’s kingship, Malchus.


וגם עלייתה אחר הבירור הוא בבחינת שם ב״ן [שם ב״ן] וכמ״ש בזהר פרשה פינחס שם בפי׳ מצמיח חציר לבהמה2223 והוא ענין התכללות נה״ב [נפש הבהמית] אחר הבירור בבחינת מל׳
And its ascent, too, after the refinement (birur), is at the level of the Name Ban, as is written in the Zohar, Parshas Pinchas, there, on the meaning of “He causes grass to grow for the animal (behemah)”: this is the matter of the inclusion of the animal soul, after the refinement, in the level of Malchus (sovereignty),
Even after the animal soul has been refined and rises, it rises only to the level of the Name Ban, Malchus. The Zohar in Pinchas, on “He causes grass to grow for the animal,” describes this kind of inclusion in Malchus, the “animal.”


כמו התכללות המלאכים הנקרא חציר כו׳ ועשב לעבודת האדם קאי על התכללות נה״א [נפש האלקית] בז״א כנ״ל ועמ״ש במ״א בביאור ע״פ כה אמר כו׳ מהלכים בין העומדים2425 מענין זה.2627
like the inclusion of the angels, which is called “grass,” etc.; while “and herb for the service of man” refers to the inclusion of the G-dly soul in Z’eir Anpin (the emotive attributes), as mentioned above. And see what is explained elsewhere on this matter, in the explanation of the verse “Thus says…,” etc., “walkers among those who stand.”
The refined animal soul is included in Malchus as the angels are, whom the Zohar calls the “grass” eaten by the “animal.” By contrast, “herb for the service of man” is the G-dly soul included in Z’eir Anpin, the supernal Man, as paragraph 1 explained; the discourse on “walkers among those who stand” (Zechariah 3:7) treats this same contrast between souls and angels.




Section 3 · ¶6–8
Inner keys and outer keys
6והענין כי הנה יש ב׳ בחינות התבוננות האחד ההתבוננות בעצמות אור א״ס ב״ה שהוא יתברך רם ונשא ואינו בגדר עלמין כלל לא בבחינת ממלא ולא בבחינת סובב
The explanation is this: there are two levels of contemplation. The first is the contemplation of the very essence of the Infinite Light (Or Ein Sof), blessed be He: that He, may He be blessed, is “high and exalted” and is not within the category of worlds at all, neither at the level of the light that fills [all worlds] (memalei) nor at the level of the light that encompasses [all worlds] (sovev);
The Alter Rebbe now explains the two offerings through two kinds of contemplation. The first contemplates G-d’s very essence, which has no relation to worlds at all: it is above not only the light that fills each world from within but also the light that encompasses them from beyond.


כי אני ה׳ לא שניתי28 כתיב ואין ערוך אליו יתברך אפי׳ [אפילו] כערך טפה מאוקיינוס ומזה נמשך המס״נ [המסירות נפש] של הנה״א [הנפש האלקית]
for it is written, “I, G-d, have not changed,” and there is no comparison to Him, may He be blessed, not even as the relation of a drop to the ocean. And from this is drawn the self-sacrifice (mesirus nefesh) of the G-dly soul
G-d says, “I, G-d, have not changed” (Malachi 3:6): bringing the worlds into being made no change in Him, and they bear no comparison to Him, not even that of a drop to the ocean, since a drop still has some proportion to the ocean. From this contemplation comes the G-dly soul’s self-sacrifice in the word “One.”


(עיין בד״ה חייב אינש לבסומי בפוריא29 במש״ש [במה שכתוב שם] וא״כ מהותו ועצמותו יתברך כו׳ המס״נ [המסירות נפש] למעלה מחיי החיים כו׳)
(see the discourse beginning “A person is obligated to become intoxicated on Purim,” in what is written there: “And if so, His being and essence, may He be blessed, etc.”; the self-sacrifice that is higher than the Life of life, etc.),
This parenthesis sends the reader to the Purim discourse in Torah Ohr, “A person is obligated to become intoxicated on Purim,” which speaks of G-d’s very being and essence. There the self-sacrifice reaches higher than G-d as the “Life of life,” the source that gives life to the worlds.


שלפי ששרשה מבחינת פנימית העולמות היינו מפנימית הכלים כמאמר טהורה היא30 ששרשה מבחינת טהירו עלאה כו׳
for since its root is from the level of the inner dimension (pnimiyus) of the worlds, that is, from the inner dimension of the vessels, as in the saying “it is pure”: its root is from the level of the supernal purity (tehiru ila’ah), etc.,
The G-dly soul can reach so high because of its root, in the inner dimension of the worlds, the inner dimension of the vessels. The morning blessing “My G-d, the soul You placed within me is pure” (tehorah) hints at that root, the tehiru ila’ah, the “supernal purity.”


ע״כ היא בטלה ונכללת לגבי אור א״ס ב״ה ממש על ידי שמשכלת ומתבוננת ברוממות עצמות אור א״ס ב״ה.
therefore it is nullified and included before the very Infinite Light, blessed be He, by intellectually grasping and contemplating the exaltedness of the essence of the Infinite Light, blessed be He.
Therefore, when the G-dly soul understands and contemplates how exalted the essence of the Infinite Light is, it becomes nullified and included in it. This is its self-sacrifice in “One,” the offering of “a man… of you.”




7וזהו ענין מפתחות הפנימית ושער החצר הפנימית31 הפונה קדים כו׳ שיומשך התפעלות בנפש שתתפעל מאור א״ס ב״ה ממש שנקרא קדמונו של עולם שאינו בגדר ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין].
And this is the meaning of “the inner keys” and of “the gate of the inner courtyard that faces east (kadim),” etc.: that a stirring should be drawn forth in the soul, so that it is stirred by the very Infinite Light (Or Ein Sof), blessed be He, which is called “the Primordial One (Kadmono) of the world,” which is not within the category of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The first kind of contemplation is now called “the inner keys” and “the gate of the inner courtyard that faces east” (Ezekiel 46:1), where kadim, “east,” hints at Kadmono, “the Primordial One.” It stirs the soul toward the Infinite Light itself, which is beyond both the light that fills the worlds and the light that encompasses them.


וזהו אדם העליון ז״א דאצילות כי יקריב מכם שיומשך המס״נ [המסירות נפש] בנפש האלקית קרבן להוי׳ שהוא מהתבוננות רוממות עצמות אור א״ס ב״ה שהארה מזה מלובש בז״א כנ״ל והבחינה הב׳ בהתבוננות הוא נקרא מפתחות החיצוניות
And this is [the meaning of] “A man,” the supernal Man, Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation), “when he brings near of you”: that self-sacrifice (mesirus nefesh) should be drawn forth in the G-dly soul, “an offering to Havayah,” which comes from contemplating the exaltedness of the essence of the Infinite Light, blessed be He, a radiance of which is clothed in Z’eir Anpin, as mentioned above. And the second level of contemplation is called “the outer keys,”
This inner contemplation is what paragraph 1 called “A man, when he brings near of you… an offering to Havayah”: the G-dly soul’s self-sacrifice, which comes from contemplating G-d’s exalted essence, a radiance of which is clothed in Z’eir Anpin. The second kind of contemplation is called “the outer keys.”


שהוא להתבונן איך הוא יתברך ממכ״ע [ממלא כל עלמין] אתה עשית את השמים32 ושמי השמים יוצר משרתים ואשר משרתיו33 כו׳
which is to contemplate how He, may He be blessed, fills all worlds: “You made the heavens, the heavens of the heavens…”; “Who forms ministering [angels], and Whose ministers…,” etc.;
The outer contemplation looks at how G-d fills and gives life to all the worlds: He made the heavens and all their hosts (Nehemiah 9:6), and He forms the angels who serve Him, as the blessing Yotzer before the morning Shema says.


שאו מרום עיניכם34 וראו מי ברא אלה (כמ״ש במ״א בד״ה כי תשמע בקול35 וסד״ה וספרתם לכם36 דגבי חג השבועות בענין שעורה וחטה כו׳ ע״ש)
“Lift up your eyes on high and see: Who created these?” (as is explained elsewhere, in the discourse beginning “When you listen to the voice,” and at the end of the discourse beginning “And you shall count for yourselves,” on the festival of Shavuos, on the matter of barley and wheat, etc.; see there).
Isaiah’s call, “Lift up your eyes on high and see: Who created these?” is the model of this contemplation: looking at creation and recognizing its Creator. The parenthesis points to two discourses in Likkutei Torah that develop it, one on Parshas Re’eh and one on counting the Omer, where barley and wheat stand for two levels of grasping G-dliness.


והוא מבחינת מדת מלכותו ית׳ שנקרא שם שאינו אלא זיו והארה וכנודע דבחינת ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין] הכל נקרא בחינת שמו בלבד כו׳
And this is from the level of the attribute of His Malchus (sovereignty), may He be blessed, which is called “Name,” for it is only a splendor and a radiance; as is known, the levels of the light that fills all worlds and the light that encompasses all worlds are all called only the level of His Name, etc.,
This outer contemplation belongs to Malchus, G-d’s kingship, which is called His “Name”: like a name, it is only a splendor and radiance of G-d, not His essence. Indeed, both the light that fills the worlds and the light that encompasses them are, compared with His essence, only His “Name.”


וכמבואר במ״א בפי׳ אל תקרי שמות37 אלא שמות כו׳ (עיין בד״ה ובבואה לפני המלך38 כו׳)
as is explained elsewhere on the meaning of “Do not read shamos [‘desolations’] but shemos [‘names’],” etc. (see the discourse beginning “And when she came before the king,” etc.).
The Sages’ teaching in the Talmud (Berakhot 7b), “do not read shamos (desolations) but shemos (names),” is explained elsewhere in this sense. The parenthesis refers to the Purim discourse in Torah Ohr, “And when she came before the king.”


והנה מבחינת התבוננות זו יומשך בחינת אתהפכא דנה״ב [דנפש הבהמית] שלהיות הנה״ב [הנפש הבהמית] היא ירדה במדרגות תחתונות אשר שם מסכים מבדילים ע״כ לא תקלט בה ההתפעלות
Now, from this level of contemplation is drawn the transformation (is’hapcha) of the animal soul. For since the animal soul has descended into lower levels, where there are separating screens, therefore the stirring does not take hold in it,
From this second contemplation comes the transformation of the animal soul. The animal soul has come down into lower levels, where “screens” separate it from G-dliness, so the inner contemplation of G-d’s essence does not take hold in it.


אלא דייקא ע״י התבוננות מבחי׳ זו איך שהיש ודבר נפרד הוא בטל לגבי בחינת הזיו המחיה אותו כו׳
except specifically through contemplation from this level: how that which is a “something” (yesh) and a separate thing is nullified before the splendor that gives it life, etc.
What does reach it is the contemplation of how every created “something,” which feels separate and self-standing, is nullified before the divine splendor that gives it life. Because this contemplation begins from the created world itself, it can move even the animal soul.


וכמ״ש במ״א בפי׳ כי תצא למלחמה39 על אויביך40 שלנצח כח המתאוה שבנפש הבהמית תהיה בבחינת על אויביך
As is explained elsewhere on the meaning of “When you go out to war against (al) your enemies”: that to overcome the desiring power in the animal soul, [the battle] should be at the level of “above (al) your enemies,”
A related teaching on “When you go out to war against (al) your enemies” reads al as “above”: to defeat the cravings of the animal soul, one must fight from a position above them.


דהיינו להתבונן בבחינת שרשה שלמעלה שהוא מבחינת מרכבה עליונה שבקדושה כו׳ שהוא ג״כ בחינת מן הבהמה תקריבו
that is, to contemplate its root above, which is from the level of the supernal Chariot (merkavah) in holiness, etc.; and this too is the level of “from the animal… you shall bring near.”
Rising “above your enemies” means contemplating the animal soul’s own root on high, in the supernal Chariot of holiness; seeing where it comes from allows the animal soul to be raised. This too is “from the animal… you shall bring near.”


(ועמ״ש סד״ה וכל העם רואים41 כו׳. בענין ויעמדו מרחוק ובענין ומברכים אותך יתברך שמך כו׳ שנזכר ג״כ קרוב לענין זה) וזהו מן הבהמה כו׳ תקריבו42 כי
(And see what is explained at the end of the discourse beginning “And all the people saw,” etc., on the matter of “and they stood far off,” and on the matter of “and they bless You, may Your Name be blessed,” etc., which also speaks of something close to this matter.) And this is “from the animal… you shall bring near,” for
The parenthesis points to the end of the Torah Ohr discourse on “And all the people saw,” on the people who “stood far off” at Sinai and on the words “and they bless You,” which touch on the same idea. The text then gives the reason this level is called “the animal.”


הנה כתיב רוח הבהמה היורדת היא למטה43 שבחינת התפשטות הארת האלקות הנמשך להחיות עולמות בי״ע נקרא רוח הבהמה שם ב״ן [שם ב״ן] מאחר שבאמת אין ערוך כלל לנברא עם הבורא
indeed, it is written, “the spirit of the animal, that it goes downward.” The spreading forth of the radiance of G-dliness that is drawn down to give life to the worlds of Beriah, Yetzirah and Asiyah is called “the spirit of the animal,” the Name Ban (52), since in truth there is no comparison at all between the created and the Creator,
Ecclesiastes speaks of “the spirit of the animal that goes downward.” The Alter Rebbe applies this to the divine radiance that spreads down to give life to the three lower worlds, Beriah, Yetzirah and Asiyah: it is called “the spirit of the animal” and the Name Ban, because what is created bears no comparison at all to its Creator.


כי הנברא הוא בעל גבול מחודש והבורא הוא בלתי בע״ג [בעלי גבול / בעל גבול] אין לו תחלה ואין לו תכלה.
for the created being is finite and newly brought into being, while the Creator is infinite; He has no beginning and has no end.
A created thing is finite and came into being, while the Creator is infinite, without beginning or end. The light that gives life to such beings has stepped down to their level, and so it is called by the lowly name “animal.”




8ולכן המשכת האור והחיות להתהוות הבעל גבול מהבלתי בע״ג [בעלי גבול / בעל גבול] הוא תכלית הירידה שאין כמוה ואפילו נבראים היותר נעלים כמו נשמות ומלאכים
Therefore, the drawing down of the light and the life-force (chayus) so that the finite comes into being from the infinite is the ultimate descent, like which there is none. And even for the most exalted created beings, such as souls and angels,
Bringing finite beings into existence from the infinite is the greatest possible descent of divine light and life-force. Even the loftiest creations, souls and angels, required such a descent.


הנה ירידה גדולה לבחינת הזיו לירד מבחינת התכללותו במאור להיות זיו והארה ושיהיו נהנין מזיו44 כו׳ משא״כ כשהיה כלול במאור ע״ד המלך המרומם לבדו45 כו׳
it is a great descent for the splendor to come down from its inclusion in the luminary to be a splendor and a radiance, so that they may “delight in the splendor,” etc.; which is not so when it was included in the luminary, in the manner of “the King Who alone is exalted,” etc.
For the divine “splendor” to become a separate radiance, so that souls and angels can “delight in the splendor,” it must come down from being included in its source, the luminary. Before that it was wholly included in its source, as the morning prayer says, “the King Who alone is exalted.”


ולכן נקרא בחינת מל׳ היורדת לבי״ע רוח הבהמה היורדת למטה בחינת שם ב״ן [שם ב״ן] כמו שאין ערוך בין החי למדבר כו׳
Therefore, the level of Malchus (sovereignty) that descends to Beriah, Yetzirah and Asiyah is called “the spirit of the animal that goes downward,” the level of the Name Ban, just as there is no comparison between the living creature (chai) and the speaking being (medaber), etc.
That is why Malchus, as it descends to give life to Beriah, Yetzirah and Asiyah, is called “the spirit of the animal that goes downward,” the Name Ban. It stands to the light above it as an animal stands to a human being, the “speaker”: there is no comparison between them.


ועמ״ש בד״ה והניף את העומר46 ועיין בזהר פ׳ ויחי דרל״ט ע״א כד נחית ואזיל47 כו׳ ולכן
And see what is explained in the discourse beginning “And he shall wave the omer”; and see in the Zohar, Parshas Vayechi, folio 239a: “When it goes down and descends,” etc. And therefore,
The Alter Rebbe refers to a discourse on the waving of the omer, and to the Zohar’s parable of a king on his throne, called “the supernal king,” who “when he goes down” to his servant’s house is called “a small king.” So too G-d’s kingship, as it descends to the worlds, is called by a lower name.


הנה התפעלות הנפש מבחי׳ זו נקרא מן הבהמה תקריבו כו׳ והיינו שמבחינת התבוננות דברוך שם כבוד מלכותו לעולם ועד ומענין שתים לפניה48 דק״ש [דקריאת שמע]
the stirring of the soul from this level is called “from the animal… you shall bring near,” etc. That is: from the contemplation of “Blessed be the name of the glory of His kingdom forever and ever,” and from the matter of the “two [blessings] before it” of the Shema,
The arousal of the soul that comes from this level is “from the animal… you shall bring near.” It arises from contemplating “Blessed be the name of the glory of His kingdom forever and ever” and the two blessings recited before the Shema in the morning.


דהיינו מהתבוננות התפעלות העצומה של המלאכים וחיות הקודש מזה נמשך בחינת ובכל נפשך49 אתכפיא ואתהפכא דנפש הבהמית כו׳.
that is, from contemplating the tremendous stirring of the angels and the holy Chayos, from this is drawn the level of “and with all your soul,” the subjugation and transformation (iskafya and is’hapcha) of the animal soul, etc.
Those blessings describe the angels and the holy Chayos, the creatures of the Chariot, praising G-d with tremendous feeling. Contemplating their awe brings about “with all your soul”: the subjugation and then the transformation of the animal soul.




Section 4 · ¶9
The advantage of the refined animal soul
9והנה בעליי׳ [בעלייה] נפש הבהמית ג״כ להתכלל באור א״ס ב״ה נעשה יתרון מבהתכללות נה״א [נפש האלקית] לבד כענין במקום שבע״ת [שבעלי תשובה] עומדים50 כו׳
Now, when the animal soul too ascends to be included in the Infinite Light (Or Ein Sof), blessed be He, an advantage is created beyond the inclusion of the G-dly soul alone, like the matter of “In the place where penitents (baalei teshuvah) stand,” etc.
When the animal soul, too, is raised and included in the Infinite Light, something is gained that the G-dly soul alone could not achieve, as the Sages say, “In the place where penitents stand…” The lower the starting point, the greater the ascent.


וכנודע דשם ב״ן [שם ב״ן] לאחר הבירור הוא למעלה משם מ״ה [שם מ״ה] שהוא בחינת אדם. וזהו ענין א״ח [אשת חיל] עט״ב [עטרת בעלה].
And as is known, the Name Ban (52), after the refinement, is higher than the Name Mah (45), which is the level of “man” (adam). And this is the meaning of “A woman of valor is the crown of her husband.”
As is known in Kabbalah, the Name Ban (52), Malchus, once refined, rises above the Name Mah (45), whose numerical value equals adam, “man.” This is the meaning of “A woman of valor is the crown of her husband”: the feminine Malchus becomes a crown above the masculine Z’eir Anpin.


וזהו שבאדם כי יקריב מכם נאמר קרבן להוי׳ ואח״כ במן הבהמה מן הבקר ומן הצאן תקריבו את51 ק רבנכם כתיב יקריב אותו לרצונו52 לפני הוי׳.
And this is why, of “A man, when he brings near of you,” it says “an offering to Havayah,” while afterwards, of “from the animal, from the cattle and from the flock you shall bring near your offering,” it is written, “he shall bring it near, for his acceptance, before Havayah”:
This is why the verses speak differently of the two offerings. Of “a man… of you” it says only “an offering to Havayah,” but of the animal offering it says “he shall bring it near… before Havayah” (Leviticus 1:3).


דהיינו מקור בחינת הוי׳ שמשם נמשך להיות התהוות בחינת הוי׳. וזה היה ענין דם התמיד צפונה לפני53 הוי׳ וכמ״ש במ״א בד״ה בכ״ה בכסלו הנ״ל.
that is, the source of the level of Havayah, from which is drawn the coming into being of the level of Havayah. And this was the matter of the blood of the daily offering (tamid), “northward, before Havayah,” as is explained elsewhere, in the discourse beginning “On the twenty-fifth of Kislev,” mentioned above.
“Before Havayah” is read as “prior to Havayah”: the source from which the Name Havayah itself comes into being. The same applies to the blood of the daily offering, “northward, before Havayah” (Leviticus 1:11), as the Chanukah discourse cited at the start explains.


(ועיין בזהר ויחי דרל״ט ע״ב מ״ש ע״פ זה). ומה שיש להבין עוד דהא כללות ענין הקרבנות הוא לפי
(And see in the Zohar, Vayechi, folio 239b, what is said on this verse.) And what must still be understood is this: the matter of the offerings as a whole is because
The Zohar on Vayechi also comments on this verse, contrasting “an offering to Havayah,” the man who rises from below to above, with “your offering” from the animals, which descends from above to below. The Alter Rebbe then raises a question about the offerings in general.


שהם משבה״כ [משבירת הכלים] שנפלו ועיקרם מעולם התהו לכך כשמתבררים ומתעלים הם בחינת ריח ניחוח. וזה יתכן ג״כ בבירור נה״ב [נפש הבהמית] שבאדם ששרשה ג״כ מעולם התהו.
they are from the shattering of the vessels (sheviras hakeilim), which fell, and their main [root] is from the World of Tohu (Chaos); therefore, when they are refined and raised up, they are [the level of] “a pleasing fragrance.” And this fits also the refinement of the animal soul in man, whose root is likewise from the World of Tohu.
Offerings are brought from animals because they derive from the vessels that shattered and fell from the World of Tohu (Chaos); when these are refined and raised, they become “a pleasing fragrance” to G-d. This fits the animal soul as well, since its root too is in Tohu.


אבל על בחינת מס״נ [מסירות נפש] של הנפש האלקית ששרשה מעולם התיקון מז״א דאצי׳ לכאורה קשה למה יקרא בחינה זו יקריב מכם קרבן כו׳
But regarding the self-sacrifice (mesirus nefesh) of the G-dly soul, whose root is from the World of Tikkun (Rectification), from Z’eir Anpin (the emotive attributes) of Atzilus, it is seemingly difficult: why should this level be called “brings near of you an offering,” etc.?
The G-dly soul, however, is rooted in the World of Tikkun (Rectification), in Z’eir Anpin of Atzilus, which never fell. Why, then, should its self-sacrifice be called an “offering,” as if it too needed to be raised?


הנה כבר נת׳ [נתבאר] ענין זה במ״א בפ׳ יתרו בד״ה להבין ביאור ענין האבות54 הן הן המרכבה ע״ש ועמ״ש בד״ה אני ישנה גבי רעיתי:55
This matter has already been explained elsewhere, in Parshas Yisro, in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are the Chariot’”; see there. And see what is explained in the discourse beginning “I am asleep,” on “my beloved.”
The Alter Rebbe answers by referring to the Torah Ohr discourse on “The Patriarchs are the Chariot,” which asks the same question: the Patriarchs are rooted in Atzilus, yet they are called a Chariot. He also refers to the discourse “I am asleep,” on the words “my beloved.”




Section 5 · ¶10–13
Second reading: man and animal within the G-dly soul
10ב והנה זהו פי׳ א׳ דמ״ש מן הבהמה קאי על קרבנכם וכפי׳ הזהר פרשה ויחי הנ״ל ויש אופן אחר והוא עפמ״ש [על פי מה שכתוב] בספרא דצניעותא רפ״ד אדם ובהמה תושיע56 ה׳.
2. Now, this is one explanation of what is written, that “from the animal” refers to “your offering,” following the explanation of the Zohar, Parshas Vayechi, mentioned above. And there is another way, according to what is written in the Sifra DeTzniusa, at the beginning of chapter 4: “Man and animal You save, G-d.”
Section 2 offers a second reading. The first, following the Zohar on Vayechi, took “from the animal” with “your offering,” the animal soul; the Sifra DeTzniusa instead connects the verse with “Man and animal You save, G-d” (Psalms 36:7).


חד בכללא דאחרא משתכחא. בהמה בכללא דאדם.57 אדם כי יקריב מכם קרבן לה׳ מן הבהמה.58
“The one is found within the inclusion of the other: the animal within the inclusion of man. ‘A man, when he brings near of you an offering to G-d, from the animal’:
The Sifra DeTzniusa teaches that man and animal are each found within the other, and specifically that the animal is included within man. That is why the verse can say “a man… of you… from the animal”: the “animal” is part of the “man.”


משום דאתכליל בכללא דאדם עכ״ל [עד כאן לשונו] ובזהר הרקיע שם פי׳ דהכוונה בזה כי הפסוק קשה להולמו.
because it is included within man.” End of quote. And in Zohar HaRakia there, he explains that the intent of this is that the verse is difficult to make sense of:
The commentary Zohar HaRakia explains what difficulty the Sifra DeTzniusa comes to resolve: the wording of the verse seems inconsistent.


תחלה אמר מכם משמע מגופו של אדם והדר אמר מן הבהמה (ולפמ״ש [ולפי מה שכתוב] לעיל ג״כ מתורץ קושיא זו)
first it says “of you,” which implies from the person’s own body, and then it says “from the animal.” (And according to what was written above, this difficulty is also resolved.)
“Of you” implies an offering from the person himself, yet the verse goes on to say “from the animal.” The Alter Rebbe notes in passing that his first explanation, which read the two phrases as two different offerings, also resolves this difficulty.


והענין הוא כי בהמה גימטריא ב״ן [שם ב״ן] והוא ממש מצלעותיו של אדם כי אדם גי׳ [גימטריא] מ״ה [שם מ״ה]59 שהוא שם הוי׳ ומילויו י״ט גימטריא חוה שהוא מל׳ שם ב״ן [שם ב״ן] עכ״ד [עד כאן דבריו].
And the explanation is that behemah (animal) is numerically equal to Ban (52), and it is actually from the ribs of adam (man): for adam is numerically Mah (45), which is the Name Havayah, and its filling is nineteen, the numerical value of Chavah (Eve), which is Malchus (sovereignty), the Name Ban. Thus far his words.
The answer comes through gematria: behemah equals 52, the Name Ban, and adam equals 45, the Name Mah, which is Havayah spelled out with alef. The letters added in that spelling-out total 19, the value of Chavah (Eve), who is Malchus, the Name Ban; just as Chavah was taken from Adam’s rib, the “animal” comes from within the “man.”


ועיין מענין חוה בפ׳ בראשית ד״ה להבין ענין הברכות.60 נמצא לפי׳ הספרא דצניעותא מן הבהמה היינו ג״כ בכלל בחינת כי יקריב מכם.
And see on the matter of Chavah in Parshas Bereishis, the discourse beginning “To understand the matter of the blessings.” It follows that, according to the explanation of the Sifra DeTzniusa, “from the animal” is also included within the level of “when he brings near of you”;
The Alter Rebbe points to a Torah Ohr discourse on Bereishis about Chavah. On this reading, “from the animal” is not a separate offering but part of “when he brings near of you,” the offering of the G-dly soul itself.


דהיינו משום שגם הנה״א [הנפש האלקית] אע״פ [אף על פי] שעיקרה בחינת אדם שם מ״ה [שם מ״ה] אעפ״כ [אף על פי כן] כלולה ג״כ מבחינת ב״ן [שם ב״ן] וכמשנ״ת [וכמו שנתבאר] בפ׳ בלק בביאור ע״פ מי מנה61 ע״ש.
that is, because the G-dly soul too, although its essence is the level of “man” (adam), the Name Mah, is nevertheless also composed of the level of Ban, as was explained in Parshas Balak, in the explanation of the verse “Who has counted”; see there.
Even the G-dly soul, whose essence is “man,” the Name Mah, also contains the level of Ban, as the discourse on “Who has counted the dust of Yaakov” in Parshas Balak explains.


וז״ש [וזהו שכתוב] וזרעתי את בית ישראל כו׳ זרע אדם וזרע בהמה62 (בירמי׳ [בירמיה] סי׳ ל״א) דהיינו שגם בנה״א [בנפש האלקית] עצמה יש63 מבחינת בהמה שהוא שם ב״ן [שם ב״ן].
And this is [the meaning of] what is written, “And I will sow the House of Israel, etc., with the seed of man and the seed of animal” (in Jeremiah, chapter 31): that is, that in the G-dly soul itself there is also [something] of the level of “animal,” which is the Name Ban.
Jeremiah’s prophecy, “I will sow the House of Israel… with the seed of man and the seed of animal,” is read in this sense: the G-dly soul itself has an “animal” aspect, the Name Ban.


כי הנשמות נולדו מזיווג זו״ן [זעיר אנפין ונוקבא] שהם בחינת מ״ה [שם מ״ה] וב״ן [ושם ב״ן] א״כ כלולים משני הבחינות (וכמ״ש במ״א בד״ה כי תצא64 בענין וראית בשביה אשת יפ״ת [יפת תאר]65 כו׳
For the souls are born from the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), which are the levels of Mah and Ban; if so, they are composed of both levels (as is explained elsewhere, in the discourse beginning “When you go out,” on the matter of “and you see among the captives a woman beautiful of form,” etc.,
Souls are born from the union of Z’eir Anpin and Nukva, the masculine and feminine configurations, which are Mah and Ban, and so every soul contains both. A discourse on Ki Seitzei finds the same pair in the verse about the captive woman “beautiful of form.”


שיש בהנשמה ב׳ בחינות יפ״ת [יפת תאר] ואשת יפ״ת [יפת תאר] שהם בחינות דו״נ [דכר ונוקבא] וזהו ענין בצלמו בצלם אלקים66 כו׳ ע״ש) ועיין בפ׳ נשא דקמ״ז ע״א ע״פ צאן מרעיתי אדם אתם.6768
that in the soul there are two levels, “beautiful of form” and “a woman beautiful of form,” which are the levels of male and female; and this is the meaning of “in His image, in the image of G-d,” etc.; see there). And see in Parshas Naso, folio 147a, on the verse “My flock, the flock of My pasture, you are man (adam).”
That discourse distinguishes two levels in the soul, “beautiful of form” and “a woman beautiful of form,” the masculine and the feminine, as in “in His image, in the image of G-d… male and female He created them.” The Zohar on Naso reads Ezekiel’s “My flock, the flock of My pasture, you are man” as calling Israel both “animal” and “man.”


וביאור ענין ב׳ בחינות אלו בעבודת ה׳ עפמ״ש [על פי מה שכתוב] בד״ה רני ושמחי69 בפי׳ וצדקתך ירננו70 שהמלאכים אין השגתם רק בבחינת מלכות. אבל הנשמות יש להן עבודה נוספת כו׳.
And the explanation of these two levels in the service of G-d is according to what is written in the discourse beginning “Sing and rejoice,” on the meaning of “and they shall sing of Your righteousness”: that the angels’ comprehension is only at the level of Malchus, but the souls have an additional service, etc.
In practice the two levels mean two kinds of divine service. The discourse “Sing and rejoice” explains that the angels grasp G-dliness only at the level of Malchus, while souls have an additional service, which the next paragraphs develop.




11והנה המלאכים נקראו בשם בהמ׳ וכמ״ש בביאור ע״פ ואלה המשפטים71 שלגבי מעלה נחשב בלי דעת הגם שלגבי מטה נחשב הדעת גדול.
Now, the angels are called by the name “animal,” as is explained in the explanation of the verse “And these are the ordinances”: that relative to above, it is considered as being without knowledge (daas), even though relative to below, the knowledge is considered great.
Angels are called “animals.” As the explanation of “And these are the ordinances” says, from the perspective of higher levels their understanding counts as no understanding at all, though from below it is great.


והיינו מפני היות השגתם רק בבחינת מל׳. והנה בנשמות ישראל יש ג״כ בחינה זו וזהו אחרי ה׳ ילכו כאריה ישאג כמו פני אריה שבמרכבה.
That is because their comprehension is only at the level of Malchus (sovereignty). Now, in the souls of Israel there is also this level, and this is [the meaning of] “After G-d they shall walk; like a lion he shall roar”: like the face of the lion in the Chariot.
The reason is that angels grasp G-dliness only at the level of Malchus. The souls of Israel also have this level, alluded to in Hosea’s “After G-d they shall walk; like a lion he shall roar,” like the lion’s face of the Chariot.


אכן יש בהם עוד בחינה עליונה יותר והיינו ע״י התורה בחינת אדם ועמ״ש בד״ה אתם נצבים72 ומ״ש בד״ה חכלילי עינים מיין73 בפי׳ נכנס
However, they have yet another, higher level, and that is through the Torah, the level of “man” (adam). And see what is explained in the discourse beginning “You are standing,” and what is explained in the discourse beginning “His eyes are red with wine,” on the meaning of “In comes
But souls also have a higher level, that of “man,” which comes through the Torah. The Alter Rebbe refers to the discourse “You are standing” and to the discourse “His eyes are red with wine,” which explains the Sages’ saying about wine and secrets.


יין יצא סוד74 שע״י יינה של תורה נתגלה בחינת אהבה רבה המוסתרת בנפש כו׳ וזהו מכם מן הבהמה כו׳ וזהו ענין ויחד לבבנו.75
wine, out comes the secret”: that through the wine of the Torah the great love (ahavah rabbah) that is hidden in the soul is revealed, etc. And this is “of you, from the animal,” etc., and this is the meaning of “And unite our hearts.”
“In comes wine, out comes the secret”: the “wine” of the Torah brings out the great love (ahavah rabbah) hidden in the soul. This is “of you, from the animal,” both levels within the soul, which the prayer “And unite our hearts” asks to join.




12ובמ״א בביאור ע״פ מי מנה עפר יעקב76 נתבאר פי׳ ויחד לבבנו77 כי יש ב׳ בחינות ברעותא דליבא פנימית וחיצוניות.78
And elsewhere, in the explanation of the verse “Who has counted the dust of Yaakov,” the meaning of “And unite our hearts” is explained: that there are two levels in the desire of the heart, the inner dimension (pnimiyus) and the outer dimension (chitzoniyus).
A discourse on “Who has counted the dust of Yaakov” explains the prayer “And unite our hearts,” from the blessing before the morning Shema: the heart’s desire has two levels, an inner one and an outer one.


פנימית נקודת הלב היא בחי׳ אהבה רבה שלמעלה מהטעם והדעת המושג ובאה מלמעלה בבחינת מתנה
The inner dimension, the point of the heart, is the level of the great love (ahavah rabbah), which is above reason and comprehended knowledge, and comes from above as a gift;
The inner level, the “point of the heart,” is the great love (ahavah rabbah), which is above reason and understanding; it is not produced by a person’s own effort but comes from above as a gift.


והיא מבחינת שם מ״ה [שם מ״ה] ומרומז בדברי חז״ל [חכמינו זכרונם לברכה] איזהו שוטה79 המאבד מ״ה [שם מ״ה] שנותנים לו וחיצוניות הלב הוא הנלקח מן הדעת וההתבוננות איך שמלכותך מלכות כל עולמים80 כו׳
and it is from the level of the Name Mah (45), and it is alluded to in the words of our Sages, of blessed memory: “Who is a fool? One who loses what (mah) is given to him.” And the outer dimension of the heart is that which is taken from knowledge and contemplation of how “Your kingship is the kingship of all worlds,” etc.
This inner love is from the Name Mah, alluded to in the Sages’ words, “Who is a fool? One who loses what (mah) is given to him”: one who loses the gift of Mah. The outer level of the heart is the love produced by understanding and contemplating G-d’s kingship over all worlds.


וזהו ענין שם ב״ן [שם ב״ן] כנודע שכנגד הדעת יש לעומת זה וזהו ענין עה״ד [עץ הדעת] טו״ר [טוב ורע] כי בז׳ מלכין דתהו בלע הוא81 מבחינת דעת שנפל בשבירת הכלים כו׳
And this is the matter of the Name Ban (52). As is known, opposite Daas (knowledge) there is [its] counterpart, and this is the matter of the Tree of Knowledge of good and evil; for among the seven kings of Tohu (Chaos), Bela is from the level of Daas, which fell in the shattering of the vessels (sheviras hakeilim), etc.;
This outer love is the Name Ban. Because it comes through Daas, it has a counterpart on the other side: Daas is the root of the Tree of Knowledge of good and evil, and in Kabbalah Bela, first of the seven kings of Tohu, belongs to Daas, which fell in the shattering of the vessels.


משא״כ בחכמה שלמעלה מהדעת כתיב ימותו ולא בחכמה82 שהוא למעלה משבה״כ [משבירת הכלים] עץ החיים וחכמה כח מ״ה [מה].
whereas of Chochmah (wisdom), which is above Daas, it is written, “They die, and not with wisdom,” for it is above the shattering of the vessels: the Tree of Life; and Chochmah is ko’ach mah (the potential of Mah).
Chochmah, above Daas, did not fall: of those kings it says “they die, and not with wisdom.” Chochmah is the Tree of Life and, read as ko’ach mah, the potential of Mah, the source of the inner love.




13וצ״ל ויחד לבבנו שיהיה נכלל בחינת חיצוניות הרצון בבחינת פנימי׳ [פנימיות / פנימית] הרצון והיינו בירור ב״ן [שם ב״ן] והתכללותו במ״ה [בשם מ״ה]
And there must be “And unite our hearts”: that the outer dimension (chitzoniyus) of the will be included in the inner dimension (pnimiyus) of the will; and that is the refinement of Ban and its inclusion in Mah.
“And unite our hearts” means that the outer desire of the heart, born of contemplation, is to be included in its inner desire, the love above reason: the refinement of Ban and its inclusion in Mah.


וזהו כי יקריב מכם כו׳ מן הבהמה כו׳ מ״ה [שם מ״ה] וב״ן [ושם ב״ן] שבנפש האלקית ועמ״ש ע״פ והקרבתם עולה אשה.
And this is “when he brings near of you… from the animal…”: Mah and Ban that are in the G-dly soul. And see what is explained on the verse “And you shall bring near a burnt offering, a fire offering.”
That is the meaning of the verse on this reading: “when he brings near of you” and “from the animal” are Mah and Ban, both within the G-dly soul, offered together. The Alter Rebbe also refers to his explanation of “And you shall bring near a burnt offering, a fire offering.”


ועיין עוד במ״ש במ״א ע״פ שיר השירים83 בענין ב׳ בחינות כלה שכינתא עילאה ושכינתא תתאה והיינו ג״כ ב׳ בחינות אלו שבנפש האלקית.
And see further what is explained elsewhere on the verse “The Song of Songs,” on the matter of the two levels of “bride,” the higher Shechinah and the lower Shechinah (Divine Presence); and these too are these two levels in the G-dly soul.
The discourse on “The Song of Songs” speaks of two levels of kallah, “bride”: the higher Shechinah and the lower Shechinah. These, too, are the two levels in the G-dly soul.


(גם מ״ש84 בפ׳ כי תשא ע״פ שמאלו תחת לראשי8586 כו׳ בענין ההפרש בין עבודת ניצוץ הנשמה המתפשט ומתלבש בתוך הגוף שזהו בחינת בכל לבבך כו׳
(Also what is explained in Parshas Ki Sisa on the verse “His left hand is under my head,” etc., on the difference between the service of the spark of the soul that spreads forth and is clothed within the body, which is the level of “with all your heart,” etc.,
The parenthesis adds a discourse on “His left hand is under my head.” It distinguishes the service of the spark of the soul that spreads into the body and is clothed in it, which is “with all your heart.”


משא״כ בחינת בכל מאודך87 הוא בחי׳ עבודת עיקר הנשמה כו׳ והיינו שצ״ל ע״ד ויחד לבבנו וכמבואר ענין זה ג״כ סד״ה להבין ענין הברכות)88
whereas the level of “with all your might” is the level of the service of the essence of the soul, etc.; that is, that it must be in the manner of “And unite our hearts”; and this matter is also explained at the end of the discourse beginning “To understand the matter of the blessings.”)
By contrast, “with all your might” is the service of the soul’s essence, beyond what is clothed in the body, and the two must be joined, as in “And unite our hearts.” The end of the Torah Ohr discourse “To understand the matter of the blessings” explains this as well.


ואח״כ כתיב מן הבקר ומן הצאן89 זהו בירור נה״ב [נפש הבהמית] שבאדם ששרשה לוקחה מחיות המרכבה שנק׳ שנים עשר בקר כו׳:
And afterwards it is written, “from the cattle and from the flock”: this is the refinement of the animal soul in man, whose root is taken from the Chayos of the Chariot, which are called “twelve oxen,” etc.
Only after this does the verse say “from the cattle and from the flock”: the refinement of the animal soul, whose root is in the Chayos of the Chariot, called the “twelve oxen,” like the oxen that bore the great basin in Solomon’s Temple.



In one’s avodah
In the Shema, give yourself over twice: in “One,” by contemplating how G-d’s essence is beyond all worlds, so that the G-dly soul is nullified in Him; and in “with all your soul,” by contemplating, through “Blessed be the name of the glory of His kingdom” and the angels’ praise in the blessings before the Shema, how every created thing is nothing before the light that gives it life, so that the animal soul itself is subdued and then transformed. Draw strength for this from Torah study, and ask, “And unite our hearts,” that the love born of contemplation be joined to the hidden love of the soul.
Questions for discussion
	Why is the G-dly soul’s self-sacrifice tied to the word “One,” and the animal soul’s to “Blessed be the name of the glory of His kingdom”?
	Why can the animal soul not be moved by contemplating G-d’s essence beyond the worlds, and what kind of contemplation does reach it?
	In what sense does the refined animal soul rise higher than the G-dly soul, and how do “before Havayah” and “a woman of valor is the crown of her husband” express this?
	How do the two readings of “from the animal” differ: a second offering, the animal soul, or a level within the G-dly soul itself?
	What are the inner and outer levels of the heart, and what does it mean to ask “And unite our hearts”?
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Paragraph 1
1בד״ה בכ״ה בכסלו
This is the Chanukah discourse in Torah Ohr.
Kehot’s noteתו״א כט, א.
2ה׳ אחד
The first verse of the Shema, “Hear, O Israel… G-d is One.” The G-dly soul’s self-sacrifice in the word “One” is the first of the two kinds discussed here.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אדם — להוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
4The verse that opens the laws of the offerings: “When a man of you brings an offering to G-d, from the animals, from the cattle and from the flock you shall bring your offering.” The Alter Rebbe reads “of you” as an offering of the person himself, his own soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ועשב לעבודת האדם
“He causes grass to grow for the animal, and herb for the service of man.” Following the Zohar, the “herb” is the souls of the righteous, included in the supernal Man.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ועשב לעבודת האדם אלין אינון נשמותיהן דצדיקייא דההוא אדם
The Zohar (Pinchas) reads “herb for the service of man” as the souls of the righteous, which the supernal Man, who rides and rules over “this animal,” eats and takes into himself, and by whose merit the world is nourished. The Alter Rebbe identifies that Man as Z’eir Anpin and the animal as Malchus.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7אתגלייא ולא אתגלייא
The fourth chapter of the Sifra DeTzniusa opens: “Atika is hidden and concealed; Z’eir Anpin is revealed and not revealed.” With the commentary Zohar HaRakia, the Alter Rebbe reads the hidden side of Z’eir Anpin as Atika itself.
Zohar, Sifra DiTzniuta 5:49ספר הזהר, ספרא דצניעותא ה׳:מ״ט
8ועיין באד״ר דקל״ו ע״ב
The note points to Or HaTorah on Bereishis, where the Tzemach Tzedek copies the words of the Idra Rabba cited here, and to two further places in Or HaTorah, on Beshalach and on Va’eschanan.
Kehot’s noteראה אוה״ת בראשית-א פב, ב שמעתיק הלשון מהאדרא. וראה גם אוה״ת בשלח ע׳ תרעה. ואתחנן ע׳ קג.
9כי לא אדם הוא
“And also the Eternal One of Israel will not lie or relent, for He is not a man, that He should relent.” The Idra Rabba draws on this verse to distinguish the level called “man” from the level above it.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כי לא אדם הוא
The Idra Rabba explains that Netzach, as it spreads through the “body,” is in the place called “man” and can relent; but as it appears in the forehead of the “head,” where no full face is revealed, it is not called “man.” The Alter Rebbe cites it to show that “man” is the revealed level of Z’eir Anpin, with a hidden level beyond it.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
Paragraph 2
11בזהר בהעלותך קנ״ב א׳
There the Alter Rebbe quotes the same Zohar, “the soul… is Tiferes Yisrael, which is the Torah itself,” notes that Tiferes is called “voice,” as in “the voice is the voice of Yaakov,” and says that what is clothed within the voice is “the soul of the soul,” Atika Kadisha.
Kehot’s noteראה גם לקמן פ׳ ראה כג, ב.
12נשמתא דאמרן דא תפארת ישראל
The Zohar (Beha’aloscha) teaches that above, too, there is a garment, a body, a soul and a soul of the soul: the soul is Tiferes Yisrael, which is the Torah itself, and the soul of the soul is Atika Kadisha. The Alter Rebbe uses it to place Atika within the “man” of Tiferes.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
Observe that in a similar way in the supernal world there is garment, body, soul and super-soul. The heavens and their hosts are the outer garment, the Community of Israel is the body which receives the soul, to wit, the “Glory of Israel”; and the super-soul is the Ancient Holy One. All these are interlocked within each other.
The Zohar; London, Soncino Press, 1933 (Public Domain)
13לנשמתא — כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
14The verse is read again here: “man” is Tiferes, and the “offering to Havayah” reaches the radiance of Atika Kadisha clothed within it.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כתפארת אדם
Isaiah speaks of a figure shaped “like the beauty of a man.” The phrase pairs tiferes (beauty) with adam (man), so the Alter Rebbe uses it to identify the “man” of the verse with the Sefirah of Tiferes.
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, יג.
Paragraph 3
16שהתורה נקרא עוז
On “My strength and song is G-d” (Exodus 15:2), the Yalkut teaches that “my strength” means the Torah, as it says, “G-d will give strength to His people.”
Yalkut Shimoni on Torah 244:5ילקוט שמעוני על התורה רמ״ד:ה׳
דָּבָר אַחֵר עָזִּי וְזִמְרָת קָהּ, מָשָׁל לְמַה הַדָּבָר דּוֹמֶה, לְמֶלֶךְ שֶׁהָיָה לוֹ מַרְגָּלִית אַחַת, בָּא בְּנוֹ וְאָמַר לוֹ תֵּן אוֹתָהּ לִי, אָמַר לוֹ אֵינָהּ שֶׁלְּךָ, הִטְרִיחַ עָלָיו וּנְתָנָהּ לוֹ. כָּךְ יִשְׂרָאֵל אָמְרוּ שִׁירָה עָזִּי וְזִמְרָת וְהָיוּ מְבַקְּשִׁין מֵהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁיִּתֵּן לָהֶם אֶת הַתּוֹרָה, אָמַר לָהֶם אֵינָהּ שֶׁלָּכֶם, שֶׁל עֶלְיוֹנִים הִיא, כֵּיוָן שֶׁהִטְרִיחוּ עָלָיו נְתָנָהּ לָהֶם, שֶׁנֶּאֱמַר (תהלים כט, יא) ”ה׳ עֹז לְעַמּוֹ יִתֵּן”.
Torat Emet (CC-BY-NC)
17ע״י — והמצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
18שהתורה נק׳ עוז
The Midrash reads “a wise man went up… and brought down the strength (oz) in which it trusted” (Proverbs 21:22) as Moshe going up and bringing down the Torah: “oz, this is the Torah.”
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Kehot’s noteראה ויק״ר פל״א ה. יל״ש בשלח רמז רמד. ועייג״כ זבחים קטז, סע״א.
19ע״פ בחודש השלישי
There the Alter Rebbe describes the body and the animal soul as a “narrow place” (Mitzrayim) that limits the G-dly soul, so that even when it contemplates G-d’s greatness it cannot break free of the body to bring it to subjugation and transformation; Avraham’s quality was to rise out of that constraint into the supernal love.
Kehot’s noteתו״א סז, א. סה״מ תקס״ז ע׳ קמט.
Paragraph 4
20ובכל נפשך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “with all your soul” as the second self-sacrifice of the Shema, in which the animal soul too is given over.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21תקריבו את קרבנכם
The end of the verse, “from the animals… you shall bring your offering,” is read as the offering up of the animal soul itself.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22מצמיח חציר לבהמה
The Zohar (Pinchas) reads “He causes grass to grow for the animal” as the sixty thousand myriads of angels, called “grass” because they are cut down each day and grow again, and eaten by the “animal.” The Alter Rebbe compares the refined animal soul’s inclusion in Malchus to theirs.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23מצמיח חציר לבהמה
“He causes grass to grow for the animal, and herb for the service of man.” The verse supplies both images: grass for the animal and herb for man.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בביאור ע״פ כה אמר כו׳ מהלכים בין העומדים
There the Alter Rebbe explains that the angels are called “standing” (“seraphim stand”), and so are souls before they come into this world (“as G-d lives, before whom I stood”); only after they descend into a body and an animal soul are they called “walkers.” Both are called “standing” because their root is in letters, which, like inanimate things, are wholly nullified to the intellect that directs them.
Kehot’s noteראה תו״א ל, א. אוה״ת חנוכה ה דף תתקיג ואילך. פ׳ בהעלותך ע׳ תז.
25מהלכים בין העומדים
G-d promises the High Priest Yehoshua, “I will give you walkers among these who stand.” In Chassidus the angels are “those who stand” and souls in bodies are “walkers,” and the Alter Rebbe refers to that discussion here.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
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26Kehot’s note points to Zohar, Pinchas 12:77 for these words.
Zohar, Pinchas 12:77ספר הזהר, פנחס י״ב:ע״ז
27Kehot’s note points to Zohar, Pinchas 12:78 for these words.
Zohar, Pinchas 12:78ספר הזהר, פנחס י״ב:ע״ח
Paragraph 6
28אני ה׳ לא שניתי
“For I, G-d, have not changed.” The Alter Rebbe cites it to show that G-d’s essence remains unchanged and beyond any comparison with the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
29בד״ה חייב אינש לבסומי בפוריא
There the Alter Rebbe explains that the joy of Purim exceeds that of the festivals: on a festival the added light is drawn through the Name Havayah, the chain of Chochmah and Binah, and so remains in measure and bears no comparison to G-d’s utterly simple being and essence.
Kehot’s noteתו״א צט, ב.
30טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה
Paragraph 7
31שער החצר הפנימית
“The gate of the inner courtyard that faces east shall be closed the six working days, and on the Sabbath it shall be opened.” The Alter Rebbe reads the inner gate facing east (kadim) as the inner contemplation of G-d as Kadmono, the Primordial One.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
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Kehot’s noteיחזקאל מו, א.
32אתה עשית את השמים
“You made the heavens, the heavens of the heavens and all their host, the earth and all that is on it… and You give life to them all.” It expresses how G-d fills and sustains all the worlds, the subject of the outer contemplation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Kehot’s noteנחמי׳ ט, ו.
33יוצר משרתים ואשר משרתיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצא.
34שאו מרום עיניכם
“Lift up your eyes on high and see: Who created these?” The prophet calls on the reader to recognize the Creator through His creations, the model of the outer contemplation.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
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Kehot’s noteישעי׳ מ, כו.
35בד״ה כי תשמע בקול
There the Alter Rebbe explains “When you listen to the voice (bekol) of G-d”: the voice is a drawing forth from concealment into revelation, and to hear “in” the voice is to hear its inner dimension, the Infinite Light, so that this revelation brings the soul to self-nullification.
Kehot’s noteלקו״ת ראה כג, א.
36וסד״ה וספרתם לכם
There barley, revealed at Pesach, is the soul’s grasp of the Infinite Light as revealed in the world, how He fills all worlds and encompasses all worlds, each person according to his capacity; the added light drawn down at that time reaches the animal soul to transform it from darkness to light.
Kehot’s noteלקו״ת במדבר י, ג.
37אל תקרי שמות
The Talmud reads the verse “Who has made desolations (shamos) in the earth” as “names (shemos).” The Alter Rebbe refers to this reading for the idea that the worlds come from G-d’s “Name.”
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, ב.
38בד״ה ובבואה לפני המלך
That Purim discourse opens with the Sages’ teaching that the world exists for six thousand years and one is desolate (charuv), a state of rest without ascents and descents, and goes on to the ascents of souls and bodies.
Kehot’s noteתו״א צו, א.
39כי תצא למלחמה
“When you go out to war against your enemies…” One of the two verses that begin this way, both given in the Kehot note; the Alter Rebbe reads al, “against,” as “above.”
Deuteronomy 20:1דברים כ׳:א׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶךָ וְרָאִיתָ סוּס וָרֶכֶב עַם רַב מִמְּךָ לֹא תִירָא מֵהֶם כִּי־ה׳ אֱלֹקֶיךָ עִמָּךְ הַמַּעַלְךָ מֵאֶרֶץ מִצְרָיִם:
When thou goest forth to battle against thine enemies, and seest horses, and chariots, and a people more than thou, thou shalt not be afraid of them; for the L-RD thy G-d is with thee, who brought thee up out of the land of Egypt.
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Kehot’s noteדברים כ, א. כא, י.
40כי תצא למלחמה על אויביך
“When you go out to war against your enemies, and G-d your G-d delivers them into your hand…” The second verse given in the Kehot note, read here as the war against the cravings of the animal soul.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
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41סד״ה וכל העם רואים
There the Alter Rebbe reads “And all the people saw the voices and the torches”: the voices are drawings down of the Infinite Light from concealment into revelation, like water flowing from a high place to a low one, and the torches are the soul’s fiery yearning upward.
Kehot’s noteתו״א עד, ג.
42מן הבהמה כו׳ תקריבו
“From the animals… you shall bring near” is applied here to the outer contemplation, which transforms the animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
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43רוח הבהמה היורדת היא למטה
“Who knows the spirit of man that goes upward, and the spirit of the animal that goes downward to the earth?” The Alter Rebbe reads “the spirit of the animal” as the divine radiance that descends to give life to the lower worlds, the Name Ban.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
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Paragraph 8
44נהנין מזיו
The Talmud describes the World to Come, where the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe uses the phrase for created beings that receive G-d’s light as a radiance outside its source.
Berakhot 17aברכות י״ז א
45המלך המרומם לבדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
46בד״ה והניף את העומר
There the omer, an offering of barley, which is animal fodder, is explained through two kinds of angels: those who “stand in the heights of the world” since creation, the Chayos of the Chariot, and those created each day who sing and expire, sparks of holiness that fell in the shattering and rise each day to be included in Malchus.
Kehot’s noteאולי הכוונה ללקו״ת אמור לו, א.
47כד נחית ואזיל
The Zohar (Vayechi) explains the small alef of Vayikra by a parable: a king on his throne is called “the supernal king,” but when he goes down to his servant’s house he is called “a small king”; so the Holy One, blessed be He, when He descends from His dwelling below, is King but not supernal as before. The Alter Rebbe cites it for the descent of Malchus into the lower worlds.
Zohar, Vayechi 60:607–62:618ספר הזהר, ויחי ס׳:תר״ז-ס״ב:תרי״ח
When a king sits on his throne wearing the royal crown, he is called Great King, but when he comes down from his throne and visits his servant, he is called Little King. So G-d, as long as He is on high over all, is called Supreme King, but when He brings His abode below, He is simply King, not Supreme as before.
The Zohar; London, Soncino Press, 1933 (Public Domain)
48שתים לפניה
“In the morning one recites two blessings before it and one after it.” The first of these blessings describes the praise of the angels, which the Alter Rebbe makes the subject of this contemplation.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
49ובכל נפשך
“With all your soul”: here, the self-sacrifice of the animal soul through its subjugation and transformation.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
50במקום שבע״ת עומדים
Rabbi Abahu: “In the place where penitents stand, the perfectly righteous cannot stand.” The Alter Rebbe uses it for the advantage gained when the animal soul, too, is refined and raised.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
51מן הבהמה מן הבקר ומן הצאן תקריבו את
The second half of the verse, the offering “from the animal, from the cattle and from the flock,” is contrasted here with “an offering to Havayah.”
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52יקריב אותו לרצונו
“If his offering is a burnt offering from the cattle… he shall bring it near to the entrance of the Tent of Meeting, for his acceptance, before G-d.” The Alter Rebbe reads “before Havayah” as the source that precedes the Name Havayah.
Leviticus 1:3ויקרא א׳:ג׳
אִם־עֹלָה קׇרְבָּנוֹ מִן־הַבָּקָר זָכָר תָּמִים יַקְרִיבֶנּוּ אֶל־פֶּתַח אֹהֶל מוֹעֵד יַקְרִיב אֹתוֹ לִרְצֹנוֹ לִפְנֵי ה׳
If his offering be a burnt-offering of the herd, he shall offer it a male without blemish; he shall bring it to the door of the tent of meeting, that he may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ג.
53צפונה לפני ה׳
“He shall slaughter it on the side of the altar, northward, before G-d.” Here too “before Havayah” points to the source above the Name.
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, יא.
54בד״ה להבין ביאור ענין האבות
There the Alter Rebbe asks: the lion’s face and ox’s face of the Chariot can be a chariot, because they come from the shattering of the vessels, from the World of Tohu, and are nullified to their rider like a horse; but the Patriarchs are rooted in Atzilus, where “He and His vessels are one,” so why are they called a Chariot? This is the very question raised here about the G-dly soul, whose root is in Tikkun.
Kehot’s noteתו״א עב, ד.
55The Zohar (Vayechi) explains “A man, when he brings near of you an offering to G-d… you shall bring near your offering”: “an offering to G-d” is the man who rises through his levels from below to above, while “your offering,” from the animals, descends from above to below, like a gift that rises to the king and a gift the king sends down to his beloved.
Zohar, Vayechi 62:618–630ספר הזהר, ויחי ס״ב:תרי״ח-תר״ל
The text continues: “And the L-rd spoke to him”, “the L-rd” being another still higher grade.’ He further discoursed as follows. ‘The text continues: When any man of you shall offer (Lev. 1, 2). The word “man” (Adam) here indicates the union of the sun and the moon. “When he shall offer from you”: this is a hint that he who desires to make his service of sacrifice truly acceptable should not be unmarried. “An offering to the L-rd”: this means that he should offer the whole for the purpose …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
56אדם ובהמה תושיע ה׳
“Man and animal You save, G-d.” The Sifra DeTzniusa reads it as teaching that the one is included within the other.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
57חד בכללא דאחרא משתכחא. בהמה בכללא דאדם
The fourth chapter of the Sifra DeTzniusa connects “Man and animal You save” with “A man, when he brings near of you an offering to G-d, from the animal”: the one is found within the other, the animal within man. The Alter Rebbe builds his second reading on it.
Zohar, Sifra DiTzniuta 5:50ספר הזהר, ספרא דצניעותא ה׳:נ׳
58אדם כי יקריב מכם קרבן לה׳ מן הבהמה
The verse is now read as one offering: the “animal” is part of the “man” who offers “of you.”
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59אדם גי׳ מ״ה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שעה״כ בערכו. ע״ח שער התיקון פ״ג. שער לאה ורחל פ״ב. שער מ״ן ומ״ד דרוש ה. מאו״א מערכת אדם סקס״ו.
60ד״ה להבין ענין הברכות
There Chavah stands for the Oral Torah, and her name is explained by gematria: חוה equals 19, the value of the letters added when Havayah is spelled out, since the spelling-out reveals what was hidden; and chavah also means “telling,” revealing.
Kehot’s noteתו״א ו, ד.
61בביאור ע״פ מי מנה
There the Alter Rebbe refers to this very group of passages, “I will sow… the seed of man and the seed of animal” and “A man, when he brings near of you… from the animal,” and explains that souls therefore contain a mixture of good and evil and come down to this world to separate the good from the evil.
Kehot’s noteלקו״ת בלק סט, ב.
62וזרעתי את בית ישראל כו׳ זרע אדם וזרע בהמה
“Behold, days are coming, says G-d, and I will sow the House of Israel and the House of Judah with the seed of man and the seed of animal.” The Alter Rebbe reads it as the two levels, Mah and Ban, within the G-dly soul.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שגם בנה״א עצמה יש מבחי׳ בהמה
The note sends the reader to this column of Torah Ohr for the point that the G-dly soul itself has an “animal” aspect.
Kehot’s noteראה תו״א עד, ג.
64בד״ה כי תצא
There “When you go out to war” is the soul’s inner war, and “against (al) your enemies” is the point of the heart, from the light that encompasses all worlds, which is above the enemies and beyond their grasp; then “you shall take his captives,” turning the evil to good.
Kehot’s noteלקו״ת תצא לו, א.
65וראית בשביה אשת יפ״ת
“And you see among the captives a woman beautiful of form.” A discourse on Ki Seitzei finds in it two levels of the soul, masculine and feminine.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66בצלמו בצלם אלקים
“And G-d created man in His image, in the image of G-d He created him; male and female He created them.” The verse is cited for the two levels, masculine and feminine, within the soul.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67צאן מרעיתי אדם אתם
“And you, My flock, the flock of My pasture, you are man.” The one verse calls Israel both “flock” and “man.”
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68צאן מרעיתי אדם אתם
The Zohar (Naso) says that the Holy One, blessed be He, called Israel “man” and also “animal” in one verse: “My flock, the flock of My pasture” is the animal, and “you are man” is the man; and so “Man and animal You save, G-d.”
Zohar, Nasso 16:164–17:173ספר הזהר, נשא ט״ז:קס״ד-י״ז:קע״ג
I said to him: Rabbi, I would like a deeper exposition. He then said: Observe that the Holy One, blessed be He, called Israel “Adam” (Man), in virtue of their being of the celestial pattern, and He also called them “beast”. So we read in one and the same verse, “And ye my sheep, the sheep of my pasture, are men (Adam)” (Ezek. 34, 31): thus Israel is called both sheep, which is beast, and man (Adam). Hence “man and beast the L-rd preserveth”. Furthermore, when they are virtuous they …
The Zohar; London, Soncino Press, 1933 (Public Domain)
69בד״ה רני ושמחי
There the Alter Rebbe explains that the angels’ service is song and praise, the expression of their constant yearning to be included in the Infinite Light; they have no other service, such as Torah and mitzvos, which draw G-dliness from above to below.
Kehot’s noteתו״א לז, א.
70וצדקתך ירננו
“They shall sing of Your righteousness.” The discourse “Sing and rejoice” uses it to explain the service of the angels, whose grasp is only of Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז.
Paragraph 11
71בביאור ע״פ ואלה המשפטים
There the Alter Rebbe explains “I will sow… the seed of man and the seed of animal”: behemah, equal to Ban, is the souls of Beriah, and adam, Mah, the souls of Atzilus.
Kehot’s noteתו״א עו, ב.
72בד״ה אתם נצבים
There the Alter Rebbe explains that on Rosh Hashanah all the sparks of souls “stand” and rise to their first source, and cites the Midrash that contrasts the angels, of whom it says “seraphim stand above Him,” with souls, of whom it says “You are standing today.”
Kehot’s noteלקו״ת נצבים מד, א.
73בד״ה חכלילי עינים מיין
There the Alter Rebbe asks what the “wine that gladdens G-d” is and how it can have such power, and begins from the saying “In comes wine, out comes the secret,” the subject referred to here.
Kehot’s noteתו״א מז, א.
74נכנס יין יצא סוד
“In comes wine, out comes the secret”: the Talmud notes that “wine” (yayin) and “secret” (sod) both equal seventy. The Alter Rebbe applies it to the “wine” of the Torah, which reveals the hidden love in the soul.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
75אחרי ה׳ ילכו
“After G-d they shall walk; like a lion he shall roar.” The Alter Rebbe reads it as the souls’ level that resembles the lion’s face of the Chariot, the level of Malchus they share with the angels.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
Paragraph 12
76מי מנה עפר יעקב
Bilam’s words, “Who has counted the dust of Yaakov?” open the Likkutei Torah discourse in Balak that explains “And unite our hearts.”
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ויחד לבבנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
78ברעותא — וחיצוניות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
79איזהו שוטה
“Who is a fool? One who loses what is given to him.” The Alter Rebbe reads mah, “what,” as the Name Mah: the inner love given from above as a gift.
Chagigah 4aחגיגה ד׳ א
Kehot’s noteחגיגה ד, א.
80מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” Contemplating G-d’s kingship over all the worlds produces the outer love, the level of Ban.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
81בלע הוא מבחי׳ הדעת
There, explaining the oil of the Menorah as Chochmah, the Alter Rebbe says the shattering of the vessels in the seven kings struck only the lower seven Sefiros, not Chochmah (“they die, and not with wisdom”), and that the first king, Bela, is Daas: he “swallows” (bela) the holy Daas into the Tree of Knowledge of good and evil.
Kehot’s noteראה ע״ח שער דרושי הנקודות פ״ד. מבוא שערים ש״ב ח״ב פ״ח. תו״א קי, ד.
82ימותו ולא בחכמה
“They die, and not with wisdom.” In Kabbalah the verse describes the kings of Tohu: their “death” did not reach Chochmah, which is above the shattering.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
Paragraph 13
83ע״פ שיר השירים
There the Alter Rebbe explains that the Holy One, blessed be He, is called the groom and the Congregation of Israel the bride, and so is every individual spark of Israel; and kallah, “bride,” has two meanings, the first from kilayon, the soul’s expiring in its yearning.
Kehot’s noteלקו״ת שה״ש א, א.
84אלו — מ״ש
There the great love (ahavah rabbah) is the wish to be nullified and included in the very Infinite Light, “absorbed into the body of the King,” far above receiving its splendor and radiance, like a candle absorbed in a torch.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
85ע״פ שמאלו תחת לראשי
There the Written Torah, from Chochmah, is called Abba, and the Oral Torah is Binah, Imma; the delight of understanding is revealed in Binah, and through Torah study comes the delight of Gan Eden.
Kehot’s noteתו״א פ, ב.
86שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The verse opens the Torah Ohr discourse cited here.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בכל מאודך
“With all your heart, with all your soul and with all your might.” The Alter Rebbe distinguishes “with all your heart,” the service of the soul’s spark clothed in the body, from “with all your might,” the service of the soul’s essence.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88סד״ה להבין ענין הברכות
There the Alter Rebbe explains that when the emotions are revealed, clothed in the body and the animal soul, the kelipos can draw from them, so a supernal “seal” must be drawn down to keep the revealed emotions bound only to G-d’s unity, as it says, “unite my heart.” This is the joining of the outer and the inner heart described here.
Kehot’s noteתו״א ז, ג.
89מן הבקר ומן הצאן
“From the cattle and from the flock”: on this reading, the refinement of the animal soul, which comes only after Mah and Ban in the G-dly soul are joined.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Vayikra · Maamar 4
ולא תשבית מלח וגו׳
“And you shall not omit salt”
Salt has no taste of its own yet brings out the taste of what it touches, because it is rooted in the gevuros of Abba, which become kindness below, and in the refining power of Chochmah. So too the hidden wisdom of the Torah, the Kabbalah, is not itself “tasted,” yet it gives taste to all of the Torah and to every offering, the covenant that binds Creator and creation.
The maamar in brief
The maamar explains why every offering must be salted (Leviticus 2:13). Salt gives taste to meat though it has none of its own. Its root is the gevuros of Abba: salt is water, Chesed within Chochmah, burned by the sun, and what is gevuros for Abba becomes chasadim for Imma, so salt holds back in itself yet gives to what is below it; and since all tastes come from Chochmah, salt gives taste. Meat, rooted in Binah, the “mother,” is sweetened by it. Salt also embodies “through Chochmah they are refined”: like a person sorting food, or rennet in milk, it separates waste from food, drawing the blood out of meat, without being present in the result. Its deepest root is botzina dekardinusa, the measuring line, which measures every flow without being enclothed in it; so salt on the table shields from suffering, for judgments are sweetened only at their root. In the Torah, Kabbalah is the salt: hidden, yet the whole Torah follows it. Salt is “the covenant of your G-d,” stored away for the Time to Come, whose feast is comprehension.

Outline
	1Salt: without taste, yet giving tasteSalt is rooted in the gevuros of Abba, which become the chasadim of Imma, and so gives taste to meat, rooted in Binah, while having none itself. Like a person sorting food or rennet curdling cheese, it refines without being present in the result, for “through Chochmah they are refined.” Its deepest root is botzina dekardinusa, the measuring line, so it sweetens judgments at their root and shields from suffering.¶1
	2Kabbalah, the salt of the TorahThe wisdom of Kabbalah is the Torah’s salt: hidden and concealed, not grasped as “taste” the way the revealed Torah is.¶2
	3Salt on every offering: the covenantYet the hidden wisdom gives taste to all, for the worlds are conducted by the Torah’s inner dimension and the whole Torah was said according to the Kabbalah. The offerings refine the animal soul through Chochmah, so salt goes with them; it is the covenant binding Creator and creation, the “covenant of salt” stored away for the Time to Come, whose feast is comprehension.¶3


Key concepts
	The gevuros of Abbaגבורות דאבא
	The powers of restraint within Chochmah. Relative to Abba they are restraint, but drawn down to Imma (Binah) they become kindnesses; this is why salt, rooted there, has no taste itself yet gives taste.

	“Through Chochmah they are refined” (bechochmah isbreru)בחכמה אתברירו
	The principle that good is separated from evil by the power of Chochmah, which stays outside what it refines, like a person sorting food or rennet curdling milk. Salt, which draws the blood out of meat, embodies it.

	Botzina dekardinusa and the measuring line (kav hamiddah)בוצינא דקרדוניתא, קו המדה
	The Gevurah of Atik Yomin enclothed in Mocha Stima’ah, which measures how and how much of every light and vessel is drawn down, without being enclothed in what it measures. It is the deepest root of salt.

	Mazlaמזלא
	The flow from which Abba draws nourishment, rooted in Mocha Stima’ah. Its numerical value, 78, equals that of melach (salt).

	Sweetening at the rootאין הגבורות נמתקין אלא בשרשן
	Severities are softened only at their source. Salt, the root of all the gevuros, can therefore sweeten them, which is why it is placed on the table to shield from suffering.

	The wisdom of Kabbalahחכמת הקבלה
	The Torah’s inner dimension. It is hidden and not grasped as “taste,” yet the conduct of the worlds and the whole revealed Torah follow it, as salt flavors bread and meat.

	Covenant of saltברית מלח
	The bond between the Creator and the created beings, made through the refining power of Chochmah; “an everlasting covenant of salt,” stored away for the Time to Come, when the feast of the righteous is the comprehension they will attain.


Section 1 · ¶1
Salt: without taste, yet giving taste
1ולא תשבית מלח123 וגו׳. הנה מלח הוא נותן טעם בדברים הנמלחים בו כמו הבשר. וכמ״ש בגמ׳ [בגמרא] פ״ק [פרק קמא] דברכות דף4 ה׳ סע״א [סוף עמוד א] ובמנחות דכ״א סע״א [סוף עמוד א], וכמ״ש היאכל תפל מבלי מלח5
“And you shall not omit salt,” etc. Now, salt gives taste to the things salted with it, such as meat, as is stated in the Gemara, in the first chapter of Berachos, folio 5, end of side a, and in Menachos, folio 21, end of side a; and as it is written, “Can the bland be eaten without salt?”
The maamar opens with Leviticus 2:13, which commands that salt accompany every offering. Before explaining the verse, the Alter Rebbe states a plain fact: salt gives taste to what is salted with it, such as meat, as the Gemara (Berachos 5a and Menachos 21a) and Job’s question, “Can the bland be eaten without salt?”, bear out.


(וע׳ באדר״ז [באדרא זוטא] דרצ״ה ע״ב), שבלי מלח הוא בשר תפל שאין בו טעם וכשמולחים אותו במלח
(and see the Idra Zuta, folio 295b): for without salt it is bland meat, which has no taste; and when one salts it with salt,
The parenthesis is the Alter Rebbe’s own reference to the Idra Zuta (the “Lesser Assembly”), a section of the Zohar in its third part. The sentence itself continues the point from experience: meat without salt is bland and has no taste.


אזי נעשה בהבשר טעם שהמלח ממתקת את הבשר6. והרי המלח עצמו אין בו טעם ואעפ״כ [ואף על פי כן] הוא פועל הטעם בהבשר.
then taste comes into being in the meat, for the salt sweetens the meat. Yet the salt itself has no taste, and nevertheless it produces the taste in the meat.
This is the puzzle the maamar sets out to solve. Salt “sweetens” meat and brings out its taste, yet salt on its own is not something one eats for its taste. The question is how it can produce taste in something else.


והענין ששרש המלח הוא בחי׳ גבורות דאבא שהמלח הוא מתולדות המים7 שע״י חום השמש ששורפם נעשה המלח.
The explanation is that the root of salt is the level of the gevuros (restraints) of Abba (Chochmah), for salt is one of the derivatives of water: through the heat of the sun, which burns them, salt is formed.
The answer begins with salt’s spiritual root: the gevuros, the powers of restraint and severity, within Abba, the Sefirah of Chochmah as a complete configuration. Its physical origin mirrors this, for salt forms from water through the burning heat of the sun, kindness acted upon by a force of severity.


ומים הוא בחי׳ חסד שבחכמה והמלח זהו בחי׳ גבורות ולכן היא חריף. (ועיין במא״א [במאורי אור] אות מ״ם סעיף ע״א).8
And water is the level of Chesed (kindness) within Chochmah (wisdom), and salt is the level of gevuros; and therefore it is sharp. (And see Me’orei Or, the letter mem, section 71.)
Water stands for Chesed, the outflowing kindness within Chochmah, while salt, water burned by the sun, stands for the gevuros; that is why salt is sharp. The parenthesis refers to Me’orei Or, a Kabbalistic work arranged by the letters of the alphabet, under the letter mem.


והנה מבואר בע״ח [בעץ חיים]9 שמגבורות דאבא נעשו חסדים דאימא.10 פי׳ דהגם דלגבי אבא נחשב לבחי׳ גבורות עכ״ז [עם כל זה] כשנמשכים לאימא נחשבים בחינת חסדים לגבה.
Now, it is explained in Etz Chaim that from the gevuros of Abba the chasadim (kindnesses) of Imma (Binah) were made. That is: although in relation to Abba it is reckoned as the level of gevuros, even so, when they are drawn down to Imma, they are reckoned as the level of chasadim in relation to her.
The Arizal’s Etz Chaim teaches that what are gevuros for Abba become chasadim (kindnesses) for Imma, the configuration of Binah. Whether a force counts as restraint or as kindness depends on the level it is measured against: what is a contraction relative to Chochmah is a generous flow relative to Binah below it.


ונודע שכל הטעמים נמשכים מחכמה11 כי טעמים הם בשם ע״ב [שם ע״ב] שהוא חכמה, ולכן המלח ששרשו מבחי׳ אבא הוא הנותן טעם בדבר הנמלח.
And it is known that all tastes are drawn from Chochmah, for tastes (te’amim) are in the Name Av (72), which is Chochmah. Therefore salt, whose root is from the level of Abba, is what gives taste to the thing that is salted.
Chochmah is the source of all “taste.” In Kabbalah the te’amim (literally “tastes,” also the name of the Torah’s cantillation marks) belong to the Name Av, the Name Havayah spelled out so that its letters total 72, which corresponds to Chochmah; so salt, rooted in Abba, is fit to give taste.


ומ״מ הוא עצמו אין בו טעם. מפני שהוא מבחי׳ גבורות דאבא. לכן לפי שהוא מבחינת גבורות אין בו טעם, אבל הרי מבחי׳ גבורות דאבא נעשים חסדים דאימא.
Nevertheless, it itself has no taste, because it is from the level of the gevuros of Abba. Therefore, since it is from the level of gevuros, it has no taste; but, after all, from the level of the gevuros of Abba the chasadim of Imma are made.
Both sides of the paradox come from one root. Because salt comes from the gevuros of Abba, a restraint that holds back, it has no taste of its own; but those same gevuros become the chasadim of Imma, so when salt acts on what is below it, it gives taste.


וזהו שמטעים הבשר, (וענין הבשר עבמ״ש [עיין במה שכתוב] ע״פ בהעלותך את הנרות12 חייך שלך גדול משלהם, וסד״ה והיה מדי חודש13 גבי יבא כל בשר להשתחוות.14
And this is why it gives taste to the meat. (On the matter of meat, see what is written on the verse “When you raise up the lamps,” “By your life, yours is greater than theirs”; and at the end of the discourse beginning “And it shall be, from new moon to new moon,” regarding “all flesh shall come to bow down.”
So salt brings out the taste of meat. A parenthesis explains why meat in particular, pointing to two discourses: one on Numbers 8:2, on G-d’s words to Aaron that his lighting of the Menorah is “greater than theirs,” the offerings of the tribal princes; and the end of one on Isaiah 66:23, “all flesh shall come to bow down.”


ויובן משם דהבשר שרשו מבחי׳ בינה. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אודם מן האם15 שממנו בשר כו׳, ולכן הבשר נמתק ע״י המלח שחסדים דאימא נתהוו מגבורות דאבא כנ״ל).
From there it will be understood that meat has its root in the level of Binah (understanding), as our Sages, of blessed memory, said: “The red is from the mother, from which comes the flesh,” etc. Therefore the meat is sweetened by the salt, for the chasadim of Imma came into being from the gevuros of Abba, as mentioned above.)
From those discourses one learns that meat (basar, which also means “flesh”) is rooted in Binah, the “mother,” as the Sages teach that the mother contributes the red substance from which flesh is formed (Niddah 31a). That is why salt sweetens meat in particular: the gevuros of Abba, salt’s root, become the chasadim of Imma, the very level in which meat is rooted.


ועוד שזהו כענין בחכמה אתברירו1617 שחכמה הוא המברר כל הברורים להפריד הטוב מן הרע.
Furthermore, this is like the matter of “Through Chochmah they are refined”: Chochmah is what carries out all the refinements (beirurim), to separate the good from the evil.
A second explanation ties salt to the Kabbalistic principle “through Chochmah they are refined” (bechochmah isbreru). Refinement (beirur) means separating the good from the evil mixed with it, and it is Chochmah that carries out this separating.


והנה עד״מ האדם המברר אוכל מתוך פסולת או הפסולת מן האוכל הרי אין מהותו נמצא בהמתברר כ״א רק שעל ידו נעשה הבירור.
Now, by way of analogy: a person who sorts food out of waste, or the waste out of the food — his essence is not found in what is sorted; it is only that the sorting is done through him.
An analogy from daily life: a person who picks food out of waste puts nothing of himself into the food; he is only the one through whom the sorting happens. So too Chochmah brings about refinement without itself being present in what is refined.


וכן עד״מ הבירור של הגבינה מה שנברר האוכל מתוך הפסולת דהיינו מן הקום ומי חלב ונעשה גבינה והיינו ע״י עור הקיבה שנותנים בה כידוע.
So too, by way of analogy, the refining of cheese, in which the food is refined out of the waste, that is, from the kum and the whey, and becomes cheese; and this is through the stomach lining that is put into it, as is known.
A closer analogy is cheesemaking. A piece of stomach lining (rennet) is put into the milk, and the food separates from the waste, the kum and the whey, which are left behind, and becomes cheese.


והנה עצמיות הטעם של עור הקיבה אינו נמצא ונרגש לא בהגבינה ולא בהקום (כ״א) אעפ״כ [אף על פי כן] הוא פועל הבירור שמתברר האוכל מהפסולת וישתנה למעליותא.
Now, the essential taste of the stomach lining is not found or felt, neither in the cheese nor in the kum (but rather); nevertheless it brings about the refinement, so that the food is refined from the waste and is changed for the better.
The rennet’s own taste is felt neither in the cheese nor in the liquid, yet it causes the separation and changes the milk for the better. The words “but rather” stand in parentheses in the Hebrew; the sentence is complete without them.


וכך הוא ענין בחכמה אתברירו שמברר הבירורים שיהיה נפרד הטוב מן הרע. מה שמקודם היה הטוב מעורב ברע
And such is the matter of “Through Chochmah they are refined”: it refines the refinements, so that the good will be separated from the evil. Inasmuch as previously the good was mixed with the evil,
Now the analogy is applied: Chochmah carries out the refinements so that the good is separated from the evil. Before that, the good was mixed with the evil, and the next part draws the consequence.


לכן לא היה בו טעם עד״מ וע״י החכמה נעשה הבירור ויופרדו הסיגים והפסולת אז נתגלה הטוב כו׳.
therefore, by way of analogy, it had no taste; and through Chochmah the refinement takes place and the dross and the waste are separated off; then the good is revealed, etc.
While it was mixed with evil, the good had no “taste,” no quality that could be perceived. When Chochmah separates off the dross and the waste, the good stands revealed.


וזהו ג״כ ענין המלח שהמלח מפליט הדם מן הבשר שמברר הפסולת מן האוכל לפי ששרשו מגבורות דאבא דבחכמה אתברירו ולכן אף שבעצמו אין בו טעם עכ״ז [עם כל זה] הוא פועל טעם בהבשר.
This is also the matter of salt: salt draws the blood out of the meat, that is, it refines the waste out of the food, because its root is from the gevuros of Abba, for “through Chochmah they are refined.” Therefore, although in itself it has no taste, nevertheless it produces taste in the meat.
Salt does exactly this: it draws the blood out of meat, separating what may not be eaten from what may, as in the salting of meat to make it kosher. Because salt is rooted in the gevuros of Abba, where “through Chochmah they are refined” applies, it gives taste to the meat while having none of its own.


ע״ד הבירור וטעם הגבינה ע״י המחבץ כו׳ (ועמ״ש עוד מענין מלח בביאור ע״פ והיה לכם18 לציצית19 בפי׳ ברית מלח עולם היא20 כו׳ ע״ש).
Along the lines of the refinement and the taste of cheese through the curdling agent, etc. (And see what is written further on the subject of salt in the explanation on the verse “And it shall be tzitzis for you,” in the interpretation of “It is an everlasting covenant of salt,” etc.; see there.)
Salt works like the curdling agent that refines milk and gives cheese its taste. The parenthesis points to a fuller treatment of salt in the explanation (biur) on Numbers 15:39, about tzitzis, where the Alter Rebbe explains why Aaron’s priesthood is called “an everlasting covenant of salt” (Numbers 18:19).


ושרש של בחי׳ מלח הוא בחי׳ בוצינא דקרדוניתא21 שהוא בחי׳ קו המדה.22 כי מלח בגימ׳ [בגימטריא] מזלא ואבא יונק ממזלא, ושרש מזלא נמשך ממו״ס [ממוחא סתימאה] שבו מלובש גבורה דע״י [דעתיק יומין] שנק׳ בוצינא דקרדוניתא.
The root of the level of salt is the level of botzina dekardinusa, which is the level of the measuring line (kav hamiddah). For melach (salt) has the numerical value of mazla, and Abba draws nourishment from mazla; and the root of mazla is drawn from Mocha Stima’ah (the hidden brain), in which the Gevurah of Atik Yomin is enclothed, which is called botzina dekardinusa.
Salt’s deepest root is botzina dekardinusa, the Zohar’s term for the hidden source of judgment that measures out all that follows, called the measuring line (kav hamiddah). The link is numerical: melach (salt) and mazla, the flow from which Abba is nourished, both equal 78; and mazla is rooted in Mocha Stima’ah, the hidden brain of Arich Anpin, in which the Gevurah of Atik Yomin, botzina dekardinusa itself, is enclothed.


וענין קו המדה שהוא המודד לכל המשכות האורות וכלים איך וכמה יומשך (וזהו ענין מ״ש אורך היריעה האחת23 שמנה ועשרים באמה.
The matter of the measuring line is that it measures all the flows of the lights and vessels: how, and how much, is to be drawn down. (And this is the meaning of what is written, “The length of the one curtain, twenty-eight by the cubit”:
The measuring line sets the measure of every flow of light and of every vessel: in what form, and how much of it, is drawn down. The Alter Rebbe illustrates this with the curtains of the Mishkan, each “twenty-eight by the cubit” (Exodus 26:2).


שנמדד באמה היא בחי׳ קו המדה, ועד״מ האמה שמודדין בו שאף שנותן מדה לכל הדברים מ ״מ הוא עצמו אינו מלובש בם כו׳).
that it is measured “by the cubit” is the level of the measuring line. And by way of analogy, the cubit with which one measures: although it gives measure to all things, nevertheless it itself is not enclothed in them, etc.)
The cubit by which the curtain is measured stands for the measuring line. A measuring rod gives every object its size, yet it does not itself become part of what it measures, just as salt gives taste without being a food.


ולכן צריכין להניח מלח על השלחן להגין מן היסורין כי מפני שהוא שרש כל הגבורות ע״כ הוא ממתיק הדינים שאין הגבורות נמתקין אלא בשרשן:24
Therefore one must place salt on the table, to protect from sufferings: for since it is the root of all the gevuros, it therefore sweetens the severities (dinim), for the gevuros are sweetened only at their root.
This explains the custom of placing salt on the table at a meal, to shield from suffering. Severities (dinim) are softened only at their source, and salt, the root of all the gevuros, can therefore sweeten them; this recalls the Gemara cited at the start, that salt sweetens meat as suffering scours away a person’s sins (Berachos 5a).




Section 2 · ¶2
Kabbalah, the salt of the Torah
2והנה כמו״כ [כמו כן] יש בחי׳ זו גם כן בתורה, שבחי׳ חכמת הקבלה25 היא גם כן בבחי׳ המלח.
Now, likewise, this level exists in the Torah as well: the level of the wisdom of Kabbalah is also at the level of salt.
The image of salt now carries over to the Torah. The wisdom of Kabbalah, the Torah’s hidden part, is the Torah’s “salt.”


שהיא בעצמה נסתרה ונעלמה שאינה מושגת בבחינת טעם ממש כמו שיש לנו השגה וטעם בהנגלות לנו.26
For it in itself is hidden and concealed, not grasped as actual taste, the way we have comprehension and taste in the things revealed to us.
Like salt, Kabbalah is not “tasted” in itself: its subject is hidden and concealed, and it is not grasped with the kind of understanding and relish we have in the revealed parts of the Torah. The wording echoes Deuteronomy 29:28, “The hidden things belong to Havayah our G-d, and the revealed things to us and to our children.”




Section 3 · ¶3
Salt on every offering: the covenant
3ואעפ״כ [ואף על פי כן] המלח הוא הנותן טעם בכל המאכלים גם בלחם גם בבשר. שכל הנהגות העולמות הוא ע״פ פנימי׳ [פנימיות / פנימית] התורה וכל התורה נאמרה ע״פ הקבלה.
And nevertheless, salt is what gives taste to all foods, both to bread and to meat. For all the conduct of the worlds follows the inner dimension (pnimiyus) of the Torah, and the entire Torah was stated according to the Kabbalah.
Though the hidden wisdom has no “taste” of its own, like salt it gives taste to everything, to bread and to meat alike. The reason: the worlds are conducted according to the Torah’s inner dimension, and the whole revealed Torah was given according to the Kabbalah, so the hidden wisdom shapes all of it.


וכן גם באדם העוסק בתורה הוא כן שהמלח הוא נותן טעם בלחם ובשר כו׳. וכמ״ש כולם בחכמה עשית27 וע״כ גם בקרבנות נאמר ולא תשבית מלח28 כו׳.
And so too in a person who occupies himself with Torah, it is so: the salt gives taste to the bread and the meat, etc. As it is written, “You have made them all in wisdom”; and therefore with the offerings, too, it is said, “And you shall not omit salt,” etc.
The same holds in a person who studies Torah: the “salt” gives taste to his “bread and meat.” Since “You have made them all in wisdom” (Psalms 104:24), Chochmah is at work in everything, and that is why salt, the level of Chochmah, must accompany the offerings.


כי בחכמה אתברירו והקרבנות המה ענין בירור נפש הבהמית כו׳ ונק׳ המלח ברית אלקיך29 ברית הוא בחינת התקשרות הבורא עם הנבראים שההתקשרות הוא ע״י בחי׳ זו דבחכמה אתברירו כו׳.
For “through Chochmah they are refined,” and the offerings are the matter of refining the animal soul, etc. And the salt is called “the covenant of your G-d”: a covenant is the level of the bond of the Creator with the created beings, and the bond is through this level of “through Chochmah they are refined,” etc.
The offerings refine the animal soul, and all refinement is through Chochmah, so salt belongs with them. The verse calls salt “the covenant of your G-d” because a covenant binds two parties, here the Creator and His creations, and that bond is made through the refining power of Chochmah.


(ועיין בזח״א [בזהר חלק א] ויחי דרמ״א ע״ב.30 ועיין בספר עמה״מ [עמק המלך] שער י״ד פי״ד [פרק י״ד / פרשה י״ד] דף פ״ד ע״ד שפי׳ עד״ז בשם ר׳ [רבי] יהודה חסיד בספר האורה מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ה דב״ב [דבבא בתרא] דף ע״ד ע״ב)
(And see the Zohar, Part I, Vayechi, folio 241b. And see the book Emek HaMelech, Sha’ar 14, chapter 14, folio 84d, which explains in this way, in the name of Rabbi Yehudah Chasid in Sefer HaOrah, the saying of our Sages, of blessed memory, in chapter 5 of Bava Basra, folio 74b)
The Alter Rebbe adds two references. In the Zohar (Vayechi, 241b) salt is called “the covenant of your G-d” because it scours and sweetens what is bitter and makes it tasty; Emek HaMelech, a Kabbalistic work, explains a saying of the Sages in the same way, in the name of Rabbi Yehudah Chasid, in Sefer HaOrah.


בענין31 ומלחה לצדיקים לעתיד לבוא32 שהוא ענין ברית מלח עולם33 גנוזה לעתיד לבוא כו׳ והאכילה והסעודה היא ההשגה שישיגו כו׳:
regarding “and salted it for the righteous for the Time to Come”: that it is the matter of “an everlasting covenant of salt,” stored away for the Time to Come, etc.; and the eating and the feast is the comprehension that they will attain, etc.
The saying is from Bava Basra 74b: G-d killed the female Leviathan and salted it for the righteous in the Time to Come. This salting is “an everlasting covenant of salt” stored away for the future, and the eating and the feast are the comprehension the righteous will then attain.



In one’s avodah
The maamar draws its lesson for the person who studies Torah: the hidden wisdom of the Torah is the salt that gives taste to all of it. The offerings stand for refining the animal soul, which is done through Chochmah, and that is why salt must accompany them. And salt is placed on the table to shield from suffering, because severities are sweetened only at their root.
Questions for discussion
	How can salt, which has no taste of its own, be the source of taste in meat? How does the teaching that the gevuros of Abba become the chasadim of Imma answer this?
	In the analogies of the person sorting food and the stomach lining in cheese, what is the relation between the one who refines and what is refined? What does this say about Chochmah?
	Why is salt’s root the measuring line, and what does the cubit show about it?
	In what sense is the wisdom of Kabbalah the “salt” of the Torah, and what does it mean that the whole Torah was said according to it?
	Why is salt called a “covenant,” and how does the feast of the righteous in the Time to Come complete the image?

Sources and references
Notes
Paragraph 1
1ולא תשבית מלח
According to the note, this maamar is printed there with variations, opening with the words “The matter of salt” (Inyan hamelach).
Kehot’s noteנדפס בשינויים בסה״מ תקס״ד ע׳ פו ומתחיל: ענין המלח. וראה ג״כ סה״מ תקס״ג ח״ב ע׳ תרפח. קיצור לקמן נ, ג.
2ולא תשבית מלח
“Every meal-offering of yours you shall salt with salt, and you shall not omit the salt of the covenant of your G-d from your meal-offering; with all your offerings you shall offer salt.” This is the verse the maamar explains.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, יג.
3Rav Ashi asks whether the offering should be given taste as a skilled cook would; rather, the Gemara answers, salt is put on the limb, it is turned over and salted again, and then offered; Abaye adds that the same is done for the pot. It is cited for salt’s role in giving taste to meat.
Menachot 21a:16מנחות כ״א א:ט״ז
(ויקרא ב, יג) ולא תשבית מלח הבא מלח שאינה שובתת ואיזו זו מלח סדומית ומנין שאם לא מצא מלח סדומית שמביא מלח איסתרוקנית ת״ל תקריב תקריב כל שהוא תקריב מכל מקום תקריב ואפילו בשבת תקריב ואפילו בטומאה
Wikisource Talmud Bavli (CC-BY-SA)
4פ״ק דברכות דף ה׳ סע״א
According to the note, the Tzemach Tzedek explains this passage of the Gemara, where salt sweetens meat as suffering scours away sin, in Or HaTorah.
Kehot’s noteנתבאר באוה״ת ויקרא-א ע׳ רכז.
5היאכל תפל מבלי מלח
“Can the bland be eaten without salt? Is there any taste in the white of an egg?” Job’s question shows that salt is what makes food palatable.
Job 6:6איוב ו׳:ו׳
הֲיֵאָכֵל תָּפֵל מִבְּלִי־מֶלַח אִם־יֶשׁ־טַעַם בְּרִיר חַלָּמוּת:
Can that which hath no savour be eaten without salt? Or is there any taste in the juice of mallows?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ו, ו. ועל״ק בשה״ש ד״ה שחורה הב׳ בי׳ ב׳ רפ״ה יעו״ש [י, א]. [כ].
6Reish Lakish teaches that “covenant” is said of salt and of suffering: as salt sweetens meat, so suffering scours away all a person’s sins. The Alter Rebbe cites it for salt’s power to give meat its taste.
Berakhot 5a:19ברכות ה׳ א:י״ט
וְהַיְינוּ דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נֶאֱמַר ״בְּרִית״ בְּמֶלַח, וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, נֶאֱמַר ״בְּרִית״ בְּמֶלַח, דִּכְתִיב: ״וְלֹא תַשְׁבִּית מֶלַח בְּרִית״ וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, דִּכְתִיב: ״אֵלֶּה דִבְרֵי הַבְּרִית״, מַה ״בְּרִית״ הָאָמוּר בְּמֶלַח — מֶלַח מְמַתֶּקֶת אֶת הַבָּשָׂר, אַף ״בְּרִית״ הָאָמוּר בְּיִסּוּרִין — יִסּוּרִין מְמָרְקִין כׇּל עֲוֹנוֹתָיו שֶׁל אָדָם.
The word berit "covenant" is mentioned in connection with salt and also with chastenings. With salt, as it is written, "Thou shalt not suffer the salt of the covenant of Thy G-d to be lacking" (Lev. ii. 13); and with chastenings, as it is written, "These are the words of the covenant" (Deut. xxviii. 69). As with the "covenant" mentioned in connection with salt, it is salt which sweetens meat, so with the "covenant" mentioned in connection with chastenings, they are chastenings which purge all the iniquities of man.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
7שהמלח מתולדות המים
The note quotes it: “So too the salt of the earth: through the union of the sun in its intensity, the soil became salty.” It is a parallel account of how salt is formed by the sun.
Kehot’s note”וכן מלח הארץ מחמת יחוד השמש בתגבורת נתהוו׳ העפר מלוח” — סה״מ תקס״ג-ב ע׳ תרפח. וראה באוה״ת ויקרא-א ע׳ רכז מציין לבחיי בשם הרמב״ן ע״פ לא תשבית מלח. וראה באוה״ת שם ע׳ רלח.
8(ועיין במא״א אות מ״ם סעיף ע״א)
According to the note, Or HaTorah mentions this entry of Me’orei Or: “melach has the numerical value of three Havayahs, three gevuros that sweeten.” Melach (78) is three times 26, the value of Havayah.
Kehot’s noteנזכר באוה״ת ויקרא-א ע׳ רלא ”מלח גימט׳ ג׳ הויות ג׳ גבורות הממתקות”.
9מבואר בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ הכללים (פ״י). [כ].
10מבואר בע״ח שמגבורות דאבא נעשו חסדים דאימא
In Sha’ar HaKelalim, ch. 10 (as the Kehot note directs), the Arizal writes that “the five gevuros of Abba are chasadim of Imma.” This is the principle behind salt’s double nature.
Sefer Etz Chaim, Shaar HaKlalim 10:2עץ חיים, שער הכללים י׳:ב׳
… והה״ג דאבא הם חסדים דאמא וה״ג דאמא נכנסין ביסוד אמא וה״ח דאבא מן החסדים שלו וה״ח דאמא הנעשים גבורות דאבא נכנסין ביסוד אבא הם ג״כ ב׳ דעות כי אל דעות ה׳. והנה נה״י דאבא מתלבשים בנה״י דאמא והנה היסוד דאבא הוא דוכרא והוא ארוך ויסוד דאמא הוא נוק׳ והוא קצר וא״כ כשמתלבש יסוד אבא ביסוד אמא נמצא כיון ששיעור יסוד אמא הוא שיעור שליש א׳ א״כ יוצא יסוד אבא חוץ ליסוד אמא שיעור ב׳ שלישים מגולים ונמשך יסוד אבא עד סוף יסוד ז״א עצמו וז״ס הבל הבלים פי׳ הבל …
Sefer Etz Chaim (Public Domain)
11הטעמים נמשכים מחכמה
The note lists this page, beside Etz Chaim, as a place to see on the te’amim (“tastes”) being drawn from Chochmah.
Kehot’s noteראה ע״ח שער אבי״ע רפ״א. אוה״ת ראה ע׳ ב׳מח.
12ע״פ בהעלותך את הנרות
This is the discourse the text cites; it opens with Rashi’s comment that Aaron was told, “By your life, yours is greater than theirs.” It explains that the taste of every plant and the meat of animals are rooted in the World of Tohu, and that meat is from the gevuros, which is why it is red, so that once refined and raised it is included in the gevuros of holiness.
Kehot’s noteלקו״ת לא, ג.
13סד״ה והיה מדי חודש
At the end of that discourse “all flesh” is explained as the element of fire, the life of every living creature, which is why the Chayos of the Chariot are the face of the lion and the face of the ox.
Kehot’s noteלקו״ת ברכה צז, ד.
14יבא כל בשר להשתחוות
“And it shall be, from new moon to new moon and from Shabbos to Shabbos, all flesh shall come to bow down before Me, says G-d.” The end of the discourse on this verse is cited for the root of flesh.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אודם מן האם
“There are three partners in a person… his mother contributes the red, from which come skin, flesh, hair and the black of the eye.” The Alter Rebbe uses it to show that flesh comes from the “mother,” Binah.
Niddah 31a:18נדה ל״א א:י״ח
דָּרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: מַאי דִכְתִיב ״אׇרְחִי וְרִבְעִי זֵרִיתָ וְכׇל דְּרָכַי הִסְכַּנְתָּה״? מְלַמֵּד שֶׁלֹּא נוֹצַר אָדָם מִן כׇּל הַטִּפָּה, אֶלָּא מִן הַבָּרוּר שֶׁבָּהּ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁזּוֹרֶה בְּבֵית הַגְּרָנוֹת, נוֹטֵל אֶת הָאוֹכֶל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
16בחכמה אתברירו
There it is said that “through Chochmah they are refined” appears “in many places in the holy Zohar,” and it is identified with supernal Chochmah, the Mocha Stima’ah of Arich Anpin, through which the World of Tikkun was refined out of Tohu.
Kehot’s noteע׳ ע״ח שער מוחין דצלם (רפ״ח) ובש׳ מ״ן ומ״ד (ריש דרוש א׳ מזח״ב פקודי (רנד, ב) במחשבה אתברירו ושם (סוף דרוש ג׳) ושם ש׳ אנ״ך (פ״ט), וע׳ אגה״ק סי׳ כ״ח כ׳ בכ״ד בזהר [בדוכתי טובא בזוה״ק] בחכ׳ כו׳ ול״מ. [כ]. וראה לקמן בהנסמן לפ׳ צו דף יג, ב. וראה לקמן אמור לד, ג. נשא כא, א. ספר המאמרים תש״ח ע׳ 206 הערה יא.
17בחכמה אתברירו
Sha’ar Mayin Nukvin uMayin Duchrin, derush 1, one of the places the Kehot note gives: the fallen kings, being the level of the intellect, Chochmah, which is called thought, “were all refined in thought,” as the Zohar says on Pekudei. This is the Lurianic principle behind “through Chochmah they are refined.”
Sefer Etz Chaim 39:2עץ חיים ל״ט:ב׳
בתחלה אודיעך דרך קיצור כי כל בחי׳ מ״נ ששנבררו מן הז׳ מלכים ועולין עד הנוקבא עליונה אינם ראוין להצטייר לעשות מהם בחי׳ וולד עד פעם ב׳. וביאור הענין הוא כך כי הנה נתבאר אצלינו כי מ״ן דאו״א הם זו״ן שהם הבנים הראשונים שלהם גם נתבאר אצלינו כי כל תפלותינו וכוונתינו הם לברר ולהעלות הניצוצין של ז׳ מלכים שמתו שהם רפ״ח ניצוצין וע״י תפלתינו אנו מעלין הנצוצין האלו עד יסוד נוקבא דז״א בבחי׳ מ״נ ונמתקין ונתקנים שם כי יורדין מ״ד במקום ההוא שעלו מ״נ ומב׳ בחי׳ אלו נעשה צורת הולד גם …
Sefer Etz Chaim (Public Domain)
18“And it shall be tzitzis for you, and you shall see it and remember all the commandments of G-d and do them.” The explanation (biur) on this verse treats salt at greater length.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בביאור ע״פ והיה לכם לציצית
There the “kav of chomtin,” which Rashi explains as salt-land, leads to the verse “you shall not omit salt”: salt is three sweetened gevuros, its letters are those of lechem (bread), its value is that of mazla, and its root is the gevuros of Abba.
Kehot’s noteראה לקו״ת שלח מו, ג.
20ברית מלח עולם היא
“All the gifts of the holy things… I have given to you and to your sons and daughters with you as an everlasting portion; it is an everlasting covenant of salt before G-d.” The biur on tzitzis explains why this is called a covenant of salt.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בחי׳ בוצינא דקרדוניתא
The opening of the Zohar on Bereshis: “At the head of the King’s authority, He engraved engravings in the supernal luster, a botzina dekardinusa,” and when it measured out the measure it made colors. The Kehot note gives it as a source for the term.
Zohar I, 15aזח״א טו, א
Kehot’s noteראה זח״א טו, א. יח, ב.
22בוצינא דקרדוניתא שהוא בחי׳ קו המדה
Here the Zohar speaks of “the measure of the line and the measuring cord,” the botzina dekardinusa, connecting it with “Who measured the waters in the hollow of his hand?” It supports the identification of botzina dekardinusa with the measuring line.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
23אורך היריעה האחת
“The length of the one curtain, twenty-eight by the cubit, and the width four by the cubit.” The Alter Rebbe reads “by the cubit” as the measuring line.
Exodus 26:2שמות כ״ו:ב׳
אֹרֶךְ הַיְרִיעָה הָאַחַת שְׁמֹנֶה וְעֶשְׂרִים בָּאַמָּה וְרֹחַב אַרְבַּע בָּאַמָּה הַיְרִיעָה הָאֶחָת מִדָּה אַחַת לְכׇל־הַיְרִיעֹת:
The length of each curtain shall be eight and twenty cubits, and the breadth of each curtain four cubits; all the curtains shall have one measure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, ב.
24“Speak to Aaron and say to him: When you raise up the lamps, the seven lamps shall give light toward the face of the Menorah.” The discourse on this verse is cited on the subject of meat.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
25חכמת הקבלה
The note sends the reader to this page of Or HaTorah on Vayikra on the words “the wisdom of Kabbalah.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ רכו.
26בהנגלות לנו
“The hidden things belong to Havayah our G-d, and the revealed things to us and to our children forever, to do all the words of this Torah.” The Alter Rebbe’s contrast of the hidden wisdom with “the things revealed to us” uses the verse’s words.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
27כולם בחכמה עשית
“How many are Your works, G-d! You have made them all in wisdom; the earth is full of Your possessions.” It shows Chochmah at work in all things, which is why salt goes with every offering.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
28ולא תשבית מלח
The same verse names the salt “the covenant of your G-d,” the phrase the Alter Rebbe explains here as the bond between Creator and creation.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ונק׳ המלח ברית אלקיך
Rabbi Acha asks why salt, and answers that it scours and sweetens the bitter to give it taste; without salt the world could not bear the bitterness. Salt is the covenant on which the world stands, so it is called “the covenant of your G-d.”
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
1The first seven lines of the Hebrew text do not appear in our translation. R. Judah said: ‘Zebulon and Issachar made an agreement that one should sit and study the Torah while the other went out and made money and supported him. So Zebulon used to traverse the seas with merchandise, and his territory was suitable for this, being on the sea coast. Hence it is written: “Rejoice, Zebulon, in thy going out, and Issachar in thy tents ‘(Deut. 33, 18).’ HE SHALL DWELL AT THE HAVEN OF THE SEAS …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30בזח״א ויחי דרמ״א ע״ב
The note takes its quotation of this Zohar from Or HaTorah on Kedoshim.
Kehot’s note”כתיב לא תשבית מלח ברית אלקיך כו׳ בגין דאיהו ממרק ומבשם מרירא לאטעמא כו׳ כי צדיק ד׳ צדקות אהב דא מלחא בימא ומאן דפריש לון גרם לגרמי׳ מיתה בג״כ לא תשבית מלח עכ״ל” — אוה״ת קדושים-ד ע׳ א׳סב. מובא ביהל אור ע׳ כז. באוה״ת ויקרא-א ע׳ רל מעתיק לשון הזוהר הנ״ל ומפרש תי׳ ”ומבשם מרירא לאטעמא יש לפרש כי המל׳ בנינה מהגבורות ע״כ ממנה נמשך תוקף הדינים וזהו ענין המרירו, וע״י הסוד ממתיק דיניה” ע״ש באריכות. וראה שם ע׳ רכז.
31דב״ב — ע״ב) בענין
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on the words from “of Bava Basra” to “regarding,” where the parenthesis closes before the sentence ends.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
32ומלחה לצדיקים לעתיד לבוא
Leviathan was created male and female, and lest they destroy the world, the Holy One, blessed be He, killed the female and salted it for the righteous in the Time to Come. The text reads this salting as the hidden “covenant of salt.”
Bava Batra 74b:6–7בבא בתרא ע״ד ב:ו׳-ז׳
… אַף לִוְיָתָן נָחָשׁ בָּרִיחַ וְלִוְיָתָן נָחָשׁ עֲקַלָּתוֹן – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה – מַחְרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס אֶת הַזָּכָר, וְהָרַג הַנְּקֵבָה וּמְלָחָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וְהָרַג אֶת הַתַּנִּין אֲשֶׁר בַּיָּם״. וְאַף בְּהֵמוֹת בְּהַרְרֵי אֶלֶף – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה מַחֲרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס הַזָּכָר, וְצִינֵּן הַנְּקֵבָה וּשְׁמָרָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״הִנֵּה נָא כֹחוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
33ברית מלח עולם
“…it is an everlasting covenant of salt before G-d, for you and for your seed with you,” said of the gifts given to Aaron and his sons. Here it names what is stored away for the Time to Come.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ט.
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ביאור הדברים הנ״ל ע״פ ולא תשבית מלח וגו׳
An Explanation of the Above, on “And You Shall Not Omit the Salt”
The essence of the soul, which is above intellect, is united with the essence of G-d through Torah study, because the Infinite Light is clothed in the Torah’s wisdom. The revealed Torah is “bread,” whose essence the mind can grasp; the inner Torah is “salt,” which has no taste of its own yet gives the whole its taste, brings fear of sin, and refines and elevates the animal soul.
The maamar in brief
Explaining the preceding discourse on the salt of the offerings, the maamar first shows that intellect, and even will, are only vessels for the soul’s essence, simple light; so too supernal Chochmah is only a vessel for the Infinite Light, which reconciles the Rambam’s “He is the Knowledge” with the Maharal’s objection. Since the Infinite Light rests in the Torah’s wisdom, binding the mind to a law of the Torah unites the soul’s essence with G-d’s, as self-sacrifice does; prayer and the Shema must come first, so that the heart truly wants this. The revealed law, whose physical subject the mind fully grasps, achieves this most; Scripture, Aggadah and Kabbalah are grasped only in their existence, yet reach higher. This explains the division of study into thirds and the image of bread, meat and salt. Salt, rooted in the Gevuros of Abba, destroys evil, preserves good and sweetens judgment; it is the “covenant” that blends the worlds. The maamar explains why matzah, the “bread of poverty” of simple faith, is unsalted, and ends with the sailors who make a way through the sea, and the Splitting of the Sea.

Outline
	1The soul above its intellectIntellect and will are vessels for the soul’s simple essence; supernal Chochmah is a vessel for the Infinite Light; the Rambam and the Maharal are both right; the Yechidah is rooted above Chochmah.¶1–4
	2Self-sacrifice and Torah studySelf-sacrifice comes from the soul’s essence; since the Infinite Light is clothed in the Torah’s wisdom, Torah study unites the soul’s essence with G-d and so answers “with all your might.”¶5–8
	3Torah study in self-nullificationThe sages’ ceaseless study; the Torah clothed in physical laws; nullification as the opposite of making a “void”; the kav and the future revelation; study for the Torah’s sake, preceded by the Shema and prayer, and joined with kindness.¶9–16
	4Revealed Torah and KabbalahIn revealed law the mind grasps the essence of G-d’s wisdom, in Kabbalah only its existence; Pri Etz Chaim maps Scripture, Mishnah, Talmud and Kabbalah onto the four worlds; why, then, study the inner Torah? Scripture counts even without understanding.¶17–22
	5Scripture, the inner Torah and the thirds of studyScripture draws down a light from above Chochmah through its letters alone; the Aggados and the Kabbalah belong with Scripture; the division of study into thirds; the revealed Torah as bread and meat and the inner Torah as salt.¶23–30
	6Salt, fear of sin and the covenantMidrash brings fear of sin; a glimpse of a higher level surpasses the essence of a lower one; salt as a covenant of love above reason; the wheat and the chumtin; bread with salt, the thirst of love and the remedy of water; salt for the offerings that refine the animal soul.¶31–39
	7Salt that destroys and preservesThe Gevuros of Abba; the animal soul’s offering need only be salted; salt as water and fire, Chesed and Gevurah; the blue light that consumes the separate and enlivens the nullified; Elisha’s salt and the lower waters raised to living waters.¶40–48
	8Sweetening judgment and the bread of povertySalt heals the bitter waters of the animal soul and sweetens the judgments of Elokim; salt as three Names Havayah, cholem and strength; why matzah, the bread of poverty and simple faith, has no salt until Daas makes it rich.¶49–57
	9The covenant that blends the worldsThe Maggid’s teaching: Aharon’s covenant of salt blends the worlds; Sinai as the wedding of upper and lower; the night of watching and matzah as the receiver waiting; salt belongs to the offerings, after the light is drawn down.¶58–66
	10The sailors and the Splitting of the SeaSouls cross the hidden “sea” in ships of Torah and mitzvos steered by the divine flow; the yoke of heaven before the yoke of mitzvos; the Splitting of the Sea, by the light of Keser, makes the sea dry land, the seventh day of Pesach.¶67–71


Key concepts
	The essence of the soulעצמיות הנפש
	The soul itself, a simple light above its ten powers; intellect, emotions and even will are only its vessels or garments.

	Chochmah as a vesselחכמה כלי לאור א״ס
	Even supernal Chochmah is only a vessel for the Infinite Light; yet in Atzilus G-d is wholly one with it, so that a person who grasps the Torah’s wisdom is united with G-d.

	Grasping the essence and knowing the existenceהשגת המהות וידיעת המציאות
	In the revealed law the mind grasps what a thing is; in Kabbalah and Scripture it knows only that something exists, yet that knowledge reaches a higher source.

	Saltמלח
	The inner Torah and the fear of G-d: it has no taste of its own but gives taste, destroys evil and preserves good, sweetens judgments, and is the “covenant” that blends upper and lower.

	Bread of povertyלחם עני
	Matzah: the stage of simple faith without understanding, like the moon that has nothing of its own, which must later be enriched with Daas.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The “sea” and the “dry land”: the realm of concealed G-dliness, crossed in the ships of Torah and mitzvos, and the revealed realm in which we live.


Section 1 · ¶1–4
The soul above its intellect
1ביאור הדברים הנ״ל ע״פ ולא תשבית1 מלח2 וגו׳
An explanation of the matters mentioned above, on the verse “And you shall not omit the salt,” etc.
This maamar is a further explanation of the discourse mentioned above on Leviticus 2:13, “And you shall not omit the salt of the covenant of your G-d from upon your meal-offering.” It sets out to explain more fully the ideas raised there.




2הנה בס׳ של בינונים פ״ג [פרק ג׳] נתבאר3 בענין הנפש שהיא כלולה מעשר בחינות כנגד ע״ס [עשר ספירות] עליונות4 כו׳, וכן פי״ב נת׳ [נתבאר] מהות ועצמות נפש5 האלהית שהן עשר בחינותיה6 כו׳.
Now, in Sefer shel Beinonim [Tanya], chapter 3, it is explained concerning the soul that it is composed of ten levels corresponding to the supernal Ten Sefiros, etc.; and likewise in chapter 12 there is an explanation of the essence and very being of the G-dly soul, which are its ten levels, etc.
The Alter Rebbe begins from his own Tanya, also called Sefer shel Beinonim (“the Book of the Intermediates”). Chapter 3 there says that each soul is made of ten powers parallel to the Ten Sefiros, and chapter 12 calls these ten powers the essence of the G-dly soul.


אך באמת חסר שם ולא נתבאר איך שגם החכמה שהיא ראשית שבעשר בחינות הנ״ל הוא רק בחי׳ כלי בלבד לעצמיות ומהות הנפש.
But in truth something is missing there, and it was not explained how even Chochmah (wisdom), which is the first of the ten levels mentioned above, is only the level of a vessel, nothing more, for the very being and essence of the soul.
Here he says that account left something out: even Chochmah, the highest of the soul’s ten powers, is only a vessel for the soul’s true essence, not the essence itself.


כמו שהמוח הגשמי הוא רק כלי לכח השכל והחכמה המתפשט מהנפש. כך עד״ז כח השכל שבנפש הוא רק כלי למהות ועצמיות הנפש.7 (ועמ״ש בד״ה פתח אליהו).8
Just as the physical brain is only a vessel for the power of intellect and wisdom that extends from the soul, so too, in the same way, the power of intellect in the soul is only a vessel for the essence and very being of the soul. (And see what is written in the discourse beginning “Pasach Eliyahu” [“Eliyahu opened”].)
The analogy: the physical brain is only the instrument through which the soul’s intellect works, and in the same way intellect is only the instrument through which the soul’s essence expresses itself. The parenthesis sends the reader to the discourse “Pasach Eliyahu” in Torah Ohr, where this is explained.


אבל לא שהשכל הוא ממהות ועצמיות הנפש. שהרי השכל אינו שוה באדם בכל עת שפעמים צלול דעתו ופעמים לא כן עד שפעמים ידבר שטותים וא״כ יש בהשכל שינויים רבים,
But [it is] not that the intellect is of the essence and very being of the soul. For a person’s intellect is not the same at all times: at times his mind is clear and at times it is not, to the point that at times he will speak nonsense; if so, there are many changes in the intellect.
The proof that intellect is not the soul’s essence is that it changes. A person thinks clearly at one time and not at another, and may even talk nonsense, while the essence of the soul does not change.


ולכן א״א לומר שהשכל הוא עצמיות הנפש ממש ושעצמיות הנפש הוא רק עשר בחינותי׳ [בחינותיה] שהן שכל ומדות או אפי׳ [אפילו] לומר שהיא מציאות א׳ והוא שכל
Therefore it is impossible to say that the intellect is the actual very being of the soul, and that the very being of the soul is only its ten levels, which are intellect and emotive attributes (middos), or even to say that it is a single entity and that [entity] is intellect.
So one cannot identify the soul with its intellect, nor define it as nothing more than its ten powers of intellect and emotion, nor even call it a single faculty that is intellect.


אלא שהשכל הוא רק כלי לבד ואפילו בחי׳ רצון שיש בנפש למעלה מהשכל כמו ענין שתוק כך עלה9 כו׳ ג״כ נק׳ קרקפתא או גלגלתא דחפיא על מוחא שהוא גם כן בחי׳ כלי
Rather, the intellect is only a vessel, nothing more. And even the level of will that is in the soul, above intellect, like the matter of “Be silent; so it arose [in thought],” etc., is also called the karkafta, or the gulgalta (skull) that covers the brain, which is also the level of a vessel.
Even will, which stands above intellect, is only a vessel. The Talmud’s “Be silent; so it arose in thought,” G-d’s answer to Moshe about Rabbi Akiva’s death, expresses a will beyond reasons; in Kabbalah this level is called the karkafta or gulgalta, the skull that covers the brain, an image of something that surrounds the intellect as a vessel.


(ולכן אנו רואים שהשכל הולך ומתגדל שהתינוק שכלו קטן ביותר וכשמתגדל מעט מעט כך יתוסף הגדלת שכלו ומדותיו וזקני ת״ח [תלמיד חכם / תלמידי חכמים] כל מה שמזקינין דעתן מתיישבת1011 כו׳.
(Therefore we see that the intellect keeps on growing: an infant’s intellect is very small, and as he grows little by little, so the growth of his intellect and his emotive attributes increases; and as for elderly Torah scholars, the more they age, the more settled their mind becomes, etc.
A proof from experience, in parentheses: intellect grows. A baby’s mind is tiny and develops as he grows, and the Mishnah teaches that elderly Torah scholars become more settled in mind as they age.


והרי הנשמה היה בו גם מקטנותו ואם כן למה היה אז שכלו קטן. אלא הענין כי הנשמה עצמה היא למעלה מהשכל. והשכל הוא כח המתפשט ממנה וכדי שיהיה נמשך המשכה והתפשטות זה אל הגילוי הוא כשיש כלי להכיל
Yet the soul was in him from his infancy as well; if so, why was his intellect small then? Rather, the point is that the soul itself is above intellect, and intellect is a power that extends from it. And for this drawing-forth and extension to be drawn into revelation, [this happens] when there is a vessel to contain [it],
Yet the soul is present from infancy, so if intellect were the soul, a baby would have a full mind. The answer is that the soul itself is above intellect; intellect is a power that radiates from it and becomes revealed only to the extent that there is a vessel to receive it.


דהיינו כלי המוח שהוא כלי לאור השכל אזי הכלי הוא ממשיך לתוכו גילוי אור וכח השכל ובקטן מצד קטנות מוחו השכל מאיר בקטנות מאד כו׳, אבל הנשמה עצמה מלובשת בו גם מקטנותו ותחלת התהוותו).
namely, the vessel of the brain, which is a vessel for the light of intellect. Then the vessel draws into itself the revelation of the light and power of intellect; and in a small child, because of the smallness of his brain, the intellect shines in a very small measure, etc. But the soul itself is enclothed in him from his infancy and from the very beginning of his coming into being.)
That vessel is the brain. A child’s small brain lets only a small measure of intellect shine, but the soul itself is fully present in him from the moment he begins to exist.


והנה מהות ועצמות הנפש היא חלק אלוה12 שאינו בגדר עשר בחינות שיש להן גדר מיוחד אלא אור פשוט כו׳,
Now, the essence and very being of the soul is “a part of G-d,” which is not within the bounds of ten levels, which have a specific definition; rather, [it is] a simple light, etc.
The essence of the soul is “a part of G-d above” (Job 31:2). It is not defined by the ten powers, each of which has its own particular character, but is simple, undivided light.


וכן כתב הגאון מהר״ל [מהרוצה לומר] מפראג זצ״ל [זכר צדיק לברכה] בהקדמתו לס׳ גבורות ה׳ ד״ג ע״ג [על גבי] וז״ל [וזה לשונו] ואולי יאמרו אם אין עצמותו שכל וגשם13 ח״ו [חס ושלום] לומר עליו אם כן מהו יתברך.
And so wrote the Gaon, the Maharal of Prague, may the memory of the righteous be a blessing, in his introduction to the book Gevuros Hashem, folio 3, column c; and these are his words: “Perhaps they will say: if His essence is not intellect — and body, G-d forbid to say [it] of Him — then what is He, may He be blessed?
Support comes from the Maharal of Prague (Rabbi Yehudah Loew), in his introduction to Gevuros Hashem. He anticipates a question: if G-d’s essence is not intellect, and He is certainly not a body, what is He?


נשיב להם וכי הנשמה שבגוף האדם יוכל לעמוד על אמתתה. כל שכן וכל שכן בורא הכל שאין לשאול עליו קושיא זאת כי לא יראני האדם וחי14 עכ״ל [עד כאן לשונו].
We shall answer them: can [one] come to know the true nature of the soul that is in a person’s body? All the more so, all the more so the Creator of all, about whom one may not ask this question, ‘for man shall not see Me and live.’” End of his words.
The Maharal answers that a person cannot grasp the true nature even of his own soul; how much less can he ask what the Creator is, of whom it is said, “Man shall not see Me and live” (Exodus 33:20).


הרי ביאר שהנשמה עצמה היא למעלה ממהות שכל. והנה כמ״כ [כמו כן] יובן מזה הנמשל למעלה (כמ״ש הגאון הנ״ל) בענין ע״ס [עשר ספירות] עליונות לגבי המאציל א״ס ב״ה.
Thus he has explained that the soul itself is above the essence of intellect. Now, likewise, from this one will understand the analogue above (as the Gaon mentioned above wrote), concerning the supernal Ten Sefiros in relation to the Emanator, the Infinite One (Ein Sof), blessed be He.
From the Maharal’s words it follows that the soul is above intellect. The Alter Rebbe now applies this upward: as the soul is to its powers, so the Infinite One is to the supernal Sefiros.


או שכמו שהוא למעלה כך הוא למטה בנפש (כמ״ש נעשה אדם בצלמנו15 כו׳ דקאי על הנשמה ועיין בשל״ה [בשני לוחות הברית] ד״ט וד״י [וד׳ יסודות]) שאפילו בחי׳ חכמה עילאה דאצילות היא רק בחי׳ כלי לבד לאור א״ס ב״ה,
Or [put otherwise]: as it is above, so it is below in the soul (as it is written, “Let us make man in Our image,” etc., which refers to the soul; and see the Shelah, folio 9 and folio 10). [That is,] even the level of supernal Chochmah of Atzilus is only the level of a vessel, nothing more, for the Infinite Light (Or Ein Sof), blessed be He,
Or, seen the other way, the soul below mirrors the order above, since “Let us make man in Our image” (Genesis 1:26) refers to the soul. Even supernal Chochmah of Atzilus, the first of the Sefiros, is only a vessel for the Infinite Light.


אבל אינה עצמיותו של המאציל ב״ה כי הוא פשוט בת כלית הפשיטות, משא״כ בחי׳ חכמה הוא איזה מהות וגדר מיוחד.
but it is not the very being of the Emanator, blessed be He; for He is simple with the utmost simplicity, whereas the level of Chochmah is some specific essence and definition.
Chochmah cannot be G-d’s essence, because it has a definite character, while G-d is utterly simple and beyond every definition.




3ואנת חכים16 זהו השפלה וענוה שמשפיל א״ע [את עצמו] כביכול להיות מתלבש בחכמה ואזי איהו וחיוהי וגרמוהי חד17 ולא כמו התלבשות הנפש בשכל.
And “You are wise”: this is a lowering and humility, that He lowers Himself, as it were, to be enclothed in Chochmah; and then “He and His life-forces and His vessels are one,” and [it is] not like the enclothing of the soul in intellect.
The Tikkunei Zohar says of G-d, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as divine humility: G-d lowers Himself, as it were, to be clothed in Chochmah, and there the union is complete (“He and His life-forces and His vessels are one”), unlike the way the soul is clothed in its intellect.


ומ״מ הוא רק כלי כו׳. וכמ״ש בס׳ של בינונים דמ״ש הרמב״ם [הרבי משה בן מימון]18 הוא המדע והוא היודע19 כו׳
Nevertheless, it is only a vessel, etc. And as is written in Sefer shel Beinonim, that what the Rambam wrote, “He is the Knowledge and He is the Knower,” etc.,
Even so, Chochmah remains only a vessel. Tanya quotes the Rambam’s statement that G-d “is the Knowledge and the Knower,” meaning that His knowledge is one with Him.


והודו לו חכמי הקבלה, זהו דוקא בהתלבשות אור א״ס ב״ה ע״י צמצומים רבים בכלים דחב״ד [דחכמה בינה ודעת] דאצי׳ אך לא למעלה מהאצי׳ כו׳.
and the sages of the Kabbalah agreed with him, this applies specifically to the enclothing of the Infinite Light (Or Ein Sof), blessed be He, through many contractions (tzimtzumim), in the vessels of Chochmah, Binah and Daas of Atzilus, but not above Atzilus, etc.
Tanya explains that this unity, which the Kabbalists accepted, holds only where the Infinite Light is clothed, through many contractions, in the vessels of Chochmah, Binah and Daas of Atzilus; above Atzilus G-d cannot be described as wisdom at all.


כי הנה בהקדמה לספר גבורות ה׳ שם השיג לגמרי עמ״ש הרמב״ם [הרבי משה בן מימון] שהוא המדע כו׳, וז״ל [וזה לשונו]
For in the introduction to the book Gevuros Hashem, there, [the Maharal] completely disputed what the Rambam wrote, that He is the Knowledge, etc.; and these are his words:
The Maharal, in the introduction to Gevuros Hashem, rejected the Rambam’s statement outright, and the Alter Rebbe now quotes him.


אבל הוא ית׳ שקראו רז״ל [רבותינו זכרונם לברכה] בשם הקב״ה ולא נקרא השכל ב״ה כי אמיתת עצמותו לא נודע רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים20
“But He, may He be blessed, whom our Sages, of blessed memory, called by the name ‘the Holy One, blessed be He,’ and who is not called ‘the Intellect, blessed be He’: [this is] because the truth of His essence is not known, only that He is separate from all matter and body and from all existing things.
In the Maharal’s words, the Sages call G-d “the Holy One, blessed be He,” never “the Intellect, blessed be He,” because His essence is unknown; all that is known is that He is separate from everything.


ועל זה נאמר הקדוש ב״ה שענין קדוש נאמר על מי שהוא נבדל כי הוא יתברך פשוט בתכלית הפשיטות כו׳ יעו״ש [יעויין שם] שהאריך להשיג לגמרי ע״ד הרמב״ם [הרבי משה בן מימון] הנ״ל.
And of this it is said, ‘the Holy One, blessed be He,’ for ‘holy’ is said of one who is separate; for He, may He be blessed, is simple with the utmost simplicity,” etc. See there, where he elaborates in completely disputing the words of the Rambam mentioned above.
“Holy” (kadosh) means separate. So the very name the Sages chose says that G-d is utterly simple and set apart from every definition, including that of intellect.


אמנם לפי קבלת האריז״ל [האר״י זכרונו לברכה] עולה שדברי שניהם אמת, דבא״ס ב״ה עצמו לא שייך כלל לתאר בחי׳ חכמה כי החכמה נחשבת אצלו כמו עשי׳ [עשיה] ממש וכדברי הגאון מהר״ל [מהרוצה לומר] שלכן נק׳ הקב״ה כנ״ל.
However, according to the Kabbalah of the Arizal, of blessed memory, it emerges that the words of both are true. For of the Infinite One (Ein Sof), blessed be He, Himself, it does not apply at all to describe [Him by] the level of Chochmah, since before Him Chochmah is considered like actual doing (asiyah); and [this is] as the words of the Gaon, the Maharal, that He is therefore called ‘the Holy One, blessed be He,’ as mentioned above.
The Kabbalah of the Arizal shows both views to be true. Of the Infinite One Himself the Maharal is right, for before Him even wisdom is like mere physical action; but as He is clothed in the Sefiros of Atzilus, the Rambam is right that He and His knowledge are one.




4ומ״מ בהתלבשות אור א״ס ע״י צמצומים רבים בכלים דחב״ד [דחכמה בינה ודעת] דאצילות כיון דאיהו וחיוהי וגרמוהי חד בהון21 זהו מ״ש הרמב״ם [הרבי משה בן מימון] שהוא המדע והוא היודע כו׳ וכמאמר התיקונים אנת חכים22 ולא בחכמה ידיעא כו׳.
Nevertheless, in the enclothing of the Infinite Light (Or Ein Sof) through many contractions (tzimtzumim) in the vessels of Chochmah, Binah and Daas of Atzilus, since “He and His life-forces and His vessels are one” in them, this is what the Rambam wrote, that “He is the Knowledge and He is the Knower,” etc.; and as the saying of the Tikkunim, “You are wise, but not with a known wisdom,” etc.
The other side of the reconciliation: in Atzilus, where the Infinite Light is clothed in Chochmah, Binah and Daas through many contractions, G-d is fully one with these vessels. There the Rambam’s “He is the Knowledge and the Knower” is true, and so is the Tikkunei Zohar’s “You are wise, but not with a known wisdom.”


ואם כן מכ״ז [מכל זה] מובן מ״ש שהחכמה הוא רק כלי לאור א״ס ב״ה:(והנה הגם שבתניא נתבאר23 שהנשמה נמשכה מבחי׳ חכמה שהוא המדע כו׳ כמו שהבן נמשך ממוח האב24 והחכמה היא בחי׳ כלי כנ״ל.
If so, from all this one understands what was said, that Chochmah is only a vessel for the Infinite Light, blessed be He. (Now, although in the Tanya it is explained that the soul is drawn from the level of Chochmah, which is “the Knowledge,” etc., as a son is drawn from his father’s brain, and Chochmah is the level of a vessel, as mentioned above,
So Chochmah is only a vessel for the Infinite Light. A long parenthesis now takes up a question: Tanya (chapter 2) says the soul is drawn from Chochmah, as a child is drawn from the father’s brain; if Chochmah is only a vessel, how can the soul be above it?


אך י״ל [יש לומר] כי אע״פ [אף על פי] שהחכמה היא בחי׳ כלי מ״מ שורה בה עכ״פ [על כל פנים] א״ס ב״ה עצמו שלמעלה מהחכמה וכמ״ש בס׳ של בינונים פל״ה בהג״ה [בהגהה]
it can be said that although Chochmah is the level of a vessel, nevertheless, at any rate, the Infinite One (Ein Sof), blessed be He, Himself, who is above Chochmah, rests in it, as is written in Sefer shel Beinonim, chapter 35, in the gloss.
The answer begins: even though Chochmah is a vessel, the Infinite One Himself, who is above Chochmah, rests in it, as the gloss in Tanya, chapter 35, explains.


ולכן גם בהנשמה הנמשכת מכלי ח״ע [חכמה עילאה] מלובש גם כן הארה מבחי׳ האור המלובש בכלי הח״ע [החכמה עילאה] דאיהו וחיוהי חד. וכמ״ש באגה״ק [באגרת הקודש]25 משל גשמי לזה כמו בהטפה נמשך בה גם ממהות הנפש ועצמותה המלובשת במוחין
Therefore in the soul too, which is drawn from the vessel of supernal Chochmah, there is also enclothed a radiance from the level of the light that is enclothed in the vessel of supernal Chochmah, for “He and His life-forces are one.” And as is written in Iggeres HaKodesh, a physical analogy for this: as in the drop [of seed], there is drawn into it also [something] of the essence and very being of the soul that is enclothed in the brain (mochin),
So the soul, drawn from the vessel of supernal Chochmah, also carries a radiance of the light that is clothed in that vessel, since G-d and His life-forces are one. The Alter Rebbe’s analogy (in Tanya’s Kuntres Acharon) is the drop of seed: unlike ordinary thought, it draws with it something of the very essence of the parent’s soul as it is clothed in the brain.


ולכן מולידה בדומה לה ממש26 עכ״ל [עד כאן לשונו]. וזהו שנזכר לעיל שעצמיות ומהות הנשמה הוא למעלה מהשכל כו׳ והשכל אינו רק בחי׳ כלי לבד להנשמה עצמה.
“and therefore it begets [offspring] that actually resembles it.” End of quote. And this is what was mentioned above, that the very being and essence of the soul is above intellect, etc., and the intellect is only the level of a vessel, nothing more, for the soul itself.
That is why a parent begets a child truly like himself. This fits what was said above: the essence of the soul is above intellect, and intellect is only its vessel.


אכן באמת בחי׳ יחידה היא נמשכה מלמעלה ממש מהחכמה, ועיין בזוהר ח״ג [חלק ג׳] נשא דקמ״א ע״ב ע״פ ויפח באפיו נשמת חיים27, ועיין בשע״ק [בשערי קדושה] להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] ש״ב [של בינונים] שהיחידה שרשה מא״ק [מאדם קדמון]
However, in truth, the level of Yechidah is drawn from actually above Chochmah. And see the Zohar, Part III, Naso, folio 141b, on the verse “And He breathed into his nostrils the breath of life”; and see Sha’arei Kedushah by Rabbi Chaim Vital, Part III, Gate 2, that the root of the Yechidah is from Adam Kadmon,
Still, the highest level of the soul, Yechidah (“the single one”), comes from truly above Chochmah. The text points to the Zohar on “And He breathed into his nostrils the breath of life” (Genesis 2:7) and to Rabbi Chaim Vital’s Sha’arei Kedushah, which roots the Yechidah in Adam Kadmon, the first and highest stage of emanation.


והוא למעלה מעלה מהחכמה ועמ״ש על פסוק אלה מסעי2829 בענין מוצאיהם למסעיהם,30 ועמ״ש במ״א31 על פסוק ולא אבה32 הוי׳ אלקיך לשמוע אל בלעם בענין האהבה מסותרת שהוא מבחי׳ קוצו של יו״ד שלמעלה מהחכמה כו׳):
which is far, far above Chochmah. And see what is written on the verse “These are the journeys,” concerning “their goings-forth according to their journeys”; and see what is written elsewhere on the verse “But Havayah your G-d would not listen to Bilam,” concerning the hidden love, which is from the level of the tip (kotz) of the yud, which is above Chochmah, etc.)
Adam Kadmon is far above Chochmah. The parenthesis closes with two cross-references in Likkutei Torah: to the discourse on “These are the journeys” (Masei), and to the discourse on “But Havayah your G-d would not listen to Bilam,” which speaks of the hidden love in every Jew as coming from the tip of the yud, the point above Chochmah.




Section 2 · ¶5–8
Self-sacrifice and Torah study
5ב והנה לפיכך בחי׳ ומדרגת מס״נ [מסירות נפש] שהוא ענין הביטול במציאות ממש לא״ס ב״ה נמשך דוקא מצד עצמיות הנפש שלמעלה מהשכל שבטלה לעצמיות א״ס ב״ה שלמעלה מעלה גם כן מהחכמה33 כביטול הנר באבוקה.
2. Now, therefore, the level and rank of self-sacrifice (mesirus nefesh), which is the matter of the nullification (bittul) of one’s very existence to the Infinite One, blessed be He, comes specifically from the very being of the soul, which is above intellect, and which is nullified to the very being of the Infinite One, blessed be He, who is also far, far above Chochmah, like the nullification of a candle in a torch.
Section 2 draws the practical consequence. Self-sacrifice (mesirus nefesh), the complete setting aside of one’s existence before G-d, comes only from the essence of the soul, which is above intellect and bows to G-d’s essence, which is above Chochmah, as a candle’s flame is lost in a torch.


אבל לא די בבחי׳ השכל שבנפש לבד מאחר שאינו רק כלי וגם מקור החכמה הוא כלי בלבד לאלקות. וזהו בכל נפשך34 ממש ולא בחינת לבושים לבד מודומ״ע [מחשבה דבור ומעשה],
But the level of the intellect in the soul alone does not suffice, since it is only a vessel; and even the source of Chochmah is only a vessel for G-dliness. And this is “with all your soul,” actually, and not only the level of garments: thought, speech and action.
Intellect alone cannot produce this, since it is only a vessel, and even the source of Chochmah is only a vessel for G-dliness. So “with all your soul” (Deuteronomy 6:5) means the soul itself, not merely its garments of thought, speech and action.


(ובזה מתורץ למה לא נמצא בתורה טעם על מס״נ [מסירות נפש]35 רק על אהבה כמ״ש לאהבה את36 ה׳ אלהיך כו׳ כי הוא חייך37 אלא שהוא מפני שהמס״נ [שהמסירות נפש] נמשך מצד הבחי׳ שלמעלה מהשכל א״כ איך שייך לומר ע״ז טעם ושכל).
(This resolves why no reason is found in the Torah for self-sacrifice, only for love, as it is written, “To love Havayah your G-d,” etc., “for He is your life.” Rather, it is because self-sacrifice comes from the level that is above intellect; if so, how could one speak of a reason and rationale for it?)
This explains why the Torah gives a reason for loving G-d (“for He is your life,” Deuteronomy 30:20) but none for self-sacrifice: self-sacrifice comes from above intellect, so no reason can be given for it.


ועפ״ז [ועל פי זה] יובן גם כן ענין ותלמוד תורה כנגד כולם,3839 וגם מ״ש ודברת בם40 מיד לאחר בכל מאדך דמאדך
According to this, one will also understand the matter of “and the study of Torah is equal to them all,” and also what is written, “And you shall speak of them,” immediately after “with all your might”: for “your might”
Two questions follow from this. Why is Torah study “equal to all” the mitzvos (Mishnah Peah 1:1)? And why does the Shema say “And you shall speak of them,” Torah study, right after “with all your might”?


היינו אה״ר [אהבה רבה] בלי גבול ליכלל וליבטל בא״ס ב״ה ואיך תתיישב צמאון אה״ר [אהבה רבה] זו ע״י ודברת בם כו׳ גם בפי׳ בכל נפשך שהוא מס״נ [מסירות נפש] ממש.
is a great love (ahavah rabbah) without limit, to be included and nullified in the Infinite One, blessed be He; so how will the thirst of this great love be quenched through “And you shall speak of them,” etc.? [So] also in the interpretation of “with all your soul” as actual self-sacrifice.
“With all your might” is a boundless love that longs to be absorbed into G-d. How can studying Torah satisfy such a thirst? The same question applies to “with all your soul” understood as actual self-sacrifice.


וידוע דיש גם כן עוד פי׳ דבכל נפשך היינו ג׳ לבושי הנפש מחשבה ודיבור ומעשה לקשרם במודומ״ע [במחשבה דבור ומעשה] של הקב״ה ע״י עסק התורה ומצות.
And it is known that there is also another interpretation: that “with all your soul” means the three garments of the soul, thought, speech and action, to bind them with the thought, speech and action of the Holy One, blessed be He, through occupying oneself with Torah and mitzvos.
There is a second, well-known reading: “with all your soul” means the soul’s three garments, thought, speech and action, which a person binds to G-d’s thought, speech and action through Torah and mitzvos.


ואם כן איך ב׳ פירושים אלו שבתיבות בכל נפשך שייכים זל״ז [זה לזה]. והענין כי התורה היא חכמתו ית׳41 שבאצי׳ שבה מלובש אור א״ס ב״ה ממש,
If so, how are these two interpretations of the words “with all your soul” related to each other? The explanation is that the Torah is His wisdom, may He be blessed, in Atzilus, in which the very Infinite Light (Or Ein Sof), blessed be He, is enclothed.
How are the two readings, self-sacrifice and binding the garments, connected? The answer begins with the Torah itself: it is G-d’s wisdom in Atzilus, and the Infinite Light itself is clothed in it.


(ולכן נקרא התורה משל הקדמוני42 שהיא בחי׳ ח״ע [חכמה עילאה] שהוא כלי לאור א״ס ב״ה שהוא קדמונו של עולם כמ״ש מזה בדרוש פורים)43
(Therefore the Torah is called “the parable of the Ancient One”: it is the level of supernal Chochmah, which is a vessel for the Infinite Light, blessed be He, who is “the Ancient One of the world,” as is written about this in the discourse for Purim.)
This is why the Torah is called “the parable of the Ancient One” (I Samuel 24:13): it is supernal Chochmah, the vessel for the Infinite Light, “the Ancient One of the world.” The text refers to its discourse for Purim in Torah Ohr.


וחכמה דאצילות נתלבשה בחכמה דבי״ע כדי להתלבש בהלכות הערוכות לפנינו שהם מדברים בענינים גשמיים דעשייה פיאה תרומות ומעשרות כו׳ יציאות השבת כו׳.
And Chochmah of Atzilus was enclothed in Chochmah of Beriah, Yetzirah and Asiyah, in order to be enclothed in the laws set out before us, which speak of physical matters of Asiyah: the corner of the field, the heave-offerings and the tithes, etc., the carrying out [from domain to domain] on Shabbos, etc.
That supernal wisdom descended through the wisdom of the lower worlds until it was clothed in practical laws about physical things, such as the corner of the field, priestly gifts and tithes, and carrying on Shabbos.


וכשהאדם לומד התורה ומבין ומשיג איזו הלכה לאשורה הרי חכמתו מתקשרת בחכמתו ית׳ שבהלכה זו. והיו לאחדים מכל צד ופנה44 כמ״ש בס׳ של בינוני׳ ח״א [חלק א׳] פ״ה.
And when a person studies Torah and understands and grasps some law properly, his wisdom is bound up with His wisdom, may He be blessed, that is in this law, “and they become one, from every side and angle,” as is written in Sefer shel Beinonim, Part I, chapter 5.
When a person truly understands a law of the Torah, his mind becomes one with G-d’s wisdom in that law. Tanya, chapter 5, calls this a wondrous union, “from every side and angle.”




6והנה מבואר למעלה45 שעם היות הנשמה עצמה היא למעלה מהשכל מכל מקום עכ״פ [על כל פנים] השכל הוא כלי לעצמות הנשמה.
Now, it was explained above that although the soul itself is above intellect, nevertheless, at any rate, the intellect is a vessel for the very being of the soul.
A recap of what was shown above: the soul is above intellect, yet intellect is a vessel for the soul’s essence, which is clothed in it.


וכן למעלה אע״פ [אף על פי] שאור א״ס ב״ה הוא למעלה מגדר ובחי׳ חכמה אפילו מבחי׳ ח״ע [חכמה עילאה] דאצילות מ״מ מלובש הוא בח״ע [בחכמה עילאה] שהחכמה היא
So too above: although the Infinite Light (Or Ein Sof), blessed be He, is above the definition and level of Chochmah, even the level of supernal Chochmah of Atzilus, nevertheless it is enclothed in supernal Chochmah, for Chochmah is
The same holds above: the Infinite Light is beyond Chochmah, even the Chochmah of Atzilus, yet it is clothed in supernal Chochmah.


דוקא כלי לאור א״ס ב״ה כמ״ש הטעם בס׳ של בינונים פל״ה בהג״ה [בהגהה] וכיון שכן הרי על ידי התקשרות ויחוד חכמה ושכל של הנשמה בחכמה שבתורה
specifically a vessel for the Infinite Light, blessed be He, as the reason is written in Sefer shel Beinonim, chapter 35, in the gloss. Since this is so, through the binding and union of the wisdom and intellect of the soul with the wisdom that is in the Torah,
Chochmah is the one vessel in which the Infinite Light rests, as the gloss in Tanya, chapter 35, explains. This has a consequence for the union of the soul’s intellect with the wisdom of the Torah, which the next words spell out.


שהיא חכמתו ית׳ עי״ז ממילא נעשה ג״כ התכללות ויחוד עצמיות הנשמה שלמעלה מהשכל באור א״ס ב״ה ממש שלמעלה מעלה מבחי׳ ח״ע [חכמה עילאה] כיון דאור א״ס ב״ה מלובש בח״ע [בחכמה עילאה] אשר היא הלכה זו.
which is His wisdom, may He be blessed, through this there comes about of itself the inclusion and union, too, of the very being of the soul, which is above intellect, in the very Infinite Light, blessed be He, which is far, far above the level of supernal Chochmah; since the Infinite Light, blessed be He, is enclothed in supernal Chochmah, which is this law.
Because the Torah is G-d’s wisdom, in which the Infinite Light itself is clothed, a person who unites his mind with a law of the Torah thereby unites the very essence of his soul, which is above intellect, with the essence of G-d, which is far above Chochmah.




7וגם נשמת האדם שלמעלה מהשכל שלו מלובשת בכח השכל שהרי הנפש נק׳ נפש המשכלת. א״כ בהתקשרות ויחוד שכל האדם בחכמת התורה.
The human soul too, which is above his intellect, is enclothed in the power of intellect, for the soul is called “the intellectual soul.” If so, in the binding and union of a person’s intellect with the wisdom of the Torah,
The human soul too is clothed in its power of intellect; that is why it is called “the intellectual soul.” This is the basis for what happens when a person’s intellect unites with the wisdom of the Torah.


נעשה גם כן יחוד עליון יותר מזה והוא התכללות עצמיות הנשמה בעצמיות אור א״ס ב״ה.46
there also comes about a union higher than this, namely the inclusion of the very being of the soul in the very being of the Infinite Light (Or Ein Sof), blessed be He.
Then a higher union also takes place: the very essence of the soul is absorbed into the very essence of the Infinite Light. Through Torah study, then, a person reaches the same level as self-sacrifice.




8וכ״ז [וכל זה] נעשה דוקא על ידי התקשרות השכל בחכמת התורה וזהו שאיתא דאורייתא היא היכלא עילאה דקוב״ה [דקודשא בריך הוא].47
And all this comes about specifically through the binding of the intellect with the wisdom of the Torah. This is what is stated, that the Torah is the supernal chamber of the Holy One, blessed be He.
This union of the soul’s essence with G-d comes only through binding the intellect to the Torah’s wisdom. That is why the Zohar calls the Torah “the supernal chamber” of the Holy One: the place where He Himself dwells.


ואע״פ [ואף על פי] שהאדם אינו מרגיש כלל התכללות זו בשעת עסקו בתורה ועיקר עסקו וטרדתו הוא בהחכמה להשיגה ולא עוד
And although a person does not feel this inclusion at all while he is occupied with Torah, and his main occupation and preoccupation is with the wisdom, to grasp it; and not only that,
An objection: a person studying Torah feels nothing of this union. He is busy trying to understand the material, and that effort fills his mind.


אלא שאפשר שיתערב מקצת ישות באמצע אם השכיל בטוב כו׳ מ״מ מאחר שעיקר כוונתו לשמה ובתורת ה׳ דוקא חפצו48
but it is possible that some measure of self-importance (yeshus) will mix in along the way, if he has understood well, etc.; nevertheless, since his main intention is for its own sake, and “his desire is” specifically “in the Torah of G-d,”
Worse, if he understands well he may feel a little pride. Yet what counts is that his main intention is to study for its own sake, because his “desire is in the Torah of G-d” (Psalms 1:2).


לכן עצמיות נשמתו נכללת בא״ס ב״ה ואע״ג [ואף על גב] דאיהו לא חזי49 מזליה חזי. (ועמ״ש מכל זה בד״ה וידבר אלקים גבי חג השבועות50 ע״ש).
therefore the very being of his soul is included in the Infinite One (Ein Sof), blessed be He; and even though he does not see, his mazal sees. (And see what is written about all this in the discourse beginning “And G-d spoke,” for the festival of Shavuos; see there.)
Therefore the essence of his soul is still absorbed into G-d. The Talmud says of the men who were with Daniel and did not see his vision, yet were seized with fear, “Though they did not see, their mazal saw”: the root of the soul above perceives what the person below does not. The parenthesis points to the Shavuos discourse “And G-d spoke” in Likkutei Torah.


ובזה יובן איך שני הפי׳ דבכל נפשך מישך שייכי אהדדי וגם דשייך ודברת בם תיכף לובכל מאדך.
With this one will understand how the two interpretations of “with all your soul” are bound up with each other, and also that “And you shall speak of them” belongs immediately after “and with all your might.”
Now the two questions are answered. The two readings of “with all your soul,” self-sacrifice and binding the soul’s garments through Torah, belong together, and so does “And you shall speak of them” after “with all your might.”


כי המס״נ [המסירות נפש] ליבטל ולהכלל בא״ס ב״ה ובעסקו בתורה גם כן מתכללת נשמתו בא״ס ב״ה כו׳
For self-sacrifice (mesirus nefesh) is to be nullified and included in the Infinite One, blessed be He; and in his occupation with Torah, too, his soul is included in the Infinite One, blessed be He, etc.
Self-sacrifice means being nullified and absorbed into G-d, and Torah study achieves the same absorption of the soul into G-d.


לכן ענין ודברת בם הוא המרוה צמאון האה״ר [האהבה רבה] דבכל מאדך ליבטל וליכלל בא״ס ב״ה (ועמ״ש מענין עסק התורה בד״ה כי ביום הזה יכפר5152 בפי׳ והיו הדברים האלה53 כו׳ ודברת בם ע״ש):
Therefore “And you shall speak of them” is what quenches the thirst of the great love (ahavah rabbah) of “with all your might,” to be nullified and included in the Infinite One, blessed be He. (And see what is written on the matter of occupation with Torah in the discourse beginning “For on this day He shall atone,” in the explanation of “And these words shall be,” etc., “and you shall speak of them”; see there.)
So Torah study is what satisfies the boundless love of “with all your might,” the thirst to be absorbed into G-d. The text refers to its discourse on “For on this day He shall atone,” which explains “And these words shall be … and you shall speak of them.”




Section 3 · ¶9–16
Torah study in self-nullification
9ג וזהו הטעם לעוצם השקידה בתלמוד תורה של חכמי המשנה והגמרא אשר זה היה עבודתם כל הימים לא פסק פומי׳ [פומיה] מגירסא. ומהדר תלמודי׳ [תלמודיה] מתלתין יומין54 לתלתין יומין וגם רשב״י [רבי שמעון בר יוחאי] כנז׳ [כנזכר] בשבת פ׳ במה מדליקין.555657
3. And this is the reason for the immense diligence in Torah study of the sages of the Mishnah and the Gemara, for whom this was their service all their days: “his mouth did not cease from study,” and “he would review his learning every thirty days”; and also Rabbi Shimon bar Yochai, as is mentioned in [tractate] Shabbos, the chapter Bameh Madlikin.
Section 3 draws a conclusion: this is why the sages of the Mishnah and Talmud studied with such intensity, never pausing and reviewing all their learning every thirty days (as the Talmud says of Rav Sheshes), and why Rabbi Shimon bar Yochai, as the Talmud recounts in the second chapter of Shabbos, devoted himself entirely to Torah.




10וגם בזוהר נז׳ [נזכר] מארי מתניתא ומארי קבלה מועטים58 היו ומהו הלימוד סדר זרעים בצמח הארץ וסדר טהרות אבות הטומאה כו׳
And in the Zohar too the “masters of the Mishnah” are mentioned, and the masters of the Kabbalah were few. And what is the study? The Order of Zeraim, on what grows from the earth, and the Order of Taharos, the primary sources of impurity, etc.
The Zohar too speaks of “the masters of the Mishnah,” while the masters of Kabbalah were few. And what did the masters of the Mishnah study? Laws of agriculture (the Order of Zeraim) and of ritual purity (the Order of Taharos).


שהם הכל מדברים בענינים גשמיים אלא לפי שבהם נתלבשה חכמתו ית׳ ע״י התלבשות בחכמה דבריאה כו׳
All of these speak of physical matters; but [they were studied] because His wisdom, may He be blessed, was enclothed in them, through being enclothed in the Chochmah of Beriah, etc.,
All these deal with physical matters. They studied them because G-d’s wisdom is clothed in them, having descended through the wisdom of the lower worlds.


כנ״ל ובתוכה שורה אור א״ס ב״ה, וזהו עיקר התכלית להמשיך גילוי אור א״ס ב״ה שלמעלה מהאצי׳.
as mentioned above, and within it rests the Infinite Light (Or Ein Sof), blessed be He. And this is the main purpose: to draw down the revelation of the Infinite Light, blessed be He, that is above Atzilus.
Within that wisdom rests the Infinite Light itself. The very purpose of the study is to draw down the revelation of the Infinite Light that is above Atzilus.




11וגם המלאכים בקשו59 התורה בשביל זה ולא ניתנה להם אלא לישראל דוקא להמשיך גילוי אור הסוכ״ע בעה״ז [בעולם הזה] דוקא
The angels, too, asked for the Torah for this reason, yet it was not given to them, but specifically to Israel, to draw down the revelation of the light that encompasses all worlds (sovev kol almin) specifically into this world.
The angels asked for the Torah for this very reason (Shabbos 88b), yet it was given only to Israel, so that the encompassing light, too great to enter the worlds, would be revealed in this lowest world.


ולכן נתלבשה התורה בענינים גשמיים דוקא.60 בכדי שאח״כ בתחה״מ [בתחיית המתים] שהוא תכלית הבריאה יהי׳ [יהיה] גילוי זה לנשמות שבגופים דוקא.
Therefore the Torah was enclothed specifically in physical matters, so that afterwards, at the Resurrection of the Dead, which is the purpose of creation, this revelation will be to souls in bodies specifically.
That is why the Torah is clothed in physical matters: so that at the Resurrection of the Dead, the goal of creation, this revelation will come to souls in bodies.




12והיינו ע״י ביטול הנפש והתכללותה באור א״ס ב״ה עכשיו ע״י עסק התורה כנ״ל61 שלא להיות בבחי׳ יש בפ״ע [בפני עצמו]
And this is through the nullification (bittul) of the soul and its inclusion in the Infinite Light (Or Ein Sof), blessed be He, now, through occupation with Torah, as mentioned above: not to be in the state of a “something” (yesh) by itself,
That revelation is earned now, through the soul’s self-nullification in Torah study: not feeling oneself a separate, independent “something” (yesh).


אלא להיות בטל לאור א״ס ורצונו וחכמתו שזהו עסק התורה וכמ״ש ולא תחללו62 שלא לעשות בחי׳ חלל והעלם אור א״ס ב״ה.
but to be nullified to the Infinite Light and to His will and wisdom, which is occupation with Torah. And as it is written, “And you shall not profane (techalelu)”: not to make a void (chalal) and a concealment of the Infinite Light, blessed be He.
Instead one should be nullified to G-d’s light, will and wisdom, which is what Torah study is. The Alter Rebbe reads “And you shall not profane” (velo techalelu) as “do not make a void” (chalal), a place from which G-d’s light is hidden.


שהוא ית׳ אינו שורה במי שהוא יש ודבר שאין אני והוא יכולים לדור63 בעולם א״כ גורם בחי׳ חלל שמסתלק אור א״ס ב״ה ממנו כו׳.
For He, may He be blessed, does not rest upon one who is a “something” and an entity, for “I and he cannot dwell in the world [together]”; if so, he causes [a state of] void, in that the Infinite Light, blessed be He, withdraws from him, etc.
G-d does not rest on one who feels himself a separate entity; the Talmud says of the arrogant, “I and he cannot dwell in the world together.” Such a person creates a “void,” from which the Infinite Light withdraws.




13והנה ידוע שלהיות התהוות העולמות נעשה חלל ומקום פנוי64 ואח״כ נמשך קו לתוך מקום החלל, וענין החלל הוא העלם האור והקו היא בחי׳ הגלוי.
Now, it is known that for the worlds to come into being, a void (chalal) and an empty space were made, and afterwards a line (kav) was drawn into the place of the void. The void is the concealment of the light, and the kav is the level of revelation.
Background from the Arizal’s teaching on creation: to make room for the worlds, G-d’s light was withdrawn, leaving a “void” or empty space, and then a thin “line” (kav) of light was drawn into it. The void is the hiding of the light; the kav is its revelation.


אך כיון שהגילוי מעט רק עד״מ בבחי׳ קו וחוט לבד ע״כ65 ברבוי ההשתלשלות העולמות נעשה למטה בחי׳ העלם והסתר, וגם כי הארת הקו מסתיים במלכות דאצי׳ אלא שאח״כ נמשך ובוקע דרך הפרסא.
But since the revelation is small, only, by way of analogy, in the form of a line and a thread alone, therefore, through the many stages of the chain of descending worlds (hishtalshelus), concealment and hiding come about below; and also because the radiance of the kav ends at Malchus of Atzilus, except that afterwards it is drawn on and breaks through the partition (parsa).
Because that revelation is only a thin line, it is progressively concealed as it descends through the many worlds. Its radiance ends at Malchus of Atzilus, and only afterwards breaks through the “partition” (parsa) that separates Atzilus from the lower worlds.


אמנם לע״ל [לעתיד לבוא] יהי׳ [יהיה] גילוי אור א״ס שלמעלה מהצמצום וחלל ולא יהי׳ [יהיה] עוד הגילוי בבחי׳ קו אלא עצמות אור א״ס יתגלה ולא יהיה עוד חלל והפסק כלל.
In the Time to Come, however, there will be a revelation of the Infinite Light (Or Ein Sof) that is above the tzimtzum and the void. The revelation will no longer be in the form of a kav; rather, the very essence of the Infinite Light will be revealed, and there will no longer be any void or interruption at all.
In the Time to Come, the Infinite Light from before the tzimtzum will be revealed: not a thin line but the essence of the light itself, with no void and no interruption.




14והגילוי יהיה למטה דוקא. משא״כ עכשיו שהקו מסתיים באצי׳ כו׳ והא בהא תליא שכשהגילוי רק בבחי׳ קו ע״כ הולך ומתמעט וכמשל החבל שבראשו עב והולך ומתקצר כו׳
And the revelation will be specifically below; whereas now the kav ends in Atzilus, etc. The one depends on the other: when the revelation is only in the form of a kav, therefore it keeps diminishing, like the analogy of a rope that is thick at its top and keeps tapering, etc.,
In the future the revelation will reach below, whereas now the kav ends in Atzilus. The two are linked: a revelation that comes as a line keeps diminishing, like a rope that is thick at the top and keeps thinning.


עד שמסתיים באצי׳ משא״כ כשהגילוי הוא עצמיות האור שלא בבחי׳ קו הנה מעלה ומטה שוין,
until it ends in Atzilus; whereas when the revelation is of the very essence of the light, not in the form of a kav, above and below are equal.
So the line of light gives out at Atzilus. But when the essence of the light itself is revealed, not as a line, above and below are equal.


(וכמ״ש בד״ה זכור את יום השבת66 גבי פי׳ קוינו כו׳ ולעתיד כו׳ ע״ש), וגילוי זה לע״ל [לעתיד לבוא] הוא ע״י עסק התורה עכשיו בבחי׳ ביטול שבחכמת התורה שורה ומלובש אור א״ס אלא שהוא בבחי׳ קו.
(As is written in the discourse beginning “Remember the Shabbos day,” regarding the explanation of “We have hoped (kivinu),” etc., and “in the Time to Come,” etc.; see there.) And this revelation in the Time to Come comes through occupation with Torah now in a state of self-nullification (bittul); for in the wisdom of the Torah the Infinite Light (Or Ein Sof) rests and is enclothed, except that it is in the form of a kav.
The parenthesis points to the Shabbos discourse in Torah Ohr, which links “kivinu” (“we have hoped”) to the kav and says that in the future, as on Shabbos, above and below will be equal. That future revelation is brought about by Torah study now, in self-nullification, since the Infinite Light is clothed in the Torah’s wisdom, though only as a kav.


וע״י הביטול של הנפש האדם שעצמיות הנפש נכללת בבחי׳ ביטול בהקו אור א״ס שבתורה גורם וממשיך התגלות עצמיות האור שלמעלה מהקו והחלל כו׳,
And through the nullification of a person’s soul, in that the very being of the soul is included, in a state of nullification, in the kav of the Infinite Light that is in the Torah, he causes and draws down the revelation of the very essence of the light that is above the kav and the void, etc.
When a person’s soul is nullified and its essence absorbed into the kav of light that is in the Torah, he draws down the essence of the light that is above the kav and the void.


(כי ביטול היש מעורר מאד למעלה לכן ביטול זה של הנפש והחב״ד [והחכמה בינה ודעת] שלה ולבושיה מו״ד [מחשבה ודבור] בעסק התורה בבחי׳ ולא תחללו גורם להמשיך תוספת אור בהתורה.
(For the nullification of the “something” (yesh) arouses very much above. Therefore this nullification of the soul, and of its Chochmah, Binah and Daas and its garments of thought and speech, in occupation with Torah in the manner of “And you shall not profane,” causes additional light to be drawn into the Torah.
The reason, in parentheses: self-nullification below arouses a great response above. When the soul, its intellect and its garments of thought and speech are nullified in Torah study (“do not make a void”), more light is drawn into the Torah.


וזהו פי׳ עוסק בתורה לשמה ר״ל [רוצה לומר] לשם התורה עצמה.67 שהרי עכשיו מלובש בה רק קו מאור א״ס וע״י עסק האדם בתורה לשמה גורם התגלות אור א״ס שלמעלה מהקו כו׳, ועמ״ש סד״ה ויקח קרח).68
And this is the meaning of “one who occupies himself with Torah for its own sake (lishmah)”: that is, for the sake of the Torah itself. For now only a kav of the Infinite Light is enclothed in it, and through a person’s occupation with Torah for its own sake he causes the revelation of the Infinite Light that is above the kav, etc. And see what is written at the end of the discourse beginning “And Korach took.”)
This is what “Torah study for its own sake” (lishmah) means: for the sake of the Torah itself, to bring into it the light above the kav that now shines in it only as a line. The parenthesis refers to the end of the discourse “And Korach took.”


ומ״מ ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה אפילו תורה אין לו,69 כי בכדי שיהיה נעשה התכללות הנפש באור א״ס ב״ה בעסק התורה ברעותא דלבא תליא מלתא שיחפוץ באמת בביטול זה.
Nevertheless, our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” For in order for the inclusion of the soul in the Infinite Light, blessed be He, to come about through occupation with Torah, “the matter depends on the desire of the heart”: that he truly desire this nullification.
Yet Torah study alone is not enough: the Talmud says that whoever says “I have nothing but Torah” does not have even Torah. The soul’s absorption into G-d through study depends on the heart’s true desire for this self-nullification.




15והיינו ע״י קדימת ק״ש [קריאת שמע] ותפלה וכמ״ש האריז״ל [האר״י זכרונו לברכה] למס״נ [למסירות נפש] באחד.70 דלכאורה הרי מס״נ [מסירות נפש] הוא באומרו ובכל נפשך.
And this is through preceding [Torah study] with the Shema and prayer, and as the Arizal, of blessed memory, wrote: to give over one’s soul (mesirus nefesh) in [the word] “One.” For seemingly, self-sacrifice is when one says “and with all your soul.”
That desire is created by reciting the Shema and praying before studying, with the Arizal’s intention of giving one’s soul to G-d at the word “One” (Echad). But one might think self-sacrifice belongs to the next verse, “and with all your soul.”


אלא כי ענין מס״נ [מסירות נפש] באחד היינו הביטול עצמיות נפש האלקית שלמעלה מהשכל כו׳. וענין מס״נ [מסירות נפש] דובכל נפשך היינו שגם נפש הבהמית תסכים לזה בבחי׳ אתכפייא ואתהפכא
But the matter of self-sacrifice in “One” is the nullification of the very being of the G-dly soul, which is above intellect, etc.; and the matter of self-sacrifice of “and with all your soul” is that the animal soul, too, should agree to this, in the manner of subjugation and transformation (iskafya and is’hapcha),
The answer distinguishes two levels. Self-sacrifice at “One” is the nullification of the G-dly soul’s essence, above intellect; self-sacrifice at “with all your soul” is that even the animal soul agrees, first by being subdued (iskafya) and then by being transformed (is’hapcha).


והיינו ע״י ההתבוננות כו׳, ולזאת אח״כ כשעוסק בתורה ומתקשר שכלו בחכמתו ית׳ שבתורה. נעשה ג״כ יחוד והתכללות עצמיות הנפש באור א״ס ב״ה ממש המלובש בח״ע [בחכמה עילאה].
and this is through contemplation, etc. Therefore, afterwards, when he occupies himself with Torah and his intellect is bound with His wisdom, may He be blessed, that is in the Torah, there also comes about a union and inclusion of the very being of the soul in the very Infinite Light (Or Ein Sof), blessed be He, that is enclothed in supernal Chochmah.
The animal soul is brought to this through contemplation of G-d’s greatness. Having prepared in this way, when a person then studies Torah and binds his mind to G-d’s wisdom in it, the essence of his soul is united with the Infinite Light clothed in supernal Chochmah.




16וכמ״ש אם ישים אליו לבו71 כו׳. והגם שבדברי רז״ל [רבותינו זכרונם לברכה] נז׳ [נזכר] הלשון כל האומר אין לי אלא תורה72 אפילו תורה אין לו אלא תורה וגמילות חסדים.
And as it is written, “If he sets his heart toward Him,” etc. And although in the words of our Sages, of blessed memory, the wording mentioned is, “Whoever says, ‘I have nothing but Torah,’ does not have even Torah; rather, Torah and acts of kindness,”
The verse “If he sets his heart toward Him” (Job 34:14) supports the point that everything depends on the heart’s desire. But the Sages’ full statement adds that one who has “only Torah” lacks even Torah, and that one needs “Torah and acts of kindness.”


הנה ודאי דגמילות חסדים הוא כפשוטו ממש כי תכלית חכמה תשובה ומעשים טובים והלומד ואינו עושה73 נוח לו שתהפך שלייתו74 ע״פ.
certainly acts of kindness are [meant] in their actual, literal sense, for “the purpose of wisdom is teshuvah and good deeds,” and “one who learns and does not do, it would be better for him had his afterbirth been turned over on his face.”
Acts of kindness there are meant literally, since “the purpose of wisdom is teshuvah and good deeds” (Berachos 17a), and the Jerusalem Talmud says that one who learns without doing would have been better off never born, his afterbirth turned over his face.


אמנם באמת גם עיון תפלה75 הוא בכלל גמ״ח [גמילות חסדים] כדאיתא בגמ׳ [בגמרא] ופרש״י [ופירש רש״י / ופירוש רש״י] בשבת דקכ״ז (ועמ״ש בד״ה וכל בניך למודי7677 ה׳ בענין בניך ובוניך):78
However, in truth, concentration in prayer (iyun tefillah) is also included in acts of kindness, as is stated in the Gemara and as Rashi explains, in [tractate] Shabbos, folio 127. (And see what is written in the discourse beginning “And all your children shall be taught of G-d,” concerning “your children” [and] “your builders.”)
Yet the Talmud in Shabbos (127a), as Rashi explains it, counts concentration in prayer among the things that belong to acts of kindness. So prayer, too, is the needed partner of Torah study. The parenthesis refers to the Likkutei Torah discourse on “And all your children shall be taught of G-d,” with the Sages’ reading of “your children” (banayich) as “your builders” (bonayich).




Section 4 · ¶17–22
Revealed Torah and Kabbalah
17ד והנה מכ״ז [מכל זה] יובן שמעלה ומדרגה זו שבעסק התורה ששכל האדם העוסק בתורה מתקשר ומתאחד בחכמתו ית׳.
4. Now, from all this it will be understood that this virtue and rank in occupation with Torah, that the intellect of a person who occupies himself with Torah is bound and united with His wisdom, may He be blessed,
Section 4 draws a further conclusion from all that has been said: the special power of Torah study is that the learner’s mind binds itself and becomes one with G-d’s wisdom.


ועי״ז נכלל עצמיות הנפש באור א״ס ב״ה המלובש בחכמתו ית׳ זהו דייקא בעסק התורה הנגלות לנו שהם שיתא סדרי משנה המדברים מכשר ופסול טמא וטהור וחייב וזכאי כו׳
and through this the very being of the soul is included in the Infinite Light (Or Ein Sof), blessed be He, that is enclothed in His wisdom, may He be blessed, is specifically in occupation with [the parts of] the Torah that are revealed to us, which are the six orders of the Mishnah, which speak of what is fit and unfit, impure and pure, liable and exempt, etc.
Through that, the essence of the soul is absorbed into the Infinite Light clothed in G-d’s wisdom. This happens specifically in the revealed Torah, the six orders of the Mishnah, which rule on what is fit or unfit, pure or impure, liable or exempt.


לפי שהם נתלבשו בעשיה ר״ל [רוצה לומר] שחכמתו יתברך שבאצי׳ שבתוכה אור א״ס ב״ה79 נסעה וירדה עד80
For they have been enclothed in Asiyah; that is to say, His wisdom, may He be blessed, of Atzilus, within which is the Infinite Light, blessed be He, journeyed and descended until
The reason is that these laws are clothed in the world of action. G-d’s wisdom in Atzilus, with the Infinite Light within it, “journeyed and descended” step by step.


שנתלבשה בדברים גשמיים שבעניני עוה״ז בכדי שהאדם הלומד ההלכה יהיה שכלו משיג ותופס מהות ועצמיות החכמה שבההלכה מכיון שמדברת בענינים גשמיים שמהותן מושג.
it was enclothed in physical things, in the matters of this world, so that the intellect of a person who learns the law will grasp and take hold of the essence and very being of the wisdom in the law, since it speaks of physical matters, whose essence is grasped.
It came down until it was clothed in physical things of this world, so that a person learning the law can grasp the very essence of the wisdom in it, because it deals with physical matters, whose essence the human mind can grasp.




18ולכן נעשה התקשרות ויחוד אמיתי שכל האדם בחכמה שבההלכה וכיון שהיא חכמתו ית׳ ממש המיוחדת במאציל׳ [במאצילה] א״ס ב״ה רק שנתלבשה בלבושי׳ [בלבושין / בלבושים] כו׳
Therefore there comes about a true binding and union of a person’s intellect with the wisdom in the law. And since it is actually His wisdom, may He be blessed, which is united with its Emanator, the Infinite One (Ein Sof), blessed be He, only that it has been enclothed in garments, etc.,
So the learner’s mind truly unites with the wisdom in the law. And that wisdom is G-d’s own, one with the Infinite One, only clothed in garments.


ע״כ עי״ז נעשה ג״כ היחוד העליון שעצמיות נשמתו נכללת בעצמות אור א״ס המלובש בח״ע [בחכמה עילאה] המלובשת בהלכה זו.
therefore through this there also comes about the higher union: the very being of his soul is included in the very essence of the Infinite Light (Or Ein Sof), which is enclothed in supernal Chochmah, which is enclothed in this law.
Therefore the higher union follows: the essence of the soul is absorbed into the essence of the Infinite Light, which is clothed in supernal Chochmah, which in turn is clothed in this law.


אבל בלימוד חכמת הקבלה81 הואיל שחכמתו ית׳ שבענינים אלו מלובשת בעניינים רוחניים כמו בתיקון פרצופי האצי׳ או בבי״ע בבריאת שרפים וחיות82 כו׳ נשמות ומלאכים ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון כו׳
But in the study of the wisdom of the Kabbalah, since His wisdom, may He be blessed, in these matters is enclothed in spiritual matters, such as the arrangement (tikkun) of the partzufim of Atzilus, or, in Beriah, Yetzirah and Asiyah, the creation of seraphim and chayos, etc., souls and angels, the upper Gan Eden and the lower Gan Eden, etc.,
Kabbalah is different. There G-d’s wisdom is clothed in spiritual subjects: the arrangement of the partzufim (the “countenances,” configurations of Sefiros) of Atzilus, and in the lower worlds the creation of angels such as seraphim and chayos, souls, and the upper and lower Gan Eden.


הרי האדם הלומד זה דהיינו ידיעת סדר ההשתלשלות שבע״ח [שבעץ חיים] אין יד שכלו משיג מהות חכמה זו ששכל האדם אינו משיג המהות רק בעשיה ולא מהות הרוחניות איך ומה הוא רק מציאותו,
a person who learns this, that is, the knowledge of the order of the chain of descent (hishtalshelus) in Etz Chaim, his intellect cannot reach the essence of this wisdom; for the human intellect grasps the essence only in Asiyah, and not the essence of the spiritual, how and what it is, but only its existence.
One who studies this, the order of the worlds as Etz Chaim describes it, cannot grasp the essence of that wisdom. The human mind grasps what a thing is only in the physical world; of spiritual things it can know only that they exist, not how or what they are.


ולכן כשחכמתו ית׳ מלובשת בעשיה משיג מהותם ממש כמו בד׳ רשוית לשבת משיג היטב מהות רה״י [רשות היחיד] ומהות רה״ר [רשות הרבים].
Therefore, when His wisdom, may He be blessed, is enclothed in Asiyah, he grasps their actual essence: as with the four domains for Shabbos, he grasps well the essence of the private domain and the essence of the public domain.
So when G-d’s wisdom is clothed in physical matters, the mind grasps them fully: in the laws of Shabbos, for example, one understands exactly what a private domain is and what a public domain is.


משא״כ כשהחכמה מדברת בענינים רוחניים שאין מהותן מושג כלל היינו בלימוד הקבלה אין שכלו תופס ומשיג ומתקשר כ״כ [כל כך] במהות חכמתו ית׳.
Whereas when the wisdom speaks of spiritual matters, whose essence is not grasped at all, that is, in the study of the Kabbalah, his intellect does not take hold of, grasp and bind itself so much with the essence of His wisdom, may He be blessed,
But when the wisdom speaks of spiritual matters, as in Kabbalah, whose essence is not grasped at all, the mind does not take hold of the essence of G-d’s wisdom in the same way.


רק במציאות׳ [במציאותה] ולא במהות׳ [במהותה] ואין זה יחוד והתקשרות כמו בנגלה ששכל האדם תופס ומשיג מהות חכמתו ית׳ ולא מציאותה לבד.
but only with its existence and not with its essence. And this is not a union and binding like [that] in the revealed [Torah], where a person’s intellect takes hold of and grasps the essence of His wisdom, may He be blessed, and not its existence alone.
It reaches only the existence of that wisdom, not its essence. So the union is not like the union in the revealed Torah, where the mind grasps the very essence of G-d’s wisdom.




19ולכן עי״ז דוקא נעשה ג״כ התכללות עצמיות נשמתו באור א״ס המלובש בחכמתו יתברך שהשיג מהותה ממש.
Therefore, specifically through this there also comes about the inclusion of the very being of his soul in the Infinite Light (Or Ein Sof) that is enclothed in His wisdom, may He be blessed, whose actual essence he has grasped,
This is why it is specifically through the revealed Torah that the soul’s essence is absorbed into the Infinite Light clothed in G-d’s wisdom, whose essence the learner has truly grasped.


שבתוכה א״ס ב״ה. משא״כ בלימוד ידיעת סדר ההשתלשלות שהשיג רק מציאות מחכמתו ית׳ ולא המהות ממש.
within which is the Infinite One, blessed be He; which is not so in learning the knowledge of the order of the chain of descent (hishtalshelus), where he has grasped only the existence of His wisdom, may He be blessed, and not the actual essence.
The Infinite One is within that wisdom. In studying the order of the worlds, by contrast, the learner grasps only the existence of G-d’s wisdom, not its essence.




20וזהו מ״ש בפע״ח [בפרי עץ חיים] דקבלה83 היא באצילות ותלמוד הוא בבריאה ומשנה ביצי׳ [ביצירה] ומקרא הוא בעשי׳ [בעשיה].84 דלכאורה תמוה שהרי משנה ותלמוד הן תשבע״פ [תורה שבעל פה] ודאי כולם נמשכו מחכמה דאצי׳ וכ״ש [וכל שכן] המקרא תשב״כ [תורה שבכתב],
And this is what is written in Pri Etz Chaim, that Kabbalah is in Atzilus, Talmud is in Beriah, Mishnah in Yetzirah, and Scripture is in Asiyah. Seemingly this is puzzling: for Mishnah and Talmud are the Oral Torah, [and] certainly they were all drawn from the Chochmah of Atzilus; all the more so Scripture, the Written Torah.
Support from Pri Etz Chaim, which assigns each kind of Torah study to a world: Kabbalah to Atzilus, Talmud to Beriah, Mishnah to Yetzirah, and Scripture to Asiyah. This is puzzling, since all of Torah, Written and Oral, comes from the Chochmah of Atzilus.


אלא דר״ל [דרוצה לומר] בבחי׳ ההתלבשות שבמקרא נתלבשה ח״ע [חכמה עילאה] גם בעשי׳ [בעשיה] שעיקר הקפידא הוא על תמונת האותיות ושיהיה הקלף כדין כו׳ ובתגין שבהם נרמזו רזין דאורייתא85 שלא יוכלו להתלבש בדיבור
Rather, it means [that it speaks of] the level of the enclothing: in Scripture supernal Chochmah has been enclothed even in Asiyah, for the main strictness is about the form of the letters, and that the parchment be according to law, etc., and about the crowns (tagin), in which the secrets of the Torah are alluded to, which could not be enclothed in speech
The answer: the assignment describes where each is clothed. Scripture is clothed even in the world of action, since its essential laws concern the physical form of the letters, valid parchment, and the crowns (tagin) on the letters, which hint at secrets of the Torah that could not be put into speech.


אלא ע״י עשי׳ [עשיה] כמו לחכימא ברמיזא86 כו׳ ומשנה ותלמוד הן נתלבשו ביצי׳ [ביצירה] ובריאה שהוא בחי׳ אותיות הדבור והחכמה שבהן.
but only through action (asiyah), as [in] “for the wise, a hint,” etc. And Mishnah and Talmud were enclothed in Yetzirah and Beriah, which are the level of the letters of speech and the wisdom in them.
Those secrets could be conveyed only through a physical form, like a hint to the wise. Mishnah and Talmud are clothed in Yetzirah and Beriah, which correspond to the letters of speech and the wisdom expressed in them.


משא״כ קבלה היא באצי׳ דהיינו שאין מהות חכמה זו מושגת למטה כיון שלא נתלבשה בבריאה ויצי׳ [ויצירה] כמו משנה ותלמוד.
Whereas Kabbalah is in Atzilus, that is, the essence of this wisdom is not grasped below, since it has not been enclothed in Beriah and Yetzirah as Mishnah and Talmud have.
Kabbalah “is in Atzilus”: its wisdom has not come down into Beriah and Yetzirah, the realms of comprehension and speech, as Mishnah and Talmud have, so its essence is not grasped below.


לכן אין מושג רק מציאותה ולא מהותה משא״כ משנה ותלמוד מושג מהות חכמתו ית׳ שבהן.
Therefore only its existence is grasped, and not its essence; whereas in Mishnah and Talmud the essence of His wisdom, may He be blessed, that is in them is grasped.
So in Kabbalah only the existence of the wisdom is grasped, while in Mishnah and Talmud one grasps the essence of G-d’s wisdom within them.




21וזהו ענין משנה ביצירה כו׳ שעי״ז מושג מהותן. אך להבין לפ״ז [לפי זה] תוכן ענין לימוד פנימית התורה
And this is the matter of “Mishnah in Yetzirah,” etc.: that through this their essence is grasped. But according to this, one must understand the substance of the study of the inner dimension (pnimiyus) of the Torah,
“Mishnah in Yetzirah” means that through the Mishnah’s descent into speech its essence can be grasped. This raises a question about the study of the inner dimension of the Torah, the Kabbalah.


שהאריכו בזהר ותיקונים ובע״ח [ובעץ חיים] בחיוב לימוד זה87 וכמ״ש ג״כ בספר ראשית חכמה בהקדמה ובשל״ה [ובשני לוחות הברית] במסכת שבועות שלו בפרק נר מצוה הפליג מאד במעלת לימוד זה.
for in the Zohar, the Tikkunim and Etz Chaim they elaborated on the obligation of this study, as is also written in the book Reishis Chochmah, in the introduction; and the Shelah, in his Tractate Shavuos, in the chapter Ner Mitzvah, greatly extolled the virtue of this study.
The Zohar, the Tikkunei Zohar and Etz Chaim insist on the obligation to study it, and Reishis Chochmah, in its introduction, and the Shelah, in his Tractate Shavuos, chapter Ner Mitzvah, praise it greatly; what, then, does it achieve?




22ויובן ענין זה בהקדים תחלה ענין שליש במקרא. כי הנה ענין הלימוד במקרא אינו ע״ד
This matter will be understood by first prefacing the matter of “a third in Scripture.” For the study of Scripture is not in the manner of
The answer begins with the Talmud’s instruction to devote “a third” of one’s study to Scripture. Studying Scripture is different in kind.


לימוד משנה ותלמוד שהעיקר הוא להשיג החכמה שבהן שעי״ז יתקשר שכל האדם בחכמה זו שבתורה כו׳ אלא דצריך ג״כ להוציא הדברים בדיבור פה דוקא
the study of Mishnah and Talmud, where the main thing is to grasp the wisdom in them, so that through this a person’s intellect will be bound with this wisdom in the Torah, etc., except that one must also bring out the words in actual speech of the mouth;
In Mishnah and Talmud the main thing is to grasp the wisdom, so that the mind binds itself to the Torah’s wisdom; the words must also be spoken aloud.


אבל מ״מ אם אומר ההלכה ואינו מבין אינו נחשב לו ללימוד כלל כמ״ש במ״א סי׳ נ׳, משא״כ בעסק המקרא ותשב״כ [ותורה שבכתב] אם מוציא בשפתיו אע״פ [אף על פי] שאינו מבין אפי׳ [אפילו] פי׳ המלות מפני
but nevertheless, if he says the law and does not understand [it], it is not considered learning for him at all, as is written in the Magen Avraham, section 50. Whereas in occupation with Scripture and the Written Torah, if he utters [it] with his lips, even though he does not understand even the meaning of the words because
But reciting a law without understanding it does not count as study at all (as the Magen Avraham, section 50, rules). With Scripture, the Written Torah, it is otherwise, as the next words explain.


שהוא ע״ז ה״ז [הרי זה] מקיים מצות ולמדתם, שלפיכך כל ע״ה [עם הארץ] מברך ברכת התורה בשחר לפני הפסוקים
he is unlearned, he thereby fulfills the mitzvah of “and you shall learn them.” That is why every unlearned person recites the blessing over the Torah in the morning before the verses,
Even one who does not understand the words, because he is unlearned, fulfils the mitzvah of Torah study by saying them. That is why every unlearned person says the blessing over the Torah in the morning before reciting verses.


וכן כשעולה לס״ת [לספר תורה], וכ״כ [וכמו כן] בפרדס שכ״ז [שכל זה] פ״א88 גבי לימוד המקרא שגם מי שלא יבין לחבר התיבות גם הוא אם יעסוק בו יומם ולילה שכרו אתו ופעולתו לפניו כו׳,
and likewise when he is called up to the Torah scroll. And so it is written in the Pardes, Gate 27, chapter 1, concerning the study of Scripture: that even one who does not understand how to join the words, he too, if he occupies himself with it day and night, “his reward is with him and his recompense before him,” etc.;
He says it too when called up to the Torah. Pardes Rimonim (Gate 27, chapter 1) also says that even one who cannot connect the words, if he engages in Scripture day and night, is fully rewarded.


ואדרבה כתב והלומד בתורה לדעת כמי שלומד בספר זכרונות כו׳ הלואי שלא יפסיד כו׳ ע״ש.
and on the contrary, he wrote: “And one who learns the Torah [only] to know [it], as one who learns from a book of chronicles, etc., if only he would not lose,” etc.; see there.
On the contrary, Pardes adds, one who learns the Torah merely for information, as one would read a history book, may well lose by it.




Section 5 · ¶23–30
Scripture, the inner Torah and the thirds of study
23והענין כי הנה מה שבא מהתשב״כ [מהתורה שבכתב] בהתגלות בתשבע״פ [בתורה שבעל פה] דהיינו ידיעת איך ומה לעשות הציצית והתפילין כו׳
The explanation is this. What comes from the Written Torah into revelation in the Oral Torah, namely, the knowledge of how and what to do [in] the tzitzis and the tefillin, etc.,
The explanation of the study of Scripture begins. The Written Torah mentions mitzvos such as tzitzis and tefillin; how to make and use them is revealed only in the Oral Torah.


עד״מ, זהו התלבשות אור א״ס בבחי׳ חכמה וח״ע [וחכמה עילאה] נתלבשה בח״ת [בחכמה תתאה] עד שנתלבשה בחכמה דבריאה יצירה ומשם נתלבשה בהלכות דתשבע״פ [דתורה שבעל פה] עד שנתלבשה החכמה להיות מושג ונתפס בשכל אנושי.
for example, this is the enclothing of the Infinite Light (Or Ein Sof) in the level of Chochmah: supernal Chochmah was enclothed in the lower Chochmah, until it was enclothed in the Chochmah of Beriah [and] Yetzirah, and from there it was enclothed in the laws of the Oral Torah, until the wisdom was enclothed so as to be grasped and held by human intellect.
That revelation follows the path traced above: the Infinite Light is clothed in supernal Chochmah, which descends through the lower Chochmah and the wisdom of the worlds of Beriah and Yetzirah into the laws of the Oral Torah, where a human mind can grasp it.


אמנם יש בתורה דברים שלא ניתנו להתלבש למטה בחכמה ושכל כלל וכמו ויוסף הורד מצרימה89 ויקנהו פוטיפר,
However, there are things in the Torah that were not given to be enclothed below in wisdom and intellect at all, such as “And Yosef was brought down to Egypt, and Potiphar bought him.”
But some parts of the Torah were never meant to be clothed in wisdom that the mind can grasp. An example is the plain narrative “And Yosef was brought down to Egypt, and Potiphar bought him” (Genesis 39:1).


(ועיין בפ׳ המשניות להרמב״ם [להרבי משה בן מימון] פרק חלק90 וז״ל [וזה לשונו] ואין הפרש בין ובני חם כוש91 ומצרים. ושם אשתו מהיטבאל.9293 ותמנע היתה פלגש.9495 ובין אנכי96 ה׳ אלקיך. ושמע ישראל97 כי הכל מפי הגבורה),
(And see the Rambam’s Commentary on the Mishnah, the chapter Chelek; these are his words: “And there is no difference between ‘And the sons of Cham: Cush and Mitzrayim,’ ‘And the name of his wife was Mehetavel,’ ‘And Timna was a concubine,’ and ‘I am Havayah your G-d’ and ‘Hear, O Israel’; for all is from the mouth of the Almighty.”)
The Rambam, in his Eighth Principle of Faith (in his commentary on the chapter Chelek of Sanhedrin), says that there is no difference in holiness between bare genealogies and stories, such as “the sons of Cham” or “Timna was a concubine,” and “I am Havayah your G-d” or the Shema: all of it was given by G-d.


שבחי׳ ההמשכה מאור א״ס המרומז באותיות אלו וספור זה לא יוכל להתלבש כלל בחכמה ושכל.
For the level of the drawing-down from the Infinite Light that is alluded to in these letters and this narrative cannot be enclothed in wisdom and intellect at all.
The divine light that such letters and stories carry cannot be put into terms of wisdom and intellect at all.


ולכן ההמשכה היא רק ע״י האותיות והפסוקים בלבד כי נעוץ סופן בתחלתן98 כו׳, ולכן גם מה שלא נתלבש בחכמה דהיינו שהוא מבחי׳ כתר שלמעלה מהחכמה
Therefore the drawing-down is only through the letters and the verses alone, for “their end is wedged in their beginning,” etc. Therefore even what was not enclothed in Chochmah, that is, what is from the level of Keser (the Crown), which is above Chochmah
So it is drawn down only through the letters and verses themselves. Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning”: the lowest level, the bare letters, is joined to the highest, Keser, which is above Chochmah.


(כי אורייתא מחכמה נפקת.99100 נפקת דייקא שהתגלותה הוא מבחי׳ חכמה אבל שרשה בעצם למעלה מהחכמה וכמ״ש לעיל בד״ה ויקרא אל משה,
(for “the Torah comes forth from Chochmah”: “comes forth,” specifically, that its revelation is from the level of Chochmah, but its root in essence is above Chochmah, as is written above in the discourse beginning “And He called to Moshe”;
A parenthesis: the Zohar says “the Torah comes forth from Chochmah.” The Alter Rebbe stresses “comes forth”: the Torah is revealed from Chochmah, but its root is above Chochmah, as explained in the discourse “And He called to Moshe” earlier in Likkutei Torah.


ולכן מה שנתלבש ממנה בבחי׳ חכמה הוא רק הארה ע״י שערות וצמצומים כי אבא יונק ממזלא כו׳ אבל עצם האור שבכתר לא יוכל להתלבש בחכמה).
and therefore what of it was enclothed in the level of Chochmah is only a radiance, through “hairs” and contractions, for “Abba draws from the mazal,” etc.; but the essence of the light in Keser cannot be enclothed in Chochmah),
What of the Torah is clothed in Chochmah is only a narrow ray, passed down through “hairs” and contractions, as Kabbalah says, “Abba (Chochmah) draws from the mazal” (a channel from Keser). The essence of the light in Keser cannot be clothed in Chochmah.


ואעפ״כ [ואף על פי כן] נמשך הוא ג״כ ע״י האותיות שבתשב״כ [שבתורה שבכתב] ולכן נקרא מקרא שקורא וממשיך התגלות אור א״ס ע״י האותיות אף שאינו משיג כלל,101 ועמ״ש מענין אותיות התורה איך ששרשן למעלה מהחכמה בד״ה נר חנוכה כו׳
nevertheless, it too is drawn down through the letters of the Written Torah. Therefore it is called Mikra (Scripture), for one calls and draws down the revelation of the Infinite Light through the letters, even though he does not grasp at all. And see what is written on the matter of the letters of the Torah, how their root is above Chochmah, in the discourse beginning “The Chanukah lamp,” etc.,
Yet that higher light, too, is drawn down through the letters of the Written Torah. That is why Scripture is called Mikra, from kara, “to call”: the reader calls down the light through the letters even without understanding them. The text refers to the Chanukah discourse on the root of the Torah’s letters above Chochmah.


כדי שתהא מזוזה מימין102 כו׳ ע״ש וסד״ה צאינה וראינה גבי בעטרה שעטרה103 שהעטרה נעשה מאבנים טובות הוא בחי׳ אותיות התורה,
“so that the mezuzah be on the right,” etc.; see there; and at the end of the discourse beginning “Go out and see,” regarding “with the crown with which [his mother] crowned [him],” that the crown, which is made of precious stones, is the level of the letters of the Torah.
That discourse is on the Talmud’s rule that the Chanukah lamp is placed on the left “so that the mezuzah be on the right.” The text also refers to the discourse “Go out and see” (Song of Songs 3:11), which explains “the crown with which his mother crowned him,” made of precious stones, as the letters of the Torah.


(וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל התורה שמותיו של הקב״ה. ועד״ז יובן104 מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שיחתן של עבדי אבות מתורתן של בנים105 כו׳ כי הן המשכות ממקור התורה
(As our Sages, of blessed memory, said: “The whole Torah is names of the Holy One, blessed be He.” And in this way one will understand the saying of our Sages, of blessed memory, “The conversation of the servants of the Patriarchs is more beautiful than the Torah of the children,” etc.; for they are drawings-down from the source of the Torah
Another parenthesis: “the whole Torah is names of the Holy One,” so its letters carry His light regardless of their plain meaning. This explains the Midrash that “the conversation of the servants of the Patriarchs is more beautiful than the Torah of the children,” since those stories draw from the source of the Torah.


כמו שהוא עדיין למעלה מבחינת חכמה, וע״כ האריכה התורה הרבה בסיפור מעשה דאליעזר עבד אברהם כו׳ יותר מבכמה גופי תורה מתורתן של בנים כו׳.
as it is still above the level of Chochmah. Therefore the Torah elaborated greatly in the account of the episode of Eliezer, the servant of Avraham, etc., more than in many fundamentals of the Torah from “the Torah of the children,” etc.
Those stories come from the Torah’s source as it is above Chochmah. That is why the Torah tells the story of Eliezer, Avraham’s servant, at great length, at greater length than many fundamental laws, which are “the Torah of the children.”


ועד״ז הוא ענין סיפור ויוסף הורד מצרימה כו׳ כנ״ל. והמשכה זו הוא ע״י האותיות דוקא. ולכן אף ע״ה [עם הארץ] שאינו מבין פי׳ המלות ממשיך משא״כ בתשבע״פ [בתורה שבעל פה] שנתלבשה בחכמה לכך כשאינו מבין אינו ממשיך
In the same way is the matter of the narrative “And Yosef was brought down to Egypt,” etc., as mentioned above. And this drawing-down is specifically through the letters; therefore even an unlearned person who does not understand the meaning of the words draws [it] down. Whereas in the Oral Torah, which has been enclothed in Chochmah, therefore when he does not understand he does not draw down.
The narrative of Yosef going down to Egypt is the same. This light is drawn down only through the letters, so even an unlearned person who does not understand the words draws it down; in the Oral Torah, which is clothed in Chochmah, without understanding nothing is drawn down.


אבל בתשב״כ [בתורה שבכתב] ממשיך אף שאינו מבין ואינו תלוי כ״כ [כל כך] בהבנת הפי׳ יען מקור המשכה זו הוא מלמעלה מהחכמה כו׳ והיינו ע״י האותיות ולכן נק׳ תשב״כ [תורה שבכתב] מקרא שקוראים וממשיכים ע״י האותיות ועמ״ש מענין מקרא סד״ה ענין ק״ש [קריאת שמע]).
But in the Written Torah he draws down even though he does not understand, and it does not depend so much on understanding the meaning, because the source of this drawing-down is from above Chochmah, etc., and this is through the letters. Therefore the Written Torah is called Mikra, for one calls and draws down through the letters. And see what is written on the matter of Mikra at the end of the discourse beginning “The matter of the recital of the Shema.”)
In the Written Torah one draws down the light even without understanding, since its source is above Chochmah and it comes through the letters. Hence the name Mikra, “calling.” The text refers to the end of the discourse on the Shema for more on Mikra.


והנה בכלל לימוד המקרא הוא ג״כ לימוד האגדות שהרי רוב האגדות הם על הפסוקים ומעט מוסר וגם הם אין מושגים ובכלל מקרא יחשב.
Now, included in the study of Scripture is also the study of the Aggados, for most of the Aggados are on the verses, with a little ethical instruction; and they too are not grasped, and they are counted as included in Scripture.
The Aggados, the non-legal teachings of the Talmud and Midrash, belong with Scripture: most of them comment on verses, with a little ethical instruction, and they too are not grasped in their essence.


והנה בכלל מקרא הוא ג״כ לימוד פנימית התורה שהרי מדרש הזהר הוא על פסוקי התורה.106107
And included in Scripture is also the study of the inner dimension (pnimiyus) of the Torah, for the Midrash of the Zohar is on the verses of the Torah.
The inner Torah, the Kabbalah, also belongs with Scripture, since the Zohar is a Midrash on the verses of the Torah. This begins the answer to the question about studying the inner Torah.




24ועוד שגם בלימוד רזין דאורייתא אינו משיג רק המציאות מההשתלשלות ולא המהות. א״כ אינו דומה למשנה ותלמוד
Moreover, even in the study of the secrets of the Torah one grasps only the existence of the chain of descent (hishtalshelus), and not the essence. If so, it is not like Mishnah and Talmud,
A further reason the inner Torah belongs with Scripture: even in studying the secrets of the Torah one grasps only that the chain of worlds exists, not what it is. So it is unlike Mishnah and Talmud.


שמשיג מהות חכמתו ית׳ ובלימוד ההשתלשלות אינו משיג כלל מהות חכמה זו מהו בחי׳ אופנים וחיות ושרפים וכ״ש [וכל שכן] למעלה יותר כו׳. אלא רק ידיעת המציאות.
where one grasps the essence of His wisdom, may He be blessed; whereas in the study of the chain of descent one does not grasp at all the essence of this wisdom, what the level of the ofanim, chayos and seraphim is, and all the more so [what is] higher, etc., but only the knowledge of [their] existence.
In Mishnah and Talmud one grasps the essence of G-d’s wisdom. In studying the order of the worlds one cannot grasp what the angels called ofanim, chayos and seraphim really are, still less anything higher, but only know that they exist.




25ואעפ״כ [ואף על פי כן] דבר גדול הוא מאד כיון דא״א להיות בזה השגת המהות. וה״ז [והרי זה] כמו שבמקרא אע״פ [אף על פי] שא״א להיות ההשגה בבחי׳ חכמה כיון ששרשה למעלה מהחכמה
Nevertheless, it is a very great thing, since it is impossible for there to be in this a grasp of the essence. This is like Scripture: although it is impossible for there to be comprehension [of it] on the level of Chochmah, since its root is above Chochmah,
Nevertheless, knowing that these levels exist is a very great thing, precisely because their essence cannot be grasped. It is like Scripture, which cannot be grasped as wisdom because its root is above Chochmah.


לכן גם מה שאומר האותיות דבר גדול ועצום הוא אף שאותיות הוא רק בחי׳ האחרונה ונקרא בחי׳ דומם לגבי השכל כו׳. כמ״כ [כמו כן] ידיעת המציאות מהפנימית אע״פ [אף על פי] שאינו משיג כלל המהות דבר גדול הוא עד להפליא.
therefore even his saying the letters is a great and mighty thing, although letters are only the last level and are called the level of the inanimate relative to intellect, etc. So too the knowledge of the existence of the inner dimension, even though he does not grasp the essence at all, is a great thing, wondrously so.
Just as merely saying the letters of Scripture is great, though letters are the lowest level, like the “inanimate” relative to intellect, so knowing that the inner realities exist, without grasping their essence, is wondrously great.




26ועיין זח״ג [זהר חלק ג] פ׳ אחרי דע״ג א׳ ג׳ דרגין אינון מתקשרין דא בדא,108 ועמ״ש מזה בד״ה כי קרוב אליך הדבר מאד,109
And see the Zohar, Part III, Parshas Acharei, folio 73a: “Three levels are bound to one another.” And see what is written about this in the discourse beginning “For the thing is very near to you.”
The Zohar says that three levels are bound together, namely the Holy One, the Torah and Israel. The text refers to the discourse “For the thing is very near to you” in Likkutei Torah.


והנה כיון שהתורה היא הממוצע המקשר ומחבר נש״י [נשמות ישראל] להקב״ה, והממוצע יש בו שני בחינות סתים וגליא א״כ בחי׳ הפנימיות הנק׳ סתים הוא המקשר ומחבר בחי׳ פנימיות של הנשמה לבחי׳ פנימיות אלהותו ית׳.
Now, since the Torah is the intermediary that binds and joins the souls of Israel to the Holy One, blessed be He, and the intermediary has two aspects, hidden and revealed (stim and galya), then the inner aspect, which is called hidden, is what binds and joins the inner aspect of the soul to the inner aspect of His G-dliness, may He be blessed.
The Torah is the intermediary that binds the souls of Israel to G-d, and like any intermediary it has a hidden side and a revealed side. Its hidden side, the inner Torah, binds the inner dimension of the soul to the inner dimension of G-d.




27ועיין זח״ג [זהר חלק ג] בהעלותך קנ״ב א׳. ועמ״ש ע״פ חסדי ה׳ כי לא תמנו110 בענין שיש ב׳ בחינות חסד.
And see the Zohar, Part III, Beha’alosecha, [folio] 152a. And see what is written on the verse “The kindnesses of G-d, for we have not ceased,” concerning there being two levels of Chesed (kindness).
The text points to the Zohar in Beha’alosecha (3:152a), which calls the Torah’s plain stories its “garment,” beneath which lie its body and soul. It also points to its discourse on “The kindnesses of G-d, for we have not ceased,” which speaks of two levels of Chesed, a hidden one and a revealed one.


ועד״ז יובן קצת ענין סוכ״ע וממכ״ע [וממלא כל עלמין] סתים וגליא כו׳, ועמ״ש בד״ה שובה ישראל111 בענין מ״ש אם יהיה אלקים עמדי112 כו׳
In this way one will understand somewhat the matter of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin), hidden and revealed, etc. And see what is written in the discourse beginning “Return, O Israel,” on the matter of what is written, “If Elokim will be with me,” etc.,
The same pair, hidden and revealed, helps explain the two modes of G-d’s light: the light that encompasses all worlds, which stays hidden, and the light that fills them, which is revealed. The text refers to the discourse “Return, O Israel” on Yaakov’s words “If Elokim will be with me.”


והיה הוי׳ לי לאלקים,113 ועמ״ש מענין סתים וגליא סד״ה להבין ענין לחם משנה. ועמ״ש מזה בביאור ע״פ לריח שמניך.114
“then Havayah will be Elokim to me.” And see what is written on the matter of hidden and revealed at the end of the discourse beginning “To understand the matter of the double bread (lechem mishneh)”; and see what is written about this in the explanation on the verse “For the fragrance of your oils.”
That verse ends “then Havayah will be Elokim to me,” the transcendent Name becoming the immanent one. The text also refers to the discourses on the double bread of Shabbos and on “For the fragrance of your oils” (Song of Songs 1:3), which treat hidden and revealed.


(ועוי״ל [ועוד יש לומר] בענין מעלת העסק בפנימיות עפמ״ש [על פי מה שכתוב] באגה״ק [באגרת הקודש] בד״ה להבין מ״ש בפע״ח [בפרי עץ חיים] דלימוד פנימיות כוונת המצות לא גרע מלימוד הלכותיה ואדרבה כו׳ אף שאינו משיג המהות115 עכ״ל [עד כאן לשונו], ור״ל [ורוצה לומר] מפני שהמצוה מושג מהותה
(One may further say, concerning the virtue of occupation with the inner dimension (pnimiyus), according to what is written in Iggeres HaKodesh, in the discourse beginning “To understand what is written in Pri Etz Chaim,” that the study of the inner dimension, the intentions of the mitzvos, “is no less than the study of their laws, and on the contrary, etc., even though one does not grasp the essence.” End of quote. That is to say: since the essence of the mitzvah is grasped,
A long parenthesis adds a further answer about the value of studying the inner Torah. In Tanya’s Kuntres Acharon (which the text calls Iggeres HaKodesh) the Alter Rebbe wrote that studying the inner meaning of the mitzvos is no less than studying their laws, even without grasping its essence; the reason is that the mitzvah itself is grasped.


לכן ידיעת סודות המצוה אף שאינו משיג המהות לא גרע כו׳. ואף שכ׳ [שכתב] שם משא״כ בסדר ההשתלשלות אף אם השיג המציאות לא עדיף מצד עצמו כלימוד המצות שמשיג ותופס המהות כו׳.
therefore the knowledge of the secrets of the mitzvah, even though one does not grasp the essence, is no less, etc. And although he wrote there that it is not so with the order of the chain of descent (hishtalshelus): even if one has grasped [its] existence, it is not in itself superior, like the study of the mitzvos, in which one grasps and takes hold of the essence, etc.,
Because the mitzvah is grasped, knowing its secrets is no less, even without grasping their essence. The same essay says that knowing the order of the worlds is different: knowing only that they exist is not in itself superior to the study of the mitzvos, where the essence is grasped.


הרי מסיק אח״כ אלא שידיעת המציאות מההשתלשלות היא ג״כ מצוה רמה ונשאה ואדרבה עולה על כולנה כמ״ש וידעת היום.116 דע את אלקי אביך117 כו׳.
he concludes afterwards: “but the knowledge of the existence of the chain of descent is also a lofty and exalted mitzvah; on the contrary, it surpasses them all, as it is written, ‘And you shall know this day,’ [and] ‘Know the G-d of your father,’ etc.,
Yet the essay concludes that knowing that the chain of worlds exists is itself a lofty mitzvah, even greater than the others, fulfilling “And you shall know this day” (Deuteronomy 4:39) and “Know the G-d of your father” (I Chronicles 28:9).


ומב יאה ללב שלם כו׳ שהוא העיקר. ור״ל [ורוצה לומר] כמ״ש ויצונו ה׳ לעשות את כל החוקים האלה ליראה את ה׳ אלהינו. הרי תכלית התומ״צ [התורה ומצות] הוא לבא ללב שלם שהוא ליראה את ה׳,
and it brings to ‘a whole heart,’ etc., which is the main thing.” That is to say, as it is written, “And G-d commanded us to do all these statutes, to fear Havayah our G-d”: thus the purpose of Torah and mitzvos is to come to a whole heart, which is to fear G-d.
That knowledge brings one to “a whole heart,” which is the main thing. The Alter Rebbe explains this by the verse “And G-d commanded us to do all these statutes, to fear Havayah our G-d” (Deuteronomy 6:24): the goal of Torah and mitzvos is a whole heart, which is the fear of G-d.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שהתורה נק׳ תרעא לדרתא118 לגבי יראה כו׳ והיינו לגבי יראה עילאה וכמ״ש בסש״ב [בספר של בינונים] ס״פ כ״ג והשגת המציאות הוא להפשיט מגשמיות רק שזו היא מצוה א׳ מתרי״ג והאדם צריך לקיים כל התרי״ג כו׳
Therefore our Sages, of blessed memory, said that the Torah is called “a gate to the courtyard” in relation to awe, etc., that is, in relation to the higher awe, as is written in Sefer shel Beinonim, at the end of chapter 23. And the grasp of [its] existence serves to strip away physicality; except that this is one mitzvah of the 613, and a person must fulfill all 613, etc.
So the Sages call the Torah a “gate to the courtyard” of awe, meaning the higher awe, as Tanya, chapter 23, explains. Knowing the existence of the higher worlds helps to strip away a physical outlook; but it is only one of the 613 mitzvos, and a person must keep all of them.


לכך צריך להרבות בלימוד כל התרי״ג וקיומן בפ״מ [בפועל ממש] במודומ״ע [במחשבה דבור ומעשה] כו׳ א״כ הרי בידיעת ההשתלשלות אף שאינו משיג כלל המהות מקיים מצות וידעת כו׳ ולא גרע מלימוד ההלכות):119
Therefore one must devote much study to all 613 and to fulfilling them in actual deed, in thought, speech and action, etc. If so, in knowing the chain of descent, even though one does not grasp the essence at all, one fulfills the mitzvah of “And you shall know,” etc., and it is no less than the study of the laws.)
Therefore one must study all the mitzvos at length and keep them in thought, speech and action. Still, knowing the order of the worlds, even without grasping its essence, fulfils the mitzvah “And you shall know” and is no less than studying the laws.




28ה ועפ״ז [ועל פי זה] יתורץ מה שנדחקו גדולי המפרשים בפי׳ מימרא זו דלעולם ישלש אדם שנותיו שליש במקרא שליש במשנה שליש בתלמוד120 דהר״ן [דהרבינו נסים] ספ״ק [סוף פרק קמא] דע״ז [דעבודה זרה] כ׳ [כתב] ולאו דוקא שישליש ימותיו בשוה כו׳.
5. According to this, [the difficulty] will be resolved with which the great commentators struggled in explaining this saying: “A person should always divide his years into three: a third in Scripture, a third in Mishnah, a third in Talmud.” For the Ran, at the end of the first chapter of Avodah Zarah, wrote: “And it does not mean precisely that he should divide his days equally,” etc.
Section 5 applies all this to a difficult Talmudic saying: a person should divide his years into three, a third for Scripture, a third for Mishnah and a third for Talmud. The Ran (Rabbeinu Nissim), on the first chapter of Avodah Zarah, wrote that it does not mean exactly equal portions.


והרמב״ם [והרבי משה בן מימון] פ״א מהל׳ [מהלכות / מהלכה] ת״ת [תלמוד תורה] ס״ל [סבירא ליה / סבירא להו] דישלש היינו לשלישים שוים ממש אלא דנתכוין לתרץ קושיית הר״ן [הרבינו נסים] במ״ש שזהו בתחלת למודו של אדם אבל כשיגדיל בחכמה כו׳ ויקרא בעתים מזומנים תשב״כ [תורה שבכתב]121 כו׳.
And the Rambam, in chapter 1 of the Laws of Torah Study, holds that “divide into three” means into actually equal thirds; but he intended to resolve the Ran’s difficulty in what he wrote, that this is at the beginning of a person’s learning, “but when he grows great in wisdom,” etc., “he should read the Written Torah at set times,” etc.
The Rambam, in the Laws of Torah Study, takes it as truly equal thirds, but answers the Ran’s difficulty by limiting it to the beginning of one’s learning: once a person has grown in wisdom, he reads the Written Torah only at set times.




29ולפ״ז [ולפי זה] דוחק קצת לשון לעולם ישלש כו׳ וגם מה שהקשו בגמ׳ [בגמרא] מי ידע כמה חיי. דמזה משמע דכל שני חייו ישלש כו׳.
According to this, the wording “always divide into three,” etc., is somewhat strained, and so is what was asked in the Gemara, “Does one know how long he will live?”, from which it is implied that all the years of his life he should divide into three, etc.
On the Rambam’s reading, the word “always” is strained, and so is the Gemara’s question, “Does one know how long he will live?”, which implies that the division applies to one’s whole life.


ורי״ו בשם הרמ״ה כתב דלא אמרו זה אלא לדורות ראשונים כו׳ כמ״ש בב״י [בבית יוסף]. אמנם לפמ״ש [לפי מה שכתוב] א״ש [אתי שפיר] דבתחלת למודו של אדם ישלש השליש במקרא ממש לבדו.
And Rabbeinu Yerucham wrote in the name of the Ramah that this was said only for the early generations, etc., as is written in the Beis Yosef. However, according to what has been written [here], it is well resolved: at the beginning of a person’s learning he should devote the third to Scripture itself, alone;
Rabbeinu Yerucham, citing the Ramah (Rabbi Meir HaLevi Abulafia), as quoted in the Beis Yosef, limited the rule to earlier generations. The maamar’s approach resolves it simply: at the start of one’s learning, the third in Scripture means the plain text of Scripture alone.


דאע״ג [דאף על גב] שלתלמוד צריך זמן יותר מ״מ יש לו למהר ללמוד המקרא122 בתחלה ואחר שהגדיל בחכמה יש לו לקיים השליש במקרא בתשב״כ [בתורה שבכתב] עם מה שילמוד אח״כ מפנימיות התורה והאגדות123 שזה נכלל הכל בשליש במקרא כנ״ל,
for although Talmud requires more time, nevertheless he should hasten to learn Scripture first. And after he has grown in wisdom, he should fulfill the third in Scripture with the Written Torah together with what he will learn afterwards of the inner dimension of the Torah and the Aggados, for all of this is included in the third in Scripture, as mentioned above.
Although Talmud needs more time, one should first learn Scripture quickly. Later, once grown in wisdom, a person fulfils the third in Scripture with the Written Torah together with the inner Torah and the Aggados, all of which count as Scripture, as explained above.


(ואפשר דגם לימוד מדרש רבה ושאר המדרשים124 הוא בכלל השליש במקרא שהרי בפ״ק [בפרק קמא] דברכות דף י״א ע״ב משמע בהדיא בגמ׳ [בגמרא] ופרש״י [ופירש רש״י / ופירוש רש״י] דמדרש הוא קרוב למקרא כו׳ לפי שהם מדרשי מקראות.
(And it is possible that the study of Midrash Rabbah and the other Midrashim is also included in the third in Scripture; for in the first chapter of Berachos, folio 11b, it is explicitly implied in the Gemara and in Rashi’s commentary that Midrash is close to Scripture, etc., since they are interpretations of verses.
A parenthesis suggests that Midrash Rabbah and the other Midrashim also count as Scripture, since the Gemara in Berachos (11b), with Rashi, treats Midrash as close to Scripture, being interpretations of verses.


וכ״מ [וכן משמע] בנדרים דל״ו סע״ב [סוף עמוד ב] ואף שבהלכות ת״ת [תלמוד תורה] מבואר דמדרש תורה שהוא ספרא וספרי וכה״ג [וכהאי גוונא] הן בכלל שליש במשנה היינו מפני שהן הלכות וגופי התורה כמו המשנה משא״כ לימוד הרבות שהן אגדות שעל המקרא125 ומוסר ה׳ אפשר שזה נכלל בשליש במקרא.
And so it is implied in Nedarim, folio 36, at the end of side b. And although in the Laws of Torah Study it is explained that Midrash of the Torah, which is the Sifra and the Sifrei and the like, is included in the third in Mishnah, that is because they are laws and fundamentals of the Torah, like the Mishnah; whereas the study of the Rabbos, which are Aggados on Scripture and moral instruction of G-d, it is possible that this is included in the third in Scripture.
Nedarim (36b) implies the same. The laws of Torah study do place the halachic Midrashim (Sifra, Sifrei) under Mishnah, but that is because they are laws; the Midrash Rabbah, which is Aggadah on verses and moral teaching, may belong with Scripture.


ולכן אתי שפיר דלעולם ישלש אדם126 כו׳. והנה ענין לעולם ישלש אדם מה שחלקו זה לשלישים י״ל [יש לומר] כדכתיב ולכבודי בראתיו127 יצרתיו אף עשיתיו. ואין כבוד אלא תורה.128129
Therefore “a person should always divide into three,” etc., is well understood. Now, as for the matter of “a person should always divide into three,” why they divided this into thirds, it may be explained according to what is written, “For My glory I created him, I formed him, also I made him,” and “there is no glory but Torah.”
So “always” is right: the division holds for life. Why thirds? Because of the verse “For My glory I created him, I formed him, also I made him” (Isaiah 43:7), and “glory” means Torah (Avos 6:3): the three verbs correspond to three worlds.


והנה תלמוד בבריאה ומשנה ביצירה וכתיב יוצר אור ובורא חושך.130 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] במחשכים הושיבני זה תלמוד בבלי. ומקרא בעשיה.131
Now, Talmud is in Beriah and Mishnah in Yetzirah; and it is written, “Who forms light and creates darkness.” Therefore our Sages, of blessed memory, said, “‘He has set me in dark places’: this is the Babylonian Talmud.” And Scripture is in Asiyah.
Talmud is in Beriah (“created”) and Mishnah in Yetzirah (“formed”), as in “Who forms light and creates darkness” (Isaiah 45:7); the Babylonian Talmud is called “dark places” (Sanhedrin 24a), matching “creates darkness.” Scripture is in Asiyah (“made”).


והנה אף עשיתיו אף הוא בחינ׳ [בחינת / בחינה] רבוי שמרבה בחינ׳ [בחינת / בחינה] רביעית כמ״ש בד״ה מי מנה132 עפר יעקב133 כו׳ ע״ש, לכן בכלל שליש במקרא נכלל בחינה הרביעית שהוא לימוד פנימיות התורה.
Now, [in] “also I made him,” [the word] “also” (af) is a term of inclusion, which includes a fourth level, as is written in the discourse beginning “Who has counted the dust of Yaakov,” etc.; see there. Therefore within the third in Scripture is included the fourth level, which is the study of the inner dimension (pnimiyus) of the Torah.
The word “also” (af) in “also I made him” adds something, a fourth level, as explained in the discourse “Who has counted the dust of Yaakov.” So within the third given to Scripture is included this fourth level, the study of the inner Torah.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] והביאו הרמב״ם [הרבי משה בן מימון] בפי׳ המשניות ספ״ה דאבות ע״פ אף חכמתי עמדה לי134 חכמתי שלמדתי באף עמדה לי135 כו׳).
And this is what our Sages, of blessed memory, said, and the Rambam brought it in his Commentary on the Mishnah, at the end of chapter 5 of Avos, on the verse “Also (af) my wisdom stood by me”: “The wisdom that I learned in af [anger] stood by me,” etc.)
The Midrash on “Also (af) my wisdom stood by me” (Ecclesiastes 2:9), cited by the Rambam at the end of his commentary on Avos chapter 5, reads it as “the wisdom I learned with af” (literally “in anger,” that is, with strain) “stood by me.”


והנה מכ״ז [מכל זה] יובן בתוספת ביאור ענין ולא תשבית מלח136 כו׳ שלימוד הפנימית נק׳ בשם מלח שהמלח ממתקת הבשר.
Now, from all this one will understand, with additional explanation, the matter of “And you shall not omit the salt,” etc.: that the study of the inner dimension is called by the name “salt,” for salt sweetens the meat,
Now the opening verse returns. The inner Torah is called “salt” because salt brings out the flavor of the meat.


אף שאין בו טעם בעצמו כמו הבשר, וכך הנגלה שבתורה נמשל ללחם כמ״ש לכו לחמו בלחמי.137138139140141142143144145146147148149150151152
even though it has no taste in itself like the meat. And so the revealed [part] of the Torah is likened to bread, as it is written, “Come, eat of my bread,”
Salt has no taste of its own the way meat does. The revealed Torah, by contrast, is likened to bread: “Come, eat of my bread” (Proverbs 9:5).




30וגם לבשר כמ״ש במ״א ע״פ זאת הפעם עצם מעצמי ובשר מבשרי.153 דקאי על תשבע״פ [תורה שבעל פה]. וכן בגמ׳ [בגמרא] ב״ב [בבא בתרא] דכ״ב אמרו אכלו בישרא שמינא בי רבא154.
and also to meat, as is written elsewhere on the verse “This time, bone of my bones and flesh of my flesh,” which refers to the Oral Torah. And so too in the Gemara, Bava Basra, folio 22, they said, “They have eaten fat meat at Rava’s house.”
The revealed Torah is also likened to meat. Elsewhere “bone of my bones and flesh of my flesh” (Genesis 2:23) is explained as the Oral Torah, and the Talmud (Bava Basra 22a) calls the Torah learned at Rava’s house “fat meat.”


והיינו כמו הלחם והבשר יש בהן טעם וממש כך בלימוד הנגלה שבתורה יש בה השגת המהות ממש משא״כ בלימוד הפנימי׳ [הפנימיות / הפנימית] שאין בזה
That is: just as bread and meat have taste and substance, so in the study of the revealed [part] of the Torah there is an actual grasp of the essence; whereas in the study of the inner dimension (pnimiyus) there is in this
Bread and meat have taste and substance; so in the revealed Torah the mind truly grasps the essence of the wisdom. In the inner Torah it is otherwise.


רק ידיעת המציאות ולא השגת המהות והמהות נסתר ונעלם ואינו מושג כלל להיות בבחי׳ טעם ממש כמו הנגלה עד לע״ל [לעתיד לבוא] שיתגלה פנימית התורה.155
only knowledge of the existence, and not a grasp of the essence. The essence is hidden and concealed and is not grasped at all, so as to be in the manner of actual taste like the revealed [part], until the Time to Come, when the inner dimension of the Torah will be revealed.
There one has only knowledge that things exist, not a grasp of what they are, so it has no “taste” of its own, like salt. That essence will remain hidden until the Time to Come, when the inner Torah will be revealed.




Section 6 · ¶31–39
Salt, fear of sin and the covenant
31ולכן נמשל למלח לומר שעם היות שאין בו טעם עכ״ז [עם כל זה] הוא דייקא הנותן טעם בהבשר.
Therefore it is likened to salt, to say that although it has no taste, nevertheless it is precisely what gives taste to the meat.
Salt has no taste of its own, yet it is what gives meat its taste. So too the inner Torah, whose essence is not grasped, gives “taste” to the revealed Torah.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] באדר״ן [באבות דרבי נתן] ס״פ כ״ט וכ״ה ג״כ ברבות כל מי שיש בידו מדרש ואין בידו הלכות לא טעם
And this is what our Sages, of blessed memory, said in Avos deRabbi Nasan, at the end of chapter 29 (and so it is also in the Rabbos): “Whoever has Midrash in hand but does not have laws in hand has not tasted
The Sages’ saying in Avos deRabbi Nasan (also in the Midrash Rabbah) supports this. It sets “Midrash” (here, the inner Torah) beside “laws” (the revealed Torah).


טעם של חכמה כל מי שיש בידו הלכות ואין בידו מדרש לא טעם טעם של יראת חטא, פי׳ שהלכות נק׳ טעם של חכמה לפי שבהן
the taste of wisdom; whoever has laws in hand but does not have Midrash in hand has not tasted the taste of fear of sin.” The meaning is that the laws are called “the taste of wisdom” because in them
One who has only Midrash has not tasted wisdom, and one who has only laws has not tasted fear of sin. The laws are called “the taste of wisdom” for a reason given next.


ועל ידן מושג המהות חכמתו ית׳ שנתלבשה בהלכה זו משא״כ בלימוד הפנימיות הנק׳ מדרש אין מושג המהות ממש ולכן נק׳ שלא טעם טעם של חכמה פי׳ המהות ממש.
and through them the essence of His wisdom, may He be blessed, that has been enclothed in this law is grasped; whereas in the study of the inner dimension (pnimiyus), which is called Midrash, the actual essence is not grasped. Therefore it is called “has not tasted the taste of wisdom,” meaning the actual essence.
In the laws the very essence of G-d’s wisdom, clothed in the law, is grasped. In the inner Torah, called “Midrash,” the essence is not grasped, so it is said of one who has only Midrash that he “has not tasted the taste of wisdom,” its actual essence.




32ועכ״ז [ועם כל זה] מי שיש בידו הלכות ואין בידו מדרש לא טעם טעם של יראת חטא כי אף שבלימוד המדרש אין מושג
And nevertheless, one who has laws but does not have Midrash “has not tasted the taste of fear of sin.” For although in the study of Midrash there is grasped
Yet one who has laws without Midrash lacks the taste of fear of sin. What the learner grasps in Midrash, the inner Torah, is limited.


רק הארה מ״מ זו ההארה מביאה לידי יראת חטא ועמ״ש מענין פי׳ יראת חטא סד״ה וידבר משה אל ראשי המטות.156157
only a radiance, nevertheless this radiance brings one to fear of sin. And see what is written on the meaning of fear of sin at the end of the discourse beginning “And Moshe spoke to the heads of the tribes.”
He grasps only a radiance, not the essence, but that radiance brings him to fear of sin. The text refers to the end of the discourse on “And Moshe spoke to the heads of the tribes” for what fear of sin is.




33ועוד כי אף שזהו רק הארה הנה היא הארה מבחי׳ הפנימיות כי אורייתא סתים וגליא,
Moreover, although this is only a radiance, it is a radiance from the level of the inner dimension (pnimiyus), for the Torah is hidden and revealed.
Moreover, though Midrash gives only a radiance, it is a radiance of the Torah’s inner, hidden side; the Torah has both a hidden and a revealed side.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] חכם עדיף מנביא158 אף שהנביא משיג המהות ממש בבחי׳ ראייה משא״כ החכם אינו משיג המהות כ״א ידיעת המציאות.
Now our Sages, of blessed memory, said, “A sage is greater than a prophet,” although the prophet grasps the actual essence, in the manner of sight, whereas the sage does not grasp the essence, but only knowledge of the existence,
A parallel: the Sages said “a sage is greater than a prophet,” though the prophet sees the essence of what he perceives, as with the eyes, while the sage knows only that it exists.




34וכמ״ש באג״ה [באגרת הקודש] בד״ה עוטה אור כשלמה.159 אעפ״כ [אף על פי כן] חכם עדיף מנביא לפי שמשיג תעלומות חכמה מה שלא ניתנו להתגלות בנבואה.
as is written in Iggeres HaKodesh, in the discourse beginning “Wrapped in light as a garment.” Nevertheless, a sage is greater than a prophet, because he grasps “the hidden things of wisdom,” which were not given to be revealed in prophecy.
Iggeres HaKodesh, in the letter on “Wrapped in light as a garment,” explains it: the sage is greater because he grasps “the hidden things of wisdom,” which cannot be revealed in prophecy.


א״כ אף ההארה מבחי׳ עליונה יש בה מעלה יתירה מהמהות שבבחי׳ שלמטה, וכה״ג [וכהאי גוונא] נתבאר בענין מצות ל״ת [לא תעשה] ומ״ע [ומצות עשה] סד״ה חייב אינש לבסומי בפוריא.160161
If so, even a radiance from a higher level has a greater virtue than the essence that is in a lower level. Something similar is explained concerning the prohibitions and the positive commandments, at the end of the discourse beginning “A person is obligated to become intoxicated on Purim”:
So even a mere radiance of a higher level outweighs the essence of a lower one. The Purim discourse “A person is obligated to become intoxicated” makes a similar point about prohibitions and positive commandments.




35וגדול כח גילוי כו׳ ע״ש וכענין ברכה והודאה שאף שההודאה אין בה השגת המהות אעפ״כ [אף על פי כן] היינו לפי
“And great is the power of revelation,” etc.; see there. And [it is] like the matter of blessing and acknowledgment (hoda’ah): although in acknowledgment there is no grasp of the essence, nevertheless [it is higher]; that is, because
The reference ends with “great is the power of revelation.” Another parallel: acknowledgment (hoda’ah, as in “Modim”) involves no grasp of G-d’s essence, yet it is higher than blessing.


שהיא בבחינה דלית מחשבה תפיסא ביה162163 כמ״ש במ״א בביאור ע״פ אתה הצבת כל גבולות ארץ164165 ובד״ה אלה פקודי המשכן,166167 גם ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה]
it is on the level of which [it is said], “no thought can grasp Him,” as is written elsewhere, in the explanation on the verse “You have set all the borders of the earth,” and in the discourse beginning “These are the accounts of the Mishkan.” Also along the lines of what our Sages, of blessed memory, said:
It is higher because it reaches the level where “no thought can grasp Him” (Tikkunei Zohar), as explained in the discourses on “You have set all the borders of the earth” and “These are the accounts of the Mishkan.” A further parallel comes from a law of lost objects.


אבידת אביו ואבידת רבו168 של רבו קודמת אף שמהאב נמשך בו המהות ממש שהטפה היא מהמוח מהעצמיות ממש ומהרב אין נמשך בו מהות ועצמיות ממש
“[If] his father’s lost object and his teacher’s lost object [are before him], his teacher’s takes precedence”; although from the father the actual essence is drawn into him, since the drop is from the brain, from the actual very being, while from the teacher there is not drawn into him the actual essence and very being,
If a person finds both his father’s and his teacher’s lost objects, his teacher’s comes first. Yet from his father he received his very essence, since the seed comes from the father’s brain, while from his teacher he received no essence.


רק הארת השכל המלובש בהדבור כו׳, אעפ״כ [אף על פי כן] זו ההארה שהיא התורה גבוה מעצמיות החכמה שבנפש כמ״ש בתניא ח״א [חלק א׳] פ״ה.
but only a radiance of the intellect enclothed in speech, etc. Nevertheless, this radiance, which is the Torah, is higher than the very being of the wisdom in the soul, as is written in Tanya, Part I, chapter 5.
From his teacher he received only the light of intellect clothed in speech. Even so, that light, the Torah, stands higher than the essence of the wisdom in the soul, as Tanya, chapter 5, explains.




36ובמסכת סופרים פט״ו [פרק ט״ו / פרשה ט״ו] ה״ח [ה׳ חסדים] הובא בספר ערכי הכינויים מבואר דהמקרא נמשל למלח. וא״ש [ואתי שפיר] ג״כ ע״פ מה שנת׳ [שנתבאר] לעיל,
And in Tractate Soferim, chapter 15, halachah 8, cited in the book Erchei HaKinuyim, it is explained that Scripture is likened to salt. This too is well understood according to what was explained above.
Tractate Soferim, quoted in Erchei HaKinuyim, compares Scripture to salt. This fits what was explained above: Scripture, like the inner Torah, is not grasped in its essence yet gives the rest its taste.


ולכן נק׳ המלח ג״כ ברית אלקיך169 פי׳ ע״ד מ״ש לעברך בברית170 ה׳ אלקיך שהוא בחי׳ התקשרות ואהבה רבה ונפלאה למעלה מהשכל
Therefore the salt is also called “the covenant of your G-d.” The meaning is along the lines of what is written, “that you may enter into the covenant of Havayah your G-d,” which is the level of a bond and of a great and wondrous love above intellect,
That is why the salt is called “the covenant of your G-d” (Leviticus 2:13). A covenant, as in “that you may enter into the covenant of Havayah your G-d” (Deuteronomy 29:11), is a bond of great and wondrous love above reason.


וכמו כריתת ברית, ועמ״ש מזה בד״ה אתם נצבים171172 ובד״ה מקושש עצים,173174 והמשכת אהבה רבה זו בנפש נמשך ע״י עסק התורה וכמש״ל [וכמה שכתוב לעיל] שע״י עסק התורה מתקשרת באור א״ס ב״ה הסוכ״ע.
like the making of a covenant. (And see what is written about this in the discourse beginning “You are standing” and in the discourse beginning “Gathering wood.”) And the drawing of this great love into the soul comes through occupation with Torah, as is written above, that through occupation with Torah [the soul] is bound with the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin).
It is like two friends who make a covenant so that their love will last beyond any reason. That great love is drawn into the soul through Torah study, which binds the soul to the encompassing Infinite Light.


ועפ״ז [ועל פי זה] יש לפרש מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דחגיגה די״ב ע״ב ע״פ הקוטפים מלוח עלי שיח175176 (באיוב סי׳ למ״ד)
According to this one may interpret the saying of our Sages, of blessed memory, in chapter 2 of Chagigah, folio 12b, on the verse “Who pluck saltwort (maluach) by the bushes (alei siach)” (in Job, chapter 30):
This explains the Talmud’s reading (Chagigah 12b) of “Who pluck saltwort (maluach) by the bushes (alei siach)” (Job 30:4).


שפוסקים מד״ת [מדברי תורה] ועוסקים בדברי שיחה הרי שד״ת [שדברי תורה] נק׳ מלוח,ועמ״ש בזה רש״י [רבי שלמה יצחקי] פ״ק [פרק קמא] דע״ז [דעבודה זרה] ד״ג ע״ב, ולפי מש״כ [מה שכתוב] י״ל [יש לומר] כפשוטו.
“those who interrupt words of Torah and engage in words of idle talk (sichah).” Thus words of Torah are called “salty” (maluach). And see what Rashi wrote on this in the first chapter of Avodah Zarah, folio 3b; and according to what has been written [here], it can be explained according to its plain sense.
The Talmud applies the verse to those who break off from Torah for idle talk (sichah). So words of Torah are “salty.” Rashi on Avodah Zarah 3b discusses this, but according to the maamar it can be taken in its plain sense: Torah is salt.


וזהו ג״כ ענין מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דשבת דל״א סע״א [סוף עמוד א] קבעת עתים לתורה177 כו׳ פלפלת בחכמה כו׳ ואפילו הכי אי יראת ה׳ היא אוצרו178 אין אי לא לא.
And this is also the matter of the saying of our Sages, of blessed memory, in chapter 2 of Shabbos, folio 31, at the end of side a: “Did you set times for Torah?” etc. “Did you engage in the dialectics of wisdom?” etc. “And even so, if ‘the fear of G-d is his treasure,’ yes; if not, no.
The same idea is in the Talmud’s account of judgment after death (Shabbos 31a): a person is asked whether he set times for Torah and engaged in its analysis, but all this counts only if “the fear of G-d is his treasure” (Isaiah 33:6).


משל לאדם שאמר לשלוחו העלה לי כור חיטין לעלייה הלך והעלה לו אמר ליה עירבת לי בהן קב חומטין אמר ליה לאו,א״ל [אמר ליה] מוטב שלא העליתה.179180
It is like a man who said to his agent, ‘Bring up for me a kor of wheat to the upper storey.’ He went and brought it up for him. He said to him, ‘Did you mix in for me a kav of chumtin?’ He said to him, ‘No.’ He said to him, ‘It would have been better had you not brought it up.’”
The parable: a man’s agent brought up a kor of wheat but did not mix in a kav of chumtin (which Rashi explains as salty earth); the owner said it would have been better not to bring it up at all.




37והענין כי חטה הוא כ״ב אתוון181 דאורייתא. ולכן מ״ת [מתן תורה] בשבועות בכורי קציר חטים.182 וכמ״ש במ״א באריכות בד״ה וספרתם לכם183184 כו׳ ע״ש.
The explanation is that “wheat” (chitah) is the twenty-two letters of the Torah. Therefore the Giving of the Torah was on Shavuos, “the first fruits of the wheat harvest,” as is written elsewhere at length in the discourse beginning “And you shall count for yourselves,” etc.; see there.
Wheat (chitah, חטה) has the numerical value 22, the number of letters of the Torah. That is why the Torah was given on Shavuos, the festival of “the first fruits of the wheat harvest,” as the discourse on “And you shall count for yourselves” explains.


וקב חומטין פרש״י [פירש רש״י / פירוש רש״י] ארץ מלחה, והוא ענין ולא תשבית מלח כו׳ וזהו שנזכר עירבת לי בהן קב חומטין דתיבת לי מיותר.
And “a kav of chumtin” Rashi explains as salty earth; this is the matter of “And you shall not omit the salt,” etc. And this is why it mentions “Did you mix in for me a kav of chumtin”: for the word “for me” is superfluous.
Rashi explains chumtin as salty earth, which is the salt of “And you shall not omit the salt.” The parable’s words “Did you mix in for me” contain a superfluous “for me.”


אלא דר״ל [דרוצה לומר] שע״י שיראת ה׳ היא אוצרו אזי התורה והחטים הם לי ונק׳ תורת185 ה׳ וכמ״ש והייתם לי186 כו׳ כי לי בנ״י [בני ישראל]187 כו׳ משא״כ תורה בלא יראה כו׳:
Rather, it means that through “the fear of G-d [being] his treasure,” the Torah and the wheat are then “for Me,” and it is called “the Torah of G-d,” as it is written, “And you shall be Mine,” etc., “For the children of Israel are Mine,” etc.; whereas Torah without awe, etc.
Its point is that when the fear of G-d is a person’s treasure, his Torah and “wheat” are “for Me,” for G-d, and are called “the Torah of G-d,” as in “you shall be Mine” and “the children of Israel are Mine.” Torah without awe is not.




38ו והנה פי׳ וכל קרבן מנחתך במלח תמלח188 קאי על המנחה ואח״כ על כל קרבנך תקריב מלח היינו בכל הקרבנות כולם.
6. Now, “And every offering of your meal-offering you shall season with salt” refers to the meal-offering; and afterwards, “On all your offerings you shall offer salt,” that is, with all the offerings altogether.
Section 6 returns to the verse. Its first clause, “every offering of your meal-offering you shall season with salt,” speaks of the meal-offering; the last, “on all your offerings you shall offer salt,” of all the offerings.


כי הנה המנחה שהיא סולת ושמן זהו ענין עסק התורה חטה כ״ב אתוון דאורייתא וצריכה מלח כנ״ל,
For the meal-offering, which is fine flour and oil, is the matter of occupation with Torah, “wheat,” the twenty-two letters of the Torah, and it needs salt, as mentioned above.
The meal-offering, of fine flour and oil, stands for Torah study, since wheat is the twenty-two letters of the Torah, and like Torah it needs salt.


וזהו פת במלח תאכל189190 פת הוא לימוד הנגלות משנה ותלמוד במלח תאכל מקרא ואגדות כו׳
And this is “Bread with salt you shall eat”: “bread” is the study of the revealed [parts], Mishnah and Talmud; “with salt you shall eat” is Scripture and Aggados, etc.,
This is the Mishnah’s “Bread with salt you shall eat” (Avos 6:4): bread is the revealed Torah, Mishnah and Talmud, and salt is Scripture and the Aggados, as explained above.


כנ״ל, ואמר אח״כ ומים במשורה תשתה כי המלח גורם הצמאון היינו להיות צמאה לך נפשי191 שהוא הפלגת האהבה בבחי׳ כלתה נפשי.192193
as mentioned above. And afterwards it says, “and water by measure you shall drink”; for salt causes thirst, that is, to be [in the state of] “My soul thirsts for You,” which is the intensity of love in the manner of “my soul pines.”
Then comes “and water by measure you shall drink”: salt makes one thirsty, like the soul that “thirsts for You” (Psalms 63:2), an intense love in which the soul “pines” (Psalms 84:3).




39והעצה לזה הוא בחי׳ מים שהם המרוים הצמאון והוא ענין אם רץ לבך שוב194195196 לאחור [לאחד בכי״ק [בכתב יד קדשו]]197 והקרבנות
And the remedy for this is the level of water, which quenches the thirst; this is the matter of “If your heart runs, return backward” [in his holy handwriting: “to the One”]. And the offerings,
The remedy for that thirst is “water,” which quenches it. This is the teaching “If your heart runs, return”: the soul’s yearning must be followed by a return. The bracket gives the manuscript reading, “return to the One.” The burnt-offerings are explained next.


שהם בשר העולה הוא ענין בירור והעלאת נפש הבהמית וכמ״ש בד״ה צו את בנ״י [בני ישראל] ואמרת אליהם198 את קרבני לחמי199 מענין עצמות גידין ובשר של קרבן העולה שהבשר שרשו מן הדם שבלב והוא ענין המדות שבנפש הבהמית
which are the meat of the burnt-offering, are the matter of the refinement and elevation of the animal soul, as is written in the discourse beginning “Command the children of Israel and say to them: My offering, My bread,” on the matter of the bones, sinews and flesh of the burnt-offering: that the flesh has its root in the blood that is in the heart, and this is the matter of the emotive attributes (middos) of the animal soul,
The burnt-offerings stand for refining and elevating the animal soul. In the discourse on “My offering, My bread,” the bones, sinews and flesh of the burnt-offering are explained, the flesh coming from the blood of the heart, which is the emotions of the animal soul.


וצריך להפכן מן הקצה אל הקצה כו׳, וע״כ צריך לזה מלח דוקא שהוא מגבורות דאבא ובחכמה אתברירו.200
and one must transform them from one extreme to the other, etc. Therefore for this salt is needed specifically, for it is from the Gevuros (severities) of Abba, and “through Chochmah they are refined.”
Those emotions must be turned around completely. For that, salt is needed, since salt comes from the Gevuros (severities) of Abba, Chochmah, and the Zohar says that “through Chochmah they are refined.”




Section 7 · ¶40–48
Salt that destroys and preserves
40ולכן ע״ה [עם הארץ] אסור לאכול בשר201 וכמ״ש מזה בד״ה בהעלותך את הנרות202203 ופרש״י [ופירש רש״י / ופירוש רש״י] כשראה אהרן204 כו׳ יעו״ש [יעויין שם].
Therefore an unlearned person is forbidden to eat meat, as is written about this in the discourse beginning “When you raise up the lamps,” and [on] Rashi’s explanation, “When Aharon saw,” etc.; see there.
Because refining the animal soul needs the “salt” of Torah, the Talmud says an unlearned person may not eat meat: he cannot elevate it. The text refers to the discourse on “When you raise up the lamps” and Rashi’s comment there that Aharon was distressed when he saw the princes’ offerings.


ופי׳ גבורות דאבא הוא ע״ד לעולם ירגיז אדם205 יצ״ט [יצר טוב] על יצה״ר [יצר הרע] ועמ״ש ע״פ וגם אתה תדין את ביתי206 כו׳
And the meaning of “the Gevuros of Abba” is along the lines of “A person should always incite his good inclination against his evil inclination.” And see what is written on the verse “And you too shall judge My house,” etc.
The “Gevuros of Abba,” the severities rooted in Chochmah, are explained by the Talmud’s advice that a person should always rouse his good inclination against his evil one: a holy force that wages war on evil. The text also refers to its discourse on “And you too shall judge My house” (Zechariah 3:7).


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] פ״ג [פרק ג׳] דמנחות דכ״א ע״א ע״פ במלח תמלח יכול תבונהו ופרש״י [ופירש רש״י / ופירוש רש״י] יכול יתן בו טעם כבינה207 המתקנת את האדם כו׳.
And this is what our Sages, of blessed memory, said in chapter 3 of Menachos, folio 21a, on the verse “With salt you shall season [it]”: “One might think, tevunehu,” and Rashi explains, “One might think that he should give it taste like understanding (binah), which perfects a person,” etc.
The Talmud (Menachos 21a) asks of the words “with salt you shall season” whether one might “tevunehu,” which Rashi explains as giving the offering taste like binah, the understanding that perfects a person.




41ולכאורה אינו מובן. אלא הענין כי בינה המתקנת את האדם קאי על נפש האלקית כי בינה היינו בן208 י״ה וכמ״ש ע״פ וכל בניך למודי הוי׳ וע״ז נאמר יסובבנהו יבוננהו.209
Seemingly this is not understood. Rather, the point is that “understanding, which perfects a person,” refers to the G-dly soul; for Binah is ben Yah (son of Yah), as is written on the verse “And all your children shall be taught of Havayah”; and of this it is said, “He encompassed him, He gave him understanding (yevonenehu).”
The Talmud’s question is puzzling, so it is interpreted: “binah that perfects a person” refers to the G-dly soul. Binah is read as ben Yah, “son of Yah” (as in the discourse on “all your children shall be taught of Havayah”), and the verse says of Israel, “He encompassed him, He gave him understanding” (Deuteronomy 32:10).


וע״ז אמרו יכול שאין קרבן נה״ב [נפש הבהמית] עולה לרצון אא״כ [אלא אם כן] תתהפך למעלת ומדרגת הביטול דנפש האלקית ממש, ובאמת זהו דבר הקשה
And of this they said, “One might think”: [one might think] that the offering of the animal soul does not rise with favor unless it is transformed into the actual virtue and rank of the nullification (bittul) of the G-dly soul. And in truth this is a difficult thing,
So the question “might one think” means: might the animal soul’s offering be acceptable only if it reaches the full self-nullification of the G-dly soul? That would be very hard.


כי הנה״א [הנפש האלקית] היא חלק אלוה ממעל210 שנלקחה מפנימיות העולמות וע״כ יש בה בחי׳ הביטול האמיתי
for the G-dly soul is “a part of G-d above,” which was taken from the inner dimension (pnimiyus) of the worlds, and therefore it has the level of true nullification
The G-dly soul is “a part of G-d above,” taken from the inner dimension of the worlds, so true self-nullification is natural to it.


בטבעה להשתפך בחיק אביה אור א״ס ב״ה משא״כ בנה״ב [בנפש הבהמית] שלוקחה מק״נ [מקליפת נוגה] כו׳ וכמשנ״ת [וכמו שנתבאר] בד״ה אדם כי יקריב מכם211 מן הבהמה כו׳ וזהו ת״ל תמלח.
in its nature, to pour itself out into the bosom of its Father, the Infinite Light (Or Ein Sof), blessed be He; which is not so with the animal soul, which was taken from kelipas nogah, etc., as was explained in the discourse beginning “A man, when he brings near of you [an offering] from the animals,” etc. And this is [why] “the verse teaches: you shall season”:
By nature it longs to pour itself out into its Father, the Infinite Light. The animal soul comes from kelipas nogah, the “glowing husk” that mixes good and evil, as explained in the discourse “A man, when he brings near of you.” So the verse answers, “you shall season,” with salt.


שעכ״פ [שעל כל פנים] תוכל לבוא גם היא לבחינת ביטול היש כו׳. וזהו ענין ההפרש בין למסור נפשו באחד ובין בחינת בכל נפשך כו׳ כמש״ש [כמה שכתוב שם].
that at any rate it too can come to the level of the nullification of the “something” (yesh), etc. And this is the matter of the difference between giving over one’s soul in “One” and the level of “with all your soul,” etc., as is written there.
This means that the animal soul too can at least reach a measure of self-nullification. It is the same distinction as between giving one’s soul at “One” and “with all your soul,” explained above.




42והנה הרמב״ן [הרבי משה בן נחמן] בפי׳ החומש212 כאן כתב שהמלח הוא מים ובכח השמש הבא בהם יעשה מלח213 כו׳ והמים והאש באים בה כו׳
Now, the Ramban, in his commentary on the Chumash here, wrote that salt is water, and by the power of the sun that comes into it, it becomes salt, etc.; and the water and the fire come into it, etc.,
The Ramban, on this verse, explains that salt is water that has become salt through the heat of the sun, so both water and fire are in it.


ולכן תקיים הדבר וגם תכרית כמ״ש גפרית ומלח שרפה כל ארצה214 לא תזרע ולא תצמיח כו׳.
and therefore it preserves a thing and also destroys [it], as it is written, “Sulfur and salt, a burning, all its land; it shall not be sown and shall not sprout,” etc.
That is why salt both preserves and destroys, as in the description of a land laid waste with “sulfur and salt” (Deuteronomy 29:22).




43ועיין ברבינו בחיי שביאר דבריו215 דהיינו שכלול משני המדות חו״ג [חסד וגבורה] שבהם הנהגת העולם וקיומו כי מלך במשפט יעמיד ארץ.216
And see Rabbeinu Bachya, who explained his words: that is, that [salt] is composed of the two attributes, Chesed and Gevurah, by which the world is conducted and sustained, for “a king, through justice, establishes the land.”
Rabbeinu Bachya explains the Ramban: salt holds the two attributes by which the world is run and kept in being, kindness and severity, as “a king establishes the land through justice” (Proverbs 29:4).


והוא ע״ד הנזכר בזח״א [בזהר חלק א] דנ״א ע״א217 בענין תכלת דאכיל ושצי ות״ח [ותא חזי] אע״ג [אף על גב] דאורחא דהאי נהורא תכלא אוכמא לשיצאה218 כו׳ ואתם הדברים בה׳ אלקיכם חיים כו׳
This is along the lines of what is mentioned in the Zohar, Part I, folio 51a, concerning the blue (techeles) that consumes and destroys: “Come and see: although the way of this blue-black light is to destroy, etc., ‘But you who cleave to Havayah your G-d are alive,’” etc.;
The Zohar (1:51a) says the same of the blue-black light (techeles) of a flame, which consumes; yet it adds, “But you who cleave to Havayah your G-d are alive” (Deuteronomy 4:4).


ע״ש כי המל׳ נקרא נהורא תכלאארץ אוכלת יושביה219 והיינו שמכלה את הקוצים והרשעים שהם יש ודבר נפרד היא מכלה אותם
see there. For Malchus is called “the blue light,” “a land that consumes its inhabitants”: that is, it consumes the thorns and the wicked; those who are a “something” and a separate entity, it consumes them.
Malchus is that blue light, “a land that consumes its inhabitants” (Numbers 13:32): it consumes the “thorns,” the wicked, who regard themselves as separate entities.


אבל ואתם הדבקים220 ע״י שיש בכל אחד בחינת ביטול למס״נ [למסירות נפש] באחד עי״ז אדרבה חיים כו׳ וכענין הקב״ה מוציא חמה מנרתיקה221 צדיקים מתרפאים בה ורשעים נכוין בה.
But “you who cleave,” since each one has the level of nullification, to give over his soul in “One,” through this, on the contrary, [are] “alive,” etc. And it is like the matter of “The Holy One, blessed be He, takes the sun out of its sheath: the righteous are healed by it, and the wicked are burned by it.”
But those who cleave to G-d, through the self-nullification of giving their soul at “One,” are given life by it. It is like the sun that G-d will take out of its sheath: it heals the righteous and burns the wicked (Nedarim 8b).




44והנה נהורא תכלא תכלת שרשו מגבורות דאבא וכמ״כ [וכמו כן] המלח שרשו משם כנ״ל. לכן יש במלח ג״כ ב׳ הכחות
Now, “the blue light,” techeles, has its root in the Gevuros of Abba, and likewise salt has its root there, as mentioned above. Therefore salt too has the two powers;
The blue light has its root in the Gevuros of Abba, and so does salt. So salt too has two powers.


דהיינו כמ״ש במ״א שהתורה נקרא עוז ותושיה222 פי׳ שנותן עוז כח וגבורה בנפש האלקית ומתשת כח נפש הבהמית.
that is, as is written elsewhere, that the Torah is called “strength and tushiyah,” meaning that it gives strength, power and might to the G-dly soul, and weakens (mateshes) the power of the animal soul.
The Torah is called “strength and tushiyah”: it gives strength to the G-dly soul and, reading tushiyah as mateshes, “weakens,” it weakens the animal soul.


והיינו על ידי כי בחכמה אתברירו הוא מברר נפש הבהמית ומפריד הרע ממנו כו׳ וז״ש [וזהו שכתוב] כי שמים כעשן נמלחו223 (בישעיה סי׳ נ״א ו׳).
And this is because “through Chochmah they are refined”: it refines the animal soul and separates the evil from it, etc. And this is what is written, “For the heavens shall dissolve (nimlachu) like smoke” (in Isaiah, chapter 51, [verse] 6).
It does so because “through Chochmah they are refined”: wisdom refines the animal soul and separates the evil from it. Hence “the heavens shall dissolve (nimlachu) like smoke” (Isaiah 51:6), a verb from the same root as melach, salt.


והיינו כי שמים אש ומים224 והיינו המדות חו״ג [חסד וגבורה] ויש בהן זה לעומת זה225 שמים דקדושה כמ״ש השמים כסאי226 שהם המדות כשר פסול כו׳ ולעומת זה מדות הרעות נקרא שמים דקליפה.
That is: shamayim (heaven) is esh and mayim (fire and water), that is, the attributes of Chesed and Gevurah; and in them there is one opposite the other: the heavens of holiness, as it is written, “The heavens are My throne,” which are the attributes: fit, unfit, etc.; and opposite them the evil attributes are called the heavens of kelipah.
Shamayim, “heavens,” is read as esh and mayim, “fire and water,” the emotions of kindness and severity. There are holy “heavens,” as in “The heavens are My throne” (Isaiah 66:1), and opposite them the “heavens” of kelipah, the evil emotions.




45וע״ז נאמר והיו שמיך אשר על ראשך227 נחושת. וכמ״ש בת״ז [בתיקוני זהר] תקון ח׳ ובשל״ה [ובשני לוחות הברית] דפ״ח ע״ב בשער האותיות אות קו״ף בענין קונה שמים וארץ כו׳
And of this it is said, “And your heavens that are over your head shall be copper,” as is written in the Tikkunei Zohar, Tikkun 8, and in the Shelah, folio 88b, in the Gate of the Letters, the letter kuf, concerning “Possessor (koneh) of heaven and earth,” etc.
Of the unholy heavens it is said, “your heavens that are over your head shall be copper” (Deuteronomy 28:23), as the Tikkunei Zohar and the Shelah (on the letter kuf and “Possessor of heaven and earth”) explain.


ועל זה נאמר כי שמים כעשן נמלחו ופרש״י [ופירש רש״י / ופירוש רש״י] לשון רקבון עיין בירמיה ל״ח י״ב בפרש״י [בפירש רש״י / בפירוש רש״י],
And of this it is said, “For the heavens shall dissolve (nimlachu) like smoke,” and Rashi explains [it as] a term of rotting; see Rashi on Jeremiah 38:12.
These are the heavens that “dissolve like smoke”; Rashi explains nimlachu as rotting, as in Jeremiah 38:12.


והיינו ע״י המלח דקדושה שמכלה ומכרית היש ודבר נפרד כו׳. ועיין מ״ש בד״ה זאת חקת התורה228229 בענין להקריב אותיות להרקיב כו׳ ע״ש.230
And this is through the salt of holiness, which consumes and destroys the “something” (yesh) and separate entity, etc. And see what is written in the discourse beginning “This is the statute of the Torah,” on the matter of lehakriv (to offer) [having the letters of] leharkiv (to rot), etc.; see there.
That rotting is the work of the holy salt, which destroys the sense of separate self. The text refers to the discourse on the red heifer, “This is the statute of the Torah,” where lehakriv, “to offer,” is linked with leharkiv, “to rot.”




46והנה כמו שהמלח יש בו כח להכרית את הרע להיות שמים כעשן נמלחו כו׳. וע״ד שפי׳ בש״ך [בשפתי כהן (הש״ך)] ס״פ תצא בשם המדרש231 בענין תמחה את זכר עמלק מתחת השמים232 אתה מתחת השמים ואני מעל לשמים כו׳.
Now, just as salt has in it the power to destroy the evil, so that “the heavens shall dissolve like smoke,” etc., and along the lines of what is explained in the Shach, at the end of [Parshas] Teitzei, in the name of the Midrash, on “You shall blot out the memory of Amalek from under the heavens”: “You, from under the heavens, and I, from above the heavens,” etc.,
Salt destroys evil, as the heavens “dissolve like smoke.” The Shach cites a Midrash on “You shall blot out the memory of Amalek from under the heavens”: “you” blot it out below, and G-d blots it out above the heavens.


כמ״כ [כמו כן] יש בו כח לקיים את הטוב וכמ״ש גבי אהרן ברית מלח עולם233 וכן גבי דוד (ד״ה [דברי הימים] ב׳ י״ג ה׳), ועיין מזה ברבות ר״פ קדושים.
so too it has in it the power to sustain the good, as it is written regarding Aharon, “an everlasting covenant of salt,” and likewise regarding David (II Chronicles 13:5); and see about this in the Rabbos, at the beginning of [Parshas] Kedoshim.
Salt also preserves the good: G-d’s covenant with Aharon is “an everlasting covenant of salt” (Numbers 18:19), and so too with David (II Chronicles 13:5).


והיינו שנותן טעם להיות טעמו וראו כי טוב234 ה׳ ונותן כח בנפש האלקית כנ״ל וגם
That is, it gives taste, so that there be “Taste and see that G-d is good,” and it gives strength to the G-dly soul, as mentioned above; and it also
Salt gives taste, as in “Taste and see that G-d is good” (Psalms 34:9), and strengthens the G-dly soul.


מהפך הטוב דנפש הבהמית להתעלות בקדושה שזהו ענין על כל קרבנך תקריב מלח כנ״ל. וכמ״ש לקמן שמלח לשון תערובות והפך והיינו שמהפך נה״ב [נפש הבהמית] ממרירו למיתקו:
transforms the good of the animal soul, to be elevated in holiness, which is the matter of “On all your offerings you shall offer salt,” as mentioned above. And as is written below, that melach (salt) is a term of mixing and reversal; that is, it transforms the animal soul from bitterness to sweetness.
It also transforms the good in the animal soul and raises it to holiness; that is “on all your offerings you shall offer salt.” As explained below, melach means mixing and reversal: it turns the animal soul from bitter to sweet.




47ז וז״ש [וזהו שכתוב] גבי אלישע שריפא את מי יריחו ע״י מלח (במ״ב סי׳ ב׳ כ״א) וכמ״ש בזח״א [בזהר חלק א] דרמ״א ע״ב235 דאיהו ממרק ומבשם מרירו לאטעמא.236237
7. And this is what is written concerning Elisha, who healed the waters of Jericho by means of salt (in II Kings, chapter 2, [verse] 21), and as is written in the Zohar, Part I, folio 241b, that it “cleanses and sweetens the bitterness, to give taste.”
Section 7 brings Elisha, who healed the bad waters of Jericho with salt (II Kings 2:21). The Zohar (1:241b) says salt “cleanses and sweetens the bitterness, to give taste.”


ועוי״ל [ועוד יש לומר] בזה כי מים הרעים שרשם נמשך ע״י ההבדלה שהבדיל בין מים עליונים ובין מים תחתונים.
One may further say about this that the bad waters have their root drawn from the separation by which He separated between the upper waters and the lower waters.
A further explanation: the “bad waters” have their root in the separation G-d made on the second day of creation between the upper and lower waters.


ומזה נמשך הפסולת דמים שהם מים הרעים ע״ד מים המאררים238 כו׳ עיין זח״ב [זהר חלק ב׳] שמות ד״ו ע״א ובפ׳ נשא דקכ״ה ע״א ובפרדס בעה״כ [בערכי הכינויים] ערך מים בסופו ובמא״א [ובמאורי אור] אות מ׳ ססע״י [סוף סעיף] ט״ז,239
From this is drawn the dross of the waters, which are the bad waters, along the lines of “the bitter waters that bring the curse,” etc. (See the Zohar, Part II, Shemos, folio 6a, and in Parshas Naso, folio 125a; and in the Pardes, in Erchei HaKinuyim, the entry “water,” at its end; and in Me’orei Or, the letter mem, at the end of section 16.)
From that separation came the dross of the waters, “bad waters,” like the “bitter waters that bring the curse” of the sotah (Numbers 5). The text gives references in the Zohar, the Pardes and Me’orei Or.


והנה רש״י [רבי שלמה יצחקי] פי׳ כאן ע״פ ולא תשבית מלח שהובטחו מים תחתונים ליקרב ע״ג [על גבי] המזבח במלח ובניסוך המים.240
Now, Rashi explains here, on the verse “And you shall not omit the salt,” that the lower waters were promised to be offered upon the altar, in the salt and in the water libation.
Rashi explains our verse: the lower waters were promised that they would be offered on the altar, in the salt and in the water libation of Sukkos.




48והיינו שע״י המלח של הקרבן מתעלים המים תחתונים עד שנעשו בבחי׳ מים חיים. וז״ס [וזה סוד] רפואת מים הרעים דיריחו ע״י המלח
That is: through the salt of the offering the lower waters are elevated until they become living waters. And this is the secret of the healing of the bad waters of Jericho through salt,
Through the salt of the offering the lower waters are raised until they become “living waters.” That is the inner meaning of Elisha healing Jericho’s waters with salt.


שהוא שרש התיקון לבחי׳ מים תחתונים כו׳ עד שנעשו עי״ז בבחי׳ באר מים חיים כו׳.
which is the root of the rectification of the lower waters, etc., until through this they become “a well of living waters,” etc.
Salt is the root of the repair of the lower waters, until they become “a well of living waters.”




Section 8 · ¶49–57
Sweetening judgment and the bread of poverty
49וכמ״כ [וכמו כן] יובן ענין זה בנפש שבכדי לרפאות המים המרים דנה״ב [דנפש הבהמית] שנמשכת אחר תענוגי עוה״ז הנקרא בשם מרירו.
Likewise this matter will be understood in the soul: in order to heal the bitter waters of the animal soul, which is drawn after the pleasures of this world, which are called by the name “bitterness” (meriru),
The same holds within a person. The animal soul is drawn after the pleasures of this world, which the Zohar calls “bitterness” because their end is bitter; these are its “bad waters,” which need healing.


כמ״ש כי נופת תטופנה כו׳ ואחריתה241 מרה כלענה.242 וע׳ זח״ב [זהר חלק ב׳] ויקהל דר״ג ע״ב הנה זהו ע״י התורה שנקרא בשם מלח וכמ״ש רפאות תהי לשרך243244
as it is written, “For [her lips] drip honey,” etc., “but her end is bitter as wormwood” (and see the Zohar, Part II, Vayakhel, folio 203b), this is through the Torah, which is called by the name “salt,” and as it is written, “It shall be healing to your navel,”
Proverbs says of forbidden pleasure that its lips “drip honey” but its end is “bitter as wormwood.” The healing is the Torah, called salt, of which Proverbs says, “It shall be healing to your navel.”


דהיינו אפילו מפלגך ולתתא245 שהוא למטה מרקיע המבדיל בין מים למים246 כו׳, ולכן נקרא המלח ברית אלקיך.
that is, even “from your middle downward,” which is below the firmament that separates between water and water, etc. Therefore the salt is called “the covenant of your G-d.”
“Your navel” is read as reaching even “from your middle downward,” the lowest level, below the firmament that separated the upper waters from the lower. That is why the salt is called “the covenant of your G-d.”


כי שורש הדינים והמרירות נמשכים משם אלקים שיש בו ק״ך צירופים המשתלשלים למטה עד סוף העשיהומהם יונקים ק״ך צירופים דנוגה שבין שניהם נעשים מ״ר ב״פ [ב׳ פעמים] ק״ך וכחשבון עמלק.247
For the root of the judgments and the bitterness is drawn from the Name Elokim, which has 120 combinations that descend below to the end of Asiyah; and from them the 120 combinations of nogah draw their nourishment, so that between the two of them they make 240, twice 120, which is the numerical value of Amalek.
Judgments and bitterness come from the Name Elokim, whose letters can be arranged in 120 ways; these descend to the bottom of the world of action, and the 120 combinations of nogah, the mixed husk, feed on them. Together they make 240, the numerical value of Amalek (עמלק).




50והמלח ממתיק הדינים הנ״ל ע״י שממשיך משרש ועיקר הגבורות דקדושה כו׳ ומקיים ומכרית כו׳ כנ״ל.
And salt sweetens the judgments mentioned above, by drawing from the root and essence of the Gevuros of holiness, etc.; and it sustains and destroys, etc., as mentioned above.
Salt sweetens these judgments because it draws on the root of the holy Gevuros; so it both sustains and destroys, as explained above.


ובכהאריז״ל [ובכתבי האריז״ל] אמר מלח כחשבון ג׳ שמות הוי׳ ולכן נאמר גבי אהרן ברית מלח עולם248 כי הכהנים מברכים את העם שלש ברכות שהן ג׳ שמות הוי׳ דיברכך יאר וישא,249 ששרשן גבוה מאד נעלה למעלה מההשתלשלות
And in the writings of the Arizal, of blessed memory, he said that melach (salt) is the numerical value of three Names Havayah. Therefore it is said regarding Aharon, “an everlasting covenant of salt,” for the kohanim bless the people with three blessings, which are the three Names Havayah of “May He bless you,” “May He shine” and “May He lift up,” whose root is very high, exalted above the chain of descent (hishtalshelus),
The Arizal’s writings note that melach (מלח, 78) equals three times the Name Havayah (26). So Aharon’s covenant is “a covenant of salt”: the kohanim bless the people with three blessings, each with the Name Havayah, from a root far above the chain of worlds.


ובזה הוא קיום העולם וזהו שנק׳ מלח שהוא קיום הדבר כו׳ ועם היות המלח הוא גבורה אך גם ברכת כהנים נקרא ששים גבורים250 ברבות נשא פי״א [פרק י״א].
and through this is the sustaining of the world. And this is why it is called salt, which is what sustains a thing, etc. And although salt is Gevurah, the Priestly Blessing too is called “sixty mighty men (gibborim),” in the Rabbos, Naso, chapter 11.
Through these blessings the world is sustained, and salt is what preserves. And though salt is severity (Gevurah), the Midrash (Bamidbar Rabbah, Naso) also calls the Priestly Blessing “sixty mighty men,” severity in the service of blessing.




51וזהו פי׳ ברית אלקיך שהוא ענין ההמשכה משם הוי׳ בשם אלקים כו׳ שיהי׳ [שיהיה] בבחי׳ אלקיך ממש בבחי׳ גילוי בפנימיות. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מה ברית האמור במלח, מלח ממתקת.251 דהיינו המתקת הדינין של שם אלקים.
And this is the meaning of “the covenant of your G-d (Elokecha)”: it is the matter of the drawing down from the Name Havayah into the Name Elokim, etc., so that it be in the state of “your G-d” in actuality, in a state of revelation in the inner dimension (pnimiyus). And as our Sages, of blessed memory, said: “Just as the covenant mentioned with salt: salt sweetens”; that is, the sweetening of the judgments of the Name Elokim.
“The covenant of your G-d” means drawing the transcendent Name Havayah into the Name Elokim, so that G-d becomes “your G-d,” revealed within. The Talmud’s comparison, “as the covenant of salt: salt sweetens” (Berachos 5a), means sweetening the judgments of the Name Elokim.




52ובת״ז [ובתיקוני זהר] תקון כ״א דף נ״ד ע״א252 מלח אותיות חלם ואותיות מחל כי חולם הוא הנקודה שבראשי אתוין שמורה על עליות המל׳ להיות עטרת תפארת כמ״ש בתו״א [בתורה אור] פ׳ נח סד״ה
And in the Tikkunei Zohar, Tikkun 21, folio 54a: melach (salt) has the letters of cholem and the letters of mochel (forgives). For the cholem is the point above the letters, which indicates the ascent of Malchus to be the crown of Tiferes, as is written in Torah Ohr, Parshas Noach, at the end of the discourse beginning
The Tikkunei Zohar finds in מלח (salt) the letters of חלם (cholem, the vowel-point written above the letters) and מחל (forgives). The cholem above the letters signifies Malchus rising to become the crown of Tiferes, as Torah Ohr explains in Parshas Noach.


להבין הענין שתפלת הבעל עסק כו׳ שנקודה א׳ העליונה כולל בחינה התחתונה כו׳ ע״ש, ומשם נמשך המחילה ביוהכ״פ [ביום הכפורים] וכן הקרבנות באין לכפר ועלייה זו ע״י ברית מלח כו׳.
“To understand the matter that the prayer of a man of business,” etc.: that one upper point includes the lower level, etc.; see there. And from there comes the forgiveness (mechilah) on Yom Kippur, and likewise the offerings come to atone; and this ascent is through the covenant of salt, etc.
That discourse explains how a single upper point includes the lower level. From that ascent comes forgiveness on Yom Kippur and the atonement of the offerings, and it is brought about by the covenant of salt.


גם פי׳ חלם לשון חיזוק כמו יחלמו בניהם253 (איוב סי׳ ל״ט ד׳) שפרש״י [שפירש רש״י / שפירוש רש״י] יחזקו. וכן ותחלימני והחייני (בישעיה ל״ח י״ו) פרש״י [פירש רש״י / פירוש רש״י] תבריאני ותחזקני.
Also, chalam means strengthening, as in “Their young grow strong (yachlemu)” (Job, chapter 39, [verse] 4), which Rashi explains as “grow strong”; and likewise “And You will make me healthy (vesachalimeni) and keep me alive” (in Isaiah 38:16), [which] Rashi explains, “You will heal me and strengthen me.”
Chalam also means strength: “their young grow strong (yachlemu)” (Job 39:4) and “You will make me healthy (vesachalimeni)” (Isaiah 38:16), as Rashi explains both.


ועד״ז פי׳ רבינו בחיי בפ׳ תצוה בענין אבן אחלמה וסגולת האבן הזאת שמחזקת את הלב כו׳.
In the same way Rabbeinu Bachya explains, in Parshas Tetzaveh, concerning the achlamah stone, that the special property of this stone is that it strengthens the heart, etc.
Rabbeinu Bachya likewise explains the achlamah stone of the High Priest’s breastplate as a stone that strengthens the heart.


וענין חיזוק זה זהו ע״ד מ״ש ויתן עוז למלכו.254 וכמ״ש ע״פ ועתה יגדל נא255 כח אדני256 כו׳
And this strengthening is along the lines of what is written, “And He will give strength to His king,” and as is written on the verse “And now, let the power of Ado-nai be great,” etc.
This strength is like “He will give strength to His king” (I Samuel 2:10), strength given to Malchus, and like “Let the power of Ado-nai be great” (Numbers 14:17), as explained in the discourse on that verse.


וזהו נמשך ג״כ מבחי׳ מלח שהוא הכח המעמיד ומקיים הדבר שזהו פי׳ ברית מלח עולם257 הנאמר גבי אהרן ס״פ קרח וגבי דוד (בדברי הימים ב׳ סי׳ י״ג ה׳).
And this too is drawn from the level of salt, which is the power that maintains and sustains a thing. This is the meaning of “an everlasting covenant of salt,” said regarding Aharon at the end of Parshas Korach, and regarding David (in II Chronicles, chapter 13, [verse] 5).
This too comes from salt, the power that maintains and preserves. That is the “everlasting covenant of salt” made with Aharon (Numbers 18:19) and with David (II Chronicles 13:5).


ועמ״ש סד״ה שובה ישראל עד.258 להיות יחו״ת [יחודא תתאה] כמו יחו״ע [יחודא עילאה] בבחי׳ תרין, ריעין בחי׳ אהל בל יצען.259 וכמ״ש וארשתיך לי לעולם:260261
And see what is written at the end of the discourse beginning “Return, O Israel, unto”: that the lower unity (yichuda tata’ah) be like the higher unity (yichuda ila’ah), in the manner of “two companions,” the level of “a tent that shall not be moved”; and as it is written, “And I will betroth you to Me forever.”
The discourse “Return, O Israel, unto” explains the goal: that the lower unity, G-d within the world, become like the higher unity, as two inseparable companions, “a tent that shall not be moved,” as in “I will betroth you to Me forever.”




53ח והנה לפ״ז [לפי זה] צ״ל דגבי מצה כ׳ [כתב] הפוסקים שלא ליתן מלח בפת בפסח כמ״ש בטוש״ע [בטור ושולחן ערוך] סי׳ תנ״ה.
8. Now, according to this we must understand [why], regarding matzah, the halachic authorities wrote not to put salt in the bread on Pesach, as is written in the Tur and Shulchan Aruch, section 455.
Section 8 raises a question from Jewish law: the codes (Tur and Shulchan Aruch, section 455) say not to put salt in the matzah dough on Pesach.


ולכאורה אינו מובן לפמשנ״ת [לפי מה שנתבאר] למעלה שורש ענין המלח מדוע יהיה שבמצה לא יהיה מלח וכמ״ש בגמרא פ״ח [פרק ח׳] דשבת דע״ט ע״א מצה כמשמעו דלא מליח262 כו׳,
Seemingly this is not understood, according to what was explained above about the root of the matter of salt: why should it be that in matzah there should be no salt? And as is written in the Gemara, chapter 8 of Shabbos, folio 79a: “matzah, as its meaning implies: that is not salted,” etc.
Given everything said about salt, why should matzah have none? The Talmud itself (Shabbos 79a) says “matzah, as its name implies, is unsalted.”


ובטו״ב סי׳ תנ״ה כתב לפי כי המלח הוא שורש הדין כו׳, ואין זה מספיק דאדרבה הוא מיתוק הדינים כנ״ל.
And in the טו״ב, section 455, he wrote [that it is] because salt is the root of judgment, etc. But this does not suffice, for on the contrary, it is the sweetening of the judgments, as mentioned above.
One commentary on that section explains that salt is the root of judgment. That does not suffice, since salt sweetens judgment, as shown above.


אך הענין מבואר בת״ז [בתיקוני זהר] תקון ס״ט דק״ח ע״א263 לחם עני264 בלא מלחא כו׳ בגין דאיהו מצה פרוסה כו׳
But the matter is explained in the Tikkunei Zohar, Tikkun 69, folio 108a: “The bread of poverty, without salt,” etc., “because it is a broken matzah,” etc.,
The answer is in the Tikkunei Zohar: the “bread of poverty” is without salt because it is a broken matzah.


עד דתהא שלימה לא צריך לקרבא עלה מלח דאיהו חלם ומאי ניהו חלם אמצעי דכולהו עכ״ל [עד כאן לשונו], ופי׳ בכס״מ שכשהיא פרוסה היא אות דל״ת לשון דלות היינו לחם עוני.
“until it is whole, one need not bring salt near it, for it is cholem; and what is cholem? The middle one of them all.” End of quote. And the Kisei Melech explains that when it is broken it is the letter dalet, a term of poverty (dalus), that is, “bread of poverty.”
Salt is not brought to it until it is made whole, for salt is the cholem, the middle line. The Kisei Melech explains that broken matzah is the letter dalet, from dalus, “poverty,” hence “bread of poverty.”




54וצריך להשלימה באות ו׳ בתוכה שתהיה ה״א כו׳ ואז דוקא תקריב עליה מלח שהם ג׳ שמות הוי׳ שבחג״ת [שבחסד גבורה תפארת] עכ״ד [עד כאן דבריו].
And it must be completed with the letter vav within it, so that it becomes a hei, etc., and only then shall you offer salt upon it, which is the three Names Havayah that are in Chesed, Gevurah and Tiferes. End of his words.
To make it whole, a vav is placed inside the dalet, turning it into a hei. Only then is salt offered on it, the three Names Havayah in Chesed, Gevurah and Tiferes.


והענין כי פי׳ לחם עני זהו ע״ד סיהרא לית לה מגרמה כלום265 ואזי היא בחי׳ עניה.
The explanation is that “bread of poverty” is along the lines of “the moon has nothing of its own”; and then it is in the state of poverty.
“Bread of poverty” is Malchus in its state of “the moon, which has nothing of its own,” only what it receives; in that state it is “poor.”




55וכמ״ש בזח״א [בזהר חלק א] בראשית דל״ג266 א׳. ויחי דרמ״ט ע״ב. ואין עני אלא בדעת.267 וע״י קבלתה משמשא268 נפקא ממסכנותא היינו ע״י שנמשך בה הדעת מבחי׳ שמש הוי׳.
(As is written in the Zohar, Part I, Bereshis, folio 33a, [and] Vayechi, folio 249b.) And “there is no poor person except in knowledge.” And through its receiving from the sun, it goes out of its poverty: that is, through Daas being drawn into it from the level of “a sun, Havayah.”
The Zohar says this of the moon, and the Talmud says “the only poor person is one poor in knowledge” (Nedarim 41a). The moon leaves its poverty by receiving from the sun, that is, when Daas is drawn into Malchus from “a sun, Havayah” (Psalms 84:12).


וכמ״ש ברע״מ [ברעיא מהימנא] ר״פ כי תשא העשיר דא עמודא דאמצעיתא. היינו קו האמצעי דעת תפארת ועמ״ש בד״ה וידעת היום269 והשבות כו׳. ומתחלה כשהיא רק בבחי׳ אמונה לבד נק׳ לחם עני.270
And as is written in the Raaya Mehemna, at the beginning of Parshas Ki Sisa: “‘The rich man’: this is the middle pillar,” that is, the middle line, Daas [and] Tiferes. And see what is written in the discourse beginning “And you shall know this day and take [it] to [your heart],” etc. And at first, when it is only in the state of faith alone, it is called “bread of poverty.”
The Raaya Mehemna calls “the rich man” the middle pillar, the middle line of Daas and Tiferes. Before it receives this, while it has faith alone, Malchus is called “bread of poverty.”


והנה תחלת העבודה צ״ל בבחי׳ אמונה לבד דווקא. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בא חבקוק271 והעמידן על אחת שנאמר וצדיק באמונתו יחיה.272
Now, the beginning of divine service must be specifically in the manner of faith alone. And as our Sages, of blessed memory, said: “Chavakuk came and based them on one, as it is said, ‘And the righteous man shall live by his faith.’”
Divine service must begin with faith alone. The Talmud says that Chavakuk based all the mitzvos on one, “the righteous man shall live by his faith” (Makkos 24a; Habakkuk 2:4).


וכתיב פתחו שערים ויבוא גוי צדיק שומר אמונים273 (בישעיה סי׳ כ״ו ב׳). וכדפירש״י [וכדפירש רש״י] שם. וכתיב והיה אמונת עתיך חוסן ישועות274 (שם ל״ג ו׳).
And it is written, “Open the gates, that a righteous nation that keeps faith may enter” (in Isaiah, chapter 26, [verse] 2), as Rashi explained there. And it is written, “And the faith of your times shall be a strength of salvations” (there, 33:6).
Isaiah also speaks of “a righteous nation that keeps faith” (26:2), as Rashi explains there, and says, “the faith of your times shall be a strength of salvations” (33:6).


וממנה יבוא אח״כ לבחי׳ הדעת שהוא השגת פנימית התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל המקיים את התורה275 מעוני סופו לקיימה מעושר. בפ״ד דאבות.276 ופי׳ במדר׳ [במדרש] שמואל.
And from it he will afterwards come to the level of Daas, which is the comprehension of the inner dimension of the Torah. And as our Sages, of blessed memory, said, “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth” (in chapter 4 of Avos). And it is explained in the Midrash Shmuel
From faith one comes later to Daas, the comprehension of the inner Torah. So the Mishnah says, “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth” (Avos 4:9), as the Midrash Shmuel explains.


דר״ל [דרוצה לומר] מעוני הדעת. סופו לקיימה מעושר הדעת שהוא ישפיע עליו מחכמתו כו׳ וזהו אם אין יראה אין חכמה אם אין חכמה277 אין יראה,278 וא״כ איך יתחיל.
that it means “in poverty” of knowledge, [and] “will in the end fulfill it in wealth” of knowledge: that He will bestow upon him of His wisdom, etc. And this is “If there is no awe there is no wisdom; if there is no wisdom there is no awe.” If so, how is one to begin?
Poverty and wealth there mean of knowledge: one who serves with little understanding will be granted G-d’s wisdom. But the Mishnah also says, “If there is no awe there is no wisdom, and if there is no wisdom there is no awe”; where can one begin?


אלא כי יש ב׳ בחי׳ יראה הא׳ יראה תתאה והיא תרעא לאעלאה, ולכן אם אין יראה אין חכמה.
Rather, there are two levels of awe. The first is the lower awe, and it is “the gate for entering”; therefore, “if there is no awe there is no wisdom.”
The answer is that there are two kinds of awe. The lower awe is “the gate for entering,” the starting point; that is why without awe there is no wisdom.




56ואח״כ ע״י החכמה יזכה ליראה עילאה כו׳ ששם אין שייך חמוץ כו׳. וזהו שאמרו יאה עניותא לישראל.279 ור״ל [ורוצה לומר] שיהיה בעיניו נגד הקב״ה בבחי׳ עני מן הדעת ולהיות בבחי׳ אמונה.
And afterwards, through wisdom, he will merit the higher awe, etc., where leavening (chimutz) does not apply, etc. And this is what they said, “Poverty befits Israel”: meaning that in his own eyes, before the Holy One, blessed be He, he should be in the state of one poor in knowledge, and be in the state of faith.
Through wisdom a person then reaches the higher awe, where there is no room for “leavening,” the swelling of ego. That is why the Sages say “poverty befits Israel”: before G-d a person should regard himself as poor in understanding and stand in simple faith.


וכמ״ש בסש״ב [בספר של בינונים] ח״א [חלק א׳] פרק י״ח דכתיב פתי יאמין לכל דבר280281 ואצל הקב״ה הכל כפתיים,282 וכמ״ש בהמות הייתי עמך283 וכתיב אדם ובהמה תושיע284285 הוי׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דחולין דף ה׳ ע״ב אלו בני אדם שהם ערומים בדעת
As is written in Sefer shel Beinonim, Part I, chapter 18, that it is written, “The simple one believes every word,” and before the Holy One, blessed be He, all are like simpletons; and as it is written, “I was [as] a beast with You”; and it is written, “Man and beast You save, Havayah,” and our Sages, of blessed memory, said in the first chapter of Chullin, folio 5b: “These are people who are clever in knowledge
Tanya, chapter 18, quotes “the simple one believes every word” (Proverbs 14:15) and says that before G-d all are like simpletons. So too “I was as a beast with You” (Psalms 73:22). The Talmud reads “Man and beast You save” (Psalms 36:7) as referring to people who are clever in knowledge.


כאדם הראשון ומשימים עצמם כבהמה דכאי רוח ע״ש בפרש״י [בפירש רש״י / בפירוש רש״י]286 כו׳ וכ״כ [וכן כתב] ברבות פ׳ בשלח פכ״א ע״פ יונתי אמר הקב״ה אצלי הם כיונה פותה כל מה שאני גוזר עליהם עושים כו׳.
like Adam, the first man, and make themselves like a beast”: lowly of spirit; see there in Rashi’s commentary, etc. And so it is written in the Rabbos, Parshas Beshalach, chapter 21, on the verse “My dove”: “The Holy One, blessed be He, said: Before Me they are like a simple dove; whatever I decree upon them they do,” etc.
They are clever like Adam, yet make themselves like a beast, humble in spirit, as Rashi explains. The Midrash says the same: G-d calls Israel “My dove,” for before Him they are like a simple dove that does whatever He decrees.




57וע״כ בענין חיוב אכילת מצה שהוא תחלת העבודה צ״ל לחם עוני דוקא שהוא בחי׳ אמונה ואתכפיא בלי שום טעם ודעת.
Therefore, in the matter of the obligation to eat matzah, which is the beginning of divine service, it must be specifically “bread of poverty,” which is the level of faith and subjugation (iskafya), without any reason or knowledge.
So the matzah eaten at the start of Pesach, the beginning of divine service, must be “bread of poverty”: faith and self-subjugation, without reasons or understanding.


וע״כ אין ליתן בה מלח. שהמלח הוא נותן טעם להיות בחי׳ טעם ודעת שהוא גילוי פנימית התורה כו׳.
Therefore one should not put salt in it; for salt gives taste, so that there be the level of taste and knowledge, which is the revelation of the inner dimension (pnimiyus) of the Torah, etc.
That is why matzah has no salt: salt gives taste, the taste and understanding that come with revealing the inner Torah, which belongs to a later stage.


וראשית העבודה צ״ל בבחי׳ לחם עוני דוקא. ולכן ישראל מונין ללבנה,287 אלא שאח״כ צריך להיות בה המשכת הדעת מבחינת שמשא
And the beginning of divine service must be specifically in the manner of “bread of poverty.” Therefore Israel count by the moon. But afterwards there must be drawn into it Daas, from the level of the sun,
Service begins with “bread of poverty,” and so Israel count their calendar by the moon, which has no light of its own. Afterwards Daas must be drawn into it from the “sun.”


וזהו ענין מצה עשירה, ועמ״ש בפי׳ רבת תעשרנה פלג אלקים288 בד״ה והיה מספר בנ״י [בני ישראל] כחול הים289290 כו׳ ואזי מבחי׳ דל״ת נעשית ה׳ ועמ״ש בזה סד״ה המגביהי לשבת291 כו׳:292
and this is the matter of “rich matzah.” And see what is written in the explanation of “You greatly enrich it; the stream of G-d” in the discourse beginning “And the number of the children of Israel shall be as the sand of the sea,” etc.; and then from the level of dalet it becomes a hei. And see what is written about this at the end of the discourse beginning “Who is raised up to sit,” etc.
That is “rich matzah,” matzah made with more than flour and water. The text refers to the discourses on “You greatly enrich it” and “Who is raised up to sit”: then the dalet of poverty becomes a hei.




Section 9 · ¶58–66
The covenant that blends the worlds
58ט וביאור הענין יש להקדים מ״ש באו״ת [באור תורה] פ׳ קרח293 בשם הה״מ [הרב המגיד] נ״ע [נשמתו עדן] וז״ל [וזה לשונו] והנה נאמר באהרן ברית מלח עולם294 הוא. הוא כתיב והקרי היא.
9. To explain the matter, we must first preface what is written in Or Torah, Parshas Korach, in the name of the Maggid, whose soul is in Eden; and these are his words: “Now, it is said of Aharon, ‘It (hu) is an everlasting covenant of salt’: it is written hu, and the reading is hi.
Section 9 brings a teaching of the Maggid of Mezritch from Or Torah: in “It is an everlasting covenant of salt” (Numbers 18:19) the word “it” is written hu, the masculine form, but read hi, the feminine.


והנה ידוע שאהרן שושבינא דמטרוניתא295 והוא המקשר עולמות ע״י עבודת הקרבנות והקטורת שהוא לשון קשר. כי תרגום ותקשור על ידו296 בפ׳ וישב וקטרת על ידיה.
Now it is known that Aharon is the groomsman of the Queen (Matronisa), and he is the one who binds the worlds through the service of the offerings and the incense (ketores), which is a term of binding; for the Targum of “and she tied on his hand,” in Parshas Vayeshev, is “uketeras al yedeih.”
Aharon is “the groomsman of the Queen” (the Shechinah), who joins the worlds through the offerings and the incense. Ketores, incense, means binding: the Targum renders “she tied (vatikshor) on his hand” (Genesis 38:28) as “uketeras.”




59וזהו פי׳ ברית מלח לשון עירוב כמו המלחים. היינו כדפרש״י [כדפירש רש״י / כדפירוש רש״י] בחומש פ׳ כי תשא ע״פ ממולח טהור קדש297 מעורב שיערב יפה יפה ואומר אני שדומה לו וייראו המלחים298 כו׳ שמהפכין כו׳ ע״ש.
And this is the meaning of “covenant of salt (melach)”: a term of mixing, as in hamalachim (the sailors). That is, as Rashi explained in the Chumash, Parshas Ki Sisa, on the verse “salted (memulach), pure, holy”: ‘mixed, that he should mix it very well; and I say that similar to it is “And the sailors (hamalachim) were afraid,” etc., for they turn [the water],’ etc.; see there.
“Covenant of salt” means mixing, from the same root as malachim, “sailors.” Rashi on the incense, “salted (memulach), pure, holy” (Exodus 30:35), explains memulach as “mixed well,” comparing “And the sailors (hamalachim) were afraid” (Jonah 1:5), sailors being so called because they stir the water with their oars.




60ופי׳ ברית מלח שכרת לו ברית שע״י עבודת הקרבנות יקשר ויערב העולם שהם כלל העולמות בא״ס שהוא יהיה הממוצע והמחבר והמקשר העולמות זה בזה כו׳ וזהו עלה בכבש299300 כו׳.
And the meaning of “covenant of salt” is that He made a covenant with him that through the service of the offerings he would bind and mix the world, which is all the worlds as a whole (klalus), with the Infinite One (Ein Sof), so that he would be the intermediary that joins and binds the worlds to one another, etc. And this is “He went up the ramp,” etc.,
The covenant of salt with Aharon is that through the offerings he would bind and blend all the worlds with the Infinite One, serving as the intermediary that joins the worlds to one another. The Mishnah describes the kohen going up the ramp of the altar and around it.


עד מערבית שהוא מדת אהרן ברית מלח שמערב העולמות כו׳, והנה הכתיב ברית מלח עולם הוא והקרי היא
up to the western [corner] (ma’aravis), which is the attribute of Aharon, the covenant of salt, which mixes (me’arev) the worlds, etc. Now, the written form is “an everlasting covenant of salt, hu,” and the reading is hi,
He goes corner by corner, ending at the western one (ma’aravis), which hints at me’arev, “mixing,” Aharon’s quality. The text then returns to the written hu and the spoken hi.


כי למעלה הוא בהעלם גדול לכך כתיב הוא לשון נסתר אבל למטה כאשר בא תוך הקרי שהוא הדבור ושם הוא התגלות
for above it is in great concealment, therefore it is written hu, a term of the hidden (nistar); but below, when it comes into the reading, which is speech, there it is revelation;
Above, the covenant is deeply hidden, so the text writes hu, a word that in Hebrew grammar is “hidden” (third person). Below, when it comes into speech, the reading, it is revealed.


לכן נק׳ היא עכ״ל [עד כאן לשונו], וזהו שבקטורת נאמר ממולח כי הקטרת הוא ענין הקשר והעירוב כו׳.
therefore it is called hi.” End of quote. And this is why of the incense it is said “salted,” for the incense is the matter of binding and mixing, etc.
So it is read hi. That is also why the incense is called “salted”: the incense is binding and blending.




61וביאור ענין שמערב העולמות, כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ביום חתונתו זו301 מתן תורה, וצ״ל מהו פי׳ חתונתו, אך כי חיתון פירושו תערובות כמ״ש בת״י פ׳ עקב ז׳ ג׳.
The explanation of how he mixes the worlds: our Sages, of blessed memory, said, “‘On the day of his wedding’: this is the Giving of the Torah.” We must understand what “his wedding” means. But chitun (marriage) means mixing, as is written in the Targum Yerushalmi, Parshas Ekev, 7:3.
How does he blend the worlds? The Mishnah reads “on the day of his wedding” (Song of Songs 3:11) as the Giving of the Torah. Chitun, “marriage,” means mixing, as the Targum renders “you shall not intermarry” (Deuteronomy 7:3).


וא״כ פי׳ ביום חתונתו היינו ענין תערובות והתקשרות העולם בא״ס ב״ה ע״י התורה, והוא ע״פ מ״ש ברבות פ׳ וארא פי״ב ע״פ כל אשר חפץ302 ה׳ עשה אמר דוד אע״פ [אף על פי] שגזר הקב״ה השמים שמים לה׳303 כו׳
If so, the meaning of “on the day of his wedding” is the matter of the mixing and binding of the world with the Infinite One (Ein Sof), blessed be He, through the Torah. And this is according to what is written in the Rabbos, Parshas Va’era, chapter 12, on the verse “Whatever G-d desired He did”: “David said: Although the Holy One, blessed be He, decreed, ‘The heavens are heavens to G-d,’ etc.,
So the “wedding” at Sinai was the blending of the world with the Infinite One through the Torah. The Midrash on “Whatever G-d desired He did” (Psalms 135:6) says that G-d had decreed, “The heavens are heavens to G-d” (Psalms 115:16), and the earth for man.


כשבקש ליתן התורה בטל גזירה ראשונה ואמר התחתונים יעלו לעליונים והעליונים ירדו לתחתונים ואני המתחיל שנאמר וירד ה׳ על הר סיני.304
when He wished to give the Torah He annulled the first decree and said, ‘The lower ones shall go up to the upper ones, and the upper ones shall go down to the lower ones, and I will be the one who begins,’ as it is said, ‘And G-d descended upon Mount Sinai.’
But when He wished to give the Torah He annulled the decree, so that the lower would go up to the upper and the upper come down to the lower, Himself beginning: “And G-d descended upon Mount Sinai” (Exodus 19:20).




62וכתיב ואל משה אמר עלה אל305 ה׳ הוי כל אשר חפץ ה׳ עשה בשמים ובארץ עכ״ל [עד כאן לשונו].
And it is written, ‘And to Moshe He said: Go up to G-d.’ Thus, ‘Whatever G-d desired He did, in the heavens and on the earth.’” End of quote.
And of the lower going up: “And to Moshe He said: Go up to G-d” (Exodus 24:1). So “whatever G-d desired He did in the heavens and on the earth.”


ופי׳ ענין ירידה ועלייה יובן ממ״ש במ״א בד״ה ושמתי כדכד306 שמשותיך307 כדין וכדין308 כו׳ ועכ״פ [ועל כל פנים] הוא השתלשלות והמשכת האור מסוכ״ע בממכ״ע [בממלא כל עלמין] וזהו כי כל בשמים ובארץ309 דאחיד בשמיא וארעא כו׳ וזהו ענין ברית מלח עולם.
And the meaning of the descent and ascent will be understood from what is written elsewhere, in the discourse beginning “And I will make your windows of kadkod,” “kedein ukedein,” etc. At any rate, it is the descent and drawing down of the light from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). And this is “For all that is in the heavens and on the earth”: “which holds fast to heaven and earth,” etc. And this is the matter of “an everlasting covenant of salt.”
The descent and ascent are explained in the discourse on “I will make your windows of kadkod,” read in the Talmud as “this way and that” (kedein ukedein). In essence it is the light that encompasses the worlds drawn into the light that fills them, and this is the “covenant of salt”; as “all that is in heaven and earth” is understood as holding fast to both.




63והנה פי׳ ליל שמורים310 הוא ע״ד שמור לנוקבא311 היינו מה שהמקבל ממתין ומצפה ומייחל אל המשפיע כעני הצופה ומביט מתי יתן הבעה״ב [הבעל הבית] לידו מאומה כמ״ש סד״ה זכור את יום השבת312 כו׳
Now, the meaning of “a night of watching (leil shimurim)” is along the lines of “shamor (guard) is for Nukva (the feminine)”: that is, the recipient waits, anticipates and hopes for the giver, like a poor person who watches and looks [to see] when the householder will put something into his hand, as is written at the end of the discourse beginning “Remember the Shabbos day,” etc.,
The night of Pesach is called “a night of watching (leil shimurim)” (Exodus 12:42). The Zohar says “shamor is for the feminine”: the receiver waits and longs for the giver, as a poor man watches for the householder to put something in his hand.


בענין פי׳ שמור כו׳ ע״ש וכך הוא ענין ליל שמורים. אשר בחי׳ ליל הוא מדת החשך וההעלם ונמשך מבחי׳ ממכ״ע [ממלא כל עלמין].
on the meaning of shamor, etc.; see there. And so is the matter of “a night of watching”: for the level of “night” is the attribute of darkness and concealment, and it is drawn from the level of the light that fills all worlds (memalei kol almin).
The Shabbos discourse explains the word shamor in this way. So too the “night of watching”: night is darkness and concealment, which comes from the light that fills the worlds.




64ובחי׳ זו היא בחי׳ שמורים ומצפה להמשכת האור מבחי׳ סוכ״ע שהוא בלי גבול. ולכן נאמר שמורים לשון רבים ע״ש [על שם] התחברות משפיע ומקבל כמ״ש בזח״ב [בזהר חלק ב׳] פ׳ בא דל״ח ע״ב
And this level is the level of “watching,” and it anticipates the drawing down of the light from the level of the light that encompasses all worlds (sovev kol almin), which is without limit. Therefore shimurim is said in the plural, on account of the joining of giver and recipient, as is written in the Zohar, Part II, Parshas Bo, folio 38b.
That night waits for the boundless encompassing light. Shimurim is plural because it joins giver and receiver, as the Zohar on Bo says.


ולכן המצה היא דוקא לחם עני כעני הצופה ומביט כו׳ כנ״ל וכן פי׳ בפ׳ ויצא דקנ״ז ע״א בענין לחם עני מאן עני דא דוד מלכא313 דכתיב ביה כי עני ואביון אני.314
Therefore the matzah is specifically “bread of poverty,” like a poor person who watches and looks, etc., as mentioned above. And so it is explained in Parshas Vayetzei, folio 157a, concerning “bread of poverty”: “Who is the poor one? This is King David, of whom it is written, ‘For I am poor and needy.’
So matzah must be “bread of poverty,” like the poor man who watches. The Zohar on Vayetzei asks “Who is the poor one?” and answers, “King David,” who said, “For I am poor and needy” (Psalms 86:1); David is Malchus.




65והאי לחם עני אקרי מצה נוקבא בלא דכורא מסכנותא הוי. אתקריבו לגבי מצה בקדמיתא כיון דקריבו לון יתיר עייל לון קב״ה [קודשא בריך הוא] בדרגין אחרנין ואתחבר דכורא בנוקבא וכדין מצה כד אתחברת בדכורא אקרי מצוה בתוספת וא״ו עכ״ל [עד כאן לשונו].
And this ‘bread of poverty’ is called matzah: the feminine without the masculine is poverty. They were brought near to matzah at first; once He brought them nearer, the Holy One, blessed be He, brought them into other levels, and the masculine was joined with the feminine; and then matzah, when it is joined with the masculine, is called mitzvah, with the addition of a vav.” End of quote.
The Zohar continues: the “bread of poverty” is matzah, the feminine without the masculine, and so it is poor. At first Israel were brought near to matzah; when brought nearer, G-d raised them to higher levels and joined masculine with feminine, and then matzah (מצה) gains a vav and becomes mitzvah (מצוה).




66ועמ״ש מענין וא״ו בד״ה הקל קול יעקב315316 ומ״ש לקמן בד״ה ששת ימים תאכל מצות,317318 וכיון שכן שבחי׳ מצה הוא דוקא לחם עני, שמשתמרת לקבל היחוד ואור העליון מבחי׳ סוכ״ע קודם שנמשך האור.
(And see what is written on the matter of the vav in the discourse beginning “The voice is the voice of Yaakov,” and what is written below in the discourse beginning “Six days you shall eat matzos.”) And since this is so, that the level of matzah is specifically “bread of poverty,” which waits to receive the union and the supernal light from the level of the light that encompasses all worlds (sovev kol almin), before the light has been drawn down,
The text refers to its discourses on “The voice is the voice of Yaakov,” on the added vav, and on “Six days you shall eat matzos.” Matzah, “bread of poverty,” is the state of waiting to receive the union and the encompassing light before it has been drawn down.


רק הוא בבחי׳ שמור לנוק׳ [לנוקבא], ולכן נוהגין שלא ליתן מלח במצה, שבחי׳ ברית מלח עולם זהו כאשר כבר נמשך האור ונעשה בחי׳ תערובות וזהו ע״י אהרן שושבינא דמטרוניתא כו׳,
[and] it is only in the state of “shamor for Nukva,” therefore the custom is not to put salt in matzah. For the level of “an everlasting covenant of salt” is when the light has already been drawn down and a state of mixing has come about, and this is through Aharon, the groomsman of the Queen, etc.
It is still only “shamor for the feminine,” waiting, so matzah has no salt. The “everlasting covenant of salt” belongs to the stage after the light has been drawn down and the worlds have been blended, through Aharon, the groomsman of the Queen.


ומ״ש בדוד ברית מלח עולם319 זהו לאחר שרימם הקב״ה מלכותו ונמשך האור מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין] וכמ״ש דוד ארוממך אלקי המלך320 כו׳, אבל בבחי׳ מצה לחם עני א״צ [אין צריך / אינו צריך] ליתן מלח כו׳.
And what is said regarding David, “an everlasting covenant of salt,” is after the Holy One, blessed be He, exalted his kingship and the light was drawn from the level of the light that encompasses all worlds into the light that fills all worlds (memalei kol almin), as David said, “I will exalt You, my G-d the King,” etc. But at the level of matzah, “bread of poverty,” there is no need to put salt, etc.
The covenant of salt with David, too, came after G-d exalted his kingship and drew the encompassing light into the filling light, as David says, “I will exalt You, my G-d the King” (Psalms 145:1). At the stage of matzah, poverty, no salt is needed.


ומזה יובן איך מנהג ישראל תורה,321 ואח״כ בקרבנות שהוא ענין הקירוב והיחוד של המדרגות דממכ״ע [דממלא כל עלמין] וסוכ״ע322 בא המצוה ולא תשבית מלח323 כו׳ כדי להיות התקשרות והתחברות כו׳:
From this one will understand how “the custom of Israel is Torah.” And afterwards, with the offerings, which are the matter of the drawing near and the union of the levels of the light that fills all worlds and the light that encompasses all worlds, comes the mitzvah “And you shall not omit the salt,” etc., so that there be a binding and joining, etc.
This shows how “the custom of Israel is Torah”: the custom of unsalted matzah reflects this inner order. Afterwards, with the offerings (korbanos, from karov, “near”), which bring together the filling and encompassing lights, comes the command “do not omit the salt,” to bind and join them.




Section 10 · ¶67–71
The sailors and the Splitting of the Sea
67י ועפ״ז [ועל פי זה] י״ל [יש לומר] ג״כ מה שפרש״י [שפירש רש״י / שפירוש רש״י] שהספנים נקראו מלחים324 ע״ש [על שם] שמהפכין את המים במשוטות כשמנהיגין את הספינה כו׳,
10. According to this, one may also explain what Rashi explained, that sailors are called malachim because they turn over the water with oars when they steer the ship, etc.
Section 10 returns to Rashi’s explanation that sailors are called malachim because they stir the water with their oars as they steer the ship.


דהנה כתיב כה אמר ה׳ הנותן בים דרך325 (בישעי׳ [בישעיה] סי׳ מ״ג י״ו) פי׳ כי ים עלמא דאתכסיא והקב״ה נותן בו דרך שיוכלו הנשמות לעלות שם.
For it is written, “Thus says G-d, who makes a way in the sea” (in Isaiah, chapter 43, [verse] 16). The meaning is that the sea is the hidden world (alma de’iskasya), and the Holy One, blessed be He, makes a way in it, so that the souls can ascend there.
Isaiah speaks of G-d “who makes a way in the sea” (43:16). The sea is “the hidden world,” the realm of concealed G-dliness, and G-d makes a way in it so that souls can rise there.


והיינו ע״י הספינות שהם הלבושים של תומ״צ [תורה ומצות] שבהן ועל ידן מתעלים בים היינו העלייה מבי״ע לאצי׳ כמ״ש בבה״ז [בביאורי הזהר] פ׳ בשלח דס״ז ע״א שיש נשמות הנק׳ נוני ימא וע״ד מן המים משיתיהו326
That is, through the ships, which are the garments of Torah and mitzvos, in which and through which they ascend in the sea, that is, the ascent from Beriah, Yetzirah and Asiyah to Atzilus; as is written in Biurei HaZohar, Parshas Beshalach, folio 67a, that there are souls called “fish of the sea,” along the lines of “for I drew him out of the water,”
The souls travel in “ships,” the garments of Torah and mitzvos, which carry them up from the lower worlds to Atzilus. Biurei HaZohar speaks of souls called “fish of the sea,” as in “I drew him out of the water” (Exodus 2:10).


שהם בעצם מעלמא דאתכסיא נשמות דאצילות אכן נשמות דבי״ע שהם מיבשה מעלמא דאתגליא לא יוכלו לעלות בים כ״א ע״י הלבושים שהם הנק׳ ארבין, שם אניות יהלכון327 כו׳
which are in essence from the hidden world, souls of Atzilus. But souls of Beriah, Yetzirah and Asiyah, which are from the dry land, from the revealed world (alma de’isgalya), cannot ascend in the sea except through the garments, which are called “boats” (arvin): “There ships go,” etc.
These souls belong by nature to the hidden world; they are souls of Atzilus. Souls of the lower worlds come from “dry land,” the revealed world, and can travel the sea only in “boats,” the garments: “There ships go” (Psalms 104:26).


וע״ש דס״ט ע״ג [עמוד ג׳] שזהו ע״ד ויבא משה בתוך הענן328 כו׳ ועמ״ש מזה בתו״א [בתורה אור] פ׳ חיי שרה.
And see there, folio 69, column c, that this is along the lines of “And Moshe came into the midst of the cloud,” etc. And see what is written about this in Torah Ohr, Parshas Chayei Sarah.
Biurei HaZohar compares this to “Moshe came into the midst of the cloud” (Exodus 24:18): one enters the hidden only within a covering. The text also refers to Torah Ohr on Chayei Sarah.


ועוד יש פי׳ הנותן בים שהוא מל׳ דרך שממשיך בו ההמשכה מלמעלה היינו ע״י יסוד ז״א שממשיך בו מחב״ד [מחכמה בינה ודעת] שבחכמה מלובש אור א״ס ב״ה
There is another explanation of “who makes in the sea”: [the sea] is Malchus, [and] “a way” is that He draws into it the flow from above, that is, through the Yesod of Z’eir Anpin, which draws into it from Chochmah, Binah and Daas; for in Chochmah the Infinite Light (Or Ein Sof), blessed be He, is enclothed.
A second reading: the “sea” is Malchus, and the “way” in it is the flow drawn into it from above through Yesod of Z’eir Anpin, which draws from Chochmah, Binah and Daas; and in Chochmah the Infinite Light is clothed.


(וכמ״ש מזה בזח״א [בזהר חלק א] בראשי׳ [בראשית] כ״ט סע״ב [סוף עמוד ב] מקץ קצ״ז ע״ב תרומה קל״ז סע״א [סוף עמוד א] ובסה״מ [ובספר הדרת מלך] סי׳ קי״ד קט״ו).329
(As is written about this in the Zohar, Part I, Bereshis, [folio] 29, end of side b; Miketz, 197b; Terumah, 137, end of side a; and in Sefer Hadras Melech, sections 114 [and] 115.)
The parenthesis gives the Zohar passages and Sefer Hadras Melech as sources for this reading.


וזהו משרז״ל [משרבותינו זכרונם לברכה] ברבות קדושי׳ [קדושים] פכ״ה ע״פ אחרי ה׳ אלהיכם תלכו330 וכי אפשר לב״ו [לבשר ודם] להלך אחר הקב״ה331 אותו שכתוב בו בים דרכך332 כו׳ אלא כו׳
And this is what our Sages, of blessed memory, said in the Rabbos, Kedoshim, chapter 25, on the verse “After Havayah your G-d you shall walk”: “Is it then possible for flesh and blood to walk after the Holy One, blessed be He, of whom it is written, ‘Your way is in the sea,’ etc.? Rather,” etc.:
The Midrash on “After Havayah your G-d you shall walk” (Deuteronomy 13:5) asks how a person can walk after G-d, of whom it says “Your way is in the sea” (Psalms 77:20).


ויטע ה׳ אלקים גן בעדן אף אתם כו׳ ע״ש, והמכוון כי התו׳ [התורה] נק׳ עץ חיים ונק׳ גן היינו ג״ן סדרים דאורייתא וכן המצות הם עצי הגן והפרדס (ברבות פ׳ כי תצא).
“‘And Havayah G-d planted a garden in Eden’: you too,” etc.; see there. The intent is that the Torah is called “a tree of life” and is called gan (garden), that is, the fifty-three (gan) portions of the Torah; and likewise the mitzvos are the trees of the garden and the orchard (in the Rabbos, Parshas Ki Seitzei).
It answers from “And G-d planted a garden in Eden”: you too should plant. The Torah is called “a tree of life” and “a garden” (gan, the value 53, the number of the Torah’s weekly portions), and the mitzvos are the trees of the garden.


וע״י קיום התומ״צ [התורה ומצות] יבואו לבחי׳ ומדרגת אחרי ה׳ אלקיכם תלכו מ״ש בו בים דרכך וכן הם יעלו עי״ז להיות להם דרך בים הנ״ל ועז״נ [ועל זה נאמר] דרכיה דרכי נועם כו׳
And through fulfilling Torah and mitzvos they will come to the level and rank of “After Havayah your G-d you shall walk,” of whom it is written, “Your way is in the sea”; and likewise through this they will ascend, so that there be for them a way in the sea mentioned above. And of this it is said, “Its ways are ways of pleasantness,” etc.
By keeping Torah and mitzvos one comes to “walk after” G-d, whose “way is in the sea,” and one also gains a way through that sea. So it says of the Torah, “Its ways are ways of pleasantness.”


(משלי ג׳ י״ז) וזהו ושמרו דרך333 הוי׳ עמ״ש ע״ז בת״א [בתורה אור] פ׳ בשלח בד״ה אשירה להוי׳334 ובד״ה מהלכים בין העומדים בענין אם בדרכי תלך335 כו׳.
(Proverbs 3:17). And this is “And they shall keep the way of Havayah”; see what is written about this in Torah Ohr, Parshas Beshalach, in the discourse beginning “I will sing to Havayah,” and in the discourse beginning “Walkers among those who stand,” on the matter of “If you walk in My ways,” etc.
This is “they shall keep the way of Havayah” (Genesis 18:19), as explained in Torah Ohr in the discourses on “I will sing to Havayah” and “Walkers among those who stand” (Zechariah 3:7).


אך הספינות והלבושים הנ״ל צריכים עוד לבחי׳ מלחים המנהיגים אותם בים וכמ״ש בזח״ב [בזהר חלק ב׳] מ״ח ב׳ בענין דאתי חד דברא בימא336 כו׳,
But the ships and garments mentioned above still need the level of sailors (malachim) who steer them in the sea, as is written in the Zohar, Part II, [folio] 48b, concerning “one comes who steers in the sea,” etc.,
Yet the ships, the garments, still need “sailors” to steer them, as the Zohar says of “one who steers in the sea.”


שהוא דוקא הנותן בים דרך ע״י שממשיך בו האור והשפע מאור א״ס ב״ה כנ״ל וממתיק גבורות הגלים של הים אזי דוקא יוכלו הספינות לילך בו.337338339340
which is specifically “who makes a way in the sea,” through drawing into it the light and flow from the Infinite Light, blessed be He, as mentioned above, and sweetening the severities (Gevuros) of the waves of the sea; only then can the ships travel in it.
That steering is G-d “making a way in the sea”: drawing in the flow of the Infinite Light and sweetening the severity of the waves. Only then can the ships sail.




68וע״ז רמזו רז״ל [רבותינו זכרונם לברכה] בירושלמי פ״ב [פרק ב׳] דשבת וברבות פ׳ בראשית פ״ו בחקתי פל״ה הנותן בים דרך מן העצרת ועד341 החג,
And to this our Sages, of blessed memory, alluded in the Jerusalem Talmud, chapter 2 of Shabbos, and in the Rabbos, Parshas Bereshis, chapter 6, [and] Bechukosai, chapter 35: “‘Who makes a way in the sea’: from Atzeres until the Festival,”
The Sages hinted at this in the Jerusalem Talmud and the Midrash: “who makes a way in the sea” refers to the season from Atzeres (Shavuos) until the Festival (Sukkos), when ships can sail.


והיינו ע״י שאזי נמשך דרך הוי׳, כי בעצרת הוא מתן תורה כו׳ ועי״ז נעשה בים דרך כו׳
that is, because then “the way of Havayah” is drawn down; for on Atzeres is the Giving of the Torah, etc., and through this a way is made in the sea, etc.
Then “the way of Havayah” is drawn down, since the Torah was given on Shavuos, and through the Torah a way is made in the sea.


ובעבודה זהו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] מצות צריכות כוונה, והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] שיקבל עליו עול מלכות שמים תחלה342 ואח״כ יקבל עליו עול מצות.
And in divine service, this is along the lines of the saying of our Sages, of blessed memory, “Mitzvos require intention”; that is, as our Sages, of blessed memory, said, “that he should accept upon himself the yoke of the kingdom of heaven first, and afterwards accept upon himself the yoke of the mitzvos.”
In a person’s service this matches “mitzvos require intention,” and the Mishnah’s order of the Shema: first accept the yoke of the kingdom of heaven, then the yoke of the mitzvos.


עול מלכות שמים ע״י ק״ש [קריאת שמע] למס״נ [למסירות נפש] באחד, עי״ז ממשיך דרך הוי׳ בבחי׳ ים מלמעלה למטה, כי ים דומה לרקיע343 כו׳ לכסה״כ [לכסא הכבוד] כו׳344 שזמנה משיכיר בין תכלת ללבן.345
The yoke of the kingdom of heaven [is accepted] through the Shema, to give over one’s soul in “One”; through this one draws “the way of Havayah” into the level of “sea,” from above to below. For “the sea resembles the sky,” etc., “the Throne of Glory,” etc.; whose time is “from when one can distinguish between blue (techeles) and white,”
The yoke of heaven is accepted in the Shema, giving one’s soul at “One”; this draws “the way of Havayah” into the “sea” from above. The Shema’s time begins when one can tell techeles from white, and techeles resembles the sea, which resembles the sky.




69ותכלת דומה לים כו׳ לכסה״כ [לכסא הכבוד] אשר עי״ז ממשיך הנותן בים דרך מלמעלה למטה, וכמ״ש בים דרכך ושבילך346 כו׳
and “techeles resembles the sea,” etc., “the Throne of Glory,” through which one draws down “who makes a way in the sea” from above to below; and as it is written, “Your way is in the sea, and Your path,” etc.
The sky in turn resembles the Throne of Glory. Through this the way is drawn into the sea from above: “Your way is in the sea, and Your path” (Psalms 77:20).


ואח״כ יקבל עליו עומ״צ [עול מצוות] שאזי ע״י המצות שהם הארבין347 דהיינו האניות יוכלו גם הנשמות להיות להם דרך בים כו׳.
And afterwards he should accept upon himself the yoke of the mitzvos; for then, through the mitzvos, which are the “boats,” that is, the ships, the souls too can have a way in the sea, etc.
Afterwards a person accepts the yoke of the mitzvos. The mitzvos are the “boats,” the ships in which souls too can find a way through the sea.




70וע״כ נק׳ הספנים מלחים ופרש״י [ופירש רש״י / ופירוש רש״י] שהוא ג״כ לשון תערובות שמהפכין את המים כו׳, ויש לפרש שהתערובות הוא שממשיכים דרך בים מלמעלה למטה להיות בים דרכך
Therefore sailors are called malachim, and Rashi explained that this too is a term of mixing, in that they turn over the water, etc. One may explain that the mixing is that they draw a way into the sea from above to below, so that there be “Your way is in the sea,”
So sailors are malachim, “mixers,” as Rashi says, because they stir the water. The “mixing” is the way they draw into the sea from above, so that “Your way is in the sea.”


וכן מלמטה למעלה שיוכלו אנשי היבשה שמעלמא דאתגליא להתעלות למעלה להיות להם השגה בעלמא דאתכסיא,
and likewise from below to above, so that the people of the dry land, who are from the revealed world, can ascend upward, to have comprehension of the hidden world.
They also draw from below upward, so that people of the “dry land,” the revealed world, can rise to comprehend the hidden world.


אך קי״ס [קריעת ים סוף] הוא בחי׳ עליונה יותר שהים נעשה בו דרך יבשה ממש ואזי א״צ [אין צריך / אינו צריך] לארבין, וע״ד מ״ש במ״א ע״פ צאינה וראינה348 כו׳ צאינה מן הלבושים והיינו ע״י גילוי.
But the Splitting of the Sea of Reeds is a higher level, in which the sea itself became a way of actual dry land, and then there is no need for boats; along the lines of what is written elsewhere on the verse “Go out and see,” etc.: “Go out” from the garments, and this is through revelation.
The Splitting of the Sea was higher still: the sea itself became dry land, so no boats were needed. The discourse on “Go out and see” reads it as “go out” of the garments, through revelation.


בעטרה שעטרה לו אמו349 היינו אור הכתר שעי״ז הפך ים שהוא עלמא דאתכסיא להיות עלמא דאתגליא ממש
“With the crown with which his mother crowned him”: that is, the light of Keser, through which He turned the sea, which is the hidden world, into the actual revealed world;
That revelation is “the crown with which his mother crowned him” (Song of Songs 3:11), the light of Keser, which turned the sea, the hidden world, into the revealed world.


ואזי א״צ [אין צריך / אינו צריך] ללבושין הנק׳ ארבין שמפסיקין בין האדם לים החכמה שלא ניתן ליהנות מים החכמה כ״א ע״י לבוש ומשל החוצץ בינו ובין ים החכמה ע״ד ויבא משה בתוך הענן350 כו׳,
and then there is no need for the garments called “boats,” which interpose between a person and the sea of wisdom. For it is not given to benefit from the sea of wisdom except through a garment and parable that separates between him and the sea of wisdom, along the lines of “And Moshe came into the midst of the cloud,” etc.
Then the “boats” are not needed. Normally one can benefit from the “sea of wisdom” only through a garment or parable that stands between, as Moshe entered within the cloud.


אבל כאשר הפך ים ליבשה351 ממש לא יצטרך כלל ללבוש ומשל כ״א יהיה בו דרך כמו ביבשה ועז״נ [ועל זה נאמר] ובנ״י [ובני ישראל] הלכו ביבשה בתוך הים כו׳.
But when He turned the sea into actual dry land, there will be no need at all for a garment and parable; rather, there will be a way in it as on dry land. And of this it is said, “And the children of Israel walked on dry land in the midst of the sea,” etc.
When the sea becomes dry land no garment or parable is needed; there is a way through it as on land: “And the children of Israel walked on dry land in the midst of the sea.”




71וזהו ששת ימים תאכל מצות352 וביום השביעי עצרת לה׳ אלקיך. פי׳ מצות בוא״ו זהו כשנמשך בבחי׳ מצה דלא מליח כו׳
And this is [the meaning of] “Six days you shall eat matzos, and on the seventh day [shall be] an assembly (atzeres) to Havayah your G-d.” The explanation: matzos [is written] with a vav; this is when there is drawn into the level of matzah, which is unsalted, etc.,
The maamar closes with the verse “Six days you shall eat matzos, and on the seventh day an assembly to Havayah your G-d” (Deuteronomy 16:8). Here matzos is spelled with a vav, hinting that the unsalted matzah, the “bread of poverty,” receives the vav.


בחי׳ וא״ו ונעשית בחי׳ מצוה, ועי״ז אח״כ וביום השביעי נמשך בחי׳ עליונה יותר להיות הפך ים ליבשה,353
the level of the vav, and it becomes the level of mitzvah. And through this, afterwards, “on the seventh day,” a yet higher level is drawn down, to be “He turned the sea into dry land.”
With the vav, matzah (מצה) becomes mitzvah (מצוה), as the Zohar said above. After that, on the seventh day of Pesach, a still higher light is drawn down: the Splitting of the Sea, when “He turned the sea into dry land.”


וזהו ענין עצרת להוי׳ אלקיך ע״ד אחרי הוי׳ אלקיכם ממש תלכו מ״ש בו בים דרכך354 וא״צ [ואין צריך / ואינו צריך] ללבושים כו׳. והיינו כדפרש״י [כדפירש רש״י / כדפירוש רש״י] ע״פ הנותן בים דרך355 דקאי על קריעת ים סוף:
And this is the matter of “an assembly to Havayah your G-d,” along the lines of “After Havayah your G-d,” actually, “you shall walk,” of whom it is written, “Your way is in the sea,” and there is no need for garments, etc. And this is as Rashi explained on the verse “who makes a way in the sea,” that it refers to the Splitting of the Sea of Reeds.
That is “an assembly to Havayah your G-d”: walking after G-d Himself, whose “way is in the sea,” with no need for garments. Rashi explains “who makes a way in the sea” as the Splitting of the Sea of Reeds.



In one’s avodah
Before studying Torah, a person should read the Shema and pray with readiness to give his soul in “One,” so that his heart truly wants to be nullified to G-d; then even study in which he feels nothing unites his soul with G-d. He should study for the sake of the Torah itself, give part of his study to Scripture, the Aggados and the inner Torah, and add the “salt” of fear of Heaven to his learning. Service begins with simple faith and the yoke of heaven, the “bread of poverty,” and only then rises to understanding.
Questions for discussion
	Why does the maamar insist that intellect is only a vessel for the soul, and how does that make Torah study a form of self-sacrifice?
	How can studying a practical law about physical things unite a person more fully with G-d than studying the higher worlds in Kabbalah?
	What does the image of salt, which has no taste of its own yet gives taste to meat, teach about the place of the inner Torah and of fear of Heaven in one’s learning?
	Why must the matzah of Pesach be the unsalted “bread of poverty,” and what does this say about where divine service begins?
	What do the ships, the sailors and the Splitting of the Sea represent in a person’s service of G-d?

Sources and references
Notes
Paragraph 1
1ביאור . . ולא תשבית
Another transcript of this same maamar, from the year 5571, preserved in the Tzemach Tzedek’s handwriting.
Kehot’s noteמאמר זה הוא משנת תקע״א. הנחה אחרת בסה״מ תקע״א מגוכתי״ק הצ״צ. מאמר זה בשינויים מכ״ק אדהצ״צ נדפס באוה״ת-ענינים ע׳ רפח, ומתחיל: ענין העבודה ומצות ת״ת. חלק מהמאמר נמצא ג״כ בהמשך מים רבים תרל״ו פרק קפה ראה בהנסמן להלן ד, ג שו״ה חכמתו.
2“And every offering of your meal-offering you shall season with salt, and you shall not omit the salt of the covenant of your G-d from upon your meal-offering; on all your offerings you shall offer salt.” The maamar is an explanation of the discourse on this verse.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3הנה בס׳ של בינונים פ״ג נתבאר
The same discourse cited below for “Pasach Eliyahu”: it explains that Tanya calls the soul’s intellect and emotions its “essence” only in comparison with thought, speech and action, while the soul in itself is simple light above them.
Kehot’s noteראה גם תו״א יג, ג. דרך מצותיך קנה, ב ובאוה״ת ענינים ע׳ קיג. קמג. ועוד.
4שהיא כלולה מעשר בחינות כנגד ע״ס עליונות
Tanya, chapter 3: each of the soul’s levels “is composed of ten levels, corresponding to the supernal Ten Sefiros,” divided into intellect and emotions. The Alter Rebbe takes this as his starting point.
Tanya, Likkutei Amarim 3:1תניא, חלק ראשון; ליקוטי אמרים ג׳:א׳
וְהִנֵּה, כָּל בְּחִינָה וּמַדְרֵגָה מִשָּׁלֹשׁ אֵלּוּ: נֶפֶשׁ רוּחַ וּנְשָׁמָה – כְּלוּלָה מֵעֶשֶׂר בְּחִינוֹת, כְּנֶגֶד עֶשֶׂר סְפִירוֹת עֶלְיוֹנוֹת שֶׁנִּשְׁתַּלְשְׁלוּ מֵהֶן, הַנֶּחְלָקוֹת לִשְׁתַּיִם, שֶׁהֵן: שָׁלֹשׁ אִמּוֹת וְשֶׁבַע כְּפוּלוֹת; פֵּירוּשׁ, חָכְמָה בִּינָה וָדַעַת, וְשִׁבְעַת יְמֵי הַבִּנְיָן: חֶסֶד גְּבוּרָה תִּפְאֶרֶת כוּ׳.
Kehot Publication Society (CC-BY-NC)
5מהות ועצמות נפש האלקית
A parallel place in the Alter Rebbe’s own maamarim on the essence and being of the G-dly soul.
Kehot’s noteראה סה״מ תקס״ב ע׳ קעט. סה״מ תרפ״ח ע׳ קטו.
6מהות ועצמות נפש האלהית שהן עשר בחינותיה
Tanya, chapter 12, speaks of “the essence and being of the G-dly soul, which are its ten levels.” The maamar now adds that even these powers are only vessels for the soul’s essence.
Tanya, Likkutei Amarim 12:3תניא, חלק ראשון; ליקוטי אמרים י״ב:ג׳
אַךְ מַהוּת וְעַצְמוּת נֶפֶשׁ הָאֱלֹהִית, שֶׁהֵן עֶשֶׂר בְּחִינוֹתֶיהָ, לֹא לָהֶן לְבַדָּן הַמְּלוּכָה וְהַמֶּמְשָׁלָה בָּעִיר קְטַנָּה, כִּי אִם בְּעִתִּים מְזוּמָּנִים, כְּמוֹ בִּשְׁעַת קְרִיאַת שְׁמַע וּתְפִלָּה שֶׁהִיא שְׁעַת מוֹחִין דְּגַדְלוּת לְמַעְלָה, וְגַם לְמַטָּה הִיא שְׁעַת הַכּוֹשֶׁר לְכָל אָדָם, שֶׁאָז מְקַשֵּׁר חָכְמָה־בִּינָה־דַּעַת שֶׁלּוֹ לַה׳ – לְהַעֲמִיק דַּעְתּוֹ בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וּלְעוֹרֵר אֶת הָאַהֲבָה כְּרִשְׁפֵּי אֵשׁ בֶּחָלָל הַיְמָנִי שֶׁבְּלִבּוֹ, לְדָבְקָה בוֹ בְּקִיּוּם הַתּוֹרָה וּמִצְוֹתֶיהָ מֵאַהֲבָה, שֶׁזֶּהוּ עִנְיָן הַמְבוֹאָר בִּקְרִיאַת שְׁמַע …
Kehot Publication Society (CC-BY-NC)
7כח השכל שבנפש הוא רק כלי למהות ועצמיות הנפש
The note quotes the argument that intellect and emotions are garments of the soul, not its essence, since an essence is indivisible while intellect and emotions are divided; it sends the reader here for the full discussion.
Kehot’s note”דהנה שכל ומדות אינם עצם הנפש, אלא לבושים להנפש, והראי׳ שהרי ידוע דכל עצם בלתי מתחלק, ומאחר ששייך שכל ומדות ובשכל גופא יש ג״כ חילוקים חו״ב, ומאחר שיש התחלקות מוכרח לומר שאינו עצם הנפש שהוא בלתי מתחלק”. — ראה בארוכה בסה״מ תרמ״ג ע׳ טו. ד״ה אשרינו תרצ״ו ע׳ 53. בארוכה באוה״ת בראשית כרך ג תקכא, א ואילך.
8בד״ה פתח אליהו
That discourse explains that the soul in itself is simple light without division into intellect and emotions; these are its garments, called “tikkunim” because the soul arrays itself in them.
Kehot’s noteתו״א יג, ג.
9שתוק כך עלה
When Moshe was shown Rabbi Akiva’s martyrdom and asked, “This is Torah and this its reward?” G-d answered, “Be silent; so it arose in thought before Me.” It is the example of a will above reason.
Menachot 29bמנחות כ״ט ב
10וזקני ת״ח כל מה שמזקינין דעתן מתיישבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף קנים.
11כל מה שמזקינין דעתן מתיישבת
The last Mishnah of Kinnim: the elders of Torah, the more they age, the more their mind becomes settled. It shows that intellect grows over a lifetime.
Mishnah Kinnim 3:6משנה קינים ג׳:ו׳
… רַבִּי שִׁמְעוֹן בֶּן עֲקַשְׁיָא אוֹמֵר, זִקְנֵי עַם הָאָרֶץ, כָּל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִטָּרֶפֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (איוב יב), מֵסִיר שָׂפָה לְנֶאֱמָנִים וְטַעַם זְקֵנִים יִקָּח. אֲבָל זִקְנֵי תוֹרָה אֵינָן כֵן, אֶלָּא כָל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִתְיַשֶּׁבֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (שם), בִּישִׁישִׁים חָכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
If a woman says: "I vow a pair of birds if I give birth to a male child," and she does give birth to a male child, then she must offer up two pairs one for her vow and one for her obligation. If [before she assigned them] she gave them to the priest, and the priest who ought to offer three birds above and one below does not do so, but offers two above and two below, and does not seek guidance, she must she bring another bird and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
12חלק אלוה
“What is the portion of G-d from above.” The phrase names the essence of the soul as a part of G-d.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ואולי יאמרו אם אין עצמותו שכל וגשם
The Maharal asks what G-d is if He is neither intellect nor body, and answers that one cannot grasp even the soul in the body, all the more so the Creator. The Alter Rebbe quotes him word for word.
Gevurot Hashem, Second Introduction to Gevurot Hashem 18גבורות השם, הקדמה ב י״ח
… הלא אף דבר זה אין קשיא, כי מאחר שמן הוייתו נתהוה הכל, אין בזה שתוף כלל, שהם נמצאים מאתו יתברך הוא, ומהוייתו הפשוטה נמצא הכל, והכל אפס זולתו, והוייתו יתברך נקרא הוייה, וזולתו אפס. ואולי יאמרו אם אין עצמותו שכל, וגשם חס ושלום לומר עליו, אם כן מהו יתברך. נשיב* להם וכי הנשמה שבגוף האדם יוכל לעמוד על אמתתה, כל שכן וכל שכן בורא הכל שאין לשאול עליו קושיא זאת, ”כי לא יראני אדם וחי” (שמות לג, כ). וכל הדברים תוכל ללמוד משמותיו הקדושים, כי שם העצם בא בלשון …
Gevurot Hashem, with footnotes and annotations by Rabbi Yehoshua D. Hartman, Machon Yerushalyim, 2015-2020 (Public Domain)
14“For man shall not see Me and live.” The Maharal, quoted here, cites it to show that G-d’s essence cannot be grasped.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כך נעשה אדם בצלמינו
“Let us make man in Our image, after Our likeness.” The Alter Rebbe reads it as referring to the soul, which mirrors the supernal order.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
Paragraph 3
16ואנת חכים
In Eliyahu’s prayer (Pasach Eliyahu) G-d is addressed, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as G-d’s lowering Himself to be clothed in Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
17איהו וחיוהי וגרמוהי חד
In the Ten Sefiros of Atzilus, “He and His life-forces are one, He and His vessels are one,” which is not so in the Sefiros of Beriah. It describes the complete union of G-d with the Chochmah of Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
18וכמ״ש בס׳ של בינונים דמ״ש הרמב״ם
The note sends the reader to several places in the Tzemach Tzedek’s Derech Mitzvosecha where the Rambam’s statement, as Tanya cites it, is discussed at length.
Kehot’s noteראה בארוכה בדרך מצותיך מצות האמנת אלקות מו, ב. מצות עבד עברי פא, ב. פב, א בהג״ה שם. שורש מצות התפלה קל, ב ואילך.
19הוא המדע והוא היודע
Tanya, chapter 2, quotes the Rambam that G-d “is the Knowledge and the Knower,” and adds in a gloss that the Kabbalists agreed, but only for the Infinite Light as it is clothed in Chochmah, Binah and Daas of Atzilus, not above Atzilus.
Tanya, Likkutei Amarim 2:4–5תניא, חלק ראשון; ליקוטי אמרים ב׳:ד׳-ה׳
שֶׁהוּא הַמַּדָּע וְהוּא הַיּוֹדֵעַ כוּ׳, וְדָבָר זֶה אֵין בִּיכוֹלֶת הָאָדָם לַהֲבִינוֹ עַל בּוּרְיוֹ כוּ׳, כְּדִכְתִיב: ״הַחֵקֶר אֱלוֹהַּ תִּמְצָא״, וּכְתִיב: ״כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְגוֹ׳״. וְאַף שֶׁיֵּשׁ רִבְבוֹת מִינֵי חִלּוּקֵי מַדְרֵגוֹת בַּנְּשָׁמוֹת, גָּבוֹהַּ מֵעַל גָּבוֹהַּ לְאֵין קֵץ, כְּמוֹ גּוֹדֶל מַעֲלַת נִשְׁמוֹת הָאָבוֹת וּמֹשֶׁה רַבֵּינוּ עֲלֵיהֶם־הַשָּׁלוֹם, עַל נִשְׁמוֹת דּוֹרוֹתֵינוּ אֵלֶּה דְּעִקְבֵי מְשִׁיחָא, שֶׁהֵם בְּחִינַת עֲקֵבַיִים מַמָּשׁ לְגַבֵּי הַמּוֹחַ וְהָרֹאשׁ; וְכֵן בְּכָל דּוֹר וָדוֹר יֵשׁ רָאשֵׁי אַלְפֵי יִשְׂרָאֵל, שֶׁנִּשְׁמוֹתֵיהֶם הֵם בְּחִינַת רֹאשׁ …
Kehot Publication Society (CC-BY-NC)
20שקראו רז״ל בשם הקב״ה ולא נקרא השכל ב״ה כי אמיתת עצמותו לא נודע רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים
The Maharal argues that the Sages called G-d “the Holy One,” meaning “the Separate One,” and not “the Intellect,” because His essence is unknown and utterly simple. The Alter Rebbe quotes this as the Maharal’s rejection of the Rambam.
Gevurot Hashem, Second Introduction to Gevurot Hashem 14גבורות השם, הקדמה ב י״ד
… בשם ”הקדוש ברוך הוא”, ולא נקרא ”השכל ברוך הוא”, כי אמיתת עצמו לא נודע, רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים, ועל זה נאמר ”קדוש ברוך הוא”, שענין ”קדוש” נאמר על מי שהוא נבדל, כי הוא יתברך פשוט בתכלית הפשיטות. ומזה בעצמו שהוא בתכלית הפשיטות, אין דבר נבדל ממנו, כי הדבר שיש לו גדר ומיוחד בדבר מה, בשביל אותו גדר נבדל ממנו דבר שאינו בגדרו. אבל מפני כי הוא יתברך פשוט ואין לו גדר כלל, אין דבר נבדל ממנו. ואם כן, הוא יודע הכל, והוא יכול הכל, וכל …
Gevurot Hashem, with footnotes and annotations by Rabbi Yehoshua D. Hartman, Machon Yerushalyim, 2015-2020 (Public Domain)
Paragraph 4
21דאיהו וחיוהי וגרמוהי חד בהון
In the Sefiros of Atzilus “He and His life-forces are one, He and His vessels are one.” It is why the Rambam’s statement holds within Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
22From Eliyahu’s prayer: “You are wise, but not with a known wisdom.” Here it describes G-d as clothed in, and one with, the Chochmah of Atzilus.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
23שבתניא נתבאר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב.
24כמו שהבן נמשך ממוח האב
Tanya, chapter 2: as a son is drawn from his father’s brain, so the soul of every Jew is drawn from G-d’s thought and wisdom. The parenthesis asks how this fits with Chochmah being only a vessel.
Tanya, Likkutei Amarim 2:2תניא, חלק ראשון; ליקוטי אמרים ב׳:ב׳
כָּךְ, עַל דֶּרֶךְ מָשָׁל, נִשְׁמוֹת יִשְׂרָאֵל עָלוּ בְּמַחֲשָׁבָה, כְּדִכְתִיב: ״בְּנִי בְכוֹרִי יִשְׂרָאֵל״, ״בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם״ פֵּירוּשׁ, כְּמוֹ שֶׁהַבֵּן נִמְשָׁךְ מִמּוֹחַ הָאָב, כָּךְ כִּבְיָכוֹל נִשְׁמַת כָּל אִישׁ יִשְׂרָאֵל נִמְשְׁכָה מִמַּחֲשַׁבְתּוֹ וְחָכְמָתוֹ יִתְבָּרֵךְ, דְּאִיהוּ חַכִּים וְלָא בְחָכְמָה יְדִיעָא, אֶלָּא הוּא וְחָכְמָתוֹ אֶחָד, וּכְמוֹ שֶׁכָּתַב הָרַמְבַּ״ם,
Kehot Publication Society (CC-BY-NC)
25וכמ״ש באגה״ק
This is where the quoted analogy is found: the drop of seed, unlike a thought, draws from the essence of the soul clothed in the brain, and therefore begets offspring truly like itself.
Kehot’s noteבקו״א ד״ה להבין מ״ש בפע״ח [קנז, א]. [כ]. וראה בליקוט פי׳ שם.
26בהטפה נמשך בה גם ממהות הנפש ועצמותה המלובשת במוחין ולכן מולידה בדומה לה ממש
The Alter Rebbe’s analogy in Kuntres Acharon: the drop draws from the very essence of the soul clothed in the brain, and therefore it begets offspring truly like itself. The text cites it as “Iggeres HaKodesh”; the Kehot note places it in Kuntres Acharon.
Tanya, Part V; Kuntres Acharon 4:31תניא, קונטרס אחרון ד׳:ל״א
מַה־שֶּׁאֵין־כֵּן בְּדִבּוּר וּמַחֲשָׁבָה, וַאֲפִילוּ בְּהַשְׂכָּלַת הַשֵּׂכֶל בְּאֵיזוֹ חָכְמָה, הֲרֵי חָכְמָה זוֹ רַק הֶאָרָה מִתְפַּשֶּׁטֶת מִמַּהוּת הַשֵּׂכֶל שֶׁבַּנֶּפֶשׁ וְעַצְמוּתוֹ, וְהֶאָרָה זוֹ הִיא רַק לְבוּשׁ לְמַהוּתוֹ וְעַצְמוּתוֹ שֶׁל הַשֵּׂכֶל, וְהַשֵּׂכֶל הוּא הֶאָרָה וּלְבוּשׁ לְמַהוּת הַנֶּפֶשׁ. מַה־שֶּׁאֵין־כֵּן הַטִּפָּה, נִמְשָׁךְ בָּהּ גַּם מִמַּהוּת הַנֶּפֶשׁ וְעַצְמוּתָהּ הַמְלוּבֶּשֶׁת בְּמוֹחִין, וְלָכֵן מוֹלִידָה בְּדוֹמֶה לָהּ מַמָּשׁ.
Kehot Publication Society (CC-BY-NC)
27“And He breathed into his nostrils the breath of life.” The text points to the Zohar’s comment on this verse for the root of the soul’s highest level.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28על פסוק אלה מסעי
There, in explaining “their goings-forth according to their journeys,” Adam Kadmon is called “the Adam of Beriah” and Atzilus as a whole “the Adam of Asiyah” relative to the Infinite Light.
Kehot’s noteלקו״ת מסעי צה, א.
29אלה מסעי
“These are the journeys of the children of Israel.” The text refers to its discourse on this verse.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30מוצאיהם למסעיהם
“And Moshe wrote their goings-forth according to their journeys.” The discourse on this phrase discusses Adam Kadmon in relation to the worlds.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ועמ״ש במ״א ע״פ ולא אבה
The discourse on “But Havayah your G-d would not listen to Bilam.” It is cited here for its treatment of the hidden love, which comes from the tip of the yud above Chochmah.
Kehot’s noteלקו״ת כי תצא לח, ג. אוה״ת כי תצא ע׳ תתקפב ואילך.
32ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” The discourse on this verse explains the hidden love that comes from above Chochmah.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
33שלמעלה מעלה גם כן מהחכמה
The note says the point that G-d’s essence is far above Chochmah is explained there.
Kehot’s noteנתבאר באוה״ת ויקרא-ב ע׳ תקצו.
34בכל נפשך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar asks how its two readings of “with all your soul” fit together.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35טעם על מס״נ
There the same question is raised and answered: the Torah gives no reason for self-sacrifice because it comes from the hidden love above Daas.
Kehot’s noteראה תו״א צט, ב. הערת כ״ק אדמו״ר בסה״מ ה׳תש״ט ע׳ 121.
36לאהבה את ה׳ אלהיך כו׳ כי הוא חייך
“To love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The Torah gives a reason for love but none for self-sacrifice.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37לאהבה את ה״א . . כי הוא חייך
A discussion by the Tzemach Tzedek of the verse “to love Havayah your G-d … for He is your life,” given by the note as a parallel.
Deuteronomy 30:2דברים ל׳:ב׳
וְשַׁבְתָּ עַד־ה׳ אֱלֹקֶיךָ וְשָׁמַעְתָּ בְקֹלוֹ כְּכֹל אֲשֶׁר־אָנֹכִי מְצַוְּךָ הַיּוֹם אַתָּה וּבָנֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
and shalt return unto the L-RD thy G-d, and hearken to His voice according to all that I command thee this day, thou and thy children, with all thy heart, and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ב. ראה אוה״ת-מארז״ל וענינים ע׳ כג.
38ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
39ותלמוד תורה כנגד כולם
After listing mitzvos whose fruits are enjoyed in this world, the Mishnah concludes, “and the study of Torah is equal to them all.” The maamar explains why.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40ודברת בם
“And you shall speak of them,” the command to study Torah, which follows “with all your might” in the Shema.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
41והענין כי התורה היא חכמתו ית׳
The passage from here to the beginning of folio 6a is found also, with some changes, in chapters 186–189 of this series.
Kehot’s noteמכאן עד להלן ו, רע״א נמצא ג״כ בשינויים אחדים בהמשך מים רבים תרל״ו פרקים קפו-קפט. וראה שם ח״ב ס״ע תקיג ואילך.
42נקרא התורה משל הקדמוני
A parallel discussion by the Tzemach Tzedek of the Torah as “the parable of the Ancient One.”
Kehot’s noteראה אוה״ת וארא ע׳ קנב.
43כמ״ש מזה בדרוש פורים
The discourse for Purim explains that the Torah is called “the parable of the Ancient One” because “the Ancient One” is the Infinite Light itself, beyond the light that fills and encompasses the worlds, which is only a radiance related to the worlds.
Kehot’s noteתו״א צח, ב. ראה בלקו״ש ח״ז ע׳ 26 ואילך למה נזכר כאן בלשון בדרוש פורים. ע״ש בארוכה.
44והיו לאחדים מכל צד ופנה
Tanya, chapter 5: a person who understands a law of the Torah unites with G-d’s wisdom in a wondrous union, “to become one and united, truly, from every side and angle.”
Tanya, Likkutei Amarim 5:6–7תניא, חלק ראשון; ליקוטי אמרים ה׳:ו׳-ז׳
וְהוּא יִחוּד נִפְלָא שֶׁאֵין יִחוּד כָּמוֹהוּ וְלֹא כְּעֶרְכּוֹ נִמְצָא כְּלָל בְּגַשְׁמִיּוּת, לִהְיוֹת לַאֲחָדִים וּמְיוּחָדִים מַמָּשׁ מִכָּל צַד וּפִנָּה. וְזֹאת מַעֲלָה יְתֵרָה גְּדוֹלָה וְנִפְלָאָה לְאֵין קֵץ אֲשֶׁר בְּמִצְוַת יְדִיעַת הַתּוֹרָה וְהַשָּׂגָתָהּ עַל כָּל הַמִּצְוֹת מַעֲשִׂיּוֹת, וַאֲפִילוּ עַל מִצְוֹת הַתְּלוּיוֹת בְּדִבּוּר, וַאֲפִילוּ עַל מִצְוַת תַּלְמוּד תּוֹרָה שֶׁבְּדִבּוּר.
Kehot Publication Society (CC-BY-NC)
Paragraph 6
45והנה מבואר למעלה
In the parallel there, “as was explained above” refers back to chapter 185.
Kehot’s noteבמים רבים תרל״ו שם: והנה נת״ל בפ׳ קפ״ה (ושם בפקפ״ה נמצא לשון הלקו״ת במדבר טז, סע״ב בשינויים אחדים).
Paragraph 7
46התכללות ויחוד עצמות הנשמה בעצמות אור א״ס
The Rebbe explains that this union of the soul’s essence comes through first reciting the Shema and praying with readiness for self-sacrifice in “One”; then, when one studies Torah, the essence of the soul is united and included as well.
Kehot’s noteראה לקו״ש-טו ע׳ 3 הערה 28 שמבאר שזהו ע״י הקדמת ק״ש ותפלה למס״נ באחד שאז כשעוסק בתורה כו׳ נעשה ג״כ יחוד והתכללות עצמיות הנפש כו׳ (ראה לקמן ה, א).
Paragraph 8
47דאורייתא היא היכלא עילאה דקוב״ה
The Kehot note gives this Zohar passage as the source for the saying that the Torah is the supernal chamber of the Holy One, blessed be He.
Zohar II, 200aזח״ב ר, א
Kehot’s noteזח״ב ר, א. [כ]. וראה בזה בארוכה יותר במים רבים שם ספקפ״ו.
48ובתורת ה׳ דוקא חפצו
“But his desire is in the Torah of G-d, and in His Torah he meditates day and night.” The learner’s main desire is the Torah itself, even if a little pride mixes in.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואע״ג דאיהו לא חזי
On Daniel 10:7, the men with Daniel did not see the vision yet were seized with fear: “Though they did not see, their mazal saw.” So too the soul’s root perceives the union that the learner does not feel.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
50בד״ה וידבר . . גבי חג השבועות
The Shavuos discourse explains that intellect, even after it extends from the soul as a distinct faculty, stays one with the soul, which is therefore called “the intellectual soul.” This is the basis for saying that binding the intellect to the Torah binds the soul’s essence as well.
Kehot’s noteלקו״ת במדבר טז, א. סה״מ תקס״ח ע׳ קג.
51בד״ה כי ביום הזה יכפר
That discourse explains the virtue of the Torah as a whole, which obliges every person to learn all its laws, even those he will never need, and asks how “these words” of the Shema, said morning and evening, lead to “you shall speak of them” all day and night in words of Torah.
Kehot’s noteלקו״ת אחרי כז, א.
52“For on this day He shall atone for you.” The text refers to its discourse on this verse.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart,” followed by “and you shall speak of them.” The referenced discourse explains these verses as the study of Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
54ומהדר תלמודי׳ מתלתין יומין
Rav Sheshes would review his learning every thirty days and say, “Rejoice, my soul, for you I have read, for you I have learned.” It illustrates the sages’ constant study.
Pesachim 68b:13פסחים ס״ח ב:י״ג
רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים סח, ב. רש״י ר״ה לה, א.
55רשב״י . . במה מדליקין
The parallel spells out the reference: in Shabbos 33b, at first Rabbi Pinchas ben Yair answered Rabbi Shimon bar Yochai’s questions twelve ways, and later Rabbi Shimon answered his twenty-four ways (so the manuscript; the print reads twenty-five).
Kehot’s noteבמים רבים שם: רשב״י מעיקרא כי הוה מקשי רשב״י קושי׳ הוה מפרק לי׳ רפב״י י״ב פירוקי ולבסוף כי הוה מקשי רפב״י קושי׳ הוה מפרק לי׳ רשב״י כ״ד [כ״ה בגוכי״ק. ובהנדפס שם: כ״ה] פרוקי כנז׳ בשבת פרק במה מדליקין דל״ג ע״ב. וע׳ (יא, א) תורתן אומנתן. ורבינו יונה ריש מס׳ ברכות קחשיב גם רשב״י שהי׳ מתלתין יומין לתלתין יומין ול״מ. [כנראה כוונתו לברכות ח, א ד״ה אלא ושם רשב״י לא הי׳ מתפלל אלא משנה לשנה]. [כ].
56Kehot’s note points to Shabbat 30b:1 for these words.
Shabbat 30b:1שבת ל׳ ב:א׳
כׇּל יוֹמָא דְשַׁבְּתָא הֲוָה יָתֵיב וְגָרֵיס כּוּלֵּי יוֹמָא. הַהוּא יוֹמָא דְּבָעֵי לְמֵינַח נַפְשֵׁיהּ, קָם מַלְאַךְ הַמָּוֶת קַמֵּיהּ וְלָא יְכִיל לֵקהּ, דְּלָא הֲוָה פָּסֵק פּוּמֵּיהּ מִגִּירְסָא. אֲמַר: מַאי אַעֲבֵיד לֵקהּ? הֲוָה לֵקהּ בּוּסְתָּנָא אֲחוֹרֵי בֵּיתֵיהּ, אֲתָא מַלְאַךְ הַמָּוֶת סָלֵיק וּבָחֵישׁ בְּאִילָנֵי. נְפַק לְמִיחְזֵי. הֲוָה סָלֵיק בְּדַרְגָּא, אִיפְּחִית דַּרְגָּא מִתּוּתֵיהּ, אִישְׁתִּיק וְנָח נַפְשֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57Kehot’s note points to Daniel 6:13 for these words.
Daniel 6:13דניאל ו׳:י״ג
בֵּאדַיִן קְרִבוּ וְאָמְרִין קֳדָם־מַלְכָּא עַל־אֱסָר מַלְכָּא הֲלָא אֱסָר רְשַׁמְתָּ דִּי כׇל־אֱנָשׁ דִּי־יִבְעֵא מִן־כׇּל־אֱלָהּ וֶאֱנָשׁ עַד־יוֹמִין תְּלָתִין לָהֵן מִנָּךְ מַלְכָּא יִתְרְמֵא לְגוֹב אַרְיָוָתָא עָנֵה מַלְכָּא וְאָמַר יַצִּיבָא מִלְּתָא כְּדָת־מָדַי וּפָרַס דִּי־לָא תֶעְדֵּא:
Then they came near, and spoke before the king concerning the king’s interdict: ‘Hast thou not signed an interdict, that every man that shall make petition unto any god or man within thirty days, save of thee, O king, shall be cast into the den of lions?’ The king answered and said: ‘The thing is true, according to the law of the Medes and Persians, which altereth not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
58מארי קבלה . . מועטים היו
A textual variant: where this text says the masters of Kabbalah “were few” (מועטים היו), the parallel there reads “are few” (מועטים המה).
Kehot’s noteבמים רבים שם: מועטים המה.
Paragraph 11
59וגם המלאכים בקשו תורה
When Moshe ascended on high, the ministering angels asked why a man born of woman was among them and wished the Torah to stay in heaven; Moshe answered that its laws concern people with bodies and an evil inclination. The Torah was given to Israel below.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב. ראה ביאורי הזהר א, ד. ובביאה״ז לכ״ק הצ״צ כרך ב ביאור על ביאה״ז הנ״ל.
60בענינים גשמיים דוקא
A parallel discussion of why the Torah is clothed specifically in physical matters.
Kehot’s noteראה המשך תער״ב ח״ב ס״ע שסג.
Paragraph 12
61עסק התורה כנ״ל
In the parallel, “as mentioned above” refers back to chapter 186, where Torah study as the soul’s inclusion in the Infinite Light is explained.
Kehot’s noteבהמשך מים רבים שם: כנ״ל פקפ״ו. ע״ש.
62ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe reads techalelu as making a chalal, a void of G-dliness.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
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Kehot’s noteויקרא כב, לב. ועל״ק סד״ה ונקדשתי [לג, ב] ובד״ה נאוו לחייך [שה״ש] (יד, ד). [כ]. וראה גם ד״ה כתיב לא תחללו בסה״מ תקס״ב ח״ב ע׳ שפו. ובהנסמן בס׳ מאמרי אדה״ז על פרשיות ח״ב ע׳ תשיט.
63שאין אני והוא יכולים לדור
“Of any person who has arrogance, the Holy One, blessed be He, says: I and he cannot dwell in the world.” It shows why G-d’s light withdraws from one who feels himself a separate “something.”
Sotah 5a:14–15סוטה ה׳ א:י״ד-ט״ו
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״. אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אֲפִילּוּ רוּחַ קִימְעָא עוֹכַרְתּוֹ, שֶׁנֶּאֱמַר: ״וְהָרְשָׁעִים כַּיָּם נִגְרָשׁ״, וּמָה יָם שֶׁיֵּשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Arakhin 15b:13ערכין ט״ו ב:י״ג
וְאָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וְהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״, אַל תִּיקְרֵי ״אוֹתוֹ לֹא אוּכָל״ אֶלָּא ״אִתּוֹ לֹא אוּכָל״, וְאִיכָּא דְּמַתְנֵי לַהּ עַל גַּסֵּי הָרוּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה ה, א. ערכין טו, ב.
Paragraph 13
64נעשה חלל ומקום פנוי
A detailed treatment of the tzimtzum and the empty space.
Kehot’s noteראה לקמן נא, ב ואילך.
65כיון — ע״כ
A textual note: the printed Mayim Rabbim reads א״כ (“if so”) instead of ע״כ (“therefore”) here, but that is a printing error; its manuscript reads as printed here.
Kehot’s noteבמים רבים שם (ע׳ ריא): א״כ. אבל הוא טה״ד שם ובגוכי״ק דמים רבים הוא כהנדפס כאן.
Paragraph 14
66בד״ה זכור את יום השבת
There “we have hoped (kivinu)” is read as the long kav, “and in the future there will be the level of Shabbos, above and below equal,” when the lower unity will be revealed like the higher unity.
Kehot’s noteתו״א ע, ד: ולעתיד יהי׳ בחי׳ שבת מעלה ומטה שוין עכ״ל.
67ר״ל לשם התורה עצמה
Tanya explains that when a person grasps a law of the Torah, his intellect encompasses it and is clothed in it, and that law is G-d’s own wisdom and will.
Tanya, Likkutei Amarim 5תניא, חלק ראשון; ליקוטי אמרים ה׳
Kehot’s noteראה תניא פ״ה.
68סד״ה ויקח קרח
There too the saying “whoever says ‘I have nothing but Torah’ does not have even Torah” is explained: awe and love must also be drawn down from above, through the mitzvos (there, tzitzis).
Kehot’s noteלקו״ת קרח נה, א.
69כל האומר . . תורה אין לו
The Talmud concludes that whoever says he has nothing but Torah does not have even Torah, since study must lead to deeds. Here it shows that study alone does not unite the soul with G-d without the heart’s desire.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. ועל״ק בואתחנן (ג, סע״ד). וש״נ. [כ]. ראה בסה״מ תש״ח ע׳ 266 בהערה.
Paragraph 15
70וכמ״ש האריז״ל למס״נ באחד
A discussion by the Tzemach Tzedek of the Arizal’s teaching on self-sacrifice at “One,” given by the note as a parallel.
Kehot’s noteראה פע״ח שער הק״ש פי״ב. ב״ח או״ח ר״ס סא. אוה״ת תרומה ס״ע א׳שסז.
Paragraph 16
71אם ישים אליו לבו
“If he sets his heart toward Him, he will gather to Himself his spirit and his soul.” The Alter Rebbe uses it for the heart’s desire on which the soul’s union with G-d depends.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
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Kehot’s noteאיוב לד, יד.
72אלא תורה וגמ״ח
A note by the Rebbe on the Sages’ wording “rather, Torah and acts of kindness.”
Kehot’s noteראה הערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 266.
73והלומד ואינו עושה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירוש׳ פ״א דשבת ה״ב יעו״ש. [כ].
74והלומד ואינו עושה נוח לו שתהפך שלייתו
Rabbi Yochanan: one who learns without intending to do, it would have been better for him had his afterbirth been turned over his face and he never come into the world. Cited to show that kindness in deed is required.
Jerusalem Talmud Shabbat 1:2תלמוד ירושלמי שבת א׳:ב׳
75עיון תפלה
Among the things whose fruits a person enjoys in this world while the principal remains for the World to Come is “concentration in prayer.” The Alter Rebbe, following Rashi there, counts it under acts of kindness.
Shabbat 127a:14שבת קכ״ז א:י״ד
אָמַר רַב יְהוּדָה בַּר שֵׁילָא אָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן: שִׁשָּׁה דְּבָרִים אָדָם אוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: הַכְנָסַת אוֹרְחִין, וּבִיקּוּר חוֹלִים, וְעִיּוּן תְּפִלָּה, וְהַשְׁכָּמַת בֵּית הַמִּדְרָשׁ, וְהַמְגַדֵּל בָּנָיו לְתַלְמוּד תּוֹרָה, וְהַדָּן אֶת חֲבֵרוֹ לְכַף זְכוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76בד״ה וכל בניך למודי ה׳
The discourse on “And all your children shall be taught of G-d” explains the Sages’ saying that Torah scholars increase peace in the world, and their reading of “your children” as “your builders.” It is cited here for that connection between Torah study and building.
Kehot’s noteלקו״ת ראה כט, א ואילך.
77וכל בניך למודי ה׳
“And all your children shall be taught of G-d, and great shall be the peace of your children.” The text refers to its discourse on this verse.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
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78תכלית חכ׳ תשובה
Rava’s saying: “The purpose of wisdom is teshuvah and good deeds.” It shows that study must lead to deeds.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 17
79שבתוכה אור א״ס ב״ה
A textual variant: the words “within which is the Infinite Light, blessed be He” are absent in the parallel there.
Kehot’s noteבמים רבים שם (ע׳ ריב) ליתא תיבות אלו.
80נסעה וירדה עד
A textual variant: the parallel reads “journeyed and descended, as mentioned above, into the wisdom of Beriah, Yetzirah and Asiyah, until.”
Kehot’s noteשם: נסעה וירדה כנ״ל בחכ׳ דבי״ע עד.
Paragraph 18
81המלובשת — חכמת הקבלה
A textual variant: the parallel reads “the wisdom of the Kabbalah, for example.”
Kehot’s noteבמים רבים שם: חכמת הקבלה עד״מ.
82בבריאת שרפים וחיות
A textual variant: the parallel reads “in the level of seraphim and chayos” instead of “in the creation of seraphim and chayos.”
Kehot’s noteבמים רבים שם: בבחי׳ שרפים וחיות. ובסה״מ תרל״ו ח״ב (הנחות כ״ק אדמו״ר מוהרש״ב נ״ע) ע׳ תקיז: אפי׳ בבריאה כמו בשרפי׳ חיות ואופנים. וראה להלן ה, ג שו״ה ית׳.
Paragraph 20
83וזהו מ״ש בפע״ח דקבלה
The passage from here to below (5b) is absent in the parallel there.
Kehot’s noteמכאן עד להלן ה, ב שו״ה ע״ש, ליתא במים רבים שם.
84בפע״ח דקבלה היא באצילות . . בעשי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הנהגת הלימוד.
85ובתגין שבהם נרמזו רזין דאורייתא
Notes by the Rebbe on the secrets of the Torah alluded to in the crowns of the letters, given as parallels.
Kehot’s noteראה לקו״ש חי״ט ע׳ 423 הערה 32. חל״ט ע׳ 149 הערה 34.
86לחכימא ברמיזא
The Zohar’s phrase “for the wise, a hint [suffices]”; the Kehot note gives this place among others. Here it describes the secrets alluded to in the crowns of the letters.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. ועוד.
Paragraph 21
87לימוד פנימיות התורה . . בחיוב לימוד זה
A parallel in the Alter Rebbe’s maamarim on the obligation to study the inner dimension of the Torah.
Kehot’s noteראה גם סה״מ תקס״ה ע׳ ד (ובהנסמן שם).
Paragraph 22
88בפרדס שכ״ז פ״א
The note asks the reader to compare the Pri Megadim, a commentary on the Shulchan Aruch, “there,” without naming the place further.
Kehot’s noteולהעיר מפמ״ג שם. — לקו״ש שם.
Paragraph 23
89ויוסף הורד מצרימה
“And Yosef was brought down to Egypt, and Potiphar … bought him.” A plain narrative whose light cannot be grasped as wisdom, yet is drawn down through its letters.
Genesis 39:1בראשית ל״ט:א׳
וְיוֹסֵף הוּרַד מִצְרָיְמָה וַיִּקְנֵהוּ פּוֹטִיפַר סְרִיס פַּרְעֹה שַׂר הַטַּבָּחִים אִישׁ מִצְרִי מִיַּד הַיִּשְׁמְעֵאלִים אֲשֶׁר הוֹרִדֻהוּ שָׁמָּה:
And Joseph was brought down to Egypt; and Potiphar, an officer of Pharaoh’s, the captain of the guard, an Egyptian, bought him of the hand of the Ishmaelites, that had brought him down thither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לט, א.
90פרק חלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב”היסוד השמיני”.
91ובני חם כוש
“And the sons of Cham: Cush and Mitzrayim, Put and Canaan.” One of the Rambam’s examples of a genealogy.
Genesis 10:6בראשית י׳:ו׳
וּבְנֵי חָם כּוּשׁ וּמִצְרַיִם וּפוּט וּכְנָעַן:
And the sons of Ham: Cush, and Mizraim, and Put, and Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית י, ו.
92ושם אשתו מהיטבאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, לט.
93ושם אשתו מהיטבאל
“And the name of his wife was Mehetavel,” from the list of the kings of Edom; another of the Rambam’s examples.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ותמנע היתה פלגש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, יב.
95ותמנע היתה פלגש
“And Timna was a concubine to Elifaz, son of Esav.” Another of the Rambam’s examples.
Genesis 36:12בראשית ל״ו:י״ב
וְתִמְנַע הָיְתָה פִילֶגֶשׁ לֶאֱלִיפַז בֶּן־עֵשָׂו וַתֵּלֶד לֶאֱלִיפַז אֶת־עֲמָלֵק אֵלֶּה בְּנֵי עָדָה אֵשֶׁת עֵשָׂו:
And Timna was concubine to Eliphaz Esau’s son; and she bore to Eliphaz Amalek. These are the sons of Adah Esau’s wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואין הפרש בין ובני חם כוש ומצרים ושם אשתו מהיטבאל ותמנע היתה פלגש ובין אנכי ה׳ אלקיך ושמע ישראל כי הכל מפי הגבורה
The Rambam’s Eighth Principle of Faith: there is no difference between genealogies and narratives and the Ten Commandments or the Shema, for all is from the mouth of the Almighty. The Alter Rebbe quotes it word for word.
Rambam on Mishnah Sanhedrin 10:1רמב"ם על משנה סנהדרין י׳:א׳
97שמע ישראל
“Hear, O Israel: Havayah is our G-d, Havayah is One.” The Rambam’s other example of a central verse.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
98נעוץ סופן בתחלתן
“The Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end.” Here it explains how the bare letters, the lowest level, are joined to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
99אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah,” one of the places the Kehot note gives. The Alter Rebbe infers that the Torah’s root is above Chochmah.
Zohar, Beshalach 28:377–388ספר הזהר, בשלח כ״ח:שע״ז-שפ״ח
but the food of those absorbed in the Torah nourishes only the soul and the spirit, but not the body, coming as it does from the sphere of “Wisdom”, from the highest and most glorious supernal region. Hence it is hardly to be wondered at that Wisdom’s children are more frail than other men, for they do not eat the food of the body at all. Truly, “Wisdom keeps alive her owners”! Blessed is that body which can derive benefit from the food of the soul!’ R. Eleazar thereupon remarked: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
100אורייתא מחכמה נפקת
The same saying in another place listed by the Kehot note.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
101מקרא שקורא . . ע״י האותיות אף שאינו משיג כלל
The Tzemach Tzedek notes that this explains the Sages’ saying (Bava Metzia 33a) that studying Scripture is “a measure and not a measure”: unlike Mishnah and Talmud, Scripture’s wisdom is not grasped, only its letters, akin to grasping existence and not essence, as in Kabbalah.
Kehot’s noteבאוה״ת על מארז״ל וענינים ע׳ רצג מציין: ובזה יובן מארז״ל [ב״מ לג, א] העוסקי׳ במקרא מדה ואינה מדה כי לא כמו משנה ותלמוד השגת מהות חכמתו משא״כ במקרא שאין החכמה מושג רק האותיו׳ וזהו כעין השגת המציאו׳ ולא המהות כמו בקבלה. [וראה ד״ה העוסק במקרא בס׳ מאמרי אדה״ז הקצרים ע׳ שנד].
102כדי שתהא מזוזה מימין
The Chanukah lamp is placed on the left of the doorway “so that the Chanukah lamp be on the left and the mezuzah on the right.” The text refers to its discourse on this law.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103בעטרה שעטרה
“Go out and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him.” The referenced discourse reads the crown as the letters of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ובין — הגבורה
A textual variant: in the parallel the Rambam’s quotation is cut short at “the Almighty,” etc.
Kehot’s noteבמים רבים שם (ע׳ ריג): הגבורה כו׳.
105יפה שיחתן של עבדי אבות מתורתן של בנים
On the long account of Eliezer: “The conversation of the servants of the Patriarchs is more beautiful than the Torah of the children.” The Alter Rebbe explains it by the source of the narratives above Chochmah.
Bereshit Rabbah 60:8בראשית רבה ס׳:ח׳
… אין הוון קדמאין מלאכין, אנן בני נש! ואין הוון בני נשי, אנן חמרין, ולית אנן כחמרתיה דר׳ פנחס בן יאיר, חמרתיה דר׳ פנחס בן יאיר יהבון לה שערי דטיבלא, לא אכלת יתהון, ואנן אכלינן תאנייא דטבילין. ויתן תבן ומספוא לגמלים אמר רבי אחא: יפה שיחתן של עבדי בתי אבות מתורתן של בנים. פרשתו של אליעזר שנים ושלושה דפים. הוא אומרה ושונה, ושרץ מגופי תורה ואין דמו מטמא כבשרו, אלא מריבוי המקרא. ר׳ שמעון בן יוחאי אומר: טמא הטמא. ר׳ אליעזר בן יוסי אומר: זה וזה. ומים לרחוץ רגליו, ורגלי …
“The man came to the house and unfastened the camels. He gave straw and feed for the camels, and water to wash his feet and the feet of the men who were with him” (Genesis 24:33). “The man came to the house [and unfastened the camels]…” – he untied their muzzles. Rabbi Huna and Rabbi Yirmeya asked Rabbi Ḥiyya bar Rabba: Were the camels of Abraham our patriarch not like the donkey of Rabbi Pinḥas ben Yair? Robbers once took the donkey of Rabbi Pinḥas ben Yair. It spent three …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
106אנכי ה׳ אלקיך
“I am Havayah your G-d,” the first of the Ten Commandments, which the Rambam sets beside the genealogies as equally divine.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
107אורייתא מחכ׳ נפקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א. פה, א) וזח״ג (קפב, א). [כ].
Paragraph 26
108דרגין אינון מתקשרין דא בדא
“Three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” and each has a hidden and a revealed side. The text cites this page itself.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
109כי קרוב אליך הדבר מאד
“For the thing is very near to you, in your mouth and in your heart, to do it.” The text refers to its discourse on this verse.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
110חסדי ה׳ כי לא תמנו
“The kindnesses of G-d, for we have not ceased; for His mercies have not ended.” The text refers to its discourse on this verse, on the two levels of Chesed.
Lamentations 3:22איכה ג׳:כ״ב
חַסְדֵי Havayah כִּי לֹא־תָמְנוּ כִּי לֹא־כָלוּ רַחֲמָיו:
Surely the L-RD’S mercies are not consumed, Surely His compassions fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111שובה ישראל
“Return, O Israel, unto Havayah your G-d.” The opening words of the discourse the text refers to.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112אם יהיה אלקים עמדי
Yaakov’s vow: “If Elokim will be with me and guard me on this way.” The text refers to its discourse that explains it.
Genesis 28:20בראשית כ״ח:כ׳
וַיִּדַּר יַעֲקֹב נֶדֶר לֵאמֹר אִם־יִהְיֶה אֱלֹקִים עִמָּדִי וּשְׁמָרַנִי בַּדֶּרֶךְ הַזֶּה אֲשֶׁר אָנֹכִי הוֹלֵךְ וְנָתַן־לִי לֶחֶם לֶאֱכֹל וּבֶגֶד לִלְבֹּשׁ:
And Jacob vowed a vow, saying: ‘If G-d will be with me, and will keep me in this way that I go, and will give me bread to eat, and raiment to put on,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113והיה הוי׳ לי לאלקים
“And I return in peace to my father’s house, then Havayah will be Elokim to me.” The referenced discourse reads it as the transcendent Name becoming revealed through the immanent one.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114לריח שמניך
“For the fragrance of your good oils.” The text refers to its explanation of this verse, which divides Torah study into Scripture, Mishnah and Talmud.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115דלימוד פנימיות כוונת המצות לא גרע מלימוד הלכותיה ואדרבה כו׳ אף שאינו משיג המהות
The Alter Rebbe’s essay on Pri Etz Chaim: the secrets of a mitzvah are no less than its laws, even though one does not grasp the essence, and knowing the existence of the chain of worlds is a lofty mitzvah that brings to a whole heart.
Tanya, Part V; Kuntres Acharon 4:24תניא, קונטרס אחרון ד׳:כ״ד
מַה־שֶּׁאֵין־כֵּן בְּכַוָּונָתוֹ, אֵינוֹ מַשִּׂיג וְתוֹפֵס, אַף הַיּוֹדֵעַ הַסּוֹד. – אֶלָּא מְצִיאוּתָהּ, וְלֹא מַהוּתָהּ. אַךְ בְּלִימּוּד הִלְכוֹת אֶתְרוֹג מַשִּׂיג וְתוֹפֵס הָאֶתְרוֹג מַמָּשׁ וּמִצְוָתוֹ כַּהֲלָכָה, בִּבְחִינַת דִּבּוּר וּמַחֲשָׁבָה, וְכָל שֶׁכֵּן הַלּוֹמֵד הַסּוֹד. אֲבָל דַּוְקָא סוֹדוֹת הַמִּצְוָה, דְּלֹא גָרַע מִלִּימּוּד הִלְכוֹתֶיהָ, וְאַדְּרַבָּה כוּ׳, אַף שֶׁאֵינוֹ מַשִּׂיג הַמַּהוּת.
Kehot Publication Society (CC-BY-NC)
116וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The mitzvah of knowing G-d, fulfilled by knowing the order of the worlds.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117דע את אלקי אביך
David to Shlomo: “Know the G-d of your father and serve Him with a whole heart.” Knowledge of G-d leads to the “whole heart.”
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118תרעא לדרתא
The Torah is the gate and the fear of Heaven is the courtyard: “Woe to one who has no courtyard and makes a gate to the courtyard.” Here it is applied to the higher awe.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
119ויצונו ה׳ לעשות את כל החוקים האלה ליראה את ה׳ אלהינו
“And G-d commanded us to do all these statutes, to fear Havayah our G-d.” It shows that the goal of the mitzvos is awe of G-d.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
120לעולם ישלש אדם שנותיו שליש במקרא שליש במשנה שליש בתלמוד
Rabbi Tanchum bar Chanilai: “A person should always divide his years into three: a third in Scripture, a third in Mishnah, a third in Talmud.” The Gemara then asks, “Does a person know how long he will live?” and answers that it refers to days.
Avodah Zarah 19b:1–2עבודה זרה י״ט ב:א׳-ב׳
דְּלָא לִיפַּלּוּג לִישָּׁנֵי. ״עַל פַּלְגֵי מַיִם״. אָמַר רַבִּי תַּנְחוּם בַּר חֲנִילַאי: לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו — שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יָדַע אִינִישׁ כַּמָּה חָיֵי? כִּי קָאָמְרִינַן — בְּיוֹמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
121כשיגדיל בחכמה כו׳ ויקרא בעתים מזומנים תשב״כ
The Rambam: the division into thirds applies at the beginning of a person’s learning, but when he grows in wisdom he reads the Written Torah at set times. The Alter Rebbe quotes it here.
Mishneh Torah, Torah Study 1:12משנה תורה, הלכות תלמוד תורה א׳:י״ב
… בַּמֶּה דְּבָרִים אֲמוּרִים בִּתְחִלַּת תַּלְמוּדוֹ שֶׁל אָדָם אֲבָל כְּשֶׁיַּגְדִּיל בְּחָכְמָה וְלֹא יְהֵא צָרִיךְ לֹא לִלְמֹד תּוֹרָה שֶׁבִּכְתָב וְלֹא לַעֲסֹק תָּמִיד בַּתּוֹרָה שֶׁבְּעַל פֶּה יִקְרָא בְּעִתִּים מְזֻמָּנִים תּוֹרָה שֶׁבִּכְתָב וְדִבְרֵי הַשְּׁמוּעָה כְּדֵי שֶׁלֹּא יִשְׁכַּח דָּבָר מִדִּבְרֵי דִּינֵי תּוֹרָה וְיִפְנֶה כָּל יָמָיו לַגְּמָרָא בִּלְבַד לְפִי רֹחַב שֶׁיֵּשׁ בְּלִבּוֹ וְיִשּׁוּב דַּעְתּוֹ:
For instance? If one was a craftsman and engaged himself three hours daily to his work and to Torah nine hours, of those nine hours he should devote three hours to the study of Holy Writ, and three hours to the Oral Torah and the last three hours to mental reasoning, to deduct one matter from another. Matters pertaining to tradition are included in Holy Writ, but their oral explanation is included in Oral Torah. The subjects designated as Pardas are included in the Gemara. These rules are spoken of …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
Paragraph 29
122בכלל לימוד המקרא . . לימוד האגדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהוספות יט, א.
123השליש במקרא  . . מפנימי׳ התורה והאגדות
A discussion by the Rebbe of the inner Torah and the Aggados as part of the third given to Scripture.
Kehot’s noteראה לקו״ש חי״ח ע׳ 439.
124ואפשר דגם לימוד מדרש רבה ושאר המדרשים . . מדרשי המקראות
The note quotes the Tzemach Tzedek there making the same point almost word for word: Berachos 11b, with Rashi, treats Midrash as close to Scripture, and one opinion there requires the blessing over the Torah for Scripture and Midrash but not for Mishnah and Gemara.
Kehot’s noteבביאה״ז להצ״צ-ב ע׳ תרכ ”צ״ע בה׳ ת״ת שהן בכלל משנה, אבל בפ״ק דברכות די״א ע״ב נלע״ד ראי׳ למה שכתבתי דמבואר שם מגמ׳ ופרש״י דמדרש קרוב למקרא לפי שהן מדרשי המקראות, ולכן יש מ״ד שם בגמ׳ דלמקרא ומדרש צריך לברך ברכת התורה ולא משנה וגמרא, אלא דהמסקנא צריך לברך על כולם, אבל עכ״פ מבואר דמדרש שייך למקרא וצ״ע בנדרים דל״ז ע״א גבי ומלמדו מדרש כו׳ ואכמ״ל” ע״ש.
125Kehot’s note points to Nedarim 36b:9 for these words.
Nedarim 36b:9נדרים ל״ו ב:ט׳
מְלַמְּדוֹ מִדְרָשׁ הֲלָכוֹת וְאַגָּדוֹת, אֲבָל לֹא יְלַמְּדֶנּוּ מִקְרָא. מִקְרָא מַאי טַעְמָא לֹא יְלַמְּדֶנּוּ — מִשּׁוּם דְּקָמְהַנֵּי לֵקהּ, מִדְרָשׁ נָמֵי קָמְהַנֵּי לֵקהּ! אָמַר שְׁמוּאֵל: בְּמָקוֹם שֶׁנּוֹטְלִין שָׂכָר עַל הַמִּקְרָא וְאֵין נוֹטְלִין שָׂכָר עַל הַמִּדְרָשׁ. מַאי פַּסְקָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
126לעולם ישלש אדם
On the division into thirds the Gemara asks, “Does a person know how long he will live?” and answers that it refers to days. The Alter Rebbe infers that the division applies throughout life.
Avodah Zarah 19b:1–2עבודה זרה י״ט ב:א׳-ב׳
דְּלָא לִיפַּלּוּג לִישָּׁנֵי. ״עַל פַּלְגֵי מַיִם״. אָמַר רַבִּי תַּנְחוּם בַּר חֲנִילַאי: לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו — שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יָדַע אִינִישׁ כַּמָּה חָיֵי? כִּי קָאָמְרִינַן — בְּיוֹמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Song of Songs 3:3שיר השירים ג׳:ג׳
מְצָאוּנִי הַשֹּׁמְרִים הַסֹּבְבִים בָּעִיר אֵת שֶׁאָהֲבָה נַפְשִׁי רְאִיתֶם:
The watchmen that go about the city found me: ‘Saw ye him whom my soul loveth?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ז יט, ב. וש״נ. [כ]. ראה לקמן שה״ש ג, ג. ביאה״ז לאדה״א ב, ד. ביאה״ז לצ״צ כרך ב ע׳ תרכ. ובלקו״ש-ל ע׳ 173 ובהערות לשם.
127ולכבודי בראתי
“Everyone called by My Name, for My glory I created him, I formed him, also I made him.” The three verbs are the worlds of Beriah, Yetzirah and Asiyah, and “also” adds a fourth.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
128ואין כבוד אלא תורה
The same teaching in the Zohar, one of the places the Kehot note gives.
Zohar III, 253bזח״ג רנג, ב
Kehot’s noteזח״ג רנג, ב. אבות ו, ג. ובת״ז (ה, א). [כ].
129ואין כבוד אלא תורה
“And there is no glory but Torah.” So “for My glory” in the verse refers to the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
130יוצר אור ובורא חושך
“Who forms light and creates darkness.” “Forms” is Yetzirah, the Mishnah; “creates darkness” is Beriah, the Talmud.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
131ומקרא בעשי׳
The Tzemach Tzedek refers to this passage and adds that Scripture is “in Asiyah” because, by its very greatness, it descends and is clothed down to the world of action.
Kehot’s noteבאוה״ת בראשית כרך-ו דף תתרל, ב מציין לכאן ומוסיף ”שמובן ענין פי׳ מקרא בעשיי׳ לפי שמקרא לרוב מעלתו יורד ומתלבש עד העשיי׳” ע״ש. וראה אוה״ת במדבר כרך-ו ע׳ א׳תקסב. ובליקוט פי׳ לתניא פרק מ.
132בד״ה מי מנה
The discourse on “Who has counted the dust of Yaakov,” cited for “also” as adding a fourth level.
Kehot’s noteבבי׳ פ״ג. [כ]. פ׳ בלק סט, ד. וראה לקו״ש-כ ע׳ 226.
133מי מנה עפר יעקב
“Who has counted the dust of Yaakov.” The text refers to its discourse on this verse for “also” as including a fourth level.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134אף חכמתי עמדה לי
“And I grew great and increased …; also my wisdom stood by me.” The verse the Midrash interprets.
Ecclesiastes 2:9קהלת ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיָה לְפָנַי בִּירוּשָׁלָ͏ִם אַף חׇכְמָתִי עָמְדָה לִּי:
So I was great, and increased more than all that were before me in Jerusalem; also my wisdom stood me in stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, ט. ומפרש באוה״ת ויקרא-א ע׳ קצג ”והיינו כי היגיעה והעמל מוציא הכח הפנימי מההעלם אל הגילוי” ע״ש.
135חכמתי שלמדתי באף עמדה לי
The Midrash reads “also (af) my wisdom stood by me” as “the Torah I learned with af stood by me.” The Alter Rebbe connects af with the fourth level, the inner Torah.
Kohelet Rabbah 2:9קוהלת רבה ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיוּ לְפָנַי בִּירוּשָׁלָיִם. וְכִי מִי הָיָה לְפָנָיו בִּירוּשָׁלַיִם, לֹא דָּוִד אָבִיו הָיָה, אַרְבָּעָה נִקְרְאוּ מָנֶה בֶּן פְּרָס, אוֹן בֶּן פֶּלֶת, בְּנוֹ צִפּוֹר, בְּנוֹ בְעוֹר, וְחִזְקִיָּה. וּשְׁנַיִם נִקְרְאוּ מָנֶה בֶּן מָנֶה, בֶּן עִקֵּשׁ וּשְׁלֹמֹה. אַף חָכְמָתִי עָמְדָה לִי. אָמַר רַבִּי אַחָא אָמַר שְׁלֹמֹה כָּל תּוֹרָה שֶׁלָּמַדְתִּי בְּזִקְנָתִי פַּסְטֵירִין בְּאַף, נִתְקַיְּמָה בִּי.
“I grew great, and increased more than all who were before me in Jerusalem; my wisdom, too, was sustained in me” (Ecclesiastes 2:9). “I grew great, and increased more than all who were before me in Jerusalem” – who was before him in Jerusalem? Was it not David his father? Four were called a maneh son of a half-maneh: is one hundred dinars. This is a metaphor for a great person whose father was unremarkable. On, son of Pelet; the son of Tzipor; the son of Beor; and Hezekiah. Two …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
136ולא תשבית מלח
The verse of the maamar: “And you shall not omit the salt of the covenant of your G-d.” Salt is now explained as the inner Torah.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
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137בד״ה כי קרוב אליך הדבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נצבים מו, א.
138ע״פ חסדי ה׳ כי לא תמנו
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteאגה״ק ס״י.
139בד״ה שובה ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ש״ש סד, ד.
140סד״ה להבין ענין לחם משנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סו, ד.
141בביאור ע״פ לריח שמניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ג, ג.
142שידיעת — רמה ונשאה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5636.
Kehot’s noteבתניא שלפנינו: רבה ונשאה. וכ״ה בהמשך מים רבים שם (רבה). אבל ראה לוח התיקון לתניא שצ״ל: רמה (וש״נ לסה״מ אתהלך לאזניא ע׳ קסה). וכ״ה בסה״מ תרל״ו ח״ב ע׳ תקיח. וראה בליקוט פי׳.
143וידעת היום
The words here quote Deuteronomy 4:39; the passage is shown below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
144דע את אלקי אביך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כח, ט.
145ויצונו ה׳ לעשות
The words here quote Deuteronomy 6:24; the passage is shown below.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
146שהתורה נק׳ תרעא לדרתא
The words here quote Shabbat 31b:1; the passage is shown below.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, ב. [כ].
147והיינו לגבי יר״ע וכמ״ש בסש״ב
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5636.
Kehot’s noteראה סה״מ תרל״ו ח״ב ע׳ שו.
148ועפ״ז יתורץ מה שנדחקו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכאן עד להלן ה, ד שו״ה ביאור ליתא במים רבים שם.
149אמרז״ל במחשכים . . זה תלמוד בבלי
“‘He has set me in dark places like the dead of old’: this is the Talmud of Babylon.” It links the Talmud to “creates darkness,” the world of Beriah.
Sanhedrin 24a:18–19סנהדרין כ״ד א:י״ח-י״ט
מַאי בָּבֶל? אָמַר רַבִּי יוֹחָנָן: בְּלוּלָה בַּמִּקְרָא, בְּלוּלָה בַּמִּשְׁנָה, בְּלוּלָה בַּתַּלְמוּד. ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״ – אָמַר רַבִּי יִרְמְיָה: זֶה תַּלְמוּדָהּ שֶׁל בָּבֶל. מַתְנִי׳ אָמַר לוֹ: ״נֶאֱמָן עָלַי אַבָּא״, ״נֶאֱמָן עָלַי אָבִיךָ״, ״נֶאֱמָנִים עָלַי שְׁלֹשָׁה רוֹעֵי בָּקָר״. רַבִּי מֵאִיר אוֹמֵר: יָכוֹל לַחְזוֹר בּוֹ, וַחֲכָמִים אוֹמְרִים: אֵינוֹ יָכוֹל לַחְזוֹר בּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין כד, א.
150וזהו שאמרז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבקה״ר ב, ט. [כ].
151לכו לחמו בלחמי
Wisdom calls, “Come, eat of my bread.” The revealed Torah is likened to bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
152Kehot’s note points to Berakhot 11b:12 for these words.
Berakhot 11b:12ברכות י״א ב:י״ב
וְרַבִּי אֶלְעָזָר אָמַר: לַמִּקְרָא וְלַמִּדְרָשׁ צָרִיךְ לְבָרֵךְ, לַמִּשְׁנָה — אֵינוֹ צָרִיךְ לְבָרֵךְ.
R. Eleazar said : For the study of the Scriptures and Midrash a benediction is required, but not for the study of the Mishnah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 30
153זאת הפעם עצם מעצמי ובשר מבשרי
Adam on Chavah: “This time, bone of my bones and flesh of my flesh.” Elsewhere it is read as the Oral Torah, likened to flesh.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154Rav Adda bar Abba told the scholars, “Instead of gnawing bones at Abaye’s house, come eat fat meat at Rava’s house,” meaning Rava’s richer learning. The revealed Torah is likened to meat.
Bava Batra 22a:9בבא בתרא כ״ב א:ט׳
נָח נַפְשֵׁיהּ דְּרַב אַדָּא בַּר אַבָּא. רַב יוֹסֵף אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ – דַּאֲנָא לַטְיִיתֵיהּ. רַב דִּימִי מִנְּהַרְדְּעָא אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, דְּאַפְסֵיד גְּרוֹגְרוֹת דִּידִי. אַבָּיֵי אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, דַּאֲמַר לְהוּ לְרַבָּנַן: אַדִּמְגָרְמִיתוּ גַּרְמֵי בֵּי אַבָּיֵי, תּוּ אִכְלוּ בִּישְׂרָא [שַׁמִּינָא] בֵּי רָבָא. וְרָבָא אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, [דְּכִי הֲוָה אָזֵיל לְבֵי טַבָּחָא לְמִשְׁקַל אוּמְצָא,] אָמַר לְהוּ לְטַבָּחֵי: אֲנָא שָׁקֵילְנָא בִּישְׂרָא מִיקַּמֵּי שַׁמָּעֵיהּ דְּרָבָא, דַּאֲנָא עֲדִיפְנָא מִינֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
155לע״ל שיתגלה פנימית התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שה״ש א, ב.
Paragraph 32
156סד״ה וידבר משה אל ראשי המטות
The end of that discourse explains the heads of the tribes as the heart’s desire that turns the emotions toward love of G-d, and closes with the sequence “holiness brings to humility, and humility brings to fear of sin.”
Kehot’s noteלקו״ת מטות פא, ד.
157וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes.” The text refers to its discourse on this verse.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
158ארז״ל חכם עדיף מנביא
Ameimar: “And a sage is greater than a prophet.” The Alter Rebbe uses it to show that a glimpse of a higher level surpasses the essence of a lower one.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א. ועוד. נתבאר בארוכה בד״ה להבין שרש ענין פסח ומצה — בתורת חיים ע״ס שמות (קפד, ב). בסוף סהמ״צ להצ״צ (קעב א).
Paragraph 34
159עוטה אור כשלמה
“Wrapped in light as a garment, stretching out the heavens like a curtain.” The opening words of the letter the text refers to.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160סד״ה חייב איניש לבסומי בפוריא
There “cursed is Haman” is the husk that conceals the letters yud-hei, the level of the prohibitions, and “blessed is Mordechai” the drawing-down of the positive commandments, vav-hei.
Kehot’s noteתו״א צה, ד.
161חייב אינש לבסומי בפוריא
Rava: “A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai.’” The text refers to its discourse on this saying.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 35
162דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
163דלית מחשבה תפיסא ביה
In Eliyahu’s prayer: “You are higher than all the high, more hidden than all the hidden; no thought can grasp You at all.” Acknowledgment relates to this level.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
164בביאור ע״פ אתה הצבת כל גבולות ארץ
The explanation of “You have set all the borders of the earth” referred to here, printed in the Siddur with Chassidic discourses.
Kehot’s noteסידור שה, ד. אוה״ת נ״ך ב ע׳ תתקנט.
165אתה הצבת כל גבולות ארץ
“You have set all the borders of the earth; summer and winter, You formed them.” The text refers to its explanation of this verse.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ובד״ה אלה פקודי המשכן
The discourse “These are the accounts of the Mishkan” at the start of this volume of Likkutei Torah, referred to here for acknowledgment as reaching where no thought can grasp.
Kehot’s noteלעיל לקו״ת פקודי ג, א ואילך.
167אלה פקודי המשכן
“These are the accounts of the Mishkan.” The text refers to its discourse on this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168אבידת אביו ואבידת רבו
The Mishnah: when a person’s father’s lost object and his teacher’s are both before him, his teacher’s comes first, “for his father brought him into this world, and his teacher, who taught him wisdom, brings him into the World to Come.”
Bava Metzia 33a:8–9בבא מציעא ל״ג א:ח׳-ט׳
אֲבֵדַת אָבִיו וַאֲבֵדַת רַבּוֹ – שֶׁל רַבּוֹ קוֹדֶמֶת, שֶׁאָבִיו הֱבִיאוֹ לָעוֹלָם הַזֶּה, וְרַבּוֹ שֶׁלִּמְּדוֹ חׇכְמָה מְבִיאוֹ לְחַיֵּי הָעוֹלָם הַבָּא. וְאִם אָבִיו חָכָם – שֶׁל אָבִיו קוֹדֶמֶת. הָיָה אָבִיו וְרַבּוֹ נוֹשְׂאִין מַשּׂאוֹי – מַנִּיחַ אֶת שֶׁל רַבּוֹ, וְאַחַר כָּךְ מַנִּיחַ אֶת שֶׁל אָבִיו. הָיָה אָבִיו וְרַבּוֹ בְּבֵית הַשְּׁבִי – פּוֹדֶה אֶת רַבּוֹ, וְאַחַר כָּךְ פּוֹדֶה אֶת אָבִיו. וְאִם אָבִיו חָכָם – פּוֹדֶה אֶת אָבִיו, וְאַחַר כָּךְ פּוֹדֶה אֶת רַבּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ לג, א. וראה בארוכה סה״מ תש״ד ע׳ 149. ספר הערכים-חב״ד כרך א׳ ע׳ טו.
Paragraph 36
169ברית אלקיך
“And you shall not omit the salt of the covenant of your G-d.” The salt is called a covenant.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170לעברך בברית ה׳ אלקיך
“That you may enter into the covenant of Havayah your G-d and into His oath.” The covenant as a bond above reason.
Deuteronomy 29:11דברים כ״ט:י״א
לְעׇבְרְךָ בִּבְרִית ה׳ אֱלֹקֶיךָ וּבְאָלָתוֹ אֲשֶׁר ה׳ אֱלֹקֶיךָ כֹּרֵת עִמְּךָ הַיּוֹם:
that thou shouldest enter into the covenant of the L-RD thy G-d—and into His oath—which the L-RD thy G-d maketh with thee this day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171בד״ה אתם נצבים
The discourse explains “that you may enter into the covenant” through two friends who make a covenant so that their love will never cease, a bond above reason, as though they became one flesh.
Kehot’s noteלקו״ת נצבים מד, ב.
172אתם נצבים
“You are standing today, all of you, before Havayah your G-d.” The text refers to its discourse on this verse.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ובד״ה מקושש עצים
That discourse discusses the love of G-d that comes with great effort, and why the second paragraph of the Shema, which lacks “with all your might,” is described as not yet doing G-d’s will.
Kehot’s noteלקו״ת שלח מב, ג.
174מקושש עצים
“And they found a man gathering wood on the Shabbos day.” The text refers to its discourse on this verse.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175Rabbi Levi: “Whoever breaks off from words of Torah and engages in idle talk is fed coals of broom, as it says, ‘Who pluck saltwort by the bushes, and the roots of broom are their bread.’”
Chagigah 12b:9חגיגה י״ב ב:ט׳
אָמַר רַבִּי לֵוִי כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה — מַאֲכִילִין אוֹתוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקּוֹטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. וּמְנָלַן דְּאִיקְּרִי שָׁמַיִם — שֶׁנֶּאֱמַר: ״הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן הַשָּׁמַיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
176הקוטפים מלוח עלי שיח
The same teaching of Rabbi Levi, where Rashi comments on it; the text refers to Rashi there.
Avodah Zarah 3b:14עבודה זרה ג׳ ב:י״ד
אָמַר רַבִּי לֵוִי: כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה מַאֲכִילִין לוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקֹּטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בַּלַּיְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״. מָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״? מִשּׁוּם דְּבַלַּיְלָה שִׁירוֹ עִמִּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
177קבעת עתים לתורה
Rava: at judgment a person is asked, “Did you set times for Torah?” and other questions; yet all of it counts only if “the fear of G-d is his treasure,” illustrated by the parable of the wheat and the chumtin.
Shabbat 31a:11שבת ל״א א:י״א
אָמַר רָבָא: בְּשָׁעָה שֶׁמַּכְנִיסִין אָדָם לְדִין, אוֹמְרִים לוֹ: נָשָׂאתָ וְנָתַתָּ בָּאֱמוּנָה? קָבַעְתָּ עִתִּים לַתּוֹרָה? עָסַקְתָּ בִּפְרִיָּה וּרְבִיָּה? צִפִּיתָ לִישׁוּעָה? פִּלְפַּלְתָּ בְּחׇכְמָה? הֵבַנְתָּ דָּבָר מִתּוֹךְ דָּבָר? וַאֲפִילּוּ הָכִי, אִי יִרְאַת ה׳ הִיא אוֹצָרוֹ — אִין, אִי לָא — לָא. מָשָׁל לְאָדָם שֶׁאָמַר לִשְׁלוּחוֹ: הַעֲלֵה לִי כּוֹר חִיטִּין לָעֲלִיָּיה. הָלַךְ וְהֶעֱלָה לוֹ. אָמַר לוֹ: עֵירַבְתָּ לִי בָּהֶן קַב חוֹמְטוֹן? אָמַר לוֹ: לָאו. אָמַר לוֹ: מוּטָב אִם לֹא הֶעֱלֵיתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
178יראת ה׳ היא אוצרו
“The fear of G-d is his treasure.” The Talmud uses it to say that Torah without awe does not endure.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179Kehot’s note points to Tractate Soferim 15:8 for these words.
Tractate Soferim 15:8מסכת סופרים ט״ו:ח׳
ועוד נמשלה התורה כמלח והמשנה כפילפלין והש״ס כבשמים וא״א לעולם בלא מלח וא״א לעולם בלא פילפלין וא״א לעולם בלא בשמים ואיש עשיר מתכלכל בשלשתן כך אי אפשר לעולם בלא מקרא ואי אפשר לעולם בלא משנה ואי אפשר לעולם בלא הש״ס:
The Torah has also been compared to salt, the Mishnah to pepper, and the Shas to spices. The world cannot exist without salt, without pepper and without spices; but the rich man enjoys all three. So, too, it is impossible for the world to exist without Scripture, without Mishnah and without the Shas.
Talmud Bavli, Vilna 1883 ed. (Public Domain) · The Minor Tractates of the Talmud, trans. A. Cohen, London: Soncino Press, 1965 (CC-BY)
180Kehot’s note points to Shabbat 71b for these words.
Shabbat 71bשבת ע״א ב
Paragraph 37
181חטה הוא כ״ב אתוון
The Kehot note gives this Zohar for wheat as the twenty-two letters of the Torah.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteזח״ג קפח, ב. [כ].
182בכורי קציר חטים
“And you shall make for yourself the festival of Shavuos, the first fruits of the wheat harvest.” Wheat is linked to the Giving of the Torah.
Exodus 34:22שמות ל״ד:כ״ב
וְחַג שָׁבֻעֹת תַּעֲשֶׂה לְךָ בִּכּוּרֵי קְצִיר חִטִּים וְחַג הָאָסִיף תְּקוּפַת הַשָּׁנָה:
And thou shalt observe the feast of weeks, even of the first-fruits of wheat harvest, and the feast of ingathering at the turn of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בד״ה וספרתם לכם
The discourse on “And you shall count for yourselves,” on the preparation for the Giving of the Torah; the passage given speaks of the five sources of speech and of the palate as Chochmah, where “through Chochmah they are refined.”
Kehot’s noteלקו״ת במדבר יא, ג. וראה לקמן פ׳ שלח מו, ג.
184וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos.” The text refers to its discourse on this verse.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185תורת ה׳
Kehot’s note points to Psalms 1:2 for these words.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ב.
186והייתם לי
Kehot’s note points to Exodus 19:5 for these words.
Exodus 19:5שמות י״ט:ה׳
וְעַתָּה אִם־שָׁמוֹעַ תִּשְׁמְעוּ בְּקֹלִי וּשְׁמַרְתֶּם אֶת־בְּרִיתִי וִהְיִיתֶם לִי סְגֻלָּה מִכׇּל־הָעַמִּים כִּי־לִי כׇּל־הָאָרֶץ:
Now therefore, if ye will hearken unto My voice indeed, and keep My covenant, then ye shall be Mine own treasure from among all peoples; for all the earth is Mine;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ה.
187כי לי בנ״י
“For the children of Israel are servants to Me.” Another verse with li, “to Me.”
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
Paragraph 38
188וכל קרבן מנחתך במלח תמלח
The first clause of the verse, on salting the meal-offering; the last clause, “on all your offerings you shall offer salt,” extends it to all offerings.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189פת במלח תאכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
190פת במלח תאכל
“This is the way of Torah: bread with salt you shall eat, and water by measure you shall drink.” The bread is the revealed Torah and the salt the inner Torah.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
191צמאה לך נפשי
“My soul thirsts for You, my flesh longs for You.” The thirst that salt arouses.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב.
192כלתה נפשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פד, ג.
193כלתה נפשי
“My soul yearns, and even pines, for the courtyards of G-d.” The intensity of that love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
194אם רץ לבך שוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהק׳ (ז, א). ושם אי׳ בהמוקפים (כ״א לאחד). [כ]. בס״י פ״א הגי׳ ”למקום”.
195אם רץ לבך שוב
The Kehot note gives this place in the introduction to the Tikkunei Zohar for “if your heart runs, return.”
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
196אם רץ לבך שוב
“If your heart runs, return to the place.” The Kehot note records this reading, “to the place,” where the text has “backward.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
197לאחד בכי״ק
A manuscript variant: the bracketed words “to the One (לאחד), in his holy handwriting” were added in the Vilna edition of 5664 (1904), from the Tzemach Tzedek’s manuscript of the first edition of Likkutei Torah, which reads “return to the One” instead of “return backward.”
Kehot’s noteניתוסף בהוצאת ווילנא תרס״ד. והכוונה לבוך גוכי״ק הצ״צ מלקו״ת מהדו״ק והוא בוך 1101-2.
198בד״ה צו את בנ״י ואמרת אליהם
The discourse explains that the animal soul of the offering rises to its root in the “face of the ox” of the Chariot and beyond, to be included in the Infinite Light, and that prayer does the same for the soul.
Kehot’s noteלקו״ת פנחס עז, ד.
199צו את בנ״י ואמרת אליהם את קרבני לחמי
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings.” The text refers to its discourse on this verse.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200ובחכמה אתברירו
The Kehot note gives this Zohar for “through Chochmah they are refined.”
Zohar II, 154bזח״ב קנד, ב
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה זח״ב קנד, ב. נסמן לעיל ויקרא ד, א.
Paragraph 40
201ע״ה אסור לאכול בשר
Rebbi: “An unlearned person is forbidden to eat meat.” The maamar explains it by the need for the “salt” of Torah to elevate the animal.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב.
202בד״ה בהעלותך את הנרות
The discourse explains the Sages’ rule that an unlearned person may not eat meat: he cannot elevate it, which shows that a person raises and uplifts the food he eats.
Kehot’s noteלקו״ת בהעלותך לא, ג.
203בהעלותך את הנרות
“When you raise up the lamps.” The text refers to its discourse on this verse.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204כשראה אהרן
Rashi: when Aharon saw the dedication offerings of the princes he was distressed that he had no part in them, and G-d told him that his part, lighting the lamps, was greater.
Rashi on Numbers 8:2רש"י על במדבר ח׳:ב׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא): בהעלתך. עַל שֵׁם שֶׁהַלַּהַב עוֹלֶה, כָּתוּב בְּהַדְלָקָתָן לְשׁוֹן עֲלִיָּה, שֶׁצָּרִיךְ לְהַדְלִיק עַד שֶׁתְּהֵא שַׁלְהֶבֶת עוֹלָה מֵאֵלֶיהָ (שבת כ״א), וְעוֹד דָּרְשׁוּ רַבּוֹתֵינוּ מִכָּאן שֶׁמַּעֲלָה הָיְתָה לִפְנֵי הַמְּנוֹרָה, שֶׁעָלֶיהָ הַכֹּהֵן עוֹמֵד וּמֵטִיב (ספרי): אל מול פני …
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
205לעולם ירגיז אדם
“A person should always incite his good inclination against his evil inclination.” It illustrates the holy severity called the Gevuros of Abba.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
206וגם אתה תדין את ביתי
“And you too shall judge My house and guard My courtyards.” The text refers to its discourse on this verse.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207On “with salt you shall season it,” the Gemara asks “might one tevunehu?” and Rav Ashi explains, “might one give it taste like binah? The verse says, you shall season.”
Menachot 21a:18מנחות כ״א א:י״ח
מאי תבונהו אמר רב אשי יכול יתן בו טעם כבינה תלמוד לומר תמלח כיצד הוא עושה מביא האבר ונותן עליו מלח וחוזר והופכו ונותן עליו מלח ומעלהו
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 41
208בינה . . בן י״ה
The Ra’aya Mehemna reads Binah as ben Yah, “son of Yah”; the Kehot note gives this place. Here it shows that “binah” refers to the G-dly soul, the “child” of G-d.
Zohar III, 122aזח״ג קכב, א
Kehot’s noteרע״מ זח״ג קכב, א.
209יסובבנהו יבוננהו
“He encompassed him, He gave him understanding, He guarded him as the pupil of His eye.” Applied to the G-dly soul.
Deuteronomy 32:10דברים ל״ב:י׳
יִמְצָאֵהוּ בְּאֶרֶץ מִדְבָּר וּבְתֹהוּ יְלֵל יְשִׁמֹן יְסֹבְבֶנְהוּ יְבוֹנְנֵהוּ יִצְּרֶנְהוּ כְּאִישׁוֹן עֵינוֹ:
He found him in a desert land, and in the waste, a howling wilderness; He compassed him about, He cared for him, He kept him as the apple of His eye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, י.
210חלק אלוה ממעל
“What is the portion of G-d from above.” The G-dly soul as a part of G-d.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211בד״ה אדם כי יקריב מכם
The first discourse of the parsha explains that each Jew has two souls: the G-dly soul, rooted in the level of “Adam,” and the animal soul, rooted in the “face of the ox,” and that the soul descends in order to refine the animal soul.
Kehot’s noteלעיל ב, ב.
Paragraph 42
212והנה הרמב״ן בפי׳ החומש
The Tzemach Tzedek’s explanation of the Ramban’s words on salt.
Kehot’s noteראה ביאורו באוה״ת ויקרא-א ע׳ רלא.
213שהמלח הוא מים ובכח השמש הבא בהם יעשה מלח
The Ramban explains that salt is water turned to salt by the power of the sun, so water and fire are both in it; therefore it preserves and also destroys.
Ramban on Leviticus 2:13רמב"ן על ויקרא ב׳:י״ג
… ברית ה׳ כלשון הפרשה וכדרך כל הקרבנות או שיאמר ברית ה׳ אלקיך אני סובר בו ענין שהמלח מים ובכח השמש הבא בהם יעשה מלח והמים בתולדותם ירוו הארץ ויולידו ויצמיחו ואחרי היותם מלח יכריתו כל מקום וישרפו לא תזרע ולא תצמיח והנה הברית כלולה מכל המדות והמים והאש באים בה ועדיה תאתה ובאה הממשלה הראשונה ממלכת השם כמלח שיתן טעם בכל המאכלים ותקיים ותכרית במליחותה והנה המלח כברית ולכן אמר הכתוב (דהי״ב יג ה) הלא לכם לדעת כי ה׳ אלקי ישראל נתן ממלכה לדוד על ישראל לעולם לו ולבניו …
NEITHER SHALT THOU SUFFER THE SALT OF THE COVENANT OF THY G-D TO BE LACKING FROM THY MEAL-OFFERING. “For a covenant was established with salt as far back as the six days of Creation, for the lower waters [i.e., those of the oceans] were promised that they would be offered upon the altar in the form of salt, and [also as water] at the libation of water, on the Festival of Tabernacles.” (Rejoicing of the Drawing of the Water). This is Rashi’s language, and it is a homiletic exposition of …
On Your Way New (Public Domain) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
214גפרית ומלח שרפה כל ארצה
“Sulfur and salt, a burning, all its land; it shall not be sown and shall not sprout.” Salt’s destructive power.
Deuteronomy 29:22דברים כ״ט:כ״ב
גׇּפְרִית וָמֶלַח שְׂרֵפָה כׇל־אַרְצָהּ לֹא תִזָּרַע וְלֹא תַצְמִחַ וְלֹא־יַעֲלֶה בָהּ כׇּל־עֵשֶׂב כְּמַהְפֵּכַת סְדֹם וַעֲמֹרָה אַדְמָה וּצְבוֹיִם אֲשֶׁר הָפַךְ ה׳ בְּאַפּוֹ וּבַחֲמָתוֹ:
and that the whole land thereof is brimstone, and salt, and a burning, that it is not sown, nor beareth, nor any grass groweth therein, like the overthrow of Sodom and Gomorrah, Admah and Zeboiim, which the L-RD overthrew in His anger, and in His wrath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
215ועי׳ ברבינו בחיי שביאר דבריו
The Tzemach Tzedek’s discussion of Rabbeinu Bachya’s explanation of salt.
Kehot’s noteראה באוה״ת ויקרא ע׳ רכז.
216מלך במשפט יעמיד ארץ
“A king, through justice, establishes the land.” The world is sustained through the balance of kindness and severity.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217והוא ע״ד הנזכר בזח״א דנ״א ע״א
There the same Zohar is quoted: Malchus, the blue light, is “a land that consumes its inhabitants.” The spies meant it as slander, but it is praise: for those who cleave to G-d, self-nullification is life, “you who cleave to Havayah your G-d are alive.”
Kehot’s noteראה לקמן פ׳ בשלח מה, ג. אוה״ת ויקרא-א ע׳ רלא.
218אע״ג דאורחא דהאי נהורא תכלא אוכמא לשיצאה
The Zohar on the flame: the blue-black light consumes whatever is beneath it, yet “you who cleave to Havayah your G-d are alive.” The text cites this page.
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Further, although it is the nature of this blue or black light to consume everything that is in contact with it beneath, yet Israel are able to cleave to it from below and still exist; so it is written, “and ye that cleave to the L-rd your G-d are all of you alive this day”. Your G-d and not our G-d: to wit, that blue or black flame which consumes and destroys all that cleaves to it from below; yet you cleave and are still alive.
The Zohar; London, Soncino Press, 1933 (Public Domain)
219ארץ אוכלת יושביה
The spies’ words, “a land that consumes its inhabitants,” here describe Malchus, which consumes those who stand apart.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220ואתם הדבקים
“But you who cleave to Havayah your G-d are alive, all of you, today.” Cleaving through self-nullification brings life rather than destruction.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
221הקב״ה מוציא חמה מנרתיקה
“The Holy One, blessed be He, takes the sun out of its sheath: the wicked are judged by it and the righteous are healed by it.” The same force affects each according to his state.
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 17aזח״ג יז, א
Kehot’s noteנדרים ח, ב. זח״ג יז, א.
Paragraph 44
222שהתורה נקרא עוז ותושי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבז״ח במדרש הנעלם בראשית (ו, ב) [ה, ב] יעו״ש. מבו׳ הדבר כך. [כ].
223כי שמים כעשן נמלחו
“For the heavens shall dissolve like smoke.” Nimlachu shares its root with melach, salt.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224שמים אש ומים
The Talmud: “What is shamayim? Esh and mayim (fire and water).” Here they are the emotions of kindness and severity.
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
225זה לעומת זה
“G-d has made the one opposite the other.” Holiness and kelipah stand opposite each other.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
226השמים כסאי
“The heavens are My throne.” The holy “heavens,” the emotions of holiness.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 45
227והיו שמיך אשר על ראשך
“And your heavens that are over your head shall be copper.” The unholy “heavens.”
Deuteronomy 28:23דברים כ״ח:כ״ג
וְהָיוּ שָׁמֶיךָ אֲשֶׁר עַל־רֹאשְׁךָ נְחֹשֶׁת וְהָאָרֶץ אֲשֶׁר־תַּחְתֶּיךָ בַּרְזֶל:
And thy heaven that is over thy head shall be brass, and the earth that is under thee shall be iron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, כג.
228בד״ה זאת חוקת התורה
The discourse explains that burning the red heifer separates the evil mixed into the sparks of Tohu, leaving the ashes, their pure essence.
Kehot’s noteלקו״ת חקת נח, ד.
229זאת חקת התורה
“This is the statute of the Torah,” the law of the red heifer. The text refers to its discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230Kehot’s note points to Jeremiah 38:12 for these words.
Jeremiah 38:12ירמיהו ל״ח:י״ב
וַיֹּאמֶר עֶבֶד־מֶלֶךְ הַכּוּשִׁי אֶל־יִרְמְיָהוּ שִׂים נָא בְּלוֹאֵי הַסְּחָבוֹת וְהַמְּלָחִים תַּחַת אַצִּלוֹת יָדֶיךָ מִתַּחַת לַחֲבָלִים וַיַּעַשׂ יִרְמְיָהוּ כֵּן:
And Ebed-melech the Ethiopian said unto Jeremiah: ‘Put now these worn clouts and rags under thine armholes under the cords.’ And Jeremiah did so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
231בשם המדרש
The Kehot note gives this Zohar for the Midrash cited in the Shach.
Zohar II, 66aזח״ב סו, א
Kehot’s noteע׳ זח״ב סו, א. [כ].
232תמחה את זכר עמלק מתחת השמים
“You shall blot out the memory of Amalek from under the heavens.” The Midrash reads it as two stages, below and above the heavens.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233ברית מלח עולם
“It is an everlasting covenant of salt before G-d, for you and your offspring with you,” said to Aharon. Salt as the power that preserves.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, יט.
234טעמו וראו כי טוב
“Taste and see that G-d is good.” Salt gives taste to G-dliness.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט.
Paragraph 47
235בזח״א דרמ״א ע״ב
The Tzemach Tzedek’s discussion of the same Zohar passage on salt.
Kehot’s noteראה גם אוה״ת ויקרא-ד ע׳ א׳סב.
236ומבשם מרירו לאטעמא
The Tzemach Tzedek explains that Malchus is built from the Gevuros, so the force of judgments, the “bitterness,” comes from it, and Yesod sweetens its judgments, as the Name Mah refines the Name Ban.
Kehot’s noteראה אוה״ת ויקרא-א ע׳ רל: יש לפרש כי המל׳ בנינה מהגבורות ע״כ ממנה נמשך תוקף הדינים וזהו ענין המרירו, וע״י היסוד ממתיק דיני׳ גם זהו ע״ד מ״ה מברר ב״ן, ע״ש.
237ממרק ומבשם מרירו לאטעמא
The Zohar says of salt that it cleanses and sweetens the bitterness to give taste. The text cites this page.
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
1The first seven lines of the Hebrew text do not appear in our translation. R. Judah said: ‘Zebulon and Issachar made an agreement that one should sit and study the Torah while the other went out and made money and supported him. So Zebulon used to traverse the seas with merchandise, and his territory was suitable for this, being on the sea coast. Hence it is written: “Rejoice, Zebulon, in thy going out, and Issachar in thy tents ‘(Deut. 33, 18).’ HE SHALL DWELL AT THE HAVEN OF THE SEAS …
The Zohar; London, Soncino Press, 1933 (Public Domain)
238מים המאררים
Kehot’s note points to Numbers 5:18 for these words.
Numbers 5:18במדבר ה׳:י״ח
Kehot’s noteבמדבר ה, יח.
239כי מים הרעים שרשם נמשך ע״י ההבדלה . . סעי׳ טז
A parallel discussion of the bad waters as rooted in the separation of the upper and lower waters.
Kehot’s noteראה גם אוה״ת ויקרא-ד ע׳ פא.
240שהובטחו מים תחתונים ליקרב ע״ג המזבח במלח ובניסוך המים
Rashi: a covenant was made with the waters in the six days of creation, that the lower waters would be offered on the altar, in the salt and in the water libation on Sukkos.
Rashi on Leviticus 2:13רש"י על ויקרא ב׳:י״ג
מלח ברית. שֶׁהַבְּרִית כְּרוּתָה לַמֶּלַח מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית, שֶׁהֻבְטְחוּ הַמַּיִם הַתַּחְתּוֹנִים לִקָּרֵב בַּמִּזְבֵּחַ בַּמֶּלַח וְנִסּוּךְ הַמַּיִם בֶּחָג: על כל קרבנך. עַל עוֹלַת בְּהֵמָה וָעוֹף וְאֵמוּרֵי כָּל הַקָּדָשִׁים כֻּלָּן (מנחות כ׳):
מלח ברית [NEITHER SHALT THOU SUFFER] THE SALT OF THE COVENANT [… TO BE LACKING FROM MY MEAL OFFERING], because a covenant was established with the salt as far back as the six days of Creation when the lower waters (those of the oceans) received an assurance that they would be offered on the altar in the form of salt and also as water in the ceremony of “the libation of water” on the Feast of Tabernacles). על כל קרבנך UPON ALL THY OFFERINGS [THOU SHALT OFFER SALT] — upon …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 49
241נופת תטופנה . . ואחריתה
“For the lips of a strange woman drip honey, and her palate is smoother than oil.” The sweetness of worldly pleasure.
Proverbs 5:3משלי ה׳:ג׳
כִּי נֹפֶת תִּטֹּפְנָה שִׂפְתֵי זָרָה וְחָלָק מִשֶּׁמֶן חִכָּהּ:
For the lips of a strange woman drop honey, And her mouth is smoother than oil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ג-ד.
242ואחריתה מרה כלענה
“But her end is bitter as wormwood.” Hence the pleasures of this world are called “bitterness.”
Proverbs 5:4משלי ה׳:ד׳
וְאַחֲרִיתָהּ מָרָה כַלַּעֲנָה חַדָּה כְּחֶרֶב פִּיּוֹת:
But her end is bitter as wormwood, Sharp as a two-edged sword.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243רפאות תהי לשרך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ג, ח.
244רפאות תהי לשרך
“It shall be healing to your navel and marrow to your bones.” The Torah heals the animal soul.
Proverbs 3:8משלי ג׳:ח׳
רִפְאוּת תְּהִי לְשׇׁרֶּךָ וְשִׁקּוּי לְעַצְמוֹתֶיךָ:
It shall be health to thy navel, And marrow to thy bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245מפלגך ולתתא
The note points to the discourse on “There are sixty queens” for the phrase “from your middle downward.”
Kehot’s noteועל״ק שה״ש ד״ה ששים המה גו׳ הא׳ פ״א וב׳ יעו״ש. [כ].
246רקיע המבדיל בין מים למים
“Let there be a firmament in the midst of the waters, and let it separate between water and water.” The separation from which the lower, bitter waters derive.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
247מ״ר ב״פ ק״ך וכחשבון עמלק
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteמאו״א מ׳ סעי׳ צ״ב וביאיר נתיב בשם לקו״ת להאריז״ל.
Paragraph 50
248ברית מלח עולם
“It is an everlasting covenant of salt before G-d,” said of Aharon and his descendants, who give the Priestly Blessing.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
249דיברכך יאר וישא
The Priestly Blessing: “May G-d bless you … May G-d make His face shine … May G-d lift up His face,” each with the Name Havayah.
Numbers 6:24–26במדבר ו׳:כ״ד-כ״ו
יְבָרֶכְךָ Havayah וְיִשְׁמְרֶךָ: יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ: יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD bless thee, and keep thee; The L-RD make His face to shine upon thee, and be gracious unto thee; The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250ששים גבורים
“Sixty mighty men are around it, of the mighty men of Israel.” The Midrash applies it to the sixty letters of the Priestly Blessing.
Song of Songs 3:7שיר השירים ג׳:ז׳
הִנֵּה מִטָּתוֹ שֶׁלִּשְׁלֹמֹה שִׁשִּׁים גִּבֹּרִים סָבִיב לָהּ מִגִּבֹּרֵי יִשְׂרָאֵל:
Behold, it is the litter of Solomon; Threescore mighty men are about it, Of the mighty men of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
251מה ברית האמור במלח מלח ממתקת
“A covenant is said of salt and a covenant is said of suffering: just as the covenant said of salt, salt sweetens the meat, so the covenant said of suffering, suffering cleanses a person’s sins.”
Berakhot 5a:19ברכות ה׳ א:י״ט
וְהַיְינוּ דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נֶאֱמַר ״בְּרִית״ בְּמֶלַח, וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, נֶאֱמַר ״בְּרִית״ בְּמֶלַח, דִּכְתִיב: ״וְלֹא תַשְׁבִּית מֶלַח בְּרִית״ וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, דִּכְתִיב: ״אֵלֶּה דִבְרֵי הַבְּרִית״, מַה ״בְּרִית״ הָאָמוּר בְּמֶלַח — מֶלַח מְמַתֶּקֶת אֶת הַבָּשָׂר, אַף ״בְּרִית״ הָאָמוּר בְּיִסּוּרִין — יִסּוּרִין מְמָרְקִין כׇּל עֲוֹנוֹתָיו שֶׁל אָדָם.
The word berit "covenant" is mentioned in connection with salt and also with chastenings. With salt, as it is written, "Thou shalt not suffer the salt of the covenant of Thy G-d to be lacking" (Lev. ii. 13); and with chastenings, as it is written, "These are the words of the covenant" (Deut. xxviii. 69). As with the "covenant" mentioned in connection with salt, it is salt which sweetens meat, so with the "covenant" mentioned in connection with chastenings, they are chastenings which purge all the iniquities of man.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 52
252תקון — נ״ד ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלפננו ע״פ משמעות הענין הוא (דמ״ז, א). [כ].
253יחלמו בניהם
“Their young grow strong, they grow up in the field.” Rashi explains yachlemu as “grow strong.”
Job 39:4איוב ל״ט:ד׳
יַחְלְמוּ בְנֵיהֶם יִרְבּוּ בַבָּר יָצְאוּ וְלֹא־שָׁבוּ לָמוֹ:
Their young ones wax strong, they grow up in the open field; They go forth, and return not again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254ויתן עוז למלכו
Chanah’s song: “And He will give strength to His king.” Strength given to Malchus.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, י.
255ע״פ ועתה יגדל נא
The note suggests this is the discourse meant.
Kehot’s noteאולי הכוונה לקו״ת שלח לט, ב. וראה באוה״ת פ׳ שלח ע״פ זה בארוכה.
256ועתה יגדל נא כח אדני
Moshe’s prayer: “And now, let the power of Ado-nai be great.” The text refers to its discourse on this verse.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257ברית מלח עולם
“An everlasting covenant of salt,” at the end of Parshas Korach, said of Aharon.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258סד״ה שובה ישראל עד
That discourse reads “Return, O Israel, unto (ad)” as returning the revelation of G-d’s kingship to its source in the Infinite Light, and making that revelation permanent (ad, “forever”), not only at set times.
Kehot’s noteלקו״ת ש״ש סז, ג.
259אהל בל יצען
“A tent that shall not be moved, whose pegs shall never be removed.” A permanent union.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, כ.
260וארשתיך לי לעולם
“And I will betroth you to Me forever.” The everlasting bond of G-d and Israel.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כא.
261Chizkiyahu’s prayer: “And You will make me healthy and keep me alive.” Another sense of chalam, strength.
Isaiah 38:16ישעיהו ל״ח:ט״ז
אֲדֹ־נָי עֲלֵיהֶם יִחְיוּ וּלְכׇל־בָּהֶן חַיֵּי רוּחִי וְתַחֲלִימֵנִי וְהַחֲיֵנִי:
O L-rd, by these things men live, and altogether therein is the life of my spirit; wherefore recover Thou me, and make me to live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 53
262“Matzah, as its name implies: hide that is not salted.” The Alter Rebbe applies the term to matzah bread without salt.
Shabbat 79a:8שבת ע״ט א:ח׳
תָּא שְׁמַע, דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: שְׁלֹשָׁה עוֹרוֹת הֵן: מַצָּה, וְחִיפָּה, וְדִיפְתְּרָא. מַצָּה — כְּמַשְׁמָעוֹ, דְּלָא מְלִיחַ וּדְלָא קְמִיחַ וּדְלָא עֲפִיץ. וְכַמָּה שִׁיעוּרוֹ? תָּנֵי רַב שְׁמוּאֵל בַּר רַב יְהוּדָה: כְּדֵי לָצוּר בּוֹ מִשְׁקוֹלֶת קְטַנָּה. וְכַמָּה? אָמַר אַבָּיֵי: רִיבְעָא דְרִיבְעָא דְפוּמְבְּדִיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
263בת״ז — דק״ח ע״א
The Tzemach Tzedek’s discussion of the Tikkunei Zohar on the unsalted “bread of poverty.”
Kehot’s noteלפננו דק״י. [כ]. ראה גם אוה״ת ויקרא-א ע׳ רכט.
264לחם עני
“Seven days you shall eat matzos with it, the bread of poverty.” The matzah as bread of poverty.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
Paragraph 54
265סיהרא לית לה מגרמה כלום
The moon “has nothing of its own,” receiving all its light from the sun. The text cites this place in Vayechi in the next paragraph.
Zohar, Vayechi 81:824–82:836ספר הזהר, ויחי פ״א:תתכ״ד-פ״ב:תתל״ו
The verse continues: “O listen, Laishah”, this laishah (lit. Iioness) signifies power to crush hostile forces, and when Israel sing praises then this listens.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 55
266בזח״א בראשית דל״ג א׳
The Tzemach Tzedek cites this Zohar passage on the moon’s poverty there.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תמב.
267ואין עני אלא בדעת
“There is no poor person except in knowledge.” The poverty of the “bread of poverty” is lack of Daas.
Nedarim 41a:2–3נדרים מ״א א:ב׳-ג׳
אָמַר אַבָּיֵי: נָקְטִינַן — אֵין עָנִי אֶלָּא בְּדֵעָה. בְּמַעְרְבָא אָמְרִי: דְּדָא בֵּקהּ — כּוּלָּא בֵּקהּ, דְּלָא דָּא בֵּקהּ — מָה בֵּקהּ. דָּא קָנֵי — מָה חָסַר, דָּא לָא קָנֵי — מָה קָנֵי. אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי חִיָּיא בַּר אַבָּא: אֵין הַחוֹלֶה עוֹמֵד מֵחׇלְיוֹ עַד שֶׁמּוֹחֲלִין לוֹ עַל כֹּל עֲוֹנוֹתָיו, שֶׁנֶּאֱמַר: ״הַסֹּלֵחַ לְכׇל עֲוֹנֵכִי הָרֹפֵא לְכׇל תַּחֲלוּאָיְכִי״. רַב הַמְנוּנָא אָמַר: חוֹזֵר לִימֵי עֲלוּמָיו, שֶׁנֶּאֱמַר: ״רֻטְפַשׁ בְּשָׂרוֹ מִנֹּעַר יָשׁוּב לִימֵי עֲלוּמָיו״. ״כׇּל מִשְׁכָּבוֹ הָפַכְתָּ בְחׇלְיוֹ״, אָמַר רַב יוֹסֵף: לוֹמַר דִּמְשַׁכֵּחַ תַּלְמוּדוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
268שמש ה׳
“For a sun and a shield is Havayah G-d.” The source of the Daas that Malchus receives.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים פד, יב.
269בד״ה וידעת היום
The discourse on “And you shall know this day” asks what “knowing” adds after the revelation at Sinai, and why the Shema follows “to do in the land.” It is cited for Daas, the middle line, through which faith becomes knowledge.
Kehot’s noteלקו״ת ואתחנן ד, א.
270כשהיא רק בבחי׳ אמונה לבד נק׳ לחם עני
A discourse of the Rebbe that takes up faith alone as the “bread of poverty.”
Kehot’s noteראה ד״ה השמים כסאי תשל״ו סעי׳ ג (סה״מ מלוקט-ג ע׳ קלד).
271בא חבקוק
“Chavakuk came and based them all on one: ‘And the righteous man shall live by his faith.’” Service begins with faith.
Makkot 24a:27מכות כ״ד א:כ״ז
חָזַר יְשַׁעְיָהוּ וְהֶעֱמִידָן עַל שְׁתַּיִם, שֶׁנֶּאֱמַר ״כֹּה אָמַר ה׳ שִׁמְרוּ מִשְׁפָּט וַעֲשׂוּ צְדָקָה״. בָּא עָמוֹס וְהֶעֱמִידָן עַל אַחַת, שֶׁנֶּאֱמַר ״כֹּה אָמַר ה׳ לְבֵית יִשְׂרָאֵל דִּרְשׁוּנִי וִחְיוּ״. מַתְקֵיף לַהּ רַב נַחְמָן בַּר יִצְחָק: אֵימָא דִּרְשׁוּנִי בְּכׇל הַתּוֹרָה! אֶלָּא: בָּא חֲבַקּוּק וְהֶעֱמִידָן עַל אַחַת, שֶׁנֶּאֱמַר ״וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוף מכות כד, א.
272וצדיק באמונתו יחי׳
“And the righteous man shall live by his faith.”
Habakkuk 2:4חבקוק ב׳:ד׳
הִנֵּה עֻפְּלָה לֹא־יָשְׁרָה נַפְשׁוֹ בּוֹ וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה:
Behold, his soul is puffed up, it is not upright in him; But the righteous shall live by his faith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, ד.
273פתחו שערים ויבוא גוי צדיק שומר אמונים
“Open the gates, that a righteous nation that keeps faith may enter.” Faith as the entrance.
Isaiah 26:2ישעיהו כ״ו:ב׳
פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי־צַדִּיק שֹׁמֵר אֱמֻנִים:
Open ye the gates, That the righteous nation that keepeth faithfulness may enter in.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
274והיה אמונת עתיך חוסן ישועות
“And the faith of your times shall be a strength of salvations.”
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275Rabbi Yonasan: “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth.” Read here as poverty and wealth of knowledge.
Pirkei Avot 4:9משנה אבות ד׳:ט׳
רַבִּי יוֹנָתָן אוֹמֵר, כָּל הַמְקַיֵּם אֶת הַתּוֹרָה מֵעֹנִי, סוֹפוֹ לְקַיְּמָהּ מֵעשֶׁר. וְכָל הַמְבַטֵּל אֶת הַתּוֹרָה מֵעשֶׁר, סוֹפוֹ לְבַטְּלָהּ מֵעֹנִי:
Rabbi Jonathan said: whoever fulfills the Torah out of a state of poverty, his end will be to fulfill it out of a state of wealth; And whoever discards the Torah out of a state of wealth, his end will be to discard it out of a state of poverty.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
276בפ״ד דאבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״ט.
277אם אין יראה . . אם אין חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז (בסדר הפוך).
278אם אין יראה אין חכמה אם אין חכמה אין יראה
Rabbi Elazar ben Azariah: “If there is no wisdom there is no awe; if there is no awe there is no wisdom” (the text quotes it in reverse order).
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 56
279יאה עניותא לישראל
“Poverty befits Israel like a red bridle on a white horse.” The Kehot note follows the Ein Yaakov’s reading, “Israel.”
Chagigah 9b:12חגיגה ט׳ ב:י״ב
אֲמַר לֵקהּ אֵלִיָּהוּ לְבַר הֵי הֵי, וְאָמְרִי לַהּ לְרַבִּי אֶלְעָזָר: מַאי דִּכְתִיב: ״הִנֵּה צְרַפְתִּיךָ וְלֹא בְכָסֶף בְּחַרְתִּיךָ בְּכוּר עוֹנִי״ — מְלַמֵּד שֶׁחָזַר הַקָּדוֹשׁ בָּרוּךְ הוּא עַל כׇּל מִדּוֹת טוֹבוֹת לִיתֵּן לְיִשְׂרָאֵל, וְלֹא מָצָא אֶלָּא עֲנִיּוּת. אָמַר שְׁמוּאֵל וְאִיתֵּימָא רַב יוֹסֵף, הַיְינוּ דְּאָמְרִי אִינָשֵׁי: יָאָה עַנְיוּתָא לִיהוּדָאֵי כִּי בַּרְזָא סוּמָּקָא לְסוּסְיָא חִיוָּרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ט, ב [כגרסת הע״י]. [כ].
280פתי יאמין לכל דבר
“The simple one believes every word, but the clever one considers his steps.”
Proverbs 14:15משלי י״ד:ט״ו
פֶּתִי יַאֲמִין לְכׇל־דָּבָר וְעָרוּם יָבִין לַאֲשֻׁרוֹ:
The thoughtless believeth every word; But the prudent man looketh well to his going.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, טו.
281פתי יאמין לכל דבר
Tanya, chapter 18: all Jews believe in G-d, for faith is above knowledge, and before Him all are like “the simple one who believes every word.”
Tanya, Likkutei Amarim 18:11תניא, חלק ראשון; ליקוטי אמרים י״ח:י״א
וְלָכֵן, כָּל יִשְׂרָאֵל, אֲפִילוּ הַנָּשִׁים וְעַמֵּי הָאָרֶץ, הֵם מַאֲמִינִים בַּה׳, שֶׁהָאֱמוּנָה הִיא לְמַעְלָה מִן הַדַּעַת וְהַהַשָּׂגָה, כִּי ״פֶּתִי יַאֲמִין לְכָל דָּבָר, וְעָרוּם יָבִין וְגוֹ׳״, וּלְגַבֵּי הַקָּדוֹשׁ־בָּרוּךְ־הוּא, שֶׁהוּא לְמַעְלָה מִן הַשֵּׂכֶל וְהַדַּעַת וְלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל – הַכֹּל כִּפְתָיִים אֶצְלוֹ יִתְבָּרֵךְ, כְּדִכְתִיב: ״וַאֲנִי בַעַר וְלֹא אֵדָע, בְּהֵמוֹת הָיִיתִי עִמָּךְ, וַאֲנִי תָּמִיד עִמָּךְ וְגוֹ׳״, כְּלוֹמַר, שֶׁבָּזֶה שֶׁאֲנִי ״בַּעַר״ וּ״בְהֵמוֹת״ – ״אֲנִי תָּמִיד עִמָּךְ״.
Kehot Publication Society (CC-BY-NC)
282ואצל הקב״ה הכל כפתיים
The note gives this as a place where it is explained that before G-d all are like simpletons.
Kehot’s noteראה המשך באתי לגני תש״י פ״ה ע׳ 117 ואילך. ובארוכה בד״ה באתי לגני תשט״ו פ״ד ואילך.
283בהמות הייתי עמך
“I was boorish and did not know; I was as a beast with You.” Self-nullification before G-d.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כב.
284אדם ובהמה תושיע
“Man and beast You save, Havayah.” Read by the Talmud as people who are wise yet humble themselves like a beast.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
285The Talmud on “Man and beast You save”: “These are people who are clever in knowledge like Adam and make themselves like a beast.”
Chullin 5b:5חולין ה׳ ב:ה׳
וכל היכא דכתיב בהמה גריעותא היא והכתיב (תהלים לו, ז) אדם ובהמה תושיע ה׳ ואמר רב יהודה אמר רב אלו בני אדם שהן ערומין בדעת ומשימין עצמן כבהמה התם כתיב אדם ובהמה הכא בהמה לחודיה כתיב
Wikisource Talmud Bavli (CC-BY-SA)
286וארז״ל פ״ק דחולין . . ע״ש בפרש״י
There the same Talmudic reading, “people clever in knowledge like Adam who make themselves like a beast,” is explained as the level of the “great beast” above “man,” and linked to barley, the food of animals, and to the six orders of the Mishnah.
Kehot’s noteערומים בדעות כאדם הראשון ונמשכים אחריך כבהמה דכאי רוח. ראה גם לקמן בחקותי נ, ג.
Paragraph 57
287ישראל מונין ללבנה
“Israel count by the moon, and the nations by the sun.” Israel’s service begins in the moon’s state of receiving.
Sukkah 29a:10סוכה כ״ט א:י׳
תָּנוּ רַבָּנַן: בִּזְמַן שֶׁהַחַמָּה לוֹקָה — סִימָן רַע לַגּוֹיִם. לְבָנָה לוֹקָה — סִימָן רַע לְשׂוֹנְאֵיהֶם שֶׁל יִשְׂרָאֵל. מִפְּנֵי שֶׁיִּשְׂרָאֵל מוֹנִין לַלְּבָנָה, וְגוֹיִם לַחַמָּה. לוֹקָה בַּמִּזְרָח — סִימָן רַע לְיוֹשְׁבֵי מִזְרָח. בַּמַּעֲרָב — סִימָן רַע לְיוֹשְׁבֵי מַעֲרָב. בְּאֶמְצַע הָרָקִיעַ — סִימָן רַע לְכׇל הָעוֹלָם כּוּלּוֹ.
Our Rabbis taught, When the sun is in eclipse it is a bad omen for idolaters; when the moon is in eclipse, it is a bad omen for Israel, since Israel reckons by the moon and idolaters by the sun. If it is in eclipse in the east, it is a bad omen for those who live in the east; if in the west, it is a bad omen for those who live in the west; if in the midst of heaven it is bad omen for the whole world.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
288רבת תעשרנה פלג אלקים
“You greatly enrich it; the stream of G-d is full of water.” The text refers to its explanation of this verse.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
289בד״ה והיה מספר בנ״י כחול הים
The discourse explains “number” as the 613 mitzvos of the Torah and 7 of the Sages, 620 in all, matching the 600,000 roots of souls, and says that when the souls’ ascent is complete their yearning will be beyond measure and number, the level of teshuvah.
Kehot’s noteלקו״ת במדבר ה, ד.
290והיה מספר בנ״י כחול הים
“And the number of the children of Israel shall be as the sand of the sea.” The text refers to its discourse on this verse.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
291המגביהי לשבת
“Who is raised up to sit [on high].” The text refers to its discourse on this verse.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
292סד״ה המגביהי לשבת כו׳
There “Who is raised up (hamagbihi)” is read as raising the yud within the hei: the dalet, “having nothing of its own,” becomes a hei through the yud inside it, as tzedek becomes tzedakah through the mitzvah.
Kehot’s noteתו״א לח, ד.
Paragraph 58
293באו״ת פ׳ קרח
The source of the Maggid’s teaching quoted here, on the written hu and spoken hi of “an everlasting covenant of salt,” and on Aharon as the one who binds the worlds.
Kehot’s noteהוצאת קה״ת מו, ג.
294ברית מלח עולם
“It is an everlasting covenant of salt before G-d, for you and your offspring with you.” The word hu, “it,” is the subject of the Maggid’s teaching.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, יט.
295אהרן שושבינא דמטרוניתא
The Raaya Mehemna calls Aharon “the groomsman of the Queen”; the Kehot note gives this place and 3:53b.
Zohar III, 20aזח״ג כ, א
Kehot’s noteרע״מ זח״ג כ, א. נג, ב.
296ותקשור על ידו
“And the midwife took and tied a scarlet thread on his hand.” The Targum renders the verb with the root of ketores.
Genesis 38:28בראשית ל״ח:כ״ח
וַיְהִי בְלִדְתָּהּ וַיִּתֶּן־יָד וַתִּקַּח הַמְיַלֶּדֶת וַתִּקְשֹׁר עַל־יָדוֹ שָׁנִי לֵאמֹר זֶה יָצָא רִאשֹׁנָה:
And it came to pass, when she travailed, that one put out a hand; and the midwife took and bound upon his hand a scarlet thread, saying: ‘This came out first.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לח, כח.
Paragraph 59
297ממולח טהור קדש
“And you shall make of it incense, a blend by the work of a perfumer, salted, pure, holy.” Memulach is read as “mixed.”
Exodus 30:35שמות ל׳:ל״ה
וְעָשִׂיתָ אֹתָהּ קְטֹרֶת רֹקַח מַעֲשֵׂה רוֹקֵחַ מְמֻלָּח טָהוֹר קֹדֶשׁ:
And thou shalt make of it incense, a perfume after the art of the perfumer, seasoned with salt, pure and holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, לח.
298וייראו המלחים
“And the sailors were afraid.” Rashi links malachim, sailors, with memulach, mixed.
Jonah 1:5יונה א׳:ה׳
וַיִּירְאוּ הַמַּלָּחִים וַיִּזְעֲקוּ אִישׁ אֶל־אֱלֹקָיו וַיָּטִלוּ אֶת־הַכֵּלִים אֲשֶׁר בָּאֳנִיָּה אֶל־הַיָּם לְהָקֵל מֵעֲלֵיהֶם וְיוֹנָה יָרַד אֶל־יַרְכְּתֵי הַסְּפִינָה וַיִּשְׁכַּב וַיֵּרָדַם:
And the mariners were afraid, and cried every man unto his god; and they cast forth the wares that were in the ship into the sea, to lighten it unto them. But Jonah was gone down into the innermost parts of the ship; and he lay, and was fast asleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיונה א, ה.
Paragraph 60
299עלה בכבש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזבחים ה, ג.
300עלה בכבש
The Mishnah describes the kohen going up the ramp, turning to the surrounding ledge and coming to the corners in turn, ending at the western one.
Mishnah Zevachim 5:3משנה זבחים ה׳:ג׳
חַטֹּאות הַצִּבּוּר וְהַיָּחִיד. אֵלּוּ הֵן חַטֹּאות הַצִּבּוּר, שְׂעִירֵי רָאשֵׁי חֳדָשִׁים וְשֶׁל מוֹעֲדוֹת, שְׁחִיטָתָן בַּצָּפוֹן, וְקִבּוּל דָּמָן בִּכְלִי שָׁרֵת בַּצָּפוֹן, וְדָמָן טָעוּן אַרְבַּע מַתָּנוֹת עַל אַרְבַּע קְרָנוֹת. כֵּיצַד. עָלָה בַכֶּבֶשׁ וּפָנָה לַסּוֹבֵב, וּבָא לוֹ לְקֶרֶן דְּרוֹמִית מִזְרָחִית, מִזְרָחִית צְפוֹנִית, צְפוֹנִית מַעֲרָבִית, מַעֲרָבִית דְּרוֹמִית. שְׁיָרֵי הַדָּם הָיָה שׁוֹפֵךְ עַל יְסוֹד דְּרוֹמִי. וְנֶאֱכָלִין לִפְנִים מִן הַקְּלָעִים לְזִכְרֵי כְהֻנָּה בְּכָל מַאֲכָל לְיוֹם וָלַיְלָה עַד חֲצוֹת:
[Concerning] public and private hatats: (These are the public hatats: the goats of new moons and festivals) They are slaughtered in the north, and their blood is received in ministering vessels in the north, and their blood requires four applications on the four corners [of the altar]. How was it done? He went up the ascent, turned to the surrounding walkway, and came to the south-east corner, then the north-east, then the north-west, and then the south-west. He would pour the residue of the blood out at the southern base. …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 61
301ביום חתונתו זו מ״ת
The Mishnah: “‘On the day of his wedding’: this is the Giving of the Torah.”
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
302כל אשר חפץ ה׳ עשה
“Whatever G-d desired He did, in the heavens and on the earth.” The Midrash uses it for G-d’s joining of heaven and earth at Sinai.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303השמים שמים לה׳
“The heavens are heavens to G-d, and the earth He gave to the children of man.” The “first decree” that separated them.
Psalms 115:16תהילים קט״ו:ט״ז
הַשָּׁמַיִם שָׁמַיִם לַה׳ וְהָאָרֶץ נָתַן לִבְנֵי־אָדָם:
The heavens are the heavens of the L-RD; But the earth hath He given to the children of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
304וירד ה׳ על הר סיני
“And G-d descended upon Mount Sinai.” The upper coming down to the lower.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 62
305ואל משה אמר עלה אל ה׳
“And to Moshe He said: Go up to G-d.” The lower going up to the upper.
Exodus 24:1שמות כ״ד:א׳
וְאֶל־מֹשֶׁה אָמַר עֲלֵה אֶל־ה׳ אַתָּה וְאַהֲרֹן נָדָב וַאֲבִיהוּא וְשִׁבְעִים מִזִּקְנֵי יִשְׂרָאֵל וְהִשְׁתַּחֲוִיתֶם מֵרָחֹק:
And unto Moses He said: ‘Come up unto the L-RD, thou, and Aaron, Nadab, and Abihu, and seventy of the elders of Israel; and worship ye afar off;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
306בד״ה ושמתי כדכד
The discourse on “I will make your windows of kadkod” discusses lights and vessels through the soul and body: the spiritual soul is clothed in the physical body, its intellect in the brain, though there is no comparison between them.
Kehot’s noteלקמן פ׳ ראה כו, ד ואילך.
307ושמתי כדכד שמשותיך
“And I will make your windows of kadkod.” The text refers to its discourse on this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
308כדין וכדין
Two angels disputed whether kadkod was one stone or another, and G-d said, “Let it be this way and that (kedein ukedein).”
Bava Batra 75a:9בבא בתרא ע״ה א:ט׳
״וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ״ – אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: פְּלִיגִי תְּרֵי מַלְאֲכֵי בִּרְקִיעָא – גַּבְרִיאֵל וּמִיכָאֵל; וְאָמְרִי לַהּ תְּרֵי אָמוֹרָאֵי בְּמַעְרְבָא, וּמַאן אִינּוּן – יְהוּדָה וְחִזְקִיָּה בְּנֵי רַבִּי חִיָּיא; חַד אָמַר: שׁוֹהַם, וְחַד אָמַר: יָשְׁפֵה. אָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא: לֶהֱוֵי כְּדֵין וּכְדֵין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
309כי כל בשמים ובארץ
“For all that is in the heavens and on the earth [is Yours].” Read as what holds fast to heaven and earth together.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 63
310ליל שימורים
“It is a night of watching for G-d, to bring them out of the land of Egypt.”
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, מב.
311שמור לנוקבא
“Remember is for the masculine, and keep (shamor) is for the feminine.” The receiver who waits.
Zohar I, 48bזח״א מח, ב
Kehot’s noteזח״א מח, ב.
312סד״ה זכור את יום השבת
There “remember” is the giver’s flow from above, and shamor, “keep,” the receiver, from “and his father kept (shamar) the matter,” waiting with long hope, like a poor man watching for the householder to put something into his hand.
Kehot’s noteתו״א עא, ד.
Paragraph 64
313מאן עני דא דוד מלכא
The Zohar in Vayetzei on “bread of poverty”: “Who is the poor one? This is King David.” The text cites this page.
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
R. Hiya then opened with the verse: In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread (Ex. 12, 18). ‘This unleavened bread’, he said, ‘is called in another place “bread of affliction” (Deut. 16, 3), an expression on which the companions have commented as follows. When Israel were in Egypt they were under an alien power; and when G-d desired to bring them near unto Himself, He assigned them the region of the bread of ‘oni (affliction), the term ‘oni admitting …
The Zohar; London, Soncino Press, 1933 (Public Domain)
314כי עני ואביון אני
David’s prayer: “Incline Your ear, G-d, answer me, for I am poor and needy.”
Psalms 86:1תהילים פ״ו:א׳
תְּפִלָּה לְדָוִד הַטֵּה־ה׳ אׇזְנְךָ עֲנֵנִי כִּי־עָנִי וְאֶבְיוֹן אָנִי:
A Prayer of David. Incline Thine ear, O L-RD, and answer me; For I am poor and needy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 66
315בד״ה הקל קול יעקב
The discourse on “The voice is the voice of Yaakov,” printed in the Siddur, which explains the matter of the vav referred to here.
Kehot’s noteסידור שער התפלה. אוה״ת בראשית כרך ד.
316הקל קול יעקב
“The voice is the voice of Yaakov, and the hands are the hands of Esav.” The text refers to its discourse on this verse, on the vav.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
317לקמן בד״ה ששת ימים תאכל מצות
The later discourse on “Six days you shall eat matzos,” to which the text refers for matzah as “bread of poverty.”
Kehot’s noteפ׳ צו יג, ב.
318ששת ימים תאכל מצות
“Six days you shall eat matzos.” The text refers to a later discourse in Likkutei Torah on this verse.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
319ומ״ש בדוד ברית מלח עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה דברי הימים-ב יג, ה.
320ארוממך אלקי המלך
“I will exalt You, my G-d the King, and bless Your Name forever.” David exalting G-d’s kingship.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
321מנהג ישראל תורה
The note cites the Rebbe’s discussion of “the custom of Israel is Torah,” with its sources in the Jerusalem Talmud, Tosafos and the Maharil.
Menachot 20bמנחות כ׳ ב
Kehot’s noteראה ירושלמי פסחים פ״ד ה״א. ובתוד״ה נפסל (מנחות כ, ב): מנהג אבותינו. וראה ג״כ מנהגים ישנים מדורא ע׳ 153. מהרי״ל הובא ברמ״א שו״ע יו״ד סשע״ו, ס״ד — לקו״ש ח״ד ע׳ 1080.
322בקרבנות שהוא ענין הקירוב והיחוד של המדרגות דממכ״ע וסוכ״ע
the passage shares nothing with the note
Kehot’s noteרבינו בחיי תחלת פ׳ ויקרא. ראה לעיל ב, ב. אגה״ק סי׳ כח. אוה״ת פנחס א׳פז.
323ולא תשבית מלח
The verse of the maamar: the salt belongs to the offerings, which join the levels of G-d’s light.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 67
324שהספנים נקראו מלחים
The Tzemach Tzedek quotes this: sailors are called malachim, as in “and the sailors were afraid” (Jonah 1:5), like “salt in the sea,” which sweetens the judgments of the sea, and refers to the explanation of “And you shall not omit.”
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳סב ”ולכן נק׳ הספנים מלחים כמ״ש ביונה סי׳ א׳ ה׳ וייראו המלחים כו׳ וזהו ע״ד מלחא בימא שממתיק דיני הים כו׳ כנ״ל, ועמ״ש מזה בהביאור ע״פ ולא תשבית” ע״ש.
325הנותן בים דרך
“Thus says G-d, who makes a way in the sea and a path in mighty waters.”
Isaiah 43:16ישעיהו מ״ג:ט״ז
כֹּה אָמַר ה׳ הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזִּים נְתִיבָה:
Thus saith the L-RD, who maketh a way in the sea, And a path in the mighty waters;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
326מן המים משיתיהו
“And she called his name Moshe, for, she said, I drew him out of the water.” Souls of the “hidden world.”
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
327שם אניות יהלכון
“There ships go, this Leviathan that You formed to play in it.” The garments in which souls travel the sea.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
328ויבא משה בתוך הענן
“And Moshe came into the midst of the cloud and went up the mountain.” Entering the hidden within a covering.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
329ובסה״מ סי׳ קי״ד קט״ו
The Tzemach Tzedek quotes Sefer Hadras Melech: “Your way is in the sea” is through Yesod of Z’eir Anpin, of which it says “who makes a way in the sea,” and “Your path in many waters” is the union of Abba and Imma.
Kehot’s note”פי׳ בים דרכך היינו ע״י יסוד ז״א שע״ז נאמר הנותן בים דרך כו׳ ושבילך במים רבים יחוד או״א” — יהל אור ע׳ רעא, ע״ש.
330אחרי ה׳ אלהיכם תלכו
“After Havayah your G-d you shall walk.” The Midrash asks how this is possible.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
331וכי אפשר לב״ו להלך אחר הקב״ה
The Midrash: can flesh and blood walk after G-d, whose way is in the sea? Rather, as He planted a garden at the start, so you, when you enter the land, plant first.
Vayikra Rabbah 25:3ויקרא רבה כ״ה:ג׳
332בים דרכך
“Your way is in the sea, and Your path in many waters.”
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עז, כ.
333ושמרו דרך הוי׳
“And they shall keep the way of Havayah, to do charity and justice.”
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
334אשירה להוי׳
“I will sing to Havayah, for He is highly exalted.” The text refers to its discourse on this verse.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
335אם בדרכי תלך
“If you walk in My ways … I will give you walkers among those who stand.” The text refers to its discourse on this verse.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
336דאתי חד דברא בימא
The Zohar’s image of one who steers in the sea; the text cites this page.
Zohar, Beshalach 10:95–105ספר הזהר, בשלח י׳:צ״ה-ק״ה
At that time the boats steer no course, either certain or uncharted, but only toss and heave in one place. At last a swift but subtle current arises amid the tumult of the stormy waters, and gradually their strife is stilled and peace descends upon the waves; then the boats steer a straight course for their bourne, and swerve not nor falter; concerning which it is written: “There go the ships; there is that Leviathan whom thou hast made to play therein” (Ibid. 5, 26). And all the fishes of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
337ברבות קדושים פכ״ה
The Tzemach Tzedek also discusses this Midrash there.
Kehot’s noteראה גם יהל אור ע׳ רעא.
338ויטע ה״א גן בעדן
“And G-d planted a garden in Eden, to the east.” The Midrash learns from it to imitate G-d.
Genesis 2:8בראשית ב׳:ח׳
וַיִּטַּע ה׳ אֱלֹקִים גַּן־בְּעֵדֶן מִקֶּדֶם וַיָּשֶׂם שָׁם אֶת־הָאָדָם אֲשֶׁר יָצָר:
And the L-RD G-d planted a garden eastward, in Eden; and there He put the man whom He had formed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ח.
339התורה נקרא עץ חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא מצורע ב. ועוד.
340“Its ways are ways of pleasantness, and all its paths are peace,” said of the Torah, which is called “a tree of life” in the next verse.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 68
341The Jerusalem Talmud reads “who makes a way in the sea” as the sailing season, from Atzeres until the Festival.
Jerusalem Talmud Shabbat 2:6:9תלמוד ירושלמי שבת ב׳:ו׳:ט׳
אָמַר רִבִּי לֵוִי. בִּשְׁלֹשָׁה מְקוֹמוֹת הַשָּׂטָן מָצוּי לְקַטְרֵג. הַמְהַלֵּךְ בַּדֶּרֶךְ בְּעַצְמוֹ. וְהַיָּשֵׁן בְּבַיִת אָפֵל לְעַצְמוֹ. וְהַמְפָרֵשׂ בַּיָּם הַגָּדוֹל. אָמַר רִבִּי יִצְחָק בַּר מַרְיוֹן. אִילוּלֵי דִכְתִיב כֹּה אָמַר יְי הַנּוֹתֵן בַּיָּם דָּרֶךְ. כֵּיוָן שֶׁהָיָה אָדָם יוֹרֵד לְתוֹכוֹ הָיָה מֵת. וְרַבָּנִן אָמְרִין. הַנּוֹתֵן בַּיָּם דָּרֶךְ. מִן הָעֲצֶרֶת וְעַד הֶחָג. וּבְמַיִם עַזִּים נְתִיבָה. מִן הֶחָג וְעַד חֲנוּכָּה. רִבִּי יוֹסֵה בְרֵיהּ דְּרִבִּי תַנְחוּם דִּכְפַר אָגִין עוּבְדָא הָיָה בְּאֶסְיָא. אֲתַא בָעֵי מִיפְרוֹשׂ מִן חַגָּא וְעַד חֲנוּכְּתָא. חַמְתֵּיהּ חָדָא מַטְרוֹנָה. …
Rebbi Levi said, at three places the Satan usually accuses: one who is on the road alone, one who sleeps in a dark house alone, and one who sets sail on the ocean. Rebbi Isaac bar Marion said, if it had not been written 43:16., so says the Eternal Who makes a path in the Sea, if a person would set out on it he would die. But the rabbis say, Who makes a path in the Sea, from Pentecost to Tabernacles, and in great waters a trail, from Tabernacles …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
342שיקבל עליו עול מלכות שמים תחלה
Why does the first paragraph of the Shema come before the second? “So that one accept upon himself the yoke of the kingdom of heaven first, and afterwards the yoke of the mitzvos.”
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
343ים דומה לרקיע
“Techeles resembles the sea, the sea resembles the sky, and the sky resembles the Throne of Glory.”
Chullin 89a:3–4חולין פ״ט א:ג׳-ד׳
דתניא רבי מאיר אומר מה נשתנה תכלת מכל הצבעונין מפני שתכלת דומה לים וים דומה לרקיע ורקיע דומה לאבן ספיר ואבן ספיר דומה לכסא הכבוד דכתיב (שמות כד, י) ויראו את אלקי ישראל ותחת רגליו וגו׳ וכתיב (יחזקאל א, כו) כמראה אבן ספיר דמות כסא א״ר אבא קשה גזל הנאכל שאפילו צדיקים גמורים אינן יכולין להחזירו שנאמר (בראשית יד, כד) בלעדי רק אשר אכלו הנערים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין פט, א. ועוד.
344עי״ז . . לכסה״כ כו׳
A manuscript variant: in this manuscript in the Tzemach Tzedek’s handwriting, the passage from “through this” to “the Throne of Glory, etc.” is marked for deletion.
Kehot’s noteבבוך 1122 גוכי״ק כ״ק אדמו״ר הצ״צ לקטע זה יש סימן למחיקה.
345משיכיר בין תכלת ללבן
The morning Shema may be read “from when one can distinguish between techeles and white.”
Berakhot 9b:9ברכות ט׳ ב:ט׳
מַתְנִי׳ מֵאֵימָתַי קוֹרִין אֶת שְׁמַע בְּשַׁחֲרִית? מִשֶּׁיַּכִּיר בֵּין תְּכֵלֶת לְלָבָן. רַבִּי אֱלִיעֶזֶר אוֹמֵר: בֵּין תְּכֵלֶת לְכָרָתֵי. וְגוֹמְרָהּ, עַד הָנֵץ הַחַמָּה, רַבִּי יְהוֹשֻׁעַ אוֹמֵר עַד שָׁלֹשׁ שָׁעוֹת, שֶׁכֵּן דֶּרֶךְ מְלָכִים לַעֲמוֹד בְּשָׁלֹשׁ שָׁעוֹת.
MISHNAH II From what time may the Shema' be read in the morning ? From the time that one can distinguish between blue and white. R. Eliezer says : Between blue and green. And he may finish it any time until sunrise. R. Joshua says : Until the third hour, for so is the custom of kings to rise at the third hour.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ט, ב.
Paragraph 69
346בים דרכך ושבילך
“Your way is in the sea, and Your path in many waters, and Your footsteps are not known.”
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
347ע״י המצות שהם הארבין
The Tzemach Tzedek cites this passage, on the mitzvos as the “boats,” there.
Kehot’s noteמובא ביהל אור ע׳ תז.
Paragraph 70
348ע״פ צאינה וראינה
The discourse explains “the crown with which his mother crowned him” as the supernal will, an encompassing light, the “crown of Torah,” above “bread and wine,” the revelation of the encompassing Infinite Light itself.
Kehot’s noteראה לקו״ת שה״ש כו, ג.
349בעטרה שעטרה לו אמו
“Go out and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him.” Read as the light of Keser.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
350ויבא משה בתוך הענן
Moshe entered within the cloud: wisdom received through a covering.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
351הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The hidden made revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 71
352ששת ימים תאכל מצות . . עצרת לה״א
“Six days you shall eat matzos, and on the seventh day shall be an assembly to Havayah your G-d; you shall do no work.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
353הפך ים ליבשה
“He turned the sea into dry land.” The seventh day of Pesach, when the sea was split.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
354בים דרכך
“Your way is in the sea.” Walking after G-d Himself, without garments.
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
355הנותן בים דרך
Rashi explains “who makes a way in the sea” as referring to the Sea of Reeds.
Rashi on Isaiah 43:16רש"י על ישעיהו מ״ג:ט״ז
הנותן בים דרך. בים סוף ושם הוצאתי מצרים לרדוף אחריכם רכב וסוס וחיל ועיזוז וכולם יחדיו ישכבו מתים על שפת הים בל יקומו:
Who made a way in the sea in the Sea of Reeds, and there I drew the Egyptians out to pursue you, with chariots and horses, and an army and power, and all of them lay together dead on the seashore, not to rise.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)

Torah Ohr · Parshas Zachor · Maamar 1
זכור את אשר עשה לך עמלק בדרך וגו׳
“Remember what Amalek did to you on the way”
Every soul goes out of its own Egypt each day, and Amalek attacks on the way out: the brazen force that cuts the mind off from the heart, so that a person defies what he knows. The way through is the “back” of holiness, accepting G-d’s yoke and forcing the heart through contemplation, which leads to the “front,” a love of G-d that is one’s very life and delight; there Amalek has no hold, and G-d’s Name and Throne become whole.
The maamar in brief
The war with Amalek is fought in every generation and every day, because every soul must go out of its own Egypt. The source of the souls, Knesses Yisrael, is G-d’s “heart,” and each soul has a “point of the heart” that longs to cleave to Him. In “Egypt” that point is hidden, present only as faith; the “good and broad land” is the broadening of Daas through contemplation of G-d’s oneness, which reveals it inwardly as “love in delights,” the “honey” of the Shema. A heart drawn to bodily pleasure cannot turn at once, so the journey passes through the “desert,” the “back” of holiness: love made by contemplation and imposed on the heart (iskafya), the yoke of Heaven, which leads in the end to transformation (is’hapcha). This service makes G-d’s Name whole, drawing the hidden yud-hei into the revealed vav-hei, and His Throne whole, His Kingship over a “people.” Kelipah mirrors holiness: Amalek, its hard “nape,” makes a person act against what he knows and attacks those who are “behind.” In exile the war is G-d’s; once a person reaches the inner level, he blots out Amalek himself.

Outline
	1The daily war with AmalekRemember Amalek; G-d’s Name and Throne are not whole until Amalek is erased. Every soul goes out of Egypt each day, and the war with Amalek comes right after.¶1–2
	2Knesses Yisrael and the point of the heartThe source of the souls is G-d’s “heart,” which gathers in the light of Havayah, “Israel above.” Each soul’s essence, the point of the heart, longs to cleave to G-d; it is clothed in the animal soul and revealed unequally, yet some glimmer of it shows in everyone.¶3–6
	3From faith to DaasEgypt is the point of the heart in “smallness,” faith alone; the “good and broad land” is the broadening of Daas through long contemplation of G-d’s oneness, which reveals it inwardly as love with all one’s heart and soul and clothes G-d’s thought in a person’s thought.¶7–12
	4Love in delightsThe essence of the Shema is love in delights, its “honey”: G-d known as one’s very life and the source of all delight. This is the land flowing with milk and honey.¶13–15
	5The desert: front and backA heart drawn to bodily pleasure cannot turn at once, so the way passes through the desert, “after G-d,” the back of holiness: love made by contemplation that rules the heart through the mind (iskafya) but does not yet transform it (is’hapcha), in many levels.¶16–22
	6One heart, and the path to itYaakov has one heart; his sons, all souls including the beinonim, reach “only One in our heart” through iskafya. Contemplation and the yoke of Heaven are the path from the back to the face.¶23–26
	7The Name and the Throne made wholeThe yoke is G-d’s Kingship, built on contractions above and on a person’s self-overcoming below. Daas descending into the heart draws the hidden yud-hei into the revealed vav-hei, the Name made whole; G-d’s descent into the “back,” the forced heart and the physical mitzvos, the King’s limbs, makes the Throne whole.¶27–31
	8Amalek, the nape of kelipahKelipah mirrors holiness and feeds on its back. Israel’s stiff neck is strength in holiness; Amalek, am malak, severs mind from heart and defies what he knows, unlike Pharaoh and the idolaters, from whom holiness is hidden. His “seed” is that trait sown in Israel.¶32–35
	9Blotting out AmalekIn exile the war is G-d’s, and a person contemplates and prays; at the inner level of love in delights he blots out Amalek himself, since Amalek holds only to the back and to forgetting.¶36


Key concepts
	The point of the heartנקודת הלב
	The soul’s innermost essence, “a part of G-d above,” which by its nature longs to cleave to Him.

	Knesses Yisraelכנסת ישראל
	The collective source of the souls, called G-d’s “heart,” which gathers in the light of Havayah, “Israel above.”

	The broadening of Daasהרחבת הדעת
	Contemplating G-d’s oneness at length and in depth, so that faith becomes inner understanding and feeling; the “good and broad land.”

	Love in delightsאהבה בתענוגים
	The highest love: delight in G-d as the source of all life and pleasure; the “honey” of the Shema.

	Front and backפנים ואחור
	Revealed and concealed modes of holiness: the “back” is serving G-d by forcing the heart, the yoke; the “front” is G-dliness revealed as one’s very life.

	Iskafya and is’hapchaאתכפייא ואתהפכא
	Subduing the sitra achra through the mind’s rule over the heart, as against transforming the heart itself, so that darkness becomes light.

	Amalek, the nape of kelipahעמלק, עורף דקליפה
	The brazen force that cuts the mind off from the heart, so that a person acts against what he knows; am malak, “a people that nips” at the neck.

	The whole Name and the whole Throneהשם שלם והכסא שלם
	The hidden yud-hei of Havayah revealed in its vav-hei, and G-d’s Kingship accepted below.


Section 1 · ¶1–2
The daily war with Amalek
1זכור את אשר עשה לך עמלק בדרך1 וגו׳. הנה כתיב מלחמה לה׳ בעמלק מדר דר2 שאין השם שלם ואין הכסא שלם עד שימחה זרעו של עמלק.
“Remember what Amalek did to you on the way,” etc. Now, it is written, “G-d has war with Amalek from generation to generation”: for the Name is not whole and the Throne is not whole until the seed of Amalek is blotted out.
The maamar opens with the Torah’s command to remember how Amalek attacked Israel on the way out of Egypt, the passage read on Shabbos Zachor. It then brings the verse said after that battle and the Sages’ teaching on it: G-d’s Name and Throne are not whole until the seed of Amalek is erased. Both the war and the “whole Name and Throne” are explained later in the maamar.


ומלחמה זו היא בכל דור ודור בבחי׳ כל נפש מישראל. כי הנה בכל דור ודור ובכל יום ויום חייב אדם לראות א״ע [את עצמו] כאלו יצא ממצרים.3
And this war is in each and every generation, on the level of every soul of Israel. For in each and every generation, and on each and every day, a person is obligated to see himself as if he had gone out of Egypt.
The Alter Rebbe turns the war with Amalek into a war inside every Jewish soul, in every generation. The ground for this is the Mishnah’s rule that each person must see himself as if he had left Egypt; the Alter Rebbe adds “and on each and every day,” so the Exodus, and the war that follows it, are present events for each person.




2ולכן מזכירין יציאת מצרים בכל יום בוקר וערב. שבחי׳ יציאת מצרים הוא בכל נפש מישראל בכל יום ואחר יצ״מ [יציאת מצרים] עומד׳ [עומדת] לנגדו מלחמ׳ [מלחמת] עמלק
Therefore we mention the Exodus from Egypt every day, morning and evening: for the level of the Exodus from Egypt is in every soul of Israel every day, and after the Exodus from Egypt the war of Amalek stands against him,
Because the Exodus happens in the soul every day, the daily mention of it, morning and evening, is not only a memory but describes something taking place now. And as Israel met Amalek right after leaving Egypt, each person’s daily going out is met by a war with Amalek.


כמ״ש אשר עשה לך עמלק בדרך בצאתכם ממצרי׳ [ממצרים]4 וכתי׳ [וכתיב] אשר שם לו בדרך5 בעלותו ממצרים:
as it is written, “what Amalek did to you on the way, as you went out of Egypt”; and it is written, “how he set upon him on the way, as he came up out of Egypt.”
Two verses show that Amalek attacked “on the way” out of Egypt: Moshe’s words in Deuteronomy, and G-d’s words to Shaul through Shmuel before the war against Amalek. The maamar will return at its end to these words, “on the way, as you went out of Egypt.”




Section 2 · ¶3–6
Knesses Yisrael and the point of the heart
3וביאור ענין זה הנה כנסת ישראל שהיא מקור כל נשמות ישראל נק׳ בשם לבי.
The explanation of this matter: the Congregation of Israel (Knesses Yisrael), which is the source of all the souls of Israel, is called by the name “My heart.”
To explain this, the Alter Rebbe begins with the source of the souls. Knesses Yisrael, the Congregation of Israel, is the collective root from which all Jewish souls come, and it is called G-d’s “heart.”


כמ״ש לבבתני אחותי כלה שכמו שהלב הוא משכן וכלי קבול לרוח החיים העיקרי שמקור החיים וכללותו נמשך אל הלב אל תוכו ומתוכו מתפשט בכל הגוף.6
As it is written, “You have captured My heart, My sister, bride.” For just as the heart is the dwelling place and receptacle for the principal spirit of life, since the source of life, and its general and collective expression (klalus), is drawn to the heart, into its interior, and from its interior spreads through the whole body,
The proof is the verse “libavtini,” a verb built on lev (heart): the beloved has become, as it were, G-d’s heart. The comparison is to the human heart: it is where the life-spirit is gathered, and from it life spreads through the whole body.




4ובו ועל ידו סובב הולך רוח החיים בכל הגוף כי החיות רצוא ושוב.7 כך מקור נשמות ישראל נק׳ בשם כנסת ישראל.
and in it and through it the spirit of life goes round and round through the whole body, for the life-force is “running and returning”: so the source of the souls of Israel is called by the name Knesses Yisrael,
The heart does not only receive life; through it the life-spirit circulates through the body. Two verses about motion are borrowed: “goes round and round,” said of the wind, and “running and returning,” said of the angelic chayos and read here as chayus, life-force. In the same way, the source of souls is called Knesses Yisrael.


על שם הקבוץ והכניסה שמתקבץ ומתאסף לתוכה עיקר החיות וההשפעה מבחי׳ ישראל דלעילא בחי׳ כי שרית עם אלהים8 וגו׳
on account of the gathering and the entering (kenisah), for into it are gathered and collected the main life-force and flow from the level of “Israel” above, the level of “for you have striven with Elokim,” etc.,
Knesses Yisrael is read as “the gathering-in of Israel”: it is where the life and flow that come from “Israel above” are gathered. The name Yisrael was given to Yaakov because he “strove with Elokim” and prevailed, so “Israel above” is a level that rules over Elokim.


היא בחי׳ הארת שם הוי״ה שלמעלה מבחי׳ אלהים כמ״ש ועל דמות הכסא דמות כמראה אדם9 וגו׳:10
which is the level of the illumination of the Name Havayah that is above the level of Elokim, as it is written, “And upon the likeness of the throne was a likeness like the appearance of a man,” etc.
That higher level is the light of the Name Havayah, which is above Elokim, the Name of concealment and limitation. Ezekiel’s vision of “a likeness like the appearance of a man” above the throne pictures this level that sits above the throne.




5והנה בכל נשמה בפרט היא היא נקודת הלב ממש שבכל נפש מישראל שבטבעה היא כשלהבת העולה מאליה לדבקה בו ית׳.
Now, in each individual soul, this is the very point of the heart that is in every soul of Israel, which by its nature is like a flame that rises of itself, to cleave to Him, may He be blessed.
Each individual soul carries a spark of that collective “heart”: the “point of the heart,” the innermost core of the soul. By its nature it strives upward to cleave to G-d, like a flame that rises by itself.


והיא היא בחי׳ עצמות הנפש ומהותה שיסודתה בהררי קדש חלק אלוה ממעל11 ממש. וכל חפצה ותשוקתה ליבטל וליכלל באור הוי״ה וממנה מתפשטות כחות הנפש שכל ומדות כו׳.
It is the very essence and being of the soul, whose foundation is “in the holy mountains,” truly “a part of G-d above.” All its desire and longing is to be nullified and subsumed in the light of Havayah. And from it spread forth the powers of the soul, intellect and emotive attributes (middos), etc.,
This point is the soul’s very essence, rooted in the highest holiness, “in the holy mountains,” and “a part of G-d above.” Its whole desire is to be dissolved in G-dliness, the light of Havayah. From it the soul’s faculties extend outward, intellect and emotion.


עד שמתפשטת במחשבה דבור ומעשה שהם בחי׳ לבושין שאינן ממהות הנפש כנודע. וגם השכל ומדות שהם ממהות הנפש הם מתלבשין בלבושי השכל ומדות שבנפש הבהמית שמנוגה טוב ורע כו׳.12
until it spreads into thought, speech and action, which are garments that are not of the soul’s own being, as is known. And the intellect and emotive attributes too, which are of the soul’s own being, are clothed in the garments of intellect and emotive attributes of the animal soul, which is from Nogah, good and evil, etc.
The soul extends still further outward into thought, speech and action, which are only its “garments,” the means it uses, not part of its essence. Even its intellect and emotions, which are part of it, are clothed in the intellect and emotions of the animal soul, which comes from Nogah, the realm in which good and evil are mixed.




6והנה בחי׳ נקודה זו של עצמות הנפש ומהותה הגם שהיא שוה בכל נפש מישראל מ״מ אינה מתגלה בשוה.
Now this point of the essence and being of the soul, though it is equal in every soul of Israel, nevertheless is not revealed equally.
The essence of the soul is the same in every Jew, but how much of it shows differs from person to person.


אך על כל איזה גילוי שיהיה נאמר לבבתני באחת מעיניך13 כלומר אפי׳ [אפילו] באחת מאיזה בחי׳ המתגלית בכל נפש
But concerning any revelation whatever that there may be, it is said, “You have captured My heart with one of your eyes”; that is, even with one of whatever aspect is revealed in each soul.
The verse “You have captured My heart with one of your eyes” teaches that even one “eye,” any single aspect of the soul that is revealed, however small, captures G-d’s heart.


כי מוכרח הוא להיות איזה גילוי הארה בכל נפש וגילוי זה הוא משרש הנפש שהיא בחי׳ לב. ולכן נאמר לבבתני וגו׳.
For there must be some revelation of illumination in every soul, and this revelation is from the root of the soul, which is the level of the heart. Therefore it is said, “You have captured My heart,” etc.
Some glimmer of the point of the heart must show in every soul, and it comes from the soul’s root, which is the “heart.” That is why the verse uses libavtini, a word built on lev: even a partial revelation comes from the level of the heart.




Section 3 · ¶7–12
From faith to Daas
7והנה ענין גלות מצרים הוא שהיה אז גילוי בחי׳ נקודת הלב בגלות שהיא בחי׳ קטנות בחי׳ אמונה לבדה.
Now, the exile of Egypt means that the revelation of the point of the heart was then in exile, which is the state of smallness (katnus), the level of faith alone.
The Exodus is now read within the soul. “Egypt” is the state in which the point of the heart is in exile: it is present only in “smallness” (katnus), as simple faith, without understanding to carry it into the person’s mind and feelings.


וכמ״ש ויאמן העם14 וישראל מאמינים בני מאמינים.15 אך אח״כ כתיב אעלה אתכם מעני מצרים אל ארץ טובה ורחבה1617 שהיא הרחבת הדעת.
As it is written, “And the people believed”; and “Israel are believers, the children of believers.” But afterwards it is written, “I will bring you up out of the affliction of Egypt to a good and broad land,” which is the broadening of Daas (knowledge).
The people in Egypt had faith: “And the people believed,” and the Sages call Israel “believers, the children of believers.” But G-d promised more, to bring them up “to a good and broad land,” which the Alter Rebbe reads as the broadening of Daas: understanding wide enough to hold the faith.




8וכמ״ש וידעתם כי אני1819 ה׳ שבהתרחבות הדעת תהיה הרחבת גילוי נקודה זו ביתר שאת שתתלהב ותתלהט נקודת לבו עד שתתגלה ותתפשט בכל כחות הנפש בבחי׳ פנימיות.
As it is written, “And you shall know that I am G-d”: through the broadening of Daas there will be a broadening of the revelation of this point, with surpassing force, so that the point of his heart will flare up and blaze until it is revealed and spreads through all the powers of the soul, on the level of the inner dimension (pnimiyus).
“And you shall know that I am G-d”: knowledge, not only faith. When Daas broadens, the point of the heart is revealed with greater force; it flames up and spreads inwardly into all the soul’s powers, so that the person’s mind and feelings themselves are filled with it.


משא״כ באמונה לבדה אינה אלא בחינת מקיף והרחבת הדעת הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל המאריך באחד20 כו׳.
Whereas with faith alone, it is only on the level of makif (encompassing). And the broadening of Daas is as our Sages, of blessed memory, said, “Whoever prolongs [the word] Echad (One),” etc.
Faith alone stays “encompassing” (makif): it surrounds a person and holds true for him, but does not enter his understanding and emotions. The way to broaden Daas is shown in the Sages’ teaching on the Shema: “Whoever prolongs [the word] Echad, his days and years are prolonged.”


דהיינו להאריך ולהרחיב בדעתו ובעומק לבו עד מקום שיד שכלו ותבונתו מגעת איך שאני הוי״ה לא שניתי21 ממש כמו קודם בריאת העולם.
That is, to prolong and broaden, in his Daas and in the depth of his heart, as far as the hand of his intellect and understanding reaches, [on] how “I, Havayah, have not changed,” truly, just as before the creation of the world.
“Prolonging Echad” is read as lengthening and widening one’s contemplation of G-d’s oneness, as far as one’s mind can reach. The theme of that contemplation is G-d’s word “I, Havayah, have not changed”: He is exactly as He was before the world was created.


כי גם עתה בשמים ממעל ועל הארץ מתחת אין עוד22 כי כולא קמיה כלא ממש חשיבי כי רק הודו וזיוו של שמו לבדו מאיר על הארץ ושמים23 כו׳.
For now too, “in the heavens above and on the earth below there is nothing else,” for “all before Him are considered as truly nothing,” since only the splendor and radiance of His Name alone shine upon the earth and the heavens, etc.
Even now that the world exists, “there is nothing else”: all of creation is as nothing before Him, since what gives heaven and earth their existence is only a glow and radiance of His Name. Because the worlds receive only a ray of His splendor, their existence makes no change in Him.




9ואי לזאת הכל בטלים אצלו ית׳ ואליו תכסוף נפש כל חי והאופנים וחיות הקדש ברעש גדול וכו׳
Therefore all are nullified before Him, may He be blessed, and for Him the soul of every living thing yearns, and “the Ofanim and the holy Chayos, with a great noise,” etc.
The contemplation leads to its conclusion: everything is nullified before G-d, and every living soul longs for Him. The words “the Ofanim and the holy Chayos, with a great noise” come from the morning prayer before the Shema, which describes the angels’ stormy longing toward G-d.


וכל מה שיאריך בזה וכיוצא בזה ברוחב ובעומק24 בעיני שכלו ולבבו יבין שלא יהיה לו חפץ ורצון אחר בלתי לה׳ לבדו
And the more he dwells at length on this, and on the like, in breadth and in depth, with the eyes of his intellect, [the more] his heart will understand that he should have no other desire and will except for G-d alone,
The more deeply and broadly a person dwells on this “with the eyes of his intellect,” the more his heart will grasp that he should want nothing but G-d. Understanding in the mind is meant to reach the heart.


וכמ״ש מי לי בשמים25 ועמך לא חפצתי בארץ רק אליו לבדו תכסוף נפשו לדבקה בו ית׳.
as it is written, “Whom do I have in heaven? And besides You I desire nothing on earth.” Only for Him alone will his soul yearn, to cleave to Him, may He be blessed.
The psalmist states the result: nothing in heaven or on earth is wanted besides G-d. The soul longs only to cleave to Him.




10ועי״ז ואהבת את הוי״ה שיהא אלהיך בכל לבבך.26 פי׳ שיהא הלב משכן וכלי קבול ממולא מבחינת גילוי הוי״ה.
And through this: “You shall love Havayah” — that He be “your G-d” — “with all your heart.” That is, that the heart be a dwelling and a receptacle filled with the revelation of Havayah,
This is how “You shall love Havayah your G-d with all your heart” is fulfilled. The Alter Rebbe reads “your G-d” as the goal: that Havayah become yours, revealed in your heart, so that the heart becomes a dwelling and a vessel filled with G-dliness.


שיהא שורה ומתגלה בקרב איש ולב עמוק27 בהתלהבות והתלהטות רשפי אש עזה28 ולעמוד נגד כל מונע ולהפקיר א״ע [את עצמו] ולהשליך נפשו ורצונו שמנפש הבהמית מנגד רק ישים אליו לבו מנקודת פנימיותו.
that He dwell and be revealed “within a man, and a deep heart,” with a flaring and blazing of fierce “flashes of fire”; and to stand against every obstacle, to give himself up and cast away his soul and his will that are from the animal soul, and to set his heart only on Him, from the point of his inner being.
The revealed love is described with “flashes of fire” from the Song of Songs and “a deep heart” from Psalms. Such love gives a person the strength to stand against every hindrance and to give up the will of the animal soul, setting his heart on G-d from his innermost point.




11וזהו בחי׳ כנסת ישראל דלעילא כי ישראל דלעילא היא בחי׳ הוי״ה וכנס״י [וכנסת ישראל] היא המקבלת וכונסת לתוכה החיות וההשפעה מבחי׳ זו כו׳.
And this is the level of Knesses Yisrael above. For “Israel” above is the level of Havayah, and Knesses Yisrael is the one that receives and gathers into itself the life-force and flow from this level, etc.
Such a heart reflects “Knesses Yisrael above”: as the source of souls receives and gathers in the light of Havayah (“Israel above”), so a person’s heart becomes a vessel that gathers in the revelation of Havayah.


ובכל נפשך29 שיהא גילוי זה בכל כחות והתפשטות הנפש בכל ג׳ מיני לבושין מחשבה דבור ומעשה.
“And with all your soul”: that this revelation be in all the powers and extensions of the soul, in all three kinds of garments, thought, speech and action.
“With all your soul” carries the revelation beyond the heart into all the soul’s powers and into its three garments: thought, speech and action.




12והיינו ע״י התלבשות מחשבה עליונה במחשבתו כו׳ ודבור בדבור כו׳. וכמ״ש והיו הדברים האלה אשר אנכי30 מי שאנכי31 מצוך כו׳ ודברת בם בשבתך32 וכו׳
That is, through the enclothement of the supernal thought in his thought, etc., and speech in speech, etc. As it is written, “And these words which I” — I, Who I am — “command you,” etc., “and you shall speak in them when you sit,” etc.
How does the revelation reach thought, speech and action? Through G-d’s own thought and speech, the words of the Torah, being clothed in a person’s thought and speech. In the verse “these words which I command you,” the Alter Rebbe glosses “I” (Anochi) as “I, Who I am,” G-d Himself.


בם ממש שתהא מחשבה עליונה ודבור עליון מלובשים ממש בתוך מחשבתו ודבורו והגם כי לא מחשבותי מחשבותיכם33 כתיב ואיך תהיה מלובשת ממש מחשבה במחשבה כו׳.
“In them,” literally: that the supernal thought and the supernal speech be truly clothed within his thought and his speech. And although it is written, “For My thoughts are not your thoughts,” how then can thought be truly clothed in thought, etc.?
“You shall speak in them”: the supernal speech is to be truly within one’s own speech. This raises a difficulty, since G-d says, “My thoughts are not your thoughts.” How can His thought be clothed in human thought?


אך סיפא דקרא ולא דרכיכם דרכי. כלומר אימתי כי לא מחשבותי כו׳ בזמן שלא דרכיכם דרכי.
But the end of the verse [says], “nor are your ways My ways.” That is to say: when is it that “My thoughts are not,” etc.? At a time when “your ways are not My ways.”
The answer is in the rest of the verse, “nor are your ways My ways.” G-d’s thoughts are far from ours only while our ways are not His ways.


אבל כשדרכיכם דרכי דהיינו ע״י שישים אל לבו בהתבוננות והעמקת הדעת בה׳ אחד כו׳ שזו היא דרך הוי״ה והמשכת גילוי ה׳ אחד בואהבת הנה עי״ז תהיינה גם המשכת מחשבותי במחשבותיכם בהתלבשות מחשבה במחשבה כו׳:
But when your ways are My ways, that is, through his taking to heart, in contemplation and deepening of Daas, “G-d is One,” etc., which is the way of Havayah, and the drawing down of the revelation of “G-d is One” into “And you shall love,” then through this there will also be the drawing of My thoughts into your thoughts, in the enclothement of thought in thought, etc.
When a person walks in G-d’s way, by contemplating deeply that “G-d is One” and drawing that awareness into love (“And you shall love”), G-d’s thoughts are drawn into his thoughts. The distance the verse describes depends on a person’s ways, and his service can bridge it.




Section 4 · ¶13–15
Love in delights
13והנה עיקר גילוי זה של נקודת הלב בק״ש [בקריאת שמע] ושיהיה גילוי הוי״ה אחד בלבו הוא ואהבת את הוי״ה34 שיהיה גילוי בחי׳ אהבה בתענוגים35
Now, the essence of this revelation of the point of the heart in the Shema, and of there being a revelation of “Havayah is One” in his heart, is “And you shall love Havayah”: that there be a revelation of the level of “love in delights” (ahavah betaanugim),
The heart of the Shema is not only accepting that G-d is One but having that truth revealed in the heart, which is the command “And you shall love.” The highest form of that love is “love in delights” (ahavah betaanugim), a phrase from the Song of Songs.


שהיא אהבה עליונה העולה על כולנה להתענג על הוי״ה וכו׳. כמ״ש בזהר36 אכלתי יערי עם דבשי37 בק״ש [בקריאת שמע].38
which is the supreme love that rises above them all: to delight in Havayah, etc. As is written in the Zohar, “I have eaten my honeycomb with my honey”: in the Shema.
This love is above every other kind: not longing for G-d from afar but delighting in Him. The Zohar reads “I have eaten my honeycomb with my honey” as prayer and the Shema, and the “honey” is the Shema.




14ודבשי היינו מתיקות ותענוג כי מאחר שיהיה גילוי הוי״ה אחד בלבו שאין עוד מלבדו39 ואין חיים אחרים ותענוג אחר כלל רק כי הוא חייך40 שהוא מקור החיים ומקור התענוגים.41
“My honey” means sweetness and delight. For once there is a revelation in his heart of “Havayah is One,” that “there is nothing else besides Him,” and there is no other life and no other delight at all, only “for He is your life,” for He is the source of life and the source of delights.
Honey stands for sweetness and delight. Once G-d’s oneness is revealed in a person’s heart, he sees that there is no life and no delight apart from G-d, “for He is your life.” Since G-d is the source of all life and all pleasure, delighting in Him is delighting in the source of every delight.




15ולזאת תהיה אהבתו להוי״ה כאדם האוהב את חייו ממש שאהבה זו היא מעצמות הנפש. כך תהיה אהבת ה׳ תקועה בלבו.
Therefore his love for Havayah will be like a man who loves his very life, for this love comes from the essence of the soul. So will the love of G-d be fixed in his heart.
A person loves his own life not because of reasoning but from the core of his being. When G-d is recognized as one’s true life, love for Him becomes like that: fixed in the heart as firmly as the love of life itself.


ולזאת יתענג על ה׳ מקור התענוגים ושש ושמח בעבודתו כי קרבת אלהים טוב42 לו. וכמ״ש טעמו וראו כי טוב43 ה׳.
Therefore he will delight in G-d, the source of delights, and be glad and rejoice in His service, for “nearness to G-d is good” for him. As it is written, “Taste and see that G-d is good.”
Such a person delights in G-d and rejoices in serving Him, because closeness to G-d is his good. The verse “Taste and see that G-d is good” describes this tasting of G-dliness.


וזהו אל ארץ טובה ורחבה אל ארץ זבת חלב ודבש44 דהיינו שיהי׳ [שיהיה] דבש בחי׳ אכלתי יערי עם דבשי בקיום הק״ש [הקריאת שמע] בגילוי הוי״ה אחד ואהבת אהבה בתענוגי׳ ע״י ארץ טובה ורחבה היא הרחבת הדעת כו׳:
And this is [the meaning of] “to a good and broad land, to a land flowing with milk and honey”: that is, that there be “honey,” the level of “I have eaten my honeycomb with my honey,” in fulfilling the Shema, with the revelation of “Havayah is One” and “And you shall love” with love in delights, through “a good and broad land,” which is the broadening of Daas, etc.
The “good and broad land” of paragraph 7 is now completed: it is also “a land flowing with milk and honey.” The “honey” is the delight of the Shema, the revelation of G-d’s oneness and love in delights, and it comes through the “good and broad land,” the broadening of Daas.




Section 5 · ¶16–22
The desert: front and back
16אך כיצד יגיע אדם לבחי׳ גילוי בחי׳ זו מאחר שהיה תחלה בבחי׳ גלות מצרים שנקודת הלב היא
But how will a person reach the revelation of this level, since at first he was in the state of the exile of Egypt, in which the point of the heart is
Now the question: how can a person reach such love, if he begins in “Egypt,” the state in which the point of the heart is hidden?


בבחי׳ קטנות ומסותרת ומכוסה בלבושי הנפש הבהמית למשוך אחר חיי הגוף ותענוגיו שהם הם היו אצלו חיים ותענוגים גמורים כל חד לפום מאי דידע בנפשיה.
in a state of smallness, hidden and covered by the garments of the animal soul, drawn after the life of the body and its delights, which for him were complete life and delight, each one according to what he knows in himself?
In that state the point of the heart is “small,” covered by the animal soul’s garments, which draw it toward the life and pleasures of the body. To such a person those pleasures feel like real life and real delight, each according to what he knows in himself.




17ואיך יהפך לבו מן הקצה אל הקצה ומן ההפך אל ההפך לגמרי להיות אהבת ה׳ תקועה בלבו כחייו ממש.
And how will his heart be turned from one extreme to the other, from one opposite to the other entirely, so that the love of G-d is fixed in his heart like his very life?
The change needed is total: the heart must turn from one extreme to its opposite, until the love of G-d is as fixed in it as the love of life.


הנה על זה נאמר ויסב אלהים את העם דרך המדבר ים סוף שלא נסעו ממצרים מיד לארץ ישראל אלא דרך המדבר.45
On this it is said, “And G-d led the people around by the way of the desert of the Sea of Reeds”: they did not travel from Egypt straight to the Land of Israel, but by way of the desert.
The answer lies in the route of the Exodus. G-d did not lead Israel straight from Egypt to the Land of Israel but around, through the desert; the inner journey, too, passes through a “desert” stage before it reaches the “good and broad land.”




18וכתיב לכתך אחרי במדבר46 שבחי׳ המדבר הוא47 בחינת אחרי ה׳. והענין כי הנה יש בקדושה בחי׳ פנים ואחור.
And it is written, “your going after Me in the desert”: the level of the desert is the level of “after G-d” (acharei). The explanation is that in holiness there is a level of front and back (panim and achor).
Jeremiah describes Israel’s following G-d through the desert as “your going after Me.” The Alter Rebbe identifies the desert with “after G-d” (acharei), from the same root as achor, “back.” Holiness has a “front” (panim), where G-dliness is openly revealed, and a “back” (achor), where it is present but not shown.


כמ״ש וראית את אחורי48 וגו׳. וכתיב מגילה עפה כתובה פנים ואחור49 וגו׳. וכנודע ליודעי חן שיש שמות שהן בבחי׳ אחוריים והם שמות דקדושה.
As it is written, “And you shall see My back,” etc. And it is written, “a flying scroll, written front and back,” etc. And, as is known to those versed in the hidden wisdom (yodei chen), there are Names that are on the level of achorayim (the back), and they are holy Names.
Scripture speaks of G-d’s “back”: Moshe is told, “you shall see My back.” It also speaks of a scroll written “front and back.” And in Kabbalah there are holy Names in the “back” form, achorayim. So the “back” is still holiness, only less revealed.




19וכך יש בנפש האלהית פנים ואחור. פנים הוא בחי׳ פנימיות הלב ששורה ומתגלה בו בחי׳ הוי״ה אחד בגילוי ממש שזהו חיותו וקיומו והוא הוא שעשועיו ותענוגיו וחדות50 ה׳ ממש היא מעוזו.
So too in the G-dly soul there is front and back. The front is the inner dimension of the heart, in which “Havayah is One” dwells and is revealed in actual revelation, so that this is his life and his existence, and this itself is his joy and his delight, and “the joy of G-d” truly “is his strength.”
The G-dly soul too has a front and a back. Its “front” is the inner heart in which G-d’s oneness is openly revealed, so that G-dliness is the person’s very life and delight, as Nechemiah says, “the joy of G-d is your strength.”




20ובחי׳ אחור הוא שאינו מתגלה בו כל כך בבחי׳ חיות ותענוג רק שהוא מכריח וכופה את לבו להטות לבבו אליו יתברך ולאהבה אותו.
And the back is when it is not revealed in him so much, as life and delight; he only compels and forces his heart to incline his heart toward Him, may He be blessed, and to love Him.
The “back” is the state in which G-dliness is not felt as life and delight. The person still turns his heart toward G-d and loves Him, but by compelling it.


וזהו לעשותה לאהבה51 שהיא אהבה העשוייה בלב ע״י התבוננות ג״כ שמתבונן ומעמיק דעת בה׳ אחד ואיך שהוא חיי החיים ומקור התענוגים אשר ע״כ יאתה כו׳.
And this is “to do it (la’asosah), to love”: it is a love made (asuyah) in the heart, also through contemplation, in that he contemplates and deepens [his] Daas in “G-d is One,” and how He is the Life of all life and the source of delights, so that therefore it is fitting, etc.
The verse says “to do it, to love,” and the Alter Rebbe reads it as love that is “made”: produced in the heart by contemplating G-d’s oneness, that He is the Life of all life and the source of all delight, so that it is fitting to love Him. This love too comes through contemplation, but, as the next paragraph explains, it rules the heart without filling it.




21ואעפ״כ [ואף על פי כן] לא מפני זה תהיה אהבה זו לבדה ממלא כל תוכיות הלב שלא להיות שום חפץ ורצון אחר כלל
Nevertheless, not because of this will this love alone fill all the inside of the heart, so that there is no other desire or will at all;
Even so, a love that is “made” does not fill the whole heart; other desires remain beside it.


אלא שאהבה זו היא המושלת בלב ע״י המוח השליט על הלב שליט דוקא והוא בחי׳ אתכפייא סטרא אחרא ולא בחי׳ אתהפכא כנ״ל.
rather, this love rules in the heart through the mind that rules over the heart — “rules,” specifically. This is the level of subduing (iskafya) the sitra achra (the other side), and not the level of transformation (is’hapcha), as mentioned above.
This love governs the heart from above, through the mind’s rule over the heart, without changing the heart itself. That is iskafya: the sitra achra, the side opposed to holiness, is subdued but not transformed, unlike is’hapcha, in which the heart itself is changed.




22והמשכיל יבין שיש בזה כמה מדרגות זו למעלה מזו. דהיינו שהגם שיעורר את האהבה בלבו עד שתחפץ באמת להתפשט מלבושי נוגה להיות בכל לבבך ובכל נפשך התלבשות מחשבה במחשבה כנ״ל.
The discerning will understand that there are several levels in this, one above the other. That is: although he may arouse the love in his heart until it truly wishes to divest itself of the garments of Nogah, so that there be “with all your heart and with all your soul,” the enclothement of thought in thought, as mentioned above,
Within this there are many levels. A person may arouse a love strong enough that he truly wishes to shed the animal soul’s garments of Nogah and to serve “with all your heart and with all your soul,” his thought clothed in G-d’s thought.


עם כל זה עדיין לא נתפשטה מלבושי נוגה לגמרי למאוס ברע רק שע״י התבוננות השכל מכריח ומחייב את הנפש לצאת מנרתקה עד שלבושי נוגה הם
nevertheless it has not yet entirely divested itself of the garments of Nogah, so as to despise evil. Only, through the contemplation of the intellect, he compels and obliges the soul to come out of its sheath, until the garments of Nogah are,
Still, he has not shed those garments completely, to the point of loathing evil. He only forces the soul, through contemplation, to “come out of its sheath,” its covering.


אצלו בעת ההיא בבחי׳ שינה שהרע כפוף ובטל אצלו ונק׳ בכל לבבך בשני יצריך ביצר טוב52 באהבה הטבעית שבשרש נפשו. וביצר הרע לאתכפייא סט״א [סטרא אחרא] כו׳.
for him, at that time, in a state of sleep, so that the evil is bent and nullified in him. This is called “with all your heart: with both your inclinations”: “with the good inclination,” through the natural love that is in the root of his soul, “and with the evil inclination,” to subdue (iskafya) the sitra achra, etc.
At such times the garments of Nogah are “asleep” in him: the evil is subdued and inactive, but still there. This is the Mishnah’s “with all your heart: with both your inclinations”: with the good inclination, through the soul’s natural love, and with the evil inclination, by subduing the sitra achra.


אבל עדיין אינו בבחי׳ לאתהפכא חשוכא לנהורא כנ״ל. דהיינו שאין לו אלא לב א׳ כו׳.
But he is not yet on the level of transforming (is’hapcha) darkness into light, as mentioned above, that is, of having only one heart, etc.
He has not yet reached is’hapcha, turning darkness into light, which would mean having only “one heart,” with no opposing desire left.




Section 6 · ¶23–26
One heart, and the path to it
23והנה ארז״ל [אמרו רבותינו זכרונם לברכה] שאמרו השבטים ליעקב כשם שאין בלבך אלא אחד53 כן אין בלבנו אלא וכו׳
Now, our Sages, of blessed memory, said that the tribes said to Yaakov, “Just as in your heart there is only One, so in our heart there is only,” etc.
The Sages tell that on his deathbed Yaakov feared that one of his sons might be unworthy, and they answered with the Shema: “Just as in your heart there is only One, so in our heart there is only One.”


כי יעקב הוא ישראל שהוא בחי׳ ומדרגה העליונה שאין לו אלא לב אחד ומתענג על הוי״ה כנ״ל.
For Yaakov is Israel, which is the highest level and rank, who has only one heart and delights in Havayah, as mentioned above.
Yaakov is “Israel,” the highest level: he has “one heart,” wholly given to G-d, and he delights in Havayah, as described above. His “only One” is the level of transformation, is’hapcha.




24וכך השבטים שהם כללות הנשמות עד סוף כל הדורות גם בחי׳ הבינונים שהם למטה ממדרגה זו אעפ״כ [אף על פי כן] אין בלבנו אלא אחד.
And so the tribes, who are the souls as a whole until the end of all the generations, including the level of the beinonim (intermediate ones), who are below this level: even so, “in our heart there is only One.”
The tribes, Yaakov’s sons, stand for all Jewish souls to the end of time, including the beinonim, the “intermediate” people whose evil is subdued but not transformed. They too can truly say, “in our heart there is only One.”


והיינו בחינת אתכפייא שעי״ז נעשה ג״כ גילוי הוי״ה אחד בכל לבבך ובכל נפשך והתלבשות מחשבה במחשבה כנ״ל.
This is the level of iskafya (subduing), through which there also comes about the revelation of “Havayah is One” “with all your heart and with all your soul,” and the enclothement of thought in thought, as mentioned above.
Their “only One” comes through iskafya: by subduing the opposing desires they too reveal G-d’s oneness with all their heart and soul, and their thought too is clothed in G-d’s thought.




25והיא היא הדרך שיבור לו האדם54 להתבונן בעומק שכלו ותבונתו בה׳ אחד כפי אשר תוכל נפשו שאת שעי״ז יכוף ויטה
And this is the very path that a person should choose for himself: to contemplate, in the depth of his intellect and understanding, “G-d is One,” as much as his soul is able to bear, so that through this he will bend and incline
This, then, is “the path a person should choose for himself,” in the Mishnah’s words: to contemplate G-d’s oneness as deeply as he can, so that his heart can be bent toward G-d.


לבבו לאהבה את ה׳ ולעמוד נגד כל מונע בשבירת התאוות ובכבישתן על ידי המוח השולט על הלב לאכפיי׳ [לאכפייא] סט״א [סטרא אחרא] ומזה יעלה ויבא לבחי׳ אתהפכא כנ״ל.
his heart to love G-d, and to stand against every obstacle, breaking the desires and suppressing them by means of the mind that rules over the heart, to subdue (iskafya) the sitra achra. And from this he will rise and come to the level of transformation (is’hapcha), as mentioned above.
Through such contemplation he is able to love G-d, to stand against every obstacle and to break his desires, with the mind ruling the heart: this is iskafya. And from iskafya he will rise to is’hapcha, the transformation of the heart.




26ויהיה גלוי פנימיות נקודת הלב ויאר ה׳ פניו וגו׳. וזהו ואזניך תשמענה55 דבר מאחריך לאמר זה הדרך וגו׳ שמבחי׳ אחוריים דקדושה נמשך לאדם שיהא לו דרך ומבוא לגלוי הוי׳ בפנימיות
And there will be a revelation of the inner dimension of the point of the heart, and “G-d will make His face shine,” etc. And this is [the meaning of] “And your ears shall hear a word behind you, saying, This is the way,” etc.: from the level of the achorayim (back) of holiness it is drawn down to a person that he have a way and an entrance to the revelation of Havayah in the inner dimension.
In the end the inner point of the heart is revealed, as in the priestly blessing, “G-d will make His face shine.” Isaiah’s “your ears shall hear a word behind you, saying, This is the way” is read the same way: from the “back” of holiness comes the way into the “face,” the inner revelation of G-d.


ולכן נק׳ ק״ש [קריאת שמע] קבלת עול מלכות שמים עול דוקא שהוא בחי׳ אתכפיי׳ [אתכפייא] ובחי׳ אחרי ה׳ ילכו כאריה ישאג56 וגו׳:57
Therefore the Shema is called “accepting the yoke (kabbalas ol) of the Kingdom of Heaven”: a “yoke,” specifically, which is the level of iskafya (subduing), and the level of “They shall walk after G-d; He will roar like a lion,” etc.
That is why the Shema is called “accepting the yoke of the Kingdom of Heaven”: a yoke is borne whether or not one feels like it, which is iskafya, “walking after G-d.” Hosea’s “They shall walk after G-d; He will roar like a lion” describes this following of G-d from the “back.”




Section 7 · ¶27–31
The Name and the Throne made whole
27והנה עול זה הוא קבלת מדת מלכותו ית׳ מלכות שמים. כי הנה נודע כי אין מלך בלא עם58 עוממות כו׳. ואין זה אלא כמ״ש להודיע לבני האדם59 גבורותיו וכבוד הדר מלכותו.
Now, this yoke is the acceptance of the attribute of His Kingship (Malchus), may He be blessed: the Kingdom of Heaven. For it is known that “there is no king without a people (am)”: [am as in] omemos (dimmed), etc. And this is only as it is written, “To make known to the sons of man His mighty acts (gevurosav), and the glory of the majesty of His Kingship.”
The “yoke” accepted in the Shema is G-d’s Kingship, Malchus. A king needs a people, am, a word the Alter Rebbe links to omemos, “dimmed,” as of embers that have lost their glow: a people consists of those who are distant from the king and separate from him. The psalm names G-d’s “mighty acts” together with “the glory of the majesty of His Kingship,” and the next part explains that the one is what makes the other possible.


שלהיות כבוד הדר מלכותו הן הן גבורותיו וצמצומים רבים ועצומים להעלים ולהסתיר אוא״ס [אור אין סוף] ב״ה שיהיה נראה דבר יש ונפרד ועם עוממות כו׳ כדי שיהי׳ [שיהיה] שמו נק׳ מלך עליהם
For, in order that there be “the glory of the majesty of His Kingship,” this is precisely “His mighty acts”: many and powerful contractions (tzimtzumim), to hide and conceal the Infinite Light (Or Ein Sof), blessed be He, so that something will appear to be existent and separate (yesh), and a people that is omemos, etc., in order that His Name be called King over them,
G-d’s Kingship requires His “mighty acts” (gevuros): many powerful contractions that hide His infinite light, so that creatures seem to exist on their own, separate from Him, a “dimmed” people over whom He can be called King.


כי באמת כולא קמיה כלא חשיב60 ואתערותא דלעילא זו צריך להיות באתערותא דלתתא ג״כ בחי׳ צמצומים והסתלקות והן הם בחי׳ גבורת האדם להתגבר נגד כל מונע בסור מרע ולא תתורו אחרי לבבכם61 עוצם עיניו62 וגו׳
for in truth “all before Him are considered as nothing.” And this arousal from above must come through an arousal from below that is also on the level of contractions and withdrawal; and these are the level of the might (gevurah) of man, to overcome every obstacle, in “turn away from evil,” “and you shall not stray after your heart,” “he shuts his eyes,” etc.,
In truth all is nothing before Him; the concealment exists so that there may be Kingship. A person’s service must match it: the arousal from below must also be one of contraction and holding back, his own “might” (gevurah) to overcome every obstacle, in turning away from evil, not straying after the heart, and shutting his eyes from seeing evil.


ובועשה טוב אינו דומה שונה פרקו מאה פעמים למאה פעמים ואחד63 ונק׳ עובד אלהים64 מפני אחת היתירה על הרגילות כו׳. וע״י זה מקיים שום תשים עליך מלך65 וגו׳:
and in “do good”: “one who reviews his chapter a hundred times is not comparable to” [one who reviews it] “a hundred and one times,” and he is called “one who serves G-d” because of the one [time] beyond his habit, etc. And through this he fulfills “You shall surely set a king over you,” etc.
On the side of “do good” the effort is to go beyond one’s habit: the Talmud says that one who reviews his learning a hundred and one times, not a hundred, is called “one who serves G-d.” Through such self-overcoming a person fulfills “You shall surely set a king over you,” making G-d King over himself.




28והנה ע״י כל זה נעשה השם שלם והכסא שלם. כי הנה השם הוא בחי׳ הוי״ה ב״ה
Now, through all this the Name becomes whole and the Throne becomes whole. For the Name is the level of Havayah, blessed be He,
The maamar returns to its opening: through this service G-d’s “Name” and “Throne” become whole. The Name is Havayah, whose four letters stand for levels of revelation.


דהיינו י״ה הוא למעלה מן ההשתלשלות ונק׳ עלמא דאתכסייא חכים ולא בחכמה ידיעא מבין ולא66 כו׳. ו״ה הוא בחי׳ עלמא דאתגלייא. כי הוא״ו היא המשכה להיות ה״א שהוא עלמא דאתגלייא.
that is: yud-hei is above the chain of descending worlds (hishtalshelus) and is called “the hidden world” (alma de’iskasya), “wise, but not with a known wisdom; understanding, but not,” etc. Vav-hei is the level of “the revealed world” (alma de’isgalya), for the vav is a drawing down, to become the hei, which is the revealed world.
The first two letters, yud-hei, are above the chain of worlds, the “hidden world,” described as “wise, but not with a known wisdom”: G-d’s wisdom that cannot be grasped. The last two letters, vav-hei, are the “revealed world”: the vav, a drawing down, brings the light into the final hei, the revealed world.




29והנה כתיב את השמים ואת הארץ אני מלא67 נאם ה׳ שמה שהוא מלא את השמים ואת הארץ הוא נאם ה׳
Now, it is written, “The heavens and the earth I fill, says G-d”: that with which He fills the heavens and the earth is the “saying (ne’um) of G-d,”
Jeremiah’s “I fill the heavens and the earth, says (ne’um) G-d” is read as telling what fills creation: G-d’s “saying,” His word.


שהוא בחי׳ דבר ה׳. וזהו ע״י אתערותא דלתתא את ה׳ האמרת אתה עשית אותו אומר כנ״ל.68
which is the level of the word of G-d. And this comes through an arousal from below: “You have avowed G-d (he’emarta)”: you made Him One who says (omer), as mentioned above.
That “word of G-d” is the level of Malchus, through which G-d speaks the world into being. It comes about through an arousal from below: in “You have avowed G-d this day,” the word he’emarta comes from the root “to say,” and it is read as “you made Him One who says.” By accepting His Kingship, Israel bring about His word that rules the world.




30והיינו ע״י גילוי הוי״ה אחד בכל לבבך ובכל נפשך התלבשות מחשבה כו׳. והוא גלוי הוי״ה למטה בלב כמו למעלה במוח כי מתחלה היה המוח שליט על הלב6970 על דייקא.
That is, through the revelation of “Havayah is One” “with all your heart and with all your soul,” the enclothement of thought, etc. And this is the revelation of Havayah below, in the heart, as above, in the mind. For at first the mind ruled over the heart — “over,” specifically;
The arousal from below is the revelation of G-d’s oneness with all one’s heart and soul, and the clothing of one’s thought in G-d’s thought. It is G-d’s revelation in the heart, below, as it is in the mind, above. At first the mind rules only “over” the heart, from above, which is iskafya.


ואח״כ מתפשט ויורד הדעת שבמוח אל פנימיות הלב ותוכיותו להיות תוכו ותוך תוכו ופנימיותו רצוף אהבה71 לה׳ לבדו בחי׳ אתהפכא כו׳
and afterwards the Daas that is in the mind spreads and descends into the inner dimension of the heart and its inside, so that its inside, and the inside of its inside, and its inner dimension, are “inlaid with love” for G-d alone: the level of transformation (is’hapcha), etc.
Later the Daas of the mind descends into the very inside of the heart, until its innermost core is “inlaid with love” for G-d alone, a phrase from the Song of Songs. This is is’hapcha, transformation.


ובאתערותא זו דלתתא אתערותא דלעילא שם י״ה שיורד ומתפשט מהעלם אל הגילוי לעלמין דאתגלייא הנמשכים מבחי׳ ו״ה וזהו השם שלם.
And with this arousal from below [comes] an arousal from above: the Name Yah (yud-hei) descends and spreads from concealment into revelation, to the revealed worlds (almin de’isgalya), which are drawn from the level of vav-hei. And this is “the Name is whole.”
This arousal from below brings an arousal from above: the yud-hei of the Name, the hidden world, descends and is revealed in the revealed worlds of vav-hei. The joining of the two halves of the Name is “the Name is whole.”




31וענין הכסא שלם הוא בחי׳ כסא מלכותו72 שום תשים עליך מלך73 כו׳. וכמ״ש מושיב מלכים לכסא.74 וכתיב וישב ה׳ מלך לעולם75 כנ״ל.
And the meaning of “the Throne is whole” is the level of the throne of His Kingship: “You shall surely set a king over you,” etc. As it is written, “He seats kings on the throne”; and it is written, “And G-d sits as King forever,” as mentioned above.
“The Throne is whole” refers to G-d’s throne of Kingship, which a person sets up by “setting a king over himself.” The text adds “He seats kings on the throne” and the verse “G-d sits as King forever”: both speak of sitting on a throne, which the next part explains.


ובחי׳ ישיבה76 כלפי מעלה היא בחי׳ השפלה והורדה ממדרגה למדרגה כמו שע״י ישיבת האדם בגשמיות ע״ד משל משפיל אחוריו כנ״ל.
And “sitting,” as said of Above, is the level of lowering and bringing down from level to level, just as a person, by sitting physically, by way of analogy, lowers his back, as mentioned above.
“Sitting,” said of G-d, means lowering Himself from level to level. A person who sits lowers his body, his “back”; so G-d’s “sitting” on the throne is His descent.


כך הוא בחי׳ ירידת והמשכת גלוי הוי״ה לבחי׳ אחוריים ע״י שכופה לבו כנ״ל. וקיום כל מצות המלך שהם גשמיות ונק׳ בשם בחי׳ אחוריים
So too is the descent and drawing down of the revelation of Havayah to the level of achorayim (the back), through his forcing his heart, as mentioned above; and the fulfillment of all the commandments of the King, which are physical and are called by the name achorayim,
G-d’s revelation is lowered into the “back” when a person forces his heart, in iskafya. So too the physical mitzvos, the King’s commands carried out in physical things, are called the “back.”


וכמ״ש מגילה עפה77 כתובה פנים ואחור78 וגו׳. ואעפ״כ [ואף על פי כן] הן הם רמ״ח אברין דמלכא כאדם האוחז בחבירו באחד מאבריו ומושכו וממשיכו כנ״ל:
as it is written, “a flying scroll, written front and back,” etc. Nevertheless, they are the 248 limbs of the King, like a person who grasps his fellow by one of his limbs and pulls him and draws him along, as mentioned above.
Scripture’s scroll written “front and back” shows that the Torah too has a “back.” Yet the physical mitzvos are “the 248 limbs of the King”: one who holds a person by one limb holds the whole person, and one who does a mitzvah, however physical, grasps G-d Himself and draws Him near.




Section 8 · ¶32–35
Amalek, the nape of kelipah
32אך הנה זה לעומת זה עשה79 אלקים שיש פנים ואחור בקליפה ג״כ כמו בקדושה ויניקתם ואחיזתם באחוריים דקדושה.
But “G-d has made one opposite the other”: there is front and back in kelipah (the husk) too, as in holiness, and their nurture and hold are in the achorayim (back) of holiness.
“G-d has made one opposite the other”: whatever exists in holiness has a counterpart in kelipah, the forces that conceal G-dliness. Kelipah too has a front and a back, and it draws its nurture and its hold from the “back” of holiness, where G-dliness is least revealed.


והנה ראשית גוים עמלק80 שהוא בחי׳ עורף דקליפה. ולכן נק׳ עמלק ע״ם מל״ק81 שמליקה מן העורף.
Now, “the first of nations is Amalek,” which is the level of the nape (oref) of kelipah. Therefore he is called Amalek: am malak (a people that nips), for melikah (nipping) is from the nape.
Amalek, called in Bilam’s prophecy “the first of nations,” is the “nape” (oref) of kelipah. His name is read as am malak, “a people that nips,” from melikah, the way a bird offering was slaughtered: by nipping at the back of the neck.




33וביאור הענין כי מעלת ישראל כי עם קשה עורף הוא שלכן בקש משה וסלחת82 שהם מבחי׳ עורף דקדושה שיש להם התגברות בחי׳ אחרי הוי״ה ילכו83
The explanation of the matter: the virtue of Israel is “for it is a stiff-necked people,” for which reason Moshe asked, “and You shall forgive,” since they are of the level of the nape of holiness: they have the power to prevail, the level of “They shall walk after Havayah,”
Israel’s virtue is the matching trait in holiness. When Moshe asked forgiveness for the people, his reason was “for it is a stiff-necked people.” Israel are the “nape” of holiness: they have the strength to “walk after G-d” even when they do not feel Him.


שיכולים לכוף את הלב בשבירת התאוות וכבישתן ולעמוד נגד כל מונע בהתגברות ובחוזק ונק׳ בחי׳ עורף שהעורף הוא המחבר ומקשר המוחין שבראש להיות להם התפשטות
for they can force the heart, breaking the desires and suppressing them, and stand against every obstacle with strength and firmness. And this is called the level of the nape, for the nape is what joins and connects the intellect (mochin) in the head, so that it has an extension
That strength is the power to force the heart, to break the desires and stand firm against every obstacle. It is called the “nape” because the neck joins the head to the body, so that the mind can extend into the body.


בגוף שעי״ז נמשך אל הלב להטות לבב האיש ולהפכו מן ההפוך אל ההפוך לגמרי מאחר שמגילוי בחי׳ אחרי ה׳ יבא אח״כ לגילוי בחי׳ פנימיות כו׳
into the body, so that through this it is drawn into the heart, to incline the heart of a man and turn it entirely from one opposite to the other; since from the revelation of the level of “after G-d” he will afterwards come to the revelation of the inner level, etc.
Through that link the mind’s understanding reaches the heart and can turn it completely around. So the “back” of holiness, “after G-d,” becomes the way to the inner revelation.


וזה לעומת זה הוא בחי׳ עמלק הוא עורף הקשה שבקליפה דהיינו שגם אם לבבו יבין בעבודת ה׳ שכך יאתה כו׳
And opposite this is the level of Amalek, the hard nape of kelipah: that is, even if his heart understands, regarding the service of G-d, that thus it is fitting, etc.,
Amalek is the opposite: the hard nape of kelipah. Even when a person’s heart understands how G-d should be served, this force keeps the understanding from moving him.


לא די שאינו מכריח את לבו לכופו ולהטותו לאהבת ה׳ אלא אף גם זאת שעושה ההפוך לגמרי. וזהו ויזנב בך כל הנחשלים אחריך84 דייקא בחי׳ אחוריים דקדושה.
not only does he not compel his heart, to force it and incline it to the love of G-d, but beyond this, he does the complete opposite. And this is “and he struck at your rear, all the stragglers behind you” — “behind you,” specifically: the level of the achorayim of holiness.
It does more than fail to bend the heart toward G-d; it drives a person to do the very opposite of what he understands. That is why Amalek attacked “the stragglers behind you”: his hold is in the “back” of holiness.




34והנה זו היא רק בחי׳ חוצפה בלי טעם ובלי דעת שעושה ההפוך מן הדעת וזהו לשון עמלק ע״ם מל״ק
Now, this is only a level of brazenness (chutzpah) without reason and without Daas, acting contrary to Daas. And this is the meaning of the word Amalek: am malak,
This trait is sheer brazenness (chutzpah), without reason or understanding, doing the opposite of what one knows. That is the meaning of the reading of the name Amalek as am malak.


שהוא בחי׳ מליקה וכריתה ממול העורף85 דקדושה שהוא המכרית ומפסיק הקשר וההתחברות שבין הראש ומוחין להתפשטותם בלב.
which is the level of nipping and cutting “opposite the nape” of holiness, for it is what severs and interrupts the bond and connection between the head and intellect (mochin) and their extension into the heart.
Melikah, nipping, was done “opposite the nape” of a bird offering. Amalek “nips” the nape of holiness: he cuts the link between the head, the mind, and its extension into the heart, so that understanding no longer moves the heart.




35וכך היה עמלק שידע וראה את כל הנסים שנעשו לישראל ואעפ״כ [ואף על פי כן] מלאו לבו86 לגשת אתם למלחמה.
And so it was with Amalek: he knew and saw all the miracles that had been done for Israel, and nevertheless “his heart emboldened him” to approach them in battle.
Amalek’s war shows the trait. He knew and saw all the miracles done for Israel, and still his heart emboldened him to attack them. His was not ignorance but defiance of what he knew.


משא״כ פרעה אמר לא ידעתי את87 ה׳ ובמופתים היה לב פרעה נכנע לולי כי ה׳ אמר
Not so Pharaoh: he said, “I do not know G-d,” and with the wonders Pharaoh’s heart would have yielded, were it not that G-d said,
Pharaoh was different. He said, “I do not know G-d”: he lacked knowledge, and the wonders of the plagues would have humbled his heart had G-d not hardened it.


כי אני הכבדתי את לבו88 וזה היה עונשו כו׳ כמבואר בספרים. וכן כל העכו״ם [העובדי כוכבים ומזלות] הקליפות מסתירים ומכסים מהם קדושת ה׳ מפני שמשוקעים בקליפות ההם.
“For I have hardened his heart”; and this was his punishment, etc., as is explained in the books. And so too all those who worship stars and constellations: the kelipos hide and cover the holiness of G-d from them, because they are sunk in those kelipos.
The hardening of Pharaoh’s heart was itself a punishment, as the books explain. So too with the idolaters: their failure to recognize G-d’s holiness is concealment, since the kelipos in which they are sunk hide holiness from them. With Amalek, by contrast, the knowledge was there and he defied it.


אבל ראשית גוים עמלק89 וזרעו של עמלק פי׳ הזריעה שלו שזרעה בישראל להיות להם בחי׳ זו
But “the first of nations is Amalek,” and “the seed of Amalek” means his sowing, which he sowed in Israel, so that they would have this trait,
Amalek, “the first of nations,” is the root of this brazenness. “The seed of Amalek” is read as what he sowed within Israel: the same trait of acting against what one knows.


וצריך להיות מלחמה בעמלק מדור דור90 שבכל דור יש בחי׳ יציאת מצרים וצריך ללכת תחלה בבחי׳ אחרי ה׳.
and there must be a war with Amalek “from generation to generation,” for in every generation there is the level of the Exodus from Egypt, and one must go first in the manner of “after G-d.”
Therefore the war with Amalek is “from generation to generation.” In every generation a person goes out of “Egypt” and must first walk in the way of “after G-d,” the “back,” where Amalek has his hold.




Section 9 · ¶36
Blotting out Amalek
36והנה בזמן הגלות שההילוך הוא בבחי׳ אחרי ה׳ כתיב מחה אמחה את זכר עמלק.91 מלחמה להוי״ה בעמלק92 שלא לאדם המלחמה שיוכל לכובשו שיהי׳ [שיהיה] גילוי והתפעלות פנימית נקודת הלב
Now, in the time of exile, when the going is in the manner of “after G-d,” it is written, “I will surely blot out the memory of Amalek.” “Havayah has war with Amalek”: the war is not man’s, that he could conquer him so that there would be a revelation and stirring of the inner dimension of the point of the heart,
In exile, when a person serves G-d from the “back,” it is G-d who says, “I will surely blot out the memory of Amalek”: the war is G-d’s. A person cannot by his own strength defeat Amalek, the cut between mind and heart, and bring about the stirring of his inner heart.


אלא לה׳ המלחמה93 ואין כח האדם אלא ביגיעת הנפש בהתבוננות בה׳ אחד כפי אשר תוכל נפשו שאת ויבקש רחמים מה׳ שאותה אנו מבקשים בכל תפלת שמ״ע [שמונה עשרה] ברוך אתה וכו׳ ברוך אתה כו׳ כנודע.
but “the war is G-d’s.” Man’s power lies only in the toil of the soul, in contemplating “G-d is One” as much as his soul can bear, and he should ask mercy of G-d; for this is what we ask for in every prayer of the Shemoneh Esreh, “Blessed are You,” etc., “Blessed are You,” etc., as is known.
His part is the toil of contemplating G-d’s oneness as far as he can, and prayer for G-d’s mercy, which is what the blessings of the Shemoneh Esreh ask for. As David said, “the war is G-d’s.”


אך והיה בהניח כו׳ בארץ כו׳. דהיינו כשיגיע לבחי׳ ארץ טובה ורחבה וחלב ודבש בחי׳ אהבה בתענוגים אזי תמחה מעצמך את זכר עמלק94 ולא תשכח.
But “And it shall be, when He gives rest,” etc., “in the land,” etc.: that is, when he reaches the level of “a good and broad land,” and “milk and honey,” the level of love in delights, then on your own “you shall blot out the memory of Amalek,” and “you shall not forget.”
When a person reaches “the good and broad land,” the broadening of Daas, and its “milk and honey,” love in delights, the second verse applies: “you shall blot out the memory of Amalek,” you yourself, and “you shall not forget.”


שלא יהיה בבחי׳ שכחה שהיא בחי׳ אחוריים כו׳ ואין יניקתם ואחיזתם אלא בבחי׳ אחוריים. וכמ״ש כל הנחשלים אחריך95 וגו׳.
[That is,] that there not be the level of forgetting, which is the level of achorayim (the back), etc.; and their nurture and hold are only in the level of achorayim, as it is written, “all the stragglers behind you,” etc.
“You shall not forget” means not being in a state of forgetting. Forgetting belongs to the “back,” and Amalek’s hold is only in the “back,” as in “the stragglers behind you.”


והיינו בדרך בצאתכם ממצרים96 דייקא.97 משא״כ בהניח ה׳ אלהיך לך מכל אויביך מסביב בארץ וגו׳ שהוא בחינת פנימיות:
And this is “on the way, as you went out of Egypt,” specifically. This is not so with “when G-d your G-d gives you rest from all your enemies around, in the land,” etc., which is the level of the inner dimension (pnimiyus).
That is why Amalek attacked “on the way, as you went out of Egypt,” at the stage of “after G-d.” When G-d “gives you rest … in the land,” the stage of inner revelation, Amalek has nothing to hold on to.



In one’s avodah
Each day a person goes out of his own Egypt and should expect Amalek: the force that lets him know what is right and do the opposite. The maamar’s answer is to contemplate G-d’s oneness as deeply as his mind can bear and, with that understanding, to force the heart to love G-d and to break its desires, accepting G-d’s yoke even without feeling, and to ask G-d’s mercy in prayer. Going beyond habit, the hundred and first time, is the service that sets G-d as King. In time this service from the “back” opens the “front,” love of G-d as one’s very life and delight, where Amalek has no hold.
Questions for discussion
	Why does the maamar say that the Exodus, and the war with Amalek after it, take place every day and in every soul?
	What is the difference between faith alone, which is “encompassing,” and the broadening of Daas, which is “inner,” and how does “prolonging Echad” lead from one to the other?
	How can a love that is forced on the heart (the “back”) become the way to a love that is one’s very life (the “front”)?
	How does Amalek’s brazenness differ from Pharaoh’s “I do not know G-d,” and why does the maamar call it the “nape” of kelipah?
	Why is the war with Amalek G-d’s in exile, while “in the land” a person blots him out himself?

Sources and references
Notes
Paragraph 1
1“Remember what Amalek did to you on the way, as you went out of Egypt.” The opening verse of the reading of Zachor and of this maamar.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2מלחמה לה׳ בעמלק מדר דר
Said after Yehoshua’s victory over Amalek: “G-d has war with Amalek from generation to generation.” The Alter Rebbe reads “from generation to generation” as a war that recurs in every generation and in every soul.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3חייב אדם לראות א״ע כאלו יצא ממצרים
“In each and every generation a person is obligated to see himself as if he had gone out of Egypt.” The maamar extends it to every day, which makes the Exodus, and so the war with Amalek, a daily event in the soul.
Mishnah Pesachim 10:5משנה פסחים י׳:ה׳
… מָרוֹר, עַל שׁוּם שֶׁמֵּרְרוּ הַמִּצְרִים אֶת חַיֵּי אֲבוֹתֵינוּ בְמִצְרָיִם. בְּכָל דּוֹר וָדוֹר חַיָּב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְאִלּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר (שמות יג), וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר, בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם. לְפִיכָךְ אֲנַחְנוּ חַיָּבִין לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה, וּלְקַלֵּס, לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כָּל הַנִּסִּים הָאֵלּוּ, הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאֻלָּה. …
Rabban Gamaliel used to say: whoever does not make mention of these three things on Pesah does not fulfill his duty. And these are they: the pesah, matzah, and bitter herbs. The pesah because the Omnipresent passed over the houses of our fathers in Egypt. The matzah because our fathers were redeemed from Egypt. The bitter herb because the Egyptians embittered the lives of our fathers in Egypt. In every generation a man is obligated to regard himself as though he personally had gone forth from Egypt, because it is …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 2
4אשר עשה לך עמלק בדרך בצאתכם ממצרי׳
The verse places Amalek’s attack “on the way, as you went out of Egypt”: right after the Exodus.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5G-d’s words before Shaul’s war with Amalek: “I remember what Amalek did to Israel, how he set upon him on the way, as he came up out of Egypt.” A second verse that ties the attack to the going out of Egypt.
I Samuel 15:2שמואל א ט״ו:ב׳
כֹּה אָמַר ה׳ צְבָאוֹת פָּקַדְתִּי אֵת אֲשֶׁר־עָשָׂה עֲמָלֵק לְיִשְׂרָאֵל אֲשֶׁר־שָׂם לוֹ בַּדֶּרֶךְ בַּעֲלֹתוֹ מִמִּצְרָיִם:
Thus saith the L-RD of hosts: I remember that which Amalek did to Israel, how he set himself against him in the way, when he came up out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
6“You have captured My heart, My sister, bride; you have captured My heart with one of your eyes.” The word libavtini comes from lev, heart, and so supports calling the source of souls G-d’s “heart.”
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7החיות רצוא ושוב
“And the chayos ran and returned, like the appearance of lightning.” Said of the living creatures of Ezekiel’s chariot; here chayos is read as chayus, life-force, which moves out from the heart and back.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8כי שרית עם אלהים
“Your name shall no longer be called Yaakov but Yisrael, for you have striven with Elokim and with men and have prevailed.” The name Israel signifies a level that prevails over Elokim.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ועל דמות הכסא דמות כמראה אדם
“And upon the likeness of the throne was a likeness like the appearance of a man, upon it from above.” Brought for the level of Havayah, which is above the “throne.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10“The wind goes round and round, and on its circuits the wind returns.” The Alter Rebbe borrows the image for the spirit of life that circulates through the body from the heart.
Ecclesiastes 1:6קהלת א׳:ו׳
הוֹלֵךְ אֶל־דָּרוֹם וְסוֹבֵב אֶל־צָפוֹן סוֹבֵב סֹבֵב הוֹלֵךְ הָרוּחַ וְעַל־סְבִיבֹתָיו שָׁב הָרוּחַ:
The wind goeth toward the south, And turneth about unto the north; It turneth about continually in its circuit, And the wind returneth again to its circuits.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
11חלק אלוה ממעל
“What is the portion of G-d from above.” In Chassidus, the classic description of the G-dly soul as a part of G-d.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12“Its foundation is in the holy mountains.” Applied to the essence of the soul, whose root is in the highest holiness.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
13“You have captured My heart with one of your eyes.” Even one revealed aspect of the soul is enough to capture G-d’s heart.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
14ויאמן העם
“And the people believed.” Said in Egypt, when Moshe and Aharon first brought the message of redemption: the faith that Israel had even in exile.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
15וישראל מאמינים בני מאמינים
G-d tells Moshe, who had said “they will not believe me,” that Israel are “believers, the children of believers,” citing “And the people believed.” Faith is Israel’s inheritance even in exile.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת צז, א.
16אעלה אתכם מעני מצרים אל ארץ טובה ורחבה
“I will bring you up out of the affliction of Egypt to the land of the Canaanite … to a land flowing with milk and honey.” The promise of leaving Egypt.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז. ח.
17ארץ טובה ורחבה
“To bring them up out of that land to a good and broad land, to a land flowing with milk and honey.” The Alter Rebbe reads the “broad land” as the broadening of Daas.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
18וידעתם כי אני ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבא י, ב.
19וידעתם כי אני ה׳
“So that you may tell in the ears of your son … and you shall know that I am G-d.” Said of the plagues in Egypt; the Alter Rebbe brings it for the knowledge (Daas) that goes beyond faith.
Exodus 10:2שמות י׳:ב׳
וּלְמַעַן תְּסַפֵּר בְּאׇזְנֵי בִנְךָ וּבֶן־בִּנְךָ אֵת אֲשֶׁר הִתְעַלַּלְתִּי בְּמִצְרַיִם וְאֶת־אֹתֹתַי אֲשֶׁר־שַׂמְתִּי בָם וִידַעְתֶּם כִּי־אֲנִי ה׳
and that thou mayest tell in the ears of thy son, and of thy son’s son, what I have wrought upon Egypt, and My signs which I have done among them; that ye may know that I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20כל המאריך באחד
“Whoever prolongs the word Echad [in the Shema], his days and years are prolonged.” The Alter Rebbe reads “prolonging” as lengthening and broadening the contemplation of G-d’s oneness.
Berakhot 13b:14–15ברכות י״ג ב:י״ד-ט״ו
תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית. רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ.
There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter H. R. Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, ב.
21לא שניתי
“For I, G-d, have not changed.” G-d is the same after creation as before it.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22“Know this day and take it to your heart that G-d is the G-d in the heavens above and on the earth below; there is nothing else.” Read in Chassidus as: nothing exists apart from Him.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23הודו וזיוו של שמו לבדו מאיר על הארץ ושמים
“For His Name alone is exalted; His splendor is upon the earth and the heavens.” Only the splendor of His Name, not His essence, gives life to heaven and earth.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
24ברוחב ובעומק
The note records that the Lemberg printing reads here “in length, in breadth and in depth,” adding length to the two dimensions of our text.
Kehot’s noteבתו״א לעמבערג שנת תור״ה כג, ב: באורך וברוחב ובעומק.
25מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” The heart that has understood G-d’s oneness wants nothing else.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
Paragraph 10
26ואהבת את הוי״ה שיהא אלהיך בכל לבבך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “your G-d” as what the love achieves: that Havayah be revealed in the heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בקרב איש ולב עמוק
“The inward part of a man, and a deep heart.” Used for the depth of the heart in which Havayah dwells.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28רשפי אש עזה
“For love is fierce as death … its flashes are flashes of fire, a flame of G-d.” The image of fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
29ובכל נפשך
“With all your soul”: read here as the spreading of the revelation into every power of the soul and its garments.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
30והיו הדברים האלה אשר אנכי
“And these words which I command you this day shall be upon your heart.” The Alter Rebbe reads Anochi (“I”) as G-d’s very self, whose words are clothed in a person’s mind.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אנכי מי שאנכי
The opening maamar of Torah Ohr uses the same words: the light that encompasses all worlds is gathered to dwell “within a man and a deep heart,” and from this comes “And these words which I, Who I am, command you,” through which G-dliness is revealed and the Torah comes into being.
Kehot’s noteנסמן לעיל א, א.
32ודברת בם בשבתך
“And you shall speak in them when you sit in your house.” Bam, “in them,” is read literally: one’s speech is to be within the words of Torah, and they within it.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The end of the verse is read as the condition for the beginning.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
Paragraph 13
34ואהבת את הוי״ה
“And you shall love G-d your G-d with all your heart.” The love through which G-d’s oneness, declared in the Shema, is revealed in the heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אהבה בתענוגים
“How beautiful and how pleasant you are, love in delights.” The name in Chassidus for the highest love, which delights in G-d.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כמ״ש בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ׳ פינחס רכו, א.
37אכלתי יערי עם דבשי
“I have come into My garden, My sister, bride … I have eaten my honeycomb with my honey, I have drunk my wine with my milk.” The verse the Zohar reads as prayer and the Shema.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38אכלתי יערי עם דבשי בק״ש
The Zohar (Pinchas) reads “I have eaten my honeycomb” as the prayer said sitting, and “with my honey” as the Shema, “which is the sweetness of all.” The Alter Rebbe identifies that sweetness with love in delights.
Zohar, Pinchas 42:237–57:348ספר הזהר, פנחס מ״ב:רל״ז-נ״ז:שמ״ח
Paragraph 14
39שאין עוד מלבדו
“You have been shown, to know that G-d is the G-d; there is nothing else besides Him.” The content of the revelation of G-d’s oneness in the heart.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כי הוא חייך
“To love G-d your G-d … for He is your life and the length of your days.” Here: there is no other life or delight but Him.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41שהוא מקור החיים ומקור התענוגים
The note quotes this passage: G-d is not “a source” in the sense of a level among levels; rather, as all beings come into being from the truth of His being, so all life and delight come into being from Him, since He is the ultimate truth and the truth of life.
Kehot’s note”ואין ר״ל שהוא בבחי׳ מקור רק שממנו נמצא כל החיים וכל התענוגים וכמו מאמיתת המצאו נמצאו כל הנמצאים, כך הוא בענין החיות דלהיות האמת האמיתי ואמיתת החיות כנ״ל ע״כ נמצאו ממנו כל בחי׳ החיות והתענוג כו׳” — המשך תער״ב כרך ג ע׳ א׳תסא. באוה״ת פ׳ שלח במדבר כרך ה ע׳ א׳תרא (נדפס בהוצאה חדשה כרך בהעלותך-קרח בהוספות) מציין לכאן ”וע׳ מענין א״י בד״ה זכור . . ושם משמע פי׳ ארץ זבת חלב ודבש הוא בחי׳ אהבה בתענוגים, ועיין מענין חלב בלק״ת בשה״ש ע״פ באתי לגני בענין שתיתי ייני עם חלבי”.
Paragraph 15
42קרבת אלהים טוב
“As for me, nearness to G-d is my good.” Closeness to G-d is itself the good the soul delights in.
Psalms 73:28תהילים ע״ג:כ״ח
וַאֲנִי קִרְבַת אֱלֹקִים לִי־טוֹב שַׁתִּי בַּאדֹ־נָי Havayah מַחְסִי לְסַפֵּר כׇּל־מַלְאֲכוֹתֶיךָ:
But as for me, the nearness of G-d is my good; I have made the L-rd GOD my refuge, That I may tell of all Thy works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43טעמו וראו כי טוב ה׳ . . אהבה בתענוגים
“Taste and see that G-d is good; happy is the man who takes refuge in Him.” The language of taste describes the delight of love in delights.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט. ראה ד״ה טעמו וראו תרצ״ג בתחלתה (קונטרס כא).
44אל ארץ טובה ורחבה אל ארץ זבת חלב ודבש
G-d’s promise at the burning bush. The “broad land” is the broadening of Daas, and its “honey” is the delight of the Shema.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
45ויסב אלקים את העם
“And G-d led the people around by the way of the desert of the Sea of Reeds.” Israel did not go straight to the Land; the maamar reads the detour as a stage of the soul’s journey.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, יח. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קכד.
Paragraph 18
46לכתך אחרי במדבר
“I remember for you the kindness of your youth … your going after Me in the desert, in a land not sown.” The desert is the level of “after G-d.”
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
47שבחי׳ המדבר הוא בחי׳ אחרי ה׳
The note refers to Or HaTorah on Parshas Bamidbar, for the idea that the desert is the level of “after G-d.”
Kehot’s noteראה אוה״ת פ׳ במדבר ע׳ כא.
48וראית את אחורי
“And you shall see My back, but My face shall not be seen.” Holiness has a “face” and a “back.”
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
49מגילה עפה כתובה פנים ואחור
“I see a flying scroll.” The Kehot note explains that the phrase in the text joins two verses: this one and Ezekiel 2:10.
Zechariah 5:2זכריה ה׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר אֲנִי רֹאֶה מְגִלָּה עָפָה אׇרְכָּהּ עֶשְׂרִים בָּאַמָּה וְרׇחְבָּהּ עֶשֶׂר בָּאַמָּה:
And he said unto me: ‘What seest thou?’ And I answered: ‘I see a flying scroll; the length thereof is twenty cubits, and the breadth thereof ten cubits.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Ezekiel 2:10יחזקאל ב׳:י׳
וַיִּפְרֹשׂ אוֹתָהּ לְפָנַי וְהִיא כְתוּבָה פָּנִים וְאָחוֹר וְכָתוּב אֵלֶיהָ קִנִים וָהֶגֶה וָהִי:
and He spread it before me, and it was written within and without; and there was written therein lamentations, and moaning, and woe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוכ״ה בקו״א לתניא ד״ה דוד זמירות ע׳ קסא, א והוא חיבור ב׳ פסוקים זכרי׳ ה, ב ויחזקאל ב, י. וראה בליקוט פירושים ומ״מ — חיטריק לקו״א שם.
Paragraph 19
50וחדות ה׳
“Do not be sad, for the joy of G-d is your strength.” Here: joy in G-d is the very strength and life of the one in whom G-dliness is revealed.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
51ולאהבה — לעשותה לאהבה
“For if you diligently keep all this commandment which I command you, to do it, to love G-d your G-d.” The Alter Rebbe reads “doing” love as love that is made, produced in the heart by contemplation.
Deuteronomy 11:22דברים י״א:כ״ב
כִּי אִם־שָׁמֹר תִּשְׁמְרוּן אֶת־כׇּל־הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם לַעֲשֹׂתָהּ לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְדׇבְקָה־בוֹ:
For if ye shall diligently keep all this commandment which I command you, to do it, to love the L-RD your G-d, to walk in all His ways, and to cleave unto Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, כב. וראה גם תניא ח״ב בהקדמה. ספר הערכים-חב״ד כרך א ע׳ תסב.
Paragraph 22
52בכל לבבך בשני יצריך ביצר טוב
“With all your heart: with both your inclinations, with the good inclination and with the evil inclination.” Loving G-d with the evil inclination is read here as subduing it.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 23
53כשם שאין בלבך אלא אחד
Yaakov’s sons answer his fear that one of them is unworthy: “Hear, Israel, G-d is our G-d, G-d is One. Just as in your heart there is only One, so in our heart there is only One.”
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. לקמן קטו, ג. לקו״ת מסעי צא, א. דרושים לר״ה סג, ג. אוה״ת חקת ע׳ תשצא מציין לכאן.
Paragraph 25
54הדרך שיבור לו האדם
“Which is the right path that a person should choose for himself?” The Alter Rebbe borrows the phrase for the path of contemplation and iskafya.
Pirkei Avot 2:1משנה אבות ב׳:א׳
רַבִּי אוֹמֵר, אֵיזוֹהִי דֶרֶךְ יְשָׁרָה שֶׁיָּבֹר לוֹ הָאָדָם, כֹּל שֶׁהִיא תִפְאֶרֶת לְעוֹשֶׂיהָ וְתִפְאֶרֶת לוֹ מִן הָאָדָם. וֶהֱוֵי זָהִיר בְּמִצְוָה קַלָּה כְבַחֲמוּרָה, שֶׁאֵין אַתָּה יוֹדֵעַ מַתַּן שְׂכָרָן שֶׁל מִצְוֹת. וֶהֱוֵי מְחַשֵּׁב הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵרָה כְנֶגֶד הֶפְסֵדָהּ. וְהִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה, דַּע מַה לְּמַעְלָה מִמְּךָ, עַיִן רוֹאָה וְאֹזֶן שׁוֹמַעַת, וְכָל מַעֲשֶׂיךָ בַסֵּפֶר נִכְתָּבִין:
Rabbi said: which is the straight path that a man should choose for himself? One which is an honor to the person adopting it, and [on account of which] honor [accrues] to him from others. And be careful with a light commandment as with a grave one, for you did know not the reward for the fulfillment of the commandments. Also, reckon the loss [that may be sustained through the fulfillment] of a commandment against the reward [accruing] thereby, and the gain [that may be obtained through the committing] of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
55ואזניך תשמענה
“And your ears shall hear a word behind you, saying, This is the way, walk in it.” Read here: from the “back” (achor) comes the way to the inner revelation.
Isaiah 30:21ישעיהו ל׳:כ״א
וְאׇזְנֶיךָ תִּשְׁמַעְנָה דָבָר מֵאַחֲרֶיךָ לֵאמֹר זֶה הַדֶּרֶךְ לְכוּ בוֹ כִּי תַאֲמִינוּ וְכִי תַשְׂמְאִילוּ:
And thine ears shall hear a word behind thee, saying: ‘This is the way, walk ye in it, When ye turn to the right hand, and when ye turn to the left.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כא.
56אחרי ה׳ ילכו כארי׳ ישאג
“They shall walk after G-d; He will roar like a lion.” Following G-d from behind: the level of the yoke and iskafya.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
57ויאר ה׳ פניו
From the priestly blessing: “May G-d make His face shine upon you.” The “face,” the inner revelation, that follows the “back.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
58אין מלך בלא עם
the passage shares nothing with the note
Kehot’s noteנסמן לעיל ה, א. נג, ד.
59להודיע לבני האדם
“To make known to the sons of man His mighty acts, and the glory of the majesty of His Kingship.” The Alter Rebbe reads it: the majesty of His Kingship is made possible by His mighty acts, the contractions that conceal His light.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
60כי באמת כולא קמיה כלא חשיב
The note says that there the question is raised: since nothing is outside Him, as it is written “for all is from You,” how can one speak of Kingship over a people at all? Note 85:13 cites the same page together with “Zachor” of 5565, which it identifies as this maamar.
Kehot’s noteבסה״מ תקס״ה ח״א ע׳ שפג ובמאמרי אדה״א ויקרא ח״ב ע׳ תקה הקושיא כיון שאין לך דבר שחוץ ממנו כמ״ש כי ממך הכל ואיך שייך לומר בחי׳ מלוכה ע״ע כביכול. ע״ש.
61ולא תתורו אחרי לבבכם
From the passage of tzitzis: “and you shall not stray after your heart and after your eyes.” An example of the restraint that is man’s “might.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62עוצם עיניו
“He who walks righteously … and shuts his eyes from seeing evil.” Another form of holding back from evil.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אינו דומה שונה פרקו מאה פעמים למאה פעמים ואחד
On “between one who serves G-d and one who does not serve Him”: both are perfect tzaddikim, but one who reviews his chapter a hundred times is not like one who reviews it a hundred and one times. The extra time, beyond habit, is what makes one “one who serves G-d.”
Chagigah 9b:10חגיגה ט׳ ב:י׳
אֲמַר לֵקהּ בַּר הֵי הֵי לְהִלֵּל, מַאי דִּכְתִיב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״, הַיְינוּ ״צַדִּיק״ — הַיְינוּ ״עוֹבֵד אֱלֹקִים״, הַיְינוּ ״רָשָׁע״ — הַיְינוּ ״אֲשֶׁר לֹא עֲבָדוֹ״! אֲמַר לֵקהּ: ״עֲבָדוֹ״ וְ״לֹא עֲבָדוֹ״ — תַּרְוַיְיהוּ צַדִּיקֵי גְּמוּרֵי נִינְהוּ, וְאֵינוֹ דּוֹמֶה שׁוֹנֶה פִּרְקוֹ מֵאָה פְּעָמִים, לְשׁוֹנֶה פִּרְקוֹ מֵאָה וְאֶחָד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
64עובד אלהים
“And you shall again see the difference … between one who serves G-d and one who has not served Him.” The verse the Talmud explains as reviewing one’s learning beyond habit.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65שום תשים עליך מלך
“You shall surely set a king over you.” Read here as making G-d King over oneself by overcoming one’s nature.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
66חכים ולא בחכמה ידיעא מבין ולא
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” Here it describes yud-hei, the hidden world, beyond all grasp.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 29
67את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth, says G-d?” Read here as: what fills heaven and earth is G-d’s “saying,” His word.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
68את ה׳ האמרת
“You have avowed G-d this day to be your G-d.” The Alter Rebbe reads he’emarta, from the root “to say,” as making G-d One who speaks.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
Paragraph 30
69המוח שליט על הלב
Chapter 12 describes the beinoni: the evil in him never prevails so as to clothe itself in his body, and at set times, such as the Shema and prayer, he binds his intellect to G-d and deepens his Daas in G-d’s greatness.
Tanya, Likkutei Amarim 12:5תניא, חלק ראשון; ליקוטי אמרים י״ב:ה׳
… וּמַחֲשָׁבָה מַמָּשׁ, לְהַעֲמִיק מַחֲשַׁבְתּוֹ בְּתַעֲנוּגֵי עוֹלָם הַזֶּה אֵיךְ לְמַלֹּאת תַּאֲוַת לִבּוֹ, כִּי הַמּוֹחַ שַׁלִּיט עַל הַלֵּב [כְּמוֹ שֶׁכָּתוּב בְּרַעְיָא מְהֵימְנָא פָּרָשַׁת פִּינְחָס] בְּתוֹלַדְתּוֹ וְטֶבַע יְצִירָתוֹ, שֶׁכָּךְ נוֹצַר הָאָדָם בְּתוֹלַדְתּוֹ, שֶׁכָּל אָדָם יָכוֹל בִּרְצוֹנוֹ שֶׁבְּמוֹחוֹ לְהִתְאַפֵּק וְלִמְשׁוֹל בְּרוּחַ תַּאֲוָתוֹ שֶׁבְּלִבּוֹ, שֶׁלֹּא לְמַלֹּאת מִשְׁאֲלוֹת לִבּוֹ בְּמַעֲשֶׂה דִּבּוּר וּמַחֲשָׁבָה, וּלְהַסִּיחַ דַּעְתּוֹ לְגַמְרֵי מִתַּאֲוֹת לִבּוֹ אֶל הַהֵפֶךְ לְגַמְרֵי, וּבִפְרָט אֶל צַד הַקְּדוּשָּׁה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פי״ב ”כמ״ש בר״מ פ׳ פינחס” [רכד, א].
70המוח שליט על הלב
The Raaya Mehemna in Pinchas says that the brain “rides upon and rules over the heart.” The Kehot note gives it, through chapter 12 of the Tanya, as the source of the phrase.
Zohar, Pinchas 39:209ספר הזהר, פנחס ל״ט:ר״ט
71רצוף אהבה
“Its inside inlaid with love.” Said of King Shlomo’s palanquin; here, the heart whose innermost core is filled with love for G-d alone.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
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Paragraph 31
72וענין הכסא שלם הוא בחי׳ כסא מלכותו
The note points there for the throne as the level of Malchus; Sefer HaChakirah itself cites this passage (see note 85:12).
Kehot’s noteראה בס׳ החקירה פג, א. וראה לקמן פה, ג.
73שום תשים עליך מלך
“You shall surely set a king over you.” The acceptance of G-d’s Kingship that establishes His throne.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מושיב מלכים לכסא
In a note there the Rebbe writes: “So it is also in Torah Ohr (85a), and in many places.
Kehot’s noteבהערה בד״ה ויהי אמן עטר״ת ע׳ שח מציין כ״ק אדמו״ר זי״ע שם ”כ״ה גם בתו״א (פה, א). ובכ״מ. וכנראה הכוונה לאיוב לו, ז. וצ״ע”. עכ״ל.
75וישב ה׳ מלך לעולם
“G-d sat at the Flood, and G-d sits as King forever.” G-d’s “sitting” as King is His lowering Himself to rule the worlds.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
76ובחי׳ ישיבה
Sefer HaChakirah cites this passage: as sitting on a throne is done with the back, so Malchus is called “after G-d,” because bringing separate existence into being requires gevuros and contractions.
Kehot’s noteבספר החקירה פג, א מציין לכאן וז״ל: ”בענין כסא שהיא בחי׳ מלכות שכמו שישיבה על הכסא היא באחוריים כך המל׳ נק׳ אחרי ה׳ משום שכדי להיות מקור להתהוות היש ודבר נפרד הוא ע״י גבורות וצמצומים יעו״ש. וצ״ע איך יבוא זה עם מ״ש העה״ק [ח״ג פמ״ב] דהישיבה הוא הייחוד. ואפ״ל כמו שהטפה נמשכת ממוח הדעת דרך ח״י חוליות השדרה שהוא באחוריו ואח״כ באה אל היסוד המשים שלום אז נמשך פב״פ, לכן שפיר יצוייר הנמשל מענין הייחוד והמשכת טפת חכמה עילאה למקור דבי״ע ושורשן בשם ישיבה על הכסא”. ע״ש.
77מגילה עפה
“I see a flying scroll.” With Ezekiel 2:10, the source of “a flying scroll written front and back”: the Torah, too, has a “back,” the physical mitzvos.
Zechariah 5:2זכריה ה׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר אֲנִי רֹאֶה מְגִלָּה עָפָה אׇרְכָּהּ עֶשְׂרִים בָּאַמָּה וְרׇחְבָּהּ עֶשֶׂר בָּאַמָּה:
And he said unto me: ‘What seest thou?’ And I answered: ‘I see a flying scroll; the length thereof is twenty cubits, and the breadth thereof ten cubits.’
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78כתובה פנים ואחור
“And it was written front and back.” The physical mitzvos are the Torah’s “back.”
Ezekiel 2:10יחזקאל ב׳:י׳
וַיִּפְרֹשׂ אוֹתָהּ לְפָנַי וְהִיא כְתוּבָה פָּנִים וְאָחוֹר וְכָתוּב אֵלֶיהָ קִנִים וָהֶגֶה וָהִי:
and He spread it before me, and it was written within and without; and there was written therein lamentations, and moaning, and woe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
79זה לעומת זה עשה
“G-d has made the one opposite the other.” In Chassidus, every level of holiness has a counterpart in kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
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80ראשית גוים עמלק
Bilam’s words: “Amalek was the first of nations, but his end shall be destruction.” Amalek as the head and root of kelipah.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
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81שו״ה ראשית — ולכן נק׳ עמלק ע״ם מל״ק
That page, in the supplements to Megillas Esther, explains “for it is a stiff-necked people, and You shall forgive”: the nape is the seat of a will above reason that will not be turned aside, which in holiness is the refusal to be separated from G-d.
Kehot’s noteראה גם לקמן קכג, ג. באוה״ת פ׳ זכור כרך ח ע׳ ג׳צה: ”צ״ע בזכור תקס״ה [זה המאמר כאן הוא. וראה בסה״מ תקס״ה ע׳ שפג] נז׳ עמלק למטה מפרעה כנגד ד״ת ובכי מחה תקע״ב [ ] נזכר דעמלק נגד חי׳ שלמעלה מנשמה”. ע״ש.
Paragraph 33
82כי עם קשה עורף הוא . . וסלחת
Moshe’s prayer: “Let G-d go among us, for it is a stiff-necked people, and forgive our iniquity.” The Alter Rebbe reads the stiff neck as Israel’s virtue and the reason for forgiveness.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
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Kehot’s noteשמות לד, ט.
83אחרי הוי״ה ילכו
“They shall walk after G-d.” The strength of the nape of holiness: following G-d from the “back.”
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ויזנב בך כל הנחשלים אחריך
“How he met you on the way and struck at your rear, all the stragglers behind you.” Amalek’s hold is on those who are “behind,” the back of holiness.
Deuteronomy 25:18דברים כ״ה:י״ח
אֲשֶׁר קָרְךָ בַּדֶּרֶךְ וַיְזַנֵּב בְּךָ כׇּל־הַנֶּחֱשָׁלִים אַחֲרֶיךָ וְאַתָּה עָיֵף וְיָגֵעַ וְלֹא יָרֵא אֱלֹקִים:
how he met thee by the way, and smote the hindmost of thee, all that were enfeebled in thy rear, when thou wast faint and weary; and he feared not G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כה, יב.
Paragraph 34
85ממול העורף
Of a bird offering: “and he shall nip its head opposite its nape, but shall not divide it.” Melikah is the image for Amalek, who cuts at the “nape” that joins mind to heart.
Leviticus 5:8ויקרא ה׳:ח׳
וְהֵבִיא אֹתָם אֶל־הַכֹּהֵן וְהִקְרִיב אֶת־אֲשֶׁר לַחַטָּאת רִאשׁוֹנָה וּמָלַק אֶת־רֹאשׁוֹ מִמּוּל עׇרְפּוֹ וְלֹא יַבְדִּיל:
And he shall bring them unto the priest, who shall offer that which is for the sin-offering first, and pinch off its head close by its neck, but shall not divide it asunder.
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Paragraph 35
86מלאו לבו
Achashverosh asks about Haman, “Who is he, and where is he, whose heart emboldened him to do so?” The same phrase describes Amalek’s daring against what he had seen.
Esther 7:5אסתר ז׳:ה׳
וַיֹּאמֶר הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ וַיֹּאמֶר לְאֶסְתֵּר הַמַּלְכָּה מִי הוּא זֶה וְאֵי־זֶה הוּא אֲשֶׁר־מְלָאוֹ לִבּוֹ לַעֲשׂוֹת כֵּן:
Then spoke the king Ahasuerus and said unto Esther the queen: ‘Who is he, and where is he, that durst presume in his heart to do so?’
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87לא ידעתי את ה׳
Pharaoh: “Who is G-d, that I should listen to His voice? … I do not know G-d.” Pharaoh lacked knowledge; Amalek had it.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88כי אני הכבדתי את לבו
“Go to Pharaoh, for I have hardened his heart.” Without this, the wonders would have humbled him.
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ראשית גוים עמלק
“Amalek was the first of nations.” Amalek is the root of the brazen trait, and “his seed” is what he sowed.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90מלחמה בעמלק מדור דור
“G-d has war with Amalek from generation to generation.” Since every generation goes out of Egypt, every generation meets Amalek.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
91מחה אמחה את זכר עמלק
After the battle at Refidim: “Write this as a memorial in the book … for I will surely blot out the memory of Amalek from under the heavens.” Here G-d Himself blots out Amalek: the stage of exile.
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, יד.
92מלחמה להוי״ה בעמלק
“G-d has war with Amalek from generation to generation.” Read here as: the war is G-d’s, not man’s.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93לה׳ המלחמה
David to Golyas: “for the war is G-d’s, and He will give you into our hands.” A person’s strength alone does not win this war.
I Samuel 17:47שמואל א י״ז:מ״ז
וְיֵדְעוּ כׇּל־הַקָּהָל הַזֶּה כִּי־לֹא בְּחֶרֶב וּבַחֲנִית יְהוֹשִׁיעַ Havayah כִּי לַHavayah הַמִּלְחָמָה וְנָתַן אֶתְכֶם בְּיָדֵנוּ:
and that all this assembly may know that the L-RD saveth not with sword and spear; for the battle is the L-RD’S, and He will give you into our hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94והיה בהניח כו׳ בארץ . . תמחה . . את זכר עמלק
“And it shall be, when G-d your G-d gives you rest from all your enemies around, in the land … you shall blot out the memory of Amalek from under the heavens; you shall not forget.” The stage in which the person himself erases Amalek.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כה, יט.
95כל הנחשלים אחריך
“And struck at your rear, all the stragglers behind you.” Amalek’s hold is only in the “back.”
Deuteronomy 25:18דברים כ״ה:י״ח
אֲשֶׁר קָרְךָ בַּדֶּרֶךְ וַיְזַנֵּב בְּךָ כׇּל־הַנֶּחֱשָׁלִים אַחֲרֶיךָ וְאַתָּה עָיֵף וְיָגֵעַ וְלֹא יָרֵא אֱלֹקִים:
how he met thee by the way, and smote the hindmost of thee, all that were enfeebled in thy rear, when thou wast faint and weary; and he feared not G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96בדרך בצאתכם ממצרים
“What Amalek did to you on the way, as you went out of Egypt.” Amalek attacks at the stage of going out, the stage of “after G-d.”
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בדרך בצאתכם ממצרים דייקא
The note points here for a further discussion of “on the way, as you went out of Egypt,” specifically.
Kehot’s noteראה סה״מ תקס״ב ח״א ע׳ קעב. תקס״ה ח״א ע׳ שפא. שפו. שצו. אוה״ת פ׳ זכור ע׳ תשצה. דרמ״צ צד, סע״א. סה״מ תרע״ח ע׳ קפט. סה״מ עטר״ת ע׳ רפט. ד״ה זכור תשמ״ג.

Torah Ohr · Parshas Zachor · Maamar 2
ביאור אין השם שלם
An Explanation of “The Name Is Not Complete”
G-d’s Name and Throne become complete when the intellect is drawn down into the heart: first back to back, as love the mind compels and service beyond habit, and then face to face, in revealed delight. Amalek is the brazen hardness at the back of the neck that cuts the mind off from the heart; it must be fought every day, until love in delight blots it out.
The maamar in brief
This biur explains the teaching, quoted in the preceding maamar, that while Amalek exists G-d’s Name and Throne are not complete. The Name Havayah is in Z’eir Anpin and the Throne in Malchus. The Name is complete when the intellect divides into Chochmah and Binah, and Daas into Chesed and Gevurah, a division made from behind by the tip of the hairs of Arich Anpin; the emotions are then those of gadlus, born of contemplation. Malchus is the heart, and in a person the point of the heart. Each day it goes into exile and is rebuilt, first back to back, then face to face. In the soul, back to back is love that the mind compels and service out of obligation, without felt delight; it leads to face to face, where delight is revealed. Israel’s stiff neck, its fortitude in holiness, is the merit through which Moshe drew down the Thirteen Attributes of Mercy. Opposite it stands Amalek, the hardness at the back of the neck that knows its Master and rebels, fighting reason with brazenness. In exile G-d wages this war; when a person reaches love in delight, he blots out Amalek himself.

Outline
	1The complete Name and ThroneThe Name Havayah is in Z’eir Anpin and the Throne in Malchus; the Name is complete when the intellect divides into Chochmah and Binah and Daas into Chesed and Gevurah, through the tip of the hairs of Arich Anpin, so that the emotions are those of mature intellect.¶1–3
	2The heart and its daily exileMalchus is the heart, and in a person the point of the heart; each day it descends and is rebuilt first back to back, which in the soul is love compelled by the mind and service without felt delight.¶4–6
	3From back to back to face to faceLight from above the intellect turns back to back into face to face and completes the Name; the Throne is built from gevuros, and the arousal from below is self-constraint beyond habit; every mitzvah has an outer side and an inner side of delight.¶7–8
	4The stiff neck in holinessMoshe found Israel’s merit in its stiff neck, the fortitude of the nape, where the tip of the hairs of Arich Anpin reaches and the Thirteen Attributes of Mercy are drawn down.¶9
	5Amalek and the daily warOpposite this stands Amalek, rooted in the lower Daas at the back, where the intellect passes through the neck; he knows and rebels. The war is daily, G-d’s in exile, until love in delight lets a person blot Amalek out himself.¶10–11


Key concepts
	The Name and the Throneהשם והכסא
	The Name Havayah is in Z’eir Anpin, the divine attributes; the Throne is Malchus, kingship. Both are incomplete while Amalek exists.

	Back to back and face to faceאחור באחור / פנים בפנים
	Two stages in the joining of Z’eir Anpin and Malchus, and in the soul: first service that the mind compels, without felt delight; then the inner dimension revealed, with delight.

	The tip of the hairs of Arich Anpinקוצא דשערי דאריך אנפין
	A thin extension of a level above intellect that reaches Z’eir Anpin from behind, at the shoulders; it divides Daas into Chesed and Gevurah and brings about face to face.

	The napeעורף
	The back of the neck, which joins the mind to the body: in holiness, Israel’s stiff-necked fortitude; on the other side, Amalek and Pharaoh.

	Amalekעמלק
	In this maamar, the brazen hardness at the back of holiness that knows G-d and rebels anyway, cutting the mind off from the heart; the war against it is fought every day.

	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal from below; here, self-constraint and effort beyond habit, the gevuros through which the Throne is built.


Section 1 · ¶1–3
The complete Name and Throne
1ביאור אין השם שלם1
An explanation of “The Name is not complete.”
This heading opens a biur, a further explanation, of the maamar before it, which began with the Sages’ teaching that as long as Amalek exists “the Name is not complete and the Throne is not complete.” The biur sets out what makes the Name and the Throne complete, and what Amalek is that stands in the way.




2ביאור הדברים אין השם שלם2 ואין הכסא שלם34 כו׳ הנה שם הוי״ה הוא בז״א וכסא במל׳ ולהיות בחי׳ הוי״ה שלם היינו שיהיה התחלקות מוחין חו״ב [חכמה ובינה]
An explanation of the words “The Name is not complete, and the Throne is not complete,” etc. Now, the Name Havayah is in Z’eir Anpin (the emotive attributes), and the Throne is in Malchus (sovereignty). For the level of Havayah to be complete means that there be a division of the intellect (mochin) into Chochmah (wisdom) and Binah (understanding),
The Sages taught that G-d’s Name and His Throne will not be complete until Amalek is blotted out. The Alter Rebbe places them among the Sefiros: the Name Havayah is in Z’eir Anpin, the configuration of the emotive attributes, and the Throne is Malchus, which receives from it. Havayah is complete when the intellect comes down into it, first dividing into Chochmah and Binah.


ואח״כ הדעת מתחלק לבחי׳ חו״ג [חסד וגבורה] הוא מבחי׳ קוצא דשערי דא״א5 שיורד עד כתפין דז״א מאחוריו שהוא המחלק כו׳.
and afterwards Daas (knowledge) divides into the levels of Chesed (kindness) and Gevurah (restraint). This is from the level of the tip of the hairs (kutza d’sa’arei) of Arich Anpin, which descends as far as the shoulders of Z’eir Anpin, behind him; it is this that divides, etc.
The completion continues as Daas, the faculty that joins intellect to feeling, divides into Chesed and Gevurah. What divides it is the tip of the hairs of Arich Anpin: in Kabbalistic imagery the hairs are a thin, contracted channel of light from Keser, the level above intellect, and their tip reaches Z’eir Anpin from behind, at the shoulders. The back and the nape will be the theme of the whole maamar.




3והנה זהו בחי׳ ו״ק [ו׳ קצוות] ו״ה מל׳ דז״א אף הוא מפרצוף דז״א עצמו כנודע בכוונת הלולב והאתרוג כו׳ וכסא הוא פרצוף המלכות ונק׳ ו״ה מוחין הגם שהוא מדות חו״ג [חסד וגבורה] אברהם ויצחק כו׳
Now, this is the level of the six extremities (vav ketzavos), vav-hei: the Malchus of Z’eir Anpin, too, is of the partzuf (configuration) of Z’eir Anpin itself, as is known from the kavanah (mystical intention) of the lulav and the esrog, etc. And the Throne is the partzuf of Malchus. And vav-hei is called mochin, even though it is the emotive attributes (middos) of Chesed and Gevurah, Avraham and Yitzchak, etc.
The division of Daas into Chesed and Gevurah is the level of the last two letters of the Name, vav and hei: the vav is the six extremities, the emotive attributes of Z’eir Anpin, and the hei is the Malchus within Z’eir Anpin itself, as the Kabbalistic intentions (kavanos) of the lulav and esrog show. The Throne is something else: the separate partzuf, or full configuration, of Malchus. The vav and hei are called mochin, intellect, although they are emotions, Chesed and Gevurah, whose figures are Avraham and Yitzchak.


רק יש מדות שהם טבעיים והם בחי׳ קטנות שיכול להיות כל היום ויש שהוא בגדלות המוחין כמו בשעת התפלה שלבו מתלהט בהתבוננותו כו׳.
But there are middos that are natural, and they are the level of katnus (smallness), which can be [present] all day; and there are those that are in the gadlus (greatness) of the mochin, as at the time of prayer, when his heart flames up through his contemplation, etc.
This explains how emotions can be called intellect. Natural emotions belong to katnus, the state of smallness, and can be present all day without thought behind them; emotions born of contemplation belong to gadlus, the state of mature intellect, as in prayer, when the heart takes fire from what the mind has understood.




Section 2 · ¶4–6
The heart and its daily exile
4והנה מלכות נק׳ לב לבבתני6 כו׳ שהוא עיקר החיות והוא בנפש למטה בחי׳ נקודת הלב ממש שהוא עצמיות מהות הנפש
Now, Malchus is called “heart,” [as in] “You have captured my heart,” etc., for it is the core of the life-force (chayus). In the soul below, it is the level of the very point of the heart, which is the essence of the soul’s very being,
Malchus is called “heart,” as in the verse in which the Beloved says to His bride, Knesses Yisrael, “You have captured my heart”; like the heart, it is the center of life. In the individual soul its counterpart is the point of the heart, the soul’s innermost essence.


משא״כ התפשטות כח הנפש בלבושים מחדו״מ [מחשבה דבור ומעשה] כו׳ הם מבי״ע שאינם אלהו׳ [אלהות] גם שהם בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] כו׳.
whereas the extension of the soul’s power into garments, thought, speech and action, etc., these are from [the worlds of] Beriah, Yetzirah and Asiyah, which are not G-dliness; moreover, they are the level of the Tree of Knowledge of good and evil, etc.
The soul’s powers as they spread outward into its garments of thought, speech and action belong to the lower worlds of Beriah, Yetzirah and Asiyah, which are not G-dliness itself. They are also where good and evil are mixed, like the Tree of Knowledge; the point of the heart is distinct from them.




5והנה עיקר גילוי הלב הוא להיות בבחי׳ פנימיו׳ [פנימיות] שתקבל מבחי׳ ישראל דלעילא פב״פ [פנים בפנים] כי הוא חייך7 מקור החיים מקור התענוגים ארץ זבת חלב ודבש יערי עם דבשי8 להתענג על ה׳.
Now, the main revelation of the heart is to be in the level of the inner dimension (pnimiyus), so that she [Malchus] receives from the level of the Supernal Israel face to face. For “He is your life,” the source of life, the source of delights, “a land flowing with milk and honey,” “my honeycomb with my honey,” to delight in G-d.
The heart, Malchus, is fully revealed when she receives face to face from the Supernal Israel, Z’eir Anpin, from his inner dimension and not only his outer. Then G-d is felt as “your life,” the source of all life and delight, the land of milk and honey, the sweetness of “my honeycomb with my honey.”


אך בגלות מצרים הוא בכל יום שבכל לילה יורדת לבי״ע ותתן טרף לביתה9 ונשארת הנקודה תחת היסוד ואח״כ חוזרת ועולה ומתחלה נעשה פרצוף אב״א [אחור באחור]
But the exile of Egypt takes place every day: for every night she descends to Beriah, Yetzirah and Asiyah “and gives food to her household,” and the point remains beneath Yesod (foundation). Afterwards she returns and ascends, and at first a back-to-back partzuf is formed,
But the exile of Egypt recurs every day. In the Kabbalistic account of each night, Malchus descends to the lower worlds to sustain them, as the woman of valor gives food to her household at night, and only a “point” of her remains above, beneath Yesod; in the morning she rises and is rebuilt, first as a partzuf joined back to back with Z’eir Anpin.


ואח״כ פב״פ [פנים בפנים] וזהו דרך המדבר אחרי הוי״ה שצ״ל תחלה אב״א [אחור באחור] והוא ענין המשכ׳ המוחין בשלימות אך שאינו אלא דרך אחוריים.
and afterwards face to face. And this is the way of the wilderness, after Havayah: that first there must be back to back. This is the drawing down of the mochin in completeness, except that it is only by way of the back (achorayim).
Only afterwards are they face to face. This is the way through the wilderness, following after Havayah: the intellect is drawn down in full, but only from behind, through the back (achorayim), before the face is revealed.




6ובאור זה בנפש האדם המשכלת ומתבוננת איך שכך יאתה והשכל מכריח ומחייב את האהבה שהרי מצד עצמו עומד על עמדו רק שהמוח שליט כו׳ לאכפיי׳ [לאכפייא] וכו׳.
The explanation of this in the soul of a person: [a soul] that reasons and contemplates how it is fitting thus, and the intellect compels and obligates the love. For of himself he remains where he stands; only, the brain rules, etc., to subdue, etc.
In a person, back to back is love that the mind compels: one contemplates how fitting it is to love G-d, and the conclusion obliges the heart to love. Left to himself a person would not move; only the rule of the mind over the heart subdues the opposition.


בכל לבבך בשני יצריך10 ובכל נפשך כו׳ שיוכל להיות עבודה תמה והמשכת המקיפים אשר קדשנו במצותיו
“With all your heart,” with both your inclinations, “and with all your soul,” etc., so that there can be complete service, and the drawing down of the makifim (encompassing lights): “Who has sanctified us with His commandments,”
This is still complete service: “with all your heart,” which the Sages read as “with both your inclinations,” so that the evil inclination too is harnessed, “and with all your soul.” Through it, and through the mitzvos, over which we bless G-d “Who has sanctified us with His commandments,” the makifim are drawn down, lights that encompass a person but are not yet felt within.


כי מצות המלך הוא ואעפ״כ [ואף על פי כן] כל עבודתו הוא בבחינת חיוב והכרח השכל שעדיין אין התענוג נרגש להיות כו׳.
for it is the King’s command. And nevertheless, all his service is on the level of obligation and compulsion of the intellect, for the delight is not yet felt so as to be, etc.
One keeps the mitzvos because they are the King’s command. Yet all of it is done out of the intellect’s obligation, before delight is felt; this is the stage of back to back.




Section 3 · ¶7–8
From back to back to face to face
7והנה מבחינת אב״א [אחור באחור] נעשה אח״כ פב״פ [פנים בפנים] כי להיות המשכת המוחין הוא מבחי׳ קוצא דשערי דא״א יאר פניו כו׳ ובבחי׳ פנימיות נעשה השם שלם וכו׳.
Now, from the level of back to back it afterwards becomes face to face. For since the drawing down of the mochin is from the level of the tip of the hairs of Arich Anpin, [it is] “may He make His face shine,” etc.; and in the level of the inner dimension the Name becomes complete, etc.
Back to back leads to face to face because the intellect drawn down comes from the tip of the hairs of Arich Anpin, the level above intellect that reaches Z’eir Anpin from behind. From there comes “may He make His face shine,” the turning of the face; once the inner dimension is revealed, the Name is complete.


וכסא השם שלם כו׳ וכסא הוא מלכות בנין המל׳ מהגבורות שאין מלך בלא עם שלפי האמת אין על מי למלוך אלא שכך עלה ברצונו להיות צמצום ולהיות נראה ליש כו׳.
And the Throne of the Name [becomes] complete, etc. The Throne is Malchus; the building of Malchus is from the gevuros (powers of restraint), for “there is no king without a people.” For in truth there is no one over whom to reign; but so it arose in His will, that there be tzimtzum (contraction), and that [creation] appear as an existing thing (yesh), etc.
The Throne becomes complete as well. The Throne is Malchus, kingship, which is built from gevuros, powers of restraint and concealment: “there is no king without a people,” yet before G-d there is truly no one to rule over, so He willed a tzimtzum, a contraction, so that the world would appear to exist on its own, as a “something” over which He reigns.




8וצ״ל העלאת מ״נ [מיין נוקבין] ע״י צמצום ג״כ בחי׳ גבורות עובד אלהים שונה פרקו כו׳ שהוא בחי׳ כסא וישיבה שמשפיל בחי׳ אחוריים כו׳.11
And there must be an elevation of mayin nukvin (feminine waters) through tzimtzum, also the level of gevuros: “one who serves G-d,” “who reviews his chapter,” etc. This is the level of a throne and of sitting, in which one lowers the level of the back, etc.
The effort from below is to raise mayin nukvin, “feminine waters,” the arousal from below, through a contraction of one’s own, which is also gevuros: the Sages call “one who serves G-d” the one who reviews his chapter a hundred and one times, once more than his habit. This self-constraint is the level of the Throne and of sitting: as one who sits lowers his back, so, the preceding maamar explained, G-d’s revelation is drawn down to the level of the back when a person compels his heart.


וכן התורה היא כתובה פנים ואחור12 שיש פנימית וחיצוניות גשמית המצוה היא חיצונית כמו ד׳ פרשיות שבתפילין על קלף והפנימית הוא חו״ב [חכמה ובינה] הרמוזים בקדש כו׳
And likewise the Torah: “it is written front and back,” for there is an inner dimension (pnimiyus) and a physical outer dimension (chitzoniyus). The mitzvah is outer, like the four sections in the tefillin, on parchment; and the inner dimension is Chochmah (wisdom) and Binah (understanding), which are alluded to in [the section] “Kadesh,” etc.
The Torah likewise has a front and a back, an inner and an outer dimension. A mitzvah’s physical side is outer, as in tefillin, the four Torah sections written on parchment; the inner side is Chochmah and Binah, alluded to in the section “Kadesh” (“Sanctify to Me”) and the one after it.


וכן בסכך הסוכה הסכך הוא חיצונית ופנימית הוא המקיפין והכלל שהחיצוני׳ [שהחיצוניות] הוא מה שאין בזה תענוג ובפנימית מתגלה התענוג כו׳ עולמך תראה בחייך13 כו׳ וזה נמשך מזה שמאב״א [שמאחור באחור] נמשך להיות פב״פ [פנים בפנים] כו׳.
And likewise with the sechach of the sukkah: the sechach is the outer dimension, and the inner dimension is the makifim (encompassing lights). The general rule is that the outer dimension is that in which there is no delight, while in the inner dimension the delight is revealed, etc., “May you see your world in your lifetime,” etc. And this comes from this: that from back to back it is drawn to become face to face, etc.
So too the sukkah: the sechach, its covering of branches, is outer, and the inner side is the makifim, the encompassing lights. The rule is that the outer dimension is where no delight is felt and the inner is where delight is revealed, as in the Sages’ blessing “May you see your world in your lifetime”; that revelation comes because back to back goes on to become face to face.




Section 4 · ¶9
The stiff neck in holiness
9וזהו שמצא משה מעלת ישראל עם קשה עורף וסלחת1415 כי חטא העם חטאה גדולה16 ולא היו ראויים לסליחה מצד המשכת והשתלשלות המדות רק משה המשיך מלמעלה בחי׳ ארך אפים כו׳
And this is [why] Moshe found the merit of Israel [in] “a stiff-necked people, and You shall forgive”: for the people had sinned a great sin, and they were not worthy of forgiveness in terms of the drawing down and the chain of descent (hishtalshelus) of the middos; only, Moshe drew down from above the level of “slow to anger” (erech apayim), etc.
After the Golden Calf, Moshe pleaded, “for it is a stiff-necked people, and You shall forgive,” as though stiff-neckedness were a reason to forgive. By the ordinary order of the attributes, descending level by level, so great a sin could not be forgiven; Moshe drew down from higher, from the attribute of being “slow to anger” (erech apayim), whose Aramaic counterpart is the name Arich Anpin.


אך למה הם ראוים להמשכה זו לזה אמר משה עם קשה עורף הוא שיש להם קשות וחזוק והתגברות במדות עורף כו׳ ושם הוא בחי׳ קוצא דשערי מא״א [מאריך אנפין] שעי״ז יומשך י״ג מדות דא״א כנ״ל.
But why are they worthy of this drawing down? To this Moshe said, “it is a stiff-necked people”: that they have hardness, firmness and fortitude in the middos of the nape (oref), etc. And there [at the nape] is the level of the tip of the hairs from Arich Anpin, through which the Thirteen Attributes of Arich Anpin will be drawn down, as mentioned above.
They deserved that higher mercy because, as Moshe said, they are stiff-necked: their attributes have hardness, firmness and fortitude, the quality of the nape. The nape is where the tip of the hairs of Arich Anpin reaches, and through it the Thirteen Attributes of Mercy of Arich Anpin, above the ordinary order, are drawn down.




Section 5 · ¶10–11
Amalek and the daily war
10והנה זלעו״ז [זה לעומת זה] היא בחי׳ עמלק ע״ם מל״ק כו׳ ראשית גוים עמלק17 שכל עכו״ם [עובדי כוכבים ומזלות]18 הם מז׳ ימי הבנין והוא בדעת דאחורי כתפין. אך פרעה היה מדעת העליון והוא היה בדעת התחתון.
Now, on the opposing side (zeh le’umas zeh) is the level of Amalek, [read as] am malak, “a people that nips,” etc. “Amalek was the first of the nations,” for all the idolatrous nations are from the seven days of building, and he is in the Daas behind the shoulders. But Pharaoh was from the upper Daas, and he [Amalek] was in the lower Daas.
Opposite this, on the side of kelipah, stands Amalek, whose name is read as am malak, “a people that nips”: melikah is the nipping of a bird-offering’s neck from the nape, and Amalek strikes at holiness from behind. He is “the first of the nations” because, as the text explains, the spiritual root of the idolatrous nations is in the seven emotive attributes, the “seven days of building,” while Amalek’s is higher, in Daas, the Daas behind the shoulders; Pharaoh corresponds to the upper Daas, Amalek to the lower.


והנה המשכת המוחין במדות הוא דרך בחינת הצואר שמשם מצרים מצר הגרון וכ״ז [וכל זה] הוא בחינת אחוריים פרעה הוא אחורי עורף שלכן נק׳ ירידת המוחין בגרון בשם ירידה.
Now, the drawing down of the mochin into the middos is by way of the level of the neck; from there is Mitzrayim (Egypt), the strait of the throat (meitzar hagaron). All this is the level of the back: Pharaoh is the back of the nape. This is why the descent of the mochin into the throat is called by the name “descent.”
The intellect reaches the emotions through the neck, and in Kabbalah Mitzrayim, Egypt, is read as meitzar hagaron, “the strait of the throat,” the narrow passage between head and body. All this is the back; Pharaoh, whose letters (פרעה) are those of ha-oref, “the nape,” is the back of the nape. That is why the intellect’s passage into the throat is called a descent, a going down to Egypt.


והמשכתם משם ולמטה בגוף נק׳ עליי׳ [עלייה] כמ״ש ויוסף הורד מצרימה19 וכתיב אנכי ארד עמך מצרימה ואנכי אעלך כו׳ ומה הוא עלייתם היינו בהתפשטותם, בהגוף ארץ טובה ורחבה2021
And their drawing down from there downward, into the body, is called “ascent,” as it is written, “And Yosef was brought down to Egypt,” and it is written, “I will go down with you to Egypt, and I will bring you up,” etc. And what is their ascent? It is in their spreading out, in the body, “a good and spacious land”
From the throat onward, as the intellect spreads through the body, the movement is called ascent: Yosef “was brought down to Egypt,” but G-d promised Yaakov, “I will go down with you to Egypt, and I will bring you up.” The ascent is the intellect’s spreading into the body, the good and spacious land after the narrow strait.


(כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וישב22 עמש״ל [עיין מה שכתוב לעיל] בביאור ע״פ לכן אמור פ׳ וארא) והיינו לפי שהגרון הוא בחי׳ אחוריים ולכן אינו תלוי במה שהמקום גבוה כו׳.
(as is written in the Likkutei Torah of the Arizal, Parshas Vayeshev; see what is written above in the explanation on the verse “Therefore say,” Parshas Va’eira). And this is because the throat is the level of the back, and therefore it does not depend on whether the place is high, etc.
The Alter Rebbe cites the Arizal’s Likkutei Torah on Parshas Vayeshev, where the throat is called the land of Egypt, and his own biur on “Therefore say” in Parshas Va’eira, earlier in Torah Ohr. Going from the throat into the body is an ascent although the body is lower, because the throat is the back: rising and falling here are measured by revelation, not by physical height.


והנה המשכת דרך אחוריים שם עומד עמלק הוא בחי׳ הקשיות להפוך יודע רבונו כו׳ משא״כ פרעה לא ידעתי23 כו׳ ובמופתים הי׳ [היה] בטל לולי כי אנכי הכבדתי24 כו׳ אבל עמלק ידע כל הנסים.
Now, in the drawing down by way of the back, there Amalek stands. He is the level of hardness in reverse: “he knows his Master,” etc. Whereas Pharaoh [said], “I do not know,” etc., and through the wonders he would have been nullified, were it not that “I have hardened,” etc. But Amalek knew all the miracles.
Amalek stands at this passage through the back, the hardness of the nape turned around: in the Sages’ phrase, he knows his Master and rebels anyway. Pharaoh said, “I do not know G-d,” and the plagues would have broken him had G-d not hardened his heart; Amalek knew all the miracles and attacked all the same.




11והנה זלע״ז [זה לעומת זה] נגד אחוריי׳ [אחוריים] דקדוש׳ [דקדושה / דקדושת] חוזק התגברות מחמת חיוב השכל וזה להפך התגברות נגד השכל הגם שהשכל מחייב והוא בחוצפה בלי טעם ודעת
Now, “one opposite the other”: against the back of holiness, [which is] strength [and] fortitude out of the obligation of the intellect, this is the reverse: fortitude against the intellect, even though the intellect obligates; and it is with brazenness, without reason or sense.
Opposite the back of holiness, the strength to overcome oneself because the mind demands it, the other side has its reverse: a stubborn strength against the mind, even when the mind itself obliges. It is brazenness, without reason or sense.


וזהו כל הנחשלים אחריך25 שהם בבחי׳ אחוריים כו׳ ומלחמה לה׳ מדר26 כו׳ שבכל יום הוא יציאת מצרים וצ״ל מלחמה זו בכ״י [בכל יום].
And this is “all the stragglers behind you”: that they are in the level of the back, etc. And “G-d has war [with Amalek] from generation,” etc., for every day there is the going out of Egypt, and this war must be every day.
This is Amalek’s attack on “all the stragglers behind you,” those who are at the level of the back. Since each day a person goes out of Egypt anew, G-d’s war with Amalek “from generation to generation” must be fought every day.


והנה בזמן הגלו׳ [הגלות] מחה אמחה27 כו׳ מלחמה להוי״ה היינו בחי׳ אחוריים אבל והיה בהניח28 כו׳ אל ארץ טובה ורחבה29 אהבה בתענוגים30 תמחה מעצמך כו׳ וד״ל [ודי למבין]:
Now, in the time of exile, “I will utterly blot out,” etc., “Havayah has war”: that is, the level of the back. But “And it shall be, when [He] gives rest,” etc., “to a good and spacious land,” “love in delights,” “you shall blot out” on your own, etc. This suffices for one who understands.
In the time of exile it is “I will utterly blot out”: the war is G-d’s, waged at the level of the back. But when a person reaches the good and spacious land, love that delights in G-d, then “you shall blot out” Amalek yourself, for Amalek has a hold only on the back.



In one’s avodah
Contemplate G-d until the mind compels the heart to love Him, and keep the mitzvos as the King’s command even before delight is felt; go beyond habit, like the one who reviews his chapter once more. This daily going out of Egypt meets Amalek’s brazen refusal of what one knows, and the war against it must be fought every day; when love in delight is reached, it blots Amalek out from within.
Questions for discussion
	Why is the Name complete only when the intellect is drawn down into the emotions, and not while it remains in Chochmah and Binah?
	What is the difference between natural emotions and emotions of gadlus, and why are the second called intellect?
	Why must service begin back to back, with love the mind compels, before it can become face to face?
	How can being stiff-necked be the merit for which Moshe asked forgiveness, and how does it differ from Amalek’s hardness?
	What does it mean that in exile the war with Amalek is G-d’s, but in love with delight a person blots Amalek out himself?

Sources and references
Notes
Paragraph 1
1ביאור אין השם שלם
The note says that this volume has the Mitteler Rebbe’s transcript (hanachah) of this biur, another record of the same teaching.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״א ע׳ שפז. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת כרך ח ע׳ ג׳צא. וראה שם ע׳ ג׳צ כמעט כל הביאור בהמשך אחד להמאמר דלעיל ומציין רק סעי׳ ד. קיצורים בכרך ז ע׳ ב׳תשפא.
Paragraph 2
2אין השם שלם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא ס״פ תצא. רש״י שמות יז, טז.
3אין השם שלם ואין הכסא שלם
At the end of Parshas Ki Seitzei the Midrash teaches that as long as Amalek’s offspring are in the world, neither the Name nor the Throne is complete, and when they are gone, the Name and the Throne are complete. The Alter Rebbe explains what the Name and the Throne are.
Midrash Tanchuma, Ki Teitzei 11:1מדרש תנחומא, כי תצא י״א:א׳
… אָבַד זַרְעוֹ מִן הָעוֹלָם, לֹא יִכָּנֵף עוֹד מוֹרֶיךָ (ישעיה ל, כ). רַבִּי לֵוִי בְּשֵׁם רַבִּי אַחָא בְּרַבִּי חֲנִינָא אוֹמֵר, כָּל זְמַן שֶׁזַּרְעוֹ שֶׁל עֲמָלֵק בָּעוֹלָם, לֹא הַשֵּׁם שָׁלֵם, וְלֹא הַכִּסֵּא שָׁלֵם. אָבַד זַרְעוֹ שֶׁל עֲמָלֵק, הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. מַה טַּעַם. הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח וְגוֹ' (תהלים ט, ז). מַה כְּתִיב אַחֲרָיו, וַה׳ לְעוֹלָם יֵשֵׁב כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ (שם פסוק ח), הֲרֵי הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. אָמֵן וְכֵן יְהִי רָצוֹן.
(Deut. 25:19:) “And it shall come to pass when the L-rd your G-d grants you rest [… you shall blot out the remembrance of Amalek].” R. Azariah and R. Judah bar Simon said in the name of R. Judah bar Il'ay, “Israel was given three commandments on their entrance to the land: 3:14; PR 12:13; Sanh. 20b (bar.) To appoint a king over themselves, as written (in Deut. 17:15), ‘You shall surely place a king over yourself.’ To build the Temple, as written (in Exod. 25:8), ‘And make Me a …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
4אין השם שלם ואין הכסא שלם
Rashi explains that the verse “For a hand is on the throne of Kah” writes a shortened word for “throne” and only half of the Name, because G-d swore that His Name and His Throne would not be complete until the name of Amalek is wholly blotted out.
Rashi on Exodus 17:16רש"י על שמות י״ז:ט״ז
… נִשְׁבַּע הַקָּבָּ"ה שֶׁאֵין שְׁמוֹ שָׁלֵם וְאֵין כִּסְאוֹ שָׁלֵם עַד שֶׁיִּמָּחֶה שְׁמוֹ שֶׁל עֲמָלֵק כֻּלּוֹ, וּכְשֶׁיִּמָּחֶה שְׁמוֹ יִהְיֶה הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם, שֶׁנֶּאֱמַר ”הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח” (תהלים ט׳), זֶהוּ עֲמָלֵק שֶׁכָּתוּב בּוֹ ”וְעֶבְרָתוֹ שְׁמָרָה נֶצַח” (עמוס א׳), ”וְעָרִים נָתַשְׁתָּ אָבַד זִכְרָם הֵמָּה” (תהלים שם), מַהוּ אוֹמֵר אַחֲרָיו? ”וַה׳ לְעוֹלָם יֵשֵׁב” — הֲרֵי הַשֵּׁם שָׁלֵם, ”כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ" — הֲרֵי כִּסְּאוֹ שָׁלֵם:
ויאמר AND HE SAID — i. e. Moses said. כי יד על כס יה BECAUSE THE HAND IS UPON THE THRONE OF JAH — the hand of the Holy One, blessed be He, is raised to swear by His throne that He will have war and enmity against Amalek to all eternity. And what is the force of כס — why does it not say as usual כסא? And the Divine Name, also, is divided into half (יה is only the half of the Tetragrammaton)! The Holy One, blessed be …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
5מבחי׳ קוצא דשערי דא״א
The note sends the reader to Or HaTorah on Shemos for the tip of the hairs of Arich Anpin; p. 2781 of the same volume is where note 85:19 places the summaries of this maamar.
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תשפ-א.
Paragraph 4
6לבבתני
“You have captured my heart, my sister, my bride.” The word libavtini is built on lev, “heart”; the Alter Rebbe reads it as calling Malchus, Knesses Yisrael, the heart.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
7כי הוא חייך
Moshe tells Israel to love G-d and cleave to Him, “for He is your life and the length of your days.” The Alter Rebbe reads it: G-d is the source of life and so the source of all delight.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8יערי עם דבשי
“I have eaten my honeycomb with my honey,” says the Beloved. Here it stands for the sweetness of delight in G-d.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ותתן טרף לביתה
The woman of valor “rises while it is still night and gives food to her household.” The Alter Rebbe applies it to Malchus, which descends each night to the lower worlds to give them sustenance.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
Paragraph 6
10בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” in the Shema as “with both your inclinations, the good inclination and the evil inclination.” Here it describes service in which even the evil inclination is subdued by the mind.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
11עובד אלקים שונה פרקו
The Talmud explains the verse contrasting “one who serves G-d” with “one who has not served Him”: one who reviews his chapter a hundred times cannot be compared to one who reviews it a hundred and one times. The extra review, beyond habit, is the self-constraint the Alter Rebbe calls gevuros.
Chagigah 9b:10–11חגיגה ט׳ ב:י׳-י״א
אֲמַר לֵקהּ בַּר הֵי הֵי לְהִלֵּל, מַאי דִּכְתִיב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״, הַיְינוּ ״צַדִּיק״ — הַיְינוּ ״עוֹבֵד אֱלֹקִים״, הַיְינוּ ״רָשָׁע״ — הַיְינוּ ״אֲשֶׁר לֹא עֲבָדוֹ״! אֲמַר לֵקהּ: ״עֲבָדוֹ״ וְ״לֹא עֲבָדוֹ״ — תַּרְוַיְיהוּ צַדִּיקֵי גְּמוּרֵי נִינְהוּ, וְאֵינוֹ דּוֹמֶה שׁוֹנֶה פִּרְקוֹ מֵאָה פְּעָמִים, לְשׁוֹנֶה פִּרְקוֹ מֵאָה וְאֶחָד. אֲמַר לֵקהּ: וּמִשּׁוּם חַד זִימְנָא קָרֵי לֵקהּ ״לֹא עֲבָדוֹ״? אֲמַר לֵקהּ: אִין, צֵא וּלְמַד מִשּׁוּק שֶׁל חֲמָרִין: עַשְׂרָה פַּרְסֵי — בְּזוּזָא, חַד עֲשַׂר פַּרְסֵי — בִּתְרֵי זוּזֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ט, ב.
12היא כתובה פנים ואחור
The scroll shown to Ezekiel “was written front and back.” The Alter Rebbe applies the words to the Torah, which has an inner and an outer side.
Ezekiel 2:10יחזקאל ב׳:י׳
וַיִּפְרֹשׂ אוֹתָהּ לְפָנַי וְהִיא כְתוּבָה פָּנִים וְאָחוֹר וְכָתוּב אֵלֶיהָ קִנִים וָהֶגֶה וָהִי:
and He spread it before me, and it was written within and without; and there was written therein lamentations, and moaning, and woe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13עולמך תראה בחייך
The Sages took leave of one another with the blessing “May you see your world in your lifetime.” Here it describes the delight revealed in the inner side of a mitzvah, already in this life.
Berakhot 17a:15ברכות י״ז א:ט״ו
כִּי הֲווֹ מִפַּטְרִי רַבָּנַן מִבֵּי רַבִּי אַמֵּי, וְאָמְרִי לַהּ מִבֵּי רַבִּי חֲנִינָא, אָמְרִי לֵקהּ הָכִי: ״עוֹלָמְךָ תִּרְאֶה בְּחַיֶּיךָ, וְאַחֲרִיתְךָ לְחַיֵּי הָעוֹלָם הַבָּא, וְתִקְוָתְךָ לְדוֹר דּוֹרִים. לִבְּךָ יֶהְגֶּה תְּבוּנָה, פִּיךָ יְדַבֵּר חָכְמוֹת וּלְשׁוֹנְךָ יַרְחִישׁ רְנָנוֹת, עַפְעַפֶּיךָ יַיְשִׁירוּ נֶגְדְּךָ, עֵינֶיךָ יָאִירוּ בִּמְאוֹר תּוֹרָה, וּפָנֶיךָ יַזְהִירוּ כְּזוֹהַר הָרָקִיעַ, שִׂפְתוֹתֶיךָ יַבִּיעוּ דַּעַת, וְכִלְיוֹתֶיךָ תַּעֲלוֹזְנָה מֵישָׁרִים, וּפְעָמֶיךָ יָרוּצוּ לִשְׁמוֹעַ דִּבְרֵי עַתִּיק יוֹמִין״.
As the Rabbis departed from the school of R. Ammi (another version: R. Hannina's school), they said to him: Mayest thou see thy world in thy life-time, and may thine end be in the life of the world to come and thy hope throughout the generations. May thy heart meditate in understanding, thy mouth speak wisdom, thy tongue abound in joyful songs, thine eyelids set thy glance straight before thee, thine eyes be illumined with the light of the Torah, thy countenance shine like the splendour of the firmament, thy …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 9
14עם קשה עורף וסלחת
Kehot’s note points to Exodus 39:9 for these words.
Exodus 39:9שמות ל״ט:ט׳
Kehot’s noteשמות לט, ט.
15עם קשה עורף וסלחת
Moshe prays, “for it is a stiff-necked people, and You shall forgive our iniquity and our sin.” The Alter Rebbe reads the stiff neck itself as the merit. (The Kehot note prints Exodus 39:9, a misprint: that verse describes the breastplate.)
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16חטא העם חטאה גדולה
After the Golden Calf, Moshe says to G-d, “This people has sinned a great sin.”
Exodus 32:31שמות ל״ב:ל״א
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אָנָּא חָטָא הָעָם הַזֶּה חֲטָאָה גְדֹלָה וַיַּעֲשׂוּ לָהֶם אֱלֹקֵי זָהָב:
And Moses returned unto the L-RD, and said: ‘Oh, this people have sinned a great sin, and have made them a god of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
17ראשית גוים עמלק
Bilam’s parable: “Amalek was the first of the nations, and his end shall be destruction.” Here “first” is read as Amalek’s higher root, in Daas, above the seven attributes.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ.
18זלעו״ז היא בחי׳ עמלק . . שכל עכו״ם
The note points there for a parallel discussion of Amalek as the opposing counterpart and of the root of the nations, the subject of these lines.
Kehot’s noteעייג״כ שערי אורה סד״ה יביאו לבוש מלכות. דרמ״צ סוף מצות איסור גיד הנשה, ומצות זכירת מעשה עמלק. ד״ה ויאמר משה אל יהושע בסה״מ תש״ט ע׳ סא ואילך.
19ויוסף הורד מצרימה
“And Yosef was brought down to Egypt.” Going into Egypt, the strait of the throat, is called descent.
Genesis 39:1בראשית ל״ט:א׳
וְיוֹסֵף הוּרַד מִצְרָיְמָה וַיִּקְנֵהוּ פּוֹטִיפַר סְרִיס פַּרְעֹה שַׂר הַטַּבָּחִים אִישׁ מִצְרִי מִיַּד הַיִּשְׁמְעֵאלִים אֲשֶׁר הוֹרִדֻהוּ שָׁמָּה:
And Joseph was brought down to Egypt; and Potiphar, an officer of Pharaoh’s, the captain of the guard, an Egyptian, bought him of the hand of the Ishmaelites, that had brought him down thither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לט, א.
20אנכי ארך עמך מצרימה
G-d’s promise to Yaakov: “I will go down with you to Egypt, and I will also surely bring you up.” The Alter Rebbe reads the bringing up as the intellect’s spreading from the throat into the body.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
21ארץ טובה ורחבה
G-d promises to bring Israel up from Egypt “to a good and spacious land.” The spacious land, after the strait of Egypt, is the body into which the intellect spreads.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בלק״ת פ׳ וישב
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteהכוונה ללקו״ת להאריז״ל.
23לא ידעתי
Pharaoh answers Moshe, “Who is G-d, that I should listen to His voice … I do not know G-d.” Pharaoh’s resistance came from not knowing.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24הכבדתי
“Come to Pharaoh, for I have hardened his heart.” Without this, the wonders would have broken Pharaoh’s resistance.
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
25כל הנחשלים אחריך
Amalek “cut down all the stragglers behind you.” “Behind you” is read as the level of the back.
Deuteronomy 25:18דברים כ״ה:י״ח
אֲשֶׁר קָרְךָ בַּדֶּרֶךְ וַיְזַנֵּב בְּךָ כׇּל־הַנֶּחֱשָׁלִים אַחֲרֶיךָ וְאַתָּה עָיֵף וְיָגֵעַ וְלֹא יָרֵא אֱלֹקִים:
how he met thee by the way, and smote the hindmost of thee, all that were enfeebled in thy rear, when thou wast faint and weary; and he feared not G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מלחמה לה׳ מדר
“G-d has war with Amalek from generation to generation.” The war is renewed in every generation, and here, every day.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27מחה אמחה
“For I will utterly blot out the memory of Amalek from under the heavens.” Here G-d Himself blots out Amalek, the war of the time of exile.
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28והיה בהניח
“And it shall be, when G-d gives you rest from all your enemies around … you shall blot out the memory of Amalek.” Here the blotting out is the person’s own.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29אל ארץ טובה ורחבה
G-d promises to bring Israel “to a good and spacious land.” Here the land is the expansive love that delights in G-d.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אהבה בתענוגים
“How beautiful and how pleasant you are, love in delights!” The highest love, delight in G-d, in which Amalek has no hold.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Megillas Esther · Maamar 1
יביאו לבוש מלכות אשר לבש בו המלך וסוס…
“Let them bring royal apparel that the king has worn”
The three honors in Esther, the royal garment, the king’s horse and the royal crown, are three levels of G-d’s sovereignty revealed at Sinai and again on Purim: the garment is His exaltation above the worlds, which brings them into being from nothing; the crown is the delight drawn down when a person actually does the mitzvos with physical things; the horse is the combinations of letters that carry this revelation below. The self-sacrifice of the Jews in Mordechai’s time completed what “We will do and we will hear” had begun.
The maamar in brief
The maamar reads the verse in which Haman proposes royal apparel, the king’s horse and a royal crown as three levels revealed at the Giving of the Torah and again on Purim, when the acceptance begun at Sinai was completed. Why is deed “the goal of wisdom”? Chochmah, the source of the Torah, is the first link of a graded chain and carries the Infinite Light as memalei kol almin. Physical existence, which has no common measure with the spiritual, comes by a “leap” directly from sovev kol almin, so the objects of the mitzvos reveal a higher light, most of all at the lowest level. That light is G-d’s “garment of majesty,” His kingship and exaltation above the worlds, drawn down by an arousal from below. Doing the mitzvos in deed draws a higher level still, the “royal crown,” G-d’s delight; the halachos and the Megillah, rooted so high that they reach into the physical, will never be nullified. The “horse” is the combinations of letters that carry the revelation down. Self-sacrifice under Haman completed it all. Haman could touch the garment and the horse through a counterpart of exaltation; the crown, pure surrender of will, has none.

Outline
	1The three honors and PurimThe royal apparel, the king’s horse and the royal crown are “G-d reigns; He has clothed Himself in majesty,” the “horses” of Sinai and the crown “on the day of his wedding.” All that was revealed at Sinai was revealed again on Purim, when the acceptance begun with “We will do and we will hear” was completed.¶1–2
	2Study and deedThe Sages call deed “the goal of wisdom,” yet all the mitzvos do not equal one word of Torah: each has its own advantage. The maamar sets out to explain the advantage of deed, beginning with Chochmah as the first link of the chain.¶3–4
	3Chochmah and the leap from ayinChochmah, though “found from ayin,” is a beginning counted with what follows it and carries the Infinite Light step by step as memalei; Moshe, at the level of true ayin, stood above it. Cause and effect cannot produce a true “something”: even Chochmah emerges by a leap, and all the more so the physical, which comes directly from sovev kol almin. So creation is truly something from nothing.¶5–11
	4Why deed is higherTeshuvah and good deeds draw sovev, which is higher than the graded light of Chochmah. In the objects of the mitzvos, which are G-d’s will, sovev is revealed without concealment, and the lowest level reveals it most.¶12–13
	5The garment of majestyThis radiance is G-d’s kingship: He is yachid, alone as before creation, and relates to the worlds only as King, through exaltation, “clothing Himself in majesty” so that the world exists. “Let them bring” teaches that this kingship is drawn down by human action, as physical things are made into mitzvos and nullified to His light.¶14–18
	6The royal crownA person’s own performance of the mitzvos with body and possessions draws a higher light: the crown, made of the lowest material, stone, yet the king’s delight and glory. Torah study, the halachos that draw the Infinite Light into the world, equals all the mitzvos.¶19–20
	7The Megillah and the halachos endureIn the future the Prophets will be eclipsed like a ray in the sun, but the Megillah of Esther, rooted in the most hidden level, and the halachos, Mordechai’s “pure myrrh,” wisdom clothed in bitterness, are the luminary itself. Like a torch seen from afar or an overflowing barrel, their reach into the physical shows how high their source is.¶21–26
	8We will do and we will hearDoing before hearing was a surrender of will that drew down the crown: the 620 mitzvos, equal in number to keser, pillars joining the Infinite Light to this lowly world.¶27
	9The king’s horseG-d’s “riding” is the drawing of light through combinations of letters: at night into the angels through eighteen thousand worlds, matching the eighteen blessings and the spine; at Sinai into the Torah; in the Mishkan into physical materials. These channels, called “horses,” bring the garment and the crown below.¶28–33
	10The self-sacrifice of PurimUnder Haman’s decree the Jews, Kohanim and Levites among them, gave themselves over rather than abandon their faith. This completed the acceptance of the Torah and revealed the garment, the crown and the horse.¶34
	11Haman and the raised heartAmalek and Haman hover above the Tree of Knowledge: brazenness and arrogance. Its refined counterpart is the heart lifted up in G-d’s ways, an eighth of an eighth, the ascent that must come before the drawing down of Chochmah. This exaltation is rooted in the garment and the horse, which Haman could take; the crown, pure nullification of will, has no counterpart outside holiness.¶35–40


Key concepts
	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light as it surrounds the worlds equally rather than entering them by degrees. Here it brings the physical into being by a “leap” and is revealed in the objects of the mitzvos.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The Infinite Light as it clothes itself step by step in each world, by cause and effect; it is the light carried by Chochmah and the Torah.

	Chochmah is found from ayinהחכמה מאין תמצא
	Chochmah emerges from a level of nothingness above it, like a find, not by gradual unfolding; yet once it exists it is a definite “something,” the first of a series.

	Something from nothingיש מאין
	Creation in which the creating radiance is not clothed in what it creates, so the result is a genuinely new existence rather than an extension of its cause.

	Echad and yachidאחד / יחיד
	Echad is G-d’s unity as drawn into the world, nullifying all things within it; yachid is His unity before it is drawn into the worlds at all, when He alone exists.

	The garment of majestyלבוש גאות
	G-d’s exaltation above the worlds, which He “puts on” in order to be their King; from it the existence of the physical world is drawn.

	The royal crown (keser malchus)כתר מלכות
	The supernal delight drawn down when a person does the mitzvos in deed; like a crown of stones, the lowest material becomes the highest ornament.

	The horseסוס
	Combinations of letters that channel G-d’s revelation downward, as at Sinai and in the Mishkan; through them the garment and the crown are revealed below as above.

	Haman after refinementהמן לאחר הבירור
	The holy counterpart of arrogance: the heart lifted up in G-d’s ways, a small measure of elevation that gives a person the courage to serve.

	Self-sacrifice (mesirus nefesh)מסירות נפש
	The Jews’ readiness in Mordechai’s time to give their lives rather than abandon their faith, which completed the acceptance of the Torah begun at Sinai.


Section 1 · ¶1–2
The three honors and Purim
1יביאו לבוש מלכות12 אשר לבש בו המלך וסוס אשר רכב עליו המלך ואשר נתן כתר מלכות בראשו.
“Let them bring royal apparel that the king has worn, and the horse that the king has ridden upon, and on whose head a royal crown has been set.”
The maamar opens with the verse in the Book of Esther in which Haman proposes how to honor “the man whom the king desires to honor”: royal clothing the king himself has worn, the king’s own horse, and a royal crown. The Alter Rebbe will read these three honors as three levels of G-d’s sovereignty, revealed at the Giving of the Torah and again on Purim.


הנה ענין לבוש מלכות הוא ענין מ״ש ה׳ מלך גאות לבש3 שנתלבש בלבוש גאות להיות מלך העולם.
Now, the meaning of “royal apparel” is the meaning of what is written, “G-d reigns; He has clothed Himself in majesty”: He clothed Himself in a garment of majesty in order to be King of the world.
The first honor, the royal garment, is linked to the verse “G-d reigns; He has clothed Himself in majesty.” A garment is put on over the body; the image suggests that G-d takes on majesty as a garment in order to relate to the world as its King, as the maamar will explain at length later.




2וסוס אשר רכב עליו המלך4 הוא ענין מ״ש במ״ת [במתן תורה] כי תרכב על סוסיך5 מרכבותיך ישועה.
And “the horse that the king has ridden upon” is the meaning of what is written concerning the Giving of the Torah, “When You ride upon Your horses, Your chariots are salvation.”
The second honor, the king’s horse, is linked to a verse in the prayer of Habakkuk, “When You ride upon Your horses, Your chariots are salvation,” which the maamar takes as said of the Giving of the Torah. What G-d’s “riding” on “horses” means is explained toward the end of the maamar (paragraphs 28–33).


ואשר נתן כתר מלכות בראשו הוא ענין מ״ש בעטרה שעטרה לו אמו ביום חתונתו זה מ״ת [מתן תורה].6
And “on whose head a royal crown has been set” is the meaning of what is written, “with the crown with which his mother crowned him on the day of his wedding”: this is the Giving of the Torah.
The third honor, the royal crown, is linked to the verse in the Song of Songs about “the crown with which his mother crowned him on the day of his wedding,” which the Mishnah interprets: “the day of his wedding” is the Giving of the Torah. So the horse and the crown both point to Sinai.


כי הנה כל הבחי׳ שנתגלה במ״ת [במתן תורה] נתגלה ג״כ בפורים בימי מרדכי שנא׳ [שנאמר] וקבל היהודים7 את אשר החלו לעשות
For all the levels that were revealed at the Giving of the Torah were also revealed on Purim, in the days of Mordechai, as it is said, “And the Jews accepted that which they had begun to do,”
Here the maamar states its thesis: whatever was revealed at the Giving of the Torah was revealed again on Purim. The proof is the verse “And the Jews accepted that which they had begun to do,” which speaks of accepting something that had already been begun.


כי במ״ת [במתן תורה] שאמרו ישראל נעשה ונשמע8 החלו לעשות שהיה רק התחלה ובימי מרדכי היה גמר הקבלה:9
for at the Giving of the Torah, when Israel said, “We will do and we will hear,” they “began to do”: it was only a beginning; and in the days of Mordechai came the completion of the acceptance.
At Sinai the people declared “We will do and we will hear,” but that was only the beginning of their acceptance of the Torah; in Mordechai’s time the acceptance was completed. The maamar will later show (paragraph 34) that it was the self-sacrifice of the Jews in those days that completed it.




Section 2 · ¶3–4
Study and deed
3וביאור הדברים יובן בהקדים לבאר מארז״ל [מאמר רבותינו זכרונם לברכה] תכלית חכמה תשובה10 ומע״ט [ומעשים טובים] שנאמר ראשית חכמה11 יראת ה׳ שכל טוב לכל עושיהם ללומדיהם לא נאמ׳ [נאמר] כו׳.
The explanation of these matters will be understood by first explaining the saying of our Sages, of blessed memory: “The goal of wisdom is teshuvah (return) and good deeds, as it is said, ‘The beginning of wisdom is the fear of G-d; a good understanding to all who do them’: ‘to those who learn them’ is not said,” etc.
To explain this, the maamar first takes up a teaching of the Sages: “The goal of wisdom is teshuvah and good deeds.” The proof verse speaks of “a good understanding to all who do them,” and the Alter Rebbe stresses that it does not say “to those who learn them”: learning reaches its purpose in doing.


והלומד שלא12 לעשו׳ נוח לו אלו נהפכה שלייתו על פניו13 מפני שהעיקר הוא המעשה והיינו במצוה שא״א לעשות ע״י אחרים
And “one who learns not in order to do, it would have been better for him had his afterbirth been turned over upon his face,” because the main thing is the deed. That is, in the case of a mitzvah that cannot be done by others.
A related saying is sharper still: for one who learns without intending to do, it would have been better never to have been born alive, which is what the image of the afterbirth turned over his face describes. Deed is primary, but the Alter Rebbe limits this at once to a mitzvah that no one else can do in one’s place.


אבל במצוה שאפשר לעשות ע״י אחרים ארז״ל [אמרו רבותינו זכרונם לברכה] ע״פ14 וכל חפצים לא ישוו בה אפי׳ [אפילו] חפצי שמים שכל המצות אינם שוים אפי׳ [אפילו] לדבר
But concerning a mitzvah that can be done by others, our Sages, of blessed memory, said on the verse, “And all desirable things cannot compare to her”: even the desires of Heaven; for all the mitzvos are not equal even to a word,
For a mitzvah that others can do, the Talmud applies the verse “And all desirable things cannot compare to her,” said of wisdom: not even “the desires of Heaven,” the mitzvos, compare to the study of Torah. In such a case one does not interrupt Torah study to do the mitzvah.


אחד מדברי תורה שיש בחי׳ מעלה יתירה בדברי תורה על קיום המצות ויש מעלה יתירה בקיום המצות על דברי תורה.
one of the words of Torah. For there is a level of superior quality in words of Torah over the fulfillment of the mitzvos, and there is a superior quality in the fulfillment of the mitzvos over words of Torah.
So each has an advantage over the other: in one respect words of Torah surpass all the mitzvos, and in another the actual doing of the mitzvos surpasses Torah study. The maamar now sets out to explain the advantage of the deed.




4ונבאר עתה בחי׳ ומעלה שיש בקיום מצות על ד״ת [דברי תורה] ע״ד מאמר תכלית חכמה כנ״ל. והלומד שלא לעשות כו׳.
Let us now explain the aspect and superior quality that the fulfillment of mitzvos has over words of Torah, along the lines of the saying “The goal of wisdom…,” mentioned above, and “One who learns not in order to do…,” etc.
Having shown that each has an advantage, the maamar now explains the advantage that doing the mitzvos has over words of Torah. This is the point of “The goal of wisdom is teshuvah and good deeds” and of the warning against learning without doing.


והענין כי הנה חכמה היא ראשית ההשתלשלות.1516 ובחי׳ ההשתלשלות היא כשלשלת מהרבה טבעות אחוזות זו בזו. כך החכמה היא בבחינת ההשתלשלות שממנה נשתלשלו המדות.
The explanation is this. Chochmah (wisdom) is the beginning of the chain of descending worlds (hishtalshelus). And hishtalshelus is like a chain (shalsheles) of many rings linked one to another. So Chochmah is in the category of hishtalshelus, for from it the emotive attributes (middos) descended, link by link.
The explanation starts from the structure of the chain of descent. Chochmah is its first link, and the emotive attributes come from it the way each link of a chain hangs from the one above; so Chochmah, however high, belongs to the same ordered series as what follows it.




Section 3 · ¶5–11
Chochmah and the leap from ayin
5והחכמה עצמה מלובשת היא בתוכן והמדות מלובשות במחשבה ומחשבה בדבור ומעשה. ועם היות שהחכמה מאין תמצא
And Chochmah (wisdom) itself is clothed within them, and the emotive attributes (middos) are clothed in thought, and thought in speech and action. And although “Chochmah is found from ayin (nothingness),”
Each level is clothed in the one below it: Chochmah within the emotive attributes, these within thought, and thought within speech and action, much as a person’s insight shapes feelings that then find expression in thought, word and deed. The verse “Chochmah is found from ayin” is read to say that Chochmah emerges from a level of “nothingness” beyond all grasp.


והיא בחי׳ מקור ושרש לכל ההשתלשלות עכ״ז [עם כל זה] בהיותה נק׳ ראשי׳ [ראשית] הגלוי הרי יש לה שניה ושלישי׳ [ושלישית] שגם הראשונה נמנית מן המנין למנות אחרי׳ [אחריה] שני׳ [שניה] ושלישי׳ [ושלישית]
and it is the level of source and root of the entire chain of descending worlds (hishtalshelus), nevertheless, since it is called the beginning of revelation, it has a second and a third; for even the first is counted in the count, so that one counts a second and a third after it.
Even though Chochmah comes from ayin and is the root of the whole chain, it is called “the beginning,” and a beginning is the first of a series. Being first means being counted together with a second and a third, so Chochmah remains part of the ordered series rather than above it.


לכן אברהם שהית׳ [שהיתה] מדתו מדת החסד נק׳ אב״ר מ״ה [שם מ״ה] שהוא בבחי׳ אבר וכלי להתלבשות בחי׳ חכמה17 כח מ״ה [מה] שהחכמה עצמה היא המלובשת בתוך המדות18 ולכן כתיב והחכמה מאין תמצא19 ולא אין ממש.
Therefore Avraham, whose attribute was the attribute of Chesed (kindness), is called “a limb of mah” (eiver mah), for he is at the level of a limb and vessel for the clothing of the level of Chochmah, “the power of mah” (koach mah); for Chochmah itself is what is clothed within the emotive attributes. And therefore it is written, “And Chochmah is found from ayin,” and not [that it is] true ayin.
The letters of the name Avraham (אברהם) are read as eiver mah (אבר מה), “a limb of mah,” and the letters of Chochmah (חכמה) as koach mah (כח מה), “the power of mah.” Avraham, the embodiment of Chesed, is a limb or vessel in which Chochmah is clothed; and since Chochmah is clothed in the attributes, the verse says it is found “from ayin,” not that it is itself true ayin.




6ומשרבע״ה [ומשה רבינו עליו השלום] שהיה בבחי׳ ונחנו מה דהיינו בבחי׳ אין ממש אמר כבד פה וכבד לשון אנכי20 כבד פה לגבי תושבע״פ [תורה שבעל פה]21 וכבד לשון בתושב״כ [בתורה שבכתב] שהית׳ [שהיתה] מדרגת נשמתו למעלה מבחי׳ התורה דאורייתא מחכמ׳ [מחכמה] נפקת
And Moshe our teacher, peace be upon him, who was at the level of “and what (mah) are we,” that is, at the level of true ayin (nothingness), said, “Heavy of mouth and heavy of tongue am I”: heavy of mouth with regard to the Oral Torah, and heavy of tongue in the Written Torah. For the rank of his soul was above the level of the Torah, for the Torah comes forth from Chochmah (wisdom),
Moshe, who said of himself and Aharon “and what are we,” embodied complete self-nullification, the level of true ayin, higher than Chochmah. His protest that he was “heavy of mouth and heavy of tongue” is read as a statement about his soul: it stood above the Torah as it comes forth from Chochmah, so the speech of the Oral and the Written Torah was “heavy” for him.


שהיא בבחי׳ ראשית והתלבשות אוא״ס [אור אין סוף] ב״ה שבה הוא בבחי׳ ממכ״ע [ממלא כל עלמין] כסדר ההשתלשלות שמתלבש בבחינת עלמין בכל עולם לפי מדרגתו.
which is at the level of “beginning”; and the clothing of the Infinite Light (Or Ein Sof), blessed be He, within it is at the level of the light that fills all worlds (memalei kol almin), according to the order of the chain of descending worlds (hishtalshelus), in which it is clothed in the level of “worlds,” in each world according to its rank.
Chochmah is called “beginning,” and the Infinite Light clothed in it is the light that fills all worlds: light that enters each world in a measure suited to it, step by step down the chain. Torah, coming from Chochmah, carries the Infinite Light in this graded, inward way.


אבל הארת והמשכת אוא״ס [אור אין סוף] ב״ה במעש׳ המצות גשמיות תרומות ומעשרות כו׳ הוא בבחי׳ סוכ״ע שלא בדרך הדרגה והשתלשלו׳ [והשתלשלות] אלא בדרך דילוג.
But the radiance and drawing down of the Infinite Light, blessed be He, in the deed of the physical mitzvos, terumos and tithes, etc., is at the level of the light that encompasses all worlds (sovev kol almin), not by way of gradation and hishtalshelus, but by way of a leap.
The light drawn into the physical deeds of the mitzvos, such as separating terumah and tithes from produce, is of another kind: the light that encompasses all worlds. It does not come down rung by rung through the chain but reaches the physical directly, leaping over the levels in between.


כמ״ש קול דודי דופק22 כו׳ מדלג על ההרים23 כו׳. לפי שאין ההארה ההיא מלובשת ממש בדברים גשמיים שבהם נעשים המצות כמו החכמה המלובשת במדות ומדות במחשבה כו׳. אלא בחי׳ הארה בעלמא.
As it is written, “The voice of my beloved knocks,” etc., “leaping over the mountains,” etc. For that radiance is not actually clothed in the physical things with which the mitzvos are done, as Chochmah is clothed in the emotive attributes (middos) and the attributes in thought, etc.; rather, it is the level of a mere radiance.
The verses of the Song of Songs about the Beloved who knocks and comes “leaping over the mountains” illustrate this leap. This light is not clothed in the physical objects of the mitzvos the way Chochmah is clothed in the emotive attributes; it only shines upon them as a radiance from above.




7והענין הוא כי אם היתה המשכת אוא״ס [אור אין סוף] שבתוך עלמין רק בדרך התפשטות והתלבשות בבחי׳ ממכ״ע [ממלא כל עלמין] בסדר ההשתלשלות בדרך עילה ועלול לא היו יכולים הנבראי׳ [הנבראים] להיות מאין ליש כלל
The explanation is this. If the drawing down of the Infinite Light (Or Ein Sof) that is within the worlds were only by way of extension and clothing, at the level of the light that fills all worlds (memalei kol almin), in the order of the chain of descending worlds (hishtalshelus), by way of cause and effect, the created beings could not have come to be from nothing to something at all;
Now the reason. If the Infinite Light reached the worlds only by extending and clothing itself step by step, as a cause produces its effect, nothing could ever come into being as a separate “something” out of nothing; every effect would remain an extension of its cause.


רק היו בטלים במקורם ושרשן ואפי׳ [ואפילו] התהוות בחי׳ ח״ע [חכמה עילאה] להיות חכים ולא בחכמה ידיעא24 מ״מ מאחר שנק׳ בשם חכמה הרי הוא בחי׳ דבר מה עד שעולה בשם בפ״ע [בפני עצמו]
rather, they would be nullified in their source and root. And even the coming into being of the level of the higher Chochmah (Chochmah Ila’ah), to be “wise, but not with a known wisdom”: nevertheless, since it is called by the name Chochmah, it is the level of “something” (davar mah), to the point that it is designated by a name of its own,
Instead, everything would remain nullified within its source. Even the higher Chochmah, described in a classic Kabbalistic phrase as “wise, but not with a known wisdom,” is still called “Chochmah,” and so it is a definite “something” with a name of its own.


ולא הי׳ [היה] זה אפשר להיות מאוא״ס [מאור אין סוף] ב״ה שכשמו כן הוא אין לו סוף כנ״ל רק היתה כלולה במקור׳ [במקורה] ושרשה
and this could not have come from the Infinite Light, blessed be He, for as its name is, so is it: it has no end, as mentioned above; rather, it would have been included in its source and root,
Such a defined “something” could not result from the Infinite Light by mere extension, because that light is, as its name says, without end. Had Chochmah come about by simple unfolding, it would have stayed absorbed in its source and never existed as a level of its own.


כמו התכללו׳ [התכללות] המדו׳בשכל עד״מ שהרי המדות נולדו ונתהוו משכל המולידן ובודאי היו כלולין בשכל תחלה קודם שנולדו ונתהוו בבחי׳ מדות מורגשות בפ״ע [בפני עצמו]
like the inclusion of the emotive attributes (middos) in the intellect, by way of analogy. For the emotive attributes were born and came into being from the intellect that gives birth to them, and they were certainly included in the intellect first, before they were born and came into being as felt attributes in their own right;
The analogy is the human mind. The emotions are “born” from the intellect, and they were certainly contained in it before they emerged as feelings in their own right.


אלא שבעודן כלולים בשכל אין עולות בשם מדות כלל אלא אחר שנולדו ונתגלה להיות מדה בפ״ע [בפני עצמו].
but while they are still included in the intellect, they are not designated by the name “attributes” at all, only after they have been born and revealed to be an attribute in its own right.
As long as they remain within the intellect, they are not called emotions at all; only once they are born and revealed does each become an attribute in its own right. In the same way, a level that stays within its source has no name of its own.




8וכך בחי׳ ח״ע [חכמה עילאה] אינה עולה בשם חכמה אלא אחר יציאתה מן ההעלם אל הגילוי ויציאה זו שמההעלם אל הגילוי אינה בבחינת ההשתלשלות אלא החכמה מאין תמצא25 מבחינת אין ממש דרך מציאה.
So too, the level of the higher Chochmah (Chochmah Ila’ah) is not designated by the name Chochmah except after its emergence from concealment into revelation. And this emergence from concealment into revelation is not in the manner of the chain of descending worlds (hishtalshelus); rather, “Chochmah is found from ayin (nothingness)”: from the level of true ayin, by way of a find.
The higher Chochmah becomes “Chochmah” only when it emerges from concealment into revelation, and that emergence is not a step in the chain. The word “found” (timatzei) in “Chochmah is found from ayin” is taken literally: Chochmah appears like a find, suddenly, out of true ayin, not by gradual unfolding.




9והיינו מהארת בחי׳ סוכ״ע ומכ״ש [ומכל שכן] להיות התהוות מאין ליש גשמיות שאין התהוות הגשמיות מן הרוחניו׳ דרך השתלשלות עו״ע [עילה ועלול] לפי שאין ערוך בין רוחניות לגשמיות כלל.
That is, [it comes] from the radiance of the level of the light that encompasses all worlds (sovev kol almin). And all the more so for there to be a coming into being of physicality from nothing to something; for the coming into being of physical things from spiritual ones is not by way of a chain of descent (hishtalshelus) of cause and effect, since there is no comparison at all between spirituality and physicality.
This leap comes from the light that encompasses all worlds. If even Chochmah needs such a leap to exist as a distinct level, the physical world needs it all the more, since there is no common measure at all between the spiritual and the physical: matter cannot be the effect of a spiritual cause.


כי מה שנפש הבהמות היא נמשך מבחי׳ פני שור26 שבמרכב׳ [שבמרכבה] והעופות מפני נשר.
For [the fact] that the soul of the animals is drawn from the level of “the face of an ox” in the Chariot, and [that of] the birds from “the face of an eagle,”
The Alter Rebbe heads off an objection: the souls of animals are said to come from the “face of an ox” and those of birds from the “face of an eagle” in Yechezkel’s vision of the Divine Chariot. That speaks only of where their souls come from, as the next part makes clear.




10ונה״ב [ונפש הבהמית] שבאדם כו׳ היינו בחי׳ הנפש היא הרוחניות וחיות אבל גוף הגשמי של אדם ובהמה וחיות ועופות לא נתהוו מרוחניות כלל
and the animal soul in man, etc., this refers to the level of the soul, which is the spiritual [element] and life-force; but the physical body of man and beast, wild animals and birds did not come into being from spirituality at all.
The animal soul in a person likewise has a spiritual source, but all these sources account only for the soul, the spiritual life-force. The physical bodies of people, beasts, wild animals and birds did not come into being from anything spiritual at all.


אלא התהוות הגשמי הוא מהארת בחי׳ א״ס ב״ה ממש הסוכ״ע שהוא ית׳ כל יכול וקמיה כחשכה כאורה ורוחניות וגשמיות שוין לפניו משם נמשך הארה והמשכה
Rather, the coming into being of the physical is from the radiance of the level of the very Infinite One (Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin); for He, may He be blessed, is omnipotent, and before Him “darkness is as light,” and spirituality and physicality are equal before Him. From there a radiance and drawing down is drawn
Physical matter comes into being from the Infinite One Himself, as sovev kol almin, for only He, the Omnipotent, can bring it about. Before Him “darkness is as light,” and the spiritual and the physical are equal, so the physical is no farther from Him than the spiritual.


להיות בחי׳ יש ודבר בהשתלשלות העולמות עד שמתהוה אפי׳ [אפילו] יש גשמי מחומריות העוה״ז ואוא״ס [ואור אין סוף] ב״ה הסוכ״ע מאיר וממשיך חיות לכולם בשוה בבחי׳ סובב ומקיף עליהם מלמעלה.27
to bring about the level of “something” (yesh) and entity in the chain of descent of the worlds, until even a physical “something” of the materiality of this world comes into being. And the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds, shines and draws life-force to all of them equally, at the level of surrounding and encompassing them from above.
From that level comes the power that makes a “something” (yesh) at every rung of the chain of worlds, down to the material substance of this world. The light that encompasses all worlds gives life to all of them equally, surrounding them from above rather than entering into them.




11ולכן נק׳ הבריאה מאין ליש כי מאחר שלא היה כדרך השתלשלות דרך עו״ע [עילה ועלול] אלא דרך דלוג הרי אין ההארה ההיא מלובשת ממש בתוך עלמין אלא הארה בעלמא וה״ז [והרי זה] יש מאין ממש.
Therefore creation is called “from nothing to something.” For since it was not in the manner of the chain of descent (hishtalshelus), by way of cause and effect, but by way of a leap, that radiance is not actually clothed within the worlds, but is a mere radiance; and so this is truly something from nothing.
This is why creation is called “something from nothing.” The radiance that brings things into existence leaps over the chain of cause and effect and is not clothed within the worlds, so what it creates is a genuine “something” arising out of nothing, not an effect still bound up in its cause.




Section 4 · ¶12–13
Why deed is higher
12ולכן אמרו תכלית חכמה תשובה ומע״ט [ומעשים טובים]28 כו׳ כי חכמה היא בבחי׳ השתלשלות בחי׳ ממכ״ע [ממלא כל עלמין] אלא שהיא נמנית ראשונה
Therefore they said, “The goal of wisdom is teshuvah (return) and good deeds,” etc. For Chochmah (wisdom) is in the category of the chain of descending worlds (hishtalshelus), the level of the light that fills all worlds (memalei kol almin), except that it is counted first,
The maamar now returns to the saying “The goal of wisdom is teshuvah and good deeds” and explains it. Chochmah belongs to the graded chain and to the light that fills all worlds; it differs from what follows it only in being counted first.


שהיא ראשי׳ [ראשית] ומקור לכולם ומ״מ מאחר שנק׳ ראשית הוא מן המנין וראוי למנות אחריה שניה ושלישית כו׳. משא״כ תשובה ומע״ט [ומעשים טובים] היא המשכת אוא״ס [אור אין סוף] ב״ה הסוכ״ע.
since it is the beginning and source of them all. Nevertheless, since it is called “beginning,” it is part of the count, and it is fitting to count after it a second and a third, etc. Whereas teshuvah and good deeds are the drawing down of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin).
As the source of everything below it, Chochmah is still a “beginning,” and so it is part of a series that goes on to a second and a third. Teshuvah and good deeds, by contrast, draw down the Infinite Light as sovev kol almin, which is outside that series altogether; that is why they are the “goal” of wisdom.




13והגם שאינו בבחי׳ גדר כל עלמין ואינו נמשך אלא הארה בעלמא בחי׳ אין ממש מ״מ מאחר שהארתה
And although it is not within the bounds of “all worlds,” and nothing is drawn but a mere radiance, the level of true ayin (nothingness), nevertheless, since its radiance
The light drawn by good deeds does not enter the bounds of the worlds; it reaches them only as a radiance, at the level of true ayin, beyond any definition.


והמשכת׳ [והמשכתה] הוא אוא״ס [אור אין סוף] ב״ה ממש הסוכ״ע הרי היא בבחי׳ ומדרגת יותר נעלה על המשכת אוא״ס [אור אין סוף] ב״ה הנמשך בבחי׳ ההשתלשלות דרך עילה ועלול הוא בחי׳ ממכ״ע [ממלא כל עלמין].
and drawing down are the very Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), it is of a level and rank higher than the drawing down of the Infinite Light, blessed be He, that is drawn through the chain of descent (hishtalshelus), by way of cause and effect, which is the level of the light that fills all worlds (memalei kol almin).
Even so, because it is a radiance of the very Infinite Light as sovev kol almin, it is of a higher order than the light that comes down through the chain of cause and effect as memalei kol almin. A glimmer from the higher source outranks a full measure from the lower one.


רק לא כל המעשים שוים רק מע״ט [מעשים טובים] דוקא הם דברים שנעשה בהם המצות שהם רצה״ע [רצון העליון] ב״ה להיות צצית של צמר וקלף של תפלין ובהם מאיר אוא״ס [אור אין סוף] ב״ה הסוכ״ע בגלוי ממש בלי שום הסתר פנים ולבוש.
But not all deeds are equal; only good deeds specifically, which are things with which the mitzvos are done, which are the Supernal Will, blessed be He: that there be tzitzis of wool and parchment for tefillin. And in them the Infinite Light, blessed be He, the light that encompasses all worlds, shines in actual revelation, without any concealment of the Face or garment.
Not every physical deed carries this light, only “good deeds,” meaning the things through which mitzvos are done, which embody G-d’s will, such as the wool of tzitzis and the parchment of tefillin. In them the light that encompasses all worlds shines openly, with nothing hiding it.


משא״כ שאר כל המעשים אשר לא לה׳ המה הגם שאוא״ס [שאור אין סוף] ב״ה הוא הסוכ״ע ומקיף כל
Whereas all other deeds, which are not for G-d: although the Infinite Light, blessed be He, is the light that encompasses all worlds and surrounds all
Other activities, not done for G-d’s sake, are different. It is true that the Infinite Light as sovev kol almin surrounds all the worlds equally, with no distinction among them.


העולמות בהשוואה אחת הוא המהוה היש והעשיה יש מאין מ״מ יש שם לבוש והסתר פנים המכסה ומסתיר אור ה׳ וקדושתו ונראים ליש ודבר נפרד בפ״ע [בפני עצמו].
the worlds equally, and is what brings into being the “something” (yesh) and [the World of] Asiyah (Action), something from nothing, nevertheless, in their case there is a garment and a concealment of the Face that covers and hides the light of G-d and His holiness, and they appear as a “something” and a thing separate in its own right.
That light creates every “something,” down to the lowest world, Asiyah, out of nothing. Yet in ordinary things it is covered by a “garment” that hides G-d’s light and holiness, so that they appear to be separate, independent entities.


משא״כ דברים הנעשים בהם המצות שהם רצונו ית׳ הרי הם בטלים לאור ה׳ וקדושתו ואוא״ס [ואור אין סוף] מתגלה בהם בלי הסתר פנים ולבוש. הגם שהן מלובשים בדברים גשמיים.
Whereas the things with which the mitzvos are done, which are His will, may He be blessed, are nullified to the light of G-d and His holiness, and the Infinite Light is revealed in them without concealment of the Face or garment, even though they are clothed in physical things.
The objects of the mitzvos are G-d’s will itself, so they are nullified before His light: the Infinite Light is revealed in them without any covering, even though they are ordinary physical things.


הנה מאחר שיש בהם גלוי אוא״ס [אור אין סוף] ב״ה הסוכ״ע ומקיף את כולם בהשוואה אחת הרי כל מה
Now, since there is in them a revelation of the Infinite Light, blessed be He, the light that encompasses all worlds and surrounds them all equally, then whatever
Since the objects of the mitzvos reveal the light that encompasses all worlds, which surrounds every level equally, the maamar can now compare the levels by how much of that light they reveal.


שלמטה מטה במדרגה יותר ובפרט מדרגה התחתונה שבעשיה גשמית יש בה גלוי יותר מהארת אור א״ס ב״ה הסוכ״ע שמזה נעשה היש כנ״ל:
is lower and lower in rank, and especially the lowest rank, which is in physical Asiyah, has in it a greater revelation of the radiance of the Infinite Light, blessed be He, the light that encompasses all worlds, from which the “something” is made, as mentioned above.
The lower a level is, the more it reveals of the sovev light, because sovev is the source from which the “something” is made. Physical Asiyah, the lowest level of all, reveals the most, which is why the physical deed of a mitzvah draws a light higher than the light of Torah study.




Section 5 · ¶14–18
The garment of majesty
14והנה על הארה והמשכה זו שמבחי׳ סוכ״ע שאינה אלא הארה בעלמא נאמר ה׳ מלך גאות לבש.29
Now, it is of this radiance and drawing down from the level of the light that encompasses all worlds (sovev kol almin), which is only a mere radiance, that it is said, “G-d reigns; He has clothed Himself in majesty.”
The radiance from sovev kol almin is now identified with the verse “G-d reigns; He has clothed Himself in majesty.” G-d’s kingship over the world is this radiance: a “garment” He puts on, not His essence.


והענין הוא כמאמר יחיד חי העולמים מלך כו׳. שהוא ית׳ יחיד ומיוחד הוא לבדו כמו קודם שנבה״ע [שנברא העולם] כו׳.
The explanation is as in the saying, “Unique One, Life of the worlds, King,” etc.: that He, may He be blessed, is unique and singular; He is alone, as before the world was created, etc.
The liturgical phrase “Unique One, Life of the worlds, King” is the key. G-d is “unique,” alone just as before creation; His relation to the worlds as their “Life” comes only through the level of “King.”




15וכמ״ש אתה ה׳ לבדך כו׳. וזהו ההפרש שבין פי׳ וביאור מלת אחד לפי׳ וביאור מלת יחיד. כי מלת אחד מורה על המשכת יחודו ית׳.
And as it is written, “You are G-d, You alone,” etc. And this is the difference between the meaning and explanation of the word echad (one) and the meaning and explanation of the word yachid (unique). For the word echad indicates the drawing down of His unity, may He be blessed,
The verse “You are G-d, You alone” expresses that G-d is alone. The maamar distinguishes two words for His oneness: echad, “one,” describes His unity as it is drawn into the world.


ונמשך בז׳ רקיעים וארץ וד׳ רוחות העולם להיות בטלים ונכללים ביחודו העליון ית׳ בבחי׳ בטול והתכללות ממש ולא יהי׳ [יהיה] תופס מקום ויש ודבר נפרד כו׳.
which is drawn into the seven heavens and the earth and the four directions of the world, so that they are nullified and included in His supernal unity, may He be blessed, in a state of actual self-nullification (bittul) and inclusion, and do not occupy space and [are not] a “something” and a separate thing, etc.
Echad is G-d’s unity extended through all of creation, the seven heavens and the earth and the four directions, so that everything is nullified and included in Him and takes up no space of its own. The numbers match the letters of echad (אחד): ches is eight, for the seven heavens and the earth, and dalet is four, for the four directions.


משא״כ בחי׳ יחיד מורה על יחודו ית׳ האמת ממש טרם שנמשך בעולמות שהוא לבדו הוא ולכך אחר בריאת העולמות אין עוד מלבדו30 כתיב דכולא קמיה כלא חשיבי ממש
Whereas the level of yachid indicates His true unity, may He be blessed, before it is drawn into the worlds: that He alone is. And therefore, after the creation of the worlds, “there is none else besides Him” is written, for all before Him is truly considered as nothing;
Yachid, “unique,” describes His true unity before it is drawn into the worlds at all: He alone exists. That is why, even after creation, the Torah says “there is none else besides Him”: before Him all is truly as nothing.


אלא שנמשך להיות חי העולמים הוא רק בחי׳ מלך בחי׳ מל׳ מכ״ע דהיינו כמו המלך המושל במדינה עד״מ שאין עצמותו ומהותו נתפס ומתפשט במדינה כולה
but that He is drawn to be “Life of the worlds” is only the level of “King,” the level of Malchus (sovereignty), “a kingship over all worlds.” That is, like a king who rules over a country, by way of analogy, whose essence and being are not grasped and spread through the whole country,
His being “Life of the worlds” is only the aspect of “King,” the attribute of Malchus, kingship over all worlds. The analogy is a human king who rules a country while his own essence does not spread through it.


רק שמו לבדו שנק׳ מלך עליהם וכבוד מלכותו ותפארת גדולתו הוא המתפשט במדינתו מזה מקבלים עול מלכותו וממשלתו עליהם כך המשכה זו שמסוכ״ע לקיום וחיות והתהוות יש מאין הוא בבחי׳ התפשטות מלכותו והתנשאותו ית׳
but only his name, that he is called king over them; and the glory of his kingship and the splendor of his greatness are what spread through his country, and from this they accept the yoke of his kingship and his rule over them. So too, this drawing down from the light that encompasses all worlds (sovev kol almin), for the existence, life-force and coming into being of something from nothing, is at the level of the spreading forth of His kingship and His exaltation, may He be blessed.
Only the king’s name, glory and splendor spread through the land, and that is what leads the people to accept his rule. So too, the light from sovev that creates and sustains all things is only the spreading forth of G-d’s kingship and exaltation, not His essence.


כי לפי שהוא המלך המרומ׳ [המרומם] לבדו מאז והמתנשא מימות עולם מזה נמשך חיות והתהוות כל הנבראים ליש מאין דהיינו מבחי׳ ההתנשאות שהוא הארת אין ממש:31
For because He is “the King Who alone is raised on high from of old, and is exalted since days of old,” from this is drawn the life-force and the coming into being of all the created beings as something from nothing; that is, from the level of exaltation, which is the radiance of true ayin (nothingness).
The liturgy describes Him as “the King Who alone is raised on high from of old.” His very exaltation above the worlds is the source of their life and existence; and because that exaltation is beyond them, its radiance is “true ayin.”




16וזהו כי הוא לבדו מרום וקדוש פועל גבורות כו׳ למלך אל חי וקיים רם ונשא כו׳.
And this is [the meaning of] “For He alone is on high and holy, works mighty deeds,” etc., “to the King, the living and enduring G-d, high and exalted,” etc.
Phrases of the morning prayers describe G-d as alone, on high and holy, working mighty deeds, and as the King “high and exalted.” The maamar reads them as saying that the One who works the mighty deeds of creation does so as the exalted King.


וזהו ה׳ מלך גאות לבש32 שנתלבש במדת גאות והתנשאות להיות בבחי׳ מלך על העולם שגאות והתנשאו׳ [והתנשאות] זו היא המאירה ומתפשטת להיות העולמות מאין ליש והוא סבת קיום היש גשמי.
And this is “G-d reigns; He has clothed Himself in majesty”: He clothed Himself in the attribute of majesty and exaltation in order to be at the level of King over the world. For this majesty and exaltation is what shines and spreads forth so that the worlds come to be from nothing to something, and it is the cause of the existence of the physical “something.”
This is the meaning of “G-d reigns; He has clothed Himself in majesty”: to be King over the world, G-d puts on majesty and exaltation. That exaltation shines forth and brings the worlds into being, and it is what sustains physical existence.


והוא אף תכון תבל בל תמוט שכדי להיות תבל גשמי נתלבש במדת גאות להמשיך בחינת מלכותו ית׳ שמזה נמשך קיום היש גשמי כנ״ל:
And this is “The world also is established, that it cannot be moved”: in order for there to be a physical world, He clothed Himself in the attribute of majesty, to draw down the level of His kingship, may He be blessed, from which the existence of the physical “something” is drawn, as mentioned above.
The verse continues, “The world also is established, that it cannot be moved.” The physical world exists and stands firm because G-d clothed Himself in majesty and so drew down His kingship.




17וזהו יביאו לבוש מלכות3334 כו׳. הוא בחינת גאות והתנשאות אור א״ס ב״ה. ויביאו כתיב שבחי׳ גאות והתנשאות להמשיך בחי׳ מלכותו ית׳ באתעדל״ת [באתערותא דלתתא] תליא מילתא
And this is “Let them bring royal apparel,” etc.: it is the level of the majesty and exaltation of the Infinite Light (Or Ein Sof), blessed be He. And “let them bring” is written, for the level of majesty and exaltation, to draw down the level of His kingship, may He be blessed, depends on an arousal from below (isarusa dilesata).
Now the verse in Esther is applied: the “royal apparel” is G-d’s majesty and exaltation. The verse says “let them bring” it, implying that someone must bring it: drawing down G-d’s kingship depends on an arousal from below, on human action.


כי מאחר דכולא קמיה כלא חשיב על מי יהיה שייך ונופל לשון מלוכה אלא היינו מחמת שיומשך ויאיר אור א״ס ב״ה הסוכ״ע בגלוי35 ממש בדברים הנעשים בהם המצות שהן הן רצונו
For since all before Him is considered as nothing, over whom would the term “kingship” apply and be fitting? Rather, it is because the Infinite Light, blessed be He, the light that encompasses all worlds (sovev kol almin), will be drawn down and shine in actual revelation in the things with which the mitzvos are done, which are themselves His will,
A king needs a people; if everything is as nothing before G-d, there is no one for Him to be King over. His kingship comes about when the light that encompasses all worlds is revealed in the objects of the mitzvos, which are His will.


ית׳ משם יאיר ויתגלה אוא״ס [אור אין סוף] ב״ה ממש בגילוי בלי שום הסתר פנים לבוש להיות הדברים הגשמיים ההם הנתונים תחת ממשלת ק״נ [קליפת נוגה] בטלים לאור ה׳ וקדושתו הנמשך ומאיר בהם.
may He be blessed. From there the very Infinite Light, blessed be He, will shine and be revealed openly, without any concealment of the Face [or] garment, so that those physical things, which are placed under the dominion of kelipas nogah, are nullified to the light of G-d and His holiness that is drawn and shines in them.
In those objects the Infinite Light is revealed without concealment, so that physical things, which are otherwise under the dominion of kelipas nogah, the “glowing husk” that holds permitted physical things, become nullified before G-d’s holiness. Their nullification to His light is His reign over the world.




18והמשכה זו באתעדל״ת [באתערותא דלתתא] תליא מילתא כמ״ש אשר יעשה אתם האדם36 שהאדם עושה אותן למצות כו׳ כמ״ש במ״א.
And this drawing down depends on an arousal from below (isarusa dilesata), as it is written, “which man shall do them”: that man makes them into mitzvos, etc., as is explained elsewhere.
This depends on human action, as the verse says “which man shall do them,” which the maamar reads as saying that man makes them into mitzvos. Wool becomes tzitzis and parchment becomes tefillin only when a person makes them so.


אך היינו המשכת אוא״ס [אור אין סוף] ב״ה בדברים הנעשים בהם המצות כגון ציצית של צמר ותפלין של קלף ואתרוג.
However, this is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into the things with which the mitzvos are done, such as tzitzis of wool, tefillin of parchment, and esrog.
So far the maamar has spoken of the light drawn into the objects of the mitzvos themselves, such as the wool of tzitzis, the parchment of tefillin and the esrog. It will now turn to a further level: the light that reaches the person who does the mitzvah.




Section 6 · ¶19–20
The royal crown
19וכיוצא בהן שהתהוות מאין ליש הגשמי שבהם הוא מאוא״ס [מאור אין סוף] ב״ה הסוכ״ע37 ומקיף כולן בהשוואה אחת.
And the like; for the coming into being, from nothing to something, of the physical [substance] in them is from the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), which surrounds them all equally.
The physical substance of tzitzis, tefillin and esrog was itself brought into being from nothing by the light that encompasses all worlds, which surrounds all things equally. That is the light revealed in them when they become objects of a mitzvah.


אמנם קיום המצות במעשה38 האדם אשר יעשה בגופו ומאודו כגון בלבישת הטלית ותפלין ונטילת האתרוג ונתינת הצדקה וכיוצא בהם
However, the fulfillment of the mitzvos through the action of a person, which he does with his body and his means, such as putting on the tallis and tefillin, taking the esrog, giving charity and the like,
The maamar now turns to a second level: a person’s own performance of the mitzvos with his body and his possessions, such as wearing a tallis and tefillin, taking the esrog or giving charity.


שהוא המשכת אור וגילוי החיות מאור א״ס ב״ה בנפש האדם ממש הגם שהארה והמשכה זו היא ג״כ בבחי׳ מקיף מ״מ אין הארה זו נמשכת מאוא״ס [מאור אין סוף] ב״ה הסוכ״ע ומקיף את כולם בהשוואה אחת לבד
which is the drawing down of light and the revelation of life-force from the Infinite Light, blessed be He, into the very soul of the person: although this radiance and drawing down is also at the level of an encompassing [light] (makif), nevertheless this radiance is not drawn only from the Infinite Light, blessed be He, the light that encompasses all worlds and surrounds them all equally.
Here light and life-force from the Infinite Light reach the person’s soul itself. This light is also “encompassing” (makif), shining on the person from above rather than being absorbed as understanding, but it does not come only from the light that surrounds all things equally.


כי ההארה ההיא היא מבחי׳ התנשאו׳ [התנשאות] לבד שהוא המתנשא מימות עולם שההתנשאות מצד עצמו הוא בחי׳ הסתלקו׳ [הסתלקות] החיות מאוא״ס [מאור אין סוף] ב״ה שלא יאיר ויתגלה בגילוי רב ועצום כדי שלא להיות בטול העולמות במציאות ממש.
For that radiance is from the level of exaltation alone, [as in] “Who is exalted since days of old”; and exaltation, in itself, is the level of the withdrawal of the life-force from the Infinite Light, blessed be He, so that it should not shine and be revealed in a great and intense revelation, in order that the worlds not be nullified out of existence entirely.
The light that surrounds all things equally comes from G-d’s exaltation, and exaltation as such means withdrawal: G-d holds back His light from intense revelation so that the worlds can exist at all, instead of being dissolved in it.


רק אחר שמתנשא מבחי׳ עלמין כדי להראות מלכותו והתנשאותו על כל העולמו׳ [העולמות] הרי נמשך גילוי הארת מלכותו והתנשאותו ית׳ והוא בחי׳ סוכ״ע ומקיף את כולם בהשוואה אחת.
Only after He is exalted above the level of “worlds,” in order to show His kingship and His exaltation over all the worlds, is the revelation of the radiance of His kingship and exaltation, may He be blessed, drawn forth; and this is the level of the light that encompasses all worlds, which surrounds them all equally.
Only once G-d has risen above the worlds, to show His kingship over them, does a radiance of that kingship reach them. That radiance is sovev kol almin, which surrounds all things equally.


אבל ההארה הנמשכת על האדם בקיום המצות במעשה בפו״מ [בפועל ממש] היא בחי׳ כתר מלכות39 והוא בחינת בעטרה שעטרה לו אמו40 וכתר שנעשה
But the radiance that is drawn upon a person through fulfilling the mitzvos in deed, in actual practice, is the level of the “royal crown” (keser malchus), and it is the level of “with the crown with which his mother crowned him.” And a crown that is made
What reaches a person who actually performs the mitzvos is higher: the “royal crown,” the crown “with which his mother crowned him” at Sinai. This returns to the third honor in the verse in Esther, “on whose head a royal crown has been set.”


על ראש המלך עד״מ הוא מאבנים טובות שהם בחי׳ דוממים שהוא מבחי׳ התחתונה שבד׳ בחי׳ דצח״מ [דומם צומח חי מדבר].
for the head of the king, by way of analogy, is of precious stones, which are the level of the inanimate, the lowest of the four levels: inanimate, vegetative, animal and speaking.
A crown is made of precious stones, which belong to the inanimate, the lowest of the four kingdoms of creation: mineral, plant, animal and human. The lowest kind of matter becomes the king’s highest ornament.




20ואעפ״כ [ואף על פי כן] נעשי׳ [נעשית / נעשים] עטרה וכתר על הראש להתענג ולהתפאר כו׳. וכך בקיום המצות אשר יעשה האדם הגם שהן מלובשים בדברים גשמיים מ״מ זה נעשה בחי׳ כתר עטרה למעלה
And even so, they become a diadem and a crown on the head, for delight and for glory, etc. So too with the fulfillment of the mitzvos that a person does: although they are clothed in physical things, nevertheless this becomes the level of a crown, a diadem, above,
Though stones are the lowest kind of matter, as a crown they become the king’s delight and glory. So too, the mitzvos done with physical things become a “crown” above.


דהיינו בחי׳ ענג העליון ב״ה נח״ר [נחת רוח] לפני שאמרתי ונעשה רצוני. וענג ונח״ר [ונחת רוח] זה מתגלים בנפש האדם בעשותה אחת מכל מצות ה׳ ות״ת [ותלמוד תורה] כנגד כולם41
that is, the level of the Supernal delight, blessed be He: “It is gratification before Me that I spoke and My will was done.” And this delight and gratification are revealed in the soul of a person when it does one of all the mitzvos of G-d; and Torah study is equal to them all,
This crown is G-d’s own delight, expressed in the Sages’ words that it is “gratification before Me that I spoke and My will was done.” That delight is revealed in the soul of the person who does a mitzvah; and Torah study, as the Mishnah says, is equal to all the mitzvos.


כי הלכות הן הליכות עולם42 שהן המשכת אוא״ס [אור אין סוף] ב״ה ממש בעולם ואין להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה:43
for the halachos are “the ways of the world” (halichos olam), which are the drawing down of the very Infinite Light (Or Ein Sof), blessed be He, into the world; and the Holy One, blessed be He, has in His world only the four cubits of halachah.
Torah study equals them all because the halachos are “the ways of the world”: they draw the very Infinite Light into the world. As the Talmud says, all that G-d has in His world is the four cubits of halachah.




Section 7 · ¶21–26
The Megillah and the halachos endure
21ולכן ארז״ל [אמרו רבותינו זכרונם לברכה]44 (בירושל׳ [בירושלמי] דמגלה) הנביאים והכתובים עתידים להבטל ומגלת אסתר והלכות אין עתידים ליבטל.4546 והענין מ״ש הנביאים והכתובים עתידים להבטל אין פי׳ שיבטלו לגמרי ולא יהיה גלוי הנביאים כלל ח״ו [חס ושלום]
Therefore our Sages, of blessed memory, said (in the Jerusalem Talmud, Megillah): “The Prophets and the Writings are destined to be nullified, but the Megillah of Esther and the halachos are not destined to be nullified.” And the explanation: what they said, that the Prophets and the Writings are destined to be nullified, does not mean that they will be nullified entirely and there will be no revelation of the Prophets at all, G-d forbid;
This explains a teaching of the Jerusalem Talmud: in the future the Prophets and the Writings will be “nullified,” but the Megillah of Esther and the halachos will not. The Alter Rebbe insists that “nullified” cannot mean they will cease to exist.


אלא שיהיה אוא״ס [אור אין סוף] ב״ה כ״כ [כל כך] בגילוי רב ועצום עד שגילוי הנביאים יהיו בטלים כבטול זיו השמש בשמש47 שעם היות שהזיו ודאי יש לו אור רב במקורו ביתר שאת מהאור המאיר לארץ ולדרים עליה
rather, the Infinite Light (Or Ein Sof), blessed be He, will be in so great and intense a revelation that the revelation of the Prophets will be nullified, as the radiance of the sun is nullified within the sun. For although the radiance certainly has great light in its source, far surpassing the light that shines upon the earth and those who dwell on it,
Rather, G-d’s light will then be revealed so powerfully that the revelation of the Prophets will be swallowed up in it, as a ray is lost within the sun. Inside the sun the ray is even brighter than it is on earth, but there it is not seen as anything of its own.


אלא שבמקורו הוא בטל מחמת אור השמש שהוא מקור האור. וכך כל הנביאים עתידים להבטל באור גילוי א״ס ב״ה שיתגלה לע״ל [לעתיד לבוא] וראו כל כו׳.48
yet in its source it is nullified because of the light of the sun, which is the source of the light. So too, all the Prophets are destined to be nullified in the light of the revelation of the Infinite One (Ein Sof), blessed be He, which will be revealed in the Time to Come, [as it is written,] “and all shall see,” etc.
The ray is nullified within the sun because its source overwhelms it. So too the prophetic revelations will be nullified within the revelation of the Infinite One in the Time to Come, when “all shall see.”




22והנה ע״ז אמרו שמגלת אסתר לא תבטל. והענין כי ארז״ל [אמרו רבותינו זכרונם לברכה] אסתר מן התורה מנין49 דכתיב ואנכי הסתר אסתיר50 פני ביום ההוא שהשכינה מסתתרת בגלות בבחינת ביום ההוא בחי׳ עלמין סתימין דלא אתגליין.51
Now, about this they said that the Megillah of Esther will not be nullified. The explanation is this. Our Sages, of blessed memory, said, “Where is Esther [alluded to] in the Torah? As it is written, ‘And I will surely hide (haster astir) My face on that day.’” For the Shechinah (Divine Presence) is hidden in exile, at the level of “on that day,” the level of the hidden worlds that are not revealed.
Why will the Megillah of Esther endure? The Talmud finds Esther alluded to in the verse “I will surely hide (haster astir) My face,” since her name echoes astir, “I will hide.” In exile the Shechinah is hidden, at the level of the concealed worlds that are not revealed.


דהנה לע״ל [לעתיד לבוא] כתיב ואמר ביום ההוא52 הנה אלקינו זה קוינו לו שבחי׳ הוא בחי׳ סתים יהי׳ [יהיה] בבחי׳ זה
For of the Time to Come it is written, “And it shall be said on that day, ‘Behold, this is our G-d; we hoped for Him,’” meaning that the level of hu (“that”), the hidden level, will be at the level of zeh (“this”),
Of the Time to Come, Isaiah says that “on that day” people will say, “Behold, this is our G-d.” The word hu, “that,” which speaks of what is absent, will become zeh, “this,” which points to what is present.


שהוא בחי׳ התגלות כאלו הוא לנוכח דהיינו שיאיר אוא״ס [אור אין סוף] ב״ה המסתתר והנעלם בבחי׳ עלמין סתימין53 להיות בגילוי בעלמין דאתגליין.54
which is the level of revelation, as though He were directly present; that is, the Infinite Light (Or Ein Sof), blessed be He, which is hidden and concealed at the level of the hidden worlds, will shine so as to be revealed in the revealed worlds.
Then the Infinite Light now hidden in the concealed worlds will shine openly in the revealed worlds, so plainly that one could point and say “this.”


משא״כ בחי׳ אסתר שהוא בחינת הסתר אסתר פני ביום ההוא שאפי׳ [שאפילו] בבחי׳ ביום ההוא הוא בבחי׳ הסתר והעלם לפי ששרשה מבחי׳ סתימו דכל סתימין וע״ז נאמר אכן אתה אל מסתתר55
Whereas the level of Esther, which is the level of “I will surely hide (haster aster) My face on that day,” is such that even at the level of “on that day” it is in a state of hiding and concealment, because its root is from the level of the most hidden of all hidden; and about this it is said, “Truly, You are a G-d who hides Himself.”
Here the text spells the verb אסתר, exactly like Esther’s name. Her level is different: it is a hiding that remains even “on that day,” in the Time to Come, because its root is in the most hidden of all levels, of which Isaiah says, “Truly, You are a G-d who hides Himself.”


הנה אור כזה גדול מאד ורב כחו שאין לו בטול כמו זיו השמש בשמש שאור זה אינו זיו אלא מאור56 עצמו.
Now, such a light is very great and abundant in power, so that it has no nullification like that of the radiance of the sun within the sun; for this light is not a radiance, but the luminary itself.
A light hidden so deeply is not a ray but the luminary itself. A ray can be eclipsed by its source, but the source cannot be eclipsed, so the Megillah of Esther will never be nullified.




23וכן הלכות שהן בחי׳ מרדכי. כי מרדכי מן התורה מנין57 דכתיב מר דרור ומתרגמינן58 מירא דכיא59 כו׳.
And so too the halachos, which are the level of Mordechai. For “Where is Mordechai [alluded to] in the Torah? As it is written, ‘pure myrrh’ (mar dror), which we translate [into Aramaic] as mira dachya,” etc.
The halachos are linked to Mordechai, as the Megillah is linked to Esther. The Talmud finds Mordechai alluded to in the Torah’s “pure myrrh” (mar dror), which the Aramaic translation renders mira dachya, close in sound to his name.


פי׳ מירא דכיא מרירות שבמקום טהור דהיינו הלכות שהן דבר60 ה׳ ושרשן ומקורן בח״ע [בחכמה עילאה] המלובשות בבחי׳ מרירות61 שהוא גשמיות גסות עוה״ז וחומריות כתרומות ומעשרות ואפי׳ [ואפילו] בדברים טמאים כגון שקצים ורמשים אשר הבדילנו מהם.
The meaning of mira dachya is bitterness that is in a pure place: that is, the halachos, which are the word of G-d and whose root and source is in the higher Chochmah (Chochmah Ila’ah), clothed in the level of bitterness, which is the physicality, coarseness and materiality of this world, such as terumos and tithes, and even in impure things, such as creeping and crawling creatures, from which He has separated us.
Mira dachya is read as “bitterness in a pure place”: the halachos are G-d’s word, rooted in the higher Chochmah, yet clothed in the “bitterness” of this coarse physical world. They deal with terumah and tithes, and even with impure creatures from which the Torah separates us.




24וע״ז נאמר ששה חדשים בשמן המור62 שמן הוא בחי׳ ח״ע [חכמה עילאה]63 המלובשת בבחי׳ מרירות שהן הלכות שמלובשות בגשמיות.
And about this it is said, “six months with oil of myrrh”: oil is the level of the higher Chochmah (Chochmah Ila’ah), clothed in the level of bitterness: these are the halachos, which are clothed in physicality.
The verse in Esther about the young women’s preparation, “six months with oil of myrrh,” is read the same way. Oil stands for the higher Chochmah and myrrh for bitterness; together they are the halachos, G-d’s wisdom clothed in physical matters.


ופסוק זה מדבר על ענין ביאת הנשמה לג״ע [לגן עדן] שצ״ל בשמן המור. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אשרי מי שבא לכאן64 ותלמודו בידו.
And this verse speaks of the entry of the soul into Gan Eden, which must be with “oil of myrrh,” as our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand.”
The verse is read as describing the soul’s preparation to enter Gan Eden, which requires “oil of myrrh,” the study of halachah. As the Sages said, “Fortunate is he who comes here with his learning in his hand.”




25ומה שההלכות מלובשות בגשמיות הוא כמשל האבוקה שמאירה למרחוק מאד. וכן חבית מלאה שנתמלאה על כל גדותיה בשפע רב ועצום עד שנשפך לחוץ באבוד6566 וכן בחי׳ ההולדה אינו בקטן עד שיהי׳ [שיהיה] גדול ויכנסו בו מוחין דגדלות.
That the halachos are clothed in physicality is like the analogy of a torch, which shines to a very great distance; and likewise a full barrel, which has been filled over all its brims with great and intense abundance until it spills outside, to waste; and likewise procreation, which does not occur in a child until he is grown and the mature intellect (mochin degadlus) has entered him.
Why should the highest wisdom be clothed in the lowest matters? Three analogies answer: a great torch lights up places far away; a barrel filled beyond its brim spills over; and only a grown person, with mature intellect, can beget children. In each case, reaching far below is a sign of great abundance above.




26ועי״ז נתוסף בו כח להוליד בדומה לו. כך הנה ההלכות המלובשות בגשמיות היינו שבאו מאור האבוקה המאירה למרחוק ומחבית שנתמלאה על כל גדותיה ושפע רב ועצום עד שנשפך לחוץ.
And through this, power is added to him to beget [offspring] like himself. So too, the halachos that are clothed in physicality: that is, they have come from the light of the torch that shines far away, and from a barrel that has been filled over all its brims, with an abundance so great and intense that it spills outside.
Maturity gives a person the power to beget others like himself, completing the third analogy. Likewise, the halachos clothed in physical matters show that they come from a light great enough to shine far away and from an abundance that overflows its bounds.


וזהו סימן ברכה בית שנשפך בו יין כמים67 כו׳. ואדרבה מאור וגילוי זה שבגשמיות מובן מקור האור ושרשו שהוא בבחי׳ האבוקה הגדולה.
And this is [the meaning of] “A house in which wine is poured like water is a sign of blessing,” etc. On the contrary: from this light and revelation in physicality one understands the source and root of the light, that it is at the level of the great torch.
The saying that wine poured like water in a house is a sign of blessing makes the same point: overflow shows plenty. Far from lowering the halachos, their presence in physical matters reveals how great their source is.


הגם שאם היה מדליק הנר במקומו היה מאיר יותר מהאור הבא מהאבוקה מרחוק מ״מ מאחר שמאיר ברחוק מאד מעיד על מקום האור ומקורו
For although, had one lit a candle in its place, it would shine more than the light that comes from the torch from afar, nevertheless, since it shines at a very great distance, it testifies about the place of the light and its source,
A candle lit close by would give more light than a distant torch gives at that spot. But the very fact that the torch’s light reaches so far testifies to its power.


שגדול מאד והאבוקה גדולה היא ולכן אור וגילוי זה שבהלכות אין לו בטול כבטול זיו השמש.
that it is very great and that the torch is a great one. Therefore this light and revelation in the halachos has no nullification like the nullification of the radiance of the sun.
So the light in the halachos, reaching all the way into physical things, comes from so great a source that it can never be eclipsed the way a ray is eclipsed within the sun.


(וז״ש [וזהו שכתוב] ויקחו אליך שמן זית68 זך כתית למאור שהוא בחי׳ מאור ולא אור וזיו לבד. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מאור שבה69 מאור דוקא). וכן מגלת אסתר הגם שהנס של פורים היה מלובש בדרך הטבע70 ע״פ אחשורוש.
(And this is [the meaning of] what is written, “that they bring to you pure olive oil, crushed, for the luminary (maor),” which is the level of a luminary and not merely light and radiance; and as our Sages, of blessed memory, said, “the luminary (maor) in it”: specifically a luminary.) And likewise the Megillah of Esther: although the miracle of Purim was clothed in the way of nature, through Achashverosh,
In a parenthesis the Alter Rebbe adds that the oil for the Menorah was brought “for the luminary,” not merely for light, and that the Sages speak of “the luminary in it,” meaning in the Torah. The Megillah of Esther is like the halachos: its miracle came hidden in natural events, through Achashverosh.


הנה אדרבה מזה מובן ששרש האור וגילוי למעלה הוא ממדרגות עליונות מאד וכמשל אור האבוקה וחבית של יין המלאה עד שעוברת ממנה על כל גדותיה לחוץ. לכן כתיב וימי הפורים האלה71 לא יעברו מתוך היהודים.
on the contrary, from this one understands that the root of the light and revelation above is from very high levels, as in the analogy of the light of the torch, and of a barrel of wine so full that it overflows all its brims to the outside. Therefore it is written, “And these days of Purim shall not pass from among the Jews.”
That concealment in nature shows that the source of the Purim miracle is very high, like a far-reaching torch or an overflowing barrel. That is why the days of Purim “shall not pass from among the Jews,” in keeping with the teaching that the Megillah will never be nullified.




Section 8 · ¶27
We will do and we will hear
27והנה כדי להמשיך אור וגילוי גדול כזה שאין לו בטול בבחי׳ זיו אמרו ישראל בשעת מ״ת [מתן תורה] נעשה ונשמע72 הוא ענין
Now, in order to draw down so great a light and revelation, which has no nullification as a radiance does, Israel said at the time of the Giving of the Torah, “We will do and we will hear.” This is
To draw down this light, which can never be eclipsed, Israel declared at Sinai “We will do and we will hear,” putting doing before hearing.


בטול הרצון לבעל הרצון עצמו שזהו ענין נעשה שהיו מוכנים לעשות טרם ישמעו שהוא בחי׳ העלאה ובטול רצון ואח״כ נשמע הוא בחינת המשכת התורה לשמוע.
the nullification of the will to the Master of the will Himself. That is the meaning of “we will do”: they were ready to do before they would hear, which is the level of ascent and the nullification of will. And afterwards “we will hear,” which is the level of the drawing down of the Torah, to hear [it].
“We will do” before hearing expresses complete surrender of one’s own will to G-d, the Master of the will: an ascent through self-nullification. “We will hear” then draws the Torah down to be heard and understood.


וזהו ענין כתר מלכות כי תרי״ג מצות דאורייתא וז׳ מצות דרבנן הן בגימטריא תר״ך. וזהו תר״ך עמודי אור שבכתר כמו עמוד המחבר מעלה ומטה.
And this is the meaning of the “royal crown” (keser malchus): for the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis are, in numerical value (gematria), 620 (tarach). And these are the 620 pillars of light in Keser (the Crown), like a pillar that connects above and below.
This surrender is the “royal crown.” The 613 mitzvos of the Torah and the seven mitzvos of the Rabbis total 620, the numerical value of keser (כתר), “crown”; and the maamar speaks of 620 pillars of light in Keser, each a pillar joining above and below.


כך המשכת התורה והמצות הן המשכות ממקום עליון מאד מאא״ס [מאור אין סוף] ב״ה ממש למקום נמוך מאד הוא העוה״ז השפל הגשמי:
So too, the drawing down of the Torah and the mitzvos is a drawing down from a very high place, from the very Infinite Light (Or Ein Sof), blessed be He, to a very low place, which is this lowly, physical world.
Like those pillars, the Torah and the mitzvos join the highest place, the Infinite Light itself, with the lowest, this physical world.




Section 9 · ¶28–33
The king’s horse
28אך כל הב׳ בחניות לבוש מלכות וכתר מלכות עדיין צריכין לבחי׳ סוס אשר רכב עליו המלך. והוא כי הנה כתיב במ״ת [במתן תורה] כי תרכב על סוסיך מרכבותיך73 כו׳.
But both levels, the royal apparel and the royal crown, still need the level of “the horse that the king has ridden upon.” And this is so because it is written concerning the Giving of the Torah, “When You ride upon Your horses, Your chariots,” etc.
The royal garment and the royal crown still need the third honor, the horse. The verse “When You ride upon Your horses,” said of the Giving of the Torah, shows that G-d’s revelation at Sinai came through His “riding.”


והענין הוא כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ג׳ שעות ראשונות של יום74 הקב״ה יושב וזן כו׳. ובלילה רוכב על כרוב קל שלו ושט בח״י אלף עלמין:
The explanation is this. Our Sages, of blessed memory, said: “[In] the first three hours of the day the Holy One, blessed be He, sits and sustains,” etc., “and at night He rides upon His swift cherub and roams through eighteen thousand worlds.”
The Talmud describes how G-d spends the hours of the day, and says that at night He “rides upon His swift cherub” through eighteen thousand worlds. The maamar goes on to explain what this riding means.




29וביאור הדברים הנה תקנו חז״ל [חכמינו זכרונם לברכה] ח״י ברכאן דצלותא75 נגד ח״י חוליות שבשדרה. ולכאורה אינו מובן.
The explanation of these matters: our Sages, of blessed memory, instituted the eighteen blessings of prayer corresponding to the eighteen vertebrae of the spine. At first glance this is not understood.
The eighteen blessings of the Amidah correspond, the Sages say, to the eighteen vertebrae of the spine. The maamar asks what this correspondence means.


אך הענין הוא דהנה השדרה היא הנמשכת מן המוח אל הירכיים הן סוף המדרגות ולכן בברכה הא׳ כורע בברוך שהכריעות והשתחואות הן כריעת הראש
But the explanation is this. The spine is what extends from the brain to the thighs, which are the end of the levels. Therefore in the first blessing one bows at “Blessed,” for the bowings and prostrations are a bowing of the head,
The spine carries the flow from the brain down to the thighs, the lowest point. So in the first blessing one bows at “Blessed,” bending the head, the top of the spine.


והוא המשכת בחי׳ ח״ע [חכמה עילאה]. ואח״כ בברכה שלאחריו אומרים מודים אנחנו לך בחינת הודאה שהוא מבחינת ירכין.
which is the drawing down of the level of the higher Chochmah (Chochmah Ila’ah). And afterwards, in the later blessing, one says, “We give thanks to You,” the level of acknowledgment, which is from the level of the thighs.
Bowing the head draws down the higher Chochmah, the brain. Later one bows at “We give thanks to You”: acknowledgment belongs to the thighs, so the blessings span the whole spine, from the highest level to the lowest.




30והנה הח״י ברכאן ממשיכים נש״י [נשמות ישראל] ג״פ [ג׳ פעמים] ביום. אך המלאכים זמן שירתם היא בלילה שאז ותתן טרף לביתה76
Now, the souls of Israel draw down the eighteen blessings three times a day. But the time of the angels’ song is at night, for then “she gives food to her household,”
Jews draw down the eighteen blessings in their three daily prayers. The angels sing at night, the time when, in the verse about the woman of valor, “she rises while it is still night and gives food to her household.”


ואזי נמשכים בחי׳ הח״י ברכאן במלאכים ושם מתחלק לח״י אלף עולמות כי רכב אלקים77 רבותים אלפי שנאן.
and then the level of the eighteen blessings is drawn down into the angels, and there it is divided into eighteen thousand worlds; for “The chariot of G-d is myriads, thousands of shinan.”
At night the flow of the eighteen blessings is drawn into the angels and divided among eighteen thousand worlds. The verse “The chariot of G-d is myriads, thousands of shinan” is the source of that number.


אלפי שאינן7879 שב׳ אלפים חסר מרבותים שהוא ך׳ אלף. שנשאר ח״י אלף וכך מתחלק השפע בכל מדרגה ומדרגה לפי השגתה בכל הח״י אלף מדרגות.
[Read] “thousands that are not (she’einan)”: two thousand are lacking from the “myriads,” which is twenty thousand, so that eighteen thousand remain. And so the flow is divided in each and every level according to its grasp, in all the eighteen thousand levels.
The Talmud reads shinan as she’einan, “that are not”: two myriads, twenty thousand, less two thousand leaves eighteen thousand. The divine flow is divided among these eighteen thousand levels, each receiving according to its capacity.


והשפעה והמשכה זו היא בבחי׳ כרוב קל80 שלו היא בבחי׳ צירופי אותיות שנק׳ כך בשם כרוב.
And this flow and drawing down is at the level of “His swift cherub”; it is at the level of combinations of letters, which are called by the name “cherub.”
This flow to the angels is G-d’s riding on His “swift cherub.” The cherub stands for certain combinations of letters through which the divine flow is channeled.




31והנה בתריה דהאי קרא רכב אלקים רבותים כו׳ כתיב אדני בם סיני בקדש.81 כלומר שכמו שנמשך שפע וגילוי בצירופי אותיות והמשכות במלאכים.
Now, right after this verse, “The chariot of G-d is myriads,” etc., it is written, “the L-rd is among them, Sinai, in holiness.” That is to say: just as flow and revelation are drawn down through combinations of letters and drawings-down into the angels,
The same verse continues, “the L-rd is among them, Sinai, in holiness.” Just as G-d’s flow reaches the angels through combinations of letters, so it reaches Sinai.


כך נמשך בבחי׳ סיני בקדש הם צירופי אותיות והמשכות גילוי אא״ס [אור אין סוף] ממש בתורה ממש שניתנה בהר סיני.
so it is drawn down at the level of “Sinai in holiness”: these are combinations of letters and drawings-down of the revelation of the very Infinite Light (Or Ein Sof) into the very Torah that was given at Mount Sinai.
At Sinai the combinations of letters carried the revelation of the Infinite Light itself into the Torah. The Torah given there is a “riding” of G-d, like His riding on the cherub.




32וגם אחר ירידת משה מן ההר בסוף מ׳ יום כתיב ועשו לי מקדש82 ושכנתי בתוכם להיות גילוי שכינה ממש בגשמי׳ [בגשמיים / בגשמיות / בגשמית] הדברים שנעשה בהם המשכן זהב וכסף ונחשת ויריעות וקרשים כו׳.
And also after Moshe’s descent from the mountain at the end of forty days, it is written, “And they shall make Me a Sanctuary, and I will dwell within them,” so that there be an actual revelation of the Shechinah (Divine Presence) in the physicality of the things with which the Mishkan was made: gold, silver and copper, curtains and beams, etc.
After Sinai came the command “And they shall make Me a Sanctuary, and I will dwell within them”: the Shechinah was to rest in the gold, silver, copper, curtains and beams of the Mishkan, in physical materials.


וזהו כי תרכב על סוסיך83 שהמשכות אלו להיות גילוי רב נק׳ בשם סוסים שהם צירופי אותיות שנק׳ כך בשם סוסים. שיש אותיות שנק׳ בשם סוסים.
And this is “When You ride upon Your horses”: these drawings-down, so that there be a great revelation, are called by the name “horses,” for they are combinations of letters that are called by the name “horses.” For there are letters that are called by the name “horses,”
These channels of great revelation are the “horses” of “When You ride upon Your horses.” Some combinations of letters are called “horses,” just as others are called “cherub.”


ויש אותיות שנק׳ בשם כרוב. כי יש הרבה מיני אותיות. אותיות הדבור ואותיות השכל ואותיות המחשבה ואפי׳ [ואפילו] בקדמות השכל יש בחי׳ אותיות:
and there are letters that are called by the name “cherub,” for there are many kinds of letters: letters of speech, letters of intellect and letters of thought; and even in the stage that precedes intellect there is a level of letters.
There are many kinds of letters, of speech, of intellect and of thought, and letters exist even at the stage that precedes intellect. Different combinations carry divine revelation at different levels.




33וזהו ענין וסוס אשר רכב עליו המלך84 שכדי להיות בחי׳ גילוי בחי׳ לבוש מלכות וכתר מלכות צ״ל ע״י בחי׳ סוס שהן בחי׳ צירופי אותיות והמשכות להמשיך גילוי א״ס ב״ה למטה כמו למעלה.
And this is the meaning of “and the horse that the king has ridden upon”: in order for there to be a revelation of the level of the royal apparel and the royal crown, it must be through the level of a horse, which is the level of combinations of letters and drawings-down, to draw down the revelation of the Infinite One (Ein Sof), blessed be He, below as above.
This is the meaning of the horse in the verse in Esther. The royal garment and the royal crown can be revealed only through the “horse,” the combinations of letters that carry G-d’s revelation down below just as it is above.




Section 10 · ¶34
The self-sacrifice of Purim
34והנה כל בחי׳ הללו נתגלו גם בפורים בימי מרדכי שאז קבל היהודים את אשר החלו לעשות85 במ״ת [במתן תורה]86 שבמ״ת [שבמתן תורה]
Now, all these levels were revealed also on Purim, in the days of Mordechai, for then “the Jews accepted that which they had begun to do” at the Giving of the Torah. For at the Giving of the Torah
All three levels revealed at Sinai were revealed again on Purim. This returns to the maamar’s opening: the Jews then accepted what they had “begun to do” at the Giving of the Torah.


אמרו נעשה ונשמע87 שהיה בחי׳ בטול רצון ובימי מרדכי ואסתר מס״נ [מסירות נפש] ממש על קדוש השם שהרי המן לא רצה להרוג אלא יהודים.
they said, “We will do and we will hear,” which was the level of the nullification of will; and in the days of Mordechai and Esther [there was] actual self-sacrifice (mesirus nefesh) for the sanctification of G-d’s Name, for Haman wanted to kill only Jews (Yehudim).
At Sinai, “We will do and we will hear” was a nullification of will; in the days of Mordechai and Esther it became actual self-sacrifice. Haman’s decree was against Jews as Jews, so remaining one meant risking one’s life.


וכמאמר כל הכופר בעכו״ם [בעבודת כוכבים ומזלות]88 נק׳ יהודי. ולכן נק׳ מרדכי איש יהודי89 ואף שהיה משבט בנימין.
As in the saying, “Whoever repudiates idolatry is called a Yehudi (Jew).” And therefore Mordechai is called “a Jewish man” (ish Yehudi), even though he was of the tribe of Binyamin.
The Talmud explains that Mordechai is called “a Jewish man” (Yehudi), though he was of the tribe of Binyamin, not Yehudah, because whoever repudiates idolatry is called a Yehudi. To be a Yehudi is to be bound to G-d alone.


ואף כהנים ולוים שבאותו הדור נק׳ בשם יהודים לפי שמס״נ [שמסירות נפש] על קדה״ש [קידוש השם] ולא המירו דתם להחיות נפשם ומחמת מס״נ [מסירות נפש] זו זכה להיות גילוי בחי׳ לבוש מלכות וכתר מלכות וסוס אשר רכב עליו המלך:
And even the Kohanim and Levites of that generation are called by the name Yehudim, because they gave themselves over in self-sacrifice for the sanctification of G-d’s Name and did not change their faith to save their lives. And because of this self-sacrifice it was merited that there be a revelation of the level of royal apparel, a royal crown, and the horse that the king has ridden upon.
Even the Kohanim and Levites, who were not of Yehudah, were called Yehudim because they were ready to give their lives rather than abandon their faith. This self-sacrifice completed the acceptance of the Torah and brought the revelation of the garment, the crown and the horse.




Section 11 · ¶35–40
Haman and the raised heart
35אך להבין מ״ש ויקח המן את הלבוש ואת הסוס90 כו׳ מאין זכה המן לבחי׳ הללו.
But we need to understand what is written, “And Haman took the apparel and the horse,” etc.: from where did Haman merit these levels?
After Haman’s proposal, the king ordered him to dress Mordechai in the royal garment and lead him on the royal horse, so Haman himself handled them. The maamar asks how Haman could have any connection to these holy levels.


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] המן מן התורה מנין91 דכתיב המן העץ92 כו׳. והענין דכתיב ראשית גוים עמלק93 שכל העכו״ם [העובדי כוכבים ומזלות] הן מבחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] ועמלק הוא למעלה מהן.
Now, our Sages, of blessed memory, said, “Where is Haman [alluded to] in the Torah? As it is written, ‘Is it from the tree (hamin ha-etz)…?’” etc. The explanation is this. It is written, “Amalek is the first of the nations”: for all the nations are from the level of the Tree of Knowledge of good and evil, and Amalek is above them.
The Talmud finds Haman alluded to in G-d’s question to Adam, “Is it from the tree (hamin ha-etz)…?” In the maamar’s Kabbalistic terms, the spiritual roots of the nations are traced to the Tree of Knowledge of good and evil, a realm where good and evil are mixed, while Amalek, called “the first of the nations,” stands above them.


וזהו המן העץ בתמיה שהוא למעלה מבחי׳ העץ. ומ״מ מאחר דכתיב המן העץ אפי׳ [אפילו] בלשון תמיה הרי יש לו עכ״פ [על כל פנים] קצת שייכות אל העץ.
And this is [the meaning of] “hamin ha-etz” as a question: that he is above the level of the Tree. Nevertheless, since “hamin ha-etz” is written, even in the form of a question, he has at any rate some connection to the Tree;
Read as a question, “From the tree?” implies that Haman is not from the Tree but above it. Yet the Torah does name him beside the Tree, so he must have some link to it.


שאל״כ [שאם לא כן] למה מזכירו אצל העץ. אך הענין שהוא בבחי׳ מקיף להעץ נוגע ואינו נוגע והוא בחי׳ חוצפה וגסות הרוח.
for otherwise, why mention him alongside the Tree? But the explanation is that he is at the level of an encompassing [aspect] (makif) to the Tree, touching and not touching; and this is the level of brazenness and arrogance.
His link is that of something “encompassing” (makif): he hovers over the Tree, touching it and not touching it. This hovering above is what appears as brazenness and arrogance.




36והנה לעומת זה יש בקדושה ונק׳ ג״כ בחי׳ המן לאחר הבירור. כי מבני בניו של המן94 למדו תורה ברבים.
Now, corresponding to this there is [a level] in holiness that is also called the level of Haman, after refinement. For some of Haman’s descendants taught Torah in public.
Opposite this arrogance there is a holy counterpart, also called “Haman,” after refinement. The proof is the Sages’ teaching that some of Haman’s descendants taught Torah: what came from Haman could be refined and brought into holiness.


הרי שיש בחי׳ המן לאחר הבירור שנכלל בקדושה והוא ויגבה לבו95 בדרכי96 ה׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שצ״ל עיניו למטה ולבו למעלה.9798 עינים הם בחי׳ חכמה כח מ״ה [מה] בחי׳ משה שהיה ענו מכל האדם99 בחינת בטול.
Thus there is a level of Haman, after refinement, that is included in holiness; and this is “his heart was lifted up in the ways of G-d,” and as our Sages, of blessed memory, said, that one’s eyes should be downward and one’s heart upward. The eyes are the level of Chochmah (wisdom), “the power of mah” (koach mah), the level of Moshe, who was “more humble than any man,” the level of self-nullification (bittul).
Refined, this quality is the heart “lifted up in the ways of G-d,” as said of King Yehoshafat. The Sages teach that one who prays should keep his eyes downward and his heart upward; the eyes are Chochmah, koach mah (“the power of mah”), the humility of Moshe, “more humble than any man.”




37ובחי׳ הלב צ״ל למעלה ששם יסוד האש והצמאון וטבע האש להגביה ולעלות למעלה. והאדם צ״ל כלול משניהם.100
And the level of the heart must be upward, for there is the element of fire and of thirst, and the nature of fire is to rise and ascend upward. And a person must be composed of both.
The heart must be raised, because it holds the element of fire and the soul’s thirst, and the nature of fire is to rise. A person needs both: eyes downward and heart upward.


כי אם לא יהיה בבחי׳ הגבהה כלל לא יערב לבו לגשת אל העבודה באמרו מי אנכי ומה עבודתי. לכך צריך לו הגבהת הלב בתשוקה והצמאון שבו.
For if he has no level of elevation at all, his heart will not venture to approach the service [of G-d], as he says, “Who am I, and what is my service?” Therefore he needs elevation of the heart, in the longing and thirst within it.
Without any self-elevation, a person would not dare approach the service of G-d at all, thinking, “Who am I, and what is my service?” So he needs a raised heart, the longing and thirst that carry him upward.




38וגם בחי׳ עינים למטה להיות בחי׳ בטול ממש באוא״ס [באור אין סוף] ב״ה בהמשכת ח״ע [חכמה עילאה] כח מ״ה [מה] בעסק התורה דאורייתא מחכמה נפקת וכמ״ש ודברי אשר שמתי בפיך101 כו׳.
And also the level of eyes downward, to be at the level of actual self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He, through drawing down the higher Chochmah (Chochmah Ila’ah), “the power of mah” (koach mah), in the study of Torah, for the Torah comes forth from Chochmah; and as it is written, “and My words that I have put in your mouth,” etc.
Alongside this he needs “eyes downward,” complete self-nullification before the Infinite Light. This comes through Torah study, which draws down the higher Chochmah, since the Torah comes forth from Chochmah, as in the verse about “My words that I have put in your mouth.”


וזהו ענין שהת״ח [שהתלמיד חכם / שהתלמידי חכמים] צריך להיות בו שמינית102 שבשמינית. כי הנה בבחי׳ חכמה יש ל״ב נתיבות החכמה וגם לב בגימטריא ל״ב וכללות שניהם עולה ס״ד.103
And this is the meaning of [the teaching] that a Torah scholar must have in him an eighth of an eighth. For in the level of Chochmah there are thirty-two paths of wisdom, and lev (heart) is also thirty-two in numerical value, and the two of them together come to sixty-four.
The Talmud says that a Torah scholar should have “an eighth of an eighth” of pride. The maamar works out the number: Chochmah has thirty-two paths of wisdom, and lev, “heart” (לב), also equals thirty-two, so together they make sixty-four.




39ושמינית שבשמינית הוא חלק א׳ מס״ד והיינו הגבהת הלב המחובר אל מוח החכמה כי העיקר היא החכמה המשכת בחי׳ הבטול104
And an eighth of an eighth is one part of sixty-four; that is, the elevation of the heart that is joined to the mind of Chochmah (wisdom). For the main thing is Chochmah, the drawing down of the level of self-nullification (bittul),
An eighth of an eighth is one sixty-fourth: a small measure of the heart’s elevation, joined to Chochmah. The main thing remains Chochmah, the self-nullification drawn down through Torah.


אלא שצריכה העלאה תחלה בבחינת הגבהת הלב כדי להמשיך אח״כ שאם אין העלאה אין המשכה.105
but it needs an ascent first, at the level of elevation of the heart, in order to draw down afterwards; for if there is no ascent, there is no drawing down.
Yet self-nullification cannot be drawn down without first rising: the heart’s ascent must come first, and only then the drawing down. Without ascent there is no drawing down.




40והגבהה והעלאה זו הוא בחי׳ התנשאות דקדושה בחי׳ המן לאחר הבירור ומקורה ושרשה למעלה באורות עליונים הם בחינת לבוש וסוס.
And this elevation and ascent is the level of the exaltation of holiness, the level of Haman after refinement; and its source and root above is in supernal lights, which are the level of the garment and the horse.
This holy elevation is the holy form of exaltation, “Haman after refinement.” Its root above is in the supernal lights of the garment and the horse, which is how Haman could come to handle them.


כי הלבוש הוא ה׳ מלך גאות לבש106 בבחי׳ גאות והתנשאות. וסוס בגימטריא ב״פ [ב׳ פעמים] ס״ג [שם ס״ג].
For the garment is “G-d reigns; He has clothed Himself in majesty,” at the level of majesty and exaltation. And sus (horse) is in numerical value twice Sag (63).
The garment is G-d’s majesty, His exaltation, as in “G-d reigns; He has clothed Himself in majesty.” The horse, sus (סוס), equals 126, twice 63, the numerical value of the divine Name Sag, the spelling-out of the Name Havayah whose letters total 63.


משא״כ בחי׳ כתר מלכות107 הוא בחינת בעטרה שעטרה לו אמו108 דוקא שאין בזלעו״ז [בזה לעומת זה] בבחי׳ המן בחי׳ זו109 כלל אלא היא בחי׳ בטול רצון ממש110 נעשה קודם לנשמע כו׳ וד״ל [ודי למבין]:
Whereas the level of the royal crown is specifically the level of “with the crown with which his mother crowned him,” for in the opposing side, at the level of Haman, there is none of this level at all; rather, it is the level of actual nullification of will, “we will do” before “we will hear,” etc. And this suffices for one who understands.
The crown is different: “the crown with which his mother crowned him” has no counterpart on the opposing side, not even at Haman’s level. It is pure nullification of will, “we will do” before “we will hear,” and so the verse says that Haman took only the garment and the horse.



In one’s avodah
The maamar draws two lessons for a person’s service. First, the mitzvos done in actual deed, with one’s body and possessions, draw a light higher than understanding alone, while Torah study, above all the halachos, equals them all. Second, a person needs both “eyes downward,” the self-nullification that comes through Torah study, and a measured “raised heart,” an eighth of an eighth, the longing that gives him the courage to approach G-d’s service instead of thinking “Who am I?” At the root of both stands the surrender of will of “We will do and we will hear,” which on Purim became self-sacrifice.
Questions for discussion
	Why does a mere radiance of sovev kol almin outrank the inward, graded light of memalei kol almin, and what does this say about Torah study and the doing of mitzvos?
	Why must the physical world come into being by a “leap” rather than through cause and effect, and how does this give physical mitzvos their special power?
	How can concealment, as in the Megillah of Esther and in halachos clothed in physical matters, be a sign of a higher source rather than a lower one?
	What distinguishes the garment, the crown and the horse, and why could Haman take the garment and the horse but not the crown?
	How can a person hold both “eyes downward” and a “raised heart” at once, and why must the ascent come before the drawing down?

Sources and references
Notes
Paragraph 1
1יביאו לבוש מלכות
The note records that parts of this maamar are found in this transcript, and that a further explanation (biur) of the discourse is printed there on p. 144.
Kehot’s noteחלקים מהמאמר נמצאים בהנחות הר״פ ע׳ קכ וע׳ קכה. ביאור נוסף לדרוש זה — שם ע׳ קמד. הנחה אחרת בסה״מ תקע״ב ע׳ קצח. עוד הנחה בס׳ עבודת הלוי כח, ג. ראה לעיל בציונים לכ״ק אדמו״ר. (באוה״ת למג״א (הוצאת תש״נ) ע׳ פב נדפס ביאור לד״ה זה (אבל בכמה כת״י בא הביאור לד״ה עד שהמלך במסבו הנדפס באוה״ת שה״ש ע׳ קנה). קיצור באוה״ת למג״א ע׳ צד. לבאר מארז״ל תכלית חכמה ע׳ צו. בכת״י 284 בכותרת בוך פורים תקע״ב. הנחה אחרת בבוך 1116 שהוא מאמרים משנת תקעא-ב גוכתי״ק הצ״צ?
2יביאו לבוש מלכות
Haman’s advice to King Achashverosh on how to honor the man the king wishes to honor: royal apparel the king has worn, the horse the king has ridden, and a royal crown. The maamar reads the three as three levels of G-d’s kingship.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
3ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in majesty… the world also is established, that it cannot be moved.” The Alter Rebbe identifies this garment of majesty with the royal apparel in Esther; later in the maamar he ties the verse’s continuation to the existence of the physical world.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
Paragraph 2
4The second and third of the honors Haman proposed: the horse the king has ridden and the royal crown. The maamar ties both to the Giving of the Torah.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5כי תרכב על סוסיך
From the prayer of Habakkuk, which speaks of G-d riding on His horses and chariots of salvation. The maamar reads it as said of the Giving of the Torah and links it to the king’s horse.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
6בעטרה שעטרה לו אמו ביום חתונתו זה מ״ת
“Go out and gaze, daughters of Zion, upon King Shlomo, upon the crown with which his mother crowned him on the day of his wedding.” The maamar links this crown to the royal crown in Esther.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש ג, יא. תענית כו, ב.
7וקבל היהודים
The Jews took upon themselves to continue the celebration of Purim that they had begun. The maamar reads “that which they had begun” as the acceptance of the Torah begun at Sinai and completed in Mordechai’s time.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כג.
8נעשה ונשמע
At Sinai the people answered, “All that G-d has spoken we will do and we will hear.” The maamar calls this only the beginning of the acceptance.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9במ״ת . . החלו לעשות . . ובימי מרדכי היה גמר הקבלה
The Talmud says that at Sinai G-d held the mountain over Israel, which could leave their acceptance of the Torah open to challenge; Rava answers that the generation accepted it again in the days of Achashverosh, as it says “The Jews upheld and accepted” (Esther 9:27): they upheld what they had already accepted. The maamar’s “completion of the acceptance” in Mordechai’s time rests on this teaching.
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Esther 9:27אסתר ט׳:כ״ז
קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים עֲלֵיהֶם וְעַל־זַרְעָם וְעַל כׇּל־הַנִּלְוִים עֲלֵיהֶם וְלֹא יַעֲבוֹר לִהְיוֹת עֹשִׂים אֵת שְׁנֵי הַיָּמִים הָאֵלֶּה כִּכְתָבָם וְכִזְמַנָּם בְּכׇל־שָׁנָה וְשָׁנָה:
the Jews ordained, and took upon them, and upon their seed, and upon all such as joined themselves unto them, so as it should not fail, that they would keep these two days according to the writing thereof, and according to the appointed time thereof, every year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלהלן צח, א שזהו ע״ד שארז״ל (שבת פח, א) עה״כ (אסתר ט, כז) קיימו וקבלו היהודים, קיימו מה שקבלו כבר
Paragraph 3
10תכלית חכמה תשובה ומעש״ט
A favorite saying of Rava: “The goal of wisdom is teshuvah and good deeds,” so that a person should not study and then rebel against his parents or teacher, as the verse says, “The beginning of wisdom is the fear of G-d; a good understanding to all who do them.” The Alter Rebbe uses it to show that wisdom finds its purpose in deed.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
11ראשית חכמה
“The beginning of wisdom is the fear of G-d; a good understanding to all who do them.” The maamar stresses that the verse speaks of those who do, not those who only learn.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
12והלומד שלא לעשות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי שבת פ״א ה״ב.
13והלומד שלא לעשו׳ נוח לו אלו נהפכה שלייתו על פניו
Rabbi Yochanan says that for one who learns without intending to do, it would have been better had his afterbirth been turned over on his face so that he never came out into the world. The maamar cites it to show that learning reaches its purpose in the deed.
Jerusalem Talmud Shabbat 1:2תלמוד ירושלמי שבת א׳:ב׳
14ארז״ל ע״פ
“For wisdom is better than pearls, and all desirable things cannot compare to her.” The Sages read “all desirable things” to include even the mitzvos.
Moed Katan 9b:3–4מועד קטן ט׳ ב:ג׳-ד׳
כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים. אֲמַרוּ לֵקהּ: מַאי בָּעֵית הָכָא? אֲמַר לְהוּ, דַּאֲמַר לִי אַבָּא: זִיל גַּבַּיְיהוּ דְּלִיבָרְכוּךְ. אֲמַרוּ לֵקהּ: יְהֵא רַעֲוָא דְּתִזְרַע וְלָא תֶּחְצַד, תְּעַיֵּיל וְלָא תַּיפֵּוק, תַּיפֵּוק וְלָא תְּעַיֵּיל, לִיחְרוֹב בֵּיתָךְ וְלִיתּוֹב אוּשְׁפִּיזָךְ, לִבַּלְבַּל פָּתוּרָךְ, וְלָא תִּחְזֵי שַׁתָּא חַדְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמו״ק ט, ב. משלי ח, יא.
Paragraph 4
15חכמה היא ראשית ההשתלשלות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער דרושי אבי״ע פ״א.
16חכמה היא ראשית ההשתלשלות
The first chapter of Shaar Derushei ABYA explains that what is emanated consists of four elements, the four letters of Havayah, which are Chochmah, Binah, Tiferes and Malchus, “and therefore Chochmah is called ‘beginning’”; Keser is a higher level, not counted in that world, like the crown above the king’s head. The maamar starts from this: Chochmah is the first link of the chain.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… ונלע״ד שזה יובן במ״ש במ״א כי במה יוכר בחי׳ מעלת אבא על אמא וכן שאר הבחינת בבחינת העגולים והרי חצי העגולים הראשונים יהיו כסדר כתר על חכמה כו׳ אמנם חצי העגולים למטה יהיה להיפך כי עגול מל׳ עומד ע״ג עגול יסוד כו׳ א״כ במה יוכר בחי׳ מעלות הספירה זו מזו ושם בארנו כי יש חלונות דרך יושר ומשם אבא מאיר לאמא ואמא לז״א כו׳ ועי״כ ניכר מדרגת מעלתן גם ידעת ענין פתחים ושערי רקיעין שדרך שם עולין ויורדין המלאכים והנשמות א״כ גם עד״ז הנזכר שבדרך אותו שער השמים והרקיע …
Sefer Etz Chaim (Public Domain)
Paragraph 5
17אברהם נק׳ אב״ר מ״ה שהוא בבחי׳ אבר וכלי . . בחי׳ חכמה
Explaining the unity of the Sefiros of Atzilus, the passage says that Chesed is a branch of Chochmah and is not felt as a separate thing: it is included in Chochmah, which surrounds it on every side.
Kehot’s noteראה לקו״ת ר״ה נו, ב: והוא בטל לגבי החכמה כביטול העלול בעילתו, ע״ש.
18שהחכמה עצמה היא המלובשת בתוך המדות
The same passage explains that the cause is clothed, hidden, within the effect, as the power of the intellect is in the intellect, or the intellect in the emotions: the effect is what is felt, while the cause flows into it hidden, as ayin.
Kehot’s noteבלקו״ת ר״ה נו, ב. ובאוה״ת למגילת אסתר ע׳ קעב מציינים לכאן.
19והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from ayin”: Chochmah comes into being from a level of nothingness above it. The Alter Rebbe adds that the verse says “from ayin,” not that Chochmah is itself ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 6
20כבד פה וכבד לשון אנכי
Moshe’s words at the burning bush: “I am not a man of words… for I am heavy of mouth and heavy of tongue.” The Alter Rebbe reads his difficulty with speech as a sign that his soul stood above the Torah that comes from Chochmah.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
21כבד פה לגבי תושבע״פ
In the Raaya Mehemna, Moshe, the Faithful Shepherd, says that as he was at first “heavy of mouth and heavy of tongue,” so the Holy One, blessed be He, will establish him: heavy of mouth in the Oral Torah and heavy of tongue in the Written Torah. The Alter Rebbe draws on this reading of Moshe’s words.
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. ראה לעיל סו, ב.
22קול דודי דופק
“I sleep, but my heart wakes; the voice of my beloved knocks: Open to me.” The maamar joins these words to “leaping over the mountains” from Song of Songs 2:8, a verse that opens with the same “voice of my beloved.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
23מדלג על ההרים
“The voice of my beloved! Here he comes, leaping over the mountains, skipping over the hills.” The image of leaping illustrates the light of sovev kol almin that skips the gradations of the chain.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24חכים ולא בחכמה ידיעא
From Eliyahu’s prayer in Tikkunei Zohar (Patach Eliyahu): “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” The maamar applies the phrase to the higher Chochmah: even a wisdom that is not “known” is still called Chochmah, and so it is already a defined “something.”
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 8
25“But wisdom, where (me’ayin) shall it be found?” Read as “Chochmah is found from ayin,” the verse describes Chochmah appearing out of nothingness like something found, rather than unfolding from what precedes it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
26פני שור
In Yechezkel’s vision of the Chariot (Merkavah), each living creature has the face of a man, a lion, an ox and an eagle. The maamar names the faces of the ox and the eagle as the spiritual source of the souls of animals and birds.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
27“Even darkness is not dark for You… darkness is as light.” The maamar applies it to show that for G-d the physical and the spiritual are equal, so He alone can create the physical.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
28תכלית חכמה תשובה ומע״ט
Rava’s saying, “The goal of wisdom is teshuvah and good deeds.” Here the Alter Rebbe explains it: wisdom is the first link of the graded chain, while teshuvah and good deeds draw down the light that encompasses all worlds.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 14
29ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in majesty.” The maamar applies the verse to the radiance of sovev kol almin, which reaches the worlds only as a radiance, as G-d’s kingship over them.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
30אין עוד מלבדו
Moshe tells Israel that they were shown the wonders of the Exodus and Sinai so as to know G-d: “there is none else besides Him.” The maamar reads it as true even after creation: before Him nothing else has any existence of its own.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
31אתה ה׳ לבדך
From the Levites’ prayer in the days of Ezra and Nehemiah: “You are G-d, You alone; You made the heavens, the heaven of heavens and all their host… and You give life to them all.” The maamar cites its opening words for G-d’s being alone, the meaning of yachid.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 16
32ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in majesty; G-d has clothed Himself, girded Himself with strength; the world also is established, that it cannot be moved.” The maamar reads the second half as the result of the first: the majesty G-d puts on is what keeps the physical world in existence.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
33וזהו יביאו לבוש מלכות
The note points to this transcript for the passage from here on, and to the additions to its notes and references.
Kehot’s noteמכאן ואילך ראה בהנחות הר״פ ע׳ קכ ובהוספות להערות וציונים לשם.
34יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn.” The maamar reads “let them bring” as teaching that G-d’s majesty and kingship are drawn down through the actions of those below.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ויאיר אור א״ס ב״ה הסוכ״ע בגלוי
The note refers to these two places in Or HaTorah for the light that encompasses all worlds shining openly in the objects of the mitzvos.
Kehot’s noteע׳ באור התורה פ׳ ראה ע׳ תתט. ובדרושים לסוכות ע׳ א׳תשנז.
Paragraph 18
36אשר יעשה אתם האדם
“You shall keep My statutes and My laws, which man shall do and live by them.” The maamar reads “shall do them” as “shall make them”: man makes physical things into mitzvos.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Ezekiel 20:11יחזקאל כ׳:י״א
וָאֶתֵּן לָהֶם אֶת־חֻקּוֹתַי וְאֶת־מִשְׁפָּטַי הוֹדַעְתִּי אוֹתָם אֲשֶׁר יַעֲשֶׂה אוֹתָם הָאָדָם וָחַי בָּהֶם:
And I gave them My statutes, and taught them Mine ordinances, which if a man do, he shall live by them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. יחזקאל כ, יא.
Paragraph 19
37שהתהוות מאין ליש . . מאוא״ס ב״ה הסוכ״ע
As the note quotes it, Or HaTorah observes that this passage implies that physicality has no relation at all to spirituality and came into being only through the power of sovev, the Omnipotent; whereas Likkutei Torah (Va’eschanan, the discourse “Inyan Krias Shema”) says that physicality does relate to spirituality, since the spiritual is clothed in the physical, and the Siddur (Shaar HaMilah, the discourse “Velo Yikarei”) implies the same, writing that through the parsa (the partition between the worlds) the physical also comes into being from the spiritual.
Kehot’s noteבאוה״ת פ׳ לך לך כרך ד תשיט, ב כ׳ שכאן משמע שהגשמיות לגבי הרוחניות אין ערוך כלל ונתהוו רק ע״י כח הסוכ״ע הכל יכול, אבל בלקו״ת פ׳ ואתחנן ד״ה ענין ק״ש כ׳ שגשמיות לגבי רוחניות יש ערך שהרי הרוחניות מתלבשת בגשמיות, וכן משמע בסידור שער המילה ד״ה ולא יקרא שכ׳ שע״י הפרסא נמשך ג״כ התהוות הגשמיות מן הרוחניות, ע״ש באוה״ת וראה לקמן צב, ג בהערה הגבלת כלי.
38אמנם קיום המצות במעשה
The note records that the text from here to the end of this section is found in this transcript.
Kehot’s noteמכאן עד סוף הקטע נמצא בהנחת הר״פ ע׳ קכ. וראה שם בהוספות הערות וציונים.
39שו״ה הנמשכת — היא בחי׳ כתר מלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן קב, ד בפי׳ כתר מלכות.
40בעטרה שעטרה לו אמו
“…upon the crown with which his mother crowned him on the day of his wedding.” The maamar identifies this crown, earlier tied to the Giving of the Torah, with the light a person draws by doing the mitzvos in deed.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
41ות״ת כנגד כולם
After listing deeds whose fruits a person enjoys in this world while the principal remains for the World to Come, the Mishnah concludes, “and Torah study is equal to them all.” The maamar explains this through the halachos.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42הליכות עולם
“…the everlasting hills bowed; the ways of the world (halichos olam) are His.” The Sages read halichos as halachos; the maamar takes the halachos to be the channels by which the Infinite Light enters the world.
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ואין להקב״ה בעולמו אלא ד״א של הלכה
“Since the day the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah alone.” The maamar uses it to show that the halachos are where G-d’s presence is drawn into the world.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 21
44ולכן ארז״ל
There this passage opens a discourse beginning “Kol HaNeviim Asidim” (“All the Prophets are destined”), with variations.
Kehot’s noteראה בסה״מ הנחות הר״פ ז״ל ע׳ קכה. שם התחלת ד״ה כל הנביאים עתידים בשינויים. אוה״ת מג״א (הוצאת תש״נ) ע׳ רל. ובאוה״ת קרח ע׳ תרסא עם איזה הגהות ושינוים.
45הנביאים והכתובים עתידים להבטל ומגלת אסתר והלכות אין עתידים ליבטל
Rabbi Yochanan says that the Prophets and the Writings are destined to be nullified but the five books of the Torah are not; Reish Lakish adds that the Megillah of Esther and the halachos are not destined to be nullified either. The text cites the Jerusalem Talmud itself, and the maamar explains why these two endure.
Jerusalem Talmud Megillah 1:8תלמוד ירושלמי מגילה א׳:ח׳
משנה: אֵין בֵּין זָב הָרוֹאֶה שְׁתֵּי רְאִיּוֹת לְרוֹאֶה שָׁלֹשׁ אֶלָּא קָרְבָּן. אֵין בֵּין מְצוֹרָע מוֹסְגָּר לִמְצוֹרָע מוּחְלָט אֶלָּא פְּרִיעָה וּפְרִימָה תִגְלַחַת וְצִפֳּרִים: הלכה: אָמַר רִבִּי יוּדָה בַּר פָּזִי. דְּרִבִּי לָעְזָר הִיא. דְּרִבִּי לָעְזָר אָמַר. [אַף] בַּשְּׁלִישִׁית בּוֹדְקִין אוֹתוֹ מִפְּנֵי הַקָּרְבָּן. בְּרַם כְּרַבָּנִן. הַשְּׁנִיָיה מֵאוֹנֶס טָהוֹר. וְהַשְּׁלִישִׁית מֵאוֹנֶס טָמֵא. אָמַר רִבִּי יוֹסֵה. אִין לֵּית הִיא דְּרַבָּנִן וְלָא אוֹף דְּרִבִּי לָעְזָר לֵית הִיא. דְּתַנֵּי. אָמַר רִבִּי לָעְזָר. לֹא לְסוֹתְרוֹ אָמַרְתִּי אֶלָּא שֶׁלֹּא יָבִיא קָרְבָּן. לֹא אָמַרְתִּי שֶׁאֵינוֹ …
MISHNAH: The only difference between a sufferer from flux who experienced two episodes and one who experienced three is the sacrifice. 15:1–30 and Tractate Zavim. After one emission of fluid the sufferer becomes impure; he needs immersion in a miqweh and becomes pure at sundown. If he has two emissions in one day or in two successive days, he is a source of severe impurity and cannot become pure unless he was seven consecutive days without symptoms. If he has three emissions in at most three consecutive days, he cannot …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
46הנביאים והכתובים עתידים להבטל ומגלת אסתר והלכות אין עתידים ליבטל
At the end of the laws of Megillah the Rambam rules that all the books of the Prophets and the Writings will be nullified in the days of Mashiach, except the Megillah of Esther, which will endure like the five books of the Torah and the laws of the Oral Torah, which are never nullified. Kehot’s note cites it beside the Jerusalem Talmud.
Mishneh Torah, Scroll of Esther and Hanukkah 2:18משנה תורה, הלכות מגילה וחנוכה ב׳:י״ח
כָּל סִפְרֵי הַנְּבִיאִים וְכָל הַכְּתוּבִים עֲתִידִין לִבָּטֵל לִימוֹת הַמָּשִׁיחַ חוּץ מִמְּגִלַּת אֶסְתֵּר וַהֲרֵי הִיא קַיֶּמֶת כַּחֲמִשָּׁה חֻמְּשֵׁי תּוֹרָה וְכַהֲלָכוֹת שֶׁל תּוֹרָה שֶׁבְּעַל פֶּה שֶׁאֵינָן בְּטֵלִין לְעוֹלָם. וְאַף עַל פִּי שֶׁכָּל זִכְרוֹן הַצָּרוֹת יְבֻטַּל שֶׁנֶּאֱמַר (ישעיה סה טז) ”כִּי נִשְׁכְּחוּ הַצָּרוֹת הָרִאשׁוֹנוֹת וְכִי נִסְתְּרוּ מֵעֵינִי”. יְמֵי הַפּוּרִים לֹא יִבָּטְלוּ שֶׁנֶּאֱמַר (אסתר ט כח) ”וִימֵי הַפּוּרִים הָאֵלֶּה לֹא יַעַבְרוּ מִתּוֹךְ הַיְּהוּדִים וְזִכְרָם לֹא יָסוּף מִזַּרְעָם”:
All Prophetic Books and the Sacred Writings will cease [to be recited in public] during the messianic era except the Book of Esther. It will continue to exist just as the Five Books of the Torah and the laws of the Oral Torah that will never cease. Although ancient troubles will be remembered no longer, as it is written: "The troubles of the past are forgotten and hidden from my eyes" (Isaiah 65:16), the days of Purim will not be abolished, as it is written: "These days of Purim shall …
Torat Emet 363 (Public Domain) · Maimonides' Mishneh Torah, edited by Philip Birnbaum, New York, 1967 (Public Domain)
47כביטול זיו השמש בשמש
Or HaTorah, quoted in the note, explains: all the prophets prophesied with “koh” (“thus”), and only Moshe with “zeh” (“this”); of the Time to Come it is said, “Behold, this (zeh) is our G-d,” so the revelation of “koh,” which is the Prophets and the Writings, will be nullified before it like a ray in the sun.
Kehot’s noteבאוה״ת פ׳ קרח ע׳ תרסא וז״ל: היינו כי כל הנביאים נתנבאו בכה רק משה נתנבא בזה, ולע״ל נאמר ואמר ביום ההוא הנה אלקינו זה שלע״ל יהי׳ הגילוי בבחי׳ זה, וכמ״ש ע״פ יהי כבוד ה׳ לעולם, ולכן הגילוי שבבחי׳ כה שזהו ענין הנביאים והכתובים יהי׳ בטל כביטול זיו השמש בשמש לגבי בחי׳ זה, וכן בעבודה מבחי׳ זה נמשך הביטול דיחו״ת שלמטה הוא היש ודבר ולמעלה הוא אין, משא״כ בגילוי זה נמשך הביטול דיחו״ע איך שלמעלה היש וכולא קמי׳ כלא חשיב. עכ״ל שם.
48בירושלמי דמגלה
The note refers to a talk of the Rebbe there in connection with this teaching of the Jerusalem Talmud.
Kehot’s noteפ״א ה״ה. רמב״ם סוף הל׳ מגילה. ראה בלקו״ש ח״ז לפ׳ צו סעיף ט.
Paragraph 22
49אסתר מן התורה מנין
The Talmud asks where Esther is alluded to in the Torah and answers with the verse “And I will surely hide (haster astir) My face.” The maamar builds its explanation of the Megillah’s permanence on this allusion.
Chullin 139b:12–13חולין קל״ט ב:י״ב-י״ג
אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קלט, ב.
50ואנכי הסתר אסתיר
G-d’s warning that in exile He will hide His face “on that day.” The maamar reads “on that day” as the hidden level, and “I will surely hide” as Esther.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
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Kehot’s noteדברים לא, יח. וראה לקמן קיט, ב ובמ״מ לשם. באוה״ת פ׳ כי תשא ע׳ ב׳לד. באוה״ת פ׳ וארא ע׳ קכט ובאוה״ת פ׳ וילך מצויין לכאן, שכאן מבואר ”שבחי׳ פני זהו מל׳ דאצילות שמסתתרת בראש הבריאה הנק׳ ביום ההוא כו׳ עלמין סתימין” ע״ש.
51עלמין סתימין דלא אתגליין
In Or HaTorah’s version of this passage there is an addition after these words: “in the matter of the mezuzah, ‘this people I formed for Myself,’ in the book of Isaiah, chapter 43.”
Kehot’s noteבאוה״ת קרח ע׳ תרסא נוסף: ”בענין מזוזה עם זו יצרתי לי בספר ישעי׳ סי׳ מג”.
52ואמר ביום ההוא
Isaiah’s prophecy of the Time to Come: “And it shall be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” The maamar reads it as the hidden “that” becoming the revealed “this.”
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
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Kehot’s noteישעי׳ כה, ט. ובאוה״ת פ׳ ואתחנן ע׳ שנא, ושם מציין למאו״א אות א׳ סעיף קמד. וראה שם ע׳ שנב בהקיצור. באוה״ת מג״א ע׳ קכח מציין לכאן.
53המסתתר והנעלם בבחי׳ עלמין סתימין
The note refers to these two places in Or HaTorah for the Infinite Light hidden and concealed in the hidden worlds.
Kehot’s noteע׳ באוה״ת דרושים לר״ה ע׳ א׳תלז. ובפ׳ וילך ע׳ א׳תנו.
54בעלמין דאתגליין
The note refers there for the revealed worlds (almin de’isgalyan).
Kehot’s noteראה ספר המאמרים תש״ה ע׳ 60.
55אכן אתה אל מסתתר
“Truly, You are a G-d who hides Himself, the G-d of Israel, the Savior.” The maamar applies it to the root of Esther in the most hidden level, which stays hidden even in the Time to Come.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, טו.
56שאור זה אינו זיו אלא מאור
The note refers to Or HaTorah on Va’eschanan for the difference between a ray (ziv) and the luminary (maor) itself.
Kehot’s noteע׳ באוה״ת פ׳ ואתחנן ע׳ שנא.
Paragraph 23
57מרדכי מן התורה מנין
The Talmud finds Mordechai in the Torah in “pure myrrh” (mar dror), which the Aramaic translation renders mira dachya. The maamar reads mira dachya as bitterness in a pure place: the halachos.
Chullin 139b:12–13חולין קל״ט ב:י״ב-י״ג
אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קלט, ב. קטע מכאן בהמשך מצה זו תר״מ ע׳ קסז.
58מר דרור ומתרגמינן
“And you, take for yourself choice spices: pure myrrh…” for the anointing oil. The Sages hear Mordechai’s name in its Aramaic translation, mira dachya.
Exodus 30:23שמות ל׳:כ״ג
וְאַתָּה קַח־לְךָ בְּשָׂמִים רֹאשׁ מׇר־דְּרוֹר חֲמֵשׁ מֵאוֹת וְקִנְּמׇן־בֶּשֶׂם מַחֲצִיתוֹ חֲמִשִּׁים וּמָאתָיִם וּקְנֵה־בֹשֶׂם חֲמִשִּׁים וּמָאתָיִם:
’Take thou also unto thee the chief spices, of flowing myrrh five hundred shekels, and of sweet cinnamon half so much, even two hundred and fifty, and of sweet calamus two hundred and fifty,
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Kehot’s noteשמות ל, כג. ובתרגום אונקלוס שם.
59מירא דכיא
Targum Onkelos renders “pure myrrh” (mar dror) in the verse of the anointing oil as mira dachya. The Talmud hears Mordechai’s name in it, and the maamar reads mira dachya as bitterness in a pure place.
Onkelos Exodus 30:23תרגום אונקלוס על שמות ל׳:כ״ג
וְאַתְּ סַב לָךְ בּוּסְמִין רֵישָׁא מֵירָא דַכְיָא מַתְקַל חֲמֵשׁ מְאָה וְקִנְּמָן בֶּשֶׂם פַּלְגּוּתֵיהּ מַתְקַל מָאתָן וְחַמְשִׁין וּקְנֵה בוּסְמָא מַתְקַל מָאתָן וְחַמְשִׁין:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
60הלכות שהן דבר ה׳
On the verse “They shall roam to seek the word of G-d and shall not find it” (Amos 8:12), the Sages explain “the word of G-d” as halachah (and also as the time of the End and as prophecy). The maamar relies on this when it calls the halachos “the word of G-d.”
Shabbat 138bשבת קל״ח ב
Kehot’s noteשבת קלח, ב.
61בבחי׳ מרירות
Chapter 29 describes the materiality and coarseness of the body and the heart, which the light of the soul and the intellect does not illuminate strongly enough to rule; its cause is the coarseness of the kelipah, which must be crushed and humbled.
Kehot’s noteראה תניא פרק כט.
Paragraph 24
62ששה חדשים בשמן המור
Before coming to the king, each young woman was prepared “six months with oil of myrrh and six months with perfumes.” The maamar reads the oil of myrrh as the higher Chochmah clothed in bitterness: the halachos.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
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Kehot’s noteאסתר ב, יב.
63שמן הוא בחי׳ ח״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל כא, ב. לט, א. לקו״ת צו ט, ג.
64אשרי מי שבא לכאן
Rav Yosef the son of Rabbi Yehoshua ben Levi, who fell ill and saw the upper world, reports that he heard them saying there: “Fortunate is he who comes here with his learning in his hand.” The maamar cites it for the soul’s entry into Gan Eden through its learning.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
Paragraph 25
65שו״ה בידו — כמשל האבוקה
Likkutei Torah cites the explanation of “Yavi’u Levush Malchus” for the analogy of the torch that shines far away: since it shines so far, there must be a very great light where it is.
Kehot’s noteמובא בלקו״ת אמור לד, ד.
66וכן חבית . . עד שנשפך לחוץ באבוד
The note records that this transcript gives the analogy of the overflowing barrel at length.
Kehot’s noteבהנחת הר״פ ע׳ קכו המשל בארוכה.
Paragraph 26
67בית שנשפך בו יין כמים
Rabbi Chanin bar Pappa says that anyone in whose house wine is not poured like water is not included in the blessing. The maamar uses the saying for overflowing abundance as a sign of blessing.
Eruvin 65a:21עירובין ס״ה א:כ״א
אָמַר רַבִּי חָנִין בַּר פָּפָּא: כׇּל שֶׁאֵין יַיִן נִשְׁפָּךְ בְּתוֹךְ בֵּיתוֹ כַּמַּיִם — אֵינוֹ בִּכְלַל בְּרָכָה, שֶׁנֶּאֱמַר: ״וּבֵרַךְ אֶת לַחְמְךָ וְאֶת מֵימֶיךָ״. מָה לֶחֶם שֶׁנִּיקָּח בְּכֶסֶף מַעֲשֵׂר — אַף מַיִם שֶׁנִּיקָּח בְּכֶסֶף מַעֲשֵׂר, וּמַאי נִיהוּ — יַיִן, וְקָא קָרֵי לֵקהּ מַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
68ויקחו אליך שמן זית
“And you shall command the Children of Israel that they bring to you pure olive oil, crushed, for the luminary (la-maor), to kindle a lamp continually.” The maamar stresses the word maor: the luminary itself, not only its light or ray.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
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Kehot’s noteשמות כז, ח.
69מאור שבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ירושלמי חגיגה פ״א ה״ז.
70שהנס של פורים היה מלובש בדרך הטבע
A later maamar of Megillas Esther weighs both sides: miracles revealed without any garment of nature have the advantage of being G-dliness seen by the eye, which is why the prophet laments, “We have not seen our signs”; yet in the essence of the light, the miracles clothed in nature come from a much higher place.
Kehot’s noteראה גם לקמן ק, א. לקו״ש ח״ז ע׳ 42 הערה 27.
71וימי הפורים האלה
“And these days of Purim shall not pass from among the Jews, nor their remembrance cease from their descendants.” The maamar reads the permanence of Purim as following from the height of its hidden source.
Esther 9:28אסתר ט׳:כ״ח
וְהַיָּמִים הָאֵלֶּה נִזְכָּרִים וְנַעֲשִׂים בְּכׇל־דּוֹר וָדוֹר מִשְׁפָּחָה וּמִשְׁפָּחָה מְדִינָה וּמְדִינָה וְעִיר וָעִיר וִימֵי הַפּוּרִים הָאֵלֶּה לֹא יַעַבְרוּ מִתּוֹךְ הַיְּהוּדִים וְזִכְרָם לֹא־יָסוּף מִזַּרְעָם:
and that these days should be remembered and kept throughout every generation, every family, every province, and every city; and that these days of Purim should not fail from among the Jews, nor the memorial of them perish from their seed.
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Kehot’s noteאסתר ט, כח.
Paragraph 27
72נעשה ונשמע
“All that G-d has spoken we will do and we will hear.” The maamar reads the order, doing before hearing, as a surrender of will that draws down the royal crown.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
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Paragraph 28
73כי תרכב על סוסיך מרכבותיך
“…when You ride upon Your horses, Your chariots are salvation.” The maamar takes the verse as said of the Giving of the Torah and links G-d’s riding to the king’s horse.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
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74ג׳ שעות ראשונות של יום
The Talmud divides the day into sets of three hours, in one of which G-d “sits and sustains the whole world,” and says that at night He “rides upon His swift cherub and roams through eighteen thousand worlds,” reading “thousands of shinan” as “thousands that are not.” The maamar builds its explanation of the king’s horse on this passage.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
Paragraph 29
75ח״י ברכאן דצלותא
Rabbi Tanchum says in the name of Rabbi Yehoshua ben Levi that the eighteen blessings correspond to the eighteen vertebrae of the spine, and that one who prays must bow until all the vertebrae of the spine are bent. The maamar asks what this correspondence means.
Berakhot 28b:9–10ברכות כ״ח ב:ט׳-י׳
אָמַר לָהֶם: אִילּוּ לִפְנֵי מֶלֶךְ בָּשָׂר וָדָם הָיוּ מוֹלִיכִין אוֹתִי, שֶׁהַיּוֹם כָּאן וּמָחָר בַּקֶּבֶר, שֶׁאִם כּוֹעֵס עָלַי אֵין כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אֵין אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי — אֵין מִיתָתוֹ מִיתַת עוֹלָם, וַאֲנִי יָכוֹל לְפַיְּיסוֹ בִּדְבָרִים וּלְשַׁחֲדוֹ בְּמָמוֹן, אַף עַל פִּי כֵן הָיִיתִי בּוֹכֶה, וְעַכְשָׁיו שֶׁמּוֹלִיכִים אוֹתִי לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁהוּא חַי וְקַיָּים לְעוֹלָם וּלְעוֹלְמֵי עוֹלָמִים, שֶׁאִם כּוֹעֵס עָלַי — כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי …
He replied to them, "If I was being led into the presence of a human king who to-day is here and tomorrow in the grave, who if he were wrathful against me his anger would not be eternal, who if he imprisoned me the imprisonment would not be everlasting, who if he condemned me to death the death would not be for ever, and whom I can appease with words and bribe with money — even then I would weep ; but now, when I am being led into the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 266bזח״א רסו, ב
Zohar III, 229aזח״ג רכט, א
Kehot’s noteברכות כח, ב. זח״א רסו, ב. זח״ג רכט, א. רנה, א. פרדס שער הנשמה פ״ח. וראה אוה״ת בראשית כרך ג תפד, א. ראה לקמן קכג, ב. לקו״ת בשלח א, ג. בלק עא, ב.
Paragraph 30
76ותתן טרף לביתה
“She rises while it is still night and gives food to her household.” The maamar uses it to mark the night as the time when the angels receive their nourishment.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי לא, טו. בלקו״ת ויקרא בהוספות נג, ב מציין לד״ה זה: שבחי׳ ההמשכה מסוכ״ע המקיף לד׳ עולמות בשוה שהוא ענין העיגול הגדול שלמעלה מהחלל והקו הוא בחי׳ אותיות הנק׳ סוסים.
77רכב אלקים
“The chariot of G-d is myriads, thousands of shinan; the L-rd is among them, Sinai, in holiness.” The Talmud derives from it the eighteen thousand worlds through which G-d “rides.”
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
78אלפי . . שנאן . . שאינן
There the reason for “thousands that are not” is given: their root is in Z’eir Anpin, which has only nine Sefiros of its own (Malchus being “the tenth of them all”), nine from above downward and nine from below upward, the eighteen blessings of prayer, which are in Atzilus; in Malchus, by contrast, they are “myriads,” ten complete Sefiros.
Kehot’s noteלעיל עב, א. וש״נ.
79אלפי שאינן
“Do not read shinan but she’einan, ‘that are not’”: of the two myriads, two thousand are missing, leaving eighteen thousand worlds.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80בבחי׳ כרוב קל
A discourse on the same verse, “Let them bring royal apparel,” to which the note refers for the “swift cherub.”
Kehot’s noteע׳ לקו״ת להאריז״ל ישעי׳ ר״ס יט, שער הפסוקים שם. ע״ח שער ט״ל דרוש יג. שערי אורה בד״ה יביאו לבוש. אמרי בינה שער הק״ש ספ״א ופע״ג. אוה״ת שמות ע׳ נד.
Paragraph 31
81אדני בם סיני בקדש
The second half of the verse about G-d’s chariot: “the L-rd is among them, Sinai, in holiness.” The maamar reads it as the same kind of drawing down, now into the Torah given at Sinai.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
Paragraph 32
82ועשו לי מקדש
“And they shall make Me a Sanctuary, and I will dwell within them.” The maamar reads it as the revelation of the Shechinah in the physical materials of the Mishkan.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
83כי תרכב על סוסיך
“When You ride upon Your horses.” The maamar identifies the “horses” with combinations of letters that carry a great revelation down into the physical.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
84וסוס אשר רכב עליו המלך
“…and the horse that the king has ridden upon.” The maamar identifies the horse with the combinations of letters that draw the revelation of the Infinite One below.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
85קבל היהודים את אשר החלו לעשות
“And the Jews accepted that which they had begun to do.” The maamar reads it as the completion, in Mordechai’s time, of the acceptance of the Torah begun at Sinai.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86את אשר החלו לעשות במ״ת
Rava teaches that the generation accepted the Torah anew in the days of Achashverosh, as it says “The Jews upheld and accepted” (Esther 9:27): they upheld what they had already accepted. The maamar sees in this the completion, through self-sacrifice, of the acceptance begun at Sinai.
Shabbat 88aשבת פ״ח א
Shevuot 39aשבועות ל״ט א
Kehot’s noteשבת פח, א. שבועות לט, א. וראה לעיל צ, א בהערה: במ״ת . . החלו לעשות.
87נעשה ונשמע
Israel’s answer at Sinai, “we will do and we will hear,” which the maamar calls a nullification of will, the beginning of the acceptance.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88כל הכופר בעכו״ם
Rabbi Yochanan explains that Mordechai, though from Binyamin, is called Yehudi “because he repudiated idolatry, for whoever repudiates idolatry is called a Yehudi.” The maamar applies this to the whole generation.
Megillah 13a:2–3מגילה י״ג א:ב׳-ג׳
רַבִּי יוֹחָנָן אָמַר: לְעוֹלָם מִבִּנְיָמִן קָאָתֵי, וְאַמַּאי קָרֵי לֵקהּ ״יְהוּדִי״? עַל שׁוּם שֶׁכָּפַר בָּעֲבוֹדָה זָרָה. שֶׁכׇּל הַכּוֹפֵר בַּעֲבוֹדָה זָרָה נִקְרָא ״יְהוּדִי״, כְּדִכְתִיב: ״אִיתַי גּוּבְרִין יְהוּדָאיִן וְגוֹ׳״. רַבִּי שִׁמְעוֹן בֶּן פַּזִּי, כִּי הֲוָה פָּתַח בְּדִבְרֵי הַיָּמִים, אָמַר הָכִי: כׇּל דְּבָרֶיךָ אֶחָד הֵם, וְאָנוּ יוֹדְעִין לְדוֹרְשָׁן. ״וְאִשְׁתּוֹ הַיְהוּדִיָּה יָלְדָה אֶת יֶרֶד אֲבִי גְדוֹר וְאֶת חֶבֶר אֲבִי שׂוֹכוֹ וְאֶת יְקוּתִיאֵל אֲבִי זָנוֹחַ וְאֵלֶּה בְּנֵי בִּתְיָה בַת פַּרְעֹה אֲשֶׁר לָקַח מָרֶד״.
Yohanan said: He did indeed come from Benjamin. Why then was he called “a Jew”? Because he denied idolatry. For anyone who denies idolatry is called ‘a Jew’, as it is written, “There are certain Jews etc.” (Daniel 3:13). R. Shimon b. Pazzi when he would begin an exposition of the Book of Chronicles would say the following: “All Your words are one”, and we know how to find their inner meaning. [It is written], “And his wife the Jewess bore Yered the father of Gedor, and Hever the father …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יג, א.
89איש יהודי
“There was a Jewish man in Shushan the capital, whose name was Mordechai… a Benjamite.” The verse calls him both Yehudi and a man of Binyamin, the tension the Talmud resolves.
Esther 2:5אסתר ב׳:ה׳
אִישׁ יְהוּדִי הָיָה בְּשׁוּשַׁן הַבִּירָה וּשְׁמוֹ מׇרְדֳּכַי בֶּן יָאִיר בֶּן־שִׁמְעִי בֶּן־קִישׁ אִישׁ יְמִינִי:
There was a certain Jew in Shushan the castle, whose name was Mordecai the son of Jair the son of Shimei the son of Kish, a Benjamite,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
90ויקח המן את הלבוש ואת הסוס
“And Haman took the apparel and the horse, and dressed Mordechai, and led him on horseback through the city square.” The maamar asks how Haman could have any part in these levels.
Esther 6:11אסתר ו׳:י״א
וַיִּקַּח הָמָן אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס וַיַּלְבֵּשׁ אֶת־מׇרְדֳּכָי וַיַּרְכִּיבֵהוּ בִּרְחוֹב הָעִיר וַיִּקְרָא לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
Then took Haman the apparel and the horse, and arrayed Mordecai, and caused him to ride through the street of the city, and proclaimed before him: ‘Thus shall it be done unto the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91המן מן התורה מנין
The Talmud asks where Haman is alluded to in the Torah and answers with “hamin ha-etz,” “Is it from the tree…?” The maamar reads the allusion as a question about Haman’s relation to the Tree.
Chullin 139b:11–13חולין קל״ט ב:י״א-י״ג
המן מן התורה מנין (בראשית ג, יא) המן העץ אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קלט, ב.
92המן העץ
G-d’s question to Adam: “Is it from the tree of which I commanded you not to eat that you have eaten?” The Hebrew hamin ha-etz sounds like “Haman.”
Genesis 3:11בראשית ג׳:י״א
וַיֹּאמֶר מִי הִגִּיד לְךָ כִּי עֵירֹם אָתָּה הֲמִן־הָעֵץ אֲשֶׁר צִוִּיתִיךָ לְבִלְתִּי אֲכׇל־מִמֶּנּוּ אָכָלְתָּ:
And He said: ‘Who told thee that thou wast naked? Hast thou eaten of the tree, whereof I commanded thee that thou shouldest not eat?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, יא.
93ראשית גוים עמלק
Bilam’s words: “Amalek is the first of the nations, but his end shall come to destruction.” The maamar takes “first” to mean that Amalek stands above the other nations’ root.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ.
Paragraph 36
94מבני בניו של המן
A baraisa lists descendants of Israel’s enemies who came to Torah: “Of the descendants of Haman, some taught Torah in Bnei Brak,” and of Sancheriv’s, some taught Torah in public. The maamar takes it as proof that what came from Haman could be refined and brought into holiness.
Gittin 57b:7–8גיטין נ״ז ב:ז׳-ח׳
מִבְּנֵי בָנָיו שֶׁל הָמָן לִמְּדוּ תּוֹרָה בִּבְנֵי בְרַק; מִבְּנֵי בָנָיו שֶׁל סִיסְרָא לִמְּדוּ תִּינוֹקוֹת בִּירוּשָׁלַיִם; מִבְּנֵי בָנָיו שֶׁל סַנְחֵרִיב לִמְּדוּ תּוֹרָה בָּרַבִּים – מַאן אִינּוּן? שְׁמַעְיָה וְאַבְטַלְיוֹן. הַיְינוּ דִּכְתִיב: ״נָתַתִּי אֶת דָּמָהּ עַל צְחִיחַ סָלַע לְבִלְתִּי הִכָּסוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין נז, ב. וש״נ. וראה לקו״ת להאריז״ל (ובס׳ הליקוטים) ס׳ שופטים דר״ש בר שילת הי׳ מבני בניו.
95ויגבה לבו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדה״י-ב יז, ו.
96ויגבה לבו בדרכי ה׳
Said of King Yehoshafat: “And his heart was lifted up in the ways of G-d, and he also removed the high places.” The maamar takes it as the holy form of self-elevation.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97עיניו למטה ולבו למעלה
Rabbi Yishmael son of Rabbi Yosi, in his father’s name: one who prays should direct his eyes downward and his heart upward, so as to fulfill both verses. The maamar applies the two directions to humility and to the heart’s ascent.
Yevamot 105b:5יבמות ק״ה ב:ה׳
וְחַד אָמַר: עֵינָיו לְמַעְלָה, שֶׁנֶּאֱמַר: ״נִשָּׂא לְבָבֵנוּ אֶל כַּפָּיִם״. אַדְּהָכִי אֲתָא רַבִּי יִשְׁמָעֵאל בְּרַבִּי יוֹסֵי לְגַבַּיְיהוּ. אֲמַר לְהוּ: בְּמַאי עָסְקִיתוּ? אֲמַרוּ לֵקהּ: בִּתְפִלָּה. אֲמַר לְהוּ: כָּךְ אָמַר אַבָּא: הַמִּתְפַּלֵּל צָרִיךְ שֶׁיִּתֵּן עֵינָיו לְמַטָּה וְלִבּוֹ לְמַעְלָה, כְּדֵי שֶׁיִּתְקַיְּימוּ שְׁנֵי מִקְרָאוֹת הַלָּלוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קה, ב. שו״ע או״ח סי׳ צה.
98עיניו למטה ולבו למעלה
The Shulchan Aruch rules that one who prays should bow his head a little so that his eyes are downward toward the earth, and direct his heart upward toward heaven. Kehot cites it beside the Talmud.
Shulchan Arukh, Orach Chayim 95:2שולחן ערוך, אורח חיים צ״ה:ב׳
צריך שיכוף ראשו מעט שיהיו עיניו למטה לארץ ויחשוב כאלו עומד בבית המקדש ובלבו יכוין למעלה לשמים:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
99ענו מכל האדם
“And the man Moshe was very humble, more than any man on the face of the earth.” The maamar identifies this humility with the “eyes downward,” Chochmah and self-nullification.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
100והאדם צ״ל כלול משניהם
There the Torah was given on Mount Sinai, a low mountain, because it is given to one who makes himself like a desert, without arrogance; yet Sinai is still a mountain, for a person, however humble, needs strength and some elevation, as in “his heart was lifted up in the ways of G-d.” It cites this maamar and repeats its words: without any elevation, his heart would not dare approach the service of G-d.
Kehot’s noteראה לקו״ת במדבר טו, ג.
Paragraph 38
101ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words that I have put in your mouth, shall not depart from your mouth.” The maamar cites it for the G-dly wisdom drawn into a person through Torah study.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
102שהת״ח צריך להיות בו שמינית שבשמיני׳
Rav Chiya bar Ashi says in the name of Rav that a Torah scholar should have “one eighth of an eighth” of pride, while Rav Nachman bar Yitzchak allows him none at all. The maamar explains the measure as one part in sixty-four, through Chochmah and the heart.
Sotah 5a:16סוטה ה׳ א:ט״ז
אָמַר רַב חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִיד חָכָם צָרִיךְ שֶׁיְּהֵא בּוֹ אֶחָד מִשְּׁמוֹנָה בִּשְׁמִינִית. אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: וּמְעַטְּרָא לֵקהּ כִּי סָאסָא לְשׁוּבַּלְתָּא. אָמַר רָבָא: בְּשַׁמְתָּא דְּאִית בֵּקהּ, וּבְשַׁמְתָּא דְּלֵית בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א. ראה גם לקמן קיט, ג. ולכאורה צ״ע מרמב״ם הל׳ דעות פ״ב ה״ג שפסק דאפילו מקצתה לא. וכ״פ בר׳ יונה לאבות פ״ד מ״ד. ועייג״כ שו״ע רבינו הזקן חאו״ח סקנ״ה סו״ס א׳ וסקנ״ו ס״ג. — הערת כ״ק אדמו״ר זי״ע בסוף מאמרי אדמו״ר הזקן הנחות הר״פ ע׳ קצב. ובלקו״ש ח״ז ע׳ 297. באג״ק א ע׳ רעח, וע׳ שב. ובלקו״ש חכ״ב ע׳ 162. וראה גם לקוטי לו״י אגרות ע׳ שא. וראה לקמן קיט, ב. הנחות הר״פ ע׳ יב.
103וזהו ענין שהת״ח . . עולה ס״ד
The note records that a passage from here on is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteקטע מכאן מובא ביהל אור ע׳ שלה.
Paragraph 39
104כי העיקר היא החכמה המשכת בחי׳ הבטול
The note refers to Yahel Or, which in turn points to Chovos HaLevavos, Shaar HaKeniah (the Gate of Submission), chapter 10.
Kehot’s noteראה ביהל אור ע׳ שלח שמציין לחובת הלבבות שער הכניעה פ״י ע״ש.
105חלק א׳ מס״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרש״י סוטה ה, א ד״ה אחד משמונה שבשמינית ובחדא״ג מהרש״א שם.
Paragraph 40
106ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in majesty.” The maamar identifies the royal garment with this majesty, which has a counterpart in the exaltation of “Haman after refinement.”
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107בחי׳ כתר מלכות
The note refers there for the level of the royal crown (keser malchus).
Kehot’s noteראה שערי אורה סד, א. ד״ה וירד ה׳ תרס״ב. ד״ה בראשית תש״ה (פ״ל).
108בעטרה שעטרה לו אמו
“…upon the crown with which his mother crowned him on the day of his wedding.” The maamar identifies this crown with the nullification of will, which has no counterpart outside holiness.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109שאין בזלעו״ז בבחי׳ המן בחי׳ זו
The note records that this point, that the opposing side has nothing of the crown even at Haman’s level, is quoted in this series of discourses.
Kehot’s noteמובא בהמשך תרס״ו ע׳ ע.
110בטול רצון ממש
In the Tzemach Tzedek’s notes on Shir HaShirim the word “mamash” (“actual”) is not there: the phrase reads simply “nullification of will.”
Kehot’s noteברשימות כ״ק אדמו״ר הצ״צ על שה״ש ע׳ עו אין תי׳ ”ממש”.

Torah Ohr · Megillas Esther · Maamar 2
ביאור על הנ״ל
An Explanation of the Above
The Torah comes from the hidden inner dimension of the divine Keser, while the mitzvos come from its outer dimension, where the Infinite Light itself shines as the surrounding “royal garment” that brings physical existence into being; so each has its own superiority. Of the three honors in Haman’s words, the garment and the horse can pass even through Haman, but the crown is drawn down only by Israel’s self-nullification of “we will do and we will hear.”
The maamar in brief
This maamar explains the previous one, on Haman’s words, “Let them bring the royal garment … and the horse … and the royal crown.” The Torah is rooted in Mocha Stima’ah, the hidden inner dimension of Keser; the mitzvos in Keser within Keser, its outer dimension. As a torch is known by its distant light, and a deep wisdom only through many parables, the Infinite Light is revealed only outwardly. Its last level, the Malchus of the Infinite One, surrounds all worlds equally as a royal garment; only it can create something from nothing, and so the mitzvos are clothed in physical things. A gloss reconciles this by distinguishing Atik from Arich Anpin. The horse is the “riding” that carries G-dly light downward: the cherub of the Name Mah brings it to the angels’ eighteen thousand worlds, while the horses of the Name Sag brought it into physical action at Sinai. The garment and the horse can come even through Haman’s coarseness once refined, but the crown comes only through “we will do and we will hear.” Esther, rooted in hidden Atik, and the halachos of Mordechai will never be nullified, though the Prophets will.

Outline
	1Torah from inner Keser, mitzvos from outer KeserThe Torah is rooted in Mocha Stima’ah, the hidden Chochmah of Keser; the mitzvos in the outer dimension of Keser within Keser, because what is infinite is revealed only outwardly, as a torch by its distant light and deep wisdom by many parables.¶1–5
	2The royal garmentThe Malchus of the Infinite One surrounds all worlds equally and alone creates something from nothing, so the mitzvos are clothed in physical things; Torah and mitzvos each have a superiority, and a gloss explains the two inner levels of Keser, Atik and Arich Anpin.¶6–8
	3The horseG-d’s riding on the cherub brings the flow to eighteen thousand worlds, parallel to the eighteen blessings and the eighteen vertebrae; the cherub is the small face of the Name Mah, while the horses of the Name Sag bring G-dliness into physical action at Sinai.¶9–13
	4Haman, the crown and self-sacrificeThe garment and the horse can come through Haman’s coarseness once refined, a raised heart that makes teshuvah possible; the crown comes only through “we will do and we will hear” and self-sacrifice, as on Purim through Mordechai and Esther.¶14–15
	5Mordechai and EstherMira dachya is the Torah in this bitter world; the Prophets will be nullified in the future revelation, but not Esther, rooted in hidden Atik, nor the halachos, whose reasons are the souls’ highest delight in Gan Eden.¶16–18
	6What Haman could not giveThe encompassing light reaches even Haman, so he could give Mordechai the garment and the horse; the crown, drawn inward from the kav, comes only through Israel’s self-nullification.¶19–20


Key concepts
	Keser within Keserכתר שבכתר
	The crown of Keser itself: in the gloss’s terms, the Skull (Gulgalta) of Arich Anpin, the outer dimension of Keser, in which the Chesed of Atik is clothed. It is the root of the mitzvos, and there the Infinite Light itself shines.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The Chochmah within Keser, the inner dimension of Arich Anpin; the source of the Torah, where wisdom is still wholly concealed.

	The royal garment (levush malchus)לבוש מלכות
	The Malchus of the Infinite One, the last level of the Infinite Light, which surrounds all worlds equally from beyond the tzimtzum and brings physical existence into being.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The Infinite Light as it surrounds all worlds equally rather than entering each by measure; it is revealed in the outer dimension of Keser and in the mitzvos.

	Atikעתיק
	The innermost core of Keser and the lowest level of the Infinite One, not counted among the ten Sefiros. Esther is rooted there, “the Hidden of all hidden ones.”

	The Names Mah and Sagשם מ״ה ושם ס״ג
	Mah (45) is the value of adam, man: the cherub’s measured flow to the angels. Sag (63) is the horse, sus (126, twice 63): a higher source that carries light into physical action.

	Mira dachya (pure myrrh)מירא דכיא
	Mordechai’s name below: the Torah’s wisdom clothed in this bitter, physical world as halachos, which will never be nullified.

	Self-nullification (bittul)ביטול
	Setting oneself aside before G-d, expressed in “we will do and we will hear”; only through it do Israel draw down the crown.


Section 1 · ¶1–5
Torah from inner Keser, mitzvos from outer Keser
1ביאור על הנ״ל1
An explanation of the above-mentioned [maamar].
This maamar explains the one before it in Torah Ohr, which opened with Haman’s words, “Let them bring the royal garment that the king has worn, and the horse that the king has ridden.” It now explains more deeply the ideas raised there: Torah and mitzvos, the garment, the horse and the crown, and Mordechai and Esther.




2הנה התורה היא פירוש וביאור המצות. והיא בחי׳ ח״ע [חכמה עילאה] שלמעלה מחכמה המושגת ומקורה בחי׳ מו״ס [מוחא סתימאה] חכמה שבכתר ושם עדיין לא בא לידי גילוי חכים
Now, the Torah is the interpretation and explanation of the mitzvos. It is the level of the higher Chochmah (Chochmah Ila’ah), which is above the wisdom that can be grasped, and its source is the level of Mocha Stima’ah (the hidden brain), the Chochmah within Keser (the Crown); and there it has not yet come to the revelation of “wise,”
The Torah explains the mitzvos: it tells what they are and how they are done. It is the level of the higher Chochmah, a wisdom above anything the mind can grasp, and its source is higher still: Mocha Stima’ah, “the hidden brain,” the Chochmah within Keser (the level above intellect), where wisdom is not yet revealed even as “wise.”


כמו ח״ע [חכמה עילאה] שאף שהיא לא בחכמה ידיעא מ״מ יש בה גילוי ל״ב שבילין דאתפתחין כו׳. משא״כ מו״ס [מוחא סתימאה] סתים2 כו׳. אבל המצות הן בחי׳ כתר שבכתר.
like the higher Chochmah, which, although it is “not with a known wisdom,” nevertheless has in it a revelation of “the thirty-two paths that open out,” etc.; whereas Mocha Stima’ah is “concealed,” etc. But the mitzvos are the level of Keser within Keser.
The higher Chochmah is described as “wise, but not with a known wisdom,” yet it already holds the first openings of wisdom, called the thirty-two paths; Mocha Stima’ah is still completely “concealed.” The mitzvos reach higher than both: they come from Keser within Keser, the very highest point of the Crown.




3והיינו בבחי׳ חיצוניות כי פנימית הכתר אינו מן המנין3 י״ס [י׳ ספירות] לפי שנכלל בא״ס ואינו בא לידי גלוי כ״א בחיצוניות כמשל האבוקה שמאירה למרחוק
That is, in the aspect of the outer dimension (chitzoniyus). For the inner dimension (pnimiyus) of Keser is not of the count of the ten Sefiros, since it is included in the Infinite One (Ein Sof), and it comes to revelation only in the outer dimension, like the analogy of the torch, which shines far away.
The mitzvos come from Keser within Keser, but from its outer dimension. The inner dimension of Keser is so bound up with the Infinite One that it is not counted among the ten Sefiros at all, and it can be revealed only through its outer dimension, as a torch is known by the light it casts far away.


ואף ששם האור אינו בגלוי כ״כ [כל כך] כמו אם היה מדליק שם אור הנר מ״מ מאחר שמאיר האור למרחוק ונראה שם ניכר ונראה שבמקומו הוא אור גדול של אבוקה.
And although there the light is not as revealed as if one were to light the light of a candle there, nevertheless, since the light shines far away and is seen there, it is recognizable and evident that in its own place it is the great light of a torch.
Light that reaches a distant place is dimmer than a candle lit right there, yet the very fact that it reaches so far shows how great its source must be. So too the outer dimension, precisely because it reaches so far, testifies to the greatness of the inner source behind it.




4ועד״ז ג״כ נראה בחוש הארת חכמה נפלאה ועמוקה א״א להשיג כ״א ע״י משל פשוט. ולכן ר״מ [רבי מאיר] היה דורש תילתא מתלי4 כי ר״מ [רבי מאיר] גדול בדורו היה. ונק׳ ר׳ [רבי] נהוראי5 שמנהיר עיני חכמים.
In the same way, too, it is plainly seen that the illumination of a wondrous and deep wisdom cannot be grasped except through a simple analogy. Therefore Rabbi Meir would expound “a third [in] parables,” for Rabbi Meir was the greatest in his generation; and he was called Rabbi Nehorai, because he illumines the eyes of the sages.
The same is true of wisdom: a wondrous, deep wisdom can be grasped only through a simple parable. Rabbi Meir, the greatest sage of his generation, devoted a third of his teaching to parables, and he was called Rabbi Nehorai, “the one who gives light,” because he illumined the eyes of the sages. His many parables are like the torch’s distant light: they show how deep his wisdom was.




5ולכן לא היתה חכמתו באה לידי גלוי כ״א ע״י הרבה משלים. וכן משלי שלמה לפי שחכמת שלמה היתה גדולה ונפלאה מאד וכשהיה מדבר בד״ת [בדברי תורה] לגלות חכמה שבה כתיב וידבר שלשת אלפים משל.6
Therefore his wisdom came to revelation only through many parables. So too the Mishlei (parables) of Shlomo: because the wisdom of Shlomo was very great and wondrous, when he would speak words of Torah, to reveal the wisdom in it, it is written, “And he spoke three thousand parables.”
Rabbi Meir’s wisdom could be revealed only through many parables. The same was true of King Shlomo, whose wisdom was so great that, to reveal the wisdom contained in the Torah, he spoke “three thousand parables.”


פי׳ שלשת אלפים פעמים משל למשל עד שהבין דבר אחד מד״ת [מדברי תורה]. והיינו לפי עומק החכמה כן מרבה המשל
That is, three thousand times a parable for a parable, until he understood one thing of the words of Torah. That is: according to the depth of the wisdom, so one multiplies the parable,
The Alter Rebbe reads the verse as three thousand layers of parable, each one a parable for the one before it, until a single point of Torah was understood. The deeper the wisdom, the more parables are needed to bring it down.


כי חכמה קטנה המושגת כמות שהיא א״צ [אין צריך / אינו צריך] למשל כלל. וכך גלוי אוא״ס [אור אין סוף] שכשמו כן הוא ואין לו סוף הוא דוקא בבחי׳ חיצוני׳:
for a small wisdom, which is grasped as it is, needs no parable at all. So too the revelation of the Infinite Light (Or Ein Sof), which is as its name [says] and has no end, is specifically in the aspect of the outer dimension.
A small idea that can be grasped as it is needs no parable. So too the Infinite Light, which truly has no end, can be revealed only through an outer dimension, just as deep wisdom is revealed only through parables.




Section 2 · ¶6–8
The royal garment
6והנה על הכתר7 ומו״ס [ומוחא סתימאה] מלביש בחי׳ לבוש ה׳ מלך גאות לבש8 כו׳ כמו עד״מ טלית שמשימין על הראש ועטרה שבראש שהטלית מקיפתו מראשו ועד רגליו
Now, over Keser and Mocha Stima’ah the level of a garment clothes [them]: “G-d reigns; He has clothed Himself in majesty,” etc. As, by way of analogy, a tallis that is placed over the head and [over] the crown that is on the head, for the tallis surrounds him from his head to his feet,
Above Keser and Mocha Stima’ah there is a “garment,” the level of which the verse says, “G-d reigns; He has clothed Himself in majesty.” The analogy is a tallis placed over a person’s head and over the crown on it, wrapping him entirely from head to foot.


וגם בחי׳ העטרה בכלל והוא אוא״ס [אור אין סוף] בחינה אחרונה היא מל׳ דא״ס עצמו שמאיר לכל העולמות בהשוואה אחת ואינו בבחי׳ גדר השתלשלות כלל כי
and the level of the crown, too, is included [in it]. And this is the Infinite Light: the last level, which is the Malchus (sovereignty) of the Infinite One (Ein Sof) Himself, which shines to all the worlds equally and is not within the bounds of the chain of descending worlds (hishtalshelus) at all. For
This garment includes the crown within it, just as the tallis covers the crown. It is the Infinite Light at its last level, the Malchus (sovereignty) of the Infinite One Himself, which shines equally on all worlds and is not subject to the step-by-step order of the descending worlds.


הנה ההשתלשלות הוא אחר הצמצום ומקום פנוי שנמשך קו וחוט ומשם נמשך גם בחי׳ כתר ועטרה להיות כתר ומו״ס [ומוחא סתימאה] כו׳. משא״כ אוא״ס [אור אין סוף] בעצמו הוא המקיף את כל החלל כמו שהיה קודם הצמצום.9
the chain of descent is after the tzimtzum (contraction) and the empty space into which a kav and chut (line and thread) were drawn, and from there is also drawn the level of Keser and crown, to become Keser and Mocha Stima’ah, etc.; whereas the Infinite Light itself is what encompasses the entire vacated space (chalal), as it was before the tzimtzum.
The chain of descending worlds begins only after the tzimtzum, when the empty space was formed and a thin line of light, the kav, was drawn into it; Keser and Mocha Stima’ah themselves come from that line. The garment, however, is the Infinite Light itself, which surrounds the whole vacated space as it was before the tzimtzum.




7ומזה נעשה התהוות הכלים שאור מקיף מאיר מבחוץ והאו״פ [והאור פנימי] מבפנים ומצחצח הכלי.10111213 כי הנה ההתהוות מאין ליש הוא דוקא מאוא״ס [מאור אין סוף] עצמו שהוא כל יכול
From this comes about the coming into being of the vessels: for the surrounding light (Or Makif) shines from outside and the inner light (Or Pnimi) from within, and polishes the vessel. For the coming into being from nothing to something (yesh) is specifically from the Infinite Light itself, which is omnipotent;
The surrounding light is what brings vessels into being: the surrounding light (Or Makif) shines on a vessel from outside and the inner light (Or Pnimi) from within, and together they polish it into shape. True creation, from nothing to something, can come only from the Infinite Light itself, which alone is all-powerful.


משא״כ מהשתלשלות דרך עו״ע [עילה ועלול] לא היה יש כלל רק כמו חכמה שהיא בחי׳ ראשית היש ונק׳ בשם חכמה14 לא היתה עולה בשם כלל רק היתה בבחי׳ בטול ממש
whereas from a chain of descent by way of cause and effect, there would have been no yesh at all. Rather, as with Chochmah, which is the level of the beginning of the yesh and is called by the name Chochmah: it would not have risen to [bear] a name at all, but would have been in a state of real self-nullification (bittul),
Had the worlds come only through a chain of cause and effect, nothing would ever have become a separate “something.” Even Chochmah, the very beginning of existence, which bears a name of its own, would have remained wholly nullified within its source, with no name at all.


וכן התהוות המדות מחכמה כו׳ ומכ״ש [ומכל שכן] התהוות היש גשמי גמור לא נתהווה מרוחנית אלא ע״י בחי׳ אור א״ס עצמו הסובב ומקיף את מקום החלל ופנוי
and so too the coming into being of the emotive attributes (middos) from Chochmah, etc. All the more so the coming into being of the wholly physical yesh: it did not come into being from the spiritual, but only through the level of the Infinite Light itself, which surrounds and encompasses the place of the vacated and empty space
The same is true of the emotive attributes that come from Chochmah, and all the more so of physical matter, which cannot be produced from anything spiritual by cause and effect. Physical existence comes only from the Infinite Light itself, which surrounds the whole vacated space.


שנמשך הקו״ח [הקו וחוט] לכל העולמות בבחי׳ ממכ״ע [ממלא כל עלמין] ואוא״ס [ואור אין סוף] מקיף הכל בהשוואה אחת ולפי שהוא כל יכול לכך מזה נעשה בחי׳ הכלי ליש ודבר נפרד גשמי כו׳.
into which the kav and chut were drawn to all the worlds, in the aspect of the light that fills all worlds (memalei kol almin); and the Infinite Light encompasses everything equally, and because it is omnipotent, therefore from it the level of the vessel comes to be a yesh and a separate physical thing, etc.
Within that space the kav reaches all the worlds as memalei kol almin, the light that fills each world according to its measure, while the Infinite Light surrounds them all equally. Because it is omnipotent, it alone can make the vessel into a “something,” a separate physical thing.




8והנה שרש המצות הנמשכין מבחי׳ כתר שבכתר בבחי׳ חיצוניות כנ״ל ושם מאיר אוא״ס [אור אין סוף] לכך הן מלובשות בגשמיות ממש
Now, [as for] the root of the mitzvos, which are drawn from the level of Keser within Keser, in the aspect of the outer dimension, as mentioned above, and there the Infinite Light shines: therefore they are clothed in actual physicality,
The mitzvos come from the outer dimension of Keser within Keser, and there the Infinite Light itself shines. That is why the mitzvos are clothed in actual physical things and deeds.


דהיינו בעשייה גשמיית שנתהווה מבחינת לבוש מלכות15 הוא לבוש אוא״ס [אור אין סוף]16 עצמו המקיף את כולם בהשוואה אחת ונק׳ לבוש מלכות
that is, in physical asiyah (action), which came into being from the level of the royal garment (levush malchus), which is the garment of the Infinite Light itself, which encompasses them all equally. It is called the royal garment
Physical existence, the realm of action, came into being from the “royal garment,” the garment of the Infinite Light that surrounds all the worlds equally. This is the “royal garment” of Haman’s words in the Megillah, which the previous maamar explained.


כי הלבוש הזה הוא מבחי׳ מלכות דא״ס שהיא בחינה אחרונה כנ״ל שהיא המלבשת ומקפת את כל העולמות כנ״ל. משא״כ התורה שהיא בחי׳ מו״ס [מוחא סתימאה] שרשה מבחי׳ פנימי׳ [פנימיות / פנימית] הכתר17 שאין שם גלוי בחי׳ סוכ״ע.
because this garment is from the level of the Malchus of the Infinite One, which is the last level, as mentioned above, which clothes and encompasses all the worlds, as mentioned above. Whereas the Torah, which is the level of Mocha Stima’ah, has its root in the level of the inner dimension of Keser, where there is no revelation of the level of the light that encompasses all worlds (sovev kol almin).
It is called royal because it comes from the Malchus of the Infinite One, the last level, which wraps around all the worlds. The Torah, by contrast, is rooted in Mocha Stima’ah, the inner dimension of Keser, where the light that surrounds all worlds (sovev kol almin) is not revealed.


ולכן יש מעלה יתירה בתורה על המצות שהיא מבחי׳ פנימית ויש מעלה במצות שהן מבחי׳ חיצונית לפי ששם הוא דוקא גלוי אוא״ס [אור אין סוף] עצמו בבחי׳
Therefore the Torah has an added superiority over the mitzvos, in that it is from the inner level; and the mitzvos have a superiority, in that they are from the outer level, because there specifically is the revelation of the Infinite Light itself, in the aspect of
Each therefore has its own superiority. The Torah is greater in that it comes from the inner dimension of Keser; the mitzvos are greater in that their source, the outer dimension, is where the Infinite Light itself is revealed as sovev kol almin.


סוכ״ע:(עיין במ״ח בתחלתו מס׳ [מסכת] א״ק [אדם קדמון] פ״א סי׳ ג׳ בפנימיותו כו׳ ובחיצוניותו כו׳ ע״ש. וא״ש [ואתי שפיר] מ״ש שבחיצוניות הכתר הוא גלוי אוא״ס [אור אין סוף] הסוכ״ע משא״כ במו״ס [במוחא סתימאה] שהוא בחי׳ פנימיות הכתר אין בו גלוי בחי׳ סוכ״ע.
sovev kol almin. (See Mishnas Chassidim, at its beginning, Tractate Adam Kadmon, chapter 1, section 3: “in its inner dimension,” etc., “and in its outer dimension,” etc.; see there. And [so] what was said is well [understood]: that in the outer dimension of Keser is the revelation of the Infinite Light, the sovev kol almin, whereas in Mocha Stima’ah, which is the level of the inner dimension of Keser, there is no revelation of the level of sovev kol almin.
Here a parenthetical gloss begins. It points to the opening of Mishnas Chassidim, a work of Kabbalah arranged like the Mishnah, where the tractate on Adam Kadmon (“Primordial Man,” the first configuration of light after the tzimtzum) says that Keser joins the higher with the lower: in its inner dimension it holds the highest level of the lower, and in its outer dimension the lowest level of the higher. So the maamar’s words are well understood: the outer dimension of Keser reveals the surrounding light, while Mocha Stima’ah, its inner dimension, does not.


אך קשה דכאן לעיל אמר כי פנימיות הכתר אינו ממנין הי״ס [הי׳ ספירות] א״כ מבואר שפנימיות הכתר נלקח ממקום גבוה יותר מחיצוניותו וזה לכאורה סותר למ״ש. וגם הוא נגד מש״ש [מה שכתוב שם] במ״ח סי׳ ד׳.18
But there is a difficulty: for here, above, he said that the inner dimension of Keser is not of the count of the ten Sefiros; if so, it is clear that the inner dimension of Keser is taken from a higher place than its outer dimension, and this seemingly contradicts what was said. It is also against what is written there in Mishnas Chassidim, section 4.
The gloss raises a difficulty. Earlier the maamar said that the inner dimension of Keser is not counted among the ten Sefiros at all, which makes it higher than the outer dimension; how, then, can the outer dimension hold a revelation that the inner one lacks? It also seems to go against section 4 of Mishnas Chassidim, which says that when the Sefiros are counted by their outer dimension the count begins from Chochmah, since the outer dimension of Keser is not of their kind but is their root.


אכן באמת לק״מ [לא קשה מידי] דפנימיות הכתר שאינו ממנין י״ס [י׳ ספירות]19 דקאמר לעיל כוונתו למ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳].20 וב׳ בחי׳ אלו הם הנק׳ עתיק וא״א21 כו׳ ומבואר שם דדוקא בחי׳ א״א הוא ממנין הי״ס [הי׳ ספירות]
In truth, however, there is no difficulty at all. The inner dimension of Keser that is not of the count of the ten Sefiros, of which he spoke above, refers to what is written in Etz Chaim, Sha’ar 41, chapter 3. These two levels are those called Atik and Arich Anpin, etc., and it is explained there that specifically the level of Arich Anpin is of the count of the ten Sefiros,
The answer is that the “inner dimension of Keser” that is not counted among the Sefiros means what Etz Chaim, the classic work of the Arizal’s Kabbalah, describes as the two levels of Keser, called Atik (“the Ancient One”) and Arich Anpin (“the Long Face”). There it is explained that only Arich Anpin is counted among the ten Sefiros.


משא״כ בחי׳ עתיק שהוא בחי׳ תחתונה שבא״ס אינו במנין הע״ס [העשר ספירות] וע״ז אמר לעיל דפנימית הכתר אינו ממנין י״ס [י׳ ספירות] דבחי׳ עתיק היינו ודאי פנימית העיקרי שבכתר כו׳.
whereas the level of Atik, which is the lowest level of the Infinite One, is not in the count of the ten Sefiros. Of this he said above that the inner dimension of Keser is not of the count of the ten Sefiros, for the level of Atik is certainly the principal inner dimension of Keser, etc.
Atik, the lowest level of the Infinite One, is not counted among the Sefiros, and this is the inner dimension the maamar meant when it said that the inner dimension of Keser is not counted. Atik is the principal, truest inner core of Keser.


משא״כ מו״ס [מוחא סתימאה] עם היותו ג״כ פנימית הכתר היינו פנימי׳ [פנימיות / פנימית] מבחי׳ הב׳ שבכתר הנק׳ א״א ונק׳ מו״ס [מוחא סתימאה] חכמה שבכתר לכן אמר שאין שם בחי׳ גלוי סוכ״ע
Whereas Mocha Stima’ah, though it too is the inner dimension of Keser, is the inner dimension of the second level in Keser, called Arich Anpin, and is called Mocha Stima’ah, the Chochmah within Keser. Therefore he said that there is no revelation of the level of sovev kol almin there,
Mocha Stima’ah is also inner, but it is the inner dimension of Arich Anpin, the second level of Keser, and it is the Chochmah within Keser. So when the maamar said that sovev kol almin is not revealed in Mocha Stima’ah, it meant that Atik is not openly revealed there.


דהיינו בחי׳ עתיק דאע״ג [דאף על גב] דגבורה דע״י [דעתיק יומין] מלובש במו״ס [במוחא סתימאה] היינו שההארה באה ע״י [עתיק יומין] בחי׳ גבורה וצמצום קו המדה אבל בבחי׳ חיצוניות הכתר דהיינו גלגלתא הנק׳ כתר שבכתר מלובש חסד דעתיק שלמעלה מבחי׳ קו המדה
that is, the level of Atik. For although the Gevurah of Atik Yomin is clothed in Mocha Stima’ah, this means that the illumination comes through the level of Gevurah and the contraction of the measuring line (kav hamiddah); but in the outer dimension of Keser, that is, the Skull (Gulgalta), which is called Keser within Keser, there is clothed the Chesed of Atik, which is above the level of the measuring line.
An aspect of Atik, its Gevurah (restraint), is clothed within Mocha Stima’ah, but its light comes there through contraction, the “measuring line” that gives light by measure. In the outer dimension of Keser, the Skull (Gulgalta) of Arich Anpin, it is the Chesed (kindness) of Atik that is clothed, and that is beyond any measure.


וזהו ע״ד שכ׳ [שכתב] המ״ח הנ״ל רק שמ״מ אין הגלוי בבחי׳ פנימית כמו במו״ס [במוחא סתימאה] רק בבחי׳ חיצונית. וע׳ בע״ח [בעץ חיים] שער מוחין דצלם ספ״ו החיצוניות שלו כו׳ והוא הגלגלת כו׳.
And this is along the lines of what the above-mentioned Mishnas Chassidim wrote; only that, nevertheless, the revelation is not in an inner way, as in Mocha Stima’ah, but only in an outer way. And see Etz Chaim, Sha’ar Mochin deTzelem, end of chapter 6: “its outer dimension,” etc., “and this is the skull,” etc.
This agrees with Mishnas Chassidim; even so, in the outer dimension the revelation is only outward, not inward as in Mocha Stima’ah. The gloss also refers to Etz Chaim, Sha’ar Mochin deTzelem, where the outer dimension is identified with the skull.


ועיין בהרמ״ז [בהרב משה זכות] פ׳ אמור דפ״ח22 וז״ל [וזה לשונו] והענין כי גם כתר אריך נחשב מעולם א״ס כדרך כל כתר שמתייחס למה שלמעלה ממנו ועיקרו של אצילות מתחיל ממוחא סתימאה שהוא חכמה דאריך עכ״ל [עד כאן לשונו]):23
And see the Ramaz (Rabbi Moshe Zacuto) on Parshas Emor, folio 88; these are his words: “The matter is that the Keser of Arich, too, is reckoned as [part] of the world of Ein Sof, as is the way of every Keser, which is related to what is above it; and the essential [part] of the World of Atzilus (Emanation) begins from Mocha Stima’ah, which is the Chochmah of Arich.” End of quote.)
The gloss ends by quoting the Ramaz (Rabbi Moshe Zacuto) in his notes on the Zohar, Parshas Emor: the Keser of Arich Anpin still belongs to the world of the Infinite One, as every Keser relates to the level above it. Atzilus proper begins only with Mocha Stima’ah, the Chochmah of Arich Anpin.




Section 3 · ¶9–13
The horse
9וסוס אשר רכב עליו המלך.24 היינו מ״ש כי תרכב על סוסיך25 כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] בלילה רוכב26 על כרוב קל שלו ושט בי״ח אלף עלמין27 הן
“And the horse that the king rode upon”: this is what is written, “When You ride upon Your horses.” For our Sages, of blessed memory, said that at night He rides upon His swift cherub and roams through eighteen thousand worlds. These are
The maamar turns to the second item in Haman’s words, “the horse that the king rode upon,” and links it to the prophet’s words to G-d, “When You ride upon Your horses,” which the previous maamar connected with the giving of the Torah. The Sages said that at night G-d rides upon His swift cherub and roams through eighteen thousand worlds.


בחי׳ ח״י ברכאן דצלותא שהן בבחי׳ ח״י חוליות השדרה28 שבהן נמשך מוח החכמה לירכים ורגלים לפי שהחוט מגיע עד גיד הנשה וג״ה [וגיד הנשה] מתפשט בירכים ורגלים.
the level of the eighteen blessings of prayer, which are in the aspect of the eighteen vertebrae of the spine, through which the brain of Chochmah is drawn down to the thighs and legs; for the [spinal] cord reaches down to the sciatic nerve (gid hanasheh), and the sciatic nerve spreads through the thighs and legs.
These eighteen thousand worlds correspond to the eighteen blessings of the Amidah prayer, which the Sages paired with the eighteen vertebrae of the spine. Through the spine the head’s wisdom reaches the thighs and legs, since the spinal cord extends down to the sciatic nerve, which spreads through the legs.




10ולכן כל הכורע כורע בברוך29 שבברכה ראשונה שהכריעה היא כפיפת הראש דהיינו המשכת חכמה ע״י שכופף ראשו וחכמתו שבו
Therefore whoever bows, bows at “Baruch” (Blessed) in the first blessing; for bowing is the bending of the head, that is, the drawing down of Chochmah, by his bending his head and his Chochmah that is in it.
Because the eighteen blessings draw Chochmah down the spine, one bows at the word “Blessed” in the first blessing. Bowing bends the head, which holds Chochmah, and bending it draws that wisdom down into the body.


אלא שהח״י ברכאן הן באצי׳ והוא ע״י הנשמות שהעלאתן ביום משא״כ המלאכים שירתם ומזונם הוא בלילה דוקא.
Only, the eighteen blessings are in Atzilus, and this is through the souls, whose ascent is by day; whereas [as for] the angels, their song and their nourishment are specifically at night.
The eighteen blessings of prayer, however, work in Atzilus, through the souls of Israel, whose prayers rise by day. The angels sing, and receive their nourishment, specifically at night.


ותקם בעוד לילה30 ותתן טרף לביתה אלו המלאכים וחק לנערותיה אלו ההיכלות שבע הנערות הראויות לתת31 כו׳.
“She rises while it is yet night and gives food to her household”: these are the angels; “and a portion to her maidens”: these are the chambers (heichalos), “the seven maidens fit to be given,” etc.
The verse about the woman of valor, who “rises while it is yet night and gives food to her household, and a portion to her maidens,” is read as feeding the angels and the heavenly chambers (heichalos) at night. Her “maidens” are linked with the seven maidens given to Esther in the king’s palace.


ולהם נמשך בבחי׳ ח״י אלפין כי רכב אלקים רבותים אלפי שנאן.32 אלפי שאינן33 מרבותים והיינו שמתחלק לח״י אלף מיני השגות לכל חד לפום שיעורא דיליה.
And to them it is drawn in the aspect of eighteen thousand, for “The chariot of G-d is twice ten thousand, thousands of shinan”: thousands that are not (she’einan) [there], out of the twice ten thousand. That is, it is divided into eighteen thousand kinds of comprehension, to each one according to his measure.
Among the angels the flow divides into eighteen thousand: the verse speaks of “twice ten thousand,” twenty thousand, and “thousands that are not” takes away two thousand, leaving eighteen thousand. These are eighteen thousand kinds of comprehension, each angel receiving according to its capacity.




11והנה המשכה והשפעה זו היא בבחי׳ כרוב כרביא דהיינו בחי׳ אדם. אלא שפני אדם הוא אפי רברבי וכרוב הוא אנפי זוטרי.34
Now, this drawing down and flow is in the aspect of a cherub (keruv), “like a child” (ke-ravya), that is, the aspect of a man (adam); only, the face of a man is “a large face,” and the cherub is “a small face.”
This flow to the angels comes through the cherub (keruv), which the Sages explained as ke-ravya, “like a child,” so it has a human face. A grown man has “a large face,” and the cherub has “a small face,” the face of a child.


ובאור זה הנה אדם הוא שם מ״ה [שם מ״ה] שהמילוי הוא באלפי״ן ואל״ף הוא יו״ד וי״ו יו״ד
The explanation of this: adam (man) is the Name Mah (45), whose spelling-out (milui) is with alefs; and the alef is [made of] yud, vav, yud,
The word adam (man) has the numerical value 45, the value of the Name Mah, the Name Havayah spelled out with alefs. The letter alef itself is drawn as an upper yud and a lower yud joined by a vav.


דהיינו וי״ו המחבר יו״ד עלאה עם יו״ד תתאה כענין עושה שלום במרומיו35 כו׳ והיינו ע״י בחי׳ בטול הנמשך להם.
that is, the vav that joins the upper yud with the lower yud, as in “He makes peace in His heights,” etc.; and this is through the level of self-nullification (bittul) that is drawn to them.
The vav joining the two yuds expresses the joining of higher and lower, as in “He makes peace in His heights.” This joining comes about through the self-nullification (bittul) drawn down to them.




12והנה אנפי רברבי הוא שנמשך מבחי׳ מוחין יותר שזהו ההפרש בין גדול לקטן שלפי שכלו יהולל איש36 כנודע. והמוחין הן בחי׳ בטול הנמשך לו.
Now, a large face means that more is drawn from the level of the intellect (mochin); for this is the difference between an adult and a minor, since “a man is praised according to his intellect,” as is known. And the intellect is the level of self-nullification (bittul) drawn to him.
A “large face” receives more from the intellect (mochin): an adult differs from a child in the measure of his understanding, as the verse says, “a man is praised according to his intellect.” The maamar identifies this intellect with self-nullification (bittul): as it says later, Chochmah is lowliness, koach mah, “the power of ‘what.’”


ולכן זקן מיושב׳ [מיושבת] דעתו37 מפני שיש לו בחי׳ בטול יותר. משא״כ בחור יש לו רתיחת הבחרות מפני שלא נמשך בו בחי׳ בטול כ״כ [כל כך].
Therefore an old man’s mind is settled, because he has more of the quality of self-nullification; whereas a young man has the boiling of youth, because the quality of self-nullification is not drawn into him so much.
This is why an old man’s mind is calm and settled: he has more self-nullification. A young man is hot-blooded, because self-nullification has not yet been drawn into him as much.


וזהו ענין אנפי זוטרי והוא בבחי׳ מט״ט [מטטרון] שנק׳ נער38 ובבחי׳ כרוב זה נמשך שפע בח״י אלף עלמין.39
This is the matter of a small face, and it is in the aspect of Metatron, who is called “a youth” (na’ar); and in the aspect of this cherub, the flow is drawn into the eighteen thousand worlds.
A “small face” is this youthful level, the level of the angel Metatron, who is called “a youth” (na’ar). Through this cherub the flow reaches the eighteen thousand worlds.




13והנה כתיב רכב אלקים רבותים כו׳ אדני בם סיני בקדש40 כו׳ כלומר כשם שנמשך בבחינת מלאכים בח״י אלף עלמין כך נמשך ג״כ בבחי׳ סיני בקדש להיות המשכת אלקות בבחי׳ עשייה גשמית בתורה על הר סיני.
Now it is written, “The chariot of G-d is twice ten thousand,” etc., “the L-rd is among them, [as at] Sinai, in holiness,” etc. That is to say: just as it is drawn into the level of angels in the eighteen thousand worlds, so it is also drawn into the level of “Sinai, in holiness,” so that there be a drawing down of G-dliness into the level of physical action, in the Torah [given] on Mount Sinai.
The verse about G-d’s chariot of thousands continues, “the L-rd is among them, [as at] Sinai, in holiness.” Just as G-d’s flow reaches the angels in the eighteen thousand worlds, so at Sinai G-dliness was drawn down into physical action through the Torah.


והמשכה זו היא בבחי׳ סוסים סוס בגימטריא ב״פ [ב׳ פעמים] ג״ס. שהוא משם ס״ג [שם ס״ג] שהוא למעלה משם מ״ה [שם מ״ה]. כי כדי להמשיך אור בעשיי׳ [בעשייה] גשמית מוכרח להיות הארה מלמעלה מעלה כמשל האבוקה הנ״ל.
This drawing down is in the aspect of horses: sus (horse) in gematria is twice gimmel-samech (63), which is from the Name Sag (63), which is above the Name Mah (45). For in order to draw light into physical action, there must be an illumination from very high above, like the analogy of the torch mentioned above.
This drawing into the physical comes through “horses”: the word sus (horse) equals 126, twice 63, the value of the Name Sag (Havayah spelled out to total 63), which is higher than the Name Mah. The text writes this 63 as gimmel-samech, Sag’s letters reversed, which spell gas, “coarse,” as the next paragraph takes up. To bring light down into physical action needs a light from very high above, as only a great torch can light a far place.


והיינו גבורת הסוס לרוץ למקום שאין הרוכב יכול להגיע שם וריצת הסוס גדולה מריצת אדם היא בחי׳ הכרוב הנמשך במלאכים שאינו רץ כ״כ [כל כך] כמו הסוסים:
This is the strength of the horse, to run to a place that the rider cannot reach; and the running of the horse is greater than the running of a man, which is the level of the cherub that is drawn into the angels, which does not run as much as the horses.
A horse can carry its rider to places he could not reach himself, and it runs faster than a man. The cherub, with its human face, is like a man running: it does not run as far or as fast as the horses.




Section 4 · ¶14–15
Haman, the crown and self-sacrifice
14והנה בחי׳ לבוש וסוס יכול להיות ע״י בחי׳ המן. המן העץ41 בחי׳ גסות שנתברר בקדושה מבני בניו של המן4243 כו׳ דהיינו הגבהת הלב ויגבה לבו44 כו׳.
Now, the level of the garment and the horse can come about through the level of Haman. “Hamin ha-etz” (“from the tree?”): the level of coarseness that was refined into holiness, “of the grandchildren of Haman,” etc.; that is, the elevation of the heart: “And his heart was lifted up,” etc.
The garment and the horse can come about even through “Haman.” The Sages found Haman hinted in the words hamin ha-etz, “from the tree?”, and he stands for coarseness and arrogance; yet this coarseness, once refined, can enter holiness, as the Sages said that some of Haman’s descendants studied Torah. Refined, it becomes the holy elevation of the heart, like the king of whom it says, “his heart was lifted up” in the ways of G-d.


והענין כי הנה צריך שיתן עיניו למטה ולבו למעלה.45 עיניו בחי׳ חכמה בחי׳ משה שהיה ענו שהחכמה שפלות כח מ״ה [מה]
The explanation: one must direct his eyes downward and his heart upward. “His eyes” are the level of Chochmah, the level of Moshe, who was humble; for Chochmah is lowliness, koach mah (the power of “what”).
A person must keep his eyes lowered and his heart raised. The eyes stand for Chochmah, the quality of Moshe, the humblest of men, for Chochmah is self-effacement: its letters are read as koach mah, “the power of ‘what [am I]?’”


אבל לבו כ׳ [כתב] ביהושפט ויגבה לבו כו׳ וכן בחי׳ סוס ב״פ [ב׳ פעמים] ס״ג [שם ס״ג] שהוא ענין גס
But as for “his heart,” it is written of Yehoshafat, “And his heart was lifted up,” etc. So too the level of the horse, twice Sag (63), which is a matter of coarseness (gas);
The heart, however, must be raised, as Scripture says of King Yehoshafat that “his heart was lifted up in the ways of G-d.” The horse, whose numerical value is twice Sag, shares this quality: the letters of Sag (samech-gimmel), reversed, spell gas, “coarse.”


וגם בחי׳ סוס לרוץ נעשה מבחי׳ המן כי ירידה צורך עלייה להיות בע״ת [בעלי תשובה] וזדונות נעשו כזכיות46 כו׳.
and also the level of the horse, to run, comes from the level of Haman; for descent is for the sake of ascent, so that there be penitents (baalei teshuvah), and willful sins become like merits, etc.
The horse’s power to run, to carry light far down, also comes from the refined level of Haman. Descent is for the sake of ascent: the fall makes penitents (baalei teshuvah) possible, and through their teshuvah even willful sins become like merits.


אבל כתר מל׳ הוא בחי׳ בעטרה שעטרה לו אמו47 דווקא היינו ע״י נעשה ונשמע48 בבחי׳ נעשה תחלה בחי׳ עשייה שהיא מבחי׳ מקיף הסוכ״ע בשוה.
But the royal crown (keser malchus) is specifically the level of “the crown with which his mother crowned him,” that is, through “we will do and we will hear,” in the aspect of “we will do” first: the level of action, which is from the level of the encompassing light (makif), the sovev kol almin, equally.
The royal crown does not come from this source. It is “the crown with which his mother crowned him,” given through Israel’s “we will do and we will hear,” and saying “we will do” first is the level of action, which comes from the light that surrounds all worlds equally.




15ואח״כ נשמע המשכת התורה בפנימיות ואין זה אלא בבחי׳ ישראל מקדשי שמך שיש להם מס״נ [מסירות נפש].
And afterwards “we will hear”: the drawing down of the Torah inwardly. This is only in the level of Israel, “who sanctify Your Name,” who have self-sacrifice (mesirus nefesh).
After “we will do” comes “we will hear,” the drawing of the Torah’s wisdom inward, into understanding. This belongs only to Israel, whom the prayers call those “who sanctify Your Name,” because they have self-sacrifice (mesirus nefesh).


ולכן הם דווקא הממשיכים בחי׳ כתר תר״ך עמודי אור כמו עמוד המחבר מעלה ומטה. וגם בפורים היה גילוי זה וקבל היהודים49 את אשר החלו לעשות.
Therefore it is specifically they who draw down the level of Keser, the six hundred and twenty pillars of light, like a pillar that joins above and below. On Purim, too, there was this revelation: “And the Jews took upon themselves what they had begun to do.”
Self-sacrifice is why Israel alone draw down Keser, described as six hundred and twenty pillars of light, a pillar joining above and below; the previous maamar explained the number as the 613 mitzvos of the Torah and the 7 of the Rabbis, and 620 is also the numerical value of keser. On Purim this was revealed again, when “the Jews took upon themselves” what they had begun at Sinai.


היהודים דוקא דהיינו ע״י מס״נ [מסירות נפש] כו׳ ע״י מרדכי ואסתר כו׳. כי מרדכי הוא מר דרור50 ומתרגמינן מירא דכיא.51 מר דרור נק׳ למעלה בעלמא דחירות.
“The Jews” specifically, that is, through self-sacrifice, etc., through Mordechai and Esther, etc. For Mordechai is “mor dror” (free-flowing myrrh), which we translate [into Aramaic] as “mira dachya” (pure myrrh). Above, in the world of freedom, it is called “mor dror.”
The verse says “the Jews” specifically because in Mordechai and Esther’s time the Jews were ready to give their lives rather than abandon their faith. The Sages found Mordechai’s name in mor dror, the “free-flowing myrrh” of the anointing oil, rendered in Aramaic mira dachya, “pure myrrh”; above, in the realm called “the world of freedom,” it is mor dror.




Section 5 · ¶16–18
Mordechai and Esther
16ולמטה נקרא מירא דכיא בחי׳ מר שהוא מרירות וגבורות הנמשך בבחינת דכיין ומסאבין. היא התורה הנמשכת ומתלבשת בעוה״ז הגשמי שהיא בבחי׳ גלות ומרירות בעניני העוה״ז.
And below it is called “mira dachya”: the level of mor (myrrh), which is bitterness and severities (gevuros), drawn into the realm of the pure and the impure. This is the Torah, which is drawn down and clothed in this physical world; it is in a state of exile and bitterness in the matters of this world.
Below, the same quality is called mira dachya: mor (myrrh) suggests bitterness and severities (gevuros), drawn into a realm of pure and impure. This is the Torah as it comes down into this physical world, where it is in exile and bitterness, clothed in worldly matters.


וע״ז אמרו רז״ל [רבותינו זכרונם לברכה]52 הנביאים עתידים להבטל כביטול זיו השמש. שהגם שהזיו מאיר ויש לו אור רב מ״מ במקורו הוא בטל שאינו נראה ונרגש כלל.
Of this our Sages, of blessed memory, said: the Prophets are destined to be nullified, like the nullification of the radiance of the sun. For although the radiance shines and has much light, nevertheless in its source it is nullified, so that it is not seen or felt at all.
The Sages said that the books of the Prophets will one day be nullified, and in the same teaching that the Megillah of Esther and the halachos will not, as the maamar goes on to explain. The Alter Rebbe compares this nullification to the sun’s radiance within the sun itself: the radiance is bright on its own, but within its source it is not even noticed.


כך הנביאים שהם מנו״ה [מנצח והוד] יהיו בטלים שלא יהיו נראים ונגלים למעלה יתירה וגדולה בהגלות נגלות אוא״ס [אור אין סוף] ממש ונגלה כבוד53 ה׳ ממש וראו כל בשר כו׳.
So too the Prophets, who are from Netzach (victory) and Hod (splendor), will be nullified, so that they will not be seen and revealed as an added and great superiority, when the Infinite Light (Or Ein Sof) itself is openly revealed, and “the glory of G-d will be revealed,” truly, “and all flesh will see,” etc.
The Prophets draw their prophecy from Netzach and Hod, and in the Time to Come their revelation will no longer stand out as a special advantage, because the Infinite Light itself will be openly revealed. Then, as the verse says, “the glory of G-d will be revealed, and all flesh will see.”


אבל מגלת אסתר היא בחי׳ הסתר אסתיר פני ביום ההוא54 דהיינו בחי׳ מל׳ שמסתתרת בראש הבריאה ונעשה עתיק דבריאה.
But the Megillah of Esther is the level of “I will surely hide My face on that day,” that is, the level of Malchus, which hides itself at the head of [the World of] Beriah (Creation) and becomes the Atik of Beriah.
The Megillah of Esther is different: it is the level of “I will surely hide My face on that day,” a hidden revelation. It stands for Malchus, which conceals itself at the top of the World of Beriah and becomes its Atik, the hidden source within it.




17ויום ההוא הוא בחי׳ בינה. ולכן נק׳ בחי׳ עתיק הסתר אסתיר ביום ההוא55 שגילוי עתיק הוא בבינה.
And “that day” is the level of Binah (understanding). Therefore the level of Atik is called “I will surely hide [My face] on that day,” for the revelation of Atik is in Binah.
“That day” refers to Binah, and the revelation of Atik is in Binah. So Atik is called “I will surely hide [My face] on that day”: a hidden level that shows itself in Binah while remaining concealed.


והיינו בחי׳ פני היא בחי׳ כתר מלכות לפי שהמלכות ל״ל [לית ליה / לית לה] מגרמה כלום ומקבלת מעשר מלכיות56
That is, the level of “My face” is the level of the Keser of Malchus; for Malchus has nothing of its own at all, and it receives from ten Kingships (malchiyos)
“My face” is the Keser of Malchus, its highest point. Malchus has nothing of its own: it receives everything from above, from ten “Kingships,” the Malchus within each of the ten Sefiros.


(שלכן אומרים בר״ה [בראש השנה] יו״ד מלכיות)57 וכתר מקבלת ממלכות שבכתר והיא בחינת פני וזו היא המסתתרת בראש הבריאה ונעשית עתיק.58
(which is why on Rosh HaShanah we say ten [verses of] Kingship), and the Keser [of Malchus] receives from the Malchus within Keser. This is the level of “My face,” and this is what hides itself at the head of Beriah and becomes Atik.
This is why ten verses of Kingship (Malchiyos) are said in the Rosh HaShanah prayers. The highest point of Malchus, its Keser, receives from the Malchus of Keser; this is “My face,” which hides itself at the top of Beriah and becomes its Atik.


ולכן אפי׳ [אפילו] לע״ל [לעתיד לבוא] שנאמר ואמר ביום ההוא הנה אלקינו זה59 שבחי׳ ביום ההוא יהיה בבחי׳ זה בחי׳ גילוי מ״מ בחי׳ אסתר60
Therefore, even in the Time to Come, of which it is said, “And he will say on that day: Behold, this is our G-d,” [meaning] that the level of “that day” will be in the level of “this,” the level of revelation, nevertheless the level of Esther,
Of the Time to Come the prophet says, “Behold, this is our G-d”: what is now “that” (hidden, spoken of from afar) will become “this,” pointed to openly. Even so, the level of Esther remains hidden.


שהיא בחי׳ עתיק היא בחי׳ סדכ״ס [סתימא דכל סתימין] כי סתימין הם או״א [אבא ואימא]61 ועתיק הוא סתימא62 אפי׳ [אפילו] לגבי סתימין
which is the level of Atik, is the level of the Hidden of all hidden ones; for the “hidden ones” are Abba and Imma, and Atik is hidden even in relation to the hidden ones,
Esther is Atik, “the Hidden of all hidden ones.” Abba and Imma (Chochmah and Binah) are themselves called “hidden,” and Atik is hidden even compared with them.


ולכן אין לה בטול וכן ההלכות שהן בחי׳ מרדכי מירא דכיא ויהי אומן את הדסה היא אסתר63 שהיא המעלה את הנשמות בג״ע [בגן עדן].
and therefore it has no nullification. So too the halachos, which are the level of Mordechai, “mira dachya.” “And he raised Hadassah, that is, Esther”: she is the one who elevates the souls in Gan Eden.
Because Esther is beyond even the future revelation, her light will never be nullified, and the same is true of the halachos, which are Mordechai, mira dachya. Mordechai raised Hadassah, that is, Esther, and Esther is the power that raises the souls in Gan Eden.


ששה חדשים בשמן המור.64 שמן בחי׳ חכמה. מור יש בו ריח חזק והיינו ענין העלאה בבחי׳ גבורות דהיינו גבורות דאבא.
“Six months with oil of myrrh”: oil is the level of Chochmah; myrrh has a strong scent; and this is the matter of elevation in the aspect of severities (gevuros), namely, the gevuros of Abba.
Before coming to the king, the maidens were prepared for “six months with oil of myrrh,” which the previous maamar read as the soul’s entry into Gan Eden. Here the oil is Chochmah, and the myrrh, with its strong scent, is the soul’s elevation through the severities (gevuros) of Abba.




18וששה חדשים בבשמים65 הם גבורות דאימא. ובזה הוא העמוד המחבר מעלה ומטה הנערה באה66 כו׳.
“And six months with spices” are the gevuros of Imma. “And with this,” that is, the pillar that joins above and below, “the maiden comes,” etc.
The next six months were “with spices,” which are the severities (gevuros) of Imma. The verse goes on, “And with this the maiden comes [to the king],” and “this” is the pillar that joins above and below, by which the soul rises from one Gan Eden to the next.


כי כשם שבג״ע [שבגן עדן] התחתון צריך שישכח חיזו דהאי עלמא. כך בגעה״ע [בגן עדן העליון] צריך שישכח עונג געה״ת [גן עדן התחתון] ששם הוא ענין תענוג נפלא אחר שהוא למעלה מעלה.
For just as in the lower Gan Eden one must forget the sight of this world, so in the Upper Gan Eden one must forget the delight of the lower Gan Eden, for there is a matter of another, wondrous delight there, which is far higher.
When a soul enters the lower Gan Eden it must forget the sights of this world, and when it rises to the Upper Gan Eden it must forget even the delight of the lower Gan Eden. Each higher level holds a new and wondrous delight beyond the one before.


וכל הענג הזה הוא מטעמי תורה ישקני מנשיקות פיהו.6768 וכוונת המצות שידעו וישיגו טעמי ההלכות וסודותיהן
And all this delight is from the reasons of the Torah: “Let him kiss me with the kisses of his mouth.” And the intent of the mitzvos is that they should know and grasp the reasons of the halachos and their mysteries,
All this delight comes from the reasons of the Torah, the “kisses of his mouth” for which the verse yearns; Rashi explains it as Israel’s plea that G-d keep His promise to appear again and reveal the secret of the Torah’s reasons. The purpose of the mitzvos is that the souls come to know and grasp the reasons of the halachos and their mysteries.


ובזה יתענגו בתענוג נפלא ועצום והיינו בחי׳ מרדכי מירא דכיא. ולכן גם ההלכות אינם בטלים כמשל האבוקה הנ״ל:
and in this they will delight with a wondrous and mighty delight. This is the level of Mordechai, “mira dachya.” Therefore the halachos, too, are not nullified, like the analogy of the torch mentioned above.
In this the souls will take a wondrous, mighty delight, and this is the level of Mordechai, mira dachya. Therefore the halachos, too, will never be nullified: like the torch whose light reaches far away, they testify to their very great source.




Section 6 · ¶19–20
What Haman could not give
19אך ויקח המן את הלבוש ואת הסוס וילבש את מרדכי69 כי בחי׳ מקיף נמשך גם בהמן כנודע שיש י״א סממני קטורת ולבונה הוא המקיף דקרו ליה אלהא דאלהיא.70
However, “Haman took the garment and the horse, and clothed Mordechai,” for the level of the encompassing light (makif) is drawn into Haman too, as is known: there are eleven spices of the incense, and the frankincense is the makif, which they call “the G-d of gods.”
Haman ended up dressing Mordechai in the royal garment and leading him on the king’s horse. This is because the encompassing light (makif) reaches even Haman: as is known, of the eleven spices of the incense, the frankincense is the makif, the level called “the G-d of gods,” the name by which, the Talmud says, even the nations call Him.


ולכן נמשך גם בה בחינת לבוש עליון מלכות דא״ס וכן הסוס משם ס״ג [שם ס״ג]. משא״כ הכתר שהוא המשכה מקו וחוט לבחי׳ פנימי׳ [פנימיות / פנימית] אין להמן שליטה שם
Therefore there is drawn into it, too, the level of the supernal garment, the Malchus of the Infinite One (Ein Sof), and likewise the horse, from the Name Sag. Whereas the Keser (crown), which is a drawing down from the kav and chut into the inner dimension: Haman has no dominion there,
So the supernal garment, the Malchus of the Infinite One, and the horse from the Name Sag can pass through Haman. But the crown, drawn from the kav into the inner dimension, is beyond his reach: Haman has no dominion there.


ולא נעשה רק ע״י ישראל שהם מקדשי שמך ע״י נעשה ונשמע7172 בחי׳ בטול בא״ס דוקא. ולא ע״י גסות בחי׳ המן אפי׳ [אפילו] אחר הבירור שיתברר בקדושה:
and it comes about only through Israel, who “sanctify Your Name,” through “we will do and we will hear,” the level of self-nullification (bittul) to the Infinite One specifically; and not through coarseness, the level of Haman, even after the refinement, when it will be refined into holiness.
The crown comes only through Israel, “who sanctify Your Name,” through their “we will do and we will hear,” their self-nullification before the Infinite One. It never comes through the coarseness of Haman, even once that coarseness is refined into holiness, which is why the verse has Haman give Mordechai the garment and the horse but not the crown.




20[ועיין בע״ח [בעץ חיים] שער י׳ פ״ב [פרק ב׳] דע כי או״פ [אור פנימי] כו׳ וזהו בבחי׳ על ידי דוקא ע״ש]:
[And see Etz Chaim, Sha’ar 10, chapter 2: “Know that the inner light (Or Pnimi),” etc.; and this is specifically in the aspect of “through” (al yedei). See there.]
A closing gloss refers the reader to Etz Chaim, Sha’ar 10, chapter 2, to the passage that opens, “Know that the inner light (Or Pnimi).” It adds that this is specifically “through” (al yedei), that is, by means of something else; in the last paragraph the maamar said that the crown comes about only “through” Israel.



In one’s avodah
A person needs both lowered eyes and a raised heart: the humility of Chochmah, like Moshe, together with a holy elevation of the heart, the refined form of Haman’s pride, which drives him forward in serving G-d; even a descent serves the ascent of teshuvah. Yet the crown, the deepest revelation, is drawn down only by self-nullification and self-sacrifice, “we will do” before “we will hear.” And the soul’s highest delight is to know and grasp the reasons of the halachos.
Questions for discussion
	Why does the maamar say that the mitzvos, rooted in the outer dimension of Keser, have a superiority over the Torah, which comes from its inner dimension?
	How does the analogy of the torch explain both why the Infinite Light is revealed only outwardly and why the halachos will never be nullified?
	What is the difference between the cherub of the Name Mah and the horses of the Name Sag, and why was the second needed at Sinai?
	In what way can the coarseness of Haman serve holiness, and why can it never bring down the crown?
	Why will the Prophets be nullified in the Time to Come, while the Megillah of Esther and the halachos will not?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
Another transcript (hanachah) of this explanation is printed there, among the Alter Rebbe’s maamarim of 5572.
Kehot’s noteעוד הנחה במאמרי אדה״ז תקע״ב ע׳ ר. עוד הנחה בהנחות הר״פ ז״ל ע׳ קמד. ראה שערי אורה סד, א ואילך. עם הגהות וקיצורים באוה״ת מג״א ע׳ פב, ע׳ צד, ע׳ צו.
Paragraph 2
2משא״כ מו״ס סתים
Likkutei Torah on Sh’lach refers to this explanation: Gulgalta, Keser within Keser and the source of the mitzvos, is in a sense higher even than Mocha Stima’ah, the Chochmah within Keser and the source of the Torah, though only as an outer dimension.
Kehot’s noteבלקו״ת פ׳ שלח מט, ד מציין לכאן: ”אמנם בביאור ע״פ יביאו לבוש מלכות מבאר דגם לגבי בחי׳ מו״ס שייך לומר שיש בחי׳ בגלגלתא שהיא גבוה יותר כי מו״ס היא חכמה שבכתר והוא מקור התורה וגלגלתא הוא כתר שבכתר והוא מקור המצות אלא שהיא חיצוניות כו׳, וכן נתבאר עוד במ״א, ולכאורה זהו נגד מ״ש בע״ח (שכ״ב פ״ה)” ע״ש. בארוכה. וראה גם בלקו״ת שה״ש כב, ד. ואילך.
Paragraph 3
3כי פנימית הכתר אינו מן המנין
The note sends the reader to this discourse for a lengthy discussion of why the inner dimension of Keser is not counted among the ten Sefiros.
Kehot’s noteראה בארוכה בד״ה וילך תרס״ו.
Paragraph 4
4ר״מ הי׳ דורש תילתא מתלי
Rabbi Yochanan says that when Rabbi Meir taught, he would teach a third halachah, a third aggadah and a third parables. The Alter Rebbe brings this as an example of a deep wisdom revealed through parables.
Sanhedrin 38b:22סנהדרין ל״ח ב:כ״ב
דְּאָמַר רַבִּי יוֹחָנָן: כִּי הֲוָה דָּרֵישׁ רַבִּי מֵאִיר בְּפִירְקֵיהּ, הֲוָה דָּרֵישׁ תִּילְתָּא שְׁמַעְתָּא, תִּילְתָּא אַגָּדְתָּא, תִּילְתָּא מַתְלֵי. וְאָמַר רַבִּי יוֹחָנָן: שָׁלֹשׁ מֵאוֹת מִשְׁלוֹת שׁוּעָלִים הָיוּ לוֹ לְרַבִּי מֵאִיר, וְאָנוּ אֵין לָנוּ אֶלָּא שָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב. וראה בלקו״ש ח״ט ע׳ 202 הערה 34.
5ונק׳ ר׳ נהוראי
The Talmud says that no one in Rabbi Meir’s generation was his equal; a baraisa there says that his real name was Rabbi Nehorai, and explains the name Nehorai as one who “illumines the eyes of the sages in halachah.” The maamar uses this to show that Rabbi Meir’s greatness required parables.
Eruvin 13b:4עירובין י״ג ב:ד׳
תָּנָא: לֹא רַבִּי מֵאִיר שְׁמוֹ אֶלָּא רַבִּי נְהוֹרַאי שְׁמוֹ, וְלָמָּה נִקְרָא שְׁמוֹ רַבִּי מֵאִיר? שֶׁהוּא מֵאִיר עֵינֵי חֲכָמִים בַּהֲלָכָה. וְלֹא נְהוֹרַאי שְׁמוֹ אֶלָּא רַבִּי נְחֶמְיָה שְׁמוֹ, וְאָמְרִי לַהּ רַבִּי אֶלְעָזָר בֶּן עֲרָךְ שְׁמוֹ, וְלָמָּה נִקְרָא שְׁמוֹ נְהוֹרַאי? שֶׁמַּנְהִיר עֵינֵי חֲכָמִים בַּהֲלָכָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב. ראה באו״ת מהמגיד ס״פ בראשית.
Paragraph 5
6וידבר שלשת אלפים משל
Of King Shlomo: “And he spoke three thousand parables, and his songs were a thousand and five.” The Alter Rebbe reads it as parable upon parable needed to convey one point of Torah.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ה, יב.
Paragraph 6
7והנה על הכתר
The note points to these pages of Or HaTorah on Ki Sisa for this passage on the garment that clothes Keser and Mocha Stima’ah.
Kehot’s noteראה אוה״ת פ׳ כי תשא ע׳ ב׳נט. ב׳סו.
8“G-d reigns; He has clothed Himself in majesty; G-d has clothed Himself, girded Himself with strength.” The previous maamar identified this garment with the “royal garment” of Esther 6:8; here it is the garment that surrounds Keser.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9מל׳ דא״ס . . קודם הצמצום
The note points to Or HaTorah on Beha’aloscha on the Malchus of the Infinite One, which surrounds the vacated space as before the tzimtzum.
Kehot’s noteראה אוה״ת פ׳ בהעלותך ע׳ תד.
Paragraph 7
10שאור מקיף . . ומצחצח הכלי
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער העקודים רפ״ב. סוף שער השתלשלות י״ס. ובשער הכללים בתחלתו.
11שאור מקיף מאיר מבחוץ והאו״פ מבפנים ומצחצח הכלי
At the start of the second chapter of Sha’ar HaAkudim, Etz Chaim explains that the light the vessel cannot hold stays outside it as surrounding light, while the inner light shines within; each reaches halfway through the vessel’s wall, and through these two lights the vessel is illumined and refined. The maamar’s “polishes the vessel” draws on this.
Sefer Etz Chaim 6:2עץ חיים ו׳:ב׳
… כן בחינת האורות כי אור הגדול שלא יוכל הכלי להגביל ולקבל בתוכו מאיר מבחוץ בסוד אור מקיף ואור המועט נשאר בפנים משא״כ בכלים וא״כ איך מבחי׳ אזן שהוא עליון יהיה חיצוניות הכלי ומן החוטם שהוא יותר תחתון יהיה פנימיות הכלי. התשובה בזה דע כי האור כולו הוא שוה בהשוואה א׳ וכאשר רצה לכנוס ולהיות מוגבל תוך הכלי אז האור ההוא שאינו יכול לישא׳ בכלי נשאר מבחוץ בבחי׳ מקיף ואו״פ הוא מאיר מבפנים בכלי ועובר האור עד חצי עובי דופני הכלי מצד פנימיותו ואור המקיף הוא מאיר מבחוץ לכלי ועובר …
Sefer Etz Chaim (Public Domain)
12שאור מקיף מאיר מבחוץ והאו״פ מבפנים ומצחצח הכלי
At the end of the gate on the descent of the ten Sefiros within the circles, Etz Chaim again describes the inner light passing through half the thickness of the vessel’s wall from within and the surrounding light through half from without, so that the vessel receives light from both and is greatly refined.
Sefer Etz Chaim 2:3עץ חיים ב׳:ג׳
13שאור מקיף מאיר מבחוץ והאו״פ מבפנים ומצחצח הכלי
Sha’ar HaKlalim opens with the first point that was emanated, which held ten inner lights within its vessel and ten surrounding lights outside it. The surrounding light is the greater, it says, because the inner light is contracted within the vessel.
Sefer Etz Chaim, Shaar HaKlalim 1:1–2עץ חיים, שער הכללים א׳:א׳-ב׳
… וז״ס ודברתי אתך מבין ב׳ הכרובים שהיה מצומצמת שם השכינה ומנקודה זו נתפשטו י׳ נקודות מכתר עד המלכות עד״ז כי מהיותר מובחר ועליון מנקודה זו נעשה כתר ונתפשט למטה ושאר הט׳ כלולים בו ומה שנשאר בתוכה ג״כ ממובחר הנשאר מתפשט למטה מהכתר ונעשה חכמה והח׳ כלולים בו. ואח״כ בינה והז׳ כלולים בה. ואח״כ הו׳ נקודות יחד ואח״כ המל׳ וזהו נקרא עולם התהו ובהו ועולם הנקודות. והאור העליון היה נכנס בתוכם ר״ל בתוך הכלי ואור הא״ס מקיף לכתר [ומתפשט עד סיום מקום כל הי׳ ספירות] ומאו״פ שבכתר נעשה פנימי ומקיף …
Sefer Etz Chaim (Public Domain)
14ונק׳ בשם חכמה
the passage shares nothing with the note
Kehot’s noteשער היחוד והאמונה פרק ח-ט. אוה״ת פ׳ ואתחנן ע׳ קכב.
Paragraph 8
15Haman advises the king: “Let them bring the royal garment that the king has worn, and the horse that the king has ridden, and on whose head the royal crown was placed.” The two maamarim read the garment, the horse and the crown as three levels of G-dly light.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16שו״ה מבחינת — לבוש מלכות הוא לבוש אוא״ס
The Tzemach Tzedek asks how this fits: the royal garment, the Malchus of the Infinite One, surrounds all four worlds equally and is above the royal crown (Gulgalta and Mocha Stima’ah), yet the garment can come through Haman and the crown only through Israel.
Kehot’s noteבאוה״ת שה״ש בע׳ תרצב ”ועפ״ז יש לתרץ מ״ש בדרוש יביאו לבוש מל׳ כו׳ אשר לבוש מל׳ זהו מל׳ דא״ס הסובב לכל הארבע עולמות בשוה כו׳ וכתר מל׳ זהו גלגלתא ומו״ס בחי׳ בעטרה שעטרה לו אמו וה״ז למטה מבחי׳ לבוש מל׳, ואיך משמע שם דבחי׳ העטרה והכתר דוקא לא יוכלו להיות ע״י המן אף לאחר הבירור כ״א זהו שעטרה לו אמו דוקא הוא כנס״י, ולפמ״ש שיש בחי׳ בעיגולים ובמקיפים שנמשכים ע״י הקו שמ״מ שרשם נמשך מהעיגול שלמעלה מהקו כו׳, כמו״כ יובן בחי׳ כתר מל׳ אף שנמשך מבחי׳ לבוש מל׳ עכ״ז י״ל שרשו גבוה יותר מהלבוש מל׳, וזהו כי לבוש מל׳ זהו בחי׳ המקיף לד׳ עולמות בשוה ונק׳ סוכ״ע וידוע שיש בחי׳ שלמעלה גם מסוכ״ע ומשם שורש הכתר מל׳”, ע״ש.
17משא״כ התורה שהיא בחי׳ מו״ס שרשה מבחי׳ פנימי׳ הכתר
The note says this is explained at length in Or HaTorah on Nitzavim: that the Torah, from Mocha Stima’ah, is rooted in the inner dimension of Keser.
Kehot’s noteבארוכה נתבאר באוה״ת פ׳ נצבים ע׳ א׳רעה.
18מש״ש במ״ח סי׳ ד
The note quotes the section the gloss means: “But when the ten Sefiros are counted by their outer dimension, their count begins only from Chochmah, for the outer dimension of Keser is not of their kind, but is their root.” This is the second difficulty: here it is the outer dimension of Keser that stands outside the count.
Kehot’s noteוז״ל ”אבל כאשר ימנו העשר ספירות מצד חצוניותם אין ראשית מנינם אלא מחכמה, שאין חצוניות הכתר כערכם אלא שהוא שרשם”. ראה בארוכה באוה״ת פ׳ יתרו ע׳ תתלט. ובאוה״ת פ׳ שמיני ע׳ לב ”ידוע כי רבו הפירושים בזה אם הכתר הוא נמנה בע״ס או אינו נמנה, והכריע האריז״ל בזה שהכתר הוא הממוצע” וזהו בע״ח שמביא לקמן בתחילת ע״ד. בענין מש״כ המשנת חסידים בסי׳ ד — ראה ביאוה״ז להצ״צ כרך א ע׳ ערה ואילך ושם מציין שדברי המ״ח נובעים מע״ח שער מוחין וצלם פ״ד. ושם בע׳ רעו כתב: ”ורבינו ז״ל סמך יותר עמ״ש בע״ח שמ״א פ״ג כי שם דיבר בכללות הכתר דאצי׳ משא״כ שער מוחין דצלם דבר בכתר דז״א”. וראה לקמן צא, ד מציין לזה. וראה שם בע׳ רצ שאפשר לומר דדעת המ״ח הם ג״כ אמת אפי׳ בכתר דאצי׳. בענין הנ״ל ראה ד״ה וידעת תרמ״ז ע׳ לח.
19דפנימיות הכתר שאינו ממנין י״ס
The note sends the reader here on the inner dimension of Keser that is not counted among the ten Sefiros.
Kehot’s noteראה בד״ה וילך בהמשך תרס״ו ע׳ קסה ואילך.
20בע״ח שמ״א פ״ג
The Tzemach Tzedek notes that the Alter Rebbe relied more on this chapter of Etz Chaim, which speaks of the Keser of Atzilus as a whole, than on Sha’ar Mochin deTzelem, the source of Mishnas Chassidim, which speaks of the Keser of Z’eir Anpin.
Kehot’s noteבביאוה״ז להצ״צ ע׳ רעו מציין: ”ורבינו ז״ל סמך יותר עמ״ש בע״ח שמ״א פ״ג כי שם דיבר בכללות הכתר דאצי׳, משא״כ שער מוחין דצלם [שזהו מקור לבעל מ״ח ע״ש] דיבר בכתר דז״א” עכ״ל שם. ובהמשך המאמר כתב שאפשר לפרש שאין סתירה בין ב׳ המקומות בע״ח. באוה״ת פ׳ יתרו ע׳ תתמ כ׳ ”ורבינו אאזמו״ר נ״ע תפס בכל הדרושים כמ״ש בע״ח בהיכל השביעי שער מ״א פ״ג בענין מה שקצת מקובלים קוראים לכתר אין סוף, וקצת קוראים לכתר ממנין ע״ס” ע״ש. וראה גם באוה״ת ענינים ע׳ קסב. שם ע׳ קעה. ושם ע׳ קעו כ׳ ”וגם דבריו צריכים ביאור דאיך שייך לומר שיש בו מבחי׳ א״ס ממש כיון שבחי׳ א״ס הוא מהותו ועצמותו”. ראה ספה״מ תרס״ו ע׳ קסה. וסה״מ תרמ״ז ע׳ לח.
21וב׳ בחי׳ אלו הם הנק׳ עתיק וא״א
Etz Chaim says that some Kabbalists called Keser Ein Sof and some counted it among the ten Sefiros, but that it is intermediate between the Emanator and the emanated, with something of each, “and these two aspects are called Atik and Arich Anpin.” The gloss cites it as Sha’ar 41, chapter 3; in the Sefaria edition it is Sha’ar 42 (Drushei ABYA), chapter 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… עד נוקבא דז״א. והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי …
Sefer Etz Chaim (Public Domain)
22ועיין בהרמ״ז פ׳ אמור דפ״ח
The Ramaz’s words that the gloss quotes are also quoted in Or HaTorah on Nitzavim.
Kehot’s noteהלשון מובא גם באוה״ת פ׳ נצבים ע׳ א׳רעד.
23(עיין במ״ח . . ובחיצוניותו כו׳ ע״ש
The note quotes the passage: Keser always joins the higher with the lower; in its inner dimension it holds the highest level of the lower, and in its outer dimension it has the value of the lowest level of the higher, whereas in the Sefiros below it the inner and outer dimensions are alike.
Kehot’s noteוז״ל המשנת חסידים במסכת בריאת אדם קדמון שם: ”ומפני שלעולם הכתר היא בחינה אמצעית הקושרת העליון עם התחתון, כי הוא בפנימיותו יש לו הבחי׳ עליונה של התחתון, ובחצוניותו יש לו ערך הבחי׳ תחתונה של העליון, משא״כ שאר הספירות שלמטה ממנו שחצוניותם ופנימיותם שוה שהוא מבחי׳ עצמה ולא מבחי׳ עליונה” עכ״ל שם. ראה בענין זה גם בד״ה ועברתי בארץ מצרים תרמ״ד סעי׳ ד, ובד״ה פקודא ליתן מחצית השקל תשכ״ג (הנחה בלתי מוגה).
Paragraph 9
24וסוס אשר רכב עליו המלך
The second of the three honors Haman proposes: “the horse that the king has ridden.” The maamar reads it as the riding by which G-dly light is carried down.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
25כי תרכב על סוסיך
From the prophet Chavakuk’s prayer: “When You ride upon Your horses, Your chariots of salvation.” The previous maamar read it as describing the giving of the Torah.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
26ארז״ל בלילה רוכב
The Talmud asks what the Holy One, blessed be He, does at night; one answer is that He rides upon His swift cherub and roams through eighteen thousand worlds. The Alter Rebbe links these worlds to the eighteen blessings of prayer.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
27רוכב על כרוב קל שלו ושט בי״ח אלף עלמין
The note says these words are cited in the Tzemach Tzedek’s Biurei HaZohar; see there.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך א ע׳ רכט ע״ש. וראה סה״מ תרל״ה ח״א ע׳ לה.
28חוליות השדרה
Rabbi Tanchum in the name of Rabbi Yehoshua ben Levi: the eighteen blessings correspond to the eighteen vertebrae of the spine, and one who prays must bow until all the vertebrae of the spine stand out. The maamar makes the spine the channel that carries Chochmah down through the body.
Berakhot 28b:17–18ברכות כ״ח ב:י״ז-י״ח
אָמַר רַבִּי הִלֵּל בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁאָמַר דָּוִד בְּ״הָבוּ לַה׳ בְּנֵי אֵלִים״. רַב יוֹסֵף אָמַר: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁבִּקְרִיאַת שְׁמַע. אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חוּלְיוֹת שֶׁבַּשִּׁדְרָה. וְאָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הַמִּתְפַּלֵּל צָרִיךְ שֶׁיִּכְרַע עַד שֶׁיִּתְפַּקְּקוּ כׇּל חוּלְיוֹת שֶׁבַּשִּׁדְרָה.
R. Hillel, the son of R. Samuel b. Nahmani, said : They correspond to the eighteen times the Divine Name [Havayah] is mentioned by David in the Psalm "Ascribe unto the L-rd, O ye sons of might" (Ps.xxix). Rab Joseph said : They correspond to the eighteen times the Divine Name is mentioned in the Shema'. R. Tanhum said in the name of R. Joshua b. Levi : They correspond to the eighteen vertebrae in the spinal column. R. Tanhum also said in the name of R. Joshua b. Levi …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 10
29הכורע כורע בברוך
Rabbah bar Chinena the Elder in the name of Rav: one who prays bows at “Blessed” and straightens up at the Name. The maamar explains the bow as drawing Chochmah down from the head.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
30ותקם בעוד לילה
Of the woman of valor: “She rises while it is yet night and gives food to her household, and a portion to her maidens.” Here the household is the angels and the maidens are the heavenly chambers, nourished at night.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
31שבע הנערות הראויות לתת
Hegai gave Esther “the seven maidens fit to be given to her from the king’s house.” The maamar links them with the chambers that receive the night’s portion.
Esther 2:9אסתר ב׳:ט׳
וַתִּיטַב הַנַּעֲרָה בְעֵינָיו וַתִּשָּׂא חֶסֶד לְפָנָיו וַיְבַהֵל אֶת־תַּמְרוּקֶיהָ וְאֶת־מָנוֹתֶהָ לָתֵת לָהּ וְאֵת שֶׁבַע הַנְּעָרוֹת הָרְאֻיוֹת לָתֶת־לָהּ מִבֵּית הַמֶּלֶךְ וַיְשַׁנֶּהָ וְאֶת־נַעֲרוֹתֶיהָ לְטוֹב בֵּית הַנָּשִׁים:
And the maiden pleased him, and she obtained kindness of him; and he speedily gave her her ointments, with her portions, and the seven maidens, who were meet to be given her out of the king’s house; and he advanced her and her maidens to the best place in the house of the women.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, ט.
32רכב אלקים רבותים אלפי שנאן
“The chariot of G-d is twice ten thousand, thousands of shinan; the L-rd is among them, [as at] Sinai, in holiness.” The Talmud reads shinan as she’einan, “that are not,” giving eighteen thousand.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אלפי שאינן
The Talmud proves the eighteen thousand worlds from this verse: “do not read shinan but she’einan,” thousands that are not. The Alter Rebbe spells out the count: twenty thousand less two thousand.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 11
34כרוב כרביא . . אפי רברבי וכרוב הוא אנפי זוטרי
Rabbi Abahu explains keruv as ke-ravya, “like a child,” for in Babylon a child is called ravya; asked how the face of a cherub then differs from the face of a man, the Talmud answers, “a large face and a small face.” The maamar builds on this: the cherub has a human face, but a small one.
Chagigah 13b:7חגיגה י״ג ב:ז׳
מַאי ״כְּרוּב״? אָמַר רַבִּי אֲבָהוּ: כְּרָבְיָא, שֶׁכֵּן בְּבָבֶל קוֹרִין לְיָנוֹקָא רָבְיָא. אֲמַר לֵקהּ רַב פָּפָּא לְאַבָּיֵי: אֶלָּא מֵעַתָּה, דִּכְתִיב: ״פְּנֵי הָאֶחָד פְּנֵי הַכְּרוּב וּפְנֵי הַשֵּׁנִי פְּנֵי אָדָם וְהַשְּׁלִישִׁי פְּנֵי אַרְיֵה וְהָרְבִיעִי פְּנֵי נָשֶׁר״, הַיְינוּ פְּנֵי כְרוּב הַיְינוּ פְּנֵי אָדָם? אַפֵּי רַבְרְבֵי וְאַפֵּי זוּטְרֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
35עושה שלום במרומיו
Bildad says of G-d, “Dominion and fear are with Him; He makes peace in His heights.” The maamar applies it to the vav that joins the upper and lower yud of the alef.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
36שלפי שכלו יהולל איש
“A man is praised according to his intellect, and the perverse of heart will be despised.” The maamar uses it to say that the difference between an adult and a child is in the intellect.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
37זקן מיושב׳ דעתו
Rabbi Shimon ben Akashya says that the minds of the unlearned grow confused as they age, while the minds of Torah scholars grow more settled as they age. The maamar explains an old man’s settled mind as greater self-nullification.
Mishnah Kinnim 3:6משנה קינים ג׳:ו׳
38מט״ט שנק׳ נער
Rabbi Shmuel bar Nachmani said in the name of Rabbi Yonasan that the verse “I was a youth, and I have also grown old” (Psalms 37:25) was spoken by the Prince of the World, since it cannot be G-d’s words, nor David’s. The Kehot note gives it as the source for Metatron being called “a youth” (na’ar).
Yevamot 16bיבמות ט״ז ב
Zohar I, 95bזח״א צה, ב
Kehot’s noteיבמות טז, ב. זח״א צה, ב. ועוד.
39זקן מיושבת דעתו
The Idra Rabba describes Mocha Stima’ah, the hidden wisdom within the Skull, as “quiet and calm in its place, like good wine on its lees,” and so speaks of the Elder whose mind is hidden and whose brain is “hidden and calm.” The maamar finds this settledness in an old man, in whom the intellect brings more self-nullification.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteסוף קנים. זח״ג קכח, ב.
Paragraph 13
40רכב אלקים רבותים כו׳ אדני בם סיני בקדש
The verse that speaks of G-d’s chariot of twenty thousand goes on, “the L-rd is among them, [as at] Sinai, in holiness.” The Alter Rebbe reads it as the same flow reaching both the angels and the giving of the Torah at Sinai.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
41המן העץ
G-d asks Adam, “Have you eaten from the tree of which I commanded you not to eat?” The Talmud reads the words hamin ha-etz as a hint to Haman in the Torah.
Genesis 3:11בראשית ג׳:י״א
וַיֹּאמֶר מִי הִגִּיד לְךָ כִּי עֵירֹם אָתָּה הֲמִן־הָעֵץ אֲשֶׁר צִוִּיתִיךָ לְבִלְתִּי אֲכׇל־מִמֶּנּוּ אָכָלְתָּ:
And He said: ‘Who told thee that thou wast naked? Hast thou eaten of the tree, whereof I commanded thee that thou shouldest not eat?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שנתברר בקדושה מבני בניו של המן
The previous maamar says there that Haman too has a counterpart in holiness after the refinement, for some of Haman’s grandchildren studied Torah in public: the raised heart, “his heart was lifted up in the ways of G-d,” together with lowered eyes, the self-nullification of Chochmah, as in Moshe.
Kehot’s noteראה הנסמן לעיל צא, ב.
43מבני בניו של המן
The Talmud lists converts and descendants of Israel’s enemies who came to holiness, among them: “Of the grandchildren of Haman, [some] studied Torah in Bnei Brak.” The maamar brings it to show that Haman’s coarseness, once refined, can enter holiness.
Gittin 57b:7–8גיטין נ״ז ב:ז׳-ח׳
מִבְּנֵי בָנָיו שֶׁל הָמָן לִמְּדוּ תּוֹרָה בִּבְנֵי בְרַק; מִבְּנֵי בָנָיו שֶׁל סִיסְרָא לִמְּדוּ תִּינוֹקוֹת בִּירוּשָׁלַיִם; מִבְּנֵי בָנָיו שֶׁל סַנְחֵרִיב לִמְּדוּ תּוֹרָה בָּרַבִּים – מַאן אִינּוּן? שְׁמַעְיָה וְאַבְטַלְיוֹן. הַיְינוּ דִּכְתִיב: ״נָתַתִּי אֶת דָּמָהּ עַל צְחִיחַ סָלַע לְבִלְתִּי הִכָּסוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44ויגבה לבו
Of King Yehoshafat: “And his heart was lifted up in the ways of G-d.” This is the holy form of a raised heart, the refined counterpart of Haman’s pride.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
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45שיתן עיניו למטה ולבו למעלה
Rabbi Yishmael son of Rabbi Yosi taught in his father’s name that one who prays must direct his eyes downward and his heart upward, so that two verses are both fulfilled. The maamar reads the eyes as humble Chochmah and the heart as holy elevation.
Yevamot 105b:5יבמות ק״ה ב:ה׳
וְחַד אָמַר: עֵינָיו לְמַעְלָה, שֶׁנֶּאֱמַר: ״נִשָּׂא לְבָבֵנוּ אֶל כַּפָּיִם״. אַדְּהָכִי אֲתָא רַבִּי יִשְׁמָעֵאל בְּרַבִּי יוֹסֵי לְגַבַּיְיהוּ. אֲמַר לְהוּ: בְּמַאי עָסְקִיתוּ? אֲמַרוּ לֵקהּ: בִּתְפִלָּה. אֲמַר לְהוּ: כָּךְ אָמַר אַבָּא: הַמִּתְפַּלֵּל צָרִיךְ שֶׁיִּתֵּן עֵינָיו לְמַטָּה וְלִבּוֹ לְמַעְלָה, כְּדֵי שֶׁיִּתְקַיְּימוּ שְׁנֵי מִקְרָאוֹת הַלָּלוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
46וזדונות נעשו כזכיות
Reish Lakish: “Great is teshuvah, for willful sins become for him like merits”; the Talmud explains that this is teshuvah out of love. The maamar brings it to show that the descent is for the sake of the ascent.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
47בעטרה שעטרה לו אמו
“Go out and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him on the day of his wedding.” The previous maamar read “the day of his wedding” as the giving of the Torah; here the crown is drawn by Israel’s acceptance.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
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48נעשה ונשמע
At Sinai Israel said, “All that G-d has spoken we will do and we will hear,” putting doing before hearing. The maamar reads “we will do” as acceptance rooted in the surrounding light, and “we will hear” as the inward drawing down of Torah.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
49וקבל היהודים אשר החלו לעשות
“And the Jews took upon themselves what they had begun to do, and what Mordechai had written to them.” The previous maamar read this as completing on Purim the acceptance begun at Sinai with “we will do and we will hear.”
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כג.
50מר דרור
The first of the spices of the anointing oil: “Take for yourself choice spices, free-flowing myrrh (mor dror), five hundred [shekels].” The Talmud finds Mordechai’s name hinted here.
Exodus 30:23שמות ל׳:כ״ג
וְאַתָּה קַח־לְךָ בְּשָׂמִים רֹאשׁ מׇר־דְּרוֹר חֲמֵשׁ מֵאוֹת וְקִנְּמׇן־בֶּשֶׂם מַחֲצִיתוֹ חֲמִשִּׁים וּמָאתָיִם וּקְנֵה־בֹשֶׂם חֲמִשִּׁים וּמָאתָיִם:
’Take thou also unto thee the chief spices, of flowing myrrh five hundred shekels, and of sweet cinnamon half so much, even two hundred and fifty, and of sweet calamus two hundred and fifty,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51מרדכי הוא מר דרור ומתרגמינן מירא דכיא
The Talmud asks where Haman, Esther and Mordechai are hinted in the Torah: Haman in hamin ha-etz, Esther in haster astir, and Mordechai in mor dror, which the Aramaic translation renders mira dachya.
Chullin 139b:12–13חולין קל״ט ב:י״ב-י״ג
אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 16
52וע״ז אמרו רז״ל . . הנביאים עתידים . . ולכן אין לה בטול
This passage is quoted there, and the Tzemach Tzedek adds: “So it is explained that the level of Malchus, when it becomes Atik to Beriah, has in it a level higher than Netzach and Hod of Atzilus, the root of the Prophets.”
Kehot’s noteמובא באוה״ת פ׳ ואתחנן ע׳ שנא ומוסיף ”הרי מבואר דבחי׳ מל׳ כשנעשית עתיק לבריאה יש בה בחי׳ גבוה מנצח והוד דאצי׳ דמשם שורש הנביאים” ע״ש.
53ונגלה כבוד ה׳
“And the glory of G-d will be revealed, and all flesh will see together, for the mouth of G-d has spoken.” This is the future open revelation of the Infinite Light, in which the light of the Prophets will be nullified like the sun’s radiance.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
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Kehot’s noteישעי׳ מ, ה.
54הסתר אסתיר פני ביום ההוא
“And I will surely hide My face on that day.” The Talmud reads haster astir as a hint to Esther; the Alter Rebbe makes it the root of the Megillah’s hidden and enduring light.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
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Paragraph 17
55הסתר אסתיר ביום ההוא
“And I will surely hide My face on that day.” Here “that day” is read as Binah, where Atik is revealed while still hidden.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56המלכות ל״ל מגרמה כלום ומקבלת מעשר מלכיות
At the start of the gate on the diminution of the moon, Etz Chaim says that the “Kingships” of Malchus, which were within each of the nine Sefiros above it, all descended with it, so that it “has nothing of its own” and must be raised for them to return to their places. The maamar draws on this for Malchus, which receives from ten Kingships.
Sefer Etz Chaim 36:2–3עץ חיים ל״ו:ב׳-ג׳
… ספירות שלה חזרו ונתעלו ונסתלקו בשרשיהן בט״ס של ז״א כי משם יצאו כנ״ל ולא נשאר רק המלכות שבה שהיא נקודה א׳ כלולה מי׳ תחת אחורי היסוד של ז״א. וזהו ענין לכי ומעטי את עצמך שנסתלקו ט״ס שלה העליונים ועלו בז״א והיא נשארת נקודה מעוטה וירדה תחת אחורי היסוד וענין מיעוט הירח היה ביום ד׳. אח״כ ביום ו׳ חזרה להתגדל בבחי׳ הג׳ הנ״ל היותה פרצוף שלם בבחי׳ אחור באחור נגד החזה דז״א ואז יש בה ה׳ אורות של ה״ס ראשונות דז״א שהם בחי׳ ה׳ ימים ראשונים דימי בראשית כולם האירו …
Sefer Etz Chaim (Public Domain)
57יו״ד מלכיות
The Mishnah rules that no fewer than ten verses of Kingship (Malchiyos) are said in the Rosh HaShanah prayers, and the Gemara asks what the ten correspond to. The maamar finds their root in the ten Kingships from which Malchus receives.
Rosh Hashanah 32aראש השנה ל״ב א
58וזו היא המסתתרת בראש הבריאה ונעשית עתיק
The note points to the Chassidic discourses of the Siddur on Malchus hiding itself at the head of Beriah and becoming its Atik.
Kehot’s noteראה ע״ח של״ו פ״א. סידור עם דא״ח נט, ג. לקו״ת מסעי פט, ד. סה״מ תרע״ח ע׳ ריח שמעתיק מכאן כמה שורות. וראה לקמן הערה לשו״ה אסתר, ומדייק שהכוונה לבחי׳ ”כתר”. ומבאר שענין אסתיר פני ביום ההוא כולל ב׳ ענינים הא׳ שמל׳ דאצי׳ מסתתרת בבריאה שאפילו בבריאה אינה מתגלה בחי׳ פני, והב׳ שגם בחי׳ זו דבחי׳ המל׳ היא בבחי׳ עתיק זהו רק בבריאה ואין זה מאיר ומתגלה כלל למטה. ע״ש בארוכה. וראה בלקו״ש חט״ז ע׳ 360 הערה 69.
59ואמר ביום ההוא הנה אלקינו זה
“And he will say on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” In the Time to Come the hidden will become “this,” openly revealed.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60שו״ה אסתר — היא
The Rebbe Rashab marks as superfluous the word היא (“is”) before “the level of the Hidden of all hidden ones,” and cites another version of the passage, printed in Sefer HaMaamarim 5678, p. 218.
Kehot’s noteעיין לעיל בלוח התיקון לכ״ק אדמו״ר מהורש״ב (מובא גם ב”היום יום” ליום פורים ע׳ לז), שמציין שתי׳ ”היא” מיותרת ומביא נוסח אחר הנדפס בסה״מ תרע״ח ע׳ ריח. וראה בסה״מ תש״ה ע׳ 60. ובאור התורה פ׳ עקב ע׳ תקיד.
61כי סתימין הם או״א
A gloss there on these words reads: “In the manner of ‘The hidden things belong to Havayah our G-d’: they are yud-hei.” The hidden ones are the first two letters of the Name, Abba and Imma.
Kehot’s noteבאוה״ת סידור ע׳ לו יש הג״ה ע״ז וז״ל: ”ע״ד הנסתרות לה׳ אלקינו הם י״ה”.
62ועתיק הוא סתימא אפילו לגבי סתימין
Or HaTorah adds there: “like the Holy of Holies, which is holy and set apart even from the level of ‘holies,’ which are Chochmah and Binah,” and notes that Esther, which is the matter of Purim, is in the level of Yom HaKippurim.
Kehot’s noteבאוה״ת שם נוסף: ”וכענין קדה״ק שגם מבחי׳ קדשים שהם חו״ב הוא קדוש ומובדל. עיין בלקו״ת בד״ה שבת שבתון [דרושים ליוה״כ ע, ב]. ובד״ה האזינו השמים דרוש הראשון פ״ד [עב, ג] בענין יוהכ״פ ואסתר שהוא ענין פורים הרי הוא בבחי׳ יוכ״פ”.
63ויהי אומן את הדסה היא אסתר
“And he raised Hadassah, that is, Esther, his uncle’s daughter.” Mordechai, the halachos, raises Esther, who raises the souls in Gan Eden.
Esther 2:7אסתר ב׳:ז׳
וַיְהִי אֹמֵן אֶת־הֲדַסָּה הִיא אֶסְתֵּר בַּת־דֹּדוֹ כִּי אֵין לָהּ אָב וָאֵם וְהַנַּעֲרָה יְפַת־תֹּאַר וְטוֹבַת מַרְאֶה וּבְמוֹת אָבִיהָ וְאִמָּהּ לְקָחָהּ מׇרְדֳּכַי לוֹ לְבַת:
And he brought up Hadassah, that is, Esther, his uncle’s daughter; for she had neither father nor mother, and the maiden was of beautiful form and fair to look on; and when her father and mother were dead, Mordecai took her for his own daughter.
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64ששה חדשים בשמן המור
Each maiden was prepared “six months with oil of myrrh and six months with spices” before coming to the king. The maamar reads these as two stages of the soul’s elevation, through the gevuros of Abba and of Imma.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
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Paragraph 18
65וששה חדשים בבשמים
The second half of the maidens’ preparation: “and six months with spices.” The maamar reads it as the gevuros of Imma.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66הנערה באה
“And with this the maiden came to the king.” The maamar reads “with this” as the pillar that joins above and below, by which the soul ascends.
Esther 2:13אסתר ב׳:י״ג
וּבָזֶה הַנַּעֲרָה בָּאָה אֶל־הַמֶּלֶךְ אֵת כׇּל־אֲשֶׁר תֹּאמַר יִנָּתֵן לָהּ לָבוֹא עִמָּהּ מִבֵּית הַנָּשִׁים עַד־בֵּית הַמֶּלֶךְ:
when then the maiden came unto the king, whatsoever she desired was given her to go with her out of the house of the women unto the king’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67מטעמי תורה ישקני מנשיקות פיהו
“Let him kiss me with the kisses of his mouth, for your love is better than wine.” The souls’ delight in the reasons of the Torah is likened to these kisses.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב וברש״י שם.
68מטעמי תורה ישקני מנשיקות פיהו
Rashi explains the verse as Israel’s song in exile: G-d gave them His Torah and spoke with them face to face, He has assured them that He will appear to them again “to explain to them the secret of its reasons and its hidden mysteries,” and they plead with Him to keep His word. This is the delight in the reasons of the Torah of which the maamar speaks.
Rashi on Song of Songs 1:3רש"י על שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים. שֵׁם טוֹב נִקְרָא עַל שֵׁם 'שֶׁמֶן טוֹב׳: לְרֵיחַ שְׁמָנֶיךָ טוֹבִים. שֶׁהֵרִיחוּ בָהֶם אַפְסֵי אֶרֶץ אֲשֶׁר שָׁמְעוּ שִׁמְעֲךָ הַטּוֹב בַּעֲשׂוֹתְךָ נוֹרָאוֹת בְּמִצְרָיִם: שֶׁמֶן תּוּרַק. נִקְרָא שְׁמֶךָ, לִהְיוֹת נֶאֱמַר עָלֶיךָ, ”אַתָּה שֶׁמֶן אֲשֶׁר תּוּרַק תָּמִיד לִהְיוֹת רֵיחַ עָרֵב שֶׁלְּךָ יוֹצֵא לְמֵרָחוֹק”, שֶׁכֵּן דֶּרֶךְ שֶׁמֶן עָרֵב, בְּכָל עֵת שֶׁהוּא בִצְלוֹחִית חֲתוּמָה, אֵין רֵיחוֹ נוֹדֵף, פּוֹתְחָהּ וּמֵרִיק שַׁמְנָהּ לִכְלִי אַחֵר, רֵיחוֹ נוֹדֵף: עַל כֵּן עֲלָמוֹת אֲהֵבוּךָ. בָּא יִתְרוֹ לְקוֹל הַשְּׁמוּעָה וְנִתְגַּיֵּר. אַף רָחָב הַזּוֹנָה אָמְרָה ”כִּי …
Like the fragrance of good oils. A good name is referred to as, “good oil.” due to their pleasant fragrance. (Sefer Duda’im) Like the fragrance of good oils. That those dwelling at the ends of the earth smelled, [i.e.,] those who heard of Your good reputation when You performed awesome deeds in Egypt. [Your name] is like flowing oil. Your name is thus called. It is said about you that “you are [like] oil that is constantly being poured forth so that your fragrance goes forth to a distance.” For …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
Paragraph 19
69ויקח המן את הלבוש ואת הסוס וילבש את מרדכי
“And Haman took the garment and the horse, and clothed Mordechai, and led him on horseback through the city square.” The verse names the garment and the horse but not the crown, and the maamar explains why.
Esther 6:11אסתר ו׳:י״א
וַיִּקַּח הָמָן אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס וַיַּלְבֵּשׁ אֶת־מׇרְדֳּכָי וַיַּרְכִּיבֵהוּ בִּרְחוֹב הָעִיר וַיִּקְרָא לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
Then took Haman the apparel and the horse, and arrayed Mordecai, and caused him to ride through the street of the city, and proclaimed before him: ‘Thus shall it be done unto the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70דקרו ליה אלהא דאלהיא
On the verse “My Name is great among the nations,” Rav explains that they call Him “the G-d of gods.” The maamar uses this to show that the encompassing light is acknowledged even outside holiness.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
71ולא נעשה רק ע״י ישראל . . ע״י נעשה ונשמע
These words are quoted in Or HaTorah on Shir HaShirim.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ שפז.
72נעשה ונשמע
Israel’s words at Sinai, “we will do and we will hear.” Their self-nullification is what draws down the crown.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תוספת ביאור ע״פ יביאו לבוש מלכות
An Additional Explanation on “Let Them Bring Royal Apparel”
In physical things the light that encompasses all worlds (sovev kol almin) gives not only their boundary but their very substance, while in Chochmah it gives only the boundary. This is why a mitzvah done with a physical object, like the parchment of tefillin, has an advantage over even the higher Chochmah.
The maamar in brief
Continuing the explanation of “Let them bring royal apparel,” the maamar asks why the mitzvos done with physical things have an advantage over Torah study. Torah comes from Chochmah, the head of the chain of descent within the light that fills all worlds (memalei kol almin), while physical things draw from the light that encompasses all worlds (sovev kol almin). Yet Chochmah too becomes a “something” only through sovev, and Scripture says the world was made through divine speech. The Alter Rebbe answers with two introductions. First, sovev is real life-force: the infinite Supernal Will, “I will reign,” which gives life to every world equally but stays hidden; the ten Sefiros come instead through the kav after the tzimtzum. Second, a vessel forms where encompassing and inner light meet, and sovev, like a formless power, gives each level its limiting vessel. In Chochmah sovev supplies only the vessel; in physical things it supplies their very substance. Impure things live through memalei, sovev lending only the power of physical being. So the parchment of tefillin, made a vessel of holiness through halachah, has an advantage over even the higher Chochmah.

Outline
	1The question: Torah study and the mitzvos of actionTorah, coming from Chochmah, belongs to memalei kol almin, while the mitzvos done with physical things draw from sovev kol almin. Yet Chochmah too becomes a “something” through sovev, and sovev surrounds all worlds equally.¶1–3
	2Two further difficultiesThe inner lights also come from the kav, which itself is drawn from sovev; and Scripture attributes physical creation to divine speech, which belongs to memalei. Two introductions are announced, and the first begins.¶4–6
	3First introduction: sovev as the infinite willSovev is not a distant glow but real, hidden life-force: the primordial will, “I will reign,” which wanted the physical world as much as the highest levels and gives life to all equally. King David’s verses show that G-d’s desire made every level.¶7–11
	4The ten Sefiros and the vessel of ChochmahThe infinite will would yield countless Sefiros; the ten come through the kav after the tzimtzum, beginning with Chochmah. But Chochmah’s vessel, the limit that lets the next Sefirah follow, comes from sovev through the Supernal Will.¶12–14
	5Second introduction: how a vessel is formedA vessel arises where the encompassing light strikes the inner light. Sovev, like the formless hyle, gives every level its limiting vessel, but not Chochmah’s first coming into being.¶15–17
	6Physical substance comes from sovevSpiritual sources give only souls and intellect; the substance of physical things itself comes from sovev, as the esrog shows.¶18–19
	7Impure physical thingsEvil arises through the shattering of the vessels, in memalei; sovev shines only through memalei and gives impure things only the power of physical being.¶20–21
	8Tefillin and the advantage of physical mitzvosThrough the laws rooted in the higher Chochmah, the parchment of tefillin becomes a vessel of holiness whose very substance comes from sovev, an advantage over the higher Chochmah itself.¶22


Key concepts
	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	In this maamar, not a light shining from above but the real life-force of the infinite Supernal Will, present in every world equally yet hidden. It gives every level its limiting vessel and is the source of physical substance itself.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The light that enters each world by measure through the chain of descent. Torah and divine speech belong to it.

	The kav and the chut (the line and the thread)קו וחוט
	The line of light drawn after the tzimtzum: the source of the ten Sefiros and of Chochmah’s power and essence.

	Tzimtzum and a vacated spaceצמצום ומקום פנוי
	The withdrawal of the infinite quality so that limit and measure can be revealed, beginning with Chochmah.

	The Will of all willsרעוא דכל רעוין
	The primordial will, “I will reign,” which comes before even the will to create; the maamar identifies it with sovev kol almin.

	A limiting vesselכלי מגביל
	The boundary that makes a level a defined “something” (yesh) and lets the next level follow it. It comes from sovev kol almin.

	Encompassing light and inner light (Or Makif and Or Pnimi)אור מקיף ואור פנימי
	The maamar’s second introduction: a vessel is formed where the encompassing light strikes against the inner light, from the two together.

	Hyle (hiyuli)כח היולי
	A power with no form or name of its own from which every skill and craft can emerge once trained; the maamar’s analogy for how sovev gives every level its vessel.


Section 1 · ¶1–3
The question: Torah study and the mitzvos of action
1תוספת ביאור1 ע״פ יביאו לבוש מלכות2
An additional explanation on the verse “Let them bring royal apparel.”
This short discourse adds to the explanation of Esther 6:8, where the king is advised to honor the man he wishes to honor with “royal apparel that the king has worn.” It continues the discussion of the preceding discourses on this verse, which compare Torah study with the mitzvos done in action.




2להבין ההפרש שבין מצות ת״ת [תלמוד תורה] למצות מעשיות שארז״ל [שאמרו רבותינו זכרונם לברכה] תכלית חכמה3 כו׳. ללומדיהם לא נאמר כו׳
To understand the difference between the mitzvah of Torah study and the mitzvos of action, as our Sages, of blessed memory, said: “The goal of wisdom,” etc.; “‘To those who study them’ is not said,” etc.
The discourse opens with a question: what is the difference between studying Torah and the mitzvos performed in action? The Sages point to the superiority of the deed: “The goal of wisdom is teshuvah and good deeds,” and the verse praises “all who do them,” not those who only study them.


והטעם כמבואר במ״א כי התורה היא בחי׳ פנימיות4 מבחי׳ ממכ״ע [ממלא כל עלמין] דאורייתא מחכמה נפקת וחכמה היא ראשית הגילוי מבחי׳ ההשתלשלות
And the reason, as explained elsewhere, is that the Torah is the level of the inner dimension (pnimiyus) of the light that fills all worlds (memalei kol almin), for “the Torah comes forth from Chochmah,” and Chochmah (wisdom) is the beginning of the revelation of the chain of descending worlds (hishtalshelus);
The reason, explained elsewhere, is that Torah belongs to the inner dimension of the light that fills all worlds, the divine light that enters each world according to its measure. Torah “comes forth from Chochmah,” and Chochmah is the first point of the ordered chain of descent from level to level, so Torah stands at the head of that chain, but within it.


אבל מצות מעשיות שהן בדברים גשמיים הארתן הוא מבחי׳ סוכ״ע שאינו בגדר ההשתלשלות כי התהוות מרוחניות להיות גשמיות אין זה דרך עו״ע [עילה ועלול]5 כו׳ כנזכר במ״א באריכות.
whereas the mitzvos of action, which are [performed] with physical things — their illumination is from the level of the light that encompasses all worlds (sovev kol almin), which is not within the bounds of the chain of descending worlds. For the coming into being of physicality out of spirituality is not by way of cause and effect, etc., as mentioned elsewhere at length.
The mitzvos done with physical things draw their light from the light that encompasses all worlds, which is beyond that chain altogether. The reason is that physical matter cannot arise out of spirit the way an effect arises from its cause, so its existence must come from a source outside the chain.




3והנה גם להיות החכמה בבחי׳ יש וראשית הגילוי הלא הוא מאין תמצא6 מבחי׳ סוכ״ע שאל״כ [שאם לא כן] לא היתה החכמה עולה בשם בבחי׳ יש כלל
Now, Chochmah too — that it should be in the state of something (yesh) and the beginning of revelation — is it not so that “from ayin (nothing) it is found,” from the level of the light that encompasses all worlds (sovev kol almin)? For otherwise Chochmah would not bear the name of something (yesh) at all,
Yet Chochmah too, the first point of revelation, is a “something” (yesh) that has come into being. Chassidus reads the verse about wisdom, “from ayin it is found,” as saying that it comes from “nothing,” a source beyond it, which is sovev kol almin; without that source Chochmah would never emerge as a distinct something at all.


אלא היתה כלולה במאציל העליון א״ס ב״ה ממש כו׳ כנזכר שם באריכות. וא״כ עדיין צריך להבין החלוק וההפרש שבין הארת סוכ״ע בבחי׳ חכמה שתהיה יש.
but would be included in the Supernal Emanator, the Infinite One (Ein Sof), blessed be He, Himself, etc., as mentioned there at length. If so, we still need to understand the distinction and the difference between the illumination of the light that encompasses all worlds in the level of Chochmah, that it should be something (yesh),
Without that source, Chochmah would remain absorbed in its Emanator, the Infinite One, with no separate name or identity. This raises a question: if sovev kol almin makes both Chochmah and physical things into a “something,” how do these two effects differ?


ובין הארת סוכ״ע בדברים גשמיים ממש שהם יש ודבר ממש וא״א לומר שהארת סוכ״ע מאירה יותר ביש גשמי שהרי סוכ״ע מקיף את כל הד׳ עולמות בשוה:
and the illumination of the light that encompasses all worlds in actual physical things, which are something (yesh) and an actual thing. And it is impossible to say that the illumination of the light that encompasses all worlds shines more in a physical something (yesh), since the light that encompasses all worlds encompasses all four worlds equally.
One cannot answer that sovev shines more strongly in physical things, since it surrounds all four worlds (Atzilus, Beriah, Yetzirah and Asiyah) equally. So the special standing of physical things still needs explaining.




Section 2 · ¶4–6
Two further difficulties
4אך מתחלה צריך להבין ענין ההפרש שבין פנימיי׳ למקיפים שהרי גם הפנימיים הם מהקו״ח [מהקו וחוט] שנמשך מסוכ״ע
But first we must understand the matter of the difference between the inner [lights] (pnimiyim) and the encompassing [lights] (makifim). For the inner [lights], too, are from the kav and the chut (the line and the thread), which is drawn from the light that encompasses all worlds (sovev kol almin).
Before resolving this, another distinction must be explained: inner lights (pnimiyim) enter and fill a level, while encompassing lights (makifim) remain beyond it. The difficulty is that the inner lights too come from the kav, the thin line of light, and the kav itself is drawn from the encompassing light.


שהרי מתחלה היה אור א״ס ב״ה ממלא את כל החלל7 ואח״כ צמצם כו׳ ונמשך הקו״ח [הקו וחוט] כו׳ והרי גם המשכה זו היא מבחי׳ סוכ״ע.
For at first the Infinite Light (Or Ein Sof), blessed be He, filled the entire space (chalal); afterwards He contracted [it], etc., and the kav and the chut were drawn forth, etc. So this drawing-forth, too, is from the level of the light that encompasses all worlds.
In the Arizal’s account of creation, as Otzros Chaim begins, the Infinite Light first filled all of the space; G-d then contracted it (tzimtzum) and drew into the space a single line of light, the kav and the chut. Since that line comes from the light that was there before the contraction, even the inner lights derive from sovev, so the difference between inner and encompassing still needs defining.




5וגם להבין מ״ש שהתהוות היש גשמי הוא מבחי׳ סוכ״ע בחי׳ אין ממש והא כתיב בדבר ה׳ שמים
We must also understand what was said, that the coming into being of the physical something (yesh) is from the level of the light that encompasses all worlds (sovev kol almin), the level of true ayin (nothing). But surely it is written, “By the word of G-d the heavens
A third question: it was said that physical existence comes from sovev kol almin, called true ayin (nothing) because it is beyond all grasp. Yet Scripture says the heavens were made “by the word of G-d,” that is, through divine speech.


נעשו8 ובע״מ [ובעשרה מאמרות] נבה״ע [נברא העולם]9 שהן צירופי אותיות הדבור יהי אור10 יהי רקיע11 מהם נעשו ונתהוו גשמיות העולם יהי רקיע תדשא הארץ12 כו׳.
were made,” and “By ten utterances the world was created” — which are combinations of the letters of speech: “Let there be light,” “Let there be a firmament.” From them the physicality of the world was made and came into being: “Let there be a firmament,” “Let the earth sprout forth,” etc.
The Sages likewise teach that the world was created through Ten Utterances, such as “Let there be light” and “Let there be a firmament,” and these utterances are combinations of the letters of divine speech. Physical creation therefore seems to come from speech, not from a level beyond it.




6ודבר ה׳ ורוח פיו13 הוא בחי׳ ההבל שבהשתלשלות העולמות בבחי׳ ממכ״ע [ממלא כל עלמין] כי הדבור נמשך מבחי׳ המדות יום ראשון חסד דהיינו התלבשות החסד בדבור.
And the word of G-d and the breath of His mouth are the level of the vapor (hevel) in the chain of descent of the worlds (hishtalshelus), in the level of the light that fills all worlds (memalei kol almin). For speech is drawn from the level of the emotive attributes (middos): the first day is Chesed (kindness), meaning the enclothement of Chesed in speech.
Divine speech, “the word of G-d and the breath of His mouth,” is compared to the breath (hevel) that carries human speech, and it belongs within the chain of descent, in memalei kol almin. Speech expresses the emotive attributes: the first day of creation corresponds to Chesed, meaning Chesed clothed in the words spoken on that day.


וכן יום ב׳ גבורה כו׳ וישראל עלו במחשבה דהיינו בחי׳ רוחניות שבבחי׳ ממכ״ע [ממלא כל עלמין]. אמנם לבאר כ״ז [כל זה] צריך להקדים ב׳ הקדמות.
And likewise the second day is Gevurah (restraint), etc. And “Israel arose in thought” — meaning the level of spirituality that is within the level of the light that fills all worlds. However, to explain all this, two introductions must first be given.
The second day likewise corresponds to Gevurah, and so on through the days of creation. Even the Sages’ teaching that “Israel arose in [G-d’s] thought” refers to the spiritual level within memalei, so both divine speech and divine thought seem to belong to memalei; two introductions are needed to resolve these questions.


הקדמה אחת14 כי יש ב׳ מיני המשכות מאור א״ס ב״ה. הא׳ היא בבחי׳ א״ס ממש.1516
The first introduction: there are two kinds of drawing-forth from the Infinite Light (Or Ein Sof), blessed be He. The first is in the level of the truly infinite (Ein Sof),
The first introduction: the Infinite Light is drawn forth in two ways. The first is truly infinite, without any limit.




Section 3 · ¶7–11
First introduction: sovev as the infinite will
7והב׳ בבחי׳ גבול ומדה.17 והענין כי הנה פי׳ ובאור מהות הארת סוכ״ע אין פי׳ הארה וזיו כמשמעו וכפשוטו
and the second is in the level of limit and measure. The explanation is this: as for the meaning and explanation of what the illumination of the light that encompasses all worlds (sovev kol almin) is — “illumination” and “radiance” are not meant as they sound, in their plain sense;
The second kind of drawing-forth is limited and measured. To understand the first kind, which is sovev kol almin, one must know that its “light” and “radiance” are not meant literally, as a glow that merely shines from afar.


רק האור הוא החיות ממש המחיה את הנבראים שחיות זה מתפשט ונמשך מבחי׳ סוכ״ע רק שאינו מחיה בדרך התלבשות דרך עו״ע [עילה ועלול]
rather, the light is the very life-force (chayus) that gives life to the created beings. This life-force spreads forth and is drawn from the level of the light that encompasses all worlds; only, it does not give life by way of enclothement, by way of cause and effect,
The “light” of sovev is actual life-force that sustains the creatures. It does reach them, but not by entering each one in a graded way, as a cause is clothed in its effect.


אלא מחיה את כל העולמות בשוה אפי׳ [אפילו] חומריות העוה״ז וגסותו לית אתר פנוי מניה מניה ממש.
but gives life to all the worlds equally, even the materiality of this world and its coarseness: “There is no place empty of Him” — of Him, truly.
Instead it gives life to every world equally, even to the coarse matter of this world. This is the meaning of the dictum “there is no place empty of Him,” and the added words “of Him, truly” stress that it is G-d’s own presence that is found in every place.




8והענין כי מה שאומרים שחיות זה הוא מבחי׳ מלכותו והתנשאותו כמשל המלך המושל במדינה שאין עצמותו מתפשט במדינה כלל אלא שמקבלים התפשטות מלכותו ובטלים אליו אין המשל דומה לנמשל ממש
The explanation is this: as to what is said, that this life-force is from the level of His sovereignty and His exaltedness — like the analogy of a king who rules over a country, whose essence does not spread through the country at all, but [its people] receive the extension of his sovereignty and are nullified before him — the analogy is not truly like the thing it illustrates.
One might compare this life-force to a king’s sovereignty: the king’s own being does not spread through his country, yet the people accept his rule and set themselves aside before him. The Alter Rebbe says the analogy does not truly fit.


שהרי מן המלך אינו נמשך ומתפשט שום חיות כלל אלא שאנשי המדינה בטלים אליו. אבל מאוא״ס [מאור אין סוף] ב״ה נמשך ומתפשט חיות הנבראים.
For from the king no life-force at all is drawn forth and spreads; the people of the country are merely nullified before him. But from the Infinite Light (Or Ein Sof), blessed be He, the life-force of the created beings is drawn forth and spreads.
From a human king no life flows to his subjects; they are only subordinate to him. From the Infinite Light, by contrast, the life-force of all creatures actually flows forth.




9ואדרבא החיות נמשך לכל עלמין בשוה אפילו בחומרים עבים כנודע. שאין הפי׳ סוכ״ע18 שסובב ומקיף מלמעלה אלא שחיות המתפשט היא מבחינת סובב שאינו בבחי׳ גילוי אלא בבחי׳ העלם.
On the contrary: the life-force is drawn to all worlds equally, even into coarse matter, as is known. For “the light that encompasses all worlds (sovev kol almin)” does not mean that it surrounds and encompasses from above; rather, the life-force that spreads forth is from the level of “encompassing” (sovev), which is not in a state of revelation but in a state of concealment.
Far from being distant, this life-force reaches every world equally, even the coarsest matter. “Encompassing” therefore does not mean surrounding from above; it means that the life-force is hidden rather than revealed.


והיינו כי גם סוכ״ע הוא בבחי׳ מחשבה שהוא בחי׳ חיות. דהיינו בחי׳ מחשבה הקדומה אנא אמלוך שהוא בחי׳ רעדכ״ר [רעוא דכל רעוין].
That is: the light that encompasses all worlds, too, is in the level of thought, which is the level of life-force — namely, the level of the primordial thought, “I will reign,” which is the level of the Will of all wills.
Sovev too is described as “thought,” which is life-force: the primordial thought expressed as “I will reign,” G-d’s wish to be King. This is called the Will of all wills, a Kabbalistic term for the highest level of the divine will.


כלומר רצון לרצון דהיינו שעלה במחשבה להיות לו רצון לברוא העולמות שרצון זה אשר לבריאת העולמות הוא מחמת שעלה במחשבה.
That is to say, a will for will: it arose in [His] thought that He should have a will to create the worlds; for this will, which is for the creation of the worlds, is because it arose in [His] thought.
“Will of all wills” means a will that precedes will: it first arose in G-d’s thought that He should want to create worlds. The desire to create itself flows from that earlier arising in thought.




10ועליית מחשבה זו היא בחי׳ רעדכ״ר [רעוא דכל רעוין] בשביל להיות אנא אמלוך שהוא גילוי בחינת מלכות דא״ס.
And this arising of thought is the level of the Will of all wills, so that there be “I will reign,” which is the revelation of the level of the Malchus (sovereignty) of the Infinite One (Ein Sof).
This arising in thought, the Will of all wills, is so that “I will reign” be realized, which means the revelation of the sovereignty (Malchus) of the Infinite One. G-d’s kingship is the purpose for which the worlds are willed.


ורצון עליון זה הוא המחיה ממש כי מחמת שעלה ברצונו כך נמשך החיות כך19 והוא המחיה את כל העולמות בשוה20 שכך עלה ברצונו להיות עולם אצי׳
And this Supernal Will is what truly gives life: because it so arose in His will, the life-force is drawn thus. And it gives life to all the worlds equally, for it so arose in His will that there be the World of Atzilus (Emanation)
This Supernal Will is the true source of life: the life-force flows exactly as His will determined. And His will wanted the lower worlds just as it wanted the World of Atzilus.


כמו בי״ע שאפי׳ [שאפילו] בחי׳ ומדרגה התחתונה שבבחי׳ עשייה גשמי׳ [גשמיים / גשמיות / גשמית] עלה ברצונו ובמחשבתו הקדומה אנא אמלוך שבכולם התפשטות מלכותו בשוה כי לפניו ית׳ רוחניות וגשמיות שוין.
just as Beriah, Yetzirah and Asiyah; for even the lowest level and rung, in the level of physical Asiyah, arose in His will and in His primordial thought, “I will reign,” so that in all of them is the extension of His sovereignty equally. For before Him, may He be blessed, spirituality and physicality are equal.
Even the lowest level, physical Asiyah, was included in the primordial thought “I will reign,” so His sovereignty extends to all levels equally. Before G-d, spiritual and physical are equal.


דהיינו מאחר שהיה רצונו להיות עשייה גשמית כמו שהיה רצונו להיות ח״ע [חכמה עילאה] וא״כ גם עשייה גשמית מקבלת חיות מרצונו אלא שרצונו הוא בבחי׳ א״ס ואינו מתגלה ומתלבש ממש בעולמות.
That is: since it was His will that there be physical Asiyah just as it was His will that there be the higher Chochmah (Chochmah Ila’ah), then physical Asiyah, too, receives life-force from His will. Only, His will is in the level of the infinite (Ein Sof), and it is not actually revealed and enclothed in the worlds.
Since G-d willed physical Asiyah as much as the higher Chochmah, the highest wisdom, physical Asiyah draws life from His will just as directly. That will, however, is infinite, and so it is not openly revealed or clothed within the worlds.




11ולכן נק׳ סוכ״ע והיינו בשביל שהחיות הנמשך הוא בבחי׳ א״ס ממש ואין העולמות יכולים לקבל החיות בבחי׳ המשכה והתלבשות ממש.
Therefore it is called the light that encompasses all worlds (sovev kol almin). That is, because the life-force that is drawn forth is in the level of the truly infinite (Ein Sof), and the worlds cannot receive the life-force by way of an actual drawing-forth and enclothement.
This is why it is called sovev kol almin, “encompassing all worlds”: the life-force is truly infinite, and the worlds cannot receive it in a revealed, inward way. It gives them life while remaining beyond them.


וז״ש [וזהו שכתוב] דוד המלך ע״ה [עליו השלום] למה יאמרו הגוים איה נא אלהיהם21 שהוא בבחי׳ איה שאינו מושג אלא בעולמות עליונים
And this is [the meaning of] what King David, peace be upon him, wrote: “Why should the nations say, ‘Where, now, is their G-d?’” — that He is in the level of “Where?”, which is not grasped except in the higher worlds.
King David’s verse quotes the nations asking, “Where is their G-d?” The Alter Rebbe reads the question as treating G-d as a hidden “Where?”, a level grasped only in the higher worlds.


כי באמת כל אשר חפץ עשה2223 שבחפץ עליון עשה הכל וכולל כל הבחי׳ בשוה. וז״ש [וזהו שכתוב] כל אשר חפץ ה׳ עשה בשמים ובארץ בימים וכל תהומות.
For in truth, “whatever He desired, He has done”: with the Supernal desire He made everything, and it includes all levels equally. And this is [the meaning of] what is written: “Whatever G-d desired, He has done, in the heavens and on the earth, in the seas and all the depths.”
The next verse answers: “whatever He desired, He has done.” Everything was made by the Supernal desire, which includes every level equally, as another psalm says outright: in the heavens and on the earth, in the seas and in all the depths.




Section 4 · ¶12–14
The ten Sefiros and the vessel of Chochmah
12והנה מבחי׳ סוכ״ע שהוא רצה״ע [רצון העליון] שבבחי׳ א״ס לא היתה המשכה דרך קו״ח [קו וחוט] להיות י״ס [י׳ ספירות] וראשיתן החכמה כי מאחר שא״ס ב״ה אינו בגדר הספירה.
Now, from the level of the light that encompasses all worlds (sovev kol almin), which is the Supernal Will that is in the level of the infinite (Ein Sof), there was no drawing-forth by way of the kav and the chut (the line and the thread) to become the ten Sefiros, whose beginning is Chochmah. For since the Infinite One, blessed be He, is not within the bounds of counting (sefirah),
Sovev kol almin, the Supernal Will in its infinite state, is not what produced the ten Sefiros through the kav, beginning with Chochmah. The Infinite One is beyond counting (sefirah), while the Sefiros are a defined number.


לכן גם הרצון שהוא בבחי׳ א״ס ונק׳ נושא עון ועובר על פשע24 כו׳ היה ממשיך רבוא רבבות ספי׳ [ספירה / ספירות]25 וגם באופן ומהות אחר שאינן בגדר ומהות הספירות הנאצלים.
therefore the will, too, which is in the level of the infinite and is called “Who bears iniquity and passes over transgression,” etc., would draw forth myriads upon myriads of Sefiros — and also of another manner and nature, which are not within the bounds and nature of the emanated Sefiros.
That infinite will, called by the words “Who bears iniquity and passes over transgression,” would have brought forth countless Sefiros, and of a kind entirely unlike the ten that were emanated. A numbered, finite order needs another source, which the next paragraph names.




13ומה שנאצלו י״ס [י׳ ספירות]26 במנין וי׳ כלול מיו״ד כו׳. היינו בבחי׳ הקו והחוט שהיה ע״פ צמצום ומקום פנוי27 שהוא הסתלקות בחי׳ א״ס שלא להיות בגלוי בחי׳ א״ס.
And as for the ten Sefiros having been emanated in number, and ten, [each] comprised of ten, etc. — this is in the level of the kav and the chut (the line and the thread), which came about through tzimtzum (contraction) and a vacated space; that is, the withdrawal of the level of the infinite (Ein Sof), so that the level of the infinite should not be revealed,
The emanation of exactly ten Sefiros, each of them including ten, comes through the kav, the line of light, which required tzimtzum and a vacated space. Tzimtzum is the withdrawal of the infinite quality, so that infinity is no longer revealed.


אלא בחי׳ גבול ומדה2829 והיא ראשית הגלוי בחכמה30 וכולם בחכמה עשית31 שבכל הדברים שבעולם יש בחי׳ חכמה כמו אשר יצר את האדם בחכמה.32
but rather the level of limit and measure; and this is the beginning of revelation, in Chochmah. And “You have made them all with wisdom”: in all the things in the world there is an aspect of wisdom, as in “Who formed man with wisdom” —
In place of infinity comes limit and measure, which is first revealed as Chochmah. Hence “You have made them all with wisdom”: everything in the world contains wisdom, as the blessing says that G-d “formed man with wisdom.”


דהיינו נתוח האברים שהוא ע״פ חכמת הנתוח וכן חכמת התכונה33 שהיא חכמה גדולה מסיבוב הגלגלים שהתוכנים לא השיגו רק אפס קצהו ובאמת היא חכמה רמה.
that is, the anatomy of the limbs, which follows the science of anatomy; and likewise the science of astronomy, which is a great wisdom, concerning the revolution of the celestial spheres, of which the astronomers have grasped only the barest edge, and in truth it is a lofty wisdom.
The wisdom in the human body is the subject of anatomy, and the wisdom in the heavens, the turning of the spheres, is the subject of astronomy. The Alter Rebbe notes that the astronomers have grasped only the barest edge of it, though it is a lofty wisdom.




14וכן עד״ז שאר החכמות שהן למעלה עד אין קץ34 ולמטה עד אין תכלית. כי אפי׳ [אפילו] בתולעת ובזבוב יש בחי׳ חכמה בבריאתם ומ״מ היא בחינת גבול לגבי א״ס ב״ה.
And so too, in the same way, the other sciences, which [extend] upward without end and downward without limit. For even in the worm and in the fly there is an aspect of wisdom in their creation; nevertheless, it is a level of limitation in relation to the Infinite One (Ein Sof), blessed be He.
The same holds for every other science: wisdom reaches endlessly upward and endlessly downward, and even worms and flies show wisdom in the way they are made. All of it, however, is limited compared with the Infinite One.


ולהיות המשכה זו מא״ס ב״ה ממש הוצרך להיות צמצום ומקום פנוי. אך היינו בבחי׳ התהוות החכמה בכח להיות כח ומהות החכמה.
And for this drawing-forth to be from the Infinite One, blessed be He, Himself, there had to be tzimtzum (contraction) and a vacated space. But this is [only] with respect to the coming into being of Chochmah as a power (koach), to be the power and essence of Chochmah.
Since such limited wisdom must still come from the Infinite One Himself, a tzimtzum and a vacated space were needed. That, however, explains only how Chochmah came into being as a power, with its own essence.


אבל להיות הגבלת החכמה בבחי׳ כלי עד פה תבא35 בכדי להיות ממנה המשכת ספי׳ [ספירה / ספירות] אחרת
But for there to be the limitation of Chochmah in the level of a vessel — “up to here you shall come” — so that from it there may be the drawing-forth of another Sefirah,
Something else explains why Chochmah has a vessel, a boundary like the one set for the sea: “up to here you shall come.” Such a boundary is needed so that another Sefirah can follow from it.


כמו החסד ענף החכמה שהמשכה זו היא מחמת שנסתיימה וכלתה מדת החכמה ומתחלת ספי׳ [ספירה / ספירות] אחרת
such as Chesed (kindness), the branch of Chochmah — for this drawing-forth comes about because the measure of Chochmah has ended and is concluded, and another Sefirah begins —
Chesed, for example, is a branch of Chochmah, and it can begin only where Chochmah’s measure comes to an end. The succession of the Sefiros depends on each one being bounded.


הנה הגבלת כלי הוא מחמת אוא״ס [אור אין סוף] הסוכ״ע שלא בדרך הקו וחוט36 אלא מחמת שעלה ברצונו העליון כך
this limitation of a vessel is due to the Infinite Light (Or Ein Sof) that encompasses all worlds (sovev kol almin), not by way of the kav and the chut, but because it so arose in His supernal will.
That boundary, the vessel’s limit, comes not from the kav but from the Infinite Light that encompasses all worlds, simply because the Supernal Will so desired. The limit is an act of will, not a product of the ordered chain.


כי רצה״ע [רצון העליון] היה להיות כלי מגביל לבחי׳ חכמה כדי להיות המשכת ספירה אחרת בכדי להיות אנא אמלוך כו׳.
For the Supernal Will was that there be a limiting vessel for the level of Chochmah, so that there be the drawing-forth of another Sefirah, so that there be “I will reign,” etc.
The Supernal Will wanted Chochmah bounded so that further Sefiros would follow it. All of this serves the purpose expressed in the words “I will reign.”




Section 5 · ¶15–17
Second introduction: how a vessel is formed
15ונמצא שכח ומהות החכמה הוא מבחי׳ הקו והחוט שהוא ע״י צמצום אבל להיות בבחי׳ גבול וכלי המגביל להיות יש הוא מהארת הסוכ״ע דוקא.
It follows that the power and essence of Chochmah are from the level of the kav and the chut (the line and the thread), which is through tzimtzum (contraction); but for it to be in the level of limit, and a limiting vessel [that makes it] to be something (yesh), is specifically from the illumination of the light that encompasses all worlds (sovev kol almin).
In sum: Chochmah’s power and essence come from the kav through tzimtzum, but its limit and vessel, which make it a defined “something” (yesh), come specifically from sovev kol almin. So sovev is at work even at the head of the chain of descent.


ואף שהארת סוכ״ע הוא מבחי׳ רצון העליון שהוא בבחי׳ א״ס הנה ע״ז צריך להקדים הקדמה הב׳ שהכלי נעשה מהכאת או״מ [אור מקיף] באו״פ [באור פנימי]37 ומשניהם יחד נעשה הכלי.
And although the illumination of the light that encompasses all worlds is from the level of the Supernal Will, which is in the level of the infinite (Ein Sof) — regarding this, the second introduction must first be given: that the vessel is made from the striking of the encompassing light (Or Makif) against the inner light (Or Pnimi), and from both of them together the vessel is made.
How can the infinite Supernal Will produce a limiting vessel? The second introduction answers: a vessel is formed when the encompassing light (Or Makif) strikes against the inner light (Or Pnimi), and the two together produce it.




16וזהו בדבר ה׳ שמים נעשו.38 ובע״מ [ובעשרה מאמרות] נברא העולם39 שמאותיות שבע״מ [שבעשרה מאמרות] ממש נבראו השמים והארץ וכל צבאם40 רק שזה נעשה בכח אוא״ס [אור אין סוף] הסוכ״ע ומקיף את כל העולמות בשוה
And this is [the meaning of] “By the word of G-d the heavens were made,” and “By ten utterances the world was created”: from the very letters of the Ten Utterances the heavens and the earth and all their host were created; only, this was done by the power of the Infinite Light (Or Ein Sof) that encompasses all worlds (sovev kol almin) and surrounds all the worlds equally,
This is how to read “By the word of G-d the heavens were made” and the Ten Utterances: the letters of the divine utterances truly are what created heaven and earth. But they did so by the power of the encompassing Infinite Light, which surrounds all worlds equally.


כי הוא הנותן כח לכל בחי׳ ובחי׳ להיות לה כלי מגביל כמו עד״מ כח היולי שהוא אינו נתפס ועולה בשם ומ״מ ממנו גלוי כל הכחות וכל החכמות וכל האומנות לכשיתלמד כו׳.
for it is what gives each and every level the power to have a limiting vessel — as, by way of analogy, the power of hyle (hiyuli), which is not grasped and does not bear a name, and nevertheless from it comes the revelation of all the powers, all the wisdoms and all the crafts, once it is trained, etc.
The encompassing light gives every level the power to have a limiting vessel. It is like the hyle (hiyuli), a power with no form or name of its own, from which every skill, every wisdom and every craft can emerge once a person is trained.




17וכמו״כ [וכמו כן] עד״מ הארת אוא״ס [אור אין סוף] הסוכ״ע היא הנותנת כח לבחי׳ חכמה אחרי התהוותה בבחי׳ כח ומהות להיות לה כלי המגבילה עד פה תבא.41
And likewise, by way of analogy, the illumination of the Infinite Light (Or Ein Sof) that encompasses all worlds (sovev kol almin) is what gives power to the level of Chochmah, after it has come into being as power and essence, to have a vessel that limits it: “up to here you shall come.”
In the same way, once Chochmah exists as a power and essence, the encompassing Infinite Light gives it a vessel that bounds it: “up to here you shall come.”


משא״כ קודם התהוותה הנה מאוא״ס [מאור אין סוף] הסוכ״ע לא היה יכול להיות התהוותה אפי׳ [אפילו] בבחי׳ החכמה בכח כ״א ע״י צמצום ומקום פנוי כנ״ל:
Whereas before it came into being, its coming into being could not have been from the Infinite Light that encompasses all worlds, even in the level of Chochmah as a power, but only through tzimtzum (contraction) and a vacated space, as mentioned above.
But Chochmah’s first coming into being, even as a power alone, could not come straight from the encompassing light; it required tzimtzum and a vacated space. Sovev supplies the vessel, not the substance.




Section 6 · ¶18–19
Physical substance comes from sovev
18ובזה יובן ההפרש שבין התהוות היש וכלי מגביל לחכמה מאוא״ס [מאור אין סוף] הסוכ״ע. ובין התהוות היש גשמי מאוא״ס [מאור אין סוף] הסוכ״ע.
With this we will understand the difference between the coming into being of the something (yesh) and the limiting vessel for Chochmah from the Infinite Light (Or Ein Sof) that encompasses all worlds (sovev kol almin), and the coming into being of the physical something (yesh) from the Infinite Light that encompasses all worlds.
Now the opening question can be answered: how does the “something” and vessel that sovev gives Chochmah differ from the physical “something” that sovev brings into being?


כי מרוחניות החכמה נמשך בחי׳ החכמה המלובשת בגשמיות כמו השכל שלנו שאין אנו משיגים אלא גשמיות הענינים.
For from the spirituality of Chochmah is drawn the level of the wisdom that is enclothed in physicality, like our intellect, for we grasp nothing but the physicality of matters.
From the spiritual Chochmah comes only wisdom that is clothed in physical things, such as human intellect, which understands only the physical side of things.


אבל מ״מ לא נתהווה רק הרוחני׳ [הרוחנית] שהוא השכל והחכמה אבל לא הדברים הגשמיים ממש כי גשמיות לא נתהווה מרוחניות כלל
But nevertheless, nothing came into being [from it] except the spiritual, which is the intellect and the wisdom, but not the physical things themselves; for physicality does not come into being from spirituality at all.
Even so, what comes from spiritual Chochmah is only the spiritual element, intellect and wisdom, never physical objects themselves. Physical matter does not come into being from spirit at all.


כי נפש הבהמה הטהורה שהיא מפני שור42 שבמרכבה ובהמות האסורים הן ממרכבה שבפ׳ שמיני גמל ארנבת שפן43 כו׳ אין זה אלא בבחי׳ הנפש בלבד44
For the soul of the pure animal, which is from the face of the ox in the Chariot, and the forbidden animals, which are from the chariot in Parshas Shemini — the camel, the hare, the hyrax, etc. — this is only in the level of the soul alone,
The same holds for animals: the soul of a pure animal comes from the “face of the ox” in Ezekiel’s vision of the divine Chariot, and the forbidden animals listed in Parshas Shemini (the camel, the hare, the hyrax and the rest) come from what the text calls “the chariot in Parshas Shemini.” Understanding this as a counterpart chariot on the side of impurity follows the Kabbalistic teaching of the Chariot and is an interpretive reading. In both cases the source gives only the animal’s soul, not its physical substance.


אבל לא הגשמיות ממש אלא מהות הגשמיות ועצמותו נתהווה ג״כ מאור א״ס הסוכ״ע להיות יש גשמי ממש כדי להיות כלי מגביל להרוחניות.
but not the actual physicality. Rather, the nature of physicality and its very essence also came into being from the Infinite Light that encompasses all worlds, to be an actual physical something (yesh), in order to be a limiting vessel for the spirituality.
Physical substance itself, its very essence, comes from the encompassing Infinite Light, which makes it a truly physical “something” so that it can serve as a limiting vessel for the spiritual. This is the difference: in Chochmah sovev provides only the vessel, but in physical things it provides their very substance.




19ועד״מ אתרוג שהוא נצמח מהאילן הנה כח הצומח הוא ממזל העליון אין לך עשב4546 כו׳
And by way of analogy: an esrog, which grows from the tree — the power of growth is from the supernal mazal, “There is no blade of grass,” etc.;
An example: an esrog grows on a tree, and its power of growth comes from the “supernal mazal,” the heavenly force that, as the Sages say, stands over every blade of grass and makes it grow.


אבל האתרוג עצמו47 שהוא עצמות היש וגסותו הוא נמשך מאור א״ס הסוכ״ע דוקא. ולכן ע״י האתרוג גשמי יעורר למעלה מעלה מאד48 כו׳.
but the esrog itself, which is the very essence of the something (yesh) and its coarseness, is drawn specifically from the Infinite Light (Or Ein Sof) that encompasses all worlds (sovev kol almin). Therefore, through the physical esrog one will arouse very, very high above, etc.
But the esrog itself, its physical substance, comes specifically from the encompassing Infinite Light. That is why taking the physical esrog (on Sukkos) arouses a response exceedingly high above.




Section 7 · ¶20–21
Impure physical things
20וא״ת [ואם תאמר] א״כ איך נתהוו49 דברים טמאים גשמיים כיון שהתהוות גשמיות הוא דייקא ע״י הסוכ״ע והלא אין רע יורד מלמעלה50 כ״א שנתהווה ע״י שבירת הכלים שזהו הכל בבחי׳ ממכ״ע [ממלא כל עלמין]
And if you will ask: if so, how did impure physical things come into being, since the coming into being of physicality is specifically through the light that encompasses all worlds (sovev kol almin)? And surely no evil descends from above! Rather, it came into being through the shattering of the vessels, and all this is in the level of the light that fills all worlds (memalei kol almin),
A question: if physical existence comes from sovev, how do impure physical things exist? Evil does not come down from above; it arose through the shattering of the vessels, the Kabbalistic account of vessels that broke because they could not hold their light, and all of that belongs to memalei kol almin.


דהיינו ז׳ מדות כו׳. אך הענין כי הרי הארת סוכ״ע אינו מאיר בפ״ע [בפני עצמו] אלא הוא נמשך ומאיר בממכ״ע [בממלא כל עלמין].
that is, the seven attributes (middos), etc. But the explanation is that the illumination of the light that encompasses all worlds does not shine by itself; rather, it is drawn and shines within the light that fills all worlds.
The vessels that shattered were the seven emotive attributes. The answer: sovev does not shine on its own, but only as it is drawn into memalei kol almin and shines within it.




21ועיקר גילוי ההשפעה נמשך מבחי׳ ממכ״ע [ממלא כל עלמין] רק שאור הסובב נותן בו כח ועוז. וכמשל ההיולי כו׳
And the main revelation of the bestowal is drawn from the level of the light that fills all worlds (memalei kol almin); only, the light of sovev gives it power and strength — as in the analogy of the hyle (hiyuli), etc.
What is revealed comes mainly from memalei kol almin; sovev only adds power and strength to it, like the formless power (hiyuli) that makes every skill possible without being seen itself.


ונמצא גם דברים טמאים כיון שנמשך חיותן ע״פ השתלשלות מצירופי אותיות דע״מ [דעשרה מאמרות] ע״פ חילופים ותמורות51 ואור הסובב הוא רק הנותן כח ועוז שיתהווה הגשמיות לכל בחי׳ המשכות ונפשות רוחניים הנמשכים מע״מ [מעשרה מאמרות] כו׳.52
So it follows with impure things, too: since their life-force is drawn by way of the chain of descent (hishtalshelus), from combinations of the letters of the Ten Utterances, through substitutions and permutations, the light of sovev is only what gives power and strength for the physicality to come into being, for all the levels of drawings-forth and spiritual souls that are drawn from the Ten Utterances, etc.
So impure things too receive their life-force through the chain of descent, from combinations of the letters of the Ten Utterances that have been exchanged and rearranged. Sovev only gives the power of physical existence to whatever is drawn from the Ten Utterances, so it is not itself the source of impurity.




Section 8 · ¶22
Tefillin and the advantage of physical mitzvos
22וממוצא דבר נשמע במעשה המצות שהמצות עצמן כתפלין מ״ש בהן פ׳ קדש53 מוח החכמה. ופ׳ והיה מוח בינה ועל קלף כשר בדיו ומעובד כדת וכהלכה שבח״ע [שבחכמה עילאה]
From what has emerged we may understand the performance of the mitzvos: the mitzvos themselves, such as tefillin — what is written in them, the section “Kadesh,” the mind of Chochmah, and the section “Vehayah,” the mind of Binah; and on kosher parchment, with ink, and tanned according to law and halachah, which is in the higher Chochmah (Chochmah Ila’ah) —
Now the conclusion for the mitzvos. In tefillin the written sections correspond to the mind, the section Kadesh to Chochmah and the section Vehayah to Binah; and the laws for the parchment, the ink and the tanning come from the higher Chochmah, the wisdom of the Torah.


הנה עי״ז נעשה גוף הקלף שמבהמה טהורה שתחת ממשלת נוגה כלי המגביל קדושה וכח הכלי עדיף שלהיות
through this, the body of the parchment, which is from a pure animal that is under the dominion of Nogah, becomes a vessel that limits holiness. And the power of the vessel is superior; for since
Through these laws the parchment, from a pure animal that belongs to the realm of Nogah, where good and evil are mixed, becomes a vessel that holds holiness within bounds. The power of such a vessel is the superior one.


כח הכלי המגביל הוא מסוכ״ע דוקא וזו מעלה יתירה בדברים הגשמיים מבח״ע [מבחכמה עילאה]54 שבדברים גשמיים גם מהות היש ודבר גשמי נמשך ג״כ מהארת סובב כל עלמין.
the power of the limiting vessel is specifically from the light that encompasses all worlds (sovev kol almin), this is an added superiority in physical things over the higher Chochmah: in physical things, even the nature of the something (yesh) and the physical thing is also drawn from the illumination of the light that encompasses all worlds,
The power of a limiting vessel comes specifically from sovev kol almin. This is where physical things surpass even the higher Chochmah: their very substance as physical “somethings” comes from sovev.


משא״כ חכמה עלאה אין בה הארת סוכ״ע אלא להגביל היש אבל מהותה ועצמותה נמשך מהקו״ח [מהקו וחוט] כנ״ל:
whereas in the higher Chochmah there is no illumination of the light that encompasses all worlds except to limit the something (yesh), but its nature and essence are drawn from the kav and the chut (the line and the thread), as mentioned above.
In the higher Chochmah, sovev only sets its limit, while its essence comes from the kav. This answers the opening question about the special standing of the mitzvos done with physical things.



In one’s avodah
The maamar’s lesson is the worth of the mitzvos done with physical things. Because the very substance of a physical object comes from sovev kol almin, a mitzvah performed with it according to halachah, such as tefillin written on kosher parchment or the esrog taken on Sukkos, makes that object a vessel of holiness and arouses a response exceedingly high above, with an advantage over even the higher Chochmah.
Questions for discussion
	Why can the maamar not say that the light that encompasses all worlds simply shines more strongly in physical things, and what answer does it give instead?
	How does Chochmah depend on sovev kol almin differently from the way a physical object does?
	Why does the analogy of a king and his country not fully fit G-d’s relation to the worlds?
	If physical existence comes from sovev kol almin, how can impure physical things exist?
	How do the laws of tefillin turn a parchment into a vessel of holiness, and what does this teach about the mitzvos done with physical things?

Sources and references
Notes
Paragraph 1
1תוספות ביאור
the passage shares nothing with the note
Kehot’s noteמשנת תקע״ב. נזכר באוה״ת על מארז״ל ע׳ סט: אמ״מ [=אמר מנחם מענדל] ואנחנו שמענו מפ״ק כאאזמו״ר נ״ע בשלהי שנת תקע״ב. בכמה מקומות באוה״ת מציין לד״ה זה בשם ”בת״א גבי פורים”. מאמר זה מצויין יותר מששים פעמים בלקו״ת בלבד. ובהרבה מקומות בדא״ח כשמבארים ענין כלים דאצי׳ וענין הקו, שכאן מבאר לפי שיטת דעת הפרדס בענין הכלים, אבל באגה״ק סי׳ כ מבאר לפי שיטת האריז״ל.
2In the Megillah the king is advised to honor the man he wishes to honor: “Let them bring royal apparel that the king has worn, and a horse that the king has ridden.” The discourse is an added explanation of this verse.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3תכלית חכמה
Rava’s saying: “The goal of wisdom is teshuvah and good deeds,” supported by the verse “a good understanding to all who do them,” where the Talmud notes that it says “to those who do them.” The Alter Rebbe cites it to show that action is the goal of study, and his phrase “‘to those who study them’ is not said” draws on the same verse.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
4התורה היא בחי׳ פנימיות
Likkutei Torah explains why Torah sometimes seems higher than the mitzvos and sometimes the mitzvos higher than Torah: both are true, for Torah comes from the brain (mocha), which has the advantage of being the inner dimension, and the mitzvos from the skull (gulgalta), the outer dimension of a higher level, Keser.
Kehot’s noteראה בלקו״ת שלח מט, ד. ובאוה״ת פ׳ שלח ע׳ תרמח דזה סותר למ״ש בע״ח שכ״ב פ״ה שח״ס למעלה מגלגלתא, וכאן מבאר דגם לגבי בחי׳ מו״ס שייך לומר שיש בחי׳ בגלגלתא שהיא גבוה יותר, ומתרץ שהמאמר כאן מיוסד ע״פ מ״ש בע״ח שער א״א פ״ג דשם מבאר ע״פ הזהר דבגלגלתא יש בו בחי׳ שלמעלה ממו״ס. ע״ש בארוכה.
5בגדר — אין זה דרך עו״ע
Iggeres HaKodesh 20 explains that only the Infinite One, whose existence is from Himself and not caused by anything before Him, can create something from absolute nothing, and not by way of cause and effect.
Kehot’s noteראה אגה״ק סי׳ כ ובליקוט פירושים — חיטריק שם.
Paragraph 3
6מאין תמצא
“And wisdom (chochmah), where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from ayin (nothing)”: Chochmah emerges from a source beyond itself, here identified as sovev kol almin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7מתחלה הי׳ אור א״ס ב״ה ממלא את כל החלל
the passage shares nothing with the note
Kehot’s noteאוצ״ח בתחלתו. וראה בלקו״ת ד״ה להבין מ״ש באוצ״ח בהוספות לויקרא נא, ב. ובד״ה וירד ה׳ על הר סיני תרמ״ג.
Paragraph 5
8בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” It is the basis of the objection that the heavens were made through divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
9ובע״מ נבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
10יהי אור
“And G-d said, ‘Let there be light,’ and there was light”: the first of the utterances of creation, brought as an example of the letter-combinations of divine speech.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11יהי רקיע
“Let there be a firmament in the midst of the waters”: the utterance that brought the firmament into being, given twice here as an example of physical creation through speech.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12תדשא הארץ
“Let the earth sprout forth vegetation”: another utterance through which physical things came into being.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
13ודבר ה׳ ורוח פיו
The verse’s “word of G-d” and “breath of His mouth” are read as divine speech and the breath that carries it, which belong to memalei kol almin.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14הקדמה אחת . . בחכמה עשית
The note says this whole passage, from the first introduction to “You have made them all with wisdom” (paragraph 13), is quoted in Or HaTorah on Megillas Esther, and points to further discussions in Or HaTorah on Balak and in the Inyanim volume.
Kehot’s noteמובא באוה״ת מג״א ע׳ ער. וראה באוה״ת פ׳ בלק ע׳ תתקפד. ענינים ע׳ קד. רב.
15על גליון תו״א מחסיד
A chassid’s gloss in the margin of Torah Ohr points to this discourse, which says that the thought and speech above are in the level of memalei kol almin.
Kehot’s noteלקו״ת דברים ד׳ ס״ח ב׳ ס״ט א׳ בד״ה שבת שבתון המחשבה והדיבור שלמעלה הן בבחי׳ ממכ״ע ע״ש אות א׳.
16הא׳ היא בבחי׳ א״ס ממש
There this first drawing-forth is “the drawing-forth of the primordial thought, ‘I will reign,’ which is the Malchus of the Infinite One, the general sovev and makif over the whole chain of descent.”
Kehot’s noteראה בסה״מ תרס״ו ע׳ קסב: ”והיינו ההמשכה דבחי׳ מחה״ק דאנא אמלוך שזהו בחי׳ מלכות דא״ס שהוא בחי׳ סובב ומקיף הכללי על כללות ההשתל׳”, ע״ש. וראה בד״ה חביבין ישראל תרע״ו (בסה״מ תער״ב-עו) ע׳ קז.
Paragraph 7
17והב׳ בבחי׳ גבול ומדה
The note points to Or HaTorah on Balak and in the Inyanim volume.
Kehot’s noteראה אוה״ת בלק ע׳ תתקפד ובענינים ע׳ רב. בסה״מ תרס״ו ע׳ קסב ”והיינו בחי׳ הקו וחוט הנמשך מאור א״ס שהוא המשכה שבבחי׳ גבול ומדה להיות בבחי׳ או״פ בעולמות שיתיישב בבחי׳ פנימיות בכלים דע״ס כו׳ שא״א שיקבלו האור שבבחי׳ א״ס כ״א כאשר בא בבחי׳ מדה וגבול שזהו בחי׳ הקו כו׳”, ע״ש. ”ולפמ״ש בהביאור דיביאו לבוש מל׳ דהקו הוא בחי׳ גבול, יקשה לכאורה הלא האור מעין המאור כו׳, ויובן עפמ״ש בד״ה אוא״ס למה נק׳ א״ס בהג״ה שם אות ה׳) ד״ה וידעת היום תרמ״ז ע׳ מד. וכנראה הכוונה להנדפס באוה״ת ענינים ע׳ קע. ובד״ה מהרה ישמע תרנ״ב ע׳ פב כ׳ שזהו לפי שיטת הפרדס בענין או״כ בשער עצמות וכלים פ״ד. ובסה״מ תרמ״ו-ן ע׳ שצז מעיר ”וממ״ש בהביאור דהגבול של הקו הוא ע״י הצמצום, נראה שלא נאמר שהקו הוא בחי׳ כח הגבול שבא״ס, אלא הוא ג״כ בחי׳ בבע״ג אלא שנתצמצם עד שנמשך רק בדרך קו שיאיר ויומשך רק לפי ערך המקבלים ומתלבש בתוכן בפנימיותן להחיותן בגילוי כו׳” ע״ש.
Paragraph 9
18שאין הפי׳ סוכ״ע
Tanya, chapter 48, explains that sovev does not mean surrounding from above in a spatial sense, since space does not apply to the spiritual: an influence that the worlds grasp is said to be “clothed” in them, while one that stays hidden from them is called “encompassing” (sovev).
Kehot’s noteראה תניא פרק מח (סז, ב).
Paragraph 10
19מלכות — ורצון עליון זה . . נמשך החיות כך
It asks how “the life-force is drawn thus,” which implies divisions, fits sovev, which has none and gives life to all equally; divisions belong to the revealed life-force of memalei.
Kehot’s noteבד״ה ומקנה רב תר״ן ע׳ שעח מוסיף: ”(משמע מזה שיש התחלקות בהחיות, והלא בבחי׳ סוכ״ע אין התחלקות וכמ״ש אח״כ והוא המחי׳ את כל העולמות בשוה והוא החיות בהעלם והתחלקות שייך בהחיות בגילוי שמצד ממכ״ע דהיינו ההמשכה בבחי׳ גבול המבואר שם. וי״ל דהנה התהוות היש בכלל הוא מבחי׳ אוא״ס הסוכ״ע ואף שאינו דומה היש דעשי׳ להיש דאצי׳, דהכלים דבי״ע הם בחי׳ יש ממש שנבראו בדרך יש מאין וכמ״ש באגה״ק ד״ה איהו וחיוהי חד משא״כ הכלים דאצי׳ הם אלקות . . אך מ״מ גם הכלים דאצי׳ הם בחי׳ יש . . ולזאת אצי׳ ועשי׳ שוים קמי׳ ית׳ דשניהם הם בחי׳ יש והוא יש הנאצל ויש הנברא, והתהוותם הוא מבחי׳ אוא״ס הסוכ״ע כולם בהשוואה אחת שאין ערוך ביניהם לגבי בחי׳ אוא״ס הסוכ״ע כלל כו׳”, ע״ש. ובד״ה קרוב ה׳ תרס״ח כ׳: ”והוא בחי׳ אוא״ס הסוכ״ע שאינו בגדר התלבשו׳ בעולמות וע״ה שהוא נמצא בכ״מ ולית אתר פנוי מיני׳ כלל .ֿ. אך זהו לא בבחי׳ התלבשות ותפיסא בהם דהגם שנמצא בכ״מ מ״מ אין האור מורגש כלל בנבראים”. ובאוה״ת דרושים למגילת אסתר ע׳ ער ז״ל: ”ופי׳ בחי׳ הא׳ בחי׳ רצה״ע רדכ״ר ורצון עליון זה הוא המחי׳ ממש את כל העולמות בשוה בבחי׳ מקיף וסוכ״ע, ובחי׳ הב׳ זהו״ע הקו״ח שהי׳ ע״י הצמצום ומקו״פ שהוא הסתלקות בחי׳ א״ס שלא להיות בגילוי בחי׳ א״ס אלא בבחי׳ גבול ומדה והוא ראשית הגילוי בחכמה” עכ״ל שם.
20והוא המחי׳ את כל העולמות בשוה
It explains that “because it so arose in His will, the life-force is drawn thus” refers to the inner light, while “it gives life to all the worlds equally” refers to the Infinite Light that encompasses all worlds.
Kehot’s noteבד״ה תקעו תר״ן ע׳ שפ ”הכוונה במ״ש . . כי מחמת שעלה ברצונו כך נמשך החיות כך ר״ל על בחי׳ האו״פ ומ״ש והוא המחי׳ כולם בהשוואה זהו קאי על בחי׳ אוא״ס הסוכ״ע”.
Paragraph 11
21למה יאמרו הגוים איה נא אלהיהם
“Why should the nations say, ‘Where, now, is their G-d?’” The Alter Rebbe reads the question as describing G-d as a hidden “Where?”, grasped only in the higher worlds.
Psalms 115:2תהילים קט״ו:ב׳
לָמָּה יֹאמְרוּ הַגּוֹיִם אַיֵּה־נָא אֱלֹקֵיהֶם:
Wherefore should the nations say: 'Where is now their G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטו, ב.
22כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He has done, in the heavens and on the earth, in the seas and all the depths.” The Alter Rebbe brings it to show that the divine desire reaches every level equally, down to the depths.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
23כל אשר חפץ עשה
The next verse answers: “Our G-d is in heaven; whatever He desired, He has done.” Everything, high and low, was made by His desire.
Psalms 115:3תהילים קט״ו:ג׳
וֵאלֹקֵינוּ בַשָּׁמָיִם כֹּל אֲשֶׁר־חָפֵץ עָשָׂה:
But our G-d is in the heavens; Whatsoever pleased Him He hath done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
24נושא עון ועובר על פשע
“Who is a G-d like You, Who bears iniquity and passes over transgression…” The Alter Rebbe gives these words as a name of the Supernal Will in its infinite state.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25הי׳ ממשיך רבוא רבבות ספי׳
According to the note, Or HaTorah explains there how the infinite will would draw forth myriads upon myriads of Sefiros.
Kehot’s noteבאוה״ת ענינים ע׳ קסה מבאר זה.
Paragraph 13
26ומה שנאצלו י״ס
The note says this passage is quoted there.
Kehot’s noteמובא באוה״ת שלח ע׳ תצד.
27ע״פ צמצום ומקום פנוי
The first printing of Torah Ohr also reads ע״פ (“by way of”) tzimtzum, as here.
Kehot’s note”כן הוא גם בדפוס הראשון ”ע"‘". אבל ראה ד״ה יביאו לבוש שבשערי אורה פפ״ד (וכן לקמן בדרוש זה בתו״א): ”ע״י”. לקוטי שיחות ח״ז ע׳ 41 הערה 18.
28בבחי׳ הקו . . בחי׳ גבול ומדה
It writes that this follows the view of the Pardes, that the light too has Chochmah and Chesed.
Kehot’s noteבהביאור לפתח אליהו שבתו״א לכ״ק אדמו״ר מוהרש״ב נ״ע תרנ״ח כ׳ שזהו לשיטת הפרדס שגם בהאור שייך חכמה וחסד. וכ״ה בד״ה מהרה ישמע תרנ״ב ע׳ פב שזהו לפי שיטת הפרדס בענין או״כ בשער עצמות וכלים פ״ד. ובד״ה אדם כי יקריב תרס״ו ע׳ קצד, שזה ע״פ דעת העה״ק והפרדס שבאורות יש ג״כ ע״ס כו׳, אמנם ברוב הדרושים מבואר שהקו הוא ג״כ המשכה שבבחי׳ בלי גבול, והיינו דשרשו הוא מבחי׳ אוא״ס הבלתי בע״ג והוא מעין המאור שהוא ג״כ בבחי׳ א״ס, ע״ש. בסה״מ תרס״ה ע׳ רס מציין לכאן.
29שהוא הסתלקות . . אלא בחי׳ גבול ומדה
The note points to these places on these words.
Kehot’s noteראה אוה״ת בראשית כרך ז ד״ה והי׳ ה׳ לי. אוה״ת ענינים ע׳ קנו.
30והיא ראשית הגלוי בחכמה
The note points to the end of this discourse.
Kehot’s noteראה סד״ה החדש הזה תרס״ו. ובלקו״ש ח״ז ע׳ 41 ”ד. ה. אַז דער גילוי וואָס קומט אין חכמה איז געקומען דורך אַ צמצום”.
31וכולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The Alter Rebbe brings it to show that wisdom, the first revelation drawn through the kav, is present in everything created.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אשר יצר את האדם בחכמה
The blessing said after relieving oneself: “Who formed man with wisdom and created in him many openings and cavities.” It is the Alter Rebbe’s example of the wisdom built into the body, which anatomy studies.
Berakhot 60b:1ברכות ס׳ ב:א׳
… ״שִׁמְרוּנִי שִׁמְרוּנִי, עִזְרוּנִי עִזְרוּנִי, סִמְכוּנִי סִמְכוּנִי, הַמְתִּינוּ לִי הַמְתִּינוּ לִי עַד שֶׁאֶכָּנֵס וְאֵצֵא, שֶׁכֵּן דַּרְכָּן שֶׁל בְּנֵי אָדָם״. כִּי נָפֵיק, אוֹמֵר: ״בָּרוּךְ ... אֲשֶׁר יָצַר אֶת הָאָדָם בְּחׇכְמָה, וּבָרָא בּוֹ נְקָבִים נְקָבִים, חֲלָלִים חֲלָלִים, גָּלוּי וְיָדוּעַ לִפְנֵי כִּסֵּא כְּבוֹדֶךָ שֶׁאִם יִפָּתֵחַ אֶחָד מֵהֶם אוֹ אִם יִסָּתֵם אֶחָד מֵהֶם אִי אֶפְשָׁר לַעֲמוֹד לְפָנֶיךָ״.
Who enters a privy says, "Be honoured, ye honoured and holy Beings who minister to the Most High ! Give glory to the G-d of Israel ; leave me while I enter and do my will, then shall I come unto you." Abbai said : Let not a man speak thus, lest they leave him and depart; but let him say, "Guard me, guard me, help me, help me, support me, support me, wait for me, wait for me until I enter and come out, for such is the way …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
33נתוח האברים שהוא ע״פ חכמת הנתוח וכן חכמת התכונה
The passage the note quotes compares the sciences: “like the science of medicine; and the science of astronomy is more refined, and natural science is mixed.”
Kehot’s noteראה מאמרי אדה״א במדבר כרך ג ע׳ א׳תפט שכ׳ ”כחכמת הרפואה וחכמת התכונה הוא יותר מוברר וחכמת הטבעית מעורב” ע״ש. וראה מאמרי אדה״ז הקצרים ע׳ תפ.
Paragraph 14
34למעלה עד אין קץ
The note points there on these words.
Kehot’s noteראה בתורת שמואל תרכ״ז (הוצאת תש״ס) ע׳ תנט.
35עד פה תבא
G-d’s words setting a boundary for the sea: “Up to here you shall come, and no further.” The Alter Rebbe uses the phrase for the vessel that sets the limit of Chochmah.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הגבלת כלי הוא מחמת אוא״ס הסוכ״ע שלא בדרך הקו וחוט
The note points there on the limit of the vessel coming from sovev rather than from the kav.
Kehot’s noteראה בביאורי הזהר לכ״ק אדמו״ר הצ״צ פ׳ בלק ע׳ תקג. וראה בד״ה אדם כי יקריב תרס״ו ע׳ קצד.
Paragraph 15
37שהכלי נעשה מהכאת או״מ באו״פ
The note points there on the vessel formed from the striking of the encompassing light against the inner light.
Kehot’s noteבסה״מ תרכ״ז (אותיות מרובעות) ע׳ תנה. סה״מ תער״ב ח״א ע׳ קטז מציין לכאן. ראה גם באוה״ת תצוה ע׳ א׳תרח וע׳ א׳תרכו. מג״א (הוצאת תש״נ) ע׳ קד.
Paragraph 16
38בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made.” The Alter Rebbe now answers the objection raised from this verse: divine speech creates, but by the power of the encompassing light.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ובע״מ נברא העולם
“With ten utterances the world was created.” The Alter Rebbe says that the heavens, the earth and all their host were created from the very letters of these utterances.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40השמים והארץ וכל צבאם
“The heavens and the earth were completed, and all their host.” The text uses the verse’s phrase for the whole of physical creation brought into being through the Ten Utterances.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
41עד פה תבא
“Up to here you shall come, and no further,” said of the boundary of the sea. Here it describes the vessel that limits Chochmah.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
42פני שור
In Ezekiel’s vision of the Chariot each living being has the face of a man, a lion, an ox and an eagle. The Alter Rebbe says the soul of a pure animal comes from the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43גמל ארנבת שפן
Parshas Shemini forbids four animals that have only one sign of a kosher animal: the camel, the hyrax and the hare, which chew the cud but lack split hooves, and the pig, which has split hooves but does not chew the cud. The Alter Rebbe names three of them with an “etc.” as the forbidden animals whose souls come from the “chariot” of Parshas Shemini.
Leviticus 11:4–7ויקרא י״א:ד׳-ז׳
אַךְ אֶת־זֶה לֹא תֹאכְלוּ מִמַּעֲלֵי הַגֵּרָה וּמִמַּפְרִסֵי הַפַּרְסָה אֶת־הַגָּמָל כִּי־מַעֲלֵה גֵרָה הוּא וּפַרְסָה אֵינֶנּוּ מַפְרִיס טָמֵא הוּא לָכֶם: וְאֶת־הַשָּׁפָן כִּי־מַעֲלֵה גֵרָה הוּא וּפַרְסָה לֹא יַפְרִיס טָמֵא הוּא לָכֶם: וְאֶת־הָאַרְנֶבֶת כִּי־מַעֲלַת גֵּרָה הִוא וּפַרְסָה לֹא הִפְרִיסָה טְמֵאָה הִוא לָכֶם: וְאֶת־הַחֲזִיר כִּי־מַפְרִיס פַּרְסָה הוּא וְשֹׁסַע שֶׁסַע פַּרְסָה וְהוּא גֵּרָה לֹא־יִגָּר טָמֵא הוּא לָכֶם:
Nevertheless these shall ye not eat of them that only chew the cud, or of them that only part the hoof: the camel, because he cheweth the cud but parteth not the hoof, he is unclean unto you. And the rock-badger, because he cheweth the cud but parteth not the hoof, he is unclean unto you. And the hare, because she cheweth the cud but parteth not the hoof, she is unclean unto you. And the swine, because he parteth the hoof, and is cloven-footed, but cheweth not the cud, …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שו״ה גמל — אלא בבחי׳ הנפש בלבד
Iggeres HaKodesh 20 says that however many contractions there are, the chain of spiritual levels, even of the angels, cannot produce coarse matter like earth; it yields only the animal’s spirit, from the “face of the ox.”
Kehot’s noteראה אגה״ק סי׳ כ. אוה״ת ענינים ע׳ קכז ושם מציין ללקו״ת ואתחנן ב, ב. וראה אוה״ת ואתחנן ע׳ רכז.
Paragraph 19
45אין לך עשב
The note says the source of this saying was given above, on 8d.
Kehot’s noteנסמן לעיל ח, ד.
46אין לך עשב
Rabbi Simon’s teaching: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow!’” The Alter Rebbe cites it for the spiritual source of a plant’s power of growth, as distinct from its physical substance.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
47אבל האתרוג עצמו
The note points there on the esrog itself.
Kehot’s noteראה אוה״ת שמע״צ ע׳ א׳תשפב. ד״ה בראשית ברא תרנ״ה ע׳ טז.
48ע״י האתרוג גשמי יעורר למעלה מעלה מאד
The essay explains that the esrog’s life-force comes from the essence of the vessels of Atzilus, which are G-dliness, so one who holds and waves it as the law requires grasps that life-force itself.
Kehot’s noteראה קו״א לתניא ד״ה להבין מ״ש בפע״ח (קנו, ב).
Paragraph 20
49וא״ת א״כ איך נתהוו
Or HaTorah quotes this passage and comments that the analogy of the grass and its mazal may fit here: the grass is not on the level of the mazal, and the influence becomes so physical only through the grass that grows from the earth’s power of growth; so too, the divine light that creates the chambers of kelipas nogah passes through the letters of the shattered vessels.
Kehot’s noteמובא באוה״ת סידור ע׳ קנח ומציין ע״ז ”ואפשר ע״ז יצדק המשל כמו גידול העשב מהמזל שברקיע והרי העשב אינו מערך המזל, ולכן שיתגשם ההשפעה כ״כ הוא ע״י אמצעות העשב שנגדל מכח הצומח אשר בארץ, וכך המשכת אלקות שיבראו היכלות ק״נ הוא ע״י אמצעות האותיות דשבה״כ כו׳”, ע״ש.
50אין רע יורד מלמעלה
Rabbi Chanina’s teaching: “No evil thing descends from above.” The Alter Rebbe uses it to sharpen the question: if physical existence comes from sovev kol almin, how can there be impure physical things?
Bereshit Rabbah 51:3בראשית רבה נ״א:ג׳
גפרית ואש הה״ד (תהלים יא) ימטר על רשעים פחים אש וגפרית וגו׳ פחים גומרים ומצדין אש וגפרית א״ר יודן מפני מה אדם מריח ריח גפרית ונפשו סולדת עליו למה שהיא יודעת שהיא נידונת בה לע״ל שנאמר מנת כוסם ר׳ ישמעאל בר נחמן משום ר׳ יונתן כפיילי פיטרין לאחר המרחץ א״ר חנינא אין דבר רע יורד מלמעלה אתיבון והכתיב (תהלים קמח) אש וברד שלג וקיטור אמר להם רוח סערה היא שהיא עושה דברו מילתא דר״ש בן לקיש פליגא אהא דא״ר חנינא בן פזי (דברים כח) יפתח ה׳ לך את אוצרו הטוב …
“Brimstone and fire” – that is what is written: “He will rain upon the wicked burning coal [paḥim], fire and brimstone…” (Psalms 11:6). “Paḥim” – [this means both] coals and traps. “Fire and brimstone” – why is it that when a person smells brimstone his soul becomes unsettled? It is because it knows that it will be sentenced with it in the future, as it is stated: “[Fire and brimstone…] will be their lot [menat kosam]” (Psalms 11:6). Rabbi Yishmael bar Naḥman in the name of Rabbi Yonatan: Like a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נא, ה. אגה״ק סי׳ יא. ראה לעיל לב, א.
Paragraph 21
51ע״פ חילופים ותמורות
Chapter 1 explains that creatures not named in the Ten Utterances, such as a stone, receive life from them through letters exchanged and permuted in the 231 gates, descending step by step until the life-force is contracted enough to be clothed in each particular creature.
Tanya, Sha’ar HaYichud 1:7–8תניא, חלק שני; שער היחוד והאמונה א׳:ז׳-ח׳
וְכֵן בְּכָל הַנִּבְרָאִים שֶׁבָּעוֹלָם, הַשֵּׁמוֹת שֶׁנִּקְרָאִים בָּהֶם בִּלְשׁוֹן הַקֹּדֶשׁ – הֵן הֵן אוֹתִיּוֹת הַדִּבּוּר, הַמִּשְׁתַּלְשְׁלוֹת מִמַּדְרֵגָה לְמַדְרֵגָה מֵעֲשָׂרָה מַאֲמָרוֹת שֶׁבַּתּוֹרָה, עַל יְדֵי חִילּוּפִים וּתְמוּרוֹת הָאוֹתִיּוֹת בְּרל״א שְׁעָרִים, עַד שֶׁמַּגִּיעוֹת וּמִתְלַבְּשׁוֹת בְּאוֹתוֹ נִבְרָא לְהַחֲיוֹתוֹ. לְפִי שֶׁאֵין פְּרָטֵי הַנִּבְרָאִים יְכוֹלִים לְקַבֵּל חַיּוּתָם מֵעֲשָׂרָה מַאֲמָרוֹת עַצְמָן שֶׁבַּתּוֹרָה, שֶׁהַחַיּוּת הַנִּמְשָׁךְ מֵהֶן עַצְמָן – גָּדוֹל מְאֹד מִבְּחִינַת הַנִּבְרָאִים פְּרָטִיִּים, וְאֵין כֹּחַ בָּהֶם לְקַבֵּל הַחַיּוּת, אֶלָּא עַל יְדֵי שֶׁיּוֹרֵד …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״א וי״א ובליקוט פירושים שם.
52שאור הסובב נותן בו כח ועוז
Iggeres HaKodesh 20 uses the same words: the Infinite Light that encompasses the four worlds equally shines into the inner kav through the vessels of the ten Sefiros of Beriah, Yetzirah and Asiyah, and by shining within the vessels gives them “power and strength” to create something from nothing.
Kehot’s noteראה אגה״ק סי׳ כ (קלא, ב).
Paragraph 22
53פ׳ קדש
The first of the sections written in the tefillin, beginning “Sanctify to Me every firstborn.” The Alter Rebbe pairs it with the mind of Chochmah.
Exodus 13:1–10שמות י״ג:א׳-י׳
54וזו מעלה יתירה בדברים הגשמיים מבח״ע
Or HaTorah infers: “It follows from this that the power and essence of Chochmah, relative to the kav and chut, are not called something from nothing,” and discusses it there at length.
Kehot’s noteבאוה״ת בלק ע׳ תתקפד, ובענינים ע׳ רב ”נשמע מזה שכח ומהות החכמה לגבי הקו וחוט אין נק׳ יש מאין”. ראה שם בארוכה.
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ומרדכי יצא מלפני המלך כו׳
“And Mordechai Went Out from Before the King”
In exile, miracles and answers to prayer have not ceased: the redemption comes from the Name Havayah, above the revealed attributes of Avraham and Yisrael, so its miracles are clothed in nature, as in the Purim story, and the Shechinah is with Israel. The open revelation that follows comes through Mordechai’s garments, the six orders of the Mishnah.
The maamar in brief
The maamar opens with Mordechai leaving the king in royal garments and links Purim to Yom Kippur, “a day like Purim”: both are an ascent from below, through teshuvah and through the lot. Yom Kippur is the day the second Tablets were given, and at the Giving of the Torah G-d spoke “face to face.” Since G-d has no body, “face” means will: at Sinai Israel’s whole will was turned to G-d and the body was “back,” so G-d’s “face” turned to them. Bodily acts today should likewise be done as “back,” not because they are lowly. The maamar then answers the person who strives to cleave to G-d and sees nothing. Formerly the attributes of Avraham and Yisrael, of the light that fills all worlds, were revealed, with open miracles and prophecy. The redemption from exile comes from “You, Havayah, are our Redeemer,” above them, so its miracles are clothed in nature: G-d does not “sleep,” and the Shechinah is in exile with Israel. Mordechai, “abundant in kindness,” takes Esther, and his garments, the six orders of the Mishnah, bring the light of Purim.

Outline
	1Purim, a day like Yom KippurBoth days are an ascent from below, through teshuvah and the lot; even sin can rise, since above there is no darkness. How to ascend begins from the second Tablets given on Yom Kippur.¶1
	2Face to faceAt Sinai Israel’s will was wholly turned to G-d and the body was “back,” so G-d turned His “face” to them; love explains “the appearance of a man” on the throne. Bodily acts today should also be “back,” and on Purim this came through the hanging of Haman and his sons.¶2–3
	3Why we do not seeDespair over feeling nothing is foolish. The verse of exile leaves out Yitzchak, through whom the redemption comes; open miracles and prophecy belonged to the revealed attributes of Avraham and Yisrael, and in exile the signs are there but unseen.¶4–6
	4Above Avraham: miracles clothed in natureRedemption comes from the Name Havayah, above even the supernal patriarchs, so its miracles, even a livelihood, are clothed in nature. G-d does not sleep and has not changed; the Shechinah is in exile with Israel.¶7–9
	5Esther, Mordechai and the six ordersIn exile Israel is itself prayer. When the level of Avraham is gone, Mordechai, “abundant in kindness,” takes Esther, and his six garments, the six orders of the Mishnah, bring the open revelation of Purim.¶10–11


Key concepts
	Face and backפנים ואחור
	What a person wants he faces; what is against his will is “back.” When the body is “back” and the will is turned to G-d, the bond is face to face.

	The light that fills all worldsממלא כל עלמין
	The divine light that enters each world in its measure. In earlier times the attributes of Avraham and Yisrael, of this light, were revealed, with open miracles and prophecy.

	The Name Havayah: was, is and will beהוי׳ — היה הוה ויהיה
	G-d beyond time, above even the supernal attributes of the patriarchs. The redemption from exile comes from this level, so its miracles are not seen openly.

	A miracle clothed in natureנס המתלבש בדרך הטבע
	In exile miracles and answers to prayer continue but come through natural events, as in the whole story of the Megillah; we do not see them.

	Shas: the six ordersששה סדרים
	The six orders of the Mishnah, which the maamar reads as Mordechai’s six garments; through them comes the revelation of Purim.


Section 1 · ¶1
Purim, a day like Yom Kippur
1ומרדכי יצא1 מלפני המלך2 כו׳. הנה פורים הוא בחי׳ יוה״כ [יום הכפורים]3 כי יוה״כ [יום הכפורים] פירושו כמו פורים.4
“And Mordechai went out from before the king,” etc. Now, Purim is the level of Yom Kippur, for “Yom HaKippurim” means “like Purim.”
The maamar opens with Esther 8:15, Mordechai leaving the king’s presence in royal garments, and returns to this verse at its end. It begins by linking Purim to Yom Kippur through the name: Yom HaKippurim can be read Yom Ke-Purim, “a day like Purim.”


ויוה״כ [ויום הכפורים] הוא תשובה ששב ממטה למעלה ובפורים ג״כ כתיב פור הוא הגורל56 ממטה למעלה וכן ביוה״כ [ביום הכפורים] על שני השעירים78 גורלות כו׳.
And Yom Kippur is teshuvah (return), in which one returns from below to above. And of Purim, too, it is written, “pur, that is, the lot”: from below to above. And so too on Yom Kippur [there were] “lots upon the two goats,” etc.
What the two days share is a movement from below upward. Yom Kippur is teshuvah, a person returning up to G-d; Purim is named after the pur, the lot that was cast before Haman, and a lot comes up from below. Yom Kippur has its lots as well: those drawn for its two goats, one “for G-d” and one “for Azazel.”


אך איך אפשר לעלות למעלה הלא יש עונות המבדילין ומעכבין לזה אמר לה׳ חטאת שאפי׳ [שאפילו] החטאת כשעולה לה׳ הוא כי למעלה גם חשך לא יחשיך9 ששם אין חשך שהכל אחד שם.
But how is it possible to ascend above? Are there not sins that separate and hold back? To this [the Kohen Gadol] said, “To G-d, a sin-offering”: that even the sin, when it ascends to G-d, does so because above, “even darkness does not darken”; for there, there is no darkness, since all is one there.
The question is how anyone can rise when sins separate him from G-d. The answer is drawn from the words the Kohen Gadol said as he placed the lot on the goat, “To G-d, a sin-offering,” read as “even the sin rises to G-d.” Sin can rise because above, as the verse says, “even darkness does not darken”: in G-d’s oneness nothing is dark.


אך זה אמת שלמעלה אין חשך אך איך אפשר לעלות למעלה. אך הנה ידוע שביוה״כ [שביום הכפורים] היה מ״ת [מתן תורה] לוחות אחרונות.
Indeed, it is true that above there is no darkness; but how is it possible to ascend above? But it is known that on Yom Kippur there was the Giving of the Torah of the second Tablets.
That there is no darkness above does not yet explain how a person below can get there. The answer starts from the fact that Yom Kippur is the day the second Tablets were given, a second Giving of the Torah.




Section 2 · ¶2–3
Face to face
2ולכן הוא נבחר ליוה״כ [ליום הכפורים] ובשעת מ״ת [מתן תורה] נאמר פב״פ [פנים בפנים] דבר10 ה׳ עמכם. ולכאורה הלא אין לו דמות הגוף.
And therefore it was chosen to be Yom Kippur. And at the time of the Giving of the Torah it is said, “Face to face G-d spoke with you.” But seemingly, surely He has no likeness of a body!
Because the second Tablets were given on that day, it was chosen to be Yom Kippur. At Sinai, the Torah says, G-d spoke “face to face,” and that raises a question: G-d has no body, so what can “face” mean?


אך דהנה ידוע שהדבר שברצון נק׳ פנים ומה שהוא נגד רצונו נק׳ אחור ובשעת מ״ת [מתן תורה] היה כל רצון ישראל אליו ית׳ וכל עניני הגוף היה בבחי׳ אחור.
But [the explanation is] that, as is known, what is willed is called “face,” and what is against one’s will is called “back.” And at the time of the Giving of the Torah, all the will of Israel was toward Him, may He be blessed, and all matters of the body were in the aspect of “back.”
The answer is that “face” and “back” describe the will. What a person wants, he faces; what he does not want, he turns his back on. At Sinai all of Israel’s will was turned to G-d, and everything bodily was left behind them, as “back.”


כמארז״ל [כמאמר רבותינו זכרונם לברכה] על כל דבור פרחה נשמתם11 ובאמת היה להם גופים. אך לפי שכל עניני הגוף היה בבחי׳ אחור
As our Sages, of blessed memory, said, “At every utterance their souls flew out.” Yet in truth they had bodies. But because all matters of the body were in the aspect of “back,”
The Sages say that at each utterance at Sinai the people’s souls left them. They still had bodies, but their bodies had no place in their will.


ונמצא כמו שאין להם גופים וממילא היו בבחי׳ פנים כמים הפנים12 וגו׳ וכמ״ש ועל דמות הכסא13 דמות כמראה אדם ואיך שייך אצלו ית׳ כמראה אדם.
it turns out [to be] as though they had no bodies, and so, of itself, they were in the aspect of “face,” [as in] “As in water the face,” etc. And as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man.” But how can “like the appearance of a man” apply to Him, may He be blessed?
So it was as if they had no bodies, and they faced G-d entirely; and as a face is answered by its reflection in water, G-d’s “face” turned to them. A second question follows: Ezekiel saw on the throne “the appearance of a man,” yet G-d has no form.


אך הנה למשל כשאדם אוהב את חבירו חקוקה צורתו בלבו כאלו צורתו עליו.
But, by way of analogy: when a person loves his fellow, [his fellow’s] image is engraved in his heart, as though that image were upon him.
The answer is an analogy from love: when a person loves another, the beloved’s image is engraved in his heart, as though it rested upon him. The analogy implies that the “appearance of a man” on the throne is not G-d’s own form but, as it were, the image of those He loves.




3ועכשיו ג״כ צ״ל כל דבר גופני בבחי׳ אחור כמארז״ל [כמאמר רבותינו זכרונם לברכה] גבי זיווג כאלו כפאו שד.14 וק״ו [וקל וחומר] אצל שארי דברים ולא
And now, too, every bodily thing must be in the aspect of “back,” as our Sages, of blessed memory, said concerning marital union: “as though a demon compelled him.” And all the more so with other things. And not
The same applies now: every bodily act should be “back,” done without one’s own desire in it. The Sages describe a holy sage in marital union as one whom “a demon compelled”; if that is so of union, it is all the more so of other bodily things.


כמו שמדמין העולם שזהו דבר מאוס מפני שצריך טבילה אח״ז [אחר זה] לא כן כי הוא דבר גדול
as people imagine, that this is a repulsive thing because immersion is required after it. It is not so, for it is a great thing,
This is not because union is repulsive, as people think since immersion is needed after it. The maamar says the opposite: it is a great thing.


וגם למעלה הוא דבר גדול וק״ו [וקל וחומר] אצל אכילה וש״ד [ושארי דברים] שצ״ל כאלו כפאו שד ולא לומר שזה אינו יכול לאכול כו׳. וממילא יהי׳ [יהיה] פב״פ [פנים בפנים] ובפורים ג״כ ע״י שתלו אותו ואת בניו15 למעלה מחמשים כנודע:
and above, too, it is a great thing. And all the more so with eating and other things, which must be “as though a demon compelled him,” and not to say that this one cannot eat, etc. And then, of itself, it will be face to face. And on Purim, too, [it was] through their hanging him [Haman] and his sons above fifty, as is known.
It is great above as well, where Kabbalah speaks of union between divine attributes; and eating and other things, all the more, must be “as though compelled,” though the brief words “not to say that this one cannot eat” seem to warn that this is no reason to refuse food. With the body as “back,” the bond with G-d is face to face. On Purim this came through the hanging of Haman and his sons “above fifty,” which recalls the gallows fifty cubits high that Haman had prepared; the maamar treats the point as known.




Section 3 · ¶4–6
Why we do not see
4אך הנה ידוע שכאו״א [שכל אחד ואחד] בכלל ובפרט רוצה תמיד לדבק בבורא ית׳ ומתאמץ בכל מה דאפשר ואינו משיג שום דבר. ויש שוטים שנופלים מזה.
Now, it is known that each and every one, in general and in particular, always wants to cleave to the Creator, may He be blessed, and exerts himself in every way possible, yet attains nothing. And there are fools who fall because of this.
A new section begins. Everyone, the people as a whole and each person, wants to cleave to G-d and tries hard, yet feels he attains nothing, and some foolishly lose heart over it.


אבל זהו שטות גדול כי זה צריך לידע שאנו צועקים בגלות כי אברהם לא ידענו וישראל לא יכירנו16 ויצחק לא קאמר.
But this is great foolishness, for one must know this: that in exile we cry out, “For Avraham did not know us, and Yisrael does not recognize us,” and it does not say Yitzchak.
This despair is a great mistake. In exile we cry out in Isaiah’s words, “For Avraham did not know us, and Yisrael does not recognize us,” and the maamar notes that the verse names Avraham and Yisrael (Yaakov) but leaves out Yitzchak.




5ואיתא בגמ׳ [בגמרא] שיצחק עתיד לגאול אותנו17 כידוע שמקודם היה כל דבר בהתגלות ומה שהיו שואלים היו נותנים להם הן בגשמי והן ברוחני וגם היה להם נביאים וכ״ז [וכל זה] הוא מחמת שהיה בהתגלות מדת אברהם וישראל בבחי׳ ממכ״ע [ממלא כל עלמין].
And it is found in the Gemara that Yitzchak will in the future redeem us. As is known, formerly everything was in open revelation: whatever they asked for, they were given, both in the physical and in the spiritual; and they also had prophets. And all this is because the attribute of Avraham and Yisrael was in open revelation, in the aspect of the light that fills all worlds (memalei kol almin).
The Gemara tells that in the future Avraham and Yaakov will not plead for Israel but Yitzchak will, and the maamar sums this up as “Yitzchak will redeem us.” In earlier times everything was revealed: prayers for material and spiritual needs were answered, and there were prophets. This was because the attributes of Avraham and Yisrael were revealed; they belong to the light that fills all worlds, the light that enters each world in its measure.




6ומפני זה היו יכולים לראות נסים בהתגלות כמו קי״ס [קריעת ים סוף] ויצ״מ [ויציאת מצרים]. אבל בגלות הזה אותותינו לא ראינו18 שאין אנו יכולים לראות האותות19 ולא מפני שאין אותות ח״ו [חס ושלום] רק שאין אנו יכולים לראות האותות.
And because of this they were able to see miracles in open revelation, such as the Splitting of the Sea of Reeds and the Exodus from Egypt. But in this exile, “Our signs we have not seen”: we are unable to see the signs, and not because there are no signs, G-d forbid; it is only that we are unable to see the signs.
Because those attributes were revealed, people saw open miracles such as the Splitting of the Sea and the Exodus. In this exile, as the psalm laments, “Our signs we have not seen,” and the maamar reads it exactly: the signs are there, but we cannot see them.




Section 4 · ¶7–9
Above Avraham: miracles clothed in nature
7ואדרבה הן הן נוראותיו הן הן גבורותיו כו׳ ואין עוד נביא ולא אתנו יודע עד מה.20
On the contrary: these very things are His awesome deeds; these very things are His mighty deeds, etc. And “there is no longer a prophet, and none among us knows how long.”
On the contrary, the hidden miracles are themselves G-d’s awesome and mighty deeds. The words echo the Sages’ answer to those who asked where His might and awe were while strangers revelled in His Temple and enslaved His children: His restraint is His might, and the survival of one people among the nations is His awe. The verse goes on: “there is no longer a prophet,” and no one knows how long the exile will last.


וזהו מחמת שאברהם לא ידענו כי אתה21 ה׳ גואלנו היה הוה ויהיה וזהו למעלה מאברהם שאפי׳ [שאפילו] אברהם וישראל שלמעלה הם בחי׳ נבראים
And this is because “Avraham did not know us,” for “You, Havayah, are our Redeemer”: He was, is and will be. And this is above Avraham, for even the supernal Avraham and Yisrael are of the level of created beings,
The reason, in the verse’s words, is that “Avraham did not know us”: the redemption comes from “You, Havayah, are our Redeemer,” and the Name Havayah means “He was, is and will be,” G-d beyond time. That is above Avraham, since even the supernal Avraham and Yisrael, the divine attributes they stand for, count before Him as created beings.


כמ״ש כי ששת ימים עשה ה׳ שאפי׳ [שאפילו] ששת ימים העליונים הם בחי׳ עשייה אצלו ית׳.
as it is written, “For six days G-d made”: even the six supernal days are, in relation to Him, may He be blessed, of the level of making.
The proof is the verse “For six days G-d made,” read as it is written, without “in”: the six supernal days, the six emotive attributes, are themselves something G-d made.


אבל כשאתה ה׳ גואלנו א״א לראות הנסים בהתגלות. אבל באמת אפי׳ [אפילו] כהיום שהפרנסות דחוקים הוא ממש כמו קי״ס [קריעת ים סוף]. אך שמתלבש דרך הטבע.22
But when [it is] “You, Havayah, are our Redeemer,” it is impossible to see the miracles in open revelation. But in truth, even nowadays, when livelihoods are hard-pressed, it is truly like the Splitting of the Sea of Reeds; only it is clothed in the way of nature.
When redemption comes from Havayah Himself, above the attributes, its miracles cannot be seen openly. Yet even now, when earning a living is hard, each livelihood is truly a miracle like the Splitting of the Sea, to which the Sages compare a person’s sustenance; it is only clothed in nature.




8ולכן ביטל יוחנן כה״ג [כהן גדול] את המעוררים2324 שהיו אומרים עורה למה תישן2526 ה׳ והוא ביטל שא״צ [שאין צריך / שאינו צריך] לעוררו כי
And therefore Yochanan the Kohen Gadol (High Priest) abolished the “awakeners,” who would say, “Awake! Why do You sleep, O G-d?” He abolished [this], since there is no need to awaken Him; for
For this reason Yochanan the Kohen Gadol abolished the “awakeners,” the Levites who each day said in the Temple, “Awake! Why do You sleep, O G-d?” He held that G-d needs no awakening.


הנה לא ינום ולא יישן27 רק שאין אנו רואים כנ״ל. כי באמת אני ה׳ לא שניתי.28
“behold, He does not slumber and does not sleep”; it is only that we do not see, as mentioned above. For in truth, “I, G-d, have not changed.”
As the verse says, G-d neither slumbers nor sleeps; it only seems so because we do not see, as explained above. “I, G-d, have not changed”: nothing has changed in Him, only in what we perceive.


אך מפני שנאמר על גלות הזה נפלה לא תוסיף קום2930 שהוא סוכ״ע וממכ״ע [וממלא כל עלמין] שא״א לעלות למעלה אך אפשר להיות קרוב.
But because it is said of this exile, “She has fallen, she shall rise no more,” which is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin): that it is impossible to rise above, but it is possible to be close.
The concealment comes because this exile is described as “She has fallen, she shall rise no more.” The maamar ties this to the light that encompasses all worlds and the light that fills them: in this state one cannot rise up above, but one can be close.




9ומפני זה הנס מתלבש בדרך הטבע וכן בפורים כל מעשה המגילה בדרך הטבע וכן מה שאנו צועקים ואין נענים לא שאין אנו נענין
And because of this, the miracle is clothed in the way of nature. And so on Purim, the whole story of the Megillah was in the way of nature. And likewise, when we cry out and are not answered, it is not that we are not answered,
Because of this, a miracle in exile comes clothed in nature, and so the whole Purim story unfolded through natural events. The same holds for prayer: when we cry out and seem unanswered, it is not that there is no answer.


רק שאין אנו רואים ואדרבה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו לבבל שכינה עמהם31 וגם נאמר ואני בתוך הגולה32 שכנסת ישראל נק׳ אני וכתיב ואני תפלה.33
but only that we do not see. On the contrary, our Sages, of blessed memory, said, “They were exiled to Babylon: the Shechinah (Divine Presence) was with them.” And it is also said, “And I was in the midst of the exile,” for Knesses Yisrael (the Congregation of Israel) is called “I”; and it is written, “And I am prayer.”
We simply do not see it. On the contrary, the Sages teach that when Israel was exiled to Babylon the Shechinah went with them, and Ezekiel’s “I was in the midst of the exile” is read as Knesses Yisrael, which is called “I,” the same “I” as in “And I am prayer.”




Section 5 · ¶10–11
Esther, Mordechai and the six orders
10ובדורות הראשונים כשהיו מתפללים היו נענים אבל עכשיו ואני תפלה34 שאני בעצמי תפלה מלשון נפתולי.35
And in the earlier generations, when they would pray, they would be answered; but now, “And I am prayer”: that I myself am prayer, [tefillah] in the sense of naftulei.
In earlier generations prayer was answered openly. Now the verse “And I am prayer” applies: Knesses Yisrael is itself prayer, tefillah, a word the maamar links to naftulei, Rachel’s word in naming Naftali, which Chassidus reads as joining. Its very being is bound to G-d even when no answer is seen.


ולכן כתיב ובמות אביה ואמה.36 שזהו בחי׳ אברהם כידוע. לקחה מרדכי שהוא רב חסד. אך
And therefore it is written, “And when her father and mother died”: this is the level of Avraham, as is known. “Mordechai took her”: he who is abundant in kindness. But
Therefore the Megillah says of Esther, “when her father and mother died,” and the maamar identifies her father and mother with the level of Avraham, which is no longer revealed. Then “Mordechai took her,” and Mordechai is “abundant in kindness” (rav chesed).


כמ״ש והנערה יפת תאר וטובת מראה דהיינו כשעושה רצונה לקחה לו לבת א״ת [אל תקרי] לבת אלא לבית37 שנתגלה ע״י כידוע וההתגלות בא מחמת ומרדכי יצא מלפני המלך בלבוש38 היינו על ידי ש״ס [ששה סדרים].
as it is written, “and the maiden was beautiful of form and fair to look upon,” that is, when her will is done, “he took her to himself as a daughter.” Do not read “as a daughter” but “as a house,” for Atik Yomin (the Ancient of Days) was revealed, as is known. And the revelation comes because of “And Mordechai went out from before the king in apparel,” that is, through the Shas (the six orders of the Mishnah).
The verse also says Esther was “beautiful of form and fair to look upon,” read here as the time when her will is done; then Mordechai “took her to himself as a daughter,” which the Sages read “as a house,” that is, as his wife, and with this, the maamar says, Atik Yomin, the inner dimension of Keser (the Crown), was revealed. That revelation comes through “And Mordechai went out from before the king” in his garments, which are the six orders of the Mishnah.


מלכות זה סדר זרעים39 כמ״ש כי כארץ תוציא צמחה40 וכתיב אמת מארץ תצמח.41 תכלת זה סדר מועד לשון זמן.
“Malchus” (sovereignty): this is the order of Zeraim [Seeds], as it is written, “For as the earth brings forth her growth,” and it is written, “Truth will spring up from the earth.” “Techeles” (blue): this is the order of Moed [Appointed Times], a term for time.
Each garment of the verse is matched to an order of the Mishnah. Malchus, the “royal” of “royal apparel,” is Zeraim, the order of agriculture, for Malchus is the “earth,” and the two verses speak of what grows from the earth; techeles, “blue,” is Moed, the order of the festivals, whose name means an appointed time.




11וחור זה סדר נשים. ועטרת זהב גדולה זה סדר נזיקין. ותכריך בוץ לשון בד זה סדר קדשים.
“And white”: this is the order of Nashim [Women]. “And a great crown of gold”: this is the order of Nezikin [Damages]. “And a mantle of fine linen”: butz, a term for “bad” [linen]; this is the order of Kodashim [Holy Things].
“White” is Nashim, the order on marriage; “a great crown of gold” is Nezikin, the order of damages and the courts; and “a mantle of fine linen” (butz) is Kodashim, the order of the Temple offerings, because butz is another word for “bad,” the linen of the priests’ garments.


וארגמן זה סדר טהרות4243 שלפי שיש בה כמה גוונים ואח״כ יבא בהתגלות והעיר שושן צהלה ושמחה44 ליהודים היתה אורה45 כו׳:
“And purple”: this is the order of Taharos [Purities], because it has several colors. And afterwards it will come into open revelation: “And the city of Shushan rejoiced and was glad; the Jews had light,” etc.
“Purple” (argaman) is Taharos, the order of the laws of purity, because it holds many colors. After the garments comes the open revelation of Purim: “The city of Shushan rejoiced and was glad; the Jews had light.”



In one’s avodah
Do bodily things, marital union, eating and the rest, as “back,” “as though compelled,” though not as something repulsive, so that one’s bond with G-d is face to face. And do not lose heart when striving to cleave to G-d seems to bring nothing: in exile the answer and the miracle are present but hidden in nature, and the Shechinah is with us.
Questions for discussion
	Why does the maamar say that Purim is “like” Yom Kippur, and what do teshuvah and a lot have in common?
	How does the maamar explain “face to face” at Sinai without giving G-d a body, and how does it apply this to eating and other bodily acts today?
	Why can the miracles of the redemption from exile not be seen openly, if they come from a level higher than the miracles of the Exodus?
	What does it mean that in exile Knesses Yisrael is “itself prayer,” and how does this answer the person who cries out and sees no answer?
	How does the maamar match Mordechai’s garments to the six orders of the Mishnah, and why does the light of Purim come through them?

Sources and references
Notes
Paragraph 1
1ומרדכי יצא
The note refers the reader to the Rebbe’s source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר.
2ומרדכי יצא מלפני המלך
Mordechai leaves the king’s presence in royal garments of blue and white, with a great crown of gold and a mantle of fine linen and purple, and the city of Shushan rejoices. The maamar opens with this verse and at its end reads each garment as one of the six orders of the Mishnah.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
3פורים הוא בחי׳ יוה״כ
The Tikkunei Zohar says that Purim is named after Yom HaKippurim, which in the future will be changed from affliction to delight. The maamar builds on this: Yom HaKippurim is “like Purim.”
Tikkunei Zohar 57b:6–8תקוני הזהר נ״ז ב:ו׳-ח׳
ואיהי יום הכפורים. וכד אתקשטת קדמיה בלבושין שפירין דאינון לבושי כפרה: אתקריאת ציץ דיליה. מצנפת דיליה. אבנט דיליה. איהי כלילא מארבע בגדי לבן מסטרא דימינא ומארבע בגדי זהב מסטרא דשמאלא. בההוא זמנא דאתקשטת באלין לבושין דכפרה. אתמר בה ותלבש אסתר מלכות. ובהון עאלת לפני לפנים הה״ד ותעמוד בחצר בית המלך הפנימית. ובהון נשאה חן בעיניו.
Constantinople, 1740 (CC-BY-NC)
4יוה״כ פירושו כמו פורים
The note sets this maamar of the Rebbe beside the Tikkunei Zohar’s statement that Purim is named after Yom HaKippurim, as a further discussion of that link.
Tikkunei Zohar, Tikkun 21 · 60a:13–14תקו״ז תיקון כא
קם סבא ואמר ר׳ ר׳ חזור בך. אילנא הוא ו׳. איבא דיליה י׳. הכי הוא ודאי. אבל ענפוי לעילא איהו ה׳ עלאה. ושרשוי ה׳ תתאה. ומאן דאפריש ענפא מיניה דא איהו מקצץ בנטיעות. והכי אתקצץ איהו מעלמא דין ומעלמא דאתי. ועוד מצוה לאתעסקא באוריתא יומם ולילה הה״ד והגית בו יומם ולילה. וכי יכיל בר נש לאתעסקא באורייתא בכל יומי ולילי כל יומוי. והא קב״ה לית בא בטרוניא עם בריותיו. אלא כל מאן דקרא ק״ש בכל יום ערב ובקר כאלו מקיים בו והגית בו יומם ולילה.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ כא (נז, ב): פורים אתקריאת ע״ש יום הכפורים. ובד״ה על כן קראו תשי״ג.
5פור הוא הגורל
In Nissan of Achashverosh’s twelfth year, “pur, that is, the lot,” was cast before Haman from day to day and from month to month, to the twelfth month, Adar. The maamar notes that a lot goes from below to above.
Esther 3:7אסתר ג׳:ז׳
בַּחֹדֶשׁ הָרִאשׁוֹן הוּא־חֹדֶשׁ נִיסָן בִּשְׁנַת שְׁתֵּים עֶשְׂרֵה לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ הִפִּיל פּוּר הוּא הַגּוֹרָל לִפְנֵי הָמָן מִיּוֹם לְיוֹם וּמֵחֹדֶשׁ לְחֹדֶשׁ שְׁנֵים־עָשָׂר הוּא־חֹדֶשׁ אֲדָר:
In the first month, which is the month Nisan, in the twelfth year of king Ahasuerus, they cast pur, that is, the lot, before Haman from day to day, and from month to month, to the twelfth month, which is the month Adar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ג, ז.
6Kehot’s note points to Esther 9:24 for these words.
Esther 9:24אסתר ט׳:כ״ד
כִּי הָמָן בֶּן־הַמְּדָתָא הָאֲגָגִי צֹרֵר כׇּל־הַיְּהוּדִים חָשַׁב עַל־הַיְּהוּדִים לְאַבְּדָם וְהִפִּל פּוּר הוּא הַגּוֹרָל לְהֻמָּם וּלְאַבְּדָם:
because Haman the son of Hammedatha, the Agagite, the enemy of all the Jews, had devised against the Jews to destroy them, and had cast pur, that is, the lot, to discomfit them, and to destroy them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7על שני השעירים
On Yom Kippur Aharon places lots upon the two goats, one lot “for G-d” and one “for Azazel.” This is Yom Kippur’s own lot, which the maamar sets beside the pur of Purim.
Leviticus 16:8ויקרא ט״ז:ח׳
וְנָתַן אַהֲרֹן עַל־שְׁנֵי הַשְּׂעִירִם גֹּרָלוֹת גּוֹרָל אֶחָד לַה׳ וְגוֹרָל אֶחָד לַעֲזָאזֵל:
And Aaron shall cast lots upon the two goats: one lot for the L-RD, and the other lot for Azazel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ח.
8The Mishnah: the Kohen Gadol draws the two lots, places them on the two goats and says, “To G-d, a sin-offering.” The maamar reads these words as teaching that even the sin can rise to G-d.
Yoma 39a:7–8יומא ל״ט א:ז׳-ח׳
נְתָנָן עַל שְׁנֵי הַשְּׂעִירִים, וְאוֹמֵר: ״לַה׳ חַטָּאת״. רַבִּי יִשְׁמָעֵאל אוֹמֵר: לֹא הָיָה צָרִיךְ לוֹמַר ״חַטָּאת״, אֶלָּא ״לַה׳״. וְהֵן עוֹנִין אַחֲרָיו: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וְעַד״. גְּמָ׳ לְמָה לִי טָרַף בְּקַלְפִּי? כִּי הֵיכִי דְּלָא נִיכַּוֵּין וְלִישְׁקוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9גם חשך לא יחשיך
“Even darkness does not darken before You; night shines like the day, darkness is as light.” The maamar applies it to the level above, where all is one and no darkness separates.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
10פב״פ דבר ה׳ עמכם
Moshe recalls Sinai: “Face to face G-d spoke with you at the mountain, out of the fire.” The maamar asks what “face” can mean for G-d and answers from the will.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
11על כל דבור פרחה נשמתם
Rabbi Yehoshua ben Levi: at each utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them, and He revived them with the dew that will revive the dead. The maamar uses it to show that at Sinai the body was set aside.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
12“As in water face answers to face, so the heart of man to man.” As Israel turned its face to G-d, so He turned His face to them.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ועל דמות הכסא
Above the firmament Ezekiel sees the likeness of a throne, and upon it “a likeness like the appearance of a man, upon it from above.” The maamar explains this likeness through the analogy of love.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
Paragraph 3
14כמארז״ל . . כאלו כפאו שד
A sage’s wife describes his conduct in marital union: at midnight, with great modesty, “like one whom a demon compelled.” The maamar takes this as the model of a bodily act done without self-interest, as “back.”
Nedarim 20bנדרים כ׳ ב
Kehot’s noteנדרים כ, ב.
15תלו אותו ואת בניו
When Esther came before the king, Haman’s evil plan against the Jews was turned back on his own head, and he and his sons were hanged on the gallows. The maamar says this hanging was “above fifty.”
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16כי אברהם לא ידענו וישראל לא יכירנו
“For You are our Father; for Avraham did not know us, and Yisrael does not recognize us; You, G-d, are our Father, our Redeemer, from of old is Your Name.” The maamar notes that the verse leaves out Yitzchak.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
17שיצחק עתיד לגאול אותנו
In the future G-d will tell Avraham, and then Yaakov, that their children have sinned, and each will answer that they be wiped out for the sanctity of His Name; Yitzchak defends them. Then Yitzchak points them to G-d, and they say, “You, G-d, are our Father, our Redeemer.”
Shabbat 89b:2–3שבת פ״ט ב:ב׳-ג׳
מִנַּיִן שֶׁקּוֹשְׁרִין לָשׁוֹן שֶׁל זְהוֹרִית וְכוּ׳. ״כַּשָּׁנִים״? ״כַּשָּׁנִי״ מִיבְּעֵי לֵקהּ! אָמַר רַבִּי יִצְחָק, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אִם יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים הַלָּלוּ שֶׁסְּדוּרוֹת וּבָאוֹת מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית וְעַד עַכְשָׁיו — כַּשֶּׁלֶג יַלְבִּינוּ. דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״לְכוּ נָא וְנִוָּכְחָה יֹאמַר ה׳״ — ״לְכוּ נָא״? ״בּוֹאוּ נָא״ מִיבְּעֵי לֵקהּ! ״יֹאמַר ה׳״? ״אָמַר ה׳״ מִיבְּעֵי לֵקהּ! לֶעָתִיד לָבֹא יֹאמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: לְכוּ נָא אֵצֶל אֲבוֹתֵיכֶם וְיוֹכִיחוּ אֶתְכֶם. וְיֹאמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
Paragraph 6
18אותותינו לא ראינו
“Our signs we have not seen; there is no longer a prophet, and none among us knows how long,” a lament over the destruction of the Sanctuary. The maamar reads it as: we do not see the signs, not that there are none.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
19שאין אנו יכולים לראות האותות
The note says that this line of the maamar, that we cannot see the signs, is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Psalms, the book of the verse it explains.
Kehot’s noteמובא ביהל אור ע׳ רסז.
Paragraph 7
20ואין עוד נביא ולא אתנו יודע עד מה
The rest of the verse quoted in paragraph 6: “there is no longer a prophet, and none among us knows how long.” In exile, prophecy too is hidden.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כי אתה ה׳ גואלנו
The verse that left out Yitzchak ends, “You, G-d, are our Father, our Redeemer, from of old is Your Name.” The maamar reads it as the Name Havayah itself, above Avraham and Yisrael, redeeming.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22שמתלבש דרך הטבע
The note refers to a talk of the Rebbe for a further discussion of the miracle clothed in the way of nature.
Kehot’s noteראה לקו״ש חי״ז ע׳ 154.
Paragraph 8
23ולכן ביטל . . את המעוררים
There, speaking of individual Divine providence, Likkutei Torah refers back to this maamar, “Umordechai Yatza,” on Yochanan abolishing the “awakeners” and on “For in truth, I, G-d, have not changed.” It concludes that this level belongs to the Megillah of Esther, when Israel accepted the Torah anew in the days of Achashverosh.
Kehot’s noteסוטה מז, סע״א. ראה לקו״ת שה״ש ו, ג שמציין לכאן.
24ביטל יוחנן כה״ג את המעוררים
The Mishnah lists the enactments of Yochanan the Kohen Gadol: he did away with the declaration of the tithe, and he also abolished the “awakeners” and the “knockers.”
Sotah 47a:20סוטה מ״ז א:כ׳
מִשֶּׁמֵּת יוֹסֵי בֶּן יוֹעֶזֶר אִישׁ צְרֵידָה וְיוֹסֵי בֶּן יְהוּדָה אִישׁ יְרוּשָׁלַיִם בָּטְלוּ הָאֶשְׁכֹּלוֹת, שֶׁנֶּאֱמַר: ״אֵין אֶשְׁכּוֹל לֶאֱכוֹל בִּכּוּרָה אִוְּתָה נַפְשִׁי״, יוֹחָנָן כֹּהֵן גָּדוֹל הֶעֱבִיר הוֹדָיַית הַמַּעֲשֵׂר. אַף הוּא בִּטֵּל אֶת הַמְעוֹרְרִין וְאֶת הַנּוֹקְפִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25שהיו אומרים עורה למה תישן
The Gemara explains: the “awakeners” were the Levites who stood on the platform each day and said, “Awake! Why do You sleep, O G-d?” Yochanan objected: “Is there sleep before the Omnipresent? Has it not been said, ‘Behold, the Guardian of Israel neither slumbers nor sleeps’?”
Sotah 48a:7סוטה מ״ח א:ז׳
וְאַף הוּא בִּיטֵּל אֶת הַמְעוֹרְרִים. מַאי מְעוֹרְרִים? אָמַר רַחֲבָה: בְּכׇל יוֹם וָיוֹם שֶׁהָיוּ עוֹמְדִים לְוִיִּם עַל דּוּכָן וְאוֹמְרִים ״עוּרָה לָמָּה תִישַׁן ה׳״, אָמַר לָהֶן: וְכִי יֵשׁ שֵׁינָה לִפְנֵי הַמָּקוֹם? וַהֲלֹא כְּבָר נֶאֱמַר ״הִנֵּה לֹא יָנוּם וְלֹא יִישָׁן שׁוֹמֵר יִשְׂרָאֵל״! אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל שְׁרוּיִין בְּצַעַר וְאוּמּוֹת הָעוֹלָם בְּנַחַת וְשַׁלְוָה, לְכָךְ נֶאֱמַר ״עוּרָה לָמָּה תִישַׁן ה׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26עורה למה תישן
“Awake! Why do You sleep, O G-d? Arouse Yourself, do not cast us off forever.” These were the words the “awakeners” said.
Psalms 44:24תהילים מ״ד:כ״ד
עוּרָה לָמָּה תִישַׁן אֲדֹ־נָי הָקִיצָה אַל־תִּזְנַח לָנֶצַח:
Awake, why sleepest Thou, O L-rd? Arouse Thyself, cast not off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27הנה לא ינום ולא יישן
“Behold, the Guardian of Israel neither slumbers nor sleeps,” the verse with which Yochanan the Kohen Gadol answered the “awakeners.”
Psalms 121:4תהילים קכ״א:ד׳
הִנֵּה לֹא־יָנוּם וְלֹא יִישָׁן שׁוֹמֵר יִשְׂרָאֵל:
Behold, He that keepeth Israel Doth neither slumber nor sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28אני ה׳ לא שניתי
“For I, G-d, have not changed, and you, children of Yaakov, have not come to an end.” The maamar uses it to say that only our seeing has changed.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29נפלה לא תוסיף קום
A later maamar of Megillas Esther reads “She has fallen, she shall rise no more, the maiden of Israel” as the future: there will be no “rising” and ascent, because G-d’s light will be revealed abundantly below, since darkness itself will be turned to light and the sitra achra not merely subdued as in the other exiles.
Kehot’s noteעמוס, ה, ב. ראה לקמן צד, ב. לקו״ת פ׳ כי תצא מא, ב.
30נפלה לא תוסיף קום
“She has fallen, she shall rise no more, the maiden of Israel.” The maamar says this verse speaks of the present exile.
Amos 5:2עמוס ה׳:ב׳
נָפְלָה לֹא־תוֹסִיף קוּם בְּתוּלַת יִשְׂרָאֵל נִטְּשָׁה עַל־אַדְמָתָהּ אֵין מְקִימָהּ:
The virgin of Israel is fallen, She shall no more rise; She is cast down upon her land, There is none to raise her up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
31גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel was exiled the Shechinah was with them; they were exiled to Egypt and to Babylon and the Shechinah was with them, and when they are redeemed it will return with them.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כט, א.
32ואני בתוך הגולה
Ezekiel opens his prophecy: “And I was in the midst of the exile by the river Kevar; the heavens opened, and I saw visions of G-d.” The maamar reads “I” as Knesses Yisrael, present in the exile.
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, א.
33ואני תפלה
“In return for my love they accuse me, and I am prayer.” The “I” is again Knesses Yisrael.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
34ואני תפלה
“In return for my love they accuse me, and I am prayer.” The maamar reads it as Knesses Yisrael, which in exile is itself prayer.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
35נפתולי
Rachel names Bilhah’s second son: “Naftulei Elokim niftalti im achosi,” and she called him Naftali. The maamar ties tefillah, prayer, to this word.
Genesis 30:8בראשית ל׳:ח׳
וַתֹּאמֶר רָחֵל נַפְתּוּלֵי אֱלֹקִים נִפְתַּלְתִּי עִם־אֲחֹתִי גַּם־יָכֹלְתִּי וַתִּקְרָא שְׁמוֹ נַפְתָּלִי:
And Rachel said: ‘With mighty wrestlings have I wrestled with my sister, and have prevailed.’ And she called his name Naphtali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובמות אבי׳ ואמה
Mordechai raised Hadassah, that is Esther, his uncle’s daughter, for she had no father or mother; the maiden was beautiful of form and fair to look upon, and when her father and mother died, Mordechai took her to himself as a daughter.
Esther 2:7אסתר ב׳:ז׳
וַיְהִי אֹמֵן אֶת־הֲדַסָּה הִיא אֶסְתֵּר בַּת־דֹּדוֹ כִּי אֵין לָהּ אָב וָאֵם וְהַנַּעֲרָה יְפַת־תֹּאַר וְטוֹבַת מַרְאֶה וּבְמוֹת אָבִיהָ וְאִמָּהּ לְקָחָהּ מׇרְדֳּכַי לוֹ לְבַת:
And he brought up Hadassah, that is, Esther, his uncle’s daughter; for she had neither father nor mother, and the maiden was of beautiful form and fair to look on; and when her father and mother were dead, Mordecai took her for his own daughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, ז.
37א״ת לבת אלא לבית
On “Mordechai took her to himself as a daughter (le-vas),” it was taught in the name of Rabbi Meir: do not read le-vas, “as a daughter,” but le-vayis, “as a house,” that is, as a wife.
Megillah 13a:14מגילה י״ג א:י״ד
״וּבְמוֹת אָבִיהָ וְאִמָּהּ לְקָחָהּ מׇרְדֳּכַי לוֹ לְבַת״, תָּנָא מִשּׁוּם רַבִּי מֵאִיר: אַל תִּקְרֵי ״לְבַת״ אֶלָּא לְבַיִת. וְכֵן הוּא אוֹמֵר: ״וְלָרָשׁ אֵין כֹּל כִּי אִם כִּבְשָׂה אַחַת קְטַנָּה אֲשֶׁר קָנָה וַיְחַיֶּהָ וַתִּגְדַּל עִמּוֹ וְעִם בָּנָיו יַחְדָּו מִפִּתּוֹ תֹאכַל וּמִכּוֹסוֹ תִשְׁתֶּה וּבְחֵיקוֹ תִשְׁכָּב וַתְּהִי לוֹ כְּבַת״, מִשּׁוּם דִּבְחֵיקוֹ תִשְׁכָּב הֲווֹת לֵקהּ (לְבַת)? אֶלָּא — (לְבַיִת) הָכִי נָמֵי לְבַיִת.
“And when her father and mother died, Mordecai took her for his own daughter” (Esther 2:7). A Tanna taught in the name of R. Meir: Do not read “for a daughter [le-bat],” but “for a house (i.e. wife) [le-bayit].” Similarly it says: “But the poor man had nothing save one little ewe lamb, which he had brought up and reared; and it grew up together with him, and with his children; it ate of his own bread, and drank from his cup, and lay in his bosom, and was unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יג, א.
38ומרדכי יצא מלפני המלך בלבוש
The verse the maamar opened with. Here each of Mordechai’s garments, royal, blue, white, the great crown of gold, the fine linen and the purple, becomes one of the six orders of the Mishnah.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39זה סדר זרעים
Reish Lakish reads the words of a verse as the six orders of the Mishnah: “faith” is Zeraim, “your times” is Moed, “strength” is Nashim, “salvations” is Nezikin, “wisdom” is Kodashim and “knowledge” is Taharos. The maamar matches the orders to Mordechai’s garments in the same form.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
40כי כארץ תוציא צמחה
“For as the earth brings forth her growth, and as a garden makes its seeds sprout, so G-d will make righteousness and praise sprout.” It links Malchus, the “earth,” with Zeraim, the order of seeds.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, יא.
41אמת מארץ תצמח
“Truth will spring up from the earth, and righteousness look down from heaven.” A second verse of growth from the earth, for the order of Zeraim.
Psalms 85:12תהילים פ״ה:י״ב
אֱמֶת מֵאֶרֶץ תִּצְמָח וְצֶדֶק מִשָּׁמַיִם נִשְׁקָף:
Truth springeth out of the earth; And righteousness hath looked down from heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פה, יב.
Paragraph 11
42וארגמן זה סדר טהרות
The note quotes Or HaTorah: as the Sages said, “knowledge” is the order of Taharos, and Daas joins Chochmah and Binah with the emotive attributes; therefore it is called argaman, purple, which includes many colors.
Kehot’s noteבאוה״ת פ׳ תרומה ע׳ א׳תקה ”והיינו כמארז״ל [שבת לא, א] ודעת זה סדר טהרות והדעת מחבר חו״ב עם המדות ולכן נק׳ ארגמן שכולל גוונים הרבה” ע״ש.
43זה סדר טהרות
Reish Lakish: “and knowledge” is the order of Taharos. As the Kehot note quotes from Or HaTorah, Daas joins Chochmah and Binah with the emotive attributes, so it is argaman, purple, which includes many colors.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44והעיר שושן צהלה ושמחה
After Mordechai goes out in royal garments of blue and white, a great crown of gold and a mantle of fine linen and purple, “the city of Shushan rejoiced and was glad.” The maamar reads this joy as the revelation that follows the garments.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ליהודים היתה אורה
“The Jews had light and gladness, joy and honor.” Here it is the open revelation that comes after Mordechai’s garments, the six orders.
Esther 8:16אסתר ח׳:ט״ז
לַיְּהוּדִים הָיְתָה אוֹרָה וְשִׂמְחָה וְשָׂשֹׂן וִיקָר:
The Jews had light and gladness, and joy and honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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כי אברהם לא ידענו כו׳ אתה ה׳ אבינו כו׳
“For Abraham Has Not Known Us … You, G-d, Are Our Father”
In exile, when the divine attributes of Z’eir Anpin are “asleep” and turned away, Malchus — the Shechinah and the root of Israel’s souls — receives directly from the highest source, the higher Chochmah, “our Father.” This is the light of Purim, which reaches the lowest places and works hidden within nature.
The maamar in brief
The maamar explains the Arizal’s teaching that on Purim the light of the Yesod of Abba reached Malchus directly, bypassing Z’eir Anpin, and went out into the lower worlds. It first lays out the structure: the Sefiros of Atzilus mediate between the Infinite and creation; the higher Chochmah is the upper end of that mediation, and the lower Chochmah — Malchus, divine speech, Rachel, the root of Jewish souls — is its lower end. Normally speech receives from Chochmah only through the attributes, as in a person words pass from the mind through the heart. In Temple times the attributes faced Malchus “face to face,” bringing open miracles and prophecy; sin turned them to the “back.” In exile, while Z’eir Anpin “sleeps,” Malchus receives directly from the higher Chochmah, which encompasses all worlds and before which neither sin nor the world interposes: hence Israel’s cry, “Abraham has not known us … You are our Father,” and the power of simple faith. Like the lion, the highest light is clothed in the lowest place: the halachos, nature, and the Purim miracle. Esther drew Haman close to holiness until he was nullified, and his imitation of holiness was turned about.

Outline
	1The question and the intermediaryPri Etz Chaim on Purim’s light; the Sefiros of Atzilus as intermediary; the higher Chochmah and the lower Chochmah, Malchus, the root of Israel’s souls, which rises or falls with their deeds.¶1–5
	2From Chochmah to speech: face and backSpeech receives from Chochmah through the attributes of the heart; in Temple times they shone face to face, with miracles; sin turned them to the back; a person who turns his face to G-d restores the union above.¶6–11
	3Exile: receiving directly from “our Father”In exile Malchus receives the mochin directly from the higher Chochmah, sovev kol almin; faith, prayer and the nesirah; the fall that is itself a rising; the Future; face and back in man.¶12–16
	4Purim’s light in the lowest placePurim and Yom Kippur on one level; the analogy of the lion; the higher Chochmah clothed in the halachos and in “the apparel of Malchus”; miracles hidden in nature; prophecy and Elokim as nature.¶17–20
	5Esther, Haman and the lotEsther, Malchus, acts on her own and draws Haman close to holiness until he is nullified; the lot “before G-d” and Haman’s imitation of it; the fifty-cubit gallows; “it was turned about.”¶21–26


Key concepts
	The Yesod of Abbaיסוד אבא
	The channel of the higher Chochmah (Abba). On Purim its light reaches Malchus directly, not through Z’eir Anpin, and goes out into Beriah, Yetzirah and Asiyah.

	Dormitaדורמיטא
	“Sleep”: the state of Z’eir Anpin in exile, when his mochin withdraw and pass to Malchus.

	Face to face / back to backפנים בפנים / אחור באחור
	Whether the attributes give to Malchus with full vitality (face) or only meagerly (back); in a person, whether he turns to G-d or to the world.

	The higher Chochmah and the lower Chochmahחכמה עילאה / חכמה תתאה
	The two ends of the intermediary between the Infinite and creation: the vessel of the Infinite Light, and Malchus, divine speech, which gives life to the worlds.

	Nesirahנסירה
	The “sawing” apart of Malchus from the back of Z’eir Anpin so that they can be face to face; in a person, the will in the intellect turned to G-d alone.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The light before which the worlds take up no space at all and sins do not separate; in exile Malchus receives from it directly.

	Kelipahקליפה
	The “husk” that conceals holiness; it can exist as a separate “something” only at a distance from holiness, and near it is nullified, as Haman was.


Section 1 · ¶1–5
The question and the intermediary
1כי אברהם לא ידענו12 כו׳ אתה ה׳ אבינו כו׳. להבין מ״ש בפע״ח [בפרי עץ חיים] בדרוש פורים הארת יסוד אבא בנוק׳ [בנוקבא] שלא ע״י ז״א3 בלילה הזה נדדה4 כו׳
“For Abraham has not known us,” etc.; “You, G-d, are our Father,” etc. To understand what is written in Pri Etz Chaim, in the discourse on Purim: the illumination of the Yesod of Abba in Nukva (the feminine / Malchus), not through Z’eir Anpin (the emotive attributes), “on this night [the king’s sleep] was disturbed,” etc.,
The maamar opens with Isaiah’s verse in which Israel in exile cries out that Abraham does not know us, yet G-d is our Father. It then sets its task: to understand the Arizal’s teaching in Pri Etz Chaim on Purim, that on the night “the king’s sleep was disturbed,” a light from the Yesod of Abba (the channel of Chochmah) reached Nukva, the configuration of Malchus, directly, without passing through Z’eir Anpin, the configuration of the emotive attributes.


ויצאה הארתו למטה בבי״ע כמ״ש ויעבור מרדכי5 ומרדכי יצא6 כו׳ ע״ש. הנה ידוע שבין מאציל לנבראים צריך להיות ממוצע.7
and its illumination went out below, into Beriah, Yetzirah and Asiyah, as it is written, “And Mordechai passed,” and “And Mordechai went out,” etc.; see there. Now, it is known that between the Emanator and the created beings there must be an intermediary.
That light reached down even into the three lower worlds of Beriah, Yetzirah and Asiyah, which the verses “Mordechai passed” and “Mordechai went out” are read to describe. To explain it, the maamar starts from a basic principle: the infinite Creator and finite creatures cannot meet directly, so something must stand between them.




2והם ע״ס [עשר ספירות] דאצי׳ שהם ממוצעים8 בין בחי׳ מאציל א״ס ב״ה לבחי׳ נבראים בי״ע ג״ע [גן עדן] העליון והתגלות מדותיו ית׳ בבחי׳ אצי׳ דאיהו וגרמוהי חד לא הוצרך
And these are the Ten Sefiros of Atzilus, which are intermediaries between the level of the Emanator, the Infinite One (Ein Sof), blessed be He, and the level of created beings — Beriah, Yetzirah and Asiyah, [and] the higher Gan Eden. And the revelation of His attributes (middos), may He be blessed, at the level of Atzilus, where “He and His vessels (ihu vegarmohi) are one,” was not needed
The intermediary is the Ten Sefiros of Atzilus, the World of Emanation, which stand between the Infinite One and the created worlds of Beriah, Yetzirah and Asiyah, together with the higher Gan Eden. In Atzilus, G-d and His attributes are wholly one (“He and His vessels are one”), and yet the revelation of those attributes is not there for its own sake.


אלא לצורך נבראים9 ומבשרי אחזה אלוה10 שכשהאדם הוא בפ״ע [בפני עצמו] א״צ [אין צריך / אינו צריך] להתגלות חכמתו ומדותיו כ״א כשהוא מתגלה לזולתו.
except for the sake of created beings. And “from my flesh I behold G-d”: when a person is by himself, there is no need for the revelation of his wisdom and his attributes, but only when he reveals himself to another.
It exists only for the created beings. Job’s words “from my flesh I behold G-d” let us learn this from human experience: a person alone has no need to show his wisdom and feelings; he expresses them only when he turns to someone else.




3וידוע דחכמה דאצי׳ היא ראשית הגילוי שבה היא עיקר התגלות א״ס ב״ה בכל העולמות עליונים ותחתונים כמ״ש ה׳ בחכמה יסד ארץ.11
And it is known that the Chochmah (wisdom) of Atzilus is the beginning of revelation; in it is the chief revelation of the Infinite One, blessed be He, in all the worlds, higher and lower, as it is written, “G-d founded the earth with Chochmah.”
Chochmah, wisdom, is the first point at which the Infinite is revealed at all, and through it He is revealed in every world, higher and lower. The verse “G-d founded the earth with Chochmah” shows that all of creation rests on it.


ומבואר במ״א למה דוקא בחכמה.12 וח״ע [וחכמה עילאה] דאצי׳ היא בחי׳ ממוצעת והיא כלולה מבחי׳ המאציל א״ס ב״ה שהוא בחינת כלי לאוא״ס [לאור אין סוף] ב״ה.
And it is explained elsewhere why [it is] specifically through Chochmah. And the higher Chochmah (Chochmah Ila’ah) of Atzilus is the level of an intermediary, and it comprises the level of the Emanator, the Infinite One, blessed be He, in that it is the level of a vessel for the Infinite Light (Or Ein Sof), blessed be He.
Why it must be Chochmah is explained elsewhere. The higher Chochmah of Atzilus is the intermediary itself, and its upper side belongs to the Emanator, since it is the vessel in which the Infinite Light rests.




4ויש בה ג״כ בחי׳ נברא ונק׳ ח״ת [חכמה תתאה] דהיינו שרש בחי׳ חיי החיים א״ס ב״ה לכל בחי׳ נבראים עו״ת [עליונים ותחתונים] שבבי״ע
And there is also in it the level of a created being, and it is called the lower Chochmah (Chochmah Tata’ah), that is, the root of the level of the Life of life, the Infinite One, blessed be He, for all levels of created beings, higher and lower, that are in Beriah, Yetzirah and Asiyah,
The same intermediary also has a side turned toward the created beings, called the lower Chochmah: Malchus of Atzilus. It is the root through which the Infinite One, the “Life of life,” gives life to all creatures of the higher and lower worlds.


שהוא בחי׳ דבורו ורוח פיו ית׳ המחיה כל העולמות ונק׳ ג״כ אימא תתאה רחל עקרת13 הבית1415 המנהגת את כל העולמות כמ״ש ותתן טרף לביתה16 כו׳ בחי׳ ממכ״ע [ממלא כל עלמין].
which is the level of His speech and the breath of His mouth, may He be blessed, that gives life to all the worlds. And it is also called the lower Imma, Rachel, the mainstay of the house, who directs all the worlds, as it is written, “And she gives food to her household,” etc.: the level of the light that fills all worlds (memalei kol almin).
This lower side is G-d’s “speech,” the “breath of His mouth” that keeps all worlds alive. It is also called the lower Imma (Mother) and Rachel, “the mainstay of the house,” who, like the woman of valor who “gives food to her household,” provides for all the worlds; it is the light that fills all worlds.




5וידוע שנק׳ כנס״י [כנסת ישראל] פי׳ כללות נשמות ישראל בהיות כי הכלים שלה. פנימי. אמצעי. חיצון. הפנימי שרש נשמה שבבריאה. והאמצעי שרש רוח שביצירה.
And it is known that it is called the Congregation of Israel (Knesses Yisrael), meaning the general and collective expression (klalus) of the souls of Israel, since its vessels are inner, middle, outer: the inner is the root of the neshamah that is in Beriah; and the middle, the root of the ruach that is in Yetzirah;
Malchus of Atzilus is also called the Congregation of Israel, the root of all Jewish souls together. Her three kinds of vessels, inner, middle and outer, are the roots of the soul’s three levels: the neshamah, rooted in Beriah, and the ruach, rooted in Yetzirah.


וחיצון שרש נפש שבעשייה וכ״א [וכל אחד / וכל אחת] מישראל אפי׳ [אפילו] קל שבקלים יש בו ניצוץ מנפש דעשייה המלובש בה הארה ממלכות דאצי׳ מכלים החיצונים שלה.
and the outer, the root of the nefesh that is in Asiyah. And each one of Israel, even the lowest of the low, has in him a spark of the nefesh of Asiyah, in which is clothed an illumination from the Malchus of Atzilus, from its outer vessels.
Her outer vessels are the root of the nefesh, the soul-level of Asiyah. So every Jew, however low, carries a spark of that nefesh, and within it a light from Malchus of Atzilus.


לכן בחי׳ דבור וח״ת [וחכמה תתאה] ממכ״ע [ממלא כל עלמין] תלוי במעשיהם של ישראל כמ״ש בזוהר או סלקא או נחתא בגינייהו דישראל כו׳. והוא ענין גלות השכינה:
Therefore the level of speech and the lower Chochmah, the light that fills all worlds (memalei kol almin), depends on the deeds of Israel, as it is written in the Zohar, “It either ascends or descends on account of Israel,” etc. And this is the matter of the exile of the Shechinah (Divine Presence).
Because Malchus is clothed in every Jewish soul, divine speech, the light that fills the worlds, rises or falls with Israel’s deeds, as the Zohar says. Its fall is what is called the exile of the Shechinah.




Section 2 · ¶6–11
From Chochmah to speech: face and back
6ועתה צריך להבין איך נתהווה בחי׳ דבור להחיות העולמות מבחי׳ ח״ע [חכמה עילאה] הנ״ל שהוא הוי״ה בחי׳ סוכ״ע.17
Now we must understand how the level of speech came into being, to give life to the worlds, from the level of the higher Chochmah (Chochmah Ila’ah) mentioned above, which is Havayah, the level of the light that encompasses all worlds (sovev kol almin).
The maamar now asks how divine speech, which gives life to the worlds, came out of the higher Chochmah, which is Havayah and the light that encompasses all worlds, a level far above them.


הנה מבואר בע״ח [בעץ חיים] שבחי׳ נוקבא דז״א מתחיל מחזה דז״א.181920 והענין כי ז״א הם מדות חו״ג [חסד וגבורה] האהבה הוא אור לכלי החסד
Now, it is explained in Etz Chaim that the level of the Nukva (the feminine / Malchus) of Z’eir Anpin (the emotive attributes) begins from the chest of Z’eir Anpin. And the explanation is: Z’eir Anpin is the attributes of Chesed (kindness) and Gevurah (restraint); love is the light for the vessel of Chesed,
Etz Chaim teaches that Nukva begins from the “chest” of Z’eir Anpin. Z’eir Anpin is the attributes of Chesed and Gevurah, and in the soul it is love that fills the vessel of Chesed as its light.


כי חפץ חסד הוא21 ומן המוח יוצא המשכה דרך הגידים ללב שהן המדות ומן הלב אשר שם הריאה מתחיל להיות בחי׳ דבור שיוצא הבל מן הריאה ונעשה קול.22
for “He desires kindness”; and from the brain a flow goes out through the veins to the heart, which are the attributes; and from the heart, where the lungs are, the level of speech begins to be, for breath goes out from the lungs and becomes voice.
The verse “He desires kindness” shows that Chesed is driven by desire, by love. Then the human analogy: life flows from the brain through the veins to the heart, the seat of the emotions, and from the heart and the lungs breath goes out and becomes the voice of speech.


נמצא שהתלבשות החיות מן החכמה אל הדבור הוא ע״י המדות שבלב ע״י צמצומים דרך נקבים וחלונות.
It follows that the enclothing of the life-force from Chochmah into speech is through the attributes in the heart, by means of contractions (tzimtzumim), by way of apertures and windows.
So in a person the life-force passes from wisdom into speech only through the emotions of the heart, narrowed through “apertures and windows.” Above too, speech, Nukva, normally receives from Chochmah by way of the attributes of Z’eir Anpin.




7והנה כשהיו ישראל במעלה עליונה בזמן הבית היו בחי׳ זו״נ [זעיר אנפין ונוקבא] פב״פ [פנים בפנים] כמו בפנים שם הוא עיקר החיות שבאדם ורוב חושיו ראיה ושמיעה כו׳.
Now, when Israel were on a lofty level, in the time of the [Holy] Temple, the level of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) was face to face — as in the face, where the main life-force in a person is, and most of his senses, sight and hearing, etc.;
When Israel stood on a high level, in the time of the Holy Temple, Z’eir Anpin and Nukva faced each other “face to face”: the attributes gave to Malchus fully. The face is the right image, since a person’s main life and most of his senses are concentrated there.


משא״כ מאחוריו החיות רוחני הוא מעט מזעיר מאד ואף בחוש המישוש23 ניכר ההפרש כי בצד פניו ירגיש אף דבר מה. משא״כ מאחוריו החיות רוחני מעט.
whereas behind him the spiritual life-force is small and very slight. And even in the sense of touch the difference is noticeable: on the side of his face he will feel even something slight, whereas behind him the spiritual life-force is small.
The back, by contrast, has little life; even touch, felt all over the body, is far keener on the face than on the back. So when the attributes turn only their “back” to Malchus, the life they pass on is small.




8והנה למדותיו ית׳ אין שום השגה לשכל אנושי בהם שאינם כלל ממהות וערך מדות אנושי24 אפי׳ [אפילו] בחי׳ דבור שלו כו׳ ואינו
Now, as for His attributes (middos), may He be blessed, human intellect has no grasp of them whatsoever, for they are not at all of the nature and the measure of human attributes — even His level of speech, etc.; and this is
Before using such images, the maamar cautions that G-d’s attributes are utterly unlike human ones, and human intellect cannot grasp them at all, not even His “speech.”


אלא לשבר את האוזן252627 ומבשרי אחזה28 כידוע המשל משרפת העצים29 נעשה אפר כן בחי׳ אברהם אוהבי30 שהיה מרכבה לחסד שבאצי׳ נקרא עפר ואפר31 לגבי חסד דאצי׳ ומיכאל דבריאה בחי׳ חיצונית לנשמת אברהם כו׳.
only to accommodate the ear, and “from my flesh I behold.” As in the known analogy: from the burning of wood, ash is made — so the level of Abraham, “My beloved,” who was a chariot for the Chesed (kindness) of Atzilus, is called “dust and ashes” relative to the Chesed of Atzilus; and Michael of Beriah is the outer level of the soul of Abraham, etc.
These terms are used only “to accommodate the ear,” giving it what it can hear, on the principle of “from my flesh I behold.” The analogy of wood and ash shows the gap: Abraham, a “chariot” for the Chesed of Atzilus, is only “dust and ashes” beside that Chesed, and the angel Michael of Beriah is merely the outer level of Abraham’s soul.




9והנה המדות עליונות32 חו״ג [חסד וגבורה] היו מאירים ההמשכה הבאה להם מח״ע [מחכמה עילאה] אל בחי׳ נוקבא בבחי׳ פנים עיקר
Now, the higher attributes, Chesed (kindness) and Gevurah (restraint), used to shine the flow that comes to them from the higher Chochmah (Chochmah Ila’ah) into the level of Nukva (the feminine / Malchus) in the manner of the face, the main
In the time of the Temple, the higher attributes, Chesed and Gevurah, passed the flow they receive from the higher Chochmah on to Nukva “face to face,” with the fullness of life.


החיות כנ״ל ובחי׳ מדות33 שיש בזה העולם יום ולילה מזרח ומערב כו׳ היה בא בהשתלשלות מן המדות עליונות אל בחי׳ הנוק׳ [הנוקבא] ממכ״ע [ממלא כל עלמין] והיא משפעת כו׳.
life-force, as mentioned above; and the level of the attributes that exist in this world — day and night, east and west, etc. — came by way of the chain of descent (hishtalshelus) from the higher attributes to the level of Nukva, the light that fills all worlds (memalei kol almin), and she bestows [it], etc.
Even the attributes we see in this world, such as the alternation of day and night and the directions east and west, came down step by step from those higher attributes to Nukva, the light that fills all worlds, and from her into the world.




10וכמ״ש במשה כשעושה נס בחי׳ התגלות מה שלמעלה מן הטבע כמו שיתבאר מוליך לימין משה3435 זרוע כו׳ חסד לימינו בחי׳ אברהם כנ״ל וכשחטאו ישראל כתיב כי פנו אלי עורף.36
And as it is written regarding Moses, when he performs a miracle — the level of a revelation of what is above nature, as will be explained: “Who led the arm at the right hand of Moses,” etc. — Chesed (kindness) is at his right, the level of Abraham, as mentioned above. And when Israel sinned, it is written, “For they have turned their back to Me.”
That is why Moses could perform miracles, revelations of what is above nature: G-d “led the arm at the right hand of Moses,” and the right is Chesed, the attribute of Abraham. But when Israel sinned, the prophet says, “they have turned their back to Me.”


כי גרמו במעשיהם ענין סילוק הארת פני המדות העליונות אל בחי׳ הנוק׳ [הנוקבא] ממכ״ע [ממלא כל עלמין] ואינם מאירים אלא בבחי׳ אחוריים כנ״ל שהחיות שם מעט מזעיר כו׳.
For through their deeds they caused the withdrawal of the illumination of the face of the higher attributes toward the level of Nukva (the feminine / Malchus), the light that fills all worlds (memalei kol almin), and they shine only in the manner of the back, as mentioned above, where the life-force is small and slight, etc.
By their deeds they caused the “face” of the higher attributes to withdraw from Malchus. Now the attributes shine to her only with their “back,” where, as explained, there is little life.




11ומה שיש בעולמות תחתונים התחלקות המדות יום ולילה אינה אלא מבחי׳ אחוריים ממדות עליונים אב״א [אחור באחור].
And the division of the attributes that exists in the lower worlds — day and night — is only from the level of the back of the higher attributes, back to back.
The split in the lower worlds between contrasting attributes, such as day and night, comes only from the “back” of the higher attributes, when they stand back to back.


וכשהאדם פונה פנים לה׳ דהיינו התשוקה והחשק הנפלא כשאינו אלא רק להתדבק בה׳ לבדו ואין זר אתו.
And when a person turns [his] face to G-d — that is, the wondrous longing and desire, when it is only to cleave to G-d alone, and no stranger is with Him;
A person turns his “face” to G-d when he feels a wondrous longing whose only aim is to cleave to G-d alone, with nothing else beside Him.


ובדברי העוה״ז הוא בחי׳ אחוריים בחיות מועטת כנ״ל גורם לחבר ה׳ בוי״ו ולדבק׳ [ולדבקה] לה׳ פב״פ [פנים בפנים] ובאתעדל״ת [ובאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] ג״כ בבחי׳ פנים יאר ה׳ פניו
and in the matters of this world he is at the level of the back, with diminished life-force, as mentioned above — he causes the joining of the hei with the vav, and the cleaving of it to G-d face to face; and through the arousal from below (isarusa dilesata), the arousal from above (isarusa dile’eila) [comes] also in the manner of the face: “May G-d make His face shine”
If he gives the matters of this world only his “back,” with little life, he joins the hei (Malchus) to the vav (Z’eir Anpin) face to face. His arousal from below brings a matching arousal from above, “in the manner of the face,” as the priestly blessing says: “May G-d make His face shine.”


והנערה יפת תואר וטובת מראה37 וטוב רואי38 גורם ג״כ כמראה אדם התענוג והתשוקה מלמעלה למטה:39
and “the maiden was beautiful of form and fair to look upon,” and “goodly to behold.” He also causes “as the appearance of a man”: the delight and the longing from above to below.
Then the verses of beauty apply above: the maiden “beautiful of form and fair to look upon,” and “goodly to behold.” And the person’s longing below calls forth, “as the appearance of a man,” delight and longing flowing from above to below.




Section 3 · ¶12–16
Exile: receiving directly from “our Father”
12והנה נזכר בע״ח [בעץ חיים] שעכשיו בזמן הגלות הנוק׳ [הנוקבא] מקבלת מוחין שלא ע״י ז״א כ״א ממוחין עליונים ח״ע [חכמה עילאה] יסוד אבא בחי׳ סוכ״ע לא שנה״י [שנצח הוד יסוד] דז״א נעשה מוחין לה
Now, it is mentioned in Etz Chaim that now, in the time of exile, Nukva (the feminine / Malchus) receives the intellect (mochin) not through Z’eir Anpin (the emotive attributes), but from the higher mochin — the higher Chochmah (Chochmah Ila’ah), the Yesod of Abba, the level of the light that encompasses all worlds (sovev kol almin). [It is] not that the Netzach, Hod and Yesod of Z’eir Anpin become mochin for her,
Etz Chaim states that in exile Nukva receives her mochin, her “intellect,” not through Z’eir Anpin but directly from the higher mochin: the higher Chochmah, the Yesod of Abba, the light that encompasses all worlds. What she receives is not the usual Netzach, Hod and Yesod of Z’eir Anpin, the lower parts of the configuration above her that ordinarily become her mind.


אלא מוחין דז״א עצמו שהיה לוקח מנה״י [מנצח הוד יסוד] דאו״א [דאבא ואימא] עתה שהוא בבחי׳ דורמיטא לוקחת הנוק׳ [הנוקבא] אותם המוחין40 (וע׳ בפע״ח [בפרי עץ חיים] שער הפורים פרק41 ה׳).
but rather the mochin of Z’eir Anpin itself, which it used to take from the Netzach, Hod and Yesod of Abba and Imma — now that it is in the state of dormita (slumber), Nukva takes those mochin. (And see Pri Etz Chaim, Sha’ar HaPurim, chapter 5.)
Rather, she takes Z’eir Anpin’s own mochin, which he used to receive from the Netzach, Hod and Yesod of Abba and Imma; now that he is in dormita, “sleep,” they pass to her. The text itself refers the reader to Pri Etz Chaim’s chapter on Purim.


והענין למשל כמו שהאדם יכול לדבר דברי חכמה ודעת שבמוחו בלי אמצעות המדות שבלב כן עד״מ בחי׳ ממכ״ע [ממלא כל עלמין] המתלבש תוך כ״ע [כל עלמין] להחיותם ולקיימם בא לחיות
And the matter, by way of analogy: just as a person can speak words of wisdom and knowledge that are in his mind without the mediation of the attributes in the heart, so too, by way of analogy, [with] the level of the light that fills all worlds (memalei kol almin), which is clothed within all worlds to give them life and to sustain them: there comes, to give life to
An analogy: a person can speak words of wisdom straight from his mind, without the feelings of the heart in between. So too the light that fills all worlds, which is clothed within the worlds to give them life, can receive its own life-force directly.


זה המשכת החיות מחיי החיים מקור החיים העליונים הנק׳ חכמה עלאה סוכ״ע בלתי התלבשות תחלה במדות הנק׳ ז״א ולהשתלשל בצמצומים רבים42 דרך נקבים וחלונות וזהו שאמרו ישראל בגלות
it, the flow of life-force from the Life of life, the source of the higher life, which is called the higher Chochmah, the light that encompasses all worlds, without first being clothed in the attributes called Z’eir Anpin and descending through many contractions by way of apertures and windows. And this is what Israel said in exile:
It receives from the higher Chochmah, the “Life of life” and the light that encompasses all worlds, without the flow first passing into Z’eir Anpin’s attributes and down through their many contractions. This, the maamar says, is what Israel declares in exile.


כי אברהם לא ידענו כו׳43 כי אתה44 ה׳ אבינו כו׳ כי כל נצוץ נפש כאו״א [כל אחד ואחד] מישראל אלהי אביו בעזרו אף קודם שפנה בבחי׳ פנים הנ״ל כשיאמין אמונה אמתית
“For Abraham has not known us,” etc., “for You, G-d, are our Father,” etc. For [with] every spark of the soul of each and every one of Israel, “the G-d of his father is his help,” even before he has turned in the manner of the face mentioned above, when he believes with a true faith
Israel’s cry, “For Abraham has not known us … for You, G-d, are our Father,” means: the attributes (Abraham) do not reach us now, but our Father, the higher Chochmah, does. So every Jewish soul has “the G-d of his father” as its help, even before he has turned his face to G-d, provided he believes with true faith.


כי אתה אבינו בחי׳ סוכ״ע דכולא קמיה כלא חשיבא ואכל בי עשרה45 שכינתא שריא ובבחי׳ סוכ״ע אין עונות מבדילין ומפסיקין בין ישראל כו׳
that “You are our Father” — the level of the light that encompasses all worlds, before whom “all is considered as nothing”; and “in every [gathering of] ten the Shechinah (Divine Presence) rests”; and at the level of the light that encompasses all worlds, sins do not separate and interpose between Israel, etc.;
That faith is that “You are our Father,” the encompassing light before which all is as nothing. The Shechinah rests on every gathering of ten, and at that level sins do not separate Israel from G-d.


לה׳ חטאת נושא עון זדונות נעשו כזכיות46 כו׳ כי בבחי׳ סוכ״ע אין העולם מפסיק כלל
“for G-d — a sin-offering”; “bearing iniquity”; “willful sins become as merits,” etc. For at the level of the light that encompasses all worlds, the world does not interpose at all,
At this level sin does not cut off. “For G-d — a sin-offering” recalls the Yom Kippur goat on which the lot “for G-d” fell and which was made a sin-offering, as paragraph 25 explains in the same terms; G-d “bears iniquity”; and, as the Talmud says of teshuvah, willful sins become merits. Before the encompassing light the world does not interpose at all.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] הן הן גבורותיו47 עובדי כוכבים מרקדים בהיכלו וכמשל הזבוב המהלך בקצה הבית שאין תופס מקום וגם משל זה אינו אלא לשכל אנושי
as our Sages, of blessed memory, said: “These are His mighty deeds” — idolaters dance in His Sanctuary; and as the analogy of the fly walking at the edge of the house, which takes up no space. And even this analogy is only for the human intellect;
The Sages said that G-d’s might is shown in His forbearance while idolaters revel in His Sanctuary; the maamar cites it to show that at the encompassing level nothing in the world interposes before Him. Like a fly at the edge of a house, which takes up no space, the world is as nothing before Him, yet even this image is only for human understanding.


אבל באמת אין ערוך כלל העדר תפיסת מקום של בחי׳ עולמות עו״ת [עליונים ותחתונים] לגבי בחי׳ הוי״ה סוכ״ע ח״ע [חכמה עילאה]48 ולע״ל [ולעתיד לבוא] כתיב כשינקום ילבש בגדי נקם תלבושת.49
but in truth there is no comparison at all [to] the absence of taking up space of the levels of the worlds, higher and lower, relative to the level of Havayah, the light that encompasses all worlds, the higher Chochmah. And of the Time to Come it is written, when He will take vengeance: “He will put on garments of vengeance as clothing.”
In truth the worlds “take up space” before Havayah, the encompassing light, incomparably less than the fly in the house. And of the Future, Isaiah says that G-d will “put on garments of vengeance.”


פי׳ שיצמצם א״ע [את עצמו] בכמה צמצומים עד שיתלבש במדות עליונות ומשם יוכל להשתלשל בצמצומים רבים שיוכל להיות בחי׳ נקמה מעובדי כוכבים המרקדים בהיכלו כו׳.
That is, He will contract Himself through several contractions until He is clothed in the higher attributes, and from there He will be able to descend through many contractions, so that there can be the level of vengeance against the idolaters who dance in His Sanctuary, etc.
To execute judgment, G-d must as it were clothe Himself: contract His light into the higher attributes and descend through many contractions. Only then can there be vengeance against the idolaters who revel in His Sanctuary, since at the level of the encompassing light itself the world does not register at all.




13וז״ש [וזהו שכתוב] ואני תפלה.50 ואני בתוך הגולה51 כשהוא בבחי׳ הנ״ל היא עצמה בחינת תפלה שא״צ [שאין צריך / שאינו צריך] להמשיך דרך המדות עליונות כי אתה אבינו אבא יסד ברתא.52
And this is [the meaning of] what is written, “And I am prayer.” “And I am in the midst of the exile”: when it is in the state mentioned above, she herself is the level of prayer, for there is no need to draw down by way of the higher attributes, since “You are our Father” — “Abba founded the Daughter.”
The Psalmist’s “And I am prayer” is read as the words of Malchus, together with Ezekiel’s “And I am in the midst of the exile.” In exile, receiving directly from above, she herself is prayer; she need not draw through the higher attributes, for “You are our Father,” and, as the Zohar says, “Abba founded the Daughter.”


אבל כשאינה בתוך הגולה אז היא בחי׳ פב״פ [פנים בפנים] שואלת צרכיה מז״א בעלה כמ״ש נפשי בשאלתי.53
But when she is not in the midst of the exile, then she is at the level of face to face, asking her needs from Z’eir Anpin (the emotive attributes), her husband, as it is written, “my life at my request.”
Outside exile she stands face to face with Z’eir Anpin, her “husband,” and asks her needs of him, as Esther asked the king: “my life at my request.”


וז״א נק׳ בעל תפלה. אבל בגולה ואני תפלה היא עצמה תפלה ל׳ [לשון] התקשרות חכמה תתאה בח״ע [בחכמה עילאה]:
And Z’eir Anpin is called “the husband of prayer” (baal tefillah). But in exile, “And I am prayer”: she herself is prayer — a term for the bond of the lower Chochmah with the higher Chochmah.
So Z’eir Anpin is called baal tefillah, “the husband of prayer” (baal also means master): the one to whom she brings her requests. But in exile she is herself prayer, since tefillah means a bond: the lower Chochmah, Malchus, bound directly to the higher Chochmah.




14וזהו כי אברהם לא ידענו54 למעלה מבחי׳ אהוי״ר [אהבה ויראה] אלא שאח״כ בהתבוננות זו כי אתה אבינו יבא מזה לאהוי״ר [לאהבה ויראה] בחי׳ פב״פ [פנים בפנים] רשפי אש55 התשוקה להוי״ה לבדו שהוא ענין נסירה56 להחזירה פב״פ [פנים בפנים] ו׳ מדות עד יוה״כ [יום הכפורים].
And this is [the meaning of] “For Abraham has not known us”: above the level of love and awe. Except that afterwards, through this contemplation — “For You are our Father” — he will come from it to love and awe at the level of face to face, flames of fire of longing for Havayah alone, which is the matter of the nesirah (the “sawing” apart), to return her face to face — the six attributes — until Yom Kippur.
“Abraham has not known us” also means that the faith in “You are our Father” is above love and awe, the attributes. But contemplating it afterwards brings a person to love and awe “face to face,” flames of longing for G-d alone. This is the nesirah, the “sawing” apart of Malchus from Z’eir Anpin’s back so that she can be returned face to face; it proceeds through the attributes in the days until Yom Kippur.




15וזהו שביטל יוחנן כה״ג [כהן גדול] המעוררים57 שאומרים עורה למה תישן58 כי באמת כי אתה אבינו כנ״ל. רק ז״א בבחי׳ דורמיטא.
And this is why Yochanan the Kohen Gadol (High Priest) abolished the “awakeners,” who would say, “Awake! Why do You sleep?” — for in truth, “For You are our Father,” as mentioned above; only Z’eir Anpin (the emotive attributes) is in the state of dormita (slumber).
Yochanan the High Priest abolished the “awakeners,” who would cry out the verse “Awake! Why do You sleep?” The reason, says the maamar, is that in truth “You are our Father” never sleeps; only Z’eir Anpin is in dormita.


וזהו כי נפלתי קמתי59 פי׳ בעת נפילה עצמה60 קמתי כי מקבלת מוחין שלא ע״י ז״א.
And this is [the meaning of] “For I have fallen, I have risen”: that is, at the very time of the fall I have risen, for she receives the intellect (mochin) not through Z’eir Anpin.
Micah’s “For I have fallen, I have risen” is read “in my very fall I rose”: at the moment of exile, Malchus receives the mochin directly from the higher Chochmah, not through Z’eir Anpin.


גם נפלה לא תוסיף קום61 פי׳ שאין יכול להיות קימה גדולה ביותר מן עת הנפילה כו׳
Also, “She has fallen, she will not rise any more”: that is, there cannot be a rising greater than at the time of the fall, etc.
Amos’s “She has fallen, she will not rise any more” is read the same way: there can be no rising greater than the one that happens within the fall itself.


רק כי כוונת הבריאה היה על התגלות אלקות וזהו שלא בעת הגלות כי אז הוא יותר התגלות62 נראה לעין ולעתיד ישתמשו שני מלכים בכתר אחד.63
Only, the intent of creation was for the revelation of G-dliness, and this is [when it is] not the time of exile, for then there is more revelation, visible to the eye. And in the Future, two kings will use one crown.
Yet exile is not the goal: creation was meant for the revelation of G-dliness, which is fuller and visible to the eye outside exile. In the Future, two kings will use one crown, though in the Talmud the moon complains that they cannot.


פי׳ שיהיה זו״נ [זעיר אנפין ונוקבא] שוים בקומתם שתקבל המוחין מאו״א [מאבא ואימא] כמו שמקבל הז״א ואף שגם עתה מקבלת מאבא. אבל אז תהיה בסוד א״ח [אשת חיל] עט״ב [עטרת בעלה] וגם המדות לא יהיו בבחינת דורמיטא.
That is, Z’eir Anpin and Nukva (the feminine / Malchus) will be equal in their stature, so that she will receive the mochin from Abba and Imma just as Z’eir Anpin receives — and although now too she receives from Abba, then she will be in the mystery of “a woman of valor is the crown of her husband,” and the attributes too will not be in the state of dormita.
Then Z’eir Anpin and Nukva will be equal in stature, and she will receive her mochin from Abba and Imma just as he does. Even now she receives from Abba, but then she will be “the crown of her husband,” and the attributes will no longer sleep.




16וזה סוד הויות הפוכות הנק׳ ה״ג [חמש גבורות] אב״א [אחור באחור]. אבל כשבאו סוד ה״ח [ה׳ חסדים] מפרשין להון להיות פב״פ [פנים בפנים] ובאדם עצמו64 גם כן הנפש החיונית חפצה בעניני עולם הזה בחי׳ אב״א [אחור באחור].
And this is the mystery of the inverted Havayahs, which are called the five Gevuros, back to back. But when the mystery of the five Chasadim comes, they separate them, to be face to face. And in man himself as well: the vital soul desires the matters of this world — the level of back to back;
The back-to-back state corresponds in the Kabbalah to the five Gevuros, the powers of restraint, expressed as inverted forms of the Name Havayah. When the five Chasadim, the kindnesses, come, they separate Z’eir Anpin and Nukva so they can turn face to face; in a person, likewise, the vital soul’s desire for this world is the back-to-back state.


אבל בשכל הרצון אל הוי״ה היא בבחי׳ נסירה פב״פ [פנים בפנים].65666768 ובעניני עוה״ז צ״ל הכל בבחי׳ אחוריים דאפי׳ [דאפילו] בעניני זיווג ארז״ל [אמרו רבותינו זכרונם לברכה] כאלו כפאו שד69 וכ״ש [וכל שכן] בש״ד [בשארי דברים]:
but in the intellect, the will toward Havayah, it is at the level of the nesirah, face to face. And in the matters of this world everything must be at the level of the back; for even regarding matters of marital union our Sages, of blessed memory, said, “as though a demon compelled him”; and all the more so in other matters.
But in the intellect, where his will is turned to G-d, a person is in the state of the nesirah, turning face to face. Toward the world one gives only the “back”: the Sages described even marital union as done “as though a demon compelled him,” not from one’s own desire, and all the more so other worldly matters.




Section 4 · ¶17–20
Purim’s light in the lowest place
17והנה פורים ויו״כ [ויום כפור] הוא בחד דרגא7071 הארת יסוד אבא בנוק׳ [בנוקבא]72 והארתו יוצא עד למטה לבי״ע. כי הנה כל המועדים בטלים חוץ מפורים והלכות.
Now, Purim and Yom Kippur are on one level: the illumination of the Yesod of Abba in Nukva (the feminine / Malchus), and its illumination goes out all the way down to Beriah, Yetzirah and Asiyah. For all the festivals are to be nullified except Purim and the halachos (laws).
Purim and Yom Kippur share one level: on both, the light of the Yesod of Abba shines into Nukva, and this light goes out all the way down into Beriah, Yetzirah and Asiyah. This is why it is said that all the festivals will cease except Purim, and that the laws of the Torah, the halachos, will not cease.


כי הנה ידוע ממשל הארי73 שהוא מחיות טמאות ובמרכבה הקדושה פני אריה אל הימין74 מפני שמרוב מדרגתו הגבוה אין לו כלים במה להתלבש עדיין
For it is known from the analogy of the lion, which is among the unclean beasts, yet in the holy Chariot “the face of a lion [is] on the right”: because, owing to its very high level, it does not yet have vessels in which to be clothed
A known analogy explains why the highest light reaches the lowest place. The lion is an unclean animal, yet in the holy Chariot “the face of a lion is on the right,” because its source is so high that it has no fitting vessel in which to be clothed.


אלא במקום היותר נמוך והוא בבהמה טמאה במקום קליפות. משא״כ בטהורה היה הכלי מתבטל מפני האור.
except in the lowest place, which is in an unclean animal, in the place of the kelipos (husks); whereas in a clean [animal] the vessel would be nullified before the light.
So it can be clothed only in the lowest place: an unclean animal, the realm of the kelipos, the “husks” that conceal holiness. In a clean animal the vessel would be nullified before so great a light.




18וכ״כ [וכמו כן] הארת ח״ע [חכמה עילאה] מוכרח להתלבש במקום היותר נמוך. דהיינו עניני הלכות טמא כשר כו׳ שהוא התגלות הרצון העליון שבח״ע [שבחכמה עילאה] בעניני זה העולם.
So too, the illumination of the higher Chochmah (Chochmah Ila’ah) must be clothed in the lowest place, that is, the matters of the halachos — unclean, fit, etc. — which are the revelation of the supernal will that is in the higher Chochmah, in the matters of this world.
In the same way, the light of the higher Chochmah is clothed in the lowest place: the laws of the Torah about this world, what is impure and what is fit. These laws reveal G-d’s supernal will, rooted in His Chochmah, in the most mundane matters.


וזהו ומרדכי יצא מלפני המלך.75 מרדכי ח״ע [חכמה עילאה] יצא מבחי׳ מל׳ בלבוש מל׳ הם ענינים גשמיים ויעבור מרדכי76 כמבואר בע״ח [בעץ חיים] שהוא יוצא כו׳:
And this is [the meaning of] “And Mordechai went out from before the king.” Mordechai is the higher Chochmah; he went out from the level of Malchus in “the apparel of Malchus” — these are physical matters; and “And Mordechai passed,” as is explained in Etz Chaim, that he goes out, etc.
This is “Mordechai went out from before the king in royal apparel”: Mordechai stands for the higher Chochmah, going out from Malchus clothed in “the apparel of Malchus,” that is, physical matters. “Mordechai passed,” as Etz Chaim explains, speaks of the same going out.




19והנה כתיב אותותינו לא ראינו77 אין עוד נביא ולא אתנו יודע עד מה. שבזמן הגלות על הרוב כל הנסים והנפלאות נעשים דרך הטבע
Now, it is written, “We have not seen our signs; there is no longer any prophet, and there is none among us who knows until when.” For in the time of exile, for the most part, all the miracles and wonders are done by way of nature,
The Psalmist laments, “We have not seen our signs; there is no longer any prophet.” This describes the exile: most miracles then happen through nature.


כמו אצל אחשורוש שלא היה דבר נראה לעין שהוא למעלה מהטבע רק ע״י אהבת אסתר ומ״מ נראה בחוש שכל הסבות היו רק למעלה מהטבע והוא שהנס נשתלשל ובא
as with Achashverosh, where there was nothing visible to the eye that was above nature, only through the love of Esther; and nevertheless it is plainly seen that all the causes were only above nature. And this is because the miracle descended and came
So it was with Achashverosh: nothing visibly supernatural happened, only the king’s love for Esther; yet it is plain that every cause was beyond nature. The miracle came down and clothed itself in nature.


ע״ד הטבע78 מפני כי כשהיו המדות עליונות מאירים פב״פ [פנים בפנים] היו התגלות המדות עליונות בבי״ע כמ״ש מוליך לימין משה.79
by way of nature; for when the higher attributes shone face to face, there was a revelation of the higher attributes in Beriah, Yetzirah and Asiyah, as it is written, “Who led at the right hand of Moses.”
The reason is that when the higher attributes shone face to face, they were revealed openly in the lower worlds, as with Moses: “Who led at the right hand of Moses.” Now that they shine only from the back, the miracle must come through nature.




20ולכן היו נביאים פי׳ שלוחים ממדות דקדושה ובא לדבור שלהן בורא ניב שפתים80 וכל הנביאים הם מנו״ה [מנצח והוד] דאצי׳.
Therefore there were prophets — that is, emissaries of the attributes of holiness — and it came into their speech: “Who creates the speech of the lips.” And all the prophets are from the Netzach and Hod of Atzilus.
When the attributes shone face to face there were prophets: emissaries of the holy attributes, through whom G-d’s word came into human speech, as Isaiah says, G-d “creates the speech of the lips.” All prophecy comes from Netzach and Hod of Atzilus.


פי׳ נו״ה [נצח והוד] הם תרי פלגי דגופא כליות יועצות81 מבשלי הזרע היאך תהיה ההמשכה מן בחי׳ יסוד כידוע והם לבר מגופא.
That is, Netzach and Hod are “the two halves of the body,” “the kidneys that counsel,” which ripen the seed — how the flow will be from the level of Yesod, as is known; and they are “outside the body.”
Netzach and Hod are “the two halves of the body,” and like the kidneys, which “counsel” and ripen the seed, they determine how the flow will pass through Yesod. They are “outside the body.”


פי׳ שאינם מעצמות הגוף שהם המדות חו״ג [חסד וגבורה] רק שלוחים לשלוח דבר מפניהם והוא ענין נביאים וכשנסתלקו המדות82 ונשאר ההארה ממקום יסוד אבא כו׳ צריך להתלבש בדברים תחתונים ע״פ הטבע שהוא בחי׳ אלקים גימטריא הטבע:8384
That is, they are not of the essence of the body, which is the attributes Chesed and Gevurah, but only emissaries to send forth a word from before them; and this is the matter of prophets. And when the attributes withdrew, and there remained the illumination from the place of the Yesod of Abba, etc., it must be clothed in lower things, according to nature, which is the level of Elokim, equal in gematria to hateva (nature).
That is, they are not the core of the body, the attributes Chesed and Gevurah, but messengers who carry a word from them, which is what prophets are. When the attributes withdrew and only the light of the Yesod of Abba remained, it had to be clothed in lower things, in nature: the Name Elokim, whose numerical value (86) equals that of hateva, “nature.”




Section 5 · ¶21–26
Esther, Haman and the lot
21וצריך להבין הנהגת אסתר שעשתה הכל מעצמה85 בלי עצת מרדכי ועשתה סעודה פעמיים. היות רחל עקרת הבית כל עניני הנהגת עולם שייך אצלה.
Now, we must understand the conduct of Esther, who did everything on her own, without Mordechai’s counsel, and made a feast twice. [It is] since Rachel is the mainstay of the house: all matters of the conduct of the world belong to her.
A question about the story: why did Esther act entirely on her own, without Mordechai’s advice, and why did she make two feasts? The answer: Esther is Rachel, Malchus, “the mainstay of the house,” to whom the conduct of the world belongs.


ובעלה מרדכי יסוד אבא שלקחה לו לבת86 בטח בה לב בעלה87 שבודאי לא תעשה דבר שלא כהוגן ח״ו [חס ושלום].
And her husband, Mordechai — the Yesod of Abba — who “took her for himself as a daughter”: “the heart of her husband trusts in her,” that she will certainly not do anything improper, G-d forbid.
Her “husband” Mordechai is the Yesod of Abba, who “took her for himself as a daughter”; like the husband of the woman of valor, “his heart trusts in her” that she will do nothing improper.




22ולכן עשתה בעצמה סעודה פעמיים עד שהגביהה את המן וקרבתו88 יותר מדאי אל הקדושה ואז היתה מפלתו מאליו
Therefore she herself made a feast twice, until she raised Haman up and brought him too close to holiness, and then his downfall came of itself;
That is why Esther made two feasts: to raise Haman up and draw him too close to holiness, so that he would fall of his own accord.


כי הקליפה לא תוכל לקבל חיות ויניקה להיות יש ודבר בפ״ע [בפני עצמו] אלא כשהוא מרוחק מהקדושה וכל מה שהוא יותר קרוב אל הקדושה מתבטל מאליו כהמס דונג מפני אש.89
for the kelipah (husk) cannot receive life-force and nurture, to be a “something” and a thing in its own right, except when it is distant from holiness; and whatever is closer to holiness is nullified of itself, “as wax melts before fire.”
Kelipah, the force that conceals holiness, can draw life and exist as a separate “something” only at a distance from holiness. Brought close, it dissolves by itself, “as wax melts before fire.”




23ולכן קרבה את המן בתכלית הקירוב להושיבו בסעודות המלך והמלכה. כמארז״ל [כמאמר רבותינו זכרונם לברכה] כד אריה וארייתא קיימי9091 ווי למאן דעבר בינייהו. וכשראתה בסעודה ראשונה שהוא עדיין יש עשתה סעודה שניה עד שפני המן חפו.92
Therefore she brought Haman to the utmost closeness, seating him at the feasts of the king and the queen, as our Sages, of blessed memory, said: “When the lion and the lioness stand [together], woe to whoever passes between them.” And when she saw at the first feast that he was still a “something,” she made a second feast, until “Haman’s face was covered.”
Esther brought Haman as close as possible, seating him at the feasts of the king and the queen; as the Sages said, “when the lion and the lioness stand together, woe to whoever passes between them,” and placing Haman between them brought his downfall. After the first feast he still stood as a “something,” so she made a second, until “Haman’s face was covered.”




24וזהו יבא המלך והמן היום93 כי גלו לבבל שכינה עמהם94 והיתה בו בגלות. ואסתר היא עקרת הבית בקדושה
And this is [the meaning of] “Let the king and Haman come today”: for when they went into exile to Babylon, the Shechinah (Divine Presence) was with them, and she was in exile within him. And Esther is the mainstay of the house in holiness,
Esther’s invitation, “Let the king and Haman come today,” alludes to the exile: when Israel went into exile in Babylon the Shechinah went with them, and she was in exile “within him,” within the kelipah that Haman embodies. Esther is the “mainstay of the house” of holiness.


ע״פ פשוט ובקליפות נאמר אל תהי תקוה תיק ונרתק לו״ה להפריד מי״ה והיא קרבה את המן כ״כ [כל כך] עד שנתבטל מאליו ונשאר צירוף הוי״ה ואותו תלו על העץ
according to the plain [meaning]; and regarding the kelipos (husks) it is said, “Let there be no tikvah (hope)”: a tik (sheath) and case for vav-hei, to separate [it] from yud-hei. And she brought Haman so close that he was nullified of himself, and the combination of Havayah remained; and him they hanged on the gallows,
Of the kelipos, by contrast, it is said, “Let there be no tikvah (hope),” words from the Amidah’s blessing against the slanderers: tikvah reads as tik, a “sheath,” for the letters vav-hei, the kelipah being a case that holds the vav-hei of the Name apart from its yud-hei. Esther drew Haman so close that he was nullified, the Name Havayah was whole again, and he was hanged.


כי המן הפיל פור הוא הגורל. לפני המן95 שהפילו לפניו ולא הוא בעצמו שהקליפה רוצה להדמות לקדושה כקוף בפני אדם.96
for “Haman cast pur, that is, the lot.” “Before Haman”: that they cast it before him, and not he himself; for the kelipah wants to liken itself to holiness, like a monkey before a man.
The verse says the lot was cast “before Haman,” not by him: the kelipah wants to imitate holiness, where the lot is cast “before G-d,” as a monkey imitates a man.




25וענין הגורל במקדש הוא שהמפיל הגורל קודם שיפול הגורל אינו יודע היאך יפול לזה או לזה ומסכים דעתו על השעיר שהוא לעזאזל
And the matter of the lot in the Sanctuary is that the one who casts the lot, before the lot falls, does not know how it will fall, to this one or to that, and he agrees in his mind regarding the goat that is for Azazel;
On Yom Kippur in the Temple, lots were cast over two goats, one “for G-d” and one “for Azazel.” The one casting cannot know beforehand how the lots will fall, and he settles his mind on a goat as the one for Azazel.


ואם יפול עליו הגורל לה׳ יהיה חטאת97 לה׳ ששם אין עונות מבדילין98 וזדונות נעשו כזכיות.99100
and if the lot “for G-d” falls on it, it will be a sin-offering for G-d; for there sins do not separate, and willful sins become as merits.
Yet if the lot “for G-d” falls on that very goat, it becomes a sin-offering for G-d. The lot thus reaches a level where sins do not separate and willful sins become merits, the level of the encompassing light described in paragraph 12.




26ולכן הגורל לפני101 ה׳ דייקא במקדש כי מדרגה זו גבוה וזהו שרצה המן שרש עשו להגביה כנשר בגסות הרוח והתנשאות לדמות לקדושה ולהפיל גורל לפני המן
Therefore the lot is “before G-d,” specifically in the Sanctuary, for this level is high. And this is why Haman, the root of Esau, wanted to raise himself up like the eagle, in coarseness of spirit and haughtiness, to liken himself to holiness and to cast a lot “before Haman”;
Hence the lot is cast “before G-d,” in the Sanctuary, since it reaches so high a level. Haman, rooted in Esau, wanted in his arrogance to soar like the eagle and imitate holiness, so he too had a lot cast “before Haman.”


לכן עשה עץ נ׳ אמה דטומאה דקליפה דבריאה נגד נו״ן אמה דמרדכי דקדושה102 נש״ב [נ׳ שערי בינה] ורצה לתלות את מרדכי וליקח חיות מרדכי דקדושה בבית המן.
therefore he made a gallows of fifty cubits, of the impurity of the kelipah (husk) of Beriah, corresponding to the fifty (nun) cubits of the Mordechai of holiness — the fifty gates of Binah — and he wanted to hang Mordechai and to take the life-force of the Mordechai of holiness into the house of Haman.
He made a gallows fifty cubits high from the impurity of the kelipah of Beriah, as a counterpart to the fifty of holiness, Mordechai’s fifty gates of Binah, understanding. He meant to hang Mordechai and draw holy Mordechai’s life-force into his own house.


וכתיב אשר שלט האדם באדם לרע לו.103 חיל בלע ויקיאנו104 אדם בליעל רוצה לחטוף יניקה מהקדושה ונהפוך הוא105 שבית המן ניתנה למרדכי דוקא:
And it is written, “when man ruled over man to his harm.” “He has swallowed wealth and will vomit it up”: the base man wants to snatch nurture from holiness, “and it was turned about,” so that the house of Haman was given to Mordechai specifically.
Kohelet speaks of “man ruling over man to his harm,” and Job of the one who “swallowed wealth and will vomit it up”: the base man tries to snatch nurture from holiness, but it is turned against him. As the Megillah says, “it was turned about,” and Haman’s house was given to Mordechai.



In one’s avodah
Even before a person has turned his face to G-d, true and simple faith that “You are our Father” — that all before Him is as nothing — joins him to the light that no sin and no world can block. From there he should go on to contemplate it until it brings love and awe “face to face,” a longing for G-d alone, while giving the matters of this world only his “back,” doing them not out of his own desire.
Questions for discussion
	Why does the maamar call the fall of exile itself a rising (paragraph 15), and why is it still not the goal of creation?
	How does the analogy of speaking wisdom without the emotions of the heart explain Malchus receiving directly from the higher Chochmah?
	Why must the highest light be clothed in the lowest place — the lion, the halachos, the Purim miracle hidden in nature?
	What does it mean for a person to turn his “face” to G-d and only his “back” to the world (paragraphs 11 and 16)?
	Why did Esther bring Haman close to holiness rather than keep him far away?

Sources and references
Notes
Paragraph 1
1כי אברהם לא ידענו
Kehot notes that another transcript of this maamar is printed there, in wording close to Torah Ohr’s but with many explanations added in parentheses; several of them are quoted in the notes that follow.
Kehot’s noteהנחה אחרת במאמרי אדה״ז נביאים ע׳ קצ. הלשון דומה לתו״א, אבל בסוגרים מובא הרבה הסברים שמבארים הענין, כמה מהם מועתקים לקמן. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת מג״א ע׳ קלא ד״ה ומרדכי יצא מצויין באחד מהכת״י שהוא ביאור על ד״ה זה. הגהות באוה״ת מג״א ע׳ ער. בתו״א שהיה שייך להרה״ח ביחאווסקי מצויין על מאמר זה ”פורים תקנו”. בלקו״ת שה״ש ג, א מציין: ”גבי פורים בד״ה כי אברהם לא ידענו”.
2כי אברהם לא ידענו
Isaiah’s prayer: “For You are our Father, for Abraham has not known us and Israel does not recognize us; You, G-d, are our Father, our Redeemer.” The maamar opens with it and explains it (paragraph 12) as Israel’s cry in exile, when the light comes from “our Father,” the higher Chochmah, rather than through the attributes.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, טז.
3בדרוש פורים הארת יסוד אבא בנוק׳ שלא ע״י ז״א
The Arizal’s chapter on Purim: during the exile Rachel (Nukva) stands back to back with Z’eir Anpin; in Mordechai’s time Z’eir Anpin’s mochin withdrew from him (dormita) and entered Rachel, and the light of the Yesod of Abba that came out then shines again every Purim. This is the teaching the maamar sets out to explain.
Pri Etz Chaim, Gate of The New Month, Chanukah, and Purim 5:4פרי עץ חיים, שער ר"ח חנוכה ופורים ה׳:ד׳
… אמנם בחי׳ הארה זו לא נמצא בז״א כלל בשום זמן, לטעם הנ״ל שיסודו ארוך, אמנם זאת בבחי׳ של יסוד דאבא, שמתגלה לחוץ מיסוד דרחל, ודאי שהיא הארה גדולה מאוד, שמתגלת הארת אבא אשר הוא טמיר וגניז מכולהו. והנה בחינת מרדכי, הוא סוד הארת יסוד אבא המתגלה בהיותו ברחל, כי מרדכי בא מאותו הבחינה, ומשם יונק שורש נשמתו, וזה סוד מרדכי, מרא דכיא, מר טהור, שהוא זך ונקי וב״ר, (ס״א - שלא נשברו מעולם בעולם התוהו, ונשאר זך ונקי) מצד אשר הוא היסוד דאבא. וזה סוד ואצבעותי מור עובר, והמבין …
Pri Etz Chaim (Public Domain)
4בלילה הזה נדדה
“On that night the king’s sleep was disturbed,” the turning point of the Purim story. Pri Etz Chaim reads “the king” as Z’eir Anpin, whose sleep (dormita) ended when the mochin returned to him; the maamar quotes it as “on this night.”
Esther 6:1אסתר ו׳:א׳
בַּלַּיְלָה הַהוּא נָדְדָה שְׁנַת הַמֶּלֶךְ וַיֹּאמֶר לְהָבִיא אֶת־סֵפֶר הַזִּכְרֹנוֹת דִּבְרֵי הַיָּמִים וַיִּהְיוּ נִקְרָאִים לִפְנֵי הַמֶּלֶךְ:
On that night could not the king sleep; and he commanded to bring the book of records of the chronicles, and they were read before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ויעבור מרדכי
“Mordechai passed, and did all that Esther had commanded him.” The maamar cites it, following Pri Etz Chaim, for the light of the Yesod of Abba passing out below into Beriah, Yetzirah and Asiyah.
Esther 4:17אסתר ד׳:י״ז
וַיַּעֲבֹר מׇרְדֳּכָי וַיַּעַשׂ כְּכֹל אֲשֶׁר־צִוְּתָה עָלָיו אֶסְתֵּר:
So Mordecai went his way, and did according to all that Esther had commanded him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ד, יז.
6ומרדכי יצא
“And Mordechai went out from before the king in royal apparel.” Cited with the previous verse for the light going out into the lower worlds; paragraph 18 explains it.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
7שבין מאציל לנבראים צריך להיות ממוצע
Or HaTorah asks: since creatures bear no comparison at all to the Creator, how can there be an intermediary between them, just as nothing can mediate between the infinite and the finite, for before the infinite one and a million are alike? It answers that the intermediary holds both aspects (see there at length).
Kehot’s noteבאוה״ת אסתר ע׳ ער מציין ע״ז ”ולכאורה צ״ל כיון שהנבראים לגבי הבורא ית׳ אין להם ערך ויחוס כלל איך שייך ממוצע ביניהם, וכמו שאין שייך שום ממוצע בין בלתי גבול למה שהוא בגבול כיון שלגבי בלתי גבול שוה אחת עם אלף אלפי אלפים כו׳, א״כ אין שום אמצעי ביניהם אלא או גבול או בלתי בע״ג כו׳”. ומתרץ שבהממוצע ישנו ב׳ הבחי׳ ע״ש בארוכה. בענין מה שנתבאר כאן שהוא למעלה מסוכ״ע — בלקו״ת במדבר ט, א. ואתחנן יב, א. שמע״צ פו, ב. מציין לכאן. ע״ש.
Paragraph 2
8ע״ס דאצי׳ שהם ממוצעים
the passage shares nothing with the note
Kehot’s noteבלקו״ת שלח מה, ב. קרח נג, ב. ואתחנן יב, א. ובאוה״ת בהעלותך ע׳ תכב. ובתורת שמואל תרכ״ח ע׳ קלח מציינים לכאן.
9והתגלות מדותיו ית׳ בבחי׳ אצי׳ . . אלא לצורך נבראים
Or HaTorah asks how, since the created beings bear no comparison to Atzilus, the whole order of Atzilus can exist only for Beriah, Yetzirah and Asiyah, and answers that we find the same with the heavens and the luminaries, created for the sake of this lowly world.
Kehot’s noteראה באור התורה בראשית כרך ד תרפט, ב שכ׳ ע״ז: ואף שהנבראים אין ערוך לאצי׳ ואיך יהי׳ סדר האצי׳ רק בשביל בי״ע, הלא כה״ג מצינו השמים והמאורות נבראו בשביל עוה״ז השפל, ע״ש בארוכה. וראה באוה״ת פ׳ שמות ע׳ פט ”הרי שגם האצילות לא נאצל רק בשביל שיתגלה כבוד מלכותו ית׳”. בסה״מ תרס״ה ע׳ רנב מציין לכאן.
10Job says, “From my flesh I behold G-d.” Chassidus reads it as license to understand something of G-d’s ways from the human soul and body; here, that attributes are revealed only to another.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11ה׳ בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.” The maamar cites it to show that Chochmah is the chief channel of G-d’s revelation in all the worlds.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
12דחכמה דאצי׳ היא ראשית הגילוי . . ומבואר במ״א למה דוקא בחכמה
On the words “it is explained elsewhere why specifically through Chochmah,” Or HaTorah points to the gloss in Tanya, chapter 35; the note also points to Torah Ohr, Terumah 81b.
Kehot’s noteבאוה״ת כאן ע׳ רעא מציין לתניא פל״ה בהגה״ה. ולעיל בפ׳ תרומה פא, ב.
Paragraph 4
13רחל עקרת
On “Rachel was barren” (akarah) the Midrash reads: Rachel was the mainstay (ikar) of the house. The maamar applies the title to Malchus.
Bereshit Rabbah 71:2בראשית רבה ע״א:ב׳
… לאמן של אלו אני מגרש?! ובסוף הוא מודה על הדבר, הה״ד (בראשית מז): וישתחו ישראל על ראש המטה מי היה ראש מטתו של אבינו יעקב, לא לאה?! ורחל עקרה אמר רבי יצחק: רחל היתה עיקרו של בית, כמה שנאמר: ורחל עקרה, עיקרה רחל. אמר רבי אבא בר כהנא: רוב מסובין עיקר של לאה היו, לפיכך עושים רחל עיקר. ורחל עקרה, רחל היתה עיקרו של בית. תני, רבי שמעון בן יוחאי: לפי שכל הדברים תלוין ברחל, לפיכך נקראו ישראל על שמה, (ירמיה לא): רחל מבכה על בניה, ולא סוף דבר …
Another matter, “The L-rd supports all those who fall” (Psalms 145:14) – these are the barren women, who fall inside their houses. “And He straightens all who are hunched” (Psalms 145:14) – when the Holy One blessed be He remembers them with children, they stand erect. Know that it is so, as Leah was the unloved one of the household, but when the Holy One blessed be He remembered her, she stood erect. That is what is written: “The L-rd saw that Leah was unloved.” “That Leah was unloved [senua]” …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14רחל עקרת הבית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י ויצא לא, ד. ב״ר פע״ע ב.
15רחל עקרת הבית
Jacob called Rachel first, Rashi explains, because she was the mainstay of the house (akeres habayis), for whose sake Jacob had joined Laban. The maamar gives the title to Malchus, who directs all the worlds.
Rashi on Genesis 31:4רש"י על בראשית ל״א:ד׳
ויקרא לרחל וללאה. לְרָחֵל תְּחִלָּה וְאַחַר כָּךְ לְלֵאָה, שֶׁהִיא הָיְתָה עֲקֶרֶת הַבַּיִת שֶׁבִּשְׁבִילָהּ נִזְדַּוֵּג יַעֲקֹב עִם לָבָן, וְאַף בָּנֶיהָ שֶׁל לֵאָה מוֹדִים בַּדָּבָר, שֶׁהֲרֵי בֹּעַז וּבֵית דִּינוֹ מִשֵּׁבֶט יְהוּדָה אוֹמְרִים כְּרָחֵל וּכְלֵאָה אֲשֶׁר בָּנוּ שְׁתֵּיהֶם וְגוֹ' – הִקְדִּימוּ רָחֵל לְלֵאָה:
ויקרא לרחל וללאה AND HE CALLED RACHEL AND LEAH — First Rachel and afterwards Leah for she was the chief wife of the house for whose sake Jacob had entered into relations with Laban. Even the descendants of Leah admitted this (that Rachel was the principal wife), for Boaz and his Law-Court who were of the Tribe of Judah (Leah’s son) said (Ruth 4:11) “like Rachel and like Leah which two did build etc.”, mentioning Rachel before Leah (Genesis Rabbah 71:2).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
16ותתן טרף לביתה
Of the woman of valor: “She rises while it is still night and gives food to her household.” The maamar applies it to Malchus, who provides life for all the worlds.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
Paragraph 6
17שהוא הוי״ה בחי׳ סוכ״ע
That transcript adds here: “as it is written, ‘G-d founded the earth with Chochmah.’”
Exodus 11:2שמות י״א:ב׳
דַּבֶּר־נָא בְּאׇזְנֵי הָעָם וְיִשְׁאֲלוּ אִישׁ מֵאֵת רֵעֵהוּ וְאִשָּׁה מֵאֵת רְעוּתָהּ כְּלֵי־כֶסֶף וּכְלֵי זָהָב:
Speak now in the ears of the people, and let them ask every man of his neighbour, and every woman of her neighbour, jewels of silver, and jewels of gold.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ קצב נוסף: ”וכמ״ש ה׳ בחכמה יסד ארץ”. וראה במק״מ שמות יא, ב. באוה״ת כאן ע׳ קלג ואילך נתבאר הפסוק בארוכה.
18מבואר בע״ח שבחי׳ נוקבא דז״א מתחיל מחזה דז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח של״ד פ״א.
19מחזה דז״א
That transcript explains: the chest of Z’eir Anpin is opposite the arms, which are Chesed and Gevurah, love and awe.
Kehot’s noteבמאמרי אדה״ז נביאים שם: ”(וענין חזה דז״א כי החזה הוא נגד הזרועות שהם חסד וגבורה אהוי״ר)”.
20נוקבא דז״א מתחיל מחזה דז״א
Etz Chaim describes Rachel, the Nukva of Z’eir Anpin, as standing at first behind him, back to back, from his chest downward. The maamar cites it to show that speech (Nukva) begins from the level of the heart, the attributes.
Sefer Etz Chaim 34:3עץ חיים ל״ד:ג׳
סדר תיקון בריאת נוקבא דז״א ובו יתבאר לך מ״ש בגמרא האשה עולה עמו ואינה יורדת עמו ונבאר כמה מיני שינוי זמנים היו בה ונבאר תחילה למה נקראת המלכות נקבה. גם נבאר מה הפרש יש באורות עליונים שלזה נקרא זכר ולזה נקרא נקבה. גם נבאר איך מצינו שנשמות זכרים באים מן הנקבה ונקרא זכרים כמו דהע״ה וזולתו. דע כי הדעת כולל ב׳ עטרין והם חו״ג והחסדים נק׳ זכרים והגברות נקראים נקבות ואעפ״כ יש גבורות זכרים ויש גבורות נקבות והענין הוא שודאי הוא שעיטרא דחסדים נשאר בז״א ועיטרא דגבורות לוקחת רחל. והנה …
Sefer Etz Chaim (Public Domain)
21“Who is a G-d like You … for He desires kindness.” The maamar uses “He desires kindness” to show that desire, love, is the light within the attribute of Chesed.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ועתה צריך להבין . . מן הריאה ונעשה קול
Kehot points there for this passage on how speech, which gives life to the worlds, comes from Chochmah by way of the heart.
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תתפב. ובאוה״ת ויקרא כרך א ע׳ פח.
Paragraph 7
23ואף בחוש המישוש
That transcript adds that the difference between face and back holds in the attributes too: one who loves his friend turns his face to him and gives, while one who does not gives “as if throwing it behind his shoulders”; so too in speech.
Kehot’s noteבמאמרי אדה״ז נביאים שם: ”(ואף בבחי׳ המדות יש הפרש בין בחי׳ פנים כו׳ עד״מ כשהוא אוהב את חבירו יחזיר לו פני׳ ונותן לו וא״ל נותן לו דרך אחור כמאן דשדי בתר כתפי וכן בבחי׳ הדיבור כו׳ לכן הזיווג הוא פב״פ אבל אחר הזיווג זה הופך פניו לכאן כו׳)”.
Paragraph 8
24שו״ה שום — מדות אנושי
That transcript adds “G-d forbid” here.
Kehot’s noteבמאמרי אדה״ז נביאים שם נוסף: ח״ו.
25ואינו אלא לשבר את האוזן
Tanya explains that since “the Torah speaks in human language,” “to soothe the ear with what it can hear,” the masters of the Kabbalah were permitted to speak of the Sefiros by analogy and call them “lights,” so that we understand a little of the unity of G-d and His attributes, like the light within the sun’s orb, one with its source.
Tanya, Sha’ar HaYichud 10:3תניא, חלק שני; שער היחוד והאמונה י׳:ג׳
וּמִכָּל מָקוֹם, לְשַׁכֵּךְ הָאֹזֶן, נִשְׁמַע וְנִתְבּוֹנֵן מִמְּשַׁל אוֹר הַשֶּׁמֶשׁ, הַמְיוּחָד וּבָטֵל בִּמְקוֹרוֹ וְאֵינוֹ עוֹלֶה בְּשֵׁם כְּלָל בִּפְנֵי עַצְמוֹ, רַק שֵׁם הַמָּקוֹר לְבַדּוֹ – כָּךְ כָּל מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא וּרְצוֹנוֹ וְחָכְמָתוֹ, אֵינָן עוֹלוֹת וְנִקְרָאוֹת בְּשֵׁמוֹת אֵלּוּ כְּלָל, אֶלָּא לְגַבֵּי הַנִּבְרָאִים עֶלְיוֹנִים וְתַחְתּוֹנִים, שֶׁהֲוָויָיתָם וְחַיּוּתָם וְהַנְהָגָתָם, שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא מְהַוֶּה וּמְחַיֶּה אוֹתָם וּמַנְהִיגָם, הוּא בִּרְצוֹנוֹ וְחָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ הַמִּתְלַבְּשׁוֹת בְּמִדּוֹתָיו הַקְּדוֹשׁוֹת, כִּדְאִיתָא בַּמִּדְרָשׁ: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה מכילתא יתרו יט, ח. תנחומא יתרו יג. תניא ח״ב פ״י: לשכך את האוזן.
26לשבר את האוזן
On Sinai smoking “like a furnace,” the Mekhilta explains that Scripture uses such images “to accommodate the ear with what it can hear.” The maamar applies this to all talk of G-d’s attributes.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 4מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ד׳
27לשבר את האוזן
Kehot cites the Midrash Tanchuma as well for the expression “to accommodate the ear.”
Midrash Tanchuma, Yitro 13מדרש תנחומא, יתרו י״ג
28ומבשרי אחזה
“From my flesh I behold G-d.” Here it frames the analogy: we learn about G-d’s attributes from human ones, while knowing they are not alike.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
29כידוע המשל משרפת העצים
There the analogy is spelled out: Abraham said “I am dust and ashes” of his love, which shone from the supernal Chesed; as ash, though it is the very substance of the burnt wood, bears no comparison to the tree before it burned, so his love, after descending through many contractions, bears no comparison to the Chesed of Atzilus.
Kehot’s noteראה אגה״ק סי׳ טו. המשל ליתא במאמרי אדה״ז נביאים.
30אברהם אוהבי
“The seed of Abraham, My beloved”: G-d’s own title for Abraham, whose attribute is love, Chesed.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31עפר ואפר
Abraham, pleading for Sodom, says, “I am dust and ashes.” The maamar reads it as Abraham’s measure beside the Chesed of Atzilus.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
32והנה המדות עליונות . . לימין משה
Or HaTorah draws from this passage that when the attributes of Z’eir Anpin shine, miracles come openly.
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ רסג מציין ע״ז ”נשמע משם כשמדות דז״א מאירים יבואו הניסים בגלוי”, עכ״ל.
33ובחי׳ מדות . . מוליך לימין משה
Or HaTorah notes that this is also explained in the Zohar, Parshas Toldos, 141b.
Kehot’s noteבאוה״ת כי תצא ע׳ תתקכה מציין: וכן מבואר בזהר פ׳ תולדות דף קמא, ב.
Paragraph 10
34מוליך לימין משה
“Who led at the right hand of Moses the arm of His glory, splitting the waters before them.” The maamar reads the “right” as Chesed, which, shining openly, brought Moses’ miracles.
Isaiah 63:12ישעיהו ס״ג:י״ב
מוֹלִיךְ לִימִין מֹשֶׁה זְרוֹעַ תִּפְאַרְתּוֹ בּוֹקֵעַ מַיִם מִפְּנֵיהֶם לַעֲשׂוֹת לוֹ שֵׁם עוֹלָם:
That caused His glorious arm to go at the right hand of Moses? That divided the water before them, To make Himself an everlasting name?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, יב. ובפרש״י: ”הקב״ה היה מוליך לימין משה את זרוע גבורתו בכל עת שהיה צריך לעזרתו של הקב״ה”. ראה באוה״ת כאן ע׳ רעג שמציין לכמה מקומות. וראה גם באוה״ת פנחס ע׳ א׳קט.
35מוליך לימין משה
Rashi: the Holy One, blessed be He, would lead His mighty arm at Moses’ right whenever Moses needed His help.
Rashi on Isaiah 63:12רש"י על ישעיהו ס״ג:י״ב
מוליך לימין משה זרוע תפארתו. הקב״ה היה מוליך לימין משה את זרוע גבורתו בכל עת שהיה צריך לעזרתו של הקב״ה היה זרועו מוכן לימינו:
He led at Moses’ right the arm of His glory The Holy One, blessed be He, led at Moses’ right the arm of His might. Every time he required the aid of the Holy One, blessed be He, His arm was ready at his right.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
36כי פנו אלי עורף
“For they have turned to Me the back of the neck, and not the face.” The maamar takes it literally: sin turns the divine attributes from “face” to “back.”
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
Paragraph 11
37והנערה יפת תואר וטובת מראה
The Megillah describes Esther: “the maiden was beautiful of form and fair to look upon.” The maamar uses it for Malchus joined face to face.
Esther 2:7אסתר ב׳:ז׳
וַיְהִי אֹמֵן אֶת־הֲדַסָּה הִיא אֶסְתֵּר בַּת־דֹּדוֹ כִּי אֵין לָהּ אָב וָאֵם וְהַנַּעֲרָה יְפַת־תֹּאַר וְטוֹבַת מַרְאֶה וּבְמוֹת אָבִיהָ וְאִמָּהּ לְקָחָהּ מׇרְדֳּכַי לוֹ לְבַת:
And he brought up Hadassah, that is, Esther, his uncle’s daughter; for she had neither father nor mother, and the maiden was of beautiful form and fair to look on; and when her father and mother were dead, Mordecai took her for his own daughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38וטוב רואי
David is described as “ruddy, with beautiful eyes, and goodly to behold.” The maamar adds these words to the description of beauty above.
I Samuel 16:12שמואל א ט״ז:י״ב
וַיִּשְׁלַח וַיְבִיאֵהוּ וְהוּא אַדְמוֹנִי עִם־יְפֵה עֵינַיִם וְטוֹב רֹאִי וַיֹּאמֶר ה׳ קוּם מְשָׁחֵהוּ כִּי־זֶה הוּא:
And he sent, and brought him in. Now he was ruddy, and withal of beautiful eyes, and goodly to look upon. And the L-RD said: ‘Arise, anoint him; for this is he.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39יאר ה׳ פניו
From the priestly blessing: “May G-d make His face shine upon you.” Here it describes the arousal from above “in the manner of the face.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
40עתה שהוא בבחי׳ דורמיטא לוקחת הנוק׳ אותם המוחין
That transcript adds: “The state of dormita mentioned above is the withdrawal of the mochin, as in sleep; see Pri Etz Chaim.”
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ קצג מוסיף: ”והנה בחי׳ דורמיטא הנ״ל הוא ענין הסתלקות המוחין כמו בבחי׳ שינה ע׳ בפע״ח”.
41וע׳ בפע״ח שער הפורים פרק ה׳
The chapter on Purim: through the exile Rachel stands back to back with Z’eir Anpin; at the end of the seventy years of the Babylonian exile came the dormita, the withdrawal of the mochin from Z’eir Anpin into Rachel, to rebuild her so she could return face to face. The maamar refers to it in its own words.
Pri Etz Chaim, Gate of The New Month, Chanukah, and Purim 5:1–2פרי עץ חיים, שער ר"ח חנוכה ופורים ה׳:א׳-ב׳
בזה הפרק יבואר עניני הפורים: סוד הפורים. סוד הפורים הנה נודע, כי כל זמני הגלות, עומדת הנוקבא רחל עם ז״א, אחור באחור. אמנם אז היה בסוף אותן הע׳ שנים של גלות בבל כנודע, ואז היה מתחיל למעלה לעשות תיקון, כדי להחזירם פנים בפנים, אז הוא צריך הפלת דרומיטא בז״א. שהוא הסתלקות המוחין מן הז״א, ונכנסים תוך רחל, ונתקנת פרצופה, ועי״ז יכולה לחזור אחר כך פנים בפנים:
Pri Etz Chaim (Public Domain)
42ולהשתלשל בצמצומים רבים
That transcript adds “as mentioned above” and a parenthesis on an apparent contradiction in Pri Etz Chaim: one passage implies that this light came only at the end of the seventy years [of the Babylonian exile], another that throughout the exile Nukva always receives not through Z’eir Anpin.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ קצג נוסף: ”כנ״ל (ומה שנרא׳ לכאורה כסתרי אהדדי שממ״ש בפע״ח משמע שהארה זו הוא בסוף ע׳ שנה דוקא, וממ״ש בפרע״ח משמע שבזמן הגלות מקבלת הנוק׳ לעולם שלא ע״י ז״א ע׳ בפרע״ח סוף פ״ג שתירץ ע״ז שאותה הארה מקבלת תמיד שלא ע״י ז״א אינו נכרת אלא לזמן ארוך לכן לא יצאה אלא לסוף ע׳ שנה ע״ש)”.
43וזהו שאמרו . . לא ידענו כו׳
That transcript adds: “And Israel does not recognize us” is the level of the attributes, Z’eir Anpin, because she now receives not through Z’eir Anpin but from “For You are our Father,” the higher Chochmah, Abba, taking the mochin from the Netzach, Hod and Yesod of Abba and Imma not through Z’eir Anpin.
Kehot’s noteבמאמרי אדה״ז נביאים שם נוסף: ”וישראל לא יכירנו שזהו בחי׳ מדות בחי׳ ז״א לפי שאינה מקבלת עכשיו ע״י ז״א אלא כי אתה אבינו בחי׳ ח״ע אבא שמקבלת המוחין מנה״י דאו״א שלא ע״י ז״א כו׳”.
44כי אברהם לא ידענו כו׳ כי אתה ה׳ אבינו
“For Abraham has not known us … You, G-d, are our Father.” Here the maamar explains the verse: in exile the attributes do not reach us, but the higher Chochmah, “our Father,” does.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ואכל בי עשרה
Rabban Gamliel’s saying, “In every gathering of ten the Shechinah rests.” The maamar cites it for G-d’s presence with Israel even in exile.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א.
46זדונות נעשו כזכיות
Reish Lakish: “Great is teshuvah, for willful sins become for him as merits.” The maamar applies it to the encompassing level, where sins do not separate.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
47הן הן גבורותיו
The Men of the Great Assembly restored “mighty” to G-d’s praise: His might is that He restrains Himself and is patient with the wicked, though the nations clamor in His Sanctuary. The maamar cites it to show that at the encompassing level the world does not interpose.
Yoma 69b:15יומא ס״ט ב:ט״ו
אֲתוֹ אִינְהוּ וְאָמְרוּ: אַדְּרַבָּה, זוֹ הִיא (גְּבוּרַת) גְּבוּרָתוֹ: שֶׁכּוֹבֵשׁ אֶת יִצְרוֹ — שֶׁנּוֹתֵן אֶרֶךְ אַפַּיִם לָרְשָׁעִים. וְאֵלּוּ הֵן נוֹרְאוֹתָיו — שֶׁאִלְמָלֵא מוֹרָאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא הֵיאַךְ אוּמָּה אַחַת יְכוֹלָה לְהִתְקַיֵּים בֵּין הָאוּמּוֹת?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא סט, ב.
48שו״ה תפיסת — סוכ״ע ח״ע
That transcript adds: therefore, though one is in exile, as soon as he believes with true faith that all before Him is as nothing, G-d’s light certainly surrounds and encircles him on every side.
Kehot’s noteבמאמרי אדה״ז נביאים שם נוסף: ”(ע״כ אף שהוא בגלות אעפי״כ תיכף כשיאמין באמונה אמיתי׳ איך דכולא קמי׳ כלא בודאי אור ה׳ סובבו ומקיפו מכל צד כו׳)”.
49ילבש בגדי נקם תלבושת
“He put on righteousness as a coat of mail … and put on garments of vengeance as clothing.” The maamar reads the “clothing” as G-d’s contracting His light into the attributes so that judgment can take place.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, יז.
Paragraph 13
50ואני תפלה
“In return for my love they hate me, but I am prayer.” The maamar reads “I am prayer” as Malchus in exile, herself bound to the higher Chochmah.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
51ואני בתוך הגולה
Ezekiel opens: “And I was in the midst of the exile, by the river Chebar.” The maamar hears in it Malchus speaking of her state in exile.
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, א. ראה אוה״ת משפטים ע׳ א׳רלד.
52אבא יסד ברתא
The Zohar’s teaching “Abba founded the Daughter,” its reading of “G-d founded the earth with Chochmah.” The maamar cites it for Malchus receiving directly from Abba.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא.
53נפשי בשאלתי
Esther asks the king, “Let my life be given me at my request, and my people at my plea.” The maamar uses it for Malchus asking her needs of Z’eir Anpin.
Esther 7:3אסתר ז׳:ג׳
וַתַּעַן אֶסְתֵּר הַמַּלְכָּה וַתֹּאמַר אִם־מָצָאתִי חֵן בְּעֵינֶיךָ הַמֶּלֶךְ וְאִם־עַל־הַמֶּלֶךְ טוֹב תִּנָּתֶן־לִי נַפְשִׁי בִּשְׁאֵלָתִי וְעַמִּי בְּבַקָּשָׁתִי:
Then Esther the queen answered and said: ‘If I have found favour in thy sight, O king, and if it please the king, let my life be given me at my petition, and my people at my request;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ז, ג.
Paragraph 14
54כי אברהם לא ידענו
The maamar returns to Isaiah’s verse: “Abraham,” love and awe, does not reach the level of “You are our Father.”
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55רשפי אש
“Its flames are flames of fire, a blaze of G-d”: love as strong as death. The maamar borrows “flames of fire” for the longing for G-d alone.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56שהוא ענין נסירה
Kehot points to the Rebbe’s note there on the nesirah.
Kehot’s noteראה הערת כ״ק אדמו״ר בספר המאמרים תש״ט ע׳ 217. בלקו״ת תבוא מב, ב מציין לכאן.
Paragraph 15
57שביטל יוחנן כה״ג המעוררים
The Talmud explains that the “awakeners” were the Levites who said each day, “Awake! Why do You sleep, O L-rd?” and that Yochanan the High Priest abolished it, asking, “Is there sleep before the Omnipresent?” The maamar gives the inner reason: “our Father” never sleeps; only Z’eir Anpin is in dormita.
Sotah 48a:7–8סוטה מ״ח א:ז׳-ח׳
וְאַף הוּא בִּיטֵּל אֶת הַמְעוֹרְרִים. מַאי מְעוֹרְרִים? אָמַר רַחֲבָה: בְּכׇל יוֹם וָיוֹם שֶׁהָיוּ עוֹמְדִים לְוִיִּם עַל דּוּכָן וְאוֹמְרִים ״עוּרָה לָמָּה תִישַׁן ה׳״, אָמַר לָהֶן: וְכִי יֵשׁ שֵׁינָה לִפְנֵי הַמָּקוֹם? וַהֲלֹא כְּבָר נֶאֱמַר ״הִנֵּה לֹא יָנוּם וְלֹא יִישָׁן שׁוֹמֵר יִשְׂרָאֵל״! אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל שְׁרוּיִין בְּצַעַר וְאוּמּוֹת הָעוֹלָם בְּנַחַת וְשַׁלְוָה, לְכָךְ נֶאֱמַר ״עוּרָה לָמָּה תִישַׁן ה׳״. וְאֶת הַנּוֹקְפִים. מַאי ״נוֹקְפִים״? אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: שֶׁהָיוּ מְסָרְטִין לָעֵגֶל בֵּין קַרְנָיו, כְּדֵי שֶׁיִּפּוֹל דָּם בְּעֵינָיו. אֲתָא אִיהוּ בַּטֵּיל, מִשּׁוּם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
58עורה למה תישן
“Awake! Why do You sleep, O L-rd?” These are the words the “awakeners” used to say, which Yochanan the High Priest abolished.
Psalms 44:24תהילים מ״ד:כ״ד
עוּרָה לָמָּה תִישַׁן אֲדֹ־נָי הָקִיצָה אַל־תִּזְנַח לָנֶצַח:
Awake, why sleepest Thou, O L-rd? Arouse Thyself, cast not off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כי נפלתי קמתי
“Do not rejoice over me, my enemy, for I have fallen, I have risen.” The maamar reads it as “in the fall itself I rose.”
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח. ראה לקמן קיז, א. שמציין לכאן.
60פי׳ בעת נפילה עצמה
Kehot points there on the reading “at the very time of the fall.”
Kehot’s noteראה אוה״ת פ׳ בהעלותך ע׳ שעב.
61נפלה לא תוסיף קום
“The maiden of Israel has fallen, she will not rise any more.” The maamar reads “she will not add to rise”: no rising can exceed the one within the fall.
Amos 5:2עמוס ה׳:ב׳
נָפְלָה לֹא־תוֹסִיף קוּם בְּתוּלַת יִשְׂרָאֵל נִטְּשָׁה עַל־אַדְמָתָהּ אֵין מְקִימָהּ:
The virgin of Israel is fallen, She shall no more rise; She is cast down upon her land, There is none to raise her up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62כי אז הוא יותר התגלות
It explains that although in exile Malchus receives from the Yesod of Abba, the light does not shine openly: as this maamar’s analogy shows, a mind can flow into speech without the emotions, yet such a flow has no vitality in it.
Kehot’s noteראה בספה״מ תרנ״ז ע׳ סה וז״ל ”נמצא הגם דבזה״ג נמשך במל׳ מבחי׳ יסו״א, מ״מ אין האור מאיר בגילוי, וכמובן מהמשל שנת׳ שם [בתו״א כאן צג, ב] מהשפעת השכל בדיבור שיכול להיות בלי אמצעית המדות, מ״מ הרי כשההשפעה היא שלא ע״י אמצעית המדות אין לו חיות בההשפעה ובכדי שיהי׳ בזה חיות”, ע״ש.
63ישתמשו שני מלכים בכתר אחד
The moon said before G-d, “Is it possible for two kings to use one crown?” and was told to diminish herself. The maamar says that in the Future two kings will use one crown: Z’eir Anpin and Malchus will be equal.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 16
64ובאדם עצמו ג״כ הנפש החיונית
Ki Savo cites this passage (“see the maamar ‘For Abraham has not known us’: and in man himself the vital soul desires … but in the intellect …”) and adds a reference to the maamar on “Remember what Amalek did to you … [those] behind you” for back to back and face to face.
Kehot’s noteבלקו״ת תבוא מב, ב מציין לכאן ומוסיף: ”ועיין מענין אב״א ופב״פ ע״פ זכור את אשר עשה לך עמלק כו׳ אחריך כו׳” ע״ש. [לעיל פד, ד]. ראה לקו״ת יוה״כ ע, ב.
65בבחי׳ נסירה פב״פ
the passage shares nothing with the note
Kehot’s noteענין הנסירה הובא בלקו״ת להאריז״ל ר״פ בראשית, ע״ח שער הכללים פ״י ופי״ג . . והביאור ע״פ דא״ח דרושי לקו״ת ליוה״כ סד״ה שבת שבתון, שם קיצור ע״פ ביום השמע״צ כו׳ ובכל המועדים, המאמרים דש״פ לך לך וירא חיי שרה בהמשך ר״ה עת״ר, ד״ה כי עמך תש״ט ועוד. ראה הערת כ״ק אדמו״ר זי״ע במ״מ ללקו״ת תבא מב, ב.
66בחי׳ אב״א . . פב״פ
The maamar on “Remember what Amalek did to you” explains face and back in holiness and in the soul: the inwardness of the heart, where G-d is revealed as life and delight, against love that is forced upon the heart.
Kehot’s noteראה לעיל פד, ד.
67בבחי׳ נסירה פב״פ
Etz Chaim’s Gate of General Principles, chapter 10, cited by Kehot for the nesirah: Rachel, formed behind Z’eir Anpin, shares one “wall” with him and therefore needs the nesirah, the separation that lets them be face to face.
Sefer Etz Chaim, Shaar HaKlalim 10עץ חיים, שער הכללים י׳
68בבחי׳ נסירה פב״פ
Chapter 13 of the same gate, also cited by Kehot, on the dormita: the mochin withdraw from Z’eir Anpin into Nukva, and “He took one of his ribs” means that she was sawn apart from him, after which she is brought to him face to face.
Sefer Etz Chaim, Shaar HaKlalim 13:2עץ חיים, שער הכללים י״ג:ב׳
… והענין הוא כי ע״י הדורמיטה מקבל ז״א מוחין חדשים יותר מעולים מאו״א והזווג הוא אז יותר עליון בהיות שיש לו מוחין מלמעלה וזש״ה ויקח אחת מצלעותיו פי׳ שנסרו ומ״ש ויביאה אל האדם הוא ז״א שתחלה בהיותה אחורי ז״א היא יונקת ממנו ואז נעשין הכלים שלה כולם ע״י האור של ז״א היוצא לאחור ועתה ה׳ אלקים שהוא או״א לקחו הכלים שלה שהיו מאחור ועשאוהו פרצוף שלם כמו הז״א ואח״כ ויביאה אל האדם פב״פ וכשחטא אדה״ר חזרה לאחורי ז״א. גם עתה אחר החרבן היא באחור ז״א כל ימי החול חוץ משבת …
Sefer Etz Chaim (Public Domain)
69כאלו כפאו שד
The Talmud describes Rabbi Eliezer’s modest conduct in marital relations: it seemed “as though a demon compelled him.” The maamar applies the phrase to all worldly matters, done “from the back,” not out of one’s own desire.
Nedarim 20bנדרים כ׳ ב
Kehot’s noteנדרים כ, ב. וראה לעיל צב, ד.
Paragraph 17
70והנה פורים ויו״כ הוא בחד דרגא
From here to the end, that transcript differs from Torah Ohr.
Kehot’s noteמכאן עד הסיום, במאמרי אדה״ז נביאים שונה מכאן ע״ש ע׳ קצד.
71פורים ויו״כ הוא בחד דרגא
In Tikkun 21 Purim is called after Yom HaKippurim, as the Rebbe Rashab’s note cited by Kehot quotes. The maamar places Purim and Yom Kippur on one level.
Tikkunei Zohar 46b:21–22תקוני הזהר מ״ו ב:כ״א-כ״ב
דך איהו בכ״ד ספרים דאורייתא. ושכינתא וכד״ה על שכמה. וכד צדיק איהו מלא מעמודא דאמצעיתא דאתמר ביה ותמלא כדה ותעל סליקת האי נקודה דאיהו חד שור״ק. על תרין דאינון שב״א ואתעבידו שור״ק. בתר דאיהו מליא מסטרא דיליה ומסטרא דעמודא דאמצעיתא אתמר בשכינתא ותמלא כדה ותעל
Constantinople, 1740 (CC-BY-NC)
72פורים ויו״כ הוא בחד דרגא הארת יסוד אבא בנוק׳
It asks how this can be, since Yom Kippur is an ascent into Atik, and answers that it is along the lines of the saying “when Atika …” in that depth, quoting a source that then Imma receives from Atik through the Yesod of Abba.
Kehot’s noteראה בביאורי הזהר לכ״ק אדמו״ר הצ״צ פ׳ בשלח ע׳ רלז שכ׳: ”והרי ביוהכ״פ הוא בחי׳ עליות בעתיק אלא צ״ל שהוא ע״ד מש״כ כד עתיקא כו׳ אשרי כולא כו׳ בהאי עמיקא וכ״כ בז״ה בראשית מ״ה וז״ל ואז מקבלת האם מעתיק ע״י יסוד דאבא עכ״ל”, ע״ש. ראה אוה״ת מטות ע׳ א׳רפט. בסה״מ מכ״ק מהורש״ב ליקוט-ב ע׳ ע נדפס רשימה משנת תרנ״ה וז״ל: ”בתו״א ד״ה כי אברהם לא ידענו פורים ויוה״כ בחד דרגא, בת״ז תי׳ כ״א פורים אתקרי׳ ע״ש יוהכ״פ דעתידין לאתענגא בי׳ כו׳”. וראה במאמרי אדה״א נ״ך ע׳ תנד. אוה״ת וארא כרך ח ע׳ ב׳תתפח. סה״מ תרכ״ז ע׳ ג. בלקו״ת שמע״צ פה, ג מציין לכאן.
73כי הנה ידוע ממשל הארי
On that page the river that “parts and becomes four heads” as it reaches Beriah is read as the four camps of the Shechinah, “the face of a lion on the right,” the face of an ox, and so on.
Kehot’s noteראה לעיל כז, ג. ובאוה״ת בראשית כרך א צג, ב בשם ספר אור החיים. ובאוה״ת פ׳ בלק ע׳ א׳מז. וראה גם בביאוה״ז לאדה״א כז, ג ואילך. בלקו״ת שה״ש ג, א מציין לכאן.
74פני אריה אל הימין
In Ezekiel’s vision of the Chariot, “the face of a lion was on the right of the four.” The maamar notes that the lion, an unclean animal, holds this high place.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
75ומרדכי יצא מלפני המלך
“And Mordechai went out from before the king in royal apparel of blue and white.” The maamar reads Mordechai as the higher Chochmah clothed in “the apparel of Malchus,” physical matters.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ויעבור מרדכי
“Mordechai passed, and did all that Esther had commanded him.” Cited, following Etz Chaim, for Mordechai’s light going out.
Esther 4:17אסתר ד׳:י״ז
וַיַּעֲבֹר מׇרְדֳּכָי וַיַּעַשׂ כְּכֹל אֲשֶׁר־צִוְּתָה עָלָיו אֶסְתֵּר:
So Mordecai went his way, and did according to all that Esther had commanded him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
77אותותינו לא ראינו
“We have not seen our signs; there is no longer any prophet, and there is none among us who knows until when.” The maamar reads it as the state of exile, when miracles are hidden in nature.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט. בלקו״ת תצא לז, ב מציין לכאן.
78ומ״מ נראה בחוש שכל הסבות . . שהנס נשתלשל ובא ע״ד הטבע
The Rebbe quotes this passage there and points to Yahel Or, p. 154.
Kehot’s noteבלקו״ש חל״ו ע׳ 168 הערה 12 מביא קטע זה ומציין ליהל אור ע׳ קנד ”ראו כל אפסי ארץ את ישועת אלקינו וה״ז גילוי אלקות”. ע״ש.
79מוליך לימין משה
“Who led at the right hand of Moses the arm of His glory.” Cited again for the open miracles of the time when the attributes shone face to face.
Isaiah 63:12ישעיהו ס״ג:י״ב
מוֹלִיךְ לִימִין מֹשֶׁה זְרוֹעַ תִּפְאַרְתּוֹ בּוֹקֵעַ מַיִם מִפְּנֵיהֶם לַעֲשׂוֹת לוֹ שֵׁם עוֹלָם:
That caused His glorious arm to go at the right hand of Moses? That divided the water before them, To make Himself an everlasting name?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
80בורא ניב שפתים
“I create the speech of the lips: peace, peace, to the far and to the near.” The maamar applies it to prophecy, G-d’s word entering the prophets’ speech.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
81כליות יועצות
The Sages taught: “The kidneys counsel, the heart understands, the tongue shapes [the words], the mouth completes.” The maamar compares Netzach and Hod to the counseling kidneys.
Berakhot 61a:28–29ברכות ס״א א:כ״ח-כ״ט
תָּנוּ רַבָּנַן: שְׁתֵּי כְּלָיוֹת יֵשׁ בּוֹ בְּאָדָם, אַחַת יוֹעַצְתּוֹ לְטוֹבָה וְאַחַת יוֹעַצְתּוֹ לְרָעָה. וּמִסְתַּבְּרָא דְּטוֹבָה לִימִינוֹ וְרָעָה לִשְׂמֹאלוֹ, דִּכְתִיב: ״לֵב חָכָם לִימִינוֹ וְלֵב כְּסִיל לִשְׂמֹאלוֹ״. תָּנוּ רַבָּנַן: כְּלָיוֹת יוֹעֲצוֹת, לֵב מֵבִין, לָשׁוֹן מְחַתֵּךְ, פֶּה גּוֹמֵר, וֶשֶׁט מַכְנִיס וּמוֹצִיא כׇּל מִינֵי מַאֲכָל, קָנֶה מוֹצִיא קוֹל,
Our Rabbis have taught : There are two reins in man, one prompting him to good, the other to evil. It is probable that the good is on the right side and the bad on the left ; for it is written, "A wise man's understanding is at his right hand; but a fool's understanding at his left" (Eccles. x. 2). Our Rabbis have taught : The reins prompt [the thought], the heart exercises intelligence, the tongue pronounces, the mouth completes [the words]. The gullet lets in and brings out …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
82וכשנסתלקו המדות . . גימט׳ הטבע
Kehot notes that this passage is explained there.
Kehot’s noteנתבאר באוה״ת שה״ש כרך ב ע׳ תצח.
83אלקים גימטריא הטבע
Kehot notes that the Shelah there implies, somewhat, that this gematria is found in the Zohar.
Kehot’s noteפרדס שי״ב פ״ב. בשל״ה שער האותיות (פט, א) משמע קצת שכן הוא בזהר.
84אלקים גימטריא הטבע
Pardes Rimonim notes that the Name Elokim equals hateva (nature) in number, for the natural world is rooted in Gevurah. The maamar uses it: the light now clothed in nature is the level of Elokim.
Pardes Rimmonim 12:2–3פרדס רמונים י״ב:ב׳-ג׳
הכלל העולה מהפרק הקודם הוא היות הל״ב נתיבות כלל כל הנמצאות מעלה ומטה ומטעם זה בבריאת עולם נזכר ל״ב פעמים שם אלקים להורות כי כל אחד מל״ב נתיבות היה מגלה מה שהיה מצויר בו מענין הבריאה. ובאו ל״ב פעמים אלקים ולא ל״ב פעמים י״ה כפי הראוי אל החכמה. מפני שגילוי הדברים הנמצאות מחכמה הוא ע״י הבינה ששם אשד הנתיבות כדפי׳, ולכן באו בשם אלקים, שהרמז אל הבינה. והטעם שנכתב בשם אלקים באותיותיו ולא בשם בן ד׳ בנקוד אלקים, כי הוא השם הנרמז בבינה. עם היות ששם אלקים ג״כ הרמז אלי׳, …
Pardes Rimonim (Public Domain)
Paragraph 21
85שעשתה הכל מעצמה . . סעודה פעמיים . . כהמס דונג מפני אש
This passage, through “as wax melts before fire,” is printed in the supplements to Yahel Or.
Kehot’s noteקטע זה מובא במילואים ליהל אור ע׳ תרמ.
86שלקחה לו לבת
“When her father and mother died, Mordechai took her for himself as a daughter.” The maamar reads it of the Yesod of Abba and Malchus.
Esther 2:7אסתר ב׳:ז׳
וַיְהִי אֹמֵן אֶת־הֲדַסָּה הִיא אֶסְתֵּר בַּת־דֹּדוֹ כִּי אֵין לָהּ אָב וָאֵם וְהַנַּעֲרָה יְפַת־תֹּאַר וְטוֹבַת מַרְאֶה וּבְמוֹת אָבִיהָ וְאִמָּהּ לְקָחָהּ מׇרְדֳּכַי לוֹ לְבַת:
And he brought up Hadassah, that is, Esther, his uncle’s daughter; for she had neither father nor mother, and the maiden was of beautiful form and fair to look on; and when her father and mother were dead, Mordecai took her for his own daughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בטח בה לב בעלה
Of the woman of valor: “The heart of her husband trusts in her, and he shall lack no gain.” The maamar applies it to Mordechai’s trust in Esther.
Proverbs 31:11משלי ל״א:י״א
בָּטַח בָּהּ לֵב בַּעְלָהּ וְשָׁלָל לֹא יֶחְסָר:
The heart of her husband doth safely trust in her, and he hath no lack of gain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
88שהגביהה את המן וקרבתו
Kehot notes that it refers to this passage.
Kehot’s noteבאוה״ת וישלח כרך ה תתעג, א מציין לכאן.
89כהמס דונג מפני אש
“As smoke is driven away … as wax melts before fire, so the wicked perish before G-d.” The maamar applies it to kelipah dissolving when it comes near holiness.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
Paragraph 23
90כמארז״ל כד אריה וארייתא קיימי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר ואתחנן ער, א.
91כד אריה וארייתא קיימי ווי למאן דעבר בינייהו
The Zohar on Va’eschanan, to which Kehot points: woe to whoever is present when the great lion seeks to join his mate, and all the more so when they are united. The maamar applies the saying to Haman seated between the king and the queen.
Zohar, Vaetchanan 30:183–31:190ספר הזהר, ואתחנן ל׳:קפ״ג-ל״א:ק״צ
92שפני המן חפו
When the king returned and found Haman fallen on Esther’s couch, “they covered Haman’s face.” The maamar sees in it the end of Haman as a “something.”
Esther 7:8אסתר ז׳:ח׳
וְהַמֶּלֶךְ שָׁב מִגִּנַּת הַבִּיתָן אֶל־בֵּית מִשְׁתֵּה הַיַּיִן וְהָמָן נֹפֵל עַל־הַמִּטָּה אֲשֶׁר אֶסְתֵּר עָלֶיהָ וַיֹּאמֶר הַמֶּלֶךְ הֲגַם לִכְבּוֹשׁ אֶת־הַמַּלְכָּה עִמִּי בַּבָּיִת הַדָּבָר יָצָא מִפִּי הַמֶּלֶךְ וּפְנֵי הָמָן חָפוּ:
Then the king returned out of the palace garden into the place of the banquet of wine; and Haman was fallen upon the couch whereon Esther was. Then said the king: ‘Will he even force the queen before me in the house?’ As the word went out of the king’s mouth, they covered Haman’s face.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
93יבא המלך והמן היום
Esther’s invitation: “Let the king and Haman come today to the feast that I have prepared for him.” The maamar reads it in light of the Shechinah’s exile among the kelipos.
Esther 5:4אסתר ה׳:ד׳
וַתֹּאמֶר אֶסְתֵּר אִם־עַל־הַמֶּלֶךְ טוֹב יָבוֹא הַמֶּלֶךְ וְהָמָן הַיּוֹם אֶל־הַמִּשְׁתֶּה אֲשֶׁר־עָשִׂיתִי לוֹ:
And Esther said: ‘If it seem good unto the king, let the king and Haman come this day unto the banquet that I have prepared for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel went into exile, the Shechinah went with them; they were exiled to Babylon, and the Shechinah was with them.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כט, א.
95הפיל פור הוא הגורל. לפני המן
“They cast pur, that is the lot, before Haman, from day to day.” The maamar stresses “before Haman”: others cast it before him.
Esther 3:7אסתר ג׳:ז׳
בַּחֹדֶשׁ הָרִאשׁוֹן הוּא־חֹדֶשׁ נִיסָן בִּשְׁנַת שְׁתֵּים עֶשְׂרֵה לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ הִפִּיל פּוּר הוּא הַגּוֹרָל לִפְנֵי הָמָן מִיּוֹם לְיוֹם וּמֵחֹדֶשׁ לְחֹדֶשׁ שְׁנֵים־עָשָׂר הוּא־חֹדֶשׁ אֲדָר:
In the first month, which is the month Nisan, in the twelfth year of king Ahasuerus, they cast pur, that is, the lot, before Haman from day to day, and from month to month, to the twelfth month, which is the month Adar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96כקוף בפני אדם
The Talmud ranks degrees of beauty: beside Sarah all others were “like a monkey before a man,” and so Sarah beside Eve, Eve beside Adam, and Adam beside the Shechinah. The maamar borrows the phrase for the kelipah’s attempt to imitate holiness.
Bava Batra 58a:6בבא בתרא נ״ח א:ו׳
אָמַר רַבִּי בְּנָאָה: נִסְתַּכַּלְתִּי בִּשְׁנֵי עֲקֵיבָיו, וְדוֹמִים לִשְׁנֵי גַּלְגַּלֵּי חַמָּה. הַכֹּל בִּפְנֵי שָׂרָה – כְּקוֹף בִּפְנֵי אָדָם. שָׂרָה בִּפְנֵי חַוָּה – כְּקוֹף בִּפְנֵי אָדָם. חַוָּה בִּפְנֵי אָדָם – כְּקוֹף בִּפְנֵי אָדָם. אָדָם בִּפְנֵי שְׁכִינָה – כְּקוֹף בִּפְנֵי אָדָם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 25
97הגורל לה׳ יהיה חטאת
“Aaron shall bring the goat on which the lot ‘for G-d’ fell and make it a sin-offering.” The maamar explains this as a level where sins do not separate.
Leviticus 16:9ויקרא ט״ז:ט׳
וְהִקְרִיב אַהֲרֹן אֶת־הַשָּׂעִיר אֲשֶׁר עָלָה עָלָיו הַגּוֹרָל לַה׳ וְעָשָׂהוּ חַטָּאת:
And Aaron shall present the goat upon which the lot fell for the L-RD, and offer him for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ששם אין עונות מבדילין
Kehot points there on “there sins do not separate.”
Kehot’s noteראה אוה״ת דרושים ליוהכ״פ ע׳ א׳תקנז.
99וזדונות נעשו כזכיות
It quotes a passage from here, and after these words it is written “(this requires study).”
Kehot’s noteבד״ה אך בגורל תרמ״ו ע׳ יז מביא קטע מכאן ואחר תי׳ הנ״ל נכתב: (צ״ע).
100וזדונות נעשו כזכיות
Reish Lakish: “Great is teshuvah, for willful sins become for him as merits.” Applied here to the level that the lot reaches.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 26
101ולכן הגורל לפני ה׳
Kehot points there on the lot “before G-d.”
Kehot’s noteע׳ באוה״ת פ׳ פנחס ע׳ א׳ס. סה״מ תרכ״ו ע׳ ר שר״ל למעלה משם ה׳ כי שם ה׳ חכ׳ אבל הגורל הוא בבחי׳ שלמעלה מהחכמה, סה״מ תרל״ב ח״ב ע׳ שצב. וע׳ ת. וראה גם לקמן קכג, ג. סה״מ תקס״ח ע׳ פח. סה״מ תרמ״ו ע׳ יז. סה״מ תרנ״ו ע׳ תלז.
102נ׳ אמה דטומאה דקליפה . . נגד נ׳ אמה . . דקדושה
Kehot notes that Or HaTorah has a comment on this there.
Kehot’s noteבאוה״ת מג״א (תש״נ) ע׳ קי יש הארה לכאן.
103אשר שלט האדם באדם לרע לו
Kohelet: “a time when man ruled over man to his harm.” The maamar applies it to Haman, whose power over Mordechai turned to his own harm.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
104חיל בלע ויקיאנו
“He has swallowed wealth and will vomit it up; G-d will cast it out of his belly.” Applied to the kelipah that snatches nurture from holiness and must give it back.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כ, טו.
105ונהפוך הוא
On the day the enemies hoped to rule over the Jews, “it was turned about,” and the Jews ruled over those who hated them.
Esther 9:1אסתר ט׳:א׳
וּבִשְׁנֵים עָשָׂר חֹדֶשׁ הוּא־חֹדֶשׁ אֲדָר בִּשְׁלוֹשָׁה עָשָׂר יוֹם בּוֹ אֲשֶׁר הִגִּיעַ דְּבַר־הַמֶּלֶךְ וְדָתוֹ לְהֵעָשׂוֹת בַּיּוֹם אֲשֶׁר שִׂבְּרוּ אֹיְבֵי הַיְּהוּדִים לִשְׁלוֹט בָּהֶם וְנַהֲפוֹךְ הוּא אֲשֶׁר יִשְׁלְטוּ הַיְּהוּדִים הֵמָּה בְּשֹׂנְאֵיהֶם:
Now in the twelfth month, which is the month Adar, on the thirteenth day of the same, when the king’s commandment and his decree drew near to be put in execution, in the day that the enemies of the Jews hoped to have rule over them; whereas it was turned to the contrary, that the Jews had rule over them that hated them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויושט המלך לאסתר את שרביט הזהב ותקם אסתר…
“And the king extended to Esther the golden scepter”
Every ascent of the soul toward G-d, however lofty, only “touches the top of the scepter”; the whole scepter, G-d’s full revelation, is given below, where darkness itself is transformed into light. That is why Purim and the halachos, which bring about this transformation in the physical world, will endure in the Time to Come.
The maamar in brief
The maamar asks why Esther first only touched the top of the king’s golden scepter but later received the whole scepter. In exile the Jewish people, and the love of G-d hidden in each soul, are “Esther,” concealed “on that day.” On Shabbos and festivals the souls rise, burning away what opposes holiness like smoke rising from a desert, and passing through bitterness to joy, like the maidens’ myrrh and spices. Yet every such ascent, even love born of contemplating G-d’s essence, receives only a glimmer at the scepter’s tip. In the Time to Come that essence will be revealed below, when darkness is transformed into light rather than merely subdued. The Purim miracle, in which Achashverosh’s own heart was turned to good, was of this kind, so Purim alone of the festivals will endure; so will the halachos, in which G-d clothed His inner will in physical matters; and a mitzvah performed with a physical thing likewise turns darkness into light. The way there is a broken heart that opens the wall of arrogance, as Esther wept in the king’s house and received the whole scepter.

Outline
	1The question and the hidden EstherWhy did Esther first touch only the top of the scepter and later receive all of it? Knesses Yisrael, and the love of G-d in each soul, are “Esther”: hidden in exile, “on that day,” but in the future revealed as “this is our G-d.”¶1–2
	2The ascent of Shabbos and festivalsOnly Purim and the halachos will endure. Festivals lift the souls by burning away what opposes holiness (smoke and fine smoke), then bring bitterness over evil (myrrh) and joy in G-d (frankincense and spices).¶3–6
	3Only the top of the scepterAll such ascents, even love born of contemplating G-d’s essence, receive only a glimmer at the scepter’s tip. “Greatness” is G-d’s humility toward the worlds; His essence, beyond worlds, will be revealed in the future.¶7–9
	4Transformation below: the future and PurimThe future revelation will be below, where darkness is transformed into light rather than subdued; Knesses Yisrael will need no ascent. The Purim miracle, Achashverosh’s heart turned to good, was of this kind.¶10–12
	5The halachos and the mitzvosLike a gazelle turning its head back, G-d clothed His inner will and wisdom in physical matters; halachah sorts good from evil, and a mitzvah done with a physical thing turns darkness into light, so the halachos will endure.¶13–17
	6The wall and the openingG-d’s will is revealed in the Torah but stands behind the wall of sin and arrogance; a broken heart opens a window in that wall.¶18–19
	7Esther’s two approachesIn the court Esther only touched the scepter’s tip; weeping in the house for the spark held by Haman’s arrogance, she received the whole scepter, rose and stood before the king as “the crown of her husband.”¶20–22


Key concepts
	The golden scepterשרביט הזהב
	The flow of the Infinite Light that gives life to all the worlds. The soul’s ascents receive only a glimmer at its tip; the whole scepter is G-d’s full revelation below.

	Esther: concealmentאסתר — הסתר אסתיר פני
	The love of G-d hidden in every Jew, and Knesses Yisrael in exile, concealed “on that day” and felt only as something encompassing from above.

	“That” and “this”ההוא / זה
	“That day” is G-d hidden and distant; in the future He will be “this,” revealed and seen even by the physical mind.

	Subduing the sitra achra (iskafya)לאכפייא לסט״א
	Overcoming and burning away what opposes holiness, as in the festivals’ ascent and the plague of the firstborn; the evil is broken but not changed.

	Transforming darkness into light (is’hapcha)אתהפכא חשוכא לנהורא
	Darkness itself becomes light: the Purim miracle, the halachos, mitzvos done with physical things, and the Time to Come.

	Coarseness of spiritגסי הרוח
	The arrogance that makes a person a separate “something” and prefers his own desires to Heaven’s; it is the wall between him and his Father in Heaven, and Haman is its source.


Section 1 · ¶1–2
The question and the hidden Esther
1ויושט המלך לאסתר12 את שרביט הזהב ותקם אסתר ותעמוד לפני המלך וגו׳. להבין ענין השינויים שבין פרשה זו לפרשה שלמעלה דשם נאמר ויושט המלך את שרביט הזהב3 אשר בידו.
“And the king extended to Esther the golden scepter, and Esther arose and stood before the king,” etc. [We need] to understand the differences between this passage and the passage above, for there it says, “And the king extended the golden scepter that was in his hand.”
The maamar opens with the verse from Esther’s second appearance before King Achashverosh, after Haman’s fall, when she came to plead for the annulment of his decree (Esther 8:4). The Alter Rebbe asks why it differs from the earlier passage (Esther 5:2), where the king extended to her “the golden scepter that was in his hand.”


וגם שם נאמר ותגע בראש השרביט. וכאן משמע שנתן לה כל השרביט. וגם להבין ענין זה בכל זמן מהו.
Also, there it says, “and she touched the top of the scepter,” while here the implication is that he gave her the whole scepter. And [we need] also to understand what this matter is at every time.
In the first passage Esther only “touched the top of the scepter”; here the wording suggests that the king gave her the entire scepter. The Alter Rebbe also asks what this means at all times, not only as an event of the past.


הנה כנס״י [כנסת ישראל] נקראת בשם אסתר על שם ואנכי הסתר אסתיר פני4 ביום ההוא. כי פני ה׳ שהוא גילוי שכינתו
Now, the Congregation of Israel (Knesses Yisrael) is called by the name Esther after [the verse] “And I will surely hide (haster astir) My face on that day.” For the face of G-d, which is the revelation of His Shechinah (Divine Presence),
Knesses Yisrael, the Jewish people as a whole, is called Esther because the name echoes the verse “I will surely hide (haster astir) My face on that day.” G-d’s “face” means His revealed presence, the Shechinah.


כמ״ש יאר ה׳ פניו אליך5 הוא עכשיו בזמן הגלות מסותרת בבחי׳ ביום ההוא (כי יום ההוא מורה על יום שאינו נראה ונגלה משא״כ יום הזה).
as it is written, “May G-d make His face shine upon you,” is now, in the time of exile, hidden, at the level of “on that day” (for “that day” indicates a day that is not seen and revealed, which is not so with “this day”).
The Priestly Blessing, “May G-d make His face shine upon you,” shows that G-d’s “face” means the revelation of His presence. In exile that revelation is hidden “on that day”: the word “that” points to something distant and unseen, while “this” points to what is present and visible.


ודרך פרט בכל נפש מישראל הנה כאשר בחי׳ נצוץ נפשו האלהית הוא מכוסה ומלובש בלבושי מחשבה דבור מעשה הגשמיים ואין אור ה׳ שורה ומתגלה בו להיות נתפס ונקבע במוחו ולבו האהבה לה׳ לדבקה בו בהתגלות הלב
And in particular, in every soul of Israel: when the aspect of the spark of his G-dly soul is covered and clothed in the physical garments of thought, speech and action, and the light of G-d does not rest and become revealed in him, so that the love of G-d, to cleave to Him, would be grasped and fixed in his mind and heart in a revealed way in the heart,
The same holds for each individual. When a person’s G-dly soul is wrapped in the garments of physical thought, speech and action, G-d’s light does not rest in him openly, and his love for G-d is not felt and fixed in his mind and heart.


כי אם בבחי׳ מקיף עליו מלמעלה נקרא בחינת אהבה זו בשם אסתר. שהיא מסותרת בבחי׳ ביום ההוא שאינה בהתגלות.
but only in the aspect of something encompassing (makif) over him from above, this level of love is called by the name Esther, for it is hidden, at the level of “on that day,” in that it is not in revelation.
His love for G-d is then only a makif, something that hovers over him from above and touches him without entering his awareness. Such hidden love is called “Esther,” concealed “on that day.”




2והיא בחי׳ נקודה בהיכלא בפנימיות נקודת לבו ודאי מסותרת היא האהבה בכל נפש מישראל ואין לך אדם שאין לו בחי׳ פנימיות זו אלא שלהוציא מההעלם אל הגילוי אינה שוה בכל אדם.
It is the level of “a point within the chamber” (nekudah beheichala), in the inner dimension (pnimiyus) of the point of his heart. Assuredly the love is hidden in every soul of Israel, and there is no person who lacks this inner dimension; only, bringing it out from concealment into revelation is not the same in every person.
This hidden love is “a point within the chamber,” the innermost point of the heart. Every Jew has it; people differ only in how far they bring it out from concealment into open feeling.


ולכן לימות המשיח שאז יזדכך האדם אזי יהיה בבחי׳ ונגלה כבוד6 ה׳ וראו כל בשר וגו׳. ואמר ביום ההוא7 הנה אלהינו זה קוינו לו וגו׳.
Therefore, in the days of Mashiach, when man will be refined, then it will be at the level of “And the glory of G-d shall be revealed, and all flesh shall see,” etc. And “It shall be said on that day, ‘Behold, this is our G-d; we hoped for Him,’” etc.
In the days of Mashiach, when people are refined, Isaiah’s prophecy “The glory of G-d shall be revealed, and all flesh shall see” will be fulfilled. Isaiah also says that “on that day” people will point to G-d and say, “Behold, this is our G-d.”


פי׳ שיאיר אור ה׳ בהתגלות עד שיהא נתפס ונקבע אפי׳ [אפילו] במוחו ושכל אנושי וראו כל בשר בראיה גשמית חושיית כי אלהינו הוא בחי׳ זה אשר לזה קוינו לו ולא בבחי׳ ההוא:
That is, the light of G-d will shine in revelation until it is grasped and fixed even in his mind and human intellect, and “all flesh shall see,” with physical, sensory sight, that “our G-d” is at the level of “this,” for which “we hoped,” and not at the level of “that.”
The revelation will be so complete that it is grasped even by the human mind and seen with physical eyes. G-d will then be “this,” present and visible, the One “we hoped for,” and no longer the distant “that.”




Section 2 · ¶3–6
The ascent of Shabbos and festivals
3והנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל המועדים8 יהיו בטלים לע״ל [לעתיד לבוא] חוץ מפורים שנאמר וימי הפורים9 וגו׳ וזכרם לא יסוף מזרעם. וגם ארז״ל [אמרו רבותינו זכרונם לברכה] הלכות אינן בטלים10 לעתיד לבא.11
Now, our Sages, of blessed memory, said: “All the festivals will be abolished in the Time to Come, except Purim, as it is said, ‘And the days of Purim,’ etc., ‘and their remembrance shall not cease from their seed.’” Our Sages, of blessed memory, also said: “The halachos will not be abolished in the Time to Come.”
The Sages taught that in the Time to Come all the festivals will lapse except Purim, for the Megillah says that the remembrance of the days of Purim “shall not cease from their seed.” They also taught that the halachos, the laws of the Torah, will not be abolished; the maamar sets out to explain both teachings.


והענין הוא כי הנה ענין שבתות וימים טובים הוא שבהם הוא בחי׳ עליית העולמות1213 והנצוצות שכל נצוץ נשמת ישראל מתעלה במדרגה מפני אור ה׳
The explanation is this: the significance of Shabbosos and festivals is that on them there is the aspect of the ascent of the worlds and of the sparks, for every spark of a soul of Israel rises a level because of the light of G-d
Shabbos and the festivals are times when the worlds and the sparks of souls ascend. Every spark of a Jewish soul rises a level, because G-d’s light is revealed then.


המתגלה בעתים ההם ונתוסף בהם אורה ושמחה וחדות ה׳ להלהיט הנשמות לדבקה בו ית׳ ביתר שאת ובפרטות בפסח מתגלה אור האהבה חסד עליון בפנימיות הנשמות.
that is revealed at those times. On them there is added light, joy and the gladness of G-d, to set the souls aflame to cleave to Him, may He be blessed, with surpassing intensity. In particular, on Pesach the light of love, the supernal Chesed (kindness), is revealed in the inner dimension of the souls.
On those days added light, joy and gladness in G-d set the souls aflame to cleave to Him more strongly. Each festival has its own revelation: on Pesach, the supernal Chesed, love and kindness from above, is revealed in the souls’ innermost core.




4וע״י זה מתעלים כל נצוצי נשמות ישראל לעורר את האהבה רבה לה׳ ולדחות כל המונעים המבטלים
Through this all the sparks of the souls of Israel are elevated, to arouse the great love for G-d and to push away all that hinders and obstructs [it],
This revelation of the supernal love, above all on Pesach, lifts the sparks of the souls and awakens in them a great love for G-d. That love must push away everything that hinders and blocks it.


דהיינו הדברים שהם הפך ונגד אהבת ה׳ שהם תאוות גשמיים לאכפייא לסט״א [לסטרא אחרא]. וכמ״ש למכה מצרים14 בבכוריהם כל״ח [כי לעולם חסדו].
that is, the things that are the opposite of, and against, the love of G-d, namely physical desires, so as to subdue the sitra achra (the other side). As it is written, “To Him Who struck Egypt through their firstborn, for His kindness is forever.”
The hindrances are the physical desires that oppose the love of G-d, and pushing them away subdues the sitra achra, the forces opposed to holiness. The Alter Rebbe brings the verse from Psalm 136: “To Him Who struck Egypt through their firstborn, for His kindness is forever.”


פי׳ שבכדי שיאיר לעולם אור החסד עליון15 הכה בכורי מצרים שהם הם ההפכים מזה. כמ״ש מי זאת עולה מן המדבר16 כתמרת עשן מקוטרת מור ולבונה מכל אבקת רוכל.17
That is: in order that the light of the supernal Chesed should shine to the world, He struck the firstborn of Egypt, who are the very opposite of this. As it is written, “Who is this coming up from the desert like columns of smoke, perfumed with myrrh and frankincense, from all the powders of the merchant?”
The verse is read as an act and its purpose: so that the supernal Chesed could shine to the world, G-d struck Egypt’s firstborn, who embodied its opposite. The same pattern appears in the Song of Songs: “Who is this coming up from the desert like columns of smoke…?”


פי׳ כנס״י [כנסת ישראל] נק׳ זאת18 היא עולה מן המדבר שהם דברים הגשמיים אשר לא לה׳ המה שהם דומים למקום מדבר ושממה
That is: the Congregation of Israel is called “this” (zos). She is “coming up from the desert,” that is, [from] the physical things that are not for G-d, which resemble a place of desert and desolation;
“This” (zos) is a name for Knesses Yisrael. She “comes up from the desert”: the desert stands for physical matters that are not for G-d, as barren and desolate as a wilderness.


וגם מדבר מלשון דבור דהיינו דברים בטלים והיא עולה מהם בשבתות ומועדים ואז הוא כתמרות עשן
and also, midbar (desert) is related to dibur (speech), that is, idle words. She rises from them on Shabbosos and festivals, and then it is “like columns of smoke.”
The Hebrew for desert, midbar, also suggests dibur, speech, here meaning idle talk. On Shabbos and festivals the soul rises out of these, and then it is “like columns of smoke.”


כי כמו שעשן גשמי19 התהוותו הוא מחמת שהאש שורף דבר שהוא הפך טבעו דהיינו לחלוחית שיש בעצים או בפתילה שנאחז בהם האש
For just as physical smoke comes into being because the fire burns something that is the opposite of its nature, namely the moisture in the wood or in the wick on which the fire takes hold,
Smoke comes into being when fire burns something opposed to its own nature, the moisture in the wood or in the wick. The fire works on what resists it, and smoke is the result.


שהרי רבוי העשן הוא לפי רבוי הלחלוחית שיש בדבר ההוא. כך כביכול כשאור ה׳ מתגלה בשבתות ויו״ט [ויום טוב] שורף ומכלה דבר ההפוך20 הגלוי לאכפייא לסט״א [לסטרא אחרא].21
for the amount of smoke is according to the amount of moisture in that thing; so too, as it were, when the light of G-d is revealed on Shabbosos and festivals, it burns and consumes the manifest opposing thing, so as to subdue the sitra achra.
The proof is that the more moisture, the more smoke. So too, when G-d’s light is revealed on Shabbos and festivals, it burns away the open opposition in a person and subdues the sitra achra; the “smoke” is the sign of that struggle.




5וגם היא מקוטרת קיטור נקרא עשן דק כמו עשן המגמר והקטורת ולרוב דקותו לא נקרא בתורה בשם עשן כי אם בשם ענן כמ״ש וכסה ענן הקטורת.22
She is also “perfumed” (mekuteres): kitur is the name for a fine smoke, like the smoke of burning spices (mugmar) and of the incense; and because it is so fine, the Torah does not call it “smoke” but “cloud,” as it is written, “And the cloud of the incense shall cover.”
The verse continues “perfumed (mekuteres) with myrrh and frankincense.” Kitur is a fine smoke, like the smoke of burning spices or of the incense, so fine that the Torah calls the smoke of the incense a “cloud.”


והיינו מפני שאינו שורף ומכלה דבר ההפוך ממש לפי שאין בדבר הנאחז בהם האור מדבר
This is because it does not burn and consume a thing that is truly opposite, since in the thing on which the flame takes hold there is nothing of what is
Fine smoke comes when the fire does not burn something truly opposed to it, because the material holds only a trace of what is contrary.


ההפך כ״א [כל אחד / כל אחת] מעט מזעיר ואעפ״כ [ואף על פי כן] צריכה להיות בבחי׳ זו בבחי׳ מקוטרת לשרוף ולכלות כל אחד לפי מדרגתו ולפי מעלת נשמתו בעילוי אחר עילוי
opposite except a very little. Nevertheless, she must be at this level, the level of “perfumed,” to burn and consume, each according to his level and according to the stature of his soul, ascent after ascent.
Even so, this finer stage is needed too. Each person, according to his level and the stature of his soul, must keep burning away even slight traces of what opposes holiness, rising from one level to the next.


ואח״כ יהיה בבחי׳ מור23 הוא האמור במגילה בהגיע תור נערה ונערה24 לבא אל המלך שכל נצוץ ישראל הם בבחי׳ נוקבא לגבי הקב״ה לעלות ולראות באור
Afterwards there will be the level of myrrh. This is what is said in the Megillah, “When the turn of each maiden came to go in to the king”: for all the sparks of Israel are at the level of Nukva (the feminine) in relation to the Holy One, blessed be He, to rise and to behold the light
Then comes the stage of myrrh, described in the Megillah’s account of the maidens who each came in turn to the king. Every Jewish soul is like a bride, in the receiving, feminine position (Nukva) toward the Holy One, blessed be He, and longs to rise and behold G-d’s light.


ה׳ כל אחד לפי מדרגתו ששה חדשים בשמן המור25 שמן הוא בחינת חכמה להיות בבחי׳ מור בבחי׳ מרירות שמאחר שעולה מן המדבר ומפרר ומפריד הרע להיות כלה ונשרף בעשן וקיטור
of G-d, each according to his level: “six months with oil of myrrh.” Oil is the level of Chochmah (wisdom): to be at the level of myrrh (mor), the level of bitterness (merirus). For once one rises from the desert and crumbles and separates the evil, so that it is consumed and burned in the smoke and the fine smoke,
The maidens spent “six months with oil of myrrh.” Oil stands for Chochmah, insight, and myrrh (mor) for bitterness (merirus). After the soul has broken up the evil and burned it away, it can see clearly how bitter that evil is.


אזי ישכיל היטב ענין המרירות מן ההפך איך ומה הוא ואח״כ יבא לבחי׳ לבונה היא בחי׳ השמחה בחדות ה׳ ישמח ישראל בעושיו:26
then one will understand well the bitterness over the opposite, how and what it is. Afterwards one will come to the level of frankincense (levonah), which is the level of joy in the gladness of G-d: “Let Israel rejoice in its Maker.”
With insight a person grasps what the opposing evil really is and feels bitter over it. Then he reaches frankincense, joy in G-d, as in the verse “Let Israel rejoice in its Maker.”




6וזהו ענין ששה חדשים27 בבשמים כי כמו שהריח נקלט ונכנס לתוך גופו ומענג בדשן נפשו28 הגם שהוא דבר שאין בו ממש ואין נראה ונתגלה לעין רק נקלט הריח לתוך גופו.
This is [the meaning of] “six months with spices”: for just as a scent is absorbed and enters into one’s body and delights one’s soul with richness, although it is something that has no substance and is not seen or revealed to the eye; the scent is only absorbed into the body.
The other six months were “with spices.” A fragrance enters the body and delights the soul, yet it has no substance and cannot be seen; it is only taken in.


כך ענין השמחה בה׳ הוא מעלמא דאתכסייא רק שמשמחת את הלב ומלהיטו להתלהט ולהתלהב באור
So too, joy in G-d is from the hidden world (alma de’iskasya); only, it gladdens the heart and kindles it to glow and blaze with the light
Joy in G-d is like that: it comes from “the hidden world” (alma de’iskasya), a level that is not revealed. Yet it gladdens the heart and sets it glowing and blazing with G-d’s light.


ה׳ מכל אבקת רוכל29 הם כל מיני התלהבות אשר בכל נפש מישראל כל חד לפש״ד [לפום שיעורא דיליה]. והוא ענין בתמרוקי הנשים שבכל אלו הנערה באה אל המלך:30
of G-d. “From all the powders of the merchant” are all the kinds of fervor that are in every soul of Israel, each one according to his own measure. And this is [the meaning of] “with the women’s cosmetics,” for with all these “the maiden comes to the king.”
“All the powders of the merchant” are the many kinds of fervor in every Jewish soul, each according to its own measure. These are “the women’s cosmetics” with which “the maiden comes to the king”: every kind of fervent service brings the soul before G-d.




Section 3 · ¶7–9
Only the top of the scepter
7והנה כל מיני עליות והתקרבות כנס״י [כנסת ישראל] להקב״ה בשבת ויו״ט [ויום טוב] וכל מה שמתעלות בעילוי אחר עילוי עד רום המעלות נק׳ בשם נגיעה בראש השרביט31
Now, all the kinds of ascent and drawing near of the Congregation of Israel to the Holy One, blessed be He, on Shabbos and Yom Tov, and however much they rise, ascent after ascent, to the loftiest heights, are called “touching the top of the scepter.”
Every way in which Knesses Yisrael rises and draws close to G-d on Shabbos and festivals, however high it reaches, is called “touching the top of the scepter.” This begins the answer to the opening question.


כי שרביט הזהב הוא המשכת אור א״ס ב״ה והוא הוא חיות כל העולמות עליונים ותחתונים כמ״ש את שרביט הזהב וחיה32 ואינה יכולה לעלות ולראות ולקבל חיותה מכל השרביט.
For the golden scepter is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, and it is itself the life-force of all the worlds, higher and lower, as it is written, “…the golden scepter, and he shall live.” And she cannot rise and see and receive her life-force from the whole scepter;
The golden scepter is the flow of the Infinite Light into the worlds, the life-force of all of them, as the verse says that one to whom the king extends the golden scepter “shall live.” But the soul cannot rise to receive its life from the whole scepter.


רק השרביט נשאר בידו ורק הארה מגיע אליה בראש השרביט והארה זו היא בחי׳ אהבה עזה כרשפי אש ושלהבת33 העולה למעלה זהב העליון זהב התנופה34
rather, the scepter remains in his hand, and only a glimmer reaches her, at the top of the scepter. This glimmer is the level of a fierce love like flashes of fire and a flame that rises upward: the higher gold, “the gold of the wave offering.”
The scepter stays in the king’s hand, and only a glimmer reaches the soul at its tip. That glimmer is a fierce love like flashes of fire and a flame that rises upward, which the text calls “the higher gold” and “the gold of the wave offering,” the gold given for the Sanctuary.


וקצהו התחתון הוא כשאהבה עזה זו בוערה ומתלהבת מהתבוננותו בגדולת א״ס ב״ה ממלא כל עלמין וסובב כל עלמין וקצהו העליון הוא כשמתלהבת ומתלהטת מהתבוננותו במהותו ועצמותו ית׳ ולית מחשבה תפיסא ביה כלל35
Its lower end is when this fierce love burns and blazes from his contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, [as] the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin). Its upper end is when it blazes and glows from his contemplation of His very being and essence, may He be blessed, and “no thought can grasp Him at all”;
The scepter’s tip has a lower and an upper end. The lower end is love kindled by contemplating G-d’s greatness as He fills and encompasses all worlds; the upper end is love kindled by contemplating His very essence, which no thought can grasp at all.


ולא שייך ביה לשון גדולה ממכ״ע [ממלא כל עלמין] וסוכ״ע3637 רק על הארה38 והמשכת החיות ממנו ית׳ שייך לומר39 ממלא וסובב אבל לגדולתו דוקא אין חקר.40
and the term “greatness,” memalei kol almin and sovev kol almin, does not apply to Him. Only of the glimmer and the drawing down of life-force from Him, may He be blessed, can one say “filling” and “encompassing”; but “His greatness,” specifically, “is unsearchable.”
“Greatness” in terms of filling and encompassing worlds does not apply to G-d’s essence; it describes only the glimmer and life-force that flow from Him. Of His greatness itself the psalm says, “His greatness is unsearchable.”


פי׳ דלא שייך כלל41 לחקור ולהתבונן בגדולתו איך הוא גדול מאד ומהולל אלא בשם הוי׳ ב״ה המורה על המשכת החיות לעולמות.
That is, it is not at all applicable to search out and contemplate His greatness, how He is “very great and praised,” except in [relation to] the Name Havayah, blessed be He, which denotes the drawing down of life-force to the worlds.
Contemplating how G-d is “very great and praised” is possible only in relation to the Name Havayah, which denotes the flow of life-force to the worlds. His essence is beyond any such measure.


אבל קמיה ממש כלא ממש חשיבו וכאלו אין שם עולמות כלל כמ״ש אני ה׳ לא שניתי42 ואתה הוא קודם שנברא ואתה הוא אחר שנברא העולם הכל בשוה
But before Him they are truly considered as truly nothing, and as if there were no worlds there at all, as it is written, “I, G-d, have not changed”; and “You are He before [the world] was created, and You are He after the world was created,” all equally;
Before Him the worlds are truly as nothing, as if they did not exist. “I, G-d, have not changed”: He is the same before and after creation, as in the words of the prayer, “You are He before the world was created, and You are He since the world was created.”


ולא שייך לפניו ית׳ בחי׳ עלמין לא בבחי׳ ממלא ולא בבחי׳ סובב כי אינו בגדר עלמין כלל.43
and before Him, may He be blessed, the aspect of worlds does not apply, neither at the level of “filling” nor at the level of “encompassing,” for He is not within the bounds of worlds at all.
The very category of worlds, whether filling them or encompassing them, does not apply before Him, since He is beyond the bounds of worlds altogether. Yet even love born of this highest contemplation is only the upper end of the scepter’s tip.




8וכדכתיב גדול ה׳ ומהולל מאד44 בעיר אלקינו הר קדשו. וארז״ל [ואמרו רבותינו זכרונם לברכה] אימתי נק׳ גדול45 כשהוא בעיר אלקינו וכו׳.
As it is written, “Great is G-d and highly praised, in the city of our G-d, His holy mountain.” And our Sages, of blessed memory, said, “When is He called great? When He is in the city of our G-d,” etc.
The psalm says, “Great is G-d and highly praised, in the city of our G-d,” and the Sages ask: when is He called great? When He is “in the city of our G-d.” His greatness is spoken of only in connection with a realm to which He relates.


כי לפניו ית׳ לא שייך לשון גדולה מאחר שכל עולמות עליונים ותחתונים כולא כלא חשיב קמיה אלא מדת גדולתו הוא ענותנותו שמתלבש בבחי׳ גדולה כדי להיות מלכותו מלכות כל עולמים.4647
For before Him, may He be blessed, the term “greatness” does not apply, since all the worlds, higher and lower, are all considered as nothing before Him. Rather, the attribute of His greatness is His humility: that He clothes Himself in the level of greatness so that His kingship may be “a kingship of all worlds.”
Before G-d Himself all worlds are as nothing, so “greatness” has no meaning there. His “greatness” is really His humility: He lowers Himself to take on the attribute of greatness so that He can be King over all worlds.




9וכמ״ש וישב ה׳ מלך לעולם.48 וזהו ואתה קדוש49 יושב תהלות ישראל. פי׳ שלהיותך תהלות ישראל הוא בחי׳ ישיבה שהוא השפלה וענוה אצלך שבאמת אתה קדוש ומובדל מגדר זה.
As it is written, “G-d sits as King forever.” And this is [the meaning of] “And You are holy, sitting [upon] the praises of Israel.” That is: Your being “the praises of Israel” is the level of “sitting,” which is a lowering and a humility for You, for in truth You are holy and set apart from this bound.
One psalm says G-d “sits as King forever,” and another, “You are holy, sitting upon the praises of Israel.” Sitting is a lowering: for G-d to be the subject of Israel’s praises is humility on His part, since in truth He is holy, set apart from that whole category.


אבל לעתיד יתגלה אור ה׳ בגילוי רב ועצום דהיינו המשכת אלקותו ית׳ ועצמותו ומהותו מבחי׳ אני ה׳ לא שניתי50 היה הוה ויהיה ברגע אחד וראו כל בשר51 בעיני השכל גשמי כי אלהינו יהיה בבחינת זה כנ״ל.
But in the Time to Come the light of G-d will be revealed in a great and mighty revelation, that is, the drawing down of His G-dliness, may He be blessed, and His essence and being, from the level of “I, G-d, have not changed”: was, is and will be in one instant; and “all flesh shall see,” with the eyes of the physical intellect, that “our G-d” will be at the level of “this,” as mentioned above.
In the Time to Come His very essence will be revealed, the level of “I, G-d, have not changed,” in which past, present and future are one instant. Then “all flesh shall see,” even with the physical mind, that our G-d is “this,” present and revealed, as explained above.




Section 4 · ¶10–12
Transformation below: the future and Purim
10והתגלות זה יהיה בתחתונים דוקא למטה. וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] ע״פ כעת יאמר ליעקב52 ולישראל מה פעל אל.
This revelation will be in the lower realms specifically, below. As our Sages, of blessed memory, said on the verse “At the time it shall be said to Yaakov and to Israel, ‘What has G-d wrought’”:
This revelation will take place specifically in the lower realms, in this world. The Sages expound the verse “At the time it shall be said to Yaakov and to Israel, ‘What has G-d wrought?’”


שמלאכי השרת ישאלו זאת לצדיקים ובמקום שהיו מלאכי השרת אומרים איה מקום כבודו יאמרו מלא כל הארץ כבודו.53
that the ministering angels will ask this of the tzaddikim; and in place of what the ministering angels used to say, “Where is the place of His glory?”, they will say, “The whole earth is full of His glory.”
In the future the angels will ask the tzaddikim what G-d has wrought, for the revelation will be with those below. Instead of asking, as they do now, “Where is the place of His glory?”, the angels will declare, “The whole earth is full of His glory.”




11וזהו אשת חיל עטרת בעלה54 שאור ה׳ המתגלה בה עכשיו נקרא בעלה. אבל לעתיד יהיה במדרגה גבוה יותר.
This is [the meaning of] “A woman of valor is the crown of her husband”: the light of G-d that is revealed in her now is called “her husband,” but in the Time to Come [she] will be at a higher level.
“A woman of valor is the crown of her husband”: the woman is Knesses Yisrael, and “her husband” is the light of G-d revealed to her now. In the future she will stand higher than that light, as a crown is above the one who wears it.


לכן כתיב נפלה לא תוסיף קום בתולת ישראל.55 פי׳ שלא יהיה שייך לה בחי׳ קימה ועלייה כי יהיה אור ה׳ בגילוי רב למטה דוקא.
Therefore it is written, “She has fallen; she will no more rise, the maiden of Israel.” That is: the aspect of rising and ascent will not apply to her, for the light of G-d will be in great revelation below specifically.
Amos’s words “She has fallen; she will no more rise, the maiden of Israel” are read here as a promise: she will no longer need to rise and ascend, because G-d’s light will be revealed abundantly below, where she is.


והיינו משום שאתהפכא חשוכא לנהורא ולא לאכפייא לסט״א [לסטרא אחרא] בלבד לבטלם ולהכניעם כמו בשאר גלות דכתיב למכה מצרים בבכוריהם5657 וגו׳.
This is because darkness is transformed into light, and not only the subduing of the sitra achra, to nullify them and humble them, as in the other exiles, of which it is written, “To Him Who struck Egypt through their firstborn,” etc.,
This is because darkness itself will be transformed into light (is’hapcha), not merely subdued (iskafya). In the earlier exiles evil was broken and humbled, as when G-d struck Egypt’s firstborn.


ויהרג מלכים אדירים58 וגו׳. רק כי גם אז אהפך אל עמים שפה ברורה59 וגו׳ והלכו עמים רבים60 וגו׳.
“And He slew mighty kings,” etc. Rather, [it is] that then, too, “I will turn to the peoples a clear language,” etc., and “many peoples shall go,” etc.
In those redemptions G-d also “slew mighty kings.” In the future, by contrast, the nations will be transformed: G-d will give them “a clear language” to call on His name, and “many peoples” will go up to learn His ways.




12והנה מעין זה היה הנס של פורים שנתהפך לב אחשורוש לטוב.61 אותו הפה עצמו62 שאמר והעם
Now, the miracle of Purim was a semblance of this: the heart of Achashverosh was turned to good. That very same mouth that said, “and the people,
The miracle of Purim was of the same kind as the future transformation: Achashverosh’s own heart was turned to good. The king who had handed the Jewish people over to Haman became the one who authorized their rescue.


לעשות בו כטוב בעיניך63 הוא עצמו אמר ואתם כתבו על היהודים64 כטוב בעיניכם. שהוא ענין אתהפכא חשוכא לנהורא65 ונגלה כבוד66 ה׳ למטה במקום החשך דוקא:
to do with it as seems good in your eyes,” is the very one that said, “And you, write concerning the Jews as seems good in your eyes.” This is the transformation of darkness into light, and “the glory of G-d is revealed” below, in the place of darkness specifically.
The same mouth that told Haman, “The people are yours, to do with as seems good in your eyes,” later told Mordechai and Esther, “Write concerning the Jews as seems good in your eyes.” That is darkness turned into light: the glory of G-d revealed below, in the very place of darkness.




Section 5 · ¶13–17
The halachos and the mitzvos
13ולכן אמרו רז״ל [רבותינו זכרונם לברכה] שגם הלכות אינן בטלות. וביאור הענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על פסוק ברח דודי67 ודמה לך לצבי וגו׳ מה צבי מחזיר ראשו לאחוריו.
Therefore our Sages, of blessed memory, said that the halachos too will not be abolished. The explanation of the matter: our Sages, of blessed memory, said on the verse “Flee, my beloved, and be like a gazelle,” etc.: “Just as a gazelle turns its head backward…”
For the same reason the halachos too will not be abolished. The Sages expound “Flee, my beloved, and be like a gazelle”: as a gazelle runs, it turns its head back toward the place it left.


דהיינו עד״מ כמו שבאדם בעצם ראשו הנה מונח בתוכו מוח ושכלו ובינתו וכשמחזיר עצם ראשו לאחוריו
That is, by way of analogy: just as in a person, within the bone of his head are placed his brain, his intellect and his understanding, and when he turns the bone of his head backward,
The analogy is a person’s skull, the bone of the head that houses his brain, intellect and understanding. When he turns it backward, the brain and the mind within it turn with it.


הנה גם המוח אשר בתוכו ורוח שכלו ובינתו נמשכין אחריו כך כביכול המשיך הקב״ה והלביש רצונו וחכמתו במקום אחוריו שהם בחינת חיצוניות דהיינו בענינים גשמיים כמו בבהמות בסדר קדשים.68
the brain within it, and the spirit of his intellect and understanding, are also drawn after it; so too, as it were, the Holy One, blessed be He, drew down and clothed His will and His wisdom in the place of His “back,” which is the level of the outer dimension (chitzoniyus), namely in physical matters, as with animals in the Order of Kodashim
So too, as it were, G-d “turned His head back”: He drew down His will and wisdom and clothed them in His “back,” the outer dimension, in physical matters. One example is the laws of animals in the Order of Kodashim, the laws of the offerings.




14ובמעות בסדר נזיקין. דפנימית רצונו וחכמתו ית׳ מלובשים בהם וגם מדותיו ית׳ הם נמשכים אחריהם מאליהם וממילא כמ״ש השיב אחור ימינו69 וגו׳.
and with money in the Order of Nezikin. For the inner dimension (pnimiyus) of His will and His wisdom, may He be blessed, is clothed in them, and His emotive attributes (middos), may He be blessed, are also drawn after them of themselves, as a matter of course, as it is written, “He has turned His right hand backward,” etc.
G-d’s inner will and wisdom are clothed even in money matters, in the Order of Nezikin (damages). His emotive attributes follow of themselves, as the verse says, “He has turned His right hand backward”: His right hand, kindness, goes with Him into His “back.”


ובחכמה אתברירו70 פי׳ כי אין לשון בירור נופל אלא בדבר שמתערב כגון מין במינו ואינו ניכר. כך עד״מ סרסור המחליף פרה בחמור71 לגבי השונה משנה והלכה זו.72
And “through Chochmah (wisdom) they are sorted out.” That is: the term “sorting out” applies only to something that is mixed in, such as a kind within its own kind, and is not recognizable. So, by way of analogy, a broker who exchanges “a cow for a donkey,” as compared with one who studies this mishnah and halachah.
“Through Chochmah they are sorted out”: sorting (birur) applies only where things are mixed so that they cannot be told apart, such as one kind mixed into the same kind. The broker trading “a cow for a donkey” and the scholar studying that very mishnah deal with the same cow and donkey; it is G-d’s wisdom, studied in the halachah, that sorts the holy out of the physical.




15וכן קצב המתעסק בנתוח אברי הבהמה לנתחים ובבני מעים וכו׳ הוא קצב. אך המתעסק לידע כל פרטי הלכות התלויין באברי הבהמה להבדיל בין טרפה לכשרה
Likewise, a butcher who busies himself with cutting the limbs of the animal into pieces, and with the entrails, etc., is a butcher. But one who busies himself with knowing all the details of the laws that depend on the limbs of the animal, to distinguish between treifah and kosher,
A butcher who cuts up an animal and handles its innards is simply doing a butcher’s work. One who studies the laws that depend on the animal’s organs, to distinguish a kosher animal from a treifah (one with a fatal defect), is engaged in something else entirely.


וכן במחליף פרה לידע ולהבדיל ולברר בין חייב לזכאי וכן בסדר טהרות בין טמא לטהור כו׳.
and likewise with one who exchanges a cow, to know, distinguish and sort out between the liable and the exempt, and likewise in the Order of Taharos, between impure and pure, etc.;
The same is true of the laws of exchanging a cow, which decide who is liable and who is exempt, and of the Order of Taharos, which distinguishes impure from pure. In each case the study is an act of distinguishing and sorting.




16וכן בכל ש״ס [ששה סדרי משנה] משנה וגמרא וכל הפוסקים ראשונים ואחרונים מתגלה ומתברר רצון העליון וחכמתו ית׳ ועל ידי זה מתברר ונפרד הרע מהטוב
and likewise in all of Shas, Mishnah and Gemara, and all the halachic authorities, early and later, the supernal will and His wisdom, may He be blessed, are revealed and made clear, and through this the evil is sorted out and separated from the good,
Throughout the Talmud, Mishnah and Gemara, and all the halachic authorities, early and later, G-d’s supernal will and wisdom are revealed and made clear. Through that clarity evil is sorted out and separated from good.


דהיינו הפסול מהכשר וחייבמזכאי וכן במצות מעשיות התלויין במדות כגון שומר אבידה שפטור ליתן פרוטה לעני. שעוסק במצוה פטור ממצוה.73
that is, the invalid from the valid, and the liable from the exempt. And likewise with practical mitzvos that depend on the emotive attributes (middos), such as one who guards a lost object, who is exempt from giving a perutah to a poor man, for one who is engaged in a mitzvah is exempt from [another] mitzvah.
Halachah separates the invalid from the valid and the liable from the exempt. The same applies to practical mitzvos that involve the emotive attributes: one who is guarding a lost object is exempt from giving a perutah to a poor person, because one who is engaged in a mitzvah is exempt from another mitzvah.




17והיינו אם עוסק בה לצרכה לשטחה ולנערה74 ואין חילוק בין היא אבדת עשיר או עני.
That is, if he is occupied with it for its own needs, to spread it out and to shake it out; and there is no difference whether it is the lost object of a rich man or of a poor man.
Guarding a lost object counts as a mitzvah when one tends it for its own sake, spreading out a garment and shaking it out so that it is not damaged. It makes no difference whether the owner is rich or poor.


משא״כ אם שומר כסות שלו אפי׳ [אפילו] אינו עשיר כמו בעל אבדה הרי אין בו מצוה.
Whereas if he guards his own garment, even if he is not as rich as the owner of the lost object, there is no mitzvah in it.
Guarding one’s own garment is no mitzvah, even if the one guarding it is poorer than the owner of the lost object, so that the garment matters more to him. The act is the same; only its purpose differs.


וכן הענין בצדקה וגמילות חסדים מה שעושה חסד עם הבריות הרי זה מצוה. ואם עושה לצרכו אין בו מצוה.
The same applies to charity and acts of kindness: when one does kindness to people, this is a mitzvah; but if he does it for his own need, there is no mitzvah in it.
Charity and kindness work the same way: kindness done for others is a mitzvah, but done for one’s own benefit it is not.


וא״כ כשעושה מצוה בדבר גשמי הרי הוא ענין ההתהפכות חשוכא לנהורא שאור ה׳ הוא גילוי רצונו ית׳ ואור במקום החשך הגשמי דוקא:
If so, when one does a mitzvah with a physical thing, this is the transformation of darkness into light; for the light of G-d is the revelation of His will, may He be blessed, and [it is] light in the place of physical darkness specifically.
So when one performs a mitzvah with a physical object, darkness is transformed into light. G-d’s light is the revelation of His will, and here it becomes light in the very place of physical darkness.




Section 6 · ¶18–19
The wall and the opening
18וזהו הנה זה עומד אחר כתלנו.75 פירוש בחי׳ חכמתו ורצונו ית׳ הוא בחי׳ התגלות בבחי׳ זה בעניני התורה
And this is [the meaning of] “Behold, this one stands behind our wall.” That is: the level of His wisdom and will, may He be blessed, is the level of revelation, at the level of “this,” in the matters of the Torah;
The verse “Behold, this one stands behind our wall” describes the situation. G-d’s wisdom and will are revealed in the matters of the Torah, at the level of “this,” something present that can be pointed to.


אלא שעומד אחר כתלנו שאין אור ה׳ שורה ומתגלה בו מפני שעונותיכם מבדילין76 ועומד לנגדו בכותל.
only, it “stands behind our wall,” for the light of G-d does not rest and become revealed in him, because “your iniquities separate,” and stand opposite him as a wall.
Yet it “stands behind our wall”: G-d’s light does not rest openly in a person, because “your iniquities separate” between him and G-d and stand before him like a wall.




19והעצה היעוצה לזה משגיח מן החלונות מציץ מן החרכים.77 כי חלון הוא חלל שנעשה בכותל.
The counsel offered for this: “He gazes through the windows, He peers through the lattices.” For a window is an opening made in a wall.
The verse itself gives the remedy: “He gazes through the windows, He peers through the lattices.” A window is an opening made in a wall.


וכן ענין החרכים אלא שחרכים הם סדקים קטנים וחלון הוא חלל גדול יותר. כך ע״ד משל הנה ארז״ל [אמרו רבותינו זכרונם לברכה] פתחי לי78 כחודה של מחט7980 כו׳.
So too the lattices, except that lattices are small cracks, while a window is a larger opening. So, by way of analogy, our Sages, of blessed memory, said, “Open for Me [an opening] like the point of a needle,” etc.
Lattices are small cracks, and a window a larger opening. The Sages put it this way: G-d says, “Open for Me an opening like the point of a needle,” and the saying continues that He will then open a far wider one.


דהיינו שישבור לבו לב האבן להיות לו רוח נשברה לב נשבר81 כי כל המסכים והכותל והמחיצה המפסקת בינו לאביו שבשמים הוא בחי׳ גסי הרוח אשר על כן מחשב עצמו ליש. וחפצי עצמו יקרים בעיניו מחפצי שמים:
That is, that he break his heart, the heart of stone, so as to have “a broken spirit, a broken heart.” For all the screens, the wall and the partition that divide between him and his Father in Heaven are the level of coarseness of spirit, because of which he considers himself something (yesh), and his own desires are dearer in his eyes than the desires of Heaven.
Making such an opening means breaking the heart of stone, so as to have “a broken spirit, a broken heart.” What separates a person from his Father in Heaven is coarseness of spirit, arrogance, which makes him regard himself as a separate “something” (yesh) and value his own desires above Heaven’s.




Section 7 · ¶20–22
Esther’s two approaches
20ועם כל הנ״ל יובן ויבואר היטב ענין אסתר שמתחלה בראותו את המלכה עומדת בחצר82 היה בחי׳ זאת עולה מן המדבר83 הנ״ל.
With all the above, the matter of Esther will be well understood and explained: at first, “when he saw the queen standing in the court,” it was the level of “this one coming up from the desert,” mentioned above.
With all this the story of Esther becomes clear. At first, when the king saw Queen Esther standing in the court, she was at the level of “this one coming up from the desert,” the ascent described above.


כי גם בחי׳ חצר הפנימית למדבר יחשב נגד בית המלך ממש לפי שאין המלך דר בקביעות בחצר כמו בבית אזי מתגלה הארת והמשכת אור ה׳.
For even the level of the inner court is considered a desert compared with the king’s house itself, since the king does not dwell permanently in the court as in the house; then there is revealed a glimmer and drawing down of the light of G-d.
Even the inner court counts as a “desert” compared with the king’s house itself, because the king does not live in the court permanently as he does in his house. In the court only a glimmer of G-d’s light is drawn down and revealed.




21ואז ותקרב אסתר שמתעלה ומתקרבת אל המלך בתשוקה לדודה. אבל כל העליות והתקרבות אינו אלא ותגע בראש השרביט.84
And then, “Esther drew near”: she rises and draws near to the king, in longing for her Beloved. But all the ascents and drawing near are no more than “and she touched the top of the scepter.”
“Esther drew near” is her ascent, coming close to the King out of longing for her Beloved. But all such ascents amount only to “she touched the top of the scepter.”


אבל אחרי כן כתיב ותוסף אסתר וגו׳ דהיינו בהיותה אתו בבית ותבך ותתחנן לו להעביר את רעת המן האגגי אשר חשב על היהודים.85
But afterwards it is written, “And Esther continued,” etc., that is, when she was with him in the house, “and she wept and pleaded with him to avert the evil of Haman the Agagite, which he had devised against the Jews.”
Later the Megillah says that Esther spoke again, when she was with the king in the house, and “wept and pleaded with him to avert the evil of Haman the Agagite, which he had devised against the Jews.”


שהבכיה היא לעורר רחמים רבים על נצוץ אלהות אשר נתלבש בלבושים גסי הרוח מבחי׳ המן אשר הוא חשב על היהודים. כי ממנו באים ליהודים מחשבות כאלו.
For the weeping is to arouse great compassion upon the spark of G-dliness that has been clothed in garments of coarseness of spirit, from the level of Haman, who “devised against the Jews”; for from him such thoughts come to the Jews.
Her weeping arouses great compassion for the spark of G-dliness clothed in garments of coarseness of spirit, which come from the level of Haman. The Alter Rebbe reads “which he devised against the Jews” as the thoughts of arrogance that Haman, the spiritual source of such coarseness, brings into the minds of Jews.




22ואז יתהפכו חשוכא לנהורא. ולכן ויושט המלך לאסתר את כל השרביט הזהב86 שיאיר אור ה׳ בגילוי למטה דוקא.
And then darkness will be transformed into light. Therefore, “the king extended to Esther” the whole of “the golden scepter,” that the light of G-d should shine in revelation below specifically.
Then darkness is transformed into light. That is why “the king extended to Esther” the whole golden scepter: G-d’s light is revealed openly, specifically below.


ואז ותקם אסתר פי׳ שקמה על עמדה ועל מצבה שלא תצטרך עוד לבחי׳ עולה מן המדבר.
And then, “Esther arose”: that is, she rose up in her place and her station, so that she would no longer need the level of “coming up from the desert.”
“Esther arose” means that she came to stand firmly in her own place and no longer needed to rise “from the desert.” She no longer has to climb, for the light comes to her.


וזהו ותעמוד לפני המלך שתהא במדרגה גדולה לפניו כמ״ש א״ח [אשת חיל] עט״ב [עטרת בעלה]87 (וע׳ מענין ויושט המלך כו׳ במ״ש פ׳ ראה ע״פ כי תשמע בקול88 כו׳. ובמק״מ [ובמקדש מלך] ח״א [חלק א׳] פ׳ ויחי )(רכ״ח ע״ב).89
And this is [the meaning of] “and she stood before the king”: that she will be at a great level before him, as it is written, “A woman of valor is the crown of her husband.” (And see, on the matter of “And the king extended,” etc., what is written in Parshas Re’eh on the verse “When you hearken to the voice,” etc.; and in the Mikdash Melech, Part I, Parshas Vayechi) (228b).
“She stood before the king” means she reached a great level before Him, like “a woman of valor, the crown of her husband.” The parenthetical cross-reference points to the maamar on “When you hearken to the voice” in Parshas Re’eh, and to the Mikdash Melech, a commentary on the Zohar, on Vayechi (Part I, 228b).


גם שם בד״ה כי תשמע הנ״ל נת׳ [נתבאר] ענין חצר הפנימית וענין בית. וע׳ עוד מענין בית לעיל פ׳ בראשית בד״ה השמים כסאי90 כו׳
Also there, in the discourse beginning “When you hearken,” mentioned above, the matter of the inner court and the matter of the house were explained. And see further on the matter of the house above, Parshas Bereishis, in the discourse beginning “The heavens are My throne,” etc.,
The cross-references continue: the discourse “When you hearken” also explains the inner court and the house. On the meaning of “house,” see also the maamar beginning “The heavens are My throne” in Parshas Bereishis.


אי זה בית כו׳ וע׳ עוד לעיל פ׳ וישב בהפטרה דחנוכה ע״פ תשמור את חצרי9192 בע״א [באופן אחר]:
“Where is the house,” etc. And see further above, Parshas Vayeshev, in the Haftarah of Chanukah, on the verse “You shall guard My courts,” [explained] in another way.
The cross-reference cites that verse’s question, “Where is the house [that you would build for Me]?”, on the matter of the house. It also points to the maamar on “You shall guard My courts,” in the Haftarah of Shabbos Chanukah (Parshas Vayeshev), which explains the matter differently.



In one’s avodah
The maamar draws its lesson in [19] and [21]: the wall between a person and his Father in Heaven is coarseness of spirit, regarding oneself as a “something” and holding one’s own desires dearer than Heaven’s. The counsel is to break the heart of stone, “a broken spirit, a broken heart,” which opens even a needle-point of an opening for G-d’s light, as Esther wept to arouse compassion for the spark held in Haman’s coarseness. And by studying halachah and doing mitzvos with physical things for their own sake, a person turns darkness into light here below ([13]–[17]).
Questions for discussion
	Why does the Alter Rebbe count even love born of contemplating G-d’s essence as only “touching the top of the scepter”?
	What is the difference between subduing the sitra achra and transforming darkness into light, and how does the Purim story show the second?
	How do the broker and the scholar of “one who exchanges a cow for a donkey” explain why the halachos will not be abolished?
	In what sense is G-d’s “greatness” really His humility?
	Why do weeping and a broken heart, rather than further ascent, bring the “whole scepter”?

Sources and references
Notes
Paragraph 1
1ויושט המלך לאסתר
The note sends the reader to the Rebbe’s source notes on this maamar and records that it was said in the year 5560 (1800).
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. נאמר בשנת תק״ס. ראה ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים הערה 160. ראה מאמרי אדה״א נ״ך ע׳ שעח שמיוסד על מאמר זה. באוה״ת מג״א ע׳ קיא המאמר עם הגהות. ע׳ קיז וע׳ קיח עוד הגהות.
2ויושט המלך לאסתר
After Haman’s downfall Esther came before the king again; he extended the golden scepter to her, and she rose and stood before him to plead for her people. This verse is the subject of the maamar.
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, ד.
3ויושט המלך את שרביט הזהב
When Esther first entered the inner court uninvited, the king extended to her “the golden scepter that was in his hand,” and she came near and touched its top. The Alter Rebbe compares the two passages.
Esther 5:2אסתר ה׳:ב׳
וַיְהִי כִרְאוֹת הַמֶּלֶךְ אֶת־אֶסְתֵּר הַמַּלְכָּה עֹמֶדֶת בֶּחָצֵר נָשְׂאָה חֵן בְּעֵינָיו וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֶת־שַׁרְבִיט הַזָּהָב אֲשֶׁר בְּיָדוֹ וַתִּקְרַב אֶסְתֵּר וַתִּגַּע בְּרֹאשׁ הַשַּׁרְבִיט:
And it was so, when the king saw Esther the queen standing in the court, that she obtained favour in his sight; and the king held out to Esther the golden sceptre that was in his hand. So Esther drew near, and touched the top of the sceptre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ה, ב.
4ואנכי הסתר אסתיר פני
G-d warns that when the people turn away He will surely hide His face “on that day.” The Alter Rebbe hears the name Esther in “haster astir” and applies the verse to the concealment of the Shechinah in exile.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח. באוה״ת מג״א ע׳ קיז יש הג״ה לכאן.
5יאר ה׳ פניו אליך
From the Priestly Blessing: “May G-d make His face shine upon you.” It shows that G-d’s “face” is the revelation of His presence.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה. באוה״ת מג״א ע׳ טו נוסף ”ות״א ינהר ה׳ שכינתי׳ לותך”, ע״ש.
Paragraph 2
6ונגלה כבוד ה׳
“The glory of G-d shall be revealed, and all flesh shall see together that the mouth of G-d has spoken.” The Alter Rebbe reads “all flesh shall see” literally: in the days of Mashiach G-d will be perceived even by the physical senses.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
7ואמר ביום ההוא
“It shall be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” The word “this” (zeh) expresses G-d revealed and pointed to, as opposed to the hidden “that.”
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
Paragraph 3
8כל המועדים יהיו בטלים
The note refers there in connection with the saying that all the festivals will be abolished in the Time to Come.
Kehot’s noteירושלמי תענית פ״ב ה״ב. ראה אוה״ת ואתחנן ע׳ עב.
9וימי הפורים
“These days of Purim shall not pass from among the Jews, and their remembrance shall not cease from their seed”: the verse on which the permanence of Purim is based.
Esther 9:28אסתר ט׳:כ״ח
וְהַיָּמִים הָאֵלֶּה נִזְכָּרִים וְנַעֲשִׂים בְּכׇל־דּוֹר וָדוֹר מִשְׁפָּחָה וּמִשְׁפָּחָה מְדִינָה וּמְדִינָה וְעִיר וָעִיר וִימֵי הַפּוּרִים הָאֵלֶּה לֹא יַעַבְרוּ מִתּוֹךְ הַיְּהוּדִים וְזִכְרָם לֹא־יָסוּף מִזַּרְעָם:
and that these days should be remembered and kept throughout every generation, every family, every province, and every city; and that these days of Purim should not fail from among the Jews, nor the memorial of them perish from their seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כח.
10הלכות אינן בטלים
The Jerusalem Talmud records that the Prophets and Writings will be abolished in the future but the Five Books of the Torah will not; Reish Lakish adds that Megillas Esther and the halachos will not be abolished either: the Megillah because “their remembrance shall not cease from their seed,” and the halachos because “eternal ways (halichos olam) are His.”
Jerusalem Talmud Megillah 1:8תלמוד ירושלמי מגילה א׳:ח׳
משנה: אֵין בֵּין זָב הָרוֹאֶה שְׁתֵּי רְאִיּוֹת לְרוֹאֶה שָׁלֹשׁ אֶלָּא קָרְבָּן. אֵין בֵּין מְצוֹרָע מוֹסְגָּר לִמְצוֹרָע מוּחְלָט אֶלָּא פְּרִיעָה וּפְרִימָה תִגְלַחַת וְצִפֳּרִים: הלכה: אָמַר רִבִּי יוּדָה בַּר פָּזִי. דְּרִבִּי לָעְזָר הִיא. דְּרִבִּי לָעְזָר אָמַר. [אַף] בַּשְּׁלִישִׁית בּוֹדְקִין אוֹתוֹ מִפְּנֵי הַקָּרְבָּן. בְּרַם כְּרַבָּנִן. הַשְּׁנִיָיה מֵאוֹנֶס טָהוֹר. וְהַשְּׁלִישִׁית מֵאוֹנֶס טָמֵא. אָמַר רִבִּי יוֹסֵה. אִין לֵּית הִיא דְּרַבָּנִן וְלָא אוֹף דְּרִבִּי לָעְזָר לֵית הִיא. דְּתַנֵּי. אָמַר רִבִּי לָעְזָר. לֹא לְסוֹתְרוֹ אָמַרְתִּי אֶלָּא שֶׁלֹּא יָבִיא קָרְבָּן. לֹא אָמַרְתִּי שֶׁאֵינוֹ …
MISHNAH: The only difference between a sufferer from flux who experienced two episodes and one who experienced three is the sacrifice. 15:1–30 and Tractate Zavim. After one emission of fluid the sufferer becomes impure; he needs immersion in a miqweh and becomes pure at sundown. If he has two emissions in one day or in two successive days, he is a source of severe impurity and cannot become pure unless he was seven consecutive days without symptoms. If he has three emissions in at most three consecutive days, he cannot …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
11הלכות אינן בטלים לעתיד לבא
The note refers there in connection with the teaching that the halachos will not be abolished.
Kehot’s noteירוש׳ מגילה פ״א ה״ה. ראה מאמרי אדה״א נ״ך ע׳ תא.
12שבתות וימים טובים . . בחי׳ עליית העולמות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער פנימית וחיצוניות דרוש ג.
13עליית העולמות
In the Gate of the Inner and Outer Dimensions, Etz Chaim explains how, with the reception of Shabbos, the worlds ascend above their places, more loftily than in the weekday prayers. The Alter Rebbe builds on this teaching that Shabbos and festivals are times of ascent.
Sefer Etz Chaim 40:3עץ חיים מ׳:ג׳
… והנה תבין מכמה דרושים כי חיצוניות העליון גדול מאד מפנימיות התחתון וכשעולה התחתון בעליון הנה הפנימיות של התחתון נעשה חיצוניות אל חיצון העליון וחצוניות העליון נשאר בחי׳ פנימי אל החיצוניות שהוא בחי׳ פנימי התחתון וא״כ עם זה הדרוש נוכל לבאר טעם עליות העולמות בתפלת החול ובשבת מתערבין חיצוניות עם הפנימיות ע״ד הנ״ל ונעשה הכל חיבור א׳ אך אין נראה כך בשאר מקומות בספרינו כמו בקבלת שבת ובתפלת ר״ה וכיוצא אלא שכל חיצוניות בפ״ע והפנימיות בפ״ע. גם אמר במ״א כי כל בחי׳ המעשה הם לתיקון החיצוניות והפנימיות הכל במקומן עצמם …
Sefer Etz Chaim (Public Domain)
Paragraph 4
14למכה מצרים
“To Him Who struck Egypt through their firstborn, for His kindness is forever.” The Alter Rebbe reads the refrain as the purpose of the plague: the firstborn of Egypt were struck so that the supernal kindness could shine.
Psalms 136:10תהילים קל״ו:י׳
לְמַכֵּה מִצְרַיִם בִּבְכוֹרֵיהֶם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that smote Egypt in their first-born, For His mercy endureth for ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, י.
15שיאיר לעולם אור החסד עליון
The note refers to the Tzemach Tzedek’s commentary on Psalm 136 in connection with this reading, that Egypt’s firstborn were struck so that the light of the supernal Chesed would shine.
Kehot’s noteע׳ יהל אור קאפיטל קלו ע׳ תקיד.
16מי זאת עולה מן המדבר
“Who is this coming up from the desert like columns of smoke, perfumed with myrrh and frankincense, from all the powders of the merchant?” The maamar reads each phrase as a stage in the soul’s ascent on Shabbos and festivals ([4]–[6]).
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, ו. וע׳ אוה״ת שה״ש כרך ב ע׳ תשיז.
17אבקת רוכל
The Zohar expounds the same verse: the Shechinah went before Israel in the desert in a cloud that rose like a column of smoke, “perfumed,” that is, joined with the clouds of Avraham and Yitzchak, and “all the powders of the merchant” is Yaakov, or Yosef. The Kehot note refers here for “the powders of the merchant.”
Zohar I, 176bזח״א קעו, ב
Kehot’s noteראה זח״א קעו, ב. נתבאר באוה״ת בראשית רכ, ב. רעא, ב.
18כנס״י נק׳ זאת
Kehot’s note points to Zohar III, 197a for these words.
Zohar III, 197aזח״ג קצז, א
Kehot’s noteראה זח״ג קצז, א.
19כי כמו שעשן גשמי
The note refers there in connection with the analogy of physical smoke.
Kehot’s noteראה סה״מ תש״ד ע׳ 212. לקו״ש חט״ז ע׳ 280.
20ומכלה דבר ההפוך
A passage of this maamar appears in Or HaTorah, which adds: “Consuming the truly opposite thing is like the blue light (nehora techela) that comes from the consuming of the wick, which consumes the ‘yesh’ of the animal soul.” The flame that consumes its wick is the image of burning away the animal soul’s sense of self.
Kehot’s noteקטע באוה״ת פ׳ ויקהל ע׳ ב׳רב ומוסיף: ”והנה ענין שמכלה דבר ההפך ממש זהו כענין נהורא תכלא שנמשך מכליון הפתילה שמכלה היש דנפש הבהמית”, ע״ש.
21וגם היא מקוטרת . . ונשרף בעשן הקיטור
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת ויקהל ע׳ ב׳רב.
Paragraph 5
22וכסה ענן הקטרת
On Yom Kippur the High Priest put the incense on the fire before G-d, “and the cloud of the incense shall cover the ark cover.” The Alter Rebbe notes that the Torah calls the incense smoke a “cloud” because it is so fine.
Leviticus 16:13ויקרא ט״ז:י״ג
וְנָתַן אֶת־הַקְּטֹרֶת עַל־הָאֵשׁ לִפְנֵי ה׳ וְכִסָּה עֲנַן הַקְּטֹרֶת אֶת־הַכַּפֹּרֶת אֲשֶׁר עַל־הָעֵדוּת וְלֹא יָמוּת:
And he shall put the incense upon the fire before the L-RD, that the cloud of the incense may cover the ark-cover that is upon the testimony, that he die not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, יג.
23ואח״כ יהיה בבחי׳ מור
Earlier in Torah Ohr, Mordechai is linked to “pure myrrh” (mor deror), which the Targum renders mira dachya: above it is myrrh of freedom, and below it is bitterness (mar) and Gevuros drawn into the realm of pure and impure, the Torah as it is clothed in this physical world in exile and bitterness.
Kehot’s noteראה לעיל צב, א.
24בהגיע תור נערה ונערה
Each maiden came in her turn to King Achashverosh after twelve months of preparation: “six months with oil of myrrh and six months with spices and with the women’s cosmetics.” The Alter Rebbe reads the stages as the soul’s preparation to come before G-d.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, יב.
25Kehot’s note points to Megillah 13a:18 for these words.
Megillah 13a:18מגילה י״ג א:י״ח
״שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמּוֹר״. מַאי ״שֶׁמֶן הַמּוֹר״? רַבִּי חִיָּיא בַּר אַבָּא אָמַר: סְטָכַת, רַב הוּנָא אָמַר: שֶׁמֶן זַיִת שֶׁלֹּא הֵבִיא שְׁלִישׁ. תַּנְיָא, רַבִּי יְהוּדָה אוֹמֵר: אַנְפָּקִינוֹן — שֶׁמֶן זַיִת שֶׁלֹּא הֵבִיא שְׁלִישׁ, וְלָמָּה סָכִין אוֹתוֹ — שֶׁמַּשִּׁיר אֶת הַשֵּׂיעָר וּמְעַדֵּן אֶת הַבָּשָׂר.
“Six months with the oil of myrrh” (Esther 2:12). What is the oil of myrrh? R. Hiyya b. Abba said: Stakat. R. Huna said: Oil from olives not a third grown. It has been taught: R. Judah says: Anpikon is oil of olives not a third grown. Why is it used for smearing? Because it removes hair and makes the skin soft.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
26ישמח ישראל בעושיו
“Let Israel rejoice in its Maker; let the children of Zion be glad in their King.” Here it describes the joy in G-d that the Alter Rebbe calls frankincense.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
Paragraph 6
27“Six months with oil of myrrh and six months with spices and with the women’s cosmetics”: the second half of the maidens’ preparation, read here as the joy and fervor of the soul.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
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28בדשן נפשו
“Listen to Me and eat what is good, and let your soul delight in richness.” The Alter Rebbe uses the phrase for the delight that a fragrance gives the soul.
Isaiah 55:2ישעיהו נ״ה:ב׳
לָמָּה תִשְׁקְלוּ־כֶסֶף בְּלוֹא־לֶחֶם וִיגִיעֲכֶם בְּלוֹא לְשׇׂבְעָה שִׁמְעוּ שָׁמוֹעַ אֵלַי וְאִכְלוּ־טוֹב וְתִתְעַנַּג בַּדֶּשֶׁן נַפְשְׁכֶם:
Wherefore do ye spend money for that which is not bread? And your gain for that which satisfieth not? Hearken diligently unto Me, and eat ye that which is good, And let your soul delight itself in fatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מכל אבקת רוכל
The end of the verse “Who is this coming up from the desert”: “from all the powders of the merchant.” The many powders are read as the many kinds of fervor in Jewish souls.
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30הנערה באה אל המלך
“And with this the maiden came to the king”: after her preparation each maiden came before the king. The Alter Rebbe reads it as the soul coming before G-d with all its kinds of fervor.
Esther 2:13אסתר ב׳:י״ג
וּבָזֶה הַנַּעֲרָה בָּאָה אֶל־הַמֶּלֶךְ אֵת כׇּל־אֲשֶׁר תֹּאמַר יִנָּתֵן לָהּ לָבוֹא עִמָּהּ מִבֵּית הַנָּשִׁים עַד־בֵּית הַמֶּלֶךְ:
when then the maiden came unto the king, whatsoever she desired was given her to go with her out of the house of the women unto the king’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
31“And Esther came near and touched the top of the scepter.” The Alter Rebbe makes “touching the top of the scepter” the name for every ascent of the soul.
Esther 5:2אסתר ה׳:ב׳
וַיְהִי כִרְאוֹת הַמֶּלֶךְ אֶת־אֶסְתֵּר הַמַּלְכָּה עֹמֶדֶת בֶּחָצֵר נָשְׂאָה חֵן בְּעֵינָיו וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֶת־שַׁרְבִיט הַזָּהָב אֲשֶׁר בְּיָדוֹ וַתִּקְרַב אֶסְתֵּר וַתִּגַּע בְּרֹאשׁ הַשַּׁרְבִיט:
And it was so, when the king saw Esther the queen standing in the court, that she obtained favour in his sight; and the king held out to Esther the golden sceptre that was in his hand. So Esther drew near, and touched the top of the sceptre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32את שרביט הזהב וחי׳
Esther reminds Mordechai that whoever enters the inner court unbidden is put to death, unless the king extends the golden scepter to him, “and he shall live.” The verse shows that the scepter is life-force.
Esther 4:11אסתר ד׳:י״א
כׇּל־עַבְדֵי הַמֶּלֶךְ וְעַם־מְדִינוֹת הַמֶּלֶךְ יֹדְעִים אֲשֶׁר כׇּל־אִישׁ וְאִשָּׁה אֲשֶׁר יָבוֹא־אֶל־הַמֶּלֶךְ אֶל־הֶחָצֵר הַפְּנִימִית אֲשֶׁר לֹא־יִקָּרֵא אַחַת דָּתוֹ לְהָמִית לְבַד מֵאֲשֶׁר יוֹשִׁיט־לוֹ הַמֶּלֶךְ אֶת־שַׁרְבִיט הַזָּהָב וְחָיָה וַאֲנִי לֹא נִקְרֵאתִי לָבוֹא אֶל־הַמֶּלֶךְ זֶה שְׁלוֹשִׁים יוֹם:
’All the king’s servants, and the people of the king’s provinces, do know, that whosoever, whether man or woman, shall come unto the king into the inner court, who is not called, there is one law for him, that he be put to death, except such to whom the king shall hold out the golden sceptre, that he may live; but I have not been called to come in unto the king these thirty days.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ד, יא. ועי׳ ביהל אור הנסמן לעיל.
33אהבה עזה כרשפי אש ושלהבת
“For love is fierce as death… its flashes are flashes of fire, a flame of G-d.” The Alter Rebbe describes the glimmer at the top of the scepter in the verse’s words.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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34זהב התנופה
The gold of the wave offering, the gold given for the work of the Sanctuary, twenty-nine talents and seven hundred and thirty shekels. Here it names the fiery love that rises upward.
Exodus 38:24שמות ל״ח:כ״ד
כׇּל־הַזָּהָב הֶעָשׂוּי לַמְּלָאכָה בְּכֹל מְלֶאכֶת הַקֹּדֶשׁ וַיְהִי זְהַב הַתְּנוּפָה תֵּשַׁע וְעֶשְׂרִים כִּכָּר וּשְׁבַע מֵאוֹת וּשְׁלֹשִׁים שֶׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ:
All the gold that was used for the work in all the work of the sanctuary, even the gold of the offering, was twenty and nine talents, and seven hundred and thirty shekels, after the shekel of the sanctuary.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35לית מחשבה תפיסא ביה כלל
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar (Patach Eliyahu): “You are the Highest of all the high, the Hidden of all the hidden; no thought can grasp You at all.” Here it describes G-d’s very essence, beyond the “greatness” of filling and encompassing worlds.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
36וקצהו התחתון . . ממכ״ע וסוכ״ע
The note says the two ends of the scepter’s tip, love from contemplating memalei and sovev and love from contemplating His essence, are explained in Or HaTorah on Megillas Esther, and refers also to Vayeshev.
Kehot’s noteנתבאר באוה״ת מג״א ע׳ קכא. ראה גם באוה״ת פ׳ וישב כרך ה תתפח, א.
37ולא שייך בי׳ לשון גדולה ממכ״ע וסוכ״ע
The passage is quoted in Or HaTorah on Vayeira, which concludes that in “Yours, G-d, is the greatness,” the greatness and Chesed of Atzilus, memalei and sovev, are nullified before Him and bear no comparison to “His greatness is unsearchable,” which is not in the category of worlds at all.
Kehot’s noteמובא באוה״ת וירא צב, א. ושם כ׳ שמכ״ז מובן דפירוש לך ה׳ הגדולה שמדת הגדולה והחסד שבאצילות ממכ״ע וסוכ״ע בטל אצלו ואינו מערך בחי׳ ולגדולתו אין חקר שאינו בגדר עלמין כלל, וזה היפך ממ״ש שבחי׳ גדולה זהו הנמשך מבחי׳ ולגדולתו אין חקר, ע״ש בארוכה. ובהמשך מים רבים תרל״ו פרק מח. ובהנחת כ״ק אדמו״ר מהורש״ב שם ע׳ תלב. וראה לעיל נו, ב. ובאוה״ת ואתחנן ע׳ רנד.
38על הארה
Variant reading: Or HaTorah reads “על הארת” (“of the glimmer of”), joining “glimmer” to the “drawing down of life-force” that follows.
Kehot’s noteבאוה״ת ובמים רבים שם: על הארת.
39שייך לומר
Variant reading: Or HaTorah reads “שייך לומר לשון,” “one can use the term” “filling” and “encompassing.”
Kehot’s noteבאוה״ת שם ובמים רבים: שייך לומר לשון.
40לגדולתו דוקא אין חקר
“G-d is great and highly praised, and His greatness is unsearchable.” The Alter Rebbe reads “unsearchable” as saying that G-d’s essence is beyond the “greatness” of filling and encompassing worlds.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
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41פי׳ דלא שייך כלל
The note refers there in connection with this explanation, that contemplating G-d’s greatness applies only to the Name Havayah.
Kehot’s noteראה אוה״ת פ׳ חקת ע׳ תשסג.
42אני ה׳ לא שניתי
“For I, G-d, have not changed.” G-d is unchanged by creation; before Him the worlds are as nothing.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
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Kehot’s noteמלאכי ג, ו.
43המשכת אוא״ס ב״ה והוא הוא חיות כל העולמות
The Tzemach Tzedek comments on this passage: “It seems that this means the drawing down of the kav and thread from the Infinite Light”; he adds that the Mikdash Melech on Vayechi explains it as the mystery of joining Redemption to Prayer, and that Likkutei Torah, in the discourse “When you hearken to the voice,” explains it in a similar way.
Kehot’s noteביהל אור ע׳ עג ע״פ הנחמדים מזהב מציין ע״ז: ”וכפי הנראה ר״ל המשכת הקו וחוט מאוא״ס ובמק״מ פ׳ ויחי דרכ״ח ע״ב פי׳ שה״ס סמיכת גאולה לתפלה וכעין זה פי׳ בלק״ת בד״ה כי תשמע בקול”. ראה אוה״ת ויצא קפב, א.
Paragraph 8
44גדול ה׳ ומהולל מאד
“Great is G-d and highly praised, in the city of our G-d, His holy mountain.” The Sages read the second half as the condition of the first: He is called great “in the city of our G-d.”
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מח, ב.
45אימתי נק׳ גדול
The Zohar asks when the Holy One, blessed be He, is called great, and answers: when Knesses Yisrael is with Him, as it says, “in the city of our G-d.”
Zohar II, 235aזח״ב רלה, א
Zohar III, 5aזח״ג ה, א
Kehot’s noteראה זח״ב רלה, א. זח״ג ה, א. זהר חדש תשא (מד, א). חקת (נא, ד). ראה לעיל י, ב. מז, א.
46בבחי׳ גדולה . . מלכותו מלכות כל עולמים
There the Alter Rebbe explains that “greatness” applies to G-d only in the spreading forth of radiance from His Malchus, “Your kingship is a kingship of all worlds”; the life-force that creates the worlds is only a radiance, like sunlight compared with the sun, and everything is as nothing before Him.
Kehot’s noteע׳ לעיל פ׳ וארא נו, ב. ובתורת שמואל תרכ״ז ע׳ קעז.
47מלכותו מלכות כל עולמים
“Your kingship is a kingship of all worlds.” The Alter Rebbe uses the verse for the purpose of G-d’s “greatness”: that He rule over all worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
48וישב ה׳ מלך לעולם
“G-d sat at the Flood; G-d sits as King forever.” The Alter Rebbe reads “sitting” as a lowering of Himself in order to reign.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
49ואתה קדוש
“And You are holy, enthroned upon the praises of Israel.” Being “seated” on Israel’s praises is a humility for G-d, Who in truth is holy and apart.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד.
50אני ה׳ לא שניתי
“For I, G-d, have not changed.” Here it names the level of G-d’s essence, beyond time, that will be revealed in the future.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51וראו כל בשר
“And all flesh shall see together”: in the future G-d’s glory will be perceived even by physical eyes and the physical mind.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
52כעת יאמר ליעקב
From Bilam’s blessing: “At the time it shall be said to Yaakov and to Israel, ‘What has G-d wrought?’” The Sages read it of the future, when the angels will ask Israel’s tzaddikim.
Numbers 23:23במדבר כ״ג:כ״ג
כִּי לֹא־נַחַשׁ בְּיַעֲקֹב וְלֹא־קֶסֶם בְּיִשְׂרָאֵל כָּעֵת יֵאָמֵר לְיַעֲקֹב וּלְיִשְׂרָאֵל מַה־פָּעַל אֵל:
For there is no enchantment with Jacob, Neither is there any divination with Israel; Now is it said of Jacob and of Israel: ‘What hath G-d wrought! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כג.
53מלא כל הארץ כבודו
The seraphim call out, “Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.” In the future the angels will say this as a statement, no longer asking where His glory is.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
54אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The Alter Rebbe reads it of Knesses Yisrael in the future, when she will stand above the light that is revealed to her now.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55נפלה לא תוסיף קום בתולת ישראל
Amos laments, “She has fallen; she will no more rise, the maiden of Israel.” Here the words are read as a promise: she will no longer need to rise, for the light will come down to her.
Amos 5:2עמוס ה׳:ב׳
נָפְלָה לֹא־תוֹסִיף קוּם בְּתוּלַת יִשְׂרָאֵל נִטְּשָׁה עַל־אַדְמָתָהּ אֵין מְקִימָהּ:
The virgin of Israel is fallen, She shall no more rise; She is cast down upon her land, There is none to raise her up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ה, ב.
56דכתיב למכה מצרים בבכוריהם
The note quotes the Rebbe: this maamar calls “To Him Who struck Egypt through their firstborn” only iskafya (subduing), while the Purim miracle is above it, transformation, because here the verse is read, as in the Mechilta and Ibn Ezra, as referring to the plague of the firstborn itself, as the maamar says explicitly earlier (94a).
Kehot’s note”ומ״ש שם [הכוונה לתו״א כאן] ש”למכה מצרים בבכוריהם” הו״ע דאתכפיא בלבד (ונס פורים הוא למעלה מזה בחי׳ אתהפכא) — הרי זה מפני ששם קאי להפירוש (מכילתא פרשה יג. ראב״ע לתהלים עה״פ) ש”למכה מצרים בבכוריהם” קאי על מכת בכורות כמפורש שם [הכוונה לתו״א] צד, א”. — ספר השיחות תשמ״ח כרך א ע׳ 359.
57למכה מצרים בבכוריהם
“To Him Who struck Egypt through their firstborn.” The verse is the example of subduing evil in past redemptions.
Psalms 136:10תהילים קל״ו:י׳
לְמַכֵּה מִצְרַיִם בִּבְכוֹרֵיהֶם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that smote Egypt in their first-born, For His mercy endureth for ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ויהרג מלכים אדירים
“And He slew mighty kings, for His kindness is forever”: another instance of evil overcome by being broken.
Psalms 136:18תהילים קל״ו:י״ח
וַיַּהֲרֹג מְלָכִים אַדִּירִים כִּי לְעוֹלָם חַסְדּוֹ:
And slew mighty kings, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, יח.
59אז אהפוך אל עמים שפה ברורה
“For then I will turn to the peoples a clear language, that they may all call on the name of G-d, to serve Him with one accord.” The verb ehpoch, “I will turn,” is the language of transformation (is’hapcha).
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט.
60והלכו עמים רבים
“And many peoples shall go and say, ‘Come, let us go up to the mountain of G-d… that He may teach us of His ways.’” The nations will be drawn to G-d of their own accord, not merely subdued.
Isaiah 2:3ישעיהו ב׳:ג׳
וְהָלְכוּ עַמִּים רַבִּים וְאָמְרוּ לְכוּ וְנַעֲלֶה אֶל־הַר־ה׳ אֶל־בֵּית אֱלֹקֵי יַעֲקֹב וְיֹרֵנוּ מִדְּרָכָיו וְנֵלְכָה בְּאֹרְחֹתָיו כִּי מִצִּיּוֹן תֵּצֵא תוֹרָה וּדְבַר־ה׳ מִירוּשָׁלָ͏ִם:
And many peoples shall go and say: ‘Come ye, and let us go up to the mountain of the L-RD, To the house of the G-d of Jacob; And He will teach us of His ways, And we will walk in His paths.’ For out of Zion shall go forth the law, And the word of the L-RD from Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ג.
Paragraph 12
61שנתהפך לב אחשורוש לטוב
In the explanation of “G-d would not listen to Bilam… and turned the curse into a blessing,” the passage there distinguishes the transformation of the darkness of kelipas nogah into light, drawn from Shabbos, from turning into blessing even the curse below nogah, through teshuvah that makes deliberate sins into merits, as on Yom Kippur.
Kehot’s noteראה לקו״ת פ׳ כי תצא ד״ה לא אבה מ, א. אוה״ת פ׳ כי תשא ע׳ ב׳יא. ראה סה״ש תש״נ ע׳ 349 הערה 101.
62אותו הפה עצמו
The Rebbe notes there that this passage explains “the very same mouth” as the transformation of darkness into light that will be in the Time to Come, which is above subduing (iskafya).
Kehot’s noteבלקו״ש חי״ח ע׳ 237 הערה 82 שכאן מבאר שזהו כענין אתהפכא חשוכא לנהורא שיהי׳ לעת״ל (שלמעלה מאתכפיא). ע״ש.
63והעם לעשות בו כטוב בעיניך
Achashverosh to Haman: “The silver is given to you, and the people, to do with it as seems good in your eyes.” With these words the king handed the Jews over to Haman.
Esther 3:11אסתר ג׳:י״א
וַיֹּאמֶר הַמֶּלֶךְ לְהָמָן הַכֶּסֶף נָתוּן לָךְ וְהָעָם לַעֲשׂוֹת בּוֹ כַּטּוֹב בְּעֵינֶיךָ:
And the king said unto Haman: ‘The silver is given to thee, the people also, to do with them as it seemeth good to thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ג, יא.
64ואתם כתבו על היהודים
Achashverosh to Esther and Mordechai: “And you, write concerning the Jews as seems good in your eyes, in the king’s name.” The same king, in the same words, now empowers their rescue.
Esther 8:8אסתר ח׳:ח׳
וְאַתֶּם כִּתְבוּ עַל־הַיְּהוּדִים כַּטּוֹב בְּעֵינֵיכֶם בְּשֵׁם הַמֶּלֶךְ וְחִתְמוּ בְּטַבַּעַת הַמֶּלֶךְ כִּי־כְתָב אֲשֶׁר־נִכְתָּב בְּשֵׁם־הַמֶּלֶךְ וְנַחְתּוֹם בְּטַבַּעַת הַמֶּלֶךְ אֵין לְהָשִׁיב:
Write ye also concerning the Jews, as it liketh you, in the king’s name, and seal it with the king’s ring; for the writing which is written in the king’s name, and sealed with the king’s ring, may no man reverse.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, ח.
65שהוא ענין אתהפכא חשוכא לנהורא
The note refers to a footnote on the same page of the Rebbe’s talk that the note on [11.3] quotes on subduing and transformation.
Kehot’s noteראה בספר השיחות תשמ״ח כרך א ע׳ 359 הערה 27.
66ונגלה כבוד ה׳
“The glory of G-d shall be revealed”: the future revelation, of which the Purim miracle was a semblance.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
67ארז״ל על פסוק ברח דודי
The last verse of the Song of Songs: “Flee, my beloved, and be like a gazelle or a young hart.” The Sages read it through the gazelle’s habit of looking back as it runs.
Song of Songs 8:14שיר השירים ח׳:י״ד
בְּרַח דּוֹדִי וּדְמֵה־לְךָ לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים עַל הָרֵי בְשָׂמִים:
Make haste, my beloved, And be thou like to a gazelle or to a young hart Upon the mountains of spices.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar II, 14aזח״ב יד, א
Kehot’s noteשה״ש ח, יד. ראה זח״ב יד, א. נתבאר בארוכה במאמרי אדה״א נ״ך ע׳ תב ואילך.
68כמו בבהמות בסדר קדשים ובמעות בסדר נזיקין
The note says these two examples, animals in Kodashim and money in Nezikin, are explained at length there.
Kehot’s noteב׳ דוגמות אלו נתבארו באריכות במאמרי אדה״א נ״ך ע׳ תו.
Paragraph 14
69השיב אחור ימינו
“He has turned His right hand backward before the enemy.” In Lamentations it describes G-d withdrawing His help; here the Alter Rebbe reads it as His right hand, His attributes, following His will into His “back,” the physical matters of halachah.
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, ד. ראה פי׳ הפסוק בדרך מצותיך קצב, א. אוה״ת וארא ע׳ קכד.
70ובחכמה אתברירו
Earlier in Torah Ohr the Alter Rebbe explains that the whole time of exile is the time of birurim, separating evil from good, and that this is done through Chochmah, “bechochmah isbreru”; for this reason Chochmah is also called judgment (din).
Kehot’s noteנסמן לעיל ה, ד.
71המחליף פרה בחמור
The mishnah rules on one who exchanges a cow for a donkey and the cow gives birth, when each side claims the calf. The Alter Rebbe contrasts the broker who makes such an exchange with the one who studies this law.
Mishnah Bava Metzia 8:4משנה בבא מציעא ח׳:ד׳
הַמַּחֲלִיף פָּרָה בַּחֲמוֹר וְיָלְדָה, וְכֵן הַמּוֹכֵר שִׁפְחָתוֹ וְיָלְדָה, זֶה אוֹמֵר עַד שֶׁלֹּא מָכָרְתִּי, וְזֶה אוֹמֵר מִשֶּׁלָּקָחְתִּי, יַחֲלֹקוּ. הָיוּ לוֹ שְׁנֵי עֲבָדִים, אֶחָד גָּדוֹל וְאֶחָד קָטָן, וְכֵן שְׁתֵּי שָׂדוֹת, אַחַת גְּדוֹלָה וְאַחַת קְטַנָּה, הַלּוֹקֵחַ אוֹמֵר גָּדוֹל לָקַחְתִּי, וְהַלָּה אוֹמֵר אֵינִי יוֹדֵעַ, זָכָה בַגָּדוֹל. הַמּוֹכֵר אוֹמֵר קָטָן מָכָרְתִּי, וְהַלָּה אוֹמֵר אֵינִי יוֹדֵעַ, אֵין לוֹ אֶלָּא קָטָן. זֶה אוֹמֵר גָּדוֹל וְזֶה אוֹמֵר קָטָן, יִשָּׁבַע הַמּוֹכֵר שֶׁהַקָּטָן מָכָר. זֶה אוֹמֵר אֵינִי יוֹדֵעַ וְזֶה אוֹמֵר אֵינִי יוֹדֵעַ, יַחֲלֹקוּ:
If one swapped a cow for a donkey, and it gave birth, So too if one sold his slave and she gave birth, [And] one (the seller) says, “It was born before I sold her”, and the other (the buyer) says, “It was born after I bought her”, they shall divide [the value of what was born]. If one had two slaves, one large and the other small, or two fields, one large and the other small,[And he sold one of them], If the buyer says, “I bought the large …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
72כמו בבהמות בסדר קדשים ובמעות בסדר נזיקין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב׳ דוגמות אלו נתבארו באריכות במאמרי אדה״א נ״ך ע׳ תו.
Paragraph 16
73שעוסק במצוה פטור ממצוה
The Talmud derives the rule that one engaged in a mitzvah is exempt from another mitzvah. The Alter Rebbe cites it for one guarding a lost object, who is meanwhile exempt from giving a perutah to the poor.
Sukkah 25a:11סוכה כ״ה א:י״א
וְהָעוֹסֵק בְּמִצְוָה פָּטוּר מִן הַמִּצְוָה מֵהָכָא נָפְקָא? מֵהָתָם נָפְקָא, דְּתַנְיָא: ״וַיְהִי אֲנָשִׁים אֲשֶׁר הָיוּ טְמֵאִים לְנֶפֶשׁ אָדָם וְגוֹ׳״ — אוֹתָם אֲנָשִׁים מִי הָיוּ? נוֹשְׂאֵי אֲרוֹנוֹ שֶׁל יוֹסֵף הָיוּ, דִּבְרֵי רַבִּי יוֹסֵי הַגְּלִילִי.
And one who is involved in a mitzvah is exempt from a mitzvah comes out from here? It comes from there, as it is taught in a Baraita: (Numbers 9:6) "There were people that were impure by the flesh of man..." Those people, who were they? They were the carriers of Yosef's body, the words of Rabbi Yose HaGlili.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Zohar III, 186aזח״ג קפו, א
Kehot’s noteסוכה כה, א. זח״ג קפו, א.
Paragraph 17
74לצרכה לשטחה ולנערה
One who finds a garment “shakes it out once in thirty days and spreads it out for its own need, but not for his own honor.” The Alter Rebbe draws on this law: tending the lost object for its own sake is the mitzvah.
Mishnah Bava Metzia 2:8משנה בבא מציעא ב׳:ח׳
מָצָא סְפָרִים, קוֹרֵא בָהֶן אַחַת לִשְׁלֹשִׁים יוֹם. וְאִם אֵינוֹ יוֹדֵעַ לִקְרוֹת, גּוֹלְלָן. אֲבָל לֹא יִלְמֹד בָּהֶן בַּתְּחִלָּה, וְלֹא יִקְרָא אַחֵר עִמּוֹ. מָצָא כְסוּת, מְנַעֲרָהּ אַחַת לִשְׁלֹשִׁים יוֹם. וְשׁוֹטְחָהּ לְצָרְכָּהּ, אֲבָל לֹא לִכְבוֹדוֹ. כְּלֵי כֶסֶף וּכְלֵי נְחֹשֶׁת, מִשְׁתַּמֵּשׁ בָּהֶן לְצָרְכָּן, אֲבָל לֹא לְשָׁחֳקָן. כְּלֵי זָהָב וּכְלֵי זְכוּכִית, לֹא יִגַּע בָּהֶן עַד שֶׁיָּבֹא אֵלִיָּהוּ. מָצָא שַׂק אוֹ קֻפָּה, וְכָל דָּבָר שֶׁאֵין דַּרְכּוֹ לִטֹּל, הֲרֵי זֶה לֹא יִטֹּל:
If he found scrolls he must read them once every thirty days, and if he does not know how to read he should unroll them. But he may not learn from them something he has not yet learned, nor may another read with him. If he found clothing he must shake it out once every thirty days, and spread it out for [the clothing’s] own good, but not for his own honor. [If he found] silver or copper vessels he must use them for their own good but not so …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 18
75הנה זה עומד אחר כתלנו
“My beloved is like a gazelle… behold, this one stands behind our wall, gazing through the windows, peering through the lattices.” The Alter Rebbe reads “this one” as G-d’s will revealed in the Torah, hidden behind a wall.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ט.
76שעונותיכם מבדילין
“But your iniquities have separated between you and your G-d.” The sins are the wall that keeps the light from being felt.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
77משגיח מן החלונות מציץ מן החרכים
“Gazing through the windows, peering through the lattices.” The windows and lattices are read as openings in the wall, made by a broken heart.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78פתחי לי
“Open for Me, my sister, my beloved”: the verse on which the Sages based the saying about an opening like the point of a needle.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79פתחי לי כחודה של מחט
The Zohar on the same verse: “Open for Me an opening like the point of a needle, and I will open for you supernal gates.”
Zohar III, 95aזח״ג צה, א
Kehot’s noteכ״ק אדמו״ר זי״ע בספר המאמרים תש״ג ע׳ קצח העיר ע״ז: ”הובא בכ״מ בדא״ח, ולע״ע צ״ע מקומו. ויעוין לקו״ת קרח (נה, א). וראה שהש״ר ע״פ אני ישנה. יל״ש שם. זח״ג צה, א. פסיקתא רבתי פט״ו. פסיקתא דר״כ פרשת החודש”, עכ״ל. וראה הערה הנ״ל בשינויים בלקו״ש ח״א ע׳ 191 הערה 17.
80פתחי לי כחודה של מחט
The Midrash on “Open for Me”: G-d says to Israel, “Open for Me one opening of teshuvah like the point of a needle, and I will open for you openings through which wagons and carriages can enter.” The Rebbe’s remark in the Kehot note lists it among the places to see for this saying, whose exact source he had not yet located.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, אָמַר רַבִּי יוֹחָנָן אֲפִלּוּ תַּמָּה שֶׁבַּתַּמּוֹת יוֹדַעַת לִפְשֹׁט וְלִלְבּשׁ, וְאַתְּ אֲמַרְתְּ פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, רַבִּי חֲנִינָא וְרַבִּי יוֹחָנָן אָמְרֵי יוֹם שֶׁנִּזְדַּוֵּג לָהֶם נְבוּכַדְנֶצַּר הָרָשָׁע לְיִשְׂרָאֵל פָּשַׁט מֵהֶם שְׁנֵי לְבוּשִׁים גְּדוֹלִים, לְבוּשׁ כְּהֻנָּה וּלְבוּשׁ מַלְכוּת. רָחַצְתִּי אֶת רַגְלַי, מִטִּנּוּף עֲבוֹדַת כּוֹכָבִים, יוֹדַעַת הָיִיתִי שֶׁאָבָק שֶׁל אוֹתוֹ מָקוֹם מַשִּׁיאֵנִי לַעֲבוֹדַת כּוֹכָבִים, אַף עַל פִּי כֵן דּוֹדִי שָׁלַח יָדוֹ מִן הַחוֹר. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, וְכִי מַה טִּיבוֹ שֶׁל חוֹר זֶה לִהְיוֹת …
“I have removed my tunic; how can I don it? I have washed my feet; how can I soil them? My beloved extended his hand through the hole, and my core was stirred for him” (Song of Songs 5:3–4). “I have removed my tunic” – Rabbi Yoḥanan said: Even the simplest of the simple knows how to undress and dress, and you say: “I have removed my tunic”? Rabbi Ḥanina and Rabbi Yoḥanan say: On the day that the wicked Nebuchadnezzar attacked Israel, he removed from them two great garments: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
81רוח נשברה לב נשבר
“The offerings of G-d are a broken spirit; a broken and crushed heart, G-d, You will not despise.” The broken heart is the opening in the wall.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
82המלכה עומדת בחצר
“When the king saw Queen Esther standing in the court, she found favor in his eyes.” The court is read as the place of ascent, short of the king’s house.
Esther 5:2אסתר ה׳:ב׳
וַיְהִי כִרְאוֹת הַמֶּלֶךְ אֶת־אֶסְתֵּר הַמַּלְכָּה עֹמֶדֶת בֶּחָצֵר נָשְׂאָה חֵן בְּעֵינָיו וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֶת־שַׁרְבִיט הַזָּהָב אֲשֶׁר בְּיָדוֹ וַתִּקְרַב אֶסְתֵּר וַתִּגַּע בְּרֹאשׁ הַשַּׁרְבִיט:
And it was so, when the king saw Esther the queen standing in the court, that she obtained favour in his sight; and the king held out to Esther the golden sceptre that was in his hand. So Esther drew near, and touched the top of the sceptre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83זאת עולה מן המדבר
“Who is this coming up from the desert”: the soul’s ascent from physical concerns, explained in [4]–[6].
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
84ותגע בראש השרביט
“And Esther came near and touched the top of the scepter”: her first approach, read as the ascents that reach only a glimmer.
Esther 5:2אסתר ה׳:ב׳
וַיְהִי כִרְאוֹת הַמֶּלֶךְ אֶת־אֶסְתֵּר הַמַּלְכָּה עֹמֶדֶת בֶּחָצֵר נָשְׂאָה חֵן בְּעֵינָיו וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֶת־שַׁרְבִיט הַזָּהָב אֲשֶׁר בְּיָדוֹ וַתִּקְרַב אֶסְתֵּר וַתִּגַּע בְּרֹאשׁ הַשַּׁרְבִיט:
And it was so, when the king saw Esther the queen standing in the court, that she obtained favour in his sight; and the king held out to Esther the golden sceptre that was in his hand. So Esther drew near, and touched the top of the sceptre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ותבך ותתחנן לו להעביר את רעת המן האגגי אשר חשב על היהודים
“And Esther spoke again before the king, and fell at his feet, and wept and pleaded with him to avert the evil of Haman the Agagite and his design that he had devised against the Jews.” The Alter Rebbe reads Haman’s “design” as the thoughts of arrogance that come from him.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
86ויושט המלך לאסתר את כל השרביט הזהב
“And the king extended to Esther the golden scepter, and Esther arose and stood before the king”: the verse the maamar set out to explain.
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87א״ח עט״ב
Kehot’s note points to Proverbs 12:4 for these words.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
88במ״ש פ׳ ראה ע׳פ כי תשמע בקול
There the inner court is the Shema and its blessings, and the king’s house, where he sits on his royal throne, is the Shemoneh Esreh prayer, a state of bittul; from there “the king extended the golden scepter,” the fiery love, from the house to the inner court, so that this love is revealed in the Shema too.
Kehot’s noteלקו״ת פ׳ ראה כג, ב.
89ובמק״מ ח״א פ׳ ויחי (רכ״ח ע״ב)
The note quotes it: “‘And the king extended to Esther’ is the mystery of joining Redemption to Prayer, for Redemption brings down a radiance from above and raises the prayer, the mystery of Malchus in Atzilus… and afterwards the prayer rises with the Redemption itself.”
Kehot’s note”ובספר חמדת הימים דף קט בסוד המגילה כתב וז״ל ויושט המלך לאסתר ה״ס סמיכת גאולה לתפלה כי גאולה מוריד הארה מלמעלה ומעלה את התפלה סוד המל׳ באצילות . . ואח״כ עולה התפלה עם הגאולה עצמה” — וראה גם באוה״ת מגלת אסתר (הוצאת תש״נ) ע׳ קנ.
90השמים כסאי אי זה בית
“The heavens are My throne and the earth is My footstool; where is the house that you would build for Me?” Its opening words are the title of the maamar to which the text refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ע״פ תשמור את חצרי
There “You shall guard My courts” is explained: “My courts” are the animal soul.
Kehot’s noteלעיל ל, ד.
92תשמור את חצרי
From the Haftarah of Shabbos Chanukah: “If you walk in My ways… you shall also judge My house and also guard My courts.” Its words are the title of the maamar to which the text refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Megillas Esther · Maamar 7
ותסף אסתר ותדבר לפני המלך ותפל לפני רגליו…
And Esther Again Spoke Before the King
Every Jew has an inner will to be absorbed in G-d: when it is revealed it is “Rachel,” and when it is hidden it is “Esther,” but it is never absent. Through the toil of Torah study, complete faith and a heartfelt cry beyond reason, even a person in the “night” of concealment can see G-dliness as though before his eyes, and prayer brings down the arrogance that the kelipah called Haman sends.
The maamar in brief
The maamar asks how Esther could fall “before the feet” of the King, if the King is G-d, and answers that the verse teaches the essence of prayer, which is open to every person. The Community of Israel is called Rachel when its longing to be absorbed in G-d is revealed, ready like “sheep for the slaughter,” and Esther when that longing is hidden. No one lacks it; it is only covered, like a rose among thorns, by wholehearted involvement in worldly affairs. The Alter Rebbe then distinguishes “that day,” “this day,” “that night” and “this night”: “this” is G-dliness in direct view, before which the world is as nothing. Even in “night,” when G-dliness is not grasped, a person can reach “this night” through a faith so complete that it is like sight. That faith is built through the “mortar and bricks” of Torah study and through the cry of a heart in distress, a cry beyond reason, as in the time of Purim. Amalek is the brazenness and haughtiness attached to every evil trait, sent as thoughts by the kelipah called Haman; the remedy is prayer, falling before G-d’s “feet,” the angels, and weeping and pleading.

Outline
	1Esther before the King: the essence of prayerThe Community of Israel is called Rachel when its will to be absorbed in G-d is revealed, and Esther when it is hidden. Everyone has it; worldly affairs done with the whole heart hide it like thorns around a rose.¶1–2
	2“This day” and “that night”Four states are named from verses. “This” is G-dliness in direct view, as subjects see their king, so that the world is as nothing before G-d; “something from nothing” describes only what physical eyes see.¶3–5
	3Reaching “this night” through faithIn the night of concealment a person can reach “this night” through complete faith, as though he sees. It is built through the “mortar and bricks” of Torah study, and it is open even to one who is occupied with worldly affairs.¶6–8
	4The cry of the kidThe cry of a heart in distress is without Daas yet above Daas, though before G-d it is like the cry of a kid. It brings a person to faith; this was the miracle of Purim, and from it one can reach “that day.”¶9–10
	5Amalek, Haman and the remedy of prayerThe other nations stand for evil traits that yield easily to holiness; Amalek is the brazenness and haughtiness in them, sent as thoughts by the kelipah called Haman. The remedy is prayer: falling before G-d’s “feet,” weeping and pleading, until Haman’s pride falls.¶11–12


Key concepts
	Esther (concealment)אסתר
	The name of the Community of Israel when its love of G-d is hidden, from the verse “I will surely hide (haster astir) My face.” The love is present in everyone and must be uncovered.

	Rachel (the ewe)רחל
	The name of the Community of Israel when its longing to be absorbed in G-d is revealed: the ready self-giving of a ewe silent before her shearers, of “sheep for the slaughter.”

	“This” (zeh): in direct viewבחינת זה, לנכח
	G-dliness revealed to a person as though he sees it with his eyes, as subjects are nullified before a king they see; “This is my G-d.”

	“This night”הלילה הזה
	The state of a person in the night of concealment who, through complete and pure faith, sees G-dliness as clearly as in daylight.

	A cry above Daasצעקה למעלה מהדעת
	The cry of a heart in distress, which comes from no reasoning at all; to the higher worlds it is above Daas, and before G-d it is like the cry of a kid for its mother.

	Amalek: brazenness and haughtinessעמלק, חוצפה וגסות
	The arrogance that attaches to every evil trait, “kingship without a crown,” against which G-d wages war in every generation. It is sent as thoughts by the kelipah called Haman.

	The serpent’s skinמשכא דחויא
	A name for the physical body, the source of the ordinary evil traits, which can therefore arise in anyone.


Section 1 · ¶1–2
Esther before the King: the essence of prayer
1ותסף אסתר1 ותדבר לפני המלך2 ותפל לפני רגליו ותבך ותתחנן לו להעביר את רעת המן האגגי ואת מחשבתו אשר חשב על היהודים.
“And Esther again spoke before the king, and fell before his feet, and wept and pleaded with him to avert the evil of Haman the Agagite and his scheme that he had devised against the Jews.”
The maamar opens with a verse from the Megillah: Haman has fallen, but his decree against the Jews still stands, and Esther comes before the king again, falls at his feet and weeps, begging him to undo it. The phrases of this verse will be read as a lesson about prayer.


והנה איך שייך לפניו ית׳ לומר לפני רגליו והלא אין לו דמות הגוף ואינו גוף.
Now, how can one say of Him, may He be blessed, “before His feet”? Surely He has no likeness of a body, and is not a body!
The maamar reads “the king” in this verse as G-d, the King of the world. It therefore asks how one can speak of falling “before His feet,” when it is a basic principle of faith that G-d has no bodily form at all.


אך הענין הוא לבאר מהות התפלה ואיך ביכולת כל אדם להתפלל כי כנ״י [כנסת ישראל] נק׳ בשם בחי׳ אסתר
But the matter is to explain the essence of prayer, and how it is within the ability of every person to pray. For the Community of Israel (Knesses Yisrael) is called by the name of the level of Esther,
The answer is that the verse is teaching what prayer essentially is, and that every person, not only the great, is able to pray. Esther stands for the Community of Israel (Knesses Yisrael), the collective soul of the Jewish people.


כי יש לה הרבה שמות3 ונק׳ בשם בחינת רחל כשהיא בבחי׳ התגלות שיוכלל החיות במקורו כמ״ש כרחל לפני גוזזיה נאלמה4 וג״כ כצאן טבחה56 שהיא פושטת צואר לשחיטה ברצון פשוט.
for she has many names. She is called by the name of the level of Rachel when she is in a state of revelation, [namely,] that the life-force be included in its source, as it is written, “like a ewe (rachel) before her shearers, she is silent,” and also, “like sheep for the slaughter”: for she stretches out her neck to the slaughter with a simple will.
The Community of Israel has many names, each describing a different state. When her longing for G-d is open and felt, a desire that her life-force be absorbed back into its Source, she is called Rachel, a word that also means “ewe”: like the ewe silent before her shearers, or the sheep brought to slaughter, she gives herself over completely, with a simple will that asks for no reasons.




2וכך הוא בכל או״א [אחד ואחד] מישראל שיהא רצונו להיבטל ולהיכלל באורו ית׳ למהוי אחד באחד7 כמ״ש הודו על ארץ ושמים8 והארץ האירה מכבודו9 מלא כל הארץ כבודו10 שהוא בחינת התפשטות
And so it is with each and every one of Israel: that his will should be to be nullified and included in His light, may He be blessed, “to become one with the One,” as it is written, “His splendor is over earth and heaven,” “And the earth shone with His glory,” “The whole earth is full of His glory,” which is the level of extension
The same holds for every individual Jew: the will of each one is to be nullified and absorbed in G-d’s light, “to become one with the One.” The verses about G-d’s “splendor” and “glory” filling the earth describe His radiance as it spreads out into the world.


וזיו אשר עולם ומלואו בטלים למקורו וכל זמן שהוא בהתגלות ובהתלהבות נק׳ בחי׳ רחל כצאן טבחה11 כו׳.
and radiance, whereby the world and all that fills it are nullified to its source. And as long as this is in a state of revelation and fervor, it is called the level of Rachel, “like sheep for the slaughter,” etc.
Before this radiance the world and all it contains are as nothing, wholly given over to their source. When this longing is open and burning, it is the state called Rachel, “like sheep for the slaughter”: ready to give everything.


אבל בעת שאין הדבר בהתגלות נק׳ בחי׳ אסתר כמ״ש ואנכי הסתר אסתיר12 פני ביום ההוא ולא כמו שהעולם סוברים שכל מי שאינו בבחי׳ התגלות אין להם זה הדבר.
But at a time when the matter is not revealed, it is called the level of Esther, as it is written, “And I will surely hide (haster astir) My face on that day.” And it is not as people think, that whoever is not in a state of revelation does not have this thing.
When the same longing is not openly felt, it is called Esther, a name that echoes the verse “I will surely hide (haster astir) My face.” The Alter Rebbe rejects the common assumption that a person who does not feel this love simply does not have it.


זה אינו שכל אחד ואחד יש לו. אך הוא בחי׳ אסתר וצריך לגלותה ממצפונה וממסתרה וההסתר נק׳ כשושנה בין החוחים13
This is not so, for each and every one has it. But it is the level of Esther, and one must reveal it from its hiding place and from its concealment. And the concealment is called “like a rose among the thorns,”
Every single Jew has this love; it is only hidden, in the state of Esther, and it must be drawn out of its hiding. The concealment is described with the verse “like a rose among the thorns”: the rose is there, but the thorns cover it.


דהיינו שהחוחים הם המונעים ומסתירים את השושנה וכל עניני העולם ומעשה עוה״ז הנעשים בכל לב ונפש הם נקראים חוחים ומסתירים בחי׳ זו מלהתגלות.
that is, the thorns are what hold back and hide the rose. And all the affairs of the world and the doings of this world that are done with all the heart and soul are called thorns, and they hide this level from being revealed.
The thorns are the affairs and business of this world when they are done with one’s whole heart and soul. When a person’s full heart goes into them, they hold back the inner love and keep it from showing.


ובחינת אסתר הנ״ל היא מסותרת ביום ההוא כמ״ש ואנכי אסתר אסתיר פני ביום ההוא והבן:
And the level of Esther mentioned above is hidden “on that day,” as it is written, “And I will surely hide (Esther astir) My face on that day.” Understand this.
So the state of Esther is the love hidden “on that day,” in the time of concealment the verse speaks of. The verse reads haster astir (הסתר אסתיר); here the text writes אסתר אסתיר, spelling the first word as the name Esther, whom the Talmud (Chullin 139b) finds alluded to in this verse. The phrase “on that day” leads into the next paragraph.




Section 2 · ¶3–5
“This day” and “that night”
3דהנה יש בחי׳ נק׳ ביום ההוא. ויש בחי׳ נק׳ ביום הזה ויש בחי׳ נק׳ בלילה ההוא.
For there is a level called “on that day,” and there is a level called “on this day,” and there is a level called “on that night,”
The maamar now names four states, each taken from a phrase in a verse: “on that day,” “on this day” and “on that night.” “Day” is a time of light and revelation, “night” a time of darkness and concealment.


ויש בחי׳ נק׳ בלילה הזה.14 דהנה כתיב זה היום עשה15 ה׳ נגילה ונשמחה בו. וכתיב ויושע ה׳ ביום ההוא.16
and there is a level called “on this night.” For it is written, “This is the day that G-d has made; let us exult and rejoice in it.” And it is written, “And G-d saved on that day.”
The fourth is “on this night.” The first two are taken from “This is the day that G-d has made” and from the verse about the splitting of the Sea, “And G-d saved on that day.”




4וכתיב הלילה הזה ליל שמורים.1718 וכתיב בלילה ההוא נדדה שנת המלך.19 והענין כי בחי׳ זה הוא לנכח
And it is written, “This night is a night of watching.” And it is written, “On that night the king’s sleep fled.” The explanation is that the level of “this” is [what is] in direct view,
Two more verses complete the four: “this night” is the night of the Exodus, “a night of watching,” and “that night” is the night in the Purim story when the king could not sleep. The word “this” refers to something in direct view, right before a person.


כמ״ש זה אלי ואנוהו20 שהוא בחי׳ התגלות כמשל מלך ב״ו [בשר ודם] אשר כל מדינות מלכותו בטלים אצלו מחמת שעיניהם רואות את המלך. דהיינו שיהיה בבחי׳ התגלות אלקותו ית׳ כאלו עיניו רואות אותו כו׳.
as it is written, “This is my G-d, and I will glorify Him,” which is the level of revelation; as in the analogy of a king of flesh and blood, all the provinces of whose kingdom are nullified before him because their eyes see the king. That is, that he be at the level of the revelation of His G-dliness, may He be blessed, as though his eyes see Him, etc.
At the Sea the Jews sang “This is my G-d,” speaking of a G-dliness revealed so openly that it could be pointed to. In the analogy, a king’s subjects are wholly nullified before him because they see him with their own eyes; so the level of “this” is when G-dliness is revealed to a person as though he sees it.




5ושיהיה העולם נחשב כאין נגדו ית׳. ומה שנתבאר במ״א שהעולם נק׳ יש מאין הנה דברה תורה כלשון בנ״א [בני אדם] שלעינינו הגשמית אינו נראה האין
And that the world be considered as nothing before Him, may He be blessed. And as for what has been explained elsewhere, that the world is called “something from nothing” (yesh me’ayin): the Torah spoke in the language of human beings, for to our physical eyes the “nothing” is not visible,
In the state of “this,” a person sees the world as nothing compared with G-d. Elsewhere creation is called “something from nothing” (yesh me’ayin), as though the world were the real “something” and G-dliness the “nothing”; but that is the Torah speaking in human terms, describing how things look to our physical eyes, which cannot see G-dliness.


כמו שאמר רבן יוחנן בן זכאי לתלמידיו יהי רצון21 שיהא מורא שמים עליכם כמורא בו״ד [בשר ודם].
as Rabban Yochanan ben Zakkai said to his disciples, “May it be [His] will that the fear of Heaven be upon you like the fear of flesh and blood.”
Rabban Yochanan ben Zakkai’s blessing shows the same thing: people fear what they see. As the Talmud there continues, a person about to sin worries only that no human being should see him; because our eyes see flesh and blood and not G-d, we fear people more than Heaven.




Section 3 · ¶6–8
Reaching “this night” through faith
6וזהו בחי׳ זה היום וכו׳. אבל בחי׳ לילה הוא בחי׳ חשך ואפילה שאינו רואה כלום
And this is the level of “This is the day,” etc. But the level of night is the level of darkness and gloom, in which one sees nothing;
That is the level of “This is the day”: open revelation. “Night” is darkness, a state in which a person sees no G-dliness at all.


כי אף שיודע אלקותו ית׳ אך בהסתלקות המוחין ואינו נתפס במוחו הוא ג״כ בחי׳ לילה.
for even though he knows His G-dliness, may He be blessed, yet [it is] with the intellect (mochin) withdrawn, and it is not grasped in his mind; this too is the level of night.
Night also includes a subtler case: a person may know about G-dliness, but when his mind is withdrawn and he cannot hold the idea in his thoughts, that too is “night.”


אך אף שהוא בבחי׳ זו יכול לבוא לבחי׳ זה הלילה שיהיה בבחי׳ זה דהיינו לנכח. דהנה כתיב מלא כל הארץ כבודו22 שהוא זיו והתפשטות.
But even though he is at this level, he can come to the level of “this night,” so that he will be at the level of “this,” that is, in direct view. For it is written, “The whole earth is full of His glory,” which is radiance and extension.
Even so, from within the night one can reach “this night”: a night that has the quality of “this,” with G-dliness in direct view. The explanation begins from the verse “The whole earth is full of His glory,” which speaks of G-d’s radiance spreading through the world.




7וכתיב הלא את השמים ואת הארץ אני מלא.23 ושניהם אמת כי את השמים ואת הארץ הוא מלא
And it is written, “Do I not fill the heavens and the earth?” And both are true: for He does fill the heavens and the earth;
A second verse says that G-d Himself fills heaven and earth. Both verses are true: not only G-d’s radiance but G-d Himself fills all of creation.


רק הגוף הוא המסתיר לזה ומכה״כ [ומלא כל הארץ כבודו] הוא בחי׳ זיוו והתפשטותו ית׳ להחיות העולמות והוא בחינת תפיסא מושגת להיבטל וליכלל וכולא קמיה כלא חשיב
only the body is what conceals this. And “the whole earth is full of His glory” is the level of His radiance and extension, may He be blessed, to give life to the worlds; and it is the level of a grasp that can be attained, to be nullified and included, and “all before Him is considered as nothing.”
What hides G-d’s own presence is the body. “The whole earth is full of His glory” refers to His radiance spreading out to give life to the worlds; that is something the mind can grasp and comprehend, and by contemplating it a person can be nullified and absorbed in it, seeing that “all before Him is considered as nothing.”


ואף שהוא בבחי׳ לילה יכול להיות בבחי׳ זה דהיינו לנכח מחמת גודל האמונה שיאמין באמונה שלימה זכה וטהורה כאילו עיניו רואות ממש.
And even though he is at the level of night, he can be at the level of “this,” that is, in direct view, through the greatness of the faith: that he believe with a complete faith, clear and pure, as though his eyes actually see.
Even in the state of night, a person can reach the level of “this” through the strength of faith: believing with a faith so complete, clear and pure that it is as though he actually sees.


אך צריך לזה בחי׳ חומר ולבנים כמו שהיה בארץ מצרים רד״ו שנה והיתה עבודתם בחומר ובלבנים.24 כמו כן צריך היום בחומר דא ק״ו [קל וחומר].2526
But for this one needs the level of “mortar and bricks,” as it was in the land of Egypt for two hundred and ten years, and their labor was “in mortar and in bricks.” So too one needs [it] today: “in mortar (chomer)” — this is the kal vachomer (a fortiori inference).
This requires “mortar and bricks.” Just as Israel was in Egypt for two hundred and ten years, where their labor was “in mortar and in bricks,” so today a person needs the hard labor of Torah study, which the Zohar reads into the same words: “mortar” (chomer) is the kal vachomer, the a fortiori argument.




8ובלבנים דא לבון הלכתא. ובכל עבדה בשדה27 דא ברייתא.28 ובאמת כל המקבל29 עליו עול תורה מעבירין ממנו עול דרך ארץ.30
“And in bricks (levenim)” — this is the clarification (libun) of the halachah; “and in all labor in the field” — this is the Baraisa. And in truth, “whoever accepts upon himself the yoke of Torah, the yoke of worldly affairs (derech eretz) is removed from him.”
“In bricks” (levenim) is the clarification (libun, from the same root) of the halachah: working out what the law clearly is. “All labor in the field” is the Baraisa, the teachings of the Sages outside the Mishnah. The Mishnah then teaches that one who takes on the yoke of Torah is freed from the yoke of worldly affairs.


אך כל הפורק כו׳ נותנין עליו עול ד״א [דרך ארץ]. אך אף שהוא עוסק בד״א [בדרך ארץ] אעפ״כ [אף על פי כן] יכול לבא לבחי׳ הלילה הזה.31
But “whoever throws off,” etc., “the yoke of worldly affairs is placed upon him.” Yet even though he is occupied with worldly affairs, nevertheless he can come to the level of “this night.”
The Mishnah continues: one who throws off the yoke of Torah has the yoke of worldly affairs placed on him. Yet the Alter Rebbe adds that even a person who is busy with worldly affairs can still reach “this night,” the faith that sees G-dliness as though with one’s eyes.




Section 4 · ¶9–10
The cry of the kid
9והענין ששאל הקב״ה מעולמות עליונים מה קול גדיא.32 והשיבו הם שהוא קול בני ישראל. ואיך שייך לפניו ית׳ ששאל מהם והלא לפניו נגלה כו׳.
And the explanation is that the Holy One, blessed be He, asked of the higher worlds, “What is the sound of the kid?” And they answered that it is the sound of the children of Israel. But how can it be said of Him, may He be blessed, that He asked them? Surely before Him [everything] is revealed, etc.!
The Alter Rebbe cites a teaching: G-d asked the higher worlds, “What is the sound of the kid?” and they answered that it was the sound of the children of Israel. But G-d knows everything, so how can He be said to ask?


אך הענין שכמו הגדי שהוא צועק אחר אמו בלי שום שכל ודעת כך היתה הצעקה באותו העת בלי דעת והתבוננות רק מחמת גודל צרתם צעק לבם אל33 ה׳
But the explanation is that just as the kid cries after its mother without any intellect or Daas (knowledge), so the outcry at that time was without Daas or contemplation; only out of the greatness of their distress “their heart cried out to G-d,”
A young goat cries for its mother without any thought or understanding. So too, the Jews’ outcry in their time of trouble did not come from contemplation but from the depth of their distress: “their heart cried out to G-d.”


כמ״ש ויצעקו אל34 ה׳ בצר להם והשיבו הם שהצעקה הוא בלי דעת והוא למעלה מהדעת כי אינו דומה לצעקת הבהמה שהיא בלי דעת והיא למטה מן הדעת.
as it is written, “They cried out to G-d in their distress.” And they answered that the outcry is without Daas, and it is above Daas; for it is not like the cry of an animal, which is without Daas and is below Daas.
The higher worlds answered that this cry, though it is without Daas (conscious knowledge and understanding), is above Daas, not below it like an animal’s cry. It comes from a place deeper than the intellect.


אך לגבי הקב״ה שהוא למעלה מן הדעת היתה צעקתם בלי דעת כמו צעקת הגדי והבהמה. כמ״ש בהמות הייתי עמך35 דהיינו כשאני עמך והבן.
But relative to the Holy One, blessed be He, who is above Daas, their outcry was without Daas, like the cry of the kid and the animal; as it is written, “I was [like] beasts with You,” that is, when I am with You. Understand this.
Yet before G-d, who is above Daas, even such a cry is like the cry of a kid or an animal, as the verse says, “I was like beasts with You”: when I stand with You, compared with You, all my understanding is like an animal’s. This is why, from G-d’s side, the cry is called “the sound of the kid.”




10והנה כאשר צעק לבם אל36 ה׳ ויצעקו אל37 ה׳ בצר להם ומחמת זה יכול לבא לידי האמונה שהוא בחי׳ הלילה הזה כצאן טבחה.38
Now, when “their heart cried out to G-d” and “they cried out to G-d in their distress,” because of this one can come to the faith that is the level of “this night,” “like sheep for the slaughter.”
When the heart cries out to G-d in distress, that cry itself brings a person to faith, the level of “this night,” and to the readiness of “sheep for the slaughter.”


וזה היה הנס בפורים שהוא בחי׳ בבל כי שם בלל39 ה׳ והבן. ויוכל להיות ביום ההוא כמ״ש לא יום ולא לילה40 ולעת ערב יהי אור והבן:
And this was the miracle of Purim, which is the level of Bavel (Babylon), “for there G-d confounded (balal)”; understand this. And it can be “on that day,” as it is written, “neither day nor night, and at evening time there will be light.” Understand this.
This was the miracle of Purim, which belongs to the level of Bavel, named in the verse for G-d’s having “confounded” (balal) the languages there: a state of mixture and confusion. Even from such a state one can come to “that day” of which Zechariah speaks, “neither day nor night,” when “at evening time there will be light.”




Section 5 · ¶11–12
Amalek, Haman and the remedy of prayer
11והנה בחי׳ עמלק מלחמה לה׳ מדור דור.41 מפני שכל עכו״ם [עובדי כוכבים ומזלות] הם בחי׳ קליפה ומדות רעות
Now, [with] the level of Amalek, “G-d has war from generation to generation.” For all the idolatrous nations are the level of kelipah and of evil traits (middos),
The maamar turns to Amalek, against whom the Torah says G-d wages war “from generation to generation.” It first explains the other nations: read here as spiritual categories, the idolatrous nations stand for kelipah, the forces that conceal holiness, and for the evil traits (middos) a person must overcome.


כמ״ש החתי והאמורי והפריזי42 כו׳ והם בעצמן בטילין לגבי הקדושה כיתרון האור מפני החשך43 ונקל לפטור מהם.
as it is written, “the Hittite and the Amorite and the Perizzite,” etc. And they in themselves are nullified before holiness, “like the advantage of light over darkness,” and it is easy to be rid of them.
The nations the Torah names, the Hittite, the Amorite, the Perizzite and the rest, are these traits. On their own they give way before holiness as darkness gives way before light, and it is relatively easy to be free of them.


אך החוצפה והגסות של כל מדה רעה הוא בחי׳ עמלק ומלחמה לה׳ מדור דור כי חוצפה היא מלכותא בלא תגא44 כי כל המדות שרשם ומקורם מן הגוף הנק׳ משכא דחויא45 ויכול להתהוות בכל אחד
But the brazenness and haughtiness of every evil trait is the level of Amalek, and “G-d has war from generation to generation”; for brazenness is “kingship without a crown.” For all the traits have their root and source in the body, which is called “the serpent’s skin” (mashcha dechivya), and [they] can come into being in everyone.
What is hard is the brazenness and haughtiness that can attach to any bad trait: that is Amalek, the enemy G-d fights in every generation. The Talmud calls brazenness “kingship without a crown,” rule without the right to rule. The ordinary traits come from the body, called “the serpent’s skin,” and so they can arise in anyone.


אך החוצפה והגסות מאין הוא בא לכל א׳ וא׳ הוא מ״ש מחשבת המן אשר חשב על היהודים דהיינו שיש היכלות הקליפות הנק׳ בבחי׳ המן והוא משפיע מחשבות לגסות הרוח וחוצפה.
But the brazenness and haughtiness — from where does it come to each and every one? It is what is written, “the scheme of Haman that he devised against the Jews”: that is, there are chambers of the kelipos that are called the level of Haman, and he imparts thoughts of haughtiness of spirit and brazenness.
But brazenness and haughtiness have another source: “the scheme of Haman against the Jews.” There are chambers of kelipah called by the name Haman, and they send thoughts of arrogance and brazenness into a person; the Hebrew word for “scheme,” machshavah, means “thought.”




12והעצה לזה ותפול לפני רגליו46 דהיינו המלאכים47 הנקראים בשם רגליו כמ״ש שרפים עומדים ממעל48 קרשים עומדים.4950
And the remedy for this is “and she fell before His feet,” that is, the angels, who are called by the name “His feet,” as it is written, “Seraphim standing above,” “boards standing.”
The remedy is the verse’s “and she fell before His feet,” where “His feet” are the angels. The verses cited speak of “standing”: the seraphim “stand” above, and the boards of the Mishkan are “standing.”


וזהו ותבך ותתחנן להעביר מחשבות הרעות כו׳. וזהו ותלו אותו ואת בניו על העץ51 גבוה חמשים אמה כמ״ש ה׳ מלך גאות לבש:52
And this is “and she wept and pleaded,” to avert the evil thoughts, etc. And this is “and they hanged him and his sons on the gallows,” “fifty cubits high,” as it is written, “G-d reigns; He has clothed Himself in grandeur.”
“She wept and pleaded” to avert the evil thoughts: heartfelt prayer removes the thoughts of arrogance that Haman sends. Then Haman and his sons were hanged on the gallows “fifty cubits high,” the gallows he himself had built. The verse “G-d reigns; He has clothed Himself in grandeur” teaches that grandeur (gei’us, a word of the same root as ga’avah, pride) belongs to G-d alone.



In one’s avodah
A person should not assume that because he feels no love of G-d he lacks it: it is there in every Jew, hidden like a rose among thorns, and the thorns are worldly affairs done with the whole heart. Through the toil of Torah study and complete, pure faith, even someone busy with worldly affairs can live with G-dliness as though before his eyes, and a cry from a heart in distress reaches beyond reason. Against thoughts of brazenness and arrogance, the remedy is prayer: to fall before G-d, weep and plead that they be removed.
Questions for discussion
	Why does the maamar insist that every Jew has the inner will to be absorbed in G-d, even one who feels nothing? What hides it?
	What is the difference between “that night” and “this night,” and how can faith make the night like day?
	Why is Israel’s outcry, which G-d calls “the sound of the kid,” above Daas, and why is it still like an animal’s cry before G-d?
	How does the “mortar and bricks” of Torah study prepare a person for a faith that is like sight?
	Why are the ordinary evil traits easy to overcome, while brazenness and haughtiness are a war “from generation to generation”?

Sources and references
Notes
Paragraph 1
1ותוסף אסתר
The note refers the reader to the Rebbe’s source notes for this maamar, printed earlier in the volume.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הג״ה באוה״ת אסתר ע׳ שט. המאמר הוא משנת תקנ״ז. ראה באוה״ת שם. וברשימת המאמרים בסוף מאמרי אדה״ז ”הקצרים”.
2ותסף אסתר ותדבר לפני המלך
After Haman’s downfall, Esther goes before King Achashverosh again, falls at his feet and weeps, pleading that Haman’s decree be revoked. The Alter Rebbe reads the verse as a description of prayer before the King of the world.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, ג.
3כנס״י נק׳ בשם בחי׳ אסתר כי יש לה הרבה שמות
A passage of this maamar, beginning with the many names of the Community of Israel, is quoted there by the Tzemach Tzedek.
Kehot’s noteקטע מכאן מובא באוה״ת פ׳ ראה ע׳ תתד.
4כרחל לפני גוזזי׳ נאלמה
Isaiah describes one who suffers in silence, “like a lamb led to the slaughter, and like a ewe before her shearers, she is silent.” The Hebrew for “ewe” is rachel, so the verse gives the name Rachel to the state of silent, complete self-giving.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
5כצאן טבחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים מה, כג.
6כצאן טבחה
“For Your sake we are killed all day long; we are counted as sheep for the slaughter.” The Alter Rebbe uses the phrase for the readiness to give oneself up entirely for G-d. (Kehot’s note reads Psalm 45:23, which does not exist; the verse is 44:23.)
Psalms 44:23תהילים מ״ד:כ״ג
כִּי־עָלֶיךָ הֹרַגְנוּ כׇל־הַיּוֹם נֶחְשַׁבְנוּ כְּצֹאן טִבְחָה:
Nay, but for Thy sake are we killed all the day; we are accounted as sheep for the slaughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7למהוי אחד באחד
In its account of the mystery of Shabbos, the Zohar describes how the Divine Presence below is united “to become one with the One,” as G-d is One above. The Alter Rebbe uses the phrase for every Jew’s will to be absorbed in G-d.
Zohar II, 135aזח״ב קלה, א
Tanya, Likkutei Amarim 50:6תניא, חלק ראשון; ליקוטי אמרים נ׳:ו׳
… לְאַחְדּוּתוֹ יִתְבָּרֵךְ בִּבְחִינַת גִּילּוּי, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר הַקָּדוֹשׁ: ״לְמֶהֱוֵי אֶחָד בְּאֶחָד״, פֵּירוּשׁ, שֶׁהַיִּחוּד הַנֶּעְלָם יִהְיֶה בִּבְחִינַת ״עָלְמָא דְאִתְגַּלְיָא״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteזח״ב קלה, א. תניא פ״נ.
8הודו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” It is cited for G-d’s radiance spreading over the world.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
9והארץ האירה מכבודו
In Ezekiel’s vision, the glory of the G-d of Israel comes from the east, “and the earth shone with His glory.” It too describes the radiance that fills the world.
Ezekiel 43:2יחזקאל מ״ג:ב׳
וְהִנֵּה כְּבוֹד אֱלֹקֵי יִשְׂרָאֵל בָּא מִדֶּרֶךְ הַקָּדִים וְקוֹלוֹ כְּקוֹל מַיִם רַבִּים וְהָאָרֶץ הֵאִירָה מִכְּבֹדוֹ:
and, behold, the glory of the G-d of Israel came from the way of the east; and His voice was like the sound of many waters; and the earth did shine with His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מג, ב.
10מלא כל הארץ כבודו
The seraphim call to one another: “Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.” The Alter Rebbe reads “His glory” as G-d’s radiance and extension, before which the world is nullified.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
11כצאן טבחה
“We are counted as sheep for the slaughter”: the revealed readiness to give oneself up for G-d, which the maamar calls the level of Rachel.
Psalms 44:23תהילים מ״ד:כ״ג
כִּי־עָלֶיךָ הֹרַגְנוּ כׇל־הַיּוֹם נֶחְשַׁבְנוּ כְּצֹאן טִבְחָה:
Nay, but for Thy sake are we killed all the day; we are accounted as sheep for the slaughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ואנכי הסתר אסתיר
G-d warns that in a time of sin “I will surely hide My face on that day.” The words haster astir, “I will surely hide,” give the name Esther to the state in which the love of G-d is hidden.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח. ראה ד״ה ויהי אומן עטר״ת. ובלקוטי שיחות ח״ט ע׳ 147 הערה 38.
13כשושנה בין החוחים
“Like a rose among the thorns, so is My beloved among the daughters.” Here the thorns that surround the rose are the worldly involvements that hide a person’s love of G-d.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
14בחי׳ ביום ההוא . . ביום הזה . . בלילה ההוא . . בלילה הזה
According to the note, this maamar of the Rebbe explains at length the four states named here: “that day,” “this day,” “that night” and “this night.”
Kehot’s noteראה בארוכה בד״ה בלילה ההוא תשכ״ה. לקו״ש ח״ז ע׳ 41.
15זה היום עשה ה׳
“This is the day that G-d has made; let us exult and rejoice in it.” It is the source of the state called “this day.”
Psalms 118:24תהילים קי״ח:כ״ד
זֶה־הַיּוֹם עָשָׂה ה׳ נָגִילָה וְנִשְׂמְחָה בוֹ:
This is the day which the L-RD hath made; We will rejoice and be glad in it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כד.
16ויושע ה׳ ביום ההוא
After the splitting of the Sea, “G-d saved Israel on that day from the hand of Egypt.” It is the source of the state called “that day.”
Exodus 14:30שמות י״ד:ל׳
וַיּוֹשַׁע ה׳ בַּיּוֹם הַהוּא אֶת־יִשְׂרָאֵל מִיַּד מִצְרָיִם וַיַּרְא יִשְׂרָאֵל אֶת־מִצְרַיִם מֵת עַל־שְׂפַת הַיָּם:
Thus the L-RD saved Israel that day out of the hand of the Egyptians; and Israel saw the Egyptians dead upon the sea-shore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, ל.
Paragraph 4
17הלילה הזה ליל שמורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמות יג, מב (בשינוי הסדר).
18הלילה הזה ליל שמורים
The night of the Exodus is called “a night of watching for G-d”; the verse says “this night is G-d’s,” a night of watching for all Israel. The Kehot note marks that the text quotes it in a different order.
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בלילה ההוא נדדה שנת המלך
“On that night the king’s sleep fled,” and he had the book of records read before him: the night that turned the Purim story toward salvation.
Esther 6:1אסתר ו׳:א׳
בַּלַּיְלָה הַהוּא נָדְדָה שְׁנַת הַמֶּלֶךְ וַיֹּאמֶר לְהָבִיא אֶת־סֵפֶר הַזִּכְרֹנוֹת דִּבְרֵי הַיָּמִים וַיִּהְיוּ נִקְרָאִים לִפְנֵי הַמֶּלֶךְ:
On that night could not the king sleep; and he commanded to bring the book of records of the chronicles, and they were read before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, א.
20זה אלי ואנוהו
From the Song at the Sea: “This is my G-d, and I will glorify Him.” The word “this” expresses G-dliness revealed and seen.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
Paragraph 5
21יהי רצון
On his deathbed, Rabban Yochanan ben Zakkai blessed his disciples that their fear of Heaven be like their fear of flesh and blood. When they asked, “Only that much?” he answered that when a person sins he says, “Let no one see me.” The Alter Rebbe brings it to show that people are moved by what their eyes see.
Berakhot 28b:10ברכות כ״ח ב:י׳
אָמְרוּ לוֹ: רַבֵּינוּ, בָּרְכֵנוּ. אָמַר לָהֶם: ״יְהִי רָצוֹן שֶׁתְּהֵא מוֹרָא שָׁמַיִם עֲלֵיכֶם כְּמוֹרָא בָּשָׂר וָדָם״. אָמְרוּ לוֹ תַּלְמִידָיו: עַד כָּאן? אָמַר לָהֶם: וּלְוַאי, תֵּדְעוּ כְּשֶׁאָדָם עוֹבֵר עֲבֵירָה אוֹמֵר: ״שֶׁלֹּא יִרְאַנִי אָדָם״.
They said to him, "Our master, bless us !" He said to them, "May it be His will that the fear of Heaven be upon you [as great] as the fear of flesh and blood," His disciples exclaimed, "Only as great !" He replied, "Would that it be [as great] ; for know ye, when a man intends to commit a transgression, he says, 'I hope nobody will see me'."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כח, ב.
Paragraph 6
22מלא כל הארץ כבודו
“The whole earth is full of His glory”: the Alter Rebbe reads “glory” as G-d’s radiance and extension that fill the world.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
23הלא את השמים ואת הארץ אני מלא
“Can a man hide in secret places that I shall not see him? … Do I not fill the heavens and the earth?” The Alter Rebbe reads it as G-d’s own presence filling creation, beyond the radiance described in “the whole earth is full of His glory.”
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
24בחומר ובלבנים
“They embittered their lives with hard labor, in mortar and in bricks and in all labor in the field.” The Alter Rebbe reads the labor of Egypt as the labor of Torah study needed today.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25בחומר דא ק״ו
There the Alter Rebbe applies the bondage of Egypt to the last exile: “with hard labor” is the question, “in mortar” the kal vachomer, “in all labor in the field” the Baraisa, and “in bricks” the clarification of the halachah, because in our time the law is disputed and unclear.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א. ראה לעיל מט, א.
26בחומר דא ק״ו
The Zohar reads Exodus 1:14 as the labor of the Oral Torah: “with hard labor” is the question, “in mortar” is the kal vachomer, “in bricks” the clarification of the halachah, and “in all labor in the field” the Baraisa.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
Paragraph 8
27ובכל עבדה בשדה
The last of the labors of Egypt in the verse, “and in all labor in the field,” read here as the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ובלבנים דא לבון הלכתא. ובכל עבדה בשדה דא ברייתא
The Zohar’s reading continues: “in bricks” is the clarification of the halachah, and “in all labor in the field” is the Baraisa.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
29כל המקבל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, ה.
30כל המקבל עליו עול תורה מעבירין ממנו עול דרך ארץ
Rabbi Nechunya ben HaKanah teaches that whoever accepts the yoke of Torah is freed from the yoke of government and the yoke of worldly affairs, and whoever throws off the yoke of Torah has them placed on him. The Alter Rebbe quotes the part about worldly affairs.
Pirkei Avot 3:5משנה אבות ג׳:ה׳
רַבִּי נְחוּנְיָא בֶּן הַקָּנָה אוֹמֵר, כָּל הַמְקַבֵּל עָלָיו עֹל תּוֹרָה, מַעֲבִירִין מִמֶּנּוּ עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ. וְכָל הַפּוֹרֵק מִמֶּנּוּ עֹל תּוֹרָה, נוֹתְנִין עָלָיו עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ:
Rabbi Nehunia ben Hakkanah said: whoever takes upon himself the yoke of the Torah, they remove from him the yoke of government and the yoke of worldly concerns, and whoever breaks off from himself the yoke of the Torah, they place upon him the yoke of government and the yoke of worldly concerns.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
31בחומר דא ק״ו
Kehot’s note points to Zohar III, 153a for these words.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א. ראה לעיל מט, א.
Paragraph 9
32מה קול גדיא
There the Alter Rebbe speaks of the mountains that skipped “like rams,” creatures that have no Daas, and says the root of this level is above Daas.
Kehot’s noteבלקו״ת צו טז, ד מציין לכאן.
33צעק לבם אל ה׳
In Lamentations, “their heart cried out to G-d” describes the cry of the people in the destruction. Here it is the cry of a heart in distress, which comes before any thought.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
34ויצעקו אל ה׳ בצר להם
The psalm describes people in trouble: “They cried out to G-d in their distress; He saved them from their straits.” It shows that the cry comes from the distress itself.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו.
35בהמות הייתי עמך
“I was foolish and did not know; I was like beasts with You.” The Alter Rebbe reads “with You” as “when I am with You”: compared with G-d, even a cry above Daas is like an animal’s.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כב.
Paragraph 10
36צעק לבם אל ה׳
“Their heart cried out to G-d”: the cry of a heart in distress, repeated here as the way to faith.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ויצעקו אל ה׳ בצר להם
“They cried out to G-d in their distress”: the cry that comes from the distress itself.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38כצאן טבחה
“We are counted as sheep for the slaughter”: the readiness to give oneself up for G-d, to which the cry brings a person.
Psalms 44:23תהילים מ״ד:כ״ג
כִּי־עָלֶיךָ הֹרַגְנוּ כׇל־הַיּוֹם נֶחְשַׁבְנוּ כְּצֹאן טִבְחָה:
Nay, but for Thy sake are we killed all the day; we are accounted as sheep for the slaughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39כי שם בלל ה׳
“Therefore it was called Bavel, for there G-d confounded the language of all the earth.” The name Bavel is tied to balal, “confounded” or “mixed.”
Genesis 11:9בראשית י״א:ט׳
עַל־כֵּן קָרָא שְׁמָהּ בָּבֶל כִּי־שָׁם בָּלַל ה׳ שְׂפַת כׇּל־הָאָרֶץ וּמִשָּׁם הֱפִיצָם ה׳ עַל־פְּנֵי כׇּל־הָאָרֶץ:
Therefore was the name of it called Babel; because the L-RD did there aconfound the language of all the earth; and from thence did the L-RD scatter them abroad upon the face of all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40לא יום ולא לילה
Zechariah prophesies of a day known to G-d, “neither day nor night,” when “at evening time there will be light.” The Alter Rebbe connects it with “that day.”
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ז.
Paragraph 11
41מלחמה לה׳ מדור דור
After Israel’s battle with Amalek, the Torah says that “G-d has war with Amalek from generation to generation.” Here Amalek is the brazenness and haughtiness in every evil trait.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
42החתי והאמורי והפריזי
At the burning bush G-d promises to bring Israel to the land of the Canaanite, the Hittite, the Amorite, the Perizzite, the Hivite and the Jebusite. The Alter Rebbe reads these nations as the evil traits.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, ח.
43כיתרון האור מפני החשך
“Wisdom has an advantage over folly, like the advantage of light over darkness.” As darkness cannot stand before light, the evil traits on their own give way before holiness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44חוצפה . . מלכותא בלא תגא
In the Talmud, Rav Sheshes says that brazenness is “kingship without a crown,” after Rav Nachman’s teaching that brazenness succeeds even toward Heaven. The Alter Rebbe uses it to describe the brazenness of Amalek.
Sanhedrin 105a:15סנהדרין ק״ה א:ט״ו
אָמַר רַב נַחְמָן: חוּצְפָּא אֲפִילּוּ כְּלַפֵּי שְׁמַיָּא מַהֲנֵי. מֵעִיקָּרָא כְּתִיב: ״לֹא תֵלֵךְ עִמָּהֶם״, וּלְבַסּוֹף כְּתִיב: ״קוּם לֵךְ אִתָּם״. אָמַר רַב שֵׁשֶׁת: חוּצְפָּא מַלְכוּתָא בְּלָא תָּאגָא הִיא, דִּכְתִיב: ״וְאָנֹכִי הַיּוֹם רַךְ וּמָשׁוּחַ מֶלֶךְ וְהָאֲנָשִׁים הָאֵלֶּה בְּנֵי צְרוּיָה קָשִׁים מִמֶּנִּי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין קה, א.
45הנק׳ משכא דחויא
At 110d, in a supplement on “And you shall command,” “the serpent’s skin” is kelipas nogah, the tree of knowledge of good and evil, into which the Daas of holiness is swallowed and hidden.
Kehot’s noteראה לקמן קי, ד ובמ״מ לשם. ולעיל טז ב. עו, ד.
Paragraph 12
46ותפול לפני רגליו
Esther “fell before his feet” and pleaded with the king. The Alter Rebbe reads “His feet” as the angels.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47דהיינו המלאכים
The note explains from there why prayer through the angels is called “falling”: specifically in the time of exile, the flow is received through the angels.
Kehot’s noteומה שזה נק׳ נפילה יובן ע״פ מ״ש בד״ה כנשר יעיר שדוקא בזמן הגלות מקבלת על ידי המלאכים — אוה״ת פ׳ כי תצא ע׳ תתרכו.
48שרפים עומדים ממעל
In Isaiah’s vision, “seraphim stood above Him.” The angels are described as “standing,” which is why they are called G-d’s “feet.”
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
49קרשים עומדים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תרומה כו, טו.
50קרשים עומדים
“You shall make the boards for the Mishkan of acacia wood, standing.” The boards, too, are described as “standing,” like the angels.
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ותלו אותו ואת בניו על העץ
The Megillah recounts that Haman’s evil scheme came back on his own head, “and they hanged him and his sons on the gallows.”
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ה׳ מלך גאות לבש
“G-d reigns; He has clothed Himself in grandeur.” Grandeur and pride belong to G-d, and so the haughtiness of Haman falls.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
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חייב אינש לבסומי בפוריא עד דלא ידע בין…
A person is obligated to become intoxicated on Purim
Amalek, and Haman after him, is the yesh, the sense of self, that hides the self-nullification of the Name’s yud-hei and cuts it off from the emotions and deeds of its vav-hei, leaving G-d’s Name and throne incomplete. Only the “high hand,” the higher teshuvah of self-sacrifice that reaches above Name and throne alike, overcomes him; Purim reveals it, and the wine “until he does not know” gives it expression.
The maamar in brief
The Talmud obliges a person to drink on Purim “until he does not know between ‘cursed is Haman’ and ‘blessed is Mordechai,’” and the Sages say that while Amalek exists G-d’s Name and throne are not whole. The maamar explains both. Amalek has a ‘first,’ the hidden root of the evil traits, and an ‘end,’ evil at its most open. In every Jewish soul is the Name Havayah: its vav is the emotive attributes, Avraham’s love, Yitzchak’s awe and Yaakov’s compassion, which in action become kindness, prayer and Torah. They must flow from the self-nullification of the Name’s yud-hei; emotion felt as one’s own is yesh, and that yesh is Amalek, which splits the Name and separates the alef from the Torah’s physical “throne.” The remedy is the “hand” above throne and Name: not the known hands of love and awe but the “high hand,” the higher teshuvah of self-sacrifice that reaches the soul’s source, which preceded creation. Haman hides the source of the negative commandments, yet once subdued becomes Mordechai’s garment. Israel’s self-sacrifice in Haman’s days reached this level, so Purim, like Yom Kippur, reveals it, through wine that rises above all distinctions.

Outline
	1Amalek’s ‘first’ and ‘end’Purim’s drinking and the incomplete Name and throne; Amalek’s ‘first’ is amal, the hidden root of the evil traits, and its ‘end’ is evil at its most intense.¶1–3
	2Love, awe and compassionHavayah in the soul: Avraham’s love (Chesed), Yitzchak’s awe (Gevurah), and Yaakov’s compassion, which lifts a person from the descent of awe.¶4–7
	3The three lines in actionThe three attributes become kindness, prayer and Torah, all done with joy; awe comes from accepting G-d’s kingship and is born of love; the Torah of truth is the middle line that returns everything “to Him.”¶8–14
	4The letters of the NameThe vav (emotion) must be drawn into the hei (thought, speech and action), and both must come from the yud-hei, self-nullification; emotion that is yesh separates the Name, and that is Amalek.¶15–18
	5The throne and its alefKisei is kes plus alef: the Torah’s physical covering and its inner wisdom; Torah learned lishmah draws in the alef, while learning that separates it is Amalek.¶19–20
	6The three handsThe great and strong hands, love and awe, are known and felt (hence “pardon us, our King, for we have transgressed”); the high hand is the higher teshuvah of self-sacrifice, above Name and throne, from which G-d’s war with Amalek is waged.¶21–27
	7Haman, the garment and the horseHaman conceals the Name Yah, the source of the negative commandments; subdued through teshuvah in exile, he becomes garment and horse for Mordechai, the way of “I will hasten it.”¶28–30
	8Purim, Yom Kippur and the winePurim, like Yom Kippur, is the higher teshuvah, reached through self-sacrifice; drinking “until he does not know” rises above both kinds of commandments, and the Shema gives a daily glimmer of it.¶31–33


Key concepts
	Amalekעמלק
	The force of yesh that hides the self-nullification of the Name Yah and separates it from the vav-hei; its ‘first’ is the root of the evil traits, its ‘end’ evil at its most intense.

	Yesh (‘something’)יש
	A sense of independent self. Emotion felt as one’s own, apart from self-nullification, is yesh, and gives the kelipos a hold.

	Self-nullification (bittul)ביטול
	Setting aside the self before G-d: the yud of the Name, “a point in the palace.” Holy emotions and deeds must flow from it.

	Kes and kisei (throne)כס / כסא
	The throne is kes plus alef: the Torah clothed in physical matters, made whole when its inner wisdom, the alef, is drawn into it.

	The high hand (yad ramah)יד רמה
	The third “hand,” beyond what is known or felt: the soul lifted up to its source, above the Name Yah and the throne.

	The higher teshuvah (teshuvah ila’ah)תשובה עלאה
	Return to G-d with self-sacrifice, reaching the soul’s source, which preceded the world; revealed on Yom Kippur and on Purim.

	“Running through from end to end”מבריח מן הקצה אל הקצה
	Yaakov’s attribute of compassion, and the middle line of truth, which joins the lowest end to the highest.

	Intoxicating wineיין המשכר
	Wine that sets aside knowledge and comprehension; on Purim it expresses the level above all distinctions, even between “cursed is Haman” and “blessed is Mordechai.”


Section 1 · ¶1–3
Amalek’s ‘first’ and ‘end’
1חייב אינש1 לבסומי בפוריא2 עד דלא ידע בין ארור המן לברוך מרדכי.3 כתיב כי יד על כס4 יה וגו׳. ואמרו רז״ל [רבותינו זכרונם לברכה] שאין השם שלם5 ואין הכסא שלם67 וכו׳.
“A person is obligated to become intoxicated on Purim until he does not know [the difference] between ‘cursed is Haman’ and ‘blessed is Mordechai.’” It is written, “For a hand is upon the throne (kes) of Yah,” etc. And our Sages, of blessed memory, said that the Name is not whole and the throne is not whole, etc.
The maamar opens with the Talmud’s ruling that on Purim a person must drink until he cannot tell “cursed is Haman” from “blessed is Mordechai,” and sets beside it the verse said after the war with Amalek. The Midrash teaches, and Rashi explains it from the verse’s shortened words (kes for kisei, throne, and Yah for the full Name), that while Amalek exists, G-d’s Name and throne are incomplete; the maamar will show how these ideas belong together.


ולהבין זה הנה כתיב ראשית גוים עמלק8 ואחריתו עדי אבד שיש בבחי׳ עמלק בחי׳ ראשית ובחינת אחרית.9
To understand this: it is written, “Amalek is the first of the nations, and his end shall be unto destruction,” [meaning] that within the level of Amalek there is a level of ‘first’ (reishis) and a level of ‘end’ (acharis).
To begin, the Alter Rebbe brings Bilaam’s words about Amalek, “the first of the nations” whose “end” is destruction. He reads them as two distinct levels within Amalek: a ‘first,’ its root, and an ‘end,’ its final outcome.


כי הנה זלעו״ז [זה לעומת זה] עשה האלקים10 כמו שיש בקדושה בחי׳ ראשית ואחרית וכדכתיב אני ראשון ואני אחרון.1112
For “G-d has made one opposite the other”: just as in holiness there is a level of ‘first’ and ‘end,’ as it is written, “I am first and I am last.”
The principle is that G-d made the realm of evil as a counterpart of holiness, “one opposite the other.” So just as holiness has a ‘first’ and a ‘last,’ as in the verse “I am first and I am last,” so does its opposite.


פי׳ ראשון שהוא סוכ״ע ומקורא דכולא כו׳ ואני אחרון בחי׳ ממלא כל עלמין בשמים ממעל ועל הארץ מתחת ומתחת זרועות עולם.13
That is, “first” is the light that encompasses all worlds (sovev kol almin) and the source of all, etc.; and “I am last” is the level of the light that fills all worlds (memalei kol almin), “in the heavens above and on the earth below,” and “beneath are the arms of the world.”
In holiness, “first” is the light that encompasses all worlds, too great to enter them, and the source of everything. “Last” is the light that fills all worlds, giving each its life from within, in heaven, on earth and even “beneath,” at the very lowest levels.


כך יש בקליפה וסטרא אחרא בחי׳ עמלק בחי׳ ראשית גוים הן שבע עממין הכנעני והחתי וגו׳ שהם ז׳ מדות רעות כו׳
So too in kelipah (the husk) and the sitra achra (the other side) there is the level of Amalek, the level of “the first of the nations.” [The nations] are the seven nations, “the Canaanite and the Hittite,” etc., which are seven evil traits (middos), etc.;
Within kelipah, the realm that conceals G-dliness, Amalek is “the first of the nations.” The Alter Rebbe reads the seven Canaanite nations as the seven evil traits, the counterparts of the seven emotive attributes of holiness, and Amalek as the one that heads them.


וראשיתם הוא בחי׳ עמלק ובחי׳ אחרית עמלק עדי אובד הוא סוף מדרגות הקליפות ותמציתן שהוא ענין התגברות כח הרע שבכל מדה וגלויה ותוקפה.14
and their ‘first’ is the level of Amalek. And the level of Amalek’s ‘end,’ “unto destruction,” is the end of the levels of the kelipos and their concentrated essence, which is the intensifying of the force of evil within each trait, its revelation and its strength.
Amalek is the ‘first’ of these traits, their root. Amalek’s ‘end,’ “unto destruction,” is the lowest rung of the kelipos and their concentrated essence: evil at its most intense and most open, within every trait.




2וזהו ענין רשע ורע לו.15 פי׳ ורע מלשון רע לשמים ורע לבריות16 שהוא ענין הרוגז והכעס ולב אכזרי
This is the meaning of “a wicked man who has evil” (rasha vera lo). That is, “evil” in the sense of “evil toward Heaven and evil toward people,” which is wrath, anger and a cruel heart
In the Talmud, “a wicked man who has evil” is a wicked man who suffers. The Alter Rebbe reads this “evil” instead as the Talmud elsewhere describes the thoroughly wicked, “evil toward Heaven and evil toward people,” an evil that shows itself as wrath, anger and cruelty.


שבא מתוקף תגבורת הרע שיש לו ארס כנחש והוא בחי׳ עמלק ג״כ שהוא נחש הקדמוני ונק׳ אחריתו של עמלק.
that comes from the intensity of the evil’s dominance, which has venom like a snake. This too is the level of Amalek, who is the primordial serpent, and it is called the ‘end’ of Amalek.
This cruelty comes from evil at full strength, poisonous like a snake’s venom. That too is Amalek, who is the primordial serpent, and it is Amalek’s ‘end’: the most intense extreme of evil described in [1.6].




3ובחי׳ ראשיתו הוא ראשית גוים הנ״ל מקור התהוות המדות הרעות וסבוב תולדתם ונק׳ בחי׳ עמל וע״ז נאמר17 ולא ראה עמל בישראל18 שעמל הוא בחי׳ עמלק
And the level of its ‘first’ is “the first of the nations” mentioned above: the source from which the evil traits come into being, and the cause of their birth. It is called the level of amal (travail), and of this it is said, “Nor has He seen travail (amal) in Israel,” for amal is the level of Amalek,
Amalek’s ‘first’ is the root from which all the evil traits come into being, before they show themselves. The text calls this root amal and applies to it Bilaam’s words, “Nor has He seen amal in Israel.”


כי עמלק אותיות עמ״ל לק״ה כו׳ ובחי׳ עמל הוא המסתיר אלהותו ית׳ ומפריד שאין השם שלם כו׳.
for עמלק (Amalek) is [made of] the letters עמ״ל (amal) [and] לק״ה, etc. And the level of amal is what conceals His G-dliness, may He be blessed, and separates, so that the Name is not whole, etc.
The name Amalek (עמלק) contains the word amal; the text also lists the letters לקה and breaks off with “etc.” Amal is the force that hides G-dliness and separates, so that, in the Midrash’s words, the Name is not whole; the coming paragraphs explain this separation.




Section 2 · ¶4–7
Love, awe and compassion
4וביאור הדבר הנה כתיב כי חלק19 ה׳ עמו שבכל נפש מישראל יש בחי׳ הוי״ה כי הוא״ו שבשם הוא בחי׳ ו׳ קצוות לך ה׳ הגדולה וגו׳.
The explanation of the matter: it is written, “For G-d’s portion is His people,” [meaning] that in every Jewish soul there is the level of Havayah. For the vav of the Name is the level of the six extremities: “Yours, G-d, is the greatness,” etc.
To explain how the Name can be “not whole,” the Alter Rebbe first shows the Name Havayah within every Jewish soul, since “G-d’s portion is His people.” The vav of the Name, whose numerical value is six, stands for the six emotive attributes, which the verse goes on to list, beginning with “the greatness” and “the might.”


וכך בנפש האדם גדולה הוא בחי׳ חסד דרועא ימינא היא בחינת אברהם אוהבי20 שאהבתו ירושה לזרעו אחריו שיהא כל אדם יכול לעורר את האהבה אליו ית׳ למשוך אחריו ולדבקה בו והיא אהבה הטבעית וכו׳.21
So too in a person’s soul, “greatness” is the level of Chesed (kindness), “the right arm,” the level of “Avraham, who loved Me,” whose love is an inheritance to his descendants after him, so that every person can arouse love for Him, may He be blessed, to be drawn after Him and to cleave to Him; and this is the natural love, etc.
In the soul, “greatness” is Chesed, the right arm in the image of the Sefiros as a body, and it is Avraham’s attribute of love. Avraham bequeathed it to his descendants, so every Jew has a natural love of G-d that can be aroused: a desire to be drawn after Him and to cleave to Him.




5וגבורה דרועא שמאלא היא בחי׳ פחד יצחק22 שכאשר רוצה לדבקה בו ית׳ וישים אליו לבו להתבונן בגדולתו ית׳
And Gevurah (restraint), “the left arm,” is the level of “the Fear of Yitzchak”: when one wishes to cleave to Him, may He be blessed, and sets his heart upon Him to contemplate His greatness, may He be blessed,
Gevurah, the left arm, is Yitzchak’s attribute of awe, which the verse calls “the Fear of Yitzchak.” It comes when a person who wants to cleave to G-d sets his heart to reflect on G-d’s greatness.


תפול עליו אימתה ופחד23 כאשר לבבו יבין כי נשגב שמו לבדו ורק הודו על ארץ ושמים24 כו׳ כמ״ש במ״א.
“terror and dread will fall upon him” as his heart understands that “His Name alone is exalted,” and only “His splendor is upon the earth and the heavens,” etc., as is explained elsewhere.
Then dread falls upon him, for he understands that G-d Himself is exalted beyond everything, “His Name alone,” and that only His radiance, “His splendor,” reaches heaven and earth. Seeing how far above all creation He is, he draws back in awe.




6וכמו המלאכים שעונים באימה ואומרים ביראה קדוש שאימתם ויראתם הוא מחמת השגתם קדושתו יתברך שהוא קדוש ומובדל ולית מחשבה תפיסא ביה כלל.
It is like the angels, who “respond with dread and say with awe, ‘Holy’”: their dread and awe come from their grasp of His holiness, may He be blessed, that He is holy and set apart, and “no thought can grasp Him” at all.
The angels, who answer “with dread” and say “Holy” “with awe,” stand in awe because they grasp G-d’s holiness: that He is utterly apart, beyond the reach of any thought.


וכן במ״ת [במתן תורה] דכתיב וכל העם רואים את הקולות ואת הלפידים וגו׳. מה כתיב בתריה וירא העם וינעו25 ויעמדו מרחק26 מחמת היראה והוא בחי׳ שמאל דוחה
So too at the Giving of the Torah, as it is written, “And all the people saw the sounds and the flames,” etc. What is written after it? “And the people saw, and they trembled and stood at a distance,” because of the awe. This is the level of “the left pushes away,”
At Sinai too, when the people saw the sounds and the flames, they trembled and stood far back. This is awe as “the left pushes away”: it makes a person withdraw.


כי מחמת התבוננותו בגדולת א״ס ב״ה וקדושתו ית׳ שהוא רם ונשא עד אין קץ דוחה ומשפיל א״ע [את עצמו] לאמר מי הוא אשר ערב לבו לגשת27 כו׳ אך אין השמאל דוחה לגמרי ח״ו [חס ושלום] וכדכתיב ואימתך לא תבעתני.28
for, because he contemplates the greatness of the Infinite One (Ein Sof), blessed be He, and His holiness, may He be blessed, that He is high and exalted without end, he pushes himself away and makes himself low, saying, “Who is he whose heart would dare to approach?” etc. But the left does not push away entirely, G-d forbid, as it is written, “And Your dread will not terrify me.”
Contemplating the endless greatness and holiness of the Infinite One, a person feels unworthy to come near and lowers himself, in the words of the verse, “Who would dare to approach?” Yet awe is not meant to drive him away completely, as the verse is quoted here: “And Your dread will not terrify me.”


פי׳ שהאימה לא תגרום להיות נבעת ונופל לגמרי ח״ו [חס ושלום] אלא ירידה זו צורך עלייה היא ע״י מדתו של יעקב שהיא הרחמנות על הריחוק וירידה הגדולה.
That is, the dread will not cause [him] to be terrified and to fall entirely, G-d forbid; rather, this descent is for the sake of an ascent, through the attribute of Yaakov, which is compassion over the distance and the great descent.
Awe must not leave a person crushed and fallen. Its descent is meant to lead to an ascent, through Yaakov’s attribute of compassion: compassion over how far the soul is from G-d and how low it has fallen.




7ולכן נק׳ מדתו של יעקב מבריח מן הקצה אל הקצה. פי׳ שמעלה ומקשר מקצה התחתון אל הקצה העליון.
That is why the attribute of Yaakov is called “running through from end to end”: that is, it raises and connects from the lower end to the upper end.
The middle bar of the Tabernacle ran through all its boards “from end to end.” Yaakov’s attribute is called by this name because it joins the extremes: it lifts a person from the lowest point, the descent of awe, and connects him to the highest.


וכדכתיב ליעקב אשר פדה את אברהם29 וגו׳ שע״י מדת יעקב חוזר ומעורר את האהבה וכדכתיב מרחוק ה׳ נראה לי30 דהיינו מחמת הרחמנות על הריחוק כו׳:31
As it is written, “To Yaakov, who redeemed Avraham,” etc.: through the attribute of Yaakov one arouses the love again. And as it is written, “From afar G-d appeared to me,” that is, because of the compassion over the distance, etc.
So the verse speaks of Yaakov “who redeemed Avraham”: Yaakov’s compassion revives the love of Avraham that awe had pushed away. And “From afar G-d appeared to me”: the very feeling of distance, through compassion, brings G-d near again.




Section 3 · ¶8–14
The three lines in action
8והנה ג׳ מדות32 אלו הם ו׳ מדות כנגד הוא״ו שבשם שבהשתלשלות המדות עד סוף המעשה יש ג״כ ג׳
Now, these three attributes are the six attributes corresponding to the vav of the Name. For in the chain of descent (hishtalshelus) of the attributes, down to the final deed, there are also three
These three, love, awe and compassion, contain all six emotive attributes of the vav. And as the attributes descend all the way into action, the same three appear again.


בחי׳ אלו והם בחי׳ תורה ועבודה וגמילות חסדים דהיינו הכנת הלב והערת המדות להיות תכלית שלימות המעשה שצריך להיות בשמחה ובטוב לבב.
of these levels. They are the levels of Torah, service (avodah) and acts of kindness: that is, preparing the heart and arousing the emotive attributes (middos), so that the deed may attain its ultimate perfection, for it must be “with joy and with gladness of heart.”
In action they are Torah, service (prayer) and acts of kindness. Their task is to prepare the heart and stir the emotions so that the deed is done perfectly, which means done with joy and a glad heart.


גמילות חסדים זו צדקה שנא׳ [שנאמר] ולא ירע לבבך33 וגו׳. עבודה כתיב תחת אשר לא עבדת בשמחה34 וגו׳. תורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] וכן לדבר הלכה.35
Acts of kindness: this is charity, as it is said, “And your heart shall not be grieved,” etc. Service: it is written, “Because you did not serve with joy,” etc. Torah: as our Sages, of blessed memory, said, “And so too for a matter of halachah.”
Each of the three needs joy. Charity, the chief act of kindness, must be given without a grudging heart; service is faulted when it lacks joy; and the Sages teach that the Shechinah rests only amid the joy of a mitzvah, “and so too for a matter of halachah,” that is, Torah.




9והם ג׳ קוין ימין ושמאל ואמצע כמ״ש מימינו אש דת למו.36 מימינו הוא ג״ח [גמילות חסדים] וצדקה חסד דרועא ימינא אש היא בחי׳ גבורה דרועא שמאלא
They are three lines, right, left and middle, as it is written, “From His right hand, a fire of law (eish das) for them (lamo).” “From His right hand” is acts of kindness and charity, Chesed (kindness), “the right arm”; “fire” is the level of Gevurah (restraint), “the left arm,”
The three are the three “lines” of the Sefiros, right, left and middle, and the verse about the Giving of the Torah hints at all of them. “From His right hand” is Chesed, expressed in acts of kindness and charity; “fire” is Gevurah, the left arm.


והוא כנגד עבודה שהיא עבודת התפלה שעיקרה קבלת עול מלכות שמים היא היראה מפני מלכותו ית׳ כמלך שעומד עליו כו׳.
and it corresponds to service, which is the service of prayer, whose essence is accepting the yoke (kabbalas ol) of the Kingdom of Heaven: that is, awe before His sovereignty, may He be blessed, as before a king who stands over him, etc.
Gevurah corresponds to service, that is, prayer, whose heart is accepting the yoke of Heaven. That acceptance is awe before G-d’s sovereignty, like the awe one feels before a king who stands over him.




10וכמ״ש שום תשים עליך מלך37 דהיינו שישים בלבו כאלו עומד לנגד עיניו ועי״ז תפול עליו היראה
As it is written, “You shall surely set a king over you”: that is, he should set [it] in his heart as though [the King] were standing before his eyes, and through this awe will fall upon him.
Accepting G-d’s kingship means fulfilling “You shall surely set a king over you” inwardly: picturing the King as standing before one’s eyes. That sense of His presence produces awe.


כי ענין היראה הוא מחמת קרבת הדבר הנורא וכך כשישים אל לבו גדולת א״ס ב״ה
For awe comes from being near the awesome thing. So too, when he sets his heart upon the greatness of the Infinite One (Ein Sof), blessed be He,
Awe comes from being near something awesome. So a person contemplates the greatness of the Infinite One, blessed be He, as something close at hand.


שהוא עד אין קץ ותכלית ואעפ״כ [ואף על פי כן] מלא כל הארץ הלזו הגשמית הוא כבודו38 ואזי תקבע היראה בלבו ופחד אלהים לנגד עיניו.39
that He is without end or limit, and nevertheless the fullness of all this physical earth is His glory, then awe will be fixed in his heart, and “the fear of G-d before his eyes.”
G-d is without end, and yet His glory fills this very physical world. When a person takes in both, the infinite greatness and the nearness, awe is fixed in his heart and “the fear of G-d” stands before his eyes.




11והנה ענין קבלת עול מלכות שמים דהיינו המשכת מלכותו ית׳ למטה בתחתונים הגם שאחר קבלת מלכות שמים בק״ש [בקריאת שמע] נאמר ואהבת.40
Now, as for accepting the yoke (kabbalas ol) of the Kingdom of Heaven, which is drawing His sovereignty, may He be blessed, down below into the lower realms: although after accepting the Kingdom of Heaven in the Shema it is said, “And you shall love,”
Accepting the yoke of Heaven draws G-d’s kingship down into the lower world. In the Shema, the acceptance of His kingship is followed by “And you shall love,” the command to love.


מ״מ הרי לאחר מכאן נאמר פרשה שניה והיה אם שמע41 וגו׳ השמרו לכם42 וגו׳. רק שבתחלה נמשך מזה האהבה שירצה לדבקה בו.
nevertheless, after this the second paragraph is said, “And it shall be, if you will hearken,” etc., “Take heed for yourselves,” etc. It is only that at first love is drawn from it, so that he wishes to cleave to Him.
Yet after that comes the Shema’s second paragraph, with its warnings, “Take heed for yourselves.” So accepting His kingship first brings love, a desire to cleave to G-d, and only afterwards, as the next paragraph explains, awe.




12ואח״כ כשרוצה לדבקה בו וישים לבו להתבונן בגדולתו ית׳ ושהוא למטה כמו למעלה אזי נמשך מזה היראה
Afterwards, when he wishes to cleave to Him and sets his heart to contemplate His greatness, may He be blessed, and that He is below just as above, then awe is drawn from this.
After love, when a person wants to cleave to G-d and reflects on His greatness, and on His being as present below as above, awe follows. Awe thus grows out of love.


וכדכתיב אברהם הוליד את יצחק43 ומה בא הכתוב ללמדנו והלא כבר נאמר יצחק בן אברהם
As it is written, “Avraham begot Yitzchak.” What does the verse come to teach us? Has it not already said, “Yitzchak, son of Avraham”?
The verse “Avraham begot Yitzchak” seems redundant, since it has just said “Yitzchak, son of Avraham.” The repetition calls for a deeper reading.


אלא ללמדך שמדת יצחק נולדה ונמשכה ממדת אברהם שאין מדת יצחק היא היראה מדה בפני עצמה ומדת אברהם בפני עצמה אלא כל המדות שבקדושה הם אחדות א׳ ואין בהם פירוד ח״ו [חס ושלום].
Rather, it is to teach you that the attribute of Yitzchak was born and drawn from the attribute of Avraham. For the attribute of Yitzchak, which is awe, is not an attribute in its own right, and the attribute of Avraham [another] in its own right; rather, all the attributes of holiness are a single unity, and there is no separation among them, G-d forbid.
The deeper reading: Yitzchak’s attribute, awe, is born of Avraham’s attribute, love. In holiness the attributes are not separate powers but one unity, each flowing from the other.




13וכן בענין הקרבנות אריה דאשא דאכיל קורבנין4445 בחי׳ פני אריה אל הימין46 דאשא בחי׳ גבורות כו׳.
So too with the offerings, “a lion of fire that consumes the offerings”: [the lion is] the level of “the face of a lion on the right,” [and] “of fire” is the level of the Gevuros (the powers of restraint), etc.
The offerings show the same unity. The Zohar describes a lion of fire that came down to consume the offerings: the lion is Chesed, the lion’s face “on the right” in Yechezkel’s vision of the Chariot, and its fire is Gevurah.


וכן עבודת הלוים בשיר הוא בבחי׳ הסתלקות הגבורות ממטה למעלה והחיות רצוא ושוב47 ונק׳ בחי׳ מטי ולא מטי כו׳.
So too the service of the Levites in song is in the manner of the Gevuros withdrawing from below to above, “and the Chayos were running and returning,” and it is called the level of “reaching and not reaching,” etc.
The Levites’ song also belongs to the Gevuros, rising and withdrawing upward like fire. It is like the angelic Chayos “running and returning,” and is called “reaching and not reaching”: the rising yearning touches its goal and falls back.




14וכל זה הוא בחי׳ אש. ובחי׳ דת הוא קו הממוצע הוא בחינת התורה שנק׳ תורת אמת על שם שאותיות אמת הם48 א׳ בראש האותיות.49
All this is the level of “fire.” And the level of “law” (das) is the middle line, which is the level of the Torah, called “the Torah of truth” because the letters of emes (truth) are alef, at the head of the letters,
All of this belongs to the left line, “fire.” The middle line is “law” (das), the Torah, called “the Torah of truth,” because the word emes (אמת) begins with alef, the first letter of the alphabet.


ומ׳ באמצעם. ות׳ בסופן50 שהם בחי׳ מבריח מן הקצה אל הקצה.51 וזו היא מדתו של יעקב שנאמר תתן אמת ליעקב.52
mem in their middle, and tav at their end; they are the level of “running through from end to end.” This is the attribute of Yaakov, as it is said, “You will grant truth to Yaakov.”
Its middle letter is mem, from the middle of the alphabet, and its last is tav, the alphabet’s last letter: emes spans the whole alphabet “from end to end,” like the Tabernacle’s middle bar. That is Yaakov’s attribute, as the verse says, “You will grant truth to Yaakov.”


וזהו למו פי׳ אליו כלומר שנמשך מימינו אש דת למו53 כדי לחזור ולקשר אליו ית׳ ע״י מדתו של יעקב מבריח מן הקצה אל הקצה:
And this is [the meaning of] lamo: it means “to Him.” That is, “from His right hand, a fire of law” is drawn forth “to Him” (lamo), in order to return and connect to Him, may He be blessed, through the attribute of Yaakov, “running through from end to end.”
Lamo, usually “to them,” is read here as “to Him.” Right and left are drawn down in order to return and connect to G-d, and this happens through the middle line, Yaakov’s attribute, which joins the lowest end to the highest.




Section 4 · ¶15–18
The letters of the Name
15והנה כל54 הו׳ מדות הנ״ל הוא בחי׳ ו׳ שבשם הוי״ה ב״ה. ובחי׳ הה׳ שבשם הנה תמונת וצורת הה׳ הוא ג׳ קוין55 שני קוין מחוברים שהם בחי׳ מחשבה דבור.56
Now, all six attributes mentioned above are the level of the vav of the Name Havayah, blessed be He. As for the level of the hei of the Name: the shape and form of the hei is three lines, two lines joined together, which are the levels of thought [and] speech,
All six attributes belong to the vav of the Name Havayah, and the hei that follows stands for their expression. The hei is drawn with three lines, and the two that are joined stand for thought and speech.


וקו הג׳ הוא בחי׳ מעשה וכמ״ש אף עשיתיו.57 וכמ״ש במ״א.58 והענין שצריך להמשיך בחי׳59 הו׳ לבחי׳ הה״א שהוא להיות מלובשים במחשבה דבור ומעשה שיהיו ממולאים מן המדות דקדושה.
and the third line is the level of action, as it is written, “I have even made it,” and as is explained elsewhere. The point is that one must draw the level of the vav into the level of the hei, that is, [the attributes] must be clothed in thought, speech and action, so that these are filled with the attributes of holiness.
The third line is action, as in the verse “I have even made it.” The task is to draw the vav into the hei: to clothe one’s holy emotions in thought, speech and deed, so that all three are filled with them.




16והנה יש ה״ה במילוי ה׳ אחרת שהמילוי שהוא ההעלם שהוא בחי׳ ה׳ המחשבה כי כמו שיש ה׳ מוצאות בדבור כך הם במחשבה שמה שהוא מחשב הוא מדבר.
Now, there is [the letter hei spelled out as] ה״ה, with a filling of another hei. The filling, which is the concealed [part], is the level of the hei of thought; for just as there are five organs of articulation in speech, so are they in thought, for what one thinks, one speaks.
When the letter hei is spelled out in full, it can be written ה״ה, hei with another hei. The added letter, the “filling,” is the hidden part, here the hei of thought: thought too has five articulations, for a person thinks in words, as if speaking inwardly.


ויש ה״א במילוי אל״ף שהוא בחי׳ ההעלם מאד נעלה בחי׳ אל״ף פל״א60 כו׳. אך הנה שרש בחי׳ הו״ה שבשם הוי״ה ב״ה הוא נמשך מלמעלה מבחי׳ י״ה שבשם.
And there is [hei spelled out as] ה״א, with a filling of alef, which is the level of the very lofty concealment, the level of אל״ף (alef), פל״א (pele, wonder), etc. However, the root of the level of the vav-hei of the Name Havayah, blessed be He, is drawn from above, from the level of the yud-hei of the Name.
The hei can also be spelled ה״א, with an alef, a far more hidden level, for the letters of alef (אלף) rearranged spell pele (פלא), “wonder.” But the root of the Name’s vav-hei lies higher still, in its first two letters, yud-hei.


יו״ד הוא בחי׳ נקודה עילאה הוא בחי׳ מה שכתוב ויצא כברק חצו61 דהיינו ראשית ומקור התהוות עולמות והתחדשותם מאין ליש ואפס המוחלט כי במחשבה אחת ברא את העולם62 שכל הבחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע אינן אלא מחשבה אחת.
The yud is the level of the supernal point; it is the level of what is written, “And His arrow shall go forth like lightning,” that is, the beginning and source of the coming-into-being of worlds and their renewal from nothing to something, and from absolute nonexistence. For “with one thought He created the world”: all the levels, the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), are nothing but one thought.
The yud, a single point, is the first flash, like lightning, from which worlds come into being out of absolute nothing. All of creation, both the light that fills the worlds and the light that encompasses them, is, in the Zohar’s words, a single divine thought.


וה׳ ראשונה היא בחי׳ התפשטות העולמות באורך ורוחב. והיו״ד נק׳ נקודה בהיכלא63 שהוא בחי׳ בטול וכו׳.
And the first hei is the level of the spreading out of the worlds in length and breadth. And the yud is called “a point in the palace,” which is the level of self-nullification (bittul), etc.
The first hei, wide and open, is the spreading out of the worlds in length and breadth. The yud, a mere point, is called “a point in the palace,” and stands for self-nullification (bittul).




17והנה כל המדות ומחשבה דבור ומעשה דקדושה שהוא בחי׳ ו״ה שבשם נמשך מבחי׳ הבטול.
Now, all the attributes, and the thought, speech and action of holiness, which are the level of the vav-hei of the Name, are drawn from the level of self-nullification (bittul).
All the holy emotions, and the thought, speech and action that express them (the vav-hei), have their root in self-nullification (the yud-hei).


דהיינו שכאשר יתבונן בבטול השגת הנבראים לגבי הבורא ית׳ שאין תופסים מקום וכלא ממש נחשבו שאינן אלא מחשבה אחת וכו׳ אזי ישים אליו לבו רוחו ונשמתו64 להיות לה׳ לבדו.
That is, when one contemplates the nullification of the created beings’ grasp before the Creator, may He be blessed, that they occupy no place and are accounted as truly nothing, being nothing but one thought, etc., then he will set to Him his heart, his spirit and his soul, to be G-d’s alone.
When a person contemplates how created beings, and all they can grasp, are as nothing before the Creator, mere products of one divine thought, he gives himself, heart, spirit and soul, to G-d alone. This is the self-nullification from which holy emotions flow.


אך אם ירצה האדם לעורר את האהבה לה׳ בלבד במדותיו הטבעיים הרי הוא מפריד שם י״ה מו״ה שהמדות אצלו בבחי׳ יש ואהבה מורגשת יש מי שהוא אוהב בלבד כו׳
But if a person wants to arouse love for G-d merely with his natural attributes, he separates the Name Yah from vav-hei; for with him the attributes are in a state of yesh (being something), and in a love that is felt there is someone who loves, and that is all, etc.;
But if he tries to arouse love for G-d with his natural emotions alone, without that nullification, he separates the yud-hei from the vav-hei. His emotions are then yesh, a sense of self: a love that is felt, with a self who loves and nothing more.


ועי״ז יש אחיזה ויניקה לקליפות וסט״א [וסטרא אחרא] לינק ולקבל חיות שיתהוו ג״כ ז׳ מדות רעות ח״ו [חס ושלום].
and through this the kelipos (husks) and the sitra achra (the other side) have a hold and draw nourishment, to suck and receive life-force (chayus), so that seven evil traits also come into being, G-d forbid.
Such self-centered emotion gives the kelipos, the forces that conceal G-dliness, a foothold from which to draw life, and from it the seven evil traits come into being.




18וזהו בחי׳ עמלק שהוא בחי׳ היש שהוא העושה ומגדיל היש הפך הבטול שנמשך משם י״ה והוא המכסה ומסתיר התגלות שם י״ה וע״י כן הוא ראשית התהוות השבעה מדות רעות
This is the level of Amalek, which is the level of yesh (“something”): it is what makes and magnifies the yesh, the opposite of the self-nullification (bittul) drawn from the Name Yah. It is what covers and conceals the revelation of the Name Yah, and through this it is the beginning of the coming-into-being of the seven evil traits.
Amalek is yesh: the force that creates and inflates a sense of self, the very opposite of the self-nullification drawn from the Name Yah. By hiding the Name Yah it becomes the ‘first,’ the root of all seven evil traits.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין אדם עובר עבירה6566 אלא א״כ נכנס בו רוח שטות שהוא רוח המכסה ומסתיר בחי׳ הבטול כי איזהו חכם הרואה את הנולד. מאין כו׳.67
As our Sages, of blessed memory, said, “A person does not commit a sin unless a spirit of folly has entered him”: this is a spirit that covers and conceals the level of self-nullification. For “Who is wise? One who sees what is born”: from nothing (me’ayin), etc.
The Talmud teaches that a person sins only when “a spirit of folly” enters him, and that folly is this force that hides self-nullification. Wisdom, by contrast, is “seeing what is born”: seeing how everything comes into being from nothing, which is the root of self-nullification.




Section 5 · ¶19–20
The throne and its alef
19וזהו שאין השם שלם.686970 וענין שאמרו שאין הכסא שלם הנה בחי׳ כסא הוא כס א׳.
And this is [what is meant by] “the Name is not whole.” And as for what they said, that the throne is not whole: the level of כסא (kisei, throne) is כס א׳ (kes, alef).
That is what “the Name is not whole” means: yud-hei cut off from vav-hei. The throne’s incompleteness is explained by reading kisei (כסא, throne) as kes (כס) plus alef (א).


פי׳ בחינת אל״ף אאלפך חכמה אאלפך בינה היא התורה ירדה ונתכסה בכסויים גשמיים כמו כל עניני זרעים ומועד כו׳.
That is, the level of alef, “I will teach you (a’alefcha) wisdom, I will teach you understanding,” which is the Torah, descended and was covered in physical coverings, like all the matters of [the orders] Zera’im and Mo’ed, etc.
The alef stands for the Torah’s wisdom, by a play on a’alefcha, “I will teach you.” The Torah descended and was covered (a play on kes) in physical garments: the laws of crops, festivals and the like.


ונקרא בלשון כסא כמו דרך משל כסא שיושב עליו האדם שמשפיל אחוריו לישב עליו כך הוא ענין התורה
It is called by the term kisei (throne) as, by way of analogy, a chair (kisei) on which a person sits, lowering his back to sit on it: so it is with the Torah,
It is called a throne because a person sitting on a chair lowers his back onto it. So too the Torah, as it comes down into physical matters, is like a lowered back.


שהוא בבחי׳ אחוריים ובחי׳ חיצוניות. ירדה ונתלבשה בעניני עוה״ז הגשמיים והכסא היא בחי׳ מרכבה לבחי׳ אחוריים שירדו ונשפלו.
which is in the level of the back (achorayim) and the level of the outer dimension (chitzoniyus): it descended and was clothed in the physical matters of this world. And the throne is the level of a chariot (merkavah) for the level of the back, which descended and was lowered.
The Torah in this world is its back and outer dimension, clothed in physical matters, and the throne is the vehicle (merkavah) of this lowered back. How the alef is drawn into this covering is the subject of the next paragraph.




20והנה בעסק התורה צריך להיות לשמה. פי׳ בשביל התורה עצמה להמשיך בה בחי׳ האל״ף כמ״ש ומי כעמך ישראל71 גוי אחד בארץ שממשיכים בחי׳ יחודו ית׳ אפי׳ [אפילו] בארץ.
Now, occupation with Torah must be lishmah (for its own sake): that is, for the sake of the Torah itself, to draw into it the level of the alef, as it is written, “And who is like Your people Israel, one nation on earth,” for they draw down the level of His unity, may He be blessed, even on earth.
Learning Torah lishmah, for its own sake, means drawing the alef, G-d’s oneness, into the physical subjects of the Torah. Israel are called “one nation on earth” because they reveal G-d’s oneness even on earth.


משא״כ האומר אין לי אלא תורה72 וכו׳. זהו בחי׳ עמלק המפריד אלף כו׳:
This is not so with one who says, “I have nothing but Torah,” etc.: this is the level of Amalek, which separates the alef, etc.
The Talmud speaks of one who says, “I have nothing but Torah.” Learning cut off from its divine purpose is Amalek, which “separates the alef” from the kes, so that the throne is not whole.




Section 6 · ¶21–27
The three hands
21אך הנה העצה היעוצה נגד עמלק הוא מ״ש כי יד על כס73 יה וגו׳. פי׳
But the counsel prescribed against Amalek is what is written, “For a hand is upon the throne (kes) of Yah,” etc. The meaning:
The remedy against Amalek lies in the same verse: “a hand” upon kes and Yah.


כי בחי׳ יד הוא למעלה מבחי׳ כס ומבחי׳ י״ה. והענין כי יש ג׳ ידות. יד הגדולה. יד החזקה. יד הרמה.
that the level of “hand” is above the level of kes and above the level of Yah. The point is that there are three hands: the great hand, the strong hand, the high hand.
The “hand” is a level above both kes, the throne, and Yah, the half Name, and so it can overcome what Amalek damaged. The maamar distinguishes three “hands”: the great, the strong and the high.




22והנה ביד הגדולה כתיב וירא ישראל את היד הגדולה74 בה׳ הידיעה שהיא ידועה ומושגת כי יד הגדולה היא אהבה שמעורר האדם לדבקה בו ית׳ היא מושגת ומורגשת בלב.
Now, of the great hand it is written, “And Israel saw the great hand,” with the hei of knowing (the definite article), for it is known and grasped: the great hand is the love that a person arouses to cleave to Him, may He be blessed, which is grasped and felt in the heart.
The great hand is love, felt in the heart. The verse says “the great hand” with the definite article, which Hebrew grammar calls the “hei of knowing”: this love is “known,” grasped and felt.


וכן ביד החזקה כתיב ולכל היד החזקה75 בה׳ הידיעה שיד החזקה היא היראה גבורה דרועא שמאלא ושמאל דוחה שע״י קבלת עומ״ש [עול מלכות שמים] בק״ש [בקריאת שמע] דוחה ומשפיל א״ע [את עצמו].
So too of the strong hand it is written, “and all the strong hand,” with the hei of knowing, for the strong hand is awe, Gevurah (restraint), “the left arm,” and “the left pushes away”: through accepting the yoke (kabbalas ol) of the Kingdom of Heaven in the Shema, he pushes himself away and makes himself low.
The strong hand, also with the definite article, is awe: Gevurah, the left that pushes away, as when a person accepting G-d’s kingship in the Shema makes himself low. It too is felt and known.




23ולכן אומרים בשמונה עשרה סלח לנו76 אבינו כי חטאנו77 מחל לנו מלכנו כי פשענו. וענין הפשע לא בשופטני עסקינן
Therefore we say in the Shemoneh Esreh, “Forgive us, our Father, for we have sinned; pardon us, our King, for we have transgressed.” As for transgression (pesha): we are not dealing with fools;
The Amidah’s blessing for forgiveness asks pardon of “our King” for pesha, transgression. But pesha is deliberate rebellion, and those praying are not such fools as to rebel; in what sense, then, do they say “we have transgressed”?


אלא פשעים אלו המרדים.78 ומרד הוא ענין פריקת עול כלומר שהפריקות עול בלבד נחשב לו כפשע.
rather, “transgressions (pesha’im) are rebellions.” And rebellion is casting off the yoke; that is, casting off the yoke alone is counted for him as transgression.
The Sages define pesha’im as rebellions, and rebellion is casting off the yoke. So even merely casting off the yoke of Heaven, without any further act, counts for a person as transgression.




24ולכן קודם ק״ש [קריאת שמע] אינו מרגיש בנפשו ואומר חף אנכי בלא פשע79 רק אחר קבלת עול מלכות שמים בק״ש [בקריאת שמע] שמקיים שום תשים עליך מלך80 עליך ממש
Therefore, before the Shema he does not feel it in his soul, and says, “I am innocent, without transgression.” Only after accepting the yoke (kabbalas ol) of the Kingdom of Heaven in the Shema, when he fulfills “You shall surely set a king over you,” truly over you,
Before the Shema, a person feels innocent. Only after he accepts G-d’s kingship in the Shema, setting the King over himself in earnest, does his view of himself change.


אזי נדמה בעיניו מחשבות לבו כל היום שלא המשיך עליו יראה זו והסיח דעתו ממנה כאלו פשע ומרד ופרק עומ״ש [עול מלכות שמים] מעל צוארו.
then the thoughts of his heart all day long, in which he did not draw this awe upon himself and turned his mind away from it, seem in his eyes as though he had transgressed and rebelled and cast the yoke of the Kingdom of Heaven off his neck.
Then every moment of the day in which he did not draw this awe upon himself, and turned his mind from it, looks to him like rebellion, as if he had thrown off the yoke of Heaven.


וזה מחל לנו מלכנו כי פשענו. כלומר לפי שאתה מלכנו שקבלנו עול מלכותך עלינו. לכך אנו אומרים כי פשענו.
This is [the meaning of] “Pardon us, our King, for we have transgressed”: that is, because You are our King, for we have accepted the yoke of Your sovereignty upon ourselves, therefore we say, “for we have transgressed.”
So “pardon us, our King, for we have transgressed” means: precisely because You are our King and we have accepted Your kingship, we recognize our lapses as transgression.




25והנה השמאל הדוחה בבחי׳ זו היא בבחינת הרגשה בנפשו. אך בבחי׳ יד רמה כתיב ובני ישראל יוצאים ביד רמה.8182 בלא ה׳ הידיעה.
Now, the left that pushes away, in this respect, is in the mode of a feeling in his soul. But of the level of the high hand it is written, “And the children of Israel were going out with a high hand,” without the hei of knowing.
The pushing-away of the left, awe, is something a person feels in his soul, like the great and strong hands that are “known.” The high hand is different: its verse has no definite article, for it is beyond what can be known.


כי יוצאים כתיב פי׳ שיוצאים מן הכלי וגבול והוא בחי׳ נשיאות נפש לקיים מה שכתוב אליך ה׳ נפשי אשא83 והוא בחי׳ תשובה עלאה שעליה אמרו רז״ל [רבותינו זכרונם לברכה] תשובה קדמה84 לעולם85
For it is written “going out”: that is, they go out of the vessel and the limit. This is the level of the lifting up of the soul, to fulfill what is written, “To You, G-d, I lift up my soul.” And it is the level of the higher teshuvah (return), of which our Sages, of blessed memory, said, “Teshuvah preceded the world”;
The Israelites were “going out” with a high hand: going out of every vessel and limit. This is the soul lifting itself to G-d, the higher teshuvah, which the Sages count among the things that preceded the world.


כי ע״י התשובה מעומקא דלבא ובמסירת נפש הרוח תשוב אל האלהים אשר נתנה86 היא העולה למקור חוצבה ממש.
for through teshuvah from the depth of the heart, and with self-sacrifice (mesirus nefesh), “the spirit returns to G-d who gave it”: it is [the spirit] that rises to the very source from which it was hewn.
Teshuvah from the depth of the heart, with self-sacrifice, returns the spirit “to G-d who gave it,” to the very source from which the soul was hewn.




26והנה ישראל עלו במחשבה.87 פי׳ כי הנה במחשבה אחת ברא את העולם וישראל קדמו להיות באותה מחשבה.
Now, Israel “arose in thought.” That is, “with one thought He created the world,” and Israel came first, being in that very thought.
The world was created with one divine thought, and Israel “arose in thought” first, preceding everything else in that very thought.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בנשמותיהם של צדיקים נמלך8889 כו׳. והרי הם למעלה מבחי׳ המחשבה ולכן התשובה של נשמות ישראל למקור חוצבם קדמה במעלה לבחי׳ העולם.
As our Sages, of blessed memory, said, “He took counsel with the souls of the righteous,” etc. Thus they are above the level of thought, and therefore the teshuvah (return) of the souls of Israel to the source from which they were hewn precedes the level of the world in rank.
The Midrash says that G-d took counsel with the souls of the righteous before creating the world, which places them above the thought of creation itself. Therefore their return to their source ranks above the world.




27ולכן נק׳ יד רמה שמרוממת ומנשאת למעלה במדרגה גבוה מאד מאד למקום שאינו ידוע ומושג בהשגת הנבראים.
That is why it is called “a high hand”: it raises and lifts up to a very, very high level, to a place that is not known or grasped by the comprehension of created beings.
Hence the name “high hand”: this teshuvah lifts the soul to a level beyond anything created beings can know or grasp.


וזהו כי יד בלא ה׳ הידיעה דהיינו בחי׳ יד רמה הוא למעלה על כס ועל בחי׳ י״ה
This is [the meaning of] “For a hand,” without the hei of knowing: that is, the level of the high hand is above, over kes and over the level of Yah,
So the verse’s “a hand,” without the definite article, is the high hand, and it is above both kes, the throne, and Yah, the half Name.


כי ביה90 ה׳ צור עולמים שהוא ראשית הבריאה במחשבה אחת ברא את העולם. אבל בחי׳ יד רמה היא למעלה מעלה מהם.
for “with Yah, G-d formed the worlds,” which is the beginning of creation: “with one thought He created the world.” But the level of the high hand is far, far above them.
With Yah G-d formed the worlds: Yah is the beginning of creation, the “one thought.” The high hand, the soul’s root that preceded that thought, is far above it.


ולכן יש בזה מעלה יתירה להיות משם מלחמה לה׳ בעמלק91 שלא יעמוד עמלק להתייצב על בחי׳ הוי״ה להיות מכסה ומסתיר ומפריד אלא יהיה גילוי. השם שלם והכסא שלם:
Therefore there is a special superiority in this: that from there should come “G-d’s war with Amalek,” so that Amalek will not stand to set himself against the level of Havayah, to cover, conceal and separate; rather, there will be revelation: the Name whole and the throne whole.
Therefore G-d’s war with Amalek is waged from there, from a level higher than anything Amalek can hide. Then Amalek can no longer conceal and divide the Name, and the Name and the throne become whole.




Section 7 · ¶28–30
Haman, the garment and the horse
28והנה משרש נחש שהוא עמלק יצא צפע92 הוא המן93 שהוא הוא בחי׳ עמלק94 ואחיזתו ויניקתו משם י״ה.
Now, “from the root of the snake,” which is Amalek, “came forth a viper”: this is Haman, who is himself the level of Amalek, and his hold and his nourishment are from the Name Yah.
Yeshayahu’s words, “from the root of the snake came forth a viper,” are applied to Amalek and Haman: Amalek is the snake, and Haman, Amalek’s descendant, is the viper. Haman draws his hold from the Name Yah, which he conceals.


וזהו ויקח המן את הלבוש ואת הסוס95 וילבש את מרדכי. כי הנה אמרו רז״ל [רבותינו זכרונם לברכה]96 שמי עם9798 י״ה שס״ה כו׳
This is [the meaning of] “And Haman took the garment and the horse, and dressed Mordechai.” For our Sages, of blessed memory, said, “‘My Name’ (shmi) with Yah [equals] 365,” etc.,
That is why it was Haman himself who took the garment and the horse and dressed Mordechai. To explain this, the Alter Rebbe brings the teaching that “My Name” (shmi, 350) with Yah (15) equals 365, the number of negative commandments.


ששמירת מצות לא תעשה הוא גילוי בחי׳ שם י״ה כי עיקר הל״ת [הלא תעשה] שלא להיות כסוי והסתר אור א״ס ב״ה.
[meaning] that keeping the negative commandments is the revelation of the level of the Name Yah, for the essence of the negative commandments is that there be no covering and concealment of the Infinite Light (Or Ein Sof), blessed be He.
The negative commandments reveal the Name Yah, because their essence is to prevent anything from covering and concealing the Infinite Light.


ורמ״ח מצות עשה הן המשכת אוא״ס [אור אין סוף] ב״ה ודירתו בתחתונים וגדול כח גילוי הכסא והסתר עיקר האור מהמשכת השתלשלות האור שאינו אלא זיו והארה בעלמא.99
And the 248 positive commandments are the drawing down of the Infinite Light, blessed be He, and His dwelling place among the lower realms. But the power of uncovering the covering (kisei) and concealment of the essential light is greater than the drawing down of the chain of descent (hishtalshelus) of the light, which is merely a radiance and a glimmer.
The 248 positive commandments draw down the Infinite Light and make it a dwelling place below. Yet removing what conceals the essential light is a greater power than drawing light down through the chain of descent, which is only a glimmer. The word the text uses here for the covering is kisei, “throne,” which [19] connected with being covered.




29והנה המן הוא הקליפה המכסה ומסתיר בחי׳ שם י״ה שהוא מקור הל״ת [הלא תעשה].
Now, Haman is the kelipah (the husk) that covers and conceals the level of the Name Yah, which is the source of the negative commandments.
Haman is the kelipah, the husk that hides the Name Yah, the source of the negative commandments.


ולכן100 כד אתכפייא סט״א [סטרא אחרא] ואתהפך חשוכא לנהורא נעשו בחי׳ לבושין וסוסים לבחי׳ מרדכי שהוא בחי׳ מקור המשכת מצות עשה שהלבוש נמשך ממדרגה עליונה יותר כמ״ש במ״א:
Therefore, when the sitra achra (the other side) is subdued and darkness is turned into light, they become the level of garments and horses for the level of Mordechai, which is the level of the source of the drawing down of the positive commandments; for the garment is drawn from a higher level, as is explained elsewhere.
When this other side is subdued and its darkness turned into light, it becomes garments and horses for Mordechai, the source of the positive commandments. A garment, the text adds, is drawn from a higher level, as is explained elsewhere.




30וזהו מהר קח את הלבוש ואת הסוס101 וגו׳. כי ארז״ל [אמרו רבותינו זכרונם לברכה] זכו אחישנה לא זכו בעתה.102
And this is [the meaning of] “Hurry, take the garment and the horse,” etc. For our Sages, of blessed memory, said, “If they merit, ‘I will hasten it’; if they do not merit, ‘in its time.’”
Hence the king’s command, “Hurry, take the garment and the horse.” The Sages teach that the redemption comes early, “I will hasten it,” if Israel merit, and otherwise “in its time.”


והנה בבא עת קץ המשיח במהרה בימינו כתיב בלע המות לנצח103 ואת רוח הטומאה אעביר104 וגו׳ שיהיו כלים ואבודים לגמרי שלא יהיה מהם עלייה לקדושה.
Now, when the time of the Messianic end arrives, speedily in our days, it is written, “He will swallow up death forever,” and “I will remove the spirit of impurity,” etc.: they will be utterly consumed and lost, so that there will be no ascent from them to holiness.
When the redemption comes in its time, death and the spirit of impurity will simply be swallowed up and removed; the kelipos will vanish, with nothing raised from them to holiness.


משא״כ ע״י תשובתן של ישראל בימי הגלות דאתכפייא סט״א [סטרא אחרא] ואתהפכא חשוכא לנהורא נעשו מהם בחי׳ לבושין כנ״ל.
That is not so through the teshuvah (return) of Israel in the days of exile, when the sitra achra (the other side) is subdued and darkness is turned into light: from them is made the level of garments, as mentioned above.
But when Israel do teshuvah during the exile, the other side is subdued and its darkness transformed, and it becomes garments for holiness.


ולכן אמר מהר דהיינו שיהיה בבחי׳ אחישנה ואזי יכול להיות מזה את הלבוש ואת הסוס משא״כ כשיהיה בעתה תאבד לגמרי:
That is why he said “Hurry,” meaning that it should be in the manner of “I will hasten it,” for then the garment and the horse can come from this; whereas when it is “in its time,” it will be utterly lost.
That is why the verse says “Hurry”: in the way of “I will hasten it,” the kelipah becomes garment and horse; “in its time,” it will simply be lost.




Section 8 · ¶31–33
Purim, Yom Kippur and the wine
31והנה פורים ויוה״כ [ויום הכפורים] הוא בחינה אחת (יום כפורים פירושו כמו פורים).105106 ונקרא פורים על שם הפור כי התנשאות המן שהפיל פור הוא הגורל שרצה לדמות לאותו הגורל שביוה״כ [שביום הכפורים] כו׳.107
Now, Purim and Yom Kippur are a single level. (Yom Kippurim means “like Purim.”) It is called Purim after the pur, because the self-exaltation of Haman, who cast “pur, that is, the lot,” was that he wanted to imitate that lot which is on Yom Kippur, etc.
Purim and Yom Kippur are the same level, and Yom Kippurim is read as yom ki-Purim, “a day like Purim.” Haman’s pur, his lot, was an attempt in his arrogance to imitate the lots of Yom Kippur.


שכמו שיוה״כ [שיום הכפורים] הוא בחי׳ תשובה עלאה לפני ה׳ תטהרו כך בפורים זכו ישראל לתשובה עלאה על ידי דברי הצומות וזעקתם108 במסירת נפש ממש ע״י קדוש השם
For just as Yom Kippur is the level of the higher teshuvah (return), “before G-d you shall be purified,” so on Purim Israel merited the higher teshuvah through “the matters of the fasts and their cry,” with actual self-sacrifice (mesirus nefesh), through sanctifying the Name;
Yom Kippur is the higher teshuvah, “before G-d you shall be purified.” On Purim, Israel reached that same teshuvah through their fasts and their cry, with real self-sacrifice, ready to give their lives to sanctify G-d’s Name.


שהרי המן לא ביקש אלא לאבד את היהודים ואם היו כופרים ח״ו [חס ושלום] לא היה עושה להם כלום.
for Haman sought only to destroy the Jews, and had they renounced [their faith], G-d forbid, he would not have done anything to them.
It was true self-sacrifice, because Haman sought only to destroy the Jews as Jews: had they renounced their faith, he would not have harmed them.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שבימי אחשורוש109 קבלו את התורה ברצון ועי״ז היה נשיאת נפשם למקור חוצבם הגבה למעלה בבחי׳ עלה במחשבה ותשובה קדמה לעולם.110111
And as our Sages, of blessed memory, said, in the days of Achashverosh they accepted the Torah willingly; and through this their souls were lifted up to the source from which they were hewn, very high above, in the level of “arose in thought” and “teshuvah preceded the world.”
The Talmud says that in the days of Achashverosh, Israel accepted the Torah anew, this time willingly. This lifted their souls to their source, the level that “arose in thought” and that “preceded the world.”




32והנה גלוי בחי׳ זו בנפש ביום הכפורים אין בו אכילה ושתיה אבל בפורים שהוא בזמן הגלות הוא ע״י שתיית היין דוקא שהוא בחי׳ יין המשכר דהיינו בטול הדעת והשגה כו׳ כמ״ש במ״א:
Now, as for the revelation of this level in the soul: on Yom Kippur there is no eating or drinking; but on Purim, which is in the time of exile, it comes specifically through drinking wine, which is the level of “intoxicating wine,” that is, the nullification of Daas (knowledge) and comprehension, etc., as is explained elsewhere.
On Yom Kippur this level is revealed by holding back from food and drink. On Purim, in exile, it comes through drinking wine, “intoxicating wine” that sets aside ordinary knowledge and understanding.




33וזהו חייב אינש לבסומי בפוריא112 בבחי׳ יין המשכר עד דלא ידע בין ארור המן לברוך מרדכי.
And this is [the meaning of] “A person is obligated to become intoxicated on Purim,” with the level of “intoxicating wine,” “until he does not know [the difference] between ‘cursed is Haman’ and ‘blessed is Mordechai.’”
This explains the obligation to drink on Purim “until he does not know.” The drinking is meant to reach the level of “intoxicating wine,” beyond the mind’s distinctions.


כי ארור המן הוא הקליפה המכסה ומסתיר שם י״ה בחי׳ הלא תעשה. וברוך מרדכי הוא המשכת מצות עשה בחי׳ ו״ה.
For “cursed is Haman” is the kelipah (the husk) that covers and conceals the Name Yah, the level of the negative commandments; and “blessed is Mordechai” is the drawing down of the positive commandments, the level of vav-hei.
“Cursed is Haman” is the kelipah that hides the Name Yah, the realm of the negative commandments; “blessed is Mordechai” is the light drawn down through the positive commandments, the vav-hei.


וע״י בחי׳ יין המשכר הוא בחי׳ בטול ההשגה כו׳ ובחי׳ תשובה עלאה עולה למעלה מבחי׳ י״ה ומבחי׳ ו״ה.
And through the level of “intoxicating wine,” which is the level of the nullification of comprehension, etc., and the level of the higher teshuvah (return), one rises above the level of yud-hei and above the level of vav-hei.
The setting aside of understanding, like the higher teshuvah, rises above both yud-hei and vav-hei, above both kinds of commandments. There the difference between “cursed is Haman” and “blessed is Mordechai” no longer registers.


ובפורים מתגלה בחינה זו בכל נפש113 בכלל והארה מבחי׳ זו מתגלה קצת בכל יום בפרט בק״ש [בקריאת שמע] במסירת נפש באחד ובואהבת לכל חד לפוש״ד [לפום שיעורא דיליה]:
On Purim this level is revealed in every soul in general; and a glimmer of this level is revealed a little every day, in particular in the Shema, with self-sacrifice (mesirus nefesh) at “One” and at “And you shall love,” for each one according to his own measure.
On Purim this level is revealed in every soul. Every day a glimmer of it appears in the Shema, when a person is ready to give his soul at “One” and at “And you shall love,” each according to his own measure.



In one’s avodah
Love and awe of G-d should grow from self-nullification, from contemplating that all created beings are as nothing before Him, and not from natural feeling alone, which becomes yesh. Accepting G-d’s kingship in the Shema should be real enough that every moment of the day without that awe is felt as a lapse, so that “pardon us, our King, for we have transgressed” is said sincerely. Torah should be learned lishmah, drawing G-d’s oneness into it. And each day, in the Shema, at “One” and at “And you shall love,” a person can touch, according to his own measure, the self-sacrifice that Purim reveals.
Questions for discussion
	Why is a love of G-d aroused through one’s natural emotions alone called yesh, and how does it “separate the Name”?
	How can a person who has done nothing wrong rightly say “for we have transgressed” after reciting the Shema?
	What distinguishes the high hand from the great hand and the strong hand, and why must the war against Amalek come from there?
	Why does the kelipah become a garment for holiness through teshuvah in exile, but is simply destroyed at a redemption “in its time”?
	How does drinking “until he does not know” express the higher teshuvah, and how is Purim related to Yom Kippur?
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Paragraph 1
1חייב אינש
According to the note, the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed in the Siddur at 281a.
Kehot’s noteמשנת תקס״ד. הנחת כ״ק אדמו״ר האמצעי בסידור רפא, א. באוה״ת שה״ש כרך ב ע׳ תסג ובסה״מ תרל״ד ע׳ פא מציין למאמר זה: ”מוגה מרבינו הג׳ נ״ע זי״ע”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת מג״א (הוצאת תש״נ) ע׳ חצר מצויין ”לתו״א ד״ה לבסומי בפוריא דרוש הראשון”. לד״ה זה ראה בסה״מ תרל״ג ח״א ע׳ קסח וראה גם סה״מ תרנ״ו ע׳ תלח וע׳ תרלג.
2חייב אינש לבסומי בפוריא
Rava rules that a person is obligated to become intoxicated on Purim until he cannot tell “cursed is Haman” from “blessed is Mordechai.” The maamar opens with this law and explains it at its close ([33]).
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ז, ב. בש״ס שלנו הגירסא מיחייב, אבל במאור הקטן על הרי״ף, שער הכוונות בסופו, של״ה פ׳ תצוה ובכל דרושי דא״ח שראיתי הל׳ הוא חייב איניש וכן הוא ג״כ בא״ח (הובא בב״י סי׳ תרצה), שו״ע או״ח סתרצ״ה ס״ב, סי׳ יעבץ ועוד (הערת כ״ק אדמו״ר בספר המאמרים תש״ח ע׳ קז).
3חייב אינש לבסומי בפוריא עד דלא ידע בין ארור המן לברוך מרדכי
The Shulchan Aruch codifies the law in these very words, chayav inish, the wording the maamar uses, where our Talmud text reads michayav.
Shulchan Arukh, Orach Chayim 695:2שולחן ערוך, אורח חיים תרצ״ה:ב׳
חייב אינש לבסומי בפוריא עד דלא ידע בין ארור המן לברוך מרדכי: הגה וי״א דא״צ להשתכר כל כך אלא שישתה יותר מלימודו (כל בו) ויישן ומתוך שישן אינו יודע בין ארור המן לברוך מרדכי (מהרי״ל) ואחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים ואין להתענות בפורים מלבד תענית חלום וע׳ לעיל סי׳ תקס״ח וסי׳ תק״ע. יש נהגו ללבוש בגדי שבת ויום טוב בפורים וכן נכון (מהרי״ל) ונוהגים לעשות סעודת פורים לאחר מנחה וערבית יתפלל בלילה ומתפללים מנחה תחלה בעוד היום גדול ורוב הסעודה צריך להיות ביום (מנהגים) ולא כמו שנוהגין …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
4כי יד על כס י״ה
After Amalek’s attack, Moshe says, “For a hand is upon the throne of Yah: G-d will have war with Amalek from generation to generation.” The maamar reads “hand,” kes and Yah as levels in the soul ([21]–[27]).
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
5שאין השם שלם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא ס״פ תצא. רש״י שמות יז, טז.
6שאין השם שלם ואין הכסא שלם
The Midrash teaches that as long as Amalek’s seed is in the world, the Name is not whole and the throne is not whole; when it is gone, both are whole. The maamar explains what this incompleteness is.
Midrash Tanchuma, Ki Teitzei 11:1מדרש תנחומא, כי תצא י״א:א׳
… אָבַד זַרְעוֹ מִן הָעוֹלָם, לֹא יִכָּנֵף עוֹד מוֹרֶיךָ (ישעיה ל, כ). רַבִּי לֵוִי בְּשֵׁם רַבִּי אַחָא בְּרַבִּי חֲנִינָא אוֹמֵר, כָּל זְמַן שֶׁזַּרְעוֹ שֶׁל עֲמָלֵק בָּעוֹלָם, לֹא הַשֵּׁם שָׁלֵם, וְלֹא הַכִּסֵּא שָׁלֵם. אָבַד זַרְעוֹ שֶׁל עֲמָלֵק, הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. מַה טַּעַם. הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח וְגוֹ' (תהלים ט, ז). מַה כְּתִיב אַחֲרָיו, וַה׳ לְעוֹלָם יֵשֵׁב כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ (שם פסוק ח), הֲרֵי הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. אָמֵן וְכֵן יְהִי רָצוֹן.
(Deut. 25:19:) “And it shall come to pass when the L-rd your G-d grants you rest [… you shall blot out the remembrance of Amalek].” R. Azariah and R. Judah bar Simon said in the name of R. Judah bar Il'ay, “Israel was given three commandments on their entrance to the land: 3:14; PR 12:13; Sanh. 20b (bar.) To appoint a king over themselves, as written (in Deut. 17:15), ‘You shall surely place a king over yourself.’ To build the Temple, as written (in Exod. 25:8), ‘And make Me a …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
7שאין השם שלם ואין הכסא שלם
Rashi explains why the verse says kes rather than kisei, and Yah rather than the full Name: G-d swore that His Name and His throne are not whole until Amalek’s name is wiped out entirely.
Rashi on Exodus 17:16רש"י על שמות י״ז:ט״ז
… נִשְׁבַּע הַקָּבָּ"ה שֶׁאֵין שְׁמוֹ שָׁלֵם וְאֵין כִּסְאוֹ שָׁלֵם עַד שֶׁיִּמָּחֶה שְׁמוֹ שֶׁל עֲמָלֵק כֻּלּוֹ, וּכְשֶׁיִּמָּחֶה שְׁמוֹ יִהְיֶה הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם, שֶׁנֶּאֱמַר ”הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח” (תהלים ט׳), זֶהוּ עֲמָלֵק שֶׁכָּתוּב בּוֹ ”וְעֶבְרָתוֹ שְׁמָרָה נֶצַח” (עמוס א׳), ”וְעָרִים נָתַשְׁתָּ אָבַד זִכְרָם הֵמָּה” (תהלים שם), מַהוּ אוֹמֵר אַחֲרָיו? ”וַה׳ לְעוֹלָם יֵשֵׁב” — הֲרֵי הַשֵּׁם שָׁלֵם, ”כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ" — הֲרֵי כִּסְּאוֹ שָׁלֵם:
ויאמר AND HE SAID — i. e. Moses said. כי יד על כס יה BECAUSE THE HAND IS UPON THE THRONE OF JAH — the hand of the Holy One, blessed be He, is raised to swear by His throne that He will have war and enmity against Amalek to all eternity. And what is the force of כס — why does it not say as usual כסא? And the Divine Name, also, is divided into half (יה is only the half of the Tetragrammaton)! The Holy One, blessed be …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
8ראשית גוים עמלק
Bilaam’s prophecy: “Amalek is the first of the nations, and his end shall be unto destruction.” The Alter Rebbe reads ‘first’ and ‘end’ as two levels within Amalek.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ. ראה באוה״ת פ׳ בלק ע׳ א׳נג עה״פ.
9שיש בבחי׳ עמלק בחי׳ ראשית ובחינת אחרית
The note points to this discourse for the two levels within Amalek, its ‘first’ and its ‘end.’
Kehot’s noteראה ד״ה זכור את אשר עשה לך עמלק תר״פ ע׳ רעח וע׳ רפז. ד״ה והיה כאשר ירים משה תש״ל.
10זלעו״ז עשה האלקים
“G-d has made one opposite the other”: the basis for the principle that the realm of evil mirrors the realm of holiness, level for level.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אני ראשון ואני אחרון
The words here quote Isaiah 45:6; the passage is shown below.
Isaiah 45:6ישעיהו מ״ה:ו׳
לְמַעַן יֵדְעוּ מִמִּזְרַח־שֶׁמֶשׁ וּמִמַּעֲרָבָהֿ כִּי־אֶפֶס בִּלְעָדָי אֲנִי ה׳ וְאֵין עוֹד:
That they may know from the rising of the sun, and from the west, that there is none beside Me; I am the L-RD; and there is none else;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ו.
12אני ראשון ואני אחרון
G-d says, “I am first and I am last, and besides Me there is no G-d.” The Alter Rebbe reads ‘first’ as the light that encompasses all worlds and ‘last’ as the light that fills them.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ומתחת זרועות עולם
In Moshe’s blessing: “The G-d of old is a dwelling place, and beneath are the arms of the world.” Here it describes the light that fills all worlds reaching even below the earth.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
14לפני המאמר כתוב על גיליון ת״א מחסיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמה שיש להבין בענינים הנזכרים בזה התורה ובפרט הפ׳ כי חלק ה׳ עמו.
Paragraph 2
15רשע ורע לו
Moshe asks why there is “a righteous man who has good and a righteous man who has evil, a wicked man who has good and a wicked man who has evil,” that is, why the righteous may suffer and the wicked prosper; the Talmud explains the last as the completely wicked. The Alter Rebbe reads “evil” here as the person’s own evil.
Berakhot 7a:25–26ברכות ז׳ א:כ״ה-כ״ו
… רִבּוֹנוֹ שֶׁל עוֹלָם! מִפְּנֵי מָה יֵשׁ צַדִּיק וְטוֹב לוֹ, וְיֵשׁ צַדִּיק וְרַע לוֹ, יֵשׁ רָשָׁע וְטוֹב לוֹ, וְיֵשׁ רָשָׁע וְרַע לוֹ? אָמַר לוֹ: מֹשֶׁה, צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק. צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. רָשָׁע וְטוֹב לוֹ — רָשָׁע בֶּן צַדִּיק. רָשָׁע וְרַע לוֹ — רָשָׁע בֶּן רָשָׁע. אָמַר מָר: צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק, צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. אִינִּי? וְהָא כְּתִיב: ״פֹּקֵד עֲוֹן אָבוֹת עַל בָּנִים״, וּכְתִיב: ״וּבָנִים לֹא יוּמְתוּ עַל אָבוֹת״, וְרָמֵינַן קְרָאֵי אַהֲדָדֵי,
"Show me now Thy ways" (ibid. 5:13). Moses said before Him, "L-rd of the Universe, why is there a righteous man enjoying prosperity and a righteous man afflicted with adversity ? Why is there a wicked man enjoying prosperity and a wicked man afflicted with adversity?" He answered him, "Moses, the righteous man who enjoys prosperity is the son of a righteous father ; the righteous man who is afflicted with adversity is the son of a wicked father ; the wicked man who enjoys prosperity is the son of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
16מלשון רע לשמים ורע לבריות
The Talmud explains “Woe to the wicked man who is evil” (Isaiah 3:11) as one who is evil toward Heaven and evil toward people. The maamar uses this to define the “evil” of “a wicked man who has evil.”
Kiddushin 40a:9קידושין מ׳ א:ט׳
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״אוֹי לְרָשָׁע רָע כִּי גְמוּל יָדָיו יֵעָשֶׂה לוֹ״. וְכִי יֵשׁ רָשָׁע רַע וְיֵשׁ שֶׁאֵינוֹ רַע? אֶלָּא: רַע לַשָּׁמַיִם וְרַע לַבְּרִיּוֹת – הוּא רָשָׁע רַע, רַע לַשָּׁמַיִם וְאֵינוֹ רַע לַבְּרִיּוֹת – זֶהוּ רָשָׁע שֶׁאֵינוֹ רַע.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, א.
Paragraph 3
17שו״ה וסבוב — נאמר
This manuscript adds the words “He has not beheld in Yaakov” before “nor has He seen amal in Israel,” quoting the first half of the verse as well.
Kehot’s noteבבוך 1824 נוסף: לא הביט ביעקב: ולא.
18ולא ראה עמל בישראל
Bilaam’s blessing: “He has not beheld iniquity in Yaakov, nor has He seen amal in Israel.” The maamar reads amal as the root of the evil traits, the level of Amalek.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא. בענין עמל — ראה סה״מ תרל״ג ע׳ קסט. תרס״ט ע׳ ריב. עת״ר ע׳ קצה.
Paragraph 4
19כי חלק ה׳ עמו
“For G-d’s portion is His people; Yaakov is the lot of His inheritance.” The verse uses the Name Havayah, and the maamar reads it as Havayah being present in every Jewish soul.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
20אברהם אוהבי
G-d calls Israel “the seed of Avraham, who loved Me.” The maamar identifies Avraham with Chesed, the love of G-d that his descendants inherit.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
21לך ה׳ הגדולה
David’s blessing, “Yours, G-d, is the greatness and the might and the beauty and the victory and the splendor,” lists the emotive attributes; the maamar takes them as the six of the vav.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22פחד יצחק
Yaakov speaks of “the G-d of my father, the G-d of Avraham and the Fear of Yitzchak.” The maamar takes “the Fear of Yitzchak” as Gevurah, the attribute of awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23In the Song at the Sea, “terror and dread will fall upon them.” The maamar applies the words to the awe that falls on a person who contemplates G-d’s greatness.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24כי נשגב שמו לבדו ורק הודו על ארץ ושמים
“For His Name alone is exalted; His splendor is upon the earth and the heavens.” The Alter Rebbe reads it as: G-d Himself is exalted above all, and only His radiance reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
25וכל העם רואים את הקולות . . וירא העם וינעו
The words here quote Exodus 20:18; the passage is shown below.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
26At the Giving of the Torah, “all the people saw the sounds and the flames … and the people saw, and they trembled and stood at a distance.” The maamar brings it as an example of awe that pushes a person back.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27מי הוא אשר ערב לבו לגשת
The verse asks, “For who is this who would dare his heart to approach Me?” The maamar uses the words for the person who, in awe, feels unworthy to come near.
Jeremiah 30:21ירמיהו ל׳:כ״א
וְהָיָה אַדִּירוֹ מִמֶּנּוּ וּמֹשְׁלוֹ מִקִּרְבּוֹ יֵצֵא וְהִקְרַבְתִּיו וְנִגַּשׁ אֵלָי כִּי מִי הוּא־זֶה עָרַב אֶת־לִבּוֹ לָגֶשֶׁת אֵלַי נְאֻם־ה׳
And their prince shall be of themselves, And their ruler shall proceed from the midst of them; And I will cause him to draw near, and he shall approach unto Me; For who is he that hath pledged his heart To approach unto Me? saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ואימתך לא תבעתני
Iyov asks, “and let Your dread not terrify me” (the verse has al). The maamar quotes it with lo and reads it as a promise: awe will not drive a person away completely.
Job 13:21איוב י״ג:כ״א
כַּפְּךָ מֵעָלַי הַרְחַק וְאֵמָתְךָ אַל־תְּבַעֲתַנִּי:
Withdraw Thy hand far from me; And let not Thy terror make me afraid.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יג, כא. וכן הוא בלקו״ת קרח נד, א. אבל בפסוק: ”אל”.
Paragraph 7
29ליעקב אשר פדה את אברהם
“Therefore so says G-d to the house of Yaakov, who redeemed Avraham.” The maamar reads it as Yaakov’s compassion redeeming, that is, reviving, Avraham’s love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. (בקרא לבית יעקב. אבל כן מובא גם בתניא פל״ב וראה בהערות ותיקונים שם).
30מרחוק ה׳ נראה לי
“From afar G-d appeared to me.” The maamar reads it as G-d revealing Himself precisely through the compassion a person feels over his distance from Him.
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ב.
31The middle bar of the Tabernacle’s walls ran through the boards “from end to end.” The maamar applies the image to Yaakov’s attribute, which joins the lowest end to the highest.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32והנה ג׳ מדות
A passage of this maamar, from these words on, is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteקטע מכאן ביהל אור ע׳ תקפג.
33ולא ירע לבבך
“You shall surely give him, and your heart shall not be grieved when you give to him.” The maamar brings it to show that charity must be given gladly.
Deuteronomy 15:10דברים ט״ו:י׳
נָתוֹן תִּתֵּן לוֹ וְלֹא־יֵרַע לְבָבְךָ בְּתִתְּךָ לוֹ כִּי בִּגְלַל הַדָּבָר הַזֶּה יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ בְּכׇל־מַעֲשֶׂךָ וּבְכֹל מִשְׁלַח יָדֶךָ:
Thou shalt surely give him, and thy heart shall not be grieved when thou givest unto him; because that for this thing the L-RD thy G-d will bless thee in all thy work, and in all that thou puttest thy hand unto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טו, י.
34תחת אשר לא עבדת בשמחה
The rebuke comes “because you did not serve G-d your G-d with joy and with gladness of heart.” The maamar applies it to the service of prayer.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
35כמארז״ל וכן לדבר הלכה
The Talmud teaches that the Shechinah rests not amid sadness but amid the joy of a mitzvah, “and so too for a matter of halachah.” The maamar applies it to Torah study.
Shabbat 30b:5שבת ל׳ ב:ה׳
״וְשִׁבַּחְתִּי אֲנִי אֶת הַשִּׂמְחָה״ — שִׂמְחָה שֶׁל מִצְוָה. ״וּלְשִׂמְחָה מַה זֹּה עוֹשָׂה״ — זוֹ שִׂמְחָה שֶׁאֵינָהּ שֶׁל מִצְוָה. לְלַמֶּדְךָ שֶׁאֵין שְׁכִינָה שׁוֹרָה לֹא מִתּוֹךְ עַצְבוּת וְלֹא מִתּוֹךְ עַצְלוּת וְלֹא מִתּוֹךְ שְׂחוֹק וְלֹא מִתּוֹךְ קַלּוּת רֹאשׁ וְלֹא מִתּוֹךְ שִׂיחָה וְלֹא מִתּוֹךְ דְּבָרִים בְּטֵלִים, אֶלָּא מִתּוֹךְ דְּבַר שִׂמְחָה שֶׁל מִצְוָה, שֶׁנֶּאֱמַר: ״וְעַתָּה קְחוּ לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד ה׳״. אָמַר רַב יְהוּדָה: וְכֵן לִדְבַר הֲלָכָה. אָמַר רָבָא: וְכֵן לַחֲלוֹם טוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת ל, ב.
Paragraph 9
36מימינו אש דת למו
Moshe describes the Giving of the Torah: “from His right hand, a fiery law for them.” The maamar reads its words as the three lines: right (kindness), fire (awe) and law (Torah).
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
Paragraph 10
37שום תשים עליך מלך
The commandment to appoint a king: “You shall surely set a king over you.” The maamar reads it as setting G-d’s kingship over oneself, as if He stood before one’s eyes.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
38מלא כל הארץ הלזו הגשמית הוא כבודו
The angels proclaim, “Holy, holy, holy … the fullness of all the earth is His glory.” The maamar stresses that this is said of the physical earth, where G-d is near.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ופחד אלהים לנגד עיניו
The psalm says of the wicked, “there is no fear of G-d before his eyes.” The maamar borrows the words for the one who has fixed awe in his heart.
Psalms 36:2תהילים ל״ו:ב׳
נְאֻם־פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין־פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו:
Transgression speaketh to the wicked, methinks— There is no fear of G-d before his eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
40ואהבת
Right after “Hear, O Israel … G-d is One” comes “And you shall love G-d your G-d.” The maamar notes that love follows the acceptance of His kingship.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41והיה אם שמע
The second paragraph of the Shema opens “And it shall be, if you will hearken.” Its warnings express awe, which follows the love of the first paragraph.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
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42השמרו לכם
In the Shema’s second paragraph: “Take heed for yourselves, lest your heart be led astray.” The maamar brings it as the awe that comes after love.
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
43אברהם הוליד את יצחק
“These are the generations of Yitzchak, son of Avraham: Avraham begot Yitzchak.” The maamar reads the seeming repetition as teaching that awe (Yitzchak) is born of love (Avraham).
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, יט.
Paragraph 13
44ארי׳ דאשא דאכיל קורבנין
The Zohar tells that while Israel offered sacrifices in wholeness, the form of a lion came down and was seen on the altar consuming the offerings. The maamar reads the lion and its fire as Chesed and Gevurah.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteזח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
45אריה דאשא דאכיל קורבנין
On the offerings: a lion of fire came down to consume the offerings, burning the limbs and fats, and Israel’s sins were atoned.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
46פני אריה אל הימין
In Yechezkel’s vision of the Chariot, the creatures had “the face of a lion on the right.” The maamar identifies the lion with the right side, Chesed.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
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47והחיות רצוא ושוב
“And the Chayos were running and returning, like the appearance of lightning.” The maamar compares the Levites’ song to this running upward and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
48שאותיות אמת הם א׳ בראש האותיות
Reish Lakish explains emes, G-d’s seal: alef at the head of the letters, mem in the middle, tav at the end, alluding to “I am first and I am last.” The maamar sees in this the middle line that reaches from end to end.
Bereshit Rabbah 81:2בראשית רבה פ״א:ב׳
… רבינו בשם ר׳ ראובן אמר: אמת מהו? אמת, אמר ריש לקיש: אל״ף בראשן של אותיות, מ״ם באמצע, תי״ו בסוף, ועל שם (ישעיה מד): אני ראשון ואני אחרון וגו׳. אמר לו: ולמה לא השיבות אותן כשם שהשיבות אותי? אמר ליה: עשו לי בימה גדולה והושיבו אותי עליה למעלה הימנה, וטפת רוחי עלי, ונתעלמו ממני דברי תורה, וקרא עליו המקרא הזה (משלי ל): אם נבלת בהתנשא. אמר רבי אבא בר כהנא: אם חשבת בלבך דבר מצוה לעשות ולא עשית, נוח לך ליתן זמם על פיך ולא לפסוק. אמר רבי יודן: מה …
“G-d said to Jacob: Arise, ascend to Beit El.” “If you were demeaned, it is due to arrogance [behitnaseh]; if you conspired [zamota], put hand to mouth” (Proverbs 30:32). Ben Azzai and Rabbi Akiva, Ben Azzai says: If you demean yourself for matters of Torah, ultimately, you will be exalted [lehitnaseh] through them. If [others] conspired to slander you, place hand to mouth; one knows, two do not know. Rabbi Akiva says: What caused you to be demeaned in matters of Torah? It is because you exalted yourself through them.). …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
49ובחי׳ דעת הוא קו הממוצע
This passage of the maamar is quoted in Or HaTorah on Shemos.
Kehot’s noteמובא באוה״ת שמות כרך ח ע׳ ג׳נג.
50ות׳ בסופן
Quoting this passage, Or HaTorah adds in parentheses a reference to the Midrash on Vayishlach (Bereishis Rabbah, chapter 81), which ties the letters of emes to “I am first and I am last, and besides Me there is no G-d.”
Kehot’s noteבאוה״ת שמות כרך ח ע׳ ג׳נג מוסיף ע״ז במוסגר: ”(ע׳ במדרש וישלח פ׳ פ״א שזהו ע״ש אני ראשון ואני אחרון ומבלעדי אין אלקים)”.
51מבריח מן הקצה אל הקצה
The Tabernacle’s middle bar ran through the boards “from end to end.” The maamar applies it to emes and to Yaakov’s attribute.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52תתן אמת ליעקב
“You will grant truth to Yaakov, kindness to Avraham.” The maamar takes it as showing that truth, the middle line, is Yaakov’s attribute.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ. ראה לעיל לו, ג.
53מימינו אש דת למו
“From His right hand, a fiery law for them.” Here the maamar explains its last two words: das, the Torah as the middle line, and lamo, read as “to Him.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
54והנה כל הו׳ מדות
The note points to Or HaTorah on Terumah for the six attributes as the vav of the Name.
Kehot’s noteראה אוה״ת תרומה ע׳ תקיד ואילך. וראה גם סה״מ תרל״ג ח״א ע׳ קנד.
55וצורת הה׳ הוא ג׳ קוין
This abridgment of the discourse “See, G-d has given you the Shabbos” explains that the world to come was created with the yud and this world with the hei, and for the shape of the hei it refers to the discourse “Chayav Inish Levasumei BePuraya,” this maamar.
Kehot’s noteבלקו״ת שמות ח, ג. אוה״ת תרומה ע׳ א׳תקיד. אוה״ת ענינים ע׳ קטז.
56שני קוין מחוברים . . מחשבה דיבור
Or HaTorah on Va’eschanan, quoted in the note, comments that the two lines are joined precisely because thought is clothed in speech and speech is impossible without thought; nevertheless speech comes into being not from thought but from the breath of the heart, the five organs of articulation of the mouth and the soul itself.
Kehot’s noteבאוה״ת פ׳ ואתחנן ע׳ קמה מציין ע״ז ”היינו מחוברין דוקא שהמחשבה מתלבשת בהדיבור וא״א לדיבור מבלי מחשבה כו׳ אבל עכ״ז אין הדיבור מתהווה מן המחשבה כ״א מהבל הלב וה׳ מוצאות הפה ומהנפש עצמה ע׳ באג״ה ד״ה ויעש דוד” עכ״ל. וראה גם אוה״ת פ׳ ויחי שפ, ב. סידור עם דא״ח רפב, א. המשך באתי לגני השי״ת פ״ח.
57אף עשיתיו
“Everyone called by My Name, for My glory I created him, I formed him, I even made him.” The maamar links “made” to action, the third line of the hei.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
58וכמ״ש במ״א
The opening maamar of Likkutei Torah on Balak reads “I created him, I formed him, I even made him” as thought, speech and action, and explains that action is introduced with “even” because it is a thing apart, unlike speech, which shapes the very letters of thought.
Kehot’s noteלקו״ת ר״פ בלק.
59שצריך להמשיך בחי׳ הוי״ו לבחי׳ הה״א
Or HaTorah on Chayei Sarah refers to this passage, on drawing the vav into the hei.
Kehot’s noteבאוה״ת חיי שרה שפ, א מציין לכאן.
Paragraph 16
60אלף פלא
The note points here for the idea that alef, rearranged, is pele (wonder).
Kehot’s noteראה אוה״ת דרושים לסוכות ע׳ א׳תשנז.
61ויצא כברק חצו
“And G-d will appear over them, and His arrow shall go forth like lightning.” The maamar applies the image of lightning to the yud, the first flash from which creation begins.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
62במחשבה אחת ברא את העולם
The Zohar says that when it arose in G-d’s thought to create His world, all the worlds arose in one thought, and with that thought they were all created. The maamar uses this to say that all levels of creation are one thought.
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
63נקודה בהיכלא
A chassid’s gloss on a copy of Torah Ohr remarks that the letters yud-hei can be found here in the words “a point in the palace,” and refers to the discourse “Chayav Inish” in the Siddur.
Kehot’s noteעל גיליון תו״א מחסיד נרשם: אותיות ו״ה נזכר מעבר לגוף, ואותיות י״ה תמצא בכאן בתיבות נקודה בהיכלא, ועיין בסידור בד״ה חייב אינש כו׳, עי׳ . . .
Paragraph 17
64ישים אליו לבו רוחו ונשמתו
“If He sets His heart upon him, [if] He gathers to Himself his spirit and his soul.” The maamar borrows the words for a person who gives his heart, spirit and soul to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
65אין אדם עובר עבירה
Reish Lakish teaches that a person does not sin unless a spirit of folly has entered him. The maamar identifies this folly with Amalek, which hides self-nullification.
Sotah 3a:4–5סוטה ג׳ א:ד׳-ה׳
רֵישׁ לָקִישׁ אָמַר: אֵין אָדָם עוֹבֵר עֲבֵירָה אֶלָּא אִם כֵּן נִכְנַס בּוֹ רוּחַ שְׁטוּת, שֶׁנֶּאֱמַר: ״אִישׁ אִישׁ כִּי תִשְׂטֶה אִשְׁתּוֹ״, ״תִּשְׁטֶה״ כְּתִיב. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מִפְּנֵי מָה הֶאֱמִינָה תּוֹרָה עֵד אֶחָד בְּסוֹטָה — שֶׁרַגְלַיִם לַדָּבָר, שֶׁהֲרֵי קִינֵּא לָהּ, וְנִסְתְּרָה, וְעֵד אֶחָד מְעִידָהּ שֶׁהִיא טְמֵאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 121aזח״א קכא, א
Kehot’s noteסוטה ג, א. זח״א קכא, א.
66אין אדם עובר עבירה
The Midrash HaNe’elam teaches in the same vein that a person commits sins only if he is a golem and not a man: one who does not look to his holy soul but acts like an animal that neither notices nor knows.
Zohar, Chayei Sara 8:37–39ספר הזהר, חיי שרה ח׳:ל״ז-ל״ט
67איזהו חכם הרואה את הנולד מאין כו׳
Asked “Who is called wise?”, the elders of the Negev answer: one who sees what is born. The Alter Rebbe reads it as seeing how things are born from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 43:3תניא, חלק ראשון; ליקוטי אמרים מ״ג:ג׳
אַךְ הַיִּרְאָה עִילָּאָה, יְרֵא בֹּשֶׁת וְיִרְאָה פְנִימִית, שֶׁהִיא נִמְשֶׁכֶת מִפְּנִימִית הָאֱלֹהוּת שֶׁבְּתוֹךְ הָעוֹלָמוֹת, עָלֶיהָ אָמְרוּ: ״אִם אֵין חָכְמָה אֵין יִרְאָה״, דְּחָכְמָה, הִיא כֹּ״חַ מָ״ה – ״וְהַחָכְמָה מֵאַיִן תִּמָּצֵא״, וְ״אֵיזֶהוּ חָכָם הָרוֹאֶה אֶת הַנּוֹלָד״, פֵּירוּשׁ, שֶׁרוֹאֶה כָּל דָּבָר אֵיךְ נוֹלָד וְנִתְהַוֶּה מֵאַיִן לְיֵשׁ, בִּדְבַר ה׳ וְרוּחַ פִּיו יִתְבָּרֵךְ, כְּמוֹ שֶׁכָּתוּב: ״וּבְרוּחַ פִּיו כָּל צְבָאָם״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתמיד לב, א. תניא פמ״ג.
Paragraph 19
68שאין השם שלם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא ס״פ תצא. רש״י ס״פ בשלח.
69שאין השם שלם
As long as Amalek’s seed is in the world, the Name is not whole and the throne is not whole. The maamar now explains both: the separated Name and the throne missing its alef.
Midrash Tanchuma, Ki Teitzei 11:1מדרש תנחומא, כי תצא י״א:א׳
… אָבַד זַרְעוֹ מִן הָעוֹלָם, לֹא יִכָּנֵף עוֹד מוֹרֶיךָ (ישעיה ל, כ). רַבִּי לֵוִי בְּשֵׁם רַבִּי אַחָא בְּרַבִּי חֲנִינָא אוֹמֵר, כָּל זְמַן שֶׁזַּרְעוֹ שֶׁל עֲמָלֵק בָּעוֹלָם, לֹא הַשֵּׁם שָׁלֵם, וְלֹא הַכִּסֵּא שָׁלֵם. אָבַד זַרְעוֹ שֶׁל עֲמָלֵק, הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. מַה טַּעַם. הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח וְגוֹ' (תהלים ט, ז). מַה כְּתִיב אַחֲרָיו, וַה׳ לְעוֹלָם יֵשֵׁב כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ (שם פסוק ח), הֲרֵי הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם. אָמֵן וְכֵן יְהִי רָצוֹן.
(Deut. 25:19:) “And it shall come to pass when the L-rd your G-d grants you rest [… you shall blot out the remembrance of Amalek].” R. Azariah and R. Judah bar Simon said in the name of R. Judah bar Il'ay, “Israel was given three commandments on their entrance to the land: 3:14; PR 12:13; Sanh. 20b (bar.) To appoint a king over themselves, as written (in Deut. 17:15), ‘You shall surely place a king over yourself.’ To build the Temple, as written (in Exod. 25:8), ‘And make Me a …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
70שאין השם שלם
Rashi explains the verse’s kes and Yah as a sign that G-d’s Name and throne are not whole until Amalek is wiped out.
Rashi on Exodus 17:16רש"י על שמות י״ז:ט״ז
… נִשְׁבַּע הַקָּבָּ"ה שֶׁאֵין שְׁמוֹ שָׁלֵם וְאֵין כִּסְאוֹ שָׁלֵם עַד שֶׁיִּמָּחֶה שְׁמוֹ שֶׁל עֲמָלֵק כֻּלּוֹ, וּכְשֶׁיִּמָּחֶה שְׁמוֹ יִהְיֶה הַשֵּׁם שָׁלֵם וְהַכִּסֵּא שָׁלֵם, שֶׁנֶּאֱמַר ”הָאוֹיֵב תַּמּוּ חֳרָבוֹת לָנֶצַח” (תהלים ט׳), זֶהוּ עֲמָלֵק שֶׁכָּתוּב בּוֹ ”וְעֶבְרָתוֹ שְׁמָרָה נֶצַח” (עמוס א׳), ”וְעָרִים נָתַשְׁתָּ אָבַד זִכְרָם הֵמָּה” (תהלים שם), מַהוּ אוֹמֵר אַחֲרָיו? ”וַה׳ לְעוֹלָם יֵשֵׁב” — הֲרֵי הַשֵּׁם שָׁלֵם, ”כּוֹנֵן לַמִּשְׁפָּט כִּסְאוֹ" — הֲרֵי כִּסְּאוֹ שָׁלֵם:
ויאמר AND HE SAID — i. e. Moses said. כי יד על כס יה BECAUSE THE HAND IS UPON THE THRONE OF JAH — the hand of the Holy One, blessed be He, is raised to swear by His throne that He will have war and enmity against Amalek to all eternity. And what is the force of כס — why does it not say as usual כסא? And the Divine Name, also, is divided into half (יה is only the half of the Tetragrammaton)! The Holy One, blessed be …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 20
71ומי כעמך ישראל
David’s prayer: “And who is like Your people Israel, one nation on earth.” The maamar reads “one … on earth” as Israel drawing G-d’s oneness down to earth.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
72האומר אין לי אלא תורה
The Talmud discusses one who says he has only Torah, concluding that he does not have even Torah. The maamar sees in such learning the level of Amalek.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 21
73כי יד על כס יה
“For a hand is upon the throne of Yah: G-d will have war with Amalek.” The maamar reads the “hand” as a level above kes and Yah, from which the war against Amalek comes.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
74וירא ישראל את היד הגדולה
At the sea, “Israel saw the great hand that G-d had performed.” The maamar notes the definite article and reads the great hand as love.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
75ולכל היד החזקה
The Torah’s last verse praises Moshe “for all the strong hand.” The maamar notes the definite article and reads the strong hand as awe.
Deuteronomy 34:12דברים ל״ד:י״ב
וּלְכֹל הַיָּד הַחֲזָקָה וּלְכֹל הַמּוֹרָא הַגָּדוֹל אֲשֶׁר עָשָׂה מֹשֶׁה לְעֵינֵי כׇּל־יִשְׂרָאֵל:
and in all the mighty hand, and in all the great terror, which Moses wrought in the sight of all Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לד, יב.
Paragraph 23
76ולכן אומרים . . סלח לנו
Likkutei Torah on Beha’aloscha explains why the blessing “Forgive us … for we have sinned” was set after the Shema, where one accepts the yoke of Heaven and the command “And you shall love”: pesha’im are rebellions, and what leads to transgression and rebellion is casting off the yoke of Heaven, because the King is not seen with eyes of flesh like a human king.
Kehot’s noteנתבאר בלקו״ת פ׳ בהעלותך ל, ב ובכ״מ. וראה גם ספה״מ תער״ב ח״ג ע׳ א׳שמג.
77כי חטאנו
Likkutei Torah for Rosh Hashanah asks why the blessing says “for (ki) we have sinned,” as though the sin were a reason for forgiveness, rather than “for that which we have sinned,” and explains: because we sinned and so failed to draw down the Infinite Light through the mitzvos and the Torah, we ask for forgiveness from the supernal will that is above the chain of descent, which can fill every lack.
Kehot’s noteולא אשר חטאנו נתבאר בלקו״ת ר״ה נד, ב.
78פשעים אלו המרדים
In defining the terms of the High Priest’s confession, the Talmud says: avonos are deliberate sins, “pesha’im are rebellions,” and chata’im are unwitting sins. The maamar builds on the definition of pesha as rebellion.
Yoma 36b:6יומא ל״ו ב:ו׳
פְּשָׁעִים אֵלּוּ הַמְּרָדִים, וְכֵן הוּא אוֹמֵר: ״מֶלֶךְ מוֹאָב פָּשַׁע בִּי״, וְאוֹמֵר: ״אָז תִּפְשַׁע לִבְנָה בָּעֵת הַהִיא״. ״לְכׇל חַטֹּאתָם״ אֵלּוּ הַשְּׁגָגוֹת, וְכֵן הוּא אוֹמֵר: ״נֶפֶשׁ כִּי תֶחֱטָא בִשְׁגָגָה״. וּמֵאַחַר שֶׁהִתְוַדָּה עַל הַזְּדוֹנוֹת וְעַל הַמְּרָדִים חוֹזֵר וּמִתְוַדֶּה עַל הַשְּׁגָגוֹת?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לו, ב.
Paragraph 24
79חף אנכי בלא פשע
Elihu quotes Iyov’s claim, “I am pure, without transgression; I am innocent, and I have no iniquity.” The maamar uses the words for one who, before the Shema, feels innocent.
Job 33:9איוב ל״ג:ט׳
זַךְ אֲנִי בְּלִי־פָשַׁע חַף אָנֹכִי וְלֹא עָוֺן לִי:
’I am clean, without transgression, I am innocent, neither is there iniquity in me;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שום תשים עליך מלך
“You shall surely set a king over you.” The maamar applies it to accepting G-d’s kingship in the Shema, “truly over you.”
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
81ובני ישראל יוצאים ביד רמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשלח יד, ח.
82ובני ישראל יוצאים ביד רמה
As Pharaoh pursued them, “the children of Israel were going out with a high hand.” The maamar notes the absence of the definite article and reads “going out” as leaving every limit.
Exodus 14:8שמות י״ד:ח׳
וַיְחַזֵּק ה׳ אֶת־לֵב פַּרְעֹה מֶלֶךְ מִצְרַיִם וַיִּרְדֹּף אַחֲרֵי בְּנֵי יִשְׂרָאֵל וּבְנֵי יִשְׂרָאֵל יֹצְאִים בְּיָד רָמָה:
And the L-RD hardened the heart of Pharaoh king of Egypt, and he pursued after the children of Israel; for the children of Israel went out with a high hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אליך ה׳ נפשי אשא
David’s psalm opens, “To You, G-d, I lift up my soul.” The maamar reads it as the lifting up of the soul beyond every vessel and limit, the higher teshuvah.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84תשובה קדמה . . ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
85תשובה קדמה לעולם
The Midrash lists what preceded the creation of the world, and Rabbi Ahava son of Rabbi Zeira adds teshuvah. The maamar takes this as the higher teshuvah, the high hand.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, ג) ”תשב אנוש עד דכא וגו׳” אבל איני יודע איזה מהם קודם אם התורה קדמה לכסא הכבוד ואם כסא הכבוד קודם לתורה א״ר אבא בר כהנא התורה קדמה לכסא הכבוד שנאמר ”ה׳ קנני ראשית דרכו [קדם מפעלו מאז]” קודם לאותו שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
86הרוח תשוב אל האלהים אשר נתנה
“And the spirit returns to G-d who gave it.” The maamar applies it to teshuvah with self-sacrifice, by which the soul returns to its source.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
87והנה ישראל עלו במחשבה
The Midrash lists Israel among the things that “arose in thought” before the world was created. The maamar concludes that the souls of Israel are above the thought of creation.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88בנשמותיהם של צדיקים נמלך
This manuscript reads nimlach benishmos shel tzaddikim, with the verb first; the meaning is the same.
Kehot’s noteרות רבה ב, ג. בבוך 1824: נמלך בנשמות של צדיקים.
89בנשמותיהם של צדיקים נמלך
On the verse “with the King in His work they dwelt there,” the Midrash says these are the souls of the righteous, with whom the Holy One, blessed be He, took counsel and created His world.
Ruth Rabbah 2:3רות רבה ב׳:ג׳
… וַיֹּאמֶר ה׳ אֶל משֶׁה כְּתָב לְךָ אֶת הַדְּבָרִים הָאֵלֶּה כִּי עַל פִּי הַדְּבָרִים הָאֵלֶּה וגו׳. הֵמָּה הַיּוֹצְרִים, עַל שֵׁם (בראשית ב, יט): וַיִּצֶר ה׳ אֱלֹקִים. דָּבָר אַחֵר, הֵמָּה הַיּוֹצְרִים, אֵלּוּ נַפְשׁוֹתֵיהֶם שֶׁל צַדִּיקִים, שֶׁבָּהֶם נִמְלַךְ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. יוֹשְׁבֵי נְטָעִים, עַל שֵׁם (בראשית ב, ח): וַיִּטַּע ה׳ אֱלֹקִים. וּגְדֵרָה, עַל שֵׁם שֶׁנֶּאֱמַר (ירמיה ה, כב): אֲשֶׁר שַׂמְתִּי חוֹל גְּבוּל לַיָּם. עִם הַמֶּלֶךְ בִּמְלַאכְתּוֹ, עִם מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא יָשְׁבוּ שָׁם נִשְׁמָתָן שֶׁל צַדִּיקִים שֶׁבָּהֶם נִמְלַךְ וּבָרָא …
Rabbi Menaḥem bar Avin interpreted the verse as referring to Moses. “And Yokim” (I Chronicles 4:22) – on the basis of: “Rise [kuma] L-rd, and let Your enemies be scattered” (Numbers 10:35). “And the people of Kozeva” (I Chronicles 4:22) – as he rendered the word of the Holy One blessed be He like falsehoods [kazav], as it is stated: “Why, L-rd, is Your wrath enflamed at Your people?” (Exodus 32:11). “Yoash” (I Chronicles 4:22) – as he despaired [nitya’ash] of living,” as it is stated: “And if not, please …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 27
90כי ביה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, G-d, is the Rock of the worlds,” read here as “with Yah, G-d formed the worlds.” The maamar places the high hand above Yah, the root of creation.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91מלחמה לה׳ בעמלק
“For a hand is upon the throne of Yah: G-d will have war with Amalek.” The maamar explains that this war comes from the “hand,” the level above kes and Yah.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
92משרש נחש . . יצא צפע
“For from the root of the snake a viper shall come forth.” The maamar reads the snake as Amalek and the viper as Haman.
Isaiah 14:29ישעיהו י״ד:כ״ט
אַל־תִּשְׂמְחִי פְלֶשֶׁת כֻּלֵּךְ כִּי נִשְׁבַּר שֵׁבֶט מַכֵּךְ כִּי־מִשֹּׁרֶשׁ נָחָשׁ יֵצֵא צֶפַע וּפִרְיוֹ שָׂרָף מְעוֹפֵף:
Rejoice not, O Philistia, all of thee, Because the rod that smote thee is broken: For out of the serpent’s root shall come forth a basilisk, And his fruit shall be a flying serpent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יד, כט.
93משרש . . עמלק יצא . . המן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מס׳ סופרים פי״ג ה״ו.
94המן שהוא הוא בחי׳ עמלק
Masechet Soferim quotes the Targum’s genealogy of Haman, which traces him back generation by generation to Amalek. The maamar calls Haman the viper born of Amalek’s root.
Tractate Soferim 13:6מסכת סופרים י״ג:ו׳
אמר רבי יוסי בר אבין בכתבן צריך שיהא איש בראש דפא ואת בסופה בששה שיטין עשרת בסוף דפא שחיץ תגין שמנוהון כהדין סקוטראק נטרי׳ כדי שיפלו ולא תהא להם תקומה. (אסתר ג׳:א׳) אחר הדברים האלה גידל המלך אחשורוש את המן בן המדתא תירגם רב יוסף בתר פתגמיא האלין רבי מלכא אחשורוש ית המן המדתא אגגי בר ביזא בר אפליטוס בר דיוס בר דיזוט בר פרוס בר נידן בר בעלקן בר אנטמירוס בר הורם בר הודורס בר שגר בר נגר בר פרמשתא בר ויזתא בר עמלק בר לחינתיה דאליפז בוכריה דעשו …
R. Jose b. Abin said: When they are written down, the word ’ish, the last word of Esth. 9, 6. must be at the top of the column and each we’eth at the end [of the lines, a total] of eleven lines, on the right and we’eth on the left, the next nine lines having the name on the right and we’eth on the left, while the eleventh line has the name Wayezatha on the right and ‘asereth (ten) on the left. and ‘asereth at the end of the column. …
Talmud Bavli, Vilna 1883 ed. (Public Domain) · The Minor Tractates of the Talmud, trans. A. Cohen, London: Soncino Press, 1965 (CC-BY)
95ויקח המן את הלבוש ואת הסוס
Haman, forced by the king, dressed Mordechai in the royal garment and led him on the royal horse. The maamar reads this as the subdued kelipah becoming a garment for holiness.
Esther 6:11אסתר ו׳:י״א
וַיִּקַּח הָמָן אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס וַיַּלְבֵּשׁ אֶת־מׇרְדֳּכָי וַיַּרְכִּיבֵהוּ בִּרְחוֹב הָעִיר וַיִּקְרָא לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
Then took Haman the apparel and the horse, and arrayed Mordecai, and caused him to ride through the street of the city, and proclaimed before him: ‘Thus shall it be done unto the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, יא.
96שו״ה ואת הסוס — הנה אמרו רז״ל
A passage of this maamar, from here on, is quoted in Or HaTorah on Shir HaShirim.
Kehot’s noteקטע מכאן מובא באוה״ת שה״ש כרך ב ע׳ תסג.
97שמי עם י״ה שס״ה
The Zohar teaches that all the commandments depend on the Name: “My Name” with yud-hei is 365, the negative commandments, and “My remembrance” with vav-hei is 248, the positive commandments.
Zohar I, 24aזח״א כד, א
Zohar III, 278bזח״ג רעח, ב
Kehot’s noteזח״א כד, א. רנג, א. זח״ג רעח, ב. ת״ז בהקדמה.
98שמי עם י״ה שס״ה כו׳ ששמירת מצות לא תעשה
The same teaching, in the same words, in the addenda printed at the end of the Zohar’s first volume: “My Name” with yud-hei is 365, the negative commandments.
Zohar, Addenda, Volume I 6:58–62ספר הזהר, תוספות, כרך א ו׳:נ״ח-ס״ב
99אמרו רז״ל . . אלא זיו והארה בעלמא
Quoting this passage, Or HaTorah explains: although a prohibition only restrains a person from the evil that covers and conceals the revelation of the Infinite Light, while a positive commandment, actively doing good, truly draws down the revelation of the light, the power of the prohibitions is nevertheless greater, because it removes the covering that hides the essential light.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תסג ומוסיף: פי׳ דאף שהל״ת הוא רק ענין מניעה מלעשות הדבר הרע המכסה ומסתיר על גילוי אוא״ס ב״ה, משא״כ מ״ע שהוא קום ועשה טוב הוא ממש המשכת גילוי האור, מ״מ גדול כח המל״ת יותר, משום שהוא הסרת הכיסוי המסתיר על עיקר האור. ע״ש.
Paragraph 29
100שו״ה שהוא — ולכן
This manuscript reads lachach (“therefore”) for velachen (“and therefore”); the meaning is the same.
Kehot’s noteבבוך 1824: ולכך.
Paragraph 30
101מהר קח את הלבוש ואת הסוס
The king commands Haman, “Hurry, take the garment and the horse … and do so for Mordechai.” The maamar reads “Hurry” as the way of “I will hasten it.”
Esther 6:10אסתר ו׳:י׳
וַיֹּאמֶר הַמֶּלֶךְ לְהָמָן מַהֵר קַח אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס כַּאֲשֶׁר דִּבַּרְתָּ וַעֲשֵׂה־כֵן לְמׇרְדֳּכַי הַיְּהוּדִי הַיּוֹשֵׁב בְּשַׁעַר הַמֶּלֶךְ אַל־תַּפֵּל דָּבָר מִכֹּל אֲשֶׁר דִּבַּרְתָּ:
Then the king said to Haman: ‘Make haste, and take the apparel and the horse, as thou hast said, and do even so to Mordecai the Jew, that sitteth at the king’s gate; let nothing fail of all that thou hast spoken.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, י.
102זכו אחישנה לא זכו בעתה
Rabbi Alexandri, in the name of Rabbi Yehoshua ben Levi, resolves “in its time” and “I will hasten it” (Isaiah 60:22): if they merit, I will hasten it; if not, in its time.
Sanhedrin 98a:12–13סנהדרין צ״ח א:י״ב-י״ג
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי רָמֵי, כְּתִיב ״בְּעִתָּהּ״ וּכְתִיב ״אֲחִישֶׁנָּה״. זָכוּ – אֲחִישֶׁנָּה, לֹא זָכוּ – בְּעִתָּהּ. אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי רָמֵי, כְּתִיב: ״וַאֲרוּ עִם עֲנָנֵי שְׁמַיָּא כְּבַר אֱנָשׁ אָתֵה״, וּכְתִיב: ״עָנִי וְרֹכֵב עַל חֲמוֹר״. זָכוּ – עִם עֲנָנֵי שְׁמַיָּא, לֹא זָכוּ – עָנִי וְרוֹכֵב עַל חֲמוֹר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 117bזח״א קיז, ב
Kehot’s noteסנהדרין צח, א. זח״א קיז, ב.
103בלע המות לנצח
“He will swallow up death forever.” The maamar brings it for the end of days, when evil will simply be destroyed.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
104ואת רוח הטומאה אעביר
“And I will remove the spirit of impurity from the land.” Like the previous verse, it describes the kelipah being removed rather than transformed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
Paragraph 31
105יום כפורים פירושו כמו פורים
The note points to Or HaTorah on Megillas Esther for reading Yom Kippurim as “like Purim.”
Tikkunei Zohar, Tikkun 21 · 47a:4–5תקו״ז תיקון כא
ועוד חל״ם אתקרי באימא עלאה יום הכפורים דאיהו עשור וביה יהא מוח״ל וסולח חובין דעמיה. וחיר״ק אתמר באימא תתאה. וביה חור״ק עליו שניו על סמא״ל דאשתעביד בבנוי דשכינת׳ בגלותא. ד״א נשאו נהרות קולם דא תרין זמנין דמיחדין ישראל לקב״ה וסלקין ליה ביה קלא ערב ובקר וצהרים דאינון ימינא ושמאלא בתרוייהו סליקין קלא דאיהו עמודא דאמצעית׳
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ כא (נז, ב). וראה באוה״ת מג״א ע׳ ב׳שיז.
106יום כפורים פירושו כמו פורים
In tikkun 21, the Tikkunei Zohar says that Purim is named for Yom HaKippurim, a day that will in the future be turned from affliction to delight. The maamar’s parenthesis reads Kippurim as “like Purim.”
Tikkunei Zohar 57b:6–8תקוני הזהר נ״ז ב:ו׳-ח׳
ואיהי יום הכפורים. וכד אתקשטת קדמיה בלבושין שפירין דאינון לבושי כפרה: אתקריאת ציץ דיליה. מצנפת דיליה. אבנט דיליה. איהי כלילא מארבע בגדי לבן מסטרא דימינא ומארבע בגדי זהב מסטרא דשמאלא. בההוא זמנא דאתקשטת באלין לבושין דכפרה. אתמר בה ותלבש אסתר מלכות. ובהון עאלת לפני לפנים הה״ד ותעמוד בחצר בית המלך הפנימית. ובהון נשאה חן בעיניו.
Constantinople, 1740 (CC-BY-NC)
107פורים ויוהכ״פ הוא בחינה אחת
Yahel Or, quoted in the note, ties the two days together through “turning”: “as on Yom Kippur, ‘and He turned,’ etc., so on Purim, ‘You turned,’ etc., and the main revelation is in the future, ‘then I will turn.’”
Kehot’s noteראה ביהל אור ע׳ קיד ”כמו ביוהכ״פ ויהפוך כו׳ כן בפורים הפכת כו׳ ועיקר הגילוי לע״ל אז אהפוך”. וראה לעיל צד, ב ”שנתהפך לב אחשורוש” ע״ש.
108דברי הצומות וזעקתם
The Megillah speaks of “the matters of the fasts and their cry,” which Israel took upon themselves. The maamar sees in them the self-sacrifice of Purim.
Esther 9:31אסתר ט׳:ל״א
לְקַיֵּם אֶת־יְמֵי הַפֻּרִים הָאֵלֶּה בִּזְמַנֵּיהֶם כַּאֲשֶׁר קִיַּם עֲלֵיהֶם מׇרְדֳּכַי הַיְּהוּדִי וְאֶסְתֵּר הַמַּלְכָּה וְכַאֲשֶׁר קִיְּמוּ עַל־נַפְשָׁם וְעַל־זַרְעָם דִּבְרֵי הַצּוֹמוֹת וְזַעֲקָתָם:
to confirm these days of Purim in their appointed times, according as Mordecai the Jew and Esther the queen had enjoined them, and as they had ordained for themselves and for their seed, the matters of the fastings and their cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109שבימי אחשורוש
The Talmud says the Torah was accepted at Sinai under compulsion, and Rava answers that the generation accepted it anew in the days of Achashverosh, as it says, “they fulfilled and accepted.”
Shabbat 88aשבת פ״ח א
Shevuot 39aשבועות ל״ט א
Kehot’s noteשבת פח, א. שבועות לט, א.
110(יום . . פורים)
The parenthesis “(Yom Kippurim means ‘like Purim’)” is found also in this manuscript, which was written in 5569 (1808–09).
Kehot’s noteהמוסגר נמצא גם בבוך 1824 שנכתב בשנת תקס״ט.
111לפני ה׳ תטהרו
Of Yom Kippur: “for on this day He will atone for you, to purify you; before G-d you shall be purified.” The maamar reads “before G-d” as the higher teshuvah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
112חייב אינש לבסומי בפוריא
Rava’s ruling, “a person is obligated to become intoxicated on Purim until he does not know between ‘cursed is Haman’ and ‘blessed is Mordechai,’” which the maamar now explains as the level above both kinds of commandments.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
113ובחי׳ תשובה . . בכל נפש
Or HaTorah explains: this is above the drawing down that comes through the positive and negative commandments, and it is the revelation of Keser.
Kehot’s noteדהיינו למעלה מהמשכה שע״י עשה ול״ת, וזהו התגלות הכתר. — אוה״ת פ׳ ויצא (כרך ה) תתנד, א.
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ובבואה לפני המלך אמר עם הספר וגו׳
“And when she came before the king, he said with the book”
All the ascents and delights of the souls, even the rest of the seventh millennium, are only G-d’s “Name,” His Malchus; the will of Israel, rising through teshuvah and the mitzvos, comes “before the King” and above that level, to G-d Himself. That ascent from below calls forth a sifting in the supernal thought, the “book,” which casts evil out, as Haman’s scheme returned upon his own head.
The maamar in brief
The maamar explains Esther 9:25: when Esther came before the king, he ordered with a written decree (sefer) that Haman’s scheme return upon his own head. The six thousand years of this world are descents for the sake of ascents: for souls, through the levels of Gan Eden, each step through the river of fire that erases the former level; for bodies, in the days of Mashiach and the Resurrection; and finally the seventh millennium, a rest beyond all ascents. Yet “do not read shamos (desolations) but shemos (names)”: all of this is only G-d’s Name, His Malchus. The souls’ delight, which comes through their comprehension, is the reward of “tomorrow”; the mitzvos of “today” are His will, which is above comprehension, so one hour of teshuvah and good deeds is better than all the World to Come. When Knesses Yisrael, the inner point of the heart, rises before the King, a sifting follows in the supernal “book” of thought: evil, raised where it cannot stand, is thrown out, as Haman was raised before his fall. So too in each person: the G-dly soul rises first through Torah and mitzvos, and then the animal soul can be refined.

Outline
	1Six thousand years of rise and fallDescent is for the sake of ascent: the souls rise through the levels of Gan Eden, passing through the river of fire and the “pillar” between worlds; the bodies rise in the days of Mashiach and the Resurrection; the seventh millennium is the final rest.¶1–4
	2Not desolations but names“Do not read shamos but shemos”: even that final rest, and all the souls’ delight in the radiance of the Shechinah, belong only to G-d’s Name, His Malchus, while no thought grasps G-d Himself.¶5
	3Delight and willDelight is the reward of “tomorrow”; the mitzvos of “today” are the Supernal Will, the 620 pillars of light. The will in the depth of the heart rises until it wants G-d alone, which is why one hour of teshuvah and good deeds surpasses the whole World to Come.¶6–8
	4Before the KingEsther’s coming before the king is the ascent of Knesses Yisrael above the level of “King” to G-d Himself; then “he said with the book.”¶9
	5Sifting in thoughtAll service is birur, done through the bittul of Chochmah, koach mah, which lifts things out of the separateness that kingship needs. Sifting happens in thought, the “book”; Israel’s arousal from below calls forth a sifting in the supernal thought that pushes evil out.¶10–12
	6Raised up to be cast outEvil is expelled by being raised to a level where it cannot stand, while below it lies like dregs in wine; so Haman was raised before his fall. But this can happen only after Knesses Yisrael has itself risen.¶13–16
	7Within each personThe animal soul can be refined only after the G-dly soul is refined and lifted through Torah and mitzvos, the Supernal Will that binds the soul “in the bundle of life” and raises it to the level of gulgalta.¶17


Key concepts
	Shamos and shemos (desolations and names)שַמות / שֵמות
	The Sages’ reading of Psalms 46:9. The “desolation” of the seventh millennium, the rest that crowns all ascents, is still only G-d’s “names”: His Malchus, how He is known to the worlds, not His essence.

	Will and delightרצון ותענוג
	Will is the outer side of delight, for one wants what gives pleasure. The souls’ delight in the World to Come comes through their comprehension; the mitzvos are the Supernal Will itself, which is above comprehension, like the skull above the brain.

	Knesses Yisrael, the inner point of the heartכנסת ישראל / נקודת פנימיות הלב
	The will in the depth of the heart, which can rise until it desires nothing but G-d. Esther coming before the king is its ascent above the level of “King.”

	Sifting (birur)בירור
	Separating good from evil, the purpose of a person’s service in this world. It is done through the bittul of Chochmah, and it happens in thought, as a person accepts the good and pushes away the bad.

	Sefer, the supernal thoughtספר / מחשבה עליונה
	Thought is called “sefer,” a book, because it is made of combinations of letters. When Israel rises, evil is lifted into the supernal thought, where it cannot stand, and is “blotted out of the book of life.”

	The river of fireנהר די נור
	The river in which a soul immerses between one level of Gan Eden and the next; it makes the soul forget its former level so that it can be absorbed in the higher one.

	Gulgalta (the skull)גולגלתא
	The skull that covers the brain: an image for the Supernal Will, which is above intellect and comprehension and encompasses them.


Section 1 · ¶1–4
Six thousand years of rise and fall
1ובבואה לפני המלך12 אמר עם הספר וגו׳. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שית אלפי שנין3 הוי עלמא וחד חרוב4 שהוא בבחי׳ מנוחה שאין בו עליות וירידות
“And when she came before the king, he said with the book (sefer),” etc. Now, our Sages, of blessed memory, said: “The world exists for six thousand years, and for one [thousand] it is desolate,” which is in the aspect of rest (menuchah), in which there are no ascents and descents;
The maamar opens with Esther 9:25, the Megillah’s summary of how Haman’s plot was overturned: when Esther came before the king, he ordered in writing that Haman’s evil scheme return upon his own head. It then brings the Sages’ teaching that the world as we know it lasts six thousand years and lies “desolate” for the seventh thousand, which the Alter Rebbe calls a state of rest, with no more ascents and descents.


כי כל ימות עוה״ז שית אלפי שנין הן בבחינת ירידות ועליות הן בנשמות הן בגופות שכמה פעמים היו ישראל בשלוה ואח״כ ירדו כו׳.
for all the days of this world, six thousand years, are in the aspect of descents and ascents, both in souls and in bodies; for many times Israel were at peace, and afterwards they descended, etc.
The six thousand years of this world are a time of rises and falls, for souls and for bodies alike. Jewish history shows it: many times Israel lived in tranquility and afterwards fell from it.




2והנה ירידה צורך עליי׳ [עלייה] היא ועלייה זו בכללה נחלקת לשתים שהן ארבע. דהיינו שתים לנפשות שהן ג״ע [גן עדן] התחתון והעליון. ושתים לגופות שהם ימות המשיח ותחיית המתים.
Now, descent is for the sake of ascent. And this ascent, as a whole, divides into two which are four: that is, two for the souls, which are the lower and the upper Gan Eden, and two for the bodies, which are the days of Mashiach and the Resurrection of the Dead.
A principle: every descent exists for the sake of the ascent that follows it. The ascents fall into two pairs: for the souls, the lower Gan Eden and the upper Gan Eden; and for the bodies, the days of Mashiach and the Resurrection of the Dead.


ועל עליות הללו נאמר ילכו מחיל אל חיל5 שיש כמה מיני מדרגות שונות בעליות הנפשות.67
And of these ascents it is said, “They go from strength to strength,” for there are many kinds of different levels in the ascents of the souls.
Psalms 84:8, “They go from strength to strength,” describes these ascents, because the souls rise through many different levels, not just one.




3וכמה מיני היכלות בית הנשים ובית הנשים שני8 ג״ע [גן עדן] תחתון וג״ע [וגן עדן] עליון. ויש נהר די נור המפסיק9 בין עליות
And [there are] many kinds of chambers (heichalos): “the house of the women” and “the second house of the women” — the lower Gan Eden and the upper Gan Eden. And there is a river of fire (nehar di-nur) that separates between ascents;
In Esther 2, the maidens brought to the king stayed in “the house of the women,” and after going to the king they moved to “the second house of the women.” The Alter Rebbe reads these as the lower and upper Gan Eden, chambers through which the souls ascend, and says that between one ascent and the next flows the “river of fire” of Daniel 7:10.


כי בעליות הנשמה מבחינה זו לבחינה ומדרגה אחרת למעלה הימנה טובלת בנהר די נור שהוא בחי׳ המבטל ומשכח מעלתו הראשונה להחשיבה כלא וכאין בכדי שתהא בבחי׳ בטול והתכללות בעלייה אחרת שלמעלה הימנה.10
for in the ascents of the soul from this level to another level and rung above it, it immerses in the river of fire, which is the aspect that nullifies [it] and makes [it] forget its former standing, so as to regard it as nothing and as naught, in order that it be in a state of self-nullification (bittul) and inclusion in another ascent, which is above it.
Before rising to a higher level, the soul immerses in the river of fire, which makes it forget its former level and count it as nothing. Only by letting go of what it attained can it be nullified and absorbed into the level above.




4וכמ״ש ובזה הנערה באה אל המלך11 ובזה הוא העמוד12 שבין עולם לעולם שבו ועל ידו נכללות הנשמות להיות בבחי׳ בטול13 כי זה השער לה׳14 כו׳.
As it is written, “And with this the maiden came to the king.” And “with this” is the pillar between one world and another, in which and through which the souls are included, so as to be in a state of self-nullification (bittul); for “this is the gate to G-d,” etc.
Esther 2:13 says that “with this” the maiden came to the king. The Alter Rebbe reads “this” as the pillar between one world and the next, through which the souls rise and are absorbed in a state of bittul, and links it to Psalms 118:20, “This is the gate to G-d.”


וכן עד״ז בעליות הגופות לימות המשיח ותחה״מ [ותחיית המתים]. אבל וחד חרוב הוא אלף השביעי שבו תכלית השלימות של כל העליות עד שאין עוד עלייה למעלה הימנו
And so too, in the same way, with the ascents of the bodies, to the days of Mashiach and the Resurrection of the Dead. But “and one [thousand] desolate” is the seventh millennium, in which is the ultimate perfection of all the ascents, to the point that there is no further ascent above it;
The bodies ascend in the same way, in the days of Mashiach and at the Resurrection. The seventh millennium, by contrast, is the culmination of all ascents, with no ascent beyond it.


שהוא סוף וקץ לכל המדרגותוהעליות שאפשר להיות לפי מזג ותכונת השמיטה ההיא שית אלפי שנין וחד חרוב ובכל שמיטה ושמיטה לפי מה שהיא כך הוא עליית אלף הז׳ שבה
for it is the end and limit of all the levels and ascents that can be, according to the temperament and nature of that shemitah [cycle]: “six thousand years, and one [thousand] desolate.” And in each and every shemitah, according to what it is, so is the ascent of its seventh millennium,
Each cosmic cycle of six thousand years and one desolate is called a shemitah, and each has its own nature and measure. Its seventh millennium is the furthest ascent that this nature allows, so every shemitah reaches its own culmination.


שהיא תכלית השלימות של כל העליות ונק׳ בחי׳ מנוחה שהיא בחי׳ עלייה שאין למעלה הימנה עוד עלייה וזהו וחד חרוב שהוא בבחינת מנוחה:
which is the ultimate perfection of all the ascents, and it is called the level of rest (menuchah), which is the level of an ascent above which there is no further ascent. And this is “and one [thousand] desolate,” which is in the aspect of rest.
That final ascent, beyond which there is none, is called “rest.” This is the meaning of “one [thousand] desolate”: it is a state of rest.




Section 2 · ¶5
Not desolations but names
5והנה כתיב לכו חזו מפעלות אלקים15 אשר שם שמות בארץ ואמרז״ל אל תקרא שַמות אלא שֵמות.16
Now, it is written, “Go, behold the works of G-d, Who has set shamos (desolations) on the earth,” and our Sages, of blessed memory, said: “Do not read shamos, but shemos (names).”
Psalms 46:9 speaks of the works of G-d, “Who has set shamos (desolations) on the earth.” The Sages read it as shemos, “names,” to teach that a name has an effect.


והענין כי הנה בחי׳ שַמות הוא ענין חד חרוב דהיינו בחינת מנוחה סוף ותכלית כל העליות ואעפ״כ כל זה הוא
The explanation is that the level of shamos (desolations) is the matter of “one [thousand] desolate,” that is, the level of rest, the end and culmination of all the ascents. And even so, all this is
The Alter Rebbe identifies the “desolations” with “one [thousand] desolate,” the rest that is the end and peak of all ascents. Yet even this peak is called only “names.”


רק בחי׳ שֵמות17 שאין זה אלא מבחי׳ שמו מדת מלכותו ית׳ כמאמר יחיד חי העולמים מלך כו׳.
only the level of shemos (names), for this is only from the level of His Name, the attribute of His Malchus (sovereignty), may He be blessed, as in the saying: “Unique, Life of the worlds, King,” etc.
A name is not the essence of the one who bears it; it is how he is called and known. So too, all of this comes only from G-d’s Name, His attribute of Malchus, His sovereignty over the worlds, as the words “Unique, Life of the worlds, King” express.


כלומר שהוא יחיד ומיוחד לבדו כמו קודם שנברא העולם שאינו בגדר עלמין כלל ומה שהוא חי העולמים
That is to say, He is unique and singular, alone, as [He was] before the world was created, for He is not within the bounds of worlds at all; and as for His being “Life of the worlds,”
G-d in Himself is unique and alone, just as before creation; worlds are not a category that applies to Him at all. That He is also “Life of the worlds” therefore needs to be explained.


הנה החיות המתפשט בעולמות אינו אלא בבחי׳ מלך ומלכותך מלכות כל עולמים18 כתיב שכל העליות וכל העולמות עד רום המעלות בכל שמיטה ושמיטה וכמה שמיטין ויובלות כו׳
the life-force that spreads through the worlds is only on the level of “King.” And it is written, “Your kingship is a kingship of all worlds”: for all the ascents and all the worlds, up to the very highest of levels, in each and every shemitah, and many shemitos and jubilees, etc.,
The life-force that spreads into the worlds comes only from the level of “King,” as Psalms 145:13 says, “Your kingship is a kingship of all worlds.” All worlds and ascents, in every cosmic cycle and through many cycles and jubilees, fall within that one attribute.


הן הם רק בחי׳ מלכותו ית׳ שמתענגים ונהנין מזיו השכינה19 ובעונג זה יש כמה מדרגות ועליות עד רום המעלות וכל זה הוא
are only the level of His Malchus, may He be blessed, in that they delight in and enjoy the radiance of the Shechinah (Divine Presence); and in this delight there are many levels and ascents, up to the very highest of levels; and all this is
All those ascents are the souls’ delight in the radiance of the Shechinah, the reward of the righteous in the World to Come. That delight has many levels, rising very high, yet it all belongs only to His Malchus.


רק התפשטות זיו כבוד מלכותו ית׳ אבל בו ית׳ בכבודו ובעצמו לית מחשבה תפיסא ביה כלל:
only the spreading forth of the radiance of the glory of His Malchus, may He be blessed. But as for Him, may He be blessed, in His own glory and essence, no thought can grasp Him at all.
All of it is only the radiance of His sovereignty spreading forth. G-d Himself, in His own essence, no thought can grasp at all.




Section 3 · ¶6–8
Delight and will
6והנה בחי׳ ענג זה בכללו הוא בחי׳ למחר לקבל שכרם ובהיום לעשותם2021 הוא בחי׳ התפשטות הרצון שהרצון הוא חיצוניות עונג כנודע22 בחוש שכל דבר שיש בו תענוג לזה נוטה הרצון.
Now, this aspect of delight, as a whole, is the aspect of “tomorrow, to receive their reward”; and in “today, to do them” is the aspect of the spreading forth of the will. For will is the outer dimension (chitzoniyus) of delight, as is known from experience: whatever holds delight, toward that the will inclines.
The Sages read “today, to do them” (Deuteronomy 7:11) as “today to do them, and tomorrow to receive their reward.” The souls’ delight just described is the “tomorrow,” the reward; the “today,” the doing of the mitzvos, is a spreading forth of G-d’s will. Will is the outer side of delight, as experience shows: a person always wants what gives him pleasure.


והיינו התפשטות רצונו וחכמתו ית׳ בתרי״ג מצות דאורייתא וז׳ דרבנן23 שהם תר״ך עמודי אור24 הנמשכים מעונג העליון.
That is, the spreading forth of His will and wisdom, may He be blessed, in the 613 mitzvos of the Torah and the seven of the Rabbis, which are the 620 pillars of light that are drawn from the supernal delight.
G-d’s will and wisdom spread into the 613 mitzvos of the Torah and the seven rabbinic mitzvos. Together they number 620, the “pillars of light” that come down from the supernal delight; 620 is the numerical value of Keser, the “crown.”


וכל מצות צריכות כוונת הלב25 שהוא נקודת פנימיות הרצון שבלב לדבקה בו ית׳ על ידי מצותיו כמאמר אשר קדשנו במצותיו.
And all mitzvos require the intention of the heart, which is the point of the inner dimension (pnimiyus) of the will that is in the heart: to cleave to Him, may He be blessed, through His mitzvos, as in the words: “Who has sanctified us with His mitzvos.”
Mitzvos require the heart’s intention, the inner point of will in the heart, whose aim is to cleave to G-d through His mitzvos. The words of the blessing over a mitzvah, “Who has sanctified us with His mitzvos,” express this bond.




7והנה כמו שיש בעונג עילוי אחר עילוי עד רום המעלות כך ברצון נקודה פנימית הלב עומקא דלבא הנקרא בשם כנסת ישראל
Now, just as in delight there is elevation after elevation, up to the very highest of levels, so in the will — the inner point of the heart, the depth of the heart (umka d’liba), which is called by the name Knesses Yisrael (the Congregation of Israel),
Just as the souls’ delight rises level upon level, so does the will. The will meant here is the inner point of the heart, the “depth of the heart,” which is called Knesses Yisrael, the Congregation of Israel.


כמ״ש במ״א יש ג״כ עילוי אחר עילוי עד שיהיה גלוי הרצון הנמשך למטה בנפש בעומקא דלבא בבחי׳ מאד מאד עד רום המעלות להיות בבחי׳ מי לי בשמים ועמך לא חפצתי בארץ כלה שארי ולבבי.2627
as is explained elsewhere — there is also elevation after elevation, until the revelation of the will that is drawn down below into the soul, in the depth of the heart, is in the state of me’od me’od (“very, very [much]”), up to the very highest of levels, so as to be in the state of “Whom have I in heaven? And with You I desire nothing on earth. My flesh and my heart pine away.”
The will drawn down into the soul can grow until it is me’od me’od, “very, very much,” up to the very highest levels. It reaches the Psalmist’s cry: “Whom have I in heaven? And with You I desire nothing on earth; my flesh and my heart pine away” (Psalms 73:25–26).




8ובארץ הוא בחי׳ שמות בארץ28 שלא יהיה חפץ זה בתערובות עם עמך רק אליו לבדו ית׳ כלתה נפשי ולבבי.
“On earth” is the level of “names on the earth”: that this desire should not be [something] mixed in “with You,” but only for Him alone, may He be blessed: “my soul and my heart pine away.”
“On earth” in that verse is read as the “names on the earth” of Psalms 46:9, the realm of Malchus and its delights. “With You I desire nothing on earth” means that the soul’s desire has nothing else mixed in with it alongside G-d; it is for Him alone, until “my soul and my heart pine away.”


וזהו יפה שעה אחת29 בתשובה ומעשים טובים בעוה״ז מכל חיי עולם הבא30 שכל חיי העולם הבא
And this is [the meaning of] “Better one hour of teshuvah (return) and good deeds in this world than all the life of the World to Come.” For all the life of the World to Come,
This explains the Mishnah in Avos: “Better one hour of teshuvah and good deeds in this world than all the life of the World to Come.”


שהם עליות עד אין קץ בבחי׳ עונג עליון להתענג בהוי״ה וליהנות מזיו השכינה שהיא בחי׳ מלך בלבד מבחינת שמות בארץ
which are ascents without end in the level of supernal delight, to delight in Havayah and to enjoy the radiance of the Shechinah (Divine Presence), which is the level of “King” alone, from the level of “names on the earth”;
All the life of the World to Come consists of endless ascents in supernal delight and the enjoyment of the radiance of the Shechinah. The Shechinah is only the level of “King,” the “names on the earth.”


אבל תשובה ומעשים טובים שעיקר התשובה הוא בנקודת פנימיות הלב מעומקא דלבא מפנימיות הלב היא מלובשת במעשים טובים
but teshuvah and good deeds — for the essence of teshuvah is in the point of the inner dimension (pnimiyus) of the heart, from the depth of the heart, from the inner dimension of the heart — it is clothed in good deeds,
Teshuvah, by contrast, comes from the inner point and depth of the heart, and it is clothed in good deeds.


שהם תרי״ג מצות דאורייתא וז׳ דרבנן שהן הן גלוי רצון העליון ב״ה הוא העולה למעלה מעלה מבחי׳ העונג כי העונג הבא לנשמות הוא ע״י התלבשות בהשגת הנשמה שתהא הנשמה מתענגת לפי השגתה
which are the 613 mitzvos of the Torah and the seven of the Rabbis, which are themselves the revelation of the Supernal Will, blessed be He; it is this that rises higher and higher above the level of delight. For the delight that comes to the souls is through being clothed in the soul’s comprehension, so that the soul delights according to its comprehension;
The good deeds are the 613 Torah mitzvos and the seven rabbinic ones, the revelation of the Supernal Will itself, so they reach above delight. Delight comes to a soul only clothed in its comprehension, so each soul delights according to what it grasps.


אבל הרצון הוא למעלה מההשגה שהוא בבחי׳ גולגלתא דחפיא על מוחא וכמ״ש במ״א על פסוק אשת חיל עטרת בעלה.3132
but the will is above comprehension, for it is in the level of the gulgalta (skull) that covers over the brain, as is explained elsewhere on the verse “A woman of valor is the crown of her husband.”
Will, though, is above comprehension, like the gulgalta, the skull that covers the brain. The Alter Rebbe refers to his explanation of “A woman of valor is the crown of her husband” (Proverbs 12:4), for which the Kehot note points to Iggeres HaKodesh 29.




Section 4 · ¶9
Before the King
9וזהו ובבואה לפני המלך33 היא עליית כנסת ישראל לפני בחי׳ המלך ולמעלה הימנו בהתעלות הרצון לדבקה בו ית׳ בכבודו ובעצמו למעלה מעלה מבחי׳ שמו ומלכותו. ואזי אמר עם הספר ישוב מחשבתו וגו׳:
And this is [the meaning of] “And when she came before the king”: it is the ascent of Knesses Yisrael (the Congregation of Israel) before the level of “the King,” and above it, through the elevation of the will to cleave to Him, may He be blessed, in His own glory and essence, far above the level of His Name and His Malchus (sovereignty). And then “he said with the book (sefer): his scheme shall return,” etc.
Now the verse is read: “when she came before the king” is the ascent of Knesses Yisrael, the inner will of Israel, to the level of “King” and above it, as the will rises to cleave to G-d Himself, beyond His Name and His Malchus. Then “he said with the book (sefer)”: the evil scheme returned upon its author’s head.




Section 5 · ¶10–12
Sifting in thought
10וביאור הענין כי הנה כל עבודת האדם בעוה״ז הוא לברר הטוב מהרע ויש בירור אחר בירור34 עד רום המעלות.
The explanation of the matter: all of a person’s service in this world is to sift out the good from the evil, and there is sifting (birur) after sifting, up to the very highest of levels.
The maamar now explains how this ascent overturns evil. A person’s whole service in this world is birur, sifting the good out of the evil, and there are ever higher siftings.


הבירור הוא ע״י חכמה כח מ״ה [מה] שהוא בחי׳ הביטול ליבטל וליכלל אליו ית׳ והוא לפני המלך
The sifting is through Chochmah (wisdom), koach mah (the potential of “what”), which is the level of self-nullification (bittul): to be nullified and included in Him, may He be blessed. And this is “before the king,”
Sifting is done through Chochmah, whose letters (חכמה) can be read koach mah, “the potential of ‘what’”: the bittul of one who regards himself as nothing and is absorbed in G-d. That is “before the king.”


כי בחי׳ מלך הוא בבחי׳ העולם לשון העלם והסתר פנים להיות כמה צמצומים רבים ועצומים שיהיה בחי׳ עם לשון עוממות דברים זרים ונפרדים כו׳.
for the level of “king” is in the level of olam (world), a term related to he’elem (concealment) and the hiding of the Face, there being many contractions (tzimtzumim), numerous and mighty, so that there be the level of am (people), a term related to omemus (dimness): things foreign and separate, etc.
The level of “King” belongs to olam, “world,” a word related to he’elem, concealment: G-d’s Face is hidden through many great contractions, so that there can be am, a “people,” related to omemus, dimness, meaning beings that feel foreign and separate.


כי אין מלך בלא עם35 ובחי׳ חכמה הוא כח מ״ה [מה] דהיינו להעלות מעלמא דפרודא לקשר ולייחד אליו ית׳ בבחי׳ בטול אליו לבדו.
For there is no king without a people. And the level of Chochmah is koach mah: that is, to raise [things] up from the world of separation (alma d’peruda), to bind and unite [them] with Him, may He be blessed, in a state of bittul to Him alone.
“There is no king without a people”: kingship needs subjects who feel separate. Chochmah, koach mah, lifts things out of the “world of separation” and binds them to G-d in bittul to Him alone.




11והנה הבירור הוא במחשבה כמו שנראה בחוש בגשמיות שכאשר יפול לאדם איזה ענין הוא חושב ומהרהר בו ואת הטוב יקבל
Now, sifting is in thought, as is seen plainly in physical matters: when some matter comes to a person, he thinks and reflects on it, and the good he accepts,
Sifting takes place in thought, as anyone can observe: when a matter comes up, a person thinks it over and accepts the good in it.


ונקלט במוחו ומחשבתו להיות גומר כך בדעתו שיקום הדבר ויהיה כך בפועל ממש ואת הרע דוחה לחוץ ובחי׳ מחשבה הוא נקרא ספר בחי׳ צירופי אותיות.
and it is absorbed in his mind and his thought, to the point that he concludes thus in his mind that the thing shall come about and be so in actual deed; and the evil he pushes outside. And the level of thought is called sefer (book), the level of combinations of letters.
The good he absorbs into his mind until he resolves that it will actually happen, while the bad he pushes away. Thought is called sefer, “book,” because it is made of combinations of letters.




12והנה באתערותא דלתתא בבואה לפני המלך בבחי׳ חכמה ובבחי׳ בירור כנ״ל. אזי אתעדל״ע [אתערותא דלעילא] להיות אמר עם הספר שיהיה בירור בחי׳ חכמה במחשבה העליונה בחי׳ ספר
Now, through an arousal from below — “when she came before the king” in the level of Chochmah (wisdom) and in the level of sifting, as mentioned above — then [comes] an arousal from above, so that there be “he said with the book”: that there be a sifting of the level of Chochmah in the supernal thought, the level of sefer (book),
When the arousal from below takes place, “when she came before the king,” Knesses Yisrael’s ascent through Chochmah and sifting, an arousal from above follows: “he said with the book.” The sifting then takes place in the supernal thought, the “book” of letter-combinations above.


צירופי אותיות שידחה הרע לחוץ ופסולת וסיגים שלוחי הדין והקטרוג המעכבים ומונעים את האדם בעבודת ה׳ מבית ומבחוץ בגשמיות ורוחניות וישוב מחשבתו הרעה על ראשו.36
combinations of letters, so that it push the evil outside, and the waste and dross — the agents of judgment and of accusation that hinder and hold back a person in the service of G-d, from within and from without, in physical and in spiritual matters — and “his evil scheme shall return upon his own head.”
That supernal sifting pushes the evil outward: the waste and dross, the agents of judgment and accusation that hinder a person in serving G-d, from within and from without, in physical and in spiritual matters. Then “his evil scheme returns upon his own head,” as happened to Haman.




Section 6 · ¶13–16
Raised up to be cast out
13ובירורם הוא ע״י העלאתם לבחי׳ מחשבה העליונה דייקא שעלייה זו גורמת להם הירידה והדחיה לחוץ כי
And their sifting is through raising them specifically to the level of supernal thought; for this ascent brings upon them the descent and the expulsion outside. For
These hindering forces are sifted precisely by being raised to the level of supernal thought: the very ascent brings about their descent and expulsion.


הנה בהיותם למטה אין תופסין מקום כלל שממית בידים תתפש37 וגו׳. והם כמשל השמרים שהם ביין.
when they are below, they take up no place at all: “The spider can be grasped with the hands,” etc. And they are like the analogy of the dregs that are in wine.
Down below they take up no place at all, like the spider of Proverbs 30:28 that can be caught by hand; the verse goes on to say, “yet it is in the king’s palaces.” They are like the dregs in wine.




14וכמ״ש ויגר מזה38 אך שמריה ימצו וגו׳ שהם הם בחי׳ שמרים שכשהם למטה כך יפה להם.
As it is written, “He pours out from this; but its dregs they shall drain,” etc.: for it is they who are the level of dregs: when they are below, it is well for them so.
Psalms 75:9 speaks of a cup in G-d’s hand from which He pours, whose dregs all the wicked of the earth will drain. The forces of evil are those dregs, and lying at the bottom suits them.


וזו היא הסיבה שכל הרשעים מגביהים את עצמם קודם מפלתם וכמו שהיה בהמן שגדלו ונשאו על כל השרים וגו׳.
And this is the reason that all the wicked raise themselves up before their downfall, as it was with Haman, “whom [the king] promoted and advanced above all the officials,” etc.
This is why the wicked lift themselves up before their fall, as the Megillah tells of Haman, whom the king promoted and raised above all the officials.




15וכמ״ש לפני שבר גאון. והיינו דכתיב אם תגביה כנשר39 וגו׳ משם אורידך נאום ה׳ משם דייקא
As it is written, “Pride goes before a fall.” And this is what is written: “Though you soar as high as the eagle,” etc., “from there I will bring you down, says G-d” — “from there,” specifically:
Proverbs 16:18, “Pride goes before a fall,” and Obadiah 1:4, “Though you soar as high as the eagle… from there I will bring you down, says G-d,” make the same point. The Alter Rebbe stresses “from there”: the height itself is the cause of the fall.


שהגבהתם ועלייתם למעלה היא הגורמת השפלתם ומפלתם40 לפי שלא יוכלו לעמוד במקום גבוה ומדרגה העליונה בחי׳ ספר לפיכך ימחו מספר חיים41 כתיב.
for their being raised high and their ascent above is what causes their abasement and their downfall, since they cannot stand in a high place and in the supernal level, the level of sefer (book). Therefore it is written, “Let them be blotted out of the book of life.”
Their rise causes their downfall because they cannot exist in a high place, the level of sefer, the supernal “book.” Therefore Psalms 69:29 says, “Let them be blotted out of the book of life”: it is from the book that they are erased.


משא״כ כשהם למטה אין תופסין מקום כלל כמשל צואה כשהיא בבית הכסא ובאשפה שם מקומה הראוי לה משא״כ כשמכניסין אותה לבית דוחין אותה לחוץ.
Whereas when they are below, they take up no place at all — like the analogy of excrement: when it is in the privy and on the dunghill, that is its proper place; whereas when it is brought into a house, it is pushed outside.
Below, however, they take up no space, like excrement, which in the privy or on the dunghill is in its proper place. Only when it is brought into a house is it thrown out.




16והנה התעלותם לבחי׳ ספר ומחשבה עליונה הוא אחרי התעלות כנס״י [כנסת ישראל] שהוא בחי׳ נקודת פנימיות הלב לבחי׳ ומדרגת לפני המלך
Now, their being raised to the level of sefer (book) and supernal thought comes after the elevation of Knesses Yisrael (the Congregation of Israel), which is the level of the point of the inner dimension (pnimiyus) of the heart, to the level and rung of “before the king”;
The forces of evil can be raised to the supernal “book” only after Knesses Yisrael, the inner point of the heart, has itself risen to the level of “before the king.”


משא״כ כשהיא למטה וצריכה היא בעצמה להתברר עדיין אי אפשר להיות בירור אחר במדרגת השמרים.
whereas when it is below and itself needs to be sifted, there cannot yet be another sifting, on the level of the dregs.
While that inner point is still below and itself needs sifting, no further sifting of the dregs can take place.




Section 7 · ¶17
Within each person
17וככה הוא ממש בנפש הבהמית42 שבכל אדם בפרטות אי אפשר להתברר דהיינו להפריד הרע שבה מהטוב ולהפך הטוב שבה מחשוכא לאורה כו׳
And so it is exactly with the animal soul in each person individually: it cannot be sifted — that is, to separate the evil in it from the good, and to transform the good in it from darkness to light, etc.,
The same holds within each individual: the animal soul cannot be sifted, its evil separated from its good and its good turned from darkness to light, until the condition stated next is met.


לסטרא דקדושה אם לא שתתברר תחלה נפש האלהית ותתעלה למעלה מעלה ע״י בירור לבושין דקדושה שהם מחשבה דבור ומעשה המתבררים ע״י עסק התורה ומצותיה שהם התפשטות והשתלשלות רצון העליון ב״ה.
to the side of holiness — unless the G-dly soul is first sifted and elevated higher and higher, through the sifting of the garments of holiness, which are thought, speech and action, which are sifted through occupation with the Torah and its mitzvos, which are the spreading forth and step-by-step descent (hishtalshelus) of the Supernal Will, blessed be He.
The animal soul can be refined only after the G-dly soul is itself sifted first and lifted higher, by refining its holy garments of thought, speech and action. Those garments are refined through Torah study and mitzvos, which are the Supernal Will drawn down.


וזהו והיתה נפש אדני צרורה43 בצרור החיים את ה׳ וגו׳ הוא רצון העליון המלביש הנפש ומעלה אותה למעלה מעלה לבחינת גלגלתא כנ״ל. וכמ״ש במ״א ע״פ שאו את ראש44 כל עדת בני ישראל וגו׳ לגלגלתם45 וגו׳:
And this is [the meaning of] “The soul of my lord shall be bound up in the bundle of life with G-d,” etc.: this is the Supernal Will, which clothes the soul and raises it higher and higher, to the level of gulgalta, as mentioned above. And as is explained elsewhere on the verse “Lift up the head of all the congregation of the Children of Israel,” etc., “by their skulls (legulgelosam),” etc.
Avigail’s blessing to David, “the soul of my lord shall be bound up in the bundle of life with G-d” (I Samuel 25:29), alludes to this: the Supernal Will clothes the soul and lifts it to the level of gulgalta, the “skull” above intellect. The Alter Rebbe refers to his explanation of “Lift up the head… by their skulls” (Numbers 1:2), which the Kehot note suggests is Likkutei Torah, Bamidbar 1a.



In one’s avodah
Not to aim at spiritual delight or reward, even that of Gan Eden, but to want G-d Himself from the depth of the heart, as in “with You I desire nothing on earth,” and to express that will in teshuvah and in the mitzvos, which are His will. A person’s own ascent comes first: the G-dly soul is refined through Torah and mitzvos in thought, speech and action, and then the animal soul, and the hindrances from within and without, can be sifted out and fall away.
Questions for discussion
	Why does the maamar say that even the seventh millennium, the rest beyond all ascents, is only “shemos,” G-d’s names?
	How does the difference between will and delight explain why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come?
	Why must the soul forget its former level in the river of fire before it can be included in a higher one?
	Why does raising evil to a high place bring about its downfall, and how do the dregs of the cup and Haman illustrate this?
	Why can the animal soul be refined only after the G-dly soul has first been refined and lifted?

Sources and references
Notes
Paragraph 1
1ובבואה לפני המלך
The note records another version of this maamar: the transcript written down by the Mitteler Rebbe, printed among the Alter Rebbe’s maamarim of 5565, with an explanation of it printed in the same volume.
Kehot’s noteהנחת אדה״א בספה״מ תקס״ה ע׳ שצח, וביאור נדפס שם ע׳ תה. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. אוה״ת מג״א ע׳ קפח. מאמר אדה״א נ״ך ע׳ תסה מיוסד על מאמר זה. בלקו״ת בהעלותך לג, ד מציין לד״ה זה בענין שבחי׳ הרצון יש בו התלבשות התענוג.
2ובבואה לפני המלך
The Megillah sums up the end of Haman’s plot: when Esther came before the king, he ordered with a written decree that the evil scheme Haman had devised against the Jews return upon his own head. The whole maamar is an explanation of this verse.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כה.
3שית אלפי שנין הוי עלמא וחד חרוב
Rav Ketina says that the world exists for six thousand years and is desolate for one [thousand]; a baraisa there compares this to the Sabbatical year. The Kehot note also gives Avodah Zarah 9a, where a baraisa likewise speaks of the world’s six thousand years.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 9aעבודה זרה ט׳ א
Kehot’s noteר״ה לא, א. סנהדרין צז, א. ע״ז ט, א. ראה לעיל עו, א ובמ״מ לשם.
4וחד חרוב
In these two manuscript volumes the words “פי׳ חד חרוב” (“explanation of ‘one desolate’”) are added after “וחד חרוב.”
Kehot’s noteבבוך תניא-ברוק ובבוך 2065 נוסף אח״כ: פי׳ חד חרוב. בד״ה אלו דברים תרנ״א ע׳ קצד הקשה: ”הלא אלף השביעי הוא יום שכולו שבת ואיך אומרים עליו וחד חרוב, והענין שהכוונה שיהי׳ חרוב מהלבושים דק״נ”. ע״ש. בלקו״ת במדבר ד, ג מציין לכאן.
Paragraph 2
5ילכו מחיל אל חיל
The psalm describes pilgrims who go “from strength to strength” on their way to appear before G-d in Zion. The maamar applies it to the souls’ ascents from level to level.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח. ראה לקו״ת פ׳ ואתחנן ט, א.
6שו״ה ואח״כ — והנה ירידה צורך עלי׳ היא
The note sends the reader to the Mitteler Rebbe’s maamar beginning “Al Tatzar” for the principle that descent is for the sake of ascent.
Kehot’s noteראה ד״ה אל תצר במאמרי אדה״א דברים ע׳ סד ואילך.
7הגם שלא נזכר בספרים
The note is on the words “although it is not mentioned in the books,” which the text printed here does not have.
Kehot’s noteוכ״ה בלקו״ת במדבר יח, א: אלא שהספרים לא דברו מהם.
Paragraph 3
8בית הנשים שני
Each maiden went to the king in the evening and in the morning returned to “the second house of the women.” The maamar reads the first and second house as the lower and upper Gan Eden.
Esther 2:14אסתר ב׳:י״ד
בָּעֶרֶב הִיא בָאָה וּבַבֹּקֶר הִיא שָׁבָה אֶל־בֵּית הַנָּשִׁים שֵׁנִי אֶל־יַד שַׁעַשְׁגַז סְרִיס הַמֶּלֶךְ שֹׁמֵר הַפִּילַגְשִׁים לֹא־תָבוֹא עוֹד אֶל־הַמֶּלֶךְ כִּי אִם־חָפֵץ בָּהּ הַמֶּלֶךְ וְנִקְרְאָה בְשֵׁם:
In the evening she went, and on the morrow she returned into the second house of the women, to the custody of Shaashgaz, the king’s chamberlain, who kept the concubines; she came in unto the king no more, except the king delighted in her, and she were called by name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ויש נהר די נור המפסיק
There the Alter Rebbe explains that even a perfectly righteous person entering Gan Eden must immerse in the river of fire to remove the memory of this world, and must immerse again in another river of fire when he goes “from strength to strength,” to forget even what he grasped in the lower and upper Gan Eden.
Kehot’s noteנסמן לעיל לא, א.
10In Daniel’s vision a river of fire streams forth from before the divine throne. The maamar takes it as the river in which a soul immerses between one level of ascent and the next.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
11ובזה הנערה באה אל המלך
In the Megillah, “with this the maiden came to the king”: whatever she asked for was given her to take from the house of the women to the king’s palace. The Alter Rebbe reads “this” as the pillar through which souls pass from one world to the next.
Esther 2:13אסתר ב׳:י״ג
וּבָזֶה הַנַּעֲרָה בָּאָה אֶל־הַמֶּלֶךְ אֵת כׇּל־אֲשֶׁר תֹּאמַר יִנָּתֵן לָהּ לָבוֹא עִמָּהּ מִבֵּית הַנָּשִׁים עַד־בֵּית הַמֶּלֶךְ:
when then the maiden came unto the king, whatsoever she desired was given her to go with her out of the house of the women unto the king’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, יג.
12ובזה הוא העמוד
There, at the start of the maamar on “And with this the maiden came,” “with this” is the pillar between the lower and the upper Gan Eden, in which and through which the souls rise from one to the other.
Kehot’s noteראה להלן ק, ב.
13נכללות הנשמות להיות בבחי׳ ביטול
The note points there for the souls’ being included in a state of bittul as they ascend.
Kehot’s noteראה תו״ח פ׳ חיי שרה ד״ה והאיש משתאה ס״י.
14זה השער לה׳
“This is the gate to G-d; the righteous shall enter through it.” The word “this” links the verse to “with this the maiden came,” the passage of the souls upward.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
15לכו חזו מפעלות אלקים
The psalm calls on all to behold the works of G-d, “Who has set shamos (desolations) on the earth.” The maamar builds on the Sages’ reading of the last words as shemos, “names.” In the verse the Name is Havayah; the text here has Elokim.
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מו, ט.
16א״ת שמות אלא שמות
The Gemara learns from this verse that a name has an effect: “Do not read shamos but shemos.” The Alter Rebbe uses the reading to show that the “desolation” of the seventh millennium is still only G-d’s “names.” The Kehot note also cites the Zohar, vol. II, 4a.
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar II, 4aזח״ב ד, א
Kehot’s noteברכות ז, ב. זח״ב ד, א. לקמן ק, ב. ובלקו״ת ויקרא ג, ג. ובדרך מצותיך קפח, א מציינים לכאן.
17רק בחי׳ שמות
The note sends the reader to Or HaTorah on Devarim on this point, that all the ascents are only “names.”
Kehot’s noteע׳ באוה״ת פ׳ דברים ע׳ ל.
18ומלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” The maamar reads it to say that all worlds, however high, belong to G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
19ונהנין מזיו השכינה
The Gemara teaches that in the World to Come there is no eating or drinking; the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah. The maamar places all of this within G-d’s Malchus.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 6
20היום לעשותם
The verse speaks of the commandments “which I command you today, to do them.” The maamar ties this “today,” the doing, to the spreading forth of G-d’s will.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21למחר לקבל שכרם ובהיום לעשותם
Rabbi Yehoshua ben Levi reads “which I command you today, to do them”: today to do them, and tomorrow to receive their reward. The maamar calls the souls’ delight, the reward, “tomorrow,” and the doing of the mitzvos, the spreading forth of the will, “today.”
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
22שהרצון הוא חיצוניות עונג כנודע
According to the note, the difference between will and delight is explained there at length.
Kehot’s noteההפרש בין רצון לעונג נתבאר בארוכה במאמרי אדה״א נ״ך ע׳ תפ, ונעתק בסה״מ תרס״ו ע׳ סג ואילך עם הוספות.
23בתרי״ג מצות דאורייתא וז׳ דרבנן
At 10b the Alter Rebbe explains that the 613 Torah mitzvos and the seven rabbinic ones are 620 pillars of light, the numerical value of Keser.
Kehot’s noteפרדס שער ח׳ פ״ג. וראה לעיל י, ב. יא, ג. יט, ד. ובכ״מ.
24תר״ך עמודי אור
The Pardes records the tradition that the Sefirah of Keser holds 620 pillars of light, as the numerical value of כתר. The maamar identifies them with the 613 mitzvos of the Torah and the seven of the Rabbis.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
25מצות צריכות כוונת הלב
The Gemara concludes from the Mishnah’s “if he directed his heart” that mitzvos require intention. The Kehot note also cites the Zohar, vol. III, 306b.
Berakhot 13a:22–25ברכות י״ג א:כ״ב-כ״ה
גְּמָ׳ שְׁמַע מִינַּהּ מִצְוֹת צְרִיכוֹת כַּוָּונָה. מַאי ״אִם כִּוֵּון לִבּוֹ״ — לִקְרוֹת. לִקְרוֹת?! וְהָא קָא קָרֵי! בְּקוֹרֵא לְהַגִּיהַּ. תָּנוּ רַבָּנַן: קְרִיאַת שְׁמַע כִּכְתָבָהּ, דִּבְרֵי רַבִּי. וַחֲכָמִים אוֹמְרִים: בְּכָל לָשׁוֹן.
GEMARA Is the conclusion to be drawn [from the opening sentence of the Mishnah] that the performance of the commandments requires Kawwanah? No; for] what means If he directed his heart to read ? Just to read [in the Torah for the sake of study]. But he was reading! [It is to differentiate him] from one who is reading [the Torah] for the purpose of correcting. Our Rabbis have taught : The Shema' must be read as it is written: These are the words of Rabbi; but the Sages say …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. זח״ג שו, ב.
Paragraph 7
26מי לי בשמים . . כלה שארי ולבבי
The words here quote Psalms 73:25; the passage is shown below.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. כו.
27מי לי בשמים ועמך לא חפצתי בארץ כלה שארי ולבבי
The Psalmist declares that he has no one in heaven and desires nothing on earth beside G-d, though his flesh and heart fail. The maamar takes this as the highest elevation of the will, wanting G-d alone.
Psalms 73:25–26תהילים ע״ג:כ״ה-כ״ו
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ: כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth. My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
28שמות בארץ
“Who has set shamos on the earth,” read as shemos, “names”: the maamar uses “on the earth” to place all the delights of the World to Come among G-d’s “names.”
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
30יפה שעה אחת בתשובה ומעשים טובים בעוה״ז מכל חיי עולם הבא
The Mishnah teaches that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, and one hour of the World to Come’s tranquility is better than all the life of this world. The maamar explains the first half by the superiority of will over delight.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
31וכמ״ש במ״א על פסוק אשת חיל עטרת בעלה
Epistle 29 opens with “A woman of valor is the crown of her husband” and asks why the halachos are called the Torah’s “crown.” It explains that the Supernal Will, the outer dimension and “back” of the supernal delight, is called the Supreme Crown (Keser Elyon), in which are 620 pillars of light, and that the soul can enjoy the hidden light only through a garment.
Kehot’s noteראה אגה״ק סי׳ כט.
32אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar refers to its explanation elsewhere, where the crown stands for the Supernal Will, above intellect.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
33ובבואה לפני המלך
The verse’s first words, “when she came before the king,” are now read as the ascent of Knesses Yisrael beyond the level of “King”; its continuation, “his scheme shall return,” follows from that ascent.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
34בירור אחר בירור
According to the note, the idea of one sifting after another is explained there.
Kehot’s noteנתבאר באוה״ת מג״א ע׳ קפח ואילך.
35אין מלך בלא עם
At 5a “there is no king without a people” explains the Name Elokim as lordship: through gevuros and contractions the light is hidden so that created beings can exist as separate “somethings,” in order that afterwards the “something” be nullified into “nothing.” This level is also called the Shechinah, for through it G-d dwells within created beings.
Kehot’s noteנסמן לעיל ה, א. נג, ד.
Paragraph 12
36וישוב מחשבתו הרעה על ראשו
The king’s written decree turned Haman’s plot back on his own head. The maamar reads the “book” as the supernal thought, in which evil is sifted out and returns upon itself.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
37שממית בידים תתפש
“The spider can be grasped with the hands, yet it is in the king’s palaces.” The maamar cites it for these forces when they are below: small, taking up no place at all.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
Paragraph 14
38ויגר מזה
The psalm describes a cup in G-d’s hand: He pours from it, and its dregs all the wicked of the earth will drain. The maamar compares the forces that hinder holiness to those dregs, which belong at the bottom.
Psalms 75:9תהילים ע״ה:ט׳
כִּי כוֹס בְּיַד־ה׳ וְיַיִן חָמַר מָלֵא מֶסֶךְ וַיַּגֵּר מִזֶּה אַךְ־שְׁמָרֶיהָ יִמְצוּ יִשְׁתּוּ כֹּל רִשְׁעֵי־אָרֶץ:
For in the hand of the L-RD there is a cup, with foaming wine, full of mixture, And He poureth out of the same; Surely the dregs thereof, all the wicked of the earth shall drain them, and drink them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עה, ט.
Paragraph 15
39אם תגביה כנשר
In Obadiah’s prophecy to Edom: though it nest as high as the eagle and set its nest among the stars, “from there I will bring you down, says G-d.” The Alter Rebbe stresses “from there”: the height itself brings the fall.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד.
40לפני שבר גאון . . השפלתם ומפלתם כו׳
“Pride goes before a fall, and a haughty spirit before stumbling.” The maamar uses it to show that the rise of the wicked comes before their downfall.
Proverbs 16:18משלי ט״ז:י״ח
לִפְנֵי־שֶׁבֶר גָּאוֹן וְלִפְנֵי כִשָּׁלוֹן גֹּבַהּ רוּחַ:
Pride goeth before destruction, And a haughty spirit before a fall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, יח. קטע זה מובא במילואים ליהל אור ע׳ תרמ.
41ימחו מספר חיים
“Let them be blotted out of the book of life, and not be written with the righteous.” The maamar links “the book” (sefer) to the supernal thought: it is on reaching it that they are erased. Kehot’s note prints the place as 69:25 (סט, כה), but these words are in 69:29.
Psalms 69:29תהילים ס״ט:כ״ט
יִמָּחוּ מִסֵּפֶר חַיִּים וְעִם צַדִּיקִים אַל־יִכָּתֵבוּ:
Let them be blotted out of the book of the living, And not be written with the righteous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, כה.
Paragraph 17
42וככה הוא ממש בנפש הבהמית . . א״א להתברר .ֿ. אם לא שתתברר תחלה נה״א
According to the note, this passage, that the animal soul cannot be refined unless the G-dly soul is refined first, is quoted there.
Kehot’s noteמובא באוה״ת פ׳ בשלח ע׳ תנג ע״ש.
43והיתה נפש אדוני צרורה
Avigail blesses David that his soul “shall be bound up in the bundle of life with G-d.” The maamar reads it as the Supernal Will that clothes the soul and raises it to the level of gulgalta.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כה, כט. ראה לעיל עו, א.
44וכמ״ש במ״א ע״פ שאו את ראש
The note says this is perhaps the place meant.
Kehot’s noteאולי הכוונה ללקו״ת פ׳ במדבר א, א ואילך.
45שאו את ראש כל עדת בני ישראל וגו׳ לגלגלתם
G-d commands Moshe to “lift up the head” of all the congregation of Israel, counting them “by their skulls (legulgelosam).” The maamar alludes to an explanation of this verse elsewhere that links the skull (gulgalta) to the Supernal Will above intellect.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וקבל היהודים את אשר החלו לעשות
“And the Jews Accepted What They Had Begun to Do”
What Israel began at Sinai, drawing the Infinite Light into the vessels of Torah and mitzvos, they completed in Haman’s days, when a year of self-sacrifice brought them to the self-nullification of acknowledgment and a complete acceptance of the Torah.
The maamar in brief
Esther 9:23 says the Jews “accepted what they had begun to do”: a beginning at Sinai, completed under Haman. First the Alter Rebbe asks what the Giving of the Torah added, if Avraham already kept the Torah. Avraham’s love was a self-nullification born of contemplating that all the worlds are only G-d’s “Name”; the soul can hold such love only as “running and returning,” and Avraham’s lofty soul-root is not everyone’s. The 613 commandments give every Jew that running and returning: they are the King’s limbs, vessels for the Infinite Light. Light shows only through a vessel, as fire needs a wick, and in its root the vessel is higher than the light; hence “we will do and we will hear.” Haman’s “royal garment” and “horse” become Torah and mitzvos drawn down through self-nullification, which lifts a person beyond the sitra achra and transforms it. Sinai only began this drawing down. In Haman’s days Jews who could have saved themselves by abandoning their faith stood ready to die for a whole year, and through that self-sacrifice, an acknowledgment of G-d beyond understanding, they accepted the Torah completely.

Outline
	1Begun at Sinai, completed under HamanThe verse’s “had begun” and “accepted”, and the question: what did the Giving of the Torah add, if Avraham kept the Torah before it was given?¶1
	2Avraham’s running and returningAvraham’s love was a self-nullification born of contemplating that the worlds, even sovev, are only G-d’s “Name”; the soul can hold it only as running and returning, until the Time to Come.¶2–3
	3The commandments as vesselsThe 248 and 365 commandments give everyone running and returning; they are the King’s limbs, vessels for the Infinite Light, and light shows only through a vessel, whose root is higher.¶4–8
	4Avraham and the TorahAvraham kept the Torah as a vessel for its light, but the mitzvos themselves, from a higher root, were given only at Sinai.¶9
	5The garment and the horseThe royal garment is Torah and mitzvos; the horse that draws it down is self-nullification, which first lifts a person beyond the reach of the sitra achra.¶10–12
	6Casting down and transformingDrawn down, self-nullification transforms the attributes, as the “mother” cleans her son; it brings salvation, the garment given through Michael, and the righteous proclaimed “holy.”¶13–15
	7Complete acceptance through self-sacrificeSinai began the drawing down gradually; in Haman’s days a year of self-sacrifice, the self-nullification of acknowledgment, made the acceptance complete.¶16


Key concepts
	running and returning (ratzo vashov)רצוא ושוב
	The soul’s surge toward G-d and its return. It was Avraham’s “going and journeying”; through the commandments it is open to all, running in the positive commandments and returning in the negative ones.

	self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d. Here it is the “horse” that draws the light into the mitzvos, lifts a person beyond the sitra achra, and transforms it.

	vessel and lightכלי ואור
	Light shows only through a vessel, as fire only through a wick. The mitzvos done in deed are the vessels, and in their root the vessels are higher than the light.

	ever mahאבר מ״ה
	A play on Avraham’s name: “a limb of mah,” a vessel for Chochmah, the power of mah, which made his soul a chariot for the Torah’s light.

	acknowledgment (hodayah)הודאה
	Unlike blessing, which is revelation, acknowledgment is directed at the Infinite Light itself, beyond all grasp. The name Yehudim comes from it, and it is utter self-nullification.

	self-sacrifice (mesirus nefesh)מסירות נפש
	Giving oneself over entirely to G-d. In Haman’s days it was a whole year’s readiness to die rather than abandon the faith, and it brought the complete acceptance of the Torah.


Section 1 · ¶1
Begun at Sinai, completed under Haman
1וקבל היהודים1 את אשר החלו לעשות. פי׳ החלו במתן תורה שאמרו נעשה ונשמע2 ואז היתה עדיין נקרא׳ [נקראת] בשם התחלה.3
“And the Jews accepted what they had begun to do.” The meaning is: they began at the Giving of the Torah, when they said “we will do and we will hear,” and at that time it was still called by the name “beginning.”
The maamar opens with Esther 9:23, “the Jews accepted what they had begun to do.” The Alter Rebbe reads “had begun” as pointing back to Sinai: when Israel said “we will do and we will hear,” they began to accept the Torah, but that acceptance was still only a beginning.


אבל בימי המן וקבל היהודים וגו׳. קבלה גמורה.4 ולהבין זה צריך להבין ענין מתן תורה שניתנה לישראל.
But in the days of Haman, “the Jews accepted,” etc.: a complete acceptance. To understand this, one must understand the matter of the Giving of the Torah, that it was given to Israel.
In the days of Haman, by contrast, the verse says “the Jews accepted”: this was a complete acceptance. To see what was completed then, one must first understand what the Giving of the Torah itself was.


והלא אברהם אבינו ע״ה [עליו השלום] קיים את כל התורה5 עד שלא ניתנה6 ומה זו מעלת נתינתה:7
But did not Avraham our father, peace be upon him, fulfill the entire Torah before it was given? So what is the advantage of its being given?
The question behind this: as the Mishnah at the end of Kiddushin says, Avraham kept the entire Torah before it was given. If the Torah could be kept without being given, what did its giving at Sinai add?




Section 2 · ¶2–3
Avraham’s running and returning
2אך הנה מעלת אברהם אבינו ע״ה [עליו השלום] שהיה הלוך ונסוע.89 דהיינו שהיה בבחי׳ רצוא ושוב10 בשביל שהיתה מדתו מדת האהבה בבחינת בטול אליו ית׳ כי אברהם אבר מ״ה [שם מ״ה]11 כו׳.
However, the distinction of Avraham our father, peace be upon him, was that he was “going and journeying”; that is, he was in the mode of “running and returning,” because his attribute was the attribute of love, in a state of self-nullification (bittul) toward Him, may He be blessed, for Avraham [is] ever mah (“a limb of mah”), etc.
The answer begins with Avraham. Genesis 12:9 says he went “going and journeying,” which the Alter Rebbe identifies with “running and returning” (Ezekiel 1:14), the soul surging toward G-d and returning. This came from his attribute of love, a love of self-nullification; his very name, אברהם, contains ever mah (אבר מ״ה), “a limb of mah,” a vessel for Chochmah, which is called koach mah, “the power of ‘what.’”


ובטול זה הוא ע״י ההתבוננות12 כמ״ש יהללו את שם13 ה׳ כו׳ בחינת שם בלבד שאינו מערך עצמותו ומהותו כו׳.
And this self-nullification comes through contemplation, as it is written, “Let them praise the Name of G-d,” etc.: the level of a name alone, which is not in the category of His essence and being, etc.
This self-nullification comes from contemplation. Psalm 148 calls on creation to “praise the Name of G-d”: what creation relates to is only His “Name,” which bears no comparison to His essence and being.


כי הוא דהיינו עצמותו ומהותו ית׳ צוה ונבראו14 שלא שייך עליו ית׳ לומר שברא את העולמות כנ״ל.
For “He” — that is, His essence and being, may He be blessed — “commanded, and they were created”; for it does not apply to Him, may He be blessed, to say that He created the worlds, as mentioned above.
The next words come from Psalms 148:5, “for He commanded, and they were created.” The Alter Rebbe reads “He” as G-d’s very essence: of the essence one cannot even say that it “created” the worlds.


כי לשון ברא15 משמע שיש כח הפועל בנפעל16 ולא שייך זה אלא בשמותיו ית׳ כמ״ש בראשית ברא אלהים17 הוא שמותיו של18 הקב״ה.
For the term “created” (bara) implies that the power of the maker is in the thing made, and this applies only to His Names, may He be blessed, as it is written, “In the beginning Elokim created”: that is, the Names of the Holy One, blessed be He.
To say that something was “created” implies that the creator’s power is present in what it made. That applies only to G-d’s Names, which is why the Torah says “In the beginning Elokim created”: Elokim, a Name, is what creates.


אבל עצמותו ומהותו כביכול הוא רק כאלו צוה ונבראו ממילא שאין להם ערך ויחוס כלל אליו ית׳
But [as for] His essence and being, as it were, it is only as though “He commanded, and they were created” of themselves, for they have no comparison or relation to Him, may He be blessed, at all,
Relative to His essence, the worlds come about as though merely at His word, of themselves, since they bear no comparison or relation to Him at all.


כי נשגב שמו לבדו.19 פי׳ אפילו בחינת נשגב. דהיינו בחי׳ סובב כל עלמין אינו אלא בחינת שמו לבדו.
for “exalted is His Name alone.” The meaning is: even the level of “exalted,” that is, the level of the light that encompasses all worlds (sovev kol almin), is only the level of “His Name alone.”
Psalms 148:13 says “exalted is His Name alone.” The Alter Rebbe reads it: even what is “exalted,” the light that encompasses all worlds (sovev kol almin), which is beyond the worlds, is still only His “Name” compared with His essence.




3ואי לזאת תתבטל אליו ית׳ הנפש בבחי׳ בטול באור א״ס ב״ה ממש שאין כח בנפש להכיל את אור האהבה זו כי אם בבחי׳ רצוא ושוב20 וזו היתה מעלת ומדרגת אברהם הלוך ונסוע.
Accordingly, the soul becomes nullified to Him, may He be blessed, in a state of self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He, itself; for the soul has no power to contain the light of this love except in the mode of “running and returning.” And this was the distinction and rank of Avraham: “going and journeying.”
Contemplating this, the soul is nullified in the Infinite Light itself. But no soul can hold such love steadily, so it comes as “running and returning,” a surge toward G-d and a return. This was Avraham’s rank: “going and journeying.”


אך לעתיד לבא כתיב כי עין בעין יראו21 לפי שאז נאמר בבכי יבאו שהבכיה היא
But of the Time to Come it is written, “for eye to eye they shall see,” because of that time it is said, “with weeping they shall come”; for the weeping is
In the Time to Come it will be otherwise. Then “eye to eye they shall see” (Isaiah 52:8), and of that time Jeremiah says, “with weeping they shall come” (Jeremiah 31:9).


מחמת קבלת השמחה הגדולה22 ורוב התענוג המתגלה למעלה מעלה מאשר תוכל הנפש שאת23 שלכן הוא בוכה ומוריד דמעות לפי שאין מעצור בבחי׳ כלי וגבול כנודע:
because of receiving the great joy and the abundance of delight that is revealed, far, far beyond what the soul can bear; and therefore one weeps and sheds tears, because there is no restraint at the level of vessel and limit, as is known.
The weeping will come from joy and delight revealed far beyond what the soul can bear. Since no vessel or limit holds it back, it overflows as tears.




Section 3 · ¶4–8
The commandments as vessels
4והנה מעלת אברהם היתה גדולה מאד מצד שרש נשמתו24 ולא כל האדם זוכה לזה. לכך נתנה התורה רמ״ח מ״ע [מצות עשה] ושס״ה לא תעשה שהן הן בחי׳ רצוא ושוב25.
Now, Avraham’s distinction was very great by virtue of the root of his soul, and not every person merits this. Therefore the Torah was given: 248 positive commandments and 365 negative commandments, which are the very level of “running and returning.”
Avraham reached this through the lofty root of his soul, which not everyone has. That is why the Torah was given with its 248 positive and 365 negative commandments: they are themselves “running and returning,” open to every person.


רצוא במצות עשה. ושוב במצות לא תעשה. כי המצות הן כלים לאור א״ס ב״ה המלובש בהם.
“Running” is in the positive commandments, and “returning” in the negative commandments. For the mitzvos are vessels for the Infinite Light (Or Ein Sof), blessed be He, which is enclothed in them.
The positive commandments are the “running,” and the negative commandments the “returning.” Both are vessels in which the Infinite Light is enclothed.




5וכמו שכתוב וירד ה׳ על הר סיני.26 כי רמ״ח פקודים הם רמ״ח אברים דמלכא.27 כמו האבר
As it is written, “G-d descended upon Mount Sinai.” For the 248 commandments are the 248 limbs of the King. Just as a limb
At Sinai “G-d descended upon Mount Sinai” (Exodus 19:20): G-dliness came down into the commandments. The Tikkunei Zohar speaks of the 248 commandments as the 248 “limbs of the King.”


שהוא כלי שבו מלובש החיות מן המוח כך המצות הם כלים ואברים להחיות הנמשך מן החכמה דאורייתא מחכמה נפקת שבה מלובש אור א״ס ב״ה ממש וע״י זה יהיה גילוי אור א״ס ב״ה ממש בנפש האדם.
is a vessel in which the life-force from the brain is enclothed, so the mitzvos are vessels and limbs for the life-force drawn from Chochmah (wisdom), for “the Torah comes forth from Chochmah,” in which the Infinite Light (Or Ein Sof), blessed be He, itself is enclothed; and through this there will be a revelation of the Infinite Light, blessed be He, itself in the soul of man.
A limb is a vessel for the life-force that flows from the brain; so the mitzvos are vessels and limbs for the life-force drawn from Chochmah. The Torah comes from Chochmah, and in it the Infinite Light itself is enclothed, so through the mitzvos the Infinite Light itself is revealed in a person’s soul.




6וזהו ענין נעשה ונשמע.28 נעשה היא בחי׳ כלי בעשיית המצות בפועל ממש. ונשמע מלשון וישמע שאול29 לשון אסיפה שיתאסף ויתקבץ לתוכן המשכות מאור א״ס ב״ה.
And this is the meaning of “we will do and we will hear.” “We will do” is the level of a vessel, in the doing of the mitzvos in actual deed. And “we will hear” (nishma) is from the expression “and Shaul assembled (vayeshama),” a term of gathering: that into them there be gathered and collected drawings-down from the Infinite Light (Or Ein Sof), blessed be He.
This is why Israel said “we will do and we will hear” (Exodus 24:7). “We will do” is the vessel: the actual doing of the mitzvos. “We will hear” (nishma) is read like “Shaul assembled (vayeshama) the people” (I Samuel 15:4), a term of gathering: through the deeds, flows of the Infinite Light are gathered into the mitzvos.


כי המשכת אור א״ס ב״ה בתורה ומצות תלוי במעשה המצות וקיומן בפועל ממש כי אין אור בלי כלי כנודע מענין יסוד האש
For the drawing down of the Infinite Light, blessed be He, into Torah and mitzvos depends on the doing of the mitzvos and their fulfillment in actual deed, since there is no light without a vessel, as is known from the matter of the element of fire,
The Infinite Light is drawn into Torah and mitzvos only through actually doing them, because light cannot appear without a vessel. The element of fire illustrates this.


ע״ד משל שהוא הגבה למעלה מכל הד׳ יסודות תחת גלגל הירח ואעפ״כ [ואף על פי כן] אינו מאיר בלילה לפי שהאור הבא ממנו אינו מאיר
by way of analogy: it is the highest, above all the four elements beneath the sphere of the moon, and nevertheless it does not shine at night, because the light that comes from it does not shine
Of the four elements held to lie beneath the sphere of the moon (fire, air, water and earth), fire is the highest. Yet elemental fire does not light up the night: its light does not shine by itself.


אלא א״כ30 יש דבר למטה שנאחז בו ודולק כמו פתילה ועצי׳ [ועצים] ואחר שכלו ונשרפו העצי׳ [העצים] והפתילה מסתלק והיה כלא היה ואינו עולה בשם אור כלל.
unless there is something below that it takes hold of and burns, such as a wick and wood; and after the wood and the wick are consumed and burned up, it departs and is as though it had never been, and does not merit the name “light” at all.
Fire shines only when it takes hold of something below, a wick or wood; when they are consumed it vanishes as if it had never been, and is not called light at all. In the same way the divine light shows only where it has a vessel.


וזהו ולא עם הארץ חסיד.31323334 חסיד הוא בעל מדות האהבה והיא היא בחי׳ אור (כי ב׳ פעמים אור35 בגימטריא ואהבת)3637 ואי אפשר להיות גילוי אור האהבה
And this is [the meaning of] “nor is an unlearned person a chasid.” A chasid is one who possesses the emotive attributes (middos) of love, and this is the very level of light (for twice or, “light,” equals ve’ahavta, “and you shall love,” in numerical value); and there cannot be a revelation of the light of love
Hence the Mishnah, “nor is an unlearned person a chasid” (Avos 2:5). A chasid is one whose attribute is love, and love is a “light”: ve’ahavta (ואהבת, “and you shall love”) equals 414, twice or (אור, “light”), which is 207.


כי אם שיהיה בחי׳ כלי למטה שיתפעל בו. ובחינת כלי זו הוא ע״י תורה ומצות. משא״כ עם הארץ.
unless there is the level of a vessel below that is affected by it. And this level of a vessel comes through Torah and mitzvos; which is not so with an unlearned person.
The light of love needs a vessel below in which it can take effect, and that vessel is made through Torah and mitzvos. An unlearned person lacks it, so the light of love cannot be revealed in him.


וגם עיקר הגורם להמשכ׳ אוא״ס [אור אין סוף] ב״ה שיהי׳ [שיהיה] מתלבש בתורה ומצות ולהיות אנת חכים ולא וכו׳. הוא הוא עיקר התורה ועשיית המצות עצמן שבחי׳ הכלי קדמה לאור בשרשו ומקור חוצבו.
Moreover, the main cause of drawing down the Infinite Light, blessed be He, so that it be enclothed in Torah and mitzvos, and so that there be [the level of] “You are wise, but not,” etc., is none other than the essence of the Torah and of the doing of the mitzvos themselves; for the level of the vessel precedes the light in its root and the source from which it is hewn.
Further, what chiefly draws the Infinite Light into Torah and mitzvos, together with “You are wise, but not [with a knowable wisdom],” a phrase of the Tikkunei Zohar for G-d’s wisdom beyond any wisdom we know, is the Torah and the doing of the mitzvos themselves. The reason: in their root, vessels precede light, as the next paragraph explains.




7וכמ״ש במ״א על פסוק ואלה המלכים אשר מלכו בארץ אדום לפני מלך מלך וגו׳.
As is explained elsewhere on the verse, “And these are the kings who reigned in the land of Edom before any king reigned,” etc.
That the vessel is higher in its root is explained elsewhere on the verse in Genesis (36:31), “these are the kings who reigned in the land of Edom before any king reigned [over the children of Israel].” In Kabbalah these kings are the world of Tohu, whose vessels shattered, and which is higher in its root than the ordered world of Tikkun that came after it.


וכנודע ששרש וחיות המאכל שמדומם צומח חי הוא הגבה למעלה מחיות ונפש החיונית של האדם שלכן המאכל מחיה את האדם ומשיב את נפשו כו׳.
And as is known, the root and life-force of food, from the inanimate, the vegetative and the animal, is higher than the life-force and vital soul of man; which is why food gives life to a person and restores his soul, etc.
Food shows the same pattern. The root and life-force of food, whether mineral, plant or animal, is higher than a person’s own vital soul; that is why food can revive a person and “restore his soul.”




8ולכן עיקר המשכת אור א״ס ב״ה תלוי בבחי׳ כלי שע״י מעשה המצות וקיומן בפועל ממש שעושין בחי׳ כלי מזה נמשך האור ומתלבש בהם.
Therefore the main drawing down of the Infinite Light (Or Ein Sof), blessed be He, depends on the level of a vessel: through the doing of the mitzvos and their fulfillment in actual deed, by which one makes the level of a vessel, from this the light is drawn down and enclothed in them.
The main drawing down of the Infinite Light therefore depends on the vessel: by actually doing the mitzvos one makes the vessel, and through it the light is drawn down and enclothed in them.


וזהו ג״כ ענין ולא עם הארץ חסיד38 שאי אפשר להיות המשכת אור האהבה מלמעלה כי אם ע״י כלים שהם התורה ומצות.
And this is also the meaning of “nor is an unlearned person a chasid”: there cannot be a drawing down of the light of love from above except through vessels, which are the Torah and the mitzvos.
This is also the meaning of “nor is an unlearned person a chasid”: the light of love comes from above only through vessels, which are the Torah and the mitzvos.




Section 4 · ¶9
Avraham and the Torah
9ובזה יובן שלפעמים מצינו שנחשב מעלת אברהם גדולה שקיים את כל התורה. וכמ״ש וישמר משמרתי39 וגו׳. ולפעמים מצינו שנחשב לו לגרעון שלא זכה לתורה.
With this one can understand why we sometimes find that Avraham’s distinction is reckoned great in that he fulfilled the entire Torah, as it is written, “and he kept My charge,” etc.; and sometimes we find that it is reckoned to him as a deficiency that he did not merit the Torah.
This resolves a seeming contradiction. Sometimes Avraham is praised for keeping the whole Torah, as in “he kept My charge” (Genesis 26:5); sometimes it is counted as a lack that he did not merit the Torah.


דשניהם אמת כי מצד שרש נשמתו היה הגבה למעלה עד שהיתה נשמתו מרכבה ובחי׳ כלי לאור התורה ואור א״ס ב״ה הנמשך ומתלבש בתורה.
For both are true: by virtue of the root of his soul he was exceedingly high, to the point that his soul was a chariot (merkavah) and the level of a vessel for the light of the Torah and for the Infinite Light (Or Ein Sof), blessed be He, which is drawn down and enclothed in the Torah.
Both are true. By his soul’s root he was so lofty that his soul was a “chariot” (merkavah), wholly given over to G-d’s will, and a vessel for the light of the Torah and the Infinite Light enclothed in it.


כי אברהם אבר מ״ה [שם מ״ה] אבר וכלי. אבל כל המצות עצמן שהם מדרגות עליונות יותר מלפני מלך וגו׳ עדיין לא ניתנו בימי אברהם:
For Avraham [is] ever mah: a limb and a vessel. But all the mitzvos themselves, which are more exalted levels, from “before any king reigned,” etc., had not yet been given in the days of Avraham.
His name says as much: Avraham is ever mah, “a limb” and a vessel. But the mitzvos themselves come from still more exalted levels, from “before any king reigned” (the higher root of the vessels, paragraph 7), and they were not yet given in his days; they were given only at Sinai.




Section 5 · ¶10–12
The garment and the horse
10אך על ענין המשכה זו נאמר יביאו לבוש מלכות.40 וסוס אשר רכב עליו המלך והלבישו את האיש41 וגו׳.
But concerning this drawing down it is said, “Let them bring a royal garment” and “a horse that the king has ridden upon,” “and let them clothe the man,” etc.
The maamar now turns to Haman’s advice to the king (Esther 6:8–9): bring royal apparel and a horse the king has ridden, and clothe the man. These words describe the drawing down of the Infinite Light just explained.


והענין כי הנה לבוש מלכות היינו בחי׳ תורה ומצות כמ״ש עוטה אור כשלמה42 ואין אור אלא תורה דאורייתא מחכמה נפקת והוא בחינת לבוש לאור
The explanation: the royal garment is the level of Torah and mitzvos, as it is written, “He wraps Himself in light as in a robe,” and “light” means nothing other than Torah; for the Torah comes forth from Chochmah (wisdom), and it is the level of a garment for the light
The “royal garment” is Torah and mitzvos. Psalms 104:2 says G-d “wraps Himself in light as in a robe,” and “light” means Torah; the Torah comes forth from Chochmah and serves as a garment for G-d’s light.


א״ס ב״ה המתלבש בתוכה אנת הוא חכים וכו׳ והמצות נקראין לבושין שבהם מלובש חסד דרועא ימינא כו׳
of the Infinite One, blessed be He, which is enclothed within it: “You are wise,” etc. And the mitzvos are called garments, in which is enclothed “Chesed (kindness), the right arm,” etc.
Within the Torah is enclothed the Infinite One’s own wisdom, “You are wise” (see paragraph 6), a wisdom beyond any wisdom we can know. The mitzvos too are called garments, and in them is enclothed “Chesed, the right arm,” G-d’s attributes themselves.


והמשכת בחי׳ לבוש זה שיהיה התלבשות אור א״ס ב״ה בתורה ומצות במעשה המצות וקיומן בפועל ממש הוא ע״י בחי׳ סוס וכמ״ש גבי מתן תורה כי תרכב על סוסיך43 מרכבותיך ישועה.
And the drawing down of this level of garment, so that there be an enclothing of the Infinite Light (Or Ein Sof), blessed be He, in Torah and mitzvos, in the doing of the mitzvos and their fulfillment in actual deed, is through the level of the horse; as it is written concerning the Giving of the Torah, “When You ride upon Your horses, Your chariots are salvation.”
This garment, the enclothing of the Infinite Light in Torah and in mitzvos actually done, is drawn down through “the horse.” Habakkuk’s prayer, which speaks of the Giving of the Torah and is read as the haftarah of the second day of Shavuos, says, “When You ride upon Your horses, Your chariots are salvation.”




11וביאור ענין זה כי הנה סוס הוא44 בגימטריא ב״פ [ב׳ פעמים] ג״ס והיינו בחי׳ כי גאה גאה45 דהיינו להיות ע״י זה בבחינת בטול אליו ית׳
The explanation of this matter: sus (סוס, “horse”) equals in numerical value twice gimmel-samech (63), and this is the level of “for He is exalted, exalted”; that is, that through this one be in a state of self-nullification (bittul) toward Him, may He be blessed.
Why a horse? The word sus (ס-ו-ס) adds up to 126 (60+6+60), twice 63, written here gimmel-samech (ג״ס, 3+60). The doubling matches the doubled word of the Song at the Sea, “for He is exalted, exalted” (Exodus 15:1), and through it a person comes to self-nullification before G-d.


כי מצות צריכות כוונה דהיינו רעותא דלבא אם ישים אליו לבו46 כו׳ שאין אור א״ס ב״ה שורה אלא במי שבטל אליו כו׳:
For mitzvos require intention, that is, the desire of the heart: “if he sets his heart to Him,” etc. For the Infinite Light (Or Ein Sof), blessed be He, rests only upon one who is nullified to Him, etc.
Self-nullification is needed because mitzvos require intention, the “desire of the heart.” The words of Job 34:14, “if he sets his heart to Him,” are read here of a person setting his heart on G-d, for the Infinite Light rests only on one who is nullified before Him.




12והנה ענין הסוס הוא שמוליך הסוס לרוכבו למקום שאין יכול להגיע לשם מצד עצמו.47 ויש בזה ב׳ בחינות שמעלהו הרים גדולים ומורידו בקעות גדולות כך
Now, the matter of the horse is that the horse carries its rider to a place he cannot reach on his own. And there are two aspects to this: it brings him up great mountains and brings him down into great valleys. So too,
A horse carries its rider where he could not go on his own, up great mountains and down into great valleys. Self-nullification likewise has two directions.


הנה יש בבחי׳ בטול זה ב׳ בחינות ממטה למעלה למקום שאין יניקה ואחיזה לסטרא אחרא עלמא דחירות גיאה על גיותניא48 שלא ניתן להם שפע וחיות אם תגביה כנשר49 וגו׳.
in this level of self-nullification (bittul) there are two aspects. From below to above: to a place where the sitra achra (the other side) has no nurture and no hold, the world of freedom, “exalted over the haughty,” where no abundance and life-force is given to them; “though you soar like the eagle,” etc.
The first is upward: it lifts a person to a place where the sitra achra has no nurture or hold, “the world of freedom,” where G-d is “exalted over the haughty” (an Aramaic phrase echoing the doubled “exalted” of paragraph 11) and they receive no flow of life. Obadiah’s words “though you soar like the eagle” (Obadiah 1:4) go on, “from there I will bring you down”: the haughty cannot hold on at that height.




Section 6 · ¶13–15
Casting down and transforming
13וזהו שכתוב סוס ורוכבו רמה בים.50 רמה לשון רוממות ולשון השלכה51 ושניהם אמת כי מחמת רוממות נעשה בחי׳ השלכה כו׳
And this is what is written, “The horse and its rider He cast (ramah) into the sea.” Ramah is a term of loftiness and a term of casting, and both are true: because of the loftiness, the level of casting comes about, etc.
This is why Exodus 15:1 says, “the horse and its rider He cast (ramah) into the sea.” Ramah can mean “exalted” and also “cast,” and both are true here: the very exaltation of self-nullification casts down what opposes it.


וממעלה למטה להיות נמשך גילוי בחי׳ בטול זה למטה דאתהפכא סטרא אחרא ואתכפייא כו׳ כי א״א להיות התהפכות המדות ע״י המדות דקדושה עצמן מאחר שהם זה לעומת זה.52
And from above to below: that the revelation of this level of self-nullification (bittul) be drawn down below, so that the sitra achra (the other side) is transformed and subdued, etc. For a transformation of the emotive attributes (middos) cannot come about through the holy emotive attributes themselves, since they are “one opposite the other.”
The second direction is from above to below: the revelation of self-nullification is drawn down so that the sitra achra is transformed and subdued. The holy emotive attributes alone cannot transform their unholy counterparts, for the two stand “one opposite the other,” equal and opposed.




14וכמאמר לא כאברהם שיצא ממנו ישמעאל5354 אלא עד יערה עליו רוח ממרום55 בחי׳ בטול באור א״ס ב״ה.
As the saying goes, “Not like Avraham, from whom Yishmael issued”; rather, “until a spirit from on high is poured out upon him”: the level of self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He.
The Sifrei contrasts Avraham and Yitzchak, from whom came Yishmael and Esav, with Yaakov, all of whose children were upright. Here it shows that a holy attribute, such as Avraham’s love, does not by itself transform its opposite; that needs “a spirit from on high poured out” (Isaiah 32:15), self-nullification in the Infinite Light.


וזהו מרומז בדברי רז״ל [רבותינו זכרונם לברכה] תבא אמו ותקנח את בנה5657 כו׳ וכמ״ש אם רחץ58 ה׳ אל תקרא אם אלא אם59 כו׳
And this is alluded to in the words of our Sages, of blessed memory, “Let his mother come and wipe her son clean,” etc.; and as it is written, “If G-d washes”: do not read im (“if”) but em (“mother”), etc.
The Sages’ parable for the red heifer hints at this: when a maidservant’s son soiled the king’s palace, “let his mother come and clean up” (Bamidbar Rabbah 19:8), as the cow atones for the calf. So too Isaiah 4:4, “If G-d washes away the filth of the daughters of Zion,” where Pri Etz Chaim reads im (“if”) as em (“mother”).


אם הבנים60 היינו אם ומקור המדות היא בחי׳ התבוננות באור א״ס ב״ה ממש בבחי׳ בטול ושם מתהפכין כל המדות מהפך להפך לפי שהיא בחי׳ מקיף
“The mother of the children,” that is, the mother and source of the emotive attributes (middos), is the level of contemplation of the Infinite Light, blessed be He, itself, in a state of self-nullification; and there all the attributes are transformed from one extreme to its opposite, because it is the level of the encompassing (makif),
The “mother of the children” (Psalms 113:9) is the mother and source of the emotive attributes: contemplation of the Infinite Light itself, with self-nullification. There every attribute can be turned to its opposite, because this contemplation is a level that encompasses (makif) the attributes.


כמו ע״ד משל מחשבה שמקפת וסובלת ב׳ דברים הפכיים ואין שם שליטת בחי׳ זה לעומת זה:61
as, by way of analogy, thought, which encompasses and bears two opposite things; and there the level of “one opposite the other” has no dominion.
Thought illustrates this: the mind can hold two opposite ideas at once, so at that level the rule of “one opposite the other” has no force.




15וזהו כי תרכב על סוסיך מרכבותיך ישועה.62 שנמשך בחינת ישועה להושיע משופטי נפשו63 ולאהפכא כו׳.
And this is [the meaning of] “When You ride upon Your horses, Your chariots are salvation”: that the level of salvation is drawn down, “to save from those who judge his soul,” and to transform, etc.
Hence “when You ride upon Your horses, Your chariots are salvation” (Habakkuk 3:8): through the horse of self-nullification, salvation is drawn down, “to save from those who judge his soul” (Psalms 109:31), and to transform.


ועי״ז נותנין הלבוש והסוס על יד איש משרי המלך הפרתמים64 הוא מיכאל כהנא רבא ענף החסד שהוא המלביש את הנשמה בג״ע [בגן עדן] כו׳.
Through this, the garment and the horse are given “into the hand of one of the king’s noble princes”: this is Michael, the High Priest, a branch of Chesed (kindness), who clothes the soul in Gan Eden, etc.
Through this the garment and the horse are given “into the hand of one of the king’s noble princes” (Esther 6:9). The maamar identifies him as the angel Michael, the “High Priest,” a branch of Chesed, who clothes the soul in Gan Eden.


וקרא לפניו ככה יעשה וגו׳. יובן ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] עתידים צדיקים65 שיאמרו לפניהם קדוש כו׳. כי הנה קדוש הוא ענין המשכת קודש העליון בוי״ו המורה על המשכה.
“And proclaim before him, ‘Thus shall be done,’” etc. This will be understood in light of the saying of our Sages, of blessed memory, “The righteous are destined to have ‘holy’ said before them,” etc. For kadosh (“holy”) is the drawing down of the supernal kodesh (“holiness”) by means of the vav, which indicates drawing down.
The herald’s call, “Thus shall be done to the man whom the king wishes to honor” (Esther 6:9, 6:11), alludes to the Sages’ saying that in the future “holy” will be said before the righteous, as it is said before the Holy One (Bava Basra 75b). Kadosh (holy) is kodesh, supernal holiness, with an added vav, the letter that signifies drawing down.


ולעתיד לבא תהיינה כל המשכות ממטה למעלה שעיקר הגלוי יהיה למטה. ומלאכי מעלה יקבלו הארה ממטה כו׳.
And in the Time to Come all the drawings-down will be from below to above, for the main revelation will be below, and the angels on high will receive illumination from below, etc.
In the Time to Come all drawing down will be from below upward: the main revelation will be below, and the angels on high will receive light from below. That is why they will proclaim “holy” before the righteous.




Section 7 · ¶16
Complete acceptance through self-sacrifice
16והנה המשכת אור א״ס ב״ה בבחי׳ הנ״ל החלו במ״ת [במתן תורה] שאז היתה התחלת ההמשכה וכענין מעט מעט אגרשנו.66
Now, the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in the manner mentioned above, they began at the Giving of the Torah, for then was the beginning of the drawing down, like the matter of “little by little I will drive them out.”
This drawing down of the Infinite Light began at the Giving of the Torah. It was only a beginning, gradual, like the words “little by little I will drive them out” (Exodus 23:30).


אבל בימי המן וקבל היהודים67 קבלה גמורה בבת אחת כי יהודים נק׳ על שם בחי׳ הודיה. כי יש ברכה והודיה. ברכה היא בחי׳ גלוי מעולם ועד עולם.
But in the days of Haman, “the Jews accepted”: a complete acceptance, all at once. For Yehudim (“Jews”) are so called after the level of hodayah (acknowledgment). For there is blessing and acknowledgment: blessing is the level of revelation, “from world to world.”
In Haman’s days the Jews accepted it completely, all at once. The name Yehudim (Jews) comes from hodayah, “acknowledgment.” There is blessing and there is acknowledgment: blessing is revelation, a drawing down “from world to world.”


אבל הודאה אינו בחינת גלוי לפי שהיא בחינת הודאה באור א״ס ב״ה עצמו אשר אי אפשר לבא לידי גלוי ואינו נתפס בשום מחשבה
But acknowledgment is not the level of revelation, since it is the level of acknowledging the Infinite Light, blessed be He, itself, which cannot come to revelation and is not grasped by any thought
Acknowledgment is different: it is directed at the Infinite Light itself, which can never come into revelation or be grasped by any thought.


רק בבחי׳ הודאה והיא בחי׳ בטול ממש וזכו אז ישראל למדרגת הבטול הגדול ע״י מסירת הנפש על קדוש השם
except by way of acknowledgment; and this is the level of utter self-nullification (bittul). And at that time Israel merited the rank of the great self-nullification through self-sacrifice (mesirus nefesh) for the sanctification of G-d’s Name;
One can only acknowledge it, and acknowledgment is utter self-nullification. In Haman’s time Israel reached this great self-nullification through self-sacrifice (mesirus nefesh) for the sanctification of G-d’s Name.


שהרי אם רצו להמיר דתם לא היה המן עושה להם כלום שלא גזר אלא על היהודים
for had they wished to change their faith, Haman would have done nothing to them, since he decreed only against the Jews;
Their self-sacrifice was real: Haman’s decree was only against Jews, so anyone who abandoned his faith would have been spared.


אלא שהם מסרו עצמן למות כל השנה68 כולה ולא עלה להם מחשבת חוץ ח״ו [חס ושלום]69 וע״י בחינת מסירת נפש זכו לבחי׳ קבלה גמורה שנכנס ונמשך להם בחי׳ אוא״ס [אור אין סוף] ב״ה ממש:
but they gave themselves over to death the entire year, and no thought of [going] outside, G-d forbid, arose in them. And through the level of self-sacrifice they merited the level of complete acceptance, so that the level of the Infinite Light, blessed be He, itself entered and was drawn down into them.
Yet for the whole year (the decree was issued in Nisan for the thirteenth of Adar) they were ready to die, and the thought of leaving their faith never arose in them. Through this self-sacrifice they reached complete acceptance: the Infinite Light itself entered them, completing what began at Sinai.



In one’s avodah
Love and understanding of G-d are not enough to hold G-dliness; it is drawn into the soul through the vessel of mitzvos actually done, with the heart’s intention and with self-nullification. And the fullest acceptance of the Torah comes not from what one grasps but from acknowledging G-d beyond understanding, as the Jews of Haman’s days did, who for a whole year would not even think of abandoning their faith.
Questions for discussion
	If Avraham kept the whole Torah, what did the Giving of the Torah add, according to the maamar?
	Why can light not shine without a vessel, and how does the example of fire make the point?
	How does the horse, which carries its rider up mountains and down into valleys, illustrate the two directions of self-nullification?
	Why can the holy emotive attributes not transform their opposites by themselves, and what can?
	What is the difference between blessing and acknowledgment, and why did the self-sacrifice of Haman’s time bring a complete acceptance rather than a beginning?

Sources and references
Notes
Paragraph 1
1וקבל היהודים
The note lists other versions of this discourse: the Mitteler Rebbe’s transcript of it in Sefer HaMaamarim 5566, and, in the same volume, a second explanation of the Purim discourse.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ו ע׳ קכ. וביאור שני לדרוש פורים שם ע׳ קנב. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת מג״א ע׳ קעא המאמר עם הגהות וקיצורים. עוד קיצורים שם ע׳ קעח. לד״ה וקבל שבתו״א שם ע׳ קעט. קפה. ראה פלח הרמון שמות ע׳ שצה. ראה המשך מצה זו תר״מ פרק כו ע׳ קעב.
2נעשה ונשמע
When Moshe read the Book of the Covenant to them, the people answered, “All that G-d has spoken we will do and we will hear.” Here it marks the beginning of the acceptance.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3נקראת בשם התחלה
There the question is put sharply: “How can it be that at the Giving of the Torah, when at every utterance their souls flew out, it should be only a beginning?”
Kehot’s noteבסה״מ תקס״ו ע׳ קכ שואל ”איך יתכן שבשעת מ״ת שעל כל דיבור ודיבור פרחה נשמתן וכו׳ לא תהי׳ רק התחלה”. ובד״ה וקבל היהודים תרפ״ז ע׳ קי (ובסה״מ תשי״א ע׳ קפ) ”דלכאורה הוא דבר נפלא דבמ״ת היו ישראל בתכלית העילוי דגאולה והיו במעמד ומצב משובח ביותר בענין החירות והחופש, וראו כמה אותות ומופתים ביציאת מצרים, ובפרט בקריעת ים סוף”. ע״ש. ובאוה״ת מג״א ע׳ ב׳שמח הקשה איזה שייכות יש לפורים עם מ״ת.
4וקבל היהודים . . החלו במ״ת . . וקבל . . קבלה גמורה
After the Purim miracle, “the Jews accepted what they had begun to do, and what Mordechai had written to them.” The Alter Rebbe reads “had begun” as the beginning made at Sinai and “accepted” as its completion in Haman’s days.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteאסתר ט, כג. שבת פח, א. וראה להלן צח, א.
5אאע״ה קיים את כל התורה
Or HaTorah points to the discourse “Vechol HaAm” in Torah Ohr (67d): “There he raised this question, and the answer too is along the lines of what is written here; and elsewhere he answered in another way.”
Kehot’s noteמשנה סוף קידושין. באוה״ת כאן ע׳ קעא מציין לד״ה וכל העם לעיל סז, ד ”שם הקשה קושיא זו וגם התירוץ הוא ע״ד מה שכתוב כאן ובמ״א תירץ באופן אחר”.
6קיים את כל התורה עד שלא ניתנה
The Mishnah’s closing words: Avraham our father performed the entire Torah before it was given, as it says, “because Avraham listened to My voice and kept My charge.” The maamar’s question starts from this.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7ומה זו מעלת נתינתה
There too the Alter Rebbe asks what changed when the Torah was given in physical form, since Avraham had kept it in spirit, and answers as here: Avraham was “going and journeying toward the south,” in running and returning, until he became a chariot for that level.
Kehot’s noteראה לעיל עג, סע״ג. ובאוה״ת מג״א ע׳ קעב שמציין למאמר הנ״ל.
Paragraph 2
8מעלת אברהם אבינו ע״ה שהיה הלוך ונסוע
In Yitro the Alter Rebbe explains that Avraham was “going and journeying toward the south”: going from level to level until he reached “the south,” the attribute of supernal love, until he became a chariot for that love and it was revealed in his very soul.
Kehot’s noteראה לעיל סו, ד ואילך. עג, ד. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קסא מציין לכאן.
9הלוך ונסוע
“And Avram journeyed, going and journeying toward the south.” The Alter Rebbe reads Avraham’s continual journeying as the soul’s running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10In Ezekiel’s vision of the Chariot, “the Chayos ran and returned, like the appearance of a flash.” Chassidus uses the phrase for the soul’s surge toward G-d and its return.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אברהם אבר מ״ה
Or HaTorah points to Torah Ohr 90a, where Avraham is “the level of a limb and vessel for the enclothing of Chochmah, mah, for Chochmah itself is what is enclothed within the emotive attributes.”
Kehot’s noteבאוה״ת מג״א ע׳ קעב מציין ללעיל צ, א, שהוא בחי׳ אבר וכלי להתלבשות בחי׳ חכ׳ מ״ה שהחכמה עצמה היא המלובשת בתוך המדות, עכ״ל.
12ובטול זה הוא ע״י ההתבוננות
The Tzemach Tzedek explains that this contemplation is the one explained in Torah Ohr, Vayishlach: “when the love comes from contemplating that He is your life, etc.; but when the love comes from one’s setting his heart . . . this second level is what is intended here.”
Kehot’s noteראה באוה״ת כאן ע׳ קפה מבאר הצ״צ שהתבוננות זו הוא המבואר לעיל בפ׳ וישלח בד״ה ויקח מן הבא בידו ”כשהאהבה באה מהתבוננות כי הוא חייך כו׳, אך כאשר האהבה באה מאשר ישית אל לבו . . בחי׳ זו הב׳ ע״ז נתכוין כאן” [בתו״א].
13יהללו את שם ה׳
“Let them praise the Name of G-d, for exalted is His Name alone; His glory is over earth and heaven.” Creation praises His “Name,” not His essence.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
14צוה ונבראו
“Let them praise the Name of G-d, for He commanded, and they were created.” The Alter Rebbe reads “He” as G-d’s essence, for which creation is only as though at His word.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כי לשון ברא
There, on the prayer’s words “You were before the world was created,” the Alter Rebbe prefers “was created” (nivra) to the older “You created” (barasa), as in the verse “He commanded, and they were created”: “You created” would mean that His essence is drawn into the act, as a person’s self is drawn into what he thinks, whereas the worlds come only from a glimmer and radiance that does not touch His essence, as though “He commanded, and they were created” of themselves.
Kehot’s noteראה לקו״ת בשה״ש יד, ג בד״ה קול דודי ההפרש בין בראת לנברא. ראה באוה״ת כאן ע׳ קעב.
16כח הפועל בנפעל
There the Alter Rebbe writes that the source of all the worlds’ life is only a glimmer from G-d, called the Infinite Light, like the light of the sun, which brings about no change; and what the books call “the power of the maker in the thing made” applies below, in Asiyah, which is called “made” (pa’ul).
Kehot’s noteבלקו״ת שלח מז, א: ומ״ש בספרים כח הפועל בנפעל. וראה במ״מ לשם. ראה לעיל מא, ד. סד, א. סו, ג. ראה אוה״ת מג״א ע׳ קעט.
17בראשית ברא אלהים
“In the beginning Elokim created the heavens and the earth.” The verb “created” goes with the Name Elokim, since only G-d’s Names are present in what they create.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18הוא שמותיו של הקדב״ה
Or HaTorah adds a gloss (hagahah) at these words.
Kehot’s noteבאוה״ת מג״א ע׳ קעב יש הג״ה.
19כי נשגב שמו לבדו
There the Alter Rebbe explains “His Name alone”: His Name is not in the category of bringing into being and giving life at all; “exalted” means far removed from the emanated worlds, and only a radiance from His Name gives life to earth and heaven, while Israel are “a people near to Him,” drawn close to Him Himself.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. וראה לעיל עט, ב.
Paragraph 3
20Kehot’s note points to Ezekiel 1:14 for these words.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כי עין בעין יראו
“Your watchmen raise their voice, together they sing, for eye to eye they shall see G-d’s return to Zion.” The Alter Rebbe brings it for the open revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
22שהבכיה היא מחמת קבלת השמחה הגדולה
There, on “and they wept” at Yaakov and Esav’s meeting, the Alter Rebbe explains that weeping comes from joy or from bitterness: when there is a vessel below to receive the joy, it spreads and brings new intellect (mochin), but when the vessel is too small to hold it, the joy gathers in the mind and pushes out tears.
Kehot’s noteראה לעיל כו, א.
23בבכי יבואו . . מאשר תוכל הנפש שאת
Of the return of the exiles: “With weeping they shall come, and with supplications I will lead them.” The Alter Rebbe explains the weeping as joy beyond what the soul can bear.
Jeremiah 31:9ירמיהו ל״א:ט׳
בִּבְכִי יָבֹאוּ וּבְתַחֲנוּנִים אוֹבִילֵם אוֹלִיכֵם אֶל־נַחֲלֵי מַיִם בְּדֶרֶךְ יָשָׁר לֹא יִכָּשְׁלוּ בָּהּ כִּי־הָיִיתִי לְיִשְׂרָאֵל לְאָב וְאֶפְרַיִם בְּכֹרִי הוּא:
They shall come with weeping, And with supplications will I lead them; I will cause them to walk by rivers of waters, In a straight way wherein they shall not stumble; For I am become a father to Israel, And Ephraim is My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ט. וראה אוה״ת פ׳ ויגש כרך ב שנא, ב, ביאור ע״ז.
Paragraph 4
24מעלת אברהם . . מצד שרש נשמתו
The Tzemach Tzedek writes: “This is the meaning of Avraham’s distinction being very great by virtue of the root of his soul: even Adam’s root is from supernal Chochmah, and Avraham’s root is from Keser.”
Kehot’s noteראה באוה״ת כאן ע׳ קעג ”שזהו הפי׳ שמעלת אברהם היתה גדולה מאד מצד שרש נשמתו היינו אפילו אדה״ר שרשו מחכ״ע ואברהם שרשו מהכתר”.
25Kehot’s note points to Ezekiel 1:14 for these words.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
26וירד ה׳ על הר סיני
“G-d descended upon Mount Sinai, to the top of the mountain.” The Alter Rebbe reads the descent as G-dliness entering the commandments, the King’s limbs.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
27רמ״ח פקודים הם רמ״ח אברים דמלכא
Tikkun 30 speaks of the 248 commandments as the commandment of G-d “in each and every limb of the King.” From this the Alter Rebbe teaches that the mitzvos are vessels for the King’s life-force, as limbs are for the life from the brain.
Tikkunei Zohar, Tikkun 30 · 74a:5תקו״ז תיקון ל
אַדְהָכִי הָא קָלָא סָלִיק וּמִתְפּוֹצֵץ בְּרוּמֵי רְקִיעִין, וַהֲוָה אָמַר, מַשִּׁרְיָין קַדִּישָׁאן דִּמְתִיבְתָּא דִרְקִיעָא דִלְעִילָא וְתַתָּא, אִזְדַּרְזוּ וְאִתַּקְנוּ לְקַדְמוּת מַטְרוֹנִיתָא, דְקָא אַתְיָא לְמֵיעָאל קֳדָם מַלְכָּא, בְּכַמָּה קִשּׁוּטִין דְּפִקּוּדִין דַּעֲשֵׂה, קוּמוּ מַשִּׁרְיָין לְקַדְמוּתָהּ, אַדְהָכִי הָא קָלָא תִנְיָנָא הֲוָה מִתְעָרָא לְגַבֵּי מָארֵי מַפְתְּחָן, הָא שְׁכִינְתָּא קָא אַתְיָא לְמֵיעָאל לְהֵיכָלָא דִילָהּ, אדנ״י שְׂפָתַי תִּפְתָּח.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 6
28נעשה ונשמע
The people’s answer at Sinai: “All that G-d has spoken we will do and we will hear.” Here “we will do” is the vessel and “we will hear” the gathering of light into it.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29וישמע שאול
“Shaul summoned (vayeshama) the people and counted them in Telaim.” The verb, usually “heard,” here means gathering, and the Alter Rebbe reads nishma, “we will hear,” the same way.
I Samuel 15:4שמואל א ט״ו:ד׳
וַיְשַׁמַּע שָׁאוּל אֶת־הָעָם וַיִּפְקְדֵם בַּטְּלָאִים מָאתַיִם אֶלֶף רַגְלִי וַעֲשֶׂרֶת אֲלָפִים אֶת־אִישׁ יְהוּדָה:
And Saul summoned the people, and numbered them in Telaim, two hundred thousand footmen, and ten thousand men of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, ד.
30שהאור הבא ממנו אינו מאיר אלא א״כ
The next discourse explains that ve’ahavta equals twice or, and that no light shines or is drawn down unless it has a vessel to take hold of, so love is revealed in the soul only through Torah and mitzvos; hence Israel put “we will do” before “we will hear,” and “there was no more vessel, and the oil stopped” (II Kings 4:6).
Kehot’s noteראה מו״נ ח״ב פ״ל. וראה בהנסמן לקמן צז, ב.
31ולא עם הארץ חסיד
Kehot’s note points to Zohar III, 33b for these words.
Zohar III, 33bזח״ג לג, ב
Kehot’s noteאבות ב, ה. זח״ג לג, ב. רכב, ב.
32ולא עם הארץ חסיד
Hillel’s saying: “A boor does not fear sin, nor is an unlearned person a chasid.” The Alter Rebbe explains that love, the chasid’s attribute, is a light that needs the vessel of Torah and mitzvos.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
33ולא עם הארץ חסיד
The Zohar (Tzav) says that a Torah scholar must have Chesed, and with the yud of Chochmah he is a chasid (חסד with י); one without wisdom is not a chasid, which is why it was taught, “nor is an unlearned person a chasid.”
Zohar, Tzav 20:145–22:156ספר הזהר, צו כ׳:קמ״ה-כ״ב:קנ״ו
and had it not been for the misfortune of the sons of Aaron, there would have been no day when G-d was more pleased with Israel from the time they left Egypt. And the death of the sons of Aaron was deserved for many reasons. One was that they offered incense at the wrong time-at a time when oil and incense were not together (i.e. not when the lamp was lit, v. Ex. 30, 7). Another was that they thrust themselves forward in the place of their father. A third …
The Zohar; London, Soncino Press, 1933 (Public Domain)
34ולא עם הארץ חסיד
The Zohar (Pinchas) explains that the Torah was given from the right side of the Holy One, blessed be He, which is Chesed, so one who occupies himself with Torah is called a chasid; hence “nor is an unlearned person a chasid.”
Zohar, Pinchas 30:170–32:178ספר הזהר, פנחס ל׳:ק״ע-ל״ב:קע״ח
35ב׳ פעמים אור בגימט׳ ואהבת
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteשער הכוונות כוונת ק״ש. פע״ח שער הק״ש פכ״ג וכ״ה.
36ב׳ פעמים אור בגימטריא ואהבת
On the intentions of the Shema: when saying ve’ahavta one intends to draw down two lights to the Keser of Nukva, and they equal ve’ahavta in numerical value.
Pri Etz Chaim, Gate of the Recitation of the Shema 23:6פרי עץ חיים, שער הקריאת שמע כ״ג:ו׳
כשתאמר ואהבת, תכוין להוריד ב׳ אורות לכתר דנוקבא כמבואר אצלינו, שהכתר שלה הם ב׳ אורות לבד, והם גימטריא ואהבת. כי מכאן מתחיל כתר דנוקבא, וז״ש ואהבת את, כי את היא נוקבא. ואהבתך את השכינה תלוי בה, בהשפעך אליה את הכתר שלה. ואני שמעתי למהר״ם מינץ ששמע ממורי זלה״ה, שיכוין להוריד אליה ב׳ מוחין, כי אין לה רק ב׳. אך הדעת נוטה למה שכתבתי אני, כי אין מלת אור שייך אלא בכתר, כי ג׳ פעמים אור הם כתר דדוכרא. ודנוקבא הם ב׳ לבד:
Pri Etz Chaim (Public Domain)
37אור בגימטריא ואהבת
Again on ve’ahavta: “intend the two times or (light), as explained above.”
Pri Etz Chaim, Gate of the Recitation of the Shema 25:3פרי עץ חיים, שער הקריאת שמע כ״ה:ג׳
… אמנם עתה, אין להם ההארה מהם, כי עדיין לא נתפשטו למטה במקומן, לכן צריך לכפול ג׳ תיבין ה׳ אלקיכם אמת, להוריד ההארה ההיא של נה״י דאמא לנה״י דז״א אשר אנחנו בהם, בסוד פרשת ציצית, כדי שיושלמו כל רמ״ח איברים של דכורא. אמנם בואהבת, תכוין לב״פ אור כמבואר לעיל, והם לרחל. וזהו ואהבת את, כי רחל נקרא את, כמבואר בזוהר. עוד תכוין, בעטרא דחסד כנ״ל, וז״ס ואהבת, שהוא אהבת חסד. וכבר הודעתיך בסוד הציצית, וגם למעלה במלת אחד, כי עטרא דחו״ג נקרא אהו״ה, לכן תכוין בר״ת והיו הדברים האלה אשר, …
Pri Etz Chaim (Public Domain)
Paragraph 8
38ולא עם הארץ חסיד
“Nor is an unlearned person a chasid”: the chasid’s love is a light that can be drawn down only into the vessels of Torah and mitzvos, which the unlearned person lacks.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
39וישמר משמרתי
“Because Avraham listened to My voice and kept My charge, My commandments, My statutes and My teachings.” It is the proof that Avraham kept the Torah before it was given.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ה.
Paragraph 10
40יביאו לבוש מלכות
Haman’s advice for the man the king wishes to honor: “Let them bring royal apparel that the king has worn, and a horse that the king has ridden.” The Alter Rebbe reads the garment as Torah and mitzvos and the horse as self-nullification.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
41והלבישו את האיש
“And let the apparel and the horse be given into the hand of one of the king’s noble princes, and let them clothe the man whom the king wishes to honor.” The maamar takes up this verse again in paragraph 15.
Esther 6:9אסתר ו׳:ט׳
וְנָתוֹן הַלְּבוּשׁ וְהַסּוּס עַל־יַד־אִישׁ מִשָּׂרֵי הַמֶּלֶךְ הַפַּרְתְּמִים וְהִלְבִּישׁוּ אֶת־הָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ וְהִרְכִּיבֻהוּ עַל־הַסּוּס בִּרְחוֹב הָעִיר וְקָרְאוּ לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
and let the apparel and the horse be delivered to the hand of one of the king’s most noble princes, that they may array the man therewith whom the king delighteth to honour, and cause him to ride on horseback through the street of the city, and proclaim before him: Thus shall it be done to the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42עוטה אור כשלמה
“Wrapping Himself in light as in a robe, spreading out the heavens like a curtain.” Light, which is Torah, is G-d’s garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
43כי תרכב על סוסיך
From Habakkuk’s prayer: “...that You ride upon Your horses, Your chariots of salvation.” The Alter Rebbe reads the horses as the self-nullification through which the light is drawn down, and returns to the verse in paragraph 15.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
Paragraph 11
44סוס הוא בגימט׳ ב״פ ג״ס
Or HaTorah on Vayera gives an explanation of this gematria.
Kehot’s noteראה אוה״ת פ׳ וירא צה, ב ביאור ע״ז.
45כי גאה גאה
The Song at the Sea: “I will sing to G-d, for He is exalted, exalted; the horse and its rider He cast into the sea.” The doubled “exalted” matches the horse’s number, twice 63.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46אם ישים אליו לבו
“If He sets His heart upon him, He would gather to Himself his spirit and his breath.” The words are applied here to a person’s intention, setting his heart on G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
Paragraph 12
47ענין הסוס . . לשם מצד עצמו
Or HaTorah notes: “In Torah Ohr, end of Vayeshev, he explained this level as the animal soul, that is, that it was taken from the Name Ban, and the root of Ban is from Sag; and elsewhere he explained it as the letters of prayer and the letters of Torah.”
Kehot’s noteעיין באוה״ת מגלת אסתר ע׳ קעו שמציין ”ובתורה אור ס״פ וישב פי׳ בחי׳ זו על נפש הבהמית היינו שנלקחה משם ב״ן ושורש ב״ן הוא מס״ג ובמקום אחר פי׳ זה על אותיות התפלה ואותיות התורה” ע״ש.
48גיאה על גיותניא
The note points to Or HaTorah on Vayera for this phrase, the same place it cites for the horse’s gematria in paragraph 11.
Kehot’s noteראה אוה״ת פ׳ וירא (כרך א) צה, ב.
49אם תגביה כנשר
Obadiah’s prophecy against Edom: “Though you soar like the eagle and set your nest among the stars, from there I will bring you down.” Here it shows that at the height of self-nullification the sitra achra finds no hold.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
50סוס ורוכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe reads ramah as both loftiness and casting down: the loftiness of self-nullification casts down the opposing force.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
51רמה . . ולשון השלכה
Or HaTorah cites Psalms 78:9, “archers casting (romei) the bow,” where Rashi and Metzudas David explain the word as a term of casting.
Kehot’s noteבאוה״ת שם ע׳ קעו: (וכמ״ש בתלים (סי׳ עח, ט) נושקי רומי קשת פירש״י והמצ״ד לשון השלכה).
52זה לעומת זה
“G-d has made the one opposite the other.” Chassidus reads the verse of holiness and its counterpart set opposite each other; here it explains why the holy attributes cannot by themselves transform their opposites.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
53לא כאברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
54לא כאברהם שיצא ממנו ישמעאל
On “For G-d’s portion is His people, Yaakov” (Deuteronomy 32:9): from Avraham came Yishmael and from Yitzchak came Esav, while all of Yaakov’s sons were upright. The maamar cites it to show that Avraham’s holy attribute did not by itself prevent its opposite.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
55עד יערה עליו רוח ממרום
“Until a spirit from on high is poured out upon us, and the wilderness becomes a fruitful field.” The maamar says “upon him” and reads the spirit from on high as self-nullification in the Infinite Light.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56תבא אמו ותקנח את בנה
Kehot’s note points to Bamidbar Rabbah 19:4 for these words.
Bamidbar Rabbah 19:4במדבר רבה י״ט:ד׳
Kehot’s noteבמד״ר יט, ד.
57תבא אמו ותקנח את בנה
Why is the red heifer female? Like a maidservant’s son who soiled the king’s palace: the king said, “Let his mother come and clean up the filth”; so let the cow come and atone for the deed of the calf. The maamar reads the “mother” as the source that cleanses and transforms the attributes.
Bamidbar Rabbah 19:8במדבר רבה י״ט:ח׳
58אם רחץ ה׳ א״ת אם אלא אם
“If (im) G-d washes away the filth of the daughters of Zion.” Read as em, “mother,” it says that the “mother,” the source of the attributes, washes them clean.
Isaiah 4:4ישעיהו ד׳:ד׳
אִם רָחַץ אֲדֹ־נָי אֵת צֹאַת בְּנוֹת־צִיּוֹן וְאֶת־דְּמֵי יְרוּשָׁלַ͏ִם יָדִיחַ מִקִּרְבָּהּ בְּרוּחַ מִשְׁפָּט וּבְרוּחַ בָּעֵר:
when the L-rd shall have washed away the filth of the daughters of Zion, and shall have purged the blood of Jerusalem from the midst thereof, by the spirit of judgment, and by the spirit of destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ד, ד. פרע״ח שער השבת שי״ח פ״ג. ראה באוה״ת נ״ך כרך א ע׳ קז בפי׳ אם.
59אל תקרא אם אלא אם
In the intentions for washing one’s feet in hot water on the eve of Shabbos, one says this verse and intends in the word im, “do not read im but em,” for that flame comes from the side of Imma, the Mother.
Pri Etz Chaim, Gate of the Sabbath 3פרי עץ חיים, שער השבת ג׳
60אם הבנים
“He settles the childless woman in her home as a joyful mother of children.” The maamar uses the phrase for the “mother” and source of the emotive attributes, contemplation.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61זה לעומת זה
“G-d has made the one opposite the other.” At the encompassing level of contemplation, the maamar says, this opposition of holiness and its counterpart has no dominion.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
62כי תרכב על סוסיך מרכבותיך ישועה
“...that You ride upon Your horses, Your chariots of salvation.” Here the “salvation” is the transformation drawn down through self-nullification.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63להושיע משופטי נפשו
“For He stands at the right hand of the needy, to save him from those who judge his soul.” The maamar uses it for the salvation drawn down through self-nullification.
Psalms 109:31תהילים ק״ט:ל״א
כִּי־יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ:
Because He standeth at the right hand of the needy, To save him from them that judge his soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64הלבוש והסוס על יד איש משרי המלך הפרתמים
“Let the apparel and the horse be given into the hand of one of the king’s noble princes.” The Alter Rebbe identifies this prince as the angel Michael.
Esther 6:9אסתר ו׳:ט׳
וְנָתוֹן הַלְּבוּשׁ וְהַסּוּס עַל־יַד־אִישׁ מִשָּׂרֵי הַמֶּלֶךְ הַפַּרְתְּמִים וְהִלְבִּישׁוּ אֶת־הָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ וְהִרְכִּיבֻהוּ עַל־הַסּוּס בִּרְחוֹב הָעִיר וְקָרְאוּ לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
and let the apparel and the horse be delivered to the hand of one of the king’s most noble princes, that they may array the man therewith whom the king delighteth to honour, and cause him to ride on horseback through the street of the city, and proclaim before him: Thus shall it be done to the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65עתידים צדיקים
Rabbi Elazar: in the future “holy” will be said before the righteous as it is said before the Holy One, as it says, “whoever remains in Zion and is left in Jerusalem, ‘holy’ will be said of him.” The maamar explains it through the revelation that will be below.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. נסמן לעיל יח, ב.
Paragraph 16
66מעט מעט אגרשנו
“Little by little I will drive them out before you, until you increase and inherit the land.” The maamar uses it for the gradual drawing down that began at Sinai.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ל.
67וקבל היהודים
The verse with which the maamar opens: what began at Sinai was completed when “the Jews accepted” in Haman’s days.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אלא שהם מסרו עצמן למות כל השנה
One of the places the note lists for how the Jews of Haman’s time gave themselves over to death the whole year.
Kehot’s noteראה ד״ה וקבל היהודים תרפ״ז. תשי״א. ראה גם לקמן קכ, ד. שערי אורה צ, ב. סה״מ עטר״ת ע׳ שו. תרפ״א ע׳ קצא. תש״ח ע׳ 118. ת״ש ע׳ 9. ועוד. — ספר השיחות תשמ״ט כרך א ע׳ 327 הערה 13.
69מחשבת חוץ ח״ו
The footnote observes that the expression “G-d forbid” about something undesirable is not usual in Chassidic discourses, perhaps because they rely on the Torah’s opening with beis, the initial of berachah (blessing), through which the undesirable is also negated; yet on this point, that no thought of leaving arose in them, every discourse that mentions it adds “G-d forbid.”
Kehot’s note”להעיר שהדיוק בלשון ”ח״ו” (בנוגע לענין בלתי רצוי) אינו רגיל (כ״כ) בדרושי חסידות [וי״ל הטעם — כיון שסומכים על התחלת התורה באות בי״ת, ר״ת ברכה (ראה לקו״ש חט״ו בתחלתו, וש״נ). שעי״ז נעשית גם שלילת הענינים הבלתי רצויים כו׳] ואעפ״כ, בענין זה — שלא עלה להם מחשבת חוץ — ממשיכים ח״ו, מדגישים הענין ד”ח״ו” בכל המאמרים שבהם נזכר ענין זה” — ספר השיחות תשמ״ט ע׳ 327 הערה 14.
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ביאור על הנ״ל
An Explanation of the Above
The mitzvos done in actual deed make vessels whose root, in the World of Tohu, is higher than the light, so they reach beyond what Avraham drew down; this work, begun at Sinai, was completed on Purim, when self-sacrifice, a will above intellect, made the Jews one, and so “accepted” is written in the singular.
The maamar in brief
This maamar explains the one before it, on “And the Jews accepted what they had begun to do.” Avraham kept the Torah before it was given by drawing down the encompassing light through ratzo vashov, yet not receiving the Torah at Sinai is counted a lack in him. The answer lies in “we will do and we will hear”: the mitzvos are vessels, the 248 limbs of the King, and light is drawn down only where it has a vessel, as fire shines only on a wick. Moreover, the vessels come from the World of Tohu and are rooted higher than the lights, and physical mitzvos, done with things that fell in the shattering, reach that root, as Avraham could not. The “horse” of the Giving of the Torah is Binah, the Name Sag: it lifts Z’eir Anpin and Nukva above their level on Shabbos, and descends even into the realm of the kelipos to refine the attributes, as the intellect can contemplate even what it hates. Sinai only began this work. Under Haman’s decree, self-sacrifice, a will above intellect, made the Jews one, so “accepted” is singular, and the kesiv keeps that oneness hidden in every Jew.

Outline
	1Avraham and the encompassing lightAvraham drew down the light that encompasses all worlds through ratzo vashov; why not receiving the Torah is still a lack in him will be explained through “we will do and we will hear.”¶1–2
	2Light needs a vesselThe mitzvos are vessels, the 248 limbs of Z’eir Anpin; like fire that shines only on a wick, light is drawn only into vessels, so love needs Torah and mitzvos and “we will do” comes first.¶3–8
	3The vessels’ higher rootThe vessels come from Tohu and its fallen sparks, higher than the lights of Tikkun; physical mitzvos reach that root, which Avraham’s service could not.¶9–10
	4The horse: Binah ascending and descendingThe “horse,” twice Sag, is Binah: it lifts Z’eir Anpin and Nukva on Shabbos to where the kelipos have no hold, and descends to refine the attributes, as intellect can contemplate even what it hates; the mother bird, the Omer and Purim’s robe and horse show the same pattern.¶11–19
	5Begun at Sinai, completed on PurimSinai only began the refining of the vessels; under Haman’s decree self-sacrifice completed it, and the singular vekibel, like “Israel encamped,” shows the people as one.¶20–22
	6One will above intellectComprehension divides people into levels, but the heart’s desire of self-sacrifice is one in all; the kesiv vekibel keeps that hidden oneness in every Jew, while the keri vekiblu reflects each one’s own vessels.¶23–27


Key concepts
	Lights and vesselsאורות וכלים
	Divine light is revealed only where a vessel holds it; the mitzvos done in deed are the vessels, and without them the light withdraws to its source, like fire without a wick.

	Running and returning (ratzo vashov)רצוא ושוב
	The surge toward G-d and the return, the way the soul receives light from above the chain of worlds; Avraham drew down the light of the mitzvos in this way.

	Tohu and Tikkunתהו ותקון
	The World of Tohu had great lights in vessels that shattered; its fallen sparks are rooted higher than the lights of Tikkun, so the vessels made from them through the mitzvos draw down more light.

	The horse (Sag, Binah)סוס
	Sus equals twice Sag (63); it is Binah, which carries Z’eir Anpin and Nukva above their level on Shabbos and descends into the realm of the kelipos to refine and transform the attributes.

	The heart’s desireרעותא דלבא
	A simple will above comprehension, shown in the self-sacrifice under Haman’s decree; at this level all Jews are equal, as one.

	Keri and kesivקרי וכתיב
	The read and written forms of a word; in “The Jews established and accepted” the written singular is the hidden self-sacrifice in every Jew, the read plural the revealed, divided receiving.


Section 1 · ¶1–2
Avraham and the encompassing light
1ביאור על הנ״ל
An explanation of the above.
This maamar explains the one before it in Torah Ohr, on the verse “And the Jews accepted what they had begun to do.” It takes up that maamar’s themes in turn, Avraham’s keeping of the Torah, “we will do and we will hear” and the “horse,” and then adds why “accepted” is in the singular.




2הנה ענין קיים אברהם אבינו ע״ה [עליו השלום] כל התורה1 עד שלא ניתנה2 היינו שהמשיך אור מבחי׳ סוכ״ע שזהו קוטב ויסוד העיקר שבכל התורה ומצות שהוא להמשיך גלוי האור הסוכ״ע.
Now, the matter of Avraham our father, peace be upon him, having fulfilled the whole Torah before it was given means that he drew down light from the level of the light that encompasses all worlds (sovev kol almin), which is the pivot and the principal foundation in the whole of the Torah and mitzvos: to draw down the revelation of the light that encompasses all worlds.
The Sages teach that Avraham kept the whole Torah before it was given at Sinai. The Alter Rebbe explains what this means: Avraham drew down light from the light that encompasses all worlds, the light too great to enter the worlds, and drawing down that light is the axis of all the Torah and its mitzvos.


וכמבואר בדוכתי טובא. (עמ״ש בפסוק וזאת המצוה34 בפר׳ [בפרשת] ואתחנן ובפסוק את שבתותי תשמרו) ולכך היה עבודתו בבחי׳ הלוך ונסוע5 שהוא רצוא ושוב6.7
As is explained in many places. (See what is written on the verse “And this is the mitzvah,” in Parshas Va’eschanan, and on the verse “You shall keep My Shabbosos.”) And therefore his service was in the mode of “going on and journeying,” which is “running and returning” (ratzo vashov).
The parenthesis points to two other maamarim where this is explained. The verse says Avraham went “going on and journeying,” and the Alter Rebbe reads this as ratzo vashov, the “running and returning” of the living creatures in Ezekiel’s vision: a surge toward G-d and then a return.


כי ההמשכה מבחי׳ זו שלמעלה מההשתלשלות א״א שיהיה נמשך כ״א בדרך רצוא ושוב. ולכן גם עבודת האהבה דאברהם שנמשך מבחי׳ התבוננות דסוכ״ע היה
For the drawing down from this level, which is above the chain of descending worlds (hishtalshelus), cannot possibly be drawn down except by way of ratzo vashov. And therefore Avraham’s service of love too, which was drawn from contemplation of the light that encompasses all worlds, was
Light from above the chain of descending worlds cannot settle in a fixed vessel, so it can be received only in surges, reaching out and drawing back. Avraham’s love of G-d, which came from contemplating the encompassing light, worked in the same way.


ע״ד רצוא ושוב שאין כח בנפש להכיל את אור האהבה זו כי אם בבחי׳ רצוא ושוב (ועמ״ש ע״פ טוב לחסות89 ויש התבוננות שהיא כו׳ והלב קטן מהכיל כו׳ ע״ש).
in the manner of ratzo vashov, for the soul has no power to contain the light of this love except in the mode of ratzo vashov. (And see what is written on the verse “It is better to take refuge,” [that] there is a contemplation that is, etc., and the heart is too small to contain [it], etc.; see there.)
The soul cannot hold so intense a love steadily; it can only rush toward it and return. The parenthesis refers to the maamar on “It is better to take refuge in G-d,” which speaks of a contemplation that the heart is too small to contain.


אך להבין מה שלפעמים נחשב לו לגרעון מה שלא זכה לתורה ומצות שניתן בסיני. זה יובן בביאור ענין פי׳ נעשה ונשמע.1011
But to understand why it is sometimes counted as a deficiency in him that he did not merit the Torah and mitzvos that were given at Sinai: this will be understood through explaining the meaning of “We will do and we will hear.”
Yet sometimes it is counted as a lack in Avraham that he did not receive the Torah and mitzvos given at Sinai. To explain this, the maamar turns to the words Israel said at Sinai, “we will do and we will hear,” and to their order.


והוא כי נעשה פי׳ הכלים ע״ד רמ״ח פקודין אינון רמ״ח אברין דמלכא שהן בחי׳ כלים לגלוי אוא״ס [אור אין סוף] ב״ה12 כמו שהאבר הוא כלי לחיות הנמשך מן הנפש.13
It is this: “we will do” means the vessels, in the manner of “the 248 commandments are the 248 limbs of the King,” which are the level of vessels for the revelation of the Infinite Light (Or Ein Sof), blessed be He, just as a limb is a vessel for the life-force drawn from the soul.
The words “we will do” stand for the vessels. Each of the 248 positive commandments is called a “limb of the King”: just as a limb is the vessel through which the soul’s life-force acts, each mitzvah is a vessel through which the Infinite Light is revealed.




Section 2 · ¶3–8
Light needs a vessel
3ופי׳ נשמע הוא האור שנמשך לתוך הכלי ע״י קיום מצוה זו. ומה שהקדימו נעשה לנשמע14
And “we will hear” means the light that is drawn into the vessel through the fulfillment of this mitzvah. And the fact that they put “we will do” before “we will hear”
The words “we will hear” mean the light that fills the vessel when a mitzvah is done. The Sages praise Israel for saying “we will do” before “we will hear,” and the maamar now explains that order.


היינו לפי שהמצות שהם הכלים הם הגורמים שיבואו האורות ויומשכו ויתפשטו בהכלים ואם לא הכלים לא היו האורות נמשכים כלל.
is because the mitzvos, which are the vessels, are what cause the lights to come and to be drawn down and spread into the vessels; and were it not for the vessels, the lights would not be drawn down at all.
The mitzvos come first because they are the vessels, and without vessels the lights would not be drawn down at all. The doing makes room for the hearing.


ויובן זה ע״פ שני דרכים. הא׳ ע״פ מ״ש כי הוי׳ אלקיך אש אוכלה הוא.15 כי
This can be understood in two ways. The first is according to what is written, “For Havayah your G-d is a consuming fire.” For,
The first of two explanations rests on the verse “For Havayah your G-d is a consuming fire.” The analogy of fire that follows shows how light depends on a vessel.


הנה יש ד׳ יסודות ארמ״ע [אש רוח מים עפר] ויסוד האש הוא למעלה מרוח מים עפר כי הוא תחת גלגל הירח. ויש חקירה בין החוקרים במהותו.16
behold, there are four elements, fire, air, water and earth, and the element of fire is above air, water and earth, for it is [directly] beneath the sphere of the moon. And there is a debate among the philosophers concerning its nature.
The science of the time held that there are four elements and that elemental fire is the highest of them, lying just below the sphere of the moon. Philosophers disagreed about what that elemental fire actually is.




4והנה הקושיא מפני מה יש חשך בלילה. והתירוץ הוא שאור ואש הנאחז בפתילה ועצים זהו הארה והשפעה מיסוד האש.
Now, the question is: why is there darkness at night? And the answer is that the light and fire that takes hold in a wick and in wood is a glimmer and an outflow from the element of fire.
If elemental fire, a kind of light, is always present above, why is the night dark? The answer is that the flame we see on a wick or on wood is only a glimmer and outflow from the element of fire.


אבל יסוד האש עצמו הוא המקור של האור והאש אינו כלל ע״ד מהות האש שבפתילה ורק אש שבפתילה הוא הארה והמשכה ממנו.
But the element of fire itself is the source of the light and the fire, and it is not at all like the nature of the fire in the wick; only the fire in the wick is a glimmer and a drawing-forth from it.
Elemental fire itself, the source of all light and fire, is nothing like the flame on a wick. The wick’s flame is only a ray drawn from it.




5ולכן מיסוד האש עצמו אינו נמשך כלל אור והארה כ״א אחר שנמשך האש בפתילה אז הוא מאיר.
Therefore no light or glimmer at all is drawn down from the element of fire itself; only after the fire is drawn into the wick does it shine.
So elemental fire gives no light below by itself; only when fire is drawn into a wick does it shine. That is why the night can be dark although elemental fire is always there.


אמנם אנו רואים מי הוא הגורם שיומשך האש ממקורו האש היסודי זהו הפתילה והעצים שהן
Now, we see what it is that causes the fire to be drawn from its source, the elemental fire: it is the wick and the wood, which are
What draws the fire down from its elemental source is the wick and the wood. They are the cause of the light below.


הכלים שבהן נאחז האור ואז נמשך ומאיר ומתגלה למטה משא״כ בהעדר הפתילה מסתלק האש למקורו האש היסודי מהגילוי אל ההעלם ונעשה חשך למטה.
the vessels in which the light takes hold, and then it is drawn down and shines and is revealed below; whereas in the absence of the wick, the fire withdraws to its source, the elemental fire, from revelation into concealment, and it becomes dark below.
The wick and the wood are vessels in which the light takes hold, and so it shines and is revealed below. Take away the wick, and the fire returns to its source, from revelation into concealment, and below it becomes dark.




6והנמשל יובן למעלה שיש אור וכלי בע״ס [בעשר ספירות].17 האור הוא גילוי והמשכה מהמאציל העליון ב״ה והכלי הוא בחי׳ ע״ס [עשר ספירות] חו״ב [חכמה ובינה] חג״ת [חסד גבורה תפארת] כו׳ שהן בחי׳ כלים שבהן נמשך ונאחז האור מאין סוף ברוך הוא.
The parallel [of the analogy] will be understood above: there is light and vessel in the Ten Sefiros. The light is a revelation and drawing-forth from the Supernal Emanator, blessed be He, and the vessel is the level of the Ten Sefiros, Chochmah and Binah, Chesed, Gevurah and Tiferes, etc., which are the level of vessels in which the light from the Infinite One (Ein Sof), blessed be He, is drawn and takes hold.
Now the analogy is applied above. The Ten Sefiros have lights and vessels: the light is a revelation from G-d, the Supernal Emanator, and the vessels are the Sefiros themselves, Chochmah, Binah, Chesed and the rest, in which the light from the Infinite One is held.


והנה מעשה המצות שנקר׳ [שנקרא / שנקראת / שנקראות] רמ״ח אברין זהו היותן בחי׳ כלים דעשר ספירות כנודע וע״כ על ידי קיום המעשה שהוא עשיית רבוי הכלים היינו טפ״ט [ט׳ פעמים ט׳] עולה פ״א.18
Now, the deed of the mitzvos, which are called “248 limbs”: this is because they are the level of vessels of the Ten Sefiros, as is known. Therefore, through the fulfillment of the deed, which is the making of a multitude of vessels, that is: nine times nine comes to eighty-one,
The practical mitzvos are called the “248 limbs” because they are vessels of the Ten Sefiros. Doing them multiplies the vessels, and the maamar begins to count them: nine times nine makes eighty-one.




7ובכל אחד יש ראש תוך סוף עולה רמ״ג וה״ח [וה׳ חסדים] המגדילין נמצא זהו בחי׳ רבוי הכלים שכל ספירה כלולה מט׳ ומג׳ בחי׳ ראש תוך סוף
and in each one there are head, middle and end, which comes to 243, and the five Chasadim that bring [them] to growth. It follows that this is the multiplicity of vessels: that each Sefirah is comprised of nine, and of three aspects, head, middle and end,
Each of the eighty-one has head, middle and end, which makes 243; with the five Chasadim that bring growth, the total is 248, the number of the limbs. So the many vessels are each Sefirah comprised of nine, and each with its head, middle and end.


וגם הגדלתן ע״י ה״ח [ה׳ חסדים] והוא תקון והגדלת אברים וכלים דז״א כמ״ש בכהאריז״ל [בכתבי האריז״ל] בדרוש עבור יניקה מוחין.
and also their growth through the five Chasadim. And this is the rectification and growth of the limbs and vessels of Z’eir Anpin (the emotive attributes), as is written in the writings of the Arizal, in the discourse on gestation (ibbur), nursing (yenikah) and the intellect (mochin).
The five Chasadim make the vessels grow, and all this is the rectification and growth of the limbs and vessels of Z’eir Anpin. The Arizal describes it in his discourses on the stages by which Z’eir Anpin grows: gestation, nursing and the intellect (mochin).




8וזהו פי׳ נעשה והיינו שע״י הצדקה וג״ח [וגמילות חסדים] מתקנים ועושים בחי׳ חסד דרועא ימינא19 דז״א כו׳. וכן בכל המצות מתקנים בחי׳ כלי פ׳.
And this is the meaning of “we will do”: that through charity and acts of kindness we rectify and make the level of Chesed (kindness), “the right arm” of Z’eir Anpin (the emotive attributes), etc. And so too with all the mitzvos: we rectify the level of such-and-such a vessel.
The words “we will do” mean that each mitzvah builds a particular vessel above. Charity and acts of kindness rectify Chesed, called “the right arm” of Z’eir Anpin, and every other mitzvah likewise rectifies its own vessel.


ועי״ז דוקא ונשמע שיומשכו האורות בכלים והיינו תוספת אור וגלוי מא״ס ב״ה מחמת רבוי הכלים שבהן יומשך ויתאחז האור. משא״כ בהעדר הכלי מסתלק האור למקורו ושרשו במאציל העליון ב״ה.
And through this specifically [comes] “and we will hear”: that the lights will be drawn into the vessels, that is, an addition of light and revelation from the Infinite One (Ein Sof), blessed be He, because of the multitude of vessels in which the light will be drawn and take hold. Whereas in the absence of the vessel, the light withdraws to its source and root in the Supernal Emanator, blessed be He.
Then comes “we will hear”: lights are drawn into those vessels, and the more vessels there are, the more light and revelation from the Infinite One. Without a vessel the light withdraws to its source in G-d, the Emanator.


וזהו כי הוי׳ אלקיך אש אוכלה הוא20 כמשל האש שבהעדר הפתילה מסתלק האש לשרשו (ועמ״ש ע״פ הזהר21 בפר׳ [בפרשת] בלק ע״פ שחורה אני22 כו׳).
And this is [the meaning of] “For Havayah your G-d is a consuming fire,” like the analogy of fire, which in the absence of the wick withdraws to its root. (And see what is written on the Zohar in Parshas Balak, on the verse “I am black,” etc.)
This is why G-d is called “a consuming fire”: like fire that withdraws to its root when there is no wick, divine light that finds no vessel returns to its source. The parenthesis refers to an explanation of the verse “I am black” in connection with the Zohar in Parshas Balak.


ולכן אמרז״ל [אמרו רבותינו זכרונם לברכה] ולא עם הארץ חסיד.23 פי׳ כי חסיד היינו בחי׳ מדת האהבה שנק׳ חסד.
Therefore our Sages, of blessed memory, said, “Nor is an unlearned person (am ha’aretz) pious (chasid).” The meaning is that chasid is the level of the attribute of love, which is called Chesed.
The Mishnah says that an unlearned person cannot be pious (chasid). A chasid is one whose attribute is love, Chesed, and the maamar goes on to explain why such love needs Torah.


והנה ואהבת הוא24 בגימטריא ב״פ [ב׳ פעמים] אור. וכל אור אינו מאיר ונמשך כ״א כשיש לו כלי25 במה שיתאחז דוקא
Now, ve’ahavta (“and you shall love”) is numerically twice or (“light”). And no light shines or is drawn down except specifically when it has a vessel in which to take hold;
Ve’ahavta (“and you shall love”) has the numerical value 414, twice or (“light,” 207): love is a light. And light shines only when it has a vessel to hold it.


לכן להיות בחי׳ אורות האהבה מתגלים בנפש הוא דוקא ע״י כלים שהן הן התורה ומצות וממילא מובן דעם הארץ שאינו בתורה ומצות א״א לו כלל להיות נמשך בו אור האהבה.
therefore, for the lights of love to be revealed in the soul is specifically through vessels, which are none other than the Torah and mitzvos. And it follows of itself that an unlearned person, who is not [engaged] in Torah and mitzvos, cannot possibly have the light of love drawn into him.
The lights of love are revealed in a soul only through vessels, which are the Torah and mitzvos. So one who is not engaged in Torah and mitzvos has no vessel, and the light of love cannot be drawn into him.


וזהו שהקדימו נעשה לנשמע26 וזהו שכתוב (מלכים ב׳ סי׳ ד׳) אין עוד כלי ויעמוד השמן.27 ואילו היו עוד כלים היה עוד רבוי המשכת האורות כו׳ והוא מטעם הנ״ל.
And this is why they put “we will do” before “we will hear.” And this is what is written (II Kings, chapter 4), “There is not another vessel; and the oil stopped.” Had there been more vessels, there would have been still more drawing down of the lights, etc., and this is for the reason mentioned above.
That is why “we will do” comes first. Elisha’s miracle shows it: the widow’s oil flowed as long as there were vessels, and when there was not another vessel the oil stopped; more vessels would have meant more oil, just as more vessels draw more light.


והדרך השני בפי׳ שהקדימו נעשה לנשמע ולא עם הארץ חסיד הוא מפני שהכלים שרשם גבוהים מן האורות28 ולכך הוא שבהם ועל ידם נמשך ומתגלה האור.29
And the second way of explaining why they put “we will do” before “we will hear,” and “nor is an unlearned person pious,” is that the root of the vessels is higher than the lights; and that is why it is in them and through them that the light is drawn down and revealed.
The second explanation is that the vessels have a higher root than the lights. That is why the light is drawn down and revealed precisely in them and through them.




Section 3 · ¶9–10
The vessels’ higher root
9והוא כנודע מענין שבירת הכלים דתהו ורפ״ח נצוצין שהם גבוהים יותר מעולם התקון. ולכן האדם ניזון ומקבל חיות מדצ״ח [מדומם צומח חי] אף שהם למטה ממנו במדרג׳ [במדרגה / במדרגת] אלא משום ששרשם מעולם התהו
This is as is known from the matter of the shattering of the vessels of Tohu, and the 288 sparks, which are higher than the World of Tikkun. And therefore man is nourished by and receives life-force from the inanimate, vegetative and animal, although they are beneath him in rank; but [this is] because their root is from the World of Tohu,
The vessels’ higher root is explained by the shattering of the vessels of Tohu (chaos): its vessels broke, and 288 sparks from them fell, sparks that are higher than the World of Tikkun (rectification) that came after. That is why a person is nourished by the inanimate, plants and animals, though they rank below him: their root is in Tohu.


ולכן נפלו למטה יותר עד״מ אבן הנופלת מן החומה30 שכל שתפול מן הגובה ביותר אזי תפול למטה בריחוק יותר.
and therefore they fell lower, by way of analogy, [like] a stone that falls from a wall: the greater the height from which it falls, the farther down it falls.
Because their root is so high, they fell lower, like a stone falling from a wall: the higher it falls from, the farther down it lands. So what is lowest came from the highest place.




10והנה כל המצות מעשיות נעשים הכל בדברים שנפלו בשבה״כ [בשבירת הכלים] כמו תרומות ומעשרות בצומח כו׳. קרבנות בחי כו׳. וגם התפלה והתלמוד תורה הרי הדיבור הוא גשמי וגם נלקח מחיות שאכל וניזון כו׳.
Now, all the practical mitzvos are all done with things that fell in the shattering of the vessels: such as terumos and tithes, with plants, etc.; sacrifices, with animals, etc. And also prayer and the study of Torah: speech is physical, and it is also taken from the life-force of what one ate and was nourished by, etc.
Every practical mitzvah is done with things that fell in the shattering of the vessels: terumah and tithes with produce, sacrifices with animals. Even prayer and Torah study use speech, which is physical and is sustained by the food a person has eaten.


לכן כ״ז [כל זה] הוא תקון הכלים שנשברו ורפ״ח נצוצין הנ״ל להיות נכלל ברמ״ח אברין דמלכא שהוא בחי׳ ז״א שהוא מעולם התקון ועי״ז נמשך האורות בז״א כו׳
Therefore all this is the rectification of the vessels that shattered and of the 288 sparks mentioned above, so that they are included in the 248 limbs of the King, which is the level of Z’eir Anpin (the emotive attributes), which is from the World of Tikkun; and through this the lights are drawn into Z’eir Anpin, etc.
So all the mitzvos repair the shattered vessels and the 288 sparks, raising them into the 248 limbs of the King, Z’eir Anpin, which belongs to the World of Tikkun. Through this the lights are drawn into Z’eir Anpin.


והאורות הם מעולם התקון וא״כ שרש הכלים שהן מעולם התהו הרי הם גבוהים בשרשם מהאור רק שירדו להיות כלים
And the lights are from the World of Tikkun. If so, the root of the vessels, which are from the World of Tohu: they are higher in their root than the light; only, they descended to become vessels.
The lights belong to the World of Tikkun, but the vessels come from Tohu, so in their root the vessels are higher than the light. They only descended in order to serve as vessels.


לכן מ״מ בהם ועל ידם דוקא נמשך האור וכמו שהמאכל מחיה את האדם כו׳ מצד שבשרשו הוא נלקח ממקום גבוה יותר.
Therefore, nevertheless, it is specifically in them and through them that the light is drawn down; just as food gives life to a person, etc., because in its root it is taken from a higher place.
That is why the light is drawn down precisely in and through the vessels. In the same way, food sustains a person because its root comes from a higher place than his own life.


(ועמ״ש ע״פ ראשי המטות3132 ג״כ מזה וע״פ כי ביום הזה יכפר)33 והנה אברהם שקיים כל התורה היינו שהמשיך האור הנמשך ע״י המצות המשיך זה ע״י עבודתו ברצוא ושוב כו׳
(And see what is written about this too on the verse “The heads of the tribes,” and on the verse “For on this day He will atone.”) Now, Avraham, who fulfilled the whole Torah, that is, he drew down the light that is drawn down through the mitzvos, drew it down through his service in “running and returning” (ratzo vashov), etc.;
The parenthesis points to two further discussions, on “the heads of the tribes” and on “For on this day He will atone.” Avraham drew down the light that the mitzvos draw down, but he did it through his inner service of ratzo vashov.


אך הכלים הנעשים ע״י עשיית המצות בפועל ממש זה ודאי לא היה יכול לקיים כיון שעדיין לא ניתנה תורה כלל במעשה כו׳
but the vessels that are made through doing the mitzvos in actual deed, this he certainly could not fulfill, since the Torah had not yet been given at all in deed, etc.
What Avraham could not do was make the vessels that come only from doing the mitzvos in actual deed, since the Torah had not yet been given as something to be done.


וכיון שבשרש התקון הכלים גבוה יותר ע״י קיום התומ״צ [התורה ומצות] בפו״מ [בפועל ממש] זהו גבוה יותר ממה שקיים אברהם כו׳ (ועמ״ש בד״ה משה ידבר):3435
And since in [its] root the rectification of the vessels is higher, through the fulfillment of the Torah and mitzvos in actual deed, this is higher than what Avraham fulfilled, etc. (And see what is written in the discourse beginning “Moshe would speak.”)
Since in its root the rectification of the vessels is higher, the fulfillment of Torah and mitzvos in actual deed reaches higher than what Avraham achieved. This answers why not receiving the Torah at Sinai counts as a lack in him.




Section 4 · ¶11–19
The horse: Binah ascending and descending
11והנה על ענין המשכה זו נאמר במתן תורה כי תרכב על סוסיך36 כו׳. סוס בגימטריא ב״פ [ב׳ פעמים] ס״ג [שם ס״ג].
Now, concerning this drawing down it is said of the Giving of the Torah, “When You ride upon Your horses,” etc. Sus (“horse”) is numerically twice the Name Sag (63).
This drawing down through the deed is what the verse says of the Giving of the Torah: “When You ride upon Your horses, Your chariots are salvation.” The word sus (horse) equals 126, twice 63, the value of the Name Sag, one of the spellings-out of the Name Havayah.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גבי סוס שרוחו גסה עליו.37 והוא ב׳ בחינות מלמטה למעלה ומלמעלה למטה. ופירוש מלמטה למעלה הוא כענין עליית העולמות בשבת38 כי
And as our Sages, of blessed memory, said of the horse, that its spirit is proud within it. And it is two aspects: from below to above, and from above to below. And the meaning of “from below to above” is like the ascent of the worlds on Shabbos. For,
The Sages say a horse is proud-spirited, and a horse carries its rider where he could not go by himself. This “horse” has two aspects, from below to above and from above to below. “From below to above” is like the ascent of the worlds on Shabbos.


הנה בחול הוא ירידת כלים דזו״נ [דזעיר אנפין ונוקבא] דאצילות בזו״נ [בזעיר אנפין ונוקבא] דבי״ע כדי ללקט ניצוצים ולברר בירורים כל ששת ימי המעשה.
behold, on weekdays there is a descent of the vessels of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) of the World of Atzilus (Emanation) into Z’eir Anpin and Nukva of Beriah, Yetzirah and Asiyah, in order to gather sparks and carry out refinements throughout the six days of work.
On weekdays the vessels of Z’eir Anpin and Nukva of Atzilus descend into the corresponding levels of the lower worlds, Beriah, Yetzirah and Asiyah. There, through the six working days, they gather sparks and refine what needs refining.




12ועי״ז בשבת הוא עליית זו״נ [זעיר אנפין ונוקבא] שעליה זו היא ע״י בירור נצוצים הנ״ל ששרשם גבוה מז״א שהוא בחי׳ שם מ״ה [שם מ״ה]
And through this, on Shabbos there is the ascent of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus). This ascent is through the refinement of the sparks mentioned above, whose root is higher than Z’eir Anpin, which is the level of the Name Mah (45);
The weekday work leads to the Shabbos ascent of Z’eir Anpin and Nukva. The ascent comes from refining the sparks, whose root is higher than Z’eir Anpin, the level of the Name Mah (45).


כי הם נפלו בשבירה מז״ת [מז׳ תחתונות] דס״ג [דשם ס״ג]39 ונפלו בשם ב״ן [שם ב״ן] וכשמתבררים עולים לשרשם בס״ג [בשם ס״ג] שהוא למעלה משם מ״ה [שם מ״ה]
for they fell in the shattering from the seven lower [Sefiros] of Sag (63), and they fell into the Name Ban (52); and when they are refined they rise to their root in Sag, which is above the Name Mah.
The sparks fell in the shattering from the seven lower Sefiros of Sag (63) into the Name Ban (52). Once refined they return to their root in Sag, which is above Mah.


ולכן לע״ל [לעתיד לבוא] כשיושלם כל הבירורים תהיה המל׳ שהיא שם ב״ן [שם ב״ן] עטרת בעלה40 שם מ״ה [שם מ״ה] ע״י שתעלה בבחינת ס״ג [שם ס״ג].
And therefore in the Time to Come, when all the refinements are completed, Malchus (sovereignty), which is the Name Ban, will be “the crown of her husband,” the Name Mah, by rising to the level of Sag.
So in the Time to Come, when all the refinements are complete, Malchus (the Name Ban) will be “the crown of her husband,” above Z’eir Anpin (the Name Mah), because she will rise to the level of Sag.




13וזהו לע״ל [לעתיד לבוא] ליום שכולו שבת.41 ואמנם מעין זה יש בכל שבת שע״י בירור ניצוצים הנ״ל דשם ב״ן [שם ב״ן] בששת ימי המעשה נעשה עלייה גדולה בשבת לבחי׳ ס״ג [שם ס״ג].
And this is [the meaning of] the Time to Come, “the day that is entirely Shabbos.” Yet something of this is present every Shabbos: through the refinement of the sparks of the Name Ban mentioned above during the six days of work, a great ascent takes place on Shabbos to the level of Sag.
The Time to Come is called “the day that is entirely Shabbos.” A foretaste of it comes every Shabbos, when the sparks of Ban refined during the six days rise to the level of Sag.


והוא כענין העלייה להיות גילוי אורות דתהו שהיו גדולים מאורות דתקון כו׳
And this is like the ascent [that brings about] a revelation of the lights of Tohu, which were greater than the lights of Tikkun, etc.
That ascent brings a revelation of the lights of Tohu, which were greater than the lights of Tikkun.


(דאף שמבואר לעיל שבתקון נעשה רבוי האורות ע״י רבוי הכלים היינו רבוי דוקא אבל מהות עצם האור היה בתהו גדול יותר שלכך לא הכילום הכלים מגודל תוקף גדולת האור כו׳)
(For although it was explained above that in Tikkun there came to be a multiplicity of lights through the multiplicity of vessels, that is multiplicity specifically; but the very essence of the light was greater in Tohu, which is why the vessels could not contain them, because of the great strength of the greatness of the light, etc.)
This does not contradict what was said above, that Tikkun has more lights because it has more vessels: Tikkun has more of them, but in its essence the light of Tohu was greater. It was so intense that its vessels could not contain it.


וזהו בחי׳ הסוס שמוליך למעלה האדם זו״נ [זעיר אנפין ונוקבא] מלמטה למעלה למקום שלא יוכלו לעלות בעצמן היינו למעלה משם מ״ה [שם מ״ה] דז״א.
And this is the level of the horse, which carries the man, Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), upward from below to above, to a place to which they could not rise by themselves, namely above the Name Mah of Z’eir Anpin.
This is the “horse”: it carries the rider, Z’eir Anpin and Nukva, up to a place they could not reach by themselves, above Z’eir Anpin’s Name Mah.


והוא בס״ג [בשם ס״ג] דבינה. ולכן נק׳ בינה בזוהר עלמא דחירות ונק׳ יובלא עלאה וקראתם דרור42 מפני שהוא בחי׳ גבוה מאד שאין לחיצונים יניקה שם כלל
And that is in Sag of Binah. Therefore Binah (understanding) is called in the Zohar “the world of freedom,” and it is called “the supernal Jubilee” [and] “You shall proclaim liberty,” because it is a very high level, where the external forces have no nurture at all
That place is Sag of Binah. So the Zohar calls Binah “the world of freedom” and “the supernal Jubilee,” as in “proclaim liberty,” because it is so high that the external forces, the kelipos, cannot draw any nurture from it.


(שיניקתן רק מזו״נ [מזעיר אנפין ונוקבא] שהם ז׳ מדות שהיה בהן שבה״כ [שבירת הכלים] משא״כ בג״ר [בג׳ ראשונות] כו׳. ומש״ל [ומה שכתוב לעיל] שבס״ג [שבשם ס״ג] היה השבירה היינו בז״ת [בז׳ תחתונות] שהם המדות שרש זו״נ [זעיר אנפין ונוקבא] כו׳. משא״כ בבינה שהיא ג״ר [ג׳ ראשונות] כו׳)
(for their nurture is only from Z’eir Anpin and Nukva, which are the seven emotive attributes (middos) in which the shattering of the vessels took place, which is not so in the first three [Sefiros], etc. And what was written above, that the shattering was in Sag, means in the seven lower [Sefiros], which are the attributes, the root of Z’eir Anpin and Nukva, etc., which is not so in Binah, which is [among] the first three, etc.)
The external forces draw only from Z’eir Anpin and Nukva, the seven emotive attributes in which the shattering took place, and not from the first three Sefiros. When it was said above that the shattering was in Sag, it meant only the seven lower Sefiros of Sag, the root of Z’eir Anpin and Nukva, not Binah, which is among the first three.


וענין מלמעלה למטה היינו שזה גופא להיות בירור והתהפכות המדות הוא ע״י המשכה מבינה שהוא בחי׳ ס״ג [שם ס״ג].
And the meaning of “from above to below” is that this very thing, the refinement and transformation of the attributes, is through a drawing down from Binah, which is the level of Sag.
The other direction, from above to below, means that the refining and transforming of the attributes itself comes through a drawing down from Binah, the level of Sag.


וכמו ספירת העומר שהוא בירור ז׳ מדות43 דנה״ב [דנפש הבהמית] הוא דוקא ע״י שממשיכים מקיפים דאימא44 שע״ז נאמר וספרתם לכם ממחרת השבת45 כו׳. שהבינה נק׳ מחרת השבת כמ״ש במ״א.
Like the Counting of the Omer, which is the refinement of the seven attributes of the animal soul: it is specifically through drawing down the encompassing [lights] of Imma, of which it is said, “And you shall count for yourselves from the morrow of the Shabbos,” etc.; for Binah is called “the morrow of the Shabbos,” as is explained elsewhere.
So in the Counting of the Omer the seven attributes of the animal soul are refined by drawing down the encompassing lights of Imma (Binah). The Omer is counted “from the morrow of the Shabbos,” and that “morrow of the Shabbos” is Binah.




14וזהו ענין תבא אמו דוקא ותקנח46 כו׳. וכן יוה״כ [יום הכפורים] מחילת עונות נושא עון ע״י תבא אמו כו׳
And this is the meaning of “Let his mother come,” specifically, “and clean up,” etc. And likewise Yom Kippur, the forgiveness of sins, “bearing iniquity,” is through “let his mother come,” etc.
Binah’s cleansing role is alluded to in the saying “Let the mother come and clean up” after her child. So too the atonement of Yom Kippur, G-d “bearing iniquity,” comes through the “mother,” Binah, called Imma.


גם כמ״ש בע״ח [בעץ חיים] שער החשמל פ״א כפי כניסת הכלים דתבונה מבפנים כן בחי׳ האור שלה מלובש מבחוץ47 כו׳.
Also, as is written in Etz Chaim, the Gate of the Chashmal, chapter 1: according to the entry of the vessels of Tevunah within, so the level of her light is clothed outside, etc.
The Arizal’s Etz Chaim, in the Gate of the Chashmal, chapter 1, says the same: as the vessels of Tevunah (the lower aspect of Binah) enter Z’eir Anpin within, so her light is worn outside it as a garment.




15וע״ש שכל זה התקון הוא כדי לדחות החיצונים מזו״נ [מזעיר אנפין ונוקבא] שהוא דוקא ע״י המשכת אור הבינה מבפנים ומבחוץ כו׳
And see there that this whole rectification is in order to push the external forces away from Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), which is specifically through drawing down the light of Binah (understanding) within and without, etc.
Etz Chaim explains there that this whole arrangement exists to push the external forces away from Z’eir Anpin and Nukva. It is done precisely by drawing the light of Binah into them from within and around them from without.


והוא ענין לבוש החשמל48 דבינה שמלביש לזו״נ [לזעיר אנפין ונוקבא] בשביל שלא יינקו מהן החיצונים הרי כל זה על ידי הבינה.
And this is the garment of the chashmal of Binah, which clothes Z’eir Anpin and Nukva so that the external forces should not draw nurture from them. Thus all this is through Binah.
This is the garment of the chashmal of Binah, which clothes Z’eir Anpin and Nukva so that the external forces cannot draw nurture from them. So the protection comes entirely through Binah.




16ומזה יובן ענין סוס שמלמעלה למטה היינו שנמשך אפי׳ [אפילו] למטה במקום הקליפות לברר ולהפך המדות לפי שהוא דוקא יכול לדחות החיצונים כו׳
From this the matter of the “horse” from above to below will be understood: that it is drawn down even below, into the place of the kelipos (husks), to refine and transform the emotive attributes (middos), because it specifically is able to push away the external forces, etc.;
This explains the “horse” from above to below: Binah’s light is drawn down even into the realm of the kelipos to refine and transform the emotive attributes. Only it can do this, because only it can push the external forces away.


משא״כ המדות עצמן אין להם כח לירד כ״כ [כל כך] כי מהם יוכלו החיצונים לינק אם לא ע״י סוס שהוא המשכה דבינה המוליכן כ״כ [כל כך] למטה.
whereas the attributes themselves have no power to descend so far, for the external forces could draw nurture from them, unless [it is] through the “horse,” which is the drawing down of Binah (understanding) that carries them so far below.
The attributes themselves cannot descend so far, for the external forces would draw nurture from them. They can go so low only when the “horse,” Binah’s drawing down, carries them.


ויובן זה עד״מ שאנו רואים ההפרש בין השכל למדות שהשכל יש בכחו לסבול דבר שהוא שונאו בתכלי׳ [בתכלית] ולהיות מעיין ומתבונן בו כמו שמתבונן בדבר האהוב אצלו. ויוכל לציירו בדמיון מחשבתו אע״פ [אף על פי] שישנא אותו בתכלית.
This will be understood by way of analogy, for we see the difference between the intellect and the attributes: the intellect has it in its power to bear a thing that one utterly hates, and to examine and contemplate it just as one contemplates a thing one loves. And one can picture it in the imagination of one’s thought even though one hates it utterly.
An analogy from the human mind: the intellect can bear to think about something it utterly hates, examining it as closely as something it loves. It can picture it in the imagination while hating it completely.




17והנה ההתבוננות באיזו דבר הוא המשכה מהשכל והתבונה לאותו הדבר שהשכל מקיף אותו הדבר ואותו הדבר מוקף בשכלו
Now, contemplation of something is a drawing forth from the intellect and understanding to that thing, in that the intellect encompasses that thing and that thing is encompassed in one’s intellect
To contemplate something is for the intellect to reach out to it and encompass it, so that the thing is held within one’s intellect.


ומחשבתו וא״כ כשחושב ומתבונן בדבר השנאוי הרי אותו הדבר ג״כ מוקף בשכלו וא״כ נמשך הכלי להיות מקיף לדבר ההוא.
and thought. If so, when one thinks about and contemplates a hated thing, that thing too is encompassed in one’s intellect; and so the vessel is drawn out to encompass that thing.
When one thinks about something hated, that too is held within one’s intellect and thought; the mind, as a vessel, stretches out to surround it.


נמצא השכל והמחשבה יכולים לירד כ״כ [כל כך] למטה אף גם בדבר שרחוק מאד ממנו עד ששונא אותו ועכ״ז [ועם כל זה] יקיפנו במחשבתו ויתבונן בו. משא״כ בהמדות שאין מדת האהבה יכולה להתפשט בדבר שהוא שונאו.
It follows that the intellect and thought can descend so far down, even into a thing that is very far from oneself, to the point that one hates it, and nevertheless one will encompass it in one’s thought and contemplate it. This is not so with the emotive attributes (middos): the attribute of love cannot extend into a thing that one hates.
So intellect and thought can reach far down, even to something one hates, and still encompass it. Love cannot: the attribute of love cannot extend into something one hates.




18וזהו לפי שהמדות הם המשכה בבחי׳ פנימיות אבל השכל הוא מקיף לכך יכול לירד גם למטה.
This is because the emotive attributes (middos) are a drawing forth in the mode of inwardness, but the intellect is encompassing; therefore it can descend even below.
The reason is that the emotive attributes enter into what they relate to, while the intellect surrounds its object from outside. Because it encompasses rather than enters, the intellect can go down even below.


וכך יובן למעלה דדוקא מבחי׳ בינה יוכל לימשך גם למטה אפילו במקום הקליפות שהרי הקב״ה יודע גם מעשה הרשעים ומתבונן בהם כמו במעשה הצדיקים משא״כ מדת האהבה לא תתפשט ותומשך במקום הרשע כו׳.
And so it will be understood above: that specifically from the level of Binah (understanding) can [light] be drawn even below, even into the place of the kelipos (husks). For the Holy One, blessed be He, knows the deeds of the wicked too and contemplates them as [He does] the deeds of the righteous; whereas the attribute of love will not extend and be drawn into the place of the wicked, etc.
So it is above: only from Binah can light reach even into the place of the kelipos. G-d knows and considers the deeds of the wicked as He does those of the righteous, but the attribute of love does not extend into the place of the wicked.


(ויובן זה עוד ע״פ מ״ש בענין חטא עה״ד [עץ הדעת] דכתיב הן האדם49 היה כאחד ממנו לדעת טוב ורע וע״י ידיעה זו שידע את עה״ד [עץ הדעת] טוב ורע שהן היכלות דנוגה נתפתה ונמשך אחריהן
(This will be understood further according to what is written concerning the sin of the Tree of Knowledge, as it is written, “Behold, the man has become like one of us, knowing good and evil.” Through this knowledge, in that he knew the Tree of Knowledge of good and evil, which are the chambers of nogah, he was enticed and drawn after them.
The parenthesis brings the sin of the Tree of Knowledge. After it G-d said, “Behold, the man has become like one of us, knowing good and evil”: because Adam knew the Tree of Knowledge of good and evil, which are the chambers of nogah (the realm where good and evil are mixed), he was enticed and drawn after them.


וזהו מפני שידיעתו הוא בחי׳ פנימי כי הדעת מקור השש׳ [הששה] מדות ע״כ ע״י ידיעה וקירוב זה שנתקרב להן נמשך אחריהן כו׳.
And this is because his knowledge is inward, for Daas (knowledge) is the source of the six attributes; therefore, through this knowing and closeness, in that he came close to them, he was drawn after them, etc.
His knowing was inward, since Daas is the source of the six emotive attributes, and so knowing evil brought him close to it and drew him after it.


משא״כ בחי׳ דעה עליונה שהיא בחינת מקיף על הדבר ע״כ הגם שדע׳ [שדעת] זו יודעת הרע היטב לא נמשך מזה יניקה כו׳ וז״ש [וזהו שכתוב] הן האדם היה כאחד ממנו לדעת כו׳ הוא בכ״ף הדמיון שידיעתו הוא בבחי׳ פנימית והתפעלות משא״כ דעה העליונה כו׳ וע״ש)
This is not so with the level of supernal knowledge, which encompasses the thing; therefore, although this knowledge knows evil well, no nurture is drawn from it, etc. And this is [the meaning of] what is written, “Behold, the man has become like one of us, knowing,” etc.: it is with the kaf of comparison, for his knowledge is in the mode of inwardness and emotional arousal, which is not so with supernal knowledge, etc. See there.)
Supernal knowledge surrounds what it knows, so it can know evil well without giving it any nurture. That is why the verse says “like one of us,” with the kaf of comparison: Adam’s knowledge was only like it, for it was inward and stirred his emotions, unlike supernal knowledge.


והנה ע״י ירידת והמשכת בחי׳ סוס מלמעלה למטה לירד ולברר המדות ואתהפכא חשוכא לנהורא בששת ימי המעשה
Now, through the descent and drawing down of the level of the “horse” from above to below, to descend and refine the attributes, and darkness is turned into light during the six days of work,
Through the descent of the “horse” from above to below, the attributes are refined during the six working days, and darkness is turned into light.


והוא ענין מחשבה טובה50 הקב״ה מצרפה למעשה עי״ז לפי ערך נעשה אח״כ העליה מלמטה למעלה בשבת כו׳.
and this is the idea of “A good thought, the Holy One, blessed be He, joins to the deed”; through this, correspondingly, the ascent from below to above then takes place on Shabbos, etc.
This weekday refining is likened to the Sages’ teaching that G-d joins a good thought to the deed. Through it, in proportion, the ascent from below to above then takes place on Shabbos.




19וז״ש [וזהו שכתוב] והאם רובצת על האפרוחים51 כו׳ שלח תשלח את האם52 כו׳. פי׳ והאם רובצת זהו הירידה מלמעלה למטה אם רחץ53 כו׳ א״ת [אל תקרי] אם
And this is [the meaning of] what is written, “And the mother is sitting upon the fledglings,” etc., “You shall surely send away the mother,” etc. The meaning: “and the mother is sitting” is the descent from above to below, [as in] “If [the L-rd] washes,” etc.: do not read im (“if”)
The mitzvah of sending away the mother bird shows the same pattern. “The mother is sitting upon the fledglings” is the descent from above to below; as in the verse “If the L-rd washes away the filth of the daughters of Zion,” where im (“if”) is read em (“mother”), the mother is Binah, who cleanses.


אלא אЦם ועי״ז העלייה מלמטה למעל׳ [למעלה / למעלת] שלח תשלח את האם כו׳. ועי״ז אח״כ ואת הבנים תקח לך הן תומ״צ [תורה ומצות] להיות הגילוי למטה כמו למעלה.
but em (“mother”). And through this [comes] the ascent from below to above: “You shall surely send away the mother,” etc. And through this, afterwards, “and the children you may take for yourself”: these are the Torah and mitzvos, so that the revelation be below as above.
Then comes the ascent from below to above, “You shall surely send away the mother.” After that, “and the children you may take for yourself”: these are the Torah and mitzvos, so that the revelation is below as it is above.


ולכן נאמר במ״ת [במתן תורה] כי תרכב על סוסיך54 שהמצות נתלבשו בדברים גשמיים שמק״נ [שמקליפת נוגה] כמש״ל [כמה שכתוב לעיל] ובהם צ״ל הבירור. ולכן זהו ע״י סוס המוליך מלמעלה למטה ועי״ז אח״כ העלייה מלמטה למעלה
Therefore it is said of the Giving of the Torah, “When You ride upon Your horses”: for the mitzvos are clothed in physical things that are from kelipas nogah, as written above, and it is in them that the refinement must take place. Therefore this is through the “horse” that carries from above to below, and through this, afterwards, [comes] the ascent from below to above.
That is why the verse of horses is said of the Giving of the Torah: the mitzvos are clothed in physical things from kelipas nogah, the husk that holds both good and evil, and these must be refined. So the “horse” must first carry the light from above to below, and only then comes the ascent from below to above.


(ועד״ז היא ספה״ע [ספירת העומר] קודם חג השבועות מ״ת [מתן תורה] שהוא בירור בכדי שעי״ז יוכל להיות המשכת אלקות בדברים גשמיים כמ״ש במ״א וספרתם לכם5556 כו׳. ובירור נה״ב [נפש הבהמית] ע״י מקיפים דאימא כנ״ל. וזהו ענין והאם רובצת כו׳.
(And in the same way, the Counting of the Omer before the festival of Shavuos, the Giving of the Torah, is a refinement, so that through it there can be a drawing down of G-dliness into physical things, as is explained elsewhere on “And you shall count for yourselves,” etc. And the refinement of the animal soul is through the encompassing [lights] of Imma, as mentioned above. And this is the meaning of “And the mother is sitting,” etc.
Likewise the Counting of the Omer before Shavuos, the festival of the Giving of the Torah, is a refinement, so that G-dliness can be drawn into physical things. The animal soul is refined through the encompassing lights of Imma, and this is “the mother is sitting” upon the fledglings.


ועמ״ש ע״פ מקושש עצים5758 בענין ועל יובל ישלח שרשיו59 שיש בחי׳ יובל בחול״ם ויש במלאפו״ם והוא ג״כ בחי׳ מלמעלה למטה ומלמטה למעלה. והיינו ג״כ ב׳ בחינות הנ״ל שבבינה כי בינה נק׳ יובלא דרור6061 כו׳).
And see what is written on the verse of the one “gathering wood,” concerning “and it sends out its roots by the stream (yuval),” that there is the level of yovel with a cholam, and there is [yuval] with a melupum, and this too is the level of from above to below and from below to above. And these too are the two aspects mentioned above that are in Binah (understanding), for Binah is called “the Jubilee of liberty,” etc.)
The parenthesis points to the maamar on the man “gathering wood” on Shabbos. There “and it sends out its roots by the stream (yuval)” is explained: yovel with a cholam and yuval with a melupum are the two directions, from above to below and from below to above; both are in Binah, which is called “the Jubilee of liberty” (yovla deror).


וכן בפורים נאמר לבוש מלכות כו׳ וסוס אשר רכב62 כו׳ לבוש מלכות היינו הלבושים הנעשים ממעשי המצות שהן מבירורי נוגה כנ״ל והוא ע״י וסוס אשר רכב כו׳
And so too on Purim it is said, “royal apparel,” etc., “and the horse that [the king] rode,” etc. “Royal apparel” is the garments made from the deeds of the mitzvos, which are from the refinements of nogah, as mentioned above; and this is through “and the horse that [the king] rode,” etc.
Purim has the same pair: Haman told the king to bring “royal apparel” and “the horse that the king rode.” The royal apparel is the garments made from doing the mitzvos, which come from refining nogah, and they come about through the horse the king rode, Binah’s drawing down.


(גם אשר לבש בו המלך הוא כענין החשמל דבינה המלביש לזו״נ [לזעיר אנפין ונוקבא] מצדדיהן והנה למטה נעשה מנעל תחת רגליהן וכעין זה הוא בחי׳ וסוס כו׳.
(Also, “which the king has worn” is like the chashmal of Binah, which clothes Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) from their sides; and below it becomes a shoe beneath their feet. And something like this is the level of “and the horse,” etc.
The garment “which the king has worn” is like the chashmal of Binah, which clothes Z’eir Anpin and Nukva from their sides; below, it becomes a shoe under their feet. The “horse” is something like this as well.


ועמ״ש במ״א ההפרש בין סוס לכרוב שהן ב׳ מיני אותיות מסוכ״ע וממכ״ע [וממלא כל עלמין] ויובן עם הנ״ל דסוס אותיות והמשכות דבינה להקיף גם על דבר השנאוי. והוא בחי׳ אותיות והמשכות דמקיפים בחינת סוכ״ע. וכרוב אותיות דממכ״ע [דממלא כל עלמין] המשכת המדות כו׳.
And see what is written elsewhere on the difference between a horse and a cherub, which are two kinds of letters, from the light that encompasses all worlds (sovev kol almin) and from the light that fills all worlds (memalei kol almin). And it will be understood with what was said above: the “horse” is the letters and drawings-forth of Binah, to encompass even a hated thing; and this is the level of the letters and drawings-forth of the encompassing [lights], the level of the light that encompasses all worlds. And the “cherub” is the letters of the light that fills all worlds, the drawing forth of the attributes, etc.
Elsewhere a horse and a cherub are explained as two kinds of letters, from the encompassing light and from the light that fills the worlds. The “horse” is the letters and drawings-forth of Binah, which can encompass even a hated thing, so they belong to the encompassing light; the “cherub” is the letters of the light that fills the worlds, the drawing forth of the attributes.


גם להבין עוד איך הבירור דוקא ע״י בחי׳ וסוס אשר רכב יובן עם מ״ש ע״פ את קרבני63 איך הטעם שהתשובה אינה מועלת רק בעוה״ז משום דדוקא בעוה״ז מאיר ומתגלה בחי׳ סוכ״ע שבו
Also, to understand further how the refinement is specifically through the level of “and the horse that [the king] rode,” it will be understood with what is written on the verse “My offering,” on why teshuvah (return) is effective only in this world: because specifically in this world the level of the light that encompasses all worlds shines and is revealed, in which
The maamar on “My offering” explains why teshuvah is effective only in this world: only here does the level of the light that encompasses all worlds shine and become revealed.


ועל ידו דוקא כח הבירור להיות אתהפכא כו׳ והמשכה וגילוי זה מבחי׳ סוכ״ע ע״י בחי׳ וסוס כו׳ וע׳ עוד מ״ש ע״פ לסוסתי6465 מענין אותיות דוכרן ונוקבן ולכן בבינה הוא שם הוי״ה בניקוד אלהים שהוא נגד ב׳ בחי׳ הנ״ל):
and through which specifically is the power of refinement, so that there be transformation, etc.; and this drawing down and revelation from the level of the light that encompasses all worlds is through the level of “and the horse,” etc. And see further what is written on the verse “To My mare,” concerning masculine and feminine letters; and therefore in Binah there is the Name Havayah with the vowels of Elokim, which corresponds to the two aspects mentioned above.)
Only through that encompassing level is there the power to refine and transform, and its revelation comes through the “horse.” The maamar on “To My mare” explains masculine and feminine letters, and so Binah has the Name Havayah with the vowels of Elokim, corresponding to the two aspects described above.




Section 5 · ¶20–22
Begun at Sinai, completed on Purim
20וזהו ענין וקבל היהודים את אשר החלו לעשות66 כי במ״ת [במתן תורה] רק החלו לעשות. דכבר מבואר למעלה בענין נעשה ונשמע67 שהעיקר הוא ע״י נעשה שהיא בחי׳ תקון ובירור הכלים ועי״ז אח״כ ונשמע גילוי האור כו׳.
And this is the meaning of “And the Jews accepted what they had begun to do”: for at the Giving of the Torah they only began to do. For it was already explained above, concerning “we will do and we will hear,” that the main thing is through “we will do,” which is the level of the rectification and refinement of the vessels, and through this, afterwards, [comes] “and we will hear,” the revelation of the light, etc.
Now the maamar’s verse, “And the Jews accepted what they had begun to do,” can be explained: at Sinai they only began. As explained above, the main thing is “we will do,” the rectifying and refining of the vessels, and through it comes “we will hear,” the revelation of the light.




21ובמ״ת [ובמתן תורה] היה רק התחלת תקון הכלים והמשכת האור כענין מעט מעט אגרשנו.68 וכמו שאנו רואים שלא היו שלימות עדיין בישראל וכל ימי השופטים עליות וירידות וגם אח״כ.
And at the Giving of the Torah there was only the beginning of the rectification of the vessels and of the drawing down of the light, as in “Little by little I will drive them out.” As we see, there was not yet completeness in Israel, and all the days of the Judges were ascents and descents, and afterwards too.
At Sinai there was only the beginning of rectifying the vessels and drawing down the light, a gradual start, like the conquest of the land, which was to be “little by little.” Israel was not yet complete: the days of the Judges, and later times too, were ascents and descents.


אבל בימי המן וקבל היהודים69 קבלה גמורה ע״י הבטול הגדול ע״י מסירת נפש נזדככו הכלים בתכלית עד שנמשך האור לתוכן להיות וקבל כו׳
But in the days of Haman, “and the Jews accepted,” a complete acceptance: through the great self-nullification (bittul), through self-sacrifice (mesirus nefesh), the vessels were utterly refined, until the light was drawn into them, so that it would be “and [the Jews] accepted,” etc.
In Haman’s time came a complete acceptance: through the great self-nullification of self-sacrifice the vessels were wholly refined, and the light was drawn into them.


ולכן נאמר70 וקבל לשון יחיד. כי הנה במ״ת [במתן תורה] נאמר ויחן שם ישראל71 לשון יחיד כאלו הם כולם כאיש אחד.
Therefore vekibel (“accepted”) is said in the singular. For at the Giving of the Torah it is said, “And Israel encamped there,” in the singular, as though they were all like one man.
This is why vekibel (“accepted”) is singular. At Sinai too the verse says “Israel encamped” in the singular, as if all of them were one man.




22ועי״ז זכו למתן תורה כמאמר ברכנו אבינו כולנו כאחד באור פניך שהוא אור קבלת התורה כמו שמפרש כי באור פניך נתת לנו תורת חיים.
And through this they merited the Giving of the Torah, as in the words, “Bless us, our Father, all of us as one, with the light of Your countenance,” which is the light of receiving the Torah, as it explains, “for with the light of Your countenance You gave us a Torah of life.”
Their unity earned them the Torah, as in the prayer “Bless us, our Father, all of us as one, with the light of Your countenance,” which continues, “for with the light of Your countenance You gave us a Torah of life.” The light of the countenance is the light of receiving the Torah.


שגילוי זה הוא כשכולנו כאחד דוקא כי אין התלבשות וגילוי אור א״ס ב״ה שהוא אחד האמת אלא במקום האחדות וההתכללות
For this revelation is specifically when all of us are as one, for there is no enclothing and revelation of the Infinite Light (Or Ein Sof), blessed be He, who is the true One, except in a place of oneness and inter-inclusion;
That light comes only when “all of us are as one.” The Infinite Light, the true One, clothes itself and is revealed only where there is oneness and inter-inclusion.


ולכן בפורים שאז היה הגמר שקבלו מה שהחלו במ״ת [במתן תורה] לכך נאמר וקבל לשון יחיד כאלו הם72 איש אחד. אך איך יהיה בחי׳ זו.
and therefore on Purim, when the completion took place, that they accepted what they had begun at the Giving of the Torah, it is therefore said vekibel, in the singular, as though they were one man. But how can this level come about?
On Purim the acceptance begun at Sinai was completed, so the verse again uses the singular, as if they were one man. The maamar now asks how such oneness can come about.




Section 6 · ¶23–27
One will above intellect
23והענין דהנה ענין התחלקות המדרגות זהו רק מהחכמה למטה73 כמ״ש נודע בשערים בעלה74 לכל חד לפום מה דמשער בלביה75 דהיינו כל אחד לפי השגתו.
The explanation is that the division of levels is only from Chochmah (wisdom) downward, as it is written, “Her husband is known in the gates (she’arim)”: “to each one according to what he measures (meshaer) in his heart,” that is, each one according to his comprehension.
Division into levels begins only below Chochmah. The Zohar reads “Her husband is known in the gates (she’arim)” as “to each one according to what he measures (meshaer) in his heart”: each knows G-d according to his own comprehension.


והיינו במדות שנמשכים ונולדים מהשכל א״כ כשאין דעותיהם שוות גם המדות אינם שוות.
And this is in the emotive attributes (middos), which are drawn and born from the intellect: if so, when their minds are not alike, the attributes too are not alike.
The emotive attributes are born from the intellect, so when people’s minds differ, their feelings differ too.




24וכמו תלמידי שמאי והלל שנתרבו הדעות וההתחלקות זה פוסל וזה מכשיר מחמת שינוי הדעות אף ששמאי והלל לא נחלקו רק בג׳ דברים
Like the disciples of Shammai and Hillel, among whom opinions and divisions multiplied, one disqualifying and the other declaring fit, because of the difference of opinions; although Shammai and Hillel disagreed in only three matters,
The disciples of Shammai and Hillel illustrate this: as they multiplied, so did differing views, one declaring unfit what the other declared fit. Shammai and Hillel themselves disagreed in only three matters.


אבל תלמידיהם נחלקו הרבה זה תופס השכל ששמע מרבו כך וזה כך. ועד״ז בהעבודה מצד השכל המושג נמשך התחלקות המדרגות.
their disciples disagreed a great deal: one grasped the reasoning he had heard from his teacher this way, and the other that way. And in the same way in divine service: from the side of the comprehended intellect, a division of levels comes about.
Each disciple grasped his teacher’s reasoning in his own way, and so disputes multiplied. So too in divine service: when it comes from comprehension, people divide into levels.


אבל בחי׳ רעותא דלבא שהוא הרצון שלמעלה מהשגת השכל לגמרי והיינו ענין המס״נ [המסירות נפש] שהיה בימי הגזירה דהמן שנתדבקו בו ית׳ בבחינת רצון פשוט שלמעלה מהשכל והשגה
But the level of the heart’s desire (re’usa deliba), which is the will that is entirely above intellectual comprehension, namely the self-sacrifice (mesirus nefesh) in the days of Haman’s decree, when they cleaved to Him, may He be blessed, with a simple will that is above intellect and comprehension:
But the heart’s desire (re’usa deliba) is a will entirely above comprehension. That was the self-sacrifice of the Jews in the days of Haman’s decree, when they cleaved to G-d with a simple will above intellect.


הנה בבחי׳ זו כולם משתווים בו יחד כאלו אינו אלא רצון אחד מכולם יחד כאיש אחד
at this level all are equal together in it, as though there were only one will of them all together, as one man
At that level all are equal, as though there were a single will in all of them, like one person.


(ועמ״ש ע״פ מים רבים כו׳ פרשה תולדות)76 כי בלמעלה מהחכמה אין שייך שום התחלקות כלל. ולכן נאמר וקבל לשון יחיד.
(and see what is written on the verse “Many waters,” etc., in Parshas Toldos), for above Chochmah (wisdom) no division whatsoever applies. Therefore vekibel is said in the singular.
Above Chochmah there can be no division at all, and that is why vekibel is singular. The parenthesis points to the Torah Ohr maamar on “Many waters” in Parshas Toldos.


והיינו שע״י בחי׳ בטול זה ורעותא דלבא הוא שזכו לגלוי אור א״ס ב״ה דכתיב בו כי לא יראני האדם77 שאינו נתפס בשום שכל אלא רק ברעותא דלבא.78
That is, it is through this level of self-nullification (bittul) and the heart’s desire that they merited the revelation of the Infinite Light (Or Ein Sof), blessed be He, of which it is written, “For man shall not see Me,” for it is not grasped by any intellect, but only by the heart’s desire.
Through this self-nullification and heart’s desire they merited the revelation of the Infinite Light. Of that light it is written, “For man shall not see Me”: no intellect can grasp it, only the heart’s desire.




25וזהו וקבל היהודים דוקא שבחי׳ הודאה היא לבחי׳ שלמעלה מהשכל שאינו נתפס בשכל רק ע״י הודאה כו׳.
And this is [why it says] specifically “and the Jews (Yehudim) accepted”: for acknowledgment (hoda’ah) relates to the level that is above intellect, which is not grasped by intellect, only through acknowledgment, etc.
The Jews (Yehudim) are named for hoda’ah, acknowledgment, and that is why the verse says “the Jews accepted.” Acknowledgment relates to what is above intellect: what cannot be grasped can only be acknowledged.


וכמאמר לך טוב להודות ולשמך נאה לזמר כי הזמר היא התפעלות המדות מחמת ההשגה כענין בעלי השיר יוצאין בשיר.79
And as in the words, “To You it is good to give thanks (lehodos), and to Your Name it is fitting to sing”: for song is the arousal of the emotive attributes (middos) because of comprehension, as in “the masters of song go out with song.”
As the closing blessing of Hallel says, “To You it is good to give thanks, and to Your Name it is fitting to sing.” Song is emotion stirred by comprehension; the Mishnah’s words about animals that wear a shir (a collar), “they go out with a shir,” are read here as song, the feelings going out in singing.


וזה שייך לשמך בחי׳ שם והארה אבל לך טוב להודות כי לית מחשבה תפיסא ביה כלל כנ״ל.
And this belongs to “Your Name,” the level of a name and a glimmer; but “to You it is good to give thanks,” for no thought can grasp Him at all, as mentioned above.
Song suits “Your Name,” a name and a glimmer that can be grasped. But to G-d Himself, “to You,” only thanks and acknowledgment are fitting, for no thought can grasp Him at all.




26והנה אח״ככתיב קימו וקבלו היהודים80 ושם יש קרי וכתיב הכתיב וקבל והקרי וקבלו. כי הנה בשעת הגזרה שהיה המס״נ [המסירות נפש] בגלוי היה וקבל לשון יחיד.
Now, afterwards it is written, “The Jews established and accepted,” and there, there is a keri and a kesiv: the kesiv (written form) is vekibel and the keri (read form) is vekiblu. For at the time of the decree, when the self-sacrifice (mesirus nefesh) was revealed, it was vekibel, in the singular.
Later the Megillah says “The Jews established and accepted,” and there the written and read forms differ: written vekibel (singular), read vekiblu (plural). At the time of the decree, when self-sacrifice was out in the open, it was singular.


אבל אח״כ כשעבר הזמן ולא היה המס״נ [המסירות נפש] בגלוי נאמר הקרי וקבלו שמקבל כל אחד לפי השגתו ולפי הכלים שמכין כך הוא ממשיך ולפי ערך זכוך הכלים כו׳.
But afterwards, when the time had passed and the self-sacrifice was not revealed, the keri vekiblu is said: each one receives according to his comprehension, and according to the vessels he prepares, so he draws down, and in proportion to the refinement of the vessels, etc.
Afterwards, when self-sacrifice was no longer revealed, the plural applies: each person receives according to his own comprehension, and draws down light according to the vessels he prepares and how refined they are.




27ומ״מ הכתיב וקבל. שהרי מ״מ בכל א׳ יש מס״נ [מסירות נפש] ורעותא דלבא בכח עכ״פ [על כל פנים] רק שהוא בהעלם אשר מצד בחי׳ זו אין שום התחלקות מדרגות כלל.
Nevertheless, the kesiv is vekibel. For nevertheless, in each one there is self-sacrifice (mesirus nefesh) and the heart’s desire, in potential at any rate, only that it is hidden; and from the side of this level there is no division of levels at all.
Yet the written form stays singular, because every Jew still has self-sacrifice and the heart’s desire, at least in potential, only hidden. At that level there is no division of levels at all.


וזהו ענין קרי וכתיב81 כי הקרי שקורין זהו הגלוי בקול ודבור. והכתיב הוא אע״פ [אף על פי] שאינו בגלוי מ״מ ישנו בו בכח עכ״פ [על כל פנים] ובבחי׳ זו נאמר קימו וקבל היהודים עליהם ועל זרעם82 כו׳:
And this is the meaning of keri and kesiv: the keri, which is read, is the revealed, in voice and speech; and the kesiv is [what], although it is not revealed, is nevertheless present in him in potential at any rate. And of this level it is said, “The Jews established and accepted (vekibel) upon themselves and upon their descendants,” etc.
The keri, the read form, is what is revealed in voice and speech; the kesiv, the written form, is what is present in potential though not revealed. Of that hidden level the verse says “The Jews established and accepted (vekibel) upon themselves and upon their descendants,” in the singular.



In one’s avodah
The maamar draws two lessons. Love of G-d and divine light can settle in a person only through the vessels of Torah and mitzvos done in actual deed, which is why “we will do” comes before “we will hear.” And the self-sacrifice and heart’s desire that made the Jews one under Haman’s decree remain in every Jew, at least in potential, a will above intellect in which all are equal.
Questions for discussion
	If Avraham kept the whole Torah before it was given, why is it a lack in him that he did not receive it at Sinai?
	What does the analogy of elemental fire and the wick show about light and vessels, and what is the second reason the vessels come first?
	Why can the intellect contemplate something it hates while love cannot reach it, and how does this explain Binah’s descent into the realm of the kelipos?
	How do the keri and kesiv of “The Jews established and accepted” describe two stages in the people’s acceptance of the Torah?

Sources and references
Notes
Paragraph 2
1קיים אברהם אבינו ע״ה כל התורה
Rav says that Avraham our father kept the whole Torah, learning it from “because Avraham listened to My voice and kept … My commandments, My statutes and My teachings.” The maamar explains what it meant for him to keep it before it was given.
Yoma 28b:9–10יומא כ״ח ב:ט׳-י׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי? אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
2כל התורה עד שלא ניתנה
The Mishnah: “We find that Avraham our father did the whole Torah before it was given.” The maamar asks how this differs from receiving the Torah at Sinai.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
3עמ״ש בפסוק וזאת המצוה
The maamar there on “And this is the mitzvah” asks why the verse speaks of keeping twice and why mitzvos of the body are said to be done “in the land,” and answers that Gan Eden is called “land,” the reward for doing the mitzvos.
Kehot’s noteלקו״ת ואתחנן ט, א ואילך.
4“And this is the mitzvah, the statutes and the ordinances, which the L-rd your G-d commanded to teach you.” The text refers the reader to its explanation of this verse in Likkutei Torah, Va’eschanan.
Deuteronomy 6:1דברים ו׳:א׳
וְזֹאת הַמִּצְוָה הַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵיכֶם לְלַמֵּד אֶתְכֶם לַעֲשׂוֹת בָּאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ:
Now this is the commandment, the statutes, and the ordinances, which the L-RD your G-d commanded to teach you, that ye might do them in the land whither ye go over to possess it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” The Alter Rebbe reads Avraham’s constant going and journeying as ratzo vashov.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6In Ezekiel’s vision of the Chariot, “the living creatures ran and returned, like the appearance of a flash.” Chassidus takes this as the pattern of a soul that surges toward G-d and returns.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7רצוא ושוב
In the Idra Zuta (Haazinu) the Zohar says of the supernal Head, which no wisdom can grasp: “Of this it is said, ‘Flee to your place,’ and ‘the living creatures ran and returned.’” Likkutei Torah, quoted in the Kehot note, links it to this maamar’s point that the soul can hold such love only in ratzo vashov.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
8ע״פ טוב לחסות
The maamar on “It is better to take refuge in G-d than to trust in man” contrasts trust (mivto’ach), a bond that enters and cleaves within, with taking refuge (lachasos), sheltering in an encompassing shade from above.
Kehot’s noteלקו״ת שמע״צ צ, ד.
9טוב לחסות
“It is better to take refuge in G-d than to trust in man.” The text refers to its maamar on this verse (Likkutei Torah, Shemini Atzeres), which speaks of a contemplation too great for the heart to contain.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ענין פי׳ נעשה ונשמע . . ויובן זה ע״פ שני דרכים
As the note quotes it, Or HaTorah sums up what is explained here: light is revealed only where there is a vessel to receive it, as fire takes hold only where it has something to hold, and the root of the vessels is higher than the light.
Kehot’s noteומובא באוה״ת פ׳ תצוה ע׳ א׳תקצג שכאן נתבאר ”כי גילוי האור תלוי דוקא כשיש כלי לקבל האור וכמשל האש שאינו נאחז אא״כ יש לו כלי במה להתאחז כו׳, ועוד דשרש הכלים יותר גבוהים מהאור והזיו”. וראה גם באוה״ת בראשית כרך ה תתקסט, א ומציין שמכאן ”יובן בתוס׳ ביאור ענין זה שהכלים עצמן מסייעין להיות המשכת האורות” ע״ש.
11נעשה ונשמע
At Sinai the people said, “All that G-d has spoken we will do and we will hear.” The maamar reads “we will do” as the vessels and “we will hear” as the light drawn into them.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12שהן בחי׳ כלים לגלוי אוא״ס ב״ה
There the mitzvos are vessels for the Infinite Light, like wine that cannot be held without a vessel, a flame that withdraws without a wick, or sight and hearing that leave a damaged eye or ear.
Kehot’s noteראה לקו״ת בחקותי מז, ב.
13שו״ה זו — כי אם בבחי׳ רצוא ושוב
There the red heifer is explained as ratzo vashov: burning it to ash is the ratzo, and the “living water” put on the ash is the shov.
Kehot’s note”והיינו כמ״ש בזח״ג (האזינו דרפ״ח ע״ב) ועל האי אקרי כו׳ והחיות רצוא ושוב” — לקו״ת חקת נו, ב.
Paragraph 3
14שהקדימו נעשה לנשמע
The Talmud says that when Israel put “we will do” before “we will hear,” angels crowned each of them with two crowns, and a heavenly voice asked who had revealed to them the angels’ secret. The maamar explains why the doing must come first.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
15כי הוי׳ אלקיך אש אוכלה הוא
“For the L-rd your G-d is a consuming fire, a zealous G-d.” The maamar draws on the image of fire, which shines only when it has something to take hold of.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד. ראה ביאוה״ז לצ״צ כרך ב ע׳ תתרמז.
16ויש חקירה בין החוקרים במהותו
As the note quotes them, these discourses cite Rambam that spiritual elemental fire is nothing but a very fine, dark light, and not even hot air, and the philosophers that it is not actual fire but a fine air.
Kehot’s noteבמאמרי אדה״א ויקרא ח״ב ע׳ תע בשם הרמב״ם [מו״נ ח״ב פ״ל] ”דיסוד האש הרוחני אינו אלא אור דק מאד וחשוך גם לא אויר חם”. וראה בהנסמן לשם. ובע׳ תנ כ׳ ”כי הפילוסופים אומרים כי יסוד האש אינו אש ממש רק אויר דק שאי אפשר עליו לומר שהוא אש ממש”. וראה במים רבים תרל״ו פרק קו בשם ספרי המחקר שאש היסודי אינו אויר אשר יחי׳ בו האדם. וראה בספר הערכים-חב״ד כרך ב ערך אויר. באוה״ת חקת ע׳ תתז מציין לכאן.
Paragraph 6
17שיש אור וכלי בע״ס
The note sends the reader to Or HaTorah for the lights and vessels of the Ten Sefiros.
Kehot’s noteראה אוה״ת דברים כרך ז ע׳ ב׳רלג.
18וע״כ ע״י קיום המעשה . . רבוי הכלים
The note points to this discourse of the Tzemach Tzedek for how the actual deed of the mitzvos makes many vessels.
Kehot’s noteראה דרך מצותיך ד״ה לרוקע קסו, א. אוה״ת פ׳ תצוה ע׳ א׳תקצה. ד״ה זכור תרנ״ד ע׳ רא.
Paragraph 8
19חסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the torso.” The maamar uses it to show that each mitzvah builds its own limb, a vessel, of Z’eir Anpin.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
20כי הוי׳ אלקיך אש אוכלה הוא
“For the L-rd your G-d is a consuming fire.” Here the maamar applies it: divine light without a vessel withdraws to its source, as fire without a wick.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ועמ״ש ע״פ הזהר בפ׳ בלק
The note locates the text’s reference, an explanation on the Zohar in Parshas Balak on “I am black,” in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteראה ביאוה״ז לאדה״א ק, ב.
22שחורה אני
“I am black but comely, O daughters of Jerusalem.” The text refers to its explanation of this verse in connection with the Zohar in Parshas Balak.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ולא עם הארץ חסיד
Hillel used to say: “A boor does not fear sin, nor is an unlearned person pious.” The maamar explains that piety, the attribute of love, needs the vessels of Torah and mitzvos.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
24ואהבת הוא בגימט׳ ב״פ אור
The previous maamar gives the same gematria: a chasid has the attribute of love, which is light, for ve’ahavta equals twice or, and that light needs a vessel below, the Torah and mitzvos, which an unlearned person lacks.
Kehot’s noteנסמן לעיל צו, ג.
25וכל אור אינו מאיר ונמשך כ״א כשיש לו כלי
As the note quotes it: light by its nature rises upward to be absorbed in its source, and for the light to be drawn down there must be a vessel.
Kehot’s noteמובא בד״ה א״ר אבהו תער״ב (בסה״מ תער״ב-עו) ע׳ ז ”והיינו מפני שהאור טבעו לעלות למעלה ולהכלל במקורו, ובכדי שיהי׳ המשכת האור זהו ע״י הכלי דוקא”, ע״ש.
26שהקדימו נעשה לנשמע
The Talmud praises Israel for putting “we will do” before “we will hear.” The maamar gives two reasons for that order: the vessels draw the light, and the vessels are rooted higher than the light.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
27אין עוד כלי ויעמוד השמן
When the widow’s vessels were full, her son told her, “There is not another vessel,” and the oil stopped. The maamar sees here that the flow of light matches the number of vessels.
II Kings 4:6מלכים ב ד׳:ו׳
וַיְהִי כִּמְלֹאת הַכֵּלִים וַתֹּאמֶר אֶל־בְּנָהּ הַגִּישָׁה אֵלַי עוֹד כֶּלִי וַיֹּאמֶר אֵלֶיהָ אֵין עוֹד כֶּלִי וַיַּעֲמֹד הַשָּׁמֶן:
And it came to pass, when the vessels were full, that she said unto her son: ‘Bring me yet a vessel.’ And he said unto her: ‘There is not a vessel more.’ And the oil stayed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שהכלים שרשם גבוהים מן האורות . . שרש הכלים שהן מעולם התהו הרי הם גבוהים בשרשם מהאור
The note says this is quoted in Or HaTorah, Inyanim, and points to Or HaTorah on Yom Kippur for the higher root of the vessels.
Kehot’s noteראה גם לעיל צד סע״ג שהכלי נעשה מהכאת או״מ באו״פ. מובא באוה״ת ענינים ע׳ קנז. וראה דרך מצותיך קסה, ב ואילך בארוכה. אוה״ת ליוהכ״פ ע׳ ב׳קלח.
29Kehot’s note points to Zohar, Balak 1:1–47:507 for these words.
Zohar, Balak 1:1–47:507ספר הזהר, בלק א׳:א׳-מ״ז:תק״ז
Paragraph 9
30עד״מ אבן הנופלת מן החומה
There the same analogy is used: the highest stone of a falling wall falls farthest, so for G-dliness to descend even to the place of the kelipos it must come from a very high place, from the 288 sparks of the World of Tohu, since Sag is higher than Mah.
Kehot’s noteראה לקו״ת ראה כא, ג ובמ״מ לשם.
Paragraph 10
31ע״פ ראשי המטות
The passage says that no world can receive light from G-d’s own essence, yet a great light from that hidden holiness shines to us through the mitzvos He gave, which the verse calls His “bread,” for they nourish the soul as bread nourishes the body.
Kehot’s noteלקו״ת ר״פ מטות פא, ב.
32ראשי המטות
“And Moshe spoke to the heads of the tribes of the Children of Israel.” The text refers to its maamar on this verse at the beginning of Parshas Matos for more on this subject.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כי ביום הזה יכפר
“For on this day He will atone for you, to purify you from all your sins.” The text refers to its explanation of this verse for more on this subject.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
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34בד״ה משה ידבר
The discourse on “Moshe would speak, and G-d would answer him with a voice” asks what the Giving of the Torah added, since Avraham kept the whole Torah before it was given.
Kehot’s noteלעיל סז, ד.
35משה ידבר
At Sinai, “Moshe would speak, and G-d would answer him with a voice.” The text refers to its discourse beginning with these words.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
36כי תרכב על סוסיך
“When You ride upon Your horses, Your chariots are salvation.” The maamar applies the verse to the Giving of the Torah and reads the “horse” as Sag.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
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37וכמארז״ל גבי סוס שרוחו גסה עליו
Among six things said of the horse: it loves war, and its spirit is proud. The maamar cites it for the horse’s lofty spirit and goes on to the two directions in which the “horse” carries its rider.
Pesachim 113bפסחים קי״ג ב
Kehot’s noteפסחים קיג, ב.
38כענין עליית העולמות בשבת
There two ascents are distinguished: the ascent of the worlds on Shabbos, in which the inner part of the lower world rises and clothes the outer part of the higher, coming through love; and the raising of the lower like an embryo within Imma, a complete self-nullification that draws down new mochin, as at the Exodus.
Kehot’s noteראה לקו״ת שה״ש מו, ב. הנחת הר״פ ע׳ פג. אוה״ת שה״ש ח״ב ע׳ תלו. המשך מצה זו תר״מ פרק כה.
Paragraph 12
39בשבירה מז״ת דס״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת ראה לא, ד.
40עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar applies it to Malchus, which in the Time to Come will rise above Z’eir Anpin by reaching the level of Sag.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
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Paragraph 13
41ליום שכולו שבת
On Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the Time to Come, “for the day that is entirely Shabbos and rest for eternal life.” The maamar sees every Shabbos as a foretaste of it.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42וקראתם דרור
Of the Jubilee year: “And you shall proclaim liberty throughout the land.” Binah is the “supernal Jubilee,” a freedom where the external forces have no hold.
Leviticus 25:10ויקרא כ״ה:י׳
וְקִדַּשְׁתֶּם אֵת שְׁנַת הַחֲמִשִּׁים שָׁנָה וּקְרָאתֶם דְּרוֹר בָּאָרֶץ לְכׇל־יֹשְׁבֶיהָ יוֹבֵל הִוא תִּהְיֶה לָכֶם וְשַׁבְתֶּם אִישׁ אֶל־אֲחֻזָּתוֹ וְאִישׁ אֶל־מִשְׁפַּחְתּוֹ תָּשֻׁבוּ:
And ye shall hallow the fiftieth year, and proclaim liberty throughout the land unto all the inhabitants thereof; it shall be a jubilee unto you; and ye shall return every man unto his possession, and ye shall return every man unto his family.
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43וכמו ספירת העומר שהוא בירור ז׳ מדות
The note says this passage is quoted in Or HaTorah.
Kehot’s noteמובא באוה״ת ויקרא כרך ב ע׳ תקכח.
44שממשיכים מקיפים דאימא
The passage refers to this maamar: to keep the external forces from drawing on the attributes, encompassing lights of Imma are drawn down to guard them, as in “the mother is sitting upon the fledglings” and “let the mother come and clean.” It adds that elsewhere the six extremities of Abba are said to be clothed in those of Imma, guarding the attributes.
Kehot’s noteראה לקו״ת מסעי צ, ב שבמ״א נתבאר שמתלבשי׳ ו״ק דאבא בו״ק דאימא ובזה נשמרים המדות מיניקת החיצונים, ע״ש.
45וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos … seven complete weeks.” The maamar reads “the morrow of the Shabbos” as Binah, whose encompassing light refines the attributes during the Omer.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
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Kehot’s noteויקרא כג, טו.
Paragraph 14
46תבא אמו דוקא ותקנח
Rashi, citing Rabbi Moshe HaDarshan, explains why a red heifer atones for the golden calf: as with a maidservant’s son who soiled the king’s palace, “let his mother come and clean up the filth.” The maamar reads the “mother” as Binah, whose light cleanses.
Rashi on Numbers 19:22רש"י על במדבר י״ט:כ״ב
47כפי כניסת הכלים דתבונה מבפנים כן בחי׳ האור שלה מלובש מבחוץ
In the Gate of the Chashmal, chapter 1, the Arizal teaches that as the vessels of Tevunah enter within, so her “skin,” the chashmal, is a garment outside, so that the kelipos cannot take hold of Z’eir Anpin. The maamar cites it to show that this protection comes through Binah.
Sefer Etz Chaim 41:2עץ חיים מ״א:ב׳
נבאר ענין אב״א הנה נתבאר כי החצונים יונקים מן העור הנקרא קלי׳ נוגה והנה בהיות ז״א בסוד יניקה אז החצונים נאחזין שם מאד יותר מן הצורך מאותן הניצוצין המאירין ועוברין דרך נקבי העור ואחר כך בהיותן בגדלות נמשכו בחי׳ מוחין דגדלות אלא שהם עדיין בחי׳ דינין וגבורות קצת אז נמשכו בזו״ן חשמ״ל מבחי׳ נה״י תבונה הב׳ לבד כנודע ואז החיצונית מבחי׳ הפנים חשמ״ל הנ״ל אינם יכולים לינק כי הם אור גדול ונכהים עיניהם בסוד לא יתיצבו הוללים לנגד עיניך אמנם מן האחוריים דחשמ״ל יכולין לינק לכן המוחין הנמשכים אל הנוקבא …
Sefer Etz Chaim (Public Domain)
Paragraph 15
48והוא ענין לבוש החשמל
There the Alter Rebbe explains that the true “garment” is the chashmal, and distinguishes the chashmal between Atzilus and the lower worlds, which comes from the outer aspect of Binah and is in nogah, from the higher chashmal that encompasses all.
Kehot’s noteראה לקו״ת פ׳ אחרי כז, ד. ובפ׳ אמור לו, ג.
Paragraph 18
49הן האדם הי׳ כאחד ממנו
After the sin G-d said, “Behold, the man has become like one of us, knowing good and evil.” The maamar reads the kaf of “like one” as showing that man’s knowing is only similar to the supernal, for it is inward.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
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Kehot’s noteבראשית ג, כב.
50מחשבה טובה
The Talmud teaches that the Holy One, blessed be He, joins a good thought to the deed. The maamar uses it for the weekday refining that leads to the Shabbos ascent.
Kiddushin 40a:12–13קידושין מ׳ א:י״ב-י״ג
מַחְשָׁבָה טוֹבָה מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ״. מַאי: ״ולְחֹשְׁבֵי שְׁמוֹ״? אָמַר רַב אַסִּי: אֲפִילּוּ חָשַׁב אָדָם לַעֲשׂוֹת מִצְוָה וְנֶאֱנַס וְלֹא עֲשָׂאָהּ – מַעֲלֶה עָלָיו הַכָּתוּב כְּאִילּוּ עֲשָׂאָהּ. מַחְשָׁבָה רָעָה אֵין הַקָּדוֹשׁ בָּרוּךְ הוּא מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָוֶן אִם רָאִיתִי בְלִבִּי לֹא יִשְׁמַע ה׳״. וְאֶלָּא מָה אֲנִי מְקַיֵּם: ״הִנְנִי מֵבִיא אֶל הָעָם הַזֶּה רָעָה פְּרִי מַחְשְׁבוֹתָם״? מַחְשָׁבָה שֶׁעוֹשָׂה פְּרִי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, א.
Paragraph 19
51והאם רובצת על האפרוחים
If one comes upon a bird’s nest “and the mother is sitting upon the fledglings,” he must not take the mother with the children. The maamar reads the mother as Binah, sitting over the attributes to protect them.
Deuteronomy 22:6דברים כ״ב:ו׳
כִּי יִקָּרֵא קַן־צִפּוֹר לְפָנֶיךָ בַּדֶּרֶךְ בְּכׇל־עֵץ אוֹ עַל־הָאָרֶץ אֶפְרֹחִים אוֹ בֵיצִים וְהָאֵם רֹבֶצֶת עַל־הָאֶפְרֹחִים אוֹ עַל־הַבֵּיצִים לֹא־תִקַּח הָאֵם עַל־הַבָּנִים:
If a bird’s nest chance to be before thee in the way, in any tree or on the ground, with young ones or eggs, and the dam sitting upon the young, or upon the eggs, thou shalt not take the dam with the young;
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Kehot’s noteדברים כב, ו.
52שלח תשלח את האם
“You shall surely send away the mother, and the children you may take for yourself.” The maamar reads the sending away as the ascent from below to above, and the children as the Torah and mitzvos revealed below.
Deuteronomy 22:7דברים כ״ב:ז׳
שַׁלֵּחַ תְּשַׁלַּח אֶת־הָאֵם וְאֶת־הַבָּנִים תִּקַּח־לָךְ לְמַעַן יִיטַב לָךְ וְהַאֲרַכְתָּ יָמִים:
thou shalt in any wise let the dam go, but the young thou mayest take unto thyself; that it may be well with thee, and that thou mayest prolong thy days.
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53אם רחץ
“When the L-rd has washed away the filth of the daughters of Zion …” The maamar reads im (“when,” “if”) as em (“mother”): Binah is the mother who cleanses.
Isaiah 4:4ישעיהו ד׳:ד׳
אִם רָחַץ אֲדֹ־נָי אֵת צֹאַת בְּנוֹת־צִיּוֹן וְאֶת־דְּמֵי יְרוּשָׁלַ͏ִם יָדִיחַ מִקִּרְבָּהּ בְּרוּחַ מִשְׁפָּט וּבְרוּחַ בָּעֵר:
when the L-rd shall have washed away the filth of the daughters of Zion, and shall have purged the blood of Jerusalem from the midst thereof, by the spirit of judgment, and by the spirit of destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כי תרכב על סוסיך
“When You ride upon Your horses, Your chariots are salvation.” The “horse” carries the light from above to below into physical things, and then the ascent follows.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55כמ״ש במ״א וספרתם לכם
The maamar there on “And you shall count for yourselves from the morrow of the Shabbos” asks why the verse says fifty days when only forty-nine are counted, and why the count is phrased as it is, and explains the counting from the barley of the Omer to the wheat of Shavuos.
Kehot’s noteלקו״ת במדבר י, א ואילך.
56וספרתם לכם
“And you shall count for yourselves from the morrow of the Shabbos.” The Counting of the Omer refines the animal soul before the Giving of the Torah.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
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57ועמ״ש ע״פ מקושש עצים
There the wood-gatherer’s sin is explained: on Shabbos night the refinements of the six days rise, the good of the Tree of Knowledge separated from the evil and joined to the Tree of Life; Shabbos day is the Tree of Life, and “and by the stream it sends out its roots” is Shabbos afternoon, a time of favor.
Kehot’s noteלקו״ת שלח מב, ד.
58מקושש עצים
In the desert a man was found “gathering wood on the Shabbos day.” The text refers to its maamar on this passage in Likkutei Torah, Sh’lach.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
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59ועל יובל ישלח שרשיו
The one who trusts in G-d is like a tree planted by water, “and by the stream (yuval) it sends out its roots.” The maamar there links yuval to yovel, the Jubilee, which is Binah.
Jeremiah 17:8ירמיהו י״ז:ח׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־מַיִם וְעַל־יוּבַל יְשַׁלַּח שׇׁרָשָׁיו וְלֹא יִרְאֶה כִּי־יָבֹא חֹם וְהָיָה עָלֵהוּ רַעֲנָן וּבִשְׁנַת בַּצֹּרֶת לֹא יִדְאָג וְלֹא יָמִישׁ מֵעֲשׂוֹת פֶּרִי:
For he shall be as a tree planted by the waters, And that spreadeth out its roots by the river, And shall not see when heat cometh, But its foliage shall be luxuriant; And shall not be anxious in the year of drought, Neither shall cease from yielding fruit.
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60בינה נק׳ יובלא דרור
Kehot’s note points to Zohar III, 108b for these words.
Zohar III, 108bזח״ג קח, ב
Kehot’s noteראה זח״ג קח, ב.
61בינה נק׳ יובלא דרור
On Behar (Zohar III 108b, the place the Kehot note gives) the Zohar calls the supernal Imma the fiftieth year, the Jubilee, “in which ‘you shall proclaim liberty.’” The supernal Imma is Binah, so the maamar calls Binah “the Jubilee of liberty.”
Zohar, Behar 5:16–22ספר הזהר, בהר ה׳:ט״ז-כ״ב
62לבוש מלכות כו׳ וסוס אשר רכב
Haman advised that the man the king wished to honor be given “royal apparel which the king has worn, and the horse which the king has ridden.” The maamar reads the apparel as garments made from the mitzvos and the horse as Binah’s drawing down.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63את קרבני
“My offering, My bread for My fire-offerings …” The text refers to its maamar on this verse for why teshuvah is effective only in this world.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64מ״ש ע״פ לסוסתי
The maamar on “To a mare among Pharaoh’s chariots” explains that letters are called horses: the intellect rides and guides them, yet they carry it farther than it could reach alone.
Kehot’s noteלעיל בפ׳ יתרו סג, ד.
65לסוסתי
“To a mare among Pharaoh’s chariots I have likened you, My beloved.” The text refers to the Torah Ohr maamar on this verse, on masculine and feminine letters.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
66וקבל היהודים את אשר החלו לעשות
After the victory, the Jews accepted what they had begun to do, keeping the days of Purim as Mordechai wrote to them. The maamar reads it as completing the acceptance of the Torah begun at Sinai.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67נעשה ונשמע
“We will do and we will hear”: the vessels first, and through them the light.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
68מעט מעט אגרשנו
“Little by little I will drive them out before you, until you increase and inherit the land.” The maamar compares the gradual refining of the vessels after Sinai to this gradual conquest.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וקבל היהודים
The verb vekibel (“accepted”) is singular although its subject is “the Jews.” The maamar reads this as the oneness reached through self-sacrifice.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ולכן נאמר . . ולכן נאמר וקבל לשון יחיד
The note says that a passage from here, continuing on page 98a, is copied into Or HaTorah on Bamidbar.
Kehot’s noteבדף צח, א קטע מכאן נעתק באוה״ת במדבר ע׳ כא.
71ויחן שם ישראל
“And Israel encamped there opposite the mountain”: the verb is singular. The maamar reads it as showing they were all like one man.
Exodus 19:2שמות י״ט:ב׳
וַיִּסְעוּ מֵרְפִידִים וַיָּבֹאוּ מִדְבַּר סִינַי וַיַּחֲנוּ בַּמִּדְבָּר וַיִּחַן־שָׁם יִשְׂרָאֵל נֶגֶד הָהָר:
And when they were departed from Rephidim, and were come to the wilderness of Sinai, they encamped in the wilderness; and there Israel encamped before the mount.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ב.
Paragraph 22
72כאלו הם כולם כאיש אחד
As the note says, the Rebbe points out that the unity of the Giving of the Torah was present on Purim as well, since then too it says vekibel, in the singular.
Kehot’s noteשענין האחדות שהי׳ במ״ת הי׳ ג״כ בפורים, שהרי אז הי׳ ”וקבל (ל׳ יחיד) היהודים עליהם את אשר החלו לעשות” — ראה שיחת י״ב אדר תשל״ט.
Paragraph 23
73ענין התחלקות המדרגות זהו רק מהחכמה למטה
As the note quotes it: when Chochmah comes into comprehension it becomes divided, for comprehension is a sense of being something, while Chochmah in itself is self-nullification.
Kehot’s noteבד״ה הנותן שלג תרס״ג (נדפס בסה״מ ליקוט — ב ע׳ עה) כתב ”זהו כשבחי׳ החכמה בא לידי השגה אז הוא בבחי׳ התחלקות, דהשגה הוא בחי׳ יש, אבל חכמה בעצם הוא ביטול”, ע״ש בארוכה.
74נודע בשערים בעלה
“Her husband is known in the gates, when he sits among the elders of the land.” The Zohar reads “her husband” as G-d, known to each by his own measure.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
75לכל חד לפום מה דמשער בלביה
The Zohar explains “known in the gates”: G-d is known “to each one according to what he measures in his heart.” The maamar uses it to show that comprehension divides people into levels.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב. ראה לקו״ת מסעי פה, ב.
Paragraph 24
76ע״פ מים רבים כו׳ פרשה תולדות
The note says that Or HaTorah on Vayeira refers to this passage.
Kehot’s noteלעיל יב, ד. באוה״ת וירא כרך ד תשלח, ב מציין לכאן.
77כי לא יראני האדם
G-d told Moshe, “You cannot see My face, for man shall not see Me and live.” The maamar applies it to the Infinite Light, which no intellect can grasp.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
78Kehot’s note points to Genesis 25:19–28:9 for these words.
Genesis 25:19–28:9בראשית כ״ה:י״ט-כ״ח:ט׳
Paragraph 25
79בעלי השיר יוצאין בשיר
The Mishnah lists what an animal may wear when it goes out on Shabbos: “all that wear a collar (shir) may go out with a collar and be led by a collar.” The maamar reads shir as song, the emotions going out in singing.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 26
80קימו וקבלו היהודים
“The Jews established and accepted upon themselves and upon their descendants” to keep the days of Purim. Here the word is written וקבל (singular) and read וקבלו (plural).
Esther 9:27אסתר ט׳:כ״ז
קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים עֲלֵיהֶם וְעַל־זַרְעָם וְעַל כׇּל־הַנִּלְוִים עֲלֵיהֶם וְלֹא יַעֲבוֹר לִהְיוֹת עֹשִׂים אֵת שְׁנֵי הַיָּמִים הָאֵלֶּה כִּכְתָבָם וְכִזְמַנָּם בְּכׇל־שָׁנָה וְשָׁנָה:
the Jews ordained, and took upon them, and upon their seed, and upon all such as joined themselves unto them, so as it should not fail, that they would keep these two days according to the writing thereof, and according to the appointed time thereof, every year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
81וזהו ענין קרי וכתיב
There the Alter Rebbe explains that the keri follows the understanding revealed to us, while the kesiv is above intellect and understanding: as written, the word has no garment of understanding, and when read aloud it has one.
Kehot’s noteראה אגה״ק סי׳ יט.
82קימו וקבל היהודים עליהם ועל זרעם
The verse as written, with the singular וקבל: the Jews accepted Purim “upon themselves and upon their descendants.” The maamar reads the written singular as the hidden self-sacrifice in every Jew.
Esther 9:27אסתר ט׳:כ״ז
קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים עֲלֵיהֶם וְעַל־זַרְעָם וְעַל כׇּל־הַנִּלְוִים עֲלֵיהֶם וְלֹא יַעֲבוֹר לִהְיוֹת עֹשִׂים אֵת שְׁנֵי הַיָּמִים הָאֵלֶּה כִּכְתָבָם וְכִזְמַנָּם בְּכׇל־שָׁנָה וְשָׁנָה:
the Jews ordained, and took upon them, and upon their seed, and upon all such as joined themselves unto them, so as it should not fail, that they would keep these two days according to the writing thereof, and according to the appointed time thereof, every year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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חייב אינש לבסומי בפוריא עד דלא ידע בין…
A Person Is Obligated to Become Intoxicated on Purim
On Purim the Jews’ self-sacrifice, an arousal from below that began with themselves in a time of hiddenness, reached G-d’s very Essence, above the chain of descent and above every Name. So Purim completed the acceptance of the Torah begun at Sinai, and its joy goes beyond reason, “until he does not know”; yet that great light stays clothed in nature, which is why work is not forbidden and no Name of G-d appears in the Megillah.
The maamar in brief
The maamar asks why the joy of Purim, which goes beyond reason, exceeds that of the holier festivals, and why the acceptance of the Torah at Sinai counts as compelled. It explains the Torah as “the parable of the Primordial One”: as a parable is the only way to its lesson, the Torah is the way to grasp G-d’s essence, beyond memalei and sovev. Each soul needs as much of the parable as its root requires, which is why learning must be “in hand” in Gan Eden and why one who could study and does not is “cut off.” Receiving the Torah requires bittul. At Sinai it was awakened by love from above, the mountain held “like a tub”; under Haman the Jews gave their lives on their own, from a love above reason that reaches G-d’s essence. A bittul begun from below draws a higher light, as “the woman’s seed first bears a male,” so Purim’s joy is above Daas. But that light is clothed in nature, like the Purim miracle itself; so work is permitted, Mordechai’s ban was not accepted, and the Megillah, whose light is above the Names, mentions none.

Outline
	1Why Purim’s joy is greater, and why Sinai was “compelled”Purim’s joy exceeds that of the festivals, which are holier and forbid work; and the Talmud calls the acceptance at Sinai compelled and the acceptance in Achashverosh’s days willing. Both questions need explaining.¶1
	2Questions on the Torah and its studyWhat is the Giving of the Torah; why must souls in Gan Eden have their learning “in hand”; and why is one who could study and does not judged as “cut off,” when a chapter morning and evening suffices?¶2–3
	3The Torah, parable of the Primordial OneThe Primordial One is G-d’s essence, beyond memalei and sovev. The Torah, from Chochmah in which the Infinite Light is clothed, is its parable; every level of comprehension is a parable for the one above, without end; the light it reveals is from Atik, the inner dimension of Keser.¶4–10
	4The answers on Torah studyWithout the whole parable the lesson cannot be grasped, so learning must be “in hand.” The deeper the wisdom, the more parables it needs; each soul needs the measure its root requires, and one who could study more and does not lacks part of his parable.¶11–13
	5Sinai: bittul awakened from aboveRevelation requires bittul, “we will do” before “we will hear.” Still immature at the Exodus, Israel was brought to it by love revealed from above, the mountain held over them like a tub (like the chuppah before kiddushin); on Purim the self-sacrifice came from themselves.¶14–15
	6Yehudi, Mordechai and the pure myrrhAll Jews are Yehudim for their acknowledgment and bittul, and Mordechai, mor deror, is its source. Musk, made from an animal’s blood, illustrates transforming animal desire, and the dispute over eating it parallels two levels of teshuvah.¶16–18
	7Haman’s arrogance and the Jews’ self-sacrificeHaman, heir of Amalek, embodies arrogance, the root of all evil traits, and sought to destroy the Jews for their bittul. Every Jew, even the lowest, can give his life rather than be separated from G-d.¶19–20
	8Self-sacrifice reaches the EssenceThe Torah gives a reason for love, “He is your life,” which concerns only the radiance that gives life to the worlds; self-sacrifice has no reason because it comes from the Essence, which is above that radiance. This bittul is what Purim completed of Sinai.¶21–23
	9Why Purim completes SinaiA bittul begun from below draws a higher light than one awakened from above, as “the woman’s seed first bears a male”; Mah and Ban, Moshe and Eliyahu, Moshe and Aharon illustrate the difference.¶24
	10The joy beyond knowingFestival joy draws a measured light through the chain of descent and stays within Daas. Purim’s joy comes from the Essence, before which cursed and blessed are alike, so it reaches “until he does not know.”¶25–27
	11Why work is permitted on PurimRest from work is an ascent of levels and belongs to the chain of descent. Purim’s light is higher, but in exile it is clothed in nature, like hidden miracles and the holiness of the tallis; Mordechai wanted it revealed like Yom Kippur’s, but the people could not accept the ban.¶28–36
	12No Name in the MegillahLike the bridegroom who lodges in a tannery for his bride, G-d’s love descends into the garment of nature, so no Name appears. The Megillah’s light is above the Names, which is why it will not be nullified, and reading it draws that light down.¶37–39


Key concepts
	The parable of the Primordial One (mashal hakadmoni)משל הקדמוני
	A name for the Torah: as a parable is the only path to the idea it illustrates, the Torah is the path by which the soul grasps G-d’s essence, the Primordial One.

	The Primordial One of the world (kadmono shel olam)קדמונו של עולם
	G-d’s being and essence, which is not in the category of worlds at all, above both the light that fills all worlds and the light that encompasses them.

	Self-nullification (bittul)ביטול
	Setting aside one’s own will and sense of self before G-d, as in “we will do” before “we will hear”; only where there is bittul can the Infinite Light be revealed.

	Self-sacrifice (mesirus nefesh)מסירות נפש
	The readiness to give up life rather than be separated from G-d’s unity. It comes from a love above reason and reaches His essence, beyond the light that gives life to the worlds.

	Arousal from below and from aboveאתערותא דלתתא / אתערותא דלעילא
	Initiative that begins with the person and draws a response from above, as on Purim, as against initiative from above that awakens a response below, as at Sinai.

	Mah and Banמ״ה וב״ן
	Two Names of G-d in Kabbalah: Mah (“what?”) stands for true bittul, Ban for descent and a lesser bittul; the maamar uses them for “bearing a male” and “bearing a female.”

	Clothing (hislabshus)התלבשות
	A light revealed not openly but within a garment, as the Purim miracle was clothed in nature; the higher the light, the lower the place in which it is clothed.


Section 1 · ¶1
Why Purim’s joy is greater, and why Sinai was “compelled”
1חייב אינש לבסומי בפוריא12 עד דלא ידע בין ארור המן לברוך מרדכי. וצ״ל מפני מה שמחת פורים גדולה הרבה משמחת יום טוב
“A person is obligated to become intoxicated on Purim until he does not know [the difference] between ‘Cursed is Haman’ and ‘Blessed is Mordechai.’” Now we need to understand why the joy of Purim is so much greater than the joy of Yom Tov
The maamar opens with Rava’s ruling in the Talmud that on Purim one must drink until one can no longer tell “Cursed is Haman” from “Blessed is Mordechai.” It asks why the joy of Purim should be so much greater than the joy of the Torah’s own festivals.


(דחייבי׳ [דחייבין] בהו בשמחה מדאורייתא ועכ״ז [ועם כל זה] ודאי אין לבסומי כ״כ [כל כך]. וכמ״ש הרמב״ם [הרבי משה בן מימון]3 גבי שמחת יו״ט [יום טוב] לא ימשך ביין4 כו׳) שנעשה בהם ניסים לאבותינו כמו בפסח קי״ס [קריעת ים סוף] ובשבועות מ״ת [מתן תורה] כו׳.5
(for on [the festivals] we are obligated to rejoice by Torah law, and even so one certainly should not become intoxicated to such an extent, as the Rambam writes concerning the joy of Yom Tov, “one should not be drawn after wine,” etc.), on which miracles were done for our fathers, such as on Pesach the Splitting of the Sea of Reeds, and on Shavuos the Giving of the Torah, etc.
On the festivals the Torah itself commands joy, yet the Rambam rules that even then a person must not be drawn after wine; so Purim’s unbounded joy needs explaining. The festivals, too, recall great miracles, such as the Splitting of the Sea on Pesach and the Giving of the Torah on Shavuos.


ובמעלה הרי היו״ט [היום טוב] קדושים יותר שאסורים בעשיית מלאכה. משא״כ בפורים דמרדכי גזר ולא קבלו עלייהו.6
And in stature, surely the festivals are holier, for on them the doing of work is forbidden, which is not so on Purim, for “Mordechai decreed, but they did not accept it upon themselves.”
A second difficulty: in holiness the festivals rank above Purim, since work is forbidden on them. On Purim work is permitted: Mordechai decreed against it, but, as the Talmud relates, the people did not accept that prohibition upon themselves.


ויובן בהקדים ענין וקבל היהודים7 את אשר החלו לעשות. דפי׳ החלו היינו בשעת מתן תורה.
This will be understood by first explaining the matter of “And the Jews accepted what they had begun to do.” For the meaning of “they had begun” is at the time of the Giving of the Torah.
To answer, the maamar first explains the verse “And the Jews accepted what they had begun to do.” “What they had begun” is the Giving of the Torah at Sinai, so that on Purim the Jews completed an acceptance that began there.


וכמאמר רז״ל [רבותינו זכרונם לברכה] ע״פ קימו וקבל היהודים8 קיימו מה שקבלו כבר9 כי בשעת מתן תורה כפה עליהם הר כגיגית כו׳.
As our Sages, of blessed memory, said on the verse “The Jews confirmed and accepted”: “They confirmed what they had already accepted.” For at the time of the Giving of the Torah, “He held the mountain over them like a tub,” etc.
The Talmud reads “The Jews confirmed and accepted” as “they confirmed what they had already accepted.” The background is the Talmud’s teaching that at Sinai G-d held the mountain over the people like an overturned tub, so that their first acceptance of the Torah came under pressure.


ומכאן מודעא רבא לאורייתא אלא דהדר וקבלוה בימי אחשורוש כו׳. וצ״ל מפני מה נחשב מה שכפה עליהם הר כו׳ יותר אונס ממעשה דאחשורוש.1011
“And from here [comes] a great protest of duress (moda’a rabba) against the Torah,” except that “they accepted it again in the days of Achashverosh,” etc. Now we need to understand why His holding the mountain over them, etc., is considered more of a compulsion than the episode of Achashverosh.
Because the Torah was first accepted under such compulsion, the Talmud says this gives “a great protest of duress” (moda’a rabba), a legal ground to claim the commitment did not bind; but in the days of Achashverosh the Jews accepted it again of their own will. The maamar asks why Sinai counts as more of a compulsion than the days of Achashverosh, when Haman’s decree threatened every Jew with death.




Section 2 · ¶2–3
Questions on the Torah and its study
2והנה מתחלה צ״ל מהו ענין מתן תורה. וגם מה שארז״ל [שאמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן ותלמודו בידו12 הלא בג״ע [בגן עדן] מתענגים מגילוי אוא״ס [אור אין סוף] ב״ה. ומה שייך בזה שיהיה דוקא תלמודו בידו שהם הלכות שנתלבשו בענינים גשמיים.
Now first we need to understand what the matter of the Giving of the Torah is. And also what our Sages, of blessed memory, said: “Fortunate is he who comes here with his learning in his hand.” Surely in Gan Eden [the souls] delight in the revelation of the Infinite Light (Or Ein Sof), blessed be He. So what bearing does it have on this that one should specifically [come] with his learning in his hand, which consists of laws that have been clothed in physical matters?
Two further questions: what is the inner meaning of the Giving of the Torah, and why do the Sages praise one who arrives in the World to Come “with his learning in his hand”? In Gan Eden the souls already delight in the revelation of G-d’s infinite light, so why should it matter there that a person brings the laws of the Torah, which deal with physical things?




3וגם מ״ש רז״ל [רבותינו זכרונם לברכה]13 שכל מי שאפשר לו לעסוק בתורה ואינו עוסק עליו נאמר כי דבר14 ה׳ בזה הכרת תכרת הנפש.
And also what our Sages, of blessed memory, said: that whoever is able to occupy himself with Torah and does not occupy himself, of him it is said, “For he has scorned the word of G-d … the soul shall surely be cut off.”
A third question concerns the Sages’ teaching that one who is able to study Torah and does not is included in the verse “For he has scorned the word of G-d … the soul shall surely be cut off.” Being “cut off” (kareis) is among the gravest penalties the Torah names.


וזה תמוה לכאורה דמאחר שמי שא״א15 לו לעסוק בתורה כ״כ [כל כך] יוצא י״ח [ידי חובתו] בפרק א׳ שחרית ופרק א׳ ערבית א״כ למה יהי׳ [יהיה] האפשר לו לעסוק ואינו עוסק גדול עונו כ״כ [כל כך] לומר עליו הכרת תכרת כו׳.
At first glance this is puzzling. Since one who is not able to occupy himself with Torah so much fulfills his obligation with one chapter in the morning and one chapter in the evening, then why should the sin of one who is able to occupy himself and does not occupy himself be so great as to say of him, “shall surely be cut off,” etc.?
The difficulty: the Talmud teaches that one chapter in the morning and one in the evening fulfills the duty of Torah study, and this is enough for one who cannot study more. Why then is the one who has more time but does not use it judged so severely, as one who scorns G-d’s word?


אך הענין כי הנה התורה נק׳ משל הקדמוני כמ״ש כאשר יאמר משל הקדמוני16 מרשעים יצא רשע.17
But the matter is this: the Torah is called “the parable of the Primordial One,” as it is written, “As the parable of the Primordial One says: From the wicked comes forth wickedness.”
The answer begins here: the Torah is called “the parable of the Primordial One,” from David’s words to Shaul, “As the parable of the Primordial One says: From the wicked comes forth wickedness.” A parable is the means by which a deeper idea is grasped, and the maamar will show that the Torah is such a means for grasping G-d Himself.




Section 3 · ¶4–10
The Torah, parable of the Primordial One
4והוא מ״ש והאלקים אנה לידו.1819 וכן שלמה המלך ע״ה [עליו השלום] אמר להבין משל ומליצה20 כו׳. והענין כי פי׳ הקדמוני היינו קדמונו של עולם21 שהוא אור א״ס ב״ה עצמו.
And this is what is written, “But G-d caused it to come into his hand.” And so too King Shlomo, peace be upon him, said, “To understand a parable and an epigram,” etc. And the matter is that the meaning of “the Primordial One” is the Primordial One of the world (kadmono shel olam), which is the Infinite Light (Or Ein Sof), blessed be He, itself.
The proverb “From the wicked comes forth wickedness” is tied to the Torah’s verse about an accidental killing, “But G-d caused it to come into his hand,” and King Shlomo too speaks of understanding “a parable and an epigram.” The maamar now defines its term: “the Primordial One” means kadmono shel olam, the One who precedes the world, the Infinite Light itself.


כי בחי׳ סובב כל עלמין וממלא כל עלמין זהו מה שנמשך ממנו ית׳ הארה להיות חיות להעולמות.
For the level of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin) is what is drawn forth from Him, may He be blessed, as a radiance, to be life-force (chayus) for the worlds.
The light that “fills all worlds” (memalei) and the light that “encompasses all worlds” (sovev) are not G-d’s essence but a radiance drawn from Him to give life to the worlds. The first enters each world according to its capacity; the second is too great to enter and affects the worlds from beyond.




5וא״כ בחי׳ זו היא שייך לעולמות. כי גם בחי׳ סובב הוא בחי׳ ששייך לעלמין שהוא מה שמחיה העולמות רק שהוא בחי׳ אור מקיף. וממכ״ע [וממלא כל עלמין] הוא בחי׳ אור פנימי.
If so, this level is related to the worlds. For the level of the encompassing light (sovev), too, is a level that relates to the worlds, since it is what gives life to the worlds, only that it is the level of a surrounding light (Or Makif); and the light that fills all worlds (memalei kol almin) is the level of an inner light (Or Pnimi).
Both of these lights relate to the worlds. Sovev also gives the worlds life, but as a surrounding light (Or Makif) that affects them from outside, while memalei is an inner light (Or Pnimi) that enters them.


אבל מהותו ועצמותו22 ית׳ אינו בגדר עלמין כלל ולא שייך לומר עליו סוכ״ע כו׳ ולכן נק׳ קדמונו של עולם.23
But His being and essence, may He be blessed, is not within the category of worlds at all, and it is not fitting to say of Him [that He is] sovev kol almin, etc. Therefore He is called the Primordial One of the world.
G-d’s own being and essence, however, is not in the category of worlds at all; it is not even correct to call Him “the One who encompasses all worlds.” That is why He is called the Primordial One of the world: He precedes and transcends any relation to it.




6והתורה שנק׳ משל הקדמוני היינו שהתורה היא משל לבחי׳ קדמונו של עולם שכמו שע״י המשל יושג הנמשל כך ע״י שתלמודו בידו יזכה לגלוי מבחי׳ זיו ואור מא״ס ב״ה מה שלמעלה מבחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין].
And the Torah, which is called “the parable of the Primordial One”: that is, the Torah is a parable for the level of the Primordial One of the world. Just as through the parable the thing it illustrates is grasped, so through having his learning in his hand a person will merit a revelation from the level of the radiance and light of the Infinite One (Ein Sof), blessed be He: that which is above the level of sovev kol almin and memalei kol almin,
Just as a parable is the way to grasp the idea it illustrates, so the Torah is the way to grasp the Primordial One. Through having one’s learning “in one’s hand,” a soul merits a revelation of G-d’s radiance from a level above both sovev and memalei.




7ואינו בגדר עלמין כלל. כי הנה בהשגת התורה יש רבוי מדרגות אין קץ בעילוי אחר עילוי כמו מהות ההשגות שבג״ע [שבגן עדן] התחתון אינן ערוך למהות ההשגה שמשיגים בג״ע [בגן עדן] העליון
and is not within the category of worlds at all. For in the comprehension of Torah there are many levels without end, one ascent above another. For example, the nature of the comprehensions in the lower Gan Eden bears no comparison to the nature of the comprehension that is attained in the higher Gan Eden.
That higher light is beyond the category of worlds. Torah comprehension itself has endless levels, each beyond the last: what souls grasp in the lower Gan Eden cannot even be compared with what is grasped in the higher Gan Eden.


ולכן ההשגות שבג״ע [שבגן עדן] התחתון לגבי השגה שבג״ע [שבגן עדן] העליון הוא רק כמו ערך המשל לגבי הנמשל.
Therefore the comprehensions in the lower Gan Eden, relative to the comprehension in the higher Gan Eden, are only like the relation of a parable to the thing it illustrates.
So the lower comprehension stands to the higher one as a parable stands to the idea it illustrates.




8ועד״ז יש מדרגות אין קץ וגם למעלה מג״ע [מגן עדן] העליון. וכמ״ש וקדושים בכל יום24 יהללוך סלה.
In the same way there are levels without end even above the higher Gan Eden, as it is said, “And holy ones praise You every day, selah.”
The ascent goes on without end, even above the higher Gan Eden. The maamar finds this in the words of the Amidah, “holy ones praise You every day, selah”; parallel versions of this maamar explain the “holy ones” as the souls in Gan Eden, which have no bodies.


וכמ״ש בלקוטי הש״ס [הששה סדרים] להאריז״ל [להאר״י זכרונו לברכה]25 על מארז״ל [מאמר רבותינו זכרונם לברכה] צדיקים אין להם מנוחה26 לא בעוה״ז ולא בעוה״ב [בעולם הבא] שנאמר ילכו מחיל אל חיל.2728
And as is written in Likkutei HaShas of the Arizal, of blessed memory, on the saying of our Sages, of blessed memory: “The righteous have no rest, neither in this world nor in the World to Come, as it is said, ‘They go from strength to strength.’”
The Arizal’s Likkutei HaShas comments on the Talmud’s closing teaching that the righteous have no rest in this world or in the World to Come, for “they go from strength to strength.” Even in the World to Come the soul keeps rising from one level to the next.




9וכל השגה לגבי מה שלמעלה ממנה נק׳ משל. וז״ש [וזהו שכתוב] בשלמה וידבר שלשת אלפים משל.29 פי׳ על כל דבר מד״ת [מדברי תורה].30
And every comprehension, relative to what is above it, is called a parable. And this is what is written of Shlomo, “And he spoke three thousand parables”: that is, on every matter of the words of Torah.
Every level of comprehension, compared with the level above it, is only a parable. So the Sages read “he spoke three thousand parables” of Shlomo as three thousand parables on every single matter of Torah.


דהיינו שהדבר הזה מושג בג״ע [בגן עדן] התחתון כך ובג״ע [ובגן עדן] העליון דבר זה עצמו הוא בענין רוחני ונעלה יותר עד שבחי׳ ראשונה הוא רק
That is to say: this matter is grasped in the lower Gan Eden in this way, and in the higher Gan Eden this very matter is in a more spiritual and more exalted form, until the first level is only
For example, a matter of Torah is understood one way in the lower Gan Eden, while in the higher Gan Eden the very same matter is grasped in a far more spiritual and exalted form. The first understanding then becomes no more than a parable for the second.


כמו משל לבד לבחי׳ זו והשיג כך שלשת אלפים מדרגות על כל דבר מדברי תורה. ובאמת נאמר יהללוך סלה בלי קץ כו׳ וזהו ולתבונתו אין מספר.3132
like a mere parable for this level. And in this way he grasped three thousand levels in every matter of the words of Torah. And in truth it is said, “they praise You, selah,” without end, etc. And this is “And His understanding is beyond number.”
Shlomo grasped three thousand such levels in every matter of Torah. Yet in truth the levels have no end, as “selah” in “they praise You, selah” implies, and as the verse says of G-d, “His understanding is beyond number.”




10והנה אורייתא מחכמה נפקת33 והיא מקור ושרש לכל בחי׳ ההשגות הנ״ל כמ״ש ונהר יוצא מעדן34 כו׳.
Now, “the Torah comes forth from Chochmah (wisdom),” and it is the source and root of all the levels of comprehension mentioned above, as it is written, “And a river goes forth from Eden,” etc.
The Zohar teaches that the Torah “comes forth from Chochmah,” G-d’s wisdom, and this Chochmah is the source of all the levels of comprehension just described. In Kabbalah, Eden in the verse “a river goes forth from Eden” stands for Chochmah, the source from which everything else flows.


ובחי׳ ח״ע [חכמה עילאה] עצמה35 היא בחי׳ משל לבחי׳ קדמונו של עולם ממש כי הגם שאור א״ס ב״ה מרומם ומתנשא לאין קץ מבחי׳ חכמה וכל הע״ס [העשר ספירות] שראשיתן היא בחי׳ חכמה נק׳ בזהר רזא דשמא קדישא36
And the level of the higher Chochmah (Chochmah Ila’ah) itself is the level of a parable for the very level of the Primordial One of the world. For although the Infinite Light (Or Ein Sof), blessed be He, is exalted and uplifted without end above the level of Chochmah, and all the Ten Sefiros, the first of which is the level of Chochmah, are called in the Zohar “the mystery of the holy Name” (raza dishma kadisha),
Even the higher Chochmah (Chochmah Ila’ah), the first of the Sefiros, is only a “parable” for the Primordial One. The Infinite Light is infinitely higher than Chochmah, and the Zohar calls all ten Sefiros “the mystery of the holy Name”: a name, not the essence.


כמו השם שקוראים לאדם שאינו נוגע לעצמותו ומהותו כלל (וכמש״ל [וכמה שכתוב לעיל] פ׳ תרומה בד״ה מי יתנך) מ״מ אור א״ס ב״ה שורה ומתלבש בחכמה37 עלאה.
like the name by which a person is called, which does not touch his essence and being at all (as explained above in Parshas Terumah, in the discourse beginning “Mi yitencha”), nevertheless the Infinite Light, blessed be He, rests and is clothed in the higher Chochmah.
A person’s name does not touch his essence at all, yet he answers to it. So too, although the Infinite Light is beyond Chochmah, it nevertheless rests and is clothed in the higher Chochmah.


כמ״ש הוי״ה בחכמה. ולכן התורה דמחכמה נפקת נקראת משל הקדמוני דכמו המשל אע״פ [אף על פי] שאינו ממהות הנמשל כלל עכ״ז [עם כל זה] הנמשל מלובש בתוך המשל ובו
As it is written, “G-d, with Chochmah …” And therefore the Torah, which comes forth from Chochmah, is called “the parable of the Primordial One.” For just as with a parable: although it is not of the nature of the thing it illustrates at all, nevertheless the thing illustrated is clothed within the parable, and in it
The verse “G-d, with Chochmah [founded the earth]” is read as G-d being present in Chochmah. That is why the Torah, which comes from Chochmah, is “the parable of the Primordial One”: a parable is not of the same substance as its lesson, yet the lesson is clothed within it.


ועל ידו דוקא ישיגו הנמשל. כך החכמה והתורה היא לבוש לאוא״ס [לאור אין סוף] ב״ה. וכמ״ש עטה אור כשלמה.38
and through it specifically one grasps the thing illustrated; so Chochmah and the Torah are a garment for the Infinite Light, blessed be He, as it is written, “He wraps Himself in light as in a garment.”
Only through the parable is the lesson grasped. In the same way Chochmah and the Torah are a garment for the Infinite Light, as the verse says that G-d “wraps Himself in light as in a garment.”


לכן ע״י עסק התורה יוכל ליהנות מזיו אור א״ס ב״ה ממש מבחי׳ קדמונו של עולם.
Therefore, through occupying oneself with Torah, a person can enjoy the radiance of the Infinite Light, blessed be He, itself, from the level of the Primordial One of the world.
Therefore Torah study lets a person enjoy the radiance of the Infinite Light itself, from the level of the Primordial One of the world.


(והענין כמ״ש באגה״ק [באגרת הקודש] ד״ה אשת חיל עט״ב [עטרת בעלה]39 והנה אור זה הגנוז לצדיקים לעתיד לבוא הנק׳ בשם נועם ה׳ וצחצחות להתענג כו׳. שהוא הארה מבחי׳ עתיק שבו הוא בחי׳ הצחצחות כמבואר בע״ח [בעץ חיים] והוא בחי׳ פנימי׳ [פנימיות / פנימית] הכתר.
(The matter is as is written in Iggeres HaKodesh, in the passage beginning “Eishes chayil ateres baalah”: “Now, this light that is stored away for the righteous in the Time to Come, which is called by the name ‘the pleasantness of G-d’ and ‘tzachtzachos’ (dazzling radiances), to delight,” etc.: that it is a radiance from the level of Atik, in which is the level of the tzachtzachos, as explained in Etz Chaim; and it is the level of the inner dimension (pnimiyus) of Keser (the Crown).
A long parenthesis grounds this in Iggeres HaKodesh, which speaks of the light stored away for the righteous in the Time to Come, called “the pleasantness of G-d” and “tzachtzachos” (dazzling radiances). The maamar identifies it as a radiance from Atik, the inner dimension of Keser (the Crown, the level of will and delight above intellect), where Etz Chaim places the tzachtzachos.


דהנה רצון העליון הוא נק׳ סוכ״ע כמבואר במ״א בענין כל אשר חפץ40 ה׳ עשה ורצון העליון נק׳ כתר. ולכן כתר הוא מלשון כתרו את בנימין41 דפי׳ מקיף והיינו סוכ״ע אך זהו הבחי׳ שבכתר שנק׳ שורש הנאצלים.
For the Supernal Will is called sovev kol almin (the light that encompasses all worlds), as explained elsewhere on the subject of “Whatever G-d desired, He did”; and the Supernal Will is called Keser. Therefore Keser is from the expression “they surrounded (kitru) Binyamin,” which means encompassing, and that is sovev kol almin. But this is the level within Keser that is called the root of the emanated beings.
The Supernal Will is called sovev, the light encompassing all worlds, as in “Whatever G-d desired, He did”: His will brings everything into being. It is also called Keser, a word related to “they surrounded (kitru) Binyamin,” since a crown encircles; this outer level of Keser is “the root of the emanated beings,” the source of the Sefiros of Atzilus.


אמנם בחי׳ עתיק שהוא פנימי׳ [פנימיות / פנימית] הכתר הוא למעלה מבחי׳ זו כי הוא בחי׳ תחתונה שבא״ס42 לכן לא שייך לקרותו אפילו שרש לנאצלים.
However, the level of Atik, which is the inner dimension of Keser, is above this level, for it is the lowest level within Ein Sof; therefore it is not fitting to call it even a root for the emanated beings.
Atik, the inner dimension of Keser, is higher still: it is the lowest level of Ein Sof itself, and so it cannot even be called a root of what is emanated.


וזהו פי׳ עתיק יומין43 שנעתק ונבדל מבחי׳ ימות עולם כמ״ש המתנשא מימות עולם44 ובחי׳ זו הוא הנק׳ קדמונו של עולם45 שאינו בגדר עלמין שהוא מובדל ומרומם גם מהיות נק׳ סוכ״ע שזה אינו
And this is the meaning of Atik Yomin (the Ancient of Days): that it is removed (ne’etak) and set apart from the level of the days of the world, as it is said, “Who is uplifted from the days of the world.” And this level is what is called the Primordial One of the world, which is not within the category of worlds, for it is set apart and exalted even from being called sovev kol almin, for that is
The name Atik Yomin (the Ancient of Days) is read as ne’etak, “removed,” from the “days” of the world, as in the morning prayer “Who is uplifted from the days of the world.” This is the level called the Primordial One of the world, beyond even being the light that encompasses all worlds.


רק הבחי׳ השנית שבכתר הנק׳ שרש הנאצלים דהיינו בחי׳ סוכ״ע וגם נק׳ ע״י קדמונו של עולם שהוא נמשך ממל׳ דא״ק [דאדם קדמון] כו׳ ואיך זוכים הצדיקים לגילוי אור זה זהו ע״י הלבושים הנעשים מהתורה ומצות כמש״ש [כמה שכתוב שם] באגה״ק [באגרת הקודש].
only the second level within Keser, which is called the root of the emanated beings, that is, the level of sovev kol almin. And Atik Yomin is also called the Primordial One of the world, for it is drawn from the Malchus (sovereignty) of Adam Kadmon, etc. And how do the righteous merit the revelation of this light? This is through the garments that are made from the Torah and mitzvos, as is written there in Iggeres HaKodesh.
Sovev is only the second, outer level within Keser. Atik Yomin is called the Primordial One because it derives from the Malchus of Adam Kadmon (Primordial Man), the level that precedes Atzilus; and the righteous merit its revelation through the “garments” made from their Torah and mitzvos, as Iggeres HaKodesh explains.


וזהו שנק׳ התורה משל הקדמוני. וגם עלזה נאמר ועתיק יומין יתיב46 לבושיה כתלג חיור. דלבושיה קאי על התורה שנמשלה לשלג שהוא עד״מ קרישת המים כך הוא ענין המשל שמעלים על הנמשל.
And this is why the Torah is called “the parable of the Primordial One.” And of this too it is said, “And the Ancient of Days sat; His garment was white as snow.” “His garment” refers to the Torah, which is likened to snow: just as snow is, by way of analogy, the congealing of water, so is the matter of the parable, which conceals the thing it illustrates.
This is why the Torah is called the parable of the Primordial One. Daniel’s vision, “the Ancient of Days sat; His garment was white as snow,” makes the same point: the garment is the Torah, likened to snow, which is water congealed, just as a parable gives a concealing, solid form to the idea within it.


וכמ״ש פי׳ לבושיה כתלג בפרשת אחרי ע״פ כי ביום הזה יכפר47 ע״ש בד״ה הנה חיי כו׳. ולכן איתא בזהר ענין ת׳ עלמין48 דכסופין דירתין צדיקייא שנק׳ ארבע מאות שקל כסף49 עובר לסוחר.50
And as is written on the meaning of “His garment as snow” in Parshas Acharei, on the verse “For on this day He shall atone”; see there, in the discourse beginning “Hinei chayei,” etc. And therefore the Zohar speaks of the four hundred worlds of yearning (almin dikesufin) that the righteous inherit, which are called “four hundred shekels of silver (kesef), current with the merchant (over lasocher).”
The meaning of “His garment as snow” is explained in Likkutei Torah, Parshas Acharei, in the explanation of the discourse “For on this day He shall atone” that begins “Hinei chayei.” The Zohar speaks of four hundred “worlds of yearning” (kesufin, a word related to kesef, silver) that the righteous inherit, alluded to in the “four hundred shekels of silver” that Avraham paid for the Cave of Machpelah.


כי סוחר לשון סחור51 דפי׳ מקיף לסוכ״ע ועלמין דכסיפין ותענוג עליון דירתין צדיקייא לעתיד לבא הוא מבחי׳ שלמעלה מבחי׳ סוכ״ע כנ״ל וזהו עובר לסוחר):
For socher (merchant) is related to sechor (around), which means encompassing, [referring] to sovev kol almin; and the worlds of yearning and the supernal delight that the righteous will inherit in the Time to Come are from the level that is above the level of sovev kol almin, as mentioned above. And this is “over lasocher.”)
The word socher, “merchant,” is read as sechor, Aramaic for “around,” meaning what encompasses, that is, sovev. The delight of the righteous in the Time to Come is “over lasocher,” passing beyond the encompassing light, because it comes from the level above sovev.




Section 4 · ¶11–13
The answers on Torah study
11וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן ותלמודו בידו.52 דכמו בנמשל ומשל. א״א לעמוד על הנמשל אם לא שיבין מתחלה את המשל אז עי״ז יעמוד על הנמשל.
And this is what our Sages, of blessed memory, said: “Fortunate is he who comes here with his learning in his hand.” For as with a thing illustrated and its parable: it is impossible to arrive at the thing illustrated unless one first understands the parable; then through this one arrives at the thing illustrated.
This answers the question about “his learning in his hand.” One cannot reach the idea a parable illustrates without first understanding the parable; only through it does one arrive at the idea.


ואם יחסר מלהשיג איזו דברים53 מהמשל לא יוכל להשיג את הנמשל כלל (מאחר שהנמשל אין אופן להשיגו כ״א ע״י המשל א״כ כשאינו מבין כל המשל בטוב אין דרך לעמוד על הנמשל).
And if he falls short of grasping some things in the parable, he will not be able to grasp the thing illustrated at all (since there is no way to grasp the thing illustrated except through the parable, then when he does not understand the whole parable well, there is no way to arrive at the thing illustrated).
If one misses parts of the parable, the idea cannot be grasped at all, since the parable is the only path to it.


ועד״ז כיון שהתורה היא היא בחי׳ המשל שעי״ז יושג קדמונו של עולם ע״כ צ״ל תלמודו בידו54 כשבא לכאן
In the same way, since the Torah is itself the level of the parable through which the Primordial One of the world is grasped, therefore one’s learning must be in one’s hand when one comes here,
Since the Torah is the parable through which the Primordial One is grasped, the soul must arrive in the World to Come with its learning “in its hand.”


שע״י שמשיג המשל היטיב אז דוקא יוכל לחזות בהנמשל שהוא נועם הוי״ה55 להשביע בצחצחות56 נפשו כו׳. משא״כ כשאין בידו המשל אין לו דרך להשיג בחי׳ הנמשל הנ״ל.
for through grasping the parable well, then specifically one can behold the thing illustrated, which is “the pleasantness of G-d,” to “satisfy his soul with tzachtzachos,” etc. Whereas when the parable is not in his hand, he has no way to grasp the level of the thing illustrated mentioned above.
Only by grasping the parable well can the soul behold what it conveys: “the pleasantness of G-d,” the delight with which the righteous “satisfy their souls with tzachtzachos.” Without the parable there is no path to that delight.




12ובזה מתורץ ומובן משארז״ל [מה שאמרו רבותינו זכרונם לברכה] דכל מי שאפשר לו לעסוק בתורה ואינו עוסק עליו נאמר הכרת תכרת כו׳.
With this, what our Sages, of blessed memory, said is resolved and understood: that whoever is able to occupy himself with Torah and does not occupy himself, of him it is said, “shall surely be cut off,” etc.,
The same principle now resolves the question of paragraph 3: why one who could study Torah and does not is said to be “cut off.”


אע״ג [אף על גב] דמי שא״א לו די לו בפרק א׳ שחרית ופרק א׳ ערבית. והענין כמו ע״ד דוגמא בנמשל ומשל שלמטה שבשכל האדם.
even though for one who is not able, one chapter in the morning and one chapter in the evening is enough. The matter is like the example of the thing illustrated and the parable here below, in the intellect of man.
This holds even though, for one who cannot study more, a chapter in the morning and a chapter in the evening is enough. The explanation is drawn from how parables work in ordinary human thought.


הנה לא כל השכליים הנק׳ נמשל הם שוים לענין המשלים. שיש שכל ונמשל אשר יכולים לעמוד עליו ע״י משל אחד ופשוט וקל.
Not all the ideas that are called the thing illustrated are equal with regard to parables. There is an idea, a thing illustrated, which one can arrive at through one parable that is simple and easy.
Not every idea needs the same parables: a simple idea can be reached through one easy parable.


ויש שכל גדול יותר שכדי להשיגו הוא ע״י משלים יותר. וגם המשל הוא נעלה ועמוק יותר
And there is a greater idea, which to grasp requires more parables; and the parable, too, is loftier and deeper
A greater idea needs more parables to be grasped, and deeper and loftier ones.


(וכמו שידוע מענין משלי שלמה. וכן בר׳ [ברבי] מאיר אמרו משמת ר״מ [רבי מאיר] בטלו מושלי משלים.57 כי מי שחכמתו עמוקה יותר נצרך למשלים יותר כדי לעמוד על ידם על עומק חכמתו.
(as is known from the matter of the parables of Shlomo. And so too of Rabbi Meir they said, “When Rabbi Meir died, the tellers of parables ceased.” For one whose wisdom is deeper needs more parables, so that through them [people] may arrive at the depth of his wisdom.
Shlomo’s many parables show this, and so does the Mishnah’s statement that “when Rabbi Meir died, the tellers of parables ceased.” The deeper a person’s wisdom, the more parables are needed to convey it.


וכשאין החכמה עמוקה א״צ [אין צריך / אינו צריך] למשל ויכולים להשיגה בלי משל. ולכן כל שהחכמה עמוקה יותר נצרך יותר לרבוי משלים עד שיעמדו עליה עד שלחכמת שלמה היה צ״ל שלשת אלפים משל.58 ואצל ר״מ [רבי מאיר] תילתא משלי59 כו׳):
And when the wisdom is not deep, there is no need for a parable, and one can grasp it without a parable. Therefore, the deeper the wisdom is, the more it needs many parables until [people] arrive at it, to the point that Shlomo’s wisdom required three thousand parables. And with Rabbi Meir, a third [of his teaching was] parables, etc.)
A shallow idea needs no parable at all; the deeper it is, the more parables it requires. So Shlomo’s wisdom needed three thousand parables, and a third of Rabbi Meir’s teaching was parables.




13וכך הנה גם למעלה הרי אין כל השגות של הנשמות שוים. ויש בהם מדרגות ומעלות אין קץ
So too above: not all the comprehensions of the souls are equal, and among them there are levels and degrees without end,
So too above: the comprehensions of the souls in Gan Eden are not equal, and there are endless levels among them.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שכל צדיק נכוה מחופתו של חבירו6061 (ולכן מי שדי לו בפרק א׳ שחרית ופרק א׳ ערבית שדי לו במשל זה לערך ההשגה של שרש נשמתו).
as our Sages, of blessed memory, said, that each righteous person “is burned by the canopy of his fellow” (and therefore one for whom one chapter in the morning and one chapter in the evening is enough: this parable is enough for him, relative to the comprehension of the root of his soul).
The Sages say that each righteous person is “burned” by his fellow’s canopy in the World to Come, a sign of how different their stations are. Hence one for whom a chapter morning and evening suffices is one whose soul, by its root, needs only that much of a parable to reach its own level of comprehension.


והיינו דוקא כשא״א לו לעסוק כו׳ שזו הוראה שדי לו בזה.
And this is specifically when he is not able to occupy himself, etc., for this is an indication that this is enough for him.
That holds only when he truly cannot study more; his circumstances are themselves the sign that this is enough for his soul.


(או דכיון שא״א לו ועוסק כל מה שאפשר לו ישלים לו הקב״ה לבוש ומשל להשיג על ידו מה שצריך להשיג. ואיתא כה״ג [כהאי גוונא] בזוהר פ׳ אמור דק״א ע״ב62 קוב״ה [קודשא בריך הוא] אשלים ליה63 כו׳ ע״ש)
(Or: since he is not able, and he occupies himself as much as he is able, the Holy One, blessed be He, will complete for him a garment and a parable through which to grasp what he needs to grasp. And something like this is found in the Zohar, Parshas Emor, page 101b: “The Holy One, blessed be He, completes it for him,” etc.; see there.)
Alternatively, when someone who cannot study more does all that he can, G-d Himself completes for him the garment and parable he needs to grasp what he must. The Zohar in Parshas Emor says something similar: “The Holy One, blessed be He, completes it for him.”


אבל מי שאפשר לו לעסוק בתורה זהו הוראה שנשמתו מבחי׳ שיוכל להשיג הרבה למעלה לכן צ״ל המשל ג״כ גדול ורב מאד כשיעור הזמן שאפשר לו לעסוק בתורה שהיא בחי׳ משל הקדמוני.
But one who is able to occupy himself with Torah: this is an indication that his soul is of a level that can grasp much above. Therefore the parable, too, must be very great and abundant, in the measure of the time in which he is able to occupy himself with Torah, which is the level of “the parable of the Primordial One.”
But a person’s very ability to study more shows that his soul can grasp much higher levels. So his parable, the Torah he must learn, has to be correspondingly great, in proportion to the time he has for it.


וכשאינו עוסק כ״ז [כל זה] שאפשר לו לעסוק הרי הוא מחסר מן המשל הצריך. ולכן עליו נאמר הכרת תכרת כו׳.
And when he does not occupy himself for all the time that he is able to occupy himself, he falls short of the parable that is needed. And therefore of him it is said, “shall surely be cut off,” etc.
When such a person does not study for all the time he could, he lacks part of the parable he needs; that is why “shall surely be cut off” is said of him.


דהיינו שמחמת חסרון שחסר בבחי׳ משל הקדמוני לא יוכל להשיג נועם ה׳ כו׳ שהוא הנמשל
That is: because of what he lacks in the level of “the parable of the Primordial One,” he will not be able to grasp “the pleasantness of G-d,” etc., which is the thing illustrated
Being “cut off” here means that, lacking the full parable of the Primordial One, he cannot grasp “the pleasantness of G-d,” the very thing the parable conveys.


(וגם הקב״ה לא ישלים לו לבוש ומשל שחסר כיון שהיה אפשר לו לעסוק ולא עסק ועל זה נאמר כי דבר64 ה׳ בזה כו׳):65
(and the Holy One, blessed be He, will also not complete for him the garment and parable that is lacking, since he was able to occupy himself and did not occupy himself; and of this it is said, “For he has scorned the word of G-d,” etc.).
Nor will G-d complete the missing garment for him, since he could have studied and did not. This is the meaning of “he has scorned the word of G-d.”




Section 5 · ¶14–15
Sinai: bittul awakened from above
14והנה ישראל זכו למתן תורה66 על ידי יסורים דגלות מצרים בחומר ובלבנים.67 והקדימו נעשה לנשמע68 כי א״א להיות גילוי והמשכה מאור א״ס ב״ה
Now, Israel merited the Giving of the Torah through the sufferings of the exile of Egypt, “with mortar and with bricks.” And they put “we will do” before “we will hear,” for there cannot be a revelation and drawing down of the Infinite Light (Or Ein Sof), blessed be He,
Israel merited the Torah through the suffering of Egypt’s “mortar and bricks,” as the Talmud teaches that the Torah was given through suffering. At Sinai they said “we will do” before “we will hear,” because the Infinite Light can be revealed and drawn down only where there is bittul, self-nullification.


אלא במקום שיש בחי׳ בטול דוקא (דלכך אור א״ס ב״ה שורה בחכמה דוקא69 לפי שהיא בחי׳ בטול כח מ״ה [מה] כנודע).
except in a place where there is specifically the level of self-nullification (bittul) (which is why the Infinite Light, blessed be He, rests specifically in Chochmah (wisdom): because it is the level of bittul, “the power of mah” (koach mah), as is known).
This is why the Infinite Light rests specifically in Chochmah: Chochmah is koach mah, “the power of mah (what?),” the selfless openness of one who regards himself as nothing.


וזהו ענין הקדמת נעשה לנשמע שהוא בחי׳ הבטול שמבטל רצונו מכל וכל כאלו אין לו רצון בפ״ע [בפני עצמו] רק שירצה כל מה שהוא רצון העליון ב״ה
And this is the matter of putting “we will do” before “we will hear”: it is the level of bittul, in which one nullifies his will utterly, as if he had no will of his own, but wills only whatever is the Supernal Will, blessed be He.
Saying “we will do” before hearing what is commanded is the essence of bittul: setting aside one’s own will entirely and wanting only what G-d wants.


וזהו בחי׳ עבודה ואותו תעבדו.70 שהעבד אין לו דעה בפ״ע [בפני עצמו] רק את אשר יאמר רבו עושה.
And this is the level of service, “and Him you shall serve”: for a servant has no mind of his own, but does whatever his master tells him.
This is the stance of a servant, as in “and Him you shall serve”: a servant has no opinion of his own but does what his master tells him.


וע״י שהקדימו בחי׳ נעשה שהוא בטול זה יוכל להיות ונשמע דהיינו לקבל הגלוי והאור מאין סוף ברוך הוא.
And through their putting first the level of “we will do,” which is this bittul, there could be “and we will hear,” that is, receiving the revelation and the light from the Infinite One (Ein Sof), blessed be He.
Only by first nullifying themselves in “we will do” could the people reach “we will hear,” the receiving of the revelation of the Infinite Light.


(וזהו שקשרו להם שני כתרים כנגד נעשה ונשמע71 שהן בחינת שני המדרגות הנ״ל שבכתר הבחי׳ העליונה נק׳ קדמונו של עולם כנ״ל. והבחינה השנית נקראת סובב כל עלמין וממלא כל עלמין)
(And this is why they tied on them two crowns, corresponding to “we will do” and “we will hear”: these are the two levels in Keser (the Crown) mentioned above. The higher level is called the Primordial One of the world, as mentioned above, and the second level is called the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).)
The Talmud relates that angels tied two crowns on each Jew, one for “we will do” and one for “we will hear.” The maamar links them to the two levels in Keser described above: the higher, the Primordial One of the world, and the lower, sovev and memalei.


אך כדי שיבאו לבחי׳ בטול זה דהקדמת נעשה לנשמע. שהרי ביציאת מצרים היו עדיין בבחי׳ קטנות
But in order for them to come to this level of bittul, of putting “we will do” before “we will hear”: since at the Exodus from Egypt they were still in a state of smallness (katnus)
But how could they reach such bittul? At the Exodus they were still in a state of katnus, “smallness,” spiritual immaturity.


(כמש״ל [כמה שכתוב לעיל] בד״ה זכור את אשר עשה לך עמלק כו׳) ואיך יבאו לבחי׳ בטול גדול כזה
(as explained above in the discourse beginning “Remember what Amalek did to you,” etc.); so how could they come to so great a level of bittul?
That state was explained in an earlier discourse, on “Remember what Amalek did to you.” How then could they rise to so great a bittul?


הנה לזה היה ענין שכפה עליהם הר כגיגית שהוא בחי׳ וימינו תחבקני דהיינו התגלות אהבה העליונה מלמעלה על ישראל
For this there was the matter of His holding the mountain over them like a tub, which is the level of “and His right hand embraces me”: that is, the revelation of the supernal love from above upon Israel,
The answer is the mountain held over them “like a tub”: it stands for “and His right hand embraces me,” a revelation from above of G-d’s love enveloping Israel.


כמ״ש אהבתי אתכם אמר72 ה׳ (ע׳ [עיין] בד״ה ועשית בגדי קדש73 מש״ש [מה שכתוב שם] בפי׳ אהבתי אתכם כו׳)
as it is written, “I have loved you, says G-d” (see in the discourse beginning “And you shall make holy garments” what is written there on the meaning of “I have loved you,” etc.).
This is the love of “I have loved you, says G-d”; an earlier discourse, on “And you shall make holy garments,” explains that verse.


שאהבה זו תחבקני לכנס״י [לכנסת ישראל] ומקפת אותו מכל צד אפי׳ [אפילו] לבחי׳ אחוריים עד שאינו מניחו לפנות ממנו ומוכרח להיו׳ [להיות] עומד עמו פב״פ [פנים בפנים].
For this love “embraces” the Community of Israel (Knesses Yisrael) and surrounds it on every side, even on the level of the back (achorayim), until He does not let it turn away from Him, and it is compelled to stand with Him face to face.
Such love embraces the Community of Israel from every side, even from behind, so that it cannot turn away and must stand facing G-d, face to face.


דהיינו שע״י אהבה עליונה זו נתעורר ג״כ האהבה בנשמות ישראל עד שבאו למעלה ומדרגה שהקדימו נעשה כו׳
That is: through this supernal love, love was also aroused in the souls of Israel, until they came to the stature and level of putting “we will do” first, etc.
This love from above awakened an answering love in the souls of Israel, until they reached the level of saying “we will do” first.


וכמ״ש כמים הפנים לפנים כן לב האדם אל האדם74 פי׳ לב האדם העליון הוא מ״ש ועל דמות הכסא75 דמות כמראה אדם שהוא בחי׳ רמ״ח מצות עשה דאינון רמ״ח אברים דמלכא.76
As it is written, “As water [reflects] face to face, so is the heart of man to man.” The meaning is: the heart of the supernal Man; this is what is written, “And upon the likeness of the throne, a likeness like the appearance of a man,” which is the level of the 248 positive commandments, which are “the 248 limbs of the King.”
As water reflects a face, the heart of the “Man” above evokes the heart of man below. The Man above is the likeness on the Throne in Ezekiel’s vision, made of the 248 positive commandments, called “the 248 limbs of the King.”




15ושס״ה לא תעשה הם שס״ה גידים. אל האדם היינו בחי׳ אדם שבבי״ע כמ״ש ודמות פניהם פני אדם.77
And the 365 prohibitions are the 365 sinews. “To man” is the level of man in [the worlds of] Beriah, Yetzirah and Asiyah, as it is written, “And the likeness of their faces was the face of a man.”
The supernal Man is formed of the 248 positive commandments as limbs and the 365 prohibitions as sinews. “To man” is the human form in the lower worlds of Beriah, Yetzirah and Asiyah, as Ezekiel says of the beings of the Chariot, “the likeness of their faces was the face of a man.”


הנה הוא כמים הפנים לפנים דהיינו שע״י התגלות אור האהבה מלמעלה בחינת אהבתי אתכם על ידי זה מתעורר גם כן האהבה מלמטה למעלה והוא העלאת כנסת ישראל בכלות הנפש אליו ית׳ (וכמ״ש משכני אחריך נרוצה78 כו׳).
It is “as water [reflects] face to face”: that is, through the revelation of the light of love from above, the level of “I have loved you,” through this the love from below upward is also aroused; and that is the ascent of the Community of Israel (Knesses Yisrael) in the expiry of the soul (kelos hanefesh) toward Him, may He be blessed (as it is written, “Draw me, we will run after You,” etc.).
So the verse describes a reflection: the love revealed from above, “I have loved you,” awakens in return a love rising from below. This is the Community of Israel’s longing for G-d to the point of kelos hanefesh, “the expiry of the soul,” a yearning so strong the soul would leave the body to cleave to Him, as in “Draw me, we will run after You.”


ולכן נק׳ כנסת ישראל כלה ע״ש כלות הנפש וכמ״ש אחותי כלה מה טבו דדיך מיין79 כו׳.
Therefore the Community of Israel is called a bride (kallah), on account of the expiry (kelos) of the soul, as it is written, “My sister, [my] bride, how much better is your love than wine,” etc.
That is why the Community of Israel is called kallah, “bride,” a word read as kelos, the soul’s yearning to the point of expiry, as in the Song of Songs, “My sister, [my] bride.”


וזהו ענין על כל דבור פרחה נשמתן.80 שע״י הדבור והגילוי מלמעלה פרחה נשמתן בבחינת בטול לאור א״ס ב״ה.
And this is the matter of “At each utterance their souls flew out”: through the utterance and the revelation from above, their souls flew out, in a state of self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He.
This explains the Sages’ teaching that at each of G-d’s utterances at Sinai the people’s souls flew out: the revelation from above brought them to complete bittul before the Infinite Light.


(ועיין מ״ש כיוצא בזה בפרשת לך לך81 בפי׳ מארז״ל [מאמר רבותינו זכרונם לברכה] בשעה שהדבור יוצא מפי הקב״ה חשות.82 חשות היינו בחי׳ שתיקה ובטול כו׳).
(And see what is written along these lines in Parshas Lech Lecha, on the meaning of the saying of our Sages, of blessed memory, “When the utterance goes forth from the mouth of the Holy One, blessed be He, they are silent (chashos).” Chashos is the level of silence and bittul, etc.)
A parallel appears in the discourse on Parshas Lech Lecha, on the Sages’ teaching that the angels of the Chariot are “silent” (chashos) when the utterance goes forth from G-d: their silence is bittul before the revelation.


וזהו ענין שכפה עליהם הר הוא בחינת אהבה עליונה שנק׳ הר (כמ״ש במ״א בענין אברהם שקראו הר.83 ובענין אהרן א׳ ה״ר ן׳). כגיגית שהוא בחי׳ דבר המקיף סחור כל עלמין שעי״ז נתעורר בהם האהבה
And this is the matter of His holding the mountain over them: it is the level of the supernal love, which is called a mountain (as is written elsewhere on the subject of Avraham, who called it a mountain; and on the subject of Aharon: alef, har (mountain), nun). “Like a tub”: this is the level of something encompassing, “surrounding all worlds” (sechor kol almin), through which the love was aroused in them
The mountain held over Israel is the supernal love, which is called a “mountain” (har): Avraham, the embodiment of love, called the Temple site a mountain, and the name Aharon contains the letters of har. The “tub” is something that surrounds on every side, the level that encircles all worlds, and this encompassing love awakened their love.


(ובזה יתורץ מה שאומרים מקדש עמו ישראל על ידי חופה וקדושין.84 והקשו למה שינו הסדר להקדים חופה לקדושין.85 אלא כי החופה הוא בחינת מקיף והוא ענין שכפה עליהם הר כגיגית שזה בחינת התגלות המקיף כנ״ל.
(and with this, what we say will be resolved: “Who sanctifies His people Israel through chuppah and kiddushin.” And they asked why the order was changed, putting chuppah before kiddushin. Rather, the chuppah is the level of the encompassing (makif), and it is the matter of His holding the mountain over them like a tub, which is the level of the revelation of the encompassing, as mentioned above.
This also resolves a question on the betrothal blessing, which praises G-d “Who sanctifies His people Israel through chuppah and kiddushin,” although in practice the betrothal (kiddushin) comes before the wedding canopy (chuppah). The chuppah stands for the encompassing light, the same as the mountain held over Israel like a tub.


ולכן הוצרך להקדים החופה לקדושין שכדי שיבואו לקבלת התורה שהוא בחינת הקדושין הוא על ידי המשכת המקיף תחלה86 שעל ידי זה באו לבחינת הבטול להקדים נעשה כו׳. ואז יוכל להיות ההמשכה והגילוי בחינת התורה כנ״ל).
Therefore the chuppah had to be put before the kiddushin: for their coming to the receiving of the Torah, which is the level of kiddushin, is through first drawing down the encompassing, through which they came to the level of bittul, putting “we will do” first, etc.; and then there can be the drawing down and revelation, the level of the Torah, as mentioned above).
The receiving of the Torah corresponds to kiddushin. To reach it, the encompassing light, the chuppah, had to come first and bring them to the bittul of “we will do”; only then could the Torah be drawn down and revealed.


וזהו פירוש מה שאמרז״ל [שאמרו רבותינו זכרונם לברכה] מכאן מודעא רבא לאורייתא.87 דהיינו שהתעוררות זו בלבם לקבלת התורה בבחי׳ מסירת נפש ובטול עד שהקדימו נעשה לנשמע לא היה זה מצדם בבחירה ורצון אשר מעצמם לבד
And this is the meaning of what our Sages, of blessed memory, said: “From here [comes] a great protest of duress against the Torah.” That is: this arousal in their hearts to receive the Torah in a state of self-sacrifice (mesirus nefesh) and bittul, to the point that they put “we will do” before “we will hear,” did not come from their side, by choice and will from themselves alone,
This is the meaning of the “protest of duress”: the arousal of their hearts to accept the Torah with self-sacrifice and bittul did not come from their own free choice alone.


אלא שעל ידי הגילוי מלמעלה דבחי׳ אהבתי אתכם על ידי זה דוקא נתעורר בהם הרצון והאהבה כו׳.
but rather through the revelation from above, of the level of “I have loved you”: through this specifically the will and the love were aroused in them, etc.
It was awakened by the revelation of “I have loved you” from above. That is what makes it a kind of compulsion: not fear, but a love revealed with a force they could not resist.


ואע״פ [ואף על פי] כן הדר וקבלוה ברצון גמור בימי אחשורוש.88 שהיה מסירת נפש בכל ישראל מעצמם שלא ע״י התעוררות מלמעלה בתחלה ע״ד גלוי בחינת וימינו תחבקני.
And even so, “they accepted it again” with complete willingness in the days of Achashverosh. For there was self-sacrifice in all of Israel, from themselves, not through an arousal from above first, in the manner of a revelation of the level of “and His right hand embraces me.”
In the days of Achashverosh, by contrast, all of Israel gave themselves over to G-d on their own, without any prior revelation of “His right hand embraces me.” That is why they are said to have accepted the Torah again with complete willingness.


דהא אז היה בחינת הסתר פנים (ע״ד ועת לרחק מחבק)89 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אסתר מן התורה מנין90 דכתיב ואנכי הסתר אסתיר פני91 ביום ההוא. ואם כן היה בחינת אתערותא דלתתא מצד עצמם וזהו הדר וקבלוה ברצון גמור:92
For then it was the level of the hiding of the Face (in the manner of “and a time to keep far from embracing”), as our Sages, of blessed memory, said: “Where is Esther in the Torah? As it is written, ‘And I will surely hide (haster astir) My face on that day.’” If so, it was the level of an arousal from below (isarusa dilesata), from their own side; and this is “they accepted it again” with complete willingness.
At that time G-d’s face was hidden, “a time to keep far from embracing,” and the Sages even find Esther’s name in the verse “I will surely hide (haster astir) My face.” So their self-sacrifice was an arousal from below, entirely their own, and that is the complete, willing acceptance.




Section 6 · ¶16–18
Yehudi, Mordechai and the pure myrrh
16וביאור הענין93 יובן ע״פ מ״ש איש יהודי94 כו׳ ושמו מרדכי כו׳ איש ימיני. וצ״ל דימיני
The explanation of the matter will be understood in light of what is written, “A Jewish man (ish Yehudi),” etc., “and his name was Mordechai,” etc., “a Benjamite man (ish Yemini).” Now we need to understand: since “Yemini”
The explanation begins with the verse that introduces Mordechai: “A Jewish man (ish Yehudi) … and his name was Mordechai … a Benjamite man (ish Yemini).” The maamar asks how one man can be called both “Yehudi” and “Yemini.”


פי׳ שהוא משבט בנימין כדפי׳ רש״י [רבי שלמה יצחקי] ואם כן למה קרי ליה יהודי דהוא על שם שבט יהודה.
means that he was of the tribe of Binyamin, as Rashi explains, then why does it call him “Yehudi,” which is named for the tribe of Yehudah?
As Rashi explains, “Yemini” means he was of the tribe of Binyamin; why then call him “Yehudi,” a name taken from the tribe of Yehudah?


גם צ״ל דבגזרת המן נאמר להשמיד להרג95 כו׳ היהודים והרי בשבע ועשרים ומאה מדינה מלכות אחשורוש היה גם מכל השבטים אפרים ומנשה
We also need to understand: concerning Haman’s decree it is said, “to destroy, to kill,” etc., “the Jews (haYehudim).” But surely in the hundred and twenty-seven provinces of the kingdom of Achashverosh there were also [Jews] of all the tribes, Ephraim and Menasheh.
Likewise, Haman’s decree was against “the Jews” (Yehudim), yet throughout the 127 provinces of the empire there were Jews of every tribe, such as Ephraim and Menasheh.


אלא שנקראו כולם יהודים מפני בחינת הבטול שיש בהם לאור א״ס ב״ה. כמו שאנו אומרים בשמונה עשרה מודים אנחנו לך.
Rather, all of them were called Yehudim because of the level of self-nullification (bittul) toward the Infinite Light (Or Ein Sof), blessed be He, that is in them, as we say in the Shemoneh Esreh, “We give thanks (modim) to You.”
The answer: all of them were called Yehudim because of their bittul before the Infinite Light. The name comes from hoda’ah, acknowledgment, as in the Amidah’s “We give thanks (modim) to You.”


שעל שם זה נק׳ יהודי כמ״ש לאה הפעם אודה את96 ה׳ ע״כ קראה שמו יהודה.
For on account of this one is called Yehudi, as it is written [that] Leah [said], “This time I will thank (odeh) G-d; therefore she called his name Yehudah.”
Leah named her son Yehudah, saying, “This time I will thank (odeh) G-d”; a Jew is called Yehudi on account of this acknowledgment.


(ויש בכל אחד מישראל בחינת הודאה ובטול זה. וכמש״ל [וכמה שכתוב לעיל] פרשת ויחי ע״פ יהודה אתה9798 שזהו בחי׳ ומדרגת שמונה עשרה שהוא בחינת כריעות והשתחואות וכמאמר ואנחנו כורעים ומשתחוים ומודים).
(And in every one of Israel there is this level of acknowledgment (hoda’ah) and bittul, as explained above in Parshas Vayechi, on the verse “Yehudah, you …”: that this is the level and degree of the Shemoneh Esreh, which is the level of bowing and prostration, as it is said, “And we bow and prostrate ourselves and give thanks.”)
Every Jew has this acknowledgment and bittul. An earlier discourse, on “Yehudah, you,” links it to the Shemoneh Esreh, the Amidah prayer, with its bowing and prostration, as in “we bow, prostrate ourselves and give thanks.”


ולכן נק׳ מרדכי איש יהודי. פי׳ שר ליהודים99 כמו איש הר הבית100101 כי הוא היה מקור הבטול כמארז״ל [כמאמר רבותינו זכרונם לברכה] מרדכי מן התורה מנין102 דכתיב מר דרור103 ומתרגמינן מירא דכיא.
Therefore Mordechai is called “ish Yehudi”: the meaning is, a lord over the Jews, like “the ish (officer) of the Temple Mount,” for he was the source of the bittul; as our Sages, of blessed memory, said: “Where is Mordechai in the Torah? As it is written, ‘pure myrrh (mor deror),’ which we translate [into Aramaic], ‘mira dachya.’”
Mordechai is called “ish Yehudi” in the sense of a leader of the Jews, like “the ish of the Temple Mount,” its officer, because he was the source of their bittul. The Sages find Mordechai in the Torah in “mor deror,” pure myrrh, which the Aramaic translation renders “mira dachya,” a name close to Mordechai.


ומר זה104 לדעת הרמב״ם [הרבי משה בן מימון]105 ושאר מפרשים הוא (רק הראב״ד [הראב״ד] והרמב״ן [והרבי משה בן נחמן]106 פי׳ בע״א [באופן אחר]) מושק107 הנזכר בגמ׳ [בגמרא] פ׳ כיצד מברכין108 שהוא דם חיה ידוע שנקרש בחטוטרת שבצוארה109 ונעשה בושם הנק׳ מר.
And this myrrh (mor), in the view of the Rambam and other commentators (only the Raavad and the Ramban explain it differently), is the musk mentioned in the Gemara in the chapter Keitzad Mevarchin, which is the blood of a certain animal (chayah yadua) that congeals in the hump on its neck and becomes a spice called mor.
In the view of the Rambam and others, this mor is musk, which the Talmud mentions in the laws of blessings over fragrances: the blood of a certain animal, which congeals in a hump on its neck and becomes a fragrant spice. The Raavad and the Ramban explain the word differently.


והיינו במדות הנפש בחי׳ אתכפייא ואתהפכא ממרירו למיתקו כי הדם הוא הנפש החיונית נפש המתאוה וכשמהפך תאוותיו הבהמיות מתענוגי עוה״ז להיות כל חפצו ותענוגיו בה׳ זהו ענין שנעשה ממנו בושם.110
And in the emotive attributes (middos) of the soul, this is the level of subjugation and transformation (iskafya and is’hapcha), from bitter to sweet. For the blood is the vital soul, the soul that desires; and when one transforms his animal desires from the pleasures of this world, so that all his desire and his delights are in G-d, this is the matter of a spice being made from it.
In the soul this is iskafya and is’hapcha, subduing and transforming bitter into sweet. Blood stands for the vital, desiring soul; when a person turns his animal desires away from worldly pleasures so that all his desire and delight are in G-d, the “blood” has become a fragrant spice.




17ועל דרך זה יש לפרש מחלוקת הפוסקים111 במור הנ״ל שרבינו יונה מתירו112 אפילו באכילה ויש אוסרים אותו באכילה113 דס״ל [דסבירא ליה / דסבירא להו] שלא נתהפך אלא ריחו
Along these lines one may explain the dispute of the halachic authorities concerning the myrrh mentioned above: that Rabbeinu Yonah permits it even to be eaten, and some forbid it to be eaten, for they hold that only its fragrance was transformed
The halachic authorities disagree about this musk: Rabbeinu Yonah permits even eating it, while others, identified in the Kehot note as the Raza”h (Rabbi Zerachyah HaLevi), forbid eating it, holding that only its fragrance was transformed.


אבל גופו אסור באכילה. והרר״י [והרב רבינו יונה] ס״ל [סבירא ליה / סבירא להו] שחזר לגמרי להיות היתר. וכמ״ש בטור א״ח [אורח חיים] סימן רי״ו.
but its substance is forbidden to be eaten; while Rabbeinu Yonah holds that it has entirely become permitted, as is written in the Tur, Orach Chaim, section 216.
On that view its substance remains forbidden as food, while Rabbeinu Yonah holds it has become entirely permitted. The Tur records the dispute in Orach Chaim 216.


ומחלוקתם ע״פ חסידות תלוי בענין הנזכר בגמ׳ [בגמרא] ביומא (דף פו ע״ב) גבי תשובה אם זדונות נעשו כשגגות או כזכיות כי שניהם ענין א׳ שהוא מה שהרע נהפך לטוב.
And according to Chassidus, their dispute depends on the matter mentioned in the Gemara in Yoma (page 86b) concerning teshuvah (return): whether deliberate sins become like unwitting ones or like merits. For both are one matter, namely, that the bad is transformed into good.
Chassidus connects the dispute to the Talmud’s two statements about teshuvah: that it turns deliberate sins into unwitting ones, or into merits. Both describe evil being turned to good, in different degrees.


שהרי חיה ידוע הנ״ל הוא ידעוני הנזכר בתורה בפרש׳ [בפרשת] שופטים שהוא מקליפות הטמאות כמ״ש ושאל אוב וידעני114 ודרש אל המתים.115116
For the “certain” (yadua) animal mentioned above is the yid’oni mentioned in the Torah in Parshas Shoftim, which is of the impure kelipos (husks), as it is written, “or one who inquires of an ov or a yid’oni, or one who consults the dead.”
Rashi explains that the yid’oni, a sorcery the Torah forbids in Parshas Shoftim, used the bone of an animal named yadua; the maamar identifies the musk’s “certain” (yadua) animal with it, so the musk comes from the impure kelipos. Musk is thus a case of something from the side of impurity becoming a fragrance.




18ולכן זה שיהיה הבושם הלז מותר אפילו באכילה הוא כמו שבתשובה מאהבה הזדונות נעשו כזכיות117 שהרע נהפך לגמרי להיות טוב ממש.
Therefore, that this spice should be permitted even to be eaten is like [the case where], through teshuvah out of love, deliberate sins become like merits, for the bad is entirely transformed into actual good.
That the musk is permitted even as food corresponds to teshuvah out of love, through which deliberate sins become merits: the evil is wholly transformed into real good.


ועל זה אמרו במקום שבעלי תשובה עומדים118 אין צדיקים גמורים יכולים לעמוד. אבל בתשובה שלא מאהבה רבה הזדונות הם כשגגות
And of this they said, “In the place where baalei teshuvah stand, perfectly righteous people cannot stand.” But in teshuvah that is not out of great love, the deliberate sins are like unwitting ones,
This is why the Sages say that where baalei teshuvah, those who have returned, stand, even the perfectly righteous cannot stand. Teshuvah that is not out of great love turns deliberate sins only into unwitting ones.


אבל לא נתהפכו לגמרי להיות טוב וזהו מ״ד [מיין דוכרין] שהמור הנ״ל אע״פ [אף על פי] שריחו טוב מ״מ לא חזר להיות מותר באכילה כו׳.
but they have not been entirely transformed into good. And this is [the view of] the one who holds that the myrrh mentioned above, although its fragrance is good, nevertheless has not become permitted to be eaten, etc.
Such sins are not wholly transformed into good. This matches the view that the musk, though its fragrance is good, has not become permitted as food.




Section 7 · ¶19–20
Haman’s arrogance and the Jews’ self-sacrifice
19והנה מרדכי שנק׳ מירא דכיא היינו שהוא מקור הבטול שהוא בחי׳ יסוד אבא119 שחכמה היא כח מ״ה [מה] ובחכמה אתברירו. ולכן נק׳ איש יהודי דוקא.
Now, Mordechai, who is called mira dachya (pure myrrh), is the source of the self-nullification (bittul), which is the level of Yesod (foundation) of Abba (Chochmah); for Chochmah (wisdom) is koach mah (“the power of mah”), and “through Chochmah they are refined.” Therefore he is called specifically “ish Yehudi.”
Mordechai, called mira dachya, “pure myrrh,” is the source of bittul. In Kabbalistic terms he is Yesod of Abba, the channel of Chochmah; Chochmah is koach mah, the power of selflessness, and “through Chochmah they are refined.” That is why he in particular is called “ish Yehudi.”


והנה המן הי׳ [היה] לעומת זה של בחי׳ זו דוקא כמו שאמר למי יחפוץ המלך לעשות יקר יותר ממני120 שהיה יש ודבר בעיניו ונפרד מאחדותו ית׳ לומר אני ואפסי עוד121
And Haman was the opposite of this, of this level specifically, as he said, “Whom would the king desire to honor more than me?” For he was a something and an entity (yesh vedavar) in his own eyes, and separate from His unity, may He be blessed, so as to say, “I am, and there is none besides me.”
Haman was the exact opposite of this bittul: he asked, “Whom would the king desire to honor more than me?” He was a self-important “something” in his own eyes, separate from G-d’s unity, saying in effect, “I am, and there is none besides me.”


כי היה מזרע עמלק122 וכתיב ראשית גוים עמלק123 כי ז׳ אומות הכנעני והחתי כו׳ שבפסוק הם ז׳ מדות רעות124 תאות ורציחה כו׳.
For he was of the seed of Amalek, and it is written, “Amalek is the first of the nations.” For the seven nations in the verse, “the Canaanite and the Hittite,” etc., are seven evil traits: lust, and murder, etc.
Haman descended from Amalek, whom the Torah calls “the first of the nations.” In this teaching the seven nations of Canaan named in the verses stand for seven evil traits within the soul, such as lust and murder.


ועמלק הוא גסות הרוח והוא ראשית להם. כי גסות הרוח היא שרש כל המדות רעות.125
And Amalek is arrogance (gasus haruach), and it is first among them, for arrogance is the root of all the evil traits.
Amalek stands for gasus haruach, arrogance, which is “first” among the evil traits because it is the root of them all.




20ולכן המן שהוא בחי׳ גסות רצה להשמיד ולהרוג את כל היהודים שהם בבחי׳ בטול הפך היש והגסות.
Therefore Haman, who is the level of arrogance, wanted to destroy and to kill all the Jews, who are in a state of self-nullification (bittul), the opposite of the yesh (sense of self) and of arrogance.
That is why Haman, the embodiment of arrogance, sought to destroy all the Jews: their bittul was the very opposite of his self-importance.


ואם היו כופרים ח״ו [חס ושלום] לא היו עושי׳ [עושים] להם כלום שהרי לא גזר רק על היהודים.
And had they renounced [their faith], G-d forbid, nothing would have been done to them, for he decreed only against the Jews.
Haman’s decree was aimed at Jews as Jews, so had they renounced their faith, nothing would have been done to them.


אך כולם כאחד לא עלה על דעתם מחשבת חוץ ח״ו [חס ושלום] ומסרו נפשם על אחדותו ית׳
But all of them, as one: no thought of [stepping] outside entered their minds, G-d forbid, and they gave over their lives for His unity, may He be blessed.
Yet the thought of leaving their faith did not even enter the mind of any of them; all, as one, were ready to give their lives for G-d’s unity.


וזהו בחי׳ בטול הנ״ל וישנו בכח בכל אחד מישראל ואפי׳ [ואפילו] קל שבקלים יכול למסור נפשו בפועל ממש126 שלא ליפרד מאחדותו ית׳ בשום אופן בעולם.
And this is the level of bittul mentioned above, and it is present in potential in every one of Israel; even the lowest of the low can give over his life in actual deed, so as not to be separated from His unity, may He be blessed, in any way in the world.
This is the bittul described above, present in potential in every Jew: even the lowest of the low can actually give up his life rather than be separated from G-d’s unity.


ומה שעובר שאר עבירות היינו מפני הרוח שטות127 שמטעהו לחשוב שאינו נפרד מהקב״ה על ידי עבירה ההיא כיון שלובש ציצית ומניח תפלין.128
And that one commits other sins is because of the spirit of folly, which misleads him into thinking that he is not separated from the Holy One, blessed be He, through that sin, since he wears tzitzis and puts on tefillin.
Why then does such a person commit other sins? Because a “spirit of folly” deceives him into thinking that the sin does not separate him from G-d, since he still wears tzitzis and puts on tefillin.




Section 8 · ¶21–23
Self-sacrifice reaches the Essence
21והנה בחינת מסירת נפש נמשך מחמת אהבה המסותרת שהיא למעלה מן הדעת ולכן לא נזכר בתורה טעם על129 מסירת נפש רק על אהבה נאמר טעם כמ״ש לאהבה את130 הוי׳ אלקיך כי הוא חייך.
Now, the level of self-sacrifice (mesirus nefesh) derives from the hidden love, which is above Daas (knowledge). Therefore no reason for self-sacrifice is mentioned in the Torah; only for love is a reason stated, as it is written, “to love Havayah your G-d … for He is your life.”
Self-sacrifice comes from the “hidden love” in every Jewish soul, which is above Daas, reason. That is why the Torah gives a reason for loving G-d, “for He is your life,” but none for self-sacrifice.




22ואין זה טעם על מסירת נפש כיון שהטעם הוא כי הוא חייך והרי מסירת נפש הוא להשליך חייו מנגד.
And this is not a reason for self-sacrifice (mesirus nefesh), since the reason is “for He is your life,” whereas self-sacrifice is to cast one’s life away.
“For He is your life” cannot be the reason for self-sacrifice, since self-sacrifice means giving up one’s life.


אלא הענין שאין שייך טעם ושכל על מסירת נפש כי המס״נ [המסירות נפש] נלקח131 מבחינ׳ [מבחינת / מבחינה] שלמעלה מן הדעת כי
Rather, the matter is that reason and intellect do not apply to self-sacrifice, for self-sacrifice is taken from a level that is above Daas (knowledge). For
Reason and intellect do not apply to self-sacrifice at all, because it comes from a level above Daas.


הנה פירוש כי הוא חייך היינו מה שהוא ית׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע שעי״ז מחיה ומהוה כ״ע [כל עלמין] וכבר נת׳ [נתבאר] לעיל דבחינת ממלא וסובב הוא
the meaning of “for He is your life” is that He, may He be blessed, is the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), through which He gives life to all worlds and brings them into being. And it was already explained above that the level of memalei and sovev is
“He is your life” refers to G-d as memalei and sovev, the lights through which He gives life to the worlds and brings them into being. As explained above, these are only a radiance from Him.


רק הארה לבד ממנו ית׳ אבל מהותו ועצמותו ית׳ אינו בגדר עלמין כלל אפילו להיות סובב וממלא לעלמין.
only a mere radiance from Him, may He be blessed; but His being and essence, may He be blessed, is not within the category of worlds at all, even [so far as] to be sovev and memalei for the worlds.
G-d’s being and essence is not in the category of worlds at all, not even to the extent of being the light that surrounds or fills them.


כי לא זה היא עיקר האלקות132 מה שהעולמות מתהוים ממנו ומקבלים חיותם ממנו ית׳. שהרי אתה הוא עד שלא נברא העולם133 ולאחר שנברא בשוה ממש.134
For this is not the essence of G-dliness: that the worlds come into being from Him and receive their life-force (chayus) from Him, may He be blessed. For “You are He before the world was created,” and after it was created, exactly the same.
G-dliness is not essentially about the worlds coming into being and receiving life from Him. As the morning blessings say, “You are He before the world was created,” and after it was created He is exactly the same.




23וגם אילו לא היה בורא העולמות היה הכל שוה לפניו ית׳ אלא מה שמחיה ומהוה העולמות זהו רק הארה ממנו ית׳ וכמ״ש במ״א דלכך נק׳ הבריאה יש מאין.
And even if He had not created the worlds, all would be equal before Him, may He be blessed. Rather, what gives life to the worlds and brings them into being is only a radiance from Him, may He be blessed; as is written elsewhere, that this is why creation is called “something from nothing” (yesh me’ayin).
Even had G-d not created the worlds, nothing would be different for Him. What gives the worlds life and existence is only a radiance from Him, which is why creation is called yesh me’ayin, “something from nothing.”


שבחי׳ התהוות היש הוא רק ע״י הארה לבד שנק׳ אין לגבי מהותו ועצמותו יתברך (כמש״ל [כמה שכתוב לעיל] פ׳135 שלח ד״ה וירא ישראל) וכמ״ש ואתה מחיה את כלם.136
For the level of the coming into being of the yesh (something) is only through a mere radiance, which is called ayin (nothing) relative to His being and essence, may He be blessed (as written above in Parshas Shelach, the discourse beginning “Vayar Yisrael”), and as it is written, “And You (ve’atah) give life to them all.”
The “something” comes from a mere radiance, which is “nothing” (ayin) relative to His essence. The printed text here reads “Parshas Shelach,” but the discourse “Vayar Yisrael” is in Torah Ohr, Parshas Beshalach (61d), as the Kehot note’s reading “Beshalach” shows; and the verse “You give life to them all” makes the same point.


פירוש ואתה היינו כ״ב אותיות137 דבר ה׳ מא׳ ועד תי״ו וה׳ מוצאות שעל ידי האותיות מחיה את כולם.
The meaning of “And You (ve’atah)” is the twenty-two letters of the word of G-d, from alef to tav, and the five points of articulation, for through the letters He gives life to them all.
The word ve’atah, “and You,” is read letter by letter: alef to tav are the twenty-two letters of G-d’s speech, and hei (five) the five points of articulation of the mouth. Through these letters G-d gives life to all things.


והאותיות הם רק הארה לבד כמו האותיות באדם הן רק לבושי הנפש כו׳. וא״כ מהותו ועצמותו ית׳138 הוא למעלה גם מבחי׳ ומדרגה זו הנזכר
And the letters are only a mere radiance, just as the letters in man are only garments of the soul, etc. If so, His being and essence, may He be blessed, is above even this level and degree spoken of [in]
Letters are only a radiance, just as a person’s letters, his speech, are only garments of his soul. So G-d’s essence is above even the level spoken of in “for He is your life.”


כי הוא חייך כי זהו רק היותו ממלא וסובב ומזה נמשך לאהבה כי הוא חייך. וכמ״ש נפשי אויתיך139 כמ״ש בתניא (פמ״ד).140
“for He is your life,” for this is only that He is memalei and sovev, and from this is drawn the love [of] “for He is your life,” as it is written, “My soul, I desire You,” as explained in the Tanya (chapter 44).
“For He is your life” refers only to G-d as memalei and sovev, and from it comes the love of “My soul, I desire You,” longing for G-d as for one’s own life, as Tanya ch. 44 explains.


אבל המס״נ [המסירות נפש] להשליך חייו מנגד נמשך שלא ליפרד ממהותו ועצמותו ית׳ שהוא למעלהמחיי החיים וקמיה כלא ממש חשיבי ואתה הוא קודם שנברא כו׳.
But self-sacrifice (mesirus nefesh), casting one’s life away, derives from [the will] not to be separated from His being and essence, may He be blessed, which is above the Life of life, and before Whom [all] is considered as truly nothing, and “You are He before [the world] was created,” etc.
Self-sacrifice, giving up life itself, comes from the will not to be separated from His essence, which is above the Life of all life and before which everything is as nothing.


והנה כ״ז [כל זה] הוא שיש בכח כל א׳ מישראל (כי הנצוץ אלהות שבנשמה הוא ג״כ נמשך מבחי׳ שלמעלה מהשכל וכמו שכתוב במ״א ועיין בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]141 והכוונה כי יש נצוץ כו׳)
And all this is within the power of every one of Israel (for the spark of G-dliness in the soul is also drawn from a level that is above intellect, as is written elsewhere; and see Etz Chaim, Shaar 41, chapter 3, and the intent is that there is a spark, etc.).
This capacity is in every Jew, because the spark of G-dliness in the soul also comes from a level above intellect. The Kehot note explains that the Etz Chaim reference (Shaar 41, ch. 3) follows the Shklov edition of 5560; other editions have it in Shaar 42, ch. 1.


ולכן היה אז מסירת נפש בפו״מ [בפועל ממש] אצל כל ישראל שלא ליפרד מאחדותו יתברך. וזהו ואת מאמר מרדכי142
Therefore there was then self-sacrifice in actual deed among all of Israel, so as not to be separated from His unity, may He be blessed. And this is “And the word of Mordechai …”,
That is why, in Haman’s time, all of Israel stood ready in actual deed to give their lives rather than be separated from G-d’s unity. This is the meaning of the Megillah’s “And the word of Mordechai [Esther did].”


כי מרדכי היה מקור הבטול איש יהודי143 כנ״ל. וזהו וקבל היהודים את אשר החלו לעשות.144
for Mordechai was the source of the self-nullification (bittul), “ish Yehudi,” as mentioned above. And this is “And the Jews accepted what they had begun to do”:
Mordechai, the “ish Yehudi,” was the source of their bittul. And this explains “the Jews accepted what they had begun to do.”


שבמתן תורה שהקדימו נעשה לנשמע ועל כל דבור פרחה נשמתם שהוא בחי׳ בטול ומס״נ [ומסירות נפש] שלכך זכו למ״ת [למתן תורה] התגלות אלקות.145
for at the Giving of the Torah they put “we will do” before “we will hear,” and at each utterance their souls flew out, which is the level of bittul and self-sacrifice; and this is why they merited the Giving of the Torah, the revelation of G-dliness.
At Sinai, putting “we will do” first and having their souls fly out at each utterance were bittul and self-sacrifice, and through them Israel merited the Giving of the Torah, a revelation of G-dliness. What was begun there was accepted in full on Purim.




Section 9 · ¶24
Why Purim completes Sinai
24וכך היה בימי אחשורוש הבטול הזה ביתר שאת כי במ״ת [במתן תורה] היה בטול זה מחמת כח האתעדל״ע [האתערותא דלעילא] שכפה עליהם הר כו׳. וכמים הפנים כו׳.
And so in the days of Achashverosh there was this self-nullification (bittul) with even greater loftiness. For at the Giving of the Torah this bittul came about by the power of the arousal from above (isarusa dile’eila), in that He held the mountain over them, etc., and “as water [reflects] face to face,” etc.
In the days of Achashverosh the same bittul appeared with greater force. At Sinai it was produced by an arousal from above, the mountain held over them, which their love only reflected back, “as water reflects a face.”


אבל בימי אחשורוש היה הבטול מצד עצמם בחינת אתעדל״ת [אתערותא דלתתא] תחלה. ולכן גם ההמשכה שנמשך עי״ז הוא ממקום עליון יותר עד שהגילוי שבמ״ת [שבמתן תורה] נק׳
But in the days of Achashverosh the bittul was from their own side, the level of an arousal from below (isarusa dilesata) first. Therefore the drawing down that was drawn through this is also from a higher place, to the point that the revelation at the Giving of the Torah is called
In Achashverosh’s time the bittul began from the Jews’ own side, an arousal from below. Therefore what it drew down came from a higher place, so much so that the revelation at Sinai is called only a beginning.


רק החלו התחלה לגבי אור ההמשכה שנמשך להם בפורים שנק׳ וקבל שזהו הגמר וזהו וקבל היהודים כו׳.
only “they had begun,” a beginning, relative to the light of the drawing down that was drawn to them on Purim, which is called “accepted,” which is the completion. And this is “And the Jews accepted,” etc.
Compared with the light drawn down on Purim, which is called “accepted,” the completion, Sinai was only “they had begun.” This is the meaning of “And the Jews accepted what they had begun to do.”


(והענין הוא דהנה כתיב מה ראו על ככה146 ומה הגיע אליהם. מ״ה [שם מ״ה] הוא בחינת בטול ומ״נ [ומיין נוקבין] הגיע אליהם כנודע שיש מ״ה [שם מ״ה] וב״ן [ושם ב״ן].147 ב״ן [שם ב״ן] הוא בחינת ירידה והשתלשלות להיות התהוות יש ודבר.
(The matter is this: it is written, “what (mah) they had seen concerning this, and what (mah) had come upon them.” Mah is the level of bittul, and mayin nukvin (feminine waters) came to them, as is known that there are Mah and Ban. Ban is the level of descent and the chain of descent (hishtalshelus), to bring about the coming into being of a something and an entity (yesh vedavar).
A long parenthesis reads the verse “What (mah) they had seen … and what (mah) had come upon them” through the Name Mah (the Name Havayah spelled out to the value 45), which stands for bittul, paired with the Name Ban (52), which stands for descent through the chain of worlds until a separate “something” comes into being. The abbreviation מ״נ is read here as mayin nukvin, the “feminine waters” of an arousal from below; but since the next lines speak of “this Mah and bittul” as what came to them, and Torah Ohr elsewhere reads the verse as “Mah came to them,” the reading of these two letters is uncertain.


ומ״ה [ומה] הוא בחי׳ בטול כח מ״ה [מה]. ומ״ה [ומה] ובטול זה הגיע אליהם דהנה אף שבימי אחשורוש היה הבטול באתעדל״ת [באתערותא דלתתא] מצד עצמם היינו שההתחלה היה מהם.
And Mah is the level of bittul, “the power of mah” (koach mah). And this Mah and bittul came to them: for although in the days of Achashverosh the bittul was through an arousal from below, from their own side, that is, the beginning was from them,
Mah is bittul, koach mah, and this Mah “came to them.” Although on Purim the bittul began from the Jews themselves, it was still given to them, as the next part explains.


אבל ודאי שאלמלא עוזרו148 כו׳. א״כ נמשך ג״כ אתעדל״ע [אתערותא דלעילא] להולדת בטול זה וזהו מה ראו כו׳ ומה הגיע אליהם. משא״כ במ״ת [במתן תורה] היה ההתחלה באתעדל״ע [באתערותא דלעילא].
yet certainly, “were it not for His help,” etc. If so, an arousal from above was also drawn down, to give birth to this bittul. And this is “what they had seen,” etc., “and what had come upon them.” Whereas at the Giving of the Torah the beginning was with an arousal from above.
As the Sages say of the evil inclination, a person could not overcome it “were it not for G-d’s help”; so an arousal from above also came, to give birth to this bittul. That is “what they had seen … and what had come upon them,” whereas at Sinai the beginning came from above.


והחילוק הוא ע״ד אשה מזרעת תחלה149 יולדת זכר דכנסת ישראל נקראת אשה וכשהתחלת ההולדה הוא ע״י אתעדל״ת [אתערותא דלתתא] ואח״כ באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] אזי יולדת זכר שהוא בחי׳ מ״ה [שם מ״ה] ובטול אמתי.
The difference is along the lines of “[when] the woman emits seed first, she bears a male.” For the Community of Israel is called “woman”; and when the beginning of the birth is through an arousal from below, and afterward, through the arousal from below, [comes] an arousal from above, then she bears a male, which is the level of Mah and true bittul.
The difference is illustrated by the Talmud’s teaching that when the woman’s seed comes first, she bears a male. The Community of Israel is the “woman”: when the process begins with an arousal from below, which then evokes an arousal from above, the result is a “male,” the level of Mah and true bittul.


משא״כ בשעת מ״ת [מתן תורה] שהיה ההתחלה ע״י אתעדל״ע [אתערותא דלעילא] שכפה עליהם הר כגיגית ואע״פ [ואף על פי] שע״י אתעדל״ע [אתערותא דלעילא] זו נתעוררו באתעדל״ת [באתערותא דלתתא] ובטול להקדים נעשה לנשמע מ״מ כיון שהוא על דרך איש מזריע תחלה לכן יולדת נקבה שהוא בחי׳ ב״ן [שם ב״ן].
Whereas at the time of the Giving of the Torah, when the beginning was through an arousal from above, in that He held the mountain over them like a tub: although through this arousal from above they were roused to an arousal from below and to bittul, to put “we will do” before “we will hear,” nevertheless, since it is in the manner of “[when] the man emits seed first,” therefore she bears a female, which is the level of Ban.
At Sinai the process began from above, with the mountain held over them. Although this awakened their bittul and their “we will do,” since it was like “the man’s seed coming first,” the result was a “female,” the level of Ban.


כי גם שם ב״ן [שם ב״ן] הוא בחי׳ בטול היש וכנודע מענין משה ואליהו שאליהו בגימטריא ב״ן [שם ב״ן] והיה בו בטול הגוף עד שעלה בסערה כו׳
For the Name Ban, too, is the level of the nullification of the yesh, as is known from the matter of Moshe and Eliyahu: that Eliyahu is numerically equal to Ban (52), and in him there was the nullification of the body, to the point that he went up in a storm wind, etc.;
Ban too is a bittul of the yesh, the sense of self: Eliyahu, whose name has the numerical value 52, like Ban, so nullified his body that he went up to heaven in a storm wind.


ומ״מ בטול דבחי׳ משה שהוא בחי׳ מ״ה [שם מ״ה] ממש כמ״ש ונחנו מה היה גדול יותר מבטול דאליהו כו׳. או י״ל [יש לומר] החילוק בין הבטול דשעת מ״ת [מתן תורה] לבטול דבימי אחשורוש
and nevertheless, the bittul of the level of Moshe, which is the level of Mah itself, as it is written, “And what (mah) are we,” was greater than the bittul of Eliyahu, etc. Or it can be said that the difference between the bittul at the time of the Giving of the Torah and the bittul in the days of Achashverosh
Yet the bittul of Moshe, who said “What (mah) are we?”, the level of Mah itself, was greater than the bittul of Eliyahu. The maamar then offers a second way to explain the difference between Sinai and Purim.


ע״ד שנתבאר במ״א גבי משה ואהרן שבשניהם נאמר ונחנו מה ומ״מ משה הוא מ״ה [שם מ״ה] דמ״ה [דשם מ״ה] ואהרן ב״ן [שם ב״ן] דמ״ה [דשם מ״ה] ובחי׳ בטול דב״ן [דשם ב״ן] דמ״ה [דשם מ״ה] זהו בחי׳ הנק׳ יולדת נקבה לגבי בטול מ״ה [שם מ״ה] דמ״ה [דשם מ״ה] שהוא בטול עליון יותר כו׳.
is along the lines of what was explained elsewhere concerning Moshe and Aharon: that of both of them it is said, “And what are we,” and nevertheless Moshe is Mah of Mah and Aharon is Ban of Mah; and the level of the bittul of Ban of Mah is the level called “she bears a female,” relative to the bittul of Mah of Mah, which is a higher bittul, etc.
Elsewhere it is explained that both Moshe and Aharon said “What are we?”, yet Moshe is Mah of Mah and Aharon is Ban of Mah. The bittul of Ban of Mah corresponds to “bearing a female” relative to the higher bittul of Mah of Mah.


והנה על כל פנים מובן שהבטול ומס״נ [ומסירות נפש] דכללות ישראל בימי אחשורוש היה גדול יותר במדרגה מבחי׳ הבטול דשהקדימו נעשה כו׳ והיינו בחי׳ אשה מזרעת תחלה יולדת זכר.
In any case, it is understood that the bittul and self-sacrifice (mesirus nefesh) of the Jewish people as a whole (klalus Yisrael) in the days of Achashverosh was greater in level than the level of the bittul of their putting “we will do” first, etc.; and this is the level of “the woman emits seed first, she bears a male.”
Either way, the bittul and self-sacrifice of the whole Jewish people in the days of Achashverosh was greater than the bittul of “we will do” at Sinai: it is the case of “the woman’s seed first, she bears a male.”


והנה כמו שהוא בענין הבטול כך הוא ג״כ בענין עצם גלוי האור שלמעלה שהוא בחי׳ התורה נק׳ במ״ת [במתן תורה] החלו לעשות לגבי פורים שנק׳ וקבל כו׳ הדר וקבלוה כו׳ שהוא גלוי עליון יותר ממקור התורה שנקראת משל הקדמוני כנ״ל.
And just as it is with the bittul, so it is also with the very revelation of the light above, which is the level of the Torah: at the Giving of the Torah it is called “they had begun to do,” relative to Purim, which is called “accepted,” etc., “they accepted it again,” etc., which is a higher revelation, from the source of the Torah, which is called “the parable of the Primordial One,” as mentioned above.
The same holds for the light revealed from above, the Torah. At Sinai it was only “they had begun”; on Purim, when “they accepted it again,” the revelation came from a higher place, the source of the Torah, called “the parable of the Primordial One.”


כי אשה מזרעת תחלה יולדת זכר משא״כ איש מזריע תחלה יולדת נקבה. וזהו תורה צוה לנו משה מורשה150 מאורשה כו׳ ושייך בחינה זו גם באור התורה ע״פ מ״ש בע״ח [בעץ חיים] שי״א פ״א151 כי עתיק יומין כו׳
For “the woman emits seed first, she bears a male,” which is not so when “the man emits seed first, she bears a female.” And this is “Moshe commanded us the Torah, an inheritance (morashah),” [read] “betrothed” (me’orasah), etc. And this level applies also to the light of the Torah, according to what is written in Etz Chaim, Shaar 11, chapter 1, that Atik Yomin, etc.,
The Sages read “Moshe commanded us the Torah, an inheritance (morashah)” as me’orasah, “betrothed”: Israel is betrothed to the Torah, so the image of male and female applies to the light of the Torah too. The maamar grounds this in Etz Chaim’s account of Atik Yomin.


ובחי׳ מ״ה [שם מ״ה] שבו כו׳ ע״ש [ועיין מ״ש בביאור ע״פ שימני כחותם]152 וזהו מה ראו כו׳ ומה הגיע אליהם מה ראו היינו בחי׳ הבטול ומה הגיע אליהם היינו בחי׳ התורה דמחכמה נפקת כח מ״ה [מה] שהיא בחי׳ משל הקדמוני כנ״ל):153154
and the level of Mah within it, etc.; see there [and see what is written in the explanation on the verse “Set me as a seal”]. And this is “what they had seen,” etc., “and what had come upon them”: “what they had seen” is the level of the bittul, and “what had come upon them” is the level of the Torah, which comes forth from Chochmah (wisdom), koach mah, which is the level of “the parable of the Primordial One,” as mentioned above.)
Atik Yomin contains a level of Mah, so the Torah too can come from the higher, “male” level. “What they had seen” is the bittul, and “what had come upon them” is the Torah, which comes from Chochmah, koach mah, “the parable of the Primordial One.”




Section 10 · ¶25–27
The joy beyond knowing
25ועפ״ז [ועל פי זה] יובן מארז״ל [מאמר רבותינו זכרונם לברכה] חייב אינש לבסומי בפוריא עד דלא ידע כו׳. ששמחת פורים עצומה ויתירה מהשמחה שביו״ט [שביום טוב].155
According to this, the saying of our Sages, of blessed memory, will be understood: “A person is obligated to become intoxicated on Purim until he does not know,” etc.: that the joy of Purim is mightier and greater than the joy of Yom Tov.
Now the opening saying is explained: the joy of Purim is mightier than the joy of Yom Tov, and so one drinks “until he does not know.”


כי הנה על כל יו״ט [יום טוב] כתיב רננו צדיקים156 בהוי״ה. וכמבואר בזוהר תרומה (ד׳ קל״ז ע״ב) דלכך אומרים מזמור זה בשבתות וימים טובים.
For concerning every Yom Tov it is written, “Sing joyfully, O righteous ones, in Havayah,” as is explained in the Zohar, Terumah (page 137b), that this is why this psalm is said on Shabbosos and festivals.
Of every festival it is written, “Sing joyfully, O righteous ones, in Havayah”; the Zohar explains that this is why that psalm is said on Shabbos and festivals.


והנה הוי״ה הוא בחי׳ השתלשלות העולמות יו״ד חכמה ה׳ בינה כו׳ ורננו בהוי״ה היינו שממשיכים תוספת אור וגלוי מלמעלה מהשתלשלות בסדר ההשתלשלות.
Now, Havayah is the level of the chain of descent of the worlds (hishtalshelus): yud is Chochmah (wisdom), hei is Binah (understanding), etc. And “sing joyfully in Havayah” means that they draw down an addition of light and revelation from above the chain of descent into the order of the chain of descent.
Havayah, the four-letter Name, maps the chain of descent: its yud is Chochmah, its first hei Binah, and so on. To sing “in Havayah” means to draw an added light from above the chain of descent into its ordered levels.


וכמו שכתבתי במ״א על פסוק שוש אשיש בהוי״ה157 דהפי׳ שכנ״י [שכנסת ישראל] מפעילים השמחה בשם הוי׳ כו׳.
As I have written elsewhere on the verse “I will greatly rejoice in Havayah”: that the meaning is that the Community of Israel (Knesses Yisrael) brings about the joy in the Name Havayah, etc.
Similarly, “I will greatly rejoice in Havayah” means that the Community of Israel brings about joy within the Name Havayah.


ועד״ז הוא פירוש רננו צדיקים בהוי״ה. וצדיקים היינו צדיק עליון וצדיק תחתון.158 והנה תוספת אור זה הוא ג״כ בשיעור ומדה (ע״פ קו המדה כו׳)
In the same way is the meaning of “Sing joyfully, O righteous ones, in Havayah.” And “righteous ones” means the supernal tzaddik and the lower tzaddik. Now, this additional light, too, is in a measure and dimension (according to the line of measure, etc.),
“The righteous” in the plural refers to two levels, a supernal tzaddik and a lower one; in Kabbalah, “tzaddik” designates the Sefirah of Yesod. This added light, too, comes in a fixed measure, “according to the line of measure.”


מאחר שנמשך בהשתלשלות חו״ב [חכמה ובינה] ואינו ערוך למהותו ועצמותו ית׳ הפשוט בתכלי׳ [בתכלית] הפשיטו׳ [הפשיטות] וסדר ההשתלשלו׳ [ההשתלשלות] הוא רק כטפה מן הים כו׳
since it is drawn through the chain of descent of Chochmah and Binah, and it bears no comparison to His being and essence, may He be blessed, which is simple in the utmost simplicity; and the order of the chain of descent is only like a drop from the ocean, etc.
Since it is drawn through Chochmah and Binah, it is limited and bears no comparison to G-d’s essence, which is utterly simple; the whole chain of descent is like a drop from the ocean compared with Him.


ולכן מצות שמחת יו״ט [יום טוב] שנאמר ושמחת בחגך159 היא בגבול ומדה בשלמי שמחה אין שמחה אלא בבשר ועכשיו משחרב בהמ״ק [בית המקדש] אין שמחה
Therefore the mitzvah of the joy of Yom Tov, of which it is said, “And you shall rejoice in your festival,” is within limit and measure: with the peace-offerings of joy, “there is no joy except with meat”; and now that the Holy Temple has been destroyed, “there is no joy
That is why the festival’s mitzvah of joy is measured. In Temple times it was fulfilled with peace-offerings, for “there is no joy except with meat,” and after the Temple’s destruction, with wine.


אלא ביין וברביעית יין160 יוצא ידי חובת שמחת יו״ט [יום טוב] שהשמחה היא בגבול ושיעור (וכמו שלמעלה תוספת האור מתלבש בחו״ב [בחכמה ובינה] כו׳ כך הוא למטה שהשמחה מתלבשת בהדעת כו׳)
except with wine,” and with a revi’is of wine one fulfills the obligation of the joy of Yom Tov, for the joy is within limit and measure (and just as above the additional light is clothed in Chochmah and Binah, etc., so it is below, that the joy is clothed in Daas (knowledge), etc.).
A revi’is, a small measure of wine, fulfills the obligation, for this joy is limited. Just as above the added light is clothed in Chochmah and Binah, so below the joy is clothed in Daas, awareness, and stays within it.


משא״כ שמחת פורים שהשמחה גדולה יותר למעלה מהדעת עד דלא ידע כו׳ והוא מפני ענין המבואר למעלה שע״י המס״נ [המסירות נפש] שהיה בהם אז כל השנה שהוא בחי׳ שלמעלה מהטעם ודעת
Whereas the joy of Purim is a greater joy, above Daas, “until he does not know,” etc. And this is because of the matter explained above: that through the self-sacrifice (mesirus nefesh) that was in them then, the whole year, which is a level above reason and Daas,
Purim’s joy is greater, above Daas, “until he does not know.” This is because of the self-sacrifice the Jews showed throughout that year, which is above reason and understanding.


הנה באתעדל״ת [באתערותא דלתתא] ובטול זה הגיעו למעלה מעלה בעצמות א״ס ב״ה שלמעלה מעלה מגדר ההשתלשלות שאינו בגדר סובב וממלא כו׳ שמזה דוקא נמשך בחי׳ המס״נ [המסירות נפש] כנ״ל באריכות.161
through this arousal from below (isarusa dilesata) and self-nullification (bittul) they reached to the very heights, into the Essence of Ein Sof (the Infinite One), blessed be He, which is far above the bounds of the chain of descent, which is not within the category of sovev and memalei, etc.; and it is from this specifically that the level of self-sacrifice derives, as explained above at length.
Through this arousal from below and bittul they reached the very Essence of Ein Sof, far above the chain of descent and beyond sovev and memalei; it is from that Essence, as explained, that self-sacrifice itself derives.




26ולכן השמחה מגלוי זה הוא למעלה מהדעת. והיינו עד דלא ידע בין ארור המן לברוך מרדכי162
Therefore the joy from this revelation is above Daas (knowledge); and this is “until he does not know [the difference] between ‘Cursed is Haman’ and ‘Blessed is Mordechai,’”
So the joy that comes from this revelation is above Daas, and that is “until he does not know the difference between ‘Cursed is Haman’ and ‘Blessed is Mordechai.’”


כי בהגלות נגלות הארת עצמותו ית׳ כולם שוים ממש וכחשכה כאורה כמ״ש גם חשך לא יחשיך.163
for when the radiance of His essence, may He be blessed, is openly revealed, all are truly equal, and “the darkness is as the light,” as it is written, “Even darkness does not darken.”
When the radiance of G-d’s essence is revealed, all distinctions are truly equal before it, “the darkness is as the light,” as the psalm says, “Even darkness does not darken for You.” The joy that comes from it is therefore beyond the knowing that distinguishes.




27וכמ״ש אם צדקת מה תתן לו164 ורבו פשעיך מה תעשה לו.165 אמנם לענין איסור עשיית מלאכה הוא דוקא ביו״ט [ביום טוב] ולא בפורים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ולבסוף כתיב לעשות אותם ימי משתה ושמחה166 ואילו יו״ט [יום טוב] לא כתיב.167168
As it is written, “If you are righteous, what do you give Him?” and “If your transgressions are many, what do you do to Him?” However, as for the prohibition of doing work, it is specifically on Yom Tov and not on Purim, as our Sages, of blessed memory, said: “And in the end it is written, ‘to make them days of feasting and joy,’ whereas ‘Yom Tov’ is not written.”
Before the revelation of G-d’s essence, righteousness and sin make no difference to Him, as Elihu says to Job, “If you are righteous, what do you give Him?” The maamar now turns to the second question, why work is forbidden on Yom Tov but not on Purim, where the Talmud notes that the Megillah’s later verse speaks of “days of feasting and joy” and drops the words “Yom Tov.”




Section 11 · ¶28–36
Why work is permitted on Purim
28והענין כי היא הנותנת כי הנה ענין איסור דעשיית מלאכה שהוא עליות השכל והמדות לשרשן שזהו ענין השביתה והוא ענין עליות העולמות כנודע מענין
The matter is that this itself is the reason. For the matter of the prohibition of doing work, which is the ascent of the intellect and the emotive attributes (middos) to their root, for this is the matter of resting, and it is the matter of the ascent of the worlds, as is known from the matter of
The very point already made is the reason. Refraining from work on Shabbos and festivals represents the ascent of intellect and emotions to their root, and the ascent of the worlds, as in “for on it He rested.”


כי בו שבת169 כו׳ כ״ז [כל זה] אינו שייך אלא בההארה שבסדר ההשתלשלות דשייך שם מעלה ומטה במדרגה.
“for on it He rested,” etc.: all this applies only to the radiance within the order of the chain of descent (hishtalshelus), where there is higher and lower in level.
All this applies only to the radiance within the chain of descent (hishtalshelus), where there are higher and lower levels to rise between.




29ולכן ששת ימים תעשה מלאכה ואח״כ ביום השביעי שהוא מדרגה יותר נעלית הרבה תשבות להיות עליות העולמות ממדרגה שלמטה למדרגות עליונות יותר
Therefore, “six days you shall do work,” and afterward, “on the seventh day,” which is a much loftier level, “you shall rest,” so that there be the ascent of the worlds from a lower level to higher levels.
Six days of work and a seventh of rest correspond to an ascent of the worlds: on Shabbos, a much higher level, they rise from lower levels to higher ones.


וכן עד״ז בכל היו״ט [היום טוב] שנמשך בהם תוספת אור וגלוי ועי״ז שייך איסור מלאכה ושבתון מהמלאכה שהוא בחי׳ עשייה למדרגה העליונה המתגלה אז וכ״ז [וכל זה] אינו אלא בסדר השתלשלות דשייך שם מדרגת מעלה ומטה רוחניים.
And so too, in the same way, on all the festivals, in which an addition of light and revelation is drawn down: through this the prohibition of work applies, and rest from work, which is the level of doing, relative to the higher level that is revealed then. And all this is only in the order of the chain of descent (hishtalshelus), where there are spiritual levels of higher and lower.
The festivals likewise draw down an added light, so on them too work is forbidden: work is the level of “doing,” which gives way to the higher level then revealed. All this belongs to the chain of descent, where there are spiritual levels of higher and lower.


אבל בעצמותו ומהותו ית׳ שאינו בגדר עלמין כלל אין שייך כלל בחי׳ שביתה שהוא עליות המדרגות
But in His essence and being, may He be blessed, which is not within the category of worlds at all, the level of resting, which is the ascent of the levels, does not apply at all.
In G-d’s essence, which is beyond the category of worlds, rest, the ascent from level to level, has no meaning at all.


שהרי מעלה ומטה שוין אצלו לגמרי שהעשייה גשמיות עם ח״ע [חכמה עילאה] שניהן שוין ממש כלא חשיבי
For higher and lower are entirely equal before Him: the physical [World of] Asiyah (Action) and the higher Chochmah (Chochmah Ila’ah) are both truly equal, considered as nothing.
Before Him higher and lower are entirely equal: the physical World of Asiyah and the higher Chochmah are alike as nothing.


ולכן גבי שבת נא׳ [נאמר] שבת להוי״ה. וכנ״ל בענין רננו צדיקים בהוי״ה. ולכן בפורים מותר בעשיית מלאכ׳ [מלאכה] כו׳.
Therefore regarding Shabbos it is said, “a Shabbos to Havayah,” as mentioned above concerning “Sing joyfully, O righteous ones, in Havayah.” And therefore on Purim the doing of work is permitted, etc.
That is why Shabbos is called “a Shabbos to Havayah”: it belongs to the Name Havayah, the chain of descent, just as the festival joy is “in Havayah.” And that is why work is permitted on Purim, whose light comes from beyond that level.


(ועמ״ש בד״ה למנצח על השמינית170 בענין ששאל מין171 א׳ לר׳ [לרבי] יהושע172 כתיב כי בו שבת173 כו׳. והלא הקב״ה מוריד גשמים ומצמיח דשאים כו׳ והשיב לו משל מעירוב והוצאה שברשות א׳ א״צ [אין צריך / אינו צריך] עירוב והוצאה כך כל העולם שלו הוא.
(And see what is written in the discourse beginning “Lamenatze’ach al hasheminis,” on the matter that a certain heretic asked Rabbi Yehoshua: “It is written, ‘for on it He rested,’ etc.; but surely the Holy One, blessed be He, makes the rain fall and the grasses grow,” etc. And he answered him with a parable from eruv and carrying: that within a single domain there is no need for an eruv, nor [any question of] carrying; so too, the whole world is His.
From here on, according to the Kehot note, the text is apparently a gloss of the Tzemach Tzedek. It cites the midrash in which a heretic asked how G-d can be said to rest on Shabbos when He makes rain fall and grass grow, and the answer by a parable from eruv: one who lives alone in a courtyard may carry throughout it, and the whole world is His.


ולכאורה אינו מובן התירוץ שהרי שאר כל ל״ח אבות מלאכות זולת מלאכת ההוצאה אינן תלויות בחילוק רשויות כלל שאסור לחרוש ולזרוע ברה״י [ברשות היחיד] כמו ברה״ר [ברשות הרבים].
At first glance the answer is not understood, for all the other thirty-eight primary categories of work, besides the work of carrying, do not depend on the distinction of domains at all, for it is forbidden to plow and to sow in the private domain just as in the public domain.
The answer seems puzzling: of the thirty-nine categories of labor only carrying depends on domains, while plowing and sowing are forbidden even in a private domain.


אלא שהתירוץ הוא כי ענין השביתה לא שייך רק בסדר ההשתלשלות שיש שם מדרגות רבות כמו חילוק רשויות
Rather, the answer is that the matter of resting applies only in the order of the chain of descent, where there are many levels, like the distinction of domains;
The real point of the answer is that rest applies only within the chain of descent, where there are many levels, like separate domains.


אבל בבחי׳ המקיף את כל העולמות בשוה הרי כל העולם כולו שלו הוא והכל בבחי׳ השוואה אחת לפניו כחשכה כאורה174 הרי בבחי׳ זו לא שייך ענין שביתה כו׳ וע״ש. ומזה יובן יותר למ״ש לענין הא דפורים מותר בעשיית מלאכה.
but at the level that encompasses all the worlds equally, the whole world is entirely His, and everything is in one state of equality before Him, “the darkness is as the light”; at this level the matter of resting does not apply, etc.; and see there. And from this, what was written about Purim’s permitting the doing of work will be understood better.
At the level that surrounds all worlds equally, the whole world is one domain and everything is equal before Him, “the darkness is as the light”; there rest has no meaning. This sheds further light on why work is permitted on Purim.


אך עדיין צריך למודעי דא״כ דהא דפורים מותר בעשיית מלאכה הוא מפני שכשהגילוי הוא מבחי׳ עליונה יותר אין שייך איסור מלאכה א״כ איך מרדכי גזר בעשיית מלאכה ורצה שיהיה פורים יו״ט [יום טוב] לאסור במלאכה.
But this still needs clarification: if so, that Purim’s permitting the doing of work is because when the revelation is from a higher level the prohibition of work does not apply, then how did Mordechai decree regarding the doing of work, and wish that Purim be a Yom Tov, forbidden in work?
A difficulty remains: if work is permitted on Purim because its revelation is from a higher level, why did Mordechai decree a ban on work and wish to make Purim a Yom Tov?


ובודאי לא עלה על דעתו למעט במדרגת הגלוי שלא יהיה מבחי׳ עליונה כ״כ [כל כך]. ועוד דבכמה דרושים דלעיל מבואר דפורים ויוה״כ [ויום הכפורים] בחד דרגא אינון דכמו שבמקדש ביוה״כ [ביום הכפורים] היה גורלות גורל175 א׳ להוי״ה כו׳
And certainly it did not enter his mind to diminish the level of the revelation, so that it should not be from so high a level. Furthermore, in several discourses above it is explained that Purim and Yom Kippur are on one level: for just as in the Temple on Yom Kippur there were lots, “one lot for G-d,” etc.,
Surely he did not mean to lower its revelation. Moreover, earlier discourses teach that Purim and Yom Kippur are on one level: on Yom Kippur in the Temple lots were cast, “one lot for G-d.”


כן נק׳ פורים ע״ש [על שם] הפור הוא הגורל כו׳ עמש״ל [עיין מה שכתוב לעיל] בד״ה כי אברהם לא ידענו.176 וגם מהא דאיתא דכל המועדים בטלים לע״ל [לעתיד לבוא] חוץ מימי הפורים ויוה״כ [ויום הכפורים] משמע כן.
so Purim is named for the pur, “that is, the lot,” etc.; see what is written above in the discourse beginning “Ki Avraham lo yeda’anu.” And this is also implied by what is stated, that all the festivals will be nullified in the Time to Come except for the days of Purim and Yom Kippur.
Purim is named for the pur, “that is, the lot”; and the Sages’ teaching that all the festivals will be nullified in the Time to Come except Purim and Yom Kippur also shows that they are alike.


והרי יוה״כ [יום הכפורים] אסור בעשיית מלאכה יותר משאר היו״ט [היום טוב]. והענין הוא דעם היות כי אמת נכון הדבר דהא דפורים אין בו איסור בעשיית מלאכה כביו״ט [כביום טוב] הוא מפני שהאור מבחי׳ עליונה הרבה יותר מביו״ט [מביום טוב].
And surely Yom Kippur is forbidden in the doing of work more than the other festivals. The matter is this: although “the thing is true and certain” that Purim’s having no prohibition of doing work, as on Yom Tov, is because the light is from a level much higher than on Yom Tov,
Yet Yom Kippur forbids work more than the other festivals. The answer begins: it is indeed true that Purim permits work because its light is far higher than that of Yom Tov.


מ״מ מצד א׳ יש בקדושת יו״ט [יום טוב] מעלה יתירה משא״כ בפורים. והוא בהקדים מש״ל [מה שכתוב לעיל] )(בד״ה כי אברהם לא ידענו)
nevertheless, in one respect there is an added superiority in the holiness of Yom Tov, which is not so on Purim. This [will be understood] by first introducing what was written above (in the discourse beginning “Ki Avraham lo yeda’anu”)
Nevertheless, in one respect the holiness of Yom Tov has an advantage over Purim. To explain it, the maamar recalls the earlier discourse “Ki Avraham lo yeda’anu.”


בענין הטעם שבזמן הגלות על הרוב כל הניסים והנפלאות נעשים דרך הטבע וכמו נס דפורים שלא היה דבר נראה לעין שהוא למעלה מהטבע
on the reason why in the time of exile, for the most part, all the miracles and wonders are done by way of nature, like the miracle of Purim, in which there was nothing visible to the eye that was above nature,
That discourse asks why in exile most miracles happen through nature, like the Purim miracle, in which nothing visibly supernatural occurred.


משא״כ בזמן הבית שהיו ניסים יוצאים מהטבע שהוא מפני שנסתלקו המדות דאצי׳ שהיו מאירים פב״פ [פנים בפנים] בזמן הבית ונשארה ההארה ממקום עליון יותר שלמעלה מהמדות ע״כ צריך להתלבש בדברים תחתונים
whereas in the time of the Temple there were miracles that departed from nature. This is because the emotive attributes (middos) of Atzilus, which shone face to face in the time of the Temple, withdrew, and there remained the radiance from a higher place, above the middos; therefore it must be clothed in lower things,
In Temple times miracles broke nature openly. In exile the middos, the emotive attributes of Atzilus that shone “face to face” in Temple times, withdrew, and only a radiance from a higher place remained, which must clothe itself in lower things.


שהוא ע״פ הטבע מפני שמרוב מדרגתו הגבוה אין לו כלום במה להתלבש אלא במקום היותר נמוך.
which is according to nature: because, on account of the greatness of its high level, it has nothing at all in which to be clothed except in the lowest place.
That higher radiance clothes itself in nature precisely because it is so high: it has nothing in which to rest except the lowest place.




30וכנזכר המשל שם מענין פני אריה כו׳ ע״ש ונמצא עם היות דניסים אלו שבהתלבשות הם ממקום עליון יותר.
As in the parable mentioned there, from the matter of “the face of a lion,” etc.; see there. It follows that although these miracles that are clothed [in nature] are from a higher place,
The earlier discourse illustrates this with a parable drawn from “the face of a lion.” It follows that miracles clothed in nature come from a higher place.


אעפ״כ [אף על פי כן] ודאי יש ג״כ מעלה יתירה כשהניסים הם בהתגלות שלא ע״י לבוש הטבע כלל שהרי זהו התגלות אלקות נראה לעין ולכן קובל הנביא אותותינו לא ראינו177 כו׳.
nevertheless there is certainly also an added superiority when the miracles are revealed, not through the garment of nature at all, for this is a revelation of G-dliness visible to the eye. And therefore the prophet laments, “Our signs we have not seen,” etc.
Still, open miracles, not clothed in nature at all, have an advantage of their own: they are a revelation of G-dliness that the eye can see. That is why the psalm laments in exile, “Our signs we have not seen.”




31וע׳ בזהר ר״פ ויקרא178 ע״פ שאל לך אות179180 כו׳ שכוונתו שהניסים שבהתלבשות הם ע״י אות181 ה׳ אחרונה דשם הוי״ה ונק׳ העמק שאלה שמתלבשת בלבושים המסתירים.
And see in the Zohar at the beginning of Parshas Vayikra, on the verse “Ask for yourself a sign,” etc.: its intent is that the miracles that are clothed [in nature] come through the final letter hei of the Name Havayah, which is called “ask it deep,” for it is clothed in concealing garments.
The Zohar at the beginning of Vayikra, on Isaiah’s words to Achaz, “Ask for yourself a sign … ask it deep, or high above,” teaches that miracles clothed in nature come through the final hei of the Name Havayah (Malchus), called “ask it deep,” because it is clothed in concealing garments.


והניסים נגלים הם ע״י אות י׳ דשם הוי״ה ונק׳ הגבה למעלה א״כ הרי הניסים שבהתגלות הן בחי׳ הגבה למעלה
And the revealed miracles come through the letter yud of the Name Havayah, which is called “high above.” If so, the miracles that are revealed are the level of “high above,”
Revealed miracles come through the yud of the Name, Chochmah, which is called “high above”; so open miracles belong to the level of “high above.”


וכמ״ש ג״כ לקמן בס״ד [בסייעתא דשמיא] גבי פסח (בד״ה להבין מפני מה)182 אלא שמעלה יתירה זו הוא רק ענין ההתגלות בלי לבוש
as is also written below, with the help of Heaven, concerning Pesach (in the discourse beginning “Lehavin mipnei mah”). But this added superiority is only a matter of the revelation without a garment;
This is also explained later, regarding Pesach, in the discourse “Lehavin mipnei mah.” But the advantage of open miracles is only in being revealed without a garment.


אבל בעצם האור הרי מבואר דבניסים שבהתלבשות הוא ממקום עליון יותר הרבה שזהו פי׳ כי אתה אבינו כי אברהם183 שהוא בחי׳ המדות עליונות לא ידענו כו׳ ע״ש.
but as for the light itself, it is explained that in the miracles that are clothed [in nature] it is from a much higher place. And this is the meaning of “For You are our Father, for Avraham,” who is the level of the supernal attributes, “does not know us,” etc.; see there.
As for the light itself, the miracles clothed in nature come from a much higher place. That is the meaning of “For You are our Father, for Avraham does not know us”: Avraham stands for the supernal attributes, and in exile the light comes from beyond them, from “our Father.”




32וכעין זה הוא ג״כ ענין הפרש שבין קדושת יו״ט [יום טוב] לפורים כי הנה מה שיו״ט [שיום טוב] אסור במלאכה היינו מפני השראת קדושה עליונה למטה שבששת ימי המעשה נמשך האור והחיות ע״י ההתלבשות בעשייה
Similar to this is also the matter of the difference between the holiness of Yom Tov and Purim. For the fact that Yom Tov is forbidden in work is because of the resting of a supernal holiness below: for on the six weekdays the light and the life-force (chayus) are drawn down through being clothed in [the World of] Asiyah (Action),
A similar distinction applies to the holiness of Yom Tov compared with Purim. Work is forbidden on Yom Tov because a higher holiness rests below: on weekdays the light and life-force come clothed in Asiyah, the World of Action.


משא״כ ביו״ט [ביום טוב] נמשך מעולם הבריאה כו׳. וכמ״ש בפע״ח [בפרי עץ חיים] שער מקראי קדש פ״ג [פרק ג׳] וזהו בחי׳ השבתון מהמלאכה והעשייה.
whereas on Yom Tov it is drawn from the World of Beriah (Creation), etc., as is written in Pri Etz Chaim, Shaar Mikra’ei Kodesh, chapter 3. And this is the level of resting from work and from doing.
On Yom Tov the light is drawn from the higher World of Beriah, as the Arizal’s Pri Etz Chaim explains, and that is the meaning of resting from work and from “doing.”


וא״כ בפורים שלא נאסר בעשיית מלאכה היינו מפני שאין למטה הגילוי מעולם הבריאה כמו ביו״ט [ביום טוב]
If so, that on Purim the doing of work was not forbidden is because below there is not the revelation from the World of Beriah, as on Yom Tov,
Work is not forbidden on Purim because its light is not revealed below from the World of Beriah, as on Yom Tov.


אלא ע״י התלבשות ומ״ש גם כן גבי ר״ח [ראש חודש] דמותר בעשיית מלאכה (ע׳ [עיין] בד״ה והיה מדי חדש בחדשו184 כו׳).
but only through being clothed; and also what is written concerning Rosh Chodesh, that the doing of work is permitted (see the discourse beginning “Vehayah midei chodesh bechodsho,” etc.).
On Purim the light comes only clothed, as on Rosh Chodesh, when work is also permitted; the discourse “Vehayah midei chodesh bechodsho” explains this.


וא״כ מצד זה יש מעלה יתירה ביום טוב שבא האור בהתגלות משא״כ בפורים הוא בהתלבשות והוא דוגמת מעלת הנס שבהתגלו׳ [שבהתגלות] על הניסים שבהתלבשות.
If so, in this respect there is an added superiority to Yom Tov, in that the light comes in revelation, whereas on Purim it is in a clothed form; and this is like the superiority of the revealed miracle over the miracles that are clothed [in nature].
In this respect Yom Tov has an advantage: its light comes openly, while Purim’s comes clothed, just as an open miracle has an advantage over one clothed in nature.


ולכן נק׳ יו״ט [יום טוב] מקרא קדש משא״כ פורים. אמנם מצד עצם האור שבהלבוש הרי מבואר שבפורים הוא המשכת אוא״ס [אור אין סוף] ב״ה ממש ע״י המס״נ [המסירות נפש] העצום שלמעל׳ [שלמעלה] מעלה מהאור שביו״ט [שביום טוב].
Therefore Yom Tov is called “a holy convocation” (mikra kodesh), which is not so of Purim. However, as for the light itself within the garment, it has been explained that on Purim it is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, itself, through the mighty self-sacrifice (mesirus nefesh), far higher than the light of Yom Tov.
That is why Yom Tov is called mikra kodesh, “a holy convocation,” and Purim is not. Yet the light within Purim’s garment is the Infinite Light itself, drawn down by the mighty self-sacrifice of that time and far above the light of Yom Tov.




33וגם זה ההתלבשות אינו העלם גמור רק כמו דוגמת הנס דפורים שאע״פ [שאף על פי] שלא היה דבר נראה לעין
And this clothing, too, is not a complete concealment, but like the example of the miracle of Purim: although there was nothing visible to the eye
This clothing is not a total concealment, as the Purim miracle shows: outwardly nothing supernatural was seen.


שהוא למעלה מהטבע רק ע״י אהבת אסתר מ״מ נראה בחוש שכל הסיבות היו רק למעלה מהטבע רק שנשתלשל ובא להתלבש בדרך הטבע.
that was above nature, only through the love for Esther, nevertheless it is plainly seen that all the causes were entirely above nature, except that it descended in a chain and came to be clothed in the way of nature.
Everything seemed to happen through the king’s love for Esther, yet one can plainly see that all the causes were above nature; they only came down and were clothed in natural events.


וא״כ אין זה העלם גמור וכך ע״ד זה גם גלוי אוא״ס [אור אין סוף] ב״ה בפורים מאיר על כל א׳ מישראל בחי׳ כי אתה אבינו כו׳.
If so, this is not a complete concealment. And so, in the same way, the revelation of the Infinite Light (Or Ein Sof), blessed be He, on Purim also shines upon every one of Israel: the level of “For You are our Father,” etc.
So the concealment is not complete. In the same way the revelation of the Infinite Light on Purim shines upon every Jew, the level of “For You are our Father.”


עוד יובן דוגמא לכ״ז [לכל זה] ממ״ש בפ׳ שלח (סד״ה והיה לכם לציצית)185 דכ׳ [דכתב] האריז״ל [האר״י זכרונו לברכה]186 שקדושת הטלית גדלה מעלתה במאד מאד על קדושת הציצית שהן
An example of all this will be further understood from what is written in Parshas Shelach (at the end of the discourse beginning “Vehayah lachem letzitzis”): that the Arizal, of blessed memory, wrote that the holiness of the tallis is very, very much greater in stature than the holiness of the tzitzis, which are
An example comes from a discourse in Parshas Shelach on tzitzis: the Arizal writes that the holiness of the tallis is far greater than that of the tzitzis, which are merely threads extending from it.


רק נימין נמשכים מהטלית רק שמפני גודל מעלת קדושתה אינה יכולה להתלבש בטלית הגשמי׳ [הגשמיים / הגשמיות / הגשמית] ממש
only threads extending from the tallis; except that, because of the greatness of the stature of its holiness, it cannot be clothed in the actual physical tallis
Because the holiness of the tallis is so great, it cannot be clothed in the physical garment itself, the way the holiness of the tzitzis is clothed in the threads.


כמו בציצית ולכן אין בטלית הגשמית שום קדושה כלל ומותר להשתמש בה דברי חול187 משא״כ בציצית.
as in the tzitzis; and therefore the physical tallis has no holiness at all, and it is permitted to use it for mundane things, which is not so with the tzitzis.
Therefore the physical tallis has no holiness and may be used for mundane purposes, while the tzitzis may not.




34וכך עד״ז האור הנמשך בפורים גדלה מעלתו במאוד מאד על האור שמאיר ביו״ט [ביום טוב] ולכן שמחת פורי׳ [פורים] גדלה במאד משמחת יו״ט [יום טוב] כנ״ל
And so, in the same way, the light that is drawn down on Purim is very, very much greater in stature than the light that shines on Yom Tov, and therefore the joy of Purim is very much greater than the joy of Yom Tov, as mentioned above;
So too the light drawn down on Purim is far greater than the light of Yom Tov, and therefore the joy of Purim is far greater.


רק שמפני גודל האור בבחי׳ א״ס ממש אינו יכול להאיר בגלוי כמו האור המאיר ביו״ט [ביום טוב] ולפיכך אין איסור בעשיית מלאכה בפורים משא״כ ביו״ט [ביום טוב].
only that, because of the greatness of the light, at the level of Ein Sof (the Infinite One) itself, it cannot shine openly like the light that shines on Yom Tov; and therefore there is no prohibition of doing work on Purim, which is not so on Yom Tov.
But because it is the light of Ein Sof itself, it cannot shine openly as the light of Yom Tov does; so Purim has no prohibition of work, while Yom Tov does.




35ומרדכי דגזר בעשי׳ [בעשיה] מלאכה בפורים רצה שיהי׳ [שיהיה] ב׳ המעלות בפורים שהאור הגדול הזה יאיר ג״כ בגילוי
And Mordechai, who decreed regarding the doing of work on Purim, wanted both superiorities to be on Purim: that this great light should also shine in revelation,
In decreeing a ban on work on Purim, Mordechai wanted Purim to have both advantages: its great light, and its open revelation as well.


ע״ד שהאור שביו״ט [שביום טוב] מאיר בגלוי וכמו בחי׳ יוה״כ [יום הכפורים] שהוא בחד דרגא עם פורים שמאיר בו ג״כ בבחי׳ האור הגדול הזה
in the way that the light of Yom Tov shines in revelation; and like the level of Yom Kippur, which is on one level with Purim, in which there also shines the level of this great light.
He wanted Purim’s light to shine openly as the light of Yom Tov does, like Yom Kippur, which is on one level with Purim and in which this great light also shines.


וזהו ענין הגורל במקדש כו׳ ששם אין עונות מבדילין וזדונות נעשו כזכיות188 ונק׳ שבת שבתון שהוא למעלה מבחי׳ שבת
And this is the matter of the lot in the Temple, etc., for there sins do not separate, and deliberate sins become like merits; and it is called “a Shabbos of Shabbosos” (Shabbos Shabboson), which is above the level of Shabbos,
That is the meaning of the lots cast in the Temple on Yom Kippur: on it sins do not separate from G-d, deliberate sins become like merits, and it is called “a Shabbos of Shabbosos,” above even Shabbos.


כמ״ש במ״א (בד״ה האזינו השמים) והרי האור מאיר בגלוי שלכן יוהכ״פ [יום הכפורים] אסור בעשיי׳ [בעשייה] מלאכה יותר מיו״ט [מיום טוב]
as is written elsewhere (in the discourse beginning “Ha’azinu hashamayim”). And the light shines in revelation, which is why Yom Kippur is forbidden in the doing of work more than Yom Tov.
On Yom Kippur that light shines openly, which is why work is forbidden on it more strictly than on Yom Tov; the discourse “Ha’azinu hashamayim” explains this.


לכן עד״ז רצה מרדכי שיהיה בפורים ג״כ מאיר בחי׳ זו בגלוי. ולכן רצה לגזור בעשיית מלאכה.
Therefore, in the same way, Mordechai wanted this level to shine in revelation on Purim too. And therefore he wanted to make a decree regarding the doing of work.
Mordechai therefore wanted Purim, too, to reveal this level openly, and so he sought to forbid work.


ולא קבלו עלייהו כי ביוה״כ [ביום הכפורים] שהוא דאורייתא מי מונע ומי מעכב וג״ז [וגם זה] הוא ע״י קדימת עשי״ת [עשרת ימי תשובה] וממעמקים קראתיך189 כו׳
But they did not accept it upon themselves. For on Yom Kippur, which is from the Torah, who can prevent and who can hold back? And this too is through the Ten Days of Teshuvah that come before it, and “From the depths I have called You,” etc.,
But the people did not accept it. Yom Kippur is commanded by the Torah, so nothing can hinder its revelation, and it is prepared for by the Ten Days of Teshuvah and by crying to G-d “from the depths.”


ויום אסו׳ [אסור] באכילה ושתיה כו׳ אבל בפורי׳ [בפורים] אין לנו כח להמשיך בחי׳ זו בגלוי ממש.
and a day forbidden in eating and drinking, etc. But on Purim we do not have the power to draw down this level in actual revelation.
It is also a day without eating and drinking. On Purim, however, we lack the power to draw this level down into actual open revelation.




36ועוד מפני שהענין היה בימי הגלות שזה גורם בחי׳ ההתלבשות כו׳ שאותותינו לא ראינו190 וכמו שגם הנס נתלבש כו׳ כנ״ל.
And further, because the event was in the days of exile, which causes the level of being clothed, etc., for “our signs we have not seen,” just as the miracle, too, was clothed, etc., as mentioned above.
A further reason: the miracle happened in exile, which itself causes the light to be clothed, “our signs we have not seen,” just as the Purim miracle itself was clothed in nature.


והגם דלעיל נת׳ [נתבאר] דמצד עצם האור שבפורים אין שייך איסו׳ [איסור] עשיית מלאכה משום שהוא מבחי׳ שלמעלה מגדר התחלקות מדרגות מעלה ומטה את״ל [אם תמצא לומר] דפורים ויוה״כ [ויום הכפורים] חד דרגא אינון ויוה״כ [ויום הכפורים] אסור במלאכה עכצ״ל [על כרחך צריך לומר] דמצד האור
And although it was explained above that, as regards the light of Purim itself, the prohibition of doing work does not apply, because it is from a level above the bounds of division into levels of higher and lower: if you say that Purim and Yom Kippur are on one level, and Yom Kippur is forbidden in work, you are compelled to say that as regards the light
It was said above that Purim’s light itself is beyond the distinction of higher and lower, so no prohibition of work applies to it. But if Purim and Yom Kippur are on one level and Yom Kippur forbids work, one must say that this holds only for the light as it is above.


כמו שהוא למעלה הוא כך אבל כשנמשך להאיר בגלוי באבי״ע [באצילות בריאה יצירה עשיה] ודאי לא כמו שמאיר באצי׳ כך מאיר בבריאה כו׳
as it is above, it is so; but when it is drawn down to shine in revelation in Atzilus, Beriah, Yetzirah and Asiyah, certainly the way it shines in Atzilus is not the way it shines in Beriah, etc.
When that light is drawn down to shine openly in the four worlds, it certainly does not shine in Beriah as it shines in Atzilus.


וא״כ מצד התגלותו בעולמות שייך ענין שבתון שהיא עליית המדרגות כו׳. וזהו איסור המלאכה ביוה״כ [ביום הכפורים].
If so, with respect to its revelation in the worlds, the matter of resting applies, which is the ascent of the levels, etc. And this is the prohibition of work on Yom Kippur.
So in its revelation within the worlds, rest, the ascent from level to level, does apply, and this is the prohibition of work on Yom Kippur.


ומרדכי גזר גם בפורים ולא קבלו עלייהו משום שבפורים אין מאיר למטה בהתגלות מעולם הבריאה כמו ביו״ט [ביום טוב] כ״א ע״י התלבשות כו׳ כנ״ל.
And Mordechai decreed on Purim too, but they did not accept it upon themselves, because on Purim [the light] does not shine below in revelation from the World of Beriah, as on Yom Tov, but only through being clothed, etc., as mentioned above.
Mordechai decreed the same for Purim, but the people did not accept it, because on Purim the light does not shine openly below from the World of Beriah, as on Yom Tov, but only clothed.




Section 12 · ¶37–39
No Name in the Megillah
37והנה בכ״ז [בכל זה] יובן הטעם שלא נזכ׳ [נזכר] שם191 הוי״ה במגלה ולא שאר שמות של הקב״ה והענין הוא192
Now, with all this the reason will be understood why the Name Havayah is not mentioned in the Megillah, nor the other names of the Holy One, blessed be He. The matter is
All this explains why the Megillah never mentions the Name Havayah, nor any other Name of G-d. The explanation follows a parable in the Zohar.


ע״ד המשל המבוא׳ [המבואר] בזהר ס״פ בחקתי193 גבי לכלתם194195 כתי׳ [כתיב] כמשל החתן שהולך ללון לבורסקי בשביל הכלה כו׳
along the lines of the parable explained in the Zohar at the end of Parshas Bechukosai, concerning “lechalosam” (“to destroy them”) as it is spelled: like the parable of the bridegroom who goes to lodge in a tannery for the sake of the bride, etc.;
The Zohar on the verse “I will not … destroy them (lechalosam)” reads the word, by its spelling, as kallasam, “their bride.” It compares G-d to a bridegroom who goes to lodge in a tannery, a foul-smelling place, for the sake of his bride who is there.


ע״ש כן מל׳ דאצי׳ נשפלת למטה מאד בעולמות תחתוני׳ [תחתונים] ומתלבשת בק״נ [בקליפת נוגה] ולמטה יותר וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גלו לבבל שכינה עמהם.196
see there. So Malchus (sovereignty) of Atzilus is lowered very far down in the lower worlds and is clothed in kelipas nogah, and lower still, as our Sages, of blessed memory, said: “They were exiled to Babylon; the Shechinah (Divine Presence) was with them.”
So Malchus of Atzilus, the Shechinah, descends very low into the lower worlds and is clothed in kelipas nogah, the husk in which good and evil are mixed, and even lower; as the Sages say, “They were exiled to Babylon; the Shechinah was with them.”




38ועכ״ז [ועם כל זה] החתן העליון בחי׳ חסד שלמעלה נמשך ויורד לשם וא״כ אדרבה אז נראה ונפלאה האהבה יותר ועד״ז הוא ג״כ התלבשות הנס בלבוש הטבע כו׳
And nevertheless the supernal Bridegroom, the level of the Chesed (kindness) above, is drawn and descends there. If so, on the contrary: then the love is seen and is more wondrous. And in the same way is also the clothing of the miracle in the garment of nature, etc.,
Even so, the supernal Bridegroom, the Chesed above, comes down to that lowly place, and so His love is seen all the more. The clothing of the Purim miracle in nature is the same: it is a sign of great love.


שהוא מעוצם האהבה הולך ג״כ להתלבש בבית הבורסקי שהוא לבוש הטבע כו׳ וע״כ לא נזכר שם הוי״ה במגלה מפני שאז הי׳ [היה] הכלה הכלולה בתכלית השפלות שמסתתרת כו׳.
for out of the intensity of the love He also goes to be clothed in the tannery, which is the garment of nature, etc. And therefore the Name Havayah is not mentioned in the Megillah, because then the bride, the perfected one (kelulah), was in the utmost lowliness, hiding, etc.
Out of the intensity of His love He “lodges in the tannery,” the garment of nature. The Name Havayah is not mentioned in the Megillah because the bride, Malchus, was then in the utmost lowliness and hidden.


ע״כ מוכרח להיות גלוי החסד שלמעלה ג״כ בבחינת התלבשות לירד לשם אל המקום אשר הם ולכן לא נז׳ [נזכר] השמות שהוא בחי׳ הגלוי שבלי לבוש כו׳.
Therefore the revelation of the Chesed above must also be in a state of being clothed, to descend there, to the place where they are; and therefore the Names are not mentioned, for they are the level of the revelation that is without a garment, etc.
So the revelation of the Chesed above must also come clothed, descending to where they are. Therefore the Names, which are revelation without a garment, are not mentioned.


אך כמו שבהמשל הנה ירידה זו הוא מורה על עוצם האהבה כמ״ש בזהר שם. כמו״כ [כמו כן] האור המלובש במגלה זו הוא למעלה מבחי׳ שמות.
But just as in the parable this descent indicates the intensity of the love, as is written in the Zohar there, so too the light that is clothed in this Megillah is above the level of Names.
But just as in the parable the descent shows the depth of the love, so the light clothed in the Megillah is higher than the level of the Names.




39ותדע שהרי ארז״ל [אמרו רבותינו זכרונם לברכה] שהנביאים עתידים להבטל לע״ל [לעתיד לבוא]197 ומגלת אסתר לא תבטל198 אע״פ [אף על פי] שאין בה שם ובנביאים יש שמות הרבה199 אלא הענין
And know [that this is so]: for our Sages, of blessed memory, said that the Prophets will be nullified in the Time to Come, but the Scroll of Esther will not be nullified, even though there is no Name in it, while in the Prophets there are many Names. But the matter is
A proof that the Megillah’s light is above the Names: the Sages say that the books of the Prophets will be nullified in the Time to Come but the Scroll of Esther will not, although the Prophets are full of G-d’s Names and the Megillah has none.


כי השם שהוא גלוי הארה שבסדר ההשתלשלות יו״ד חכ׳ [חכמה] ה׳ בינה כו׳ הוא רק כטפה מהים לגבי עצמיות אוא״ס [אור אין סוף] ב״ה וכמו שם האדם שאין זה עצמיותו.
that the Name, which is the revelation of the radiance within the order of the chain of descent (hishtalshelus), yud Chochmah (wisdom), hei Binah (understanding), etc., is only like a drop from the ocean relative to the very essence of the Infinite Light (Or Ein Sof), blessed be He; just like a person’s name, which is not his essence.
A Name of G-d, such as Havayah, whose letters stand for Chochmah, Binah and the rest, is the revelation of a radiance within the chain of descent. Compared with the essence of the Infinite Light it is like a drop from the ocean, just as a person’s name is not his essence.


אבל בפורים ע״י המס״נ [המסירות נפש] הגיעו לעצמות א״ס ב״ה שלמעלה מבחי׳ שם הוי״ה ועמש״ל [ועיין מה שכתוב לעיל] בד״ה ובבואה לפני המלך200 בענין א״ת [אל תקרי] שמות אלא שמות201 כו׳
But on Purim, through the self-sacrifice (mesirus nefesh), they reached the Essence of Ein Sof (the Infinite One), blessed be He, which is above the level of the Name Havayah. And see what is written above in the discourse beginning “Uv’vo’ah lifnei hamelech,” on the matter of “Do not read shamos (desolations) but shemos (names),” etc.;
On Purim, through their self-sacrifice, the Jews reached the Essence of Ein Sof, above even the Name Havayah. The earlier discourse “Uv’vo’ah lifnei hamelech” develops this through the Sages’ wordplay, “Do not read shamos (desolations) but shemos (names).”


ע״ש א״כ האור המלובש במגלה זו היא למעלה מבחי׳ השמות אלא שמ״מ ההתלבשות בהמגלה הוא ע״י לבושי׳ [לבושין / לבושים] שלמט׳ [שלמטה] מבחי׳ השמות בסיפור המעשה דמרדכי ואסתר ואחשורוש והמן ושתי.
see there. If so, the light that is clothed in this Megillah is above the level of the Names; except that nevertheless the clothing in the Megillah is through garments that are below the level of the Names, in the story of the events of Mordechai and Esther, Achashverosh, Haman and Vashti.
So the light clothed in the Megillah is above the Names, even though its garments, the story of Mordechai and Esther, Achashverosh, Haman and Vashti, are below the level of the Names.


אסתר הוא בחי׳ מל׳ דאצי׳ כשמסתתרת בראש הבריאה ושבע נערותיה הראויות לתת לה מבית המלך202 הן ז׳ היכלות דבריאה.
Esther is the level of Malchus (sovereignty) of Atzilus when it is hidden in the head of [the World of] Beriah; and “her seven maidens, fit to be given to her from the king’s house,” are the seven chambers (heichalos) of Beriah.
In Kabbalistic terms Esther is Malchus of Atzilus hidden in the “head” of the World of Beriah, and her seven maidens “from the king’s house” are the seven heichalos, the chambers, of Beriah.


מרדכי הוא בחי׳ יסוד אבא. וענין קריאת המגלה הוא כמו קורא בתורה שקורא וממשיך גלוי האור:203
Mordechai is the level of Yesod (foundation) of Abba. And the matter of the reading of the Megillah is like one who reads in the Torah: he reads and draws down the revelation of the light.
Mordechai is Yesod of Abba. Reading the Megillah is like reading the Torah: by reading it one draws down the revelation of the light hidden within it.



In one’s avodah
Every Jew, even the lowest, has the power of self-sacrifice that will not let him be separated from G-d; when a person sins, it is only because a spirit of folly makes him think the sin does not separate him. And one who has the time to study Torah must use it, for his soul needs the whole parable to reach “the pleasantness of G-d.”
Questions for discussion
	Why does the maamar call the Torah a “parable,” and what does this imply about studying laws that deal with physical matters?
	How can the acceptance of the Torah at Sinai be called “compelled” if what moved the people was love and not fear?
	Why does a bittul that begins from below draw down a higher light than one awakened from above?
	How can Purim’s light be greater than that of Yom Tov while only Yom Tov forbids work?
	What does the absence of G-d’s Name from the Megillah teach about His presence in times of hiddenness?

Sources and references
Notes
Paragraph 1
1חייב אינש לבסומי בפוריא
The text of this maamar is the Tzemach Tzedek’s transcript, preserved in a manuscript volume of 5571 (1811) under the heading “Purim, Sunday, Tisa,” which dates it to Purim of that year.
Kehot’s noteהנחת כ״ק אדמו״ר הצ״צ בבוך תקע״א בכותרת ”פורים יום א׳ תשא”. נדפס בסה״מ תקע״א ע׳ קכד. וראה שם ע׳ קלו. באוה״ת מג״א (תש״נ) ע׳ רפח המאמר עם הגהות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. באוה״ת מג״א ע׳ רעט מתחיל לבאר הקושיא הראשונה, ע״ש בארוכה.
2חייב אינש לבסומי בפוריא
Rava rules that a person is obligated to become intoxicated on Purim until he does not know the difference between “cursed is Haman” and “blessed is Mordechai.” The maamar opens with this ruling as its question and returns to it in paragraphs 25–26 as its answer.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ז, ב. ראה לעיל צה, א הערת כ״ק אדמו״ר.
3וכמ״ש הרמב״ם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהל׳ יו״ט פ״ו ה״כ.
4לא ימשך ביין
The Rambam rules that when a person eats, drinks and rejoices on a festival he should not be drawn after wine, laughter and levity, for drunkenness is not rejoicing. The maamar cites this to show that the festival’s joy, though a Torah command, has a limit.
Mishneh Torah, Rest on a Holiday 6:20משנה תורה, הלכות שביתת יום טוב ו׳:כ׳
כְּשֶׁאָדָם אוֹכֵל וְשׁוֹתֶה וְשָׂמֵחַ בָּרֶגֶל לֹא יִמָּשֵׁךְ בְּיַיִן וּבִשְׂחוֹק וְקַלּוּת רֹאשׁ וְיֹאמַר שֶׁכָּל מִי שֶׁיּוֹסִיף בָּזֶה יַרְבֶּה בְּמִצְוַת שִׂמְחָה. שֶׁהַשִּׁכְרוּת וְהַשְּׂחוֹק הָרַבָּה וְקַלּוּת הָרֹאשׁ אֵינָהּ שִׂמְחָה אֶלָּא הוֹלְלוּת וְסִכְלוּת וְלֹא נִצְטַוֵּינוּ עַל הַהוֹלְלוּת וְהַסִּכְלוּת אֶלָּא עַל הַשִּׂמְחָה שֶׁיֵּשׁ בָּהּ עֲבוֹדַת יוֹצֵר הַכּל שֶׁנֶּאֱמַר (דברים כח מז) ”תַּחַת אֲשֶׁר לֹא עָבַדְתָּ אֶת ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כּל”. הָא לָמַדְתָּ שֶׁהָעֲבוֹדָה בְּשִׂמְחָה. וְאִי אֶפְשָׁר לַעֲבֹד אֶת הַשֵּׁם לֹא מִתּוֹךְ שְׂחוֹק וְלֹא מִתּוֹךְ קַלּוּת רֹאשׁ …
When one eats and drinks on a festival, he should not be drawn after wine or joking or light-headedness, and say that the more one can increase this, the more enhances the commandment of joy. For drunkenness, much joking and ligh-headedness are not joy, but rather wildness and foolishness. And we were not commanded about wildness and foolishness, but rather about joy that has service to the Maker of everything. As it is stated (Deuteronomy 28:47), "because you did not serve the L-rd your G-d with joy and with a …
Torat Emet 363 (Public Domain) · Sefaria Edition. Translated by R. Francis Nataf, 2019 (CC-BY)
5בפסח קי״ס ובשבועות מ״ת כו׳
That text completes the list of festival miracles with “and so on Sukkos, with the Clouds of Glory.”
Kehot’s noteבסה״מ תקע״א ע׳ קכד ”וכן בסוכות בענני כבוד”.
6דמרדכי גזר ולא קבלו עלייהו
The Talmud explains that on Purim the people accepted the prohibitions of eulogy and fasting but not the prohibition of work, for the later verse speaks only of “days of feasting and joy” and leaves out “Yom Tov.” The maamar takes this as the second point in which Purim seems to rank below the festivals.
Megillah 5bמגילה ה׳ ב
Kehot’s noteראה מגילה ה, ב.
7וקבל היהודים
After the victory, the Jews undertook to keep the days of Purim as they had begun to do. The maamar reads “what they had begun” as the Giving of the Torah, which Purim completed.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כג.
8קימו וקבל היהודים
The verse says that the Jews confirmed and accepted upon themselves and their descendants to keep the days of Purim. The Talmud reads it as a renewed acceptance of the Torah itself.
Esther 9:27אסתר ט׳:כ״ז
קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים עֲלֵיהֶם וְעַל־זַרְעָם וְעַל כׇּל־הַנִּלְוִים עֲלֵיהֶם וְלֹא יַעֲבוֹר לִהְיוֹת עֹשִׂים אֵת שְׁנֵי הַיָּמִים הָאֵלֶּה כִּכְתָבָם וְכִזְמַנָּם בְּכׇל־שָׁנָה וְשָׁנָה:
the Jews ordained, and took upon them, and upon their seed, and upon all such as joined themselves unto them, so as it should not fail, that they would keep these two days according to the writing thereof, and according to the appointed time thereof, every year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9וכמאמר רז״ל ע״פ קימו . . מה שקיבלו כבר
The Talmud teaches that at Sinai G-d held the mountain over Israel like a tub, which gives “a great protest of duress against the Torah,” and that they accepted it again in the days of Achashverosh: “they confirmed what they had already accepted.” This passage frames the maamar’s whole argument.
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א. ראה לקו״ת במדבר יט, ד. בד״ה וקבל היהודים תשי״א (סה״מ מלוקט — ח״ג ע׳ 50) בהערה 4 ”אף שלכאורה הם שני ענינים, ד”וקבל היהודים את אשר החלו” הוא שרק בפורים היתה הקבלה, משא״כ ”קיימו מה שקבלו” הוא שגם במ״ת היתה הקבלה אלא שלא הי׳ לה קיום” ע״ש בארוכה. וראה שם ע׳ עז.
10בלקו״ש ח״ז ע׳ 27 הערה 55 העיר
The Rebbe remarks that the Tzemach Tzedek, in a gloss in Likkutei Torah (Vayikra 4c), refers to this maamar simply as “Derush Purim,” though many discourses deal with Purim, because the mitzvah of drinking “until he does not know” expresses what Purim is.
Kehot’s noteבלקו״ת ויקרא ד, ג מציין כ״ק אדמו״ר הצ״צ לד״ה זה בשם ”דרוש פורים” — וי״ל שלכן נק׳ דרוש זה בשם ”דרוש פורים” סתם — אף שישנם כמה דרושים המדברים בעניני פורים — כי במצוה זו [עד דלא ידע] מתבטא ענין פורים. אלא שמ״מ אינו מציין ל”דרוש המתחיל חייב אינש כו׳ עד דלא ידע” — אף שכוונתו ב”דרוש פורים” הוא לענין ”חייב כו׳ עד דלא ידע” שבפורים — כי אז, מכיון שאופן הציון בכ״מ הוא ל”ד״ה כו׳”, לא הי׳ ניכר שמרמז בזה איזה ענין, ובמילא לא היינו יודעים שכוונתו היא (גם) לענין ”חייב כו׳ עד דלא ידע”, כ״א לדרוש המתחיל חייב כו׳, ולכן מציין ל”דרוש פורים”. עכ״ל ע״ש. ובלקו״ת תזריע כא, ג מציין לד״ה זה: לד״ה עד דלא ידעי בין כו׳.
11יותר אונס ממעשה דאחשורוש
That text sharpens the question: at first glance the days of Achashverosh were more of a compulsion, since Haman sought to destroy all the Jews.
Kehot’s noteבספה״מ תקע״א ע׳ קכה ”וזה פלא לכאורה דהרי בימי אחשורוש הי׳ אונס יותר כי המן ביקש להשמיד את כל היהודים כו׳”.
Paragraph 2
12שארז״ל אשרי . . ותלמודו בידו
The Talmud reports that in the upper world it was said: “Fortunate is he who comes here with his learning in his hand.” The maamar asks why learning about physical matters should matter to souls in Gan Eden.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
Paragraph 3
13מ״ש רז״ל
Among the explanations of “For he has scorned the word of G-d,” Rabbi Nehorai says it refers to anyone who is able to occupy himself with Torah and does not. The maamar asks why this is judged so gravely.
Sanhedrin 99a:19סנהדרין צ״ט א:י״ט
תַּנְיָא אִידַּךְ: ״כִּי דְבַר ה׳ בָּזָה״ – זֶה הָאוֹמֵר אֵין תּוֹרָה מִן הַשָּׁמַיִם. וַאֲפִילּוּ אָמַר כׇּל הַתּוֹרָה כּוּלָּהּ מִן הַשָּׁמַיִם, חוּץ מִפָּסוּק זֶה שֶׁלֹּא אֲמָרוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא אֶלָּא מֹשֶׁה מִפִּי עַצְמוֹ – זֶהוּ ״כִּי דְבַר ה׳ בָּזָה״. וַאֲפִילּוּ אָמַר כׇּל הַתּוֹרָה כּוּלָּהּ מִן הַשָּׁמַיִם, חוּץ מִדִּקְדּוּק זֶה, מִקַּל וָחוֹמֶר זֶה, מִגְּזֵרָה שָׁוָה זוֹ – זֶה הוּא ״כִּי דְבַר ה׳ בָּזָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צט, א.
14כי דבר ה׳ בזה
The verse says that one who scorns the word of G-d and breaks His commandment shall surely be cut off. The Sages apply it to one who could study Torah and does not.
Numbers 15:31במדבר ט״ו:ל״א
כִּי דְבַר־Havayah בָּזָה וְאֶת־מִצְוָתוֹ הֵפַר הִכָּרֵת תִּכָּרֵת הַנֶּפֶשׁ הַהִוא עֲוֺנָהֿ בָהּ:
Because he hath despised the word of the L-RD, and hath broken His commandment; that soul shall utterly be cut off, his iniquity shall be upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לא.
15דמאחר שמי שא״א
The note sends the reader to the Tzemach Tzedek’s Or HaTorah on Nach for this question: why one who could study and does not is judged so severely when one chapter morning and evening suffices.
Kehot’s noteראה אוה״ת נ״ך כרך ע׳ תרמו.
16כאשר יאמר משל הקדמוני
David tells Shaul, “As the parable of the Primordial One says, From the wicked comes forth wickedness,” and so he will not harm him. The maamar takes “the parable of the Primordial One” as a name for the Torah.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כד, יד. ראה אוה״ת פ׳ וארא ע׳ קנב. ובכ״מ. בלקו״ת ויקרא ד, ג מציין לכאן: כמ״ש מזה בדרוש פורים (ראה לעיל בתחילת המאמר). צו יד, ג. חקת נט, ב. ראה יח. ד.
17בפרק א׳ שחרית ופרק א׳ ערבית
Rabbi Ami says that even one who studies only one chapter in the morning and one chapter in the evening has fulfilled the mitzvah “This book of the Torah shall not depart from your mouth.” The maamar sets this minimum against the severity of the punishment.
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 4
18והאלקים אנה לידו
The verse speaks of one who killed without intent: “G-d caused it to come into his hand.” The Sages read it as the Torah’s own source for the proverb “From the wicked comes forth wickedness,” which is why the maamar brings it here.
Exodus 21:13שמות כ״א:י״ג
וַאֲשֶׁר לֹא צָדָה וְהָאֱלֹקִים אִנָּה לְיָדוֹ וְשַׂמְתִּי לְךָ מָקוֹם אֲשֶׁר יָנוּס שָׁמָּה:
And if a man lie not in wait, but G-d cause it to come to hand; then I will appoint thee a place whither he may flee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, יג.
19והאלקים אנה לידו
Reish Lakish opens the laws of the unwitting killer with two verses together, “G-d caused it to come into his hand” and “As the parable of the Primordial One says, From the wicked comes forth wickedness.” This is why the maamar links the Torah’s verse with the parable of the Primordial One.
Makkot 10b:3–4מכות י׳ ב:ג׳-ד׳
רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ פָּתַח לַהּ פִּתְחָא לְהַאי פָּרַשְׁתָּא מֵהָכָא: ״וַאֲשֶׁר לֹא צָדָה וְהָאֱלֹקִים אִנָּה לְיָדוֹ וְגוֹ׳״, ״כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְגוֹ׳״, בַּמָּה הַכָּתוּב מְדַבֵּר – בִּשְׁנֵי בְּנֵי אָדָם שֶׁהָרְגוּ אֶת הַנֶּפֶשׁ, אֶחָד הָרַג בְּשׁוֹגֵג וְאֶחָד הָרַג בְּמֵזִיד, לָזֶה אֵין עֵדִים וְלָזֶה אֵין עֵדִים. הַקָּדוֹשׁ בָּרוּךְ הוּא מַזְמִינָן לְפוּנְדָּק אֶחָד, זֶה שֶׁהָרַג בְּמֵזִיד יוֹשֵׁב תַּחַת הַסּוּלָּם, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג יוֹרֵד בַּסּוּלָּם, וְנֹפֵל עָלָיו וְהֹרְגוֹ, זֶה שֶׁהָרַג בְּמֵזִיד – נֶהֱרָג, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג – …
William Davidson, Vocalized Aramaic (CC-BY-NC)
20להבין משל ומליצה
Shlomo opens the book of Proverbs by saying that it teaches how to understand a parable and an epigram, the words of the wise and their riddles. The maamar cites it as a second example of wisdom conveyed through parable.
Proverbs 1:6משלי א׳:ו׳
לְהָבִין מָשָׁל וּמְלִיצָה דִּבְרֵי חֲכָמִים וְחִידֹתָם:
To understand a proverb, and a figure; The words of the wise, and their dark sayings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ו.
21קדמונו של עולם
Rashi explains “the parable of the Primordial One” as the Torah, the parable of the Holy One, blessed be He, the Primordial One of the world (kadmono shel olam), and finds “From the wicked comes forth wickedness” in the Torah’s “G-d caused it to come into his hand,” as in tractate Makkos. The maamar builds on his phrase.
Rashi on I Samuel 24:14רש"י על שמואל א כ״ד:י״ד
כאשר יאמר משל הקדמוני. משל קדמונו של עולם, התורה, שהיא משלו של הקב״ה: מרשעים יצא רשע. הקב״ה מזמן לרשע, שנופל ביד רשע כיוצא בו, והיכן אמרה תורה (שמות כא יג): והאלקים אנה לידו כדאיתא במסכת מכות (י ב):
As the ancient proverb says. The proverb of the Ancient One of the world [referring to] the Torah, which is the proverb of the Holy One, Blessed is He. From the wicked comes wickedness. The Holy One, Blessed is He, destines the wicked to fall into the hand of the wicked like himself. And where did the Torah say this, "And G-d destined it into his hand," as it is stated in Maseches Makos.
On Your Way (Public Domain) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
Paragraph 5
22אבל מהותו ועצמותו
The note points to this maamar as a parallel discussion of G-d’s being and essence, which is beyond the category of worlds.
Kehot’s noteראה ד״ה ועשית חג שבועות תש״ה ע׳ 186.
23ולכן נק׳ קדמונו של עולם
The transcript adds that “primordial” (kedem) is not like “beginning”: a beginning has a middle and an end, as in the chain of descent where Chochmah is called “the beginning,” but kedem means that He is singular and alone, with nothing besides Him, preceding all that came before.
Kehot’s noteבהנחת כ״ק הצ״צ נוסף: ”(כי קדם אינו כמו תחלה שהתחלה יש לה אמצע וסוף והיינו בבחי׳ השתלשלות שחכמ׳ נק׳ ראשית כו׳ אבל הקדם הוא שהוא יחיד ומיוחד ואין עוד מלבדו והוא קדמון לכל הקדומי׳)”.
Paragraph 8
24וקדושים בכל יום
That text explains: “the holy ones are the souls without a body in Gan Eden.”
Kehot’s noteבסה״מ תקע״א ע׳ קכז ובאוה״ת מג״א ע׳ רפט כ׳ ”וקדושים הן הנשמות שבלא גוף בג״ע” ע״ש.
25בלקוטי הש״ס להאריז״ל
This letter of the Tanya expounds what is written in the Arizal’s Likkutei HaShas on the saying “Torah scholars have no rest,” that the souls ascend continually from level to level.
Kehot’s noteסוף ברכות. ראה גם תניא אגה״ק סי׳ יז.
26צדיקים אין להם מנוחה
The maamar’s wording “the righteous have no rest” follows the Shelah’s version of the saying there.
Kehot’s noteסוף ברכות. וע״פ גירסת השל״ה בהקדמה בית חכמה (יז, א). עמק המלך שער דיקנא קדישא פ״ח (סא, ג). וראה לעיל פ׳ שמות מט, א. ובלקו״ש חי״ד ע׳ 179. חט״ו ע׳ 137 הערה 5. בסה״מ תקע״א ע׳ קכז הגירסא ”ת״ח”.
27ילכו מחיל אל חיל
The psalmist describes those who go up to Zion, “from strength to strength,” to appear before G-d. The Sages read it as the endless ascent of the righteous.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
28אין להם מנוחה לא בעוה״ז ולא בעוה״ב שנאמר ילכו מחיל אל חיל
The Talmud’s closing words: Torah scholars have no rest in this world or in the World to Come, as it is said, “They go from strength to strength.” The maamar uses it to show that the soul’s ascent never ends.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
29וידבר שלשת אלפים משל
The verse praises Shlomo’s wisdom: he spoke three thousand parables. The maamar reads them as three thousand levels in every matter of the Torah.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ה, יב.
30וידבר שלשת אלפים משל. פי׳ על כל דבר מד״ת
Rav Hamnuna teaches that Shlomo spoke three thousand parables on every single matter of the Torah. The maamar explains them as three thousand levels of comprehension in each matter, each a parable for the one above it.
Eruvin 21b:21עירובין כ״א ב:כ״א
אָמַר רַב הַמְנוּנָא, מַאי דִּכְתִיב: ״וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף״ — מְלַמֵּד שֶׁאָמַר שְׁלֹמֹה עַל כׇּל דָּבָר וְדָבָר שֶׁל תּוֹרָה שְׁלֹשֶׁת אֲלָפִים מָשָׁל, עַל כׇּל דָּבָר וְדָבָר שֶׁל סוֹפְרִים חֲמִשָּׁה וְאֶלֶף טְעָמִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31חיל — וכל השגה לגבי מה שלמעלה ממנה נק׳ משל
The transcript adds an explanation: a parable has the likeness of the thing it illustrates, only in a coarser form; so too every comprehension, relative to the one above it, is the same matter, only in a more physical way, and is therefore called a parable.
Kehot’s noteבהנחת כ״ק הצ״צ נוסף: ”כמו המשל שהוא בדמות הנמשל רק במציאות מגושם ממנו כו׳ כן הוא כל השגה לגבי שלמעלה הימנה הגם שהם הכל בבחי׳ א׳ רק שזה באופן גשמי כו׳ ונק׳ משל)”.
32ולתבונתו אין מספר
“Great is our Master and abundant in power; His understanding is beyond number.” The maamar uses it for the endless levels of comprehension of G-d’s wisdom.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
Paragraph 10
33אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah, the supernal wisdom. The maamar builds on it: because the Infinite Light is clothed in Chochmah, the Torah that issues from it can be the parable through which He is grasped.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
34ונהר יצא מעדן
“A river goes forth from Eden to water the garden.” The maamar uses the image for Chochmah as the source from which all levels of Torah comprehension flow.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
35ההשגות — ובחי׳ ח״ע עצמה
Or HaTorah notes there that this Torah Ohr passage makes the higher Chochmah the first root of these parables.
Kehot’s noteבאוה״ת בראשית כרך ז תתנט, ב דכאן בתו״א מבאר דשורש הראשון לבחי׳ משלים אלו הוא חכמה עילאה, ושם [באוה״ת] משמע דע״י המשל אינו מושג רק הדמות ע״ד אסשא״מ, וכאן בתו״א משמע קצת שע״י משל הקדמוני יושג המהות, ע״ש.
36נק׳ בזהר רזא דשמא קדישא
There the Alter Rebbe explains the Zohar’s saying that all the Torah and mitzvos serve “to perfect the mystery of His Name”: the seven Names that may not be erased are only a name and radiance of Ein Sof in each attribute, no more comparable to His essence than a person’s name is to his self.
Kehot’s noteראה לעיל מט, ד.
37ה׳ בחכמה
“G-d founded the earth with wisdom.” The maamar reads it as the Infinite Light resting and clothed in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
38עטה אור כשלמה
The psalmist describes G-d as wrapping Himself in light as in a garment. The maamar applies it to Chochmah and the Torah as the garment of the Infinite Light.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
39באגה״ק ד״ה אשת חיל עט״ב
The letter speaks of the light stored for the righteous, “the pleasantness of G-d,” the tzachtzachos and the four hundred worlds of yearning, which has many levels; the garment the soul receives from its Torah and mitzvos comes from the outermost level of that light, and the Supernal Will is the outer and “back” dimension of the supernal delight.
Kehot’s noteסי׳ כט.
40כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He did, in the heavens and on the earth.” The maamar cites it for the Supernal Will, which brings all the worlds into being and is therefore called sovev.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כתרו את בנימין
In the battle against Binyamin the tribes “surrounded” (kitru) them. The maamar derives the name Keser, crown, from this word for encircling.
Judges 20:43שופטים כ׳:מ״ג
כִּתְּרוּ אֶת־בִּנְיָמִן הִרְדִיפֻהוּ מְנוּחָה הִדְרִיכֻהוּ עַד נֹכַח הַגִּבְעָה מִמִּזְרַח־שָׁמֶשׁ:
They inclosed the Benjamites round about, and chased them, and overtook them at their resting-place, as far as over against Gibeah toward the sunrising.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים כ, מג. ראה לעיל יט, ד.
42עתיק . . בחי׳ תחתונה שבא״ס
The note points there for what is explained here about Atik, the inner dimension of Keser and the lowest level within Ein Sof.
Kehot’s noteע״ח שער דרושי אבי״ע פ״א. למה שנתבאר כאן בענין עתיק — ראה סה״מ תקס״ה ח״ב ע׳ תתקמ ואילך. [ובמקבילו באוה״ת בראשית כרך ג##]. סה״מ תרל״ו ע׳ שטז ואילך.
43פי׳ עתיק יומין
The note points there for the meaning of the name Atik Yomin.
Kehot’s noteראה דרך מצותיך מצות וידוי תשובה פרק ב (לח, ב).
44המתנשא מימות עולם
There Atik Yomin is explained by “Who is uplifted from the days of the world”: the “days” are the supernal attributes clothed in memalei to give life to the worlds, as the six days of creation drew forth Chesed and the rest, while His essence is holy and set apart from them.
Kehot’s noteברכת יוצר. ראה לקו״ת אמור לא, ד בענין ימות עולם.
45הוא הנק׳ קדמונו של עולם
The Tzemach Tzedek explains there what is written here about the level called the Primordial One of the world.
Kehot’s noteראה באוה״ת נ״ך כרך ג ע׳ א׳קעב שמבאר מה שכתוב כאן.
46ועתיק יומין יתיב
In Daniel’s vision the Ancient of Days sits, His garment white as snow. The maamar reads the garment as the Torah, which clothes and conceals the light of Atik as snow is water congealed.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
47ע״פ כי ביום הזה יכפר
In the explanation of the discourse “For on this day He shall atone,” the section that begins “Hinei chayei,” Likkutei Torah explains “His garment as snow”: as snow comes from water, congeals and melts back into water, so the garment of the Torah begins and ends in Chochmah, like a parable through which the student comes to his teacher’s idea itself.
Kehot’s noteלקו״ת אחרי כז, ג.
48איתא בזהר ענין ת׳ עלמין
There Keser is described as the intermediary between the Emanator and the emanated, from which the supernal delight flows to the righteous in the Time to Come; this is the four hundred worlds of yearning.
Kehot’s noteפ׳ חיי שרה קכג, ב בתוספתא. ראה לעיל כד, ג. ושם בשם אד״ר קכח, ב (וראה אוה״ת פ׳ חיי שרה ע׳ קטו, ב).
49ארבע מאות שקל כסף
Avraham weighs out four hundred shekels of silver “current with the merchant” for the Cave of Machpelah. The maamar reads the silver (kesef) as the worlds of yearning (kisufin) and “over lasocher” as passing beyond the encompassing light.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, טז.
50דירתין צדיקייא שנק׳ ארבע מאות שקל כסף עובר לסוחר
In the Idra Rabba the Zohar teaches that from the whiteness of the supernal skull the righteous inherit four hundred worlds in the World to Come, as it is written, “four hundred shekels of silver, current with the merchant.” The Kehot note gives this place, with the Tosefta in Chayei Sarah, for the four hundred worlds of yearning.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
51לשון סחור
The Talmud quotes the Aramaic saying “Go around, go around (sechor, sechor), O nazirite; do not come near the vineyard.” The maamar uses this sense of sechor, “around,” to read socher as the encompassing light.
Avodah Zarah 17aעבודה זרה י״ז א
Kehot’s noteע״ז יז, א.
Paragraph 11
52אשרי מי שבא לכאן ותלמודו בידו
“Fortunate is he who comes here with his learning in his hand.” The maamar now explains it: the learning is the parable without which the soul cannot grasp the light revealed in Gan Eden.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
53ואם יחסר מלהשיג איזו דברים
That text explains at length why missing some details of the parable prevents grasping the lesson at all.
Kehot’s noteראה בסה״מ תקע״א ע׳ קכז בארוכה.
54ע״כ צ״ל תלמודו בידו
That text draws a point from the wording: the Sages said “his learning,” the whole of it, and not one order or one tractate, because the whole parable is needed to grasp the lesson.
Kehot’s noteבסה״מ תקע״א ע׳ קכח מדייק ”וזהו שאמ׳ ותלמודו בידו כל התלמוד דוקא ולא אמרו סדר א׳ או מס׳ א׳ כי כל המשל צריכים להשגת הנמשל”.
55נועם הוי״ה
The psalmist asks to dwell in G-d’s house “to behold the pleasantness of G-d.” The maamar names with it the delight the soul beholds through its Torah.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56להשביע בצחצחות
Isaiah promises that G-d will “satisfy your soul with tzachtzachos.” The maamar takes the tzachtzachos as the light of Atik revealed to the righteous.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
57משמת ר״מ בטלו מושלי משלים
The Mishnah lists what ceased with the passing of great Sages: when Rabbi Meir died, the tellers of parables ceased. The maamar takes it as proof that a deep wisdom needs many parables.
Sotah 49a:15–16סוטה מ״ט א:ט״ו-ט״ז
מִשֶּׁמֵּת רַבִּי מֵאִיר בָּטְלוּ מוֹשְׁלֵי מְשָׁלִים. מִשֶּׁמֵּת בֶּן עַזַּאי בָּטְלוּ הַשַּׁקְדָנִים. מִשֶּׁמֵּת בֶּן זוֹמָא בָּטְלוּ הַדַּרְשָׁנִים. מִשֶּׁמֵּת רַבִּי עֲקִיבָא בָּטַל כְּבוֹד הַתּוֹרָה. מִשֶּׁמֵּת רַבִּי חֲנִינָא בֶּן דּוֹסָא בָּטְלוּ אַנְשֵׁי מַעֲשֶׂה. מִשֶּׁמֵּת רַבִּי יוֹסֵי קְטֹנְתָּא פָּסְקוּ חֲסִידִים. וְלָמָּה נִקְרָא שְׁמוֹ ״קְטֹנְתָּא״ — שֶׁהָיָה קְטֹנְתָּא שֶׁל חֲסִידִים. מִשֶּׁמֵּת רַבָּן יוֹחָנָן בֶּן זַכַּאי בָּטַל זִיו הַחׇכְמָה. מִשֶּׁמֵּת רַבָּן גַּמְלִיאֵל הַזָּקֵן בָּטַל כְּבוֹד הַתּוֹרָה, וּמֵתָה טׇהֳרָה וּפְרִישׁוּת. מִשֶּׁמֵּת רַבִּי יִשְׁמָעֵאל בֶּן פִּאָבִי בָּטְלָה זִיו …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מט, א.
58שלשת אלפים משל
Shlomo spoke three thousand parables. The maamar explains the number by the depth of his wisdom.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59תילתא משלי
Rabbi Yochanan says that when Rabbi Meir taught, he gave a third halachah, a third aggadah and a third parables. The maamar cites it for the same point.
Sanhedrin 38b:22סנהדרין ל״ח ב:כ״ב
דְּאָמַר רַבִּי יוֹחָנָן: כִּי הֲוָה דָּרֵישׁ רַבִּי מֵאִיר בְּפִירְקֵיהּ, הֲוָה דָּרֵישׁ תִּילְתָּא שְׁמַעְתָּא, תִּילְתָּא אַגָּדְתָּא, תִּילְתָּא מַתְלֵי. וְאָמַר רַבִּי יוֹחָנָן: שָׁלֹשׁ מֵאוֹת מִשְׁלוֹת שׁוּעָלִים הָיוּ לוֹ לְרַבִּי מֵאִיר, וְאָנוּ אֵין לָנוּ אֶלָּא שָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב. וראה לעיל צא, ג.
Paragraph 13
60שכל צדיק נכוה מחופתו של חבירו
Kehot’s note points to Bamidbar Rabbah 21:20 for these words.
Bamidbar Rabbah 21:20במדבר רבה כ״א:כ׳
Kehot’s noteבמד״ר כא, כ.
61נכוה מחופתו של חבירו
Rabbi Chanina teaches that in the Time to Come each righteous person will have a canopy according to his honor, and each will be “burned” by the canopy of his fellow. The maamar cites it to show that souls differ in their level of comprehension.
Bava Batra 75a:15בבא בתרא ע״ה א:ט״ו
עָשָׁן בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: שֶׁכׇּל מִי שֶׁעֵינָיו צָרוֹת בְּתַלְמִידֵי חֲכָמִים בָּעוֹלָם הַזֶּה, מִתְמַלְּאוֹת עֵינָיו עָשָׁן לָעוֹלָם הַבָּא. וְאֵשׁ בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: מְלַמֵּד שֶׁכׇּל אֶחָד וְאֶחָד נִכְוֶה מֵחוּפָּתוֹ שֶׁל חֲבֵירוֹ. אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
62בזוהר פ׳ אמור דק״א ע״ב
The Rebbe notes that the Zohar passage is found on folio 101a.
Kehot’s noteבלקו״ש חכ״א ע׳ 248 הערה 52 מציין שנמצא בדף קא, א. וזה קאי על לבושי הנשמה שישלים לו בג״ע (”ההוא עלמא”). אבל פשוט, לכאורה, שאפ״ל תשלום בעוה״ז.
63קוב״ה אשלים ליה
The Zohar teaches that when a righteous man departs before his deeds have completed the garments of his soul, the Holy One, blessed be He, completes them for him from the good deeds a wicked man forfeited, so that he is clothed in them in that world. The maamar applies it to one who studies all he can; the Kehot note, following Likkutei Sichos, places the passage on 101a rather than the 101b printed in the text.
Zohar, Emor 40:228–234ספר הזהר, אמור מ׳:רכ״ח-רל״ד
64כי דבר ה׳ בזה
“For he has scorned the word of G-d … that soul shall surely be cut off.” The maamar now explains why the verse applies to one who could study and did not.
Numbers 15:31במדבר ט״ו:ל״א
כִּי דְבַר־Havayah בָּזָה וְאֶת־מִצְוָתוֹ הֵפַר הִכָּרֵת תִּכָּרֵת הַנֶּפֶשׁ הַהִוא עֲוֺנָהֿ בָהּ:
Because he hath despised the word of the L-RD, and hath broken His commandment; that soul shall utterly be cut off, his iniquity shall be upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65בפרק א׳ שחרית ופרק א׳ ערבית
One chapter in the morning and one in the evening fulfill the mitzvah of Torah study. The maamar explains this as the parable that suffices for a soul whose circumstances allow no more.
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 14
66ישראל זכו למתן תורה ע״י יסורים
Rabbi Shimon bar Yochai teaches that the Holy One, blessed be He, gave Israel three good gifts, the Torah, the Land of Israel and the World to Come, all of them through suffering. The maamar applies this to the exile of Egypt before Sinai.
Berakhot 5a:8ברכות ה׳ א:ח׳
אָמַר רַבִּי זֵירָא וְאִיתֵּימָא רַבִּי חֲנִינָא בַּר פָּפָּא: בֹּא וּרְאֵה שֶׁלֹּא כְּמִדַּת הַקָּדוֹשׁ בָּרוּךְ הוּא מִדַּת בָּשָׂר וָדָם. מִדַּת בָּשָׂר וָדָם, אָדָם מוֹכֵר חֵפֶץ לַחֲבֵירוֹ, מוֹכֵר עָצֵב, וְלוֹקֵחַ שָׂמֵחַ, אֲבָל הַקָּדוֹשׁ בָּרוּךְ הוּא אֵינוֹ כֵּן, נָתַן לָהֶם תּוֹרָה לְיִשְׂרָאֵל — וְשָׂמַח, שֶׁנֶּאֱמַר: ״כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ״.
R. Zera (another version : R. Hannina b. Pappa) said : Come and see that the attribute of a human being differs from that of the Holy One, blessed be He. What is the attribute of a human being ? When a man sells a valued article to his fellow, the seller grieves and the purchaser rejoices. But with the Holy One, blessed be He, it is not so. He gave the Torah to Israel and rejoiced; as it is said, "For I give you good doctrine ; forsake ye …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות ה, א.
67בחומר ובלבנים
The Egyptians embittered the lives of the Israelites with hard labor, “with mortar and with bricks.” The maamar sees this suffering as the preparation for receiving the Torah.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68נעשה לנשמע
At Sinai the people answered, “All that G-d has spoken we will do and we will hear” (naaseh venishma), putting the doing before the hearing. The maamar reads this as the bittul that made the revelation of the Torah possible.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69אור א״ס ב״ה שורה בחכמה דוקא
The Tanya’s gloss gives, in the name of the Alter Rebbe’s teacher, the reason for what is written in Etz Chaim, that the Infinite Light unites even with Atzilus only by first being clothed in Chochmah: Ein Sof is the true One, He alone with nothing besides Him, and this is the level of Chochmah.
Kehot’s noteתניא פרק לה בהגה.
70ואותו תעבדו
“After Havayah your G-d you shall walk … and Him you shall serve, and to Him you shall cleave.” The maamar uses the word “serve” for the stance of a servant who has no will of his own.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71קשרו להם שני כתרים כנגד נעשה ונשמע
When Israel put “we will do” before “we will hear,” six hundred thousand ministering angels came and tied two crowns on each of them, one for “we will do” and one for “we will hear.” The maamar links the crowns to the two levels of Keser.
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
72אהבתי אתכם אמר ה׳
G-d tells Israel, “I have loved you,” and recalls that He loved Yaakov. The maamar takes it as the love revealed from above at Sinai.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
73ע׳ בד״ה ועשית בגדי קדש
That discourse explains that an arousal from above awakens the love hidden in the souls of Israel; and, on the meaning of “I have loved you, says Havayah,” that love rising from below, “as water reflects a face,” evokes the supernal love, which brings about the level of Havayah, contraction and expansion, “for love presses the flesh.”
Kehot’s noteלעיל פב, ב.
74כמים הפנים לפנים . . אל האדם
As water reflects a face, so one person’s heart reflects another’s. The maamar applies it to the love revealed from above, which awakens love in the souls below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט. כ״ה גם בתניא פרק מו. ובכתוב לאדם, וכ״כ בלקו״ת נשא (כט, א). שה״ש (לא, ד). — הערת כ״ק אדמו״ר בהערות ותיקונים לתניא שם.
75ועל דמות הכסא
Ezekiel sees upon the likeness of the throne a likeness like the appearance of a man. The maamar identifies this supernal Man with the 248 positive commandments and 365 prohibitions.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
76רמ״ח מ״ע
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 15
77ודמות פניהם פני אדם
Ezekiel describes the four faces of the living beings of the Chariot, the first being the face of a man. The maamar takes this as the “man” of the lower worlds who answers the supernal Man.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י. ראה אוה״ת בשלח ע׳ תעז.
78משכני אחריך נרוצה
The beloved asks, “Draw me, we will run after You.” The maamar reads it as the soul’s longing, awakened by love from above, to run toward G-d.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
79אחותי כלה מה טבו דדיך מיין
“How much better is your love than wine, my sister, [my] bride.” The maamar cites it for the name kallah, bride, given to the Community of Israel.
Song of Songs 4:10שיר השירים ד׳:י׳
מַה־יָּפוּ דֹדַיִךְ אֲחֹתִי כַלָּה מַה־טֹּבוּ דֹדַיִךְ מִיַּיִן וְרֵיחַ שְׁמָנַיִךְ מִכׇּל־בְּשָׂמִים:
How fair is thy love, my sister, my bride! How much better is thy love than wine! And the smell of thine ointments than all manner of spices!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, י.
80על כל דבור פרחה נשמתן
Rabbi Yehoshua ben Levi teaches that at each utterance that went forth from the Holy One, blessed be He, the souls of Israel left them. The maamar explains it as bittul before the revelation.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
81מ״ש כיוצא בזה בפרשת לך לך
There Torah Ohr explains the Sages’ “when the utterance goes forth from the mouth of the Holy One, blessed be He, they are silent”: when the divine speech is revealed below, the angels fall silent, absorbed in the bittul drawn from Chochmah, as “a fence for wisdom is silence”; when it withdraws, they speak with a great noise.
Kehot’s noteלעיל יב, ב ואילך.
82בשעה שהדבור יוצא מפי הקב״ה חשות
The Talmud explains chashmal: “at times they are silent (chashos), at times they speak”; when the utterance goes forth from the mouth of the Holy One, blessed be He, they are silent. The maamar reads the silence as bittul.
Chagigah 13b:1חגיגה י״ג ב:א׳
חַיּוֹת אֵשׁ מְמַלְּלוֹת. בְּמַתְנִיתָא תָּנָא: עִתִּים חָשׁוֹת, עִתִּים מְמַלְּלוֹת. בְּשָׁעָה שֶׁהַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — חָשׁוֹת, וּבְשָׁעָה שֶׁאֵין הַדִּיבּוּר יוֹצֵא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא — מְמַלְּלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
83אברהם שקראו הר
The Talmud contrasts the patriarchs: of Avraham the Temple site is called “mountain,” of Yitzchak “field,” of Yaakov “house.” The maamar uses Avraham’s “mountain” as a name for the supernal love.
Pesachim 88a:4פסחים פ״ח א:ד׳
אֶלָּא, לֹא כְּאַבְרָהָם שֶׁכָּתוּב בּוֹ ״הַר״, שֶׁנֶּאֱמַר: ״אֲשֶׁר יֵאָמֵר הַיּוֹם בְּהַר ה׳ יֵרָאֶה״, וְלֹא כְּיִצְחָק שֶׁכָּתוּב בּוֹ ״שָׂדֶה״, שֶׁנֶּאֱמַר: ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה״, אֶלָּא כְּיַעֲקֹב שֶׁקְּרָאוֹ ״בַּיִת״, שֶׁנֶּאֱמַר: ״וַיִּקְרָא אֶת שֵׁם הַמָּקוֹם הַהוּא בֵּית אֵל״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84מקדש עמו ישראל על ידי חופה וקדושין
The Talmud gives the betrothal blessing, which in the name of Rav Yehudah concludes with praise of G-d Who sanctifies Israel through chuppah and kiddushin. The maamar explains why the chuppah is named before the kiddushin.
Ketubot 7b:9כתובות ז׳ ב:ט׳
תַּנְיָא אִידַּךְ: מְבָרְכִין בִּרְכַּת חֲתָנִים בְּבֵית חֲתָנִים, וּבִרְכַּת אֵרוּסִין בְּבֵית הָאֵרוּסִין. בִּרְכַּת הָאֵרוּסִין מַאי מְבָרֵךְ? רָבִין בַּר רַב אַדָּא וְרַבָּה בַּר רַב אַדָּא, תַּרְוַיְיהוּ מִשְּׁמֵיהּ דְּרַב יְהוּדָה אָמְרִי: ״בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר קִדְּשָׁנוּ בְּמִצְוֹתָיו, וְצִוָּנוּ עַל הָעֲרָיוֹת, וְאָסַר לָנוּ אֶת הָאֲרוּסוֹת, וְהִתִּיר לָנוּ אֶת הַנְּשׂוּאוֹת עַל יְדֵי חוּפָּה וְקִדּוּשִׁין״. רַב אַחָא בְּרֵיהּ דְּרָבָא מְסַיֵּים בַּהּ מִשְּׁמֵיהּ דְּרַב יְהוּדָה: ״בָּרוּךְ אַתָּה ה׳, מְקַדֵּשׁ יִשְׂרָאֵל עַל יְדֵי חוּפָּה וְקִדּוּשִׁין״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
85למה שינו הסדר להקדים חופה לקידושין
The note points to this maamar, and to the Rebbe’s note on it, for the question why the blessing puts chuppah before kiddushin.
Kehot’s noteראה ד״ה והוא כחתן תרנ״ז ע׳ קעב ובהערת כ״ק אדמו״ר שם. ובלקו״ש חכ״ב ע׳ 61 הערה 47.
86על ידי המשכת המקיף תחלה
The Rebbe observes that in this maamar the holding of the mountain over them brought them to say “we will do” first, while Midrash Tanchuma and Tosafos (Shabbos 88a) show that “we will do” came before the mountain; the midrashim differ, and the maamar’s order is that of Midrash Tehillim 1:4 and the Mechilta of Rabbi Shimon bar Yochai.
Kehot’s note”בתו״א ד״ה חייב . . שע״י שכפה עליהם הר כגיגית באו להקדמת נעשה לנשמע. ובמדרש תנחומא ובתוס׳ (שבת פח, רע״א) מוכח דהקדמת נעשה לנשמע הי׳ קודם כפיית ההר. מדרשות חלוקות הן. וכמש״כ בתו״א כן הוא במדרש תהלים א, ד. ובמכילתא דרשב״י”. — לקו״ש חי״ג ע׳ 166.
87מכאן מודעא רבא לאורייתא
Rav Acha bar Yaakov says that the mountain held over Israel gives “a great protest of duress against the Torah,” and Rava answers that they accepted it again in the days of Achashverosh. The maamar now explains what made Sinai a compulsion and Purim a willing acceptance.
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
88נתעורר בהם . . ברצון גמור בימי אחשורוש
The Rebbe explains there that the very renewal of the acceptance in the days of Achashverosh was possible because at Sinai this too was given, only in a hidden way.
Kehot’s noteראה בלקו״ש ח״ט ע׳ 149 הערה 53, 54. — שזה גופא מה שהדר וקבלוה בימי אחשורוש הוא לפי שבמ״ת ניתן גם ענין זה אלא שהי׳ בהעלם (שם הערה 54). וראה גם בלקו״ש ח״ז ע׳ 26 סעי׳ ט.
89ועת לרחק מחבק
Koheles lists “a time to embrace and a time to keep far from embracing.” The maamar applies the second to the days of Achashverosh, when G-d’s embrace was hidden.
Ecclesiastes 3:5קהלת ג׳:ה׳
עֵת לְהַשְׁלִיךְ אֲבָנִים וְעֵת כְּנוֹס אֲבָנִים עֵת לַחֲבוֹק וְעֵת לִרְחֹק מֵחַבֵּק:
A time to cast away stones, and a time to gather stones together; A time to embrace, and a time to refrain from embracing;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, ה.
90אסתר מן התורה מנין
The Talmud asks where Esther is alluded to in the Torah and answers with “I will surely hide (haster astir) My face.” The maamar draws from it that her time was one of hiddenness.
Chullin 139b:12–13חולין קל״ט ב:י״ב-י״ג
אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קלט, ב.
91ואנכי הסתר אסתיר פני
G-d warns that He will surely hide His face on that day. The maamar reads it as the state of the Purim story, in which the Jews’ self-sacrifice came from below.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
92Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז
Paragraph 16
93וביאור הענין
This section of the maamar is quoted in Or HaTorah on Megillas Esther.
Kehot’s noteהובא באוה״ת מג״א ע׳ רצ. ונתבאר בד״ה מצה זו תר״מ פרק כו ע׳ קעב.
94איש יהודי
The Megillah introduces Mordechai: “A Jewish man was in Shushan the capital, and his name was Mordechai … a Benjamite man.” The maamar asks why one of Binyamin is called Yehudi.
Esther 2:5אסתר ב׳:ה׳
אִישׁ יְהוּדִי הָיָה בְּשׁוּשַׁן הַבִּירָה וּשְׁמוֹ מׇרְדֳּכַי בֶּן יָאִיר בֶּן־שִׁמְעִי בֶּן־קִישׁ אִישׁ יְמִינִי:
There was a certain Jew in Shushan the castle, whose name was Mordecai the son of Jair the son of Shimei the son of Kish, a Benjamite,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, ה.
95להשמיד להרג
Haman’s letters ordered “to destroy, to kill and to annihilate all the Jews” on one day. The maamar asks why only “Jews” are named, when all the tribes were included.
Esther 3:13אסתר ג׳:י״ג
וְנִשְׁלוֹחַ סְפָרִים בְּיַד הָרָצִים אֶל־כׇּל־מְדִינוֹת הַמֶּלֶךְ לְהַשְׁמִיד לַהֲרֹג וּלְאַבֵּד אֶת־כׇּל־הַיְּהוּדִים מִנַּעַר וְעַד־זָקֵן טַף וְנָשִׁים בְּיוֹם אֶחָד בִּשְׁלוֹשָׁה עָשָׂר לְחֹדֶשׁ שְׁנֵים־עָשָׂר הוּא־חֹדֶשׁ אֲדָר וּשְׁלָלָם לָבוֹז:
And letters were sent by posts into all the king’s provinces, to destroy, to slay, and to cause to perish, all Jews, both young and old, little children and women, in one day, even upon the thirteenth day of the twelfth month, which is the month Adar, and to take the spoil of them for a prey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ג, יג.
96הפעם אודה את ה׳
Leah names her fourth son Yehudah: “This time I will thank G-d.” The maamar derives from it that Yehudi means one who acknowledges G-d.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לה.
97פרשת ויחי ע״פ יהודה אתה
the passage shares nothing with the note
Kehot’s noteמה, ג.
98יהודה אתה
Yaakov blesses Yehudah: “Yehudah, you, your brothers shall acknowledge you (yoducha).” The earlier discourse on this verse, to which the maamar refers, links the name Yehudah with acknowledgment and bittul.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99פי׳ שר ליהודים
The Or HaTorah version gives the reason: “for ish denotes lordship.”
Kehot’s noteבאוה״ת מג״א ע׳ רצא: כי איש לשון שררה.
100איש הר הבית
The note refers to the Tosafos Yom Tov’s comment on “the ish of the Temple Mount.”
Kehot’s noteמשנה רפ״ק דמדות מ״ב. ובתויו״ט שם. ראה גם אוה״ת בראשית כרך ג תקמה, א ואילך.
101איש הר הבית
The Mishnah describes “the ish of the Temple Mount,” the officer who went round the watches at night. The maamar uses it to show that ish can mean a leader.
Mishnah Middot 1:2משנה מדות א׳:ב׳
אִישׁ הַר הַבַּיִת הָיָה מְחַזֵּר עַל כָּל מִשְׁמָר וּמִשְׁמָר, וַאֲבוּקוֹת דּוֹלְקִין לְפָנָיו, וְכָל מִשְׁמָר שֶׁאֵינוֹ עוֹמֵד, אוֹמֵר לוֹ אִישׁ הַר הַבַּיִת, שָׁלוֹם עָלֶיךָ. נִכָּר שֶׁהוּא יָשֵׁן, חוֹבְטוֹ בְמַקְלוֹ. וּרְשׁוּת הָיָה לוֹ לִשְׂרֹף אֶת כְּסוּתוֹ. וְהֵם אוֹמְרִים, מַה קּוֹל בָּעֲזָרָה. קוֹל בֶּן לֵוִי לוֹקֶה וּבְגָדָיו נִשְׂרָפִין, שֶׁיָּשֵׁן לוֹ עַל מִשְׁמָרוֹ. רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב אוֹמֵר, פַּעַם אַחַת מָצְאוּ אֶת אֲחִי אִמָּא יָשֵׁן, וְשָׂרְפוּ אֶת כְּסוּתוֹ:
The officer of the Temple Mount used to go round to every watch, with lighted torches before him, and if any watcher did not rise [at his approach] and say to him, “Shalom to you, officer of the Temple Mount, it was obvious that he was asleep. Then he used to beat him with his rod. And he had permission to burn his clothes. And the others would say: What is the noise in the courtyard? It is the cry of a Levite who is being beaten and whose clothes …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
102מרדכי מן התורה מנין
The Talmud asks where Mordechai is alluded to in the Torah and answers: “pure myrrh (mor deror),” which the Aramaic translation renders mira dachya. The maamar builds on the name to make Mordechai the source of bittul.
Chullin 139b:12–13חולין קל״ט ב:י״ב-י״ג
אסתר מן התורה מנין (דברים לא, יח) ואנכי הסתר אסתיר מרדכי מן התורה מנין דכתיב (שמות ל, כג) מר דרור ומתרגמינן מירא דכיא: ואיזהו שאינו מזומן וכו׳: ר׳ חייא ור׳ שמעון חד תני הדרסיאות וחד תני הרדסיאות מאן דתני הרדסיאות על שם הורדוס ומאן דתני הדרסיאות על שם מקומן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קלט, ב.
103דכתיב מר דרור
Among the spices of the anointing oil the Torah lists “pure myrrh (mor deror), five hundred.” The maamar identifies this mor with Mordechai.
Exodus 30:23שמות ל׳:כ״ג
וְאַתָּה קַח־לְךָ בְּשָׂמִים רֹאשׁ מׇר־דְּרוֹר חֲמֵשׁ מֵאוֹת וְקִנְּמׇן־בֶּשֶׂם מַחֲצִיתוֹ חֲמִשִּׁים וּמָאתָיִם וּקְנֵה־בֹשֶׂם חֲמִשִּׁים וּמָאתָיִם:
’Take thou also unto thee the chief spices, of flowing myrrh five hundred shekels, and of sweet cinnamon half so much, even two hundred and fifty, and of sweet calamus two hundred and fifty,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כג.
104ומר זה
There Likkutei Torah explains that the myrrh is made from the blood of an animal called yadua when the blood congeals into a spice, which is iskafya and is’hapcha, darkness turned to light, and it refers to this maamar; the myrrh of the incense, rising from below, draws down the mor deror of the anointing oil, mira dachya, the wisdom of the Torah.
Kehot’s noteראה לקו״ת פ׳ נשא כא, ב.
105ומר זה לדעת הרמב״ם . . ועל דרך זה יש לפרש מחלוקת הפוסקים
Another transcript of this section, on the myrrh and the dispute of the authorities, is printed there.
Kehot’s noteהנחה אחרת מקטע זה נדפס בסה״מ תקע״א ע׳ קמג.
106והרמב״ן
The Ramban’s commentary on “pure myrrh” is where he explains the word differently from the Rambam.
Exodus 30:23שמות ל׳:כ״ג
וְאַתָּה קַח־לְךָ בְּשָׂמִים רֹאשׁ מׇר־דְּרוֹר חֲמֵשׁ מֵאוֹת וְקִנְּמׇן־בֶּשֶׂם מַחֲצִיתוֹ חֲמִשִּׁים וּמָאתָיִם וּקְנֵה־בֹשֶׂם חֲמִשִּׁים וּמָאתָיִם:
’Take thou also unto thee the chief spices, of flowing myrrh five hundred shekels, and of sweet cinnamon half so much, even two hundred and fifty, and of sweet calamus two hundred and fifty,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבפי׳ על התורה שמות ל, כג. וראה ברבינו בחיי שם. ובאוצר הגאונים ברכות בחלק הפירושים לדף מג, א בשם רב האי גאון (הובא באשכול ח״א ע׳ 68) ”חלבא דשונרא ברא”, ובהערה ו מציין לאבודרהם הל׳ ברכות שער ז ”כי היא זיעת חי׳ כמו חתול”. וראה גם בספר הנר לברכות שם לרבינו זכרי׳ בן אגמאתי ע׳ 94. ובערוך ערך משק.
107לדעת . . מושק
The note points to the Radbaz’s commentary on the Rambam’s ruling that the myrrh is the blood of an animal.
Kehot’s noteהל׳ כלי המקדש פ״א ה״ג. וראה בפי׳ הרדב״ז שם, ובפי׳ ע״ת מרבינו אברהם בן הרמב״ם ע״פ זה. וראה בברכת הנהנין לרבינו הזקן פרק יא הל׳ ה׳ שכ׳ שקורין פיזו״ם ואסור לאכלו משום חשש דם, ע״ש. וראה באוה״ת פ׳ כי תשא ע׳ א׳תתקמד. ראה בד״ה מצה זו תר״מ פרק כו בארוכה. ובסידור כז, ב שהוא חי׳ טמאה ע״ש. ראה טור או״ח סרי״ו.
108בגמרא כיצד מברכין
The Talmud rules that over all fragrant woods one blesses “Creator of fragrant woods,” except musk, which comes from an animal and receives the blessing “Creator of kinds of spices.” The maamar takes musk as the myrrh of mor deror.
Berakhot 43aברכות מ״ג א
Kehot’s noteברכות מג, א.
109בחטוטרת שבצוארה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכפי׳ הרא״ש שם, אבל רש״י שם פי׳ ”מן הרעי של חי׳”, בגמרא שלפנינו הגירסא ”שמן חי׳”. אבל ברי״ף וברש״י וברא״ש ובדקדוקי סופרים בשם כ״י מינכן הגי׳ ”שהוא מין חי׳”. וראה במעדני יום טוב שם. ולעיל בהערה ד״ה והרמב״ן.
110Kehot’s note points to Bava Kamma 17a:13–27a:12 for these words.
Bava Kamma 17a:13–27a:12בבא קמא י״ז א:י״ג-כ״ז א:י״ב
Paragraph 17
111יש לפרש מחלוקת הפוסקים
the passage shares nothing with the note
Kehot’s noteראה גם לקמן קו, ד. לקו״ת נשא כב, ד בשם ”פי׳ הגאונים והרמב״ן”.
112שרבינו יונה מתירו
Rabbeinu Yonah’s ruling permitting the musk even as food is in his commentary on this page of Berakhos.
Berakhot 43aברכות מ״ג א
Kehot’s noteבי׳ על ברכות מג, א.
113ויש אוסרים אותו באכילה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהרז״ה.
114ושאל אוב וידעני
The Torah forbids one who inquires of an ov or a yid’oni, or who consults the dead. The maamar links the yid’oni to the “certain” animal from which musk comes.
Deuteronomy 18:11דברים י״ח:י״א
וְחֹבֵר חָבֶר וְשֹׁאֵל אוֹב וְיִדְּעֹנִי וְדֹרֵשׁ אֶל־הַמֵּתִים:
or a charmer, or one that consulteth a ghost or a familiar spirit, or a necromancer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יח, יא.
115כשגגות או כזכיות
That text has the two in the opposite order: “like merits or like unwitting sins.”
Kehot’s noteבסה״מ תקע״א: כזכיות או כשגגות.
116Reish Lakish teaches both that teshuvah turns deliberate sins into unwitting ones and that it turns them into merits; the Talmud reconciles them: the first is teshuvah out of fear, the second out of love. The maamar uses the two levels to explain the dispute about musk.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 18
117כזכיות
The Talmud teaches that teshuvah out of love turns deliberate sins into merits. The maamar compares it to the musk that becomes permitted even as food.
Yoma 86bיומא פ״ו ב
118במקום שבעלי תשובה עומדים
Rabbi Abahu teaches that in the place where those who have returned stand, the perfectly righteous do not stand. The maamar explains it by the complete transformation of evil into good.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. נסמן לעיל כא, ג.
Paragraph 19
119מרדכי . . יסוד אבא
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הפורים פ״ה.
120למי יחפוץ . . ממני
Asked what should be done for the man the king wishes to honor, Haman thinks, “Whom would the king desire to honor more than me?” The maamar sees in it Haman’s sense of self, the opposite of bittul.
Esther 6:6אסתר ו׳:ו׳
וַיָּבוֹא הָמָן וַיֹּאמֶר לוֹ הַמֶּלֶךְ מַה־לַּעֲשׂוֹת בָּאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ וַיֹּאמֶר הָמָן בְּלִבּוֹ לְמִי יַחְפֹּץ הַמֶּלֶךְ לַעֲשׂוֹת יְקָר יוֹתֵר מִמֶּנִּי:
So Haman came in. And the king said unto him: ‘What shall be done unto the man whom the king delighteth to honour?’—Now Haman said in his heart: ‘Whom would the king delight to honour besides myself?’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ו. בהמשך מצה זו תר״ם ע׳ קעד נוסף: שלא מצא מציאות נכבד יותר ממנו מפני עוצם ישותו וגסותו: שהיה.
121אני ואפסי עוד
The prophet describes Babylon, secure in herself, saying in her heart, “I am, and there is none besides me.” The maamar borrows the words for Haman’s self-importance.
Isaiah 47:8ישעיהו מ״ז:ח׳
וְעַתָּה שִׁמְעִי־זֹאת עֲדִינָה הַיּוֹשֶׁבֶת לָבֶטַח הָאֹמְרָה בִּלְבָבָהּ אֲנִי וְאַפְסִי עוֹד לֹא אֵשֵׁב אַלְמָנָה וְלֹא אֵדַע שְׁכוֹל:
Now therefore hear this, thou that art given to pleasures, That sittest securely, That sayest in thy heart: ‘I am, and there is none else beside me; I shall not sit as a widow, Neither shall I know the loss of children’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zephaniah 2:15צפניה ב׳:ט״ו
זֹאת הָעִיר הָעַלִּיזָה הַיּוֹשֶׁבֶת לָבֶטַח הָאֹמְרָה בִּלְבָבָהּ אֲנִי וְאַפְסִי עוֹד אֵיךְ הָיְתָה לְשַׁמָּה מַרְבֵּץ לַחַיָּה כֹּל עוֹבֵר עָלֶיהָ יִשְׁרֹק יָנִיעַ יָדוֹ:
This is the joyous city That dwelt without care, That said in her heart: ‘I am, and there is none else beside me’; How is she become a desolation, A place for beasts to lie down in! Every one that passeth by her Shall hiss, and wag his hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ מז, ח. צפני׳ ב, טו.
122מזרע עמלק
The note points there, alongside Esther 3:1, which calls Haman “the Agagite,” for Haman’s descent from Amalek.
Esther 3:1אסתר ג׳:א׳
Kehot’s noteאסתר ג, א. ראה לקו״ש ח״ג ע׳ 913 הערות 1-2.
123ראשית גוים עמלק
Bilam sees Amalek and says, “Amalek is the first of the nations, and his end is everlasting destruction.” The maamar reads “first” as arrogance, the root of all evil traits.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ.
124כי ז׳ אומות . . ז׳ מדות רעות
There the Alter Rebbe teaches that the seven nations, “the Hittite, the Amorite and the Perizzite,” are kelipah and evil traits that are in themselves easily set aside before holiness, but that the brazenness and arrogance within every evil trait is Amalek, “war for G-d from generation to generation,” and that the “thoughts of Haman” are what feed arrogance.
Kehot’s noteראה לעיל צה, א.
125שרש כל המדות רעות
The Or HaTorah version explains why arrogance is the root of the evil traits: because he is a “something” in his own eyes, he is full of desire, all for himself; had he felt superfluous in the world, why would he desire anything?
Kehot’s noteבאוה״ת מג״א ע׳ רצא: (שלפי שהוא יש בעיניו ע״כ הוא בעל תאווה הכל לעצמו כו׳ וכיוצא) משא״כ אם הי׳ כמותר בעולם למה לו להתאוות: ולכן.
Paragraph 20
126ואפי׳ קל שבקלים יכול למסור נפשו בפועל ממש
Tanya ch. 18 explains that even one whose knowledge of G-d is slight can serve Him with love and awe from the depth of the heart, through the “hidden love” in every Jewish heart, inherited from the Patriarchs, who were a “chariot” for G-d.
Tanya, Likkutei Amarim 18תניא, חלק ראשון; ליקוטי אמרים י״ח
Kehot’s noteראה תניא פי״ח. לקו״ש ח״ג ע׳ 818.
127הרוח שטות
Reish Lakish teaches that a person commits a sin only if a spirit of folly has entered him. The maamar uses it to explain how one who is ready to die for G-d’s unity can still commit other sins.
Sotah 3aסוטה ג׳ א
128ואם היו כופרים ח״ו לא היו עושים להם כלום
The same point, that the Jews could have saved themselves by renouncing their faith, is made there.
Kehot’s noteוכ״ה במגילת סתרים ע״פ וקבל היהודים. וכ״ה בשערי אורה שער הפורים צ, ב. ובד״ה וקבל היהודים תרע״ח ע׳ רד. ובד״ה וקבל היהודים תשי״א (נדפס בסה״מ מלוקט ח״ג ע׳ סח).
Paragraph 21
129טעם על מס״נ
There the same question is answered: the Torah gives a reason only for love, “for He is your life,” because self-sacrifice comes from the level above intellect, and reason cannot apply to it.
Kehot’s noteראה לקו״ת ויקרא ד, ג. סה״מ תרל״ד ע׳ קז. סה״מ תרנ״ט ע׳ יג. וראה הערת כ״ק אדמו״ר בסה״מ תש״ט ע׳ 121.
130לאהבה את הוי׳ אלקיך
Moshe urges Israel “to love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The maamar notes that the Torah gives a reason for love but none for self-sacrifice.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
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Kehot’s noteדברים ל, כ.
Paragraph 22
131כי המס״נ נלקח מבחי׳ שלמעלה מן הדעת
The Tzemach Tzedek glosses “above Daas” there as “above reason and grasped intellect.”
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תקעג מציין ע״ז ”ור״ל למעלה מהטעם ושכל המושג”.
132כי לא זה היא עיקר האלקות
That passage repeats this teaching almost word for word: G-dliness is not essentially the bringing of the worlds into being, “You are He before the world was created,” and what gives the worlds life is only a radiance, the Life of all life, before which everything is as nothing; there it is said of His essence, which is above even sovev.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
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Kehot’s noteראה לקו״ת שה״ש ח, א. נתבאר בארוכה באוה״ת יתרו ע׳ תתמב. בד״ה ביום השני תרפ״ה סעי׳ ג (נדפס בסה״מ תרפ״ה ע׳ ריג): ”הכוונה עיקר העצמות מה שהעולמות כו׳”, ע״ש. סה״מ עטר״ת ע׳ תלט. בסה״מ תרנ״ה ע׳ רט מוסיף ע״ז ”דהאור אינו מכל עצמותו כ״א מהבחי׳ אחרונה שבו כו׳, ודוגמא לזה הוא הבהקת אבן טוב דאין עיקרו ע״ז שיבהיק אור ויאיר כו׳ ולא משום זה היוקר שלו . . וכמ״כ יובן הדוגמא למעלה דעצמות א״ס ב״ה אינו להאיר בעולמות כו׳, והאור הוא כבי׳ בבחי׳ מעלה מיוחדת שיש בו אור להאיר כו׳” עכ״ל ע״ש. ובלקו״ש חי״ט ע׳ 190 הערה 31 מציין ”לקו״ת שה״ש ח, א [אלא ששם — על עצמותו ית׳ שלמעלה גם מסובב]”. בד״ה שיר המעלות תרצ״ז ע׳ 166: ”לא זהו כל העצמות”. ומביא שם דוגמא מחיות הנפש שמחי׳ את הגוף, דיש ענינים בהנפש מה שאין אנו יודעים מהם כלל, ע״ש.
133אתה הוא עד שלא נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת השחר — ע״פ תדבא״ר פכ״א.
134וכבר נתבאר
The Tzemach Tzedek draws the conclusion there: His being sovev and memalei for the worlds is as nothing compared with His being and essence, which is not in the category of worlds at all, yet from His essence this radiance, too, is drawn forth.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמב מציין ע״ז ”נמצא בחי׳ היותו סוכ״ע וממכ״ע להיות העולמות זהו כלא חשיב לגבי מהו״ע שאינו בגדר עלמין כלל, אלא שממהו״ע נמשך ג״כ הארה זו שיהי׳ סוכ״ע וממכ״ע”, ע״ש. וכ״ה בסה״מ תרס״ח ע׳ קפא.
Paragraph 23
135כמש״ל פ׳ בשלח ד״ה וירא ישראל
The discourse “Vayar Yisrael” asks why creation is called “from nothing to something” when “all is from You,” and answers that since His being and essence has no relation to the worlds, they can receive their life and existence only through the Name Havayah: a contraction (the yud) and then an expansion of His radiance (the hei).
Kehot’s noteלעיל סא, ד ואילך.
136ואתה מחי׳ את כולם
The Levites praise G-d who made the heavens, the earth and the seas, “and You give life to them all.” The maamar reads ve’atah as the letters of divine speech that give life to creation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Kehot’s noteנחמי׳ ט, ו.
137פי׳ ואתה היינו כ״ב אותיות
the passage shares nothing with the note
Kehot’s noteראה שער היחוד והאמונה פ״ב.
138וא״כ מהותו ועצמותו ית׳
That passage cites this maamar (“the discourse Chayav inish livsumei befuraya”) and explains that the G-dly soul’s self-sacrifice comes from contemplating the exaltedness of the very Essence of the Infinite Light, called the Primordial One of the world, which is not within the bounds of memalei and sovev.
Kehot’s noteבלקו״ת ויקרא ג, ב מציין לכאן.
139נפשי אויתיך
“My soul, I desire You in the night.” Following the Tanya, the maamar reads it as the love of G-d as one’s very life.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
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Kehot’s noteישעי׳ כו, ט.
140כמ״ש בתניא (פמ״ד)
Tanya ch. 44 explains “My soul, I desire You”: because You are my soul and my true life, I long for You as a person longs for his life, a love common to every Jewish soul and inherited from the Patriarchs.
Kehot’s noteראה באוה״ת ויקרא כרך ג ע׳ תשמא. ובליקוט פירושים — חיטריק.
141בע״ח שמ״א פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדפוס שקלאב תק״ס. ובדפוסים אחרים שמ״ב פ״א.
142ואת מאמר מרדכי
Esther kept Mordechai’s command as she had when she was raised by him. The maamar applies Mordechai’s “word” to the self-sacrifice he inspired in all of Israel.
Esther 2:20אסתר ב׳:כ׳
אֵין אֶסְתֵּר מַגֶּדֶת מוֹלַדְתָּהּ וְאֶת־עַמָּהּ כַּאֲשֶׁר צִוָּה עָלֶיהָ מׇרְדֳּכָי וְאֶת־מַאֲמַר מׇרְדֳּכַי אֶסְתֵּר עֹשָׂה כַּאֲשֶׁר הָיְתָה בְאׇמְנָה אִתּוֹ:
Esther had not yet made known her kindred nor her people; as Mordecai had charged her; for Esther did the commandment of Mordecai, like as when she was brought up with him—
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143מקור הבטול איש יהודי
The Rebbe Maharash adds there a summary of this section: Jews of the other tribes too are called Yehudi for their bittul; Mordechai, mira dachya, the source of bittul, is “ish Yehudi”; opposite him Haman, arrogant, the first of the evil traits; and they stood in self-sacrifice, from the hidden love above reason, for by reason one loves G-d “for He is your life,” memalei and sovev, which is only a radiance, while “You are He before the world was created” equally, and from this comes self-sacrifice, from the G-dly spark in the soul.
Kehot’s noteבהמשך מצה זו תר״ם ספכ״ו הוסיף כ״ק מהר״ש קיצור: שכ״י גם משארי שבטים נק׳ יהודי ע״ש ביטול, ומרדכי מירא דכיא מקור הביטול נק׳ איש יהודי, ולעו״ז הי׳ המן גס הרוח ראשית כל מדה״ר, ועמדו במס״נ שזהו מבחי׳ אהבה מוסתרת שלמעלה משכל, כי ע״פ שכל לאהבה את ה׳ כי הוא חייך ממכ״ע וסוכ״ע. אמנם זהו רק הארה לבד, ואתה קודם שנה״ע כו׳ בשוה ומזה נמשך בחי׳ זו, והוא מבחי׳ ניצוץ האלקי שבנשמה, עכ״ל.
144וקבל היהודים את אשר החלו לעשות
The Jews accepted what they had begun to do. The maamar now explains that the beginning was the bittul of Sinai and the completion the self-sacrifice of Purim.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
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145שנמשך . . וזהו וקבל היהודים כו׳
Kehot’s note points to where this is explained further: The Rebbe Maharash’s maamar “Matzah Zu” (5640).
Kehot’s noteבד״ה מצה זו תר״מ פרק כז מוסיף ”וכמ״ש וקבל קבלה גמורה, וכ״ז הוא ע״י היותם יהודים שעמדו בהודים להיות בבחי׳ הביטול”.
Paragraph 24
146מה ראו על ככה
The Megillah explains that the days were called Purim because of “what they had seen concerning this, and what had come upon them.” The maamar reads each mah as a level of bittul and revelation.
Esther 9:26אסתר ט׳:כ״ו
עַל־כֵּן קָרְאוּ לַיָּמִים הָאֵלֶּה פוּרִים עַל־שֵׁם הַפּוּר עַל־כֵּן עַל־כׇּל־דִּבְרֵי הָאִגֶּרֶת הַזֹּאת וּמָה־רָאוּ עַל־כָּכָה וּמָה הִגִּיעַ אֲלֵיהֶם:
Wherefore they called these days Purim, after the name of pur. Therefore because of all the words of this letter, and of that which they had seen concerning this matter, and that which had come unto them,
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Kehot’s noteאסתר ט, כו.
147כנודע שיש מ״ה וב״ן
The note points there for the two Names Mah and Ban.
Kehot’s noteראה ע״ח שער שביה״כ, ש״ט פ״ז. אוה״ת נצבים ע׳ א׳רלג. וראה בספר הליקוטים ממאמרי הצ״צ ערך מ״ה.
148אלמלא עוזרו
A person’s evil inclination overpowers him every day, and were it not for the Holy One, blessed be He, helping him, he could not withstand it. The maamar draws from this that even a bittul begun from below needs help from above.
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
149אשה מזרעת תחלה
Rav Yitzchak son of Rav Ami teaches that when the woman’s seed comes first she bears a male, and when the man’s comes first, a female. The maamar uses it for the difference between an arousal that begins from below and one that begins from above.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ס, א. נדה לא, א. ראה לקו״ת תזריע יט, ג.
150תורה צוה לנו משה מורשה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Sages read morashah, inheritance, as me’orasah, betrothed, which the maamar applies to Israel’s bond with the Torah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
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151ע״פ מ״ש בע״ח שי״א פ״א
In Vayikra, vol. 2, the Tzemach Tzedek writes that Atik of Atzilus is made of Mah and Ban, “the male of Atik” and “the female of Atik,” and that on Purim the Torah, “the parable of the Primordial One,” was drawn down from “the male of Atik,” like “bearing a male”; a summary follows there.
Kehot’s noteדפוס שקלאב תק״ס. ובדפוסים אחרים שער עתיק שי״ב פ״א. ראה באוה״ת פ׳ בלק ע׳ א׳תרסד. וראה הלשון באוה״ת ויקרא כרך ב ע׳ תק ”וז״ל וי״ל כי עת״י דאצי׳ כל עצמותו נעשה משני בחי׳ אלו שהם מ״ה וב״ן ובחי׳ מ״ה שבו הוא הנק׳ עתיק דדכורא ובחי׳ הב״ן שבו היא הנק׳ נקבה דעתיק עכ״ל. וא״כ בימי הפורים ע״י וקבל היהודים היה המשכת התורה הנק׳ משל הקדמוני מבחי׳ יולדת זכר היינו שיהי׳ הגילוי מבחי׳ עתיק דדכורא” ויש שם קיצור. וכ״ה בסה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ עז.
152ועיין מ״ש בביאור ע״פ שימני כחותם
The explanation of “Set me as a seal” distinguishes the outer levels of Atik, from which mochin can be drawn now, from the inner Yesod of Atik, the “raised seal” revealed only in the Time to Come; and it refers back to this maamar on “And the Jews accepted … what they had seen,” where “the woman emits seed first” is also discussed.
Kehot’s noteלקו״ת שה״ש מו, ב.
153שו״ה כו׳ — (והענין הוא דהנה כתיב
A passage beginning here is quoted there.
Kehot’s noteקטע מכאן מובא באוה״ת ויקרא כרך ב ע׳ תצט.
154בחי׳ משל הקדמוני כנ״ל)
Its summary: at Sinai the mountain held over them was an arousal from above that awakened an arousal from below, so it is called “they had begun”; in the days of Achashverosh the acceptance was complete, an arousal from below first, which is “what they had seen,” and through it “what came upon them” was a higher revelation, like bearing a male; it then links this to the higher and lower awe and to Aharon’s entering the Sanctuary.
Kehot’s noteראה בד״ה מצה זו תר״מ פרק כז סיום המשך הפי׳ למה ראו על ככה, ובסופו יש קיצור מהסעי׳: קיצור. במ״ת כפה עליהם הר אתעדל״ע שמעורר אתעדל״ת לכן נק׳ החלו לעשות, נגד בימי אחשורוש שהי׳ קבלה גמורה שהי׳ אתעדל״ת תחלה, וזהו מ״ה ראו על ככה, ועי״ז מה הגיע אליהם שהי׳ גילוי עליון יותר, וע״ד יולדת זכר, חכמה כח מ״ה, וז״ע יר״ע ויר״ת שרשה מיר״ע, ולכן בזאת יבא אהרן אל הקדש, וגם בינה יתירה י״ה דעת״י ע״ד אד׳ מי בינה דעתיק כו׳. עכ״ל.
Paragraph 25
155ששמחת פורים עצומה ויתירה מהשמחה שביו״ט
On “I will greatly rejoice in Havayah,” Likkutei Torah explains that the Community of Israel brings about the joy in the Name Havayah, a revelation of the supernal delight below; and it refers to this maamar for the difference between the joy of Purim and that of Yom Tov: through their self-sacrifice they reached the very Essence of the Infinite Light, so the joy from that revelation is far greater.
Kehot’s noteראה לקו״ת נצבים מח, א שמציין לכאן.
156רננו צדיקים בה׳
“Sing joyfully, O righteous ones, in G-d; praise befits the upright.” The maamar reads “in Havayah” as drawing added light into the Name Havayah, the chain of descent.
Psalms 33:1תהילים ל״ג:א׳
רַנְּנוּ צַדִּיקִים בַּה׳ לַיְשָׁרִים נָאוָה תְהִלָּה:
Rejoice in the L-RD, O ye righteous, Praise is comely for the upright.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, א.
157שוש אשיש בהוי״ה
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” The maamar reads it as Israel bringing about joy within the Name Havayah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158כי הנה על כל יו״ט . . וצדיקים היינו צדיק עליון וצדיק תחתון
This passage of the maamar is quoted there.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך ב ע׳ תשכח.
159ושמחת בחגך
The Torah commands, “And you shall rejoice in your festival.” The maamar shows that this joy has a fixed measure.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד.
160משחרב בהמ״ק אין שמחה אלא ביין וברביעית יין
Rabbi Yehudah ben Beseira teaches that when the Temple stood there was no joy except with meat, and now that it does not stand, no joy except with wine. The maamar takes this as proof that the festival’s joy is measured.
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קט, א. הובא להלכה בטוש״ע סי׳ תקכט, ולא הוזכר שם כלל שיעור בשתיית יין.
161The Zohar on Parshas Terumah explains the order of the psalms said on the day of Shabbos, among them “Sing joyfully, O righteous ones,” drawn from “the river that goes forth from Eden.” The maamar cites it for why this psalm is said on Shabbos and festivals.
Zohar, Terumah 16:202–20:211ספר הזהר, תרומה ט״ז:ר״ב-כ׳:רי״א
Therefore the “Men of the Great Synagogue” have ordered that this Psalm of David should be the first one to be sung on the Sabbath day, since it refers to those particular “Heavens” which lighten all the others. Then follows (in the liturgy) that “river which goes out of Eden”, alluded to in the Psalm which follows this one in the Sabbath service: “Rejoice in the L-rd, O ye righteous” (Ps. 33); for this “River” gathers into itself the whole mystery of the “heavens” and the source of life on …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 26
162עד דלא ידע בין ארור המן לברוך מרדכי
Rava’s ruling on Purim drinking, with which the maamar opened. Here it is explained as the expression of a joy above daas.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
163גם חשך לא יחשיך
“Even darkness does not darken for You; the night shines like the day; darkness is as light.” The maamar applies it to the revelation of G-d’s essence, before which all opposites are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
Paragraph 27
164אם צדקת מה תתן לו
Elihu tells Job, “If you are righteous, what do you give Him, or what does He take from your hand?” The maamar applies it to the level of G-d’s essence, before which righteousness and sin are alike.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
165ורבו פשעיך מה תעשה לו
The preceding verse: “If you have sinned, what do you do against Him, and if your transgressions are many, what do you do to Him?” The maamar quotes both halves of the thought.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166לעשות אותם ימי משתה ושמחה
Mordechai’s letter establishes the days of Purim as “days of feasting and joy, and sending portions to one another and gifts to the poor.” The absence of “Yom Tov” here is the basis for permitting work.
Esther 9:22אסתר ט׳:כ״ב
כַּיָּמִים אֲשֶׁר־נָחוּ בָהֶם הַיְּהוּדִים מֵאֹיְבֵיהֶם וְהַחֹדֶשׁ אֲשֶׁר נֶהְפַּךְ לָהֶם מִיָּגוֹן לְשִׂמְחָה וּמֵאֵבֶל לְיוֹם טוֹב לַעֲשׂוֹת אוֹתָם יְמֵי מִשְׁתֶּה וְשִׂמְחָה וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ וּמַתָּנוֹת לָאֶבְיֹנִים:
the days wherein the Jews had rest from their enemies, and the month which was turned unto them from sorrow to gladness, and from mourning into a good day; that they should make them days of feasting and gladness, and of sending portions one to another, and gifts to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167וכמארז״ל . . ואילו יו״ט לא כתיב
The source, Megillah 5b, was given at the opening of this maamar (98a), where Purim’s permitting of work, “Mordechai decreed, but they did not accept it upon themselves,” is first raised as a question.
Kehot’s noteנסמן לעיל צח, א.
168ולבסוף כתיב לעשות אותם ימי משתה ושמחה ואילו יו״ט לא כתיב
The Talmud notes that at first the Megillah speaks of “joy, feasting and a festive day (Yom Tov),” but at the end of “days of feasting and joy” without “Yom Tov,” so work was not prohibited. The maamar sets out to explain why.
Megillah 5b:10–11מגילה ה׳ ב:י׳-י״א
דְּמֵעִיקָּרָא כְּתִיב: ״שִׂמְחָה וּמִשְׁתֶּה וְיוֹם טוֹב״, וּלְבַסּוֹף כְּתִיב: ״לַעֲשׂוֹת אוֹתָם יְמֵי מִשְׁתֶּה וְשִׂמְחָה״, וְאִילּוּ ״יוֹם טוֹב״ לָא כְּתִיב. וְאֶלָּא רַב מַאי טַעְמָא לַטְיֵיהּ לְהָהוּא גַּבְרָא? דְּבָרִים הַמּוּתָּרִין וַאֲחֵרִים נָהֲגוּ בָּהֶן אִיסּוּר הֲוָה. וּבְאַתְרֵיהּ דְּרַבִּי לָא נְהוּג.
Since first it is written, “Rejoicing and feasting and a good day” (Esther 8:17) but afterwards it is written, “That they should make them days of feasting and rejoicing” (Esther 9:22), whereas “a good day” is not written. Why then did Rav curse that man? “Things which are permitted but others make a practice of abstaining from them”: but in Rabbi’s place this was not the practice
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 28
169כי בו שבת
G-d blessed the seventh day and sanctified it, “for on it He rested from all His work.” The maamar reads Shabbos rest as the ascent of the worlds to their source.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
170בד״ה למנצח על השמינית
There the answer about eruv and carrying is explained: the outer dimension of all the worlds receives equally from the level that encompasses them all, like skin that covers head and foot alike, so no ascent applies there; “and this is why he answered with the parable of eruv and carrying, since the whole world is His.”
Kehot’s noteלקו״ת תזריע כא, ג. וראה גם לקו״ת שה״ש כג, ד. וראה בסידור שער המילה. עד כאן נמצא בהנחת הצ״צ, וכנראה שמכאן ואילך הוא הגה״ה מהצ״צ.
171ששאל מין אחד
Turnus Rufus asks Rabbi Akiva why, if G-d honors Shabbos, He lets rain fall and grass grow on it; Rabbi Akiva answers that one who lives alone in a courtyard may carry throughout it, and since there is no other domain with G-d and the whole world is His, it is all permitted to Him. The maamar explains the deeper meaning of this answer.
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פי״א.
172לר׳ יהושע
The Rebbe notes that Likkutei Torah, the Siddur and Bereishis Rabbah read “Rabbi Akiva,” that of these Tannaim it was Rabbi Yehoshua ben Chananiah who used to defeat heretics (Chagigah 5b), and he points to Bereishis Rabbah 11:5 and Shemos Rabbah 30:9.
Chagigah 5bחגיגה ה׳ ב
Bereshit Rabbah 11:5בראשית רבה י״א:ה׳
טורנוסרופוס הרשע שאל את רבי עקיבא, אמר: מה יום מיומים? אמר ליה: ומה גבר מן גוברין, אמר מה אמרית לך, ומה אמרת לי, א״ל אמרת לי מה יום מיומים, מאי שנא יומא דשבתא מכל יומא, ואמרית לך ומן גבר מגוברין, מאי שנא טורנוסרופוס מכל גוברין, א״ל שרצה המלך לכבדני, א״ל אף זו שרצה הקב״ה לכבדה, א״ל מנאן את מודע לי, א״ל הרי נהר סמבטיון יוכיח שמושך אבנים כל ימות השבת, ובשבת הוא נח, א״ל לנגדא את נגיד לי, אתמהא, א״ל והרי המעלה את המת בזכורו יוכיח, שהוא עולה כל ימות …
The wicked [governor] Tinneus Rufus asked Rabbi Akiva: ‘How is this day [Shabbat] different from the other days of the week?’ He said to him: ‘How is this man [Tinneus Rufus] different from other men?’ He said: ‘What did I say to you and what did you say to me?’ He said to him: ‘You said to me: How is this day different from the other days of the week, meaning, in what way is Shabbat different from every day? And I said to you: How is this man different …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Shemot Rabbah 30:17שמות רבה ל׳:י״ז
… לא עשיתי להן כלום! באו לים והרג המונים, שאין להן חקר. ומנין שאין פרעה מתנחם על המונו עד שיראה לגוג? שנא׳ (שם לב): אותם יראה פרעה ונחם על כל המונו:
Rabbi Shimon says: Many warnings are written here, as it is stated: “If men quarrel and one strikes the other” (Exodus 21:18). Nothing good and no peace results from a quarrel. Cain harmed his brother only from the midst of a quarrel, “one strikes another with a stone or a fist (Exodus 21:18). Here G-d cautions, as it is stated: “If he arises and walks outside…[he shall give only his livelihood and he shall provide healing]” (Exodus 21:19). Why is judges [elohim] written here, regarding each and every matter?, a …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבלקו״ת ובסידור ובב״ר הגיר׳ ”לר׳ עקיבא”. מכל התנאים הנ״ל הרגיל לנצח מין הוא ריב״ח — עיין חגיגה ה, ב. (מרשימת כ״ק אדמו״ר). ולעיל בהערות ותיקונים מציין כ״ק אדמו״ר: ”וראה ב״ר פי״א, ה. שמו״ר פ״ל, ט”.
173כי בו שבת
“For on it He rested from all His work.” This is the verse the heretic’s question challenges.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174כחשכה כאורה
“The darkness is as the light” before G-d. The maamar uses it for the level that encompasses all worlds equally.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175גורלות גורל א׳ להוי״ה
On Yom Kippur Aharon cast lots over the two goats, “one lot for G-d and one lot for Azazel.” The maamar links this lot to the pur of Purim.
Leviticus 16:8ויקרא ט״ז:ח׳
וְנָתַן אַהֲרֹן עַל־שְׁנֵי הַשְּׂעִירִם גֹּרָלוֹת גּוֹרָל אֶחָד לַה׳ וְגוֹרָל אֶחָד לַעֲזָאזֵל:
And Aaron shall cast lots upon the two goats: one lot for the L-RD, and the other lot for Azazel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176בד״ה כי אברהם לא ידענו
There the Alter Rebbe explains that in exile Israel says “Avraham does not know us … You are our Father”: through true faith every Jew is bound to the level of sovev, before which all is as nothing, where sins do not separate and deliberate sins become merits.
Kehot’s noteלעיל צג, ג.
Paragraph 30
177אותותינו לא ראינו
“Our signs we have not seen; there is no longer a prophet.” The maamar reads it as the lament of exile, when miracles are hidden in nature.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
Paragraph 31
178בזהר ר״פ ויקרא
The Tzemach Tzedek’s explanation of this Zohar passage, to which the note points.
Kehot’s noteב, א. וראה ביאוה״ז להצ״צ כרך ב ע׳ שטז.
179שאל לך אות
Isaiah tells King Achaz, “Ask for yourself a sign from G-d your G-d: ask it deep, or high above.” The Zohar reads the two as two kinds of miracle.
Isaiah 7:11ישעיהו ז׳:י״א
שְׁאַל־לְךָ אוֹת מֵעִם ה׳ אֱלֹקֶיךָ הַעְמֵק שְׁאָלָה אוֹ הַגְבֵּהַּ לְמָעְלָה:
’Ask thee a sign of the L-RD thy G-d: ask it either in the depth, or in the height above.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180שאל לך אות
At the opening of Parshas Vayikra the Zohar expounds this verse. The maamar draws from it that hidden miracles come from the final hei of the Name and open ones from the yud.
Zohar, Vayikra 1:1–7ספר הזהר, ויקרא א׳:א׳-ז׳
R. Eleazar began here with the verse, “Ask thee a sign1The Hebrew word is oth, which in Talmudic Hebrew commonly means “letter”. of the L-rd thy G-d, ask it either in the depth or in the height above” (Isa. 7, 11). He said: ‘We have compared the former with the latter generations, and found that the former were conversant with a higher wisdom by which they knew how to combine the letters that were given to Moses on Mount Sinai, and even the sinners of Israel knew a deep wisdom …
The Zohar; London, Soncino Press, 1933 (Public Domain)
181שבהתלבשות הם ע״י אות ה׳ אחרונה דשם הוי״ה
The Rebbe notes that Or HaTorah (Acharei, end of p. 564) cites the Ramban (on Lech Lecha 17:1 and Va’era 6:2) that miracles clothed in nature come from the Name Shakkai, and he points to a further source.
Kehot’s noteבלקו״ש חט״ז ע׳ 358 הערה 54 מציין: ”ובאוה״ת אחרי (ס״ע תקסד) בשם הרמב״ן (לך יז, א. וארא ו, ב) דנסים המלובשים בטבע הם משם שד״י. וראה פיה״מ מהדו״ב פקל״ט (צב, ריש ע״ב)”.
182בד״ה להבין מפני מה
That discourse asks why the festival of Pesach falls on the day the miracle happened, while Chanukah and Purim fall on the day of rest, and answers through the difference between memalei, light drawn level by level, and sovev, which shines on all levels equally.
Kehot’s noteלקו״ת צו טז, א.
183כי אתה אבינו כי אברהם
“For You are our Father, for Avraham does not know us, and Israel does not recognize us.” The maamar reads it as the higher light of exile miracles, beyond the attributes symbolized by the Patriarchs.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
184בד״ה והיה מדי חדש בחדשו
There Rosh Chodesh is explained: work is permitted on it, yet it is not counted among the six days of work, for on it the divine speech is renewed and rises to its source; so “on the day of the new moon” the inner gate “shall be opened,” as on Shabbos.
Kehot’s noteלקו׳ת ברכה צז, ב ואילך.
Paragraph 33
185סד״ה והי׳ לכם לציצית
The end of that discourse says almost word for word what is quoted here: the physical tallis has no holiness at all and may be used for mundane things, unlike kosher tzitzis.
Kehot’s noteלקו״ת שלח מד, ב.
186דכ׳ האריז״ל
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה שער הכוונות ענין הציצית דרוש ב׳ בתחלתו. פע״ח שער הציצית פ״ג.
187ומותר להשתמש בה דברי חול
The Alter Rebbe’s ruling on the use of a tallis for mundane purposes is there.
Kehot’s noteראה שו״ע אדה״ז סי׳ כא. ובלקו״ש חי״ט ע׳ 421. חל״ו ע׳ 158.
Paragraph 35
188וזדונות נעשו כזכיות
Reish Lakish teaches that teshuvah out of love turns deliberate sins into merits. The maamar links this to the light of Yom Kippur, in which sins do not separate.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
189ממעמקים קראתיך
“A song of ascents: from the depths I have called You, G-d.” The maamar reads it as the prayer from the depths of the soul that prepares the revelation of Yom Kippur.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
190אותותינו לא ראינו
“Our signs we have not seen.” The maamar again uses it for exile, which causes the light to be clothed.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
191שם הוי׳
the passage shares nothing with the note
Kehot’s noteכ״ה בפע״ח (שער הפורים פ״ו). וראה גם משנת חסידים מס׳ אדר פ״ו מ״ג. תו״א ק, ב (ושם [דהיינו כאן] מוסיף: ולא משאר שמות של הקב״ה). קכא, ב. בסה״מ תקס״ה (כרך א ע׳ שצז) ואוה״ת אסתר (ע׳ דש) מוסיף: וגם לא שם אלקים ואד׳. — לקו״ש חכ״א ע׳ 201.
192שלא נזכר שם הוי׳ במגילה
The Ibn Ezra writes: “There is no mention of the Name in this Megillah, and it is among the holy books.”
Shabbat 115b:3–4שבת קט״ו ב:ג׳-ד׳
בְּעָא מִינֵּיהּ רֵישׁ גָּלוּתָא מֵרַבָּה בַּר רַב הוּנָא: הָיוּ כְּתוּבִין בְּסַם וּבְסִיקְרָא בְּקוֹמוֹס וּבְקַנְקַנְתּוֹם, בִּלְשׁוֹן הַקֹּדֶשׁ, מַצִּילִין אוֹתָן מִפְּנֵי הַדְּלֵיקָה אוֹ אֵין מַצִּילִין? תִּיבְּעֵי לְמַאן דְּאָמַר מַצִּילִין, תִּיבְּעֵי לְמַאן דְּאָמַר אֵין מַצִּילִין. תִּיבְּעֵי לְמַאן דְּאָמַר אֵין מַצִּילִין — הָנֵי מִילֵּי הֵיכָא דִּכְתִיבִי תַּרְגּוּם וּבְכָל לָשׁוֹן, אֲבָל הָכָא דִּכְתִיבִי בִּלְשׁוֹן הַקֹּדֶשׁ — מַצִּילִין, אוֹ דִילְמָא אֲפִילּוּ לְמַאן דְּאָמַר מַצִּילִין — הָנֵי מִילֵּי הֵיכָא דִּכְתִיבִי בִּדְיוֹ דְּמִיקַּיַּים, אֲבָל הָכָא כֵּיוָן דְּלָא מִיקַּיַּים — לָא. אֲמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבראב״ע בפתיחתו למגלת אסתר כ׳: ”אין במגילה הזאת זכר השם והיא מספרי הקודש”. ובתוד״ה מגילה שבת קטו, ב. מרדכי שם סי׳ שצו. שו״ע או״ח (ואדה״ז) סי׳ שלד סי׳ג (סי״ב): ”אין בה אזכרות”. — לקו״ש חכ״א ע׳ 201. באוה״ת מג״א ע׳ ב׳תמ יש ביאור ע״ז.
193בזהר ס״פ בחקתי
The note points to a talk of the Rebbe on this Zohar’s parable.
Kehot’s noteקטו, ב. ולהעיר מפדר״א פכ״ה. וראה בלקו״ש ח״ז ע׳ 40.
194לכלתם
Even in their enemies’ land, G-d says, “I will not reject them nor abhor them, to destroy them (lechalosam).” The word is spelled without a vav, like kallasam, “their bride,” which is the basis of the Zohar’s parable.
Leviticus 26:44ויקרא כ״ו:מ״ד
וְאַף־גַּם־זֹאת בִּהְיוֹתָם בְּאֶרֶץ אֹיְבֵיהֶם לֹא־מְאַסְתִּים וְלֹא־גְעַלְתִּים לְכַלֹּתָם לְהָפֵר בְּרִיתִי אִתָּם כִּי אֲנִי ה׳ אֱלֹקֵיהֶם:
And yet for all that, when they are in the land of their enemies, I will not reject them, neither will I abhor them, to destroy them utterly, and to break My covenant with them; for I am the L-RD their G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195לכלתם
At the end of Parshas Bechukosai the Zohar reads lechalosam, spelled without a vav, as “their bride,” and tells of a man who loves a woman living in the tanners’ market: because she is there, it seems to him like the perfumers’ market. The maamar applies it to the light clothed in the Megillah.
Zohar, Bechukotai 14:53–16:61ספר הזהר, בחקותי י״ד:נ״ג-ט״ז:ס״א
196גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai teaches that wherever Israel was exiled the Shechinah went with them: to Egypt, to Babylon. The maamar cites it for the descent of Malchus into the lower worlds.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 39
197שהנביאים עתידים להבטל לע״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושל׳ מגילה פ״א ה״ה.
198ומגלת אסתר לא תבטל
The Jerusalem Talmud teaches that the Prophets and the Writings will be nullified in the Time to Come, while Reish Lakish adds that the Scroll of Esther and the halachos will not. The maamar takes this as proof that the light of the Megillah is above the Names.
Jerusalem Talmud Megillah 1:8תלמוד ירושלמי מגילה א׳:ח׳
משנה: אֵין בֵּין זָב הָרוֹאֶה שְׁתֵּי רְאִיּוֹת לְרוֹאֶה שָׁלֹשׁ אֶלָּא קָרְבָּן. אֵין בֵּין מְצוֹרָע מוֹסְגָּר לִמְצוֹרָע מוּחְלָט אֶלָּא פְּרִיעָה וּפְרִימָה תִגְלַחַת וְצִפֳּרִים: הלכה: אָמַר רִבִּי יוּדָה בַּר פָּזִי. דְּרִבִּי לָעְזָר הִיא. דְּרִבִּי לָעְזָר אָמַר. [אַף] בַּשְּׁלִישִׁית בּוֹדְקִין אוֹתוֹ מִפְּנֵי הַקָּרְבָּן. בְּרַם כְּרַבָּנִן. הַשְּׁנִיָיה מֵאוֹנֶס טָהוֹר. וְהַשְּׁלִישִׁית מֵאוֹנֶס טָמֵא. אָמַר רִבִּי יוֹסֵה. אִין לֵּית הִיא דְּרַבָּנִן וְלָא אוֹף דְּרִבִּי לָעְזָר לֵית הִיא. דְּתַנֵּי. אָמַר רִבִּי לָעְזָר. לֹא לְסוֹתְרוֹ אָמַרְתִּי אֶלָּא שֶׁלֹּא יָבִיא קָרְבָּן. לֹא אָמַרְתִּי שֶׁאֵינוֹ …
MISHNAH: The only difference between a sufferer from flux who experienced two episodes and one who experienced three is the sacrifice. 15:1–30 and Tractate Zavim. After one emission of fluid the sufferer becomes impure; he needs immersion in a miqweh and becomes pure at sundown. If he has two emissions in one day or in two successive days, he is a source of severe impurity and cannot become pure unless he was seven consecutive days without symptoms. If he has three emissions in at most three consecutive days, he cannot …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
199ובנביאים יש שמות הרבה
The Rebbe discusses this point at length there, and notes that the Song of Songs, too, does not mention G-d’s Name.
Kehot’s noteראה בארוכה בלקו״ש חכ״א ע׳ 201 הערה 45, ובהערה 46 שם שגם בשה״ש לא נזכר שם ה׳.
200ועמש״ל בד״ה ובבואה לפני המלך
There Torah Ohr explains the Sages’ “do not read shamos but shemos”: even the seventh millennium, the final rest after all the ascents, the “desolation,” is only “names,” drawn from His Name, His attribute of kingship, while He Himself is singular and alone, as before the world was created, not within the category of worlds at all.
Kehot’s noteלעיל צו, א.
201א״ת שמות אלא שמות
Rabbi Eliezer derives from “Who has made desolations (shamos) in the land” that a name has an effect: do not read shamos, desolations, but shemos, names. The maamar points to the earlier discourse that builds on this.
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar II, 4aזח״ב ד, א
Kehot’s noteברכות ז, ב. זח״ב ד, א.
202הראויות לתת לה מבית המלך
Hegai gave Esther “the seven maidens fit to be given to her from the king’s house.” The maamar reads them as the seven chambers of the World of Beriah in which Malchus is hidden.
Esther 2:9אסתר ב׳:ט׳
וַתִּיטַב הַנַּעֲרָה בְעֵינָיו וַתִּשָּׂא חֶסֶד לְפָנָיו וַיְבַהֵל אֶת־תַּמְרוּקֶיהָ וְאֶת־מָנוֹתֶהָ לָתֵת לָהּ וְאֵת שֶׁבַע הַנְּעָרוֹת הָרְאֻיוֹת לָתֶת־לָהּ מִבֵּית הַמֶּלֶךְ וַיְשַׁנֶּהָ וְאֶת־נַעֲרוֹתֶיהָ לְטוֹב בֵּית הַנָּשִׁים:
And the maiden pleased him, and she obtained kindness of him; and he speedily gave her her ointments, with her portions, and the seven maidens, who were meet to be given her out of the king’s house; and he advanced her and her maidens to the best place in the house of the women.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203שקורא וממשיך גלוי האור
The Rebbe explains that from the concealment, that there is no Name in the Megillah, the reading draws down a revelation of the very Essence of Ein Sof, above the level of Names, and in note 46 that it is above even the light untouched by the tzimtzum from which the kav is drawn.
Kehot’s noteבלקו״ש ח״ז ע׳ 40 ואילך סעי׳ ג: ד. ה. אַז פון דעם העלם ”שאין שום שם במגלת אסתר” ווערט (דורך קריאת המגילה) נמשך אַ גילוי אור ואדרבה: דער גילוי וואָס קומט דערפון איז אַ גילוי פון עצמות א״ס ב״ה וואָס איז ”למעלה מבחי׳ שמות” עכ״ל ע״ש. ובהערה 46: שלמעלה גם מבחי׳ האור שלא נגע בו הצמצום שממנו נמשך הקו.
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ובזה הנערה באה וגו׳
“And with This the Maiden Came”
Every ascent of the soul begins with bittul: “with this,” the pillar of self-nullification between the lower and the upper Gan Eden, the maiden comes to the king. The soul’s service then moves in two directions, the ascent of song out of concealment and the drawing down of joy, the “running and returning” of “in the evening she would come, and in the morning she would return.”
The maamar in brief
This short maamar, the last in Torah Ohr, reads the Megillah’s account of the maidens brought to King Achashverosh as the ascent of the soul. “With this the maiden came to the king”: “with this” is the pillar that, according to the Zohar, stands between the lower and the upper Gan Eden, through which souls rise. The pillar is Yesod, which connects giver and receiver, and in its inner meaning it is bittul, since no ascent is possible without first setting oneself aside to become a vessel. Most souls therefore need the angels’ help: Michael, the angel of Chesed, “offers up the souls of the righteous.” Rabbi Chiya’s chair rose by itself because his bittul was complete, and so Esther “did not ask for anything except what Hegai would say”: she needed no angels, receiving from “Hegai,” speech within thought, which moves the angels to sing and flows from the chamber of the Holy of Holies. Finally, “in the evening she would come” is the ascent of song in the night of concealment, and “in the morning she would return” is the drawing down of joy: ratzo vashov.

Outline
	1The pillar between the two Gardens“With this” is the pillar between the lower and the upper Gan Eden, by which souls rise. It is Yesod, which connects giver and receiver, and in its inner meaning bittul, the condition of every ascent.¶1
	2Help from the angels, and rising aloneMost souls need Michael, the angel of Chesed, to raise them. Rabbi Chiya’s chair rose by itself, and Esther asked for nothing but what Hegai would say: complete bittul needs no angels.¶1
	3Hegai: speech within thoughtHegai is hegyon, speech within thought, which moves the angels to speak and sing, and hogah, what moves from thought into speech: the flow from the chamber of the Holy of Holies, where the light of Atzilus raises Malchus.¶1
	4Evening and morningComing in the evening is “Come before Him with song,” the ascent in the concealment of night; returning in the morning is “Serve G-d with joy,” the drawing down by day. Together they are ratzo vashov.¶1


Key concepts
	The pillar between the two Gardensהעמוד שבין גן עדן התחתון לגן עדן העליון
	In the Zohar, the pillar in the Garden by which souls rise from the lower Gan Eden to the upper. The maamar identifies it with Yesod and, in its inner meaning, with bittul.

	Self-nullification (bittul)ביטול
	Setting aside one’s own sense of self. Every ascent needs it first, since only what is emptied of itself becomes a vessel to receive a higher level.

	Speech within thoughtדבור שבמחשבה
	Words formed in the mind before they are spoken. The maamar reads Hegai as this level, from which the angels receive and which moves them to speak and sing.

	The chamber of the Holy of Holies of Beriahהיכל קדש הקדשים דבריאה
	The innermost chamber of the World of Beriah, where the light of Atzilus is drawn in to raise Malchus up. The flow of “Hegai” comes from there.

	Running and returning (ratzo vashov)רצוא ושוב
	Ezekiel’s words for the movement of the living creatures. Here: the ascent of song from below, in the night of concealment, and the drawing down of joy from above, by day.


Section 1 · ¶1
The pillar between the two Gardens
Section 2 · ¶1
Help from the angels, and rising alone
Section 3 · ¶1
Hegai: speech within thought
Section 4 · ¶1
Evening and morning
1ובזה הנערה באה12 וגו׳. ובזה היינו העמוד שבין געה״ת [גן עדן התחתון] לגעה״ע [לגן עדן העליון]34 (ע׳ [עיין] זהר ויקהל רי״א א׳. ויחי רי״ט א׳) שבו ועל ידו עולי׳ [עולים] הנשמות מגעה״ת [מגן עדן התחתון] לגעה״ע [לגן עדן העליון]
“And with this the maiden came,” etc. “With this” means the pillar between the lower Gan Eden and the upper Gan Eden (see Zohar, Vayakhel 211a; Vayechi 219a), in which and through which the souls ascend from the lower Gan Eden to the upper Gan Eden.
The maamar opens with Esther 2:13, which tells how each maiden in turn came to King Achashverosh: “And with this the maiden came to the king.” It reads “with this” as the pillar which, the Zohar says, stands in the middle of the Garden of Eden, by which souls rise from the lower Gan Eden to the upper Gan Eden.


וזהו פי׳ באה אל המלך (וממ״ש בזהר5 פקודי רס״א א׳ בפי׳ ובזה6 שהוא בחי׳ יסוד לק״מ [לא קשה מידי] כי באמת בחי׳ העמוד הוא יסוד שבגן כמ״ש המק״מ [המקדש מלך] פ׳ ויחי שם.
And this is the meaning of “came to the king.” (And as for what is written in the Zohar, Pekudei 261a, explaining “with this” as the level of Yesod (foundation), there is no difficulty at all; for in truth the level of the pillar is the Yesod that is in the Garden, as the Mikdash Melech writes on Parshas Vayechi, there.
So “came to the king” is the soul’s ascent through that pillar. A parenthesis takes up the Zohar in Pekudei, which reads “with this” as Yesod (foundation), and explains that there is no contradiction: the pillar is the Yesod of the Garden, as the Mikdash Melech, a commentary on the Zohar, writes on the passage in Vayechi.


והיינו כי בחי׳ יסוד הוא המקשר המשפיע עם המקבל ועמש״ל [ועיין מה שכתוב לעיל] ע״פ ואתה תצוה7 שהעמוד נק׳ ג״כ כל וזהו ענין מרוב כל8 כו׳ ע״ש).
That is because the level of Yesod is what connects the giver with the receiver. And see what is written above on [the verse] “And you shall command,” that the pillar is also called “all” (kol), and this is the meaning of “from an abundance of all,” etc.; see there.)
Yesod is the Sefirah that connects the giver with the receiver, just as the pillar connects the lower Gan Eden with the upper one. The parenthesis also refers the reader to the discourse on “And you shall command,” earlier in Torah Ohr, where the pillar is called “all” (kol), the word in “from an abundance of all.”


וענין העמוד הוא בחי׳ בטול שכל עלייה א״א להיות כ״א ע״י בטול בתחלה שאז יהיה כלי קבול.
And the meaning of the pillar is the level of self-nullification (bittul), for no ascent can take place except through self-nullification first, since then there will be a vessel to receive.
Next comes the inner meaning of the pillar: bittul, setting aside one’s own sense of self. No one can rise to a higher level without first letting go of the level he holds, because only what is emptied of itself can become a vessel to receive more.


(וכמ״ש ע״פ הזהר וירא קי״ב9 א׳ בפי׳ ברתיה דח״ע [דחכמה עילאה]10 דוקא) וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] מיכאל מקריב11 נשמותיהן של צדיקים121314 והיינו מפני שהנשמה עצמה אין בה כח לעלות כ״כ [כל כך]
(And as is explained on [the passage in] the Zohar, Vayera 112a, on the meaning of “the daughter of the higher Chochmah (Chochmah Ila’ah),” specifically.) And this is the meaning of what our Sages, of blessed memory, said: “Michael offers up the souls of the righteous.” That is because the soul itself does not have the strength to ascend so far;
A parenthesis points to a discussion of the Zohar’s words “the daughter of the higher Chochmah,” with the stress on Chochmah, which Chassidus identifies with bittul. The Sages’ teaching that the angel Michael offers up the souls of the righteous on the heavenly altar belongs here: the soul alone lacks the strength to rise so high.


לכן צריכה לעזר וסיוע מהמלאכים והיינו ע״י מיכאל מלאך של חסד (ובזהר ויקהל שם נזכר מסדר ארבע אנפין דנשר כו׳ ועמ״ש ע״פ כנשר יעיר קנו).15
therefore it needs help and assistance from the angels, namely through Michael, the angel of Chesed (kindness). (And in the Zohar, Vayakhel, there, the arranging of “four faces of an eagle,” etc., is mentioned; and see what is written on [the verse] “As an eagle stirs up its nest.”)
Because the soul cannot rise so high alone, it needs the angels’ help, specifically that of Michael, the angel of Chesed (kindness). The parenthesis points to the same Zohar passage in Vayakhel, where “four faces of an eagle” take up the souls worthy to rise and bring them into the pillar; the printed text reads מסדר, “arranges,” where the Zohar itself has מְשַׁדֵּר, “sends.” It also points to the discussion of “As an eagle stirs up its nest.”


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] (בב״מ [בבבא מציעא] פ״ה) בכולהו אזלי מלאכי16 כו׳ לבר מגוהרקא דר׳ [דרבי] חייא17 דמנפשיה סליק וזהו באמת דבר חידוש שאינו צריך לעזר וסיוע מהמלאכים.18
And this is [the meaning of] what our Sages, of blessed memory, said (in Bava Metzia 85): “With all of them the angels go, etc., except for the chair of Rabbi Chiya, which ascends by itself.” And this is truly a novel thing, that it does not need help and assistance from the angels.
The Talmud relates that when the sages ascend to and descend from the Heavenly Academy, angels go with each of them, except for the chair of Rabbi Chiya, which rises and descends by itself. The maamar calls this a true novelty: a soul that rises without the angels’ help.


והיינו לפי שהי׳ [שהיה] בו בחי׳ הבטול ביותר וז״ש [וזהו שכתוב] ג״כ באסתר לא בקשה דבר19 שאין צריך סיוע מהמלאכים20 כ״א את אשר יאמר הגי
That is because the level of self-nullification was in him to the utmost. And this is also what is written of Esther: “She did not ask for anything,” [meaning] that there is no need for assistance from the angels, “except what Hegai would say.”
Rabbi Chiya needed no help because his bittul was complete. The same is said of Esther when her turn came to go to the king: unlike the other maidens, “she did not ask for anything except what Hegai would say,” which the maamar reads as needing no help from the angels.


פי׳ הגי מלשון הגיון לבי21 שהוא דבור שבמחשבה וממנומקבלים המלאכים כי הגי הוא פועל יוצא שמפעיל הדבור שידברו וישוררו המלאכים בעלי השיר22
The meaning of “Hegai”: it is from the term “the meditation (hegyon) of my heart,” which is speech within thought, and from it the angels receive. For “Hegai” is a transitive verb, which activates speech: that the angels, the masters of song, should speak and sing.
Hegai was the king’s chamberlain, the keeper of the women. The maamar reads his name as hegyon, “meditation,” in “the meditation of my heart”: speech still within thought, from which the angels receive. As a causative, “transitive” word, Hegai is what makes others speak, moving the angels, “the masters of song,” to speak and sing.


והוא ג״כ מלשון כאשר הוגה מן המסלה23 דהיינו שנמשך מהמחשבה לדבור עד״מ שמחשב איך לדבר. והוא ההשפעה הנמשכת מהיכל ק״ק [קדש הקדשים]2425
And it is also from the term “when he had been moved from the highway,” meaning that it is drawn from thought to speech, as, by way of analogy, when one thinks how to speak. And it is the flow drawn down from the chamber of the Holy of Holies.
A second root for Hegai is hogah in “when he had been moved from the highway” (II Samuel 20:13), meaning moved from one place to another. So Hegai is what moves from thought into speech, as when a person thinks how he will say something, and it is the flow that comes from the chamber of the Holy of Holies, the innermost chamber of a world.


(וזהו לשון כאשר הוגה מן המסלה כי בהיכל ק״ק [קדש הקדשים] דבריאה2627 נמשך אור האצי׳ כדי להעלות המל׳ כמ״ש בפע״ח [בפרי עץ חיים] גבי סמיכת גאולה לתפלה ועמש״ל [ועיין מה שכתוב לעיל] בד״ה רני ושמחי2829 בפי׳ וצדקתך ירננו30 ובפי׳ מ״ש בזהר רננא ברמשא ושמחה בצפרא.31
(And this is the expression “when he had been moved from the highway”: for in the chamber of the Holy of Holies of Beriah (Creation), the light of Atzilus (Emanation) is drawn, in order to raise up Malchus (sovereignty), as is written in Pri Etz Chaim regarding the joining of redemption to prayer. And see what is written above in the discourse beginning “Sing and rejoice,” on the meaning of “and they will sing of Your righteousness,” and on the meaning of what is written in the Zohar, “song in the evening and joy in the morning.”
In the chamber of the Holy of Holies of Beriah, the first world of separate existence, the light of Atzilus, the world still one with G-d, is drawn in to raise Malchus up; the Pri Etz Chaim says so in connection with the rule that the blessing of redemption must lead directly into the Amidah prayer. The parenthesis also refers to the Chanukah discourse “Sing and rejoice,” earlier in Torah Ohr, on “they will sing of Your righteousness” and on the Zohar’s “song in the evening and joy in the morning.”


וזהו ענין בערב היא באה32 כמ״ש באו לפניו ברננה33 דהיינו העלאה ממטה למעלה זהו שייך במדת לילה שהוא הסתר והעלם אוא״ס [אור אין סוף] ב״ה וכו׳ כמש״ש [כמה שכתוב שם].
And this is the meaning of “In the evening she would come,” as it is written, “Come before Him with song,” that is, elevation from below to above; this belongs to the attribute of night, which is the hiding and concealment of the Infinite Light (Or Ein Sof), blessed be He, etc., as is written there.
Esther 2:14 says that each maiden came to the king in the evening and returned in the morning. Coming in the evening is “Come before Him with song” (Psalms 100:2), the ascent from below to above, which belongs to night, the concealment of the Infinite Light; the Chanukah discourse explains that this very concealment stirs the longing to rise.


ומדת יום הוא המשכת אור א״ס ב״ה מלמעלה למטה בחי׳ עבדו את ה׳ בשמחה וזהו ובבקר היא שבה כי באה ושבה הן הן בחי׳ רצוא ושוב):3435
And the attribute of day is the drawing down of the Infinite Light, blessed be He, from above to below, the level of “Serve G-d with joy.” And this is “and in the morning she would return”; for “coming” and “returning” are precisely the level of “running and returning” (ratzo vashov).)
Day is the opposite movement: the Infinite Light drawn down from above to below, “Serve G-d with joy.” So coming in the evening and returning in the morning are the two movements Ezekiel saw in the living creatures, “running and returning” (ratzo vashov): rising toward G-d, and returning to draw His light down.



In one’s avodah
Before rising to a higher level, a person must first set aside the self and the level he has, for only then does he become a vessel to receive more. And service has the two movements the maamar reads in the maiden’s coming and returning: coming before G-d “with song,” the longing that rises out of the concealment of night, and serving Him “with joy,” drawing His light down.
Questions for discussion
	Why does the maamar say that no ascent is possible without bittul first, and how does the pillar between the two Gardens express this?
	Most souls rise with Michael’s help, yet Rabbi Chiya’s chair rose by itself. What made the difference, and how does the maamar find the same quality in Esther?
	What two roots does the maamar find in the name Hegai, and how do they fit together?
	How do “in the evening she would come” and “in the morning she would return” correspond to song and joy, and to ratzo vashov?

Sources and references
Notes
Paragraph 1
1ובזה הנערה באה
The note gives the transcript of this maamar made by Rabbi Moshe, the Alter Rebbe’s son, printed in Sefer HaMaamarim 5563.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ רו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. אוה״ת מג״א ע׳ ל ואילך. וד״ה לכל נשמה ע׳ לז. וד״ה ובהגיע ע׳ לח. ראה ד״ה ובהגיע תור אסתר במאמרי אדה״ז פרשיות ח״א ע׳ שעט. המאמר נמצא גם בבוך תקע״א בגוכתי״ק הצ״צ (נדפס בסה״מ תקע״א ע׳ קמד, ושם רק התחלת המאמר. כנראה נאמר ב׳ פעמים וכאן הוא כמו שנאמר בשנת תקס״ג).
2ובזה הנערה באה
“And with this the maiden came to the king; whatever she would ask for was given her to come with her from the house of the women to the king’s house.” The maamar reads “with this” as the pillar by which the soul rises, and “came to the king” as its ascent.
Esther 2:13אסתר ב׳:י״ג
וּבָזֶה הַנַּעֲרָה בָּאָה אֶל־הַמֶּלֶךְ אֵת כׇּל־אֲשֶׁר תֹּאמַר יִנָּתֵן לָהּ לָבוֹא עִמָּהּ מִבֵּית הַנָּשִׁים עַד־בֵּית הַמֶּלֶךְ:
when then the maiden came unto the king, whatsoever she desired was given her to go with her out of the house of the women unto the king’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ב, יג.
3העמוד שבין געה״ת לגעה״ע
There Torah Ohr explains that souls and angels, to rise to a greater grasp, must first set aside their being and the grasp they had, and that this is the pillar between the lower and the upper Gan Eden: bittul.
Kehot’s noteראה גם לעיל ז, ג. ראה תו״ח פ׳ בראשית ד״ה ותלד עדה. ד״ה זה היום תרס״ו. ספה״מ תש״י ע׳ 107. וראה גם בשיחת ש״פ ויקהל תשכ״ה קישור המאמרים בין סיום התו״א להתחלת לקו״ת ד״ה ראו, כאן מבאר ב׳ ענינים בהעלאה ובלקו״ת שם מבאר אודות העלאת השבת.
4העמוד שבין געה״ת לגעה״ע
The Zohar follows the soul after death into the lower Gan Eden; then a herald proclaims, and a pillar of three colors, called “the foundation of Mount Zion,” is made ready, by which the soul rises to the gate of Tzedek. The maamar cites it with the Vayakhel passage for the pillar between the two Gardens.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
R. Judah said: ‘For seven days the soul goes to and fro from his house to his grave, and from his grave to his house, mourning for the body, as it is written: “His flesh shall suffer pain for him, and his soul shall mourn for it” (Job 14, 22), and it grieves to behold the sadness in the house. We have learnt that after seven days the body begins to decay, and the soul goes in to its place. It enters the cave of Machpelah, where it is allowed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
5מ״ש בזהר
Rabbi Yosei teaches that one must serve G-d morning and evening, with joy and with song, corresponding to the two daily prayers and the two daily offerings: “joy in the morning and song in the evening.” The maamar ties song to the evening’s ascent and joy to the morning’s drawing down.
Zohar I, 229bזח״א רכט, ב
Kehot’s noteזח״א רכט, ב.
6בפי׳ ובזה
Explaining the opening blessing of the Amidah, the Zohar reads “And with this the maiden came to the king” as Malchus, “the maiden,” rising to be crowned above when she is complete through “the river” that holds her. The maamar takes this as reading “with this” as Yesod, and shows that it agrees with the pillar.
Zohar, Pekudei 52:796–807ספר הזהר, פקודי נ״ב:תשצ״ו-תת״ז
7ואתה תצוה
“And you shall command the children of Israel, that they bring you pure olive oil, crushed, for the light, to kindle a lamp continually.” The maamar points to the discourse on this verse earlier in Torah Ohr, where the pillar is called “all.”
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8מרוב כל
“Because you did not serve G-d your G-d with joy and with gladness of heart, from an abundance of all.” The discourse the maamar points to reads this “all” as the pillar.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9וכמ״ש ע״פ הזהר וירא קי״ב א׳
The note locates the discussion of this Zohar passage, on “the daughter of the higher Chochmah,” in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א י, סע״ד ואילך.
10ברתיה דח״ע
On Avraham’s words about Sarah, “she is my sister, the daughter of my father, but not the daughter of my mother,” the Zohar reads them of the Shechinah: “the daughter of my father” is the daughter of the higher Chochmah. The maamar points to the discussion of these words in support of the need for bittul.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Abraham always called her “sister” because he was attached to her inseparably. Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11מיכאל מקריב
The Zohar speaks of the altar that the Holy One, blessed be He, made above “at the first,” on which Michael, the great priest, stands and offers up offerings of souls; the soul that rises there is bound up in the bond of life.
Zohar, Lech Lecha 10:78–84ספר הזהר, לך לך י׳:ע״ח-פ״ד
12מיכאל מקריב נשמותיהן של צדיקים
The note says that Or HaTorah there gives Tosafot on Menachot 110a, quoting a Midrash, as a source for Michael offering up the souls of the righteous, and refers to several Midrashim.
Zohar I, 24aזח״א כד, א
Kehot’s noteזח״א כד, א. פ, א. באוה״ת פ׳ ויקהל ע׳ ב׳קצט מציין לתוס׳ מנחות דף קי, א בשם מדרש, ע״ש שמציין לכמה מדרשים.
13נשמותיהן של צדיקים
The Tzemach Tzedek’s transcript adds here: “And elsewhere it is explained that this ascent is that the soul is a creation, brought from nothing into being, and Michael offers it up so that it may be included in Atzilus, ‘He and His life-forces.’”
Kehot’s noteבהנחת כ״ק הצ״צ תקע״א נוסף ”ובמ״א פי׳ דעליי׳ זו היא שהנשמה בריא׳ מאין ליש ומיכאל מקריב שתוכלל באצי׳ איהו וחיוהי”.
14מיכאל מקריב נשמותיהן של צדיקים
The Talmud says that Michael, the great prince, stands and offers an offering on the heavenly altar; Tosafot notes that the Midrashim differ, some saying he offers the souls of the righteous and some, lambs of fire. The Kehot note gives this, by way of Or HaTorah, as the source of the saying.
Tosafot on Menachot 110a:9:1תוספות על מנחות ק״י א:ט׳:א׳
ומיכאל שר הגדול עומד ומקריב עליו קרבן. מדרשות חלוקין יש מי שאומר נשמותיהן של צדיקים ויש מי שאומר כבשים של אש והיינו דאמרינן בשמונה עשרה בעבודה ואשי ישראל ותפלתם מהרה באהבה תקבל ברצון ויש אומרים דקאי אדלעיל והשב את העבודה לדביר ביתך ואשי ישראל. לא מצאתי יותר:
Vilna Edition (Public Domain)
15כנשר יעיר קנו
“As an eagle stirs up its nest, hovers over its young, spreads its wings, takes them, carries them on its pinions.” The maamar points to the discussion of this verse alongside the Zohar’s “four faces of an eagle.”
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16Eliyahu let a sage look at all the sages in the Heavenly Academy except at the chair of Rabbi Chiya, whose sign was that angels go with all the others when they ascend and descend, but his chair rises and descends by itself. The maamar reads this as complete bittul, which needs no angel’s help.
Bava Metzia 85b:9בבא מציעא פ״ה ב:ט׳
אָמַר רַב חֲבִיבָא: אִשְׁתַּעִי לִי רַב חֲבִיבָא בַּר סוּרְמָקֵי, חֲזֵי לֵקהּ הָהוּא מֵרַבָּנַן דַּהֲוָה שְׁכִיחַ אֵלִיָּהוּ גַּבֵּיהּ, דִּלְצַפְרָא הֲווֹ שַׁפִּירָן עֵינֵיהּ, וּלְאוּרְתָּא דָּמְיָין כִּדְמִיקַּלְיָן בְּנוּרָא. אֲמַרִי לֵקהּ: מַאי הַאי? וַאֲמַר לִי: דַּאֲמַרִי לֵקהּ לְאֵלִיָּהוּ: אַחְוִי לִי רַבָּנַן כִּי סָלְקִי לִמְתִיבְתָּא דְּרָקִיעַ. אָמַר לִי: בְּכוּלְּהוּ מָצֵית אִסְתַּכּוֹלֵי בְּהוּ, לְבַר מִגּוּהַרְקָא דְּרַבִּי חִיָּיא דְּלָא תִּסְתַּכֵּל בֵּקהּ. מַאי סִימָנַיְיהוּ? בְּכוּלְּהוּ אָזְלִי מַלְאֲכֵי כִּי סָלְקִי וְנָחֲתִי, לְבַר מִגּוּהַרְקָא דְּרַבִּי חִיָּיא דְּמִנַּפְשֵׁיהּ סָלֵיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
17גוהרקא דר׳ חייא
There Likkutei Torah brings the Chemdas Tzvi on the Tikkunei Zohar: Rabbi Chiya is the level of Yaakov, so his chair rose by itself, as Tiferes rises up to Keser; and of Yaakov it is said, “you have striven with G-d and with men,” needing no angels.
Kehot’s noteראה לקו״ת ראה כז, ד.
18דמנפשיה — לעזר וסיוע מהמלאכים
In the Tzemach Tzedek’s transcript the words “and by itself it enters, etc.” are added here.
Kehot’s noteבהנחת כ״ק הצ״צ בספה״מ תקע״א נוסף: ”ומנפשי׳ עייל כו׳”.
19לא בקשה דבר
When Esther’s turn came to go to the king, “she did not ask for anything except what Hegai, the king’s chamberlain, the keeper of the women, would say.” The maamar reads this as needing no help from the angels.
Esther 2:15אסתר ב׳:ט״ו
וּבְהַגִּיעַ תֹּר־אֶסְתֵּר בַּת־אֲבִיחַיִל דֹּד מׇרְדֳּכַי אֲשֶׁר לָקַח־לוֹ לְבַת לָבוֹא אֶל־הַמֶּלֶךְ לֹא בִקְשָׁה דָּבָר כִּי אִם אֶת־אֲשֶׁר יֹאמַר הֵגַי סְרִיס־הַמֶּלֶךְ שֹׁמֵר הַנָּשִׁים וַתְּהִי אֶסְתֵּר נֹשֵׂאת חֵן בְּעֵינֵי כׇּל־רֹאֶיהָ:
Now when the turn of Esther, the daughter of Abihail the uncle of Mordecai, who had taken her for his daughter, was come to go in unto the king, she required nothing but what Hegai the king’s chamberlain, the keeper of the women, appointed. And Esther obtained favour in the sight of all them that looked upon her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שאין צריך סיוע מהמלאכים
The 5571 text goes only this far.
Kehot’s noteע״כ בסה״מ תקע״א. ושם הסיום: שא״צ סיוע כו׳ כמ״ש במ״א.
21מלשון הגיון לבי
“May the words of my mouth and the meditation of my heart be acceptable before You, G-d, my Rock and my Redeemer.” The maamar takes hegyon, “meditation,” as speech within thought and reads the name Hegai from it.
Psalms 19:15תהילים י״ט:ט״ו
יִהְיוּ־לְרָצוֹן אִמְרֵי־פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגֹאֲלִי:
Let the words of my mouth and the meditation of my heart be acceptable before Thee, O L-RD, my Rock, and my Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, טו. ובאוה״ת מג״א ע׳ כט ואילך מביא שיש ב׳ פי׳ בתי׳ הגי ע״ש.
22בעלי השיר
The Mishnah rules that “all that wear a chain (shir)” may go out with it on Shabbos and be led by it. Chassidus reads shir as “song,” and here “the masters of song” are the angels.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
23כאשר הוגה מן המסלה
“When he had been moved from the highway, every man passed on after Yoav to pursue Sheva son of Bichri.” The maamar reads hogah, “moved,” as movement from thought to speech, a second root for Hegai.
II Samuel 20:13שמואל ב כ׳:י״ג
כַּאֲשֶׁר הֹגָה מִן־הַמְסִלָּה עָבַר כׇּל־אִישׁ אַחֲרֵי יוֹאָב לִרְדֹּף אַחֲרֵי שֶׁבַע בֶּן־בִּכְרִי:
When he was removed out of the highway, all the people went on after Joab, to pursue after Sheba the son of Bichri.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כ, יג.
24פי׳ הגי . . מהיכל ק״ק
The note says that this passage, from “The meaning of Hegai” to “the chamber of the Holy of Holies,” is quoted in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ תשלז ע״ש. ובד״ה טוב טעם תרס״ה ע׳ יא.
25הנמשכת מהיכל ק״ק
Tanya explains that in the First Temple the Shechinah, Malchus of Atzilus, rested in the Holy of Holies, clothed in the Ten Commandments, with a revelation greater than in the chambers of the Holy of Holies of the higher worlds; in the Second Temple it rested through the chain of worlds, Malchus of Atzilus clothed in Malchus of Beriah, and so on down to the Holy of Holies of Asiyah.
Kehot’s noteראה תניא פרק נג.
26בהיכל ק״ק דבריאה
Sefer HaMaamarim 5703 notes on these words that the chamber of the Holy of Holies of Beriah is the Chochmah, Binah and Daas of the World of Beriah, in which Malchus of Atzilus is clothed, as Tanya, ch. 52, writes; and that it is the intermediary between Atzilus and Beriah, where they join, as the Zohar says (2:258b).
Kehot’s noteבספה״מ תש״ג ע׳ 40 מציין ע״ז ”והיכל קד״ק דבריאה הוא חב״ד דעולם הבריאה שבתוכו מתלבשת בחי׳ מל׳ דאצי׳ כמ״ש רבינו נ״ע בפרק נב והיכל קד״ק דבריאה הוא הממוצע בין אצילות לבריאה אשר שם הם מתחברי׳ וכדאי׳ בזח״ב דרנ״ח סע״ב” ע״ש. וראה לעיל כו, ב. ובאוה״ת דרושים למגלת אסתר ע׳ ב׳רסה.
27בהיכל ק״ק דבריאה
The Zohar calls the seventh, innermost chamber the chamber of the Holy of Holies: a hidden place where the channels from above enter, so that everything is joined as one. The Kehot note, quoting Sefer HaMaamarim 5703, cites it for the chamber of the Holy of Holies of Beriah as the place where Atzilus and Beriah join.
Zohar, Pekudei 51:743–52:754ספר הזהר, פקודי נ״א:תשמ״ג-נ״ב:תשנ״ד
28בד״ה רני ושמחי
The Chanukah discourse “Sing and rejoice” begins its explanation with “Serve G-d with joy, come before Him with song” and the Zohar’s “joy in the morning and song in the evening.” It explains that the angels’ service is song, the revelation of their great longing to cleave to G-d and be absorbed in the Infinite Light, a movement from below to above, and reads “they will sing of Your righteousness” as song that grasps the Infinite Light only through Malchus, “Your righteousness.”
Kehot’s noteלעיל לז, א.
29רני ושמחי
“Sing and rejoice, daughter of Zion, for behold, I come, and I will dwell in your midst, says G-d.” It opens the haftarah of Shabbos Chanukah and the Torah Ohr discourse to which the maamar refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30וצדקתך ירננו
“They will utter the remembrance of Your great goodness, and they will sing of Your righteousness.” The Chanukah discourse reads this song as the angels’ longing, which grasps the Infinite Light only through “Your righteousness,” Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31רננא ברמשא ושמחה בצפרא
The same discourse asks what “morning” and “evening,” “joy” and “song” are.
Kehot’s noteלעיל לז, א.
32בערב היא באה
“In the evening she would come, and in the morning she would return to the second house of the women.” The maamar reads coming in the evening as the ascent of song, and returning in the morning as the drawing down that belongs to day; together they are “running and returning.”
Esther 2:14אסתר ב׳:י״ד
בָּעֶרֶב הִיא בָאָה וּבַבֹּקֶר הִיא שָׁבָה אֶל־בֵּית הַנָּשִׁים שֵׁנִי אֶל־יַד שַׁעַשְׁגַז סְרִיס הַמֶּלֶךְ שֹׁמֵר הַפִּילַגְשִׁים לֹא־תָבוֹא עוֹד אֶל־הַמֶּלֶךְ כִּי אִם־חָפֵץ בָּהּ הַמֶּלֶךְ וְנִקְרְאָה בְשֵׁם:
In the evening she went, and on the morrow she returned into the second house of the women, to the custody of Shaashgaz, the king’s chamberlain, who kept the concubines; she came in unto the king no more, except the king delighted in her, and she were called by name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33באו לפניו ברננה
“Serve G-d with joy; come before Him with song.” Coming “with song” is the ascent from below to above, which belongs to night; serving “with joy” is the drawing down of the Infinite Light from above to below, which belongs to day.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
34The Zohar describes a pillar standing in the middle of the Garden, surrounded by cloud, smoke and brightness, by which the souls rise through an opening in the firmament to the higher Garden; on Sabbaths, seasons and festivals four faces of an eagle are sent, and the souls worthy to rise, who alone hear their call, are taken up by them into the pillar. The maamar identifies this pillar with “with this,” and points to the eagle’s faces as the angels’ help in the soul’s ascent.
Zohar, Vayakhel 24:316–325ספר הזהר, ויקהל כ״ד:שט״ז-שכ״ה
The celestial river brings forth the souls who fly off into the Garden; the lower river in the terrestrial Garden, on the other hand, builds up the souls and makes them fit and able to enjoy those radiances, and so to mount up to the celestial Paradise through the central opening of the firmament and by the pillar that stands in the centre of the Lower Paradise. That pillar is enveloped in cloud and smoke and bright flashes, the cloud and smoke encircling it from the outside in order to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash of lightning.” The maamar names the soul’s two movements, coming and returning, with Ezekiel’s words.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tzav · Maamar 1
ואכלתם אכול ושבוע והללתם את שם ה׳ אלהיכם…
“And you shall eat, eating and being satisfied, and you shall praise the Name”
Eating is elevation: food descends from the angels, and the human soul that eats it raises its sparks to their root; in the future even today’s lofty souls will be “eaten” and raised by new souls from sovev kol almin. This explains Joel’s doubled blessing and the Midrash on Aharon’s offering: the refiner becomes the refined, and Malchus, now a silent receiver, will become the crown and the giver, so that no one will be ashamed.
The maamar in brief
The maamar explains Joel 2:26, which the Yalkut calls a doubled blessing. Physical food is the last descent of spiritual nourishment: the angels’ food is the strength to grasp G-dliness, and through myriads of angels, the “innards” of creation, it becomes grain, animals and birds. Its purpose is to be eaten by a human being, whose soul is more inward than the angels and who, as “the face of a man,” raises the fallen sparks. In the future today’s souls will be “animals” compared with new souls from sovev kol almin and will be raised through the Leviathan and the Wild Ox: “you shall eat, eating.” Then Malchus will become “the crown of her husband,” a giver with a voice, and the receiver’s shame will end. “Wondrously” is also read as “setting apart”: even from the supernal Pele, G-d desires the deeds of the righteous. The second section applies this to Vayikra Rabbah: Aharon, who “eats” all the offerings, brings one himself, because to receive the anointing oil from above Chochmah he must become “refined”; hence “on the day of his anointing” and the masculine zeh.

Outline
	1The verse and the purpose of eatingJoel’s doubled blessing; the worlds of Beriah, Yetzirah and Asiyah, each with souls and angels; the angels’ food is the strength to grasp G-dliness, and it descends through myriads of angels, the “innards,” until it becomes physical food.¶1–3
	2Food, angels and manEvery blade of grass has its mazal, rooted in the angels of Beriah; animals and birds descend from the faces of the Chariot. Food exists to be eaten by man, whose soul is more inward than the angels and who, from the middle line, raises the sparks of Tohu to their root.¶4
	3Eating what was eaten: the souls of the futureToday’s souls are “animals” compared with the new souls from sovev kol almin and will be raised through the Leviathan and the Wild Ox. Then Malchus will become Keser, “the crown of her husband,” in returning light: “Who has dealt wondrously with you.”¶5–6
	4The end of shameThe receiver is ashamed, like the bride who turns her face; in the future Malchus will give and “the voice of the bride” will be heard. The doubled blessing; lehafli as setting apart, even from the supernal Pele before which darkness is as light; a reward of one’s own, not “bread of shame.”¶7–9
	5Out of the eater came forth foodThe Midrash compares Aharon’s offering to Samson’s riddle. The altar’s eating and man’s eating; the refiner must already be refined, which is why one prays before eating; Aharon is Mah, yet becomes “refined,” as today’s souls will become food for higher ones and the lion yields honey for the “sun” of Havayah.¶10–16
	6On the day of his anointingThe anointing oil comes from above Chochmah of Atzilus, so Aharon becomes “refined” to receive it. “Day” is revelation, drawn into every day forever, as with the princes’ offerings; and Aharon’s offering alone is called zeh, the masculine, unlike the zos of the other offerings.¶17–21


Key concepts
	Refinement (birur)בירור
	Separating and raising the sparks of holiness hidden in the physical world, such as the sparks in food. The one who refines must itself already be refined.

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two forms of the Name Havayah: Mah (45), the principle of Tikkun that refines, and Ban (52), the realm of fallen sparks that is refined. Aharon is of the level of Mah; zos is Ban.

	The faces of the Chariotפני אריה, שור, נשר ואדם
	Ezekiel’s living creatures: the lion that eats the offerings, the ox and the eagle from which animals and birds descend, and the face of a man, the inner level, from which the human being raises them.

	The new souls of the futureנשמות חדשות שיתגלו לעתיד
	Souls to be revealed in the Time to Come from sovev kol almin, the circle above the kav. Compared with them, today’s souls are “animals” that need to be raised.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	Malchus, now a silent receiver, will rise in returning light to be Keser and the giver; then her voice will be heard and the receiver’s shame will end.

	Koach mahכ״ח מ״ה
	Chochmah read as “the power of what”: self-nullification, which has endless degrees, so that even Aharon is “refined” in relation to the higher Chochmah of the anointing oil.

	Zeh and zosזה וזאת
	The masculine and feminine forms of “this.” Zos is Nukva, the Name Ban, which is refined; zeh, said only of Aharon’s offering, is the masculine, giving level.


Section 1 · ¶1–3
The verse and the purpose of eating
1ואכלתם אכול1 ושבוע והללתם2 את שם ה׳ אלהיכם אשר עשה עמכם להפליא ולא יבושו עמי לעולם (ביואל סי׳ ב׳).
“And you shall eat, eating and being satisfied, and you shall praise the Name of G-d, your G-d, Who has dealt wondrously with you; and My people shall never be ashamed” (in Joel, chapter 2).
The maamar opens with Joel 2:26, part of the prophet’s promise of plenty after the years of the locust: Israel will eat and be satisfied, praise G-d for His wonders, and never again be ashamed. Each phrase, the doubled “eat, eating,” the “wonder,” and the end of shame, will be read as a picture of the elevation of the Time to Come.


ובילקוט שם3 וכשהוא מברך את הצדיקים כופל את ברכתם4 ואכלתם כו׳ ולא יבושו כו׳. הנה ענין כוונת האכילה הוא
And in the Yalkut there: “And when He blesses the righteous, He doubles their blessing: ‘And you shall eat,’ etc., ‘and [My people] shall not be ashamed,’ etc.” Now, the matter of the intent in eating is
The Yalkut Shimoni on this verse observes that when G-d blesses the righteous He doubles their blessing; paragraph 8 will explain what the two halves of the blessing are. First the Alter Rebbe turns to the inner purpose of eating, on which the whole explanation depends.


כי יש נשמות ומלאכים בבחי׳ ההשתלשלות העולמות בי״ע ולכבודי בראתיו5 יצרתיו כו׳ ויש מלאכים דבריאה ויש מלאכים דיצי׳ [דיצירה] ויש מלאכים דעשי׳ [דעשיה].6
that there are souls and angels at the level of the chain of descending worlds (hishtalshelus), the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action): “For My glory I created him, I formed him,” etc. There are angels of Beriah, there are angels of Yetzirah, and there are angels of Asiyah.
Eating is explained through the order of creation. Below the World of Atzilus stand three created worlds, Beriah, Yetzirah and Asiyah, which Kabbalah finds in the verbs of Isaiah 43:7, “I created him, I formed him, indeed I made him”; each of these worlds has souls and its own angels.




2והנה למעלה המזון של המלאכים הוא מה שנמשך להן כח ועוז רוחני7 להיות משיגים אלהותו ית׳ ולהיות עובדים אותו בכל לבם, וכמ״ש ברבות ס״פ משפטים ע״פ
Now above, the food of the angels is the spiritual strength and might that is drawn down to them, so that they may grasp His G-dliness, may He be blessed, and serve Him with all their heart; as is written in [Midrash] Rabbah, at the end of Parshas Mishpatim, on the verse
The angels’ “food” is not physical. It is the spiritual strength drawn down to them so that they can grasp G-dliness and serve G-d with all their heart: their nourishment is understanding and the power to serve.


כי שמי בקרבו8 לפי שאין מלאכי השרת ניזונין אלא מזיו שכינה9 שנאמר ואתה מחיה10 את כולם11 ועיין פי׳ ואתה מחיה בזח״ב [בזהר חלק ב׳] ר״פ ואתה תצוה דקע״ט ע״ב.
“For My Name is within him”: “Because the ministering angels are nourished only by the radiance of the Shechinah (Divine Presence), as it is said, ‘And You give life to them all.’” And see the explanation of “And You give life” in the Zohar, Part II, at the beginning of Parshas Ve’atah Tetzaveh, folio 179b.
Shemos Rabbah, on “For My Name is within him” (said of the angel G-d sends before Israel), teaches that the ministering angels are nourished only by the radiance of the Shechinah, citing Nehemiah’s “You give life to them all.” The Zohar at the opening of Parshas Tetzaveh explains the words “And You” in that verse.




3ובהשתלשלות המדרגות ע״י ריבוי רבבות ממוצעים שהם המלאכים שבכל העולמות שעובר השפע דרך שם וביניהם ונק׳ וכל קרבי12 שהם בחי׳ קרביים13 שדרך בם עובר השפע והמאכל ועי״ז נתהוה מזה מאכל גשמי.
And in the chain of descent (hishtalshelus) of the levels, by means of a multitude of myriads of intermediaries—namely the angels in all the worlds, through which and among which the flow passes, and which are called “and all my innards,” for they are the level of innards, through which the flow and the food pass—and through this, physical food comes into being from it.
The flow of divine life descends through countless myriads of angels, which act as intermediaries. The Alter Rebbe borrows “and all my innards” from Psalm 103: as food passes through the body’s inner organs, the divine flow passes through the angels, and at the end of this process physical food comes into being.




Section 2 · ¶4
Food, angels and man
4וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך עשב מלמטה14 שאין לו מזל מלמעלה שמכה בו15161718 שהמזל הוא כח רוחני וגבוה מעל גבוה19 שומר וגבוהים עליהם עד שמגיע בשרש כל השרשים
As our Sages, of blessed memory, said: “There is no blade of grass below that does not have a mazal above that strikes it.” For the mazal is a spiritual force, and “one higher than the high watches, and higher ones are above them,” until it reaches, at the root of all the roots,
The Midrash teaches that every blade of grass has a mazal, a heavenly force, that “strikes” it and tells it to grow. The Alter Rebbe calls the mazal a spiritual force and, with Koheles’ “one higher than the high watches,” describes a ladder of such forces, level above level, up to a root of all roots.


במלאכים העליונים דבריאה שמקבלים כח ועוז מדבר ה׳ ית׳ להיות משיגים באלהות ומהם נשתלשל ונתהווה המאכל גשמי שמבחי׳ פני שור שבמרכבה שהם מלאכים שמבחי׳ גבורה נמשך למטה נפש הבהמות ומבחי׳ פני נשר נמשכו העופות כו׳
the supernal angels of the World of Beriah (Creation), who receive strength and might from the word of G-d, may He be blessed, so as to grasp G-dliness. And from them physical food descended and came into being: from the level of the face of the ox in the Chariot, which are angels from the level of Gevurah (restraint), the soul of the animals is drawn down below, and from the level of the face of the eagle the birds were drawn down, etc.
That root is the highest angels, those of Beriah, who receive from G-d’s word the strength to grasp G-dliness. From them physical food comes into being step by step: the souls of animals derive from the “face of the ox” in Ezekiel’s Chariot, angels of Gevurah, and the birds from the “face of the eagle.”


וכשמתגלה למעלה מזון רוחני והשפעה למלאכים אזי בהשתלשלות וירידות המדרגות מתגלה למטה ג״כ ברכת השנה וכל מיני תבואתה
And when spiritual food and influence for the angels are revealed above, then, through the chain of descent (hishtalshelus) and the descents of the levels, the blessing of the year and all kinds of its produce are revealed below as well.
The two levels move together: when spiritual nourishment is revealed to the angels above, then, as it descends from level to level, a blessed year and abundant crops appear below. Material plenty is the lowest echo of the angels’ spiritual food.


(וע׳ בזהר ס״פ מקץ דף ר״ד ע״א וע״ב ודף קצ״ד ע״א בענין שני השבע או ההפך ח״ו [חס ושלום], ובזהר פ׳ אחרי דנ״ט ע״ב בענין המטר).
(And see in the Zohar, at the end of Parshas Miketz, folio 204a and b, and folio 194a, on the matter of the years of plenty, or the reverse, G-d forbid; and in the Zohar, Parshas Acharei, folio 59b, on the matter of the rain.)
Two passages of the Zohar are cited in support. At the end of Parshas Miketz it speaks of plenty and famine as opposites, and in Parshas Acharei it tells of a time the world needed rain; both treat material plenty or lack as the outcome of what happens above.


והמכוון בירידה זו הוא כשיאכל האדם ששרשו ג״כ משם שיש נשמות דבריאה והם בבחי׳ פנימי׳ [פנימיות / פנימית] יותר מן המלאכים, וכמ״ש במ״א
And the intent of this descent is that the human being, whose root too is from there, should eat [it]; for there are souls of Beriah, and they are at a more inward level (pnimiyus) than the angels, as is explained elsewhere
The purpose of food’s descent is that a human being should eat it. The human soul also has its root in Beriah, but souls are more inward than angels, so food rooted in the angels reaches a being that stands higher than its own source.


בד״ה אני ישנה ולבי ער20 ובד״ה מזמור שיר חנוכת הבית,2122 וכשיאכל אותם הן מוסיפים בו כח ושכל להיותם מבחי׳ אלה המלכים לפני מלך מלך23 כו׳
in the discourse beginning “I sleep, but my heart is awake,” and in the discourse beginning “A psalm, a song for the dedication of the House.” And when he eats them, they add strength and intellect in him, because they are from the level of “these are the kings… before any king reigned,” etc.,
Two discourses are cited for this. When a person eats, the food adds strength and intellect to him, because its sparks come from “the kings who reigned before any king reigned,” which Kabbalah identifies as the world of Tohu, whose lofty lights fell and became embedded in the lower world.


אלא שירדו וע״י שיאכל אותם הוא מעלה אותם לשרשם בבחי׳ הפנימית שהוא בחי׳ פני אדם לארבעתן,24 שלכך האדם דייקא יוכל להעלותן להיותו מבחי׳ קו האמצעי שמבריח מן הקצה25 כו׳. ועמ״ש מזה בד״ה כה תברכו את בנ״י [בני ישראל].262728
only they descended; and by eating them he raises them to their root, in the inner level, which is the level of “the face of a man, for the four of them.” That is why specifically the human being can raise them: because he is from the level of the middle line, which “passes through from end [to end],” etc. And see what is written about this in the discourse beginning “Thus shall you bless the children of Israel.”
Because these sparks fell, they need raising: by eating them, a person lifts them to their root in the inner level, the “face of a man” that each of Ezekiel’s creatures has. Man can do this because he stems from the middle line, which, like the middle bar of the Tabernacle that “passes from end to end,” joins all sides.




Section 3 · ¶5–6
Eating what was eaten: the souls of the future
5והנה כמו שהמלאכים דעתה נחשבים לבחינת בהמות לגבי הנשמות כי בשרש שרשן הן מבחי׳ בהמות וחיות שבמרכבה
Now, just as the angels of the present are considered the level of animals in relation to the souls—for at the root of their root they are from the level of the animals and the chayos (living creatures) of the Chariot,
An analogy to the present order: today’s angels count as “animals” compared with souls, because at their deepest root they come from the animals and the chayos, the living creatures of Ezekiel’s Chariot.


שהם בחי׳ מקבלים מן האדם העליון, כך אפי׳ [אפילו] הנשמות דעתה לגבי הנשמות שיתגלו לעתיד נק׳ ג״כ בהמות כדאיתא ברע״מ [ברעיא מהימנא] שיש נשמות בחי׳ בהמות כו׳ ע״ש.
which are the level of recipients from the supernal Man—so even the souls of the present, in relation to the souls that will be revealed in the Time to Come, are also called animals, as is stated in the Raaya Mehemna, that there are souls [that are] the level of animals, etc.; see there.
Those creatures receive from the “supernal Man” enthroned above them. In the same way, even present-day souls, compared with the souls to be revealed in the future, are called “animals”; the Raaya Mehemna, a section of the Zohar, speaks of souls at the level of animals.


(ועיין מענין הנשמות החדשות שיתגלו לעתיד בספר הגלגולים29 פרק ז׳, וקרוב לסופו בד״ה ענין נשמות חדשות, ובמ״ח מסכת השגת הנשמות, ובהרמ״ז [ובהרב משה זכות] ר״פ תולדות גבי ועטרותיהם בראשיהם).30
(And see on the matter of the new souls that will be revealed in the Time to Come in Sefer HaGilgulim, chapter 7, and near its end, in the passage beginning “The matter of new souls”; and in Mishnas Chassidim, Tractate Hasagas HaNeshamos; and in the Ramaz (Rabbi Moshe Zacuto), at the beginning of Parshas Toldos, on “and their crowns on their heads.”)
A parenthesis gives sources on the “new souls” of the future: Sefer HaGilgulim, a work on the transmigration of souls, in chapter 7 and in a passage near its end; Mishnas Chassidim, a Kabbalistic work arranged in tractates; and the Ramaz on the righteous who sit “with their crowns on their heads.”


ולפיכך יצטרכו גם המה להתעלות באותן הנשמות והיינו ע״י שיתגשמו וירדו בבחינת מאכלים הגשמים לויתן ושור הבר.
Therefore they too will need to be elevated within those souls, namely by becoming physical and descending to the level of physical foods: the Leviathan and the Wild Ox (Shor HaBar).
Therefore the present souls will also need to be elevated, by being included in those higher souls. This will come about when they take on physical form as the Leviathan and the Wild Ox, which according to the Sages will be the feast of the righteous in the Time to Come.


[ועמ״ש מענין לויתן ושור הבר בד״ה לויתן זה יצרת לשחק בו31 בפ׳ שמיני], והצדיקים יאכלו אותם ויעלו לשרשם את המאכלים כדוגמת שהנשמות דעתה מעלים המאכלים הגשמיי׳ [הגשמיים] ששרשם מהמלאכים.
(And see what is written on the matter of the Leviathan and the Wild Ox in the discourse beginning “This Leviathan You formed to play with,” in Parshas Shemini.) And the righteous will eat them and raise the foods to their root, just as the souls of the present raise the physical foods whose root is from the angels.
The discourse on “This Leviathan You formed to play with,” in Parshas Shemini, discusses these creatures. The righteous will eat them and raise these foods to their root, just as souls today raise physical food whose root is in the angels.


(וקרוב הדבר בודאי לומר שרק ניצוץ והארה מהנשמות ירד ונתלבש בלויתן ושור הבר הגשמיים וע״י אכילת הניצוץ וההארה יתעלה ג״כ השרש דכה״ג [דכהאי גוונא] הוא בקרבנות כמ״ש במ״א בד״ה לבבתני3233 שכל המלאכים וחיות הקדש מתנשאים ומתעלים ומתרוממים ע״י הקרבן עליי׳ [עלייה] נפש הבהמה ששרשה לוקח מהם כו׳ ע״ש).
(And it is certainly reasonable to say that only a spark and a glimmer of the souls descended and was clothed in the physical Leviathan and Wild Ox, and through eating the spark and the glimmer the root too will be elevated. The like of this is [found] with the offerings, as is explained elsewhere, in the discourse beginning “You have captured my heart”: that all the angels and the holy chayos are uplifted, elevated and exalted through the offering, the ascent of the soul of the animal, whose root is taken from them, etc.; see there.)
A refinement: probably only a spark and glimmer of those souls is clothed in the physical Leviathan and Wild Ox, and eating that spark raises the root too. The offerings work the same way: as the discourse “You have captured my heart” explains, when the animal’s soul rises in the offering, all the angels and holy chayos from which it was taken are uplifted with it.


והטעם הוא כי עתה אין האור מתגלה רק בבחי׳ ממכ״ע [ממלא כל עלמין] ששרשו מקו וחוט שהוא אחרי צמצום אור הא״ס, ומבחי׳ זו הם כל הנשמות דעתה,
And the reason is that now the light is revealed only at the level of the light that fills all worlds (memalei kol almin), whose root is from the kav (line of light) and thread, which comes after the tzimtzum (contraction) of the Infinite Light (Or Ein Sof); and from this level are all the souls of the present,
This is the reason for the gap between present and future souls. At present G-dly light is revealed only as memalei kol almin, the light that fills the worlds, whose root is the kav, the thin line of light drawn after the tzimtzum; all present-day souls derive from it.


אבל לעתיד יהי׳ [יהיה] בחי׳ התגלות הסוכ״ע שהוא בחי׳ העיגול שלפני הקו34 ומבחי׳ זו הוא ענין הנשמות שיתגלו לעתיד, ואותן הנשמות הן גבוהות בערך הרבה כו׳.
but in the Time to Come there will be the revelation of the light that encompasses all worlds (sovev kol almin), which is the level of the circle that precedes the kav, and from this level are the souls that will be revealed in the Time to Come. And those souls are higher by far, etc.
In the future the light of sovev kol almin will be revealed: the “circle” of light that precedes the kav and surrounds the worlds. The new souls come from that level and are therefore far higher than the souls of today.




6וזהו ואכלתם אכול. פי׳ דבר שכבר נאכל תחזרו ותאכלו אותו דהיינו הנשמות דעתה שכבר היו בבחי׳ אדם יחזרו ויאכלו אותן להעלותן למעלה יותר.
And this is [the meaning of] “And you shall eat, eating (achol).” That is: something that has already been eaten, you will eat again. Namely, the souls of the present, which were already at the level of “man,” will be eaten again, to raise them higher.
The verse is now read: “eat, eating” means eating again what has already been eaten. Present-day souls, which were already at the level of “man,” the eater, will themselves be “eaten” by the higher souls of the future, to raise them further.


וזהו והללתם כו׳ אשר עשה עמכם להפליא כי לעת יד אחר כל הבירורים והעליות שיתעלו כל הדברים התחתונים ע״י הנשמות
And this is [the meaning of] “And you shall praise,” etc., “Who has dealt wondrously with you.” For in the Time to Come, after all the refinements and ascents, when all the lower things will have been elevated through the souls
“Who has dealt wondrously with you” describes the end of the whole process. In the Time to Come, after all the refinements, the lower things will have been raised by the souls of the present, and those souls in turn by the souls of the future.


דעתה, והנשמות דעתה ע״י הנשמות שיתגלו לעתיד אז יהיה א״ח עט״ב [עטרת בעלה]35 בבחי׳ אור חוזר ממטה למעלה כתר מל׳ שיהי׳ [שיהיה] מל׳ בבחי׳ כתר נעוץ סופן36 כו׳37
of the present, and the souls of the present through the souls that will be revealed in the Time to Come—then “a woman of valor [will be] the crown of her husband,” at the level of returning light (or chozer) from below upward, Keser (the Crown) of Malchus (sovereignty): that Malchus will be at the level of Keser, “their end is wedged [in their beginning],” etc.
Then Malchus, the last of the Sefiros, will be “a woman of valor, the crown of her husband” (Proverbs 12:4). In returning light, which rises from below upward, the order is reversed and Malchus stands as Keser, as Sefer Yetzirah says, “their end is wedged in their beginning.”


ויהיו כל ההשפעות ע״י בחי׳ מל׳ וכמ״ש והיה ביום ההוא יצאו38 מים חיים מירושלים חצים אל הים הקדמוני כו׳.
And all the flows of influence will be through the level of Malchus, as it is written, “And it shall be on that day that living waters will go out from Jerusalem, half of them toward the eastern sea,” etc.
All divine influence will then flow through Malchus. Zechariah’s prophecy that on that day living waters will go out from Jerusalem, half of them toward the eastern sea, is cited as a picture of this.


(ועמ״ש סד״ה קול דודי39 כו׳ בענין האבות והאמהות) ויהיה אז בבחי׳ פלא. וזהו אשר עשה עמכם להפליא היינו שסוף מעשה יהיה תחלה בבחי׳ פלא כתר מל׳.
(And see what is written at the end of the discourse beginning “The voice of my beloved,” etc., on the matter of the Patriarchs and the Matriarchs.) And it will then be at the level of Pele (wonder). And this is [the meaning of] “Who has dealt wondrously (lehafli) with you”: that the end of action will be first, at the level of Pele, Keser of Malchus.
The discourse “The voice of my beloved” is cited on the Patriarchs and the Matriarchs. The future state is called Pele, “wonder,” a name of Keser, and so “Who has dealt wondrously (lehafli)” means that “the end of action will be first”: Malchus raised to Keser.


ובזה יובן מ״ש אח״כ ולא יבושו עמי. כי הנה אנו אומרים מהרה ישמע כו׳ קול כלה4041 קול הוא המשכה והשפעה.
And with this we will understand what it says afterwards, “and My people shall not be ashamed.” For we say, “Speedily may there be heard,” etc., “the voice of the bride.” A voice is a drawing down and a bestowal.
This also explains “and My people shall not be ashamed.” The wedding blessing prays that soon there be heard “the voice of the bride,” and a voice is an act of giving: a drawing down and a bestowal.




Section 4 · ¶7–9
The end of shame
7והנה עתה כתיב הקל קול יעקב42 מבחי׳ דכר נמשך ההשפעה בנוק׳ [בנוקבא] אבל הכלה אין לה בחי׳ קול
Now, at present it is written, “The voice is the voice of Yaakov”: from the level of the masculine (dechar) the influence is drawn into Nukva (the feminine). But the bride has no level of voice,
At present, “the voice is the voice of Yaakov”: voice, the power to give, belongs to the masculine (in Kabbalah, Z’eir Anpin), from which influence flows into Nukva, the feminine. The bride, Malchus, has no voice of her own.


כי המל׳ הוא רק בחינת מקבל, ולכך החתן אומר הרי את מקודשת והכלה שותקת כי אין לה קול כו׳ וכמ״ש מזה סד״ה ויגש אליו יהודה43 גבי מהרה ישמע כו׳ ע״ש.
for Malchus (sovereignty) is only the level of a recipient. That is why the groom says, “Behold, you are consecrated,” and the bride is silent, for she has no voice, etc.; as is written about this at the end of the discourse beginning “And Yehudah approached him,” regarding “Speedily may there be heard,” etc.; see there.
Malchus is purely a receiver. The wedding mirrors this: the groom speaks the words “Behold, you are consecrated,” and the bride is silent, as the end of the Torah Ohr discourse “And Yehudah approached him” explains in connection with “Speedily may there be heard.”


אבל לעתיד שתתעלה המל׳ אחר כל הבירורים להיות א״ח עט״ב [עטרת בעלה] ולהיות בבחי׳ או״ח [אור חוזר] כתר מל׳ ותהיה היא המשפיע אז נאמר קול כלה, ולזאת ולא יבושו עמי,
But in the Time to Come, when Malchus will be elevated after all the refinements, to be “a woman of valor, the crown of her husband,” and to be at the level of returning light (or chozer), Keser (the Crown) of Malchus, and she will be the one who bestows—then it is said, “the voice of the bride.” And because of this, “and My people shall not be ashamed.”
In the future, after all the refinements, Malchus will be raised to be “the crown of her husband,” Keser in returning light, and will become the giver. Then “the voice of the bride” will be heard, and so “My people shall not be ashamed.”


כי עכשיו הוא כמ״ש במשנה ספ״ז דפסחים והכלה הופכת פניה ואוכלת44, ע״ד מה דאיתא בירושלמי פ״ק [פרק קמא] דערלה45 סימנא דאכיל מן חבריה בהית (פי׳ מתבייש)
For now it is as is stated in the Mishnah, at the end of chapter 7 of Pesachim: “And the bride turns her face away and eats”—in the manner of what is stated in the Jerusalem Talmud, chapter 1 of Orlah: “The sign of one who eats from his fellow: he is abashed (meaning, ashamed)
Shame belongs to receiving. The Mishnah says that a bride at the Pesach meal “turns her face away and eats,” and the Jerusalem Talmud gives the sign of one who eats from another: he is embarrassed to look at him.


מסתכלא ביה, וכיון שעכשיו הכלה שהיא המל׳ היא רק בחי׳ מקבל לכן הופכת פניה ואוכלת וזהו ענין הבושה בהית מסתכלא ביה.
to look at him.” And since now the bride, who is Malchus, is only the level of a recipient, she therefore turns her face away and eats; and this is the matter of the shame: “he is abashed to look at him.”
Since Malchus is now only a recipient, the “bride” turns her face away as she eats. This is the shame of one who is embarrassed to look at the one who gives to him.


אבל לעתיד ולא יבושו עמי כי אחר הבירור והעלייה תהיה היא עט״ב [עטרת בעלה] ואז תהיה היא בבחי׳ משפיע וא״כ ממילא ולא יבושו כו׳.46
But in the Time to Come, “and My people shall not be ashamed”: for after the refinement and the ascent she will be “the crown of her husband,” and then she will be at the level of one who bestows; and if so, as a matter of course, “and they shall not be ashamed,” etc.
In the future, after the refinement and the ascent, Malchus will be “the crown of her husband” and a giver, so of itself there will be no shame.




8וזהו ענין כפל הברכה שמלבד שיתעלו כ״כ [כל כך] להיות ואכלתם אכול כנ״ל עוד זאת גם כי ולא יבושו לפי שתהיה א״ח [אשת חיל] עט״ב [עטרת בעלה] ובחי׳ משפיע, ועיין בגמרא פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״ב ברכך ברכתא47 כו׳
And this is the matter of the doubling of the blessing: besides their being elevated so greatly as to be [the meaning of] “And you shall eat, eating,” as mentioned above, there is this as well: “and they shall not be ashamed,” because “a woman of valor” will be “the crown of her husband” and the level of one who bestows. And see in the Gemara, chapter 1 of Moed Katan, folio 9b: “He blessed you with the blessing,” etc.
This is the “doubling” of the blessing the Yalkut spoke of: souls will not only be raised so high that they are “eaten” again, but will also “not be ashamed,” because Malchus will be the crown and the giver. In Moed Katan 9b, a sage blessed with “may you not shame and not be shamed” is told, “He blessed you with the blessing with which the Holy One blessed Israel, and repeated it,” citing this passage of Joel.


וכ״ה במדרש תנחומא ס״פ בראשית ועיין בתד״א [בתנא דבי אליהו] ח״א [חלק א׳] פ״כ ובמדרש רבה פ׳ דברים דרפ״ז א׳ אבל הכוכבים כו׳.
And so it is in Midrash Tanchuma, at the end of Parshas Bereishis. And see in Tanna DeBei Eliyahu, Part I, chapter 20, and in Midrash Rabbah, Parshas Devarim, folio 287a: “But the stars,” etc.
The text adds that the same is found in Midrash Tanchuma at the end of Bereishis. It also points to Tanna DeBei Eliyahu, chapter 20, and to Midrash Rabbah on Devarim, on “But the stars.”


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] עתידים צדיקים48 שיאמרו לפניהם קדוש (ועמ״ש עוד בד״ה ואשה כי תדור4950 בפי׳ ולא יתבוששו.51 והנה בתד״א [בתנא דבי אליהו] שם איתא בענין אשר עשה עמכם להפליא מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם.52
And this is what our Sages, of blessed memory, said: “The righteous are destined to have ‘Holy’ said before them.” (And see further what is written in the discourse beginning “And if a woman vows,” on the meaning of “and they were not ashamed.” Now, in Tanna DeBei Eliyahu there, it is stated on the matter of “Who has dealt wondrously (lehafli) with you”: “What is lehafli? Between the deeds of the righteous and the deeds of the wicked in Gehinnom.”
The Sages said that in the future “Holy” will be said before the righteous, as it is said before the Holy One: the receivers will themselves become a source. In a parenthesis, the Alter Rebbe points to the discourse “And if a woman vows” on “and they were not ashamed,” and quotes Tanna DeBei Eliyahu, which reads lehafli as the separation between the deeds of the righteous and those of the wicked in Gehinnom.


נראה דפירוש להפליא ג״כ מלשון לפלא נדר53 בפ׳ אמור כ״ב כ״א דפרש״י [דפירש רש״י / דפירוש רש״י] להפריש54 וכן כי יפליא לנדור נדר נזיר55 ובגמרא ספ״ז דעירובין דפ״ב [דפרק ב׳] ע״א בענין לא ניתנה נזירות
It appears that the meaning of lehafli is also from the expression “lefalei a vow,” in Parshas Emor, 22:21, which Rashi explains as “to set apart”; and likewise, “when he shall yafli to vow the vow of a Nazirite”; and in the Gemara, at the end of chapter 7 of Eruvin, folio 82a, on the matter that “Naziriteship was not given
The Alter Rebbe explains this reading: lehafli shares its root with “lefalei a vow” (Leviticus 22:21), which Rashi explains as “to set apart,” and with the Nazirite who “yafli to vow”; and the Talmud in Eruvin says that Naziriteship takes effect only through hafla’ah.


אלא להפלאה56 שיהא נדרו מפורש כו׳ ועם היות כי ענין מפורש הוא לשון ביאור אך הוא ג״כ לשון פירוד והבדל כמו בתוך צאנו נפרשות) (ביחזקאל ל״ד י״ב).
except for hafla’ah: that his vow be explicit (mefurash),” etc. And although mefurash is an expression of clarification, it is also an expression of separation and distinction, as in “among his sheep that are scattered (nifrashos)”) (in Ezekiel 34:12).
There hafla’ah means that the vow is explicit (mefurash). Mefurash, though it means “made clear,” also carries the sense of separation, as in Ezekiel’s “scattered (nifrashos) sheep,” so lehafli can mean “to set apart.”


וכוונת התד״א [התנא דבי אליהו] היינו שעם היות שיהיה הגילוי מבחי׳ פלא עליון דקמיה כחשכה כאורה57 ואם צדקת58 מה תתן לו. ורבו פשעיך5960 כו׳.
And the intent of Tanna DeBei Eliyahu is this: although the revelation will be from the level of the supernal Pele (wonder), before which “darkness is as light,” and “If you are righteous, what do you give Him?” and “[if] your transgressions are many,” etc.,
This is Tanna DeBei Eliyahu’s point: the future revelation will come from the supernal Pele, a level so high that before it “darkness is as light,” and, as Job says, a person’s righteousness gives G-d nothing and his many sins do nothing to Him.


עכ״ז [עם כל זה] יומשך משם ג״כ להפריש בין מעשיהם של צדיקים כו׳ והוא ע״ד מ״ש ברבות בראשית ספ״ב [סוף פרק ב׳] ויאמר אלקים6162 יהי אור אלו מעשיהן של צדיקים
nevertheless, from there it will also be drawn down to distinguish between the deeds of the righteous, etc. And this is along the lines of what is said in Bereishis Rabbah, at the end of chapter 2: “‘And G-d said, Let there be light’: these are the deeds of the righteous.
Yet even from there a distinction between the deeds of the righteous and those of the wicked will be drawn down. Bereishis Rabbah says something similar: “Let there be light” refers to the deeds of the righteous.


אבל איני יודע באיזה מהן חפץ כו׳ כיון דכתיב וירא אלקים את האור כי טוב63 הוי במעשיהן של צדיקים הוא חפץ דלכאורה אין לזה פירוש איך שייך לומר
But I do not know which of them He desires, etc. Since it is written, ‘And G-d saw the light, that it was good,’ hence He desires the deeds of the righteous.” For seemingly this has no explanation: how can one say,
The Midrash continues, “but I do not know which of them He desires,” until “And G-d saw the light, that it was good” shows that He desires the deeds of the righteous. On its face the doubt makes no sense: how could there be any question?


אבל איני יודע באיזה מהן חפץ מהו הספק. אלא הענין ע״ד הנ״ל משום דקמיה כולא כלא חשיבי64 וכחשכה כאורה.65
“But I do not know which of them He desires”? What is the doubt? Rather, the matter is along the lines of the above: because before Him all is considered as nothing, and “darkness is as light.”
The answer is that from G-d’s own perspective “all is considered as nothing” and darkness and light are alike, so from that level there is indeed room for “I do not know.” That He desires the deeds of the righteous is a further step, explained in the next paragraph.




9ועמ״ש מזה בד״ה ויאבק איש6667 ובד״ה בשלח פרעה.6869 אלא שאעפ״כ [שאף על פי כן] צמצם א״ע [את עצמו] כביכול להיות חפץ במעשיהן של צדיקים דוקא וזהו אשר עשה עמכם להפליא.
And see what is written about this in the discourse beginning “And a man wrestled” and in the discourse beginning “When Pharaoh sent out.” But nevertheless, He contracted Himself, as it were, to desire specifically the deeds of the righteous; and this is [the meaning of] “Who has dealt wondrously with you.”
The Torah Ohr discourses on Yaakov’s wrestling with the angel and on Pharaoh’s sending out the people are cited for more on this theme. Yet G-d, as it were, contracted Himself to desire specifically the deeds of the righteous, and this is “Who has dealt wondrously with you.”


והוא הפלא ופלא להיות מפליא ומפריש כו׳. ועמ״ש מזה בד״ה כי עמך מקור חיים.70 ולקמן סד״ה מצה זו כו׳
And this is a wonder of wonders: that He should distinguish (mafli) and set apart, etc. And see what is written about this in the discourse beginning “For with You is the source of life,” and below, at the end of the discourse beginning “This matzah,” etc.
This is the wonder of wonders: that from the level of Pele itself comes the power to distinguish and set apart. The discourses “For with You is the source of life” and, later in the book, “This matzah” discuss it further.


וגם פי׳ בתד״א [בתנא דבי אליהו] שם ולא יבושו כו׳ כדי שיהא לכם שכר משלכם71 כו׳ דהיינו שלא יאכלו נהמא דכסופא:
And Tanna DeBei Eliyahu there also explains “and they shall not be ashamed,” etc.: “so that you may have a reward of your own,” etc.—that is, that they should not eat “bread of shame.”
Tanna DeBei Eliyahu also explains “and they shall not be ashamed”: so that you have a reward of your own. That is, not to eat “bread of shame,” a gift one has not earned, which leaves the receiver ashamed.




Section 5 · ¶10–16
Out of the eater came forth food
10ב ומכ״ז [ומכל זה] יובן ג״כ המדרש רבה פ׳ צו פרשה ח׳ ע״פ זה קרבן אהרן כו׳
2. And from all this we will also understand the Midrash Rabbah, Parshas Tzav, section 8, on the verse “This is the offering of Aharon,” etc.,
A new section begins. On the basis of all the above, the Alter Rebbe turns to Vayikra Rabbah on a verse of this week’s portion, “This is the offering of Aharon and his sons… on the day of his anointing” (Leviticus 6:13).


ביום המשח אותו72 זה שאמר הכתוב (שופטים סימן י״ד) ויאמר להם מהאוכל יצא מאכל7374 כו׳
“on the day of his anointing”: “This is what Scripture says (Judges, chapter 14): ‘And he said to them: Out of the eater came forth food,’ etc.
The Midrash links that verse to Samson’s riddle, “Out of the eater came forth food” (Judges 14:14), which Samson posed after finding honey in the carcass of the lion he had killed.


והיה שמשון תמיה בלבו ארי אוכל כל החיות ועכשיו יצא ממנו מאכל,75 כך אהרן אוכל כל הקרבנות ועכשיו יצא ממנו קרבן ואיזהו זה קרבן אהרן כו׳, ולפי פשוטו אינו מובן כלל מהו ענין התמיה.
Samson wondered in his heart: a lion eats all the animals, and now food has come out of it! So too, Aharon eats all the offerings, and now an offering comes out of him. And which is it? ‘This is the offering of Aharon,’ etc.” According to its plain sense, it is not at all understood what the wonder is about.
Samson marveled that a lion, which eats all the animals, had produced food; so Aharon, who “eats” all the offerings, now brings an offering of his own. On its plain sense, the Alter Rebbe notes, it is not clear what is so wondrous about this.


אך הענין כידוע מענין ואם האכל יאכל76 בשתי אכילות77 הכתוב מדבר אחת אכילת אדם שהוא אכילת כהנים שכהנים אוכלים ובעלים מתכפרים7879 ואחת אכילת מזבח,
But the matter is as is known concerning “And if it is at all eaten (he’achol ye’achel)”: “Scripture speaks of two eatings”—one is the eating of man, which is the eating of the kohanim, for “the kohanim eat and the owners are atoned”; and one is the eating of the altar.
The answer starts from the Talmud’s teaching on Leviticus 7:18 that the verse speaks of two “eatings”: the eating of man, when the kohanim eat the offering and the owners thereby gain atonement, and the eating of the altar, when it is consumed by the fire.


והנה אכילה זו הוא ענין בירור דשם מ״ה [שם מ״ה] המברר ב״ן [שם ב״ן],80 והנה אכילת מזבח זהו ענין ארי אוכל פני ארי׳ [אריה] דאכיל קרבנין81 ועיין בזהר בראשית ד״ו ע״ב מענין זה.
Now, this eating is the matter of refinement by the Name Mah (45), which refines [the Name] Ban (52). And the eating of the altar is the matter of “a lion eats”: the face of the lion that eats offerings. And see in the Zohar, Bereishis, folio 6b, on this matter.
Human eating is the refinement of the Name Ban by the Name Mah: in Kabbalah, Mah (45) is the power of Tikkun, rectification, and Ban (52) the realm whose fallen sparks need refining. The altar’s eating is the “face of the lion,” the heavenly fire in the form of a lion that, the Zohar says, was seen on the altar consuming the offerings.


אך הוא בחיצוניות העולמות אשה ריח ניחוח בבי״ע, אבל בחי׳ אדם דכליל כולא אינו אוכל אלא באכילת אדם התחתון אתם קרויים אדם82 נעשה אדם בצלמנו83 כו׳.
However, this is in the outer dimension (chitzoniyus) of the worlds—“a fire-offering, a pleasing fragrance”—in Beriah, Yetzirah and Asiyah. But the level of Man, which includes everything, eats only through the eating of the lower man: “You are called man (adam)”; “Let us make man in Our image,” etc.
But the altar’s eating reaches only the outer dimension of the worlds Beriah, Yetzirah and Asiyah, the realm of “a fire-offering, a pleasing fragrance.” The supernal Man, which includes everything, “eats” only through the eating of the lower man, the kohen: Israel are called adam, and man was made “in Our image.”




11וזהו ענין שהכהנים אוכלים ובעלים מתכפרים נמצא אהרן הוא המברר והמעלה הניצוצים דשם ב״ן [שם ב״ן] וכן בחי׳ ארי׳ [אריה] דאכיל קרבנין84 הוא המברר כו׳ כי נפש הבהמה נלקחה משמרי האופנים שלא הובררו
And this is the matter that “the kohanim eat and the owners are atoned”: it follows that Aharon is the one who refines and elevates the sparks of the Name Ban. So too, the level of the lion that eats offerings is the one who refines, etc. For the soul of the animal was taken from the dregs of the ofanim that were not refined;
That is why “the kohanim eat and the owners are atoned”: Aharon, the kohen, is the one who refines and raises the sparks of the Name Ban. The lion that eats the offerings also refines; the animal’s soul needs it because that soul was taken from the unrefined dregs of the ofanim, the angels of Asiyah.


ולכן בירור שלה הוא ע״י פני אריה שבמרכבה שהיא למעלה אפילו מבחינת האופנים עצמן כו׳.
and therefore its refinement is through the face of the lion in the Chariot, which is higher even than the level of the ofanim themselves, etc.
So the animal’s soul is refined through the face of the lion in the Chariot, which stands higher even than the ofanim from whose dregs that soul was drawn.


(ועמ״ש בד״ה זאת חנוכת המזבח8586 וסד״ה ואהי׳ [ואהיה] אצלו אמון87 גבי תבל ארצו88 ובד״ה ואריה כבקר יאכל תבן8990 ועי׳ [ועיין] בזהר פ׳ צו דל״ב ע״ב ודל״ג ע״א).9192
(And see what is written in the discourse beginning “This is the dedication of the altar,” and at the end of the discourse beginning “And I was beside Him as a nursling,” regarding “His inhabited world,” and in the discourse beginning “And the lion shall eat straw like the ox”; and see in the Zohar, Parshas Tzav, folios 32b and 33a.)
Parallel discussions are listed: the discourses “This is the dedication of the altar” and “And I was beside Him as a nursling,” the explanation of “And the lion shall eat straw like the ox,” and the Zohar on Parshas Tzav, where the fire on the altar appears as a crouching lion and the angel Michael, the high priest above, is called “the lion that eats offerings.”


והנה מבואר במ״א שמה שהוא בחי׳ מברר בודאי שהוא עצמו כבר נתברר בתכלית דהרי לא יכול לברר ולהעלות זולתו אם הוא עצמו עדיין לא נתברר.
Now, it is explained elsewhere that whatever is at the level of one who refines has certainly itself already been refined completely; for it cannot refine and elevate another if it itself has not yet been refined.
A principle: whatever refines others must itself already be fully refined, for one cannot refine and raise another while still unrefined oneself.


ועמ״ש מזה בביאור ע״פ מי מנה עפר יעקב9394 וכענין מ״ש בספרי ס״פ עקב סמוך לפלטין שלך
And see what is written about this in the explanation on the verse “Who has counted the dust of Yaakov.” And it is like what is said in the Sifrei, at the end of Parshas Eikev: “Near your own palace
The explanation on “Who has counted the dust of Yaakov” develops this. The Sifrei on Parshas Eikev illustrates it: G-d reproaches King David, “Near your own palace you have not conquered, yet you go and conquer outside the Land.”


לא כבשת ואתה הולך ומכבש חוץ לארץ,95 וכמ״ש במ״א דלכך אסור לאכול קודם התפלה9697 לפי שהאכילה הוא ענין בירור הנצוצים שבמאכל ולהעלות המאכל
you have not conquered, and you go and conquer outside the Land!” And as is explained elsewhere, this is why it is forbidden to eat before prayer: because eating is a matter of refining the sparks in the food and elevating the food,
This is also why one may not eat before praying: eating is the refinement of the sparks in the food and its elevation, and the one who refines must first be refined.


ולכן פתח במזבח וסיים בשולחן98 כו׳ כמ״ש במ״א, ואיך יעלה המאכל והוא עצמו עדיין מקושר למטה כ״א ע״י התפלה שעת צלותא שעת קרבא99
and therefore “it opened with the altar and concluded with the table,” etc., as is explained elsewhere. And how can he elevate the food while he himself is still bound below? Only through prayer—“the time of prayer is the time of battle”—
Hence the Talmud says that the passage “opened with the altar and concluded with the table”: a person’s table is like the altar. But one cannot raise food while still bound to the lower world; that requires prayer, “the time of battle.”


והוא המשכת אלקות בנפש ע״י ח״י ברכאן בא״י [ברוך אתה ה׳] כו׳ אז אח״כ דוקא יוכל לאכול ולהעלות המאכל ג״כ.
which is the drawing down of G-dliness into the soul through the eighteen blessings, “Blessed are You, G-d,” etc.; then, specifically afterwards, he can eat and elevate the food as well.
Prayer draws G-dliness into the soul through the eighteen blessings of the Amidah, each “Blessed are You, G-d”; only after that can a person eat and raise the food as well.


עיין מענין זה בד״ה כה תברכו את בני100 ישראל101 ובד״ה קדש ישראל,102103 וא״כ כיון דבחי׳ פני אריה אכיל קרבנין עכצ״ל [על כרחך צריך לומר]
See on this matter in the discourse beginning “Thus shall you bless the children of Israel” and in the discourse beginning “Israel is holy.” And if so, since the level of the face of the lion eats the offerings, you are compelled to say
The discourses “Thus shall you bless the children of Israel” and “Israel is holy” discuss this further. It follows that the face of the lion, since it “eats” the offerings, must itself already be refined.


שהוא עצמו כבר נתברר, ועד״ז אהרן אוכל כל הקרבנות שאכילתו גורם וממשיך אכילת אדם העליון שעל הכסא שלמעלה גם מבחי׳ פני אריה שבמרכבה כו׳.
that it itself has already been refined. And in the same way, Aharon eats all the offerings, for his eating brings about and draws down the eating of the supernal Man upon the Throne, who is higher even than the level of the face of the lion in the Chariot, etc.
Likewise Aharon eats all the offerings, and his eating brings about and draws down the “eating” of the supernal Man upon the Throne, who stands above even the face of the lion in the Chariot.




12ועמ״ש ע״פ בהעלותך את הנרות104105 בענין אהרן אותיות נראה.106 וזהו כענין אריה אותיות107 ראיה108109 אלא שאהרן הוא בבחי׳ גבוה יותר כנ״ל.
And see what is written on the verse “When you kindle the lamps,” on the matter that Aharon has the letters of nirah (“was seen”). And this is like the matter of aryeh (lion), which has the letters of re’iyah (sight), except that Aharon is at a higher level, as mentioned above.
The discourse on “When you kindle the lamps” explains that the letters of Aharon (אהרן) spell nirah (נראה), “was seen.” Likewise aryeh (אריה), “lion,” has the letters of re’iyah (ראיה), “sight”; both are tied to seeing, but Aharon is the higher level, as shown above.


ועוד נת׳ [נתבאר] ענין אהרן שהוא בחי׳ א׳ ה״ר ן׳ עיין מזה ע״פ נשא את ראש בני גרשון.110111
And it was further explained that Aharon is the level of alef, har, nun; see about this on the verse “Take a census of the sons of Gershon.”
Another explanation, in the discourse “Take a census of the sons of Gershon,” divides Aharon into alef, har (“mountain”) and nun. There, alef stands for Pele, the wonder above intellect; har, the mountain, for love, as Avraham was called a mountain; and the final nun for drawing that love down to all of Israel.




13ומכ״ז [ומכל זה] מובן איך בחי׳ אהרן הוא מרכבה לבחי׳ עליונות מאד שכבר נתבררו בתכלית הבירור ולכן נאמר עליו ונחנו מ״ה [מה]112 שהוא ג״כ מבחי׳ מ״ה [מה]
From all this it is understood how the level of Aharon is a chariot for very lofty levels, which have already been refined with the utmost refinement. Therefore it is said of him, “And what (mah) are we?”—for he too is from the level of Mah,
It follows that Aharon is a “chariot,” a vehicle, for very lofty levels that are already fully refined. That is why Moshe and Aharon said, “And what are we?”: Aharon too, like Moshe, is of the level of Mah, the self-effacing “what.”


כמו משה, וכתיב ואהרן מה הוא,113 וא״כ גדלה התמיה איך עכשיו יצא ממנו קרבן דהיינו שנעשה בחי׳ מתברר
like Moshe. And it is written, “And Aharon, what (mah) is he?” If so, the wonder is all the greater: how is it that now an offering comes out of him, that is, that he becomes the level of one who is refined?
When Korach rebelled, Moshe said, “And Aharon, what (mah) is he?” So the wonder is all the greater: how can an offering come from such a one, making him someone who needs to be refined?


כי ענין הבאת הקרבן הוא הוראה שהמביא הקרבן הוא צריך בירור והעלאה וע״י הקרבן הוא מתברר ומתעלה כו׳.
For bringing an offering indicates that the one who brings the offering needs refinement and elevation, and through the offering he is refined and elevated, etc.
Bringing an offering shows that the one who brings it needs refinement and elevation, which the offering accomplishes for him.




14וא״כ אהרן שהוא אוכל כל הקרבנות והוא המעלה את כולם איך יתכן שיהיה הוא עצמו עדיין צריך בירור והעלאה. וזהו כוונת המדרש דלכאורה הוא תמיה גדולה.
If so, Aharon, who eats all the offerings and is the one who elevates them all—how is it possible that he himself should still need refinement and elevation? And this is the intent of the Midrash, for seemingly it is a great wonder.
Aharon eats all the offerings and raises them all; how could he himself still need refinement? This is the “wonder” the Midrash means, and on reflection it is a great one.


אלא שהענין הוא ע״ד הנ״ל דואכלתם אכול כי מה שעתה הוא בחי׳ נשמות גבוהות מאד וכבר נתקנו ונתבררו בתכלית עד
But the matter is along the lines of what was said above about “And you shall eat, eating”: for what is now the level of very lofty souls, which have already been rectified and refined completely, to the point
The answer follows the reading of “And you shall eat, eating” above. Souls that are very lofty now have already been rectified and refined to the point of refining others.


שהם בחי׳ מבררים ומעלים הניצוצות כו׳, עכ״ז [עם כל זה] לגבי הנשמות שיתגלו לעתיד מבחי׳ סוכ״ע נקראו בשם בהמות עד שצריכין העלאה.
that they are the level of those who refine and elevate the sparks, etc.—nevertheless, in relation to the souls that will be revealed in the Time to Come from the level of the light that encompasses all worlds (sovev kol almin), they are called by the name “animals,” to the point that they need elevation.
Even so, compared with the future souls drawn from sovev kol almin, they are called “animals” and will need elevation. Aharon’s offering reflects this: the refiner becomes the refined in relation to a higher level.




15וזהו ממש ענין מהאוכל יצא מאכל שמה שהיה בחי׳ אוכל ומברר ומתקן זולתו, עכשיו יצא ממנו מאכל שירדו בבחי׳ מאכלים הגשמיים דלויתן ושור הבר והיינו שעי״ז יתעלו יותר כו׳. ועד״ז הוא ענין החידה דשמשון.
And this is precisely the matter of “Out of the eater came forth food”: that what was the level of one who eats, refines and rectifies another—now food comes out of it, since they descended to the level of the physical foods of the Leviathan and the Wild Ox; that is, so that through this they will be elevated higher, etc. And along these lines is the matter of Samson’s riddle.
This is just what “Out of the eater came forth food” means: what was an “eater,” refining and rectifying others, becomes “food” when it descends into the Leviathan and the Wild Ox, so as to be raised still higher. Samson’s riddle follows the same pattern.


כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דסוטה דף י׳ א״ר [אמר רבי] יוחנן שמשון על שמו של114 הקב״ה נק׳ שנאמר כי שמש ומגן115 הוי׳ אלקים אשר שם הוי׳ הוא בחי׳ שמש שלמעלה מבחינת שם אלקים
For our Sages, of blessed memory, said, in chapter 1 of Sotah, folio 10: “Rabbi Yochanan said: Samson (Shimshon) was called by the Name of the Holy One, blessed be He, as it is said, ‘For a sun (shemesh) and a shield is Havayah Elokim.’” For the Name Havayah is the level of a sun, which is above the level of the Name Elokim,
The Talmud (Sotah 10a) says Samson (Shimshon) was named for G-d, as in “For a sun (shemesh) and a shield is Havayah Elokim.” Havayah is the “sun,” the level above the Name Elokim.


שהוא בחי׳ מגן ונרתק להסתיר גילוי שם הוי׳ והמלאכים דבי״ע מקבלים ע״י המגן והנרתק כו׳.
which is the level of a shield and a sheath to conceal the revelation of the Name Havayah; and the angels of Beriah, Yetzirah and Asiyah receive through the shield and the sheath, etc.
Elokim is the “shield” and sheath that conceals the sun’s direct light, the revelation of Havayah; the angels of the three lower worlds receive only through that shield.




16ולכן הנה גם בחי׳ אריה דאכיל קרבנין שהוא בחי׳ או כל ומעלה כו׳ יצא ממנו מאכל לגבי שם הויה שהוא בחי׳ שמש
Therefore, even the level of the lion that eats offerings, which is the level of one who eats and elevates, etc.—food came out of it in relation to the Name Havayah, which is the level of a sun.
So even the lion that eats the offerings, itself an “eater” that elevates, becomes “food” in relation to the Name Havayah, the “sun.”


כי תכלית תשוקת המלאכים הוא לאשתאבא בגופא דמלכא116 וכמ״ש במ״א ע״פ אני ישנה ולבי ער117118 שע״ז נאמר אכלתי יערי עם דבשי.119
For the ultimate longing of the angels is “to be absorbed into the body of the King,” as is explained elsewhere on the verse “I sleep, but my heart is awake,” that of this it is said, “I have eaten my honeycomb with my honey.”
For the angels’ deepest longing is “to be absorbed into the body of the King,” to be wholly taken into G-dliness. The explanation of “I sleep, but my heart is awake” connects this with “I have eaten my honeycomb with my honey.”


וזהו ענין כי מגוית האריה רדה הדבש120 ועמ״ש בד״ה והנה אנחנו מאלמים אלומים121122 כו׳.
And this is the matter of “for he had scraped the honey out of the carcass of the lion.” And see what is written in the discourse beginning “And behold, we were binding sheaves,” etc.
This is the meaning of Samson’s honey “out of the carcass of the lion”: the lion, the eater, itself yields sweet food for the level above. The Torah Ohr discourse “And behold, we were binding sheaves” is cited for more.




Section 6 · ¶17–21
On the day of his anointing
17והנה עד״ז הוא ענין זה קרבן אהרן123 כו׳ ביום המשח אותו כו׳ כי עם היותו בחי׳ אהרן שהוא בחי׳ מ״ה [שם מ״ה]
Now, in the same way is the matter of “This is the offering of Aharon,” etc., “on the day of his anointing,” etc. For although he is the level of Aharon, which is the level of Mah,
The same pattern explains “This is the offering of Aharon… on the day of his anointing.” Aharon is of the level of Mah, the self-effacement described above.


דהיינו שכבר הוא מבורר בתכלית עד שראוי לברר ולהעלות כל הקרבנות, עכ״ז [עם כל זה] יצא ממנו קרבן שנעשה בחי׳ מתברר והיינו ביום המשח אותו
that is, he is already completely refined, to the point that he is fit to refine and elevate all the offerings—nevertheless an offering came out of him, so that he became the level of one who is refined. And this is “on the day of his anointing”;
He is already completely refined, fit to refine all the offerings, yet an offering “came out of him,” making him one who is refined. The reason is tied to “the day of his anointing.”


והיינו לפי שהמשכת שמן משחת קדש124125 הוא ממקום גבוה מאד דהיינו שהוא מושח את הקדש אשר קדש הוא חכמה דאצילות וא״כ השמן הוא למעלה מהחכמה דאצילות כו׳
that is, because the drawing down of the oil of holy anointing (shemen mishchas kodesh) is from a very high place: it anoints the holy (kodesh), and kodesh is Chochmah (wisdom) of the World of Atzilus (Emanation); if so, the oil is above Chochmah of Atzilus, etc.
The anointing oil, shemen mishchas kodesh, comes from a very high place: it anoints kodesh, “the holy,” which is Chochmah of Atzilus. Whatever anoints kodesh must be higher than Chochmah of Atzilus.


וע׳ בזח״ג [בזהר חלק ג] פ׳ אמור דפ״ח סע״ב [סוף עמוד ב]126 וכמ״ש במ״א ע״פ בהעלותך את הנרות127128 וע״פ זאת129 חנוכת המזבח ביום המשח אותו130 כו׳ ע״ש,
And see in the Zohar, Part III, Parshas Emor, folio 88, at the end of side b; and as is explained elsewhere on the verse “When you kindle the lamps,” and on the verse “This is the dedication of the altar on the day of its anointing,” etc.; see there.
References follow: the Zohar on Parshas Emor, 88b, which ties the anointing oil to “like the good oil upon the head… the beard of Aharon,” and the discourses on “When you kindle the lamps” and “This is the dedication of the altar on the day of its anointing.”


ולכן כדי להיו׳ [להיות] נמשך גילוי זה מבחי׳ דשמן משחת קדש בבחי׳ אהרן הוצרך להביא קרבן שנעשה בבחי׳ מתברר כי יש כמה מדרגות בבחי׳ הביטול
Therefore, in order that this revelation from the level of the oil of holy anointing be drawn into the level of Aharon, he needed to bring an offering, whereby he became the level of one who is refined. For there are many degrees in the level of self-nullification (bittul),
To receive that revelation from the anointing oil, Aharon had to bring an offering and become “one who is refined.” There are many degrees of self-nullification, and each lower one is “refined” relative to the one above.


כי הביטול הוא מבחי׳ חכמה כ״ח מ״ה [מה]131132 ויש חכמה תתאה וח״ע [וחכמה עילאה] כו׳ ועוד מדרגות אין קץ, ואהרן א׳ ה״ר כו׳,
since self-nullification is from the level of Chochmah, koach mah (“the power of what”); and there is the lower Chochmah and the higher Chochmah (Chochmah Ila’ah), etc., and further degrees without end; and Aharon is alef, har, etc.
Self-nullification belongs to Chochmah, read as koach mah, “the power of ‘what’”: a self that is a mere “what.” There is a lower Chochmah, a higher Chochmah and endless degrees beyond; Aharon, “alef, har,” is high, but not the highest.


ולגבי שמן משחת קדש שהוא חכמה עילאה ולמעלה מהחכמה נעשה בחינת מתברר עד שעי״ז נמשך בו מבחי׳ שמן משחת קדש.
And in relation to the oil of holy anointing, which is the higher Chochmah and above Chochmah, he becomes the level of one who is refined, so that through this [the revelation] is drawn into him from the level of the oil of holy anointing.
Relative to the anointing oil, which is the higher Chochmah and beyond, Aharon becomes “one who is refined,” and through this the oil’s revelation is drawn into him.




18וז״ש [וזהו שכתוב] ביום המשח אותו,133 דלכאורה הל״ל [הוה ליה למימר] מיום המשח אותו מאחר שנאמר אח״כ מנחה תמיד שמיום שנמשח מביא קרבן זה בכל יום עד עולם וא״כ מהו ביום המשח,
And this is [the meaning of] what is written, “on the day of his anointing.” For seemingly it should have said “from the day of his anointing,” since it says afterwards “a continual meal-offering,” [meaning] that from the day he was anointed he brings this offering every day forever; if so, what is “on the day of anointing”?
Why does the verse say “on the day of his anointing” rather than “from the day”? Its next words, “a continual meal-offering,” show that the offering is brought every day forever from the anointing on, so “on the day” seems imprecise.


אלא דר״ל [דרוצה לומר] כדי שעי״ז יהי׳ [יהיה] גם בכל יום ויום עד עולם גילוי בחינת ומדרגת יום המשח אותו
Rather, it means: so that through this there will be, on each and every day forever as well, a revelation of the level and degree of “the day of his anointing.”
The answer: the daily offering is meant to bring about that on every single day, forever, the level of “the day of his anointing” is revealed anew.


כי יום הוא לשון הארה וגילוי כמ״ש ויקרא אלקים לאור יום,134 וכנודע מענין היום יום אחד לעומר היום שני ימים כו׳ כמ״ש במ״א וזהו ג״כ חדש ימינו135 כמ״ש סד״ה כי ביום הזה יכפר136137 ע״ש.
For “day” denotes illumination and revelation, as it is written, “And G-d called the light day”; and as is known from the matter of “Today is one day of the Omer, today is two days,” etc., as is explained elsewhere. And this is also [the meaning of] “Renew our days,” as is explained at the end of the discourse beginning “For on this day He shall atone”; see there.
“Day” means illumination and revelation, as “G-d called the light day.” So too each day of the Omer count is its own revelation (“Today is one day…”), and “Renew our days” is read the same way, as the end of the discourse “For on this day He shall atone” explains.




19ועד״ז מבואר בזהר באדרא קל״ד ב׳ שיש ימי עולם וימי קדם.138 וזהו ענין ביום המשח אותו.
And along these lines it is explained in the Zohar, in the Idra, folio 134b, that there are “days of the world” (yemei olam) and “primordial days” (yemei kedem). And this is the matter of “on the day of his anointing.”
The Idra of the Zohar distinguishes “primordial days” (yemei kedem), the tikkunim of the beard of the Ancient One, from “days of the world” (yemei olam), those found in Z’eir Anpin. The Alter Rebbe applies this to “the day of his anointing”: there are “days,” revelations, of different orders, and the day of anointing belongs to a lofty one.


ועד״ז נאמר ג״כ בקרבנות הנשיאים בחנוכת המזבח זאת חנוכת המזבח139 ביום המשח אותו והלא לא היה ביום המשח אותו רק קרבן נחשון ואיך נאמר על קרבנות של כל הנשיאים ביום המשח,
And in the same way it is also said of the offerings of the princes at the dedication of the altar: “This is the dedication of the altar on the day of its anointing.” But was there not, on the day of its anointing, only the offering of Nachshon? How, then, is “on the day of anointing” said of the offerings of all the princes?
The same phrase is used of the princes’ offerings at the dedication of the altar: “This is the dedication of the altar on the day of its anointing” sums up twelve days of offerings, though only Nachshon’s was on the day itself.


אלא לפי שבחי׳ ומדרגת הקרבן שהביאו בכבוד קערות ומזרקי כסף כו׳ וקטרת כו׳ היה ממשיך גם בכל יום שאח״כ מבחינת ביום המשח אותו
Rather, because the level and degree of the offering that they brought with honor—silver bowls and basins, etc., and incense, etc.—drew down, on every day afterwards as well, from the level of “on the day of its anointing”:
The answer: the level of the offerings the princes brought with such honor, silver bowls and basins and incense, drew down on each later day from the level of “the day of its anointing.”


כמו בקרבן נחשון שהי׳ [שהיה] בפו״מ [בפועל ממש] ביום המשח אותו כך המשיכו גם כל הנשיאים כל אחד ואחד ביומו מבחי׳ יום המשח אותו.
just as with the offering of Nachshon, which was actually on the day of its anointing, so too all the princes, each one on his own day, drew down from the level of “the day of its anointing.”
As Nachshon’s offering was literally on the day of anointing, each prince on his own day drew down the same level.




20ועד״ז נאמר ג״כ בקרבן אהרן מנחה תמיד140 דהיינו עד עולם. ואעפ״כ [ואף על פי כן] הוא בחי׳ ביום המשח אותו שהוא המשכת בחי׳ כשמן הטוב141 היורד על הראש כו׳.
And in the same way it is also said of Aharon’s offering, “a continual meal-offering,” meaning forever. Nevertheless it is the level of “on the day of his anointing,” which is the drawing down of the level of “like the good oil that comes down upon the head,” etc.
Aharon’s offering too is “a continual meal-offering,” brought forever, yet it is “on the day of his anointing”: it draws down “like the good oil that comes down upon the head,” the oil of Aharon’s anointing in Psalm 133.


ולהיות גילוי והמשכה זו נעשה בבחי׳ מתברר לגבי המשכת הביטול דח״ע [דחכמה עילאה] ממש שלמעלה מבחי׳ אהרן עצמו.
And for this revelation and drawing down to take place, he becomes the level of one who is refined, in relation to the drawing down of the self-nullification (bittul) of the higher Chochmah (Chochmah Ila’ah) itself, which is above the level of Aharon himself.
For this revelation to be drawn down, Aharon becomes “one who is refined” relative to the self-nullification of the higher Chochmah, which is above Aharon’s own level.




21וזהו שמסיים המדרש ואיזה זה קרבן אהרן142 כו׳ כי בקרבנות שלפניו ולאחריו כתיב זאת תורת העולה143 כו׳
And this is why the Midrash concludes, “And which is it? ‘This (zeh) is the offering of Aharon,’” etc. For of the offerings before it and after it, it is written, “This (zos) is the law of the burnt-offering,” etc.,
The Midrash closes, “Which is it? This (zeh) is the offering of Aharon.” The offerings before and after it are introduced with zos, the feminine “this”: “This is the law of the burnt-offering.”


וזאת תורת המנחה144145 כו׳ וזאת תורת האשם146 כו׳ רק בקרבן אהרן כתיב זה, והיינו כי זאת היא בחי׳ נוק׳ [נוקבא] שם ב״ן [שם ב״ן] המתברר.
“And this (zos) is the law of the meal-offering,” etc., “And this (zos) is the law of the guilt-offering,” etc.; only of Aharon’s offering is zeh written. That is, zos is the level of Nukva (the feminine), the Name Ban, which is refined.
The meal-offering and the guilt-offering are introduced with zos as well; only Aharon’s offering has zeh, the masculine form. Zos stands for Nukva, the Name Ban, which is what is refined.


אבל זה הוא בחי׳ דכר והוא בחינת אהרן ששרשו משם מ״ה [שם מ״ה] כנ״ל, ועכ״ז [ועם כל זה] כדי להיות בחי׳ ביום המשח אותו כו׳ שהוא המשכה עליונה ממדרגה מאד נעלה
But zeh is the level of the masculine (dechar), and it is the level of Aharon, whose root is from the Name Mah, as mentioned above. Nevertheless, in order for there to be the level of “on the day of his anointing,” etc., which is a supernal drawing down from a very exalted degree—
Zeh is the masculine, Aharon’s own level, rooted in the Name Mah, the refiner. Still, the revelation of “the day of his anointing” comes from a very exalted degree.


ולכן עם היותו בחינת זה יצא ממנו קרבן כו׳ והוא בחי׳ קרבן גבוה יותר כו׳
therefore, although he is the level of zeh, an offering came out of him, etc.; and it is the level of a higher offering, etc.
Therefore, even though he is zeh, an offering “came out of him,” and it is an offering of a higher order.


(ועיין בזהר ר״פ ויצא דקמ״ח ב׳ ע״פ וחסידיך ירננו147148 ובפ׳ צו דל״א149 א׳). ועמ״ש סד״ה בעצם היום הזה נמול.150151
(And see in the Zohar, at the beginning of Parshas Vayetzei, folio 148b, on the verse “And Your pious ones shall sing for joy,” and in Parshas Tzav, folio 31a.) And see what is written at the end of the discourse beginning “On that very day was [Avraham] circumcised,”
The Zohar on “And Your pious ones shall sing for joy” and on Parshas Tzav, where Aharon and his sons are said to join zeh with zos, is cited, as is the end of the discourse “On that very day was Avraham circumcised.”


ובד״ה בחדש השלישי152 כו׳ ביום הזה באו153 כו׳ ועיין בזח״ג [בזהר חלק ג] עקב דרע״א סע״ב [סוף עמוד ב] גבי וקרא זה אל זה ואמר154155 כו׳ ועמ״ש ע״פ קול דודי הנה זה בא מדלג156157 כו׳.
and in the discourse beginning “In the third month,” etc., “on this day they came,” etc. And see in the Zohar, Part III, Eikev, folio 271, at the end of side b, regarding “And one (zeh) called to another (zeh) and said,” etc. And see what is written on the verse “The voice of my beloved: behold, this one (zeh) comes, leaping,” etc.
Further sources on zeh: the discourse “In the third month… on this day they came”; the Zohar on Eikev, on “And one (zeh) called to another (zeh)”; and the discourse on “The voice of my beloved: behold, this one (zeh) comes, leaping.”


וכמ״ש ואמר ביום ההוא הנה אלקינו158 זה כו׳ זה הוי׳ כו׳ עמ״ש ע״ז הרמ״ז [הרב משה זכות] פ׳ תולדות159 דקל״ה ועיין במנחות דנ״ג יבא זה כו׳:
And as it is written, “And it shall be said on that day: Behold, this (zeh) is our G-d,” etc., “this (zeh) is G-d,” etc.; see what the Ramaz wrote on this, Parshas Toldos, folio 135. And see in Menachos, folio 53: “Let this one (zeh) come,” etc.
Finally, “Behold, this (zeh) is our G-d… this (zeh) is G-d” (Isaiah 25:9), on which the Ramaz comments in Parshas Toldos, and the Talmud in Menachos 53b, “Let this one (zeh) come,” which it reads as Moshe receiving the Torah from “this one,” the Holy One.



In one’s avodah
Eating is meant to refine and raise the sparks in the food, and the one who refines must first be refined. That is why one may not eat before prayer: only after prayer has drawn G-dliness into the soul, through the eighteen blessings, can a person eat and raise his food, and his table then takes the place of the altar.
Questions for discussion
	Why must the one who refines already be refined, and how does this explain the rule against eating before prayer?
	In what sense are today’s angels “animals” compared with souls, and today’s souls “animals” compared with the souls of the future?
	Why is receiving tied to shame, and how does Malchus becoming “the crown of her husband” remove it?
	How can Aharon, who “eats” all the offerings, need to bring an offering himself, and what does “on the day of his anointing” add?
	What does it mean that G-d, before whom “darkness is as light,” nevertheless desires the deeds of the righteous?

Sources and references
Notes
Paragraph 1
1ואכלתם אכול
The Kehot note names the Mitteler Rebbe’s transcript (hanachah) of this discourse, printed in Sefer HaMaamarim 5567, p. 251, as a record of the same maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ רנא. ובמאמרי אדה״א דרושים לחתונה-ב ע׳ תרלט ואילך. ראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א (שמציין למאמר זה בשינויים בסה״מ הנחות הר״פ ע׳ סא. וראה הוספות להערות וציונים לסה״מ הנחות הר״פ ע׳ רב). סעי׳ א׳ מהמאמר נמצא בתוס׳ ביאור בהמשך תער״ב ח״ב ע׳ א׳תנח. וראה ג״כ ד״ה זה דמוצאי ש״פ צו תשל״ח. ראה להלן בהוספות להערות וביאורים השוואה לד״ה זה. המאמר כמו בהנחת הר״פ עם הגהות אחרות באוה״ת ויקרא-ד תתקסב. באוה״ת סידור ע׳ רכה כ׳ שד״ה זו ודיבור המתחיל מהרה ישמע בסידור נאמרו בשבת אחת. בד״ה ואכלתם אכול תשמ״ז מבאר הקשר של ד״ה זה לפ׳ צו. שמובן ע״פ מה שמביא בהמשך המאמר לקמן ז, ד מויק״ר ע״פ זה קרבן אהרן גו׳ זה שאמר הכתוב ויאמר להם מהאוכל יצא מאכל כו׳ אהרן אוכל כל הקרבנות, ועכשיו יצא ממנו קרבן ואיזהו זה קרבן אהרן. ע״ש. ראה גם דרך מצותיך מצות אכילת ק״ק סעי׳ א דף צ, ב.
2After the years “that the locust has eaten,” the prophet promises that Israel will eat and be satisfied, praise G-d Who dealt wondrously with them, and never be ashamed. The whole maamar is an explanation of this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ובילקוט שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteילקוט שמעוני סי׳ תקלו.
4וכשהוא מברך את הצדיקים כופל את ברכתם
Rabbi Levi says that G-d curses the wicked with shame and doubles it, and when He blesses the righteous He doubles their blessing, as it is said, “And you shall eat… and My people shall not be ashamed.” The Alter Rebbe sets out to explain this doubled blessing.
Yalkut Shimoni on Nach 536ילקוט שמעוני על נ"ך תקל״ו
5ולכבודי בראתיו
“Everyone who is called by My Name, and whom I created for My glory, I formed him, indeed I made him.” The three verbs are read as the three worlds of Beriah (creation), Yetzirah (formation) and Asiyah (making).
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
6ויש מלאכים דבריאה ויש מלאכים דיצי׳ ויש מלאכים דעשי׳
The note says where each kind of angel belongs, seraphim in Beriah, ordinary angels in Yetzirah and ofanim in Asiyah, and cites Or HaTorah on Shavuos for this.
Kehot’s noteשרפים מקומם בבריאה. סתם מלאכים ביצירה. אופנים בעשי׳. — אוה״ת שבועות ע׳ קמג. וראה תניא ר״פ לט.
Paragraph 2
7המזון של המלאכים הוא מה שנמשך להן כח ועוז רוחני
The note says that the angels’ food, the spiritual strength drawn down to them, is explained at length there.
Kehot’s noteנתבאר בארוכה במאמרי אדה״א-בראשית ע׳ קיב.
8כי שמי בקרבו
Said of the angel G-d sends before Israel: “Beware of him and obey his voice… for My Name is within him.” The Midrash on this verse is the source for the angels’ food.
Exodus 23:21שמות כ״ג:כ״א
הִשָּׁמֶר מִפָּנָיו וּשְׁמַע בְּקֹלוֹ אַל־תַּמֵּר בּוֹ כִּי לֹא יִשָּׂא לְפִשְׁעֲכֶם כִּי שְׁמִי בְּקִרְבּוֹ:
Take heed of him, and hearken unto his voice; be not rebellious against him; for he will not pardon your transgression; for My name is in him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9לפי שאין מלאכי השרת ניזונין אלא מזיו שכינה
Expounding “For My Name is within him,” the Midrash says the ministering angels are nourished only by the radiance of the Shechinah, as it is said, “And You give life to them all.” The Alter Rebbe brings it to define the angels’ food.
Shemot Rabbah 32:4שמות רבה ל״ב:ד׳
… ולא עוד, אלא שאתם גורמים לו שישמט שמי מקרבו, שנאמר: כי שמי בקרבו. דבר אחר: כי שמי בקרבו לפי שאין מלאכי השרת ניזונין, אלא מזיו שכינה, שנאמר (נחמיה ט): ואתה מחיה את כולם. מהו כך? אמר רבי חגאי, בשם ר׳ יצחק: ואתה מחיה לכולהון, ולא עוד, אלא שהוא מתחייב על ידם, כי אם שמוע תשמע בקולו ועשית כל אשר אדבר. ידבר אין כתיב כאן. אלא אדבר, אם מקבלין אתם הימנו, כאלו לי אתם מקבלים. אם עושים אתם כן, ואיבתי את אויביך. הוי, הנה אנכי שולח מלאך:
“Beware of him and heed his voice; do not defy him, for he will not pardon your transgression, for My name is in him” (Exodus 23:21). “Beware of him” – the Holy One blessed be He said to Israel: Beware of the messenger, as he does not renege on My mission; he is the attribute of justice. “Do not defy him” – regarding the past it says: “You have been defiant with the L-rd” (Deuteronomy 9:7), and I would accept it from you. But now, “do not defy him, for …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10ואתה מחיה
At the opening of Parshas Tetzaveh the Zohar explains why the verses there say “And you”: the upper light and the lower light included together are called “And You,” as in “And You give life to them all.”
Zohar, Tetzaveh 1:1–2:8ספר הזהר, תצוה א׳:א׳-ב׳:ח׳
AND THOU SHALT COMMAND THE CHILDREN OF ISRAEL:… AND THOU BRING NEAR UNTO THEE AARON THY BROTHER. Said R. Hiya: What is the significance of the expression “and thou” in these and other passages, e.g., “And thou shalt speak unto all that are of a wise heart” (XXVIII, 3); “And thou take unto thee principal spices” (Ex. 30, 23)? In all cases it contains a reference to the supernal world, indicating that the Shekinah is joined with Moses.’ Said R. Isaac: ‘The upper and the lower lights, when united, are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ואתה מחי׳ את כולם
“You alone are G-d… and You give life to them all, and the host of heaven bows to You.” The Midrash reads it as the angels’ nourishment from the radiance of the Shechinah.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 3
12וכל קרבי
“Bless G-d, O my soul, and all my innards, His holy Name.” The angels, through which the divine flow passes on its way down, are called “innards.”
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 87aזח״א פז, א
Zohar III, 234bזח״ג רלד, ב
Kehot’s noteתהלים קג, א. ראה זח״א פז, א. זח״ג רלד, ב. וראה סה״מ תקס״ה ע׳ תתיד ובהנסמן לשם.
13שהם בחי׳ קרביים
The note says that the analogy of the innards, through which food passes, is explained at length in these discourses.
Kehot’s noteהמשל נתבאר בארוכה במאמרי אדה״א בראשית ע׳ קיג. דברים-א ע׳ קנה. וראה לקמן שלח מו, ד.
Paragraph 4
14אין לך עשב מלמטה
Kehot’s note points to Zohar I, 251a for these words.
Zohar I, 251aזח״א רנא, א
Kehot’s noteב״ר פ״י, וזח״א רנא, א. מו״נ ח״ב פ״י. אגה״ק סוס״כ.
15אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
Rabbi Simon: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow!’” The Alter Rebbe reads the mazal as a spiritual force at the bottom of a ladder that reaches up to the angels of Beriah.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
16אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
A passage printed with the Zohar at this folio quotes the saying: every blade of grass below has one appointed over it above, who guards it, strikes it and says to it, “Grow.”
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
17אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
Maimonides quotes the saying to show that the Sages, too, held that this lower world is governed through forces that flow from above.
Guide for the Perplexed, Part 2 10:1מורה נבוכים, חלק ב' י׳:א׳
… עולם ההויה וההפסד – אמנם היא בכוחות השופעות מן הגלגלים. וכבר זכרנו זה פעמים. וכן תמצא ה׳חכמים ז״ל׳ אומרים ״אין לך כל עשב ועשב מלמטה שאין לו מזל ברקיע מכה אותו ואומר לו גדל, שנאמר: ״הידעת חוקות שמים אם תשים משטרו בארץ?״, ו׳מזל׳ יקראו גם כן ה׳כוכב׳ – תמצא זה מבואר בראש ׳בראשית רבה׳ שם אמרו: ״יש מזל שהוא גומר הילוכו לשלושים יום, ויש מזל שהוא גומר הילוכו לשלושים שנה״ – הנה כבר בארו בזה המאמר שאפילו אישי ההויה יש להם כוחות כוכבים מיוחדים להם; ואף על פי שכל …
IT is a well-known fact that the philosophers, when they discuss in their works the order of the Universe, assume that the existing order of things in this sublunary world of transient beings depends on forces which emanate from the spheres. We have mentioned this several times. In like manner our Sages say, “There is no single herb below without its corresponding star above, that beats upon it and commands it to grow.” Comp. “Knowest thou the ordinances of heaven? Canst thou set the dominion thereof in the earth?” (Job …
Moreh Nevuchim, translated by Ibn Tibon (Public Domain) · Guide for the Perplexed, English Translation, Friedlander (1903) (Public Domain)
18מזל מלמעלה שמכה בו
The Alter Rebbe remarks there that the mazal that strikes and says “Grow” acts only after the grass has sprouted, making it grow from small to large; its coming into being from nothing is from the power within the earth.
Tanya, Iggeres HaKodesh 20:25תניא, אגרת הקדש כ׳:כ״ה
… יֵשׁ מֵאַיִן תָּמִיד, כִּיסוֹד הֶעָפָר הַמַּצְמִיחַ תָּמִיד יֵשׁ מֵאַיִן, הֵם עֲשָׂבִים וְאִילָנוֹת (וְהַמַּזָּל הַמַּכֶּה וְאוֹמֵר ״גְּדַל״, הַיְינוּ לְאַחַר שֶׁכְּבָר צָמַח הָעֵשֶׂב, וְאֵינוֹ אוֹמֵר לוֹ לִצְמוֹחַ מֵאַיִן לְיֵשׁ אֶלָּא מִקּוֹטֶן לְגוֹדֶל, וְלָשֵׂאת פְּרִי כָּל מִין וּמִין בִּפְרָטֵי פְּרָטִיּוּת. אֲבָל בְּטֶרֶם יִצְמַח לְמִי יֹאמַר כָּל מַזָּל וּמַזָּל לְכָל עֵשֶׂב וְעֵשֶׂב בִּפְרָטֵי פְּרָטִיּוּת) מֵהַכֹּחַ הַצּוֹמֵחַ שֶׁבּוֹ, שֶׁהוּא אַיִן וְרוּחָנִי, וְהֵם גַּשְׁמִיִּים.
Kehot Publication Society (CC-BY-NC)
19גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe uses it for the ladder of spiritual forces above each growth.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
20אני ישנה ולבי ער
“I sleep, but my heart is awake.” The opening words of a discourse cited for the point that souls are more inward than angels.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ובד״ה מזמור שיר חנוכת הבית
This is the discourse on “A psalm, a song for the dedication of the House.” From 98d on it explains the advantage of souls over angels in three senses of the word dilisani: the soul is exalted in its source, being of the inner dimension, unlike the angels; it is bare, without a body such as the angels have; and it is drawn from Chochmah, the source of the Torah, so that souls are more fit than angels for the indwelling of the Shechinah and for receiving the Torah.
Kehot’s noteראה לקו״ת ברכה צח, ד ואילך.
22מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The opening words of the discourse cited here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אלה המלכים . . לפני מלך מלך
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings stand for the world of Tohu, whose fallen sparks are in the food.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
24פני אדם לארבעתן
Each of the living creatures of the Chariot has the face of a man, with a lion’s face on the right, an ox’s on the left and an eagle’s. The Alter Rebbe takes the face of a man, shared by all four, as their inner level.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25מבריח מן הקצה
“And the middle bar in the midst of the boards shall pass through from end to end.” The middle line, from which man stems, is like this bar, which joins all sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
26בד״ה כה תברכו את בנ״י
This is the discourse on “Thus shall you bless the children of Israel.” On that page it explains that man is the root of all: each of the four creatures of the Chariot has “the face of a man,” so their whole is the level of man, and all of them are elevated when a person’s soul cleaves to G-d.
Kehot’s noteלקו״ת נשא כו, ג.
27כה תברכו את בנ״י
“Thus shall you bless the children of Israel.” The opening words of the discourse the text cites.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28השבע או ההפך
Near the end of Parshas Miketz the Zohar contrasts blessing and curse, plenty and famine, “all the reverse of each other.” The text cites it for material plenty as the result of what happens above.
Zohar, Miketz 15:238–249ספר הזהר, מקץ ט״ו:רל״ח-רמ״ט
Paragraph 5
29בספר הגלגולים
There the Alter Rebbe refers back to this maamar on the new souls that will be drawn in the future from sovev kol almin itself, above the kav, with which the souls of the righteous will be crowned; following Sefer HaGilgulim, chapter 7, this will be in the seventh millennium, the supernal Shabbos.
Kehot’s noteראה גם לקמן פ׳ בהר מד, ג.
30ועטרותיהם בראשיהם
Rav’s saying that in the World to Come “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The text refers to the Ramaz’s comment on these words in connection with the new souls.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
31לויתן זה יצרת לשחק בו
“There go the ships; this Leviathan You formed to play with.” The opening words of the discourse in Parshas Shemini on the Leviathan and the Wild Ox.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בד״ה לבבתני
This is the discourse “You have captured my heart.” It explains why the offerings are called G-d’s “bread”: the animal’s soul is from the face of the ox in the Chariot, and through the offering its life rises and is included in its root in the holy chayos that bear the Throne, and all are uplifted, elevated and exalted, level after level, up to the Infinite Light.
Kehot’s noteלקו״ת שה״ש כח, ג. ראה אוה״ת משפטים ע׳ א׳קעא. אוה״ת פ׳ מטות ע׳ א׳רסה.
33לבבתני
“You have captured my heart, my sister, my bride.” The opening word of the discourse on the offerings cited here.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ומבחי׳ זו הם כל הנשמות דעתה אבל לעתיד יהי׳ בחי׳ התגלות הסוכ״ע . . שלפני הקו
There the Alter Rebbe refers back to this maamar: the new souls of the future come from the Infinite Light of sovev kol almin, above the kav.
Kehot’s noteראה לקמן פ׳ מסעי צה, ב. וראה גם ד״ה והי׳ אמונת עתיך תרנ״ב. ביאוה״ז להצ״צ ח״ב ע׳ תתיט. תתכו (הלשון הנעתק שם, נמצא בסה״מ הנחות הר״פ הנ״ל ע׳ סב).
Paragraph 6
35א״ח עט״ב
Kehot’s note points to Proverbs 12:4 for these words.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
36נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
37נעוץ סופן כו׳
“Their end is wedged in their beginning, and their beginning in their end.” The Alter Rebbe uses it for Malchus, the end, rising to Keser, the beginning.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
38והי׳ ביום ההוא יצאו
“And it shall be on that day that living waters will go out from Jerusalem, half of them toward the eastern sea and half toward the western sea.” Cited as a picture of all influence flowing through Malchus in the future.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ח.
39סד״ה קול דודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת שה״ש סו, ג.
40מהרה ישמע . . קול כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין.
41מהרה ישמע כו׳ קול כלה
The last of the wedding blessings: “Speedily… may there be heard in the cities of Judah and in the streets of Jerusalem… the voice of the groom and the voice of the bride.” The Alter Rebbe dwells on “the voice of the bride”: in the future the receiver will herself give.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
42הקל קול יעקב
Yitzchak’s words, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” Here “voice” is the giving power of the masculine.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43סד״ה ויגש אליו יהודה
There the Alter Rebbe explains that now the blessing is “who gladdens the groom and the bride,” since the bride, Malchus, receives light through the groom, Z’eir Anpin, while in the future, once she is elevated, it is “who gladdens the groom with the bride,” since “a woman of valor is the crown of her husband”; this is “Speedily may there be heard… the voice of the bride.” Now, in exile, she is silent: “I was mute with stillness.”
Kehot’s noteתו״א מה, א.
44When two groups eat the Pesach offering in one house, “the bride turns her face away and eats.” The Alter Rebbe reads her turning away as the shame of the receiver.
Mishnah Pesachim 7:13משנה פסחים ז׳:י״ג
שְׁתֵּי חֲבוּרוֹת שֶׁהָיוּ אוֹכְלוֹת בְּבַיִת אֶחָד, אֵלּוּ הוֹפְכִין אֶת פְּנֵיהֶם הֵילָךְ וְאוֹכְלִין, וְאֵלּוּ הוֹפְכִין אֶת פְּנֵיהֶם הֵילָךְ וְאוֹכְלִין, וְהַמֵּחַם בָּאֶמְצַע. וּכְשֶׁהַשַּׁמָּשׁ עוֹמֵד לִמְזֹג, קוֹפֵץ אֶת פִּיו וּמַחֲזִיר אֶת פָּנָיו עַד שֶׁמַּגִּיעַ אֵצֶל חֲבוּרָתוֹ וְאוֹכֵל. וְהַכַּלָּה, הוֹפֶכֶת פָּנֶיהָ וְאוֹכֶלֶת:
If two companies were eating [their Pesach sacrifices] in one house [room], each must turn their faces [in a different direction] while eating it; and the hot water pot should be in the middle [between the two companies]. And when the butler stands to mix the wine [if he has already started to eat from his sacrifice], he must close his mouth and turn his face [towards the company he eats with] until he reaches his company. A bride may, [however,] avert her face [from her company] while eating [the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
45פ״ק דערלה
On the Jerusalem Talmud’s saying, the note asks the reader to compare what the heavenly Maggid told the Beis Yosef, Rabbi Yosef Karo, in an entry on Bereishis; the note does not quote it.
Kehot’s noteה״ג. ולהעיר ממה שאמר המגיד להב״י בראשית מהדו״ק ד״ה אור ליוה״ש י״ד לטבת (י, א) — לקו״ש חט״ו ע׳ 95 הע׳ 18.
46Rabbi Yudan bar Chanin: “The sign: one who eats from his fellow is ashamed to look at him.” This is the shame that the verse promises will end.
Jerusalem Talmud Orlah 1:3:11תלמוד ירושלמי ערלה א׳:ג׳:י״א
רִבִּי אַבָּהוּ בְשֵׁם רִבִּי יוֹחָנָן וְרַב חִסְדָּא תְּרֵיהוֹן אָמְרִין בִּסְתָם חֲלוּקִין. מַה נָן קַיָימִין אִם דָּבָר בָּרִיא הוּא שֶׁהוּא חַי מִכֹּחַ הַזְּקֵנָה דִּבְרֵי הַכֹּל מוּתָּר. וְאִם דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַיַּלְדָּה דִּבְרֵי הַכֹּל אָסוּר. אֶלָּא כִּי נָן קַיָימִין בִּסְתָם. כֵּיצַד הוּא יוֹדֵעַ. רִבִּי בִּיבַי בְשֵׁם רִבִּי חֲנִינָה אִם הָיוּ הֶעָלִים הֲפוּכִין כְּלַפֵּי הַיַּלְדָּה דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַזְּקֵנָה וְאִם הָיוּ הֶעָלִים הֲפוּכִין כְּלַפֵּי הַזְּקֵנָה דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַיַּלְדָּה. אָמַר רִבִּי יוּדָן בַּר חָנִין סֵימָנָא דְּאָכִל מִן …
Rebbi Abbahu in the name of Rebbi Joḥanan and Rav Ḥisda, both say: they or not. differ in the uninformed case. What are we dealing with? If it is certain that it tree. lives off the old tree, everybody agrees it is permitted. If it is certain that it lives off the young tree, everybody agrees it is forbidden.. We must be dealing with the uninformed case. How could one know? Rebbi Vivian in the name of Rebbi Ḥanina: If the leaves are turned towards the young tree one may …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 8
47ברכך ברכתא
Rav blessed Rabbi Shimon ben Chalafta, “May it be His will that you not shame and not be shamed,” and his father told him, “He blessed you with the blessing with which the Holy One blessed Israel and repeated it,” citing Joel 2:26–27. This is the doubled blessing.
Moed Katan 9b:9מועד קטן ט׳ ב:ט׳
אֲמַר לֵקהּ: בָּרְכָךְ בִּרְכְּתָא דְּבֵרְכָן קוּדְשָׁא בְּרִיךְ הוּא לְיִשְׂרָאֵל וּתְנָא בַּהּ, דִּכְתִיב: ״וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם וְגוֹ׳ וְלֹא יֵבוֹשׁוּ עַמִּי לְעוֹלָם. וִידַעְתֶּם כִּי בְקֶרֶב יִשְׂרָאֵל אֲנִי וְגוֹ׳ וְלֹא יֵבוֹשׁוּ עַמִּי לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
48עתידים צדיקים
Rabbi Elazar: in the future “Holy” will be said before the righteous, as it is said before the Holy One. Those who now receive will be like the source.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב.
49בד״ה ואשה כי תדור
The passage there ends a discussion of “and we shall not be ashamed forever” by referring back to this maamar for a still higher level in “and My people shall never be ashamed.” It then opens the discourse “And if a woman vows”: why vow to forbid what is permitted? Because what is permitted can be raised to G-d, but as long as a person cannot raise it, it too conceals, and vows are a fence for abstinence.
Kehot’s noteלקו״ת מטות פד, ב.
50ואשה כי תדור
“And if a woman vows a vow to G-d.” The opening words of the discourse in Parshas Matos that the text cites.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ולא יתבוששו
“And they were both naked, the man and his wife, and they were not ashamed.” The discourse “And if a woman vows” explains these words.
Genesis 2:25בראשית ב׳:כ״ה
וַיִּהְיוּ שְׁנֵיהֶם עֲרוּמִּים הָאָדָם וְאִשְׁתּוֹ וְלֹא יִתְבֹּשָׁשׁוּ:
And they were both naked, the man and his wife, and were not ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם
Tanna DeBei Eliyahu, expounding Joel 2:26, asks, “What is lehafli?” and answers: between the deeds of the righteous and the deeds of the wicked in Gehinnom. The Alter Rebbe reads lehafli as “to set apart.”
Tanna DeBei Eliyahu Rabbah 20:2תנא דבי אליהו רבה כ׳:ב׳
… ואכלתם אכול ושבוע מאי כתיב בתריה והללתם את שם ה׳ אלקיכם אשר עשה עמכם להפליא ולא יבושו עמי לעולם מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם מאי ולא יבושו עמי לעולם לפי שכל אחד ואחד לפי שכרו של אדם אחר בא בעולם לא גלגל הקב״ה להביא אברהם לעולם אלא בשכרו של שם שנתנבא ארבע מאות שנה על כל הארצות שבעולם ולא קבלו ממנו ולא גלגל הקב״ה והביא מלכות יון בעולם אלא בשכרו של יפת שכיסה את ערות אביו ולא גלגל הקב״ה והביא מלכות אדום לעולם שהחריבו …
OYW (segmentation according to Warsaw 1880) (Public Domain)
53לפלא נדר
“And a man who brings a peace-offering to G-d, lefalei a vow or as a free-will offering.” The word shares its root with lehafli.
Leviticus 22:21ויקרא כ״ב:כ״א
וְאִישׁ כִּי־יַקְרִיב זֶבַח־שְׁלָמִים לַה׳ לְפַלֵּא־נֶדֶר אוֹ לִנְדָבָה בַּבָּקָר אוֹ בַצֹּאן תָּמִים יִהְיֶה לְרָצוֹן כׇּל־מוּם לֹא יִהְיֶה־בּוֹ:
And whosoever bringeth a sacrifice of peace-offerings unto the L-RD in fulfilment of a vow clearly uttered, or for a freewill-offering, of the herd or of the flock, it shall be perfect to be accepted; there shall be no blemish therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54להפריש
Rashi explains lefalei as “to set apart by his speech.” This gives lehafli the sense of setting apart.
Rashi on Leviticus 22:21רש"י על ויקרא כ״ב:כ״א
לפלא נדר. לְהַפְרִישׁ בְּדִבּוּרוֹ:
לפלא נדר means, expressing it by speech (not expressing it mentally, בלב).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
55כי יפליא לנדור נדר נזיר
“A man or a woman, when he shall yafli to vow the vow of a Nazirite.” Another instance of the same root.
Numbers 6:2במדבר ו׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אִישׁ אוֹ־אִשָּׁה כִּי יַפְלִא לִנְדֹּר נֶדֶר נָזִיר לְהַזִּיר לַה׳
Speak unto the children of Israel, and say unto them: When either man or woman shall clearly utter a vow, the vow of a Nazirite, to consecrate himself unto the L-RD,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ב.
56Rabbi Yehudah in the name of Rabbi Tarfon: in a doubtful case neither is a Nazirite, “for Naziriteship is only by hafla’ah,” an explicit declaration. The Alter Rebbe adds that “explicit” (mefurash) also means “separated.”
Eruvin 82a:7–8עירובין פ״ב א:ז׳-ח׳
דְּתַנְיָא, אָמַר רַבִּי יְהוּדָה מִשּׁוּם רַבִּי טַרְפוֹן: לְעוֹלָם אֵין אֶחָד מֵהֶן נָזִיר, לְפִי שֶׁאֵין נְזִירוּת אֶלָּא לְהַפְלָאָה. אַלְמָא כֵּיוָן דִּמְסַפְּקָא לֵקהּ אִי נָזִיר אִי לָא נָזִיר הוּא — לָא מְשַׁעְבֵּיד נַפְשֵׁיהּ. הָכָא נָמֵי: כֵּיוָן דְּלָא יָדַע אִי קָנֵי אִי לָא קָנֵי — לָא גָּמַר וּמַקְנֵה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57כחשכה כאורה
“Even darkness is not dark for You… darkness is as light.” Before the supernal Pele, darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
58אם צדקת
“If you are righteous, what do you give Him, or what does He take from your hand?” Before G-d’s essence, human deeds add nothing.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
59ורבו פשעיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאיוב שם ו.
60ורבו פשעיך
“If you have sinned, what do you do against Him? And if your transgressions are many, what do you do to Him?” The companion of the previous verse.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ויאמר אלקים יהי אור אלו מעשיהן של צדיקים
Rabbi Abahu: “And G-d said, Let there be light”: these are the deeds of the righteous; “but I do not know which of them He desires,” until “G-d saw the light, that it was good” shows He desires the deeds of the righteous. The Alter Rebbe asks what the doubt could mean.
Bereshit Rabbah 2:5בראשית רבה ב׳:ה׳
… ו): ”כי יודע ה׳ דרך צדיקים וגו׳”. ”וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ" אלו מעשיהן של רשעים ”וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר” אלו מעשיהן של צדיקים אבל איני יודע באיזה מהם חפץ אם במעשה אלו ואם במעשה אלו כיון דכתיב ”וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב” הוי במעשיהן של צדיקים חפץ ואינו חפץ במעשיהן של רשעים. א״ר חייא רבה מתחלת ברייתו של עולם צפה הקב״ה בהמ״ק בנוי וחרב ובנוי ”בְּרֵאשִׁית בָּרָא אֱלֹקִים” הרי בנוי היאך מה דאת אמר (ישעיה נא, טז): ”לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְגוֹ'” ”וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ" הרי חרב …
Rabbi Abahu and Rabbi Ḥiyya the Great, Rabbi Abahu said: Right from the beginning of the creation of the world, the Holy One blessed be He foresaw the actions of the righteous and the actions of the wicked. That is what is written: “For the L-rd knows the way of the righteous, but the way of the wicked will perish” (Psalms 1:6). 8:4. “The earth was emptiness and disorder” – these are the actions of the wicked. “G-d said: Let there be light” – these are the actions of the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
62ויאמר אלקים יהי אור
“And G-d said, Let there be light, and there was light.” The Midrash reads the light as the deeds of the righteous.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63וירא אלקים את האור כי טוב
“And G-d saw the light, that it was good.” From this the Midrash concludes that He desires the deeds of the righteous.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64דקמי׳ כולא כלא חשיבי
The Zohar says that G-d is great and rules over all, “and all before Him is considered as nothing.” From this level light and darkness are alike.
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
65“As a shepherd seeks out his flock on the day he is among his scattered (nifrashos) sheep.” It shows that the root of mefurash also denotes separation.
Ezekiel 34:12יחזקאל ל״ד:י״ב
כְּבַקָּרַת רֹעֶה עֶדְרוֹ בְּיוֹם־הֱיוֹתוֹ בְתוֹךְ־צֹאנוֹ נִפְרָשׁוֹת כֵּן אֲבַקֵּר אֶת־צֹאנִי וְהִצַּלְתִּי אֶתְהֶם מִכׇּל־הַמְּקוֹמֹת אֲשֶׁר נָפֹצוּ שָׁם בְּיוֹם עָנָן וַעֲרָפֶל:
As a shepherd seeketh out his flock in the day that he is among his sheep that are separated, so will I seek out My sheep; and I will deliver them out of all places whither they have been scattered in the day of clouds and thick darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66בד״ה ויאבק איש
In the passage given, the contraction of the Infinite Light is to come about through holiness, by way of self-nullification; “a man wrestled with him” because the angel of Esav sought to rise high, and the external forces have no hold on Chochmah, Binah and Daas, the level of self-nullification, but only on the emotive attributes.
Kehot’s noteתו״א כו, ב.
67ויאבק איש
“And Yaakov was left alone, and a man wrestled with him until the break of dawn.” The opening words of the Torah Ohr discourse cited here.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ובד״ה בשלח פרעה
In the passage given, the light hidden within the fall, from a level above will, is revealed with added light and joy; and “when Pharaoh sent out the people” is explained: Pharaoh, who said “I do not know G-d,” is the “back” of the supernal will, nourishing those who transgress it.
Kehot’s noteתו״א סא, ג. סעיף ב׳ — לסעיף זה ראה פלח הרמון ויקרא ע׳ כ.
69בשלח פרעה
“And it was, when Pharaoh sent out the people.” The opening words of the Torah Ohr discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The opening words of another discourse on this theme.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71כדי שיהא לכם שכר משלכם
Tanna DeBei Eliyahu explains “and My people shall not be ashamed” as G-d’s giving Israel reward, “so that they should have reward.” The Alter Rebbe reads it as not eating “bread of shame.”
Tanna DeBei Eliyahu Rabbah 20:1תנא דבי אליהו רבה כ׳:א׳
… והחסיל והגזם ואכלתם אכול ושבוע והללתם את שם ה׳ וגו׳ ולא יבושו עמי לעולם אלו ארבע מיני אומות שנשתעבדו בהם בישראל וכל כך למה כדי שיהא להם שכר. משלו משל למה״ד למלך שכעס על בנו ותפסו בידו והכניסו לבית רבו וקובל לרבו על בנו ועמד רבו והכהו מכות גדולות לפני אביו ואמר לו רבו בני אע״פ שהכיתך מכות גדולות אינן אלא קטנות לפניך לפי מעשיך והמכות האלה הם לטובתך כדי שתיטיב מעשיך וייטיב לך אביך אח״כ על מעשיך הטובים כך ישראל מתיסרים ביסורים גדולים על מעשיהם הרעים ואינן אלא …
OYW (segmentation according to Warsaw 1880) (Public Domain)
Paragraph 10
72זה קרבן אהרן כו׳ ביום המשח אותו
“This is the offering of Aharon and his sons which they shall bring to G-d on the day of his anointing: a tenth of an ephah of fine flour as a continual meal-offering.” The verse the second section explains.
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73מהאוכל יצא מאכל
The note quotes the Rebbe: “Out of the eater came forth food” is not only a wonder; the “food” comes forth precisely from the “eater,” since by descending to “eat” and refine the levels below it, it rises to become “food” for the levels above it.
Kehot’s note”הכוונה ב”מהאוכל יצא מאכל” הוא [לא רק להתמי׳ שבזה, כ״א] גם שיציאת ה”מאכל” היא דוקא ”מהאוכל”. שע״י ירידתו ”לאכול” ולברר הבחינות שלמטה ממנו, מתעלה הוא להיעשות ”מאכל” לגבי הבחינות שלמעלה ממנו”. — לקו״ש ח״ז ע׳ 47.
74מהאוכל יצא מאכל
Samson’s riddle: “Out of the eater came forth food, and out of the strong came forth sweetness.” The Midrash compares it to Aharon’s offering.
Judges 14:14שופטים י״ד:י״ד
וַיֹּאמֶר לָהֶם מֵהָאֹכֵל יָצָא מַאֲכָל וּמֵעַז יָצָא מָתוֹק וְלֹא יָכְלוּ לְהַגִּיד הַחִידָה שְׁלֹשֶׁת יָמִים:
And he said unto them: Out of the eater came forth food, And out of the strong came forth sweetness. And they could not in three days declare the riddle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והיה שמשון תמיה בלבו ארי אוכל כל החיות ועכשיו יצא ממנו מאכל
The Midrash opens “This is the offering of Aharon” with Samson’s riddle: Samson wondered that a lion, which eats all the animals, now yielded food; so Aharon, who eats all the offerings, now brings an offering. The Alter Rebbe asks what the wonder is.
Vayikra Rabbah 8:2ויקרא רבה ח׳:ב׳
76ואם האכל יאכל
“And if any of the flesh of his peace-offering is at all eaten on the third day…” The doubled verb is expounded as two eatings.
Leviticus 7:18ויקרא ז׳:י״ח
וְאִם הֵאָכֹל יֵאָכֵל מִבְּשַׂר־זֶבַח שְׁלָמָיו בַּיּוֹם הַשְּׁלִישִׁי לֹא יֵרָצֶה הַמַּקְרִיב אֹתוֹ לֹא יֵחָשֵׁב לוֹ פִּגּוּל יִהְיֶה וְהַנֶּפֶשׁ הָאֹכֶלֶת מִמֶּנּוּ עֲוֺנָהּ תִּשָּׂא:
And if any of the flesh of the sacrifice of his peace-offerings be at all eaten on the third day, it shall not be accepted, neither shall it be imputed unto him that offereth it; it shall be an abhorred thing, and the soul that eateth of it shall bear his iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ז, יח.
77בשתי אכילות
The Talmud says the verse “speaks of two eatings,” the eating of man and the eating of the altar. The Alter Rebbe builds his answer on these two kinds of eating.
Zevachim 13b:3זבחים י״ג ב:ג׳
וְהָתְנַן: יָכוֹל לֹא תְּהֵא מַחְשָׁבָה מוֹעֶלֶת אֶלָּא בַּאֲכִילַת בָּשָׂר, מִנַּיִן לְרַבּוֹת שְׁפִיכַת שִׁירַיִם וְהַקְטָרַת אֵימוּרִים? תַּלְמוּד לוֹמַר: ״וְאִם הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר: אַחַת אֲכִילַת אָדָם, וְאַחַת אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזבחים יג, ב. וש״נ. ראה סה״מ תקס״ה ע׳ קסג ואילך. דרך מצותיך צ, ב ואילך. אוה״ת בראשית-ז בד״ה והוא עומד עליהם בתחלתו.
78שהכהנים אוכלים ובעלים מתכפרים
The Talmud’s principle that “the kohanim eat and the owners are atoned.” The kohen’s eating is part of the offering’s atonement.
Pesachim 59b:4–5פסחים נ״ט ב:ד׳-ה׳
וְכַמָּה דְּכֹהֲנִים לָא אָכְלִי בָּשָׂר בְּעָלִים לָא מִתְכַּפְּרִי, דְּתַנְיָא: ״וְאָכְלוּ אוֹתָם אֲשֶׁר כֻּפַּר בָּהֶם״, מְלַמֵּד שֶׁהַכֹּהֲנִים אוֹכְלִים וּבְעָלִים מִתְכַּפְּרִין! אֲמַר לֵקהּ: כֵּיוָן דְּלָא אֶפְשָׁר — עֲשָׁאוּם כְּמִי שֶׁנִּטְמְאוּ אוֹ שֶׁאָבְדוּ. דְּתַנְיָא: יָכוֹל נִטְמְאוּ אֵמוּרִין אוֹ שֶׁאָבְדוּ לֹא יְהוּ כֹּהֲנִים זַכָּאִין בְּחָזֶה וָשׁוֹק — תַּלְמוּד לוֹמַר: ״וְהָיָה הֶחָזֶה לְאַהֲרֹן וּלְבָנָיו״, מִכׇּל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נט, ב. רמב״ם הל׳ מעשה הקרבנות פ״י ה״א.
79כהנים אוכלים ובעלים מתכפרים
Maimonides: the eating of the sin-offering and the guilt-offering is a positive commandment; “the kohanim eat and the owners are atoned.”
Mishneh Torah, Sacrificial Procedure 10:1משנה תורה, הלכות מעשה הקרבנות י׳:א׳
אֲכִילַת הַחַטָּאת וְהָאָשָׁם מִצְוַת עֲשֵׂה שֶׁנֶּאֱמַר (שמות כט לג) ”וְאָכְלוּ אֹתָם אֲשֶׁר כֻּפַּר בָּהֶם”. הַכֹּהֲנִים אוֹכְלִים וּבְעָלִים מִתְכַּפְּרִים. וְהוּא הַדִּין לִשְׁאָר הַקָּדָשִׁים שֶׁאוֹכְלִין אוֹתָן הַכֹּהֲנִים שֶׁאֲכִילָתָן מִצְוָה:
Torat Emet 363 (Public Domain)
80דשם מ״ה המברר ב״ן
On that page the Alter Rebbe cites Etz Chaim: now Mah refines Ban, and in the future, when Ban has been refined, “a woman of valor” will be “the crown of her husband.” He goes on to explain that Mah, the refiner, is light drawn into a vessel, like Moshe’s “and what (mah) are we,” utter self-nullification.
Kehot’s noteראה ע״ח שער התיקון פ״ג ובכ״מ. לקו״ת בחקתי מז, ג. סה״מ תקס״ו ע׳ קעט. אמרי בינה ח״ג ע׳ 44.
81פני ארי׳ דאכיל קרבנין
The Zohar tells that when Israel brought offerings, a likeness of a lion would descend from above and be seen crouching on the altar, eating the offerings. This is the altar’s eating.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
82אתם קרויים אדם
The Talmud reads Ezekiel 34:31, “you are adam,” as a statement about Israel. The Alter Rebbe uses it for the lower man whose eating reaches the supernal Man.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סא, א. וש״נ.
83נעשה אדם בצלמנו
“Let us make man in Our image, after Our likeness.” The lower man corresponds to the supernal Man.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
Paragraph 11
84ארי׳ דאכיל קרבנין
The Zohar on Parshas Tzav (32b) describes the fire on the altar as the angel Uriel in the likeness of a mighty lion crouching over the offering, and then (33a) calls the angel Michael, the high priest above, “the lion that eats offerings.”
Zohar, Tzav 20:135–145ספר הזהר, צו כ׳:קל״ה-קמ״ה
85ועמ״ש בד״ה זאת חנוכת המזבח
This is the discourse “This is the dedication of the altar.” The passage given describes the order of prayer: praise that arouses joy that G-d chose Israel, the blessings of the Shema in which the angels sanctify Him and “with an eternal love,” and from there the self-sacrifice of the Shema, “with all your heart,” with both inclinations, so that even the animal soul’s desire turns to G-d.
Kehot’s noteלקו״ת נשא כח, ג.
86זאת חנוכת המזבח
“This is the dedication of the altar on the day of its anointing.” The opening words of the discourse cited here.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ואהי׳ אצלו אמון
“And I was beside Him as a nursling (amon), and I was His delight every day.” The opening words of the discourse cited here.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88תבל ארצו
“Playing in His inhabited world.” The text refers to this phrase at the end of that discourse.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ובד״ה ואריה כבקר יאכל תבן
In the passage given, barley is animal food: the influence of the angels called animals and chayos, the faces of the lion and the ox.
Kehot’s noteלקו״ת במדבר יא, א.
90ואריה כבקר יאכל תבן
“And the lion shall eat straw like the ox.” The opening words of the explanation in Bamidbar cited here.
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91וסד״ה ואהיה אצלו אמון
At the end of that discourse, on “playing in His inhabited world (tevel),” tevel is read as twice aryeh, “lion”: there is a lion among the holy chayos and a lion among the ofanim.
Kehot’s noteלקו״ת במדבר יח, ד.
92בזהר פ׳ צו דל״ב ע״ב ודל״ג ע״א
Alongside the Zohar on Parshas Tzav cited in the text, the note adds Or HaTorah’s discourses for Rosh HaShanah, p. 1428.
Kehot’s noteראה גם אוה״ת דרושים לר״ה ע׳ א׳תכח.
93ועמ״ש בביאור ע״פ מי מנה עפר יעקב
In the passage given, the purpose of the souls’ descent is to refine the 288 sparks that fell at the breaking of the vessels into the Name Ban, from the world of Tohu (“these are the kings who reigned”); the chief refiner is the Name Mah, Tikkun, for “through Chochmah they are refined,” and the refiner must first be refined from all evil and dross.
Kehot’s noteלקו״ת בלק סט, ב.
94מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov?” The opening words of the explanation in Parshas Balak cited here.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95סמוך לפלטין שלך לא כבשת ואתה הולך ומכבש חוץ לארץ
The Sifrei says Israel was to conquer the Land first and only then outside it, and that G-d reproached David: “The Jebusite near your palace you did not drive out, and you go and conquer Aram?” The one who refines must first be refined himself.
Sifrei Devarim 51:1ספרי דברים נ״א:א׳
… דָּוִד עָשָׂה שֶׁלֹּא כַתּוֹרָה! הַתּוֹרָה אָמְרָה מִשֶּׁתִּכְבְּשׁוּ אֶרֶץ יִשְׂרָאֵל תְּהוּ רַשָּׁאִים לִכְבֹּשׁ חוּצָה לָאָרֶץ וְהוּא לֹא עָשָׂה כֵן, אֶלָּא חָזַר וְכָבַשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה, וְאֶת הַיְבוּסִי סָמוּךְ לִירוּשָׁלִַם לֹא הוֹרִישׁ. אָמַר לוֹ הַמָּקוֹם: אֶת הַיְבוּסִי סָמוּךְ לְפַלְטוֹרִין שֶׁלְּךָ לֹא הוֹרַשְׁתָּ; הֵיאַךְ אַתָּה חוֹזֵר וּמְכַבֵּשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה?
(Devarim 11:24) "Every place where the soles of your feet tread will be yours": If (the purpose of this is) to teach about the boundaries of Eretz Yisrael, this is already written, viz. (Ibid.) "From the desert and the Levanon, from the river, the river Yerath, until the western sea shall be your border." What, then, is the intent of "where the soles of your feet tread"? He told them: Every place that you conquer, aside from these (specified) places shall be yours. — But perhaps this gives them license …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
96אסור לאכול קודם התפלה
The Talmud reads “You shall not eat over the blood” as “do not eat before you have prayed for your blood.” The Alter Rebbe explains why: eating refines the food, and the eater must first be refined through prayer.
Berakhot 10bברכות י׳ ב
Kehot’s noteברכות י, ב. ראה שו״ע או״ח סי׳ פט, ג.
97אסור לאכול קודם התפלה
The halachah: once dawn has broken, one may not eat or drink before praying, though water and medicine are permitted.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
98פתח במזבח וסיים בשלחן
The verse in Ezekiel opens with the altar and ends with “the table that is before G-d”: now that the Temple is not standing, a person’s table atones for him. Eating is the elevation that the altar once performed.
Berakhot 55a:3ברכות נ״ה א:ג׳
וְהַמַּאֲרִיךְ עַל שֻׁלְחָנוֹ: דִּלְמָא אָתֵי עַנְיָא וְיָהֵיב לֵקהּ. דִּכְתִיב: ״הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ״, וּכְתִיב: ״וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳״, פָּתַח בְּמִזְבֵּחַ וְסִיֵּים בְּשֻׁלְחָן! רַבִּי יוֹחָנָן וְרַבִּי אֶלְעָזָר דְּאָמְרִי תַּרְוַיְיהוּ: כׇּל זְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים — מִזְבֵּחַ מְכַפֵּר עַל יִשְׂרָאֵל, וְעַכְשָׁיו, שֻׁלְחָנוֹ שֶׁל אָדָם מְכַפֵּר עָלָיו.
"He who prolongs his stay at table" — perhaps a poor man will come and he will give him [some food] ; for it is written, "The altar of wood three cubits high... and he said unto me, This is the table that is before the L-rd" (Ezek. 41:22). He opens with "altar" and concludes with "table"! R. Johanan and R. Eleazar both say : So long as the Temple was in existence, the altar used to atone for Israel, but now a man's table atones for him.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נה, א.
99שעת צלותא שעת קרבא
For “the time of prayer is the time of battle,” the note refers to the sources listed in Maamarei Admur HaZaken on the parshiyos, p. 749.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תשמט.
100בד״ה כה תברכו את בנ״י
The same discourse cited in paragraph 4.
Kehot’s noteלקו״ת נשא כו, ג.
101כה תברכו את בני ישראל
“Thus shall you bless the children of Israel.” The opening words of the discourse cited here.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ובד״ה קדש ישראל
The note suggests, with a “perhaps,” the discourse “Israel is holy to G-d” in Parshas Pinchas, which begins on that page.
Kehot’s noteאולי הכוונה ללקו״ת פנחס עט, ג.
103קדש ישראל
“Israel is holy to G-d, the first of His crop.” The opening words of the discourse cited here.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
104ע״פ בהעלותך את הנרות
This is the discourse “When you kindle the lamps.” There Aharon is explained as the letters of nirah: just as from above all is as nothing before Him, so from below G-dliness will be seen by all flesh, “for eye to eye You, G-d, were seen.” The love of Aharon comes through bitterness over the darkness that hides G-dliness from eyes of flesh.
Kehot’s noteלקו״ת בהעלותך ל, א.
105בהעלותך את הנרות
“When you kindle the lamps, the seven lamps shall give light toward the face of the Menorah.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106אהרן אותיות נראה
The Zohar says the clouds of glory came in Aharon’s merit, citing “for eye to eye You, G-d, were seen,” with Aharon read into the verse. This is the source of Aharon as nirah.
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א. ספר השיחות תש״א ע׳ 152. ספר הערכים-חב״ד ב מערכת אהרן ע׳ תרכט בהערה 681.
107ארי׳ אותיות ראי׳
Kehot’s note points to Zohar III, 234a for these words.
Zohar III, 234aזח״ג רלד, א
Kehot’s noteזח״ג רלד, א. ת״ז תיקון ע (קכב, א).
108אריה אותיות ראיה
The Raaya Mehemna matches the four senses with the four faces of the Chariot: “sight: the lion.”
Zohar, Pinchas 69:402–412ספר הזהר, פנחס ס״ט:ת״ב-תי״ב
109אריה אותיות ראיה
Tikkunei Zohar: “The lion: this is sight (re’iyah),” with “the face of a lion on the right.”
Tikkunei Zohar 122a:7תקוני הזהר קכ״ב א:ז׳
אַרְיֵה דָא רְאִיָּה, וְאִתְּמַר בֵּקהּ (יחזקאל א י) וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעִִתָּם, בְּכָל אֲתַר אַרְבַּעִִתָּם דָּא יהו״ה, אַרְבַּע אַתְוָון דִּילֵיהּ דְּשָׁלְטִין עַל כֹּלָּא, וַהֲפוֹךְ אַרְיֵה וְתִשְׁכַּח לֵקהּ רְאִיָּה, וְאִיהוּ לִימִינָא דְחֶסֶד, דְּאִיהוּ יוֹמָא קַדְמָאָה, דְתַמָּן א׳ (נ״א י׳) אוֹר, רְאוּבֵן דְּאִיהוּ לִימִינָא עַל שְׁמֵיהּ אִתְקְרֵי אוֹר בֵּן, שְׁמִיעָה לִשְׂמָאלָא, וַעֲלֵיהּ אִתְּמַר (שם) וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל, נֶשֶׁר רֵיחָא בְאֶמְצָעִיתָא, עֲלֵיהּ אִתְּמַר (משלי ל ד) מִי אָסַף רוּחַ בְּחָפְנָיו, דְּאִינוּן תְּרֵין נוּקְבִין דְּחוֹטָמָא, פִּימָא דִבּוּרָא, דָא אָדָם …
Tikkunei Zohar - Vocalized (Public Domain)
110ע״פ נשא את ראש בני גרשון
This is the discourse “Take a census of the sons of Gershon.” On that page Aharon is the source of the higher love, “abundant in kindness,” and so is called alef, har, nun: har, “mountain,” is love, as Avraham, “who loved Me,” called it a mountain, and Aharon died on Hor HaHar, a love higher than Avraham’s; alef is Pele, from the attributes above intellect; and the final nun is the drawing down of that love to all the souls of Israel.
Kehot’s noteלקו״ת נשא כא, א.
111נשא את ראש בני גרשון
“Take a census of the sons of Gershon as well.” The opening words of the discourse cited here.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
112ונחנו מה
Moshe and Aharon to Israel: “And what are we, that you complain against us?” The word mah is read as the level of Mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
113ואהרן מה הוא
Moshe to Korach and his company: “And Aharon, what is he, that you complain against him?” Again Aharon is called mah.
Numbers 16:11במדבר ט״ז:י״א
לָכֵן אַתָּה וְכׇל־עֲדָתְךָ הַנֹּעָדִים עַל־Havayah וְאַהֲרֹן מַה־הוּא כִּי תַלִּינוּ עָלָיו:
Therefore thou and all thy company that are gathered together against the L-RD—; and as to Aaron, what is he that ye murmur against him?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, יא.
Paragraph 15
114Rabbi Yochanan: Samson was called after the Name of the Holy One, as it is said, “For a sun and a shield is G-d”; the Talmud then qualifies: like G-d, who shields the whole world, Samson shielded Israel in his generation.
Sotah 10a:8סוטה י׳ א:ח׳
וְאָמַר רַבִּי יוֹחָנָן: שִׁמְשׁוֹן דָּן אֶת יִשְׂרָאֵל כַּאֲבִיהֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״דָּן יָדִין עַמּוֹ כְּאַחַד וְגוֹ׳״. וְאָמַר רַבִּי יוֹחָנָן: שִׁמְשׁוֹן עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא נִקְרָא, שֶׁנֶּאֱמַר: ״כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים וְגוֹ׳״. אֶלָּא מֵעַתָּה, לֹא יִמָּחֶה! אֶלָּא: מֵעֵין שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הַקָּדוֹשׁ בָּרוּךְ הוּא מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ — אַף שִׁמְשׁוֹן מֵגֵין בְּדוֹרוֹ עַל יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
115כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim; grace and glory G-d gives.” The two Names are read as the sun and the shield that conceals it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be cleansed in the burning fire and rectified “in order to be absorbed into the body of the King.” Here the phrase describes the angels’ ultimate longing.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
117ע״פ אני ישנה ולבי ער
This is the explanation on “I sleep, but my heart is awake.” On that page, prayer, instituted in place of the offerings, draws the revelation in concealment, whereas through the offerings fire came down from above, “the lion that eats offerings”; yet through prayer too the soul rises “to be absorbed into the body of the King.” Just after, “I have eaten My honeycomb with My honey” is read as the Shema and its blessings, the “honeycomb” being the angels.
Kehot’s noteלקו״ת שה״ש לד, א.
118אני ישנה ולבי ער
“I sleep, but my heart is awake.” The opening words of the explanation cited here.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119אכלתי יערי עם דבשי
“I have come into My garden… I have eaten My honeycomb with My honey.” Read as G-d’s “eating,” the absorption of the angels into Him.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
120כי מגוית הארי׳ רדה הדבש
Samson did not tell his parents “that he had scraped the honey out of the carcass of the lion.” The eater itself yields food for what is above it.
Judges 14:9שופטים י״ד:ט׳
וַיִּרְדֵּהוּ אֶל־כַּפָּיו וַיֵּלֶךְ הָלוֹךְ וְאָכֹל וַיֵּלֶךְ אֶל־אָבִיו וְאֶל־אִמּוֹ וַיִּתֵּן לָהֶם וַיֹּאכֵלוּ וְלֹא־הִגִּיד לָהֶם כִּי מִגְּוִיַּת הָאַרְיֵה רָדָה הַדְּבָשׁ:
And he scraped it out into his hands, and went on, eating as he went, and he came to his father and mother, and gave unto them, and they did eat; but he told them not that he had scraped the honey out of the body of the lion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים יד, ט.
121בד״ה והנה אנחנו מאלמים אלומים
The note suggests, with a “perhaps,” that this is the Torah Ohr discourse “And behold, we were binding sheaves.” It explains that the seven kings of Tohu fell in the breaking of the vessels into the Name Ban of Atzilus and from there into Beriah, Yetzirah and Asiyah; souls, angels and divine powers all fell, and the breaking is their separation into many parts, like the letters of a word taken apart so that its meaning is lost.
Kehot’s noteאולי הכוונה לתו״א כז, ג.
122והנה אנחנו מאלמים אלומים
Yosef’s dream: “And behold, we were binding sheaves in the field.” The opening words of the Torah Ohr discourse cited here.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
123זה קרבן אהרן
The words here quote Leviticus 6:13; the passage is shown below.
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, ג.
124שמן משחת קדש
“And you shall make of it oil of holy anointing (shemen mishchas kodesh).” The Alter Rebbe reads it as oil that anoints kodesh, Chochmah, and so comes from above it.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה-לא.
125שמן משחת קדש
The Zohar on Emor speaks of the kohanim, on whom is “the anointing oil of his G-d,” in the image of what is above: “like the good oil upon the head, coming down upon the beard, the beard of Aharon.”
Zohar, Emor 2:6–3:12ספר הזהר, אמור ב׳:ו׳-ג׳:י״ב
R. Isaac said that the word “say” here signifies “say quietly”, just as all the operations of the priests were carried out in quietness; and the repetition “say” and “thou shalt say” is to give emphasis to the injunction that they should not defile themselves, since he who ministers in a holy place should be holy throughout. As we have said, the body without the spirit is unclean, and the desire of unclean spirits is for the bodies of Israel, since now that the holy spirit has been emptied out …
The Zohar; London, Soncino Press, 1933 (Public Domain)
126ועיין בזח״ג פ׳ אמור דפ״ח סע״ב
The note observes that the same Zohar on Emor is cited again there.
Kehot’s noteנזכר גם לקמן פ׳ בהעלותך לד, ב.
127ע״פ בהעלותך את הנרות
In the passage given, the love that flames up comes through “crushed oil,” humility; and “like the good oil upon the head, coming down upon the beard, the beard of Aharon”: the beard of the high priest is the laws of the Torah, G-dliness drawn down in endless detail, and the good oil upon it is the higher Chochmah.
Kehot’s noteלקו״ת בהעלותך ל, ג.
128בהעלותך את הנרות
“When you kindle the lamps.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129וע״פ זאת חנוכ׳ המזבח
This is “a little explanation” on “This is the dedication of the altar.” Citing the Ramaz on the Zohar, Emor 89a, it says the anointing oil is from Mocha Stima’ah (the concealed brain), with its fragrance from the Gevurah of Atik Yomin; the altar’s eating draws down from the Man upon the Throne, Z’eir Anpin of Atzilus, the incense rises to the level of Atik, and the anointing oil mixes inner and encompassing light, “like the good oil… coming down upon the beard.”
Kehot’s noteלקו״ת נשא כט, ג.
130זאת חנוכת המזבח ביום המשח אותו
“This is the dedication of the altar on the day of its anointing.” The opening words of the explanation cited here.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131חכמה כ״ח מ״ה
The Zohar on Parshas Tzav reads chochmah as ko’ach mah, “the power of what.”
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. לד, א.
132חכמה כ״ח מ״ה
Again in Parshas Tzav: Chochmah rests upon Tiferes, “in which is ko’ach mah.”
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Paragraph 18
133ביום המשח אותו
“This is the offering of Aharon and his sons… on the day of his anointing: a tenth of an ephah of fine flour as a continual meal-offering.” The Alter Rebbe asks why it says “on the day” and not “from the day.”
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134ויקרא אלקים לאור יום
“And G-d called the light day, and the darkness He called night.” “Day” therefore means light and revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה.
135חדש ימינו
“Bring us back to You, G-d, and we shall return; renew our days as of old.” Read as a request for renewed revelations, “days.”
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ה, כא.
136סד״ה כי ביום הזה יכפר
Near the end of that discourse “Renew our days” is explained: “days” are the drawing down of G-d’s light, as in “G-d shall be your everlasting light,” and we ask that a new light shine on us, though the first light was cut off.
Kehot’s noteלקו״ת אחרי כו, ג.
137כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The opening words of the discourse cited here.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
138ימי עולם וימי קדם
The Idra Rabba: the tikkunim of the beard of the Ancient One are called “primordial days,” and those found in Z’eir Anpin are called “days of the world.” The Alter Rebbe applies this to the “day” of anointing.
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
139זאת חנוכת המזבח
“This is the dedication of the altar on the day of its anointing, from the princes of Israel: twelve silver bowls, twelve silver basins…” Said of twelve days of offerings, though only the first was on the day itself.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, פד.
Paragraph 20
140מנחה תמיד
Aharon’s offering is “a continual meal-offering,” half in the morning and half in the evening. It is brought forever, yet it is called “on the day of his anointing.”
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, יג.
141כשמן הטוב
“Like the good oil upon the head, coming down upon the beard, the beard of Aharon.” The anointing oil that the daily offering continues to draw down.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
Paragraph 21
142זה קרבן אהרן
The Zohar on Tzav: the wicked separate zos from zeh, and Aharon and his sons bring them close and join zeh with zos; it then asks why the verse does not say “zos is the offering.” This is the Alter Rebbe’s point about zeh.
Zohar, Tzav 12:93–14:104ספר הזהר, צו י״ב:צ״ג-י״ד:ק״ד
THIS (zeh) IS THE OBLATION OF AARON AND HIS SONS WHICH THEY SHALL OFFER UNTO THE L-RD. Sinners cause the Holy One, blessed be He, to part from the Community of Israel; they separate zeh (this, masc.) from zoth (this, fem.), who should form one pair.
The Zohar; London, Soncino Press, 1933 (Public Domain)
143זאת תורת העולה
“Command Aharon and his sons, saying: This (zos) is the law of the burnt-offering.” The offering before Aharon’s is introduced with zos.
Leviticus 6:2ויקרא ו׳:ב׳
צַו אֶת־אַהֲרֹן וְאֶת־בָּנָיו לֵאמֹר זֹאת תּוֹרַת הָעֹלָה הִוא הָעֹלָה עַל מוֹקְדָהֿ עַל־הַמִּזְבֵּחַ כׇּל־הַלַּיְלָה עַד־הַבֹּקֶר וְאֵשׁ הַמִּזְבֵּחַ תּוּקַד בּוֹ:
Command Aaron and his sons, saying: This is the law of the burnt-offering: it is that which goeth up on its firewood upon the altar all night unto the morning; and the fire of the altar shall be kept burning thereby.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, ב . . זאת תורת המנחה: שם ו, ז . . זאת תורת האשם: שם ז, א.
144Kehot’s note points to Menachot 53a:1–3 for these words.
Menachot 53a:1–3מנחות נ״ג א:א׳-ג׳
(ויקרא ו, ז) זאת תורת המנחה הקרב אותה בני אהרן לפני ה׳ אל פני המזבח והנותרת ממנה יאכלו אהרן ובניו מצות תאכל אמר ליה מצוה לא קא מיבעיא לי כי קא מיבעיא לי לעכב אמר ליה לעכב נמי כתיב (ויקרא ו, י) לא תאפה חמץ אלא מצה מתקיף לה רב חסדא ואימא לא תאפה חמץ אלא שיאור
Wikisource Talmud Bavli (CC-BY-SA)
145וזאת תורת המנחה
“And this (zos) is the law of the meal-offering.” Again zos.
Leviticus 6:7ויקרא ו׳:ז׳
וְזֹאת תּוֹרַת הַמִּנְחָה הַקְרֵב אֹתָהּ בְּנֵי־אַהֲרֹן לִפְנֵי ה׳ אֶל־פְּנֵי הַמִּזְבֵּחַ:
And this is the law of the meal-offering: the sons of Aaron shall offer it before the L-RD, in front of the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146וזאת תורת האשם
“And this (zos) is the law of the guilt-offering.” The offering after Aharon’s, again with zos.
Leviticus 7:1ויקרא ז׳:א׳
וְזֹאת תּוֹרַת הָאָשָׁם קֹדֶשׁ קׇדָשִׁים הוּא:
And this is the law of the guilt-offering: it is most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147וחסידיך ירננו
The Zohar at the opening of Vayetzei expounds “Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy,” of David preparing the priests and the pious ones to gladden the King.
Zohar, Vayetzei 6:36–7:43ספר הזהר, ויצא ו׳:ל״ו-ז׳:מ״ג
From David’s conduct on this occasion we learn that anyone who invites a king should strive to entertain him in some novel fashion, so as to afford him special pleasure. If, for instance, it is the king’s wont to be entertained by ordinary clowns and jester, he should provide for him specially refined and courtly entertainers. Thus, when David invited the King and His Consort, he replaced the customary entertainers of the King with a higher order. So he said: “Let thy priests be clothed with righteousness, and let thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
148וחסידיך ירננו
“Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy.” The verse the Zohar expounds.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ובפ׳ צו דל״א א׳
Alongside the Zohar on Parshas Tzav, 31a, the note also points to Sefer HaChakirah, 75a.
Kehot’s noteראה גם חקירה עה, א.
150סד״ה בעצם היום הזה נמול
The note suggests, with a “perhaps,” that this is the Torah Ohr discourse “On that very day was Avraham circumcised.” In the passage given, Avraham merited the circumcision from above, “and G-d will circumcise your heart”; “the essence of this day” is the day that is wholly long and wholly good, the great revelation of the future, and when the essence of that day was revealed to him, Avraham was circumcised.
Kehot’s noteאולי הכוונה לתו״א יג, ד.
151בעצם היום הזה נמול
“On that very day were Avraham and Yishmael his son circumcised.” The opening words of the discourse cited here.
Genesis 17:26בראשית י״ז:כ״ו
בְּעֶצֶם הַיּוֹם הַזֶּה נִמּוֹל אַבְרָהָם וְיִשְׁמָעֵאל בְּנוֹ:
In the selfsame day was Abraham circumcised, and Ishmael his son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152ובד״ה בחדש השלישי
In the passage given, the counting of the Omer from the Exodus prepares for receiving the Torah, the revelation of the Infinite Light below as above through self-nullification; Scripture says simply “on this day” because “day” means light and revelation, as “G-d called the light day.”
Kehot’s noteתו״א סז, ב ואילך.
153בחדש השלישי כו׳ ביום הזה באו
“In the third month after the children of Israel went out of Egypt, on this day they came to the wilderness of Sinai.” The opening words of the discourse cited here.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154וקרא זה אל זה ואמר
The Zohar on Eikev quotes “And one (zeh) called to another (zeh) and said” in speaking of the living creatures of the Chariot.
Zohar, Eikev 1:12–2:20ספר הזהר, עקב א׳:י״ב-ב׳:כ׳
155וקרא זה אל זה ואמר
The seraphim: “And one called to another and said, Holy, holy, holy.” Each is called zeh.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ועמ״ש ע״פ קול דודי הנה זה בא מדלג
The note suggests, with a “perhaps,” that this is the discourse on “The voice of my beloved” in Shir HaShirim.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש טז, א.
157קול דודי הנה זה בא מדלג
“The voice of my beloved! Behold, he (zeh) comes, leaping upon the mountains.” The beloved is called zeh.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ואמר ביום ההוא הנה אלקינו
“And it shall be said on that day: Behold, this (zeh) is our G-d… this (zeh) is G-d, for whom we hoped.” G-d Himself is called zeh.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
159הרמ״ז פ׳ תולדות דקל״ב
On the Ramaz’s comment, the note refers to two places in Or HaTorah, on Nach and on Shavuos; in its heading the note gives the Ramaz’s folio as 132, where the text has 135.
Kehot’s noteראה אוה״ת נ״ך-ב ע׳ תתקצד. אוה״ת שבועות ע׳ קלה.

Likkutei Torah · Parshas Tzav · Maamar 2
ביאור מעט על פסוק ואכלתם אכול כו׳
A Brief Explanation of “And You Shall Eat, Eating”
Spiritual rank is relative: the loftiest souls of today, the “fish of the sea” born of Abba and Imma of Atzilus, are only the lower levels of a higher Atzilus, and beside the new souls that will come from the revealed essence of the Infinite Light they are like “animals” that those souls will elevate. This is the inner meaning of the feast of the Leviathan.
The maamar in brief
This short supplement to the discourse on “And you shall eat, eating” asks how today’s loftiest souls, the nunei yama (“fish of the sea”) born of the union of Abba and Imma of Atzilus, can be called “animals” beside the new souls of the Time to Come. Every world contains all four worlds: the nefesh, ruach and neshamah of Atzilus are only its Beriah, Yetzirah and Asiyah, while above them is “the Atzilus within Atzilus,” the level of “man in the way of the Atzilus above” that Adam had before the sin and Moshe attained, to which the Zohar applies “have dominion over the fish of the sea.” The maamar then explains Moshe’s Mah and the prayer of Shabbos, the Leviathan of holiness and its opposite in kelipah, and why Moshe feared Pharaoh yet was sent to him. Finally, since on the scale of all the worlds Adam Kadmon is only “Beriah” and true Atzilus is the Infinite Light itself, today’s souls will be elevated by the new souls from sovev kol almin, and Havayah itself will then serve as the “Elokim” for the revealed essence of the Infinite Light.

Outline
	1Why the “fish of the sea” can be “animals”Atzilus has its own Beriah, Yetzirah and Asiyah; the nunei yama are the neshamah of Atzilus, below the Atzilus within Atzilus of Adam before the sin, who was told to “have dominion over the fish of the sea.”¶1–2
	2Moshe’s Mah and the prayer of ShabbosMoshe reached the chayah, part of the Atzilus within Atzilus; his Mah belongs to Keser and to bittul; the “fish” may also be the angels of Atzilus; the souls’ root rises through prayer, chiefly on Shabbos.¶3–5
	3Moshe and the great dragonThe additional soul of Shabbos; the Leviathan of holiness and of kelipah as true opposites; humble Moshe feared Pharaoh as his counterpart, but G-d sent him from his higher level of “man.”¶6–7
	4The feast of the LeviathanIn relation to the new souls from sovev kol almin, today’s souls of Atzilus are the “fish” to be elevated; in the scheme of all the worlds Adam Kadmon is only “Beriah,” and true Atzilus is the Infinite Light.¶8–10
	5Havayah as the Elokim of the futureSouls are rooted in Havayah and descend through Elokim; in the future Havayah will be the “Elokim” through which the essence of the Infinite Light and the new souls are revealed; the two namings of Israel may hint at the two orders of souls.¶11–12


Key concepts
	nunei yamaנוני ימא
	Aramaic for “fish of the sea”: here, the lofty souls drawn from the union of Abba and Imma of Atzilus (the neshamah of Atzilus), or, on a second reading, the angels of Atzilus.

	the Atzilus within Atzilusאצילות שבאצילות
	The highest levels within the World of Atzilus, the chayah and yechidah, above its own Beriah, Yetzirah and Asiyah (its nefesh, ruach and neshamah). Adam before the sin and Moshe reached it.

	man in the way of the Atzilus aboveאדם בארח אצילות דלעילא
	The Zohar’s term for one who has received “Havayah in its fullness”: the level of the Name Mah (45, the value of adam), to which “have dominion over the fish of the sea” applies.

	the new soulsנשמות חדשות
	Souls to be revealed in the Time to Come from sovev kol almin, far above all present souls, which they will elevate; the feast of the Leviathan alludes to this.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds; its open revelation in the Time to Come is the “supernal Atzilus” from which the new souls come.

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the shield and sheath in and through which Havayah is drawn into the world; in the Time to Come Havayah itself will play that role for the revealed essence of the Infinite Light.

	the Leviathan of holiness and of kelipahלויתן דקדושה ולויתן דקליפה
	Counterparts that are true opposites: the first wholly nullified in its source, the second (Pharaoh, “the great dragon”) declaring “My river is my own.”


Section 1 · ¶1–2
Why the “fish of the sea” can be “animals”
1ביאור מעט על פסוק ואכלתם אכול1 כו׳. להבין איך נוני ימא2 שהם הנשמות שנמשכו מיחוד או״א [אבא ואימא] דאצילות איך יחשבו לבחי׳ בהמות נגד נשמות החדשות דלעתיד.
A brief explanation of the verse “And you shall eat, eating…,” etc. To understand how the “fish of the sea” (nunei yama), which are the souls drawn from the union of Abba and Imma (Chochmah and Binah) of the World of Atzilus (Emanation), how they can be considered the level of “animals” in comparison with the new souls of the Time to Come.
This is a short supplement to the preceding discourse on Joel 2:26, “And you shall eat, eating, and be satisfied,” which read the doubled “eating” as a future elevation: even today’s lofty souls, which already raise up others, will themselves be “eaten” and raised by the new souls of the Time to Come, beside which they are called “animals.” The question here is how souls called nunei yama (Aramaic for “fish of the sea”), which come from the union of Abba and Imma, the intellect of the highest world, can be counted as mere animals.


והענין כמבואר במ״א בביאור ע״פ ואלה המשפטים34 בענין פי׳ וזרעתי את בית ישראל5 זרע אדם וזרע בהמה6. בהמה בגימטריא ב״ן [שם ב״ן]7 נשמות דבריאה. אדם מ״ה [שם מ״ה]89 נשמות דאצילות.
The matter is as is explained elsewhere, in the explanation on the verse “And these are the laws,” concerning the meaning of “And I will sow the house of Israel [with] the seed of man and the seed of animal”: behemah (animal) has the numerical value of the Name Ban (52), the souls of the World of Beriah (Creation); adam (man) is the Name Mah (45), the souls of Atzilus.
The answer starts from an explanation in Torah Ohr on Jeremiah’s prophecy that G-d will sow Israel with “the seed of man and the seed of animal.” In gematria behemah (animal, 52) equals the Name Ban, the four-letter Name spelled out so that it totals 52, and adam (man, 45) equals the Name Mah, the Name spelled out to total 45; so “animal” stands for the souls of Beriah and “man” for the souls of Atzilus.


כי אצילות הוא בחי׳ אדם אדמה לעליון1011 שאינו רק מהעלם אל הגילוי אצילות הוא מלשון ויאצל12 כו׳ משא״כ בבריאה התחדשות יש מאין.
For Atzilus is the level of adam, [as in] “I will resemble (adameh) the Most High,” since it is nothing but [a movement] from concealment to revelation: Atzilus is from the same root as “and He drew off (vayaetzel),” etc.; whereas in Beriah [there is] a new coming into being of something from nothing.
Atzilus is called adam because of the words “I will resemble (adameh) the Most High” (Isaiah 14:14): Atzilus resembles its Source, since it is only the revealing of what was already hidden there. The very word Atzilus comes from vayaetzel, “and He drew off” some of the spirit that was on Moshe for the elders (Numbers 11:25), where what is drawn off stays one with its source; Beriah, by contrast, is the coming into being of something new, “something from nothing.”


(ועיין מ״ש בביאור ע״פ יביאו לבוש מלכות13 בד״ה להבין ההפרש14 היינו בבחי׳ הקו והחוט כו׳ והיא ראשית הגילוי בחכמה כו׳ ע״ש).
(And see what is written in the explanation on the verse “They shall bring royal apparel,” in the discourse beginning “To understand the difference”: that is, at the level of the kav (line of light) and the thread, etc., and it is the beginning of revelation, in Chochmah (wisdom), etc.; see there.)
A cross-reference to a discourse in Torah Ohr on Megillas Esther (on “They shall bring royal apparel,” Esther 6:8), which distinguishes the encompassing divine will from the light drawn down “by way of the kav and the thread” to become the ten Sefiros. That line of light, whose beginning is Chochmah, is the first stage of revelation, and it shows what Atzilus means: hidden light becoming revealed.


והנה באצילות עצמו יש ג״כ ד׳ בחי׳ אבי״ע [אצילות בריאה יצירה עשיה] כמבואר לקמן בביאור ע״פ מי מנה15 כו׳ רובע ישראל16 והיינו בחי׳ נר״נ [נפש רוח נשמה] דאצילות הם בי״ע דאצילות.
Now, within Atzilus itself there are also four levels, Atzilus, Beriah, Yetzirah (Formation) and Asiyah (Action), as is explained below in the explanation on the verse “Who has counted…,” etc., “…the fourth part of Israel”; that is, the levels of nefesh, ruach and neshamah of Atzilus are the Beriah, Yetzirah and Asiyah of Atzilus.
Each world contains all four worlds within it, so Atzilus too has its own Atzilus, Beriah, Yetzirah and Asiyah. The nefesh, ruach and neshamah of Atzilus are its lower three, “the Beriah, Yetzirah and Asiyah of Atzilus,” as explained in the discourse on Bilam’s words “Who has counted the dust of Jacob… the fourth part of Israel” (Numbers 23:10).


ועמ״ש בביאור ע״פ ועתה יגדל נא1718 והם בינה ז״א ומל׳ וחיה יחידה נק׳ אצילות שבאצילות ועיין בע״ח [בעץ חיים] שמ״א פ״ז [פרק ז׳] ובהרמ״ז [ובהרב משה זכות] ר״פ קרח בדף קע״ו ע״ב ד״ה חסר יו״ד
And see what is written in the explanation on the verse “And now, I pray, let [the power] be great”; and they are Binah (understanding), Z’eir Anpin (the emotive attributes) and Malchus (sovereignty), and chayah and yechidah are called the Atzilus within Atzilus. And see in Etz Chaim, Sha’ar 41, chapter 7, and in the Ramaz (Rabbi Moshe Zacuto), at the beginning of Parshas Korach, on folio 176b, in the passage beginning “Lacking a yud.”
These lower three of Atzilus correspond to Binah, Z’eir Anpin and Malchus, while the two highest soul-levels, chayah and yechidah, are called “the Atzilus within Atzilus.” For this the Alter Rebbe points to his discourse on Moshe’s prayer “And now, I pray, let the power of my L-rd be great” (Numbers 14:17), to Etz Chaim, and to the Ramaz, Rabbi Moshe Zacuto, a leading commentator on the Zohar.


והנה איתא בגלגולים פי״ט שאדה״ר [שאדם הראשון] קודם החטא היה לו נשמה לנשמה מאצילות כו׳ וע״ש פרק א׳ והיינו בחי׳ אצילות שבאצילות
Now, it is stated in [Sefer Ha]Gilgulim, chapter 19, that Adam, the first man, before the sin, had a soul for [his] soul from Atzilus, etc.; and see there, chapter 1. And this is the level of the Atzilus within Atzilus.
The Kabbalistic work Sefer HaGilgulim, on the transmigration of souls, says that before the sin Adam had “a soul for his soul” from Atzilus. That is the Atzilus within Atzilus, above the nefesh, ruach and neshamah of Atzilus.


וזהו ענין אדם בארח אצילות דלעילא הנזכר בזח״ב [בזהר חלק ב׳] ר״פ משפטים דצ״ד סע״ב [סוף עמוד ב] זכה יתיר יהבין ליה19 הוי׳ בשלימו כו׳ דאיהו אדם בארח אצילות דלעילא וכו׳ ועליה אתמר ורדו בדגת הים20 כו׳
And this is the meaning of “man in the way of the Atzilus above,” mentioned in the Zohar, Part II, at the beginning of Parshas Mishpatim, folio 94, end of side b: “[If] he merits more, they give him Havayah in its fullness, etc., for he is man in the way of the Atzilus above, etc., and of him it is said, ‘And have dominion over the fish of the sea,’ etc.”
The Zohar (Mishpatim, 94b) describes a ladder of souls: as a person merits more, he receives nefesh, ruach and neshamah, then their counterparts in Atzilus, and finally “Havayah in its fullness,” becoming “man in the way of the Atzilus above,” called by the image of his Master. To such a person the Zohar applies the verse spoken to Adam, “And have dominion over the fish of the sea” (Genesis 1:28).


וכן איתא עוד ברע״מ [ברעיא מהימנא] בהשמטות שבזהר סוף חלק א׳ סי׳ נ׳ גבי משה מ״ה [שם מ״ה] דידך צלותא דשבת דאתמר ביה ורדו בדגת הים ובעוף השמים כו׳
And so it is stated further in the Raaya Mehemna, in the addenda (Hashmatos) of the Zohar at the end of Part I, section 50, concerning Moshe: “Your Mah [is] the prayer of Shabbos, of which it is said, ‘And have dominion over the fish of the sea and over the birds of the heavens,’ etc.”
The Raaya Mehemna, a section of the Zohar printed here among the addenda at the end of its first volume, says the same of Moshe: his “Mah,” the Name Mah, is the prayer of Shabbos, of which the verse of dominion is said. Moshe, like Adam, is thus linked to the level that rules over “the fish of the sea.”


והיינו כי מ״ה [שם מ״ה] הוא בחי׳ אדם בארח אצילות דלעילא וכמ״ש מלגאו איהו שם מ״ה [שם מ״ה]21 דאיהו ארח אצילות22 וג׳ המדרגות שבתחלה הם בי״ע דאצילות
That is, Mah is the level of “man in the way of the Atzilus above,” as it is written: “Within is the Name Mah, which is the way of Atzilus.” And the three levels at the beginning are the Beriah, Yetzirah and Asiyah of Atzilus,
Mah is “man in the way of the Atzilus above,” as the Tikkunei Zohar says in Elijah’s prayer: “Within is the Name Mah, which is the way of Atzilus,” the channel through which emanation flows. The three levels of Atzilus that the Zohar lists first are only the Beriah, Yetzirah and Asiyah of Atzilus.


כי בת ובן הם נפש ורוח דאצילות מזו״נ [מזעיר אנפין ונוקבא] דאצילות ונשמתא מסט׳ [מסטרא] דאו״א [דאבא ואימא] היינו נשמה דאצילות שנמשך מיחוד או״א [אבא ואימא] וזהו ענין נוני ימא הנ״ל.23
for “daughter” and “son” are the nefesh and ruach of Atzilus, from Z’eir Anpin and Nukva (the feminine / Malchus) of Atzilus, and “the neshamah from the side of Abba and Imma” is the neshamah of Atzilus that is drawn from the union of Abba and Imma. And this is [the meaning of] the nunei yama mentioned above.
In that Zohar passage the nefesh of Atzilus is called “daughter” (from Malchus, the Nukva) and its ruach “son” (from Z’eir Anpin), while its neshamah comes “from the side of Abba and Imma.” That neshamah of Atzilus, born of the union of Abba and Imma, is what the maamar calls nunei yama: lofty, yet below Adam’s level of “Havayah in its fullness.”




2וכן פי׳ באשל אברהם פ׳ חיי שרה וכן משמע בקרא הפי׳ בע״ח [בעץ חיים] שער מ״נ [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ד׳ אע״פ [אף על פי] שהרמ״ז [שהרב משה זכות] והמק״מ [והמקדש מלך] פי׳ בע״א [באופן אחר].
And so it is explained in Eshel Avraham, Parshas Chayei Sarah; and so it is implied on reading the explanation in Etz Chaim, Sha’ar Mayin Nukvin uMayin Duchrin (the feminine and masculine waters), Derush 4, although the Ramaz (Rabbi Moshe Zacuto) and the Mikdash Melech explain it differently.
The reading just given, that the nunei yama are the neshamah of Atzilus, is also how Eshel Avraham explains it on Parshas Chayei Sarah, and it follows from Etz Chaim’s Gate of Mayin Nukvin and Mayin Duchrin. The Ramaz and the Mikdash Melech, two classic commentaries on the Zohar, explain the passage differently, as the paragraph goes on to show.


וזהו מ״ש פ׳ בראשית בד״ה הן האדם24 היה כאחד ממנו25 שאדה״ר [שאדם הראשון] היה הגבה למעלה גם מרשב״י [מרבי שמעון בר יוחאי] בערך אחר ממש כו׳.
And this is what is written in Parshas Bereishis, in the discourse beginning “Behold, the man has become like one of us”: that Adam, the first man, was high above even Rabbi Shimon bar Yochai, on a truly different order, etc.
This explains a statement in an earlier discourse on “Behold, the man has become like one of us” (Genesis 3:22): that Adam stood on an entirely different plane, higher even than Rabbi Shimon bar Yochai, the master of the Zohar.


כי הרי אפילו הנשמות הגבוהות מאד שמיחוד או״א [אבא ואימא] דאצילות שזהו נשמה דאצילות הוא כערך הבריאה לגבי אצילות ממש נגד נשמת אדה״ר [אדם הראשון] כנ״ל (ועיין בזהר תרומה דקס״ז ע״ב).
For indeed, even the very lofty souls that are from the union of Abba and Imma (Chochmah and Binah) of the World of Atzilus (Emanation), which is the neshamah of Atzilus, are, compared with the soul of Adam, the first man, like Beriah in relation to Atzilus itself, as mentioned above. (And see in the Zohar, Terumah, folio 167b.)
Even the loftiest souls of today, the neshamah of Atzilus born of the union of Abba and Imma, stand to Adam’s soul as Beriah, a created world, stands to Atzilus. The Zohar on Terumah (167b), cited here, describes the first Adam as formed and engraved from above without a female, unlike every man after him.


וז״ש [וזהו שכתוב] ברבות בראשית פכ״א26 בפי׳ הן האדם היה כאחד ממנו כיחידו של עולם27 שנאמר שמע ישראל28 ה׳ אלקינו ה׳ אחד.
And this is [the meaning of] what is written in Bereishis Rabbah, chapter 21, in explaining “Behold, the man has become like one of us”: “Like the Only One of the world, as it is said, ‘Hear, O Israel, G-d is our G-d, G-d is One.’”
The Midrash (Bereishis Rabbah 21:5) reads “like one of us” as “like the Only One of the world,” the One of the Shema. In Likkutei Torah (Sh’lach) the Alter Rebbe explains that Adam’s life-force came directly from the Name Havayah, without any chain of intermediaries.


והנה במ״ש הזהר ועליה אתמר ורדו בדגת הים ובעוף השמים29 ובכל חיה כו׳ פי׳ הרמ״ז [הרב משה זכות] לשטתו שהן נר״ן [נפש רוח נשמה] דבי״ע.
Now, regarding what the Zohar says, “and of him it is said, ‘And have dominion over the fish of the sea and over the birds of the heavens and over every living thing,’ etc.,” the Ramaz explains, according to his approach, that these are the nefesh, ruach and neshamah of Beriah, Yetzirah and Asiyah.
The Zohar applies “And have dominion over the fish of the sea, the birds of the heavens and every living thing” to the man who has reached “Havayah in its fullness.” The Ramaz, following his general approach, takes these creatures to be the nefesh, ruach and neshamah of the lower worlds, Beriah, Yetzirah and Asiyah.


אך לפי הנ״ל י״ל [יש לומר] דהיינו נר״ן [נפש רוח נשמה] דאצילות כי דגת הים היינו נוני ימא שהן נשמה דאצילות ממש ועוף הוא מבחי׳ רוח דאצילות כו׳
But according to what was said above, it can be said that these are the nefesh, ruach and neshamah of Atzilus: for “the fish of the sea” are the nunei yama, which are the neshamah of Atzilus itself, and “bird” is from the level of the ruach of Atzilus, etc.
The Alter Rebbe proposes instead that they are the nefesh, ruach and neshamah of Atzilus itself: the “fish of the sea” are the nunei yama, the neshamah of Atzilus, and the “bird” is the ruach of Atzilus. This fits the Zohar’s own ladder, in which these levels of Atzilus come just before “Havayah in its fullness.”


ואעפ״כ [ואף על פי כן] מאחר שהן בי״ע דאצילות לכן באדה״ר [באדם הראשון] שהיה מאצילות שבאצילות נאמר ורדו בדגת הים כו׳
And even so, since they are the Beriah, Yetzirah and Asiyah of Atzilus, therefore of Adam, the first man, who was from the Atzilus within Atzilus, it is said, “And have dominion (u-redu) over the fish of the sea,” etc.,
Although these are levels of Atzilus, they are only its Beriah, Yetzirah and Asiyah. So Adam, rooted in the Atzilus within Atzilus, could be told to have dominion even over them.


דר״ל [דרוצה לומר] שיוריד וימשיך החיות בבי״ע דאצילות ובבי״ע ממש. כי הוא דייקא בחי׳ אדם ממש אדמה לעליון30 לפי שהוא מבחי׳ אצילות כו׳.31
meaning that he is to bring down and draw the life-force into the Beriah, Yetzirah and Asiyah of Atzilus, and into Beriah, Yetzirah and Asiyah themselves. For he, precisely, is the level of actual adam, [as in] “I will resemble (adameh) the Most High,” because he is from the level of Atzilus, etc.
The Alter Rebbe reads u-redu, “have dominion,” as if from yarad, “go down”: Adam’s task was to bring down and draw life-force into the lower levels of Atzilus and into the lower worlds themselves. He could do this because he was truly adam, the one who “resembles the Most High,” rooted in Atzilus.




Section 2 · ¶3–5
Moshe’s Mah and the prayer of Shabbos
3וז״ש [וזהו שכתוב] ג״כ גבי משה מ״ה [שם מ״ה] דידך כו׳ כי משה זכה לחיה שלמעלה מבחי׳ נשמה דאצילות
And this is also [the meaning of] what is said concerning Moshe, “Your Mah,” etc.: for Moshe attained the chayah, which is above the level of the neshamah of Atzilus,
The Raaya Mehemna’s words to Moshe, “Your Mah [is] the prayer of Shabbos,” are explained the same way as Adam’s level. Moshe attained the chayah, the soul-level above the neshamah of Atzilus.


והוא ג״כ מבחי׳ אצילות שבאצילות לפמ״ש [לפי מה שכתוב] הרמ״ז [הרב משה זכות] פ׳ בא בדף מ׳ שזכה לחיה מפנימי׳ [מפנימיות / מפנימית] אריך כו׳ המושפע לאבא כו׳.
and this too is from the level of the Atzilus within Atzilus, according to what the Ramaz (Rabbi Moshe Zacuto) wrote on Parshas Bo, on folio 40: that he attained the chayah from the inner dimension (pnimiyus) of Arich [Anpin], etc., which flows to Abba, etc.
The chayah, too, belongs to the Atzilus within Atzilus. The Ramaz writes that Moshe’s chayah came from the inner dimension of Arich Anpin, a configuration of Keser above the intellect, as it flows into Abba, the configuration of Chochmah.




4וזהו ענין מ״ה [שם מ״ה] דמשה וכמש״ל [וכמה שכתוב לעיל] בביאור ע״פ יונתי32 דשם מ״ה [שם מ״ה] דאיהו ארח אצילות33 הוא מבחי׳ כתר כו׳
And this is the matter of the Mah of Moshe. And as is written above in the explanation on the verse “My dove,” the Name Mah, “which is the way of Atzilus,” is from the level of Keser (the Crown), etc.;
This is what the Raaya Mehemna means by “the Mah of Moshe.” As explained in the discourse on “My dove” in Likkutei Torah on Shir HaShirim, the Tikkunei Zohar’s “Name Mah, which is the way of Atzilus” belongs to Keser, the Crown above intellect.


ולכן נאמר בו ורדו בדגת הים34 כו׳ כנ״ל. או יש לומר דקאי על מלאכים דאצילות שנקראים גם כן נוני ימא
and therefore it is said of it, “And have dominion over the fish of the sea,” etc., as mentioned above. Or it can be said that [“the fish of the sea”] refers to the angels of Atzilus, who are also called nunei yama;
That is why the verse of dominion over the fish of the sea is said of Moshe’s Mah. Alternatively, the “fish of the sea” here may be the angels of Atzilus, which are also called nunei yama.


ובזה יש לפרש מ״ש בזח״א [בזהר חלק א] דע״א ע״פ ובכל דגי הים בידכם נתנו35 ואפילו נוני ימא.36 דקשה מהו ואפילו.
and with this one can explain what is said in the Zohar, Part I, folio 71, on the verse “And all the fish of the sea, into your hand they are given”: “and even the nunei yama.” For it is difficult: what is [the point of] “and even”?
This second reading solves a difficulty in the Zohar (1:71a) on the blessing to Noach and his sons, “and all the fish of the sea, into your hand they are given” (Genesis 9:2). The Zohar adds, “and even the nunei yama,” but why “even”?


דהא דגי הים היינו נוני ימא. א״ו [אלא ודאי] דר״ל [דרוצה לומר] דקאי אפילו נוני ימא העליונים היינו המלאכים כו׳
For dagei hayam (“the fish of the sea”) is [the same as] nunei yama. Rather, it must be that it means that it refers even to the supernal nunei yama, that is, the angels, etc.
Dagei hayam (Hebrew) and nunei yama (Aramaic) both simply mean “fish of the sea,” so the word “even” must add something higher. It means the supernal nunei yama, the angels, which are also given into man’s hand.


אך שייכות בחי׳ מ״ה [שם מ״ה] דמשה לצלותא דשבת כי מ״ה [שם מ״ה] בחי׳ ביטול וזהו ענין צלותא דשבת בחי׳ אצילות כו׳
But the connection of the level of the Mah of Moshe with the prayer of Shabbos [is] because Mah is the level of self-nullification (bittul), and this is the matter of the prayer of Shabbos, the level of Atzilus, etc.
Moshe’s Mah is linked with the prayer of Shabbos because mah means “what,” the word of self-effacement, as Moshe and Aharon said, “and what are we?” The prayer of Shabbos rises to the level of Atzilus, the world of bittul.


ועמ״ש ע״פ את שבתותי תשמרו37 בענין שבת עילאה בחי׳ כי בו שבת מכל מלאכתו38 אשר ברא דהיינו למעלה מעלה מבחינת בריאה שבאצילות כו׳ ע״ש.
And see what is written on the verse “You shall keep My Shabbosos,” concerning the higher Shabbos, the level of “for on it He rested from all His work which He created,” that is, far above the level of Beriah within Atzilus, etc.; see there.
The Alter Rebbe refers to his discourse on “You shall keep My Shabbosos,” which speaks of a lower and a higher Shabbos. The higher Shabbos is that of “for on it He rested from all His work which He created” (Genesis 2:3), a rising even beyond “Beriah,” which here means the Beriah within Atzilus, that is, Chochmah.




5והנה מבואר ע״פ יונתי39 בענין ולכי לך שמקור ושרש נש״י [נשמות ישראל] הוא מבחינת מחשבה הקדומה כו׳ חכמה וכתר עליון כו׳
Now, it is explained on the verse “My dove,” concerning “and go to yourself,” that the source and root of the souls of Israel is from the level of the primordial thought, etc., Chochmah (wisdom) and the Supreme Keser (Crown), etc.;
In the discourse on “My dove,” on the words “and go to yourself” (Song of Songs 2:10), the Alter Rebbe explains that the source and root of the souls of Israel lies in the “primordial thought,” in Chochmah and the Supreme Keser.


רק שזהו בבחי׳ מקיף ונק׳ מזלייהו. וע״י התפלה הוא בחי׳ קומי לך לשרשך ועיקר עלייה זו בשבת.
only that this is at the level of a makif (an encompassing [light]), and it is called “their mazal.” And through prayer there is the level of “Arise to yourself,” to your root; and the main [time of] this ascent is on Shabbos.
That root does not enter the body; it stays above as an encompassing light (makif), called the soul’s mazal, a Talmudic term for a person’s source above. Through prayer the soul fulfils “Arise to yourself,” rising to its root, and this ascent happens chiefly on Shabbos.




Section 3 · ¶6–7
Moshe and the great dragon
6וזהו ענין הנשמה יתירה40 כו׳ ולכן מ״ה [שם מ״ה] דידך צלותא דשבת דאתמר ביה ורדו כו׳ וכמש״ש [וכמה שכתוב שם] שעי״ז נקרא קדש ישראל41 כו׳ ראשית תבואתה שהם מקור ויסוד אפילו לבחי׳ התורה כו׳.
And this is the matter of the additional soul (neshamah yeseirah), etc.; and therefore, “Your Mah [is] the prayer of Shabbos, of which it is said, ‘And have dominion…,’” etc. And as is written there, by virtue of this [Israel] is called “Israel is holy,” etc., “the first of His produce,” for they are the source and foundation even of the level of the Torah, etc.
The Shabbos ascent of the soul to its root is the “additional soul” (neshamah yeseirah) that the Talmud (Beitzah 16a) says G-d gives a person on Shabbos eve, and this is why Moshe’s Mah, the level of dominion, is “the prayer of Shabbos.” As explained in the discourse on “My dove,” from this root Israel is called “holy… the first of His produce” (Jeremiah 2:3), for the souls are the source and foundation even of the Torah.


ובזה יובן מ״ש בזוהר פ׳ בא דל״ד ע״א ע״פ בא אל פרעה42 כו׳ לגבי תנינא חדא כו׳ ומשה דחיל מיניה43 כו׳ כי
And with this will be understood what is said in the Zohar, Parshas Bo, folio 34a, on the verse “Come to Pharaoh,” etc.: “to a certain dragon,” etc., “and Moshe was afraid of it,” etc. For
This explains a passage in the Zohar (Bo, 34a) on “Come to Pharaoh” (Exodus 10:1): G-d brought Moshe, chamber after chamber, to “a certain mighty dragon,” and Moshe was afraid of it. The reason for his fear is given next.


הנה את זה לעומת זה עשה האלקים שכמו שיש לויתן ונוני ימא בקדושה כן יש ג״כ בצד הטומאה וע״ז נאמר לויתן נחש בריח44 כו׳ וכן נוני ימא וכמ״ש בזהר שם ובפרדס שער כ״ה פ״ה.
behold, “G-d has made the one opposite the other”: just as there are a Leviathan and nunei yama in holiness, so too there are on the side of impurity; and of this it is said, “Leviathan the fleeing serpent,” etc., and likewise nunei yama, as is written in the Zohar there and in the Pardes, Sha’ar 25, chapter 5.
Holiness and its opposite are made as counterparts (“G-d has made the one opposite the other,” Ecclesiastes 7:14): as there are a Leviathan and nunei yama in holiness, so there are on the side of impurity. Isaiah’s “Leviathan the fleeing serpent” (Isaiah 27:1) refers to that unholy counterpart, as the Zohar there and Rabbi Moshe Cordovero’s Pardes Rimonim explain.


אלא דזה לעומת זה היינו הפך ממש כי לויתן ונוני ימא דקדושה הם בתכלית הביטול במקורם בא״ס ב״ה ועמ״ש מזה בד״ה אז ישיר משה ובני ישראל45 בפ׳ בשלח משא״כ בלויתן דקליפה כתיב התנים הגדול46 כו׳
But “the one opposite the other” means the very opposite: for the Leviathan and nunei yama of holiness are in utter self-nullification (bittul) in their source, in the Infinite One (Ein Sof), blessed be He — and see what is written about this in the discourse beginning “Then Moshe and the children of Israel sang,” in Parshas Beshalach — whereas of the Leviathan of kelipah (the husk) it is written, “the great dragon,” etc.,
But the counterparts are true opposites. The Leviathan and nunei yama of holiness are wholly nullified (bittul) in their source, the Infinite One, whereas the Leviathan of kelipah is Pharaoh, whom Ezekiel calls “the great dragon” (Ezekiel 29:3).


אשר אמר לי יאורי כו׳ שאדרבה הוא יש ודבר נפרד. וע׳ בהרמ״ז [בהרב משה זכות] פ׳ יתרו דס״ח ע״ב בענין כהן מדין.47
“who has said, ‘My river is my own,’” etc.: for, on the contrary, it is a something (yesh) and a separate entity. And see in the Ramaz (Rabbi Moshe Zacuto) on Parshas Yisro, folio 68b, on the matter of “the priest of Midian.”
The dragon boasts, “My river is my own, and I have made it for myself”: far from being nullified, it feels itself a separate, independent existence (yesh). The Alter Rebbe also points to the Ramaz on Parshas Yisro, on “the priest of Midian.”




7והנה במשה כתיב מן המים משיתיהו48 כי משה הוא מבית לוי בחי׳ לויתן דקדושה49 וכמ״ש בזהר פ׳ שמות די״א סע״ב [סוף עמוד ב] וכמ״ש במ״א בד״ה וללבן שתי בנות50 כו׳.
Now, of Moshe it is written, “From the water I drew him,” for Moshe is “of the house of Levi,” the level of the Leviathan of holiness, as is written in the Zohar, Parshas Shemos, folio 11, end of side b, and as is written elsewhere, in the discourse beginning “And Lavan had two daughters,” etc.
Moshe was named for being drawn “from the water” (Exodus 2:10), and he was of the house of Levi, which the Zohar (Shemos, 11b) connects with the Leviathan (livyasan): he belonged to the Leviathan of holiness, a creature of the sea. The Alter Rebbe also refers to his discourse elsewhere on “And Lavan had two daughters” (Genesis 29:16).


אך נתעלה יותר להיות בבחי׳ ומדרגת אדם בארח אצילות דלעילא שע״ז נאמר ורדו בדגת הים51 כו׳.
But he was raised higher still, to be at the level and rank of “man in the way of the Atzilus above,” of which it is said, “And have dominion over the fish of the sea,” etc.
Yet Moshe was raised higher, to the rank of “man in the way of the Atzilus above,” the level to which the Zohar applies “And have dominion over the fish of the sea.”


אך משה היה עניו מכל האדם52 והחזיק א״ע [את עצמו] רק בבחי׳ עצם מדרגתו דמן המים משיתיהו וע״כ הוה דחיל לבא לפרעה שנק׳ התנים הגדול.53 מאחר דזה לעומת זה עשה54 הוא מלחמה.
But Moshe was humble beyond all men, and regarded himself only at the level of his essential rank, “From the water I drew him”; and therefore he was afraid to come to Pharaoh, who is called “the great dragon.” Since “He has made the one opposite the other,” it is a war.
But Moshe, “humble beyond all men” (Numbers 12:3), saw himself only at his own essential rank, the one drawn “from the water,” the Leviathan of holiness. Since the dragon of kelipah stands exactly opposite that rank, meeting Pharaoh would be a war between counterparts, and so he was afraid.


אבל הקב״ה אמר לו בא אל פרעה55 כי משה אתמר ביה ורדו בדגת הים כו׳ וע׳ בת״ז [בתיקוני זהר] ריש תקון ע׳ [עיין]:
But the Holy One, blessed be He, said to him, “Come to Pharaoh,” for of Moshe it is said, “And have dominion over the fish of the sea,” etc. And see the Tikkunei Zohar, at the beginning of Tikkun 70.
G-d therefore told him, “Come to Pharaoh,” for of Moshe it is said, “And have dominion over the fish of the sea”: from his higher level he could master the dragon. The Alter Rebbe also refers to the beginning of Tikkun 70 in the Tikkunei Zohar.




Section 4 · ¶8–10
The feast of the Leviathan
8והנה עפ״ז [על פי זה] יובן ג״כ ענין סעודת לויתן ושור הבר56 דלעתיד. כי הנה גם לפי׳ הרמ״ז [הרב משה זכות] דורדו בדגת הים57 כו׳
Now, according to this, the matter of the feast of the Leviathan and the wild ox (shor habar) of the Time to Come will also be understood. For even according to the Ramaz’s explanation that “And have dominion over the fish of the sea,” etc.,
The same idea explains the feast of the Leviathan and the wild ox (shor habar) in the Time to Come, of which the Talmud (Bava Basra 75a) and the Midrash (Vayikra Rabbah 13:3) speak. The previous discourse taught that today’s souls will descend into these creatures and be eaten, that is, elevated, by the righteous.


קאי על בי״ע או על המלאכים דאצי׳ מ״מ לגבי הנשמות החדשות שיתגלו לעתיד מבחי׳ סוכ״ע.
refers to Beriah, Yetzirah and Asiyah, or to the angels of Atzilus, nevertheless, in relation to the new souls that will be revealed in the Time to Come from the level of the light that encompasses all worlds (sovev kol almin),
Even on the Ramaz’s reading, by which “dominion over the fish of the sea” concerns the lower worlds (or, on the alternative given above, the angels of Atzilus), there is a further level to consider. It is the new souls that will be revealed in the Time to Come from sovev kol almin, the light that encompasses all worlds.


י״ל [יש לומר] פי׳ ורדו בדגת הים כו׳ דקאי על נשמות עליונות דאצי׳ הנק׳ נוני ימא שיצטרכו להתעלות ע״י הנשמות שיתגלו לעתיד וזהו ענין סעודת לויתן כנ״ל.
it can be said that the meaning of “And have dominion over the fish of the sea,” etc., is that it refers to the supernal souls of Atzilus, which are called nunei yama, which will need to be elevated through the souls that will be revealed in the Time to Come. And this is the matter of the feast of the Leviathan, as mentioned above.
In relation to those new souls, “have dominion over the fish of the sea” can be read as referring to the lofty souls of Atzilus called nunei yama, which will need to be raised by the new souls. This is the inner meaning of the feast of the Leviathan: today’s “fish of the sea” will be “eaten,” that is, elevated, by the souls of the future.




9ואע״ג [ואף על גב] דאיתא בשע״ק [בשערי קדושה] ח״ג [חלק ג׳] דהנשמות דעכשיו שרשן גם כן מא״ק [מאדם קדמון] ע״ש בענין יחידה שהיא מא״ק [מאדם קדמון] כו׳.
And although it is stated in Sha’arei Kedushah, Part III, that the souls of the present also have their root in Adam Kadmon — see there, concerning the yechidah, which is from Adam Kadmon, etc. —
An objection: Sha’arei Kedushah, by Rabbi Chaim Vital, says that even today’s souls are rooted in Adam Kadmon, the primordial level above Atzilus, at least in their yechidah. If so, today’s souls would seem to be rooted above Atzilus as well.


אך הנה מבואר בע״ח [בעץ חיים] דא״ק [דאדם קדמון] נקרא אדם דבריאה58596061 ועקודים נקרא אדם דיצירה וכללות האצילות נקרא אדם דעשייה. שע״ז נאמר כולם בחכמה עשית.62
yet it is explained in Etz Chaim that Adam Kadmon is called the Adam of Beriah, and Akudim is called the Adam of Yetzirah, and Atzilus as a whole is called the Adam of Asiyah; of which it is said, “You have made them all with wisdom.”
The answer: Etz Chaim teaches that, in the scheme of all the worlds together, Adam Kadmon is called the “Adam of Beriah,” the world of Akudim the “Adam of Yetzirah,” and all of Atzilus the “Adam of Asiyah.” This is hinted in “You have made (asisa) them all with wisdom” (Psalms 104:24): measured against what is above it, even Atzilus counts as “made.”




10ובחי׳ אצילות אינו אלא בחי׳ אור א״ס כו׳. ועמ״ש מזה בביאור ע״פ מוצאיהם למסעיהם6364 בפ׳ מסעי ולכן לע״ל [לעתיד לבוא] שיהיה גילוי אור א״ס הסוכ״ע בחי׳ אצילות העליון
And the level of Atzilus is nothing other than the level of the Infinite Light (Or Ein Sof), etc. And see what is written about this in the explanation on the verse “their goings forth according to their journeys,” in Parshas Masei. And therefore, in the Time to Come, when there will be a revelation of the Infinite Light that encompasses all worlds (sovev kol almin), the level of the supernal Atzilus,
If Adam Kadmon is only “Beriah,” the true “Atzilus” of the whole scheme can be nothing but the Infinite Light itself, revealed from concealment (see the explanation on “their goings forth according to their journeys,” Numbers 33:2). In the Time to Come the Infinite Light that encompasses all worlds will be revealed, and that is this “supernal Atzilus.”


לכן גם נשמות הגבוהות והעצומות דעתה בחי׳ נוני ימא ששרשם מבריאה העליון וכמ״ש בת״ז [בתיקוני זהר] בסופו65 אדם דבריאה דאיהו ים ואדם דיצירה שור66 כו׳. יתעלו ע״י נשמות החדשות שיתגלו לעתיד בב״א [במהרה בימינו אמן].
therefore also the lofty and mighty souls of the present, the level of nunei yama, whose root is from the supernal Beriah — as is written in the Tikkunei Zohar, at its end: “the Adam of Beriah, which is ‘sea,’ and the Adam of Yetzirah, ‘ox,’” etc. — will be elevated through the new souls that will be revealed in the Time to Come, speedily in our days, amen.
Today’s loftiest souls, the nunei yama, are rooted in the “supernal Beriah,” Adam Kadmon, which the Tikkunei Zohar calls “sea,” the sea in which these “fish” live. So they will be elevated by the new souls that come from the supernal Atzilus, and the paragraph ends with the prayer that this come speedily in our days.




Section 5 · ¶11–12
Havayah as the Elokim of the future
11ועיין מענין נשמות החדשות בספר הגלגולים פ״ז [פרק ז׳]. ועוד יובן ענין גילוי נשמות חדשות שמבחי׳ סוכ״ע שיתגלו לע״ל [לעתיד לבוא] ממ״ש בפ׳ ויצא סד״ה ושבתי בשלום אל בית אבי6768 והי׳ [והיה] הוי׳ לי לאלקים כו׳ ע״ש.
And see on the subject of the new souls in Sefer HaGilgulim, chapter 7. And further, the matter of the revelation of new souls from the level of the light that encompasses all worlds (sovev kol almin), which will be revealed in the Time to Come, will be understood from what is written in Parshas Vayetzei, at the end of the discourse beginning “And I will return in peace to my father’s house, and Havayah will be my Elokim,” etc.; see there.
On the new souls the reader is referred to Sefer HaGilgulim, chapter 7. Their revelation from sovev kol almin will also be understood from the end of the discourse on Yaakov’s vow, “And I will return in peace to my father’s house, and Havayah will be my Elokim” (Genesis 28:21).


והענין כי שרש הנשמות נמשכים משם הוי׳ וכמ״ש בד״ה ראה אנכי69 נותן70 ובד״ה ולא אבה7172 הוי׳ אלקיך לשמוע אל בלעם כו׳
The explanation is that the root of the souls is drawn from the Name Havayah, as is written in the discourse beginning “See, I set…” and in the discourse beginning “But Havayah your G-d would not listen to Bilam,” etc.;
The root of all souls is drawn from the Name Havayah, which speaks of G-d as transcending time and bringing all into being, as explained in the discourses on “See, I set before you” (Deuteronomy 11:26) and “But Havayah your G-d would not listen to Bilam” (Deuteronomy 23:6). The latter explains that in every Jewish soul there is a radiance of the Name Havayah itself.


רק שנמשכו אח״כ ע״י שם אלקים לירד ולהתלבש בגוף (ועיין זח״ג [זהר חלק ג] ר״פ במדבר ומ״ש ע״פ מה טובו).73
only that afterwards they were drawn through the Name Elokim, to descend and be enclothed in a body. (And see the Zohar, Part III, at the beginning of Parshas Bamidbar, and what is written on the verse “How goodly.”)
Only afterwards are the souls drawn down through the Name Elokim, G-d as concealed and limiting, to descend and be clothed in a body. The Alter Rebbe refers to the beginning of the Zohar on Bamidbar and to his discourse on “How goodly are your tents, O Yaakov” (Numbers 24:5).


אכן לעתיד שאמר יעקב ששם הוי׳ יהי׳ [יהיה] רק בבחי׳ שם אלקים לגבי גילוי עצמות אור א״ס ב״ה שיתגלה אז. והיינו דכמו שם אלקים הוא מגן ונרתק74 שבו ועל ידו נמשך שם הוי׳.
However, [regarding] the Time to Come, Yaakov said that the Name Havayah will be only at the level of the Name Elokim in relation to the revelation of the very essence of the Infinite Light (Or Ein Sof), blessed be He, that will be revealed then. That is: just as the Name Elokim is a shield and a sheath, in which and through which the Name Havayah is drawn —
Yaakov’s words “and Havayah will be my Elokim” are read as a prophecy: in the Time to Come the Name Havayah itself will be only a covering, like Elokim, in relation to the essence of the Infinite Light that will then be revealed. Elokim is likened to a shield and sheath (“For a sun and a shield is Havayah Elokim,” Psalms 84:12): it covers the light of Havayah, yet it is through it that Havayah is drawn down.




12וזהו כי הוי׳ הוא האלקים. כך לעתיד יהי׳ [יהיה] הגילוי מעצמות אור א״ס ב״ה ע״י שם הוי׳ שיהיה בבחי׳ שם אלקים לגבי גילוי ההוא מעצמות אור א״ס כו׳
and this is [the meaning of] “For Havayah is Elokim” — so in the Time to Come the revelation from the essence of the Infinite Light (Or Ein Sof), blessed be He, will be through the Name Havayah, which will be at the level of the Name Elokim in relation to that revelation from the essence of the Infinite Light, etc.
The words “For Havayah is Elokim” are read the same way: as Elokim now conceals and transmits Havayah, so in the Time to Come Havayah will be the “Elokim,” the covering and channel, for the revelation from the very essence of the Infinite Light.


וזהו ענין הנשמות החדשות שיומשכו אז מאור א״ס הסוכ״ע רק שיומשכו ע״י בחי׳ אלקים דלעתיד שהוא שם הוי׳ כו׳
And this is the matter of the new souls that will then be drawn from the Infinite Light that encompasses all worlds (sovev kol almin), only that they will be drawn through the level of the Elokim of the Time to Come, which is the Name Havayah, etc.
This is the source of the new souls: they will be drawn from the Infinite Light that encompasses all worlds, through the “Elokim of the Time to Come,” which is the Name Havayah. Today’s souls are rooted in Havayah and come through Elokim; the new souls will come from the essence of the Infinite Light through Havayah.


ועמ״ש בד״ה אני ה׳ אלקיכם דפ׳ ציצית בענין מ״ש שני פעמים כ״א ישראל7576 יהי׳ [יהיה] שמך בפ׳ וישלח הא׳ ע״י המלאך (שם ל״ב כ״ט)
And see what is written in the discourse beginning “I am G-d your G-d” of the section of tzitzis, concerning what is written twice, “but Israel shall be your name,” in Parshas Vayishlach: the first through the angel (ibid. 32:29),
The Alter Rebbe refers to his discourse on “I am G-d your G-d” (Numbers 15:41), the close of the Shema’s passage on tzitzis, which discusses why Yaakov was told twice that his name would be Israel. The first time was through the angel who wrestled with him (Genesis 32:29).


והב׳ ע״י הקב״ה בכבודו ובעצמו (שם ל״ה יו״ד) ואפשר לומר שזה נגד ב׳ בחי׳ נשמות הנ״ל דעתה ודלעתיד כו׳ ועיין שם:7778
and the second through the Holy One, blessed be He, in His glory and His own Self (ibid. 35:10). And it is possible to say that this corresponds to the two levels of souls mentioned above, of the present and of the Time to Come, etc. And see there.
The second time it was G-d Himself, in His glory (Genesis 35:10). The Alter Rebbe suggests that these two namings correspond to the two kinds of souls discussed here, those of the present and those of the Time to Come.



In one’s avodah
Through prayer the soul fulfils “Arise to yourself,” rising to its root in Chochmah and Keser, and this ascent comes chiefly on Shabbos, the time of the additional soul. The maamar ties this to Moshe’s Mah, the level of self-nullification (bittul) that is “the prayer of Shabbos.”
Questions for discussion
	Why can the same souls be “man” in relation to what is below them and “animals” in relation to what is above them?
	How does the Alter Rebbe’s reading of “And have dominion over the fish of the sea” differ from the Ramaz’s, and what does reading u-redu as “bring down” add?
	Why was Moshe afraid to go to Pharaoh, and why did G-d nevertheless say “Come to Pharaoh”?
	In what sense is Adam Kadmon only “Beriah,” and how does this answer the objection from Sha’arei Kedushah?
	What does it mean that in the Time to Come Havayah itself will be “Elokim”?

Sources and references
Notes
Paragraph 1
1ואכלתם אכול
“And you shall eat, eating, and be satisfied, and praise the name of G-d your G-d, who has dealt wondrously with you.” The preceding discourse explains this verse, and this one opens as a brief further explanation of it.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2נוני ימא
The note sends the reader to Biurei HaZohar on Parshas Beshalach as a further place where the “fish of the sea” (nunei yama) are discussed.
Kehot’s noteראה ג״כ ביאוה״ז בשלח מא, סע״ג.
3ע״פ ואלה המשפטים
The Torah Ohr discourse on “And these are the laws” (on Sefaria the column begins at 74d, the column after the note’s 74c) explains “the seed of man and the seed of animal” as two ranks of souls: the “seed of man,” the souls of Atzilus, with a deep, felt knowledge of G-d, and the “seed of animal,” the souls of Beriah, Yetzirah and Asiyah.
Kehot’s noteתו״א עד, ג ואילך.
4ואלה המשפטים
The opening words of Parshas Mishpatim, “And these are the laws.” They name the discourse cited here for the gematria of adam and behemah.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5וזרעתי את בית ישראל
“I will sow the house of Israel and the house of Judah with the seed of man and the seed of animal.” Through gematria the Alter Rebbe reads “man” as the souls of Atzilus (Mah, 45) and “animal” as the souls of Beriah (Ban, 52).
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו.
6Kehot’s note points to Jeremiah 31:27 for these words.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בהמה בגימטריא ב״ן
Earlier in Likkutei Torah on Vayikra the same gematria appears: Malchus as it is clothed in Beriah is the Name Ban, equal to behemah, and from this level comes the offering and ascent of the animal soul.
Leviticus 3:2ויקרא ג׳:ב׳
וְסָמַךְ יָדוֹ עַל־רֹאשׁ קׇרְבָּנוֹ וּשְׁחָטוֹ פֶּתַח אֹהֶל מוֹעֵד וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־הַדָּם עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall lay his hand upon the head of his offering, and kill it at the door of the tent of meeting; and Aaron’s sons the priests shall dash the blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנסמן לעיל ויקרא ג, ב.
8אדם מ״ה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שער ערכי הכינויים בערכו. ע״ח שער התיקון פ״י. ובכ״מ.
9אדם מ״ה
In Rabbi Moshe Cordovero’s lexicon of Kabbalistic terms (cited by the Kehot note), the entry “adam” says that plain “adam” is Chochmah and is Mah, the four-letter Name spelled out with alefs, which totals 45. The Alter Rebbe uses this to call the souls of Atzilus “man.”
Pardes Rimmonim 23:1:43פרדס רמונים כ״ג:א׳:מ״ג
אדם סתם אדם הוא חכמה והוא מ״ה שם בן ד׳ במלוי יו״ד ה״א וא״ו ה״א עולה מ״ה והוא חכמה כ״ח מ״ה, כ״פ הרשב״י ע״ה בתקונים. עוד נקרא אדם המלכות והוא אדם התחתון. עוד נקרא כ״ע אדם קדמון. וכן פירש הרשב״י עליו השלום בתיקונים (תקונא ע׳ ד״קטז) לית ספירה דלא אתקרי אדם אבל אדם קדמאה עלאה דכלהו כתר עליון כו׳. וקראו שם אדם קדמון. ונקרא קדמון להורות כי הוא קדמון לכל האצילות. ואין ספק שלא יקרא כן אלא בהיות בתכלית ההעלם כמו האור קדמון. עוד נקרא הת״ת אדם בעלותו אל החכמה, …
Pardes Rimonim (Public Domain)
10אצילות הוא בחי׳ אדם אדמה לעליון
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteשל״ה ג, א. תושב״כ וישב סוף הדרוש צאן יוסף. ובכ״מ. ס׳ עשרה מאמרות מאמר אם כל חי ח״ב פל״ג. ועוד.
11אדמה לעליון
“I will ascend above the heights of the clouds; I will resemble (adameh) the Most High.” The Alter Rebbe reads the word adam from adameh: Atzilus is “man” because it resembles its Source above.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ויאצל
“And He drew off (vayaetzel) some of the spirit that was upon him and gave it to the seventy elders.” The name Atzilus is taken from this word: what is drawn off remains one with its source, a revealing rather than a new creation.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה. וראה הנסמן במאמרי אדה״ז פרשיות לע׳ שיא.
13“Let them bring royal apparel which the king has worn.” These words open the Torah Ohr discourse on Megillas Esther cited here about the kav and the beginning of revelation in Chochmah.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בד״ה להבין ההפרש
The Torah Ohr discourse explains that the supernal will, which encompasses all worlds (sovev kol almin), is not drawn down “by way of the kav and the thread” to become the ten Sefiros, “whose beginning is Chochmah.” This is the distinction the parenthesis here points to: the kav begins the revealing that Atzilus is.
Kehot’s noteתו״א צב, ג.
15בביאור ע״פ מי מנה
For the explanation on “Who has counted the dust of Jacob,” which the text calls “explained below,” the note sends the reader to Or HaTorah on Parshas Balak.
Kehot’s noteראה אוה״ת בלק ע׳ תתקסב ואילך.
16מי מנה כו׳ רובע ישראל
Bilam’s words, “Who has counted the dust of Jacob, or numbered the fourth part of Israel?” They name the discourse cited for the four levels within Atzilus itself.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בביאור ע״פ ועתה יגדל נא
The explanation of “And now, I pray, let the power be great” speaks of “the Beriah, Yetzirah and Asiyah of Atzilus” (there: Abba and Imma as its Beriah, Chesed, Gevurah and Tiferes as its Yetzirah, Netzach, Hod and Yesod as its Asiyah), over which encompassing lights from a higher Malchus become an “Atik,” just as the Malchus of Atzilus becomes the Atik of Beriah.
Kehot’s noteלקו״ת שלח לט, ד.
18ועתה יגדל נא
Moshe’s prayer after the sin of the spies, “And now, I pray, let the power of my L-rd be great.” It names the discourse cited for Binah, Z’eir Anpin and Malchus as the lower levels within Atzilus.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19זכה יתיר יהבין ליה הוי׳ בשלימו כו׳ דאיהו אדם בארח אצילות דלעילא
The Zohar on Mishpatim lists the souls a person receives as he merits more: nefesh, ruach and neshamah, then the “daughter,” the “son” and the neshamah “from the side of Abba and Imma” in Atzilus, and finally Havayah in full, “man in the way of the Atzilus above,” of whom “And have dominion over the fish of the sea” is said. The Alter Rebbe builds the paragraph on this ladder.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
But if he should acquire still greater merit, the Holy Name TETRAGRAMMATON is granted to him in its fulness-the letters Yod, He, Vau, He, representing Man in the sphere of the supernal Aziluth, and he is said to be “in the likeness of his L-rd”, and in him the words, “Have dominion over the fish of the sea, and over the fowl of the air, and over every living thing” (Gen. 1, 28), are properly fulfilled: for his dominion is indeed over all the firmaments and over all the Wheels …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20ורדו בדגת הים
G-d’s blessing to Adam: “And have dominion over the fish of the sea and over the birds of the heavens and over every living thing.” The Zohar applies it to the man who has reached “Havayah in its fullness.”
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כח.
21מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
22מלגאו איהו שם מ״ה דאיהו ארח אצילות
In Elijah’s prayer in the second introduction to the Tikkunei Zohar: “Within is yud-ka-vav-ka (the Name Mah), which is the way of Atzilus.” The Alter Rebbe identifies this Mah with “man in the way of the Atzilus above.”
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
23אצי׳ . . אדם
The note points to Or HaTorah on Parshas Balak for a parallel treatment of Atzilus as the level of “man” (adam).
Kehot’s noteראה אוה״ת בלק א׳ תתקפד.
Paragraph 2
24הן האדם הי׳ כאחד ממנו
After the sin G-d says, “Behold, the man has become like one of us, knowing good and evil.” The Alter Rebbe cites the discourse on this verse for Adam’s exalted level before the sin.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כד.
25Kehot’s note points to Genesis 3:22 for these words.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26וז״ש ברבות בראשית פכ״א
Later in Likkutei Torah, in a discourse on reciting the Shema, the Alter Rebbe quotes this Midrash word for word.
Kehot’s noteראה לקמן שלח מ, ג שמעתיק הלשון.
27הן האדם היה כאחד ממנו כיחידו של עולם
Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world, as it is said, ‘Hear, O Israel… G-d is One.’” The Alter Rebbe brings it to show how high Adam’s soul was.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
דרש רבי פפוס: הן האדם היה כאחד ממנו, כאחד ממלאכי השרת. אמר לו ר׳ עקיבא: דייך פפוס! אמר לו: מה אתה מקיים הן האדם היה כאחד ממנו? אמר לו: שנתן לו המקום לפניו שני דרכים: דרך החיים, ודרך המות, ובירר לו דרך אחרת. רבי יהודה בר סימון אמר: כיחידו של עולם, שנאמר (דברים ו): שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
28שמע ישראל ה׳ אלקינו ה׳ אחד
The first verse of the Shema, quoted by the Midrash as the source of the phrase “the Only One of the world.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“And have dominion over the fish of the sea and over the birds of the heavens and over every living thing.” The Ramaz reads these as souls of the lower worlds; the Alter Rebbe reads them as the levels of Atzilus, and the “dominion” as drawing life-force down into them.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אדמה לעליון
“I will resemble (adameh) the Most High.” Adam is truly adam, “one who resembles” the Most High, because his soul is from Atzilus.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Kehot’s note points to Zohar, Terumah 77:751–78:761 for these words.
Zohar, Terumah 77:751–78:761ספר הזהר, תרומה ע״ז:תשנ״א-ע״ח:תשס״א
Paragraph 4
32הביאור ע״פ יונתי
The discourse on “My dove, in the clefts of the rock” sets the time of exile, when the soul cannot yet answer “Arise, my love,” against the time of redemption.
Kehot’s noteלקו״ת שה״ש כ, ב.
33דשם מ״ה דאיהו ארח אצילות
Elijah’s prayer in the Tikkunei Zohar: “Within is yud-ka-vav-ka (the Name Mah), which is the way of Atzilus.” The Alter Rebbe places this Mah at the level of Keser.
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
34ורדו בדגת הים
“And have dominion over the fish of the sea.” Said of the Mah of Moshe; on the second reading the “fish” are the angels of Atzilus.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ובכל דגי הים בידכם נתנו
G-d’s words to Noach and his sons after the Flood: “The fear of you… shall be upon all the fish of the sea; into your hand they are given.”
Genesis 9:2בראשית ט׳:ב׳
וּמוֹרַאֲכֶם וְחִתְּכֶם יִהְיֶה עַל כׇּל־חַיַּת הָאָרֶץ וְעַל כׇּל־עוֹף הַשָּׁמָיִם בְּכֹל אֲשֶׁר תִּרְמֹשׂ הָאֲדָמָה וּבְכׇל־דְּגֵי הַיָּם בְּיֶדְכֶם נִתָּנוּ:
And the fear of you and the dread of you shall be upon every beast of the earth, and upon every fowl of the air, and upon all wherewith the ground teemeth, and upon all the fishes of the sea: into your hand are they delivered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובכל דגי הים בידכם נתנו ואפילו נוני ימא
The Zohar on Noach quotes the verse and adds, “and even the nunei yama.” Since the two phrases mean the same thing, the Alter Rebbe reads “even” as including the supernal nunei yama, the angels.
Zohar, Noach 32:249–33:259ספר הזהר, נח ל״ב:רמ״ט-ל״ג:רנ״ט
Hence, now that the world was reinstated in its former position, He bestowed on them His blessing and granted them dominion over all the creatures, as we read: AND UPON ALL THE FISHES OF THE SEA: INTO YOUR HAND ARE THEY DELIVERED; that is, all, even to the fishes of the sea.’ R. Hiya said: ‘It is written “into your hand were they delivered” (nithanu), i.e. originally, for when the Holy One, blessed be He, created the world, He delivered all in man’s hand, as it is written, “and have …
The Zohar; London, Soncino Press, 1933 (Public Domain)
37ע״פ את שבתותי תשמרו
That discourse explains the two Shabbos levels in every Shabbos: the lower, a rising from “all His work that He had made,” and the higher, “for on it He rested from all His work which He created,” a rising even above Chochmah, which is called Beriah.
Kehot’s noteלקו״ת בהר מב, ג.
38כי בו שבת מכל מלאכתו
“For on it He rested from all His work which G-d created.” In the cited discourse this phrase marks the higher Shabbos, a rising above even the Beriah within Atzilus.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
Paragraph 5
39ע״פ יונתי
The discourse “My dove, in the clefts of the rock” explains that only a glimmer of the soul is clothed in the body, while the soul as a whole remains above as an encompassing light (makif), called mazal in the Sages’ language; this is Israel that “arose in thought,” the source even of the Torah.
Kehot’s noteלקו״ת שה״ש יז, א.
Paragraph 6
40הנשמה יתירה
Reish Lakish teaches that G-d gives a person an additional soul (neshamah yeseirah) on Shabbos eve and takes it back when Shabbos ends. The Alter Rebbe identifies it with the soul’s Shabbos ascent to its root.
Beitzah 16a:11–12ביצה ט״ז א:י״א-י״ב
אִי הָכִי, לָא לִעַנְשׁוּ גּוֹיִם עֲלַהּ? שַׁבָּת — אוֹדוֹעֵי אוֹדְעִינְהוּ, מַתַּן שְׂכָרָהּ — לָא אוֹדְעִינְהוּ. וְאִי בָּעֵית אֵימָא: מַתַּן שְׂכָרָהּ נָמֵי אוֹדְעִינְהוּ, נְשָׁמָה יְתֵירָה — לָא אוֹדְעִינְהוּ. דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נְשָׁמָה יְתֵירָה נוֹתֵן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם עֶרֶב שַׁבָּת, וּלְמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ הֵימֶנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״, כֵּיוָן שֶׁשָּׁבַת וַוי אָבְדָה נֶפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה טז, א.
41קדש ישראל
“Israel is holy to G-d, the first of His produce.” As explained in the discourse on “My dove,” Israel is “first” because the root of the souls is the source even of the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
42בא אל פרעה
“And G-d said to Moshe, Come to Pharaoh,” the opening of Parshas Bo. The Zohar asks why it says “come” and not “go.”
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בא אל פרעה כו׳ לגבי תנינא חדא כו׳ ומשה דחיל מיניה
The Zohar explains “Come to Pharaoh” to mean that G-d brought Moshe, chamber after chamber, to a mighty supernal dragon, “the great dragon,” and that Moshe feared it and approached only its “rivers,” its lower levels. The Alter Rebbe explains the reason for this fear.
Zohar, Bo 2:28–3:39ספר הזהר, בא ב׳:כ״ח-ג׳:ל״ט
R. Simeon continued: ‘It is now fitting to reveal mysteries connected with that which is above and that which is below. Why is it written here, “Come (bo) unto Pharaoh”? Ought it not rather to have said “go” (lekh)? It is to indicate that the Holy One, blessed be He, guided Moses through a labyrinth right into the abode of a certain supernal mighty dragon-that is to say, Egypt’s celestial representative- from whom many lesser dragons emanate. Moses was afraid to approach him, because his roots are in supernal regions, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
44לויתן נחש בריח
“On that day G-d will punish… Leviathan the fleeing serpent, Leviathan the twisting serpent.” The Alter Rebbe reads this Leviathan as the counterpart in impurity of the Leviathan of holiness.
Isaiah 27:1ישעיהו כ״ז:א׳
בַּיּוֹם הַהוּא יִפְקֹד ה׳ בְּחַרְבּוֹ הַקָּשָׁה וְהַגְּדוֹלָה וְהַחֲזָקָה עַל לִוְיָתָן נָחָשׁ בָּרִחַ וְעַל לִוְיָתָן נָחָשׁ עֲקַלָּתוֹן וְהָרַג אֶת־הַתַּנִּין אֲשֶׁר בַּיָּם:
In that day the L-RD with his sore and great and strong sword will punish leviathan the slant serpent, and leviathan the tortuous serpent; and He will slay the dragon that is in the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, א.
45אז ישיר משה ובני ישראל
The opening of the Song at the Sea. It names the discourse in Parshas Beshalach cited for the self-nullification of the Leviathan and nunei yama of holiness.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46התנים הגדול
Ezekiel’s prophecy against Pharaoh, “the great dragon that lies in the midst of his rivers, who has said, ‘My river is my own, and I have made it for myself.’” The Alter Rebbe sees in these words the self-assertion that marks the Leviathan of kelipah.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
47את זלעו״ז עשה האלקים
“G-d has made the one opposite the other.” Every level of holiness has a counterpart in impurity; here, the Leviathan and nunei yama of holiness and of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
Paragraph 7
48מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The Alter Rebbe links this to Moshe’s root in the Leviathan of holiness, a creature of the sea.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
49מבית לוי בחי׳ לויתן דקדושה
The Zohar on Shemos reads “a man of the house of Levi” as alluding to the Leviathan, citing “this Leviathan You formed to play with” (Psalms 104:26). The Alter Rebbe draws from it that Moshe is of the Leviathan of holiness.
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
50וללבן שתי בנות
“And Lavan had two daughters.” The words name the discourse cited elsewhere on this theme.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ורדו בדגת הים
“And have dominion over the fish of the sea.” Said of the level of “man in the way of the Atzilus above,” to which Moshe had risen.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52עניו מכל האדם
“And the man Moshe was very humble, more than any man on the face of the earth.” His humility is why he regarded himself only at his own essential rank.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ג.
53התנים הגדול
Ezekiel calls Pharaoh “the great dragon.” He is the Leviathan of kelipah that stands opposite Moshe’s root.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54דזה לעומת זה עשה
“G-d has made the one opposite the other.” Because the two Leviathans are counterparts, Moshe saw the meeting as a war.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בא אל פרעה
“Come to Pharaoh.” G-d sends Moshe because he is above the dragon, at the level of “man.”
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
56סעודת לויתן ושור הבר
Rabbi Yochanan teaches that in the future G-d will make a feast for the righteous from the flesh of the Leviathan. The Alter Rebbe explains this feast as the elevation of today’s lofty souls, the nunei yama, by the new souls.
Bava Batra 75aבבא בתרא ע״ה א
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
Kehot’s noteב״ב עה, א. ויק״ר יג, ג.
57ורדו בדגת הים
“And have dominion over the fish of the sea.” Here read as the new souls’ elevation of today’s souls of Atzilus.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
58מבואר בע״ח דא״ק נקרא אדם דבריאה
A later explanation in Likkutei Torah on Masei opens with the same words: Adam Kadmon is called the Adam of Beriah, Akudim the Adam of Yetzirah, Atzilus as a whole the Adam of Asiyah, and Atzilus is only the Infinite Light.
Kehot’s noteש״א (ענף ד׳) וש״ב (ענף ב׳) וראה ש״ג מת״ז (ת״ע) קלג, סע״א. [כ]. וראה בארוכה לקמן פ׳ מסעי צה, א ובמאמרי אדה״ז על ענינים בתחילתו (וש״נ). אוה״ת על מארז״ל וענינים ע׳ עז ואילך (וש״נ).
59א״ק נקרא אדם דבריאה
Etz Chaim (Sha’ar 1, Anaf 4, cited by the Kehot note) quotes the Tikkunei Zohar on “the Adam of Beriah, who is primordial to all the primordial” and explains that the ten Sefiros first emanated in the line of light are together called Adam Kadmon. The Alter Rebbe uses this to show that Adam Kadmon is only the “Beriah” of the whole scheme.
Sefer Etz Chaim 1:5–6עץ חיים א׳:ה׳-ו׳
… במלכות אחרונה עליה אתמר משארז״ל מה פשפשת ומה ידעת וכו׳. אבל הענין הוא כך ומובן במ״ש בענף ד׳ ענין א״ק ואיך כל העולמות הם ענפים ומסתעפים ממנו עד שנמצא כי עולם האצילות אינו רק לבוש אל נה״י דא״ק שהם בחי׳ רגליו לבד וכבר ידעת כי עולם העשיה הוא נגד המלכות [דא״ק] אשר מקומה היה אב״א עם ז״א בתנה״י שלו לבד נמצא כי עולם האצילות אינו [אלא] (אפי׳) בערך עולם עשיה שהוא מלכות דא״ק נמצא כי כל עסקינו בס״ה בעולם האצילות אפי׳ בג״ר אינו [רק] (אפי׳) בחי׳ עולם עשיה דא״ק …
Sefer Etz Chaim (Public Domain)
60א״ק נקרא אדם דבריאה
Etz Chaim (Sha’ar 2, Anaf 2, cited by the Kehot note) again quotes the Tikkunei Zohar’s “Adam of Beriah” and warns that the Sefiros called Atzilus are not the highest of all that was emanated.
Sefer Etz Chaim 2:2עץ חיים ב׳:ב׳
… הלא אחד מהם הוא בספר התיקונים תי׳ י״ט דמ״ה וז״ל אי הכי אשתמודע דאית א״ק לכל הקדומים ובתיקון ע׳ דקל״ב אשכחנא במתני׳ בסתרא. דסתרין טמירא דטמירין דאדם דבריאה דאיהו א״ק לכל הקדומים דאית אדם וכו׳ ובתיקון ע׳ דקי״ט וז״ל אמון מופלא רקם וצייר ציורא בהיכלא דא״ק לכל הקדומים דאית אדם ואית אדם וכו׳ ואל יעלה בדעתך שי״ס הנק׳ אצלינו י״ס דאצילות הם יותר גבוהים וראשונים במעלה מכל מה שנאצל כי כמה וכמה עולמות לאין קץ קדמו אליהם ולרוב העלמם לא הוזכרו בס״ה אלא ברמז נפלא כאשר עיניך תחזנה משרים …
Sefer Etz Chaim (Public Domain)
61א״ק נקרא אדם דבריאה
In Tikkun 70 the Tikkunei Zohar speaks of “the Adam of Beriah, who is primordial to all the primordial,” which Etz Chaim identifies with Adam Kadmon.
Tikkunei Zohar 133a:7תקוני הזהר קל״ג א:ז׳
וּבְרִי אַשְׁכַּחְנָא בְּמַתְנִיתִין, בְּרָזָא דְשִׁרְטוּטִין וְצִיּוּרִין וְגַוָּונִין, בְּסִתְרָא דְרָזִין טְמִירָא דִטְמִירִין, דְּאָדָם דִּבְּרִיאָה דְאִיהוּ קַדְמוֹן לְכָל קְדוּמִים רָכִיב בְּאַרְיֵה, סָטָא לִימִינָא, וְעָבִיד שִׁרְטוּטִין, דְּאִינוּן אוֹרְחִין וּשְׁבִילִין דְּיַמָּא דְאוֹרַיְיתָא, דַּעֲלַיְיהוּ אִתְּמַר (שם מג טז) הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזָה נְתִיבָה, אָדָם דִּיצִירָה רָכִיב בְּשׁוֹר וְסָטָא לִשְׂמָאלָא, וְנָטִיל אֶשָּׁא בְּפִימֵיהּ
Tikkunei Zohar - Vocalized (Public Domain)
62כולם בחכמה עשית
“How many are Your works, O G-d; You have made them all with wisdom.” The word “made” (asisa) hints that even Atzilus is “Asiyah” relative to the levels above it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
63בביאור ע״פ מוצאיהם למסעיהם
That discourse reads “their goings forth” as the source of the souls of Israel, higher even than the “thought” in which they arose, in the “Master of thought, Master of will”; from there a ray is drawn so that they can ascend from below, and “their journeys” are that ascent.
Kehot’s noteלקו״ת מסעי צב, א.
64מוצאיהם למסעיהם
“And Moshe wrote their goings forth according to their journeys.” It names the discourse in Parshas Masei on the source of the souls and their ascent.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65בת״ז בסופו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ע (קלג, א). [כ].
66אדם דבריאה דאיהו ים ואדם דיצירה שור
Near the end of the Tikkunei Zohar (Tikkun 70) the Adam of Beriah is linked with the paths of the sea and the Adam of Yetzirah rides on an ox. The Alter Rebbe reads the “sea” as the root of today’s lofty souls, the nunei yama, in the supernal Beriah.
Tikkunei Zohar 133a:7תקוני הזהר קל״ג א:ז׳
וּבְרִי אַשְׁכַּחְנָא בְּמַתְנִיתִין, בְּרָזָא דְשִׁרְטוּטִין וְצִיּוּרִין וְגַוָּונִין, בְּסִתְרָא דְרָזִין טְמִירָא דִטְמִירִין, דְּאָדָם דִּבְּרִיאָה דְאִיהוּ קַדְמוֹן לְכָל קְדוּמִים רָכִיב בְּאַרְיֵה, סָטָא לִימִינָא, וְעָבִיד שִׁרְטוּטִין, דְּאִינוּן אוֹרְחִין וּשְׁבִילִין דְּיַמָּא דְאוֹרַיְיתָא, דַּעֲלַיְיהוּ אִתְּמַר (שם מג טז) הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזָה נְתִיבָה, אָדָם דִּיצִירָה רָכִיב בְּשׁוֹר וְסָטָא לִשְׂמָאלָא, וְנָטִיל אֶשָּׁא בְּפִימֵיהּ
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
67סד״ה ושבתי בשלום אל בית אבי
The end of the Torah Ohr discourse explains “I will return to my father’s house” as the revealing of the supernal delight, far above the chain of worlds, where darkness and light are alike before G-d’s essence.
Kehot’s noteתו״א כא, ד. ראה ד״ה ואכלתם אכול — תשמ״ז. ד״ה תפלה לדוד — תשכ״ז. שלע״ל הרי בחי׳ הוי׳ דעכשיו כאלקים יחשב, ויהי׳ צריך להיות הבירור נעלית יותר.
68ושבתי בשלום אל בית אבי והי׳ הוי׳ לי לאלקים
Yaakov’s vow at Beis El: “And I will return in peace to my father’s house, and Havayah will be my G-d.” The Alter Rebbe reads it as a promise that in the future Havayah will be as Elokim before the revealed essence of the Infinite Light.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“See, I set before you today a blessing and a curse.” It names the discourse that explains how the Name Havayah is present in every Jewish soul.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70בד״ה ראה אנכי נותן
The discourse on “See, I set before you” explains that at the giving of the Torah the Name Havayah was drawn into the inner dimension of every Jewish soul, so that Havayah becomes “your G-d,” and it goes on to explain how the Name Havayah is present in each and every Jew.
Kehot’s noteלקו״ת ראה יח, א.
71ובד״ה לא אבה ה׳ אלקיך
The discourse on “But Havayah your G-d would not listen to Bilam” explains Bilam as the accuser who searches out Israel’s sins, and that the verse says “Havayah your G-d” because every Jewish soul holds a radiance of the Name Havayah itself (“for G-d’s portion is His people”).
Kehot’s noteלקו״ת תצא לח, ג.
72ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” The discourse on this verse explains that “your G-d” is Havayah because a radiance of Havayah is in every Jewish soul.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73מה טובו
Bilam’s blessing, “How goodly are your tents, O Yaakov.” It names the discourse cited on the souls’ descent through the Name Elokim into a body.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מגן ונרתק
“For a sun and a shield is Havayah Elokim.” The Name Elokim is the “shield” and sheath that covers the “sun” of Havayah and lets its light be drawn down, an image the Torah Ohr discourse cited here quotes explicitly.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
75כ״א ישראל יהי׳ שמך
The angel tells Yaakov, “No longer shall your name be called Yaakov, but Israel.” This is the first of the two namings, through the angel.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76כ״א ישראל יהי׳ שמך
G-d Himself tells Yaakov, “Your name shall no longer be called Yaakov, but Israel shall be your name.” This is the second naming, which the Alter Rebbe suggests corresponds to the souls of the Time to Come.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בד״ה אני ה׳ אלקיכם
The discourse on “I am G-d your G-d” explains that the souls preceded creation, arising in G-d’s thought above speech, and descended into body and animal soul for the sake of a higher ascent.
Kehot’s noteלקו״ת שלח מח, ב.
78אני ה׳ אלקיכם
“I am G-d your G-d, who brought you out of the land of Egypt to be your G-d; I am G-d your G-d,” the last verse of the passage on tzitzis. It names the discourse cited on the two namings of Israel.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין ענין משמח חתן וכלה ומשמח חתן עם…
To Understand “Who Gladdens the Groom and Bride”
The groom and bride of the wedding blessings are Yaakov and Rachel: the Infinite Light that “breaks forth” even from its most hidden level, and Malchus, which must descend to give life to the worlds. What causes the breaking-through is G-d’s joy, His inner delight revealed, given without waiting for an arousal from below; now it passes from groom to bride, and in the Time to Come both will rejoice as one.
The maamar in brief
The maamar explains why one wedding blessing ends “Who gladdens the groom and bride” and the last “Who gladdens the groom with the bride.” Following the Arizal, the bride is Rachel: Knesses Yisrael, Malchus of Atzilus, who longs to be included in the Infinite Light yet must descend, against her will, to give life to created beings who feel themselves independent, like “a ewe mute before her shearers.” The groom is Yaakov, the bar that runs “from end to end,” whose name has the letters of yibaka, “shall break forth”: he breaks through even the hidden level of the Infinite Light and draws the encompassing light into the light that fills the worlds. Isaiah’s aruchascha is Arich Anpin drawn into Malchus, which makes self-nullification sprout from below, as a seed grows into fruit beyond comparison to it. What causes the breaking-through is joy, the King’s inner delight revealed, given as at creation, without an arousal from below, like the Priestly Blessing. In exile the joy passes from groom to bride; in the Time to Come, when the moon will equal the sun, both will rejoice as one.

Outline
	1The groom and the brideRachel is Malchus, who descends against her will to the created beings; Yaakov, whose name has the letters of yibaka, is the drawing-down of the Infinite Light that breaks through even “He made darkness His hiding place”; aruchascha is Arich Anpin drawn into Malchus.¶1
	2Sowing and sproutingGrowth from below is something from nothing, like creation; “He sows tzedakos” is Yaakov shining into Malchus, and “salvations” sprout from below: self-nullification, inclusion, and the inner part of the heart drawn to G-d.¶2
	3Joy as the causeThe King’s delight revealed as joy, like a face shining with a new insight, causes the breaking-through without an arousal from below, as at creation and in the Priestly Blessing; now “the groom and bride,” in the future “the groom with the bride.”¶3
	4SummaryThe steps of the maamar restated in brief.¶4


Key concepts
	Yaakov and Rachelיעקב ורחל
	In the Arizal’s teaching, configurations in Atzilus; here Yaakov, the groom, is the drawing-down of the Infinite Light, and Rachel, the bride, is Malchus, which receives it.

	Knesses Yisraelכנסת ישראל
	The Congregation of Israel, the source of the souls of Israel; in Kabbalah, Malchus of Atzilus, which enclothes itself in the lower worlds to give them life.

	Breaking forthבקיעה
	The light breaking through concealment, as dawn breaks through the night; the name Yaakov has the letters of yibaka, “shall break forth.”

	Arich Anpinאריך אנפין
	“The Long Countenance,” a configuration of Keser, called “long” because it extends downward without limit; the maamar finds it in Isaiah’s aruchascha.

	The light that encompasses all worldsסובב כל עלמין
	Divine light too great to enter the worlds; Yaakov draws it into the light that fills the worlds, and in the Time to Come it will be revealed below.

	An arousal from aboveאתערותא דלעילא
	Divine giving that does not wait for human initiative, as in the creation of the world and the Priestly Blessing.

	Delight and joyתענוג ושמחה
	Delight is the inner cause, and joy is that delight revealed, as a face shines with a new insight; above, it is “strength and gladness in His place.”


Section 1 · ¶1
The groom and the bride
1להבין ענין משמח חתן וכלה1 ומשמח חתן עם הכלה2 (ועמש״ל [ועיין מה שכתוב לעיל] ס״פ ויגש), הנה חתן וכלה נק׳ יעקב ורחל3 כמבואר בפע״ח [בפרי עץ חיים] שער העמידה.4
To understand the matter of “Who gladdens the groom and bride” and “Who gladdens the groom with the bride” (and see what is written above, at the end of Parshas Vayigash): now, the groom and bride are called Yaakov and Rachel, as is explained in Pri Etz Chaim, Shaar HaAmidah [the Gate of the Amidah].
The maamar sets out to explain two of the wedding blessings, the one that ends “Who gladdens the groom and bride” and the one that ends “Who gladdens the groom with the bride.” The parenthesis points to the end of Parshas Vayigash in Torah Ohr, where the change from “and” to “with” is discussed. The Alter Rebbe begins by identifying the groom and bride, following the Arizal’s Pri Etz Chaim, as the supernal Yaakov and Rachel.


והענין כי כנס״י [כנסת ישראל] נק׳ רחל והיא מלכות דאצילות המתלבשת בבי״ע כרחל לפני גוזזיה נאלמה5 הם הנבראים שהם בבחינת יש הפך בחי׳ א״ס ומוכרחת לירד ולהשפיע להם
The explanation is that the Congregation of Israel (Knesses Yisrael) is called Rachel. She is Malchus of Atzilus, which enclothes itself in Beriah, Yetzirah and Asiyah, “like a ewe (rachel) that is mute before her shearers”: [the shearers] are the created beings, which are in the mode of yesh, [independent] existence, the opposite of the level of the Infinite One (Ein Sof); and she is compelled to descend and to bestow upon them.
Knesses Yisrael, the source of the souls of Israel, is the Sefirah of Malchus of Atzilus, which enclothes itself in the three lower worlds to give them life. She is called Rachel after Isaiah’s “ewe (rachel) that is mute before her shearers”: the shearers are the created beings, who experience themselves as yesh, independent existence, the very opposite of the Infinite, and yet she must descend to give them life.


ולכך נק׳ כלה שתשוקתה לעלות ולהתכלל באור א״ס רק שבע״כ [שבעל כרחך] יורדת לפני גוזזיה נאלמתי דומיה6 (ועמ״ש סד״ה את קרבני לחמי78 ובד״ה אלה מסעי).
Therefore she is called kallah (bride), for her yearning is to rise and to be included in the Infinite Light (Or Ein Sof); only, against her will she descends “before her shearers” — “I was mute with silence.” (And see what is written at the end of the discourse beginning “My offering, My bread,” and in the discourse beginning “These are the journeys.”)
The name kallah (bride) speaks of her longing: she yearns to rise and to be included (lehiskalel) in the Infinite Light. She descends to the created beings only against her will, in the state of “I was mute with silence” (Psalms 39:3). The parenthesis refers to two other discourses in Likkutei Torah, in Parshas Pinchas and Parshas Masei.


ויעקב נקרא חתן חות דרגא9 מבריח מן הקצה אל הקצה1011 (עיין בפ׳ תרומה דקע״ה ע״ב)
And Yaakov is called chassan (groom), [from] “descending a level” (chos darga), “running through from end to end” (see [the Zohar,] Parshas Terumah, folio 175b):
Yaakov is the groom. The word chassan is linked with the Talmud’s saying “Go down a step (nechis darga) and take a wife” (Yevamos 63a): the groom is the one who “descends a level” to the bride. He is also like the middle bar of the Mishkan that ran “from end to end” (Exodus 26:28), which the Zohar identifies with Yaakov, who holds on to both sides.


המשכת אא״ס [אור אין סוף] מריש כל דרגין בבחי׳ רחל היא בחי׳ כלה המקבלת המשכה והשפעה זו ונעשה בחי׳ יחוד והיינו המשכת סובב בממלא.
the drawing-down of the Infinite Light from the head of all levels into the level of Rachel, which is the level of the bride who receives this drawing-down and bestowal; and [so] a union comes about. That is, the drawing-down of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin).
So Yaakov stands for the flow of the Infinite Light from the very top of all levels down into Rachel, the bride who receives it. Their union is the drawing of the light that encompasses all worlds (sovev) into the light that fills all worlds (memalei), so that what is beyond the worlds comes into them.


והנה המשכה זו נק׳ בשם יעקב ע״ש כי יעקב אותיות יבקע12131415 כמ״ש בע״ח [בעץ חיים] של״א16 ספ״א [סוף פרק א׳] יבקע צורים במדבר
Now, this drawing-down is called by the name Yaakov because Yaakov has the letters of yibaka (“shall break forth”), as is explained in Etz Chaim, Shaar 31, end of chapter 1. [As in] “He split (yevaka) rocks in the wilderness”
The name Yaakov (יעקב) has the same letters as yibaka (יבקע), “shall break forth,” as the Arizal writes in Etz Chaim. The Alter Rebbe cites gate 31, following the Shklov printing of 5560 (1799–1800); in later editions it is gate 32 (Kehot note). The verse “He split rocks in the wilderness” shows the meaning of the root: splitting open.


(בתהלים סי׳ ע״ח ט״ו), וכתיב אז יבקע כשחר אורך (בישעיה סי׳ נ״ח) פי׳ כמו השחר שבוקע חשכת הלילה להאיר וכמ״ש וכמו השחר עלה.17
(in Psalms, chapter 78, [verse] 15); and it is written, “Then your light shall break forth (yibaka) like the dawn” (in Isaiah, chapter 58). That is: like the dawn, which breaks through the darkness of the night to shine, as it is written, “And as the dawn rose.”
Isaiah 58:8, “Then your light shall break forth like the dawn,” gives the image: dawn breaks through the darkness of night and lets the light shine. “And as the dawn rose” (Genesis 19:15) is quoted for the same picture of dawn coming up out of the night.


כך בחי׳ יעקב בוקע בחי׳ ישת חשך סתרו שבאור א״ס שאינו לא סובב ולא ממלא
So too, the level of Yaakov breaks through the level of “He made darkness His hiding place” that is in the Infinite Light, which is neither the light that encompasses all worlds nor the light that fills all worlds
In the same way, Yaakov breaks through a hidden level within the Infinite Light, which Psalms calls “He made darkness His hiding place” (Psalms 18:12). This level is higher than both the light that fills the worlds and the light that encompasses them.


(כי גם סובב נק׳ אור מקיף משא״כ מה שלמעלה מבחי׳ סובב נק׳ ישת חשך סתרו. ועמ״ש מזה בד״ה שחורה אני ונאוה18) להיות מאיר בבחי׳ גילוי
(for even the light that encompasses all worlds is called an encompassing light (Or Makif), whereas what is above the level of the light that encompasses all worlds is called “He made darkness His hiding place.” And see what is written on this in the discourse beginning “I am black, yet comely”), so that it shines in the manner of revelation.
The parenthesis explains why this level is not the encompassing light: even sovev is still called a “light,” an Or Makif that relates to the worlds from around them, whereas what is above it is “darkness,” utterly hidden. Yaakov’s breaking-through brings even this hidden level into open revelation. The reader is referred to the discourse on “I am black, yet comely” (Song of Songs 1:5).


וזהו שאומר הכתוב אז יבקע כשחר אורך וארוכתך מהרה תצמח,1920 ועיין מזה ברבות ס״פ בהר פי׳ ארוכתך בחי׳ א״א נמשך בבחי׳ מל׳ ונק׳ ארוכתך לנכח בחי׳ א״א שבכנס״י [שבכנסת ישראל]
And this is what the verse says: “Then your light shall break forth like the dawn, and your healing (aruchascha) shall speedily sprout.” And see on this in [Midrash] Rabbah, at the end of Parshas Behar. The meaning of aruchascha: the level of Arich Anpin [“the Long Countenance”] is drawn into the level of Malchus; and it is called aruchascha in the form of direct address (lenochach), [being] the level of Arich Anpin that is within the Congregation of Israel.
This explains how Isaiah’s verse continues: “and your healing (aruchascha) shall speedily sprout.” The Alter Rebbe hears in aruchascha the word for “long,” alluding to Arich Anpin, “the Long Countenance,” a configuration of Keser, drawn down into Malchus; the Midrash at the end of Parshas Behar likewise connects the word with “you will lengthen [your] days.” The form of address, “your,” shows that this is the Arich Anpin within Knesses Yisrael herself.


ולכן נק׳ א״א שמתפשט למטה בלי גבול וסוף ועמ״ש מזה סד״ה ועתה יגדל נא21 כו׳ ארך אפים.2223
And therefore it is called Arich Anpin, for it extends downward without limit or end. And see what is written on this at the end of the discourse beginning “And now, I pray, let [the strength of my L-rd] be great,” etc., [on] “slow to anger (erech apayim).”
Arich Anpin is called “long” because it extends downward without limit or end. The reader is referred to the discourse on Moshe’s plea, “And now, I pray, let the strength of my L-rd be great … G-d is slow to anger (erech apayim)” (Numbers 14:17–18), where erech, “long,” is the same word.




Section 2 · ¶2
Sowing and sprouting
2ופי׳ תצמח היינו כמו בחי׳ הצמיחה שהיא יש מאין כמו שמלמעלה למטה יש מאין כך בחי׳ הצמיחה
And the meaning of “shall sprout” is like the phenomenon of growth, which is something from nothing (yesh me’ayin): just as from above to below [creation] is something from nothing, so the [process of] growth
Now the Alter Rebbe explains “shall sprout.” Creation, from above to below, is “something from nothing,” and so too is growth, which moves the other way, from below to above.


ממטה למעלה מכח הצומח אשר בארץ עד״מ להצמיח הגרעין הוא ג״כ כמו בחי׳ יש מאין שהגרעין הנטוע אין לו ערוך כלל לגבי הפרי הנצמחת כו׳.
from below to above, by the power of growth that is in the earth (for example, to make the seed sprout), is also like something from nothing; for the planted seed bears no comparison at all to the fruit that grows [from it], etc.
The earth’s power of growth makes the seed sprout, and what grows is also like something from nothing, since the planted seed bears no comparison at all to the fruit that comes from it.


וכך כתיב זורע צדקות2425 מצמיח ישועות26 זורע צדקות הוא בחי׳ יעקב שבוקע ומאיר הארת אור א״ס מלמעלה למטה בבחי׳ צדקות שהיא בחי׳ מל׳
And so it is written, “He sows tzedakos (righteous deeds), makes salvations sprout.” “He sows tzedakos” is the level of Yaakov, which breaks through and makes the radiance of the Infinite Light (Or Ein Sof) shine from above to below into the level of tzedakos, which is the level of Malchus
The words “He sows tzedakos (righteous deeds), makes salvations sprout,” from the blessings of the morning prayers, follow the same pattern. “Sowing tzedakos” is Yaakov: he breaks through and lets the Infinite Light shine down into tzedakos, which is Malchus.


(כדפי׳ בפ׳ אחרי דע״ב א׳ ופ׳ ויקרא די״ו א׳), ועי״ז מצמיח ממטה למעלה בחי׳ ישועות
(as is explained in [the Zohar,] Parshas Acharei, folio 72a, and Parshas Vayikra, folio 16a); and through this it makes the level of “salvations” sprout from below to above,
The Zohar passages cited identify tzedakos with Malchus. Through this “sowing” from above, “salvations” sprout from below to above, as growth that comes up out of the receiver.


והיינו בחי׳ ארוכתך שנמשך למטה בחי׳ א״א עד שמצמיח ממטה למעלה ביטול והתכללות (כענין יפה שעה27 א׳ בתשובה כו׳ וכנזכר בד״ה מה יפו פעמיך בפי׳ וענין יש קונה עולמו בשעה אחת כו׳),
that is, the level of aruchascha, in which the level of Arich Anpin is drawn down below, until it makes self-nullification (bittul) and inclusion sprout from below to above (like the matter of “Better one hour in teshuvah,” etc., and as mentioned in the discourse beginning “How beautiful are your steps,” in the explanation and matter of “There is one who acquires his world in a single hour,” etc.).
This upward growth is aruchascha: Arich Anpin is drawn all the way down until it brings forth, from below, self-nullification (bittul) and inclusion in G-d. The parenthesis compares it to “Better one hour of teshuvah and good deeds in this world than all the life of the World to Come” (Avos 4:17), and to “there is one who acquires his world in a single hour,” discussed in the discourse “How beautiful are your steps.”


וזהו והלך לפניך צדקך28 לפניך הוא מלשון פנימיות והלך הוא לשון הולכה והמשכה שימשיך פנימית הלב29 לה׳ (עי׳ [עיין] באגרת הקדש סי׳ ד׳ וסי׳ ח׳) שכ״ז [שכל זה] נמשך ע״י בחי׳ זורע צדקות הנ״ל
And this is [the meaning of] “And your righteousness shall go before you”: lefanecha (“before you”) is from the term for the inner dimension (pnimiyus), and veholach (“shall go”) is a term for conveying and drawing forth: that one should draw the inner part of the heart to G-d (see Iggeres HaKodesh, sections 4 and 8); all of which is drawn through the level of “He sows tzedakos” mentioned above.
Isaiah continues, “and your righteousness shall go before you.” Lefanecha (“before you”) is read as coming from pnimiyus, inwardness, and veholach (“shall go”) as drawing forth: the verse speaks of drawing the inner part of the heart to G-d, as in Tanya, Iggeres HaKodesh 4 and 8. All this comes from the “sowing of tzedakos” from above.


(ועמ״ש בד״ה שובה ישראל30 גבי נושא משך הזרע31 כו׳ ובד״ה אז ישיר כו׳ עלי באר32 בענין מעין גנים באר מים חיים33 ועיין בפ׳ שלח דקע״א א׳ ע״פ יצאו מים חיים3435 כו׳):36
(And see what is written in the discourse beginning “Return, O Israel,” concerning “carrying the measure of seed,” etc.; and in the discourse beginning “Then [Israel] sang,” etc., “Spring up, O well,” on the matter of “a fountain of gardens, a well of living waters”; and see [the Zohar,] Parshas Shelach, folio 171a, on the verse “Living waters shall go out,” etc.)
The parenthesis refers to further discourses: on “Return, O Israel” (Hosea 14:2), where the sower “carrying the measure of seed” (Psalms 126:6) is discussed, and on the Song of the Well (Numbers 21:17), with “a fountain of gardens, a well of living waters” (Song of Songs 4:15). It also refers to the Zohar on “living waters shall go out” (Zechariah 14:8).




Section 3 · ¶3
Joy as the cause
3ב אך הגורם37 להיות בחי׳ יעקב ויבקע הנ״ל הוא בחי׳ שמחה גילוי פנימית יאר ה׳ פניו, פי׳
2. But what causes the level of Yaakov and “shall break forth,” mentioned above, to come about is the level of joy, the revelation of the inner dimension (pnimiyus): “May G-d make His face shine.” That is,
Section 2 asks what brings about Yaakov’s “breaking forth” in the first place. The answer is joy, which is the revelation of what is innermost, as in the Priestly Blessing “May G-d make His face shine” (Numbers 6:25): the face shows what is within.


כמו עד״מ ענין צהבו פניו38 של ר׳ [רבי] אבהו39 מחמת שראה תוספתא חדתא40 דהיינו שמפני שנתמלא תענוג מהמצאת שכל חדש
as, by way of analogy, [in] the matter of “Rabbi Abahu’s face shone” because he had seen a new Tosefta: that is, because he was filled with delight from the discovery of a new insight,
The analogy recalls the Jerusalem Talmud’s story of Rabbi Abahu, whose face shone because of a Tosefta, a teaching of the Sages, that he had just learned. The delight of discovering a new insight filled him.


אזי מחמת תגבורת התענוג במוחו ותבונתו צהבו פניו להאיר ולהתגלות בפניו (ועמ״ש מזה בביאור ע״פ וספרתם לכם).4142
then, through the intensity of the delight in his mind and his understanding, his face shone, so that [the delight] lit up and was revealed in his face. (And see what is written on this in the explanation on the verse “And you shall count for yourselves.”)
The delight in his mind was so strong that it could not stay inside: it shone and showed itself in his face. The Alter Rebbe refers to his explanation on the counting of the Omer, “And you shall count for yourselves” (Leviticus 23:15), where joy is likewise called a revelation of the inner dimension, like a face that shines.


וכך עד״ז יובן למעלה כי הנה מ״ש יעקב חבל נחלתו43 היינו אחר הבקיעה אבל להיות התעוררות הבקיעה44 הוא ע״י בחי׳ עוז וחדוה במקומו4546 שעשוע המלך בעצמותו,
And so, in the same way, it will be understood above. For what is written, “Yaakov is the cord of His inheritance,” refers to [the state] after the breaking-through; but for the arousal of the breaking-through to come about, it is through the level of “Strength and gladness are in His place,” the delight (sha’ashua) of the King in His very essence,
So too above. “Yaakov is the cord of His inheritance” (Deuteronomy 32:9) describes the state after the breaking-through; what arouses the breaking-through in the first place is “Strength and gladness are in His place” (I Chronicles 16:27), the King’s delight in His very essence.


(וענין זה הוא כעין מ״ש בד״ה לסוסתי4748 בענין כחתן יוצא מחופתו4950 שבחינת כחתן יוצא נמשך מחופתו ע״ש ובד״ה ביום השמיני עצרת51 גבי אשר קדשנו במצותיו).
(and this matter is akin to what is written in the discourse beginning “To My mare,” on the matter of “like a groom coming out of his canopy (chuppah),” that the level of “like a groom coming out” is drawn “from his canopy” — see there; and in the discourse beginning “On the eighth day, a solemn assembly,” regarding “Who has sanctified us with His commandments”).
The parenthesis compares this to the discourse on “To My mare” (Song of Songs 1:9), where “like a groom coming out of his canopy” (Psalms 19:6) is explained: the groom’s going out is drawn from the canopy itself, the encompassing level. It also refers to the discourse for Shemini Atzeres on the blessing “Who has sanctified us with His commandments.”


וזהו שמח תשמח רעים האהובים52 כשמחך יצירך בג״ע [בגן עדן] מקדם53 פי׳ רעים האהובים הן חתן וכלה הנ״ל ושמח תשמח
And this is [the meaning of] “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old (mikedem).” The meaning: “the loving companions” are the groom and bride mentioned above; and “Gladden, O gladden”
Hence the wedding blessing “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old” (Kesubos 8a). The “loving companions” are the groom and bride, Yaakov and Rachel.


היינו כנ״ל שהגורם הבקיעה להיות חות דרגא הוא בחי׳ השעשוע והתענוג והתגלות התענוג הוא בחי׳ השמחה (כמ״ש ע״פ שוש אשיש),54 והבקשה הוא שמח תשמח כו׳
is as mentioned above: what causes the breaking-through, so that there is “descending a level,” is the level of sha’ashua and delight, and the revelation of the delight is the level of joy (as is explained on the verse “I will greatly rejoice”); and the request is, “Gladden, O gladden,” etc.,
The doubled “gladden” refers to the joy that causes the breaking-through, so that the light “descends a level” as a groom does. Delight is the cause, and joy is that delight revealed, as explained in the discourse on “I will greatly rejoice” (Isaiah 61:10).


כשמחך כו׳ מקדם בלי אתעדל״ת [אתערותא דלתתא] כמקדם בתחלת בריאת העולם שהי׳ [שהיה] מפני כי חפץ חסד הוא55
“as You gladdened,” etc., “of old”: without an arousal from below (isarusa dilesata), as of old, at the beginning of the creation of the world, which was because “He desires kindness”;
The request “as You gladdened … of old (mikedem)” asks for joy that comes without any arousal from below, as at the creation of the world. Then nothing came before G-d’s giving: He created the world because “He desires kindness” (Micah 7:18).


דהיינו אתעדל״ע [אתערותא דלעילא] בלי הקדם אתעדל״ת [אתערותא דלתתא] כי אין עצבות לפני המקום56 לפני המקום דייקא, משא״כ בזמן ומקום אבל למעלה הנה מקום אתי57 כתיב עוז וחדוה במקומו.
that is, an arousal from above (isarusa dile’eila) without a preceding arousal from below. For “there is no sadness before HaMakom [the Omnipresent, lit. ‘the Place’]” — “before HaMakom” specifically; which is not so in time and place; but above, [where] “Behold, there is a place with Me,” it is written, “Strength and gladness are in His place.”
This is an arousal from above that no arousal from below precedes. The Sages say that there is no sadness before G-d (Chagigah 5b); the Alter Rebbe quotes it as “before HaMakom,” “the Place,” and stresses the word: within time and place there can be sadness, but above, in the “place with Me” (Exodus 33:21), there is “strength and gladness in His place.”


וזהו כחתן יכהן פאר.58 כי הנה ברכת כהנים הוא אתעדל״ע [אתערותא דלעילא] בלי אתעדל״ת [אתערותא דלתתא] דאל״כ [דאם לא כן] ברכה למה וד״ל [ודי למבין].
And this is [the meaning of] “like a groom who dons priestly glory (yechahen pe’er).” For the Priestly Blessing is an arousal from above without an arousal from below; for otherwise, why [would there be] a blessing? This suffices for one who understands.
Isaiah 61:10 says “like a groom who dons priestly glory,” using the verb yechahen, related to kohen, priest. The Priestly Blessing is an arousal from above that does not depend on an arousal from below, for if it were earned, there would be no need for a blessing.


וזהו ישא הוי׳ פניו אליך59 ישא הגבה למעלה למקום שאין אתעדל״ת [אתערותא דלתתא] מגעת (עמ״ש סד״ה כה תברכו6061 וסד״ה שחורה אני ונאוה),62 וכמ״כ [וכמו כן] החתן הוא בבחי׳ יכהן שיהיה הבקיע׳ [הבקיעה] כשמחך יצירך בג״ע [בגן עדן] מקדם בלי אתעדל״ת [אתערותא דלתתא] כו׳.
And this is [the meaning of] “May G-d lift up His face toward you”: “lift up” [means] raise high above, to a place that an arousal from below does not reach (see what is written at the end of the discourse beginning “Thus shall you bless,” and at the end of the discourse beginning “I am black, yet comely”). And likewise, the groom is on the level of yechahen, so that the breaking-through will be “as You gladdened Your creature in the Garden of Eden of old,” without an arousal from below, etc.
So “May G-d lift up His face toward you” (Numbers 6:26) means raising the flow high above, to a level that an arousal from below cannot reach. The groom too is yechahen, “priestly,” so that the breaking-through comes like the joy of creation “of old,” without an arousal from below; the reader is referred to the discourses on “Thus shall you bless” and “I am black, yet comely.”


והנה המשכה זו ובקיעה זו היא בחי׳ יעקב הנ״ל בזמן הגלות נק׳ משמח חתן וכלה וי״ו הוא המשכה מבחי׳ חתן לבחי׳ כלה משא״כ
Now, this drawing-down and this breaking-through, which is the level of Yaakov mentioned above, is called, in the time of exile, “Who gladdens the groom and bride”: the vav [“and”] is a drawing-down from the level of the groom to the level of the bride. Whereas
In the time of exile this flow is called “Who gladdens the groom and bride.” The vav, “and,” is a drawing-down from the groom to the bride: the bride receives from above.


ברכה ב׳ מהרה ישמע לע״ל [לעתיד לבוא] אז תהיה אשת חיל עט״ב [עטרת בעלה]63 והיה אור הלבנה64 כאור החמה שוים בקומתם משתמשים בכתר אחד אז יהיה משמח חתן
the second blessing, “Speedily … may there be heard,” [refers to] the Time to Come, when “a woman of valor” will be “the crown of her husband,” and “the light of the moon shall be like the light of the sun,” equal in their stature, using one crown. Then it will be “Who gladdens the groom
The last blessing, which begins “Speedily … may there be heard,” refers to the Time to Come. Then “a woman of valor” will be “the crown of her husband” (Proverbs 12:4), and “the light of the moon shall be like the light of the sun” (Isaiah 30:26): sun and moon equal in stature, using “one crown,” the equality the moon spoke of in the Talmud (Chullin 60b).


עם הכלה בשמחה א׳ מחמת גילוי סכ״ע [סובב כל עלמין] למטה וכמשל העיגול שמעלה ומטה שוים ויהיה שמחת חתן ושמחת כלה בהשוואה א׳ שלא יהיה מעלה ומטה כלל.
with the bride,” in a single joy, because of the revelation below of the light that encompasses all worlds (sovev kol almin), as in the analogy of a circle, in which above and below are equal; and the joy of the groom and the joy of the bride will be in one equal measure, for there will be no above and below at all.
Then the blessing is “Who gladdens the groom with the bride,” one joy for both, because the encompassing light will be revealed below. As in a circle, where no point is higher than another, groom and bride will rejoice equally, with no above and below at all.


ועיין בע״ח [בעץ חיים] שער מיעוט הירח65 ספ״א [סוף פרק א׳] ופ״ב [ופרק ב׳] אמנם הבחינה66 כו׳ ועמ״ש בביאור ע״פ ונקבצו בני יהודה67 ובנ״י [ובני ישראל] יחדיו68 כו׳ ומ״ש מזה ג״כ סד״ה ויגש:697071
And see Etz Chaim, Shaar Mi’ut HaYare’ach [the Gate of the Moon’s Diminution], end of chapter 1, and chapter 2, [at] “However, the level,” etc.; and see what is written in the explanation on the verse “And the children of Yehudah and the children of Israel shall be gathered together,” etc.; and what is written on this also at the end of the discourse beginning “Vayigash” [“And he approached”].
The Alter Rebbe refers to the Arizal’s Etz Chaim, the Gate of the Moon’s Diminution, chapters 1–2, on the moon’s future equality with the sun. He also refers to his explanation on “The children of Yehudah and the children of Israel shall be gathered together” (Hosea 2:2), and to the end of the discourse “Vayigash” in Torah Ohr, which explains “and” and “with” in the two blessings.




Section 4 · ¶4
Summary
4קיצור רחל נק׳ כלה ויעקב נק׳ חתן ע״ש אז יבקע72 וארוכתך ותצמח ג״כ מלמטלמ״ע [מלמטה למעלה] בחי׳ ישועו׳ [ישועות] ביטול והתכללות
Summary: Rachel is called the bride, and Yaakov is called the groom on account of “Then [your light] shall break forth (yibaka)”; and aruchascha and “shall sprout” [are] also from below to above: the level of “salvations,” self-nullification (bittul) and inclusion.
A summary of the maamar. Rachel is the bride and Yaakov the groom, named for “shall break forth” (yibaka); aruchascha and “shall sprout” describe the growth from below to above, the “salvations” of self-nullification and inclusion.


אך התעוררות הבקיעה הוא ע״י עוז וחדוה במקומו73 וזהו כשמחך מקדם בלי הקדם אתעדל״ת [אתערותא דלתתא] ועכשיו משמח חתן ואח״כ כלה ולע״ל [ולעתיד לבוא] משמח חתן עם הכלה74 בשמחה אחת:
But the arousal of the breaking-through is through “Strength and gladness are in His place”; and this is “as You gladdened … of old,” without a prior arousal from below. And now [it is] “Who gladdens the groom,” and afterwards the bride; and in the Time to Come, “Who gladdens the groom with the bride,” in a single joy.
What arouses the breaking-through is the King’s “strength and gladness,” joy “of old,” without a prior arousal from below. Now the joy comes to the groom and afterwards to the bride; in the Time to Come the groom will rejoice “with the bride,” in one joy.



In one’s avodah
From below, a person’s part is to let what is sown from above sprout: self-nullification and inclusion in G-d, and drawing the inner part of the heart to Him, as in “your righteousness shall go before you.” Such growth from below is like a seed that yields fruit beyond comparison to it, as “one hour of teshuvah and good deeds in this world” is better than all the life of the World to Come.
Questions for discussion
	Why is Knesses Yisrael called both Rachel and kallah, and what does each name say about her descent into the worlds?
	How does the name Yaakov, with the letters of yibaka, describe the drawing-down of the Infinite Light?
	Why is the growth of a seed called “something from nothing,” and how does it explain “salvations” sprouting from below?
	Why must the breaking-through come from joy above, without an arousal from below, and how does the Priestly Blessing show this?
	What is the difference between “the groom and bride” now and “the groom with the bride” in the Time to Come?

Sources and references
Notes
Paragraph 1
1להבין ענין משמח חתן וכלה
According to the note, this maamar is from the year 5571 (1810–11), and another transcript of it, in the Tzemach Tzedek’s handwriting, is printed in Sefer HaMaamarim 5571.
Kehot’s noteמאמר זה הוא משנת תקע״א — הנחה אחרת בסה״מ תקע״א נדפס מגוכתי״ק הצ״צ. ראה אוה״ת ויקרא-ד ע׳ תתקסה ובהנסמן להלן ברשימת הכתבי-יד. ביאור להבין ענין משמח חו״כ שלא נדפס ע׳ ביכיל שמינית בויגין שתח״י (צד, א). [כ].
2משמח חתן וכלה ומשמח חתן עם הכלה
The Talmud lists the wedding blessings: one ends “Who gladdens the groom and bride,” and the last ends “Who gladdens the groom with the bride.” The maamar explains the difference between the two endings.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3חתן וכלה נק׳ יעקב ורחל
At the end of the gate on the Amidah, the Arizal teaches that in the silent Amidah Malchus rises to Hod and Yaakov to Netzach, and Yesod unites them, and that in the Amidah one is in Atzilus “uniting the groom and bride.” The Alter Rebbe draws from there that the groom and bride are Yaakov and Rachel.
Pri Etz Chaim, Gate of the Silent Prayer 20:15–16פרי עץ חיים, שער העמידה כ׳:ט״ו-ט״ז
אמנם עדיין צריכין אנו לבאר, שלא נטעה במה שבארנו, כי הלא תחלה בארנו, שזיווג זה הוא של יעקב ורחל, וכאן בארנו כי זו״ן מזדווגים, ואנו מורידין טפת הזרע של החסדים בברכת שים שלום. אך ביאור הענין הוא זה, כי אע״פ שבארנו כי זווג זה הוא של יעקב ורחל, עכ״ז יש עוד זווג אחר של ישראל שהוא ז״א עם לאה, מהחזה ולמעלה. והרי זו טענה א׳, כי גם הז״א יש לו זווג. עוד טענה אחרת והוא, כי הלא א״א ליעקב להזדווג עם רחל, אלא ע״י מה שניתן לו מן הז״א כנודע, …
Pri Etz Chaim (Public Domain)
4כמבואר בפע״ח שער העמידה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבסופו.
5כרחל לפני גוזזיה נאלמה
“Like a ewe that is mute before her shearers.” Rachel, Malchus, is “mute” before the created beings who “shear” her.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. בסה״מ תקע״א ע׳ סג מבאר: ”כמו ענין גזיזת השערות שהשערות הם בחי׳ הנובלות מעצם החיות שבגוף והוא בחי׳ עוצם צמצום החיות עד שנעשה כמותרות ואמנם בהיותם מחוברים לגוף הם יונקים עדיין מהגוף, אבל ע״י שגוזזים אותם נעשו נבדלים ונפרדים מן הגוף לגמרי, כמ״כ כנס״י שהיא בחי׳ מל׳ דאצי׳ נאלמה לפני גוזזיה” ע״ש עוד.
6נאלמתי דומיה
“I was mute with silence; I held my peace, even from good.” It describes the silence of Malchus as she descends against her will.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
7סד״ה את קרבני לחמו
The passage speaks of the spark of G-dliness in the soul that descended “from a lofty peak” to be enclothed in the body and the animal soul, and of arousing compassion for it.
Kehot’s noteלקמן פנחס עח, ג ואילך. ובד״ה אלה מסעי:|לקמן פ׳ מסעי פח, ג.
8את קרבני לחמי
“My offering, My bread, for My fire-offerings.” The opening words of the discourse in Parshas Pinchas to which the reader is referred.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9חתן חות דרגא
“Go down a step and take a wife; go up a step and choose a groomsman.” The groom “descends a level,” which is why this drawing-down is called chassan.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
10מבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” Yaakov, the drawing-down from the highest level to the lowest, is this bar.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
11מבריח מן הקצה אל הקצה
Rabbi Shimon says that the middle bar that runs “from end to end” is the holy, perfect Yaakov, who holds on to this side and to that, complete “to Atika Kadisha and to Z’eir Anpin.” The text cites it for Yaakov as the groom who reaches from the highest level to the lowest.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
R. Simeon, we are told, explained thus the words, “And the middle bar in the midst of the boards shall pass from one end to the other.” ‘“The middle bar”’, he said, ‘signifies Jacob, the perfect saint, as we have pointed out on another occasion in connection with the characterization of Jacob as “a complete man, dwelling in tents” (Gen. 25, 27). It does not say, “dwelling in a tent”, but “dwelling in tents,’, which denotes that he unified the two “tents” (of Severity and Mercy). The same implication may …
The Zohar; London, Soncino Press, 1933 (Public Domain)
12יעקב אותיות יבקע
The note sends the reader there for a lengthy discussion of Yaakov as the letters of yibaka.
Kehot’s noteראה בארוכה ס׳ מאמרי אדה״ז על פרשיות ח״א ע׳ קנב. אוה״ת בראשית כרך ב דף שפט, ב. סידור שער הסוכות רנד סע״ד ואילך. מאמרי אדהאמ״צ לנ״ך ע׳ רנד.
13כי יעקב אותיות יבקע
A passage of this maamar, from “for Yaakov has the letters of yibaka” on, is copied there, in the additions that contain glosses by the Rebbe Maharash.
Kehot’s noteקטע מכאן נעתק בסה״מ תרל״ג-א ע׳ ג בהוספות הגהות מכ״ק אדמו״ר מהר״ש. ובסה״מ פר״ת ע׳ קכט.
14כי יעקב אותיות יבקע
The Arizal explains why Yaakov is named for “splitting”: יעקב has the letters of יבקע, for the level of Yaakov emerges only through two splittings of light. In the Alter Rebbe’s edition this gate was numbered 31.
Sefer Etz Chaim 32:4עץ חיים ל״ב:ד׳
… כי הנה נודע כי יסוד אבא הוא מוקף ומסובב מן האורות דאמא המגולים מהחזה ולמטה ונודע כי אורות דאבא יוצאין דרך פני ז״א ולחוץ ואורות דאמא יוצאין דרך אחורי ז״א ולחוץ אל רחל. והנה כמש״ל כי ביציאת אורות דאבא דרך פני ז״א ולחוץ להאיר ביעקב פוגע באורות אמא מה שכנגד פנים ומוציאן עמו לחוץ ביעקב ודור המדבר באופן כי גם ביעקב יש קצת אורות דאמא הנה כך בהיות אורות דאמא העומדין מצד הפנים ביסוד דאבא רוצין לחזור אל האחור ללכת להאיר ברחל פוגעים ביסוד דאבא ובוקעין אותו ועוברין בתוכו …
Sefer Etz Chaim (Public Domain)
15יעקב אותיות יבקע
Here too the Arizal says that the light within Yesod of Abba breaks through and goes out, and there Yaakov is formed, “an expression of the splitting of light, in the secret of ‘Then your light shall break forth like the dawn,’ and it is the letters of Yaakov.” The Kehot note refers the reader here.
Sefer Etz Chaim, Shaar HaKlalim 10:2–3עץ חיים, שער הכללים י׳:ב׳-ג׳
… הת״ת דז״א והוא אור מגולה בוקע ויוצא האור לחוץ לבטן ז״א מצד פנים דז״א ושם נעשה יעקב לשון בקיעת אור בסוד אז יבקע כשחר אורך והוא אותיות יעקב וזהו אך יצא יצא יעקב כי ב׳ יציאות וב׳ בקעות יש ליעקב א׳ הוא אור שבתוך היסוד אבא שבוקע היסוד ויוצא תוך ז״א. בקיעה ב׳ הוא שחוזר האור לבקוע ובוקע מבטן ז״א ויוצא לחוץ בפני ז״א כי אחוריו של יעקב נגד פני הז״א מהחזה ולמטה וכן עד״ז יצאה רחל מאחורי דז״א אב״א מהחזה ולמטה כי שם נשלם יסוד אמא והאור שלה …
Sefer Etz Chaim (Public Domain)
16כמ״ש בע״ח של״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא של״ב. [כ]. וראה ע״ח שער הכללים פ״י.
17וכמו השחר עלה
“And as the dawn rose, the angels urged Lot.” Quoted for the image of dawn rising out of the night.
Genesis 19:15בראשית י״ט:ט״ו
וּכְמוֹ הַשַּׁחַר עָלָה וַיָּאִיצוּ הַמַּלְאָכִים בְּלוֹט לֵאמֹר קוּם קַח אֶת־אִשְׁתְּךָ וְאֶת־שְׁתֵּי בְנֹתֶיךָ הַנִּמְצָאֹת פֶּן־תִּסָּפֶה בַּעֲוֺן הָעִיר:
And when the morning arose, then the angels hastened Lot, saying: ‘Arise, take thy wife, and thy two daughters that are here; lest thou be swept away in the iniquity of the city.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18“I am black, yet comely, O daughters of Jerusalem.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אז יבקע כשחר אורך וארוכתך מהרה תצמח
“Then your light shall break forth like the dawn, and your healing shall speedily sprout; your righteousness shall go before you.” The maamar is built on this verse: Yaakov is the light breaking forth, and aruchascha is Arich Anpin drawn down.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אז יבקע כשחר אורך וארוכתך מהרה תצמח
Near the end of Parshas Behar the Midrash expounds Isaiah 58:8 phrase by phrase, and on “shall speedily sprout” it brings “and you will lengthen [your] days” (Deuteronomy 22:7). The Alter Rebbe refers to it for reading aruchascha as length, Arich.
Vayikra Rabbah 34:15ויקרא רבה ל״ד:ט״ו
21ועתה יגדל נא
“And now, I pray, let the strength of my L-rd be great, as You have spoken.” The opening words of the discourse on “slow to anger” to which the reader is referred.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe applies it to the hidden level of the Infinite Light, above both sovev and memalei.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23“He split rocks in the wilderness and gave them drink as from the great deep.” The verb shows that the letters of Yaakov mean splitting open.
Psalms 78:15תהילים ע״ח:ט״ו
יְבַקַּע צֻרִים בַּמִּדְבָּר וַיַּשְׁקְ כִּתְהֹמוֹת רַבָּה:
He cleaved rocks in the wilderness, And gave them drink abundantly as out of the great deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
24צדקות
On Yehudah’s words “She is more righteous (tzadkah) than I,” the Zohar quotes “For G-d is righteous; He loves righteous deeds (tzedakos)” and divides tzedakah into tzedek and the letter ה. The Alter Rebbe cites it for tzedakos as the level of Malchus.
Zohar, Achrei Mot 46:280–47:288ספר הזהר, אחרי מות מ״ו:ר״פ-מ״ז:רפ״ח
25צדקות
The Zohar there identifies “righteous” (tzaddik) with the Holy One, blessed be He, quoting “For G-d is righteous; He loves righteous deeds (tzedakos).” Cited together with the passage in Acharei for tzedakos as Malchus.
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
26זורע צדקות מצמיח ישועות
Iggeres HaKodesh 8 begins with “He sows tzedakos, makes salvations sprout” and explains why charity is called “sowing,” by the analogy of seed that rots in the earth while the earth’s power of growth brings forth the plant. The Alter Rebbe refers to it on drawing the inner heart to G-d.
Tanya, Iggeres HaKodesh 8:1תניא, אגרת הקדש ח׳:א׳
זוֹרֵעַ צְדָקוֹת, מַצְמִיחַ יְשׁוּעוֹת. הִנֵּה, מַה שֶּׁכָּתוּב לְשׁוֹן ״זְרִיעָה״ בְּמִצְוַת הַצְּדָקָה, וּכְמוֹ שֶׁכָּתוּב בַּפָּסוּק: ״זִרְעוּ לָכֶם לִצְדָקָה כוּ׳״, יוּבַן עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״רַבִּי אֶלְעָזָר יָהִיב פְּרוּטָה לְעָנִי וַהֲדַר מַצְלֵּי, דִּכְתִיב: אֲנִי בְּצֶדֶק אֶחֱזֶה פָנֶיךָ״. פֵּירוּשׁ, כִּי גִּילּוּי אֱלֹקוּתוֹ יִתְבָּרֵךְ הַמִּתְגַּלֶּה בְּמַחֲשַׁבְתּוֹ שֶׁל אָדָם וְכַוָּנָתוֹ בִּתְפִלָּתוֹ, כָּל חַד לְפוּם שִׁיעוּרָא דִילֵיהּ, הוּא בְּתוֹרַת צְדָקָה ״וְחֶסֶד ה׳ מֵעוֹלָם וְעַד עוֹלָם עַל יְרֵאָיו כוּ׳״.
Kehot Publication Society (CC-BY-NC)
27יפה שעה א׳ בתשובה
“Better one hour of teshuvah and good deeds in this world than all the life of the World to Come.” Cited for the growth from below, bittul and inclusion, that comes from the drawing-down of Arich Anpin.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
28והלך לפניך צדקך
“Your righteousness shall go before you.” Read as drawing the inner part of the heart (lefanecha, from pnimiyus) toward G-d.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29פנימית הלב
Iggeres HaKodesh 4 explains “Righteousness shall go before Him” through “Seek My face,” meaning “seek the inner part of the heart,” the point deep in the heart that is above understanding. The Alter Rebbe cites it for “your righteousness shall go before you.”
Tanya, Iggeres HaKodesh 4:1תניא, אגרת הקדש ד׳:א׳
אֵין יִשְׂרָאֵל נִגְאָלִין אֶלָּא בִּצְדָקָה, שֶׁנֶּאֱמַר ״וְשָׁבֶיהָ בִּצְדָקָה״. כְּתִיב: ״צֶדֶק לְפָנָיו יְהַלֵּךְ״, וַהֲוָה־לֵקהּ־לְמֵימַר: ״יֵלֵךְ״. אַךְ הָעִנְיָן, עַל פִּי מַה שֶּׁכָּתוּב ״לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי״, פֵּירוּשׁ, בַּקְּשׁוּ פְּנִימִית הַלֵּב. כִּי הִנֵּה, בְּלַהַב יְסוֹד הָאֵשׁ הָאֱלֹקִית שֶׁבַּלֵּב (נוסח אחר: הִנֵּה, בְּהַלֵּב [יְסוֹד הָאֵשׁ הָאֱלֹקִית שֶׁבַּלֵּב]) יֵשׁ ב׳ בְּחִינוֹת: בְּחִינַת חִיצוֹנִיּוּת, וּבְחִינַת פְּנִימִיּוּת.
Kehot Publication Society (CC-BY-NC)
30שובה ישראל
“Return, O Israel, to G-d your G-d.” The opening words of the discourse to which the reader is referred.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31נושא משך הזרע
“He goes along weeping, carrying the measure of seed; he will surely come back with joy, bearing his sheaves.” The sowing image discussed in the discourse “Return, O Israel.”
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The opening of the discourse to which the reader is referred.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33מעין גנים באר מים חיים
“A fountain of gardens, a well of living waters, flowing from Lebanon.” Discussed in the discourse on the Song of the Well.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34יצאו מים חיים
“And it shall be on that day that living waters shall go out from Jerusalem.”
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35יצאו מים חיים
In Parshas Shelach the Zohar quotes “living waters shall go out from Jerusalem” for a spring of water, and the head of an academy expounds the verse. The Alter Rebbe refers the reader there.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
36“How beautiful are your steps in sandals, O prince’s daughter.” The opening words of the discourse to which the reader is referred.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
37ב) אך הגורם
The note says that this section of the maamar, from “But what causes,” is cited in the Tzemach Tzedek’s Or HaTorah on Shemos.
Kehot’s noteמובא באוה״ת שמות-ח ע׳ ב׳תתקג.
38צהבו פניו
There the Alter Rebbe brings the same story, that Rabbi Abahu’s face shone because he found a new Tosefta, together with “A man’s wisdom makes his face shine” (Nedarim 49b), to explain the shining of the face as a radiance drawn from the very essence of wisdom.
Shabbat 8aשבת ח׳ א
Kehot’s noteראה ירושלמי שבת ח, א. וע׳ מסעי (צג, ב) וש״נ. [כ].
39של ר׳ אבהו
Or HaTorah’s text reads “שלרבי” (“of Rebbi”) at this point, and a footnote there discusses the reading.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ תתקסט ”שלרבי” וע״ש בהערה בשולי העמוד.
40פניו של ר׳ אבהו מחמת שראה תוספתא חדתא
Rabbi Abahu came to Tiberias with a shining face; Rabbi Yochanan’s students thought he had found a treasure, and Rabbi Yochanan said that perhaps he had heard a new teaching. He had found an old Tosefta, and Rabbi Yochanan read over him, “A man’s wisdom makes his face shine.”
Jerusalem Talmud Shabbat 8:7תלמוד ירושלמי שבת ח׳:ז׳
משנה: חֶרֶס כְּדֵי לִיתֵּן בֵּין פַּצִּים לַחֲבֵרוֹ דִּבְרֵי רִבִּי יְהוּדָה. רִבִּי מֵאִיר אוֹמֵר כְּדֵי לַחְתּוֹת בּוֹ אֶת הָאוּר. רִבִּי יוֹסֵי אוֹמֵר כְּדֵי לְקַבֵּל רְבִיעִית. אָמַר רִבִּי מֵאִיר אַף עַל פִּי שֶׁאֵין רְאָיָה לַדָּבָר זֵכֶר לַדָּבָר לֹא יִמָּצֵא בִמְכִתָּתוֹ חֶרֶשׂ לַחְתּוֹת אֵשׁ מִיָּקוּד. אָמַר לוֹ רִבִּי יוֹסֵי מִשָּׁם רְאָיָה לַחְשׂוֹף מַיִם מִגֶּבֶא: הלכה: חֶרֶשׂ (כָּל שֶׁהוּא) כְּדֵי לִיתֵּן בֵּין פַּצִּים כול׳. רִבִּי יוֹחָנָן אָמַר. מְקַדְּשִׁין בּוֹ. רִבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר. אֵין מְקַדְּשִׁין בּוֹ. רִבִּי לָעְזָר שָׁאַל. עַל דַּעְתֵּיהּ דְּרִבִּי שִׁמְעוֹן בֶּן לָקִישׁ. …
MISHNAH: A potsherd to put between one half-brick and another, the words of Rebbi Jehudah. Rebbi Meïr says, to carry fire with it. Rebbi Yose says, to fill it with a quartarius. Rebbi Meïr said, even though it is no proof, it is a hint: . 30:14.that in its splinters no shard be found to catch fire from the blaze. Rebbi Yose told him, from there is proof, to draw water from the pit. HALAKHAH: 7. “A potsherd (of any size) to put between one half brick,” close to Tosephta …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
41בביאור ע״פ וספרתם לכם
The explanation on “And you shall count for yourselves” calls joy the revelation of the inner dimension, “like the face of Rebbi shone,” and says that now the shining of the face depends on an arousal from below, joy in divine service arousing joy above.
Numbers 11:4במדבר י״א:ד׳
וְהָאסַפְסֻף אֲשֶׁר בְּקִרְבּוֹ הִתְאַוּוּ תַּאֲוָה וַיָּשֻׁבוּ וַיִּבְכּוּ גַּם בְּנֵי יִשְׂרָאֵל וַיֹּאמְרוּ מִי יַאֲכִלֵנוּ בָּשָׂר:
And the mixed multitude that was among them fell a lusting; and the children of Israel also wept on their part, and said: ‘Would that we were given flesh to eat!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר יא, ד.
42וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos.” The opening words of the explanation to which the reader is referred.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43יעקב חבל נחלתו
“For G-d’s portion is His people; Yaakov is the cord of His inheritance.” Applied to the state after the breaking-through.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
44התעוררות הבקיעה
The note refers to the Tzemach Tzedek’s discourse “This month shall be for you” in Or HaTorah, where the arousal of the breaking-through is discussed.
Kehot’s noteראה אוה״ת שמות-ח ד״ה החדש הזה לכם ע׳ ב׳תתקג.
45עוז וחדוה במקומו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א טז, כז.
46עוז וחדוה במקומו
“Glory and majesty are before Him; strength and gladness are in His place.” The joy above, in G-d’s own “place,” that arouses the breaking-through.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בד״ה לסוסתי
The discourse explains, through the king’s adorned horse that does not grasp its own ornaments, the delight the King takes in His “chariot.” Earlier in the same discourse, “like a groom coming out of his canopy” is explained: chassan as “descending a level,” going out from the canopy, which is the encompassing light (sovev).
Kehot’s noteלקו״ת שה״ש יב, ב.
48לסוסתי
“To My mare among Pharaoh’s chariots have I compared you, My beloved.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49כחתן יוצא מחופתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים טז, כז.
50כחתן יוצא מחופתו
“And it is like a groom coming out of his canopy, rejoicing like a strong man to run the course.” Explained in the discourse “To My mare”: the groom’s going out is drawn from his canopy.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ובד״ה ביום השמיני עצרת
In the discourse “On the eighth day, a solemn assembly,” the Alter Rebbe explains “Who has sanctified us with His commandments” as the supernal delight in the revelation of the Infinite Light through the mitzvos, and compares the supernal joy to a king who shows himself to all on the day of his joy.
Kehot’s noteלקו״ת דרושים לשמע״צ פג, ג.
52שמח תשמח רעים האהובים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין.
53שמח תשמח רעים האהובים כשמחך יצירך בג״ע מקדם
One of the wedding blessings: “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old; blessed are You, G-d, who gladdens the groom and bride.” The Alter Rebbe reads “of old” as joy without an arousal from below.
Ketubot 8a:5–6כתובות ח׳ א:ה׳-ו׳
״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״. ״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54כמ״ש ע״פ שוש אשיש
The discourse reads asis (“I will rejoice”) as causative: Knesses Yisrael says that she brings about joy in Havayah, that is, the revelation of the supernal delight below.
Kehot’s noteלקו״ת נצבים מז, ד.
55כי חפץ חסד הוא
“He does not keep His anger forever, for He desires kindness.” Creation came from G-d’s desire for kindness alone, without an arousal from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
56אין עצבות לפני המקום
“There is no sadness before the Holy One, blessed be He, as it is said: Glory and majesty are before Him; strength and gladness are in His place.” The Alter Rebbe stresses that this is so “before HaMakom,” above time and place.
Chagigah 5b:11חגיגה ה׳ ב:י״א
וּמִי אִיכָּא בְּכִיָּה קַמֵּיהּ הַקָּדוֹשׁ בָּרוּךְ הוּא? וְהָאָמַר רַב פָּפָּא: אֵין עֲצִיבוּת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״הוֹד וְהָדָר לְפָנָיו עוֹז וְחֶדְוָה בִּמְקוֹמוֹ״! לָא קַשְׁיָא: הָא בְּבָתֵּי גַוָּאֵי, הָא בְּבָתֵּי בַרָאֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ה, ב.
57הנה מקום אתי
“Behold, there is a place with Me.” Used for the “place” above time and space, where there is only gladness.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
58כחתן יכהן פאר
“I will greatly rejoice in G-d.” The opening words of the discourse to which the reader is referred on joy as revealed delight.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
59ישא הוי׳ פניו אלך
“May G-d lift up His face toward you and grant you peace.” “Lift up” is read as raising above, beyond the reach of an arousal from below.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
60סד״ה כה תברכו
The passage explains Grace after Meals as drawing G-dliness down onto the strength a person gains from food.
Kehot’s noteלקו״ת נשא כו, ד.
61כה תברכו
“Thus shall you bless the children of Israel.” The opening words of the discourse to which the reader is referred.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וסד״ה שחורה אני ונאוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה בלקו״ת שה״ש ה, ב.
63אשת חיל עט״ב
“A woman of valor is the crown of her husband.” In the Time to Come the bride, Malchus, will be the crown of the groom.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
64והי׳ אור הלבנה
“And the light of the moon shall be like the light of the sun.” The future equality of Malchus (the moon) with Z’eir Anpin (the sun).
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
65שער מיעוט הירח
The Arizal’s Gate of the Moon’s Diminution explains that the ultimate growth of Malchus is to stand face to face with Z’eir Anpin, fully equal, so that two kings use one crown, both receiving their light from Imma.
Sefer Etz Chaim 36:1–2עץ חיים ל״ו:א׳-ב׳
השער השלישי שער מיעוט הירח ויתחלק לד׳ פרקים: מיעוט הירח מאי ניהו דאמר לה לכי ומעטי את עצמך היינו דכולהו מלכיות דידה דהוי בכל הט״ס כולהו הפילו ונחתו לתתא בהדה מה דליתא הכי בכל ספיראן, דכולהו איתך להו חולקייהו בספיראן דלעילא (בר) מנייהו דהא כתר כלול מכולהו וכן חכמה וכן כולם אבל מל׳ אתנטלית מכולהו וכולהו הוי ט׳ בלבד דכל מה דהוי מינה לעילא בהדייהו נחית לתתא בהדה ואיהי שלימו דכולהו דבר מינה הוי כלהו ט״ס וכולא דילה נחית לתתא ומשו״ה הוי אור חוזר דלית לה מדילה כלום ובעית להדרא …
Sefer Etz Chaim (Public Domain)
66אמנם הבחינה
In chapter 2 the Arizal writes that the seventh level, two kings using one crown, was never reached, and will not be until the Time to Come.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… והנה כאשר חטא אדם הראשון יום ו׳ חזרה למטה תחת היסוד באחוריו ונשארה שם בבחי׳ נקודה לבד כלול מי׳ ואז אותן הט״ס עליונים שבה לא חזרו לעלות ולהסתלק ולהתעלם בזעיר אנפין עצמו כמו בעת מיעוט הירח ביום ד׳. אמנם כיון שהיה מפני חטא לכן כל אלו הט״ס ירדו למטה בקליפות כמ״ש בע״ה והרי היא בתכלית המיעוט האחרון שבכולם ואז היא ילדה קין והבל ע״י זווג זו״ן כנזכר אצלינו בדרוש קין והבל וחטא אדה״ר ע״ש איך היו למעלה בשעה זו ואח״כ כשבא יום שבת ראשון חזרה הנוקבא להתתקן בכל הו׳ …
Sefer Etz Chaim (Public Domain)
67בביאור ע״פ ונקבצו בני יהודה
The passage speaks of Z’eir Anpin and Nukva, the emotive attributes and speech, being also on the level of yud-hei, which is Abba and Imma, citing the same Etz Chaim passage on the moon’s diminution, and connects this with “And the children of Yehudah shall be gathered.”
Kehot’s noteלקו״ת במדבר ז, ד.
68ונקבצו בני יהודה ובנ״י יחדיו
“And the children of Yehudah and the children of Israel shall be gathered together.” The opening words of the explanation to which the reader is referred.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69יאר ה׳ פניו
“May G-d make His face shine upon you and be gracious to you.” The shining face is the revelation of the inner dimension, which is joy.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
70שוים בקומתן
The moon said before the Holy One, blessed be He, “Is it possible for two kings to use one crown?” and was told to diminish herself. The Alter Rebbe speaks of the Time to Come, when sun and moon will again be equal, using one crown.
Chullin 60bחולין ס׳ ב
Kehot’s noteחולין ס, ב.
71סד״ה ויגש
The explanation there asks why one blessing says “the groom and bride” and the last “the groom with the bride,” and answers that “and” speaks of the present, while “with” speaks of the future, after “Speedily … may there be heard,” the coming of the redeemer: now is the time of betrothal (erusin), and the future that of marriage (nisuin).
Kehot’s noteתו״א מד, ד.
Paragraph 4
72אז יבקע
“Then your light shall break forth like the dawn, and your healing shall speedily sprout.” The verse on which the maamar is built.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73עוז וחדוה במקומו
“Strength and gladness are in His place.” The joy above that arouses the breaking-through.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74משמח חתן עם הכלה
The last wedding blessing ends “Who gladdens the groom with the bride,” which the maamar applies to the Time to Come.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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והיה אור הלבנה כאור החמה ואור החמה יהיה…
“And the Light of the Moon Shall Be Like the Light of the Sun”
Isaiah’s promise that the moon will shine like the sun is the promise of the wedding blessing that the hidden voices of groom and bride, and the joy of “grooms” and of “youths,” will be heard. In the future the lower levels, the youths who now need song to awaken their love and the moon that has no light of its own, will rise above the elders, as high as the first three Sefiros of Atik.
The maamar in brief
Isaiah promises that the moon will shine like the sun, and the sun “sevenfold, like the light of the seven days,” the first three Sefiros of Atik. The maamar reaches this verse through the wedding blessing that prays for “the voice of the groom and the voice of the bride.” Now both are silent: kelipas nogah, the chash of chashmal, hides the divine speech, and the world conceals the Infinite Light; only Israel’s praises and Yaakov, the light that breaks through every partition, draw it down. The blessing names two kinds of joy. The grooms rejoice “from their chuppah,” the encompassing light of Binah: in a person, love born of contemplation alone. The youths, Yosef and Yehoshua, rejoice “from the feast of their song”: they need song, wine and much toil to awaken a love that has not yet entered the inner heart. Yet “youths will whiten the faces of elders”: the elders’ wisdom comes from the lower half of Keser, but in the future the youths will rise to “a hundred,” the Keser of Keser. Then Yehoshua, the moon, will shine like Yosef, the sun, and Yosef will rise to Atik and Adam Kadmon.

Outline
	1The light of the seven daysIsaiah’s verse; the seven days of Creation are the seven lower Sefiros of Atik, and their light is its first three, “exalted above the days of the world.”¶1–2
	2The silent voices of groom and brideKelipas nogah, the chash of chashmal, silences the divine speech; revelation comes only through Israel’s praises and through Yaakov, who breaks every partition; there are two grooms, and in the future both groom and bride will be heard.¶3
	3Grooms and youthsThe two youths are Yosef and Yehoshua; the grooms rejoice from the chuppah, contemplation itself, while the youths need song and wine to arouse love, as Yuval and the Levites, as against Yaval and the kohanim.¶4
	4Youths above eldersThe elder “acquired wisdom” from the beard of Arich Anpin, the lower half of Keser, “seventy years”; in the future the youth will reach “a hundred,” the Keser of Keser.¶5–9
	5The two halves of KeserKeser, the intermediary, is the root of the emanated beings below and the lowest level of the Infinite above.¶10
	6Sun and moonThe sun is Yosef, Yesod, and the moon is Yehoshua and Malchus; the moon will have its own light, and the sun will rise to Atik and Adam Kadmon, “sevenfold, like the light of the seven days.”¶11–12


Key concepts
	Chashmalחשמל
	The brilliance at the center of Ezekiel’s vision; read as chash, silence, and mal, speech: the silence of exile, caused by kelipas nogah, and the speech of the redemption.

	Kelipas nogahקליפת נוגה
	The “glowing husk,” a mixture of good and evil that surrounds the chashmal; its concealment keeps the divine speech from being revealed until it is refined.

	Grooms and youthsחתנים ונערים
	Two levels in the wedding blessing: the grooms rejoice from their chuppah, the encompassing light itself; the youths, Yosef and Yehoshua, from the feast of their song.

	Makifמקיף
	An encompassing light; Binah is called makifim, and the chuppah is contemplation itself, from which love is born without song.

	An elder who acquired wisdomזקן שקנה חכמה
	The Sages’ definition of an elder; here, Chochmah and Binah drawn from the beard of Arich Anpin, from the lower half of Keser.

	The beard of Arich Anpinדיקנא דאריך אנפין
	The thirteen tikkunim through which the light above intellect flows down; Abba draws from the eighth mazal and Imma from the thirteenth.

	The two halves of Keserחצי העליון וחצי התחתון דכתר
	Keser’s 620 lights: the lower half, yesh (310), is the root of Chochmah and Binah; the upper half is the Keser of Keser, the lowest level of the Infinite itself.

	Atikעתיק
	Atik Yomin, the inner dimension of Keser; its seven lower Sefiros are the “seven days,” and its first three are their light.

	Adam Kadmonאדם קדמון
	The primordial level above all the worlds; me’od in “shall be very high” has the letters of adam.


Section 1 · ¶1–2
The light of the seven days
1והיה אור הלבנה1 כאור החמה ואור החמה יהיה שבעתים2 כאור שבעת הימים וגו׳ (בישעיה סי׳ ל׳).
“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days,” etc. (in Isaiah, chapter 30).
The maamar opens with Isaiah’s prophecy of the redemption: the moon will shine as the sun shines now, and the sun will shine seven times brighter, “like the light of the seven days.” The whole discourse explains what these two lights and their future increase mean in the supernal worlds and in a person’s service of G-d.


הנה כאור שבעת הימים פי׳ במדרש רבה סדר בא ס״פ י״ח כאור שברא הקב״ה בתחלה וגנזו בגן עדן,3 והנה שבעת ימי בראשית הם ז״ת [ז׳ תחתונות] דעתיק כמ״ש הרח״ו [הרבי חיים ויטאל] הובא במק״מ [במקדש מלך] ס״פ מצורע.4
Now, “like the light of the seven days” is explained in Midrash Rabbah, Seder Bo, at the end of [chapter] 18: like the light that the Holy One, blessed be He, created at the beginning and hid away in the Garden of Eden. And the seven days of Creation are the seven lower [Sefiros] of Atik, as Rabbi Chaim Vital writes, cited in the Mikdash Melech at the end of Parshas Metzora.
The Midrash explains “the light of the seven days” as the light G-d created at the very beginning and hid away in the Garden of Eden. Rabbi Chaim Vital, cited by the Zohar commentary Mikdash Melech, identifies the seven days of Creation with the seven lower Sefiros of Atik, the inner dimension of Keser, the level that is above all the worlds.




2ואור שבעת הימים פי׳ האור והחיות של ז״ת [ז׳ תחתונות] והיינו בחי׳ ג״ר [ג׳ ראשונות] דעתיק5 כי חכמה נק׳ אור וכמ״ש בביאור ע״פ לבבתני67 כו׳
And “the light of the seven days” means the light and life-force (chayus) of the seven lower [Sefiros], namely the level of the first three [Sefiros] of Atik, for Chochmah (wisdom) is called “light,” as is explained in the explanation on the verse “You have captured my heart,” etc.
“The light of the seven days” is not the seven days themselves but the light and life-force that animates them, which is the first three Sefiros of Atik. The proof is that Chochmah, the first of those three, is called “light”; the Alter Rebbe refers to his explanation of “You have captured my heart” (Song of Songs 4:9) in Likkutei Torah on the Song of Songs.


והוא למעלה מבחי׳ שבעת הימים עצמן וע״ז נאמר המתנשא מימות עולם8 ימות עולם הם שבעת ימי בראשית שהם ז״ת [ז׳ תחתונות] דעתיק ועל הג״ר [הג׳ ראשונות] כתי׳ [כתיב] המתנשא מימות עולם.
And it is higher than the level of the seven days themselves. Of this it is said, “Who is exalted above the days of the world”: “the days of the world” are the seven days of Creation, which are the seven lower [Sefiros] of Atik, and of the first three it is written, “Who is exalted above the days of the world.”
The source of the days’ light is higher than the days. The Alter Rebbe reads a phrase of the morning prayers (the Yotzer blessing, as the Kehot note says) as “Who is exalted above the days of the world”: the “days of the world” are the seven days of Creation, the seven lower Sefiros of Atik, and what is exalted above them is the first three.




Section 2 · ¶3
The silent voices of groom and bride
3והענין דהנה אנו אומרים מהרה ישמע כו׳ קול חתן וקול כלה9, כי האידנא ליכא קול כלה כמ״ש נאלמתי דומיה10 וכרחל נאלמה11 שאין לה בחי׳ דבור בקול
The explanation: now, we say, “Speedily may there be heard,” etc., “the voice of the groom and the voice of the bride,” for nowadays there is no voice of the bride, as it is written, “I was mute with silence,” and “like a ewe (rachel) that is mute”: she has no level of speech with a voice.
The maamar turns to the wedding blessing that prays, “Speedily may there be heard … the voice of the groom and the voice of the bride.” We pray for it because at present the bride, Knesses Yisrael, has no voice: she is “mute with silence” (Psalms 39:3), like the ewe (rachel) of Isaiah 53:7 that is “mute before her shearers”; the Kehot note remarks that the words “before her shearers” are not quoted here.


והיינו שאין גילוי לבחי׳ דבור כי כל העולמות בי״ע אין ערוך לך והוא קדוש ומובדל ואין הדבור שהוא אלקות מתגלה בהם כמו שהוא באצילות בבחינת א״ס כו׳,
That is, there is no revelation of the level of speech, for as to all the worlds of Beriah, Yetzirah and Asiyah, “there is nothing comparable to You”: He is holy and set apart, and the speech, which is G-dliness, is not revealed in them as it is in the World of Atzilus (Emanation), in the mode of the Infinite One (Ein Sof), etc.
Speech is revelation, and the divine “speech” is not revealed in the created worlds of Beriah, Yetzirah and Asiyah, for they are utterly incomparable to G-d, who remains holy and set apart from them. Only in Atzilus, the world of Emanation that is one with its Source, is the divine speech revealed as G-dliness, in the mode of the Infinite.


(ועיין בע״ח [בעץ חיים] שמ״ט פ״ב [פרק ב׳]12 וע״ז החשמל סובבו הנוגה הקליפה הרביעית קול דממה דקה13 בחשאי14 וז״ס [וזה סוד] חש מחשמל עכ״ל [עד כאן לשונו], והיינו שהסתר והעלם דק״נ [דקליפת נוגה] גורמים שלא יתגלה בחי׳ הדבור עליון
(And see Etz Chaim, Shaar 49, chapter 2: “And around this chashmal the nogah surrounds it, the fourth kelipah, ‘a still, small voice,’ in silence (bechashai); and this is the secret of chash of chashmal.” End of quote. That is, the hiddenness and concealment of kelipas nogah cause the level of the supernal speech not to be revealed.
The parenthesis quotes the Arizal: around the chashmal of Ezekiel’s vision stands nogah, the fourth kelipah, called “a still, small voice” (I Kings 19:12), and the word chashmal is read as chash, silence, and mal, speech. Kelipas nogah, the husk that is a mixture of good and evil, conceals, and this concealment is what keeps the supernal speech from being revealed.


וזהו חש לשון שתיקה וכן קול דממה דקה כו׳ ועמ״ש ר״פ במדבר סיני15 שאז נק׳ דבר ה׳ בשם מדבר בתוס׳ [בתוספת] אות מ׳ פתוחה כו׳ ועמ״ש בד״ה ושבתי בשלום1617 בפי׳ וילך חרנה).18
And this is chash, a term for silence; and likewise “a still, small voice,” etc. And see what is written at the beginning of Parshas Bamidbar Sinai, that then the word (davar) of G-d is called by the name midbar (wilderness), with the addition of an open mem, etc. And see what is written in the discourse beginning “And I return in peace,” in the explanation of “and he went toward Charan.”)
Chash is a term for silence, and so is the “still” (demamah) voice. The Alter Rebbe refers to the beginning of Parshas Bamidbar in Likkutei Torah, where the word (davar) of G-d in such concealment is called midbar, wilderness, a davar with an added mem, and to the Torah Ohr discourse on “And I return in peace,” which explains Yaakov’s journey to Charan.


ומה שהמלאכים מקדישים ומעריצים ואומרים ברוך כבוד19 ה׳ ממקומו הרי שנמשך גילוי כבוד ה׳ בבי״ע, אין זה כ״א כמ״ש
And as for the angels sanctifying and extolling and saying, “Blessed be the glory of G-d from His place,” which shows that a revelation of the glory of G-d is drawn into Beriah, Yetzirah and Asiyah: this is only as it is written,
One might object that the angels in the lower worlds do perceive G-d’s glory, for they say, “Blessed be the glory of G-d from His place” (Ezekiel 3:12). The next part answers that this revelation does not come of itself.


ואתה קדוש יושב20 פי׳ בחי׳ ישיבה השפלה שמשפיל א״ע [את עצמו] בחי׳ קדוש להיות יושב ונמשך למטה ע״י תהלות ישראל דוקא
“And You are holy, sitting (yoshev)”: that is, the level of sitting, which is a lowering: the level of “holy” lowers itself to be sitting and drawn down below, through “the praises of Israel” specifically.
The verse “And You are holy, enthroned upon the praises of Israel” (Psalms 22:4) is read precisely: “holy” means transcendent and set apart, and “sitting” means lowering oneself, as one who sits lowers his height. The transcendent G-d lowers Himself into the worlds only through Israel’s praises; the Kehot note adds that the Tzemach Tzedek quotes this passage and gives a reason for it.


(וכמש״ל [וכמה שכתוב לעיל] ע״פ לבבתני הנ״ל דאע״פ [דאף על פי] שנאמר והחיות21 נושאות את הכסא היינו הכסא דוקא אבל לא נמשך גילוי בחי׳ אדם שעל הכסא אלא ע״י בכל מאדך22 שבנש״י [שבנשמות ישראל] מאד אותיות אדם).2324
(As is explained above on the verse “You have captured my heart,” mentioned above: although it is said, “and the chayos carry the Throne,” that is the Throne specifically; but the revelation of the level of “man” (adam) who is upon the Throne is drawn down only through the “with all your might (me’odecha)” of the souls of Israel; me’od has the letters of adam.)
In his explanation of “You have captured my heart,” the Alter Rebbe taught that the chayos, the holy beings of Ezekiel’s chariot, carry only the Throne, while the likeness of a man seated upon it is revealed only through Israel’s love “with all your might” (Deuteronomy 6:5). The word me’od (מאד, “might”) has the same letters as adam (אדם, “man”), as the Zohar notes.


והוא ענין יעקב יבקע צורים25 במדבר (תהלים ע״ח) שכל בחי׳ צורים אשר במדבר בוקע ויורד קו וחוט א״ס כו׳,
And this is the matter of Yaakov: “He split (yevaka) rocks in the wilderness” (Psalms 78): through all the levels of “rocks” that are “in the wilderness,” the kav (line of light) and thread of the Infinite One breaks through and descends, etc.
The name Yaakov (יעקב) has the letters of yevaka (יבקע), “split,” as in “He split rocks in the wilderness” (Psalms 78:15). Yaakov stands for the kav, the line of the Infinite Light, which breaks through every concealing “rock” and descends.


(בפי׳ וענין צורים עיין פ׳ בשלח דס״ד ע״א ועיין מק״מ [מקדש מלך] שם שהם בחי׳ גבורות, ופי׳ במדבר היינו כמש״ל [כמה שכתוב לעיל]). כי בבחי׳ יעקב כתיב ויזרח לו השמש26 שזרח ובא לו אור א״ס.
(On the meaning and matter of “rocks,” see [the Zohar,] Parshas Beshalach, folio 64a, and see the Mikdash Melech there, that they are the level of Gevuros; and the meaning of “in the wilderness” is as written above.) For of the level of Yaakov it is written, “And the sun shone for him”: the Infinite Light (Or Ein Sof) shone and came to him.
The Zohar (Beshalach, 64a) teaches that a “rock” (tzur) is always Gevurah, the power of restraint, and the Mikdash Melech there says that the “rocks” are Gevuros; “in the wilderness” recalls the concealment described above. Yaakov breaks through these restraints, for of him it says, “And the sun shone for him” (Genesis 32:32): the Infinite Light itself shone for him.


והנה בשמש כתיב לשמש שם אהל27 בהם והוא כחתן28 שבחי׳ השמש דומה לחתן חות דרגא29 ובחי׳ חתן הוא ג״כ בחי׳ יעקב כי כמה בקיעות יש ביעקב ויבקע.
Now, of the sun it is written, “For the sun He has set a tent in them, and it is like a groom”: the level of the sun resembles a groom (chassan), “descend a level” (chos darga). And the level of groom is also the level of Yaakov, for there are several breakings-through in Yaakov, [as in] vayevaka (“and he split”).
Psalms 19 compares the sun to “a groom coming out of his chuppah.” The word chassan (groom) is read as chos darga, “descend a level,” recalling the Talmud’s advice to go down a step in taking a wife (Yevamos 63a): the groom is the light that descends. That descent through barriers is Yaakov, whose name speaks of repeated breaking-through.


יצא יצא יעקב30 כמה יציאות31 (עיין בע״ח [בעץ חיים] של״א) וגם הכשבים הפריד יעקב32 כו׳ (עיין בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ ויצא33 ועמשל״ק [ועיין מה שכתוב לקמן] בד״ה והניף הכהן אותם).3435
“Yaakov had gone out, gone out (yatzo yatza)”: several goings-out (see Etz Chaim, Shaar 31). And also, “And Yaakov separated the lambs,” etc. (see the Likkutei Torah [of the Arizal], at the end of Parshas Vayetzei; and see what is written below, in the discourse beginning “And the kohen shall wave them”).
The doubled verb in “Yaakov had gone out, gone out” (Genesis 27:30) teaches two goings-out; the Arizal explains that the configuration called Yaakov emerges only through two splittings of the light (Etz Chaim; the text cites Shaar 31, which is gate 32 in the edition on Sefaria). Yaakov also “separated the lambs” (Genesis 30:40); the reader is sent to the Arizal’s Likkutei Torah and to the Alter Rebbe’s own discourse on “And the kohen shall wave them” in Likkutei Torah, Emor.


ולכן אומרים קול מצהלות חתנים36 ב׳ בחינות חתנים כי בכל בחינה מעולם ועד עולם פרסא מפסקת ויעקב בוקע הפרסא כו׳ (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ שיר השירים3738 ביאור ענין ב׳ בחי׳ חתנים).
Therefore we say, “the voice of the jubilation of grooms (chassanim)”: two levels of grooms. For at every level, “from world to world,” a partition (parsa) divides, and Yaakov breaks through the partition, etc. (And see what is written above on the verse “The Song of Songs,” the explanation of the matter of the two levels of grooms.)
This is why the blessing speaks of the jubilation of “grooms” in the plural: there are two levels of groom. Between every level and the next a partition (parsa) separates, and Yaakov, the breaking-through light, pierces it; the opening discourse of Likkutei Torah on the Song of Songs explains the two levels.


ובחי׳ כלה כלתה נפשי39 המקבלת אור א״ס היא בבחי׳ נאלמה בזמן הגלות שאין לה לפני מי לדבר ולהתגלות מפני גשמיות העולם לגבי אור א״ס שמעלימים ומסתירים.
And the level of bride (kallah), “my soul pines (kalsah),” which receives the Infinite Light, is in the state of “mute” in the time of exile: she has no one before whom to speak and be revealed, because of the physicality of the world, which, relative to the Infinite Light, hides and conceals.
The bride is kallah, as in “my soul pines (kalsah)” (Psalms 84:3): she longs for the Infinite Light and receives it. In exile she is “mute,” for there is no one before whom she can speak and be revealed; the physical world hides and conceals the Infinite Light.


משא״כ לע״ל [לעתיד לבוא] ונגלה כבוד40 ה׳ הוא אור א״ס הסוכ״ע שיהיה גילוי אור א״ס אזי יהיה קול כלה קול היא המשכה בבחי׳ גילוי
Whereas in the Time to Come, “And the glory of G-d shall be revealed”: this is the Infinite Light that encompasses all worlds (sovev kol almin), for there will be a revelation of the Infinite Light; then there will be “the voice of the bride.” A voice is a drawing-forth in the mode of revelation.
In the future “the glory of G-d shall be revealed” (Isaiah 40:5), and that glory is the Infinite Light that encompasses all worlds, the transcendent light now hidden from them. Then the bride will have a voice, for a voice is the drawing of something hidden into revelation.


וגם קול חתן יתגלה כי כעת גם קול חתן אינו בגילוי מאחר שאינו בא לבחי׳ גילוי באותיות הדבור כו׳
And “the voice of the groom” will be revealed too, for at present even the voice of the groom is not revealed, since it does not come to the level of revelation in the letters of speech, etc.
Even the groom’s voice is not heard now, because the descending light does not yet come into revealed “letters of speech.” In the future the groom’s voice will be revealed together with the bride’s.


(ועיין בפרשה תזריע דמ״ב סע״א [סוף עמוד א] דלאו אורחיה41 ובמ״ש הרמ״ז [הרב משה זכות] שם ועוי״ל [ועוד יש לומר] כו׳ דאע״ג [דאף על גב] כו׳ כי אין אופן כו׳.
(And see [the Zohar,] Parshas Tazria, folio 42, end of side a: “for it is not His way,” and what the Ramaz wrote there: “And one may further say,” etc., “that although,” etc., “for there is no way,” etc.
The parenthesis gives sources for the hidden voice of the groom. In the Zohar on Tazria (42a), Knesses Yisrael says of her exile, “I sought him and did not find him,” for it is not His way to unite with her except in His palace, and His voice is heard only by His children; the comments of the Ramaz, the Kabbalist Rabbi Moshe Zacuto, there are cited by their opening words.


או י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] ס״פ בחקתי דקט״ו ע״ב והוות דיירי בשוקא דבורסקי42 כו׳ וכמ״ש סד״ה חייב אינש לבסומי בפוריא43 דלכך אין שום שם במגלת אסתר והיינו שאין קול חתן וכלה בגילוי עכשיו כ״א מלובשים בהעלם כו׳ ע״ש)
Or it may be explained according to what is written at the end of [the Zohar,] Parshas Bechukosai, folio 115b: “and she was dwelling in the tanners’ market,” etc.; and as is written at the end of the discourse beginning “A person is obligated to become intoxicated on Purim,” that this is why there is no Name at all in the Megillah of Esther. That is, the voice of the groom and the bride is not revealed now; rather, they are enclothed in concealment, etc. See there.)
A second explanation: the Zohar at the end of Bechukosai (115b) compares G-d to a man whose beloved lives in the tanners’ market, the foul place of exile, which he enters only because she is there. The Torah Ohr discourse on “A person is obligated to become intoxicated on Purim” explains that this is why no Name of G-d appears in the Megillah: groom and bride are present now, but enclothed in concealment.


ולע״ל [ולעתיד לבוא] יתגלה קול מצהלות חתנים ב׳ חתנים הנ״ל (וזהו עת לחשות ועת לדבר44 שעכשיו עת לחשות והיינו מצד חש דחשמל המסתיר ולע״ל [ולעתיד לבוא] שיתברר ק״נ [קליפת נוגה] יהיה עת לדבר וזהו מל):45
And in the Time to Come there will be revealed “the voice of the jubilation of grooms,” the two grooms mentioned above. (And this is “a time to be silent and a time to speak”: now is “a time to be silent,” because of the chash of chashmal, which conceals; and in the Time to Come, when kelipas nogah will be refined, it will be “a time to speak,” and this is mal.)
In the future the jubilation of both grooms will be heard. Ecclesiastes says there is “a time to be silent and a time to speak” (3:7): now is the time of chash, silence, because kelipas nogah conceals; when nogah is refined in the future, it will be the time of mal, speech.




Section 3 · ¶4
Grooms and youths
4ב וגם בבחי׳ נערים ממשתה נגינתם46 ב׳ בחי׳ נערים הא׳ הוא יוסף שנק׳ נער כמ״ש והוא נער את בני בלהה ואת בני זלפה נשי אביו47
2. And in the level of “youths (ne’arim) from the feast of their song” there are also two levels of youths. The first is Yosef, who is called a youth (na’ar), as it is written, “and he was a youth with the sons of Bilhah and with the sons of Zilpah, his father’s wives,”
The second section turns to the second half of the blessing’s phrase, “youths from the feast of their song,” and finds two levels of “youth” as well. The first is Yosef, whom the Torah calls a youth when he was with the sons of his father’s wives Bilhah and Zilpah (Genesis 37:2).


כי גם בני בלהה שהם בחי׳ שוקין וירכין גד שוקא ימינא כו׳ לבר מגופא כו׳ עכ״ז [עם כל זה] הם מנשי אביו בחי׳ בקיעה הנ״ל.
for even the sons of Bilhah, who are the level of the legs and thighs, “Gad is the right leg,” etc., “outside the body,” etc., are nevertheless of “his father’s wives,” the level of breaking-through mentioned above.
The sons of the handmaids correspond to the legs and thighs, the lowest limbs, which the saying quoted here calls “outside the body.” Yet they are still the sons of “his father’s wives,” belonging to Yaakov, which shows that Yaakov’s breaking-through light reaches even these lowest levels, and Yosef the youth is there with them.


ולכך נאמר באשר וטובל בשמן רגלו48 שאע״פ [שאף על פי] שהוא בבחי׳ רגלו מ״מ טובל הוא בשמן בחי׳ חכמה, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] תקוע אלפא לשמן49 ואשה חכמה התקועית50 ותקוע הוא מנחלת שבט אשר
Therefore it is said of Asher, “and he dips his foot in oil”: although he is at the level of “his foot,” nevertheless he dips in oil, the level of Chochmah (wisdom), as our Sages, of blessed memory, said, “Tekoa is foremost (alfa) for oil,” and “a wise woman,” the woman of Tekoa; and Tekoa is in the inheritance of the tribe of Asher.
So Moshe blessed Asher, a son of Zilpah, “he dips his foot in oil” (Deuteronomy 33:24): though Asher is only a “foot,” he is immersed in oil, which stands for Chochmah. The Talmud (Menachos 85b) says that Tekoa was foremost for oil, and that Yoav brought a “wise woman” from Tekoa because olive oil made wisdom common there; and Tekoa, the Alter Rebbe adds, was in Asher’s portion.


ולכן נאמר ביוסף והוא נער את בני בלהה כו׳ וזהו בחי׳ נער עליון דאצילות (כדפי׳ בפ׳ וישב דקפ״ב ע״ב.
And therefore it is said of Yosef, “and he was a youth with the sons of Bilhah,” etc. This is the level of the supernal youth of Atzilus (as is explained in [the Zohar,] Parshas Vayeshev, folio 182b.
Therefore Yosef is called a youth precisely when he is with the sons of the handmaids: he is the supernal youth of Atzilus, the one who brings the flow down to the lowest levels. The Zohar on Vayeshev (182b) explains why Yosef, the Tzaddik, is called na’ar.


וענין בחי׳ נער זה היינו ע״ד כרוב אחד מקצה מזה51 הוא קצה אא״ס [אור אין סוף] שבז״א ונק׳ כרוב ואנפי זוטרי שזהו בחינת נער והיינו כשנתצמצם השפע בבחי׳ נה״י [נצח הוד יסוד] דז״א להתלבש אח״כ במל׳).
And the matter of this level of youth is along the lines of “one cherub (keruv) at the end on this side”: this is the end of the Infinite Light (Or Ein Sof) that is in Z’eir Anpin (the emotive attributes), and it is called keruv and “a small face” (anpei zutrei), which is the level of youth. That is, when the flow is contracted into the level of Netzach, Hod and Yesod of Z’eir Anpin, to be enclothed afterward in Malchus.)
This youth resembles the cherub set at one end of the Ark cover (Exodus 25:19); the name keruv is understood as a child’s, “small” face. It is the outer end of the Infinite Light within Z’eir Anpin, when its flow is contracted into Netzach, Hod and Yesod, the lowest Sefiros of Z’eir Anpin, in order to be enclothed afterward in Malchus.


ויש בחי׳ נער ב׳ ויהושע בן נון נער52 פני יהושע כפני לבנה53 חנוך לנער54 ע״פ דרכו הוא מט״ט [מטטרון] בעולם הבריאה ויצירה כו׳
And there is a second level of youth: “and Yehoshua son of Nun, a youth”; “the face of Yehoshua is like the face of the moon”; “Train a youth according to his way”: this is Metatron, in the World of Beriah and Yetzirah, etc.
The second youth is Yehoshua, Moshe’s attendant, called a youth (Exodus 33:11), whose face, the Talmud says, was like the face of the moon (Bava Basra 75a). “Train a youth according to his way” (Proverbs 22:6) is applied to Metatron, the angel called “youth,” who stands in the worlds of Beriah and Yetzirah, below Atzilus.


ועמ״ש מזה בד״ה בכ״ה בכסלו, שכ״ז [שכל זה] יהיה בבחי׳ גילוי לע״ל [לעתיד לבוא] בחי׳ חתנים ובחי׳ נערים הנ״ל
And see what is written on this in the discourse beginning “On the twenty-fifth of Kislev.” All this will be in a state of revelation in the Time to Come: the level of grooms and the level of youths mentioned above.
The Alter Rebbe refers to his discourse for Chanukah in Torah Ohr on this subject. The blessing’s prayer is that both levels, the grooms and the youths, be revealed in the Time to Come.


והיינו ע״י בחי׳ השמחה גילוי הש״ע [הש״ע (370)] נהורין55 יאר ה׳ פניו אליך56 כו׳ וארוכתך מהרה57 כו׳ בבחי׳ צמיחה כו׳.
That is, through the level of joy, the revelation of the 370 lights: “May G-d make His face shine upon you,” etc., “and your healing speedily,” etc., in the mode of sprouting, etc.
That revelation comes through joy, which reveals the 370 lights spoken of in the Zohar. Hence the priestly blessing, “May G-d make His face shine upon you” (Numbers 6:25), and Isaiah’s “your healing shall speedily sprout” (Isaiah 58:8): a revelation that comes in the manner of something sprouting and growing.


וענין חתנים מחופתם ונערים ממשתה נגינתם חופתם הוא בחי׳ מקיף מבינה דהיינו בעבודת ה׳ ע״י התבוננות בגדולת א״ס ב״ה עצמו
And the matter of “grooms from their chuppah and youths from the feast of their song”: “their chuppah” is the level of a makif (encompassing light) from Binah (understanding); that is, in the service of G-d, through contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, Himself.
Now the two halves of the phrase are contrasted. “Their chuppah,” the canopy that surrounds the couple, is a makif, an encompassing light, from Binah; in a person’s service of G-d it is contemplation of the greatness of the Infinite One Himself.


(ר״ל [רוצה לומר] שמההתבוננות עצמה נולדה ונמשכה האהבה וא״צ [ואין צריך / ואינו צריך] לנגינה ושירה לעורר עי״ז התפעלות המדות, רק ע״י ההתבוננות עצמו יתפעל מאד. וא״כ מצהלות חתנים היינו השמחה וההתפעלות נמשך מהחופה והמקיף עצמו שהוא בחי׳ ההתבוננות שהבינה נק׳ מקיפים כמ״ש
(That is to say, the love is born and drawn forth from the contemplation itself, and there is no need for melody and song to arouse the stirring of the emotive attributes (middos) through them; rather, through the contemplation itself he is greatly stirred. If so, “the jubilation of grooms” means that the joy and the stirring are drawn from the chuppah and the makif itself, which is the level of contemplation, for Binah is called makifim, as is explained
The grooms’ joy comes straight from contemplation: the love is born from the contemplation itself, without melody or song to stir the emotions. Binah is called makifim, “encompassing lights,” so the “chuppah” from which the grooms rejoice is contemplation itself.


בביאור ע״פ וקבל היהודי׳ [היהודים]58 ולקמן ע״פ והניף את העומר,59 או י״ל [יש לומר] כשההתבוננות בגדולת א״ס ב״ה עצמו הסוכ״ע אז נק׳ התבוננות זו בחי׳ מקיף וכמ״ש ע״פ טוב לחסות,60 וכשההתפעלות נמשך מזה זהו ענין מצהלות חתנים מחופתן).
in the explanation on the verse “And the Jews accepted,” and below on the verse “And he shall wave the omer.” Or it may be said: when the contemplation is in the greatness of the Infinite One, blessed be He, Himself, the light that encompasses all worlds (sovev kol almin), then this contemplation is called the level of makif, as is explained on the verse “It is better to take refuge,” and when the stirring is drawn from this, that is the meaning of “the jubilation of grooms from their chuppah.”)
The Alter Rebbe refers to the Torah Ohr explanation of “And the Jews accepted” (Esther 9:23) and to the Likkutei Torah discourse on waving the omer (Leviticus 23:11). He offers a second way: when one contemplates the Infinite One Himself, who transcends and encompasses all worlds, the contemplation itself is a makif, as explained on “It is better to take refuge in G-d” (Psalms 118:8).


והוא בחי׳ שמחה גילוי פנימית אם הבנים שמחה61 גילוי הש״ע [הש״ע (370)] נהורין שלמעלה מהשתלשלות או שע״ה [שעליו השלום] נהורין.
And this is the level of joy: the revelation of the inner dimension of “the mother of the children,” “joyful.” Joy is the revelation of the 370 lights that are above the chain of descending worlds (hishtalshelus), or the 375 lights.
Such joy is the revelation of the inner dimension of Binah, “the mother of the children,” who is “joyful” (Psalms 113:9). Joy reveals the 370 lights that are above the chain of descending worlds, or, counted another way, 375.


וזהו וישם לך שלום62 שלום בגימטריא שע״ו שהם שע״ה [שעליו השלום] עם הכולל והוא הגורם להיות בחי׳ החתנים להיות בחי׳ יעקב יבקע כו׳.
And this is “and grant you peace (shalom)”: shalom is numerically 376, which is 375 with the kolel; and this is what causes the level of the grooms to be the level of “Yaakov, yevaka,” etc.
The priestly blessing ends “and grant you peace (shalom)” (Numbers 6:26): the letters of שלום add up to 376, which is 375 plus one for the word itself (the kolel). This revelation is what makes the grooms “Yaakov,” the light that breaks through every partition.


וזהו קול מצהלות חתנים מחופתן שמצהלות חתנים נעשה מחופתן עצמן דהיינו מבחי׳ גילוי סכ״ע [סובב כל עלמין] עצמו
And this is “the voice of the jubilation of grooms from their chuppah”: the jubilation of the grooms comes about from their chuppah itself, that is, from the level of the revelation of the light that encompasses all worlds itself
So “the jubilation of grooms from their chuppah” means that their rejoicing comes from the chuppah itself, the revealed light that encompasses all worlds.


(ועמ״ש בד״ה לסוסתי63 בענין כחתן יוצא מחופתו64 ובד״ה משמח חתן) ובעבודת ה׳ מבחי׳ ההתבוננות עצמו.
(and see what is written in the discourse beginning “To a mare,” on the matter of “like a groom coming out of his chuppah,” and in the discourse beginning “Who gladdens the groom”); and in the service of G-d, from the level of the contemplation itself.
The parenthesis refers to the discourse on “To a mare” (Song of Songs 1:9), which explains “like a groom coming out of his chuppah” (Psalms 19:6), and to the discourse “Who gladdens the groom.” In a person’s service of G-d, the grooms’ joy comes from contemplation itself.


אבל בעת שהם ב׳ בחי׳ נערים הנ״ל יוסף והוא נער ויהושע בן נון נער כו׳
But when they are the two levels of youths mentioned above, Yosef, “and he was a youth,” and “Yehoshua son of Nun, a youth,” etc.,
The youths, Yosef and Yehoshua, are different from the grooms.


ממשתה נגינתם נגינה הוא בחי׳ שירה שהיו הלוים משוררים לעורר את האהבה והיינו כשהאהבה נמשכה ונתלבשה למטה צריך לעוררה בבחי׳ שירה,
[it is] “from the feast of their song.” Melody (neginah) is the level of song (shirah), which the Levites would sing in order to arouse the love. That is, when the love has been drawn down and enclothed below, it needs to be aroused through the level of song
Their joy is “from the feast of their song”: they need song, like the songs the Levites sang in the Temple to arouse love. When love has descended and become enclothed in lower levels, it has to be awakened by song.


(כענין מ״ש פ׳ בשלח דמ״ה ע״א לענ נבואה זיני תושבחן65 הוו קמייהו דנביאי למישרי עלייהו רוח נבואה וכו׳ כנגן המנגן6667 וכו׳ בר ממשה וכו׳ ע״ש ועיין בפ׳ ויחי דרי״ו ב׳.
(like what is written in [the Zohar,] Parshas Beshalach, folio 45a, regarding prophecy: “Kinds of praises were [played] before the prophets, so that the spirit of prophecy would rest upon them,” etc., “as the musician played,” etc., “except for Moshe,” etc. See there; and see Parshas Vayechi, folio 216b.
The Zohar (Beshalach, 45a) says that music was played before the prophets so that the spirit of prophecy would rest on them, as Elisha asked for a musician, “and as the musician played” the hand of G-d came upon him (II Kings 3:15); Moshe alone needed none. The Zohar on Vayechi (216b) adds that the Shechinah does not rest amid sadness, which is why the musician was called.


ומזה נלמוד ונשכיל ג״כ בעבודת ה׳ לענין גילוי אור האהבה והיראה בלב האדם שיש מי שצריך לשיר וקול המעורר הכוונה שעי״ז דוקא תתעורר גילוי האהוי״ר [האהבה ויראה], ויש מי ששכלו ומדותיו גדולים יותר וא״צ [ואין צריך / ואינו צריך] כלל לזה
From this we shall learn and understand also in the service of G-d, regarding the revelation of the light of love and awe in a person’s heart: there is one who needs song and a voice that arouses the kavanah (inner intent), so that specifically through this the revelation of love and awe will be aroused; and there is one whose intellect and emotive attributes are greater, and he has no need of this at all,
The same holds in serving G-d. Some people need song and a melody that stirs the heart’s kavanah before love and awe can be revealed in them, while others, whose intellect and emotions are greater, have no need for this at all.


אלא שע״י ההתבוננות במוחו תתעורר האהוי״ר [האהבה ויראה] בלבו. וזהו ג״כ ענין יבל הוא היה אבי יושב אהל68 כו׳ ושם אחיו יובל הוא היה אבי כל תופש כנור69 כו׳,
but rather, through the contemplation in his mind, love and awe will be aroused in his heart. And this is also the matter of “Yaval: he was the father of those who dwell in tents,” etc., “and his brother’s name was Yuval: he was the father of all who handle the lyre,” etc.
For them, contemplation in the mind is enough to awaken love and awe in the heart. The two brothers of Genesis 4:20–21 stand for the two types: Yaval, father of those who dwell in tents, and Yuval, father of those who play the lyre.


כי יושב אהל זהו בחי׳ לשמש שם אהל בהם70 והוא כחתן יוצא מחופתו שמצהלות חתנים הוא מחופתן מהאהל והמקיף עצמו וא״צ [ואין צריך / ואינו צריך] לכנור ושיר ומנגן כו׳
For “one who dwells in a tent” is the level of “For the sun He has set a tent in them, and it is like a groom coming out of his chuppah”: the jubilation of the grooms is from their chuppah, from the tent and the makif itself, and there is no need for lyre and song and musician, etc.
Yaval, the tent-dweller, is the groom: the sun’s “tent” in Psalms 19, from which it goes out “like a groom from his chuppah.” His joy comes from the tent, the encompassing light itself, with no need for lyre, song or musician.


אבל בחי׳ יובל הוא למטה מזה דהיינו כשא״א להיות התפעלות המדות כ״א ע״י נגינה ושיר כו׳ וכענין החילוק בין כהנים ללוים שלוים היו בשיר וכהנים בחשאי ברעותא דלבא כו׳ שהוא בחי׳ פנימית הלב.
But the level of Yuval is lower than this: that is, when it is impossible for there to be a stirring of the emotive attributes except through melody and song, etc. And this is like the difference between the kohanim and the Levites: the Levites were [engaged] in song, and the kohanim in silence, “with the desire of the heart,” etc., which is the level of the inner dimension (pnimiyus) of the heart.
Yuval, the lyre-player, is the lower level, whose emotions can be stirred only through music. The same difference divides the Levites, who served with song, from the kohanim, who served in silence “with the desire of the heart,” the inner dimension of the heart.


ועמ״ש בפ׳ שמות בד״ה קול דודי שבחי׳ הראשונה נק׳ באר שבע כו׳ והיינו בהיות חו״ב [חכמה ובינה] בגדולת ה׳ בהתרחבות גדול במוחו ומחשבתו וע״כ יכול הוא לעורר מדת האהוי״ר [האהבה ויראה] בהתגלות לבו ע״י עסק המחשבה בלבד
And see what is written in Parshas Shemos, in the discourse beginning “The voice of my beloved,” that the first level is called Be’er Sheva, etc.: that is, when [one’s] Chochmah and Binah in the greatness of G-d are with great breadth in his mind and thought, and therefore he can arouse the attribute of love and awe, revealed in his heart, through the occupation of thought alone;
The Torah Ohr discourse on “The voice of my beloved” explains that the first level, called Be’er Sheva, belongs to one whose Chochmah and Binah, contemplating G-d’s greatness, are broad and expansive. Such a person can arouse love and awe openly in his heart by thought alone.


אבל מי שמוחו קטן כו׳ ע״ש. ולכן א״ש [אתי שפיר] דבחי׳ נערים שזהו בחי׳ קטנות צ״ל ממשתה נגינתם דייקא. ועוד יובן זה דהנה בפ׳ וישב דקפ״ב ע״ב כ׳ [כתב] ה״נ [הכי נמי] אתקרי איהו בשמא דילה דכתיב והוא נער71 כו׳
but one whose mind is small, etc. See there. Therefore it is well understood that the level of youths, which is the level of smallness (katnus), must be “from the feast of their song” specifically. This will be further understood: in [the Zohar,] Parshas Vayeshev, folio 182b, it is written, “So too he is called by her name, as it is written, ‘and he was a youth,’” etc.
One whose mind is “small” needs more, and that is why the youths, the level of katnus (smallness), must have “the feast of their song.” A further proof comes from the Zohar on Vayeshev, which says of Yosef, “so too he is called by her name”: he is called na’ar after Malchus.


הרי מובן דעיקר בחי׳ קריאת שם נער בצדיק עליון דאצילות הוא ע״ש [על שם] המל׳ שנק׳ כן וכמ״ש במק״מ [במקדש מלך] שם שהמלכות לפעמים נק׳ נער ולפעמים נק׳ נערה ולכך גם ז״א נק׳ נער כשמה כו׳.
Thus it is understood that the main reason the supernal Tzaddik of Atzilus is called by the name “youth” (na’ar) is on account of Malchus, which is called so, as the Mikdash Melech writes there, that Malchus is sometimes called na’ar and sometimes na’arah; and therefore Z’eir Anpin too is called na’ar, by her name, etc.
The supernal Tzaddik of Atzilus, Yesod, is called na’ar mainly because of Malchus, which bears that name. The Mikdash Melech explains that Malchus is sometimes called na’ar and sometimes na’arah, and Z’eir Anpin is called na’ar after her.


ופי׳ וענין שהמל׳ נק׳ נער בלא ה׳ מבואר בפ׳ בא דל״ח ע״ב דכל זמן דלא קבילת דכר אקרי נער72 כו׳
And the meaning and matter of Malchus being called na’ar, without a hei, is explained in [the Zohar,] Parshas Bo, folio 38b: “As long as she has not received the male, she is called na’ar,” etc.
The Torah sometimes writes na’arah (“girl”) without its final hei, as na’ar. The Zohar (Bo, 38b) explains that as long as she has not received from the male she is called na’ar, and once she has received she is called na’arah; so the missing hei marks a state of not yet receiving.


ונתבאר הפי׳ ע״ז בעבודת ה׳ לקמן בשיר השירים ע״פ לריח שמניך73 דפי׳ עד לא קבילת היינו שעדיין לא זרח אלקות בתוך הלב ולבו אטום כבתולה כו׳. ובמ״א נתבאר שזהו אף שנמשך ונתפשט ההתבוננות בלב
And the explanation of this in the service of G-d is given below in Shir HaShirim, on the verse “For the fragrance of your oils”: “before she has received” means that G-dliness has not yet shone within the heart, and his heart is sealed like a virgin, etc. And elsewhere it is explained that this is so even though the contemplation has been drawn down and spread into the heart,
The Alter Rebbe’s discourse on “For the fragrance of your oils” (Song of Songs 1:3) applies this to a person: “before she has received” means that G-dliness has not yet shone within the heart, which remains sealed. Elsewhere he adds that this is so even when contemplation has already spread into the heart.


אבל הוא בחיצוני׳ הלב ולא נקלט בפנימית הלב ונק׳ אירוסין לבד וכה״ג [וכהאי גוונא] נתבאר לקמן בפ׳ מטות ע״פ ואשה כי תדור74 בפי׳ וענין בנעוריה בית אביה כו׳ וזהו ענין חסד נעוריך וכו׳ ע״ש.
but it is in the outer dimension (chitzoniyus) of the heart and has not been absorbed into the inner dimension of the heart, and it is called betrothal (erusin) alone. Something similar is explained below in Parshas Matos, on the verse “And if a woman makes a vow,” in the meaning and matter of “in her youth, in her father’s house,” etc.; and this is the matter of “the kindness of your youth,” etc. See there.
For the contemplation may reach only the heart’s outer dimension and not be absorbed within, like betrothal (erusin) without the full marriage. A similar point is made in Likkutei Torah, Matos, on the vow of a young woman “in her youth, in her father’s house” (Numbers 30), and in “the kindness of your youth” (Jeremiah 2:2).


גם הנה גבי חסד נעוריך כתיב לכתך אחרי במדבר75 ופי׳ לכתך אחרי זהו בחי׳ אתכפיא אבל עדיין אינו בבחי׳ לאהפכא חשוכא לנהורא שיהיה גילוי פנימית נקודת הלב כמש״ל [כמה שכתוב לעיל] באריכות ע״פ זכור את אשר עשה לך עמלק76 כו׳.
Also, regarding “the kindness of your youth,” it is written, “your going after Me in the wilderness”; and the meaning of “your going after Me” is the level of subjugation (iskafya), but it is not yet at the level of turning darkness into light, so that there would be a revelation of the inner dimension of the point of the heart, as is explained above at length on the verse “Remember what Amalek did to you,” etc.
Jeremiah’s verse goes on, “your going after Me in the wilderness”: following G-d through a wilderness is iskafya, subduing one’s nature, but not yet transforming darkness into light so that the inner point of the heart is revealed. The Torah Ohr discourse on “Remember what Amalek did to you” (Deuteronomy 25:17) explains this at length.


ולכן מכ״ז [מכל זה] יובן דבבחי׳ ומדרגת זו שנק׳ נערים צריך ליגיעה רבה ועצות לעורר האהבה וזהו ענין ונערים ממשתה נגינתם שהקול והנעימה מעורר הכוונה משא״כ גבי חתנים א״צ [אין צריך / אינו צריך] לזה כי פנימית הלב מתאחדת עם המוח בבחי׳ תרין ריעין דלא מתפרשין).77
Therefore, from all this it is understood that at this level and rung, which is called “youths,” great toil and counsels are needed to arouse the love. And this is the matter of “and youths from the feast of their song”: the voice and the melody arouse the kavanah. Whereas with grooms there is no need for this, for the inner dimension of the heart is united with the mind, in the manner of “two companions who never part.”)
So at the level of “youths” one needs great toil and practical counsel to arouse love, and song and melody stir the heart’s kavanah. The grooms need none of this, for the inner heart is already united with the mind, like the Zohar’s “two companions who never part.”


ושירה היא על היין78 נכנס יין יצא סוד79 מהעלם לגילוי וזהו ממשתה נגינתם נגינה ומשתה יין
And song is [said] over wine: “wine enters, the secret comes out,” from concealment to revelation. And this is “from the feast of their song”: song, and a feast of wine.
Song is said over wine (Berachos 35a), and “wine enters, the secret comes out” (Eruvin 65a): wine brings what is hidden into the open. So the youths’ joy, “from the feast (mishteh, drinking) of their song,” is song and wine together.


אבל החתנים הם למעלה מבחי׳ יין אלא מחופתם עצמם וזהו אכלו רעים80 לעילא שתו ושכרו דודים לתתא כי לתתא בבחי׳ דודים צ״ל שתו ושכרו משא״כ למעלה בבחי׳ רעים כו׳
But the grooms are above the level of wine; rather, [it is] from their chuppah itself. And this is “‘Eat, companions’: above; ‘drink and be drunk, beloved ones’: below.” For below, at the level of “beloved ones,” there must be “drink and be drunk,” whereas above, at the level of “companions,” etc.
The grooms are above wine: their joy comes from the chuppah itself. The Zohar reads “Eat, companions; drink and be drunk, beloved ones” (Song of Songs 5:1) as two levels: the companions above, who are always united, only eat, while the beloved ones below, who long for each other and are together only at times, need drink.


(ועמ״ש סד״ה באתי לגני בענין רעים ודודים ומ״ש בד״ה לבבתני81 מענין בחי׳ אחותי ובחי׳ כלה ובמ״א נת׳ [נתבאר] דשבת הוא בחי׳ אכלו רעים ויו״ט [ויום טוב] הוא בחי׳ שתו ושכרו דודים):
(And see what is written at the end of the discourse beginning “I have come into my garden,” on the matter of companions and beloved ones, and what is written in the discourse beginning “You have captured my heart,” on the level of “my sister” and the level of “bride.” And elsewhere it is explained that Shabbos is the level of “Eat, companions,” and Yom Tov is the level of “drink and be drunk, beloved ones.”)
The reader is sent to the end of the discourse “I have come into my garden” and to the discourse “You have captured my heart,” both in Likkutei Torah on the Song of Songs. Elsewhere it is explained that Shabbos is the level of “Eat, companions,” and Yom Tov the level of “drink and be drunk, beloved ones.”




Section 4 · ¶5–9
Youths above elders
5ג ואחר כ״ז [כל זה] יובן פי׳ והיה אור הלבנה כו׳, דהנה איתא נערים פני זקנים ילבינו, כי
3. After all this, the meaning of “And the light of the moon (levanah) shall be,” etc., will be understood. For it is stated, “Youths will whiten (yalbinu) the faces of elders.” For
The third section returns to the opening verse about the moon (levanah). The key is a saying of the Sages about the time before Mashiach’s coming, “Youths will whiten (yalbinu) the faces of elders,” usually understood as the young shaming the old. The Alter Rebbe will read it as the youths rising above the elders, and later identifies the two youths with the sun and the moon of Isaiah’s verse.


הנה זקנים הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו זקן שקנה חכמה,82 קנין הוא המשכה מהעלם אל הגילוי ומקור המשכת חו״ב [חכמה ובינה] הוא מדיקנא
“elders” is as our Sages, of blessed memory, said: “Who is an elder (zaken)? One who has acquired (kanah) wisdom.” Acquisition is a drawing-forth from concealment into revelation; and the source of the drawing-forth of Chochmah and Binah is from the beard (dikna)
The Talmud says that an “elder” (zaken) is one who has acquired (kanah) wisdom (Kiddushin 32b). To acquire is to draw something out of concealment into revelation, and the source from which Chochmah and Binah are drawn is the “beard” (dikna) of Arich Anpin, the outer dimension of Keser, whose thirteen tikkunim are channels through which the light above intellect flows down.


דא״א אבא יונק ממזל השמיני ואימא ממזל הי״ג83 וזהו זקן שקנה חכמה שקנין והתהוות החכמה נמשך מבחי׳ דיקנא.
of Arich Anpin: Abba draws from the eighth mazal, and Imma from the thirteenth mazal. And this is “an elder: one who has acquired wisdom,” for the acquisition and coming-into-being of wisdom are drawn from the level of the beard.
The Arizal teaches that of the thirteen tikkunim of the beard, the eighth and the thirteenth are each called mazal, from “flowing,” and that Abba (Chochmah) draws from the eighth and Imma (Binah) from the thirteenth. So “an elder who has acquired wisdom” means that wisdom itself comes into being from the beard.




6וזהו והחכמה מאין תמצא84 מבחי׳ שאין ערוך שהוא רק בחי׳ שערות וכמ״ש בד״ה ועשית בגדי קדש85 כו׳.
And this is “And wisdom, from where (me’ayin) shall it be found?”: from a level that has no comparison [to it], which is only the level of hairs, as is explained in the discourse beginning “And you shall make holy garments,” etc.
Job asks, “And wisdom, from where (me’ayin) shall it be found?” (Job 28:12), and the Alter Rebbe reads me’ayin as “from nothing”: wisdom comes from a level that has no comparison to it, which in relation to its source is only “hairs,” a thin outgrowth. He refers to his discourse on “And you shall make holy garments” (Exodus 28:2).


וגם שערות אלו הן הן הלכות התורה ושער רישיה כעמר נקא86 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במ״ת [במתן תורה] נדמה להם כזקן87 כו׳
And these hairs are also the very laws (halachos) of the Torah: “and the hair of His head like pure wool”; and as our Sages, of blessed memory, said, at the Giving of the Torah He appeared to them as an elder, etc.
These hairs are the laws (halachos) of the Torah, as in Daniel’s vision of the Ancient of Days, “the hair of His head like pure wool” (Daniel 7:9). So too the Sages said that at the Giving of the Torah G-d appeared to Israel as an elder.


והנה השערות והדיקנא שרשה ממו״ס [ממוחא סתימאה] אכן נמשכה רק מבחי׳ ז״ת [ז׳ תחתונות] דמו״ס [דמוחא סתימאה] עד״מ השערות באדם הן
Now, the hairs and the beard have their root in Mocha Stima’ah (the hidden brain); however, they are drawn only from the level of the seven lower [Sefiros] of Mocha Stima’ah. By way of analogy, the hairs in a person are
The hairs and the beard are rooted in Mocha Stima’ah, the “hidden brain” of Arich Anpin, but they draw only from its seven lower Sefiros, not from its intellect. A human analogy follows.


רק בחי׳ צומח, וצומח הן בחי׳ ז״ת [ז׳ תחתונות] שהם המדות כו׳ ולכן זקנה ושיבה הוא בן ע׳ [שבעים] שנה שהם ז׳ מדות הכלולים כל אחד מעשרה.
only the level of the vegetative, and the vegetative is the level of the seven lower [Sefiros], which are the emotive attributes (middos), etc. Therefore “old age and gray hair” is at seventy years: these are the seven attributes, each one comprising ten.
Hair in a person is like plant life, growing without feeling, and the vegetative level corresponds to the seven lower Sefiros, the emotive attributes. That is why old age is reckoned at seventy: seven attributes, each made up of ten.




7והנה הנערים הם למטה הרבה מבחי׳ ומדרגת זקן כמובן ע״פ הנ״ל. אך לע״ל [לעתיד לבוא] שיהיה עליות העולמות ע״ז אמר נערים פני זקנים ילבינו שגם בחי׳ הנערים יתעלו כ״כ [כל כך] עד שיהיו למעלה מבחי׳ זקן שקנה חכמה
Now, the youths are far below the level and rung of an elder, as is understood from what was said above. But in the Time to Come, when there will be the ascents of the worlds, of this it is said, “Youths will whiten the faces of elders”: even the level of the youths will be elevated so much that they will be above the level of “an elder: one who has acquired wisdom.”
Normally the youths are far below the elders, whose wisdom is “acquired.” But in the Time to Come all the worlds will rise, and then the youths will rise so high that they will “whiten,” stand above, the elders who acquired wisdom.


(ועד״ז אפשר לומר מש״ש [מה שכתוב שם] בת קמה באמה88 הוא כמ״ש במ״א ע״פ רני ושמחי בת89 כו׳ שיש ג׳ מדרגות לא זז מחבבה עד שקראה בתי ואח״כ אחותי ואח״כ אמי כו׳
(Along these lines one can explain what is written there, “a daughter rises up against her mother”: it is as is explained elsewhere on the verse “Sing and rejoice, O daughter,” etc., that there are three levels: “He did not cease to cherish her until He called her ‘My daughter,’” and afterward “My sister,” and afterward “My mother,” etc.
The same saying of the Sages goes on, “a daughter rises up against her mother” (Micah 7:6), and this too can be read as an ascent. The Torah Ohr discourse on “Sing and rejoice, O daughter of Zion” explains the Midrash that G-d first called Knesses Yisrael “My daughter,” then “My sister,” and finally “My mother,” three ascending levels.


ולעתיד כתיב רני ושמחי בת שבחי׳ בת תתעלה ביתר שאת ולהיות אחעט״ב [אשת חיל עטרת בעלה] וזהו בת קמה באמה והיינו ג״כ ענין וכלה בחמותה וע״ד מ״ש בפ׳ שלח דקע״א ע״פ והיה ביום ההוא יצאו מים חיים מירושלים חצים אל הים הקדמוני).9091
And of the future it is written, “Sing and rejoice, O daughter”: the level of “daughter” will be elevated with surpassing loftiness and will become “a woman of valor, the crown of her husband.” And this is “a daughter rises up against her mother,” and this is also the matter of “and a daughter-in-law against her mother-in-law.” And it is along the lines of what is written in [the Zohar,] Parshas Shelach, folio 171, on the verse “And it shall be on that day that living waters shall go out from Jerusalem, half of them to the eastern sea.”)
In the future Zechariah’s call “Sing and rejoice, O daughter” (Zechariah 2:14) will be fulfilled: the “daughter,” Malchus, will rise beyond her source and become “a woman of valor, the crown of her husband” (Proverbs 12:4). So the daughter rising against her mother, and the daughter-in-law against her mother-in-law, describe the lower rising above the higher, as the Zohar (Shelach, 171a) asks how living waters from Jerusalem can flow up to the “eastern,” literally the “former,” sea, the source of all the waters.


והענין כמ״ש (בישעיה סי׳ ס״ה כ׳ [כתב]) הנער בן מאה שנה ימות92 פי׳ שבחי׳ הנער יתעלה כ״כ [כל כך] עד שיהיה בן מאה שנה שהוא למעלה מבחי׳ ומדרגת זקנה ושיבה93 דעכשיו שהוא בן ע׳ [שבעים] שנה דהיינו ז״ת [ז׳ תחתונות] דכתר,
The explanation is as it is written (in Isaiah, chapter 65, [verse] 20), “The youth shall die a hundred years old”: that is, the level of the youth will be elevated so much that he will be a hundred years old, which is above the level and rung of the present “old age and gray hair,” which is at seventy years, namely the seven lower [Sefiros] of Keser.
Isaiah’s prophecy, “The youth shall die a hundred years old” (Isaiah 65:20), means that the youth will rise to the level of “a hundred.” The Mishnah sets the gray hair of old age at seventy (Avos 5:21), corresponding to the seven lower Sefiros of Keser, so “a hundred” is higher still.


אבל בן מאה שנה היינו גם ג״ר [ג׳ ראשונות] דכתר עם ז״ת [ז׳ תחתונות] שהם ע״ס [עשר ספירות] דכתר הכלולים מעשר וכמ״ש בפ׳ חיי שרה דקכ״ג ע״א
But “a hundred years old” means also the first three [Sefiros] of Keser together with the seven lower ones, which are the Ten Sefiros of Keser, [each] comprising ten, as is written in [the Zohar,] Parshas Chayei Sarah, folio 123a:
A hundred includes the first three Sefiros of Keser together with the seven lower ones, all ten Sefiros of Keser, each comprising ten. The Zohar (Chayei Sarah, 123a), explaining the “hundred years” of Sarah’s life, speaks of the Holy One, blessed be He, as included from the most hidden place in the number one hundred.


קב״ה [קודשא בריך הוא] דאתכליל מאתר עילאה סתימא דכל סתימא במאה ברזא דמאה ברכאן94 כו׳ וא״כ יהיו אז בחי׳ נערים למעלה מבחי׳ זקן דעתה שהוא בחי׳ ז״ת [ז׳ תחתונות] דמו״ס [דמוחא סתימאה].
“The Holy One, blessed be He, who is included from the supernal place, hidden of all hidden, in a hundred, in the secret of the hundred blessings,” etc. If so, the level of the youths will then be above the level of the present elder, which is the level of the seven lower [Sefiros] of Mocha Stima’ah.
The Zohar links this to the hundred blessings said each day. So in the future the youths will stand above today’s elder, whose level is only the seven lower Sefiros of Mocha Stima’ah.




8ועיין פע״ח [פרי עץ חיים] שער חג השבועות פ״א מש״ש [מה שכתוב שם] בפי׳ משנה זו בן ה׳ שנים כו׳ עד בן ע׳ [שבעים] שנה כו׳
And see Pri Etz Chaim, Shaar Chag HaShavuos, chapter 1, what is written there in explanation of this mishnah, “Five years old,” etc., up to “seventy years old,” etc.:
The Arizal in Pri Etz Chaim (Gate of Shavuos, chapter 1) explains the mishnah “At five years old for Scripture … at seventy for gray hair” (Avos 5:21) as stages in the growth of Z’eir Anpin.


הוא כשעולה הז״א בדיקנא דא״א כו׳ וא״כ מובן דבן מאה שנה הוא בחי׳ גבוה יותר הרבה והיינו כנ״ל ושם יהיה עליות ומדרגת בחי׳ הנער כו׳.9596
it is when Z’eir Anpin (the emotive attributes) rises into the beard of Arich Anpin, etc. If so, it is understood that “a hundred years old” is a much higher level, and this is as mentioned above; and it is there that the ascents and the rung of the level of the youth will be, etc.
“Seventy,” the white-bearded elder, is when Z’eir Anpin rises to the beard of Arich Anpin. A hundred is therefore far higher, and that is where the youth will rise in the future.




9וזהו שאמרו קנה חכמה קנה בינה97 ב״פ [ב׳ פעמים] קנה גימטריא יש,9899 והנה יש הוא חצי מתר״ך אורות דכתר ופי׳ חצי היינו
And this is what they said, “Acquire wisdom, acquire understanding”: kneh (acquire) twice is numerically yesh [310]. Now, yesh is half of the 620 lights of Keser. The meaning of “half” is
Proverbs says, “Acquire wisdom, acquire understanding” (Proverbs 4:5). The word kneh (קנה, 155) twice equals 310, the value of yesh (יש), and 310 is half of 620, the value of keser (כתר); the Arizal says that Keser has 620 lights and gives half of them, yesh, to Abba and Imma.


כי הכתר שבכל ספירה נחשב הוא לבדו נגד כל הט״ס [הט׳ ספירות] שבהספירה ע״ד רגלי החיות כנגד כולן100 כו׳
that the Keser in each Sefirah is reckoned, by itself, as equal to all the nine Sefiros of that Sefirah, along the lines of “the feet of the chayos are equal to all of them,” etc.
Why half? Because the Keser within any Sefirah counts as much as the nine Sefiros below it together, just as the Talmud says that “the feet of the chayos” equal all the measures listed before them (Chagigah 13a).


וכן גם בכתר עצמו שכלול מע״ס [מעשר ספירות] הנה הט״ס [הט׳ ספירות] שבו מחכמה עד המל׳ נחשבים למחצה, והכתר שבכתר הוא לבדו כנגד כולן
So too in Keser itself, which comprises Ten Sefiros: its nine Sefiros, from Chochmah to Malchus, are reckoned as one half, and the Keser of Keser by itself is equal to all of them.
So it is within Keser itself: its nine lower Sefiros, from Chochmah to Malchus, make up one half of its 620 lights, and the Keser of Keser alone makes up the other half.


ולכן אמר דשרש חו״ב [חכמה ובינה] נק׳ קנה חכמה קנה בינה שהוא גימטריא יש והיינו חצי התחתון דכתר
Therefore he said that the root of Chochmah and Binah is called “acquire wisdom, acquire understanding,” which is numerically yesh, namely the lower half of Keser.
Therefore the root of Chochmah and Binah, “acquire wisdom, acquire understanding,” whose value is yesh, is the lower half of Keser, the root of the elders.


אבל העלייה דלע״ל [דלעתיד לבוא] שיתעלה הנער להיות בבחי׳ בן מאה דר״ל [דרוצה לומר] לבחי׳ הכתר שבכתר כנ״ל א״כ יתעלה גם בבחי׳ חצי העליון דכתר שלמעלה מעלה מבחי׳ חצי התחתון שהוא שרש בחי׳ ומדרגת זקנים עתה.
But the ascent of the Time to Come, when the youth will be elevated to the level of “a hundred years old,” meaning to the level of the Keser of Keser, as mentioned above: if so, he will be elevated also into the level of the upper half of Keser, which is far, far above the level of the lower half, which is the root of the level and rung of the elders now.
In the future the youth will rise to “a hundred,” the Keser of Keser, which is the upper half of Keser, far above the lower half that is the root of the elders today. That is how youths will surpass elders.




Section 5 · ¶10
The two halves of Keser
10ופי׳ ב׳ חצאין אלו היינו כי הכתר הוא הממוצע בין המאציל לנאצלים101 ויש בו ב׳ בחינות הבחי׳ התחתונה שבו הוא מה שהוא שרש וראש הנאצלים.
The meaning of these two halves is that Keser is the intermediary between the Emanator and the emanated beings, and it has two aspects. Its lower aspect is that it is the root and head of the emanated beings.
Keser is the intermediary between the Infinite One, the Emanator, and the emanated Sefiros, so it has two aspects. Its lower aspect is that it is the root and head of all that is emanated.


והבחינה העליונה שבו היינו הארת אור א״ס בחי׳ תחתונה שבמאציל כו׳ וכמ״ש בביאור ע״פ שחורה אני ונאוה102 ובד״ה יו״ט [יום טוב] של ר״ה [ראש השנה] שחל להיות בשבת.103
And its upper aspect is the radiance of the Infinite Light (Or Ein Sof), the lowest level within the Emanator, etc., as is explained in the explanation on the verse “I am black, yet comely,” and in the discourse beginning “When Yom Tov of Rosh HaShanah falls on Shabbos.”
Its upper aspect is a radiance of the Infinite Light itself, the lowest level of the Emanator. The Alter Rebbe refers to his explanation of “I am black, yet comely” (Song of Songs 1:5) and to his discourse on Rosh HaShanah that falls on Shabbos.




Section 6 · ¶11–12
Sun and moon
11והיינו כי בחי׳ נער הוא בחי׳ יוסף שהוא יסוד ז״א יתעלה ביסוד דעתיק וגם למעלה יותר וכמ״ש
That is: the level of youth is the level of Yosef, who is Yesod of Z’eir Anpin (the emotive attributes); it will be elevated into Yesod of Atik, and even higher, as it is written,
Now the youths are identified with the lights of Isaiah’s verse. The youth is Yosef, Yesod of Z’eir Anpin, and in the future he will rise into Yesod of Atik, the upper half of Keser, and higher still.


הנה ישכיל עבדי ירום ונשא וגבה מאד104 אותיות אדם105106 בחי׳ א״ק [אדם קדמון]. וזהו והיה אור הלבנה כאור החמה107 כי חמה ולבנה הן בחי׳ ב׳ נערים הנ״ל
“Behold, My servant shall prosper; he shall be exalted and lifted up and shall be very high (me’od)”: me’od has the letters of adam, the level of Adam Kadmon. And this is “And the light of the moon shall be like the light of the sun,” for the sun and the moon are the two levels of youths mentioned above:
Isaiah’s “My servant … shall be exalted and lifted up and shall be very high (me’od)” (Isaiah 52:13) is read with the Arizal: me’od has the letters of adam, Adam Kadmon, the primordial level above all the worlds. This is what “the light of the moon shall be like the light of the sun” means, for the sun and the moon are the two youths.


כי יהושע בן נון נער108 ופני יהושע כפני לבנה109 ויוסף שהוא יסוד נק׳ ג״כ חמה וכמו שהחמה משפיע ללבנה כך יוסף הוא המשביר110 כו׳.
for “Yehoshua son of Nun, a youth,” and “the face of Yehoshua is like the face of the moon”; and Yosef, who is Yesod, is also called the sun; and just as the sun bestows upon the moon, so Yosef “is the one who supplied [grain]” (hamashbir), etc.
Yehoshua the youth is the moon, for his face was like the face of the moon (Bava Basra 75a), and Yosef, Yesod, is the sun. As the sun gives light to the moon, so Yosef was “the one who supplied” grain to all the people of the land (Genesis 42:6).




12ובפ׳ שמות ד״ג ע״ב שמש דא הוא ברית קדישא111 כו׳, וגם נאמר והנה השמש והירח112 כו׳
And in [the Zohar,] Parshas Shemos, folio 3b: “‘Sun’: this is the holy covenant,” etc. And it is also said, “And behold, the sun and the moon,” etc.,
The Zohar (Shemos, 3b), explaining “before the sun” (Numbers 25:4) through the verse “For G-d is a sun and a shield” (Psalms 84:12), identifies the “sun” with the holy covenant, the Sefirah of Yesod, which is Yosef. Yosef’s dream, in which “the sun and the moon and eleven stars” bowed down to him (Genesis 37:9), is quoted to tie Yosef to the sun and the moon of Isaiah’s verse.


משתחוים לי ולעתיד תתעלה המל׳ שהיא בחי׳ לבנה שעכשיו לית לה מגרמה כלום רק שמקבלת מאור החמה
“bowing down to me.” And in the future Malchus (sovereignty) will be elevated, which is the level of the moon, which now “has nothing of her own,” only receiving from the light of the sun.
In the future Malchus, the “moon,” will rise. Now, in the Zohar’s words, she “has nothing of her own” and only receives the sun’s light; the Kehot note refers to Zohar II, 215a, where the moon is said to have no light except the light of the sun that shines on it.


הנה לעתיד תתעלה להיות כאור החמה שיהיה לה אור עצמי כמו אור החמה ואור החמה יסוד ז״א יתעלה ביסוד דעתיק ולמעלה יותר
Now, in the future she will be elevated to be like the light of the sun, so that she will have a light of her own, like the light of the sun. And the light of the sun, Yesod of Z’eir Anpin (the emotive attributes), will be elevated into Yesod of Atik, and higher still
In the future she will have a light of her own, like the sun’s. And the sun itself, Yesod of Z’eir Anpin, will rise into Yesod of Atik and beyond.


(ביסוד דא״ק [דאדם קדמון] כו׳) עד שיהיה שבעתים כאור שבעת הימים113 פי׳ אור שבעת הימים היינו ג״ר [ג׳ ראשונות] דעתיק כמש״ל [כמה שכתוב לעיל]
(into Yesod of Adam Kadmon, etc.), until it will be “sevenfold, like the light of the seven days.” “The light of the seven days” means the first three [Sefiros] of Atik, as was explained above;
It will rise as far as Yesod of Adam Kadmon, until it becomes “sevenfold, like the light of the seven days,” the first three Sefiros of Atik, as explained at the beginning of the maamar.


והוא יתעלה שבעתים כאור שבעת הימים וכנ״ל בפי׳ וגבה מאד ובפי׳ והיה אור הלבנה כאור החמה יש ב׳ פירושים א׳ שאור הלבנה יהיה
and it will be elevated “sevenfold, like the light of the seven days,” as mentioned above in the explanation of “and shall be very high.” And in the meaning of “And the light of the moon shall be like the light of the sun” there are two explanations. One: that the light of the moon will be
This is the ascent described above in Isaiah’s “and shall be very high (me’od),” me’od being adam, Adam Kadmon. Isaiah’s words “the light of the moon shall be like the light of the sun” can be explained in two ways.


כמו אור החמה דעתה הב׳ שגם אור הלבנה יהיה כמו אור החמה דלעתיד שהוא שבעתים כאור שבעת הימים.
like the light of the sun of the present. The second: that the light of the moon too will be like the light of the sun of the future, which is “sevenfold, like the light of the seven days.”
Either the moon will shine as the sun shines today, or, more boldly, the moon will shine like the sun of the future, which will itself be sevenfold, “like the light of the seven days.”


(ועיין בפע״ח [בפרי עץ חיים] סוף שער הפורים במ״ש וז״ס [וזה סוד] צדיקים יושבים ועטרותיהם בראשיהם114115 כו׳ וז״ש [וזהו שכתוב] והיה אור הלבנה כו׳ ויהיו שוין כו׳ וזה לימות המשיח כו׳ ע״ש):
(And see Pri Etz Chaim, at the end of Shaar HaPurim, what is written: “And this is the secret of ‘the righteous sit with their crowns on their heads,’” etc., “and this is [the meaning of] what is written, ‘And the light of the moon shall be,’” etc., “and they will be equal,” etc., “and this is for the days of Mashiach,” etc. See there.)
The Arizal (Pri Etz Chaim, end of the gate on Purim) brings together the Sages’ description of the future, “the righteous sit with their crowns on their heads” (Berachos 17a), and this verse: in the days of Mashiach the sun and the moon will be equal, as they were before the moon was diminished, and in the Time to Come the moon will rise even above the sun, a crown upon the heads of the righteous.



In one’s avodah
There are two ways to bring love and awe into the heart. One whose mind is broad can arouse them through contemplation of G-d’s greatness alone, as the grooms rejoice “from their chuppah”; one whose mind is “small” must use song, melody, counsel and much toil, as the youths rejoice “from the feast of their song,” for his contemplation still reaches only the outer heart, at the stage of subduing the other side rather than transforming darkness into light. Both are paths of service, and in the future the “youths” will rise above the “elders.”
Questions for discussion
	Why does the maamar say that now even the voice of the groom is not heard, and what will make both voices heard in the future?
	What is the difference between joy “from the chuppah” and joy “from the feast of song,” in the supernal worlds and in a person’s service of G-d?
	How do Yaval and Yuval, and the kohanim and the Levites, illustrate the two ways of arousing love?
	Why is the elders’ wisdom rooted only in the lower half of Keser, and how will the youths rise above them?
	What are the two explanations of “the light of the moon shall be like the light of the sun,” and how does each relate to the youths?

Sources and references
Notes
Paragraph 1
1והיה אור הלבנה
According to the note, this maamar is from the year 5571 (1810–11), and another transcript of it, printed from the Tzemach Tzedek’s handwritten manuscript, appears in Sefer HaMaamarim 5571.
Kehot’s noteמשנת תקע״א — הנחה אחרת בסה״מ תקע״א נדפס מגוכתי״ק הצ״צ.
2“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days, on the day that G-d binds up the breach of His people.” The verse on which the whole maamar is built.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כאור שברא הקב״ה בתחלה וגנזו בגן עדן
At the end of chapter 18 the Midrash says that in this world the miracle of the Exodus happened at night, but in the future night will become day, and it quotes Isaiah 30:26, explaining “like the light of the seven days” as the light that the Holy One, blessed be He, created at the beginning and hid away in the Garden of Eden.
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4הובא במק״מ ס״פ מצורע
The note says that the Tzemach Tzedek, in Or HaTorah, raises a difficulty with this statement that the seven days of Creation are the seven lower Sefiros of Atik, and tells the reader to see there.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרלו מקשה ע״ז ע״ש.
Paragraph 2
5ואור שבעת הימים . . ג״ר דעתיק
The note says that this explanation, that “the light of the seven days” is the first three Sefiros of Atik, is quoted by the Tzemach Tzedek in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-א ע׳ ריז.
6בביאור ע״פ לבבתני
The pointer leads to the explanation (Biur) on “You have captured my heart” (Song of Songs 4:9) in Likkutei Torah on the Song of Songs, which begins at this place.
Kehot’s noteלקו״ת שה״ש ל, א.
7לבבתני
“You have captured my heart, my sister, bride; you have captured my heart with one of your eyes.” The opening words of the explanation to which the reader is referred.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 3
9Jeremiah warns that in the destruction “the voice of the groom and the voice of the bride” will cease from the cities of Judah and the streets of Jerusalem. The wedding blessing prays that these voices be heard there again.
Jeremiah 7:34ירמיהו ז׳:ל״ד
וְהִשְׁבַּתִּי מֵעָרֵי יְהוּדָה וּמֵחֻצוֹת יְרוּשָׁלַ͏ִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה קוֹל חָתָן וְקוֹל כַּלָּה כִּי לְחׇרְבָּה תִּהְיֶה הָאָרֶץ:
Then will I cause to cease from the cities of Judah, and from the streets of Jerusalem, the voice of mirth and the voice of gladness, the voice of the bridegroom and the voice of the bride; for the land shall be desolate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10נאלמתי דומיה
“I was mute with silence; I held my peace, even from good.” It describes the silence of the bride, Knesses Yisrael, in exile.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
11וכרחל נאלמה
“Like a ewe (rachel) that is mute before her shearers.” Rachel, Malchus, is silent before the created beings who “shear” her; here the words “before her shearers” are left out.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. תי׳ ”לפני גוזזי׳” חסר. [כ].
12ועיין בע״ח שמ״ט פ״ב
Alongside the Arizal’s words on the chashmal and the nogah that surrounds it, the note adds “see also” Sefer HaMaamarim 5654, p. 213.
Kehot’s noteראה גם תרנ״ד ע׳ ריג.
13קול דממה דקה
“And after the fire, a still, small voice.” The Arizal applies it to kelipas nogah, and the Alter Rebbe to the silence of the divine speech.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א יט, יב.
14החשמל סובבו הנוגה הקליפה הרביעית קול דממה דקה בחשאי
The Arizal explains Ezekiel’s chariot: within the three kelipos is the chashmal, and around it is nogah, the fourth kelipah, “a still, small voice, in silence,” which is the secret of chash in chashmal, while mal within it is the chashmal’s essence. The Alter Rebbe draws from this that nogah’s concealment silences the supernal speech.
Sefer Etz Chaim 49:2עץ חיים מ״ט:ב׳
… דמא ובתוכם הבשר עטרת הגיד והוא החשמל וע״ז החששמל סובב הנוגה הקלי׳ רביעית קול דממה דקה בחשאי וז״ס ח״ש חשמ״ל ובתוכו מ״ל שהוא עצמות של החשמ״ל והוא הבשר וזה החשמ״ל הוא חיות אש ממללות מילוי דאלקים דיודין גימטריא ש׳ דבשר והוא עץ הדעת טוב דאצילות כנזכר בתקונים דנ״ל ז׳ לכן הוא שם יאהדונה״י כי זהו שם החשמל כנזכר בהרבה מקומות אך בבי״ע עץ הדעת טו״ר ולא החשמ״ל עצמו אלא קלי׳ נגה הסובבת עליו ומפסקת בין החשמל ובין הקלי׳ וקליפה זו טו״ר בבי״ע אבל באצילות עצמו טוב בלא רע לכן …
Sefer Etz Chaim (Public Domain)
15ועמ״ש ר״פ במדבר סיני
The discourse at the beginning of Bamidbar opens with “And G-d spoke to Moshe in the wilderness of Sinai” and explains how Moshe and Aharon raise the “heads” of the souls of Israel, since the souls’ descent into a body and an animal soul in this world is a great descent from their former rank.
Kehot’s noteלקו״ת במדבר ב, ב. אוה״ת במדבר ע׳ י.
16בד״ה ושבתי בשלום
There the Alter Rebbe explains that Charan (חרן) becomes rinah (רנה, joyous song) when the chet is broken open into a hei, and that “And I return in peace to my father’s house” is the return from Charan, when the other side is subdued and transformed; this is the laughter and joy of the days of Mashiach, when darkness is turned into light.
Kehot’s noteתו״א כב, ב.
17ושבתי בשלום
“And I return in peace to my father’s house.” The opening words of the Torah Ohr discourse to which the reader is referred.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18וילך חרנה
“And Yaakov went out from Be’er Sheva and went toward Charan.” Explained in that same discourse.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ברוך כבוד ה׳ ממקומו
“Blessed be the glory of G-d from His place,” the praise of the angels that Ezekiel heard. It seems to show that G-d’s glory is revealed in the lower worlds.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
20ואתה קדוש יושב
“And You are holy, enthroned upon the praises of Israel.” The Alter Rebbe reads “sitting” as the self-lowering of the Holy One, which comes about through the praises of Israel.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד. מובא עד תי׳ ”תהלות ישראל” באוה״ת נ״ך-ב ע׳ תתג ע״ש טעם ע״ז.
21שנאמר והחיות
The note sends the reader to Likkutei Torah, Shelach, 41d, and the sources cited there, for the statement that the chayos carry the Throne.
Kehot’s noteעל״ק שלח מא, ד וש״נ. [כ].
22בכל מאדך
“And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might.” The love “with all your might” (me’od) draws down the revelation of the “man” (adam) upon the Throne.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מאד אותיות אדם
Kehot’s note points to Zohar III, 246b for these words.
Zohar III, 246bזח״ג רמו, ב
Kehot’s noteראה זח״ג רמו, ב.
24מאד אותיות אדם
In the Ra’aya Mehemna on Pinchas, the Zohar expounds “he shall be exalted and lifted up and shall be very high (me’od)”: me’od has the numerical value of adam, and with its letters rearranged me’od is adam.
Zohar, Pinchas 94:646–95:653ספר הזהר, פנחס צ״ד:תרמ״ו-צ״ה:תרנ״ג
25צורים
On the rock that Moshe struck, the Zohar says that everywhere a “rock” is Gevurah, and speaks of a supernal rock, “the Rock of all rocks.” The text refers here for the meaning of the “rocks.”
Zohar, Beshalach 28:418–30:429ספר הזהר, בשלח כ״ח:תי״ח-ל׳:תכ״ט
26ויזרח לו השמש
“And the sun shone for him as he passed Penuel.” Said of Yaakov; the Alter Rebbe reads it as the Infinite Light shining for him.
Genesis 32:32בראשית ל״ב:ל״ב
וַיִּזְרַח־לוֹ הַשֶּׁמֶשׁ כַּאֲשֶׁר עָבַר אֶת־פְּנוּאֵל וְהוּא צֹלֵעַ עַל־יְרֵכוֹ:
And the sun rose upon him as he passed over Peniel, and he limped upon his thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, לב.
27לשמש שם אוהל
“For the sun He has set a tent in them.” The sun’s “tent” is later read as the encompassing light from which the grooms rejoice.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ה.
28והוא כחתן
“And it is like a groom coming out of his chuppah.” The sun resembles a groom, the light that descends.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29לחתן חות דרגא
“Go down a step and take a wife; go up a step and choose a groomsman.” The groom is the one who “descends a level,” which is why the descending light is called chassan.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
30יצא יצא יעקב
“Yaakov had gone out, gone out from the presence of Yitzchak his father.” The doubled verb is read as two goings-out.
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
31יצא יצא יעקב כמה יציאות
The Arizal explains why Yaakov is named for splitting (יעקב, the letters of יבקע) and the verse “Yaakov had gone out, gone out”: the level of Yaakov emerges only through two splittings, first of Yesod of Abba and then of the body of Z’eir Anpin, so there are two goings-out. The text cites it as Shaar 31; in the edition on Sefaria it is gate 32.
Sefer Etz Chaim 32:4עץ חיים ל״ב:ד׳
… כי הנה נודע כי יסוד אבא הוא מוקף ומסובב מן האורות דאמא המגולים מהחזה ולמטה ונודע כי אורות דאבא יוצאין דרך פני ז״א ולחוץ ואורות דאמא יוצאין דרך אחורי ז״א ולחוץ אל רחל. והנה כמש״ל כי ביציאת אורות דאבא דרך פני ז״א ולחוץ להאיר ביעקב פוגע באורות אמא מה שכנגד פנים ומוציאן עמו לחוץ ביעקב ודור המדבר באופן כי גם ביעקב יש קצת אורות דאמא הנה כך בהיות אורות דאמא העומדין מצד הפנים ביסוד דאבא רוצין לחזור אל האחור ללכת להאיר ברחל פוגעים ביסוד דאבא ובוקעין אותו ועוברין בתוכו …
Sefer Etz Chaim (Public Domain)
32הכשבים הפריד יעקב
“And Yaakov separated the lambs.” Another act of separating and breaking through attributed to Yaakov.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, מ.
33עיין בלקו״ת ס״פ ויצא
Kehot’s marei makom for these words (its note is below).
Kehot’s note#ERROR!
34בד״ה והניף הכהן אותם
That discourse takes up the Ramaz’s question at the beginning of Tzav, that the main morning union is of Yaakov and Rachel, and explains the union of Yaakov with Rachel and Leah and the two daily lambs that sweeten the judgments.
Kehot’s noteלקו״ת אמור לח, ד.
35והניף הכהן אותם
“And the kohen shall wave them with the bread of the firstfruits.” The opening words of the discourse in Likkutei Torah, Emor, to which the reader is referred.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36קול מצהלות חתנים
The Talmud gives the text of the wedding blessings; the last includes the prayer, “Speedily, L-rd our G-d, may there be heard in the cities of Judah and in the streets of Jerusalem … the voice of the groom and the voice of the bride, the voice of the jubilation of grooms from their chuppah and of youths from their feast of song.” The maamar explains this prayer.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
37ע״פ שיר השירים
The opening discourse on the Song of Songs explains that the Holy One, blessed be He, is called groom and Knesses Yisrael bride because of the drawing-down of the Torah to Israel; chassan is chos darga, the descent of the Infinite Light to be enclothed in the Torah; and kallah has two meanings, the first from kilayon, longing to the point of expiry.
Kehot’s noteלקו״ת שה״ש א, א.
38שיר השירים
“The Song of Songs, which is Shlomo’s.” The opening words of the discourse that explains the two levels of grooms.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39כלתה נפשי
“My soul yearns, and even pines, for the courts of G-d.” The bride, kallah, is named for this pining (kalsah) for the Infinite Light.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
40ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see.” The future revelation of the Infinite Light that encompasses all worlds, when the bride’s voice will be heard.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
41אורחיה
At the start of Tazria, Knesses Yisrael says in exile, “I sought him and did not find him,” for it is not His way (לאו ארחיה) to unite with her except in His palace; “I called him and he did not answer me,” for among other nations His voice is heard only by His children. The groom’s voice is hidden in exile.
Zohar, Tazria 1:1–2ספר הזהר, תזריע א׳:א׳-ב׳
AND THE L-RD SPOKE UNTO MOSES SAYING, WHEN A WOMAN, ETC. R. Abba cited here the verse: “By night upon my bed I sought him”, etc. (S.S. 3, 1). ‘This verse’, he said, ‘is spoken by the Community of Israel who in the exile lies in the dust, in an alien unclean land, and therefore complains of her bed and beseeches “him whom her soul loveth” to deliver her from thence. She “seeks him but finds him not”, for it is not his way to unite with her save in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
42והוות דיירי בשוקא דבורסקי
On “I will not reject them” (Leviticus 26:44), the Zohar tells of a man whose beloved lived in the tanners’ market: were she not there he would never enter it, but because she is there it seems to him like the perfumers’ market. So G-d does not reject Israel in the land of their enemies, because of the bride among them.
Zohar, Bechukotai 14:53–16:61ספר הזהר, בחקותי י״ד:נ״ג-ט״ז:ס״א
He replied: ‘Both were words of a covenant, for although the later ones were not from the mouth of G-d (but of Moses), yet they were words of a covenant, since both good and evil are foreshadowed in them, good from the side of Zaddik and evil from the side of judgement, which is Zedek, and Zaddik and Zedek are called “Covenant”. Hence these words are words of a covenant.’ AND YET FOR ALL THAT, WHEN THEY BE IN THE LAND OF THEIR ENEMIES I WILL NOT REJECT THEM, NEITHER …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43לבסומי בפוריא
“A person is obligated to become intoxicated on Purim.” The opening words of the Torah Ohr discourse to which the reader is referred.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
44עת לחשות ועת לדבר
“A time to be silent and a time to speak.” The Alter Rebbe applies it to the two halves of chashmal: the silence of exile and the speech of the future.
Ecclesiastes 3:7קהלת ג׳:ז׳
עֵת לִקְרוֹעַ וְעֵת לִתְפּוֹר עֵת לַחֲשׁוֹת וְעֵת לְדַבֵּר:
A time to rend, and a time to sew; A time to keep silence, and a time to speak;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“He split rocks in the wilderness and gave them drink as from the great deep.” The verb shows that Yaakov, whose name has the letters of yevaka, is the light that splits open every barrier.
Psalms 78:15תהילים ע״ח:ט״ו
יְבַקַּע צֻרִים בַּמִּדְבָּר וַיַּשְׁקְ כִּתְהֹמוֹת רַבָּה:
He cleaved rocks in the wilderness, And gave them drink abundantly as out of the great deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
46ונערים ממשתה נגינתם
The wedding blessing prays that there be heard “the voice of the jubilation of grooms from their chuppah and of youths from their feast of song.” This section explains its second half.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
47והוא נער את בני בלהה ואת בני זלפה נשי אביו
“Yosef, seventeen years old, was shepherding the flock with his brothers, and he was a youth with the sons of Bilhah and with the sons of Zilpah, his father’s wives.” Yosef is the first “youth.”
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48וטובל בשמן רגלו
Moshe’s blessing of Asher: “let him dip his foot in oil.” Even the “foot” is immersed in the oil of Chochmah.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49תקוע אלפא לשמן
The Mishnah says that Tekoa was foremost for oil for the Temple, and the Talmud explains why Yoav brought a wise woman from Tekoa: because they used olive oil, wisdom was common among them. It also reads “he dips his foot in oil” as Asher’s portion, which draws oil like a spring.
Menachot 85b:11–12מנחות פ״ה ב:י״א-י״ב
מתני׳ תקוע אלפא לשמן אבא שאול אומר שניה לה רגב בעבר הירדן כל הארצות היו כשרות אלא מיכן היו מביאין אין מביאין לא מבית הזבלים ולא מבית השלחים ולא מן מה שנזרע ביניהם ואם הביא כשר אין מביאין אנפקטן ואם הביא כשר אין מביאין מן הגרגרין שנשרו במים ולא מן הכבשים ולא מן השלוקים ואם הביא פסול:
Wikisource Talmud Bavli (CC-BY-SA)
50ואשה חכמה התקועית
Yoav sent to Tekoa and brought from there a wise woman, and “the woman of Tekoa” spoke to the king. The Talmud links her wisdom to Tekoa’s oil.
II Samuel 14:2–4שמואל ב י״ד:ב׳-ד׳
וַיִּשְׁלַח יוֹאָב תְּקוֹעָה וַיִּקַּח מִשָּׁם אִשָּׁה חֲכָמָה וַיֹּאמֶר אֵלֶיהָ הִתְאַבְּלִי־נָא וְלִבְשִׁי־נָא בִגְדֵי־אֵבֶל וְאַל־תָּסוּכִי שֶׁמֶן וְהָיִית כְּאִשָּׁה זֶה יָמִים רַבִּים מִתְאַבֶּלֶת עַל־מֵת: וּבָאת אֶל־הַמֶּלֶךְ וְדִבַּרְתְּ אֵלָיו כַּדָּבָר הַזֶּה וַיָּשֶׂם יוֹאָב אֶת־הַדְּבָרִים בְּפִיהָ: וַתֹּאמֶר הָאִשָּׁה הַתְּקֹעִית אֶל־הַמֶּלֶךְ וַתִּפֹּל עַל־אַפֶּיהָ אַרְצָה וַתִּשְׁתָּחוּ וַתֹּאמֶר הוֹשִׁעָה הַמֶּלֶךְ:
And Joab sent to Tekoa, and fetched thence a wise woman, and said unto her: ‘I pray thee, feign thyself to be a mourner, and put on mourning apparel, I pray thee, and anoint not thyself with oil, but be as a woman that had a long time mourned for the dead; and go in to the king, and speak on this manner unto him.’ So Joab put the words in her mouth. And when the woman of Tekoa spoke to the king, she fell on her face to the …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כרוב אחד מקצה מזה
“Make one cherub at the end on this side and one cherub at the end on that side.” The youth is like the cherub at the outer end.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ויהושע בן נון נער
“And his attendant Yehoshua son of Nun, a youth, did not leave the tent.” Yehoshua is the second “youth.”
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53פני יהושע כפני לבנה
“The face of Moshe was like the face of the sun; the face of Yehoshua like the face of the moon.” Yehoshua, the youth, is the moon.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54חנוך לנער
“Train a youth according to his way; even when he grows old he will not depart from it.” Applied here to Metatron, the angel called “youth.”
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55הש״ע נהורין
In the Zohar’s introduction, Rabbi Shimon is told that his Torah rises in 370 lights, each dividing into many meanings. The Alter Rebbe speaks of the revelation of these 370 lights through joy.
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
56יאר ה׳ פניו אליך
“May G-d make His face shine upon you and be gracious to you.” The shining face is the revelation of the 370 lights.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וארוכתך מהרה
“Then your light shall break forth like the dawn, and your healing shall speedily sprout.” Revelation in the manner of sprouting.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58וקבל היהודי׳
“And the Jews accepted what they had begun to do.” The opening words of the Torah Ohr explanation to which the reader is referred.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59והניף את העומר
“And he shall wave the omer before G-d.” The opening words of the Likkutei Torah discourse to which the reader is referred.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60טוב לחסות
“It is better to take refuge in G-d than to trust in man.” The discourse on this verse explains that taking refuge is sheltering in an encompassing light.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אם הבנים שמחה
“He settles the barren woman in her home as a joyful mother of children.” The “mother of the children” is Binah, and her joy is the revelation of her inner dimension.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וישם לך שלום
“May G-d lift up His face to you and grant you peace.” Shalom (שלום) equals 376, the 375 lights with the kolel.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63לסוסתי
“To a mare among Pharaoh’s chariots I have likened you, my beloved.” The opening word of the discourse to which the reader is referred.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64כחתן יוצא מחופתו
“And it is like a groom coming out of his chuppah, rejoicing like a mighty man to run the course.” The groom’s joy comes from the chuppah itself.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65זיני תושבחן הוו קמייהו דנביאי למישרי עלייהו רוח נבואה
On “A prayer of Chavakuk the prophet,” the Zohar says that kinds of praises were played before the prophets so that the spirit of prophecy would rest on them, as Elisha said, “Now bring me a musician,” and so with all the prophets except Moshe. Song arouses what is hidden.
Zohar, Beshalach 1:20–2:28ספר הזהר, בשלח א׳:כ׳-ב׳:כ״ח
Moreover, the fact that it does not say shegioth (errors), but shigionoth, shows that the reference is to the musical instruments, like “shigayon of David” (Ps. 7, 1), which were used by all the prophets (except Moses, who was independent of external aids to prophecy), in order to enter into an ecstatic mood before receiving the spirit of prophecy (cf. I Sam. 10, 5; 2 Kings 3, 15), and Habakkuk needed the calming influence of music more than anybody.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66כנגן המנגן
“‘And now bring me a musician.’ And as the musician played, the hand of G-d came upon him.” Elisha needed music for prophecy to rest on him.
II Kings 3:15מלכים ב ג׳:ט״ו
וְעַתָּה קְחוּ־לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד־ה׳
But now bring me a minstrel.’ And it came to pass, when the minstrel played, that the hand of the L-RD came upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כנגן המנגן
The Zohar teaches that G-d is served only out of joy, for the Shechinah does not rest amid sadness, as it is written, “And now bring me a musician, and as the musician played.” The text sends the reader here alongside the passage in Beshalach.
Zohar, Vayechi 16:109–17:120ספר הזהר, ויחי ט״ז:ק״ט-י״ז:ק״כ
68יבל הוא היה אבי יושב אהל
“And Adah bore Yaval; he was the father of those who dwell in tents and keep cattle.” The tent-dweller is the level of the grooms.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ושם אחיו יובל הוא היה אבי כל תופש כנור
“And his brother’s name was Yuval; he was the father of all who handle the lyre and the pipe.” The musician is the level of the youths.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70לשמש שם אהל בהם
“For the sun He has set a tent in them.” The tent of the sun is the encompassing light, the groom’s chuppah.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אתקרי איהו בשמא דילה דכתיב והוא נער
The Zohar explains “and he was a youth”: Tzaddik and Tzedek (Yesod and Malchus) never part, and just as she is called by the male’s name, so he is called by hers, as it is written, “and he was a youth.” He stands among the sons of Bilhah and Zilpah to renew them and gladden them with his joy.
Zohar, Vayeshev 5:68–6:81ספר הזהר, וישב ה׳:ס״ח-ו׳:פ״א
72דכל זמן דלא קבילת דכר אקרי נער
On “If there be a young woman (na’ar, written without the hei), a virgin,” the Zohar says: as long as she has not received the male she is called na’ar, and once she has received the male she is called na’arah. The Alter Rebbe applies it to the heart not yet open to G-dliness.
Zohar, Bo 5:129–6:141ספר הזהר, בא ה׳:קכ״ט-ו׳:קמ״א
To indicate the union which took place on that night between the Masculine and Feminine aspects in the Divine attributes, and also the same union which will take place in the future Redemption:
The Zohar; London, Soncino Press, 1933 (Public Domain)
73לריח שמניך
“For the fragrance of your good oils, your name is oil poured forth.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ואשה כי תדור
“And if a woman makes a vow to G-d … in her father’s house, in her youth.” The verse of the discourse in Matos to which the reader is referred.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75לכתך אחרי במדבר
“I remember for you the kindness of your youth, the love of your betrothal, your going after Me in the wilderness, in a land not sown.” Following G-d in the wilderness is subjugation (iskafya), the stage of youth and betrothal.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way, when you came out of Egypt.” The opening words of the Torah Ohr discourse to which the reader is referred.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77תרין ריעין דלא מתפרשין
The Zohar says that the supernal place, which is in unity and joy and never parts, is called “companions,” as Eden and the river that goes out from it never part. The inner heart that is one with the mind is like them.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
while the words “eat, O friends, etc.” indicate that all those beneath and all the branches were blessed and nourished when the others were blessed above. And wherewith are they all blessed and regaled? With the odour of the sacrifice.
The Zohar; London, Soncino Press, 1933 (Public Domain)
78ושירה היא על היין
“Song is said only over wine.” The Talmud learns from the verse about wine “that gladdens G-d and men”; song belongs with wine.
Berakhot 35a:3ברכות ל״ה א:ג׳
וְהַאי ״קֹדֶשׁ הִלּוּלִים״ לְהָכִי הוּא דַּאֲתָא? הַאי מִיבְּעֵי לֵקהּ חַד דְּאָמַר רַחֲמָנָא אַחֲלֵיהּ וַהֲדַר אִכְלֵיהּ. וְאִידָךְ דָּבָר הַטָּעוּן שִׁירָה, טָעוּן חִלּוּל, וְשֶׁאֵינוֹ טָעוּן שִׁירָה, אֵין טָעוּן חִלּוּל. וְכִדְרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן דְּאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מִנַּיִן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן? — שֶׁנֶּאֱמַר: ״וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים״, אִם אֲנָשִׁים מְשַׂמֵּחַ, אֱלֹקִים בַּמֶּה מְשַׂמֵּחַ? מִכָּאן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן!
Surely it is required [to teach as follows :] First, that the All-merciful declares [the owner] must redeem it and then eat it ; and second, only those things which require "a song of praise" require redemption, but if they do not require "a song of praise," redemption is unnecessary ! This is according to the statement of R. Samuel b. Nahmani in the name of R. Jonathan who said : [not translated] Whence is it that we say "a song of praise" only over wine ? As it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
79נכנס יין יצא סוד
“Wine enters, the secret comes out.” Wine brings what is hidden into the open, as song draws out hidden love.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80אכלו רעים
“I have come into my garden, my sister, bride … Eat, companions; drink and be drunk, beloved ones.” The verse that distinguishes the companions above from the beloved ones below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לבבתני
“You have captured my heart, my sister, bride.” The discourse on this verse speaks of the levels of “my sister” and “bride.”
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
82זקן שקנה חכמה
On “You shall rise before the aged and honor the face of the elder,” Rabbi Yose HaGelili says that an elder (zaken) is only one who has acquired wisdom. The Alter Rebbe reads the “acquiring” as drawing wisdom out of concealment.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
83אבא יונק ממזל השמיני ואימא ממזל הי״ג
At the end of the chapter on the thirteen tikkunim of the beard of Arich Anpin, the Arizal says that the eighth and thirteenth tikkunim are both called mazal, from “flowing down like dew,” and that Abba draws from the eighth and Imma from the thirteenth.
Sefer Etz Chaim 13:9עץ חיים י״ג:ט׳
… י״א ופשע הוא היות אלו השערות קטנות שוין בארכם ולא נפקי דא מן דא י״ב וחטאה הוא הפה עצמו להיות פנוי משערות י״ג ונקה הוא המזל הב׳ ונקרא תיקון י״ג. ואמנם ב׳ מזלות האלו שוכבים זה ע״ז והם דכורא ונוקבא ואבא יונק מן הח׳ ואמא יונקת מן הי״ג הרי ביארנו י״ג ת״ד:
Sefer Etz Chaim (Public Domain)
Paragraph 6
84והחכמה מאין תמצא
“And wisdom, from where shall it be found, and where is the place of understanding?” Read as “wisdom is found from ayin, nothing,” from a level beyond comparison with it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The opening words of the discourse to which the reader is referred.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כעמר נקא
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The white hairs are the laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87במ״ת נדמה להם כזקן
The Arizal explains the Sages’ saying that at the Sea G-d appeared like a young man with a black beard, and at the Giving of the Torah like an elder with a white beard: on Shavuos Z’eir Anpin rises to the beard of Arich Anpin, which is white, and therefore He appeared to them as an elder clothed in white.
Pri Etz Chaim, Gate of Shavuot 1:8פרי עץ חיים, שער חג השבועות א׳:ח׳
והענין - כי בפסח היה קטן ובחור, והיה זקנו שחורה, כי סוד זקן ז״א הוא שחורה. אך בשבועות במ״ת, עלה עד דיקנא דא״א שהוא לבנה, ולכן נדמה להם כזקן לובש לבנים. לכן כדי להעלותו עד שם, שיהיה זקנו לבנה, צריכין אנו להמשיך הכתר שלו מא״א, ואז יהיה זקן ממש:
Pri Etz Chaim (Public Domain)
Paragraph 7
88בת קמה באמה
“For a son despises his father, a daughter rises up against her mother, a daughter-in-law against her mother-in-law.” Read here not as rebellion but as the lower level rising above its source.
Micah 7:6מיכה ז׳:ו׳
כִּי־בֵן מְנַבֵּל אָב בַּת קָמָה בְאִמָּהּ כַּלָּה בַּחֲמֹתָהּ אֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ:
For the son dishonoureth the father, The daughter riseth up against her mother, The daughter-in-law against her mother-in-law; A man’s enemies are the men of his own house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The future elevation of the level of “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יצאו מים חיים מירושלים חצים אל הים הקדמוני
In the heavenly academy a child asks how waters from below can rise to a place higher than themselves, and how Jerusalem can give water to “the former sea,” the place from which all the world’s waters come forth. The lower giving to the higher is the future ascent.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
91והיה ביום ההוא יצאו מים חיים מירושלים חצים אל הים הקדמוני
“And it shall be on that day that living waters shall go out from Jerusalem, half of them to the eastern sea and half of them to the western sea.” The verse the Zohar expounds.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92הנער בן מאה שנה ימות
“For the youth shall die a hundred years old.” The youth will rise to the level of “a hundred,” all ten Sefiros of Keser.
Isaiah 65:20ישעיהו ס״ה:כ׳
לֹא־יִהְיֶה מִשָּׁם עוֹד עוּל יָמִים וְזָקֵן אֲשֶׁר לֹא־יְמַלֵּא אֶת־יָמָיו כִּי הַנַּעַר בֶּן־מֵאָה שָׁנָה יָמוּת וְהַחוֹטֶא בֶּן־מֵאָה שָׁנָה יְקֻלָּל:
There shall be no more thence an infant of days, nor an old man, That hath not filled his days; For the youngest shall die a hundred years old, And the sinner being a hundred years old shall be accursed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93זקנה ושיבה
“At sixty for old age, at seventy for gray hair … at a hundred, it is as if he had died and passed away.” Old age is reckoned at seventy, the seven lower Sefiros.
Pirkei Avot 5:21משנה אבות ה׳:כ״א
הוּא הָיָה אוֹמֵר, בֶּן חָמֵשׁ שָׁנִים לַמִּקְרָא, בֶּן עֶשֶׂר לַמִּשְׁנָה, בֶּן שְׁלשׁ עֶשְׂרֵה לַמִּצְוֹת, בֶּן חֲמֵשׁ עֶשְׂרֵה לַתַּלְמוּד, בֶּן שְׁמֹנֶה עֶשְׂרֵה לַחֻפָּה, בֶּן עֶשְׂרִים לִרְדֹּף, בֶּן שְׁלשִׁים לַכֹּחַ, בֶּן אַרְבָּעִים לַבִּינָה, בֶּן חֲמִשִּׁים לָעֵצָה, בֶּן שִׁשִּׁים לַזִּקְנָה, בֶּן שִׁבְעִים לַשֵּׂיבָה, בֶּן שְׁמֹנִים לַגְּבוּרָה, בֶּן תִּשְׁעִים לָשׁוּחַ, בֶּן מֵאָה כְּאִלּוּ מֵת וְעָבַר וּבָטֵל מִן הָעוֹלָם:
He used to say: At five years of age the study of Scripture; At ten the study of Mishnah; At thirteen subject to the commandments; At fifteen the study of Talmud; At eighteen the bridal canopy; At twenty for pursuit [of livelihood]; At thirty the peak of strength; At forty wisdom; At fifty able to give counsel; At sixty old age; At seventy fullness of years; At eighty the age of “strength”; At ninety a bent body; At one hundred, as good as dead and gone completely out of the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
94דאתכליל מאתר עילאה סתימא דכל סתימא במאה ברזא דמאה ברכאן
On “And the life of Sarah was a hundred years,” the Zohar says that “a hundred years” includes everything: the Holy One, blessed be He, who is included from the supernal place, hidden of all hidden, in a hundred, in the secret of the hundred blessings of each day.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each day. Similarly the number twenty symbolises the unity of the Thought with the Jubilee. Hence the singular shanah (year).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
95בן ה׳ שנים
The Arizal says that the mishnah “At five years old for Scripture” describes the stages of Z’eir Anpin’s growth, and that when it is above in Arich Anpin it is called “old,” its beard white like a man of seventy or eighty, for it rises to the beard of Arich Anpin.
Pri Etz Chaim, Gate of Shavuot 1:6פרי עץ חיים, שער חג השבועות א׳:ו׳
וכבר בארנו לעיל בסוד משנת הוא היה אומר, בן ה׳ שנים למקרא וכו׳ כי הם כמה בחי׳ ומדרגות גדלות דז״א, ואמנם בהיותו למעלה בא״א, אז נקרא ז״א זקן, ואז זקן שלו לבנה, כבן ע׳ שנה או שמונים שנה שמלבין זקנו. והענין - כי אז בזקנותו עולה ז״א עד דיקנא דא״א, וכמו שא״א זקנו לבן כעמר נקי, דיקנא חיוורא, כן הז״א בהגיע שם, זקנו לבן כמו א״א, וז״ש רז״ל כי בים סוף נדמה להם הקב״ה לישראל כבחור, זקנו שחורה כאיש מלחמה עם המצרים. אך במתן תורה זקנו לבן כזקן. (א):
Pri Etz Chaim (Public Domain)
96בן ה׳ שנים
“At five years old for Scripture, at ten for Mishnah … at seventy for gray hair, at eighty for strength.” The mishnah the Arizal explains.
Pirkei Avot 5:21משנה אבות ה׳:כ״א
הוּא הָיָה אוֹמֵר, בֶּן חָמֵשׁ שָׁנִים לַמִּקְרָא, בֶּן עֶשֶׂר לַמִּשְׁנָה, בֶּן שְׁלשׁ עֶשְׂרֵה לַמִּצְוֹת, בֶּן חֲמֵשׁ עֶשְׂרֵה לַתַּלְמוּד, בֶּן שְׁמֹנֶה עֶשְׂרֵה לַחֻפָּה, בֶּן עֶשְׂרִים לִרְדֹּף, בֶּן שְׁלשִׁים לַכֹּחַ, בֶּן אַרְבָּעִים לַבִּינָה, בֶּן חֲמִשִּׁים לָעֵצָה, בֶּן שִׁשִּׁים לַזִּקְנָה, בֶּן שִׁבְעִים לַשֵּׂיבָה, בֶּן שְׁמֹנִים לַגְּבוּרָה, בֶּן תִּשְׁעִים לָשׁוּחַ, בֶּן מֵאָה כְּאִלּוּ מֵת וְעָבַר וּבָטֵל מִן הָעוֹלָם:
He used to say: At five years of age the study of Scripture; At ten the study of Mishnah; At thirteen subject to the commandments; At fifteen the study of Talmud; At eighteen the bridal canopy; At twenty for pursuit [of livelihood]; At thirty the peak of strength; At forty wisdom; At fifty able to give counsel; At sixty old age; At seventy fullness of years; At eighty the age of “strength”; At ninety a bent body; At one hundred, as good as dead and gone completely out of the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
97קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding; do not forget and do not turn away from the words of my mouth.” The doubled kneh equals yesh.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98קנה חכמה קנה בינה ב״פ קנה גימטריא יש
The Arizal writes that Keser has 620 lights and gives half of them, yesh, to Abba and Imma, and they are divided as “acquire wisdom, acquire understanding.”
Pri Etz Chaim, Gate of the Prayers of Rosh Hashana 3:16פרי עץ חיים, שער תפילות ראש השנה ג׳:ט״ז
… ונחזור לענין, בענין כריעה ו׳ לגבי ה׳, והענין כי הלא הכתר יש בו תר״ך אורות, ונותן מהם חציו י״ש אל או״א, והם נחלקין, קנה חכמה קנה בינה. והנה נמצא כי הקנ״ה מגיע לחלק אמא, אך לפי שהיא צריכה להוציא את ז״א שהוא ו״ק, צריך שיהיה לה ו׳ יתירים, והם קנה וששה, הרי קס״א, כמנין אהיה דיודין בבינה. אמנם דע, כי אלו הם בסוד ל״ב נתיבות חכמה, אשר כולם הם סוד אלקים כנודע, והנה כל א׳ מהל״ב נתיבות אלו כלול מי׳ ספירות, הרי י״פ ל״ב גי׳ ש״ך, והם ש״ך ניצוצין …
Pri Etz Chaim (Public Domain)
99קנה חכמה קנה בינה ב״פ קנה גימטריא יש
The Arizal links Yom Kippur, like the World to Come without eating or drinking, to “acquire wisdom, acquire understanding”: kneh twice equals yesh, “to cause those who love Me to inherit yesh” in the World to Come.
Pri Etz Chaim, Gate of Yom Kippur 5:6פרי עץ חיים, שער יום הכפורים ה׳:ו׳
… הכפורים הוא הקנה, שהוא מעין עה״ב, שאין בו לא אכילה ושתיה, וזה קנה חכמה קנה בינה, ב״פ קנה עולה י״ש, להנחיל אוהבי יש בעה״ב. ויום ט״ב, אז הוא לבדו שולט, וכנגדו באדם גיד הנשה, וע״כ אין לאכול בט״ב, שלא להנות ממנו, והאוכל, עונותיו חקוקים על עצמותיו, כי נהנו עצמותיו מכח הטומאה, כן ביה״כ, אין ראוי לאכול, שלא ליתן חלק ביום זה, כי האכילה זה הנאה לו, והנאה מצדו הוא. ואנו מברכין בורא מאורי האש כל מ״ש, מפני שנכנסין אז ימי החול לשלוט, וכולם נאחזים מן הגבורות דהיינו האש, ולכן …
Pri Etz Chaim (Public Domain)
100רגלי החיות כנגד כולן
After listing the vast distances between the heavens, the Talmud says that above them are the holy chayos, and “the feet of the chayos are equal to all of them.” One part can equal all the rest together.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
101הכתר הוא הממוצע בין המאציל לנאצלים
At the end of the chapter the Arizal explains that between the Emanator and the emanated there is an intermediate level, Keser, which includes the lowest level of the Infinite and the highest of all the emanated beings, the root of them all.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי נוקבא דקליפה סובבים …
Sefer Etz Chaim (Public Domain)
102שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The opening words of the explanation to which the reader is referred.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יו״ט של ר״ה שחל להיות בשבת
“When Yom Tov of Rosh HaShanah fell on Shabbos, they would sound the shofar in the Temple but not in the country.” The opening words of the discourse to which the reader is referred.
Mishnah Rosh Hashanah 4:1משנה ראש השנה ד׳:א׳
יוֹם טוֹב שֶׁל רֹאשׁ הַשָּׁנָה שֶׁחָל לִהְיוֹת בְּשַׁבָּת, בַּמִּקְדָּשׁ הָיוּ תוֹקְעִים, אֲבָל לֹא בַמְּדִינָה. מְשֶּׁחָרַב בֵּית הַמִּקְדָּשׁ, הִתְקִין רַבָּן יוֹחָנָן בֶּן זַכַּאי, שֶׁיְּהוּ תּוֹקְעִין בְּכָל מָקוֹם שֶׁיֶּשׁ בּוֹ בֵית דִּין. אָמַר רַבִּי אֶלְעָזָר, לֹא הִתְקִין רַבָּן יוֹחָנָן בֶּן זַכַּאי אֶלָּא בְיַבְנֶה בִּלְבָד. אָמְרוּ לוֹ, אֶחָד יַבְנֶה וְאֶחָד כָּל מָקוֹם שֶׁיֶּשׁ בּוֹ בֵית דִּין:
The festival day of Rosh Hashanah which coincided with Shabbat: they would blow [the shofar] in the Temple, but not in the [rest of the] country. After the destruction of the Temple, Rabban Yochanan ben Zakai, ordained that they should blow in every place in which there is a court. Rabbi Eleizer said, "Rabban Yochanan ben Zakai only made this ordinance with respect to Yavneh alone." [The Sages] said [back] to him, "It was the same for Yavneh as for any other place in which there was a court."
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 11
104הנה ישכיל עבדי ירום ונשא וגבה מאד
“Behold, My servant shall prosper; he shall be exalted and lifted up and shall be very high.” The ascent of the youth, Yosef, above all levels.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105הנה ישכיל עבדי ירום ונשא וגבה מאד אותיות אדם
The Arizal applies the verse to the completion of the stature of Adam Kadmon: “shall prosper” from Asiyah, “exalted” from Yetzirah, “lifted up” from Beriah, “very high” from Atzilus, and me’od, the letters of adam, is Adam Kadmon. The Kehot note quotes these words.
Sefer Etz Chaim 3:2עץ חיים ג׳:ב׳
… משיחא היא א״ק חוצפא יסגא ואח״כ יעמדו רגליו על הר הזתים דכתיב ועמדו רגליו וגו׳ וישתלם קומתו ועליו נאמר הנה ישכיל עבדי ירום ונשא וגבה מאד. ישכיל מעשיה בסוד ונחמד העץ להשכיל עץ הדעת. ירום מיצירה. ונשא מבריאה. וגבה מאציל׳. מא״ד אותיות אדם. הוא א״ק. אז יבוא משיח בע״ה ומחת לצלמא על רגלוהי הם הקלי׳ שכנגד ג׳ עולם בי״ע. כי על האציל׳ נאמר אני ה׳ הוא שמי וכבודי לאחר לא אתן. והבריאה היא רישא דדהבא כי היא בחי׳ זהב מצפון זהב יאתה שהיא בינה עלמא דאתכסיא המתלבשת ומקננת בבריאה …
Sefer Etz Chaim (Public Domain)
106ירום ונשא וגבה מאד אותיות אדם
In the Ra’aya Mehemna on Pinchas, the Zohar expounds “he shall be exalted and lifted up and shall be very high”: me’od rises to the number of adam, and with its letters reversed me’od is adam.
Zohar, Pinchas 94:646–95:653ספר הזהר, פנחס צ״ד:תרמ״ו-צ״ה:תרנ״ג
107והיה אור הלבנה כאור החמה
“And the light of the moon shall be like the light of the sun.” The sun and the moon are the two youths, Yosef and Yehoshua.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108יהושע בן נון נער
“And his attendant Yehoshua son of Nun, a youth, did not leave the tent.” Yehoshua is the youth who is the moon.
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ופני יהושע כפני לבנה
“The face of Moshe was like the face of the sun; the face of Yehoshua like the face of the moon.” Yehoshua receives from Moshe as the moon from the sun.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
110הוא המשביר
“And Yosef was the ruler over the land; he was the one who supplied grain to all the people of the land.” Yosef gives as the sun gives light to the moon.
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
111שמש דא הוא ברית קדישא
Rabbi Abba explains “before the sun” as “before the covenant, which is called sun,” as it is written, “For G-d is a sun and a shield”: the sun is the holy covenant, which shines upon a person’s body as the sun shines upon the world. The covenant is Yesod, Yosef.
Zohar, Shemot 5:24–33ספר הזהר, שמות ה׳:כ״ד-ל״ג
The leaders of the people, who did not endeavour to prevent them, were the first to be punished (Ibid. 4), and in every generation it is the leaders who are made responsible for all the members of the community in regard to the profanation of the sign of the covenant, which is “sun and shield” (Ps. 84, 12): as the sun gives light to the world, so does the holy sign give light to the body, and as the shield protects, so does the holy sign protect.
The Zohar; London, Soncino Press, 1933 (Public Domain)
112והנה השמש והירח
“And behold, the sun and the moon and eleven stars were bowing down to me.” Yosef’s dream, quoted to link Yosef with the sun and the moon.
Genesis 37:9בראשית ל״ז:ט׳
וַיַּחֲלֹם עוֹד חֲלוֹם אַחֵר וַיְסַפֵּר אֹתוֹ לְאֶחָיו וַיֹּאמֶר הִנֵּה חָלַמְתִּי חֲלוֹם עוֹד וְהִנֵּה הַשֶּׁמֶשׁ וְהַיָּרֵחַ וְאַחַד עָשָׂר כּוֹכָבִים מִשְׁתַּחֲוִים לִי:
And he dreamed yet another dream, and told it to his brethren, and said: ‘Behold, I have dreamed yet a dream: and, behold, the sun and the moon and eleven stars bowed down to me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113שבעתים כאור שבעת הימים
“And the light of the sun shall be sevenfold, like the light of the seven days.” The future sun, Yesod, will rise to the first three Sefiros of Atik.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114צדיקים יושבים ועטרותיהם בראשיהם
“In the World to Come there is no eating and drinking … but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The Arizal reads the crown as Malchus risen above the sun.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
115וז״ס צדיקים יושבים ועטרותיהם בראשיהם
The Arizal explains the moon’s diminution and its future rise: “the righteous sit with their crowns on their heads,” for she rises higher than the sun; “And the light of the moon shall be like the light of the sun,” they will be equal, and this is for the days of Mashiach, while in the Time to Come she will be a crown upon their heads.
Pri Etz Chaim, Gate of The New Month, Chanukah, and Purim 6:74פרי עץ חיים, שער ר"ח חנוכה ופורים ו׳:ע״ד
… וכן אמר הש״י ללבנה שהצדיקים יקראו על שמך וכו׳, ר״ל שתעלה לג״ר, לאותו מקום שהיה רצונה בתחלה, ואז יקראו על שם של עכשיו, שהיא נקראת מאור הקטן. וזה סוד צדיקים יושבים ועטרותיהם בראשיהם, שהיא מתעלה יותר מהשמש. וז״ש והיה אור הלבנה כאור החמה וכו׳, ר״ל שאור הלבנה שיהיה שבעתים ממה שהוא עתה, ואור הלבנה יהיה כאור החמה, ויהיו שוין בחידושה, וזה לימות המשיח, ואז שניהם שוין כמקודם קטרוגה. אך מה שכתבנו, הוא לע״ל, הוא צדיקים יושבים, ותהיה היא עטרה על ראשם:
Pri Etz Chaim (Public Domain)

Likkutei Torah · Parshas Tzav · Maamar 5
ענין שבעת ימי המילואים הנה לכאורה אינו מובן…
The Matter of the Seven Days of the Miluim
The seven days of the Miluim, when the Mishkan and its priests were inaugurated, were a “filling”: light from above the worlds, “the light of the seven days,” filled the lack left by Adam’s sin and the moon’s diminution, a foretaste of the future when “the light of the moon shall be like the light of the sun.”
The maamar in brief
Continuing the previous maamar on Isaiah 30:26, the Alter Rebbe first explains how the sun can be both a “groom” and a “lad.” Shemesh is Z’eir Anpin itself; chamah is its contracted radiance reaching the lower worlds, the first of two “lads” that link Atzilus with creation, and the moon, Malchus, is the second. Above them is “the light of the seven days,” the light of the Infinite entering Atzilus through Atik. In the future the lower worlds will rise, the “lads” will surpass today’s “elders,” and the sun will stand at the source of that light. A second reading makes sun and moon the Names Havayah and Elokim, and the two wedding blessings the moon’s monthly union and its future equality. The maamar then explains the Miluim through the Zohar: the supernal anointing oil, the light of Chochmah in Binah, “fills” the seven days and repairs the Shechinah’s withdrawal after Adam’s sin, while the eighth day reveals Chochmah itself. Finally, this holy “filling” is set against Tyre filled from Jerusalem’s ruin, above in Malchus and below in the soul, and the healing of the Tree of Knowledge is promised.

Outline
	1The sun as groom and as ladShemesh is Z’eir Anpin itself, the “groom”; chamah, its contracted radiance in the lower worlds, and the moon, Malchus, are the two “lads” that link Atzilus with the created worlds.¶1–4
	2The light of the seven days and the future ascentThe light of the Infinite enters Atzilus through Atik; in the future the lower worlds will rise above it, and “lads will whiten the faces of elders,” as the self-restraint of youth draws down a higher light.¶5–9
	3Havayah and Elokim; groom and brideA second reading: in the future Elokim will rise to the level of Havayah. The moon’s diminution and monthly renewal are “Who gladdens the groom and bride,” and its future equality is “the groom with the bride.”¶10–13
	4The supernal oil that fills the seven daysThe Zohar on “For seven days shall He fill your hands”: the anointing oil, the light of Chochmah in Binah, fills the seven days and repairs the withdrawal of the Shechinah after Adam’s sin; the eighth day reveals Chochmah itself.¶14–21
	5The eighth dayThe eighth day of the Miluim as Chochmah, as Malchus, and as Hadar, the eighth king; it is the day the Mishkan was erected.¶22–24
	6Filling: drawing the essence into revelationMiluim as drawing “I fill the heavens and the earth” into “The whole earth is full of His glory”; the priest of Chesed inaugurated from the supernal oil; and the contrary “filling” of Tyre from Jerusalem’s ruin.¶25–27
	7Tyre filled from Jerusalem, above and in the soulThe nine Sefiros of Malchus fell into the kelipos; in the soul the animal soul is built up while the G-dly soul is left a point of faith. Daas reverses this, and the future harp will have ten strings.¶28–32
	8Healing the breach“The breach of His people,” caused by hewing broken cisterns, will turn into hope; the Tree of Knowledge, benos shuach, will be healed and bear fruit at once, and the moon’s light will equal the sun’s.¶33–36


Key concepts
	The seven days of the Miluimשבעת ימי המילואים
	The week of inauguration of the Mishkan and its priests (Leviticus 8). The maamar reads Miluim as “fillings”: filling the lack in the worlds with light from above.

	The light of the seven daysאור שבעת הימים
	Isaiah’s phrase for the future sunlight. In the maamar it is the light above the seven emotive Sefiros that gives them life: the first three Sefiros of Atik, or, in the Miluim, the light of Chochmah in Binah.

	Shemesh and chamahשמש וחמה
	Two words for the sun: shemesh, the luminary itself, Z’eir Anpin; chamah, its warmth reaching below, the contracted light called the supernal “lad.”

	The two ladsב׳ נערים
	The two links between Atzilus and the created worlds: the sun (Yesod, Yosef) and the moon (Malchus). They are also the two cherubim.

	The supernal oilשמן עילאה
	The holy anointing oil of the Zohar, which “completes all seven days”: the light of Chochmah shining in Binah, which fills and inaugurates the priests.

	The diminution of the moonמיעוט הירח
	The withdrawal of the nine Sefiros of Malchus, leaving it a single point; in the future it will be restored, “like the light of the sun.”

	I shall be filled, she is laid wasteאמלאה החרבה
	The rule that when one side is full the other is desolate: the kelipah filled from the ruin of holiness, and in the soul, the animal soul built up while the G-dly soul remains a point of faith.


Section 1 · ¶1–4
The sun as groom and as lad
1ענין שבעת ימי המילואים הנה לכאורה אינו מובן איך בחי׳ אור החמה קאי על בחי׳ הנק׳ נער עליון דאצילות,
The matter of the seven days of the Miluim (the inauguration): at first glance it is not understood how the level of “the light of the sun (chamah)” refers to the level called the supernal “lad” (na’ar) of the World of Atzilus (Emanation),
This maamar continues the one before it in Likkutei Torah, on “And the light of the moon shall be like the light of the sun” (Isaiah 30:26), which identified the “light of the sun” with the supernal “lad” of Atzilus: Yosef, whom the Torah calls a na’ar. Its own subject is the seven days of the Miluim, when Moshe inaugurated the Mishkan and the priests (Leviticus 8), but it opens by returning to a difficulty in that identification.


שהוא למטה מבחי׳ חתן כמש״ל [כמה שכתוב לעיל] והלא מקרא מלא כתיב לשמש שם אהל1 בהם והוא כחתן23 הרי דשמש הוא בחי׳ חתן וכמ״ש ר״פ בהעלותך קמ״ח ב׳.
which is below the level of “groom,” as explained above. Yet surely an explicit verse states, “For the sun (shemesh) He set a tent in them, and it is like a groom”; so the sun is the level of “groom,” as is written at the beginning of Parshas Beha’aloscha, [folio] 148b.
The earlier maamar placed the “lad” below the “groom.” Yet Psalms 19:5–6 says of the sun (shemesh) that it is “like a groom coming out of his canopy,” and the Zohar opens Parshas Beha’aloscha (3:148b) with this verse. So it is hard to see how the sun can be the lower “lad.”


אך הענין דשמש הוא בחי׳ ז״א והרמ״ז [והרב משה זכות] שם כ׳ [כתב] שהוא אור הז״א שמצד אבא כי אור הוא בחכמה4 וזהו בחי׳ חתן ובחי׳ אז יבקע כשחר אורך5 כו׳.
But the explanation is that the shemesh is the level of Z’eir Anpin (the emotive attributes); and the Ramaz (Rabbi Moshe Zacuto) there writes that it is the light of Z’eir Anpin that comes from the side of Abba (Chochmah), for “light” is in Chochmah. This is the level of “groom,” and the level of “Then your light shall break forth like the dawn,” etc.
The answer begins with a distinction. Shemesh is Z’eir Anpin itself, the six emotive Sefiros of Atzilus; the Ramaz, a commentator on the Zohar, adds that it is Z’eir Anpin’s light as it comes from Abba, Chochmah, since “light” signifies Chochmah. As such it is the “groom,” and the light that “breaks forth like the dawn” (Isaiah 58:8).


אמנם נודע דז״א דאצילות מקנן ביצירה6 ואז נק׳ נער וכמ״ש בענין הכרובים אזי נקראו זו״נ [זעיר אנפין ונוקבא] אנפי זוטרי בגמרא7 כו׳ ע״ש.89101112131415161718192021222324252627282930313233343536373839404142434445464748495051525354555657585960616263646566
However, it is known that Z’eir Anpin of Atzilus “nests” in Yetzirah, and then it is called na’ar (“lad”), as is written concerning the cherubim: then Z’eir Anpin and Nukva are called “small faces” (anpei zutrei) in the Gemara, etc. See there.
But Z’eir Anpin also extends down into the World of Yetzirah, the world of the angels; in the Kabbalists’ phrase, it “nests” there. In that lower state it is called a “lad.” The Gemara (Chagigah 13b) explains keruv, “cherub,” as “like a child” and speaks of “large faces and small faces”; the cherubim, Z’eir Anpin and Nukva as they appear below, are the “small faces.”




2ולכן א״ש [אתי שפיר] דאור הלבנה ואור החמה67 הנז׳ [הנזכר] כאן בפסוק זה דוהי׳ [דוהיה] אור הלבנה כו׳ הן בחי׳ ב׳
Therefore it is well understood that the light of the moon and the light of the sun mentioned here, in this verse, “And the light of the moon shall be,” etc., are the level of the two
Since the sun and moon of this verse are lower, “lad”-like levels, they can be identified with the two “lads” of the previous maamar: Yosef, the supernal lad, and Yehoshua, the second, of whom the Sages said that his face was like the face of the moon.


נערים דכן פי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בישעיה דמיירי הפסוק בזו״נ [בזעיר אנפין ונוקבא] כשמתלבשים ביצירה ועשי׳ [ועשיה], והטעם שפי׳ כן א״ש [אתי שפיר] עפמ״ש [על פי מה שכתוב] בפרדס בערך חמה שיש חילוק בין לשון שמש לחמה
“lads”: for so it is explained in the Likkutei Torah of the Arizal on Isaiah, that the verse speaks of Z’eir Anpin and Nukva when they are enclothed in Yetzirah and Asiyah. And the reason it is explained so is well understood according to what is written in the Pardes, in the entry “chamah,” that there is a difference between the word shemesh and chamah:
The Arizal, in his Likkutei Torah on Isaiah, reads the verse as speaking of Z’eir Anpin and Nukva as they are enclothed in the lower worlds of Yetzirah and Asiyah, not in their own place. The reason is found in the Pardes Rimonim of Rabbi Moshe Cordovero, in its dictionary of Kabbalistic terms: Scripture has two words for the sun, shemesh and chamah, and they are not the same.


כי מצד הימין נק׳ שמש צדקה ומרפא בכנפיה68 ומצד השמאל נק׳ חמה בסוד חמימות האש של הגבורה69 כו׳
from the side of the right it is called shemesh, “a sun (shemesh) of righteousness, with healing in its wings,” and from the side of the left it is called chamah, in the mystery of the heat of the fire of Gevurah (restraint), etc.
The Pardes explains that from the right side, Chesed, the sun is called shemesh, as in “a sun of righteousness with healing in its wings” (Malachi 3:20); from the left side, Gevurah, it is called chamah, from the word for heat, the burning of Gevurah’s fire. Isaiah’s verse uses the word chamah.


ונודע דמדת הגבורה הוא בחי׳ צמצום דהיינו כשנמשך להאיר בבי״ע שצ״ל ע״י צמצום ע״ד צמצם שכינתו בין בדי ארון.70
And it is known that the attribute of Gevurah is the level of tzimtzum (contraction): that is, when [the light] is drawn down to shine in Beriah, Yetzirah and Asiyah, which must be through tzimtzum, in the manner of “He contracted His Shechinah between the poles of the Ark.”
Gevurah is the attribute of contraction. When light is to shine into the lower worlds it must first be contracted, as the Sages say that G-d “contracted His Shechinah between the poles of the Ark.” So chamah, the sun of the left side, is the light as it is contracted to reach Beriah, Yetzirah and Asiyah.




3ובמ״א נתבאר ענין החילוק בין שמש לחמה כי השמש הוא המאור עצמו שממנו נמשך ומתפשט הזיו להאיר על הארץ.
Elsewhere the difference between shemesh and chamah has been explained: the shemesh is the luminary itself, from which the radiance is drawn and spreads forth to shine upon the earth.
The same distinction is drawn elsewhere more simply. Shemesh is the luminary itself, the source from which radiance spreads out to light the earth.


וחמה אינו השמש עצמה רק הוא לשון חמימות71 דהיינו מה שהוא מחומם מחמת השמש והיינו הארת הז״א מה שנמשך להאיר בבי״ע.
Chamah, however, is not the sun itself; rather it is a term of warmth (chamimus), meaning that which is warmed by the sun. This is the radiance of Z’eir Anpin, that which is drawn down to shine in Beriah, Yetzirah and Asiyah.
Chamah is related to chamimus, “warmth”: it is not the sun itself but what the sun warms, its effect at a distance. In the divine order this is the radiance of Z’eir Anpin that reaches down into Beriah, Yetzirah and Asiyah, as distinct from Z’eir Anpin itself.




4ולכן א״ש [אתי שפיר] דבחינה זו נק׳ נער והיינו בחי׳ נער עליון כו׳ משא״כ בחי׳ שמש נק׳ כחתן שהוא עצמיות ז״א שבאצילות.
Therefore it is well understood that this level is called na’ar (“lad”), that is, the level of the supernal “lad,” etc., whereas the level of shemesh is called “like a groom,” for it is the very essence of Z’eir Anpin in Atzilus.
This settles the difficulty raised at the start: the radiance that extends downward, chamah, is the “lad,” while shemesh, the very essence of Z’eir Anpin in Atzilus, is the one compared to “a groom.”


ועפי״ז [ועל פי זה] יובן יותר ענין שהעלייה הוא להיות שבעתים כאור שבעת הימים72, כי הנה פי׳ וענין בחי׳ ומדרגת ב׳ בחי׳נערים היינו שבהן
According to this, one will understand better how the ascent is to become “sevenfold, like the light of the seven days.” For the meaning and import of the level and rank of the two levels of “lads” is that in them
The distinction also clarifies the promise that the sun’s light will be “sevenfold, like the light of the seven days.” To see how great that ascent is, the Alter Rebbe first defines what the two “lads” do.


ועל ידן הוא התקשרות והתחברות האור מא״ס ב״ה המלובש באצילות לנבראים וכמו אור החמה ואור הלבנה שהן מאירים לארץ ולדרים עליה כו׳.
and through them there is the binding and joining of the light from the Infinite One (Ein Sof), blessed be He, which is enclothed in Atzilus, with the created beings, just as the light of the sun and the light of the moon give light to the earth and to those who dwell upon it, etc.
The “lads” are the links: through them the Infinite Light enclothed in Atzilus is bound to the created beings, as the sun and moon give light “to the earth and to those who dwell upon it,” in the words of the morning prayer.


דהנה באמת אין ערוך כלל בין הנבראים שהם בעלי גבול ותכלית לגבי האור המלובש בע״ס [בעשר ספירות] דאצילות שהוא בחי׳ א״ס וא״כ מאחר שאין ערוך ביניהם איך יומשך האור והחיות מאצילות לבי״ע
For in truth there is no comparison at all between the created beings, which are bounded and finite, and the light enclothed in the Ten Sefiros of Atzilus, which is the level of the Infinite. If so, since there is no comparison between them, how can the light and life-force be drawn from Atzilus to Beriah, Yetzirah and Asiyah?
This is the problem they solve. Atzilus is G-dly and infinite, while created beings are bounded and finite, and there is no ratio between them. The question is how any light or life-force can pass from Atzilus to the lower worlds at all.


אלא שזהו ע״י בחי׳ צמצומים שבתחלה נתצמצם האור המלובש בז״א ונק׳ שמש להיות מאיר בבחי׳ צמצום
Rather, this is by means of contractions (tzimtzumim): first, the light enclothed in Z’eir Anpin, which is called shemesh, was contracted, so as to shine in the mode of contraction;
The answer is a series of contractions. First the light within Z’eir Anpin, the shemesh, is contracted so that it shines in a reduced, measured form.


והוא אור החמה ונק׳ נער עליון והוא נער73 את בני בלהה כו׳ ואח״כ נמשך מבחי׳ זו ומתלבש בבחי׳ מל׳ שהוא בחי׳ פני לבנה74
and this is the light of the chamah, and it is called the supernal “lad”: “and he was a lad (na’ar) with the sons of Bilhah,” etc. Afterwards [the light] is drawn from this level and enclothed in the level of Malchus (sovereignty), which is the level of “the face of the moon,”
This contracted light is the chamah, the first “lad,” like Yosef, of whom it says “he was a lad with the sons of Bilhah” (Genesis 37:2). From there the light passes into Malchus, “the face of the moon,” recalling the Sages’ saying that Yehoshua’s face was like the face of the moon (Bava Basra 75a).


דהיינו מקור בי״ע שבאצילות והוא בחי׳ נער הב׳ והן הן ג״כ ב׳ הכרובים, ועמ״ש בד״ה ששת ימים תאכל מצות75 בענין שני הבחינות דים ויבשה שבבחי׳ מלכות דאצילות
that is, the source of Beriah, Yetzirah and Asiyah that is in Atzilus; and this is the level of the second “lad.” And these are also the two cherubim. And see what is written in the discourse beginning “Six days you shall eat matzos,” concerning the two levels of sea and dry land in the level of Malchus of Atzilus,
Malchus of Atzilus is the source, within Atzilus, of the three lower worlds, and it is the second “lad.” These two “lads” are also the two cherubim with their childlike faces. The reader is referred to the discourse “Six days you shall eat matzos,” later in this parsha, on “sea” and “dry land” as two levels in Malchus of Atzilus.


שהוא ג״כ להיות שהמלכות מחברת אור האצילות בבי״ע והממוצע צ״ל בו שני בחינות בחי׳ תחתונה שבאצילות ושרש ומקור דבי״ע
which is also because Malchus joins the light of Atzilus to Beriah, Yetzirah and Asiyah, and an intermediary must have two aspects within it: the lowest level of Atzilus, and the root and source of Beriah, Yetzirah and Asiyah.
Malchus is the intermediary between Atzilus and the lower worlds, and every intermediary must contain both sides: it is the lowest level of Atzilus and also the root and source of Beriah, Yetzirah and Asiyah.


וזהו ענין ים וארץ כו׳ ע״ש ומשם יובן ג״כ לענין ב׳ בחי׳ נערים המבואר כאן.
This is the matter of sea and land, etc. See there. And from there one will also understand the matter of the two levels of “lads” explained here.
Those two sides are what that discourse calls “sea” and “land.” The two levels of “lads” are to be understood in the same way, as the two aspects of the one link between Atzilus and the worlds below.




Section 2 · ¶5–9
The light of the seven days and the future ascent
5והנה כמו שאין ערוך בי״ע לאצילות כן ויתר מכן אין ערוך אצילות לגבי א״ס ב״ה
Now, just as Beriah, Yetzirah and Asiyah bear no comparison to Atzilus, so too, and even more, Atzilus bears no comparison to the Infinite One, blessed be He.
The same principle applies one stage higher. Atzilus is far above the lower worlds, but the Infinite One is even further above Atzilus, beyond all comparison.


ולכן כדי שיהיה התלבשות אור א״ס ב״ה מלמעלה מהאצילות מבחי׳ א״ק [אדם קדמון] באצי׳ הוא ג״כ ע״י בחי׳ צמצומים76 וכמ״ש בבינונים ח״ב [חלק ב׳] פ״ט בהג״ה [בהגהה] שע״י צמ צומים אלו יוכל להאיר באצילות ואור זה נק׳ אור שבעת הימים
Therefore, for the light of the Infinite One, blessed be He, from above Atzilus, from the level of Adam Kadmon, to be enclothed in Atzilus, this too is through contractions, as is written in the Beinonim [Tanya], Part II, chapter 9, in the gloss: that through these contractions it can shine in Atzilus. And this light is called “the light of the seven days,”
So the light of the Infinite that comes from Adam Kadmon, the primordial level above Atzilus, can enter Atzilus only through contractions. The Alter Rebbe cites his Tanya (“Sefer shel Beinonim”), Part II, chapter 9, where a gloss speaks of the contractions in the Infinite Light and of Adam Kadmon that let the light be enclothed in the vessels of the Ten Sefiros. This light is what Isaiah calls “the light of the seven days.”


כי הוא בחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה עתיק לאצילות כמו שמל׳ דאצי׳ נעשה עתיק לבריאה כו׳ והז״ת [והז׳ תחתונות] המתלבשים בא״א דאצילות נק׳ שבעת הימים והג״ר [והג׳ ראשונות] נק׳ אור שבעת הימים.
for it is the level of Malchus of Adam Kadmon, which becomes Atik (“the Ancient One”) for Atzilus, just as Malchus of Atzilus becomes Atik for Beriah, etc. And the seven lower [Sefiros], which are enclothed in Arich Anpin of Atzilus, are called “the seven days,” and the first three [Sefiros] are called “the light of the seven days.”
Specifically, Malchus of Adam Kadmon becomes Atik, the inner part of Keser, for Atzilus, just as Malchus of each higher world becomes Atik of the world below it. Atik’s seven lower Sefiros, enclothed in Arich Anpin, are “the seven days”; its first three Sefiros, which give them life, are “the light of the seven days.”




6והוא ג״כ ענין ב׳ הבחי׳ שיש בהממוצע כו׳ כנ״ל, והנה בוודאי אין ערוך כלל וכלל בחי׳ אור החמה ואור הלבנה
This too is the matter of the two aspects that are in the intermediary, etc., as mentioned above. Now, certainly there is no comparison whatsoever between the level of the light of the sun and the light of the moon,
This again shows the two aspects of the intermediary, and it shows the distance between the levels: the light of the sun and moon is incomparably below “the light of the seven days.”


שהם הארת האצילות לבי״ע לגבי אור שבעת הימים שהוא הארת המאציל א״ס ב״ה בא״א דאצילות ובכל הע״ס [העשר ספירות] דאצילות וכנודע,
which are the radiance of Atzilus to Beriah, Yetzirah and Asiyah, and the light of the seven days, which is the radiance of the Emanator, the Infinite One, blessed be He, in Arich Anpin of Atzilus and in all the Ten Sefiros of Atzilus, as is known.
Sun and moon are only the radiance that Atzilus sends down to the lower worlds; the light of the seven days is the radiance of the Emanator, the Infinite One Himself, shining in Arich Anpin and through all the Sefiros of Atzilus.


ולכן בחי׳ אור החמה ואור הלבנה נק׳ בחי׳ נערים שהוא בחי׳ צמצום וקטנות, משא״כ בחי׳ כתר דאצילות נק׳ עתיק יומין ושער רישיה כעמר נקא77 כו׳.
Therefore the level of the light of the sun and the light of the moon is called the level of “lads,” which is the level of contraction and smallness, whereas the level of Keser (the Crown) of Atzilus is called “the Ancient of Days” (Atik Yomin), and “the hair of His head like pure wool,” etc.
That is why sun and moon are called “lads”: they stand for contraction and smallness. Keser of Atzilus, by contrast, is “the Ancient of Days,” whose hair is “like pure wool” in Daniel’s vision (Daniel 7:9), the image of an elder.


אמנם לעתיד בב״א [במהרה בימינו אמן] שיהיה עליית העולמות ויתעלו בי״ע להיות ממש במדרגת האצי׳ דעכשיו ויותר וכמ״ש וישם מדברה כעדן,78
However, in the Time to Come, speedily in our days, amen, when there will be the ascent of the worlds, and Beriah, Yetzirah and Asiyah will be elevated to be actually at the rank of the present Atzilus, and more, as it is written, “And He will make her wilderness like Eden,”
In the Time to Come all the worlds will rise. Beriah, Yetzirah and Asiyah will reach the level of Atzilus as it is now, and beyond it, as Isaiah promises, “He will make her wilderness like Eden” (Isaiah 51:3).


לכן יהיה אור הלבנה ואור החמה שהם הארת אלקות המאיר בבי״ע יהיו במדרגה נפלאה יותר מבחי׳ אור שבעת הימים שהוא האור והגילוי המאיר עכשיו מהמאציל א״ס ב״ה באצילות,
therefore the light of the moon and the light of the sun, which are the radiance of G-dliness that shines in Beriah, Yetzirah and Asiyah, will be at a rank more wondrous than the level of the light of the seven days, which is the light and revelation that now shines from the Emanator, the Infinite One, blessed be He, in Atzilus.
Then the sun and moon, the G-dly light that shines in the lower worlds, will surpass even the present “light of the seven days,” the revelation of the Infinite in Atzilus.


והיינו כי אור החמה שהוא יסוד דאצילות בחי׳ יוסף שנק׳ נער יתעלה להיות בבחינת ומדרגת יסוד דא״ק [דאדם קדמון] שהוא המשפיע לבחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה עתיק לאצי׳ הנק׳ אור שבעת הימים כו׳
That is: the light of the sun, which is Yesod (foundation) of Atzilus, the level of Yosef, who is called na’ar (“lad”), will be elevated to be at the level and rank of Yesod of Adam Kadmon, which is what bestows upon the level of Malchus of Adam Kadmon, which becomes Atik for Atzilus [and] is called “the light of the seven days,” etc.
In detail: the light of the sun is Yesod of Atzilus, Yosef, the “lad.” It will rise to the level of Yesod of Adam Kadmon, which is what gives to Malchus of Adam Kadmon, the Atik of Atzilus that is “the light of the seven days.” The sun will then stand above that light, as its giver.


(והיינו ג״כ פנימיות עתיק כמ״ש הרמ״ז [הרב משה זכות] בפ׳ כי תשא דקפ״ח ע״ב בפי׳ כאור שבעת הימים ויש ראיה לפירושו ממ״ש ברבות79 דפי׳ כאור שבעת הימים היינו אור הגנוז80 כדלקמן ובחי׳ אור הגנוז זהו ענין ופני לא יראו81 והיינו פנימיות אבא שהוא פנימיות עתיק).82
(This is also the inner dimension (pnimiyus) of Atik, as the Ramaz writes in Parshas Ki Sisa, folio 188b, in explaining “like the light of the seven days.” And there is proof for his explanation from what is written in the [Midrash] Rabbah, that “like the light of the seven days” means the hidden light, as below; and the level of the hidden light is the meaning of “but My face shall not be seen,” and this is the inner dimension of Abba, which is the inner dimension of Atik.)
The parenthesis adds that this level is also the inner dimension of Atik. The Ramaz, on the Zohar (2:188b), explains “the light of the seven days” in this way, and the Midrash supports him by calling it the light G-d created at the beginning and hid away. That hidden light is the “face” that “shall not be seen” (Exodus 33:23), the inner dimension of Abba, which is the inner dimension of Atik.


ובמ״א נתבאר שזהו ענין מלך השמיני הדר83 שהוא למעלה מהשבירה והתיקון שהוא בחי׳ המתקן עולם התהו להיות בבחי׳ תיקון כו׳,
Elsewhere it has been explained that this is the matter of the eighth king, Hadar, who is above the shattering and the rectification (tikkun), for he is the level that rectifies the World of Tohu, to be in the state of tikkun, etc.;
Elsewhere this level is identified with Hadar, the eighth of the kings of Edom (Genesis 36:39). In the Arizal’s teaching the first seven kings, who “reigned and died,” are the World of Tohu, whose vessels shattered; Hadar, whose death the Torah does not record, stands above both the shattering and the rectification and is the power that rectifies Tohu.


ועיין מזה לקמן ע״פ למנצח על השמינית ואור הלבנה יהיה ג״כ כאור החמה ועיין בע״ח [בעץ חיים] שער א״א פ״ב [פרק ב׳].
and see about this below, on the verse “For the conductor, on the Sheminis.” And the light of the moon will also be like the light of the sun. And see Etz Chaim, Shaar Arich Anpin, chapter 2.
The reader is referred to a later discourse on “For the conductor, on the Sheminis” (“the eighth”), a heading in Psalms. The moon too will become like the sun. The paragraph ends with a reference to the Arizal’s Etz Chaim, in the gate on Arich Anpin, chapter 2.




7וזהו נערים פני זקנים ילבינו84 שיתעלה למעלה מבחי׳ ומדרגת זקנים דעכשיו כנ״ל. ועוי״ל [ועוד יש לומר] עפמש״ל [על פי מה שכתוב לעיל] בשה״ש [בשיר השירים] בד״ה שחורה אני דלפעמים כתיב ושער רישיה85 כעמר נקא ולפעמים כתיב קוצותיו תלתלים86 שחורות כעורב
This is [the meaning of] “Lads will whiten the faces of elders”: that [the lad] will be raised above the level and rank of the “elders” of the present, as mentioned above. One may further say, according to what was written above in Shir HaShirim, in the discourse beginning “I am black,” that sometimes it is written, “and the hair of His head like pure wool,” and sometimes it is written, “His locks are curled, black as a raven,”
The Mishnah (Sotah 49b) lists “lads will whiten the faces of elders,” that is, shame them, among the signs of the generation before the Mashiach; the Alter Rebbe reads it literally: in the future the “lads,” the sun and moon of the lower worlds, will rise above the present “elders.” He then offers a second reading, from his discourse “I am black, yet comely” in Shir HaShirim: the divine “hair” is described sometimes as white, “like pure wool” (Daniel 7:9), and sometimes as black, “black as a raven” (Song of Songs 5:11).


והוא ענין ההלכות שבמ״ע [שבמצות עשה] ושבמצות ל״ת [לא תעשה] כו׳, וזהו ג״כ ענין נערים וזקנים כי הזקן היינו שהלבינו שערותיו משא״כ הנערים הם שחורי הראש שחורות כעורב
and this is the matter of the laws (halachos) of the positive commandments and of the prohibitive commandments, etc. And this is also the matter of “lads” and “elders”: an elder is one whose hair has turned white, whereas lads are black-haired, “black as a raven.”
The “hairs” stand for the detailed laws (halachos) of the Torah: the white for the positive commandments, the black for the prohibitions. In the same way an elder is white-haired, while the young are black-haired.


וכן למטה בימי הנערות שיש רתיחת הדמים והיצה״ר [והיצר הרע] מפתה אותו לרדוף אחר תאוותיו וחמדותיו צריך התגברות יתירה להיות סור מרע ולאתכפיא לסט״א [לסטרא אחרא] ולקדש א״ע [את עצמו] במותר לו.87
So too below: in the days of youth, when there is the boiling of the blood and the evil inclination entices a person to chase after his lusts and desires, he needs extra strength to be one who “turns from evil,” to subdue the sitra achra (the other side), and to sanctify himself in what is permitted to him.
In human terms, youth is the time when the blood boils and the evil inclination entices most strongly, so it takes extra strength to “turn from evil,” to subdue the sitra achra, and to “sanctify yourself in what is permitted to you” (Yevamos 20a). The black-haired “lads” thus belong with the prohibitions, the service of restraint.




8וזהו ונערים פני זקנים ילבינו שע״י קיום מל״ת [מצות לא תעשה] נמשך לע״ל [לעתיד לבוא] גילוי בחי׳ עליונה יותר מבחי׳ ההמשכה דשער רישי׳ [רישיה] כעמר נקא והיינו מש״ש [מה שכתוב שם] שחורה אני ונאוה כו׳ כיריעות שלמה88 מקור הלבנונית בחי׳ והלבנון כו׳.
This is [the meaning of] “and lads will whiten the faces of elders”: through keeping the prohibitive commandments there is drawn down, in the Time to Come, a revelation of a level higher than the level of the drawing-down of “the hair of His head like pure wool.” This is what is written there: “I am black, yet comely ... like the curtains of Shlomo”: the source of whiteness (lavnunis), the level of “and the Lebanon,” etc.
Hence the second meaning: the restraint of youth, keeping the prohibitions, draws down in the future a revelation higher than the white “hair … like pure wool.” This is “I am black, yet comely … like the curtains of Shlomo” (Song of Songs 1:5): the blackness itself becomes beautiful, because it reaches “Shlomo,” the source of whiteness, the level called “Lebanon,” a name the Sages connect with whitening.




9ובזה יובן מ״ש חנוך לנער ע״פ דרכו89 גם כי יזקין לא יסור ממנ ה ומבואר הקושיא בבינונים בחינוך קטן דמדכתיב ע״פ דרכו כו׳
With this one will understand what is written, “Educate a lad according to his way; even when he grows old he will not depart from it.” The question is explained in the Beinonim [Tanya], in Chinuch Katan: since it is written “according to his way,” etc.,
The same idea explains Proverbs 22:6. In Chinuch Katan, the opening of Part II of the Tanya, the Alter Rebbe asks: “according to his way” implies a way that is not the ultimate truth, so the promise that he will not depart from it even in old age seems to be no virtue.


וא״כ מאי מעליותא90 כו׳, ולפי הנ״ל א״ש [אתי שפיר] דעם היות שימי הנערות הם מוחין דקטנות לגבי ימי הזקנה.
then what is the virtue [of it], etc. According to the above it is well resolved: although the days of youth are the intellect of smallness (mochin dekatnus) compared with the days of old age,
The answer from this maamar begins with a concession: the days of youth are indeed a state of “small” intellect (mochin dekatnus) compared with old age, when understanding has matured.


אך מעלת האתכפיא אז בהיותו בימי הנערות בזמן שהוא בכחו ועצמיותו ורתיחת דמו הוא ממשיך
nevertheless, the virtue of the subduing (iskafya) then, when he is in the days of youth, at the time when he is in his full strength and selfhood and the boiling of his blood, is that he draws down
Yet the self-mastery (iskafya) of a young person, at the height of his strength and when his blood is hottest, has a special virtue: it draws down from a very high level.


מבחי׳ עליונה ביותר כנ״ל עד שהארה זו תעמוד לו לעולם גם כי יזקין כו׳ ועמ״ש במ״א ע״פ אז תשמח בתולה במחול ובחורים וזקנים יחדיו:91
from an exceedingly high level, as mentioned above, so that this illumination will remain with him forever, “even when he grows old,” etc. And see what is written elsewhere on the verse “Then the maiden shall rejoice in the dance, and young men and elders together.”
That illumination, drawn down by the struggles of youth, stays with him for life, “even when he grows old.” The reader is referred to another discourse, on “Then the maiden shall rejoice in the dance, and young men and elders together” (Jeremiah 31:13).




Section 3 · ¶10–13
Havayah and Elokim; groom and bride
10ב ועוי״ל [ועוד יש לומר] בפי׳ והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים כו׳ כי הנה כתיב שמש ומגן92 הוי׳ אלקים שם הויה נק׳ שמש ושם אלהים נק׳ מגן
2. One may further explain “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold,” etc.: for it is written, “For a sun and a shield is Havayah Elokim.” The Name Havayah is called “sun,” and the Name Elokim is called “shield,”
Section 2 offers a second interpretation of Isaiah’s verse, based on Psalms 84:12, “For a sun and a shield is Havayah Elokim.” The Name Havayah, which brings all things into being, is the “sun,” and the Name Elokim, which conceals and limits it, is the “shield” that screens the sun.


והוא ג״כ בחי׳ לבנה ולע״ל [ולעתיד לבוא] כתיב והיה הוי״ה לי לאלקים93 והיינו ע״י גילוי עצמות אור א״ס שלמעלה מעלה משם הוי׳
and it is also the level of the moon. And of the Time to Come it is written, “And Havayah will be to me as Elokim”: that is, through the revelation of the very essence of the Infinite Light (Or Ein Sof), which is far above the Name Havayah;
Elokim is also the “moon,” which shines only with received light. Of the future it is said, “And Havayah will be to me as Elokim” (Genesis 28:21, from Yaakov’s vow); this will come about when the very essence of the Infinite Light, far above the Name Havayah, is revealed.


ואזי יהיה שם הוי׳ לגבי הגילוי שמעצמות אור א״ס כמו עכשיו שם אלקים לגבי שם הוי׳
and then the Name Havayah, relative to the revelation from the essence of the Infinite Light, will be like the Name Elokim now, relative to the Name Havayah.
Relative to that revelation, Havayah itself will be as concealing and limited as Elokim is now relative to Havayah. The whole scale shifts upward by one degree.


וזהו ענין והיה אור הלבנה דלעתיד שהוא שם אלקים דלעתיד יהיה כאור החמה דהיינו שם הוי׳ כמ״ש והיה הוי׳ לי לאלקים ופי׳
This is the meaning of “And the light of the moon shall be” of the Time to Come: the Name Elokim of the Time to Come will be “like the light of the sun,” that is, the Name Havayah, as it is written, “And Havayah will be to me as Elokim.” The explanation:
That is the meaning of “the light of the moon shall be like the light of the sun”: in the future Elokim, the moon, will stand where Havayah, the sun, stands now, because Havayah will have become the “Elokim” of a higher revelation.


כי שם אלקים היינו יחו״ת [יחודא תתאה] מקור דבי״ע הנק׳ מדת לילה ולכן נק׳ אור הלבנה ולעתיד יהיה
the Name Elokim is the lower unity (yichuda tata’ah), the source of Beriah, Yetzirah and Asiyah, which is called “the attribute of night”; therefore it is called “the light of the moon.” And in the Time to Come it will be
Elokim is the “lower unity” (yichuda tata’ah), the source of the lower worlds, in which the world is felt to exist and G-d is present within it, hidden; it is called “the attribute of night,” and so it is the moon.


כמו אור החמה מדת יום יחודא עילאה ואור החמה מדת יום דלעתיד יחו״ע [יחודא עילאה] יהיה שבעתים כאור שבעת הימים בחי׳ עתיק כנ״ל.94
like the light of the sun, the attribute of day, the higher unity (yichuda ila’ah). And “the light of the sun,” the attribute of day of the Time to Come, the higher unity, “will be sevenfold, like the light of the seven days,” the level of Atik, as mentioned above.
In the future it will become like the sun, the attribute of day, the “higher unity” (yichuda ila’ah), in which the world is nothing before G-d. And the sun of that time, the higher unity itself, will become “sevenfold, like the light of the seven days,” the level of Atik described earlier.




11וזהו מ״ש ברבות בא ס״פ י״ח95 ע״פ ליל שמורים הוא לה׳96 בעוה״ז עשה להם נס בלילה שהיה נס עובר97
This is what is written in the [Midrash] Rabbah, Bo, at the end of chapter 18, on the verse “It is a night of watching unto G-d”: in this world He performed a miracle for them at night, for it was a passing miracle;
The Midrash on the night of the Exodus (Shemos Rabbah 18:11), on “It is a night of watching unto G-d” (Exodus 12:42), contrasts this world and the future: the miracle in Egypt happened at night because it was a passing miracle.


אבל לע״ל [לעתיד לבוא] הלילה נעשה יום שנאמר והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳
but in the Time to Come the night becomes day, as it is said, “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold,” etc.,
In the future the night itself will become day, and the Midrash proves it from Isaiah’s verse about the light of the moon and the sun.


כאור שברא הקב״ה בתחלה וגנזו בג״ע [בגן עדן] ומה שהלילה נעשה יום היינו כנ״ל שבחינת בי״ע יהיה לעתיד כמו בחי׳ אצילות ועמ״ש סד״ה והיה מספר בנ״י [בני ישראל]98 בענין כי גדול יום.
like the light that the Holy One, blessed be He, created at the beginning and hid away in Gan Eden. And that the night becomes day is as mentioned above: the level of Beriah, Yetzirah and Asiyah will be, in the Time to Come, like the level of Atzilus. And see what is written at the end of the discourse beginning “And the number of the children of Israel shall be,” concerning “for great is the day.”
The Midrash ends with the hidden light of creation, reserved in Gan Eden. In the terms of this maamar, “night becomes day” means that Beriah, Yetzirah and Asiyah, the realm of “night,” will become like Atzilus. The reader is referred to the end of the discourse on “And the number of the children of Israel shall be” (Hosea 2:1), on the words “for great is the day.”




12וזהו ג״כ ענין משמח חתן וכלה ומשמח חתן עם הכלה99 כי בחי׳ אור החמה נק׳ חתן לשמש שם אהל בהם והוא כחתן100 כנ״ל והלבנה המקבלת מהשמש היא בחי׳ כלה וכמ״ש בד״ה לסוסתי.
This is also the matter of “Who gladdens the groom and bride” and “Who gladdens the groom with the bride”: for the level of the light of the sun is called “groom,” “For the sun He set a tent in them, and it is like a groom,” as mentioned above; and the moon, which receives from the sun, is the level of “bride,” as is written in the discourse beginning “To My mare.”
The same pair explains the two wedding blessings (Kesubos 8a): one ends “Who gladdens the groom and bride,” the last “Who gladdens the groom with the bride.” The sun is the “groom” of Psalms 19, and the moon, which receives its light from the sun, is the “bride,” as the discourse “To My mare” explains.




13והנה בתחלת הבריאה כתיב ויעש אלקים את שני המאורות הגדולים101102 ואח״כ נתמעטה הלבנה103 ובכל חדש נחשך אורה ומתחדשת בכל ר״ח [ראש חודש] דוגמת הכלה שיש לה בכל חדש עת נדתה שמתרחקת מבעלה ואח״כ מיטהרת
Now, at the beginning of creation it is written, “And G-d made the two great luminaries”; and afterwards the moon was diminished, and every month its light darkens and it is renewed each Rosh Chodesh, like a bride who has, every month, the time of her niddah, when she keeps apart from her husband, and afterwards she becomes pure.
At creation “G-d made the two great luminaries” (Genesis 1:16), equal in size, and afterwards the moon was diminished, as the Gemara relates (Chullin 60b). Its monthly waning and renewal resemble the monthly cycle of a married woman, apart from her husband in her time of niddah and afterwards becoming pure.


ועל זמן שמתקרבת ומתייחדים שמשא וסיהרא שהוא בחי׳ כי הוי׳ הוא האלקים זהו ענין משמח חתן וכלה אכן לעתיד שתתחדש ותתעלה הלבנה להיות
And the time when she draws near, and sun and moon (shimsha vesihara) unite, which is the level of “that Havayah is the Elokim,” is the matter of “Who gladdens the groom and bride.” But in the Time to Come, when the moon will be renewed and elevated to be
The time of reunion, when sun and moon unite, corresponds to the unity expressed in “Havayah is the Elokim,” the joining of the two Names. This is the present blessing, “Who gladdens the groom and bride”: two who are joined but not equal.


כמו שהיתה קודם המיעוט בבחי׳ שני המאורות הגדולים שוין בקומתן ע״ז נאמר משמח חתן עם הכלה בהשוואה אחת.
as it was before the diminution, in the state of “the two great luminaries,” equal in their stature, of this it is said, “Who gladdens the groom with the bride,” in one equal measure.
In the future the moon will be restored to its original size, the “two great luminaries” equal in stature. This is the blessing “Who gladdens the groom with the bride,” in which they stand in one equal measure.


(ועיין מענין שני המאורות הגדולים בפרשה בראשית דף כ׳ ע״א104 ומענין והיה אור הלבנה105106 כו׳ ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו]107 קלא״ד. גבי החדש הזה לכם. וס״פ ויקהל.
(And see concerning the two great luminaries in Parshas Bereishis, folio 20a; and concerning “And the light of the moon shall be,” etc., in the [Midrash] Rabbah, Bo, chapter 15, [folio] 131d, on “This month shall be for you”; and the end of Parshas Vayakhel;
A parenthesis lists sources: the Zohar on the two great luminaries (1:20a), which calls them “a complete Name together, Havayah Elokim,” and the Midrash on “This month shall be for you” (Shemos Rabbah 15:21), which counts among the things G-d will renew in the future that the light of the moon will be like the light of the sun. The end of the Midrash on Vayakhel is also listed.


נשא פי״ג גבי עתודים שבקרבן נחשון ס״פ פנחס סוף קהלת רבה בפסוק ומתוק האור זח״א [זהר חלק א] ל״ד108 א׳ ע׳ [עיין] ב׳ קל״א א׳ קפ״א ב׳ ח״ב [חלק ב׳] ד״י [ד׳ יסודות] ע״א רכ״א ב׳ רל״א סע״א [סוף עמוד א] ר״מ ע״א ח״ג [חלק ג׳] נ״ו א׳ קע״ח ב׳)
Naso, chapter 13, regarding the he-goats in Nachshon’s offering; the end of Parshas Pinchas; the end of Koheles Rabbah, on the verse “And the light is sweet”; the Zohar, Part I, 34a, 70b, 131a, 181b; Part II, folio 10a, 221b, the end of 231a, 240a; Part III, 56a, 178b.)
The list continues with further places in the Midrash Rabbah, among them the end of Koheles Rabbah on “And the light is sweet” (Ecclesiastes 11:7), which speaks of the light of the World to Come, and with passages in all three volumes of the Zohar.


ובשל״ה [ובשני לוחות הברית] בהקדמת בית דוד בד״ה השער הזה וזהו ענין בתולה נשאת ליום הרביעי109 שבו נתלו המאורות שהיו בבחי׳ שני המאורות הגדולים ואח״כ נתמעטה הירח ביום הנז׳ [הנזכר].
And in the Shelah, in the introduction “Beis David,” in the passage beginning “This gate.” And this is the matter of “A maiden is married on the fourth day,” the day on which the luminaries were hung, which were in the state of “the two great luminaries”; and afterwards, on that same day, the moon was diminished.
The Shelah, in its introduction Beis David, is also cited. The Mishnah’s rule that “a maiden is married on the fourth day” (Kesubos 2a) is tied to creation: on the fourth day the luminaries were hung as two great equal lights, and on that same day the moon was diminished.


אך כי נפלתי קמתי110 בבחי׳ משמח חתן וכלה ולעתיד מהרה ישמע כו׳ יהיו שוין בקומתן ע״כ הוא ליום הרביעי דוקא ועמ״ש בד״ה מי מנה111 בענין ומספר את רובע112 כו׳:
But “though I fell, I have risen,” in the mode of “Who gladdens the groom and bride”; and in the Time to Come, “Speedily may there be heard,” etc., they will be equal in their stature. Therefore it is specifically on the fourth day. And see what is written in the discourse beginning “Who has counted,” concerning “and numbered the fourth part,” etc.
But the moon’s fall carries its rise, “though I fell, I have risen” (Micah 7:8): now there is union, “groom and bride,” and in the future, when the last blessing’s prayer “speedily may there be heard” is fulfilled, there will be full equality. So the wedding is on the fourth day. The reader is referred to the discourse on “Who has counted the dust of Yaakov, and numbered the fourth part of Israel” (Numbers 23:10).




Section 4 · ¶14–21
The supernal oil that fills the seven days
14ג והנה עפ״ז [על פי זה] יובן מעט מזעיר ענין שבעת ימי המילואים113 ועיין מזה ברבות ר״פ שמיני114 ובקהלת בפסוק תן חלק115 לשבעה וגם116 לשמנה117 ובזהר בפ׳ שמיני דל״ז ע״א ע״פ כי שבעת ימים
3. Now, according to this one will understand a little the matter of the seven days of the Miluim. And see about this in the [Midrash] Rabbah, at the beginning of Parshas Shemini, and in Koheles [Rabbah], on the verse “Give a portion to seven, and also to eight,” and in the Zohar, Parshas Shemini, folio 37a, on “For seven days (shivas yamim)
Section 3 turns to the main subject, the seven days of the Miluim, which these ideas make “a little” understandable. The sources: the Midrash at the beginning of Shemini (Vayikra Rabbah 11:4), which reads the “seven pillars” of wisdom’s house as the seven days of the Miluim; Koheles Rabbah on “Give a portion to seven, and also to eight” (Ecclesiastes 11:2); and the Zohar on Shemini (3:37a).


ימלא את ידכם118 בשבעת ימים מיבעי ליה ופי׳ הרמ״ז [הרב משה זכות] דהקושיא הוא דאם הפי׳ שבשבעת ימים אלו ימלא הקב״ה את ידם הל״ל [הוה ליה למימר] בשבעת או שבעה ימים ימלא כו׳
shall He fill your hands”: “It should have said ‘in seven days’ (bishivas yamim)!” And the Ramaz explains that the question is: if the meaning is that in these seven days the Holy One, blessed be He, will fill their hands, it should have said “in the seven” (bishivas), or “seven days (shiv’ah yamim) shall He fill,” etc.
“To fill the hands” is the Torah’s idiom for installing a priest. The Zohar asks why Leviticus 8:33 says shivas yamim, literally “the seven of days,” and not “in seven days”; the Ramaz explains the difficulty: if the meaning were that G-d would fill the priests’ hands during these seven days, the verse should have said “in the seven” or “seven days shall He fill.”


אלא זכאין אינון כהנא כו׳ ומשיחין במשח רבות קודשא כו׳ והאי משח רבות הוא כללא דכל שבעה119 כו׳ ובג״כ שבעת ימים ימלא כו׳.
Rather: “Fortunate are the priests,” etc., “and they are anointed with the holy anointing oil,” etc., “and this anointing oil is that which encompasses all seven,” etc., “and therefore ‘seven days shall He fill,’” etc.
The Zohar answers that the priests are anointed with the holy anointing oil, which includes and nourishes all seven supernal days; that is why the verse says “seven days shall He fill.” The next paragraphs explain who or what does the “filling.”




15וכ״ה עוד בפ׳ אמור דפ״ט ע״א ההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין כו׳ כי שבעת ימים ימלא120121 כו׳ ע״ש.
So it is further in Parshas Emor, folio 89a: “that supernal oil,” etc., “which completes all seven days,” etc., “for ‘seven days shall He fill,’” etc. See there.
A similar passage of the Zohar, on Parshas Emor (3:89a), speaks of “that supernal oil,” the holy anointing oil, “which completes all seven days,” and connects it with “for seven days shall He fill your hands.”


ור״ל [ורוצה לומר] דימלא קאי על ההוא שמן עילאה כו׳ שבו נמשחו הכהנים שהוא הממלא ומשלים השבעה יומין ומהם נמשך מילוי ושלימות וחינוך הכהנים כו׳.
That is to say: “shall He fill” refers to “that supernal oil,” etc., with which the priests were anointed: it is what fills and completes the seven days, and from them is drawn the filling, the completion and the inauguration (chinuch) of the priests, etc.
The Alter Rebbe draws the conclusion: the subject of “shall He fill” is the supernal oil with which the priests were anointed. The oil fills and completes the seven supernal days, and from them come the “filling,” the completion and the inauguration of the priests below.




16והענין עפמ״ש [על פי מה שכתוב] בפ׳ בראשית דל״ד ע״א ע״פ והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים כאור שבעת הימים122 מאן שבעת הימים אלין אינון שבעה יומין דבראשית.
The explanation is according to what is written in Parshas Bereishis, folio 34a, on “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days”: “What are ‘the seven days’? These are the seven days of Bereishis.”
The key is a passage of the Zohar (1:34a) on Isaiah 30:26. The first view there says that “the seven days” of the verse are the seven days of creation.


רבי יהודה אמר אלין שבעת ימי המילואים מלואים ודאי כו׳ ואתהדר באשלמותיה ולא אתפגים סיהרא123 כו׳,
“Rabbi Yehudah said: These are the seven days of the Miluim, ‘fillings’ indeed,” etc., “and it returned to its completeness, and the moon was not blemished,” etc.
Rabbi Yehudah says they are the seven days of the Miluim, truly “fillings”: at that time the world returned to its completeness and the moon was not blemished. The Zohar adds that the moon was then not blemished “by the evil serpent.”


הרי מזה מובן דשבעת ימי המילואים הם שייכים לבחי׳ ומדרגת אור שבעת הימים הנ״ל והן ג״כ ענין שבעת ימי בראשית כמש״ל [כמה שכתוב לעיל].
From this it is understood that the seven days of the Miluim belong to the level and rank of “the light of the seven days” mentioned above, and they are also the matter of the seven days of Bereishis, as explained above.
So the seven days of the Miluim belong to “the light of the seven days” of Isaiah’s verse, and they also correspond to the seven days of creation, as the first section explained.




17והענין כי בשבעת ימי בראשית קודם חטא אדה״ר [אדם הראשון] היו העולמות במעלה עליונה יותר הרבה שהרי הג״ע [הגן עדן] היה אצל אדה״ר [אדם הראשון] תמורת עוה״ז אצלינו, א״כ מה שאצלינו
The explanation: in the seven days of Bereishis, before the sin of Adam, the first man, the worlds were at a far higher rank. For Gan Eden was, for Adam, in place of what this world is for us. If so, what for us
Why are the Miluim like the days of creation? Before Adam’s sin the worlds stood far higher than they do now: Gan Eden was Adam’s “this world,” the place where he lived.


הוא קיבול שכר עד שאמרו מוטב דלידייניה124 וליתי לעלמא דאתי היה זה אצל אדה״ר [אדם הראשון] קודם החטא למקום משכן העבודה ועד״ז היו כל העולמות במעלה עליונה
is [the place of] receiving reward, so much so that they said, “Better that he be judged and come to the World to Come,” was, for Adam before the sin, the place where [divine] service dwelt. In the same way, all the worlds were at an exalted rank,
For us Gan Eden and the World to Come are the place of reward, so precious that Rabbi Meir said of his teacher Elisha ben Avuyah, “Better that he be judged and come to the World to Come” (Chagigah 15b). For Adam before the sin, that realm was the place of his service; and all the worlds were correspondingly higher.


יותר, וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ בראשית125 ובפע״ח [ובפרי עץ חיים] שער השבת פכ״ג126 שעולם הבריאה היה במקום ז״א דאצילות ואחר כך במקום בינה דאצילות כו׳ וז״א דאצי׳ במקום א״א כו׳.
more [so than now], as is written in the Likkutei Torah of the Arizal at the end of Parshas Bereishis, and in Pri Etz Chaim, Shaar HaShabbos, chapter 23: that the World of Beriah was in the place of Z’eir Anpin of Atzilus, and afterwards in the place of Binah of Atzilus, etc., and Z’eir Anpin of Atzilus in the place of Arich Anpin, etc.
The Arizal describes this in his Likkutei Torah (in the passage beginning “Let us explain the greatness of Adam before the sin,” according to the Kehot note) and in Pri Etz Chaim, in the gate on Shabbos: before the sin the World of Beriah stood in the place of Z’eir Anpin of Atzilus and then of Binah of Atzilus, and Z’eir Anpin of Atzilus in the place of Arich Anpin. A Kehot note reads the Pri Etz Chaim chapter as 22 rather than 23, and points also to chapter 20 there.




18ולכן א״ש [אתי שפיר] מ״ש האריז״ל [האר״י זכרונו לברכה] דשבעת ימי בראשית הם ז״ת [ז׳ תחתונות] דעתיק כי ז״ת [ז׳ תחתונות] דעתיק היו מאירים אז ולכך היו העולמות בהזדככות רב ולאחר חטא עה״ד [עץ הדעת] ירדו העולמות למטה ונסתלקה שכינה מעל הארץ.
Therefore what the Arizal, of blessed memory, said is well understood: that the seven days of Bereishis are the seven lower [Sefiros] of Atik. For the seven lower [Sefiros] of Atik shone then, and therefore the worlds were in great refinement; and after the sin of the Tree of Knowledge the worlds descended below, and the Shechinah (Divine Presence) departed from upon the earth.
Hence the Arizal’s teaching that the seven days of creation are the seven lower Sefiros of Atik: in those days the light of Atik shone openly and the worlds were highly refined, and only after the sin of the Tree of Knowledge did they descend and the Shechinah withdraw from the earth.




19ומעשה המשכן הוא תיקון לזה להיות דירה בתחתונים ושיהיה בחי׳ גילוי אור שבעת הימים וכמ״ש ברבות בראשית פי״ט127 עיקר שכינה בתחתונים היתה128 כיון שחטא אדה״ר [אדם הראשון] נסתלקה כו׳
The making of the Mishkan is a rectification for this: to be a dwelling place among the lower realms, and that there be the level of the revelation of the light of the seven days. As is written in the [Midrash] Rabbah on Bereishis, chapter 19: “The essence of the Shechinah was among the lower beings; once Adam, the first man, sinned, it departed,” etc.,
The Mishkan repaired this: it made a dwelling for G-d among the lower beings and revealed again “the light of the seven days.” The Midrash (Bereishis Rabbah 19:7) says that the Shechinah’s essential place was below, but when Adam sinned it withdrew to the first firmament, and later sins drove it higher, up to the seventh.


וכנגדן שבעה צדיקים כו׳ עד עמד משה והורידה מלמעלה למטה129 וע״כ נק׳ שבעת ימי המילואים לשון מילוי ושלימות כי
“and corresponding to them, seven righteous men,” etc., until “Moshe arose and brought it down from above to below.” Therefore they are called “the seven days of the Miluim,” a term of filling and completeness. For
Corresponding to them, seven righteous men, from Avraham onward, brought it down step by step, until Moshe brought it down to earth. That is why the inauguration days are called Miluim, a word for filling and completeness.


הנה לע״ל [לעתיד לבוא] כשיהיה תכלית השלימות כתיב והיה אור הלבנה130 כו׳ שיתמלא פגימת הלבנה ולא יהיה בה שום מיעוט שהוא בחי׳ עליית המל׳ להיות שניהן משתמשין בכתר א׳
in the Time to Come, when there will be the ultimate completeness, it is written, “And the light of the moon shall be,” etc.: that the blemish of the moon will be filled in, and there will be no diminution in it at all. This is the level of the ascent of Malchus, so that both of them will use one crown;
In the future completeness, “the light of the moon shall be like the light of the sun”: the moon’s blemish will be filled and it will lack nothing. This is the ascent of Malchus, the moon, until sun and moon “use one crown,” the phrase of the moon’s complaint at creation, that two kings cannot use one crown (Chullin 60b).


והיינו שיתעלה שם ב״ן [שם ב״ן] בשרשו בס״ג [בשם ס״ג]131 ע״י שלימות בירורים דרפ״ח ניצוצים דתהו ומעין זה היה ג״כ ע״י שהוקם המשכן שעי״ז נעשה עליות המל׳.
that is, that the Name Ban will be elevated into its root in [the Name] Sag, through the completion of the refinements (beirurim) of the 288 sparks of Tohu. And a semblance of this also came about through the erection of the Mishkan, for through this the ascents of Malchus came about.
In Kabbalistic terms, the Name Ban (52), associated with Malchus, will rise to its root in the Name Sag (63), associated with Binah, once all 288 sparks that fell in the shattering of the World of Tohu have been refined. Something of this already happened when the Mishkan was erected, which brought about ascents of Malchus.




20וזהו ענין שבעת ימי המילואים שממלאים החסרון והפגם ומילוי זה נמשך מבחי׳ שלימותא דכולהו והוא מבחי׳ אור שבעת הימים, אלא דאינו ממש כמו בחי׳ גילוי אור שבעת הימים דלע״ל [דלעתיד לבוא] שהוא בחי׳ עתיק
This is the matter of the seven days of the Miluim: they fill the lack and the blemish. And this filling is drawn from the level of “the completion of them all” (shleimusa dechulhu), and it is from the level of the light of the seven days; only, it is not exactly like the level of the revelation of the light of the seven days of the Time to Come, which is the level of Atik,
The Miluim, then, fill the moon’s lack and blemish. Their filling comes from “the completion of them all,” the light of the seven days, but not in the full form promised for the future, which is the level of Atik itself.


אבל כאן בשבעת ימי המילואים נ׳ בזהר שהוא מבחי׳ בינה והיינו דבינה לגבי ז״א הוא
but here, in the seven days of the Miluim, it appears from the Zohar that it is from the level of Binah. That is: Binah, relative to Z’eir Anpin, is
In the Miluim, the Zohar indicates, the filling came from Binah. This is not a contradiction, because Binah, relative to Z’eir Anpin, is itself like Atik and Keser.


כמו בחי׳ עתיק וכתר (וכמ״ש בע״ח [בעץ חיים] שכ״ה דרוש ה׳) שהרי מת״ת [מתפארת] דאימא נעשה כתר לז״א, וכנודע ג״כ דבינה נק׳ לפעמים עתיקא בזהר
like the level of Atik and Keser (as is written in Etz Chaim, Shaar 25, Derush 5), for from Tiferes of Imma the Keser of Z’eir Anpin is made. As is also known, Binah is sometimes called Atika in the Zohar,
In the Arizal’s scheme the Keser of Z’eir Anpin is formed from Tiferes of Imma (Binah), so Binah is literally the “crown” above Z’eir Anpin; and the Zohar sometimes calls Binah “Atika,” the Ancient One.


וגם שהתגלות עתיק הוא בבינה132 ועמ״ש ר״פ לך לך133 ובביאור ע״פ צאינה וראינה134 בסוף הדבור בענין פי׳ שאו ידיכם קדש וברכו135 כו׳.
and also that the revelation of Atik is in Binah. And see what is written at the beginning of Parshas Lech Lecha, and in the explanation (Biur) on “Go forth and see,” at the end of the discourse, concerning the meaning of “Lift up your hands in holiness and bless,” etc.
Moreover, Atik reveals itself through Binah. The reader is referred to the beginning of Lech Lecha and to the end of the explanation on “Go forth and see” in Likkutei Torah on Shir HaShirim, on “Lift up your hands in holiness and bless” (Psalms 134:2).




21ובזה יובן ג״כ מ״ש בזהר וההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין136 כו׳ פי׳
With this one will also understand what is written in the Zohar, “and that supernal oil,” etc., “which completes all seven days,” etc. The meaning is
This also explains the Zohar’s words about “that supernal oil … which completes all seven days.”


שהוא ענין אור שבעת הימים שהאור הוא למעלה משבעת הימים עצמן דהיינו שהוא האור והחיות של הז״ת [הז׳ תחתונות] והיא בחי׳ ג״ר [ג׳ ראשונות] כנ״ל.
that it is the matter of the light of the seven days: the light is above the seven days themselves, that is, it is the light and life-force (chayus) of the seven lower [Sefiros], and it is the level of the first three [Sefiros], as mentioned above.
The oil is like “the light of the seven days”: a light above the seven days themselves, their life-force, which is the level of the first three Sefiros, as explained in the first section.


כך ג״כ כאן בענין שבעת ימי המילואים שהם ג״כ בחי׳ שבעת הימים הנ״ל ושמן עילאה הוא בחי׳ אור החכמה שנמשך ומאיר בבינה הנק׳ שבעת הימים ונק׳ השמן אור שבעת הימים
So too here, regarding the seven days of the Miluim, which are also the level of the seven days mentioned above: the supernal oil is the level of the light of Chochmah that is drawn into and shines in Binah, which is called “the seven days,” and the oil is called “the light of the seven days.”
Here, in the Miluim, the seven days are in Binah, and the supernal oil is the light of Chochmah shining into Binah. Oil is a common image for Chochmah, so the oil is “the light of the seven days.”


ולכן עליו נאמר שבעת ימים ימלא137 כו׳, וע״ד דאיתא בפ׳ בראשית ד״ו ע״א רב ויקירא ועתיק יומין138 ופי׳ האשל אברהם139 שם דבחי׳ ישראל סבא נק׳ עתיק יומין
Therefore of it is said, “Seven days shall He fill,” etc. This is like what is found in Parshas Bereishis, folio 6a, “great and precious, and Ancient of Days”; and the Eshel Avraham there explains that the level of Yisrael Saba is called “Ancient of Days” (Atik Yomin),
That is why “shall He fill” is said of the oil. A parallel is the Zohar’s phrase (1:6a) “great and precious, and Ancient of Days”: the Eshel Avraham, a commentary on the Zohar, explains that “Ancient of Days” there means Yisrael Saba, a configuration of Abba, Chochmah.


כי סבא היינו עתיק יומין כמ״ש באד״ר [באדרא רבא] דקכ״ח ע״ב סבא דעתוי סתים140 כו׳ נמצא בחי׳ אור ישראל סבא המתלבש בבינה נק׳ לגבי ז״א בחי׳ עתיק יומין כו׳
for Saba (“the Elder”) is Atik Yomin, as is written in the Idra Rabba, folio 128b, “an elder whose mind is concealed,” etc. It follows that the level of the light of Yisrael Saba, which is enclothed in Binah, is called, relative to Z’eir Anpin, the level of Atik Yomin, etc.
For saba, “elder,” is a name of Atik Yomin, as in the Idra Rabba’s phrase (Zohar 3:128b) “an elder whose mind is concealed.” So the light of Yisrael Saba enclothed in Binah is, from Z’eir Anpin’s perspective, an “Ancient of Days.”


והיינו משום דישראל סבא שהוא ת״ת [תפארת] דאבא ממנו נעשה נשמה לכתר דז״א הנמשך מת״ת [מתפארת] דאימא כמ״ש בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳]
This is because from Yisrael Saba, which is Tiferes of Abba, is made the soul (neshamah) of the Keser of Z’eir Anpin, which is drawn from Tiferes of Imma, as is written in Etz Chaim, Shaar 22, chapter 3.
The reason: Yisrael Saba, Tiferes of Abba, becomes the soul, the inner light, of the Keser of Z’eir Anpin, while that Keser itself is drawn from Tiferes of Imma, as the Arizal’s Etz Chaim explains.


ולכן נאמר ימלא לשון יחיד דקאי על בחי׳ האור של שבעת הימים ואח״כ ביום השמיני ענין שמיני למילואים שנטל עשר עטרות141 י״ל [יש לומר]
Therefore it says yemalei, “shall He fill,” in the singular, for it refers to the level of the light of the seven days. And afterwards, “on the eighth day,” the matter of the eighth [day] of the Miluim, which “took ten crowns”: it can be said
This is why yemalei, “shall He fill,” is singular: its subject is the one light of the seven days, the oil. Then comes the eighth day, the day the Mishkan was erected, of which the Sages say that it “took ten crowns.”


שהוא מעין הבחי׳ הנקרא שבעתים כאור שבעת הימים דלע״ל [דלעתיד לבוא] שזהו בחי׳ יסוד דא״ק [דאדם קדמון] כמש״ל [כמה שכתוב לעיל] וכאן ששבעת הימים הם בבחי׳ בינה וכן אור שבעת הימים היינו הארת חכמה שנמשך בבינה
that it is a semblance of the level called “sevenfold, like the light of the seven days” of the Time to Come, which is the level of Yesod of Adam Kadmon, as explained above. And here, the seven days are in the level of Binah, and likewise “the light of the seven days” is the radiance of Chochmah drawn into Binah;
The eighth day resembles the future “sevenfold” light, which is Yesod of Adam Kadmon. In the seven days of the Miluim the days are in Binah, and their “light” is the radiance of Chochmah within Binah.


אבל ביום השמיני הוא בחי׳ עצמיות אבא וכמו בשמיני עצרת הוא גילוי בחי׳ ח״ע [חכמה עילאה] בקרוב כו׳
but on the eighth day it is the level of the very essence of Abba, just as on Shemini Atzeres there is the revelation of the level of the higher Chochmah (Chochmah Ila’ah) in closeness, etc.,
On the eighth day, however, the very essence of Abba, Chochmah itself, is revealed. The comparison is Shemini Atzeres, the “eighth day” after Sukkos, when the higher Chochmah is revealed close at hand.


כמ״ש במ״א בד״ה ביום השמיני עצרת שבחכמה נאמר אחכמה והיא רחוקה ממני142 שמאירה בבחי׳ ריחוק כו׳ ובשמיני עצרת נמשך בחי׳ חכמה בבחי׳ גילוי כו׳.
as is written elsewhere, in the discourse beginning “On the eighth day, an assembly”: that of Chochmah it is said, “I will be wise, but it is far from me,” for it shines in a mode of distance, etc.; and on Shemini Atzeres the level of Chochmah is drawn down in a mode of revelation, etc.
As the discourse on Shemini Atzeres explains, Chochmah is ordinarily “far from me” (Ecclesiastes 7:23), shining from a distance, but on Shemini Atzeres it is drawn down openly.




Section 5 · ¶22–24
The eighth day
22וכך י״ל [יש לומר] ענין שמיני למילואים הוא ג״כ גילוי מח״ע [מחכמה עילאה] ממש ועיין בפ׳ בשלח ס״ג ב׳ ובפ׳ יתרו פ״ח143 א׳ דבינה נק׳ שביעאה.144
So it may be said that the matter of the eighth [day] of the Miluim is also a revelation from the higher Chochmah (Chochmah Ila’ah) itself. And see Parshas Beshalach, [folio] 63b, and Parshas Yisro, [folio] 88a, that Binah is called “the seventh” (shevi’a’ah).
One may say that the eighth day of the Miluim, like Shemini Atzeres, reveals the higher Chochmah itself. The Zohar (2:63b, 2:88a) speaks of “the seventh day” as the supernal day from which the six days are blessed, and Binah is that “seventh”; the eighth is then above Binah, that is, Chochmah.


א״כ לפ״ז [לפי זה] י״ל [יש לומר] דביום השמיני היינו בחי׳ חכמה וזהו ענין עמיקא דכולא145 המבואר שם בפ׳ בשלח ע״ש במק״מ [במקדש מלך] בשם האריז״ל [האר״י זכרונו לברכה].
If so, accordingly it may be said that “on the eighth day” is the level of Chochmah; and this is the matter of “the depth of all” (amika dechula) explained there in Parshas Beshalach. See there, in the Mikdash Melech, in the name of the Arizal, of blessed memory.
This is “the depth of all” (amika dechula) of which the Zohar on Beshalach speaks: the deep source from which one who prays should draw blessing. The Mikdash Melech, a commentary on the Zohar, explains it there in the name of the Arizal.


אמנם הנה בזהר פי׳ דביום השמיני הוא בחי׳ מל׳ והיינו כי תכלית וסוף הברכה וההמשכה הוא להמשיך השבעה יומין עילאין במדת מלכותו ית׳, ועמ״ש בד״ה שובה ישראל146 גבי
However, in the Zohar it is explained that “on the eighth day” is the level of Malchus. That is, because the purpose and end of the blessing and the drawing-down is to draw the seven supernal days down into the attribute of His sovereignty, may He be blessed. And see what is written in the discourse beginning “Return, O Israel,” regarding
But the Zohar explains “the eighth day” as Malchus. The two readings fit together: the goal of all the blessing is to bring the seven supernal days down into Malchus, His sovereignty. The reader is referred to the discourse “Return, O Israel” in Likkutei Torah.


כי עמך הסליחה למען תורא147 כי תכלית המכוון במעשה בראשית הוא כדי שיהיה יש ויהיה היש בטל והיינו במדת מלכותו י״ת [יתברך] כו׳
“For with You is forgiveness, that You may be feared”: that the ultimate intent in the work of creation is that there be a yesh (an existent being), and that the yesh be nullified, and this is in the attribute of His sovereignty, may He be blessed, etc.;
There the Alter Rebbe explains “For with You is forgiveness, that You may be feared” (Psalms 130:4): the purpose of creation is that there be a yesh, a being that feels itself to exist, and that this yesh be nullified before G-d. That happens through Malchus, His sovereignty.


וכדי לבוא לבחינה זו צריך להיות ע״י הארה והמשכה יותר עליונה מבחינת כי עמך הסליחה שהוא בחי׳ כי עמך מקור חיים148 כו׳ ע״ש.
and to arrive at this level there must be an illumination and drawing-down that is higher, from the level of “For with You is forgiveness,” which is the level of “For with You is the source of life,” etc. See there.
To reach that goal a still higher illumination is needed, from the level of “with You is forgiveness,” which is “with You is the source of life” (Psalms 36:10): a source above Chochmah, which no blemish reaches.




23ועד״ז יובן כאן ענין ביום השמיני ועיין בפ׳ צו149 דל״ד סע״א [סוף עמוד א]. וזהו בחכמה יסד ארץ150 שהוא בחי׳ מל׳ אבא יסד ברתא151 כו׳
In the same way the matter of “on the eighth day” is to be understood here. And see Parshas Tzav, folio 34a, end of side a. This is [the meaning of] “With Chochmah He founded the earth,” which is the level of Malchus: “Abba founded the daughter,” etc.
The eighth day of the Miluim is to be understood in the same way, as Chochmah reaching into Malchus; the Zohar on Tzav (3:34a) is cited. This is “With Chochmah He founded the earth” (Proverbs 3:19): the “earth” is Malchus, and the Zohar says “Abba founded the daughter,” Chochmah establishing Malchus.


ועיין בפרדס בעה״כ [בערכי הכינויים] ערך שמיני, ועד״ז נתבאר במ״א ע״פ ביום השמיני שלח152 את העם ויברכו את המלך153
And see the Pardes, in Erchei HaKinuyim, the entry “Shemini.” In the same way it has been explained elsewhere, on the verse “On the eighth day he sent the people away, and they blessed the king,”
The Pardes, in its entry “Shemini” (eighth), is also cited. A parallel is a discourse on “On the eighth day he sent the people away, and they blessed the king” (I Kings 8:66), said at the dedication of Shlomo’s Temple.


כי להיות המשכת בחי׳ מלכותו ית׳ עלינו הוא ע״י עסק התורה דמחכמה עילאה נפקת וזהו בחי׳ ביום השמיני כו׳ שמזה נמשך ויברכו את המלך כו׳ ע״ש.
that for His sovereignty, may He be blessed, to be drawn down upon us is through occupation with the Torah, which “issues from the higher Chochmah”; and this is the level of “on the eighth day,” etc., from which is drawn “and they blessed the king,” etc. See there.
There it is explained that G-d’s sovereignty is drawn down upon us through Torah study, because the Torah “issues from the higher Chochmah.” This is “the eighth day,” and from it comes “and they blessed the king,” the drawing-down of His Kingship.




24וגם י״ל [יש לומר] פי׳ השמיני הוא מבחי׳ מלך השמיני הדר154 ועיין בפ׳ נשא דקמ״ב סע״א [סוף עמוד א]. ועמ״ש במ״א סד״ה ועשית בגדי קדש ולכך ביום שהוקם המשכן כתיב ויהי נועם155 כו׳
One may also say that the meaning of “the eighth” is from the level of the eighth king, Hadar. And see Parshas Naso, folio 142a, end of side a. And see what is written elsewhere, at the end of the discourse beginning “And you shall make holy garments.” Therefore, on the day the Mishkan was erected, it is written, “May the pleasantness …,” etc.;
Another reading: “the eighth” recalls Hadar, the eighth king, whom the Idra Rabba (Zohar 3:142a) calls “supernal Chesed.” The reader is referred to the end of the discourse “And you shall make holy garments” in Torah Ohr; on the day the Mishkan was erected Moshe blessed the people with “May the pleasantness …” (Psalms 90:17).


ותכלית וסוף הברכה הוא להיות גילוי מלכותו ית׳ כו׳ ע״ש ויום הקמת המשכן הוא שמיני למילואים:
and the purpose and end of the blessing is that there be a revelation of His sovereignty, may He be blessed, etc. See there. And the day of the erection of the Mishkan is the eighth [day] of the Miluim.
The goal of that blessing is the revelation of G-d’s sovereignty, and the day the Mishkan was erected was the eighth day of the Miluim.




Section 6 · ¶25–27
Filling: drawing the essence into revelation
25ד ועוי״ל [ועוד יש לומר] בפי׳ מילואים שממלא וממשיך האור מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין] והיינו ג״כ ענין אור שבעת הימים שבחי׳ כתר הוא הממוצע המחבר וממשיך הארת המאציל א״ס ב״ה בנאצלים.
4. One may further explain the meaning of Miluim: that it fills and draws down the light from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). This too is the matter of the light of the seven days, for the level of Keser is the intermediary that joins and draws down the radiance of the Emanator, the Infinite One (Ein Sof), blessed be He, into the emanated [levels].
Section 4 offers another meaning of Miluim, “fillings”: drawing the light that encompasses all worlds (sovev) into the light that fills them (memalei). This too is “the light of the seven days,” because Keser is the intermediary that links the Emanator, the Infinite One, with the emanated Sefiros.


והנה נודע156 בפי׳ מ״ש את השמים ואת הארץ אני מלא157 אני ממש היינו מהו״ע [מהותו ועצמותו] וכתיב מלא כל הארץ כבודו158 וכבודו היינו זיו יקריה זיו והארה לבד, והתירוץ הוא דאע״ג [דאף על גב] שמהותו ועצמותו ית׳ מלא השמים והארץ
Now, it is known, regarding the meaning of what is written, “I fill the heavens and the earth”: “I,” literally, that is, His being and essence; and it is written, “The whole earth is full of His glory,” and “His glory” is “the radiance of His splendor” (ziv yekarei), radiance and illumination alone. The resolution is that although His being and essence, may He be blessed, fills the heavens and the earth,
Two verses seem to clash: “I fill the heavens and the earth” (Jeremiah 23:24), where “I” means His very essence, and “The whole earth is full of His glory” (Isaiah 6:3), where “glory” is only a radiance, “the radiance of His splendor.” The resolution begins: His essence does fill heaven and earth.


אך הוא קדוש ומובדל מהעולמות שאין משיגים אותו כלל ומה שנמשך ומתגלה בעולמות זהו רק בחי׳ זיו יקריה זיו והארה לבד ועמ״ש מזה בד״ה ויקח קרח159 ובד״ה וזאת המצוה.160
nevertheless He is holy and separate from the worlds, for they do not grasp Him at all; and what is drawn into and revealed in the worlds is only the level of “the radiance of His splendor,” radiance and illumination alone. And see what is written on this in the discourse beginning “And Korach took” and in the discourse beginning “And this is the commandment.”
Yet He is holy and separate from the worlds, which cannot grasp Him at all; what is revealed in them is only His radiance. The reader is referred to the discourses “And Korach took” and “And this is the commandment” in Likkutei Torah.




26ואמנם ע״י תומ״צ [תורה ומצות] ובפרט מעשה המשכן ועבודת הקרבנות הוא להמשיך גילוי אור הסוכ״ע ממש שהיא בחי׳ אני מלא להיות בגילוי ממש וכמ״ש לע״ל [לעתיד לבוא] ומלאה הארץ דעה161 את ה׳ ועמ״ש מזה בד״ה וידעת היום,162
However, through Torah and mitzvos, and in particular the making of the Mishkan and the service of the offerings, [the aim] is to draw down the revelation of the light that encompasses all worlds itself, which is the level of “I fill,” so that it be in actual revelation, as it is written of the Time to Come, “And the earth shall be full of the knowledge of G-d.” And see what is written on this in the discourse beginning “And you shall know this day,”
Torah and mitzvos, and above all the Mishkan and its offerings, aim to draw down sovev itself, the “I fill” of G-d’s essence, into open revelation, as will happen in the future when “the earth shall be full of the knowledge of G-d” (Isaiah 11:9). The reader is referred to the discourse “And you shall know this day.”


וזהו ענין לשון שבעת ימי המילואים שהוא להמשיך מבחי׳ את השמים ואת הארץ אני מלא163 בבחי׳ מלא כל הארץ כבודו.164
and this is the meaning of the term “the seven days of the Miluim”: it is to draw down from the level of “I fill the heavens and the earth” into the level of “The whole earth is full of His glory.”
That is the meaning of the name “days of Miluim,” of “filling”: drawing “I fill the heavens and the earth,” the essence, into “The whole earth is full of His glory,” the revealed radiance.




27ועמ״ש במ״א ע״פ ואולם חי אני165 וימלא כבוד166 ה׳ כו׳. ועיין ר״פ ויקרא ד״ב ע״ב בענין מלא לא כתיב167 ובמק״מ [ובמקדש מלך] שם וכנזכר לעיל ע״פ ויקרא
And see what is written elsewhere on the verse “But as I live, and the glory of G-d shall fill,” etc. And see the beginning of Parshas Vayikra, folio 2b, concerning “‘full’ is not written,” and the Mikdash Melech there, and as mentioned above on the verse “And He called
Further references on “filling”: a discourse on “But as I live, and the glory of G-d shall fill all the earth” (Numbers 14:21); the Zohar at the beginning of Vayikra (3:2b), which reads “the glory of G-d filled the Mishkan” as “full,” complete above and below, with the Mikdash Melech’s comment; and an earlier discourse on “And He called to Moshe.”


אל משה ועיין בפ׳ נשא דקמ״א ע״ב בענין שם מלא168 ודקל״ט ע״ב. ועמ״ש סד״ה לא תהיה משכלה169 בענין את מספר ימיך אמלא170 מילוי היומין כו׳.
to Moshe.” And see Parshas Naso, folio 141b, concerning “the full Name,” and folio 139b. And see what is written at the end of the discourse beginning “None shall miscarry,” concerning “The number of your days I will fill”: the filling of the days, etc.
Also cited: the Idra Rabba (Zohar 3:141b) on “the full Name,” the two Names Havayah Elokim together, and 139b; and the discourse on “None shall miscarry … the number of your days I will fill” (Exodus 23:26), on “the filling of the days.”


(וגם כאן י״ל [יש לומר] כיהוא ית׳ נק׳ המתנשא מימות עולם סוכ״ע ושבעת ימי המילואים171172 היינו להמשיך מבחי׳ המתנשא כו׳ בימות עולם מדות דאצילות, ועיין באדרא דף קל״ד ב׳ שיש ימי קדם וימי עולם173 כו׳.
(Here too it may be said that He, may He be blessed, is called “Who is exalted above the days of the world,” [that is,] the light that encompasses all worlds; and the seven days of the Miluim mean drawing down from the level of “Who is exalted,” etc., into “the days of the world,” the emotive attributes (middos) of Atzilus. And see the Idra, folio 134b, that there are “days of old” and “days of the world,” etc.
In a parenthesis: G-d is called “Who is exalted above the days of the world,” a phrase from the Shabbos morning prayers, meaning the light that encompasses all worlds; the Miluim draw that exalted level into “the days of the world,” the emotive attributes of Atzilus. The Idra (Zohar 3:134b) distinguishes “days of old” from “days of the world.”


וזהו ג״כ ענין כי שבעת ימים ימלא את ידכם174 כי הכהן הוא בחי׳ חסד דרועא ימינא וימין מקרבת שהוא בחי׳ שושבינא דמטרוניתא, ונודע כי החינוך צ״ל ע״י המשכה מבחינה עליונה יותר
And this is also the matter of “For seven days shall He fill your hands”: for the kohen is the level of Chesed (kindness), “the right arm,” and “the right hand draws near”; he is the level of “the groomsman of the Queen” (shushvina deMatronisa). And it is known that inauguration (chinuch) must be through a drawing-down from a higher level,
This also explains “For seven days shall He fill your hands,” said of the priests: the kohen embodies Chesed, “the right arm,” and “the right hand draws near”; he is “the groomsman of the Queen,” who brings Israel close to G-d. Inaugurating him requires a drawing-down from a higher level.


והיינו מבחי׳ ההוא שמן עילאה שהוא אור וחיות שבעת ימים שהם ז״ת [ז׳ תחתונות] כנ״ל ועיין ר״פ יתרו דס״ז ע״ב ובהרמ״ז [ובהרב משה זכות] שם שמבחי׳ הנ״ל נמשך הכח ועוז לבחי׳ כהן איש החסד שיוכל להעלות כו׳
that is, from the level of “that supernal oil,” which is the light and life-force of the seven days, which are the seven lower [Sefiros], as mentioned above. And see the beginning of Parshas Yisro, folio 67b, and the Ramaz there: that from the above-mentioned level, power and strength are drawn to the level of the kohen, the man of Chesed, so that he can elevate, etc.
That level is the supernal oil, the light and life-force of the seven lower Sefiros. The Zohar at the beginning of Yisro (2:67b), which speaks of the kohen of the right side who serves before the supernal King, and the Ramaz there, show that from this level the kohen, the man of Chesed, receives the power to elevate.


ועמ״ש ע״פ ביום175 השע״צ [השמיני עצרת] בענין פי׳ ה׳ צלך על יד ימינך176 הוא האהבה שבנפש וה׳ צלך על יד ימינך הוא מה שנמשך ע״ז מלמעלה מבחי׳ וימינו תחבקני177 ועמ״ש סד״ה ואכלתם אכול178 מענין ביום המשח אותו ועמ״ש בד״ה
And see what is written on the verse “On the eighth day, an assembly” (Shemini Atzeres), concerning the meaning of “G-d is your shade at your right hand”: [your right hand] is the love in the soul, and “G-d is your shade at your right hand” is what is drawn down upon it from above, from the level of “and His right hand embraces me.” And see what is written at the end of the discourse beginning “And you shall eat in plenty,” concerning “on the day he is anointed.” And see what is written in the discourse beginning
The reader is referred to a discourse for Shemini Atzeres on “G-d is your shade at your right hand” (Psalms 121:5): “your right hand” is the soul’s own love, and “G-d is your shade” is the love from above that rests on it, “His right hand embraces me” (Song of Songs 2:6). Also cited is the end of the discourse “And you shall eat in plenty,” on the anointing of the high priest.


לכן אמור לבנ״י [לבני ישראל]179 מענין אשר נשאתי את ידי180 ובד״ה וידבר דעשה״ד [דעשרת הדברות]181 בענין פי׳ נדבת ידך182 ובד״ה צאינה וראינה183 בענין שאו ידיכם קדש184 ובביאור ע״פ ותחת רגליו כמעשה לבנת הספיר).185
“Therefore say to the children of Israel,” concerning “that I lifted up My hand”; and in the discourse beginning “And He spoke” on the Ten Commandments, concerning the meaning of “the free-will offering of your hand”; and in the discourse beginning “Go forth and see,” concerning “Lift up your hands in holiness”; and in the explanation (Biur) on “And under His feet was like the work of a sapphire brick.”)
Further references follow, mostly on the theme of hands: “that I lifted up My hand,” “the free-will offering of your hand” (Deuteronomy 16:10), and “Lift up your hands in holiness” (Psalms 134:2); and an explanation on “And under His feet was like the work of a sapphire brick” (Exodus 24:10).


ועיין עוד מענין ימי המילואים בזהר פ׳ צו דף ל״ד ע״ב ובסוף ח״א [חלק א׳] סי׳ כ״ה186 עוד יש לומר לענין פי׳ ימי המילואים ע״ד מ״ש בזהר ח״א [חלק א׳] דס״ז ע״א187 בפי׳ לה׳ הארץ ומלואה.188
And see further concerning the days of the Miluim in the Zohar, Parshas Tzav, folio 34b, and at the end of Part I, section 25. One may further say, regarding the meaning of “the days of the Miluim,” along the lines of what is written in the Zohar, Part I, folio 67a, on the meaning of “The earth and its fullness are G-d’s”;
More on the Miluim is in the Zohar on Tzav (3:34b), which says that corresponding to the high priest above, complete with the seven supernal days, the priest below has seven days of Miluim; and at the end of the first volume of the Zohar. Another reading of “Miluim” follows the Zohar (1:67a) on “The earth and its fullness are G-d’s” (Psalms 24:1).


ח״ב [חלק ב׳] וארא ד׳ כ״ב ב׳ ד״נ ע״א דקצ״ה ע״ב. ח״ג [חלק ג׳] דמ״ה ע״ב וע״ש ג״כ דמ״ב ב׳.
Part II, Va’eira, folio 22b; folio 50a; folio 195b. Part III, folio 45b, and see there also folio 42b.
The list of Zohar references continues in its second and third volumes.


עוי״ל [עוד יש לומר] בפי׳ ימי המילואים ע״פ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דמגלה דף ו׳ ע״א ופ״ג [ופרק ג׳] דפסחים דמ״ב ע״ב ע״פ בן אדם יען אשר אמרה צור על ירושלים כו׳ אמלאה החרבה189190191 לא נתמלאה צור192 אלא מחורבנה של ירושלים.193
One may further explain “the days of the Miluim” according to what our Sages, of blessed memory, said in the first chapter of Megillah, folio 6a, and in the third chapter of Pesachim, folio 42b, on the verse “Son of man, because Tyre has said against Jerusalem,” etc., “I shall be filled, she is laid waste”: Tyre was filled only from the destruction of Jerusalem.
A further explanation of Miluim draws on the Sages (Megillah 6a, Pesachim 42b) on Tyre’s words against Jerusalem, “I shall be filled, she is laid waste” (Ezekiel 26:2): when one is full the other is desolate, and Tyre was filled only from Jerusalem’s destruction.




Section 7 · ¶28–32
Tyre filled from Jerusalem, above and in the soul
28ופי׳ בע״ח [בעץ חיים] שער מיעוט הירח ספ״ב [סוף פרק ב׳] שהמלכות דאצי׳ נאצלה בסוד שרש רק בחי׳ נקודה אחת וט״ס [וט׳ ספירות] באין לה בסוד תוספת ממלכיות שבט״ס [שבט׳ ספירות] העליונות.
And it is explained in Etz Chaim, Shaar Miut HaYareach (the Gate of the Diminution of the Moon), end of chapter 2, that Malchus of Atzilus was emanated, in the mystery of [its] root, as only a single point; and the nine Sefiros come to it, in the mystery of an addition, from the Malchus-levels in the nine upper Sefiros.
The Arizal explains, at the end of chapter 2 of the gate on the diminution of the moon, that Malchus of Atzilus was emanated in its root as a single point, and its nine other Sefiros come to it as an addition, from the Malchus within each of the nine Sefiros above it.


ובשעת חורבן בהמ״ק [בית המקדש] נתלבשו הט״ס [הט׳ ספירות] שבה194 ה נ״ל [הנ״ל] בקליפות, וזהו ענין שנתמלאה צור כו׳.
And at the time of the destruction of the Holy Temple, her nine Sefiros mentioned above were enclothed in the kelipos; and this is the matter of “Tyre was filled,” etc.
When the Temple was destroyed, those nine Sefiros were enclothed in the kelipos, and Malchus was left a mere point. That is “Tyre was filled”: the kelipah was filled from the ruin of holiness, as the Arizal himself says there.




29ועד״ז יש לפרש המדרש רבה באיכה ע״פ גדע בחרי אף כל קרן ישראל195 כו׳ יעו״ש [יעויין שם].
In the same way one may interpret the Midrash Rabbah on Eichah, on the verse “He cut off in fierce anger every horn of Israel,” etc. See there.
The same rule, that one side is filled at the other’s expense, is the key to the Midrash Rabbah on Lamentations 2:3, “He cut off in fierce anger every horn of Israel,” to which the reader is referred.


וזש״ש [וזהו שכתוב שם] ג״כ במדרש ע״פ וילכו בלא כח196 לפני רודף א״ר [אמר רבי] אחא כשם שלא גלו ישראל אלא ברודף מלא197 היינו מה שנתמלאה צור כו׳ והיה הרודף מלא.
And this is also what is written there in the Midrash on the verse “And they went without strength before the pursuer”: “Rabbi Acha said: Just as Israel went into exile only through a full pursuer”; that is, that Tyre was filled, etc., and the pursuer was full.
The Midrash on Lamentations 1:6 (Eichah Rabbah 1:33) says: just as Israel went into exile only before a “full” pursuer, so they will be redeemed only through a “full” redeemer. The pursuer’s fullness is Tyre’s “filling” from Jerusalem’s ruin.




30ובעבודה היינו מה שכל הע״ס [העשר ספירות] שבנפש השכל והמדות הוא מעמיק בהן רק בתאוות נפשו הבהמית. שעי״ז נעשית הנפש הבהמית והיצה״ר [והיצר הרע] בבחי׳ בנין ע״ס [עשר ספירות].
In [divine] service, this is when, with all the Ten Sefiros in the soul, the intellect and the emotive attributes, a person sinks himself only into the lusts of his animal soul. Through this the animal soul and the evil inclination become a full structure (binyan) of ten Sefiros.
In a person’s service of G-d the same happens when he puts all ten powers of his soul, intellect and emotions, into the desires of his animal soul. Then the animal soul and the evil inclination are “filled,” built into a complete structure of ten Sefiros.


ובנפש האלקית נשאר רק נקודה אחת היא בחי׳ האמונה כי אפילו במצרים שהוא תכלית הקטנות נאמר ויאמן העם198 כו׳
And in the G-dly soul there remains only a single point, which is the level of faith. For even in Egypt, which was the utmost smallness, it is said, “And the people believed,” etc.;
Meanwhile the G-dly soul is left a single point, like Malchus in exile: the point of faith. Even in Egypt, at the lowest state, “the people believed” (Exodus 4:31).


ואפי׳ [ואפילו] גנבא אפום מחתרתא199 רחמנא קריא הרי שמאמין בהקב״ה ועכ״ז [ועם כל זה] עובר על רצונו ית׳ לפי שאמונה זו היא רק בחי׳ מקיף ועטרה.200
and even “the thief at the mouth of the tunnel calls upon the Merciful One.” Thus he believes in the Holy One, blessed be He, and nevertheless transgresses His will, may He be blessed, because this faith is only in the mode of an encompassing [light] (makif) and a crown.
Even a thief breaking in calls on G-d for help, as the saying quoted in the Ein Yaakov version of tractate Berachos has it; so he believes in G-d and yet transgresses His will. That is because his faith is only an “encompassing” light and a “crown” above him, not drawn inward into his mind and heart.




31וצ״ל הדעת וההמשכה בפנימיות וזהו ענין התפשטות ט״ס [ט׳ ספירות] מהנקודה שיומשך הגילוי בשכל ומדות כו׳. ועי״ז ממילא נחלש כח נה״ב [נפש הבהמית] ותאוותיה כי האור דוחה את החושך
There must be Daas (knowledge) and a drawing-down inwardly; and this is the matter of the spreading forth of the nine Sefiros from the point: that the revelation be drawn down into the intellect and the emotive attributes, etc. Through this, of itself, the power of the animal soul and its lusts is weakened, for light drives away darkness.
The cure is Daas, knowledge that draws faith inward, so that the nine Sefiros spread out from the point into the mind and the heart. Then the animal soul weakens of itself, as darkness gives way to light.


וזהו ג״כ ענין אמלאה החרבה להפך כי ירושלים הוא יראה שלם201 ע״ד יראו את202 ה׳ קדושיו וכשנבנה בחי׳ זו בשלימות עי״ז יבטלו מדות נה״ב [נפש הבהמית] כהמס דונג203 כו׳
And this too is the matter of “I shall be filled, she is laid waste,” in reverse: for Yerushalayim is yirah shalem, “complete awe,” in the manner of “Fear G-d, you His holy ones”; and when this level is built in completeness, through this the emotive attributes of the animal soul will be nullified, “as wax melts,” etc.
This is “I shall be filled, she is laid waste” in reverse. Yerushalayim, read as yirah shalem, “complete awe” (as in “Fear G-d, you His holy ones,” Psalms 34:10), is built up, and the emotions of the animal soul melt “as wax melts” before fire (Psalms 68:3).


וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ע״פ עלי עשור204 שכנור דלע״ל [דלעתיד לבוא] יהי׳ [יהיה] של עשרה נימין כי נר הוי׳ נשמת אדם205 נק׳ כנור נר כ״ו206 פי׳ כ״ו הוא מספר שם הוי׳ שמתגלה בהנשמה הנקרא נר.
This is what our Sages, of blessed memory, said on the verse “Upon a ten-stringed instrument”: that the harp (kinor) of the Time to Come will be of ten strings. For “the soul of man is the lamp of Havayah”; it is called kinor, ner kaf-vav. That is, kaf-vav (26) is the numerical value of the Name Havayah, which is revealed in the soul, which is called ner (lamp).
So the Sages said (Arakhin 13b) that the harp of the Temple had seven strings, that of the days of Mashiach eight, and that of the World to Come ten, “upon a ten-stringed instrument.” The soul is “the lamp (ner) of G-d” (Proverbs 20:27), and kinor, “harp,” is ner plus kaf-vav, 26, the numerical value of the Name Havayah revealed in the soul.


ע״ד כל הנקרא בשמי207 כו׳ ואתם הדבקים בהוי׳208 כו׳ ושיהי׳ [ושיהיה] הכנור של עשרה נימין שיהיו ע״ס [עשר ספירות] מאירים בגילוי בקביעות בנשמת אדם להיות ומלאה הארץ דעה209 כו׳
This is in the manner of “Everyone who is called by My Name,” etc., and “But you who cleave to Havayah,” etc. And that the harp will be of ten strings [means] that the Ten Sefiros will shine in revelation, permanently, in the soul of man, so that “the earth shall be full of knowledge,” etc.
This is like “Everyone who is called by My Name” (Isaiah 43:7) and “You who cleave to Havayah” (Deuteronomy 4:4): G-d’s Name is in the soul. The ten-stringed harp means that all Ten Sefiros will shine openly and permanently in the soul, when “the earth shall be full of knowledge.”


וכתיב ומל ה׳ את לבבך210 כו׳ וכמ״כ [וכמו כן] למעלה בבחי׳ כנס״י [כנסת ישראל] יהיה בה ע״ס [עשר ספירות] בקביעות בחינת אהל בל יצען211 וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בזכריה ע״פ ביום ההוא יהיה כו׳ ע״ש.
And it is written, “And G-d will circumcise your heart,” etc. Likewise above, in the level of the Congregation of Israel (Knesses Yisrael), there will be Ten Sefiros in her permanently, the level of “a tent that shall not be moved,” as is written in the Likkutei Torah of the Arizal on Zechariah, on the verse “On that day there shall be,” etc. See there.
It is also written, “G-d will circumcise your heart” (Deuteronomy 30:6), removing what covers it. Correspondingly above, Knesses Yisrael, Malchus, will hold her Ten Sefiros permanently, “a tent that shall not be moved” (Isaiah 33:20), as the Arizal’s Likkutei Torah on Zechariah explains.




32וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] כך אין נגאלין212 אלא בגואל מלא213 כו׳. ועד״ז יובן ענין ימי המילואים להיות וימלא כבוד214215 ה׳.
This is what our Sages, of blessed memory, said: “So too, they are redeemed only through a full redeemer,” etc. In the same way the matter of the days of the Miluim is to be understood: that there be “and the glory of G-d shall fill.”
Hence the Sages’ conclusion (Eichah Rabbah 1:33): Israel will be redeemed only through a “full” redeemer. The days of the Miluim are understood in the same way, as a “filling,” so that “the glory of G-d shall fill all the earth” (Numbers 14:21).


להמשיך הברכה וההמשכה בבחי׳ מלכות. אשר לא תחסר כל בה216 כו׳ וזהו ענין מרוב כל.217
[That is,] to draw the blessing and the flow into the level of Malchus, “in which you shall not lack anything (kol),” etc. And this is the matter of “from an abundance of everything (kol).”
The aim is to draw the blessing into Malchus, so that it lacks nothing, like the land in which “you shall not lack anything (kol)” (Deuteronomy 8:9), blessed “from an abundance of everything (kol)” (Deuteronomy 28:47).




Section 8 · ¶33–36
Healing the breach
33והיא נק׳ כלה שמקבלת מבחי׳ כל כו׳ וזהו ע״ד והיה אור הלבנה כאור החמה.
And she is called kallah (bride), for she receives from the level of kol (“all”), etc. And this is along the lines of “And the light of the moon shall be like the light of the sun.”
Malchus is called kallah, “bride,” because she receives from the level called kol, “all.” This is the meaning of “the light of the moon shall be like the light of the sun.”


כי מיעוט הירח היינו ג״כ הסתלקות הט״ס [הט׳ ספירות] מהמלכות218 כמ״ש בע״ח [בעץ חיים] שם ולע״ל [ולעתיד לבוא] שתהיה בבחי׳ אהל בל יצען219 זהו כאור החמה.
For the diminution of the moon is also the withdrawal of the nine Sefiros from Malchus, as is written in Etz Chaim there; and in the Time to Come, when she will be in the state of “a tent that shall not be moved,” this is “like the light of the sun,”
The moon’s diminution is the withdrawal of the nine Sefiros of Malchus, as Etz Chaim explains. In the future she will be “a tent that shall not be moved” (Isaiah 33:20), holding them permanently; this is “like the light of the sun.”


שיש בו האור תמיד בקביעות בלי שינויים כו׳ ומעין זה היה ענין ימי המילואים כו׳
which has light always, permanently, without changes, etc. And a semblance of this was the matter of the days of the Miluim, etc.
The sun’s light is constant, without waxing or waning, and so the moon’s will be. The days of the Miluim gave a semblance of this.


ועיין זח״ב [זהר חלק ב׳] פקודי דף רל״ה ע״א וזהו סיום הפסוק ביום חבוש220 ה׳ את שבר עמו ומחץ מכתו ירפא.
And see the Zohar, Part II, Pekudei, folio 235a. And this is the conclusion of the verse: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”
After a reference to the Zohar on Pekudei (2:235a), the Alter Rebbe turns to the end of Isaiah’s verse: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”


פי׳ שבר עמו הוא ענין אמלאה החרבה כנ״ל וזהו נמשך ע״י מ״ש כי שתים רעות221 עשו עמי222 אותי עזבו מקור מים חיים לחצוב להם בארות בארת נשברים223 (בירמי׳ [בירמיה] סי׳ ב׳ י״ג) ועיין מזה ברבות
The explanation: “the breach of His people” is the matter of “I shall be filled, she is laid waste,” mentioned above; and this comes about through what is written, “For My people have done two evils: they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns” (in Jeremiah, chapter 2, [verse] 13). And see about this in the [Midrash] Rabbah,
“The breach of His people” is Tyre’s filling from Jerusalem’s ruin, and it comes from what Jeremiah describes: “they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns” (Jeremiah 2:13).


כי תשא ס״פ מ״ב224 ובשה״ש [ובשיר השירים] רבה בפסוק אל תראוני שאני שחרחורת225 שעשו רעה אחת שקשה כשתים כו׳.
Ki Sisa, at the end of chapter 42, and in Shir HaShirim Rabbah on the verse “Do not look upon me, that I am swarthy”: that they did one evil that is as grievous as two, etc.
The Midrash (Shemos Rabbah 42:8) links the “two evils” with the first two of the Ten Commandments, “I am” and “You shall have no other,” broken by the golden calf; Shir HaShirim Rabbah (1:6) explains that they did one evil as grievous as two.


והנה פי׳ בורות נשברים226 היינו ההפך מבחי׳ באר מים חיים המבואר במ״א ע״פ עלי באר227228 כו׳
Now, the meaning of “broken cisterns” is the opposite of the level of “a well of living waters,” explained elsewhere on the verse “Spring up, O well,” etc.;
“Broken cisterns” are the opposite of “a well of living waters” (Song of Songs 4:15), which a discourse on “Spring up, O well” (Numbers 21:17) explains elsewhere.


כ״א ההתקשרות בתאוות גשמיות ע״כ נק׳ בורות נשברים שהתאוות משבה״כ [משבירת הכלים] ועיין בזח״ג [בזהר חלק ג] פ׳ ואתחנן דרס״ו229 א׳ ובהרמ״ז [ובהרב משה זכות] שם שהאריך ועיין במא״א [במאורי אור] אות ב׳230 סעיף י״א
rather, it is attachment to physical lusts. Therefore they are called “broken cisterns,” for the lusts come from the shattering of the vessels (sheviras hakeilim). And see the Zohar, Part III, Parshas Va’eschanan, folio 266a, and the Ramaz there, who elaborated; and see Me’orei Or, letter beis, section 11.
They are attachment to physical desires, called “broken” because desires come from the shattering of the vessels of Tohu. References follow to the Zohar on Va’eschanan (3:266a), the Ramaz there, and Me’orei Or, a Kabbalistic dictionary.


ומזה נמשך כי שתים רעות עשו היינו שגרמו במעשיהם הרעים בחי׳ שנתמלאה צור מחורבנה של ירושלים וה״ז [והרי זה] רעה אחת שקשה כשתים. וזהו ענין שבר עמי הנמשך ממה שחצבו להם בורות נשברים.
From this follows “For they have done two evils”: that is, through their evil deeds they caused the state in which Tyre was filled from the destruction of Jerusalem; and this is “one evil that is as grievous as two.” And this is the matter of “the breach of My people,” which follows from their having hewn themselves broken cisterns.
So the “two evils” mean that by their deeds they caused Tyre to be filled from Jerusalem’s ruin, one evil as grievous as two. That is “the breach of My people,” which comes from hewing broken cisterns.




34והנה לע״ל [לעתיד לבוא] נאמר ביום חבוש231 ה׳ את שבר עמו. ומבחי׳ שבר ושבירה יתהפך לבחי׳ שבר ותקוה.
Now, of the Time to Come it is said, “on the day that G-d binds up the breach (shever) of His people.” And from the level of shever, breaking and shattering, it will be transformed into the level of sever, hope and expectation.
In the future G-d will bind up the shever, the breach, and the shever itself will turn into sever, hope: the same letters, read with a sin.


וכמ״ש ברבות מקץ ר״פ צ״ט232 ע״פ כי יש שבר במצרים233234 והיינו כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] סוכה נ״ב א׳ ע״פ ואת הצפוני ארחיק מעליכם235 זה236 יצה״ר [יצר הרע] כו׳ שהוא הוא הגורם שבר עמו לחצוב להם כו׳.
As is written in the [Midrash] Rabbah, Mikeitz, at the beginning of chapter 99, on the verse “that there was grain (shever) in Egypt.” That is, as our Sages, of blessed memory, said (Sukkah 52a) on the verse “And the northern one I will remove far from you”: “This is the evil inclination,” etc.; for it is what causes “the breach of His people,” “to hew themselves,” etc.
So the Midrash (Bereishis Rabbah 91:1; the Kehot note corrects the chapter number to 91) reads “there was shever in Egypt” (Genesis 42:1) with “whose hope (sivro) is in G-d.” The cause of the breach is the evil inclination, which the Sages (Sukkah 52a) find in “the northern one I will remove far from you” (Joel 2:20); it is what leads people to “hew cisterns.”




35ואזי ומחץ מכתו ירפא.237 וארז״ל [ואמרו רבותינו זכרונם לברכה] ברבות בראשית פרשה יו״ד דקאי על בנות שוח238 כו׳ ע״ש ובמשנה רפ״ה דשביעית.
And then, “He heals the wound of His blow.” Our Sages, of blessed memory, said in the [Midrash] Rabbah on Bereishis, chapter 10, that this refers to benos shuach [a kind of fig], etc. See there; and in the Mishnah, at the beginning of chapter 5 of Shevi’is.
Then “He heals the wound of His blow.” The Midrash (Bereishis Rabbah 10:4) says that benos shuach, a kind of fig that takes three years to bear fruit (see Mishnah Shevi’is 5:1), bore fruit on the very day of creation, and that in the future G-d will heal this “wound of the world.”


והענין כמ״ש הר״ש [הרבי שמעון] רפ״ק [ריש פרק קמא] דדמאי דאמרינן גבי עץ שאכל אדה״ר [אדם הראשון] דקרו ליה בנות שוח לפי שגרמו שוחה לעולם כו׳ ע״ש ופי׳ שוחה יש לפרשו לשון חפירה ובור
The explanation is as the Rash writes at the beginning of the first chapter of Demai: that we say, regarding the tree from which Adam, the first man, ate, that it was called benos shuach because they brought a pit (shuchah) upon the world, etc. See there. And shuchah may be explained as a term of digging and a pit,
The Rash, Rabbi Shimshon of Sens, in his commentary on Mishnah Demai, explains that the tree Adam ate from was called benos shuach because it brought a shuchah upon the world. The word can mean a pit dug in the ground.


כמו שוחה עמוקה פי זרות239 (במשלי כ״ב י״ד) והוא ענין לחצוב להם בארות נשברים הנ״ל גם יש לפרשו לשון הכנעה ושפלות
as in “The mouth of strange women is a deep pit (shuchah)” (in Proverbs, chapter 22, [verse] 14); and this is the matter of “to hew themselves broken cisterns” mentioned above. It may also be explained as a term of humbling and lowliness,
In that sense it is like “The mouth of strange women is a deep pit” (Proverbs 22:14), which recalls the “broken cisterns” that people hew for themselves. It can also mean being bowed down and humbled.


כמו וישח אדם וישפל איש240 דהיינו שנתמעטה קומתו של אדה״ר [אדם הראשון] והוא ג״כ ע״ד הנ״ל בענין אמלאה החרבה.
as in “And man is bowed down (vayishach), and man is brought low”: that is, that the stature of Adam, the first man, was diminished. And this too is along the lines of what was said above about “I shall be filled, she is laid waste.”
In that sense it is like “Man is bowed down and man is brought low” (Isaiah 2:9): Adam’s stature was diminished by the sin. This too follows the pattern of “I shall be filled, she is laid waste”: what holiness lost, the other side gained.




36וז״ש [וזהו שכתוב] כי שחה לעפר נפשנו241 כו׳ ועש״ז [ועל שם זה] נקרא עה״ד [עץ הדעת] בנות שוח כו׳ ומשם שורש נה״ב [נפש הבהמית] הגורם שפלות לנה״א [לנפש האלקית] כו׳ להמשך אחר תאוות נה״ב [נפש הבהמית] וכנ״ל.
And this is what is written, “For our soul is bowed down (shachah) to the dust,” etc. On account of this the Tree of Knowledge is called benos shuach, etc.; and from there is the root of the animal soul, which causes lowliness to the G-dly soul, etc., [so that it is] drawn after the lusts of the animal soul, as mentioned above.
So it says, “For our soul is bowed down to the dust” (Psalms 44:26). The Tree of Knowledge is called benos shuach for this reason, and it is the root of the animal soul, which brings the G-dly soul low and draws it after its desires.


ולעתיד יתוקן עץ הדעת ויתחבר עם עץ החיים. ואזי בנות שוח יהיו עושין פירות לשעתן שיהיה הגילוי למטה
In the Time to Come the Tree of Knowledge will be rectified and joined with the Tree of Life. And then the benos shuach will produce their fruit at once (lesha’asan): that there will be revelation below
In the future the Tree of Knowledge will be rectified and joined to the Tree of Life, and the benos shuach will again bear fruit at once, as on the day of creation: the revelation below will be like that above.


כמו למעלה וכמ״ש בועליך עושיך אלקי242 כל הארץ יקרא שבכל הארץ הלזו הגשמיות יהיה גילוי אלקות וכתיב יעננו ביום קראנו.243
as above, as it is written, “Your husband is your Maker … He shall be called the G-d of all the earth”: that in all this physical earth there will be a revelation of G-dliness. And it is written, “He will answer us on the day we call.”
As Isaiah says, “Your husband is your Maker … He shall be called the G-d of all the earth” (Isaiah 54:5): G-dliness will be revealed in this physical earth. And “He will answer us on the day we call” (Psalms 20:10): the answer will come at once.


וזהו עושין פירות לשעתן ועמ״ש ע״פ והיה בן הבכור לשניאה.244 ואזי והיה אור הלבנה כאור החמה245 כו׳:
And this is “they produce fruit at once.” And see what is written on the verse “And the firstborn son be of the hated one.” And then, “And the light of the moon shall be like the light of the sun,” etc.
This immediacy is what “bearing fruit at once” means. The reader is referred to a discourse on “If the firstborn son is of the hated one” (Deuteronomy 21:15). Then, at last, “the light of the moon shall be like the light of the sun.”



In one’s avodah
In youth, when the blood boils, the effort to “turn from evil” and to sanctify oneself in what is permitted draws down a light higher than the understanding of old age, and it stays for life. A person must not let all ten powers of the soul be “filled” by the animal soul while faith remains only a point above him; through Daas, knowledge that draws faith into the mind and heart, the animal soul weakens of itself, as darkness before light.
Questions for discussion
	Why does the maamar insist on the difference between shemesh and chamah, and what does each represent?
	How can the “lads” come to stand higher than the “elders,” both in the future ascent and in a young person’s service?
	What does the Zohar’s question about shivas yamim show about who or what “fills” the priests in the Miluim?
	How do the two kinds of “filling,” the Miluim and Tyre filled from Jerusalem’s ruin, play out in a person’s soul?
	Why does the maamar end with the benos shuach that will bear fruit at once?

Sources and references
Notes
Paragraph 1
1לשמש שם אהל
The words here quote Psalms 19:5; the passage is shown below.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ה.
2לשמש שם אהל בהם והוא כחתן
“For the sun He set a tent in them, and it is like a groom coming out of his canopy.” The verse calls the sun a groom, which seems to contradict the earlier statement that the sun is the “lad,” below the groom.
Psalms 19:5–6תהילים י״ט:ה׳-ו׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם: וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun, Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3והוא כחתן
The Zohar on Beha’aloscha opens with Rabbi Yehudah’s exposition of “And it is like a groom coming out of his canopy.” The Alter Rebbe cites it, with the Ramaz’s comment there, for the sun as “groom.”
Zohar, Beha'alotcha 1:1–2:5ספר הזהר, בהעלותך א׳:א׳-ב׳:ה׳
AND THE L-RD SPOKE UNTO MOSES, SAYING: SPEAK UNTO AARON, AND SAY UNTO HIM: WHEN THOU LIGHTEST THE LAMPS…. R. Judah discoursed here on the verse: “Which is as a bridegroom coming out of his chamber”, etc. (Ps. 19, 6). ‘Happy is the portion of Israel’, he said, ‘in whom the Holy One, blessed be He, delights and to whom He gave the Torah of truth, the Tree of Life, whoever takes hold of which achieves life in this world and in the world to come. Now the Tree of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4אור הוא בחכמה
The note sends the reader to the sources gathered there for the principle that “light” refers to Chochmah.
Kehot’s noteראה הנסמן במאמרי אדה״ז פרשיות לע׳ תשסו.
5אז יבקע כשחר אורך
The words here quote Isaiah 58:8; the passage is shown below.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ה.
6דז״א . . מקנן ביצירה
Tanya explains that the angels are called chayos and beheimos because their love and awe are natural to them, without free choice, and that the souls of the righteous dwell in Beriah while the angels are in Yetzirah, where only the emotive attributes of the Infinite shine.
Tanya, Likkutei Amarim 39תניא, חלק ראשון; ליקוטי אמרים ל״ט
Kehot’s noteראה תניא פל״ט. מאמרי אדה״ז הקצרים ע׳ תקנב.
7אזי נקראו זו״נ אנפי זוטרי בגמרא
The Gemara explains keruv as “like a child” (kravya) and resolves a contradiction between verses by distinguishing “large faces” from “small faces” (apei zutrei). The Alter Rebbe applies “small faces” to Z’eir Anpin and Nukva as the cherubim.
Chagigah 13bחגיגה י״ג ב
Kehot’s noteחגיגה יג, ב.
8וענין בחי׳ נער
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בראשית כרך ז דף תתתח, ב מציין לכמה מקומות.
9וטובל בשמן רגלו
The words here quote Deuteronomy 33:24; the passage is shown below.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כד.
10תקוע אלפא לשמן
The words here quote Menachot 85b:11–12; the passage is shown below.
Menachot 85b:11–12מנחות פ״ה ב:י״א-י״ב
מתני׳ תקוע אלפא לשמן אבא שאול אומר שניה לה רגב בעבר הירדן כל הארצות היו כשרות אלא מיכן היו מביאין אין מביאין לא מבית הזבלים ולא מבית השלחים ולא מן מה שנזרע ביניהם ואם הביא כשר אין מביאין אנפקטן ואם הביא כשר אין מביאין מן הגרגרין שנשרו במים ולא מן הכבשים ולא מן השלוקים ואם הביא פסול:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה מנחות פה, ב.
11ואשה חכמה התקועית
The words here quote II Samuel 14:2; the passage is shown below.
II Samuel 14:2שמואל ב י״ד:ב׳
וַיִּשְׁלַח יוֹאָב תְּקוֹעָה וַיִּקַּח מִשָּׁם אִשָּׁה חֲכָמָה וַיֹּאמֶר אֵלֶיהָ הִתְאַבְּלִי־נָא וְלִבְשִׁי־נָא בִגְדֵי־אֵבֶל וְאַל־תָּסוּכִי שֶׁמֶן וְהָיִית כְּאִשָּׁה זֶה יָמִים רַבִּים מִתְאַבֶּלֶת עַל־מֵת:
And Joab sent to Tekoa, and fetched thence a wise woman, and said unto her: ‘I pray thee, feign thyself to be a mourner, and put on mourning apparel, I pray thee, and anoint not thyself with oil, but be as a woman that had a long time mourned for the dead;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב יד, ב-ד.
12כרוב אחד מקצה מזה
The words here quote Exodus 25:19; the passage is shown below.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
13ויהושע בן נון נער
The words here quote Exodus 33:11; the passage is shown below.
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יא.
14פני יהושע כפני לבנה
The words here quote Bava Batra 75a:16; the passage is shown below.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עה, א.
15חנוך לנער ע״פ דרכו
The words here quote Proverbs 22:6; the passage is shown below.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
16בד״ה בכ״ה בכסלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כט, ד.
17גילוי הש״ע נהורין
Kehot’s note points to Zohar I, 4b for these words.
Zohar I, 4bזח״א ד, ב
Kehot’s noteזח״א ד, ב. לקו״ת נצבים מט, ד.
18יאר ה׳ פניו אליך
The words here quote Numbers 6:25; the passage is shown below.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
19וארוכתך מהרה
“Then your light shall break forth like the dawn.” The light of Z’eir Anpin that comes from Chochmah is the light that “breaks forth,” the level of the groom.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
20בביאור ע״פ וקבל היהודים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א צז, ג.
21ולקמן ע״פ והניף את העומר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת אמור לו, ב.
22ע״פ טוב לחסות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שמע״צ צ, ד.
23אם הבנים שמחה
The words here quote Psalms 113:9; the passage is shown below.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
24וישם לך שלום
The words here quote Numbers 6:26; the passage is shown below.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
25בד״ה לסוסתי
The discourse on “To My mare among Pharaoh’s chariots” (Song of Songs 1:9) speaks of drawings-down of the Infinite Light “from the head of all levels” that give strength to the ascent of the “horse,” the arousal from below, and of Israel as the beloved who both sustains and is sustained.
Kehot’s noteלקו״ת שה״ש יא, ד ואילך.
26כנגן המנגן
The words here quote II Kings 3:15; the passage is shown below.
II Kings 3:15מלכים ב ג׳:ט״ו
וְעַתָּה קְחוּ־לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד־ה׳
But now bring me a minstrel.’ And it came to pass, when the minstrel played, that the hand of the L-RD came upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ג, טו.
27ועיין בפ׳ ויחי דרי״ו ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת וישב כרך ה תתקד, ב.
28יבל הוא היה אבי יושב אהל
The words here quote Genesis 4:20; the passage is shown below.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כ.
29בפ׳ שמות בד״ה קול דודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א נא, א.
30ע״פ לריח שמניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ב, ד.
31ובמ״א נתבאר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
32בפ׳ מטות ע״פ ואשה כי תדור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת מטות פג, ד.
33חסד נעוריך
The words here quote Jeremiah 2:2; the passage is shown below.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
34ע״פ זכור את אשר עשה לך עמלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פד, ד.
35תרין ריעין דלא מתפרשין
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteעי׳ ר״פ ראה [יח, ב] וש״נ מזח״ג (ד, א). [כ]. אוה״ת נצבים ע׳ א׳רכב.
36מתפרשין ושירה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
37ושירה היא על היין
The words here quote Berakhot 35a:3; the passage is shown below.
Berakhot 35a:3ברכות ל״ה א:ג׳
וְהַאי ״קֹדֶשׁ הִלּוּלִים״ לְהָכִי הוּא דַּאֲתָא? הַאי מִיבְּעֵי לֵקהּ חַד דְּאָמַר רַחֲמָנָא אַחֲלֵיהּ וַהֲדַר אִכְלֵיהּ. וְאִידָךְ דָּבָר הַטָּעוּן שִׁירָה, טָעוּן חִלּוּל, וְשֶׁאֵינוֹ טָעוּן שִׁירָה, אֵין טָעוּן חִלּוּל. וְכִדְרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן דְּאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מִנַּיִן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן? — שֶׁנֶּאֱמַר: ״וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים״, אִם אֲנָשִׁים מְשַׂמֵּחַ, אֱלֹקִים בַּמֶּה מְשַׂמֵּחַ? מִכָּאן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן!
Surely it is required [to teach as follows :] First, that the All-merciful declares [the owner] must redeem it and then eat it ; and second, only those things which require "a song of praise" require redemption, but if they do not require "a song of praise," redemption is unnecessary ! This is according to the statement of R. Samuel b. Nahmani in the name of R. Jonathan who said : [not translated] Whence is it that we say "a song of praise" only over wine ? As it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, א.
38נכנס יין יצא סוד
The words here quote Eruvin 65a:19–20; the passage is shown below.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
39אכלו רעים לעילא
The words here quote Song of Songs 5:1; the passage is shown below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 4aזח״ג ד, א
Kehot’s noteשה״ש ה, א. זח״ג ד, א.
40סד״ה באתי לגני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש לב, ג.
41בד״ה לבבתני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש כט, ג.
42ובמ״א נת׳ דשבת הוא בחי׳ אכלו רעים ויו״ט הוא שתו
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteראה סה״מ תקס״ה ע׳ א׳ קנה-ו.
43נערים פני זקנים ילבינו
The words here quote Sotah 49b:3; the passage is shown below.
Sotah 49b:3סוטה מ״ט ב:ג׳
וְחַכְמוֹת סוֹפְרִים תִּסְרַח, וְיִרְאֵי חֵטְא יִמָּאֵסוּ, וְהָאֱמֶת תְּהֵא נֶעֱדֶרֶת. נְעָרִים פְּנֵי זְקֵנִים יַלְבִּינוּ, זְקֵנִים יַעַמְדוּ מִפְּנֵי קְטַנִּים — בֵּן מְנַוֵּול אָב, בַּת קָמָה בְאִמָּהּ, כַּלָּה בַּחֲמוֹתָהּ, אוֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ, פְּנֵי הַדּוֹר כִּפְנֵי הַכֶּלֶב, הַבֵּן אֵינוֹ מִתְבַּיֵּישׁ מֵאָבִיו, וְעַל מָה יֵשׁ לָנוּ לְהִשָּׁעֵן — עַל אָבִינוּ שֶׁבַּשָּׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מט, ב וש״נ.
44איזהו זקן שקנה חכמה
Kehot’s note points to Kiddushin 32a for these words.
Kiddushin 32aקידושין ל״ב א
Bereshit Rabbah 59:9בראשית רבה נ״ט:ט׳
ויאמר אליו העבד - הה״ד (הושע יב) כנען בידו מאזני מרמה לעשוק אהב כנען, זה אליעזר. בידו מאזני מרמה, שהיה יושב ומשקיל את בתו, ראויה היא, או אינה ראויה. לעשוק אהב, לעשוק אהובו של עולם, זה יצחק. אמר: אולי לא תאבה ואתן לו את בתי? אמר לו: אתה ארור, ובני ברוך, ואין ארור מתדבק בברוך:
“The servant said to him: Perhaps the woman will not wish to follow me to this land; shall I return your son to the land from which you departed?” (Genesis 24:5). “The servant said to him” – that is what is written: “A trader, scales of deceit are in his hand; he loves to exploit [laashok ahev]” (Hosea 12:8). “A trader [kenaan]” – this is Eliezer, [who was a Canaanite]. “Scales of deceit are in his hand” – because he was sitting and deliberating about his daughter: Is she worthy …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteקידושין לב, א. ב״ר נט, ט.
45אבא יונק ממזל השמיני
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש׳ א״א ספ״ט. ש׳ או״א ספ״ח. ש׳ הזיווגים ספ״ב. ש׳ הולדת או״א וזו״ן רפ״ו. ש׳ העיבורים פ״ב. ובשער הנסירה ספ״ג. [כ].
46והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
47בד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פב, ב.
48במ״ת נדמה להם כזקן
Kehot’s note points to Exodus 15:3 for these words.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרש״י ז״ל בפ׳ יתרו [כו, ב] ע״פ אנכי וממכילתי׳ (שם) פ״ה פ׳ אנכי. ובפסקדר״כ פסקא בחודש השלישי ובפס״ר פ״כ אות ה. ע״ג יוצר לשבת אחר שבועות. גם לקח טוב שמות טו, ג. ובפע״ח ש׳ חה״ש פ״א. [כ].
49בת קמה באמה
The words here quote Micah 7:6; the passage is shown below.
Micah 7:6מיכה ז׳:ו׳
כִּי־בֵן מְנַבֵּל אָב בַּת קָמָה בְאִמָּהּ כַּלָּה בַּחֲמֹתָהּ אֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ:
For the son dishonoureth the father, The daughter riseth up against her mother, The daughter-in-law against her mother-in-law; A man’s enemies are the men of his own house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ו.
50ע״פ רני ושמחי בת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לו, א.
51לא זז מחבבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק שה״ש רד״ה צאינה הא׳ (כו, ריש ב׳) וש״נ. [כ].
52רני ושמחי בת
The words here quote Zechariah 2:14; the passage is shown below.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
53זקנה ושיבה דעכשיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, כב.
54קנה חכמה קנה בינה
The words here quote Proverbs 4:5; the passage is shown below.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
55ב״פ קנה בגימט׳ יש
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteבפע״ח שער התפלת ר״ה (פ״ג) קטז, ד. ובש׳ יוהכ״פ (ספ״ה) קכד, ד ד׳ קארעץ. [כ].
56רגלי החיות כנגד כולן
The words here quote Chagigah 13a:4; the passage is shown below.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
57הכתר הוא הממוצע
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח שמ״ב דרושי אבי״ע ספ״א. ועל״ק בי׳ אם בחקותי (מו, ג). [כ].
58וכמ״ש בביאור ע״פ שחורה אני ונאוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ז, ד.
59ובד״ה יו״ט של ר״ה שחל להיות בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ר״ה נו, ג.
60הנה ישכיל עבדי
The words here quote Isaiah 52:13; the passage is shown below.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
61ונשא מאד . . בחי׳ א״ק
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteוע״ע ע״ח ש״ג סדר אצי׳ להרח״ו סופ״ב. וז״ל אותיות אדם הוא א״ק עכ״ל. [כ].
62יוסף הוא המשביר
The words here quote Genesis 42:6; the passage is shown below.
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מב, ו.
63והנה השמש והירח
The words here quote Genesis 37:9; the passage is shown below.
Genesis 37:9בראשית ל״ז:ט׳
וַיַּחֲלֹם עוֹד חֲלוֹם אַחֵר וַיְסַפֵּר אֹתוֹ לְאֶחָיו וַיֹּאמֶר הִנֵּה חָלַמְתִּי חֲלוֹם עוֹד וְהִנֵּה הַשֶּׁמֶשׁ וְהַיָּרֵחַ וְאַחַד עָשָׂר כּוֹכָבִים מִשְׁתַּחֲוִים לִי:
And he dreamed yet another dream, and told it to his brethren, and said: ‘Behold, I have dreamed yet a dream: and, behold, the sun and the moon and eleven stars bowed down to me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ט.
64ובפ׳ שמות ד״ג ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהלשון נעתק ביהל אור ע׳ שא. אוה״ת בראשית כרך א דף פט, א.
65שעכשיו לית לה מגרמה כלום
Kehot’s note points to Zohar II, 215a for these words.
Zohar II, 215aזח״ב רטו, א
Kehot’s noteזח״ב רטו, א.
66צדיקים יושבים ועטרותיהם בראשיהם
The words here quote Berakhot 17a:12; the passage is shown below.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 2
67“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days.” The verse the previous maamar expounded, which this one continues.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68שמש צדקה ומרפא בכנפי׳
“But to you who fear My Name a sun of righteousness shall rise, with healing in its wings.” The name shemesh belongs to the right side, kindness and healing.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
69מצד הימין נק׳ שמש צדקה ומרפא בכנפיה ומצד השמאל נק׳ חמה בסוד חמימות האש של הגבורה
In the entry chamah of his dictionary of terms, Rabbi Moshe Cordovero writes these words almost verbatim: from the right the sun is called shemesh, from the left chamah, after the heat of Gevurah’s fire. The Alter Rebbe quotes it to explain why the verse speaks of the lower levels.
Pardes Rimmonim 23:8:73פרדס רמונים כ״ג:ח׳:ע״ג
חמה הוא התפארת ונקרא כן בסוד כי שמש ומגן ה׳ צבאות (תהלים פד יב). ונראה לנו כי מצד הימין נקרא שמש צדקה ומרפא בכנפיה (מלאכי ג כ). ומצד השמאל נקרא חמה בסוד חמימות האש של הגבורה. וזהו מוציא חמה מנרתיקה. כי הנרתק של התפארת הוא המלכות וכאשר הוא בתוך הנרתק ביחוד אז הוא רחמים והוא שמש צדקה תפארת ומלכות. וכאשר יוצא ממקומו אז הוא חמ״ה בסוד האש והדין:
Pardes Rimonim (Public Domain)
70צמצם שכינתו בין בדי ארון
The note points to the second version of a discourse in this volume of the Alter Rebbe’s maamarim, as another place where the saying “He contracted His Shechinah between the poles of the Ark” is discussed.
Kehot’s noteבסה״מ תקס״ג ע׳ שלה (נוסחא שני׳) ולקמן אמור לד, ב. ובלק עג, ב ארז״ל. קרח נה, א: שאמרו. וש״נ.
Paragraph 3
71לשון חמימות
The note sends the reader to the Tzemach Tzedek’s Or HaTorah on Bereishis for chamah as a term of warmth.
Kehot’s noteראה אוה״ת בראשית כרך א י, ב.
Paragraph 4
72“And the light of the sun shall be sevenfold, like the light of the seven days.” The paragraph sets out to explain how high this ascent of the sun is.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73“And he was a lad with the sons of Bilhah.” Yosef, called na’ar, is the supernal “lad,” the sun’s contracted light.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74פני לבנה
The elders of that generation said: “The face of Moshe was like the face of the sun, the face of Yehoshua like the face of the moon.” Malchus, the second “lad,” is “the face of the moon.”
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75בד״ה ששת ימים תאכל מצות
The discourse speaks of two levels in the matzah: the matzah we eat, and the “second matzah” of the great awe and self-nullification at the Exodus, when the King of kings revealed Himself, a revelation from above the chain of worlds.
Kehot’s noteלקמן יד, ב ואילך.
Paragraph 5
76התלבשות אור א״ס ב״ה מלמעלה מהאצילות מבחי׳ א״ק באצי׳ הוא ג״כ ע״י בחי׳ צמצומים
The gloss in this chapter speaks of “the mystery of the tzimtzum in the Infinite Light, and the tzimtzum of Adam Kadmon,” all of which serve to contract the light so that it is enclothed in the vessels of the Ten Sefiros. The Alter Rebbe cites it for the contractions by which the light from Adam Kadmon enters Atzilus.
Tanya, Sha’ar HaYichud 9תניא, חלק שני; שער היחוד והאמונה ט׳
Paragraph 6
77עתיק יומין ושער רישיה כעמר נקא
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” In Kabbalah the Ancient of Days is Keser, the level of the “elder,” above the “lads.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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78וישם מדברה כעדן
“And He will make her wilderness like Eden.” The lower worlds, now a “wilderness,” will rise to the level of Atzilus, the “Eden.”
Isaiah 51:3ישעיהו נ״א:ג׳
כִּי־נִחַם ה׳ צִיּוֹן נִחַם כׇּל־חׇרְבֹתֶיהָ וַיָּשֶׂם מִדְבָּרָהּ כְּעֵדֶן וְעַרְבָתָהּ כְּגַן־ה׳ שָׂשׂוֹן וְשִׂמְחָה יִמָּצֵא בָהּ תּוֹדָה וְקוֹל זִמְרָה:
For the L-RD hath comforted Zion; He hath comforted all her waste places, And hath made her wilderness like Eden, And her desert like the garden of the L-RD; Joy and gladness shall be found therein, Thanksgiving, and the voice of melody.
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79ממ״ש ברבות
Kehot’s note points to Shemot Rabbah 18:9 for these words.
Shemot Rabbah 18:9שמות רבה י״ח:ט׳
Kehot’s noteשמו״ר יח, ט.
80אור הגנוז
The Midrash explains “like the light of the seven days” as “the light that the Holy One, blessed be He, created at the beginning and hid away in Gan Eden.” The Alter Rebbe cites it as proof for the Ramaz’s explanation.
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
81ופני לא יראו
“And you shall see My back, but My face shall not be seen.” The hidden “face” is the inner dimension of Abba and of Atik, the hidden light.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
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Kehot’s noteשמות לג, כג.
82פנימיות אבא שהוא פנימיות עתיק
The note gives this page of the Alter Rebbe’s maamarim of 5565 (1804–05) as another place on the inner dimension of Abba being the inner dimension of Atik.
Kehot’s noteסה״מ תקס״ה ע׳ תתסה. אוה״ת נשא ע׳ רנז. סה״מ ת״ש ע׳ 49 בהערה.
83מלך השמיני הדר
“And Hadar reigned in his stead.” Hadar is the eighth king of Edom listed in the Torah and the only one whose death the Torah does not mention; the Arizal sees in him the rectification of Tohu.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
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Paragraph 7
84נערים פני זקנים ילבינו
The Mishnah lists among the signs of the time before the Mashiach that “lads will whiten (shame) the faces of elders.” The Alter Rebbe reads it as the future rise of the “lads” above the “elders.”
Sotah 49b:3סוטה מ״ט ב:ג׳
וְחַכְמוֹת סוֹפְרִים תִּסְרַח, וְיִרְאֵי חֵטְא יִמָּאֵסוּ, וְהָאֱמֶת תְּהֵא נֶעֱדֶרֶת. נְעָרִים פְּנֵי זְקֵנִים יַלְבִּינוּ, זְקֵנִים יַעַמְדוּ מִפְּנֵי קְטַנִּים — בֵּן מְנַוֵּול אָב, בַּת קָמָה בְאִמָּהּ, כַּלָּה בַּחֲמוֹתָהּ, אוֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ, פְּנֵי הַדּוֹר כִּפְנֵי הַכֶּלֶב, הַבֵּן אֵינוֹ מִתְבַּיֵּישׁ מֵאָבִיו, וְעַל מָה יֵשׁ לָנוּ לְהִשָּׁעֵן — עַל אָבִינוּ שֶׁבַּשָּׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
85ושער רישי׳
“And the hair of His head was like pure wool.” The white hair of the Ancient of Days stands for the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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Kehot’s noteדניאל ז, ט.
86קוצותיו תלתלים
“His locks are curled, black as a raven.” The black hair stands for the prohibitions, and for the black-haired “lads.”
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
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Kehot’s noteשה״ש ה, יא.
87ולקדש א״ע במותר לו
The Gemara teaches, “Sanctify yourself in what is permitted to you.” The young need extra strength for this restraint.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א ועוד.
Paragraph 8
88שחורה אני ונאוה כו׳ כיריעות שלמה
“I am black, yet comely … like the curtains of Shlomo.” The Alter Rebbe reads the blackness of restraint as the source of a greater beauty.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
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Paragraph 9
89חנוך לנער ע״פ דרכו
“Educate a lad according to his way; even when he grows old he will not depart from it.” The “lad” of the verse is read in the light of the maamar’s “lads.”
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
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Kehot’s noteמשלי כב, ו.
90דמדכתיב ע״פ דרכו כו׳ וא״כ מאי מעליותא
Chinuch Katan opens with this verse and asks: since it says “according to his way,” implying that it is not the way of ultimate truth, what is the virtue in “even when he grows old he will not depart from it”? The maamar gives a new answer.
Tanya, Part II; Shaar HaYichud VehaEmunah, Chinukh Katan 4תניא, חלק שני; שער היחוד והאמונה, חינוך קטן ד׳
חֲנוֹךְ לַנַּעַר עַל פִּי דַּרְכּוֹ, גַּם כִּי יַזְקִין לֹא יָסוּר מִמֶּנָּה. הִנֵּה, מִדִּכְתִיב: ״עַל פִּי דַּרְכּוֹ״, מַשְׁמַע, שֶׁאֵינָהּ דֶּרֶךְ הָאֱמֶת לַאֲמִיתּוֹ, וְאִם כֵּן, מַאי מַעַלְיוּתָא שֶׁ״גַּם כִּי יַזְקִין לֹא יָסוּר מִמֶּנָּה״?
Kehot Publication Society (CC-BY-NC)
91אז תשמח בתולה במחול ובחורים וזקנים יחדיו
“Then the maiden shall rejoice in the dance, and young men and elders together.” The verse joins the young and the old, the theme of this paragraph.
Jeremiah 31:13ירמיהו ל״א:י״ג
אָז תִּשְׂמַח בְּתוּלָה בְּמָחוֹל וּבַחֻרִים וּזְקֵנִים יַחְדָּו וְהָפַכְתִּי אֶבְלָם לְשָׂשׂוֹן וְנִחַמְתִּים וְשִׂמַּחְתִּים מִיגוֹנָם:
Then shall the virgin rejoice in the dance, And the young men and the old together; For I will turn their mourning into joy, And will comfort them, and make them rejoice from their sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
92שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” The verse pairs the Name Havayah with the sun and the Name Elokim with the shield that screens it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
93והיה ה׳ לי לאלקים
Yaakov’s vow, “And Havayah will be to me as Elokim.” Read as a promise for the future, when Havayah will relate to a higher revelation as Elokim now relates to Havayah.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
94ועמ״ש במ״א ע״פ אז תשמח
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteראה סה״מ תקס״ח ע׳ רכא.
Paragraph 11
95ברבות בא ס״פ י״ח
The Matos passage cites the same Midrash, the miracle of the night in Egypt that was “a passing miracle” as against the future, together with the Midrash that the song of the Exodus is called shirah (feminine) while the future song will be shir (masculine).
Kehot’s noteראה גם לקמן פ׳ מטות פג, ד.
96ליל שמורים הוא לה׳
“It is a night of watching unto G-d, for bringing them out of the land of Egypt.” The verse on which the Midrash comments.
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
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97ליל שמורים הוא לה׳ בעוה״ז עשה להם נס בלילה שהיה נס עובר
“In this world He performed a miracle for them at night, for it was a passing miracle; but in the Time to Come the night becomes day,” proved from Isaiah 30:26, “like the light the Holy One, blessed be He, created at the beginning and hid away in Gan Eden.”
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
98סד״ה והיה מספר בנ״י
The discourse on “And the number of the children of Israel shall be like the sand of the sea” (Hosea 2:1) in Likkutei Torah on Bamidbar; according to the text here, its end discusses “for great is the day.”
Kehot’s noteלקו״ת במדבר ז, ח.
Paragraph 12
99משמח חתן וכלה ומשמח חתן עם הכלה
The Talmud lists the wedding blessings: one ends “Who gladdens the groom and bride,” and the last “Who gladdens the groom with the bride.” The maamar explains the difference through the sun and the moon.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
100לשמש שם אהל בהם והוא כחתן
“For the sun He set a tent in them, and it is like a groom.” The sun is the groom.
Psalms 19:5–6תהילים י״ט:ה׳-ו׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם: וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun, Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
101ויעש אלקים את שני המאורות הגדולים
“And G-d made the two great luminaries.” At first sun and moon were both “great.”
Genesis 1:16בראשית א׳:ט״ז
וַיַּעַשׂ אֱלֹקִים אֶת־שְׁנֵי הַמְּאֹרֹת הַגְּדֹלִים אֶת־הַמָּאוֹר הַגָּדֹל לְמֶמְשֶׁלֶת הַיּוֹם וְאֶת־הַמָּאוֹר הַקָּטֹן לְמֶמְשֶׁלֶת הַלַּיְלָה וְאֵת הַכּוֹכָבִים:
And G-d made the two great lights: the greater light to rule the day, and the lesser light to rule the night; and the stars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, טז.
102שני המאורות הגדולים
The Zohar explains “the two great luminaries” at first “in one joining,” “a complete Name together, Havayah Elokim.” The text cites it for the original equality of sun and moon.
Zohar, Bereshit 9:106–10:117ספר הזהר, בראשית ט׳:ק״ו-י׳:קי״ז
AND GOD MADE THE TWO GREAT LIGHTS. The word “made” signifies the due expansion and establishment of the whole. The words “the two great lights” show that at first they were associated as equals, symbolising the full name Tetragrammaton Elohim (although the latter part is not revealed, but is known inferentially).
The Zohar; London, Soncino Press, 1933 (Public Domain)
103ואח״כ נתמעטה הלבנה
The Gemara notes that the verse first calls both luminaries “great” and then the moon “the lesser,” and tells of the moon’s complaint and its diminution.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין ס, ב.
104בפרשה בראשית דף כ׳ ע״א
According to the note, Or HaTorah on Bereishis quotes this Zohar passage, “a complete Name together, Havayah Elokim,” and concludes that the Names Havayah and Elokim are called “the great luminaries.”
Kehot’s noteבזח״א ”שמא שלים כחדא הוי׳ אלקים הרי שמות הוי׳ אלקים נק׳ המאורות הגדולים” אוה״ת בראשית-א לט, א. וראה שם לז, א. אוה״ת פ׳ ואתחנן ע׳ צד.
105“And the light is sweet”: Rabbi Acha says this is the light of the World to Come, proved from “And the light of the moon shall be like the light of the sun.”
Kohelet Rabbah 11:7:1קוהלת רבה י״א:ז׳:א׳
וּמָתוֹק הָאוֹר וְטוֹב לַעֵינַיִם, מָתוֹק אוֹרָהּ שֶׁל תּוֹרָה וְטוֹב לָעֵינַיִם, אַשְׁרֵי שֶׁתַּלְמוּדוֹ מֵאִיר לוֹ כַּשֶּׁמֶשׁ. רַבִּי אַחָא אוֹמֵר מָתוֹק אוֹר הָעוֹלָם הַבָּא, אַשְׁרֵי שֶׁיִּזְכֶּה לִרְאוֹת הָאוֹר הַהוּא, שֶׁנֶּאֱמַר (ישעיה ל, כו): וְהָיָה אוֹר הַלְּבָנָה כְּאוֹר הַחַמָּה וגו׳.
“The light is sweet, and it is good for the eyes to behold the sun” (Ecclesiastes 11:7). “The light is sweet, and it is good for the eyes” – the light of Torah is sweet and good for the eyes. Happy is he whose learning illuminates for him like the sun. Rabbi Aḥa says: The light of the World to Come is sweet. Happy is he who will merit to see that light, as it is stated: “The light of the moon will be like the light of the sun…” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
106והיה אור הלבנה
In the Midrash on “This month shall be for you,” the first of the things G-d will renew in the future is light: “And the light of the moon shall be like the light of the sun.”
Shemot Rabbah 15:21שמות רבה ט״ו:כ״א
… וכי יכול אדם להביט בהקדוש ברוך הוא?! אלא מה הקדוש ברוך הוא עושה לשמש, מאיר ארבעים ותשעה חלקי אור, שנאמר (שם ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים, ואפילו אדם חולה הקדוש ברוך הוא גוזר לשמש ומרפא, שנאמר (מלאכי ג, כ): וזרחה לכם יראי שמי שמש צדקה ומרפא בכנפיה. השניה, מוציא מים חיים מירושלים ומרפא בהם כל שיש לו מחלה, שנאמר (יחזקאל מז, ט): כל נפש חיה אשר ישרץ אל כל אשר יבא שם נחלים יהיה וגו׳. השלישית, עושה האילנות ליתן פירותיהן בכל חדש וחדש, …
Another interpretation: “This month shall be for you” (Exodus 12:2) – that is what is written: “Behold, the former have come to pass and the new I declare” (Isaiah 42:9). Is there anything new in the future? Is it not written: “What was, that is what will be” (Ecclesiastes 1:9)? Rather, we find that there are ten things that the Holy One blessed be He is destined to introduce in the future. The first is that He is destined to illuminate the world, as it is stated: “The sun will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107ברבות בא פט״ו
The Tzemach Tzedek takes up this Midrash on “This month shall be for you” in Or HaTorah on the Prophets and Writings, and also in Or HaTorah on Bereishis.
Kehot’s noteגבי החדש הזה לכם — אוה״ת נ״ך-א ע׳ רטו. וראה באוה״ת בראשית-א דף ה, ב. יד, א.
108זח״א ל״ד א׳
Or HaTorah quotes the Zohar on “like the light of the seven days”: “These are the seven days of the Miluim, ‘fillings’ indeed, because at that time the world was sweetened … and the moon was not blemished,” and adds that they seem to be the seven attributes, Chesed through Malchus, in great illumination.
Kehot’s note”גבי כאור שבעת הימים מאן שבעת הימים אלין אינון שבעת ימי המלואים מילואים ודאי בגין דההוא זמנא אתבסם עלמא כו׳ ולא אתפגים סיהרא עכ״ל. ונ׳ שהם ז׳ מדות חג״ת נה״י ומל׳ כשהם בהארה רבה” — אוה״ת ויקרא-א ע׳ רפו. וראה לקמן סעי׳ ג.
109בתולה נשאת ליום הרביעי
“A maiden is married on the fourth day,” the Mishnah’s rule. The maamar connects it with the fourth day of creation.
Ketubot 2a:1–2כתובות ב׳ א:א׳-ב׳
בְּתוּלָה נִשֵּׂאת לַיּוֹם הָרְבִיעִי וְאַלְמָנָה לַיּוֹם הַחֲמִישִׁי. שֶׁפַּעֲמַיִם בְּשַׁבָּת בָּתֵּי דִינִין יוֹשְׁבִין בָּעֲיָירוֹת: בַּיּוֹם הַשֵּׁנִי וּבַיּוֹם הַחֲמִישִׁי, שֶׁאִם הָיָה לוֹ טַעֲנַת בְּתוּלִים, הָיָה מַשְׁכִּים לְבֵית דִּין. גְּמָ׳ אָמַר רַב יוֹסֵף אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: מִפְּנֵי מָה אָמְרוּ בְּתוּלָה נִשֵּׂאת לַיּוֹם הָרְבִיעִי? לְפִי שֶׁשָּׁנִינוּ: הִגִּיעַ זְמַן וְלֹא נִישְּׂאוּ — אוֹכְלוֹת מִשֶּׁלּוֹ, וְאוֹכְלוֹת בִּתְרוּמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות ב, א.
110נפלתי קמתי
“Rejoice not against me, my enemy: though I fell, I have risen.” The moon’s diminution holds the promise of its rise.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
111בד״ה מי מנה
The discourse explains that the mitzvos draw down the supernal will in a measure, “number,” the lower unity, while Torah study, the uncountable “dust of Yaakov,” is the higher unity, beyond number; “the fourth part” (rova) also hints at the four levels of will, thought, speech and action.
Kehot’s noteלקו״ת בלק סח, א. ראה אוה״ת ואתחנן ע׳ פד.
112ומספר את רובע
“Who has counted the dust of Yaakov, and numbered the fourth part of Israel?” The verse of the discourse to which the text refers, with the word “fourth.”
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
113שבעת ימי המילואים
The Midrash at the beginning of Shemini reads “she has hewn out her seven pillars” (Proverbs 9:1) as “the seven days of the Miluim,” citing “for seven days shall He fill your hands.”
Vayikra Rabbah 11:4ויקרא רבה י״א:ד׳
114ברבות ר״פ שמיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיא, ד.
115ובקהלת בפסוק תן חלק
The words here quote Kohelet Rabbah 11:5; the passage is shown below.
Kohelet Rabbah 11:5קוהלת רבה י״א:ה׳
… יוֹם הַמִּיתָה, וְיוֹם הַנֶּחָמָה, וְעֹמֶק הַדִּין, וּבַמֶּה הוּא מִשְׂתַּכֵּר, וּמַה בְּלִבּוֹ שֶׁל חֲבֵרוֹ, וּמַה בְּעִבּוּרָהּ שֶׁל אִשָּׁה, וּמַלְכוּת זוֹ שֶׁל אֱדוֹם אֵימָתַי נוֹפֶלֶת. יוֹם הַמִּיתָה מִנַּיִן, שֶׁנֶּאֱמַר (קהלת ט, יב): לֹא יֵדַע הָאָדָם אֶת עִתּוֹ, יוֹם הַנֶּחָמָה מִנַּיִן, שֶׁנֶּאֱמַר (ישעיה ס, כב): אֲנִי ה׳ בְּעִתָּהּ אֲחִישֶׁנָּה. וְעֹמֶק הַדִּין מִנַּיִן, שֶׁנֶּאֱמַר (דברים א, יז): כִּי הַמִּשְׁפָּט לֵאלֹקִים הוּא. בַּמֶּה הוּא מִשְׂתַּכֵּר מִנַּיִן, שֶׁנֶּאֱמַר (קהלת ה, יח): זֹה מַתַּת אֱלֹקִים הִיא. וּמַה בְּלִבּוֹ שֶׁל חֲבֵרוֹ, שֶׁנֶּאֱמַר (ירמיה יז, י): אֲנִי ה׳ חֹקֵר לֵב, וּמַה …
“Just as you do not know the path of the wind, or how the bones grow in the womb of one who is pregnant; so you will not know the work of G-d, who does everything” (Ecclesiastes 11:5). “Just as you do not know” – there are seven matters obscured from people, and they are the day of death, the day of consolation, the profundity of judgment, how one profits, what is in the heart of another, what is in a woman’s pregnancy, and this kingdom of Edom, when it …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteקה״ר יא, ה.
116“Give a portion to seven, and also to eight.” The verse on which the Midrash comments.
Ecclesiastes 11:2קהלת י״א:ב׳
תֶּן־חֵלֶק לְשִׁבְעָה וְגַם לִשְׁמוֹנָה כִּי לֹא תֵדַע מַה־יִּהְיֶה רָעָה עַל־הָאָרֶץ:
Divide a portion into seven, yea, even into eight; For thou knowest not what evil shall be upon the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117תן חלק לשבעה וגם לשמנה
The Midrash on “Give a portion to seven, and also to eight” offers several readings; Rabbi Yehudah reads it as the seven days of the Miluim and the eighth day (Leviticus 9:1), the pair of days that this section explores in the seven days of the Miluim and the eighth day.
Kohelet Rabbah 11:2קוהלת רבה י״א:ב׳
תֶּן חֵלֶק לְשִׁבְעָה וְגַם לִשְׁמוֹנָה, רַבִּי אֱלִיעֶזֶר וְרַבִּי יְהוֹשֻׁעַ, רַבִּי אֱלִיעֶזֶר אוֹמֵר תֶּן חֵלֶק לְשִׁבְעָה, אֵלּוּ שִׁבְעַת יְמֵי שַׁבָּת, הֵיאַךְ מָה דְאַתְּ אָמַר (מלכים א יח, מד): וַיְהִי בַּשְּׁבִעִית, בְּיוֹם הַשַּׁבָּת. וְגַם לִשְׁמוֹנָה, אֵלּוּ שְׁמוֹנַת יְמֵי הַמִּילָה, דִּכְתִיב (מלכים א יח, מב): וַיָּשֶׂם פָּנָיו בֵּין בִּרְכָּו וגו׳, וְלָמָּה בֵּין בִּרְכָּו, אֶלָּא אָמַר לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא רִבּוֹנוֹ שֶׁל עוֹלָם אֲפִלּוּ אֵין בְּיַד בָּנֶיךָ אֶלָּא זְכוּת שְׁתֵּי מִצְווֹת הַלָּלוּ, שַׁבָּת וּמִילָה, כְּדַאי שֶׁתְּרַחֵם עֲלֵיהֶם. רַבִּי יְהוֹשֻׁעַ אוֹמֵר, תֶּן חֵלֶק …
“Distribute a portion to seven, and also to eight, as you do not know what evil will be upon the earth” (Ecclesiastes 11:2). “Distribute a portion to seven, and also to eight” – Rabbi Eliezer and Rabbi Yehoshua: Rabbi Eliezer says: “Distribute a portion to seven” – these are the seven days of the week, as it is stated: “It was on the seventh” (I Kings 18:44), on the day of Shabbat. “And also to eight” – these are the eight days of circumcision, as it is stated: “He put …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
118כי שבעת ימים ימלא את ידכם
“For seven days shall He fill your hands,” Moshe’s words to Aharon and his sons on the inauguration of the priests.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119זכאין אינון כהנא כו׳ ומשיחין במשח רבות קודשא כו׳ והאי משח רבות הוא כללא דכל שבעה
The Zohar asks why the verse says “ki shivas yamim” and not “in seven days” or “seven days,” and answers that the priests are anointed with the holy anointing oil, which waters all seven and from which the seven lamps are lit. The Alter Rebbe quotes it at length.
Zohar, Shmini 3:22–4:31ספר הזהר, שמיני ג׳:כ״ב-ד׳:ל״א
Happy indeed are the priests who are crowned with the crowns of the holy King, and anointed with the holy oil, because thereby is put in motion the supernal oil which moistens all the Seven and from which the seven lamps are lit, this oil comprising them all
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
120ההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין כו׳ כי שבעת ימים ימלא
The Zohar speaks of “that supernal oil, which is the holy anointing oil, which completes all seven days, as it is written, ‘for seven days shall He fill your hands.’” The Alter Rebbe infers that the oil is the subject of “shall He fill.”
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
R. Isaac also said: ‘The priest who stands here below is emblematic of the Priest above, and therefore he must be in a superior grade of holiness.’ AND FOR HIS SISTER A VIRGIN THAT IS NEAR UNTO HIM. THEY SHALL NOT MAKE BALDNESS UPON THEIR HEAD. R. Jose said: ‘The reason is that on the head of the supernal Priest is the holy oil of anointing, the removal of which would cause baldness; and therefore the priest below must perform an action symbolical of this.’1Here follows in the original a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
121כי שבעת ימים ימלא
“For seven days shall He fill your hands”: the verse about the seven days of the Miluim that both Zohar passages expound.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
122שבעתים כאור שבעת הימים
“And the light of the sun shall be sevenfold, like the light of the seven days.” The Zohar asks what “the seven days” are.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123רבי יהודה אמר אלין שבעת ימי המילואים מלואים ודאי כו׳ ואתהדר באשלמותיה ולא אתפגים סיהרא
Rav Yitzchak expounds the verse: “What are ‘the seven days’? These are the seven days of creation.” Rabbi Yehudah says: the seven days of the Miluim, “fillings indeed, for at that time the world was sweetened and returned to its completeness, and the moon was not blemished.”
Zohar, Bereshit 39:395–40:406ספר הזהר, בראשית ל״ט:שצ״ה-מ׳:ת״ו
R. Isaac said: ‘It is written, “The light of the moon shall be as the light of the sun, and the light of the sun as the light of the seven days” (Is. 30, 26). These seven days are the seven days of the Creation.’ R. Judah said: ‘They are the seven days of the consecration of the Tabernacle, when the world was restored to its original completeness, and the moon was not impaired by the evil serpent. This will again be at the time when “G-d shall swallow up …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
124מוטב דלידייניה
Rabbi Meir said of Acher, his teacher: “Better that he be judged and come to the World to Come.” The saying shows how great the World to Come is in our eyes, while for Adam it was the place of his service.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
125בלק״ת ס״פ בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל — בד״ה ונבאר מעלת אדה״ר קודם החטא.
126ובפע״ח שער השבת פכ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל פכ״ב ושם פ״כ. [כ].
Paragraph 19
127ברבות בראשית פי״ט
The note records that this Midrash is also quoted in the Tzemach Tzedek’s Or HaTorah on Vayikra.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ כה. וראה ד״ה באתי לגני תש״י בתחלתו. לקו״ש-כא ע׳ 150 ואילך. לקו״ש-כה ע׳ 430.
128עיקר שכינה בתחתונים היתה
The first chapter of Basi LeGani discusses the words “the essence of the Shechinah was among the lower beings.”
Kehot’s noteראה סה״מ תש״י ד״ה באתי לגני פרק א.
129עיקר שכינה בתחתונים היתה כיון שחטא אדה״ר נסתלקה כו׳ וכנגדן שבעה צדיקים כו׳ עד עמד משה והורידה מלמעלה למטה
“The essence of the Shechinah was among the lower beings; once Adam sinned, the Shechinah withdrew,” and seven sins drove it to the seventh firmament; corresponding to them seven righteous men brought it back, until Moshe brought it down below. The Mishkan is that return.
Bereshit Rabbah 19:7בראשית רבה י״ט:ז׳
… ותהלך אש ארצה. אמר רבי אבא בר כהנא: מהלך אין כתיב כאן, אלא מתהלך, מקפץ ועולה. עיקר שכינה בתחתונים היתה. כיון שחטא אדם הראשון נסתלקה שכינה לרקיע הראשון. חטא קין נסתלקה לרקיע השני. דור אנוש לשלישי. דור המבול לרביעי. דור הפלגה, לחמישי. סדומיים, לשישי. ומצרים בימי אברהם לשביעי. וכנגדן עמדו ז׳ צדיקים ואלו הן: אברהם, יצחק, ויעקב, לוי, קהת, עמרם, משה. עמד אברהם והורידה לשישי. עמד יצחק והורידה מן השישי לחמישי. עמד יעקב והורידה מן החמישי לרביעי. עמד לוי והורידה מן הרביעי לשלישי. עמד קהת והורידה מן השלישי לשני. …
“They heard the voice of the L-rd G-d moving about in the garden with the day breeze; the man and his wife hid from the presence of the L-rd G-d among the trees of the garden” (Genesis 3:8). “They heard the voice of the L-rd G-d moving about [mithalekh] in the garden with the day breeze” – Rabbi Ḥalfon said: We have heard that walking about [hilukh] is [an expression] used regarding sound, as it is stated: “They heard the voice of the L-rd G-d moving about [mithalekh] in the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
130והיה אור הלבנה
“And the light of the moon shall be like the light of the sun”: the future filling of the moon’s blemish.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131שיתעלה שם ב״ן בשרשו בס״ג
The note points ahead to the second discourse on “If you walk in My statutes” for the Name Ban rising to its root in Sag.
Kehot’s noteעל״ק אם בחקותי הב׳ (מז, ג), וש״נ. [כ].
Paragraph 20
132שהתגלות עתיק הוא בבינה
Kehot’s note points to Zohar III, 178a for these words.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א ועוד.
133ועמ״ש ר״פ לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, ב. ובמ״מ שם.
134ובביאור ע״פ צאינה וראינה
The explanation on “Go forth and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him” begins with the Torah likened to bread, wine and oil, three distinct levels in it, and asks how the joy that comes from the “wine” of Torah differs from the radiance that comes from its “oil.” According to the text here, its end discusses “Lift up your hands in holiness and bless.”
Kehot’s noteלקו״ת שה״ש כד, ג ואילך.
135שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless G-d.” The verse discussed at the end of the discourse to which the text refers.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
136וההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין
“That supernal oil, which is the holy anointing oil, which completes all seven days.” The oil is the light above the seven days, their life-force.
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
R. Isaac also said: ‘The priest who stands here below is emblematic of the Priest above, and therefore he must be in a superior grade of holiness.’ AND FOR HIS SISTER A VIRGIN THAT IS NEAR UNTO HIM. THEY SHALL NOT MAKE BALDNESS UPON THEIR HEAD. R. Jose said: ‘The reason is that on the head of the supernal Priest is the holy oil of anointing, the removal of which would cause baldness; and therefore the priest below must perform an action symbolical of this.’1Here follows in the original a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137שבעת ימים ימלא
“For seven days shall He fill your hands.” The singular “He shall fill” refers to the one light, the oil.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138רב ויקירא ועתיק יומין
A phrase from the Zohar’s story of the old donkey-driver; the Eshel Avraham explains its “Ancient of Days” as Yisrael Saba.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
but my father inhabited the great sea, he was a huge fish who embraced the great sea from one end to the other; he was mighty and noble and ancient of days so that he would swallow up all the other fishes in the sea and then release them again alive and filled with all the good things of the world. Like a mighty swimmer he could traverse the whole sea in one second. He shot me out like an arrow in the hand of a bowman and hid me …
The Zohar; London, Soncino Press, 1933 (Public Domain)
139בפ׳ בראשית דף ו ע״א . . ופי׳ האשל אברהם
The same Zohar passage and the Eshel Avraham’s comment are cited again later in Likkutei Torah on Shir HaShirim, in the explanation of “the crown with which his mother crowned him.” The passage there explains that although the crown itself is far above Imma (Binah), it is called the crown “his mother” gave, because its revelation must come in the order of the levels.
Kehot’s noteמובא גם לקמן שה״ש כז, א.
140סבא דעתוי סתים
The Idra Rabba describes the concealed wisdom “resting like good wine on its lees,” and says, “this is what they call an elder whose mind is concealed.” The Alter Rebbe cites it to show that Saba, “elder,” is Atik Yomin.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
141שנטל עשר עטרות
The Gemara teaches that the first of Nissan, the eighth day of the Miluim, on which the Mishkan was erected, “took ten crowns,” ten firsts. The Alter Rebbe cites it for the eminence of the eighth day.
Shabbat 87b:6שבת פ״ז ב:ו׳
אֲמַר לֵקהּ רַב חֲבִיבִי מָחוֹזְנָאָה לְרַב אָשֵׁי, תָּא שְׁמַע: ״וַיְהִי בַּחֹדֶשׁ הָרִאשׁוֹן בַּשָּׁנָה הַשֵּׁנִית בְּאֶחָד לַחֹדֶשׁ הוּקַם הַמִּשְׁכָּן״ — תָּנָא, אוֹתוֹ יוֹם נָטַל עֶשֶׂר עֲטָרוֹת: רִאשׁוֹן לְמַעֲשֵׂה בְרֵאשִׁית; רִאשׁוֹן לַנְּשִׂיאִים; רִאשׁוֹן לַכְּהוּנָּה; רִאשׁוֹן לָעֲבוֹדָה; רִאשׁוֹן לִירִידַת הָאֵשׁ; רִאשׁוֹן לַאֲכִילַת קָדָשִׁים; רִאשׁוֹן לִשְׁכּוֹן שְׁכִינָה; רִאשׁוֹן לְבָרֵךְ אֶת יִשְׂרָאֵל; רִאשׁוֹן לְאִיסּוּר הַבָּמוֹת; רִאשׁוֹן לֶחֳדָשִׁים. וּמִדְּרֵישׁ יַרְחָא דְנִיסָן דְּהָא שַׁתָּא חַד בְּשַׁבָּא — דְּאֶשְׁתָּקַד בְּאַרְבְּעָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
142אחכמה והיא רחוקה ממני
“I said, I will be wise, but it was far from me.” Chochmah ordinarily shines from a distance; on Shemini Atzeres it comes close.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
Paragraph 22
143ובפ׳ יתרו פ״ח א׳ דבינה נק׳ שביעאה
The note sends the reader to the Tzemach Tzedek’s Or HaTorah on Bereishis for Binah being called “the seventh.”
Kehot’s noteראה אוה״ת בראשית-א דף ס, ע״ב.
144שביעאה
The Zohar on the Shabbos commandment teaches that all blessings above and below depend on “the seventh day,” from which all six days are blessed. The Alter Rebbe cites it for Binah as “the seventh.”
Zohar, Yitro 26:441–27:453ספר הזהר, יתרו כ״ו:תמ״א-כ״ז:תנ״ג
145עמיקא דכולא
The Zohar on the manna says that one who prays must direct his heart to draw blessings “from that depth of all,” and that every day is blessed from the supernal “seventh day.” The Alter Rebbe links the eighth day with this source.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146בד״ה שובה ישראל
The discourse explains that a sin blemishes the Torah, G-d’s wisdom, which decreed what is commanded and what is forbidden; repair must therefore be drawn from a place above Chochmah, “from the depths,” where no blemish reaches, as one digs deep into a spring to repair a spoiled outlet of water.
Kehot’s noteלקו״ת ש״ש סז, א. ראה גם אוה״ת שמות ע׳ פח.
147כי עמך הסליחה למען תורא
“For with You is forgiveness, that You may be feared.” The discourse “Return, O Israel” explains it as a level above Chochmah.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, ד.
148כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The same higher level, the source of the illumination needed to bring the seven days into Malchus.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
Paragraph 23
149בפ׳ צו דף ל״ד סע״א
The note sends the reader to the editors’ source notes on Parshas Beshalach, above, for this passage of the Zohar on Tzav.
Kehot’s noteראה לעיל במ״מ לפ׳ בשלח א, א.
150בחכמה יסד ארץ
“G-d founded the earth with Chochmah.” The “earth” is Malchus, founded by Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
151אבא יסד ברתא
The Zohar reads “With Chochmah He founded the earth”: Chochmah is Abba, and the earth is the daughter, Malchus. The Kehot note lists this place among others for “Abba founded the daughter.”
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב).
152ע״פ ביום השמיני שלח
The discourse explains that G-d’s oneness must be brought into the heart, and reads “He casts forth His ice like morsels” as the supernal kindness revealed on Yom Kippur and Sukkos becoming “frozen”: condensed and divided into countless levels so that it can be grasped below, by each person according to his measure.
Kehot’s noteלקו״ת שמע״צ פז, ב.
153ביום השמיני שלח את העם ויברכו את המלך
“On the eighth day he sent the people away, and they blessed the king.” The discourse on this verse links the eighth day with Chochmah and the drawing-down of Kingship.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
154מלך השמיני הדר
The Idra Rabba explains that the earlier kings did not endure until the last of them, Hadar, appeared; it calls Hadar “supernal Chesed,” and notes that only with him is a wife mentioned, for here the two were sweetened together.
Zohar, Idra Rabba 42:309–45:318ספר הזהר, האדרא רבא מ״ב:ש״ט-מ״ה:שי״ח
155ויהי נועם
“May the pleasantness of G-d our G-d be upon us.” Moshe’s blessing when the Mishkan was completed.
Psalms 90:17תהילים צ׳:י״ז
וִיהִי נֹעַם אֲדֹ־נָי אֱלֹקֵינוּ עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנָה עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנֵהוּ:
And let the graciousness of the L-rd our G-d be upon us; Establish Thou also upon us the work of our hands; Yea, the work of our hands establish Thou it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
156המחבר — והנה נודע
The note on these words points to the beginning of Parshas Vayikra in Likkutei Torah, to be seen there.
Kehot’s noteבר״פ ויקרא יעו״ש. [כ].
157את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” “I” is His essence, which fills all.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
158מלא כל הארץ כבודו
“The whole earth is full of His glory.” “Glory” is His radiance, which is what the worlds receive.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
159בד״ה ויקח קרח
The discourse “And Korach took” opens with the Midrash that Korach, “son of Yitzhar,” the son of oil, argued that those anointed with oil received priesthood and kingship, so he deserved them too; it sets out to explain his dispute with Moshe and Aharon and his mockery of the mitzvah of tzitzis.
Kehot’s noteלקו״ת קרח נב, א. אוה״ת קרח ע׳ תרסה.
160ובד״ה וזאת המצוה
The discourse on “And this is the commandment” asks about the doubled “to keep … and you shall keep,” and why the mitzvos of the Shema, which apply everywhere, are tied to “doing them in the land”; it explains that Gan Eden is called “land,” the reward of the mitzvos.
Kehot’s noteלקו״ת ואתחנן ט, א.
Paragraph 26
161ומלאה הארץ דעה
“For the earth shall be full of the knowledge of G-d, as the waters cover the sea.” The verse itself reads ki male’ah, “for … shall be full,” without “and,” as the Kehot note points out.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט. ושם כתוב כי מלאה בלא וא״ו. [כ]. [לקמן יח, ב].
162בד״ה וידעת היום
The discourse explains that “milk and honey” are still the level of faith, not yet the future “the earth shall be full of knowledge,” which will be actual knowledge and feeling; meanwhile the world runs in the mode of memalei kol almin, rising and falling from generation to generation.
Kehot’s noteלקו״ת ואתחנן ד, ג.
163את השמים ואת הארץ אני מלא
“I fill the heavens and the earth”: the essence that the Miluim draw into revelation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164מלא כל הארץ כבודו
“The whole earth is full of His glory”: the revealed level into which the essence is drawn.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
165ע״פ ואולם חי אני
The note identifies the discourse “elsewhere” on “But as I live, and the glory of G-d shall fill” as the one in the Tzemach Tzedek’s Or HaTorah on Shelach.
Kehot’s noteאוה״ת שלח ע׳ תקי ואילך.
166ואולם חי אני וימלא כבוד ה׳
“But as I live, and the glory of G-d shall fill all the earth.” The verse of the discourse to which the text refers.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167מלא לא כתיב
On “And the glory of G-d filled the Mishkan,” the Zohar reads the word as “full”: the Mishkan was complete above and below.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
168שם מלא
The Idra Rabba speaks of “two Names, which are called a full Name,” Havayah Elokim, the form within a form of vayitzer.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
169סד״ה לא תהיה משכלה
The passage explains that the Name Havayah brings all into being from nothing in every world, but that this is true only relative to the worlds; relative to the Holy One Himself they are as nothing, as in “Before the world was created there was the Holy One and His Name alone.”
Kehot’s noteראה תו״א עט, ב. אוה״ת משפטים ע׳ א׳רסב.
170את מספר ימיך אמלא
“None shall miscarry nor be barren in your land; the number of your days I will fill.” The discourse on it speaks of “the filling of the days.”
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171ימי המילואים
The Zohar on Tzav: the high priest above is complete with the seven supernal days, and corresponding to this the priest below has the seven days of Miluim, so that all is as above.
Zohar, Tzav 24:166–25:178ספר הזהר, צו כ״ד:קס״ו-כ״ה:קע״ח
172ימי המילואים
In this addendum to the first volume the Zohar applies “His right hand embraces me” to Knesses Yisrael dwelling in completeness all seven days, “and therefore they are called the seven days of the Miluim.”
Zohar, Addenda, Volume I 25:167–181ספר הזהר, תוספות, כרך א כ״ה:קס״ז-קפ״א
173ימי קדם וימי עולם
The Idra Rabba calls the thirteen “adornments” of the beard “days of old,” the first days, as distinct from those found in Z’eir Anpin, “days of the world.”
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
174כי שבעת ימים ימלא את ידכם
“For seven days shall He fill your hands”: the inauguration of the priests, who embody Chesed.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ע״פ ביום השמע״צ
The passage explains “G-d is your shade at your right hand”: “your right hand” is the natural love in a person, and the supernal love rests on it as an encompassing “shade,” too great to be contained in it, yet giving it power and strength; this is what Sukkos gives for the whole year.
Kehot’s noteלקו״ת שמע״צ פד, ב.
176ה׳ צלך על יד ימינך
“G-d is your shade at your right hand”: the love from above that rests on the soul’s own love.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
177וימינו תחבקני
“And His right hand embraces me”: the love from above, as the Kehot note identifies the verse.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
178סד״ה ואכלתם אכול
The end of the discourse “And you shall eat in plenty” explains the double blessing: beyond eating and being satisfied, “My people shall never be ashamed,” because then the receiver will become a giver, and the righteous will be called “holy.”
Kehot’s noteלעיל ז, ד.
179בד״ה לכן אמור לבנ״י
The passage explains why the love aroused in morning prayer must be renewed through the day, and why the Exodus is remembered morning and evening: when one turns to worldly matters the heart is drawn after physicality, the concealment of Elokim, and Torah study must draw down the revelation of Havayah.
Kehot’s noteתו״א נח, א.
180אשר נשאתי את ידי
“And I will bring you to the land concerning which I lifted up My hand to give it.” The verse of the discourse “Therefore say to the children of Israel” (Exodus 6:6), one of the verses on the hands listed here.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ובד״ה וידבר דעשה״ד
The passage explains that the purpose of giving the Torah is that a revelation from far above the chain of worlds be present below through Torah study, “I am G-d your G-d,” and that this needs the yoke of the mitzvos first; it then begins an explanation of the root of the mitzvos, from the great awe at Sinai.
Kehot’s noteלקו״ת במדבר טז, ד.
182נדבת ידך
“The free-will offering of your hand.” One of the verses on the hands listed here.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ובד״ה צאינה וראינה
The discourse on “Go forth and see, O daughters of Zion” asks what “going forth” means, and why the Sages call G-d “the Holy One, blessed be He”: the vav of kadosh signifies the drawing-down of His holiness as memalei and sovev, which bear no comparison to His simple unity.
Kehot’s noteלקו״ת שה״ש כא, ב ואילך.
184שאו ידיכם קדש
“Lift up your hands in holiness and bless G-d.” Another verse on the hands, discussed in “Go forth and see.”
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ותחת רגליו כמעשה לבנת הספיר
“And under His feet was like the work of a sapphire brick.” The verse of the explanation to which the text refers.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186בזהר . . בסוף ח״א סי׳ כ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרנח, א ואילך.
187ע״ד מ״ש בזהר ח״א דס״ז ע״א
The note records that this Zohar passage is copied, with glosses, in the Tzemach Tzedek’s Or HaTorah on the Prophets and Writings.
Kehot’s noteנעתק באוה״ת נ״ך כרך-ג ע׳ א׳רפז עם הגהות.
188לה׳ הארץ ומלואה
“The earth and its fullness are G-d’s, the world and those who dwell in it.”
Psalms 24:1תהילים כ״ד:א׳
לְדָוִד מִזְמוֹר לַה׳ הָאָרֶץ וּמְלוֹאָהּ תֵּבֵל וְיֹשְׁבֵי בָהּ:
A Psalm of David. The earth is the L-RD’S, and the fulness thereof; the world, and they that dwell therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189On “I shall be filled, she is laid waste,” the Gemara says that of two rivals, “if this one is full, that one is desolate.” The Alter Rebbe applies it to Tyre and Jerusalem.
Megillah 6a:16מגילה ו׳ א:ט״ז
קֵסָרִי וִירוּשָׁלַיִם, אִם יֹאמַר לְךָ אָדָם: חָרְבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. יָשְׁבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. חָרְבָה קֵסָרִי וְיָשְׁבָה יְרוּשָׁלַיִם, חָרְבָה יְרוּשָׁלַיִם וְיָשְׁבָה קֵסָרִי — תַּאֲמֵן, שֶׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״. אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ, אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ.
Caesarea and Jerusalem [are rivals]. If one says to you that both are destroyed, do not believe him; if he says that both are flourishing, do not believe him; if he says that Caesarea is waste and Jerusalem is flourishing, or that Jerusalem is waste and Caesarea is flourishing, you may believe him, as it says, “I shall be filled, she is laid waste” (Ezekiel 26:2); if this one is filled, that one is laid waste, and if that one is filled, this one is laid waste.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
190The Gemara cites “I shall be filled, she is laid waste” for the rule that when one is full the other is desolate.
Pesachim 42b:6פסחים מ״ב ב:ו׳
וְעַכְשָׁיו אֵין יֵינָם שֶׁל אֲדוֹמִיִּים מַחְמִיץ עַד שֶׁנּוֹתְנִין לְתוֹכָן שְׂעוֹרִין, וְקוֹרִין אוֹתוֹ חוֹמֶץ הָאֲדוֹמִי, לְקַיֵּים מַה שֶּׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״, אִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ, וְאִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ. רַב נַחְמָן בַּר יִצְחָק אָמַר, מֵהָכָא: ״וּלְאֹם מִלְּאֹם יֶאֱמָץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
191בן אדם יען אשר אמרה צור על ירושלים כו׳ אמלאה החרבה
“Son of man, because Tyre has said against Jerusalem, ‘Aha, … I shall be filled, she is laid waste.’” The Miluim are the reverse of this filling.
Ezekiel 26:2יחזקאל כ״ו:ב׳
בֶּן־אָדָם יַעַן אֲשֶׁר־אָמְרָה צֹּר עַל־יְרוּשָׁלַ͏ִם הֶאָח נִשְׁבְּרָה דַּלְתוֹת הָעַמִּים נָסֵבָּה אֵלָי אִמָּלְאָה הׇחֳרָבָה:
’Son of man, because that Tyre hath said against Jerusalem: Aha, she is broken that was the gate of the peoples; She is turned unto me; I shall be filled with her that is laid waste;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192לא נתמלאה צור
The note points to the first discourse on “And you shall know this day,” and its explanation, where “Tyre was filled only from the destruction of Jerusalem” is also discussed.
Kehot’s noteעל״ק ד״ה וידעת היום הא׳ פ״ד ושם בביאור פ״ד. [כ].
193Rabbi Yehudah expounds “The earth and its fullness are G-d’s”; the Alter Rebbe suggests reading “Miluim” in the light of this “fullness.”
Zohar, Noach 21:162–24:175ספר הזהר, נח כ״א:קס״ב-כ״ד:קע״ה
R. Simeon said: ‘There is no sin in the world which so much provokes the anger of the Almighty as the sin of neglecting the covenant, as we read, “a sword that shall execute the vengeance of the covenant” (Lev. 26, 25). The proof is that in the generation of the Flood the measure of sin was not filled up until mankind became (sexually) perverted and destroyed their seed. And although they defrauded each other, as it is written, “And the earth was filled with violence”,1lit. ‘fraud’, ‘overreaching’. and again …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 28
194נתלבשו הט״ס שבה ה נ״ל בקליפות, וזהו ענין שנתמלאה צור
In the gate on the diminution of the moon the Arizal explains how the nine Sefiros of Malchus were enclothed in the kelipos, and writes: “This is the matter of ‘I shall be filled, she is laid waste,’ as our Sages said: Tyre was filled only from the destruction of Jerusalem.”
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… וזהו ויגדל עון בת עמי מחטאת סדום כי בדור אנשי סדום היתה המלכות באחורי נה״י דז״א כנ״ל בסוד וה׳ המטיר אך עתה נפלה בסוד נקודה לבד תחת היסוד וט״ס שלה ירדו אל הקליפות מכ״ש הארת ה״ר דז״א שנפלו בחרבן בית ראשון נמצא כי חטא אדה״ר וחטא חורבן בית שני הכל א׳ אלא שחטא אדה״ר תיקן ממש את הקליפות מה שמתחלה היו בלתי תיקון כמ״ש בע״ה אבל בעת החרבן בחטא ישראל כבר היו הקליפות מתוקנים ומה שגמרו הם הוא להחזיר ולהלביש בהם את הקדושה כנ״ל. וז״ס והמה כאדם עברו ברית …
Sefer Etz Chaim (Public Domain)
Paragraph 29
195גדע בחרי אף כל קרן ישראל
“He cut off in fierce anger every horn of Israel.” The verse whose Midrash the Alter Rebbe reads in the light of “I shall be filled, she is laid waste.”
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196במדרש ע״פ וילכו בלא כח
“And they went without strength before the pursuer.” The verse on which Rabbi Acha comments.
Lamentations 1:6איכה א׳:ו׳
וַיֵּצֵא מִבַּת־צִיּוֹן כׇּל־הֲדָרָהּ הָיוּ שָׂרֶיהָ כְּאַיָּלִים לֹא־מָצְאוּ מִרְעֶה וַיֵּלְכוּ בְלֹא־כֹחַ לִפְנֵי רוֹדֵף:
And gone is from the daughter of Zion All her splendour; Her princes are become like harts That find no pasture, And they are gone without strength Before the pursuer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shir HaShirim Rabbah 1:6שיר השירים רבה א׳:ו׳
Kehot’s noteאיכה א, ו. שהש״ר א, ו.
197כשם שלא גלו ישראל אלא ברודף מלא
Rabbi Acha said: “Just as Israel went into exile only through a full pursuer, so they are redeemed only through a full redeemer.”
Eikhah Rabbah 1:33איכה רבה א׳:ל״ג
… אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא תָּבוֹא לָכֶם שָׁעָה וַאֲנִי עוֹשֶׂה לָכֶם כָּךְ, וַיֵּלְכוּ בְלֹא כֹחַ לִפְנֵי רוֹדֵף. אָמַר רַבִּי אַחָא, כְּשֵׁם שֶׁלֹא גָּלוּ יִשְׂרָאֵל אֶלָּא בְּרוֹדֵף מָלֵא, כָּךְ אֵינָן נִגְאָלִין אֶלָּא בְּגוֹאֵל מָלֵא, דִּכְתִיב (ישעיה נט, כ): וּבָא לְצִיּוֹן גּוֹאֵל מָלֵא כְּתִיב.
“Gone from the daughter of Zion is all her splendor. Her princes are like deer that have not found pasture; they went powerless before the pursuer” (Lamentations 1:6) “Gone from the daughter [mibat] of Zion.” Min bat is written. Rabbi Aḥa said: We have one fine portion; that is the Holy One blessed be He, as it is written in His regard: “The L-rd is my lot [menat ḥelki] and my portion” (Psalms 16:5). “All its splendor,” this is the Holy One blessed be He, as it is stated: “You …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 30
198ויאמן העם
“And the people believed.” Even in the lowest state, in Egypt, the point of faith remained.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
199גנבא אפום מחתרתא
The note gives this page of the Rebbe Rayatz’s maamarim for the saying about the thief, which it says follows the Ein Yaakov version of Berachos 63b.
Berakhot 63bברכות ס״ג ב
Kehot’s noteברכות סג, ב. (ע״פ גירסת עין יעקב). וראה סה״מ תש״ט ע׳ 110 בהערה. ובהנסמן במאמרי אדה״ז-פרשיות לע׳ ט. על״ק ר״פ דברים א, א וש״נ. [כ].
200שאמונה זו היא רק בחי׳ מקיף ועטרה
The note gives this page of the Alter Rebbe’s maamarim of 5565 (1804–05) for faith as an encompassing light and a crown.
Kehot’s noteסה״מ תקס״ה ע׳ ד.
Paragraph 31
201ירושלים הוא יראה שלם
The note sends the reader to the sources gathered there for Yerushalayim as yirah shalem, “complete awe.”
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ רצג.
202יראו את ה׳ קדושיו
“Fear G-d, you His holy ones.” Complete awe, yirah shalem, is the inner meaning of Yerushalayim.
Psalms 34:10תהילים ל״ד:י׳
יְראוּ אֶת־ה׳ קְדֹשָׁיו כִּי־אֵין מַחְסוֹר לִירֵאָיו:
O fear the L-RD, ye His holy ones; For there is no want to them that fear Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, י.
203כהמס דונג
“As wax melts before fire, so shall the wicked perish before G-d.” The emotions of the animal soul melt before the revealed light.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
204וזשארז״ל ע״פ עלי עשור
The Gemara: the harp of the Temple had seven strings, that of the days of Mashiach eight, and that of the World to Come ten, from “upon a ten-stringed instrument.”
Arakhin 13bערכין י״ג ב
Kehot’s noteערכין יג, ב.
205נר הוי׳ נשמת אדם
“The soul of man is the lamp of G-d.” The soul is the ner within kinor.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206כנור נר כ״ו
The note records that the reading of kinor as ner plus 26 is brought in Me’orei Or, under the letter kaf, and that it comes from the Tikkunei Zohar, Tikkun 21 (52a).
Kehot’s noteהובא במאו״א מערכת כ׳ סל״ה ובי״נ שם. מת״ז תכ״א נב, א. ועל״ק כא, ד הביא אדמו״ר הת״ז הלז. [כ].
207כל הנקרא בשמי
“Everyone who is called by My Name, and whom I created for My glory.” G-d’s Name is in the soul.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
208ואתם הדבקים בה׳
“But you who cleave to G-d your G-d are alive, all of you, this day.” The soul is bound to the Name Havayah.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ד.
209ומלאה הארץ דעה
“For the earth shall be full of the knowledge of G-d.” The future revelation of the Ten Sefiros in the soul.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210ומל ה׳ את לבבך
“And G-d your G-d will circumcise your heart.” The removal of what covers the heart, so that the light enters.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ו.
211אהל בל יצען
“A tent that shall not be moved.” Malchus will hold her Ten Sefiros permanently.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, כ.
Paragraph 32
212וזשארז״ל כך אין נגאלין
The note records that the saying “they are redeemed only through a full redeemer” is quoted in the Aruch under the entry go’el.
Kehot’s noteאיכ״ר (א — פסוק ו) [א, לג]. מובא בערוך ערך גואל. ובפסדר״כ פסקא דסליחות. וערש״י איכה הנ״ל. [כ].
213אין נגאלין אלא בגואל מלא
“So they are redeemed only through a full redeemer, as it is written, ‘And a redeemer shall come to Zion.’” The redemption reverses the exile’s “filling.”
Eikhah Rabbah 1:33איכה רבה א׳:ל״ג
… אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא תָּבוֹא לָכֶם שָׁעָה וַאֲנִי עוֹשֶׂה לָכֶם כָּךְ, וַיֵּלְכוּ בְלֹא כֹחַ לִפְנֵי רוֹדֵף. אָמַר רַבִּי אַחָא, כְּשֵׁם שֶׁלֹא גָּלוּ יִשְׂרָאֵל אֶלָּא בְּרוֹדֵף מָלֵא, כָּךְ אֵינָן נִגְאָלִין אֶלָּא בְּגוֹאֵל מָלֵא, דִּכְתִיב (ישעיה נט, כ): וּבָא לְצִיּוֹן גּוֹאֵל מָלֵא כְּתִיב.
“Gone from the daughter of Zion is all her splendor. Her princes are like deer that have not found pasture; they went powerless before the pursuer” (Lamentations 1:6) “Gone from the daughter [mibat] of Zion.” Min bat is written. Rabbi Aḥa said: We have one fine portion; that is the Holy One blessed be He, as it is written in His regard: “The L-rd is my lot [menat ḥelki] and my portion” (Psalms 16:5). “All its splendor,” this is the Holy One blessed be He, as it is stated: “You …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
214וימלא כבוד ה׳
Kehot’s note points to Numbers 11:21 for these words.
Numbers 11:21במדבר י״א:כ״א
Kehot’s noteבמדבר יא, כא.
215וימלא כבוד ה׳
“And the glory of G-d shall fill all the earth.” The true “filling,” of which the Miluim are a semblance.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216אשר לא תחסר כל בה
“A land … in which you shall not lack anything.” Malchus, “the land,” will lack nothing.
Deuteronomy 8:9דברים ח׳:ט׳
אֶרֶץ אֲשֶׁר לֹא בְמִסְכֵּנֻת תֹּאכַל־בָּהּ לֶחֶם לֹא־תֶחְסַר כֹּל בָּהּ אֶרֶץ אֲשֶׁר אֲבָנֶיהָ בַרְזֶל וּמֵהֲרָרֶיהָ תַּחְצֹב נְחֹשֶׁת:
a land wherein thou shalt eat bread without scarceness, thou shalt not lack any thing in it; a land whose stones are iron, and out of whose hills thou mayest dig brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ט.
217מרוב כל
“With joy and gladness of heart, from an abundance of everything.” The word kol links this blessing to the kallah, the bride.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 33
218מיעוט הירח היינו ג״כ הסתלקות הט״ס מהמלכות
In the gate on the diminution of the moon the Arizal explains that when the moon was diminished, the nine Sefiros of Malchus withdrew and rose to their roots, leaving her a single point.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… וזהו ענין לכי ומעטי את עצמך שנסתלקו ט״ס שלה העליונים ועלו בז״א והיא נשארת נקודה מעוטה וירדה תחת אחורי היסוד וענין מיעוט הירח היה ביום ד׳. אח״כ ביום ו׳ חזרה להתגדל בבחי׳ הג׳ הנ״ל היותה פרצוף שלם בבחי׳ אחור באחור נגד החזה דז״א ואז יש בה ה׳ אורות של ה״ס ראשונות דז״א שהם בחי׳ ה׳ ימים ראשונים דימי בראשית כולם האירו ביום ו׳ שהוא הת״ת שבו ואז ניבנית המלכות ונגלית שם וה״ר מאירין בה מרחוק ואז ביום ו׳ נזדווגו זו״ן בבחי׳ אב״א ונברא אדה״ר בבחי׳ זו לבדו ואלו לא …
Sefer Etz Chaim (Public Domain)
219אהל בל יצען
“A tent that shall not be moved, whose stakes shall never be removed.” Malchus will hold her light permanently.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220ביום חבוש ה׳
The end of the verse the maamar has been expounding: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
221On “Do not look upon me, that I am swarthy,” the Midrash cites “two evils” and explains that they did one evil as grievous as two.
Shir HaShirim Rabbah 1:6:2שיר השירים רבה א׳:ו׳:ב׳
שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ, אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא בְּשֵׁם רַבִּי חִיָּא רַבָּה, כְּתִיב (ירמיה ב, יג): כִּי שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי, הָא וִותְּרוּ לִמְאֹד, אֶלָּא מְלַמֵּד שֶׁעָשׂוּ אַחַת שֶׁקָּשָׁה כִּשְׁתַּיִם, שֶׁהֵן מִשְׁתַּחֲוִין לַעֲבוֹדַת כּוֹכָבִים וּפוֹרְעִין עַצְמָן כְּנֶגֶד בֵּית הַמִּקְדָּשׁ, הֲדָא הוּא דִכְתִיב (יחזקאל ח, טז): וַיָּבֵא אֹתִי אֶל חֲצַר בֵּית ה׳ הַפְּנִימִית, הָאֵיךְ מָה דְאַתְּ אָמַר (ויקרא כב, כה): מָשְׁחָתָם בָּהֶם מוּם בָּם. דָּבָר אַחֵר, שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ, עַל שֶׁעָשִׂיתִי מְרִימוֹת שֶׁל סוּסִים לַשֶּׁמֶשׁ, דִּכְתִיב (מלכים ב כג, יא): וַיַּשְׁבֵּת אֶת …
“That the sun has tanned me,” Rabbi Abba bar Kahana said in the name of Rabbi Ḥiyya the Great: It is written: “For My people have performed two evils” (Jeremiah 2:13). Did they not forsake many more [than two commandments]? Rather, it teaches that they performed one that is as severe as two, as they prostrated themselves to idols while exposing themselved toward the Temple. That is what is written: “He brought me to the inner courtyard of the House… [twenty-five men, their backs toward the Sanctuary of the L-rd …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
222כי שתים רעות עשו עמי
On the golden calf the Midrash asks what the “two evils” are, and answers: “I am” and “You shall have no other.”
Shemot Rabbah 42:8שמות רבה מ״ב:ח׳
… אי שמים, ב׳ מרגליות נתתי לה מידי לידה ושלחתי לה על ידך שמונה, לא היה לה לאבד את שלך, או ג׳, או אפילו כולם, אלא כך היתה בוסרת עלי, שאותן שתי מרגליות שנתתי לה מידי ליד, איבדה אותן?! הוא שהקב״ה אומר לירמיה (ירמיה ב): כי שתים רעות עשה עמי ושתי רעות עשו, לכך ויתר על כ״ב. ומהו כי שתים רעות עשה עמי? אנכי ולא יהיה לך הוי, סרו מהר מן הדרך אשר צויתים עשו להם עגל מסכה. ר׳ תנחום בר חנילאי אמר: קכ״ה קנטרין של זהב היה בעגל, מנין …
Another matter: “They have quickly deviated” (Exodus 32:8) – Rabbi Shimon ben Ḥalafta said: You took the wrong path at the outset. A person who sets out on the path walks two or three mil and errs in the third. Does he err in the first? So too, the Holy One blessed be He said to them: Could you not have strayed on the second or the third, that [you strayed] on the first? This is astonishing. Rabbi Meir says: It was not even one day. Rather, as they were …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
223כי שתים רעות עשו עמי אותי עזבו מקור מים חיים לחצוב להם בארות בארת נשברים
“For My people have done two evils: they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns that can hold no water.” The cause of “the breach of His people.”
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224ברבות כי תשא ס״פ מ״ב
According to the note, Or HaTorah quotes this Midrash: “What is ‘My people have done two evils’? ‘I am’ and ‘You shall have no other.’”
Kehot’s note”ומהו כי שתים רעות עשה עמי באנכי ולא יהי׳ לך” — אוה״ת נ״ך ע׳ שכח.
225אל תראוני שאני שחרחורת
“Do not look upon me, that I am swarthy, for the sun has tanned me.” The verse on which that Midrash comments.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226בורות נשברים
Rabbi Abba expounds “they have forsaken Me, the source of living waters, to hew themselves cisterns,” applying it to one who is false to the holy covenant, and explains what is called “broken cisterns.”
Zohar, Vaetchanan 17:114–18:124ספר הזהר, ואתחנן י״ז:קי״ד-י״ח:קכ״ד
“As the eyes of a maiden unto the hand of her mistress”: this, as already stated, is the handmaiden whose host G-d slew in Egypt, since she has no power of her own save when it is drawn to her from the Land of Israel, which itself is called “mistress”. From the direction of this handmaiden issue many officials of judgement who bring accusations against Israel, but the Holy One, blessed be He, protects Israel from them as a father protects his son. G-d says to Israel: “Many are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
227ע״פ עלי באר
The discourse on “Spring up, O well” explains that Knesses Yisrael, the source of souls, is called “a well of living waters”: as well-water comes from above, seeps down through the earth and springs up again from below, so the soul descends from above through the Gardens of Eden into the body, and there becomes a well whose waters rise up from below.
Kehot’s noteלקו״ת חקת סב, ב ואילך. אוה״ת חקת תתנה, תתס, תתעט.
228עלי באר
“Then Israel sang this song: Spring up, O well.” The verse of the discourse on “a well of living waters.”
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229ועיין בזח״ג פ׳ ואתחנן דרס״ו א׳
A later passage in Chukas explains that the mitzvos, in thought, speech and action, refine the sparks of Tohu that fell into the three lower worlds, and that this is “a well of living waters”; it too cites the Ramaz on the Zohar, Va’eschanan 266.
Kehot’s noteראה גם לקמן פ׳ חקת סד, ב.
230ועיין במאו״א אות ב׳ סי״א
The note records that the wording of Me’orei Or here is copied in the Tzemach Tzedek’s Or HaTorah on Eikev.
Kehot’s noteהלשון נעתק באוה״ת פ׳ עקב ע׳ תקנט.
Paragraph 34
231ביום חבוש ה׳ את שבר עמו
“On the day that G-d binds up the breach (shever) of His people.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232ר״פ צ״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל: צ״א.
233כי יש שבר במצרים
The Midrash opens on “Yaakov saw that there was shever in Egypt” with “Fortunate is he … whose hope (sivro) is in G-d his G-d”: the breach becomes hope.
Bereshit Rabbah 91:1בראשית רבה צ״א:א׳
וירא יעקב כי יש שבר במצרים - (תהלים קמו) אשרי שאל יעקב בעזרו שברו על ה׳ אלקיו וירא יעקב כי יש שבר במצרים (איוב יב) הן יהרוס ולא יבנה, משהרס הקדוש ברוך הוא עצתן של שבטים, עוד לא נבנה. (שם) יסגור על איש ולא יפתח, אלו עשרת השבטים, שהיו נכנסין ויוצאין למצרים, ולא היו יודעים שיוסף קיים, וליעקב נתגלה שיוסף קיים, שנאמר: וירא יעקב כי יש שבר במצרים. כי יש שבר, זה הרעב, כי יש סבר, זה השבע. כי יש שבר, ויוסף הורד מצרימה. כי יש סבר, ויוסף הוא השליט. …
“Jacob saw that there was grain in Egypt, and Jacob said to his sons: Why do you make yourselves conspicuous?” (Genesis 42:1). “Jacob saw that there was grain [shever] in Egypt” – “Happy is he whose help is from the G-d of Jacob, whose hope [sivro] is in the L-rd his G-d” (Psalms 146:5). “Jacob saw that there was grain in Egypt” – “Behold, He demolishes, and it will not be rebuilt” (Job 12:14) – once the Holy One blessed be He stymied the intention of the tribes, it was …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
234כי יש שבר במצרים
“And Yaakov saw that there was grain (shever) in Egypt.”
Genesis 42:1בראשית מ״ב:א׳
וַיַּרְא יַעֲקֹב כִּי יֶשׁ־שֶׁבֶר בְּמִצְרָיִם וַיֹּאמֶר יַעֲקֹב לְבָנָיו לָמָּה תִּתְרָאוּ:
Now Jacob saw that there was corn in Egypt, and Jacob said unto his sons: ‘Why do ye look one upon another?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235ואת הצפוני ארחיק מעליכם
“And the northern one I will remove far from you.” The verse the Gemara applies to the evil inclination.
Joel 2:20יואל ב׳:כ׳
וְאֶת־הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם וְהִדַּחְתִּיו אֶל־אֶרֶץ צִיָּה וּשְׁמָמָה אֶת־פָּנָיו אֶל־הַיָּם הַקַּדְמֹנִי וְסֹפוֹ אֶל־הַיָּם הָאַחֲרוֹן וְעָלָה בׇאְשׁוֹ וְתַעַל צַחֲנָתוֹ כִּי הִגְדִּיל לַעֲשׂוֹת:
But I will remove far off from you the northern one, And will drive him into a land barren and desolate, With his face toward the eastern sea, And his hinder part toward the western sea; that his foulness may come up, and his ill savour may come up, because he hath done great things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236Among the names of the evil inclination the Gemara lists “the northern one,” from “And the northern one I will remove far from you.”
Sukkah 52a:9סוכה נ״ב א:ט׳
יְשַׁעְיָה קְרָאוֹ ״מִכְשׁוֹל״, שֶׁנֶּאֱמַר: ״סוֹלּוּ סוֹלּוּ פַּנּוּ דָרֶךְ הָרִימוּ מִכְשׁוֹל מִדֶּרֶךְ עַמִּי״. יְחֶזְקֵאל קְרָאוֹ ״אֶבֶן״, שֶׁנֶּאֱמַר: ״וַהֲסִרֹתִי אֶת לֵב הָאֶבֶן מִבְּשַׂרְכֶם וְנָתַתִּי לָכֶם לֵב בָּשָׂר״. יוֹאֵל קְרָאוֹ ״צְפוֹנִי״, שֶׁנֶּאֱמַר: ״וְאֶת הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם״. תָּנוּ רַבָּנַן: ״וְאֶת הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם״ — זֶה יֵצֶר הָרָע, שֶׁצָּפוּן וְעוֹמֵד בְּלִבּוֹ שֶׁל אָדָם.
5) Isaiah called it the stumbling block, as it is said, “Build up, build up! Clear the way, Take up the stumbling-block out of the way of my people” (Isaiah 57:14). 6) Ezekiel called it a stone, as it is said, “And I will take away the heart of stone out of your flesh and I will give you a heart of flesh” (Ezekiel 36:26). 7) Joel called it the Hidden One, as it is said, “But I will remove far off from you the hidden one” (Joel 2:20). Our …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 35
237ומחץ מכתו ירפא
Benos shuach take three years to bear fruit, but on the day of creation they bore fruit at once; “in the Time to Come the Holy One, blessed be He, will heal that blow,” from “and He heals the wound of His blow.”
Bereshit Rabbah 10:4בראשית רבה י׳:ד׳
… תני, בנות שוח בשנה שנייה של שמטה, נוהג קדושת שביעית שלהן, לפי שעושות פירות לשלוש שנים, ואותו היום עשו פירות בן יומן. אבל לעתיד לבא הקדוש ברוך הוא מרפא אותה מכה, שנאמר (ישעיה ל): ומחץ מכתו ירפא, מחץ מכתו של עולם ירפא:
Rabbi Hoshaya said: Rabbi Afes expounded in Antioch: “Vaykhulu” is nothing other than an expression of a delivering a blow and an expression of destruction [kelaya]. This is analogous to a king who entered a province and the residents of the province lauded him. Their lauding pleased him, and he provided them with encouragement and incentives. Sometime later, they angered him, so he minimized encouragement and incentives for them. So, too, until Adam the first man sinned, the celestial bodies would move in a short path, and quickly. After he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
238The Mishnah rules that the Sabbatical year applies to benos shuach in the second year, because they bear fruit over three years.
Mishnah Sheviit 5:1משנה שביעית ה׳:א׳
בְּנוֹת שׁוּחַ, שְׁבִיעִית שֶׁלָּהֶן, שְׁנִיָּה, שֶׁהֵן עוֹשׂוֹת לְשָׁלֹשׁ שָׁנִים. רַבִּי יְהוּדָה אוֹמֵר, הַפַּרְסָאוֹת, שְׁבִיעִית שֶׁלָּהֶן, מוֹצָאֵי שְׁבִיעִית, שֶׁהֵן עוֹשׂוֹת לִשְׁתֵּי שָׁנִים. אָמְרוּ לוֹ, לֹא אָמְרוּ אֶלָּא בְנוֹת שׁוּחַ:
White figs: their “sheviit” is in the second year [of the sabbatical year], since they ripen once in three years. Rabbi Judah says: Persian figs, their “sheviit” is in the year following the seventh year, since they ripen once in two years. Thereupon they said to him: this was said only of the species of white figs.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
239“The mouth of strange women is a deep pit.” Shuchah as a pit.
Proverbs 22:14משלי כ״ב:י״ד
שׁוּחָה עֲמֻקָּה פִּי זָרוֹת זְעוּם Havayah יִפׇּל־שָׁם:
The mouth of strange women is a deep pit: He that is abhorred of the L-RD shall fall therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240וישח אדם וישפל איש
“And man is bowed down, and man is brought low.” Shuchah as being bowed down.
Isaiah 2:9ישעיהו ב׳:ט׳
וַיִּשַּׁח אָדָם וַיִּשְׁפַּל־אִישׁ וְאַל־תִּשָּׂא לָהֶם:
And man boweth down, And man lowereth himself; And Thou canst not bear with them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ט.
Paragraph 36
241כי שחה לעפר נפשנו
“For our soul is bowed down to the dust.” Shachah, from the same root as shuach.
Psalms 44:26תהילים מ״ד:כ״ו
כִּי שָׁחָה לֶעָפָר נַפְשֵׁנוּ דָּבְקָה לָאָרֶץ בִּטְנֵנוּ:
For our soul is bowed down to the dust; our belly cleaveth unto the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מד, כו.
242בועליך עושיך אלקי
“For your Maker is your husband … He shall be called the G-d of all the earth.” G-dliness revealed in all the physical earth.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ח. חסר כאן ו׳ תי׳ ואחר תי׳ עושיך צ״ל: וגו׳. [כ].
243יעננו ביום קראנו
“May the King answer us on the day we call.” The answer at once, like fruit at once.
Psalms 20:10תהילים כ׳:י׳
Havayah הוֹשִׁיעָה הַמֶּלֶךְ יַעֲנֵנוּ בְיוֹם־קׇרְאֵנוּ:
Save, L-RD; Let the King answer us in the day that we call.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כ, י.
244והיה בן הבכור לשניאה
“And the firstborn son be of the hated one.” The verse of the discourse to which the text refers.
Deuteronomy 21:15דברים כ״א:ט״ו
כִּי־תִהְיֶיןָ לְאִישׁ שְׁתֵּי נָשִׁים הָאַחַת אֲהוּבָה וְהָאַחַת שְׂנוּאָה וְיָלְדוּ־לוֹ בָנִים הָאֲהוּבָה וְהַשְּׂנוּאָה וְהָיָה הַבֵּן הַבְּכֹר לַשְּׂנִיאָה:
If a man have two wives, the one beloved, and the other hated, and they have borne him children, both the beloved and the hated; and if the first-born son be hers that was hated;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245והיה אור הלבנה כאור החמה
The maamar ends where it began: “And the light of the moon shall be like the light of the sun.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מ״ש בהגדה מצה זו שאנו אוכלים ע״ש…
To Understand “This Matzah That We Eat”
Pesach has two kinds of matzah. The obligatory matzah of the first night draws down the intellect of Abba, a light above all comprehension for which “darkness is as light,” which alone could reach impure Egypt and redeem Israel, inwardly and for them alone; the matzah of the remaining days came of itself when the King of kings was revealed, and later generations must draw its bittul into their seven middos.
The maamar in brief
The maamar asks why the Haggadah explains matzah by the haste of the Exodus, when matzah was commanded beforehand. It answers that in Egypt only the first night was obligatory; the matzah of the other days came from the haste. To explain matzah’s inner meaning it contrasts Yom Tov, the revelation of the intellect of Imma, where light descends into comprehension and so brings joy, with Shabbos, the intellect of Abba, above comprehension, where “darkness is as light” and there is bittul rather than joy. Yom Tov receives only a “calling” of that holiness; by Torah law Pesach draws it down through matzah, Abba in “smallness,” like a child’s knowing of his father. Only such a light could reach impure Egypt, hence “I, and not an angel”; through the mitzvah it came inwardly to Israel and not to Pharaoh, who had drawn from it “from behind.” Maror, bitterness over distance from G-d, arouses the Thirteen Attributes of Mercy. In the future even chametz will be elevated, but the light is drawn down by today’s deeds. The two matzos are “beginning” and “end,” the lower and the higher fear.

Outline
	1The question on the HaggadahWhy the Haggadah ties matzah to the haste of the Exodus when matzah was commanded beforehand; the Mizrachi’s answer, that in Egypt only one day was obligatory; and the festivals as times of joy, the revelation of the intellect of Imma.¶1
	2Joy in Imma, bittul in AbbaTwo modes of revelation, “something from something” and “something from nothing”; comprehension brings joy, like a freed prince seeing his father or a soul in Gan Eden; Shabbos reveals Abba, above comprehension, where the Torah is only a radiance, “as darkness, so light,” and there is bittul rather than joy; yesh and ayin.¶2–9
	3SummaryYom Tov from Binah, “the river”; Shabbos from Eden, Chochmah; oneg as Eden, Nahar, Gan.¶10
	4Kodesh, mikra kodesh and matzahShabbos is kodesh, Yom Tov mikra kodesh, a radiance of Abba within Imma; by Torah law it comes through matzah, Abba in “smallness,” like a child who knows his father; in Egypt one night sufficed, because of Moshe, Aharon and the encompassing cloud, and the first night is Chesed, which includes all the days.¶11–14
	5SummaryKodesh and mikra kodesh; matzah and the child; feeding the seven days.¶15
	6Two matzos and the King of kingsThe matzah of the remaining days came of itself when the King of the kings of kings, Chochmah, was revealed; fear of the King rules the inclination, which is chametz; later generations must draw the bittul of matzah into the seven middos.¶16–19
	7“Because of this”: I, and not anotherThrough matzah the Name Havayah reaches Asiyah and “me” in Egypt; only Abba, not an angel, could do this; the Thirteen Attributes, Moshe’s request that the Shechinah not rest on the nations, Bilam and Pharaoh’s nurture “from behind”; through the mitzvah the light came inwardly to Israel alone; a parenthesis on zeh and the “measures” of mercy.¶20–26
	8Matzah and maror, now and in the futureMaror, bitterness over distance from G-d and over physicality (“death”), arouses the Thirteen Attributes; the future revelation of the inner Torah is drawn down by “today, to do them”; in the Time to Come death will be swallowed up, chametz elevated and teshuvah no longer relevant.¶27–30
	9Beginning and endA second answer: the earlier command “tells the end from the beginning”; the two matzos are “beginning,” the lower fear, and “end,” the higher fear, from the Jubilee and Keser, whose beginning is wedged in their end.¶31–33


Key concepts
	The intellect of Imma (mochin of Imma)מוחין דאימא
	Binah, “the mother of children”: the Infinite Light descending through the chain of levels into comprehension. Grasping how far one has risen brings joy; it is revealed on Yom Tov.

	The intellect of Abba (mochin of Abba)מוחין דאבא
	Chochmah, which is “found from ayin”: a revelation above the chain of levels and above comprehension, revealed on Shabbos and through matzah. It brings bittul rather than joy.

	Yesh and ayinיש ואין
	Yesh is revelation within the chain of cause and effect, something that can be grasped; ayin is what is beyond grasp, the highest point of Chochmah joined to its source.

	“As darkness, so light”כחשכה כאורה
	Psalms 139:12, read with its double kaf: before G-d not only is darkness like light but even the highest light is like darkness. Only such a light could reach impure Egypt.

	Kodesh and mikra kodeshקדש ומקרא קדש
	Shabbos is kodesh, supernal holiness itself, Chochmah; a festival is mikra kodesh, a “calling” of holiness, receiving only its “name,” a radiance of Abba within Imma.

	The smallness (katnus) of Abbaקטנות אבא
	Matzah draws down Abba in a form that can be received, like a child who knows to call “Abba” before he understands what his father is: a knowing above understanding, “the food of faith.”

	Zeh (“this”)זה
	“Because of this (zeh)”: the light of Chochmah conveyed through Yesod, the light before which above and below are equal, drawn down through matzah and maror; in the future it will be said twice.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	Supernal mercies above limit, revealed to those who return to G-d and aroused by the bitterness of maror, yet called “measures” because they flow only where fitting.

	Lower and higher fearיראה תתאה ויראה עילאה
	The lower fear comes before wisdom (“the beginning of wisdom is the fear of G-d”); the higher fear comes after it. They are the “beginning” and “end” of the two matzos.


Section 1 · ¶1
The question on the Haggadah
1להבין מ״ש בהגדה1 מצה זו שאנו אוכלים ע״ש מה ע״ש שלא הספיק2 כו׳ כי גרשו3 כו׳.
To understand what is said in the Haggadah: “This matzah that we eat, for what reason? Because [the dough] did not have time,” etc., “for they were driven out,” etc.
The maamar opens with a question on the Haggadah. Holding up the matzah, we say that we eat it because the dough of our ancestors did not have time to rise before the King of kings revealed Himself and redeemed them, as the verse says they baked unleavened cakes “for they were driven out of Egypt” (Exodus 12:39).


דמשמע הא אלו לא גורשו והספיק להחמיץ היו אוכלים חמץ, והלא כבר נצטוו בעשור לחדש הזה4 כו׳ על מצות ומרורים יאכלוהו.5
For this implies that had they not been driven out, and [the dough] had had time to leaven, they would have eaten chametz. But surely they had already been commanded, “On the tenth of this month,” etc., [and] “with matzos and bitter herbs they shall eat it.”
The Haggadah’s reason seems to imply that without the haste they would have eaten leavened bread. Yet already in Egypt, in the commandments that begin “On the tenth of this month,” they were told to eat the Pesach offering with matzah, so matzah was commanded before any haste.


וגם לדורות נצטוו שבעת ימים שאור לא ימצא6 כו׳ בכל מושבותיכם תאכלו מצות7 ובפסוק עצמו יש להבין שהציווי שלדורות היה זכר ליצ״מ [ליציאת מצרים].
And for the generations, too, they were commanded: “For seven days no leaven shall be found,” etc., [and] “in all your dwellings you shall eat matzos.” And in the verse itself it must be understood [how] the command for the generations was a remembrance of the Exodus from Egypt.
There is also a command for all generations: seven days with no leaven in the house and matzah eaten everywhere (Exodus 12:19–20). The Torah presents these seven days as a remembrance of the Exodus, “for in haste you went out” (Deuteronomy 16:3), and the Alter Rebbe asks how that can be.


והלא פסח מצרים אינו נוהג איסור חמץ אלא יום א׳ כדאיתא בגמרא (פ״ט דפסחים דצ״ו ע״ב).
But surely, in the Pesach of Egypt, the prohibition of chametz applied for only one day, as stated in the Gemara (chapter 9 of Pesachim, folio 96b).
The difficulty is that the Gemara (Pesachim 96b) derives that for the Pesach of Egypt the prohibition of chametz lasted only one day, since “no chametz shall be eaten” is placed next to “Today you are going out.” If Egypt had only one day of that law, what do seven days commemorate?


והענין דפסח מצרים אינו נוהג אלא יום8 א׳, ולכן דוקא כי גורשו ומחמת זה הוא שאכלו
The explanation is that the Pesach of Egypt applied for only one day; and therefore it was specifically because they were driven out, and on account of this, that they ate
The answer begins here: because the obligation in Egypt was for one day only, the matzah they ate on the following days was not commanded; it came about only because they were driven out in haste.


מצה גם בשאר ימות הפסח וכ״כ [וכן כתב] המזרחי בפ׳ ראה9 ע״פ כי בחפזון יצאת1011 ואעפ״כ [ואף על פי כן] הציווי שלדורות ז׳ ימים והם זכר ליצ״מ [ליציאת מצרים].
matzah on the remaining days of Pesach as well. And so wrote the Mizrachi in Parshas Re’eh, on the verse “For in haste you went out.” Nevertheless, the command for the generations is seven days, and they are a remembrance of the Exodus from Egypt.
This is how the Mizrachi, the supercommentary on Rashi, explains Deuteronomy 16:3: the Haggadah’s reason speaks of the matzah of the remaining days, and the seven days commanded for later generations recall exactly that hurried departure. With the plain question settled, the maamar turns to the inner meaning.


ולהבין קצת ענין אכילת מצה יש להקדים ענין מועדים לשמחה שעיקר המועדים הוא בחי׳ השמחה12
And to understand something of the matter of eating matzah, we must first explain the matter of “festivals for joy”: that the essence of the festivals is the quality of joy,
To explain what eating matzah does spiritually, the Alter Rebbe first explains what a festival is. The prayers call the festivals “appointed times for joy,” and joy is their very essence.


וכדכתיב ושמחת בחגך13 שאז הוא זמן גילוי מוחין דאימא14 דהיינו מ״ש בהלל15 מושיבי עקרת הבית16 אם הבנים שמחה.17
as it is written, “And you shall rejoice in your festival”; for then is the time of the revelation of the intellect (mochin) of Imma. That is what is said in Hallel: “He settles the barren woman (akeres) of the house [as] a joyful mother of children.”
The Torah commands “And you shall rejoice in your festival” (Deuteronomy 16:14). In Kabbalistic terms, Yom Tov is the time when the intellect of Imma, Binah, “the mother,” is revealed; Hallel alludes to this with “He settles the barren woman of the house as a joyful mother of children” (Psalms 113:9).




Section 2 · ¶2–9
Joy in Imma, bittul in Abba
2והנה בשבת הוא גילוי מוחין דאבא18 והם יותר עליונים ואין שם בחינת גילוי שמחה כביו״ט [כביום טוב].1920
Now, on Shabbos there is a revelation of the intellect (mochin) of Abba, which is higher, and there is no aspect of a revelation of joy there as on Yom Tov.
Shabbos stands higher than Yom Tov: on Shabbos the intellect of Abba, Chochmah, “the father,” is revealed, as the Kehot note shows from the Arizal’s Pri Etz Chaim. Yet Shabbos has no revealed joy like the joy of Yom Tov, which seems strange if it is higher.


אך הענין כי הנה ביאור מהות מוחין דאימא יובן במה שנודע שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה.21
But the explanation is this: the essential nature of the intellect of Imma will be understood from what is known, that there are two levels in the revelation of the Infinite Light (Or Ein Sof), blessed be He.
To resolve this, the Alter Rebbe first defines the intellect of Imma. He recalls a known principle: the Infinite Light is revealed in two different ways.


הא׳ בחי׳ ההשתלשלות וסדר המדרגות שהם בחי׳ ההמשכות מעילה לעילה כו׳ הארה והארה דהארה כו׳.
The first is the level of the chain of descending worlds (hishtalshelus) and the order of the levels, which are the drawings-down from cause to cause, etc., a radiance and a radiance of a radiance, etc.,
The first way is hishtalshelus, the ordered chain of levels, in which each level is drawn from the one above it as an effect from its cause. Each step is a dimmer radiance of the one before it.


כמשל שכל במדות ומדות במחשבה כו׳ שכל בחי׳ ההשתלשלות דרך כלל נק׳ יש מיש.22 והב׳ למעלה מן ההשתלשלות יש מאין ממש מאין המוחלט כו׳.
as in the analogy of intellect into the emotive attributes (middos), and the emotive attributes into thought, etc.; for the whole of hishtalshelus, in general, is called something from something (yesh mi-yesh). The second is above hishtalshelus: truly something from nothing (yesh me’ayin), from the absolute nothing, etc.
As in a person, where intellect gives rise to feelings and feelings to thought, each stage grows out of the stage before it; so the whole chain is called “something from something.” The second way is above the chain: truly “something from nothing,” from an absolute ayin that bears no relation to what comes from it.




3והנה בהשתלשלות עלה ועלול כשהעלול מתקרב לעילתו ממטה למעלה הנה הוא משיג את עילתו.
Now, in the chain of descending worlds (hishtalshelus) of cause and effect, when the effect draws near to its cause, from below to above, it comprehends its cause.
Within the chain of cause and effect, an effect can draw near to its cause, rising from below to above. When it does, it comes to comprehend the cause from which it came.


ולכן הוא שש ושמח בו ותהי השמחה גדולה כמשל בן המלך שיצא מן השביה23 ובא וראה את פני אביו.
Therefore it is glad and rejoices in it, and the joy is great, as in the analogy of a king’s son who has come out of captivity and has come and seen his father’s face.
That comprehension brings great joy, like the joy of a prince freed from captivity who comes to see his father’s face. The Alter Rebbe uses the same image in Tanya, chapter 31, for the joy of the soul leaving its exile.


כך תהיה שמחת העלול בהגלות נגלות עליו אור העלה שלמעלה תחת אשר ירד בהשתלשלות ונעשה מרחק רב בינו ובין עילתו ורחק מאור פניו בסתר
So will be the joy of the effect when the light of the cause above is openly revealed to it, whereas it had descended through hishtalshelus, and a great distance had come about between it and its cause, and it had been far from the light of his face, in the concealment of
The effect’s joy comes from the contrast: it had descended through the chain, far from its source and hidden behind many levels, and now the light of its cause is “openly revealed” to it. The words behigalos niglos echo Michal’s phrase in II Samuel 6:20.


המדרגות והכל הוא מפני שעתה בגילוי זה יש לו השגה איך שיצא מאפילה לאור גדול24 ומאבל ליו״ט [ליום טוב] ומשעבוד לגאולה25 כו׳.26
the levels. And all this is because now, in this revelation, it has comprehension of how it has come out from darkness to great light, from mourning to festival, and from bondage to redemption, etc.
The joy depends on comprehension: the effect grasps how far it has come, “from darkness to great light, from mourning to festival, from bondage to redemption.” These are the words with which the Haggadah thanks G-d for the Exodus.




4וזהו ענין יו״ט [יום טוב] גילוי השמחה שמבחי׳ עקרת הבית27 נעשה אם הבנים שמחה. פי׳ כי עקרת מלשון עקרה ומלשון כחולדה זו הדרה בעיקרי בתים28 בגמ׳ [בגמרא] פ׳ בתרא דפסחים29
And this is the matter of Yom Tov, the revelation of joy: that from the level of “the akeres of the house” she becomes “a joyful mother of children.” The meaning is that akeres is from the term akarah (barren), and from the term [in] “like this weasel that dwells in the foundations (ikarei) of houses,” in the Gemara, the last chapter of Pesachim.
On Yom Tov “the akeres of the house” becomes “a joyful mother of children.” The Alter Rebbe reads akeres in two ways: as akarah, a barren woman, and as one who lives in the ikarei, the hidden foundations, of the house, as in the Gemara (Pesachim 118b), where Knesses Yisrael says, “Your children have made me like a weasel that lives in the foundations of houses.”


והיא בחי׳ מל׳ שמלובשת כל יומין דחול בבי״ע בק״נ [בקליפת נוגה] כן פי׳ בספר שו״ס [שושן סודות]30 לתלמיד הרמב״ן [הרבי משה בן נחמן] ז״ל [זכרונו לברכה / זכרונם לברכה].
And she is the level of Malchus, which during all the weekdays is enclothed in [the worlds of] Beriah, Yetzirah and Asiyah, in kelipas nogah. So it is explained in the book Shushan Sodos, by a disciple of the Ramban, of blessed memory.
The “barren woman” is Malchus, which all week is enclothed in the three lower worlds and even in kelipas nogah, the realm in which good and evil are mixed; there she is hidden and bears no children. He cites this from Shushan Sodos (folio 68a, according to the Kehot note), a Kabbalistic work by a disciple of the Ramban.




5וביו״ט [וביום טוב] היא עולה למעלה באצי׳ בבחי׳ אם הבנים בינה והשגה באור א״ס הנגלה אז שאור א״ס משתלשל ויורד
And on Yom Tov she rises up into Atzilus, to the level of “mother of children”: Binah, and comprehension of the Infinite Light (Or Ein Sof) that is revealed then; for the Infinite Light descends link by link and comes down
On Yom Tov Malchus rises into Atzilus, to Binah, “the mother of children.” Binah is comprehension: on the festival the Infinite Light descends through the chain of levels so that it can be grasped.


אז באופן שיהיה דרך ומבוא לתפיסא והשגה במה שיכולים להשיג מאור א״ס ב״ה הנגלה ואיך שהגילוי רב מאד עד
at that time in such a way that there is a path and an entrance to grasp and comprehension, in what can be comprehended of the Infinite Light, blessed be He, that is revealed, and how very great the revelation is, until
The light’s descent opens “a path and an entrance” for the mind: one can grasp what is revealed of the Infinite Light and see how very great the revelation is.


כי נהפך להם מיגון לשמחה31 ושהיו בחשך ראו אור גדול32 הוא גילוי אור א״ס ב״ה המתגלה בבחי׳ יש והשגה להיות איזו תפיסא והשגה באור פני מלך33 המתגלה אז.
it is turned for them “from sorrow to joy,” and they who were “in darkness have seen a great light.” This is the revelation of the Infinite Light, blessed be He, that is revealed in the mode of yesh (existence) and comprehension, so that there is some grasp and comprehension of the light of the King’s face that is revealed then.
Grasping this turns sorrow into joy, in the words of Esther 9:22, and those who walked in darkness “have seen a great light” (Isaiah 9:1). This is the Infinite Light revealed as yesh, as something that exists for the mind and can be comprehended, so that one has some grasp of “the light of the King’s face.”




6וכמו עד״מ הנשמה שמתענגת בעוה״ב [בעולם הבא] מזיו השכינה3435 תחת היותה מתלבשת בגוף הגשמי ונפרדה משם ועלתה למקור חוצבה שמתענגת בג״ע [בגן עדן] העליון ונהנית מזיו כו׳
As, by way of analogy, the soul that delights in the World to Come in the radiance of the Shechinah: in place of its being enclothed in the physical body, it has separated from there and risen to the source from which it was hewn, where it delights in the higher Gan Eden and enjoys the radiance, etc.,
An analogy: the soul in the World to Come. After leaving the physical body it rises to its source, the higher Gan Eden, and there it “enjoys the radiance of the Shechinah,” as the Talmud (Berachos 17a) describes the World to Come.


הנאה ותענוג נפלא וע״ז נאמר להנחיל אוהבי יש36 שמתגלה אור א״ס בבחי׳ יש להיות השגה ותפיסא להנשמה להיות נהנית מזיו ואור הנ״ל דהיינו שיש השגה והבנה איך שיצאה מאפילה לאור גדול כו׳.
a wondrous enjoyment and delight. And of this it is said, “To cause those who love Me to inherit yesh”: that the Infinite Light (Or Ein Sof) is revealed in the mode of yesh, so that the soul has comprehension and grasp, so as to enjoy the radiance and light mentioned above; that is, it has comprehension and understanding of how it has come out from darkness to great light, etc.
This wondrous pleasure is the meaning of “to cause those who love Me to inherit yesh” (Proverbs 8:21): the Infinite Light is revealed as yesh, something the soul can comprehend and therefore enjoy. Its delight comes from understanding how far it has come, from darkness to great light.


וזהו בנהר יעברו ברגל37 שם נשמחה בו פי׳ בנהר היוצא מעדן38 שהוא בינה הוא העלייה בכל רגל משלשה רגלים ושם הוא מקור השמחה.
And this is [the meaning of] “Through the river they shall pass on foot (beregel); there we shall rejoice in Him.” That is: in the river that goes out from Eden, which is Binah, there is the ascent on each festival (regel) of the three pilgrimage festivals, and there is the source of joy.
Psalms 66:6, “through the river they shall pass on foot (beregel),” is read as referring to the pilgrimage festivals, the regalim. The river that “goes out from Eden” (Genesis 2:10) is Binah, and on each festival there is an ascent to it, the source of joy; so “there we shall rejoice in Him.”


(ועמ״ש מזה בד״ה הוי׳ לי בעזרי).39 וכ״ז [וכל זה] הוא מבחי׳ מוחין דאימא בינה עוה״ב [עולם הבא] ג״ע [גן עדן] עליון גילוי תענוג הנשמות לפי השגתם
(And see what is written on this in the discourse beginning “Havayah is with me among my helpers.”) And all this is from the level of the intellect (mochin) of Imma: Binah, the World to Come, the higher Gan Eden, the revelation of the souls’ delight according to their comprehension.
A parenthesis refers to another discourse, on Psalms 118:7, for more on this. Binah, the World to Come and the higher Gan Eden are all one level, the intellect of Imma, where the souls take delight according to what they can comprehend.


אבל מוחין דאבא החכמה מאין תמצא40 אין נק׳ מה שאינו מושג41 למעלה מעלה מבחי׳ בינה42 והשגה
But the intellect of Abba, [of which it is said,] “Chochmah is found from ayin”: ayin is the name for what is not comprehended, far, far above the level of Binah and comprehension;
The intellect of Abba is different. Job’s words “Chochmah is found from ayin” (Job 28:12) are read to mean that Chochmah comes from ayin, “nothing,” the term for what cannot be grasped at all, far above Binah and comprehension.


דהיינו שמתגלה בחי׳ אור א״ס ב״ה מה דלית מחשבה תפיסא43 כו׳ ולא ניתן ליהנות בו מאחר שאין שם שום תפיסא והשגה.
that is, there is revealed the level of the Infinite Light, blessed be He, that which “no thought can grasp,” etc., and it is not granted to enjoy it, since there is no grasp or comprehension there at all.
Through Abba the Infinite Light is revealed as it is “beyond the grasp of any thought” (Tikkunei Zohar). Since there is nothing there to comprehend, there is nothing to “enjoy” in the way the souls enjoy Binah.




7וענין גילוי זה הוא ביטול ההשגה וביטול הנשמות במציאות באור א״ס ב״ה דלית מחשבה כו׳ והגילוי הזה הוא שמתגלה בשבת,
The nature of this revelation is the nullification (bittul) of comprehension, and the nullification of the souls in [their very] existence, in the Infinite Light (Or Ein Sof), blessed be He, which “no thought [can grasp],” etc.; and this revelation is what is revealed on Shabbos.
What Shabbos reveals is not comprehension but bittul: comprehension itself is set aside, and the souls are nullified in their very existence within the Infinite Light that no thought can grasp.


ולכן אמרו בקושי התירו לדבר בד״ת [בדברי תורה] בשבת44 כי אורייתא מחכמה נפקת4546 פי׳ נפקת יוצאת לחוץ כמו נפקת לבר שהיא הארה בלבד היוצאת מחכמה
Therefore they said, “With difficulty did they permit speaking words of Torah on Shabbos”: for “the Torah comes forth from Chochmah.” The meaning of nafkas is “goes out to the outside,” as in nafkas levar (“goes out outside”), for it is only a radiance that goes out from Chochmah,
This explains the saying that Torah study on Shabbos was permitted only “with difficulty.” The Torah “comes forth from Chochmah” (Zohar), and nafkas, “comes forth,” means goes outside, as in the Aramaic nafkas levar; so the Torah is only a radiance that has emerged from Chochmah.


אבל עצמיות החכמה היא רמה ונשגבה למעלה מעלה מבחי׳ אורייתא (וכמ״ש במ״א בד״ה עוטה אור כשלמה47 בשם האריז״ל [האר״י זכרונו לברכה] בפי׳ נובלות חכמה שלמעלה תורה ועמ״ש בביאור ע״פ יונתי)
but the essence of Chochmah is lofty and exalted, far, far above the level of the Torah. (As is explained elsewhere, in the discourse beginning “Who wraps Himself in light as a garment,” in the name of the Arizal, of blessed memory, on the meaning of “The Torah is the fallen fruit (novlos) of the Chochmah above”; and see what is written in the explanation on the verse “My dove.”)
The essence of Chochmah is far above the Torah, which is only its outer radiance. The parenthesis refers to Iggeres HaKodesh 19 in Tanya, which brings the Arizal on the saying that the Torah is the “fallen fruit” (novlos) of supernal Chochmah, and to an explanation on a verse that begins “My dove” in the Song of Songs.


ובגילוי זה לא שייך שמחה ותענוג שאין השמחה והתענוג נראה ונרגש אלא במה שיש תפיסא והשגה איך שיצא מאפילה לאור גדול והיינו מאחר שנרגש בחי׳ אור גדול שהוא בבחי׳ מעלה מעלה.48
And in this revelation, joy and delight do not apply; for joy and delight are seen and felt only in something in which there is grasp and comprehension of how one has come out from darkness to great light, that is, once one feels the level of a great light, which is on a level far, far above.
Joy and delight are felt only where there is comprehension, where one grasps the contrast between the darkness one came from and the great light above. Without comprehension there is no felt ascent, and so nothing to rejoice over in this way.




8ואחר שיבין שירד מטה מטה הנה בעלותו ממטה מטה למעלה מעלה תגדל השמחה במאד מאד.
And after one understands that he had descended far, far below, then, as he rises from far, far below to far, far above, the joy grows very, very great.
The joy is greatest when one first understands how low one had fallen and then rises from the lowest place to the highest; the greater the distance, the greater the joy.


וכל זה לא שייך אלא במוחין דאימא שהוא גילוי אור א״ס בבחי׳ יש והשגה איך שהוא מעלה מעלה כו׳
All this applies only to the intellect (mochin) of Imma, which is the revelation of the Infinite Light (Or Ein Sof) in the mode of yesh and comprehension, of how it is far, far above, etc.
This kind of joy belongs only to the intellect of Imma, where the Infinite Light is revealed as yesh and comprehension, so that one can grasp how high it is.


אבל מוחין דאבא שהם בבחי׳ גילוי מה שלמעלה מהשגה שם לא שייך מעלה ומטה כלל ומעלה ומטה שוין וכחשכה כאורה49 שגם חשך לא יחשיך כו׳.
But the intellect of Abba, which is in the mode of a revelation of what is above comprehension: there, above and below do not apply at all, and above and below are equal, and “as darkness, so light,” for “even darkness does not darken,” etc.
In the intellect of Abba, which reveals what is above comprehension, “above” and “below” do not apply; they are equal. In the words of Psalms 139:12, “even darkness does not darken for You … as darkness, so light,” and so there is no ascent to rejoice over.




9ודקדוק הלשון כחשכה כאורה5051 בשני כפי״ן והל״ל [והוה ליה למימר] חשכה כאורה אלא משום דחשכה כאורה בלבד לא סגי אלא לומר שגם החשך לא יחשיך כו׳
And [as for] the precise wording kachashechah ka’orah, with two kafs: it should have said chashechah ka’orah, “darkness is as light.” But [the reason is] that chashechah ka’orah alone would suffice only to say that even the darkness does not darken, etc.;
Psalms 139:12 says kachashechah ka’orah, with the comparative letter kaf on both words: “as darkness, so light.” Had it meant only that darkness is like light, it would have said chashechah ka’orah, with one kaf, and that would teach only that even darkness does not darken before G-d.


אבל כחשכה כאורה בשני כפי״ן משמע דלא זו שגם החשך לא יחשיך והחשך שוה לאור
but kachashechah ka’orah, with two kafs, implies that not only does even the darkness not darken, so that the darkness is equal to the light,
The double kaf makes the comparison run both ways. It is not only that darkness does not darken and so equals the light.


אלא אף האור שוה לחשך דכל נהורין מתחשכאן קמי׳ [קמיה] כו׳ וכתר עליון אע״ג [אף על גב] דאיהו אור צח אור מצוחצח אוכם הוא52 כו׳.53
but even the light is equal to the darkness, for “all lights are darkened before Him,” etc., and supernal Keser (the Crown), even though it is a clear light, a brilliant light, “is black,” etc.
Light, too, equals darkness before Him: the Tikkunei Zohar says that all lights are darkened before the Cause of causes, and that even supernal Keser, a clear and brilliant light, is “black” before Him. Before the Infinite, the highest light counts no more than darkness.


(ועמ״ש סד״ה שחורה אני54 ונאוה55 בפי׳ המולך מהודו ועד כוש56 ואפשר שזהו ענין ב׳ הכפי״ן דכחשכה כאורה. כ״ף דכאורה זהו כתר עליון וכמ״ש בד״ה יונתי בחגוי הסלע.5758
(And see what is written at the end of the discourse beginning “I am black, yet comely,” on the meaning of “who reigned from Hodu to Kush.” And it may be that this is the matter of the two kafs of kachashechah ka’orah: the kaf of ka’orah is supernal Keser, as is explained in the discourse beginning “My dove, in the clefts of the rock.”
The parenthesis refers to the discourse on “I am black, yet comely” (Song of Songs 1:5) and its reading of “who reigned from Hodu to Kush” (Esther 1:1), where the supernal “darkness,” above comprehension, is discussed. The Alter Rebbe then suggests that the two kafs stand for two levels: the kaf of ka’orah, “as light,” is supernal Keser, as explained in the discourse on “My dove, in the clefts of the rock” (Song of Songs 2:14).


וכ״ף דכחשכה זהו כענין כלה ונחרצה.59 וע״ד שנזכר בזח״א [בזהר חלק א] ד״ג ע״א60 וכן כרת עיין במא״א [במאורי אור] אות כ׳ סעיף ט״ו ולגבי אור א״ס ב״ה כחשכה כאורה כו׳).
And the kaf of kachashechah is like the matter of “destruction and decree” (kalah venecheratzah), in the manner mentioned in the Zohar, Part I, folio 3a; and likewise karas (“cutting off”); see Me’orei Or, the letter kaf, section 15. And with respect to the Infinite Light (Or Ein Sof), blessed be He, “as darkness, so light,” etc.)
The kaf of kachashechah, “as darkness,” is the opposite pole: in the Zohar (1:3a), when the letter kaf asked to be the letter of creation, G-d refused, because with it is “destruction decreed” (kalah venecheratzah), and kaf also begins karas, “cutting off.” Before the Infinite Light both kafs, the Crown and destruction, are equal: “as darkness, so light.”


ועל זה נאמר ישת חשך סתרו61 שאין שם אור וגילוי ההשגה כלל אלא ביטול ההשגה
And of this it is said, “He made darkness His hiding place”: for there is no light or revelation of comprehension there at all, only the nullification (bittul) of comprehension.
This is why the level is called “He made darkness His hiding place” (Psalms 18:12). It is “darkness” not because it lacks light but because nothing there is revealed to comprehension; there is only the nullification of comprehension.


ולכן אין שם בחי׳ שמחה ותענוג בגילוי בחי׳ ביטול זה מאחר דלית מחשבה כו׳ ואינו נחשב לבחי׳ עלי׳ [עליה] כלל שאינו עולה ממטה למעלה רק שהוא בא לבחי׳ ומדרגה שמעלה ומטה שוין כו׳ כנ״ל.
Therefore there is no aspect of joy and delight in the revelation of this level of nullification, since “no thought [can grasp Him],” etc.; and it is not considered an ascent at all, for it does not rise from below to above, but only comes to a level and rank in which above and below are equal, etc., as mentioned above.
Therefore the revelation of this level brings no joy or delight: there is nothing to grasp, and no felt ascent from low to high, only arrival at a level where above and below are the same.


(וזהו היש ה׳ בקרבנו אם אין62 פי׳ אם הגילוי מבחי׳ סדר ההשתלשלות שהיא בחי׳ להנחיל אוהבי יש63
(And this is [the meaning of] “Is there (hayesh) G-d in our midst, or not (ayin)?” The meaning: whether the revelation is from the level of the order of the chain of descending worlds (hishtalshelus), which is the level of “to cause those who love Me to inherit yesh,”
Another parenthesis applies this to the Israelites’ question in the desert, “Is G-d among us, or not?” (Exodus 17:7). Read in this light, they asked whether the revelation was from within the chain of levels, the yesh of “to cause those who love Me to inherit yesh” (Proverbs 8:21).


וזהו היש ה׳ בקרבנו או שהגילוי מלמעלה מסדר ההשתלשלות מבחי׳ אין וזהו אם אין ועיין בזח״ג [בזהר חלק ג] שלח קנ״ח ב׳ גם קנה חכמה קנה בינה64 ב״פ [ב׳ פעמים] קנה גימט׳ [גימטריא] יש.65
and this is “Is there (hayesh) G-d in our midst”; or whether the revelation is from above the order of hishtalshelus, from the level of ayin, and this is “or not (ayin).” And see the Zohar, Part III, Shelach, [folio] 158b. Also, “Acquire Chochmah, acquire Binah”: kneh (“acquire”) twice has the numerical value of yesh.
Or whether it was from above the chain, from ayin, “not”; the Zohar (3:158b) reads the question this way, asking whether the land’s fruit is like that of other lands or drawn from Atika Kadisha. Proverbs 4:5 says kneh, “acquire,” twice, for Chochmah and for Binah, and twice kneh (155) equals 310, the numerical value of yesh.


אמנם בחי׳ אין הוא בחי׳ העליונה שבחכמה שדבוקה במקורה בחי׳ והחכמה מאין תמצא66 ועיין בזוהר פ׳ ויקרא ד״ז ע״פ כשמן הטוב6768 ועמ״ש בד״ה צאינה וראינה6970 בענין להצהיל פנים משמן71 ומ״ש סד״ה שיר השירים72 בענין
However, the level of ayin is the highest level within Chochmah, which cleaves to its source, the level of “And Chochmah is found from ayin.” And see the Zohar, Parshas Vayikra, folio 7, on the verse “Like the good oil”; and see what is written in the discourse beginning “Go out and see” on the matter of “to make the face shine with oil”; and what is written at the end of the discourse beginning “The Song of Songs,” on the matter of
Yet ayin is not wholly outside Chochmah: it is the highest point within Chochmah, which cleaves to its source, as in “Chochmah is found from ayin.” The references point to the Zohar on “like the good oil” (Psalms 133:2), oil that flows from Atika Kadisha, and to a discourse that contrasts oil, which “makes the face shine” (Psalms 104:15), with wine.


כי טובים דודיך מיין73 כי בחי׳ יין הוא המשמח אלקים74 ובחי׳ דודיך זהו מה שלמעלה מבחי׳ השמחה וכנ״ל וע״ש ובד״ה ששים המה מלכות7576 בענין ומעין מבית77 ה׳ יצא כו׳ ובד״ה ושאבתם מים בששון):787980
“For your love (dodecha) is better than wine”: for the level of wine is that which “gladdens Elokim,” and the level of dodecha is what is above the level of joy, as mentioned above; see there. And in the discourse beginning “There are sixty queens,” on the matter of “And a spring shall go out from the house of G-d,” etc.; and in the discourse beginning “And you shall draw water with joy.”)
In the discourse on the Song of Songs, “your love is better than wine” (Song of Songs 1:2) is explained this way: wine “gladdens Elokim” (Judges 9:13), the joy of Binah, while dodecha, “your love,” is above joy, like the level of Shabbos described above. Further references are to the discourses on “There are sixty queens” (Song of Songs 6:8), on the verse “a spring shall go out from the house of G-d” (Joel 4:18), and on “You shall draw water with joy” (Isaiah 12:3).




Section 3 · ¶10
Summary
10קיצור ענין בערב תאכלו מצות81 וענין שלא הספיק בצקת כו׳. ענין יו״ט [יום טוב] שהוא מועדים לשמחה.
Summary: the matter of “In the evening you shall eat matzos,” and the matter of “the dough did not have time,” etc. The matter of Yom Tov, which is “appointed times for joy.”
This paragraph summarizes the first section. It recalls the question about “In the evening you shall eat matzos” (Exodus 12:18), commanded before the Exodus, against the Haggadah’s reason that the dough did not have time, and the definition of Yom Tov as “appointed times for joy.”


בחי׳ מושיבי עקרת הבית אם הבנים שמחה.82 בנהר יעברו ברגל שם נשמחה בו.83 וענין שבת בחי׳ גילוי והחכמה מאין תמצא84 דלית מחשבה תפיסא ביה.
The level of “He settles the barren woman of the house [as] a joyful mother of children.” “Through the river they shall pass on foot; there we shall rejoice in Him.” And the matter of Shabbos: the level of the revelation of “And Chochmah is found from ayin,” which “no thought can grasp.”
It recalls the verses used for Yom Tov, “He settles the barren woman of the house” and “Through the river they shall pass on foot,” and the definition of Shabbos as the revelation of “Chochmah is found from ayin,” which no thought can grasp.


כי יש בחי׳ סדר ההשתלשלות עילה ועלול ששרשו מהבינה וז״ש [וזהו שכתוב] נהר היוצא מעדן85 ושם שייך השמחה מההשגה ויש בחי׳ שלמעלה מסדר ההשתלשלות בחי׳ עדן עצמו שעז״נ [שעל זה נאמר] עין לא ראתה86 כו׳
For there is the level of the order of the chain of descending worlds (hishtalshelus), cause and effect, whose root is from Binah; and this is [the meaning of] what is written, “a river that goes out from Eden,” and there joy from comprehension applies. And there is the level that is above the order of hishtalshelus, the level of Eden itself, of which it is said, “No eye has seen,” etc.
The principle behind them: the chain of cause and effect is rooted in Binah, “the river that goes out from Eden,” and there comprehension brings joy. Above the chain is Eden itself, of which it is said “No eye has seen” (Isaiah 64:3), a level beyond all comprehension.


וזהו וקראת לשבת ענג87 ר״ת [ראשי תיבות] עדן נהר גן88 דהיינו שנמשך מבחי׳ עדן שלמעלה מבחי׳ נהר:
And this is [the meaning of] “And you shall call Shabbos a delight (oneg)”: [oneg is] the initials of Eden, Nahar (river), Gan (garden); that is, [Shabbos] is drawn from the level of Eden, which is above the level of the river.
Isaiah 58:13 calls Shabbos oneg, “delight,” and the letters of ענג are the initials of Eden, Nahar (river) and Gan (garden), a teaching the Kehot note traces to the Tikkunei Zohar. Shabbos is drawn from Eden, which is above the river, Binah; so Shabbos is delight rather than joy.




Section 4 · ¶11–14
Kodesh, mikra kodesh and matzah
11ב וזהו ושמרתם את השבת89 כי קדש היא היא בעצמה היא בחי׳ קדש90 העליון בחי׳ חכמה מוחין דאבא שמתגלה בשבת.
2. And this is [the meaning of] “And you shall keep the Shabbos, for it is holy (kodesh)”: it, in itself, is the level of supernal Kodesh, the level of Chochmah, the intellect (mochin) of Abba, which is revealed on Shabbos.
Section 2 begins. “You shall keep the Shabbos, for it is holy” (Exodus 31:14) is read to mean that Shabbos in itself is kodesh, the supernal holiness of Chochmah, the intellect of Abba revealed on Shabbos.


משא״כ יו״ט [יום טוב] נק׳ מקרא קדש91 הארה בעלמא מקדש העליון נה״י [נצח הוד יסוד] דאבא בתוך מוחין דאימא שהרי גם ביו״ט [ביום טוב] בגילוי מוחין דאימא צריך להמשיך מוחין דאבא
Whereas Yom Tov is called mikra kodesh (“a calling of holiness”): a mere radiance from supernal Kodesh, Netzach, Hod and Yesod of Abba within the intellect of Imma. For on Yom Tov too, in the revelation of the intellect of Imma, it is necessary to draw down the intellect of Abba;
Yom Tov is called mikra kodesh, read here as “a calling of holiness”: it receives only a glimmer of that supernal holiness, the lowest Sefiros of Abba (Netzach, Hod and Yesod) enclothed within the intellect of Imma. Even the joy of Yom Tov, which is the joy of Binah, needs something of Abba drawn into it.


כי מוחין דאימא הגם שהם בחי׳ יש מ״מ אינם בחי׳ דבר נפרד ח״ו [חס ושלום] אלא הוא היש שנמשך מאין
for the intellect of Imma, although it is in the mode of yesh, is nevertheless not a separate thing, G-d forbid; rather, it is the yesh that is drawn from ayin.
The reason is that the intellect of Imma, though it is yesh, comprehension, is not a separate entity; it is yesh that comes from ayin and remains joined to it.


כי אין ויש חו״ב [חכמה ובינה] הם תרין ריעין דלא מתפרשין92 ועמ״ש בד״ה ראה אנכי,93 שתמיד נמשך בחי׳ ביטול מוחין דאבא להיות94 בחי׳ מוחין דאימא
For ayin and yesh, Chochmah and Binah, are “two companions that never part” (and see what is written in the discourse beginning “See, I”), so that the level of the bittul of the intellect of Abba is constantly drawn down to become the level of the intellect of Imma,
Chochmah and Binah, ayin and yesh, are “two companions that never part” (Zohar 3:4a), so the bittul of Abba flows constantly into Imma. The parenthesis refers to the discourse on “See, I set before you” in Likkutei Torah, Parshas Re’eh.


התגלות התענוג שהתענוג הוא ג״כ מהמשכת אור א״ס ב״ה דלית מחשבה וכו׳ ולא תענוג מהשגת דבר נפרד ח״ו [חס ושלום]
the revelation of delight; for the delight, too, comes from the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which “no thought [can grasp],” etc., and is not delight from comprehending a separate thing, G-d forbid;
The delight revealed in Imma is itself the Infinite Light that no thought can grasp. It is not, G-d forbid, the pleasure of grasping some separate thing.


אלא שניתן ליהנות בגילוי אור זה מחמת ירידת והשתלשלות אור וגילוי זה עד שבא להשגה איך שהוא אור גדול כו׳.
only, it is granted to enjoy the revelation of this light because of the descent and hishtalshelus of this light and revelation, until it comes into comprehension, [so that one comprehends] how it is a great light, etc.
One can enjoy it only because the light has descended through the chain of levels until it can be grasped, so that one comprehends how great a light it is.




12וכל מה שלמטה מטה כולא קמי׳ [קמיה] כלא95 כו׳ ועי״כ [ועל ידי כך] שש ושמח בהגלות נגלות אור וגילוי זה.
And all that is far, far below is “as nothing before Him,” etc.; and through this one is glad and rejoices when this light and revelation is openly revealed.
All that is far below is “as nothing before Him” (Zohar 1:11b); grasping this, the soul rejoices when the light is openly revealed to it. This is the joy of Imma.


אך בשמחה זו צריך להמשיך מוחין דאבא ג״כ שתהיה השמחה מגילוי אור א״ס דלית מחשבה כו׳ (ועמ״ש ע״פ אסרי לגפן9697 אסר יו״ד לבחי׳ גפן כו׳)
But in this joy it is necessary to draw down the intellect (mochin) of Abba as well, so that the joy should be from the revelation of the Infinite Light (Or Ein Sof), which “no thought [can grasp],” etc. (And see what is written on the verse “Osri lagefen” (“binding to the vine”): oser yud, “he binds the yud,” to the level of the vine, etc.)
Even this joy must have Abba drawn into it, so that it is joy in the Infinite Light that no thought can grasp, and not only in what is grasped. The parenthesis refers to Torah Ohr on “binding to the vine” (Genesis 49:11), where osri is read as oser yud, binding the yud, Chochmah, to the vine, the wine of joy.


וזהו ענין מקרא קדש כאדם שקורא לחבירו וכמו שהקריאה באדם לחבירו הוא בשמו שהוא רק זיו והארה התפשטות ממנו בלבד.
And this is the matter of mikra kodesh, like a person who calls his fellow: just as a person calls his fellow by his name, which is only a glow and a radiance, merely an extension from him,
That is why Yom Tov is mikra kodesh, a “calling” of holiness: one calls another person by name, and a name is only a radiance of the person, not his essence.


כך הוא ענין מקרא קדש מבחי׳ שם שהוא רק הארה בעלמא מבחי׳ אבא. וכענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]98 ויעש דוד שם99 כו׳ בחי׳ נה״י [נצח הוד יסוד] כו׳.
so is the matter of mikra kodesh: from the level of a name, which is only a mere radiance from the level of Abba. And it is like the matter of “Blessed be the Name of the glory of His kingdom forever and ever,” [and] “And David made a name,” etc.: the level of Netzach, Hod and Yesod, etc.
So Yom Tov receives only a “name” of Abba, a radiance of it, through Abba’s Netzach, Hod and Yesod. The text compares “Blessed be the Name of the glory of His kingdom” (Pesachim 56a, per the Kehot note) and “David made a name” (II Samuel 8:13), where “name” is likewise linked with Netzach, Hod and Yesod.




13והנה הארה והמשכה זו ביו״ט [ביום טוב] הוא ע״י תפלה והלל אך הם אינם רק מדרבנן ומדאורייתא נמשך בפסח ע״י אכילת מצה שהוא קטנות אבא100
Now, this radiance and drawing-down on Yom Tov comes through prayer and Hallel; but these are only of rabbinic origin, and by Torah law it is drawn down on Pesach through eating matzah, which is the smallness (katnus) of Abba.
The radiance of Abba on Yom Tov is drawn down through prayer and Hallel, but these are rabbinic. By Torah law it is drawn down on Pesach through eating matzah, which is Abba in a state of “smallness” (katnus), not yet fully developed.


כי מצה מוחין דאבא שאין התינוק יודע לקרות אבא עד שיטעום טעם דגן101 ולהיות ידיעה זו בהתינוק הוא נמשך מלמעלה מן הדעת המושג
For matzah is the intellect (mochin) of Abba, [as it is said,] “A child does not know how to call ‘Abba’ (father) until he tastes the taste of grain.” And the presence of this knowledge in the child is drawn from above grasped knowledge (daas);
Matzah is linked to Abba through the Talmud’s saying (Berachos 40a) that a child cannot call “Abba,” father, until he tastes grain. The child’s recognition of his father does not come from developed understanding; it comes from above daas.


שהרי ידיעה זו בהתינוק אינו בדעת המושג שהרי אינו יודע איך ומה הוא אביו כי דעת התינוק קטן כו׳
for this knowledge in the child is not with grasped knowledge, since he does not know how or what his father is, for a child’s mind (daas) is small, etc.
The child does not understand who or what his father is, since his mind is still too small for that. Yet he knows his father, with a knowing that runs deeper than comprehension.


וגם מצה אין בה טעם שאין בה ההגבהה כו׳ ולמעלה מן הדעת הוא בחי׳ אבא
And matzah, too, has no taste, for it does not have the rising, etc. And what is above knowledge (daas) is the level of Abba,
Matzah, too, has no “taste” and none of the rising of leavened dough, which in Chassidus stands for self-importance. What is above daas, above understanding, is the level of Abba.


אלא שנמשך בקטנות ולכן נק׳ בזהר מיכלא דמהימנותא102103 (ועמ״ש מזה בד״ה וספרתם לכם104 גבי חג השבועות).
only it is drawn down in smallness. Therefore it is called in the Zohar “the food of faith” (michla dimheimnusa). (And see what is written on this in the discourse beginning “And you shall count for yourselves,” concerning the festival of Shavuos.)
In matzah, though, Abba comes down in “smallness,” in a form a child can receive, which is why the Zohar calls matzah “the food of faith”: faith, like the child’s knowing, is above understanding. The parenthesis refers to the discourse on counting the Omer toward Shavuos (Likkutei Torah, Bamidbar).


והנה המשכת מוחין דאבא105 במצה אינה אלא בלילה הראשון אבל משם ואילך הגם דכתיב מצות יאכל את שבעת הימים.106
Now, the drawing-down of the intellect of Abba in matzah is only on the first night; but from then on, although it is written, “Matzos shall be eaten (yei’achel) the seven days,”
Abba is drawn down through matzah only on the first night. The verse “Matzos shall be eaten the seven days” (Exodus 13:7) seems to extend this to all seven days.


ופי׳ שצריך להאכיל את כל ז׳ הימים שיהיו נזונין מבחי׳ אבא וכנודע מספירה שבשבוע הראשון הם ז׳ מוחין דאבא שמוח החכמה נמשך בכל ז׳ המדות.
and the meaning is that one must feed (leha’achil) all seven days, so that they are nourished from the level of Abba, as is known from the counting [of the Omer], that the first week is the seven mochin of Abba, for the brain of Chochmah is drawn into all seven emotive attributes (middos),
The Alter Rebbe reads yei’achel, “shall be eaten,” as ya’achil, “shall feed”: the seven days themselves must be fed and nourished from Abba. The days correspond to the seven middos, and in the counting of the Omer the first week is “the seven mochin of Abba,” Chochmah drawn into each of the seven.


הנה פסח מצרים אינו נוהג איסור החמץ אלא יום א׳ בלבד לפי שהיו משה ואהרן שהם שניהם מבחי׳ אבא ולא ימיש עמוד הענן107 כו׳
[nevertheless,] the Pesach of Egypt had the prohibition of chametz in force for only one day, because Moshe and Aharon were there, both of whom are from the level of Abba, and “the pillar of cloud did not depart,” etc.,
Even so, in Egypt chametz was forbidden for only one day, because Moshe and Aharon were present, both rooted in Abba, and “the pillar of cloud did not depart” from before the people (Exodus 13:22).


עננא דאהרן108 דהיינו בחי׳ מקיפי אבא והענן היה הורג נחשים ועקרבים109110111 שבמדבר שהמקיף מסמא עיני החיצונים שלא יהיה להם יניקה כו׳.
the cloud of Aharon, which is the level of the encompassing [lights] (makifim) of Abba; and the cloud would kill the snakes and scorpions in the desert, for the encompassing [light] blinds the eyes of the external forces, so that they have no nurture, etc.
The Zohar calls that cloud “the cloud of Aharon,” and it is the encompassing light of Abba. The Midrash relates that the cloud killed snakes and scorpions in the desert: the encompassing light “blinds” the forces of kelipah so that they draw no nurture from holiness, and so a longer ban on chametz was not needed.




14ולכך הי׳ [היה] די להם בהמשכת מוחין דאבא בלילה הראשון אבל לדורות ז׳ ימים תאכלו מצות ומ״מ אין זה אלא שלא לאכול חמץ שלא יהיה יניקה כו׳.
Therefore the drawing-down of the intellect (mochin) of Abba on the first night was enough for them; but for the generations, “seven days you shall eat matzos.” Nevertheless, this is only so as not to eat chametz, so that there be no nurture, etc.
In Egypt, the drawing-down of Abba on the first night was enough. For later generations the Torah commands seven days of matzah, but beyond the first night this command only serves to keep away chametz, so that the external forces receive no nurture.


אבל מצה מוחין דאבא די בלילה הראשון בערב תאכלו מצות112 שקבעו הכתוב חובה113 כי יומם יצוה114 ה׳ חסדו יומא דאזיל עם כולהו כו׳115
But matzah, [which is] the intellect of Abba, suffices on the first night, “In the evening you shall eat matzos,” which the verse established as an obligation; for “By day G-d commands His kindness”: the day that goes with all of them, etc.,
The essential matzah, Abba, is that of the first night, which the verse “In the evening you shall eat matzos” (Exodus 12:18) makes an obligation, as the Gemara derives (Pesachim 28b). The first night is Chesed: “By day G-d commands His kindness” (Psalms 42:9), and Chesed is called “the day that goes with all the days.”


עננא דאהרן116 דכתיב ביה נמי לא ימיש עמוד הענן יומם117 כו׳ שכולל כל הימים כו׳
the cloud of Aharon, of which it is also written, “The pillar of cloud did not depart by day,” etc., which includes all the days, etc.
Chesed is also “the cloud of Aharon,” of which it is written that “the pillar of cloud did not depart by day.” The first “day,” Chesed, includes all the days.


(ע׳ [עיין] בפ׳ אמור דק״ג ע״ב ומ״ש עליו במ״א)118 והיינו יום ראשון בלבד שהוא חסד כו׳:
(See [the Zohar,] Parshas Emor, folio 103b, and what is written on it elsewhere.) And that is the first day alone, which is Chesed, etc.
The parenthesis refers to the Zohar on Parshas Emor (3:103b) and to the discussion of it elsewhere, in the Alter Rebbe’s Siddur. So the first day’s matzah, Chesed, is enough to include all seven.




Section 5 · ¶15
Summary
15קיצור. ענין קדש. ומקרא קדש. והמשכה זו ביו״ט [ביום טוב] של פסח הוא ע״י המצה ע״ד אין התינוק יודע לקרות אבא119 כו׳. ופי׳ מצות יאכל את שבעת הימים:120
Summary. The matter of kodesh, and of mikra kodesh. And this drawing-down on the Yom Tov of Pesach is through the matzah, in the manner of “A child does not know how to call ‘Abba,’” etc. And the meaning of “Matzos shall be eaten the seven days.”
A summary of the second section: Shabbos is kodesh and Yom Tov is mikra kodesh; on Pesach the radiance of Abba is drawn down by Torah law through matzah, like the child who can call “Abba” only after tasting grain; and “Matzos shall be eaten the seven days” is read as feeding the seven days.




Section 6 · ¶16–19
Two matzos and the King of kings
16ג והנה נמצא כי ב׳ מצות הם מצה של לילה הראשון חובה ומצה של כל ימי פסח
3. Now, it emerges that there are two [kinds of] matzah: the matzah of the first night, [which is] an obligation, and the matzah of all the days of Pesach.
Section 3 begins. There are two kinds of matzah: the obligatory matzah of the first night, and the matzah eaten throughout Pesach.


ועל בחי׳ הב׳ אמר שלא הספיק כו׳ כי אבותינו לא היו צריכים באמת להיות להם מצה של שימור כל ימי הפסח כנ״ל.
And concerning the second level [the Haggadah] said, “[the dough] did not have time,” etc.; for in truth our ancestors did not need to have guarded matzah all the days of Pesach, as mentioned above.
The Haggadah’s reason, that the dough had no time to rise, refers to the second kind. Our ancestors in Egypt were not actually required to keep guarded matzah all the days of Pesach, as the first section explained.


אך זה היה אצלם ממילא שנגלה עליהם מלך מלכי המלכים121 פי׳ דמה שהקב״ה נקרא מלך מלכי המלכים כפשוטו
But for them this came about of itself, because “the King of the kings of kings revealed Himself to them.” The meaning of the Holy One, blessed be He, being called “the King of the kings of kings,” in its plain sense,
Their matzah on those days came about by itself, because, as the Haggadah continues, “the King of the kings of kings revealed Himself to them.” The Alter Rebbe now explains this title.


היינו המלכים הם המלכים שלמטה בעוה״ז ומלכי המלכים הם השרים העליונים שבצבא המרום כמ״ש בדניאל סי׳ יו״ד ושר מלכות פרס122 כו׳ והקב״ה נק׳ מלך על מלכי המלכים.
is that “the kings” are the kings below in this world, and “the kings of the kings” are the supernal ministers in the host on high, as it is written in Daniel, chapter 10, “And the minister of the kingdom of Persia,” etc.; and the Holy One, blessed be He, is called King over the kings of the kings.
In the plain sense, “the kings” are earthly rulers and “the kings of the kings” are the angelic ministers appointed over the nations, like “the minister of the kingdom of Persia” in Daniel 10:13; G-d is King over them all.




17ועוד נק׳ מלך מלכי המלכים בבחי׳ מלכותו והנהגתו העולמות ע״י עשר ספירות. המלכים הם נה״י [נצח הוד יסוד].
Further, He is called “the King of the kings of kings” with respect to His kingship and His conduct of the worlds through the ten Sefiros: “the kings” are Netzach, Hod and Yesod;
The title also has a Kabbalistic meaning, in terms of the ten Sefiros through which G-d rules the worlds. “The kings” are Netzach, Hod and Yesod.


ומלכי חג״ת [חסד גבורה תפארת]. ומלך מלכי היינו חב״ד [חכמה בינה ודעת]123 כי בעולם העשייה מאירים בחי׳ נה״י [נצח הוד יסוד] ובעולם היצירה מאיר חג״ת [חסד גבורה תפארת] ובעולם הבריאה בינה אך באצילות מאיר בחינת חכמה.
“the kings of” are Chesed, Gevurah and Tiferes; and “the King of the kings of” is Chochmah, Binah and Daas. For in the World of Asiyah (Action) the levels of Netzach, Hod and Yesod shine; in the World of Yetzirah (Formation), Chesed, Gevurah and Tiferes shine; and in the World of Beriah (Creation), Binah; but in Atzilus the level of Chochmah shines.
“The kings of” are Chesed, Gevurah and Tiferes, and “the King of the kings of” is Chochmah, Binah and Daas. Each world is lit by a different group: Asiyah by Netzach, Hod and Yesod, Yetzirah by Chesed, Gevurah and Tiferes, Beriah by Binah, and Atzilus by Chochmah.


והיינו כי בחכמה שורה אור א״ס ב״ה124 שהוא הנקרא מלך מלכי המלכים.125126 וע׳ בזח״א [בזהר חלק א] ד״ג ע״א ובזח״ב [ובזהר חלק ב׳] יתרו דס״ז ע״ב.
That is, in Chochmah rests the Infinite Light (Or Ein Sof), blessed be He, which is what is called “the King of the kings of kings.” And see the Zohar, Part I, folio 3a, and the Zohar, Part II, [Parshas] Yisro, folio 67b.
The Infinite Light rests in Chochmah, as Tanya explains (chapter 35, in a gloss), and that is “the King of the kings of kings.” The text adds references to two passages of the Zohar that speak of the supreme King.


וגילוי חכמה הוא גילוי אור אבא שנגלה בבחי׳ גילוי לפיכך ממילא לא הניח להחמיץ בצקם כו׳ להיות יניקה ח״ו [חס ושלום].
And the revelation of Chochmah is the revelation of the light of Abba, which was revealed openly; therefore, of itself, it did not let their dough leaven, etc., [which would have] given nurture, G-d forbid.
When Chochmah is revealed, the light of Abba shines openly, and so, of itself, it did not let their dough rise. Leavened dough would have given nurture to the forces opposed to holiness.


וכמ״ש ירא את ה׳ בני ומלך127 (במשלי כ״ד) דהפירוש כפשוטו היינו כשם שתצטרך ליראה את השם יתברך אע״פ [אף על פי] שאין אתה רואהו. ועם זה תפרוש מן העבירה.
As it is written, “Fear G-d, my son, and the king” (in Proverbs, chapter 24). The plain meaning is: just as you must fear G-d, blessed be He, even though you do not see Him, and thereby you will keep away from sin,
Proverbs 24:21 says, “Fear G-d, my son, and the king.” In its plain sense it compares two kinds of fear: one fears G-d although one does not see Him, and so keeps away from sin.


כן תצטרך שתתירא מן המלך המולך בארץ ותשים צורתו נכחפניך אע״פ [אף על פי] שאי אתה רואהו ובזה תנצל מחיוב מיתה למלכות. כן פי׳ בכד הקמח ערך יראה.
so must you fear the king who reigns in the land, and set his image before you even though you do not see him, and thereby you will be saved from incurring death at the hands of the kingdom. So it is explained in Kad HaKemach, under the entry “Fear.”
In the same way one should fear the king of the land even when he is absent, picturing him before one’s eyes, and so escape a death sentence from the state. This plain reading is from Kad HaKemach, by Rabbeinu Bachya, under the entry “Fear.”




18ויש עוד בפי׳ הפסוק כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] ירא את128129 ה׳ בני ומלך. ומלוך על יצרך.130 ושני הפירושים אמת.
There is a further interpretation of the verse, as our Sages, of blessed memory, said: “Fear G-d, my son, and the king (umelech)” — “and reign (umeloch) over your inclination.” And both interpretations are true.
The Sages also read umelech, “and the king,” as umeloch, “and reign”: “reign over your inclination” (Devarim Rabbah 2:33). Both readings are true.


והיינו שע״י היראה האמיתית מה׳ שהוא מלך מלכי המלכים עי״ז ומלוך על יצרך שלא להמשך אחר תאות הגשמיות מחמת היראה והביטול.
That is: through true fear of G-d, Who is the King of the kings of kings, through this “reign over your inclination,” not to be drawn after the desire for physical things, because of the fear and the self-nullification (bittul).
They are connected: true fear of G-d, the King of the kings of kings, brings bittul, and with it the power to rule one’s inclination and not be drawn after physical desires.




19והיצה״ר [והיצר הרע] הוא החמץ וכמ״ש מכף מעול וחומץ.131 ולכן ע״י שנגלה עליהם מלך מלכי המלכים הקב״ה
And the evil inclination is the chametz, as it is written, “from the grasp of the wrongdoer and the chometz (oppressor).” Therefore, because the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them,
The evil inclination is chametz: Psalms 71:4 speaks of “the wrongdoer and the chometz,” a word that means “oppressor” and also recalls leaven. When the supreme King was revealed in Egypt, the evil inclination was subdued.


אזי ממילא לא הספיק להחמיץ כו׳ אבל אצלינו נעשה חיוב לדורות להיות מצות יאכל את שבעת הימים.132
then, of itself, [the dough] did not have time to leaven, etc. But for us it became an obligation for the generations, that “matzos shall be eaten the seven days,”
So the dough did not rise, of itself. For later generations, who lack that revelation, the seven days of matzah became an obligation.


שהם ז׳ המדות. שבהם יש שליטה ליצה״ר [ליצר הרע] ששבה״כ [ששבירת הכלים] היה בז״ת [בז׳ תחתונות] וע״כ צריך להמשיך בהם בחי׳ מצה וביטול.
which are the seven emotive attributes (middos), in which the evil inclination has dominion, for the shattering of the vessels was in the seven lower [Sefiros]; and therefore one must draw into them the level of matzah and self-nullification (bittul).
The seven days correspond to the seven middos, where the evil inclination has its hold, because the shattering of the vessels, when the vessels of the lower Sefiros could not contain their light, took place in the seven lower Sefiros. Therefore the bittul of matzah must be drawn into each of them.




Section 7 · ¶20–26
“Because of this”: I, and not another
20ועל בחי׳ הראשונה נאמר בעבור זה עשה133 הוי׳ לי בעבור זה בשעה שיש מצה134 כו׳ שבעבור המשכת מצה עשה הוי׳ הוא גילוי אור אבא.
And concerning the first level it is said, “Because of this, Havayah did for me”: “because of this” — at the time when there is matzah, etc.; for on account of the drawing-down of matzah “Havayah did,” which is the revelation of the light of Abba.
The first kind of matzah, that of the first night, is the subject of “Because of this, Havayah did for me” (Exodus 13:8), which the Haggadah reads as “only at the time when matzah and maror lie before you.” Because of the matzah, which draws down Abba, “Havayah did.”


ופי׳ דהיינו ענין עשה הוי׳ לי היינו מה שנמשך גילוי אור א״ס ב״ה למטה ממש בעולם העשייה.
And the meaning is that the matter of “Havayah did (asah) for me” is that the revelation of the Infinite Light (Or Ein Sof), blessed be He, is drawn down truly below, into the World of Asiyah (Action).
Asah, “did,” is read as Asiyah, the lowest world: through matzah the Infinite Light is drawn down truly below, into the World of Asiyah.




21וזהו עשה135 הוי׳ לי. שנמשך גילוי שם הוי׳ בעשייה הגשמיות. ואיך אפשר שיומשך אור גדול זה כ״כ [כל כך] למטה עד שיומשך לי ממש עם שאני בעשייה הגשמית במצרים.
And this is “Havayah did for me”: that the revelation of the Name Havayah is drawn into physical Asiyah. And how is it possible that this great light be drawn so far down, until it is drawn to me myself, even though I am in physical Asiyah, in Egypt?
“Havayah did for me” means that the Name Havayah, which transcends all limits, is revealed even in the physical world of Asiyah, and to me personally, while I am in Egypt. The question is how so great a light can reach so low.


זהו אי אפשר רק בעבור זה. דהיינו מה שע״י המצה נמשך מוחין דאבא שהחכמה מאין תמצא136 שהיא למעלה מסדר ההשתלשלות137 עד ששם נאמר כחשכה כאורה.138
This is possible only “because of this”: that is, that through the matzah the intellect (mochin) of Abba is drawn down, for “Chochmah is found from ayin,” which is above the order of the chain of descending worlds (hishtalshelus), so much so that of it is said, “as darkness, so light.”
It is possible only “because of this,” the matzah, which draws down Abba: Chochmah that comes from ayin, above the chain of levels. There “darkness is as light,” so even the lowest place is no barrier.




22והשוה ומשוה כו׳. לכן יוכל להיות עשה הוי׳ לי שיומשך האור לי למטה בעשייה הגשמיות.
“And He is equal and makes equal,” etc. Therefore it can be that “Havayah did for me,” that the light is drawn to me below, in physical Asiyah.
This completes the thought: in Abba, above and below are equal, as the High Holiday hymn says of G-d, “He is equal and makes equal, small and great.” Therefore Havayah can be revealed “for me,” down in the physical world.


והענין כי הנה כתיב ועברתי בארץ מצרים139 אני ולא מלאך140 ולא שרף כו׳ שהם בחי׳ בי״ע
The explanation: it is written, “And I will pass through the land of Egypt”: “I, and not an angel,” “and not a seraph,” etc., which are the levels of Beriah, Yetzirah and Asiyah.
The Haggadah reads Exodus 12:12, “I will pass through the land of Egypt,” as “I, and not an angel … I, and not a seraph.” The angel, the seraph and the like correspond to the three lower worlds, Beriah, Yetzirah and Asiyah.


וכן באצי׳ עצמה יש בחי׳ בי״ע שהמל׳ נק׳ עשייה שבאצי׳ וחג״ת [וחסד גבורה תפארת] ובינה הם יצירה ובריאה דאצי׳
And likewise within Atzilus itself there are levels of Beriah, Yetzirah and Asiyah: Malchus is called the Asiyah of Atzilus, and Chesed, Gevurah and Tiferes, and Binah, are the Yetzirah and the Beriah of Atzilus.
The same three levels exist within Atzilus itself: Malchus of Atzilus is its “Asiyah,” Chesed, Gevurah and Tiferes its “Yetzirah,” and Binah its “Beriah.”


וזהו ג״כ פי׳ אני ולא מלאך שהמל׳ נק׳ ג״כ המלאך כו׳ אלא אני דוקא שהוא ע״י המשכת אור אבא מקור החכמה שהוא אצילות שבאצילות
And this too is the meaning of “I, and not an angel”: for Malchus too is called “the angel,” etc.; but specifically “I,” which is through the drawing-down of the light of Abba, the source of Chochmah, which is the Atzilus of Atzilus.
So “not an angel” also excludes Malchus of Atzilus, which is also called “the angel.” “I” means the light of Abba, the source of Chochmah, the “Atzilus of Atzilus,” the very highest level.


(ועמ״ש בד״ה ולהבין בתוס׳ [בתוספת] ביאור ענין וייצר141 כו׳ שכמ״כ [שכמו כן] בד׳ בחי׳ דצח״מ [דומם צומח חי מדבר] שבאצי׳ חכמה עילאה היא בחי׳ מדבר כו׳ ע״ש)
(And see what is written in the discourse beginning “And to understand,” in the addition to the explanation of the matter of “And He formed,” etc.: that likewise, among the four levels of inanimate, vegetative, animal and speaking within Atzilus, supernal Chochmah is the level of “speaking,” etc.; see there.)
A parenthesis refers to Torah Ohr, Bereishis, where the four kinds of creation, inanimate, vegetative, animal and speaking, are found within Atzilus as well, and supernal Chochmah is the “speaking” level among them.


לפי שארץ מצרים היה מקום טומאה והוצרך דוקא להיות המשכה עליונה שגם חשך לא יחשיך וכחשכה כאורה142 והיינו אור אבא ולא אימא כו׳,
Because the land of Egypt was a place of impurity, there had to be specifically a supernal drawing-down for which “even darkness does not darken,” and “as darkness, so light”: that is, the light of Abba and not of Imma, etc.
Egypt was a place of impurity, so only a light for which “even darkness does not darken” could reach it. That is the light of Abba, not that of Imma, which comes through the ordered chain of levels.


והיינו כי מה שנמשך ע״י מלאך או שליח עם היות שהכל ממנו ית׳ והמלאך הוא רק שליח וכחומר ביד היוצר143 הוא בידו ית׳.
That is: with what is drawn down through an angel or a messenger, although everything is from Him, blessed be He, and the angel is only a messenger and is in His hand, blessed be He, “like clay in the hand of the potter,”
An angel is only G-d’s messenger, “like clay in the hand of the potter” (Jeremiah 18:6), and everything it brings comes from G-d.


אך עכ״ז [עם כל זה] האור והשפע הנמשך ע״י מלאך ושליח הוא ממקור סדר ההשתלשלות. שמבחי׳ זו נמשך ע״י השתלשלות עילה ועלול ומתלבש בבחי׳ מלאך או שרף כו׳.
nevertheless, the light and the flow (shefa) drawn down through an angel and messenger come from the source of the order of the chain of descending worlds (hishtalshelus): from this level it is drawn down through the chain of cause and effect and is enclothed in the level of an angel or a seraph, etc.
Even so, what comes through a messenger comes from the source of the chain of levels, descending as cause and effect until it is clothed in an angel or a seraph.


לא כן ההמשכה שמלמעלה מסדר ההשתלשלות אין המלאך יוכל להיות כלי ושליח לגילוי בחינה זו כו׳ וזהו ענין אני ולא מלאך כו׳ ועמ״ש בד״ה ויקרא אל משה.144145
Not so the drawing-down that is from above the order of hishtalshelus: an angel cannot be a vessel and messenger for the revelation of this level, etc. And this is the matter of “I, and not an angel,” etc. And see what is written in the discourse beginning “And He called to Moshe.”
A light from above the chain cannot be carried by any angel, for no created vessel can hold it; this is why G-d says, “I, and not an angel.” The parenthesis refers to the discourse on “And He called to Moshe” in Likkutei Torah, Vayikra.


אך להבין מ״ש אני הוא ולא אחר דמכיון שכבר פירש ולא ע״י מלאך ולא ע״י שרף ולא ע״י השליח. א״כ מי הוא האחר שיצטרך לומר ע״ז עוד אני ולא אחר.
But one must understand what is said, “I am He, and not another”: since it has already specified “and not through an angel, and not through a seraph, and not through the messenger,” then who is the “other,” that it should need to say of this, further, “I, and not another”?
A new question: the Haggadah has already excluded an angel, a seraph and a messenger, so who is the “other” excluded by “I am He, and not another”?




23והענין הוא כי הנה באלול ועד יוה״כ [יום הכפורים] מזכירין י״ג מדות הרחמים להיות שהם המשכות עליונות המתגלות בבע״ת [בבעלי תשובה]
The explanation is this: from Elul until Yom Kippur we recite the Thirteen Attributes of Mercy, since they are supernal drawings-down that are revealed to baalei teshuvah (those who return);
The answer begins with teshuvah. From Elul to Yom Kippur we recite the Thirteen Attributes of Mercy, because they are supernal lights revealed to those who return to G-d.


כי מאחר שחטא ופגם במה יתוקן אלא ע״י המשכות עליונות שמאד נעלה וכחשכה כאורה כו׳. ולכן הם שהמשיכם משה רבינו ע״ה [עליו השלום] בחטא העגל לתקן החטא.
for once a person has sinned and caused a blemish, how can it be repaired except through supernal drawings-down that are very exalted, where “as darkness, so light,” etc.? Therefore it was they that Moshe our teacher, peace be upon him, drew down at the sin of the [golden] calf, to repair the sin.
Sin causes a blemish that ordinary, measured light cannot repair; only lights so lofty that before them “darkness is as light” can reach it and repair it. That is why Moshe drew down the Thirteen Attributes after the sin of the golden calf.




24והנה שם נאמר וימהר משה ויקוד ארצה146 וישתחו כי ארך אפים ראה אף לרשעים147 כו׳
Now, there it is said, “And Moshe hastened and bowed to the ground and prostrated himself,” for “he saw ‘slow to anger,’” even toward the wicked, etc.
After the Thirteen Attributes were revealed, “Moshe hastened and bowed to the ground” (Exodus 34:8). The Talmud explains what he saw: the attribute “slow to anger,” which G-d extends even toward the wicked.


וכדי שלא יהיה יניקה לחיצונים ג״כ זה היה בקשת משה ונפלינו אני ועמך148 ביקש שלא תשרה שכינה.149
And so that the external forces should not also draw nurture [from this], this was Moshe’s request, “And we shall be distinguished, I and Your people”: he asked that the Shechinah should not rest [upon the nations].
Because this light reaches even the wicked, the external forces might also draw from it. So Moshe asked, “that we be distinguished, I and Your people” (Exodus 33:16), which the Talmud (Berachos 7a) explains as a request that the Shechinah not rest on the other nations.




25והבטיח לו הקב״ה גם את הדבר הזה150 אשר דברת אעשה הא אילו לא הבטיח לו כן היה שורה
And the Holy One, blessed be He, promised him, “This thing too, that you have spoken, I will do.” It follows that had He not promised him so, it would have rested [upon them],
G-d granted the request: “This thing too, that you have spoken, I will do” (Exodus 33:17). That implies that without the promise, the Shechinah would have rested on the nations as well.


וכמו בבלעם הגם שהיה מזוהם כו׳ לפי שהוא ית׳ כל יכול וכחשכה כאורה151 כו׳ גם חשך כו׳
as with Bilam, even though he was defiled, etc.; for He, blessed be He, is all-powerful, and “as darkness, so light,” etc., “even darkness,” etc.
Bilam is the example: though he was defiled, prophecy came to him, since G-d is all-powerful and before Him “darkness is as light.” A light above every distinction can, in principle, reach anyone.


ומשם היה יניקת פרעה באחורי העורף מקום גבוה כו׳ ולכן עבדים היינו152 לפרעה במצרים כו׳.
And from there was Pharaoh’s nurture, from the back of the nape, a high place, etc.; and therefore “we were slaves to Pharaoh in Egypt,” etc.
From that same high source Pharaoh drew his nurture, but only from its back, “the back of the nape,” a high place. That is why “we were slaves to Pharaoh in Egypt” (Deuteronomy 6:21): his power came from a very high level.


אך בצאתם ממצרים בעבור זה בשעה שיש מצה153 המשכת מוחין דאבא שמלמטה באתעדל״ת [באתערותא דלתתא] שהיא עשיית המצוה היה אור אבא נמשך לי בפנימית בבחי׳ ישראל ולא נמשך לחיצונים.
But when they went out of Egypt, “because of this,” at the time when there is matzah — the drawing-down of the intellect (mochin) of Abba from below, through an arousal from below, which is the doing of the mitzvah — the light of Abba was drawn “to me,” in the inner dimension (pnimiyus), into the level of Israel, and was not drawn to the external forces.
At the Exodus, the matzah, a mitzvah done below as “an arousal from below,” drew the light of Abba “to me,” inwardly into Israel, so that the external forces received nothing. This begins the answer: “and not another” excludes Pharaoh, who had drawn from that very light.




26וזהו לי ולא לו אלו היה שם לא היה נגאל ולא כאשר מתחלה שהיינו עבדים לפרעה154 שהיה לו יניקה מאור אבא מאחוריים כו׳ וזהו ולא אחר.
And this is [the meaning of] “for me,” and not for him: “had he been there, he would not have been redeemed”; and not as at first, when “we were slaves to Pharaoh,” who had nurture from the light of Abba from the back (achorayim), etc. And this is “and not another.”
This answers who the “other” is. The Haggadah tells the wicked son, “for me, and not for him; had he been there, he would not have been redeemed”: at the Exodus the light reached Israel alone, unlike before, when Pharaoh drew nurture from the light of Abba “from the back” and enslaved us; Pharaoh is the “other” that is excluded.


והיינו ע״י המצוה נמשך לי בפנימית ונמצא שהמצה גרם לצאת ממצרים כי בחפזון155156 כו׳ המשכת אור אבא כו׳
That is, through the mitzvah it was drawn “to me,” inwardly; and it emerges that the matzah caused the going out of Egypt, “for in haste,” etc., [which is] the drawing-down of the light of Abba, etc.
Through the mitzvah of matzah the light was drawn inwardly to Israel, so it was the matzah that brought about the Exodus. The haste of the Exodus, “for in haste” (Deuteronomy 16:3), was itself the drawing-down of the light of Abba.


אבל כל ז׳ הימים הוא אחר יצ״מ [יציאת מצרים] מצות יאכל את שבעת הימים157 והיינו לדורות כי אבותינו לא היו צריכים לזה אלא שלא הספיק ממילא כו׳.
But all seven days are after the Exodus from Egypt, “matzos shall be eaten the seven days,” and that is for the generations; for our ancestors did not need this, only [the dough] did not have time, of itself, etc.
The seven days of matzah came after the Exodus and are a command for later generations. Our ancestors did not need them; their dough simply had no time to rise.


(וביאור ענין בעבור זה הנה פי׳ מוחין דאבא מבואר למעלה שהוא המשכה מלמעלה מסדר ההשתלשלות דקמיה כחשכה כאורה ממש מה שאפילו כתר עליון כו׳ אוכמא הוא קדם158 כו׳ ועם היות דשם בחי׳ אם צדקת מה תתן לו159
(And the explanation of the matter of “because of this”: the meaning of the intellect (mochin) of Abba has been explained above, that it is a drawing-down from above the order of the chain of descending worlds (hishtalshelus), for before Him it is truly “as darkness, so light,” in that even supernal Keser (the Crown), etc., “is black before,” etc. And although there is the level of “If you are righteous, what do you give Him?”
A long parenthesis explains “because of this” more deeply. The intellect of Abba, as explained above, comes from above the chain of levels, where “darkness is as light” and even Keser is “black”; at that level, “If you are righteous, what do you give Him?” (Job 35:7), and human deeds make no difference.


אמנם כשנמשך ומאיר משם בחכמה עילאה הנק׳ אבא ונש״י [ונשמות ישראל] נק׳ בנים לבחי׳ אבא כמשל הבן160 שנמשך ממוח האב ואזי נקרא ההמשכה הנ״ל מוחין דאבא א״כ עי״ז נמשך ההמשכה רק בסטרא דקדושה דוקא ועמ״ש לקמן בענין עבדים היינו כו׳.
nevertheless, when it is drawn down and shines from there into supernal Chochmah, which is called Abba — and the souls of Israel are called “children” to the level of Abba, as in the analogy of a son, who is drawn from the father’s brain — then the drawing-down mentioned above is called the intellect of Abba. If so, through this the drawing-down is drawn only to the side of holiness. And see what is written below on the matter of “We were slaves,” etc.,
But when that light shines into supernal Chochmah, called Abba, it becomes “the intellect of Abba,” and the souls of Israel are Abba’s “children,” drawn from it as a child is drawn from the father’s brain (Tanya, chapter 2). So this light goes only to the side of holiness, to the children, and not to the external forces.


ויוציאנו ה׳ אלקינו כו׳ ועמ״ש בד״ה כי עמך מקור חיים161162 גבי ענין השקיפה ממעון קדשך מן השמים163 כו׳. וסד״ה שימני כחותם164 וזהו עזי וזמרת165 יה שהם או״א [אבא ואימא] ועי״ז זה אלי כו׳.
“And the L-rd our G-d brought us out,” etc. And see what is written in the discourse beginning “For with You is the source of life,” concerning the matter of “Look down from Your holy dwelling, from heaven,” etc.; and at the end of the discourse beginning “Set me as a seal”: and this is “My strength and song is Yah,” which are Abba and Imma, and through this, “This (zeh) is my G-d,” etc.
The references continue: the Haggadah’s “And the L-rd our G-d brought us out,” discussed later; the Torah Ohr discourse “For with You is the source of life,” on “Look down from Your holy dwelling” (Deuteronomy 26:15); and “Set me as a seal,” where “My strength and song is Yah” (Exodus 15:2) is Abba and Imma, through which comes “This is my G-d.”


והנה ההמשכה מחכמה עילאה הוא ע״י יסוד אבא המתלבש ביסוד ז״א וזהו ענין בעבור זה ועיין בפ׳ ויצא דק״נ ע״ב בענין פי׳ וזה שער השמים166167 ובפ׳ בשלח ס״א א׳ יתרו דף ע׳ [עיין].
Now, the drawing-down from supernal Chochmah is through Yesod of Abba, which is enclothed in Yesod of Z’eir Anpin; and this is the matter of “because of this (zeh).” And see [the Zohar,] Parshas Vayetze, folio 150b, on the meaning of “And this (zeh) is the gate of heaven”; and Parshas Beshalach, [folio] 61a; [and] Yisro, folio 70.
The light of supernal Chochmah is conveyed through Yesod of Abba, enclothed in Yesod of Z’eir Anpin, and this channel is the zeh, “this,” of “because of this.” The Zohar references discuss zeh in Yaakov’s words “And this is the gate of heaven” (Genesis 28:17).


ועמ״ש בד״ה בחדש השלישי168 כו׳ ביום הזה כו׳ וזהו שבחי׳ י״ג מדות הרחמים שהן רחמים גדולים בלי גבול עכ״ז [עם כל זה] נק׳ מדות הרחמים שיש בחי׳ המגביל הרחמים שלא יומשכו
And see what is written in the discourse beginning “In the third month,” etc., “on this day,” etc. And this is [why] the Thirteen Attributes of Mercy, which are great mercies without limit, are nevertheless called middos (“measures”) of mercy: for there is a level that limits the mercies, so that they are drawn down
Another reference leads to a further point: the Thirteen Attributes are boundless mercies, yet they are called middos, “measures,” because something in them limits where they flow.


רק במקום הראוי וכענין כל מי שאין בו דעה169 אסור לרחם עליו כו׳ ועמ״ש מזה סד״ה ויאכילך את המן.170171 וזהו ג״כ פי׳ בעבור זה.
only in a fitting place, as in the matter of “Whoever has no knowledge (deah), it is forbidden to have mercy on him,” etc. And see what is written on this at the end of the discourse beginning “And He fed you the manna.” And this too is the meaning of “because of this.”
They flow only where fitting, as the Talmud says (Berachos 33a): “whoever has no knowledge, it is forbidden to have mercy on him.” The text refers to the discourse on the manna in Likkutei Torah, Eikev, and says this limiting, too, is meant by “because of this.”


ופי׳ ברבות ע״פ זה ספר תולדות אדם172173174 זה היינו י״ב שבטים ועם שבט לוי הם י״ג שהם נגד י״ג מדה״ר [מדות הרחמים] כו׳. וזהו רבות עשית אתה175 ה׳ אלקי נפלאותיך ומחשבותיך אלינו וגו׳) (בתהלים סי׳ מ׳)
And it is explained in [Midrash] Rabbah on the verse “This (zeh) is the book of the generations of Adam”: zeh is the twelve tribes, and with the tribe of Levi they are thirteen, corresponding to the Thirteen Attributes of Mercy, etc. And this is “Many (rabbos) are the things You have done, O L-rd my G-d, Your wonders and Your thoughts toward us,” etc.) (in Psalms, chapter 40).
The Midrash on “This (zeh) is the book of the generations of Adam” (Genesis 5:1) reads zeh, whose letters equal 12, as the twelve tribes; with Levi there are thirteen, matching the Thirteen Attributes of Mercy. Psalms 40:6, “Many are the things You have done … Your wonders and Your thoughts toward us,” expresses this.


פי׳ רבות כל דבר שהוא רב ועצום ע׳ [עיין] זח״א [זהר חלק א] פ׳ ויחי דרמ״ז א׳ וברבות סוף מגלת אסתר אתה מוצא שמדות טובות של הקב״ה בהשפע בפרוי ורבוי הטוב ברבוי החסד ברבוי הרחמים ברבוי כו׳
The meaning of rabbos is anything that is great (rav) and mighty (see the Zohar, Part I, Parshas Vayechi, folio 247a); and in [Midrash] Rabbah, at the end of Megillas Esther: “You find that the good attributes of the Holy One, blessed be He, are with plenty, with fruitfulness and increase: the good in abundance, the kindness in abundance, the mercy in abundance, in abundance,” etc.;
Rabbos means great and mighty, as in the Zohar (Vayechi) to which the text refers, and the Midrash at the end of Megillas Esther describes G-d’s good attributes as given “in abundance.”


ע״ש וזהו רבות עשית דהיינו המדות עליונות שלמעלה מהמדה וגבול שנקראו רבות כענין ורב חסד176 ורב טוב177 כו׳
see there. And this is “Many (rabbos) You have done”: that is, the supernal attributes that are above measure and limit, which are called rabbos, as in “and abundant (rav) in kindness” and “abundant (rav) goodness,” etc.;
So “Many (rabbos) You have done” refers to the supernal attributes beyond measure and limit, which are called “abundant,” as in “abundant in kindness” (Exodus 34:6) and “abundant goodness” (Isaiah 63:7).


עשית שנשתלשלו ונמשכו בעשייה הגשמיות וכדפי׳ בת״א [בתורה אור] בד״ה178 ויהי מקץ ועכ״ז [ועם כל זה] נפלאותיך ומחשבותיך אלינו וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מחשבתן של ישראל179 קדמה
“You have done (asisa)”: that they descended link by link and were drawn down into physical Asiyah, as explained in Torah Ohr in the discourse beginning “And it came to pass at the end.” And even so, “Your wonders and Your thoughts are toward us,” as our Sages, of blessed memory, said: “The thought of Israel preceded
Asisa, “You have done,” hints at Asiyah: these boundless attributes descended into the physical world, as Torah Ohr explains in the discourse on Miketz. Yet they are “Your thoughts toward us,” for “the thought of Israel preceded everything” (Bereishis Rabbah).


לכל דבר וז״ש [וזהו שכתוב] ורב טוב לבית ישראל וכתיב מה רב טובך180 אשר צפנת ליראיך כו׳ ועיין ברבות תולדות פס״ה181 רבות עשית כו׳ למה כהו כו׳
everything.” And this is [the meaning of] what is written, “and abundant goodness to the house of Israel”; and it is written, “How abundant is Your goodness, which You have hidden away for those who fear You,” etc. And see [Midrash] Rabbah, Toldos, section 65: “Many You have done,” etc., “why did [his eyes] grow dim?” etc.,
So the “abundant goodness” is “to the house of Israel” (Isaiah 63:7), “hidden away for those who fear You” (Psalms 31:20). The Midrash on Toldos applies “Many You have done” to Yitzchak’s dimmed eyes.


כדי שיבא יעקב ויטול את הברכות ובפ׳ בא פט״ו [פרק ט״ו / פרשה ט״ו] ע״פ החדש הזה לכם182 הצדקה שלכם כו׳ הרחמים שלכם כו׳ ע״ש ועמ״ש בד״ה ואכלתם אכול183184 בפי׳ אשר עשה עמכם להפליא יעו״ש [יעויין שם].
“so that Yaakov would come and take the blessings”; and in Parshas Bo, section 15, on the verse “This month shall be for you”: “The righteousness is yours,” etc., “the mercy is yours,” etc.; see there. And see what is written in the discourse beginning “And you shall eat, eating,” on the meaning of “Who has dealt wondrously with you”; see there.
His eyes dimmed so that Yaakov could come and receive the blessings: even this was among G-d’s thoughts for Israel. The Midrash on “This month shall be for you” (Exodus 12:2) likewise says “the righteousness is yours … the mercy is yours,” and the last reference is to the discourse “And you shall eat, eating” (Joel 2:26), earlier in this parsha.




Section 8 · ¶27–30
Matzah and maror, now and in the future
27וזהו בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור.185 שע״י המרור והמרירות מריחוקו מה׳ עי״ז מעורר י״ג מדה״ר [מדות הרחמים] כו׳
And this is [the meaning of] “‘Because of this’: I said it only at the time when there are matzah and maror”: for through the maror, and the bitterness over one’s distance from G-d, through this one arouses the Thirteen Attributes of Mercy, etc.,
This explains why the Haggadah ties “because of this” to matzah and maror together. Maror, the bitterness one feels over being far from G-d, arouses the Thirteen Attributes of Mercy, as teshuvah does.


כמ״ש בד״ה קול דודי186 הנה זה בא187 כו׳ ועיין ברבות בשלח ס״פ כ״ג בענין ואמר ביום ההוא188 כו׳
as is explained in the discourse beginning “The voice of my beloved! Behold, this (zeh) one comes,” etc. And see [Midrash] Rabbah, Beshalach, at the end of section 23, on the matter of “And it shall be said on that day,” etc.
The idea is developed in the discourse on “The voice of my beloved! Behold, this one comes” (Song of Songs 2:8) in Likkutei Torah, Shir HaShirim. The Midrash on Beshalach, at the end of section 23, discusses “And it shall be said on that day” (Isaiah 25:9), where zeh is said twice.


והענין כמ״ש במנחות דנ״ג יבא זה ויקבל זאת מזה189 כו׳ והיינו משה שנתנבא בזה והוא המשכת התורה וכמ״ש סד״ה ראשי המטות190 גבי לאמר זה הדבר.191
The explanation is as stated in Menachos, folio 53: “Let this (zeh) one come and receive this (zos) from this (zeh) One,” etc.; that is, Moshe, who prophesied with zeh, which is the drawing-down of the Torah; as is explained at the end of the discourse beginning “The heads of the tribes,” concerning “saying: This (zeh) is the thing.”
The Talmud (Menachos 53b) expounds: “Let this one (zeh), Moshe, come and receive this (zos), the Torah, from this One (zeh), the Holy One, blessed be He.” Moshe prophesied with the word zeh, “This is the thing” (Numbers 30:2), so zeh stands for the drawing-down of the Torah.




28והנה התורה נק׳ נובלות חכמה שלמעלה192 אכן לעתיד יהיה גילוי פנימית התורה שמפנימית חכמה שלמעלה וע״ז כוונו ברבות שלעתיד יאמרו ב״פ [ב׳ פעמים] זה193
Now, the Torah is called “the fallen fruit (novlos) of the Chochmah above”; but in the Time to Come there will be the revelation of the inner dimension (pnimiyus) of the Torah, which is from the inner dimension of the Chochmah above. And to this [the Sages] alluded in [Midrash] Rabbah, that in the Time to Come they will say zeh twice:
The Torah as we now have it is “the novlos of supernal Chochmah” (Bereishis Rabbah 17:5), its fallen fruit, its outer level. In the Time to Come the inner dimension of the Torah will be revealed, drawn from the inner dimension of supernal Chochmah, and the Midrash alludes to this when it says that then zeh, “this,” will be said twice.


הנה אלקינו זה194 כו׳ זה הוי׳ דהיינו ע״י שיתגלה ג״כ פנימיות אבא. ועמ״ש הרמ״ז [הרב משה זכות] פ׳ תולדות דקל״ה על פסוק זה ואמר ביום ההוא כו׳
“Behold, this (zeh) is our G-d,” etc., “this (zeh) is Havayah”: that is, through the revelation of the inner dimension of Abba as well. And see what the Ramaz wrote on Parshas Toldos, folio 135, on this verse, “And it shall be said on that day,” etc.
Isaiah 25:9 says, “Behold, this is our G-d … this is Havayah.” The double zeh means that the inner dimension of Abba will also be revealed; the Ramaz, Rabbi Moshe Zacuto, comments on this verse in his notes on the Zohar, Toldos.


ומ״מ גילוי זה נמשך ע״י היום לעשותם195196 וזהו בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור.
Nevertheless, this revelation is drawn down through “today, to do them”; and this is “‘Because of this’: I said it only at the time when there are matzah and maror.”
Yet that future revelation is drawn down by what is done now: “today, to do them” (Deuteronomy 7:11), which the Talmud reads as “today to do them, tomorrow to receive their reward” (Eruvin 22a). This is why “because of this” applies only when matzah and maror are actually before us.


דהיינו בבחי׳ היום לעשותם שאז הוא דשייך בחי׳ הבחירה. וכמ״ש ראה נתתי לפניך את החיים197 ואת הטוב ואת המות ואת הרע ובחרת בחיים.198
That is, in the mode of “today, to do them,” for it is then that choice applies, as it is written, “See, I have set before you life and good, and death and evil, and you shall choose life.”
Now, in this world, is the time of free choice, as the Torah says, “See, I have set before you life and good, and death and evil … and you shall choose life” (Deuteronomy 30:15, 19).




29והנה איתא בפע״ח [בפרי עץ חיים]199 מרור גימ׳ [גימטריא] מות. ור״ל [ורוצה לומר] כי הגשמיות נק׳ מות ורע שהוא כלה ונפסד והרוחניות נק׳ חיים וטוב וכמ״ש מזה בד״ה האזינו השמים200 וע״כ צריך להיות בחי׳ מרור ומרירות ממה שנמשך אחר הגשמיות כו׳
Now, it is stated in Pri Etz Chaim that maror (מרור) has the numerical value of maves (מות, “death”). That is to say: physicality is called “death” and “evil,” for it perishes and decays, and spirituality is called “life” and “good,” as is explained in the discourse beginning “Listen, O heavens.” Therefore there must be the level of maror and bitterness over having been drawn after physicality, etc.,
The Arizal’s Pri Etz Chaim notes that maror (מרור, 446) has the same value as maves (מות), “death.” The Alter Rebbe explains: physicality is “death” and “evil” because it perishes, while spirituality is “life” and “good,” as in the discourse on “Listen, O heavens”; so one must feel bitterness at having been drawn after the physical.


ולהיות ובחרת בחיים201 כו׳ וזה אינו שייך רק עכשיו אבל לע״ל [לעתיד לבוא] הוא אומר בלע המות לנצח202 (בישעיה סימן כ״ה). שלא יהיה הגשמיות מעלים ומסתיר כו׳.
and to fulfill “and you shall choose life,” etc. And this applies only now; but of the Time to Come it says, “He will swallow up death forever” (in Isaiah, chapter 25): that physicality will not conceal and hide, etc.
That bitterness is part of “choose life,” and it belongs only to the present. In the Time to Come “He will swallow up death forever” (Isaiah 25:8), and physicality will no longer conceal G-dliness.


וזהו ומחה ה׳ דמעה. אשר דמעה בגימט׳ [בגימטריא] ק״ך צירופי אלקים שמהם נמשך ההעלם והסתר כו׳ אלא יהיה כמ״ש והיה הוי׳ לי לאלקים.203 ע״ד הקב״ה מוציא חמה מנרתקה204205206 כו׳.
And this is “And G-d will wipe away the tear (dim’ah)”: for dim’ah (דמעה) has the numerical value of 120, the combinations of [the Name] Elokim, from which the concealment and hiding are drawn, etc.; rather, it will be as it is written, “And Havayah will be to me as Elokim,” in the manner of “The Holy One, blessed be He, takes the sun out of its sheath,” etc.
The same verse continues, “G-d will wipe away the tear”: dim’ah (דמעה, 119, counted with the word itself as 120) equals the 120 combinations of the five letters of Elokim, the source of concealment. Then “Havayah will be to me as Elokim” (Genesis 28:21), as in the Talmud’s image of G-d taking the sun out of its sheath (Avodah Zarah 3b).




30וא״כ אז אין שייך בחי׳ מרור שהמרור הוא על בחי׳ ההסתר הנק׳ מות. כי אז בלע המות207 כו׳ ברוחניות וכן בגשמיות ממש.
If so, then the level of maror will not apply, for the maror is over the level of concealment, which is called “death”; for then “He will swallow up death,” etc., in spirituality and likewise in actual physicality.
In the Time to Come maror will no longer apply: maror is bitterness over concealment, which is “death,” and then death will be swallowed up, both spiritually and physically.


וכן בחי׳ מצה שהוא ענין השימור מהחמץ אינו שייך רק עכשיו אבל לע״ל [לעתיד לבוא] יהי׳ [יהיה] ע״ד שלא הספיק להחמיץ שא״א לבא לבחי׳ חמץ ויש גשמי כלל מחמת הביטול כו׳
So too the level of matzah, which is the matter of guarding against chametz, applies only now; but in the Time to Come it will be in the manner of “[the dough] did not have time to leaven”: that it will be impossible to come to the level of chametz and physical yesh at all, because of the self-nullification (bittul), etc.;
Matzah, the guarding against chametz, will also not apply as it does now. One possibility is that, like the dough in Egypt, nothing will be able to “rise” into chametz, the sense of physical yesh, because of the overwhelming bittul.


או כי גם מבחי׳ חמץ לא יהי׳ [יהיה] יניקה לחיצונים דהיינו שלא יהי׳ [יהיה] החמץ בחי׳ יש וגסות דקליפה
or else, that even from the level of chametz there will be no nurture for the external forces; that is, the chametz will not be the level of the yesh and coarseness of kelipah,
The other possibility is that chametz itself will no longer give nurture to the external forces: it will no longer be the self-importance and coarseness of kelipah.


אלא ע״ד ויגבה לבו בדרכי208209 ה׳ וכמו שבקרבן תודה210 היו עשרה חלות חמץ. וכמ״ש הטעם ע״פ מזמור לתודה211 (בסידור).
but in the manner of “And his heart was lifted up in the ways of G-d,” as in the thanksgiving offering there were ten loaves of chametz, as the reason is explained on the verse “A psalm of thanksgiving” (in the Siddur).
Instead it will be a holy pride, like Yehoshafat’s “his heart was lifted up in the ways of G-d” (II Chronicles 17:6). So the thanksgiving offering included loaves of chametz (Leviticus 7:13), for a reason the Alter Rebbe gives in his Siddur on “A psalm of thanksgiving” (Psalms 100).


והרי ארז״ל [אמרו רבותינו זכרונם לברכה] ברבות פ׳ צו פ״ט לע״ל [לעתיד לבוא] כל הקרבנות בטלין וקרבן תודה אינו בטל212 כו׳
And indeed our Sages, of blessed memory, said in [Midrash] Rabbah, Parshas Tzav, section 9: “In the Time to Come all the offerings will be annulled, but the thanksgiving offering will not be annulled,” etc.
The Midrash on Parshas Tzav says that in the Time to Come all offerings will cease except the thanksgiving offering.


והרי כל הקרבנות באות מצה חוץ מחמץ שבתודה ושתי הלחם שהן באות חמץ213 א״כ מזה מוכרח שלע״ל [שלעתיד לבוא] מחמת עוצם הגילוי יתברר ויתעלה גם החמץ ועמ״ש בד״ה וידבר דעשה״ד [דעשרת הדברות] מענין שתי הלחם שהיו באות חמץ
And all the offerings come as matzah, except for the chametz of the thanksgiving offering and the Two Loaves, which come as chametz. If so, it follows necessarily from this that in the Time to Come, because of the intensity of the revelation, the chametz too will be refined and elevated. And see what is written in the discourse beginning “And [G-d] spoke,” on the Ten Commandments, on the matter of the Two Loaves, which came as chametz.
All grain offerings are matzah except the chametz of the thanksgiving offering and the Two Loaves of Shavuos (Menachos 52b; Leviticus 23:17). Since the thanksgiving offering, with its chametz, will remain, the great revelation of the future must refine and elevate even chametz; the text refers to a discourse on the Ten Commandments for the Two Loaves.


ולכן בחי׳ בעבור זה זהו דוקא בשעה שיש מצה ומרור שהוא בחי׳ היום לעשותם.214 אזי דוקא ממשיכים בחי׳ זה.
Therefore the level of “because of this” is specifically “at the time when there are matzah and maror,” which is the level of “today, to do them”; then specifically one draws down the level of zeh (“this”).
So “because of this” belongs to the present, “today, to do them,” when matzah and maror are before us. Only through these present deeds is the level of zeh drawn down.


הוא גילוי אור א״ס ב״ה הסוכ״ע. דקמיה מעלה ומטה שוין ע״כ נק׳ זה וכמ״ש את השמים ואת הארץ אני מלא.215
It is the revelation of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), before which above and below are equal; therefore it is called zeh, as it is written, “The heavens and the earth I fill.”
Zeh is the revelation of the light that encompasses all worlds, before which above and below are the same. Because it is equally present everywhere it can be called zeh, “this,” as in “The heavens and the earth I fill” (Jeremiah 23:24).


משא״כ לע״ל [לעתיד לבוא] אין מועיל בחי׳ תשובה וכמ״ש בגמרא פכ״ג דשבת דקנ״א ע״ב ע״פ אשר תאמר אין לי בהם חפץ216 שאין בהם לא זכות ולא חובה217 כו׳.
Whereas in the Time to Come teshuvah will not avail, as stated in the Gemara, chapter 23 of Shabbos, folio 151b, on the verse “of which you will say, ‘I have no desire in them’”: that in them there is neither merit nor guilt, etc.
In the Time to Come teshuvah will not avail, for the Talmud (Shabbos 151b) reads “years of which you will say, ‘I have no desire in them’” as the days of Mashiach, in which “there is neither merit nor guilt.” The work of drawing down this light therefore belongs to now.




Section 9 · ¶31–33
Beginning and end
31ועמ״ש בד״ה קול דודי בענין הנה זה בא מדלג כו׳. ועוי״ל [ועוד יש לומר] לתרץ הקושיא דלעיל בענין מצה זו שאנו218
And see what is written in the discourse beginning “The voice of my beloved,” on the matter of “Behold, this one comes, leaping,” etc. One may further say, to resolve the question above concerning “This matzah that we
After a reference to the discourse on “The voice of my beloved,” the Alter Rebbe offers another answer to the question with which the maamar began.


אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ והלא כבר נצטוו מקודם בערב תאכלו מצות.219
eat, for what reason? Because the dough of our ancestors did not have time to leaven” — but surely they had already been commanded beforehand, “In the evening you shall eat matzos” —
The question was: the Haggadah says we eat matzah because the dough had no time to rise, yet already before the Exodus they were commanded, “In the evening you shall eat matzos” (Exodus 12:18).


שי״ל [שיש לומר] שהוא ע״ד מ״ש מגיד מראשית אחרית220 כמ״ש ברבות פ׳ בראשית פט״ו [פרק ט״ו / פרשה ט״ו]221 ע״פ הוא הסובב את כל ארץ החוילה222 עדיין לא היתה חוילה ואתה אומר הסובב.223 אתמהא.
that it can be said that it is in the manner of what is written, “Telling the end from the beginning,” as stated in [Midrash] Rabbah, Parshas Bereishis, section 15, on the verse “It is the one that surrounds the whole land of Chavilah”: “There was not yet a Chavilah, and you say ‘that surrounds’? It is astonishing!
The answer follows “Telling the end from the beginning” (Isaiah 46:10). The Midrash asks how Genesis 2:11 could describe the river as the one “that surrounds the whole land of Chavilah,” when Chavilah did not yet exist.


אלא מגיד מראשית אחרית וכמ״כ [וכמו כן] כאן עיקר הענין דמצה זו שאנו אוכלים הוא ע״ש [על שם] שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה כו׳.
Rather, [He] tells the end from the beginning.” So too here: the main point of “this matzah that we eat” is on account of [the fact] that “the dough of our ancestors did not have time to leaven before He revealed Himself,” etc.
Its answer: G-d “tells the end from the beginning,” describing at the outset what will come later. So too here, the essential reason for matzah is the haste of the Exodus, and the earlier command anticipated it.




32ומ״ש מקודם בערב תאכלו מצות224 זהו ע״ד מגיד מראשית אחרית. ומ״מ האמת ג״כ כנ״ל דב׳ בחי׳ מצה הם שזהו ג״כ פי׳ ראשית ואחרית.
And what is written beforehand, “In the evening you shall eat matzos,” is in the manner of “telling the end from the beginning.” Nevertheless, what was said above is also true, that there are two levels of matzah; and this too is the meaning of “beginning” and “end.”
The command before the Exodus anticipates the end. Yet the earlier explanation, that there are two kinds of matzah, also stands, and it too is a “beginning” and an “end.”


פי׳ ראשית מלמטה למעלה זהו ענין ראשית חכמה יראת225 ה׳ שזהו ענין יראה תתאה שע״ז אמרו אם אין יראה אין חכמה226227 והיא המצה הא׳.
The meaning: “beginning,” from below to above, is the matter of “The beginning of wisdom is the fear of G-d,” which is the matter of the lower fear (yirah tata’ah), of which they said, “If there is no fear, there is no wisdom”; and this is the first matzah.
“Beginning,” from below upward, is “The beginning of wisdom is the fear of G-d” (Psalms 111:10): the lower fear, which precedes wisdom, of which the Mishnah (Avos 3:17) says, “If there is no fear, there is no wisdom.” This is the first matzah, the matzah of the first night.




33ומזה נמשך אח״כ בחי׳ אחרית היא המצה הב׳ וכמ״ש בפרדס בעה״כ [בערכי הכינויים] ערך228 אח רית שזהו בחי׳ יובל.
And from this is drawn, afterwards, the level of “end” (acharis), which is the second matzah; as is written in Pardes, in Erchei HaKinuyim, under the entry acharis, that this is the level of the Jubilee (Yovel).
From the first matzah comes the second, the “end” (acharis). Rabbi Moshe Cordovero’s Pardes, in its lexicon of Kabbalistic terms, identifies acharis with the Jubilee (Yovel).


וכנודע דיצ״מ [דיציאת מצרים] נמשך מבחי׳ יובל שמשם נמשך החירות כו׳ ובמא״א [ובמאורי אור]229 פי׳ אחרית ע״ה [עליו השלום] גימט׳ [גימטריא] כתר.
As is known, the Exodus from Egypt was drawn from the level of the Jubilee, from which freedom is drawn, etc. And in Me’orei Or, acharis is explained as having, with the kolel, the numerical value of Keser.
The Exodus came from the level of the Jubilee, the source of freedom, just as the Jubilee year sets slaves free. Me’orei Or notes that acharis (אחרית, 619), counting the word itself as one more, equals Keser (כתר, 620).


והוא ענין שנגלה עליהן מלך מלכי המלכים כו׳ וזהו מגיד מראשית אחרית230 פי׳ מגיד לשון המשכה כמו נהר דינור דנגיד ונפיק.231
And this is the matter of “the King of the kings of kings revealed Himself to them,” etc. And this is “telling (maggid) the end from the beginning”: maggid is a term for drawing down, as in “a river of fire flowing (nagid) and going forth.”
This is the revelation of “the King of the kings of kings.” Maggid, “telling,” is read as “drawing down,” as in the Aramaic of Daniel 7:10, “a river of fire flowing (nagid) and going forth.”


שע״י בחי׳ ראשית שהוא יראה תתאה זכו לבחי׳ אחרית היינו יראה עילאה שע״ז אמרו אם אין חכמה אין יראה232 וזהו ובמורא גדול זו גילוי שכינה233 כו׳. וכענין נעוץ תחלתן בסופן234 כו׳:235
For through the level of “beginning,” which is the lower fear, they merited the level of “end,” that is, the higher fear (yirah ila’ah), of which they said, “If there is no wisdom, there is no fear.” And this is “and with great awe”: “this is the revelation of the Shechinah,” etc. And it is like the matter of “Their beginning is wedged in their end,” etc.
Through the “beginning,” the lower fear, they merited the “end,” the higher fear that comes after wisdom (“If there is no wisdom, there is no fear”), which the Haggadah calls “great awe … the revelation of the Shechinah” (on Deuteronomy 26:8). As Sefer Yetzirah (1:7) says, “their beginning is wedged in their end”: the first matzah leads to the second, and the end is rooted in the beginning.



In one’s avodah
The maamar draws its lessons from matzah and maror. Through the mitzvah of matzah, an arousal from below, the light of Abba is drawn inwardly to a Jew and not to the external forces; the seven days of matzah draw bittul into the seven middos, where the evil inclination, “chametz,” has its hold; and maror is a real bitterness over one’s distance from G-d and over being drawn after physicality, which arouses the Thirteen Attributes of Mercy. All this belongs to the present, “today, to do them,” when choice and teshuvah still avail, and the lower fear of G-d, “the beginning of wisdom,” leads to the higher fear.
Questions for discussion
	Why does the revelation of Imma on Yom Tov bring joy, while the higher revelation of Abba on Shabbos brings bittul rather than revealed joy?
	How does a child who knows his father before he can understand him illustrate the “smallness” of Abba in matzah?
	Why could only a light above the chain of levels, and not an angel, redeem Israel from Egypt, and how did the mitzvah of matzah keep that light from Pharaoh?
	What does the bitterness of maror accomplish, and why will neither maror nor the guarding of matzah apply in the Time to Come?
	In what sense are the two kinds of matzah a “beginning” and an “end,” and what do they teach about the lower and the higher fear of G-d?

Sources and references
Notes
Paragraph 1
1להבין מ״ש בהגדה
The Alter Rebbe’s Siddur with Chassidic discourses has a discourse on “And you shall tell your son,” the verse on which the Haggadah rests.
Kehot’s noteראה סידור רצו, ג (והגדת לבנך). סה״מ תקס״ה ע׳ תלה (בהגדה כנגד ארבעה בנים). מאמרי אדה״ז על פרשיות ע׳ תקכ (בכל דור ודור). וראה גם אוה״ת ויקרא כרך-ג ע׳ תשלא (והגדת לבנך). קיצור שם בע׳ תשלח. ויקרא כרך-ד ע׳ א׳כח.
2מצה זו שאנו אוכלים ע״ש מה ע״ש שלא הספיק
“This matzah that we eat, for what reason? Because the dough of our ancestors did not have time to leaven before the King of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them.” The maamar asks how this reason fits a commandment to eat matzah that was given before the Exodus.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
3כי גרשו
“They baked the dough that they brought out of Egypt into unleavened cakes, for it had not leavened, for they were driven out of Egypt and could not delay.” The Haggadah brings this verse as the proof of its reason.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בעשור לחדש הזה
“On the tenth of this month they shall take for themselves, each man, a lamb.” The opening of the laws of the Pesach given in Egypt, before the Exodus.
Exodus 12:3שמות י״ב:ג׳
דַּבְּרוּ אֶל־כׇּל־עֲדַת יִשְׂרָאֵל לֵאמֹר בֶּעָשֹׂר לַחֹדֶשׁ הַזֶּה וְיִקְחוּ לָהֶם אִישׁ שֶׂה לְבֵית־אָבֹת שֶׂה לַבָּיִת:
Speak ye unto all the congregation of Israel, saying: In the tenth day of this month they shall take to them every man a lamb, according to their fathers’houses, a lamb for a household;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ג. באוה״ת פ׳ בא שכעין זה כתוב באבודרהם בסדר ההגדה ע״ש שכתב שהתירוץ ע״ז הוא דחוק ע״ש בארוכה. נתבאר בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קלג. וראה סה״מ תש״ד ד״ה מצה זו. סה״מ תש״ז ד״ה מצה זו ע׳ 235.
5על מצות ומרורים יאכלוהו
“With matzos and bitter herbs they shall eat it,” said of the Pesach offering; the Kehot note locates the wording here, and the same law was given in Egypt (Exodus 12:8). The offering had to be eaten with matzah regardless of any haste.
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ט, יא.
6שבעת ימים שאור לא ימצא
“For seven days no leaven shall be found in your houses.” The command of seven days for all generations.
Exodus 12:19שמות י״ב:י״ט
שִׁבְעַת יָמִים שְׂאֹר לֹא יִמָּצֵא בְּבָתֵּיכֶם כִּי כׇּל־אֹכֵל מַחְמֶצֶת וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מֵעֲדַת יִשְׂרָאֵל בַּגֵּר וּבְאֶזְרַח הָאָרֶץ:
Seven days shall there be no leaven found in your houses; for whosoever eateth that which is leavened, that soul shall be cut off from the congregation of Israel, whether he be a sojourner, or one that is born in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יט.
7בכל מושבותיכם תאכלו מצות
“You shall eat nothing leavened; in all your dwellings you shall eat matzos.” The second half of the command quoted for the generations.
Exodus 12:20שמות י״ב:כ׳
כׇּל־מַחְמֶצֶת לֹא תֹאכֵלוּ בְּכֹל מוֹשְׁבֹתֵיכֶם תֹּאכְלוּ מַצּוֹת:
Ye shall eat nothing leavened; in all your habitations shall ye eat unleavened bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8Rabbi Yose HaGelili derives that for the Pesach of Egypt the prohibition of chametz applied for only one day, because “no chametz shall be eaten” is followed by “Today you are going out.” This is the basis of both the question and the answer.
Pesachim 96b:1פסחים צ״ו ב:א׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9וכ״כ המזרחי בפ׳ ראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטז, ג.
10“Seven days you shall eat matzos with it, bread of affliction, for in haste you went out of the land of Egypt, so that you remember the day you went out of Egypt.” The verse that makes the seven days a remembrance of the Exodus.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כי בחפזון יצאת
The Mizrachi raises this question on the Haggadah and answers that the seven-day command was given for later generations, while in Egypt chametz was forbidden only one day; G-d knew they would leave in haste, and so commanded seven days of matzah as a remembrance of the Exodus.
Mizrachi, Deuteronomy 16:3מזרחי, דברים ט״ז:ג׳
כי בחפזון יצאת ולא הספיק הבצק להחמיץ וזה יהיה לך לזכרון. וזהו ששנינו מצה זו שאנו אוכלין על שם שנגאלו אבותינו ממצרים ואנו אומרים בהגדה על שום שלא הספיק בצקן של אבותינו להחמיץ ואם תאמר והלא בזולת זה לא היו רשאין לאכול חמץ שכבר הוזהרו על כך שנ׳ שבעת ימים מצות תאכלו אך ביום הראשון תשביתו שאור מבתיכם כי כל אוכל חמץ ונכרתה הנפש ההיא מישראל מיום הראשון עד יום השביעי י״ל דאזהרה זו אינה אלא לדורות שהיה גלוי וידוע לפניו יתברך שיצאו ממצרים בחפזון עד שלא יספיק בצקן להחמיץ …
Four commentaries on Rashi. Warsaw, 1862 (Public Domain)
12שעיקר המועדים הוא בחי׳ השמחה
The Rebbe Maharash develops there, from section 4 on, the idea that joy is the essence of the festivals, with glosses that bear on this maamar.
Kehot’s noteראה גם המשך וככה — תרל״ז סעי׳ ד׳ ואילך, עם הגהות לכאן. המשך שמח תשמח — תרנ״ז בתחלתו.
13ושמחת בחגך
“And you shall rejoice in your festival.” The commandment of joy on the festivals, which the maamar calls their essence.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד.
14גילוי מוחין דאימא
There the Rebbe Maharash adds that the revelation produces joy, and the joy in turn causes revelation, as explained at length elsewhere in the discourse “Mi yitencha ke’ach li.”
Kehot’s noteבוככה — תרל״ז סעי׳ ה׳ מוסיף ע״ז: שמהגילוי נעשה שמחה, והשמחה גורם גילוי כמ״ש במ״א באריכות בד״ה מי יתנך כאח לי.
15דהיינו מ״ש בהלל
There the Rebbe Maharash shows that this is the precise reason Hallel is said on Yom Tov: it celebrates the revelation of the intellect of Imma.
Kehot’s noteראה בוככה שם שזהו הדיוק למה אומרים הלל ביו״ט.
16מושיבי עקרת הבית
“He settles the barren woman of the house as a joyful mother of children. Halleluyah.” The closing verse of the first psalm of Hallel; the maamar reads it as Malchus rising to Binah, the “mother,” on Yom Tov.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
17לסעי׳ א׳
According to the note, this discourse explains that on Shabbos there shines the essence of Chochmah, higher than the Chochmah that shines within Binah.
Kehot’s noteראה בד״ה יום א׳ דחגה״ש — תרמ״ז ע׳ צז דשם מבאר דבשבת מאיר מבחי׳ עצם החכמה שלמעלה מבחי׳ החכמה שמאיר בבינה ע״ש ושם מציין גם להמשך וככה — תרל״ז.
Paragraph 2
18בשבת הוא גילוי מוחין דאבא
Alongside the Arizal’s Pri Etz Chaim (gate 20, chapter 1), the note points to the Mitteler Rebbe’s explanations of the Zohar for the teaching that Shabbos reveals the intellect of Abba.
Kehot’s noteראה פע״ח ש״כ פ״א. ביאה״ז לאדה״א צב, ד.
19ואין שם בחינת גילוי שמחה כביו״ט
The Rebbe explains that the maamar does not mean there is no joy on Shabbos; its joy is “like a candle at noon,” included and nullified within the delight of Shabbos, for delight and joy are bound together until they become one.
Proverbs 10:22משלי י׳:כ״ב
בִּרְכַּת ה׳ הִיא תַעֲשִׁיר וְלֹא־יוֹסִף עֶצֶב עִמָּהּ:
The blessing of the L-RD, it maketh rich, And toil addeth nothing thereto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Moed Katan 23bמועד קטן כ״ג ב
Kehot’s note”וי״ל דהפירוש הוא לא שאין שמחה ח״ו בשבת (ואדרבה אין עצב בה (משלי י, כב ירושלמי ברכות פ״ב סוף ה״ז. הובא בתוד״ה מאן דאמר — מו״ק כג, ב)), רק שהשמחה היא כשרגא בטיהרא, כי השמחה נכללת ובטילה בהעונג (ראה לקו״ש-ד ע׳ 1091 הערה 31) כי ענג ושמחה קשורים הם, עד שנעשים חד [ובספירות — חכמה (עונג) ובינה (שמחה) הם תרין רעין דלא מתפרשין, ”רעים אהובים” (ראה המשך שמח תשמח הנ״ל בתחלתו ובסופו)], ואדרבה — ”השמחה אינו אלא גילוי העונג” (שמח תשמח שם ס״ע רסד)” — משיחות ש״פ תבוא — תשמ״ח הערה 14.
20שמחה כביו״ט
The note points to the Alter Rebbe’s Code of Jewish Law, in the laws of Yom Tov, for the obligation of joy on the festival.
Kehot’s noteראה שו״ע אדה״ז הל׳ יו״ט סתקכ״ט, ס״ו.
21שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה
A discourse of the Alter Rebbe from 5565 to which the note points for these two levels in the revelation of the Infinite Light.
Kehot’s noteראה סה״מ תקס״ה א ע׳ תלו ואילך.
22נק׳ יש מיש
There is a gloss there on the idea that the chain of descent as a whole is called “something from something.”
Kehot’s noteבהמשך וככה — תרל״ז סעי׳ ה׳ יש הגה״ה.
Paragraph 3
23כמשל בן המלך שצא מן השביה
In Tanya, chapter 31, “there is no joy as great as going out of exile and captivity, like a king’s son who was in captivity, grinding in prison, … and went out free to the house of his father the king”; this is the joy of the G-dly soul when through Torah and prayer it leaves the body’s concealment.
Kehot’s noteראה תניא פרק לא.
24מאפילה לאור גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת אשר גאלנו (בהגדה).
25מאפילה לאור גדול ומאבל ליו״ט ומשעבוד לגאולה
“Therefore we are obligated to thank ... Him who did all these miracles for our fathers and for us: He brought us out from slavery to freedom, from sorrow to joy, from mourning to festival, from darkness to great light, and from bondage to redemption.” The Haggadah recites these words before Hallel; the maamar uses them for the joy that comes from grasping the distance one has crossed.
Mishnah Pesachim 10:5משנה פסחים י׳:ה׳
… לְפִיכָךְ אֲנַחְנוּ חַיָּבִין לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה, וּלְקַלֵּס, לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כָּל הַנִּסִּים הָאֵלּוּ, הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאֻלָּה. וְנֹאמַר לְפָנָיו, הַלְלוּיָהּ:
Rabban Gamaliel used to say: whoever does not make mention of these three things on Pesah does not fulfill his duty. And these are they: the pesah, matzah, and bitter herbs. The pesah because the Omnipresent passed over the houses of our fathers in Egypt. The matzah because our fathers were redeemed from Egypt. The bitter herb because the Egyptians embittered the lives of our fathers in Egypt. In every generation a man is obligated to regard himself as though he personally had gone forth from Egypt, because it is …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
26Michal says to David, “How honored was the king of Israel today, who exposed himself today before the eyes of his servants’ maids, as one of the idlers is openly exposed (kehigalos niglos).” The maamar borrows the doubled verb for a full and open revelation.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
27“He settles the barren woman of the house as a joyful mother of children.” The verse the paragraph interprets.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28Reish Lakish expounds “He settles the akeres of the house”: Knesses Yisrael said before the Holy One, blessed be He, “Master of the world, Your children have made me like a weasel that dwells in the foundations of houses.” The maamar takes from this that akeres means one hidden in the foundations of the house.
Pesachim 118b:8פסחים קי״ח ב:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, מַאי דִּכְתִיב: ״מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת״ — אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שָׂמוּנִי בָּנֶיךָ כְּחוּלְדָּה זוֹ הַדָּרָה בְּעִיקָּרֵי בָתִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
29בגמ׳ פ׳ בתרא דפסחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקיח, ב.
30בספר שו״ס
Besides Shushan Sodos itself (folio 68a), the note points to the Tzemach Tzedek’s Or HaTorah on Devarim, where this teaching is also brought.
Kehot’s note(= שושן סודות) סח, א. וראה גם באוה״ת דברים ע׳ כז.
Paragraph 5
31נהפך להם מיגון לשמחה
“And the month that was turned for them from sorrow to joy and from mourning to a festival.” Said of Purim; the maamar uses it for the joy that comes when the revealed light is grasped.
Esther 9:22אסתר ט׳:כ״ב
כַּיָּמִים אֲשֶׁר־נָחוּ בָהֶם הַיְּהוּדִים מֵאֹיְבֵיהֶם וְהַחֹדֶשׁ אֲשֶׁר נֶהְפַּךְ לָהֶם מִיָּגוֹן לְשִׂמְחָה וּמֵאֵבֶל לְיוֹם טוֹב לַעֲשׂוֹת אוֹתָם יְמֵי מִשְׁתֶּה וְשִׂמְחָה וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ וּמַתָּנוֹת לָאֶבְיֹנִים:
the days wherein the Jews had rest from their enemies, and the month which was turned unto them from sorrow to gladness, and from mourning into a good day; that they should make them days of feasting and gladness, and of sending portions one to another, and gifts to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בחשך ראו אור גדול
“The people who walked in darkness have seen a great light.” It describes the contrast between darkness and light that the soul grasps on Yom Tov.
Isaiah 9:1ישעיהו ט׳:א׳
הָעָם הַהֹלְכִים בַּחֹשֶׁךְ רָאוּ אוֹר גָּדוֹל יֹשְׁבֵי בְּאֶרֶץ צַלְמָוֶת אוֹר נָגַהּ עֲלֵיהֶם:
The people that walked in darkness have seen a great light; they that dwelt in the land of the shadow of death, upon them hath the light shined.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ט, א.
33באור פני מלך
“In the light of the king’s face is life, and his favor is like a cloud of the latter rain.” The maamar uses the phrase for the revelation that can be grasped on the festival.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
34בעוה״ב מזיו השכינה
There is a gloss there on the soul’s delight in the radiance of the Shechinah in the World to Come, which the note brings alongside this analogy.
Kehot’s noteבהמשך וככה — תרל״ז סי׳ ה׳ (ע׳ ז) יש הגה״ה.
35מזיו השכינה
“In the World to Come there is no eating and no drinking ... rather, the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar uses this as the model of delight that comes through comprehension.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
36להנחיל אוהבי יש
“To cause those who love me to inherit yesh, and I will fill their treasuries.” The maamar reads yesh as the Infinite Light revealed as something that can be grasped.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
37בנהר יעברו ברגל
“He turned the sea into dry land; through the river they passed on foot; there we rejoiced in Him.” Beregel, “on foot,” is read as the regel, the pilgrimage festival, and the river as Binah. (The Kehot note gives the verse number as 4.)
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ד.
38נהר היוצא מעדן
“And a river went out of Eden to water the garden.” In Kabbalah the river is Binah, which flows from Eden, Chochmah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הוי׳ לי בעזרי
“G-d is with me among my helpers.” The opening words of the discourse to which the parenthesis refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40החכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah is found from ayin,” from the level that is beyond grasp.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
41אין נק׳ מה שאינו מושג
There the Alter Rebbe explains that even in the higher worlds the Essence is not grasped; the only “comprehension” is by way of negation, knowing that He is “wise, but not with a knowable wisdom,” and that from His wisdom comes creation something from nothing, which cannot be understood.
Kehot’s noteראה גם לעיל פ׳ פקודי ג, ג.
42אבל מוחין דאבא . . למעלה מעלה מבחי׳ בינה
The note points there, and to the sources listed there, for the intellect of Abba being far above Binah and comprehension.
Kehot’s noteראה קונטרס דרושי חתונה תרנ״ב ע׳ ו. וש״נ.
43דלית מחשבה תפיסא
In Elijah’s prayer: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” Here it describes the Infinite Light revealed through the intellect of Abba.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 7
44בקושי התירו לדבר בד״ת בשבת
The note points to the sources gathered there for this saying about Torah study on Shabbos.
Kehot’s noteירושלמי שבת טו, ג. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תשסט. ראה לקו״ש חכ״א ע׳ 484. הובא בס׳ היראה לרבינו יונה ז״ל, והמדפיסים הגיהו שם. [כ].
45אורייתא מחכמה נפקת
The Zohar says that the Torah comes forth from supernal Chochmah. The maamar reads “comes forth” as going outside: the Torah is only a radiance of Chochmah, not its essence.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. שם פה, א.
46אורייתא מחכמה נפקת
A second place in the Zohar, given in the Kehot note, that the Torah comes forth from supernal Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
47בד״ה עוטה אור כשלמה
The letter opens with “Who wraps Himself in light as a garment” and brings the Arizal: Moshe’s comprehension did not reach the inner dimension of supernal Chochmah, Abba of Atzilus, but only the “back” of Chochmah enclothed in Binah and in Z’eir Anpin, “in the secret of ‘the novlos of supernal Chochmah is Torah.’” This is why the maamar says the essence of Chochmah is far above the Torah.
Kehot’s noteאגה״ק סי״ט.
48היוצאת מהחכמה
The same gloss says the explanation is broadened in Parshas Lech, which the editors identify as Or HaTorah on Lech Lecha, p. 874a.
Kehot’s noteועי׳ בבי׳ ב׳ ע״פ השמים [כסאי ברד״ה — אינו ברור בהכת״י] ובלקו״ת ממהר״ש נ״ע שם [יא, ב]. ושם בפ׳ לך הרחב הביאור סי׳ ג׳ צד 166 [אוה״ת לך תתרעד, א]. [כ].
Paragraph 8
49וכחשיכה כאורה
“Even darkness does not darken for You, and night shines like day; as darkness, so light.” The maamar applies it to the level of Abba, where above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
Paragraph 9
50ודקדוק הלשון כחשכה כאורה
According to the note, this precise reading of the two kafs of kachashechah ka’orah is quoted there.
Kehot’s noteמובא בסה״מ תרל״ה ע׳ כרך-ב ע׳ שעו.
51כחשכה כאורה
“Even darkness does not darken for You, and night shines like day; as darkness, so light.” The paragraph analyzes the double kaf of the last words.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וכתר עליון אע״ג דאיהו אור צח אור מצוחצח אוכם הוא
“Supernal Keser, although it is the primordial light, a clear light and a brilliant light, is black before the Cause of causes … all lights are darkened before Him.” The source the Kehot note gives for this line.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
53דכל נהורין מתחשכאן קמי׳ כו׳ וכ״ע אע״ג . . אוכם הוא כו׳
The words here quote Tikkunei Zohar, Tikkun 70 · 135b:1–2; the passage is shown below.
Tikkunei Zohar, Tikkun 70 · 135b:1–2תקו״ז תיקון ע
… וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ. תָּא חֲזִי כַּמָּה עִלּוֹת סְתִימִין, דְּאִינוּן מִתְלַבְּשִׁין וְאִינוּן מוּרְכָּבִין בִּסְפִירָן, וּסְפִירָן מֶרְכָּבָה לְגַבַּיְיהוּ, דְאִינוּן טְמִירִין מִמַּחְשְׁבוֹת בְּנֵי אָדָם, וַעֲלַיְיהוּ אִתְּמַר (קהלת ח ח) כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם, נְהוֹרִין …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteתקו״ז תי׳ ע׳ (קלה, ב).
54סד״ה שחורה אני
There the Alter Rebbe speaks of “the supernal darkness of ‘He made darkness His hiding place,’ which is above comprehension,” citing the Zohar that the brightest light is sometimes called “black” because, from its very greatness, it cannot be grasped at all.
Kehot’s noteלקו״ת שה״ש ו, ב.
55שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The opening words of the discourse to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56המולך מהודו ועד כוש
“He is the Achashverosh who reigned from Hodu to Kush.” The verse explained in that discourse.
Esther 1:1אסתר א׳:א׳
וַיְהִי בִּימֵי אֲחַשְׁוֵרוֹשׁ הוּא אֲחַשְׁוֵרוֹשׁ הַמֹּלֵךְ מֵהֹדּוּ וְעַד־כּוּשׁ שֶׁבַע וְעֶשְׂרִים וּמֵאָה מְדִינָה:
NOW IT came to pass in the days of Ahasuerus—this is Ahasuerus who reigned, from India to Ethiopia, over a hundred and seven and twenty provinces—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57בד״ה יונתי בחגוי הסלע
The discourse on “My dove, in the clefts of the rock,” which the maamar cites for the kaf of ka’orah as supernal Keser.
Kehot’s noteלקו״ת שה״ש יז, א.
58יונתי בחגוי הסלע
“My dove, in the clefts of the rock, in the hidden place of the steep.” The opening words of the discourse cited for the kaf of ka’orah as Keser.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כלה ונחרצה
When the letter kaf came before G-d, saying “I am Your glory,” and asked that the world be created with it, He answered, “Go back to your place, for with you is heard ‘destruction decreed’ (kalah venecheratzah).” The maamar takes this as the kaf of darkness.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
60וע״ד שנזכר בזח״א ד״ג ע״א
The Tzemach Tzedek quotes the Zohar: when the kaf came down from the Throne of Glory, two hundred thousand worlds trembled, and G-d would not create the world with it, “for with you is kalah venecheratzah”; and he adds that “the kaf is from the level of Keser.” This supports reading one kaf as Keser and the other as destruction.
Kehot’s note”בההיא שעתא נחתת מן קדמוהי אות כ׳ מעל כורסייא יקריה כו׳ ואזדעזו מאתן אלף עלמין כו׳, דלא אברו בך עלמא דהא בך כלייה ונתרצה. והנה הכ״ף הוא מבחי׳ כתר” — יהל אור ע׳ תרכג.
61ישת חושך סתרו
“He made darkness His hiding place, His canopy around Him.” The level where there is no revelation of comprehension at all.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
62היש ה׳ בקרבנו אם אין
Rabbi Shimon explains that Moshe’s instruction to the spies, “whether there is a tree in it or not,” hinted at this earlier question: whether the land’s fruit is like that of other lands, or whether a higher difference is drawn there from Atika Kadisha. The text refers to it for yesh and ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
R. Simeon said: ‘What he said was this: “If you see that the produce of the land is like that of other lands, then the Tree of Life is in it, but it does not derive from a still higher place. But if you see that its produce is superior to that of all the rest of the world, then you will know that that difference originates from the Ancient Holy One who is called ayin (nothing), and you will know the answer to the question once asked by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63להנחיל אוהבי יש
“To cause those who love me to inherit yesh.” Here yesh stands for revelation within the chain of levels.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” The word kneh (קנה, 155) appears twice, and 2 × 155 = 310, the value of yesh (יש).
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ב״פ קנה גימט׳ יש
the passage shares nothing with the note
Kehot’s noteוע״ל כאן (יוד, א) וש״נ. [כ].
66והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Read as “Chochmah is found from ayin,” the highest point of Chochmah that cleaves to its source.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כשמן הטוב
On “like the good oil upon the head,” the Zohar says the good oil is the holy anointing oil that flows from Atika Kadisha into the supernal river and down upon the King’s head. The text refers to it for ayin, the point of Chochmah joined to its source.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
68כשמן הטוב
“Like the good oil upon the head, running down upon the beard.” The verse the Zohar passage explains.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בד״ה צאינה וראינה
The discourse “Go out and see” explains that the Torah is likened to bread, wine and oil, three different levels, from “wine gladdens the heart of man, to make the face shine with oil, and bread sustains the heart of man,” and asks how the joy that comes from the wine of Torah differs from the shining that comes from its oil.
Kehot’s noteלקו״ת שה״ש כד, ד.
70צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The opening words of the discourse referred to.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71להצהיל פנים משמן
“And wine gladdens the heart of man, to make the face shine with oil.” The discourse contrasts the joy of wine with the shining that comes from oil.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72סד״ה שיר השירים
There, after “a clear light, a brilliant light, is black,” the Alter Rebbe explains “for your love is better” as the revelation of His essence drawn down through Torah and mitzvos, which is “better than wine.” In a bracket there he refers back to the discourse “Matzah zo,” this maamar.
Kehot’s noteלקו״ת שה״ש ב, א.
73כי טובים דודיך מיין
“For your love is better than wine.” Dodecha is read as a level above the joy of wine.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74המשמח אלקים
The vine says, “Shall I leave my wine, which gladdens G-d and men?” In Chassidus, wine “gladdens Elokim,” the joy that belongs to Binah.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ובד״ה ששים המה מלכות
The discourse on “There are sixty queens,” cited here for “a spring shall go out from the house of G-d.” The passage given explains that when Israel draw the revelation of the Infinite Light down below just as it is in the higher worlds, the upper and lower realms are united completely, the meaning of “my perfect one” (tamasi).
Kehot’s noteלקו״ת שה״ש לט, א.
76ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening words of another discourse referred to.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ומעין מבית ה׳ יצא
“And a spring shall go out from the house of G-d and water the valley of Shittim.” The subject in that discourse to which the reader is sent.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78היש ה׳ בקרבנו
The Israelites tested G-d, saying, “Is G-d among us or not?” The maamar reads yesh and ayin as two levels of revelation.
Exodus 17:7שמות י״ז:ז׳
וַיִּקְרָא שֵׁם הַמָּקוֹם מַסָּה וּמְרִיבָה עַל־רִיב בְּנֵי יִשְׂרָאֵל וְעַל נַסֹּתָם אֶת־ה׳ לֵאמֹר הֲיֵשׁ ה׳ בְּקִרְבֵּנוּ אִם־אָיִן:
And the name of the place was called Massah, and Meribah, because of the striving of the children of Israel, and because they tried the L-RD, saying: ‘Is the L-RD among us, or not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, ז.
79ובד״ה ושאבתם מים בששון
The discourse on the water-drawing of Sukkos contrasts the wine libation, stated explicitly in the Written Torah, with the water libation, a law given to Moshe at Sinai, and begins from wine that “gladdens Elokim” and from Binah, “the mother of children.” It develops the contrast between the joy of wine and what is above it.
Kehot’s noteלקו״ת סוכות עט, ד.
80ושאבתם מים בששון
“And you shall draw water with joy from the springs of salvation.” The opening words of the discourse for Sukkos referred to.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
81בערב תאכלו מצות
“In the first month, on the fourteenth day of the month, in the evening, you shall eat matzos.” The command given in Egypt, before the Exodus.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82מושיבי עקרת הבית אם הבנים שמחה
“He settles the barren woman of the house as a joyful mother of children.” The verse used for the joy of Yom Tov.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בנהר יעברו ברגל שם נשמחה בו
“Through the river they passed on foot; there we rejoiced in Him.” Read as the ascent to Binah on the pilgrimage festivals.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84והחכמה מאין תמצא
Read as “Chochmah is found from ayin”: the level revealed on Shabbos.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85נהר היוצא מעדן
“And a river went out of Eden to water the garden.” The river is Binah, root of the chain of cause and effect; Eden is above it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86עין לא ראתה
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.” Said here of Eden itself, beyond all comprehension.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
87וקראת לשבת ענג
“And you shall call Shabbos a delight.” The letters of ענג (oneg) are read as the initials of Eden, Nahar, Gan.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
88ענג ר״ת עדן נהר גן
The note traces the reading of ענג as the initials of Eden, Nahar, Gan to the Tikkunei Zohar, as quoted in Yair Nesiv in Me’orei Or.
Kehot’s noteת״ז מובא ביאיר נתיב במאו״א ע, לד.
Paragraph 11
89ושמרתם את השבת
“And you shall keep the Shabbos, for it is holy to you.” The maamar reads “it is holy” as Shabbos being kodesh in itself, the level of Chochmah.
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יד.
90היא בחי׳ קדש
The Rebbe raises the difficulty that Shabbos too is called mikra kodesh (Leviticus 23:3) and is counted among the mikra’ei kodesh in the Alter Rebbe’s Shulchan Aruch, and shows that the Zohar nevertheless says Shabbos is “called kodesh and not mikra kodesh”; he discusses it further there.
Leviticus 23:3ויקרא כ״ג:ג׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי שַׁבַּת שַׁבָּתוֹן מִקְרָא־קֹדֶשׁ כׇּל־מְלָאכָה לֹא תַעֲשׂוּ שַׁבָּת הִוא לַה׳ בְּכֹל מוֹשְׁבֹתֵיכֶם:
Six days shall work be done; but on the seventh day is a sabbath of solemn rest, a holy convocation; ye shall do no manner of work; it is a sabbath unto the L-RD in all your dwellings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבלקו״ש-כז ע׳ 321 מציין שיש להקשות ”הנה מקרא מפורש הוא דגם שבת נק׳ מקראי קדש וכמש״נ (ויקרא כג, ג) וביום השביעי שבת שבתון מקרא קדש. וכמ״ש רבינו הזקן בשולחנו (חאו״ח ר״ס רמ״ב) שהשבת הוא בכלל מקראי קדש . . והנה שלא יקשה אלקו״ת ממקרא זה, אפשר הי׳ לתרץ דשם כוונתו בעיקר הוא דיו״ט לא אקרי קדש, משא״כ בשבת הרי בכלל מאתים (שנקרא קדש) מנה (—מקרא קדש). אבל בזח״ג (צה, א. הובא בסידור שער המועדים) אי אפ״ל כן, כי כתב: בגיני כך שבת כו׳ ואקרי קדש ולא מקרא קדש”. — ע״ש עוד. (נדפס באגרות לכ״ק אדמו״ר כרך-א).
91יו״ט נק׳ מקרא קדש
The Zohar says that Shabbos is superior to all times and festivals and “is called kodesh and not mikra kodesh,” while all the festivals are called mikra’ei kodesh, “invited” from kodesh for joy. This is the distinction the maamar draws.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
R. Abba said: ‘R. Simeon, when the Sabbath meal was removed, used to ‘arrange his table and meditate on the Construction of the Chariot,1i.e. the relation of G-d to the universe, as set forth in the first chapter of Ezekiel. and say, Here is the banquet of the King, let Him come and partake with me. Therefore Sabbath is superior to all feasts and appointed seasons, and is called “holy” and not “holy convocation”.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
92חו״ב הם תרין ריעין דלא מתפרשין
Chochmah and Binah are “two companions that never part.” Hence the bittul of Abba is always drawn into Imma.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב.
93בד״ה ראה אנכי
There Anochi in “See, I set before you” is “who I am,” the level of “I am G-d your G-d,” the first word of the giving of the Torah, set “before you,” in Israel’s inner dimension, so that blessing is drawn down from the source of all.
Kehot’s noteראה לקו״ת ראה יח, ג.
94מוחין — דאבא להיות
A textual note: Kehot records that the first edition’s list of corrections marks something as missing in the words “the intellect of Abba to become,” needing examination, and that the second edition prints this at the foot of the page.
Kehot’s noteבלוח התיקון להוצאה הא׳ נרשם חסר וצריך עיון. ובהוצאה שני׳ נרשם כן בשולי העמוד. וראה לעיל פקודי ה, א הערה שו״ה בזהר.
Paragraph 12
95כולא קמי׳ כלא
“All is considered as nothing before Him.” Grasping this is the source of the joy of Imma.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
96ע״פ אסרי לגפן
There osri lagefen is read as oser yud: the yud, supernal Chochmah, binds and connects to the vine, the wine that gladdens with the joy of a mitzvah, for Chochmah is bittul, which must be present within the joy.
Kehot’s noteתו״א מז, א. אוה״ת בראשית ו דף תתשלא, ב.
97אסרי לגפן
“Binding his foal to the vine.” In Torah Ohr osri is read as oser yud: the yud, Chochmah, bound to the vine of joy.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בשכמל״ו
Kehot’s note points to Pesachim 56a for these words.
Pesachim 56aפסחים נ״ו א
Kehot’s noteראה פסחים נו, א.
99ויעש דוד שם
“And David made a name when he returned from smiting Aram.” Cited for “name” as a radiance, linked here with Netzach, Hod and Yesod.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
Paragraph 13
100מצה שהוא קטנות אבא
The note points to the sources gathered there on matzah as the “smallness” of Abba.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקנ.
101שאין התינוק יודע לקרות — טעם דגן
Rabbi Yehudah says the tree of knowledge was wheat, “for a child does not know how to call ‘Abba’ and ‘Imma’ until he tastes the taste of grain.” The maamar uses the saying to link matzah, made of grain, with Abba.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. מתנות כהונה לב״ר פט״ו, ז. מבוא שערים ש״ה ח״א פי״ב בהגהת צמח (א).
102נק׳ בזהר מיכלא דמהימנותא
The Zohar’s commandment to eat matzah on Pesach: it is a remembrance for all generations of the mystery of faith, for at that time Israel left the domain of other gods and entered the mystery of faith. The Rebbe’s note, quoted by Kehot, gives this place for the name “the food of faith.”
Zohar II, 41aזח״ב מא, א
Kehot’s noteבספר טעמי המצות להצ״צ מצות חמץ ומצה מציין לזהר ויצא [קנז, א — הדף הוספת המו״ל וליתא בגוכי״ק] וצע״ק. וראה זח״ב מא, א — הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ח עמ׳ 166. ח״ב מא, א. קפג, ב. [כ]. וכ״ה בסה״מ תש״ז ע׳ 236.
103מיכלא דמהימנותא
The Zohar likens matzah to a healing food given to a king’s sick son before any other food: by eating matzah Israel came to enter and know the mystery of faith. A second place given in the Kehot note.
Zohar, Tetzaveh 9:73–10:83ספר הזהר, תצוה ט׳:ע״ג-י׳:פ״ג
Now one has to consider: On the Passover the Israelites emerged from their subsistence on the [spiritual] bread called “leaven” to be nourished by the more honourable bread called Mazzah (unleavened). Now, when the Israelites were worthy (on the Day of Pentecost) to eat a more excellent bread, would it not have been more appropriate that the “leaven” should have been abolished altogether and not been in evidence at all? Why, then, was that sacrifice based chiefly on leavened bread, as it is written: “They (the two loaves) shall be …
The Zohar; London, Soncino Press, 1933 (Public Domain)
104בד״ה וספרתם לכם
In the discourse on counting the Omer, Pesach is the revelation of “barley,” the soul’s grasp of the Infinite Light as it is revealed, each according to his capacity, and this light is drawn down to the animal soul to turn it into the seven holy middos over the seven weeks; Shavuos then reveals “wheat,” a higher level.
Kehot’s noteלקו״ת במדבר י, ג.
105והנה המשכת מוחין דאבא
According to the note, it is explained there that this drawing-down of the intellect of Abba through matzah is the “smallness” of Abba.
Kehot’s noteראה בסה״מ תש״ז ע׳ 235 שזהו ענין קטנות דאבא.
106מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days, and no chametz shall be seen with you.” The maamar reads yei’achel as “shall feed”: the seven days are to be nourished from Abba.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ז.
107לא ימיש עמוד הענן
“The pillar of cloud did not depart by day, nor the pillar of fire by night, from before the people.” The cloud is the encompassing light of Abba.
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, כב.
108עננא דאהרן
The passage in Parshas Emor on “the cloud of Aharon,” to which the Kehot note refers; the maamar identifies this cloud with the encompassing light of Abba.
Zohar III, 103bזח״ג קג, ב
Kehot’s noteזח״ג קג, ב.
109והענן הי׳ הורג נחשים ועקרבים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא בשלח פתיחתא. במ״ר א, ב. תנחומא בשלח ג.
110והענן היה הורג נחשים ועקרבים
Given in the Kehot note for the Midrash that the cloud killed the snakes and scorpions in the desert.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
111והענן היה הורג נחשים ועקרבים
Also given in the Kehot note for the cloud that killed the snakes and scorpions.
Midrash Tanchuma, Beshalach 3מדרש תנחומא, בשלח ג׳
… אַרְבָּעָה מֵאַרְבַּע רוּחוֹת, וְאֶחָד מִלְּמַטָּה, וְאֶחָד מִלְּמַעְלָה, וְאֶחָד מְהַלֵּךְ לִפְנֵיהֶם, כָּל הַנָּמוּךְ מַגְבִּיהוֹ, וְכָל הַגָּבוֹהַּ מַנְמִיכוֹ, וְשׂוֹרֵף נְחָשִׁים וְעַקְרַבִּים, מְכַבֵּד וּמְרַבֵּץ אֶת הַדֶּרֶךְ לִפְנֵיהֶם.
And the L-rd went before them by day (Exod. 13:21). You find that there were seven clouds of glory in all. And the L-rd went before them by day in a pillar of cloud (ibid.) was the first; and Thy cloud standeth over them (Num. 14:14) was the second; In a pillar of cloud (ibid.) was the third; That the cloud tarried (Num. 9:22), the fourth; And the going up of the cloud (Exod. 40:36), the fifth; And whenever the cloud was taken up (ibid., 37), the sixth; and For …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
Paragraph 14
112בערב תאכלו מצות
“In the first month, on the fourteenth day of the month, in the evening, you shall eat matzos.” The source of the obligation of the first night.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יח.
113שקבעו הכתוב חובה
The Gemara asks how Rabbi Shimon knows that the Torah “established it as an obligation” to eat matzah, and answers: from “In the evening you shall eat matzos.” Only the first night is a fixed obligation.
Pesachim 28bפסחים כ״ח ב
Kehot’s noteפסחים כח, ב.
114יומם יצוה ה׳ חסדו
“By day G-d commands His kindness, and at night His song is with me.” Chesed is the “day,” the first day, which includes all the days.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
115יומא דאזיל עם כולהו כו׳
Alongside the Arizal’s writings and the Zohar, the note points to the Rebbe’s note there on “the day that goes with all of them.”
Zohar III, 103aזח״ג קג, א
Kehot’s noteע״ח שכ״ה דרוש ב. פע״ח שער חה״ס פ״א. שערי מאמרי רשב״י פ׳ יתרו, תרומה ואמור. וראה זח״ג קג, א-ב. קצא, ב. ראה הערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 144.
116עננא דאהרן
The passage in Parshas Emor to which the text itself refers, on the cloud of Aharon.
Zohar, Emor 43:270–278ספר הזהר, אמור מ״ג:ע״ר-ער״ח
YE SHALL DWELL IN BOOTHS.The word succoth (booths) is written without a vau, to show that there is one cloud to which all the others are linked. R. Eleazar cited here the verse: “Thus saith the L-rd, I remember for thee the kindness of thy youth”, etc. (Jer. 2, 2). ‘This verse’, he said, ‘refers to the Community of Israel at the time when She went in the wilderness with Israel. The “kindness” (hesed) is the cloud of Aaron which carried along with it five others which were linked with …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117לא ימיש עמוד הענן יומם
“The pillar of cloud did not depart by day.” The word “by day” links the cloud of Aharon with Chesed, the “day.”
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ומ״ש עליו במ״א
This is the “elsewhere” of the text: according to the note, the Alter Rebbe’s Siddur discusses this passage of the Zohar from p. 257a on.
Kehot’s noteסידור רנז, א ואילך. ראה אוה״ת נח נו, א. נ״ך-א ע׳ שפה.
Paragraph 15
119אין התינוק יודע לקרות אבא
“A child does not know how to call ‘Abba’ and ‘Imma’ until he tastes the taste of grain.” Recalled here in the summary.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
120מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” Recalled here in the summary.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
121שנגלה עליהם מלך מלכי המלכים
“… because the dough of our ancestors did not have time to leaven before the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them.” The section explains what this revelation was.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
122ושר מלכות פרס
“And the minister of the kingdom of Persia stood against me twenty-one days.” The angel appointed over Persia, an example of “the kings of the kings.”
Daniel 10:13דניאל י׳:י״ג
וְשַׂר מַלְכוּת פָּרַס עֹמֵד לְנֶגְדִּי עֶשְׂרִים וְאֶחָד יוֹם וְהִנֵּה מִיכָאֵל אַחַד הַשָּׂרִים הָרִאשֹׁנִים בָּא לְעׇזְרֵנִי וַאֲנִי נוֹתַרְתִּי שָׁם אֵצֶל מַלְכֵי פָרָס:
But the prince of the kingdom of Persia withstood me one and twenty days; but, lo, Michael, one of the chief princes, came to help me; and I was left over there beside the kings of Persia.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
123ומלך מלכי היינו חב״ד
The Tzemach Tzedek notes that here “the King of the kings of” is Chochmah, Binah and Daas, while in Likkutei Torah, Shir HaShirim, it seems to be Malchus of the Infinite.
Kehot’s noteבאוה״ת נ״ך-א ע׳ סב מעיר שכאן כתב שזהו חב״ד, ובלקו״ת שה״ש בד״ה קול דודי ספ״א דף יד, ד משמע שזהו ענין מלכותך מל׳ דא״ס, ומתרץ ”וי״ל דמ״מ הנה ע״י מל׳ דא״ס דוקא נמשך יחוד או״א” ע״ש.
124בחכמה שורה אור א״ס ב״ה
In the gloss the Alter Rebbe brings what he heard from his teacher: Etz Chaim teaches that the Infinite Light unites even in Atzilus only by first enclothing itself in the Sefirah of Chochmah, because the Infinite is the true One, beside whom nothing exists, “and this is the level of Chochmah.” This is why the Infinite Light “rests in Chochmah.”
Kehot’s noteראה תניא פרק לה בהגה״ה.
125הנקרא מלך מלכי המלכים
When the letter mem asked that the world be created with it, G-d answered that the world needs a King (melech), so the mem, lamed and kaf must stay in their place, since the world cannot stand without a King. The text refers here for the supreme King.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
126הנקרא מלך מלכי המלכים
In Parshas Yisro the Zohar teaches that in holiness there is a supernal King, the mystery of the Holy of Holies, and a King below like Him; and that G-d broke the “old and foolish king” of the other side, Pharaoh, so that He alone rules above and below. The text refers here for the supreme King.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
In just the same way G-d broke here on earth the power of an “old and foolish king”, namely Pharaoh, who, when Moses said to him, “The G-d of the Hebrews hath met with us”, replied, “I know not the L-rd,” but when the Holy One, desiring that His Name should be glorified on earth as it is in heaven, punished him and his people, he came and acknowledged the Holy One.
The Zohar; London, Soncino Press, 1933 (Public Domain)
127“Fear G-d, my son, and the king; do not mingle with those who change.” The maamar brings the plain reading and the Sages’ reading.
Proverbs 24:21משלי כ״ד:כ״א
יְרָא־אֶת־ה׳ בְּנִי וָמֶלֶךְ עִם־שׁוֹנִים אַל־תִּתְעָרָב:
My son, fear thou the L-RD and the king, And meddle not with them that are given to change;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
128כמשארז״ל ירא את
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברים רבה ב, לג. ע׳ בתנחומא בהעלותך (סי׳ ט) ”המליכהו עליך” ד״א ”המלך יצ״ט על יצה״ר” יעו״ש. [כ].
129ירא את ה׳ בני ומלך
“Fear G-d, my son, and the king.” The verse the Sages read homiletically.
Proverbs 24:21משלי כ״ד:כ״א
יְרָא־אֶת־ה׳ בְּנִי וָמֶלֶךְ עִם־שׁוֹנִים אַל־תִּתְעָרָב:
My son, fear thou the L-RD and the king, And meddle not with them that are given to change;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ומלוך על יצרך
“Another interpretation: ‘Fear G-d, my son, and the king (umelech)’: and reign over your inclination.” The Midrash tells of Rabbi Shimon ben Elazar, who declared himself master of his own desires.
Devarim Rabbah 2:33דברים רבה ב׳:ל״ג
Paragraph 19
131וכמ״ש מכף מעול וחומץ
“My G-d, rescue me from the hand of the wicked, from the grasp of the wrongdoer and the oppressor (chometz).” The maamar hears in chometz the leaven, the evil inclination.
Psalms 71:4תהילים ע״א:ד׳
אֱלֹקַי פַּלְּטֵנִי מִיַּד רָשָׁע מִכַּף מְעַוֵּל וְחוֹמֵץ:
O my G-d, rescue me out of the hand of the wicked, Out of the grasp of the unrighteous and ruthless man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עא, ד.
132מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” For later generations, matzah drawn into the seven middos.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
133בעבור זה עשה ה׳ לי
“And you shall tell your son on that day, saying: Because of this, G-d did for me when I went out of Egypt.” The maamar reads “did” as the drawing of the Name Havayah into Asiyah.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ח.
134בעבור זה בשעה שיש מצה
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The Haggadah ties the verse to the matzah of the seder night.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 21
135וזהו עשה הוי׳ לי
“Because of this, G-d did for me when I went out of Egypt.” The question is how the Name Havayah reaches “me,” in Egypt.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136שהחכמה מאין תמצא
Read as “Chochmah is found from ayin”: Chochmah above the chain of levels.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137נמשך מוחין דאבא שהחכמה מאין תמצא שהיא למעלה מסדר ההשתלשלות
The Rebbe Maharash notes there that Tanya, chapters 3 and 9, implies the same: Chochmah, which comes from ayin, is above the order of hishtalshelus.
Kehot’s noteבסה״מ תרל״ה-א ע׳ כח מציין שכן משמע בתניא פ״ג ופ״ט. וכן מציין לעיל פ׳ פקודי ה, ב.
138כחשכה כאורה
“As darkness, so light.” In Abba even the lowest place is no barrier to the light.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
139ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night, and I will strike every firstborn … I am G-d.” The Haggadah reads each phrase as “I, and not an angel,” “I, and not a seraph,” “I, and not the messenger,” “I am He, and not another.”
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
140אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי. הגדה של פסח.
141בד״ה ולהבין בתוס׳ ביאור ענין וייצר
In the addition on “And He formed,” the Alter Rebbe compares the inanimate, vegetative, animal and human, and then explains the difference between angels and souls: angels too are made of “body” and “soul,” but their bodies are spiritual, of fire and wind, while human bodies are of the four physical elements; he goes on to ask why the angels were given more spiritual bodies than Israel.
Kehot’s noteתו״א ד, ב.
142שגם חשך לא יחשיך וכחשכה כאורה
“Even darkness does not darken for You … as darkness, so light.” Only such a light could reach impure Egypt.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143כחומר ביד היוצר
“Behold, like clay in the hand of the potter, so are you in My hand, house of Israel.” Said here of the angel, which is only G-d’s instrument.
Jeremiah 18:6ירמיהו י״ח:ו׳
הֲכַיּוֹצֵר הַזֶּה לֹא־אוּכַל לַעֲשׂוֹת לָכֶם בֵּית יִשְׂרָאֵל נְאֻם־ה׳ הִנֵּה כַחֹמֶר בְּיַד הַיּוֹצֵר כֵּן־אַתֶּם בְּיָדִי בֵּית יִשְׂרָאֵל:
’O house of Israel, cannot I do with you as this potter? saith the L-RD. Behold, as the clay in the potter’s hand, so are ye in My hand, O house of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144בד״ה ויקרא אל משה
That discourse explains the Midrash “here, I am the One who calls and I am the One who speaks,” and the festivals as mikra kodesh: the weekday on which a festival falls is “invited” to supernal holiness, Chochmah, like a king who invites guests (Zohar, Emor).
Kehot’s noteלקו״ת ויקרא א, ג.
145ויקרא אל משה
“And He called to Moshe, and G-d spoke to him from the Tent of Meeting.” The opening words of the discourse referred to.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
146וימהר משה ויקד ארצה
“And Moshe hastened and bowed to the ground and prostrated himself,” after the Thirteen Attributes were proclaimed.
Exodus 34:8שמות ל״ד:ח׳
וַיְמַהֵר מֹשֶׁה וַיִּקֹּד אַרְצָה וַיִּשְׁתָּחוּ:
And Moses made haste, and bowed his head toward the earth, and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ח.
147כי ארך אפים ראה אף לרשעים
The Talmud asks what Moshe saw that made him bow, and one view answers, “He saw ‘slow to anger’”: G-d is slow to anger even toward the wicked. The maamar draws from this that the light reaches even the wicked.
Sanhedrin 111a:12–13סנהדרין קי״א א:י״ב-י״ג
רַבִּי חֲנִינָא בֶּן גַּמְלָא אָמַר: ״אֶרֶךְ אַפַּיִם״ רָאָה, וְרַבָּנַן אָמְרִי: ״אֱמֶת״ רָאָה. תַּנְיָא כְּמַאן דְּאָמַר ״אֶרֶךְ אַפַּיִם״ רָאָה, דְּתַנְיָא: כְּשֶׁעָלָה מֹשֶׁה לְמָרוֹם מְצָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁיּוֹשֵׁב וְכוֹתֵב ״אֶרֶךְ אַפַּיִם״. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״אֶרֶךְ אַפַּיִם״ לַצַּדִּיקִים? אָמַר לוֹ: ״אַף לָרְשָׁעִים״. אֲמַר לֵקהּ: רְשָׁעִים יֹאבֵדוּ! אֲמַר לֵקהּ: הַשְׁתָּא חָזֵית (מַאי) דְּמִבְּעֵי לָךְ. כְּשֶׁחָטְאוּ יִשְׂרָאֵל, אָמַר לוֹ: לֹא כָּךְ אָמַרְתָּ לִי ״אֶרֶךְ אַפַּיִם לַצַּדִּיקִים״?
William Davidson, Vocalized Aramaic (CC-BY-NC)
148ונפלינו אני ועמך
“And we shall be distinguished, I and Your people, from every people on the face of the earth.” Moshe’s request.
Exodus 33:16שמות ל״ג:ט״ז
וּבַמֶּה יִוָּדַע אֵפוֹא כִּי־מָצָאתִי חֵן בְּעֵינֶיךָ אֲנִי וְעַמֶּךָ הֲלוֹא בְּלֶכְתְּךָ עִמָּנוּ וְנִפְלִינוּ אֲנִי וְעַמְּךָ מִכׇּל־הָעָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
For wherein now shall it be known that I have found grace in Thy sight, I and Thy people? is it not in that Thou goest with us, so that we are distinguished, I and Thy people, from all the people that are upon the face of the earth?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, טז.
149ביקש שלא תשרה שכינה
Moshe asked three things of the Holy One, blessed be He, and was granted them; one was that the Shechinah should not rest on idol worshippers, as it says, “And we shall be distinguished, I and Your people.”
Berakhot 7a:24–25ברכות ז׳ א:כ״ד-כ״ה
בִּקֵּשׁ שֶׁלֹּא תִּשְׁרֶה שְׁכִינָה עַל עוֹבְדֵי כּוֹכָבִים, וְנָתַן לוֹ, שֶׁנֶּאֱמַר: ״וְנִפְלִינוּ אֲנִי וְעַמְּךָ״. בִּקֵּשׁ לְהוֹדִיעוֹ דְּרָכָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְנָתַן לוֹ, שֶׁנֶּאֱמַר: ״הוֹדִיעֵנִי נָא אֶת דְּרָכֶיךָ״, אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! מִפְּנֵי מָה יֵשׁ צַדִּיק וְטוֹב לוֹ, וְיֵשׁ צַדִּיק וְרַע לוֹ, יֵשׁ רָשָׁע וְטוֹב לוֹ, וְיֵשׁ רָשָׁע וְרַע לוֹ? אָמַר לוֹ: מֹשֶׁה, צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק. צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. רָשָׁע וְטוֹב לוֹ — רָשָׁע בֶּן צַדִּיק. רָשָׁע וְרַע לוֹ — רָשָׁע בֶּן רָשָׁע.
"So that we are distinguished, I and Thy people " (ibid.). He sought that G-d should show him His ways, and He granted it ; as it is said, "Show me now Thy ways" (ibid. 5:13). Moses said before Him, "L-rd of the Universe, why is there a righteous man enjoying prosperity and a righteous man afflicted with adversity ? Why is there a wicked man enjoying prosperity and a wicked man afflicted with adversity?" He answered him, "Moses, the righteous man who enjoys prosperity is the son of a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א. ע׳ ב״ב (טו, ב). [כ].
Paragraph 25
150גם את הדבר הזה
“This thing too, that you have spoken, I will do, for you have found favor in My eyes.” G-d’s answer to Moshe’s request.
Exodus 33:17שמות ל״ג:י״ז
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה גַּם אֶת־הַדָּבָר הַזֶּה אֲשֶׁר דִּבַּרְתָּ אֶעֱשֶׂה כִּי־מָצָאתָ חֵן בְּעֵינַי וָאֵדָעֲךָ בְּשֵׁם:
And the L-RD said unto Moses: ‘I will do this thing also that thou hast spoken, for thou hast found grace in My sight, and I know thee by name.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יז.
151וכחשכה כאורה
“As darkness, so light.” Why the highest light could, in itself, rest even on the unworthy.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152עבדים היינו
“We were slaves to Pharaoh in Egypt, and G-d brought us out of Egypt with a strong hand.” The maamar explains the enslavement by Pharaoh’s nurture from a high level.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כא.
153בעבור זה בשעה שיש מצה
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The matzah of the mitzvah is what draws the light inwardly to Israel.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 26
154עבדים לפרעה
“We were slaves to Pharaoh in Egypt.” Recalled for Pharaoh’s former nurture from the light of Abba.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155כי בחפזון
Kehot’s note points to Exodus 16:3 for these words.
Exodus 16:3שמות ט״ז:ג׳
וַיֹּאמְרוּ אֲלֵהֶם בְּנֵי יִשְׂרָאֵל מִי־יִתֵּן מוּתֵנוּ בְיַד־ה׳ בְּאֶרֶץ מִצְרַיִם בְּשִׁבְתֵּנוּ עַל־סִיר הַבָּשָׂר בְּאׇכְלֵנוּ לֶחֶם לָשֹׂבַע כִּי־הוֹצֵאתֶם אֹתָנוּ אֶל־הַמִּדְבָּר הַזֶּה לְהָמִית אֶת־כׇּל־הַקָּהָל הַזֶּה בָּרָעָב:
and the children of Israel said unto them: ‘Would that we had died by the hand of the L-RD in the land of Egypt, when we sat by the flesh-pots, when we did eat bread to the full; for ye have brought us forth into this wilderness, to kill this whole assembly with hunger.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ג.
156כי בחפזון
“For in haste you went out of the land of Egypt.” The haste of the Exodus is read as the drawing-down of the light of Abba.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” A command for later generations, after the Exodus.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158כתר עליון כו׳ אוכמא הוא קדם
Supernal Keser, though a clear and brilliant light, “is black before the Cause of causes.” Recalled from above.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
159אם צדקת מה תתן לו
“If you are righteous, what do you give Him, or what does He take from your hand?” At the level above the chain, human deeds make no difference.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
160כמשל הבן הנמשך ממוח האב
Tanya, chapter 2, teaches that “just as a son is drawn from his father’s brain, so, as it were, the soul of every Jew is drawn from His thought and wisdom,” and that even the souls of the simplest are drawn from supernal Chochmah, as even the child’s toenails come from the father’s drop.
Kehot’s noteראה תניא פרק ב.
161בד״ה כי עמך מקור חיים
That discourse explains Zechariah’s menorah: its seven lamps are the seven supernal attributes that shine from above upon every Jewish soul as an arousal from above, so that even upon a wicked person it rests from above as an encompassing light, and in this respect all are equal, for good.
Kehot’s noteתו״א לד, ד.
162כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The opening words of the Torah Ohr discourse referred to.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163השקיפה ממעון קדשך מן השמים
“Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The subject in that discourse.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164שימני כחותם
“Set me as a seal upon your heart.” The opening words of another discourse referred to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165עזי וזמרת י-ה
“My strength and song is Yah, and He has become my salvation; this is my G-d, and I will glorify Him.” “My strength and song” are Abba and Imma, and through them comes “This (zeh) is my G-d.”
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
166וזה שער השמים
“This is none other than the house of G-d, and this is the gate of heaven.” Zeh, “this,” is linked with the channel through which the light of Chochmah descends.
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167וזה שער השמים
The passage in Parshas Vayetze to which the text refers, on the meaning of “And this is the gate of heaven.”
Zohar, Vayetzei 10:65–12:78ספר הזהר, ויצא י׳:ס״ה-י״ב:ע״ח
Similarly, Rebekah said: “If it be so, what boots me Anokhi (I)?” (Gen. 25, 22), because she saw every day the splendour of the Shekinah, but when she felt the pains of approaching childbirth, “she went to enquire of the L-rd” (Ibid.), that is, she proceeded from the Shekinah grade to another grade, identical with the L-rd (TETRAGRAMMATON). Hence Jacob said: “Have I seen all this without knowing Anokhi?”, because he was single, and had not yet come under the wings of the Shekinah. Straightway: AND HE WAS AFRAID, AND …
The Zohar; London, Soncino Press, 1933 (Public Domain)
168בחדש השלישי
“In the third month after the children of Israel went out of Egypt, on this day they came to the wilderness of Sinai.” The opening words of the discourse referred to.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169כל מי שאין בו דעה
Rabbi Ami says that knowledge is great, and “whoever has no knowledge, it is forbidden to have mercy on him,” as it says, “for it is a people of no understanding, therefore its Maker will not have mercy on it.” Mercy flows only where fitting.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, א.
170סד״ה ויאכילך את המן
At the end of that discourse the Alter Rebbe explains that the “great mercies” are drawn down through the Thirteen Attributes: since they are boundless, they cannot be enclothed in the worlds except through contractions, the thirteen middos that give them a measure the worlds can receive.
Kehot’s noteלקו״ת עקב יד, א.
171ויאכילך את המן
“And He fed you the manna, which you did not know.” The opening words of the discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172ברבות ע״פ זה ספר תולדות אדם
Kehot’s note points to Genesis 24:5 for these words.
Genesis 24:5בראשית כ״ד:ה׳
Kehot’s noteבראשית כד, ה.
173זה ספר תולדות אדם
“This is the book of the generations of Adam.” The verse the Midrash expounds.
Genesis 5:1בראשית ה׳:א׳
זֶה סֵפֶר תּוֹלְדֹת אָדָם בְּיוֹם בְּרֹא אֱלֹקִים אָדָם בִּדְמוּת אֱלֹקִים עָשָׂה אֹתוֹ:
This is the book of the generations of Adam. In the day that G-d created man, in the likeness of G-d made He him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174זה ספר תולדות אדם
The Midrash on this verse, given in the Kehot note, which the text reads as zeh, numerically 12, for the twelve tribes.
Bereshit Rabbah 24:5בראשית רבה כ״ד:ה׳
… אמר רבי יהודה ב״ר סימון: ראוי היה אדם הראשון שתנתן תורה על ידו. מאי טעמא? זה ספר תולדות אדם. אמר הקב״ה יציר כפי ואיני נותנה לו?! חזר הקדוש ברוך הוא ואמר לו: ומה עכשיו, שש מצות נתתי לו ולא היה יוכל לעמוד בהן והיאך אני נותן לו תרי״ג מצות. רמ״ח מצות עשה ושס״ה מצות לא תעשה?! (שם) ויאמר לאדם, לא לאדם אני נותן כי אם לבניו, שנאמר: זה ספר תולדות אדם. אמר רבי יעקב דכפר חנין: ראוי היה אדם הראשון שיעמדו ממנו י״ב שבטים. מאי טעמיה? זה ספר תולדות …
Another matter, “this is the book of the descendants of Adam.” It is written: “Then He saw and assessed it” (Job 28:27). the Rabbis and Rabbi Aḥa, the Rabbis say: Each and every statement that the Holy One blessed be He would say to Moses, He would say it twice in His heart and then would say it to Moses. What is the source? “Then He saw and assessed it” – one; “prepared it, and also investigated it” (Job 28:27) – another one, and only then: “He said to the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
175רבות עשית אתה ה׳ אלקי נפלאותיך ומחשבותיך אלינו
“Many are the things You have done, O L-rd my G-d, Your wonders and Your thoughts toward us.” The verse the parenthesis explains.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ורב חסד
“… slow to anger, and abundant in kindness and truth.” One of the Thirteen Attributes, called “abundant.”
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
177ורב טוב
“And the abundant goodness to the house of Israel, which He bestowed on them according to His mercies.” The boundless goodness is meant for Israel.
Isaiah 63:7ישעיהו ס״ג:ז׳
חַסְדֵי ה׳ אַזְכִּיר תְּהִלֹּת ה׳ כְּעַל כֹּל אֲשֶׁר־גְּמָלָנוּ ה׳ וְרַב־טוּב לְבֵית יִשְׂרָאֵל אֲשֶׁר־גְּמָלָם כְּרַחֲמָיו וּכְרֹב חֲסָדָיו:
I will make mention of the mercies of the L-RD, and the praises of the L-RD, according to all that the L-RD hath bestowed on us; and the great goodness toward the house of Israel, which He hath bestowed on them according to His compassions, and according to the multitude of His mercies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, ז.
178בת״א בד״ה ויהי מקץ
There “Many You have done” is explained: rabbos is anything great and mighty, the great and awesome higher worlds, which You made into physical Asiyah, descending from cause to effect through many levels; and all this so that “Your wonders and Your thoughts are toward us,” for the Torah comes forth from Chochmah.
Kehot’s noteלא, ג. פי׳ רבות עשית מה שנשתלשלו עולמות העליונים וע״ס נק׳ רבות . . בבחי׳ עשי׳ והכל כדי שיהי׳ נפלאותיך ומחשבותיך שהיא התורה יומשך עלינו כו׳” — יהל אור ע׳ קנג.
179מחשבתן של ישראל
“The thought of Israel preceded everything.” Israel were in G-d’s thought before all creation. (The Kehot note cites it as 1:5.)
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי שמואל בר ר׳ יצחק אמרו מחשבתן של ישראל קדמה לכל דבר משל למלך שהיה נשוי למטרונה אחת ולא היה לו ממנה בן פעם אחת נמצא המלך עובר בשוק אמר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו אלולי שצפה המלך שהוא עתיד להעמיד ממנה בן לא היה אומר טלו מילנין וקלמין לבני כך אילולי שצפה הקב״ה שאחר כ״ו דורות …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה.
180מה רב טובך
“How abundant is Your goodness, which You have hidden away for those who fear You.” The boundless goodness reserved for Israel.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, כ.
181ברבות תולדות פס״ה
According to the note, the Midrash on Toldos (section 65) that the text cites is copied there at length.
Kehot’s noteנעתק בארוכה ביהל אור ע׳ קנב.
182החדש הזה לכם
“This month shall be for you the first of months.” The verse on which the Midrash says “the righteousness is yours … the mercy is yours.”
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בד״ה ואכלתם אכול
There “And you shall eat, eating” is read as eating again what was already eaten: the souls of the present, already elevated, will be raised higher by the souls to be revealed in the future.
Kehot’s noteלעיל צו ז, ג.
184ואכלתם אכול
“And you shall eat, eating, and be satisfied, and praise the name of G-d your G-d, Who has dealt wondrously with you.” The opening words of the discourse referred to.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
185בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The maamar explains why maror is part of it.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
186והמרירות — בד״ה קול דודי
That discourse reads “The voice of my beloved, behold, this one comes, leaping over the mountains” as referring to the Exodus; just before it, the Alter Rebbe writes that “our fathers” are the middos and “the life of our fathers” is the intellect within them, which Egypt embittered.
Kehot’s noteלקו״ת שה״ש טו, א.
187קול דודי הנה זה בא
“The voice of my beloved! Behold, this one comes, leaping over the mountains.” The opening words of the discourse referred to.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188ואמר ביום ההוא
“And it shall be said on that day: Behold, this is our G-d … this is G-d, for whom we hoped.” Zeh is said twice.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189“Let this one come and receive this from this One for this people”: let Moshe come and receive the Torah from the Holy One, blessed be He, for Israel. Each “this” is proved from a verse.
Menachot 53b:4מנחות נ״ג ב:ד׳
יבא זה ויקבל זאת מזה לעם זו יבא זה זה משה דכתיב (שמות לב, א) כי זה משה האיש ויקבל זאת זו התורה דכתיב (דברים ד, מד) וזאת התורה אשר שם משה מזה זה הקב״ה דכתיב (שמות טו, ב) זה אלי ואנוהו לעם זו אלו ישראל שנאמר (שמות טו, טז) עם זו קנית
Wikisource Talmud Bavli (CC-BY-SA)
190סד״ה ראשי המטות
At the end of that discourse “saying: This (zeh) is the thing” is explained with the Sages’ teaching that all the prophets prophesied with koh, “thus,” while Moshe prophesied with zeh: through the will of the heart drawn from Moshe, a revelation of G-d’s own essence, above the worlds, is drawn down.
Kehot’s noteלקו״ת מטות פב, א. ראה גם אוה״ת נ״ך כרך-ב ע׳ תתמד.
191לאמר זה הדבר
“And Moshe spoke to the heads of the tribes … saying: This is the thing that G-d has commanded.” Moshe prophesied with zeh.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
192נובלות חכמה שלמעלה
“The fallen fruit (novlos) of the wisdom above is the Torah.” The Torah as we have it is the outer level of supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה. ונתבאר בע״ח שער הכללים ספ״א ובכ״מ.
193ב״פ זה
the passage shares nothing with the note
Kehot’s noteועל״ק שה״ש נ׳ ריש ב׳. [כ].
194הנה אלקינו זה
“Behold, this is our G-d … this is G-d, for whom we hoped.” The double zeh of the Time to Come.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195היום לעשותם
“And you shall keep the commandment … which I command you today, to do them.” Now is the time for deeds.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196היום לעשותם
Rabbi Yehoshua ben Levi: “‘Today to do them’: not tomorrow to do them; ‘today to do them,’ and tomorrow to receive their reward.” The future revelation depends on present deeds.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
197ראה נתתי לפניך את החיים
“See, I have set before you today life and good, and death and evil.” Choice belongs to the present.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו-יט. ואחר תי׳ הרע צ״ל וגו׳, ובפסוק יט שם כתיב ובחרת בחיים. [כ].
198ובחרת בחיים
“I have set before you life and death, blessing and curse, and you shall choose life.”
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
199איתא בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער חג המצות פ״ד ושם בפ״ז. [כ].
200בד״ה האזינו השמים
There the Alter Rebbe brings the Midrash that in this world the soul was given by “blowing,” and so a person dies, but in the Time to Come by “giving,” “I will put My spirit in you and you shall live,” and that this comes through teshuvah.
Kehot’s noteלקו״ת האזינו עב, ב.
201ובחרת בחיים
“And you shall choose life.” Bitterness over physicality is part of choosing life.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202בלע המות לנצח
“He will swallow up death forever, and the L-rd G-d will wipe away the tear from every face.” In the future physicality will no longer conceal.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203והי׳ ה׳ לי לאלקים
“And G-d will be to me as G-d.” Read as Havayah revealed through Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
204מוציא חמה מנרתיקה
Kehot’s note points to Zohar III, 17a for these words.
Zohar III, 17aזח״ג יז, א
Kehot’s noteע״ז ג, סע״ב. זח״ג יז, א.
205מוציא חמה מנרתקה
Reish Lakish: in the Time to Come the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses the image for what is concealed being revealed.
Avodah Zarah 3b:18עבודה זרה ג׳ ב:י״ח
וְאִיבָּעֵית אֵימָא לָעוֹלָם הַבָּא — כִּדְרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אֵין גֵּיהִנָּם לֶעָתִיד לָבֹא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, וּמַקְדִּיר, רְשָׁעִים נִידּוֹנִין בָּהּ, וְצַדִּיקִים מִתְרַפְּאִין בָּהּ, רְשָׁעִים נִידּוֹנִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
206מוציא חמה מנרתקה
Given in the Kehot note for the same image of the sun taken out of its sheath.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
Paragraph 30
207בלע המות
“He will swallow up death forever.” In the future the concealment called “death” will be gone, and maror will no longer apply.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208ויגבה לבו בדרכי ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב יז, ו.
209ויגבה לבו בדרכי ה׳
“And his heart was lifted up in the ways of G-d,” said of Yehoshafat. Pride that serves G-d, the way chametz will be in the future.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210שבקרבן תודה היו עשרה חלות חמץ
“With loaves of leavened bread he shall bring his offering, with his thanksgiving peace-offering.” The thanksgiving offering included chametz.
Leviticus 7:13ויקרא ז׳:י״ג
עַל־חַלֹּת לֶחֶם חָמֵץ יַקְרִיב קׇרְבָּנוֹ עַל־זֶבַח תּוֹדַת שְׁלָמָיו:
With cakes of leavened bread he shall present his offering with the sacrifice of his peace-offerings for thanksgiving.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא ז, יג.
211מזמור לתודה
“A psalm of thanksgiving: shout to G-d, all the earth.” The verse on which the Siddur explains the reason for the chametz of the thanksgiving offering.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212כל הקרבנות בטלין וקרבן תודה אינו בטל
“In the Time to Come all the offerings will be annulled, but the thanksgiving offering will not be annulled.” From this the maamar proves that chametz too will be elevated.
Vayikra Rabbah 9:7ויקרא רבה ט׳:ז׳
213ושתי הלחם שהן באות חמץ
The Mishnah teaches that all the grain offerings come as matzah, except the chametz of the thanksgiving offering and the Two Loaves, which come as chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Menachot 52b:12–15מנחות נ״ב ב:י״ב-ט״ו
מתני׳ כל המנחות באות מצה חוץ מחמץ שבתודה ושתי הלחם שהן באות חמץ ר״מ אומר השאור בודה להן מתוכן ומחמצן ר׳ יהודה אומר אף היא אינה מן המובחר אלא מביא את השאור ונותנו לתוך המדה וממלא את המדה אמרו לו אף היא היתה חסרה או יתרה: גמ׳ בעא מיניה רבי פרידא מרבי אמי מנין לכל המנחות שהן באות מצה מנלן דכתיב בה כתיב בה דלא כתיב בה כתיב בה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteויקרא כג, יז. מנחות נב, ב. ראה לקו״ש ח״א ע׳ 269.
214היום לעשותם
“Which I command you today, to do them.” The drawing-down depends on the deeds of the present.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth, says G-d?” The light before which above and below are equal.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
216אשר תאמר אין לי בהם חפץ
“… before the years arrive of which you will say, ‘I have no desire in them.’” The verse the Gemara expounds.
Ecclesiastes 12:1קהלת י״ב:א׳
וּזְכֹר אֶת־בּוֹרְאֶיךָ בִּימֵי בְּחוּרֹתֶיךָ עַד אֲשֶׁר לֹא־יָבֹאוּ יְמֵי הָרָעָה וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין־לִי בָהֶם חֵפֶץ:
Remember then thy Creator in the days of thy youth, and the years draw nigh, when thou shalt say: 'I have no pleasure in them';
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217שאין בהם לא זכות ולא חובה
“‘The years of which you will say, I have no desire in them’: these are the days of Mashiach, in which there is neither merit nor guilt.” In the future there is no longer room for choice and teshuvah.
Shabbat 151b:11שבת קנ״א ב:י״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: עֲשֵׂה עַד שֶׁאַתָּה מוֹצֵא, וּמָצוּי לְךָ, וְעוֹדְךָ בְּיָדֶךָ. וְאַף שְׁלֹמֹה אָמַר בְּחׇכְמָתוֹ: ״וּזְכוֹר אֶת בּוֹרְאֶיךָ בִּימֵי בְּחוּרוֹתֶיךָ עַד [אֲשֶׁר] (שֶׁ)לֹא יָבֹאוּ יְמֵי הָרָעָה״ — אֵלּוּ יְמֵי הַזִּקְנָה, ״וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין לִי בָהֶם חֵפֶץ״ — אֵלּוּ יְמֵי הַמָּשִׁיחַ, שֶׁאֵין בָּהֶם לֹא זְכוּת וְלֹא חוֹבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 31
218מצה זו שאנו
“This matzah that we eat, for what reason?” The question with which the maamar opened.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
219בערב תאכלו מצות
“In the evening you shall eat matzos.” The command given before the Exodus.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220מגיד מראשית אחרית
“Telling the end from the beginning, and from of old things not yet done.” G-d speaks of what is to come as if it already were.
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מו, י.
221פט״ו
Besides correcting the Midrash reference to section 16, the note points to this discourse, where “telling the end from the beginning” is also discussed.
Kehot’s noteצ״ל טז, ב. וראה סה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ שב.
222הוא הסובב את כל ארץ החוילה
“The name of the first is Pishon; it is the one that surrounds the whole land of Chavilah.” The verse the Midrash discusses.
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223עדיין לא היתה חוילה ואתה אומר הסובב
The Midrash, as the Kehot note corrects the reference: there was not yet a Chavilah, yet the verse says “that surrounds”; rather, He “tells the end from the beginning.”
Bereshit Rabbah 16:2בראשית רבה ט״ז:ב׳
שם האחד פישון - שהוא מגדל פשתן ומימיו מהלכין בשופי. הוא הסובב את כל ארץ החוילה עדיין לא היתה חוילה ואת אומר הוא הסובב אתמהא?! אלא (ישעיה מ״ו): מגיד מראשית אחרית אשר שם הזהב, זהב וודאי. וזהב הארץ ההיא טוב. אמר רבי יצחק: טובוי דהוא בביתיה טובוי דהוא בלוויתי. אמר רבי אבהו: טובה גדולה חלק הקב״ה לעולמו, אדם פורט זהוב אחד והוא מוציא ממנו כמה יציאות. אמר ריש לקיש: לא היה העולם ראוי להשתמש בזהב. ולמה נברא? בשביל בית המקדש, שנאמר וזהב הארץ ההיא טוב, היך מה דאת אמר (דברים …
“The name of the one is Pishon; it is that which encircles the entire land of Ḥavila, where the gold is” (Genesis 2:11). “The name of the one is Pishon” – because it causes flax [pishtan] to grow and its water flows smoothly [shofi].contains the first three letters of Pishon, transposed. “It is that which encircles the entire land of Ḥavila” – Ḥavila did not yet exist, and yet you say: “It is that which encircles [the entire land of Ḥavila]”? This is bewildering. The explanation is that “He tells …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 32
224בערב תאכלו מצות
“In the evening you shall eat matzos.” The command given in advance.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225ראשית חכמה יראת ה׳
“The beginning of wisdom is the fear of G-d.” The lower fear that comes first.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
226יראה תתאה . . אם אין יראה אין חכמה
There the Alter Rebbe explains that “If there is no wisdom, there is no fear” refers to a great awe beyond the mind’s comprehension, felt in the soul’s mazal, its root above, and that it comes through Torah study, since the Infinite Light rests and is revealed in Chochmah, koach mah, which is bittul.
Kehot’s noteאבות ג, יז. ראה לקו״ת במדבר טז, ב.
227אם אין יראה אין חכמה
Rabbi Elazar ben Azaryah: “If there is no wisdom, there is no fear; if there is no fear, there is no wisdom.” The maamar reads the two halves as two kinds of fear.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 33
228בפרדס בעה״כ ערך אחרית
According to the note, the wording of Pardes on acharis is copied there by the Tzemach Tzedek.
Kehot’s noteהלשון נעתק באוה״ת נ״ך ע׳ רנב.
229ובמא״א
The entry on acharis, which notes that, with the word itself counted, it equals Keser in numerical value.
Kehot’s noteאות א׳ סעי׳ סו.
230מגיד מראשית אחרית
“Telling the end from the beginning.” Read here as drawing down (maggid) the “end” through the “beginning.”
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
231נהר דינור דנגיד ונפיק
“A river of fire flowed and went forth from before Him.” Nagid, “flowed,” shows that maggid means drawing down.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
232אם אין חכמה אין יראה
“If there is no wisdom, there is no fear.” The higher fear that comes after wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
233ובמורא גדול זו גילוי שכינה
“And G-d brought us out of Egypt with a strong hand … and with great awe, and with signs and wonders.” The Haggadah expounds “great awe” as the revelation of the Shechinah.
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, ח. ספרי שם.
234נעוץ תחלתן בסופן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Beginning and end are one.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
235נעוץ תחלתן בסופן כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א מ״ז.
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ששת ימים תאכל מצות וביום השביעי עצרת להוי׳ אלקיך וגו׳
“Six Days You Shall Eat Matzos, and on the Seventh Day an Atzeres”
Eating matzah for six days draws a light from above the order of the worlds into the six emotive attributes, and this brings the Atzeres of the seventh day, when Malchus, the hidden “sea,” became revealed “dry land” at the Splitting of the Sea. Matzah has two levels, the lower awe of before midnight and the higher awe revealed after midnight; since the giving of the Torah, the matzah we eat before midnight carries both.
The maamar in brief
The maamar asks why the Torah ties six days of matzah to the Atzeres of the seventh day, the day the sea split, and why the Haggadah explains our matzah, eaten before midnight, by a revelation that came after midnight. The answer begins with spelling. מצת without a vav is the matzah of before midnight: lower awe and childlike faith, which must be guarded from chametz, self-exaltation. מצות with a vav is the matzah of after midnight, drawn from the revelation of the King of the kings of kings: higher awe, on which the external forces have no hold. Bread gives life because it is rooted in Tohu, above man’s root in Tikkun; matzah, bread from the supernal earth, gives the G-dly soul a knowing of G-d as faith, like a child who calls “Father” after tasting grain. Since Sinai, the Torah and mitzvos let our matzah carry both levels, hinted in the doubled hei. Six days of matzah draw the encompassing light into the six attributes, and on the seventh, Malchus, the concealed “sea,” became dry land. Israel was still a youth, so it was not yet “for you”: “an Atzeres to Havayah your G-d,” without the complete Hallel.

Outline
	1Six days or sevenThe opening verse links six days of matzah to the Atzeres of the seventh day, the day of the Splitting of the Sea; yet at the Pesach of Egypt chametz was forbidden only one day, and they reached the Sea without six days of matzah.¶1–3
	2Two spellings, two matzosWhy does Exodus 12:39 explain the matzah by their haste, and the Haggadah by a revelation after midnight? מצת without a vav is the matzah of before midnight; מצות with a vav, the drawing-down of the King of the kings of kings, is the matzah of after midnight, and our matzah shares in it.¶4–7
	3Not by bread aloneFood gives life through the word of G-d within it; the inanimate, vegetative and animal are rooted in Tohu, above man’s root in Tikkun, so once refined they strengthen even his intellect, his Shema and his prayer.¶8–13
	4Matzah, the food of faithAs a child knows nothing until he tastes bread, Israel knew G-d only after eating matzah; chametz is self-exaltation and matzah lowliness; the matzah of before midnight is lower awe and faith, like the child’s call of “Father,” a bond below understanding whose root is above it.¶14–22
	5Guarded and unguarded matzahThe first matzah, in smallness, must be guarded and is a “strife” against the evil inclination; the second comes from the King of the kings of kings, the Malchus of the Infinite, as mora gadol, higher awe, so the dough could not leaven and needs no guarding.¶23–27
	6Our matzah before midnightIn Egypt, without Torah and mitzvos, only the lower matzah came before midnight; now the Torah and mitzvos of the whole year, the 620 pillars of light of Keser, bring the higher matzah into the one we eat before midnight, as the doubled hei of matzah hints.¶28–33
	7Sea and dry landMalchus of Atzilus is the “sea,” the concealed world, and the “earth,” the revealed world; on the seventh night of Pesach a light from the Primordial One, the “east wind,” made the concealed itself revealed, the higher unity of “One” within the lower unity of “forever.”¶34–36
	8An Atzeres to Havayah your G-dThe seventh day is Malchus; six days of matzah, an arousal from below, draw the encompassing light into the six attributes, and the seventh day becomes an Atzeres to both Havayah and Elokim; the Omer count and the Pesach of Egypt are reconciled, and the question of Hallel is raised.¶37–38
	9Hallel, and “for you”Israel at the Exodus was a youth, before the Torah, and received the great love only as a small child; so the seventh day of Pesach has no complete Hallel and is not “for you,” while Sukkos, after the Torah, has complete Hallel and Shemini Atzeres is “for you.”¶39–40


Key concepts
	Matzah lacking a vav and full with a vavמצת חסר וי״ו / מצות מלא וי״ו
	The two spellings of the Torah: the matzah of before midnight, lower awe that must be guarded, and the matzah of after midnight, the vav of drawing-down from the King of the kings of kings.

	The food of faithמיכלא דמהימנותא
	The Zohar’s name for matzah: it draws into the soul a knowing of G-d that is faith, a bond below understanding whose root is above it, like the child who calls “Father.”

	Lower awe and higher aweיראה תתאה / יראה עילאה
	Lower awe (yirah, a feminine word) comes from Malchus of each world and is the preparation and vessel; higher awe (mora gadol, a masculine word) is true bittul from the revelation from above.

	Tohu and Tikkunתהו ותיקון
	Tohu, whose attributes shattered for lack of inter-inclusion, is the root of food and of the animal soul; Tikkun, rooted in Chochmah, is the root of man. Fallen below him, Tohu is higher in its root.

	The King of the kings of kingsמלך מלכי המלכים
	“The kings of kings” are Malchus in each of the four worlds; “the King of the kings of kings” is the Malchus of the Infinite, far above them, whose revelation redeemed Israel.

	Concealed world and revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Malchus of Atzilus as it conceals the light (“sea”) and as it gives existence to the lower worlds (“earth,” “dry land”); at the Sea the concealed itself became revealed.

	The east wind, the Primordial Oneרוח קדים / קדמונו של עולם
	The kadim wind that split the sea is a drawing-down from the Primordial One of the world, the Infinite One Himself, Who is beyond the category of worlds.

	Atzeresעצרת
	The name of the seventh day of Pesach, of Shemini Atzeres and of Shavuos: “to Havayah your G-d” before the Torah, “for you” once the light is revealed in Israel.


Section 1 · ¶1–3
Six days or seven
1ששת ימים1 תאכל מצות2 וביום השביעי עצרת להוי׳ אלקיך וגו׳. וצ״ל אומרו ית׳ ששת ימים תאכל מצות והלא לעיל מיני׳ אמר שבעת ימים תאכל3 עליו מצות.
“Six days you shall eat matzos, and on the seventh day [shall be] an Atzeres to Havayah your G-d,” etc. Now, we must understand why He, may He be blessed, says, “Six days you shall eat matzos,” when just before it He said, “Seven days you shall eat matzos with it.”
The maamar opens with Deuteronomy 16:8, which calls the seventh day of Pesach “an Atzeres to Havayah your G-d” after six days of eating matzah. The difficulty is that a few verses earlier (16:3) the Torah already commanded eating matzah for seven days, so why does this verse speak of six?


אך הענין דכאן אין הכוונה להזהיר על אזהרת אכילת מצה אלא על שביום הז׳ עצרת כו׳.
But the point is that here the intent is not to give the warning about eating matzah, but [to say] that on the seventh day is an Atzeres, etc.
The first answer: this verse is not repeating the command to eat matzah. Its subject is the seventh day, which is an Atzeres.


אך מה שהקדים ששת ימים תאכל מצות משמעות הכתוב הוא דעי״ז שששת ימים תאכל מצות עי״ז יהיה אח״כ וביום השביעי עצרת כו׳.
But as for its first saying “Six days you shall eat matzos,” the implication of the verse is that through this, that “six days you shall eat matzos,” through this there will afterwards be “and on the seventh day an Atzeres,” etc.
Still, the verse mentions the six days of matzah first, and the Alter Rebbe reads this as cause and effect: eating matzah for six days is what brings about the Atzeres of the seventh day. The rest of the maamar explains how this works.




2ולהבין מהו ענין השייכות דאכילת מצה ששת ימים להיות עי״ז וביום השביעי עצרת4, ועוד דהנה ענין וביום השביעי עצרת להוי׳ אלקיך היינו לפי שבשביעי של פסח היה הנס דקי״ס [דקריעת ים סוף].
Now, we need to understand what the connection is between eating matzah for six days and there being, through this, “and on the seventh day an Atzeres.” Furthermore, [the meaning of] “and on the seventh day an Atzeres to Havayah your G-d” is because on the seventh [day] of Pesach there was the miracle of the Splitting of the Sea of Reeds.
Two questions follow. What links six days of eating matzah with the Atzeres of the seventh day? And since the seventh day of Pesach is an Atzeres because the Sea of Reeds split on that day, what does eating matzah have to do with the Splitting of the Sea?




3והנה פסח מצרים היה חימוצו נוהג רק יום אחד5 וא״כ הרי זכו לקי״ס [לקריעת ים סוף] שלא ע״י אכילת מצה כל ששת הימים, ומדוע לדורות נאמר שבעת ימים6 תאכל עליו מצות
Now, [at] the Pesach of Egypt, its [prohibition of] chametz applied only one day; if so, they merited the Splitting of the Sea of Reeds not through eating matzah all six days. Why, then, is it said for the generations [to come], “Seven days you shall eat matzos with it,”
At the first Pesach in Egypt, the prohibition of chametz applied for only one day, yet the Jews still merited the Splitting of the Sea on the seventh day without six days of matzah. Why, then, are all later generations commanded to eat matzah for seven days?


וגם דדוקא ע״י שששת ימים תאכל מצות עי״ז הוא שיוכלו לבוא להיות וביום השביעי עצרת כו׳.
and also, [why is it] specifically through “six days you shall eat matzos” that they will be able to come to “and on the seventh day an Atzeres,” etc.?
And why should the six days of matzah be the condition for reaching the Atzeres of the seventh day, when the first generation reached it without them?




Section 2 · ¶4–7
Two spellings, two matzos
4וגם להבין מה דבשביעי של פסח נאמר עצרת להוי׳ אלקיך7 ובשמיני עצרת נאמר עצרת תהיה לכם, גם
We also need to understand why, of the seventh [day] of Pesach, it is said, “an Atzeres to Havayah your G-d,” while of Shemini Atzeres it is said, “an Atzeres shall be for you.” Also,
A further question: the seventh day of Pesach is called “an Atzeres to Havayah your G-d,” while Shemini Atzeres, after Sukkos, is called “an Atzeres shall be for you” (Numbers 29:35). Why is the one described as G-d’s and the other as “yours”?


להבין מ״ש ויאפו את הבצק8 אשר הוציאו ממצרים עוגות מצות כי לא חמץ כי גורשו ממצרים ולא יכלו להתמהמה כו׳,
[we need] to understand what is written, “And they baked the dough that they had brought out of Egypt into cakes of matzos, for it had not leavened, because they were driven out of Egypt and could not tarry,” etc.,
Another question concerns Exodus 12:39, which tells how the Jews leaving Egypt baked the dough they had taken with them into cakes of matzah, because they were driven out in haste.


דמשמע שזהו נתינת טעם למה שאפו מצות ולא חמץ לפי שגורשו ממצרים ולא הספיק להחמיץ.9
which implies that this gives the reason why they baked matzos and not chametz: because they were driven out of Egypt and [the dough] did not have time to leaven.
Read simply, the verse gives the reason their bread was matzah and not chametz: they were rushed out, and the dough had no time to rise.




5וזה תמוה דהרי נאסר להם אכילת חמץ יום האחד עכ״פ [על כל פנים] כדאיתא בפסחים דף צ״ו ע״ב. וא״כ איך היו יכולים לאפות חמץ עד שצריך נתינת טעם כי גורשו כו׳.
But this is puzzling, for eating chametz was forbidden to them at least on the one day, as is stated in Pesachim, folio 96b. If so, how could they have baked chametz, so that a reason would be needed, “because they were driven out,” etc.?
But that reason seems unnecessary: chametz was already forbidden to them on that day, as the Talmud states (Pesachim 96b), so they could not have baked chametz in any case. Why would the Torah need to explain that they were rushed?


גם להבין מ״ש בהגדה מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם.1011
We also need to understand what is said in the Haggadah: “This matzah that we eat, for what reason? Because the dough of our fathers did not have time to leaven before there was revealed to them the King of the kings of kings, the Holy One, blessed be He, and He redeemed them.”
The same question applies to the Haggadah, which explains the matzah we eat at the Seder by the dough of our ancestors not having time to rise before the King of the kings of kings, the Holy One, blessed be He, was revealed to them and redeemed them.




6והרי בלאה״נ [בלאו הכי נמי] כבר נצטוו על מצות ומרורים יאכלוהו,12 ועוד דזה שנגלה עליהם מלך מלכי המלכים היה אחר חצות לילה.
For in any case they had already been commanded, “With matzos and bitter herbs they shall eat it.” Moreover, the revelation to them of the King of the kings of kings was after midnight.
Moreover, quite apart from the haste of leaving, they had already been commanded to eat the Pesach offering with matzah and bitter herbs. And the revelation of the King of the kings of kings, at the plague of the firstborn, came only after midnight.


וצווי על מצות ומרורים יאכלוהו היינו קודם חצות לילה שהפסח אינו נאכל אלא עד חצות131415
And the command, “With matzos and bitter herbs they shall eat it,” is before midnight, for the Pesach [offering] is eaten only until midnight;
That command was fulfilled before midnight, since the Pesach offering may be eaten only until midnight, as the Mishnah rules (Zevachim 5:8), and the Rambam codifies at the end of chapter 8 of the laws of the Pesach offering.


וכן מצה זו שאנו אוכלים הוא ג״כ קודם חצות דוקא וא״כ איך הוא על שום כו׳ שנגלה כו׳.
and likewise this matzah that we eat is also specifically before midnight. If so, how is it “because,” etc., “there was revealed,” etc.?
Our Seder matzah, too, must be eaten before midnight. So how can the Haggadah explain it by an event that happened only after midnight?


והענין הוא דהנה גבי בערב תאכלו מצת16 כתיב מצת חסר וי״ו וגבי ויאפו כו׳ עוגות מצות17 כתיב מצות מלא בוי״ו.
The explanation is this. Regarding “In the evening you shall eat matzos,” [the word] matzos is written מצת, lacking a vav; but regarding “And they baked,” etc., “cakes of matzos,” matzos is written מצות, full, with a vav.
The answer begins from the spelling of the Torah. In Exodus 12:18, “In the evening you shall eat matzos,” the word is written מצת, without a vav; in Exodus 12:39, “cakes of matzos,” it is written מצות, with a vav.


והיינו כי הוי״ו זהו ההמשכה שנגלה עליהם מלך מלכי המלכים (ועיין בזהר ויצא דקנ״ז18 א׳ וברע״מ [וברעיא מהימנא] פ׳ פנחס דרנ״א ב׳).
That is because the vav is the drawing-down, [namely] that there was revealed to them the King of the kings of kings (and see the Zohar, Vayetze, folio 157a, and the Raaya Mehemna, Parshas Pinchas, folio 251b).
The vav, a straight line drawn downward, stands for a drawing-down from above; here it is the revelation of the King of the kings of kings. In the Zohar passages cited, matzah joined with the vav becomes מצוה, a mitzvah, and the matzah is “guarded for her husband, who is the vav.”


וא״כ היה ב׳ בחי׳ מצה. הא׳ מ״ש בערב תאכלו מצת שהיא מצה דקודם חצות והיא מצת חסר וי״ו.
If so, there were two levels of matzah. The first is what is written, “In the evening you shall eat matzos,” which is the matzah of before midnight, and it is מצת, lacking a vav.
So there were two kinds of matzah. The first is the matzah of before midnight, commanded in Exodus 12:18 and spelled without a vav.


והב׳ מ״ש ויאפו כו׳ מצות כו׳ והוא המצה שאחר חצות והוא מלא בוי״ו דהיינו אחר שנגלה עליהם כו׳.192021
And the second is what is written, “And they baked,” etc., “matzos,” etc., which is the matzah of after midnight, and it is full, with a vav, that is, after there was revealed to them, etc.
The second is the matzah of after midnight, baked as they left Egypt (Exodus 12:39) and spelled with a vav, because it came after the King of the kings of kings was revealed to them.




7וע״כ אמר בהגדה מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים22 כו׳ שהוא ענין מצות מלא בוי״ו שהיה אחר חצות דוקא.
Therefore it says in the Haggadah, “This matzah that we eat, for what reason? Because the dough of our fathers did not have time to leaven before there was revealed to them the King of the kings of kings,” etc., which is the matter of מצות, full with a vav, which was specifically after midnight.
This is why the Haggadah explains our matzah by the moment after midnight when the King of the kings of kings was revealed: it refers to the second matzah, מצות with a vav.


דהמצה זו שאנו אוכלים הוא ג״כ מבחי׳ זו והיינו מדכתיב ששת ימים תאכל מצות23 בוי״ו, שמזה מוכח דמצה זו שאנו אוכלים היא ג״כ מבחי׳ ומדרגה זו. ולכן עי״ז יומשך להיות וביום השביעי עצרת כו׳:
For this matzah that we eat is also of this level, as [is seen] from its being written, “Six days you shall eat matzos,” with a vav, which proves that this matzah that we eat is also of this level and rung. And therefore, through this, there will be drawn down “and on the seventh day an Atzeres,” etc.
Our matzah, though eaten before midnight, also belongs to that higher level, as the verse about the six days shows by spelling מצות with a vav. And this is why the six days of matzah lead to the Atzeres of the seventh day.




Section 3 · ¶8–13
Not by bread alone
8ב ולהבין כ״ז [כל זה] צריך להקדים ענין מ״ש כי לא על הלחם לבדו24 יחיה האדם וכו׳, דבזה מתורץ הקושיא איך
2. To understand all this, we must first introduce [the meaning of] what is written, “For not by bread alone does man live,” etc., for this resolves the question of how
The second section begins the explanation with Deuteronomy 8:3, “For not by bread alone does man live, but by all that comes forth from the mouth of G-d does man live.” This verse answers a basic question about food.


יש בכח המאכל להחיות את האדם הלא הלחם הוא בחי׳ צומח והאדם הוא בחי׳ מדבר וא״כ איך יהיה הצומח בחי׳ מחיה להמדבר שלמעלה ממנו הרבה.
food has the power to give life to a person. Is not bread of the level of the vegetative, and man of the level of the speaking? If so, how can the vegetative be that which gives life to the speaking, which is far above it?
Creation is ranked in four orders: the inanimate, the vegetative (plants), the animal, and the “speaking,” the human being. Bread comes from grain, a plant, so how can something of a lower order give life to a person, who is far above it?


אלא כי לא על הלחם לבדו מצד עצמות הלחם יחיה האדם, אלא על כל מוצא פי הוי׳ שמלובש ממש בהלחם, דהיינו ממאמר תדשא הארץ דשא,25 וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ עקב
But [the answer is]: “Not by bread alone,” by virtue of the bread’s own essence, “does man live,” but “by all that comes forth from the mouth of Havayah,” which is actually clothed in the bread, namely, from the utterance “Let the earth sprout vegetation,” as is written in the Arizal’s Likkutei Torah, Parshas Eikev,
The answer: what gives life is not the bread itself but G-d’s creative word clothed in it, the utterance “Let the earth sprout vegetation” (Genesis 1:11) by which plants were created. The Alter Rebbe cites the Arizal’s Likkutei Torah on Parshas Eikev for this.


כי אותו דבר ה׳ נכנס באותו המזון והוא זן ומחיה את האדם. אך צ״ל דהלא גם באדם מלובש דבר ה׳ ממאמר נעשה אדם.26
that that word of G-d enters into that food, and it nourishes and gives life to the person. But we need to understand: is not the word of G-d clothed in man as well, from the utterance “Let us make man”?
In the Arizal’s words, that divine word enters the food and nourishes the person. But this raises a new question: the human being too was created by a divine utterance, “Let us make man” (Genesis 1:26), so why should he need the word in the bread?




9וא״כ למה יקבל חיות מהלחם שמלובש בו ממאמר תדשא כו׳. אך הענין הוא ע״פ המבואר בכמה מקומות [ועמ״ש בפ׳ בשלח27 בד״ה
If so, why should he receive life-force from the bread, in which [the word] from the utterance “Let [the earth] sprout,” etc., is clothed? But the explanation is according to what is explained in several places [and see what is written in Parshas Beshalach, in the discourse beginning
If the human being has a divine utterance of his own, why should he receive life from the utterance in the bread? The answer rests on a principle explained elsewhere, and the text points to the discourse on lechem mishneh, the double loaves of Shabbos, in Torah Ohr, Parshas Beshalach.


להבין ענין לחם משנה] דבחי׳ דצ״ח [דומם צומח חי] שרשן הוא מבחי׳ עולם התהו שקדם לבחי׳ עולם התיקון כו׳ אלא שנשתלשלו בריבוי המדרגות וע״י שבה״כ [שבירת הכלים] עד שירדו למטה מטה ונתהוה מהם דברים גשמיים.2829
“To understand the matter of lechem mishneh (the double bread)”]: that the root of the inanimate, the vegetative and the animal is from the level of the World of Tohu (Chaos), which preceded the level of the World of Tikkun (Rectification), etc.; only they descended through many levels and through the shattering of the vessels (sheviras hakeilim), until they came down very low and physical things came into being from them.
The principle: the inanimate, vegetative and animal have their root in the World of Tohu (Chaos), which came before the World of Tikkun (Rectification). Through the shattering of the vessels and a long chain of descent they fell lower and lower, until physical things came into being from them.




10והאדם שרשו מעולם התיקון ועיקר בחי׳ עולם התיקון הוא בחי׳ חכמה דאצי׳. ונקרא המשכת מוחין כי בחכמה אתברירו3031 והאדם שיש בו נפש השכלית שרש השתלשלותה הוא ג״כ מבחי׳ חכמה.
And man’s root is from the World of Tikkun, and the principal [element] of the World of Tikkun is the level of Chochmah (wisdom) of Atzilus. And it is called “the drawing-down of the intellect (mochin),” for “through Chochmah they were refined.” And man, in whom there is an intellectual soul, the root of its descent is also from the level of Chochmah.
The human being, by contrast, is rooted in the World of Tikkun, whose main element is Chochmah (wisdom) of Atzilus. Tikkun is the drawing-down of mochin, intellect, since, as the Zohar puts it, “through Chochmah they were refined”; and the human intellectual soul likewise descends from Chochmah.


ושבה״כ [ושבירת הכלים] שהיה בעולם התהו הוא בבחי׳ ז׳ מדות, אמנם הם בחי׳ המדות שלמעלה מהחכמה דאצי׳ ונק׳ בהמה רבה [וע׳ בע״ח [בעץ חיים] ש״ח שהדעת דתהו נפל בשבה״כ [בשבירת הכלים]32 וגם שבז״ת [שבז׳ תחתונות] הי׳ [היה] כלול ג״כ כח המוחין שבמדות כו׳
And the shattering of the vessels that took place in the World of Tohu was in the level of the seven emotive attributes (middos); but they are the level of the middos that are above the Chochmah of Atzilus, and they are called “the great beast” (behemah rabbah) [and see Etz Chaim, Shaar 8, that the Daas (knowledge) of Tohu fell in the shattering of the vessels, and also that in the seven lower [Sefiros] there was included as well the power of the mochin that is within the middos, etc.
The shattering in Tohu took place in its seven emotive attributes, but those attributes stood above the Chochmah of Atzilus, and they are called behemah rabbah, “the great beast.” In a bracketed note the Alter Rebbe adds from Etz Chaim that the Daas of Tohu fell in the shattering, and that the power of the intellect within the attributes was included in them.


ולכן הנה״ב [הנפש הבהמית] שבאדם שנלקחה מק״נ [מקליפת נוגה] משבה״כ [משבירת הכלים] היא ג״כ משכלת ומשגת כו׳ ועמ״ש בפ׳ מקץ בד״ה המגביהי לשבת כו׳].
And therefore the animal soul in man, which is taken from kelipas nogah, from the shattering of the vessels, also reasons and comprehends, etc. And see what is written in Parshas Miketz, in the discourse beginning “Who is enthroned on high,” etc.]
That is why the animal soul, which comes from kelipas nogah, the mixed realm formed from the shattered vessels, can also think and understand: the intellect of Tohu is included in its root. The text refers to the Torah Ohr discourse “Who is enthroned on high” in Parshas Miketz on this point.




11ולפי שלא היה בהם בחי׳ ההתכללות נשברו ונפלו ונמצא הן למטה מהאדם ולכן צריכים להתברר ע״י האדם דוקא כי בחכמה אתברירו כנ״ל.
And because there was no [quality of] inter-inclusion in them, they shattered and fell, and so they are [now] below man; therefore they need to be refined specifically through man, for “through Chochmah they were refined,” as mentioned above.
The Sefiros of Tohu lacked inter-inclusion: each attribute stood alone without blending with the others, so they shattered and fell, and their sparks now lie below man, in physical things. They can be refined only through man, because refinement comes through Chochmah, and man is rooted in Chochmah.


אך לאחר שמתבררים הם מחי׳ את האדם מצד שרשן שהוא למעלה מהאדם, וזהו כי על כל מוצא פי33 ה׳ יחיה האדם דהנה
But once they are refined, they give life to man by virtue of their root, which is above man. And this is [the meaning of] “but by all that comes forth from the mouth of G-d does man live.” For
Once refined, these sparks give life to man by virtue of their root, which is higher than his. This is the deeper meaning of the end of Deuteronomy 8:3, “by all that comes forth from the mouth of G-d does man live.”


פי׳ מוצא פי ה׳ הוא המקור ושרש שמשם נמשכו להיות גילוי המאמרות מפי ה׳ ובבחי׳ מקורן ושרשן הרי הלחם נלקח מבחי׳ עליונה יותר כנ״ל.
the meaning of “that which comes forth from the mouth of G-d” is the source and root from which the utterances were drawn forth, to be revealed from the mouth of G-d; and at the level of their source and root, the bread is taken from a higher level, as mentioned above.
“That which comes forth from the mouth of G-d” is not the utterance itself but its source, the place from which the utterances come forth. At the level of that source, the root of the bread is higher than the root of man.




12וזהו הטעם שהמאמר נעשה אדם34 הוא האחרון בעשרה מאמרות שהמאמרו׳ [שהמאמרות] תדשא35 ותוצא הארץ36 כו׳ כולם הם קודמים למאמר נעשה אדם והיינו מטעם הנ״ל להיות ששרשן בעולם התהו שקדם לעולם התיקון ששם שרש האדם.
And this is the reason that the utterance “Let us make man” is the last of the Ten Utterances, while the utterances “Let [the earth] sprout” and “Let the earth bring forth,” etc., all precede the utterance “Let us make man”: it is for the reason mentioned above, since their root is in the World of Tohu, which preceded the World of Tikkun, where the root of man is.
This explains the order of Creation in Genesis 1: the utterances that brought forth plants and animals, “Let the earth sprout” and “Let the earth bring forth,” all come before “Let us make man,” the last of the ten utterances. What came first is rooted in Tohu, which preceded Tikkun, the root of man.


ולכן אמר רב נחמן והאי דלא אמרית לך באורתא דלא אכלי37 בישרא דתורא (בב״ק [בבבא קמא] דע״ב), שנמצא מובן מזה שהמאכל מוסיף חיות ג״כ בכח החכמה והשכל של האדם.
And therefore Rav Nachman said, “And the reason I did not tell you [this] in the evening is that I had not eaten beef” (in Bava Kamma, folio 72). From this it is understood that food adds life-force also to the power of a person’s wisdom and intellect.
The Talmud (Bava Kamma 71b–72a) tells that Rav Nachman, asked a question in the evening, answered it only the next morning, explaining that the evening before he had not eaten beef. This shows that food strengthens even a person’s intellect, not only his body.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] שאין התינוק יודע38 לקרות אבא עד שיטעום טעם דגן והיינו מטעם הנ״ל להיות
And so too our Sages, of blessed memory, said that a child does not know how to call “Father” until he tastes the taste of grain; and that is for the reason mentioned above, since
Similarly the Sages say (Berachos 40a) that a child does not know to call “Father” until he has tasted grain. The reason is the one given above.


כי שרש המאכלים הן למעלה בעולם התהו שהוא למעלה מהחכמה דתיקון ע״כ יש בהם הכח והיכולת לחזק ולהוסיף גם כח החכמה של האדם [ועמ״ש ע״פ וידבר משה אל ראשי המטות].3940
the root of foods is above, in the World of Tohu, which is above the Chochmah of Tikkun; therefore they have the power and the ability to strengthen and to add to even a person’s power of Chochmah [and see what is written on the verse “And Moshe spoke to the heads of the tribes”].
Because food is rooted in Tohu, above the Chochmah of Tikkun, it can strengthen even a person’s Chochmah. The text points to its discourse on “And Moshe spoke to the heads of the tribes” in Likkutei Torah, Parshas Matos.




13וכמ״כ [וכמו כן] הנה יובן בעבודת ה׳ שזהו ענין בירורי׳ [בירורים / בירורין] דרפ״ח ניצוצין41 דתהו שמלובשים בדברים הגשמיים שמתבררי׳ [שמתבררים] ועולים למעלה בבחי׳ התיקון שרש נפש האלקית,
So too, this will be understood in the service of G-d: this is the matter of the refinements of the 288 sparks of Tohu that are clothed in physical things, which are refined and rise up into the level of Tikkun, the root of the G-dly soul;
The same principle applies in the service of G-d. According to the Arizal, 288 sparks of holiness fell in the shattering of the vessels of Tohu and are clothed in physical things; they are refined and raised into Tikkun, the root of the G-dly soul.


והיינו ע״י עבודת ה׳ בק״ש [בקריאת שמע] ותפלה שבחי׳ כח וחיות שניתוסף בו ע״י האכילה לש״ש [לשם שמים] הוא נכלל באחד ואהבת ומוסיף כח ההתבוננות והתפעלות האהבה לה׳ להיות ההתבוננות והדעת והאוי״ר [והאהבה ויראה] בתוקף והתקשרות יותר מכח נפש האלהית עצמה,
that is, through the service of G-d in the Shema and prayer. The strength and life-force added to him through eating for the sake of Heaven are included in “One” and “And you shall love,” and they add to the power of contemplation and to the stirring of love for G-d, so that the contemplation, the Daas, and the love and awe are with a force and a bond greater than [comes from] the power of the G-dly soul itself;
This happens in the Shema and in prayer: the strength a person gains from eating for the sake of Heaven enters his contemplation of G-d’s oneness (“One”) and his love (“And you shall love”). Its force can make his contemplation, understanding, love and awe stronger and more firmly bound to G-d than the G-dly soul could achieve by itself.


דהיינו מטעם הנ״ל להיות שמלובש בהן בחי׳ רפ״ח ניצוצין דתהו שלמעלה מבחי׳ התיקון ע״כ ביכולתם להוסיף עילוי גם לבחי׳ חכמה ומדות שבנפש האלהית
that is, for the reason mentioned above: since there are clothed in them the 288 sparks of Tohu, which are above the level of Tikkun, they are therefore able to add an elevation even to the Chochmah and the middos in the G-dly soul
The reason is that the sparks of Tohu in the food stand above Tikkun in their root, so they can raise even the Chochmah and the emotive attributes of the G-dly soul.


(וכנודע מענין והחיות נושאות כו׳ וכמ״ש בפ׳ יתרו ע״פ זכור את יום השבת42 לקדשו כו׳) בק״ש [בקריאת שמע]43 ותפלה ועסק התורה ומצות:
(as is known from the matter of “and the chayos carry,” etc., and as is explained in Parshas Yisro on the verse “Remember the Shabbos day to keep it holy,” etc.) in the Shema, in prayer, and in occupation with Torah and mitzvos.
The text compares this to the teaching that the chayos, the holy creatures beneath the divine Throne, “carry” the Throne, as explained in Torah Ohr, Parshas Yisro. The Kehot note adds that the errata table of the first edition records that something is missing here, before “in the Shema.”




Section 4 · ¶14–22
Matzah, the food of faith
14ג וע״פ הקדמה הנ״ל יובן ג״כ בענין מצות אכילת מצה בחג הפסח דמבואר בזהר ויצא קנ״ז ב׳ דכמו שבהשכלת גשמיות אין התינוק יודע ומשכיל כלום עד שטועם לחם וכמבואר הטעם למעלה.
3. And according to the above introduction, the matter of the mitzvah of eating matzah on the festival of Pesach will also be understood. For it is explained in the Zohar, Vayetze, [folio] 157b, that just as in physical understanding a child does not know or understand anything until he tastes bread, as the reason has been explained above,
The third section applies the principle to matzah. The Zohar (Vayetze 157b) says that a child knows and understands nothing until he tastes bread; the reason, as explained above, is that bread is rooted in Tohu, above Chochmah.


כך בצאת ישראל ממצרים לא ידעו44 להשכיל גדולת ה׳ עד שאכלו מצה שהיא בחי׳ לחם היוצא מן הארץ העליונה.
so too, when Israel went out of Egypt, they did not know how to grasp the greatness of G-d until they ate matzah, which is the level of bread that comes forth from the supernal earth.
In the same way, when Israel left Egypt they could not grasp G-d’s greatness until they ate matzah, bread from the “supernal earth.” The Zohar draws this from the verse “a land from which bread comes forth” (Job 28:5).


שעל מוצא פי ה׳ הנמשך בלחם זה יחיה האדם והנפש אלקית לידע ולהכיר את מי שאמר והיה העולם.45
For by that which comes forth from the mouth of G-d, which is drawn into this bread, man and the G-dly soul live, to know and to recognize Him Who spoke and the world came to be.
Through the word of G-d drawn into this bread, the G-dly soul gains life: the ability to know and recognize the Creator, “Him Who spoke and the world came to be.”




15וכמו שנמשך חיות סתם לנפש השכלית מלחם גשמי כנ״ל. כך נמשך מאכילת מצה בפסח חיות לדעת הנפש האלקית.
And just as plain life-force is drawn to the intellectual soul from physical bread, as mentioned above, so from eating matzah on Pesach life-force is drawn to the Daas of the G-dly soul.
As ordinary bread gives the intellectual soul its life, so matzah on Pesach gives life to the Daas, the knowing, of the G-dly soul.


והענין כי החמץ הוא בחי׳ הגבהה והתנשאות שתופח ועולה ומגביה א״ע [את עצמו], משא״כ מצה שאין בה שום הגבהה, וכמ״כ [וכמו כן] בעבודת ה׳ חמץ הוא בחי׳ התנשאות וגסות הקליפה משא״כ מצה בחינת שפלות והכנעה בבחי׳ בטל רצונך46 [וזהו
The explanation is that chametz is [the quality of] elevation and self-exaltation, for it swells and rises and raises itself up, whereas matzah has no elevation at all. So too in the service of G-d: chametz is the self-exaltation and coarseness of the kelipah, whereas matzah is lowliness and submission, in the mode of “Nullify your will” [and this is
Why matzah? Chametz is dough that swells and raises itself, an image of self-exaltation and of the coarseness of kelipah; matzah does not rise at all, an image of lowliness and submission, as in the Mishnah’s “Nullify your will before His will.”


כי יתחמץ לבבי47 המשיל הלב הנוטה להרשיע לחמץ, וכן בלשון רז״ל [רבותינו זכרונם לברכה] (בר״ה [בראש השנה] ד״ג סע״ב [סוף עמוד ב]) כאן קודם שהחמיץ48 כאן לאחר שהחמיץ,49
“For my heart was soured (yischametz)”: [the verse] likens the heart that inclines to wickedness to chametz. And so in the language of our Sages, of blessed memory (Rosh HaShanah, folio 3, end of side b): “Here, before he soured; here, after he soured.”
The bracketed note gives examples of chametz as an image of evil: the verse “For my heart was soured” (Psalms 73:21), and the Talmud’s words about King Cyrus, who changed for the worse, “here, before he soured; here, after he soured” (Rosh HaShanah 3b).


וכן משלו היצה״ר [היצר הרע] לשאור ואמרו מי מעכב שאור שבעיסה50 מעכב והיינו מפני שבחי׳ גסות הוא מקור כל הנפילות לתאוות וכל מיני רע ה׳ ישמרנו].
And so too they likened the evil inclination to sourdough, and said, “Who holds [us] back? The sourdough in the dough holds [us] back.” This is because coarseness is the source of all the falls into lusts and every kind of evil, may G-d protect us].
The Sages also compare the evil inclination to the sourdough in the dough (Berachos 17a): “Who holds us back? The sourdough in the dough.” The coarseness of self-inflation that chametz stands for is the source of every fall into desire and evil.




16והנה ידוע דבגלות מצרים היו ישראל מקושרים מאד למטה והיה שכלם ומדותם בבחי׳ המיצרים וגבולים גשמיות העולם הגורמים להיות יש ונפרד כו׳,
Now, it is known that in the exile of Egypt, Israel were very much bound up below, and their intellect and their middos were in the straits (meitzarim) and limits of the world’s physicality, which cause [one] to be a separate existence (yesh), etc.
In the Egyptian exile the Jews were deeply attached to what is low and physical; their intellect and emotions were confined in the “straits” (meitzarim, a play on Mitzrayim, Egypt) and limits of the physical world, which make a being feel itself a separate existence.


ועיקר יצ״מ [יציאת מצרים] הוא ע״י שנגלה עליהם מלך מלכי המלכים שהוא בחי׳ אור א״ס ב״ה שלמעלה מסדר ההשתלשלות שעי״ז נמשך בהם בחי׳ הביטול
And the essence of the Exodus from Egypt was through there being revealed to them the King of the kings of kings, which is the level of the Infinite Light (Or Ein Sof), blessed be He, that is above the order of the chain of descending worlds (hishtalshelus); through this the quality of self-nullification (bittul) was drawn into them,
The Exodus came about mainly through the revelation of “the King of the kings of kings,” the Infinite Light that transcends the whole chain of worlds. This revelation drew self-nullification into them.


וכמאמר ובמורא גדול זו גילוי שכינה515253 וע״י ביטול ויראה עילאה זו יצאו מכל המיצרים וגבולים.
as the teaching says, “‘And with great awe’: this is the revelation of the Shechinah.” And through this bittul and higher awe (yirah ila’ah) they went out of all the straits and limits.
So “and with great awe” (Deuteronomy 26:8) is explained in the Sifrei, and in the Haggadah, as “the revelation of the Shechinah.” Through the bittul and the higher awe that this revelation brought, they left all their straits and limits.




17וכן יצ״מ [יציאת מצרים] בגשמיות כו׳ וזה היה אחר חצות לילה, אמנם נצטוו תחלה באכילת מצה קודם חצות כמ״ש בערב תאכלו מצת54
And so too the physical Exodus from Egypt, etc. And this was after midnight. But first they were commanded to eat matzah before midnight, as it is written, “In the evening you shall eat matzos,”
The physical Exodus likewise came through this revelation, after midnight. Before that, though, they were commanded to eat matzah before midnight: “In the evening you shall eat matzos” (Exodus 12:18).


שהוא בחי׳ ביטול רצון והכנעה ושפלות הנמשך מבחי׳ יראה תתאה שזה הוא ההכנה והכלי לבחי׳ הגילוי ויראה עילאה הנמשך ונתגלה להם אחר חצות כו׳,
which is the level of nullifying [one’s] will, submission and lowliness, drawn from the level of lower awe (yirah tata’ah); this is the preparation and the vessel for the revelation and the higher awe that was drawn down and revealed to them after midnight, etc.
That first matzah expresses setting aside one’s will, submission and lowliness, which come from lower awe (yirah tata’ah), the fear of a subject before the King. This lower awe was the preparation and the vessel for the revelation of higher awe after midnight.


וגם נק׳ המצה בזהר מיכלא דמהימנותא55 שהאמונה הוא ג״כ בחי׳ ביטול שמבטל שכלו ואינו מבקש טעם רק מאמין האמת באמונה הטהורה.
And also, the matzah is called in the Zohar “the food of faith” (michla di-mehemnusa), for faith too is a level of bittul: one nullifies his intellect and seeks no reason, but believes the truth with pure faith.
The Zohar calls matzah “the food of faith” (michla di-mehemnusa). Faith too is a kind of bittul: a person sets aside his own intellect and does not demand reasons, but believes the truth with pure faith.




18ונמשך בחי׳ זו בנשמה ע״י מצות אכילת מצה. והוא ע״ד שנז׳ [שנזכר] לעיל ממשל שהלחם מחיה את האדם, והוא ע״ד מ״ש רז״ל [רבותינו זכרונם לברכה] שאין התינוק יודע לקרות אבא עד שיטעום56 כו׳,
And this level is drawn into the soul through the mitzvah of eating matzah. This is along the lines of what was mentioned above, from the analogy that bread gives life to man, and it is along the lines of what our Sages, of blessed memory, said, that a child does not know how to call “Father” until he tastes, etc.
This faith is drawn into the soul through the mitzvah of eating matzah. It works like the analogy above, that bread gives a person life, and like the Sages’ saying that a child does not know to call “Father” until he tastes grain.


דהנה ידיעת התינוק להיות קורא אבא שנמשך ונתחדש בו ע״י שטעם טעם לחם, אין ידיעה זו אצלו בבחי׳ הבנה וטעם ודעת גמור שהרי אינו יודע איך הוא אביו ולמה צריך לאהוב אותו ועכ״ז [ועם כל זה] הוא קורא אביו
For the child’s knowing to call “Father,” which was drawn into him and newly arose in him through his tasting the taste of bread, is not in him as understanding, reason and complete knowledge, for he does not know how [this is] his father or why he must love him; and nevertheless he calls his father.
The child’s new ability to call “Father,” which comes from tasting bread, is not real understanding: he does not know how this man is his father or why he should love him, and still he calls out to him.


ונמצא זו הקריאה הוא ההתקשרות שלו באביו שלא ע״י טעם ודעת המושג אצלו כ״א בבחי׳ הכרה בלבד והוא בחי׳ קטנות מאד למטה מן הטעם ודעת.
It turns out that this calling is his bond with his father, not through reason and knowledge that he grasps, but only as recognition; and it is a level of very great smallness (katnus), beneath reason and knowledge.
So his calling is a bond with his father that comes not from understanding but from bare recognition. It is a very immature state (katnus), below reason and knowledge.




19ומ״מ ההתקשרות ההוא חזק מאד עד שנפשו קשורהמאד בנפש אביו. והיינו מפני שהדעת ההוא שנתחדש בתינוק ע״י טעם לחם שרשו משרש הלחם
Nevertheless, that bond is very strong, so much so that his soul is very bound to his father’s soul. That is because that knowing, which newly arose in the child through the taste of bread, has its root in the root of the bread,
Yet this bond is very strong; the child’s soul is tightly bound to his father’s. The reason is that this knowing, which came from bread, shares the root of bread.


שהוא מעולם התהו שהוא בחי׳ שלמעלה מהדעת המושג כנ״ל למעלה מהחכמה כו׳, ולכן נמשך בבחי׳ שלמטה מהדעת המושג כו׳, וע״כ ההתקשרות חזק מאד.
which is from the World of Tohu, which is a level above comprehended knowledge, as mentioned above, above Chochmah, etc.; and therefore it is drawn down in a level that is beneath comprehended knowledge, etc., and therefore the bond is very strong.
That root is in Tohu, above comprehended knowledge and above Chochmah. Because it is so high, it comes down below comprehended knowledge, as recognition rather than understanding, and for that very reason the bond is so strong.




20וכמ״כ [וכמו כן] בענין אכילת מצוה דמצה שנק׳ בזהר מיכלא דמהימנותא שהאמונה היא ההכרה והדעת וההתקשרות בהקב״ה וכל ישראל מאמינים שהוא לבדו הוא
So too with the eating of matzah as a mitzvah, [matzah] being called in the Zohar “the food of faith”: for faith is the recognition, the knowing and the bond with the Holy One, blessed be He; and all Israel believe that He alone is,
Matzah, “the food of faith,” works in the same way. Faith, as the text defines it, is the recognition and knowing of G-d and the bond with Him; and every Jew believes that G-d alone truly exists.


כמו שהיה קודם שנברא העולם ממש כדכתיב אני הוי׳ לא שניתי57 [ע׳ [עיין] בפ׳ ואתחנן בד״ה וידעת היום58 ביאור ענין דעת ואמונה].
exactly as He was before the world was created, as it is written, “I, Havayah, have not changed” [see in Parshas Va’eschanan, in the discourse beginning “And you shall know this day,” the explanation of the matter of knowledge and faith].
He remains exactly as He was before the world was created, as Malachi 3:6 says, “I, Havayah, have not changed”: creation has made no change in Him. The bracketed note refers to the discourse “And you shall know this day” in Parshas Va’eschanan, which explains the difference between knowledge and faith.




21והמשכה זו הוא מבחי׳ דעת עליון כי א״ס ב״ה הוא למעלה מהחכמה כו׳ ולכן נמשך ומתלבש בבחי׳ אמונה.
And this drawing-down is from the level of supernal Daas, for the Infinite One (Ein Sof), blessed be He, is above Chochmah, etc.; therefore it is drawn down and clothed in the level of faith.
This faith flows from supernal Daas, a knowing higher than Chochmah, because the Infinite One is above Chochmah. What is above intellect can reach a person only as faith, not as understanding.


ולכך המצה היא מיכלא דמהימנותא שהרי הלחם שרשו מבחי׳ זו כנ״ל מענין ידיעת התינוק להיות קורא אבא ע״י הלחם כו׳ אלא שזהו בהשכלת ענין עוה״ז שנמשך מהלחם גשמי הנמשך מארץ הגשמיות.
And therefore matzah is “the food of faith,” for the root of bread is from this level, as mentioned above regarding the child’s knowing to call “Father” through bread, etc.; except that this is in the understanding of matters of this world, which is drawn from physical bread, drawn from the earth of physicality.
That is why matzah is “the food of faith”: bread has its root in this level, as the child’s calling “Father” after eating bread shows. But ordinary bread, which comes from the physical earth, gives only understanding of the matters of this world.


אמנם בלחם דמצה בפסח נמשך ומתלבש הכח מבחי׳ ארץ עליונה שממנה יצא לחם הממשיך בחי׳ זו באלקות ממש שידע לקרות את אבא שבשמים כו׳ בהתקשרות חזקה עד מיצוי הנפש כו׳ אף שאינו משיג בשכל והשגה ממש.
But in the bread of matzah on Pesach there is drawn down and clothed the power from the level of the supernal earth, from which bread comes forth, which draws this level into G-dliness itself, so that one knows to call [to] the Father in Heaven, etc., with a strong bond, to the point of the soul’s being wrung out, etc., even though he does not actually grasp [it] with intellect and comprehension.
The matzah of Pesach draws its power from the “supernal earth,” and it carries this level into G-dliness itself: a Jew comes to call to his Father in Heaven with a strong bond, to the point of the soul’s being wrung out in longing, though he cannot grasp G-d with his intellect.




22וזהו בחי׳ ביטול. ומזה נמשך ג״כ בחי׳ בטל רצונך5960 ובחי׳ שפלות ונפשי כעפר61 לכל תהיה שזהו כח בחי׳ ארץ שממנה יצא לחם62 [ועמ״ש ע״פ
And this is the level of self-nullification (bittul). From this there is also drawn the level of “Nullify your will,” and the level of lowliness, “and let my soul be as dust to all,” which is the power of the level of “earth” from which bread comes forth [and see what is written on the verse
This faith is bittul, self-nullification. From it come the setting aside of one’s will (“Nullify your will,” Avos 2:4) and the lowliness of the prayer “Let my soul be as dust to all” (Berachos 17a), which express the quality of “earth,” the source of bread.


וישב יעקב63 בארץ מגורי אביו ועמ״ש ע״פ ויגש אליו יהודה64 מענין בחי׳ ארץ שבמחשבה ארץ קדמה אפילו לשמים ולכן דוקא ממנה יצא לחם כו׳ הנ״ל]:
“And Yaakov dwelt in the land of his father’s sojournings,” and see what is written on the verse “And Yehudah approached him,” concerning the level of “earth”: that in thought, earth came first, even before heaven, and therefore it is specifically from it that bread comes forth, etc., as mentioned above].
The bracketed note refers to the Torah Ohr discourses on “And Yaakov dwelt” and on “And Yehudah approached him,” which explain the level of “earth”: in thought the earth came first, even before the heavens, and that is why bread comes from it.




Section 5 · ¶23–27
Guarded and unguarded matzah
23ד והנה בחי׳ מצה זו צריכה שימור כמ״ש ושמרתם את המצות65 דהיינו לשמור מן החיצונים שלא לבוא לבחי׳ חימוץ שהוא הגסות וההתנשאות,
4. Now, this level of matzah requires guarding, as it is written, “And you shall guard the matzos,” that is, to guard [it] from the external forces, so that it not come to the level of leavening, which is coarseness and self-exaltation;
The fourth section turns to the guarding of matzah. The Torah says, “And you shall guard the matzos” (Exodus 12:17): the dough must be watched so that it does not leaven, and inwardly it must be guarded from the external forces, the forces of kelipah, so that it does not turn into the coarseness and self-exaltation of chametz.


והיינו להיותה בבחי׳ יראה תתאה והתקשרות האמונה בלבד למטה מן הטעם ודעת ע״כ צריכה שימור.
that is, because it is at the level of lower awe (yirah tata’ah) and the bond of faith alone, beneath reason and knowledge, it therefore requires guarding.
This matzah needs guarding because it stands only at the level of lower awe and simple faith, beneath reason and knowledge, a level that can still be spoiled.




24וע״כ נק׳ מצת חסר וי״ו להיותו עדיין בבחי׳ קטנות. גם מצת חסר וי״ו הוא מלשון מצותא
And therefore it is called מצת, lacking a vav, since it is still at the level of smallness. Also, מצת lacking a vav is from the language of matzusa (strife),
That is why the first matzah is spelled מצת, without a vav: it is still in a state of smallness (katnus). The spelling also recalls matzusa, Aramaic for strife.


כמו מצה ומריבה66 כדאי׳ [כדאיתא] בזהר ח״ג [חלק ג׳] דרנ״א ב׳ שהמריבה הוא להיות ביטול היש והגסות ע״ד לעולם ירגיז אדם67 יצ״ט [יצר טוב] על יצה״ר [יצר הרע] כו׳ וע״כ היתה קודם חצות.
as in “strife (matzah) and quarrel (merivah),” as is stated in the Zohar, Part III, folio 251b. The quarrel is in order to bring about the nullification of the yesh and of the coarseness, in the manner of “A person should always stir up his good inclination against his evil inclination,” etc.; and therefore it was before midnight.
The Zohar (3:251b) connects matzah with strife: the matzah wages a quarrel against the forces of evil to break a person’s sense of self and his coarseness, as the Sages say, “A person should always stir up his good inclination against his evil inclination” (Berachos 5a). That is the matzah of before midnight.


משא״כ ענין המצה הב׳ הוא אחר חצות דוקא אחר קרבן הפסח68 אחר שנגלה עליהם כו׳.
Whereas the matter of the second matzah is specifically after midnight, after the Pesach offering, after there was revealed to them, etc.
The second matzah comes only after midnight, after the Pesach offering, when the King of the kings of kings was revealed to them.


דהנה ענין הפסח הוא מ״ש ופסח ה׳ שהוא ענין דילוג והמשכה שלא כסדר ההשתלשלות וכמ״ש ובמורא גדול זו גילוי שכינה69
For the matter of Pesach is what is written, “And G-d will pass over (u-fasach),” which is the matter of skipping, a drawing-down that is not according to the order of the chain of descending worlds (hishtalshelus), as it is said, “‘And with great awe’: this is the revelation of the Shechinah,”
“Pesach” means passing over: “And G-d will pass over” (Exodus 12:23) is a leap, a drawing-down that does not follow the step-by-step order of the worlds. It is the “great awe” that the Sifrei and the Haggadah explain as the revelation of the Shechinah.


שהוא בחי׳ אור א״ס ב״ה שלמעלה מעלה מהשתלשלות העולמות שהיה מאיר ומתגלה אז בנפשם האלקית, וזהו עד שנגלה עליהם מלך מלכי המלכים.
which is the level of the Infinite Light (Or Ein Sof), blessed be He, that is far above the chain of descent of the worlds, which then shone and was revealed in their G-dly soul. And this is “before there was revealed to them the King of the kings of kings.”
That revelation was of the Infinite Light that is far above all the worlds, shining openly in their G-dly souls. This is what the Haggadah means by “before the King of the kings of kings was revealed to them.”


פי׳ מלכי המלכים הן ד׳ בחי׳ מלכות שמאיר בארבע עולמות אבי״ע [אצילות בריאה יצירה עשיה] ומלך מלכי המלכים הוא בחי׳ מלכות דא״ס שלמעלה מעלה מהשתלשלות ד׳ עולמות אבי״ע [אצילות בריאה יצירה עשיה] [וזהו
That is, “the kings of kings” are the four levels of Malchus that shine in the four worlds of Atzilus, Beriah, Yetzirah and Asiyah; and “the King of the kings of kings” is the level of the Malchus of the Infinite One (Ein Sof), which is far above the chain of descent of the four worlds of Atzilus, Beriah, Yetzirah and Asiyah [and this is
“The kings of kings” are the four levels of Malchus (sovereignty) that rule in each of the four worlds, Atzilus, Beriah, Yetzirah and Asiyah. “The King of the kings of kings” is the Malchus of the Infinite One Himself, far above all four worlds.


בחי׳ בריש הורמנותא דמלכא70 הנז׳ [הנזכר] בזהר בראשית דט״ו כ״כ [כל כך] בספר אשל אברהם71 שם] שע״י בחי׳ הגילוי זה דוקא וגאלם וכמ״ש ועברתי בארץ מצרים72 אני ולא מלאך.73747576
the level of “At the head of the King’s authority” (beresh hurmanusa de-malka) mentioned in the Zohar, Bereishis, folio 15; so writes the book Eshel Avraham there]. For it was specifically through this level of revelation that “He redeemed them,” as it is said, “‘And I will pass through the land of Egypt’: I, and not an angel.”
The bracketed note identifies this with the Zohar’s opening words, “At the head of the King’s authority,” as the book Eshel Avraham explains that passage. It was this revelation itself that redeemed Israel, as the Haggadah says on “And I will pass through the land of Egypt”: “I, and not an angel.”




25ולכן נק׳ גילוי זה ובמורא גדול77 כי יראה לשון נוק׳ [נוקבא] זהו בחי׳ יראה תתאה הנמשך מבחי׳ מל׳ דאבי״ע [דאצילות בריאה יצירה עשיה] בכל עולם לפי ערכו.
And therefore this revelation is called “and with great awe (mora gadol).” For yirah (awe) is a feminine term: this is the level of lower awe, drawn from the level of the Malchus of Atzilus, Beriah, Yetzirah and Asiyah, in each world according to its measure.
This is why the revelation is called mora gadol, “great awe.” The usual Hebrew word for awe, yirah, is feminine, and it stands for lower awe, which flows from Malchus in each of the four worlds according to its level.


אכן מורא גדול לשון זכר זהו בחי׳ יראה עילאה שהוא בחי׳ דכר ונמשך ע״י גילוי בחי׳ מלך מלכי המלכים כנ״ל וזהו ענין המצה הב׳ שאחר חצות דמצה הוא בחי׳ ביטול כנ״ל,
But mora gadol is a masculine term: this is the level of higher awe (yirah ila’ah), which is the level of the masculine (dechar), and it is drawn down through the revelation of the level of the King of the kings of kings, as mentioned above. And this is the matter of the second matzah, of after midnight, for matzah is the level of bittul, as mentioned above;
Mora is a masculine word, and it stands for higher awe, the masculine aspect, which comes from the revelation of the King of the kings of kings. This is the second matzah, of after midnight, since matzah is bittul.


אך מצה דקודם חצות הוא בחי׳ יראה תתאה ואמונה כמו שנתלבשה בבחי׳ שלמטה מהדעת המושג כנ״ל,
but the matzah of before midnight is the level of lower awe and of faith as it is clothed in a level beneath comprehended knowledge, as mentioned above;
The matzah of before midnight, by contrast, is lower awe and faith, clothed in a level beneath comprehended knowledge.


וזהו בחי׳ כי נער ישראל78 כו׳ חסד נעוריך79 כו׳ וממצרים קראתי לבני כו׳ וכקריאת התינוק אבא כו׳
and this is the level of “When Israel was a youth,” etc., “the kindness of your youth,” etc., and “Out of Egypt I called My son,” etc., and like the child’s calling “Father,” etc.
This is Israel as a child: “When Israel was a youth, I loved him, and out of Egypt I called My son” (Hosea 11:1), and “I remember for you the kindness of your youth” (Jeremiah 2:2), like the child who calls “Father” without understanding.


אבל בחי׳ הביטול דמצה זו שאחר חצות היא בחי׳ ביטול אמיתי ויראה עילאה שנמשך בחי׳ גילוי מה שלמעלה מהדעת המושג שהאיר אז בנפשם,
But the level of bittul of this matzah of after midnight is the level of true bittul and higher awe, in which there was drawn down a revelation of what is above comprehended knowledge, which shone then in their souls;
The bittul of the after-midnight matzah is true bittul and higher awe, because a revelation of what is above comprehended knowledge shone in their souls.


והיינו מבחי׳ הגילוי אור א״ס שלמעלה מההשתלשלות שהאיר אז עליהם מלמעלה למטה בבחי׳ אתעדל״ע [אתערותא דלעילא], וזהו ענין ובמורא גדול זו גילוי שכינה,80 וע״כ בחי׳ מצה זו א״צ [אין צריך / אינו צריך] שימור מחימוץ כלל
that is, from the level of the revelation of the Infinite Light that is above the chain of descent, which then shone upon them from above to below, as an arousal from above (isarusa dile’eila). And this is the matter of “‘And with great awe’: this is the revelation of the Shechinah.” And therefore this level of matzah needs no guarding at all from leavening,
It came from the Infinite Light above the chain of worlds, shining down from above as an arousal from above, not as a response to their own service. Therefore this matzah needs no guarding at all from leavening.


שהוא בחי׳ הישות והגסות מאחר שאין לחיצונים בחי׳ אחיזה ויניקה כלל מבחי׳ זו, [כי יראה עילאה הוא אור אבא שדוחה החיצונים, רק בחי׳ יראה תתאה צריכה שימור כו׳].
which is the level of selfhood and coarseness, since the external forces have no hold [on it] and draw no nurture at all from this level [for higher awe is the light of Abba, which repels the external forces; only the level of lower awe requires guarding, etc.].
Leavening is selfhood and coarseness, and the external forces have no hold on this level and draw nothing from it. The bracketed note explains that higher awe is the light of Abba (Chochmah), which drives the external forces away; only lower awe needs guarding.




26וזהו ענין שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם81 שקאי על בחי׳ הב׳ דאין
And this is the meaning of “the dough of our fathers did not have time to leaven before there was revealed to them”: it refers to the second level, for it does not
This is the meaning of the Haggadah’s words, “the dough of our fathers did not have time to leaven before the King of the kings of kings was revealed to them”: they speak of the second matzah.


ביכולתו להחמיץ כלל מפני עוצם הגילוי דבחי׳ מלך מלכי המלכים שנגלה עליהם שאין שם יניקה ואחיזה לחיצונים שהוא היש וההתנשאות שנק׳ חמץ.
have the ability to leaven at all, because of the intensity of the revelation of the level of the King of the kings of kings that was revealed to them, where there is no nurture and no hold for the external forces, which is the yesh and the self-exaltation that are called chametz.
That dough could not leaven at all, because the revelation was so intense that the external forces, the self-assertion and self-exaltation called chametz, had no hold there.




27וזהו ויאפו את הבצק כו׳ עוגות מצות כי לא חמץ82 ר״ל [רוצה לומר] שלא בא לידי חימוץ, והיינו להיות
And this is [the meaning of] “And they baked the dough,” etc., “cakes of matzos, for it had not leavened”: that is to say, it did not come to leavening. And that is because
This explains Exodus 12:39, “cakes of matzos, for it had not leavened”: the dough simply did not come to leavening.


כי גורשו ממצרים שאין שום אחיזה כלל למצרים בבחי׳ זו שנגלה עליהם כו׳ וא״כ ממילא נמשך מזה כי לא חמץ כו׳,
“they were driven out of Egypt”: Egypt has no hold whatsoever on this level, [in] which there was revealed to them, etc.; and if so, it follows of itself that “it had not leavened,” etc.
The reason was not haste but that “they were driven out of Egypt”: Egypt, with its limits and its forces of kelipah, had no hold at all on the level that was revealed to them, so the dough could not leaven.


ולכן אף שבהליכתם ממצרים עד בואם לרעמסס83 אף שהיה להם קפיצת הדרך84 מ״מ בצירוף עד שהציתו האש לאפות ודאי שהה הבצק יותר מכדי שיעור חימוץ ועכ״ז [ועם כל זה] לא חמץ מטעם הנ״ל (ומתורץ בזה א׳ מהקושיות דלעיל).
And therefore, although on their way from Egypt until they came to Ramses, although they had a contraction of the road (kefitzas haderech), nevertheless, together with [the time] until they lit the fire to bake, the dough certainly stood longer than the time it takes to leaven, and even so it did not leaven, for the reason mentioned above (and this resolves one of the questions above).
Even though the road was miraculously shortened for them (as Rashi explains on Exodus 12:37), the time on the way together with the time until they lit the fire to bake was certainly longer than dough needs to leaven; yet it did not leaven, for the reason just given. This answers one of the questions at the start: the verse is not explaining the matzah by lack of time.


וע״כ נאמר כאן מצות מלא בוי״ו שהוי״ו הוא המשכה הנמשך בהם מבחי׳ מורא גדול ויראה עילאה
And therefore here it says מצות, full, with a vav, for the vav is the drawing-down that was drawn into them from the level of great awe (mora gadol) and higher awe,
That is why this verse spells מצות with a vav: the vav is the drawing-down into them of great awe, the higher awe.


וכמו שאומרים בתפלה והנורא אל עליון בתוספת וי״ו משא״כ הגדול הגבור85 בלא וי״ו [וכמ״ש במ״א בפרשה ואתחנן בד״ה וידעת היום86 כו׳].
as we say in prayer, “and the awesome (ve-hanora), G-d Most High,” with an added vav, whereas “the great, the mighty” [are said] without a vav [as is explained elsewhere, in Parshas Va’eschanan, in the discourse beginning “And you shall know this day,” etc.].
Likewise in the Amidah we say “the great, the mighty and the awesome (ve-hanora),” following Deuteronomy 10:17, and only “awesome,” which expresses higher awe, carries the added vav. The text refers to its discourse on “And you shall know this day” in Parshas Va’eschanan.


משא״כ בחי׳ יראה תתאה נק׳ עדיין מצת חסר וי״ו ולכן היא צריכה שימור מהחיצונים אבל בחי׳ מצה הב׳ שנק׳ מצות מלא בוי״ו א״צ [אין צריך / אינו צריך] שימור
Whereas the level of lower awe is still called מצת, lacking a vav, and therefore it needs guarding from the external forces; but the level of the second matzah, which is called מצות, full with a vav, needs no guarding
Lower awe is still the מצת without a vav and needs guarding from the external forces; the second matzah, מצות with a vav, needs none.


(ועמ״ש ר״פ אלה תולדות87 מענין שמות כשמת88 מלא וי״ו וחסר וי״ו ע״ש ועמ״ש בפ׳ נשא ע״פ וישמרך ויחונך89 כו׳):
(and see what is written at the beginning of Parshas “These are the generations,” on the matter of “names (שמות) like the names (כשמת),” full with a vav and lacking a vav; see there. And see what is written in Parshas Naso on the verse “and guard you… and be gracious to you,” etc.).
The text points to two parallels: Torah Ohr at the beginning of Parshas Toldos, on the wells to which Yitzchak gave “names (שמות) like the names (כשמת)” his father had given (Genesis 26:18), one spelled with a vav and one without; and Likkutei Torah, Naso, on the Priestly Blessing, “and guard you… and be gracious to you.”




Section 6 · ¶28–33
Our matzah before midnight
28והנה מעתה י״ל [יש לומר] תירוץ הקושיא הנז׳ [הנזכר] לעיל איך אנו אומרים במצה זו שאנו אוכלים קודם חצות לילה שהוא על שום שלא הספיק בצקת כו׳,
Now, from here we can give the answer to the question mentioned above: how do we say of this matzah, which we eat before midnight, that it is “because the dough did not have time,” etc.,
The Alter Rebbe now answers the question about the Haggadah raised earlier: how can the matzah we eat before midnight be explained by “the dough did not have time to leaven”?


והרי זהו בחי׳ ומדרגת המצה הב׳ שלא היתה אלא לאחר שנגלה כו׳ דהיינו אחר חצות.
when this is the level and rung of the second matzah, which came only after there was revealed, etc., that is, after midnight?
The difficulty is that this phrase describes the second matzah, which existed only after the revelation at midnight.


אך הענין הוא כי כ״ז [כל זה] דוקא בזמן שהיו ישראל אז בגלות מצרים90 ולא היה להם
But the explanation is that all this was specifically at the time when Israel were then in the exile of Egypt and did not have
The answer is that the division between the two matzos belonged to the time in Egypt, when Israel had not yet received the Torah and mitzvos. A manuscript of the maamar adds here: “and they did not know and recognize G-dliness so much.”


תורה ומצות עדיין ע״כ לא היה ביכולתם לקבל בחי׳ הגילוי העצום דבחי׳ מורא גדול ולהיות בהם בחי׳ ביטול ויראה עילאה קודם חצות.
Torah and mitzvos yet; therefore they were not able to receive the intense revelation of the level of great awe, or to have in them the level of bittul and higher awe, before midnight.
Without Torah and mitzvos they could not receive the intense revelation of great awe, the bittul and higher awe, before midnight.


אלא קודם חצות הי׳ [היה] רק בחי׳ מצת חסר וי״ו דהיינו בחי׳ יראה תתאה בטל רצונך.
Rather, before midnight there was only the level of מצת lacking a vav, that is, the level of lower awe, “Nullify your will.”
Before midnight they had only the first matzah, מצת without a vav: lower awe, the setting aside of one’s will.




29ועי״ז דוקא היו יכולים לקבל בחי׳ הגילוי הנ״ל אחר חצות ועי״ז נמשך בהם בחי׳ שלא הספיק בצקת כו׳.
And specifically through this they were able to receive the revelation mentioned above after midnight, and through this there was drawn into them the level of “the dough did not have time,” etc.
It was precisely through that lower awe that they could receive the revelation after midnight, which brought them the level of “the dough did not have time to leaven.”


אבל לאחר שקיבלו ישראל תורה ומצות בהר סיני והרי בכל השנה כולה גם קודם הפסח ממשיכים המשכת אלקות ע״י תורה ומצות ע״כ גם במצה זו שאנו
But after Israel received the Torah and mitzvos at Mount Sinai, and throughout the entire year, also before Pesach, we draw down a drawing-down of G-dliness through Torah and mitzvos, therefore also with this matzah that we
But since the giving of the Torah at Sinai, Jews draw G-dliness down all year through Torah and mitzvos, in the time before Pesach as well.


אוכלים קודם חצות יכולים אנו [על ידי קיום התורה ומצות שקדם כל השנה]91 לקבל בחי׳ גילוי שכינה מבחי׳ שנגלה עליהם מלך מלכי המלכים אחר חצות כו׳.
eat before midnight we are able [through the fulfillment of the Torah and mitzvos that preceded it all year] to receive the level of the revelation of the Shechinah, from the level [of] “there was revealed to them the King of the kings of kings,” after midnight, etc.
So even the matzah we eat before midnight, thanks to the Torah and mitzvos of the whole preceding year, can receive the revelation of the Shechinah that came to them only after midnight, the revelation of the King of the kings of kings. According to the Kehot note, these bracketed words are quoted in Sefer HaMaamarim, which explains there that this is an even higher revelation.




30וכמ״ש בזהר ויצא הנ״ל מצה בקדמיתא92 ולבתר מצוה. בתוספת93 וא״ו ע״ש. נמצא בחי׳ מצוה זהו מבחינת ומדרגת מצה הב׳ שהיא מצות מלא וי״ו.
As is written in the Zohar, Vayetze, mentioned above: “First matzah, and afterward mitzvah,” with the addition of a vav; see there. It follows that the level of mitzvah is of the level and rung of the second matzah, which is מצות, full with a vav.
This matches the Zohar cited above (Vayetze 157a): “First matzah, and afterward mitzvah,” mitzvah being matzah with an added vav. So “mitzvah” belongs to the level of the second matzah, מצות with a vav.


והיינו לפי שע״י קיום התורה ומצות נמשך בחי׳ תר״ך עמודי אור94 דכתר עליון שזהו עצמו ענין שנגלה עליהם מלך מלכי המלכים כו׳
That is because through the fulfillment of the Torah and mitzvos there is drawn down the level of the 620 pillars of light of the supernal Keser (Crown), which is itself the matter of “there was revealed to them the King of the kings of kings,” etc.;
Through Torah and mitzvos, the “620 pillars of light” of the supernal Keser are drawn down, and this is the very revelation of the King of the kings of kings. The number 620 is the numerical value of כתר, Keser.


ולכן מה שנמשך להם בחצות לילה שהוא עת רצון נמשך לנו במצה זו שאנו אוכלים קודם חצות, והיינו מצד שיש לנו תורה ומצות שהן הן עצמיות רצון העליון כו׳.95
and therefore what was drawn to them at midnight, which is a time of favor (eis ratzon), is drawn to us in this matzah that we eat before midnight; that is, because we have Torah and mitzvos, which are the very essence of the supernal will, etc.
So what came to them at midnight, a time of divine favor (eis ratzon), comes to us in the matzah we eat before midnight, because Torah and mitzvos are the very essence of the supernal will.




31וזהו שאמר בהגדה מצה זו שאנו אוכלים על שום מה פי׳ דבשלמא בהיותם בגלות מצרים שהיו בבחי׳ גלות הקליפות וסט״א [וסטרא אחרא] מאד
And this is what is said in the Haggadah: “This matzah that we eat, for what reason?” The meaning is: granted, when they were in the exile of Egypt, being very much in the state of exile of the kelipos and the sitra achra,
Now the Haggadah’s question, “This matzah that we eat, for what reason?”, can be read precisely. In Egypt, Israel was deep in the exile of the kelipos and the sitra achra, the forces opposed to holiness.


ולא היה להם תורה ומצות נצטוו באכילת מצה דקודם חצות שהיא בחי׳ מצת חסר וי״ו כדי להיות להם זו להכנה שעי״ז יוכלו לקבל אח״כ הגילוי גדול הנ״ל.
and they did not have Torah and mitzvos, they were commanded to eat the matzah of before midnight, which is the level of מצת lacking a vav, so that this would be a preparation for them, through which they could afterwards receive the great revelation mentioned above.
Lacking Torah and mitzvos, they were commanded to eat the matzah of before midnight, מצת without a vav, as a preparation through which they could afterwards receive the great revelation.


משא״כ אנו שכבר ניתן לנו התומ״צ [התורה ומצות], [והנה המצות הם מצות המלך969798 ובקיומן מקיים שום תשים99 עליך מלך
But we, to whom the Torah and mitzvos have already been given [now, the mitzvos are the commands of the King, and by fulfilling them one fulfills “You shall surely set a king over yourself,”
But we already have the Torah and mitzvos. The bracketed note explains that the mitzvos are the King’s commands, and keeping them fulfills “You shall surely set a king over yourself” (Deuteronomy 17:15), the acceptance of G-d as King.


והוא בחי׳ יראה תתאה100 עכ״פ [על כל פנים] כמ״ש בס׳ ש״ב [של בינונים] פמ״א [פרק מ״א / פרשה מ״א] וכמ״ש במ״א ע״פ וידבר אלקים101 כו׳ בדרוש חג השבועות] א״כ מהו ענין אכילת מצה זו דקודם חצות דוקא.
which is the level of lower awe at least, as is written in Sefer Shel Beinonim, chapter 41, and as is explained elsewhere on the verse “And G-d spoke,” etc., in the discourse for the festival of Shavuos], if so, what is the point of eating this matzah specifically before midnight?
That acceptance is at least lower awe, as Tanya, chapter 41, explains, and as the Shavuos discourse on “And G-d spoke” explains. If we already have this lower awe, why do we still need a matzah specifically before midnight? That, the Alter Rebbe says, is the Haggadah’s question.




32ומשני על שום שלא הספיק כו׳, פי׳ דאכילת מצה שלנו אע״פ [אף על פי] שאנו אוכלים אותה לפני חצות דוקא, מ״מ אין הענין וההמשכה רק מבחי׳ ומדרגת מצה הא׳ בלבד.
And it answers, “Because [the dough] did not have time,” etc. That is: our eating of matzah, although we eat it specifically before midnight, nevertheless its matter and its drawing-down are not only from the level and rung of the first matzah alone;
The Haggadah answers: “Because the dough of our fathers did not have time to leaven.” Our matzah, though eaten before midnight, is not only of the level of the first matzah.


אלא שנמשך בה ג״כ מבחי׳ ומדרגת המצה הב׳ שהיא בחי׳ הביטול ומורא גדול עד שלא הספיק להחמיץ והוא מבחי׳ הגילוי שנגלה עליהם מלך מלכי המלכים וגאלם
rather, there is drawn into it also from the level and rung of the second matzah, which is the level of bittul and great awe, to the point that [the dough] did not have time to leaven; and this is from the level of the revelation in which there was revealed to them the King of the kings of kings, and He redeemed them,
It also carries the level of the second matzah: bittul and great awe, so intense that dough could not leaven, coming from the revelation of the King of the kings of kings who redeemed them.


שהוא גילוי אור א״ס ב״ה שלמעלה מעלה מהשתלשלות שגילוי והמשכה זו נמשך לנו במצה זו ג״כ מטעם הנ״ל, ואיך מרומזים ב׳ ההמשכות במצה א׳. אך נודע כי ההפרש בין חמץ למצה הוא רק באות ה׳.
which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is far above the chain of descent (hishtalshelus); and this revelation and drawing-down is drawn to us in this matzah too, for the reason mentioned above. And how are the two drawings-down alluded to in one matzah? Now, it is known that the difference between chametz (חמץ) and matzah (מצה) is only in the letter hei.
That revelation of the Infinite Light far above the worlds reaches us in our matzah too, for the reason explained, the Torah and mitzvos. But how can one matzah hint at both levels? The answer begins from the known teaching that חמץ (chametz) and מצה (matzah) differ only in one letter: the hei of matzah in place of the ches of chametz.




33והנה הה׳ מילוי שלה הוא ג״כ אות ה׳, ולכן נקראת המכפלה כמ״ש במ״א,102 וב׳ ההין אלו המרומזים בה׳ אחת דמצה הן בחי׳ ב׳ מדרגות דמצה הנ״ל,
Now, the filling (milui) of the hei, [when it is spelled out,] is also the letter hei, and therefore it is called “the doubled” (ha-machpelah), as is explained elsewhere; and these two heis that are alluded to in the one hei of matzah are the two levels of matzah mentioned above;
When the letter hei is spelled out as a word, its spelling (הה) is again a hei, which is why it is called “the doubled.” These two heis, hinted in the one hei of matzah, are the two levels of matzah.


כי המילוי הוא מבחי׳ ההעלם המוסתר ונעלם תוך הה׳ עצמה, והעלם זה שבתוך ה׳ שהיא בחי׳ מל׳ שרשו מבחי׳ כתר
for the filling is of the level of the concealment that is hidden and concealed within the hei itself; and this concealment within the hei, which is the level of Malchus, has its root in the level of Keser,
The added hei of the spelling stands for what is hidden within the hei itself. The hei is Malchus, and the concealed element within it is rooted in Keser, the highest level.


כי נעוץ תחלתן בסופן103 כו׳ ועמ״ש ע״פ ועתה יגדל נא כח אד׳104 כו׳ כח הוא ענין גילוי ההעלם כו׳ ע״ש:
for “their beginning is wedged in their end,” etc. And see what is written on the verse “And now, let the power of Ado-nai be great,” etc.: “power” is the matter of the revelation of what is concealed, etc.; see there.
This follows the principle of Sefer Yetzirah, “their beginning is wedged in their end”: the highest is embedded in the lowest. The text points to the discourse on “And now, let the power of Ado-nai be great” (Numbers 14:17), where “power” means the revealing of what is hidden.




Section 7 · ¶34–36
Sea and dry land
34ה ועתה צ״ל ענין שביעי של פסח ואיך דע״י ששת ימים תאכלו מצות תחלה אזי דוקא וביום השביעי עצרת שהוא ענין קי״ס [קריעת ים סוף] וכנ״ל.
5. Now we must understand the matter of the seventh [day] of Pesach, and how it is that through “six days you shall eat matzos” first, then specifically “and on the seventh day an Atzeres,” which is the matter of the Splitting of the Sea of Reeds, as mentioned above.
The fifth section turns to the seventh day of Pesach: how eating matzah for six days leads to the Atzeres of the seventh day, the day the sea split.


דהנה ענין ים ויבשה105 למעלה הן בחי׳ עלמא דאתכסיא ועלמא דאתגלייא והוא עד״מ ים וארץ למטה דכל מה שיש ביבשה יש בים,106
For the matter of sea and dry land above is the level of the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). It is like the sea and the land below: everything that is on dry land is [also] in the sea,
In the supernal worlds, “sea” and “dry land” stand for the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). The image rests on the Talmud’s teaching (Chullin 127a) that everything found on land is found in the sea as well.


אלא שביבשה הם באתגלייא משא״כ בהים הם באתכסייא לפי שהן מובלעין ומכוסים בתוך הים שמכסה עליהם (וע׳ בפ׳ בשלח בד״ה אז ישיר).107108
except that on dry land they are revealed, whereas in the sea they are concealed, for they are absorbed and covered within the sea, which covers over them (and see in Parshas Beshalach, in the discourse beginning “Then [Moshe] sang”).
On land, creatures are visible; in the sea, the same kinds of creatures are hidden, absorbed and covered by the water. The text refers to its discourse “Then Moshe sang” in Torah Ohr, Beshalach.


וכמו כן למעלה הנה בחי׳ מלכות דאצי׳ נק׳ ארץ ונק׳ ג״כ ים. והיינו כי הנה הארת והמשכת המלכות שנמשך ומתלבשת בבי״ע להחיות העולמות מאין ליש
And likewise above: the level of Malchus of Atzilus is called “earth” and is also called “sea.” That is, the radiance and the drawing-forth of Malchus that is drawn down and clothed in Beriah, Yetzirah and Asiyah, to give life to the worlds [and bring them] from nothing into something,
Likewise above, Malchus of Atzilus is called both “earth” and “sea.” The part of Malchus that comes down into Beriah, Yetzirah and Asiyah to bring the worlds from nothing into being is called “earth.”


שהם בחי׳ עלמין דאתגליין שנראים דבר נפרד ויש בפני עצמו נק׳ בחי׳ זו ארץ, וע״ז נאמר תדשא הארץ109 כו׳ תוצא הארץ נפש חיה110111 וכדפי׳ בזהר בכמה דוכתי ועי׳ [ועיין] בפ׳ שמיני דל״ט ע״ב.
which are the revealed worlds, which appear to be a separate thing, an entity of its own: this level is called “earth.” Of this it is said, “Let the earth sprout,” etc., “Let the earth bring forth living creatures,” as is explained in the Zohar in many places; and see in Parshas Shemini, folio 39b.
Those lower worlds are “revealed worlds”: each created thing appears as a separate existence of its own. This is why the verses of creation say “Let the earth sprout” and “Let the earth bring forth,” as the Zohar explains in several places, including Parshas Shemini (folio 39b).


והיינו כמ״ש באגרת הקודש ד״ה איהו וחיוהי112 שעיקר התהוות היש ודבר נפרד לגמרי הוא ממל׳ דאצי׳ שנעשה עתיק דבריאה כי אין מלך בלא עם113114 כו׳115 משא״כ מבחי׳ המדות עצמן דאצי׳ ע״ש.
That is, as is written in Iggeres HaKodesh, in the section beginning “He and His life-forces,” that the main bringing-into-being of the yesh, a thing entirely separate, is from Malchus of Atzilus, which becomes the Atik of Beriah, for “there is no king without a people,” etc.; which is not so of the level of the middos of Atzilus themselves; see there.
The text cites Iggeres HaKodesh 20: a truly separate existence comes into being mainly from Malchus of Atzilus, which becomes the Atik, the innermost root, of the World of Beriah, because “there is no king without a people,” subjects distinct from him. It does not come from the middos of Atzilus themselves.




35והנה המל׳ היא מקבלת האור והשפע מאור א״ס ע״י המדות דאצי׳ וממנה דוקא נמשך אח״כ בבי״ע,
Now, Malchus receives the light and the flow from the Infinite Light (Or Ein Sof) through the middos of Atzilus, and it is specifically from it that [the flow] is afterwards drawn into Beriah, Yetzirah and Asiyah;
Malchus of Atzilus receives the light of the Infinite through the middos, the emotive Sefiros, of Atzilus, and only through Malchus does that light then reach Beriah, Yetzirah and Asiyah.


כי בחי׳ אור א״ס כמו שמאיר בבחי׳ המדות עליונים דאצילות א״א שיבא בבחי׳ הגילוי תחלה בבי״ע,
for the Infinite Light, as it shines in the supernal middos of Atzilus, cannot come into revelation in Beriah, Yetzirah and Asiyah at the outset,
The Infinite Light as it shines in the middos of Atzilus cannot be revealed directly in the lower worlds.


כי באצי׳ איהו וחיוהי וגרמוהי חד שהחסד דאצי׳ הוא בחי׳ א״ס ממש ואין ערוך כלל בחי׳ חסד דבריאה
for in Atzilus “He, His life-forces and His vessels are one,” so that the Chesed (kindness) of Atzilus is actually the level of the Infinite, and there is no comparison at all [with] the level of the Chesed of Beriah,
In Atzilus, in the words of the Tikkunei Zohar, “He, His life-forces and His vessels are one”: the Chesed of Atzilus is truly infinite, and there is no comparison between it and the Chesed of Beriah.


שהוא בחי׳ גבול מחנה מיכאל באהבה לקבל ההשפעה בהשתלשלות מבחי׳ חסד דאצי׳ שבלי גבול, וכמ״ש באגרת הק׳ בענין ואנכי עפר ואפר116 כו׳ ע״ש.
which is a level of limitation, the camp of Michael, [standing] with love to receive the flow, through the chain of descent (hishtalshelus), from the level of the Chesed of Atzilus, which is without limit; as is written in Iggeres HaKodesh on the matter of “and I am dust and ashes,” etc.; see there.
The Chesed of Beriah is limited: it is “the camp of Michael,” the angels who stand with love to receive the flow, step by step, from the boundless Chesed of Atzilus. The text refers to Iggeres HaKodesh 15, on Avraham’s words “I am dust and ashes.”


אם לא ע״י שמתעלם תחלה אור החסד זה בבחי׳ מלכות וממנה יורד אח״כ השפע בבי״ע
[It cannot,] unless this light of Chesed is first concealed in the level of Malchus, and from it the flow afterwards descends into Beriah, Yetzirah and Asiyah;
So the light of Chesed must first be concealed in Malchus, and only from Malchus does the flow descend to Beriah, Yetzirah and Asiyah.


כי מדת מל׳ הוא רוממות והתנשאות כמ״ש והמתנשא מימות עולם117 ודרך כלל ההתנשאות הוא הסתלקות שלא ירד החיות עליהם כ״כ [כל כך],
for the attribute of Malchus is exaltedness and loftiness, as it is said, “and Who is exalted from the days of old,” and in general loftiness is a withdrawal, so that the life-force does not descend upon them so much;
Malchus is exaltedness: a king stands above his people, as the blessing before the morning Shema says, “Who is exalted from the days of old.” Exaltedness means withdrawal, so the life-force does not descend to the worlds so fully.


ולכן נק׳ בחי׳ מלכות118 ים119 להיות כמו שהים מכסה ומעלים מה שבתוכו כמ״כ [כמו כן] בחי׳ מלכות מעלמת ומכסה על בחי׳ מדות העליונים דאצי׳
and therefore the level of Malchus is called “sea,” since just as the sea covers and conceals what is within it, so too the level of Malchus conceals and covers the level of the supernal middos of Atzilus
That is why Malchus is called “sea”: as the sea covers what is in it, Malchus conceals the supernal middos of Atzilus.


(ועמ״ש מענין והים עליהם מלמעלה120 בפ׳ בלק ע״פ מי מנה121 עפר יעקב),122 ולכן נק׳ בחי׳ זו דמלכות עלמא דאתכסייא.
(and see what is written on the matter of “and the sea was over them, above” in Parshas Balak, on the verse “Who has counted the dust of Yaakov”); and therefore this level of Malchus is called the concealed world.
The text refers to its discourse in Parshas Balak on “and the sea was over them, above,” said of the great basin in Shlomo’s Temple that stood upon twelve oxen (I Kings 7:25). In this aspect Malchus is called the concealed world.


אמנם מה שמאיר ומתפשט ממנה לנבראים דבי״ע להיות עלמין דאתגליין הנה בחי׳ זו נק׳ ארץ.
But what shines and spreads forth from it to the created beings of Beriah, Yetzirah and Asiyah, so that they are revealed worlds: this level is called “earth.”
What shines out of Malchus to the creatures of Beriah, Yetzirah and Asiyah, so that they become revealed worlds, is called “earth.”


(וכ״ה בזהר בראשית די״ח ע״ב דב׳ בחי׳ אלו זהו ענין ב׳ פסוקים ראשונים דק״ש [דקריאת שמע] שמע ישראל ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד]123 וע׳ בס׳ ש״ב [של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).
(And so it is in the Zohar, Bereishis, folio 18b, that these two levels are the matter of the first two verses of the Shema, “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever”; and see Sefer Shel Beinonim, Part II, chapter 7.)
The Zohar (1:18b) teaches that these two levels are the first two verses of the Shema: “Hear, O Israel… Havayah is One” is the higher unity, and “Blessed be the Name of the glory of His kingdom forever and ever” is the lower unity. Tanya, Part II, chapter 7, explains this.


והנה כ״ז [כל זה] הוא דוקא כשהאור וההשפעה נמשך בדרך וסדר ההשתלשלות מאצי׳ לבי״ע מבחי׳ ממלא שאז שייך בחי׳ ים ויבשה עלמא דאתכסיא ועלמא דאתגלייא, שכך היא הדרגת ההשתלשלות העולמות שא״א שיבא האור וההשפעה שבאצילות
Now, all this is specifically when the light and the flow are drawn by way of, and in the order of, the chain of descent from Atzilus to Beriah, Yetzirah and Asiyah, from the level of the light that fills all worlds (memalei kol almin); for then the levels of sea and dry land, the concealed world and the revealed world, apply. For such is the gradation of the chain of descending worlds, that it is impossible for the light and the flow that are in Atzilus,
All this applies when the light flows step by step in the order of the chain of worlds, from Atzilus down, as memalei, the light that fills each world according to its capacity. Then there is a “sea” and “dry land,” a concealed world and a revealed world.


שהוא בבחי׳ א״ס להתגלות בבי״ע נבראים ובעלי גבול אם לא ע״י ההעלם בתחלה בחי׳ עלמא דאתכסיא
which is in the mode of the Infinite, to be revealed in Beriah, Yetzirah and Asiyah, [which are] created and limited beings, except through concealment first, the level of the concealed world,
The light of Atzilus is infinite and the lower worlds are created and limited, so it can be revealed in them only after first being concealed in the “concealed world.”


שהוא באמת נשאר בבחי׳ אתכסיא והעלם אלא רק הארה והמשכה לבד נמשך מזה להיות מקור השפע לבי״ע בחי׳ עלמא דאתגליא.
which in truth remains in concealment and hiddenness, and only a radiance and a drawing-forth alone is drawn from it, to be the source of the flow to Beriah, Yetzirah and Asiyah, the level of the revealed world.
That concealed world itself stays hidden; only a glimmer of it comes down to be the source of the flow to Beriah, Yetzirah and Asiyah, the revealed world.


אמנם בליל שביעי של פסח שהיה מאיר ומתגלה הארה גדולה ועצומה מלמעלה מסדר ההשתלשלות מבחי׳ א״ס ב״ה עצמו הסוכ״ע השוה ומשוה124 כו׳
But on the night of the seventh [day] of Pesach there shone and was revealed a great and intense radiance from above the order of the chain of descent, from the level of the Infinite One, blessed be He, Himself, the light that encompasses all worlds (sovev kol almin), “Who is equal and makes equal,” etc.,
But on the night of the seventh day of Pesach, a great light shone from above the whole order of the worlds, from the Infinite One Himself, sovev kol almin, the light that encompasses all worlds, of Whom the High Holiday hymn says that He is “equal and makes equal” small and great.


שאצי׳ ועשייה שוין ממש לפניו וכחשכה כאורה125 ממש שבחי׳ ההעלם והגילוי שבסדר השתלשלות העולמות עלמא דאתכסיא ועלמא דאתגלייא שוין ממש לפניו.
for Atzilus and Asiyah are truly equal before Him, and “darkness is like light,” truly, so that concealment and revelation in the order of the chain of the worlds, the concealed world and the revealed world, are truly equal before Him.
Before Him, Atzilus and Asiyah are equal, and “darkness is like light” (Psalms 139:12): concealment and revelation, the concealed world and the revealed world, are the same to Him.


כיון שבאמת אינו בגדר עלמין כלל לכן ע״י ירידה והמשכה מבחי׳ זו נמשך לשנות סדר ההשתלשלות לגמרי שבחינת עלמא דאתכסיא נעשה ממש בבחי׳ גילוי
Since in truth He is not within the category of worlds at all, therefore, through a descent and drawing-down from this level, [an effect] was drawn to change the order of the chain of descent entirely, so that the level of the concealed world actually became revealed,
Because He transcends the category of worlds altogether, when His light came down it overturned the order of the worlds: the concealed world itself became revealed.


כמו עלמא דאתגלייא שכללות ההעלם עצמו בא לידי גילוי ולא דרך הארה והמשכה לבד (ועמ״ש בשה״ש [בשיר השירים] בפי׳ כי טובים דודיך מיין).126
like the revealed world: the concealment itself, as a whole, came into revelation, and not by way of a radiance and drawing-forth alone (and see what is written in Shir HaShirim on the explanation of “For your love is better than wine”).
The concealment itself, as a whole, came into revelation, not merely a glimmer of it. The text refers to its explanation of “For your love is better than wine” in Likkutei Torah on Shir HaShirim.


וזהו ויולך ה׳ את הים127 ברוח קדים עזה וגו׳, פי׳ רוח קדים הוא המשכה מבחי׳ קדמונו של עולם דהיינו מבחי׳ א״ס ב״ה עצמו שאינו בגדר עלמין כלל.
And this is “And G-d drove the sea with a strong east wind (ruach kadim),” etc. The meaning: the “east (kadim) wind” is a drawing-down from the level of the Primordial One of the world (Kadmono shel olam), that is, from the level of the Infinite One, blessed be He, Himself, Who is not within the category of worlds at all.
This is the meaning of Exodus 14:21, “And G-d drove the sea with a strong east wind (kadim)”: kadim recalls Kadmono shel olam, the Primordial One of the world, the Infinite One Himself, Who is beyond all worlds.


ועל ידי גילוי והמשכה זו וישם את הים לחרבה, שבחי׳ עלמא דאתכסיא נעשה בחי׳ יבשה שהוא בחי׳ גילוי ממש למטה.128129
And through this revelation and drawing-down, “He made the sea into dry ground”: the level of the concealed world became the level of dry land, which is the level of actual revelation below.
Through this revelation “He made the sea into dry ground”: the concealed world became “dry land,” fully revealed below. This is the inner meaning of the Splitting of the Sea.




36וזהו ענין קריעת ים סוף דהיינו שבחי׳ מל׳ דאצילות שהיא מקבלת מים החכמה עילאה דאצילות והיא סוף עולם האצי׳ ובה מתעלמים האורות של האצילות, וע״כ
And this is the matter of the Splitting of Yam Suf (the Sea of Reeds): the level of Malchus of Atzilus, which receives from the sea of the supernal Chochmah of Atzilus, is the end (sof) of the World of Atzilus, and in it the lights of Atzilus are concealed; and therefore
Here is the inner meaning of the Splitting of Yam Suf. Malchus of Atzilus receives from the “sea” of supernal Chochmah, and it is the end (sof) of the World of Atzilus, where the lights of Atzilus are hidden.


נק׳ ים וע״י הגילוי מבחי׳ קדמונו של עולם שהי׳ [שהיה] מאיר אז בבחי׳ מל׳ נעשה העלם הים סוף לבחי׳ גילוי ויבשה ממש דהיינו שעצמיות אורות האצי׳ היו אז בבחי׳ הגילוי בבי״ע.
it is called “sea.” And through the revelation from the level of the Primordial One of the world (Kadmono shel olam), which then shone in the level of Malchus, the concealment of Yam Suf became actual revelation and dry land; that is, the very essence of the lights of Atzilus was then revealed in Beriah, Yetzirah and Asiyah.
That is why Malchus is called “sea,” the sea of the end. When the revelation of the Primordial One shone into Malchus, its concealment became revelation, “dry land”: the very essence of the lights of Atzilus was revealed in the lower worlds.


(ויובן זה יותר עפמ״ש [על פי מה שכתוב] בזהר בראשית הנ״ל דבחי׳ אחד ובחי׳ ועד שבק״ש [שבקריאת שמע]130 זהו ענין ים ויבשה, וכמ״ש יקוו המים אל מקום131 אחד132 כו׳ שהמל׳ דאצילות היא בחי׳ מקומו של אחד133 כביכול עי׳ [עיין] בת״ז [בתיקוני זהר] תיקון מ״ב.
(This will be understood better according to what is written in the Zohar, Bereishis, mentioned above, that the level of “One” (echad) and the level of “forever” (va’ed) in the Shema are the matter of sea and dry land; and as it is written, “Let the waters be gathered to one place,” etc., for Malchus of Atzilus is the level of the “place” of the One, as it were; see the Tikkunei Zohar, Tikkun 42.
A long parenthesis explains this through the Shema. The Zohar links the “One” of “Hear, O Israel” and the “forever” (va’ed) of “Blessed be the Name” with sea and dry land; and in “Let the waters be gathered to one place” (Genesis 1:9), Malchus is the “place” of the One, as the Tikkunei Zohar (Tikkun 42) explains.


וביאור הענין מובן עפמ״ש [על פי מה שכתוב] ע״פ וארא,134 שבאמת לגבי קב״ה [קודשא בריך הוא] מצד עצמותו ומהותו ית׳ לא שייך עליו מלת אחד כלל שהרי הוא יחיד ומיוחד והוא לבדו הוא, אלא כמארז״ל [כמאמר רבותינו זכרונם לברכה] שהוא אחד בשבעה רקיעים ובארץ וד׳ רוחות העולם135 כו׳,
And the explanation of the matter is understood according to what is written on the verse “And I appeared” (Va’eira): that in truth, with respect to the Holy One, blessed be He, as He is in His essence and being, may He be blessed, the word “one” does not apply to Him at all, for He is singular (yachid) and unique and He alone is; but rather, as our Sages, of blessed memory, said, He is One in the seven heavens and the earth and the four directions of the world, etc.
Strictly, G-d in His essence is not called “one,” a word that relates Him to something else, but “singular” (yachid), for He alone exists. “One” means that He is One in the seven heavens, the earth and the four directions, as the Kehot note shows from Berachos 13b and from the Alter Rebbe’s Shulchan Aruch, where the ches of אחד (eight) stands for the seven heavens and the earth.


ולכן א״ש [אתי שפיר] שבחי׳ זו נק׳ ים שהברואים שבים חיותם וקיומם הוא בתוך הים דוקא, וכך הוא בחי׳ עלמא דאתכסיא דאינון מתיחדין באחד שכולם בטלים במציאות במקורם כו׳,
And therefore it is well understood that this level is called “sea”: for the creatures in the sea have their life and existence specifically within the sea; and so is the level of the concealed world, in which they are united in the One, for they are all nullified in existence within their source, etc.;
Malchus as “sea” is the concealed world: as sea creatures live only within the sea, the beings of the concealed world are united with the One and nullified within their source.


הנה מקום אתי136 כו׳, ובחי׳ ועד הוא אחד בחלופי אתון137 שהוא מקור עלמין דאתגליין שנראה כאלו העולם הוא דבר ויש בפ״ע [בפני עצמו] כו׳.
“Behold, there is a place with Me,” etc. And the level of va’ed (“forever”) is echad (“one”) with its letters exchanged; it is the source of the revealed worlds, where it seems as if the world is a thing and an entity of its own, etc.
That is the meaning of “Behold, there is a place with Me” (Exodus 33:21). Va’ed, “forever,” is the word echad with its letters exchanged, as the Zohar says: it is the source of the revealed worlds, where the world appears to be something in its own right.


והנה מהותו ועצמותו ית׳ הוא בחי׳ יחיד, ועיי״ש [ועיין שם] דע״י התורה נמשך בחי׳ יחיד ממש בבחי׳ גילוי וע״ז נאמר ושמי הוי׳ לא נודעתי138 כו׳.
Now, His being and essence, may He be blessed, is the level of yachid (singular); and see there, that through the Torah the level of yachid itself is drawn down into revelation, and of this it is said, “But by My Name Havayah I was not known,” etc.
G-d’s own essence is yachid, singular, beyond even “One.” The discourse on Va’eira explains that through the Torah this very level is revealed, a revelation of which G-d says that by the Name Havayah He was not known to the Patriarchs (Exodus 6:3).


והיינו מטעם שכ׳ [שכתב] במ״א שהתורה נק׳ משל הקדמוני139 בחי׳ קדמונו של עולם140141 כו׳, והנה בקי״ס [בקריעת ים סוף] שנאמר ג״כ ויולך ה׳ את הים ברוח קדים142 כו׳ שהוא הגילוי מבחי׳ קדמונו של עולם שהוא יחיד ומיוחד והוא לבדו הוא
That is for the reason written elsewhere, that the Torah is called “the parable of the Primordial One” (mashal hakadmoni), the level of the Primordial One of the world, etc. Now, at the Splitting of the Sea, of which it is also said, “And G-d drove the sea with an east wind (kadim),” etc., which is the revelation from the level of the Primordial One of the world, Who is singular and unique and He alone is,
The Torah reveals this level because it is “the parable of the Primordial One” (I Samuel 24:14), which Rashi explains as the parable of the Holy One, blessed be He, the Primordial One of the world. At the Sea too there was a revelation of the Primordial One, through the east wind (kadim).


לכן ע״י גילוי זה הפך ים ליבשה143 שבחי׳ אחד נמשך בבחי׳ גילוי ממש בבחי׳ ועד דהיינו גילוי יחו״ע [יחודא עילאה] ממש ביחו״ת [ביחודא תתאה],) (ועמ״ש ע״פ כי תשמע בקול144 כו׳ לעשות הישר145 כו׳ ע״ש).
therefore through this revelation He turned the sea into dry land: the level of “One” was drawn into actual revelation in the level of “forever,” that is, the revelation of the higher unity (yichuda ila’ah) itself within the lower unity (yichuda tata’ah).) (And see what is written on the verse “If you will listen to the voice,” etc., “to do what is right,” etc.; see there.)
So that revelation “turned the sea into dry land” (Psalms 66:6): the level of “One,” the higher unity, was revealed within “forever,” the lower unity. The text also refers to Likkutei Torah, Re’eh, on “If you will listen to the voice of Havayah… to do what is right.”


ועד״ז הוא ענין אנשי יריחו146 שהיו כורכין את שמע שהיו אומרים אחד ואהבת ולא היו מפסיקין לומר בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] כי רצו שיומשך האהבה מבחי׳ אחד יחו״ע [יחודא עילאה] ממש,
And along these lines is the matter of the people of Jericho, who would “bundle” the Shema: they would say “One” and “And you shall love” without interrupting to say “Blessed be the Name of the glory of His kingdom forever and ever,” for they wanted the love to be drawn from the level of “One,” the higher unity itself;
The people of Jericho “bundled” the Shema (Pesachim 55b): they went straight from “One” to “And you shall love” without saying “Blessed be the Name,” because they wanted their love to flow directly from the higher unity of “One.”


אלא שאין הלכה כדבריהם כי זהו רק בחי׳ קי״ס [קריעת ים סוף] שנמשך באתעדל״ע [באתערותא דלעילא] והזכרת קי״ס [קריעת ים סוף] הוא באמת ויציב147 שהוא אחר יציאת מצרים
except that the halachah is not according to them, for this is only the level of the Splitting of the Sea, which was drawn down through an arousal from above (isarusa dile’eila); and the mention of the Splitting of the Sea is in [the blessing] “True and firm” (Emes VeYatziv), which is after the Exodus from Egypt,
The halachah does not follow them, because that level belongs to the Splitting of the Sea, which came as an arousal from above. In the prayers, the Splitting of the Sea is mentioned only in the blessing “True and firm,” after the Exodus.


דהיינו לאחר שחותם בק״ש [בקריאת שמע] אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים148 כו׳ אזי דווקא מזכיר קי״ס [קריעת ים סוף] באמת ויציב:149150
that is, after one concludes the Shema with “I am Havayah your G-d, Who brought you out of the land of Egypt,” etc.; only then does one mention the Splitting of the Sea, in “True and firm.”
Only after the Shema ends with “I am Havayah your G-d, Who brought you out of the land of Egypt” (Numbers 15:41) do we mention the Splitting of the Sea, in “True and firm.” The revelation of the Sea has its place only after the Exodus.




Section 8 · ¶37–38
An Atzeres to Havayah your G-d
37ו וזהו ששת ימים תאכל מצות וביום השביעי עצרת,151 כי הנה קי״ס [קריעת ים סוף] הי׳ [היה] בשביעי של פסח דוקא
6. And this is [the meaning of] “Six days you shall eat matzos, and on the seventh day an Atzeres.” For the Splitting of the Sea of Reeds was specifically on the seventh [day] of Pesach,
The sixth section returns to the opening verse, “Six days you shall eat matzos, and on the seventh day an Atzeres.” The Splitting of the Sea happened specifically on the seventh day of Pesach.


כי ים סוף הוא בחי׳ מל׳ שהוא בחי׳ יום השביעי כנודע דיום הראשון הוא בחי׳ חסד.152
for Yam Suf is the level of Malchus, which is the level of the seventh day, as is known, for the first day is the level of Chesed.
Yam Suf is Malchus, and Malchus is the seventh of the emotive Sefiros, corresponding to the seventh day, just as the first day corresponds to Chesed, the first of them.




38ויום השביעי הוא בחי׳ מל׳ ואז נמשך ונתגלה בחי׳ רוח קדים כי נעוץ סופן בתחלתן153 מראש ומקדם נסוכה,154
And the seventh day is the level of Malchus; and then the level of the “east wind” (ruach kadim) was drawn down and revealed, for “their end is wedged in their beginning”: “from the beginning, from of old (mi-kedem), she was anointed,”
The seventh day corresponds to Malchus, and on it the “east wind,” the revelation of the Primordial One, was drawn down and revealed. As Sefer Yetzirah says, “their end is wedged in their beginning,” and as the hymn Lecha Dodi says of Malchus, “from the beginning, from of old (mi-kedem), she was anointed”: the last level is rooted in the very first.


אך גילוי זה הוא דוקא ע״י שמתחלה ששת ימים תאכל מצות, דהנה ענין אכילת מצה מבואר למעלה
but this revelation comes specifically through first “six days you shall eat matzos.” For the matter of eating matzah has been explained above,
But this revelation on the seventh day comes only through the six days of eating matzah beforehand. Eating matzah, as explained above, also draws down a light from beyond the order of the worlds.


שהוא ג״כ ענין המשכת אור א״ס שלמעלה מסדר ההשתלשלות שזהו ענין הדילוג שלא הספיק להחמיץ עד שנגלה עליהם מלך מלכי המלכים כו׳,
that it too is the matter of the drawing-down of the Infinite Light (Or Ein Sof) that is above the order of the chain of descent (hishtalshelus), which is the matter of the “skipping,” that [the dough] “did not have time to leaven before there was revealed to them the King of the kings of kings,” etc.;
The matzah is the “skipping” of Pesach: the dough “did not have time to leaven” because the King of the kings of kings was revealed, a light above the chain of worlds.


ולכן ע״י אכילת מצה ששת ימים שהוא המשכת אור הסוכ״ע בבחי׳ גילוי בכל הששה מדות מבחי׳ חסד עד בחי׳ יסוד,
and therefore, through eating matzah six days, which is the drawing-down of the light of sovev kol almin (that encompasses all worlds) in revelation into all six middos, from the level of Chesed to the level of Yesod,
So eating matzah for six days draws the encompassing light, sovev kol almin, openly into all six emotive attributes, one for each day, from Chesed through Yesod.


אזי נמשך מזה וביום השביעי שהוא בחי׳ מל׳ עצרת כו׳ דהיינו שבחי׳ היותה בחינת ים והעלם נעשה בחי׳ יבשה וגילוי.
there follows from this “and on the seventh day,” which is the level of Malchus, “an Atzeres,” etc.; that is, its being the level of sea and concealment becomes the level of dry land and revelation.
This leads to the seventh day, Malchus, becoming an “Atzeres”: Malchus, ordinarily the hidden “sea,” becomes revealed “dry land.”


(והיינו ע״י רוח קדים שהוא המשכה מבחינת קדמונו של עולם155 שאינו בגדר עלמין כלל אפילו להיות סובב כו׳, והוא אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] שע״י מעשה המצות
(That is, through the “east wind,” which is a drawing-down from the level of the Primordial One of the world (Kadmono shel olam), Who is not within the category of worlds at all, not even so as to be [called] “encompassing,” etc.; and it is an arousal from above that is above the arousal from below that comes through the performance of the mitzvos,
The bracketed passage adds that this came through the “east wind,” a revelation from the Primordial One, Who is beyond even the category of “encompassing” the worlds. It is an arousal from above, higher than anything our performance of the mitzvos can arouse.


ולכן נאמר ואתם תחרישון,156 אלא שאעפ״כ [שאף על פי כן] המשכה זו היא דוקא ע״י שמתחלה ששת ימים תאכל מצות שהוא אתעדל״ת [אתערותא דלתתא] להמשיך אתעדל״ע [אתערותא דלעילא] המשכה מבחי׳ סוכ״ע רצון העליון
and therefore it is said, “And you shall be silent.” Even so, this drawing-down comes specifically through first “six days you shall eat matzos,” which is an arousal from below, to draw down an arousal from above, a drawing-down from the level of sovev kol almin, the supernal will;
That is why Israel at the Sea was told, “And you shall be silent” (Exodus 14:14): the miracle came from above, not through their efforts. Yet the six days of matzah are still needed as an arousal from below, to draw down the encompassing light, the supernal will.


אזי עי״ז ישרה ויומשך ההמשכה מלמעלה מבחי׳ סוכ״ע כמ״ש במ״א בענין פתחי לי157158 כו׳ ואני אפתח לך כו׳ ועמ״ש בביאור ע״פ אחרי159 ה׳ אלקיכם תלכו160 ומ״ש סד״ה האזינו השמים161162 בענין אהיה כטל163 כו׳).
then, through this, the drawing-down from above the level of sovev kol almin will rest [upon us] and be drawn down, as is explained elsewhere on the matter of “Open to Me,” etc., “and I will open to you,” etc.; and see what is written in the explanation on the verse “After Havayah your G-d shall you walk,” and what is written at the end of the discourse beginning “Give ear, O heavens,” on the matter of “I will be like the dew,” etc.)
Once that is drawn down, the still higher light, above even sovev, rests upon them. The text refers to three discourses: on “Open to Me… and I will open to you,” on “After Havayah your G-d shall you walk,” and on “Give ear, O heavens,” about “I will be like the dew.”


וזהו עצרת להוי׳ אלקיך,164 כי הוי׳ זהו בחינת יחו״ע [יחודא עילאה] שנק׳ ים וכמ״ש הוי׳ אחד, ושם אלקים זהו בחי׳ מקור ההמשכה בבי״ע שנק׳ יבשה, ובשביעי של פסח הוא גילוי שלמעלה מב׳ הבחי׳ כנ״ל
And this is “an Atzeres to Havayah your G-d (Elokecha)”: for Havayah is the level of the higher unity (yichuda ila’ah), which is called “sea,” as it is written, “Havayah is One”; and the Name Elokim is the level of the source of the drawing-down into Beriah, Yetzirah and Asiyah, which is called “dry land.” And on the seventh [day] of Pesach there is a revelation that is above both levels, as mentioned above;
This explains “an Atzeres to Havayah your G-d (Elokecha)”: Havayah is the higher unity, the “sea” (“Havayah is One”), and Elokim is the source of the flow into the lower worlds, the “dry land.” The revelation of the seventh day of Pesach is above both.


ולכן הוא בחי׳ עצרת לב׳ הבחי׳ להוי׳ אלקיך, ואזי מה שהי׳ [שהיה] נק׳ הוי׳ שהוא בחי׳ ים ועלמא דאתכסיא נעשה אלהיך בבחי׳ אתגליא ממש,
and therefore it is an Atzeres for both levels, “to Havayah your G-d.” And then what had been called Havayah, which is the level of sea and the concealed world, became “your G-d” (Elokecha), in actual revelation.
Therefore the day is an Atzeres to both Names together, and Havayah, the hidden “sea,” became “your G-d” (Elokecha), openly revealed.


(וזהו ענין עצרת קליטה וכיווץ שנתכווצו ונקרשו המים ונעשו כמו נד165 עד שנעשה בבחי׳ יבשה: מ״כ וצ״ע [וצריך עיון]).166
(And this is the meaning of atzeres: retention and contraction, for the waters contracted and congealed and became like a heap (ned), until it became dry land. I found this written, and it needs examination.)
A short note, marked as something found written that needs examination, explains the word atzeres as retention and contraction: the waters contracted and congealed “like a heap” (Exodus 15:8) until they became dry land. According to the Kehot note, a manuscript adds here, “and see what is written below.”


והנה הגם שבחשבון ספירת העומר הרי יום שביעי ש״פ הוא בחי׳ יסוד ולא בחי׳ מל׳ כנודע, היינו בבחי׳ חושבנא דעומר שהוא העלאה מלמטה למעלה, וע״י ההעלאה והאתעדל״ת [והאתערותא דלתתא] ממשיכים היום יום כו׳,
Now, although in the reckoning of the Counting of the Omer the seventh day of Pesach is the level of Yesod and not the level of Malchus, as is known, that is in the aspect of the count of the Omer (chushbena de-omer), which is an elevation from below to above; and through the elevation and the arousal from below one draws down “today is day,” etc.;
An objection: in the count of the Omer, the seventh day of Pesach is the sixth day of the count, Yesod, not Malchus. The answer is that the Omer count is an ascent from below to above: through our counting of each day we draw down that day’s light.


וע״כ יום הראשון שהוא ענין הגילוי מלמעלה למטה מאיליו וממילא אין סופרים אותו ומתחילים מיום השני משא״כ לגבי בחי׳ ההמשכה שמלמעלה למטה שנמשך ביום א׳ של פסח,
and therefore the first day, which is the matter of the revelation from above to below, of itself and as a matter of course, is not counted, and one begins from the second day. This is not so with respect to the level of the drawing-down from above to below that is drawn on the first day of Pesach
That is why the first day of Pesach, when the revelation comes from above by itself, is not counted, and the count begins from the second day. But in terms of the revelation from above that came on the first day of Pesach, the order is different.


(שזהו עיקר בחי׳ חג הפסח לשון דילוג167168 שהיא אתעדל״ע [אתערותא דלעילא] ואילו ההמשכה שע״י חשבון ימי העומר עיקר ענינה הוא חג השבועות כו׳).
(which is the essence of the festival of Pesach, a term for skipping, which is an arousal from above; whereas the drawing-down through the counting of the days of the Omer has as its main point the festival of Shavuos, etc.).
The bracketed words explain that this revelation from above is the essence of Pesach, whose name means “skipping” (as Rashi explains on Exodus 12:11), while the drawing-down through the Omer count leads mainly to Shavuos.


הרי יום הא׳ דפסח הוא עיקר ההמשכה ראשונה והוא בבחי׳ החסד, ואזי יום שביעי של פסח הוא בחי׳ מל׳.
Thus the first day of Pesach is the main, first drawing-down, and it is in the level of Chesed; and then the seventh day of Pesach is the level of Malchus.
In that order, the first day of Pesach, the first drawing-down, is Chesed, and the seventh day of Pesach is Malchus.


אמנם בפסח מצרים לפי שהי׳ [שהיה] אצלם משה ואהרן וז׳ ענני הכבוד, ע״כ גם בלא אכילת מצה היו יכולים להמשיך מבחי׳ הגילוי שנגלה עליהם
However, at the Pesach of Egypt, since Moshe and Aharon and the seven Clouds of Glory were with them, they were able, even without eating matzah, to draw down from the level of the revelation that was revealed to them
At the Pesach of Egypt the Jews had Moshe, Aharon and the seven Clouds of Glory with them. Because of that, even without eating matzah, they could draw on the revelation of the first day.


ביום א׳ להמשיכו בכל הז׳ ימים, וע״כ לא הי׳ [היה] חימוצו נוהג רק יום הא׳ בלבד משא״כ עתה (וכמ״ש זה לעיל בד״ה מצה זו כו׳. ע״ש).
on the first day, drawing it into all seven days; and therefore its [prohibition of] chametz applied only on the first day alone, which is not so now (as is written above, in the discourse beginning “This matzah,” etc.; see there).
They could carry that revelation through all seven days, and that is why chametz was then forbidden only on the first day; now it is different. The text refers to the earlier maamar of this parsha, “This matzah,” which explains this.


ומעתה יובן ג״כ מש״כ [מה שכתוב] עצרת להוי׳ אלקיך ובשמיני עצרת נאמר תהיה לכם169 ולמה לא נאמר כאן לכם ג״כ.
And from here it will also be understood why it is written “an Atzeres to Havayah your G-d,” while of Shemini Atzeres it is said “shall be for you,” and why “for you” is not said here as well.
This also leads to the question raised at the beginning: why the seventh day of Pesach is “an Atzeres to Havayah your G-d” while Shemini Atzeres is “for you.”


ויובן זה בהקדים עוד ענין אחד והוא להבין הטעם שאין גומרים את ההלל בחג הפסח כ״א בב׳ ימים הראשונים170 ומאי שנא מחג הסוכות שגומרין את ההלל בכל ימי החג.171
This will be understood by first introducing one more matter, namely, to understand the reason that the complete Hallel is not said on the festival of Pesach except on the first two days, and how it differs from the festival of Sukkos, on which the complete Hallel is said on all the days of the festival.
To explain it, the Alter Rebbe first asks another question: why is the complete Hallel said on Pesach only on the first two days, while on Sukkos it is said on every day of the festival?




Section 9 · ¶39–40
Hallel, and “for you”
39ונודע מענין אמירת ההלל בחג הוא ענין רוב השמחה והשבח על תוספת האור והגילוי שמאיר ומתגלה מלמעלה.
Now, it is known regarding the saying of Hallel on a festival that it is a matter of abundant joy and praise for the added light and revelation that shines and is revealed from above.
Hallel on a festival expresses abundant joy and praise for the added light and revelation that shines from above on that day.


וגם פי׳ הלל הוא ענין המשכת האור והגילוי מלשון בהילו נרו,172 וכמ״ש במ״א דשני הענינים עולים בקנה א׳ שע״י ההלל והשבח ממשיכים ההארה והגילוי כו׳,
And also, the meaning of hallel is the drawing-down of light and revelation, from the expression “when His lamp shone (be-hilo).” And as is explained elsewhere, the two meanings go together, for through the hallel and praise one draws down the radiance and the revelation, etc.
Hallel also means drawing down light, from “when His lamp shone (be-hilo) over my head” (Job 29:3). The two meanings go together: as Torah Ohr explains, praising a person for his qualities brings them out of hiding into revelation, and so praise of G-d draws down His light.


ונודע שעיקר ענין מצות קריאת ההלל הוא כשגומרים אותו דוקא שאז נק׳ מצוה ומברכין עליו תחלה לד״ה אשר קדשנו במצותיו כו׳ משא״כ כשקורין אותו בדילוג נק׳ רק מנהג אבותיהם בגמרא (בתענית כ״ח ב׳)
And it is known that the essence of the mitzvah of reading Hallel is specifically when it is completed, for then it is called a mitzvah, and according to all opinions one first recites over it the blessing “Who has sanctified us with His commandments,” etc.; whereas when it is read with skipping, it is called in the Gemara only “the custom of their fathers” (in Taanis, folio 28b),
The complete Hallel is the real mitzvah, over which, all agree, a blessing is said. The partial Hallel, said with skipping, is called in the Talmud (Taanis 28b) only “the custom of their fathers.”


וארז״ל [ואמרו רבותינו זכרונם לברכה] (שם) הלל בר״ח [בראש חודש] לאו דאורייתא, וא״כ אינו מובן הטעם כלל למה אין גומרין את ההלל ביום שביעי של פסח עכ״פ [על כל פנים] שבו הי׳ [היה] הגילוי הגדול מלמעלה מהשתלשלות כו׳.
and our Sages, of blessed memory, said (there), “Hallel on Rosh Chodesh is not from the Torah.” If so, the reason is not understood at all why the complete Hallel is not said at least on the seventh day of Pesach, on which there was the great revelation from above the chain of descent (hishtalshelus), etc.
The Talmud there concludes that Hallel on Rosh Chodesh is not an obligation from the Torah. So why is the complete Hallel not said at least on the seventh day of Pesach, the day of the great revelation from above the chain of worlds?


אך הענין הוא דהנה בצאת ישראל ממצרים היו עדיין בבחי׳ קטנות שהרי לא קיבלו עדיין תורה ומצות עד שעמדו אצל הר סיני, וע״כ נקראו בשם נער כמ״ש כי נער ישראל173174 ואוהבהו175 (בהושע סי׳ י״א),
But the explanation is that when Israel went out of Egypt they were still at the level of smallness (katnus), for they had not yet received the Torah and mitzvos, not until they stood at Mount Sinai; and therefore they were called by the name “youth” (na’ar), as it is written, “When Israel was a youth, I loved him” (in Hosea, chapter 11);
The answer: when Israel left Egypt they were still in “smallness,” spiritually immature, since they had not yet received the Torah at Sinai. That is why the prophet calls Israel then a “youth”: “When Israel was a youth, I loved him” (Hosea 11:1).


ולכן אף שהיה להם אז התגלות נסים גדולים ועצומים שהוא ע״י ירידה הארה גדולה ועצומה מא״ס ב״ה הסוכ״ע, אמנם לא היה176 הארה זו מאיר ומתגלה בהם כ״א בתכלית הקטנות
and therefore, although they then had the revelation of great and mighty miracles, which comes through the descent of a great and intense radiance from the Infinite One (Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), nevertheless this radiance did not shine and become revealed in them except in utmost smallness
So although they saw great miracles, which come from an intense light of the Infinite One, the light that encompasses all worlds, that light shone in them only in utmost smallness.


(וע׳ בפע״ח [בפרי עץ חיים] גבי כוונת177 שביעי של פסח שנז׳ [שנזכר] קטנות כו׳ ע״ש, דלכאורה תמוה איך הוא בחי׳ קטנות והלא אדרבה האור והגילוי נמשך מבחי׳ שלמעלה מסדר ההשתלשלות וכמ״ש בזהר בעתיקא תליא.
(and see the Pri Etz Chaim, on the kavanah of the seventh [day] of Pesach, where smallness is mentioned, etc.; see there. At first glance it is puzzling how it is a level of smallness, when, on the contrary, the light and revelation are drawn from a level above the order of the chain of descent, as is said in the Zohar, “it depends on Atika (the Ancient One).”
A parenthesis cites the Pri Etz Chaim, which speaks of “smallness” in the mystical intentions (kavanos) for the seventh day of Pesach. This seems puzzling, for the light of that day came from above the order of the worlds, and the Zohar says of it, “it depends on Atika,” the highest level.


ולפי הנ״ל א״ש [אתי שפיר] דבאמת הגילוי הוא מבחי׳ גבוה מאד אבל הגילוי להם הוא בבחי׳ קטנות מטעם הנ״ל שהרי לא קיבלו עדיין תומ״צ [תורה ומצות] ולא היה בהן עדיין שלימות כמ״ש בזהר)
But according to the above it is well understood: in truth the revelation is from a very high level, but the revelation to them was in a mode of smallness, for the reason mentioned above, since they had not yet received the Torah and mitzvos and there was not yet completeness in them, as is said in the Zohar).
The answer is that the revelation was indeed very high, but it was received in a state of smallness, because they did not yet have the Torah and mitzvos and were not yet complete, as the Zohar says.


(ועיין בגמרא פ״ח [פרק ח׳] דב״ק [דבבא קמא] דף צ״ב סע״ב [סוף עמוד ב]178 כד הוינא זוטרי179 כו׳ ועיין מענין כי נער ישראל ברבות
(And see in the Gemara, chapter 8 of Bava Kamma, folio 92, end of side b, “When we were small,” etc.; and see on the matter of “When Israel was a youth” in the Midrash Rabbah,
Another parenthesis gathers sources on Israel’s “youth” at the Exodus. The Talmud (Bava Kamma 92b) explains the saying “When we were small, [we were treated as] men” from the verses: at first G-d Himself went before Israel in the pillars of cloud and fire, and later He sent an angel.


כי תשא ס״פ מ״ג ובשה״ש [ובשיר השירים]180 רבה181 בפסוק אפריון עשה לו182183 ובזח״ב [ובזהר חלק ב׳] ס״פ בא דמ״ג ע״א.184 ויקהל דרי״ז סע״א [סוף עמוד א]. ובמק״מ [ובמקדש מלך] שם.185 ועמ״ש בביאור ע״פ שימני כחותם186187 בענין הרצועות דתש״ר [דתפילין של ראש]).
Ki Sisa, end of section 43, and in Shir HaShirim Rabbah on the verse “A palanquin he made for himself,” and in the Zohar, Part II, end of Parshas Bo, folio 43a; Vayakhel, folio 217, end of side a; and in the Mikdash Melech there. And see what is written in the explanation on the verse “Set me as a seal,” on the matter of the straps of the tefillin of the head.)
It also cites the Midrash on Ki Sisa, where Moshe pleads that Israel are still “youths”; Shir HaShirim Rabbah, where a king speaks openly with his young daughter but, once she is grown, only from within a canopy; the Zohar, which calls this youth “little Israel”; and the discourse on “Set me as a seal,” about the straps of the head tefillin.


והוא עד״מ מאהבת האב לבנו שיש בזה ב׳ אופנים, דהיינו כשהבן הוא קטן אז האהבה מהאב אליו היא בבחי׳ הגילוי ותוקף במאד עד שמחבקו ומנשקו ונושאו על זרועותיו.
And this is by way of analogy to a father’s love for his son, in which there are two modes. When the son is small, the father’s love for him is revealed and very intense, so much that he hugs him, kisses him and carries him in his arms.
An analogy: a father’s love for a small child is open and intense; he hugs him, kisses him and carries him in his arms.


אמנם עכ״ז [עם כל זה] אין האהבה מתגלה כ״כ [כל כך] בהבן הקטן רק בדברים קטנים, שהרי אינו מבין ומרגיש עדיין כ״כ [כל כך] הדברים הגדולים.
Nevertheless, the love is not revealed so much in the small son, except in small things, for he does not yet understand and feel the great things so much.
But that love can show itself in the child only in small things, since the child cannot yet understand or feel great things.


משא״כ כשהבן גדול דהגם שאז האהבה מהאב אינו נראה ונגלה כ״כ [כל כך] להיות מחבקו ומנשקו עכ״ז [עם כל זה] מתפשטת ומתגלית לבנו יותר ללמדו חכמה וליתן לו כל צרכיו אז בגדלותו שהם דברים גדולים כו׳.
Whereas when the son is grown, although the father’s love is then not seen and revealed so much, in hugging and kissing him, nevertheless it extends and is revealed to his son more, in teaching him wisdom and giving him all his needs then, in his maturity, which are great things, etc.
When the son is grown, the father no longer shows his love with hugs and kisses, yet his love reaches the son more fully: he teaches him wisdom and provides all his needs, which are great things.




40וכמ״כ [וכמו כן] למעלה עד״מ הנה ביצ״מ [ביציאת מצרים] שנאמר כי נער ישראל שעדיין לא הי׳ [היה] בהם שלימות כ״כ [כל כך], לכן אע״פ [אף על פי] שהגילוי הי׳ [היה] אהבה רבה ממקום גבוה מאד.
So too above, by way of analogy: at the Exodus from Egypt, of which it is said, “When Israel was a youth,” for there was not yet so much completeness in them, therefore, although the revelation was a great love from a very high place,
The same is true above. At the Exodus Israel was a “youth,” not yet complete, even though the revelation they received was a great love from a very high place.


אמנם לא האיר בהם רק בבחי׳ קטנות, וע״כ אין גומרין בו את ההלל. (והא דבימים ראשונים של פסח גומרים את ההלל מבואר בזהר שם וגם ע״פ פשוט הוא נכון
nevertheless it shone in them only in a mode of smallness; and therefore the complete Hallel is not said on it. (As for the complete Hallel being said on the first days of Pesach, it is explained in the Zohar there; and also according to the plain sense it is right,
That love shone in them only in a mode of smallness, and so the complete Hallel is not said on the seventh day of Pesach. A parenthesis explains why the complete Hallel is nevertheless said on the first days of Pesach.


כי אע״ג [אף על גב] שלא הי׳ [היה] בהם עדיין שלימות כ״כ [כל כך] מ״מ הרי יציאתם מבחינת מצרים שהיא מאפילה לאורה ברוחניות ג״כ שמבחי׳ מצרים ערות הארץ188 ומ״ט שערי טומאה189 יצאו להיות עבדי ה׳.
for although there was not yet so much completeness in them, nevertheless their going out of the state of Egypt was from darkness to light in a spiritual sense as well: from the level of Egypt, “the nakedness of the land,” and the forty-nine gates of impurity, they went out to be servants of G-d.
Even though they were not yet complete, leaving Egypt was a passage from darkness to light in the spiritual sense too: they left Egypt, called “the nakedness of the land” (Genesis 42:9), and the forty-nine gates of impurity, to become servants of G-d.


א״כ אין לך דבר גדול מזה אף שלא נשלמו עדיין עד קבלת התורה וע״ז גומרין את ההלל ביום צאתם ממצרים), משא״כ בחג הסוכות
If so, there is nothing greater than this, even though they were not yet made complete until the receiving of the Torah; and for this the complete Hallel is said on the day of their going out of Egypt.) Whereas on the festival of Sukkos,
Nothing is greater than that, even before the Torah was received, and so the complete Hallel is said on the day they left Egypt. Sukkos is different, as the next part explains.


שהוא אחר קבלת התורה שבחי׳ אהבה העליונה מאיר ומתפשט בהם בבחי׳ גדלות עד״מ אהבת האב לבנו הגדול שמתגלית ונמשך ממנה דברים גדולים כו׳ כנ״ל, ע״כ גומרין בהן את ההלל בכל ימי החג.
which is after the receiving of the Torah, when the supernal love shines and spreads in them in a mode of maturity (gadlus), like a father’s love for his grown son, which is revealed and from which great things are drawn, etc., as mentioned above, therefore the complete Hallel is said on them on all the days of the festival.
Sukkos comes after the receiving of the Torah, when the supernal love shines in Israel in a mode of maturity, like a father’s love for his grown son, which brings great things. Therefore the complete Hallel is said on every day of Sukkos.


ובהקדמה זו מובן ג״כ הטעם שבשמע״צ [שבשמיני עצרת] נאמר עצרת תהיה לכם190 שמאיר ומתגלה לכם ממש משא״כ בשביעי של פסח נאמר עצרת לה׳ אלקיך191 שאינו מאיר ומתגלה בבחי׳ לכם כ״ כ עד קבלת התורה,
And with this introduction the reason is also understood that of Shemini Atzeres it is said, “an Atzeres shall be for you”: it shines and is revealed to you yourselves; whereas of the seventh [day] of Pesach it is said, “an Atzeres to Havayah your G-d,” for it does not shine and become revealed in the mode of “for you” so much, until the receiving of the Torah.
This answers the question about the two Atzeres verses: on Shemini Atzeres the light shines and is revealed “for you,” in Israel itself, while on the seventh day of Pesach, before the Torah was received, it is “to Havayah your G-d,” not yet revealed “for you.”


(ולכן נקרא שבועות עצרת בגמרא, ואמרו בו הכל מודים בעצרת דבעינן לכם כו׳. ועיין ברבות בשה״ש [בשיר השירים] בפסוק מה יפו פעמיך192 אמר ר׳ [רבי] יהושע בן לוי ראויה היתה העצרת של חג שתהא רחוקה חמשים יום כנגד העצרת של פסח193
(And therefore Shavuos is called Atzeres in the Gemara, and they said of it, “All agree that on Atzeres we require ‘for you’ [as well],” etc. And see the Midrash Rabbah on Shir HaShirim, on the verse “How beautiful are your steps”: Rabbi Yehoshua ben Levi said, “The Atzeres of the Festival ought to have been fifty days away, corresponding to the Atzeres of Pesach;
That is why the Talmud calls Shavuos “Atzeres” and rules that on it all agree “for you” is required as well, rejoicing with food and drink and not only prayer (Pesachim 68b). And the Midrash on “How beautiful are your steps” says that the Atzeres of Sukkos ought to have come fifty days later, like the Atzeres of Pesach.


אלא כו׳ ע״ש, הרי דחג השבועות הוא לגבי שבעת ימי הפסח דוגמת שמיני עצרת לגבי שבעת ימי הסוכות.
but,” etc.; see there. Thus the festival of Shavuos is, in relation to the seven days of Pesach, like Shemini Atzeres in relation to the seven days of Sukkos.
So Shavuos is to the seven days of Pesach what Shemini Atzeres is to the seven days of Sukkos: the “Atzeres” that completes them.


והיינו כנ״ל שבפסח לא נמשך הגילוי כ״כ [כל כך] בבחי׳ לכם עד חג השבועות שניתנה בו תורה, והנה בענין הלל פי׳ הרמ״ז [הרב משה זכות] פ׳ אמור דצ״ו תחלת ע״א שכן ההלל סודו להאיר במל׳ סוד אדני גימטריא הלל194 כו׳.
That is, as mentioned above, that on Pesach the revelation is not drawn so much in the mode of “for you” until the festival of Shavuos, on which the Torah was given. Now, regarding Hallel, the Ramaz explains (on Parshas Emor, folio 96, beginning of side a): “For so Hallel: its secret is to illuminate Malchus, the secret of Ado-nai, which equals hallel in numerical value,” etc.
On Pesach the revelation does not reach Israel “for you” until Shavuos, the day the Torah was given. The Ramaz, the Kabbalist Rabbi Moshe Zacuto, adds that the inner purpose of Hallel is to illuminate Malchus, the Name Ado-nai, whose numerical value (65) equals that of hallel.


ולכן לא נאמר הלל גמור עד חג השבועות עכ״ל [עד כאן לשונו]. וענין להאיר בשם אד׳ י״ל [יש לומר] שיובן ממ״ש בד״ה ועתה יגדל נא195 כח אד׳196 שזהו כענין העונה איש״ר [אמן יהא שמיה רבא]197 מברך בכל כחו כו׳ ע״ש.
“And therefore the complete Hallel was not said until the festival of Shavuos.” End of quote. And the matter of illuminating the Name Ado-nai can be understood from what is written in the discourse beginning “And now, let the power of Ado-nai be great,” that this is like “one who answers ‘Amen, yehei shmei rabba mevarach’ with all his strength,” etc.; see there.
Therefore, the Ramaz says, the complete Hallel was not said until Shavuos. Illuminating the Name Ado-nai is explained in the discourse “And now, let the power of Ado-nai be great”: it is like answering “Amen, yehei shmei rabba” with all one’s strength (Shabbos 119b).


ובספר מאורי אור אות ה׳ סי׳ י״ד כתב הלל נק׳ המלכות כי היא מהלל תמיד להוי׳, ויש הלל גמור מל׳ פרצוף שלם ויש הלל שאינו גמור חצי פרצוף מחזה ולתתא עכ״ל [עד כאן לשונו].
And in the book Me’orei Or, letter hei, section 14, he wrote: “Hallel is a name for Malchus, for she praises Havayah constantly. There is a complete Hallel: Malchus as a complete partzuf; and there is a Hallel that is not complete: half a partzuf, from the chest downward.” End of quote.
The Kabbalistic work Me’orei Or calls Malchus “Hallel,” for she constantly praises Havayah: complete Hallel is Malchus as a complete partzuf (configuration), incomplete Hallel only half of one, from the chest down.


והפרש זה הוא כענין מעלת בית ראשון על בית שני198 כמבואר בזח״ב [בזהר חלק ב׳] שמות ד״ט ע״ב199 ובמק״מ [ובמקדש מלך] שם ע״ש שזהו כענין ה׳ עילאה וה׳ תתאה, ועד״ז כ׳ [כתב] בפרדס בעה״כ [בערכי הכינויים] ערך הלל.
And this difference is like the superiority of the First Temple over the Second Temple, as is explained in the Zohar, Part II, Shemos, folio 9b, and in the Mikdash Melech there (see there), that this is like the upper hei and the lower hei. And along these lines he wrote in the Pardes, in Erchei HaKinuyim, under the entry hallel:
This difference resembles the superiority of the First Temple over the Second, which the Zohar (2:9b) and the Mikdash Melech compare to the upper hei and the lower hei of the Divine Name. The Pardes writes similarly in its entry on hallel.


הלל גמור ושאינו גמור200 יש שפי׳ כי הגמור הוא בסוד הבינה ושאינו גמור בסוד המל׳.
“Complete Hallel and incomplete: there are those who explain that the complete is in the secret of Binah, and the incomplete in the secret of Malchus.
The Pardes reports one view: complete Hallel corresponds to Binah, incomplete Hallel to Malchus.


והנכון הלל גמור לבנה במילואה והלל שאינו גמור בסוד פרצת הלבנה עכ״ל [עד כאן לשונו], ולפמ״ש [ולפי מה שכתוב] בשם המק״מ [המקדש מלך] שני הפירושים עולים בקנה א׳ דהלל גמור זהו כשהמל׳ מקבלת הארה גדולה עד שהיא במדרגת הבינה כענין לא זז מחבבה עד שקראה אמי כו׳)
But the correct [view] is: complete Hallel is the moon in its fullness, and incomplete Hallel is in the secret of the breach of the moon.” End of quote. And according to what is written in the name of the Mikdash Melech, the two explanations go together: complete Hallel is when Malchus receives a great radiance, until it is at the rung of Binah, as in “He did not cease cherishing her until He called her ‘My mother,’” etc.)
The Pardes prefers another: complete Hallel is the full moon, incomplete Hallel the diminished moon. Following the Mikdash Melech, the two agree: complete Hallel is when Malchus receives so great a light that it reaches the level of Binah, as the Midrash says, “He did not cease cherishing her until He called her ‘My mother.’”


(ועמ״ש מזה בד״ה שיר השירים בענין ב׳ הפירושים שבבחי׳ כלה לשון כלה שארי201 ולשון כלתה נפשי202 כו׳. ועמ״ש סד״ה יגלה לן טעמיה בענין ביום ההוא יהיה כו׳):203204
(And see what is written on this in the discourse beginning “Song of Songs,” on the matter of the two meanings in the level of kallah (bride): the sense of “my flesh is consumed (kalah)” and the sense of “my soul longs (kalsah),” etc. And see what is written at the end of the discourse beginning “May He reveal to us its reasons,” on the matter of “On that day it will be,” etc.)
The text closes by pointing to two discourses: “Song of Songs,” on the two meanings of kallah, “consumed” (Psalms 73:26) and “longing” (Psalms 84:3), and “May He reveal to us its reasons,” on “On that day it will be.”



In one’s avodah
Eating for the sake of Heaven gives a person strength that, in the Shema and prayer, makes his contemplation, love and awe stronger than his G-dly soul could reach alone. The matzah of before midnight is the service of setting aside one’s will, lowliness and simple faith, which must be guarded from the chametz of self-exaltation; this arousal from below, together with Torah and mitzvos all year, is what makes a person a vessel for the higher revelation.
Questions for discussion
	Why does the Torah speak of six days of matzah before the Atzeres of the seventh day, when it commands matzah for seven, and how does the maamar read the verse?
	What distinguishes the matzah spelled מצת from the matzah spelled מצות, and why does only the first need guarding?
	How can food, from a lower order of creation, give life and even intellect to a human being?
	In what way is the child’s call of “Father” after tasting grain a model for the faith that matzah brings?
	Why is the seventh day of Pesach “an Atzeres to Havayah your G-d” without the complete Hallel, while Shemini Atzeres is “for you” and Sukkos has the complete Hallel every day?

Sources and references
Notes
Paragraph 1
1ששת ימים
According to the note, this maamar appears with variations in Sefer HaMaamarim 5570 (1809–10), together with an explanation, so the reader can compare another version of the same discourse.
Kehot’s noteנדפס בשינויים בסה״מ תק״ע עם ביאור. ולכללות המאמר ראה ג״כ ד״ה זה בסידור רפד, א. אוה״ת ויקרא-ב ע׳ תמז ואילך. אוה״ת ראה ע׳ תשלה ואילך.
2ששת ימים תאכל מצות
“Six days you shall eat matzos, and on the seventh day an Atzeres to Havayah your G-d; you shall do no work.” The verse on which the whole maamar is built.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
3שבעת ימים תאכל מצות
“You shall not eat chametz with it; seven days you shall eat matzos with it, the bread of affliction.” The earlier verse that commands seven days of matzah, which raises the question of why verse 8 says six.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג. ראה ד״ה מצה זו תש״ד (ע׳ 170) ובכ״מ.
Paragraph 2
4The verse calls the seventh day of Pesach “an Atzeres to Havayah your G-d”; the Alter Rebbe ties this to the miracle of the Splitting of the Sea, which took place on that day.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
5פסח מצרים היה חימוצו נוהג רק יום אחד
The Talmud brings Rabbi Yosei HaGelili’s teaching that the prohibition of chametz at the Pesach of Egypt applied only one day, since “No chametz shall be eaten” is followed by “Today you are going out.” The Alter Rebbe uses this to show that the first generation reached the Splitting of the Sea without six days of matzah.
Pesachim 96b:1–2פסחים צ״ו ב:א׳-ב׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״. אֶלָּא הָכִי קָאָמַר: לַיְלָה אֶחָד, וְהוּא הַדִּין לְפֶסַח דּוֹרוֹת. וְחִימּוּצוֹ כׇּל הַיּוֹם, וּפֶסַח דּוֹרוֹת נוֹהֵג כׇּל שִׁבְעָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6The command for all generations to eat matzah for seven days, which the Alter Rebbe contrasts with the single day of the Pesach of Egypt.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7עצרת להוי׳ אלקיך
Of the seventh day of Pesach the Torah says “an Atzeres to Havayah your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ויאפו את הבצק
The verse seems to explain the matzah of the Exodus by the haste of leaving; the Alter Rebbe asks why such a reason is needed.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לט.
9עצרת תהי׳ לכם
“On the eighth day an Atzeres shall be for you; you shall do no laborious work.” Of Shemini Atzeres the Torah says “for you,” and the Alter Rebbe asks why the wording differs.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
Paragraph 5
10The Talmud teaches that at the Pesach of Egypt the prohibition of chametz applied for one day; so on the day of the Exodus they were forbidden chametz in any case.
Pesachim 96b:1פסחים צ״ו ב:א׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם
The Haggadah explains the matzah of the Seder by the dough of our ancestors not having time to leaven before the King of the kings of kings was revealed to them and redeemed them. The Alter Rebbe asks why this reason is needed, and later reads it as pointing to a second, higher level of matzah.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 6
12כבר נצטוו על מצות ומרורים יאכלוהו
On the command to eat the Pesach offering with matzah and bitter herbs, the note points to the Tzemach Tzedek’s Or HaTorah on Parshas Bo, the parsha in which that command is given, for a related discussion.
Kehot’s noteראה אוה״ת בא ע׳ שז.
13שהפסח אינו נאכל אלא עד חצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזבחים פ״ה מ״ח. רמב״ם הל׳ ק״פ ספ״ח.
14שהפסח אינו נאכל אלא עד חצות
The Mishnah rules that the Pesach offering is eaten only at night and only until midnight; so the command to eat it with matzah was fulfilled before midnight.
Mishnah Zevachim 5:8משנה זבחים ה׳:ח׳
הַבְּכוֹר וְהַמַּעֲשֵׂר וְהַפֶּסַח, קָדָשִׁים קַלִּים, שְׁחִיטָתָן בְּכָל מָקוֹם בָּעֲזָרָה, וְדָמָן טָעוּן מַתָּנָה אַחַת, וּבִלְבָד שֶׁיִּתֵּן כְּנֶגֶד הַיְסוֹד. שִׁנָּה בַאֲכִילָתָן, הַבְּכוֹר נֶאֱכָל לַכֹּהֲנִים, וְהַמַּעֲשֵׂר לְכָל אָדָם, וְנֶאֱכָלִין בְּכָל הָעִיר, לְכָל אָדָם, בְּכָל מַאֲכָל, לִשְׁנֵי יָמִים וְלַיְלָה אֶחָד. הַפֶּסַח אֵינוֹ נֶאֱכָל אֶלָּא בַלַּיְלָה, וְאֵינוֹ נֶאֱכָל אֶלָּא עַד חֲצוֹת, וְאֵינוֹ נֶאֱכָל אֶלָּא לִמְנוּיָו, וְאֵינוֹ נֶאֱכָל אֶלָּא צָלִי:
The first-born animal, tithe and the pesah are sacrifices of lesser sanctity. They are slaughtered in any part of the Temple court, and their blood requires one sprinkling, provided that he applies it against the base [of the altar]. They differ in the [rules governing] their eating: The first-born animal is eaten by priests [only], the tithe is eaten by anyone and they can be eaten in any part of the city, prepared in any manner, during two days and one night. The pesah can be eaten only at night, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
15שהפסח אינו נאכל אלא עד חצות
The Rambam, at the end of chapter 8, states that the Pesach offering is eaten only until midnight, as a safeguard, though by Torah law it may be eaten all night; the Kehot note cites this alongside the Mishnah.
Mishneh Torah, Paschal Offering 8:15משנה תורה, הלכות קרבן פסח ח׳:ט״ו
כְּבָר בֵּאַרנוּ בְּכַמָּה מְקוֹמוֹת שֶׁאֵין הַפֶּסַח נֶאֱכָל אֶלָּא עַד חֲצוֹת כְּדֵי לְהַרְחִיק מִן הָעֲבֵרָה וְדִין תּוֹרָה שֶׁיֹּאכַל כָּל הַלַּיְלָה עַד שֶׁיַּעֲלֶה עַמּוּד הַשַּׁחַר. וּכְבָר בֵּאַרְנוּ בְּהִלְכוֹת חָמֵץ וּמַצָּה שֶׁהוּא טָעוּן הַלֵּל בִּשְׁעַת אֲכִילָתוֹ וְשֶׁאֵין בְּנֵי חֲבוּרָה חוֹזְרִין וְאוֹכְלִין אַחַר שִׁנִּרְדְּמוּ בְּשֵׁנָה אֲפִלּוּ בִּתְחִלַּת הַלַּיְלָה:
Torat Emet 363 (Public Domain)
16“In the first [month], on the fourteenth day of the month, in the evening, you shall eat matzos.” Here מצת is written without a vav: the matzah of before midnight.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ויאפו כו׳ עוגות מצות
“And they baked the dough… into cakes of matzos.” Here מצות is written with a vav: the matzah baked after the revelation of midnight.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ועיין בזהר ויצא דקנ״ז א׳
The Zohar says that matzah, before it is joined with the masculine, is “poor bread,” but when it is joined it is called מצוה, “with the addition of a vav”: “first matzah, and afterward mitzvah.”
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
19הוי״ו זהו המשכה
There the Alter Rebbe reads “Havayah our G-d and the G-d of our fathers”: “our G-d” is a contraction, and the vav of “and the G-d of” is a drawing-down (המשכה) through which “our fathers,” Chochmah and Binah, come into being.
Kehot’s note”ראה תו״א ד״ה ואלה תולדות. ד״ה הקל קול יעקב (הקדמה לסידור)”. — הערת כ״ק אדמו״ר בסה״מ תש״ד ע׳ 171.
20The wording of the Alter Rebbe’s quotation matches this verse about the second Pesach: “with matzos and bitter herbs they shall eat it.”
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“And they shall eat the meat on this night, roasted over fire, and with matzos and bitter herbs they shall eat it.” The command given in Egypt to eat the Pesach offering with matzah, before any haste of leaving.
Exodus 12:8שמות י״ב:ח׳
וְאָכְלוּ אֶת־הַבָּשָׂר בַּלַּיְלָה הַזֶּה צְלִי־אֵשׁ וּמַצּוֹת עַל־מְרֹרִים יֹאכְלֻהוּ:
And they shall eat the flesh in that night, roast with fire, and unleavened bread; with bitter herbs they shall eat it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
22מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים
The Haggadah’s explanation of the matzah of the Seder, which the Alter Rebbe now reads as referring to the second, after-midnight level of matzah.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
23Here מצות is written with a vav, which the Alter Rebbe takes as proof that the matzah we eat belongs to the higher level.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
24כי לא על הלחם לבדו
“For not by bread alone does man live, but by all that comes forth from the mouth of Havayah does man live.” The verse that frames this whole section.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג. ראה גם לקמן פ׳ שלח לו, ג. פ׳ מטות פא, ב. עקב יד, א. תו״א ט, ד ובכ״מ.
25תדשא הארץ דשא
“Let the earth sprout vegetation”: the utterance by which plants were created, which the Alter Rebbe says is clothed in bread and gives it life.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26נעשה אדם . . תדשא הארץ דשא
“Let us make man”: the utterance that created the human being, which raises the question of why man needs the utterance in the bread.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. שם יא.
Paragraph 9
27בפ׳ בשלח
This is the discourse “To understand the matter of lechem mishneh” that the text cites.
Kehot’s noteתו״א סה, ד. וראה שם עד, א.
28נעשה אדם . . תדשא הארץ דשא
The words here quote Genesis 1:26; the passage is shown below.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. שם יא.
29בלקו״ת פ׳ עקב
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteלהאריז״ל ע״פ ח, ג. וראה גם ספר הליקוטים להאריז״ל בתחלתו. פע״ח שכ״ז פ״א. ראה גם תו״ח סה, ד. עד, א. לקו״ת פ׳ מסעי צו, א. וראה אוה״ת שלח כרך-ו ע׳ א׳תשע, ובד״ה ושבתי בשלום — תשל״ח הערה 86 (סה״מ מלוקט ח״ב ע׳ קסד). ומבואר בארוכה מהבעש״ט שזה שהאדם ניזון מדצ״ח הוא בשביל המוצא פי הוי׳ שבהם — ד״ה בראשית ברא-תש״כ.
Paragraph 10
30בחכמה אתברירו
Iggeres HaKodesh 28 quotes the Zohar’s “through Chochmah they were refined” together with “darkness is turned into light,” in explaining the purifying waters of the red heifer, which are drawn from supernal Chochmah.
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבאגה״ק (לתניא) סכ״ח בזוה״ק. וראה זהר פקודי רנד, ב. הנסמן בלקוטי הגהות (קה״ת תשל״ד) לאגה״ק שם. וראה בהנסמן לעיל ויקרא ד, א.
31כי בחכמה אתברירו
In Pekudei the Zohar describes how, within the supernal Thought, the refuse is sifted out and what is refined remains, the idea behind “through Chochmah they were refined”; the Kehot note points here.
Zohar, Pekudei 51:663–674ספר הזהר, פקודי נ״א:תרס״ג-תער״ד
32וע׳ בע״ח ש״ח שהדעת דתהו נפל בשבה״כ
Etz Chaim, Shaar 8, describes how the seven kings of Tohu came forth from Binah included in the light of Daas and entered its vessel, which could not bear them and broke and fell; the Alter Rebbe cites it for the fall of the Daas of Tohu.
Sefer Etz Chaim 8עץ חיים ח׳
Paragraph 11
33כי על כל מוצא פי ה׳ יחיה האדם
The second half of the verse, “but by all that comes forth from the mouth of Havayah does man live,” read here as the source from which the divine utterances come forth.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
34נעשה אדם
“Let us make man”: the utterance that created the human being, which comes after those of the plants and animals.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35תדשא
“Let the earth sprout vegetation”: the utterance that brought forth plants, which comes before the creation of man.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ותוצא הארץ
“Let the earth bring forth living creatures”: the utterance that brought forth the animals, also before the creation of man.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
37Rav Nachman tells Rava the next morning, “The reason I did not tell you in the evening is that I had not eaten beef.” The Alter Rebbe learns from this that food adds strength to the intellect.
Bava Kamma 72a:1בבא קמא ע״ב א:א׳
דְּלָא אֲכַלִי בִּשְׂרָא דְתוֹרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
38אין התינוק יודע
“A child does not know how to call ‘Father’ and ‘Mother’ until he tastes the taste of grain.” The Alter Rebbe takes it as further proof that food adds to the intellect, because its root is above Chochmah.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. הנסמן לעיל יב, ב.
39בד״ה המגביהי לשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לח, ב.
40ע״פ וידבר משה אל ראשי המטות
That discourse asks the same question, since man too has “that which comes forth from the mouth of G-d,” and answers that man is last in Creation, while the inanimate, vegetative and animal, fallen in the shattering of the vessels, are rooted far higher; that is why food gives man life, and מוצא there means the source from which the Ten Utterances came forth.
Kehot’s noteלקו״ת מטות פא, ב ואילך.
Paragraph 13
41דרפ״ח ניצוצין
On the 288 sparks, the note sends the reader to a discussion in the Alter Rebbe’s maamarim of 5565 (1804–05).
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
42ע״פ זכור את יום השבת
There the chayos are “carrying and carried” with the Throne: they are nullified to it as a horse to its rider, yet like a horse they carry the rider to a place he could not reach by himself.
Kehot’s noteתו״א עא, ב.
43השבת — בק״ש
According to the note, the errata table of the first edition records that a little is missing here, between “to keep it holy” and “in the Shema,” and the second edition printed that remark at the foot of the page.
Kehot’s noteבלוח התיקון להוצאה הא׳ נרשם חסר קצת וכן נדפס בהוצאה הב׳ בשולי העמוד. וראה לעיל פקודי ה, א הערה שו״ה בזהר.
Paragraph 14
44כך בצאת ישראל ממצרים לא ידעו
The Zohar says that a person coming into this world knows nothing until he tastes bread, and so when Israel left Egypt they knew nothing until the Holy One, blessed be He, gave them bread from “that land,” as it is written, “a land from which bread comes forth,” and then they came to know Him.
Zohar, Vayetzei 23:225–231ספר הזהר, ויצא כ״ג:רכ״ה-רל״א
He further said that a man born into this world knows nothing until he tastes bread, and only then is there an awakening in him of intelligence and power of discernment. In the same way, when Israel left Egypt they were devoid of all knowledge until G-d made them taste bread of that earth called erez, of which it says: “As for the earth (erez), bread cometh of it’” Then Israel began to know and to recognise G-d.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45Kehot’s note points to Zohar, Vayetzei 23:225 for these words.
Zohar, Vayetzei 23:225ספר הזהר, ויצא כ״ג:רכ״ה
Paragraph 15
46בטל רצונך
“Nullify your will before His will.” The Alter Rebbe uses the phrase for the lowliness and submission that matzah represents.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
47כי יתחמץ לבבי
“For my heart was soured, and I was pierced in my reins.” The verse uses the root of chametz for a heart that turns toward wickedness.
Psalms 73:21תהילים ע״ג:כ״א
כִּי יִתְחַמֵּץ לְבָבִי וְכִלְיוֹתַי אֶשְׁתּוֹנָן:
For my heart was in a ferment, And I was pricked in my reins. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כא.
48כאן קודם שהחמיץ
On the Sages’ phrase “before he soured,” the note points ahead to Likkutei Torah at the end of Parshas Berachah (99d).
Kehot’s noteעל״ק סו״פ ברכה צט, ד. [כ].
49כאן קודם שהחמיץ כאן לאחר שהחמיץ
Rabbi Yitzchak resolves a contradiction about King Cyrus: one verse speaks of him before he “soured,” the other after he “soured.” The Sages’ language uses leavening for a turn to evil.
Rosh Hashanah 3b:10–12ראש השנה ג׳ ב:י׳-י״ב
וְעוֹד: מִי דָּמֵי? הָתָם כּוֹרֶשׁ, הָכָא דָּרְיָוֶשׁ! תָּנָא: הוּא כּוֹרֶשׁ, הוּא דָּרְיָוֶשׁ, הוּא אַרְתַּחְשַׁסְתְּא. כּוֹרֶשׁ — שֶׁמֶּלֶךְ כָּשֵׁר הָיָה, אַרְתַּחְשַׁסְתְּא — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — דָּרְיָוֶשׁ שְׁמוֹ. מִכׇּל מָקוֹם קַשְׁיָא! אָמַר רַבִּי יִצְחָק, לָא קַשְׁיָא: כָּאן קוֹדֶם שֶׁהֶחְמִיץ, כָּאן לְאַחַר שֶׁהֶחְמִיץ. מַתְקֵיף לַהּ רַב כָּהֲנָא: וּמִי הֶחְמִיץ? וְהָכְתִיב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
50מי מעכב שאור שבעיסה
Rabbi Alexandri’s prayer: “It is revealed and known before You that our will is to do Your will; and who holds us back? The sourdough in the dough,” that is, the evil inclination.
Berakhot 17a:2ברכות י״ז א:ב׳
רַבִּי אָלֶכְּסַנְדְרִי בָּתַר צְלוֹתֵיהּ אָמַר הָכִי: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ, שֶׁתַּעֲמִידֵנוּ בְּקֶרֶן אוֹרָה, וְאַל תַּעֲמִידֵנוּ בְּקֶרֶן חֲשֵׁכָה, וְאַל יִדְוֶה לִבֵּנוּ, וְאַל יֶחְשְׁכוּ עֵינֵינוּ״. אִיכָּא דְאָמְרִי, הָא רַב הַמְנוּנָא מְצַלֵּי לַהּ. וְרַבִּי אָלֶכְּסַנְדְרִי בָּתַר דִּמְצַלֵּי אָמַר הָכִי: ״רִבּוֹן הָעוֹלָמִים, גָּלוּי וְיָדוּעַ לְפָנֶיךָ שֶׁרְצוֹנֵנוּ לַעֲשׂוֹת רְצוֹנֶךָ, וּמִי מְעַכֵּב? — שְׂאוֹר שֶׁבָּעִיסָּה וְשִׁעְבּוּד מַלְכֻיוֹת. יְהִי רָצוֹן מִלְּפָנֶיךָ שֶׁתַּצִּילֵנוּ מִיָּדָם, וְנָשׁוּב לַעֲשׂוֹת חוּקֵּי רְצוֹנְךָ בְּלֵבָב שָׁלֵם״.
R. Alexander used to add at the conclusion of his prayer : May it be Thy will, O L-rd our G-d, to place us in a corner of light and not in a corner of darkness ; and may not our heart grow faint nor our eyes dim. There are some who say this was Rab Hamnuna's prayer ; and R. Alexander used to add at the conclusion of his prayer : L-rd of the universe ! It is revealed and known before Thee that it is our will to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 16
51ההשתלשלות — ובמורא גדול זו גילוי שכינה
“And Havayah brought us out of Egypt with a strong hand and an outstretched arm, and with great awe, and with signs and wonders.”
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, ח. ספרי שם.
52ובמורא גדול זו גילוי שכינה
The Sifrei explains “and with great awe” as “the revelation of the Shechinah.” The Alter Rebbe identifies this revelation with the higher awe and bittul that freed Israel.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
53ובמורא גדול זו גילוי שכינה
The Haggadah brings the same explanation: “‘And with great awe’: this is the revelation of the Shechinah.”
Pesach Haggadah, Magid, First Fruits Declaration 22הגדה של פסח, מגיד, ארמי אבד אבי כ״ב
וּבְמוֹרָא גָּדֹל. זוֹ גִלּוּי שְׁכִינָה, כְּמָה שֶּׁנֶּאֱמַר: אוֹ הֲנִסָּה אֱלֹקִים לָבוֹא לָקַחַת לוֹ גוֹי מִקֶּרֶב גּוֹי בְּמַסֹּת בְּאֹתֹת וּבְמוֹפְתִים וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִזְרוֹעַ נְטוּיָה וּבְמוֹרָאִים גְּדוֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם יְיָ אֱלֹקֵיכֶם בְּמִצְרַיִם לְעֵינֶיךָ.
and with great terror (meaning the glory of the lord) as is written, hath G-d assayed to go and take unto him a nation from the midst of another nation, by temptations, by signs, by wonders, by way: and with a mighty hand, by a stretched-out arm, and by great terrors, according to all the lord your G-d did for you in Egypt before your eyes.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 17
54בערב תאכלו מצות
The command to eat matzah in the evening, before midnight, which the Alter Rebbe identifies with the matzah of lower awe.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יח.
55נק׳ המצה בזהר מיכלא דמהימנותא
The previous maamar of Tzav explains why the Zohar calls matzah “the food of faith”: matzah has no “taste” and no rising, and it draws down the level of Abba, which is above comprehended knowledge, but in smallness, like the child’s knowing to call “Father.”
Kehot’s noteנסמן לעיל יב, ב.
Paragraph 18
56שאין התינוק יודע לקרות אבא עד שיטעום
The Sages’ saying that a child cannot call “Father” and “Mother” until he has tasted grain, here made the model of the faith that matzah draws into the soul.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 20
57אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe reads it as saying that G-d is exactly as He was before the world was created, which is what every Jew believes in faith.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה וידעת היום
the passage shares nothing with the note
Kehot’s noteלקו״ד ואתחנן ד, א.
Paragraph 22
59בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב, מ״ד.
60בטל רצונך
“Nullify your will before His will.” The Alter Rebbe uses it for the self-nullification drawn from the faith of matzah.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
61ונפשי כעפר
From the prayer of Mar son of Ravina, said at the end of the Amidah: “and let my soul be as dust to all.” The lowliness of dust is the quality of the “earth” from which bread comes.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
62ארץ שממנה יצא לחם
“The earth, out of it comes forth bread.” The verse behind the Zohar’s teaching that matzah is bread from the supernal earth.
Job 28:5איוב כ״ח:ה׳
אֶרֶץ מִמֶּנָּה יֵצֵא־לָחֶם וְתַחְתֶּיהָ נֶהְפַּךְ כְּמוֹ־אֵשׁ:
As for the earth, out of it cometh bread, And underneath it is turned up as it were by fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה איוב כח, ה.
63ע״פ וישב יעקב
This is the discourse on “And Yaakov dwelt in the land of his father’s sojournings,” on Torah Ohr 26c; it opens with “I will walk before G-d in the lands of the living,” two “lands” that are two vessels for the supernal life to rest in.
Kehot’s noteתו״א כו, ג.
64ע״פ ויגש אליו יהודה
There, on Torah Ohr 43c, the Alter Rebbe explains that although earth, the inanimate, is the lowest level, “the end of action is first in thought,” and in that sense earth came first, even before heaven (Chagigah 12a); therefore earth has the power to bring forth vegetation.
Kehot’s noteתו״א מג, ג.
Paragraph 23
65ושמרתם את המצות
“And you shall guard the matzos, for on this very day I brought your hosts out of the land of Egypt.” The Alter Rebbe reads the guarding as protection from the external forces.
Exodus 12:17שמות י״ב:י״ז
וּשְׁמַרְתֶּם אֶת־הַמַּצּוֹת כִּי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצֵאתִי אֶת־צִבְאוֹתֵיכֶם מֵאֶרֶץ מִצְרָיִם וּשְׁמַרְתֶּם אֶת־הַיּוֹם הַזֶּה לְדֹרֹתֵיכֶם חֻקַּת עוֹלָם:
And ye shall observe the feast of unleavened bread; for in this selfsame day have I brought your hosts out of the land of Egypt; therefore shall ye observe this day throughout your generations by an ordinance for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יז.
Paragraph 24
66מצותא כמו מצה ומריבה
In the Raaya Mehemna, matzah is so called because it drives away the evil forces and makes strife among them, as in “Massah and Merivah”; the Aramaic rendering of massah is matzusa, strife.
Zohar, Pinchas 105:727–106:740ספר הזהר, פנחס ק״ה:תשכ״ז-ק״ו:תש״מ
67לעולם ירגיז אדם
Rabbi Levi bar Chama in the name of Reish Lakish: “A person should always stir up his good inclination against his evil inclination,” the quarrel that the first matzah represents.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 202aזח״א רב, א
Kehot’s noteברכות ה, א. זח״א רב, א. [כ].
68ופסח ה׳
“And Havayah will pass over the door.” The Alter Rebbe reads “passing over” as a leap beyond the order of the chain of worlds.
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כג.
69ובמורא גדול זו גילוי שכינה
“And with great awe: this is the revelation of the Shechinah,” identified here with the revelation of the Infinite Light that passed over the order of the worlds.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
70בריש הורמנותא דמלכא
The opening words of the Zohar’s account of creation, “At the head of the King’s authority, He engraved engravings in the supernal luster.” Following Eshel Avraham, the Alter Rebbe identifies it with the King of the kings of kings.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
71כ״כ בספר אשל אברהם
There the Alter Rebbe quotes Eshel Avraham’s explanation that “At the head of the King’s authority” is the level of the King of the kings of kings, the Malchus of the Infinite One, what arose in His simple will that He be called King, and he explains the engraving with the analogy of letters engraved in a shining gem.
Kehot’s noteראה לקמן פ׳ חוקת נט, ג.
72וכמ״ש ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night, and I will strike every firstborn.” The verse that the Sifrei and the Haggadah read as G-d acting Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ב.
73אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה ש״פ. ספרי שם.
74Kehot’s note points to Zohar, Bereshit 1:1 for these words.
Zohar, Bereshit 1:1ספר הזהר, בראשית א׳:א׳
75ועברתי בארץ מצרים אני ולא מלאך
The Sifrei explains “And Havayah brought us out” as “not through an angel, not through a seraph, not through a messenger”: “‘And I will pass through the land of Egypt’: I, and not an angel.”
Sifrei Devarim 301:18ספרי דברים ש״א:י״ח
ויוציאנו ה׳. לא ע״י מלאך ולא ע״י שרף ולא ע״י שליח, כמה שנאמר ועברתי בארץ מצרים בלילה הזה והכיתי וגו׳. ועברתי בארץ מצרים, אני ולא מלאך. והכיתי כל בכור, אני ולא שרף. ובכל אלקי מצרים אעשה שפטים, אני ולא השליח. אני ה׳.
(Devarim, Ibid. 8) "And the L-rd took us out": not through an angel, and not through a seraph, and not through a messenger, as it is written (Shemoth 12:12) "And I shall pass through the land of Egypt in this night, and I shall smite, etc.": "And I shall pass through the land of Egypt" — I, and not an angel. "and I shall smite every first-born" — I, and not a seraph. "and upon all the gods of Egypt I shall wreak judgments" — I, and not a messenger, …
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
76ועברתי בארץ מצרים אני ולא מלאך
The Haggadah brings the same teaching, which the Alter Rebbe uses to show that the redemption came from the revelation of the King of the kings of kings Himself.
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 25
77ובמורא גדול
“And with great awe”: the verse uses mora, the masculine word for awe, which the Alter Rebbe identifies with higher awe.
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78כי נער ישראל
“When Israel was a youth, I loved him, and out of Egypt I called My son.” Israel at the Exodus is a child, and its bond is the childlike faith of lower awe.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79חסד נעוריך
“I remember for you the kindness of your youth, the love of your bridal days, when you followed Me in the wilderness.” Another verse describing Israel at the Exodus as young.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
80ובמורא גדול זו גילוי שכינה
“And with great awe: this is the revelation of the Shechinah,” the revelation from above that brought the higher awe of the second matzah.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
Paragraph 26
81שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם
The Haggadah’s explanation of the matzah, read here as describing the second matzah, which could not leaven because of the revelation.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 27
82ויאפו את הבצק כו׳ עוגות מצות כי לא חמץ
“And they baked the dough… into cakes of matzos, for it had not leavened, because they were driven out of Egypt.” The Alter Rebbe reads “driven out of Egypt” as the reason the dough could not leaven.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בואם לרעמסס
On “I carried you on eagles’ wings,” Rashi says that the Jews, scattered throughout the land of Goshen, were gathered to Ramses in a short moment when they came to leave; the Kehot note cites this, from the Mechilta, for their coming to Ramses.
Rashi on Exodus 19:4רש"י על שמות י״ט:ד׳
84שהי׳ להם קפיצת הדרך
The note asks the reader to compare Likkutei Torah, Tzav 14a, on the journey to Ramses.
Kehot’s noteרש״י שמות יב, לז. וגם קיבוץ כל ישראל לרעמסס הי׳ ”לשעה קלה” על כנפי נשרים פרש״י יתרו יט, ד. ממכילתא שם — ולהעיר מלקו״ת צו יד, א. ובכהנ״ל ”בואם לרעמסס”. ובסידור (שא, א) ”בסוכות”, ותלוי בדרז״ל ”ויאפו את הבצק” באיזה מקום אפו. ראה תו״ש עה״פ בא יב, לט. — לקו״ש חי״ח ע׳ 391.
85הגדול הגבור והנורא
“The great, the mighty and the awesome G-d”: the source of the words of the Amidah, in which only “and the awesome” has the vav.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יז.
86“And you shall know this day and take it to your heart that Havayah is G-d.” The opening of the Likkutei Torah discourse in Va’eschanan that the text cites.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ועמ״ש ר״פ אלה תולדות
In this discourse on “These are the generations of Yitzchak,” the Alter Rebbe explains that Yitzchak’s wells are called שמות with a vav because their flow, the six emotive attributes (the vav), was never stopped again, while Avraham’s were שמת without a vav because the Philistines stopped them and the external forces could draw from them; it refers to this maamar on מצות with a vav.
Kehot’s noteתו״א יז, ג.
88שמות כשמת
Yitzchak re-dug his father’s wells “and called them names (שמות) like the names (כשמת) that his father had called them”: the same word is written once with a vav and once without.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וישמרך ויחונך
From the Priestly Blessing: “May Havayah bless you and guard you; may Havayah make His face shine upon you and be gracious to you.” The text points to its discourse on these words in Parshas Naso.
Numbers 6:24–25במדבר ו׳:כ״ד-כ״ה
יְבָרֶכְךָ Havayah וְיִשְׁמְרֶךָ: יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD bless thee, and keep thee; The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
90אז בגלות מצרים
According to the note, this manuscript adds after “in the exile of Egypt”: “and they did not know and recognize G-dliness so much.”
Kehot’s noteבבוך 2031 נוסף: ”ולא היו יודעים ומכירים באלקות כ״כ”.
Paragraph 29
91[ע״י קיום התורה ומצות שקדם כל השנה]
According to the note, these bracketed words are quoted there, with the explanation that the revelation drawn down through the Torah and mitzvos of the whole year is a more exalted revelation.
Kehot’s noteמובא בסה״מ קונטרסים מלוקט-ג ע׳ קיד ומבאר שם שהוא גילוי נעלה יותר.
Paragraph 30
92וכמ״ש בזהר ויצא הנ״ל מצה בקדמיתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנז, א.
93מצה בקדמיתא ולבתר מצוה. בתוספת וא״ו
“And matzah, when it is joined with the masculine, is called מצוה, with the addition of a vav… therefore, first matzah and afterward mitzvah.” The Alter Rebbe reads “mitzvah” as the second, higher matzah.
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
Now this bread of affliction is called mazzah (unleavened bread), symbolic of the female principle, which without the male principle is, so to speak, in poverty. Thus Israel were first brought near the grade symbolised by mazzah. But afterwards G-d caused them to enter other grades, until the male principle joined the female principle, and so mazzah received the addition of the letter vau, symbolic of the male principle, and became converted into mizvah (command, precept). So Scripture says: “For this commandment” (Deut. 30, 7): first mazzah (unleavened bread), then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פי׳ ר׳ משה בוטריל לספר יצירה פ״ב, מ״ג (לט, ד). פרדס שער מהות והנהגה פ״ג. ונמנו בפרטיות בספר שיעור קומה — להרמ״ק — סצ״ג (צא, א).
95Kehot’s note points to Zohar, Vayetzei 23:220 for these words.
Zohar, Vayetzei 23:220ספר הזהר, ויצא כ״ג:ר״כ
Paragraph 31
96המצות הם מצות המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תוספתא נגעים פ״ג, ז. בבא בתרא קנט, א גזירת המלך.
97מצות המלך
Rabbi Meir says of a law of impurity that it is “a decree of the King” (gezeiras melech), not dependent on reasons; the Kehot note cites it for the mitzvos as the commands of the King.
Tosefta Negaim 3:7תוספתא נגעים ג׳:ז׳
בהרת כגריס ובה מחיה כעדשה פרחה בכולו והניחה המחיה במקומה טמא. חזרו בו ראשי אברים טמא עד שתתמעט בהרת מכגריס. וכמה היא חזרת ראשי אברים רבי מאיר אומר כל שהוא ורבי יוסי אומר כעדשה. אמר רבי מאיר וכי משום מחיה הן מטמאין והלא אין המחיה מטמא בראשי אברין אלא גזרת מלך היא אפילו בכל שהוא אמר רבי יוסי וכי משום ראשי אברין מטמאין והלא אם חזרה אמצעיתו טמא אלא כאן נאמר בשר חי ולהלן נאמר בשר חי מה בשר חי האמור להלן כעדשה אף בשר חי האמור כאן כעדשה.
Tosefta Negaim - Machon Mamre (Public Domain)
98מצות המלך
The Talmud explains a law of testimony as “a decree of the King,” not a matter of trustworthiness; the Kehot note cites it alongside the Tosefta.
Bava Batra 159a:10–12בבא בתרא קנ״ט א:י׳-י״ב
וּמַאי קוּשְׁיָא? דִּלְמָא גְּזֵירַת מֶלֶךְ הִיא, דְּאִיהוּ לָא מְהֵימַן, וְאַחְרִינֵי מְהֵימְנִי – וְלָאו מִשּׁוּם דִּמְשַׁקַּר! דְּאִי לָא תֵּימָא הָכִי, מֹשֶׁה וְאַהֲרֹן לְחוֹתְנָם – מִשּׁוּם דְּלָא מְהֵימְנִי הוּא?! אֶלָּא גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִידוּ לָהֶם, הָכָא נָמֵי – גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִיד עַל כְּתַב יָדוֹ לְחוֹתְנוֹ! אֶלָּא לְעוֹלָם כִּדְאָמְרִינַן מֵעִיקָּרָא, וּדְקָא קַשְׁיָא לָךְ ״תַּחַת אֲבֹתֶיךָ יִהְיוּ בָנֶיךָ״ – הָהוּא בִּבְרָכָה כְּתִיב. וּמִי מָצֵית אָמְרַתְּ בִּבְרָכָה כְּתִיב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
99שום תשים אליך מלך
“You shall surely set over yourself a king whom Havayah your G-d will choose.” The Alter Rebbe applies it to accepting G-d’s kingship through the mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
100שום תשים עליך מלך והוא בחי׳ יראה תתאה
Tanya, chapter 41, says that in wrapping oneself in tzitzis one should intend to draw G-d’s kingship upon oneself, “like ‘You shall surely set a king over yourself,’” and calls the fear that precedes wisdom “lower awe.”
Tanya, Likkutei Amarim 41:7תניא, חלק ראשון; ליקוטי אמרים מ״א:ז׳
וּבַעֲטִיפַת צִיצִית, יְכַוֵּין כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר: לְהַמְשִׁיךְ עָלָיו מַלְכוּתוֹ יִתְבָּרֵךְ, אֲשֶׁר הִיא ״מַלְכוּת כָּל עוֹלָמִים״ וְכוּ׳, לְיַיחֲדָהּ עָלֵינוּ עַל יְדֵי מִצְוָה זוֹ, וְהוּא כְּעִנְיַן ״שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ״.
Kehot Publication Society (CC-BY-NC)
101וכמ״ש ע״פ וידבר אלקים
In the Shavuos discourse on “And G-d spoke all these words,” the purpose of the giving of the Torah is a revelation from far above the chain of worlds; but that revelation must be preceded by the yoke of the mitzvos, for without the mitzvos the drawing-down of the Torah cannot endure.
Kehot’s noteלקו״ת במדבר טז, ג.
Paragraph 33
102ולכן נקראת המכפלה כמ״ש במ״א
There, at the start of the discourse “May He reveal to us its reasons” (Torah Ohr 15c), the Alter Rebbe says that the filling of the hei is another hei, the aspect of “doubling,” as is known from the Cave of Machpelah, the final hei of the Name Ban.
Kehot’s noteתו״א טו, ג. ראה סה״מ תקס״ה-א ע׳ טז.
103נעוץ תחלתן בסופן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it for the root of Malchus in Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104ועתה יגדל נא כח אד׳
Moshe’s prayer, “And now, let the power of Ado-nai be great, as You have spoken.” The text refers to a discourse on this verse, where “power” is the revealing of the hidden.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
105מענין ים ויבשה
On sea and dry land, the note points to Sefer HaMaamarim 5570, where this maamar appears in another version.
Kehot’s noteסה״מ תק״ע. אוה״ת בשלח ע׳ תקסט.
106דכל מה שיש ביבשה יש בים
“Whatever is on dry land is in the sea, except the weasel.” The Alter Rebbe uses it for the parallel between the revealed world (dry land) and the concealed world (the sea).
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. ראה שער האמונה פנ״ב (פד, א ואילך). סה״מ תרנ״ט ע׳ קמה ואילך. סה״מ תער״ח ע׳ רנד ואילך. ועוד.
107בד״ה אז ישיר
The passage reads the song at the sea as an ascent to the concealed world (“for He is exalted”), after which Moshe led them on to the “wilderness of Shur,” shur meaning sight, the revealed world.
Kehot’s noteתו״א סב, ב.
108אז ישיר
“Then Moshe and the children of Israel sang this song.” The opening of the Torah Ohr discourse that the text cites on sea and dry land.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109תדשא הארץ
“Let the earth sprout vegetation”: one of the creative utterances that speak of “the earth,” which the Alter Rebbe reads as Malchus as it gives life to the lower worlds.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110תוצא הארץ נפש חי׳
“Let the earth bring forth living creatures”: again “the earth” as the level of Malchus that brings created beings into existence.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
111תוצא הארץ נפש חיה
In Parshas Shemini the Zohar explains “Let the earth bring forth living creatures” as the supernal earth bringing forth the soul, the passage the text cites.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
The “great sea-monsters” are the “Patriarchs”, which are watered first and spread their roots throughout all. “And every living creature” (lit. living soul): this is the soul which the supernal Earth brought forth from the “living creature” (hayah), which is the highest of all, to wit, the soul of the first man which formed in its midst. “That moveth”: this is the “living creature” (hayah) that moves about on all sides above and below. “Which the waters brought forth abundantly”, namely the waters of that supernal stream which issues from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112באגה״ק ד״ה איהו וחיוהי
Iggeres HaKodesh 20 explains that the creation of something entirely separate comes from Malchus of Atzilus, which becomes the Atik of Beriah, for “there is no king without a people,” as this paragraph says.
Kehot’s noteסי׳ כ דף קל, ב.
113אין מלך בלא עם
The note refers to the sources listed there for the saying “there is no king without a people.”
Kehot’s noteבחיי וישב לח, ל. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרלא.
114אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh HaShanah we say “the holy King” because that day is the beginning of G-d’s works, “for there is no king without a people”; the Kehot note cites it as the source of the phrase.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
115אין מלך בלא עם כו׳
According to the note, Shoresh Mitzvas HaTefillah also has the words in this form, “there is no king without a people, etc.”
Kehot’s noteכ״ה גם בשרש מצות התפלה פרק כג. אבל באגה״ק נדפס: וכו׳.
Paragraph 35
116ואנכי עפר ואפר
Avraham’s words, “and I am dust and ashes,” on which Iggeres HaKodesh 15 builds the discussion of Chesed that the text cites.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117והמתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
118בחי׳ מלכות דאצי׳ נק׳ ארץ ונק׳ ג״כ ים
The note quotes it: “The level of Malchus in Atzilus that receives from the ten Sefiros of Atzilus is called ‘sea’ and the concealed world, and the level that descends to give life to Beriah, Yetzirah and Asiyah is called ‘earth’ and the revealed world.”
Kehot’s note”והיינו שהבחי׳ מל׳ שבאצי׳ שמקבלת מע״ס דאצי׳ נק׳ ים ועלמא דאתכסי׳, והבחי׳ שיורדת להחיות בי״ע נק׳ ארץ ועלמא דאתגלייא” — אוה״ת בשלח ע׳ תקסט.
119ולכן נק׳ בחי׳ מלכות ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער ערכי הכנויים בערכו.
120והים עליהם מלמעלה
Of the great basin (“the sea”) in Shlomo’s Temple, which stood on twelve oxen: “and the sea was over them, above.” The text cites its discourse on these words for Malchus as “sea.”
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ע״פ מי מנה
In the explanation of the verse “Who has counted the dust of Yaakov,” the Alter Rebbe explains that “the sea” of Shlomo’s Temple is Malchus of Atzilus and the twelve oxen are the four camps of the Shechinah; “the sea was over them, above” because Malchus is the attribute of exaltedness and elevation.
Kehot’s noteלקו״ת בלק סח, ג.
122מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov,” the opening of the Likkutei Torah discourse in Balak that the text cites.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123שמע ישראל ובשכמל״ו
Tanya, Part II, chapter 7, explains the Zohar’s teaching that “Hear, O Israel” is the higher unity and “Blessed be the Name” the lower unity.
Tanya, Sha’ar HaYichud 7:1תניא, חלק שני; שער היחוד והאמונה ז׳:א׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב בַּזֹּהַר הַקָּדוֹשׁ, דְּפָסוּק ״שְׁמַע יִשְׂרָאֵל״ – הוּא ״יִחוּדָא עִילָּאָה״, וּ״בָרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״ – הוּא ״יִחוּדָא תַּתָּאָה״, כִּי ״וָעֶד״ הוּא ״אֶחָד״ בְּחִלּוּפֵי אַתְוָון.
Kehot Publication Society (CC-BY-NC)
124השוה ומשוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים.
125וכחשכה כאורה
“Darkness is like light” to G-d: before Him concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
126כי טובים דודיך מיין
“For your love is better than wine.” The text refers to its explanation of this verse in Likkutei Torah on Shir HaShirim.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ויולך ה׳ את הים
“And Havayah drove the sea with a strong east wind all night and made the sea into dry ground.” The Alter Rebbe reads kadim as a drawing-down from the Primordial One, which turned the concealed into the revealed.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כא.
128וכמ״ש באגה״ק בענין ואנכי עפר ואפר
Iggeres HaKodesh 15 opens with a teaching the Alter Rebbe heard from his teacher on Avraham’s words “I am dust and ashes,” in its discussion of the attribute of Chesed; the text cites it for the gulf between the Chesed of Atzilus and the Chesed of Beriah.
Kehot’s noteסי׳ טו.
129The Zohar calls “Blessed be the Name of the glory of His kingdom forever and ever” the lower unity and “Hear, O Israel, Havayah is our G-d, Havayah is One” the higher unity, “this corresponding to that.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
The same is referred to in the words, “My bow I have set in the cloud” (Gen. 9, 13): to wit, from the day on which the world was created. On the day of cloud, when the bow, “the appearance of the likeness of the glory of the L-rd” appeared, the Left arose in might. Then “Rachel went forth and had pain in childbirth”. With her appeared Michael on one side, Raphael on another, and Gabriel on a third, these being the colours which appeared in the “likeness”. Hence “the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 36
130דבחי׳ אחד ובחי׳ ועד שבק״ש
The Zohar calls “Blessed be the Name of the glory of His kingdom forever (va’ed)” the lower unity and “Hear, O Israel… One” the higher unity, “this corresponding to that.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
131יקוו המים אל מקום
“Let the waters under the heavens be gathered to one place, and let the dry land appear.” The Alter Rebbe reads “one place” as Malchus, the “place” of the One.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
132יקוו המים אל מקום אחד
The Tikkunei Zohar explains “Let the waters be gathered” as the gathering of the unity of every Sefirah into one place, and says that He is called “place” only through her, the Shechinah: “one place,” indeed.
Tikkunei Zohar 81b:4–5תקוני הזהר פ״א ב:ד׳-ה׳
… אַפִּיק רָקִיעַ, ן׳ מִן אַיִן אַפִּיק יַבָּשָׁה, הֲדָא הוּא דִכְתִיב (שם) וַיֹּאמֶר אלקי״ם יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה, וַיֹּאמֶר אלקי״ם יִקָּווּ הַמַּיִם, הָכָא כַּמָּה פִּקּוּדִין, פִּקּוּדָא דְיִחוּדָא וּפִקּוּדָא דְפִרְיָה וְרִבְיָה, פִּקּוּדָא דְיִחוּדָא דְאִיהוּ יִקָּווּ הַמַּיִם, מִתְכַּנְשִׁין יִחוּדָא דְכָל סְפִירָא וּסְפִירָא לַאֲתַר חַד דְּאִיהוּ כְנִישׁוּ דְכֹלָּא, אֶל מָקוֹם אֶחָד, דְּאִיהוּ מִקְוִה יִשְׂרָאֵל יהו״ה. יוֹמָא תְּלִיתָאָה שְׁמַע יִשְׂרָאֵל יהו״ה אלהינ״ו יהו״ה אֶחָד (דברים ו ד), וְאִיהוּ יהו״ה מָקוֹם אִתְקְרֵי, וְהָא אוּקְמוּהָ מָארֵי …
Tikkunei Zohar - Vocalized (Public Domain)
133יקוו המים . . מקומו של אחד
According to the note, the Tzemach Tzedek’s Yahel Or (on Tehillim) refers to this passage on “Let the waters be gathered” and Malchus as the place of the One.
Kehot’s noteביהל אור ע׳ תז מציין לכאן.
134וביאור . . עפמ״ש ע״פ וארא
In the discourse “And I appeared” (Torah Ohr 55b), the Alter Rebbe explains that the word “one” does not truly express His unity, since He alone exists, and that it should rather be “singular” (yachid); further on, that through the Torah He is revealed as yachid, which is why “by My Name Havayah I was not known to them,” to the Patriarchs, before the Torah was given.
Kehot’s noteתו״א נה, ב.
135אחד בשבעה רקיעים ובארץ וד׳ רוחות העולם
The Alter Rebbe’s Shulchan Aruch rules that one should lengthen the ches of אחד, to proclaim G-d King in heaven and on earth, for the seven heavens and the earth equal the number of ches (eight), and lengthen the dalet still more, for the four directions.
Shulchan Arukh HaRav, Orach Chayim 61:6שולחן ערוך הרב, אורח חיים ס״א:ו׳
… אֲבָל בְּדלי״ת צָרִיךְ לְהַאֲרִיךְ יוֹתֵר, כְּדֵי שִׁעוּר שֶׁיַּחְשֹׁב שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יָחִיד בְּעוֹלָמוֹ וּמוֹשֵׁל בְּד׳ רוּחוֹת הָעוֹלָם, וְאֵין צָרִיךְ לְהַאֲרִיךְ יוֹתֵר מִכְּשִׁעוּר זֶה. וְיֵשׁ נוֹהֲגִין לְהַטּוֹת הָרֹאשׁ כְּפִי הַמַּחֲשָׁבָה, מַעְלָה וָמַטָּה וּלְד׳ רוּחוֹת:
Vocalized Edition - Kehot Publication Society (CC-BY-NC)
136הנה מקום אתי
“Behold, there is a place with Me.” Quoted for the concealed world, in which created beings are united with their source.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
137ועד הוא אחד בחלופי אתוון
“Va’ed is echad with the letters exchanged”: the Zohar explains that below we change the letters and do not say “One” openly, until the time to come.
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א. [כ]. וראה מאמרי אדה״ז-פרשיות ע׳ תשסד ובהנסמן לשם.
138ושמי ה׳ לא נודעת
“And I appeared to Avraham, Yitzchak and Yaakov as E-l Shad-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe connects it with the revelation of the level of yachid through the Torah.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
139משל הקדמוני
David’s words, “As the parable of the Primordial One says, ‘From the wicked comes forth wickedness.’”
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Makkot 10b:3–4מכות י׳ ב:ג׳-ד׳
רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ פָּתַח לַהּ פִּתְחָא לְהַאי פָּרַשְׁתָּא מֵהָכָא: ״וַאֲשֶׁר לֹא צָדָה וְהָאֱלֹקִים אִנָּה לְיָדוֹ וְגוֹ׳״, ״כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְגוֹ׳״, בַּמָּה הַכָּתוּב מְדַבֵּר – בִּשְׁנֵי בְּנֵי אָדָם שֶׁהָרְגוּ אֶת הַנֶּפֶשׁ, אֶחָד הָרַג בְּשׁוֹגֵג וְאֶחָד הָרַג בְּמֵזִיד, לָזֶה אֵין עֵדִים וְלָזֶה אֵין עֵדִים. הַקָּדוֹשׁ בָּרוּךְ הוּא מַזְמִינָן לְפוּנְדָּק אֶחָד, זֶה שֶׁהָרַג בְּמֵזִיד יוֹשֵׁב תַּחַת הַסּוּלָּם, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג יוֹרֵד בַּסּוּלָּם, וְנֹפֵל עָלָיו וְהֹרְגוֹ, זֶה שֶׁהָרַג בְּמֵזִיד – נֶהֱרָג, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג – …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שמואל-א כד, יד וברש״י שם. רש״י משפטים כא, יג. מכות י, ב ד״ה והאלקים. אור התורה וארא ע׳ קנב.
140משל הקדמוני בחי׳ קדמונו של עולם
Rashi explains “the parable of the Primordial One” as the Torah, the parable of the Primordial One of the world, the Holy One, blessed be He.
Rashi on I Samuel 24:14רש"י על שמואל א כ״ד:י״ד
כאשר יאמר משל הקדמוני. משל קדמונו של עולם, התורה, שהיא משלו של הקב״ה: מרשעים יצא רשע. הקב״ה מזמן לרשע, שנופל ביד רשע כיוצא בו, והיכן אמרה תורה (שמות כא יג): והאלקים אנה לידו כדאיתא במסכת מכות (י ב):
As the ancient proverb says. The proverb of the Ancient One of the world [referring to] the Torah, which is the proverb of the Holy One, Blessed is He. From the wicked comes wickedness. The Holy One, Blessed is He, destines the wicked to fall into the hand of the wicked like himself. And where did the Torah say this, "And G-d destined it into his hand," as it is stated in Maseches Makos.
On Your Way (Public Domain) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
141משל הקדמוני בחי׳ קדמונו של עולם
Rashi quotes David’s verse and explains that “the parable of the Primordial One” is the Torah, the parable of the Holy One, blessed be He, Who is the Primordial One of the world.
Rashi on Exodus 21:16רש"י על שמות כ״א:ט״ז
וגנב איש ומכרו. לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר כִּי יִמָּצֵא אִישׁ גּוֹנֵב נֶפֶשׁ מֵאֶחָיו (דברים כ״ד), אֵין לִי אֶלָּא אִישׁ שֶׁגָּנַב נֶפֶשׁ, אִשָּׁה אוֹ טֻמְטוּם אוֹ אַנְדְּרוֹגִינוֹס שֶׁגָּנְבוּ מִנַּיִן? תַּ"לֹ וְגֹנֵב אִישׁ וּמְכָרוֹ. וּלְפִי שֶׁנֶּאֱ' כָּאן וְגֹנֵב אִישׁ, אֵין לִי אֶלָּא גּוֹנֵב אִישׁ, גּוֹנֵב אִשָּׁה מִנַּיִן? תַּ"לֹ גֹּנֵב נֶפֶשׁ, לְכָךְ הֻצְרְכוּ שְׁנֵיהֶם, מַה שֶּׁחִסֵּר זֶה גִּלָּה זֶה (סנהדרין שם): ונמצא בידו. שֶׁרָאוּהוּ עֵדִים שֶׁגְּנָבוֹ וּמְכָרוֹ, וְנִמְצָא כְבָר בְּיָדוֹ קֹדֶם מְכִירָה (שם): מות יומת. בְּחֶנֶק; כָּל מִיתָה הָאֲמוּרָה בַתּוֹרָה סְתָם חֶנֶק הִיא (וְהִפְסִיק …
וגנב איש ומכרו AND HE THAT STEALETH A MAN, AND SELLETH HIM, [AND HE BE PREVIOUSLY FOUND IN HIS HAND, HE SHALL SURELY BE PUT TO DEATH] — Why is this statement made (how does the particular form of words used here tell us some point of law which is not contained in another text bearing upon the same subject)? Since it is said, (Deuteronomy 24:7) “If a man be found stealing any of his brethren … [then that thief shall die]”, I might say that I have here only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
142ויולך ה׳ את הים ברוח קדים
“And Havayah drove the sea with a strong east wind”: kadim, the revelation of the Primordial One (Kadmono shel olam).
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The concealed world became revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144כי תשמע בקול
There “to do what is right” is explained through the “two kinds of knowledge,” the higher unity from above to below, in which all is as nothing before Him (the Name Havayah), and the lower unity from below to above, the something from nothing (the Name Elokim), the same pair this paragraph applies to the Splitting of the Sea.
Kehot’s noteלקו״ת ראה כג, ד.
145כי תשמע בקול כו׳ לעשות הישר
“If you will listen to the voice of Havayah your G-d… to do what is right in the eyes of Havayah your G-d.” The opening of the Likkutei Torah discourse in Re’eh that the text cites.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146אנשי יריחו היו כורכין את שמע
The Mishnah lists among the practices of the people of Jericho that they “bundled” the Shema, and the Sages did not protest; the Talmud then explains that they did not pause after “One.”
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב.
147ע״פ — ועד״ז . . ויציב
The note sends the reader to the additions at the end of the volume for a further note on this passage, from “on the verse” to “True and firm.”
Kehot’s noteראה להלן בהוספות להערות וציונים.
148אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים
The last verse of the Shema, which mentions the Exodus; only after it does the blessing “True and firm” mention the Splitting of the Sea.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149אחד בז״ר וארץ וד״ר
On lengthening the word אחד in the Shema, the Talmud says that once one has proclaimed G-d King above and below and in the four directions of the heavens, no more is needed; the Kehot note cites it here.
Berakhot 13b:13–14ברכות י״ג ב:י״ג-י״ד
תָּנוּ רַבָּנַן: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״ — עַד כָּאן צְרִיכָה כַּוָּונַת הַלֵּב, דִּבְרֵי רַבִּי מֵאִיר. אָמַר רָבָא: הֲלָכָה כְּרַבִּי מֵאִיר. תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית.
Our Rabbis have taught : "Hear, O Israel, the L-rd our G-d, the L-rd is one" (Deut. vi. 4) — up to here Kawwanah is required. These are the words of R. Meir. Raba said : The Halakah is in accord with R. Meir. There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יג, ב. שו״ע אדה״ז הל׳ ק״ש סס״א, ס״ו.
150Kehot’s note points to Zohar, Bereshit 7:68 for these words.
Zohar, Bereshit 7:68ספר הזהר, בראשית ז׳:ס״ח
Paragraph 37
151ששת ימים תאכל מצות וביום השביעי עצרת
The opening verse of the maamar, to which the sixth section returns.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152דיום הראשון . . חסד
Shaar HaYichud VehaEmunah, chapter 10, explains that on the first of the six days of creation the attribute of Chesed was revealed, and through it the light was created with the utterance “Let there be light”; each day of creation corresponds to one attribute.
Tanya, Likkutei Amarim 7:3תניא, חלק ראשון; ליקוטי אמרים ז׳:ג׳
וְלָכֵן, פְּעָמִים שֶׁהִיא נִכְלֶלֶת בְּשָׁלֹשׁ קְלִיפּוֹת הַטְּמֵאוֹת [כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר מ״ט רֵישׁ פֶּרֶק ד׳ בְּשֵׁם הַזֹּהַר], וּפְעָמִים שֶׁהִיא נִכְלֶלֶת וְעוֹלָה בִּבְחִינַת וּמַדְרֵגַת הַקְּדוּשָּׁה, דְּהַיְינוּ, כְּשֶׁהַטּוֹב הַמְעוֹרָב בָּהּ נִתְבָּרֵר מֵהָרָע וְגוֹבֵר וְעוֹלֶה וְנִכְלָל בִּקְדוּשָּׁה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה שער היחוד והאמונה פ״י (תניא פז, ב).
Paragraph 38
153נעוץ סופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end”: the last Sefirah, Malchus, is rooted in the first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
154מראש ומקדם נסוכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
155מבחינת קדמונו של עולם
On the “east wind” as a drawing-down from the Primordial One of the world, the note points to the Tzemach Tzedek’s Or HaTorah on Beshalach, the parsha of the Splitting of the Sea.
Kehot’s noteראה אוה״ת בשלח ע׳ תקעג.
156ואתם תחרישון
“Havayah will fight for you, and you shall be silent.” Said at the Sea, it shows that the Splitting of the Sea was an arousal from above.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יד.
157כמ״ש במ״א בענין פתחי לי
The discourse on “Open to Me” cites the Sages: “Open for Me an opening like the eye of a needle, and I will open for you an opening like the entrance of the Temple hall.” A small opening from below draws a vast opening from above, the point the text makes about the six days of matzah.
Kehot’s noteלקמן שה״ש לה, ג.
158פתחי לי
“Open to Me, my sister, my beloved.” The verse of the discourse that the text cites, on how an opening from below draws an opening from above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159בביאור ע״פ אחרי ה׳ אלקיכם תלכו
The explanation of this verse begins there: the whole chain of descent comes into being only from the attribute of His Malchus, called “after Havayah,” the “back,” a mere radiance; it goes on to distinguish the light that encompasses all worlds, wholly separate from them, from the light that fills them.
Kehot’s noteלקו״ת ראה כ, ד ואילך.
160אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d shall you walk, and Him shall you fear.” The opening of the explanation in Likkutei Torah, Re’eh, that the text cites.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161סד״ה האזינו השמים
There rain is what is drawn down through an arousal from below, but “I will be like the dew” is from a level that the arousal from below does not reach, being above the source of the souls of Israel: the level above sovev that this paragraph speaks of.
Kehot’s noteלקו״ת האזינו עג, ד.
162“Give ear, O heavens, and I will speak.” The opening of the discourse in Likkutei Torah, Ha’azinu, at whose end “I will be like the dew” is explained.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163אהיה כטל
“I will be like the dew to Israel.” Dew, unlike rain, comes from a level that the arousal from below does not reach.
Hosea 14:6הושע י״ד:ו׳
אֶהְיֶה כַטַּל לְיִשְׂרָאֵל יִפְרַח כַּשּׁוֹשַׁנָּה וְיַךְ שׇׁרָשָׁיו כַּלְּבָנוֹן:
I will be as the dew unto Israel; He shall blossom as the lily, And cast forth his roots as Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164עצרת להוי׳ אלקיך
“An Atzeres to Havayah your G-d,” now explained as an Atzeres for both Names, Havayah and Elokim.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165כמו נד
“The waters stood upright like a heap (ned).” The waters congealed and contracted, the “retention” that the note finds in the word atzeres.
Exodus 15:8שמות ט״ו:ח׳
וּבְרוּחַ אַפֶּיךָ נֶעֶרְמוּ מַיִם נִצְּבוּ כְמוֹ־נֵד נֹזְלִים קָפְאוּ תְהֹמֹת בְּלֶב־יָם:
And with the blast of Thy nostrils the waters were piled up— The floods stood upright as a heap; The deeps were congealed in the heart of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166מ״כ וצ״ע
According to the note, manuscript 2031 has the same words, “מ״כ וצ״ע” (read here as “I found this written, and it needs examination”), and adds, “and see what is written below, with the help of Heaven.”
Kehot’s noteבבוך 2031: ”מ״כ וצ״ע ועמ״ש לקמן בס״ד).
167הפסח לשון דילוג
On Pesach as “skipping,” the note points to another discussion among the Alter Rebbe’s maamarim and to the sources listed there.
Kehot’s noteראה רש״י בא יב, יא. מאמרי אדה״ז-פרשיות ס״ע תקלד ובהנסמן לשם.
168לשון דילוג
Rashi: the offering is called Pesach on account of the skipping and passing over, for the Holy One, blessed be He, skipped over the houses of Israel.
Rashi on Exodus 12:11רש"י על שמות י״ב:י״א
מתניכם חגרים. מְזֻמָּנִים לַדֶּרֶךְ: בחפזון. לְשׁוֹן בֶּהָלָה וּמְהִירוּת, כְּמוֹ ”וַיְהִי דָּוִד נֶחְפָּז לָלֶכֶת” (שמואל א׳ כ״ג), ”אֲשֶׁר הִשְׁלִיכוּ אֲרָם בְּחָפְזָם” (מלכים ב׳ ז׳): פסח הוא לה׳. הַקָּרְבָּן קָרוּי פסח עַל שֵׁם הַדִּלּוּג וְהַפְּסִיחָה, שֶׁהַקָּבָּ"ה הָיָה מְדַלֵּג בָּתֵּי יִשְׂרָאֵל מִבֵּין בָּתֵּי מִצְרַיִם וְקוֹפֵץ מִמִּצְרִי לְמִצְרִי וְיִשְׂרָאֵל אֶמְצָעִי נִמְלָט; וְאַתֶּם עֲשׂוּ כָל עֲבוֹדוֹתָיו לְשֵׁם שָׁמַיִם, דֶּרֶךְ דִּלּוּג וּקְפִיצָה, זֵכֶר לִשְׁמוֹ שֶׁקָּרוּי פסח; וְגַם פשק״א לְשׁוֹן פְּסִיעָה:
מתניכם חגרים YOUR LOINS GIRDED — i. e. prepared for the journey (Mekhilta). בחפזון — This is an expression denoting hurry and haste, similar to, (I Samuel 23:26) “And David made haste (נחפז) to get away”; (2 Kings 7:15) ”which the Arameans had cast away in their haste" פסח הוא לה IT IS THE PASSOVER OF THE L-RD — The offering is called פסח in allusion to the springing and passing over — because the Holy One, blessed be He, passed over the houses of the Israelites in between the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
169תהיה לכם
“On the eighth day an Atzeres shall be for you.” The wording of Shemini Atzeres that the maamar now sets out to explain.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170הטעם שאין גומרים את ההלל בחג הפסח כ״א בב׳ ימים הראשונים
On why the complete Hallel is said on Pesach only on the first days, the note points to two discussions in the Tzemach Tzedek’s Or HaTorah.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א-ח. פ׳ בא ע׳ רסג.
171וכמ״ש הוי׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One”: Havayah as the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
172בהילו נרו
“When His lamp shone (be-hilo) over my head, by His light I walked through darkness.” The root of hallel as shining forth, the drawing-down of light.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג. וע״ל ד״ה ראו פ״ב. [כ]. תו״א ל, א.
173כי נער ישראל
After the Golden Calf, Moshe pleads that Israel came out of a place of idol worship and “now they are youths,” as it says, “When Israel was a youth, I loved him.”
Shemot Rabbah 43:9שמות רבה מ״ג:ט׳
… רבון העולם! לא ממצרים הוצאתם, ממקום עובדי עבודת כוכבים, ועכשיו נערים הם, שנאמר (הושע יא): כי נער ישראל ואוהבהו, המתן מעט להם, ולך עמהם ועושין לפניך מעשים טובים. הוי, אשר הוצאת ממצרים. למה יאמרו מצרים, והנחם על הרעה לעמך אמר ר׳ חנינא בר אבא: תהא התהות מצויה לפניך. אמר לו הקב״ה: מה אמרת, והנחם על הרעה לעמך, חייך! כך אני עושה, שנאמר: וינחם ה׳ על הרעה:
Another matter, “that You took out of the land of Egypt,” (Exodus 32:11), why did he see fit to mention the exodus from Egypt here? Rabbi Avin said in the name of Rabbi Shimon ben Yehotzadak: To what is this matter analogous? To a king who had a fallow field. He said to a sharecropper: ‘Go and tend to it and transform it into a vineyard.’ The sharecropper went, tended to that field, and planted a vineyard. The vineyard grew and produced wine, but it fermented. When the king saw …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
174כי נער ישראל
At the end of Parshas Bo the Zohar says: “‘When Israel was a youth, I loved him’: little Israel; ‘Hear, O Israel’: elder Israel.”
Zohar, Bo 15:225–17:236ספר הזהר, בא ט״ו:רכ״ה-י״ז:רל״ו
175כי נער ישראל ואוהבהו
“When Israel was a youth, I loved him, and out of Egypt I called My son.” Israel at the Exodus is called a youth because they had not yet received the Torah.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176When Rav saw the people of Babylon reading Hallel on Rosh Chodesh with skipping, he concluded, “The custom of their fathers is in their hands.”
Taanit 28b:5תענית כ״ח ב:ה׳
וְלִיתְנֵי נָמֵי: בְּאֶחָד בְּנִיסָן לֹא הָיָה בּוֹ מַעֲמָד מִפְּנֵי שֶׁיֵּשׁ בּוֹ הַלֵּל וְקׇרְבַּן מוּסַף וְקׇרְבַּן עֵצִים! אָמַר רָבָא: זֹאת אוֹמֶרֶת הַלֵּילָא דִּבְרֵישׁ יַרְחָא לָאו דְּאוֹרָיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
177ועי׳ בפע״ח גבי כוונת שש״פ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער חהמ״צ פ״ח.
178ועיין בגמרא פ״ח דב״ק דף צ״ב סע״ב
According to the note, the Tzemach Tzedek explains this Talmudic passage at length in Or HaTorah on Beshalach.
Kehot’s noteנתבאר בארוכה באוה״ת בשלח ע׳ שפב.
179כד הוינא זוטרי
Rava asks the source of the saying “When we were small, [we were treated as] men; now that we are old, as children,” and the answer is that at first G-d Himself went before Israel in the pillars of cloud and fire, and later He sent an angel.
Bava Kamma 92b:17בבא קמא צ״ב ב:י״ז
אֲמַר לֵקהּ רָבָא לְרַבָּה בַּר מָרִי, מְנָא הָא מִילְּתָא דְּאָמְרִי אִינָשֵׁי: כַּד הֲוֵינַן זוּטְרֵי – לְגַבְרֵי, הַשְׁתָּא דְּקַשִּׁישְׁנָא – לְדַרְדְּקֵי? אֲמַר לֵקהּ, מֵעִיקָּרָא כְּתִיב: ״וַה׳ הוֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ, וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם״, וּלְבַסּוֹף כְּתִיב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
180ברבות כי תשא ס״פ מ״ג . . ובשה״ש
According to the note, these Midrashim are mentioned in Or HaTorah on Beshalach and also in Or HaTorah on Nach.
Kehot’s noteנזכר באוה״ת שם. נזכר גם באוה״ת נ״ך-א ע׳ תמג.
181ובשה״ש רבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteג, ט.
182A king spoke openly with his daughter while she was small, but once she grew he made her a canopy; so “When Israel was a youth” G-d was seen openly in Egypt and at the Sea, and after they received the Torah He spoke to them from within the Mishkan.
Shir HaShirim Rabbah 3:9:1שיר השירים רבה ג׳:ט׳:א׳
אַפִּרְיוֹן עָשָׂה לוֹ, רַבִּי עֲזַרְיָה בְּשֵׁם רַבִּי יְהוּדָה בְּרַבִּי סִימוֹן פָּתַר קְרָיָה בַּמִּשְׁכָּן, אַפִּרְיוֹן, זֶה מִשְׁכָּן. אָמַר רַבִּי יְהוּדָה בְּרַבִּי אִלְעָאי לְמֶלֶךְ שֶׁהָיְתָה לוֹ בַּת קְטַנָּה עַד שֶׁלֹא הִגְדִּילָה וּבָאת לִידֵי סִימָנִים, הָיָה רוֹאֶה אוֹתָהּ בַּשּׁוּק וּמְדַבֵּר עִמָּהּ בְּפַרְהֶסְיָא בְּמָבוּי וּבְחָצֵר, כֵּיוָן שֶׁהִגְדִּילָה וּבָאת לִידֵי סִימָנִין, אָמַר הַמֶּלֶךְ אֵין שִׁבְחָהּ שֶׁל בִּתִּי שֶׁאֱהֵא מְדַבֵּר עִמָּהּ בְּפַרְהֶסְיָא, אֶלָּא עֲשׂוּ לָהּ פַּפִּילְיוֹן, וּכְשֶׁאֶהֱיֶה צָרִיךְ לְדַבֵּר עִמָּהּ אֲדַבֵּר עִמָּהּ מִתּוֹךְ הַפַּפִּילְיוֹן. כָּךְ כְּתִיב …
“King Solomon made himself a palanquin of the timber of Lebanon” (Song of Songs 3:9). “Made himself a palanquin,” Rabbi Azarya in the name of Rabbi Yehuda ben Rabbi Simon interpreted the verse regarding the Tabernacle. “Palanquin,” this is the Tabernacle. Rabbi Yehuda ben Rabbi Ilai said: [This is analogous] to a king who had a young daughter. Until she matured and signs of puberty appeared, he would see her in the street and speak with her in public, in an alleyway, and in a courtyard. Once she grew and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
183אפריון עשה לו
“King Shlomo made himself a palanquin.” The verse on which Shir HaShirim Rabbah builds its parable of the king and his young daughter.
Song of Songs 3:9שיר השירים ג׳:ט׳
אַפִּרְיוֹן עָשָׂה לוֹ הַמֶּלֶךְ שְׁלֹמֹה מֵעֲצֵי הַלְּבָנוֹן:
King Solomon made himself a palanquin Of the wood of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ובזח״ב ס״פ בא דמ״ג ע״א
The note quotes Or HaTorah on Beshalach citing this Zohar: “‘When Israel was a youth, I loved him’: little Israel; ‘Hear, O Israel’: elder Israel.”
Kehot’s note”כי נער ישראל ואוהבהו ישראל זוטא, שמע ישראל ישראל סבא” — אוה״ת בשלח שם. ובאוה״ת נ״ך ע׳ שפה.
185ויקהל דרי״ז סע״א ובמק״מ שם
The note quotes Or HaTorah on Beshalach for the point of the Zohar in Vayakhel and the Mikdash Melech there: “that Z’eir Anpin is called little Israel.”
Kehot’s note”שז״א נק׳ ישראל זוטא” — אוה״ת בשלח שם.
186ע״פ שימני כחותם
There “Set me as a seal upon your heart” is the head tefillin, whose straps hang down over the heart.
Kehot’s noteוראה לקו״ת שה״ש מו, ד.
187שימני כחותם
“Set me as a seal upon your heart.” The opening of the explanation in Likkutei Torah on Shir HaShirim, on the straps of the head tefillin, that the text cites.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
188ערות הארץ
Yosef to his brothers: “You have come to see the nakedness of the land.” Egypt is called by this name.
Genesis 42:9בראשית מ״ב:ט׳
וַיִּזְכֹּר יוֹסֵף אֵת הַחֲלֹמוֹת אֲשֶׁר חָלַם לָהֶם וַיֹּאמֶר אֲלֵהֶם מְרַגְּלִים אַתֶּם לִרְאוֹת אֶת־עֶרְוַת הָאָרֶץ בָּאתֶם:
And Joseph remembered the dreams which he dreamed of them, and said unto them: ‘Ye are spies; to see the nakedness of the land ye are come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kohelet Rabbah 1:8קוהלת רבה א׳:ח׳
כָּל הַדְּבָרִים יְגֵעִים לֹא יוּכַל וגו׳, דִּבְרֵי הַבַּטָּלָה מְיַגְּעִין אֶת הָאָדָם, קוֹרֵא הַיּוֹם, כְּבשׁ שָׁמָּה. סֶלַע כַּעוֹפֶרֶת, מִעוּט חֲתִיכוֹת. מִתְפַּלְּלוֹת בְּטוּר מִסְכֵּן, חֲתוּכִין שְׁרוּיִין חֲתוּכִין. שׁוֹר מִשְׁפָּט בְּטוּר מִסְכֵּן, תְּרָדִין בְּחַרְדָּל. רַבִּי יוֹנָתָן נְשַׁר שַׂעֲרֵיהּ אֲזַל לַהֲדָה מִגְדְּלָה דְּצַבָּעַיָּה מִיתְאַסְּיָיא, הֲוָה תַּמָּן חַד סַפָּר, אָמַר, בִּשְׁבִיל שַׂעְרָךְ בָּאתָה לְכָאן לְרַפֹּאתוֹ, אֲמַר לֵקהּ שִׁיטְפוֹ מֵאֲלַל, וְהָא סֵבִית שֶׁיֵּשׁ בָּהּ סַעַל לְרַפֹּאתוֹ, וַאֲנִי הָעֳתַקְתִּי לְכָאן לְהָחִישׁ מִחְיָה, קָם וּרְבַע לֵקהּ עַל רַגְלָיו, אֲמַר לֵקהּ …
“All matters are wearying; man cannot utter it, the eye is not satisfied with seeing, nor the ear filled with hearing” (Ecclesiastes 1:8). “All matters are wearying; man cannot….” Matters of platitude render a person weary. Koreh hayom – assemble there; literally means “read there.” However, koreh can be used to mean assemble (see Deuteronomy 33:19) and hayom is translated in Aramaic as yemama, which is similar to taman, there. Thus, one could say koreh hayom is a type of hint or code for “assemble there.” sela ka’oferet – few …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבראשית מב, ט. וראה קה״ר פ״א ד.
189ומ״ט שערי טומאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר חדש יתרו לא, א.
190עצרת תהיה לכם
Of Shemini Atzeres: “an Atzeres shall be for you,” the light revealed in Israel itself.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191עצרת לה׳ אלקיך
Of the seventh day of Pesach: “an Atzeres to Havayah your G-d,” not yet revealed “for you.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192מה יפו פעמיך
“How beautiful are your steps in sandals, O prince’s daughter.” The verse on which the Midrash about the two Atzeres is said.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ראויה היתה העצרת של חג שתהא רחוקה חמשים יום כנגד העצרת של פסח
Rabbi Yehoshua ben Levi: the Atzeres of Sukkos ought to have been fifty days after it, like the Atzeres of Pesach (Shavuos), but since the people are going from summer into winter it was set immediately after.
Shir HaShirim Rabbah 7:2:2שיר השירים רבה ז׳:ב׳:ב׳
… כָּל צָרְכֵיכֶם בַּשָֹּׂדֶה וּמוֹצְאִין אוֹתָהּ מְלֵאָה בְּרָכוֹת. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי רְאוּיָה הָיְתָה הָעֲצֶרֶת שֶׁל חַג שֶׁתְּהֵא רְחוֹקָה חֲמִשִּׁים יוֹם כְּנֶגֶד הָעֲצֶרֶת שֶׁל פֶּסַח, אֶלָּא עֲצֶרֶת שֶׁל חַג עַל יְדֵי שֶׁהֵן יוֹצְאִים מִן הַקַּיִץ לַחֹרֶף לֵית בְּיוֹמַיְהוּ דְּיֵיזְלוּן וְיֵיתוּן, מָשָׁל לְמָה הַדָּבָר דּוֹמֶה לְמֶלֶךְ שֶׁהָיוּ לוֹ בָּנוֹת הַרְבֵּה, מֵהֶן נְשׂוּאוֹת בְּמָקוֹם קָרוֹב, וּמֵהֶן נְשׂוּאוֹת לְמָקוֹם רָחוֹק, יוֹם אֶחָד בָּאוּ כֻּלָּם לִשְׁאֹל שְׁלוֹם הַמֶּלֶךְ אֲבִיהֶם, אָמַר הַמֶּלֶךְ אֵלּוּ שֶׁנְּשׂוּאוֹת בְּמָקוֹם קָרוֹב אִית בְּעוֹנָתָהּ לְמֵיזַל וּלְמֵיתֵי, …
Another matter, “how fair are your feet in sandals [bane’alim],” with two closings [ne’alim].; see below. Rabbi Ḥama ben Rabbi Ḥanina said: [This is analogous] to two merchants who entered a province. One of them spoke up and said to his counterpart: ‘If both of us open together in the province, we will bring down prices in the province. Rather, you open for your week and I [will open] for my week.’, which commemorates G-d protecting Israel in the wilderness after they left Egypt, should have been observed right after …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
194ההלל סודו להאיר במל׳ סוד אדני גימטריא הלל
The Ramaz: the secret of Hallel is to illuminate Malchus, the secret of Ado-nai, which equals hallel in numerical value; the Alter Rebbe quotes him on why the complete Hallel waits for Shavuos.
Mikdash Melekh, RaMaZ Commentary on Zoharמקדש מלך, פירוש הרמ"ז על ספר הזהר
… פתחי לי פתחא כחדודא וכו׳ סוד הדבר הנה ידוע שהנוקבא היא נקודה קטנה מתחלתה. ואפי׳ בבניינה היא הקטנה שבאצילות וכ״ש יסוד שלה הוא הנקודה היותר קטנה שבקטנות. וה״ס י׳ של אד״ני כי ד׳ אותיותיו נחלקות בחו״ב ת״ת יסוד דידה ועוד איתא באוצ״ח בדרוש תלת נקידין שכל יסוד ה״ס נקודה והנה ביסוד הוא סוד החיבור כי היסוד הוא תו״פר ומחבר בן פו״רת גי׳ ש״מים ואר״ץ בסוד כי כל בשמים וארץ דמתרגמינן דאחיד בשמיא ובארעא. א״נ ידוע סוד ב׳ דלתות שביסוד הנוקבא הנסתמו׳ ונעשות סתומה כמ״ש ויסך בדלתים ים והנה הדלת …
Zholkva, 1864 (Public Domain)
195בד״ה ועתה יגדל נא
According to the note, the discourse “And now, let the power of Ado-nai be great” that the text cites is found in the Tzemach Tzedek’s Or HaTorah on Sh’lach.
Kehot’s noteאוה״ת שלח תק, ב ואילך.
196ועתה יגדל נא כח אד׳
“And now, let the power of Ado-nai be great.” The verse of the discourse the text cites on illuminating the Name Ado-nai.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197העונה איש״ר בכל כחו
Rabbi Yehoshua ben Levi: “Whoever answers ‘Amen, yehei shmei rabba mevarach’ with all his strength, his decree is torn up.” “All his strength” (kocho) recalls “the power (koach) of Ado-nai.”
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב.
198מעלת בית ראשון על בית שני
The Zohar, on the two exiles, says that the First Temple is the mystery of the first, upper hei of the Divine Name; the Mikdash Melech there relates the Second Temple to the lower hei.
Zohar, Shemot 13:139–150ספר הזהר, שמות י״ג:קל״ט-ק״נ
Yea, “apart from thee (beka) do we make mention of thy name”. The name “by thee” BeKa (=22) symbolizes the Holy Name comprising twenty-two letters, and this is the name by which the Community of Israel is always blessed, as, for instance, “to whom thou swarest by thine own self’ (beka, Ex. 22, 16); “in thee (beka) shall Israel be blessed” (Gen. 48, 20); “for in thee (beka) I can run through the troops” (Ps. 18, 16). At the period when there is perfection, peace, and harmony, the two names …
The Zohar; London, Soncino Press, 1933 (Public Domain)
199כמבואר בזח״ב שמות ד״ט ע״ב
On the Zohar’s comparison of the two Temples to the upper and lower hei, the note points to a discussion in Or HaTorah on Shir HaShirim.
Kehot’s noteראה אוה״ת שה״ש כרך א ע׳ קל.
200הלל גמור ושאינו גמור
On complete and incomplete Hallel, the note also points to a discussion in Or HaTorah on Noach.
Kehot’s noteראה גם אוה״ת נח סו, א.
201כלה שארי
“My flesh and my heart are consumed (kalah).” One sense of kallah.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202כלתה נפשי
“My soul yearns and longs (kalsah) for the courts of Havayah.” The other sense of kallah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203שבועות נק׳ עצרת בגמ׳ ואמרו בו
Rabbi Elazar: “All agree that on Atzeres we require ‘for you’ as well,” because it is the day the Torah was given. The Talmud there contrasts “an Atzeres to Havayah your G-d” with “an Atzeres shall be for you.”
Pesachim 68b:10פסחים ס״ח ב:י׳
(עב״ם סִימָן) אָמַר רַבִּי אֶלְעָזָר: הַכֹּל מוֹדִים בַּעֲצֶרֶת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? יוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה הוּא. אָמַר רַבָּה: הַכֹּל מוֹדִים בְּשַׁבָּת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״וְקָרָאתָ לַשַּׁבָּת עוֹנֶג״. אָמַר רַב יוֹסֵף: הַכֹּל מוֹדִים בְּפוּרִים דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״יְמֵי מִשְׁתֶּה וְשִׂמְחָה״ כְּתִיב בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
204עי׳ רבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, ד.
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ששת ימים תאכל מצות וביום השביעי עצרת לה׳…
“Six Days You Shall Eat Matzos”
At the splitting of the sea, on the seventh day of Pesach, an atzeres “to G-d your G-d,” there was revealed a G-dliness above Chochmah and above the whole chain of worlds: a “darkness” that shone, silenced Israel and turned the sea to dry land. Such a revelation cannot be taken in inwardly, as food is, but only as an encompassing light; so the peace-offerings of joy, which bring festival joy into the animal soul through eating, were not offered that day, and for the same reason there will be no eating in the World to Come.
The maamar in brief
The maamar asks why the seventh day of Pesach is an atzeres “to G-d your G-d” while Shemini Atzeres is “for you,” and why it forbids all work. From the Gemara’s dispute over whether Yom Tov is for G-d or for oneself, the seventh day of Pesach lends itself to being wholly for G-d, and one who makes it so may not even prepare food. Festival joy is greater than everyday joy because the added light of Yom Tov breaks through the animal soul that screens the G-dly soul. The peace-offerings of joy served this: their sacrificial portions and blood raised the animal’s soul to its source, so their meat became a channel for joy in G-d. The second section explains eating as the flow that brings the intellect into being, and drinking as its descent into the emotions. At the sea a revelation above Chochmah, the source of speech, silenced Israel, turned the sea into dry land and congealed the waters like ice. Such joy can only surround, not enter: hence no peace-offerings of joy that day, and no eating in the World to Come.

Outline
	1Two questions on the seventh dayWhy the seventh day of Pesach is an atzeres “to G-d your G-d” and why all work is forbidden on it; the Gemara’s dispute shows that the day lends itself to being wholly for G-d, and then, as with a dream-fast, even food preparation is forbidden.¶1–3
	2Festival joy and the peace-offeringsJoy in G-d is greater on Yom Tov because its added light breaks through the animal soul that screens the G-dly soul; the peace-offerings of joy raised the animal’s soul to the face of the ox, making their meat an intermediary for joy; shelamim as peace and wholeness, above and below.¶4–7
	3Eating and drinking aboveWhy there will be no eating in the World to Come even in the body; “Eat, friends” is the flow that brings Chochmah and Binah into being, as Abba draws from the eighth mazal, and “drink... beloved ones” its descent into the emotive attributes, since G-d Himself is beyond all attributes.¶8–13
	4Silence at the seaSpeech comes from Chochmah, and a greater revelation silences it; at the sea G-dliness above Chochmah was revealed, so “you shall be silent,” as in the silent Shemoneh Esreh.¶14–15
	5Sea into dry land, water into iceThe sea, the giver, became dry land, the receiver, and the waters stood like a heap and congealed like ice: a revelation above division, beyond Yechezkel’s vision of the Chariot.¶16–17
	6The darkness that shone“The darkness illuminated”: the hidden G-dliness above the chain of worlds, received only as a makif; hence no peace-offerings of joy on the seventh day of Pesach and no eating in the World to Come; and Israel walked on the “earth” that comes first in the divine thought.¶18


Key concepts
	Peace-offerings of joy (shalmei simchah)שלמי שמחה
	Festival peace-offerings eaten in joy. Their sacrificial portions and blood, offered on the altar, raised the animal’s soul to its source, so their meat could bring joy in G-d even into the animal soul; shelamim means both peace and wholeness.

	Inner light and encompassing light (or pnimi and makif)אור פנימי ואור מקיף
	Light that is absorbed and felt within, as food is absorbed in eating, as against light that acts from beyond without being grasped. The revelation at the sea and in the World to Come is of the second kind.

	Eating and drinkingאכילה ושתיה
	“Eat, friends” is the flow from above that brings Chochmah and Binah into being; “drink... beloved ones” is the further descent of that flow into the emotive attributes.

	Giver and receiver (mashpia and mekabel)משפיע ומקבל
	The sea gives moisture and the dry land receives it; at the sea the giver became like the receiver, still and silent before a revelation too great for it.

	“He made darkness His hiding place”ישת חשך סתרו
	The G-dliness above the chain of worlds, called darkness only because no thought can grasp it; it is the darkness that shone for Israel at the sea.


Section 1 · ¶1–3
Two questions on the seventh day
1ששת ימים תאכל מצות וביום השביעי1 עצרת לה׳ אלקיך לא תעשה מלאכה. להבין שבשמ״ע [שבשמיני עצרת] כתיב עצרת תהיה לכם2 וכאן כתיב עצרת לה׳ אלקיך.
“Six days you shall eat matzos, and on the seventh day, an atzeres (assembly) to G-d your G-d; you shall do no work.” We need to understand: of Shemini Atzeres it is written, “There shall be an atzeres for you,” whereas here it is written, “an atzeres to G-d your G-d.”
The maamar opens with the verse about the seventh day of Pesach (Deuteronomy 16:8), which calls that day an atzeres, a day of assembly and restraint, “to G-d your G-d.” Of Shemini Atzeres, by contrast, the Torah says “an atzeres for you” (Numbers 29:35), and the Alter Rebbe asks why the two days are described so differently.


וגם מהו ענין לא תעשה מלאכה דהל״ל [דהוה ליה למימר] מלאכת עבודה דהא מלאכת אוכל נפש מותר ביו״ט [ביום טוב].
Also, what is the meaning of “you shall do no work”? It should have said “work of labor” (meleches avodah), since work for preparing food (meleches ochel nefesh) is permitted on Yom Tov.
A second question: for the festivals the Torah usually forbids only “work of labor,” because work needed to prepare food is permitted on Yom Tov. Here the verse says simply “you shall do no work,” which seems to include even food preparation.




2והענין דהנה בגמרא פ״ו דפסחים איכא פלוגתא דתנאי בענין יו״ט [יום טוב] דר״א [דרבי אליעזר] ס״ל [סבירא ליה / סבירא להו] או כולו לה׳ או כולו לכם.
The explanation is this: in the Gemara, chapter 6 of Pesachim, there is a dispute of Tannaim on the matter of Yom Tov. Rabbi Eliezer holds: either all of it for G-d, or all of it for you.
The answer draws on a dispute of the Tannaim, the sages of the Mishnah, in the sixth chapter of Pesachim (68b). Rabbi Eliezer holds that a person’s Yom Tov should be either entirely “for G-d,” given to prayer and Torah study, or entirely “for you,” given to eating and drinking.


ור׳ [ורבי] יהושע ס״ל [סבירא ליה / סבירא להו] חציו לה׳ וחציו לכם ושניהם מקרא אחד דרשו כתוב אחד3 אומר עצרת לה׳ אלקיך וכתוב א׳ אומר עצרת תהיה לכם ר״א סבר או כולו כו׳
And Rabbi Yehoshua holds: half of it for G-d and half of it for you. And both of them expounded the same Scripture: one verse says, “an atzeres to G-d your G-d,” and another verse says, “there shall be an atzeres for you.” Rabbi Eliezer reasons: either all of it, etc.;
Rabbi Yehoshua holds that the day should be divided, half for G-d and half for eating and drinking. The Gemara explains that both derive their views from the same pair of verses, one calling the festival an atzeres “to G-d your G-d” and the other an atzeres “for you.”


ור׳ [ורבי] יהושע סבר חלקהו חציו כו׳ ועכ״פ [ועל כל פנים] מדכתיב גבי שביעי של פסח לה׳ אלקיך מכלל דיש בו שייכות יותר להיות כולו לה׳ מבשמיני עצרת דכתיב לכם.
and Rabbi Yehoshua reasons: divide it, half, etc. At any rate, since regarding the seventh day of Pesach it is written “to G-d your G-d,” it follows that it has a greater connection to being entirely for G-d than Shemini Atzeres, of which “for you” is written.
Rabbi Eliezer reads the two verses as alternatives, Rabbi Yehoshua as a division of the day. Either way, the Alter Rebbe infers that the seventh day of Pesach, described as “to G-d your G-d,” is more suited to being wholly devoted to G-d than Shemini Atzeres, described as “for you.”




3ובזה יובן ג״כ מ״ש בו לא תעשה מלאכה דכיון דאי בעי עושה כולו לה׳ א״כ אסור בעשיית
With this we will also understand what is written of it, “you shall do no work.” For since, if one wishes, one makes it entirely for G-d, then one is forbidden to do
This answers the second question. Since on the seventh day of Pesach a person may choose to devote the whole day to G-d, the verse can say “you shall do no work” without qualification.


מלאכת אוכל נפש כדפסק המג״א [המגן אברהם] שהמתענה תענית חלום ביו״ט [ביום טוב] אסור בעשיית מלאכה אפי׳ [אפילו] מלאכת אוכל נפש והה״ד [והדא הוא דכתיב] אם עושה כולו לה׳ אסור בעשיית מלאכה לגמרי.
work for preparing food, as the Magen Avraham ruled: one who fasts a dream-fast (taanis chalom) on Yom Tov is forbidden to do work, even work for preparing food. And the same applies if one makes it entirely for G-d: one is forbidden to do work altogether.
The permission to prepare food on Yom Tov exists for the sake of eating, and the Magen Avraham, a classic halachic commentary, rules that one who fasts on Yom Tov because of a disturbing dream may not do even food preparation. In the same way, one who makes the day entirely “for G-d” is forbidden all work.




Section 2 · ¶4–7
Festival joy and the peace-offerings
4והנה עיקר השמחה הוא לשמוח בו ית׳ כמאמר וישמחו בך ישראל. והנה הגם ששמחה זו צריך להיות כל השנה. עכ״ז [עם כל זה] היו״ט [היום טוב] נקרא מועדים לשמחה שאז השמחה של מצוה היא ביתר שאת ויתר עז.4
Now, the essence of joy is to rejoice in Him, blessed be He, as it is said, “And Israel shall rejoice in You.” Now, although this joy must be present all year, nevertheless Yom Tov is called “festivals for joy,” for then the joy of a mitzvah is with surpassing loftiness and surpassing strength.
The Alter Rebbe turns to the theme of joy. True joy is joy in G-d Himself, as the festival prayer says, “And Israel shall rejoice in You,” and it belongs to every day of the year; yet the festivals are called “festivals for joy” because then the joy of a mitzvah is far more intense. The closing phrase borrows Yaakov’s words to Reuven (Genesis 49:3).




5והטעם שהנה ע״י המצות הוא המשכת תוספת אור חדש באצילות וגם בכלים והנה הנפש אלקית נמשכה מפנימית הכלים.
The reason is that through the mitzvos there is a drawing-down of an addition of new light in the World of Atzilus (Emanation), and also in the vessels. Now, the G-dly soul is drawn from the inner dimension (pnimiyus) of the vessels.
Why is the joy greater on the festivals? Every mitzvah draws new light into Atzilus, the highest world, and into the vessels, the forms that receive and express that light; and the G-dly soul has its origin in the inner dimension of those vessels.


ואעפ״כ [ואף על פי כן] אין מתגלה בה האור הנמשך ע״י המצות בבחינת גילוי להתלבש בתוכו בבחינת אור פנימי
Nevertheless, the light drawn down through the mitzvos is not revealed in it in the manner of revelation, to be enclothed within it as an inner light;
One would expect the soul to feel this new light directly. Yet the light drawn down by the mitzvos is not revealed within the soul as an inner light, one that is absorbed and felt from within.


ואף ששרש הנפש אלקית היא מפנימית הכלים דבי״ע שבהן נמשך הגילוי ממש בפנימיות מ״מ בנפש האלקית אין מאיר כלל בבחינת פנימית רק בבחינת מקיף.
and even though the root of the G-dly soul is from the inner dimension of the vessels of Beriah, Yetzirah and Asiyah, in which the revelation is drawn truly inwardly, nevertheless in the G-dly soul it does not shine at all in an inward manner, only as an encompassing [light] (makif).
The soul’s root lies in the inner dimension of the vessels of the lower worlds of Beriah, Yetzirah and Asiyah, where the light does enter inwardly. Within the G-dly soul itself, however, it shines only as a makif, an encompassing light that affects it from beyond without being felt.




6והיינו משום שהנפש הבהמית מכסה ומסתיר ומקפת וסובבת את הנפש האלקית בלתי תת מקום ליכנס בה האור בנפש האלקית בבחי׳ פנימית.
This is because the animal soul covers, conceals, encircles and surrounds the G-dly soul, giving no room for the light to enter into it, into the G-dly soul, in an inward manner.
The reason is the animal soul, the soul that animates the body and its drives. It wraps itself around the G-dly soul on every side and leaves no opening through which the light could enter it inwardly.


וזהו הנה זה עומד אחר כתלנו5 כו׳ אך ביו״ט [ביום טוב] היא תוספת גילוי אור ועי״ז מצחצח כלי הנה״ב [הנפש הבהמית] ג״כ.
And this is [the meaning of] “Behold, he stands behind our wall,” etc. But on Yom Tov there is an added revelation of light, and through this it polishes the vessels of the animal soul as well.
The Song of Songs describes the Beloved, G-d, as standing “behind our wall” (Song of Songs 2:9): the light is present but screened off. On Yom Tov there is an added revelation of light, strong enough to polish even the vessels of the animal soul.




7וזהו משגיח מן החלונות6 כו׳ ולכן אז הן מועדים לשמחה שהשמחה היא בחינת גילוי כו׳
And this is “gazing through the windows,” etc. Therefore they are then “festivals for joy,” for joy has the quality of revelation, etc.
The same verse continues, “gazing through the windows”: on Yom Tov the light breaks through the wall. This is why the festivals are “festivals for joy,” for joy is itself a kind of revelation.


ולכן הקריבו שלמי שמחה שזהו פעולה לנפש הבהמית ג״כ המסתרת ומעלמת על בחינת ניצוץ אלקי שבנפש האדם ומונעת שמחת ה׳ וע״י הקרבת האמורים והדם ע״ג [על גבי] המזבח נכללת ועולה נפש הבהמה לאש שלמעלה
Therefore they offered the peace-offerings of joy (shalmei simchah), for this is an action upon the animal soul as well, which hides and conceals the G-dly spark in a person’s soul and holds back joy in G-d. And through the offering of the sacrificial portions (eimurim) and the blood upon the altar, the soul of the animal is included and rises to the fire above,
This is also why shalmei simchah, peace-offerings of joy, were brought on the festivals: they act on the animal soul, which hides the G-dly spark and blocks joy in G-d. When the sacrificial portions (eimurim, the parts burned on the altar) and the blood were placed on the altar, the soul of the animal was absorbed into the fire above and rose with it.


דהיינו למקור חוצבן מבחינת פני שור7 שבמרכבה העליונה ולכן ע״י אכילת בשר השלמים היו יכולים לשמוח בה׳ כי הבשר נעשה בחינת ממוצע כו׳
that is, to the quarry from which they were hewn, from the level of the face of the ox in the supernal Chariot. Therefore, through eating the meat of the peace-offerings, they were able to rejoice in G-d, for the meat became an intermediary, etc.,
It rose to its spiritual source, the “face of the ox” in the Divine Chariot that Yechezkel saw, where the ox is on the left (Ezekiel 1:10). As a result the meat of the offering, eaten by those who brought it, became an intermediary that enabled them to rejoice in G-d.


כידוע מענין חיות וכח שמקבל האדם שהוא מדבר מבחי׳ דצ״ח [דומם צומח חי] והיינו מפני שמקורם מאד נעלה מבחינת האדם בסוד אחור וקדם צרתני.8
as is known concerning the life-force and strength that man, the speaking [being], receives from the inanimate, the vegetative and the animal. This is because their source is very much higher than the level of man, in the mystery of “Behind and before You formed me.”
Here the Alter Rebbe recalls a known principle: man, the “speaking” creature, draws life and strength from the inanimate, vegetative and animal realms below him. This is because their source is higher than his, as the verse “Behind and before You formed me” (Psalms 139:5) hints: the kingdoms that stand below man, and were created before him, are rooted higher than he is.


דהיינו שמקורם מעולם התהו רק שבבחינת שבה״כ [שבירת הכלים] נפלו וירדו מטה מטה להיות בחינת דצ״ח [דומם צומח חי] וע״י הקרבת האמורים והדם שנכללו ועלו למקורן נעשה הבשר ממוצע שיוכלו לשמוח בו ית׳
That is, their source is from the World of Tohu, only that, through the shattering of the vessels (sheviras hakeilim), they fell and descended lower and lower, to become inanimate, vegetative and animal. And through the offering of the sacrificial portions and the blood, which were included and rose to their source, the meat became an intermediary, so that they could rejoice in Him, blessed be He.
Their source is the World of Tohu, the realm of intense divine light that preceded the ordered worlds; in the shattering of its vessels its sparks fell and became the inanimate, vegetative and animal. Once the sacrificial portions and the blood had risen to their source, the remaining meat became a channel through which those who ate it could rejoice in G-d.


(ולכן שלמים לשון שלום9 כמ״ש ברבות פ׳ צו ספ״ט ובפ׳ נשא פי״ג דף רנ״ד ע״ב גבי ולזבח השלמים דקרבן נתנאל.
(Therefore shelamim is an expression of peace (shalom), as is written in the Midrash Rabbah, Parshas Tzav, at the end of section 9, and in Parshas Naso, section 13, folio 254, column b, on “and for the sacrifice of the peace-offerings” of Nesanel’s offering.
In a parenthesis the Alter Rebbe explains the name shelamim. The Midrash Rabbah links it to shalom, peace: at the end of section 9 on Parshas Tzav (Vayikra Rabbah 9:9), and in section 13 on Parshas Naso, on the peace-offering of Nesanel, prince of the tribe of Yissachar.


וגם לשון שלימות כמש״ש [כמה שכתוב שם] דף רנ״ג ע״ד גבי ולזבח השלמים דקרבן נחשון10 ומש״ש [ומה שכתוב שם] שני שלומות11 היינו כמ״ש הזח״ג [הזהר חלק ג] בפ׳ ויקרא י״ב ב׳ שלים לעילא ושלים לתתא12 ופי׳ לתתא י״ל [יש לומר] כמ״ש במ״א בד״ה בחדש השלישי בפי׳ שלום בפמליא של מטה13
And also an expression of wholeness (sheleimus), as is written there, folio 253, column d, on “and for the sacrifice of the peace-offerings” of Nachshon’s offering. And what is said there, “two [kinds of] peace,” is as written in the Zohar, Part III, Parshas Vayikra, [folio] 12b: “whole above and whole below.” And the meaning of “below” may be explained as written elsewhere, in the discourse beginning “In the third month,” on the meaning of “peace in the household below,”
The Midrash also links shelamim to sheleimus, wholeness, on the offering of Nachshon, prince of Yehudah, whose descendants David and Shlomo ruled over a whole kingdom. Its phrase “two [kinds of] peace,” peace above and peace below, matches the Zohar’s “whole above and whole below,” and “below” is explained, as in another discourse, as “peace in the household below.”


דהיינו הארת כחות נפש האלקית בנפש הבהמית שלא יהא מונע ומעכב מצד הגוף ונפשו הבהמית כו׳ וכן כאן היינו להיות גילוי השמחה בה׳ גם בנפש הבהמית
namely, the shining of the powers of the G-dly soul in the animal soul, so that there be no hindrance or obstruction on the part of the body and one’s animal soul, etc. And so too here: [the point] is that the joy in G-d be revealed in the animal soul as well.
Peace “below” means that the powers of the G-dly soul shine into the animal soul, so that the body and its drives no longer hinder a person’s service of G-d. In the same way, the peace-offerings of joy bring the joy in G-d into the animal soul itself.


וזהו כענין מ״ש במ״א בפי׳ שור הבר שהוא מלשון ובר לבב14 כך שלמי שמחה היינו בשר שכבר נתברר ע״כ נותן כח ועוז בנפש הבהמית ועמ״ש עוד סד״ה ושבתי בשלום אל בית אבי.)15
And this is like what is said elsewhere on the meaning of shor habar (the wild ox), that it is from the expression “and pure (bar) of heart.” So too, the peace-offerings of joy are meat that has already been refined; therefore it gives strength and might to the animal soul. And see what is further written at the end of the discourse beginning “And I shall return in peace to my father’s house.”)
A parallel: shor habar, the wild ox, is read elsewhere as related to bar levav, “pure of heart” (Psalms 24:4), meaning something already refined. So too the meat of the peace-offerings of joy has already been refined, and therefore it gives strength to the animal soul.


(ועיין בפרדס בעה״כ [בערכי הכינויים] ערך שלמים ובמא״א [ובמאורי אור] אות שי״ן סעיף מ״ה [שם מ״ה] ובאות זי״ין סעיף וא״ו) ובשל״ה [ובשני לוחות הברית] במסכת פסחים שלו דקנ״ו סע״א [סוף עמוד א] פי׳ שלמים ע״ד שיהיה
(And see the Pardes, in the Erchei HaKinuyim, under the entry shelamim, and Me’orei Or, the letter shin, section 45, and the letter zayin, section 6.) And the Shelah, in his Tractate Pesachim, folio 156, end of side a, explains shelamim along the lines that there be
The Alter Rebbe lists further sources on the term shelamim: the Pardes, in its section of Kabbalistic terms (Erchei HaKinuyim), and the Kabbalistic lexicon Me’orei Or, arranged by letter. The Shelah, in his section on Tractate Pesachim, explains the word in terms of wholeness.


השם שלם והכסא שלם ועמ״ש מזה בד״ה זכור את אשר עשה לך עמלק16 וזהו שלמים ענין שלימות הרי מבואר ענין הקרבת שלמי שמחה בכל יו״ט [יום טוב]:
the Name whole and the Throne whole; and see what is written on this in the discourse beginning “Remember what Amalek did to you.” And this is shelamim: the matter of wholeness. Thus the matter of offering the peace-offerings of joy on every Yom Tov has been explained.
The Shelah’s phrase recalls the teaching that G-d’s Name and Throne are not whole until Amalek is erased, which the Alter Rebbe develops in a discourse on “Remember what Amalek did to you” (Deuteronomy 25:17). Shelamim thus means wholeness, and this completes the explanation of why peace-offerings of joy were brought on every festival.




Section 3 · ¶8–13
Eating and drinking above
8ב והנה ארז״ל [אמרו רבותינו זכרונם לברכה] העוה״ב [העולם הבא] אין בו לא אכילה17 כו׳. ולפ״ד הרמב״ם [הרבי משה בן מימון] ז״ל [זכרונו לברכה / זכרונם לברכה] קאי על עולם הנשמות והרמב״ן [והרבי משה בן נחמן] ז״ל [זכרונו לברכה / זכרונם לברכה] השיב עליו שאם כדבריו כן הוא א״כ מאי חידוש השמיענו הגמרא וכי שייך לנפש בלי גוף אכילה כו׳.
2. Now, our Sages, of blessed memory, said: “In the World to Come there is no eating,” etc. According to the view of the Rambam, of blessed memory, this refers to the World of Souls. And the Ramban, of blessed memory, objected to him: if it is as he says, then what novelty did the Gemara teach us? Does eating, etc., have any relevance to a soul without a body?
The second section of the maamar turns to eating, starting with the Sages’ teaching that “in the World to Come there is no eating or drinking” (Berakhos 17a). The Rambam applies this to the World of Souls, where souls exist without bodies; the Ramban objects that the saying would then be obvious, since a soul without a body could not eat in any case.


אלא מסיק שקאי על זמן תחיית המתים שיהיה האדם בגוף ואעפ״כ [ואף על פי כן] אין בו לא אכילה כו׳.
Rather, he concludes that it refers to the time of the Resurrection of the Dead, when man will be in a body, and nevertheless there will be no eating in it, etc.
The Ramban therefore applies the saying to the era after the Resurrection of the Dead, when souls will again be in bodies and yet will not eat. This raises the question the maamar now answers: why people in bodies will not eat then.




9והטעם דהנה בחינת אכילה הוא כמ״ש אכלו רעים שתו ושכרו דודים18 אכלו רעים לעילא הם בחינת חו״ב [חכמה ובינה].
The reason is that the aspect of eating is as it is written: “Eat, friends; drink and be intoxicated, beloved ones.” “Eat, friends” is above: these are the level of Chochmah (wisdom) and Binah (understanding).
The answer begins with the verse “Eat, friends; drink and be intoxicated, beloved ones” (Song of Songs 5:1). “Eat, friends” refers to the higher level, Chochmah and Binah, the pair of intellectual attributes.


שתו ושכרו דודים לתתא הם בחינת זו״נ [זעיר אנפין ונוקבא] שהם בחינת המדות חו״ג [חסד וגבורה] ורחמים. דהיינו שבכדי שיהיה בחי׳ רעים שהם בחינת חו״ב [חכמה ובינה] צ״ל בחינת אכילה.
“Drink and be intoxicated, beloved ones” is below: these are the level of Z’eir Anpin and Nukva, which are the level of the emotive attributes (middos), Chesed (kindness), Gevurah (restraint) and Rachamim (compassion). That is, in order for there to be the level of “friends,” which are the level of Chochmah and Binah, there must be the aspect of eating.
“Drink and be intoxicated, beloved ones” refers to the lower level, Z’eir Anpin and Nukva, the emotive attributes of kindness, restraint and compassion. The principle follows: for Chochmah and Binah to come into being there must be “eating.”




10ובכדי להיות בחי׳ מדות צ״ל בחי׳ שתיה דהנה בו ית׳ שאין ערוך אליו יתברך לא שייך
And for there to be the level of the emotive attributes (middos), there must be the aspect of drinking. For in Him, blessed be He, to Whom nothing compares, blessed be He, there does not apply
The emotive attributes, the “beloved ones,” require “drinking.” To explain why, the Alter Rebbe first states that G-d Himself is beyond comparison with anything at all.


בו בחינת חסד ואפי׳ [ואפילו] בחינת חכמה וכולם בחכמה עשית19 כתיב שבחינת החכמה נקרא לגביה ית׳ בחי׳ עשייה ונקרא אדם דעשיה כו׳ כמאמר אנת חכים כו׳.
in Him the level of Chesed (kindness), nor even the level of Chochmah (wisdom). And it is written, “All of them You made with wisdom”: for the level of Chochmah is called, relative to Him, blessed be He, the level of asiyah (making), and is called “the Adam of Asiyah,” etc., as it is said, “You are wise,” etc.
Kindness does not apply to G-d as He is, and not even wisdom: relative to Him, even Chochmah, the first of the Sefiros of intellect, counts as mere “making,” as the verse says “All of them You made with wisdom” (Psalms 104:24). It is even called “the Adam of Asiyah,” as if the whole structure of the Sefiros, intellect included, were the lowest world in comparison with Him, and the Tikkunei Zohar says, “You are wise,” but not with a known wisdom.


ולאו מכל אלין מדות איהו כלל כי המדות הן בחי׳ גבול ומדה בכדי ליתן שכר טוב לצדיקים שיוכלו לקבל שכר דהיינו ליהנות מזיו השכינה20 כו׳.
“And He is not of any of these attributes at all.” For the attributes are a matter of limit and measure, in order to give good reward to the righteous, so that they can receive reward, that is, to delight in the radiance of the Shechinah (Divine Presence), etc.,
The same passage continues, “He is not of any of these attributes at all.” The attributes are limits and measures that G-d adopts so that He can reward the righteous, who must be able to receive their reward, “delighting in the radiance of the Shechinah” (Berakhos 17a).


ולענוש לרשעים כו׳ שאם היו רחמים פשוטים בלי גבול ומדה הי׳ [היה] מרחם גם על הרשעים כו׳.
and to punish the wicked, etc. For were there simple compassion, without limit and measure, He would have compassion on the wicked too, etc.
Limits are also needed for justice: simple, unlimited compassion would extend even to the wicked. The attributes are thus measured channels, not G-d’s own essence.




11והנה אצלו ית׳ שהוא א״ס ואין ערוך אליו כו׳ בכדי שיהיה בחי׳ חו״ב [חכמה ובינה] ומדות צ״ל בחי׳ אכילה
Now, with Him, blessed be He, Who is the Infinite One (Ein Sof) and to Whom nothing compares, etc., in order for there to be the level of Chochmah (wisdom) and Binah (understanding) and the emotive attributes, there must be the aspect of eating,
Because G-d is infinite and beyond comparison, Chochmah and Binah and the emotive attributes cannot come into being on their own. They must receive a flow from above, and this flow is what the maamar calls “eating.”


דהיינו השפעה מלמעלה כמבואר בזהר וע״ח [ועץ חיים] אבא יונק ממזל הח׳ שהוא בחינת אכילה ויניקה ע״י המזלות כו׳.
that is, an influx from above, as is explained in the Zohar and Etz Chaim: Abba draws nourishment from the eighth mazal, which is the aspect of eating and nursing through the mazalos, etc.
In the Zohar and the Etz Chaim, the Sefiros are nourished through the mazalos, the thirteen channels of flow from the level above them, and Abba, Chochmah, draws from the eighth of them. This receiving, likened to eating and to an infant nursing, is what brings the intellect into being.




12וזהו אכלו רעים21 לעילא. ובכדי להיות בחינת דודים שהם המדות צ״ל בחי׳ שתיה שהוא בחי׳ ירידת ההשפעה למטה מטה עד שיהיה בחי׳ מדות כמו למשל שהשתי׳ [שהשתייה] מוליך את המאכל למטה כי מים יורדים כו׳.
And this is “Eat, friends” above. And in order for there to be the level of “beloved ones,” which are the emotive attributes (middos), there must be the aspect of drinking, which is the descent of the influx lower and lower until there is the level of emotive attributes; as, by way of analogy, drink carries the food downward, for water goes down, etc.
That is “Eat, friends” above. For the emotive attributes, the “beloved ones,” the flow must descend further, and this is “drinking”: just as drink carries food down through the body, since water flows downward, so the divine flow descends until it becomes emotion.




13וזהו שתו וגו׳ ושכרו22 הוא בחי׳ התגלות נכנס יין כו׳. הרי נת׳ [נתבאר] ענין אכילה מהו.
And this is “Drink,” etc. And “be intoxicated” is the aspect of revelation: “Wine enters,” etc. Thus has been explained what the matter of eating is.
“Be intoxicated” refers to revelation, as in the Sages’ saying, “When wine enters, the secret comes out.” With this, the meaning of “eating” has been explained.


ועתה צ״ל ענין שביעי של פסח. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] בענין קי״ס [קריעת ים סוף] ראתה שפחה על הים כו׳.
And now we need to understand the matter of the seventh day of Pesach. For our Sages, of blessed memory, said concerning the splitting of the Sea of Reeds: “A maidservant saw at the Sea,” etc.
Now the maamar turns to the seventh day of Pesach, when the sea split. The Sages said that at the sea even a maidservant saw what the prophet Yechezkel did not see, and the Alter Rebbe asks where the Torah hints at so great a revelation.




Section 4 · ¶14–15
Silence at the sea
14ולהבין היכן הוא מרומז בתורה שהי׳ [שהיה] גילוי אלקות גדול כ״כ [כל כך] דבשעת מ״ת [מתן תורה] כתיב פב״פ [פנים בפנים] דבר23 כו׳.
And we need to understand where it is alluded to in the Torah that there was so great a revelation of G-dliness. For at the time of the Giving of the Torah it is written, “Face to face He spoke,” etc.,
At the Giving of the Torah the Torah says openly that G-d spoke “face to face” (Deuteronomy 5:4), so the greatness of that revelation is explicit. The question is where the Torah indicates that the revelation at the sea was as great.


אבל כאן מהיכן למדו זה. אך הענין דהנה כתיב מה תצעק אלי24 כו׳ וגם כתיב ה׳ ילחם לכם ואתם תחרישון.25
but here, from where did they learn this? The explanation, however, is this: it is written, “Why do you cry out to Me?” etc., and it is also written, “G-d will fight for you, and you shall be silent.”
The hint lies in two verses: G-d asked Moshe, “Why do you cry out to Me?” (Exodus 14:15), and Moshe told the people, “G-d will fight for you, and you shall be silent” (Exodus 14:14). Silence, as the next lines explain, is the sign of a revelation too great for words.


כי הנה ידוע שהדבור הוא ע״י בחי׳ חכמה כמ״ש בחכמה יסד ארץ26 אבא יסד ברתא2728 כידוע ממשל התינוק שאינו יכול לדבר29 כו׳
For it is known that speech comes through the level of Chochmah (wisdom), as it is written, “With wisdom He founded the earth”: “Abba founded the Daughter”; as is known from the analogy of the infant who cannot speak, etc.
Speech comes from Chochmah: “With wisdom He founded the earth” (Proverbs 3:19), which the Zohar reads as Abba, Chochmah, founding “the Daughter,” Malchus, the attribute of speech. So too a small child cannot speak until he has some understanding, as the Gemara says that a child cannot say “Abba” and “Imma” until he has tasted grain.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] חכם אינו מדבר בפני מי שגדול ממנו30 כמשל מי שבא לפני מלך גדול כו׳.
Now our Sages, of blessed memory, said: “A wise man does not speak in the presence of one who is greater than he,” as in the analogy of one who comes before a great king, etc.
Conversely, a wise man does not speak in the presence of someone greater in wisdom (Avos 5:7), like a person who comes before a great king and stands silent. A greater revelation silences the lesser intellect.




15והיינו משום איידי דטריד למיבלע לא פליט31 כו׳ וקי״ס [וקריעת ים סוף] שנגלה להם גילוי אלקותו ית׳ שלמעלה מבחי׳ חכמה
This is because “while it is occupied with swallowing, it does not expel,” etc. And at the splitting of the Sea of Reeds, when there was revealed to them a revelation of His G-dliness, blessed be He, that is above the level of Chochmah (wisdom),
The reason is the Talmudic principle “while it is occupied with swallowing, it does not expel”: one who is absorbing cannot give out at the same time. At the sea Israel received a revelation of G-dliness above Chochmah, so they could only absorb it.


לכן כתיב ואתם תחרישון32 בחינת שתיקה ולכן בתפלת שמו״ע [שמונה עשרה] ג״כ שהוא מעין אותו גילוי בחי׳ ביטול כו׳ אין משמיעין קול כו׳.
therefore it is written, “and you shall be silent”: the aspect of silence. And therefore in the prayer of Shemoneh Esreh too, which is akin to that revelation, the aspect of self-nullification (bittul), etc., one does not make one’s voice heard, etc.
Hence “and you shall be silent.” The Shemoneh Esreh, a state of self-nullification before G-d that resembles that revelation, is therefore said without making one’s voice heard; the Kehot note points here to the laws of prayer in the Alter Rebbe’s Shulchan Aruch.




Section 5 · ¶16–17
Sea into dry land, water into ice
16וזהו הפך ים ליבשה33 כו׳ שם נשמחה בו דהל״ל [דהוה ליה למימר] בקע ים כו׳. אך דהנה ים הוא בחי׳ משפיע ויבשה הוא בחי׳ מקבל שהים משפיע לחלוחית בארץ והולידה והצמיחה כו׳
And this is [the meaning of] “He turned the sea into dry land,” etc., “there we will rejoice in Him.” It should have said, “He split the sea,” etc. But [the explanation is] that the sea is the aspect of a giver (mashpia) and dry land is the aspect of a receiver (mekabel), for the sea imparts moisture to the land, and makes it bring forth and sprout, etc.
The psalm says “He turned the sea into dry land... there we will rejoice in Him” (Psalms 66:6), though one might have expected “He split the sea.” The explanation is that the sea stands for the giver and dry land for the receiver, since the sea’s moisture makes the land fruitful.


כי כל הנחלים הולכים אל הים והים איננו מלא34 אל מקום שהנחלים הולכים שם הם שבים ללכת בחזרה לנחלים שאל״כ [שאם לא כן] היו הנחלים חריבים ויבישים וגם הענן מקבל ממימי אוקיינוס35 והרוה את הארץ והולידה36 כו׳.
For “all the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go” — back to the rivers, for otherwise the rivers would be parched and dry. And also the cloud receives from the waters of the ocean, and “waters the earth and makes it bring forth,” etc.
As Koheles says, all the rivers flow to the sea and return from it, for otherwise they would dry up (Ecclesiastes 1:7); and clouds draw from the ocean’s waters and water the earth, in the words Isaiah uses of rain that “waters the earth and makes it bring forth” (Isaiah 55:10). The sea gives, and the land receives.




17ובהגלות נגלות גילוי גדול כנ״ל נהפך ים ליבשה37 וקמו כמו נד38 להיות להם חומה39 כו׳ בחי׳ אבן דומם איידי דטריד40 כו׳ כנ״ל.
And when a great revelation was openly revealed, as mentioned above, the sea was turned into dry land, and [the waters] stood up like a heap, to be a wall for them, etc.: the level of stone, the inanimate; “while it is occupied,” etc., as mentioned above.
When the great revelation came, the sea, the giver, became dry land, the receiver, and the waters stood “like a heap” as a wall (Exodus 15:8; 14:22). Standing still like stone, the inanimate (domem, a word that also suggests silence), they were like one so occupied with taking in that nothing comes out.


ואגלידו מיא מה שלא ראה יחזקאל גילוי גדול כ״כ [כל כך] כי יחזקאל לא ראה כ״א פני אריה41 כו׳
And “the waters congealed”: what Yechezkel did not see, so great a revelation. For Yechezkel saw only the face of a lion, etc.,
“The waters congealed” is the revelation which, the Sages said, even Yechezkel did not see. Yechezkel saw the Chariot with separate faces, a lion on the right and the others each on its own side (Ezekiel 1:10).


בחי׳ התחלקות (וכמ״ש בד״ה כנשיר יעיר)42 משא״כ בשעת קי״ס [קריעת ים סוף] הי׳ [היה] גילוי אלקותו ית׳ שלמעלה מבחינת התחלקות כ״א בבחי׳ קרח דאגלידו מיא וקמו
the aspect of division (and as is written in the discourse beginning “As an eagle stirs up”), whereas at the time of the splitting of the Sea of Reeds there was a revelation of His G-dliness, blessed be He, that is above the level of division, but rather in the aspect of ice (kerach): “the waters congealed” and stood
Separate faces represent division into distinct attributes, as the discourse on “As an eagle stirs up its nest” explains. At the sea the revelation was above all division, like ice, in which flowing water congeals into a single standing mass.


כמו נד כנ״ל וכמ״ש ודמות על ראשי החיה43 רקיע כעין הקרח כו׳ קרח בחי׳ חרק.44454647484950515253
like a heap, as mentioned above; and as it is written, “And the likeness over the heads of the chayah: a firmament, like the appearance of the ice,” etc. Kerach (ice) is the aspect of chirik.
Yechezkel too speaks of something above the creatures: over their heads, a firmament “like the appearance of the ice” (Ezekiel 1:22). The Tikkunei Zohar notes that kerach, ice, has the letters of chirik, one of the vowels, and the Alter Rebbe identifies the ice at the sea with this level.




Section 6 · ¶18
The darkness that shone
18וזהו ויהי הענן והחושך ויאר54 כו׳. ויאר לשון זכר קאי על החשך שהחשך האיר להם.
And this is [the meaning of] “And there was the cloud and the darkness, and it illuminated,” etc. Vaya’er (“and it illuminated”) is in the masculine form; it refers to the darkness: the darkness illuminated for them.
At the sea “there was the cloud and the darkness, and it illuminated the night” (Exodus 14:20). Since vaya’er, “and it illuminated,” is masculine, the Alter Rebbe reads it as referring to choshech, darkness: the darkness itself gave them light.


דהנה במעשה בראשית כתיב ויבדל אלקים בין האור55 כו׳ בחי׳ פרסא מפסיק בכדי להיות השתלשלות העולמות והתחלקות כו׳
For in the account of Creation it is written, “And G-d separated between the light,” etc.: the aspect of a dividing partition (parsa), so that there be the chain of descending worlds (hishtalshelus) and division, etc.
At Creation G-d “separated between the light and the darkness” (Genesis 1:4). That separation is a parsa, a partition, which makes possible the ordered chain of descending worlds, each distinct from the next.


רק ביום א׳ משימ״ב [מששת ימי בראשית] שמשו אור וחושך56 בערבוביא5758 ובכדי להיות השתלשלות כו׳ הבדיל כו׳. ובשעת קי״ס [קריעת ים סוף] האיר בחי׳ החשך הנ״ל59 שהוא בחי׳ ישת חשך סתרו60 שלמעלה מבחי׳ השתלשלות
Only, on the first day of the six days of Creation, light and darkness served intermingled, and in order that there be hishtalshelus, etc., He separated, etc. And at the time of the splitting of the Sea of Reeds there shone the aspect of the darkness mentioned above, which is the aspect of “He made darkness His hiding place,” which is above the level of hishtalshelus
On the first day light and darkness served intermingled, until G-d separated them so that the chain of worlds could exist, as Rashi and the Jerusalem Talmud explain. At the sea a higher “darkness” shone, the one of which it says, “He made darkness His hiding place” (Psalms 18:12), which is above the whole chain of worlds.


(שמלמטה למעלה הוא נק׳ חשך משום דלית מחשבה תפיסא ביה כלל61 וכמ״ש מזה באריכות בד״ה שחורה אני62 ונאוה אש שחורה ע״ג [על גבי] אש לבנה כו׳ ע״ש).63
(for, from below to above, it is called darkness, because “no thought can grasp Him at all”; and as is written about this at length in the discourse beginning “I am black but comely”: black fire upon white fire, etc.; see there).
This level is called darkness only from our side, looking up: no thought can grasp it, as the Tikkunei Zohar says. The discourse “I am black but comely” develops this through the image of the Torah written in black fire upon white fire.


ולכן לא הקריבו שלמי שמחה64 בשביעי של פסח (צ״ע [צריך עיון]) שבחינת השמחה של שביעי של פסח
Therefore they did not offer the peace-offerings of joy on the seventh day of Pesach (this needs examination); for the level of the joy of the seventh day of Pesach
This, the Alter Rebbe suggests, is why no peace-offerings of joy were brought on the seventh day of Pesach, though he marks the point as needing further examination. The joy of that day was of a different order.


גדול כ״כ [כל כך] שאינה יכולה לבוא לבחינת התגלות בבחי׳ פנימית שהוא בחי׳ אכילה כ״א בבחי׳ מקיף עליהם מלמעלה ולכן כתיב שם נשמחה65 שם דייקא.
is so great that it cannot come into revelation in an inward manner, which is the aspect of eating, but only as an encompassing [light] (makif) over them from above. Therefore it is written, “There we will rejoice”: “there,” specifically.
Its joy was too great to be taken in inwardly, the way food is absorbed by eating; it could only surround them from above, as a makif. That is why the verse says “there we will rejoice”: “there” points to something beyond, not within.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] עוה״ב [עולם הבא] אין בו לא אכילה66 כו׳ שלעוה״ב [שלעולם הבא] ג״כ יתגלה גילוי אלקותו מבחי׳ שלמעלה מהשתלשלות
And this is what our Sages, of blessed memory, said: “In the World to Come there is no eating,” etc. For in the World to Come, too, there will be revealed a revelation of His G-dliness from the level that is above hishtalshelus;
The same explains the Sages’ saying that the World to Come has no eating (Berakhos 17a). Then, too, G-dliness from above the chain of worlds will be revealed.


לכן לא יתגלה בבחי׳ אכילה פנימית כ״א בבחי׳ מקיף כנ״ל (וע׳ במא״א [במאורי אור] אות אלף סעיף קע״ח שכתב אכילה ושתיה הכל מחיבור זו״נ [זעיר אנפין ונוקבא] כו׳)
therefore it will not be revealed in the manner of inward eating, but only as an encompassing [light], as mentioned above. (And see Me’orei Or, the letter alef, section 178, which writes: eating and drinking all come from the union of Z’eir Anpin and Nukva, etc.)
Such a revelation cannot enter in the inward manner of eating, only as an encompassing light. Me’orei Or adds that eating and drinking, in Kabbalistic terms, all derive from the union of Z’eir Anpin and Nukva.


וזהו ובני ישראל הלכו ביבשה67 בתוך הים דהנה בגמ׳ [בגמרא] איכא פלוגתא68 חד אמר שמים קדמו כו׳
And this is [the meaning of] “And the children of Israel walked on dry land in the midst of the sea.” For in the Gemara there is a dispute: one says the heavens came first, etc.,
The Torah says the children of Israel “walked on dry land in the midst of the sea” (Exodus 14:29). The Gemara (Chagigah 12a) records a dispute whether the heavens or the earth were created first.


ואלו ואלו דברי אלקים חיים שבמעשה שמים קדמו ובמחשבה קדומה ארץ קדמה ובשעת קי״ס [קריעת ים סוף] שנתגלה בחי׳ מחשבה עילאה ששם ארץ קדמה לכן כתיב הלכו ביבשה בתוך הים היינו בבחי׳ יבשה שקדמה לשמים כנ״ל:
and both these and those are the words of the living G-d: for in deed the heavens came first, while in the primordial thought the earth came first. And at the time of the splitting of the Sea of Reeds, when the level of the supernal thought, where the earth comes first, was revealed, therefore it is written, “they walked on dry land in the midst of the sea,” that is, in the aspect of dry land that preceded the heavens, as mentioned above.
Both views are true: in the actual making the heavens came first, but in the primordial divine thought the earth came first. At the sea that supernal thought was revealed, so Israel walked on the “dry land” that precedes the heavens, the receiver that stands first in G-d’s thought.



In one’s avodah
Joy in G-d is meant to be constant, and on the festivals it should be greater still; the task is to let that joy reach even the animal soul, which otherwise screens the G-dly soul from the light of the mitzvos, as the peace-offerings once refined it. And the silent Shemoneh Esreh is a share of the revelation at the sea: standing in self-nullification before G-d, too absorbed to raise one’s voice.
Questions for discussion
	Why does the unqualified “you shall do no work” fit the seventh day of Pesach, an atzeres “to G-d your G-d,” but not Shemini Atzeres, an atzeres “for you”?
	How did the peace-offerings of joy bring the joy of the festival into the animal soul, and why did their meat become an “intermediary”?
	Why does the intellect require “eating” while the emotive attributes require “drinking”?
	Why did the revelation at the sea bring silence, and how does the silent Shemoneh Esreh reflect it?
	If the joy of the seventh day of Pesach was greater, why were no peace-offerings of joy brought on it, and how does this explain why there is no eating in the World to Come?

Sources and references
Notes
Paragraph 1
1“Six days you shall eat matzos, and on the seventh day an atzeres to G-d your G-d; you shall do no work.” Its two features, “to G-d your G-d” and the unqualified “no work,” are the subject of the maamar’s opening questions.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2“On the eighth day there shall be an atzeres for you; you shall do no work of labor.” Shemini Atzeres is called an atzeres “for you,” and only “work of labor” is forbidden on it, which sharpens both questions.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3Rabbi Eliezer holds that on Yom Tov one either eats and drinks or sits and studies, while Rabbi Yehoshua says to divide the day; the Gemara explains that both expound the two verses that call the festival an atzeres “to G-d your G-d” and an atzeres “for you.” The Alter Rebbe uses the verses to show which festival leans toward being wholly for G-d.
Pesachim 68b:9פסחים ס״ח ב:ט׳
וְאָמַר רַבִּי יוֹחָנָן: וּשְׁנֵיהֶם מִקְרָא אֶחָד דָּרְשׁוּ, כָּתוּב אֶחָד אוֹמֵר: ״עֲצֶרֶת לַה׳ אֱלֹקֶיךָ״, וְכָתוּב אֶחָד אוֹמֵר: ״עֲצֶרֶת תִּהְיֶה לָכֶם״. רַבִּי אֱלִיעֶזֶר סָבַר: אוֹ כּוּלּוֹ לַה׳, אוֹ כּוּלּוֹ לָכֶם. וְרַבִּי יְהוֹשֻׁעַ סָבַר: חַלְּקֵהוּ, חֶצְיוֹ לַה׳ וְחֶצְיוֹ לָכֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
4ביתר שאת ויתר עז
Yaakov tells Reuven that as firstborn he should have had “surpassing loftiness and surpassing strength.” The Alter Rebbe borrows the phrase for the heightened joy of a mitzvah on the festivals.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
5הנה זה עומד אחר כתלנו
“My beloved is like a gazelle... behold, he stands behind our wall, gazing through the windows, peering through the lattices.” The Alter Rebbe reads the wall as the animal soul that screens the light from the G-dly soul.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
6משגיח מן החלונות
“Behold, he stands behind our wall, gazing through the windows, peering through the lattices.” The windows are the openings through which the added light of Yom Tov reaches the soul.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7פני שור
In Yechezkel’s vision each living creature of the Chariot has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The soul of the offered animal rises to its source in the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.” The Alter Rebbe uses it for the lower kingdoms, whose source is higher than man’s.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9שלמים לשון שלום
The closing section of Vayikra Rabbah 9 is a series of sayings on the greatness of peace, noting that the list of offerings ends with the peace-offerings (Leviticus 7:37). The Alter Rebbe cites it for shelamim as an expression of peace.
Vayikra Rabbah 9:9ויקרא רבה ט׳:ט׳
10גבי ולזבח השלמים דקרבן נחשון
On Nachshon’s peace-offering the Midrash reads shelamim as wholeness: it alludes to David and Shlomo, who were perfectly righteous, in whose days Israel was whole and under whom the kingdom was whole.
Bamidbar Rabbah 13:14במדבר רבה י״ג:י״ד
11שני שלומות
On Nesanel’s peace-offering the Midrash says that whoever overcomes his inclination to do all that is written in Scripture and Mishnah “makes two [kinds of] peace, peace above and peace below.” The Alter Rebbe pairs it with the Zohar’s “whole above and whole below.”
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
12שלים לעילא ושלים לתתא
The Zohar explains that the peace-offering is wholeness and the peace of all, and that Yaakov, “a whole man,” was “whole above and whole below.” The Alter Rebbe cites it for the two kinds of peace.
Zohar, Vayikra 25:191–27:200ספר הזהר, ויקרא כ״ה:קצ״א-כ״ז:ר׳
1The first 49 lines of the Hebrew text on this Page do not appear in the translation as explained in the previous footnotes. When R. Hizkiah was studying with R. Isaac, they once rose at midnight to study the Torah. R. Isaac discoursed on the verse: “Behold, bless ye the L-rd, all ye servants of the L-rd, which by night stand in the house of the L-rd” (Ps. CXXXIV, l). ‘This verse’, he said, ‘is a tribute to all true believers. And who are the true believers? Those who study …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13שלום בפמליא של מטה
The Gemara teaches that one who studies Torah for its own sake makes peace in the household above and in the household below. The Alter Rebbe reads “below” as harmony between the G-dly soul and the animal soul.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
14ובר לבב
“One with clean hands and a pure heart” may ascend the mountain of G-d. The word bar, pure, is read as refined, and connected with shor habar.
Psalms 24:4תהילים כ״ד:ד׳
נְקִי כַפַּיִם וּבַר־לֵבָב אֲשֶׁר לֹא־נָשָׂא לַשָּׁוְא נַפְשִׁי וְלֹא נִשְׁבַּע לְמִרְמָה:
He that hath clean hands, and a pure heart; Who hath not taken My name in vain, and hath not sworn deceitfully.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ושבתי בשלום אל בית אבי
Yaakov’s vow: “And I shall return in peace to my father’s house.” These are the opening words of the discourse to which the Alter Rebbe refers the reader for more on peace.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way, when you went out of Egypt.” These are the opening words of the discourse to which the Alter Rebbe refers for the wholeness of the Name and the Throne.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
17אין בו לא אכילה
“The World to Come is not like this world: in the World to Come there is no eating, no drinking... but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar asks why there will be no eating even when souls are in bodies.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
18אכלו רעים שתו ושכרו דודים
The verse ends: “Eat, friends; drink and be intoxicated, beloved ones.” The maamar reads “eating” as the flow that brings about the intellect and “drinking” as the flow that brings about the emotions.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
19וכולם בחכמה עשית
“How many are Your works, O G-d! All of them You made with wisdom.” The Alter Rebbe stresses the word “made”: relative to G-d, even wisdom is like making, the lowest level.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ליהנות מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” Such reward requires that the righteous be able to receive it, and so requires measured attributes.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 12
21אכלו רעים
“Eat, friends; drink and be intoxicated, beloved ones.” “Eat, friends” is the flow to the intellect above; “beloved ones” are the emotive attributes, which need “drinking.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
22שתו וגו׳ ושכרו
“Drink and be intoxicated, beloved ones.” Intoxication, in which what is hidden comes out, is read as revelation.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
23פב״פ דבר
“Face to face G-d spoke with you on the mountain, from the midst of the fire.” The Torah states the greatness of the revelation at Sinai explicitly.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מה תצעק אלי
G-d tells Moshe at the sea, “Why do you cry out to Me? Speak to the children of Israel, that they go forward.” Together with “and you shall be silent,” the Alter Rebbe takes it as a sign that the moment called for silence rather than words.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ה׳ ילחם לכם ואתם תחרישון
Moshe tells the people at the sea, “G-d will fight for you, and you shall be silent.” Their silence is the sign of a revelation above Chochmah, the source of speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe reads the earth as Malchus, the source of speech, founded by Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27אבא יסד ברתא
The Zohar on Parshas Pinchas explains “With wisdom He founded the earth”: wisdom is Abba, and the earth is the Daughter. Hence speech, Malchus, is founded by Chochmah.
Zohar, Pinchas 100:676–102:682ספר הזהר, פנחס ק׳:תער״ו-ק״ב:תרפ״ב
28אבא יסד ברתא
The Zohar on Parshas Pinchas reads the same verse once more: “Abba founded the Daughter,” while Imma, understanding, established the Son.
Zohar, Pinchas 124:867–126:878ספר הזהר, פנחס קכ״ד:תתס״ז-קכ״ו:תתע״ח
29התינוק שאינו יכול לדבר
A child does not know how to call “Abba” and “Imma” until he has tasted the taste of grain. The Alter Rebbe uses this to show that speech depends on a measure of understanding.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
30חכם אינו מדבר בפני מי שגדול ממנו
“A wise man does not speak in the presence of one who is greater than he in wisdom,” among the seven traits of the wise. The Alter Rebbe adds the analogy of one who stands silent before a great king.
Pirkei Avot 5:7משנה אבות ה׳:ז׳
שִׁבְעָה דְבָרִים בַּגֹּלֶם וְשִׁבְעָה בֶחָכָם. חָכָם אֵינוֹ מְדַבֵּר בִּפְנֵי מִי שֶׁהוּא גָדוֹל מִמֶּנּוּ בְחָכְמָה וּבְמִנְיָן, וְאֵינוֹ נִכְנָס לְתוֹךְ דִּבְרֵי חֲבֵרוֹ, וְאֵינוֹ נִבְהָל לְהָשִׁיב, שׁוֹאֵל כָּעִנְיָן וּמֵשִׁיב כַּהֲלָכָה, וְאוֹמֵר עַל רִאשׁוֹן רִאשׁוֹן וְעַל אַחֲרוֹן אַחֲרוֹן, וְעַל מַה שֶּׁלֹּא שָׁמַע, אוֹמֵר לֹא שָׁמָעְתִּי, וּמוֹדֶה עַל הָאֱמֶת. וְחִלּוּפֵיהֶן בַּגֹּלֶם:
[There are] seven things [characteristic] in a clod, and seven in a wise man: A wise man does not speak before one who is greater than he in wisdom, And does not break into his fellow’s speech; And is not hasty to answer; He asks what is relevant, and he answers to the point; And he speaks of the first [point] first, and of the last [point] last; And concerning that which he has not heard, he says: I have not heard; And he acknowledges the truth. And the reverse …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 15
31איידי דטריד למיבלע לא פליט
The Gemara discusses meat in a boiling pot: while it is absorbing, it does not expel. The Alter Rebbe borrows the principle for one who is taking in a great revelation and cannot at the same time give out in speech.
Chullin 108b:4–6חולין ק״ח ב:ד׳-ו׳
אלא לעולם קסבר רב חלב נמי אסור והכא במאי עסקינן כגון שנפל לתוך יורה רותחת דמבלע בלע מפלט לא פלט סוף סוף כי נייח הדר פליט כשקדם וסילקו גופא חצי זית בשר וחצי זית חלב שבשלן זה עם זה אמר רב לוקה על אכילתו ואינו לוקה על בשולו מה נפשך אי מצטרפין אבשול נמי לילקי אי לא מצטרפין אאכילה נמי לא לילקי
Wikisource Talmud Bavli (CC-BY-SA)
32ואתם תחרישון
“G-d will fight for you, and you shall be silent.” The silence at the sea is the mark of a revelation above Chochmah.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
33הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot; there we will rejoice in Him.” The Alter Rebbe asks why the psalm speaks of the sea becoming dry land rather than of its splitting.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כל הנחלים הולכים אל הים והים איננו מלא
“All the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go.” The sea receives the rivers and gives back to them: the picture of a giver.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35שאל״כ היו הנחלים חריבים ויבישים וגם הענן מקבל ממימי אוקיינוס
The Midrash on this verse asks from where the earth drinks; one view is that it drinks from the waters of the ocean, which are sweetened in the clouds. The Kehot note points here for the waters’ return and the cloud that draws from the ocean.
Kohelet Rabbah 1:13קוהלת רבה א׳:י״ג
וְנָתַתִּי אֶת לִבִּי לִדְרוֹשׁ וְלָתוּר בַּחָכְמָה. מַהוּ וְלָתוּר בַּחָכְמָה, תּוּר לַחָכְמָה, לַעֲשׂוֹת תֹּאַר לַחָכְמָה, הֵאיךְ מָה דְאַתְּ אָמַר (במדבר יג, ב): שְׁלַח לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת אֶרֶץ כְּנַעַן, מַאן דִּקְרָא טָבָאוּת יָתֵיב לְגַבֵּיהּ, דִּתְנֵי טָבָאוּת יָתֵיב לְגַבֵּיהּ. דָּבָר אַחֵר, לִדְרוֹשׁ וְלָתוּר, לָתוּר וּלְהוֹתִיר. הָדֵין פּוֹיְיטָנָא כַּד הֲוָה עָבֵיד אַלְפָבֵּיתִין, זִמְנִין חָשֵׁל לָהּ וְזִמְנִין מְחַסֵּר לָהּ, אֲבָל שְׁלֹמֹה כַּד הֲוָה עָבֵיד אַלְפָבֵּיתִין הֲוָה מוֹתַר לָהּ חָמֵשׁ אַתְוָאן, הֲדָא הוּא דִכְתִיב (מלכים א ה, יב): וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף, וַיְהִי …
“I applied my heart to seek and to search in wisdom, regarding everything that is performed beneath the heavens; it is an unfortunate matter that G-d has given to the sons of men in which to engage” (Ecclesiastes 1:13). “I applied my heart to seek and to search in wisdom.” What is, “to search [latur] in wisdom”? [It is to establish] a set time [tur] for [contemplating all aspects of] wisdom. It is to ascertain the essence [to’ar] of wisdom, as it is stated: “Send men and they will scout …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
36והרוה את הארץ והולידה
Isaiah compares G-d’s word to rain and snow that do not return to heaven unless they water the earth and make it bring forth and sprout. The Alter Rebbe borrows the wording for the cloud that waters the land.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
37הפך ים ליבשה כו׳
The words here quote Psalms 66:6; the passage is shown below.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
38וקמו כמו נד
In the Song at the Sea: “the waters stood up like a heap; the deeps congealed in the heart of the sea.” The congealed deeps are the “ice” that the maamar describes.
Exodus 15:8שמות ט״ו:ח׳
וּבְרוּחַ אַפֶּיךָ נֶעֶרְמוּ מַיִם נִצְּבוּ כְמוֹ־נֵד נֹזְלִים קָפְאוּ תְהֹמֹת בְּלֶב־יָם:
And with the blast of Thy nostrils the waters were piled up— The floods stood upright as a heap; The deeps were congealed in the heart of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39קמו כמו נד להיות להם חומה
“And the children of Israel came into the midst of the sea on dry land, and the waters were a wall for them on their right and on their left.”
Exodus 14:22שמות י״ד:כ״ב
וַיָּבֹאוּ בְנֵי־יִשְׂרָאֵל בְּתוֹךְ הַיָּם בַּיַּבָּשָׁה וְהַמַּיִם לָהֶם חוֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
And the children of Israel went into the midst of the sea upon the dry ground; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות יד, כב. טו, ח.
40איידי דטריד למבלע לא פליט
The words here quote Chullin 108b:4–6; the passage is shown below.
Chullin 108b:4–6חולין ק״ח ב:ד׳-ו׳
אלא לעולם קסבר רב חלב נמי אסור והכא במאי עסקינן כגון שנפל לתוך יורה רותחת דמבלע בלע מפלט לא פלט סוף סוף כי נייח הדר פליט כשקדם וסילקו גופא חצי זית בשר וחצי זית חלב שבשלן זה עם זה אמר רב לוקה על אכילתו ואינו לוקה על בשולו מה נפשך אי מצטרפין אבשול נמי לילקי אי לא מצטרפין אאכילה נמי לא לילקי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין קח, ב.
41פני אריה
“The face of a man, and the face of a lion on the right... and the face of an ox on the left... and the face of an eagle.” Each face on its own side is the “division” of Yechezkel’s vision.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42(וכמ״ש בד״ה כנשר יעיר)
There the Alter Rebbe expounds “As an eagle stirs up its nest” and turns to Yechezkel’s Chariot, with the face of a lion on the right and the other faces each on its own side.
Kehot’s noteלקו״ת האזינו עז, ג.
43ודמות על ראשי החיה
“And the likeness over the heads of the chayah: a firmament, like the appearance of the awesome ice, spread over their heads above.” The ice is above the creatures and their separate faces.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כב.
44בחכמה יסד ארץ
The words here quote Proverbs 3:19; the passage is shown below.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
45אבא יסד ברתא
Kehot’s note points to Zohar III, 248a for these words.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteראה זח״ג רמח, א. רנו, ב. רנח, א.
46כידוע ממשל התינוק
Kehot’s note points to Berakhot 40a for these words.
Berakhot 40aברכות מ׳ א
Kehot’s noteראה ברכות מ, א.
47חכם אינו מדבר בפני
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteאבות ה, ז. [אבל בסידור אדה״ז לפני].
48בתפלת שמו״ע . . אין משמיעין קול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שו״ע אדה״ז הל׳ תפלה סק״א, סק״ב.
49כל הנחלים הולכים אל הים
The words here quote Ecclesiastes 1:7; the passage is shown below.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ז.
50שאל״כ היו הנחלים כו׳
Kehot’s note points to Kohelet Rabbah 1:14 for these words.
Kohelet Rabbah 1:14קוהלת רבה א׳:י״ד
רָאִיתִי אֶת כָּל הַמַּעֲשִׂים שֶׁנַּעֲשׂוּ וגו׳. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא לְזָקֵן שֶׁהָיָה יוֹשֵׁב בְּפָרָשַׁת דְּרָכִים וְהָיוּ לְפָנָיו שְׁנֵי שְׁבִילִין אֶחָד תְּחִלָּתוֹ מִישׁוֹר וְסוֹפוֹ קוֹצִים וַאֲרָזִים וְקָנִים, וְאֶחָד תְּחִלָּתוֹ קָנִים וַאֲרָזִים וְקוֹצִים וְסוֹפוֹ מִישׁוֹר, וְהָיָה מַזְהִיר לָעוֹבְרִין וְלַשָּׁבִים וְאוֹמֵר זוֹ תְּחִלָּתוֹ מִישׁוֹר וְסוֹפוֹ אֲרָזִים וְקוֹצִים וְקָנִים, וְזֶה תְּחִלָּתוֹ קוֹצִים וַאֲרָזִים וְקָנִים וְסוֹפוֹ מִישׁוֹר, אֵין הַבְּרִיּוֹת צְרִיכִין לְהַחֲזִיק לוֹ טוֹבָה שֶׁהוּא מַזְהִירָן לְטוֹבָתָן שֶׁלֹא לְיַגְּעָן, כָּךְ אֵין הַבְּרִיּוֹת צְרִיכִין לְהַחֲזִיק …
“I have seen all the actions that were performed under the sun; and, behold, everything is vanity and herding wind” (Ecclesiastes 1:14). “I have seen all the actions that were performed…” Rabbi Abba bar Kahana said: This is analogous to an elderly man who was sitting at a fork in the road and there were two paths before him. One, its beginning was level and its end was thorns, cedars, and reeds; and one, its beginning was thorns, cedars, and reeds, and its end was level. He would caution the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה קה״ר א, יד-טו.
51והרוה את הארץ והולידה
The words here quote Isaiah 55:10; the passage is shown below.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ד ישעי׳ נה, י.
52קרח בחי׳ חרק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז תי״ט לט, רע״ב.
53קרח בחי׳ חרק
Discussing the vowels, the Tikkunei Zohar says that one level is called chirik and, with its letters reversed, kerach: “the awesome ice.” The Alter Rebbe links the ice at the sea with this level.
Tikkunei Zohar 39b:3–4תקוני הזהר ל״ט ב:ג׳-ד׳
מסטרא דיליה אתקריאת חר״ק. ובהפוך אתוון חק״ר. ובגינה אתמר החקר אלק תמצא. ואיהי קרח הנורא דאיהו שמא תליתאה דצלותא דאתמר ביה האל הגדול הגבור והנורא. הנורא איהו עמודא דאמצעיתא ושור״ק איהו טמיר וגניז מסטרא דצדיק. דאיהו ברית. אור גנוז. דאיהו ר״ז כחושבן אור.
Constantinople, 1740 (CC-BY-NC)
Paragraph 18
54ויהי הענן והחושך ויאר
“And there was the cloud and the darkness, and it illuminated the night, and the one did not come near the other all the night.” The Alter Rebbe reads “it illuminated” as said of the darkness.
Exodus 14:20שמות י״ד:כ׳
וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִם וּבֵין מַחֲנֵה יִשְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשֶׁךְ וַיָּאֶר אֶת־הַלָּיְלָה וְלֹא־קָרַב זֶה אֶל־זֶה כׇּל־הַלָּיְלָה:
and it came between the camp of Egypt and the camp of Israel; and there was the cloud and the darkness here, yet gave it light by night there; and the one came not near the other all the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כ.
55ויבדל אלקים בין האור
“And G-d saw the light, that it was good, and G-d separated between the light and the darkness.” The separation is the partition that makes the chain of worlds possible.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
56ביום א׳ משימ״ב שמשו אור וחושך
Kehot’s note points to Bereshit Rabbah 3:7 for these words.
Bereshit Rabbah 3:7בראשית רבה ג׳:ז׳
אר״י בר סימון יהי ערב אין כתיב כאן אלא ”ויהי ערב” מכאן שהיה סדר זמנים קודם לכן.א״ר אבהו מלמד שהיה בורא עולמות ומחריבן עד שברא את אלו אמר דין הניין לי יתהון לא הניין לי א״ר פנחס טעמיה דר׳ אבהו ”וירא אלקים את כל אשר עשה והנה טוב” מאד דין הניין לי יתהון לא הניין לי:
Rabbi Yehuda bar Simon said: “It will be evening” is not written here, but rather, “it was evening” – from here we learn that there had been an order to time even beforehand. Rabbi Abahu said: This teaches that He continuously created worlds and destroyed them, until He created the current one, and said: ‘This one pleases Me, those did not please Me.’ Rabbi Pinḥas said: The source for Rabbi Abahu is: “G-d saw everything that He had made, and behold, it was very good” (Genesis 1:31) – this pleases …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteרש״י בראשית א, ד. וראה ירושלמי ברכות ח, ו. ב״ר פ״ג, ז.
57שמשו אור וחושך בערבוביא
By the plain sense, Rashi says, G-d saw that it was not fitting for the light and the darkness to function intermingled, and set each its own domain, the day and the night. The Kehot note also points to the Jerusalem Talmud and to Bereshis Rabbah.
Rashi on Genesis 1:4רש"י על בראשית א׳:ד׳
וירא אלקים את האור כי טוב ויבדל. אַף בָּזֶה אָנוּ צְרִיכִין לְדִבְרֵי אַגַּדָה, רָאָהוּ שֶׁאֵינוֹ כְדַאי לְהִשְׁתַּמֵשׁ בּוֹ רְשָׁעִים, וְהִבְדִּילוֹ לַצַּדִּיקִים לֶעָתִיד לָבֹא. וּלְפִי פְּשׁוּטוֹ כָּךְ פָּרְשֵׁהוּ, רָאָהוּ כִּי טוֹב, וְאֵין נָאֶה לוֹ וְלַחֹשֶׁךְ שֶׁיִּהְיוּ מִשְׁתַּמְּשִׁים בְּעִרְבּוּבְיָא, וְקָבַע לָזֶה תְחוּמוֹ בַּיּוֹם, וְלָזֶה תְחוּמוֹ בַּלַּיְלָה:
וירא אלהים את האור כי טוב ויבדל AND GOD SAW THE LIGHT THAT IT WAS GOOD, AND GOD CAUSED A DIVISION — Here, also, we must depend upon the statement of the Agada: He saw that the wicked were unworthy of using it (the light); He, therefore, set it apart (ויבדל), reserving it for the righteous in the world to come (Chagigah 12a). But according to the plain sense explain it thus: He saw that it was good, and that it was not seemly that light and darkness should function …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
58שמשו אור וחושך בערבוביא
A parable of a king with two generals, each claiming to serve by day, until the king assigned the day to one and the night to the other: so G-d gave light and darkness each its own domain.
Jerusalem Talmud Berakhot 8:6תלמוד ירושלמי ברכות ח׳:ו׳
59להיות — בחי׳ החשך הנ״ל
On that page, within the discourse “I am black but comely,” the Alter Rebbe explains that the Infinite Light as it is cannot be grasped at all, and that of this it is said, “He made darkness His hiding place”: darkness is what yields no grasp or comprehension.
Kehot’s noteעי׳ לקמן בשה״ש ד, ג. ובאוה״ת בראשית-ג תצב, ב.
60ישת חושך סתרו
“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe identifies this hidden darkness with the level above the chain of worlds that shone at the sea.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
61דלית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.” This is why that level is called darkness.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
62בד״ה שחורה אני
That discourse opens with the Sages’ teaching that the Torah was given as black fire upon white fire, and explains that the World to Come, created with the letter yud, is also black fire upon white fire.
Kehot’s noteלקו״ת שה״ש ד, ב.
63דלית מח׳ תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
64ולכן לא הקריבו שלמי שמחה
The note first refers the reader to a remark of the Rebbe printed earlier in the notes and references of this edition, bearing on the statement that no peace-offerings of joy were brought on the seventh day of Pesach.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. ראה סה״מ תקס״ח כרך-א ע׳ קעא ובמאמרי אדה״א ויקרא-א ע׳ קכב וע׳ קלא ובאוה״ת ויקרא-ד ע׳ תתקצד דשם מבואר ששלמי שמחה שייך רק ”ללכם”. ובארוכה בשיחת אחש״פ תשכ״ד.
65שם נשמחה
“There we will rejoice in Him.” The stress on “there” indicates a joy that surrounds rather than enters.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אין בו לא אכילה
“In the World to Come there is no eating and no drinking... but the righteous... delight in the radiance of the Shechinah.” The maamar explains that its revelation, being above the chain of worlds, can be received only as a makif.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
67ובנ״י הלכו ביבשה
“And the children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.”
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כט.
68בגמ׳ איכא פלוגתא
Beis Shammai say the heavens were created first and then the earth; Beis Hillel say the earth was created first and then the heavens. The Alter Rebbe resolves the two views as action and thought.
Chagigah 12aחגיגה י״ב א
Kehot’s noteחגיגה יב, א וש״נ.
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ששת ימים תאכל מצות וביום השביעי עצרת להוי׳…
“Six Days You Shall Eat Matzos”
The seventh day of Pesach, the day the sea split, is an Atzeres wholly “to Havayah your G-d” because it foreshadows the future crossing of “the River” to the level “beyond the River,” Chochmah revealed as sight, earned through the hardships of exile. Meanwhile the revelation of Pesach, which came at first by a leap, is drawn down little by little through the Counting of the Omer.
The maamar in brief
Of the three festivals called Atzeres, only the seventh day of Pesach is “to Havayah your G-d,” wholly for G-d. It is the day the sea split, when Israel took the plunder of the sea, the raising of the sparks, and even a maidservant saw, like a child lifted onto his father’s arms. The Song at the Sea says “until … cross over” twice: besides the crossing of the Sea of Reeds, “the end of all levels,” Isaiah foretells a future crossing of “the River,” struck into seven streams for the Patriarchs and Matriarchs, as the sea was cut into twelve paths for the tribes. That River goes out of Eden: Eden is Chochmah, like sight, and the river is Binah, like hearing. In the future Israel will reach “beyond the River,” and Micah’s “I will show him” speaks of sight; this is earned by enduring the poverty of exile. So the verse counts six days of matzah, the bread of poverty, and forbids all work on the seventh, a day with no eating. Meanwhile the revelation of the first nights of Pesach, which came by a leap, is drawn down gradually through the Counting of the Omer.

Outline
	1The seventh day and the two crossingsThe seventh day of Pesach is the Atzeres wholly “to Havayah your G-d,” the day of the sea’s splitting, of its plunder and of the maidservant’s vision. The doubled “until … cross over” points to a future crossing of “the River,” struck into seven streams, to the level “beyond the River”: past Binah, the river, to Chochmah, Eden, revealed as sight and earned through the hardship of exile.¶1
	2Six days of matzahThe verse counts only six days of matzah and forbids all work, even preparing food, because its seventh day is the future day “beyond the River,” on which there is no eating.¶2
	3Counting what was given at onceThe mature intellect of the first nights of Pesach came by a leap and only for the moment; the Counting of the Omer draws it down little by little, refining one attribute of the animal soul each day, like counting coin by coin a purse of gold received whole.¶3


Key concepts
	Atzeresעצרת
	The name the Torah gives the seventh day of Pesach and Shemini Atzeres, and the name the Sages give Shavuos. Only the seventh day of Pesach is an Atzeres “to Havayah your G-d,” wholly for G-d; the maamar reads it as the future day “beyond the River.”

	The end of all levelsסופא דכל דרגין
	The Sea of Reeds (Yam Suf), read as sof, “end”: Malchus, the last of the divine levels. Israel crossed it at the Exodus; the crossing of the future will be of the River.

	Eden and the river that goes out of itעדן ונהר היוצא מעדן
	Eden is Chochmah, which grasps like sight (“Who is wise? One who sees what is born”); the river flowing from it is Binah, which grasps like hearing, through contemplation of G-d’s greatness.

	Beyond the Riverעבר הנהר
	Where the forefathers dwelt “of old” (Joshua 24:2): the level above the River, Binah. It is hidden now and will be revealed as sight in the Time to Come.

	The raising of the sparksהעלאת ניצוצין
	The elevation of the sparks of holiness scattered in the world; the maamar sees it in the plunder Israel took at the sea, greater than the plunder of Egypt.

	The seven shepherdsז׳ רועים
	Here the three Patriarchs and the four Matriarchs. The River’s seven streams in the future correspond to them, as the sea’s twelve paths corresponded to the twelve tribes.

	A leapדילוג
	A revelation granted at once from above, not in the natural order; such was the mature intellect (mochin degadlus) of the first nights of Pesach, and so it lasted only for the moment.

	General and particularכלל ופרט
	Receiving a whole at once and then taking it in detail, like a purse of gold coins received as a gift and then counted coin by coin: so the revelation of Pesach and the Counting of the Omer.


Section 1 · ¶1
The seventh day and the two crossings
1ששת ימים1 תאכל מצות וביום השביעי עצרת להוי׳ אלקיך לא תעשה מלאכה. הנה מצינו ששלשה ימים טובים נק׳ עצרת חג השבועות זמן מ״ת [מתן תורה] ושמע״צ [ושמיני עצרת]2 שהוא זמן שמחת תורה ושביעי של פסח.3
“Six days you shall eat matzos, and on the seventh day [shall be] an Atzeres to Havayah your G-d; you shall not do work.” Now, we find that three festivals are called Atzeres: the festival of Shavuos, the time of the Giving of the Torah; Shemini Atzeres, which is the time of Simchas Torah; and the seventh [day] of Pesach.
The maamar opens with Deuteronomy 16:8, which calls the seventh day of Pesach an Atzeres, literally a day of “holding back” or of assembly, on which work is forbidden. The Alter Rebbe notes that three festivals bear this name: Shavuos, the day the Torah was given; Shemini Atzeres, which is celebrated as Simchas Torah; and the seventh day of Pesach.


וגדול מה שנאמר בשביעי של פסח יותר ממה שנאמר בכולן שנאמר בו להוי׳ אלקיך ולא לכם כבשאר יו״ט [יום טוב] שיש בהם חציו לה׳ וחציו לכם כ״א כולו לה׳ והיא יום קי״ס [קריעת ים סוף] וגדולה היתה ביזת הים45 כו׳
And what is said of the seventh [day] of Pesach is greater than what is said of all of them, for of it is said “to Havayah your G-d,” and not “for you,” as with the other festivals, in which [it is] “half for G-d and half for you”; rather, all of it is for G-d. And it is the day of the Splitting of the Sea of Reeds, and “great was the plunder at the sea,” etc.,
Of the three, the seventh day of Pesach is described most highly: its Atzeres is “to Havayah your G-d,” while of Shemini Atzeres the Torah says “an Atzeres shall be for you” (Numbers 29:35). From the contrast between these two verses the Sages derive that a festival is divided, “half for G-d” in prayer and study “and half for you” in feasting, but this day is described as wholly G-d’s. It is also the day the sea split, and Rashi (on Exodus 15:22) says that the plunder Israel found at the sea, the Egyptians’ gold, silver and precious stones, was greater than the plunder of Egypt itself.


שהוא ענין העלאת ניצוצין כו׳ (ועיין ברבות שה״ש [שיר השירים] בפסוק תורי זהב67 ועמ״ש בד״ה נאוו לחייך8 בענין תורי זהב) וראתה שפחה על הים כו׳
which is the matter of the raising of the sparks, etc. (And see Midrash Rabbah on Shir HaShirim, on the verse “Circlets of gold”; and see what is written in the discourse beginning “Your cheeks are comely,” on the matter of “circlets of gold.”) And “a maidservant saw at the sea,” etc.:
The plunder of the sea is “the raising of the sparks”: sparks of holiness are scattered in the material world, and the riches Israel took from the sea stand for holiness gathered up and elevated. Shir HaShirim Rabbah reads “We will make you circlets of gold” (Song of Songs 1:11) as the plunder of the sea, and the Alter Rebbe’s discourse on “Your cheeks are comely” treats the same phrase. The Sages also said that at the sea even a maidservant saw what the prophets did not see.


קחם על זרועותיו,9 כמשל התינוק שאינו יכול לראות למרחוק והגביהו אביו לראות. והנה כתיב עד יעבור כו׳ עד יעבור10 כו׳ ב״פ [ב׳ פעמים].
“taking them upon His arms,” like the parable of an infant who cannot see into the distance, and his father raised him up to see. Now, it is written, “until [Your people] cross over,” etc., “until [the people] cross over,” etc.: twice.
Hosea 11:3, “taking them upon His arms,” explains how a maidservant could see so much: Israel at the sea was like a small child who cannot see far, whose father lifts him up so that he can see. The vision came from G-d raising them, not from their own stature. The Alter Rebbe then notes that the Song at the Sea says “until … cross over” twice (Exodus 15:16), and the lines that follow point to two crossings, the one at the sea and one still to come.


דהנה לעתיד כתיב והניף ידו על הנהר11 בעים רוחו והכהו לז׳ נחלים והדריך בנעלים (וע׳ ברבות12 ריש קהלת ס״פ הבל הבלים)13
For regarding the Time to Come it is written, “And He will wave His hand over the River with the might of His wind, and strike it into seven streams, and make [them] tread in sandals” (and see Midrash Rabbah at the beginning of Koheles, at the end of the section “Vanity of vanities”);
Isaiah 11:15 describes the future redemption: G-d will wave His hand over “the River,” which in Scripture usually means the Euphrates, strike it into seven streams and let people walk across in sandals, a second crossing like the first at the sea. Koheles Rabbah, at the end of its passage on “Vanity of vanities,” pairs the third day of Creation, “Let the waters gather,” with the opening of this verse, “And G-d will destroy the tongue of the Egyptian sea.”


וכתיב בתרי׳ [בתריה] אודך ה׳ כי אנפת בי14 ישוב אפך ותנחמני וכתיב כימי צאתך מארץ מצרים15 אראנו נפלאות דהיינו כמו שעברו בני ישראל בעלותם ממצרים את מי ים סוף16
and it is written right after it, “I will thank You, G-d, for You were angry with me; Your anger will turn away, and You will comfort me.” And it is written, “As in the days of your going out of the land of Egypt, I will show him wonders.” That is: just as the children of Israel, when they went up from Egypt, crossed the waters of the Sea of Reeds,
Isaiah 12:1, which follows directly, is the song of that future day: “I will thank You, G-d, for You were angry with me.” Micah 7:15 promises that the redemption will repeat the wonders of the Exodus, so the crossing of the Sea of Reeds when Israel left Egypt is the model for the crossing still to come.


שהוא בחי׳ סופא דכל דרגין כן לע״ל [לעתיד לבוא]17 יעברו את הנהר להיות בבחי׳ עבר הנהר כמ״ש בעבר הנהר ישבו18 אבותיכם מעולם והוא הנהר היוצא מעדן19 (ועמ״ש מזה בד״ה אם בחקתי)2021
which is the level of “the end of all levels,” so in the Time to Come they will cross the River, to be at the level of “beyond the River,” as it is written, “Beyond the River your fathers dwelt of old”; and this is the river that goes out of Eden (and see what is written about this in the discourse beginning “If in My statutes [you walk]”).
Yam Suf, “the Sea of Reeds,” is read as sof, “end”: it is the level called “the end of all levels,” Malchus, the last of the Sefiros. In the future Israel will cross a higher boundary, the River, and come to be at the level “beyond the River,” where, as Joshua 24:2 says, the forefathers dwelt; and this River is the river that “goes out of Eden” (Genesis 2:10).


וידוע שעדן הוא בחי׳ חכמה ואיזהו חכם הרואה את הנולד22 בבחי׳ ראי׳ [ראיה] ונהר היוצא מעדן הוא בחי׳ בינה שהוא בחי׳ שמיעה והבנה בהתבוננות בגדולתו ית׳.
And it is known that Eden is the level of Chochmah (wisdom), and “Who is wise? One who sees what is born,” at the level of sight; and the river that goes out of Eden is the level of Binah (understanding), which is the level of hearing and understanding, through contemplation of His greatness, may He be blessed.
Eden is Chochmah, and the Talmud’s definition of the wise man, “one who sees what is born” (Tamid 32a), shows that Chochmah works like sight: it grasps a thing directly and whole. The river flowing out of Eden is Binah, which works like hearing: an understanding built up step by step through contemplating G-d’s greatness. “Beyond the River” is therefore the level above Binah, the seeing of Chochmah.


והנה י״ס [י׳ ספירות] נגזר לי״ב גזרים למנין שבטי בנ״י [בני ישראל]23 כדכתיב לגוזר י״ס [י׳ ספירות] לגזרים24 כל״ח [כי לעולם חסדו] בכדי שכל שבט ושבט במסילתו יכון כל חד לפום שיעורא דילי׳ [דיליה]
Now, the Sea of Reeds was cut into twelve parts, according to the number of the tribes of the children of Israel, as it is written, “To Him who cut the Sea of Reeds into parts, for His kindness is forever,” so that each and every tribe would be set on its own path, “each one according to his own measure”
Psalms 136:13 praises G-d “who cut the Sea of Reeds into parts,” in the plural, and Pirkei DeRabbi Eliezer (chapter 42) says that the waters became twelve sections, one for each tribe. So each tribe crossed on its own path and received the revelation at the sea “each according to his own measure.”


(ועמ״ש בד״ה מזמור שיר חנוכת הבית)2526 ולעתיד כתיב והכהו לז׳ נחלים כנגד בחי׳ ז׳ רועים ג׳ אבות וד׳ אמהות,
(and see what is written in the discourse beginning “A psalm, a song for the dedication of the House”). And regarding the Time to Come it is written, “and strike it into seven streams,” corresponding to the level of the seven shepherds: the three Patriarchs and the four Matriarchs.
The Alter Rebbe refers to his discourse on “A psalm, a song for the dedication of the House” (Psalms 30:1), which explains why the princes’ dedication offerings are written out twelve times, once for each tribe, and compares this to the sea split into twelve paths. In the future, by contrast, the River will be struck into seven streams, matching the “seven shepherds,” counted here as the three Patriarchs and the four Matriarchs. So the sea was divided according to the tribes, into twelve paths, while the River will be divided according to the forefathers, into seven streams.


(עמ״ש מענין ז׳ רועים בד״ה ראיתי והנה מנורת זהב27 כולה כו׳ ושבעה נרותיה עליה.28 ועמ״ש בד״ה והיה אור הלבנה בענין שבעתים כאור שבעת הימים29).
(See what is written about the seven shepherds in the discourse beginning “I saw, and behold, a menorah all of gold,” etc., “and its seven lamps upon it.” And see what is written in the discourse beginning “And the light of the moon shall be,” on the matter of “sevenfold, as the light of the seven days.”)
Two further cross-references: the discourse on Zechariah’s vision of a golden menorah with seven lamps (Zechariah 4:2), which explains the seven shepherds, and the discourse on “And the light of the moon shall be” (Isaiah 30:26), earlier in Parshas Tzav, on the future sunlight that will be “sevenfold, as the light of the seven days.” Both concern sevens: the seven lamps, which are the souls of the seven shepherds, and the sevenfold light promised for the future.


והנה עתה בזמן דעכשיו לא נתגלה בחי׳ עבר הנהר הנ״ל אבל לע״ל [לעתיד לבוא] כתיב אראנו נפלאות אראנו בחי׳ ראיה כנ״ל.
Now, at this time, in the present, the level of “beyond the River” mentioned above is not revealed; but regarding the Time to Come it is written, “I will show him wonders”: “I will show him,” the level of sight, as mentioned above.
At present the level “beyond the River” is hidden. Of the future, Micah says “I will show him wonders,” and “show” is the language of sight, the mode of Chochmah, Eden, explained above.


וזהו אודך ה׳ כי אנפת בי דהיינו יסורים קושי השעבוד פרנסה ולכן ישוב אפך ותנחמני שע״י שסבלנו העוני והדוחק נזכה לבחי׳ התגלות בחי׳ בעבר הנהר כנ״ל.
And this is [the meaning of] “I will thank You, G-d, for You were angry with me”: that is, sufferings, the hardship of the subjugation, [and of] livelihood; and therefore “Your anger will turn away, and You will comfort me”: for through having endured the poverty and the distress, we will merit the level of revelation of the level of “beyond the River,” as mentioned above.
Isaiah 12:1 is read as cause and effect. “You were angry with me” refers to the sufferings of exile, the hardship of subjugation and of earning a living; precisely because we have endured that poverty and pressure, “Your anger will turn away, and You will comfort me,” and we will merit the revelation of “beyond the River.”




Section 2 · ¶2
Six days of matzah
2וזהו ששת ימים תאכל מצות30 ולא ז׳ ימים כי הפ׳ הזה נאמר על העתיד שיום הז׳ יהי׳ [יהיה] עצרת להוי׳ אלקיך בחי׳ עבר הנהר היוצא מעדן שאין בו לא אכילה31 כו׳
And this is [why it says] “Six days you shall eat matzos,” and not seven days: for this verse is said about the future, when the seventh day will be “an Atzeres to Havayah your G-d,” the level of “beyond the River” that goes out of Eden, in which there is no eating, etc.;
Now the opening verse can be explained. It says “six days you shall eat matzos” although Pesach has seven, because it speaks of the future, when the seventh day will be the Atzeres “to Havayah your G-d,” the level “beyond the River”; and of that level, as of the World to Come, it is said that there is no eating there (Berachos 17a).


לכן לא יהי׳ [יהיה] בו אכילת מצה לחם עוני,32 ולכן כתיב ל״ת [לא תעשה] מלאכה סתם ולא מלאכת עבודה כדכתיב בשאר ימים טובים שהותרה בהם אוכל נפש.
therefore there will be no eating of matzah, “the bread of poverty,” on it. And therefore it is written, “you shall not do work,” without qualification, and not “laborious work,” as is written of the other festivals, on which [preparing] food for a person (ochel nefesh) was permitted.
Matzah is “the bread of poverty” (Deuteronomy 16:3), food for a state of lack, so on a day without eating there is no matzah. The same reading explains why the verse forbids “work” without qualification, whereas for the other festivals the Torah forbids only “laborious work,” leaving the preparation of food permitted.


אבל ביום הז׳ הנ״ל לעתיד לבא לא תעשה מלאכה סתם אפילו מלאכת אוכל נפש נמי במשמע לפי שאין בו לא אכילה כו׳ כנ״ל.
But on the seventh day mentioned above, in the Time to Come, “you shall not do work” without qualification: even work for ochel nefesh is also implied, since on it there is no eating, etc., as mentioned above.
On that future seventh day, the unqualified “you shall not do work” includes even work for preparing food, since there will be no eating at all. So two details of the verse’s wording, the six days and the unqualified ban, both point to the future.




Section 3 · ¶3
Counting what was given at once
3והנה הגם שבלילות הראשונות של פסח נתגלה בחינת מוחין דגדלות כידוע רק שזה היה לפי שעה בבחי׳ דילוג שלא כדרך הטבע
Now, although on the first nights of Pesach the level of the mature intellect (mochin degadlus) was revealed, as is known, this was only for the moment, in the manner of a leap (dilug), not in the way of nature;
On the first nights of Pesach, the Seder nights, a lofty revelation shines: the “mature intellect” (mochin degadlus), the divine intellect in its full state. But it comes as a “leap” (dilug), granted from above all at once and not through the gradual, natural order of growth, and so it lasts only for the moment.


ולכן צ״ל ספירת העומר אחר בחינת התגלות הנ״ל היום יום א׳ כו׳ היינו כדי להמשיך במעט מעט אגרשנו,33
and therefore there must be the Counting of the Omer after the level of revelation mentioned above, “Today is one day,” etc.: that is, in order to draw [it] down in [the manner of] “Little by little I will drive them out”
That is why the Counting of the Omer follows that revelation: “Today is one day,” and so on, day after day. Its purpose is to draw the revelation down gradually, as the verse says of the conquest of the Land, “Little by little I will drive them out” (Exodus 23:30).


(ר״ל [רוצה לומר] שבכל יום נעשה בירור מדה א׳ מהמדות שבנפש הבהמית ע״י המשכת היום יום כו׳).
(that is to say, that on each day the refinement (birur) of one of the emotive attributes (middos) in the animal soul is accomplished, through the drawing-down of “Today is [such-and-such a] day,” etc.).
Each day of the count refines one of the emotive attributes (middos) of the animal soul, through the light that the day’s count draws down. In this way the revelation that came all at once is drawn into the person’s own attributes step by step.


ולמשל כמו א׳ שנתן מתנה לחבירו כיס מלא זהובים שמתחלה מקבל המתנה בפעם א׳ בכלל ואח״ז [ואחר זה] הוא סופר ומונה הזהובים מעט מעט בפרט
By way of analogy, it is like one who gave his friend a gift, a purse full of gold coins: at first he receives the gift at one time, in general, and after this he counts and tallies the gold coins little by little, in particular.
The parable: a friend gives someone a purse full of gold coins. He receives it all at once, as one whole, and only afterwards counts the coins, little by little, one by one; so too, the revelation of Pesach is received at once, in general, and the Counting of the Omer takes it in particular.


(ועמ״ש ר״פ שלח בענין עגולים ויושר שהוא ג״כ כענין כלל ופרט ועמ״ש סד״ה כנשר יעיר):34
(And see what is written at the beginning of Parshas Shelach on the matter of igulim and yosher (circles and line), which is also like the matter of general and particular; and see what is written at the end of the discourse beginning “As an eagle stirs up [its nest].”)
The Alter Rebbe refers to the beginning of Parshas Shelach, where he discusses igulim and yosher, “circles” and “line,” two ways in which the divine light is arranged, which he says are also a matter of general and particular; and to the end of the discourse on “As an eagle stirs up its nest” (Deuteronomy 32:11).



In one’s avodah
The maamar draws two lessons. The hardships of exile, the sufferings, the subjugation and the struggle for a livelihood, are not wasted: through enduring that poverty and distress we merit the revelation “beyond the River,” when “Your anger will turn away, and You will comfort me.” And what is given from above all at once must be drawn down little by little: on each day of the Counting of the Omer one more of the animal soul’s emotive attributes is refined, as a person counts one by one the coins of a gift he first received whole.
Questions for discussion
	Why is the seventh day of Pesach an Atzeres “to Havayah your G-d,” while other festivals are “half for G-d and half for you”?
	What is the difference between the crossing of the Sea of Reeds, “the end of all levels,” and the future crossing of the River to the level “beyond the River”?
	How do Chochmah, likened to sight, and Binah, likened to hearing, differ, and why is the future revelation described as “I will show him”?
	Why was the sea cut into twelve paths, while the River will be struck into seven streams?
	Why must the revelation of the first nights of Pesach be drawn down through the Counting of the Omer, and what does the parable of the purse of gold coins teach about it?
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Paragraph 1
1ששת ימים
Another transcript of this maamar is printed in Sefer HaMaamarim 5567, and the note also points to a further page of the same volume.
Kehot’s noteהנחה אחרת בסה״מ תקס״ז ע׳ קיח (וראה שם ע׳ שפה). הנחת אדה״א בסידור רפט, א.
2שמע״צ
“On the eighth day an Atzeres shall be for you; you shall do no laborious work.” Shemini Atzeres is one of the three festivals called Atzeres, but unlike the seventh day of Pesach its Atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
3ושביעי של פסח
“Six days you shall eat matzos, and on the seventh day an Atzeres to Havayah your G-d; you shall not do work.” The maamar’s verse: the Alter Rebbe reads both its “six days” and its unqualified ban on work as pointing to the future.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
4וגדולה היתה ביזת הים
Kehot’s note points to Shemot Rabbah 13 for these words.
Shemot Rabbah 13שמות רבה י״ג
Kehot’s noteרש״י בשלח טו, כב. וראה שמו״ר יג.
5וגדולה היתה ביזת הים
Moshe had to lead Israel away from the sea against their will, for the Egyptians had adorned their horses with gold, silver and precious stones, and Israel kept finding them in the sea: “great was the plunder at the sea, greater than the plunder of Egypt.” The maamar reads this plunder as the raising of the sparks.
Rashi on Exodus 15:22:1רש"י על שמות ט״ו:כ״ב:א׳
ויסע משה. הִסִּיעָן בְּעַל כָּרְחָם, שֶׁעִטְּרוּ מִצְרַיִם אֶת סוּסֵיהֶם בְּתַכְשִׁיטֵי זָהָב וָכֶסֶף וַאֲבָנִים טוֹבוֹת, וְהָיוּ יִשְׂרָאֵל מוֹצְאִין אוֹתָן בַּיָּם – וּגְדוֹלָה הָיְתָה בִזַּת הַיָּם מִבִּזַּת מִצְרַיִם שֶׁנֶּאֱמַר ”תּוֹרֵי זָהָב נַעֲשֶׂה לָּךְ עִם נְקֻדּוֹת הַכָּסֶף” (שיר השירים א׳) – לְפִיכָךְ הֻצְרַךְ לְהַסִּיעָן בְּעַל כָּרְחָם:
ויסע משה AND MOSES CAUSED [ISRAEL] TO JOURNEY — He made them journey against their own will, because the Egyptians had adorned their horses with ornaments of gold and silver and with precious stones, and the Israelites were finding these in the sea. Greater, indeed, was the booty they obtained at the Red Sea then the booty they had brought out of Egypt — as it is said (Song 1:11) “Circlets of gold (the booty of the Sea) will we make thee together with the studs of silver” (which we …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
6בפסוק תורי זהב
The Midrash reads “circlets of gold” as the plunder of the sea and “points of silver” as the plunder of Egypt: as gold surpasses silver, so the riches of the sea surpassed those of Egypt. The text sends the reader here for the plunder of the sea.
Shir HaShirim Rabbah 1:11שיר השירים רבה א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ. תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ בִּזַּת הַיָּם. עִם נְקֻדּוֹת הַכָּסֶף, זוֹ בִּזַּת מִצְרַיִם. כְּשֵׁם שֶׁהֶפְרֵשׁ בֵּין כֶּסֶף לְזָהָב, כָּךְ יֵשׁ שֶׁבַח מָמוֹן הַיָּם מִבִּזַּת מִצְרָיִם, שֶׁנֶּאֱמַר (יחזקאל טז, ז): וַתָּבֹאִי בַּעֲדִי עֲדָיִים, בַּעֲדִי, זוֹ בִּזַּת מִצְרַיִם. עֲדָיִים, זוֹ בִּזַּת הַיָּם. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ הַתּוֹרָה שֶׁלָּמַד אַלֶּקוּלְאִין בְּדַעְתּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עִם נְקֻדּוֹת הַכָּסֶף, רַבִּי אַבָּא בַּר כַּהֲנָא אָמַר, אֵלּוּ הָאוֹתִיּוֹת. רַבִּי אַחָא אָמַר אֵלּוּ הַתֵּבוֹת. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה …
“We will make you golden rings with studs of silver” (Song of Songs 1:11). “We will make you golden rings.” “We will make you golden rings,” this is the plunder at the sea; “with studs of silver,” this is the plunder of Egypt. Just like the difference between silver and gold, so was the property at the sea more valuable than the plunder of Egypt, as it is stated: “You came with ornaments upon ornaments [ba’adi adayim]” (Ezekiel 16:7). Ba’adi, this is the plunder of Egypt, adayim, this is the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7תורי זהב
“We will make you circlets of gold, with points of silver.” The verse on which the Midrash and the Alter Rebbe’s discourse expound the plunder of the sea.
Song of Songs 1:11שיר השירים א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה־לָּךְ עִם נְקֻדּוֹת הַכָּסֶף:
We will make thee circlets of gold With studs of silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8נאוו לחייך
“Your cheeks are comely with circlets, your neck with strings of beads.” The opening words of the discourse to which the Alter Rebbe refers for “circlets of gold.”
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9קחם על זרועותיו
“And I taught Ephraim to walk, taking them upon His arms.” G-d is pictured as a father carrying his child; the maamar applies it to the vision at the sea, where G-d lifted Israel up as a father raises a child to see.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ג.
10עד יעבור . . עד יעבור
In the Song at the Sea: “until Your people cross over, O G-d, until this people You have acquired cross over.” The maamar notes the doubled “until … cross over” and links it to two crossings, of the sea and, in the future, of the River.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
11והניף ידו על הנהר
“And He will wave His hand over the River with the might of His wind, and strike it into seven streams, and make [them] tread in sandals.” Isaiah’s prophecy of the redemption, which the maamar reads as a future crossing to the level “beyond the River.”
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טו.
12עי׳ ברבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, נד.
13ברבות ריש קהלת ס״פ הבל הבלים
Rabbi Yehudah son of Rabbi Simon matches Koheles’s seven “vanities” to the seven days of Creation, and sets against the third day, “Let the waters gather,” the verse “And G-d will destroy the tongue of the Egyptian sea” (Isaiah 11:15). The Alter Rebbe refers to this passage on the verse of the future River.
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
הֲבֵל הֲבָלִים. רַבִּי הוּנָא בְּשֵׁם רַבִּי אַחָא אָמַר דָּוִד אָמַר דָּבָר אֶחָד וְלֹא פֵּרְשׁוֹ, וּפֵרְשׁוֹ שְׁלֹמֹה בְּנוֹ. שְׁלֹמֹה אָמַר דָּבָר אֶחָד וְלֹא פֵּרְשׁוֹ, וּפֵרְשׁוֹ דָּוִד אָבִיו. דָּוִד אָמַר (תהלים קמד, ד): אָדָם לַהֶבֶל דָּמָה, לְאֵיזֶה הֶבֶל, אִם לְהֶבֶל שֶׁל תַּנּוּר יֵשׁ בּוֹ מַמָּשׁ, אִם לְהֶבֶל שֶׁל כִּירָה יֵשׁ בּוֹ מַמָּשׁ, בָּא שְׁלֹמֹה בְּנוֹ וּפֵרַשׁ, הֲדָא הוּא דִכְתִיב: הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת. רַבִּי שְׁמוּאֵל בַּר נַחְמָן מַתְנֵי לָהּ בְּשֵׁם רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לְאָדָם שֶׁשּׁוֹפֵת שֶׁבַע קְדֵרוֹת זוֹ לְמַעְלָה מִזּוֹ וְזוֹ לְמַעְלָה מִזּוֹ, וְהֶבֶל שֶׁל …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14אודך ה׳ כי אנפת בי
“And you will say on that day: I will thank You, G-d, for You were angry with me; Your anger will turn away, and You will comfort me.” The song that follows Isaiah’s vision of the future crossing; the maamar reads it as anger that leads to comfort, the hardship of exile leading to the revelation.
Isaiah 12:1ישעיהו י״ב:א׳
וְאָמַרְתָּ בַּיּוֹם הַהוּא אוֹדְךָ ה׳ כִּי אָנַפְתָּ בִּי יָשֹׁב אַפְּךָ וּתְנַחֲמֵנִי:
And in that day thou shalt say: ‘I will give thanks unto Thee, O L-RD; For though Thou was angry with me, Thine anger is turned away, and Thou comfortest me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יב, א.
15כימי צאתך מארץ מצרים
“As in the days of your going out of the land of Egypt, I will show him wonders.” The future redemption mirrors the Exodus, and the maamar stresses “I will show,” the language of sight.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
16ים סוף נגזר לי״ב גזרים
the passage shares nothing with the note
Kehot’s noteפדר״א פמ״ב. וראה להלן יז, א.
17כמו שעברו בנ״י . . כן לע״ל
The note quotes Yahel Or’s explanation of these words: “that is to say, through the exile of Edom the revelation of the Time to Come, the level of ‘and He will wave His hand over the sea,’ will be drawn down.” As the exile of Egypt led to the crossing of the sea, so the present exile leads to the future revelation.
Kehot’s note”ר״ל כי ע״י הגלות אדום יומשך הגילוי דלע״ל בחי׳ והניף ידו על הים” — יהל אור ע׳ תמז.
18בעבר הנהר ישבו
“Beyond the River your fathers dwelt of old, Terach the father of Avraham.” The maamar reads “beyond the River” as a level above the River, which is Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
19והוא הנהר היוצא מעדן
“And a river goes out of Eden to water the garden.” The maamar identifies Eden with Chochmah and the river flowing from it with Binah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית ב, י.
20בד״ה אם בחקתי
The discourse on “If you walk in My statutes” contrasts the letters engraved in the Tablets, which are of the stone itself, with ink written on parchment, which remains a thing apart.
Kehot’s noteלקו״ת בחקותי מה, א. וראה באוה״ת נ״ך-א ע׳ ה.
21אם בחקתי
“If you walk in My statutes and keep My commandments.” The opening words of the discourse to which the Alter Rebbe refers for more on “beyond the River.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ואיזהו חכם הרואה את הנולד
When Alexander of Macedon asked the Sages, “Who is called wise?” they answered, “Who is wise? One who sees what is born.” The maamar takes this “seeing” as the mark of Chochmah, which grasps like sight.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
23י״ס נגזר לי״ב גזרים למנין שבטי בנ״י
Rabbi Eliezer says that when the sea split its waters became twelve sections, corresponding to the twelve tribes, with walls of water between one path and the next. The maamar sees in the twelve paths each tribe receiving the revelation according to its own measure.
Pirkei DeRabbi Eliezer 42פרקי דרבי אליעזר מ״ב
24לגוזר י״ס לגזרים
“To Him who cut the Sea of Reeds into parts, for His kindness is forever.” The maamar cites the plural “parts” for the sea’s division into twelve paths, one for each tribe.
Psalms 136:13תהילים קל״ו:י״ג
לְגֹזֵר יַם־סוּף לִגְזָרִים כִּי לְעוֹלָם חַסְדּוֹ:
To Him who divided the Red Sea in sunder, For His mercy endureth for ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, יג.
25בד״ה מזמור שיר חנוכת הבית
The passage asks why the Torah writes out the princes’ identical offerings twelve times, and answers that each tribe is its own “torch,” so the offerings draw down the self-nullification of “a candle before a torch” for each of the twelve tribes; in the same way, it says, the sea was torn into twelve so that each tribe would go on its own path, “each one according to his own measure,” and it cites the Midrash on Parshas Naso that each prince’s offering had its own meaning.
Kehot’s noteלקו״ת ברכה צח, ג.
26מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The opening words of the discourse to which the Alter Rebbe refers here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בד״ה ראיתי והנה מנורת זהב
There the “lamps” are souls, as “the lamp of G-d is the soul of man,” and the menorah’s seven lamps are the souls of the seven shepherds, who channel G-dliness to all the souls of Israel, since “no thought can grasp Him” except through them.
Kehot’s noteלקו״ת בהעלותך לג, ב.
28ראיתי והנה מנורת זהב כולה כו׳ ושבעה נרותיה עליה
Zechariah’s vision: “I saw, and behold, a menorah all of gold, with its bowl on its top, and its seven lamps upon it.” The opening words of the discourse that explains the seven lamps as the souls of the seven shepherds.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, as the light of the seven days.” The verse of the discourse, earlier in Parshas Tzav, to which the Alter Rebbe refers for the future “sevenfold” light.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
30ששת ימים תאכל מצות
The verse counts six days of matzah although Pesach has seven; the maamar explains that it speaks of the future, when the seventh day will have no eating at all.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31שאין בו לא אכילה
Rav used to say: “The World to Come has no eating and no drinking … rather, the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar applies this to the future seventh day, the level “beyond the River.”
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
32לחם עוני
“Seven days you shall eat matzos with it, the bread of poverty.” Matzah, the bread of poverty, has no place on a future day without eating.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
33מעט מעט אגרשנו
“Little by little I will drive them out from before you, until you are fruitful and inherit the land.” G-d’s promise of a gradual conquest of the Land; the maamar applies it to the gradual drawing-down of the Pesach revelation through the Counting of the Omer.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ל.
34כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The opening words of the discourse to whose end the Alter Rebbe refers for the theme of general and particular.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מפני מה יו״ט דפסח הוא ביום שנעשה…
To Understand Why the Yom Tov of Pesach Is on the Day of the Miracle
Pesach falls on the very day of its miracle, unlike Chanukah and Purim, because its miracle came from sovev, the light that reaches all levels at once: it could strike Egypt and reveal holiness to Israel in a single act, while Purim’s revelation, from memalei, needed a day of removing the evil before the day of revelation. Sovev could make that distinction only because it shone through memalei, through Abba and Imma enclothing the arms of Arich Anpin.
The maamar in brief
The maamar asks why Pesach is celebrated on the day of its miracle, while Chanukah and Purim fall on the day of rest after the fighting. The answer rests on two modes of G-dly light. Memalei descends level by level, like the soul’s life-force passing from intellect to emotion, thought and speech; sovev reaches all levels at once, as the will in the brain moves the foot instantly, and before it all are equal. Pesach, “passing over,” is a leap past the levels: “I, and not an angel,” for no angel could single out every firstborn of Egypt. A festival is the resting of holiness, which requires first removing the forces that obstruct it. Purim’s revelation came from memalei, so the war against Amalek came first and the feast the next day, like a king who has his new house cleaned before moving in. On Pesach, sovev struck Egypt and revealed holiness to Israel at the same moment. Sovev, before which darkness is as light, could distinguish because it shone through memalei: Abba and Imma, clothed in the arms of Arich Anpin, turned the flow from the “back” that fed Pharaoh to the “face.”

Outline
	1The question; memalei and sovevWhy Pesach is on the day of the miracle but Chanukah and Purim on the day of rest; memalei descends level by level, sovev reaches all at once, as the will moves the foot instantly.¶1
	2Passing over: I, and not an angelAbove, memalei is G-d’s “glory” and sovev His essence, equal to all; the miracle of Pesach leapt over the levels and was done by G-d Himself, since no angel could discern every firstborn.¶2
	3Removing the evil before holiness restsA festival is the resting of holiness, which requires first removing the obstructing forces; so on Purim the war against Amalek came first.¶3
	4One act on Pesach; sovev through memaleiPurim’s revelation, from memalei, came the next day, like a king cleaning a new house; Pesach’s, from sovev, struck Egypt and revealed holiness at once. Sovev could distinguish because it shone through memalei: Abba and Imma, clothed in the arms of Arich Anpin, turned the flow from the back to the face; so too the higher miracles, “in the height above,” come from sovev through memalei.¶4


Key concepts
	The light that fills all worldsממלא כל עלמין
	Divine light that descends level by level and enters each world according to its measure; Purim’s revelation came from it, and so it followed the removal of evil on a separate day.

	The light that encompasses all worldsסובב כל עלמין
	Divine light that reaches all levels at once and equally, before which “darkness is as light”; the miracle of Pesach came from it.

	Leaping overדילוג
	The meaning of Pesach, “passing over”: a revelation that skips the intermediate levels rather than descending through them.

	The outer forcesהחיצונים
	The forces of concealment that stand outside holiness and obstruct it; they must be removed before holiness can rest.

	Face and backפנים ואחוריים
	Giving from the face is G-d’s inner, willing flow, the root of Israel; giving from the back is grudging, like throwing something behind one’s shoulders, and it sustained Pharaoh.

	Abba and Immaאבא ואמא
	The configurations of Chochmah and Binah; in Pri Etz Chaim they are “Havayah our G-d” who brought Israel out, clothed in the arms of Arich Anpin.

	Arich Anpinאריך אנפין
	The “Long Countenance,” the outer dimension of Keser; its arms, clothed by Abba and Imma, are the “strong hand and outstretched arm” of the Exodus.


Section 1 · ¶1
The question; memalei and sovev
1להבין מפני מה1 יו״ט [יום טוב] דפסח הוא ביום שנעשה הנס משא״כ בחנוכה ופורים שהן ביום המנוחה.2
To understand why the Yom Tov of Pesach is on the day on which the miracle took place, whereas Chanukah and Purim are on the day of rest.
The maamar opens with a question about the dates of the festivals. Pesach is kept on the very day of its miracle, the night Egypt’s firstborn were struck and Israel went free, while Purim and Chanukah are kept on the day the Jews rested after the fighting, not on the day of the victory itself.


(ועמ״ש בפ׳ וישב סד״ה כה אמר כו׳ ונתתי לך מהלכים34 כו׳). ויובן בהקדים ענין ממלא וסובב.
(And see what is written in Parshas Vayeshev, at the end of the discourse beginning “Thus says,” etc., “and I will give you places to walk,” etc.) This will be understood by first introducing the matter of the light that fills (memalei) and [the light that] encompasses (sovev).
The parenthesis sends the reader to a discourse in Torah Ohr on “I will give you places to walk” (Zechariah 3:7), which also observes that Chanukah and Purim came first through war and then on a day of rest. To answer the question, the Alter Rebbe first explains two modes of G-dly light: memalei, which fills the worlds, and sovev, which encompasses them.


ממלא פי׳ אור וחיות הנמשך ממדרגה למדרגה עולם הנשמות ואח״כ מלאכים עד שנמשך בעוה״ז הגשמי שהרי נודע שהעוה״ז מקבל מע׳ שרים והשרים מקבלים מן המלאכים גבוה מעל גבוה5 שעליו.
Memalei means the light and life-force (chayus) that is drawn down from level to level: the world of the souls, and afterwards the angels, until it is drawn down into this physical world. For it is known that this world receives from the seventy princes, and the princes receive from the angels, “one higher than the high,” [each from the one] above it.
Memalei is light that descends in stages, each level receiving from the one above it: from the world of the souls to the angels, and from them to this physical world. In the tradition, this world receives its life through the seventy heavenly princes, the angelic ministers over the seventy nations, and they receive from higher angels, as Koheles says, “one higher than the high watches” (Ecclesiastes 5:7).


אבל הסובב הוא בחי׳ האור והחיות שאינו נמשך ע״י הדרגה מזה לזה אלא לכולם כאחד עד״מ בנפש יש ג״כ ב׳ מיני השפעות החיות א׳ הנמשך ממדרגה למדרגה משכל למדות וממדות למחשבה וממחשבה לדבור כו׳
But sovev is the level of the light and life-force that is not drawn down by gradation from one to the next, but to all of them as one. By way of analogy, in the soul, too, there are two kinds of flow of life-force: one, that which is drawn down from level to level, from intellect to the emotive attributes (middos), and from the emotive attributes to thought, and from thought to speech, etc.;
Sovev, by contrast, does not pass down from level to level; it reaches every level at once and equally. The soul offers an analogy: one kind of life-force descends in order, from the intellect to the emotions, from the emotions to thought, and from thought to speech, each stage born of the one before.


והב׳ המאיר על כולם כאחד שלא ע״י המשכה בהדרגה מזה לזה, והוא שאנו רואים כשיעלה ברצונו שבמוחו לפעול איזה דבר ברגלו
and the second, that which shines upon all of them as one, not by being drawn down by gradation from one to the next. This is what we see: when it arises in the will that is in his brain to do something with his foot,
The second kind of life-force shines on all the faculties at once, without passing through intermediate stages. Everyday experience shows it: a person decides in his mind to move his foot.


אזי תפעל הרגל מיד כרגע ממש מבלי שהיית זמן מה עד שיומשך בה הארה מן המוח ע״י השתלשלות כסדר המדרגות היינו בהכרח מפני שהארת המוח מאיר בה ג״כ שלא ע״י הדרגה זו כו׳.
the foot acts at once, truly in an instant, without any lapse of time until a radiance from the brain is drawn into it through a chain of descent (hishtalshelus) in the order of the levels. This is necessarily because the radiance of the brain also shines into it not by way of this gradation, etc.
The foot moves instantly. If the brain’s influence had to travel down through the stages one after another, there would be some delay; since there is none, the brain must also shine directly into the foot, bypassing the order of levels. This is the human model of sovev.




Section 2 · ¶2
Passing over: I, and not an angel
2וכן יש למעלה ב׳ מיני השפעות ממכ״ע [ממלא כל עלמין] היא ההארה שבבחי׳ גילוי ונמשך כסדר המדרגות וע״ז כתיב מלא כל הארץ כבודו6 וכבודו היינו זיו כו׳, אבל הסובב הוא שאינו מתגלה ממש רק בבחי׳ חיצוניות
So too above there are two kinds of flow. The light that fills all worlds (memalei kol almin) is the radiance that is in a state of revelation and is drawn down in the order of the levels; of this it is written, “The whole earth is full of His glory,” and “His glory” is the radiance (ziv), etc. But the light that encompasses (sovev) is that which is not truly revealed, except in the manner of the outer dimension (chitzoniyus),
The same two modes exist above. Memalei is the revealed light that descends level by level; the seraphim proclaim, “the whole earth is full of His glory” (Isaiah 6:3), and “glory” is only a ray (ziv) of G-d’s light. Sovev is not revealed within things at all; it touches them only from outside, as an encompassing light.


אבל שלא ע״י הדרגה וכולא שוים קמי׳ [קמיה] נשמות ומלאכים רוחניות וגשמיות ואפי׳ [ואפילו] קליפות וכמ״ש את השמים ואת הארץ אני מלא7 אני מהו״ע [מהותו ועצמותו] ית׳ מלא השמים וארץ בשוה ממש (ועמ״ש מזה בד״ה ויקח קרח).89
but not by gradation, and all are equal before Him: souls and angels, the spiritual and the physical, and even the kelipos (husks). As it is written, “I fill the heavens and the earth”: “I,” His being and essence, blessed be He, fills heaven and earth truly equally. (And see what is written about this in the discourse beginning “And Korach took.”)
Because sovev does not descend in stages, everything stands equally before it: souls and angels, the spiritual and the physical, even the kelipos. This is “I fill the heavens and the earth” (Jeremiah 23:24): “I,” G-d’s very being and essence, fills all alike, whereas “His glory” fills the earth only as a ray.


והנה בפסח כתיב ופסח ה׳ על הפתח.10 פי׳ שהי׳ [שהיה] הנס ע״י התגלות הארה בבחי׳ דילוג שלא ע״י השתלשלות ממדרגה למדרגה
Now, of Pesach it is written, “And G-d will pass over the doorway.” This means that the miracle came about through the revelation of a radiance in the manner of leaping over, not through a chain of descent (hishtalshelus) from level to level;
The name Pesach means “passing over”: G-d “passed over” the doorways of Israel (Exodus 12:23). The Alter Rebbe reads this as a mode of light that leaps over the intermediate levels instead of descending through them one by one.


והיינו בחי׳ סוכ״ע כמ״ש ועברתי1112 אני ולא מלאך1314 כו׳, והטעם שהי׳ [שהיה] צ״ל כן ולא כמו במחנה סנחריב שנאמר ויצא מלאך15 ה׳ ויך במחנה אשור וכן בסיסרא16 כו׳
and this is the level of the light that encompasses all worlds (sovev kol almin), as it is said, “And I will pass through”: I, and not an angel, etc. And the reason it had to be so, and not as with the camp of Sennacherib, of which it is said, “An angel of G-d went out and struck the camp of Assyria,” and likewise with Sisera, etc.,
Such a leap is sovev, and so the Haggadah reads “I will pass through the land of Egypt” as “I, and not an angel.” This was unlike the destruction of Sennacherib’s army, when “an angel of G-d went out and struck the camp of Assyria” (II Kings 19:35), or the defeat of Sisera (Judges 4–5), both carried out through messengers.


כי שם הי׳ [היה] רק שליחות בלבד לדבר מוכן צא ופגע17 בהם,18 משא״כ במצרים מכת בכורות כל בכור19
is that there it was only a mission, and nothing more, for a matter already prepared: “Go and strike them.” This is not so in Egypt: the plague of the firstborn, “every firstborn,”
There an angel could act, because its mission was simple and already defined: a whole camp to strike. The Kehot note compares the wording “go and strike them” to Shaul’s command, “Turn and strike the priests” (I Samuel 22:18). In Egypt, by contrast, the plague was to strike “every firstborn” (Exodus 12:29), which demanded fine discernment.


וצריך הבחנה לידע מי הוא הבכור לאב שהיו שטופי׳ [שטופים] בזמה2021 ואפי׳ [ואפילו] בכור לאם ג״כ קשה לידע
and discernment was needed to know who was the firstborn of the father, since they were steeped in lewdness; and even the firstborn of the mother was also hard to know,
Who was his father’s firstborn could not be known by any outward sign, since, as Rashi explains on Exodus 12:30, Egyptian women bore children to men other than their husbands, so that one woman might have several firstborn sons, each the firstborn of his father. Even who was the firstborn of the mother was hard to know.


שהרי מהם שהיו זקנים ואין זה בכח המלאך להבחין, ומ״ש בספרים22 טעם משום שהמלאך אינו יכול לירד כ״כ [כל כך] במקום טומאה. דחוק. שהרי מחנה אשור תוכיח.
for some of them were old. And it is not within the power of an angel to discern this. As for the reason given in the books, that an angel cannot descend so far into a place of impurity, it is forced, for the camp of Assyria proves [otherwise].
Some of the firstborn were old men, whose order of birth could hardly still be known, and such discernment is beyond an angel. Some books explain instead that an angel cannot descend into so impure a place as Egypt, but the Alter Rebbe calls this forced: an angel did descend to strike the camp of Assyria.


אך איך שיהיה הטעם הכוונה הכל א׳ שאז הי׳ [היה] גילוי מבחי׳ סוכ״ע וזהו אני מהו״ע [מהותו ועצמותו] ית׳ ולא מבחי׳ ממכ״ע [ממלא כל עלמין].
But whatever the reason may be, the intent is all one: that then there was a revelation from the level of the light that encompasses all worlds, and this is “I,” His being and essence, blessed be He, and not from the level of the light that fills all worlds.
Whatever the reason, the conclusion is the same: the Exodus came from a revelation of sovev, G-d’s “I,” His very being and essence, and not from the graded light of memalei that works through messengers.




Section 3 · ¶3
Removing the evil before holiness rests
3ועם כל זה יובן הקושיא הנ״ל. כי הנה היו״ט [היום טוב]23 הוא ענין השראת קדושה עליונה וא״א להיות גילוי זה והשראה זו עד שיעבירו מתחלה החיצונים המונעים. כמ״ש ובערת הרע24 כו׳.
With all this, the question raised above will be understood. For Yom Tov is the matter of the resting of supernal holiness, and this revelation and this resting cannot take place until the outer forces (chitzonim) that obstruct [it] are first removed, as it is written, “And you shall eradicate the evil,” etc.
Now the opening question can be answered. A festival is the resting of supernal holiness, and holiness can rest only after the outer forces, the forces of concealment that block it, have first been removed, as the Torah commands, “You shall eradicate the evil from your midst” (Deuteronomy 13:6).


ולכן גבי פורים מתחלה הרוג בשונאיהם ע״ה [עליו השלום] אלף25 שהיו עמלקים שהיא קליפה עצומה. כדכתיב ראשית גוים עמלק26 ואחריתו עדי אובד וכתיב מחה תמחה2728 כו׳ ועשרת בני המן.
Therefore, regarding Purim, first [came] “the slaying of their enemies, seventy-five thousand,” who were Amalekites, which is a mighty kelipah (husk), as it is written, “Amalek was the first of the nations, and his end shall be everlasting destruction,” and it is written, “You shall surely blot out,” etc.; and the ten sons of Haman.
So on Purim the Jews first fought and killed seventy-five thousand of their enemies (Esther 9:16), together with the ten sons of Haman. These were Amalekites, a mighty kelipah: “Amalek was the first of the nations” (Numbers 24:20), and its memory is to be blotted out (Exodus 17:14; Deuteronomy 25:19); only after it was removed could the holiness of the festival be revealed.




Section 4 · ¶4
One act on Pesach; sovev through memalei
4ואח״כ עשו יום משתה ושמחה29 ומשלוח מנות30 כו׳ התגלות הקדושה, ועד״מ המלך31 כשרוצה להיות לו דירה בבית חדש אזי מתחלה צריך לנקותה מכל טינוף ולכלוך32 כו׳
And afterwards they made [it] “a day of feasting and gladness, and sending portions,” etc.: the revelation of holiness. By way of analogy, when a king wishes to have a dwelling in a new house, it must first be cleaned of all dirt and filth, etc.
Only after the war did the Jews make Purim “a day of feasting and gladness, and sending portions” (Esther 9:19), the revelation of holiness. The analogy: a king who wants to live in a new house first has it cleaned of all dirt, and only then moves in.


ולכן היה זה בשני ימים יום א׳ ההעברה ואח״כ למחרתו הגילוי והיינו לפי שהי׳ [שהיה] הגילוי מבחי׳ ממכ״ע [ממלא כל עלמין] שהוא ע״י הדרגה תחלה מעביר כו׳ וא״א להיות שניהם בבת אחת.
Therefore this took place over two days: one day the removal, and afterwards, on the next day, the revelation. This is because the revelation was from the level of the light that fills all worlds (memalei kol almin), which is by gradation: first it removes, etc., and it is impossible for both to be at once.
So Purim needed two days: the day of battle to remove the evil, and the next day for the revelation. The reason is that this revelation came from memalei, which works in stages: first the removal, then the revelation, never both at once.


אבל נס דפסח שהיה ע״י גילוי בחי׳ סוכ״ע שאינו בבחינת התחלקות ומאיר לכולם כאחד ע״כ יכול להיות שני דברים אלו בנושא א׳ נגוף למצרים מכת בכורות והתגלות הקדושה לישראל עד שאמרו הלל כו׳,
But as for the miracle of Pesach, which came through the revelation of the level of the light that encompasses all worlds (sovev kol almin), which is not in a state of division and shines to all as one, therefore these two things could be in a single subject: the smiting of Egypt, the plague of the firstborn, and the revelation of holiness to Israel, until they said Hallel, etc.;
Pesach was different. Its miracle came from sovev, which is not divided into stages and shines on everything as one, so the very same act could strike Egypt with the plague of the firstborn and reveal holiness to Israel, who said Hallel that night.


ומ״ש בספרים שזה היה קודם חצות וזה לאחר חצות אינו אלא הכל היה בזמן א׳.
and as for what is written in the books, that this was before midnight and that after midnight, it is not so; rather, all of it was at one time.
Some books say that the plague came before midnight and the revelation after it, but the Alter Rebbe rejects this: both happened at the same moment, as befits sovev.


(ועמ״ש כה״ג [כהאי גוונא] בענין זכור ושמור בדבור אחד נאמרו סד״ה זכור את יום השבת3334 יעו״ש [יעויין שם]). אך
(And see what is written along these lines on the matter of “‘Remember’ and ‘Keep’ were said in a single utterance,” at the end of the discourse beginning “Remember the Shabbos day”; see there.) But
The parenthesis compares this to “Remember” and “Keep,” the two wordings of the Shabbos commandment, which the Sages say were spoken in a single utterance; the end of the Torah Ohr discourse on “Remember the Shabbos day” explains that in the future both will be one, through the revelation of sovev, before which all is equal. The closing “But” introduces a new difficulty.


להבין מאחר שהסובב הוא השוה ומשוה כו׳ כנ״ל ולפניו כחשכה כאורה35 ואם צדקת36 כו׳ וא״כ איך משם ממש יומשך להיות נגוף למצרים כו׳.
[we need] to understand: since sovev is “the One who is equal and makes equal,” etc., as mentioned above, and before Him “darkness is as light,” and “If you are righteous,” etc., then how could the smiting of Egypt, etc., be drawn from there itself?
Sovev, as said, is “equal and makes equal,” a phrase from the High Holiday prayers: before it “darkness is as light” (Psalms 139:12), and “If you are righteous, what do you give Him?” (Job 35:7). How, then, could sovev itself make a distinction, striking Egypt while saving Israel?


אך הענין עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים]37 בפי׳ עבדים היינו כו׳ ויוציאנו38 הוי׳ אלקינו או״א [אבא ואימא] שהלבישו לזרועות דא״א.
But the matter is [understood] according to what is written in Pri Etz Chaim, in the explanation of “We were slaves,” etc., “and Havayah our G-d brought us out”: Abba and Imma, who enclothed the arms of Arich Anpin.
The answer comes from Pri Etz Chaim, a work of the Arizal’s Kabbalah, on the Haggadah’s “We were slaves to Pharaoh … and Havayah our G-d brought us out.” There “Havayah our G-d” is read as Abba and Imma, the configurations of Chochmah and Binah, which enclothe the “arms” of Arich Anpin, the outer dimension of Keser.


פי׳ כי הנה ישראל שרשן מבחי׳ פנים כמ״ש יאר ה׳ פניו אליך39 ומצרים שרשם מבחי׳ אחוריים עורף פרעה אותיות הערף40 כו׳
The explanation is: Israel’s root is from the level of the Face (panim), as it is written, “May G-d make His face shine upon you,” whereas Egypt’s root is from the level of the back (achorayim), the nape: Pharaoh (פרעה) has the letters of ha-oref (הערף), “the nape,” etc.
Israel is rooted in the “face” of holiness, G-d’s inner, willing giving, as in the Priestly Blessing, “May G-d make His face shine upon you” (Numbers 6:25). Egypt is rooted in the “back” (achorayim), the nape of the neck; as the Kehot note shows from the Arizal’s Likkutei Torah, at the beginning of Shemos, the letters of Pharaoh (פרעה) spell ha-oref (הערף), “the nape.”


ולפי שהיו בבחי׳ הסתר פנים לפי שנאמר וימת יוסף וכל אחיו41 כו׳ וההשפעה נמשכה מבחי׳אחוריים כמאן דשדי בתר כתפוי42 ע״כ עבדים היינו לפרעה43 המקבל ג״כ מבחי׳ עורף כו׳.
And because they were in a state of the hiding of the Face, since it is said, “And Yosef died, and all his brothers,” etc., and the flow was drawn down from the level of the back, “like one who throws [something] behind his shoulders,” therefore “we were slaves to Pharaoh,” who also receives from the level of the nape, etc.
After Yosef and his brothers died (Exodus 1:6), G-d’s face was hidden, and His flow reached the world only from the “back,” “like one who throws something behind his shoulders,” giving without goodwill, as Tanya explains in chapter 22. In that state Israel was enslaved to Pharaoh, who himself draws from the nape.


אבל אח״כ ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו כו׳ שיומשך ההשפעה בבחי׳ יאר ה׳ פניו ועי״ז נמשך אתנו סלה.44
But afterwards, “and Havayah our G-d brought us out”: Abba and Imma, who enclothed, etc., so that the flow would be drawn down in the manner of “May G-d make His face shine,” and through this it was drawn down “with us, selah.”
Then “Havayah our G-d,” Abba and Imma clothed in the arms of Arich Anpin, brought Israel out, so that the flow came from the face, as in “May G-d make His face shine.” Through this was fulfilled “may He make His face shine with us, selah” (Psalms 67:2).


אע״ג [אף על גב] דבבחי׳ סובב כולא עלמין מצד עצמו נאמר כחשכה כאורה כנ״ל אבל הרי הסובב מאיר ע״י בחי׳ ממכ״ע [ממלא כל עלמין]
Even though, regarding the level of the light that encompasses all worlds as it is in itself, it is said, “darkness is as light,” as mentioned above, yet sovev in fact shines through the level of the light that fills all worlds;
This answers the difficulty. Sovev in itself is beyond all distinctions, “darkness is as light,” but it does not reach the worlds on its own; it shines through memalei.


שהרי מן החלל נמשך הקו כו׳ ומצד התלבשות זו בבחי׳ ממלא או״א [אבא ואימא] שהלבישו כו׳ נמשך שהוציאנו ממצרים מעבדות לחירות
for from the vacated space (chalal) the kav (line of light) is drawn, etc. And by virtue of this enclothement in the level of memalei, Abba and Imma who enclothed, etc., it came about that He brought us out of Egypt, from slavery to freedom.
In the Arizal’s account of creation, after the tzimtzum left a vacated space (chalal), the light enters it as the kav, a thin line, and through the kav it reaches all that is in the space. Because the light of sovev was clothed in memalei, in Abba and Imma enclothing the arms of Arich Anpin, it could distinguish, strike Egypt and bring Israel “from slavery to freedom.”


(ועמ״ש בפ׳ וישלח בד״ה ויאבק איש עמו4546 גבי אם תגבי׳ [תגביה] כנשר47 משם אורידך, ובפ׳ מקץ בד״ה כי עמך מקור חיים4849 בפי׳ השקיפה ממעון קדשך מן השמים וברך את עמך את ישראל.50
(And see what is written in Parshas Vayishlach, in the discourse beginning “And a man wrestled with him,” regarding “If you soar like the eagle, from there I will bring you down”; and in Parshas Miketz, in the discourse beginning “For with You is the source of life,” on the explanation of “Look down from Your holy dwelling, from heaven, and bless Your people Israel.”
The parenthesis lists further discussions. The Torah Ohr discourse on Yaakov’s wrestling (Genesis 32:25) explains “If you soar like the eagle … from there I will bring you down” (Obadiah 1:4), and the discourse “For with You is the source of life” (Psalms 36:10) explains the prayer “Look down from Your holy dwelling … and bless Your people Israel” (Deuteronomy 26:15).


ולעיל סד״ה להבין מ״ש בהגדה מצה זו גבי אני הוא ולא אחר.51 ובד״ה ואכלתם אכול גבי אשר עשה עמכם להפליא.52 וסד״ה שימני כחותם.53 ועמ״ש מענין שהסובב מאיר ע״י בחי׳ ממלא בד״ה יביאו לבוש מלכות5455 כו׳.
And above, at the end of the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’” regarding “I am He, and not another”; and in the discourse beginning “And you shall eat, eating,” regarding “who has dealt wondrously with you”; and at the end of the discourse beginning “Set me as a seal.” And see what is written on the matter of sovev shining through the level of memalei in the discourse beginning “Let them bring royal apparel,” etc.
More is found in earlier discourses of Likkutei Torah on Parshas Tzav: at the end of the discourse on “This matzah,” on the Haggadah’s “I am He, and not another,” and in “And you shall eat, eating,” on “who has dealt wondrously with you” (Joel 2:26); and also at the end of the discourse “Set me as a seal” (Song of Songs 8:6). How sovev shines through memalei is explained in the Torah Ohr discourse “Let them bring royal apparel” (Esther 6:8).


ועמ״ש במ״א ע״פ הזהר ר״פ ויקרא56 בענין שאל לך אות כו׳ שהנסים באים בשני מדרגות. הא׳ ע״ד העמק שאלה57 והיינו מאות ה׳ בתראה שמתלבשת בלבושי הטבע, והב׳ ע״ד הגבה למעלה58 כנסים דיצי״מ [דיציאת מצרים] וקי״ס [וקריעת ים סוף] שיוצאים לגמרי מדרכי הטבע
And see what is written elsewhere on the Zohar at the beginning of Parshas Vayikra, on the matter of “Ask for yourself a sign,” etc., that miracles come on two levels. The first is in the manner of “ask it in the depth,” and this is from the final letter hei, which is enclothed in the garments of nature; and the second is in the manner of “in the height above,” like the miracles of the Exodus from Egypt and the Splitting of the Sea of Reeds, which depart entirely from the ways of nature.
The last reference concerns the Zohar at the beginning of Vayikra on Isaiah’s words to Achaz, “Ask for yourself a sign … ask it in the depth, or in the height above” (Isaiah 7:11). Miracles come on two levels: those “in the depth,” from the final hei of the Name, Malchus, are clothed in natural events, while those “in the height above,” like the Exodus and the Splitting of the Sea, break the ways of nature entirely.


והיינו לפי שהוא נמשך מגילוי בחי׳ סוכ״ע רק שמאיר ע״י בחי׳ ממלא וזהו הגבה למעלה דא אות יו״ד דשם הוי׳ והיינו ענין או״א [אבא ואימא] שהלבישו כו׳ כנ״ל):
This is because it is drawn from the revelation of the level of the light that encompasses all worlds, only that it shines through the level of memalei. And this is “in the height above”: this is the letter yud of the Name Havayah; and this is the matter of Abba and Imma, who enclothed, etc., as mentioned above.)
The higher miracles come from a revelation of sovev, yet even they shine through memalei. “In the height above” is the yud of the Name Havayah, Chochmah, the level of Abba; so this, too, is Abba and Imma enclothing the arms of Arich Anpin, as explained above.



Questions for discussion
	Why does the instant movement of the foot at the mind’s will show that the soul has a second, direct kind of influence?
	Why could an angel destroy Sennacherib’s camp but not strike the firstborn of Egypt, and why does the Alter Rebbe reject the explanation that an angel cannot enter a place of impurity?
	How does the difference between memalei and sovev explain why Purim needed a day of battle before its festival, while Pesach’s festival fell on the day of the miracle itself?
	If before sovev “darkness is as light,” how could it distinguish between Egypt and Israel, and what does the answer from Pri Etz Chaim add?
	What is the difference between giving from the “face” and giving from the “back,” and how did the Exodus change which one Israel received?

Sources and references
Notes
Paragraph 1
1להבין מפני מה
According to the note, this maamar is from the year 5571, and another transcript of it, from the Tzemach Tzedek’s handwritten manuscript, is printed in Sefer HaMaamarim 5571.
Kehot’s noteמאמר זה הוא משנת תקע״א. הנחה אחרת בסה״מ תקע״א מגוכתי״ק הצ״צ. בכמה כתבי-יד נמצא מאמר זה בשינויים ובקיצור בכותרת: מאדה״ז י״ט כסלו תקע״א, ונדפס בס׳ עבודת הלוי בראשית עט, ג.
2בחנוכה ופורים שהן ביום המנוחה
Likkutei Sichos (vol. 20, p. 446) shows that this opening question implies that the Alter Rebbe held, with the Meiri (on Shabbos 21b), that the victory of Chanukah came on the 24th of Kislev, so that the 25th, the first day of Chanukah, was the day of rest.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה לקו״ש ח״כ ע׳ 446 שמכאן מוכח שס״ל לכ״ק אדה״ז כהדיעה (מאירי שבת כא, ב) שנצחון המלחמה הי׳ בכ״ד כסלו, וכן מפורש בשערי אורה כב, א. ובסהמ״צ להצ״צ ריש מצות נ״ח (עא, א). ובאוה״ת על מארז״ל וענינים ע׳ קכג. וגם להרמב״ם (הל׳ חנוכה פ״ג ה״ב) שבכ״ה בכסלו הי׳ — הוקבע (ראה רמב״ם שם ה״ג) להתחיל הדלקת נ״ח באור לכ״ה (ולא באור לכ״ו) — ראה פר״ח לשו״ע או״ח סתר״ע, בנין שלמה על הרמב״ם שם, ולהעיר אשר הודאת ”ועל הניסים” דחנוכה הוא (בעיקר) על הנס דנצחון המלחמה. ולהעיר מחגי ב, יח שם כא ואילך. לקו״ש ח״כ ע׳ 632. ח״י ע׳ 143 בשוה״ג להערה 12.
3סד״ה כה אמר כו׳ ונתתי לך מהלכים
The end of that discourse explains “I will give you places to walk” as two kinds of walking: now there is “running and returning,” but in the future, when sovev is revealed, “darkness as light,” all will be walking, though first there must be judgment.
Kehot’s noteתו״א ל, ד.
4“Thus says G-d of Hosts: If you will walk in My ways and keep My charge … I will give you places to walk among these who stand.” The opening of the Torah Ohr discourse to which the text refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe borrows the phrase for the chain of angels and princes through which life-force reaches this world level by level.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 2
6מלא כל הארץ כבודו
“Holy, holy, holy is G-d of Hosts; the whole earth is full of His glory,” the call of the seraphim. The Alter Rebbe applies “His glory,” a mere ray, to memalei, the light revealed within the worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
7את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” The “I” is read as G-d’s very being and essence, sovev, which fills all things equally.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
8בד״ה ויקח קרח
That discourse opens with the Midrash that Korach, son of Yitzhar (“oil”), disputed with Moshe, claiming that he too should have been anointed, and with his challenge about tzitzis on a garment entirely of blue.
Kehot’s noteלקו״ת קרח נב, א.
9ויקח קרח
“And Korach … took,” the opening of Parshas Korach and of the Likkutei Torah discourse to which the text refers.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ופסח ה׳ על הפתח
“G-d will pass through to strike Egypt, and He will see the blood … and G-d will pass over the doorway.” The Alter Rebbe reads “passing over” as light that leaps over the levels.
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כג.
11ועברתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יב, יב.
12ועברתי
“I will pass through the land of Egypt on this night, and I will strike every firstborn in the land of Egypt.” The verse the Haggadah reads as G-d acting by Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה ש״פ.
14אני ולא מלאך
The Haggadah expounds Exodus 12:12: “I will pass through the land of Egypt on this night”: I, and not an angel; “and I will strike every firstborn”: I, and not a seraph. The Alter Rebbe sees in this the revelation of sovev, without intermediaries.
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
15ויצא מלאך ה׳ ויך במחנה אשור
“And it was on that night: an angel of G-d went out and struck the camp of Assyria, a hundred and eighty-five thousand.” Sennacherib’s army fell by the hand of an angel sent on a clear and defined mission.
II Kings 19:35מלכים ב י״ט:ל״ה
וַיְהִי בַּלַּיְלָה הַהוּא וַיֵּצֵא מַלְאַךְ ה׳ וַיַּךְ בְּמַחֲנֵה אַשּׁוּר מֵאָה שְׁמוֹנִים וַחֲמִשָּׁה אָלֶף וַיַּשְׁכִּימוּ בַבֹּקֶר וְהִנֵּה כֻלָּם פְּגָרִים מֵתִים:
And it came to pass that night, that the angel of the L-RD went forth, and smote in the camp of the Assyrians a hundred fourscore and five thousand; and when men arose early in the morning, behold, they were all dead corpses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב יט, לה.
16וכן בסיסרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שופטים ד-ה.
17צא ופגע
“And the king said to Doeg, Turn and strike the priests.” The Kehot note points to this verse for the wording of a mission to strike, echoed in “go and strike them.”
I Samuel 22:18שמואל א כ״ב:י״ח
וַיֹּאמֶר הַמֶּלֶךְ לְדוֹאֵג סֹב אַתָּה וּפְגַע בַּכֹּהֲנִים וַיִּסֹּב דּוֹאֵג הָאֲדֹמִי וַיִּפְגַּע־הוּא בַּכֹּהֲנִים וַיָּמֶת בַּיּוֹם הַהוּא שְׁמֹנִים וַחֲמִשָּׁה אִישׁ נֹשֵׂא אֵפוֹד בָּד:
And the king said to Doeg: ‘Turn thou, and fall upon the priests.’ And Doeg the Edomite turned, and he fell upon the priests, and he slew on that day fourscore and five persons that did wear a linen ephod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18צא ופגע בהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשמואל-א כב, יח: סוב אתה ופגע בכהנים.
19כל בכור
“And it was at midnight, and G-d struck every firstborn in the land of Egypt, from the firstborn of Pharaoh … to the firstborn of the captive.” Striking “every firstborn” required discerning each one.
Exodus 12:29שמות י״ב:כ״ט
וַיְהִי בַּחֲצִי הַלַּיְלָה וַה׳ הִכָּה כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מִבְּכֹר פַּרְעֹה הַיֹּשֵׁב עַל־כִּסְאוֹ עַד בְּכוֹר הַשְּׁבִי אֲשֶׁר בְּבֵית הַבּוֹר וְכֹל בְּכוֹר בְּהֵמָה:
And it came to pass at midnight, that the L-RD smote all the firstborn in the land of Egypt, from the first-born of Pharaoh that sat on his throne unto the first-born of the captive that was in the dungeon; and all the first-born of cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כט.
20שטופי׳ בזמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שמות יב, ל. וברמב״ן שם.
21הבכור לאב שהיו שטופי׳ בזמה
Rashi explains that there was no house without a dead: where there was no firstborn, the eldest of the house died; and because the Egyptian women were unfaithful, there were many firstborn, each the firstborn of his father. The Alter Rebbe uses this to show that identifying the firstborn was beyond an angel.
Rashi on Exodus 12:30:4רש"י על שמות י״ב:ל׳:ד׳
כי אין בית אשר אין שם מת. יֵשׁ שָׁם בְּכוֹר, מֵת, אֵין שָׁם בְּכוֹר, גָּדוֹל שֶׁבַּבַּיִת קָרוּי בְּכוֹר, שֶׁנֶּאֱמַר ”אַף אֲנִי בְּכוֹר אֶתְּנֵהוּ" (תהילים פ״ט). דָּבָר אַחֵר, מִצְרִיּוֹת מְזַנּוֹת תַּחַת בַּעְלֵיהֶן וְיוֹלְדוֹת מֵרַוָּקִים פְּנוּיִים, וְהָיוּ לָהֶם בְּכוֹרוֹת הַרְבֵּה, פְּעָמִים חֲמִשָּׁה לְאִשָּׁה אַחַת, כָּל אֶחָד בְּכוֹר לְאָבִיו:
כי אין בית אשר אין שם מת FOR THERE WAS NOT A HOUSE WHERE THERE WAS NOT ONE DEAD — If there was a firstborn there, he died: if there was no firstborn there, then the chief person in the house died because the chief person in the house is called בכור, as it is said, (Psalms 89:28) “I also will appoint him to be a בכור, [the highest of the kings of the earth]” (Mekhilta DeRashbi 12:30; cf. Rashi on 4:22; Pesachim Rabbah, Midr. Vajosha). Another explanation is: the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
22בספרים
On “the books” that give the reason the Alter Rebbe rejects here, the note sends the reader to a note of the Rebbe printed earlier in the notes and references, at 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א.
Paragraph 3
23כי הנה היו״ט
The note says that this passage, from “For Yom Tov is…,” is quoted by the Tzemach Tzedek in Or HaTorah on Parshas Pinchas.
Kehot’s noteמובא באוה״ת פ׳ פנחס ע׳ א׳קפג.
24ובערת הרע
“And you shall eradicate the evil from your midst,” said of the false prophet. The Alter Rebbe uses it for the principle that evil must be removed before holiness can rest.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ו.
25הרוג בשונאיהם ע״ה אלף
“And the rest of the Jews in the king’s provinces gathered and stood for their lives, and rested from their enemies, and slew of their enemies seventy-five thousand.” The fighting came first, and only afterwards the rest and the festival.
Esther 9:16אסתר ט׳:ט״ז
וּשְׁאָר הַיְּהוּדִים אֲשֶׁר בִּמְדִינוֹת הַמֶּלֶךְ נִקְהֲלוּ וְעָמֹד עַל־נַפְשָׁם וְנוֹחַ מֵאֹיְבֵיהֶם וְהָרוֹג בְּשֹׂנְאֵיהֶם חֲמִשָּׁה וְשִׁבְעִים אָלֶף וּבַבִּזָּה לֹא שָׁלְחוּ אֶת־יָדָם:
And the other Jews that were in the king’s provinces gathered themselves together, and stood for their lives, and had rest from their enemies, and slew of them that hated them seventy and five thousand—but on the spoil they laid not their hand—.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, טז.
26ראשית גוים עמלק
Bilaam’s words: “Amalek was the first of the nations, and his end shall be everlasting destruction.” The verse shows Amalek at the head of the opposing forces, destined to be destroyed.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ.
27מחה תמחה
“For I will surely blot out the memory of Amalek from under the heavens.” As the Kehot note observes, this verse has the doubled verb, “surely blot out,” spoken by G-d in the first person.
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, יד כתיב מחה אמחה. ובדברים סו״פ תצא לא כתיב ”מחה”. [כ].
28תמחה
“You shall blot out the memory of Amalek from under the heavens; do not forget.” The command to Israel, which the text’s wording joins with the doubled verb of Exodus 17:14.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
29יום משתה ושמחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ט, יט.
30יום משתה ושמחה ומשלוח מנות
“The Jews of the open towns … make the fourteenth day of the month of Adar gladness and feasting, a festive day, and sending portions one to another.” The festive day followed the day of battle.
Esther 9:19אסתר ט׳:י״ט
עַל־כֵּן הַיְּהוּדִים הַפְּרָזִים הַיֹּשְׁבִים בְּעָרֵי הַפְּרָזוֹת עֹשִׂים אֵת יוֹם אַרְבָּעָה עָשָׂר לְחֹדֶשׁ אֲדָר שִׂמְחָה וּמִשְׁתֶּה וְיוֹם טוֹב וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ:
Therefore do the Jews of the villages, that dwell in the unwalled towns, make the fourteenth day of the month Adar a day of gladness and feasting, and a good day, and of sending portions one to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ועד״מ המלך
There the same parable appears: to make a fine dwelling for a king, the palace is first cleared of all dirt and filth, and only then furnished with fine vessels.
Kehot’s noteראה המשל גם לקמן פ׳ בלק דף ע, ג.
32צריך לנקותה מכל טינוף ולכלוך
According to the note, the Tzemach Tzedek in Or HaTorah refers from this passage to Torah Ohr, 61d: just as one first relieves himself and removes the filth, the evil within him, so here the filth must first be removed, and afterwards the light is drawn down.
Kehot’s noteבאוה״ת פ׳ פנחס ע׳ א׳קפג מציין לכאן לתו״א סא, ד ”שמתחילה יפנה ויסיר הצואה מקרבו שהוא בחי׳ הרע שבקרבו . . ומזה מובן מה שכתב שצריך תחלה להעביר הזוהמא היינו כמו בחי׳ יפנה ואח״כ יהי׳ המשכת האור”.
33סד״ה זכור את יום השבת
The end of that discourse teaches that in the future “Remember” and “Keep” will be revealed as one utterance: the higher and the lower unity will be one through the revelation of the Infinite One’s essence, sovev, before which all is equal.
Kehot’s noteתו״א יתרו ע, ג.
34זכור את יום השבת
“Remember the Shabbos day to sanctify it,” the opening of the Torah Ohr discourse cited here; in the second giving of the commandments the word is “Keep.”
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כחשכה כאורה
“Even darkness is not dark for You, and night shines like the day; darkness is as light.” Before sovev there is no difference between light and darkness.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
36ואם צדקת
“If you are righteous, what do you give Him, or what does He receive from your hand?” At the level of sovev a person’s deeds make no difference, which raises the question of how it could distinguish Egypt from Israel.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
37בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשע׳ חהמ״צ פ״ז. [כ].
38עבדים היינו כו׳ ויוציאנו הוי׳ אלקינו או״א שהלבישו לזרועות דא״א
Pri Etz Chaim explains: “‘And Havayah our G-d brought us out from there’: they are Abba and Imma, ‘with a strong hand and an outstretched arm,’ meaning the enclothing of the arms of Arich Anpin.” The Alter Rebbe brings it to show how sovev acted through memalei.
Pri Etz Chaim, Gate of Passover 7:41–42פרי עץ חיים, שער חג המצות ז׳:מ״א-מ״ב
עבדים היינו לפרעה במצרים - ר״ל במעי אמו, כשהיה ז״א בסוד קטנות המוחין שלו, יונקים משם אלקים, והוא במצרים, ר״ל במעי אמו, במיצר מי, שהוא בינה, והיה ז״א בגלות, כמו הולד שהוא במעי אמו, שהוא בצער ובסוהר ובדוחק, כך היו זו״ן וישראל, (א״מ צ״ל ויעקב) היוצא בפנים של ז״א, ג״כ היה בצער ובדוחק, ולא היו יכולין לצאת, לא זו״ן, ולא ישראל, בלא עיבור אבא ואמא: ויוציאנו ה׳ אלקינו משם, שהם או״א, ביד חזקה ובזרוע הנטויה, ר״ל בהתלבשות הזרועות של א״א, המורים ליד חזקה וזרוע הנטויה:
Pri Etz Chaim (Public Domain)
39יאר ה׳ פניו אליך
“May G-d make His face shine upon you and be gracious to you,” from the Priestly Blessing. The “face” is G-d’s inner, willing flow, the root of Israel.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
40פרעה אותיות הערף
Besides the Arizal’s Likkutei Torah, the note sends the reader to the sources gathered at this page of the Alter Rebbe’s maamarim on the parshiyos for the letters of Pharaoh (פרעה) as ha-oref (הערף).
Kehot’s noteלקו״ת להאריז״ל ר״פ שמות. וראה הנסמן במאמרי אדה״ז פרשיות לע׳ תקיג.
41וימת יוסף וכל אחיו
“And Yosef died, and all his brothers, and all that generation,” the verse that opens the story of the enslavement. With their passing came the hiding of the Face.
Exodus 1:6שמות א׳:ו׳
וַיָּמׇת יוֹסֵף וְכׇל־אֶחָיו וְכֹל הַדּוֹר הַהוּא:
And Joseph died, and all his brethren, and all that generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, ו.
42כמאן דשדי בתר כתפוי
Tanya explains that the kelipos receive their life not from the “face” of holiness but from its “back,” like a person who gives something to his enemy against his will and throws it over his shoulder, turning his face away; the “face” is the inner will to give life to all that is close to holiness.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ב.
43עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and Havayah our G-d brought us out from there with a strong hand and an outstretched arm.” The Haggadah passage that Pri Etz Chaim explains.
Pesach Haggadah, Magid, We Were Slaves in Egypt 2הגדה של פסח, מגיד, עבדים היינו ב׳
עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם, וַיּוֹצִיאֵנוּ יְיָ אֱלֹקֵינוּ מִשָּׁם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה. וְאִלּוּ לֹא הוֹצִיא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת אֲבוֹתֵינוּ מִמִּצְרָיִם, הֲרֵי אָנוּ וּבָנֵינוּ וּבְנֵי בָנֵינוּ מְשֻׁעְבָּדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם. וַאֲפִילוּ כֻּלָּנוּ חֲכָמִים כֻּלָּנוּ נְבוֹנִים כֻּלָּנוּ זְקֵנִים כֻּלָּנוּ יוֹדְעִים אֶת הַתּוֹרָה מִצְוָה עָלֵינוּ לְסַפֵּר בִּיצִיאַת מִצְרָיִם. וְכָל הַמַּרְבֶּה לְסַפֵּר בִּיצִיאַת מִצְרַיִם הֲרֵי זֶה מְשֻׁבָּח.
We were servants unto Pharaoh in Egypt, and the lord our G-d! delivered us from thence, with a strong hand, and with a stretched out arm; had not he, blessed be his holy name, brought out ancestors forth from Egypt, verily we, our children, and our children's children, would have been in servitude to Pharaoh in Egypt; for even if we were all wise, all men of knowledge, all aged, or understanding in the law of G-d, it is commanded us, that we shall discourse of the Redemption of Egypt; …
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
44אתנו סלה
“May G-d be gracious to us and bless us; may He make His face shine with us, selah.” The face shining “with us” is the flow from the face that came with the Exodus.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
45בד״ה ויאבק איש עמו
There the Alter Rebbe explains that the angel who wrestled with Yaakov sought “to soar like the eagle”; the opposing side has a hold in Chesed, Gevurah and Tiferes, the emotive attributes, but not in Chochmah, Binah and Daas, and all the encompassing lights come from Binah and repel the outer forces.
Kehot’s noteתו״א כו, ב.
46ויאבק איש עמו
“And Yaakov was left alone, and a man wrestled with him until the rising of the dawn,” the opening of the Torah Ohr discourse cited here.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47אם תגבי׳ כנשר
“If you soar like the eagle, and if your nest is set among the stars, from there I will bring you down, says G-d.” As the Kehot note observes, the text skips the middle of the verse.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד [כ] [דילוג בלשון הכתוב].
48בד״ה כי עמך מקור חיים
The discourse opens with Zechariah’s vision of the golden menorah: its seven lamps are seven supernal attributes that shine from above upon every Jewish soul as an encompassing light, resting even upon one who is wicked, so that in it all are equal for good; the “seven and seven pipes” are drawings from sovev to this arousal from above.
Kehot’s noteתו״א לד, ד.
49כי עמך מקור חיים
“For with You is the source of life; in Your light we see light,” the opening of the Torah Ohr discourse cited here.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50השקיפה ממעון קדשך מן השמים וברך את עמך את ישראל
From the declaration over the tithes: “Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The Torah Ohr discourse on “For with You is the source of life” explains this verse.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אני הוא ולא אחר
The Haggadah reads the end of Exodus 12:12, “I am G-d,” as “I am He, and not another,” discussed at the end of the discourse on “This matzah.”
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
52ואכלתם אכול גבי אשר עשה עמכם להפליא
“And you shall eat, eating and being satisfied, and praise the Name of G-d your G-d, who has dealt wondrously with you.” Both the title of the discourse cited and the phrase it discusses come from this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm, for love is strong as death,” the opening of the discourse cited here.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בד״ה יביאו לבוש מלכות
The discourse opens Torah Ohr’s section on Megillas Esther, at 90a, and reads the “royal apparel” as the garment of “G-d reigns, He is clothed in majesty,” the exaltedness of the Infinite Light, and it contrasts sovev, which shines not by the order of hishtalshelus but by leaping, with memalei, which descends level by level.
Kehot’s noteתו״א צ, א.
55יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn,” Haman’s words, the opening of the discourse to which the text refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ע״פ הזהר ר״פ ויקרא
For the “elsewhere” on the Zohar at the beginning of Vayikra, on “Ask for yourself a sign,” the note points to this discussion in Sefer HaMaamarim 5565.
Kehot’s noteראה סה״מ תקס״ה ע׳ שסח ואילך. ביאוה״ז לכ״ק הצ״צ ע׳ שטז.
57העמק שאלה
“Ask for yourself a sign from G-d your G-d; ask it in the depth, or in the height above,” Isaiah’s words to King Achaz. “In the depth” is read as miracles clothed in nature, from the final hei.
Isaiah 7:11ישעיהו ז׳:י״א
שְׁאַל־לְךָ אוֹת מֵעִם ה׳ אֱלֹקֶיךָ הַעְמֵק שְׁאָלָה אוֹ הַגְבֵּהַּ לְמָעְלָה:
’Ask thee a sign of the L-RD thy G-d: ask it either in the depth, or in the height above.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ז, א. [כ].
58הגבה למעלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ שם. [כ].
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הים ראה וינוס כו׳
“The Sea Saw and Fled”
At the splitting of the sea a single revelation from above all order met two opposite natures: the mountains, the middos of Atzilus, root of the souls that serve with love like a minister, were absorbed into the revealed light that encompasses all worlds and “danced,” leaping beyond every stage; the sea, Malchus, whose task is to conceal so that separate beings can exist, could not be absorbed, so its concealment “fled,” and the souls it had carried were born.
The maamar in brief
Why, at the Exodus, did “the mountains dance” while “the sea saw and fled”? The Shelah answers: dancing is service from love, fleeing is service from awe, a minister’s joy and a servant’s dread when the king is revealed. To deepen this, the Alter Rebbe explains the seventh day of Pesach as the birth of the souls. In Atzilus the souls, drawn from the “letters” of the supernal thought, are G-dliness itself, “brothers” of the middos. To become separate created beings they need Malchus, a “garment” that conceals, for there is no king without a people; so Malchus is called “sea,” which hides all it holds. The souls gestate within Malchus from Shemini Atzeres until the seventh day of Pesach, and their birth needs a light from above the chain of worlds, the “east wind” from Atika that turned the sea into dry land. Before that light the mountains were absorbed and leapt beyond all order, while the sea, concealment itself, could not be absorbed, so its concealment withdrew, as speech falls silent before a light above intellect. This came on Pesach from above; the Omer, an arousal from below, led to the Giving of the Torah face to face.

Outline
	1Dancing and fleeingThe question on Psalm 114; the Shelah’s answer, love and awe, a minister and a servant before the revealed king; the seventh day of Pesach as the birth of the souls, which arose in thought and are “brothers” of the Holy One, blessed be He, the Infinite Light enclothed in the middos of Atzilus.¶1
	2Malchus, the sea, and the birth of the soulsIn Atzilus the souls are G-dliness; Malchus, the “garment” and the “sea” that covers, makes separate beings possible; the souls gestate within Malchus from Shemini Atzeres to the seventh day of Pesach; birth needs a light from above the chain of worlds, the “east wind” from Atika.¶2
	3Why the mountains danced and the sea fledThe mountains and hills, above the sea, were included in the revealed sovev and leapt beyond order, unlike the orderly “walking” of Shabbos; the sea’s concealment withdrew, like speech silenced by a light above intellect; rock into water, Gevurah into Chesed; Pesach a leap from above, the Omer an arousal from below that led to Sinai.¶3


Key concepts
	Minister and servantשר ועבד
	Two ways of standing before the King: the minister serves with love and joy, and revelation increases his joy; the servant serves with awe, and revelation increases his dread.

	Malchus called “sea”מלכות נקראת ים
	Malchus covers the G-dly letters of creation as the sea covers all that is in it, so that separate beings can exist; for “there is no king without a people.”

	The birth of the soulsלידת הנשמות
	The souls, G-dliness in Atzilus, become separate beings through a gestation within Malchus from Shemini Atzeres until the seventh day of Pesach, when they are born through a light from above the chain of worlds.

	Something and nothingיש ואין
	Ayin is G-dliness, which is not felt as existing in its own right; yesh is a created being that feels itself separate. Passing from ayin to yesh requires the concealment of Malchus and, for birth, the light of sovev.

	The light that encompasses all worldsסובב כל עלמין
	The light above the order of the worlds, before which all levels are equal; its revelation at the sea made the mountains leap and the sea’s concealment flee.

	Walking and dancingהילוך וריקוד
	Walking is the orderly ascent of the worlds from level to level, as every Shabbos; dancing is a leap beyond all stages, possible only through sovev.

	Leaping and the arousal from belowדלוג ואתערותא דלתתא
	On Pesach G-d “passed over,” revealing Himself from above with no arousal from below; the counting of the Omer is the arousal from below that brought the Giving of the Torah “face to face.”


Section 1 · ¶1
Dancing and fleeing
1הים ראה1 וינוס23456 כו׳. ההרים רקדו כאילים7 כו׳. והנה צ״ל למה ההרים רקדו והים ראה וינוס.
“The sea saw and fled,” etc. “The mountains danced like rams,” etc. Now, we need to understand why the mountains danced and the sea saw and fled.
The maamar opens with two verses of Psalm 114, the psalm of the Exodus said in Hallel: at the Exodus “the sea saw and fled” and “the mountains danced like rams.” The question is why one and the same revelation made the mountains dance and made the sea run away.


ובשל״ה [ובשני לוחות הברית] במסכת פסחים שלו פי׳ כי הניסה הוא העבודה מיראה והריקוד הוא העבודה מאהבה. והוא בחי׳ שר ובחי׳ עבד.
The Shelah, in his tractate Pesachim, explains that the fleeing is service out of awe, and the dancing is service out of love. This is the level of a minister and the level of a servant.
The Shelah (Shnei Luchos HaBris), in the section of his work called tractate Pesachim, answers that fleeing stands for serving G-d out of awe, and dancing for serving Him out of love. The Alter Rebbe pairs these with two figures, a minister and a servant.


והנה בהתגלות המלך אזי בחי׳ שר שעבודתו בשמחה תגדל שמחתו וזהו ההרים שהם מדות דאצילות שמשם שרש הנשמות הנק׳ אחים למקום כשר לפני המלך8 ולכן רקדו.
Now, when the king is revealed, then for the level of a minister, whose service is with joy, his joy grows greater. This is “the mountains,” which are the emotive attributes (middos) of Atzilus, from which stems the root of the souls that are called “brothers” to the Omnipresent, like a minister before the king; and therefore they danced.
A minister serves the king with joy and closeness, so when the king appears his joy only grows. The “mountains” are the middos, the emotive attributes, of Atzilus, the root of the souls that stand to G-d as “brothers,” like a minister before the king, and that is why the mountains danced.


ובחי׳ עבד שעבודתו ביראה אזי בהתגלות המלך תפול האימה והפחד ביותר וזהו הים שמשם שרש בחי׳ כעבד לפני המלך ראה וינוס כו׳
And for the level of a servant, whose service is with awe, when the king is revealed the dread and the fear fall all the more. This is “the sea,” from which stems the root of the level of “like a servant before the king”: it “saw and fled,” etc.
A servant serves out of awe, so when the king is revealed his dread and fear become even greater. The “sea” is the root of the souls that stand “like a servant before the king,” and therefore at the revelation it “saw and fled.”


(ועמ״ש מענין שר ועבד סד״ה רני ושמחי9 בת10 ע״ש בד״ה הנה בת כו׳. ועיין רבות בשלח פכ״א מפני מה אתה בורח אמר לו הים מפני אלוה יעקב מפני יראתו של הקב״ה11 והוא ע״ד וירא
(And see what is written on the subject of a minister and a servant at the end of the discourse beginning “Sing and rejoice, O daughter”; see there, in the discourse beginning “Now, ‘daughter,’” etc. And see [Midrash] Rabbah, Beshalach, section 21: “Why are you fleeing?” The sea said to him, “Before the G-d of Jacob, out of awe of the Holy One, blessed be He.” And this is along the lines of “And there saw
The parenthesis first sends the reader to the Torah Ohr discourse “Sing and rejoice, O daughter” for more on the minister and the servant. It then quotes the Midrash: Moshe asked the sea why it was fleeing, and it answered, in the words of Psalm 114:7, “Before the G-d of Jacob,” out of awe of the Holy One, blessed be He, the servant’s response.


העם וינועו12 ויעמדו מרחוק, ועיין עוד מענין הים ראה וינוס ברבות במדבר13 פרשה14 א׳ דר״ט ג׳ ובפ׳ עקב15 גבי אתה עובר היום את הירדן16 דף רצ״ב ג׳. מקץ ס״פ פ״ז [פרק ז׳]17 זח״ב [זהר חלק ב׳] מ״ט סע״א [סוף עמוד א] ר״ל [רוצה לומר] ע״ב).
the people, and they trembled and stood at a distance.” And see further on the subject of “The sea saw and fled” in [Midrash] Rabbah, Bamidbar, section 1, folio 209, column 3; and in Parshas Eikev, regarding “You are crossing the Jordan today,” folio 292, column 3. Mikeitz, end of section 87. Zohar, Part II, 49, end of side a; 230b.)
The sea’s recoil in awe is like Israel at Sinai, who saw, trembled and stood at a distance. The parenthesis then lists other places that discuss the verse: the Midrash Rabbah on Bamidbar and on Eikev, the Midrash on Genesis (section 87), which says the sea split in the merit of Joseph, who “fled” from sin, and two passages of the Zohar that say the sea saw Joseph’s coffin and fled.


ולהבין זה בתוספת ביאור הנה מתחלה יש להקדים ענין שביעי של פסח18 שבו נקרע הים ומבואר בפע״ח [בפרי עץ חיים]19 שהוא ג״כ ענין לידת הנשמות.
To understand this with further explanation, we must first preface the matter of the seventh day of Pesach, on which the sea was split; and it is explained in Pri Etz Chaim that it is also the matter of the birth of the souls.
To explain the verses more deeply, the Alter Rebbe first explains the seventh day of Pesach, the day the sea split. Pri Etz Chaim, from the teachings of the Arizal, says that this day is also the “birth” of the souls.


וז״ש [וזהו שכתוב] ובני ישראל הלכו ביבשה20 בתוך הים. והענין כי נשמות ישראל21 עלו במחשבה2223 ואז נק׳ אחים ורעים להקב״ה.24
This is [the meaning of] what is written, “And the children of Israel walked on dry land in the midst of the sea.” The explanation is that the souls of Israel arose in [G-d’s] thought, and then they are called “brothers and friends” to the Holy One, blessed be He.
The verse about Israel walking “on dry land in the midst of the sea” alludes to this birth: as the maamar will explain, the souls come out of the concealing “sea” into revealed existence, “dry land.” Before that, the souls “arose in thought,” and in that state they are called “brothers and friends” of the Holy One, blessed be He.


ופי׳ אחים ורעים היינו להיות כי קוב״ה [קודשא בריך הוא] הוא בחינת אור א״ס ב״ה כשמלובש במדות דאצילות
The meaning of “brothers and friends” is this: since the Holy One, blessed be He, is the level of the Infinite Light (Or Ein Sof), blessed be He, as it is vested in the emotive attributes of Atzilus;
In Kabbalah, “the Holy One, blessed be He” (Kudsha Brich Hu) names the Infinite Light as it is enclothed in the middos of Atzilus. The souls, rooted in the thought of these attributes, are therefore their “brothers.”


כי א״ס ב״ה בעצמו לאו מכל אינון מדות25 איהו כלל26 ולא יתכן על העצמות קריאת שם כלל אלא רק על בחי׳ התגלותו ואז נק׳ הוי׳ יו״ד חכמה2728 ה׳ בינה כו׳.29
for the Infinite One (Ein Sof), blessed be He, in Himself “is not of any of these attributes at all,” and no name at all can apply to the Essence, but only to the level of His revelation; and then He is called Havayah: yud, Chochmah (wisdom); hei, Binah (understanding), etc.
The Infinite One in Himself, as Elijah’s prayer in the Tikkunei Zohar says, is not any of the attributes, and no name can be given to His Essence. Names belong only to His revelation, so the Name Havayah describes Him as revealed through the Sefiros: the yud is Chochmah, the hei is Binah, and so on.




Section 2 · ¶2
Malchus, the sea, and the birth of the souls
2והנה ס״ר נשמות ישראל30 שנמשכים מס״ר אותיות המחשבה31 נק׳ אחים לקוב״ה [לקודשא בריך הוא] שהם המדות וכמו עד״מ במחשבת שכל שהאותיות הם כעצם א׳ עם מהות השכל שבתוכם32
Now, the six hundred thousand souls of Israel, which are drawn from the six hundred thousand letters of thought, are called “brothers” to the Holy One, blessed be He, that is, the emotive attributes; just as, by way of analogy, with the thought of an intellectual concept, where the letters are as one substance with the essence of the intellect within them,
At their root the souls of Israel are six hundred thousand, and they are drawn from six hundred thousand “letters” of the supernal thought; that is why they are “brothers” of the Holy One, blessed be He, the middos. The analogy is a person thinking an idea: the letters of his thought are one with the idea itself, not a garment apart from it.


וכן מחשבת המדות עם המדות כו׳ ואז הם בחי׳ אלקות ממש כי באצילות איהו וחיוהי וגרמוהי חד33 כמ״ש במ״א
and likewise the thought of the emotive attributes with the emotive attributes, etc. And then they are on the level of actual G-dliness, for in the World of Atzilus (Emanation) “He, His life-forces and His vessels are one,” as is explained elsewhere
Likewise, the thought of an emotion is one with the emotion. So in Atzilus the souls are G-dliness itself, as the Tikkunei Zohar says that there “He, His life-forces and His vessels are one.”


(ועמ״ש בפ׳ יתרו בד״ה זכור את יום השבת3435 ובד״ה אני ישנה3637 גבי רעיתי ובד״ה שחורה אני3839 גבי בנות ירושלים וע״פ ושמתי כדכד)40
(and see what is written in Parshas Yisro, in the discourse beginning “Remember the Shabbos day”; and in the discourse beginning “I sleep,” regarding “my beloved”; and in the discourse beginning “I am black,” regarding “daughters of Jerusalem”; and on the verse “And I will make [your windows] of kadkod”).
This parenthesis lists other discourses that explain the point: one in Torah Ohr on Yisro, and others on verses of Shir HaShirim and Isaiah. The Kehot notes locate most of them, and for “I sleep” they suggest a place only tentatively.


ובכדי שתתהוה הנשמה בבחי׳ יש להיות בחי׳ נברא שהוא בחי׳ נפרד מאין ממש שהרי בהיותה באצילות היא בחי׳ אלקות ממש כי גם מה שנקרא בשם אותיות מחשבה הכל לשכך האזן.
And in order for the soul to come into being as a something (yesh), to be on the level of a created being, which is something separate, from actual nothing (ayin) — for while it is in Atzilus it is actual G-dliness, since even what is called by the name “letters of thought” is all only to accommodate the ear.
For a soul to exist as a created, separate being, brought into existence from actual nothingness, something must happen to it, since in Atzilus it is G-dliness itself. Even calling it “letters of thought” is only a way of speaking that the ear can take in.


אבל כי לא מחשבותי מחשבותיכם41 כתיב הוא ע״י מדת מלכותו ית׳ (וכמ״ש באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי)
But it is written, “For My thoughts are not your thoughts.” [This] is through the attribute of His Malchus (sovereignty), may He be blessed (as is explained in Iggeres HaKodesh, in the letter beginning “He and His life-forces”),
Isaiah’s “My thoughts are not your thoughts” shows that G-d’s “thought” is not like ours, so the analogy is only approximate. What makes the soul a separate being is Malchus, G-d’s attribute of sovereignty, as the Alter Rebbe explains in Iggeres HaKodesh, in the letter that opens “He and His life-forces are one.”


שהיא הנק׳ לבוש להעלים ולהסתיר עד שיוכל להיות בחי׳ יש וכמ״ש ה׳ מלך גאות לבש42 כי מדת המלוכה היא הלבוש הגורם להיות התהוות היש
which is what is called a “garment,” to hide and to conceal, until there can be the level of a something (yesh); as it is written, “G-d reigns; He has garbed Himself in majesty.” For the attribute of kingship is the garment that brings about the coming into being of the something (yesh),
Malchus is called a “garment” because it hides G-dliness, and only under that cover can anything appear to exist in its own right. Psalm 93 joins the two ideas: G-d “reigns,” and so He “has garbed Himself.”


כי אין מלך בלא עם4344 והיינו נפרדים דוקא שעליהם יתכן המלוכה להיות בבחי׳ התנשאות עליהם והם יהיו באימה כו׳ שהרי על מאה בנים לא יקרא האב מלך.
for “there is no king without a people,” that is, specifically separate beings, over whom kingship can apply, being in a state of exaltation over them, while they will be in dread, etc.; for over a hundred sons a father is not called a king.
A king needs subjects who are distinct from him, over whom he is exalted and who stand in dread of him; a father of a hundred sons is still not a king. So kingship by its very nature requires separate beings, and its “garment” is what produces them.


ולכן נק׳ המל׳ ים.45 (ועמ״ש בד״ה מי מנה46 עפר יעקב47 בענין והים עליהם מלמעלה). כי
Therefore Malchus is called “sea.” (And see what is written in the discourse beginning “Who has counted the dust of Jacob,” on the subject of “and the sea was upon them, above.”) For
This concealing role is why Malchus is called “sea” (the Kehot note points to the Pardes, in its Gate of Appellations, under that entry). The parenthesis refers to the discourse on “Who has counted the dust of Jacob” for the verse “and the sea was upon them, above,” said of the great basin in Solomon’s Temple that stood on twelve oxen.


הנה כל מה שיש ביבשה48 יש בים רק שאין נראין לעין כי מי הים מכסים עליהם, וכך למעלה
everything that is on dry land is in the sea, only they are not visible to the eye, because the waters of the sea cover them. So too above:
The Talmud says that everything on dry land also exists in the sea, only hidden under the water. Malchus is like the sea: it holds everything, but covered.


הנה אותיות יהי אור יהי רקיע4950 המחיה את כל העולמות הם באצילות והים שהוא המל׳ מכסה עליהם בלתי יתגלו
the letters of “Let there be light,” “Let there be a firmament,” which give life to all the worlds, are in Atzilus, and the sea, which is Malchus, covers them, so that they are not revealed
Above, the letters of the utterances of creation, such as “Let there be light” and “Let there be a firmament,” which give life to all the worlds, are themselves in Atzilus. Malchus, the “sea,” covers them so that the creatures do not see them.


לנבראים המתהווים מהם שאם היו מתגלים היה הגשמיות בטל ברוחניות כמשל ביטול זיו השמש במאור עצמו ואינו נראה ליש אלא במקום שאין המאור נראה כו׳.
to the created beings that come into being from them. For were they revealed, the physical would be nullified in the spiritual, as in the analogy of the nullification of the sun’s radiance within the luminary itself, where it is not seen as something (yesh) except in a place where the luminary is not seen, etc.
If the creatures saw their source, they would dissolve into it, just as the sun’s rays are swallowed up and unseen within the sun itself and appear as something only away from it. So the physical would be nullified in the spiritual.


כך גשמיות המתהווה היה בטל למקורו הוא רוחניות המהוה וא״א להיות מציאת נשמה ומלאך שהם בחי׳ נפרדים רק שהם באהבה כו׳ אלא כשאין האלקות בגילוי בראי׳ [בראיה] ממש.
So too, the physical that comes into being would be nullified to its source, which is the spiritual that brings it into being; and there could not be the existence of a soul and an angel, which are separate beings, only that they are in love, etc., except when G-dliness is not revealed to actual sight.
In the same way, a soul or an angel could not exist as a separate being, even one that loves G-d, if G-dliness were openly seen. Their very existence depends on G-dliness not being visible.


והעלם והסתר זה הוא ע״י המל׳ כי זה כלל גדול שהמל׳ היא הגורמת להיות בחי׳ יש כנ״ל ונק׳ לכך אימא תתאה
This hiddenness and concealment is through Malchus; for this is a great principle: Malchus is what brings about the level of a something (yesh), as explained above. Because of this it is called “the lower mother” (Imma Tata’ah),
This concealment is the work of Malchus, and the Alter Rebbe calls it a great principle that Malchus is what produces a “something.” That is why Kabbalah calls Malchus “the lower mother”: like a mother, she brings separate beings into existence.


מטרוניתא אם אם הבנים כמ״ש בסש״ב [בספר של בינונים] בשם הזהר51 (ועמ״ש בביאור ע״פ יונתי52 בענין יפתי ובמ״א ע״פ למען תירא5354 לקמן בפ׳ ואתחנן).
“the Matron” (Matronisa), “mother,” “mother of the children,” as is written in Sefer Shel Beinonim [the Tanya] in the name of the Zohar. (And see what is written in the explanation of the verse “My dove,” on the subject of “my fair one”; and elsewhere, on the verse “So that you may fear,” below in Parshas Vaeschanan.)
In Tanya, chapter 52, citing the Zohar, Malchus is also called “the Matron” and “mother of the children,” because from it the souls of Atzilus are emanated and the souls of Beriah created. The parenthesis adds two discourses in Likkutei Torah, on “My dove” in Shir HaShirim and on “So that you may fear” in Vaeschanan.


ולכן הנשמה היא בבחי׳ עיבור במל׳ כי בשמע״צ [בשמיני עצרת] שאומרים מוריד הגשם5556 נמשכים הנשמות ברחם הנוק׳ [הנוקבא] ושוהים שם ז׳ חדשים57 עד ז׳ של פסח זמן הלידה.
Therefore the soul is in a state of gestation within Malchus: for on Shemini Atzeres, when “He causes the rain to fall” is said, the souls are drawn into the womb of Nukva (the feminine), and they remain there seven months, until the seventh day of Pesach, the time of birth.
Since Malchus is the “mother,” the soul’s becoming a “something” is a gestation within her. On Shemini Atzeres, when we begin to say “He causes the rain to fall,” the souls are drawn into the “womb” of Nukva, that is, Malchus, and stay there seven months, until the seventh day of Pesach, their “birth.”


עד״מ בגשמיות שלהיות התהוות מהות ולד מן הטפה צ״ל עיכוב ושיהוי ז׳ חדשים ברחם הנוק׳ [הנוקבא]58 שבמשך זמן זה ע״י שאוכל ושותה ממה שאמו אוכלת ושותה ונמשך בו חיות עד שעושהו להיות יש.
By way of analogy, in the physical: for the substance of a child to come into being from the drop, there must be a delay and a stay of seven months in the womb of the female, for during that time, through its eating and drinking from what its mother eats and drinks, life-force is drawn into it until it makes it into a something (yesh).
The physical analogy: a child forms from a drop only through months in the womb, nourished by what its mother eats and drinks. That nourishment gives it the life-force that makes it a formed being of its own.


כך הנשמה דאצי׳59 שהיא בחי׳ אין בכדי שתתהוה להיות בחי׳ יש הוא ע״י שמתעכבת ברחם הנוק׳ [הנוקבא] ושוהה שם ז׳ חדשים ואוכלת ושותה כו׳ שנמשך שם אורות עליונים.
So too the soul of Atzilus, which is on the level of nothing (ayin): for it to come into being as the level of a something (yesh), this is through its tarrying in the womb of Nukva and remaining there seven months, and eating and drinking, etc., that is, supernal lights are drawn down there.
So too the soul of Atzilus, which is “nothing,” pure G-dliness, becomes a “something” through its months within Malchus. Its “eating and drinking” there means the supernal lights drawn down into Malchus during that time.


והנה בז׳ של פסח הוא לידת הנשמות. והענין כי בכדי שיהיה בחי׳ לידה ופתיחת הרחם להיות הנשמה יוצאת מן ההעלם לגילוי צ״ל המשכה והארה במדת המל׳ מלמעלה מהשתלשלות60
Now, on the seventh day of Pesach is the birth of the souls. The explanation is that for there to be birth and the opening of the womb, so that the soul emerges from concealment into revelation, there must be a drawing down and an illumination in the attribute of Malchus from above the chain of descending worlds (hishtalshelus)
Birth itself, the soul’s coming out of concealment into revelation, needs more than the ordinary flow of light: a light from above the whole chain of descending worlds must shine into Malchus. That is what happens on the seventh day of Pesach.


(וכמ״ש במ״א ע״פ מאמר הזהר פ׳ פינחס61 דרמ״ט בענין כאיל תערוג.6263 ועמ״ש במ״א ע״פ למילדות העבריות64 אשר שם האחת שפרה65 פי׳ ה׳ אחת היינו ה׳ ראשונה דשם הוי׳ שבה ועל ידה נמשך כח הלידה,
(and as is explained elsewhere, on the passage of the Zohar in Parshas Pinchas, folio 249, regarding “As the deer longs.” And see what is written elsewhere on “to the Hebrew midwives, of whom the name of the one (ha’achas) was Shifrah”: the meaning is “hei achas,” one hei, that is, the first hei of the Name Havayah, in which and through which the power of birth is drawn down;
The parenthesis points to explanations elsewhere of the Zohar’s passage on “As the deer longs,” and of the verse about the Hebrew midwives. There “the one” (ha’achas) is read as hei achas, “one hei”: the first hei of the Name Havayah, which stands for Binah, through which the power of birth comes.


וביאור ענין זה יובן ממ״ש ר״פ לך לך66 בענין ה׳ שנתוסף לאברם שיהא נק׳ אברהם כו׳ ע״ש).
and the explanation of this matter will be understood from what is written at the beginning of Parshas Lech Lecha, regarding the hei that was added to Avram so that he would be called Avraham, etc.; see there).
This is clarified by what Torah Ohr explains at the beginning of Parshas Lech Lecha about the hei added to Avram’s name to make him Avraham. The parenthesis sends the reader there for that added hei.


וזהו מ״ש ויולך ה׳ את הים67 ברוח קדים עזה כי ע״פ השתלשלות משכל למדות עד ממחשבה לדבור א״א להיות המשכה מבחי׳ האין בבחי׳ היש אלא ע״י גילוי הארת הסובב שמקיף לאבי״ע [לאצילות בריאה יצירה עשיה] שכולם שוים קמי׳ [קמיה].
This is [the meaning of] what is written, “And G-d drove back the sea with a strong east wind.” For according to the chain of descent, from intellect to the emotive attributes, and on down from thought to speech, there cannot be a drawing down from the level of nothing (ayin) into the level of something (yesh), except through the revelation of the radiance of the light that encompasses all worlds (sovev), which surrounds Atzilus, Beriah, Yetzirah and Asiyah, for they are all equal before Him.
Hence the verse that G-d drove back the sea “with a strong east wind.” Within the ordinary chain, from intellect to emotion and from thought to speech, nothing can pass from “nothing” to “something”; that needs sovev, the light that surrounds all four worlds alike, since before it every level is equal.


וז״ש [וזהו שכתוב] רוח קדים כו׳ שעי״ז היה קי״ס [קריעת ים סוף] כי הים המכסה ומסתיר אינו אלא בבחי׳ השתלשלות
And this is [the meaning of] what is written, “an east wind,” etc., for through this came the splitting of the Sea of Reeds: for the sea that covers and conceals exists only on the level of the chain of descent,
The “east wind” is this revelation from above the order of the worlds, and it is what split the sea. The sea, the concealment, exists only within the chain of descent.


אבל בגילוי הארה שלמעלה מהשתלשלות הפך מים ליבשה6869 כו׳. וז״ש [וזהו שכתוב] בזהר מה תצעק אלי70 בעתיקא71 תליא מילתא72 שמשם נמשך הכח להיות בחי׳ לידה.737475
but with the revelation of a radiance that is above the chain of descent, it turned from sea into dry land, etc. And this is what is written in the Zohar: “Why do you cry out to Me? The matter depends on the Ancient One (Atika),” for from there the power is drawn for birth to take place.
When a light from above that chain shines, the concealing sea turns into revealed dry land. This is why the Zohar says that the splitting “depends on Atika,” the Ancient One, above the order of the worlds: from there comes the power of birth.




Section 3 · ¶3
Why the mountains danced and the sea fled
3והנה בגילוי הארה זו אזי ההרים רקדו76 כו׳. הרים הם חג״ת [חסד גבורה תפארת].77 וגבעות חג״ת [חסד גבורה תפארת] דבריאה או נה״י [נצח הוד יסוד] דאצי׳. ולהיות שהם למעלה מבחי׳ ים שהוא הצמצום כנ״ל.
Now, with the revelation of this radiance, “the mountains danced,” etc. “Mountains” are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); and “hills” are Chesed, Gevurah and Tiferes of Beriah, or Netzach (victory), Hod (splendor) and Yesod (foundation) of Atzilus. And since they are above the level of “sea,” which is the tzimtzum (contraction), as explained above,
The maamar now returns to the verse. “Mountains” are the upper emotive Sefiros, Chesed, Gevurah and Tiferes, and “hills” are the same three in Beriah, or the lower three of Atzilus, Netzach, Hod and Yesod (the Kehot note points to the Pardes and to Etz Chaim for this); all of them stand above the “sea,” Malchus, the tzimtzum that conceals.


לכן רקדו כאילים שבגילוי אור הסובב נכללו כביטול נר בפני אבוקה והיינו שהאורות דתיקון המלובשי׳ [המלובשים] בכלים נסתלקו מן הכלים ונכללו באור זה המקיף כנ״ל.
therefore they “danced like rams”: with the revelation of the light that encompasses all worlds (sovev) they were included [in it], like the nullification (bittul) of a candle before a torch. That is, the lights of Tikkun, which are vested in vessels, withdrew from the vessels and were included in this encompassing light, as explained above.
So when sovev, the light that encompasses all worlds, was revealed, the mountains could be absorbed into it, as a candle’s flame is lost in a torch. In Kabbalistic terms, the lights of the World of Tikkun left their vessels and were included in the encompassing light; that is the mountains’ “dancing.”


והגם שגם מדי שבת בשבתו78 יש עליות העולמות אך הכל מדרגא לדרגא עשיי׳ [עשייה] ביצירה ויצי׳ [ויצירה] בבריאה כו׳ ונק׳ הילוך.
And although every Shabbos, too, there are ascents of the worlds, it is all from level to level — Asiyah into Yetzirah, and Yetzirah into Beriah, etc. — and this is called walking.
There are ascents of the worlds every Shabbos as well, but they are orderly: each world rises one step, Asiyah into Yetzirah, Yetzirah into Beriah. That orderly rising is called “walking.”


אבל הריקוד הוא עלי׳ [עליה] הגדולה שלא בהדרגה כלל דהיינו באור הסובב כנ״ל. כאילים שאין בהם דעת ושרש בחי׳ זו הוא למעלה מהדעת (עמ״ש בד״ה ותוסף אסתר7980 בענין מה קול גדיא כו׳ ע״ש)
But dancing is the great ascent that is not by stages at all, that is, in the encompassing light, as explained above. “Like rams,” which have no Daas (knowledge); and the root of this level is above Daas. (See what is written in the discourse beginning “And Esther spoke again,” on the subject of “What is the voice of the kid?” etc.; see there.)
“Dancing” is a leap that ignores the steps altogether, possible only through sovev, which is above all order. Rams “have no knowledge,” and the dancing likewise comes from a root above Daas, above reason; the parenthesis points to a Torah Ohr discourse for Purim on this theme.


אבל הים סופא דכל דרגין המסתיר ומעלים וכשראה גילוי אור הסובב לא הי׳ [היה] יכול להתכלל בו כנר בפני אבוקה כמו ההרים שהרי הוא המעלים
But the sea, “the end of all levels,” which conceals and hides — when it saw the revelation of the encompassing light, it could not be included in it, like a candle before a torch, as the mountains [were], for it is the very one that hides;
The sea is Malchus, which the Zohar calls “the end of all levels,” and its task is to conceal. It could not be absorbed into the light the way the mountains were, because concealing is what it is.


לכן וינוס העברת והסתלקות ההעלם והוא עד״מ באדם שבהשתלשלות משכל כו׳ עד לדבור אבל כשנופל ריבוי אור שלמעלה מהשכל אזי נפסק הדיבור ואישתק.
therefore “it fled”: the removal and withdrawal of the concealment. This is, by way of analogy, as in a person, in whom the chain of descent goes from intellect, etc., down to speech; but when an abundance of light from above the intellect falls [upon him], speech is cut off, and he falls silent.
So it “fled”: the concealment itself moved away and disappeared. The analogy is a person whose faculties run in order from intellect down to speech: when a flood of light from above his intellect comes upon him, his speech stops and he falls silent.


וז״ש [וזהו שכתוב] משה כבד פה81 וכן צלותא בחשאי82 כו׳ (ועמ״ש בביאור ע״פ אלה מסעי8384 כו׳ בענין מ״ב מסעות ומ״ט ימים דספירת העומר).
And this is [the meaning of] what is written of Moshe, “heavy of mouth”; and likewise “prayer in silence,” etc. (And see what is written in the explanation of the verse “These are the journeys,” etc., on the subject of the forty-two journeys and the forty-nine days of the Counting of the Omer.)
This is why Moshe was “heavy of mouth,” and why prayer is said in silence: a light above intellect silences speech. The parenthesis points to Likkutei Torah on “These are the journeys” for the forty-two journeys and the forty-nine days of the Omer.


וכ״ז [וכל זה] מלפני אדון חולי ארץ85 גילוי אור הסובב כנ״ל ההפכי הצור וחלמיש מוציאי אש להיות אגם מים86
And all this was “before the Master — tremble, O earth”: the revelation of the encompassing light, as explained above, “who turns the rock” and the flint, which bring forth fire, to become “a pool of water,”
Psalm 114 goes on: before the Master the earth trembles, He who turns rock into a pool of water. The maamar reads this as the revelation of sovev, which turned the flint, a stone that strikes fire, into water.


דהיינו מגבורה לחסד שנתבטלו ממציאותם וכנודע בענין עושה שלום87 בין מיכאל כו׳. וכ״ז [וכל זה] היה בפסח אשר פסח88 ה׳ בחי׳ דלוג בלא אתעדל״ת [אתערותא דלתתא] מדלג על ההרים89 כו׳.
that is, from Gevurah to Chesed, for they were nullified out of their existence, as is known regarding “He makes peace” between Michael, etc. And all this was on Pesach, when G-d “passed over”: the level of leaping, without an arousal from below (isarusa dilesata) — “leaping over the mountains,” etc.
Fire turned to water is Gevurah turned into Chesed, the two opposites nullified out of their separate existence, as in the known teaching that G-d “makes peace” between Michael, the angel of water, and Gavriel, the angel of fire. This happened on Pesach, the “passing over”: a leap beyond order, given from above with no arousal from below, “leaping over the mountains.”


אבל אח״כ מצות ספירת העומר מ״ט יום ממחרת השבת90 הוא בחי׳ אתערותא דלתתא ועי״ז היה אח״כ בשבועות פנים בפנים91 מתן תורה.
But afterward, the mitzvah of the Counting of the Omer, forty-nine days “from the morrow of the Shabbos,” is the level of an arousal from below; and through this there was afterward, on Shavuos, “face to face,” the Giving of the Torah.
Afterward Israel had to act from below: counting the Omer for forty-nine days “from the morrow of the Shabbos” is the arousal from below. Through it the revelation came “face to face” at the Giving of the Torah on Shavuos.


(ועמ״ש עוד מענין הים ראה וינוס92 בביאור ע״פ במדבר סיני93 באהל מועד94 ע״פ המדרש רבה במדבר פרשה א׳ ע״פ הים ראה וינוס ע״ש):
(And see further what is written on the subject of “The sea saw and fled” in the explanation of the verse “In the wilderness of Sinai, in the Tent of Meeting,” according to the Midrash Rabbah, Bamidbar, section 1, on “The sea saw and fled”; see there.)
The maamar closes by pointing to the discourse in Likkutei Torah on “In the wilderness of Sinai, in the Tent of Meeting,” which explains the Midrash on Bamidbar about the sea that fled. There the theme of “The sea saw and fled” is taken further.



In one’s avodah
Before the revealed King, one who serves with love rejoices all the more, and one who serves with awe is filled with greater dread; the maamar presents both as true responses, the dancing of the mountains and the fleeing of the sea. And what was given from above on Pesach, without any arousal from below, must be followed by a person’s own work from below, the forty-nine days of counting the Omer, through which the Torah is given “face to face” on Shavuos.
Questions for discussion
	Why does the same revelation of the king bring joy to the minister and dread to the servant, and what does each response show about how he stands before the king?
	Why must Malchus conceal G-dliness for souls and angels to exist as separate beings, and how does “there is no king without a people” explain this?
	What does the analogy of a child’s months in the womb teach about the souls’ “gestation” from Shemini Atzeres to the seventh day of Pesach?
	What is the difference between the “walking” of the worlds every Shabbos and the mountains’ “dancing,” and why could the sea not dance?
	Why did Pesach come as a “leap” from above, while the Giving of the Torah needed the counting of the Omer from below?

Sources and references
Notes
Paragraph 1
1הים ראה
The note records that this maamar was said in 5571 and that another transcript of it, in the Tzemach Tzedek’s own hand, is printed in Sefer HaMaamarim 5571.
Kehot’s noteנאמר בשנת תקע״א — הנחה אחרת בסה״מ תקע״א מגוכתי״ק כ״ק הצ״צ. ראה מאמרי אדה״א ויקרא-א ע׳ שפז שמיוסד על מאמר זה. ובשער האמונה פס״ב ואילך.
2הים ראה וינוס
The words here quote Psalms 114:3; the passage is shown below.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ג-ד.
3הים ראה וינוס
“‘The sea saw and fled’: what did it see? Rabbi Nehorai said, it saw the explicit Name engraved on the staff, and it split; Rabbi Nechemiah said, it saw, as it were, the hand of the Holy One, blessed be He, and it split.” Moshe tells Israel that G-d’s miracles for them were done through water, and so it would be when they crossed the Jordan.
Devarim Rabbah 3:8דברים רבה ג׳:ח׳
4הים ראה וינוס
“Shimon of Kitron said: In the merit of Joseph’s bones the sea split for Israel, as it is written, ‘The sea saw and fled’, in the merit of ‘and he left his garment in her hand and fled.’” The text cites this as “Mikeitz, end of section 87.”
Bereshit Rabbah 87:8בראשית רבה פ״ז:ח׳
ותתפשהו בבגדו וגו׳ ויצא החוצה - קפץ בזכות אבות, היך מה דאת אמר (בראשית טו): ויוצא אותו החוצה. שמעון איש קטרון אמר: בזכות עצמותיו של יוסף נקרע הים לישראל, הה״ד (תהלים קיד): הים ראה וינוס, בזכות ויעזוב בגדו בידה וינס. ותקרא לאנשי ביתה, נתנה אותו בפיהם של כולם, ותנח (אדוני) בגדו אצלה. רבי אמי אמר: מחבקתו ומנשקתו:
“She seized him by his garment, saying: Lie with me. He left his garment in her hand and fled, and went outside” (Genesis 39:12). “She seized him by his garment…and went outside” – he leapt by the merit of the patriarchs, just as it says: “He took him outside” (Genesis 15:5). Shimon of Kitron said: By the merit of Joseph’s bones, the sea was split for Israel. That is what is written: “The sea saw and fled” (Psalms 114:3), by the merit of: “He left his garment in her hand …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5הים ראה וינוס
“‘The sea saw’: what did the sea see? It saw the coffin of Joseph and fled before it. Why? Because it is written of him, ‘and he fled and went outside.’” The text’s “Zohar II, end of 49a.”
Zohar, Beshalach 10:105–114ספר הזהר, בשלח י׳:ק״ה-קי״ד
And when the Israelites reached the shore and there beheld the waves of the sea heaving and tossing, and lifting up their eyes beheld so close behind them Pharaoh and all his hosts, they were grievously affrighted, therefore crying out unto the L-rd. “Also the sea saw and fled” (Ps. 114, 3). What saw it, and why did it flee? It saw the coffin of Joseph, the man who “fled and went outside” (Gen. 39, 12). We likewise read that the Egyptians said “Let us flee”. Why said they so? …
The Zohar; London, Soncino Press, 1933 (Public Domain)
6הים ראה וינוס
Explaining the sailors’ question to Jonah, the Zohar says that as soon as the sea saw Joseph’s coffin it split and became dry land, as it says, “The sea saw and fled”: it saw the one of whom it is written, “and he fled and went outside.”
Zohar, Pekudei 21:184–194ספר הזהר, פקודי כ״א:קפ״ד-קצ״ד
R. Simeon here adduced the verse: “Then said they unto him: Tell us, we pray thee, inasmuch as (ba’asher) thou art the cause that this evil is upon us, what is thine occupation?.. Then the men feared G-d exceedingly…” (Jonah 1, 8-16). ‘There is much’, he said, ‘to ponder over in this text. For, indeed, the men put to him their question with deep wisdom. Thus they wished tc find out whether Jonah was of the seed of Joseph, at the sight of whose coffin the sea straightway divided itself …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7“The sea saw and fled; the Jordan turned back. The mountains danced like rams, the hills like young sheep.” The verses of the psalm of the Exodus, said in Hallel, on which the maamar is built.
Psalms 114:3–4תהילים קי״ד:ג׳-ד׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר: הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The sea saw it, and fled; The Jordan turned backward. The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8כשר לפני המלך
Rabban Yochanan ben Zakkai said of Rabbi Chanina ben Dosa, whose prayer was answered when his own was not: “He is like a servant before the king, and I am like a minister before the king.” The maamar uses the two images for service out of awe and service out of love.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
9סד״ה רני ושמחי
There the Alter Rebbe explains that the “daughter” is the one being refined, while “my sister,” the masters of Torah, do the refining; this is “like a minister before the king,” whereas the “daughter,” the mitzvos, is “like a servant before the king.”
Kehot’s noteתו״א לו, ד.
10רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I am coming, and I will dwell in your midst.” The opening words of the Torah Ohr discourse to which the parenthesis refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11מפני מה אתה בורח אמר לו הים מפני אלוה יעקב מפני יראתו של הקב״ה
When Moshe told the sea to split, it refused; it fled only when it saw that the Holy One, blessed be He, had placed His right hand on Moshe’s. Moshe asked it, “Why are you fleeing?” and the sea answered, “Before the G-d of Jacob, out of awe of the Holy One, blessed be He.”
Shemot Rabbah 21:6שמות רבה כ״א:ו׳
… אלא שראה להקדוש ברוך הוא, שנתן יד ימינו על משה ולא יכול לעכב, אלא ברח מיד. אמר לו משה: מפני מה אתה בורח? אמר לו הים: מפני אלקי יעקב, מפני יראתו של הקדוש ברוך הוא, מיד כיון שהרים משה ידו על הים נבקע, שנאמר (שמות שם, כא): ויבקעו המים אינו אומר ויבקע הים, אלא ויבקעו המים, מלמד, שכל המים שהיו בכל המעיינות ובבורות ובכל מקום נבקעו, שנאמר: ויבקעו המים. וכן בשעה שחזרו, חזרו כל המים, שכן הוא אומר (שם שם, כח): וישובו המים. וכל הנסים הללו נעשו על ידי …
“And you, raise your staff, and extend your hand over the sea, and split it; and the children of Israel will come into the midst of the sea on dry ground” (Exodus 14:16). “Raise your staff” – Moses said before the Holy One blessed be He: ‘You are saying to me that I should split the sea and render the sea dry land, but isn’t it written: “I placed the sand as the boundary of the sea” (Jeremiah 5:22)? You swore that you would never split it.’ Rabbi Elazar HaKappar …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12וירא העם וינועו
At Sinai, “the people saw, and they trembled and stood at a distance.” The maamar compares the sea’s flight to this recoil in awe.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
13הים ראה וינוס ברבות במדבר
A parable of a prince who entered one province and then another, and their people fled from him, until a ruined city came out to welcome and praise him: so when the Holy One, blessed be He, came to the sea it fled, “The sea saw and fled,” and likewise “the mountains danced like rams,” while the wilderness welcomed Him.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
14ברבות במדבר פרשה א׳
Later in Likkutei Torah the Alter Rebbe quotes this Midrash in full: a prince entered one province and then another and they fled, but a ruined city welcomed him and he said, “Here I will build a fine throne”; so when the Holy One, blessed be He, came to the sea, “the sea saw and fled,” and likewise “the mountains danced like rams,” while the wilderness welcomed Him and He dwelt in it.
Kehot’s noteראה לקמן פ׳ במדבר ד, ב שנעתק הלשון ”לנשיא שנכנס במדינה כו׳ הים ראה וינוס” — יהל אור ע׳ תמב. אוה״ת נ״ך-א ע׳ רלט.
15ובפ׳ עקב
The note quotes the Midrash on Eikev as it appears there: “The sea saw the explicit Name … it saw the hand of the Holy One, blessed be He.”
Kehot’s note”הים ראה שם המפורש ראה כו׳, ידו של הקב״ה ראה כו׳” — יהל אור ע׳ תמב.
16אתה עובר היום את הירדן
“Hear, O Israel: you are crossing the Jordan today.” The verse of Parshas Eikev in connection with which the text cites the Midrash.
Deuteronomy 9:1דברים ט׳:א׳
שְׁמַע יִשְׂרָאֵל אַתָּה עֹבֵר הַיּוֹם אֶת־הַיַּרְדֵּן לָבֹא לָרֶשֶׁת גּוֹיִם גְּדֹלִים וַעֲצֻמִים מִמֶּךָּ עָרִים גְּדֹלֹת וּבְצֻרֹת בַּשָּׁמָיִם:
Hear, O Israel: thou art to pass over the Jordan this day, to go in to dispossess nations greater and mightier than thyself, cities great and fortified up to heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17מקץ ס״פ פ״ז
The note quotes the Midrash as it appears there: “In the merit of Joseph’s bones the sea split for Israel, as it is written, ‘The sea saw and fled’, in the merit of ‘and he left his garment in her hand and fled.’”
Kehot’s note”בזכות עצמותיו של יוסף נקרע הים לישראל דכתיב הים ראה וינוס בזכות ויעזוב בגדו בידה וינס כו׳” — יהל אור ע׳ תמא.
18שביעי של פסח
On Shemini Atzeres, when “He causes the rain to fall” is first said, comes the union of Rachel (Malchus) in which the seed descends; she then carries it through the winter months until the seventh day of Pesach, and gives birth “in the mystery of the splitting of the Sea of Reeds.”
Pri Etz Chaim, Gate of Lulav 8פרי עץ חיים, שער הלולב ח׳
19ומבואר בפע״ח
In Iggeres HaKodesh 20 the Alter Rebbe writes that the creation of the souls from Malchus, to be separate beings in the World of Beriah, is called “birth,” like the splitting of the Sea of Reeds, which “depends on Atika”; and that the growth of the souls for seven months, from the union of Shemini Atzeres until the seventh day of Pesach, is through supernal lights drawn from above.
Kehot’s noteשער כט. שער הלולב ספ״ח. אגה״ק ס״כ (תניא קל, ב).
20ובנ״י הלכו ביבשה
“And the children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.” The maamar reads it as the souls’ emergence from the concealing sea into revealed existence.
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
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Kehot’s noteשמות יד, כט.
21והענין כי נשמות ישראל
In the other transcript this point is explained at greater length, opening: “To understand this, what this birth is: it is known from the sayings of our Sages.”
Kehot’s noteבסה״מ תקע״א שם מבואר יותר: ולהבין זה מהו ענין לידה זו הנה ידוע מארז״ל.
22ישראל עלו במחשבה
Besides the places in the Tikkunei Zohar, the note points to later discourses in Likkutei Torah on “Israel arose in thought,” and to the Kehot notes on Matos where further sources are listed.
Kehot’s noteת״ז (ו, א. עט, ב. פ, א. צט, ב. ק, א. קב, ב. קסז, ב. [תיקונים מז״ח קח, ב] כג, ב). ועל״ק פ׳ בהר בד״ה את שבתותי (מו, א) ור״פ בחקותי. [כ]. וראה לקמן במ״מ לפ׳ מטות פג, ג.
23נשמות ישראל עלו במחשבה
The first of the places in the Tikkunei Zohar listed in the Kehot note: Tiferes, called “Adam,” is “first in thought and last in deed,” and so the Sages said, “Israel arose in thought to be created.”
Tikkunei Zohar 6a:5תקוני הזהר ו׳ א:ה׳
… הֵ"א דִלְתַתָּא, דְאוּקְמוּהוּ עֲלֵיהּ דַּהֲוָה רִאשׁוֹן לְמַחֲשָׁבָה וְאַחֲרוֹן לְמַעֲשֶׂה, וּבְגִין דָּא אוּקְמוּהוּ רַבָּנָן, יִשְׂרָאֵל עָלָה בְּמַחֲשָׁבָה לִיבָּרְאוֹת, דְּאִתְּמַר עֲלַיְיהוּ אָדָם אַתֶּם, אוּף הָכִי תִּפְאֶרֶת דְּאִיהוּ יהו״ה, אִיהוּ רִאשׁוֹן לְמַחֲשָׁבָה דְאִיהִי חָכְמָה עִלָּאָה, וְאַחֲרוֹן לְמַעֲשֶׂה דְאִיהוּ י׳ מִן אדנ״י, חָכְמָה תַּתָּאָה, יִרְאַת יְיָ', מַלְכוּת דִּילֵיהּ.
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24ואז נק׳ אחים ורעים להקב״ה
The note points to the Mitteler Rebbe’s explanations of the Zohar for Israel being called “brothers and friends” of the Holy One, blessed be He.
Kehot’s noteראה ביאה״ז לאדה״א קיד, ד. ביאה״ז לצ״צ-א ע׳ תקמו. יהל אור ע׳ תפד.
25לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
26לאו מכל אינון מדות איהו כלל
In Elijah’s prayer (Patach Eliyahu), after the Sefiros are named, it says that G-d has no knowable righteousness, which is judgment, nor knowable justice, which is mercy, “nor any of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
27יו״ד חכמה ה׳ בינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז (ו, ב).
28יו״ד חכמה ה׳ בינה
The light of the Cause of all, hidden in Keser, spreads into the Name Havayah: “yud, Chochmah; hei, Binah; vav, comprising six Sefiros; hei, Malchus.”
Tikkunei Zohar 6b:5תקוני הזהר ו׳ ב:ה׳
… עִלַּת עַל כֹּלָּא טָמִיר וְגָנִיז בְּכֶתֶר, וּמִנֵּיהּ אִתְפַּשַּׁט נְהוֹרֵיהּ עַל יהו״ה, דְּאִיהוּ י׳ חָכְמָה, ה׳ בִּינָה, ו׳ כְּלִיל שִׁית סְפִירָן, ה׳ מַלְכוּת, וְהַאי אִיהוּ אִתְפַּשְׁטוּתֵיהּ מֵעִילָא לְתַתָּא, וְאוּף הָכִי אִתְפַּשַּׁט נְהוֹרֵיהּ עַל י׳ מִן אדנ״י מִתַּתָּא לְעִילָא, עַד אֵין סוֹף, דְּאִתְרְמִיז בְּאדנ״י אַיִ"ן, וּבְגִין דָּא י׳ י׳ מִן יאהדונה״י עֲשָׂרָה עֲשָׂרָה הַכַּף, דָּא כ׳ מִן כֶּתֶר, וּמָארֵי דְכֹלָּא לֵית בֵּקהּ צִיּוּר דְּאוֹת וּנְקוּדָה, הֲדָא הוּא דִכְתִיב (ישעיה מ יח כה) וְאֶל מִי תְדַמְּיוּנִי וְאֶשְׁוְה, וְאֶל מִי תְּדַמְּיוּן אֵ"ל, וּמַה דְּמוּת תַּעַרְכוּ לוֹ.
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29“Dread and fear fall upon them.” From the Song at the Sea; the maamar borrows its words for the servant’s dread when the king is revealed.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
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Paragraph 2
30ס״ר נשמות ישראל
In chapter 37 the Alter Rebbe writes that the community of Israel is six hundred thousand particular souls, which are roots, each dividing into six hundred thousand sparks, and that together they hold the life-force of the whole world, which was created for them.
Tanya, Likkutei Amarim 37:28תניא, חלק ראשון; ליקוטי אמרים ל״ז:כ״ח
וְהִנֵּה, הַמְשָׁכָה וְהֶאָרָה זוֹ שֶׁהָאָדָם מַמְשִׁיךְ וּמֵאִיר מֵהֶאָרַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא עַל נַפְשׁוֹ, וְעַל נַפְשׁוֹת כָּל יִשְׂרָאֵל, הִיא הַשְּׁכִינָה, כְּנֶסֶת יִשְׂרָאֵל, מְקוֹר כָּל נִשְׁמוֹת יִשְׂרָאֵל כְּמוֹ שֶׁיִּתְבָּאֵר לְקַמָּן, עַל יְדֵי עֵסֶק הַתּוֹרָה – נִקְרֵאת בִּלְשׁוֹן ״קְרִיאָה״ – ״קוֹרֵא בַּתּוֹרָה״, פֵּירוּשׁ, שֶׁעַל יְדֵי עֵסֶק הַתּוֹרָה קוֹרֵא לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא לָבוֹא אֵלָיו, כִּבְיָכוֹל, כְּאָדָם הַקּוֹרֵא לַחֲבֵירוֹ שֶׁיָּבֹא אֵלָיו, וּכְבֵן קָטָן הַקּוֹרֵא לְאָבִיו לָבֹא אֵלָיו לִהְיוֹת עִמּוֹ בְּצַוְותָּא חֲדָא, וְלֹא לִיפָּרֵד מִמֶּנּוּ וְלִישָּׁאֵר יְחִידִי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז. סה״מ תקס״ו ס״ע קצ. סה״מ תרמ״ד ע׳ רסה. דרשת תורת ה׳ תמימה להרמב״ן (ירושלים תשכ״ד) ע׳ קסב וקבלת רז״ל כי לא נבראו בשינוי הפרצופים אלא בששים רבוא.
31ס״ר . . מס״ר אותיות המחשבה
There the Alter Rebbe explains that the souls of Israel “arose in thought,” unlike the angels, who come from “the breath of His mouth,” speech; though all thought is as nothing before G-d, thought is above speech, which is called the outer garment.
Kehot’s noteראה לקמן פ׳ בהר מא, ב.
32כעצם א׳ עם מהות השכל שבתוכם
The other transcript adds: “(and not like the analogy of speech in the mouth, which is a garment separate from the intellect, only that it is enclothed in it as a person is enclothed in a garment; whereas thought is a joined garment, as is explained elsewhere).”
Kehot’s noteבסה״מ תקע״א נוסף: (ולא כמשל הדיבור שבפה שהוא לבוש נפרד מן השכל רק שמתלבש בו כמו שהאדם מתלבש בבגד, משא״כ המחשבה היא לבוש המחובר וכמ״ש במ״א).
33באצילות איהו וחיוהי וגרמוהי חד
In the introduction to the Tikkunei Zohar: in the ten Sefiros of Atzilus the King is within them, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so in the ten Sefiros of Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
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34בד״ה זכור את יום השבת
There the Alter Rebbe explains that the angels come from speech, the “revealed world,” a middle garment that leaves the soul and becomes a thing of its own, whereas Israel “arose in thought,” the inner garment that is always united with the soul, the “hidden world.”
Kehot’s noteתו״א עא, א.
35זכור את יום השבת
“Remember the Shabbos day to keep it holy.” The opening words of the Torah Ohr discourse on Yisro to which the parenthesis refers.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובד״ה אני ישנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לקמן שה״ש לג, ג.
37אני ישנה
“I sleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved (rayasi), my dove, my perfect one.” The opening of the discourse to which the parenthesis refers, on the word “my beloved.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
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38ובד״ה שחורה אני
There the “daughters of Jerusalem” are the souls before they descend into a body and an animal soul, while they are still included in their Source in a state of actual ayin, nullified within the Infinite Light; this is the state of the soul in Atzilus that the maamar describes.
Kehot’s noteלקו״ת שה״ש ו, ג.
39שחורה אני
“I am black, yet comely, O daughters of Jerusalem.” The opening of the discourse in Likkutei Torah, Shir HaShirim, to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
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40ושמתי כדכד
“And I will make your windows of kadkod, and your gates of carbuncle stones.” Another discourse to which the parenthesis refers opens with this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
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41לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The maamar uses it to show that “letters of thought” in Atzilus are only a figure of speech.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
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Kehot’s noteישעי׳ נה, ח.
42ה׳ מלך גאות לבש
“G-d reigns; He has garbed Himself in majesty.” Kingship is described as a garment, which the maamar explains as the concealment that allows separate beings to exist.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
43אין מלך בלא עם
Besides Rabbeinu Bachya, the note points to the sources gathered there for the saying “there is no king without a people.”
Kehot’s noteבחיי וישב לח, ל. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרלא.
44אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh Hashanah, the day creation began, we say “the holy King,” for that day was the beginning of His works, “and there is no king without a people.”
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
45נק׳ המל׳ ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שעה״כ בערכו.
46בד״ה מי מנה
That discourse on “Who has counted the dust of Jacob” contrasts the mitzvos, the lower unity, which come within “number,” with Torah study, the higher unity, which is beyond number like dust; the text points there for its discussion of “and the sea was upon them, above.”
Kehot’s noteלקו״ת בלק סח, א.
47מי מנה עפר יעקב
Bilam’s words: “Who has counted the dust of Jacob, or numbered a quarter of Israel?” The opening of the discourse in Likkutei Torah, Balak, to which the parenthesis refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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48מה שיש ביבשה
“The Sages taught: Everything that is on dry land is in the sea, except the weasel.” The maamar uses it for Malchus as a “sea” that holds hidden all that is later revealed.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. וראה לעיל יד, ב במ״מ.
49יהי אור . . יהי רקיע
“And G-d said, ‘Let there be light,’ and there was light.” One of the utterances of creation whose letters, the maamar says, are in Atzilus and give life to all the worlds.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג-ו.
50יהי רקיע
“And G-d said, ‘Let there be a firmament in the midst of the waters.’” Another of the utterances of creation.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כמ״ש בסש״ב בשם הזהר
the passage shares nothing with the note
Kehot’s noteרפנ״ב. וראה לקמן שה״ש יח, סע״ב במ״מ לשם.
52בביאור ע״פ יונתי
There the Alter Rebbe explains that Israel “arose in thought,” the “primordial thought,” because the purpose of creation is a dwelling below, the revelation of the Infinite Light in Beriah, Yetzirah and Asiyah, which are a separate yesh; in Atzilus, “He and His vessels are one” in any case.
Kehot’s noteלקו״ת שה״ש יח, ב.
53ע״פ למען תירא
That discourse asks why the mitzvos are called “the commandments of the King,” rooted in Malchus, and yet are garments and encompassing lights; to answer, it first explains the chain of cause and effect and how a something comes from nothing, beginning with Gan Eden, which is in Malchus.
Kehot’s noteלקו״ת ואתחנן י, ב.
54למען תירא
“So that you may fear Havayah your G-d, to keep all His statutes and His commandments.” The opening of the discourse in Likkutei Torah, Vaeschanan, to which the parenthesis refers.
Deuteronomy 6:2דברים ו׳:ב׳
לְמַעַן תִּירָא אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־חֻקֹּתָיו וּמִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוֶּךָ אַתָּה וּבִנְךָ וּבֶן־בִּנְךָ כֹּל יְמֵי חַיֶּיךָ וּלְמַעַן יַאֲרִכֻן יָמֶיךָ:
that thou mightest fear the L-RD thy G-d, to keep all His statutes and His commandments, which I command thee, thou, and thy son, and thy son’s son, all the days of thy life; and that thy days may be prolonged.
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55בשמע״צ שאומרים מוריד הגשם
Two discussions in the Mitteler Rebbe’s discourses to which the note points for the souls being drawn down on Shemini Atzeres, when “He causes the rain to fall” is first said.
Kehot’s noteראה במאמרי אדה״א ויקרא כרך א ע׳ שצא ואילך. דברים כרך ד׳ ע׳ א׳שנה ואילך.
56שאומרים מוריד הגשם
On Shemini Atzeres, in the Musaf prayer, when “He causes the wind to blow and the rain to fall” is said, comes the union in which the drop of seed descends into the womb of Nukva; this union lasts until the seventh day of Pesach, when she gives birth “in the mystery of the splitting of the Sea of Reeds.”
Pri Etz Chaim, Gate of Lulav 8:2פרי עץ חיים, שער הלולב ח׳:ב׳
ביום ש״ע, נעשה זווג דרחל, במוסף בחזרה, לכן אומרים אז משיב הרוח ומוריד הגשם, כי אז יורדה גשם, כי אז הזווג והורדת טיפת הזרע כנ״ל. לכן בליל שמ״ת אסור בזווג, כי אין זווג אלא בתפלת מוסף, וזווג זה נמשך עד יום ז׳ דפסח. בליל ש” ת אסור בזווג, כי אין המטרוניתא מזדווגת עד הבוקר בתפלת מוסף, ואיך יזדווג האדם. ואע״פ שבשאר הימים שבין ר״ה לש״ת מותר הוא, כי יש זווג אחר של לאה. אבל עתה בש״ע, אין הזווג רק לרחל לבדה, ואינו רק במוסף:
Pri Etz Chaim (Public Domain)
57ושוהים שם ז׳ חדשים
Iggeres HaKodesh 20 says that the growth of the souls for seven months, from the union of Shemini Atzeres until the seventh day of Pesach, is like the growth of Z’eir Anpin and Nukva in the womb of the supernal Imma, through supernal lights from above, up to the Infinite One.
Kehot’s noteראה גם באגה״ק סי׳ כ ובליקוט פי׳ לשם.
58עד״מ בגשמיות . . ברחם הנוק׳
The Tzemach Tzedek quotes this analogy of the child’s gestation there.
Kehot’s noteמובא באוה״ת נח דף סד, א. ביאוה״ז לצ״צ כרך-א ע׳ תקמט.
59כך נשמה דאצי׳ . . ברחם הנוקבא
The application to the soul of Atzilus in the womb of Nukva is quoted there as well.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך א ע׳ תקמט.
60עלונים . . בכדי שיהי׳ . . מלמעלה מהשתלשלות
The Tzemach Tzedek quotes this passage, from the supernal lights to the light from above the chain of descent needed for birth.
Kehot’s noteמובא באוה״ת בראשית-א קטו, א.
61המאמר פ׳ פנחס
The note identifies the “elsewhere” that explains the Zohar’s passage on “As the deer longs” as Biurei HaZohar, 117a.
Kehot’s noteביאוה״ז קיז, א.
62כאיל תערוג
“As the deer longs for streams of water, so my soul longs for You, O G-d.” The verse expounded in the passage of the Zohar on Pinchas to which the text refers.
Psalms 42:2תהילים מ״ב:ב׳
כְּאַיָּל תַּעֲרֹג עַל־אֲפִיקֵי־מָיִם כֵּן נַפְשִׁי תַעֲרֹג אֵלֶיךָ אֱלֹקִים:
As the hart panteth after the water brooks, so panteth my soul after Thee, O G-d.
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63כאיל תערוג
Rabbi Abba opens with “As the deer longs”: here Scripture says ayal and elsewhere ayeles, for there is male and there is female, yet all is one, which is why the verb is feminine; and it is “the hind of the dawn.” The text cites the passage as Pinchas, folio 249.
Zohar, Pinchas 104:691–696ספר הזהר, פנחס ק״ד:תרצ״א-תרצ״ו
64ע״פ למילדות העבריות
The note points to Or HaTorah for the discourse on “to the Hebrew midwives” that the text mentions.
Kehot’s noteראה אוה״ת שמות-ז ע׳ ב׳תקא.
65למילדות העבריות אשר שם האחת שפרה
“And the king of Egypt said to the Hebrew midwives, of whom the name of the one was Shifrah and the name of the second Puah.” The discourse to which the text refers reads ha’achas, “the one,” as hei achas, “one hei.”
Exodus 1:15שמות א׳:ט״ו
וַיֹּאמֶר מֶלֶךְ מִצְרַיִם לַמְיַלְּדֹת הָעִבְרִיֹּת אֲשֶׁר שֵׁם הָאַחַת שִׁפְרָה וְשֵׁם הַשֵּׁנִית פּוּעָה:
And the king of Egypt spoke to the Hebrew midwives, of whom the name of the one was Shiphrah, and the name of the other Puah;
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66ע״פ לך לך
The note identifies “the beginning of Parshas Lech Lecha” as Torah Ohr on that parsha, where, as the text says, the hei added to Avram’s name is explained.
Kehot’s noteתו״א פ׳ לך לך.
67וילך ה׳ את הים
“And Moshe stretched out his hand over the sea, and G-d drove back the sea with a strong east wind all night, and made the sea dry land, and the waters were split.” The maamar takes the wind as the revelation of a light from above the chain of descent.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כא.
68הפך מים ליבשה
Kehot’s note points to Psalms 115:6 for these words.
Psalms 115:6תהילים קט״ו:ו׳
Kehot’s noteתהלים קטו, ו.
69הפך מים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” (The Kehot note gives Psalms 115:6, but the words are in 66:6.)
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מה תצעק אלי
“And G-d said to Moshe, ‘Why do you cry out to Me? Speak to the children of Israel, that they go forward.’” The words on which the Zohar comments.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וז״ש בזהר מה תצעק אלי בעתיקא
Kehot’s note points to Zohar II, 61a for these words.
Zohar II, 61aזח״ב סא, א
Kehot’s noteזח״ב סא, א.
72מה תצעק אלי בעתיקא תליא מילתא
The Zohar reads “to Me” precisely: this was no time for prayer at that level, and, in the variant reading printed there, “the matter depends on Atika,” the Ancient One. (The Kehot note gives Zohar II 61a; the words are on 48a.)
Zohar, Beshalach 8:83–9:94ספר הזהר, בשלח ח׳:פ״ג-ט׳:צ״ד
And this is the significance of the words, “Speak unto the children of Israel that they go forward”, i.e. from the grade they are at present addressing to a higher one.’ BUT LIFT THOU UP THY ROD, AND STRETCH OUT THINE HAND OVER THE SEA, AND DIVIDE IT. This signifies: “Lift up thy rod, on which is engraved the Holy Name; stretch out thine hand with the side bearing this Holy Name, so that the waters, beholding it, may flee before the power that is in its letters. The other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73באצי׳ איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
74בסה״מ תקע״א נוסף אח״ז
The other transcript adds here: “for it specifically gives birth to and brings into being the level of yesh and a thing, etc.; and this is a great principle, that Malchus is what brings about the coming into being of the yesh, as above.”
Kehot’s noteכי היא דוקא המולדת ומהוות להיות בחי׳ יש ודבר כו׳, וזה כלל גדול שהמל׳ היא הגורמת להיות התהוות היש וכנ״ל.
75בשמ״ע . . ז׳ של פסח
The note says that the sources for Shemini Atzeres and the seventh day of Pesach were already given on page 16b, in the preceding discourses; the passage there explains that the miracle of Pesach came through a revelation of sovev, which shines on all alike.
Kehot’s noteנסמן לעיל טז, ב.
Paragraph 3
76ההרים רקדו
“The mountains danced like rams, the hills like young sheep.” The maamar now explains both halves of the verse, the mountains and the hills, and their dancing.
Psalms 114:4תהילים קי״ד:ד׳
הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77הרים הם חג״ת
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שער ערכי הכנויים מערכת הר בסופה. ע״ח שער דרושי הנקודות פ״ד (מ״כ).
78מדי שבת בשבתו
“And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come to bow down before Me.” The maamar borrows the phrase for the weekly ascent of the worlds on Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
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79בד״ה ותוסף אסתר
There the Alter Rebbe explains that the Congregation of Israel is called Rachel when its desire to be nullified and included in its Source is revealed, “like a ewe (rachel) before her shearers, mute,” and Esther when this is hidden, as in “I will surely hide (aster astir) My face.”
Kehot’s noteתו״א צד, ד.
80ותוסף אסתר
“And Esther spoke again before the king, and fell at his feet and wept.” The opening words of the Torah Ohr discourse to which the parenthesis refers.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81כבד פה
Moshe said, “I am not a man of words … for I am heavy of mouth and heavy of tongue.” The maamar explains it as speech silenced by a light above intellect.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
82צלותא בחשאי
The Zohar speaks of those who pray in a whisper, with the will of the heart, so that their prayer is not heard by another; that prayer rises and is received above. The Kehot note points here for “prayer in silence.”
Zohar II, 202aזח״ב רב, א
Kehot’s noteראה תיקונים בז״ח קא, ג. זח״ב רב, א.
83בביאור ע״פ אלה מסעי
There the forty-two journeys are linked with the Name of forty-two letters, explained as six levels each comprising seven, and each journey was followed by an encampment.
Kehot’s noteלקו״ת מסעי צב, ב.
84אלה מסעי
“These are the journeys of the children of Israel, who went out of the land of Egypt.” The opening of the discourse in Likkutei Torah, Masei, to which the parenthesis refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85מלפני אדון חולי ארץ גו׳ ההופכי
“Tremble, O earth, before the Master, before the G-d of Jacob.” The psalm’s answer to why the sea fled and the mountains danced; the maamar reads it as the revelation of sovev.
Psalms 114:7תהילים קי״ד:ז׳
מִלִּפְנֵי אָדוֹן חוּלִי אָרֶץ מִלִּפְנֵי אֱלוֹהַּ יַעֲקֹב:
Tremble, thou earth, at the presence of the L-rd, At the presence of the G-d of Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ז-ח.
86ההפכי הצור וחלמיש מוציאי אש להיות אגם מים
“Who turns the rock into a pool of water, the flint into a fountain of water.” The maamar reads it as Gevurah, the fire-striking flint, turned into Chesed, water.
Psalms 114:8תהילים קי״ד:ח׳
הַהֹפְכִי הַצּוּר אֲגַם־מָיִם חַלָּמִישׁ לְמַעְיְנוֹ־מָיִם:
Who turned the rock into a pool of water, The flint into a fountain of waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87עושה שלום
“Dominion and fear are with Him; He makes peace in His heights.” The text refers to the known teaching that this is peace between Michael and Gavriel, the angels of water and fire.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרמה.
88אשר פסח
“It is a Pesach offering to G-d, who passed over the houses of the children of Israel in Egypt.” The maamar reads the “passing over” as a leap beyond order, without an arousal from below.
Exodus 12:27שמות י״ב:כ״ז
וַאֲמַרְתֶּם זֶבַח־פֶּסַח הוּא לַה׳ אֲשֶׁר פָּסַח עַל־בָּתֵּי בְנֵי־יִשְׂרָאֵל בְּמִצְרַיִם בְּנׇגְפּוֹ אֶת־מִצְרַיִם וְאֶת־בָּתֵּינוּ הִצִּיל וַיִּקֹּד הָעָם וַיִּשְׁתַּחֲווּ:
that ye shall say: It is the sacrifice of the L-RD’s passover, for that He passed over the houses of the children of Israel in Egypt, when He smote the Egyptians, and delivered our houses.’ And the people bowed the head and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89מדלג על ההרים
“The voice of my beloved! Behold, he comes leaping over the mountains, skipping over the hills.” Here it describes G-d’s leap at the Exodus, beyond the order of levels.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving, seven complete weeks.” The commandment of counting the Omer, which the maamar calls the arousal from below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91פנים בפנים
“Face to face G-d spoke with you on the mountain, out of the midst of the fire.” Said of the Giving of the Torah at Sinai.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
92הים ראה וינוס
The Midrash on “In the wilderness of Sinai”: the provinces fled from the prince, but a ruined city welcomed him; so when the Holy One, blessed be He, came to the sea, “The sea saw and fled,” while the wilderness welcomed Him and He made His dwelling in it.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
93בביאור ע״פ במדבר סיני
That discourse explains the refining of good from evil at the time of prayer, when Malchus rises as “wilderness” and thirst, and then interprets the Midrash Rabbah on Bamidbar, in which “the sea saw and fled” from the King while the wilderness received Him.
Kehot’s noteלקו״ת במדבר ד, ב.
94במדבר סיני באהל מועד
“And G-d spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The opening of the discourse in Likkutei Torah, Bamidbar, to which the parenthesis refers.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tzav · Maamar 12
והניף ידו על הנהר בעים רוחו והכהו לשבעה…
“And He Will Wave His Hand over the River”
At the Exodus G-d split the “sea,” the concealing speech of Malchus, so that Atzilus shone into the created worlds and the Torah of deeds could be given; in the Future He will split the “river,” the subtler concealment of thought that flows from Eden, and Eden itself will be revealed: the inner dimension of the Torah, which Mashiach will teach as sight rather than hearing.
The maamar in brief
Isaiah foretells that G-d will wave His hand over the river and strike it into seven streams. The Alter Rebbe contrasts this with the splitting of the Sea of Reeds. The sea is Malchus, divine speech, whose letters hide the light they carry; at the Exodus this concealment parted, Beriah was joined to Atzilus, each of the twelve tribes rose by its own path to its root, and so the Torah could be given: the mitzvos, “today to do them.” The river is Binah, thought, which flows from Eden but still clothes Chochmah in letters. When it is split, Eden itself will be revealed: the inner dimension of the Torah and the reasons of the mitzvos, which Mashiach will teach as sight, as the Arizal saw in an hour what eighty years of speech could not convey. The seven streams are the Patriarchs and Matriarchs, rooted beyond the river, through whom this revelation reaches all Israel, drawn down by the compassion of the Patriarchs and by teshuvah. Then the dividing rivers, like the Nile, will no longer be needed, and the earth will be full of the knowledge of G-d.

Outline
	1The sea: speech that concealsThe Sea of Reeds is Malchus of Atzilus, the supernal speech, whose letters hide the light they carry from worlds that have no wisdom of their own; the splitting of the sea made the hidden revealed and joined Beriah to Atzilus, each of the twelve tribes rising to its root among the twelve boundaries of Z’eir Anpin.¶1–3
	2From the sea to the riverThe splitting of the sea prepared for the Giving of the Torah, the mitzvos that draw Atzilus into the lower worlds, “today to do them”; “tomorrow to receive their reward” is the revelation of the Torah’s inner dimension through Mashiach, who will teach it to all the people, and for this the river must be split.¶4–6
	3The river: thought and the sight of EdenThe river is the Euphrates, Binah, thought, which flows ceaselessly from Eden but is still a garment of letters; Gan Eden receives only through it, and Eden itself is unseen. The Future revelation is sight of Chochmah itself, as the Arizal grasped in an hour what eighty years could not say, and as Moshe sought for Israel; Mashiach will reveal it.¶7–11
	4Seven streams: the Patriarchs and MatriarchsThe seven streams are the three Patriarchs and four Matriarchs, in Atzilus and rooted “beyond the river” in Atik; through them the revelation of Mocha Stima’ah will reach all Israel. Following the Ramaz, peshat, remez and derush rectify the lower worlds, while sod rectifies Atzilus; the “might of His wind” is Mashiach’s spirit, drawn down through teshuvah.¶12–14
	5Compassion and the TorahThe tribes’ compassion for the soul in the body draws down Yaakov’s compassion and the revealed Torah; the Patriarchs’ compassion will draw down the great compassion of Arich Anpin and the inner dimension. The Tree of Knowledge as wheat, the Oral Torah’s work of refinement, Adam before the sin, and the Shavuos waving of the two loaves over the two lambs.¶15–16
	6The tongue of the Sea of EgyptThe Nile, Pishon, is one of the four rivers that divide from Eden, the source of Egypt’s wisdom and of the separate, bounded worlds; in the Future, when G-d’s speech is seen as one with Him, they will not be needed. A second reading: the seven streams are the seven attributes and speech, the river is Binah, and its own light will fill the lower worlds.¶17–20


Key concepts
	Sea and riverים ונהר
	The sea is Malchus, divine speech, whose waters are gathered and still and whose letters conceal; the river is Binah, thought, which flows continually from Eden and is a subtler garment.

	The splitting of the Sea of Reedsקריעת ים סוף
	The removal of the concealment of speech, so that the hidden became revealed and Beriah was joined to Atzilus; it prepared for the Giving of the Torah.

	Eden and the Gardenעדן וגן
	Eden is Chochmah itself, which no eye has seen; the Garden receives from it only through the river of letters. In the Future Eden itself will be revealed.

	Sight and hearingראיה ושמיעה
	Hearing and understanding come through letters; sight grasps the essence itself, at once. The Future revelation of the Torah’s inner dimension is sight.

	The inner dimension of the Torahפנימיות התורה
	The reasons of the Torah and the mitzvos, rooted in Mocha Stima’ah above Atzilus, which Mashiach will teach to all the people, with endless ascents.

	The lower and the higher chariotמרכבתא תתאה ומרכבתא עילאה
	The twelve tribes, in Beriah and rooted in Z’eir Anpin, are the lower chariot; the Patriarchs and Matriarchs, in Atzilus and rooted beyond the river, are the higher chariot and the seven streams.

	Compassionרחמנות
	The tribes’ compassion for the spark of G-dliness fallen into the body draws down Yaakov’s compassion and the revealed Torah; the Patriarchs’ compassion will draw down the great compassion of Arich Anpin and the Torah’s inner dimension.

	PaRDeSפרד״ס
	The four levels of Torah interpretation: peshat, remez and derush rectify the lower worlds, the “world of division,” while sod rectifies Atzilus itself.


Section 1 · ¶1–3
The sea: speech that conceals
1והניף ידו על הנהר1 בעים רוחו והכהו לשבעה נחלים2 (בישעיה סי׳ י״ב) הנה ים סוף הוא בחי׳ מלכות3 דאצילות
“And He will wave His hand over the river with the might of His wind, and He will strike it into seven streams” (Isaiah, chapter 12). Now, the Sea of Reeds (Yam Suf) is the level of Malchus (sovereignty) of Atzilus,
The maamar opens with Isaiah’s prophecy of the final redemption (Isaiah 11:15 in our editions; the text gives the chapter as 12): as G-d split the sea at the Exodus, so He will one day wave His hand over “the river” and break it into seven streams for the returning exiles. Before turning to the river, the Alter Rebbe explains the sea of the Exodus: the Sea of Reeds is Malchus of Atzilus, the last of the Ten Sefiros of the World of Emanation.


שהיא בחי׳ דבור העליון שהדבור הוא סופא דכל דרגין שבדבר ה׳ שמים נעשו4 וכל העשרה מאמרות הם המשכות מע״ס [מעשר ספירות] דאצילות ומתלבשים באותיות הדבור יהי אור5 הוא ההמשכה מבחי׳ חכמה כו׳
which is the level of the supernal speech; for speech is “the end (sofa) of all levels,” since “by the word of G-d the heavens were made.” And all the Ten Utterances are drawings-down from the Ten Sefiros of Atzilus, and they are vested in the letters of speech: “Let there be light” is the drawing-down from the level of Chochmah (wisdom), etc.
Malchus is G-d’s “speech,” the lowest of the divine levels, and the Aramaic word for “end,” sofa, echoes the name Yam Suf. The world was created through divine speech, the Ten Utterances, and each utterance carries a light from one of the Ten Sefiros; “Let there be light,” for example, carries the light of Chochmah.


והדבור הוא מעלים ומכסה על אור ההמשכה. כמו עד״מ באדם6 הנה אותיות הדבור הם כלי להשכל והמדות שהם נמשכים ומתלבשים בו.
And the speech hides and covers the light that is drawn down. As, by way of analogy, in a human being: the letters of speech are a vessel for the intellect and the emotive attributes (middos), which are drawn into it and vested in it.
Speech carries this light, but it also covers it, like a garment. The human analogy makes the point: our words are the vessel that carries our ideas and feelings out to others.


אך מ״מ האותיות הם מעלימים על השכל שבתוכן ומצפינים אותו בתוכן שהרי הקטן אף שמבין כל האותיות והתיבות ואומרן היטב עכ״ז [עם כל זה] אינו מבין כלל ההשכלה שבתוך האותיות רק מי שהוא עצמו חכם מקודם
Nevertheless, the letters hide the intellect that is within them and conceal it within them. For a small child, even though he understands all the letters and the words and says them well, nevertheless does not understand at all the concept that is within the letters; only one who is himself wise beforehand
Yet the same words also hide what they carry. A small child can read and pronounce every word of a wise text and still grasp nothing of its meaning; only someone who is already wise finds the idea inside the words.


אזי מבין מתוך האותיות כו׳ אבל מהות האותיות עצמן הוא בחי׳ העלם לגבי מהות השכל והמדות.
then understands from within the letters, etc. But the essential nature of the letters themselves is the level of concealment relative to the essential nature of the intellect and the emotive attributes.
Such a person draws the meaning out of the letters only because he brings his own understanding to them. In themselves, the letters are a concealment of the intellect and feelings that they hold.




2ולכן למעלה שהתהוות החכמה דבי״ע הוא רק מן הדבור עליון ולא כמו במשל שהלומד הוא חכם מקודם.7
Therefore, above, since the coming into being of the Chochmah of Beriah, Yetzirah and Asiyah is only from the supernal speech, and [it is] not as in the analogy, where the learner is wise beforehand,
Above there is no “wise learner”: the wisdom found in the created worlds of Beriah, Yetzirah and Asiyah comes into being only from the supernal speech. Unlike the wise reader in the analogy, those worlds bring no understanding of their own to the letters.


הרי א״כ הדבור והאותיות דמל׳ דאצי׳ הם מעלימין ומצפינין על החב״ד [החכמה בינה ודעת] והמדות דאצילות המתלבשים בהדבור שלא יתגלה כלל בבריאה
it follows, then, that the speech and the letters of Malchus of Atzilus hide and conceal the Chochmah, Binah and Daas and the emotive attributes of Atzilus that are vested in the speech, so that it is not revealed in Beriah at all,
It follows that the speech and letters of Malchus of Atzilus completely hide the intellect, Chochmah, Binah and Daas, and the emotive attributes of Atzilus that are vested in them. What they contain does not appear in Beriah at all.


כי אם איזו הארה מועטת מאד כמו בחי׳ האור הנמשך ע״י השערות כו׳ (ועמ״ש מזה בד״ה שניך כעדר הרחלים8)9 וזהו ענין ים שנקרא עלמא דאתכסיא.
except for some very slight radiance, like the level of the light that is drawn down through the hairs, etc. (and see what is written about this in the discourse beginning “Your teeth are like a flock of ewes”). And this is the meaning of “sea,” which is called “the hidden world” (alma de’iskasya).
Only a faint glimmer passes through, which Kabbalah compares to the light that passes through the hairs: hair grows from the head but carries only a trace of its life. That is why Malchus is called “sea,” the “hidden world,” for the sea covers everything within it.


א״נ [אי נמי] מה שהדבור נק׳ העלם היינו לפי שמה שנמשך מהשכל ומתלבש בהדבור זהו רק חיצוניות השכל
Alternatively, the reason speech is called concealment is that what is drawn from the intellect and vested in the speech is only the outer dimension (chitzoniyus) of the intellect,
A second explanation of why speech conceals: what passes from the intellect into speech is only the outer layer of an idea, the part that can be put into words.


אבל פנימי׳ [פנימיות / פנימית] השכל א״א להתגלות כלל באותיות ודבור כו׳ (וכמ״ש במ״א בביאור ע״פ כי ביום הזה יכפר10).11
but the inner dimension (pnimiyus) of the intellect cannot be revealed at all in letters and speech, etc. (as is explained elsewhere, in the explanation of the verse “For on this day He shall atone”).
The inner core of an idea can never be put into letters and speech. The Alter Rebbe refers to his explanation of the Yom Kippur verse “For on this day He shall atone” in Likkutei Torah, Acharei.


וענין קריעת ים סוף היינו שמאתכסיא נעשה אתגליא דהיינו שלא יסתיר הדבור עליון על האורות עליונים המלובשים בו
And the splitting of the Sea of Reeds means that the hidden (iskasya) becomes revealed (isgalya); that is, that the supernal speech should not hide the supernal lights that are vested in it,
The splitting of the sea reverses this concealment: the “hidden world” becomes a “revealed world.” The supernal speech no longer hides the lights it carries.


שהם השכל והמדות עד״מ שהם ע״ס [עשר ספירות] דאצילות כ״א שיתגלה ממש לנשמות דבריאה ג״כ כמו שהוא הגילוי באצילות.12
which are, by way of analogy, the intellect and the emotive attributes, that is, the Ten Sefiros of Atzilus; but rather, that it should be truly revealed to the souls of Beriah too, just as the revelation is in Atzilus.
Those lights are the Ten Sefiros of Atzilus, called “intellect and emotive attributes” after the human analogy. At the splitting of the sea they were revealed to the souls in Beriah just as they are revealed in Atzilus.




3ולהיות שענין קי״ס [קריעת ים סוף] הוא התחברות הבריאה עם האצי׳ ממש בלי פרסא ומסך המפסיק כו׳ לכן נקרע הים לי״ב קרעים1314 כי
And since the splitting of the Sea of Reeds is the joining of Beriah with Atzilus itself, without the partition (parsa) and the dividing screen, etc., therefore the sea was split into twelve parts. For
Because the splitting of the sea joined Beriah to Atzilus itself, with no partition (parsa) or screen between them, the sea split into twelve parts. The partition is the boundary that normally separates the divine World of Atzilus from the created worlds below it.


הנה השבטים הם בבריאה ושם הם י״ב בחי׳ בכלל. וכן המלאכים דבריאה הן י״ב בקר והים עליהם15 מלמעלה16.
indeed, the tribes are in Beriah, and there they are, in general, twelve levels. And likewise the angels of Beriah are the “twelve oxen,” “and the sea was upon them, above.”
Twelve is the number of Beriah: the souls there are the twelve tribes, and the angels there are the “twelve oxen” that bore the great basin in Shlomo’s Temple, called “the sea.” The verse “and the sea was upon them, above” fits exactly: the “sea,” Malchus of Atzilus, rests upon the twelve of Beriah.


עם היותן דרך כלל ארבע מחנות שכינה מיכאל גבריאל רפאל אוריאל. וכמ״ש ומשם יפרד17 והיה לארבעה ראשים.
Even though, in general, they are the four camps of the Shechinah, Michael, Gavriel, Refael and Uriel, as it is written, “And from there it divides and becomes four heads,”
In general the angels form four camps around the Shechinah, led by Michael, Gavriel, Refael and Uriel, just as the river of Eden divides into four heads. This fourfold division is the first, broad one.


מ״מ כל א׳ מתחלק לשלש כמו י״ב שבטים שהיו ד׳ דגלים18 וכל דגל יש בו ג׳ שבטים. והוא כמו ביד יש ג׳ פרקין וכן ברגל19 (וכמ״ש בזהר פ׳ ויחי דרמ״א ע״א).20
nevertheless each one divides into three, like the twelve tribes, who were four banners, each banner having three tribes in it. And it is like the hand, which has three joints, and so too the leg (as is written in the Zohar, Parshas Vayechi, folio 241a).
Each of the four divides into three, making twelve: the twelve tribes camped under four banners, three tribes to a banner, and each arm and leg has three joints. The Zohar on Vayechi describes the twelve tribes in just this way, three for each arm and each thigh.


והנה הגם שהשבטים עצמן הם בבריאה מ״מ שרשן ומקורן י״ב גבולי אלכסון דז״א דאצי׳ (וכמ״ש במ״א סד״ה והנה אנחנו מאלמים21 אלומים ובביאור ע״פ יהודה אתה).22
Now, although the tribes themselves are in Beriah, nevertheless their root and source is the twelve diagonal boundaries (gevulei alachson) of Z’eir Anpin of Atzilus (as is explained elsewhere, at the end of the discourse beginning “And behold, we were binding sheaves,” and in the explanation of the verse “Yehudah, you”).
The tribes themselves belong to Beriah, but their root is in Atzilus, in the “twelve diagonal boundaries” of Z’eir Anpin, the emotive attributes of Atzilus. Six directions meet along twelve edges, and these twelve boundaries stand for the twelve ways the six attributes join one another.


ולכן קי״ס [קריעת ים סוף] שהוא חיבור ועליית הבריאה באצילות ה״ז [הרי זה] התחברות ועליית הי״ב שבטים דבריאה בי״ב גבולי אלכסון דז״א דאצי׳ (ועמ״ש ע״פ וירד הגבול)
Therefore the splitting of the Sea of Reeds, which is the joining and ascent of Beriah into Atzilus, is the joining and ascent of the twelve tribes of Beriah into the twelve diagonal boundaries of Z’eir Anpin of Atzilus (and see what is written on the verse “And the border shall go down”);
So the splitting of the sea, which raised Beriah into Atzilus, raised each of the twelve tribes to its own root among the twelve boundaries of Z’eir Anpin. The Alter Rebbe refers to his discourse on the boundaries of the Land of Israel, “And the border shall go down.”


ולכן נקרע הים לי״ב גזרים שכל שבט ושבט במסילתו יכוין כל חד לפום שיעורא דיליה23 (וכמ״ש בד״ה אלה פקודי המשכן24 בפי׳ ששם עלו שבטים שבטי25 יה כו׳):
and therefore the sea was split into twelve sections, so that each and every tribe, on its own path, would direct [its intent], “each one according to his own measure” (as is explained in the discourse beginning “These are the accounts of the Mishkan,” in the explanation of “For there the tribes went up, the tribes of G-d,” etc.).
That is why each tribe had its own path through the sea: each rose to its own root, “each one according to his own measure.” The verse “For there the tribes went up, the tribes of G-d” describes this ascent of the tribes.




Section 2 · ¶4–6
From the sea to the river
4ב וכל זה הוא ענין קריעת ים סוף שהוא בבחי׳ הדבור עליון. דהיינו שלא יעלים הדבור והאותיות כו׳.
2. And all this is the matter of the splitting of the Sea of Reeds, which is in the level of the supernal speech; that is, that the speech and the letters should not hide, etc.
Everything said so far concerns the splitting of the Sea of Reeds, which takes place in the supernal speech, Malchus. Its effect was that the speech and its letters no longer hid what they carry.


אמנם לע״ל [לעתיד לבוא] כתיב והניף ידו26 על הנהר והענין כי הנה קי״ס [קריעת ים סוף] היה צ״ל כדי שיוכל להיות אח״כ קבלת התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] פ׳ בתרא דפסחים דקי״ח ע״א בפי׳ הים ראה וינוס27 ההרים רקדו.28
However, of the Time to Come it is written, “And He will wave His hand over the river.” The explanation is that the splitting of the Sea of Reeds had to take place so that afterwards there could be the receiving of the Torah, as our Sages, of blessed memory, said in the last chapter of Pesachim, folio 118a, in explaining “The sea saw and fled,” “The mountains danced.”
Of the Future, however, Isaiah speaks of the river, not the sea. To explain the difference, the Alter Rebbe first shows why the sea had to split: it prepared for the Giving of the Torah, as the Gemara reads “The sea saw and fled” as the splitting of the sea and “The mountains danced” as the Giving of the Torah.


ההרים רקדו קאי על מתן תורה כו׳29 כי עיקר ענין קיום המצות הוא שעי״ז ממשיכים שיהיה גילוי אור א״ס למטה בבי״ע כמו שמתגלה בע״ס [בעשר ספירות] דאצילות אשר שם איהו וחיוהי חד30 איהו וגרמוהי חד.
“The mountains danced” refers to the Giving of the Torah, etc. For the essential point of fulfilling the mitzvos is that through this we draw down that there should be a revelation of the Infinite Light (Or Ein Sof) below, in Beriah, Yetzirah and Asiyah, just as it is revealed in the Ten Sefiros of Atzilus, where “He and His life-forces are one, He and His vessels are one.”
The purpose of the mitzvos is to draw the Infinite Light into the created worlds of Beriah, Yetzirah and Asiyah as openly as it shines in Atzilus. In Atzilus G-d is one with the lights, “His life-forces,” and with the vessels of the Sefiros.


משא״כ בבי״ע שהם עולמות הנפרדים בבחי׳ יש ודבר נפרד וע״י המצות שהם רמ״ח אברים דמלכא31 ממשיכים
This is not so in Beriah, Yetzirah and Asiyah, which are the separate worlds, on the level of a something (yesh) and a separate thing. And through the mitzvos, which are “the 248 limbs of the King,” we draw down
The lower worlds are “separate”: they feel themselves to be a something (yesh), an existence of their own. The mitzvos, called “the 248 limbs of the King,” are the channels of G-d’s will in them, as the limbs carry out the will of the soul.


גילוי יחוד עליון שבאצילות שיהיה מתגלה עד״ז ממש גם בבי״ע (וכמ״ש בת״א [בתורה אור] פ׳ בראשית בביאור ע״פ כי כאשר השמים החדשים32 ובד״ה משה ידבר)33
the revelation of the supernal unity that is in Atzilus, so that it should be revealed in exactly this way in Beriah, Yetzirah and Asiyah as well (as is explained in Torah Ohr, Parshas Bereishis, in the explanation of the verse “For as the new heavens,” and in the discourse beginning “Moshe would speak”).
Through the mitzvos the unity that is open in Atzilus is drawn down and revealed in the same way in the lower worlds. The Alter Rebbe refers to his discourses in Torah Ohr on “For as the new heavens” and “Moshe would speak.”


ולכן היה צ״ל תחלה קי״ס [קריעת ים סוף] שהוא ענין בקיעת הפרסא המפסקת בין אצי׳ לבריאה עד שבנ״י [שבני ישראל] הלכו ביבשה בתוך הים ועי״ז היה יכול להיות אח״כ קבלת התורה שמאצילות יומשך הגילוי בבי״ע.
Therefore there first had to be the splitting of the Sea of Reeds, which is the breaching of the partition that divides between Atzilus and Beriah, so that the children of Israel walked on dry land in the midst of the sea; and through this there could afterwards be the receiving of the Torah, so that from Atzilus the revelation would be drawn into Beriah, Yetzirah and Asiyah.
That is why the sea had to split first: the splitting broke through the partition between Atzilus and Beriah, so that Israel walked on dry land in the midst of the sea. Only then could the Torah be given, drawing Atzilus down into the lower worlds.




5והנה ענין מ״ת [מתן תורה] הוא היום לעשותם34 בקיום המצות בפועל ממש ותלמוד תורה כנגד כולם.3536 ולמחר לקבל שכרם37 היינו לע״ל [לעתיד לבוא] והוא ענין התגלות פנימית התורה וטעמי מצות וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] ע״פ ישקני38 מנשיקות פיהו39
Now, the Giving of the Torah is “today to do them,” in the fulfillment of the mitzvos in actual deed, and “the study of Torah is equal to them all.” And “tomorrow to receive their reward” refers to the Time to Come, and this is the revelation of the inner dimension (pnimiyus) of the Torah and of the reasons of the mitzvos, as Rashi explains on the verse “Let him kiss me with the kisses of his mouth.”
The Gemara reads “which I command you today, to do them” as: today, in this world, is for doing the mitzvos, and tomorrow, in the Time to Come, is for receiving their reward; and Torah study is equal to all the mitzvos together. The Alter Rebbe identifies the reward with the revelation of the Torah’s inner dimension and of the reasons for the mitzvos, as Rashi explains “Let him kiss me with the kisses of his mouth”: Israel trusts that G-d will appear to them again to reveal the secret of the Torah’s reasons and its hidden treasures.


וזהו ג״כ40 ענין משיח שנאמר בו הנה ישכיל עבדי41 ירום42 ונשא כו׳ היינו מאברהם ויצחק43 כו׳
And this is also the matter of Mashiach, of whom it is said, “Behold, My servant shall be wise; he shall be exalted and lifted up,” etc., that is, more than Avraham and Yitzchak, etc.,
Isaiah’s verse about G-d’s servant is read as a prophecy of Mashiach, who will reveal this inner dimension. Each expression in the verse raises him above another great figure, beginning with Avraham and Yitzchak.


עד וגבה מאד אותיות אדם44 שיהיה למעלה מבחי׳ אדם הראשון ומבחי׳ מרבע״ה [משה רבינו עליו השלום]45 כמ״ש בספר הגלגולים פי״ט46 ושם פי׳ מאדם הראשון אחר שחטא וע׳ לקמן.47484950
up to “and shall be very (me’od) high”: me’od has the letters of Adam, [meaning] that he will be above the level of Adam, the first man, and above the level of Moshe our teacher, peace be upon him, as is written in Sefer HaGilgulim, chapter 19. And there it explains [this as] above Adam, the first man, after he sinned. And see below.
The last words, “very (me’od) high,” place him highest of all, for the letters of me’od (מאד) are those of Adam (אדם): Mashiach will stand above Adam and even above Moshe. Sefer HaGilgulim, the Arizal’s teaching on the soul’s incarnations, explains this as above Adam after his sin; the maamar returns to the point later.




6ועיין בהרמ״ז [בהרב משה זכות] ס״פ בא51 ור״פ ואתחנן בדף ר״ס ע״ב גבי משה הוי שירותא ובפ׳ כי תצא52 דרע״ו סע״ב [סוף עמוד ב] בד״ה כימי צאתך53 והוא ילמד דעת לכל העם בהשגת פנימית התורה.
And see the Ramaz (Rabbi Moshe Zacuto), at the end of Parshas Bo and at the beginning of Parshas Va’eschanan, on folio 260b, regarding “Moshe was the beginning”; and in Parshas Ki Seitzei, folio 276, end of side b, in the passage beginning “As in the days of your going out.” And he [Mashiach] will teach knowledge to all the people, in the comprehension of the inner dimension of the Torah.
The Ramaz, Rabbi Moshe Zacuto, a great commentator on the Zohar, speaks of Mashiach in several places: on the Zohar’s words “Moshe was the beginning,” which go on to name King Mashiach as “the end,” and on the verse “As in the days of your going out from Egypt, I will show him wonders.” The Alter Rebbe states the conclusion: Mashiach will teach all the people the inner dimension of the Torah.


כ״א לפי פשוטו שילמוד תורה הנגלות לנו54 ולבנינו.55 אינו מובן איך יוכל האחד לשאת ריבוא רבבות56 אנשים
For if [it were] according to its plain meaning, that he will teach the Torah of “the revealed things, [which are] for us and for our children,” it is not understood how one person could bear myriads upon myriads of people;
This cannot mean the revealed Torah, “the revealed things” that belong “to us and to our children.” One man could not personally teach the countless myriads of Israel.


ועוד והלא אז בתח״ה [בתחיית המתים] יקומו מרבע״ה [משה רבינו עליו השלום] גם כל הגדולים שכבר יודעים את כל התורה כו׳.
and moreover, surely then, at the Resurrection of the Dead, Moshe our teacher, peace be upon him, will arise, and also all the great ones, who already know the whole Torah, etc.
Besides, at the Resurrection of the Dead Moshe and all the great sages will rise, and they already know the whole revealed Torah. They would have no need for Mashiach to teach it to them.


אלא הענין כי אז יהיה הלימוד בפנימית התורה שארוכה מארץ מדה57 ויש בה עליות רבות לאין קץ ותכלית.
Rather, the explanation is that then the study will be in the inner dimension of the Torah, which is “longer than the earth in measure,” and in which there are many ascents, without end or limit.
So Mashiach’s teaching must be the inner dimension of the Torah, which is endless, “longer than the earth in measure.” In it there is always a further level to rise to, so that even the greatest will have something to learn.


אך הנה כמו שכדי להיות קבלת התורה בהיום לעשותם הי׳ [היה] צ״ל תחלה קי״ס [קריעת ים סוף] כך כדי להיות התגלות פנימי׳ [פנימיות / פנימית] התורה לע״ל [לעתיד לבוא] צ״ל והניף ידו על הנהר.58
But just as, for there to be the receiving of the Torah in [the sense of] “today to do them,” there first had to be the splitting of the Sea of Reeds, so, for there to be the revelation of the inner dimension of the Torah in the Time to Come, there must be “And He will wave His hand over the river.”
This completes the parallel: the splitting of the sea had to come before the Torah of practical deeds was given, and “waving His hand over the river” must come before the inner dimension of the Torah is revealed in the Future.




Section 3 · ¶7–11
The river: thought and the sight of Eden
7והוא נהר פרת59 דכתיב ביה והנהר הרביעי הוא פרת6061 וארז״ל [ואמרו רבותינו זכרונם לברכה] פרק בתרא דבכורות דנ״ה ע״ב הוא דמעיקרא דהיינו בחי׳ ונהר היוצא מעדן
And this is the river Euphrates (Peras), of which it is written, “And the fourth river is the Euphrates”; and our Sages, of blessed memory, said in the last chapter of Bechoros, folio 55b, “It is the one from the beginning,” that is, the level of “And a river goes out from Eden,”
The river of Isaiah’s prophecy is the Euphrates, the fourth of the rivers that flow from Eden. The Gemara says the Euphrates “is the one from the beginning,” the same river named at creation; so this river is the level of “a river goes out from Eden.”


והוא בחינת בינה שהיא בחי׳ מחשבה שלמעלה מהדבור וע״כ נק׳ נהר62 שהמחשבה אינה נחה ושוקטת ונמשכת תמיד.
and this is the level of Binah (understanding), which is the level of thought, which is above speech. Therefore it is called a “river,” for thought does not rest and is not still, but flows continuously.
The river is Binah, the level of thought, which is higher than speech. Thought never rests, for the mind is always thinking of something, just as a river flows without pause.


וע״כ נק׳ נהר שנמשך תמיד מלשון ונהרו אליו כל הגוים63 משא״כ הים נק׳ מקוה המים64 דקוו וקיימו והוא בחי׳ הדבור כו׳ וזהו ונהר יוצא מעדן65 שיוצא ונמשך תמיד מבחי׳ עדן.
Therefore it is called nahar (river), because it flows continuously, from the expression “and all the nations shall flow (venaharu) to it.” Whereas the sea is called “the gathering (mikveh) of the waters,” for they gather and stand still, and this is the level of speech, etc. And this is “And a river goes out from Eden”: it goes out and flows continuously from the level of Eden.
The Hebrew nahar, “river,” is related to venaharu, “they shall stream,” a word for continuous flowing. The sea, by contrast, is “the gathering of the waters,” water that collects and stands still, and that is speech, which holds its content in fixed words; so “a river goes out from Eden” means that thought flows continually from Eden, the source above it.




8והנה המחשבה היא ג״כ בחי׳ אותיות והם ג״כ רק בחי׳ לבושי׳ [לבושין / לבושים] לעצם החכמה כמו הדבור אלא שהוא לבוש פנימי יותר
Now, thought, too, is the level of letters, and they too are only garments for the essence of Chochmah (wisdom), like speech; only it is a more inner garment.
Thought, too, is made of letters: we think in words, only silently. These letters are also garments that clothe the essence of Chochmah, the flash of insight itself, though thought is a more inward garment than speech.


אבל מ״מ הוא ג״כ בחי׳ לבוש והעלם לגבי עצמיות הח״ע [החכמה עילאה] ע״ד הנ״ל באותיות הדבור רק שאין ההעלם כמו באותיות הדבור.
But nevertheless it too is a garment and a concealment relative to the very essence of the higher Chochmah (Chochmah Ila’ah), in the manner explained above concerning the letters of speech; only the concealment is not as [great as] in the letters of speech.
So thought also hides the essence of the higher Chochmah, as speech does, only less. This prepares the point of the river: even after the sea is split, a further concealment remains, the letters of thought.




9ועמ״ש מענין זה בביאור ע״פ ששים המה מלכות66 גבי ענין פנימית וחיצונית וענין והניף ידו על הנהר כו׳ היינו שיהיה התגלות עצמיות עדן העליון שלא
And see what is written on this subject in the explanation of the verse “There are sixty queens,” regarding inner and outer. And the meaning of “And He will wave His hand over the river,” etc., is that there will be a revelation of the very essence of the supernal Eden; not
The Alter Rebbe refers to his explanation of “There are sixty queens” for the inner and outer aspects. He then defines the future “waving of the hand over the river”: the very essence of the supernal Eden will be revealed.


כמו שנמשך עכשיו בג״ע [בגן עדן] ע״י הנהר שהוא ע״י האותיות והאותיות מלבישים ומעלימים ואין זה תפיסת והשגת עצמיות בחי׳ עדן.
as it is drawn now into Gan Eden through the river, which is through the letters; and the letters clothe and hide, and this is not a grasp and comprehension of the very essence of the level of Eden.
Today Gan Eden, the world of the souls, receives from Eden only through the “river,” that is, through letters of thought, and letters clothe and hide. So the souls there do not grasp the essence of Eden itself.




10ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ספ״ה דברכות67 שעל עדן נאמר עין לא ראתה68 ושמא תאמר הוא גן הוא עדן69 תלמוד לומר ונהר יוצא מעדן להשקות את הגן.70
Therefore our Sages, of blessed memory, said at the end of chapter 5 of Berachos that of Eden it is said, “No eye has seen”; and lest you say that the Garden is Eden, Scripture teaches: “And a river goes out from Eden to water the Garden.”
The Gemara says that “No eye has seen, O G-d, except You” refers to Eden, which no creature’s eye has ever seen; and lest one think the Garden and Eden are the same, the verse distinguishes them: a river goes out from Eden to water the Garden.


והיינו משום שאין ההמשכה בג״ע [בגן עדן] רק באמצעית האותיות דבחי׳ נהר הנ״ל שהאותיות הם מעלימים כו׳
This is because the drawing-down into Gan Eden is only by means of the letters of the level of the “river” mentioned above, and the letters hide, etc.,
That is why Eden remains unseen even by the souls in the Garden: the Garden is watered only through the “river,” the letters of thought, and letters hide.


והגילוי הוא רק הארה בעלמא אבל ע״י והניף ידו על הנהר כו׳ יבואו לגילוי בחי׳ עדן ממש
and the revelation is only a mere radiance. But through “And He will wave His hand over the river,” etc., they will come to the revelation of the level of Eden itself.
What reaches Gan Eden now is only a glimmer. When G-d “waves His hand over the river,” the souls will come to the revelation of Eden itself.


וזהו פי׳ אראנו נפלאות71 אראנו דייקא בבחי׳ ראיה ממש שלמעלה מבחי׳ שמיעה והבנה שהיא ע״י אותיות לכן אינו דומה כלל שמיעה72 לראיה.
This is the meaning of “I will show him wonders”: “I will show him” specifically, on the level of actual sight, which is above the level of hearing and understanding, which is through letters. Therefore hearing is not at all comparable to seeing.
Micah’s prophecy of the Future says “I will show him wonders,” in the language of seeing. Hearing and understanding come through letters, but sight grasps the thing itself; as the Sages say, hearing cannot be compared with seeing.




11וענין ראיה זו בבחי׳ חכמה עצמה ממש יובן ע״ד מ״ש בפע״ח [בפרי עץ חיים] שער ק״ש [קריאת שמע] שעל המטה פ״א
This sight, on the level of Chochmah itself, will be understood along the lines of what is written in Pri Etz Chaim, the Gate of the Shema at Bedtime, chapter 1,
The Alter Rebbe illustrates this “sight” of Chochmah itself with a story about the Arizal, recorded in Pri Etz Chaim in the chapter on the Shema said at bedtime.


גבי האריז״ל [האר״י זכרונו לברכה] שבשעת השינה ביום השבת שמע בישיבה של מעלה בפ׳ בלק ובלעם דברים נפלאים מה שלא יכול לפרשם בשמונים שנים רצופים.
regarding the Arizal, of blessed memory: that while sleeping on the Shabbos day he heard, in the Heavenly Academy, on the portion of Balak and Bilam, wondrous things, which he could not explain in eighty consecutive years.
During his Shabbos sleep the Arizal heard, in the Heavenly Academy, wondrous teachings on the portion of Balak and Bilam, and he said that he could not explain them in eighty years of continuous speaking.


וזה תמוה לכאורה איך יכול לתפוס במחשבתו בשעה א׳ מה שצריך לומר בדבור פ׳ שנה עם היות
At first glance this is astonishing: how could he grasp in his thought, in one hour, what would need eighty years to say in speech? Even granting
This seems impossible: how could he take in, in one hour of thought, what would take eighty years to put into speech?


שהאותיות המחשבה נק׳ אתוון רברבין73 לפי שבמחשבה משיג במעט זמן מה שצריך ע״ז בדבור זמן רב ועיין בזח״ב [בזהר חלק ב׳] תרומה דקל״ב א׳
that the letters of thought are called “large letters” (asvan ravrevan), because in thought one grasps in a short time what requires a long time in speech; and see the Zohar, Part II, Terumah, folio 132a
Admittedly, the letters of thought are called “large letters,” for thought grasps quickly what speech conveys slowly. The Zohar on Terumah speaks of these “large letters.”


(שלכך בשבת אומרים א״ב [אל״ף בי״ת] אל אדון כו׳ שכל אות יש בו ד׳ או ה׳ תיבות כו׳ לפי שא״ב [שאל״ף בי״ת] זה הוא מבחי׳ אתוון רברבין כו׳ דהיינו מחשבה כו׳)
(that this is why on Shabbos we say the alef-beis of “Kel Adon,” etc., in which each letter has four or five words, etc., because this alef-beis is from the level of “large letters,” etc., that is, thought, etc.);
That is why the Shabbos hymn Kel Adon, arranged by the alef-beis, gives each letter four or five words, while the weekday version gives each letter a single word: Shabbos is the level of thought, of “large letters,” in which each letter holds more.


מ״מ היינו שמשיג במחשבה ברבע שעה74 מה שצריך לדבר שעה או שתים. אבל שישיג במחשבה בשעה א׳ מה שצריך לומר ס׳ או פ׳ שנה75 זהו נמנע.
nevertheless, this means that in thought one grasps in a quarter of an hour what would need an hour or two to speak. But that one should grasp in thought in one hour what would need sixty or eighty years to say: that is impossible.
But this explains only a modest ratio, a quarter of an hour of thought for an hour or two of speech. To fit sixty or eighty years of speech into one hour of thought is impossible.


אבל הענין הוא שהשגתו היה בבחי׳ ראיה דהיינו ראיית עצמיות החכמה ולא כמו שמתלבשת בבינה והשגה בבחי׳ אותיות והיא למעלה מעלה מבחי׳ השכל
Rather, the explanation is that his comprehension was on the level of sight, that is, the seeing of the very essence of Chochmah, and not as it is vested in Binah and comprehension, in the form of letters. And this is far, far above the level of intellect
The answer is that the Arizal’s grasp was not thought at all but “sight”: he saw the very essence of Chochmah, before it is clothed in Binah, in comprehension and letters.


כמו שמלובש בהשגה ואותיות עד שיתכן שמה שמשיג בבחי׳ ראיית החכמה בשעה ושתים כשירצה להלבישה באותיות יצטרך ע״ז זמן ס׳ או פ׳ שנה וכענין השתלשלות הזמן מלמעלה מהזמן דאלף שנה בעיניך76 כיום אתמול כו׳
as it is vested in comprehension and letters, so much so that it is possible that what one grasps on the level of the seeing of Chochmah in an hour or two, when he wishes to vest it in letters, he will need sixty or eighty years for it. And it is like the descent of time from what is above time, [as in] “For a thousand years in Your eyes are like yesterday,” etc.
Chochmah in itself is far above intellect as it is clothed in letters, so what is seen in an hour may need a lifetime to be put into words. It is like the way time itself comes down from what is above time: “A thousand years in Your eyes are like yesterday.”


ועד״ז ביקש משה אעברה נא ואראה77 את הארץ כי במשה כתיב וירא ראשית לו7879 ורצה משה להמשיך בחינה זו בכנ״י [בכנסת ישראל] שנקראת ארץ חפץ80 ולא פעל
In the same way Moshe asked, “Let me cross over, please, and see the land,” for of Moshe it is written, “And he saw the first [portion] for himself”; and Moshe wanted to draw this level into the Community of Israel (Knesses Yisrael), which is called “a land of delight,” but he did not succeed.
Moshe’s plea to enter the Land was of this kind. Moshe had the sight of Chochmah, for “he saw the first [portion],” reishis, a name for Chochmah; he wanted to draw this sight into the Community of Israel, called “a land of delight,” but G-d did not allow it.


ולכן נאמר ועתה ישראל שמע81 כו׳ כ״א לעתיד יהיה גילוי בחי׳ זו בכנס״י [בכנסת ישראל] ע״י משיח
Therefore it is said, “And now, Israel, hear,” etc.; but only in the Future will there be the revelation of this level in the Community of Israel, through Mashiach
So Moshe told Israel, “And now, Israel, hear”: in his time they could only hear, not see. Only in the Future will Mashiach reveal this level of sight to the whole Community of Israel.


(וע׳ בזח״ג [בזהר חלק ג] ואתחנן דר״ס ע״ב ע״פ אתה החלות8283 כו׳ ועמ״ש מזה ג״כ בביאור ע״פ והניף הכהן84 אותם על לחם הביכורים85 בסופו) ועל דרך גילוי זה הוא שיהיה גילוי טעמי המצות לע״ל [לעתיד לבוא]
(and see the Zohar, Part III, Va’eschanan, folio 260b, on the verse “You have begun,” etc.; and see what is written about this also in the explanation of the verse “And the kohen shall wave them with the bread of the first fruits,” at its end). And it is in the manner of this revelation that there will be the revelation of the reasons of the mitzvos in the Time to Come.
In the Zohar on “You have begun to show Your servant,” Moshe is “the beginning” and King Mashiach “the end,” the completion. In the same way of sight, the reasons of the mitzvos will be revealed in the Time to Come.


ולכן נאמר ע״ז עין לא ראתה כו׳ יעשה למחכה לו86 וע׳ זהר פ׳ ואתחנן דף רס״ז ע״ב יעשה מאן87 כו׳
Therefore it is said of this, “No eye has seen,” etc., “[what] He will do for one who waits for Him.” And see the Zohar, Parshas Va’eschanan, folio 267b: “‘He will do’: who?” etc.
That is why the reward of the Future is called “what no eye has seen.” The Zohar asks who it is that “will do” it, and answers that it is the hidden Atik, the highest level, on which everything depends.


וזה הוא שילמוד משיח.88 וע״ז נאמר הנה ישכיל עבדי89 כו׳ שיש בבחי׳ זו ג״כ עליות לאין קץ כו׳:9091
And this is what Mashiach will teach. And of this it is said, “Behold, My servant shall be wise,” etc., for in this level, too, there are ascents without end, etc.
This sight of Chochmah is what Mashiach will teach, and of it Isaiah says, “Behold, My servant shall be wise.” Even in this level there are endless ascents.




Section 4 · ¶12–14
Seven streams: the Patriarchs and Matriarchs
12ג ומעתה יובן ג״כ מה שנאמר והכהו לשבעה נחלים כנגד ג׳ אבות וד׳ אמהות. כי
3. From this, too, will be understood what is said, “And He will strike it into seven streams,” corresponding to the three Patriarchs and the four Matriarchs. For
The third section explains the “seven streams”: they correspond to the three Patriarchs, Avraham, Yitzchak and Yaakov, and the four Matriarchs, Sarah, Rivkah, Rachel and Leah. As the sea split into twelve for the twelve tribes, the river will split into seven for the Patriarchs and Matriarchs.


הנה הי״ב שבטים הם בבריאה ונק׳ מרכבתא תתאה. אבל האבות הן הן המרכבה92 היינו מרכבתא עילאה דאצי׳ והיינו שהם חג״ת [חסד גבורה תפארת] דאצי׳
indeed, the twelve tribes are in Beriah and are called “the lower chariot” (merkavta tata’ah). But “the Patriarchs are themselves the chariot,” that is, the higher chariot (merkavta ila’ah) of Atzilus; that is, they are Chesed, Gevurah and Tiferes of Atzilus
The tribes, in Beriah, are “the lower chariot”: like a chariot, they carry G-d’s will with no will of their own. The Patriarchs are “the higher chariot,” in Atzilus: they correspond to Chesed, Gevurah and Tiferes of Atzilus, Avraham’s love, Yitzchak’s awe and Yaakov’s compassion.


(וכמ״ש במ״א בד״ה ענין האבות הן הן המרכבה93 כו׳. ע״ש. וכן האמהות הם באצי׳. ועמ״ש ע״פ וישכם לבן9495 בענין האבות והשבטים ובפ׳ במדבר סד״ה וידבר כו׳ שאו96 כו׳ למשפחותם לבית אבותם97 ע״ש).
(as is explained elsewhere, in the discourse beginning “The matter of ‘The Patriarchs are themselves the chariot,’” etc.; see there. And likewise the Matriarchs are in Atzilus. And see what is written on the verse “And Lavan rose early,” on the subject of the Patriarchs and the tribes; and in Parshas Bamidbar, at the end of the discourse beginning “And [G-d] spoke,” etc., “Take,” etc., “by their families, by their fathers’ house”; see there).
The parenthesis lists where this is explained: the Torah Ohr discourse on “The Patriarchs are themselves the chariot,” the discourse on “And Lavan rose early” on the Patriarchs and the tribes, and the end of the discourse in Bamidbar on the census “by their fathers’ house.” It adds that the Matriarchs, too, are in Atzilus.


והנה כמו שהשבטים עם היות שהן עצמן בבריאה עכ״ז [עם כל זה] יש להן שרש ומקור באצילות שלמעלה מהבריאה. אלא דשם הוא רק שרשן ומקורן לבד.
Now, just as the tribes, although they themselves are in Beriah, nevertheless have a root and source in Atzilus, which is above Beriah; only, there it is only their root and source alone,
The tribes have a root in Atzilus, but it is only a root. Their own existence is in Beriah.


אבל הן עצמן בבריאה וכמאמר נשמה שנתת בי טהורה היא9899 ואח״כ אתה בראתה יש מאין ואין ערוך הבריאה לגבי אצי׳
but they themselves are in Beriah, as in the saying, “The soul that You have placed in me is pure,” and afterwards, “You created it,” something from nothing (yesh me’ayin), and Beriah bears no comparison to Atzilus;
This is like the morning blessing: “The soul You placed in me is pure,” as it is in its root, and then “You created it,” as a created being, something from nothing. A created being bears no comparison to Atzilus.


ולכן כדי שיתחברו הן עצמן עם שרשן ממש שיהיה גילוי האצי׳ ממש בהם זהו דייקא ע״י קי״ס [קריעת ים סוף] ולכן נקרע לי״ב גזרים כנ״ל.
therefore, for them themselves to be joined with their very root, so that there will be the revelation of Atzilus itself in them, this is specifically through the splitting of the Sea of Reeds; and therefore it was split into twelve sections, as mentioned above.
For the tribes themselves to be joined to their root, with Atzilus revealed in them, the sea had to be split. That is why it split into twelve, one path for each tribe.


וכך הוא בענין האבות שהן עצמן בז״ת [בז׳ תחתונות] דאצילות אבל שרשן ומקורן כתיב בעבר הנהר ישבו אבותיכם100 כו׳ כי ז״א בעתיקא אחיד ותליא101 (ועמ״ש בביאור ע״פ אם בחקתי תלכו).102103
So it is with the Patriarchs: they themselves are in the seven lower [Sefiros] of Atzilus, but of their root and source it is written, “Beyond the river your fathers dwelt,” etc.; for Z’eir Anpin is bound to and hangs upon Atika (and see what is written in the explanation of the verse “If you walk in My statutes”).
The Patriarchs stand one level higher: they themselves are in the seven lower Sefiros of Atzilus, but their root is “beyond the river,” above Binah, in Atik, the inner dimension of Keser. For Z’eir Anpin, the emotive attributes, is bound to Atika and depends upon it.


אלא דהיינו ששרשן משם אבל מ״מ הן עצמן בז״ת [בז׳ תחתונות] דאצי׳. ועמ״ש בביאור ע״פ שימני כחותם104105 בענין רצועות דתפילין דהלמ״מ [דהלכה למשה מסיני] שיהיו שחורות106 דייקא ע״ש.
Only, this means that their root is from there, but nevertheless they themselves are in the seven lower [Sefiros] of Atzilus. And see what is written in the explanation of the verse “Set me as a seal,” on the subject of the straps of the tefillin, which by a law given to Moshe at Sinai must be specifically black; see there.
Their root is there, but they themselves remain in the emotive attributes of Atzilus. The Alter Rebbe also refers to his explanation of “Set me as a seal,” where the black straps of the tefillin, required by a law given to Moshe at Sinai, are explained as coming from a root so high that it can descend only in blackness.


אכן לעתיד ע״י והניף ידו על הנהר כו׳ אזי יתעלו האבות והאמהות להיות בהן הגילוי שלמעלה מאצי׳ בחי׳ בעבר הנהר כו׳ והיינו בחי׳ ז״ת [ז׳ תחתונות] דע״י [דעתיק יומין].107
However, in the Future, through “And He will wave His hand over the river,” etc., the Patriarchs and the Matriarchs will be elevated, so that there will be in them the revelation that is above Atzilus, the level of “beyond the river,” etc.; that is, the level of the seven lower [Sefiros] of Atik Yomin.
In the Future, when G-d “waves His hand over the river,” the Patriarchs and Matriarchs will be raised to their root. The light above Atzilus, “beyond the river,” the seven lower Sefiros of Atik Yomin, will then be revealed in them.


ולכן והכהו לז׳ נחלים שגם כל ישראל יקבלו הגילוי זה ע״י האבות ואמהות כו׳ (ועמ״ש מזה בביאור ע״פ בהעלותך108 את הנרות כו׳ יאירו שבעת הנרות109 ובד״ה ראיתי והנה מנורת זהב110 כולה.111
And therefore, “And He will strike it into seven streams”: that all Israel, too, will receive this revelation through the Patriarchs and Matriarchs, etc. (and see what is written on this in the explanation of the verse “When you raise up the lamps,” etc., “the seven lamps shall give light,” and in the discourse beginning “I have seen, and behold, a menorah all of gold.”
Through them it will reach all Israel: this is the river struck into seven streams, a channel through each of the seven. The parenthesis refers to the explanations of the menorah’s seven lamps, which stand for the seven shepherds who draw G-dliness down to all Israel.


ועמ״ש בפ׳ וישלח ע״פ ויעבר את מעבר יבק112113 כו׳ ע״ש) והנה עי״ז יוכל להיות אח״כ התגלות פנימית התורה טעמי תורה שהוא התגלות מוחא סתימאה.
And see what is written in Parshas Vayishlach, on the verse “And he crossed the ford of the Yabbok,” etc.; see there.) Now, through this there can afterwards be the revelation of the inner dimension of the Torah, the reasons of the Torah, which is the revelation of Mocha Stima’ah (the hidden brain).
In Torah Ohr on Vayishlach, Yaakov’s crossing of the Yabbok is explained in the same terms, with the Patriarchs’ root “beyond the river.” Through this revelation the inner dimension of the Torah, the reasons of the Torah, will be revealed; it is the revelation of Mocha Stima’ah, the hidden Chochmah of Arich Anpin.


משא״כ תורה הנגלית היא מחב״ד [מחכמה בינה ודעת] דז״א. (ועמ״ש סד״ה אני114 ה׳ אלקיכם דפ׳ ציצית בענין בתורת ה׳ חפצו ובתורתו115 כו׳ ע״ש).
Whereas the revealed Torah is from Chochmah, Binah and Daas of Z’eir Anpin. (And see what is written at the end of the discourse beginning “I am G-d your G-d,” of the portion of tzitzis, on the subject of “his desire is in the Torah of G-d, and in his Torah,” etc.; see there.)
The revealed Torah, by contrast, comes from the intellect of Z’eir Anpin, a lower level. The parenthesis points to a discourse on “I am G-d your G-d,” the close of the portion of tzitzis, on the verse “his desire is in the Torah of G-d.”


ולכן כדי להיות גילוי זה צ״ל ע״י שיעברו ביבשה את הנהר הנ״ל ואז יתגלה מה שלמעלה מאצי׳ דהיינו מו״ס [מוחא סתימאה] בבי״ע ממש.
Therefore, for this revelation to take place, it must be through their crossing the river mentioned above on dry land; and then what is above Atzilus, that is, Mocha Stima’ah, will be revealed in Beriah, Yetzirah and Asiyah themselves.
So for the inner dimension to be revealed, the river must be crossed on dry land, as the sea was at the Exodus. Then the level above Atzilus, Mocha Stima’ah, will be revealed even in the lower worlds.


ועמ״ש מענין גילוי זה בביאור ע״פ כי כאשר השמים החדשים116 הנ״ל ובביאור ע״פ כי על כל כבוד חופה.117118
And see what is written on the subject of this revelation in the explanation of the verse “For as the new heavens,” mentioned above, and in the explanation of the verse “For over all the glory there shall be a canopy.”
The Alter Rebbe refers to two more explanations of this future revelation: on “For as the new heavens” and on “For over all the glory there shall be a canopy.”




13ויש לומר ג״כ ע״פ מ״ש הרמ״ז [הרב משה זכות] פ׳ בראשית119 דף ד׳ סע״ב [סוף עמוד ב] וז״ל [וזה לשונו] נודע כי פרדס מתקן אבי״ע [אצילות בריאה יצירה עשיה] סוד מתקן אצילות פשט רמז דרוש מתקן בי״ע כו׳
One may also explain [this] according to what the Ramaz wrote in Parshas Bereishis, folio 4, end of side b; these are his words: “It is known that PaRDeS rectifies Atzilus, Beriah, Yetzirah and Asiyah: sod (the secret) rectifies Atzilus; peshat, remez and derush (the plain sense, allusion and exposition) rectify Beriah, Yetzirah and Asiyah,” etc.,
The Ramaz describes the four levels of Torah interpretation, PaRDeS, as rectifying the four worlds: sod, the secret, rectifies Atzilus, while peshat, remez and derush, the plain sense, allusion and exposition, rectify the three lower worlds, Beriah, Yetzirah and Asiyah.


שהם עולם הפירוד כו׳ עכ״ל [עד כאן לשונו] ופי׳ מתקן בי״ע שלא יהיו בבחי׳ פירוד אלא שיהיו ג״כ בבחינת ביטול כמו באצילות.
“which are the world of division,” etc.; end of quotation. And the meaning of “rectifies Beriah, Yetzirah and Asiyah” is that they should not be in a state of division, but that they too should be in a state of self-nullification (bittul), as in Atzilus.
The lower worlds are “the world of division,” where each thing feels separate. Their rectification is that they become nullified to G-d as Atzilus is.


וגילוי תיקון זה יהיה לע״ל [לעתיד לבוא] ע״י מעשינו עכשיו שאז כל בי״ע יתכלל בתוך האצי׳ (כמ״ש הרמ״ז [הרב משה זכות] פ׳ ואתחנן שם)
And the revelation of this rectification will be in the Time to Come, through our deeds now; for then all of Beriah, Yetzirah and Asiyah will be included within Atzilus (as the Ramaz writes in Parshas Va’eschanan, there).
This rectification will be revealed in the Future, as the fruit of our deeds now, when all the lower worlds will be included in Atzilus. The Ramaz says this in his comment on Va’eschanan.


וזהו ענין ונהר יוצא מעדן להשקות את הג״ן סדרים דאורייתא120 ומשם יפרד.121 פי׳ יפרד שזהו תיקון לעולם הפירוד.
And this is the meaning of “And a river goes out from Eden to water the Garden (haGaN)”: the fifty-three (GaN) portions (sedarim) of the Torah; “and from there it divides (yipared).” The meaning of “it divides” is that this is a rectification for the world of division.
The verse “a river goes out from Eden to water the Garden” carries an allusion: the word haGaN, “the Garden,” has the numerical value fifty-three, here taken as the number of the Torah’s portions (sedarim). “From there it divides,” yipared, alludes to the rectification of the world of division (pirud).


והיינו ע״י פר״ד פשט רמז דרוש122 שהם בי״ע שבאצילות הנמשכים מבחי׳ נהר הנ״ל והו״ע [והוא ענין] התורה שנאמר בה ולכבודי בראתיו יצרתיו123 אף עשיתיו כמש״ל [כמה שכתוב לעיל] בביאור ע״פ ולא תשבית מלח124125 כו׳ ע״ש.
That is, through PaRaD, peshat, remez and derush, which are the Beriah, Yetzirah and Asiyah within Atzilus, which are drawn from the level of the “river” mentioned above; and this is the Torah, of which it is said, “For My glory I created it, I formed it, I also made it,” as is explained above in the explanation of the verse “And you shall not withhold the salt,” etc.; see there.
The letters of yipared, פרד, are the initials of peshat, remez and derush, which are the “Beriah, Yetzirah and Asiyah within Atzilus” and flow from the “river.” Through them the Torah, of which it is said “For My glory I created it, I formed it, I also made it,” rectifies the three lower worlds.


אך ענין תיקון עולם האצי׳ היינו שיאיר בו גילוי אור א״ס ב״ה מפנימיות עתיק זהו ע״י פנימית התורה הנק׳ סוד הוי׳ ליראיו
But the rectification of the World of Atzilus, that is, that there should shine in it the revelation of the Infinite Light (Or Ein Sof), blessed be He, from the inner dimension of Atik: this is through the inner dimension of the Torah, which is called “the secret of G-d [is] for those who fear Him.”
Sod, the secret dimension of the Torah, rectifies Atzilus itself, by making the Infinite Light from the inner dimension of Atik shine in it. This is the Torah’s inner dimension, “the secret of G-d for those who fear Him.”


ועל תיקון זה נאמר והניף ידו על הנהר שהרי בבחי׳ ונהר יוצא נאמר ומשם יפרד שהוא מקור דבי״ע ותיקונם,
And of this rectification it is said, “And He will wave His hand over the river”; for of the level of “And a river goes out” it is said, “and from there it divides,” which is the source of Beriah, Yetzirah and Asiyah and their rectification;
This higher rectification is “And He will wave His hand over the river.” The river, the source of “from there it divides,” is only the source of the lower worlds and of their rectification.


אבל תיקון האצילות הוא ע״י בחי׳ שלמעלה מהנהר הנ״ל וזהו והכהו לשבעה נחלים ע״ד ונחל עדניך תשקם126 גילוי בחי׳ עדן עצמו כו׳ והיינו כי הנהר זהו מחשבה
but the rectification of Atzilus is through a level that is above the river mentioned above. And this is “And He will strike it into seven streams,” along the lines of “And from the stream of Your delights (adanecha) You give them drink,” the revelation of the level of Eden itself, etc. That is, the river is thought,
Atzilus is rectified by a level above the river, and this is the striking of the river into seven streams: like “the stream of Your delights,” adanecha, a word related to Eden, they carry the revelation of Eden itself. The river, by contrast, is thought.


והנה מודומ״ע [מחשבה דבור ומעשה] הם בי״ע וכמ״ש בד״ה שובה ישראל עד127128 ויש מודומ״ע [מחשבה דבור ומעשה] באצי׳ והן בי״ע שבאצילות.129
and thought, speech and action are Beriah, Yetzirah and Asiyah, as is explained in the discourse beginning “Return, O Israel, unto”; and there are thought, speech and action in Atzilus, and they are the Beriah, Yetzirah and Asiyah within Atzilus.
Thought, speech and action correspond to Beriah, Yetzirah and Asiyah, and Atzilus too has its own thought, speech and action, “the Beriah, Yetzirah and Asiyah within Atzilus.” From these flow peshat, remez and derush.




14ויש עוד בחי׳ מאד עמקו מחשבותיך130 כו׳ הי ינו מודומ״ע [מחשבה דבור ומעשה] שלמעלה מהשכל ועד״ז יובן ענין גילוי בחי׳ שלמעלה מהנהר כו׳
And there is a further level: “Your thoughts are very deep,” etc., that is, thought, speech and action that are above intellect. And in the same way will be understood the revelation of the level that is above the river, etc.
Above ordinary thought, speech and action there is a deeper level, “Your thoughts are very deep”: thought, speech and action that are above intellect. The revelation of what is above the river is to be understood in the same way.


ופי׳ בעים רוחו יש לפרש ע״פ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] ע״פ ורוח אלקים מרחפת על פני המים131 זהו רוחו של מלך המשיח132133 המד״א [היך מה דאת אמר] ונחה עליו רוח134 הוי׳ (ברבות בראשית פ׳ ב׳ ור״פ תזריע)
And the meaning of “with the might of His wind (rucho)” can be explained according to what our Sages, of blessed memory, said on the verse “And the spirit (ruach) of G-d hovered over the face of the waters”: this is the spirit of the King Mashiach, as it is said, “And the spirit of G-d shall rest upon him” ([Midrash] Rabbah, Bereishis, section 2, and at the beginning of Tazria).
Isaiah’s “with the might of His wind (rucho)” is read through the Midrash: “the spirit (ruach) of G-d hovered over the face of the waters” is the spirit of King Mashiach, of whom it is said, “the spirit of G-d shall rest upon him.” The wind that splits the river is thus Mashiach’s spirit.


והנה במשה נאמר מן המים משיתיהו135 והוא מבחי׳ מים עליונים שמשם המשכות התורה הנגלות לנו כמים שיורדים136 מגבוה לנמוך
Now, of Moshe it is said, “For I drew him out of the water,” and he is from the level of the upper waters, from which come the drawings-down of the Torah that is revealed to us, like water that descends from a high place to a low one.
Moshe was named “for I drew him out of the water”: his root is in the upper waters, the source of the revealed Torah. The Torah is compared to water, which flows from a high place to a low one, and so the revealed Torah comes down to us.


אך פנימיות התורה זהו בחי׳ ורוח אלקי׳ מרחפת ע״פ המים למעלה מבחי׳ מים כו׳ ועז״נ [ועל זה נאמר] והניף ידו על הנהר שהוא בחי׳ מים בעים רוחו מה שלמעלה מבחי׳ המים ועי״ז והכהו כו׳
But the inner dimension of the Torah is the level of “And the spirit of G-d hovered over the face of the waters,” above the level of water, etc. And of this it is said, “And He will wave His hand over the river,” which is the level of water, “with the might of His wind (rucho),” what is above the level of the water; and through this, “And He will strike it,” etc.
The inner dimension of the Torah is the “spirit” that hovers above the waters, above the level of water. So the river, which is water, is struck “with the might of His wind,” a level above water, and split into seven streams.


וזהו נמשך ע״י התשובה שהיא ג״כ בחי׳ והרוח תשוב אל האלקים137 כמ״ש ע״פ האזינו השמים138139 כו׳ ורוח אייתי רוח ואמשיך רוח להיות והניף כו׳ בעים רוחו כו׳:
And this is drawn down through teshuvah (return), which is also the level of “And the spirit shall return to G-d,” as is written on the verse “Listen, O heavens,” etc.; and “a spirit brings a spirit and draws down a spirit,” to bring about “And He will wave,” etc., “with the might of His wind,” etc.
This higher revelation is drawn down through teshuvah, the return of the soul to its source, “And the spirit shall return to G-d.” In the Aramaic saying the text quotes, “a spirit brings a spirit”: the spirit a person raises up draws down a spirit from above, “the might of His wind.”




Section 5 · ¶15–16
Compassion and the Torah
15ד ולתוספת ביאור שייכות ענין והכהו לשבעה נחלים דייקא לגילוי פנימית התורה שיהיה לעתיד הענין עפמ״ש [על פי מה שכתוב] בד״ה וישכם לבן הנ״ל שמדתו של יעקב אבינו ע״ה [עליו השלום] היא בחי׳ הרחמים140 העליונים תפארת141 דאצי׳
4. To explain further the connection of “And He will strike it into seven streams” specifically with the revelation of the inner dimension of the Torah that will take place in the Future: the explanation is according to what is written in the discourse beginning “And Lavan rose early,” mentioned above, that the attribute of Yaakov our father, peace be upon him, is the level of the supernal compassion, Tiferes (beauty) of Atzilus;
The fourth section explains why the revelation of the Torah’s inner dimension is tied to the seven streams, the Patriarchs and Matriarchs. It starts from the discourse on “And Lavan rose early”: Yaakov’s attribute is the supernal compassion, Tiferes of Atzilus.


והיינו שאפי׳ [שאפילו] על כל העולמות עליונים שייך ונופל בחי׳ רחמנות כו׳ ומדרגת השבטים יוצאי ירך יעקב הם במדרגה שלמטה ממנו
that is, that even upon all the higher worlds compassion applies and is relevant, etc. And the rank of the tribes, “those who came out of Yaakov’s loins,” is a rank below his;
Yaakov’s compassion is so lofty that it extends even to the higher worlds, for even they are lowly in comparison with G-d. The tribes, his children, stand a rank below him.


דהיינו לעורר רחמים רבים על ניצוץ אלקות השורה בנפשו איך שירדה פלאים כו׳ כי הרחמנות הוא לפי ערך הדעת כו׳ (ועמ״ש סד״ה את הכבש אחד תעשה בבוקר וגו׳).
that is, to arouse great compassion upon the spark of G-dliness that dwells in one’s soul, how it has descended so wondrously low, etc.; for compassion is according to the measure of knowledge (daas), etc. (And see what is written at the end of the discourse beginning “The one lamb you shall offer in the morning,” etc.)
Their compassion is the one the Tanya describes: to arouse great compassion for the spark of G-dliness in one’s own soul, which has fallen so far from its source. Compassion is in proportion to knowledge: the better one knows how high the soul’s source is, the more one feels its fall.


ומזה יובן למה קי״ס [קריעת ים סוף] היה לי״ב גזרים לי״ב שבטים כי עכשיו שייך רחמנות של השבטים על ירידת הנשמה בגוף כו׳
From this will be understood why the splitting of the Sea of Reeds was into twelve sections, for the twelve tribes: because now there applies the compassion of the tribes over the descent of the soul into the body, etc.,
That is why the sea split into twelve, for the twelve tribes: in our time, the compassion that applies is the tribes’ compassion for the soul that has come down into a body.


שבעולם העשייה ההעלם וההסתר הרבה מאד משא״כ בעולמות עליונים וכנודע מענין אף עשיתיו142 כו׳ אבל לעתיד שיזדכך עולם העשייה ונגלה כבוד143 ה׳ שיהיה הגילוי בעשייה
for in the World of Asiyah (Action) the hiddenness and concealment is very great, which is not so in the higher worlds, as is known from the matter of “I also made it,” etc. But in the Future, when the World of Asiyah will be refined, and “the glory of G-d will be revealed,” so that the revelation in Asiyah will be
The physical World of Asiyah hides G-d most of all, which is why the soul’s descent into it calls for such compassion; the higher worlds do not hide Him so much. In the Future, Asiyah will be refined and “the glory of G-d will be revealed” in it as it is above.


כמו למעלה א״כ אז לא שייך הרחמנות זו על הירידה בעשייה יותר מהבריאה כ״א הרחמנות של האבות עצמן שאפילו על עולמות העליונים שייך ונופל בחי׳ רחמנות כו׳
as [it is] above, then this compassion over the descent into Asiyah, more than into Beriah, will no longer apply; rather, [there will be] the compassion of the Patriarchs themselves, in that even upon the higher worlds compassion applies and is relevant, etc.
Then there will be no special cause for compassion over the descent into Asiyah rather than into Beriah. What will remain is the compassion of the Patriarchs themselves, which extends even to the higher worlds.


והנה כמו שבאתעדל״ת [שבאתערותא דלתתא] של רחמנות השבטים ממשיכים אתעדל״ע [אתערותא דלעילא] רחמים שלמעלה יותר דהיינו רחמים של האבות עצמן
Now, just as through the arousal from below of the tribes’ compassion one draws down an arousal from above of a compassion that is higher still, that is, the compassion of the Patriarchs themselves,
The tribes’ compassion is an arousal from below, a human initiative, and it draws down an arousal from above: the higher compassion of the Patriarchs.


כמו למשל השבט של אילן שכופפין אותו שאזי נמשך עי״ז גם כל האילן עצמו ועי״ז נמשך גילוי אלקות ע״י התורה ומצות והוא המשכה שע״י התורה שלפנינו המשכת חכמה עילאה כו׳
as, by way of analogy, with the branch (shevet) of a tree that one bends down, whereupon the whole tree itself is drawn along through this; and through this the revelation of G-dliness is drawn down by means of the Torah and mitzvos; and this is the drawing-down that comes through the Torah that is before us, the drawing-down of the higher Chochmah (Chochmah Ila’ah), etc.,
It is like bending one branch of a tree, which pulls the whole tree with it; shevet means both “tribe” and “branch.” So the tribes’ compassion draws the Patriarchs’ compassion after it, and through it G-dliness is drawn down by the Torah and mitzvos, the higher Chochmah contained in the Torah we have.


וכמ״ש במ״א סד״ה מי מנה עפר יעקב144145 שלהיות המשכת התורה הוא ע״י בחי׳ רחמים דיעקב וכדלקמן כך לע״ל [לעתיד לבוא] ע״י גילוי הרחמנות של האבות עצמן
and as is explained elsewhere, at the end of the discourse beginning “Who has counted the dust of Yaakov,” that the drawing-down of the Torah is through the level of the compassion of Yaakov, and as [will be explained] below; so in the Time to Come, through the revelation of the compassion of the Patriarchs themselves
The Alter Rebbe refers to the discourse on “Who has counted the dust of Yaakov,” which explains that the Torah is drawn down through Yaakov’s compassion. In the Time to Come the compassion of the Patriarchs themselves will be revealed in all the souls of Israel.


בכל נש״י [נשמות ישראל] ימשיכו עי״ז אתעדל״ע [אתערותא דלעילא] מבחי׳ רחמים גדולים דא״א שלמעלה גם מחג״ת [מחסד גבורה תפארת] דאצי׳ וכמ״ש וברחמים גדולים אקבצך146 וכתיב וחסדי מאתך לא ימוש147 וחסדי דייקא כו׳
in all the souls of Israel, they will draw down through this an arousal from above from the level of the great compassion of Arich Anpin, which is above even Chesed, Gevurah and Tiferes of Atzilus; as it is written, “And with great compassion I will gather you,” and it is written, “But My kindness shall not depart from you,” “My kindness” specifically, etc.
That compassion will draw down an arousal from above from a still higher source, the “great compassion” of Arich Anpin, above the attributes of Atzilus. Isaiah speaks of it: “with great compassion I will gather you,” and “My kindness shall not depart from you,” with the stress on “My kindness.”


ועי״ז יומשך התגלות פנימית התורה שהיא בחי׳ מו״ס [מוחא סתימאה] שלמעלה מחכמה דאצילות כו׳ ועפ״ז [ועל פי זה] י״ל [יש לומר] מה שארז״ל [שאמרו רבותינו זכרונם לברכה] עץ הדעת חטה היתה.
And through this the revelation of the inner dimension of the Torah will be drawn down, which is the level of Mocha Stima’ah, which is above the Chochmah of Atzilus, etc. And according to this one may explain what our Sages, of blessed memory, said: “The Tree of Knowledge was wheat.”
Through this the inner dimension of the Torah, rooted in Mocha Stima’ah above the Chochmah of Atzilus, will be revealed. The same idea explains the Sages’ saying that the Tree of Knowledge was wheat.




16וקשה דבמ״א מבואר דחטה היינו כ״ב אותיות התורה.148 ואיך נק׳ עץ הדעת. אך הענין כמבואר במ״א בד״ה בשעה שהקדימו149 ישראל נעשה לנשמע150 דהתשב״כ [דהתורה שבכתב] היא עץ חיים ותשבע״פ [ותורה שבעל פה] נק׳ בזהר אילנא דטו״ר [דטוב ורע].
But this is difficult, for elsewhere it is explained that “wheat” (chitah) is the twenty-two letters of the Torah; so how is it called the Tree of Knowledge? But the explanation is as explained elsewhere, in the discourse beginning “At the time that Israel put ‘we will do’ before ‘we will hear,’” that the Written Torah is the Tree of Life, while the Oral Torah is called in the Zohar “the tree of good and evil.”
The difficulty: elsewhere “wheat” (chitah, חטה) is said to be the twenty-two letters of the Torah, the numerical value of the word; how then can the Tree of Knowledge be wheat? The answer comes from the discourse on Israel’s putting “we will do” before “we will hear”: the Written Torah is the Tree of Life, and the Zohar calls the Oral Torah “the tree of good and evil.”


ולא שהיא ח״ו [חס ושלום] עץ הדעת טו״ר [טוב ורע]. כי תשבע״פ [תורה שבעל פה] היא מל׳151 דאצילות דאיהו וגרמוהי חד.
Not that it is, G-d forbid, the Tree of Knowledge of good and evil, for the Oral Torah is Malchus of Atzilus, in which “He and His vessels are one.”
This does not mean that the Oral Torah is itself good and evil, G-d forbid: it is Malchus of Atzilus, entirely one with G-d. The Tikkunei Zohar, cited in the notes, says that Malchus is the “mouth,” which is called the Oral Torah.


אלא ר״ל [רוצה לומר] שמתלבשת לברר עה״ד [עץ הדעת] טו״ר [טוב ורע] שהיא קליפת נוגה וכמשנ״ת [וכמו שנתבאר] באריכות באג״ה [באגרת הקודש] בד״ה ברע״מ [ברעיא מהימנא] פ׳ נשא והמשכילים יזהירו152 כו׳.
Rather, it means that it vests itself in order to refine the Tree of Knowledge of good and evil, which is kelipas nogah (the glowing husk), as is explained at length in Iggeres HaKodesh, in the letter beginning “In the Raaya Mehemna, Parshas Naso: ‘And the wise shall shine,’” etc.
It bears that name because it deals with refining the Tree of Knowledge, kelipas nogah, the mixed realm in which good can be separated from evil: what is permitted and forbidden, pure and impure. This is explained at length in Iggeres HaKodesh 26 of the Tanya.


והנה גם בתשב״כ [בתורה שבכתב] כתיב בשברי לכם מטה לחם.153 מטה לחם הוא עץ חיים ובשבירת לוחות ראשונות נשתלשלה ונתלבשה בדברים גשמיים כו׳
Now, of the Written Torah, too, it is written, “When I break for you the staff of bread.” “The staff of bread” is the Tree of Life, and with the breaking of the first Tablets it descended and became vested in physical matters, etc.
The Written Torah also came down: “When I break for you the staff of bread” alludes to the breaking of the first Tablets, after which the Torah, the Tree of Life, descended and was clothed in physical matters.


(כמ״ש במ״א ע״פ זה בפ׳ בחקותי).154 והיינו שהרי כל התשבע״פ [התורה שבעל פה] מקבל מתשב״כ [מתורה שבכתב] והיא ביאור ופי׳ התשב״כ [התורה שבכתב].
(as is explained elsewhere on this verse, in Parshas Bechukosai). That is, since the whole Oral Torah receives from the Written Torah, and it is the explanation and commentary of the Written Torah.
This is explained in Likkutei Torah on Bechukosai. The Written Torah came down because the Oral Torah, which deals with physical matters, receives from it and is its explanation.


ולכן אדה״ר [אדם הראשון] לפני החטא היה למעלה מבחינה זו דבירור עה״ד [עץ הדעת] טו״ר [טוב ורע] כמ״ש בספר הגלגולים פי״ט שאדה״ר [שאדם הראשון] לפני החטא היה בחינה זו דמשיח ולמעלה ממדרגת משה (ועמ״ש ע״פ הן האדם155 היה כאחד ממנו156 כו׳)
Therefore Adam, the first man, before the sin, was above this level of refining the Tree of Knowledge of good and evil, as is written in Sefer HaGilgulim, chapter 19, that Adam before the sin was this level of Mashiach, and above the rank of Moshe (and see what is written on the verse “Behold, the man has become like one of us,” etc.).
Adam before the sin stood above this whole work of separating good from evil. Sefer HaGilgulim says that before the sin Adam had the level of Mashiach, above Moshe.


והנה מדור שלו היה בג״ע [בגן עדן] אשר ונהר יוצא מעדן157 כו׳ והיינו להמשיך בחי׳ עדן עצמו
Now, his abode was in Gan Eden, of which [it is written], “And a river goes out from Eden,” etc.; that is, to draw down the level of Eden itself;
His dwelling was Gan Eden, watered by the river that goes out from Eden; that is, it drew down Eden itself.


והוא פנימית התורה שיתגלה לע״ל [לעתיד לבוא] ע״י משיח אשר זהו למעלה מבחי׳ אותיות כנ״ל בענין והניף ידו על הנהר כו׳. ומכ״ז [ומכל זה] יובן ג״כ ענין תנופת שתי הלחם ע״ג [על גבי] שני הכבשים158 בחג השבועות.
and this is the inner dimension of the Torah, which will be revealed in the Time to Come through Mashiach, and which is above the level of letters, as [explained] above regarding “And He will wave His hand over the river,” etc. And from all this will also be understood the waving of the two loaves upon the two lambs on the festival of Shavuos.
Eden is the inner dimension of the Torah, above letters, which Mashiach will reveal when G-d “waves His hand over the river.” All this also explains the Shavuos offering, the two loaves waved over the two lambs.


כי שתי הלחם היינו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]159 והכבשים הם בחי׳ רחמים מדתו של יעקב שע״י המשכת רחמים אלו ממשיכים גילוי התורה
For the two loaves are the Written Torah and the Oral Torah, and the lambs are the level of compassion, the attribute of Yaakov; for through drawing down this compassion one draws down the revelation of the Torah,
The two loaves are the Written and the Oral Torah, and the two lambs are compassion, Yaakov’s attribute. Drawing down that compassion draws down the revelation of the Torah.


שהיא בחי׳ לחם וכמ״ש ואשא אתכם על כנפי נשרים160 שהוא בחי׳ רחמים ועי״ז ואביא אתכם אלי (ועמ״ש ע״פ בהעלותך את הנרות161 בפי׳ וענין היתה לי דמעתי לחם162 כו׳)
which is the level of bread; as it is written, “And I carried you on eagles’ wings,” which is the level of compassion, and through this, “And I brought you to Me” (and see what is written on the verse “When you raise up the lamps,” in the explanation of the matter of “My tears have been my bread,” etc.).
The Torah is “bread,” and compassion brings it down: “I carried you on eagles’ wings,” which is compassion, led to “I brought you to Me” at Sinai. The text refers to the explanation of “My tears have been my bread.”


ואמנם תנופת הלחם והכבשים היינו להעלות התורה שהיא בחי׳ לחם חטה ולקשרה ולחברה באור א״ס ב״ה בחי׳ עדן העליון ממש וכן להעלות הרחמים של האבות למקורן ושרשן בחי׳ רחמים גדולים כו׳
But the waving of the bread and the lambs is to elevate the Torah, which is the level of the bread of wheat, and to bind it and join it with the Infinite Light (Or Ein Sof), blessed be He, the level of the supernal Eden itself; and likewise to elevate the compassion of the Patriarchs to their source and root, the level of the great compassion, etc.
The waving lifts the Torah, the “bread of wheat,” and binds it to the Infinite Light, the supernal Eden itself; and it lifts the Patriarchs’ compassion to its source, the great compassion.


(ועמ״ש מענין העלאה זו בד״ה זכור ושמור163 בדבור א׳ נאמרו. ושם בד״ה בענין האבות הן הן המרכבה) ולכן יש י״ג מדות שהתורה נדרשת בהן164 כנגד י״ג מדות הרחמים:
(And see what is written on the subject of this elevation in the discourse beginning “‘Remember’ and ‘Keep’ were said in one utterance,” and there, in the discourse on the subject of “The Patriarchs are themselves the chariot.”) And therefore there are thirteen rules (middos) by which the Torah is expounded, corresponding to the Thirteen Attributes (middos) of Compassion.
That is why the thirteen rules by which the Torah is expounded correspond to the Thirteen Attributes of Compassion: the Torah is drawn down by compassion and returns to it. The text refers to the discourse on “Remember” and “Keep,” which speaks of elevation and drawing down.




Section 6 · ¶17–20
The tongue of the Sea of Egypt
17ה וזהו והחרים ה׳ את לשון ים מצרים165 (בישעיה סי׳ י״א) ופי׳ הרד״ק [הרבי דוד קמחי] דהיינו נהר מצרים166 שהוא הנילוס וכ״כ [וכן כתב] במצודת.
5. And this is [the meaning of] “And G-d will destroy the tongue of the Sea of Egypt” (Isaiah, chapter 11). The Radak explains that this is the river of Egypt, which is the Nile; and so it is written in the Metzudos.
The fifth section turns to the first half of Isaiah’s verse: “And G-d will destroy the tongue of the Sea of Egypt.” The Radak and the Metzudos explain this “sea” as the river of Egypt, the Nile.


והוא מ״ש ומשם יפרד והיה לארבעה ראשים. שם האחד פישון ופרש״י [ופירש רש״י / ופירוש רש״י] הוא נילוס167 נהר מצרים168 כו׳.
And this is what is written, “And from there it divides and becomes four heads. The name of the one is Pishon,” and Rashi explains, “It is the Nile, the river of Egypt,” etc.
The Nile is one of the four rivers that come out of Eden: Rashi identifies Pishon, the first of them, with the Nile.


וכ״כ [וכן כתב] בזח״א [בזהר חלק א] לך לך פ״א ב׳ שלכן נאמר כגן ה׳ כארץ מצרים169170171 לפי שלשם נמשך אחד מד׳ נהרות היוצאים מג״ע [מגן עדן] היינו שם האחד פישון כו׳
And so it is written in the Zohar, Part I, Lech Lecha, folio 81b: that this is why it is said, “Like the garden of G-d, like the land of Egypt,” because one of the four rivers that go out from Gan Eden is drawn there, namely, “The name of the one is Pishon,” etc.
The Zohar explains in the same way why the Torah compares Egypt to “the garden of G-d”: one of the rivers of Gan Eden, Pishon, flows there.


ובפ׳ חיי שרה דקכ״ה סע״א [סוף עמוד א] כ׳ [כתב] מאי שם האחד פישון המיוחד מכולם172 כו׳ ולפיכך היתה חכמת מצרים יותר מכל העולם כו׳
And in Parshas Chayei Sarah, folio 125, end of side a, it writes: “What is ‘The name of the one (ha-echad) is Pishon’? The special one (ha-meyuchad) among them all,” etc., “and therefore the wisdom of Egypt was greater than [that of] all the world,” etc.
The Zohar reads “the one” (ha-echad) as “the special one”: Pishon is the choicest of the rivers, and that is why the wisdom of Egypt surpassed that of the whole world.


שהרי גבי שבח דשלמה נאמר ותרב חכמת שלמה כו׳ ומכל חכמת מצרים173 (במ״א סי׳ ה).
For of the praise of Shlomo it is said, “And the wisdom of Shlomo surpassed,” etc., “and all the wisdom of Egypt” (I Kings, chapter 5).
The proof is the praise of Shlomo, whose wisdom exceeded “all the wisdom of Egypt”; Egypt’s wisdom was the measure to be surpassed.


והיינו לפי ששרש הנהר הנ״ל נמשך מנהר היוצא מעדן שהוא חו״ב [חכמה ובינה] כו׳ וזהו שאמרו אית מיא מגדלין חכימין174 כו׳ (ועיין ברבות ס״פ בלק יש מעיינותכו׳ וע׳ בהרמ״ז [בהרב משה זכות] פ׳ חיי שרה שם)
That is because the root of this river is drawn from the river that goes out from Eden, which is Chochmah and Binah, etc. And this is what they said, “There are waters that raise up wise men,” etc. (and see [Midrash] Rabbah, end of Parshas Balak, “There are springs,” etc.; and see the Ramaz, Parshas Chayei Sarah, there);
Egypt’s wisdom comes from its river, whose root is the river that goes out from Eden, Chochmah and Binah. As the Zohar puts it, there are waters that raise up wise men; the text also refers to the Midrash at the end of Balak, “There are springs,” and to the Ramaz on Chayei Sarah.


וע׳ במא״א [במאורי אור] אות ד׳ סכ״ה ד׳ נהרות הם או״א [אבא ואימא] זו״נ [זעיר אנפין ונוקבא] פישון באבא לשון פושו וסגו כי רבוי השפע יורד מהחכמה כולם בחכמה עשית175 כו׳.
and see Me’orei Or, the letter dalet, section 25: “The four rivers are Abba and Imma, Z’eir Anpin and Nukva; Pishon is in Abba, from the expression pushu vesagu (they increased and multiplied), for the abundance of the flow descends from Chochmah: ‘You made them all with wisdom,’” etc.
Me’orei Or, a Kabbalistic lexicon, assigns the four rivers to Abba and Imma, Z’eir Anpin and Nukva, with Pishon in Abba, that is, Chochmah, the source of abundance, as in “You made them all with wisdom.”


(ועי׳ [ועיין] מזה בת״ז [בתיקוני זהר] תיקון נ״ד דצ״א ע״א). אך עכ״ז [עם כל זה] מאחר שנאמר בהם ומשם יפרד והיה לארבעה ראשים.
(And see on this the Tikkunei Zohar, tikkun 54, folio 91a.) But nevertheless, since it is said of them, “And from there it divides and becomes four heads,”
Still, the verse says of the four rivers that from there the stream “divides.”


א״כ הם מקור עולמות הנפרדים וכמ״ש בזח״א [בזהר חלק א] ויצא (קנ״ח א׳) ומשם יפרד כו׳ טורי דפרודא176 כו׳ וזהו שנקרא לשון ים מצרים פי׳ מצרים לשון מיצרים וגבולים.
then they are the source of the separate worlds, as is written in the Zohar, Part I, Vayeitzei (folio 158a): “And from there it divides,” etc., “mountains of separation,” etc. And this is why it is called “the tongue of the Sea of Egypt (Mitzrayim)”: the meaning of Mitzrayim is from the expression meitzarim (straits) and boundaries,
So the four rivers are the source of the separate worlds; the Zohar calls them “mountains of separation.” That is why the prophet calls the Nile “the tongue of the Sea of Mitzrayim”: Mitzrayim, Egypt, is related to meitzarim, straits and boundaries.


שהן בחי׳ בעלי גבול כמו מן הארץ לרקיע מהלך ת״ק שנה177 הן בגשמיות והן ברוחניות הוא בחי׳ מיצר וגבול כו׳ וע״כ נק׳ ומשם יפרד להיות נראה ליש ודבר בפ״ע [בפני עצמו] כו׳
for they are the level of what has limits, like “from the earth to the firmament is a journey of five hundred years”; both in the physical and in the spiritual, it is the level of a strait and a boundary, etc. And therefore it is called “And from there it divides,” to appear as a something (yesh) and a thing unto itself, etc.;
The four rivers are the source of all that has limits, as the Sages measure the distance from the earth to the firmament as a journey of five hundred years. Physical and spiritual things that come from them alike have bounds, and so they appear as separate beings.


דהיינו שהם מקור השפע להתהוות בי״ע כו׳ כי הם מקבלים מבחי׳ הדבור והדבור באדם יוצא לחוץ להיות בבחי׳ דבר נפרד ממנו.
that is, they are the source of the flow for the coming into being of Beriah, Yetzirah and Asiyah, etc. For they receive from the level of speech, and speech in a human being goes outward, to be a thing separate from him.
They are the source of the flow that creates Beriah, Yetzirah and Asiyah, because they receive from speech, and speech by its nature leaves the speaker and becomes something separate from him.




18והגם כי למעלה אין שייך דבר שחוץ ממנו ית׳ היינו קמי׳ [קמיה] ית׳ אבל לגבי הברואים יש צמצומים רבים עד כאלו הן בבחי׳ דבר נפרד כו׳
And although above there can be nothing outside of Him, may He be blessed, that is [as things are] before Him, may He be blessed; but in relation to the created beings there are many contractions (tzimtzumim), until it is as if they are separate things, etc.
Above, nothing is truly outside G-d; separateness exists only from the standpoint of the created beings, through many contractions that make them seem separate.


ועמ״ש בד״ה וספרתם לכם178179 בענין פי׳ וכנפיהם פרודות180 כו׳ דחיות המרכבה כו׳ לפי שנמשכים מארבעה מוצאות הדבור כו׳.
And see what is written in the discourse beginning “And you shall count for yourselves,” on the meaning of “And their wings were separate (perudos),” etc., [said] of the chayos (living creatures) of the chariot, etc., because they are drawn from the four origins (motza’os) of speech, etc.
So in Ezekiel’s vision the wings of the chayos, the angels that bear the divine chariot, are “separate,” because they are drawn from the four origins of speech, and speech produces separate things. The text refers to its discourse on “And you shall count for yourselves.”


אבל לע״ל [לעתיד לבוא] שנא׳ [שנאמר] ונגלה כבוד181182183 ה׳ וראו כל בשר יחדו כי פי ה׳ דבר (בישעיה סי׳ מ)
But in the Time to Come, as it is said, “And the glory of G-d will be revealed, and all flesh together will see that the mouth of G-d has spoken” (Isaiah, chapter 40)
But of the Time to Come Isaiah says that “all flesh together will see that the mouth of G-d has spoken.”


(ועיין מזה ברבות פ׳ ויקרא פ״א184 זח״ב [זהר חלק ב׳] ס״פ משפטים קכ״ו א׳ ובת״א [ובתורה אור] פ׳ לך לך בד״ה ולא יקרא עוד שמך אברם)185
(and see on this [Midrash] Rabbah, Parshas Vayikra, section 1; Zohar, Part II, end of Parshas Mishpatim, folio 126a; and Torah Ohr, Parshas Lech Lecha, in the discourse beginning “And your name shall no longer be called Avram”),
The Midrash on Vayikra contrasts this with the present, when the Shechinah is revealed only to individuals; the Zohar, at the end of Mishpatim, says that in the Future all will see G-d’s glory eye to eye. The text also refers to Torah Ohr on Avram’s change of name.


דהיינו שיהי׳ [שיהיה] גילוי בחי׳ הדבור עליון כמו שהוא אצלו ית׳ שאין הדבור היוצא ממנו בבחי׳ דבר נפרד כמו דבור האדם
that is, that there will be a revelation of the level of the supernal speech as it is with Him, may He be blessed, where the speech that issues from Him is not something separate, like the speech of a human being,
The meaning is that the supernal speech will be revealed as it is in G-d Himself, where it is not separate from Him as a person’s speech is from the speaker.


אלא מיוחד בתכלית היחוד במהותו ועצמותו ית׳ גם אחר שיצא דבורו ית׳ אל הפועל בבריאת העולמות כמו שהיה מיוחד עמו קודם בריאת העולמות186 כו׳ (כמ״ש בס׳ ש״ב [של בינונים] פכ״א).
but is united in absolute unity with His essence and being, may He be blessed, even after His speech, may He be blessed, has gone forth into actuality in the creation of the worlds, just as it was united with Him before the creation of the worlds, etc. (as is written in Sefer Shel Beinonim [the Tanya], chapter 21).
As the Tanya explains in chapter 21, G-d’s speech remains united with His essence even after it has gone forth to create the worlds, exactly as before creation.


וזהו פי׳ וראו כו׳ כי פי ה׳ דבר כלו׳ [כלומר] שיהי׳ [שיהיה] התגלות הדבור עליון כמו שהוא בבחי׳ פי הוי׳ ממש ששם הדבור מיוחד במהותו ועצמותו ית׳ כך יהי׳ [יהיה] גילוי זה למטה וראו כל בשר יחדו גילוי זה.
And this is the meaning of “And [all flesh] will see,” etc., “that the mouth of G-d has spoken”: that is, that there will be a revelation of the supernal speech as it is on the level of the very “mouth of Havayah,” where the speech is united with His essence and being, may He be blessed; so will this revelation be below, and “all flesh together will see” this revelation.
So “that the mouth of G-d has spoken” means that the speech will be seen below as it is in “the mouth of Havayah,” united with His essence. All flesh will see this.


ועי״ז יהיה גלוי אחדותו ית׳ שבעולם האצי׳ גם למטה בעשייה כמ״ש ביום ההוא187 יהי׳ [יהיה] הוי׳ אחד ושמו אחד
And through this there will be a revelation of His unity, may He be blessed, which is in the World of Atzilus, below as well, in Asiyah; as it is written, “On that day G-d will be One and His Name One”
Then the unity that is open in Atzilus will be revealed even in Asiyah, as Zechariah says, “On that day G-d will be One and His Name One.”


(ועמ״ש בזה סד״ה למנצח על השמינית). לכן אז א״צ [אין צריך / אינו צריך] לבחי׳ ד׳ נהרות הנ״ל שהשפע בא מהם בבחי׳ ומשם יפרד.
(and see what is written on this at the end of the discourse beginning “To the conductor, on the Sheminis”). Therefore at that time there will be no need for the level of the four rivers mentioned above, from which the flow comes in the manner of “And from there it divides”;
There will then be no need for the four rivers, through which the flow comes in a way that “divides” and creates separate beings.


אלא יהי׳ [יהיה] גילוי והמשכת הנהר היוצא מעדן ממש מה שלמעלה מבחי׳ ומשם יפרד. וזהו והחרים ה׳ את לשון ים מצרים ות״י [ותרגום יונתן] ויבש188 כו׳.189
rather, there will be a revelation and drawing-down of the river that goes out from Eden itself, which is above the level of “And from there it divides.” And this is “And G-d will destroy the tongue of the Sea of Egypt,” which Targum Yonasan [renders] “and He will dry up,” etc.
Instead the river of Eden itself, above the division, will be revealed. That is the destruction of “the tongue of the Sea of Egypt,” which the Targum renders “He will dry up”: the dividing channel will no longer be needed.




19ולא עוד אלא והניף ידו על הנהר היינו הנהר היוצא מעדן ממש קודם בחי׳ ומשם יפרד190 כו׳ והכהו לשבעה נחלים191 וכמש״ל [וכמה שכתוב לעיל].
And not only that, but “And He will wave His hand over the river,” that is, the river that goes out from Eden itself, before the level of “And from there it divides,” etc., “and He will strike it into seven streams,” as explained above.
Beyond removing the Nile, G-d will “wave His hand over the river” itself, the river of Eden before it divides, and split it into seven streams, as explained earlier: through the Patriarchs and Matriarchs.


אך עוד י״ל [יש לומר] המכוון כי ז׳ נחלים הם ז״ת [ז׳ תחתונות] היינו המדות והדבור שבהם ועל ידם נמשך השפע והנהר הוא בינה שלמעלה מהמדות, והוא ענין שער החמשים דבינה שאינו מושג כלל.
But one may further say that the intent is that the seven streams are the seven lower [Sefiros], that is, the emotive attributes (middos) and the speech within them, through which the flow is drawn down; and the river is Binah (understanding), which is above the emotive attributes; and this is the Fiftieth Gate of Binah, which is not comprehended at all.
A further interpretation: the seven streams are the seven lower Sefiros, the emotive attributes together with the speech within them, through which the divine flow descends. The river is Binah, above them, and specifically its Fiftieth Gate, the highest level of understanding, which cannot be grasped at all.




20והמדות והדבור מקבלים משם רק הארה בעלמא כנודע מענין מי ברא אלה192 כו׳ ועמ״ש מזה ע״פ אלה פקודי המשכן משכן העדות.193
And the emotive attributes and the speech receive from there only a mere radiance, as is known from the matter of “Who created these,” etc.; and see what is written on this on the verse “These are the accounts of the Mishkan, the Mishkan of Testimony.”
The emotive attributes and speech receive only a glimmer from Binah. This is the teaching on “Who created these”: in Kabbalah “Who” (Mi) stands for the hidden level, Binah, and “these” (Eleh) for the revealed attributes it brings forth; the text refers to the discourse on “These are the accounts of the Mishkan.”


ולע״ל [ולעתיד לבוא] נאמר והכהו לשבעה נחלים194 היינו שאותו האור המאיר בבחי׳ הנהר עצמו יומשך ויתגלה בבחי׳ ז״ת [ז׳ תחתונות] שהם המדות והדבור המאירים ומתגלים בבי״ע כו׳
And of the Time to Come it is said, “And He will strike it into seven streams”: that is, that the very light that shines in the level of the river itself will be drawn down and revealed in the level of the seven lower [Sefiros], which are the emotive attributes and the speech that shine and are revealed in Beriah, Yetzirah and Asiyah, etc.
In the Future, “He will strike it into seven streams”: the very light of the river, Binah itself, will flow into the seven attributes and speech and be revealed in the lower worlds.


(ועי׳ [ועיין] מזה בזח״א [בזהר חלק א] בראשית דנ״ב ע״א).195 וזהו ענין ומלאה הארץ דעה את196197 ה׳ כמים לים מכסים198 כו׳.
(And see on this the Zohar, Part I, Bereishis, folio 52a.) And this is the meaning of “And the earth shall be full of the knowledge of G-d, as the waters cover the sea,” etc.
The Zohar on Bereishis describes seven lights that strike the sea on seven sides, each side dividing into seven streams. This is the promise that “the earth shall be full of the knowledge of G-d, as the waters cover the sea”: the knowledge of G-d will fill even the lowest level.


(ועיין עוד מענין והחרים ה׳ את לשון ים מצרים ברבות ריש קהלת199 ע״פ הבל הבלים אמר קהלת):200
(And see further on the subject of “And G-d will destroy the tongue of the Sea of Egypt” in [Midrash] Rabbah, at the beginning of Koheles, on the verse “Vanity of vanities, said Koheles.”)
The maamar closes by pointing to the Midrash at the beginning of Koheles, on “Vanity of vanities,” for more on “the tongue of the Sea of Egypt.”



In one’s avodah
The maamar names two ways of drawing down the future revelation: teshuvah, the spirit returning to G-d, which brings down “the might of His wind”; and compassion, arousing great compassion for the spark of G-dliness in one’s soul that has come down so far, an arousal from below that draws down the higher compassion of the Patriarchs. Our deeds now, the mitzvos and Torah study, are what bring about the rectification that will be revealed in the Time to Come.
Questions for discussion
	Why does speech conceal what it carries, and how is the concealment of thought different from that of speech?
	Why did the sea split into twelve paths, while the river will be struck into seven streams?
	What is the difference between hearing and seeing, and how does the Arizal’s experience on Shabbos illustrate it?
	Why must Mashiach’s teaching be the inner dimension of the Torah rather than its revealed laws?
	How does compassion for one’s own soul draw down the Torah, and what will the compassion of the Patriarchs draw down in the Future?

Sources and references
Notes
Paragraph 1
1והניף ידו על הנהר
The note points to two places in this collection of the Alter Rebbe’s discourses that treat “And He will wave His hand over the river.”
Kehot’s noteראה מאמרי אדה״ז-פרשיות ע׳ רנד. ע׳ רסו. סידור רפט, א. שער האמונה פנ״ב. והחרים תרל״א. ראה ד״ה והניף — תשמ״ז דשם מבאר ההפרש בין נהר וים.
2“And G-d will destroy the tongue of the Sea of Egypt, and He will wave His hand over the river with the might of His wind, and He will strike it into seven streams, and lead [them] across in shoes.” Isaiah’s prophecy of the ingathering of the exiles, modeled on the splitting of the sea; the maamar reads it as a revelation still greater than that at the sea.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ים סוף . . מלכות
Kehot’s note points to Zohar III, 256b for these words.
Zohar III, 256bזח״ג רנו, ב
Kehot’s noteראה זח״ג רנו, ב.
4בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The verse shows that creation came about through divine speech, which the Alter Rebbe identifies with Malchus.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
5יהי אור
“And G-d said, ‘Let there be light,’ and there was light.” One of the Ten Utterances of creation; the maamar links it with Chochmah.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6וכמו עד״מ באדם
The note records that this passage of the maamar, the analogy of speech in a human being, is quoted there.
Kehot’s noteקטע מובא בסה״מ תרל״ח ע׳ י.
Paragraph 2
7שהלומד הוא חכם מקודם
The note records that where this passage is quoted in Sefer HaMaamarim 5638, there is an addition after the words “the learner is wise beforehand.”
Kehot’s noteבסה״מ תרל״ח שם יש הוספה.
8“Your teeth are like a flock of ewes that have come up from the washing, all of them paired.” The opening words of the Likkutei Torah discourse on Shir HaShirim to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בד״ה שניך כעדר הרחלים
The discourse explains “a flock of ewes”: the souls of Atzilus are called “man” and the souls of Beriah, Yetzirah and Asiyah, like the angels, are called “animals,” to whom Daas is drawn down through Moshe, the faithful shepherd, and through the threefold “Holy” said by Israel and the angels together.
Kehot’s noteלקו״ת שה״ש לו, ד ואילך.
10“For on this day He shall atone for you, to purify you; from all your sins before G-d you shall be pure.” The Yom Kippur verse on which the Alter Rebbe’s explanation in Likkutei Torah, Acharei, is built.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ע״פ כי ביום הזה יכפר
There the Alter Rebbe explains that the Torah’s root is in Mocha Stima’ah of Arich Anpin, called an inner light, while the mitzvos stem from its “skull,” a surrounding light; and that Abba and Imma are called “hidden” because they are covered by the beard of Arich Anpin.
Kehot’s noteלקו״ת אחרי כח, ד.
12וענין קי״ס . . על האורות עליונים
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5638.
Kehot’s noteראה סה״מ תרל״ח ע׳ יב.
Paragraph 3
13נקרע הים לי״ב קרעים
Another discourse of the Alter Rebbe, to which the note points for the sea split into twelve parts.
Kehot’s noteראה רש״י תהלים קלה, יג. פדר״א פמ״ב (וברד״ל שם). מכילתא בשלח יד, טז. ראה מאמרי אדה״ז-פרשיות ח״א ע׳ רנט ואילך. סה״מ תרל״ה-א ע׳ רנו ואילך.
14לי״ב קרעים
On “Who split the Sea of Reeds into parts (ligzarim),” Rashi writes: “Twelve splits for twelve tribes.”
Rashi on Psalms 136:13רש"י על תהילים קל״ו:י״ג
לגזרים. י״ב קרעים לי״ב שבטים:
asunder In twelve pieces for the twelve tribes.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
15י״ב בקר והים עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב ד, ד.
16Shlomo’s great bronze basin, called “the sea,” stood on twelve oxen, three facing each direction, “and the sea was upon them, above.” The maamar reads the twelve oxen as the angels of Beriah, with Malchus, the “sea,” above them.
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ומשם יפרד והי׳
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.” Here the four heads illustrate the four camps of angels; later the maamar builds its teaching on this verse.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
18י״ב שבטים שהיו ד׳ דגלים
“The children of Israel shall camp each man by his banner, with the insignia of their fathers’ house.” The chapter goes on to place three tribes under each of the four banners.
Numbers 2:2במדבר ב׳:ב׳
אִישׁ עַל־דִּגְלוֹ בְאֹתֹת לְבֵית אֲבֹתָם יַחֲנוּ בְּנֵי יִשְׂרָאֵל מִנֶּגֶד סָבִיב לְאֹהֶל־מוֹעֵד יַחֲנוּ:
’The children of Israel shall pitch by their fathers’houses; every man with his own standard, according to the ensigns; a good way off shall they pitch round about the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר ב, ב ואילך.
19כמו ביד יש ג׳ פרקין וכן ברגל
Expounding the twelve oxen beneath the “sea,” the Zohar says that the twelve tribes stand in four banners, three to each side, like the three joints in each arm and each thigh, twelve in all, “and the body of the Shechinah is upon them”: “and the sea was upon them.”
Zohar, Vayechi 64:651–65:661ספר הזהר, ויחי ס״ד:תרנ״א-ס״ה:תרס״א
20כמ״ש בזהר פ׳ ויחי דרמ״א ע״א
The Tzemach Tzedek’s explanations of the Zohar, to which the note points for this passage of the Zohar on Vayechi.
Kehot’s noteראה ביאה״ז להצ״צ-א ע׳ תנג. זהר זה נזכר גם לקמן פ׳ בהעלותך לא, ב.
21Yosef’s dream: “And behold, we were binding sheaves in the field.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” Yaakov’s blessing of Yehudah, the opening words of the Torah Ohr explanation that the text cites.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כל חד לפום שיעורא דילי׳
On “Her husband is known in the gates,” the Zohar teaches that G-d is known to each one according to what he measures in his heart; the Kehot note points here for the phrase “each one according to his own measure.”
Zohar I, 103bזח״א קג, ב
Kehot’s noteראה זח״א קג, ב.
24“These are the accounts of the Mishkan, the Mishkan of Testimony.” The opening words of the Likkutei Torah discourse on Pekudei to which the text refers.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ששם עלו שבטים שבטי יה
“For there the tribes went up, the tribes of G-d, a testimony for Israel, to give thanks to the Name of G-d.” The pilgrimage of the tribes to Jerusalem, which the discourse on Pekudei reads as their ascent to their root.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
26Kehot’s note points to Isaiah 11:15 for these words.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27Explaining the psalms of Hallel, the Gemara lists the events they mention: the splitting of the Sea of Reeds, as it is written, “The sea saw and fled”; the Giving of the Torah, as it is written, “The mountains danced like rams.” From this the maamar learns that the splitting of the sea prepared for the Giving of the Torah.
Pesachim 118a:15פסחים קי״ח א:ט״ו
יְצִיאַת מִצְרַיִם, דִּכְתִיב: ״בְּצֵאת יִשְׂרָאֵל מִמִּצְרַיִם״. וּקְרִיעַת יַם סוּף, דִּכְתִיב: ״הַיָּם רָאָה וַיָּנוֹס״. מַתַּן תּוֹרָה, דִּכְתִיב: ״הֶהָרִים רָקְדוּ כְאֵילִים״. תְּחִיַּית הַמֵּתִים, דִּכְתִיב: ״אֶתְהַלֵּךְ לִפְנֵי ה׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28הים ראה וינוס ההרים רקדו
“The sea saw and fled, the Jordan turned back; the mountains danced like rams, the hills like young sheep.” The psalm of the Exodus, said in Hallel.
Psalms 114:3–4תהילים קי״ד:ג׳-ד׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר: הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The sea saw it, and fled; The Jordan turned backward. The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29וכמארז״ל . . קאי על מתן תורה כו׳
The note quotes Yahel Or: “And Rashi explains, as it is said, ‘Why do you leap, O high-peaked mountains,’ etc.,” the verse through which the dancing mountains are linked with Sinai.
Kehot’s note”ופרש״י שנאמר למה תרצדון הרים גבנונים כו׳” — יהל אור ע׳ תמב.
30אשר שם איהו וחיוהי חד
The letter opens with these words and glosses them: the Ten Sefiros of Atzilus, where “His life-forces” are the lights and “His vessels” the vessels, all of them G-dliness, which is not so in Beriah, Yetzirah and Asiyah; it then asks how the Infinite can be one with the vessels.
Kehot’s noteראה אגה״ק סי׳ כ בתחלתו ובליקוט פי׳ לשם.
31מצות שהם רמ״ח אברים דמלכא
There the Alter Rebbe explains that the 248 commandments become “248 limbs of the King,” that is, 248 vessels for the emotive attributes of Atzilus, and that Torah and mitzvos are therefore called “the way of Havayah,” the path by which the Name Havayah is drawn into each attribute.
Kehot’s noteראה הנסמן לעיל בשלח ב, ג.
32“For as the new heavens and the new earth that I am making stand before Me, says G-d, so shall your seed and your name stand.” The opening words of the Torah Ohr explanation to which the text refers.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33משה ידבר
At Sinai, “the sound of the shofar grew ever stronger; Moshe would speak, and G-d would answer him with a voice.” The opening words of the discourse to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
34היום לעשותם
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.”
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
35ת״ת כנגד כולם
The words here quote Shabbat 127a:15; the passage is shown below.
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפאה א, א. שבת קכז, א.
36ותלמוד תורה כנגד כולם
Among the deeds whose fruits a person eats in this world while the principal remains for the World to Come are honoring parents, acts of kindness and making peace between people, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
37ולמחר לקבל שכרם
Rabbi Yehoshua ben Levi: “Today to do them,” and not tomorrow to do them; “today to do them,” and tomorrow to receive their reward.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א.
38כדפרש״י ע״פ ישקני
“Let him kiss me with the kisses of his mouth, for your love is better than wine.”
Song of Songs 1:2שיר השירים א׳:ב׳
Kehot’s noteשה״ש א, ב.
39וכדפרש״י ע״פ ישקני מנשיקות פיהו
Rashi explains the verse as Israel’s memory of how G-d gave them His Torah and spoke with them face to face, and their trust that He will appear to them again “to explain to them the secret of its reasons and its hidden treasures.”
Rashi on Song of Songs 1:2–3רש"י על שיר השירים א׳:ב׳-ג׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ. זֶה הַשִּׁיר אוֹמֶרֶת בְּפִיהָ בְּגָלוּתָהּ וּבְאַלְמְנוּתָהּ: ”מִי יִתֵּן וְיִשָּׁקֵנִי הַמֶּלֶךְ שְׁלֹמֹה מִנְּשִׁיקוֹת פִּיהוּ כְּמוֹ מֵאָז, לְפִי שֶׁיֵּשׁ מְקוֹמוֹת שֶׁנּוֹשְׁקִין עַל גַּב הַיָּד וְעַל הַכָּתֵף, אַךְ אֲנִי מִתְאַוָּה וְשׁוֹקֶקֶת לִהְיוֹתוֹ נוֹהֵג עִמִּי כַמִּנְהָג הָרִאשׁוֹן, כְּחָתָן אֶל כַּלָּה, פֶּה אֶל פֶּה”: כִּי טוֹבִים. לִי דוֹדֶיךָ מִכָּל מִשְׁתֵּה יַיִן וּמִכָּל עֹנֶג וְשִׂמְחָה. וְלָשׁוֹן עִבְרִי הוּא לִהְיוֹת כָּל סְעֻדַּת עֹנֶג וְשִׂמְחָה נִקְרֵאת עַל שֵׁם הַיַּיִן, כְּעִנְיָן שֶׁנֶּאֱמַר ”אֶל בֵּית מִשְׁתֵּה הַיַּיִן”, ”בַּשִּׁיר לֹא יִשְׁתּוּ …
Let him kiss me with the kisses of his mouth. She recites this song with her mouth in her exile and in her widowhood, “If only King Shlomo would kiss me with the kisses of his mouth as of yore,” because in some places they kiss on the back of the hand or on the shoulder, “but I desire and wish that he behave with me as his original behavior, like a bridegroom with a bride, mouth to mouth.” as in Bereishis 27:26 and Ibid. 29:11, and in many other …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
40וזהו ג״כ משיח
The note records that Or HaTorah cites the Yalkut, quoting the Midrash Tanchuma, for reading this verse as speaking of Mashiach (see Tanchuma, Buber edition, Toldos 14).
Kehot’s noteראה בתרגום יב״ע עה״כ. באוה״ת נ״ך-א ע׳ רסה מציין לילקוט בשם תנחומא [ראה תנחומא באבער פ׳ תולדות יד]. ראה גם ד״ה והמשכילים יזהירו תש״כ.
41הנה ישכיל עבדי
“Behold, My servant shall be wise; he shall be exalted and lifted up, and shall be very high.” The maamar reads it as speaking of Mashiach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
42עבדי ירום
Targum Yonasan renders the verse, “Behold, My servant the Mashiach shall prosper,” and the Kehot note cites it for reading the verse as speaking of Mashiach.
Targum Jonathan on Isaiah 52:13תרגום יונתן על ישעיהו נ״ב:י״ג
הָא יַצְלַח עַבְדִי מְשִׁיחָא יְרוּם וְיִסְגֵי וְיִתְקוֹף לַחֲדָא:
Behold, my servant the messiah shall prosper, he shall be exalted and extolled, and he shall be very strong.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
43היינו מאברהם ויצחק
“‘Behold, My servant shall be wise’ is said of the moon… ‘exalted,’ from the side of the supernal light of all lights; ‘and lifted up,’ from the side of Avraham; ‘and high,’ from the side of Yitzchak; ‘very,’ from the side of Yaakov.”
Zohar I, 181bזח״א קפא, ב
Kehot’s noteזח״א קפא, ב. [כ].
44מאד אותיות אדם
Kehot’s note points to Zohar III, 246b for these words.
Zohar III, 246bזח״ג רמו, ב
Kehot’s noteראה זח״ג רמו, ב.
45שיהי׳ למעלה מבחי׳ אדם הראשון ומבחי׳ מרבע״ה
The source of the note, which answers the question from “no prophet arose like Moshe”: that refers to prophecy (Rambam, Laws of Teshuvah 9:2; and among kings one did arise, Rosh Hashanah 21b), while in the level of the soul Mashiach is greater, and so also in Torah study, especially Mashiach’s Torah, the inner dimension, “the yechidah of the Torah,” matching his bond with the collective yechidah, whereas Moshe’s bond is with the level of chayah.
Kehot’s noteראה לקמן מסעי פט, ב-ג. ובסוף שה״ש מט, ג ואילך. וכ״ה בפי׳ בתנחומא תולדות כ, שלכאורה הוא נגד הידוע שלא קם כמשה. הנה כמה חלוקי ענינים בזה, היינו ענין הנבואה, המלוכה, ידיעת התורה כו׳ וכו׳, ומה שלא קם כמשה מוסכם בנוגע למעלת הנבואה, וכמובא ג״כ ברמב״ם [הל׳] תשובה פ״ט ה״ב. וגם מזה יעויין בר״ה (כא, ב) אבל במלכים קם, משא״כ במעלת הנשמה, עיין לקו״ת סוף שה״ש הנ״ל, שמעלת משיח גדולה יותר. ובמילא אין סתירה שכן הוא גם בנוגע ללימוד התורה, ובפרט תורתו של משיח שהוא הענין דישקני מנשיקות פיהו, פנימיות התורה, יחידה שבתורה, שזהו מתאים לשייכות משיח ליחידה הכללית, משא״כ משה ששייכותו הוא למדריגת חי׳, וכמובא בשער הפסוקים פ׳ ויחי ובכ״מ. וראה ג״כ מנחות (כט, ב) דלא ידע מאי קאמרי — לקו״ש חכ״א ע׳ 351.
46בספר הגלגולים פי״ט
As the note says, Or HaTorah explains this passage of Sefer HaGilgulim.
Kehot’s noteראה ביאורו באוה״ת נ״ך ע׳ רסה. ד״ה באתי לגני תשי״א בסופו.
47סד״ה והנה אנחנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כח, ח.
48ובביאור ע״פ יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, ד.
49ע״פ וירד הגבול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת מסעי צד, א ואילך.
50בד״ה אלה פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת פקודי ד, א.
Paragraph 6
51ועיין בהרמ״ז ס״פ בא
The note quotes the Ramaz (end of Bo, on Zohar II, 40b) from there: Mashiach will be greater than Adam even before the sin, for the five expressions of “Behold, My servant shall be wise” correspond to the five levels of the soul, and the level of yechidah no person has ever yet attained, but Mashiach son of David will.
Kehot’s noteמ, ב. ”שיהי׳ גדול מאדה״ר גם לפני החטא שהרי פי׳ שבפסוק ישכיל עבדי יש בו חמשה לשונות ישכיל ירום נשא וגבה מאד שהם כנגד ה׳ בחי׳ נרנח״י, ופי׳ שלבחי׳ יחידה עדיין לא זכה אדם מעולם (כן פי׳ מאמר הזח״ג פ׳ ואתחנן דר״ס ע״ב מאן הוה סיומא ע״ש) כ״א משיח בן דוד יזכה לזה” — סה״מ תרל״ה-א ע׳ רסו.
52ובפ׳ כי תצא דף רע״ו סע״ב
The note records that this comment of the Ramaz in Ki Seitzei is also quoted in Or HaTorah on Shir HaShirim.
Kehot’s noteמובא גם באוה״ת שה״ש-ב ע׳ תרמט.
53כימי צאתך
“As in the days of your going out from the land of Egypt, I will show him wonders.” The verse on which the Ramaz’s comment in Ki Seitzei is written; the maamar returns to it in the next paragraphs.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54שילמוד תורה הנגלות לנו
A parallel discussion of what Mashiach will teach, to which the note points.
Kehot’s noteראה שער האמונה פנ״ו. בסה״מ תרס״ו ע׳ י. ובסה״מ — קונטרסים-א קמו, א: היינו שיתגלה מהות התורה כמו שהיא בבחי׳ מהות ועצמות אין סוף.
55הנגלות לנו ולבנינו
“The hidden things belong to G-d our G-d, and the revealed things belong to us and to our children forever, to do all the words of this Torah.” The revealed Torah is the part given to us to know and to do.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ריבוא רבבות
The note quotes its phrase “thousands of thousands, myriads without measure,” for the multitude whom Mashiach will teach.
Kehot’s noteראה בשער האמונה פנ״ו אלפי אלפים רבבות לאין שיעור. וראה עשרה שאלות לרס״ג (נדפס בתורתן של ראשונים הורביץ פראנקפורט תרמ״ב) השאלה השלישית — לקו״ש חי״ט ע׳ 19 הערה 42.
57ארוכה מארץ מדה
“Its measure is longer than the earth, and wider than the sea.” Said of G-d’s wisdom; the maamar applies it to the endless inner dimension of the Torah.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
58משה הוי שירותא
On “You have begun to show Your servant,” the Zohar says that Moshe was the beginning in the world, complete in every way; and if you ask who was the end, “the end is King Mashiach,” for then wholeness will be found above and below. The text points to the Ramaz’s comment on this passage.
Zohar, Vaetchanan 2:9–4:17ספר הזהר, ואתחנן ב׳:ט׳-ד׳:י״ז
THOU HAST BEGUN TO SHOW THY SERVANT. Why is “beginning” mentioned here? Because Moses indeed made a new beginning in the world by being complete in all. It is true that Jacob was also complete and in him the tree was completed below after the pattern above. Yet there was that in Moses which was not in any other man, since his perfection radiated to many thousands and myriads of Israel in the Tabernacle, the priests, the Levites, the twelve tribes with their chieftains, the seventy members of the Sanhedrin- …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
59והוא נהר פרת
On “And He will wave His hand over the river,” the Radak writes: “This river is the river Euphrates, and so Yonasan translated.”
Radak on Isaiah 11:15רד"ק על ישעיהו י״א:ט״ו
60והנהר הרביעי הוא פרת
“And the name of the third river is Chiddekel… and the fourth river is the Euphrates.” The last of the four rivers that go out from Eden.
Genesis 2:14בראשית ב׳:י״ד
וְשֵׁם הַנָּהָר הַשְּׁלִישִׁי חִדֶּקֶל הוּא הַהֹלֵךְ קִדְמַת אַשּׁוּר וְהַנָּהָר הָרְבִיעִי הוּא פְרָת:
And the name of the third river is Tigris; that is it which goeth toward the east of Asshur. And the fourth river is the Euphrates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, יד.
61The Gemara cites “And the fourth river is the Euphrates” and explains: “It is the Euphrates from the beginning,” the same river as at creation.
Bekhorot 55b:2בכורות נ״ה ב:ב׳
וְהָא כְּתִיב: ״וְהַנָּהָר הָרְבִיעִי הוּא פְרָת״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
62מחשבה . . נק׳ נהר
On the same column the Alter Rebbe explains “many waters” as the worries of livelihood and “rivers” as thoughts about physical matters, called rivers because they move and flow, whereas waters are gathered and still: the same contrast between river and sea that this maamar draws.
Kehot’s noteראה גם תו״א נח ט, ב. סה״מ תקס״ו ע׳ קט. לקמן שה״ש יז, ג.
63ונהרו אליו כל הגוים
“And all the nations shall stream (venaharu) to it.” The verb shares its root with nahar, “river,” a word for continuous flowing.
Isaiah 2:2ישעיהו ב׳:ב׳
וְהָיָה בְּאַחֲרִית הַיָּמִים נָכוֹן יִהְיֶה הַר בֵּית־ה׳ בְּרֹאשׁ הֶהָרִים וְנִשָּׂא מִגְּבָעוֹת וְנָהֲרוּ אֵלָיו כׇּל־הַגּוֹיִם:
And it shall come to pass in the end of days, That the mountain of the L-RD’S house Shall be established as the top of the mountains, And shall be exalted above the hills; And all nations shall flow unto it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ב.
64הים נק׳ מקוה המים
“And G-d called the dry land earth, and the gathering of the waters He called seas.” The sea is water gathered in one place.
Genesis 1:10בראשית א׳:י׳
וַיִּקְרָא אֱלֹקִים לַיַּבָּשָׁה אֶרֶץ וּלְמִקְוֵה הַמַּיִם קָרָא יַמִּים וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And G-d called the dry land Earth, and the gathering together of the waters called He Seas; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית א, י. מקואות פ״ה, מ״ד.
65ונהר יוצא מעדן
“And a river goes out from Eden to water the Garden.” The maamar reads the river as Binah, thought, flowing from Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The opening words of the explanation to which the text refers.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
67ספ״ה דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלד, ב.
68עין לא ראתה יעשה למחכה לו
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.”
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
69“‘No eye has seen, O G-d, except You’: this is Eden, which no creature’s eye has ever seen. Lest you say, where was Adam? In the Garden. And lest you say the Garden is Eden, the verse teaches: ‘And a river goes out from Eden to water the Garden.’”
Berakhot 34b:26ברכות ל״ד ב:כ״ו
וְשֶׁמָּא תֹּאמַר: הוּא גַּן, הוּא עֵדֶן, תַּלְמוּד לוֹמַר: ״וְנָהָר יוֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת הַגָּן״, גַּן לְחוּד וְעֵדֶן לְחוּד.
But perhaps thou wilt say that the Garden is the same as Eden ! Therefore there is a teaching to tell thee, "And a river went out of Eden to water the Garden" (Gen. ii. 10). Hence the Garden and Eden are distinct.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
70ונהר יוצא מעדן להשקות את הגן
“And a river goes out from Eden to water the Garden.” Eden is the source and the Garden receives from it through the river.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אראנו נפלאות
“As in the days of your going out from the land of Egypt, I will show him wonders.” The prophecy of the Future speaks of seeing.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אינו דומה כלל שמיעה לראי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט. לקח טוב שלח יג, יח.
Paragraph 11
73אתוון רברבין
The Zohar distinguishes small letters, from the lower world, from large letters, from the World to Come, and gives as an example the Shabbos praise “Kel Adon al kol hama’asim,” in which the letters come in groups of five words, and the last two in groups of six.
Zohar, Terumah 10:97–106ספר הזהר, תרומה י׳:צ״ז-ק״ו
74ברבע שעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוכפי ששמעתי מכאאמו״ר נ״ע ששמע מרבו אדמו״ר הצ״צ נבג״מ במחשבה ששה מינוט מה שצריך לדבר ע״ז שעה א׳ ואמר ע״ז רבי הרה״ח ר׳ נטע ממאנעסטרישצישנא שהי׳ שם ג״כ שהמקור לדה״ק מהמשנה דפ״ה דאבות בעשרה מאמרות נבה״ע והלא במאמר א׳ יכול כו׳ נמצא כי מאמר א׳ כולל עשרה. ודפח״ח. [כ].
75ס׳ או פ׳ שנה
The note points here for the sixty or eighty years.
Kehot’s noteראה סה״מ תש״א ע׳ 133.
76אלף שנה בעיניך
“For a thousand years in Your eyes are like yesterday when it has passed, and like a watch in the night.”
Psalms 90:4תהילים צ׳:ד׳
כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר וְאַשְׁמוּרָה בַלָּיְלָה:
For a thousand years in Thy sight Are but as yesterday when it is past, And as a watch in the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ד: אלף שנים.
77אעברה נא ואראה
Moshe’s plea: “Let me cross over, please, and see the good land that is beyond the Jordan.”
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כה.
78וירא ראשית לו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, כא.
79וירא ראשית לו
“And he saw the first [portion] for himself, for there the lawgiver’s portion is hidden.” The maamar reads it of Moshe’s own sight of reishis, Chochmah.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ארץ חפץ
“And all the nations shall call you fortunate, for you shall be a land of delight.” Israel itself is called “a land of delight.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
81ועתה ישראל שמע
“And now, Israel, hear the statutes and the ordinances that I teach you, to do them.” Moshe’s words after his plea was refused; the maamar notes the word “hear.”
Deuteronomy 4:1דברים ד׳:א׳
וְעַתָּה יִשְׂרָאֵל שְׁמַע אֶל־הַחֻקִּים וְאֶל־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְלַמֵּד אֶתְכֶם לַעֲשׂוֹת לְמַעַן תִּחְיוּ וּבָאתֶם וִירִשְׁתֶּם אֶת־הָאָרֶץ אֲשֶׁר ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נֹתֵן לָכֶם:
And now, O Israel, hearken unto the statutes and unto the ordinances, which I teach you, to do them; that ye may live, and go in and possess the land which the L-RD, the G-d of your fathers, giveth you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, א.
82אתה החלות
“You have begun to show Your servant Your greatness and Your strong hand.” Moshe’s words just before his plea to enter the Land.
Deuteronomy 3:24דברים ג׳:כ״ד
אֲדֹ־נָי ה׳ אַתָּה הַחִלּוֹתָ לְהַרְאוֹת אֶת־עַבְדְּךָ אֶת־גׇּדְלְךָ וְאֶת־יָדְךָ הַחֲזָקָה אֲשֶׁר מִי־אֵל בַּשָּׁמַיִם וּבָאָרֶץ אֲשֶׁר־יַעֲשֶׂה כְמַעֲשֶׂיךָ וְכִגְבוּרֹתֶךָ:
’O L-rd GOD, Thou hast begun to show Thy servant Thy greatness, and Thy strong hand; for what god is there in heaven or on earth, that can do according to Thy works, and according to Thy mighty acts?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אתה החלות
Moshe opened his prayer with praise, “You have begun.” The Zohar asks what “beginning” means here and answers that Moshe was the beginning in the world, while King Mashiach is the end, when wholeness will be found above and below.
Zohar, Vaetchanan 2:9–4:17ספר הזהר, ואתחנן ב׳:ט׳-ד׳:י״ז
84בביאור ע״פ והניף הכהן
the passage shares nothing with the note
Kehot’s noteראה לקמן אמור טל, ג.
85והניף הכהן אותם על לחם הביכורים
“And the kohen shall wave them with the bread of the first fruits as a waving before G-d, with the two lambs.” The opening words of the Likkutei Torah explanation to which the text refers.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86עין לא ראתה כו׳ יעשה למחכה לו
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.”
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87יעשה מאן
The Zohar asks why the verse says “He will do” and not “You will do,” and answers: “He will do”: who? The hidden Atik of all, on whom everything depends.
Zohar, Vaetchanan 21:142–23:151ספר הזהר, ואתחנן כ״א:קמ״ב-כ״ג:קנ״א
Once when R. Jose was ill, R. Abba and R. Judah and R. Isaac went to see him. They found him asleep lying on his face. When he awoke they perceived that his face was wreathed in smiles. Said R. Abba to him: ‘Have you seen some notable thing?’ Assuredly so,’ he replied, ‘for my soul went aloft and I saw the glory of those who have sacrificed themselves for the sanctity of their Master, how they were given thirteen streams of pure balsam, and how the Holy One, blessed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88וזה הוא שילמוד משיח
The note points here for Mashiach’s teaching being by way of sight, in which one sees the whole matter at once, in general and in all its details.
Kehot’s noteשיהי׳ באופן של ראי׳ (לקו״ת צו יז, א-ב. שער האמונה פ״ט. סד״ה וידבר אלקים (השני) תרצ״ט, ועוד), שבראי׳ רואה בבת אחת את כל הדבר כולו, בכללותו ובכל פרטיו (ראה ש׳ האמונה שם פנ״ט) — ראה לקו״ש חכ״א ע׳ 37 הערה 64.
89הנה ישכיל עבדי
“Behold, My servant shall be wise.” Read here of the endless wisdom that Mashiach will teach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בשמונים שנה
A further place the note lists for the Arizal’s eighty years.
Kehot’s noteועל״ק שמיני ד״ה לויתן (יח, ג) ובי׳ ואתחנן ספ״א (ג, ג) וד״ה ביום השמע״צ כנישין פ״ד (פה, ד). וע׳ ריש ביאור תורה צוה בפ׳ ברכה (צה, ב) וסוף ביאור והניף בפ׳ אמור (טל, ג). [כ]. וראה בארוכה בסה״מ על פרשיות שם. סה״מ תקס״ד ע׳ שכט בהע׳ לע׳ רג.
91האבות הן הן המרכבה
The words here quote Bereshit Rabbah 47:6; the passage is shown below.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פמ״ז, ו. פפ״ב, ו.
Paragraph 12
92האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the chariot,” as it is said, “And G-d went up from upon Avraham,” “And G-d went up from upon him,” and “Behold, G-d stood upon him.”
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
93בד״ה ענין האבות הן הן המרכבה
The discourse asks why the Patriarchs, whose root is in Atzilus, are called a chariot, unlike the angels “face of a lion, face of an ox,” who come from the broken vessels of Tohu and are nullified like a horse to its rider; it begins its answer from the form of “man” as the inclusion of the three lines.
Kehot’s noteתו״א עב, ד ואילך.
94ע״פ וישכם לבן
The discourse on “And Lavan rose early in the morning, kissed his sons and his daughters and blessed them,” which, the text says, treats the Patriarchs and the tribes.
Kehot’s noteתו״א כג, ד.
95וישכם לבן
“And Lavan rose early in the morning, kissed his sons and his daughters and blessed them.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96סד״ה וידבר כו׳ שאו
The end of that discourse speaks of Aharon, “the groomsman of the Matron,” one of the seven shepherds, who raises the souls of Israel and kindles them like lamps, “When you raise up the lamps.”
Kehot’s noteלקו״ת במדבר ג, א.
97שאו כו׳ למשפחותם לבית אבותם
“Take a census of the whole congregation of the children of Israel, by their families, by their fathers’ house.” The verse of the discourse at the beginning of Bamidbar to which the text refers.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98נשמה שנתת בי טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה.
99נשמה שנתת בי טהורה היא
The blessing on waking: “My G-d, the soul that You placed in me is pure; You formed it in me, You breathed it into me.” The maamar reads it as the soul’s passage from purity in its root to existence as a created being.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
100בעבר הנהר ישבו אבותיכם
“Beyond the river your fathers dwelt of old, Terach, the father of Avraham and the father of Nachor.” The maamar reads “beyond the river” as the Patriarchs’ root above Binah, the river.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
101ז״א בעתיקא אחיד ותליא
Kehot’s note points to Zohar III, 291a for these words.
Zohar III, 291aזח״ג רצא, א
Kehot’s noteזח״ג רצא, א ועל״ק (יט ריש ב׳) ציון אדמו״ר. [כ].
102בביאור ע״פ אם בחקתי תלכו
There Avraham is the way of love, Yitzchak of awe and Yaakov of compassion, and “If you walk in My statutes” is explained as the level of walking.
Kehot’s noteלקו״ת בחקותי מז, א.
103אם בחקתי תלכו
“If you walk in My statutes and keep My commandments and do them.” The opening words of the Likkutei Torah explanation to which the text refers.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104בביאור שימני כחותם
The straps of the tefillin, black by a law given to Moshe at Sinai, have their root in the whiteness of the skull, Chesed of Atik, higher than “the hair of His head like pure wool”; for so high a level to be drawn down, they must be black.
Kehot’s noteלקו״ת שה״ש מו, ד.
105שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The opening words of the explanation in Likkutei Torah, Shir HaShirim, to which the text refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106רצונות דתפלין דהלמ״מ שיהיו שחורות
The Gemara teaches that the straps of the tefillin must be black, by a law given to Moshe at Sinai.
Menachot 35a:6–7מנחות ל״ה א:ו׳-ז׳
א״ר יצחק רצועות שחורות הלכה למשה מסיני מיתיבי תפילין אין קושרין אותן אלא במינן בין ירוקות בין שחורות בין לבנות אדומות לא יעשה מפני גנאי ודבר אחר א״ר יהודה מעשה בתלמידו של ר״ע שהיה קושר תפיליו בלשונות של תכלת ולא אמר לו דבר איפשר אותו צדיק ראה תלמידו ולא מיחה בו אמר לו הן לא ראה אותו ואם ראה אותו לא היה מניחו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות לה, א.
107הנהר — בחי׳ ז״ת דע״י
In Nitzavim the Patriarchs are rooted in Chesed, Gevurah and Tiferes of Atik, as explained on “Beyond the river your fathers dwelt” in the discourse “If you walk in My statutes”; this is the source of the light drawn through the thirteen tikkunei dikna, which is why “until Avraham there was no old age.”
Kehot’s noteראה לקמן נצבים נג, א. זאת הברכה צו, ג. וצ״ע דבפרשת נצבים מציין לד״ה אם בחוקותי — ספר הערכים-חב״ד א׳ טור יט הערה י.
108בביאור ע״פ בהעלותך
The explanation of “When you raise up the lamps” speaks of Aharon’s great love, rooted in Mocha Stima’ah and drawn out through bitterness and weeping, which arouse the thirteen attributes of compassion; and of the ascent of the tribes, “For there the tribes went up.”
Kehot’s noteלקו״ת בהעלותך לא, ב.
109בהעלותך את הנרות כו׳ יאירו שבעת הנרות
“When you raise up the lamps, toward the face of the menorah the seven lamps shall give light.”
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ובד״ה ראיתי והנה מנורת זהב
On “I have seen, and behold, a menorah all of gold”: the lamps are souls, and the seven lamps are the souls of the seven shepherds, who draw G-dliness down to all the souls of Israel, for no thought can grasp Him except through them.
Kehot’s noteלקו״ת בהעלותך לג, ב.
111ראיתי והנה מנורת זהב כולה
Zechariah’s vision: “I have seen, and behold, a menorah all of gold, with its bowl on its top, and its seven lamps upon it.”
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ע״פ ויעבר את מעבר יבק
There Yabbok is read as the union of blessing and holiness, and “Beyond the river your fathers dwelt” is explained: the river is Binah, the Patriarchs’ root is beyond it, in Keser, and from there they were drawn down to the other side of the river, Z’eir Anpin of Atzilus.
Kehot’s noteתו״א כה, א.
113ויעבר את מעבר יבק
Yaakov rose at night, took his wives and children, “and crossed the ford of the Yabbok.” The opening of the Torah Ohr discourse to which the text refers.
Genesis 32:23בראשית ל״ב:כ״ג
וַיָּקׇם בַּלַּיְלָה הוּא וַיִּקַּח אֶת־שְׁתֵּי נָשָׁיו וְאֶת־שְׁתֵּי שִׁפְחֹתָיו וְאֶת־אַחַד עָשָׂר יְלָדָיו וַיַּעֲבֹר אֵת מַעֲבַר יַבֹּק:
And he rose up that night, and took his two wives, and his two handmaids, and his eleven children, and passed over the ford of the Jabbok.
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114סד״ה אני ה׳ אלקיכם
At the end of that discourse the Name Havayah itself is said to become in the Future like the Name Elokim, because a great light from the Infinite Light, above the Name Havayah, will be revealed, “His great Name.”
Kehot’s noteלקו״ת שלח מט, ב.
115בתורת ה׳ חפצו ובתורתו
“But his desire is in the Torah of G-d, and in his Torah he meditates day and night.”
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116כי כאשר השמים החדשים
“For as the new heavens and the new earth that I am making stand before Me, says G-d, so shall your seed and your name stand.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
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117ובביאור ע״פ כי על כל כבוד חופה
The explanation speaks of Mocha Stima’ah: a supernal will whose reason is so lofty and hidden that it cannot come down into revealed understanding, so that to others it seems to be will alone, without a reason.
Kehot’s noteלקו״ת שה״ש מח, א.
118כי על כל כבוד חופה
Over Mount Zion G-d will create a cloud by day and the glow of fire by night, “for over all the glory there shall be a canopy.”
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
119מ״ש הרמ״ז פ׳ בראשית
The note records that this passage of the Ramaz is also quoted in Or HaTorah on Bereishis.
Kehot’s noteמובא גם באוה״ת בראשית-א דף יא, א.
120הג״ן סדרים דאורייתא
The note points to two talks in Likkutei Sichos on the fifty-three (GaN) portions of the Torah.
Zohar I, 104bזח״א קד, ב
Kehot’s noteראה זח״א קד, ב. לקוטי שיחות ח״ג ע׳ 93. חט״ו ע׳ 435.
121ונהר יוצא מעדן להשקות את הג״ן סדרים דאורייתא ומשם יפרד
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.” The maamar reads “the Garden” (GaN, fifty-three) as the portions of the Torah and “divides” as the rectification of the world of division.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
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122והיינו ע״י פר״ד פשט רמז דרוש
The note points to this talk for PaRaD, peshat, remez and derush, as the rectification of the lower worlds.
Kehot’s noteראה שיחת ש״פ דברים תשמ״ו.
123ולכבודי בראתי יצרתיו
“Everyone who is called by My Name, for My glory I created him, I formed him, I also made him.” Its three verbs are read as Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
124בביאור ע״פ ולא תשבית מלח
There the study of the Torah’s inner dimension is called “salt”: unlike bread and meat, the revealed Torah, whose essence one grasps, salt has no taste of its own; one knows only that the inner essence exists, until the inner dimension of the Torah is revealed in the Future.
Kehot’s noteלעיל ה, ד.
125ולא תשבית מלח
“And you shall not let the salt of your G-d’s covenant be lacking from your meal offering.” The opening words of the explanation in Likkutei Torah, Vayikra, to which the text refers.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
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126ונחל עדניך תשקם
“They are sated from the abundance of Your house, and from the stream of Your delights You give them drink.” The word for “delights,” adanecha, shares its root with Eden.
Psalms 36:9תהילים ל״ו:ט׳
יִרְוְיֻן מִדֶּשֶׁן בֵּיתֶךָ וְנַחַל עֲדָנֶיךָ תַשְׁקֵם:
They are abundantly satisfied with the fatness of Thy house; And Thou makest them drink of the river of Thy pleasures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ט.
127בד״ה שובה ישראל עד
The discourse on “Return, O Israel, unto G-d your G-d” asks why it says “unto,” explains that “return” means both returning oneself and bringing back, and asks how G-d, who fills all the earth, can be “near” in the Ten Days of Repentance.
Kehot’s noteלקו״ת ש״ש סו, ב.
128שובה ישראל עד
“Return, O Israel, unto G-d your G-d, for you have stumbled in your iniquity.” The opening words of the Shabbos Shuvah discourse to which the text refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
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129סוד ה׳ ליריאיו
“The secret of G-d is for those who fear Him, and His covenant, to make it known to them.”
Psalms 25:14תהילים כ״ה:י״ד
סוֹד ה׳ לִירֵאָיו וּבְרִיתוֹ לְהוֹדִיעָם:
The counsel of the L-RD is with them that fear Him; And His covenant, to make them know it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, יד.
Paragraph 14
130מאד עמקו מחשבותיך
“How great are Your works, O G-d; Your thoughts are very deep.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
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Kehot’s noteתהלים צב, ו.
131ורוח אלקים מרחפת על פני המים
“And the earth was formless and void, and darkness was on the face of the deep, and the spirit of G-d hovered over the face of the waters.”
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132זהו רוחו של מלך המשיח
“‘And the spirit of G-d hovered’: this is the spirit of King Mashiach, as it is said, ‘And the spirit of G-d shall rest upon him.’”
Bereshit Rabbah 2:4בראשית רבה ב׳:ד׳
… ”עַל פְּנֵי תְהוֹם” זה גלות ממלכת הרשעה שאין להם חקר כמו התהום מה התהום הזה אין לו חקר אף הרשעים כן. ”וְרוּחַ אֱלֹקִים מְרַחֶפֶת” זה רוחו של מלך המשיח היאך מה דאת אמר (ישעיה יא, ב): ”ונחה עליו רוח ה׳” באיזו זכות ממשמשת ובאה המרחפת על פני המים בזכות התשובה שנמשלה כמים שנאמר (איכה ב, יט): ”שפכי כמים לבך”. רבי חגי בשם רבי פדת אמר ברית כרותה למים שאפילו בשעת שרב רוחה שייפה. וכבר היה ר״ש בן זומא יושב ותוהא ועבר רבי יהושע ושאל בשלומו פעם ושתים ולא השיבו …
Rabbi Shimon ben Lakish interpreted the verses regarding the [four] kingdoms. “The earth was emptiness” – this is the Babylonian kingdom, as it is stated: “I have seen the land, and behold, it was emptiness and disorder” (Jeremiah 4:23). “And disorder [vavohu]” – this is the Median kingdom, [as it is stated:] “They hastened [vayavhilu] to bring Haman” (Esther 6:14). “And darkness”– this is the Greek kingdom, which darkened Israel’s eyes with their edicts, as they used to say to them: ‘Write on the horn of a bull that you …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
133זהו רוחו של מלך המשיח
At the beginning of Tazria, Reish Lakish reads “And the spirit of G-d hovered over the face of the waters”: “this is the spirit of King Mashiach.”
Vayikra Rabbah 14:1ויקרא רבה י״ד:א׳
134ונחה עליו רוח הוי׳
“And the spirit of G-d shall rest upon him, a spirit of wisdom and understanding.” Isaiah’s prophecy of Mashiach.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
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135מן המים משיתיהו
Pharaoh’s daughter “called his name Moshe, and said, ‘For I drew him out of the water.’”
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
136כמים שיורדים
“Why are words of Torah compared to water?… To tell you: just as water leaves a high place and flows to a low place, so words of Torah endure only in one whose mind is humble.”
Taanit 7a:8–9תענית ז׳ א:ח׳-ט׳
אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא, מַאי דִּכְתִיב: ״בַּרְזֶל בְּבַרְזֶל יָחַד״, לוֹמַר לָךְ: מָה בַּרְזֶל זֶה — אֶחָד מְחַדֵּד אֶת חֲבֵירוֹ, אַף שְׁנֵי תַּלְמִידֵי חֲכָמִים — מְחַדְּדִין זֶה אֶת זֶה בַּהֲלָכָה. אָמַר רַבָּה בַּר בַּר חָנָה: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה כָּאֵשׁ, שֶׁנֶּאֱמַר: ״הֲלֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם ה׳״, לוֹמַר לָךְ: מָה אֵשׁ אֵינוֹ דּוֹלֵק יְחִידִי, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין בִּיחִידִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תענית ז, א.
137והרוח תשוב אל האלקים
“And the dust returns to the earth as it was, and the spirit returns to G-d who gave it.”
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ע״פ האזינו השמים
The discourse opens with the Sages’ contrast of rain and dew and explains teshuvah as “And the spirit shall return to G-d who gave it”: the soul, breathed out of G-d like breath from a mouth, became a separate being, and teshuvah is its return.
Kehot’s noteלקו״ת האזינו עא, ג.
139האזינו השמים
“Listen, O heavens, and I will speak.” The opening words of the Likkutei Torah discourse to which the text refers.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
140שמדתו של יעקב . . רחמים
The Tanya presents Yaakov’s attribute, compassion, as a path in serving G-d: to arouse great compassion before G-d for the spark of G-dliness in one’s soul, which has come down from its source and is clothed in the “skin of the serpent,” far from the light of the King’s face.
Tanya, Likkutei Amarim 45:1–2תניא, חלק ראשון; ליקוטי אמרים מ״ה:א׳-ב׳
עוֹד יֵשׁ דֶּרֶךְ יָשָׁר לִפְנֵי אִישׁ, לַעֲסוֹק בַּתּוֹרָה וּמִצְוֹת לִשְׁמָן, עַל יְדֵי מִדָּתוֹ שֶׁל יַעֲקֹב אָבִינוּ עָלָיו הַשָּׁלוֹם, שֶׁהִיא מִדַּת הָרַחֲמִים, לְעוֹרֵר בְּמַחֲשַׁבְתּוֹ תְּחִלָּה רַחֲמִים רַבִּים לִפְנֵי ה׳ עַל נִיצוֹץ אֱלֹהוּת הַמְחַיֶּה נַפְשׁוֹ, אֲשֶׁר יָרַד מִמְּקוֹרוֹ – חַיֵּי הַחַיִּים אֵין־סוֹף בָּרוּךְ־הוּא, הַמְמַלֵּא כָּל עָלְמִין, וְסוֹבֵב כָּל עָלְמִין, וְכוּלָּא קַמֵּיהּ כְּלָא חֲשִׁיב, וְנִתְלַבֵּשׁ בְּ״מַשְׁכָּא דְחִוְיָא״, הָרָחוֹק מֵאוֹר פְּנֵי הַמֶּלֶךְ בְּתַכְלִית הַהֶרְחֵק – כִּי הָעוֹלָם הַזֶּה הוּא תַּכְלִית הַקְּלִיפּוֹת הַגַּסּוֹת כוּ׳. וּבִפְרָט, כְּשֶׁיִּזְכּוֹר …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ה. הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעט (ושם צ״ל תניא פמ״ה).
141יעקב . . תפארת
Kehot’s note points to Zohar I, 157b for these words.
Zohar I, 157bזח״א קנז, ב
Zohar II, 276aזח״ב רעו, א
Kehot’s noteראה זח״א קנז, ב. זח״ב רעו, א. זח״ג שב, א.
142אף עשיתיו
“For My glory I created him, I formed him, I also made him.” “Made” is read as the World of Asiyah, where the concealment is greatest.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see that the mouth of G-d has spoken.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
144סד״ה מי מנה עפר יעקב
At the end of the discourse, Torah study is compared to dust, which is beyond number, because it is G-d’s will itself, the higher unity (yichuda ila’ah); that is why “the study of Torah is equal to them all.”
Kehot’s noteלקו״ת בלק סח, ב.
145מי מנה עפר יעקב
Bilam: “Who has counted the dust of Yaakov?” The opening words of the Likkutei Torah discourse to which the text refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146וברחמים גדולים אקבצך
“For a brief moment I forsook you, and with great compassion I will gather you.”
Isaiah 54:7ישעיהו נ״ד:ז׳
בְּרֶגַע קָטֹן עֲזַבְתִּיךְ וּבְרַחֲמִים גְּדֹלִים אֲקַבְּצֵךְ:
For a small moment have I forsaken thee; But with great compassion will I gather thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ז.
147וחסדי מאתך לא ימוש
“For the mountains may move and the hills may falter, but My kindness shall not depart from you, nor shall My covenant of peace falter.”
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, י.
Paragraph 16
148דחטה היינו כ״ב אותיות התורה
In Bechukosai the Torah is called bread, food for the soul, because, like grain whose root is very high but which fell in the breaking to grow as wheat, the secrets of the Torah came down into physical matters, the forbidden and the permitted, the impure and the pure.
Numbers 10:4במדבר י׳:ד׳
וְאִם־בְּאַחַת יִתְקָעוּ וְנוֹעֲדוּ אֵלֶיךָ הַנְּשִׂיאִים רָאשֵׁי אַלְפֵי יִשְׂרָאֵל:
And if they blow but with one, then the princes, the heads of the thousands of Israel, shall gather themselves unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה זהר בלק קפח, ב. לקו״ת בחוקותי מח, ב. במדבר י, ד.
149בד״ה בשעה שהקדימו
In that discourse, a Shavuos discourse in Likkutei Torah on Bamidbar, the Written Torah is the Tree of Life and the Oral Torah is called in the Zohar “the tree of good and evil,” because through it good is separated from evil, as in learning which animals are treifah and which are kosher; it too refers to Iggeres HaKodesh on “And the wise shall shine.”
Kehot’s note[במדבר] פ״ג יג, ג. [כ].
150בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth and said to them: Who revealed to My children this secret, which the ministering angels use?” The opening words of the discourse to which the text refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
151תושבע״פ היא מל׳ דאצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה.
152ברע״מ פ׳ נשא והמשכילים יזהירו
The letter opens with the Raaya Mehemna on Naso: “And the wise shall shine like the radiance of the firmament,” through this work, the Zohar, which is the Tree of Life, while “the tree of good and evil” is the forbidden and the permitted, the impure and the pure. It goes on to explain that the forbidden and permitted things themselves come from the tree of good and evil, kelipas nogah.
Tanya, Iggeres HaKodesh 26:1תניא, אגרת הקדש כ״ו:א׳
בְּרַעְיָא מְהֵימְנָא פָּרָשַׁת נָשֹׂא: ״וְהַמַּשְׂכִּילִים יַזְהִירוּ כְּזֹהַר הָרָקִיעַ״ – ״בְּהַאי חִבּוּרָא דִילָךְ דְּאִיהוּ סֵפֶר הַזֹּהַר, מִן זָהֳרָא דְּ״אִימָּא עִילָּאָה״ תְּשׁוּבָה, בְּאִילֵּין לֹא צָרִיךְ נִסָּיוֹן. וּבְגִין דַּעֲתִידִין יִשְׂרָאֵל לְמִטְעַם מֵאִילָנָא דְחַיֵּי, דְּאִיהוּ הַאי סֵפֶר הַזֹּהַר – יִפְּקוּן בֵּקהּ מִן גָּלוּתָא בְּרַחֲמִים, וְיִתְקַיֵּים בְּהוֹן: ״ה׳ בָּדָד יַנְחֶנּוּ, וְאֵין עִמּוֹ אֵל נֵכָר״.
Kehot Publication Society (CC-BY-NC)
153בשברי לכם מטה לחם
“When I break for you the staff of bread, ten women shall bake your bread in one oven.”
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
154כמ״ש בפ׳ בחקותי
There “When I break for you the staff of bread” is explained: the staff of bread is the Tree of Life, and with the breaking of the Tablets the Torah fell and descended into physical matters; and the Torah is called “bread of wheat,” the twenty-two letters of the Torah, like the numerical value of chitah.
Kehot’s noteלקמן מח, ב.
155ע״פ הן האדם
There Adam before the sin is described as entirely holy, above the Tree of Knowledge of good and evil, not even knowing of evil, so that the kelipos would have been refined without battle; after the sin, refinement requires toil and war.
Kehot’s noteתו״א ו, א.
156הן האדם היה כאחד ממנו
“Behold, the man has become like one of us, knowing good and evil.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ונהר יוצא מעדן
“And a river goes out from Eden to water the Garden.” Adam’s dwelling, the Garden, was watered from Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158תנופת שתי הלחם ע״ג שני הכבשים
“And the kohen shall wave them with the bread of the first fruits as a waving before G-d, with the two lambs.” The Shavuos offering of the two loaves and the two lambs.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159שתי הלחם היינו תושב״כ ותשבע״פ
There the two loaves stand for the Written and the Oral Torah, and the lambs are waved up to their root, to be nullified and united with the Infinite Light, together with the bread.
Zohar I, 260aזח״א רס, א
Kehot’s noteראה זח״א רס, א. לקמן פ׳ אמור לז, ב. אוה״ת שבועות ע׳ קב. וראה בלקו״ש חל״א ע׳ 137 הערה 147.
160ואשא אתכם על כנפי נשרים
“You have seen what I did to Egypt, and how I carried you on eagles’ wings and brought you to Me.”
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
161ע״פ בהעלותך את הנרות
In the discourse on “When you raise up the lamps,” “My tears have been my bread” is explained: through tears and bitterness over the darkness that hides G-dliness, one merits “bread,” the Torah, through which G-dliness is drawn down below.
Kehot’s noteלקו״ת שם ל, ב.
162היתה לי דמעתי לחם
“My tears have been my bread day and night, when they say to me all day, Where is your G-d?”
Psalms 42:4תהילים מ״ב:ד׳
הָיְתָה־לִּי דִמְעָתִי לֶחֶם יוֹמָם וָלָיְלָה בֶּאֱמֹר אֵלַי כׇּל־הַיּוֹם אַיֵּה אֱלֹקֶיךָ:
My tears have been my food day and night, while they say unto me all the day: 'Where is Thy G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163בד״ה זכור ושמור
The discourse explains “Remember” as drawing down and “Keep” as elevation, like the night of Shabbos, which is elevation, and its day, which is drawing down; all these elevations and drawings-down were said in one utterance at Sinai.
Kehot’s noteתו״א עג, א.
164י״ג מדות שהתורה נדרשת בהן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברייתא דר״י בת״כ ר״פ ויקרא.
Paragraph 17
165והחרים ה׳ את לשון ים מצרים
“And G-d will destroy the tongue of the Sea of Egypt, and He will wave His hand over the river.” The first half of the verse with which the maamar opened.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166נהר מצרים
On “the tongue of the Sea of Egypt” the Radak writes: “It is the river of Egypt, called Shichor.”
Radak on Isaiah 11:15רד"ק על ישעיהו י״א:ט״ו
167שם האחד פישון ופרש״י הוא נילוס
“The name of the one is Pishon; it is the one that surrounds the whole land of Chavilah, where there is gold.”
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, יא. ראה לקו״ש חט״ז ע׳ 91 הע׳ 27.
168הוא נילוס נהר מצרים
Rashi: “Pishon is the Nile, the river of Egypt.”
Rashi on Genesis 2:11רש"י על בראשית ב׳:י״א
פישון. הוּא נִילוּס נְהַר מִצְרַיִם, וְעַל שֵׁם שֶׁמֵּימָיו מִתְבָּרְכִין וְעוֹלִין וּמַשְׁקִין אֶת הָאָרֶץ נִקְרָא פִישׁוֹן כְּמוֹ וּפָשׁוּ פָּרָשָׁיו (חבקוק א׳) דָּ"אַ פִּישׁוֹן, שֶׁהוּא מְגַדֵּל פִּשְׁתָּן, שֶׁנֶּאֱמַר עַל מִצְרַיִם (ישעיהו י״ט) וּבֹשׁוּ עֹבְדֵי פִשְׁתִּים:
פישון PISHON — This is the Nile, the River of Egypt. Because its waters grow plentiful and rise and water the land, it is called Pishon, the name being of the same root as the verb in (Habakkuk 1:8) ופשו פרשיו “and their horsemen increased”; another interpretation of the name Pishon is: it is so called because it grows flax (פשתן) (Genesis Rabbah 16:2) for it is said with reference to Egypt (Isaiah 19:9) “Moreover they that work in combed flax, shall be ashamed.”
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
169כגן ה׳ כארץ מצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך יג, י.
170כגן ה׳ כארץ מצרים
Lot saw the whole plain of the Jordan, that it was well watered, “like the garden of G-d, like the land of Egypt.”
Genesis 13:10בראשית י״ג:י׳
וַיִּשָּׂא־לוֹט אֶת־עֵינָיו וַיַּרְא אֶת־כׇּל־כִּכַּר הַיַּרְדֵּן כִּי כֻלָּהּ מַשְׁקֶה לִפְנֵי שַׁחֵת ה׳ אֶת־סְדֹם וְאֶת־עֲמֹרָה כְּגַן־ה׳ כְּאֶרֶץ מִצְרַיִם בֹּאֲכָה צֹעַר:
And Lot lifted up his eyes, and beheld all the plain of the Jordan, that it was well watered every where, before the L-RD destroyed Sodom and Gomorrah, like the garden of the L-RD, like the land of Egypt, as thou goest unto Zoar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171כגן ה׳ כארץ מצרים
Avram went down to Egypt because it is weighed against the garden of G-d, “like the garden of G-d, like the land of Egypt”: there one river, the one on the right, comes down, as it is written, “The name of the one is Pishon.”
Zohar, Lech Lecha 12:106–113ספר הזהר, לך לך י״ב:ק״ו-קי״ג
AND ABRAM WENT DOWN TO EGYPT TO SOJOURN THERE. Why to Egypt? Because it is compared to the Garden of the L-rd, as it is written, “Like the garden of the L-rd, like the land of Egypt”. For there a certain stream (from the Garden) which is on the right descends and flows, as it is written, “The name of the one was Pishon, that it is which compasseth the whole land of Havilah where there is gold” (Gen. 2, 11).
The Zohar; London, Soncino Press, 1933 (Public Domain)
172מאי שם האחד פישון המיוחד מכולם
Every drop that goes out from Eden carries a spirit of wisdom, and “there are waters that raise up wise men”; “The name of the one is Pishon”: the special one of them all, which falls in the land of Egypt, “and therefore the wisdom of Egypt was greater than all the world.”
Zohar, Chayei Sara 18:142–147ספר הזהר, חיי שרה י״ח:קמ״ב-קמ״ז
173ותרב חכמת שלמה כו׳ ומכל חכמת מצרים
“And Shlomo’s wisdom surpassed the wisdom of all the people of the east and all the wisdom of Egypt.”
I Kings 5:10מלכים א ה׳:י׳
וַתֵּרֶב חׇכְמַת שְׁלֹמֹה מֵחׇכְמַת כׇּל־בְּנֵי־קֶדֶם וּמִכֹּל חׇכְמַת מִצְרָיִם:
And Solomon’s wisdom excelled the wisdom of all the children of the east, and all the wisdom of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174אית מיא מגדלין חכימין
Kehot’s note points to Zohar I, 125a for these words.
Zohar I, 125aזח״א קכה, א
Kehot’s noteזח״א קכה, א.
175כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ומשם יפרד כו׳ טורי דפרודא
Below a certain level the heights are called “mountains of separation,” as it is written, “And from there it divides and becomes four heads.”
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
while “the young thou mayest take unto thyself’ in harmony with the verse: “For ask now of the days past, etc., and from the one end of heaven unto the other” (Ibid. 4, 22). Now, all these are called “mountains of spices”, whereas all which is underneath is called “the mountains of separation”, in allusion to the passage: “and from thence it was parted and became four heads” (Gen. 2, 10).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
177מן הארץ לרקיע מהלך ת״ק שנה
“From the earth to the firmament is a journey of five hundred years, and the thickness of the firmament is a journey of five hundred years.”
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 18
178בד״ה וספרתם לכם
the passage shares nothing with the note
Kehot’s noteלקו״ת במדבר י.
179וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos… seven complete weeks.” The opening words of the discourse to which the text refers.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180וכנפיהם פרודות
“And their faces and their wings were separate above; each had two wings joined to another’s, and two covering their bodies.” Ezekiel’s vision of the chayos of the chariot.
Ezekiel 1:11יחזקאל א׳:י״א
וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרֻדוֹת מִלְמָעְלָה לְאִישׁ שְׁתַּיִם חֹבְרוֹת אִישׁ וּשְׁתַּיִם מְכַסּוֹת אֵת גְּוִיֹּתֵיהֶנָה:
Thus were their faces; and their wings were stretched upward; two wings of every one were joined one to another, and two covered their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ונגלה כבוד ה׳ וראו כל בשר יחדו כי פי ה׳ דבר
“And the glory of G-d shall be revealed, and all flesh together shall see that the mouth of G-d has spoken.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ונגלה כבוד ה׳ וראו כל בשר יחדו כי פי ה׳ דבר
The Midrash contrasts Moshe with the other prophets and ends with a parable of a king who reveals himself to his household: in this world the Shechinah is revealed to individuals, but in the Time to Come, “the glory of G-d shall be revealed, and all flesh together shall see.”
Vayikra Rabbah 1:14ויקרא רבה א׳:י״ד
183ונגלה כבוד ה׳ וראו כל בשר יחדו
At the end of Mishpatim: in the time to come the Holy One, blessed be He, will reveal Himself to His children, and all will see His glory eye to eye, as it is written, “For eye to eye they shall see,” and “the glory of G-d shall be revealed, and all flesh together shall see.”
Zohar, Mishpatim 29:574–30:581ספר הזהר, משפטים כ״ט:תקע״ד-ל׳:תקפ״א
R. Eleazar said: ‘Israel also at that time1The Zohar evidently adopts the view that the events recorded in this chapter (Ex. XXIV) took place before the giving of the Law. v. Rashi, ad loc. became qualified for a revelation, and the Shekinah was united with them, and the making of the Covenant and the giving of the Torah all took place at one and the same time;.and never again was such a sight vouchsafed to Israel. In the time which is to come the Holy One, blessed be He, will …
The Zohar; London, Soncino Press, 1933 (Public Domain)
184ברבות פ׳ ויקרא פ״א
The note quotes the Midrash as Or HaTorah gives it: “For in this world the Shechinah is revealed to individuals, but in the Time to Come, ‘the glory of G-d shall be revealed, and all flesh together shall see, for the mouth of G-d has spoken.’”
Kehot’s note”לפי שבעוה״ז השכינה נגלית על היחידים אבל לע״ל ונגלה כבוד ה׳ וראו כל בשר יחדיו כי פי ה׳ דבר” — אוה״ת נ״ך-א ע׳ רלג.
185ולא יקרא עוד שמך אברם
“And your name shall no longer be called Avram, but your name shall be Avraham.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186מיוחד בתכלית היחוד במהותו ועצמותו ית׳ גם אחר שיצא דבורו ית׳ אל הפועל בבריאת העולמות כמו שהיה מיוחד עמו קודם בריאת העולמות
G-d’s speech and thought are united with His essence and being in absolute unity, “even after His speech has gone forth into actuality in the creation of the worlds, just as it was united with Him before the creation of the worlds”; the change is only for the created beings, which receive it through many contractions.
Tanya, Likkutei Amarim 21:6תניא, חלק ראשון; ליקוטי אמרים כ״א:ו׳
וְכָכָה מַמָּשׁ, דֶּרֶךְ מָשָׁל, מְיוּחָדוֹת דִּבּוּרוֹ וּמַחֲשַׁבְתּוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא בְּתַכְלִית הַיִּחוּד בְּמַהוּתוֹ וְעַצְמוּתוֹ יִתְבָּרֵךְ, גַּם אַחַר שֶׁיָּצָא דִּבּוּרוֹ יִתְבָּרֵךְ אֶל הַפּוֹעַל בִּבְרִיאוֹת הָעוֹלָמוֹת, כְּמוֹ שֶׁהָיָה מְיוּחָד עִמּוֹ קוֹדֶם בְּרִיאַת הָעוֹלָמוֹת, וְאֵין שׁוּם שִׁינּוּי כְּלָל לְפָנָיו יִתְבָּרֵךְ, אֶלָּא אֶל הַבְּרוּאִים הַמְקַבְּלִים חַיּוּתָם מִבְּחִינַת דִּבּוּרוֹ יִתְבָּרֵךְ, בִּבְחִינַת יְצִיאָתוֹ כְּבָר אֶל הַפּוֹעַל בִּבְרִיאַת הָעוֹלָמוֹת, שֶׁמִּתְלַבֵּשׁ בָּהֶם לְהַחֲיוֹתָם עַל יְדֵי הִשְׁתַּלְשְׁלוּת מֵעִלָּה לְעָלוּל וִירִידַת הַמַּדְרֵגוֹת …
Kehot Publication Society (CC-BY-NC)
187ביום ההוא יהי׳ ה׳ אחד ושמו אחד
“And G-d shall be King over all the earth; on that day G-d shall be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
188ות״י ויבש
Targum Yonasan renders “And G-d will destroy the tongue of the Sea of Egypt” with “and He will dry up,” as the text notes.
Targum Jonathan on Isaiah 11:15תרגום יונתן על ישעיהו י״א:ט״ו
וְיַבֵּשׁ יְיָ יַת לִישָׁן יַמָא דְמִצְרַיִם וִירֵים מְחַת גְבוּרְתֵּיהּ עַל פְּרָת בְּמֵימַר נְבִיוֹהִי וְיַמְחִינֵיהּ לְשַׁבְעָא נַחְלִין וִיהָכוּן בֵּקהּ בְּסַנְדָלִין:
And the L-rd shall dry up the tongue of the Egyptian sea, and shall lift the stroke of His strength upon Euphrates by the word of His prophets, and shall smite it in seven streams, and men shall walk through it dryshod.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
189ובתו״א בד״ה ולא יקרא עוד שמך אברהם
The note quotes Or HaTorah, which cites this Torah Ohr discourse “on the explanation of ‘for the mouth of G-d has spoken,’” and points to another passage there: “that there will be a revelation of the level of speech and the revelation of G-dliness.”
Kehot’s note”בפי׳ כי פי ה׳ דבר” — אוה״ת נ״ך-א ע׳ רלג. וראה שם ס״ע צט-ק ”שיהי׳ גילוי בחי׳ דיבור והתגלות אלקות”.
Paragraph 19
190ומשם יפרד
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191והכהו לשבעה נחלים
“And He will wave His hand over the river with the might of His wind, and He will strike it into seven streams.”
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
192מי ברא אלה
“Lift up your eyes on high and see: Who created these?”
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
193אלה פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of Testimony.” The opening words of the discourse to which the text refers.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194והכהו לשבעה נחלים
Seven lights enter the one supernal sea and strike it on seven sides, and each side divides into seven streams, as it is written, “and He will strike it into seven streams”; each stream divides into seven rivers, and each river into seven paths.
Zohar, Bereshit 87:276–88:288ספר הזהר, בראשית פ״ז:ער״ו-פ״ח:רפ״ח
195בזח״א בראשית דנ״ב ע״א
The note records that this passage of the Zohar is copied in Or HaTorah.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ קצב.
196ומלאה הארץ דעה את ה׳ וגו׳
Earlier in Tzav the Mishkan and the offerings are said to draw down the revealed light that encompasses all worlds, “I fill heaven and earth,” as it will be in the Future, “the earth shall be full of the knowledge of G-d”; this is the meaning of the “seven days of filling (milu’im).”
Kehot’s noteשם יא, ט: כי מלאה הארץ [ראה לעיל יא, ב].
197ומלאה הארץ דעה את ה׳ כמים לים מכסים
“They shall not harm or destroy on all My holy mountain, for the earth shall be full of the knowledge of G-d, as the waters cover the sea.”
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198וזהו ענין ומלאה . . כמים לים מכסים
The note quotes it: “It may be said that the intent is that the revelation of the Future, in the level of ‘the breadths of the river,’ which is a very great revelation, will be drawn down very low, even to the level of ‘earth.’”
Kehot’s noteנתבאר בד״ה והחרים — תשמ״ה (מהנחה בלתי מוגה) ”וי״ל הכוונה דהגילוי דלע״ל בבחי׳ רחובות הנהר, שהוא גילוי גדול ביותר, יומשך למטה ביותר, ועד לבחי׳ ארץ” ע״ש.
199ברבות ריש קהלת
The note points here for the Midrash at the beginning of Koheles on “And G-d will destroy the tongue of the Sea of Egypt.”
Kehot’s noteראה אוה״ת נ״ך כרך-א ע׳ קצג.
200הבל הבלים אמר קהלת
“Vanity of vanities, said Koheles; vanity of vanities, all is vanity.” The verse on which the Midrash cited in the text comments.
Ecclesiastes 1:2קהלת א׳:ב׳
הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת הֲבֵל הֲבָלִים הַכֹּל הָבֶל:
Vanity of vanities, saith Koheleth; Vanity of vanities, all is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Shemini · Maamar 1
לויתן זה יצרת לשחק בו
“This Leviathan You Formed to Play With”
There are two kinds of tzaddikim: hidden ones, the Leviathan, whose calm, wholly spiritual service reaches G-dliness itself in a single flight, and revealed ones, the wild ox, whose fervent service through physical mitzvos and festival joy draws divine light into this world. The “hunt” between them in the Time to Come is a mutual elevation, for both are good and each is superior in its own way.
The maamar in brief
The Midrash says that in the Time to Come Behemoth, the wild ox, and the Leviathan will fight as a spectacle for the tzaddikim: the ox strikes with its horns, and the Leviathan slaughters it with its fins, a slaughter now invalid that G-d will then permit. The Alter Rebbe reads this as two kinds of tzaddikim. Hidden tzaddikim, like Rabbi Shimon bar Yochai in the cave, serve in pure spirit; called “fish of the sea,” covered and hidden, they connect the worlds to the Infinite One (livyasan means joining) and reach G-dliness itself, coolly, in a single flight, as a fish crosses the sea with its fins. Revealed tzaddikim serve through physical mitzvos and festival joy with meat and wine, with fiery fervor; their meat is “pure,” an elevation, yet it comes from something limited. So the Leviathan raises the wild ox beyond its own power, step by step through the chambers, which is why the interrupted slaughter will be permitted; and the wild ox raises the Leviathan, for its physical service is what the Torah commands. A gloss ties the Leviathan’s “play” to Yitzchak, to “with all your might” and to self-sacrifice in the Shema.

Outline
	1The Leviathan and the wild ox: two kinds of tzaddikimThe Midrash on the contest of Behemoth, the wild ox, and the Leviathan; hidden tzaddikim of spiritual service, like Rabbi Shimon bar Yochai and the Arizal, “fish of the sea” who connect the worlds to the Infinite One, and revealed tzaddikim who draw down the festivals’ light through physical mitzvos; a gloss on G-d’s “play” with the Leviathan at the hour of Minchah, on “with all your might” and self-sacrifice in the Shema; the calm single flight of the Leviathan against the fervor of joy through meat; the wild ox as pure, its meat an elevation.¶1
	2The slaughter as mutual elevationBar as “pure”; the wild ox’s service is small beside the Leviathan’s, so the Leviathan raises it with its fins, beyond its own power; the wild ox raises the Leviathan, for physical service is the Torah’s command; both are good, each superior in its way; a gloss on bar as grain and on Yosef the ox; the interruption between the chambers, why the flawed slaughter will be permitted, and the ox’s horns.¶2


Key concepts
	Leviathanלויתן
	The hidden tzaddikim whose service is wholly spiritual; the name means joining, for they connect the worlds to the Infinite One, and with their “fins” they rise from end to end in a single flight.

	The wild oxשור הבר
	The revealed tzaddikim who serve through physical mitzvos and festival joy; an ox “on the left,” of fire and fervor, yet bar, pure and refined.

	Fish of the seaנוני ימא
	Souls covered and hidden as fish are by the sea, of the level of the hidden world; some, like the Arizal, are “fish in the midst of the land,” living in bodies.

	Spiritual and physical serviceעבודה ברוחניות ובגשמיות
	Unions and ascents through the heart’s intent, which reach G-dliness itself, against the practical mitzvos, which draw divine light down into the physical world; the world needs both.

	With all your mightבכל מאדך
	Love without limit, needed to draw the light that encompasses all worlds into the light that fills them, which is “doing the will of the Omnipresent” in full.

	Self-sacrifice at “One”מסירות נפש באחד
	Giving over one’s soul in the Shema, which joins the yesh to the ayin and draws down the higher union of Abba and Imma, a new light from the Infinite One.

	Interruption between the chambersהפסק בין היכל להיכל
	An ascent cannot happen all at once but passes chamber by chamber; so the Leviathan’s interrupted, “flawed” slaughter of the wild ox will be permitted.


Section 1 · ¶1
The Leviathan and the wild ox: two kinds of tzaddikim
1לויתן זה12 יצרת345678 לשחק בו. איתא במדרש רבה פ׳ שמיני פ׳ י״ג בהמות ולויתן הם קניגון9 של צדיקים לעתיד לבא כו׳
“This Leviathan You formed to play with.” It is stated in Midrash Rabbah, Parshas Shemini, section 13: “Behemoth and the Leviathan are the hunting contest (kenigon) of the tzaddikim in the Time to Come,” etc.
The maamar opens with a verse from the psalm of creation: G-d formed the Leviathan, the great creature of the sea, “to play with.” It then cites the Midrash that in the Time to Come Behemoth, the great beast of the land, and the Leviathan will be a kenigon for the tzaddikim, a Greek loanword for a hunt or a contest of wild animals held as a spectacle.


בהמות נותץ ללויתן בקרניו וקורעו ולויתן נותץ לבהמות בסנפיריו ונוחרו10 כו׳ ולא כך תנינן הכל שוחטין ובכל שוחטין11 ולעולם שוחטין חוץ ממגל קציר12 כו׳
“Behemoth strikes the Leviathan with its horns and tears it apart, and the Leviathan strikes Behemoth with its fins and stabs it,” etc. “But have we not learned: ‘All may slaughter, with anything one may slaughter, and at any time one may slaughter, except with a harvesting sickle,’” etc.,
The Midrash describes the contest: Behemoth attacks with its horns and the Leviathan kills Behemoth with its fins. It then objects that the Mishnah forbids slaughtering with a harvesting sickle, whose jagged edge tears instead of cutting, so a slaughter with fins should be invalid.


עד חדוש תורה מאתי תצא. שהקב״ה יתיר אז שחיטה זו שישחוט הלויתן את הבהמה בסנפיריו.
until: “An innovation in Torah will go forth from Me.” [That is,] the Holy One, blessed be He, will then permit this slaughter, that the Leviathan should slaughter the beast with its fins.
The Midrash answers with the words “an innovation in Torah will go forth from Me”: in the Time to Come G-d will rule anew. The Alter Rebbe reads this to mean that G-d will then permit this very slaughter, the Leviathan slaughtering the beast with its fins.


ובהמות אלו זהו ענין שור הבר (וכמ״ש בתרגום יונתן בתהלים סי׳ נ׳ ע״פ בהמות בהררי אלף13 ותור בר14 כו׳ ועיין בב״ב [בבבא בתרא] דע״ד ב׳ ע״ה א׳).
And this Behemoth is the wild ox (shor habar). (As is written in Targum Yonasan on Psalms, chapter 50, on the verse “Behemoth on a thousand mountains”: “and the wild ox (tor bar),” etc. And see Bava Basra, folio 74b [and] 75a.)
Behemoth is the shor habar, the “wild ox,” of the Sages’ tradition. The Targum renders “behemos on a thousand mountains” (Psalms 50:10) as “the wild ox,” and the Talmud in Bava Basra speaks of Behemoth being kept for the righteous in the Time to Come and of a future hunt (kenigya) of the Leviathan.


ולהבין ענין קניגי זו דלויתן עם שור הבר. הענין כי יש ב׳ מיני צדיקים. הא׳ אותן שהם בסתר15 שעבודתם ברוחניות16 פי׳ בכוונת הלב לייחד יחודים עליונים ובבחינת עליות.
To understand this hunting contest of the Leviathan with the wild ox: the explanation is that there are two kinds of tzaddikim. The first are those who are hidden, whose service is in spirituality; that is, in the intention of the heart, to bring about supernal unions (yichudim), and on the level of ascents.
To explain the contest, the Alter Rebbe distinguishes two kinds of tzaddikim. The first serve G-d hiddenly and inwardly: their service is the heart’s intent to bring about yichudim, unions of the divine attributes above, and to ascend from level to level.


וכגון רשב״י [רבי שמעון בר יוחאי] כשהיה במערה י״ג שנה שבודאי לא17 היה יכול לקיים במעשה כמה מצות מעשיות
For example, Rabbi Shimon bar Yochai when he was in the cave for thirteen years, when he certainly could not fulfill a number of practical mitzvos in deed,
Rabbi Shimon bar Yochai, the sage of the Zohar, hid in a cave from the Roman decree for thirteen years. There he simply could not perform many of the mitzvos that require a physical act.


שהרי לא היו ניזונים רק מחרובא18 ועינא דמיא דאיברי להו א״כ לא קיים אכילת מצה בפסח וקדוש על היין ואתרוג וסוכה כו׳.
since they were nourished only by “a carob tree and a spring of water that were created for them.” If so, he did not fulfill the eating of matzah on Pesach, Kiddush over wine, the esrog, the sukkah, etc.
The Talmud relates that a carob tree and a spring of water were created for him and his son by a miracle, and that was all they ate. So he could not eat matzah on Pesach, make Kiddush over wine, take an esrog or sit in a sukkah.


וכן האריז״ל [האר״י זכרונו לברכה]19 היה ג״כ גם בבחינה זו (ר״ל [רוצה לומר] ע״ד מ״ש בזהר ח״ג [חלק ג׳]) (דקפ״ז ע״ב) ע״פ וידגו לרוב בקרב הארץ2021 משא״כ שאר נוני ימא22 שאינן בארץ רק בים זהו ענין המלאכים כו׳.
Likewise the Arizal, of blessed memory, was also of this level as well. (That is to say, along the lines of what is written in the Zohar, Part III) (folio 187b), on the verse “And may they multiply like fish, abundantly, in the midst of the land”; whereas the other fish of the sea (nunei yama), which are not on land but only in the sea, refer to the angels, etc.
The Arizal also had something of this level. The Zohar reads Yaakov’s blessing, “may they multiply like fish in the midst of the land,” as speaking of fish that live on land, unlike ordinary fish, which die out of water; tzaddikim like the Arizal are such “fish,” spiritual in their service yet living on land, in bodies, while the fish that are only in the sea are the angels.


והב׳23 הם אותן צדיקים שהן בגילוי שעבודתם בגשמיות בקיום המצות מעשיות ושמחת בחגך24 שהוא ג״כ המשכת אורות עליונים מועדי25 הוי׳ והשמחה הוא הגילוי אור א״ס ב״ה שנמשך ומתגלה
The second are those tzaddikim who are revealed, whose service is in physicality: in fulfilling the practical mitzvos and “You shall rejoice on your festival,” which is also a drawing down of supernal lights, “the appointed times of Havayah”; and the joy is the revelation of the Infinite Light (Or Ein Sof), blessed be He, which is drawn down and revealed
The second kind of tzaddikim serve openly, through the physical mitzvos, for example the command to rejoice on the festivals. This joy too draws down supernal light, for the festivals are “the appointed times of Havayah,” and the joy is the revelation of the Infinite Light coming down into the world.


(וכמש״ל [וכמה שכתוב לעיל] בפ׳ צו) והמשכה זו הוא ע״י המצו׳ [המצות / המצוה] בעובדא דוקא כמארז״ל [כמאמר רבותינו זכרונם לברכה] שבזמן הבית אין שמחה אלא בבשר
(and as is written above in Parshas Tzav). And this drawing down is through the mitzvos in actual deed specifically, as our Sages, of blessed memory, said that in the time of the Temple “there is no joy except with meat”;
The parenthesis notes that joy as a revelation of the Infinite Light was explained in Parshas Tzav. This drawing down depends on actual physical deeds: the Sages taught that while the Temple stood, festival joy came only through eating meat.


דהיינו מצות שלמי שמחה שהיו מביאים בכל יו״ט [יום טוב] כו׳ ועכשיו אין שמחה אלא ביין וכדלקמן.
that is, the mitzvah of the peace-offerings of rejoicing (shalmei simchah) that they would bring on every Yom Tov, etc.; “and now there is no joy except with wine,” as [will be explained] below.
That meat came from the shalmei simchah, the peace-offerings of rejoicing brought on each festival. Now that the Temple is gone, the Sages said, the joy is through wine.


ועיקר ההמשכות בפסח ע״י מצה ובשבועות ע״י מ״ת [מתן תורה] ובסוכות ע״י סוכה ולולב ומיניו ובלעדי זה א״א להמשיך כלל
The main drawings-down are: on Pesach, through matzah; on Shavuos, through the Giving of the Torah; and on Sukkos, through the sukkah and the lulav and its species. Without this it is impossible to draw down at all
Each festival’s light is drawn down through its own physical mitzvah: matzah on Pesach, the Giving of the Torah on Shavuos, and the sukkah and the four species on Sukkos. Without these deeds the light cannot be drawn down at all.


(אבל רשב״י [רבי שמעון בר יוחאי] שהיה מבחינת לויתן ונוני ימא דאזלין ביבשתא כנ״ל המשיך ההמשכות כשהיה במערה ע״י יחודים ועליות כו׳ כנ״ל).
(but Rabbi Shimon bar Yochai, who was of the level of the Leviathan and of “the fish of the sea that go on dry land,” as mentioned above, drew down these drawings-down when he was in the cave through unifications and ascents, etc., as mentioned above).
Rabbi Shimon bar Yochai was the exception. As one of the “Leviathan” souls, “fish of the sea that go on dry land,” he drew down the festivals’ lights in the cave through unions and ascents alone, without the physical mitzvos.


והנה באמת אי אפשר להגיע (אן רירען בל״א [בלשון אשכנז])26 אלקותו ית׳ ע״י עבודה הגשמיות אלא ע״י עבודה רוחניות
Now, in truth, it is impossible to reach (in Yiddish, an rirn [“to touch”]) His G-dliness, may He be blessed, through physical service, but only through the spiritual service
Now the Alter Rebbe states the deeper point: G-dliness itself cannot be reached through physical service, only through the spiritual service of the first kind of tzaddikim. The Yiddish an rirn, “to touch,” shows that he means actually touching G-dliness, not only drawing its light down.


של הצדיקים הנ״ל והם נקראים נוני ימא27 כדגים אלו שהים מכסה עליהם כך הם מבחינת עלמא דאתכסיא וישנם בכל דור ודור שהם צדיקים שבסתר כו׳
of the tzaddikim mentioned above. They are called “fish of the sea” (nunei yama): just as these fish are covered by the sea, so they are of the level of the hidden world (alma de’iskasya). They exist in every generation; they are the hidden tzaddikim, etc.
These tzaddikim are called “fish of the sea” because, as the sea covers the fish, they belong to the alma de’iskasya, the hidden world. Such hidden tzaddikim exist in every generation.


והם המחברים העולמות לא״ס ב״ה (וע״ד שאמרו דוד היה מחבר תורה שלמעלה בהקב״ה) וזהו ענין לויתן שהוא לשון התחברות28 כמו הפעם ילוה אישי אלי29 כו׳
And they are the ones who connect the worlds to the Infinite One (Ein Sof), blessed be He (and along the lines of what they said: “David would connect the Torah above with the Holy One, blessed be He”). This is the meaning of “Leviathan,” which is a term of connecting, as in “This time my husband will be joined to me,” etc.
Their task is to connect the worlds to the Infinite One, as the Zohar says that King David “would connect the Torah above with the Holy One, blessed be He.” The name livyasan, Leviathan, itself means joining, from the same root as Leah’s words when Levi was born: “This time my husband will be joined (yilaveh) to me.”


(הג״ה [הגהה]) (עיין פ״ק [פרק קמא] דע״ז [דעבודה זרה] ד״ג ע״ב30 רביעית יושב ומשחק עם לויתן שנאמר31 לויתן זה יצרת כו׳ ועיין בשמות רבה פט״ו [פרק ט״ו / פרשה ט״ו]32 דקל״ב ב׳ מענין לויתן זה כו׳
(Gloss:) (See the first chapter of Avodah Zarah, folio 3b: “In the fourth [three hours] He sits and plays with the Leviathan, as it is said, ‘This Leviathan You formed,’” etc. And see Shemos Rabbah, section 15, folio 132b, on the subject of “this Leviathan,” etc.;
Here begins a gloss (hagahah), a long note set into the main text. It cites the Talmud’s teaching that G-d’s day has four quarters of three hours, and in the fourth He “sits and plays with the Leviathan,” and a Midrash that speaks of the place of “this Leviathan.”


ובזח״א [ובזהר חלק א] ויחי דרמ״ז33 א׳ שמות י״א ע״ב בשלח ד״נ34 ע״ב אחרי דנ״ח ע״א שלח קע״ד א׳ ועיין בעמה״מ [בעמק המלך] שי״ד פי״ד [פרק י״ד / פרשה י״ד] דפ״ד ע״ג [עמוד ג׳])
and in the Zohar, Part I, Vayechi, folio 247a; Shemos, 11b; Beshalach, folio 50b; Acharei, folio 58a; Shelach, 174a. And see Emek HaMelech, Shaar 14, chapter 14, folio 84, column c.)
The gloss lists more Zohar passages on “This Leviathan You formed to play with,” in which the Leviathan is tied to joining, to the joy of the upper and lower worlds, and to the Tzaddik. It also points to Emek HaMelech, a work of Kabbalah.


והנה בג׳ שעות רביעיות הוא נקרא סמוך למנחה35 כדאיתא בגמ׳ [בגמרא] ר״פ ערבי פסחים ויצחק תיקן תפלת המנחה36 וידוע דיצחק הוא לשון צחוק ושחוק כמ״ש צחוק עשה לי אלקים37 וכמ״ש מזה בד״ה ושבתי בשלום.38
Now, the fourth [set of] three hours is called “close to Minchah,” as is stated in the Gemara at the beginning of the chapter Arvei Pesachim; and “Yitzchak instituted the Minchah prayer.” It is known that “Yitzchak” is a term of laughter and play (tzechok and sechok), as it is written, “G-d has made laughter for me”; and as is explained about this in the discourse beginning “And I will return in peace.”
The fourth quarter of the day, when G-d plays with the Leviathan, is the afternoon, the time the Gemara calls “close to Minchah.” The Minchah prayer was instituted by Yitzchak, whose name comes from tzechok, laughter, as Sarah said, “G-d has made laughter for me”; so the hour of Yitzchak is the hour of divine play.


ולכן אז יושב ומשחק עם לויתן כו׳ ועמ״ש בפי׳ מנחה בד״ה ויקח מן הבא בידו מנחה39 כו׳ גם כי יצחק חפר בארות404142 שהוא ענין העלאת מ״ן [מיין נוקבין] ועיין בפ׳ תולדות (דקמ״א סע״א [סוף עמוד א]),
Therefore at that time He “sits and plays with the Leviathan,” etc. And see what is written on the meaning of “Minchah” in the discourse beginning “And he took from what came to his hand a gift (minchah),” etc. Also, [it is] because Yitzchak dug wells, which is the matter of raising mayin nukvin (feminine waters); and see Parshas Toldos (folio 141, end of side a).
That is why G-d plays with the Leviathan at that hour; the text also refers to a discourse explaining the word minchah. A further link: Yitzchak dug wells, which in Kabbalah means raising mayin nukvin, the “feminine waters,” a yearning that rises from below and draws a response from above; the Zohar on Toldos (1:141a) speaks of Yitzchak digging a well.


והנה מבואר במ״א ענין הנזכר בגמרא (רפ״ו דברכות)43 דפ׳ והיה אם שמוע לא נקרא עדיין עושים רצונו של מקום4445 כדבעי (ע״ש בתוספות)
Now, the matter mentioned in the Gemara (at the beginning of chapter 6 of Berachos) is explained elsewhere: that the section “And it will be, if you will listen” is not yet called “doing the will of the Omnipresent” as is fitting (see there in Tosafos).
The gloss now recalls the Gemara in Berachos (35b): the second section of the Shema, “And it will be, if you will listen,” speaks of a time when Israel does not yet do G-d’s will as fully as it should be done. Tosafos there explains that it speaks of people who do His will, but not completely, since they are not complete tzaddikim.


והיינו לפי שלא נאמר בה בכל מאדך46 כמו בפ׳ שמע דהיינו שלהיות ההמשכה והגילוי מסוכ״ע בממכ״ע [בממלא כל עלמין] שזהו הנקרא עושין רש״מ [רצונו של מקום].
This is because “with all your might” is not said in it, as it is in the section of Shema. That is: for there to be the drawing down and the revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin), which is what is called “doing the will of the Omnipresent,”
The reason is that this section lacks the words “with all your might” (bechol me’odecha) that appear in the first section of the Shema. To “do the will of the Omnipresent” in the full sense means drawing the light that encompasses all worlds down into the light that fills them, so that the transcendent is revealed within the world.


זהו דוקא ע״י בכל מאדך בלי גבול כו׳ וזהו הבחינה הנזכר כאן שלהגיע ולהמשיך בחינת הפעם ילוה כו׳
this comes specifically through “with all your might,” without limit, etc. And this is the level mentioned here: that to reach and to draw down the level of “This time [my husband] will be joined,” etc.,
Such a drawing down requires “with all your might,” a love without limit, matching the unlimited light it draws down. This is the level the maamar calls “This time my husband will be joined,” the bond that the Leviathan stands for.


זהו ע״י העבודה הרוחניות של הצדיקים הנקראים נוני ימא משא״כ בלא בחינת בכל מאדך אף שנאמר והיה אם שמוע תשמעו47 כו׳ כנ״ל.
is through the spiritual service of the tzaddikim who are called “fish of the sea”; which is not so without the level of “with all your might,” even though it says, “And it will be, if you will diligently listen,” etc., as mentioned above.
That bond is reached only through the spiritual service of the tzaddikim called “fish of the sea.” Without the level of “with all your might,” even the obedience described in “if you will listen” does not reach it.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דע״ז (שם) משחרב בהמ״ק [בית המקדש] אין שחוק כו׳ וכמ״ש בפ׳ תרומה (קס״ו ב)
Along these lines our Sages, of blessed memory, said in the first chapter of Avodah Zarah (there): “Since the Holy Temple was destroyed there is no play,” etc.; and as is written in Parshas Terumah (166b)
The Talmud adds that since the Temple was destroyed there is no more divine play. The Zohar in Parshas Terumah applies the verse “and the river will be parched and dry” to the time of exile, when the flow from above is cut off.


בענין ונהר יחרב ויבש484950 ובבראשית (ד״ו ע״ב) ומ״ש הרמ״ז [הרב משה זכות] שם (ד״ו א׳) גבי לרחוק דא יעקב.51
on the subject of “And the river will be parched and dry”; and in Bereishis (folio 6b); and what the Ramaz writes there (folio 6a) regarding “‘To the far one’: this is Yaakov.”
The Zohar’s introduction (1:6b) reads the same verse as the river “parched” in the destruction of the First Temple and “dry” in the Second. The text also points to the comment of the Ramaz (Rabbi Moshe Zacuto, a commentator on the Zohar) on folio 6a, where “to the far one” is Yaakov.


ועוי״ל [ועוד יש לומר] בזה עפמ״ש [על פי מה שכתוב] בכהאריז״ל [בכתבי האריז״ל] שע״י תומ״צ [תורה ומצות] ממשיכים יחוד זו״נ [זעיר אנפין ונוקבא] אבל להמשיך יחוד או״א [אבא ואימא] שהוא המשכת אור חדש מא״ס ב״ה הוא ע״י מס״נ [מסירות נפש] דייקא
One may further explain this according to what is written in the writings of the Arizal: that through Torah and mitzvos one draws down the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), but drawing down the union of Abba and Imma (Chochmah and Binah), which is the drawing down of a new light from the Infinite One, blessed be He, is specifically through self-sacrifice (mesirus nefesh).
The Alter Rebbe offers another explanation from the Arizal’s writings. Torah and mitzvos bring about the union of Z’eir Anpin and Nukva, the divine emotions with Malchus; but the higher union of Abba and Imma, Chochmah and Binah, draws a new light from the Infinite One and requires mesirus nefesh, self-sacrifice.


וזהו ענין ק״ש [קריאת שמע] למסור נפשו באחד ועמ״ש מזה בביאור ע״פ ונקדשתי בתוך בני ישראל52 בפ׳ אמור
This is the matter of the recital of the Shema: to give over one’s soul at [the word] “One.” And see what is written on this in the explanation on the verse “And I will be sanctified in the midst of the children of Israel,” in Parshas Emor.
This is the meaning of the Shema, in which a person gives over his soul to G-d at the word Echad, “One.” A discourse in Parshas Emor on “And I will be sanctified among the children of Israel” explains this further.


וזהו הפי׳ מ״ש כאן שהמשכה זו הוא דוקא ע״י עבודה רוחניות שמבחינת לויתן דהיינו חיבור היש לאין כו׳
And this is the meaning of what is said here, that this drawing down is specifically through spiritual service, which is of the level of the Leviathan, namely, the joining of the yesh (something) to the ayin (nothing), etc.,
This explains what was said above, that the drawing down comes only through the Leviathan’s spiritual service. That service is “joining the yesh to the ayin”: uniting a created being, which feels itself to exist, with G-dliness, which is beyond all grasp and so is called “nothing.”


בבחינת מס״נ [מסירות נפש] באחד ועי״ז ממשיכים להיות ילוה אישי אלי (ועמ״ש סד״ה וללבן שתי בנות5354 בענין ילוה אישי ובד״ה נשא את ראש55 בני גרשון).56
on the level of self-sacrifice at “One”; and through this they draw down [the state of] “my husband will be joined to me.” (And see what is written at the end of the discourse beginning “And Lavan had two daughters,” on the subject of “my husband will be joined,” and in the discourse beginning “Take a census of the sons of Gershon.”)
This joining is done through self-sacrifice at the word “One,” and it draws down the bond of “my husband will be joined to me.” The parenthesis points to two other discourses that discuss these words.


גם י״ל [יש לומר] פי׳ עבודה רוחניות דנשמות שמבחינת לויתן ע״ד מ״ש בש״ע א״ח [אורח חיים] (סי׳ צ״ח ס״א)
It can also be said that the meaning of the spiritual service of the souls that are of the level of the Leviathan is along the lines of what is written in the Shulchan Aruch, Orach Chaim (section 98, paragraph 1):
A further way to understand the service of the Leviathan souls comes from the Shulchan Aruch, Orach Chaim 98:1, which deals with intention in prayer.


שהתפשטות הגשמיות קרוב למעלת הנבואה57 כו׳ וכענין המבואר בפע״ח [בפרי עץ חיים] שט״ז פ״א על האריז״ל [האר״י זכרונו לברכה] אם הייתי דורש שמונים שנים58 כו׳.
that the stripping away of physicality is close to the level of prophecy, etc.; and like the matter explained in Pri Etz Chaim, Shaar 16, chapter 1, about the Arizal: “If I were to expound for eighty years,” etc.
There it says that the pious men of old meditated in prayer until they reached a stripping away of physicality, close to the level of prophecy. Pri Etz Chaim similarly records that the Arizal heard teachings in the heavenly academy so vast that he could not expound them in eighty years.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש]59 אין שחוק כו׳ ברביעיות מאי עביד יושב ומלמד תינוקות של בית רבן תורה
Now, our Sages, of blessed memory, said: “Since the Holy Temple was destroyed there is no play,” etc. “In the fourth [three hours], what does He do? He sits and teaches Torah to schoolchildren.”
The gloss returns to the Talmud: since the Temple’s destruction G-d no longer plays with the Leviathan in the fourth quarter of the day. Instead, “He sits and teaches Torah to schoolchildren.”


(ועיין מ״ש במקום אחר על פסוק וכל בניך60 למודי הוי׳ ועיין בפרדס בעה״כ [בערכי הכינויים] ערך כרובים וכרוב היינו כרביא. ועמ״ש בד״ה מי יתנך כאח לי61 ועמ״ש בפ׳ ויצא קנ״ו ובמק״מ [ובמקדש מלך] שם) ע״כ הג״ה [הגהה].
(And see what is written elsewhere on the verse “And all your children shall be taught of Havayah.” And see the Pardes, in Erchei HaKinuyim, the entry “Keruvim”; and keruv means ke-ravya, “like a child.” And see what is written in the discourse beginning “If only you were as a brother to me,” and see what is written in Parshas Vayetzei, 156, and in the Mikdash Melech there.) End of the gloss.
The parenthesis links this to the verse “And all your children shall be taught of Havayah,” and to the word keruv, cherub, explained as ke-ravya, “like a child,” for the cherubim had the faces of children. With this the gloss ends.


אך להיות כי העוה״ז הוא גשמי לכן צריך לצדיקים שעבודתם בגשמיות לקיים מצות מעשיות62 והוא שארז״ל [שאמרו רבותינו זכרונם לברכה]63 עמוד א׳ וצדיק שמו6465 שעליו העולם עומד,
However, since this world is physical, there is therefore a need for tzaddikim whose service is in physicality, to fulfill the practical mitzvos. This is what our Sages, of blessed memory, said: “One pillar, and Tzaddik is its name,” upon which the world stands.
Back in the main text: because this world is physical, tzaddikim who serve through physical mitzvos are needed as well. The Sages call such a tzaddik the “one pillar” on which the world stands.


(ועמ״ש בד״ה אשירה להוי׳66 ועמ״ש בביאור ע״פ וקבל היהודים וע״פ טובה הארץ מאד מאד).67 וכל מה שיש ביבשה יש בים68 כי באמת צ״ל הא והא.
(And see what is written in the discourse beginning “I will sing to Havayah,” and what is written in the explanation on the verse “And the Jews took upon themselves,” and on the verse “The land is very, very good.”) And “whatever there is on dry land there is in the sea”; for in truth there must be both this and that.
The Sages said that every creature on land has a counterpart in the sea. So too both kinds of tzaddikim, the land animal and the sea creature, are needed.


כי הנה הילוך הצדיקים הנק׳ נוני ימא69 היא נפלאה וגבוה מאד כמו עד״מ הדגים ששטים בים כך הם שטים ובטיסה אחת מגיע למעלה מעלה וגדולה הרבה מעבודת הצדיקים שבגשמיות שמחה בבשר כו׳ שהכל למטה במדרגה.
For the movement of the tzaddikim who are called “fish of the sea” is wondrous and very lofty. Just as, by way of analogy, fish swim in the sea, so they swim, and in a single flight reach higher and higher; and it is much greater than the service of the tzaddikim who are in physicality, “joy with meat,” etc., which is all lower in rank.
The tzaddikim called “fish of the sea” move in a wondrous way: as a fish glides through water, they rise in a single flight to the highest levels. This far surpasses service through physical joy, which stays on a lower rung.


משא״כ הילוכם שהוא כמשל דג הים ששט מקצה העולם ועד קצהו כך הילוכם ברוחניות בטיסה אחת (מיט איין שו״פ בל״א [בלשון אשכנז])
Whereas their movement is like the analogy of a fish of the sea that swims from one end of the world to the other: so is their movement in spirituality, in a single flight (in Yiddish, mit ein shup [“with one push”]),
The image is of a fish crossing the whole sea, from one end of the world to the other, in one movement. The Yiddish mit ein shup, “with one push,” makes the picture vivid.


עולים ומגיעים למעלה מעלה ואין זה כלל בבחי׳ התלהבות ורתיחת הדמים70 כמו עבודת הצדיקים הנ״ל שבגשמיות שמחה בבשר שמחה ביין בחי׳ רשפי אש71 ושלהבת כו׳
they rise and reach higher and higher. And this is not at all of the level of fervor and boiling of the blood, like the service of the tzaddikim mentioned above who are in physicality, joy with meat, joy with wine, the level of “flashes of fire” and flame, etc.;
Their ascent has none of the excitement and “boiling blood” of the second kind of tzaddikim, whose joy comes through meat and wine and burns like “flashes of fire.”


אלא אדרבה בקרירות הדמים ובנחת (ועמ״ש בבה״ז [בביאורי הזהר] וירא)72 (קי״ב א׳) ע״פ וגם אמנה אחותי בת אבי היא7374 כו׳
but, on the contrary, with coolness of the blood and with calm. (And see what is written in Biurei HaZohar, Vayera) (112a), on the verse “And moreover, she is indeed my sister, the daughter of my father,” etc.,
Instead they rise with cool blood and in calm. The parenthesis refers to Biurei HaZohar on Vayera, on the Zohar (1:112a) that reads Avraham’s words “she is indeed my sister, the daughter of my father” as speaking of the daughter of supernal Chochmah.


ומ״ש בד״ה בהעלותך את הנרות75 בענין חייך שלך גדול משלהם ובטיסה אחת מגיעים למעלה מעלה כו׳ כנ״ל.
and what is written in the discourse beginning “When you kindle the lamps,” on the subject of “By your life, yours is greater than theirs.” And in a single flight they reach higher and higher, etc., as mentioned above.
It also refers to a discourse on “When you kindle the lamps,” on G-d’s words to Aharon, “By your life, yours is greater than theirs,” said when Aharon was saddened that he had no share in the princes’ offerings. The text then repeats that these tzaddikim reach the highest levels in a single flight.


וא״א לבאר דבר זה בדיבור איך ומה הוא.76 ולכן לא קיים רשב״י [רבי שמעון בר יוחאי] בהיותו במערה כמה מצות מעשיות כנ״ל
It is impossible to explain this matter in speech: how and what it is. Therefore Rabbi Shimon bar Yochai, while he was in the cave, did not fulfill a number of practical mitzvos, as mentioned above;
This kind of service cannot be put into words, neither how it works nor what it is. That is why Rabbi Shimon bar Yochai, in the cave, did not perform a number of practical mitzvos.


אלא הכל ברוחניות למעלה מבחי׳ שמחה בבשר כו׳. וזהו ענין סנפיריו של הלויתן (הנק׳ פלו״ש פעדר״ן) שבהם הוא שט מן הקצה כו׳.
rather, all was in spirituality, above the level of joy with meat, etc. And this is the meaning of the fins of the Leviathan (which are called flosh-federn), with which it swims from one end, etc.
His service was entirely spiritual, above the level of joy through meat. This is what the Leviathan’s fins represent: with them it swims from one end of the world to the other, the Yiddish name for them being flosh-federn.


ולכן העולם כולו עומד על לויתן7778 שמקיף כל העולם כנודע בדברי רז״ל [רבותינו זכרונם לברכה].79 ולעתיד הלויתן יעשה מלחמה80 עם שור הבר וישחטנו בסנפיריו.
Therefore the whole world stands upon the Leviathan, which encircles the whole world, as is known from the words of our Sages, of blessed memory. And in the Time to Come the Leviathan will wage war with the wild ox and will slaughter it with its fins.
Therefore, as the Sages teach, the whole world rests on the Leviathan, which encircles it: the world is upheld by the tzaddikim it stands for. In the Time to Come the Leviathan will fight the wild ox and slaughter it with its fins.


כי הנה עבודת הצדיקים שבבחי׳ השנית נק׳ שור הבר פני שור מהשמאל81 אלא שהוא בר וזך כו׳
For the service of the tzaddikim of the second level is called “the wild ox,” “the face of an ox on the left,” except that it is bar: pure and refined, etc.
The second kind of tzaddikim are called the wild ox. In Ezekiel’s vision of the chariot the ox is the face on the left, the side of Gevurah, of fire and intensity; yet this ox is bar, “pure” and refined.


כי הנה גם עבודתם במעשה גשמיות כמו ושמחת בחגך דיו״ט [דיום טוב] ואין שמחה אלא בבשר כו׳
For even their service in physical deed, such as the “You shall rejoice on your festival” of Yom Tov, and “there is no joy except with meat,” etc.,
Even the physical service of these tzaddikim, rejoicing on Yom Tov with meat, is more than it seems.


אינו כפשוטו שיאכל בשר השור למלאות בטנו ח״ו [חס ושלום] וישיש בו82 אלא בחי׳ העלאות כענין שלמי שמחה מבשר גשמי.
is not in its plain sense, that one should eat the meat of the ox to fill one’s belly, G-d forbid, and delight in it; rather, it is the level of elevations, like the peace-offerings of rejoicing from physical meat,
It is not, G-d forbid, eating beef to fill one’s stomach and enjoy it. It is a service of elevation, like the peace-offerings of rejoicing, in which physical meat was raised up to G-d.


שהיה בזמן בהמ״ק [בית המקדש] שהיו ריח ניחוח ממש לה׳ ועד״ז הוא שמחה בבשר יו״ט [יום טוב] וכמ״ש וישמחו בך כו׳ בך דייקא אלא שהוא לשון בקשה מפני שחרב בית מקדשנו כו׳.8384858687888990
which, in the time of the Holy Temple, were literally “a pleasing fragrance to G-d.” In the same way is the joy with the meat of Yom Tov, as it is said, “And may they rejoice in You,” etc., “in You” specifically; except that it is phrased as a request, because our Holy Temple was destroyed, etc.
In Temple times those offerings were literally “a pleasing fragrance to G-d,” and the festival meat of today is similar. So the festival prayer says, “And may they rejoice in You,” in You specifically, phrased as a request because our Temple has been destroyed.




Section 2 · ¶2
The slaughter as mutual elevation
2וזה נק׳ שור הבר מלשון בר לבב91 פי׳ בשר זך ובר דהיינו שמחה לה׳ הנולד מזה ברשפי אש92 והתלהבות כו׳.
This is called “the wild ox” (shor habar), from the expression “pure of heart” (bar levav), meaning refined and pure meat; that is, the joy unto G-d that is born of it, with flashes of fire and fervor, etc.
The second group is called shor habar because bar means “pure,” as in “pure of heart” (bar levav): their meat is refined and pure. What is meant is the joy in G-d that the festive meat gives rise to, a joy that burns like flashes of fire.


אלא שאעפ״כ [שאף על פי כן] מילתא זוטרתא היא לגבי הילוך הנפלא של הצדיקים הנק׳ לויתן לפי שבא מדבר גשמי ובעל גבול כו׳
Yet even so, it is a small matter compared with the wondrous movement of the tzaddikim who are called Leviathan, because it comes from something physical and limited, etc.;
Even so, this service is small beside the wondrous movement of the tzaddikim called Leviathan, because it comes from something physical and therefore limited.


משא״כ ההילוך שלהם שבטיסה אחת בקרירות ובנחת מגיעים למעלה מעלה שהיא גדולה יותר לאין קץ ולכן הלויתן ישחוט את שור הבר.
whereas their movement, in which they reach higher and higher in a single flight, with coolness and calm, is infinitely greater. Therefore the Leviathan will slaughter the wild ox.
Their movement, by contrast, reaches the highest levels in a single flight, coolly and calmly, and is infinitely greater. That is why the Leviathan will “slaughter” the wild ox.


פי׳ שיעלה אותו ע״י הטיסה שלו וזהו בסנפיריו שבהם ועל ידם עיקר העליה שלו כו׳
That is, it will elevate it through its flight. This is [the meaning of] “with its fins,” for in them and through them is its main ascent, etc.,
To slaughter here means to elevate: the Leviathan will lift the wild ox up through its own flight. That is why it does so “with its fins,” the very means of its own ascent.


שזהו למעלה מכחם עצמם של הצדיקים הנק׳ שור הבר (וע׳ בפרדס בעה״כ [בערכי הכינויים] ערך לויתן93 מענין הסנפירים).
which is above the power of the tzaddikim who are called the wild ox on their own. (And see the Pardes, in Erchei HaKinuyim, the entry “Leviathan,” on the subject of the fins.)
This elevation brings the wild-ox tzaddikim to a height they could not reach by their own strength. The parenthesis refers to the Pardes, in its section explaining Kabbalistic terms (Erchei HaKinuyim), on the Leviathan’s fins.


אך באמת גם שור הבר יעלה את הלויתן כי בבחי׳ אחת עבודתם נעלית יותר אף
In truth, however, the wild ox will also elevate the Leviathan, for in one respect their service is more exalted, even though
Yet the wild ox will also elevate the Leviathan, because in one respect the service of the second group is higher. This is so even though theirs is a physical service.


שהיא בבחי׳ עבודה גשמיי׳ [גשמיים] הרי כן צ״ל ע״פ התורה ושמחת בחגך94 ואין שמחה אלא בבשר ויין95 כו׳ ומצד זה יעלה הוא אותו.96
it is on the level of physical service: after all, this is how it must be according to the Torah, “You shall rejoice on your festival,” and “there is no joy except with meat and wine,” etc. And from this aspect it will elevate [the Leviathan].
Physical service is exactly what the Torah commands: to rejoice on the festival, and that joy comes through meat and wine. Because it carries out the Torah’s own command, this service can raise even the Leviathan.


וזה יראה הקב״ה לע״ל [לעתיד לבוא] לצדיקים כללות עבודתם בהאי עלמא ששניהם כא׳ [כאחד] טובים97 בהא האי עדיף ובהא האי עדיף.
And this is what the Holy One, blessed be He, will show the tzaddikim in the Time to Come: their service in this world as a whole (klalus), that both of them alike are good; in this respect this one is superior, and in that respect that one is superior.
In the Time to Come G-d will show the tzaddikim their service in this world as a whole: both paths are good, and each is superior in its own way.


(הג״ה [הגהה]. עוי״ל [עוד יש לומר] שנקרא שור הבר ע״ד ורב תבואות בכח שור98 ומימי לא קראתי לשורי שורי אלא לשורי שדי99 והתורה נק׳ ראשית תבואתה100 וכ״ז [וכל זה] נמשך בכח שור ע״כ נק׳ צדיקים אלו ע״ש שור הבר.
(Gloss: One may further say that it is called the wild ox (shor habar) in the manner of “And much produce comes by the strength of the ox,” and “In all my days I did not call my ox ‘my ox,’ but my ox ‘my field’”; and the Torah is called “the first of His produce”; and all this is drawn down through the strength of the ox. Therefore these tzaddikim are called by the name shor habar.
A gloss gives another reason for the name: bar also means grain, and “much produce comes by the strength of the ox,” which plows the field, so a sage called his ox “my field.” The Torah is called “the first of His produce,” and all this comes through the strength of the ox, so these tzaddikim are called shor habar, the ox of grain.


ועוי״ל [ועוד יש לומר] דהנה מבואר לעיל דבחי׳ צדיקים אלו זהו ענין עמוד א׳ וצדיק שמו101 כו׳ וזהו בחי׳ יוסף הצדיק והוא נק׳ שור102 כמ״ש בכור שורו הדר לו)103 (וכמ״ש בזוהר פ׳ שמיני דל״ח ב׳ ובמק״מ [ובמקדש מלך] שם) ע״כ הג״ה [הגהה].
One may further say: it was explained above that the level of these tzaddikim is the matter of “one pillar, and Tzaddik is its name,” etc.; and this is the level of Yosef the Tzaddik, and he is called an ox, as it is written, “His firstborn ox, majesty is his.”) (And as is written in the Zohar, Parshas Shemini, folio 38b, and in the Mikdash Melech there.) End of the gloss.
A second reason: the tzaddik who is the “one pillar” is Yosef the Tzaddik, whom Moshe’s blessing calls an ox, “His firstborn ox, majesty is his.” The Zohar on Parshas Shemini, cited here, speaks of the ox that comes from the left side; with this the gloss ends.


והנה הלויתן ישחוט את שור הבר בסנפיריו אף שכהיום שחיטה כזו פגומה104 גמורה היא מחמת ההפסק כו׳ אבל לעתיד צ״ל כן דוקא.
Now, the Leviathan will slaughter the wild ox with its fins, even though nowadays such a slaughter is completely flawed because of the interruption, etc.; but in the Time to Come it must be so specifically.
Today a slaughter with a fin would be wholly invalid: it is “flawed,” like a notched blade, because its cut is interrupted. In the Time to Come, however, it must be done precisely this way.


כי ענין השחיטה זו היא בחי׳ עליות שור הבר למעלה מעלה ע״י הלויתן המעלהו בסנפיריו. ולכן צ״ל הפסק בינתיים105 שהרי א״א להיות כל העליי׳ [העלייה] בבת אחת.
For the matter of this slaughter is the level of the ascents of the wild ox higher and higher through the Leviathan, which elevates it with its fins. Therefore there must be an interruption in between, since it is impossible for the entire ascent to take place all at once,
This slaughter is really the ascent of the wild ox, carried by the Leviathan’s fins to the highest levels. An interruption is needed because the whole ascent cannot happen at once.


כנודע שיש כמה היכלות היכל הזכות106 היכל הרצון107 כו׳ וא״א להיות כל העליות בפעם א׳ אלא הפסק בין היכל להיכל
as is known that there are a number of chambers (heichalos), the Chamber of Merit, the Chamber of Will, etc., and it is impossible for all the ascents to be at one time; rather, [there is] an interruption between one chamber and the next.
The Zohar describes a series of heichalos, chambers, among them the Chamber of Merit and the Chamber of Will, through which one rises. One cannot pass through them all at once; there is a pause between one chamber and the next.


ולכן יתיר הקב״ה פגימה זו (ועיין מ״ש במ״א בענין עליית התפלה דרך ההיכלות עליונים כו׳ בביאור ענין מזוזה מימין108 וממש״ש [וממה שכתוב שם] יובן גם כאן). והנה שור הבר יעלה את הלויתן ע״י שידקרנו בקרניו:109
Therefore the Holy One, blessed be He, will permit this flaw. (And see what is written elsewhere on the ascent of prayer by way of the supernal chambers, etc., in the explanation of the matter of “the mezuzah on the right”; and from what is written there it will be understood here as well.) And the wild ox will elevate the Leviathan by piercing it with its horns.
So the Holy One, blessed be He, will permit this “flaw,” since the interruption belongs to an ascent that must go chamber by chamber; the text refers to a discussion elsewhere, in the explanation of “the mezuzah on the right,” of prayer rising through the supernal chambers. The paragraph ends with the other side: the wild ox will raise the Leviathan by piercing it with its horns.



In one’s avodah
The maamar teaches that the soul’s highest reach comes through spiritual service: the heart’s intent in prayer, love “with all your might,” and self-sacrifice at “One,” which touch G-dliness itself. Yet since this world is physical, the practical mitzvos and the festival joy of meat and wine are indispensable, done not to fill the belly but as an elevation and a joy in G-d. Each way of serving completes the other.
Questions for discussion
	Why does the Alter Rebbe say that G-dliness itself can be reached only through spiritual service, while the festivals’ light can be drawn down only through physical mitzvos?
	In what sense is the service of the wild ox higher than that of the Leviathan, and in what sense lower?
	What does the image of a fish crossing the sea “with one push” teach about the Leviathan’s service, and why is it calm rather than fiery?
	How do “with all your might” and self-sacrifice at “One” explain why “And it will be, if you will listen” is not yet called doing G-d’s will in full?
	Why must the ascent of the wild ox include an interruption, and why will a slaughter that is flawed today be permitted in the Time to Come?

Sources and references
Notes
Paragraph 1
1לויתן זה
“There the ships go; this Leviathan You formed to play with.” The verse from the psalm of creation that opens the maamar.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
2לויתן זה
Retelling creation, the Midrash says the waters were sent “to the place of the Leviathan,” reading “to this place You founded for them” together with “this Leviathan You formed.”
Shemot Rabbah 15:22שמות רבה ט״ו:כ״ב
החדש הזה לכם - הדא הוא דכתיב (תהלים קד, יט): עשה ירח למועדים שמש ידע מבואו. הרבה מעשים כתב משה בתורה סתומים, עמד דוד ופירשם. אנו מוצאין ממעשה בראשית, משברא שמים וארץ ברא האור, שנאמר (בראשית א, א): בראשית ברא אלקים ואחר כך ( שם שם, ג): ויאמר אלקים יהי אור. ודוד פרשו מאחר שברא אור, ברא שמים, שנאמר (תהלים שם, ב): עוטה אור כשלמה. והדר נוטה שמים כיריעה, הרי למדנו, משברא אור, ברא שמים. שלשה בריות קדמו את העולם: המים, והרוח, והאש. המים, הרו וילדו אפלה. האש, הרה וילדה …
Another interpretation: “This month shall be for you” – that is what is written: “He made the moon for festivals; the sun knows its setting” (Psalms 104:19). There are many [of G-d’s] deeds that Moses recorded in the Torah that are unclear and David arose and explained them. We find in the act of Creation, that when He created the heavens and the earth, He created light, as it is stated: “In the beginning G-d created [the heavens and the earth]” (Genesis 1:1), and afterward: “G-d said: Let there be …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3לויתן זה יצרת
The note dates this maamar to 5571 (1810–11) and refers to the list of manuscripts printed later in the volume.
Kehot’s noteמשנת תקע״א — ראה להלן ברשימת הכתבי-יד.
4לויתן זה יצרת
On “Many daughters have done valiantly,” the Zohar speaks of small creatures joined with great ones to adorn the Matronita and to gladden the upper and lower worlds, “as it says, ‘This Leviathan You formed to play with.’”
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
5לויתן זה יצרת
On “A man of the house of Levi went,” the Zohar links the house of Levi with the Leviathan and with joy in the world, as it says, “This Leviathan You formed to play with.”
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
6לויתן זה יצרת
The Zohar reads “There the ships go” as those that go and swim in that sea until they come to join that level, and then “This Leviathan You formed to play with.”
Zohar, Beshalach 12:141–147ספר הזהר, בשלח י״ב:קמ״א-קמ״ז
7לויתן זה יצרת
Explaining how the flow returns through Netzach and Hod to the Tzaddik for blessing and joy, the Zohar says, “This is the secret we have learned: ‘This Leviathan You formed to play with’: this is the Tzaddik.”
Zohar, Achrei Mot 4:30–5:39ספר הזהר, אחרי מות ד׳:ל׳-ה׳:ל״ט
But the current of that river never ceases, and therefore the streams flow back to the two pillars, Nezah. and Hod, whence they traverse that Zaddik to find there blessings and joy.
The Zohar; London, Soncino Press, 1933 (Public Domain)
8לויתן זה יצרת
The Zohar repeats its teaching on “A man of the house of Levi went,” linking the house of Levi with the Leviathan and the verse “This Leviathan You formed to play with.”
Zohar, Sh'lach 45:309–314ספר הזהר, שלח לך מ״ה:ש״ט-שי״ד
1Most of this page does not appear in our Hebrew text as explained in the translator’s note on page 163a.AND THE L-RD SAID TO MOSES, SPEAK UNTO THE CHILDREN OF ISRAEL… THAT THEY MAKE THEMSELVES FRINGES ON THE CORNERS OF THEIR GARMENTS, ETC. R. Hizkiah adduced here the verse: “And he showed me Joshua the high priest”, etc. (Zech. 3, 1).
The Zohar; London, Soncino Press, 1933 (Public Domain)
9קניגון
The parallel transcript explains kenigon as a sport, the way noblemen set a lion against a leopard and see to it that neither destroys the other completely.
Kehot’s noteבמאמרי אדה״ז על מארז״ל ע׳ קמא ואילך מבאר ענין ”קניגון” שהוא ענין צחוק כמו שעושים השרים שיעמידו ארי עם נמר ויראו שיהי׳ באופן שלא יזיק האחד את חבירו לגמרי” ע״ש בארוכה.
10בהמות נותץ ללויתן בקרניו וקורעו ולויתן נותץ לבהמות בסנפיריו ונוחרו
Behemoth and the Leviathan are the kenigin of the righteous in the Time to Come: Behemoth strikes the Leviathan with its horns, and the Leviathan strikes Behemoth with its fins. The Midrash objects that such a slaughter is invalid and answers, “an innovation in Torah will go forth from Me.”
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
11הכל שוחטין ובכל שוחטין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרפ״א חולין.
12הכל שוחטין ובכל שוחטין ולעולם שוחטין חוץ ממגל קציר
“All may slaughter, at any time one may slaughter, and with anything one may slaughter, except a harvesting sickle, a saw, teeth and a fingernail, because they strangle.” The Midrash quotes this Mishnah, from the first chapter of Chullin, against a slaughter with fins.
Mishnah Chullin 1:2משנה חולין א׳:ב׳
הַשּׁוֹחֵט בְּמַגַּל יָד, בְּצוֹר, וּבְקָנֶה, שְׁחִיטָתוֹ כְשֵׁרָה. הַכֹּל שׁוֹחֲטִין וּלְעוֹלָם שׁוֹחֲטִין, וּבַכֹּל שׁוֹחֲטִין, חוּץ מִמַּגַּל קָצִיר, וְהַמְּגֵרָה, וְהַשִּׁנַּיִם, וְהַצִּפֹּרֶן, מִפְּנֵי שֶׁהֵן חוֹנְקִין. הַשּׁוֹחֵט בְּמַגַּל קָצִיר בְּדֶרֶךְ הֲלִיכָתָהּ, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאִם הֶחֱלִיקוּ שִׁנֶּיהָ, הֲרֵי הִיא כְסַכִּין:
When a person had cut the throat [of an animal] with a hand sickle, a sharp flint stone, or with a reed, it is Cashér. All may slaughter, at any time, and with any instrument, excepting a reaping hook, a saw, the [sharp] teeth [of animals fixed in the maxillary bone], or with the finger nail, because the [first mentioned three] do not cut, but strangle [and tear]. When a person slaughtered an animal with a reaping hook, having teeth or notches, with the first or down stroke or cut …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
13The Talmud says that Behemoth “on a thousand mountains” was created male and female, and the female was kept for the righteous in the Time to Come; the same page begins the account of the angel Gavriel’s future hunt (kenigya) of the Leviathan, which continues on 75a.
Bava Batra 74b:7בבא בתרא ע״ד ב:ז׳
וְאַף בְּהֵמוֹת בְּהַרְרֵי אֶלֶף – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה מַחֲרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס הַזָּכָר, וְצִינֵּן הַנְּקֵבָה וּשְׁמָרָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״הִנֵּה נָא כֹחוֹ בְמׇתְנָיו״ – זֶה זָכָר, ״וְאוֹנוֹ בִּשְׁרִירֵי בִטְנוֹ״ – זוֹ נְקֵבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14ותור בר
The Targum on this verse speaks of “the wild ox (tor bar) that grazes every day on a thousand mountains,” so Behemoth is the shor habar.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
15הא׳ אותן שהם בסתר
The version there adds that these tzaddikim are “hidden in the world and not known to people, for their service is all spiritual.”
Kehot’s noteבסה״מ תקע״א נוסף: ”בסתר בעולם ולא נודעו לבנ״א כי עבודתם הכל ברוחני׳”.
16שעבודתם ברוחניות
The note points to this talk of the Rebbe without quoting it.
Kehot’s noteראה לקו״ש ח״ב ע׳ 321. במאמרי אדה״ז — מארז״ל ע׳ קמד מבאר ”עבודתם הוא רק ברוחניות, דהיינו לעשות יחודים עליונים באצילות ובהם כמה מדריגות שונות בעליות רבות מאד עד עצמות אא״ס כו׳ . . והדוגמא לזה הוא בעבודה של האבות שכל בחי׳ העבודה שלהם הוא ברוחניות שיחדו יחודים העליונים כמו ע״י חפירות בארות ופיצול המקלות . . וכגון זה היו צדיקים בדורות התנאים וכן בכל דור ודור כמו רשב״י”.
17שבודאי לא הי׳ יכול לקיים במעשה
There, the note says, the Rebbe asks why Rabbi Shimon bar Yochai was not given the mitzvos by a miracle, a sukkah and the like, and explains that the physical mitzvos must be fulfilled specifically within the natural order of physical things.
Kehot’s noteנתבאר בד״ה ונקדשתי — תשמ״ז אמאי לא קיים המצות בגשמיות ע״י נס, דהי׳ יכול להעשות לו נס שיהיו אצלו מצות סוכה וכו׳, ומבאר שקיום המצות בגשמיות צ״ל דוקא ע״פ טבע הגשמיות. ראה לקו״ש ח״ה ע׳ 80 ואילך. וש״נ.
18רק מחרובא
The note points to the entry on the carob in this anthology.
Kehot’s noteראה מדרש תלפיות ענף חרוב.
19וכן האריז״ל
The parallel transcript reads: “like the Arizal and his companions in his generation, and the Baal Shem Tov and his companions in his generation, and so in every generation.”
Kehot’s noteבמאמרי אדה״ז שם ”(וכמו האריז״ל וחביריו בדורו והבעש״ט ז״ל וחביריו בדורו וכך בכל דור ודור)”. בסה״מ תקע״א ע׳ קסד: ”ומהם היה האריז״ל בדורו (פי׳ שהי׳ בו גם מבחי׳ זו ולא זו בלבד) והבעש״ט ז״ל בדורו”.
20ע״ד מ״ש בזהר . . ע״פ וידגו לרוב בקרב הארץ
The note sends the reader to the Mitteler Rebbe’s commentary on the Zohar for the passage on “may they multiply like fish.”
Kehot’s noteראה ביאוה״ז לאדה״א קמט, א.
21Yaakov’s blessing to Ephraim and Menasheh: “and may they multiply like fish, abundantly, in the midst of the land.”
Genesis 48:16בראשית מ״ח:ט״ז
הַמַּלְאָךְ הַגֹּאֵל אֹתִי מִכׇּל־רָע יְבָרֵךְ אֶת־הַנְּעָרִים וְיִקָּרֵא בָהֶם שְׁמִי וְשֵׁם אֲבֹתַי אַבְרָהָם וְיִצְחָק וְיִדְגּוּ לָרֹב בְּקֶרֶב הָאָרֶץ:
the angel who hath redeemed me from all evil, bless the lads; and let my name be named in them, and the name of my fathers Abraham and Isaac; and let them grow into a multitude in the midst of the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22נוני ימא
The note also points there for “the fish of the sea.”
Kehot’s noteראה ג״כ לעיל ז, א. ביאוה״ז בשלח מא, ג. שער האמונה פנ״ג.
23בארץ — והב׳
The pointer is to 18c, the page of this maamar itself, where a note of the Rebbe Rashab on these words is printed in an addition; the note’s content is not given here.
Kehot’s noteראה לעיל יח, ג בהוספה הערת כ״ק אדמו״ר מהורש״ב נ״ע.
24ושמחת בחגך
“You shall rejoice on your festival.” The command of festival joy, the maamar’s example of service through physical mitzvos.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד. כאן לא נתבאר מה שייכות הפסוק לכאן, ובסה״מ תקע״א מפורט יותר: ”והב׳ הם אותן צדיקים הגלוים ונודעים בעולם בטוב מעשיהם, כי עבודתם היא בגשמיות לקיים כל המצות בגשמיות ובמעשה דוקא בפועל ממש וכמו ע״ד דוגמא מצות שמחה ביו״ט שנאמר ושמחת בחגך, עבודתם לקיים מצות שמחה זו בגשמיות כמו שהיא למטה אין שמחה אלא בבשר ואין שמחה אלא ביין, בבשר בשר ממש וביין יין ממש”.
25מועדי ה׳
“The appointed times of G-d, which you shall proclaim as holy convocations.” The maamar uses the phrase to say that the festivals draw down supernal lights.
Leviticus 23:2ויקרא כ״ג:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם מוֹעֲדֵי ה׳ אֲשֶׁר־תִּקְרְאוּ אֹתָם מִקְרָאֵי קֹדֶשׁ אֵלֶּה הֵם מוֹעֲדָי:
Speak unto the children of Israel, and say unto them: The appointed seasons of the L-RD, which ye shall proclaim to be holy convocations, even these are My appointed seasons.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ב.
26אי אפשר להגיע (אן רירען בל״א)
The note points there on the words “to reach (an rirn).”
Kehot’s noteראה ליקוט משיחת ש״פ תצא תנש״א הערה 94.
27והם נקראים נוני ימא
The version there adds that Moshe’s soul was of this level, as it says, “I drew him from the water,” although he was the one who gave the Torah; that is, he was drawn into this level to rectify the world.
Kehot’s noteבסה״מ תקע״א נוסף: ”(ומזה היה נשמת משה שנאמר בו מן המים משיתיהו הגם שהוא דוקא נתן התורה היינו שנמשך בבחי׳ זו לתקן העולם)”.
28לשון התחברות
The note points there, citing the Rashba, for the meaning of “Leviathan” as joining.
Kehot’s noteראה בהכותב לעין יעקב לב״ב עד, ב בשם הרשב״א.
29הפעם ילוה אישי אלי
Leah at Levi’s birth: “This time my husband will be joined to me, for I have borne him three sons”; therefore he was named Levi. The maamar reads livyasan, Leviathan, from the same root: joining.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד. ובמאמרי אדה״ז הקצרים ובאוה״ת פ׳ עקב ע׳ תקמד מביא גם ממשלי א, ט לוית חן הם לראשיך וענקים לגרגרתיך.
30עיין פ״ק דע״ז ד״ג ע״ב
The Tzemach Tzedek quotes the Talmud there: in the fourth quarter G-d plays with the Leviathan, and since the Temple was destroyed there is no play above, and in the fourth quarter He teaches schoolchildren Torah.
Kehot’s noteנעתק באוה״ת בראשית-ב דף רצט, א ”רביעיות יושב ומשחק עם לויתן, ומשחרב בהמ״ק שאין שחוק למעלה ברביעיות מאי קא עביד יושב ומלמד תינוקות של בית רבן תורה”, ע״ש.
31Kehot’s note points to Bava Batra 75a:1 for these words.
Bava Batra 75a:1בבא בתרא ע״ה א:א׳
קְנִיגְיָא עִם לִוְיָתָן, שֶׁנֶּאֱמַר: ״הַתִּמְשֹׁךְ לִוְיָתָן בְּחַכָּה וּבְחֶבֶל תַּשְׁקִיעַ לְשֹׁנוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ – אֵין יָכוֹל לוֹ; שֶׁנֶּאֱמַר: ״הָעֹשׂוֹ יַגֵּשׁ חַרְבּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32שמות רבה פט״ו מענין לויתן
The Tzemach Tzedek quotes the Midrash there: the waters were gathered “to the place of the Leviathan,” for “this place” is the place of “this Leviathan.”
Kehot’s noteפכ״ב. נעתק ביהל אור ע׳ תז ”יקוו המים מתחת השמים אל מקום אחד כו׳ למקומו של לויתן כו׳ שנאמר אל מקום זה יסדת להם וזהו מקומו של לויתן שנאמר לויתן זה יצרת כו׳” ע״ש.
33ובזח״א ויחי דרמ״ז א׳
Quoting this Zohar with the Mikdash Melech: through the small creatures with the great ones, the twelve oxen of Beriah that raise up Malchus, the union of Z’eir Anpin and Nukva comes about, and through it joy and gladness in the worlds.
Kehot’s noteמובא ביהל אור שם ע׳ תז ”למחדי בהו עילאין ותתאין כמ״ש לויתן זה יצרת לשחק בו ופי׳ בזח״א ובמק״מ שע״י חיות קטנות עם גדולות י״ב בקר דבריאה המרוממים ומעלים המל׳ נעשה יחוד זו״נ שעי״ז נעשה החדוה והשמחה בעולמות”.
34בשלח ד״נ סע״ב
The Tzemach Tzedek quotes the Zohar there: “There the ships go” in that sea, going and swimming until they come to join that level, and then “This Leviathan You formed to play with.”
Kehot’s noteמובא גם ביהל אור שם ע׳ תז ”ועיין מזה ג״כ בזהר שלח דף נו״ן ע״ב היתה כאניות סוחר ושם ג״כ פסוק שם אניות יהלכון לויתן זה יצרת וז״ל ר׳ יהודא אומר שם אניות יהלכון בההוא ימא דאזלין ושטין . . עד דאתיין לאתחברא בההוא דרגא כדין כתיב לויתן זה יצרת לשחק בו”. וראה גם אוה״ת ויקרא-ב ע׳ תפה ואילך.
35The opening Mishnah of the chapter Arvei Pesachim: on the eve of Pesach, “close to Minchah,” one may not eat until nightfall. The maamar cites it for the time of day called “close to Minchah.”
Pesachim 99b:1פסחים צ״ט ב:א׳
מַתְנִי׳ עֶרֶב פְּסָחִים סָמוּךְ לַמִּנְחָה לֹא יֹאכַל אָדָם עַד שֶׁתֶּחְשַׁךְ. אֲפִילּוּ עָנִי שֶׁבְּיִשְׂרָאֵל לֹא יֹאכַל עַד שֶׁיָּסֵב, וְלֹא יִפְחֲתוּ לוֹ מֵאַרְבַּע כּוֹסוֹת שֶׁל יַיִן וַאֲפִילּוּ מִן הַתַּמְחוּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
36ויצחק תיקן תפלת המנחה
“Yitzchak instituted the Minchah prayer, as it says, ‘And Yitzchak went out to converse in the field toward evening.’”
Berakhot 26b:6–7ברכות כ״ו ב:ו׳-ז׳
יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״. יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — "meditation" [sihah] means prayer; as it is said, "A prayer of the afflicted when he fainteth, and poureth out his complaint [sihah] before the L-rd" (Ps, cii. 1). Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
37צחוק עשה לי אלקים
Sarah at Yitzchak’s birth: “G-d has made laughter for me; whoever hears will laugh with me.” The name Yitzchak comes from this laughter.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
38ושבתי בשלום
Yaakov’s vow: “and I return in peace to my father’s house.” The opening words of the discourse cited here on Yitzchak and laughter.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39Yaakov “took from what came to his hand a gift (minchah) for Esav his brother.” The opening words of the discourse cited on the meaning of minchah.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40יצחק חפר בארות
The words here quote Genesis 26:18; the passage is shown below.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית כו, יח-כב.
41יצחק חפר בארות
Yitzchak dug again the wells of his father Avraham and dug new ones, Esek, Sitnah and Rechovos. The maamar reads the digging of wells as raising mayin nukvin.
Genesis 26:18–19בראשית כ״ו:י״ח-י״ט
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו: וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them. And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42יצחק חפר בארות
The Zohar on Toldos says that Yitzchak, knowing the secret of wisdom, labored to dig a well of water to strengthen himself in faith, as Avraham had done.
Zohar, Toldot 12:99–14:108ספר הזהר, תולדות י״ב:צ״ט-י״ד:ק״ח
AND ISAAC DIGGED AGAIN THE WELLS, ETC. R. Eleazar said: ‘In digging these wells Isaac acted fittingly, for he discerned from his knowledge of the mysteries of Wisdom that in this way he could attach himself more firmly to his faith. Abraham likewise made a point of digging a well of water. Jacob found the well already prepared for him, and he sat down by it. Thus they all looked for a well and strove through it to preserve their faith pure and undiminished. And nowadays Israel hold fast to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43רפ״ו דברכות
There the Alter Rebbe cites the same Gemara: the second section of the Shema is not yet “doing the will of the Omnipresent,” because the light drawn by the mitzvos stays hidden, encompassing; “doing His will” is when the encompassing light shines within the inner light, the purpose of a dwelling place below.
Kehot’s noteלה, ב. ראה לעיל פ׳ בשלח ב, ב ובמ״מ לשם.
44The Talmud reconciles two verses: one speaks of when Israel does the will of the Omnipresent, and “you will gather your grain,” from the second section of the Shema, of when they do not.
Berakhot 35b:5–6ברכות ל״ה ב:ה׳-ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
There is no contradiction; the latter referring to the time when Israel perform the will of the All-present, the former to when Israel neglect His will. Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
45עושים רצונו של מקום
Tosafos explains that the second section of the Shema does speak of people who do His will, “but they do not do His will so fully, for they are not complete tzaddikim.”
Tosafot on Berakhot 35bתוספות על ברכות ל״ה ב
46בכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The first section of the Shema; the second section has no “with all your might.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
47והיה אם שמוע תשמעו
“And it will be, if you will diligently listen to My commandments… to love G-d your G-d and to serve Him with all your heart and with all your soul.” The second section of the Shema.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48“Waters fail from the sea, and the river is parched and dry.” The Zohar passages cited here quote this verse.
Job 14:11איוב י״ד:י״א
אָזְלוּ־מַיִם מִנִּי־יָם וְנָהָר יֶחֱרַב וְיָבֵשׁ:
As the waters fail from the sea, And the river is drained dry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ונהר יחרב ויבש
The Zohar asks how the supernal garden can bear fruit in exile, when it is written, “and the river is parched and dry,” and answers that the light sown from the beginning keeps bearing fruit of itself.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
In that time one might think “the waters fail from the sea, and the flood decayeth and drieth up” (Job. 14, 11), so how can the world be sustained at all? Therefore it says that “a light is sown”, that is to say, continually sown. Now from the time when the stream was cut off from the Garden, the Gardener has ceased to visit it; but the light sows itself, bringing forth fruit out of itself, like a garden which brings forth without being sown, though it must be admitted …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50ונהר יחרב ויבש
In its introduction the Zohar reads the verse: “parched” in the destruction of the First Temple and “dry” in the Second, after which all the lights that shone for Israel were darkened.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
The same is implied in the verse “and the river faileth and drieth up” (Job. 14, 11): “faileth”, referring to the first Temple, and “drieth up” to the second Temple. And so “He smote the two strong lions of Moab” (Moab- Meab, of the father), namely the Temples of the Father in heaven, by whom they were now destroyed, so that all lights which illuminated Israel were now darkened.
The Zohar; London, Soncino Press, 1933 (Public Domain)
51לרחוק דא יעקב
On “Peace, peace to the far and to the near,” the Zohar says, “To the far: this is Yaakov; and to the near: this is Yosef.” The Ramaz comments on this passage.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
because of the twofold peace here below, one for Jacob and one for Joseph, as it is written, “Peace, Peace, to him that is far off and to him that is near” (Is. 57, 19): “to him that is far of” refers to Jacob, “and to him that is near” refers to Joseph. “To him that is far” is parallel to “From afar the L-rd appeared unto me” (Jer. 31, 3), as well as to “And his sister stood afar off’ (Exod. 2, 4); “and to him that is near” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
52“And I will be sanctified in the midst of the children of Israel.” The opening words of the explanation in Parshas Emor cited on self-sacrifice.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53סד״ה וללבן שתי בנות
The opening of that discourse: Leah and Rachel are the letters of thought and the letters of speech, the hidden world and the revealed world.
Kehot’s noteתו״א כב, ד.
54וללבן שתי בנות
“And Lavan had two daughters.” The opening words of the discourse cited on “my husband will be joined to me.”
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ובד״ה נשא את ראש
There the three Levite families, Gershon, Kehas and Merari, correspond to three levels, and so when Leah bore Levi she said, “This time my husband will be joined to me, for I have borne him three sons”; Leah is the mother of the six emotive attributes of Atzilus.
Kehot’s noteלקמן פ׳ נשא כא, ד.
56נשא את ראש בני גרשון
“Take a census of the sons of Gershon too.” The opening words of the other discourse cited here.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57התפשטות הגשמיות קרוב למעלת הנבואה
On intention in prayer: the pious men of deeds would seclude themselves and concentrate in their prayer “until they reached a stripping away of physicality and a strengthening of the intellect, until they came close to the level of prophecy.”
Shulchan Arukh, Orach Chayim 98:1שולחן ערוך, אורח חיים צ״ח:א׳
… מתבודדים ומכוונין בתפלתם עד שהיו מגיעים להתפשטות הגשמיות ולהתגברות כח השכלי עד שהיו מגיעים קרוב למעלת הנבואה ואם תבא לו מחשבה אחרת בתוך התפלה ישתוק עד שיתבטל המחשב׳ וצריך שיחשוב בדברי׳ המכניעים הלב ומכוונים אותו לאביו שבשמי׳ ולא יחשוב בדברי׳ שיש בהם קלות ראש: הגה ויחשוב קודם התפלה מרוממות האל יתעלה ובשפלו׳ האדם ויסיר כל תענוגי האדם מלבו [הר״י ריש פ׳ אין עומדין] ואסור לאדם לנשק בניו הקטנים בב״ה כדי לקבוע בלבו שאין אהבה כאהבת המקום ברוך הוא [בנימין זאב סימן קס״ג ואגודה פרק כיצד מברכין]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
58שמונים שנים
There the Alter Rebbe cites Pri Etz Chaim (Shaar Kerias Shema she’al HaMitah, chapter 1): on Shabbos, in his sleep, the Arizal heard in the heavenly academy wondrous teachings on Balak and Bilam that he could not expound in eighty years, for his grasp was a “seeing” of Chochmah itself.
Kehot’s noteע״ל צו ד״ה והניף פ״ב (יז, ב) וש״נ [כ].
59ארז״ל משחרב ביהמ״ק
The day has twelve hours: in the first three G-d studies Torah, in the second He judges the world, in the third He sustains it, and in the fourth “He sits and plays with the Leviathan, as it says, ‘This Leviathan You formed to play with.’”
Avodah Zarah 3b:11עבודה זרה ג׳ ב:י״א
בִּרְבִיעִיּוֹת מַאי עָבֵיד? יוֹשֵׁב וּמְלַמֵּד תִּינוֹקוֹת שֶׁל בֵּית רַבָּן תּוֹרָה, שֶׁנֶּאֱמַר: ״אֶת מִי יוֹרֶה דֵעָה וְאֶת מִי יָבִין שְׁמוּעָה גְּמוּלֵי מֵחָלָב עַתִּיקֵי מִשָּׁדָיִם״. לְמִי יוֹרֶה דֵּעָה וּלְמִי יָבִין שְׁמוּעָה? לִגְמוּלֵי מֵחָלָב וּלְעַתִּיקֵי מִשָּׁדַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
60ע״פ וכל בניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה להנדפס לקמן פ׳ ראה רכט, א.
61“If only you were as a brother to me, who nursed at my mother’s breasts.” The opening words of a discourse cited here.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62שעבודתם בגשמיות לקיים מצות מעשיות
The version there adds that physical service is needed because what fell in the shattering into Beriah, Yetzirah and Asiyah, into nogah, must be refined from the coarseness of food, meat and wine; the spiritual tzaddikim bring about a second refinement, through Chochmah, into the true ayin, and this is the Leviathan slaughtering the wild ox.
Kehot’s noteבסה״מ תקע״א ע׳ קסד יש כאן הוספה: ”(דהיינו מפני שהוא ממש שנפל בשבירה בבי״ע ובנוגה דבי״ע שצריך בירור להפשיט מחומריות הנוגע המעורב טו״ר או אפי׳ ביטול היש דבי״ע שזהו בירור הא׳ והיינו ע״י הצדיקים שבבחי׳ הב׳ שעבודתם בגשמיות וזהו ענין כוונת המאכלים בשר ויין כו׳, משא״כ צדיקים שבבחי׳ (הב׳) [הא׳] עבודתם ברוחני׳ וכמ״ש במ״א שיש ב׳ מיני בירור הא׳ ע״י המל׳ והב׳ ע״י חכמה דבחכמה אתברירו בירור אחר בירור להיות נכלל באין ממש, והיינו מה שהלויתן שוחט את שור הבר כו׳, וכמ״ש ההפרש בין נשמת משה שהי׳ מבחי׳ פנימי׳ דמ״ה וכמ״ש מן המים משיתיהו ובין נשמת אליהו ב״ן דמ״ה וד״ל)”: כי באמת צ״ל בשו״ה וע״פ.
63שארז״ל
Kehot’s note points to Zohar II, 271a for these words.
Zohar II, 271aזח״ב רעא, א
Kehot’s noteזח״ב רעא, א. ס׳ הבהיר סי׳ מד [קב]. וע׳ ח׳ דברים (מ, ג) [כ].
64וצדיק שמו
On what the world stands: one view in the Talmud is “on one pillar, and its name is Tzaddik, as it says, ‘The tzaddik is the foundation of the world.’”
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
65עמוד א׳ וצדיק שמו
In the addenda to the Zohar, quoting Sefer HaBahir: “There is one pillar from the earth to the firmament, and Tzaddik is its name… and it bears the whole world”; even if there is only one tzaddik in the world, he sustains the world.
Zohar, Addenda, Volume II 3:10–18ספר הזהר, תוספות, כרך ב ג׳:י׳-י״ח
66בד״ה אשירה להוי׳
If this is the place: the discourse “I will sing to G-d, for He is highly exalted” explains song as the arousal of joy, a revelation and spreading of life-force, and this revelation as the revealing of Havayah from the Infinite Light that encompasses all worlds.
Kehot’s noteאולי הכוונה לתו״א סג, ג בענין מעלת הצדיק.
67טובה הארץ מאד מאד
Yehoshua and Kalev: “The land that we passed through to spy it out is very, very good.” The opening words of a discourse cited here.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וכל מה שיש ביבשה יש בים
“Whatever is on dry land is in the sea, except the weasel.” The maamar applies it to the two kinds of tzaddikim, the land animal and the sea creature.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א.
69הילוך הצדיקים הנק׳ נוני ימא
The Tzemach Tzedek refers there to this passage, on the difference between souls of the level of the Leviathan and other souls, which need boats.
Kehot’s noteבאוה״ת תצא ע׳ תתקלט מציין לכאן בענין ההפרש בין נשמות שמבחי׳ לויתן ובין שאר נשמות שצריכין ארבין.
70התלהבות ורתיחת הדמים
The version there adds that this fervor “comes from refining the nogah of the foods.”
Kehot’s noteבסה״מ תקע״א נוסף: ”הבא מבירורי נוגה של המאכלים)”.
71רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The maamar uses the image for the fiery fervor of service through physical joy.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ועמ״ש בבה״ז וירא
The note identifies the Biurei HaZohar cited in the text as the Mitteler Rebbe’s, folio 10b.
Kehot’s noteלאדה״א י, ב.
73וגם אמנה אחותי בת אבי היא
Avraham to Avimelech: “And moreover, she is indeed my sister, the daughter of my father, but not the daughter of my mother.”
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וגם אמנה אחותי בת אבי היא
The Zohar reads Avraham’s words as said of the Shechinah: “my sister, the daughter of my father,” the daughter of supernal Chochmah. The text points to Biurei HaZohar on this passage.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, for which reason she is called “my sister” and also Wisdom-“but not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בהעלותך את הנרות
“When you kindle the lamps, the seven lamps shall give light toward the face of the menorah.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וא״א לבאר דבר זה בדיבור איך ומה הוא
The version there reads: “It is impossible to explain this matter well in writing, how and what it is.”
Kehot’s noteבסה״מ תקע״א: ”ואי אפשר לבאר דבר זה היטב בכתב ובמכתב איך ומה הוא”.
77העולם כולו עומד על לויתן
On the fifth day the Leviathan was created, “and between its two fins stands the central bar of the earth,” and the Holy One, blessed be He, plays with it every day.
Pirkei DeRabbi Eliezer 9:7פרקי דרבי אליעזר ט׳:ז׳
בַּחֲמִישִׁי הִשְׁרִיץ מִן הַמַּיִם לִוְיָתָן נָחָשׁ בָּרִיחַ, מְדוֹרוֹ בַּמַּיִם הַתַּחְתּוֹנִים, וּבֵין שְׁנֵי סְנַפִּירָיו הַבָּרִיחַ הַתִּיכוֹן שֶׁל אֶרֶץ עוֹמֵד, וְכָל הַתַּנִּינִים הַגְּדוֹלִים שֶׁבַּיָּם מְזוֹנוֹ שֶׁל לִוְיָתָן וְהַקָּדוֹשׁ בָּרוּךְ הוּא שׂוֹחֵק עִמּוֹ יוֹם יוֹם וְהוּא פּוֹתֵחַ פִּיו וְהַתַּנִּין הַגָּדוֹל שֶׁבָּא יוֹמוֹ לְהֵאָכֵל הוּא בּוֹרֵחַ וְנָס וְנִכְנָס לְתוֹךְ פִּיו שֶׁל לִוְיָתָן וְהַקָּדוֹשׁ בָּרוּךְ הוּא שׂוֹחֵק בּוֹ, שֶׁנֶּאֱמַר (תהלים קד, כו): ״לִוְיָתָן זֶה יָצַרְתָּ לְשַׂחֶק בּוֹ״.
On the fifth day He brought forth from the water the Leviathan, the flying serpent, and its dwelling is in the lowest waters; and between its fins rests the middle bar of the earth. All the great sea monsters in the sea are the food for the Leviathan. Every day it opens its mouth, and the great sea monster destined to be eaten that day (tries) to escape and flee, but it enters the mouth of the Leviathan; and the Holy One, blessed be He, plays with it, as it …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
78העולם כולו עומד על לויתן
“We have learned: the whole world stands only on one fin of the Leviathan.”
Zohar, Mishpatim 3:264–275ספר הזהר, משפטים ג׳:רס״ד-ער״ה
79העולם כולו עומד על לויתן . . כנודע בדברי רז״ל
“The Leviathan that stands at the shore of the sea, and the world rests on its fins: this is ‘the tzaddik is the foundation of the world,’ on whom the whole world stands.”
Zohar II, 34bזח״ב לד, ב
Zohar III, 279aזח״ג רעט, א
Kehot’s noteפדר״א ספ״ט. זח״ב לד, ב. קח, ב. זח״ג רעט, א. ועוד.
80ולעתיד הלויתן יעשה מלחמה
The note says that both the parable of this war and its meaning are explained there at length.
Kehot’s noteהמשל והנמשל נתבאר בארוכה במאמרי אדה״ז-מארז״ל ע׳ קמז ואילך.
81פני שור מהשמאל
In Ezekiel’s vision of the chariot each creature has the face of a man, the face of a lion on the right, “the face of an ox on the left,” and the face of an eagle. The left is the side of Gevurah.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
82אינו כפשוטו שיאכל בשר השור . . וישיש בו
The parallel transcript: the intent is not, G-d forbid, the physical substance of the ox’s meat, but its refinement, which adds G-dly knowledge and joy; the joy comes precisely from refining meat and wine.
Kehot’s noteנתבאר במאמרי אדה״ז שם ע׳ קמט ”ואין כוונתו ח״ו מפני גשם הבשר של השור, אלא מצד בחי׳ הבירור שלו שמוסיף דעת ושמחה אלקית מבחי׳ הרוחניות . . השמחה באה דוקא מבחי׳ הבירורי׳ דבשר ויין וכה״ג שמתברר מהם להיות מחמתן שמחה אלקית בבחי׳ הרוחניות”.
83הנחת כ״ק אדה״א ממאמר זה בס׳ מאמרי אדה״ז על מארז״ל ע׳ קמא ומתחיל
The note records that a transcript of this maamar by the Mitteler Rebbe is printed there, opening “To understand the Sages’ saying about the play of the Time to Come,” with another transcript on p. 144.
Kehot’s noteלהבין מארז״ל בענין השחוק דלעתיד. עוד הנחה שם ע׳ קמד. הנחת כ״ק אדמו״ר הצ״צ נדפס בסה״מ תקע״א. נתבאר גם במאמרי אדה״א דרושי חתונה ח״ב ע׳ תרמא ואילך. ביאור על מאמר זה נדפס באוה״ת שמיני ע׳ תפה. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה מכת״י. ראה תורת חיים בראשית ד״ה ויתן לך פ״י ואילך. ובלקו״ש חי״ב ע׳ 177 ”והוא באופן אחר ממ״ש בלקו״ת. כן מובא מאמר זה — בקצור הביאור בס׳ שני המאורות עמוד יו״ד” [והוא המאמר שנדפס במאמרי אדה״ז שם]. ראה ד״ה לויתן — תשמ״ז.
84רשב״י כשהי׳ במערה . . ניזונים רק מחרובא כו׳
Hiding from the Roman decree, Rabbi Shimon bar Yochai and his son sat in a cave, where “a miracle happened: a carob tree and a spring of water were created for them,” and they studied Torah all day.
Shabbat 33b:3–4שבת ל״ג ב:ג׳-ד׳
אָמְרוּ לוֹ: נָשִׁים יוֹכִיחוּ! — שֶׁמְּבַטְּלוֹת אֶת בַּעֲלֵיהֶן. גּוֹיִם יוֹכִיחוּ! — שֶׁמְּבַטְּלִין אֶת יִשְׂרָאֵל. תִּינוֹקוֹת יוֹכִיחוּ! — שֶׁמְּבַטְּלִין אֶת אֲבִיהֶן. תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹכִיחוּ! הָתָם כִּדְרַבִּי גּוּרְיוֹן, דְּאָמַר רַבִּי גּוּרְיוֹן וְאִיתֵּימָא רַב יוֹסֵף בְּרַבִּי שְׁמַעְיָה: בִּזְמַן שֶׁהַצַּדִּיקִים בַּדּוֹר — צַדִּיקִים נִתְפָּסִים עַל הַדּוֹר, אֵין צַדִּיקִים בַּדּוֹר — תִּינוֹקוֹת שֶׁל בֵּית רַבָּן נִתְפָּסִים עַל הַדּוֹר. אָמַר רַבִּי יִצְחָק בַּר זְעֵירִי, וְאָמְרִי לַהּ אָמַר רַבִּי שִׁמְעוֹן בֶּן נְזִירָא: מַאי קְרָאָה — ״אִם לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב.
85כמארז״ל בזמן הבית אין כו׳
When the Temple stood, “there is no joy except with meat,” as it says, “You shall sacrifice peace-offerings and eat there and rejoice”; now that it does not stand, “there is no joy except with wine,” as it says, “wine gladdens the heart of man.”
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteהובא ברש״י ר״ה ו, ב ד״ה מי אמרי׳. וע׳ פסחים קט, א. [כ].
86דוד הי׳ מחבר
A chasid is one who acts kindly toward his Maker, “like David, who would connect. And what would he connect? He would connect the Torah above with the Holy One, blessed be He.”
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ג רכב, ב [כ]. אור התורה תהלים ע׳ תתקיד.
87שמות י״א ב׳
The note quotes the Zohar passage as cited there: “‘A man went’: this is the Holy One, blessed be He, as it is written, ‘G-d is a man of war.’”
Kehot’s note”ס״פ וילך איש דא קוב״ה דכתיב ה׳ איש מלחמה” — אוה״ת בראשית-א דף רצט, א. וראה יהל אור ע׳ תז.
88“For Mine is every beast of the forest, the behemos on a thousand mountains.” The verse on which the Targum names the wild ox.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89The Zohar says that fish multiply in water and die if they come onto dry land, but these are “from the great sea” and multiply “in the midst of the land,” unlike all other fish. The maamar applies this to tzaddikim like the Arizal; the fish that are only in the sea are the angels.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
When those “lads” are duly blessed, then “they swarm like fishes in the midst of the earth”. Fishes multiply in the sea and die as soon as they are brought to dry land, but these, although they come from the Great Sea, have their increase in the midst of the earth.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
90“And all your children shall be taught of G-d, and great shall be the peace of your children.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
91בר לבב
“One with clean hands and a pure heart (bar levav)” may ascend the mountain of G-d. The maamar reads the bar of shor habar as this purity.
Psalms 24:4תהילים כ״ד:ד׳
נְקִי כַפַּיִם וּבַר־לֵבָב אֲשֶׁר לֹא־נָשָׂא לַשָּׁוְא נַפְשִׁי וְלֹא נִשְׁבַּע לְמִרְמָה:
He that hath clean hands, and a pure heart; Who hath not taken My name in vain, and hath not sworn deceitfully.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כד, ד. ”שאין לו רק לב א׳ לאביו שבשמים, והוא גם לבו לב בשר נתברר מכל וכל רק לה׳ לבדו” — מאמרי אדה״ז שם ע׳ קמט.
92רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The fervor of the joy that comes through meat.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ועי׳ בפרדס בעה״כ ערך לויתן
Part of the Pardes entry is quoted there: the fins are Chesed and Gevurah.
Kehot’s noteחלק נעתק ביהל אור ע׳ תה דסנפירין הם חו״ג.
94ושמחת בחגך
“You shall rejoice on your festival.” The Torah’s command, which is why the physical service of the wild ox can elevate the Leviathan.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95אין שמחה אלא בבשר ויין
When the Temple stood “there is no joy except with meat,” and now that it does not stand “there is no joy except with wine.”
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
96שו״ה אלא בבשר — ומצד זה יעלה הוא אותו
The note says the version there has an addition at this point; it does not quote it.
Kehot’s noteבסה״מ תקע״א ע׳ קסו יש הוספה.
97שניהם כא׳ טובים
“For you do not know which will succeed, this or that, or whether both alike are good.” The maamar echoes the verse: both kinds of service are good.
Ecclesiastes 11:6קהלת י״א:ו׳
בַּבֹּקֶר זְרַע אֶת־זַרְעֶךָ וְלָעֶרֶב אַל־תַּנַּח יָדֶךָ כִּי אֵינְךָ יוֹדֵעַ אֵי זֶה יִכְשָׁר הֲזֶה אוֹ־זֶה וְאִם־שְׁנֵיהֶם כְּאֶחָד טוֹבִים:
In the morning sow thy seed, And in the evening withhold not thy hand; For thou knowest not which shall prosper, whether this or that, Or whether they both shall be alike good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ורב תבואות בכח שור
“Where there are no oxen the trough is clean, but much produce comes by the strength of the ox.”
Proverbs 14:4משלי י״ד:ד׳
בְּאֵין אֲלָפִים אֵבוּס בָּר וְרׇב־תְּבוּאוֹת בְּכֹחַ שׁוֹר:
Where no oxen are, the crib is clean; But much increase is by the strength of the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, ד.
99ומימי לא קראתי . . אלא לשורי שדי
A sage said: “In all my days I did not call my wife ‘my wife’ or my ox ‘my ox,’ but my wife ‘my home’ and my ox ‘my field.’” The maamar uses it to show that the produce of the field comes through the ox.
Shabbat 118b:10–11שבת קי״ח ב:י׳-י״א
אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא קָרִיתִי לְאִשְׁתִּי ״אִשְׁתִּי״ וּלְשׁוֹרִי ״שׁוֹרִי״, אֶלָּא לְאִשְׁתִּי — ״בֵּיתִי״, וּלְשׁוֹרִי — ״שָׂדִי״. אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא נִסְתַּכַּלְתִּי בַּמִּילָּה שֶׁלִּי. אִינִי? וְהָאֲמַרוּ לֵקהּ לְרַבִּי: מַאי טַעְמָא קָרוּ לָךְ רַבֵּינוּ הַקָּדוֹשׁ? אֲמַר לְהוּ: מִיָּמַי לֹא נִסְתַּכַּלְתִּי בַּמִּילָּה שֶׁלִּי. בְּרַבִּי מִילְּתָא אַחֲרִיתִי הֲוָה בֵּקהּ, שֶׁלֹּא הִכְנִיס יָדוֹ תַּחַת אַבְנֵטוֹ. וְאָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא רָאוּ קוֹרוֹת בֵּיתִי אִימְרֵי חֲלוּקִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיח, ב.
100ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The maamar applies the phrase to the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
101וצדיק שמו
One view in the Talmud is that the world stands “on one pillar, and its name is Tzaddik, as it says, ‘The tzaddik is the foundation of the world.’”
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
102והוא נק׳ שור
On “an ox and a ram for peace-offerings,” the Zohar on Parshas Shemini says an ox was brought because the ox is whole, and that the ox comes from the left side, as it says, “the face of an ox on the left.”
Zohar, Shmini 4:49–5:59ספר הזהר, שמיני ד׳:מ״ט-ה׳:נ״ט
103בכור שורו הדר לו
Moshe’s blessing to Yosef: “His firstborn ox, majesty is his, and his horns are the horns of a wild ox (re’em).”
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יז.
104שחיטה כזו פגומה
The note points to this talk of the Rebbe on the “flawed” slaughter.
Kehot’s noteראה לקו״ש חי״ב ע׳ 177.
105ולכן צ״ל הפסק בינתיים
The Tzemach Tzedek cites this passage and offers another explanation: pegimah has the letters of magefah, a plague, and now, while the world is not yet refined, the notch disqualifies the slaughter.
Kehot’s noteמובא באוה״ת ויקרא-ג ע׳ תתח. ושם מפרש שיש לומר באופן אחר ”כי פגימה אותיות מגיפה ועכשיו שעדיין לא נתברר העולם הפגימה היא פסול בשחיטה”, ע״ש.
106היכל הזכות
In Parshas Pekudei the Zohar describes the chambers (heichalos); the fourth is “the Chamber of Merit,” in which all the judgments of the world are decided.
Zohar, Pekudei 48:590–49:602ספר הזהר, פקודי מ״ח:תק״צ-מ״ט:תר״ב
107היכל הזכות . . הרצון
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteזח״ב [ו, א] פקודי [רנא, א. רנו, ב]. ובסידור האריז״ל היכל הזכות ב[ברכת יוצר] המחדש בטובו כו׳ היכל הרצון אוי״צ [= אמת ויציב] כו׳ יעו״ש. [כ].
108בביאור ענין מזוזה מימין
The passage there belongs to the explanation of “the mezuzah on the right and the Chanukah lamp on the left”: “a mitzvah is a lamp” is an ascent from below and “Torah is light” a drawing down from above, and it goes on to the levels of letters, of thought and of speech, each higher level’s speech being thought relative to the level below.
Kehot’s noteתו״א מג, א.
109והנה שור הבר יעלה את הלויתן ע״י שידקרנו בקרניו
The parallel transcript: the ox can raise the Leviathan specifically with its horns, which are its Keser, above Chochmah, for the root of the Gevuros of “the face of an ox on the left” is in the Kesarim of Tohu, while the Leviathan is Chochmah, koach mah.
Kehot’s note”כי יש בכח שור להעלות לויתן . . והוא בחי׳ קרני השור דוקא, כמו קרני החיות כנגד כולם שהוא בחי׳ כתר שלו שלמעלה מבחי׳ החכמה כי שרש הגבורות דפני שור מהשמאל הוא בבחי׳ הכתרים דתוהו, ולויתן הוא בבחי׳ חכמה כח מה כו׳” — מאמרי אדה״ז-מארז״ל ע׳ קנא.
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ביאור על לויתן זה כו׳ הנ״ל
An Explanation of “This Leviathan”
The hidden tzaddikim, the Leviathan and the fish of the sea, are higher in the order of descent, but the servants who bear the yoke of the practical mitzvos, the wild ox, draw a strength rooted higher still, in Keser. So each raises the other, and in the Time to Come the servant’s level will be revealed as surpassing.
The maamar in brief
This explanation of the preceding maamar asks how the wild ox, the souls who serve through the practical mitzvos, can have any advantage over the fish of the sea, the hidden tzaddikim born of the union of Abba and Imma. The Alter Rebbe answers with birds and beasts: birds, angels and souls of love and awe, soar higher, but beasts have greater life-force and strength, like the chayos who carry the Throne, for they come from the refined sparks of Tohu. The wild-ox souls are souls of Beriah, born from Malchus of Atzilus as separate beings, unlike the fish, who never leave the sea. Their strength has deep roots: Malchus refines the sparks of Tohu and will rise even above Imma; Malchus is Keser counted from below, for the end is wedged in the beginning; and the emotive attributes hang on Atika Kadisha, above the intellect. So Behemos raises the Leviathan with its horns, the level of Keser. A further explanation: souls are both “daughter,” receiving from the Torah through the yoke of the mitzvos, and “mother,” giving to it. The Leviathan is higher, yet in the Future G-d will dwell in the “daughter,” the servant.

Outline
	1The question: bird and beastWhy should the wild ox have any advantage over the fish of the sea? Among angels and souls alike, birds excel in flight, love and awe, and beasts in life-force and strength, enough to carry the Throne.¶1–2
	2Souls of Beriah, born of MalchusThe beast’s strength comes from the refinements of Tohu. The wild-ox souls are separate beings born from Malchus of Atzilus into Beriah, unlike the fish within the sea; the sources are weighed, and Malchus will rise even above Imma.¶3–4
	3Rooted above the intellectMalchus is Keser from below, and Z’eir Anpin hangs on Atika Kadisha: emotions are rooted above the intellect. So the Patriarchs are the Chariot, and the wild ox raises the Leviathan.¶5–9
	4The horns of BehemosBehemos gores the Leviathan with its horns, the level of Keser; the horn is raised by practical mitzvos; and beyond the order of descent sea and dry land reverse, so the wild ox raises the Leviathan.¶10–13
	5Daughter and motherSouls are “daughter,” receiving from the Torah through the yoke of the mitzvos, and “mother,” giving to it from Keser. The Leviathan encompasses the sea, yet in the Future G-d will dwell in the “daughter,” the servant.¶14–16


Key concepts
	The fish of the sea (nunei yama)נוני ימא
	Hidden tzaddikim whose service is inward, through ascents and supernal unions. Their souls come from the union of Abba and Imma, and like fish they never leave their source, “the hidden world.” The Leviathan is the greatest of them.

	The wild ox (shor habar)שור הבר
	Revealed tzaddikim who serve through the practical mitzvos: souls born from Malchus of Atzilus into Beriah as separate beings, with the ox’s strength for the yoke.

	The great beast (behemah rabbah)בהמה רבה
	Malchus, whose name behemah equals 52, the Name Ban. It refines the sparks fallen into the lower worlds and grazes on “a thousand mountains” in Beriah.

	The shattering of the vesselsשבירת הכלים
	The primordial breaking of the vessels of the World of Tohu, which could not hold its abundant light. What is refined from it carries great strength: the source of the power of the chayos and of the wild ox.

	Returning light (or chozer)אור חוזר
	The order in which the Sefiros are counted from below upward. In it Malchus, the last, is Keser, for “their end is wedged in their beginning.”

	Daughter and motherבת ואם
	Two stages of the bond between Israel and the Torah in the Midrash: as “daughter,” the souls receive from the Torah; as “mother,” they give to it.

	The desire of the heart (re’usa deliba)רעותא דלבא
	Boundless love, “with all your might,” rooted in Keser, above the Torah’s source in Chochmah: the level of the Leviathan.


Section 1 · ¶1–2
The question: bird and beast
1ביאור על לויתן זה1 כו׳ הנ״ל
An explanation of “This Leviathan,” etc., mentioned above.
This is a further explanation (biur) of the maamar just before it, which opens with Psalms 104:26, “This Leviathan You formed to sport with.” That maamar spoke of two kinds of tzaddikim: hidden ones, “the fish of the sea,” whose greatest is the Leviathan, and revealed ones, “the wild ox,” who serve through the practical mitzvos; in the Time to Come each will “slaughter,” that is, raise up, the other.




2הנה ענין שיש יתרון בנשמות שמבחי׳ נוני ימא על נשמות שמבחי׳ שור הבר פשוט הוא מאחר שהם מיחוד או״א [אבא ואימא] והם הנק׳ אחים וריעים.
Now, that the souls from the level of the fish of the sea (nunei yama) have an advantage over the souls from the level of the wild ox (shor habar) is simple, since they are from the union of Abba and Imma (Chochmah and Binah), and they are the ones called “brothers and friends.”
The first maamar compared the hidden tzaddikim to “the fish of the sea” and the revealed ones to “the wild ox.” That the fish of the sea are higher needs no proof: their souls come from the union of Abba and Imma, the intellectual configurations Chochmah and Binah, and they are the ones called “brothers and friends.”


אך להבין ענין היתרון שיש ג״כ בנשמות שמבחי׳ שור הבר על בחי׳ נוני ימא הנה יש להקדים מ״ש במ״א ע״פ והיתה נבלתך למאכל2 לכל עוף השמים3 ולבהמת הארץ4 כו׳
But to understand the advantage that the souls from the level of the wild ox also have over the level of the fish of the sea, we must first preface what is written elsewhere on the verse “And your carcass shall be food for all the birds of the heavens and for the beasts of the earth,” etc.
The real question is the reverse: in what way do the souls of the wild ox surpass the fish of the sea? To answer it, the Alter Rebbe first brings an explanation, given elsewhere, of a verse from the curses of the rebuke in Deuteronomy, “Your carcass shall be food for all the birds of the heavens and for the beasts of the earth.”


והענין שכל הקללות הם על הרע דנוגה ופי׳ נבלתך לשון נובלות היינו מה שנפל בבחי׳ נובלות ושבירת הכלים ומעורב תוך הרע דנוגה לו ישאר בו מאומה לעתיד
The explanation is that all the curses are against the evil of nogah. “Your carcass” (nivlascha) is a term from novlos [fallen-off fruit]: that is, what fell in the manner of novlos and the shattering of the vessels, and is mixed within the evil of nogah, none of it will remain in it in the Future;
In Chassidus the curses of the rebuke are read as aimed at the evil of nogah, the realm where good and evil are mixed. The word nivlascha, “your carcass,” is read as novlos, fruit that falls before it ripens: the sparks of holiness that fell in the shattering of the vessels and became mixed into nogah, none of which will remain there in the Future.


אלא ילקטוהו עוף השמים ובהמת הארץ עוף השמים היינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] ע״פ ועוף יעופף5 ועוף זה מיכאל6 כו׳.
rather, the birds of the heavens and the beasts of the earth will gather it up. “The birds of the heavens” are as our Sages, of blessed memory, said on the verse “And let birds fly”: “And ‘bird’ is Michael,” etc.
Those fallen sparks will be gathered up and raised by “the birds of the heavens” and “the beasts of the earth.” The birds are angels: on the words “and let birds fly” in the account of creation, the Zohar says that “bird” is the angel Michael.


(ועיין בזח״א [בזהר חלק א] בפ׳ בראשית די״א סע״ב [סוף עמוד ב] ודי״ב ע״א ובע״ח [ובעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד דרוש ד׳ מענין עופין כו׳. וע׳ בזח״ג [בזהר חלק ג] בפ׳ צו דכ״ו ע״ב ובפ׳ שמיני דל״ט סע״ב [סוף עמוד ב] ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות]).7
(And see the Zohar, Part I, Parshas Bereishis, folio 11, end of side b, and folio 12, side a; and Etz Chaim, the Gate of Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), Derush 4, on the subject of birds, etc. And see the Zohar, Part III, Parshas Tzav, folio 26, side b, and Parshas Shemini, folio 39, end of side b, and the Mikdash Melech and the Ramaz [there].)
The parenthesis lists more places that treat birds as a spiritual level: passages of the Zohar, and the Arizal’s Etz Chaim in its gate on the “feminine and masculine waters,” the arousal from below and the response from above. In the Zohar’s passage on Shemini, read with the commentaries of the Mikdash Melech and the Ramaz (Rabbi Moshe Zacuto), “every winged bird after its kind” is the holy angels.


ויש מלאכים שנקראים בהמת הארץ והוא המרכבה פני אריה פני שור8 כו׳ וגם בנשמות בני אדם יש ב׳ מדריגות אלו שיש נשמות שנק׳ עוף וכמ״ש בזח״ג [בזהר חלק ג] בפ׳ פינחס (דרי״ז ע״ב)9
And there are angels that are called “the beasts of the earth”: this is the Chariot, “the face of a lion,” “the face of an ox,” etc. And in the souls of human beings, too, there are these two levels: there are souls that are called “birds,” as is written in the Zohar, Part III, Parshas Pinchas (folio 217, side b):
Other angels are called “the beasts of the earth”: the chayos, the holy creatures of Ezekiel’s Chariot, which have the face of a lion and the face of an ox. Human souls come in the same two kinds, and the Zohar on Pinchas calls some souls “birds.”


אשר שם צפרים יקננו1011 בטוליהון מקננן נשמתיהון דצדיקייא12 וכ״ה בזהר ח״א [חלק א׳] בפ׳ ויצא (דקס״ב סע״ב [סוף עמוד ב])
“Where birds make their nests”: in their shade the souls of the tzaddikim nest. And so it is in the Zohar, Part I, Parshas Vayeitzei (folio 162, end of side b).
The Zohar reads “where birds make their nests” (Psalms 104:17), said of the cedars of Lebanon, as the souls of the tzaddikim nesting in their shade. The Zohar on Vayeitzei also reads this verse of birds nesting in the lofty “Lebanon.”


ויש נשמות שנק׳ בהמת הארץ כמ״ש גור אריה יהודה13 יששכר חמור גרם1415 כו׳ בכור שורו.16
And there are souls that are called “the beasts of the earth,” as it is written, “Judah is a lion’s whelp,” “Issachar is a strong-boned donkey,” etc., “His firstborn ox.”
Other souls are called “beasts of the earth”: in the blessings of Jacob and of Moses the tribes are likened to animals, Judah to a lion’s whelp, Issachar to a strong-boned donkey, and Joseph to a firstborn ox.


והענין שבבחי׳ א׳ יש יתרון מעלה בעוף על הבהמה. שהעוף הוא פורח בכנפיו הגבה למעלה באויר משא״כ הבהמה. ובבחי׳ א׳ יש יתרון בבהמה על העוף דהעוף זוטר חיותיה.
The explanation is that in one respect the bird has a superior quality over the beast: the bird flies with its wings very high up in the air, which is not so with the beast. And in one respect the beast has an advantage over the bird, for the bird’s life-force is small.
Each kind has an advantage of its own. The bird soars high in the air, as no beast can; but the bird’s life-force is small, while the beast’s is great.


ולכן הכשרו17 בסימן18 א׳ אבל הבהמה חיותה רב ועד״ז יובן למעלה דבחי׳ המלאכים שנק׳ עוף השמים
This is why it is made fit [through slaughter] by [cutting] one siman, whereas the beast’s life-force is great. In the same way it will be understood above: the level of the angels that are called “the birds of the heavens,”
The bird’s smaller life-force shows in the laws of slaughter: the Talmud teaches that a bird is made kosher by cutting one of the two simanim, the windpipe or the gullet, while a beast needs both. The same contrast holds “above,” in the spiritual worlds, beginning with the angels called “the birds of the heavens.”


וכן הנשמות שמבחי׳ זו יש להם יתרון שיוכלו לעוף ולעלות בעילוי עד רום המעלות ע״י הגדפין אהוי״ר [אהבה ויראה]
and likewise the souls that are from this level, have the advantage that they can fly and rise ever higher, to the loftiest heights, through the wings, love and awe.
Angels and souls of the “bird” kind can fly upward, rising level after level to the highest heights. Their wings are love and awe, the two emotions that carry a soul’s service of G-d upward.


(וע׳ מענין העפיפה בהרמ״ז [בהרב משה זכות] פ׳ שמיני ד׳ ט״ל סע״ב [סוף עמוד ב] ועמ״ש עוד מענין בחי׳ העופות בפ׳ בהעלותך סד״ה אם את כל דגי הים19 כו׳)
(And on the subject of flying, see the Ramaz on Parshas Shemini, folio 39, end of side b; and see what is written further on the subject of the level of the birds in Parshas Beha’aloscha, at the end of the discourse beginning “If all the fish of the sea,” etc.)
The parenthesis sends the reader to the Ramaz on the Zohar’s passage in Shemini for more on “flying,” and to the discourse “If all the fish of the sea” in Likkutei Torah on Beha’aloscha, whose end discusses the level of the birds.


ויש ג״כ יתרון מעלה בבחי׳ המלאכים ונשמות הנק׳ בהמת הארץ שכחם רב וגדול וכמ״ש בחיות המרכבה והחיות נושאות את הכסא2021 כו׳ הרי שכחם עצום להיות נושאות את הכסא ועל הכסא כמראה אדם22 כו׳.23
And there is also a superior quality in the level of the angels and souls that are called “the beasts of the earth”: their strength is abundant and great, as is said of the chayos of the Chariot, “And the chayos carry the Throne,” etc. Thus their strength is immense, so that they carry the Throne, and “upon the Throne, like the appearance of a man,” etc.
The “beasts of the earth” have a different superiority: great strength. The chayos of the Chariot “carry the Throne,” and upon the Throne is “the appearance of a man,” so their power is immense.




Section 2 · ¶3–4
Souls of Beriah, born of Malchus
3והנה ממוצא דבר מבואר דעם היות שבחי׳ עוף יש בו יתרון בחי׳ העפיפה לעלות בעילוי כו׳ עכ״ז [עם כל זה] יש ג״כ יתרון עצום לבחי׳ בהמת הארץ ברוב הכח שבהם.
Now, from what has been said it emerges clearly that although the level of the bird has the advantage of the level of flying, of rising ever higher, etc., nevertheless the level of the beasts of the earth also has an immense advantage in the abundance of strength that is in them.
The analogy shows that the bird’s advantage is flight, rising higher and higher. The beast of the earth has an immense advantage of its own: abundant strength.


ובמ״א נת׳ [נתבאר] דהכח הזה בחיות המרכבה להיות נושאות את הכסא היינו לפי שהן ממה שנתברר משבה״כ [משבירת הכלים] שהוא מעולם התהו כו׳ ששם הי׳ [היה] ריבוי האור כו׳
Elsewhere it was explained that this strength in the chayos of the Chariot, to carry the Throne, is because they are from what was refined out of the shattering of the vessels, which is from the World of Tohu, etc., where there was an abundance of light, etc.
The Alter Rebbe has explained elsewhere why the chayos of the Chariot have the strength to carry the Throne: they come from what was refined out of the shattering of the vessels. Those vessels belonged to the World of Tohu (Chaos), where the light was too abundant for its vessels, and what is salvaged from there carries that great power.


ועפ״ז [ועל פי זה] י״ל [יש לומר] דמה״ט [דמהאי טעמא] אין כן בעופין לפי שהן נמשכו מזיווג נשיקין וזיווג דנשיקין הוא אפילו כשא״צ [כשאין צריך] לברר משבה״כ [משבירת הכלים] כמ״ש בע״ח [בעץ חיים] שם בהדיא, וצ״ע [וצריך עיון] דלכאורה משמע שכל המלאכים יצאו מזיווג נשיקין כמ״ש בע״חשם.
According to this, it may be said that for this reason it is not so with the birds, because they were drawn from the union of kisses (zivug neshikin), and the union of kisses takes place even when there is no need to refine [anything] from the shattering of the vessels, as is written explicitly in Etz Chaim there. But this needs examination, for it seems that all the angels came forth from the union of kisses, as is written in Etz Chaim there.
Birds lack this strength, it may be said, because they come from the “union of kisses,” a more inward union in Kabbalah that takes place even when nothing needs to be refined from the broken vessels. But the Alter Rebbe leaves the point open (“this needs examination”), since Etz Chaim seems to say that all the angels come from the union of kisses, the chayos among them.


ומ״מ עכ״פ [על כל פנים] יש יתרון לבחינת בהמה על בחי׳ עוף בענין הכח והגבורה כו׳ הגם שיש יתרון לעוף בענין העפיפה כו׳
Nevertheless, at any rate, the level of the beast has an advantage over the level of the bird in strength and might, etc., even though the bird has an advantage in flying, etc.
Whatever the reason, the conclusion stands: the “beast” has the advantage of strength and might, even though the “bird” has the advantage of flight.


(ואפשר לומר דזהו כענין בחי׳ ב׳ שמות מ״ב וע״ב שבשמע והיה אם שמוע אשר שם מ״ב24 הוא בחי׳ העלאות ובשתים יעופף25 כו׳ והוא בחינת ובכל מאדך26 שבפ׳ שמע ובחי׳ זו הוא נעלה יותר משם ע״ב [שם ע״ב] כמ״ש בפ׳ תרומה דקל״ב ב׳.27
(It is possible to say that this is like the matter of the two Names, [the Name of] forty-two [letters] and [the Name] Av (72), that are in Shema and in Vehayah im shamoa: the Name of forty-two is the level of ascents, “and with two he would fly,” etc., and it is the level of “and with all your might” in the section of Shema; and this level is loftier than the Name Av, as is written in Parshas Terumah, folio 132, side b.
In a parenthesis the Alter Rebbe compares this to two Divine Names that the Arizal’s teachings connect with the two first sections of the Shema: the Name of forty-two letters and the Name Av, whose numerical value is 72. The Name of forty-two is a power of ascent, like the seraph that “with two would fly,” and corresponds to “with all your might,” love without limit; the Zohar on Terumah says that it rises without coming down, and so it is loftier than Av.


אך להיות המשכת אלקות מלמעלה למטה ע״י תורה ומצות מעשיות זהו בחי׳ שם ע״ב [שם ע״ב] ונתתי עשב בשדך28 לבהמתך29 ע״ב [שם ע״ב] שי״ן) (כמ״ש בת״ז [בתיקוני זהר]).30
But for G-dliness to be drawn down from above to below through Torah and practical mitzvos, this is the level of the Name Av: “And I will give grass (esev) in your field for your beasts” — Av [and] shin.) (As is written in the Tikkunei Zohar.)
The Name Av, by contrast, is the drawing down of G-dliness from above to below through Torah and the practical mitzvos. The Tikkunei Zohar reads the word esev, “grass,” as Av (ayin, beis) and shin, and the verse speaks of grass for the “beasts,” the image of those who serve through practical deeds.


וא״כ עד״ז י״ל [יש לומר] ג״כ בענין נשמות הנק׳ נוני ימא31 ונשמות הנק׳ בהמת הארץ שעם היות יתרון מעלת נוני ימא שהם שטים בעליות ולייחד יחודים כו׳ ה״ז [הרי זה] כעין בחי׳ העפיפה של העופין כו׳
If so, it may also be said in the same way regarding the souls called “the fish of the sea” and the souls called “the beasts of the earth”: although the fish of the sea have the superior quality that they swim in ascents and in bringing about unions (yichudim), etc., this is like the level of the flying of the birds, etc.,
Applied to souls: the “fish of the sea” swim upward in ascents and bring about supernal unions (yichudim) through inner, spiritual service. That is their counterpart to the birds’ flight.


אך שנוני ימא הם בים עלמא דאתכסיא ומ״מ יש ג״כ יתרון בבחי׳ הנשמות הנק׳ בהמת הארץ ע״ש ורב תבואות בכח שור32
except that the fish of the sea are in the sea, the hidden world (alma de’iskasya). Nevertheless, there is also an advantage in the level of the souls called “the beasts of the earth,” on account of [the verse] “And much produce comes by the strength of the ox.”
But the fish live in the sea, “the hidden world,” and their service stays hidden. The souls called “beasts of the earth” have an advantage of their own, expressed in Proverbs: “much produce comes by the strength of the ox.”


והנה (בתהלים סי׳ נ׳) ע״פ בהמות בהררי אלף33 תרגם יונתן ותור בר דרעי בכל יומא בטורין אלפא.34
Now, (in Psalms, chapter 50,) on the verse “The beasts (behemos) on a thousand mountains,” Yonasan rendered: “and the wild ox that grazes every day on a thousand mountains.”
On Psalms 50:10, “the beasts (behemos) on a thousand mountains,” the Aramaic Targum, which the Alter Rebbe calls Yonasan’s, renders: “and the wild ox that grazes every day on a thousand mountains.” So the Behemos of the Midrash is the wild ox of the first maamar.


(ומבואר ענין זה בזח״ג [בזהר חלק ג] בפ׳ פנחס דרי״ז35 א׳ ובח״א [ובחלק א׳] בפ׳ בראשית י״ח ב׳)36 והיינו בחי׳ מל׳ שנק׳ בהמה רבה שם ב״ן [שם ב״ן]
(This matter is explained in the Zohar, Part III, Parshas Pinchas, folio 217, side a, and in Part I, Parshas Bereishis, [folio] 18, side b.) This is the level of Malchus (sovereignty), which is called “the great beast” (behemah rabbah), the Name Ban (52),
The Zohar on Pinchas and on Bereishis explains this grazing on “a thousand mountains.” The wild ox, “the great beast,” is Malchus (sovereignty), the last of the Sefiros; the word behemah, “beast,” has the numerical value 52, the value of the Name called Ban.


שהיא מבררת הניצוצים שנפלו בשבה״כ [בשבירת הכלים] בבי״ע ואלף טורין3738 היינו בעולם הבריאה39 כו׳. וגם י״ל [יש לומר] לכן נק׳ תור בר.
which refines the sparks that fell, in the shattering of the vessels, into Beriah, Yetzirah and Asiyah; and “a thousand mountains” are in the World of Beriah (Creation), etc. It may also be said that this is why it is called tor bar [“wild ox”].
Malchus refines and raises the sparks that fell, in the shattering of the vessels, into the lower worlds of Beriah, Yetzirah and Asiyah, and the “thousand mountains” on which it grazes are in Beriah. This, the Alter Rebbe adds, may be why it is called tor bar.


כי בר היינו תרגום חוץ והוא שהמל׳ נק׳ עלמא דאתגלייא בחינת הדיבור כו׳ משא״כ בחי׳ ים עלמא דאתכסיא מחשבה כו׳.
For bar is the Aramaic translation of “outside”: that is, Malchus is called the revealed world (alma de’isgalya), the level of speech, etc., whereas the level of the sea is the hidden world, thought, etc.
Bar in Aramaic means “outside.” Malchus is “the revealed world,” the level of speech, which comes out into the open, while the sea is “the hidden world,” the level of thought.


(ועמ״ש בד״ה מי יתנך כאח40 בענין אמצאך בחוץ). והנה כתיב יודע צדיק נפש בהמתו4142 והוא יסוד ז״א וכדאיתא בפ׳ פנחס שם במק״מ [במקדש מלך].
(And see what is written in the discourse beginning “If only you were as a brother to me,” on the subject of “I would find you outside.”) Now, it is written, “A righteous man knows the soul of his beast”; this is Yesod (foundation) of Z’eir Anpin, as is found in Parshas Pinchas there, in the Mikdash Melech.
The parenthesis points to the discourse on Song of Songs 8:1, which discusses “I would find you outside.” “A righteous man knows the soul of his beast” refers, as the Mikdash Melech explains the Zohar, to Yesod of Z’eir Anpin, the Sefirah called “righteous” (tzaddik), which is joined to Malchus, the “beast.”


וזהו ענין עמוד אחד וצדיק שמו43 שעליו העולם עומד וז״ש [וזהו שכתוב] בזהר ההוא אדם דרכיב44 ושליט על בהמה דא כו׳.
This is the matter of “one pillar, and Tzaddik (Righteous One) is its name,” on which the world stands. And this is what is written in the Zohar: “that man who rides and rules over this beast,” etc.
Yesod is the “one pillar” on which, the Talmud says, the world stands, “and Tzaddik is its name.” The Zohar likewise speaks of “that man who rides and rules over this beast,” the higher level that guides Malchus.


וזהו שאמרה אשת ר׳ [רבי] עקיבא על ר׳ [רבי] עקיבא יודע צדיק נפש בהמתו (בכתובות דס״ג [דשם ס״ג]). והנשמות הנמשכים מיחוד זו״נ [זעיר אנפין ונוקבא] נקראים ג״כ בהמת הארץ שור הבר. ועיקרם הם נשמות דבריאה הנולדים ונמשכים ממל׳ דאצילות.
And this is what Rabbi Akiva’s wife said about Rabbi Akiva: “A righteous man knows the soul of his beast” (in Kesubos, folio 63). And the souls that are drawn from the union of Z’eir Anpin and Nukva are also called “the beasts of the earth,” the wild ox. Principally, they are souls of Beriah, born and drawn from Malchus of Atzilus.
The Talmud tells that when Rabbi Akiva returned with thousands of students, neighbors urged his poor wife to borrow fine clothes to greet him; she answered with this verse, sure that he would know her. In the same way, souls born from the union of Z’eir Anpin and Nukva are also called “beasts of the earth,” the wild ox; essentially they are souls of Beriah, born from Malchus of Atzilus.


והיינו כמ״ש באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי בריאת הנשמות ממנה להיות יש ודבר נפרד בפ״ע [בפני עצמו] בעולם הבריאה45 כו׳ לידת הנוק׳ [הנוקבא] הנשמות והמלאכים לעולם הבריאה כו׳.
This is as is written in Iggeres HaKodesh, in the epistle beginning “He and His life-forces”: “the creation of the souls is from her, to be a yesh (an entity) and a thing separate unto itself in the World of Beriah,” etc.; “the birth, by the Nukva, of the souls and the angels into the World of Beriah,” etc.
This follows Tanya, Iggeres HaKodesh, epistle 20, “He and His life-forces are one”: the souls are created from Malchus to be a yesh, an independent existence, in the World of Beriah. That coming into being is called “birth”: the Nukva gives birth to souls and angels into Beriah.


משא״כ נר״ן [נפש רוח נשמה] דאצי׳ ממש כ׳ [כתב] לעיל מיני׳ אפשר לא נשתנה מהותן להיות דבר נפרד מאלקות כו׳.
Whereas of the nefesh, ruach and neshamah of Atzilus proper he wrote just before this that perhaps their essence did not change so as to become a thing separate from G-dliness, etc.
A little earlier in the same epistle, the Alter Rebbe writes that the nefesh, ruach and neshamah of Atzilus itself perhaps never changed their essence to become something separate from G-dliness.


וזהו כענין נוני ימא שהם בתוך הים והים מכסה עליהם וא״א להם להיות נפרד מהים (וכמ״ש בפ׳ בשלח בד״ה וירא ישראל וע״פ מאמר הזהר פ׳ בשלח דמ״ח ע״ב).46
This is like the fish of the sea, which are within the sea; the sea covers them, and it is impossible for them to be separate from the sea (as is written in Parshas Beshalach, in the discourse beginning “And Israel saw,” and on the statement of the Zohar, Parshas Beshalach, folio 48, side b).
Souls of Atzilus are like the fish of the sea: the sea covers them, and they cannot live apart from it, just as these souls never become separate from their source. The parenthesis points to the discourse “And Israel saw” on Parshas Beshalach (in Torah Ohr) and to an explanation of the Zohar on Beshalach (48b), which speaks of the fish of the sea.


אבל הנשמות שנבראו ממל׳ דאצי׳ בבריאה להיות יש ודבר נפרד נק׳ בהמת הארץ וכמו ברואים שביבשה נפש חיה למינה47 הגם
But the souls that were created from Malchus of Atzilus in Beriah, to be a yesh and a separate thing, are called “the beasts of the earth,” like the creatures on dry land, “the living soul after its kind”: although
Souls created from Malchus of Atzilus into Beriah as separate beings are “the beasts of the earth,” like the land creatures that the earth brought forth, “the living soul after its kind.”


שממנה הם חיים ואוכלים מצמח הארץ עכ״ז [עם כל זה] הם יש וד בר בפ״ע [בפני עצמו] ולא כמו נוני ימא שהים מכסה עליהם וא״א להם להפרד מהים כו׳ כנ״ל.48
they live from it and eat of what grows from the earth, they are nevertheless a yesh and a thing unto itself, and not like the fish of the sea, which the sea covers and which cannot separate from the sea, etc., as mentioned above.
Land animals live from the earth and eat what grows from it, yet each is a separate being, unlike fish, which can never leave the sea. So too these souls draw their life from Malchus and still exist as distinct beings.




4ועיין בע״ח [בעץ חיים] שער סדר אבי״ע [אצילות בריאה יצירה עשיה] שמ״ז פ״ד שזיווג זו״נ [זעיר אנפין ונוקבא] דבריאה הוא להוליד למלאכים דיצירה הנשמות שלהן כו׳ ולא נשמות בנ״א [בני אדם] דבריאה כו׳
And see Etz Chaim, the Gate of the Order of Atzilus, Beriah, Yetzirah and Asiyah, Gate 47, chapter 4: the union of Z’eir Anpin and Nukva of Beriah is to give birth to the angels of Yetzirah, their souls, etc., and not to the souls of the human beings of Beriah, etc.
The Alter Rebbe now examines the Kabbalistic sources on where souls born of Z’eir Anpin and Nukva come into being. Etz Chaim (gate 47, chapter 4) says that the union of Z’eir Anpin and Nukva of Beriah gives birth to the souls of the angels of Yetzirah, not to the souls of the people of Beriah.


א״כ כמו כן מש״ש [מה שכתוב שם] זיווג זו״נ [זעיר אנפין ונוקבא] דאצי׳ שמולידים נשמות הצדיקים49 היינו ג״כ נשמות דבריאה כו׳
If so, then likewise what is written there, that the union of Z’eir Anpin and Nukva of Atzilus gives birth to the souls of the tzaddikim — these too are souls of Beriah, etc.
By the same pattern, in which a union in one world gives birth into the world below it, the souls of the tzaddikim that Etz Chaim says are born of Z’eir Anpin and Nukva of Atzilus are also souls that come into being in Beriah.


ע״ש ובפרק ה׳ וכ״כ [וכן כתב] במ״ח מסכת זיווג או״א [אבא ואימא] פ״ג [פרק ג׳] נותנים כח בזו״נ [בזעיר אנפין ונוקבא] דאצילות להזדווג ולהוליד נשמות הצדיקים אל עולם הבריאה כו׳
See there, and in chapter 5. And so it is written in Mishnas Chassidim, Tractate Zivug Abba ve-Imma, chapter 3: “They give power to Z’eir Anpin and Nukva of Atzilus to unite and to give birth to the souls of the tzaddikim into the World of Beriah,” etc.;
The Alter Rebbe refers to the next chapter there and quotes Mishnas Chassidim, a Kabbalistic work arranged in tractates like the Mishnah, to the same effect: Z’eir Anpin and Nukva of Atzilus are given power to give birth to the souls of the tzaddikim “into the World of Beriah.”


בזו״נ [בזעיר אנפין ונוקבא] דבריאה להזדווג ולהוליד נשמות המלאכים אל עולם היצירה וכ״מ בהדיא בזהר ויצא דקנ״ה ע״א ועיין בפרדס שט״ו פ״ד.
“to Z’eir Anpin and Nukva of Beriah, to unite and to give birth to the souls of the angels into the World of Yetzirah.” And so it is explicitly indicated in the Zohar, Vayeitzei, folio 155, side a. And see Pardes, Gate 15, chapter 4.
Likewise, Z’eir Anpin and Nukva of Beriah give birth to the souls of the angels into Yetzirah. The Zohar on Vayeitzei, which teaches that whatever the lower world gives birth to is in the realm of separation, and Pardes Rimonim are cited as saying the same.


אמנם בזהר ויקרא דכ״ד סע״ב [סוף עמוד ב] משמע בהדיא שיש נשמות נמשכו מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות ונק׳ הנפש ההיא נפש דאצי׳ ממש5051
However, in the Zohar, Vayikra, folio 24, end of side b, it is explicitly indicated that there are souls that were drawn from the union of Z’eir Anpin and Nukva of Atzilus, and that soul is called a nefesh of Atzilus proper
On the other hand, the Zohar on Vayikra clearly speaks of souls drawn from the union of Z’eir Anpin and Nukva of Atzilus that are called a nefesh “of Atzilus” itself, not of Beriah.


(וכ״מ [וכמה מקומות] עוד בכמה מקומות בזהר בפי׳ בנים אתם לה׳ אלקיכם5253 ועיין בזהר יתרו דפ״ז [דפרק ז׳] ע״ב ופ׳ ויקרא ד״ז ע״ב ור״פ משפטים דצ״ד ע״ב לפי׳ הע״ח [העץ חיים]
(and so it is further indicated in several places in the Zohar, in the explanation of “You are children of G-d your G-d.” And see the Zohar, Yisro, folio 87, side b; Parshas Vayikra, folio 7, side b; and the beginning of Parshas Mishpatim, folio 94, side b, according to the interpretation of Etz Chaim,
Other Zohar passages say the same when they explain “You are children of G-d your G-d”: such souls are truly “children.” The Alter Rebbe lists passages on Yisro, Vayikra and the beginning of Mishpatim, the last read as Etz Chaim interprets it.


של״ח דרוש ד׳ וכפשט ל׳ [לשון] הזהר שם ובספר הגלגולים פ״א ופ״ך [ופרק כ׳] ועיין מ״ש בביאור ע״פ שחורה אני ונאוה54 וע׳ בזהר משפטים דצ״ו ע״א ואין כאן מקומו).
Gate 38, Derush 4, and according to the plain sense of the Zohar’s wording there; and Sefer HaGilgulim, chapter 1 and chapter 20. And see what is written in the explanation of “I am black, yet beautiful.” And see the Zohar, Mishpatim, folio 96, side a. But this is not the place for it.)
He adds Etz Chaim, gate 38, the plain sense of the Zohar, Sefer HaGilgulim (the Arizal’s teachings on reincarnation), his own explanation of “I am black, yet beautiful,” and another Zohar passage, and then breaks off: “this is not the place for it.”


אך עכ״פ [על כל פנים] מובן שסתם נשמות שנמשכו מיחוד זו״נ [זעיר אנפין ונוקבא] דאצי׳ בעולם הבריאה הם נעשו בחי׳ בריאה ע״י לידתן מהנוק׳ [מהנוקבא] דאצי׳ כו׳.
But at any rate it is understood that ordinary souls that were drawn from the union of Z’eir Anpin and Nukva of Atzilus into the World of Beriah became the level of Beriah through their birth from the Nukva of Atzilus, etc.
Whatever the case with these exceptional souls, ordinary souls born from the union of Z’eir Anpin and Nukva of Atzilus into Beriah become souls of Beriah through their birth from the Nukva, Malchus.


וזהו ענין שנק׳ בזהר הי״ב שבטים שבבריאה י״ב בקר כו׳ והנה פי׳ י״ב בקר היינו שכחם רב בבחי׳ מרכבה להיות נושאות את הכסא ובחי׳ אדם דאצי׳ שעל הכסא
This is why the twelve tribes in Beriah are called in the Zohar “twelve oxen,” etc. Now, the meaning of “twelve oxen” is that their strength is great as a Chariot, to carry the Throne and the level of the Man of Atzilus that is upon the Throne;
This is why the Zohar calls the twelve tribes in Beriah “twelve oxen,” like the twelve oxen on which Solomon’s Sea stood. Oxen are strong: as a Chariot they carry the Throne and “the Man of Atzilus” upon it.


והיינו בכח הבירורים מעולם התהו כו׳ דוגמת שנת״ל [שנתבאר לעיל] בענין והחיות נושאות כו׳ והנה מבואר במ״א ע״פ רני ושמחי בת55 שבחי׳ בת
and this is by the power of the refinements from the World of Tohu, etc., like what was explained above regarding “And the chayos carry,” etc. Now, it is explained elsewhere on the verse “Sing and rejoice, O daughter” that the level of “daughter,”
Their strength comes from the refinements of the World of Tohu, as was said above of the chayos that carry the Throne. The Alter Rebbe then cites his explanation of Zechariah’s prophecy, “Sing and rejoice, O daughter of Zion,” about the “daughter.”


שהיא בחי׳ מל׳ דאצי׳ היורדת בבריאה תעלה ביתר שאת ולהיות אשת חיל עטרת בעלה56 כי יהיה גדול כח המתברר שהוא משם ס״ג [שם ס״ג]57 כו׳
which is the level of Malchus of Atzilus that descends into Beriah, will rise with surpassing eminence and become “a woman of valor, the crown of her husband,” for great will be the power of what is refined, which is from the Name Sag (63), etc.
The “daughter” is Malchus of Atzilus, which descends into Beriah; in the Future it will rise with surpassing eminence and become “a woman of valor, the crown of her husband,” higher than Z’eir Anpin, her “husband.” The reason is the great power of what it refines, which comes from the Name Sag (63).


והיינו שתעלה אפילו למעלה מבחי׳ אימא וכמ״ש במ״א ע״פ הזהר פ׳ שלח דקע״א58 ע״פ והיה ביום ההוא יצאו מים חיים מירושלים5960
That is, she will rise even above the level of Imma, as is written elsewhere on the Zohar, Parshas Shelach, folio 171, on the verse “And it shall come to pass on that day that living waters shall go out from Jerusalem,”
Malchus will rise even above Imma, which is Binah. This is explained elsewhere on the Zohar’s reading, in Shelach, of Zechariah 14:8, “living waters shall go out from Jerusalem,” where Jerusalem is Malchus.


שהיא בחי׳ מל׳ חצים אל הים הקדמוני שהיא בינה כו׳ והטעם מצד הבירורים דניצוצים דכח״ב [דכתר חכמה בינה] דתהו שהמל׳ מבררת בבי״ע כו׳.6162
which is the level of Malchus, “half of them toward the eastern sea,” which is Binah, etc. The reason is the refinements of the sparks of Keser, Chochmah and Binah of Tohu, which Malchus refines in Beriah, Yetzirah and Asiyah, etc.
Half of those waters go “toward the eastern sea,” in Hebrew hayam hakadmoni, “the earlier sea,” which is Binah. Malchus can reach so high because it refines, in the lower worlds, sparks of Keser, Chochmah and Binah of Tohu, the highest levels of that world.




Section 3 · ¶5–9
Rooted above the intellect
5ועוד כי נעוץ סופן6364 כו׳ וסוף מעשה65 כו׳ ולכן המל׳ היא בחי׳ כתר כו׳ בע״ס [בעשר ספירות] דאו״ח [דאור חוזר] וכמבואר במ״א ע״פ הראיני את מראיך66 כו׳
Furthermore, for “their end is wedged,” etc., and “last in deed,” etc. Therefore Malchus is the level of Keser (the Crown), etc., in the Ten Sefiros of returning light (or chozer), as is explained elsewhere on the verse “Let me see your countenance,” etc.
Another reason for Malchus’s greatness: Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning,” and the Shabbos hymn Lecha Dodi says, “last in deed, first in thought.” So Malchus, the last, is Keser in the order of “returning light,” in which the Sefiros are counted from below upward, as is explained elsewhere on “Let me see your countenance.”


ולכן מה״ט [מהאי טעמא] יש יתרון ג״כ לנשמות הנולדים ממל׳ דאצילות היינו מזיווג זו״נ [זעיר אנפין ונוקבא] על נשמות שמבחי׳ אימא הנק׳ נוני ימא שהם הנשמות היוצאים מיחוד או״א [אבא ואימא]
Therefore, for this reason, the souls born from Malchus of Atzilus, that is, from the union of Z’eir Anpin and Nukva, also have an advantage over the souls from the level of Imma, which are called “the fish of the sea,” the souls that come forth from the union of Abba and Imma.
For this reason, too, the souls born from Malchus of Atzilus, from the union of Z’eir Anpin and Nukva, have an advantage over the souls from Imma, “the fish of the sea,” which come from the union of Abba and Imma.


ועוד זאת גם מצד ז״א דאצילות (ואפילו בנשמות דאצילות ממש שמבחינת זו״נ [זעיר אנפין ונוקבא] שייך יתרון זה כמובן) עפמ״ש [על פי מה שכתוב] באדר״ז [באדרא זוטא] דרצ״ב או״א [אבא ואימא] מהאי מוחא נפקי כו׳
Moreover, [this is so] also on account of Z’eir Anpin of Atzilus (and even with souls of Atzilus proper, from the level of Z’eir Anpin and Nukva, this advantage applies, as is understood), according to what is written in the Idra Zuta, folio 292: “Abba and Imma come forth from this brain,” etc.;
There is a further advantage from Z’eir Anpin itself, and it applies even to souls of Atzilus proper that come from Z’eir Anpin and Nukva. The Idra Zuta teaches that Abba and Imma come forth from “this brain,” the hidden intellect above them.


ז״א בעתיקא קדישא תלייא ואחיד67 שהז״א שהוא מדות דאצי׳ הוא בשרשו למעלה משרש או״א [אבא ואימא] אלא שנמשך למטה.
“Z’eir Anpin hangs on and is held fast in Atika Kadisha (the Holy Ancient One).” That is, Z’eir Anpin, which is the emotive attributes of Atzilus, is in its root higher than the root of Abba and Imma, except that it is drawn down below.
But Z’eir Anpin “hangs on and is held fast in Atika Kadisha,” the Holy Ancient One, which is higher still. So Z’eir Anpin, the emotive attributes of Atzilus, is rooted higher than Abba and Imma, the intellect, even though it is drawn down below them.


וכמו עד״מ המדות באדם אף שנולדו ונתגלו מן השכל כו׳ מ״מ עיקר המדות בשרשן נלקחו מלמעלה מן השכל.68
It is as, by way of analogy, with the emotive attributes (middos) in a person: although they were born and revealed from the intellect, etc., nevertheless the essence of the attributes, in their root, was taken from above the intellect.
The same is true in a person: emotions are born from the mind and follow what one understands, yet their essence is rooted higher than the intellect. As the parallel discourse in Torah Ohr notes, there are natural love and awe that do not come from understanding.




6ולכן יש במדות התגברות יותר ממה שהי׳ [שהיה] בשכל המולידן. וכמשנ״ת [וכמו שנתבאר] בביאור ע״פ שימני כחותם6970 בענין הרצועות שבתפילין כו׳
Therefore there is a greater intensity in the emotive attributes than there was in the intellect that gives birth to them. And as was explained in the explanation of “Set me as a seal,” regarding the straps of the tefillin, etc.
Because the emotions are rooted higher than the intellect, they can carry a force and intensity greater than the understanding that gave birth to them. The Alter Rebbe refers to his explanation of “Set me as a seal upon your heart,” about the straps of the tefillin.


ועמ״ש בביאור ע״פ אלה מסעי7172 וע״פ התוספתא שבזהר בפ׳ בשלח ד״נ ע״א73 גבי תלת רוחין דכלילן בתלת74 כו׳.
And see what is written in the explanation of “These are the journeys,” and on the Tosefta in the Zohar, Parshas Beshalach, folio 50, side a, regarding “three spirits that are included in three,” etc.
He also refers to his explanation of “These are the journeys” and to the Tosefta in the Zohar on Beshalach, about “three spirits that are included in three.”




7ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] האבות הן הן המרכבה757677 והאבות הן חג״ת [חסד גבורה תפארת] דאצילות הם בחי׳ מרכבה להעלות את האדם הוא בחי׳ חכמה דאצי׳ ע״ד הנ״ל במרכבתא דבריאה לגבי אצילות כו׳ וכמבואר ענין זה באריכות בד״ה
This is why our Sages, of blessed memory, said, “The Patriarchs are themselves the Chariot.” The Patriarchs, who are Chesed, Gevurah and Tiferes of Atzilus, are the level of a Chariot to raise up “the Man,” which is the level of Chochmah of Atzilus, in the way mentioned above regarding the Chariot of Beriah in relation to Atzilus, etc. This matter is explained at length in the discourse beginning
This is why the Sages said, “The Patriarchs are themselves the Chariot.” The Patriarchs are Chesed, Gevurah and Tiferes of Atzilus, emotive attributes, yet they act as a Chariot that raises “the Man,” Chochmah of Atzilus, just as the chayos of Beriah carry the “Man” upon the Throne.


להבין ביאור ענין האבות הן הן המרכבה78 בפ׳ יתרו ועמ״ש במ״א ע״פ הזהר פ׳79 חיי שרה דקכ״ג ע״א בענין מאה שנה80 כו׳ ג״כ ענין יתרון שיש לז״א על או״א [אבא ואימא] כו׳ ע״ש.
“To understand the explanation of ‘The Patriarchs are themselves the Chariot,’” in Parshas Yisro. And see what is written elsewhere on the Zohar, Parshas Chayei Sarah, folio 123, side a, on the subject of “a hundred years,” etc.: [it is] also the matter of the advantage that Z’eir Anpin has over Abba and Imma, etc. See there.
The full explanation is in the Torah Ohr discourse “To understand the explanation of ‘The Patriarchs are themselves the Chariot’” in Parshas Yisro. A discussion of the Zohar on Sarah’s “hundred years” also shows the advantage of Z’eir Anpin over Abba and Imma.




8ולכן גם מה״ט [מהאי טעמא] הנשמות שמבחי׳ שור הבר מעלים את לויתן הנשמות דאו״א [דאבא ואימא] ע״ד שחג״ת [שחסד גבורה תפארת] דאצי׳ מעלים החכמה באור א״ס שלמעלה מהחכמה כו׳
Therefore, for this reason too, the souls from the level of the wild ox raise up the Leviathan, the souls of Abba and Imma, just as Chesed, Gevurah and Tiferes of Atzilus raise Chochmah into the Infinite Light (Or Ein Sof) that is above Chochmah, etc.
For the same reason the souls of the wild ox raise up the Leviathan, the souls of Abba and Imma, just as Chesed, Gevurah and Tiferes of Atzilus raise Chochmah into the Infinite Light that is above Chochmah. This answers the maamar’s question: here the lower raises the higher.


והמדות דאצי׳ לגבי החכמה נמשל עד״מ כמו הבהמה יש לה גבורה יותר מהאדם משום שבשרשה נלקחה ממקום עליון כו׳. כי בהמה היינו בחי׳ מדות ואדם בחי׳ חכמה כו׳.
The emotive attributes of Atzilus in relation to Chochmah are compared, by way of analogy, to the beast, which has more might than man because in its root it was taken from a higher place, etc. For “beast” is the level of the emotive attributes, and “man” is the level of Chochmah, etc.
The analogy: a beast has more physical strength than a man because its root was taken from a higher place. “Beast” stands for the emotive attributes and “man” for Chochmah.




9ועיין במק״מ [במקדש מלך] בפי׳ הזהר פ׳ שמיני81 דל״ח ע״ב ע״פ ושור ואיל8283 כו׳ דפי׳ שור ביסוד ז״א כמ״ש ביוסף בכור שורו הדר לו.84
And see the Mikdash Melech, in its commentary on the Zohar, Parshas Shemini, folio 38, side b, on “And an ox and a ram,” etc., which explains “ox” as Yesod of Z’eir Anpin, as is written of Joseph, “His firstborn ox, majesty is his.”
The Mikdash Melech, on the Zohar about the offering of “an ox and a ram” in Shemini, explains “ox” as Yesod of Z’eir Anpin, as in Moses’ blessing of Joseph, “His firstborn ox, majesty is his.” Joseph is the tzaddik, the Sefirah of Yesod.


וכ״ש [וכל שכן] דשייך כ״ז [כל זה] מצד שרש הנשמות שמהנוק׳ [שמהנוקבא] מל׳ שמבררת מבי״ע מעולם התהו כו׳ ועיין מ״ש בביאור ע״פ שחורה אני ונאוה.8586
All the more so does all this apply on account of the root of the souls that are from the Nukva, Malchus, which refines from Beriah, Yetzirah and Asiyah [what is] from the World of Tohu, etc. And see what is written in the explanation of “I am black, yet beautiful,”
All the more does this apply to the root of the wild-ox souls in the Nukva, Malchus, which refines in Beriah, Yetzirah and Asiyah the sparks fallen from the World of Tohu. The Alter Rebbe refers to his explanation of “I am black, yet beautiful.”


שבחי׳ זו של המל׳ שיורדת לבי״ע עי״ז דוקא נעשה העלייה הגבה מאד נעלה וכ״ז [וכל זה] שייך כאן לבחי׳ הנשמות שנק׳ שור הבר. וכמובן.
that this level of Malchus, which descends into Beriah, Yetzirah and Asiyah: precisely through this, an exceedingly lofty ascent comes about. And all this applies here to the level of the souls that are called “the wild ox,” as is understood.
There he explains that precisely through the descent of Malchus into the lower worlds an exceedingly lofty ascent comes about. All this applies here to the souls called the wild ox.




Section 4 · ¶10–13
The horns of Behemos
10וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] בהמות נותץ ללויתן בקרניו87 כי הנה איתא בגמ׳ [בגמרא] רגלי החיות כנגד כולן88 כו׳ עד הבחי׳ היותר גבוה הוא קרני החיות כנגד כולן.
This is the meaning of what our Sages, of blessed memory, said: “Behemos gores the Leviathan with its horns.” For it is stated in the Gemara: “The feet of the chayos are equal to all of them,” etc., up to the highest level, which is “the horns of the chayos are equal to all of them.”
This explains the Sages’ teaching in the Midrash that in the Time to Come “Behemos gores the Leviathan with its horns.” The Talmud describes the heavens level above level: “the feet of the chayos are equal to all of them” beneath, and so on up to “the horns of the chayos are equal to all of them,” the highest part of the chayos.


כי רגלי החיות הוא בחי׳ נה״י [נצח הוד יסוד] וקרני החיות הן בבחי׳ כתר שהן צומחי׳ [צומחים] מהגלגולת כו׳.
For the feet of the chayos are the level of Netzach, Hod and Yesod, and the horns of the chayos are at the level of Keser, for they grow out of the skull, etc.
The feet of the chayos are Netzach, Hod and Yesod, the lowest attributes, while their horns are at the level of Keser, the crown, because horns grow out of the skull. So the horns with which Behemos gores the Leviathan are a power from Keser, above the Leviathan’s Chochmah and Binah.




11וזהו ענין הנ״ל שהמל׳ שנק׳ בהמה רבה היא בחי׳ כתר ממטה למעלה ועי״ז יגביהו את לויתן שמבחי׳ חו״ב [חכמה ובינה] באור הכתר שלמעלה מהחכמה כו׳.
This is the matter mentioned above: Malchus, which is called “the great beast,” is the level of Keser from below to above, and through this they will lift up the Leviathan, which is from the level of Chochmah and Binah, into the light of Keser, which is above Chochmah, etc.
This is the point made above: Malchus, “the great beast,” is the level of Keser counted from below to above. Through it the souls of the wild ox lift the Leviathan, rooted in Chochmah and Binah, into the light of Keser above Chochmah.


והיינו כענין מ״ש במ״א בפי׳ רמה קרני89 כו׳ דוד שנמשח בקרן90 כו׳ בד״ה הנה להבין שרש ענין91 מתן תורה בפ׳ יתרו ועיין מזה בספרא דצניעותא ספ״ה92 בזהר ס״פ תרומה דקע״ט סע״א [סוף עמוד א].
This is like what is written elsewhere in the explanation of “My horn is exalted,” etc., [and] David, who was anointed with a horn, etc., in the discourse beginning “Now, to understand the root of the matter of the Giving of the Torah,” in Parshas Yisro. And see on this the Sifra DiTzniusa, end of chapter 5, in the Zohar, end of Parshas Terumah, folio 179, end of side a.
The Alter Rebbe compares this to his explanation of Hannah’s words “My horn is exalted” and of David’s anointing with a horn of oil, in the discourse on the root of the Giving of the Torah in Torah Ohr, Yisro. The Sifra DiTzniusa in the Zohar says that royal anointing is only with a horn.




12וזהו פזר נתן לאביונים9394 כו׳ קרנו תרום בכבוד שע״י קיום המצות מעשיות יהיה בחי׳ תרום
This is [the meaning of] “He has scattered, he has given to the needy,” etc., “his horn shall be exalted with honor”: through the fulfillment of the practical mitzvos there will come about the level of “exalted”
This is the meaning of Psalms 112:9, “He has scattered, he has given to the needy … his horn shall be exalted with honor.” The verse speaks of giving charity, a practical mitzvah, and through the practical mitzvos the “horn,” the level of Keser, is raised high.


קרנו וכמ״ש בזהר בפ׳ בהעלותך דקנ״ג סע״ב [סוף עמוד ב] קנ״ד א׳ וע׳ בזהר בפ׳ וירא דצ״ו א׳ ובפ׳ צו ל״ד א׳ מענין בקרן בן שמן959697 כו׳.
“shall his horn be,” as is written in the Zohar, Parshas Beha’aloscha, folio 153, end of side b, [and folio] 154, side a. And see the Zohar, Parshas Vayeira, folio 96, side a, and Parshas Tzav, [folio] 34, side a, on the subject of “on a horn, son of oil,” etc.
The Zohar on Beha’aloscha expounds this verse. The Zohar on Vayeira and on Tzav discusses “on a horn, son of oil” (Isaiah 5:1), the fertile hill of the vineyard, called keren, the word for “horn.”




13וזהו בכור שורו כו׳ וקרני ראם קרניו98 וכמ״ש ותרם כראם קרני99 בלותי בשמן רענן וע׳ בזהר ס״פ במדבר דק״ך ע״א בענין ובא לו לקרן100 כו׳.
This is [the meaning of] “His firstborn ox,” etc., “and his horns are the horns of a re’em,” as it is written, “But You have exalted my horn like a re’em’s; I am anointed with fresh oil.” And see the Zohar, end of Parshas Bamidbar, folio 120, side a, on the subject of “and he comes to the horn,” etc.
The same “horn” is in Moses’ blessing of Joseph, “His firstborn ox … his horns are the horns of a re’em,” a powerful horned beast, and in Psalms 92:11, “You have exalted my horn like a re’em’s; I am anointed with fresh oil.” The Zohar on Bamidbar speaks of the kohen who “comes to the horn” of the altar, and calls the secret of the horn the yoke of the holy kingdom.


ועוד יובן ענין העלאה זו דשור הבר יעלה ג״כ את הלויתן אע״ג [אף על גב] שדרך כלל נוני ימא הם נשמות היותר עליונים מבחי׳ נשמות הנק׳ ע״ש ארץ בהמת הארץ דכה״ג [דכהאי גוונא] הוא ג״כ בענין ים ויבשה עצמן.
Furthermore, this ascent, in which the wild ox will also raise up the Leviathan, will be understood — even though, as a general rule, the fish of the sea are loftier souls than the level of the souls called, after the earth, “the beasts of the earth” — for the same is true of sea and dry land themselves.
Here begins a further explanation of how the wild ox can raise the Leviathan, though in general the fish of the sea are higher souls than those named after the earth. The same reversal is found in sea and dry land themselves.


דים הוא עלמא דאתכסיא שלמעלה מבחי׳ יבשה שהוא עלמא דאתגלייא אך כ״ז [כל זה] היא מצד סדר ההשתלשלות אבל ע״י גילוי הארה רבה ועצומה מלמעלה מסדר ההשתלשלות עי״ז הפך ים ליבשה101
The sea is the hidden world, which is above the level of dry land, the revealed world. But all this is from the standpoint of the order of the chain of descending worlds (hishtalshelus); through the revelation of a great and immense illumination from above the order of hishtalshelus, however, through this “He turned the sea into dry land,”
Ordinarily the sea, the hidden world, is above dry land, the revealed world, but that holds only within the order of hishtalshelus, the chain of descending worlds. When a great illumination from beyond that order is revealed, “He turned the sea into dry land,” as at the splitting of the Sea of Reeds.


כי שם ים ויבשה שוין ואדרבה שם במחשבה הקדומה ארץ קדמה וכמש״ל [וכמה שכתוב לעיל] סד״ה ששת ימים תאכל מצות102 כו׳ ועד״ז ג״כ בענין הנשמות הנמשכים מב׳ הבחי׳ דים ויבשה
for there, sea and dry land are equal; on the contrary, there, in the primordial thought, “the earth came first,” as was written above at the end of the discourse beginning “Six days you shall eat matzos,” etc. And it is likewise with the souls that are drawn from the two levels of sea and dry land.
At that level sea and dry land are equal; indeed, in G-d’s primordial thought “the earth came first,” for what is last in the order of descent is first in His intention. The Alter Rebbe refers to the end of the discourse “Six days you shall eat matzos” and applies this to the souls drawn from sea and from dry land.


ולכן מצד סדר ההשתלשלות שמלמעלה למטה יעלה הלויתן את שור הבר ומצד בחי׳ שמלמטה למעלה שבמחשבה ארץ קדמה כו׳
Therefore, from the standpoint of the order of hishtalshelus, which is from above to below, the Leviathan will raise up the wild ox; and from the standpoint of the level that is from below to above, in which, in [G-d’s] thought, “the earth came first,” etc.,
Within the order of hishtalshelus, from above to below, the Leviathan raises the wild ox. But from below to above, where in G-d’s thought “the earth came first,” the order is reversed.


יעלה שור הבר ללויתן כו׳ ועמ״ש ג״כ בד״ה והיה מספר בני103 ישראל104 שלעתיד יהיה ארץ למעלה מבחי׳ מים
the wild ox will raise up the Leviathan, etc. See also what is written in the discourse beginning “And the number of the children of Israel shall be,” that in the Future “earth” will be above the level of “water.”
There the wild ox raises the Leviathan. The discourse on “And the number of the children of Israel shall be” (Hosea 2:1) explains that in the Future “earth” will be above “water.”


וזהו לרוקע הארץ על המים105 כו׳ (ועמ״ש קרוב לזה בד״ה קול דודי106107 בענין האבות ואמהות שנק׳ הרים וגבעות כו׳):
This is [the meaning of] “To Him who spread out the earth over the waters,” etc. (And see what is written close to this in the discourse beginning “The voice of my beloved,” on the subject of the Patriarchs and Matriarchs, who are called “mountains” and “hills,” etc.)
This is the meaning of Psalms 136:6, “To Him who spread out the earth over the waters”: the earth above the water. The discourse on “The voice of my beloved,” where the Patriarchs and Matriarchs are called “mountains” and “hills,” makes a related point.




Section 5 · ¶14–16
Daughter and mother
14ועוי״ל [ועוד יש לומר] בענין לויתן ושור הבר דהנה מבואר במ״א ע״פ ששים המה מלכות כו׳ אחת היא יונתי108 כו׳
One may further explain the matter of the Leviathan and the wild ox: for it is explained elsewhere on the verses “There are sixty queens,” etc., “One is my dove,” etc.,
Another explanation of the Leviathan and the wild ox begins from the Alter Rebbe’s explanation elsewhere of Song of Songs 6:8–9, “There are sixty queens … One is my dove.”


דמזה משמע שהנשמות גבוהים מהתורה שהרי ששים מלכות ארז״ל [אמרו רבותינו זכרונם לברכה] אלו ששים מסכתות109 כו׳ אחת היא יונתי זו כנס״י [כנסת ישראל].110
that from this it is implied that the souls are higher than the Torah. For on “sixty queens” our Sages, of blessed memory, said, “These are the sixty tractates,” etc.; [and] “One is my dove”: “This is the Congregation of Israel (Knesses Yisrael).”
The Sages read the “sixty queens” as the sixty tractates of the Talmud, and “One is my dove” as the Congregation of Israel. Since the one dove is praised above the sixty queens, the souls of Israel would seem to be higher than the Torah.


ולפעמים משמע להפך כי הנשמות מתקשראן באורייתא ואורייתא בקב״ה [בקודשא בריך הוא]111 (וכ״מ [וכן משמע] ברבות ר״פ ויקהל ע״פ מי ברא אלה112 ע״ש).
Yet sometimes the opposite is implied: that the souls are bound to the Torah, and the Torah to the Holy One, blessed be He (and so it is implied in [Midrash] Rabbah, at the beginning of Parshas Vayakhel, on the verse “Who created these?” See there).
Elsewhere the opposite seems implied: the Zohar says that the souls are bound to the Torah and the Torah to the Holy One, blessed be He, so the Torah is the link above the souls. The Midrash at the beginning of Vayakhel, on “Who created these?”, implies the same.


אך הענין שזהו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] לא זז מחבבה עד שקראה113 בתי כו׳ לא זז מחבבה עד שקראה אמי.
But the explanation is that this is what our Sages, of blessed memory, said: “He did not cease to cherish her until he called her ‘my daughter,’” etc.; “he did not cease to cherish her until he called her ‘my mother.’”
The answer is a Midrash: a king loved his only daughter so much that he did not cease to cherish her until he called her “my sister,” and then “my mother.” So G-d first called Israel “daughter” and in the end “mother.”


כי בת היינו בחי׳ מקבל והיינו שהם בחי׳ מקבלים מהתורה אכן כשקראה אמי היינו אדרבה שהם בחי׳ משפיעים להתורה כו׳ (ועמ״ש מזה בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בת).114
For “daughter” is the level of a recipient, meaning that they are at the level of recipients from the Torah. But when he called her “my mother,” this means, on the contrary, that they are at the level of givers to the Torah, etc. (And see what is written on this in Torah Ohr, Parshas Mikeitz, in the discourse beginning “Sing and rejoice, O daughter.”)
A daughter receives: as “daughter,” the souls receive from the Torah. As “mother,” they give to the Torah and are a source for it. The Alter Rebbe refers to his discourse “Sing and rejoice, O daughter” in Torah Ohr, Mikeitz.


וזהו ענין ב׳ הבחינות דשור הבר ולויתן. כי השור שכחו חזק לעול והיינו עול מצות.
This is the matter of the two levels, the wild ox and the Leviathan. For the ox has great strength for the yoke, that is, the yoke of the mitzvos.
These two stages are the wild ox and the Leviathan. The ox has great strength for the yoke, and its yoke is the yoke of the mitzvos.


עול דוקא בבחי׳ עבד כמ״ש ולעבדו115 וכמ״ש מזה בד״ה ועתה יגדל נא116 כח אדני117 בענין פי׳ אדון עוזנו צור משגבנו כו׳ שע״י ביטול ועול זה נמשך בחי׳ מקיף ולבוש להנשמה להעלותה למעלה ולהיות בבחי׳ מהלכים.
A yoke specifically, in the manner of a servant, as it is written, “and to serve Him,” and as is written on this in the discourse beginning “And now, let the power of Ado-nai be great,” on the meaning of “Master, our strength, rock of our stronghold,” etc.: through this self-nullification (bittul) and yoke, an encompassing [light] and a garment are drawn down to the soul, to raise it on high and [enable it] to be at the level of “walkers.”
The ox bears the yoke as a servant, as in “to serve Him” (Deuteronomy 11:13). As the discourse “And now, let the power of Ado-nai be great” explains, this self-nullification and yoke draw down to the soul an encompassing light and a garment that lift it and make it one of the “walkers,” who keep rising from level to level.




15וע׳ ברבות וארא פ״ח ומהו לבושו של הקב״ה עוז118 כו׳ ה׳ עוז לעמו יתן119 כו׳ ע״ש ומשם שרש הלבושים הנמשכים ע״י המצות. להיות וכבוד ה׳ יאספך.
And see [Midrash] Rabbah, Vaeira, section 8: “And what is the garment of the Holy One, blessed be He? Strength,” etc.; “G-d will give strength to His people,” etc. See there. From there is the root of the garments that are drawn through the mitzvos, so that there will be “and the glory of G-d will gather you in.”
The Midrash on Vaeira says that G-d’s garment is “strength,” as in “G-d is clothed, He has girded Himself with strength,” and that He gave it to Israel: “G-d will give strength to His people.” That is the root of the garments drawn down through the mitzvos, which bring about “the glory of G-d will gather you in.”


ונמצא בבחי׳ זו הוא מקבל מהמצות דוקא שעי״ז דוקא יבא להיות בבחי׳ מהלכים בין העומדים120 כו׳
It follows that at this level he is a recipient from the mitzvos specifically, for precisely through this he will come to be at the level of “walkers among those who stand,” etc.,
At this level the soul receives from the mitzvos, and precisely through them it becomes one of the “walkers among those who stand” (Zechariah 3:7): unlike the angels, who stand at fixed levels, it keeps rising.


ע״י הלבושים הנ״ל והלבושים אלו הם הנקראים ג״כ ארבין ואניות שבהם ועל ידם יוכנו לילך בים שהוא עלמא דאתכסיא (וכמש״ל [וכמה שכתוב לעיל] סד״ה ולא תשבית מלח).121
through the garments mentioned above. These garments are also what are called “boats and ships”: in them and through them they will be enabled to travel in the sea, which is the hidden world (as was written above at the end of the discourse beginning “And you shall not omit the salt”).
The garments of the mitzvos are the “boats and ships” in which, and through which, souls can travel in the sea, the hidden world, as explained in the discourse “And you shall not omit the salt.” The image recalls the Leviathan’s own verse, “There go the ships; this Leviathan You formed.”


אכן יש נשמות גבוהות מאד שיש בהם בחי׳ רעותא דלבא בחי׳ בכל מאדך122 בלי גבול ע״ד חסידים הראשונים123124 (הנז׳ [הנזכר] רפ״ה דברכות דל״ב ע״ב)
However, there are very lofty souls in whom there is the level of the desire of the heart (re’usa deliba), the level of “with all your might,” without limit, in the manner of the early pious ones (mentioned at the beginning of chapter 5 of Berachos, folio 32, side b);
But there are very lofty souls with the “desire of the heart,” the level of “with all your might,” love without limit. Such were the early pious ones of the Talmud, who waited an hour before prayer, prayed for an hour, and waited an hour after it.


שבחי׳ זו זהו למעלה מהתורה כמרומז בגמרא שם ועל כיוצא בזה אמרו יש קונה עולמו בשעה אחת125126 כו׳
this level is above the Torah, as is hinted in the Gemara there. And of something like this they said, “There is one who acquires his world in a single hour,” etc.
This level is above the Torah, as the Talmud there hints: it asks how their Torah was preserved when they spent nine hours a day in prayer, and answers that because they were pious, their Torah was preserved. Of such a level the Sages said, “There is one who acquires his world in a single hour.”


כי בחי׳ רעותא דלבא זו זהו מבחי׳ כתר שהוא רצון שלמעלה מהשכל כו׳ והוא מקור התורה דמחכמה נפקת127128 כו׳.129
For this level of the desire of the heart is from the level of Keser (the Crown), which is will (ratzon) that is above intellect, etc., and it is the source of the Torah, for “from Chochmah it came forth,” etc.
The desire of the heart comes from Keser, the will above the intellect, which is the source of the Torah. For the Torah, the Zohar says, “came forth from Chochmah,” and Keser is above Chochmah.




16וע״ז אמרו לא זז מחבבה עד שקראה אמי130 כו׳ וזהו ענין אחת היא יונתי131 כו׳ כמ״ש על פסוק זה.
Of this they said, “He did not cease to cherish her until he called her ‘my mother,’” etc. And this is the matter of “One is my dove,” etc., as is written on this verse.
Of these loftiest souls the Sages said, “until he called her ‘my mother’”: they give to the Torah, not only receive from it. This is also the meaning of “One is my dove,” praised above the “sixty queens,” the tractates.


וזהו ענין לויתן ששט בים ומקיפו כרגע היינו שהוא למעלה ממדרגת הארבין והאניות שהם הלבושים שממעשה המצות שבהם
This is the matter of the Leviathan, which swims in the sea and encircles it in a moment: that is, it is above the level of the boats and ships, which are the garments from the performance of the mitzvos, in which
This is the Leviathan, which swims in the sea and encircles it in a moment. It is above the “boats and ships,” the garments formed by the performance of the mitzvos.


ועל ידם יתעלו הנשמות בבחי׳ סוכ״ע ים החכמה כ״א אדרבה הוא מקיף את הים ומשפיע וממשיך בים החכמה מלמעלה מהחכמה כו׳
and through which the souls will be elevated in the level of the light that encompasses all worlds (sovev kol almin), the sea of Chochmah. Rather, on the contrary, it encompasses the sea, and bestows and draws down into the sea of Chochmah from above Chochmah, etc.
Through those garments souls are raised into the encompassing light, “the sea of Chochmah.” The Leviathan, instead, encompasses the sea itself and draws into the sea of Chochmah from what is above Chochmah.


כי לויתן ל׳ [לשון] חיבור ע״ד דוד היה מחבר תורה שלמעלה בהקב״ה כמש״ל [כמה שכתוב לעיל]132 ועם היות כי באמת בחינה זו דלא זז מחבבה עד שקראה אמי
For “Leviathan” is an expression of joining, in the manner of David, who would join the Torah above to the Holy One, blessed be He, as was written above. And although in truth this level of “he did not cease to cherish her until he called her ‘my mother,’”
The name Leviathan comes from a word for “joining,” as David is said to have joined the Torah above to the Holy One, blessed be He, as the first maamar explained. The Alter Rebbe now grants that this level of “my mother” is truly the higher one.


שהוא בחי׳ לויתן גבוה מבחי׳ שור הבר שהוא בחי׳ לא זז מחבבה עד שקראה בתי.
which is the level of the Leviathan, is higher than the level of the wild ox, which is the level of “he did not cease to cherish her until he called her ‘my daughter,’”
The Leviathan, the level of “my mother,” is higher than the wild ox, the level of “my daughter.”


אעפ״כ [אף על פי כן] לע״ל [לעתיד לבוא] כתיב רני ושמחי בת133 כו׳ ושכנתי בתוכך דוקא. כמ״ש במ״א שזהו ע״ד הנה ישכיל עבדי134 ירום ונשא כו׳
nevertheless, of the Time to Come it is written, “Sing and rejoice, O daughter,” etc., “and I will dwell in your midst,” specifically. As is written elsewhere, this is along the lines of “Behold, My servant shall prosper; he shall be exalted and lifted up,” etc.:
Even so, of the Time to Come it is written, “Sing and rejoice, O daughter of Zion … and I will dwell in your midst”: G-d will dwell specifically in the “daughter.” As explained elsewhere, this matches “Behold, My servant shall prosper; he shall be exalted and lifted up,” the servant raised highest of all.


בחי׳ עבד הנ״ל דלעבדו בבחי׳ כשור לעול135 יש בו מעלה ומדרגה יתירה כו׳ ונעוץ סופן בתחלתן136 כו׳:
the level of a servant mentioned above, of “to serve Him,” in the manner of “like an ox to the yoke,” has in it a surpassing quality and level, etc.; and “their end is wedged in their beginning,” etc.
The servant, who serves “like an ox to the yoke,” has a surpassing quality, for “their end is wedged in their beginning”: the lowest, the servant and the ox, is bound to the highest.



In one’s avodah
The maamar honors the servant who takes on the yoke of the mitzvos like an ox: through bittul and practical deeds a person draws down an encompassing light and garments that lift the soul ever higher, becoming one of the “walkers” who keep rising. Even the loftiest inward service does not replace this yoke, for in the Time to Come G-d will dwell specifically in the “daughter,” the servant.
Questions for discussion
	Why does the Alter Rebbe call the advantage of the fish of the sea over the wild ox “simple,” and what does the wild ox have that the fish lack?
	How do the laws of slaughter, one siman for a bird and two for a beast, illustrate the difference between flight and strength?
	Why are the emotions said to be rooted higher than the intellect that gives birth to them, and how does this explain “The Patriarchs are themselves the Chariot”?
	What is the difference between the souls as “daughter” and as “mother” to the Torah, and which of them is the wild ox?
	If the Leviathan is truly higher, why will G-d dwell specifically in the “daughter” in the Time to Come?

Sources and references
Notes
Paragraph 1
1לויתן זה
“There go the ships; this Leviathan You formed to sport with.” The verse on which the preceding maamar is built, and to which this explanation refers back.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2והיתה נבלתך למאכל
The note sends the reader to a discourse of the Mitteler Rebbe, printed in Or HaTorah, that explains the curses of the rebuke.
Kehot’s noteתבוא כח, כו. וראה ד״ה להבין . . שבתוכחה — מאדמו״ר האמצעי — אוה״ת תבא ע׳ תתש.
3עוף השמים
The Zohar on Shemini reads “every winged bird after its kind” as the holy angels, and speaks of the birds that multiply “on the earth.” The text sends the reader here, with the commentaries of the Mikdash Melech and the Ramaz, for the level of the birds.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
4והיתה נבלתך למאכל לכל עוף השמים ולבהמת הארץ
From the curses of the rebuke: “Your carcass shall be food for all the birds of the heavens and for the beasts of the earth.” The Alter Rebbe reads it as the fate of the holy sparks fallen into nogah, which birds and beasts, angels and souls, will gather up.
Deuteronomy 28:26דברים כ״ח:כ״ו
וְהָיְתָה נִבְלָתְךָ לְמַאֲכָל לְכׇל־עוֹף הַשָּׁמַיִם וּלְבֶהֱמַת הָאָרֶץ וְאֵין מַחֲרִיד:
And thy carcasses shall be food unto all fowls of the air, and unto the beasts of the earth, and there shall be none to frighten them away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ועוף יעופף
“Let the waters swarm with swarms of living creatures, and let birds fly above the earth.” The verse of the fifth day of creation on which the Zohar bases its teaching that the birds are angels.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כ.
6ועוף זה מיכאל
Rabbi Shimon explains “and let birds fly”: “bird” is Michael, as it says, “Then one of the seraphim flew to me” (Isaiah 6:6), and “fly” is Gabriel. The Alter Rebbe uses it to show that “the birds of the heavens” are angels.
Zohar I, 46bזח״א מו, ב
Kehot’s noteזח״א מו, ב.
7ובפ׳ שמיני דל״ט סע״ב ובמק״מ ובהרמ״ז
According to the note, the Zohar passage on Shemini (39b) is copied there together with the Ramaz’s commentary on it, so the reader can see the source of the teaching on birds in one place.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ קסב ומעתיק גם פי׳ הרמ״ז.
8פני ארי׳ פני שור
In Ezekiel’s vision each of the chayos has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. These angels of the Chariot are “the beasts of the earth.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
9וכמ״ש בזח״ג בפ׳ פנחס (דרי״ז ע״ב)
The note records that the same Zohar passage, on the souls of the tzaddikim nesting like birds, is also cited there.
Kehot’s noteמובא גם באוה״ת פ׳ כי תצא ע׳ תקלט.
10אשר שם צפרים יקננו
“Where birds make their nests; the stork has her home in the cypresses.” Said of the cedars of Lebanon, it becomes in the Zohar an image for the souls of the tzaddikim.
Psalms 104:17תהילים ק״ד:י״ז
אֲשֶׁר־שָׁם צִפֳּרִים יְקַנֵּנוּ חֲסִידָה בְּרוֹשִׁים בֵּיתָהּ:
Wherein the birds make their nests; As for the stork, the fir-trees are her house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11צפרים יקננו
The Zohar on Vayeitzei also expounds “where birds make their nests” as birds that nest in the lofty “Lebanon,” the parallel the text points to.
Zohar, Vayetzei 34:328–37:337ספר הזהר, ויצא ל״ד:שכ״ח-ל״ז:של״ז
12אשר שם צפרים יקננו בטוליהון מקננן נשמתיהון דצדיקייא
On “the cedars of Lebanon which He planted, where birds make their nests,” the Zohar says that in their shade the souls of the tzaddikim nest. This is the proof that some souls are called “birds.”
Zohar, Pinchas 12:80–13:90ספר הזהר, פנחס י״ב:פ׳-י״ג:צ׳
13גור ארי׳ יהודא
Jacob’s blessing: “Judah is a lion’s whelp.” An example of souls likened to beasts of the earth.
Genesis 49:9בראשית מ״ט:ט׳
גּוּר אַרְיֵה יְהוּדָה מִטֶּרֶף בְּנִי עָלִיתָ כָּרַע רָבַץ כְּאַרְיֵה וּכְלָבִיא מִי יְקִימֶנּוּ:
Judah is a lion’s whelp; From the prey, my son, thou art gone up. He stooped down, he couched as a lion, And as a lioness; who shall rouse him up?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, ט.
14יששכר חמור גרם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יד.
15יששכר חמור גרם
Jacob’s blessing: “Issachar is a strong-boned donkey, crouching between the sheepfolds.” Another tribe likened to a beast.
Genesis 49:14בראשית מ״ט:י״ד
יִשָּׂשכָר חֲמֹר גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם:
Issachar is a large-boned ass, Couching down between the sheep-folds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16בכור שורו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his.” Joseph is likened to an ox, the image the maamar develops for the wild ox.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ולכן הוכשרו בסי׳ אחד
The words here quote Chullin 27a:1–2; the passage is shown below.
Chullin 27a:1–2חולין כ״ז א:א׳-ב׳
מתני׳ השוחט אחד בעוף ושנים בבהמה שחיטתו כשרה ורובו של אחד כמוהו רבי יהודה אומר עד שישחוט את הוורידין חצי אחד בעוף ואחד וחצי בבהמה שחיטתו פסולה רוב אחד בעוף ורוב שנים בבהמה שחיטתו כשרה: גמ׳ השוחט דיעבד אין לכתחלה לא שנים בבהמה לכתחלה לא עד כמה לשחוט וליזיל איבעית אימא אאחד בעוף ואיבעית אימא ארובו של אחד כמוהו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין כז, א.
18הכשרו בסימן א׳
Beasts, created from dry land, are made kosher by cutting two simanim; fish, created from the water, need no slaughter at all; birds, created from the marsh, are made kosher with one siman. The Alter Rebbe sees in this the smaller life-force of the bird.
Chullin 27b:7–8חולין כ״ז ב:ז׳-ח׳
תני בר קפרא זאת תורת הבהמה והעוף הטיל הכתוב לעוף בין בהמה לדגים לחייבו בשני סימנין אי אפשר שכבר הוקש לדגים לפוטרו בלא כלום אי אפשר שכבר הוקש לבהמה הא כיצד הכשרו בסימן אחד דגים דלאו בני שחיטה נינהו מנלן אילימא משום דכתיב (במדבר יא, כב) הצאן ובקר ישחט להם אם את כל דגי הים יאסף להם באסיפה בעלמא סגי להו
Wikisource Talmud Bavli (CC-BY-SA)
19סד״ה אם את כל דגי הים
That discourse explains Moses’ words “If all the fish of the sea”: Moses stood so high that receiving life from meat, which only a Torah scholar can elevate, would count as a descent for him, and since “whatever is on dry land is in the sea,” he went on to speak of the fish.
Kehot’s noteלקו״ת בהעלותך לג, ב.
20והחיות נושאות את הכסא
There the Alter Rebbe explains that through the offerings of cattle the level of the beast rises to “the face of an ox” of the Chariot, and he cites “And the chayos carry the Throne” in that context, the same verse-teaching this paragraph uses for the strength of the “beasts.”
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמ״ר ספכ״ג. ועל״ק שלח (מא סוף ד) וש״נ. [כ].
21והחיות נושאות את הכסא
Rabbeinu Bachya brings from Pirkei DeRabbi Eliezer that “the chayos carry the Throne,” and explains that they only seem to carry it while in truth they are carried. Here it shows the great strength of the “beasts” of the Chariot.
Rabbeinu Bahya, Shemot 25:18רבנו בחיי, שמות כ״ה:י״ח
… הרי שרבינו הקדוש סובר ששלשת השגות שהשיג יחזקאל הם הנקראים מעשה מרכבה ואין ללמד מהם אלא ראשי פרקים, ודעת יש אומרים כי השגת חשמל אין מלמדין ממנו כל עיקר ואפילו במסורת ראשי פרקים אלא אם כן היה חכם ומבין מדעתו אין אי לא לא, וכבר נתבאר למעלה כי מציאות החשמל נמצא מזהרורי כסא הכבוד, ויש לך לדעת כי הוא מקיף את הכסא והוא מוליד דבור הכבוד לחיות הקדש ולמלאכים ולכל צבאות המרום, ומה שדרשו רז״ל חשמל חיות אש ממללות לא יובן מזה שיהיה חשמל חיות הקדש, אלא בארו לנו …
ועשית שנים כרובים, “you are to construct two cherubs, etc.” According to the plain meaning of the text the reason that such figures of angels were placed both in the Tabernacle and in the permanent Temple is to keep alive the idea that there are such beings whom G’d designated from time to time to perform miracles on earth. Just as we have been commanded to have a firm belief in the existence of G’d Himself and the fact that He is the original Existence, and this is one of …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
22ועל הכסא כמראה אדם
“And upon the likeness of the throne was a likeness like the appearance of a man upon it, above.” The chayos carry the Throne and the “man” seated on it.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל א, כו.
23Moses’ question, “If all the fish of the sea be gathered for them, will it suffice them?” It is the opening of the discourse in Beha’aloscha to which the text refers for the level of the birds.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
24שם מ״ב
The Zohar on Terumah: the Name of forty-two letters is crowned in the supernal world, and it rises without coming down, while the Name of seventy-two rises and comes down. This is why the Alter Rebbe calls it loftier than the Name Av.
Zohar, Terumah 10:106–116ספר הזהר, תרומה י׳:ק״ו-קט״ז
25ובשתים יעופף
Isaiah’s vision of the seraphim: “each had six wings: with two he covered his face, with two he covered his feet, and with two he would fly.” Flight is the image of ascent, here linked to the Name of forty-two.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
26ובכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” Love “with all your might,” without limit, is the level of ascent compared to the Name of forty-two.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כמ״ש בפ׳ תרומה דקל״ב ב׳
There the Alter Rebbe brings the same Zohar on Terumah: the Name of forty-two is in the head of Z’eir Anpin and is the Patriarchs crowned until Ein Sof.
Kehot’s noteראה לקמן פ׳ מסעי צב, ב.
28עשב בשדך
The Tikkunei Zohar (Tikkun 21) asks, “What is esev? Av, shin,” reading the word as the seventy-two Names that clothe the seventy-two higher Names. The Alter Rebbe uses it to tie the Name Av to the “grass” of the verse.
Tikkunei Zohar 62b:18–19תקוני הזהר ס״ב ב:י״ח-י״ט
קרבּנא תניינא לקבל שו״ר דאתמר ביה שור או כשב או עז וגו׳. ולקבליה צלותא דמנחה דאמר דוד עלה מצמיח חציר לבהמה ועשב לעבודת האדם. מאי עשב ע״ב ש׳. ואנון ע״ב שמהן דאינון לבושין לע״ב שמהן עלאין. כגוונא דעשב דאיהו לבושא דחטה. ובגין דא להוציא לחם מן הארץ. והיינו לחם אבירים אכל איש ודא נהמא דאורייתא.
Constantinople, 1740 (CC-BY-NC)
29ונתתי עשב בשדך לבהמתך
From the second section of the Shema: “And I will give grass in your field for your beasts, and you will eat and be satisfied.” Grass for the beasts stands for the drawing down through practical mitzvos.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
30כמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוהוא בתכ״א סב, ב. [כ].
31נוני ימא
The Zohar on Beshalach describes the great sea and the fish of the sea gathering each to its place. The text sends the reader to an explanation of this passage for the fish that cannot leave the sea.
Zohar, Beshalach 10:95–105ספר הזהר, בשלח י׳:צ״ה-ק״ה
32“Where there are no oxen the trough is clean, but much produce comes by the strength of the ox.” The ox’s strength is the advantage of the souls called “beasts of the earth.”
Proverbs 14:4משלי י״ד:ד׳
בְּאֵין אֲלָפִים אֵבוּס בָּר וְרׇב־תְּבוּאוֹת בְּכֹחַ שׁוֹר:
Where no oxen are, the crib is clean; But much increase is by the strength of the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בהמות בהררי אלף
“For every beast of the forest is Mine, the beasts (behemos) on a thousand mountains.” The verse that the Targum reads as the wild ox.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ותור בר דרעי בכל יומא בטורין אלפא
The Targum renders “behemos on a thousand mountains” as “the wild ox that grazes every day on a thousand mountains.” This identifies the Behemos of the Midrash with the wild ox.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
35ובזח״ג בפ׳ פנחס דרי״ז א׳
The passage there explains “the thousand mountains that the great beast eats” from the same Zohar on Pinchas: it is Malchus, called behemah, numerically Ban, in which the refinements of nogah are included.
Kehot’s noteראה לקמן פ׳ אמור לו, א.
36ובפ׳ בראשית י״ח ב׳
The note records that this Zohar passage on Bereishis is quoted in the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteמובא ביהל אור ע׳ תז. נתבאר בביאה״ז להצ״צ כרך-ב ע׳ תרז ואילך.
37ואלף טורין
The Zohar on Pinchas: a thousand mountains rise for the beast every day, and it eats them. The Alter Rebbe identifies this beast with Malchus, “the great beast.”
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
38ואלף טורין
On “He causes grass to grow for the beast” (Psalms 104:14), the Zohar speaks of the beast that lies upon a thousand mountains, for which grass grows every day. The second place the text gives for this teaching.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
39ואלף טורין היינו בעולם הבריאה
The note quotes it: the Name Kel Sha-dai, which brings the World of Beriah into being, totals a thousand in its full spelling.
Kehot’s note”כי א-ל שדי שהוא שם המהווה עולם הבריאה הנה המילוי שלו עולה אלף” — אוה״ת ויקרא-ג ע׳ תתע.
40“If only you were as a brother to me … I would find you outside, I would kiss you.” The text points to the discourse on this verse for its treatment of “outside,” the sense of bar here.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41יודע צדיק נפש בהמתו
“A righteous man knows the soul of his beast.” Read here as Yesod, the “righteous one,” bound up with Malchus, the “beast.”
Proverbs 12:10משלי י״ב:י׳
יוֹדֵעַ צַדִּיק נֶפֶשׁ בְּהֶמְתּוֹ וְרַחֲמֵי רְשָׁעִים אַכְזָרִי:
A righteous man regardeth the life of his beast; But the tender mercies of the wicked are cruel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, י.
42When Rabbi Akiva came home with thousands of students, neighbors told his wife to borrow fine clothes; she answered, “A righteous man knows the soul of his beast.” The Alter Rebbe sees in her words the bond of the tzaddik with the “beast.”
Ketubot 63a:1כתובות ס״ג א:א׳
קָא מִדַּבְּרַתְּ אַלְמְנוּת חַיִּים?! אֲמַרָה לֵקהּ: אִי לְדִידִי צָיֵית — יָתֵיב תְּרֵי סְרֵי שְׁנֵי אַחְרָינְיָי[תָא]. אָמַר: בִּרְשׁוּת קָא עָבֵידְנָא. הֲדַר אָזֵיל וְיָתֵיב תְּרֵי סְרֵי שְׁנֵי אַחְרָינְיָי[תָא] בְּבֵי רַב. כִּי אֲתָא אַיְיתִי בַּהֲדֵיהּ עֶשְׂרִין וְאַרְבְּעָה אַלְפֵי תַּלְמִידֵי, שְׁמַעָה דְּבֵיתְהוּ, הֲוָת קָא נָפְקָא לְאַפֵּיהּ. אֲמַרוּ לַהּ שִׁיבָבָתָא: שְׁאִילִי מָאנֵי לְבוֹשׁ וְאִיכַּסַּאי. אֲמַרָה לְהוּ: ״יוֹדֵעַ צַדִּיק נֶפֶשׁ בְּהֶמְתּוֹ״. כִּי מָטְיָא לְגַבֵּיהּ, נְפַלָה עַל אַפַּהּ, קָא מְנַשְּׁקָא לֵקהּ לְכַרְעֵיהּ. הֲווֹ קָא מְדַחֲפִי לַהּ שַׁמָּעֵיהּ. אֲמַר לְהוּ: שִׁבְקוּהָ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
43עמוד אחד וצדיק שמו
Rabbi Elazar ben Shamua: the world stands on one pillar, and Tzaddik is its name, as it says, “The righteous one is the foundation of the world.” The pillar is Yesod.
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44וז״ש בזהר ההוא אדם דרכיב
Kehot’s note points to Zohar I, 217a for these words.
Zohar I, 217aזח״א ריז, א
Kehot’s noteזח״א ריז, א.
45בריאת הנשמות ממנה להיות יש ודבר נפרד בפ״ע בעולם הבריאה
The Alter Rebbe writes there that the creation of the souls from Malchus, to be a separate existence in the World of Beriah, is called “birth,” and that the souls of Atzilus perhaps never became separate from G-dliness. This is the basis of the distinction made here.
Tanya, Iggeres HaKodesh 20:15תניא, אגרת הקדש כ׳:ט״ו
… גַּם הַמַּלְכוּת דַּאֲצִילוּת נִקְרָא ״כֶּתֶר״ מִמַּטָּה לְמַעְלָה. וּמַה גַּם, כִּי בְּרִיאַת הַנְּשָׁמוֹת – מִמֶּנָּה, לִהְיוֹת יֵשׁ וְדָבָר נִפְרָד בִּפְנֵי עַצְמָהּ בְּעוֹלַם הַבְּרִיאָה, וְנִקְרָא בְּשֵׁם ״לֵידָה״, כִּקְרִיעַת יַם־סוּף דִּ״בְעַתִּיקָא תַּלְיָא״. וְגַם, כָּל גִּידּוּל הַנְּשָׁמוֹת כָּל ז׳ חֳדָשִׁים, מִזִּיוּוּג שֶׁל שְׁמִינִי עֲצֶרֶת עַד שְׁבִיעִי שֶׁל פֶּסַח, הוּא כְּמוֹ גִּידּוּל זְעֵיר אַנְפִּין וְנוּקְבָא בְּבֶטֶן ״אִימָּא עִילָּאָה״, שֶׁהוּא עַל־יְדֵי אוֹרוֹת עֶלְיוֹנִים מֵ״אִימָּא עִילָּאָה״, וּמִלְמַעְלָה לְמַעְלָה עַד אֵין־סוֹף, הַמִּתְלַבֵּשׁ בָּהּ כָּל ט׳ אוֹ ז׳ יַרְחֵי לֵידָה. …
Kehot Publication Society (CC-BY-NC)
46וע״פ מאמר הזהר פ׳ בשלח דמ״ח ע״ב
The note identifies the explanation of the Zohar on Beshalach that the text mentions as the one printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א.
47נפש חי׳ למינה
“Let the earth bring forth the living soul after its kind.” The land creatures, separate beings brought forth from the earth, are the image of the souls of Beriah.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
48Kehot’s note points to Leviticus 21:1–24:23 for these words.
Leviticus 21:1–24:23ויקרא כ״א:א׳-כ״ד:כ״ג
Paragraph 4
49נשמות הצדיקים
Etz Chaim explains that the higher union in Atzilus brings forth new souls of tzaddikim, and the union of Z’eir Anpin and Nukva of Beriah brings forth new souls of angels. The Alter Rebbe infers from it that souls born of Z’eir Anpin and Nukva of Atzilus come into being in Beriah.
Sefer Etz Chaim 47:5עץ חיים מ״ז:ה׳
… ו״ס שלו לבד מה שהיה לו מתחלתו אבל מסוד המוחין הבאים לו בתוספת אינו נותן להם וז״ס ו״ס מקננן ביצירה והענין כי ע״י זווגים יוצאין נשמות ורוחין קדישין ומלאכים ונמשכין אל היצירה לגדל שם בסוד הו״ק לבד וכל זה ע״י הזווג דאצילות פב״פ אבל ע״י זווג אב״א נמשך האור אל העשיה בבחי׳ ג׳ גו ג׳ והטעם כי הלא מל׳ מקננא באופן וכאשר הנוקבא עומדת אב״א אין לה מקום בז״א רק ג״ת לבד לכן כאשר היא מקננא באופן זה דאב״א אינו נותן שם רק בחי׳ ג׳ גו ג׳ שהם נגד …
Sefer Etz Chaim (Public Domain)
50הנפש ההיא נפש דאצי׳ ממש
The Zohar on Vayikra speaks of the tzaddikim who have a lofty portion in the Holy One, blessed be He, and are called His children, and of the “living nefesh” that comes from that higher portion. The Alter Rebbe reads it as souls of Atzilus itself.
Zohar, Vayikra 63:417–64:424ספר הזהר, ויקרא ס״ג:תי״ז-ס״ד:תכ״ד
51הנפש ההיא נפש דאצי׳ ממש
At the beginning of Mishpatim the Zohar says that a person is first given a nefesh from the side of the animal; if he merits more, he is given a nefesh in the manner of Atzilus and is called a king’s daughter. This is the passage the text reads with Etz Chaim.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
52בנים אתם לה׳ אלקיכם
“You are children of G-d your G-d.” The verse the Zohar expounds for souls that are G-d’s children in the full sense.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53בנים אתם לה׳ אלקיכם
The Zohar on Vayikra: G-d first called Israel servants, then children, as it says “You are children of G-d your G-d,” and then brothers. Another of the places the text lists.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
R. Abba further discoursed on the verse: “Behold how good and how pleasant it is for brethren to dwell together in unity” (Ps. CXXXIII, l). ‘Happy are Israel’, he said, ‘in that G-d gave them in the charge of no chief or messenger, and they are attached to Him and He is attached to them. And from His love for them He called them servants, as it is written: “For unto me the children of Israel are servants” (Lev. 25, 55); and He further called them children, as it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
54שחורה אני ונאוה
“I am black, yet beautiful, O daughters of Jerusalem.” The verse of the Alter Rebbe’s discourse to which he refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The “daughter” is Malchus, which will rise in the Future.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” Malchus will become a crown above Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
57כח המתברר . . משם ס״ג
the passage shares nothing with the note
Kehot’s noteועל״ק רד״ה אם בחקותי הב׳ [מז, ג] וש״נ [כ].
58ע״פ הזהר פ׳ שלח דקע״א
The note identifies the explanation “elsewhere” of the Zohar on Shelach as the one printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדהאמ״צ צ, ב.
59והיה ביום ההוא יצאו מים חיים מירושלים
“And it shall come to pass on that day that living waters shall go out from Jerusalem, half of them toward the eastern sea and half toward the western sea.” The waters going from Jerusalem, Malchus, to the “eastern sea,” Binah, show Malchus rising above Imma.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60יצאו מים חיים מירושלים
The Zohar on Shelach brings this verse in its description of the levels on high and their fountain of water. The text refers to its own explanation of this passage.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
61Kehot’s note points to Zohar, Vayetzei 20:159–164 for these words.
Zohar, Vayetzei 20:159–164ספר הזהר, ויצא כ׳:קנ״ט-קס״ד
62The Zohar on Yisro: “You are children of G-d” means “truly children,” those who cleave to G-d through the holy covenant and the mitzvos.
Zohar, Yitro 24:431–26:441ספר הזהר, יתרו כ״ד:תל״א-כ״ו:תמ״א
R. Abba derived the same lesson from the words from this commandment: “Thou shalt not make… any graven image (pesel)”, which he connected with the verse, “Hew (pesal) thee two tables of stone” (Ex. 34, 1), interpreting thus: “Thou shalt not ‘hew’ unto thee another Torah, which thou neither knowest [from books], nor hast learnt from thy master; for I the L-rd thy G-d am a jealous G-d and shall punish thee in the world to come when thy soul shall long to enter into the spheres of glory and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
63נעוץ סופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצירה פ״א מ״ז.
64נעוץ סופן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The source for Malchus, the end, being bound to Keser, the beginning.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
65סוף מעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
66הראיני את מראיך
“Let me see your countenance, let me hear your voice.” The verse of the discourse to which the Alter Rebbe refers for Malchus as Keser in the returning light.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ז״א בעתיקא קדישא תלייא ואחיד
The Idra Zuta (the text gives folio 292): Abba and Imma come forth from the hidden brain, while Z’eir Anpin hangs on and is held fast in Atika Kadisha. The proof that the emotive attributes are rooted higher than the intellect.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
68ז״א בע״ק תלייא . . וכמו עד״מ
The note sends the reader there for a longer treatment of Z’eir Anpin hanging on Atika Kadisha and of the analogy from human emotions rooted above the intellect.
Kehot’s noteראה ג״כ בארוכה מאמרי אדה״ז — ענינים ע׳ תיז-ח (ובהנסמן בהמ״מ שם).
Paragraph 6
69בביאור ע״פ שימני כחותם
There the black straps of the tefillin, which hang on the heart, are traced to the “whiteness” of the Gulgalta, Chesed of Atik, higher than “the hair of His head,” from which the positive commandments are drawn; only in order to be drawn down are they black.
Kehot’s noteלקו״ת שה״ש מו, ד.
70שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The discourse on this verse explains the tefillin straps that hang on the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בביאור ע״פ אלה מסעי
The passage there contrasts light that comes through the emotive attributes with the light of “the King’s face,” which comes with no change or emotion at all, and notes that the attributes of Atzilus are beyond comparison with those of the lower worlds, and all the more so the attributes above Atzilus.
Kehot’s noteלקו״ת מסעי צג, ב.
72אלה מסעי
“These are the journeys of the children of Israel.” The verse of the discourse in Masei to which the Alter Rebbe refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שבזהר בפ׳ בשלח ד״נ ע״א
The note points to an explanation of this Tosefta of the Zohar in Biurei HaZohar.
Kehot’s noteראה ביאורי הזהר מד, ב.
74תלת רוחין דכלילן בתלת
The Tosefta in the Zohar on Beshalach describes the hidden beginnings: “three spirits included in three” that were sunk, and hidden waters beneath. The text points to its own explanation of this passage.
Zohar, Beshalach 11:134ספר הזהר, בשלח י״א:קל״ד
Paragraph 7
75האבות הן הן המרכבה
The same saying of Reish Lakish on “And G-d went up from upon him” said of Jacob.
Bereshit Rabbah 82:6בראשית רבה פ״ב:ו׳
ויעל מעליו אלקים - אמר ריש לקיש: האבות הן הן המרכבה, שנאמר (בראשי׳ יג): ויעל אלקים מעל אברהם. ויעל מעליו אלקים (שם כח) והנה ה׳ נצב עליו, ויצב יעקב מצבה וגו׳:
“G-d ascended from upon him, in the place where He had spoken with him” (Genesis 35:13). “G-d ascended from upon him” – Reish Lakish said: The patriarchs are the Divine Chariot, as it is stated: “G-d ascended from upon Abraham” (Genesis 17:22); “G-d ascended from upon him”; “the L-rd stood over him” (Genesis 28:13). “Jacob established a monument in the place where He spoke with him, a monument of stone. He poured a libation upon it, and poured oil upon it” (Genesis 35:14). “Jacob established a monument…. He poured a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פפ״ב ז. ושם פמ״ז ו. ובזח״ג רכט, ב. רנז, ב [כ].
76האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the Chariot,” as it says, “And G-d went up from upon Abraham.” The source of the Sages’ saying.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77האבות הן הן המרכבה
The Zohar on Pinchas speaks of Israel as including three of the chayos, “of whom it is said, the Patriarchs are themselves the Chariot.”
Zohar, Pinchas 51:314–53:325ספר הזהר, פנחס נ״א:שי״ד-נ״ג:שכ״ה
78בד״ה להבין . . הן הן המרכבה
There the Alter Rebbe explains that the Patriarchs are Chesed, Gevurah and Tiferes of Atzilus, quotes the Idra Zuta that Abba and Imma come forth from the hidden brain while Z’eir Anpin is held fast in Atika, and gives the same analogy: emotions are born of the intellect, yet their essence is taken from a higher place, as natural love and awe show.
Kehot’s noteתו״א עג, א.
79ע״פ הזהר פ׳ ח״ש דקכ״ג ע״א
The note points to Or HaTorah for a discussion of this Zohar passage on Sarah’s years, which the text cites for the advantage of Z’eir Anpin over Abba and Imma.
Kehot’s noteראה אוה״ת חיי שרה קו, ב. ביאה״ז לצ״צ ע׳ ע.
80מאה שנה
The Zohar on “the life of Sarah was a hundred years and twenty years and seven years”: all her years were on high, and the “hundred years” include all. The text refers to its explanation of this passage.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
AND THE LIFE OF SARAH WAS A HUNDRED YEARS AND TWENTY YEARS AND SEVEN YEARS. Each of these periods was marked by its own peculiar degree of virtue. R. Simeon said: “‘There is an inner significance in the fact that with the other numbers the word for “years” (shanah) is in the singular, whereas with the number seven it is in the plural (shanim). The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
81ועיין במק״מ בפי׳ הזהר פ׳ שמיני
According to the note, this comment of the Mikdash Melech on the Zohar is also quoted there.
Kehot’s noteמובא גם באוה״ת נ״ך-א ע׳ קלט.
82ושור ואיל
On the eighth day of the inauguration: “And an ox and a ram for peace-offerings.” The verse whose Zohar the Mikdash Melech explains.
Leviticus 9:4ויקרא ט׳:ד׳
וְשׁוֹר וָאַיִל לִשְׁלָמִים לִזְבֹּחַ לִפְנֵי ה׳ וּמִנְחָה בְּלוּלָה בַשָּׁמֶן כִּי הַיּוֹם ה׳ נִרְאָה אֲלֵיכֶם:
and an ox and a ram for peace-offerings, to sacrifice before the L-RD; and a meal-offering mingled with oil; for to-day the L-RD appeareth unto you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ושור ואיל
The Zohar on Shemini: an ox, not a bull, because the ox is whole; ox and ram come from the left side. The Mikdash Melech’s comment on this passage explains “ox” as Yesod of Z’eir Anpin.
Zohar, Shmini 4:49–5:59ספר הזהר, שמיני ד׳:מ״ט-ה׳:נ״ט
1The first 15 lines of the Hebrew text do not appear in our translation.AND MOSES SAID UNTO ELEAZAR AND ITHAMAR, LET NOT THE HAIR OF YOUR HEADS GO LOOSE, ETC…. FOR THE ANOINTING OIL OF THE L-RD IS UPON YOU. R. Abba said: ‘All joy above derives from the Holy Oil, from which issue gladness and blessings to all the Lamps, and with the stream of which the Supernal Priest is crowned. Therefore the priest on earth on whom the anointing oil has flowed must display a smiling and joyful …
The Zohar; London, Soncino Press, 1933 (Public Domain)
84בכור שורו הדר לו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his.” Joseph, the tzaddik, is called an ox.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יז.
85בביאור ע״פ שחורה אני ונאוה
The passage there reads “I am black, yet beautiful” with two kinds of blackness, and then begins the explanation of the verse: between the Emanator and the emanated there must be an intermediary.
Kehot’s noteלקו״ת שה״ש ז, ד.
86שחורה אני ונאוה
“I am black, yet beautiful.” The verse of the discourse that explains the ascent that comes through the descent of Malchus.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
87שארז״ל בהמות נותץ ללויתן בקרניו
Behemos and Leviathan are the hunt of the tzaddikim in the Time to Come: “Behemos gores the Leviathan with its horns and tears it, and the Leviathan strikes Behemos with its fins and slaughters it.” The image this maamar explains.
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
Kehot’s noteויק״ר יג, ג ”נותץ”: דחפו ודץ בו (מתנות כהונה).
88רגלי החיות כנגד כולן
Above the heavens are the holy chayos: their feet are equal to all the distances below, and so on, up to “the horns of the chayos are equal to all of them,” and above them the Throne of Glory. The horns are the highest level of the chayos.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 11
89רמה קרני
Hannah’s prayer: “My heart exults in G-d; my horn is exalted in G-d.” The verse of the explanation to which the Alter Rebbe refers.
I Samuel 2:1שמואל א ב׳:א׳
וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳ רָחַב פִּי עַל־אוֹיְבַי כִּי שָׂמַחְתִּי בִּישׁוּעָתֶךָ:
And Hannah prayed, and said: My heart exulteth in the L-RD, My horn is exalted in the L-RD; My mouth is enlarged over mine enemies; Because I rejoice in Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90דוד שנמשח בקרן
The Sifra DiTzniusa: “And Samuel took the horn of oil”; there is no anointing except with a horn, as in “I will make a horn sprout for David.” The text sends the reader here on the horn of David’s anointing.
Zohar, Sifra DiTzniuta 6:62–73ספר הזהר, ספרא דצניעותא ו׳:ס״ב-ע״ג
91בד״ה הנה להבין שרש ענין מ״ת
There Hannah’s words “My horn is exalted in G-d” are explained: David, anointed with a horn, is at the level of “exalted,” Atika, where there is no change, unlike Saul, anointed from a flask, at the level of “man,” where there are changes; therefore David, king of Israel, lives on forever.
Kehot’s noteתו״א עב, ג.
92בספרא דצניעותא ספ״ה
According to the note, this passage of the Sifra DiTzniusa is copied there.
Kehot’s noteנעתק באוה״ת בראשית-ב דף ש, ב.
Paragraph 12
93פזר נתן לאביונים
“He has scattered, he has given to the needy; his righteousness endures forever; his horn shall be exalted with honor.” The giver’s “horn” is raised through the deed of charity.
Psalms 112:9תהילים קי״ב:ט׳
פִּזַּר נָתַן לָאֶבְיוֹנִים צִדְקָתוֹ עֹמֶדֶת לָעַד קַרְנוֹ תָּרוּם בְּכָבוֹד:
He hath scattered abroad, he hath given to the needy; His righteousness endureth for ever; His horn shall be exalted in honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ט. בזהר פ׳ בהעלותך דקנ״ג סע״ב:
94פזר נתן לאביונים
The Zohar on Beha’aloscha opens with this verse and expounds it. The text cites it for the exalting of the “horn” through practical mitzvos.
Zohar, Beha'alotcha 17:95–97ספר הזהר, בהעלותך י״ז:צ״ה-צ״ז
AND ON THE DAY THAT THE TABERNACLE WAS REARED UP. R. Hiya cited here the verse: “He hath scattered abroad, he hath given to the needy, his righteousness stands for ever” (Ps. 112, 9). ‘The term “scattered” here’, he said, ‘is to be interpreted in the light of the saying: “There is that scattereth, and increaseth all the more” (Prov. 11, 24), that is, increaseth in riches, increases in life.
The Zohar; London, Soncino Press, 1933 (Public Domain)
95מענין בקרן בן שמן
According to the note, the subject of “on a horn, son of oil” is explained there at length.
Kehot’s noteנתבאר בארוכה באוה״ת נ״ך-א ע׳ קלז ואילך.
96בקרן בן שמן
“My beloved had a vineyard on a horn, son of oil,” that is, on a fertile hill. The word keren, “horn,” links the verse to the theme.
Isaiah 5:1ישעיהו ה׳:א׳
אָשִׁירָה נָּא לִידִידִי שִׁירַת דּוֹדִי לְכַרְמוֹ כֶּרֶם הָיָה לִידִידִי בְּקֶרֶן בֶּן־שָׁמֶן:
Let me sing of my well-beloved, A song of my beloved touching his vineyard. My well-beloved had a vineyard In a very fruitful hill;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בקרן בן שמן
The Zohar on Tzav brings “on a horn, son of oil” and “Your name is oil poured forth” to show that blessings flow from this oil.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
98וקרני ראם קרניו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his, and his horns are the horns of a re’em.” The ox and its horns.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ותרם כראם קרני
“You have exalted my horn like a re’em’s; I am anointed with fresh oil.” The exalted horn and the oil of anointing.
Psalms 92:11תהילים צ״ב:י״א
וַתָּרֶם כִּרְאֵים קַרְנִי בַּלֹּתִי בְּשֶׁמֶן רַעֲנָן:
But my horn hast Thou exalted like the horn of the wild-ox; I am anointed with rich oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יא.
100ובא לו לקרן
The Zohar at the end of Bamidbar uses the Mishnah’s order of the altar’s horns, “he comes to the horn” of the southeast corner, and says that the secret of the horn is the yoke of the holy kingdom.
Zohar, Bamidbar 6:56–7:65ספר הזהר, במדבר ו׳:נ״ו-ז׳:ס״ה
R. Eleazar then asked his father, R. Simeon, for a mnemonic suggestive of this method of effecting unification. In reply his father mentioned the manner in which the priest goes round the altar, regarding which the Mishnah-Code says: “And [the priest] came to the south-eastern, then to the north-eastern, the north-western, and the south-western horn”.1Mishnah Zebahim 5, 3. R. Eleazar then asked: ‘How could one come to the south before taking upon oneself the yoke of the Kingdom of Heaven?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
101הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The splitting of the sea, when a revelation from beyond the order of the worlds made the sea and dry land equal.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ששת ימים תאכל מצות
“Six days you shall eat matzos.” The verse of the discourse to which the Alter Rebbe refers.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103בד״ה והי׳ מספר בנ״י
The discourse there explains that the source of the souls, the Congregation of Israel, is called “earth”: it is Malchus, the source of life of all the worlds, as in “the earth is My footstool.” This is the “earth” that will be above “water” in the Future.
Kehot’s noteלקו״ת במדבר ה, ב.
104והיה מספר בני ישראל
“And the number of the children of Israel shall be like the sand of the sea.” The verse of the discourse that explains “earth” above “water” in the Future.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105לרוקע הארץ על המים
“To Him who spread out the earth over the waters, for His kindness endures forever.” Read here as the earth above the water.
Psalms 136:6תהילים קל״ו:ו׳
לְרֹקַע הָאָרֶץ עַל־הַמָּיִם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that spread forth the earth above the waters, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ו.
106בד״ה קול דודי
the passage shares nothing with the note
Kehot’s noteשה״ש יד, ג.
107קול דודי
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The verse of the discourse on the Patriarchs and Matriarchs as mountains and hills.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
108אחת היא יונתי
“One is my dove, my perfect one.” The Sages read the dove as the Congregation of Israel, praised above the “queens.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ששים המה מלכות . . אלו ששים מסכתות
“There are sixty queens and eighty concubines, and maidens without number.” The first half of the passage the Alter Rebbe explains.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bamidbar Rabbah 18:21במדבר רבה י״ח:כ״א
Kehot’s noteשה״ש ו, ח. במד״ר יח, כא. שהש״ר עזה״פ. [ט, ב]. [כ].
110אחת היא יונתי . . זו כנס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש שם ט. ובשהש״ר שם ט.
111הנשמות מתקשראן באורייתא ואורייתא בקב״ה
The Zohar on Acharei Mos: three levels are bound to one another, the Holy One, blessed be He, the Torah and Israel, each hidden and revealed. The source for the souls being bound to the Torah, and the Torah to G-d.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
112מי ברא אלה
“Lift up your eyes on high and see who created these.” The verse on which, at the beginning of Vayakhel, the Midrash implies the same order.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113לא זז מחבבה עד שקראה כו׳
The parable of the king who called his only daughter “my daughter,” did not cease to cherish her until he called her “my sister,” and then “my mother”: so G-d called Israel daughter, sister and mother. This parable resolves the question.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): הקשיבו אלי עמי ולאמי אלי האזינו כי תורה מאתי תצא ומשפטי לאור עמים ארגיע. עמד רשב״י ונשקו על …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 262aזח״ג רסב, א
Kehot’s noteשמו״ר נב, ה. זח״ג רסב, א. ע׳ שה״ש ד״ה צאינה הא׳ בראשו [כא, ב] וש״נ. [כ].
114רני ושמחי בת
“Sing and rejoice, O daughter of Zion.” The verse of the Torah Ohr discourse on the level of “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כמ״ש ולעבדו
“To love G-d your G-d and to serve Him with all your heart.” Service as a servant, the yoke of the ox.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
116בד״ה ועתה יגדל נא
There “Ado-nai” is Malchus, the mitzvos done as the commands of a king, and “the power of Ado-nai” is the light of Ein Sof that encompasses all worlds, drawn down by accepting His kingship through the mitzvos, like the hidden power that lifts a thrown stone.
Kehot’s noteלקו״ת שלח לט, א.
117ועתה יגדל נא כח אדני
Moses’ plea after the spies: “And now, let the power of Ado-nai be great.” The verse of the discourse on the light drawn down through the yoke of the mitzvos.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
118ומהו לבושו של הקב״ה עוז
“What is the garment of the Holy One, blessed be He? Strength, as it says, ‘G-d is clothed, He has girded Himself with strength’; and He gave it to Israel, as it says, ‘G-d will give strength to His people.’” The root of the garments drawn through the mitzvos.
Shemot Rabbah 8:1שמות רבה ח׳:א׳
… ראשו כתם פז קווצותיו תלתלים שחורות כעורב. וכתיב (תהלים כא, ד): תשת לראשו עטרת פז. מלך בשר ודם אין לובשין לבושו, וישראל לובשין לבושו של הקדוש ברוך הוא. ומהו לבושו של הקדוש ברוך הוא? עוז שנאמר (שם צג, א): לבש ה׳ עוז התאזר, ונתנו לישראל, שנאמר (שם כט, יא): ה׳ עוז לעמו יתן ה׳ יברך את עמו בשלום. מלך בשר ודם אין נקראין בשמו קיסר אגוסטא, ואם נקראין בשמו היו ממיתין אותו, והקדוש ברוך הוא קרא למשה בשמו, שנאמר: ראה נתתיך אלקים לפרעה. אמר לו הקדוש ברוך הוא למשה: …
“It was on the day when the L-rd spoke to Moses in the land of Egypt” (Exodus 6:28). “The L-rd said to Moses: See, I have set you as god to Pharaoh; and Aaron your brother will be your prophet” (Exodus 7:1). “It was on the day when the L-rd.… The L-rd said to Moses: See, I have set you as god to Pharaoh” – that is what is written: “Lift your heads, gates” (Psalms 24:7). Solomon recited this verse when he was taking the Ark into the Holy of …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
119ה׳ עוז לעמו יתן
“G-d will give strength to His people; G-d will bless His people with peace.” G-d’s garment of strength given to Israel.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מהלכים בין העומדים
“I will give you places to walk among these who stand.” Souls that ascend, among angels that stand at fixed levels.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז.
121ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal-offering.” The verse of the discourse to which the Alter Rebbe refers for the boats and ships.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122בכל מאדך
“With all your might”: love without limit, the desire of the heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123“The early pious ones would wait an hour, pray for an hour, and wait another hour”; asked how their Torah was preserved, the Talmud answers that because they were pious, their Torah was preserved and their work was blessed.
Berakhot 32b:24ברכות ל״ב ב:כ״ד
תָּנוּ רַבָּנַן: חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין שָׁעָה אַחַת, וְחוֹזְרִין וְשׁוֹהִין שָׁעָה אַחַת. וְכִי מֵאַחַר שֶׁשּׁוֹהִין תֵּשַׁע שָׁעוֹת בַּיּוֹם בִּתְפִלָּה, תּוֹרָתָן הֵיאַךְ מִשְׁתַּמֶּרֶת, וּמְלַאכְתָּם הֵיאַךְ נַעֲשֵׂית?
Our Rabbis have taught : The pious men of old used to wait an hour, pray for an hour, and again wait an hour. Since they spent nine hours in the day in connection with prayer, how was their Torah kept up, and how was their work done ?
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124Kehot’s note points to Berakhot 32b:20 for these words.
Berakhot 32b:20ברכות ל״ב ב:כ׳
חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת:
The pious men of old used to wait an hour.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
125יש קונה עולמו בשעה אחת
Kehot’s note points to Avodah Zarah 10a for these words.
Avodah Zarah 10aעבודה זרה י׳ א
Kehot’s noteע״ז י, א.
126יש קונה עולמו בשעה אחת
Rebbi wept and said of Ketia bar Shalom, who gave his life and was assured the World to Come: “There is one who acquires his world in a single hour, and one who acquires it in many years.”
Avodah Zarah 10b:15–16עבודה זרה י׳ ב:ט״ו-ט״ז
יָצְתָה בַּת קוֹל וְאָמְרָה: קְטִיעָה בַּר שָׁלוֹם מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא. בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים. אַנְטוֹנִינוּס שַׁמְּשֵׁיהּ לְרַבִּי, אַדַּרְכָּן שַׁמְּשֵׁיהּ לְרַב. כִּי שְׁכֵיב אַנְטוֹנִינוּס, אָמַר רַבִּי: נִתְפָּרְדָה חֲבִילָה. כִּי שָׁכֵיב אַדַּרְכָּן, אָמַר רַב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
127דמחכמה נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
128דמחכמה נפקת
The Zohar on Mishpatim: the Torah came forth from Chochmah, from the place called “holy.” Keser, the source of the desire of the heart, is above it.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
1The pages omitted belong to the Ray’a Mehemna.AND YE SHALL BE MEN OF HOLINESS UNTO ME; AND FLESH THAT IS TORN BY BEASTS IN THE FIELD YE SHALL NOT EAT; YE SHALL CAST IT TO THE DOG (XXII, 30). R. Judah quoted here the verse: “And wisdom, where shall it be found? And where is the place of understanding?” (Job 28, 12). Said he: “Blessed are the Israelites for that the Holy One desires to honour them more than all the rest of mankind. At first He said unto them: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
129וכבוד ה׳ יאספך
“Your righteousness shall go before you, and the glory of G-d will gather you in.” The garment that surrounds the soul.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
Paragraph 16
130לא זז מחבבה עד שקראה אמי
The king who did not cease to cherish his daughter until he called her “my mother”: the souls that give to the Torah.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): הקשיבו אלי עמי ולאמי אלי האזינו כי תורה מאתי תצא ומשפטי לאור עמים ארגיע. עמד רשב״י ונשקו על …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
131אחת היא יונתי
“One is my dove, my perfect one.” The Congregation of Israel at the level of “my mother.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132כמש״ל
“As was written above” refers to the opening of the preceding maamar, “This Leviathan You formed to sport with,” on which this whole explanation builds.
Kehot’s noteרד״ה לויתן זה יעו״ש. [כ].
133רני ושמחי בת גו׳ ושכנתי בתוכך
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The Divine Presence will dwell in the “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
134הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high.” The servant raised highest of all.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
135כשור לעול
The school of Eliyahu taught: a person should always place himself upon the words of Torah like an ox to the yoke and a donkey to its load. The image of the servant’s service.
Avodah Zarah 5b:4–5עבודה זרה ה׳ ב:ד׳-ה׳
״מְשַׁלְּחֵי רֶגֶל הַשּׁוֹר וְהַחֲמוֹר״, תָּנָא דְּבֵי אֵלִיָּהוּ: לָעוֹלָם יָשִׂים אָדָם עַצְמוֹ עַל דִּבְרֵי תוֹרָה כְּשׁוֹר לְעוֹל וְכַחֲמוֹר לְמַשּׂאוֹי. שְׁלֹשָׁה יָמִים אָסוּר לָשֵׂאת וְלָתֵת עִמָּהֶם וְכוּ׳. וּמִי בָּעִינַן כּוּלֵּי הַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב.
136ונעוץ סופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end.” The lowest is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
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ביאור הדברים
An Explanation of the Matter: “Keser Is Above All the Ten Sefiros”
The Torah’s “bread,” its letters and its laws broken down so that every person can receive them, is rooted higher than its “wine” of revealed delight, for the counsel of Netzach and Hod that adapts wisdom to a small recipient comes from Keser: “counsels from afar.” In the same way the “crown” of Keser can be seen only by going out of Atzilus into Beriah, through the speculum that does not shine, and from there the two loaves are raised to the crown.
The maamar in brief
This biur explains the maamar “Go out and gaze.” It first locates the root of the souls in Yisrael Sava and Tevunah, the lowest parts of Chochmah and Binah, which draw on G-d’s delight in giving; so the souls can raise Malchus and “sanctify the Name.” The Torah is wine, oil and bread. Wine, the joy of a mitzvah taken in measure, arouses Keser, the crown; oil, Chochmah, brings self-nullification; bread is Chochmah descending into Netzach and Hod as the letters of the Torah. Bread sustains more than wine because Netzach and Hod are the “counsel” that adapts an idea for a small recipient, a power that only a greatness beyond the idea possesses: Keser. The two loaves of Shavuos are the Written Torah, singular, above understanding, bread from heaven, and the Oral Torah, plural, grasped by each according to his level, bread from the earth; waving them lifts both to the crown, where they unite. Finally, the crown cannot be seen within Atzilus: as a mirror shows what clear glass cannot, it is seen only from Beriah, through the speculum that does not shine, in the love “with all your might” of the Shema.

Outline
	1The root of the soulsKeser is the source of delight above the ten Sefiros; Atzilus begins from Chochmah, which repairs the shattering of Tohu. The souls are rooted in Yisrael Sava, the Netzach and Hod of Chochmah, which relative to Z’eir Anpin is called Atik Yomin.¶1
	2Sanctifying the Name; delight aboveSouls from Yisrael Sava and Tevunah are “brothers and friends” of Z’eir Anpin and Nukva and can raise Malchus. They come from the delight of giving; G-d receives no delight from outside Himself, and His delight in the tzaddikim is the delight of bestowing upon them.¶2
	3Wine, oil and breadWine in measure, the joy of a mitzvah, arouses the crown; oil, the light of Abba, brings bittul and descends; bread is Chochmah in Netzach and Hod, the letters, which gives strength. The crown must be seen by going out of Atzilus into Beriah.¶3
	4Counsels from afarNetzach and Hod are the “counsel” that adapts an idea for a small recipient, a power rooted in greatness beyond the idea; so the new Netzach, Hod and Yesod come from Keser. Even Moshe’s prophecy was from Netzach and Hod; the Torah is ground like wheat for every person; the Tablets are both Keser and Netzach and Hod.¶4–8
	5The two loaves: Written and Oral TorahLachamu, plural, is the Oral Torah, grasped by each according to his level and descending as Malchus to refine the sparks; lachmi, singular, is the Written Torah, above understanding. They are bread from the earth and bread from heaven, Hod and Netzach, and study lishmah makes them one.¶9–17
	6The waving of the two loavesThe two Torahs are groom and bride; the crown, Keser, is the chuppah encompassing both. Waving the loaves raises them to the crown, and through this the Written Torah is drawn into the Oral Torah.¶18
	7Seeing the crown from BeriahMoshe saw through the speculum that shines, the other prophets through the one that does not, yet a mirror shows what clear glass cannot. So the crown is seen only from Beriah, through the speculum that does not shine; in service this is the love “with all your might,” and from the Shema the two loaves are raised to the crown.¶19–21


Key concepts
	Yisrael Sava and Tevunahישראל סבא ותבונה
	The lower extensions of Abba (Chochmah) and Imma (Binah). The souls of Israel are rooted there, and so they can draw Chochmah down and raise Malchus.

	The delight of givingתענוג ההשפעה
	Above, there is no delight in receiving; G-d is Himself the source of delight, and His delight in the tzaddikim is the delight of bestowing upon them. The souls are rooted in this delight.

	Wine, oil and breadיין שמן ולחם
	Three images of the Torah: wine is the joy that comes from Binah, oil is the self-nullifying light of Chochmah, and bread is Chochmah descending into Netzach and Hod as letters and laws.

	The counseling kidneysכליות יועצות
	Netzach and Hod as the faculty of counsel: how to shape an idea so that a recipient can take it in. This counsel comes only from a greatness beyond the idea, from Keser.

	Counsels from afarעצות מרחוק
	The Zohar’s name for Netzach and Hod, the “two willow branches”: low and tasteless in themselves, yet drawing their power from Chochmah and Keser, far above.

	Lachamu and lachmiלחמו ולחמי
	The plural and singular forms in “Come, eat of my bread”: the Oral Torah, grasped by each according to his level, and the Written Torah, which is above understanding and one for all.

	The speculum that shines and the speculum that does not shineאספקלריא המאירה ושאינה מאירה
	Clear glass, through which one sees the thing itself, and a mirror, which shows only a likeness yet shows what clear glass cannot. Moshe’s prophecy and that of the other prophets.

	Ratzo and shovרצוא ושוב
	Running forth and returning: the joy of a mitzvah is only the beginning, and the goal is to bring the light of Abba down and reveal it.


Section 1 · ¶1
The root of the souls
1ביאור הדברים.1 הנה הכתר הוא למעלה מכל הע״ס [העשר ספירות] והוא מקור התענוג בחינת סכ״ע [סובב כל עלמין] והתחלת השתלשלות האצילות ממכ״ע [ממלא כל עלמין] הוא מחכמה
An explanation of the matter. Now, Keser (the Crown) is above all the Ten Sefiros, and it is the source of delight (taanug), the level of the light that encompasses all worlds (sovev kol almin); and the beginning of the chain of descending worlds (hishtalshelus) of the World of Atzilus (Emanation), [the level of] the light that fills all worlds (memalei kol almin), is from Chochmah (wisdom)
This is a “biur,” an explanation that follows the maamar “Go out and gaze, O daughters of Zion” and works through its ideas more closely. It opens with a map of the Sefiros: Keser, the Crown, stands above all ten as the source of delight, and so it is the light that “encompasses” the worlds rather than entering them. The light that “fills” the worlds, entering each one, and with it the ordered descent of Atzilus, begins only with Chochmah.


(כ״ה בע״ח [בעץ חיים] שער מוחין דצלם פ״2 בשם ספר יצירה וכ״כ [וכן כתב] עוד בשער כ״ה דרוש ה׳ וכ״כ [וכן כתב] הרמ״ז [הרב משה זכות] פ׳ ואתחנן בדף רס״ו ועיין בזהר ויקרא ד״י [ד׳ יסודות] סע״ב [סוף עמוד ב] קדמאה3 י״ה וע׳ מק״מ [מקדש מלך] שם) וחכמה הוא שרש האציחלות
(so it is in Etz Chaim, Sha’ar Mochin deTzelem, chapter —, in the name of Sefer Yetzirah; and so he wrote further in Sha’ar 25, Derush 5; and so the Ramaz (Rabbi Moshe Zacuto) wrote on Parshas Va’eschanan, on folio 266; and see the Zohar, Vayikra, folio 10, end of side b: “The first is Yah”; and see the Mikdash Melech there). And Chochmah is the root of Atzilus,
The parenthesis gives the text’s own sources for this: Etz Chaim, quoting Sefer Yetzirah; the Ramaz, Rabbi Moshe Zacuto, on the Zohar; and the Zohar itself, which calls Yah, the Name of Chochmah, “the first.” The chapter number of Sha’ar Mochin deTzelem is missing in the print; the Kehot note gives chapter 5, adding that chapter 1 matches the wording more closely. Chochmah is then named the root of Atzilus.


כי עיקר האצילות הוא התיקון מעולם התהו ובחכמה אתברירו4 והטעם כי ענין השבירה מעולם התהו היינו שנפלו בבחי׳ יש והתיקון הוא להיות אין והיינו ע״י החכמה כח מה.
for the essence of Atzilus is the rectification (tikkun) from the World of Tohu, and “through Chochmah they were refined.” The reason is that the matter of the shattering from the World of Tohu means that they fell into the state of yesh (being), and the rectification is to become ayin (nothingness); and this is through Chochmah, koach mah (“the power of what”).
Atzilus is essentially the World of Tikkun, the repair of the World of Tohu (Chaos), whose vessels shattered. In Tohu each light stood as a separate “something” (yesh), and that is why the vessels broke; the repair is to become “nothing” (ayin), self-effacing, and this is the work of Chochmah. Its name is read as koach mah, “the power of ‘what’,” the selfless stance of “What am I?”


והנה החכמה עצמה5 יש בה ע״ס [עשר ספירות] ומכתר שבחכמה עד ת״ת [תפארת] שבחכמה נקרא אבא והנו״ה [והנצח והוד] נקרא ישראל סבא (ע׳ [עיין] בפע״ח [בפרי עץ חיים] שער חג המצות פ״א)6 ומשם נמשך שרש הנשמות כי
Now, Chochmah itself has Ten Sefiros within it. From the Keser within Chochmah down to the Tiferes (beauty) within Chochmah is called Abba, and the Netzach (victory) and Hod (splendor) are called Yisrael Sava (see Pri Etz Chaim, Sha’ar Chag HaMatzos, chapter 1); and from there the root of the souls is drawn. For
Chochmah has its own ten Sefiros. Its levels from its Keser down to its Tiferes form the configuration called Abba (“Father”), while its Netzach and Hod form a separate configuration called Yisrael Sava, “Israel the Elder.” From this lowest part of Chochmah the root of the souls of Israel is drawn.


הנה הנו״ה [הנצח והוד] הם השפעת החכמה (שהנו״ה [שהנצח והוד] הן הן כלי ההשפעה והורדת החיות מהעליון לתחתון) רק שהוא השפעה שבאצילות קודם שבא לבחי׳ גילוי הנשמה עצמה וגילוי הנשמה עצמה היינו ישראל שלמטה7
indeed, Netzach and Hod are the flow of Chochmah’s influence (for Netzach and Hod are themselves the vessels of influence and of bringing down the life-force (chayus) from the higher to the lower), except that it is an influence within Atzilus, before it comes to the level of the revelation of the soul itself; and the revelation of the soul itself is the “Yisrael” that is below.
Netzach and Hod are the channels through which any higher level passes life to the one below it. Here, though, the flow is still inside Atzilus, before it becomes an actual soul; the soul as it is actually revealed is called the “Yisrael” below. The Kehot note quotes Or HaTorah, which suggests this means Yisrael Zuta, “the lesser Israel,” namely Z’eir Anpin.


אבל שרש הגילוי שבחכמה נקרא ישראל סבא וישמחו בך ישראל (וזהו ענין בחי׳ מזלי׳ [מזליה] של הנשמה שבבחינת מקיף המבואר לעיל בד״ה יונתי בחגוי הסלע8.
But the root of the revelation, which is in Chochmah, is called Yisrael Sava: “and may Israel rejoice in You.” (And this is the matter of the level of the soul’s mazal, which is in the mode of a makif (encompassing light), explained above in the discourse beginning “My dove, in the clefts of the rock.”
The root of the souls, while it is still in Chochmah, is Yisrael Sava, and the Alter Rebbe finds it hinted in the festival prayer’s words “and may Israel rejoice in You.” A long parenthesis now begins, comparing this with the soul’s mazal: the part of the soul that stays above and does not enter the body, shining on it as an encompassing light, as explained in the discourse on “My dove, in the clefts of the rock.”


אך צ״ל דהא שם בד״ה יונתי נת׳ [נתבאר] דבחי׳ מזלי׳ [מזליה] זהו בחי׳ ישראל עלה במחשב׳ [במחשבה / במחשבת] ועלה במחשב׳ [במחשבה / במחשבת] היינו הבחינה יותר עליונה שבחכמה מה שהוא דבוק בכתר כו׳ ע״ש
But we need to understand: for there, in the discourse beginning “My dove,” it was explained that the level of the [soul’s] mazal is the level of “Israel arose in thought,” and “arose in thought” is the highest level within Chochmah, that which cleaves to Keser, etc.; see there.
Here a difficulty arises. In that discourse the soul’s mazal was identified with “Israel arose in [G-d’s] thought,” the first intention of creation, and placed at the very top of Chochmah, where it touches Keser.


וגם עוד פי׳ שם דעלו במחשבה היינו בחינת א״ק [אדם קדמון] מחשבה הקדומה כו׳ ועד״ז נתבאר ג״כ בד״ה האזינו השמים וישראל סבא היינו נו״ה [נצח והוד] דאבא שהוא הבחי׳ אחרונה שבחכמה כו׳. מיהו בפרשה בראשית) (ד״ו ע״א) גבי רב המנונא סבא
And it was also further explained there that “they arose in thought” is the level of Adam Kadmon, the primordial thought (machshavah hakedumah), etc.; and in the same way it was also explained in the discourse beginning “Listen, O heavens.” Whereas Yisrael Sava is the Netzach and Hod of Abba, which is the last level within Chochmah, etc. However, in [the Zohar,] Parshas Bereishis) (folio 6a), regarding Rav Hamnuna Sava, [it says]:
The same discourse even placed it in Adam Kadmon, the “primordial thought” that precedes Atzilus, and the discourse on “Listen, O heavens” says the same; yet Yisrael Sava is the lowest part of Chochmah. To address this the Alter Rebbe turns to a passage in the Zohar’s opening section about the sage Rav Hamnuna Sava, a passage that the Kehot note says is also cited earlier, in Parshas Tzav.


אבל אבא דילי הוה רב ויקירא ועתיק יומין9 ופי׳ באשל אברהם לרמוז על ישראל סבא שנקרא ג״כ עתיק יומין דתיבת סבא ותיבת עתיקא כולא הוא חד
“But my father was great and precious, and Atik Yomin (Ancient of Days)”; and the Eshel Avraham explained [this] as alluding to Yisrael Sava, who is also called Atik Yomin, for the word sava (elder) and the word atika (ancient) are all one.
In that passage Rav Hamnuna Sava’s son describes his father as “great and precious, and Atik Yomin,” “Ancient of Days.” The Eshel Avraham, explaining it, reads this as a hint to Yisrael Sava, since sava (“elder”) and atika (“ancient”) mean the same thing.


והיינו לומר שנשמת רב המנונא סבא נמשכה מבחי׳ ישראל סבא אמנם מ״ש דישראל סבא נקרא ע״י י״ל [יש לומר] שזהו ע״ד שמבחי׳ תבונה נעשה כתר לז״א10
That is to say, the soul of Rav Hamnuna Sava was drawn from the level of Yisrael Sava. However, as for what is said, that Yisrael Sava is called Atik Yomin, it may be explained that this is along the lines of [the teaching] that from the level of Tevunah a Keser is made for Z’eir Anpin (the emotive attributes);
So the sage’s soul came from Yisrael Sava. But why should the lowest part of Chochmah bear the name Atik Yomin, which usually names the innermost core of Keser? The answer follows a known Kabbalistic pattern: Tevunah, the lowest part of Binah, becomes the Keser, the crown, of Z’eir Anpin.


ולכן ישראל סבא שהוא נשמת כתר זה נקרא ע״י לגבי ז״א כי ע״ח [עץ חיים] הוא פנימית הכתר ונשמה שלו.
and therefore Yisrael Sava, which is the soul of this Keser, is called Atik Yomin relative to Z’eir Anpin, for Atik Yomin is the inner dimension (pnimiyus) of Keser and its soul.
Yisrael Sava is the inner life, the “soul,” of that crown, and Atik Yomin is always the inner dimension of any Keser. So from Z’eir Anpin’s point of view Yisrael Sava is its Atik, even though within Chochmah it is the last level.




Section 2 · ¶2
Sanctifying the Name; delight above
2וא״כ לפ״ז [לפי זה] שפיר י״ל [יש לומר] שהנשמה שנמשכת מישסו״ת [מישראל סבא ותבונה] נקרא מזליה לגבי הנשמות שמזו״נ [שמזעיר אנפין ונוקבא] וכ״מ [וכן משמע] קצת בז״ה [בזוהר] ר״פ נח גבי ענין שנאמר נח נח ב׳ פעמים נגד א״פ [אור פנימי] של הנשמה ואור מקיף כו׳
If so, according to this it may well be said that the soul that is drawn from Yisrael Sava and Tevunah is called the mazal of the souls that are from Z’eir Anpin and Nukva; and this is somewhat implied in the Zohar, at the beginning of Parshas Noach, regarding the fact that it says “Noach, Noach” twice, corresponding to the inner light (or pnimi) of the soul and the encompassing light (or makif), etc.
It follows that the souls rooted in Yisrael Sava and Tevunah can be called the “mazal” of the souls that come from Z’eir Anpin and Nukva: their higher root, which stays above them. The Alter Rebbe finds a hint of this in the Zohar’s comment, at the opening of Parshas Noach, on the doubled name “Noach, Noach,” read as the soul’s inner light and its encompassing light.


אכן באמת כמו שכתר אמיתי דז״א נעשה מא״א [מאריך אנפין] עצמו11 כמ״ש בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳]. כך אמיתית בחינת מזליה של הנשמה הוא מהכתר דאצילות ומחשבה הקדומה כו׳ כנ״ל.
In truth, however, just as the true Keser of Z’eir Anpin is made from Arich Anpin itself, as is written in Etz Chaim, Sha’ar 22, chapter 3, so too the true level of the soul’s mazal is from the Keser of Atzilus and the primordial thought, etc., as mentioned above.
Yet just as Z’eir Anpin has, beyond the crown made from Tevunah, a “true” Keser that comes from Arich Anpin itself, so the soul’s true mazal is far higher still, in the Keser of Atzilus and the primordial thought, as the discourse on “My dove” had said. The Kehot note explains that the Etz Chaim reference follows the Shklov printing of 5560; in current editions it is Sha’ar 23, the beginning of chapter 7.


ועוי״ל [ועוד יש לומר] דענין שרש הנשמות הנמשכים מבחינת יש״ס [ישראל סבא] ותבונה זהו מ״ש בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ד׳ ע״פ הזהר ר״פ משפטים (דף צ״ד סע״ב [סוף עמוד ב]) ואקרי בן לקב״ה [לקודשא בריך הוא] כו׳
One may further say that the matter of the root of the souls that are drawn from the level of Yisrael Sava and Tevunah is what is written in Etz Chaim, Sha’ar Mayin Nukvin uMayin Duchrin (the feminine and masculine waters), Derush 4, on the basis of the Zohar at the beginning of Parshas Mishpatim (folio 94, end of side b): “And he is called a son of the Holy One, blessed be He,” etc.;
A further explanation of the souls rooted in Yisrael Sava and Tevunah comes from Etz Chaim, which builds on a passage at the opening of the Zohar on Mishpatim. That passage lists the levels of soul a person receives as his merit grows, and at one stage he is called “a son of the Holy One, blessed be He.”


זכה יתיר יהבין ליה נשמתא מסטרא דאו״א [דאבא ואימא]12 כו׳ שבאותו זיווג העליון דאו״א [דאבא ואימא] יוצאין משם נשמת בני אדם13 כו׳
“if he merits more, they give him a neshamah from the side of Abba and Imma,” etc.: “that in that supernal union (zivug) of Abba and Imma, the souls of human beings come forth from there,” etc.,
At a still higher stage he receives a neshamah “from the side of Abba and Imma,” that is, from Chochmah and Binah. Etz Chaim adds that such souls do come forth from the supernal union of Abba and Imma.


אלא שעדיין אינן ראויות ואינן נשלמות עד שיזדווגו זו״נ [זעיר אנפין ונוקבא] דאצילות ואז הם יוצאים מזווג ההוא כו׳ עכ״ל [עד כאן לשונו].
“except that they are not yet fit and not yet complete until Z’eir Anpin and Nukva of Atzilus unite, and then they come forth from that union,” etc. End of quote.
But these souls are not yet complete or ready to come down until Z’eir Anpin and Nukva of Atzilus unite, and only then do they emerge from that union. So they have a double root: first in Abba and Imma, and then in Z’eir Anpin and Nukva.


ועיין בזהר משפטים (דקכ״א סע״ב [סוף עמוד ב] ודקכ״ב א׳) ובמק״מ [ובמקדש מלך] שם ובזח״ג [ובזהר חלק ג] ויקרא (ד״ז ע״ב ודכ״ב א׳ ודק״ס ע״ב)
And see the Zohar, Mishpatim (folio 121, end of side b, and folio 122a), and the Mikdash Melech there; and the Zohar, Part III, Vayikra (folio 7b, folio 22a and folio 160b),
The text points to further Zohar passages in Mishpatim and Vayikra, with the Mikdash Melech’s commentary on them, on the same theme. The Kehot note adds Yahel Or for the wording, and an earlier discourse in Shir HaShirim that cites the same passages.


ובמק״מ [ובמקדש מלך] שם שע״ז נאמר למען אחי ורעי14 שמפני שיש להן חיה ונשמה מאו״א [מאבא ואימא] הם נקראו אחים וריעים לזו״נ [לזעיר אנפין ונוקבא] דאצילות כו׳
and the Mikdash Melech there: that of this it is said, “For the sake of my brothers and my friends”; for since they have a chayah and a neshamah from Abba and Imma, they are called brothers and friends of Z’eir Anpin and Nukva of Atzilus, etc.
The Mikdash Melech applies to these souls the verse “For the sake of my brothers and my friends.” Because their highest soul-levels, chayah and neshamah, come from Abba and Imma, they stand beside Z’eir Anpin and Nukva as “brothers and friends” rather than only as their children.


ולכן מקדשי שמך שמך היינו מלכות שירדה לבי״ע והיא עולה לאצילות ע״י ישראל מקדש שמך שממשיכים בחי׳ קדש ג״פ [ג׳ פעמים] קדוש הם חב״ד [חכמה בינה ודעת]
Therefore [they are] “those who sanctify Your Name.” “Your Name” is Malchus, which descended to Beriah, Yetzirah and Asiyah, and it ascends to Atzilus through Israel, “who sanctify Your Name,” for they draw down the level of kodesh (holiness): the threefold “holy” is Chochmah, Binah and Daas,
This is why Israel are called “those who sanctify Your Name,” the phrase that follows “may Israel rejoice in You” in the festival prayer. “Your Name” is Malchus, which has gone down into the lower worlds of Beriah, Yetzirah and Asiyah, and Israel lift her back to Atzilus by drawing down “holiness” (kodesh); the threefold “holy” corresponds to Chochmah, Binah and Daas.


כי בחכמה אתברירו (וזהו ענין מקדשי שמך להיות נמשך שם מ״ה [שם מ״ה] לברר שם ב״ן [שם ב״ן] ועמ״ש בד״ה אסרי לגפן)15
for “through Chochmah they were refined” (and this is the matter of “those who sanctify Your Name”: that the Name Mah be drawn down to refine the Name Ban; and see what is written in the discourse beginning “Binding to the vine”).
Holiness is the power of Chochmah, since “through Chochmah they were refined.” In Kabbalistic terms, sanctifying the Name means drawing down the Name Mah, linked with Chochmah and self-nullification, to refine the Name Ban, linked with Malchus and the fallen sparks; the discourse on “Binding to the vine” develops this.


ובחינת החכמה ממשיכים ישראל למטה לפי שהם משרש ישראל סבא ותבונה כי תבונה היינו גילוי ההתבוננות שמזה נמשך בחינת עונג הגן עדן עליון ותחתון
And Israel draws the level of Chochmah down below because they are from the root of Yisrael Sava and Tevunah. For Tevunah is the revelation of contemplation (hisbonenus), from which is drawn the level of the delight of the higher and the lower Gan Eden,
Israel can draw Chochmah down below because their own root is in Yisrael Sava and Tevunah. Tevunah is understanding revealed through contemplation, and from it comes the delight of Gan Eden, both the higher and the lower.


דהיינו גילוי התענוג שבכתר מקור התענוגים כי עדן הוא חכמה שם עדייחן אין התענוג בבחי׳ גילוי ועיקר הגילוי הוא בתבונה
that is, the revelation of the delight that is in Keser, the source of delights. For Eden is Chochmah; there the delight is not yet in a revealed state, and the principal revelation is in Tevunah,
That delight of Gan Eden is a revelation of the delight hidden in Keser, the source of all delights. In Chochmah, which is called “Eden,” the delight is still concealed; it is revealed only in Tevunah, the stage of fully grasping.


כמו עד״מ באדם שעיקר גילוי התענוג הוא בסוף הבנת השכל כ׳ו ומקור נש״יח הוא מבחינת תענוג זה כנודע שההזרעה הוא בגמר ביאה בעת התענוג וכמ״ש גבי שמשון ותאלצהו16 כו׳
just as, by way of analogy, in a person the principal revelation of delight is at the conclusion of understanding an idea, etc. And the source of the souls of Israel is from this level of delight, as is known that the emission of seed is at the culmination of union, at the time of delight; and as it is written regarding Shimshon, “and she pressed him,” etc.
A human parallel: the pleasure of understanding is felt most at the end, when an idea is finally grasped. The souls themselves are rooted in this revealed delight, just as in human procreation the seed is given at the height of pleasure; the verse about Shimshon, “and she pressed him,” is cited as an illustration.


וכך נש״י [נשמות ישראל] נמשכו מעונג שלמעלה שהוא בעת ההשפעה כי למעלה לא שייך שום תענוג אלא שהתענוג הוא במה שמשפיע כמארז״ל [כמאמר רבותינו זכרונם לברכה] יותר ממה שהעגל רוצה לינק17 כו׳ וזהו בחינת התענוג שלמעלה והיינו תענוג השפעת הנשמות.
So too the souls of Israel were drawn from the delight above, which is at the time of the bestowal; for above, no delight whatsoever applies, except that the delight is in His bestowing, as our Sages, of blessed memory, said, “More than the calf wishes to suckle,” etc. This is the level of delight above, namely, the delight of bestowing the souls.
Likewise the souls of Israel come from the delight above at the moment of G-d’s giving. Above there is no delight in receiving at all, only delight in giving, as in the Sages’ image of the cow that wants to nurse even more than the calf wants to suckle.


ולכן יש בהן כח להעלות את המלכות להיות מקדשי שמיך לקדש אותה ממטה למעלה כמו הרי את מקודשת לי פי׳ שתהיה מקודשת לז״א בעלה באצילות ותעלה מבי״ע
Therefore they have the power to raise Malchus, to be “those who sanctify Your Name,” to sanctify her from below to above, as in “Behold, you are betrothed (mekudeshes) to me”: that is, that she be betrothed to Z’eir Anpin, her husband, in Atzilus, and ascend from Beriah, Yetzirah and Asiyah.
Because the souls come from this delight of giving, they have the power to raise Malchus, the Shechinah. The Alter Rebbe plays on the betrothal formula “you are mekudeshes (betrothed) to me”: to “sanctify” Malchus is to betroth her to Z’eir Anpin, her “husband” in Atzilus, and lift her out of the lower worlds.


(והנה מ״ש כי למעלה לא שייך שום תענוג אלא כו׳ לכאורה אינו מובן שהרי אדרבה כתיב כי עמך מקור חיים18 מקור התענוגים עוז וחדוה במקומו19 אך הענין כמ״ש במ״א כי התענוג שלמעלה כביכול אינו
(Now, what was said, that above no delight whatsoever applies, except, etc., at first glance is not understood; for on the contrary, it is written, “For with You is the source of life,” the source of delights, “strength and joy are in His place.” But the explanation is as is written elsewhere: that the delight above, as it were, is not
A long parenthesis now asks: how can one say that there is no delight above, when Scripture calls G-d “the source of life,” which the Alter Rebbe glosses as the source of delights, and says “strength and joy are in His place”? The answer, he says, is explained elsewhere.


כמו עד״מ התענוג שבאדם שהאדם מקבל התענוג מאיזה דבר אחר שחוץ ממנו כמו מהשגת חכמה מפוארה או מאכילת מאכל ערב ואפילו הנשמות המתענגים על ה׳ בג״ע [בגן עדן] הרי הם מקבלים התענוג על ידי מה שמשיגים
like, by way of analogy, the delight in a person, who receives the delight from some other thing outside himself, such as from grasping a splendid wisdom or from eating a tasty food. Even the souls who delight in G-d in Gan Eden receive the delight through what they apprehend:
Human delight always comes from something outside oneself, whether a brilliant idea or a fine meal. Even the souls in Gan Eden, who “delight in G-d,” receive that delight from something they grasp.


זיו השכינה משא״כ אצלו ית׳ הרי אין לך דבר שחוץ ממנו שיתכן לומר שמקבל תענוג מהדבר שחוץ ממנו ח״ו [חס ושלום] אלא אדרבה שהוא עצמו ית׳ הוא מקור התענוגים א״כ הוא והתענוג שלו יתברך כביכול דבר אחד
the radiance of the Shechinah (Divine Presence). With Him, may He be blessed, however, this is not so: there is nothing outside Him, such that one could say that He receives delight from the thing outside Him, G-d forbid. On the contrary, He Himself, may He be blessed, is the source of delights. If so, He and His delight, may He be blessed, are, as it were, one thing,
What the souls grasp is the radiance of the Shechinah. G-d is different: nothing exists outside Him from which He could receive delight; He Himself is the source of delights, so He and His delight are, as it were, one.


כמו שהוא היודע והוא הדעה עצמה כו׳ וזהו ענין שעשוע המלך בעצמותו הנז׳ [הנזכר] בספר עמק המלך ובע״ח [ובעץ חיים] לא נזכר מזה כלל וזהו גם כן מ״ש ואהיה אצלו שעשועים20 כו׳
just as He is the Knower and He is the knowledge itself, etc. And this is the matter of “the King’s delight in His own essence,” mentioned in the book Emek HaMelech, whereas in Etz Chaim this is not mentioned at all. And this is also what is written, “And I was with Him … delights,” etc.
This parallels the principle that G-d is the Knower and the knowledge itself, rather than knowing through something separate from Him. The Kabbalistic work Emek HaMelech calls this “the King’s delight in His own essence” (Etz Chaim does not speak of it), and the verse “I was with Him … delights” alludes to it.


אך הרי הוא ית׳ מקבל תענוג ממעשה הצדיקים וכמ״ש הבן יקיר לי אפרים אם ילד שעשועים21 הוא כו׳ ובזהר בדוכתי טובא קוב״ה [קודשא בריך הוא] אתי לאשתעשעא עם צדיקייא בג״ע [בגן עדן]22 כו׳
But surely He, may He be blessed, receives delight from the deeds of the tzaddikim, as it is written, “Is Ephraim a precious son to Me, a child of delights?” etc.; and in the Zohar, in many places: “The Holy One, blessed be He, comes to delight with the tzaddikim in Gan Eden,” etc.
Yet Scripture and the Zohar speak of G-d delighting in the righteous: Ephraim is called “a child of delights,” and the Zohar often says that G-d comes to delight with the tzaddikim in Gan Eden. That sounds like receiving delight from outside Himself.


והרי בחינת תענוג ושעשוע זה הוא ענין קבלת תענוג ואיך יתכן לומר שיהי׳ [שיהיה] הוא ית׳ בחי׳ מקבל ח״ו [חס ושלום] והרי כלום חסר בבית המלך שיצטרך לקבל ואדרבה אנת הוא שלימותא דכולהו וממך הכל.23
Now, this level of delight and pleasure is a matter of receiving delight; and how can one say that He, may He be blessed, is in the category of a receiver, G-d forbid? Is anything lacking in the King’s house, that He should need to receive? On the contrary: “You are the perfection of them all,” and “from You is everything.”
Receiving implies a need, and nothing is lacking in the King’s house. G-d is “the perfection of them all,” and everything comes from Him, so how can He be a receiver?


אך התירוץ שענין השעשוע עם הצדיקים הוא שמתענג כביכול ממה שמשפיע להם שהוא תענוג אין קץ כמארז״ל [כמאמר רבותינו זכרונם לברכה] יותר ממה שהעגל כו׳ א״כ אינו בחינת מקבל ח״ו [חס ושלום] כ״א אדרבה התענוג ממה שמשפיע כו׳
But the answer is that the matter of the delight with the tzaddikim is that He delights, as it were, in what He bestows upon them, which is a delight without end, as our Sages, of blessed memory, said, “More than the calf,” etc. If so, He is not in the category of a receiver, G-d forbid; but on the contrary, the delight is from what He bestows, etc.,
The answer is that G-d’s delight in the tzaddikim is the delight of giving to them, a delight without limit, like the cow eager to nurse. So He is not a receiver at all; His pleasure lies in His own giving.


אלא שהשפעה זו א״א להיות כ״א כשהם צדיקים שאזי יוכלו לקבל ההשפעה שמהתורה ומצות נעשו לבושים ומזון לנפש שעי״ז יוכלו לקבל הזיו כו׳.
except that this bestowal cannot be except when they are tzaddikim, for then they can receive the bestowal, since from the Torah and mitzvos garments and food for the soul are made, through which they can receive the radiance, etc.
This giving can take place only when people are tzaddikim, because only then can they receive it. Their Torah and mitzvos become “garments” and “food” for the soul, which let it take in the divine radiance.


וזהו מ״ש כאן כי למעלה לא שייך שום תענוג ר״ל [רוצה לומר] שיקבל תענוג מאיזה דבר ח״ו [חס ושלום] אלא שהוא עצמו מקור התענוגים אלא דשייך בחינת קבלת תענוג במה שמשפיע כמארז״ל [כמאמר רבותינו זכרונם לברכה] יותר ממה כו׳
And this is what was said here, that above no delight whatsoever applies: that is to say, that He should receive delight from some thing, G-d forbid; rather, He Himself is the source of delights. But the level of receiving delight does apply in what He bestows, as our Sages, of blessed memory, said, “More than,” etc.
So the statement above, that no delight applies above, means only that G-d receives no delight from anything outside Himself. Delight does apply to Him in His giving.


והתהוות שרש נש״י [נשמות ישראל] הוא מבחינת תענוג זה כמארז״ל [כמאמר רבותינו זכרונם לברכה] במי נמלך בנשמותיהן של צדיקים24 ועמ״ש בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ן [ומיין נוקבין] דרוש ב׳. גם בפירוש כד סליק ברעותי׳ [ברעותיה] כו׳ ע״ש. ולכן יש בהם כח להיות מקדשי שמך כו׳ וע׳ בזהר ויחי) (דרמ״ה).
And the coming into being of the root of the souls of Israel is from this level of delight, as our Sages, of blessed memory, said, “With whom did He take counsel? With the souls of the tzaddikim.” And see what is written in Etz Chaim, Sha’ar Mayin Nukvin uMayin Duchrin, Derush 2, and also in the explanation of “When it arose in His will,” etc.; see there. Therefore they have the power to be “those who sanctify Your Name,” etc. And see the Zohar, Vayechi) (folio 245).
The root of the souls comes into being from this delight of giving, which the Sages express by saying that G-d “took counsel with the souls of the tzaddikim” when He created His world. The text points to Etz Chaim’s discussion of the feminine and masculine waters and to the explanation of “When it arose in His will,” and closes the parenthesis with a reference to the Zohar on Vayechi.


ועמ״ש במ״א בענין צחוק עשה לי אלקים25 שהוא ענין צחוק ותענוג עליון הנמשך משם אלקים שהוא ענין להיות יש ודבר נפרד וביטול היש שעי״ז נעשה צחוק ותענוג למעלה
And see what is written elsewhere on the matter of “Elokim has made laughter for me”: that this is the matter of supernal laughter and delight drawn from the Name Elokim, which is the matter of becoming a yesh (an existent) and a separate thing, and the nullification of the yesh, through which laughter and delight come about above.
Elsewhere the Alter Rebbe explains Sarah’s words, “Elokim has made laughter for me.” The Name Elokim brings about a world that feels itself to be a separate “something” (yesh); when that yesh is nullified before G-d, laughter and delight arise above.


וזהו ענין לויתן זה יצרת לשחק בו26 וכמ״ש בד״ה צו את בנ״י [בני ישראל] ואמרת אליהם את קרבני לחמי27 כו׳
And this is the matter of “This Leviathan You formed to sport with,” as is written in the discourse beginning “Command the children of Israel and say to them: My offering, My bread,” etc.,
The same idea is in the verse about the Leviathan, “which You formed to sport with”: G-d’s “play” with His creation. The discourse on “Command the children of Israel … My offering, My bread” develops the theme.


ובד״ה אני ה׳ אלקיכם אשר הוצאתי אתכם מאמ״צ [מארץ מצרים]28 ועמ,ש בד״ה ה׳ לי בעוזרי29 בענין זמן שמחתנו ישמח ה׳ במעשיו כו׳ ובד״ה ביום השמע״צ [השמיני עצרת] גבי
and in the discourse beginning “I am Havayah your G-d, who brought you out of the land of Egypt.” And see what is written in the discourse beginning “Havayah is with me among my helpers,” on the matter of “the season of our rejoicing”: “Havayah will rejoice in His works,” etc.; and in the discourse beginning “On the eighth day, Atzeres,” regarding
Further discussions of this delight are in the discourse on “I am Havayah your G-d, who brought you out of the land of Egypt,” and in the discourse on “Havayah is with me among my helpers,” which explains the festival called “the season of our rejoicing” through the verse “Havayah will rejoice in His works.” A discourse for Shemini Atzeres is also cited.


הנה עד״מ שיש שני מיני תענוג לפני המלך ובד״ה שוש אשיש30 גבי שהיא מפעלת את השמחה בהוי׳ כו׳:31
“Now, by way of analogy, there are two kinds of delight before the king”; and in the discourse beginning “I will greatly rejoice,” regarding [the explanation] that she brings about the joy in Havayah, etc.
That Shemini Atzeres discourse gives a parable of two kinds of delight before a king: one in the fulfilment of his commands, and one when he sees his son returning from a distant land, an image of teshuvah. The discourse on “I will greatly rejoice” explains that Knesses Yisrael, the community of Israel, brings about joy in Havayah.




Section 3 · ¶3
Wine, oil and bread
3ב וזהו ענין ויין ישמח לבב אנוש נכנס יין יצא סוד והסוד הוא התענוג שבישראל וגילוי תענוג זה היינו שמחה של מצוה אשר הוא תענוג אשר אהיה כו׳
2. And this is the matter of “And wine gladdens the heart of man”: “Wine enters, the secret comes out.” The secret is the delight that is within Israel, and the revelation of this delight is the joy of a mitzvah, which is the delight of “Asher Ehe-yeh,” etc.
Section 2 begins with the verse “And wine gladdens the heart of man” and the Sages’ saying “wine enters, the secret comes out” (yayin, “wine,” and sod, “secret,” both have the numerical value 70). The “secret” is the hidden delight within the souls of Israel, and wine brings it out as the joy of a mitzvah; that delight is the delight of “Asher Ehe-yeh,” from the Name “Ehe-yeh asher Ehe-yeh” (“I will be what I will be”), associated with Keser.


וגילוי שמחה זו היא עשה רצונו כרצונך32 שרצונך הוא למטה מן הדעת כדי שיעשה רצונך כרצונו שלמעלה מן הדעת בעטרה שעטרה לו אמו33 שבחי׳ העטרה אינה אימא עצמה
And the revelation of this joy is “Make His will as your will” — your will, which is below Daas (knowledge) — “so that He will make your will as His will,” which is above Daas: “with the crown with which his mother crowned him.” For the level of the crown is not Imma itself,
This joy is revealed through the Mishnah’s teaching “Make His will as your will, so that He will make your will as His will”: our will, which follows our understanding, is given over to G-d’s will, which is beyond understanding. This is “the crown with which his mother crowned him,” and the crown, the Alter Rebbe adds, is not Imma (Binah) herself.


אלא שנעשית מאימא כמו עטרה גשמית שהיא דבר בפני עצמו ועיקר העטרה היינו גילוי אור אבא
but rather it is made from Imma, like a physical crown, which is a thing in its own right; and the essence of the crown is the revelation of the light of Abba.
The crown is made by Imma yet stands apart from her, like a physical crown, a separate object placed on the head. Its essence is the light of Abba, Chochmah, shining through it.


כי להיות ויין ישמח לבב אנוש בבחנית פנימית בלבד כמו עד״מ כששותים מעט יין אזי משמח הלב משא״כ ריבוי יין מבלבל המוח
For “And wine gladdens the heart of man” is to be only in an inward manner, just as, by way of analogy, when one drinks a little wine it gladdens the heart, whereas much wine confuses the mind.
Wine must gladden the heart only inwardly and in measure. A little wine cheers the heart, while too much confuses the mind.


ולכן היו מנסכין ע״ג [על גבי] המזבח במדה חצי ההין לפר ושלישית ההין לאיל34 כו׳ כי מזבח הוא בחינת מלכות והיין היינו המשכת הבינה וצ״ל במדה כי בינה דינין מתערין מינה35
Therefore they would pour libations upon the altar in measure: “half a hin for the bull, and a third of a hin for the ram,” etc. For the altar is the level of Malchus (sovereignty), and the wine is the drawing down of Binah (understanding), and it must be in measure, because “Binah: judgments are aroused from it.”
Hence the wine libations on the altar were measured: half a hin for a bull, a third of a hin for a ram. The altar stands for Malchus and the wine for the influence of Binah, which must be measured because, in the Zohar’s words, from Binah judgments (dinim) are aroused.


ולכן היה חטא אדה״ר [אדם הראשון] שסחט אשכול ענבים וגם חטא נח וישכר ויתגל בתוך אהלה36 שמזה נמשך וירא חם37 כו׳
Therefore there was the sin of Adam, the first man, who squeezed a cluster of grapes, and also the sin of Noach: “And he became drunk and was uncovered within his tent,” from which there followed “And Cham saw,” etc.
Unmeasured wine leads to sin. The Kehot note sends the reader to the Midrash (Bereshis Rabbah) on the view that the tree of knowledge was a grapevine, the background to Adam’s squeezing grapes; and Noach became drunk and uncovered himself, which led to Cham’s sin.


אלא צ״ל במדה כדי לשמח הלב בלבד בבחינת פנימית כדי לעורר הכתר היינו העטרה שהוא תענוג העליון שמתעורר על ידי שמחה של מצוה
Rather, it must be in measure, only to gladden the heart, in an inward manner, in order to arouse Keser (the Crown), that is, the crown, which is the supernal delight (taanug) that is aroused through the joy of a mitzvah.
So wine must be taken in measure, to gladden the heart inwardly. Its purpose is to arouse Keser, the “crown,” the supernal delight that the joy of a mitzvah awakens.


אבל אחר שנתעורר הכתר העיקר להמשיך מוחין דאבא להצהיל פנים משמן38 שמן בחשאי בעמדם תרפינה כנפיהם.
But after Keser has been aroused, the main thing is to draw down the intellect (mochin) of Abba, “to make the face shine with oil.” Oil [is] in silence: “When they stood, they let down their wings.”
Once Keser is aroused, the main task is to draw down Abba, Chochmah, symbolized by oil: “to make the face shine with oil.” Oil, unlike wine, works in silence, like the wings of the holy creatures in the prophet’s vision, which they let down when they stood still.


כנפיהם מה שמעופפים היינו מה שהיו בוערים כו׳ ואחר כך תרפינה נעשה בבחינת ביטול וגילוי אור אבא הוא שבוקע אורות דאימא ויעבור ה׳ על פניו39 כו׳
“Their wings” — their flying — is their having been aflame, etc.; and afterward “they let down” [their wings]: it becomes a state of self-nullification (bittul). And the revelation of the light of Abba is what breaks through the lights of Imma: “And Havayah passed before him,” etc.,
The creatures’ “wings” express their fiery ascent; lowering them is a state of self-nullification (bittul). The light of Abba then breaks through the lights of Imma and descends, as in “And Havayah passed before him.”


לירד למטה דהיינו בהתלבשות אורות בכלים אור התורה שנתלבשה בענינים גשמיים תרומות ומעשרות כו׳ (ועיין בפע״ח [בפרי עץ חיים] שי״ב [ששת ימי בראשית] פ״א).
to descend below, that is, in the enclothing of lights in vessels: the light of the Torah, which became enclothed in physical matters, terumos and maasros, etc. (And see Pri Etz Chaim, Sha’ar 12, chapter 1.)
This descent of Chochmah means lights entering vessels: the light of the Torah clothing itself in physical matters such as the priestly gifts (terumos) and tithes (maasros). The text refers to Pri Etz Chaim for this.


וזהו ענין אדם א׳ דם כיח ההתפעלות והשמחה זהו נמשך מבחי׳ הדמים שבלב וכמו ויין ישמח. והאלף הוא בחי׳ חכמה להמתיק הגבורות.
And this is the matter of adam (man): alef, dam (blood). For the excitement and the joy are drawn from the level of the blood that is in the heart, as in “And wine gladdens.” And the alef is the level of Chochmah (wisdom), to sweeten the gevuros.
The word adam, “man,” is spelled alef followed by dam, “blood.” The blood of the heart carries excitement and joy, as wine does, while the alef stands for Chochmah, which sweetens the severities (gevuros) of that fiery joy.


ותחת אשר לא עבדת בשמחה40 היינו התחלה אבל אין זה התכלית כי אין זה אלא בחינת רצוא וצ״ל בחינת שוב לאחד41
“Because you did not serve with joy” — this is the beginning, but it is not the ultimate purpose, for this is only the level of ratzo (running forth); and there must be the level of shov (returning) to the One,
The verse rebuking those who “did not serve with joy” shows that joy is required, but joy is only the beginning: it is ratzo, the soul’s running toward G-d. The goal is shov, returning “to the One,” which the next part identifies with drawing down the light of Abba.


והיינו המשכת אור אבא דוקא שיהיה אור אבא דוקא בגילוי ואורות דאימא אינן אלא כדי לשמח בלבד
which is the drawing down of the light of Abba specifically, so that the light of Abba specifically be revealed; and the lights of Imma are only in order to gladden.
Shov means drawing down and revealing the light of Abba, Chochmah, itself. The lights of Imma, Binah, serve only to bring joy.


ולכן בברכת שים שלום שהוא בחינת הזיווג כי באור פניך נתת לנו תורת חיים גילוי אור אבא וזהו להצהיל פנים משמן דוקא שהוא בחינת אבא.
Therefore, in the blessing “Grant peace,” which is the level of the union (zivug), [we say,] “For by the light of Your countenance You have given us a Torah of life”: the revelation of the light of Abba. And this is “to make the face shine with oil” specifically, which is the level of Abba.
The last blessing of the Amidah, “Grant peace,” corresponds to the supernal union (zivug), and its words “by the light of Your countenance You have given us a Torah of life” speak of the revealed light of Abba. That light is the “oil” that makes the face shine.


(ועמ״ש בד״ה כי תבואו אל ארץ מושבותיכם ועמ״ש ע״פ מאה״ז [מאמר הזהר] בפרשה וירא דקי״ב א׳ ע״פ בת אבי היא42 ובפרשה אמור דף ק׳ ע״ב ומ״ש מזה ג״כ בד״ה שובה ישראל43 ועמ״ש סד״ה יהודה אתה44 גבי בני אביך)
(And see what is written in the discourse beginning “When you come into the land of your dwellings”; and see what is written on the statement of the Zohar in Parshas Vayeira, folio 112a, on “She is my father’s daughter,” and in Parshas Emor, folio 100b; and what is written on this also in the discourse beginning “Return, O Israel”; and see what is written at the end of the discourse beginning “Yehudah, you,” regarding “your father’s sons.”)
The parenthesis points to other discourses on this theme: on “When you come into the land of your dwellings,” on Zohar passages in Vayeira (“She is my father’s daughter”) and Emor, on “Return, O Israel,” and on “Yehudah, you” regarding “your father’s sons.” Two of them speak of a “father,” a hint to Abba.


אך שמן זה היינו בחי׳ ביטול שמחמת השמחה של יין הוא במקורו למעלה במוחין. אבל כשיורד אבא למטה בנצח והוד נקרא לחם כמ״ש ולחם לבב אנוש יסעד.
However, this oil is the level of self-nullification that, by virtue of the joy of wine, is in its source above, in the mochin. But when Abba descends below, into Netzach (victory) and Hod (splendor), it is called bread, as it is written, “And bread sustains the heart of man.”
This “oil” of self-nullification is found at its source in the mochin, the intellect, through the joy of wine. But when Abba descends into Netzach and Hod it is called bread, as the same verse continues: “and bread sustains the heart of man.”


ויסעד היינו עוז של התורה שנותנת כח לחלישות הנשמה כמ״ש במ״א על פסוק בחדש השלישי לצאת45 בני ישראל מארץ מצרים כו׳ ע״ש וכך לבב אנוש היינו מלכות שירדה לבי״ע רגליה יורדות מות.46
“Sustains” is the strength of the Torah, which gives power to the weakness of the soul, as is written elsewhere on the verse “In the third month after the children of Israel went out of the land of Egypt,” etc.; see there. And so “the heart of man” is Malchus, which descended to Beriah, Yetzirah and Asiyah: “Her feet go down to death.”
“Sustains” means the strength the Torah gives to the soul’s weakness, as explained in the discourse on “In the third month” (the giving of the Torah). “The heart of man” is Malchus, which has descended into the lower worlds, of which it is said, “her feet go down to death.”


(עיין במאורי אור אות א׳ סעיף ק״ד) והכח הזה להיות עולה באצילות הוא ע״י ירידת אור אבא בנו״ה [בנצח והוד] דז״א שהם בחי׳ אותיות
(See Me’orei Or, letter alef, section 104.) And this power to ascend into Atzilus is through the descent of the light of Abba into the Netzach and Hod of Z’eir Anpin (the emotive attributes), which are the level of letters
The power to lift Malchus back into Atzilus comes from the light of Abba descending into the Netzach and Hod of Z’eir Anpin, which are associated with letters. The text cites Me’orei Or, an alphabetical reference work of Kabbalistic terms, for this.


(כי נו״ה [נצח והוד] נקרא שוקי האיש47 ורגליו שהן בחי׳ אותיות כמו שהרגלים מוליכים את האדם ממקום למקום. כך על ידי האותיות נמשך השכל כו׳)
(for Netzach and Hod are called “the legs of the man” and his feet, which are the level of letters: just as the feet carry a person from place to place, so through the letters the intellect is conveyed, etc.).
Netzach and Hod are the “legs” of the supernal Man. Just as legs carry a person from place to place, letters carry an idea from one mind to another.


והיינו בחי׳ חטה כי חטה בגימט׳ [בגימטריא] כ״ב שהן כ״ב אותיות כי החטה היא ג״כ בחי׳ חכמה
And this is the level of wheat, for chitah (wheat) in numerical value (gematria) is 22, which are the 22 letters; for wheat too is the level of Chochmah,
Wheat stands for this level: chitah, “wheat” (chet 8, tes 9, hei 5), has the numerical value 22, the number of the letters of the Hebrew alphabet. Wheat is also linked with Chochmah.


שהרי אין התינוק יודע לקרות אבא עד שיטעום טעם דגן48 אלא שבחי׳ חכמה זו היא בחינ׳ [בחינת / בחינה] קטנות מאד ועמ״ש מזה בד״ה וספרתם לכם גבי חג השבועות
for indeed, “a child does not know how to call ‘Abba’ (Father) until it tastes the taste of grain.” But this level of Chochmah is a level of extreme smallness (katnus). And see what is written on this in the discourse beginning “And you shall count for yourselves,” regarding the festival of Shavuos.
The Talmud says that a child cannot say “Abba” (Father) until he has tasted grain, and the Alter Rebbe reads Abba as Chochmah. But this is Chochmah in its smallest state (katnus), and the discourse on counting the Omer toward Shavuos, the festival of wheat, explains it further.


והיינו בחינת אותיות שבחכמה והם בנו״ה [בנצח והוד] דז״א ולמטה ששם עה״ד [עץ הדעת] טוב ורע שם הוא התלבשות החכמה וירידתה בבחי׳ לחם להיות עוז ואינה בבחי׳ שמחה
And this is the level of the letters within Chochmah, and they are in the Netzach and Hod of Z’eir Anpin and below, where the Tree of Knowledge of good and evil is. There is the enclothing of Chochmah and its descent in the form of bread, to be strength; and it is not in the form of joy
These are the “letters” within Chochmah, found in Z’eir Anpin’s Netzach and Hod and below, where the Tree of Knowledge of good and evil is found. There Chochmah clothes itself and descends as “bread”: strength rather than joy.


כמו היין כי לחם אין בו טעם מתיקות והוא בחי׳ מלכות כמ״ש כי לא על הלחם לבדו יחיה האדם49 (וכמ״ש בזהר ויחי דר״מ ע״א)
like wine, for bread has no taste of sweetness; and it is the level of Malchus, as it is written, “For not by bread alone does man live” (and as is written in the Zohar, Vayechi, folio 240a).
Bread has no sweetness, unlike wine, and it is the level of Malchus. The verse “not by bread alone does man live” points to this, and the text cites the Zohar on Vayechi.


ואעפ״כ [ואף על פי כן] תחלה הוא הלחם כנודע שאי אפשר לשתות יין אליבא ריקנא ושם הוא לחמו בלחמי50 שתי הלחם הם נו״ה [נצח והוד] איהו בנצח ואיהי בהוד כו׳
Nevertheless, bread comes first, as is known that it is impossible to drink wine on an empty stomach (aliba reikana). And there is “Eat of my bread” (lachamu belachmi): the two loaves are Netzach and Hod, “He in Netzach and she in Hod,” etc.
Still, bread must come first, just as one should not drink wine on an empty stomach. The verse “Come, eat (lachamu) of my bread (lachmi)” refers to the two loaves offered on Shavuos, which correspond to Netzach and Hod, in the Kabbalistic phrase “He in Netzach and she in Hod.”


והוד הוא בניקוד מלאפום ולכן נקרא חלמו גם לחמו לשון רבים היניו עליות המלכות מרה״ר [מרשות הרבים] טורי דפרודא כו׳
And Hod is in the vowel melopum; therefore it is called lachamu. Also, lachamu is plural: that is, the ascents of Malchus from the public domain, “the mountains of separation,” etc.
Hod’s vowel is melopum, which the Kehot note explains is the Sephardic name for shuruk; lachamu ends in that vowel, so it corresponds to Hod. Its plural form alludes to Malchus rising up from the “public domain,” the realm of multiplicity called “the mountains of separation.”


ולחמי היינו איהו בנצח שהוא בניקוד חירק שאח״כ יוכל להיות יין המשמח ולהיות להצהיל פנים משמן דוקא בעטרה שעטרה לו אמו כו׳
And lachmi is “He in Netzach,” which is in the vowel chirik; so that afterward there can be the wine that gladdens, and there can be “to make the face shine with oil” specifically, “with the crown with which his mother crowned him,” etc.
Lachmi ends in chirik, the vowel of Netzach (“He in Netzach”). After this “bread” can come the gladdening wine and the oil that makes the face shine, culminating in “the crown with which his mother crowned him.”


אך בחינת העטרה זו צ״ל צאינה וראינה צאינה מאצילות כי באצילות הכל בבחינת מקיפים ואיהו וחיוהי חד ואינו נראה ונגלה כו׳
But this level of the crown must be “Go out and gaze”: “go out” from Atzilus, for in Atzilus everything is in the mode of makifim (encompassing lights), and “He and His life-forces are one,” and it is not seen and revealed, etc.;
Yet this crown cannot be seen within Atzilus, where everything is encompassing light and “He and His life-forces are one,” so nothing stands apart to perceive it. That is why the verse says “Go out”: out of Atzilus.


רק צאינה וראינה בנות ציון היינו בהיכלות דבריאה שם מורגש ונגלה כבוד גילוי התענוג כו׳:515253
only “Go out and gaze, O daughters of Zion,” that is, in the chambers (heichalos) of Beriah: there the glory of the revelation of the delight is felt and revealed, etc.
The crown is seen only in the “chambers” (heichalos) of Beriah, the first world of separate existence, where the glory of revealed delight can be felt. Section 5 returns to ask how this is possible.




Section 4 · ¶4–8
Counsels from afar
4ג והנה להבין עניל הלחם שאנו רואים שהלחם דוקא יסעד לבב אנוש יותר מהיין כו׳ וגם כאן מבואר ששרשו מאבא שהוא למעלה מבחי׳ יין שהוא אימא כו׳
3. Now, to understand the matter of bread: we see that bread specifically “sustains the heart of man” more than wine, etc.; and here too it is explained that its root is from Abba, which is above the level of wine, which is Imma, etc.
Section 3 asks why bread, of all foods, “sustains the heart of man” more than wine, and why its root should be in Abba, Chochmah, which is higher than wine, Imma, Binah. “The heart of man” was identified above with Malchus.


ויובן ע״ש מ״ש באגה״ק [באגרת הקודש] בתחלתו ע״פ חגרה בעוז מתניה54 אין עוז אלא תורה שהיא נותנת כח ועוז לבחי׳ מתנים כו׳ ע״ש.
This will be understood on the basis of what is written in Iggeres HaKodesh, at its beginning, on the verse “She girds her loins with strength”: “Strength means nothing but Torah,” which gives power and strength to the level of the loins, etc.; see there.
The answer starts from the opening of Iggeres HaKodesh, on the verse “She girds her loins with strength,” where “strength” means the Torah. The Torah gives strength to the “loins.”


והנה המתנים הם נו״ה [נצח והוד] שנקראים תרין שוקין ובמקום המתנים בפנים שם הם הכליות שנו״ה [שנצח והוד] נק׳ ג״כ כליות יועצות.
Now, the loins are Netzach (victory) and Hod (splendor), which are called “the two thighs” (terein shokin); and at the place of the loins, within, are the kidneys, for Netzach and Hod are also called “the counseling kidneys.”
In the Kabbalistic image of the body, the loins correspond to Netzach and Hod, the “two thighs.” Inside, at the loins, are the kidneys, traditionally called “the counseling kidneys,” so Netzach and Hod are also the faculty of counsel.


ומבואר בע״ח [בעץ חיים]55 שנה״י [שנצח הוד יסוד] חדשים נמשכים מהכתר (בפע״ח [בפרי עץ חיים] שער העמידה פי״ד [פרק י״ד / פרשה י״ד]56 איתא וז״ל [וזה לשונו] אריך אנפין שהוא הכתר הנקרא אל עליון שהוא הגומל חסדים שהם נה״י [נצח הוד יסוד] דזעיר אנפין המוציא אותם בסוד תוספות מחדש57 עכ״ל [עד כאן לשונו])
And it is explained in Etz Chaim that the new Netzach, Hod and Yesod are drawn from Keser (the Crown) (in Pri Etz Chaim, Sha’ar HaAmidah, chapter 14, it says, and these are his words: “Arich Anpin, which is Keser, called Kel Elyon (G-d Most High), is the One who ‘bestows kindnesses,’ which are the Netzach, Hod and Yesod of Z’eir Anpin, bringing them forth in the mystery of an addition anew.” End of quote.)
Etz Chaim teaches that Z’eir Anpin receives a “new” Netzach, Hod and Yesod, and that these come from Keser. The text quotes Pri Etz Chaim on the first blessing of the Amidah: Arich Anpin, which is Keser, is “Kel Elyon” who “bestows kindnesses,” and these kindnesses are the new Netzach, Hod and Yesod given to Z’eir Anpin as an addition.


ועיין בפי׳ הרמ״ז [הרב משה זכות] בפ׳ בראשית (דף ח׳ ריש ע״א) גבי לכל עושיהם58 מ״ש בשם ספר הליקוטים בדרוש נה״י [נצח הוד יסוד] החדשים כו׳.
And see the commentary of the Ramaz (Rabbi Moshe Zacuto) on Parshas Bereishis (folio 8, beginning of side a), regarding “to all who practice them,” what he wrote in the name of Sefer HaLikkutim in the discourse on the new Netzach, Hod and Yesod, etc.
The Ramaz, in his commentary on the Zohar, cites a further teaching on the new Netzach, Hod and Yesod from Sefer HaLikkutim, in connection with the verse “[good understanding] to all who practice them.”


וזהו חגרה בעוז מתניה עוז היינו התורה ששרשה מהכתר ממנה נמשך הכח ועוז לבחי׳ מתנים שהם נו״ה [נצח והוד].
And this is “She girds her loins with strength”: “strength” is the Torah, whose root is from Keser; from it the power and strength are drawn to the level of the loins, which are Netzach and Hod.
So “She girds her loins with strength” means that the Torah, whose root is in Keser, gives power to Netzach and Hod. The highest gives strength to the lowest.


והענין הוא כמו עד״מ59 שאנו רואים שיש אדם שאע״פ [שאף על פי] שמשיג השכל עכ״ז [עם כל זה] אינו יכול לללמדו לזולתו כ״א לעצמו הוא מבין
The explanation is like what we see, by way of analogy: there is a person who, although he grasps an idea, nevertheless cannot teach it to another; only for himself does he understand [it],
The analogy: some people understand an idea well enough for themselves but cannot teach it to anyone else.


אבל אינו יכול להשפיעו ולהבינו לאחרים והטעם הוא מפני שהוא אינו בר שכל גדול כל כך לכך די לו להפקיע את עצמו
but he cannot impart it and make it understood to others. The reason is that he is not a person of such great intellect; therefore it is enough for him to satisfy himself,
Such a person’s grasp is not great enough to do more than satisfy his own understanding.


אבל לא יוכל לשית עצות בנפשו איך להשפיע לזולתו כמ״ש באגה״ק [באגרת הקודש] בד״ה להבין משל ומליצה שכדי להשפיע צריך להתייעץ איך להשפיע בדרך שיוכל המקבל לקבל ההשפעה.60
but he cannot “take counsel in his soul” how to impart [it] to another; as is written in Iggeres HaKodesh, in the epistle beginning “To understand a parable and a figure”: that in order to impart, one must take counsel how to impart in a way that the recipient will be able to receive what is imparted.
He lacks the ability to “take counsel” about how to convey the idea. Iggeres HaKodesh, in the epistle “To understand a parable,” explains that teaching requires planning how to present an idea so that the student can receive it.


שאם יאמרנה כמו שהיא בשכלו לא יוכל הבן שהוא קטן להבין ולקבל רק צריך לו לסדר בסדר וענין אחר דבר
For if he says it as it is in his own mind, the son, who is small, will not be able to understand and receive [it]; rather, he must arrange it for him in another order and manner: “a word
If the teacher says the idea as it stands in his own mind, a young son will not understand it. He must rework it into another order and form: “a word fitly spoken.”


דבור על אופניו מעט מטע ובחי׳ עצה זו נקרא נצח והוד שהן כליות יועצות כו׳ וגם נו״ה [נצח והוד] נק׳ שחקים ורחיים ששוחקים מן לצדיקים61
fitly spoken,” little by little. And this level of counsel is called Netzach and Hod, which are “the counseling kidneys,” etc. Netzach and Hod are also called Shechakim, and millstones, which grind manna for the tzaddikim,
The idea must be given little by little, and this faculty of counsel is Netzach and Hod, the “counseling kidneys.” Netzach and Hod are also called Shechakim, the heaven in which, the Talmud says, millstones grind manna for the righteous.


כמו הטוחן ברחיים עד״מ שמפרר החטה62 לחלקי׳ [לחלקים] דקים מאד כך צריך האב להקטין השכל ודבר חכמה שרוצה להשפיע לבנו ולחלקו לחלקים רבים לומר לו מעט מעט במועצות ודעת כו׳ כמ״ש כ״ז [כל זה] באגה״ק [באגרת הקודש] שם.63646566676869707172737475767778798081828384858687888990919293949596979899100101102103104
like one who grinds with millstones, by way of analogy, crushing the wheat into very fine particles. So must the father reduce the idea and the word of wisdom that he wishes to impart to his son, and divide it into many parts, to tell it to him little by little, with counsel and knowledge, etc., as all this is written in Iggeres HaKodesh there.
As a mill grinds wheat into fine flour, a father must reduce his idea and break it into many small portions, teaching his son bit by bit. All this, the Alter Rebbe notes, is in Iggeres HaKodesh.




5ולכן מי שאינו בר שכל גדול לא יוכל לשית עצות איך להשפיע ע״כ אע״פ [אף על פי] שמבין השכל בפ״ע [בפני עצמו] אינו יכול להשפיע לזולתו רק דוקא מי שהוא בר שכל גדול הוא שיכול להשפיע
Therefore one who is not a person of great intellect cannot take counsel how to impart; therefore, although he understands the idea by itself, he cannot impart it to another. Only one who is a person of great intellect is able to impart,
The analogy concludes: only someone of great intellect can “take counsel” about how to impart; others understand for themselves but cannot pass it on.


כי מחמת גודל שכלו ועמקות דעתו יוכל להתייעץ איך להשפיע אפילו להבן שהוא קטן כו
for by virtue of the greatness of his intellect and the depth of his understanding he is able to take counsel how to impart even to the son who is small, etc.
A great intellect, by its breadth and depth, can find a way to convey an idea even to a small child.


נמצא עצה זו שהיא בחי׳ נו״ה [נצח והוד] שרשו נמשך דוקא מגדלות השכל שלמעלה מעצם השכל שהוא משפיע כו׳ לכן יש שמשיג השכל ואעפ״כ [ואף על פי כן] אינו יכול להשפיע.
It follows that this counsel, which is the level of Netzach (victory) and Hod (splendor), has its root drawn specifically from the greatness of intellect, which is above the very idea that he imparts, etc. Therefore there is one who grasps the idea and nevertheless cannot impart [it].
So the counsel of Netzach and Hod is rooted in a greatness of intellect beyond the idea being taught. That is why understanding an idea is not enough to be able to teach it.


וכך יובן הנמשל למעלה שזהו ענין שנה״י [שנצח הוד יסוד] החדשים נמשכים מהכתר. (ועמ״ש מזה ג״כ בביאור ע״פ אלה מסעי).105106
And so will the analogue above be understood: this is the matter of the new Netzach, Hod and Yesod being drawn from Keser (the Crown). (And see what is written on this also in the explanation on the verse “These are the journeys.”)
The same applies above: the new Netzach, Hod and Yesod of Z’eir Anpin are drawn from Keser, which is beyond intellect. The text points to the explanation on “These are the journeys” in Parshas Masei, which the Kehot note identifies as the second biur there, section 3.


כי הנה עולמות בי״ע הם בעלי גבול ותכלית ואינן ערוך כלל לאצילות שבו מלובש אור א״ס ב״ה
For the worlds of Beriah, Yetzirah and Asiyah are bounded and finite, and bear no comparison at all to Atzilus, in which the Infinite Light (Or Ein Sof), blessed be He, is enclothed.
The lower worlds of Beriah, Yetzirah and Asiyah are finite and bear no comparison to Atzilus, where the Infinite Light is enclothed. Something is needed to bridge that gap.


לכן כדי להיות השפעת האור והחיות מצילות לבי״ע זהו ע״י נו״ה [נצח והוד] שנק׳ מא זני צדק ששוקלי׳ [ששוקלים] איך וכמה יהי׳ [יהיה] ההשפעה מבחי׳ צדק מל׳ דאצילות המחיה בי״ע וזהו ענין כליות יועצות כו׳.107
Therefore, for there to be the flow of the light and the life-force (chayus) from Atzilus to Beriah, Yetzirah and Asiyah, this is through Netzach and Hod, which are called “scales of righteousness” (moznei tzedek), for they weigh how and how much the flow will be from the level of Tzedek, the Malchus (sovereignty) of Atzilus, which gives life to Beriah, Yetzirah and Asiyah. And this is the meaning of “the counseling kidneys,” etc.
Netzach and Hod bridge it: they are the “scales of righteousness” that weigh how much influence may pass from the Malchus of Atzilus, called Tzedek, to the lower worlds. This weighing is the “counsel” of the kidneys.




6ולכך גם נבואת משה הי׳ [היה] רק מבחי׳ נו״ה [נצח והוד] וכמ״ש האריז״ל [האר״י זכרונו לברכה] בשער הנבואה פ״א108 וכמ״ש באגה״ק [באגרת הקודש] בד״ה עוטה אור שלמעלה מנו״ה [מנצח והוד] אין שום השגה לנביא וחוזה.109
Therefore even the prophecy of Moshe was only from the level of Netzach (victory) and Hod (splendor), as the Arizal, of blessed memory, wrote in Sha’ar HaNevuah, chapter 1, and as is written in Iggeres HaKodesh, in the epistle beginning “He wraps [Himself in] light”: that above Netzach and Hod there is no apprehension at all for a prophet or seer.
This is why even Moshe’s prophecy came from Netzach and Hod. The Kehot note quotes the Arizal’s Sha’ar HaNevuah: Moshe, master of all the prophets, prophesied from the first two joints of Z’eir Anpin’s Netzach and Hod, from their inner side, where no other prophet could; and Iggeres HaKodesh, in “He wraps Himself in light,” says that above Netzach and Hod a prophet has no apprehension at all.


ולכן התהוות נה״י [נצח הוד יסוד] חדשים שהם בחי׳ עצה הנ״ל איך להשפיע למקור דבי״ע נמשך דוקא מבחינת הכתר.
Therefore the coming into being of the new Netzach, Hod and Yesod, which are the level of the counsel mentioned above — how to impart to the source of Beriah, Yetzirah and Asiyah — is drawn specifically from the level of Keser (the Crown).
Since Netzach and Hod are the “counsel” that adapts divine light for the source of the lower worlds, their new form must come from Keser, the highest level.


ע״ד המגביהי לשבת המשפילי לראות110 בשמים ובארץ111 דהפי׳ כי לפי שהוא גבוה מאד נעלה ע״כ שמים וארץ ומעלה ומטה שוין לפניו.
This is along the lines of “Who is enthroned on high, who lowers [Himself] to look upon heaven and earth”: the meaning is that because He is exceedingly high and exalted, therefore heaven and earth, above and below, are equal before Him.
The verse “Who is enthroned on high, who lowers [Himself] to look upon heaven and earth” illustrates this. Because G-d is so exalted, heaven and earth, high and low, are equal before Him.


ולכן משפילי לראות אפי׳ [אפילו] בארץ כמו בשמים כו׳. וזהו מ״ש בזהר פ׳ בלק (דקצ״ג ע״ב) ע״פ ה׳ אלקי אתה ארוממך אודה שמך
Therefore He “lowers [Himself] to look” even upon the earth as upon heaven, etc. And this is what is written in the Zohar, Parshas Balak (folio 193b), on the verse “Havayah, You are my G-d; I will exalt You, I will praise Your Name,
Therefore He can look down upon the earth as readily as upon heaven. The Zohar on Balak makes the same point on Yeshayahu’s phrase “counsels from afar.”


כי112 עשית פלא עצות מרחוק אמונה אמן (בישעיה סי׳ כ״ה) עצות מרחוק מאן נינהו אינן תרין בדי ערבות דכל עיטא דנביאים מתמן אתיא113 אינון איקרון עצות מרחוק.
for You have done wonders, counsels from afar, in faithfulness, truth” (in Isaiah, chapter 25): “‘Counsels from afar’ — who are they? These are the two willow branches (badei aravos), for all the counsel of the prophets comes from there; they are called ‘counsels from afar.’”
The Zohar explains “counsels from afar” as the “two willow branches,” Netzach and Hod, from which all the counsel of the prophets comes.


ור״ל [ורוצה לומר] שבחי׳ נו״ה [נצח והוד] שנק׳ עצות הם מקבלים הכח לזה מרחוק דהיינו מבחי׳ חכמה וכתר וכמ״ש אמרתי אחכמה114 והיא רחוקה ממני.
That is to say, the level of Netzach and Hod, which are called “counsels,” receive the power for this “from afar,” that is, from the level of Chochmah (wisdom) and Keser; as it is written, “I said, ‘I will become wise,’ but it is far from me.”
The Alter Rebbe adds that they are “from afar” because they draw their power from far above, from Chochmah and Keser, of which King Shlomo said, “I said, ‘I will become wise,’ but it is far from me.”


וע״ז נאמר ג״כ כי עשית פלא כו׳ שנמשך מבחי׳ פלאות חכמה שלמעלה מהשכל המושג כו׳ וזהו פלא יועץ115 כו׳ ע״ש.
And of this it is also said, “for You have done wonders,” etc.: that it is drawn from the level of the wonders of wisdom (pela’os chochmah), which are above the intellect that can be grasped, etc. And this is “Wondrous Counselor” (pele yo’etz), etc.; see there.
“You have done wonders” alludes to the “wonders of wisdom,” which are beyond the intellect that can be grasped. The phrase “Wondrous Counselor” (pele yo’etz) joins the two: counsel rooted in wonder.


וזהו ענין חגרה בעוז116 דוקא מתניה כנ״ל וזהו ענין מעלת ומדרגת הבחי׳ בתורה מה שנקרא לחם שהוא בנו״ה [בנצח והוד] וז״ש [וזהו שכתוב] בזהר (פ׳ פנחס דרי״ז ע״ב)
And this is the matter of “She girds with strength” specifically “her loins,” as mentioned above. And this is the matter of the superiority and rank of the level in the Torah that is called bread, which is in Netzach and Hod. And this is what is written in the Zohar (Parshas Pinchas, folio 217b):
This is why “She girds her loins with strength” stresses the loins: the Torah’s strength reaches Netzach and Hod. The “bread” of the Torah, which is in Netzach and Hod, therefore has a high rank, as the Zohar on Pinchas describes.


ההוא לחם דאזילו שחקים וטחנין מנא למיכלא דצדיקייא117 כו׳ וכמ״ש לעיל עד״מ שמפרר החטה לחלקים דקים מאד.
“That bread for which the Shechakim go and grind manna as food for the tzaddikim,” etc.; and as was written above, by way of analogy, that one crushes the wheat into very fine particles.
The Zohar speaks of the bread that the Shechakim grind into manna for the righteous, like the miller in the analogy, who crushes wheat into fine flour.


כך נמשכו אותיות התורה למטה עד שכל אדם יוכל לקבל כו׳ וכן התחלקות הלכות תשבע״פ [תורה שבעל פה].
So were the letters of the Torah drawn down below, until every person is able to receive [them], etc.; and so too the division of the laws of the Oral Torah.
So the letters of the Torah were “ground” and brought down until every person can receive them, and so too the laws of the Oral Torah were divided into many particulars.




7וא״כ אף שנשפל למטה מבחי׳ יין ואין בו טעם מתיקות וכמו נו״ה [נצח והוד] נק׳ בדי ערבות118 שאין בהם טעם כו׳ אעפ״כ [אף על פי כן] שרשן גבוה יותר דהיינו מבחי׳ החכמה והכתר כנ״ל וזהו עצות מרחוק.
If so, although [bread] is lowered beneath the level of wine and has no taste of sweetness, just as Netzach (victory) and Hod (splendor) are called “willow branches,” which have no taste, etc., nevertheless their root is higher, that is, from the level of Chochmah (wisdom) and Keser (the Crown), as mentioned above. And this is “counsels from afar.”
So bread is lower than wine and has no sweetness, just as Netzach and Hod are called “willow branches,” which have no taste; yet their root is higher, in Chochmah and Keser. That is the meaning of “counsels from afar.”


וכמו שאמר שלמה המלך ע״ה [עליו השלום] והיא רחוקה ממני119 ששרשה משכל הנעלם מכל רעיון120 ונק׳ פלא כו׳
And as King Shlomo, peace be upon him, said, “but it is far from me”: for its root is from the intellect that is hidden from all thought, and it is called pele (wonder), etc.;
King Shlomo’s words “but it is far from me” refer to this distant root: an intellect hidden beyond all thought, which is called pele, “wonder.”


ומשם נמשכה בבחי׳ נו״ה [נצח והוד] להיות בבחי׳ לחם חטה ע״י שמפרר החטה לחלקים דקים כנ״ל וזהו ממרחק תביא לחמה121122 וכמ״ש בזהר (פ׳ צו דל״ה ע״ב)
and from there it was drawn into the level of Netzach and Hod, to be in the form of bread of wheat, by crushing the wheat into fine particles, as mentioned above. And this is “From afar she brings her bread,” as is written in the Zohar (Parshas Tzav, folio 35b).
From that hidden height it descends into Netzach and Hod and becomes “bread of wheat,” ground fine as explained above. The verse about the woman of valor, “From afar she brings her bread,” which the Zohar on Tzav expounds, says exactly this.


ור״ל [ורוצה לומר] שבחי׳ לחם שרשו ממקום גבוה מאד דהיינו מבחי׳ שהיא רחוקה מגדר ההשתלשלות ולכן לחם זה לבב אנוש יסעד.
That is to say, the level of bread has its root in a very high place, that is, from a level that is far from the bounds of the chain of descending worlds (hishtalshelus). Therefore this bread “sustains the heart of man.”
Bread is rooted in a level far beyond the chain of descending worlds. That is why this bread, rather than wine, “sustains the heart of man.”


ובזה יובן ג״כ ענין הלוחות דהנה מבואר במ״א ע״פ אם בחקתי תלכו123124 במ״ש חרות על הלוחות125 אשר נחקק מהם ובהם שזהו ענין גליף גליפו בטהירו עילאה126127 והיינו בחינת כתר ע״ש באריכות וגם
With this the matter of the Tablets will also be understood. For it is explained elsewhere, on the verse “If you walk in My statutes,” regarding what is written, “engraved upon the Tablets,” that [the letters] were engraved from them and in them: that this is the matter of “He engraved an engraving in the supernal luster” (galif gelifu bitehiru ila’ah), which is the level of Keser — see there at length; and also
The same principle explains the Tablets of the Covenant. A discourse on “If you walk in My statutes” explains that the letters were “engraved” in the stone itself, not written on it, and links this with the Zohar’s “He engraved an engraving in the supernal luster,” the level of Keser.


לכן יש תר״ך אותיות128 בעשרת הדברות וצ״ל דהנה בפרדס בעה״כ [בערכי הכינויים] כ׳ [כתב] שהלוחות הם נצח והוד וכ״כ [וכן כתב] באוצ״ח [באוצרות חיים] דפ״ה ובע״ח [ובעץ חיים] של״ז פ״ו.
therefore there are 620 letters in the Ten Commandments. Yet this needs to be understood, for in Pardes, in Erchei HaKinuyim, he wrote that the Tablets are Netzach and Hod; and so it is written in Otzros Chaim, folio 85, and in Etz Chaim, Sha’ar 37, chapter 6.
For this reason the Ten Commandments have 620 letters, the numerical value of keser (crown). But the Kabbalists (Pardes, Otzros Chaim and Etz Chaim) say that the Tablets are Netzach and Hod, which seems to contradict this.




8ולפי הנ״ל א״ש [אתי שפיר] והיינו ע״ד מ״ש בפע״ח [בפרי עץ חיים] בפי׳ אל עליון כתר129 גומל חסדים טובים130 נו״ה [נצח והוד] דאבא וכנ״ל.
According to what was said above, this is well resolved; and this is along the lines of what is written in Pri Etz Chaim in the explanation of “Kel Elyon”: Keser (the Crown); “who bestows good kindnesses”: the Netzach (victory) and Hod (splendor) of Abba, as mentioned above.
The difficulty is resolved by what was said above: Netzach and Hod are drawn from Keser, so the Tablets can be both. Pri Etz Chaim reads the Amidah’s “Kel Elyon” as Keser and “who bestows good kindnesses” as the Netzach and Hod of Abba, joining the two.


ועמ״ש מענין אותיות התורה בד״ה נר חנוכ131 ה כו׳ מזוזה מימין132 כו׳ וזהו בחי׳ לחם וכמ״ש בד״ה וספרתם לכם133 גבי חטה כ״ב אתוון דאורייתא ששרשן מאותיות החקיקה כו׳ ע״ש:
And see what is written on the matter of the letters of the Torah in the discourse beginning “The Chanukah lamp,” etc., “the mezuzah on the right,” etc.; and this is the level of bread. And as is written in the discourse beginning “And you shall count for yourselves,” regarding wheat: the 22 letters of the Torah, whose root is from the engraved letters, etc.; see there.
On the letters of the Torah the text refers to the discourse on the Chanukah lamp and the mezuzah, and identifies the letters with “bread.” The discourse on counting the Omer links wheat (22 in numerical value) with the 22 letters of the Torah, rooted in the engraved letters of the Tablets.




Section 5 · ¶9–17
The two loaves: Written and Oral Torah
9ד וביאור הענין דלחמו בלחמי. הנה שתי הלחם הם תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]134 וזהו ג״כ ענין לחמו ולחמי.
4. The explanation of the matter of “lachamu belachmi”: the two loaves (shtei halechem) are the Written Torah and the Oral Torah, and this is also the matter of lachamu and lachmi.
Section 4 explains “lachamu belachmi”: the two loaves offered on Shavuos are the Written Torah and the Oral Torah. The two forms of the word for bread correspond to the two Torahs.


כי לחמו לשון רבים זהו תשבע״פ [תורה שבעל פה] ולחמי לשון יחיד זהו תשב״כ [תורה שבכתב]. כי הנה תשבע״פ [תורה שבעל פה] עיקרה להשיג
For lachamu, in the plural, is the Oral Torah, and lachmi, in the singular, is the Written Torah. For the essence of the Oral Torah is to grasp
Lachamu is a plural form and stands for the Oral Torah; lachmi (“my bread”) is singular and stands for the Written Torah. The reason is that the Oral Torah is essentially comprehension.


ולהבין הדין וההלכה שאם אומר ההלכה ואינו מבין אינו נחשב לו ללימוד כלל (כמ״ש במג״א [במגן אברהם] סי׳ נ׳)135 ומאחר שהוא בבחינת השגה הרי כל א׳ משיג לפי מדרגתו
and understand the law and the halachah; for if one says the halachah and does not understand [it], it is not considered study for him at all (as is written in the Magen Avraham, section 50). And since it is in the mode of comprehension, each one comprehends according to his level;
Studying the Oral Torah means understanding the law; the Magen Avraham rules that reciting halachah without understanding it does not count as study. Since it depends on comprehension, each person grasps it according to his own level.


ולכן נקרא לחמו לשון רבים שיש לכל א׳ חלק בפ״ע [בפני עצמו] כפי ערך השגתו והוא רשות הרבים.
therefore it is called lachamu, in the plural, for each one has a portion of his own according to the measure of his comprehension; and it is the public domain (reshus harabim).
That is why it is called by a plural word: each person has his own portion according to his understanding, and so it is like the “public domain,” shared by many.


ותשב״כ [ותורה שבכתב] נקרא לחמי לשון יחיד דהנה עיקר תשב״כ [תורה שבכתב] היא הכתובה תמונת אותיות כפי התמונה כן הוא רמיזתו למעלה.
And the Written Torah is called lachmi, in the singular, for the essence of the Written Torah is what is written, the form of the letters: according to the form, so is its allusion above.
The Written Torah is singular because its essence is the written text itself, the form of the letters, and each form alludes to something above.


אבל השגת שכל האדם אין בהם כלל כי הם למעלה מן השכל כו׳ חכים ולא בחכמה ידיעא136137
But in them there is no comprehension of the human intellect at all, for they are above the intellect, etc.: “wise, but not with a known wisdom.”
Human comprehension has no part in the letters as such, for they are above intellect, like G-d, of whom the Tikkunei Zohar says, “You are wise, but not with a knowable wisdom.”


ולכן נקרא תורה שבכתב ואין תלוי בדעת ואפילו ע״ה [עם הארץ] אם אמר הפסוק בלתי שום דעת כלל נקרא עוסק בתורה שבכתב ולפיכך כל ע״ה [עם הארץ] מברך ברכות התורה בשחר לפני הפסוקים וכן כשעולה לס״ת [לספר תורה].
Therefore it is called the Written Torah, and it does not depend on understanding. Even an unlearned person (am haaretz), if he said a verse without any understanding at all, is called one who is occupied in the Written Torah; therefore every unlearned person recites the blessings over the Torah in the morning before the verses, and likewise when he is called up to the Torah scroll.
So the Written Torah does not depend on understanding: even an unlearned person who says a verse without understanding it is engaged in Torah. That is why everyone says the blessings over the Torah each morning before the verses, and when called up to the Torah scroll.




10ולכן דברים שבכתב138 אי אתה רשאי לאומרן בע״פ [בעל פה] כי באמת א״א להביאם בשכל ודעת וכן דברים שבע״פ [שבעל פה] אי אתה רשאי לאומרן בכתב
Therefore, “matters that are written, you are not permitted to say orally,” for in truth it is impossible to bring them into intellect and understanding; and likewise, “matters that are oral, you are not permitted to say in writing,”
This is why the Talmud rules that “matters that are written may not be said by heart, and matters that are oral may not be written”: the Written Torah cannot be fully brought into human understanding.


כי הם הדעת והכתיב הוא למעלה מהדעת139 כו׳ וע״כ נקרא תשב״כ [תורה שבכתב] לחמי לשון יחיד דלא שייך לומר בה התחלקות המדרגות כ״א [כל אחד / כל אחת] לפי השגתו מאחר שבאמת היא למעלה לגמרי מהשכל כו׳
for they are understanding (daas), whereas the written is above understanding, etc. Therefore the Written Torah is called lachmi, in the singular, for one cannot speak of it in terms of a division of levels, each one according to his comprehension, since in truth it is entirely above the intellect, etc.;
The Oral Torah is understanding itself, while the written text is above understanding. So the Written Torah is “singular”: one cannot speak of it as divided into levels, each according to his grasp.


והפשטיות המושג נקרא רק לבושא דאורייתא לגבי פנימיותו הרמוז בהאותיות ועמ״ש בפ׳ ברכה בד״ה תורה צוה140 כו׳ ע״ש.
and the plain meaning that is grasped is called only “the garment of the Torah” compared to its inner dimension (pnimiyus), which is alluded to in the letters. And see what is written in Parshas Berachah, in the discourse beginning “Torah tzivah” (“The Torah [that Moshe] commanded”), etc.; see there.
Even the plain meaning we grasp is only “the garment of the Torah,” compared with the inner dimension hidden in its letters. The text refers to the discourse on “Torah tzivah” in Parshas Berachah.




11ועוד טעם שנקרא תשבע״פ [תורה שבעל פה] לחמו לשון רבים דהנה מבואר במ״א באגה״ק [באגרת הקודש] ד״ה והמשכילים141 יזהירו וז״ל [וזה לשונו]
There is a further reason why the Oral Torah is called lachamu, in the plural: for it is explained elsewhere, in Iggeres HaKodesh, in the epistle beginning “And the wise will shine,” and these are its words:
A second reason the Oral Torah is called by a plural word comes from Iggeres HaKodesh, in the epistle “And the wise will shine.”


והנה כשהמל׳ דאצילות מתלבשת בק״נ [בקליפת נוגה] כדי לברר הניצוצות שנפלו בשבה״כ [בשבירת הכלים]142 אזי גם המלכות דאצילות נקרא בשם עה״ד [עץ הדעת] טו״ר [טוב ורע] לגבי ז״א דאצילות שאינו יורד שם ונקרא עץ החיים כו׳
“Now, when the Malchus (sovereignty) of Atzilus is enclothed in kelipas nogah in order to refine the sparks that fell in the shattering of the vessels, then the Malchus of Atzilus too is called by the name ‘the Tree of Knowledge of good and evil’ relative to the Z’eir Anpin of Atzilus, which does not descend there and is called ‘the Tree of Life,’” etc.
There the Alter Rebbe writes that when Malchus of Atzilus clothes itself in kelipas nogah, the realm of mixed good and evil, to refine the fallen sparks, it is called “the Tree of Knowledge of good and evil.” Z’eir Anpin, which does not descend there, is called “the Tree of Life.”


יעו״ש [יעויין שם] ונודע כי עיקר בחינת רשות הרבים טורי דפרודא143144 הוא בשבה״כ [בשבירת הכלים] וע״כ גם המלכות שהיא בחינת תשבע״פ [תורה שבעל פה] מל׳ קרינן לה145146 שמתלבשת שם כדי לברר הניצוצות נקרא ג״כ בלשון רבים
See there. And it is known that the principal level of the public domain, “the mountains of separation,” is in the shattering of the vessels. Therefore Malchus too, which is the level of the Oral Torah (“the Oral Torah, we call her Malchus”), since she is enclothed there in order to refine the sparks, is also called in the plural,
The realm of plurality, called “the public domain” and “the mountains of separation,” began with the shattering of the vessels. Malchus, which is the Oral Torah, enters that realm to refine its sparks, and so it too is called by a plural term.


כמו שנקרא בשם עה״ד [עץ הדעת] וזהו ענין ורב להושיע147 כל רב מבבל148149 כמ״ש במ״א150 משא״כ תשב״כ [תורה שבכתב] שהיא בחי׳ ז״א דאצי׳ שאינו יורד שם נק׳ לחמי ל׳ [לשון] יחיד:
just as she is called by the name “the Tree of Knowledge.” And this is the matter of “and great (rav) to save”: every “Rav” is from Bavel, as is written elsewhere. Whereas the Written Torah, which is the level of the Z’eir Anpin of Atzilus, which does not descend there, is called lachmi, in the singular.
This is hinted in “great (rav) to save” and in the saying that every “Rav” is from Bavel, Babylon, the land of exile, where Malchus refines the sparks. The Written Torah, Z’eir Anpin, does not descend there and remains “singular.”




12ומעתה יובן ג״כ מה שבחי׳ ב׳ התורות תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] נקראו בשם שתי הלחם דוקא. דעחם היות שמבואר הטעם דבתשבע״פ [דבתורה שבעל פה] שייך לחמו ל׳ [לשון] רבים ובתשב״כ [ובתורה שבכתב] לחמי
Now it will also be understood why the level of the two Torahs, the Written Torah and the Oral Torah, are called by the name “the two loaves” specifically. For although the reason has been explained why lachamu, in the plural, applies to the Oral Torah, and lachmi,
With these explanations, a new question arises: why are the two Torahs called “the two loaves” in particular? The reason for the plural and singular forms has been given.


ל׳ [לשון] יחיד מ״מ צ״ל למה נרמז זה ההפרש שבין תשב״כ [תורה שבכתב] לתשבע״פ [לתורה שבעל פה] בבחי׳ לחם דוקא. הלא התורה נק׳ בכמה שמות לחם יין151 ושמן ולמה נרמזו בבחי׳ לחם דוקא.
in the singular, to the Written Torah, nevertheless we need to understand why this difference between the Written Torah and the Oral Torah is alluded to in the level of bread specifically. Is not the Torah called by several names — bread, wine and oil? Why, then, were they alluded to in the level of bread specifically?
But the Torah is called by several names, bread, wine and oil, as the Kehot note shows from the introduction to the Tikkunei Zohar. Why is the difference between the Written and the Oral Torah hinted specifically in bread?




13והן אמת י״ל [יש לומר] הטעם כפשוטו מפני דלחם זהו הנגלה שבתורה אשר בחלק הנגלה שייך לומר ב׳ בחי׳ הנ״ל דלחמו ולחמי
Now, it is true that the reason may be given simply: because bread is the revealed part of the Torah, and it is in the revealed part that one can speak of the two levels mentioned above, of lachamu and lachmi.
A simple answer: bread is the revealed part of the Torah, and only there does the distinction between plural and singular, lachamu and lachmi, apply.


אמנם באמת עוד אפשר לומר הטעם דהנה מבואר במ״א בפ׳ בשלח152 בענין לחם משנה153 דשבת שהם כנגד ב׳ בחי׳ לחם.
However, in truth one can give a further reason. For it is explained elsewhere, in Parshas Beshalach, on the matter of the double bread (lechem mishneh) of Shabbos, that they correspond to two levels of bread:
A deeper answer comes from the discourse in Parshas Beshalach on the double portion of bread (lechem mishneh) on Shabbos, which corresponds to two kinds of bread.


לחם מן הארץ154 ולחם מן השמים155156 שהוא המן וכנגד ב׳ לחמים אלו הם ב׳ ברכות ראשונות דבהמ״ז [דברכת המזון] ברכת הזן וברכת הארץ כו׳
bread from the earth, and bread from heaven, which is the manna; and corresponding to these two breads are the first two blessings of the Grace after Meals, the blessing “Who feeds” (HaZan) and the blessing of the Land, etc.
The two kinds are bread from the earth and the manna, bread from heaven. They correspond to the first two blessings of the Grace after Meals: “Who feeds” and the blessing for the Land.


דהנה פי׳ לחם מן הארץ כי בחי׳ ארץ הוא בחי׳ שם ב״ן [שם ב״ן] ולחם מן הארץ היינו בחי׳ בירורים דתהו שמתבררים ע״י המל׳ היורדת לברר כו׳
For the meaning of “bread from the earth”: the level of earth is the level of the Name Ban, and bread from the earth is the level of the refinements (beirurim) of Tohu, which are refined through Malchus (sovereignty), which descends to refine, etc.
“Earth” is the Name Ban, associated with Malchus; bread from the earth is the refining of the sparks of Tohu, accomplished as Malchus descends to refine them.


ולחם מן השמים ירד בזכות משה שהוא שם מ״ה [שם מ״ה] כו׳ וזהו ענין ברכת הזן שתיקן משה157 שהוא כנגד לחם מן השמים כו׳
And bread from heaven came down in the merit of Moshe, who is the Name Mah, etc. And this is the matter of the blessing “Who feeds,” which Moshe instituted, which corresponds to bread from heaven, etc.
The manna fell in Moshe’s merit, as the Talmud says, and Moshe is the Name Mah, associated with self-nullification. So the blessing “Who feeds,” which the Talmud says Moshe instituted, corresponds to bread from heaven.


וברכת הארץ נודה לך כנגד לחם מן הארץ כי יש ברכה והודאה יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה] כו׳ ע״ש באריכות.
And the blessing of the Land, “We thank You,” corresponds to bread from the earth; for there is blessing and thanksgiving, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), etc. See there at length.
The blessing for the Land, “We thank You,” corresponds to bread from the earth. Blessing and thanksgiving correspond to the higher unity and the lower unity, as the Beshalach discourse explains at length.




14והנה תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] נקרא ג״כ שמים וארץ וכמ״ש במ״א בד״ה השמים כסאי158159 כו׳ ובאשר דוכתי.
Now, the Written Torah and the Oral Torah are also called heaven and earth, as is written elsewhere, in the discourse beginning “The heavens are My throne,” etc., and in other places.
The Written Torah and the Oral Torah are also called “heaven” and “earth,” as the Torah Ohr discourse on “The heavens are My throne” explains.


ולכן הן הן ג״כ ב׳ בחי׳ לחם הנ״ל תשבע״פ [תורה שבעל פה] שהיא בחי׳ מל׳ המתלבשת בק״נ [בקליפת נוגה] לברר הנצוצות שנפלו בשבה״כ [בשבירת הכלים] נקרא לחם מן הארץ
Therefore they are also precisely the two levels of bread mentioned above: the Oral Torah, which is the level of Malchus (sovereignty) that is enclothed in kelipas nogah to refine the sparks that fell in the shattering of the vessels, is called bread from the earth,
So they are also the two kinds of bread. The Oral Torah is Malchus, which clothes itself in kelipas nogah to refine the sparks that fell in the shattering of the vessels; it is “earth,” and so it is bread from the earth.


וזהו לחמו לשון רבים ותשב״כ [ותורה שבכתב] שהיא מבחי׳ ז״א שאינו יורד שם נקרא לחם מן השמים לחמי לשון יחיד.
and this is lachamu, in the plural; and the Written Torah, which is from the level of Z’eir Anpin (the emotive attributes), which does not descend there, is called bread from heaven: lachmi, in the singular.
Bread from the earth is the plural lachamu. The Written Torah, from Z’eir Anpin, which does not descend into kelipah, is “heaven”: bread from heaven, the singular lachmi.




15ועוד יתבאר זה יותר חממ״ש בפ׳ משפטים160 ע״פ כמעשה לבנת הספיר וכעצם השמים לטהר161 כו׳ שאותיות דתשב״כ [דתורה שבכתב] נק׳ אבנים שהן בריאה בידי שמים.
This will be explained further from what is written in Parshas Mishpatim on the verse “Like the work of the sapphire brick, and like the essence of the heavens for purity,” etc.: that the letters of the Written Torah are called stones, which are a creation by the hands of Heaven.
A discourse in Torah Ohr on “the sapphire brick” and “the essence of the heavens” adds to this: the letters of the Written Torah are called “stones,” which are created by Heaven.


וזהו ענין כעצם השמים ואותיות תשבע״פ [תורה שבעל פה] נק׳ לבנת הספיר והלבינה עשוי׳ [עשויים] ע״י האדם מעפר הארץ רק שנעשו ג״כ כאבנים.
And this is the meaning of “like the essence of the heavens.” And the letters of the Oral Torah are called “the sapphire brick,” and a brick is made by man from the dust of the earth, except that they too became like stones.
The letters of the Oral Torah are called a “brick,” which a person makes from the earth’s clay; yet once fired, bricks too become like stone. The Oral Torah, shaped by human understanding, attains the firmness of the Written Torah.




16ולכן שתי הלחם הם בנו״ה [בנצח והוד] דכמו הברכה על לחם מן הארץ נתקן בנודה לך בחי׳ הודאה כך תשבע״פ [תורה שבעל פה] הוא בחי׳ איהי בהוד
Therefore the two loaves are in Netzach (victory) and Hod (splendor). For just as the blessing over bread from the earth was instituted with “We thank You,” the level of thanksgiving (hoda’ah), so the Oral Torah is the level of “she in Hod”;
This is why the two loaves are Netzach and Hod. The blessing over bread from the earth is “We thank You” (nodeh lecha), an expression of thanksgiving (hoda’ah), and Hod is related to hoda’ah; so the Oral Torah is “she in Hod.”


וכמו הברכה על לחם מן השמים תיקן משה ברכת הזן כו׳ כך זהו תשב״כ [תורה שבכתב] איהו בנצח שהוא נקודת חיר״ק בחי׳ נקודה וביטול כי נצח ענף החכמה וכן משה בחי׳ נצח דאבא כו׳.
and just as over bread from heaven Moshe instituted the blessing “Who feeds,” etc., so this is the Written Torah, “He in Netzach,” which is the vowel-point chirik, the level of a point and of self-nullification (bittul); for Netzach is a branch of Chochmah (wisdom), and likewise Moshe is the level of the Netzach of Abba, etc.
The blessing over the bread from heaven, “Who feeds,” was instituted by Moshe, and the Written Torah is “He in Netzach.” Netzach’s vowel is chirik, a single dot, the shape of self-nullification; Netzach is a branch of Chochmah, and Moshe himself is the Netzach of Abba.




17ופי׳ לכו לחמו בלחמי162 היינו שיהי׳ [שיהיה] העסק בתשבע״פ [בתורה שבעל פה] לשמה שיהי׳ [שיהיה] לחמו ג״כ בבחי׳ לחמי למהוי אחד באחד.163164 והיינו כמ,ש וכל בניך למודי165 הוי׳.
And the meaning of “Come, eat of my bread” (lechu lachamu belachmi) is that the occupation with the Oral Torah should be for its own sake (lishmah), so that lachamu too should be in the mode of lachmi, “to be one in one.” And this is as it is written, “And all your children shall be taught of Havayah.”
“Come, eat of my bread” is an invitation to make the plural bread like the singular: to study the Oral Torah for its own sake (lishmah), so that it becomes one with the Written Torah, “one in one,” in the Zohar’s phrase. This is what “all your children shall be taught of Havayah” means.


ויובן זה ממ״ש במ״א בפ׳ בראשית166 בענין ב׳ ברכות ראשונות של נשואין יוצר האדם ואשר יצר את האדם שהם כנגד תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] ושלכך בברכת אשר יצר חותם בברוך כו׳ ע״ש.
This will be understood from what is written elsewhere, in Parshas Bereishis, on the matter of the first two of the wedding blessings, “Who forms man” and “Who formed man,” which correspond to the Written Torah and the Oral Torah; and that this is why the blessing “Who formed” concludes with “Blessed,” etc.; see there.
A Torah Ohr discourse in Bereishis explains the first two wedding blessings, “Who forms man” and “Who formed man,” as the Written and the Oral Torah, and why the second, longer blessing closes with “Blessed are You.”




Section 6 · ¶18
The waving of the two loaves
18ומעתה יובן ג״כ ענין תנופת שתי הלחם. כי הנה תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] נק׳ ג״כ חתן וכלה.
Now the matter of the waving (tenufah) of the two loaves will also be understood. For the Written Torah and the Oral Torah are also called groom and bride.
Now the waving of the two loaves on Shavuos can be explained. The Written and the Oral Torah are also called groom and bride.


ועד״מ כדי להיות יחוד חתן וכלה צ״ל תחלה בחי׳ נשואין שהוא בחי׳ חופה שהיא בחי׳ המקיף על שניהם
By way of analogy: for there to be the union of groom and bride, there must first be the level of nisuin (marriage), which is the level of the chuppah, which is the level of the makif (what encompasses) over both of them.
Before groom and bride can unite there must be the marriage itself, the chuppah, a canopy that encompasses both of them.


וזהו בחי׳ בעטרה שעטרה לו אמו167 שבחי׳ העטרה זהו בחי׳ כתר שלמעלה משתי הלחם שהם נו״ה [נצח והוד] איהו בנצח ואיהי בהוד168
And this is the level of “with the crown with which his mother crowned him,” for the level of the crown is the level of Keser (the Crown), which is above the two loaves, which are Netzach (victory) and Hod (splendor): “He in Netzach and she in Hod.”
That encompassing canopy is “the crown with which his mother crowned him,” Keser, which stands above the two loaves, Netzach and Hod, “He in Netzach and she in Hod.”


וזהו ענין שמניפין שתי הלחם להלותן לשרשן ומקורן בבחי׳ מקיף הנ״ל בחי׳ העטרה וכתר כו׳
And this is the matter of waving the two loaves: to raise them to their root and source in the level of the makif mentioned above, the level of the crown and Keser, etc.
Waving the loaves lifts them to their root, the encompassing level of the crown, Keser.


ועי״ז נעשה היחוד וההמשכה מתשב״כ [מתורה שבכתב] בתשבע״פ [בתורה שבעל פה] וכמש במ״א מענין זה בפ׳ הברכה בד״ה תורה צוה כו׳
And through this the union and the drawing down from the Written Torah into the Oral Torah come about, as is written elsewhere on this matter, in Parshas Berachah, in the discourse beginning “Torah tzivah,” etc.,
Through this lifting the two Torahs unite and the Written Torah flows into the Oral Torah, as explained in the discourse “Torah tzivah” in Parshas Berachah.


הנ״ל ועמ״ש גבי ענין לחם משנה שבשבת ג״כ עולי׳ [עולים] ב׳ לחמים הנ״ל לבחי׳ שלמעלה משניהם כו׳:
mentioned above. And see what is written regarding the matter of the double bread (lechem mishneh) of Shabbos: there too the two breads mentioned above ascend to the level that is above both of them, etc.
Likewise, the double bread of Shabbos rises to a level above both loaves.




Section 7 · ¶19–21
Seeing the crown from Beriah
19ה אך בחי׳ העטרה זו צ״ל צאינה וראינה מאצילות בהיכלות דבריאה כו׳. ולכאורה זה אינו מובן כלל איך
5. But this level of the crown must be “Go out and gaze”: [going out] from Atzilus into the chambers (heichalos) of Beriah, etc. At first glance this is not understood at all: how
Section 5 returns to the crown that must be seen by “going out” from Atzilus into the “chambers” of Beriah. At first sight this makes no sense.


בהיכלות דבריאה יוכלו לראות מה שא״א לראות באצי׳ והלא אין ערוך בריאה לאצילות וכבר נז׳ [נזכר] למעלה שהוא ע״ד וכעין מ״ש מרחוק ה׳ נראה לי169 כו׳.
can they see in the chambers of Beriah what is impossible to see in Atzilus? Surely there is no comparison between Beriah and Atzilus! And it was already mentioned above that this is along the lines of, and akin to, what is written, “From afar Havayah appeared to me,” etc.
How can what cannot be seen in Atzilus be seen in Beriah, which bears no comparison to it? It was already suggested that this is like the verse “From afar Havayah appeared to me”: some things can be seen only from a distance.


אך י״ל [יש לומר] עוד דהנה כעין זה איתא בפע״ח [בפרי עץ חיים] גבי כוונת ק״ש [קריאת שמע]170 כי אין בנו כח לעורר או״א [אבא ואימא] בהיותנו באצי׳171 רק בהיותנו למטה בבריאה כו׳ ע״ש.
But it may further be said: something like this is found in Pri Etz Chaim regarding the kavanah of the Shema, that we do not have the power to arouse Abba and Imma (Chochmah and Binah) when we are in Atzilus, but only when we are below, in Beriah, etc.; see there.
A parallel is in Pri Etz Chaim on the kavanah of the Shema: we cannot arouse Abba and Imma while we are in Atzilus (during the Amidah), but only while we are in Beriah (during the Shema). The lower position has a power the higher one lacks.


ואפשר לומר ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] בגמ׳ [בגמרא] (ביבמות דמ״ט)172 גבי מנשה שהרג את ישעי׳ [ישעיה] אמר רבא מידן דייני׳ [דייני] וקטלי׳ [וקטלי] אמר לי׳ משה רבך אמר
And it is possible to say [this] along the lines of what our Sages, of blessed memory, said in the Gemara (in Yevamos, folio 49) regarding Menasheh, who killed Yeshayahu: Rava said, he judged him and killed him. He said to him, “Moshe your teacher said,
A further explanation comes from the Talmud’s account of King Menasheh’s trial of the prophet Yeshayahu. Menasheh charged that Yeshayahu contradicted Moshe.


כי לא יראני173 האדם וחי ואתה אמרת ואראה את174 ה׳ כו׳ ופריך הש״ס [הששה סדרים] מ״מ קשו קראי אהדדי ומשני כדתני׳ [כדתניא] כל הנביאים נסתכלו באספקרליא שאינה מאירה משה רבינו נסתכל באספקלריא175 המאירה.
‘For man shall not see Me and live,’ and you said, ‘And I saw Ado-nai,’” etc. And the Talmud raises the difficulty: in any case, the verses contradict one another! And it answers, as it was taught: “All the prophets gazed through a speculum that does not shine (aspaklaria she’einah me’irah); Moshe our teacher gazed through the speculum that shines (aspaklaria hame’irah).”
Moshe said, “Man shall not see Me and live,” yet Yeshayahu said, “I saw Ado-nai.” The Talmud answers that the other prophets saw through a speculum that does not shine, while Moshe saw through a speculum that shines.


ומבואר הפי׳ במ״א (בד״ה ת״ר [תנו רבנן] נר חנוכה176 ב״ש [בית שמאי] אומרים כו׳) דאספקלריא המאירה היינו עד״מ זכוכית הבהירה אשר בה ועל ידה יכולים לראות גם מרחוק ורואים מהות הדבר ועצמותו ממש.
The meaning is explained elsewhere (in the discourse beginning “Our Rabbis taught: The Chanukah lamp — Beis Shammai say,” etc.): the speculum that shines is, by way of analogy, clear glass, in which and through which one can see even from afar, and one sees the very nature and essence of the thing itself.
A Torah Ohr discourse on the Chanukah lamp explains the terms: the shining speculum is like clear glass, through which one sees even from afar and sees the thing itself.


אבל אספקלריא שאינה מאירה היא הזכוכית הנק׳ (שפיגע״ל) שיש צפוי דק על הזכוכית ולכן אין רואים בה
But the speculum that does not shine is the glass that is called (a shpigel [mirror]), which has a thin coating on the glass; therefore one does not see in it
The speculum that does not shine is a mirror, glass with a thin backing, which does not let one see through it.


ועל ידה מהות הדבר הנראה ממש רק דמותו ותבניתו וע״כ נק׳ אספקלריא שאינה מאירה שהרי אין רואים בה כלל מהות הדבר ממש משא״כ באספקלריא המאירה שרואי׳ [שרואים] עצם הדבר הנראה ממש
and through it the actual nature of the thing being seen, but only its likeness and form. Therefore it is called the speculum that does not shine, since one does not see in it at all the actual nature of the thing; whereas in the speculum that shines one sees the very essence of the thing being seen.
In a mirror one sees only an image of a thing, not the thing itself, whereas through clear glass one sees the thing itself.


אמנם מ״מ באספקלריא שאינה מאירה יכולים לראות עכ״פ [על כל פנים] הדמות גם מהדבר שא״א לראותו כלל ע״י אספקלריא המאירה כמו שיכולים לראות את עצמו ע״י (השפיגעל) וגם לראות מאחוריו.
Nevertheless, in the speculum that does not shine one can at any rate see the likeness even of a thing that cannot be seen at all through the speculum that shines; just as one can see oneself through (the shpigel), and also see what is behind one.
Yet a mirror can show what clear glass never can: one’s own face, and what is behind one.


רק שרואה הדמות ולא עצמיות המהות כו׳ אבל באספקלריא המאירה א״א לראות כלל א״ע [את עצמו] ולא מאחוריו עד״מ ועיין בפ׳ וארא (דכ״ג ע״ב)177 מענין אספקלריא המאירה ושאינה מאירה.
Only, one sees the likeness and not the essence of the nature, etc.; but in the speculum that shines one cannot see oneself at all, nor what is behind one, by way of analogy. And see [the Zohar,] Parshas Va’eira (folio 23b), on the matter of the speculum that shines and the one that does not shine;
It shows only an image, not the essence; but clear glass cannot show oneself or what is behind at all. The text points to the Zohar on Va’eira for the two kinds of speculum.


ובת״ז [ובתיקוני זהר] תיקון כ״ב ותיקון מ׳178 ובשער היחודים פרק א׳ ובסה״מ [ובספר הדרת מלך] סי׳ קנ״ו179 ובפרדס בעה״כ [בערכי הכינויים]180 ובמא״א [ובמאורי אור] באות אלף סעי׳ [סעיף] קנ״ט.181
and in the Tikkunei Zohar, Tikkun 22 and Tikkun 40; and in Sha’ar HaYichudim, chapter 1; and in Sefer Hadras Melech, section 156; and in Pardes, in Erchei HaKinuyim; and in Me’orei Or, letter alef, section 159.
Further Kabbalistic sources on the two kinds of speculum: the Tikkunei Zohar, Sha’ar HaYichudim, Sefer Hadras Melech, Pardes and Me’orei Or. The Kehot notes quote them: the shining speculum is Z’eir Anpin, which shines of itself, and the one that does not shine is Malchus, which has nothing of its own.


והנה מרבע״ה [משה רבינו עליו השלום] ראה באספקלריא המאירה אשר בה רואין המהות ממש ובבחינה זו נאמר כי לא יראני כו׳ משא״כ שאר הנביאים נתנבאו רק באספקלריא שאינה מאירה
Now, Moshe our teacher, peace be upon him, saw through the speculum that shines, in which one sees the actual nature; and of this level it is said, “For man shall not see Me,” etc. Whereas the other prophets prophesied only through the speculum that does not shine.
Moshe saw through the shining speculum, the essence itself, and of that level it is said, “Man shall not see Me and live.” The other prophets saw only through the speculum that does not shine.


וזהו שכל הנביאים נתנבאו בכה מוסיף עליהם משה שנתנבא בזה182183 ועמ״ש מענין זה בד״ה וידבר משה אל ראשי המטות184185 כו׳ ופי׳ כה היינו בחי׳ כדמותנו186 וזהו וביד הנביאים אדמה187 כו׳
And this is [the teaching] that all the prophets prophesied with “Thus” (koh), [and] Moshe surpassed them in that he prophesied with “This” (zeh). And see what is written on this matter in the discourse beginning “And Moshe spoke to the heads of the tribes,” etc. The meaning of koh is the level of “in our likeness,” and this is “and through the prophets I am imaged,” etc.
As Rashi says, the prophets prophesied with “Thus (koh) says Havayah,” while Moshe surpassed them with “This (zeh) is the word.” Koh means “a likeness,” as in “Through the prophets I am imaged.”


אך לפיכך יכול לראות גם בחי׳ עליונות יותר שלא ניתנו לירד ולהתגלות בבחי׳ אספקלריא המאירה כו׳ כנ״ל במשל ולכן באמת אמר ישעיה188 ואראה את ה׳ והיינו בבחינת אספשא״מ [אספקלריא שאינה מאירה] כו׳.
But for this very reason one can also see higher levels, which were not given to descend and be revealed in the mode of the speculum that shines, etc., as mentioned above in the analogy. Therefore Yeshayahu indeed said, “And I saw Ado-nai,” and this was in the mode of the speculum that does not shine, etc.
But precisely through the speculum that does not shine one can see higher levels, which never come down to be revealed through the shining speculum, just as a mirror shows what clear glass cannot. So Yeshayahu could truly say “I saw Ado-nai,” for his was a vision through the speculum that does not shine.




20ועד״ז מובן מש״כ [מה שכתוב] צאינה וראינה189 כו׳ שבחינת העטרה שהיא בחינת כתר א״א כלל לראות ולהשיג בבחינת אספקלריא המאירה אלא צאינה וראינה בבחינת אספקלריא שאינה מאירה שעי״ז וראינה בעטרה כו׳
In the same way is understood what is written, “Go out and gaze,” etc.: that the level of the crown, which is the level of Keser (the Crown), cannot be seen and apprehended at all in the mode of the speculum that shines; rather, “Go out and gaze” — in the mode of the speculum that does not shine, through which “gaze at the crown,” etc.
The same idea explains “Go out and gaze”: the crown, Keser, cannot be seen at all through the speculum that shines. It can be seen only by “going out” to the speculum that does not shine, and through it one “gazes at the crown.”


והנה נודע גם כן דההפרש שבין משה לשאר נביאים היינו שמשה היה רואה בעולם האצילות ע״י מעבר הבריאה משא״כ שאר הנביאים היו רואין בעולם האצילות ע״י התלבשות גמור בבריאה כו׳
Now, it is also known that the difference between Moshe and the other prophets is that Moshe would see into the World of Atzilus (Emanation) by way of passing through Beriah, whereas the other prophets would see into the World of Atzilus through its complete enclothing in Beriah, etc.
It is known that Moshe saw into Atzilus through Beriah as through an open passage, while the other prophets saw Atzilus only as it was fully clothed in Beriah.


ע׳ [עיין] בשע״ק [בשערי קדושה] ח״ג [חלק ג׳] ש״ו [שער ו׳] וע׳ בפי׳ הרמ״ז [הרב משה זכות] בפ׳ וארא (דכ״ג ע״א) בענין האבות ומשה וא״כ לפ״ז [לפי זה] צ״ל דגילוי האצי׳ נק׳ אספקלריא המאירה וכשהוא ע״י התלבשות גמור בבריאה נקרא אספקלריא שאינה מאירה.
See Sha’arei Kedushah, Part III, Sha’ar 6; and see the commentary of the Ramaz (Rabbi Moshe Zacuto) on Parshas Va’eira (folio 23a), on the matter of the Patriarchs and Moshe. If so, according to this we must say that the revelation of Atzilus is called the speculum that shines, and when it is through a complete enclothing in Beriah it is called the speculum that does not shine.
The text cites Sha’arei Kedushah and the Ramaz on the Zohar in Va’eira, on the Patriarchs and Moshe. It follows that the direct revelation of Atzilus is the speculum that shines, and Atzilus seen through its full enclothing in Beriah is the speculum that does not shine.


וא״כ לפ״ז [לפי זה] א״ש [אתי שפיר] הפי׳ דלעיל צאינה מאצי׳ בהיכלות דבריאה ושם וראינה כו׳ דהיינו ע״י אספקלריא שא״מ [שאינה מאירה] כו׳.
If so, according to this the explanation above is well resolved: “Go out” from Atzilus into the chambers of Beriah, and there “gaze,” etc., that is, through the speculum that does not shine, etc.
So the earlier explanation stands: “go out” of Atzilus into the chambers of Beriah, and “gaze” there, through the speculum that does not shine.




21ועד״ז יובן ג״כ מ״ש בפע״ח [בפרי עץ חיים] גבי ק״ש [קריאת שמע] כי הנה בחי׳ אספשא״מ [אספקלריא שאינה מאירה] שהראי׳ [שהראיה] נמשך בבחינת אור חוזר מחמת הצפוי דק המעכב ומונע התפשטות הראות כו׳
In the same way will also be understood what is written in Pri Etz Chaim regarding the Shema. For the level of the speculum that does not shine, in which the sight is drawn in the mode of returning light (or chozer) because of the thin coating that holds back and prevents the spreading of the sight, etc.,
The same applies to a teaching of Pri Etz Chaim on the Shema. In a mirror, sight is “returning light” (or chozer): the thin backing stops the sight from passing through and turns it back.


הוא בעבודה בחי׳ בכל מאדך190 שמחמת ההסתר דנה״ב [דנפש הבהמית] נעשה תוקף האהבה בבחי׳ מאד ועי״ז דוקא מעורר למעלה יותר ועמש״ל [ועיין מה שכתוב לעיל] בפי׳191 הראיני192 את מראיך193 כו׳
is, in [divine] service, the level of “with all your might (me’odecha)”: for because of the concealment of the animal soul, the intensity of love becomes the level of me’od (exceedingly), and through this specifically one arouses more above. And see what is written above on the explanation of “Show me your appearance,” etc.
In divine service this is “with all your might” (me’odecha): because the animal soul conceals G-dliness, love breaks out with an intensity “beyond measure” (me’od), and precisely this arouses a higher response above. The text refers to the earlier explanation of “Show me your appearance.”


ובחי׳ זו שייך בהיותנו בבריאה כו׳ וע״ד שנת׳ [שנתבאר] בביאור ע״פ שחורה אני ונאוה194 כו׳ שבירידת המל׳ בבריאה דוקא נעשית בחי׳ כלה כלתה נפשי195 כו׳
And this level applies when we are in Beriah, etc.; along the lines of what was explained in the explanation on the verse “I am black but comely,” etc.: that specifically through the descent of Malchus (sovereignty) into Beriah she becomes the level of kallah (bride): “my soul pines (kalsah),” etc.
This level belongs to our being in Beriah. As the explanation of “I am black but comely” says, Malchus becomes a “bride” (kallah) only by descending into Beriah, with the longing of “my soul pines (kalsah).”


ע״ש באריכות ועמ״שש בד״ה ואהי׳ [ואהיה] אצלו אמון196197 בפי׳ ממושבותיכם תביאו198 כו׳ שהוא בחי׳ ק״ש [קריאת שמע] שהיא מיושב כו׳ שמשם דוקא מביאין ומניפים שתי הלחם להעלותם לבחי׳ העטרה כו׳ והוא מטעם הנ״ל:199200201202203204205206207208209
See there at length. And see what is written in the discourse beginning “And I was with Him as a nursling (amon),” on the explanation of “From your dwellings you shall bring,” etc., that this is the level of the Shema, which is [recited] sitting (meyushav), etc., from where specifically one brings and waves the two loaves to raise them to the level of the crown, etc.; and this is for the reason mentioned above.
The discourse on “And I was with Him as a nursling” explains “From your dwellings (moshvoseichem) you shall bring” the two loaves as the Shema, which is said sitting (meyushav); from there the two loaves are brought and waved up to the crown. This fits the reason given here: the lower vantage of Beriah has the power to reach the highest.



In one’s avodah
Serve G-d with joy, but with joy in measure, which gladdens the heart without confusing the mind and arouses the crown; then let the running forth turn into returning, drawing the light down into Torah and mitzvos. Study the Oral Torah for its own sake, so that its many-sided understanding becomes one with the Written Torah. Value the Torah’s “bread,” its letters and its laws broken down so that everyone can receive them: even one who says a verse without understanding is engaged in Torah. And the concealment of the animal soul is not only an obstacle, for it calls forth a love “with all your might” that reaches higher than direct vision.
Questions for discussion
	Why does bread, which has no sweetness, “sustain the heart of man” more than wine, and what does this say about the letters and laws of the Torah?
	How does the analogy of a teacher who must adapt an idea for a young son explain why Netzach and Hod are rooted in Keser?
	In what sense is the Oral Torah “plural” and the Written Torah “singular,” and how does study lishmah make the plural like the singular?
	Why can a mirror show what clear glass cannot, and how does this explain that the crown is seen only from Beriah?
	How can G-d delight in the deeds of the tzaddikim without being a receiver?

Sources and references
Notes
Paragraph 1
1ביאור הדברים
The Kehot note records that a transcript (hanachah) of this explanation by the Mitteler Rebbe is printed there, so it can be compared with the version here.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ז ע׳ קעט. בביכל קטן שמינית בויגין שתח״י (לא, ב) בשינוי הל׳ מכאן גם מעט תוס׳ ביאור ופ״ג ופ״ד לי׳ שם רק מעט מפ״ה, יעו״ש. [כ]. ראה להלן בהוספות להערות וציונים השוואה לביאור זה.
2שער מוחין דצלם פ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ. ב. יותר מדויק לה״ט בפ״א, ע״ש היטיב וש׳ כ״ה דרוש ה׳ כ״ה לפנינו באמת. [כ].
3קדמאה י״ה
The Zohar counts the divine Names in order: “The first is Yah, because the yud includes the hei … therefore Chochmah is called Yah.” The Alter Rebbe cites it to show that Chochmah is the first level and the beginning of Atzilus.
Zohar, Vayikra 23:146–24:159ספר הזהר, ויקרא כ״ג:קמ״ו-כ״ד:קנ״ט
4ובחכמה אתברירו
The Kehot note gives this Zohar passage as the source: the dross is sifted out “from within thought” (machshavah), the level of Chochmah, and so everything is refined there. The Alter Rebbe uses it to show why Chochmah is the root of Atzilus, the world of repair.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. הובא באגה״ק סכ״ח בשם זוה״ק. וראה ע״ח שי״ח פ״ה. של״ט ד״א. טהמ״צ להצ״צ מחצית השקל. שם איסור אכילת בע״מ.
5והנה החכמה עצמה
Or HaTorah’s topical volume discusses this passage on the ten Sefiros within Chochmah and on Yisrael Sava; the next Kehot note quotes its comment on “the Yisrael below.”
Kehot’s noteראה אוה״ת ענינים ערך אוא״ס — הא׳ ע׳ קה.
6ע׳ בפע״ח שער חג המצות פ״א
The opening chapter of Pri Etz Chaim’s Gate of the Festival of Matzos, which the Alter Rebbe cites for the configurations of Chochmah: Abba and, below it, Yisrael Sava.
Pri Etz Chaim, Gate of Passover 1:1–2פרי עץ חיים, שער חג המצות א׳:א׳-ב׳
השער הכ״א הוא שער חג המצות ובו יתבאר ענין פסח ויציאת מצרים, מצות ומרורים, וד׳ כוסות, וסיפור הגדה. ויתחלק לח׳ פרקים: ענין פסח ויציאת מצרים. הלא ידעת, כי הראשונים סלקו השכינה עד רקיע הז׳, מחמת עונותיהם. אמנם ישראל שבאותו הדור, שהיו בגלות מצרים, היו סוד אותן ניצוצין של קרי, שהוציאם אדה״ר באותן ק״ל שנה, והם סוד דור המבול, שהיו ג״כ משחיתים זרעם על הארץ, להיותם באים משורש ההוא, עד שנימוחו. וז״ס, וירא ה׳ כי רבה רעת האדם ממש, כי סוד הקרי הנקרא רעה, והמוציא שז״ל נקרע רע, כמ״ש בזוהר על …
Pri Etz Chaim (Public Domain)
7היינו ישראל שלמטה
Or HaTorah suggests that “the Yisrael below” means Yisrael Zuta, that is, Z’eir Anpin, from which come the essence of the lofty souls called “brothers and friends” of Z’eir Anpin itself; Yisrael Sava is their source and root, perhaps akin to the level of their mazal.
Kehot’s note”י״ל שר״ל ישראל זוטא והוא בחי׳ ז״א שמשם עצם הנשמות הגבוהו׳ שנק׳ אחים וריעים לז״א ממש, ויש״ס היינו מקורן ושרשן ואולי כעין בחי׳ מזלייהו חזי” — אוה״ת ענינים שם.
8“My dove, in the clefts of the rock, in the covert of the cliff, show me your appearance.” These are the opening words of an earlier discourse in Shir HaShirim that discussed the soul’s mazal.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אבל אבא דילי הוה רב ויקירא ועתיק יומין
In the Zohar’s introduction the son of Rav Hamnuna Sava says that his father was like a great fish of the sea, “great and precious, and Atik Yomin.” The Alter Rebbe uses this to connect the sage’s soul with Yisrael Sava.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
but my father inhabited the great sea, he was a huge fish who embraced the great sea from one end to the other; he was mighty and noble and ancient of days so that he would swallow up all the other fishes in the sea and then release them again alive and filled with all the good things of the world. Like a mighty swimmer he could traverse the whole sea in one second. He shot me out like an arrow in the hand of a bowman and hid me …
The Zohar; London, Soncino Press, 1933 (Public Domain)
10שמבחי׳ תבונה נעשה כתר לז״א
Etz Chaim, Sha’ar 25, Derush 5, which the text cites in its parenthesis, explains how the Keser of Z’eir Anpin is made from the last third of the Tiferes of Tevunah. This is the pattern the Alter Rebbe uses to explain why Yisrael Sava can be called Atik Yomin.
Sefer Etz Chaim 25:5עץ חיים כ״ה:ה׳
… את המוחין דז״א לחוץ כנודע אבל עתה שנולדו א״צ ולכן מתפשטין בתוך הנה״י החדשים. ונבאר סדר התפשטותן בז״א כי הנה בוודאי שמן שליש ת״ת התחתון דתבונה נעשה כתר דז״א ובפרט כי הכתר הוא בחי׳ א׳ לבד ואינו נחלק לקוין וא״כ מוכרח הוא שבחי׳ שליש דת״ת הוא יהיה לבדו כתר ז״א ולא הנה״י החדשים. וביאור הדבר הנה אם כפי מה שחושבין בני אדם שהגלגלת הוא הכתר והמוחין חב״ד שבתוך הגולגלת א״כ נמצא היות חב״ד שהם המוחין גדולים לאין קץ על הגולגלת שהוא כתר יען הוא לבוש שלהם וזה לא יעלה …
Sefer Etz Chaim (Public Domain)
Paragraph 2
11שכתר אמיתי דז״א נעשה מא״א עצמו
Etz Chaim explains that the vessel of Z’eir Anpin’s Keser is made from the Tiferes of Imma, while “the true Keser is made from Arich Anpin itself.” Kehot notes that this is Sha’ar 23, chapter 7, in current editions (Sha’ar 22, chapter 3, in the Shklov printing the Alter Rebbe cites).
Sefer Etz Chaim 23:7עץ חיים כ״ג:ז׳
… כלי הכתר דז״א נעשה מת״ת דאמא ומת״ת דאבא נעשה (לו) נשמה שבכתר (שהוא ג׳ אור הדעת) וכבר ידעת שהכתר (דז״א) בבחי׳ או״מ וגם הכתר דז״א נעשה מת״ת דא״א וכתר אמיתי נעשה מא״א עצמו כנזכר בכוונת ליל שבועות ואין הכתר נמשך ובא עד שיושלם להתקן כל גופא. ובזה תבין בנשא דקכ״ג ע״ב כי או״א הם מוחא ולבא דאינון מלגאו וזו״ן הם גופא ורישא מלבר. ונראה כי הג״ר שהם חב״ד דז״א עצמו הם המוחין והם הנקראו פנימית אך החיצונות אפילו בראש עצמו נקרא ו״ק דז״א ובזה תבין מ״ש במ״א כי לעולם …
Sefer Etz Chaim (Public Domain)
12זכה יתיר יהבין ליה נשמתא מסטרא דאו״א
The Zohar lists the souls a person receives as his merit grows: at one stage he “is called a son of the Holy One, blessed be He,” and “if he merits more, they give him a neshamah from the side of Abba and Imma.” Etz Chaim builds on this passage to explain the root of souls in Abba and Imma.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
See, now. When a human being is born into the world he is given a soul (nephesh) from the primordial “animal” sphere, the sphere of purity, the sphere of those who are designated “Holy Wheels”-namely, the supernal order of angels. If he is more fortunate he will be endowed with a spirit (ruah) which appertains to the sphere of the Holy Hayoth. Should he possess still greater potential merit he is given a soul (neshamah) from the region of the Throne. These three grades of personality are the “maidservant”, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13שבאותו זיווג העליון דאו״א יוצאין משם נשמת בני אדם
Etz Chaim’s Gate of the Feminine and Masculine Waters, Derush 4, quoted here: souls come forth from the supernal union of Abba and Imma, but are completed only through the union of Z’eir Anpin and Nukva of Atzilus.
Sefer Etz Chaim 39:5עץ חיים ל״ט:ה׳
… בהתלבשות בתוכו. גם דע כי א׳ שבתוך הוא״ו דמ״ה וס״ג הוא בחי׳ אהי״ה כי א׳ דמילוי וא״ו דס״ג הוא עצמו מתלבש באות וא״ו דמילוי מ״ה שהוא גימטריא אדם והוא בחי׳ אהי״ה אלא שברדתה למטה להתלבש בא׳ זו דמילוי וא״ו הוא סוד אחוריים דאהי״ה א׳ א״ה אה״י אהי״ה שהוא גימטריא דם שהוא הנפש הנקרא דם כמ״ש כי הדם הוא הנפש ושיעורו הוא רביעית שהלא הוא רבוע של שם אהי״ה שיש בו ג״כ ד׳ אותיות. וז״ס רביעית דם הנזכר בגמרא ששהוא נקרא דם הנפש ורביעית דם הנפש זו שהוא אות א׳ …
Sefer Etz Chaim (Public Domain)
14“For the sake of my brothers and my friends, I will now speak peace within you.” The Mikdash Melech applies it to souls whose root in Abba and Imma makes them “brothers and friends” of Z’eir Anpin and Nukva.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אסרי לגפן
“Binding his foal to the vine”: from Yaakov’s blessing of Yehudah. These are the opening words of the discourse the text refers to on drawing the Name Mah down to refine the Name Ban.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ותאלצהו
“And she pressed him [with her words] every day and urged him.” The Alter Rebbe cites the verse about Shimshon as an illustration of delight at the culmination of union.
Judges 16:16שופטים ט״ז:ט״ז
וַיְהִי כִּי־הֵצִיקָה לּוֹ בִדְבָרֶיהָ כׇּל־הַיָּמִים וַתְּאַלְצֵהוּ וַתִּקְצַר נַפְשׁוֹ לָמוּת:
And it came to pass, when she pressed him daily with her words, and urged him, that his soul was vexed unto death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17יותר ממה שהעגל רוצה לינק
Rabbi Akiva’s saying: “More than the calf wishes to suckle, the cow wishes to nurse.” The Alter Rebbe uses it to show that the delight above is the delight of giving.
Pesachim 112a:12פסחים קי״ב א:י״ב
חֲמִשָּׁה דְּבָרִים צִוָּה רַבִּי עֲקִיבָא אֶת רַבִּי שִׁמְעוֹן בֶּן יוֹחַי כְּשֶׁהָיָה חָבוּשׁ בְּבֵית הָאֲסוּרִין. אָמַר לוֹ: רַבִּי, לַמְּדֵנִי תּוֹרָה, אָמַר: אֵינִי מְלַמְּדֶךָ. אָמַר לוֹ: אִם אֵין אַתָּה מְלַמְּדֵנִי אֲנִי אוֹמֵר לְיוֹחַי אַבָּא וּמוֹסֶרְךָ לַמַּלְכוּת. אָמַר לוֹ: בְּנִי, יוֹתֵר מִמַּה שֶּׁהָעֵגֶל רוֹצֶה לִינַק פָּרָה רוֹצֶה לְהָנִיק. אָמַר לוֹ: וּמִי בְּסַכָּנָה? וַהֲלֹא עֵגֶל בְּסַכָּנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “source of life” as the source of delights, to raise the question whether delight applies above.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19עוז וחדוה במקומו
“Majesty and splendor are before Him, strength and joy are in His place.” Cited with the previous verse as an apparent proof that there is delight and joy above.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ואהיה אצלו שעשועים
The Torah speaks: “And I was with Him as a nursling, and I was [His] delight every day.” The Alter Rebbe connects it with “the King’s delight in His own essence.”
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21הבן יקיר לי אפרים אם ילד שעשועים
“Is Ephraim a precious son to Me, a child of delights?” (31:19 in Kehot’s numbering). It is cited as Scripture’s witness that G-d delights in His people.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22קוב״ה אתי לאשתעשעא עם צדיקייא בג״ע
The Zohar describes how at midnight the Holy One, blessed be He, comes to delight with the tzaddikim in the Garden of Eden. The Alter Rebbe cites it as one of many such passages.
Zohar, Noach 34:272–35:283ספר הזהר, נח ל״ד:ער״ב-ל״ה:רפ״ג
Furthermore, the words of the Torah must be clearly articulated. Moreover, when a man gets up to study at midnight, at the time when the Holy One, blessed be He, comes to disport Himself with the righteous in the Garden of Eden, He and all the righteous in the Garden are listening to the words that issue from his mouth. Since that is so, that the Holy One, blessed be He, and all the righteous feel delight in listening to the words of the Torah at this time, should I …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23וממך הכל
David’s words: “For everything is from You, and from Your own hand we have given You.” Cited to show that G-d lacks nothing and cannot be a receiver.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24במי נמלך בנשמותיהן של צדיקים
The Midrash reads “they were the potters … with the king in his work” as the souls of the tzaddikim, with whom the Holy One, blessed be He, took counsel and created His world. The Alter Rebbe sees in it the root of the souls in G-d’s delight.
Ruth Rabbah 2:3רות רבה ב׳:ג׳
… וַיֹּאמֶר ה׳ אֶל משֶׁה כְּתָב לְךָ אֶת הַדְּבָרִים הָאֵלֶּה כִּי עַל פִּי הַדְּבָרִים הָאֵלֶּה וגו׳. הֵמָּה הַיּוֹצְרִים, עַל שֵׁם (בראשית ב, יט): וַיִּצֶר ה׳ אֱלֹקִים. דָּבָר אַחֵר, הֵמָּה הַיּוֹצְרִים, אֵלּוּ נַפְשׁוֹתֵיהֶם שֶׁל צַדִּיקִים, שֶׁבָּהֶם נִמְלַךְ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. יוֹשְׁבֵי נְטָעִים, עַל שֵׁם (בראשית ב, ח): וַיִּטַּע ה׳ אֱלֹקִים. וּגְדֵרָה, עַל שֵׁם שֶׁנֶּאֱמַר (ירמיה ה, כב): אֲשֶׁר שַׂמְתִּי חוֹל גְּבוּל לַיָּם. עִם הַמֶּלֶךְ בִּמְלַאכְתּוֹ, עִם מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא יָשְׁבוּ שָׁם נִשְׁמָתָן שֶׁל צַדִּיקִים שֶׁבָּהֶם נִמְלַךְ וּבָרָא …
Rabbi Menaḥem bar Avin interpreted the verse as referring to Moses. “And Yokim” (I Chronicles 4:22) – on the basis of: “Rise [kuma] L-rd, and let Your enemies be scattered” (Numbers 10:35). “And the people of Kozeva” (I Chronicles 4:22) – as he rendered the word of the Holy One blessed be He like falsehoods [kazav], as it is stated: “Why, L-rd, is Your wrath enflamed at Your people?” (Exodus 32:11). “Yoash” (I Chronicles 4:22) – as he despaired [nitya’ash] of living,” as it is stated: “And if not, please …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
25Sarah’s words at Yitzchak’s birth: “Elokim has made laughter for me.” The Alter Rebbe reads the laughter as supernal delight that comes when the separate existence brought about by Elokim is nullified.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26לויתן זה יצרת לשחק בו
“This Leviathan You formed to sport with.” Cited for the same theme of supernal laughter and delight.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27צו את בנ״י ואמרת אליהם את קרבני לחמי
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings.” The opening words of the discourse in Parshas Pinchas to which the text refers.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28אני ה׳ אלקיכם אשר הוצאתי אתכם מאמ״צ
The last verse of the portion of tzitzis. Its opening words name a discourse in Parshas Shelach to which the text refers.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ה׳ לי בעוזרי
“Havayah is with me among my helpers.” The opening words of a discourse for Shemini Atzeres to which the text refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30שוש אשיש
“I will greatly rejoice in Havayah.” The discourse in Parshas Nitzavim reads the doubled verb as causative: Knesses Yisrael brings about joy in Havayah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ישמח ה׳ במעשיו
“May the glory of Havayah endure forever; Havayah will rejoice in His works.” The joy from above that the Shemini Atzeres discourse joins with Israel’s joy.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
32עשה רצונו כרצונך
Rabban Gamliel’s teaching: “Make His will as your will, so that He will make your will as His will.” The Alter Rebbe reads the two wills as below and above understanding.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
33בעטרה שעטרה לו אמו
“Go out and gaze, O daughters of Zion, at King Shlomo, at the crown with which his mother crowned him.” The verse of the maamar this biur explains.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34חצי ההין לפר ושלישית ההין לאיל
The measures of the wine libations: half a hin for a bull, a third of a hin for a ram, a quarter of a hin for a lamb. Cited to show that the “wine” of Binah must be measured.
Numbers 28:14במדבר כ״ח:י״ד
וְנִסְכֵּיהֶם חֲצִי הַהִין יִהְיֶה לַפָּר וּשְׁלִישִׁת הַהִין לָאַיִל וּרְבִיעִת הַהִין לַכֶּבֶשׂ יָיִן זֹאת עֹלַת חֹדֶשׁ בְּחׇדְשׁוֹ לְחׇדְשֵׁי הַשָּׁנָה:
And their drink-offerings shall be half a hin of wine for a bullock, and the third part of a hin for the ram, and the fourth part of a hin for a lamb. This is the burnt-offering of every new moon throughout the months of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35בינה דינין מתערין מינה
One of the Zohar passages Kehot gives for the principle that judgments (dinim) are aroused from Binah. This is why the drawing down of Binah, like the libations, must be in measure.
Zohar, Vayikra 23:146–24:159ספר הזהר, ויקרא כ״ג:קמ״ו-כ״ד:קנ״ט
R. Judah, commenting on the verse, “Let there be a firmament in the midst of the waters”, said: “Did not that firmament divide the upper from the lower waters there would be conflict between them. But that firmament keeps the peace between them, and the world is established only on peace. G-d is also called “peace”; He is peace, His name is peace, and all is bound together in peace.’ R. Abba said: ‘I see that this supreme Holy Name is altogether peace and altogether one, and paths diverge from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
36וישכר ויתגל בתוך אהלה
“He drank of the wine and became drunk, and he was uncovered within his tent.” Noach’s drunkenness illustrates wine without measure.
Genesis 9:21בראשית ט׳:כ״א
וַיֵּשְׁתְּ מִן־הַיַּיִן וַיִּשְׁכָּר וַיִּתְגַּל בְּתוֹךְ אׇהֳלֹה:
And he drank of the wine, and was drunken; and he was uncovered within his tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וירא חם
“And Cham, the father of Canaan, saw his father’s nakedness.” The consequence of Noach’s drunkenness.
Genesis 9:22בראשית ט׳:כ״ב
וַיַּרְא חָם אֲבִי כְנַעַן אֵת עֶרְוַת אָבִיו וַיַּגֵּד לִשְׁנֵי־אֶחָיו בַּחוּץ:
And Ham, the father of Canaan, saw the nakedness of his father, and told his two brethren without.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38“And wine gladdens the heart of man, to make the face shine with oil, and bread sustains the heart of man.” The whole section is built on this verse’s three foods.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ויעבור ה׳ על פניו
“And Havayah passed before him and proclaimed.” The Alter Rebbe uses “passed” for the light of Abba breaking through the lights of Imma.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ותחת אשר לא עבדת בשמחה
“Because you did not serve Havayah your G-d with joy and gladness of heart.” Joy in service is required, but it is only the beginning.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41שוב לאחד
Kehot gives the introduction to the Tikkunei Zohar as the source; it speaks of “if your heart runs, return,” the rhythm of running and returning (ratzo and shov) that the Alter Rebbe invokes here.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
42בת אבי היא
Avraham says of Sarah: “She is my father’s daughter, but not my mother’s daughter.” A Zohar passage on this verse is cited for the theme of Abba.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43שובה ישראל
“Return, O Israel, unto Havayah your G-d.” The opening words of a discourse for Shabbos Shuvah to which the text refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44יהודה אתה
“Yehudah, you, your brothers shall acknowledge you … your father’s sons shall bow down to you.” A discourse in Torah Ohr on this verse is cited regarding “your father’s sons.”
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“In the third month after the children of Israel went out of the land of Egypt.” The opening of the account of the giving of the Torah, and of a discourse on the strength the Torah gives the soul.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46רגליה יורדות מות
“Her feet go down to death.” Applied to Malchus as she descends into Beriah, Yetzirah and Asiyah.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שוקי האיש
“He does not desire the strength of the horse, nor delight in the legs of the man.” Kabbalah applies “the legs of the man” to Netzach and Hod.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48שהרי אין התינוק יודע לקרות אבא עד שיטעום טעם דגן
Rabbi Yehudah holds that the tree of knowledge was wheat, “for a child does not know how to call ‘Abba’ and ‘Imma’ until he tastes the taste of grain.” The Alter Rebbe uses it to link wheat with Chochmah.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
49כי לא על הלחם לבדו יחיה האדם
“For not by bread alone does man live, but by all that comes from the mouth of Havayah.” Bread, without sweetness, is the level of Malchus.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50לחמו בלחמי
Wisdom’s invitation: “Come, eat of my bread, and drink of the wine I have mixed.” Its two forms, lachamu and lachmi, become Hod and Netzach, the Oral and the Written Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51“When you come into the land of your dwellings, which I give you.” The opening words of a discourse the text refers to.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52Kehot’s note points to Zechariah 10:7 for these words.
Zechariah 10:7זכריה י׳:ז׳
וְהָיוּ כְגִבּוֹר אֶפְרַיִם וְשָׂמַח לִבָּם כְּמוֹ־יָיִן וּבְנֵיהֶם יִרְאוּ וְשָׂמֵחוּ יָגֵל לִבָּם בַּה׳
And they of Ephraim shall be like a mighty man, And their heart shall rejoice as through wine; Yea, their children shall see it, And rejoice, their heart shall be glad in the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53Kehot’s note points to Ezekiel 45:21 for these words.
Ezekiel 45:21יחזקאל מ״ה:כ״א
בָּרִאשׁוֹן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ יִהְיֶה לָכֶם הַפָּסַח חָג שְׁבֻעוֹת יָמִים מַצּוֹת יֵאָכֵל:
In the first month, in the fourteenth day of the month, ye shall have the passover; a feast of seven days; unleavened bread shall be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
54חגרה בעוז מתני׳
From the “woman of valor”: “She girds her loins with strength and makes her arms strong.” Read as the Torah giving strength to Netzach and Hod.
Proverbs 31:17משלי ל״א:י״ז
חָגְרָה בְעוֹז מׇתְנֶיהָ וַתְּאַמֵּץ זְרוֹעֹתֶיהָ:
She girdeth her loins with strength, And maketh strong her arms.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, יז.
55ומבואר בע״ח
Besides Etz Chaim’s Sha’ar Arich Anpin, chapter 7, near its end, the Kehot note points to the end of a discourse in Parshas Pekudei for the teaching that the new Netzach, Hod and Yesod come from Keser.
Kehot’s noteע׳ ש׳ א״א (פ״ז) קרוב לסופו. וע״ל פקודי (ח, א) סד״ה מחר חודש הנמצא בס׳ אור התורה ובבי׳[ואר] סי׳ ו. [כ].
56בפע״ח שער העמידה פי״ד
In Parshas Masei the Alter Rebbe quotes the same passage of Pri Etz Chaim and concludes that Netzach and Hod are rooted in Keser, above Abba and Imma.
Kehot’s noteוראה גם לעיל פ׳ מסעי צ, ג. האזינו עו, ג.
57אריך אנפין שהוא הכתר הנקרא אל עליון שהוא הגומל חסדים שהם נה״י דזעיר אנפין המוציא אותם בסוד תוספות מחדש
Pri Etz Chaim on the words “Kel Elyon, who bestows good kindnesses” in the Amidah: Arich Anpin, which is Keser, bestows the kindnesses that are the new Netzach, Hod and Yesod of Z’eir Anpin. The text quotes it word for word.
Pri Etz Chaim, Gate of the Silent Prayer 14:2פרי עץ חיים, שער העמידה י״ד:ב׳
גם תכוין עם הנ״ל, כי ע״י קונה שהוא מזלא עלאה, נעשה יסוד דז״א הנקרא הכל, כנזכר בכמה מקומות, איך נה״י דז״א הם תמיד ע״י תוספת הם באים, לכן אחיזת החיצונים בהם. וז״ס תחום שבת, ולפי שהם באים מחדש, לכן צריך לאור עליון דא״א לזיוג שלו כנ״ל, להאציל נה״י דז״א מחדש, ולכן ב׳ פעמים נרמז כאן א״א, א׳ הוא באל עליון, שהוא אריך אנפין, שהוא הכתר הנקרא אל עליון, שהוא הגומל חסדים, שהם נה״י דזעיר אנפין, המוציא אותם בסוד תוספת מחדש, מלשון ויגמל שקדים. וגם הוא קונה בסוד מזלא כנ״ל, ומוציא …
Pri Etz Chaim (Public Domain)
58לכל עושיהם
“The beginning of wisdom is the fear of Havayah; good understanding to all who practice them.” The Ramaz’s comment on this verse is cited for the new Netzach, Hod and Yesod.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כמו עד״מ כששותים . . להצהיל פנים משמן
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ תש.
60שכדי להשפיע צריך להתייעץ איך להשפיע בדרך שיוכל המקבל לקבל ההשפעה
The epistle “To understand a parable” explains that at the moment of giving one must take counsel how to give so that the recipient can receive, like a father teaching his son “a word fitly spoken,” little by little; this counsel is Netzach and Hod, “the counseling kidneys.” The text follows it closely.
Tanya, Iggeres HaKodesh 15:11תניא, אגרת הקדש ט״ו:י״א
וְאַחַר כָּךְ, בְּבוֹא הַהַשְׁפָּעָה לִידֵי מַעֲשֶׂה, דְּהַיְינוּ בִּשְׁעַת הַהַשְׁפָּעָה מַמָּשׁ צָרִיךְ לְהִתְיַעֵץ אֵיךְ לְהַשְׁפִּיעַ, בְּדֶרֶךְ שֶׁיּוּכַל הַמְקַבֵּל לְקַבֵּל הַהַשְׁפָּעָה, כְּגוֹן שֶׁרוֹצֶה לְהַשְׁפִּיעַ דְּבַר חָכְמָה לְלַמְּדָהּ לִבְנוֹ, אִם יֹאמְרֶנָּה לוֹ כּוּלָּהּ כְּמוֹ שֶׁהִיא בְּשִׂכְלוֹ – לֹא יוּכַל הַבֵּן לְהָבִין וּלְקַבֵּל, רַק שֶׁצָּרִיךְ לְסַדֵּר לוֹ בְּסֵדֶר וְעִנְיָן אַחֵר, ״דָּבָר דָּבוּר עַל אוֹפְנָיו״, מְעַט מְעַט.
Kehot Publication Society (CC-BY-NC)
61ששוחקים מן לצדיקים
The Talmud lists seven heavens; Shechakim is the one “in which millstones stand and grind manna for the righteous.” Netzach and Hod are identified with this heaven.
Chagigah 12b:5חגיגה י״ב ב:ה׳
… רָקִיעַ — שֶׁבּוֹ חַמָּה וּלְבָנָה כּוֹכָבִים וּמַזָּלוֹת קְבוּעִין, שֶׁנֶּאֱמַר: ״וַיִּתֵּן אוֹתָם אֱלֹקִים בִּרְקִיעַ הַשָּׁמָיִם״. שְׁחָקִים — שֶׁבּוֹ רֵחַיִים עוֹמְדוֹת וְטוֹחֲנוֹת מָן לַצַּדִּיקִים, שֶׁנֶּאֱמַר: ״וַיְצַו שְׁחָקִים מִמָּעַל וְדַלְתֵי שָׁמַיִם פָּתָח. וַיַּמְטֵר עֲלֵיהֶם מָן לֶאֱכוֹל וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
62חטה . . כ״ב אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תט״ז). שם (תס״ט) קי, ב-ד. [כ].
63מיהו בפרשה בראשית (ד״ו ע״א)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמובא גם לעיל פ׳ צו יא, א. וראה מאמרי אדה״א במדבר כרך ב ע׳ שעט.
64בע״ח שכ״ב פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שכ״ג רפ״ז. [כ].
65ועיין בזהר משפטים דקכ״א סע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הלשון ביהל אור ע׳ תפז. וראה לעיל יט, ג.
66למען אחי ורעי
The words here quote Psalms 122:8; the passage is shown below.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
67ומקור נש״י
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פנחס ע׳ א׳קמ.
68ותאלצהו
Kehot’s note points to Judges 16:16 for these words.
Judges 16:16שופטים ט״ז:ט״ז
וַיְהִי כִּי־הֵצִיקָה לּוֹ בִדְבָרֶיהָ כׇּל־הַיָּמִים וַתְּאַלְצֵהוּ וַתִּקְצַר נַפְשׁוֹ לָמוּת:
And it came to pass, when she pressed him daily with her words, and urged him, that his soul was vexed unto death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים טז, טז.
69כי עמך מקור חיים
The words here quote Psalms 36:10; the passage is shown below.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
70אך הענין כמ״ש במ״א כי התענוג שלמעלה כביכול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל ויקרא נא, ב. פ׳ שלח מז, א.
71שעשוע המלך בעצמותו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מאמרי אדה״א במדבר כרך ב ע׳ שעט.
72ואהי׳ שעשועים
Kehot’s note points to Proverbs 8:30 for these words.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
73הבן יקיר לי אפרים
The words here quote Jeremiah 31:20; the passage is shown below.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
74קוב״ה אתי לאשתעשעא עם צדיקיא בג״ע
Kehot’s note points to Zohar I, 72a for these words.
Zohar I, 72aזח״א עב, א
Kehot’s noteזח״א עב, א.
75במי נמלך בנשמותיהן של צדיקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רות רבה רפ״ב.
76לויתן זה יצרת
The words here quote Psalms 104:26; the passage is shown below.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
77בד״ה צו את בנ״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ פנחס עז, ג.
78ובד״ה אני ה׳ אלקיכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ שלח מח, ג ואילך.
79בד״ה ה׳ לי בעוזרי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שמע״צ פח, ד.
80ובד״ה ביום השמע״צ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שמע״צ פג, ד.
81ובד״ה שוש אשיש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל נצבים מז, ד.
82ויין ישמח לבב אנוש
The words here quote Psalms 104:15; the passage is shown below.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
83חצי ההין לפר ושלישית ההין לאיל
The words here quote Numbers 28:14; the passage is shown below.
Numbers 28:14במדבר כ״ח:י״ד
וְנִסְכֵּיהֶם חֲצִי הַהִין יִהְיֶה לַפָּר וּשְׁלִישִׁת הַהִין לָאַיִל וּרְבִיעִת הַהִין לַכֶּבֶשׂ יָיִן זֹאת עֹלַת חֹדֶשׁ בְּחׇדְשׁוֹ לְחׇדְשֵׁי הַשָּׁנָה:
And their drink-offerings shall be half a hin of wine for a bullock, and the third part of a hin for the ram, and the fourth part of a hin for a lamb. This is the burnt-offering of every new moon throughout the months of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יד.
84בינה דינין מתערין מינה
Kehot’s note points to Zohar II, 175b for these words.
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ב קעה, ב. זח״ג (י, ב. יא, א). [כ].
85חטא אדה״ר שסחט אשכול ענבים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר טו, ח.
86וישכר ויתגל בתוך אהלה
The words here quote Genesis 9:21; the passage is shown below.
Genesis 9:21בראשית ט׳:כ״א
וַיֵּשְׁתְּ מִן־הַיַּיִן וַיִּשְׁכָּר וַיִּתְגַּל בְּתוֹךְ אׇהֳלֹה:
And he drank of the wine, and was drunken; and he was uncovered within his tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ט, כא.
87ויעבור ה׳ על פניו
The words here quote Exodus 34:6; the passage is shown below.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
88ותחת אשר לא עבדת בשמחה
The words here quote Deuteronomy 28:47; the passage is shown below.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
89שוב לאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז (ז, א). [כ]. נזכר בלקו״ת כמה פעמים. נרשם לעיל במפתח ענינים לכ״ק אדמו״ר בערך אם רץ לבך.
90בד״ה כי תבואו אל ארץ מושבותיכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בהר מ, ג.
91ע״פ מאה״ז בפרשה וירא
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א י, ג ואילך.
92ובפרשה אמור דף ק׳ ע״ב
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א פ, ג ואילך. נזכר לעיל פ׳ בהר מ, ג. מטות פד, ג.
93בד״ה שובה ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ש״ש סה, א.
94סד״ה יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, ד.
95כמ״ש במ״א ע״פ בחדש השלישי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סז, א ואילך.
96עיין במאורי אור אות א׳ סעיף ק״ד
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת שה״ש כרך ב ע׳ שצ.
97אין התינוק יודע לקרות אבא
The words here quote Berakhot 40a:14; the passage is shown below.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א.
98בד״ה וספרתם לכם גבי חג השבועות
Kehot’s note points to Numbers 10:3 for these words.
Numbers 10:3במדבר י׳:ג׳
וְתָקְעוּ בָּהֵן וְנוֹעֲדוּ אֵלֶיךָ כׇּל־הָעֵדָה אֶל־פֶּתַח אֹהֶל מוֹעֵד:
And when they shall blow with them, all the congregation shall gather themselves unto thee at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר י, ג.
99כי לא על הלחם לבדו יחי׳ האדם
The words here quote Deuteronomy 8:3; the passage is shown below.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
100בזהר ויחי דר״מ ע״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ עקב כרך ה ע׳ ב׳כג.
101וע״ד מ״ש באגה״ק ד״ה איהו וחיוהי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ כ (קל, א).
102והוד הוא בניקוד מלאפום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבאמת הוד בנקוד שורק ומ״ש אדמו״ר מלאפום בלשון ספרד נק׳ מלאפום שורק כידוע. [כ].
103“Like apples of gold in settings of silver is a word fitly spoken.” The Alter Rebbe uses it for an idea reshaped to suit the one who learns it.
Proverbs 25:11משלי כ״ה:י״א
תַּפּוּחֵי זָהָב בְּמַשְׂכִּיּוֹת כָּסֶף דָּבָר דָּבֻר עַל־אׇפְנָיו:
A word fitly spoken Is like apples of gold in settings of silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104“How long shall I take counsel in my soul?” The Alter Rebbe borrows the phrase for the inner planning that teaching requires.
Psalms 13:3תהילים י״ג:ג׳
עַד־אָנָה אָשִׁית עֵצוֹת בְּנַפְשִׁי יָגוֹן בִּלְבָבִי יוֹמָם עַד־אָנָה יָרוּם אֹיְבִי עָלָי:
How long shall I take counsel in my soul, having sorrow in my heart by day? How long shall mine enemy be exalted over me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
105בביאור ע״פ אלה מסעי
The Kehot note specifies which explanation the text means: the second biur on “These are the journeys” in Parshas Masei, section 3.
Kehot’s noteהב׳ — פ״ג. [כ].
106אלה מסעי
“These are the journeys of the children of Israel, who went out of the land of Egypt.” The opening words of the Parshas Masei discourse to which the text refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107Kehot’s note points to Numbers 33:1–36:13 for these words.
Numbers 33:1–36:13במדבר ל״ג:א׳-ל״ו:י״ג
Paragraph 6
108שער הנבואה פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנדפס בשער היחודים דפוס קארעץ תקמ״ג דף א, ג: ”כי משה רבן של כל הנביאים היתה נבואתו בתרין פרקין קדמאין דנ״ה דזעיר מפנים שלהן ולא היה נביא שמתנבא משם כלל אלא הוא לבד הי׳ מתנבא משם משניהם”.
109שלמעלה מנו״ה אין שום השגה לנביא וחוזה
The epistle “He wraps Himself in light” explains that Moshe’s prophecy was in the inner dimension of Netzach, Hod, Yesod and Malchus, and that above them he had no inward apprehension. The text cites it for the limit of prophecy.
Tanya, Iggeres HaKodesh 19:2–3תניא, אגרת הקדש י״ט:ב׳-ג׳
אֲבָל לְמַעְלָה מִנֶּצַח־הוֹד־יְסוֹד־מַלְכוּת לֹא הָיְתָה לוֹ שׁוּם הַשָּׂגָה בִּפְנִימִיּוּת, כִּי אִם בִּבְחִינַת אֲחוֹרַיִים דְּחָכְמָה הַמְלוּבָּשִׁים בְּבִינָה, הַמְלוּבֶּשֶׁת וּמִתְפַּשֶּׁטֶת תּוֹךְ פְּנִימִיּוּת דְּנֶצַח־הוֹד־יְסוֹד־מַלְכוּת, בְּסוֹד ״נוֹבְלוֹת חָכְמָה שֶׁלְּמַעְלָה – תּוֹרָה״, שֶׁהִיא בִּבְחִינַת ״זְעֵיר אַנְפִּין״, וּכְדִכְתִיב: ״וְרָאִיתָ אֶת אֲחוֹרָי, וּפָנַי לֹא יֵרָאוּ״, עַיֵּין שָׁם וּבְשַׁעַר הַנְּבוּאָה פֶּרֶק א׳. וְלִכְאוֹרָה יֵשׁ לְהַפְלִיא, הֲרֵי נֶאֱמַר: ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״, וְאֵיךְ הִשִּׂיג הָאֲרִיזַ״ל יוֹתֵר מִמֶּנּוּ וְדָרַשׁ כַּמָּה דְרוּשִׁים …
Kehot Publication Society (CC-BY-NC)
110המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו.
111המגביהי לשבת המשפילי לראות בשמים ובארץ
“Who is like Havayah our G-d, who is enthroned on high, who lowers [Himself] to look upon heaven and earth?” Because He is exalted beyond both, both are equal before Him.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112“Havayah, You are my G-d; I will exalt You, I will praise Your Name, for You have done wonders, counsels from afar, in faithfulness, truth.” The verse the Zohar on Balak expounds.
Isaiah 25:1ישעיהו כ״ה:א׳
ה׳ אֱלֹקַי אַתָּה אֲרוֹמִמְךָ אוֹדֶה שִׁמְךָ כִּי עָשִׂיתָ פֶּלֶא עֵצוֹת מֵרָחֹק אֱמוּנָה אֹמֶן:
O L-RD, Thou art my G-d, I will exalt Thee, I will praise Thy name, For Thou hast done wonderful things; Even counsels of old, in faithfulness and truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113עצות מרחוק מאן נינהו אינן תרין בדי ערבות דכל עיטא דנביאים מתמן אתיא
The Zohar on Balak: “‘Counsels from afar’ — what are they? The two willow branches, for all the counsel of the prophets comes from there.” The willow branches are Netzach and Hod.
Zohar, Balak 9:155–12:165ספר הזהר, בלק ט׳:קנ״ה-י״ב:קס״ה
Rab Hamnuma the Elder said that “wonderful things” is a grade of the wonders of wisdom, to wit, “a path which no bird of prey knoweth” (Job 28, 7). The “counsels of old” are the two willow twigs1Nezah and Hod. whence comes all the counsel of the prophets. “Faithfulness and truth” are two things which are one, the river and the garden; the one issues from Eden and the other is watered from it. Thus we have here the whole mystery of faith.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
114אמרתי אחכמה
King Shlomo’s words: “I said, ‘I will become wise,’ but it is far from me.” Read as the distant root of Netzach and Hod in Chochmah and Keser.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
115פלא יועץ
“And his name is called Wondrous Counselor (pele yo’etz), mighty G-d.” The phrase joins wonder (Chochmah and Keser) and counsel (Netzach and Hod).
Isaiah 9:5ישעיהו ט׳:ה׳
כִּי־יֶלֶד יֻלַּד־לָנוּ בֵּן נִתַּן־לָנוּ וַתְּהִי הַמִּשְׂרָה עַל־שִׁכְמוֹ וַיִּקְרָא שְׁמוֹ פֶּלֶא יוֹעֵץ אֵל גִּבּוֹר אֲבִי־עַד שַׂר־שָׁלוֹם:
For a child is born unto us, a son is given unto us; and the government is upon his shoulder; and his name is called Pele-joez-el-gibbor Abi-ad-sar-shalom;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116Kehot’s note points to Proverbs 31:17 for these words.
Proverbs 31:17משלי ל״א:י״ז
חָגְרָה בְעוֹז מׇתְנֶיהָ וַתְּאַמֵּץ זְרוֹעֹתֶיהָ:
She girdeth her loins with strength, And maketh strong her arms.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ההוא לחם דאזילו שחקים וטחנין מנא למיכלא דצדיקייא
The Zohar on Pinchas, which the text cites by folio: the bread for which the Shechakim grind manna as food for the tzaddikim. The Alter Rebbe reads it as the Torah’s “bread” in Netzach and Hod, ground fine so that everyone can receive it.
Zohar, Pinchas 13:84–15:107ספר הזהר, פנחס י״ג:פ״ד-ט״ו:ק״ז
Paragraph 7
118נו״ה נק׳ בדי ערבות
The Zohar on Balak identifies the “two willow branches” with the source of the prophets’ counsel, Netzach and Hod. The willow has no taste, as bread has no sweetness.
Zohar I, 220bזח״א רכ, ב
Zohar III, 193bזח״ג קצג, ב
Kehot’s noteראה זח״א רכ, ב. רסב, א. זח״ג קצג, ב. בענין זה ראה אוה״ת ויקרא כרך ד ע׳ א׳קי.
119והיא רחוקה ממני
“I said, ‘I will become wise,’ but it is far from me.” The distance is read as the hidden root of Netzach and Hod.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120משכל הנעלם מכל רעיון
The Kehot note gives the opening of Parshas Lech Lecha in Torah Ohr for the phrase “the intellect hidden from all thought.”
Kehot’s noteתו״א ר״פ לך. וע״ל לשמע״צ (פה, ד). וש״נ. [כ].
121ממרחק תביא לחמה
“She is like the merchant ships; from afar she brings her bread.” Bread comes “from afar,” from a root above the chain of descending worlds.
Proverbs 31:14משלי ל״א:י״ד
הָיְתָה כׇּאֳנִיּוֹת סוֹחֵר מִמֶּרְחָק תָּבִיא לַחְמָהּ:
She is like the merchant-ships; she bringeth her food from afar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, יד.
122ממרחק תביא לחמה
The passage in the Zohar on Tzav that the text cites for “From afar she brings her bread”: the Torah’s bread comes from a root far above.
Zohar, Tzav 29:187–30:193ספר הזהר, צו כ״ט:קפ״ז-ל׳:קצ״ג
As they were going along, they came across a man with three myrtle branches in his hand. They went up to him and said: ‘What is this for?’ He replied: ‘To refresh the fainting one.’1The nefesh (soul), v. infra. Said R. Eleazar: ‘That is a good answer. But why three?’ He replied: ‘One for Abraham, one for Isaac, and one for Jacob; and I bind them together and smell them, because the scent refreshes the soul, and by this act of faith blessings are drawn down from above.’ Said R. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
123ע״פ אם בחקתי תלכו
That discourse distinguishes two kinds of writing in the Written Torah: on the Tablets the letters were engraved from the stone itself and were not things in their own right, while in the rest of the Written Torah the ink is written on parchment and the letters are separate from it.
Kehot’s noteלעיל פ׳ בחקותי מה, א ואילך.
124אם בחקתי תלכו
“If you walk in My statutes.” The opening of the discourse in Bechukosai on engraved letters.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125חרות על הלוחות
“The writing was the writing of G-d, engraved upon the Tablets.” The letters were engraved into the stone itself.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טז.
126גליף גליפו בטהירו עילאה
The Kehot note points to the place in the Bechukosai discourse where this Zohar phrase is cited, with its source noted as Zohar 1:15a.
Kehot’s noteע״ל בחקותי (מו, סע״ב) ש״נ מאדמו״ר לזח״א טו, א. [כ]. וראה באוה״ת ויקרא כרך ג ע׳ תתקלח ואילך.
127גליף גליפו בטהירו עילאה
The opening of the Zohar on Bereishis: “At the head of the King’s will, He engraved engravings in the supernal luster.” The first “engraving” of creation, at the level of Keser.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
128תר״ך אותיות בעשה״ד
The Kehot note points to the maamar “Go out and gaze,” which this biur explains, for the 620 letters of the Ten Commandments.
Kehot’s noteע״ל בד״ה צאינה וראינה (כה, ג). וש״נ. [כ].
Paragraph 8
129ע״ד מ״ש בפע״ח בפי׳ אל עליון כתר
In Parshas Masei the Alter Rebbe quotes this explanation of “Kel Elyon … who bestows good kindnesses” and concludes that the new Netzach, Hod and Yesod of Z’eir Anpin are drawn specifically from Keser, so that Netzach and Hod are rooted above Abba and Imma.
Kehot’s noteשער העמידה פי״ד. וראה לעיל פ׳ מסעי צ, ג. פ׳ ואתחנן ח, ב. וראה באוה״ת פ׳ כי תשא כרך ח ס״ע ג׳קד ואילך. ושם מציין ללעיל פ׳ מסעי צ, ג ומוסיף ”ואע״פ שבזהר [— פ׳ לך לך פז, א] פירש היינו בינה, הכל אחד כי התגלות עתיק הוא בבינה” ע״ש.
130אל עליון כתר גומל חסדים טובים
Pri Etz Chaim on the Amidah: Kel Elyon is Arich Anpin, which is Keser, who bestows the kindnesses that are the new Netzach, Hod and Yesod.
Pri Etz Chaim, Gate of the Silent Prayer 14:9פרי עץ חיים, שער העמידה י״ד:ט׳
ובאות כ׳ מן הכל תכוין לרחל, כי הלא לוקחת עתה ב׳ מוחין שלה בשלימותן, מה שאין כן בגומל חסדים טובים, כי עתה שנגמרה יסוד חכמה לכנוס, עתה המוחין שלה בשלמותן, והם ב׳ מוחין לבד חכמה ובינה, כי הדעת אין לה, כי הדעת דאמא הם חו״ג, והחסדים לוקח ז״א בהתפשטות גופא, ולא נשאר לה רק הגבורות, והם דעת ק״ל, ה׳ גבורות ה׳ הויות כמנין ק״ל, ואין להאריך בזה. ובאות ל׳ מן הכל תכוין אל ג׳ מוחין מן אבא, הנותן עתה לז״א כנ״ל:
Pri Etz Chaim (Public Domain)
131בד״ה נר חנוכה
There the mezuzah on the right is an ascent from below, lifting the house and all in it to G-d, while the Chanukah lamp on the left is the drawing down of the light of the Torah, shining outward into the public domain.
Kehot’s noteתו״א מב, ב ואילך.
132מזוזה מימין
The Chanukah lamp is placed at the left of the doorway, “so that the Chanukah lamp is on the left and the mezuzah on the right.” A discourse in Torah Ohr builds on this.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
133בד״ה וספרתם לכם
That discourse contrasts barley, revealed on Pesach as the soul’s own grasp of G-dliness, with wheat, revealed on Shavuos; here it is cited for wheat as the 22 letters of the Torah.
Kehot’s noteלעיל פ׳ במדבר י, ג.
Paragraph 9
134שתי הלחם הם תשב״כ ותשבע״פ
The Zohar passage the Kehot note gives for identifying the two loaves with the Written Torah and the Oral Torah.
Zohar I, 260aזח״א רס, א
Kehot’s noteראה זח״א רס, א. ולעיל פ׳ אמור לז, ב. ופ׳ צו יז, ד.
135במג״א סי׳ נ׳)
The Kehot note points to an earlier passage in Parshas Vayikra where this ruling of the Magen Avraham is also brought.
Kehot’s noteע״ל ויקרא (ה, ב). [כ].
136חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
137חכים ולא בחכמה ידיעא
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” Applied here to the letters of the Written Torah, which are above intellect.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
138דברים שבכתב אי אתה רשאי לאומרן בע״פ
“Matters that are written you are not permitted to say by heart; matters that are oral you are not permitted to say in writing.” The Alter Rebbe grounds the rule in the two Torahs’ different relation to understanding.
Gittin 60b:5–6גיטין ס׳ ב:ה׳-ו׳
דָּרֵשׁ רַבִּי יְהוּדָה בַּר נַחְמָנִי, מְתוּרְגְּמָנֵיהּ דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, כְּתִיב: ״כְּתוֹב לְךָ אֶת הַדְּבָרִים הָאֵלֶּה״, וּכְתִיב: ״כִּי עַל פִּי הַדְּבָרִים הָאֵלֶּה״ – הָא כֵּיצַד? דְּבָרִים שֶׁבִּכְתָב אִי אַתָּה רַשַּׁאי לְאוֹמְרָן עַל פֶּה, דְּבָרִים שֶׁבְּעַל פֶּה אִי אַתָּה רַשַּׁאי לְאוֹמְרָן בִּכְתָב, דְּבֵי רַבִּי יִשְׁמָעֵאל. תָּנָא: ״אֵלֶּה״ – אֵלֶּה אַתָּה כּוֹתֵב, וְאִי אַתָּה כּוֹתֵב הֲלָכוֹת. אָמַר רַבִּי יוֹחָנָן: לֹא כָּרַת הַקָּדוֹשׁ בָּרוּךְ הוּא בְּרִית עִם יִשְׂרָאֵל, אֶלָּא בִּשְׁבִיל דְּבָרִים שֶׁבְּעַל פֶּה – שֶׁנֶּאֱמַר: ״כִּי עַל פִּי הַדְּבָרִים הָאֵלֶּה כָּרַתִּי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין ס, ב. וש״נ.
139והכתיב הוא למעלה מהדעת
There the Alter Rebbe explains that division into levels exists only from Chochmah downward, each according to his comprehension, as with the many disputes of the students of Shammai and Hillel; whereas the will of the heart, which is entirely above intellect, the self-sacrifice of Purim, is one for all, like “one man.”
Kehot’s noteראה תו״א צח, א. לעיל פ׳ תזריע כא, ד. שמע״צ צב, ג.
140תורה צוה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The opening words of the discourse in Parshas Berachah to which the text refers.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
141באגה״ק ד״ה והמשכילים
This is the passage quoted here: when the Malchus of Atzilus is enclothed in kelipas nogah to refine the sparks, it is called “the Tree of Knowledge of good and evil” relative to Z’eir Anpin, “the Tree of Life”; and this enclothing is the mystery of the exile of the Shechinah.
Kehot’s noteסי׳ כו.
142שנפלו בשבה״כ
The wording in Iggeres HaKodesh itself is fuller: “the sparks that fell through the sin of Adam, and also the 288 sparks that fell” in the shattering of the vessels.
Kehot’s noteבאגה״ק שם קמד, א: שנפלו בחטא אדה״ר וגם הרפ״ח ניצוצין שנפלו.
143טורי דפרודא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (כט, ב. קנח, א). זח״ב (רלד, א). [כ].
144טורי דפרודא
One of the Zohar passages the Kehot note gives for “the mountains of separation,” the realm below where unity divides into many.
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
145תשבע״פ מל׳ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז שם.
146תשבע״פ מל׳ קרינן לה
Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “Malchus is the mouth; we call her the Oral Torah.”
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
147ורב להושיע
“I who speak in righteousness, great (rav) to save.” The word rav connects with the title of the Sages of Babylon.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148כל רב מבבל
The Kehot note says that the saying “every Rav is from Bavel” is explained according to Chassidus there.
Kehot’s noteסדר תנאים ואמוראים בסופו. אגרת רב שרירא גאון. הק׳ ס׳ התיקונין כת״י. הובא ונתבאר בתחלת שער מאמרי רשב״י. ע״ח שי״ט, פ״ג. — נתבאר ע״פ דא״ח בהוספות לתו״א אסתר ד״ה להבין למה לעתיד פ״ג.
149כל רב מבבל
Etz Chaim explains the Tikkunim’s saying “every Rabbi is from the Land of Israel, every Rav from Babylon” through the forms of the Name Mah whose sum is the value of rav (202).
Sefer Etz Chaim 19:3עץ חיים י״ט:ג׳
… גם בזה תבין מ״ש בתיקונים בהקדמה כל רבי מא״י ורב מבבל וכל רבא משאר ארעאין פי׳ כי בצאת הז״א להשפיע באותן המלכים העומדים בחו״ל אינו יוצא רק בבחי׳ המלואים לבד כנ״ל והנה האחוריים של מ״ה דאלפין פשוטים הם ע״ב ומלואם הם ק״ל ושניהן גימטריא רב וזהו כל רב מבבל. וזה סוד הנה ה׳ רוכב על ע״ב ק״ל ובא מצרים כי בצאתו למצרים שהוא חו״ל יוצא בסוד ע״ב ק״ל שהוא גימטריא ר״ב וגם רב״א הוא ע״ב ק״ל עם הכללות אבל בא״י הוא בסוד רבי בתוס׳ י׳ שהם י׳ אותיות של …
Sefer Etz Chaim (Public Domain)
150כמ״ש במ״א
The Kehot note identifies this discourse as the “elsewhere” the text refers to.
Kehot’s noteראה בתו״א במג״א בד״ה להבין למה לעתיד הנ״ל.
Paragraph 12
151התו׳ נק׳ בכמה שמות לחם יין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה. פס״ז ויחי מט, א.
Paragraph 13
152מבואר במ״א בפ׳ בשלח
In that discourse the Alter Rebbe links the Name Mah in Chochmah with self-nullification (bittul), the power that joins opposites such as kindness and severity, as in “He makes peace in His heights.”
Kehot’s noteתו״א סו, א ואילך. ובארוכה באוה״ת בשלח ע׳ תרמז ואילך.
153לחם משנה
“On the sixth day they gathered a double portion of bread (lechem mishneh).” The source of the two loaves of Shabbos.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154לחם מן הארץ
“To bring forth bread from the earth”: the phrase used in the blessing over bread, here the bread of the earth.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155ולחם מן השמים בזכות משה
The Talmud teaches that Israel had three good providers: the well came in Miriam’s merit, the clouds of glory in Aharon’s, and the manna in Moshe’s.
Taanit 9a:9–10תענית ט׳ א:ט׳-י׳
… וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן. מֵת אַהֲרֹן — נִסְתַּלְּקוּ עַנְנֵי כָּבוֹד, שֶׁנֶּאֱמַר: ״וַיִּשְׁמַע הַכְּנַעֲנִי מֶלֶךְ עֲרָד״, מָה שְׁמוּעָה שָׁמַע? שָׁמַע שֶׁמֵּת אַהֲרֹן וְנִסְתַּלְּקוּ עַנְנֵי כָּבוֹד, וּכְסָבוּר נִיתְּנָה לוֹ רְשׁוּת לְהִלָּחֵם בְּיִשְׂרָאֵל. וְהַיְינוּ דִּכְתִיב: ״וַיִּרְאוּ כׇּל הָעֵדָה כִּי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 102bזח״ג קב, ב
Kehot’s noteתענית ט, א. תנחומא במדבר ב. זח״ג קב, ב.
156לחם מן השמים
“Behold, I will rain down bread from heaven for you.” The manna.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ברכת הזן שתיקן משה
“Moshe instituted for Israel the blessing ‘Who feeds’ when the manna came down for them; Yehoshua instituted the blessing for the Land when they entered the Land.”
Berakhot 48b:2–3ברכות מ״ח ב:ב׳-ג׳
אָמַר רַב נַחְמָן: מֹשֶׁה תִּקֵּן לְיִשְׂרָאֵל בִּרְכַּת ״הַזָּן״ בְּשָׁעָה שֶׁיָּרַד לָהֶם מָן. יְהוֹשֻׁעַ תִּקֵּן לָהֶם בִּרְכַּת הָאָרֶץ כֵּיוָן שֶׁנִּכְנְסוּ לָאָרֶץ. דָּוִד וּשְׁלֹמֹה תִּקְּנוּ ״בּוֹנֵה יְרוּשָׁלַיִם״. דָּוִד תִּקֵּן ״עַל יִשְׂרָאֵל עַמֶּךָ וְעַל יְרוּשָׁלַיִם עִירֶךָ״, וּשְׁלֹמֹה תִּקֵּן ״עַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ״. ״הַטּוֹב וְהַמֵּטִיב״ בְּיַבְנֶה תִּקְּנוּהָ כְּנֶגֶד הֲרוּגֵי בֵּיתָר. דְּאָמַר רַב מַתְנָא: אוֹתוֹ הַיּוֹם שֶׁנִּיתְּנוּ הֲרוּגֵי בֵּיתָר לִקְבוּרָה תִּקְנוּ בְּיַבְנֶה ״הַטּוֹב וְהַמֵּטִיב״. ״הַטּוֹב״ — שֶׁלֹּא הִסְרִיחוּ, ״וְהַמֵּטִיב״ — שֶׁנִּיתְּנוּ לִקְבוּרָה. …
Rab Nahman said : Moses instituted for Israel the benediction "Who feedest" at the time the manna descended for them. Joshua instituted for them the benediction of "the land" when they entered the land [of Canaan]. David and Solomon instituted [what follows] until "Who... rebuildest Jerusalem." David instituted "[Have mercy, O L-rd our G-d] upon Israel Thy people, upon Jerusalem Thy city," and Solomon instituted "and upon the great and holy House." The benediction "Who art kind and dealest kindly" was instituted in Jabneh in connection with the slain of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 14
158וכמ״ש במ״א בד״ה השמים כסאי
There “heaven” is the Written Torah (shamayim read as sham mayim, “there is water,” for the Torah comes from Chochmah) and “earth” is the Oral Torah (eretz from ratzon, “will”), since the Oral Torah grasps the purpose of the divine will, from below to above, while the Written Torah is letters, from above to below.
Kehot’s noteתו״א א, ג.
159השמים כסאי
“The heavens are My throne, and the earth is My footstool.” The opening words of the Torah Ohr discourse that reads heaven and earth as the Written and the Oral Torah.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
160ממ״ש בפ׳ משפטים
There stones are created by Heaven, while bricks are made by man and fired in the kiln until they become like stone.
Kehot’s noteתו״א עז, ד.
161כמעשה לבנת הספיר וכעצם השמים לטהר
“And they saw the G-d of Israel, and under His feet was like the work of the sapphire brick, and like the essence of the heavens for purity.” The verse the Mishpatim discourse expounds.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
162לכו לחמו בלחמי
“Come, eat of my bread, and drink of the wine I have mixed.” The verse whose two forms of “bread” the section explains.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163למהוי אחד באחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (קלה, א). [כ].
164למהוי אחד באחד
The Zohar on Terumah describes Malchus becoming one in the mystery of “one” like Him, “to be one in one.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
165וכל בניך למודי הוי׳
“And all your children shall be taught of Havayah, and great shall be the peace of your children.” Torah studied for its own sake is learning from G-d Himself.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ממ״ש במ״א בפ׳ בראשית
There, on “Day to day utters speech, and night to night expresses knowledge,” the Written Torah is the “day” that “utters” like a spring still joined to its source, for it is the level of supernal Chochmah, a single point; and yechaveh, “expresses,” is a term for revelation, drawing from concealment into revelation.
Kehot’s noteתו״א ו, ד.
Paragraph 18
167בעטרה שעטרה לו אמו
“At the crown with which his mother crowned him on the day of his wedding.” The crown that encompasses groom and bride, Keser.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168איהו בנצח ואיהי בהוד
The Kehot note points to these places for “He in Netzach and she in Hod”; in Pekudei the Alter Rebbe cites the discourse “Machar Chodesh.”
Kehot’s noteע״ל בפ׳ תזריע (כא, ד). שם בפקודי (ח, א) מביא הד״ה מחר חודש. והוא בס׳ אור התורה שלו בי׳ ע״ז סי׳ ו [יז, ב], ושם אי׳ הל׳ אמרו — ומפע״ח ש׳ ר״ח (פ״ב) כי בחול המל׳ איהו בהוד. ובר״ח עולה המל׳ בנצח ברצה שהוא בנצח, יעו״ש. ובע״ח ש׳ אנ״ך (פ״ט) כלה״ט כאן. וע״ע מאו״א אות כ׳ סמ״ד. וע׳ בעמה״מ ש׳ קרית ארבע פ״ג מאד״ר נשא איהו בנצח ואיהי בהוד. וע״ע בע״ח ש׳ הנסירה (ספ״ה, וספ״ז) מזה״ק. ובש׳ לאה ורחל (רפ״ו) מזהר ותקונים והוא בת״ז (תי״ג) כח, ב. כט, א. [כ].
Paragraph 19
169מרחוק ה׳ נראה לי
“From afar Havayah appeared to me; with everlasting love I have loved you.” Seeing “from afar” is what the text compares to gazing at the crown from Beriah.
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ג.
170בפע״ח . . כוונת ק״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד. [כ]. ראה גם לעיל פ׳ במדבר יז, ד.
171כי אין בנו כח לעורר או״א בהיותנו באצי׳
Pri Etz Chaim explains that during the Shema we are still in Beriah, and that the union of Abba and Imma is so hidden that we cannot arouse it while we are in the World of Atzilus, only while we are in Beriah.
Pri Etz Chaim, Gate of the Recitation of the Shema 4:5פרי עץ חיים, שער הקריאת שמע ד׳:ה׳
אמנם גם כן אדרבא, להיות זיווג או״א עלאין נעלם מאוד, אין בנו כח לעוררו בהיותינו בעולם האצילות, אך ורק בהיותינו בבריאה אז אנו מעוררים לזווגם, כי הוא נעלם מאוד. וכיון שאנו בבריאה, אין אנו צריכין לקום, לכן אנו אומרים פסוקי התורה פרשת שמע בעולם הבריאה, כי פרשת שמע אינו אלא באצילות, רק שנעשה זיווג זה, ע״י התעוררת מ״נ דהיכל האהבה דבריאה. נמצא, כי סוד ק״ש, הוא לזיווג או״א ולתת מוחין לזו״נ, ויורדין מוחין אלו עד היכל אהבה דבריאה, ואז תוכל המלכות לעלות באצילות, ונעשית פרצוף גמור:
Pri Etz Chaim (Public Domain)
172ביבמות (דמ״ט)
The Kehot note points there as a further discussion of this Talmudic passage on Menasheh and Yeshayahu.
Kehot’s noteע״ב. וראה גם סה״מ תרל״ד ע׳ רג.
173כי לא יראני
“For man shall not see Me and live.” G-d’s answer to Moshe, cited by Menasheh as the contradiction.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
174ואראה את ה׳
“And I saw Ado-nai sitting upon a throne, high and exalted.” Yeshayahu’s vision, seen through the speculum that does not shine.
Isaiah 6:1ישעיהו ו׳:א׳
בִּשְׁנַת־מוֹת הַמֶּלֶךְ עֻזִּיָּהוּ וָאֶרְאֶה אֶת־אֲדֹ־נָי יֹשֵׁב עַל־כִּסֵּא רָם וְנִשָּׂא וְשׁוּלָיו מְלֵאִים אֶת־הַהֵיכָל:
In the year that king Uzziah died I saw the L-rd sitting upon a throne high and lifted up, and His train filled the temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175Rava’s account of Menasheh’s trial of Yeshayahu, and the Talmud’s resolution: all the prophets looked through a speculum that does not shine, Moshe through a speculum that shines.
Yevamot 49b:10יבמות מ״ט ב:י׳
״וָאֶרְאֶה אֶת ה׳״, כִּדְתַנְיָא: כׇּל הַנְּבִיאִים נִסְתַּכְּלוּ בְּאַסְפַּקְלַרְיָא שֶׁאֵינָהּ מְאִירָה, מֹשֶׁה רַבֵּינוּ נִסְתַּכֵּל בְּאַסְפַּקְלַרְיָא הַמְּאִירָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
176בד״ה ת״ר נר חנוכה
This is the Chanukah discourse the text cites for the two kinds of speculum.
Kehot’s noteתו״א לג, א. וראה בארוכה באוה״ת שבועות ע׳ קלא. אוה״ת במדבר (הוספות) ע׳ א׳תצב.
177ועיין בפ׳ וארא (דכ״ג ע״ב)
The Kehot note quotes Or HaTorah’s citation of this Zohar passage: “And so we call Moshe one who merited the shining speculum that stands above the one that does not shine.”
Kehot’s note”וע״ד קרינן משה זכה באספקלריא דנהרא דקיימא על ההיא דלא נהרא” — אוה״ת שבועות ע׳ קלב.
178ותיקון מ׳
The Kehot note quotes Or HaTorah’s citation of the Tikkunei Zohar there: “From the side of Havayah she is called the shining speculum, and when she is Ado-nai without her husband she is called the speculum that does not shine.”
Kehot’s note”מסט׳ דהוי׳ אתקרי אספקלריא דנהרא וכד איהי אדני בלא בעלה אתקרי אספקלריא דלא נהרא” —אוה״ת נ״ך כרך א ע׳ תקעח. וראה גם אוה״ת שבועות ע׳ קלב.
179ובסה״מ סי׳ קנ״ו
The Kehot note quotes Or HaTorah: Sefer Hadras Melech cites the Arizal that Malchus has two aspects, body and soul; the body is the Shechinah, called the speculum that does not shine, and the soul is called Knesses Yisrael, the speculum that shines.
Kehot’s note”הביא לשון האריז״ל בז״ה שיש במל׳ ב׳ בחי׳ גופא ונשמתא גופא היינו שכינתא והיא הנק׳ אספשא״מ, ונשמתא נק׳ כנס״י ונקראת אספה״מ” — אוה״ת פ׳ ויקהל ע׳ ב׳רכו ופ׳ תשא ע׳ א׳תתקמ.
180ובפרדס בעה״כ
The Kehot note says the entry “aspaklaria” in Pardes, Erchei HaKinuyim, is copied in Or HaTorah in these places.
Kehot’s noteבערך אספקלריא נעתק באוה״ת שבועות ע׳ קלב, ובכרך ו ע׳ א׳תשלא. וראה נ״ך כרך ב ע׳ תתקצב.
181ובמאו״א אות אלף סעי׳ קנ״ט
The Kehot note gives Me’orei Or’s definition, cited in these places: the shining speculum is Z’eir Anpin, which shines of itself, and the one that does not shine is Malchus, which has nothing of its own.
Kehot’s noteאספקלריא המאירה נק׳ ז״א מאיר מעצמו, ושא״מ המל׳ דל״ל מגרמי׳ כלום. באוה״ת שבועות ע׳ קלב. פ׳ כי תשא ע׳ א׳תתקמ. ויקהל ע׳ ב׳רכה. פ׳ ואתחנן ע׳ שכ. נ״ך כרך א ע׳ תקעח. ובכרך ב ע׳ תתקצב.
182משה שנתנבא בזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י ר״פ מטות מספרי שם. ושם בלקח טוב. [כ].
183שכל הנביאים נתנבאו בכה מוסיף עליהם משה שנתנבא בזה
Rashi, from the Sifrei: Moshe prophesied with “Thus says Havayah,” and surpassed the other prophets in that he also prophesied with “This is the word.”
Rashi on Numbers 30:3רש"י על במדבר ל׳:ג׳
נדר. הָאוֹמֵר הֲרֵי עָלַי קוֹנָם שֶׁלֹּא אֹכַל אוֹ שֶׁלֹּא אֶעֱשֶׂה דָבָר פְּלוֹנִי; יָכוֹל אֲפִלּוּ נִשְׁבַּע שֶׁיֹּאכַל נְבֵלוֹת אֲנִי קוֹרֵא עָלָיו כְּכָל הַיֹּצֵא מִפִּיו יַעֲשֶׂה? תַּ"ל לאסר אסר — לֶאֱסֹר אֶת הַמֻּתָּר וְלֹא לְהַתִּיר אֶת הָאָסוּר (ספרי): לא יחל דברו. כְּמוֹ לֹא יְחַלֵּל דְּבָרוֹ — לֹא יַעֲשֶׂה דְּבָרוֹ חֻלִּין (שם):
נדר A VOW — This is when one says, Behold, I take upon myself an obligation which is as sacred to me as an offering, that I will not eat, or that I will not do such-and-such a thing. — One might think that if he swears that he will eat the flesh of an animal which has not been slaughtered properly according to the rite that I may apply to him the text, “He shall do according to all that goeth forth from his mouth”! It, however, says, “[If …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
184בד״ה וידבר משה אל ראשי המטות
There “the heads of the tribes” (matos, from “turning”) are explained as turning the soul’s attributes toward kindness and the love of G-d, through the will of the heart drawn from Moshe, the level of supernal Daas; and Moshe is “we are mah (what),” very humble.
Kehot’s noteלעיל פ׳ מטות פב, א ואילך.
185וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes … This is the word that Havayah has commanded.” The opening of the Matos discourse the text refers to.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186כדמותנו
“Let us make man in our image, in our likeness.” The word the text uses for koh, the level of likeness.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187וביד הנביאים אדמה
“I have spoken to the prophets and multiplied visions, and through the prophets I am imaged.” Prophecy through likeness.
Hosea 12:11הושע י״ב:י״א
וְדִבַּרְתִּי עַל־הַנְּבִיאִים וְאָנֹכִי חָזוֹן הִרְבֵּיתִי וּבְיַד הַנְּבִיאִים אֲדַמֶּה:
I have also spoken unto the prophets, And I have multiplied visions; And by the ministry of the prophets have I used similitudes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188אמר ישעי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteו, א.
Paragraph 20
189צאינה וראינה
“Go out and gaze, O daughters of Zion, at King Shlomo, at the crown with which his mother crowned him.” “Go out” is read as going out of Atzilus into Beriah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
190בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Me’od, “might,” is love beyond measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191ועמש״ל בפי׳ מראיני
There Knesses Yisrael is called a “mirror” (mareh): the soul descends into the body only in order to return upward, like sunlight that strikes the earth and rises back.
Kehot’s noteלעיל יז, ג.
192ועמש״ל בפי׳ הראינו
The passage continues: through that compassion and the cry of teshuvah, “your voice is sweet” is drawn from above, the Torah becoming sweeter, for where penitents stand perfect tzaddikim cannot stand; and “your appearance is comely,” the mitzvos shining more.
Kehot’s noteלעיל יז, ג.
193הראיני את מראיך
“Show me your appearance, let me hear your voice.” The earlier discourse read “appearance” (mareh) as a mirror: the soul descends in order to return upward.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194שחורה אני ונאוה
“I am black but comely, O daughters of Jerusalem.” The opening of the explanation the text refers to.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195כלתה נפשי
“My soul yearns, and even pines (kalsah), for the courts of Havayah.” Kallah, “bride,” is read as the soul’s pining.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196בד״ה ואהי׳ אצלו אמון
The close of that discourse notes that lechem, “bread,” has the numerical value of mazla (78), connects it with “I delighted in Your Torah,” and lists Zohar passages on “And I was with Him as a nursling.”
Numbers 20:2במדבר כ׳:ב׳
וְלֹא־הָיָה מַיִם לָעֵדָה וַיִּקָּהֲלוּ עַל־מֹשֶׁה וְעַל־אַהֲרֹן:
And there was no water for the congregation; and they assembled themselves together against Moses and against Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר כ, ב.
197ואהי׳ אצלו אמון
“And I was with Him as a nursling (amon), and I was [His] delight every day.” The opening words of the discourse to which the text refers.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ממושבותיכם תביאו
“From your dwellings you shall bring bread for waving, two loaves.” The two loaves of Shavuos, read here as raised from the Shema, said sitting.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199לבבתני
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5571.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקע״א ע׳ קעז. נדפס בלי הגהות ובשינויים בתו״א לעמבערג ל, ד. במאמרי אדה״ז כתובים ח״ב ע׳ קלב נדפס מאמר לבבתני, וכנראה שהוא מיוסד על ד״ה זה או שהוא הנחה אחרת.
200לבבתני אחותי כלה
The words here quote Song of Songs 4:9; the passage is shown below.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ט.
201ישראל מפרנסין לאביהם שבשמים
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנסמן לעיל יא, ד. קטע מכאן באוה״ת בראשית כרך ז דף תתשצ, א עם הגהות ואחר תי׳ ”שבשמים” מוסיף ”(עיין ג״כ בד״ה הנך יפה רעייתי)”.
202את קרבני לחמי לאשי
The words here quote Numbers 28:2; the passage is shown below.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב. מכאן ואילך ראה באוה״ת משפטים כרך ח ד״ה אם כסף תלוה בתחלתו.
203והוא פלאי
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5571.
Kehot’s noteבסה״מ תקע״א מבאר: ”איך הקרבת חלב ודם מבהמה גשמי׳ נק׳ לחם הוי׳”.
204ג׳ שותפין יש באדם
The words here quote Niddah 31a:9; the passage is shown below.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
205וע״י הקרבן עולה החיות
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteראה אגה״ק סי׳ כח ובליקוט פירושים ומ״מ — חיטריק שם. מכאן עד תי׳ ”אוא״ס ב״ה ממש” מובא באוה״ת מטות ע׳ א׳רסה. ושם מוסיף ”ע׳ בזהר ר״פ צו בפי׳ שנק׳ עולה ק״ק”. וכן מובא באוה״ת יתרו ע׳ א׳לד. ובפ׳ משפטים ע׳ א׳קעא ושם מציין שכאן מבאר שעולה עד אא״ס ב״ה ממש. ובלקו״ת נשא כט, א ובאגה״ק סי׳ כח מבאר שההמשכה רק מבחי׳ ז״א.
206והחיות נושאות את הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל שלח (מא, סע״ד). וש״נ. [כ].
207דמות כמראה אדם
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteוהכח הזה בהם לפי ששרשם מבחי׳ זמ״ל דתהו כו׳ ע׳ בתו״א בד״ה זכור ושמור [דף עא, ב] — אוה״ת יתרו ע׳ א׳לה.
208הכהן המקריב שהוא איש החסד
Kehot’s note points to Zohar III, 145b for these words.
Zohar III, 145bזח״ג קמה, ב
Kehot’s noteזח״ג קמה, ב. ראה במ״מ במאמרי אדה״א במדבר ח״ג ע׳ א׳רעז. וראה ביאוה״ז להצ״צ ע׳ רמב.
209דאית חסד ואית חסד
Kehot’s note points to Zohar I, 219a for these words.
Zohar I, 219aזח״א ריט, א
Kehot’s noteזח״א ריט, א. ע׳ זח״ג (קלג, ב. כח, א). [כ].
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לבבתני אחותי כלה
You Have Captured My Heart, My Sister, My Bride
Israel’s service “sustains” G-d: the offerings, and now prayer, lift the soul into the encompassing light, and the Torah and mitzvos draw that light down into the worlds, as bread binds the soul to the body. So the Congregation of Israel makes G-d, as it were, a “heart” (libavtini) that sends the Infinite Light into all the worlds, through the soul’s two loves, the gazing of its “eyes,” and even one chapter of Torah.
The maamar in brief
The maamar explains Song of Songs 4:9 phrase by phrase, starting from the Sages’ saying that Israel “sustain their Father in heaven” and the verse that calls the offerings G-d’s “bread.” The offering lifts the animal’s soul to its root in the Chariot and up to the Infinite Light, so that a “pleasing fragrance,” a descent, follows. Prayer does the same for a person’s animal soul: contemplation in the Shema lifts it, through the bittul of will, into the encompassing light (sovev), and “Blessed are You” in the Shemoneh Esreh draws that light into the filling light (memalei). This is the inner meaning of the Exodus and of the double Name in the Shema. The Torah and mitzvos are “bread” too: like the 248 limbs, they are vessels in which sovev is clothed, in Chochmah and in Chesed, through the arousal from below and with the fire of love. Libavtini: Israel make G-d a “heart,” through the hidden love of “My sister” and the burning love of “bride”; “with one of your eyes” is the sages’ bittul in the higher and lower unity; “with one necklace” is the Torah’s letters, of which even one chapter draws down the One.

Outline
	1The question: G-d’s “bread”Israel “sustain their Father in heaven,” and the offerings are called G-d’s “bread.” How can the fat and blood of an animal be G-d’s bread?¶1
	2The ascent of the offeringThe animal’s soul, rooted in the face of the ox, rises through the Chariot and supernal Chesed to the Infinite Light, so that a “pleasing fragrance,” a descent, follows. Like bread absorbed into the body, the offering draws G-d’s light down.¶2–5
	3Prayer in place of the offeringsA person’s animal soul is raised through contemplation in the Shema until he desires nothing but G-d. Will (ratzon) can be mere consent; desire (chefetz) comes from inner delight.¶6–9
	4The filling and the encompassing lightMemalei enters the worlds level by level; sovev relates to all of them equally, so even an ordinary person’s blessing draws it down. Hidden now, it is drawn down today through the bittul of will in the Shema.¶10–12
	5“Blessed are You” and the ExodusBaruch means both receiving blessing and being its source; blessing is drawn into “You.” Egypt is bounded memalei, the Exodus revealed sovev; the double Names in “I am Havayah your G-d” and in the Shema are these two levels, and the Shema is the “eating” above.¶13–16
	6The Torah as “man” and as “bread”The 248 positive commandments are vessels for sovev, drawing it into Chochmah and Chesed through the arousal from below. The bread must be “for My fire-offerings”; serving “with all your might” surpasses the angels; the kohen’s bittul brings the two hearts, weeping and joy.¶17–23
	7“You have captured My heart, My sister, bride”Israel make G-d a “heart” that sends life-force out in two ways; what brings it about is the hidden love of “My sister” and the burning love of “bride.”¶24
	8“With one of your eyes”The sages’ gazing at the King’s glory; the written be’achad and the read be’achas are the higher and the lower unity, and both bring about libavtini.¶25–27
	9“With one necklace from your neck”The Torah’s letters are precious stones strung on the voice of study; even one chapter draws down the One. The halachos are G-d’s ways, to be revealed below in the new heavens and the new earth.¶28–31
	10SummaryThe main points restated in brief, with notes on the two uses of “bread.”¶32–33


Key concepts
	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light as it relates equally to every level, without entering the worlds’ divisions. Hidden now, it is drawn down through bittul and will be revealed in the days of Moshiach.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	G-d’s light as it enters each world according to its capacity, level after level; bounded and limited, it is the inner meaning of “Egypt.”

	Bread (lechem)לחם
	What binds life-force to its vessel. The offerings, prayer, and the Torah and mitzvos are G-d’s “bread,” drawing His light into the worlds as bread keeps the soul in the body.

	A pleasing fragrance (rei’ach nichoach)ריח ניחוח
	The phrase used of the offerings, with nichoach read as nechus darga, a descent of level: the ascent is for the sake of a drawing down.

	Will and desire (ratzon, chefetz)רצון וחפץ
	Will can be mere consent, even under compulsion; desire comes from the heart’s inner delight. True desire belongs to G-d alone.

	Baruchברוך
	Both “receiving blessing” and “the source of blessing.” In “Blessed are You,” the encompassing light is drawn into “You,” the letters of speech.

	My sister, bride (achosi, kallah)אחותי כלה
	The soul’s two loves: the hidden, natural love joined to it from birth, and the burning love born of contemplation.

	The higher and the lower unity (yichuda ila’ah, yichuda tata’ah)יחודא עילאה ויחודא תתאה
	Two kinds of bittul: complete oneness, “Havayah is One” (be’achad), and the yesh that nullifies itself, “Blessed be the Name of the glory of His kingdom” (be’achas).


Section 1 · ¶1
The question: G-d’s “bread”
1לבבתני אחותי כלה. לבבתני באחת מעיניך1 (באחד כתיב באחת קרי). באחד ענק מצוורניך. הנה אמרז״ל [אמרו רבותינו זכרונם לברכה] ישראל מפרנסין לאביהם שבשמים
“You have captured My heart (libavtini), My sister, [My] bride; you have captured My heart with one (be’achas) of your eyes” (be’achad is written, be’achas is read), “with one necklace (anak) from your neck.” Now, our Sages, of blessed memory, said: “Israel provide sustenance for their Father in heaven.”
The maamar opens with Song of Songs 4:9, where the Beloved, G-d, speaks to His bride, the Congregation of Israel. In this verse the word for “one” before “of your eyes” is written in the masculine (be’achad) but read in the feminine (be’achas), and the maamar will later explain both forms. It then cites the Sages’ striking saying that Israel “provide sustenance” for their Father in heaven.


והענין הוא דכתיב את קרבני לחמי לאשי2 שהקרבנות שמקריבים חלב ודם מן הבהמה נק׳ בחי׳ לחם אצלו ית׳ כו׳ והוא פלאי. אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ג׳ שותפין יש באדם3 כו׳.
The explanation is that it is written, “My offering, My bread, for My fire-offerings”: the offerings, in which fat and blood of the animal are offered, are called the level of “bread” for Him, may He be blessed, etc. And this is a wonder. But now, our Sages, of blessed memory, said: “There are three partners in a person,” etc.
The saying rests on the verse in which G-d calls the offerings “My bread” (Numbers 28:2). The Alter Rebbe calls it a wonder that the fat and blood of an animal should be called G-d’s “bread,” and he begins his answer with the Talmud’s teaching that a person has three partners: his father, his mother and the Holy One, blessed be He, who gives the soul.




Section 2 · ¶2–5
The ascent of the offering
2והנה כמ״כ [כמו כן] הוא בבהמה רק שבאדם הקב״ה נותן בו נשמה שנשמתו היא חלק אלוה ממעל4 ובבהמה הנפש היא
Now, so too it is with an animal, except that in a person the Holy One, blessed be He, places a soul (neshamah), for his soul is “a part of G-d above”; while in an animal the soul (nefesh) is
Following the “three partners,” the Alter Rebbe says that an animal, too, has a soul from above and not only a body from its parents. The difference is that a person’s soul is “a part of G-d above” (Job 31:2), while the animal’s soul comes from a lower source, as the next part explains.


מבחינת פני שור5 שבמרכבה וע״י הקרבן עולה החיות של הנפש ונכלל בשרשו בחיות הקדש והחיות נושאות את הכסא ועל דמות הכסא דמות כמראה אדם6 כו׳.
from the level of the face of the ox in the Chariot. Through the offering, the life-force (chayus) of the soul rises and is included in its root, in the holy Chayos; and the Chayos bear the Throne, and “upon the likeness of the Throne [was] a likeness like the appearance of a man,” etc.
In Ezekiel’s vision of the Chariot, the holy Chayos (living creatures) have the faces of a man, a lion, an ox and an eagle, and an animal’s soul is rooted in the face of the ox. When an animal is offered, its life-force rises back to that root; and since the Chayos carry the Throne, and above the Throne is the likeness of a man, the ascent continues upward through the whole Chariot.




3וכולם מתנשאים ומתעלים ומתרוממים ע״י הקרבן בעילוי אחר עילוי עד רום המעלות עד אור א״ס ב״ה ממש כדי להיות ריח ניחול לשון נחות דרגא
And all of them are lifted, raised and elevated through the offering, ascent after ascent, to the highest of heights, up to the very Infinite Light (Or Ein Sof), blessed be He, so that there be “a pleasing fragrance” (rei’ach nichoach), [nichoach being] a term for nechus darga, “a descent of level”;
Through the offering the whole Chariot, the Chayos, the Throne and the “man” above it, is lifted level after level, up to the Infinite Light itself. The purpose is the “pleasing fragrance” (rei’ach nichoach) said of the offerings, and the Alter Rebbe reads nichoach as related to nechus, “descent”: the ascent is meant to bring about a descent.


דהיינו להיות בחי׳ המשכה מלמעלה למטה התהוות שם הוי׳ צמצום והתפשטות כו׳ ולהיות גם למטה גילוי אור א״ס ב״ה.
that is, so that there be the aspect of drawing down from above to below, the bringing into being of the Name Havayah, contraction (tzimtzum) and expansion, etc., and so that below, too, there be a revelation of the Infinite Light, blessed be He.
The descent is a drawing down of G-dliness from above to below through the Name Havayah, the Name that signifies bringing into being, which works by contraction and then expansion. Its goal is that the Infinite Light be revealed below as well.




4והיינו ע״י הכהן המקריב שהוא איש החסד7 המעלה את נה״ב [נפש הבהמית] של הבהמה ע״ג [על גבי] המזבח ליכלל בשרשה בחיות הקדש שבמרכבה ומשם היא עולה למעלה מעלה ע״י הכהן העליון הוא חסד עליון.
And this is through the kohen who offers [it], who is the man of Chesed (kindness), who raises the animal soul of the beast upon the altar, to be included in its root, in the holy Chayos of the Chariot; and from there it rises higher and higher through the supernal Kohen, which is supernal Chesed.
The Zohar, cited in the Kehot note, describes the kohen (priest) as the man of Chesed, kindness. He lifts the animal’s soul on the altar to its root in the holy Chayos; above him stands a “supernal Kohen,” supernal Chesed, which carries the ascent higher still.


דאית חסד ואית חסד8 דאקרי רב חסד כו׳ עד שישוב החיות ליכלל באור א״ס ב״ה ממש כדי שיהיה ריח ניחוח והמשכה כו׳.
For there is Chesed, and there is Chesed that is called “abundant in kindness” (rav chesed), etc., until the life-force returns to be included in the very Infinite Light (Or Ein Sof), blessed be He, so that there be “a pleasing fragrance” and a drawing down, etc.
With the Zohar’s words, the Alter Rebbe distinguishes two levels of Chesed: ordinary Chesed and a higher Chesed called “abundant in kindness” (rav chesed). Through this higher Chesed the life-force returns to the very Infinite Light, and only then comes the “pleasing fragrance,” the drawing down.




5ולכן נק׳ הקרבנו׳ [הקרבנות] בשם לחם כמו הלחם שעליו יחיה האדם9 עד״מ שהוא המתעכל עד שישוב לדם ובשר ממש ועי״ז ממשיך חיות הנפש בגוף.
Therefore the offerings are called by the name “bread,” like the bread by which a person lives, by way of analogy: it is what is digested until it actually turns into blood and flesh, and through this it draws the life-force of the soul into the body.
This is why the offerings are called “bread.” Bread is the staple “by which a person lives” (Deuteronomy 8:3): it is digested until it becomes the body’s own blood and flesh, and so it keeps the soul’s life-force in the body.


ככה הוא החיות העולה מן הקרבן עולה ונכלל באור א״ס ב״ה ממש ועי״ז פועל ישועות להמשיך חיות ואור א״ס ב״ה למטה.
So too the life-force that rises from the offering rises and is included in the very Infinite Light (Or Ein Sof), blessed be He, and through this it works salvations, drawing life-force and the Infinite Light, blessed be He, down below.
In the same way, the life-force rising from the offering is absorbed into the very Infinite Light, and as a result G-d “works salvations”: life-force and the Infinite Light are drawn down below. The offering “feeds” G-d in the sense that it brings His light into the world.




Section 3 · ¶6–9
Prayer in place of the offerings
6והנה אמרז״ל [אמרו רבותינו זכרונם לברכה] תפלות כנגד קרבנות תקנום.10 והענין הוא שגם באדם יש נה״ב [נפש הבהמית] ששרשה מבחי׳ חיות הקדש שבמרכבה וירדה ונתלבשה בגוף הגשמי.
Now, our Sages, of blessed memory, said: “The prayers were instituted corresponding to the offerings.” The explanation is that in a person, too, there is an animal soul, whose root is from the level of the holy Chayos of the Chariot, and it descended and was clothed in the physical body.
The Talmud teaches that the daily prayers were instituted to correspond to the daily offerings. The reason, the Alter Rebbe explains, is that a person, too, has an animal soul rooted in the holy Chayos, which came down into the physical body.


וצריך להעלותה לשרשה ומשם למעלה מעלה כו׳ והעלאה זו היא בק״ש [בקריאת שמע] וברכותי׳ [וברכותיה] ע״י התבוננות ביוצר אור איך שהוא ית׳ אחד ממש.
It must be raised to its root, and from there higher and higher, etc. This raising is in the Shema and its blessings, through contemplating, in [the blessing] “Who forms light” (Yotzer Or), how He, may He be blessed, is truly One.
Like the animal on the altar, this soul must be raised to its root and beyond. That happens in the Shema and its blessings, through contemplating, in the blessing “Who forms light” (Yotzer Or), how G-d is truly One.




7ואין עוד מלבדו11 דכולא קמי׳ [קמיה] כלא חשיבי ואין ערוך אליו ית׳ אפי׳ [אפילו] כערך טפה מן הים אוקיינוס כו׳
And “there is nothing else besides Him,” for “all before Him are considered as nothing,” and there is no comparison to Him, may He be blessed, not even like the proportion of a drop to the ocean, etc.
The contemplation continues: “there is nothing else besides Him” (Deuteronomy 4:35), and all of creation is as nothing before Him. There is no comparison between G-d and the world at all, not even the tiny proportion of a drop to the ocean.


ואי לזאת תכלה הנפש בתשוקה וצמאון לדבקה באור א״ס ב״ה ממש עד שתצא הנפש מנרתקה היא מאסר הגוף. כמ״ש מי לי בשמים12 ועמך לא חפצתי בארץ.
Therefore the soul will pine away with longing and thirst to cleave to the very Infinite Light (Or Ein Sof), blessed be He, until the soul goes out of its sheath, which is the prison of the body; as it is written, “Whom have I in heaven? And with You I desire nothing on earth.”
Such contemplation awakens a yearning so intense that the soul longs to leave its “sheath,” the body, which confines it like a prison, in order to cleave to G-d. The Psalmist’s words express it: he wants nothing in heaven or on earth, only G-d.




8ופי׳ חפצתי הוא שיש בחי׳ רצון ובחי׳ חפץ.13 וההפרש שביניהם כי רצון נק׳ אפילו מה שעושה בע״כ [בעל כרחך] רק שהרצון מסכים לכך בהסכמה בעלמא.
The meaning of “I desire” (chafatzti) is that there is the level of will (ratzon) and the level of desire (chefetz). The difference between them is that “will” is the term even for what one does under compulsion, only that the will agrees to it with a mere consent.
The Alter Rebbe now explains the word chafatzti, “I desire,” by distinguishing will (ratzon) from desire (chefetz). Will can be present even in something a person does only because he must: the will goes along with it, but only as bare consent.


ואפילו או כופין אותו עד שיאמר רוצה אני14 נק׳ בשם רצון. משא״כ חפץ שהוא חפץ בפנימי׳ [בפנימיות / בפנימית] נקודת לבו ששם משכן התענוג15 שמתענג16
Even if they compel him until he says, “I am willing,” it is called by the name “will.” This is not so with desire: he desires [it] in the inner dimension of the point of his heart, where delight (taanug) dwells, for he delights
The proof is the halachic rule that a person may be compelled until he says “I am willing,” and that counts as will. Desire is different: it lives in the innermost point of the heart, where a person’s delight resides, for he takes pleasure in what he desires.


בדבר ההוא אשר יחפוץ לו וע״כ כל חפצו וכל ישעו ומגמת פניו ישים בדבר הזה כי כך הוא חפץ ומתאוה ובכך הוא נרצה לו התענוג.
in the thing that he desires; therefore he places all his desire, all his salvation and the aim of his face in this thing, for this is what he desires and craves, and in this the delight is pleasing to him.
Because he delights in it, he puts all his longing and all his hope into that thing, and it becomes his whole aim. Will can exist without delight; desire is will that flows from delight.




9וזהו ועמך לא חפצתי בארץ שאין לי שום חפץ ותענוג בעניני עוה״ז רק בבחי׳ רצון בע״כ [בעל כרחך]
This is [the meaning of] “And with You I desire nothing on earth”: I have no desire or delight at all in the matters of this world, only on the level of will, under compulsion,
Applied to the verse, “with You I desire nothing on earth” means that the Psalmist has no desire or delight in worldly matters. He deals with them only on the level of will, as one who must.


כי בע״כ [בעל כרחך] אתה חי17 ואין לי חפץ אלא עמך כי עמך מקור חיים18 ומקור התענוגי׳ [התענוגים] ושם כל חפצו וכל ישעו להתענג על ה׳
for “against your will you live”; and I have no desire except with You, for “with You is the source of life” and the source of delights. And he places all his desire and all his salvation in delighting in G-d.
As the Mishnah says, “against your will you live”: worldly life is accepted, not desired. His only desire is “with You,” for G-d is “the source of life” and of all delights, so he places all his desire and hope in delighting in G-d.


(וע׳ מענין חפץ ורצון בד״ה אני ישנה19 ובד״ה ואהי׳ [ואהיה] אצלו אמון20 ובד״ה זכור את אשר עשה לך עמלק.21
(And see on the subject of desire and will in the discourse beginning “I sleep,” in the discourse beginning “And I was with Him as a nursling,” and in the discourse beginning “Remember what Amalek did to you.”
The parenthesis refers to three other discourses that discuss the difference between desire and will: “I sleep,” later in this book; “And I was with Him as a nursling,” in Bamidbar; and “Remember what Amalek did to you,” in Torah Ohr.


וי״ל [ויש לומר] שבחי׳ זו זהו ענין הקטרת האימורין שבקרבנות כי החלב נמשך מהתענוג וע׳ לקמן בד״ה להבין ענין תפלה. וע׳ בשה״ש [בשיר השירים] ע״פ לסוסתי):22
It may be said that this level is the matter of the burning of the sacrificial portions (eimurin) in the offerings, for the fat derives from delight. And see below, in the discourse beginning “To understand the matter of prayer.” And see in Shir HaShirim on [the verse] “To My mare.”)
The Alter Rebbe adds that this level of desire may be what the burning of the sacrificial fats (eimurin) on the altar represents, since fat comes from delight. For more he refers to a later discourse on prayer and to the discourse on “To My mare.”




Section 4 · ¶10–12
The filling and the encompassing light
10ב והנה נודע שיש ב׳ בחי׳ בהמשכת אור א״ס ב״ה לכל העולמות והנבראים בחי׳ ממכ״ע [ממלא כל עלמין] ובחי׳ סוכ״ע ממכ״ע [ממלא כל עלמין]
2. Now, it is known that there are two levels in the drawing down of the Infinite Light (Or Ein Sof), blessed be He, to all the worlds and created beings: the level of the light that fills all worlds (memalei kol almin) and the level of the light that encompasses all worlds (sovev kol almin). The light that fills all worlds
The second section opens with a basic distinction. G-d’s light reaches the worlds in two ways: as the light that fills all worlds (memalei kol almin) and as the light that encompasses all worlds (sovev kol almin).


היינו דרך התלבשות והשתלשלות המדרגות מעילה לעלול בי״ס [בי׳ ספירות] ואח״כ לנשמות ומלאכים שהמה רוחניים ואח״כ בגשמיים כו׳
is by way of enclothement and the chain of descent (hishtalshelus) of the levels, from cause to effect, in the ten Sefiros, and afterwards to the souls and angels, who are spiritual, and afterwards in physical things, etc.;
The filling light enters the worlds by clothing itself in them step by step, each level the cause of the next: first in the ten Sefiros, then in the souls and angels, who are spiritual, and finally in physical things.


שהחיות נמשך לכל עולם לפי מה שהוא ומזה נמשך ריבוי התחלקות מדרגות עד אין קץ ועולמות עד אין מספר23 בבחי׳ רבות ומשונות זו מזו כו׳
for the life-force (chayus) is drawn to each world according to what it is. From this derives a multiplicity of divisions of levels without end, and worlds without number, in a state of being many and different from one another, etc.
Because each world receives life according to its own capacity, the result is endless variety: levels without end and worlds without number. The phrase plays on Song of Songs 6:8, “maidens (alamos) without number,” as if it read olamos, “worlds.”


אבל בחי׳ סוכ״ע היינו שהוא ג״כ חיות ואור א״ס ב״ה המחיה את העולמות והנבראים אמנם אין החיות נמשך בדרך התלבשות והשתלשלות המדרגות רק בבחי׳ סובב ומקיף מלמעלה.
But the level of the light that encompasses all worlds means that it, too, is life-force and the Infinite Light, blessed be He, that gives life to the worlds and the created beings; however, the life-force is not drawn by way of enclothement and the chain of descent of the levels, but only in the manner of encompassing and surrounding from above.
The encompassing light also gives life to the worlds, but not by entering them level by level. It acts on them only as something that surrounds them from above.




11ונק׳ אור מקיף פי׳ שהוא אור וחיות אלא שבא בבחי׳ מקיף ומקיף את כולם בהשוואה א׳ עליונים ותחתונים בלי התחלקות המדרגות
And it is called the encompassing light (Or Makif). That is, it is light and life-force (chayus), except that it comes in the manner of encompassing, and it encompasses all of them in one equal manner, higher and lower beings, without division of levels;
This is why sovev is called the “encompassing light” (Or Makif). It is real light and life, but because it does not enter the worlds it is not divided by their levels; it surrounds the highest and the lowest equally.


כי אני ה׳ לא שניתי24 כתיב שוה ומשוה קטן וגדול ורוחניות וגשמיות שוין לפניו וכחשכה כאורה.25
for it is written, “I, Havayah, have not changed.” He is equal and makes equal small and great, and spirituality and physicality are equal before Him, and “the darkness is as the light.”
The prophet’s words “I, Havayah, have not changed” (Malachi 3:6) express this unchanging, equal relation. To this light small and great, spiritual and physical, are alike, as the Psalmist says, “the darkness is as the light” (Psalms 139:12).


ומזה נמשך משארז״ל [מה שאמרו רבותינו זכרונם לברכה] אל תהי ברכת הדיוט קלה בעיניך26 כי מבחי׳ סוכ״ע אפי׳ [אפילו] ההדיוט יכול להמשיך כו׳.
From this follows what our Sages, of blessed memory, said: “Let not the blessing of an ordinary person be light in your eyes”; for from the level of the light that encompasses all worlds (sovev kol almin) even an ordinary person can draw down, etc.
This explains the Talmud’s teaching not to take lightly the blessing of an ordinary person. Since the encompassing light relates to all equally, even an ordinary person can draw it down.




12והנה בחי׳ סוכ״ע עכשיו הוא בחי׳ העלם שאינה באה לידי גילוי אלא לימוה״מ [לימות המשיח] כי אז עין בעין27 כו׳ רק שעכשיו הוא בבחי׳ היום לעשותן28 להמשיך גילוי זה שלעתיד כנודע
Now, the level of the light that encompasses all worlds (sovev kol almin) is at present in a state of concealment, for it comes to revelation only in the days of Moshiach, for then “eye to eye,” etc.; except that now it is in the state of “today to do them,” to draw down this revelation that is to come, as is known.
Today the encompassing light is hidden; it will be revealed only in the days of Moshiach, when, as Isaiah says, they will see “eye to eye.” Now is the time of “today to do them,” the time for the service that draws that future revelation down.


והיינו ע״י בחי׳ ביטול רצון שבק״ש [שבקריאת שמע]29 באחד בשומו ללבו איך שהוא א׳ ואין עוד מלבדו כנ״ל שעי״ז תכלה נפשו לדבקה בו ית׳ באור א״ס ב״ה ממש
And this is through the level of the self-nullification (bittul) of will in the Shema, at “One” (echad), when he takes to heart how He is One and “there is nothing else besides Him,” as mentioned above, so that through this his soul will pine to cleave to Him, may He be blessed, to the very Infinite Light (Or Ein Sof), blessed be He,
This drawing down comes through the self-nullification of one’s will in the Shema, at the word “One” (echad), when one takes to heart that G-d is One and there is nothing else. That contemplation makes the soul yearn to cleave to the very Infinite Light.


ולא יהי׳ [יהיה] לו רצון אחר כלל ואז עולה ונכלל החיות באור א״ס ב״ה הסוכ״ע שהוא למעלה מבחי׳ התלבשות בגדר עלמין בדרך השתלשלות.
and he will have no other will at all. Then the life-force (chayus) rises and is included in the Infinite Light, blessed be He, that encompasses all worlds, which is above the level of enclothement within the bounds of worlds in the manner of the chain of descending worlds (hishtalshelus).
When a person has no other will at all, the life-force rises and is included in the encompassing light, which is above the order in which light is clothed within the worlds. This ascent prepares the descent described next.




Section 5 · ¶13–16
“Blessed are You” and the Exodus
13ומשם נמשך חיות ואור א״ס ב״ה בפלת י״ח בבחי׳ ברוך אתה להיות ברוך ונמשך אור א״ס ב״ה כו׳ והנה ביאור מלת ברוך יש בו ב׳ פירושים.30
From there, life-force (chayus) and the Infinite Light (Or Ein Sof), blessed be He, are drawn down in the prayer of Shemoneh Esreh, in the aspect of “Blessed are You” (Baruch Atah), so that the Infinite Light, blessed be He, become “blessed” (baruch) and be drawn down, etc. Now, the explanation of the word baruch has two interpretations.
From the encompassing light reached in the Shema, G-d’s light and life-force are drawn down in the Shemoneh Esreh, whose blessings begin “Blessed are You.” The word baruch, “blessed,” expresses this drawing down, and the Alter Rebbe notes that it has two meanings.


הא׳ פי׳ כמו והמלך שלמה ברוך3132 שפי׳ ל׳ [לשון] נפעל שמקבל הברכה שנמשך עליו ממקום עליון יותר.
The first interpretation is as in “And King Shlomo [shall be] blessed,” where the meaning is a passive form: he receives the blessing, which is drawn down upon him from a higher place.
In the first meaning baruch is passive, as in the verse “And King Shlomo shall be blessed” (I Kings 2:45): one who is “blessed” receives blessing that comes to him from a higher source.




14והב׳ כמו רחום וחנון כו׳ שאינו לשון נפעל אלא לשון מקור שהוא מקור הרחמים.
The second is as in “compassionate and gracious” (rachum vechanun), etc., which is not a passive form but a term for a source: He is the source of compassion.
In the second meaning baruch is like rachum, “compassionate”: it describes not one who receives compassion but its source. So baruch can mean the source of blessing.


וכך הוא ענין ברוך אתה שבתפלה יש בו ב׳ פירושים ושניהם אמת שע״י אתעדל״ת [אתערותא דלתתא] התכללות החיות באור א״ס ב״ה נמשך ברכה ממקור הברכות הוא אור א״ס ב״ה הסוכ״ע כו׳
So too with “Blessed are You” in prayer: it has two interpretations, and both are true. Through the arousal from below (isarusa dilesata), the inclusion of the life-force (chayus) in the Infinite Light (Or Ein Sof), blessed be He, blessing is drawn down from the Source of blessings, which is the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin), etc.,
Both meanings are true of “Blessed are You” in prayer. Through our arousal from below, when the life-force is included in the Infinite Light, blessing is drawn down from the Source of blessings, the encompassing light itself.


ממש בבחי׳ את״ה הן הם בחי׳ אותיות שמאלף ועד תי״ו וה׳ מוצאות הפה והוא ענין המשכת בחי׳ סובב לבחי׳ ממלא שיהי׳ [שיהיה] גם בבחי׳ ממלא בחי׳ גילוי סוכ״ע.
truly, into the level of A-T-H (Atah, “You”): these are the level of the letters from alef to tav, and the five (hei) articulations of the mouth. This is the drawing down of the level of sovev (encompassing) into the level of memalei (filling), so that in the level of memalei, too, there be the revelation of the light that encompasses all worlds.
That blessing is drawn into Atah, “You,” whose letters stand for all the letters from alef to tav and for the five places in the mouth where speech is formed (hei is five). Drawing the blessing into “You” is thus drawing the encompassing light into the filling light, so that sovev is revealed within memalei.




15וזהו ענין יציאת מצרים כי בחי׳ ממכ״ע [ממלא כל עלמין] נק׳ מצרים שהוא בחי׳ השתלשלות המדרגות ברבוי התחלקות שונות והרי לכל מדרגה יש לה גבול ומיצר.
This is the matter of the Exodus from Egypt (Mitzrayim): the level of the light that fills all worlds (memalei kol almin) is called Mitzrayim, for it is the level of the chain of descent (hishtalshelus) of the levels, in a multitude of different divisions, and every level has a boundary and a constraint (meitzar).
The Exodus is read in these terms. Mitzrayim, Egypt, is related to meitzar, “constraint”: the filling light comes down through many levels, and each level is bounded and limited.


אבל המשכות גילוי בחי׳ סוכ״ע נק׳ יצ״מ [יציאת מצרים] שהוא השראת אור א״ס ב״ה ממש שכשמו כן הוא אין לו סוף.
But the drawings-down of the revelation of the level of the light that encompasses all worlds (sovev kol almin) are called the Exodus from Egypt, for this is the indwelling of the very Infinite Light (Or Ein Sof), blessed be He, which, as its name is, so it is: it has no end (ein sof).
Going out of Egypt is the revelation of the encompassing light, the dwelling of the very Infinite Light, which, true to its name Ein Sof, “without end,” has no limit at all.




16ובהמשיך האדם על נפשו גילוי בחי׳ זו הרי הוא כאלו יוצא ממצרים בחי׳ מיצר כו׳.
When a person draws the revelation of this level upon his soul, he is as if he goes out of Egypt, the level of constraint (meitzar), etc.
Whenever a person draws this revelation into his own soul, it is as though he leaves Egypt, the state of constraint.


וזהו ענין כפל ב׳ פעמים אני ה׳ אלקיכם אשר הוצאתי33 אתכם מארץ מצרים כו׳ וחזר ואמר אני ה׳ אלקיכם.
This is why [the verse] says it twice, “I am Havayah your G-d”: “I am Havayah your G-d, who brought you out of the land of Egypt,” etc., and then says again, “I am Havayah your G-d.”
This explains why the last verse of the passage of tzitzis says “I am Havayah your G-d” twice (Numbers 15:41): once before “who brought you out of the land of Egypt” and once after it.


פי׳ הוי׳ אלקיכם הוא גילוי בחי׳ סוכ״ע עד שנעשה בחי׳ הוי׳ לבחי׳ אלקי׳ כו׳ וכמ״ש במ״א.
The meaning: “Havayah your G-d (Elokeichem)” is the revelation of the level of the light that encompasses all worlds (sovev kol almin), until the level of Havayah becomes the level of Elokim, etc., as is explained elsewhere.
“Havayah your G-d” means that Havayah, the encompassing light, is revealed until it becomes “your Elokim,” the Name of G-d as He measures and limits His light for the worlds. The Kehot note points to the discourses in Parshas Sh’lach where this is explained.


ויש בזה ב׳ בחי׳ סוכ״ע ובחי׳ המשכת גילוי בבחי׳ ממכ״ע [ממלא כל עלמין]. ולזה כפל ג״כ הוי׳ אלקינו ה׳ אחד.34
In this there are two levels: the light that encompasses all worlds, and the drawing down of revelation into the level of the light that fills all worlds (memalei kol almin). For this reason [the verse] also says it twice: “Havayah our G-d, Havayah is One.”
So the verse holds two levels: the encompassing light itself, and its drawing down into the filling light. The same double Name appears in the Shema: “Havayah our G-d, Havayah is One” (Deuteronomy 6:4).


הוי׳ אלקינו הוא בחי׳ סוכ״ע בעצמו (והיינו ענין יחוד דאו״א [דאבא ואימא] שהמשכה זו מגילוי זה נק׳ בחינת סוכ״ע קודם שנמשך עדיין בבחי׳ ממכ״ע [ממלא כל עלמין] כי או״א [אבא ואימא] נק׳ ג״כ הנסתרות35 להוי׳ אלקינו36 עלמא דאתכסיא
“Havayah our G-d” is the level of the light that encompasses all worlds itself. (This is the union of Abba and Imma (Chochmah and Binah): this drawing down of this revelation is called the level of the light that encompasses all worlds before it is yet drawn into the level of the light that fills all worlds; for Abba and Imma are also called “the hidden things belong to Havayah our G-d,” the hidden world (alma de’iskasya);
“Havayah our G-d” is the encompassing light itself. In Kabbalistic terms this is the union of Abba and Imma, Chochmah and Binah, which still belong to the hidden world; that is why they are called “the hidden things” that belong to Havayah our G-d (Deuteronomy 29:28).


וגם החכמה היא למעלה מהשכל המושג ומובן כו׳ וכמ״ש במ״א בפי׳ וענין מוחין דאבא37 והבינה היא ג״כ בחי׳ מקיף וגם כלולה ומיוחדת עם החכמה כו׳
and also Chochmah (wisdom) is above the intellect that is grasped and understood, etc., as is explained elsewhere on the meaning and matter of the intellect (mochin) of Abba; and Binah (understanding), too, is the level of an encompassing [light], and it is also included and united with Chochmah, etc.;
Chochmah is above any intellect that can be grasped, as explained elsewhere about the mochin (intellect) of Abba. Binah, too, though it is understanding, is an encompassing light and is united with Chochmah, so both belong to the level of sovev.


והמשכת סוכ״ע כשבא בגילוי בממכ״ע [בממלא כל עלמין] זהו הנקרא יחוד זו״נ [זעיר אנפין ונוקבא] וב׳ המשכות אלו זהו ג״כ ב׳ הפירושים שבמלת ברוך וזהו פי׳ הקדוש ב״ה קדוש היינו סוכ״ע ממש ברוך הוא היינו מקור כל ברכה והוא ההמשכה מכתר בחו״ב [בחכמה ובינה] עלמא דאתכסיא.
and the drawing down of the light that encompasses all worlds, when it comes in revelation into the light that fills all worlds, is what is called the union of Z’eir Anpin and Nukva. These two drawings-down are also the two interpretations of the word baruch. And this is the meaning of “the Holy One, blessed be He” (HaKadosh Baruch Hu): “Holy” is the very light that encompasses all worlds; “blessed be He” is the Source of all blessing, and it is the drawing down from Keser (the Crown) into Chochmah and Binah, the hidden world.
When the encompassing light is revealed within the filling light, that is the union of Z’eir Anpin and Nukva. These two drawings-down are the two meanings of baruch, and they explain the name “the Holy One, blessed be He”: “Holy” is sovev itself, and “blessed be He” is the source of blessing, drawn from Keser into Chochmah and Binah.


וגם ברוך הוא שנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] בבחי׳ אתה כו׳ ועמ״ש מזה בד״ה אם בהרת קדמה38 כו׳. ואפשר לומר שב׳ המשכות אלו זהו ענין דעת עליון ודעת תחתון המבואר לקמן בהביאור
And baruch is also that which is drawn into the level of the light that fills all worlds, into the level of Atah (“You”), etc. And see what is written on this in the discourse beginning “If the bright spot came first,” etc. It is possible to say that these two drawings-down are the matter of the supernal Daas and the lower Daas, explained below, in the explanation (Biur);
“Blessed” also means the further drawing down into memalei, into “You.” The Alter Rebbe suggests that these two drawings-down may be the supernal Daas and the lower Daas, which are explained below in the Biur (the explanatory discourse).


כי דעת עליון מחבר חו״ב [חכמה ובינה] ודעת תחתון ממשיך מחו״ב [מחכמה ובינה] במדות כו׳ ועמ״ש בביאור ע״פ כה תברכו את בנ״י [בני ישראל] מענין ב׳ בחי׳ דעת כו׳ ובד״ה החלצו מאתכם)39
for the supernal Daas (knowledge) joins Chochmah and Binah, and the lower Daas draws from Chochmah and Binah into the emotive attributes (middos), etc. And see what is written in the explanation on [the verse] “Thus shall you bless the children of Israel” on the subject of the two levels of Daas, etc., and in the discourse beginning “Arm from among you.”)
Supernal Daas binds Chochmah and Binah together, while lower Daas carries them down into the emotive attributes. The parenthesis closes with references to two other discourses on the two levels of Daas.


והוי׳ אחד הוא כשבא לגילוי בבחי׳ ממכ״ע [ממלא כל עלמין] והיינו בחי׳ יחו״ע [יחודא עילאה] כי בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] הוא בחי׳ יחו״ת [יחודא תתאה] כנודע.
And “Havayah is One” is when it comes to revelation in the level of the light that fills all worlds, and this is the level of the higher unity (yichuda ila’ah); for “Blessed be the Name of the glory of His kingdom forever and ever” is the level of the lower unity (yichuda tata’ah), as is known.
“Havayah is One” is the revelation within memalei, the level called the higher unity (yichuda ila’ah), in which the world is nothing before G-d. The line said after it, “Blessed be the Name of the glory of His kingdom forever and ever,” is the lower unity (yichuda tata’ah).


וזהו ענין תפלות כנגד קרבנות תקנום שכמו שהקרבנות נק׳ לחם. כך נאמר על ק״ש [קריאת שמע] אכלתי יערי40 עם דבשי שנעשה בחי׳ אכילה כביכול למעלה
This is the meaning of “The prayers were instituted corresponding to the offerings”: just as the offerings are called “bread,” so it is said of the Shema, “I have eaten my honeycomb with my honey,” for there comes to be the level of eating, as it were, above;
This is why prayer replaces the offerings. As the offerings are “bread,” the verse “I have eaten my honeycomb with my honey” (Song of Songs 5:1) is said of the Shema: above, as it were, there is an “eating.”


דהיינו בחי׳ ביטול והתכללות הנפש באור א״ס ב״ה הסוכ״ע להמשיך חיות וגילוי אוא״ס [אור אין סוף] ב״ה בבחי׳ ממכ״ע [ממלא כל עלמין]:4142
that is, the level of the self-nullification (bittul) and inclusion of the soul in the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds, to draw down life-force (chayus) and the revelation of the Infinite Light, blessed be He, into the level of the light that fills all worlds.
That “eating” is the soul’s self-nullification and inclusion in the encompassing light. Like food, it then draws life-force and the revelation of the Infinite Light down into memalei.




Section 6 · ¶17–23
The Torah as “man” and as “bread”
17ג אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על שלשה דברים העולם עומד4344 על התורה ועל העבודה כו׳. והנה העבודה הוא הקרבנות וכנגדן התפלה כו׳. אמנם ביאור ענין התורה.
3. But now, our Sages, of blessed memory, said: “On three things the world stands: on the Torah, on the [Temple] service,” etc. Now, the service is the offerings, and corresponding to them, prayer, etc. However, as to the explanation of the matter of the Torah:
The third section turns to the Torah. The Mishnah says the world stands on three things: the Torah, the [Temple] service and acts of kindness. The service was the offerings, now replaced by prayer, and that has been explained; it remains to explain the Torah.


הנה כתיב זאת התורה אדם45 שהוא בחי׳ אדם שעל דמות הכסא דמות כמראה אדם46 כו׳
It is written, “This is the Torah: a man (adam),” which is the level of the “man” upon the likeness of the Throne, “a likeness like the appearance of a man,” etc.;
The verse “This is the Torah: a man” (Numbers 19:14), which in its plain sense opens the law of a man who dies in a tent, is read as saying that the Torah is “man”: the “man” upon the Throne in Ezekiel’s vision.


דהיינו בחינת רמ״ח אברין רמ״ח47 מצות עשה כו׳ פי׳ כמו שהאברים הם כלים ומשכן להמשכת החיות הנמשך מן הנפש המתפשט ומתחלק לכל אבר לפי
that is, the level of the 248 limbs, the 248 positive commandments, etc. That is: just as the limbs are vessels and a dwelling for the drawing down of the life-force (chayus) that is drawn from the soul, which spreads out and is divided to each limb according to
The Torah’s 248 positive commandments correspond to the 248 limbs of the body, a teaching the Kehot note traces to the Tikkunei Zohar. Each limb is a vessel for the soul’s life-force and receives it according to its own nature.


מזגו ותכונתו כך המצות הם בחי׳ כלים ומשכן להשראת אור א״ס ב״ה הסוכ״ע השורה ומתלבש ממש בתוכן בבחי׳ התחלקות ההמשכה כל מצוה ומצוה לפי מדרגתה.
its temperament and nature, so the mitzvos are the level of vessels and a dwelling for the indwelling of the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), which rests and is actually clothed within them in the manner of a divided drawing down, each and every mitzvah according to its level.
In the same way each mitzvah is a vessel for the encompassing light, which truly rests and is clothed within it. The light is divided among the mitzvos, each receiving it according to its level.




18וכל ההמשכות הן מבחי׳ סוכ״ע שהוא ענין ביטול באור א״ס ב״ה שכל עניני התורה ומצות שהן מלובשים בענינים גשמיים זרעים מועד כו׳
And all the drawings-down are from the level of the light that encompasses all worlds (sovev kol almin), which is the matter of self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He: for all the matters of the Torah and mitzvos, which are clothed in physical matters, Zera’im, Mo’ed, etc.,
All these drawings-down come from sovev, which is a matter of bittul, self-nullification, in the Infinite Light. This is why the Torah and mitzvos are clothed in physical matters, as the orders of the Mishnah show: Zera’im (agriculture), Mo’ed (the festivals) and the rest.


תרומות ומעשרות קרבנות כו׳ בדברים שתחת קליפת נוגה כו׳ הוא כדי להמשיך בהן אור א״ס ב״ה כדי שיהיה היש מקליפת נוגה בטל ונכלל באור ה׳ וקדושתו.
terumos and tithes, offerings, etc., in things that are under kelipas nogah, etc., are in order to draw the Infinite Light, blessed be He, into them, so that the yesh (“something”) of kelipas nogah be nullified and included in the light of G-d and His holiness.
Terumos, tithes and offerings deal with physical things that are under kelipas nogah, the husk that contains both good and evil. Their purpose is to draw the Infinite Light into these things, so that their sense of independent existence (yesh) is nullified and included in G-d’s light and holiness.




19והמל״ת [והמצות לא תעשה] הן להפריד הרע כו׳. ולכן נקרא התורה בשם לחם כמ״ש לכו לחמו בלחמי48 כו׳ כמו שהלחם שעליו יחיה האדם49 כי הגם שעיקר החיות אינו
And the prohibitive commandments are to separate the evil, etc. Therefore the Torah is called by the name “bread,” as it is written, “Come, eat of my bread,” etc., like the bread by which a person lives. For although the main life-force (chayus) is
The prohibitive commandments, by contrast, separate the evil. Because the Torah draws down life, it is called “bread,” as Wisdom says, “Come, eat of my bread” (Proverbs 9:5).


אלא מהנפש החיוני׳ [החיונית] והלחם הוא רק הגורם הקיום שלא יסתלק הנפש מן הגוף והוא רק מחבר ממש חיות הנפש אל הגוף כי לחם לבב אנוש יסעד.50
only from the vital soul, and bread only brings about the endurance, that the soul not depart from the body, and it is only what actually joins the life-force of the soul to the body, for “bread sustains the heart of man”;
The comparison is exact. Life itself comes from the vital soul, not from bread; bread only keeps the soul from leaving the body and joins it to the body, as the Psalmist says, “bread sustains the heart of man” (Psalms 104:15).


מ״מ המשכת החיות של הנפש והתקשרותה בגוף הוא מחמת גרם הלחם כי הלחם הוא הגורם והממשיך חיות. משא״כ שאר מיני מאכלים ומשקים הם מיני תענוג אבל עיקר הממשיך חיות הוא הלחם.
nevertheless, the drawing down of the soul’s life-force and its bond with the body comes about because of the bread, for bread is what brings about and draws down life-force. This is not so with other kinds of food and drink: they are kinds of pleasure; but the main thing that draws down life-force is bread.
Still, the soul’s bond with the body is caused by bread, which is why bread is the staple that draws down life, while other foods and drinks add only pleasure. So too, the next paragraph says, the Torah and mitzvos are what draw G-d’s light into the worlds.




20וכך התומ״צ [התורה ומצות] המה הגורמים המשכת אור א״ס ב״ה הסוכ״ע דלאו מכל אינון מדות כלל51 ונקרא רבון עלמין52 למעלה מבחי׳ עלמין להתלבש בבחי׳ עלמין להיות אנת הוא חכים כו׳
So too the Torah and mitzvos are what bring about the drawing down of the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), which is “not of these attributes at all” and is called “Master of the worlds” (Ribbon Almin), above the level of worlds, to be clothed in the level of worlds, so that there be “You are wise,” etc.;
Like bread, the Torah and mitzvos are what draw the encompassing light into the worlds. In the words of Elijah’s prayer in the Tikkunei Zohar, this light is “not of these attributes at all” and is “Master of the worlds,” above them; through the Torah and mitzvos it is clothed in the worlds, so that one can say of it, “You are wise.”


וע״י התורה נמשך ומתלבש אור א״ס ב״ה בחכמה והמצות כללותן הוא בחי׳ צדקה וחסד נמשך ונתלבש אור א״ס בחסד כנודע מענין עולם חסד יבנה53 שהחסד צ״ל נבנה כו׳ וכמ״ש במ״א בשה״ש [בשיר השירים] בד״ה לסוסתי.54
through the Torah the Infinite Light, blessed be He, is drawn down and clothed in Chochmah (wisdom); and the mitzvos, whose general and collective expression is the level of charity and kindness: [through them] the Infinite Light is drawn down and clothed in Chesed (kindness), as is known from the matter of “a world of kindness shall be built,” that kindness must be built, etc., and as is explained elsewhere, in Shir HaShirim, in the discourse beginning “To My mare.”
The Torah draws the Infinite Light into Chochmah, wisdom. The mitzvos, which in their general expression are charity and kindness, draw it into Chesed; this is the sense of “a world of kindness shall be built” (Psalms 89:3): kindness in the worlds must be built, and the discourse “To My mare” explains this.


שכדי להיות התלבשות אור א״ס במדות לך ה׳ הגדולה והגבורה55 כו׳ באתעדל״ת [באתערותא דלתתא] תליא מלתא5657 אשר קדשנו במצותיו כו׳.
For in order for there to be an enclothement of the Infinite Light in the attributes, “Yours, Havayah, is the greatness and the might,” etc., “the matter depends on the arousal from below”: “who has sanctified us with His commandments,” etc.
For the Infinite Light to be clothed in G-d’s attributes, listed in the verse “Yours, Havayah, is the greatness and the might” (I Chronicles 29:11), an arousal from below is needed, as the Zohar says. The words of the blessing over a mitzvah, “who has sanctified us with His commandments,” point to the mitzvos as that arousal.




21וזהו את קרבני לחמי לאשי58 שבחי׳ לחם הוא בחי׳ ביטול היש לאין להמשיך בחי׳ גילוי אור א״ס ב״ה למטה נעשה ע״י הקרבן אשה ריח ניחוח להוי׳.
This is [the meaning of] “My offering, My bread, for My fire-offerings”: the level of bread, which is the level of the nullification of the yesh (“something”) into ayin (“nothing”) in order to draw the revelation of the Infinite Light (Or Ein Sof), blessed be He, below, comes about through the offering, “a fire-offering, a pleasing fragrance to Havayah.”
Now the verse “My offering, My bread, for My fire-offerings” can be read in full. “Bread” is the nullification of the yesh into ayin, of self into nothing, which draws the revelation of the Infinite Light below; in the Temple this came through the offering, “a fire-offering, a pleasing fragrance to Havayah.”


וע״י התפלה שכנגד קרבנות אכלתי יערי עם דבשי59 כו׳ (ועמ״ש בפי׳ את קרבני לחמי בד״ה צו את בנ״י [בני ישראל]60 את קרבני כו׳ איך שמרומז בזה ההמשכה שע״י עסק התורה וההעלאה שע״י הקרבן כו׳ ע״ש).
And through prayer, which corresponds to the offerings: “I have eaten my honeycomb with my honey,” etc. (And see what is written on the meaning of “My offering, My bread” in the discourse beginning “Command the children of Israel: My offering,” etc., how this alludes to the drawing down that comes through occupation with Torah and the ascent that comes through the offering, etc.; see there.)
Today it comes through prayer, which corresponds to the offerings, as in “I have eaten my honeycomb with my honey.” The parenthesis refers to the discourse on “Command the children of Israel: My offering,” where the verse is read as alluding both to the drawing down through Torah study and to the ascent through the offering.


אך בחינת לחמי צ״ל לאשי בחינת רשפי אש61 והתלהבות הנפש שבק״ש [שבקריאת שמע] בהעלותו את נה״ב [נפש הבהמית] ליכלל באור א״ס ב״ה וכל בחינת רשפי אש הוא מצד העלאת נה״ב [נפש הבהמית] והתהפכותה כו׳ שעולה כשלהבת בחי׳ שרפים כו׳.62
But the level of “My bread” must be “for My fire-offerings” (le’ishai): the level of “flashes of fire” and the fiery ardor of the soul in the Shema, when one raises the animal soul to be included in the Infinite Light, blessed be He. And every level of “flashes of fire” comes from the raising of the animal soul and its transformation, etc., for it rises like a flame, the level of the Serafim, etc.
But the “bread” must be “for My fire-offerings”: it must come with the soul’s fiery ardor in the Shema, its “flashes of fire,” when one raises the animal soul to the Infinite Light. Such fire comes specifically from transforming the animal soul, which then rises like a flame, like the Serafim, the “burning” angels.




22והחיות נושאות את הכסא וזעות מחיל כסא כדאיתא בתדב״א [בתנא דבי אליהו] שהמלאך אינו אומר רק ג״פ [ג׳ פעמים] קדוש כל היום מפני שכשאומר פעם א׳ קדוש מתבטל במציאות ואין נפשו חוזרת אליו עד ד׳ שעות וכן בפעם הב׳.
And the Chayos bear the Throne and tremble in dread of the Throne, as is found in Tanna Devei Eliyahu: an angel says “Holy” only three times in the whole day, because when he says “Holy” once, he is nullified out of existence, and his soul does not return to him for four hours; and so too the second time.
The Chayos who carry the Throne tremble before it. Tanna Devei Eliyahu teaches that an angel says “Holy” only three times a day: each time it is so overwhelmed that it ceases to exist, and its soul returns only after four hours.


ונמצא שג״פ [שג׳ פעמים] קדוש אומר ביב״ש [בי״ב שעות] היום. אך גדול ורב כח של העלאת וביטול הנפש מישראל מבמלאכים.
It follows that he says “Holy” three times in the twelve hours of the day. Yet great and abundant is the power of the ascent and self-nullification (bittul) of the soul of Israel, more than in the angels.
Three times in twelve hours means once every four hours. Yet the ascent and self-nullification of a Jewish soul is greater and more powerful than that of the angels.


כי החיות נושאות את הכסא ועל הכסא כמראה אדם מלמעלה ולא נמשך ומתלבש בחי׳ אדם שעל הכסא עד שנתגלה בחי׳ בכל מאדך63
For the Chayos bear the Throne, and upon the Throne is “like the appearance of a man, above”; and the level of the “man” on the Throne is not drawn down and clothed until the level of “with all your might” (bechol me’odecha) is revealed
The reason is that the Chayos only carry the Throne, while the “man” upon the Throne is above them. That “man” is drawn down and clothed below only when the level of “with all your might” (bechol me’odecha) is revealed in a person’s service.


(עיין פ׳ וישב בד״ה כה אמר כו׳ בענין פי׳ ונתתי לך מהלכים בין העומדים)64 כי אד״ם הוא אותיות מא״ד65 והיינו בחינת בכל מאדך לכל חד וחד כפום דרגא דיליה
(see Parshas Vayeshev, in the discourse beginning “Thus said,” etc., on the meaning of “And I will give you places to walk among those who stand”); for adam (“man”) has the letters of me’od (“might”). And this is the level of “with all your might,” for each and every one according to his own level:
The parenthesis refers to a Torah Ohr discourse in Parshas Vayeshev on the verse “I will give you places to walk among those who stand” (Zechariah 3:7). The words adam, “man,” and me’od, “might,” have the same letters, and “with all your might” means each person according to his own level.


כמו שהוא עצמו למעלה מכדי שתוכל נפשו שאת ונק׳ מאד שלו לכל נפש לפי מדרגתו ממשיך חיות מבחי׳ אדם שעל הכסא אדם
as he himself is, beyond what his soul can bear; and this is called his me’od, for each soul according to its level. [This] draws down life-force (chayus) from the level of the “man” on the Throne. Adam
Me’od means going beyond oneself: serving with more than one’s soul can bear, each soul at its own level. Such service draws life-force from the “man” upon the Throne.


היינו בחינת א׳ דם הדם הוא הנפש66 וחיות הנמשך מבחי׳ אדם דהיינו מבחי׳ סובב לבחי׳ ממלא.
is the level of alef–dam (“blood”): “the blood is the soul,” and [it is] the life-force drawn from the level of Adam, that is, from the level of sovev (encompassing) to the level of memalei (filling).
Adam itself is read as alef–dam, the letter alef with dam, “blood.” Blood is the soul and life-force, as the verse says, “the blood is the soul” (Deuteronomy 12:23), and this life-force comes from the level of “man,” that is, from the encompassing light into the filling light.




23ועמ״ש מענין אלף על פסוק ויקרא אל משה67 כו׳. אך כל זה הוא ע״י הכהן המקריב את הקרבן כו׳
And see what is written on the subject of the alef on the verse “And He called to Moshe,” etc. But all this is through the kohen who offers the offering, etc.;
The text refers to its discussion of the alef in the verse “And He called (vayikra) to Moshe” (Leviticus 1:1), whose alef is written small, in connection with the alef of adam just mentioned. But all of this ascent, the Alter Rebbe continues, comes through the kohen who brings the offering.


והיינו בחי׳ אהרן ונחנו מ״ה [מה] שהוא בחי׳ משה ואהרן כו׳ בחי׳ ביטול באוא״ס [באור אין סוף] ב״ה בחי׳ יחו״ע [יחודא עילאה] ובחי׳ יחו״ת [יחודא תתאה] וכו׳ שבזה נמשך אור א״ס ב״ה מלמעלה
and this is the level of Aharon, “and what (mah) are we,” which is the level of Moshe and Aharon, etc., the level of self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He, the level of the higher unity (yichuda ila’ah) and the level of the lower unity (yichuda tata’ah), etc., through which the Infinite Light, blessed be He, is drawn from above
In the soul, the kohen is the quality of Aharon, who with Moshe said, “And what are we?”: complete self-nullification before the Infinite Light, in both the higher and the lower unity. Through this bittul the Infinite Light is drawn from above to below.


למטה ג״כ בבחי׳ אנת הוא חכים ובבחי׳ לך ה׳ הגדולה והגבורה ונמשך מזה בחינת התהפכות נה״ב [נפש הבהמית] וכחותיה לקיים ואהבת בכל לבבך68 בב׳ יצריך69 דהיינו להיות לו ב׳ בחי׳ לבבות.70
to below, also in the level of “You are wise” and in the level of “Yours, Havayah, is the greatness and the might.” And from this comes the transformation of the animal soul and its powers, to fulfill “And you shall love with all your heart (levavcha),” “with your two inclinations”: that is, that he have two levels of hearts (levavos).
That light is drawn into Chochmah, “You are wise,” and into the attributes, “Yours, Havayah, is the greatness and the might.” From it comes the transformation of the animal soul, so that one loves G-d “with all your heart (levavcha),” which the Mishnah reads as “with both your inclinations”: a person is to have two hearts.


הא׳ לאהבה ולכלות נפשו אליו לדבקה בו והב׳ להכניע את היצה״ר [היצר הרע] לאכפיא לסט״א [לסטרא אחרא] ולאהפכא כו׳.
The first is for love, for his soul to pine for Him, to cleave to Him; and the second is to subdue the evil inclination, to subjugate the sitra achra (the other side) and to transform [it], etc.
The first heart is love, the soul’s yearning to cleave to G-d. The second subdues the evil inclination, first subjugating the sitra achra and then transforming it.


(ועיין בזהר פרשה תרומה דקס״ב סע״ב [סוף עמוד ב]). והן הם בחינת חדוה תקיעא בליבאי מסט׳ [מסטרא] דא71 ובכי׳ תקיעא בליבאי מסטרא דא בכי׳ היא המרירות
(And see the Zohar, Parshas Terumah, folio 162, end of side b.) These are the level of “Joy is lodged in my heart on this side, and weeping is lodged in my heart on that side.” Weeping is the bitterness
The text refers to the Zohar (2:162b), then quotes another Zohar passage: “Joy is lodged in my heart on this side, and weeping on that side.” The weeping is a bitterness, described next.


על נפשו שירדה ממעלתה ומדרגתה ישראל עלו במחשבה72 ונתלבשה בגוף הגשמי שהוא רחוק מאד מאור א״ס ב״ה ומסך מבדיל להיות נראה ליש ודבר נפרד בפ״ע [בפני עצמו].
over his soul, which descended from its station and level, [where] “Israel arose in thought,” and was clothed in the physical body, which is very far from the Infinite Light, blessed be He, and a separating screen, so that it appears as a yesh (“something”) and a thing separate unto itself.
The weeping is bitterness over the soul, which comes from the highest source, “Israel arose in thought,” yet descended to be clothed in a physical body. The body is far from the Infinite Light and screens it off, so that the person seems to himself a separate entity.


וחדוה מסטרא דא שהרי גם למטה בדברים גשמיים נמשך ומתלבש אור אין סוף ב״ בתומ״צ [בתורה ומצות] המלובשים בענינים גשמיים תרומות צדקה כו׳ ואי לזאת יגיל וישמח מאד בה׳ השוכן בתוך תורתו ומצותיו.
And joy on this side: for even below, in physical things, the Infinite Light, blessed be He, is drawn down and clothed in the Torah and mitzvos, which are clothed in physical matters: terumos, charity, etc. Therefore he will exult and rejoice greatly in G-d, who dwells within His Torah and His mitzvos.
The joy comes from the other side: even below, in physical things, the Infinite Light is clothed in the Torah and mitzvos, which are themselves clothed in physical matters such as terumos and charity. So a person can rejoice greatly in G-d, who dwells within His Torah and mitzvos.


וזהו ישמח ישראל בעושיו73 לשון רבים הם המצות שנמשכו בענינים גשמיים שהן בבחינת רה״ר [רשות הרבים] טורי דפרודא כו׳:
This is [the meaning of] “Let Israel rejoice in his Makers” (be’osav), in the plural: these are the mitzvos, which are drawn into physical matters, which are in the state of the public domain (reshus harabim), “mountains of separation,” etc.
This is why the verse says “Let Israel rejoice in his Makers” (Psalms 149:2), in the plural: the “makers” are the mitzvos, drawn into physical matters. Those matters belong to the “public domain,” the realm of plurality, called “mountains of separation.”




Section 7 · ¶24
“You have captured My heart, My sister, bride”
24ד וזהו לבבתני. שהקב״ה אומר לכנס״י [לכנסת ישראל] לבבתני. כלומר שאתה הוא הגורם לי שאהי׳ בבחי׳ לב.
4. And this is [the meaning of] “You have captured My heart” (libavtini): the Holy One, blessed be He, says to the Congregation of Israel (Knesses Yisrael), libavtini; that is to say, you are what causes Me to be in the state of a heart (lev).
The fourth section explains the verse’s first word. Libavtini is built on lev, “heart”: G-d tells the Congregation of Israel that she causes Him, as it were, to be a “heart.”


והענין כי הלב הוא משכן הדם הוא הנפש וחיות של כל הגוף כי המאכל מתעכל ונעשה דם ונוטל הכבד ריבוי הדם ושולח המובחר ללב ולבא פליג לכל שייפין.74
The explanation is that the heart is the dwelling of the blood, which is the soul and the life-force (chayus) of the whole body. For food is digested and becomes blood; the liver takes the bulk of the blood and sends the choicest to the heart, and “the heart distributes to all the limbs.”
The heart is the seat of the blood, which carries the soul’s life to the whole body. Food becomes blood, the liver takes the bulk of it and sends the choicest part to the heart, and from there “the heart distributes to all the limbs.”


וכך הוא למעלה כב״י [כביכול] שע״י בחי׳ לחם ואכלתי יערי עם דבשי נעשה הקב״ה בבחי׳ לב להמשיך חיות ואור
So it is above, as it were: through the level of “bread” and “I have eaten my honeycomb with my honey,” the Holy One, blessed be He, comes to be in the state of a heart, to draw down life-force and the light
So too above: through the “bread” and the “eating” of “I have eaten my honeycomb with my honey,” G-d becomes, as it were, a “heart” that sends life-force out.


א״ס ב״ה הסוכ״ע לממכ״ע [לממלא כל עלמין] ולבבתני ב׳ בחי׳ לבבות הם ב׳ בחי׳ המשכות החיות בחי׳ אנת הוא חכים ובחי׳ לך ה׳ הגדולה והגבורה כו׳
of the Infinite One (Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), into the light that fills all worlds (memalei kol almin). And libavtini: two levels of hearts (levavos); these are two levels of drawing down of the life-force, the level of “You are wise” and the level of “Yours, Havayah, is the greatness and the might,” etc.
This “heart” draws the encompassing light down into the filling light. The word libavtini, like levav, is read as two hearts: two kinds of drawing down, into Chochmah, “You are wise,” and into the attributes, “Yours, Havayah, is the greatness and the might.”


(ועמ״ש ע״פ שיר השירים75 בענין ב׳ בחי׳ חתן כו׳ וב׳ המשכות אלו זהו ענין איהו וחיוהי חד ואיהו וגרמוהי ע׳ [עיין] בע״ח [בעץ חיים] שמ״א פ״ז [פרק ז׳]). הנמשך ע״י התומ״צ [התורה ומצות] שהם בחי׳ לחם.
(And see what is written on [the verse] “The Song of Songs” on the subject of the two levels of “bridegroom,” etc.; and these two drawings-down are the matter of “He and His life-forces are one” and “He and His vessels” (ihu vegarmohi); see Etz Chaim, Sha’ar 41, chapter 7.) [It is] drawn down through the Torah and mitzvos, which are the level of “bread.”
The parenthesis links the two drawings-down to the two levels of “bridegroom” explained in the opening discourse of Shir HaShirim, and to the phrases “He and His life-forces are one” and “He and His vessels,” which the text says are explained in Etz Chaim. Both are drawn down through the Torah and mitzvos, the “bread.”


כי באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא].76 ויקם עדות ביעקב77 ותורה שם בישראל וכתיב אשר יעשה אותם האדם78 כו׳ שהאדם הוא העושה התומ״צ [התורה ומצות] בבחי׳ לחם ע״י ביטול היש כו׳
For through the arousal from below (isarusa dilesata) comes the arousal from above (isarusa dile’eila). “He established a testimony in Yaakov and placed a Torah in Israel,” and it is written, “which a person (ha’adam) shall do,” etc.: for it is the person who does the Torah and mitzvos in the level of “bread,” through the nullification of the yesh (“something”), etc.
This depends on us: an arousal from below brings an arousal from above. G-d placed the Torah in Israel (Psalms 78:5), and the mitzvos are those “which a person shall do” (Leviticus 18:5): it is the person who makes them into “bread” through nullifying his yesh, his sense of self.


ועל ההיפך הוא אומר אשר לא יקים79 כו׳. ובהם וע״י נמשך חיות ואור א״ס ב״ה והמשכות בחי׳ לב.
And of the opposite it says, “who will not uphold,” etc. In them and through them are drawn down life-force and the Infinite Light (Or Ein Sof), blessed be He, and the drawings-down of the level of the heart.
Of the opposite case the Torah says, “Cursed is he who will not uphold [the words of this Torah]” (Deuteronomy 27:26). Through the Torah and mitzvos, life-force, the Infinite Light and the drawings-down of the “heart” come about.


והן ב׳ בחי׳ המשכות שהן חו״ג [חסד וגבורה] מים ואש בב׳ משכנות שבלב חלל הימני וחלל השמאלי כו׳ (ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ אמור דצ״ג ע״ב ע״פ לך אמר לבי)8081
And these are two levels of drawing down, which are Chesed and Gevurah, water and fire, in the two dwellings in the heart, the right cavity and the left cavity, etc. (And see the commentary of the Ramaz on the Zohar, Parshas Emor, folio 93, side b, on [the verse] “To You my heart said.”)
The two drawings-down are Chesed and Gevurah, water and fire, which dwell in the heart’s right and left cavities. The text points to the Ramaz’s commentary on the Zohar on the verse “To You my heart said” (Psalms 27:8).


אך הגורם להמשכה זאת ביאר הכתוב אחותי כלה.82 היינו ב׳ בחי׳ בחי׳ אחותי ובחי׳ כלה.
But what brings about this drawing down the verse explains: “My sister, [My] bride,” that is, two levels: the level of “My sister” (achosi) and the level of “bride” (kallah).
What brings this about is told by the next words of the verse, “My sister, [My] bride”: two levels of love in the soul.


אחותי מלשון איחוי83 אלכסנדרי׳ [אלכסנדריא] שהיא האחוה והאהבה הקבועה תמיד בנפש בתולדתו רק שהיא מוסתרת וצריך עדיין לגלותה מההעלם כו׳.
Achosi (“My sister”) is from the expression “Alexandrian joining” (ichui), which is the kinship and the love fixed constantly in the soul from birth, except that it is hidden and must still be revealed from concealment, etc.
Achosi, “My sister,” is related to ichui, a kind of joining that the Talmud calls “Alexandrian joining.” It stands for the natural love that is permanently joined to the soul from birth, though it is hidden and must be brought out of concealment.


ובחי׳ כלה הוא בחי׳ כלתה נפשי84 שהוא בחינת רשפי אש האהבה מחמת התבוננות בינה לבא85 כו׳.
And the level of kallah (“bride”) is the level of “my soul pines” (kalsah nafshi), which is the level of the “flashes of fire” of love that come from contemplation: “Binah is the heart,” etc.
Kallah, “bride,” is related to kalsah, “pines,” as in “my soul longs and pines” (Psalms 84:3). It is the fiery love that comes from contemplation, for “Binah (understanding) is the heart.”


והן הן בחי׳ מחשבה ודבור עלמא דאתכסייא ועלמא דאתגליא8687 כי בחי׳ האהבה המסותרת הטבעית היא מבחי׳ עלמא דאתכסיא והוא בחי׳ תרין ריעין כו׳ ובחי׳ כלה הוא בחי׳ עלמא דאתגליא.
And these are the levels of thought and speech, the hidden world (alma de’iskasya) and the revealed world (alma de’isgalya): for the level of the hidden, natural love is from the level of the hidden world, and it is the level of “two companions,” etc.; and the level of kallah is the level of the revealed world.
These two loves are thought and speech, the hidden world and the revealed world. The hidden, natural love belongs to the hidden world, the level of the “two companions”; the bride’s burning love belongs to the revealed world.


(ועיין בזהר באדר״ז [באדרא זוטא]) (דר״צ ע״ב) וי״ל [ויש לומר] דב׳ בחי׳ אלו זהו ג״כ בחי׳ שכינתא עילאה ושכינתא תתאה המבואר בד״ה שיר השירים ע״ש ועמ״ש בפ׳ בהר בד״ה כי תבאו אל הארץ בענין פתחי לי אחותי:8889
(And see the Zohar, in the Idra Zuta) (folio 290, side b). It may be said that these two levels are also the levels of the higher Shechinah (Shechinta ila’ah) and the lower Shechinah (Shechinta tata’ah), explained in the discourse beginning “The Song of Songs”; see there. And see what is written in Parshas Behar, in the discourse beginning “When you come into the land,” on the subject of “Open to Me, My sister.”
The text refers to the Idra Zuta in the Zohar and suggests that the two levels are also the higher and the lower Shechinah, explained in the discourse “The Song of Songs.” It also refers to the discourse in Parshas Behar on “Open to Me, My sister.”




Section 8 · ¶25–27
“With one of your eyes”
25לבבתני באחד מעיניך. באחד כתיב באחת קרי. הענין הוא כי עיניך הם עיני העדה90 חכמים91 כו׳.
“You have captured My heart with one (be’achad) of your eyes”: be’achad is written, be’achas is read. The explanation is that “your eyes” are “the eyes of the congregation,” the sages, etc.
Now the next phrase, “with one of your eyes.” The “eyes” of the Congregation of Israel are its sages, called in the Torah “the eyes of the congregation” (Numbers 15:24).


ובחי׳ חכמה הוא בחינת אסתכלותא ביקרא דמלכא וכענין עיניך יונים. כמו זוג יונים שמסתכלים זה בזה תמיד ונהנין ומתענגין בראייתן והסתכלותן כו׳.
And the level of Chochmah (wisdom) is the level of “gazing at the glory of the King,” like the matter of “your eyes are doves”: like a pair of doves that gaze at each other constantly and take pleasure and delight in their seeing and gazing, etc.
Chochmah, wisdom, is “gazing at the glory of the King,” and “your eyes are doves” describes it: doves gaze at each other constantly and take delight in it.




26וכך דרך העבודה של בחי׳ חכמים ועיני העדה ההולכים לפני האלקים מסתכלים ביקרא דמלכא תמיד ורואין יקר תפארת גדולתו92 של יוצר בראשית להיות תמיד בבחי׳ ביטול כו׳
So too is the way of service of the level of the sages and “the eyes of the congregation,” who walk before G-d: they gaze constantly at the glory of the King and see “the precious splendor of the greatness” of the Maker of creation, so as to be constantly in a state of self-nullification (bittul), etc.
The service of the sages, the community’s “eyes,” who walk before G-d, is to gaze constantly at the King’s glory, beholding “the precious splendor of His greatness.” This gazing keeps them always in a state of bittul, self-nullification.


ויש בזה ב׳ בחי׳. הא׳. מחמת יחודא עילאה איך שהוא ית׳ אחד ממש וכולא קמי׳ [קמיה] כלא חשיב.
In this there are two levels. The first: because of the higher unity (yichuda ila’ah), how He, may He be blessed, is truly One, and “all before Him is considered as nothing.”
This bittul has two forms. The first comes from the higher unity: G-d is truly One, and everything before Him is as nothing.




27ואי לזאת הוא תמיד בבחי׳ ביטול באור א״ס ב״ה ממש בבחי׳ אין כו׳. והב׳ מחמת יחו״ת [יחודא תתאה] בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] איך
Therefore he is constantly in a state of self-nullification (bittul) in the very Infinite Light (Or Ein Sof), blessed be He, in the state of ayin (“nothing”), etc. And the second: because of the lower unity (yichuda tata’ah), “Blessed be the Name of the glory of His kingdom forever and ever,” how
From the higher unity comes a bittul in which one is ayin, “nothing,” within the very Infinite Light. The second form comes from the lower unity, expressed in “Blessed be the Name of the glory of His kingdom forever and ever.”


שהוא ית׳ מלך העולם וכל חיות העולם שנראה ליש מורגש אינו אלא בבחי׳ מלך ומלכותו מלכות כל עולמים93 כו׳.
He, may He be blessed, is King of the world, and all the life-force (chayus) of the world, which appears as a tangible yesh (“something”), is only in the manner of a king, and “His kingdom is a kingdom of all worlds,” etc.
The lower unity sees G-d as King of the world: the world’s life-force, which appears as a tangible existence, is His rule as King, as the verse says, “Your kingdom is a kingdom of all worlds” (Psalms 145:13).


והוא ענין בחי׳ ביטול היש לאין דהיינו שהוא יש ואעפ״כ [ואף על פי כן] מתבטל כו׳ וזהו תכלית התהוות יש מאין.
And this is the matter of the level of the nullification of the yesh into ayin: that is, it is a yesh, and nevertheless it is nullified, etc. And this is the purpose of the coming into being of something (yesh) from nothing (ayin):
This is the nullification of yesh into ayin: one remains an existing being and yet sets oneself aside before G-d. That, the Alter Rebbe says, is the very purpose of creating something from nothing.


כדי שיהי׳ [שיהיה] היש בטל כו׳. וב׳ בחי׳ הללו הן מ״ש באחד וקרי באחת. כי באחד הוא ענין יחו״ע [יחודא עילאה]
so that the yesh be nullified, etc. And these two levels are what is written be’achad and read be’achas: for be’achad is the higher unity (yichuda ila’ah),
Creation exists so that the yesh will be nullified. The two kinds of bittul correspond to the two forms of the word in the verse: be’achad, written in the masculine, is the higher unity.


כי שם הביטול הוא בבחי׳ אחד ממש איהו וחיוהי חד כו׳ (וזהו אחד היה אברהם ועמ״ש במ״א בענין עיני האדם לא תשבענה94 בד״ה אני ישנה).95
for there the nullification is in the state of being truly one, “He and His life-forces are one,” etc. (And this is [the meaning of] “Avraham was one”; and see what is written elsewhere on the subject of “the eyes of man are never satisfied,” in the discourse beginning “I sleep.”)
In the higher unity the bittul is complete oneness: “He and His life-forces are one.” The parenthesis links this to “Avraham was one” (Ezekiel 33:24) and to the discussion of “the eyes of man are never satisfied” (Proverbs 27:20) in the discourse “I sleep.”


באחת הוא בחי׳ יחו״ת [יחודא תתאה] שיהיה בבחי׳ יש ושיהיה היש בטל כו׳. אחת לשון נקבה בחי׳ נוק׳ [נוקבא] המקבל מאחד כו׳
Be’achas is the level of the lower unity: that there be the state of yesh, and that the yesh be nullified, etc. Achas is a feminine form: the level of Nukva (the feminine), which receives from echad (“one”), etc.
Be’achas, read in the feminine, is the lower unity: there is a yesh, and it is nullified. The feminine form fits Nukva, the receiving feminine, which receives from echad, the masculine “one.”


ועיקר המכוון בפסוק זה שע״י בחי׳ עיניך הוא בחי׳ אסתכלותא ביקרא דמלכא בין בבחי׳ אחד היינו בחי׳ יחו״ע [יחודא עילאה] בין
And the main intent of this verse is that through the level of “your eyes,” which is the level of gazing at the glory of the King, whether in the level of echad, that is, the level of the higher unity, or
The verse’s main point concerns the “eyes,” the gazing at the King’s glory. That gazing may take the form of echad, the higher unity, or, as the next part says, of achas.


בבחי׳ אחת הוא יחו״ת [יחודא תתאה] נעשה לבבתני המשכת בחי׳ לב. להיות המשכת חיות אור א״ס ב״ה הממלא כל עלמין וסובב כל עלמין:96
in the level of achas, which is the lower unity, there comes about libavtini, the drawing down of the level of the heart: so that there be a drawing down of the life-force of the Infinite Light, blessed be He, that fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin).
Either way it brings about libavtini, the drawing down of the “heart”: the life-force of the Infinite Light, both the light that fills the worlds and the light that encompasses them, is drawn down.




Section 9 · ¶28–31
“With one necklace from your neck”
28ה באחד ענק מצורניך.97 הנה ענק הוא תכשיט של אבנים טובות ומרגליות הנקובים ותלוים בחוט על הצואר שאבנים טובות ומרגליות הן מדומם
5. “With one (be’achad) necklace (anak) from your neck.” Now, an anak is an ornament of precious stones and pearls, pierced and hung on a thread around the neck. Precious stones and pearls are of the inanimate [realm],
The fifth section explains the last phrase, “with one necklace from your neck.” An anak is a necklace of precious stones and pearls, pierced and strung on a thread. Stones and pearls belong to the inanimate realm, the lowest level of creation.


אלא שהן טובות ומאירות ונאה להתקשט בהם וכך עד״מ הן אותיות התורה שנק׳ אבנים כמ״ש בס״י [בספר יצירה] ב׳ אבנים בוונת9899 כו׳
except that they are precious and shining, and it is fitting to adorn oneself with them. So too, by way of analogy, are the letters of the Torah, which are called “stones,” as is written in Sefer Yetzirah, “Two stones build,” etc.
Yet they are precious and radiant, fit for adornment, and the Torah’s letters are like them. Sefer Yetzirah calls letters “stones,” as in “two stones build two houses”: two letters form two combinations.


והן מאירים מאור א״ס הנמשך בהן מבחי׳ סוכ״ע שהוא למעלה מעלה מגדר עלמין שנמשך דוקא למטה מאד נעוץ תחלתן בסופן100101 דוקא והם נקובים וחלולים שנמשך בהם חוט והמשכה בחי׳ הקול קול יעקב102 קול
And they shine with the Infinite Light (Or Ein Sof) that is drawn into them from the level of the light that encompasses all worlds (sovev kol almin), which is far above the bounds of worlds, which is drawn specifically very far below: “their beginning is wedged in their end,” specifically. And they are pierced and hollow, so that a thread and a drawing down is drawn through them, the level of the voice: “The voice is the voice of Yaakov.” Voice (kol)
The letters shine with the Infinite Light of sovev, which is far above the worlds yet reaches specifically the lowest levels, as Sefer Yetzirah says, “their beginning is wedged in their end.” Like pierced stones, the letters are hollow, so that a “thread,” a drawing down, passes through them: the voice, as in “The voice is the voice of Yaakov” (Genesis 27:22).


היינו המשכה ונק׳ צוארך בחרוזים.103 חרוז ממקרא למשנה כו׳ ועמ״ש מזה סד״ה נאו לחייך בתורים.104
is a drawing down, and it is called “your neck with strings of beads” (charuzim): a stringing from Scripture to Mishnah, etc. And see what is written on this at the end of the discourse beginning “Your cheeks are comely with circlets.”
Voice is a drawing down, and the verse calls it “your neck with strings of beads” (Song of Songs 1:10): the words of Torah strung together from Scripture to Mishnah, like beads on a thread. The text refers to the end of the discourse on that verse for more.




29ולכן נק׳ בחי׳ ענק ותכשיט שמתקשט ומתענג בו. מחמת שאור א״ס ב״ה הסוכ״ע שהוא רם ונשא שוכן105 בהן.
Therefore they are called the level of anak and an ornament, with which one is adorned and in which one delights: because the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), which is “high and exalted,” “dwells” in them.
This is why the letters are called a necklace and an ornament, worn with delight: the encompassing light, which is “high and exalted” (Isaiah 57:15), dwells in them.


ובאחד היינו אפילו פרק א׳ והלכה אחת נעשה בחי׳ לבבתני הוא בחי׳ גילוי המשכת החיות כנ״ל.
And be’achad (“with one”) means even one chapter and one halachah: [through it] there comes about the level of libavtini, which is the level of the revelation of the drawing down of the life-force (chayus), as mentioned above.
“With one” means that even one chapter or one halachah of Torah study brings about libavtini, the revelation of the drawn-down life-force described above.




30וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אפילו פרק אחד שחרית106 ופרק א׳ ערבית כו׳. ובזה יובן הלשון ופרק אחד ערבית כו׳ דהל״ל [דהוה ליה למימר] ופרק שני.
As our Sages, of blessed memory, said: “Even one chapter in the morning and one chapter in the evening,” etc. With this the wording “and one chapter in the evening,” etc., will be understood, for it should have said, “and a second chapter.”
The Talmud says that even one who learns only one chapter in the morning and one chapter in the evening fulfills the verse “This book of the Torah shall not depart from your mouth.” The Alter Rebbe notes that it should have said “one chapter in the morning and a second chapter in the evening.”


אלא ר״ל [רוצה לומר] פרק אחד דפרק הזה שלומד יהי׳ [יהיה] נמשך בחי׳ אחד הוא אור א״ס ב״ה ממש.
Rather, it means “one chapter” in the sense that [by] this chapter that he learns there will be drawn down the level of “One,” which is the very Infinite Light (Or Ein Sof), blessed be He.
The answer is that “one” describes what the chapter does: through the chapter one learns, the level of “One,” the very Infinite Light, is drawn down.




31וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] כל השונה הלכות107 בכל יום108 מובטח לו שהוא בן עוה״ב [עולם הבא] שנאמר הליכות עולם לו.109
This is what our Sages, of blessed memory, said: “Whoever studies halachos every day is assured that he is a son of the World to Come, as it is said, ‘The ways (halichos) of the world are His.’”
The same idea explains a teaching of Tanna Devei Eliyahu quoted in the Talmud: one who studies halachos every day is assured a place in the World to Come, because the verse says halichos olam lo, “the ways of the world are His” (Habakkuk 3:6).


א״ת [אל תקרי] הליכות אלא הלכות שההלכות הן הליכה והמשכה מאור א״ס ב״ה הסוכ״ע מעולם ועד עולם.110 וזהו הליכות עולם לו. שהן הליכותשלו בעולם.
“Do not read halichos (ways), but halachos.” For the halachos are a going and a drawing down from the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), from world to world. And this is “halichos olam lo”: they are His ways in the world.
The Sages read halichos, “ways,” as halachos, laws. The Alter Rebbe explains that each halachah is a “going,” a drawing down of the encompassing light from world to world, so the halachos are G-d’s own ways in the world.


לכן אמרו מובטח לו שהוא בן עוה״ב [עולם הבא]. כלומר שהוא נולד ונמשך מבחי׳ עוה״ב [עולם הבא] עלמא דאתכסיא כו׳ כי שם חביון עוזו111 מבחי׳ סוכ״ע.
Therefore they said, “he is assured that he is a son of the World to Come”: that is to say, he is born and drawn from the level of the World to Come, the hidden world (alma de’iskasya), etc., for “there is the hiding of His might,” from the level of the light that encompasses all worlds.
Hence one who studies them is a “son of the World to Come”: he is born of and drawn from that level, the hidden world, where, in the prophet’s words, “there is the hiding of His might” (Habakkuk 3:4): the encompassing light.


אלא שעכשיו בזה הזמן הוא בהעלם ובחי׳ זריעה אור זרוע לצדיק.112 אבל לע״ל [לעתיד לבוא] מצמיח ישועות ולכן אמרו עתידים צדיקים שיאמרו לפניהם קדוש.113
Except that now, in this time, it is in concealment and in the state of sowing: “Light is sown for the righteous.” But in the Time to Come He causes salvations to sprout; and therefore they said, “The righteous are destined to have ‘Holy’ said before them.”
For now this light is hidden like a seed: “Light is sown for the righteous” (Psalms 97:11). In the future it will sprout and be revealed, which is why the Talmud says that “Holy” will be said before the righteous, as it is said before G-d.


שיהי׳ [שיהיה] גילוי אור א״ס ב״ה למטה דוקא ואז יקויים הפסוק כי כאשר השמים החדשים114 והארץ החדשה אשר אני עושה כו׳
That is, there will be a revelation of the Infinite Light, blessed be He, specifically below, and then the verse will be fulfilled: “For as the new heavens and the new earth that I make,” etc.,
Then the Infinite Light will be revealed specifically below, fulfilling Isaiah’s words about “the new heavens and the new earth” (Isaiah 66:22).


שלא יהיה השמים והארץ גשמיים המעלימים ומסתירים אור ה׳ הוא אור א״ס ב״ה הסוכ״ע וקדושתו רק שמים חדשים כו׳ להיות בחי׳ אור א״ס ב״ה הסובב כל עלמין בבחינת גילוי למטה:
that the heavens and the earth will not be physical, concealing and hiding the light of G-d, which is the Infinite Light, blessed be He, that encompasses all worlds, and His holiness; but rather “new heavens,” etc., so that the level of the Infinite Light, blessed be He, that encompasses all worlds be in a state of revelation below.
The new heavens and earth will no longer be physical in a way that hides G-d’s light, the encompassing light and its holiness. Instead, the light that encompasses all worlds will be revealed below.




Section 10 · ¶32–33
Summary
32קיצור. ישראל מפרנסין וכמ״ש את קרבני לחמי. והיינו שע״י הקרבן עולה נפש הבהמה לשרשה פני שור ועי״ז והחיות נושאות כו׳
Summary. “Israel provide sustenance,” as it is written, “My offering, My bread.” That is, through the offering the soul of the animal rises to its root, the face of the ox, and through this, “and the Chayos bear,” etc.,
The maamar ends with a summary of its points. First: Israel “sustain” G-d through the offerings, His “bread”: the animal’s soul rises to its root in the face of the ox, among the Chayos who bear the Throne.


ונעשה העלאה עד רום המעלות עד שעי״ז אח״כ ניחוח להוי׳ פי׳ נחות דרגא והמשכה וזהו ענין הלחם.
and there comes about an ascent to the highest of heights, until through this, afterwards, “a pleasing fragrance (nichoach) to Havayah”: meaning nechus darga, a descent of level, and a drawing down. And this is the matter of bread.
The ascent reaches the highest level, and then comes the “pleasing fragrance to Havayah,” nichoach as nechus, a descent and drawing down. That is what makes the offering “bread.”




33ועכשיו תפלה במקום קרבנות העלאת נה״ב [נפש הבהמית] ע״י התבוננות בק״ש [בקריאת שמע] וברכותיה אמוי״צ [אמת ויציב] כו׳ וחביב ונחמד כו׳ ע״ד ועמך לא חפצתי.
And now, prayer in place of the offerings: the raising of the animal soul through contemplation in the Shema and its blessings, “True and firm” (Emes VeYatziv), etc., “and beloved and cherished,” etc., in the manner of “And with You I desire nothing.”
Today prayer takes the place of the offerings. It raises the animal soul through contemplation in the Shema and its blessings, including the blessing “True and firm” (Emes VeYatziv) with its words “beloved and cherished,” until one desires only G-d, as in “with You I desire nothing.”


ופי׳ ניחוח להוי׳ כי יש ב׳ בחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין] והיום לעשותם115 להמשיך מסוכ״ע להיות לע״ל [לעתיד לבוא] עין בעין כו׳
And the meaning of “a pleasing fragrance (nichoach) to Havayah”: for there are two levels, the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin); and “today to do them”: to draw down from the light that encompasses all worlds, so that in the Time to Come there be “eye to eye,” etc.;
The “pleasing fragrance to Havayah” is explained by the two levels, sovev and memalei. Our service now, “today to do them,” draws from sovev, preparing the future revelation when they will see “eye to eye.”


והיינו ע״י ההעלאה וביטול רצון שעולה החיות בסוכ״ע ואח״כ ההמשכה ויש בזה ב׳ בחי׳ ב׳ שמות הוי׳ שבפסוק ראשון דק״ש [דקריאת שמע] בחי׳ סוכ״ע וההמשכה שמסכ״ע [שמסובב כל עלמין] בממכ״ע [בממלא כל עלמין]
and this is through the ascent and the nullification of will, through which the life-force (chayus) rises into the light that encompasses all worlds, and afterwards the drawing down. In this there are two levels, the two Names Havayah in the first verse of the Shema: the level of the light that encompasses all worlds, and the drawing down from the light that encompasses all worlds into the light that fills all worlds.
This happens through the ascent and the bittul of will, which lift the life-force into sovev, followed by the drawing down. The two Names Havayah in the first verse of the Shema are these two levels: sovev itself, and its drawing down into memalei.


וזהו ניחוח להוי׳ והיינו בא״י [ברוך אתה ה׳] שבשמו״ע [שבשמונה עשרה] המשכה ממקור הברכות שהוא ברוך בעצם לבחי׳ אתה את קרבני וזהו אכלתי יערי כו׳.
And this is “nichoach to Havayah.” And this is “Blessed are You, Havayah” in the Shemoneh Esreh: a drawing down from the Source of blessings, which is blessed in essence, to the level of Atah (“You”). “My offering”: and this is “I have eaten my honeycomb,” etc.
The drawing down is “Blessed are You, Havayah” in the Shemoneh Esreh: from the Source of blessings, blessed in essence, into “You.” This is the meaning of “My offering” and of “I have eaten my honeycomb.”


אך ארז״ל [אמרו רבותינו זכרונם לברכה] על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמ״ח [גמילות חסדים] (ע׳ [עיין] סד״ה אני דפ׳ ציצית)116 ועבודה נת׳ [נתבאר] שהוא הקרבנות
But our Sages, of blessed memory, said: “On three things the world stands: on the Torah, on the [Temple] service and on acts of kindness (gemilus chassadim)” (see the end of the discourse beginning “I,” in the section of tzitzis). The service was explained: it is the offerings.
Next the summary turns to the three pillars of the world, the Torah, the service and acts of kindness, with a reference to a discourse on the passage of tzitzis. The service, the offerings, has been explained.


אך תורה כתיב זאת התורה אדם י רמ״ח מ״ע [מצות עשה] רמ״ח איברים המשכות מסוכ״ע בבחי׳ כמראה אדם
But of the Torah it is written, “This is the Torah: a man (adam)”: the 248 positive commandments, the 248 limbs, drawings-down from the light that encompasses all worlds into the level of “like the appearance of a man”
The Torah is “man”: its 248 positive commandments are the 248 limbs, drawing the encompassing light into the “appearance of a man” upon the Throne.


(ע׳ [עיין] בד״ה זכור ושמור בדבור אחד שממשיך מבחי׳ כי לא אדם117 בבחי׳ אדם א״נ [אי נמי] עפמ״ש [על פי מה שכתוב] במק״מ [במקדש מלך] משפטים) (קכ״ב א׳) אדם הוא א״א כמראה אדם ז״א ונק׳ לכך לחם
(see the discourse beginning “‘Remember’ and ‘Keep’ in one utterance,” that one draws down from the level of “for He is not a man” into the level of “man”; alternatively, according to what is written in the Mikdash Melech on Mishpatim) (folio 122, side a): “man” is Arich Anpin, “like the appearance of a man” is Z’eir Anpin. And therefore it is called “bread”
The summary offers two readings. One, from the discourse on “Remember” and “Keep” in one utterance, is that the Torah draws from the level of which it is said “He is not a man” (I Samuel 15:29) into the level of “man”; the other, after the Mikdash Melech, is that “man” is Arich Anpin and “like the appearance of a man” is Z’eir Anpin. This is why the Torah is called “bread.”


(ועמ״ש סוף ביאור ע״פ ואהיה אצלו אמון118 בענין ממושבותיכם תביאו לחם119 כו׳ ע״ש והא דלעיל נת׳ [נתבאר] שהקרבנות נק׳ לחם י״ל [יש לומר] הקרבנות יסוד האש הקרבן עצמו והתורה ג״כ לחם בחי׳ נסכים סולת ושמן כו׳ סולת דעת מחבר כו׳
(and see what is written at the end of the explanation on [the verse] “And I was with Him as a nursling,” on the subject of “From your dwellings you shall bring bread,” etc.; see there. And as for what was explained above, that the offerings are called “bread”: it may be said that the offerings, the element of fire, are the offering itself; and the Torah is also “bread,” the level of the libations, fine flour and oil, etc.; fine flour is Daas that joins, etc.,
The parenthesis refers to the end of the explanation on “And I was with Him as a nursling,” on the verse “From your dwellings you shall bring bread” (Leviticus 23:17). It then reconciles the two uses of “bread”: the offerings correspond to the element of fire, while the Torah is “bread” as the libations of fine flour and oil, the fine flour being Daas, which joins.


המשכת אור א״ס בחכמה וחסד כו׳ אך הלחם צ״ל לחמי לאשי. רשפי אש. מאדך מאד אותיות אדם א׳ דם וכ״ז [וכל זה] ע״י הכהן אהרן ונחנו מה. בכל לבבך בכיי׳ [בכייה] וחדוה) (ניסוך היין לשיתין כמ״ש בפ׳ שלח גבי נסכים):
the drawing down of the Infinite Light (Or Ein Sof) into Chochmah and Chesed, etc. But the bread must be “My bread for My fire-offerings”: “flashes of fire.” Me’odecha: me’od has the letters of adam, alef–dam. And all this is through the kohen, Aharon, “and what are we.” “With all your heart”: weeping and joy.) (The pouring of the wine into the shissin, as is written in Parshas Sh’lach regarding the libations.)
The Torah’s “bread” draws the Infinite Light into Chochmah and Chesed, but it must be “for My fire-offerings,” with the soul’s “flashes of fire.” The summary recalls “with all your might,” me’od as the letters of adam, the kohen and Aharon’s “and what are we,” and the weeping and joy of the two hearts, and ends with a note on the wine libations poured into the shissin, the channels beneath the altar.



In one’s avodah
In prayer, raise the animal soul through contemplation in the Shema until you desire nothing but G-d, and deal with worldly matters only as necessity requires. Serve “with all your might,” beyond your own measure, with love that burns like “flashes of fire,” holding together the weeping over the soul’s descent into the body and the joy that G-d dwells in His Torah and mitzvos. And study Torah every day, for even one chapter in the morning and one in the evening draws down the One.
Questions for discussion
	In what sense can an animal offering, or a person’s prayer, be called G-d’s “bread”? How does the comparison with bread, which joins the soul to the body, answer the question?
	What is the difference between will (ratzon) and desire (chefetz), and what does it mean to relate to worldly matters with will alone?
	Why does the Exodus from Egypt stand for the revelation of the encompassing light within the filling light?
	How do the written be’achad and the read be’achas correspond to two kinds of bittul?
	Why should the Talmud say “one chapter in the evening” rather than “a second chapter,” and what does the answer teach about each act of Torah study?

Sources and references
Notes
Paragraph 1
1“You have captured My heart, My sister, [My] bride; you have captured My heart with one of your eyes, with one necklace from your neck.” The whole maamar explains this verse, phrase by phrase.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2את קרבני לחמי לאשי
“Command the children of Israel and say to them: My offering, My bread, for My fire-offerings, My pleasing fragrance, you shall take care to offer to Me at its appointed time.” The verse calls the offerings G-d’s “bread,” the starting point of the maamar’s question.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שותפין יש באדם
“There are three partners in a person: the Holy One, blessed be He, his father and his mother.” The father and mother give the body, and G-d gives the spirit and the soul; the Alter Rebbe goes on to apply this to the animal’s soul as well.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
4“And what is the portion of G-d from above?” Chassidus reads the phrase as describing the Jewish soul itself as “a part of G-d above.”
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5פני שור
In Ezekiel’s vision each of the Chayos has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The animal soul is rooted in the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ועל דמות הכסא דמות כמראה אדם
“And upon the likeness of the Throne was a likeness like the appearance of a man upon it, above.” The “man” on the Throne is the level toward which the offering’s ascent leads.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7איש החסד
Kehot’s source for the description of the kohen as the man of Chesed. The Alter Rebbe builds on it a parallel between the kohen below and supernal Chesed above.
Zohar, Nasso 13:137–15:145ספר הזהר, נשא י״ג:קל״ז-ט״ו:קמ״ה
8דאית חסד ואית חסד
The Zohar distinguishes between one Chesed and another, a lower kindness and a higher one. The Alter Rebbe identifies the higher one with “abundant in kindness,” the supernal Kohen.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
Paragraph 5
9“…that not by bread alone does a person live….” The Alter Rebbe borrows the phrase for bread as what sustains a person’s life.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
10תפלות כנגד קרבנות תקנום
Rabbi Yehoshua ben Levi: “The prayers were instituted corresponding to the daily offerings (temidin).” The Alter Rebbe draws from this that prayer does inwardly what the offering did on the altar.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar III, 28bזח״ג כח, ב
Kehot’s noteברכות כו, ב. זח״ג כח, ב. קט, ב.
Paragraph 7
11“You have been shown, to know that Havayah is G-d; there is nothing else besides Him.” The Alter Rebbe uses the verse for the contemplation in the Shema that G-d is truly One.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12מי לי בשמים
“Whom have I in heaven? And with You I desire nothing on earth.” The next paragraphs explain the verse’s word “desire” (chafatzti).
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
Paragraph 8
13שיש בחי׳ רצון ובחי׳ חפץ
The Tzemach Tzedek’s explanations of the mitzvos, which the note cites for the distinction between will and desire.
Kehot’s noteראה דרך מצותיך צו, ב.
14עד שיאמר רוצה אני
The Rambam rules that a man whom the court may compel to divorce is beaten “until he says, ‘I am willing,’” and the divorce is valid, for his true will is to do what is right. The Kehot note cites this passage on the point that coerced consent, too, is called will.
Mishneh Torah, Divorce 2:20משנה תורה, הלכות גירושין ב׳:כ׳
מִי שֶׁהַדִּין נוֹתֵן שֶׁכּוֹפִין אוֹתוֹ לְגָרֵשׁ אֶת אִשְׁתּוֹ וְלֹא רָצָה לְגָרֵשׁ. בֵּית דִּין שֶׁל יִשְׂרָאֵל בְּכָל מָקוֹם וּבְכָל זְמַן מַכִּין אוֹתוֹ עַד שֶׁיֹּאמַר רוֹצֶה אֲנִי וְיִכְתֹּב הַגֵּט וְהוּא גֵּט כָּשֵׁר. וְכֵן אִם הִכּוּהוּ עַכּוּ"ם וְאָמְרוּ לוֹ עֲשֵׂה מַה שֶּׁיִּשְׂרָאֵל אוֹמְרִין לְךָ וְלָחֲצוּ אוֹתוֹ יִשְׂרָאֵל בְּיַד הָעַכּוּ"ם עַד שֶׁיְּגָרֵשׁ הֲרֵי זֶה כָּשֵׁר. וְאִם הָעַכּוּ"ם מֵעַצְמָן אֲנָסוּהוּ עַד שֶׁכָּתַב הוֹאִיל וְהַדִּין נוֹתֵן שֶׁיִּכְתֹּב הֲרֵי זֶה גֵּט פָּסוּל. וְלָמָּה לֹא בִּטֵּל גֵּט זֶה שֶׁהֲרֵי הוּא אָנוּס בֵּין בְּיַד עַכּוּ"ם בֵּין בְּיַד יִשְׂרָאֵל. שֶׁאֵין אוֹמְרִין …
Torat Emet 363 (Public Domain)
15חפץ בפנימי׳ נקודת לבו ששם משכן התענוג
the passage shares nothing with the note
Kehot’s noteראה שו״ת הצ״צ אה״ע ח״ב סי׳ רסג, ועוד. ולהעיר מאגה״ק סכ״ט (קמט, ב), שרצון זה הוא חיצוניות דתענוג” — לקו״ש ח״כ ע׳ 310 הערה 74.
16ואפילו אם כופין אותו עד שיאמר רוצה אני נק׳ בשם רצון
The note there infers from this passage that even a will that comes from coercion is called will.
Kehot’s note”דמזה מוכח שגם רצון שמצד כפי׳ נק׳ רצון, ואין סתירה לזה ממ״ש הרמב״ם (הל׳ גירושין ספ״ב) שזהו רצונו וחפצו האמיתי — דכיון שהוא חושב שרצונו הוא רק מפני הכפי׳ ואעפ״כ אומר רוצה אני (ולשון זה מובא בתורה) מוכח שגם זה נקרא רצון”. — ד״ה באתי לגני תשל״ב הערה 81 (סה״מ מלוקט ח״ו ע׳ צט).
Paragraph 9
17בע״כ אתה חי
“Against your will you were formed, against your will you were born, against your will you live….” The Alter Rebbe applies it to a person’s relation to worldly life.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
18כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe uses it to explain why the Psalmist’s desire is only “with You.”
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בד״ה אני ישנה
In that discourse, will is wanting something even not from true desire, even when one is compelled until he says “I am willing,” while desire is the true will, which comes from finding gratification and delight in a thing; worldly needs are to be used only perforce.
Kehot’s noteלקמן לג, ד.
20ובד״ה ואהי׳ אצלו אמון
The discourse on “And I was with Him as a nursling” explains how Torah study, called “bread,” brings understanding, and how through it the revelation of joy and delight (sha’ashuim) follows.
Numbers 18:1במדבר י״ח:א׳
וַיֹּאמֶר ה׳ אֶל־אַהֲרֹן אַתָּה וּבָנֶיךָ וּבֵית־אָבִיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן הַמִּקְדָּשׁ וְאַתָּה וּבָנֶיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן כְּהֻנַּתְכֶם:
And the L-RD said unto Aaron: ‘Thou and thy sons and thy fathers’ house with thee shall bear the iniquity of the sanctuary; and thou and thy sons with thee shall bear the iniquity of your priesthood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יח, א.
21ובד״ה זכור את אשר עשה לך עמלק
There G-d is called the source of life and the source of delights: one should love Him as a person loves his own life, and delight in Him, the source of delights.
Kehot’s noteתו״א פד, ד. וראה אוה״ת שמע״צ ע׳ א׳תשפד.
22וע׳ בשה״ש ע״פ לסוסתי
That discourse compares Israel to the adorned horse in a king’s chariot: the ornaments are not for the horse but for the rider, who takes delight through it; so G-d takes delight through His “Chariot.”
Kehot’s noteלעיל יב, ב.
Paragraph 10
23ועלמות עד אין מספר
“There are sixty queens and eighty concubines, and maidens (alamos) without number.” The Alter Rebbe borrows the phrase, reading it as olamos, “worlds.”
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
Paragraph 11
24אני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, children of Yaakov, have not been consumed.” The Alter Rebbe reads it as the unchanging, equal relation of the encompassing light to every level.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
25וכחשיכה כאורה
“Even darkness is not dark for You, and night shines like day; the darkness is as the light.” Before G-d, light and darkness are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
26אל תהי׳ ברכת הדיוט קלה בעיניך
Rabbi Yishmael the High Priest blessed G-d in the Holy of Holies, and G-d “nodded” to him; the Talmud concludes that the blessing of an ordinary person should not be light in your eyes. The Alter Rebbe explains where such a blessing gets its power.
Berakhot 7a:4ברכות ז׳ א:ד׳
תַּנְיָא, אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: פַּעַם אַחַת, נִכְנַסְתִּי לְהַקְטִיר קְטוֹרֶת לִפְנַי וְלִפְנִים, וְרָאִיתִי אַכְתְּרִיאֵל קָהּ ה׳ צְבָאוֹת, שֶׁהוּא יוֹשֵׁב עַל כִּסֵּא רָם וְנִשָּׂא, וְאָמַר לִי: ״יִשְׁמָעֵאל בְּנִי, בָּרְכֵנִי!״ אָמַרְתִּי לוֹ: ״יְהִי רָצוֹן מִלְּפָנֶיךָ, שֶׁיִּכְבְּשׁוּ רַחֲמֶיךָ אֶת כַּעַסְךָ, וְיִגּוֹלּוּ רַחֲמֶיךָ עַל מִדּוֹתֶיךָ, וְתִתְנַהֵג עִם בָּנֶיךָ בְּמִדַּת הָרַחֲמִים, וְתִכָּנֵס לָהֶם לִפְנִים מִשּׁוּרַת הַדִּין״. וְנִעְנַע לִי בְּרֹאשׁוֹ. וְקָמַשְׁמַע לַן, שֶׁלֹּא תְּהֵא בִּרְכַּת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ.
There is a teaching : R. Ishmael b. Elisha said : Once I entered [the Holy of Holies] to offer incense in the innermost part of the Sanctuary, and I saw Okteriel, Jah, the L-rd of Hosts, seated upon a high and exalted throne. He said to me, "Ishmael, My son, bless Me." I replied, "May it be Thy will that Thy mercy may subdue Thy wrath ; and may Thy mercy prevail over Thy attributes, so that Thou mayest deal with Thy children in the quality of mercy and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א. ראה גם לעיל מסעי צא, ג. ונתבאר בארוכה בסה״מ תקע״א ע׳ קפב.
Paragraph 12
27עין בעין
“…for eye to eye they shall see, when Havayah returns to Zion.” The Alter Rebbe applies it to the open revelation of the encompassing light in the days of Moshiach.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28היום לעשותן
“You shall keep the commandment, the statutes and the ordinances that I command you today, to do them.” In Chassidic usage “today to do them” means that the present is the time for service, and the revelation comes later.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ע״י בחי׳ ביטול רצון שבק״ש
The note points to Or HaTorah there on the bittul of will in the Shema.
Kehot’s noteראה אוה״ת קרח ע׳ תשכה.
Paragraph 13
30והנה ביאור מלת ברוך יש בו ב׳ פירושים
That discourse explains that Kadosh is the level of sovev and Baruch the level of memalei, and gives the two meanings of baruch: one who has been blessed, as in “And King Shlomo shall be blessed,” and the source of blessings who blesses all.
Kehot’s noteראה לעיל פ׳ תזריע כב, ג. דרך מצותיך קב, ב. מאמרי אדה״א ויקרא ח״ב ע׳ תמו ואילך.
31והמלך שלמה ברוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ב, מה.
32והמלך שלמה ברוך
“And King Shlomo shall be blessed, and the throne of David shall be established before Havayah forever.” Here baruch is passive: one who receives blessing.
I Kings 2:45מלכים א ב׳:מ״ה
וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ וְכִסֵּא דָוִד יִהְיֶה נָכוֹן לִפְנֵי ה׳ עַד־עוֹלָם:
But king Solomon shall be blessed, and the throne of David shall be established before the L-RD for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
33אני ה׳ אלקיכם אשר הוצאתי
“I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” The verse names G-d twice, and the Alter Rebbe reads the two as sovev and its drawing down into memalei.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מא.
34ולזה כפל ג״כ . . הוי׳ אחד
The note points to the Mitteler Rebbe’s treatment of the Shema there for the double Name in “Havayah our G-d, Havayah is One.”
Kehot’s noteראה אמרי בינה שער הק״ש בתחלתו. דרך מצותיך קכא, ב.
35או״א נק׳ ג״כ הנסתרות
Page 28d is in Parshas Acharei (the note’s “Behar” does not fit that page).
Kehot’s noteראה לעיל פ׳ בהר כח, ד.
36הנסתרות להוי׳ אלקינו
“The hidden things belong to Havayah our G-d, and the revealed things to us and to our children forever.” In Kabbalah the “hidden things” are Abba and Imma, Chochmah and Binah.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וכמ״ש במ״א בפי׳ וענין מוחין דאבא
In the Tzav discourse on “This matzah that we eat,” the mochin of Abba, Chochmah that “comes from ayin,” is explained as what is not grasped, far above Binah and comprehension: there the Infinite Light that no thought can grasp is revealed, while the mochin of Imma are revelation through comprehension.
Kehot’s noteראה לעיל פ׳ פקודי ג, ג. פ׳ צו יא, ד.
38בד״ה אם בהרת קדמה
That discourse, on the dispute in the Heavenly Academy over a case of “if the bright spot came first,” begins by explaining the Sages’ name for G-d, “the Holy One, blessed be He”: Kadosh is sovev and Baruch is memalei.
Kehot’s noteלעיל פ׳ תזריע כב, ג.
39החלצו מאתכם
“Arm from among you men for the army….” The verse opens the discourse to which the parenthesis refers on the two levels of Daas.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כך נאמר על ק״ש אכלתי יערי
“I have come into My garden, My sister, bride; I have gathered My myrrh with My spice; I have eaten My honeycomb with My honey….” It is applied to the Shema as the “eating” above that corresponds to the offerings.
Zohar III, 226aזח״ג רכו, א
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזח״ג רכו, א. שה״ש ה, א.
41בחי׳ הוי׳ לבחי׳ אלקים כו׳ כמ״ש במ״א
There, on “I am Havayah your G-d,” going out of Egypt and its bounds is explained as drawing down “to be your G-d (Elokim)”: Elokim is the level of contraction, through which the delight of Gan Eden is drawn.
Kehot’s noteראה לעיל פ׳ שלח מז, ג ואילך. מח, ב ואילך.
42הוי׳ אלקינו ה׳ אחד
“Hear, O Israel: Havayah our G-d, Havayah is One.” Here too the Name appears twice, read as the same two levels.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 17
43על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
44על שלשה דברים העולם עומד
Shimon the Righteous: “On three things the world stands: on the Torah, on the [Temple] service and on acts of kindness.” The maamar has explained the service and now turns to the Torah.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
45זאת התורה אדם
“This is the law (torah): a man who dies in a tent….” Read homiletically, the Torah itself is “man,” the “man” upon the Throne.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, יד. בתקע״א מביא הפסוק וזאת תורת האדם (שמואל-ב ז, יט).
46דמות כמראה אדם
“…a likeness like the appearance of a man upon it, above.” The Torah is identified with this “man” upon the Throne.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47רמ״ח אברין רמ״ח מ״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
Paragraph 19
48לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” Wisdom’s invitation is read as the Torah’s, which is therefore called “bread.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49הלחם שעליו יחיה האדם
“…that not by bread alone does a person live….” Bread is the example of what sustains life.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50לחם לבב אנוש יסעד
“…and bread sustains the heart of man.” Bread sustains, joining the soul to the body, rather than being the source of life.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
51דלאו מכל אינון מדות כלל
From Elijah’s prayer (Patach Eliyahu): G-d conducts the world with judgment and mercy, “but not that You have a known justice, which is judgment, nor a known law, which is mercy, nor any of these attributes at all.” The Alter Rebbe applies it to the encompassing light, which is above the attributes in which it is clothed.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
52רבון עלמין
Elijah’s prayer opens, “Master of the worlds, You are One, but not in number.” The title expresses G-d as above the worlds.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
53עולם חסד יבנה
“For I said: a world of kindness shall be built (olam chesed yibaneh).” The Alter Rebbe reads it as saying that kindness itself must be built, through the mitzvos of charity and kindness.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
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54בשה״ש בד״ה לסוסתי
There Israel are said to draw the life-force and the Infinite Light from the light that encompasses all worlds into the light that fills all worlds, so that “a world of kindness shall be built” through the Torah and mitzvos, as food binds the soul to the body.
Kehot’s noteלעיל יב, ב.
55לך ה׳ הגדולה והגבורה
“Yours, Havayah, are the greatness and the might, the splendor, the victory and the majesty….” The verse lists G-d’s attributes, the Sefiros, in which the Infinite Light is clothed.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
56באתעדל״ת תליא מלתא
Kehot’s note points to Zohar I, 235a for these words.
Zohar I, 235aזח״א רלה, א
Kehot’s noteזח״א רלה, א.
57באתעדל״ת תליא מלתא
Kehot’s source for the principle that “the matter depends on the arousal from below.” Here it means that the light is clothed in the attributes through the mitzvos we do.
Zohar, Vayechi 53:517–528ספר הזהר, ויחי נ״ג:תקי״ז-תקכ״ח
Paragraph 21
58את קרבני לחמי לאשי
“My offering, My bread, for My fire-offerings, My pleasing fragrance….” The words are now read in turn: “bread” as bittul, “for My fire-offerings” as the soul’s fiery ardor.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59אכלתי יערי עם דבשי
“I have eaten My honeycomb with My honey.” The “eating” above that prayer brings about, as the offerings once did.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
60בד״ה צו את בנ״י
That discourse, on “Command the children of Israel… My offering, My bread, for My fire-offerings,” reads the doubled “and say to them” as referring both to the offerings brought while the Temple stood and to the prayer instituted for all generations in place of the daily offerings, and asks how prayer can correspond to them.
Kehot’s noteלעיל פ׳ פנחס עז, ג ואילך.
61רשפי אש
“…its flashes are flashes of fire, a flame of G-d.” The phrase describes the fiery ardor of love in the Shema.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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62Kehot’s note points to Leviticus 6:14–16 for these words.
Leviticus 6:14–16ויקרא ו׳:י״ד-ט״ז
עַל־מַחֲבַת בַּשֶּׁמֶן תֵּעָשֶׂה מֻרְבֶּכֶת תְּבִיאֶנָּה תֻּפִינֵי מִנְחַת פִּתִּים תַּקְרִיב רֵיחַ־נִיחֹחַ לַה׳ וְהַכֹּהֵן הַמָּשִׁיחַ תַּחְתָּיו מִבָּנָיו יַעֲשֶׂה אֹתָהּ חׇק־עוֹלָם לַה׳ כָּלִיל תׇּקְטָר: וְכׇל־מִנְחַת כֹּהֵן כָּלִיל תִּהְיֶה לֹא תֵאָכֵל:
On a griddle it shall be made with oil; when it is soaked, thou shalt bring it in; in broken pieces shalt thou offer the meal-offering for a sweet savour unto the L-RD. And the anointed priest that shall be in his stead from among his sons shall offer it, it is a due for ever; it shall be wholly made to smoke unto the L-RD. And every meal-offering of the priest shall be wholly made to smoke; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
63בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might (me’odecha).” Serving “with all your might,” beyond one’s limits, is what draws down the “man” upon the Throne.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ונתתי לך מהלכים בין העומדים
“…and I will give you places to walk among those who stand here.” This is the verse of the Torah Ohr discourse to which the parenthesis refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אדם הוא אותיות מאד
The Midrash reads “very (me’od) good” in Genesis 1:31 as “man (adam) is good”: me’od is adam. Kehot gives this as the source for the identity of the two words.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
אמר רבי סימון: בשעה שבא הקב״ה לבראת את אדם הראשון, נעשו מלאכי השרת כיתים כיתים, וחבורות חבורות, מהם אומרים: אל יברא, ומהם אומרים: יברא, הדא הוא דכתיב (תהלים פה): חסד ואמת נפגשו צדק ושלום נשקו. חסד אומר: יברא, שהוא גומל חסדים. ואמת אומר: אל יברא, שכולו שקרים. צדק אומר: יברא, שהוא עושה צדקות. שלום אומר: אל יברא, דכוליה קטטה. מה עשה הקדוש ברוך הוא? נטל אמת והשליכו לארץ, הדא הוא דכתיב (דניאל ח): ותשלך אמת ארצה. אמרו מלאכי השרת לפני הקב״ה: רבון העולמים! מה אתה מבזה תכסיס אלטיכסייה שלך? תעלה …
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״ח, ה. ובפרש״י לב״ר שם. תו״א מו, ד. וככה — תרל״ז פכ״ב. לקו״ש חט״ו פ׳ וישלח ע׳ 292.
66הדם הוא הנפש
“…for the blood is the soul, and you shall not eat the soul with the flesh.” The dam, “blood,” in adam is the soul and life-force.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
67ויקרא אל משה
“And He called to Moshe, and Havayah spoke to him from the Tent of Meeting….” The text refers to its discussion of the alef of this verse.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart….” Here “your heart” is read as two hearts.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בכל לבבך בב׳ יצריך
“With all your heart: with your two inclinations, with the good inclination and with the evil inclination.” The Alter Rebbe reads it as the two “hearts” of love and of subduing the evil inclination.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70להיות לו ב׳ בחי׳ לבבות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש״כ, פ״ב.
71חדוה תקיעא בליבאי מסט׳ דא
“Joy is lodged in my heart on this side, and weeping is lodged in my heart on that side.” Kehot gives this passage and Zohar 3:75a; the Alter Rebbe applies it to the two hearts.
Zohar II, 255aזח״ב רנה, א
Zohar III, 75aזח״ג עה, א
Kehot’s noteזח״ב רנה, א. זח״ג עה, א.
72ישראל עלו במחשבה
Among the things that preceded creation, Israel “arose in thought” to be created. The soul’s source is this highest level, which is why its descent into the body is cause for weeping.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״א, ד. ראה לעיל כ, ד.
73ישמח ישראל בעושיו
“Let Israel rejoice in his Makers; let the children of Zion exult in their King.” The plural “Makers” is read as the mitzvos, in which G-d dwells.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
Paragraph 24
74ולבא פליג לכל שייפין
“The heart distributes to all the limbs.” Kehot points to this Zohar for the heart sending the blood’s life-force through the body.
Zohar III, 161bזח״ג קסא, ב
Kehot’s noteראה זח״ג קסא, ב.
75ועמ״ש ע״פ שיר השירים
The opening discourse of Shir HaShirim explains that the Holy One, blessed be He, is called the bridegroom (chasan) and the Congregation of Israel the bride (kallah), because of the drawing down of the Torah to Israel; chasan is read as chas darga, a descent of level.
Kehot’s noteלעיל א, א.
76באתעדל״ת אתעדל״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (פח, א. קסד, א. רלה, א. רמד, א). זח״ב (לב, ב). [כ].
77ויקם עדות ביעקב
“He established a testimony in Yaakov and placed a Torah in Israel, which He commanded our fathers to make known to their children.” The Torah was given to Israel to be fulfilled through their deeds.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
78אשר יעשה אותם האדם
“You shall keep My statutes and My laws, which a person shall do and live by them.” It is the person who does the mitzvos and so makes them “bread.”
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
79אשר לא יקים
“Cursed is he who will not uphold the words of this Torah, to do them.” The opposite of one who does the mitzvos.
Deuteronomy 27:26דברים כ״ז:כ״ו
אָרוּר אֲשֶׁר לֹא־יָקִים אֶת־דִּבְרֵי הַתּוֹרָה־הַזֹּאת לַעֲשׂוֹת אוֹתָם וְאָמַר כׇּל־הָעָם אָמֵן:
Cursed be he that confirmeth not the words of this law to do them. And all the people shall say: Amen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לך אמר לבי
“To You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.” The verse of the Ramaz’s comment to which the text refers.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לך אמר לבי
The text’s own reference, to the Zohar in Parshas Emor, folio 93, side b, with the Ramaz’s commentary there on this verse.
Zohar, Emor 22:95–24:104ספר הזהר, אמור כ״ב:צ״ה-כ״ד:ק״ד
Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their interlocking they are called one. Similarly the Holy One, blessed be He, and the Community of Israel are called one when together, but not when parted; and so now that the Community of Israel is in exile, she is, as it were, not called one, and will only be called …
The Zohar; London, Soncino Press, 1933 (Public Domain)
82אחותי כלה
The note says this talk is quoted in the marei mekomos to the discourse in Parshas Behar, 39c.
Kehot’s noteראה לקו״ש ח״כ ע׳ 40 הערה 25, נעתק לעיל פ׳ בהר לט, ג במ״מ.
83אחותי מלשון איחוי אלכסנדי׳
In the laws of tearing a garment in mourning, the Talmud mentions “Alexandrian joining” (ichui alexandri), a kind of mending. The Alter Rebbe derives achosi from ichui, “joining.”
Moed Katan 26b:8–9מועד קטן כ״ו ב:ח׳-ט׳
מֵת אָבִיו, מֵת אִמּוֹ, מֵת אָחִיו, מֵתָה אֲחוֹתוֹ — קוֹרֵעַ קֶרַע אֶחָד לְכוּלָּן. רַבִּי יְהוּדָה בֶּן בְּתִירָה אוֹמֵר: עַל כּוּלָּן קֶרַע אֶחָד, עַל אָבִיו וְאִמּוֹ קֶרַע אֶחָד, לְפִי שֶׁאֵין מוֹסִיפִין עַל קֶרַע אָבִיו וְאִמּוֹ. מַאי טַעְמָא? אָמַר רַב נַחְמָן בַּר יִצְחָק: לְפִי שֶׁאֵינָן בְּתוֹסֶפֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק כו, ב. ראה לעיל פ׳ בהר לט, ג.
84כלתה נפשי
“My soul longs, and even pines (kalsah), for the courts of Havayah.” Kallah, “bride,” is read as kalsah, the soul’s pining.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85בינה לבא
From Elijah’s prayer: “Binah is the heart, and with it the heart understands.” Contemplation in Binah kindles the heart’s love.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
86עלמא דאתכסייא . . דאתגליא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (יח, א. קנב, א. קנח, ב). זח״ב (כט, ב). [כ].
87עלמא דאתכסייא ועלמא דאתגליא
Kehot gives this among several Zohar passages for the pair “the hidden world” and “the revealed world.”
Zohar, Bereshit 6:60–7:70ספר הזהר, בראשית ו׳:ס׳-ז׳:ע׳
TO ONE PLACE: so called because it is here that the whole of the upper World is linked into one. It is written: The L-rd (Tetragrammaton) is one and his name is One (Zech. 14, 9). Two unifications are here indicated, one of the upper World in its grades, and one of the lower World in its grades. The unification of the upper World is consummated at this point. The Life of Worlds was there firmly based, and through its unity the upper World was bound together, and therefore it …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88Kehot’s note points to Song of Songs 4:9 for these words.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89פתחי לי אחותי
“I sleep, but my heart is awake; the voice of my beloved knocks: Open to Me, My sister, My beloved….” The verse of the Behar discourse to which the text refers.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
90עיני העדה
“If it was done unwittingly, away from the eyes of the congregation….” The leaders and sages are called the eyes of the congregation.
Numbers 15:24במדבר ט״ו:כ״ד
וְהָיָה אִם מֵעֵינֵי הָעֵדָה נֶעֶשְׂתָה לִשְׁגָגָה וְעָשׂוּ כׇל־הָעֵדָה פַּר בֶּן־בָּקָר אֶחָד לְעֹלָה לְרֵיחַ נִיחֹחַ לַה׳ וּמִנְחָתוֹ וְנִסְכּוֹ כַּמִּשְׁפָּט וּשְׂעִיר־עִזִּים אֶחָד לְחַטָּת:
then it shall be, if it be done in error by the congregation, it being hid from their eyes, that all the congregation shall offer one young bullock for a burnt-offering, for a sweet savour unto the L-RD—with the meal-offering thereof, and the drink-offering thereof, according to the ordinance—and one he-goat for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91עיני העדה חכמים
There the “eyes” are explained as a term for the drawing down and shining of the light of Chochmah, which is why the sages are called “the eyes of the congregation.”
Kehot’s noteראה אגה״ק סי׳ יד (קכ, ד). לעיל ואתחנן ד, ב ובכ״מ. ע״ח שער דרושי הנקודות פ״א.
Paragraph 26
92יקר תפארת גדולתו
“…when he showed the riches of his glorious kingdom and the precious splendor of his greatness.” Said of Achashverosh’s feast; here it describes beholding G-d’s greatness.
Esther 1:4אסתר א׳:ד׳
בְּהַרְאֹתוֹ אֶת־עֹשֶׁר כְּבוֹד מַלְכוּתוֹ וְאֶת־יְקָר תִּפְאֶרֶת גְּדוּלָּתוֹ יָמִים רַבִּים שְׁמוֹנִים וּמְאַת יוֹם:
when he showed the riches of his glorious kingdom and the honour of his excellent majesty, many days, even a hundred and fourscore days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
93מלכות כל עולמים
“Your kingdom is a kingdom of all worlds, and Your dominion is in every generation.” The lower unity sees the world’s existence as G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94עיני האדם לא תשבענה
“…and the eyes of man are never satisfied.” In the discourse “I sleep” the verse is read as the constant, never-sated gazing at the King’s glory.
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95בד״ה אני ישנה
There “the eyes of man are never satisfied” is read of Avraham, “the great man among the giants,” who went constantly from level to level, his love for G-d never ceasing; so a person should be in the state of constantly gazing at the glory of the King.
Kehot’s noteלקמן לד, ג. וראה הנחת כ״ק אדה״א בסה״מ תקס״ח.
96אחד הי׳ אברהם
“Avraham was one, and he inherited the land.” The text links Avraham’s being “one” to the bittul of the higher unity.
Ezekiel 33:24יחזקאל ל״ג:כ״ד
בֶּן־אָדָם יֹשְׁבֵי הֶחֳרָבוֹת הָאֵלֶּה עַל־אַדְמַת יִשְׂרָאֵל אֹמְרִים לֵאמֹר אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת־הָאָרֶץ וַאֲנַחְנוּ רַבִּים לָנוּ נִתְּנָה הָאָרֶץ לְמוֹרָשָׁה:
’Son of man, they that inhabit those waste places in the land of Israel speak, saying: Abraham was one, and he inherited the land; but we are many; the land is given us for inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לג, כד.
Paragraph 28
97באחד ענק מצורניך
“…with one necklace from your neck.” The last phrase of the opening verse, explained here.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בס״י ב׳ אבנים בונות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד, מט״ז. נתבאר בתו״א כא, א ובכ״מ.
99ב׳ אבנים בוונת
“Two stones build two houses, three build six houses….” Sefer Yetzirah calls the letters “stones” and their combinations “houses.” Kehot cites it as chapter 4, mishnah 16; in Sefaria’s edition it is 4:12.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
100נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פ״א, מ״ז.
101נעוץ תחלתן בסופן
“Ten Sefiros without substance: their end is wedged in their beginning, and their beginning in their end, like a flame bound to a coal.” The highest light reaches specifically the lowest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
102הקול קול יעקב
“The voice is the voice of Yaakov, and the hands are the hands of Esav.” Here the voice is the “thread” and drawing down that passes through the letters.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103צוארך בחרוזים
“Your cheeks are comely with circlets, your neck with strings of beads.” The strings of beads are the words of Torah strung together.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104סד״ה נאוו לחייך בתורים
There “your neck” is the voice and the drawing down from above to below that pierces the precious stones, the letters clothed in physicality, and the “strings of beads” are the thread drawn through the whole chain of descent.
Kehot’s noteלעיל יג, ג.
Paragraph 29
105רם ונשא שוכן
“For thus says the High and Exalted One, who dwells forever….” The exalted light “dwells” in the letters of the Torah.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
106אפי׳ פרק אחד שחרית
Rabbi Ami: even if a person learned only one chapter in the morning and one chapter in the evening, he has fulfilled “This book of the Torah shall not depart from your mouth.” The Alter Rebbe reads “one” as the One drawn down by each chapter.
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות צט, ב.
Paragraph 31
107כל השונה הלכות
The same teaching of Tanna Devei Eliyahu, here without the words “every day.”
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
108כל השונה הלכות בכל יום
Tanna Devei Eliyahu: “Whoever studies halachos every day is assured that he is a son of the World to Come, as it is said, ‘The ways of the world are His’; do not read halichos, but halachos.”
Megillah 25b:11–12מגילה כ״ה ב:י״א-י״ב
מַעֲשֵׂה עֵגֶל הַשֵּׁנִי נִקְרָא וְלֹא מִתַּרְגֵּם. אֵיזֶה מַעֲשֵׂה עֵגֶל הַשֵּׁנִי — מִן ״וַיֹּאמֶר מֹשֶׁה״ עַד ״וַיַּרְא מֹשֶׁה״. תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: לְעוֹלָם יְהֵא אָדָם זָהִיר בִּתְשׁוּבוֹתָיו, שֶׁמִּתּוֹךְ תְּשׁוּבָה שֶׁהֱשִׁיבוֹ אַהֲרֹן לְמֹשֶׁה פָּקְרוּ הַמִּינִין, שֶׁנֶּאֱמַר: ״וָאַשְׁלִיכֵהוּ בָאֵשׁ וַיֵּצֵא הָעֵגֶל הַזֶּה״.
The second account of the calf is read but not translated. What is the second account of the calf? rom “And Moses said” up to “And Moses saw.” It has been taught: A man should always be careful in wording his answers, because from the answer which Aaron made to Moses the heretics denied G-d were able to deny [G-d], as it says, “And I cast it into the fire and this calf came forth” (Exodus 32:24).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Niddah 73a:15–16נדה ע״ג א:ט״ו-ט״ז
תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת בְּכׇל יוֹם, מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא הֲלָכוֹת. הֲדַרַן עֲלָךְ תִּינוֹקֶת, וּסְלִיקָא לַהּ מַסֶּכֶת נִדָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמגילה כה, ב. נדה עג, א.
109הליכות עולם לו
“…the everlasting hills bowed; His ways are eternal (halichos olam lo).” Read as “the ways of the world are His”: the halachos are His ways in the world.
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110הליכה והמשכה מאור א״ס ב״ה הסוכ״ע מעולם ועד עולם
Or HaTorah suggests that “from world to world” may be understood in light of Likkutei Torah, at the end of the discourse beginning “On the day of Shemini Atzeres… Kenishin,” on “wrapped in light as a garment”: the Torah is a garment that joins world to world.
Kehot’s note”ואפ״ל ע״ד שנתבאר בלקו״ת סד״ה ביום השמע״צ כנישין בענין עוטה אור כשלמה שהתורה היא לבוש המחבר מעולם ועד עולם” — אוה״ת נ״ך כרך א ע׳ תצט.
111שם חביון עוזו
“…rays come from His hand, and there is the hiding of His might.” The hidden world, where the encompassing light is concealed.
Habakkuk 3:4חבקוק ג׳:ד׳
וְנֹגַהּ כָּאוֹר תִּהְיֶה קַרְנַיִם מִיָּדוֹ לוֹ וְשָׁם חֶבְיוֹן עֻזֹּה:
And a brightness appeareth as the light; rays hath He at His side; and there is the hiding of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112אור זרוע לצדיק
“Light is sown for the righteous, and joy for the upright in heart.” Like a seed, the light is hidden now and will sprout in the future.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
113עתידים צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar: “The righteous are destined to have ‘Holy’ said before them, as it is said before the Holy One, blessed be He.” The Alter Rebbe sees in it the future revelation of the Infinite Light specifically below.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
114כי כאשר השמים החדשים
“For as the new heavens and the new earth that I make stand before Me, says Havayah, so shall your seed and your name stand.” In the future the heavens and earth will no longer conceal G-d’s light.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
Paragraph 33
115היום לעשותם
“You shall keep the commandment, the statutes and the ordinances that I command you today, to do them.” The present is the time for the service that draws the future revelation down.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116סד״ה אני דפ׳ ציצית
The end of that discourse speaks of “the three things mentioned above,” through which the level of “the Holy One, blessed be He, nods His head” is drawn down; the explanation that follows it begins there.
Kehot’s noteלעיל פ׳ שלח מט, ב.
117כי לא אדם
“…for He is not a man, that He should relent.” The level above “man,” from which the Torah draws down into the level of “man.”
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118סוף ביאור ע״פ ואהיה אצלו אמון
The closing passage of that explanation notes that lechem, “bread,” has the numerical value of mazla, connects this with “I delight in Your Torah,” and lists the places where the Zohar speaks of “And I was with Him as a nursling.”
Kehot’s noteלעיל פ׳ במדבר כ, א.
119ממושבותיכם תביאו לחם
“From your dwellings you shall bring bread for a wave-offering, two loaves….” The Shavuos offering, discussed at the end of the explanation to which the text refers.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tazria · Maamar 1
אשה כי תזריע וילדה זכר כו׳
“When a Woman Emits Seed and Gives Birth to a Male”
Every attribute contains its opposite, and union comes about through what each partner holds of the other: the father gives from the Gevurah within his Chesed, the mother from the Chesed within her Gevurah. So when the woman’s seed comes first, the bestowal that leads is Chesed and the child is male, just as the verse says: “When a woman emits seed and gives birth to a male.”
The maamar in brief
The Talmud teaches that when the woman emits seed first she gives birth to a male. The philosophers explained this mechanically: the man’s seed then comes last, and “the upper one prevails.” The Alter Rebbe rejects this as a strain on the words: the verse, the Talmud’s proof from Leah’s children and the Midrash all imply that the male comes from the woman’s own seed. In truth, the male is Chesed and the female Gevurah. But how can one child be formed from both, when Chesed and Gevurah are opposites, like water and fire? Because each of the ten Sefiros contains all of them, as in the counting of the Omer. A father who disciplines his son out of love shows Gevurah within Chesed; a mother whose indulgence does her son no good shows Chesed within Gevurah. In union the father gives from his Gevurah and the mother from her Chesed, and so they can join. When her bestowal leads, it is Chesed, and she bears a male; when his leads, it is Gevurah, and she bears a female. In Kabbalistic terms, the male is from the Name Mah and the female from Ban, each containing the other.

Outline
	1The rule and the philosophersThe verse and the Talmud’s rule that when the woman emits seed first she bears a male; the philosophers’ explanation, that the man’s later seed prevails, rejected as a strain on the words; proofs from Dinah and from the Midrash that the male comes from the woman’s seed; the male is Chesed (“He remembered His kindness”), the female Gevurah, as Sarah and the Sages’ sayings about her show.¶1
	2Each attribute contains the otherThe child is formed from the father’s white and the mother’s red, Chesed and Gevurah, opposites like water and fire; they can combine because each of the ten Sefiros includes all of them, as in the counting of the Omer; a father’s loving discipline is Gevurah within Chesed, a mother’s indulgence Chesed within Gevurah.¶2–3
	3Union and the childIn union the father gives from his Gevurah and the mother from her Chesed, which is why they can join; so when the woman’s seed comes first her Chesed leads and she bears a male, and the verse reads plainly; the same in Kabbalistic terms, the Names Mah and Ban, each including the other; see the Zohar on Tazria.¶4–5


Key concepts
	Chesed and Gevurahחסד וגבורה
	Kindness and restraint, the expansive and the limiting attributes. Here the male is Chesed and the female Gevurah, opposites like water and fire.

	Each Sefirah comprises all of themהי״ס כלולים כל א׳ מהן מכולן
	Each of the ten Sefiros contains all ten, so there is a Gevurah within Chesed and a Chesed within Gevurah, as the seven-times-seven days of the Omer count show.

	Gevurah within Chesedגבורה שבחסד
	Severity that comes from love, like a father who disciplines his son so that he will return to G-d and to His Torah.

	Chesed within Gevurahחסד שבגבורה
	Kindness in form that is not truly good, like a mother’s indulgence that does her son no good at all.

	“A woman emits seed first”אשה מזרעת תחלה
	The Talmud’s rule that the child is male when the woman’s seed comes first. The maamar explains that her bestowal is from the Chesed within her, and Chesed is male.

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two ways of spelling out the Name Havayah, with the numerical values 45 and 52. In Kabbalah the male is drawn from Mah and the female from Ban, and each includes the other.


Section 1 · ¶1
The rule and the philosophers
1אשה כי תזריע12 וילדה זכר34 כו׳. וארז״ל [ואמרו רבותינו זכרונם לברכה] (בברכות ד״ס ע״א נדה דל״א א׳) אשה מזרעת תחלה יולדת זכר5 כו׳
“When a woman emits seed and gives birth to a male,” etc. And our Sages, of blessed memory, said (in Berakhot, folio 60a; Niddah, folio 31a): “If the woman emits seed first, she gives birth to a male,” etc.
The maamar opens with the first verse of Parshas Tazria (Leviticus 12:2) and the Talmud’s teaching on it, found in Berakhot 60a and Niddah 31a: when the woman emits seed first, the child is a male. The Alter Rebbe takes the verse’s word tazria, “emits seed,” literally, and the maamar sets out to explain why the woman’s seeding should produce a male.


וזה פלאי, והפלסופים נדחקו6 ליישב כי לפי שאשה מזרעת תחלה הרי טפת הזכר באה באחרונה ועילאה גבר. משא״כ אם האיש מזריע תחלה7 כו׳.
This is a wonder, and the philosophers strained to resolve it: since the woman emits seed first, the drop of the male comes last, and “the upper one prevails”; whereas if the man emits seed first, etc.
The philosophers explained the rule mechanically: if the woman emits seed first, the man’s seed comes after it and lies “above,” and the upper, later seed prevails, so the child takes after the man and is male. If the man emits seed first, the woman’s seed comes last and prevails, and the child is female.


ואמנם באמת הוא דוחק גדול8 בפי׳ לשון אשה מזרעת תחלה דמשמע שממנה דוקא בא הזרעת הזכר ולא ע״י שהזכר מזריע לבסוף כו׳.
But in truth this is a great strain in explaining the words “a woman emits seed first,” for they imply that the seeding of the male [child] comes specifically from her, and not through the male’s emitting seed last, etc.
The Alter Rebbe objects that this forces the words. “A woman emits seed first” suggests that the male comes from her own seed, not that her seeding merely comes first so that the man’s later seed can decide the matter.


ועוד דארז״ל [דאמרו רבותינו זכרונם לברכה] ספ״ג [סוף פרק ג׳] דנדה גבי דינה כתיב בתו.9 בתו של יעקב וגבי השבטים כתיב בני לאה
Moreover, our Sages, of blessed memory, said at the end of chapter 3 of Niddah that regarding Dinah it is written “his daughter,” the daughter of Jacob, and regarding the tribes it is written “the sons of Leah,”
A second proof comes from the Talmud in Niddah 31a, on the verse listing the children Leah bore (Genesis 46:15). There the sons are called “the sons of Leah,” after their mother, while Dinah is called “his daughter,” Jacob’s.


כי אשה מזרעת תחלה כו׳ א״כ משמע שמזרע האשה דוקא נולד הזכר וד״ל [ודי למבין]. (וכ״ה במדרש רבה תזריע ס״פ י״ד הזכר מן האשה10 כו׳ ע״ש).
because the woman emits seed first, etc. If so, this implies that the male is born specifically from the woman’s seed; and this suffices for one who understands. (And so it is in the Midrash Rabbah on Tazria, at the end of section 14: “The male is from the woman,” etc.; see there.)
The Talmud explains the verse by the same rule: the sons are ascribed to Leah because the woman emitted seed first, so the male comes from the woman’s own seed. The parenthesis adds the Midrash Rabbah on Tazria (Vayikra Rabbah 14:9), which says outright that the female is from the man and the male from the woman.


והענין כי הזכר11 הוא בחי׳ חסד כדכתיב זכר חסדו12 ונקבה היא בחי׳ גבורה דינא דמלכותא דינא1314 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על שרה15 אמנו שבשעה שבשרוה המלאכים שעתידה שתלד בן זכר פירסה נדה בחי׳ גבורות,
The explanation is that the male is the level of Chesed (kindness), as it is written, “He remembered His kindness” (zachar chasdo); and the female is the level of Gevurah (restraint): “the law of the kingdom is law” (dina demalchusa dina). And as our Sages, of blessed memory, said about Sarah our mother, that at the time the angels brought her the tidings that she was to bear a male son, she became a niddah: the level of Gevuros.
Now the inner explanation: the male is Chesed, the giving, expansive attribute, hinted in the verse “He remembered (zachar) His kindness (chasdo),” since zachar, “remembered,” is also the word for “male.” The female is Gevurah, measure and judgment, hinted in Shmuel’s rule “the law of the kingdom is law,” read here as saying that the kingdom, Malchus, the feminine attribute, is din, judgment. The Talmud also relates that Sarah became a niddah, a woman in her menstrual state, on the very day the angels came to announce her son, and the Alter Rebbe calls this the level of Gevuros.


וגם אמרז״ל [אמרו רבותינו זכרונם לברכה] שאברהם צוה לתת להם סלת והיא נתנה קמח מכאן שאשה עיניה צרה באורחים והיינו לפי שהיא מבחינת גבורות.
Our Sages, of blessed memory, also said that Abraham commanded that they be given fine flour, and she gave flour: “From here [we learn] that a woman is begrudging toward guests.” This is because she is from the level of Gevuros.
The Talmud (Bava Metzia 87a) notes that the verse says both “flour” and “fine flour,” and learns that a woman is more begrudging toward guests than a man (literally, “her eye is narrow”); in the Alter Rebbe’s telling, Abraham asked for fine flour and Sarah gave flour. He explains this by her root in the Gevuros, the attributes of measure and restraint.




Section 2 · ¶2–3
Each attribute contains the other
2והנה בולד שניהם מזריעים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לובן מן האב שממנו עצמות וגידים ומוח כו׳ אודם מן האם16 שממנו עור ובשר כו׳,
Now, in a child both of them emit seed, as our Sages, of blessed memory, said: the white is from the father, from which [come] the bones, the sinews and the brain, etc.; the red is from the mother, from which [come] the skin and the flesh, etc.
The Alter Rebbe now turns to how a child is formed from both parents. The Talmud (Niddah 31a) teaches that the father supplies the “white,” from which come the bones, sinews and brain, and the mother the “red,” from which come the skin and flesh.


ולכאורה יפלא איך מתאחדים ב׳ השפעות אלו שהרי חו״ג [חסד וגבורה] הם ב׳ הפכים ומים מכבים אש.
Seemingly, it is a wonder how these two influences unite, since Chesed and Gevurah are two opposites, and water extinguishes fire.
This raises a difficulty: the father’s contribution is Chesed and the mother’s is Gevurah, and these are opposites: Chesed is likened to water and Gevurah to fire, and water puts out fire. The question is how two such opposite influences can combine in one child.


אך הענין כנודע שהי״ס [שהי׳ ספירות] כלולים כל א׳ מהן מכולן ויש בחסד חסד שבחסד וגבורה שבחסד ות״ת [ותפארת] שבחסד כו׳
But the explanation is, as is known, that each one of the ten Sefiros is comprised of all of them: in Chesed there is Chesed within Chesed, Gevurah within Chesed and Tiferes (beauty) within Chesed, etc.;
The answer rests on a known principle: each of the ten Sefiros contains all ten within it. So Chesed is not Chesed alone; it includes a Chesed within Chesed, a Gevurah within Chesed, a Tiferes within Chesed, and so on.


וכן בגבורה יש חסד שבגבורה גבורה שבגבורה כו׳ וכמ״ש בענין ספירת העומר שהם ז׳ מדות וכל א׳ כלול מז׳.
and likewise in Gevurah there is Chesed within Gevurah, Gevurah within Gevurah, etc. As is explained on the subject of the counting of the Omer: they are seven emotive attributes (middos), and each one is comprised of seven.
Gevurah likewise contains a Chesed within Gevurah and a Gevurah within Gevurah. The familiar example is the counting of the Omer: seven emotive attributes, each including all seven, make up its forty-nine days.




3ועד״מ האב מכה בנו ומייסרו בשבט אנשים17 הרי הוא מחמת אהבה בשביל שישוב לה׳ ובתורתו יהגה18 ואעפ״כ [ואף על פי כן] ההכאות הם יסורים ממש וה״ז [והרי זה] גבורה שבחסד ועד״ז נאמר את אשר יאהב19 ה׳ יוכיח.
By way of analogy: a father strikes his son and chastises him “with the rod of men.” This is out of love, so that he will return to G-d and “meditate in His Torah”; nevertheless, the blows are real suffering. This is Gevurah within Chesed. And in the same vein it is said, “Whom G-d loves He rebukes.”
An example of Gevurah within Chesed: a father who strikes and disciplines his son does so out of love, so that the son will return to G-d and study His Torah, yet the blows truly hurt. The motive is Chesed while the act is Gevurah, and so it is with G-d: “Whom G-d loves He rebukes.”


ולהיפך חסד שבגבורה היינו האם שמשפעת לבנה כל טוב ומניקתו הרבה כו׳ ואין זה טובתו כלל.
Conversely, Chesed within Gevurah is the mother who bestows on her son every good thing and nurses him a great deal, etc., and this is not for his good at all.
The reverse, Chesed within Gevurah, is the mother, who is of Gevurah, yet lavishes every good thing on her son and nurses him a great deal. It is kindness in form, but it is not for his good at all.




Section 3 · ¶4–5
Union and the child
4והנה ביחוד וזיווג האב משפיע מבחי׳ הגבורה שבו והאם שהיא מגבורה משפעת מבחי׳ החסד שבה
Now, in union and coupling, the father bestows from the level of the Gevurah within him, and the mother, who is from Gevurah, bestows from the level of the Chesed within her;
This explains how the parents’ opposite natures can combine. In their union the father, who is Chesed, gives from the Gevurah within him, and the mother, who is Gevurah, gives from the Chesed within her.


ולכן יכולים להתחבר יחד אבל אילו היה האב משפיע מחסד שבחסד והנקבה מגבורה שבגבורה באמת לא היו מתחברים כלל.
and therefore they are able to join together. But if the father were to bestow from Chesed within Chesed, and the female from Gevurah within Gevurah, they truly would not join at all.
Because each gives from the element that matches the other’s nature, the two can join. Pure Chesed (Chesed within Chesed) and pure Gevurah (Gevurah within Gevurah) would have nothing in common and could not join at all.




5ומעתה יובן ג״כ ענין הנ״ל דאשה מזרעת תחלה יולדת זכר כו׳ שהרי השפעתה הוא מבחי׳ חסד דוקא
From this we will also understand the matter mentioned above, that “if the woman emits seed first, she gives birth to a male,” etc.: since her bestowal is specifically from the level of Chesed,
This resolves the Talmud’s rule. As paragraph 4 showed, the mother’s bestowal comes from the Chesed within her, so when her seed comes first, the bestowal that leads is Chesed.


לכן יולדת זכר שהוא מחסד משא״כ איש מזריע תחלה הרי השפעתו מבחי׳ גבורה לכן יולדת נקבה.
therefore she gives birth to a male, which is from Chesed. Whereas [when] the man emits seed first, his bestowal is from the level of Gevurah; therefore she gives birth to a female.
Chesed is the male, so she gives birth to a male. When the man’s seed comes first, the leading bestowal is his, which comes from the Gevurah within him, and Gevurah is the female, so she gives birth to a female.


וא״כ יהי׳ [יהיה] לשון הפסוק ניחא כפשוטו שאשה כי תזריע תלד20 היא עי״ז ממש זכר ולא כפי׳ הפלסופים מחמת שזרע הזכר בא לבסוף כו׳ שאין זה במשמע לשון הפסוק כלל.
If so, the wording of the verse will sit well according to its plain meaning: that “when a woman emits seed,” she, through this itself, will give birth to a male; and not as the philosophers explained, because the male’s seed comes last, etc., which is not implied by the wording of the verse at all.
Now the verse can be read plainly: “when a woman emits seed,” it is through her own seeding that she gives birth to a male. The philosophers’ reading, that the man’s later seed decides, is not what the verse says.


וע״פ קבלה הזכר הוא נמשך משם מ״ה [שם מ״ה] והנקבה משם ב״ן [שם ב״ן] (וכמש״ל [וכמה שכתוב לעיל] סד״ה קול דודי בענין האבות והאמהות)
According to Kabbalah, the male is drawn from the Name Mah (45), and the female from the Name Ban (52) (as is written above, at the end of the discourse beginning “The voice of my beloved,” on the subject of the Patriarchs and the Matriarchs).
The same idea is restated in the terms of Kabbalah. The Names Mah (45) and Ban (52) are two ways of spelling out the letters of the Name Havayah, named for their numerical values, and the male is drawn from Mah, the female from Ban. The parenthesis refers to the end of the discourse beginning “The voice of my beloved,” where this is discussed in connection with the Patriarchs and the Matriarchs.


והנה מ״ה [שם מ״ה] כלול ג״כ מב״ן [משם ב״ן] וגם שם ב״ן [שם ב״ן] כלול ממ״ה [משם מ״ה] והשפעת הדכר הוא בחי׳ ב״ן [שם ב״ן] דמ״ה [דשם מ״ה] ולפי שהשפעה זו הוא בחי׳ שם ב״ן [שם ב״ן] לכן יולדת נקבה.
Now, Mah is also comprised of Ban, and the Name Ban is likewise comprised of Mah. The bestowal of the male is the level of Ban of Mah, and since this bestowal is the level of the Name Ban, therefore she gives birth to a female.
As with Chesed and Gevurah, each Name includes the other. What the man bestows is “Ban of Mah,” the Ban within his Mah, and because it is of the Name Ban, the feminine, it results in a female, just as his bestowal from Gevurah did.


ואמנם אשה שהיא שם ב״ן [שם ב״ן] מזרעת ומשפעת בחי׳ מ״ה [שם מ״ה] הכלול בב״ן [בשם ב״ן] ולפי שהוא בחי׳ מ״ה [שם מ״ה]
However, the woman, who is the Name Ban, emits seed and bestows the level of Mah that is comprised within Ban; and since it is the level of Mah,
The woman, who is herself the Name Ban, bestows the Mah contained within her Ban, just as she bestows from the Chesed within her Gevurah.


לכן יולדת זכר (ועיין מענין אשה כי תזריע212223 בזח״ג [בזהר חלק ג] פ׳ תזריע מ״ב ב׳ מ״ג ב׳ מ״ה ב׳):24
therefore she gives birth to a male. (And see on the subject of “When a woman emits seed” in the Zohar, Part III, Parshas Tazria, 42b, 43b, 45b.)
Since her bestowal is of the Name Mah, the masculine, it results in a male. The parenthesis refers the reader to the Zohar on Tazria (Part III, 42b, 43b and 45b), which discusses this verse.



Questions for discussion
	Why does the Alter Rebbe reject the philosophers’ explanation, and what in the verse and in the Talmud shows that the male comes from the woman’s own seed?
	How can Chesed and Gevurah, opposites like water and fire, combine in one child?
	What makes a father’s discipline “Gevurah within Chesed” and a mother’s indulgence “Chesed within Gevurah”?
	Why could pure Chesed and pure Gevurah not unite, and what does each partner give that makes their union possible?
	How does the Kabbalistic account through the Names Mah and Ban mirror the first explanation through Chesed and Gevurah?

Sources and references
Notes
Paragraph 1
1אשה כי תזריע
The note lists four places in the Tzemach Tzedek’s Or HaTorah on Tazria for further discussion of this verse.
Kehot’s noteראה גם אור התורה תזריע ע׳ סט. ע׳ תצא. ע׳ תצו. ע׳ תתט.
2אשה כי תזריע
In the later discourse beginning “Sos tasis” (“May the barren one rejoice and exult”), on 20b, the same rule is explained in terms of divine service: when the Community of Israel, the “woman,” arouses itself first from below, a “male” is born, the great love (ahavah rabbah); when the arousal from above, the “man,” comes first, only a “female,” the lesser love, is born.
Kehot’s noteתזריע כ, ב.
3Rabbi Yitzchak said in the name of Rabbi Ami: if the woman emits seed first she bears a male, and if the man emits seed first she bears a female, as it is said, “When a woman emits seed and gives birth to a male.” The rule on which the whole maamar turns.
Niddah 31a:23נדה ל״א א:כ״ג
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4“Speak to the children of Israel, saying: When a woman emits seed and gives birth to a male, she shall be impure seven days.” The opening verse of Parshas Tazria, which the maamar reads literally: the male is born through the woman’s own seeding.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Rav Yitzchak son of Rav Ami teaches: if the man emits seed first she bears a female, and if the woman emits seed first she bears a male, as it is said, “When a woman emits seed and gives birth to a male.” The Talmud brings it in asking whether prayer can still affect a child’s gender.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
6והפלסופים נדחקו
On the words “the philosophers strained,” the note first sends the reader to the Rebbe’s note on 19a, earlier in these Notes and References.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. באוה״ת פ׳ תזריע: א) שיש עוד פי׳ ע״ד חכ׳ הטבע (מעין פילסופים) — הובא בבחיי כאן — וגם הוא מבואר ע״פ דא״ח. ב) ביאור מרז״ל (נדה עא, ג. תקו״ז תכ״א) דאשה מזרעת תחלה — הוא ע״י שמשהה עצמו כו׳, עבודתו (עד שמקבל שכר ע״ז) ונאמר ע״ז לעשות בניו זכרים. — ולכאורה זהו ענין חדש (שנולד זכר — בתור שכר). — לקו״ש חי״ב ע׳ 70 ע״ש בארוכה. ובד״ה אשה כי תזריע — תשכ״ה (נדפס בסה״מ מלוקט-ג ע׳ צא ואילך). ובמאמרי אדה״א דרושי חתונה כרך-א ע׳ רכא נתבאר בארוכה.
7Kehot’s note points to Niddah 31a:24 for these words.
Niddah 31a:24נדה ל״א א:כ״ד
תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8אשה מזרעת תחלה . . ועילאה גבר . . הוא דוחק גדול
The note quotes Likkutei Sichos: the philosophers’ explanation also has its place, since great Torah authorities brought it (as vol. 12, p. 70 ff., explains at length).
Kehot’s noteראה לקו״ש חי״ז ע׳ 155 הערה 59 — ”[אף שפשוט שגם פירוש זה יש לו מקום מכיון שהובא ע״י גדולי ישראל כמשנ״ת בארוכה — לקו״ש חי״ב ע׳ 70 ואילך]. — כי בפ׳ תזריע, שבה מודגשת מעלת העבודה (אתעדל״ת), נרגש שהענין ד”יולדת זכר” הוא (לא מצד האיש — הקב״ה (עילאה גבר) — כ״א) מצד האשה, כנס״י”.
9גבי דינה כתיב בתו
“These are the sons of Leah whom she bore to Jacob in Paddan Aram, and Dinah his daughter.” The sons are named after Leah, while Dinah is called Jacob’s daughter.
Genesis 46:15בראשית מ״ו:ט״ו
אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ כׇּל־נֶפֶשׁ בָּנָיו וּבְנוֹתָיו שְׁלֹשִׁים וְשָׁלֹשׁ:
These are the sons of Leah, whom she bore unto Jacob in Paddan-aram, with his daughter Dinah; all the souls of his sons and his daughters were thirty and three.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, טו.
10הזכר מן האשה
The Midrash teaches that the female is always from the man and the male from the woman, proving the latter from verses that link sons to their mothers and concluding, “as it is written, ‘When a woman emits seed and gives birth to a male’”; for the female from the man it cites, among others, “and Dinah his daughter.” The parenthesis brings it as further support for the plain reading.
Vayikra Rabbah 14:9ויקרא רבה י״ד:ט׳
11והענין כי הזכר
The note records that a passage beginning with these words is quoted in Pelach HaRimon on Parshas Shmini.
Kehot’s noteקטע מכאן מובא בספר פלח הרמון לפ׳ שמיני [מוכן לדפוס].
12זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” Since zachar, “remembered,” is also the word for “male,” the Alter Rebbe reads the verse as linking the male with Chesed.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג. נתבאר בשרש מצות התפילה פרק מ ”פי׳ שנמשך מלמעלה גילוי חסד עליון שיהי׳ אהבה גדולה בנש״י שבגופים לה׳ ית׳ שבחי׳ אהבה עליונה זו נק׳ לשון זכר”. וכ״ה במאמרי דרושי חתונה שם ע׳ שיז ”שנולדה בחי׳ אהבה בכל נש״י ע״י בחי׳ המשכת אתעדל״ע שנמשך אחר אתעדל״ת אשר הוא נק׳ בשם זכר”.
13דינא דמלכותא דינא
Shmuel’s rule “the law of the kingdom is law” is cited here too, in the discussion of customs collectors. The maamar uses its words to show that the feminine, Malchus, is din, judgment.
Gittin 10aגיטין י׳ א
Bava Kamma 113a:14–16בבא קמא קי״ג א:י״ד-ט״ז
וּמוֹכְסִין. וְהָאָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא דִּינָא! אָמַר רַבִּי חֲנִינָא בַּר כָּהֲנָא אָמַר שְׁמוּאֵל: בְּמוֹכֵס שֶׁאֵין לוֹ קִצְבָה. דְּבֵי רַבִּי יַנַּאי אָמְרִי: בְּמוֹכֵס הָעוֹמֵד מֵאֵלָיו. אִיכָּא דְּמַתְנֵי לַהּ אַהָא: לֹא יִלְבַּשׁ אָדָם כִּלְאַיִם אֲפִילּוּ עַל גַּבֵּי עֲשָׂרָה בְּגָדִים, לְהַבְרִיחַ בּוֹ אֶת הַמֶּכֶס. מַתְנִיתִין דְּלָא כְּרַבִּי עֲקִיבָא. דְּתַנְיָא: אָסוּר לְהַבְרִיחַ אֶת הַמֶּכֶס. רַבִּי שִׁמְעוֹן אוֹמֵר מִשּׁוּם רַבִּי עֲקִיבָא: מוּתָּר לְהַבְרִיחַ אֶת הַמֶּכֶס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין י, א. ב״ק קיג, א.
14דינא דמלכותא דינא
Shmuel’s rule, “the law of the kingdom is law”: the law of the government is binding. The Alter Rebbe reads the words as a hint that the feminine, Malchus, is din, judgment, the level of Gevurah.
Gittin 10b:12–14גיטין י׳ ב:י״ב-י״ד
אֶלָּא מַתָּנָה, בְּמַאי קָא קָנֵי – לָאו בְּהַאי שְׁטָרָא? וְהַאי שְׁטָרָא חַסְפָּא בְּעָלְמָא הוּא! אָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא – דִּינָא. וְאִיבָּעֵית אֵימָא, תָּנֵי ״חוּץ מִכְּגִיטֵּי נָשִׁים״. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אֵלּוּ, כְּשֵׁירִין וְכוּ׳: וְהָא לָאו בְּנֵי כְרִיתוּת נִינְהוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
15על שרה שבשעה שבשרוה
The Talmud explains why Abraham served the angels no bread: he ate even ordinary food in ritual purity, and that day Sarah our mother became a niddah. The Alter Rebbe cites it as a sign that the woman is the level of Gevuros.
Bava Metzia 87a:13בבא מציעא פ״ז א:י״ג
מָה עָשָׂה אַבְרָהָם אָבִינוּ – הָלַךְ וְזִימֵּן כׇּל גְּדוֹלֵי הַדּוֹר, וְשָׂרָה אִמֵּנוּ זִימְּנָה אֶת נְשׁוֹתֵיהֶם. וְכׇל אַחַת וְאַחַת הֵבִיאָה בְּנָהּ עִמָּהּ, וּמְנִיקָתָהּ לֹא הֵבִיאָה, וְנַעֲשָׂה נֵס בְּשָׂרָה אִמֵּנוּ וְנִפְתְּחוּ דַּדֶּיהָ כִּשְׁנֵי מַעֲיָינוֹת, וְהֵנִיקָה אֶת כּוּלָּן. וַעֲדַיִין הָיוּ מְרַנְּנִים וְאוֹמְרִים: ״אִם שָׂרָה הֲבַת תִּשְׁעִים שָׁנָה תֵּלֵד, אַבְרָהָם בֶּן מֵאָה שָׁנָה יוֹלִיד״? מִיָּד נֶהְפַּךְ קְלַסְתֵּר פָּנִים שֶׁל יִצְחָק וְנִדְמָה לְאַבְרָהָם, פָּתְחוּ כּוּלָּם וְאָמְרוּ: ״אַבְרָהָם הוֹלִיד אֶת יִצְחָק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ פז, א.
Paragraph 2
16לובן מן האב . . אודם מן האם
“There are three partners in a person: the Holy One, blessed be He, his father and his mother. His father emits the white, from which come the bones, the sinews, the nails, the brain in his head and the white of the eye; his mother emits the red, from which come the skin, the flesh, the hair and the black of the eye.” The Alter Rebbe uses it to show that both parents contribute to the child.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
Paragraph 3
17בשבט אנשים
“I will be a father to him, and he shall be a son to Me; when he goes astray, I will chasten him with the rod of men.” The phrase describes a father’s chastisement of his son, which the Alter Rebbe uses for his example.
II Samuel 7:14שמואל ב ז׳:י״ד
אֲנִי אֶהְיֶה־לּוֹ לְאָב וְהוּא יִהְיֶה־לִּי לְבֵן אֲשֶׁר בְּהַעֲוֺתוֹ וְהֹכַחְתִּיו בְּשֵׁבֶט אֲנָשִׁים וּבְנִגְעֵי בְּנֵי אָדָם:
I will be to him for a father, and he shall be to Me for a son; if he commit iniquity, I will chasten him with the rod of men, and with the stripes of the children of men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ובתורתו יהגה
“But his desire is in the Torah of G-d, and in His Torah he meditates day and night.” The aim of the father’s discipline is that his son return to this.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ב.
19את אשר יאהב ה׳ יוכיח
“For whom G-d loves He rebukes, as a father the son in whom he delights.” The verse itself compares G-d’s rebuke to a father’s, the model of Gevurah within Chesed.
Proverbs 3:12משלי ג׳:י״ב
כִּי אֶת־אֲשֶׁר יֶאֱהַב Havayah יוֹכִיחַ וּכְאָב אֶת־בֵּן יִרְצֶה:
For whom the L-RD loveth He correcteth, Even as a father the son in whom he delighteth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יב.
Paragraph 5
20אשה כי תזריע תלד
“When a woman emits seed and gives birth to a male.” Read plainly, the verse says that the male is born through the woman’s own seeding.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21מענין אשה כי תזריע
The Zohar on Tazria opens the verse with the teaching “a woman who emits seed first gives birth to a male,” and asks how this fits with the Holy One, blessed be He, decreeing whether a drop will be male or female.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
22מענין אשה כי תזריע
Rabbi Elazar explains “and gives birth to a male”: male and female are included together from the right side, while a female is born when they are included from the left side, which then prevails over the right.
Zohar, Tazria 5:21–7:29ספר הזהר, תזריע ה׳:כ״א-ז׳:כ״ט
23מענין אשה כי תזריע
When the Community of Israel arouses desire first, all is filled from the right side, and when the Holy One, blessed be He, arouses first, all is on the feminine side, the left; “in this manner it is written, ‘When a woman emits seed and gives birth to a male.’”
Zohar, Tazria 14:60–17:70ספר הזהר, תזריע י״ד:ס׳-י״ז:ע׳
Observe this. When the Holy One, blessed be He, is in the company of the Community of Israel, if she first makes approaches to him and draws him towards her in the strength of her love and desire, then she is replenished from the side of the right and multitudes from the side of the right are found in all worlds. But if the Holy One, blessed be He, is the first to make advances and she only rouses herself afterwards, then all is on the side of the female …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24בזח״ג פ׳ תזריע מ״ב ב׳ מ״ג ב׳ מ״ה ב׳
In Sh’lach the Alter Rebbe applies “a woman who emits seed first gives birth to a male” to the raising of the five Gevuros of the feminine, “when you raise up the lamps,” through which Israel become “the males,” like a lower flame that kindles the one above it.
Kehot’s noteראה לקמן פ׳ שלח מו, א. אוה״ת ויקרא-ג ע׳ תתיג.
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עולם לאכסדרה הוא דומה ורוח צפונית אינה מסובבת…
“The World Is Like an Exedra”
The Talmud’s picture of a world left open on its north side reflects the inter-inclusion of Chesed and Gevurah: the south, which is Chesed, burns with the concentrated heat of Gevurah, while the north, which is Gevurah, holds the cold and the water of Chesed; this blending of opposites is the tikkun that lets the world endure.
The maamar in brief
Rabbi Eliezer teaches in the Talmud that the world is like an exedra, walled on three sides, with its northern side left open. The Alter Rebbe begins with the physical world: the south is burning hot and largely unsettled, while the north holds the main settlement of the nations. In Kabbalah the south, on the right of one who faces east, is Chesed, and the north, on the left, is Gevurah. Yet Chesed and Gevurah are inter-included. The south’s heat is Gevurah within Chesed, produced by the tzimtzum of the firmament, which concentrates the sun’s light; the north’s cold is Chesed within Gevurah, though its own Gevurah shows in the cold’s power to freeze. So water, drawn from Chochmah, the source of the chasadim, is found in the north, while the dry south still has rivers and Gan Eden; and even the pairing of cold with Chesed and heat with Gevurah is an exchange. This mixing is the chief tikkun of the world, without which it could not endure. Hence the north is open: the enclosing partition of the firmament is made of gevuros, but in the north the chasadim of Chochmah spread out.

Outline
	1The open north and the four directionsThe Talmud’s exedra with its open north; the burning south and the settled north; the south is Chesed and the north Gevurah, by the orientation of one who faces east.¶1
	2Gevurah in the south, Chesed in the northChesed and Gevurah are inter-included: the south’s concentrated heat, produced by the firmament’s tzimtzum, is Gevurah within Chesed; the north’s cold is Chesed within Gevurah, yet its power to freeze and congeal is Gevurah.¶2
	3Water, warmth and the tikkun of mixingWater, drawn from Chochmah, the source of the chasadim, is in the north; the dry south has rivers and Gan Eden; even cold in Chesed and warmth in Gevurah is an exchange; this mixing is the chief tikkun, without which the world could not endure.¶3
	4Why the north is openThe firmament’s partition is from gevuros, but the chasadim of Chochmah spread in the north, so it is open and cold; a parenthesis gathers passages of the Zohar and other works on the north and on the exchange of the attributes.¶4


Key concepts
	Inter-inclusionהתכללות
	Each attribute contains something of the other: there is Gevurah within Chesed and Chesed within Gevurah, so the south bears Gevurah and the north Chesed.

	Chesed and Gevurahחסד וגבורה
	Kindness, which expands and gives, and restraint, which limits and defines; among the directions, the south and the north, the right and the left of one who faces east.

	The tzimtzum of the firmamentצמצום הרקיע
	The firmament that surrounds the world holds back the sun’s light and concentrates it on the place where it shines; every such contraction is the work of the gevuros, which set limits.

	The chasadim of Chochmahהחסדים דחכמה
	The kindnesses that flow from Chochmah, “the sea of Chochmah”; they bring water to the north and leave it open.

	Tikkunתיקון
	The order the Emanator set into His world, in which Chesed is mixed into Gevurah and Gevurah into Chesed, so that the world can endure.

	Exchangeחילוף
	The attributes trade qualities: cold belongs to Chesed and warmth to Gevurah; in the Zohar’s words, “they exchanged their places.”


Section 1 · ¶1
The open north and the four directions
1עולם לאכסדרה1 הוא דומה ורוח צפונית אינה מסובבת במחיצה (בב״ב [בבבא בתרא] דף כ״ה סע״א [סוף עמוד א]). הנה בדרום הוא תוקף החום2
“The world is like an exedra, and the northern side is not enclosed by a partition” (Bava Basra, folio 25, end of side a). Now, in the south there is the intensity of the heat,
The maamar opens with Rabbi Eliezer’s teaching in the Talmud: the world is like an exedra, a porch enclosed on three sides and open on the fourth, for its northern side has no wall, and when the sun reaches the northwest corner it bends and rises above the firmament. The Alter Rebbe sets out to explain why the north is left open, and begins with the south, where the heat is at its strongest.


ולכן הכושים שחורים וגם אינו מיושב. אבל בצפון הם אנשים לבנים ובו עיקר הישוב3 של ע׳ [שבעים] אומות.
and therefore the Cushites are black, and [the south] is also not settled. But in the north the people are white, and in it is the main settlement of the seventy nations.
The text draws the physical consequences of that heat: in the south the people are dark-skinned and the land is largely unsettled, while in the north the people are fair and the main settlement of the seventy nations, the traditional count of the world’s peoples, is found. These visible effects are the starting point for the spiritual explanation that follows.


והנה דרום הוא חסד4 וצפון גבורה5 מצפון תפתח6 כו׳ כי מזרח נק׳ פנים קדמה ומערב אחור ודרום ימין וצפון שמאל.7
Now, the south is Chesed (kindness) and the north Gevurah (restraint): “Out of the north shall break forth,” etc. For the east is called the front (kedmah), the west the back, the south the right, and the north the left.
In Kabbalah the directions correspond to the Sefiros: the south is Chesed and the north is Gevurah, and Jeremiah’s “Out of the north the evil shall break forth” marks the north as the side of judgment. The reason is the orientation of one who faces east, the “front” (kedmah means both “eastward” and “forward”): the south is on his right, the side of Chesed, and the north on his left, the side of Gevurah.




Section 2 · ¶2
Gevurah in the south, Chesed in the north
2ונודע שחו״ג [שחסד וגבורה] מתכללים זמ״ז [זה מזה] ויש גבורה בחסד וחסד בגבורה ולכן הדרום שהוא חסד יש בו גבורה
Now, it is known that Chesed (kindness) and Gevurah (restraint) are inter-included with one another, and there is Gevurah within Chesed and Chesed within Gevurah. Therefore the south, which is Chesed, has Gevurah in it,
It is a basic principle of Kabbalah that Chesed and Gevurah are inter-included: each contains something of the other. Applied to the directions, this means that the south, though it is Chesed, must have an element of Gevurah within it.


היינו תוקף החום [שהוא קשה לאדם ע׳ [עיין] בגמ׳ [בגמרא] פי״ח דשבת דקכ״ט א׳ וע׳ בתוס׳ [בתוספות] פ״ג [פרק ג׳] דכתובות דף ל׳ ד״ה הכל בשם המדרש רבה גבי תשתזיב משרבא]8
namely, the intensity of the heat (which is hard on a person; see the Gemara, chapter 18 of Shabbos, folio 129a; and see Tosafos, chapter 3 of Kesubos, folio 30, the passage beginning “Everything,” in the name of the Midrash Rabbah, regarding “May you be saved from the heat”).
That element is the south’s intense heat, which is hard on a person. In the Gemara cited, the sage Avlet finds Shmuel lying in the sun and asks him, “Can what is bad be good?” Tosafos on Kesubos brings the Midrash in which Rebbi blesses Antoninus to be spared the cold, and Antoninus answers that one more garment takes care of that; but when Rebbi blesses him to be saved from the heat, he agrees that this is a real prayer.


והוא בא מסיבת הצמצום של הרקיע המסבב העולם שמעכב ומונע מלהיות אור השמש מתפשט בכל העולם אלא שיאיר בתוקף אל מקום שזורח וכל צמצום הוא מחמת הגבורות המגבילים
And it comes about through the tzimtzum (contraction) of the firmament that surrounds the world, which holds back and prevents the light of the sun from spreading through the whole world, so that instead it shines with intensity on the place where it shines; and every tzimtzum is due to the gevuros, which set limits.
Physically, the south’s heat comes from the firmament that surrounds the world, which hems in the sun’s light so that, instead of spreading everywhere, it beats down with full force on the place where it shines. Every contraction (tzimtzum) of this kind is the work of the gevuros, the powers that limit and define.


וגם הכלים הם מבחי׳ גבורות וזהו בדרום דוקא לפי שעצמו חסד ע״כ נתכללה בו הגבורה המצמצמת כו׳.
The vessels, too, are of the level of gevuros. And this is in the south specifically: since in itself it is Chesed, therefore the contracting Gevurah is included in it, etc.
The vessels of Kabbalah, the forms that receive and contain light, likewise come from the gevuros, since a vessel is itself a limit. This concentrating Gevurah appears precisely in the south because the south in itself is Chesed, and so it takes in its opposite.


אבל בצפון שעצמו גבורה ע״כ נתכלל בו החסד ולכן הוא קר כי הקרירות הוא חסד אלא שאעפ״כ [שאף על פי כן] עצמו גבורה היינו תוקף הקרירות המגליד ומקריש.
But in the north, which in itself is Gevurah, Chesed is therefore included in it, and that is why it is cold, for coldness is Chesed. Yet even so, in itself it is Gevurah, namely the intensity of the cold, which freezes and congeals.
The north, conversely, is in itself Gevurah, so Chesed is included in it and shows as its cold, for coldness belongs to Chesed. Yet the north’s own Gevurah is still present in that cold, in the harsh intensity that freezes and congeals.




Section 3 · ¶3
Water, warmth and the tikkun of mixing
3ולכן יש מים בצפון שהמים נמשכים מן החכמה מקור החסדים ונק׳ ים החכמה כח ומקור הלחות במוח ומקור החמימות בלב9 רשפי אש10 אני בינה לי גבורה11 כו׳,
Therefore there is water in the north, for water is drawn from Chochmah (wisdom), the source of the chasadim, which is called “the sea of Chochmah.” The power and source of moisture is in the brain, and the source of warmth is in the heart: “flashes of fire”; “I am Binah, Gevurah is mine,” etc.,
This is why water is found in the north: water, in Kabbalah, flows from Chochmah, the source of the chasadim, which is therefore called “the sea of Chochmah.” In a person, too, moisture comes from the brain, while warmth comes from the heart, its “flashes of fire,” and is tied to Binah, from which Gevurah stems: “I am Binah, Gevurah is mine.”


משא״כ בדרום יבישות ומ״מ יש בו נהרות והג״ע [והגן עדן] הוא בקו השוה12 כי עצמו חסדים כו׳, וגם זה גופא מה שהקרירות בחסד והחמימות בגבורה הוא ע״י חילוף.
whereas in the south there is dryness. Nevertheless there are rivers in it, and Gan Eden is on the equator, because in itself [the south] is chasadim, etc. And this itself, too, that coldness is in Chesed (kindness) and warmth in Gevurah, is through an exchange.
The south, by contrast, is dry, yet because its essence is chasadim it still has rivers, and Gan Eden lies on the equator. The Alter Rebbe adds that even the pairing of cold with Chesed and warmth with Gevurah is itself the result of an exchange between the attributes, a further case of their inter-inclusion.


כללא דמילתא שזהו עיקר התיקון שתיקן המאציל ית׳ בעולמו להיות עירוב חסד בגבורה וגבורה בחסד
The rule of the matter is that this is the chief rectification that the Emanator, blessed be He, instituted in His world: that there be a mixing of Chesed in Gevurah and Gevurah in Chesed,
To sum up: the mixing of Chesed into Gevurah and Gevurah into Chesed is the chief “rectification” (tikkun) that G-d, the Emanator, set into His world. Tikkun is the Kabbalistic term for an ordered world in which the attributes are blended rather than each standing alone.


כדי שיתקיים העולם וזולת זה לא היה קיום לעולם כלל כי אם הצפון שהוא גבורה בעצם לא היה בו חסד כלל לא הי׳ [היה] מתקיים
so that the world may endure. Without this the world would have no endurance at all; for if the north, which is Gevurah in essence, had no Chesed at all in it, it would not endure.
This blend is what allows the world to exist at all. A north that was pure Gevurah, with no Chesed in it, could not endure.


ולכן הוטבע בו חסד וכמו אשה מזרעת תחלה יולדת זכר ואיש מזריע תחלה כו׳ כמ״ש במ״א.
Therefore Chesed was implanted in it; and it is like “a woman who emits seed first bears a male, and a man who emits seed first,” etc., as is explained elsewhere.
So Chesed was implanted in the north. The Alter Rebbe compares this to the Talmud’s teaching that when the woman’s seed comes first the child is male, and when the man’s comes first the child is female: each side brings forth its opposite, as he says is explained elsewhere.




Section 4 · ¶4
Why the north is open
4ולכן ג״כ רוח צפונית אינה מסובבת במחיצה כי המחיצה של הרקיע המצמצם הוא מגבורות דוקא ובצפון להיות שבו מתפשטים החסדים דחכמה לכן הוא פתוח וד״ל [ודי למבין].
And therefore, too, the northern side is not enclosed by a partition: for the partition of the contracting firmament is specifically from gevuros, and in the north, since the chasadim of Chochmah (wisdom) spread forth in it, it is therefore open. This suffices for one who understands.
This also explains the Talmud’s open north. The partition of the firmament, which contracts and encloses, is made of gevuros, but the north is where the chasadim of Chochmah spread out, the same chasadim that bring it its water, and so it is left open; the Alter Rebbe leaves the rest to the reader’s understanding.


וע״כ הוא קר13 להיות כי השמש מתפשטת אנה ואנה ולא כבדרום (ועיין בזהר פ׳ וארא דכ״ד ע״א ובזהר הרקיע ובאשל אברהם ובמק״מ [ובמקדש מלך] שם וע׳ באגה״ק [באגרת הקודש] בד״ה מה רב טובך אשר צפנת14 כו׳.
And therefore it is cold, since the sun spreads out this way and that, and not as in the south. (And see the Zohar, Parshas Va’eira, folio 24a, and the Zohar HaRakia, the Eshel Avraham and the Mikdash Melech there; and see Iggeres HaKodesh, in the discourse beginning “How great is Your goodness that You have hidden away,” etc.
Because the north is open, the sun’s light there is not concentrated but spreads this way and that, and so the north is cold. The parenthesis that follows cites the Zohar in Va’eira (2:24a), which places fire in the north and water in the south and says that the Holy One, blessed be He, made each lend the other of its own, together with the Zohar commentaries Zohar HaRakia, Eshel Avraham and Mikdash Melech on that passage, and a discourse in Iggeres HaKodesh that opens with “How great is Your goodness that You have hidden away” (tzafanta, from the same root as tzafon, “north”).


וע׳ עוד בזהר פ׳ במדבר דקי״ח ב׳ ודק״כ ע״א. ובפ׳ וישב דקפ״ו ב׳ ע״פ העירותי מצפון1516 כו׳ ובפ׳ תרומה דקנ״ד ב׳17 בענין שלחן בצפון18 ודקל״ה א׳ כד״א [כמה דאת אמר] מצפון זהב1920 כו׳ וע״ש.
And see further the Zohar, Parshas Bamidbar, folio 118b and folio 120a. And in Parshas Vayeshev, folio 186b, on the verse “I have roused from the north,” etc.; and in Parshas Terumah, folio 154b, on the subject of the table in the north, and folio 135a, as it says, “From the north [comes] gold,” etc.; see there.
The Zohar on Bamidbar speaks of the north as included in the south, as the left hand is clasped in the right (3:118b), and of the Shechinah set between north and south, the north beneath her head and the south embracing her (3:120a); and in Vayeshev (1:186b) it reads “I have roused from the north” as an arousal from the side of the north that is answered by a holy soul sent from above. In Terumah it explains that the table stood on the north side because joy begins from there and water comes from the left (2:154b), and it applies “From the north comes gold” to Rosh HaShanah, the day of judgment (2:135a).


ועמ״ש במ״א בענין שם מ״ב וע״ב שבפ׳ שמע והיה אם שמוע21 שהוא ג״כ מענין מ״ש בזהר דאחליפו דוכתייהו22 כו׳. ועיין עוד מענין רוח צפונית אינה מסובבת בזהר פ׳ קרח דקע״ח ב׳23 והוא ענין אחר ממש״כ [ממה שכתוב].
And see what is written elsewhere on the subject of the Name of forty-two and [the Name of] seventy-two in the passages of Shema and Vehayah im shamoa, which also belongs to the subject of what is said in the Zohar, that “they exchanged their places,” etc. And see further on the subject of “the northern side is not enclosed” in the Zohar, Parshas Korach, folio 178b; and it is a different matter from what is written [here].
The text also points to its discussion elsewhere of the Name of forty-two and the Name of seventy-two in the first two passages of the Shema, which it ties to the Zohar’s words “they exchanged their places”: the first passage, of love and so of Chesed, has forty-two words, though the Name of forty-two belongs to Gevurah, and the second, of warning and so of Gevurah, has seventy-two, though the Name of seventy-two belongs to Chesed. It then cites the Zohar in Korach (3:178b) on the open north, noting that the Zohar there makes a different point from the one made here.


וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ביחזקאל ד״ה ענין יחזקאל ועמ״ש בפ׳ וישב בד״ה בכ״ה בכסליו בפי׳ צפונה לפני24 הוי׳ וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ צו):
And see the Likkutei Torah of the Arizal on Ezekiel, the passage beginning “The matter of Ezekiel”; and see what is written in Parshas Vayeshev, in the discourse beginning “On the twenty-fifth of Kislev,” on the meaning of “northward, before G-d”; and see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Tzav.)
The parenthesis closes with three more references: the Arizal’s Likkutei Torah on Ezekiel; the Chanukah discourse “On the twenty-fifth of Kislev” in Parshas Vayeshev, which explains the words “northward, before G-d,” said of the burnt offering (Leviticus 1:11); and the Ramaz’s commentary on the Zohar at the beginning of Parshas Tzav.



Questions for discussion
	Why is the south, which is Chesed, the place of the most intense heat, and the north, which is Gevurah, the place of cold?
	How does the tzimtzum of the firmament produce the heat of the south, and why is every tzimtzum the work of the gevuros?
	If the north is Gevurah, why is water, which is drawn from Chochmah, found there?
	What does it mean that the mixing of Chesed and Gevurah is the chief tikkun of the world, without which it could not endure?
	Why is the north left open, and how does that openness make it cold?

Sources and references
Notes
Paragraph 1
1עולם לאכסדרה
The note records that this maamar was said in 5572 (1811–12) and points to the Tzemach Tzedek’s Or HaTorah on Parshas Behaaloscha, p. 348, on the opening words, “The world is like an exedra.”
Kehot’s noteמשנת תקע״ב — ראה אוה״ת בהעלותך ע׳ שמח.
2בדרום הוא תוקף החום
The note cites the Tzemach Tzedek’s Or HaTorah on the Prophets and Writings for the intense heat of the south.
Kehot’s noteראה אוה״ת נ״ך-ג ע׳ א׳שה. יהל אור ע׳ קפג.
3בצפון . . ובו עיקר הישוב
the passage shares nothing with the note
Kehot’s noteראה גם מאמרי אדה״ז כתובים-א ע׳ נ. מאמרי אדה״א-ענינים ע׳ שלא ובהנסמן בהמ״מ שם. להלן במדבר ד, סע״ד. מאמרי אדה״א נביאים כתובים ע׳ קכא ואילך.
4דרום הוא חסד
A Kabbalistic lexicon arranged by letter; the note cites its entry under dalet for the south (darom) as Chesed.
Kehot’s noteמאו״א אות ד סעי׳ כ.
5דרום חסד וצפון גבורה
Speaking of the supernal “sea” whose waters have frozen, the Zohar says that “from the side of the north the waters freeze, and from the side of the south they are loosened” and flow. The Kehot note points here for the south as Chesed and the north as Gevurah.
Zohar I, 29bזח״א כט, ב
Kehot’s noteמאו״א אות צ סעי׳ כו. וראה זח״א כט, ב (הלשון נעתק בסה״מ תר״ן ע׳ שפט).
6מצפון תפתח
“And G-d said to me: Out of the north the evil shall break forth upon all the inhabitants of the land.” Cited as a sign that the north is the side of Gevurah and judgment.
Jeremiah 1:14ירמיהו א׳:י״ד
וַיֹּאמֶר ה׳ אֵלָי מִצָּפוֹן תִּפָּתַח הָרָעָה עַל כׇּל־יֹשְׁבֵי הָאָרֶץ:
Then the L-RD said unto me: ‘Out of the north the evil shall break forth upon all the inhabitants of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ א, יד.
7Rabbi Eliezer says: the world is like an exedra, and its northern side is not enclosed; when the sun reaches the northwest corner it bends and rises above the firmament. Rabbi Yehoshua holds that the world is like a tent, enclosed on the north as well; the maamar builds on Rabbi Eliezer’s words.
Bava Batra 25aבבא בתרא כ״ה א
Paragraph 2
8תשתזיב משרבא
On “Everything is in the hands of Heaven except cold and heat,” Tosafos brings the Midrash: Rebbi said to Antoninus, “May the Merciful One save you from the cold,” and Antoninus replied that one more garment takes care of the cold; Rebbi then said, “May you be saved from the heat,” and Antoninus answered, “This is a prayer.” The maamar cites it to show that heat is hard on a person.
Tosafot on Ketubot 30a:8:1תוספות על כתובות ל׳ א:ח׳:א׳
… צלי עלי א״ל רחמנא שיזבך מצינתא א״ל דא צלותא היא יתיר חד כסו וצינתא אזלא א״ל תשתזב משרבא א״ל הא כדו צלותא דכתיב אין נסתר מחמתו וי״ל דקרא כתיב בעוברי דרכים או במלחמה כדרך שהמלכים עושים דבדרך אין אדם יכול ליזהר מן החום אבל אם רוצה לישב בביתו יכול להזהר שישב בבית של אבנים או יכנס במרתף ויש מפרשים דצינים פחים חדא מילתא היא כלומר צינים שהם פחים לאדם לשון פח ומוקש ואינו כן דבפ״ק דמסכת ע״ז (דף ג: ושם) מייתי לה [אהא דכתיב ותעשה אדם כדגי הים מה] …
Vilna Edition (Public Domain)
Paragraph 3
9שהמים . . הלחות במוח ומקור החמימות בלב
Tanya, chapter 3, explains that the soul’s intellect, Chochmah, Binah and Daas, is the “mother” and source of its emotive attributes, the love and awe of G-d that are born of it.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פ״ג.
10רשפי אש
“For love is strong as death … its flashes are flashes of fire, a flame of G-d.” The maamar applies the words to the warmth whose source is in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אני בינה לי גבורה
Wisdom declares, “Counsel and sound wisdom are mine; I am understanding (binah), might (gevurah) is mine.” Read in the terms of Kabbalah, Binah is the root from which Gevurah, and so warmth, derives.
Proverbs 8:14משלי ח׳:י״ד
לִי־עֵצָה וְתוּשִׁיָּה אֲנִי בִינָה לִי גְבוּרָה:
Counsel is mine, and sound wisdom; I am understanding, power is mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12והג״ע הוא בקו השוה
A discourse of the Alter Rebbe that the note cites on Gan Eden lying on the equator; the note says the passage is quoted in the Kehot notes to Likkutei Torah, Shemini Atzeres, 84d.
Kehot’s noteראה סה״מ תקס״ה ע׳ תתקס נעתק לקמן במ״מ לשמע״צ פד, ד. אוה״ת נ״ך-ג ע׳ א׳שז.
Paragraph 4
13וע״כ הוא קר
Fire stands on the north side and water on the south, yet “the north is cold and moist” and the south hot and dry: the Holy One, blessed be He, blended them, so that water goes from the south into the north and fire from the north into the south, each lending the other of its own. The text cites it for the cold of the north and the exchange of the attributes.
Zohar, Vaera 3:34–43ספר הזהר, וארא ג׳:ל״ד-מ״ג
14מה רב טובך אשר צפנת
“How great is Your goodness that You have hidden away for those who fear You.” The opening words of the discourse in Iggeres HaKodesh to which the text refers; tzafanta, “You have hidden away,” shares its root with tzafon, “north.”
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15העירותי מצפון
Rabbi Shimon opens with “I have roused from the north, and he has come” and explains: “I have roused” is the arousal of a man’s union in this world, an arousal from the side of the north; “and he has come” is the holy soul that the Holy One, blessed be He, sends from above.
Zohar, Vayeshev 15:153–16:161ספר הזהר, וישב ט״ו:קנ״ג-ט״ז:קס״א
Then we read: “And she conceived, and bore a son; and he called his name Er.” The name ‘Er is a reversal of the letters ra’ (evil), for he was evil, having issued from the side of the evil prompter. The accusative particle eth (the) inserted before his name likewise hints at the emergence of another grade, that of impurity and defilement, from which grade Er was born.’ Nor was the defect made good until afterwards, when Shelah appeared. It says further: “And Er, Judah’s first-born, was evil in the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16העירותי מצפון
“I have roused [one] from the north, and he has come; from the rising of the sun he will call in My name.” The verse that the Zohar in Vayeshev expounds.
Isaiah 41:25ישעיהו מ״א:כ״ה
הַעִירוֹתִי מִצָּפוֹן וַיַּאת מִמִּזְרַח־שֶׁמֶשׁ יִקְרָא בִשְׁמִי וְיָבֹא סְגָנִים כְּמוֹ־חֹמֶר וּכְמוֹ יוֹצֵר יִרְמׇס־טִיט:
I have roused up one from the north, and he is come, From the rising of the sun one that calleth upon My name; And he shall come upon rulers as upon mortar, And as the potter treadeth clay.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ובפ׳ תרומה דקנ״ד ב׳
The note says the Zohar’s passage in Terumah, 154b, on the table in the north, is explained there.
Kehot’s noteנתבאר ביהל אור ע׳ קפג.
18שלחן בצפון
The table had to be set on the north side, “and you shall put the table on the north side,” because joy begins from there: the left first takes from the right; and water is found only from the side of the left, which is why we speak of “the might (gevuros) of the rains.”
Zohar, Terumah 47:515–525ספר הזהר, תרומה מ״ז:תקט״ו-תקכ״ה
Then he went on: ‘ “Thou shalt make a table.” This table was here below for setting the shew-bread upon. Now, which was of greater import, the table or the bread? It might be thought that the bread was more important, since the table was needed to put the bread on, and besides, it was, in the very nature of things, beneath the bread. This, however, is not so: the table was the essential article, being, through its arrangement, the receptacle of blessing from above and of food for the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19מצפון זהב
Gold alludes to Rosh HaShanah, “the day of gold, the day of judgment,” when that side rules, as it says, “From the north comes gold.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
20מצפון זהב
“From the north comes gold; with G-d is awesome majesty.” The verse that the Zohar in Terumah applies to the day of judgment.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שם מ״ב וע״ב . . אם שמוע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת ואתחנן יג, ד.
22דאחליפו דוכתייהו
There the Alter Rebbe notes that the first passage of the Shema, from “And you shall love” to “your gates,” has forty-two words and the second seventy-two, although the Name of forty-two is in Gevurah and that of seventy-two in Chesed, while the first passage is Chesed and the second Gevurah.
Kehot’s noteוע׳ ואתחנן יב, ד. [כ].
23בזהר פ׳ קרח דקע״ח ב׳
The note says the Zohar’s passage in Korach, 178b, on the open north, is explained there.
Kehot’s noteנתבאר באוה״ת ויקרא-ב ע׳ תלג.
24צפונה לפני הוי׳
“And he shall slaughter it on the side of the altar, northward, before G-d.” Said of the burnt offering; the text points to the discourse in Parshas Vayeshev that explains these words.
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שוש תשיש ותגל העקרה בקבוץ בניה לתוכה בשמחה
“May the Barren One Greatly Rejoice”
When the Community of Israel’s love is awakened only from above, she is called “barren” and bears only the lesser love, which wants G-d for its own sake. But the joy of a mitzvah arouses a supernal joy that draws light from G-d’s essence beyond all measure, so that even then a “male” is born: great love, which wants G-d Himself and not even Gan Eden.
The maamar in brief
The wedding blessing asks that “the barren one” rejoice as her children are gathered to her, and its word tasis can mean either that she rejoices or that G-d makes her rejoice. But how can a barren woman have children? The Talmud teaches that when the woman emits seed first she bears a male. In divine service the Community of Israel is the woman. When her own arousal from below comes first, the answer from above comes from the inner dimension of the light and gives birth to great love, the “male,” which wants G-d Himself and not even the radiance of Gan Eden, a mere “piece” of reward. When the arousal comes from above first, it comes from the outer dimension and produces only the lesser love, the “female,” which wants closeness to G-d while remaining itself; since that birth is not hers, she is called barren. Yet the joy of a mitzvah arouses supernal joy, which draws light from G-d’s essence beyond all measure, as a joyful king shows himself to small and great alike. Then even the barren one bears a male, and joy also guards against the falls of divine service.

Outline
	1The blessing and its questionThe wedding blessing “May the barren one greatly rejoice”; two readings of tasis, intransitive (she rejoices) and transitive (You make her rejoice); how can a barren woman have children to gather? The Talmud’s rule: when the woman emits seed first she bears a male, when the man does, a female.¶1
	2Great love, the maleThe Community of Israel is the woman and G-d the man; her arousal from below, the raising of feminine waters, brings a male birth, great love: “Whom have I in heaven? And with You I desire nothing.” Even the delight of Gan Eden is only “with You,” the radiance of the Shechinah, created with the yud; great love wants to be absorbed into “the body of the King,” though the soul becomes nothing there, as Tanya chapter 19 says. It is “male,” a strong daas that chooses the essential over the secondary.¶2
	3Reward and the lesser loveGreat love serves “not for the sake of receiving a reward”: peras, the reward, is only a prusah, a piece, a drop in the ocean beside G-d’s essence. The lesser love, the “female,” loves for the sake of reward, closeness to G-d in Gan Eden while the soul remains itself: “My soul, I have yearned for You,” as one yearns for one’s own life; it makes the secondary the main thing, for its own sake.¶3–4
	4Who arouses firstThe lesser love is still “night.” Love and awe that a person arouses are an arousal from below for love and awe from above; when the person’s effort comes first, the arousal from above comes from the inner dimension of the light, “a spirit from on high is poured out,” and great love is born. When the arousal from above comes first, it comes from the outer dimension and only the lesser love, a thirst for G-d, is born, as the Zohar on Tazria teaches.¶5–6
	5The barren oneIn the state of “the man emits seed first,” the Community of Israel is called barren, since even the female birth is not hers. The blessing promises that even then she will gather her children, a male, and it says how: “in joy,” through the joy of a mitzvah.¶7–8
	6The power of joy“Because you did not serve … with joy … you shall serve your enemies”: the punishment is for sins, which everyone has, and joy would have aroused joy above and nullified the judgments, “In the light of the King’s face is life.” The rule of male and female holds only in the measured chain of levels; the joy of a mitzvah draws light from G-d’s essence beyond all measure, like a joyful king who shows himself to small and great alike, until all the supernal lights blend and there is no above or below.¶9
	7The barren one rejoicesSo even the barren one bears a male, “man and man was born in her.” Both readings of tasis come true: the Community of Israel rejoices in a mitzvah, and through this G-d makes her rejoice, “who gladdens Zion through her children.” Joy also prevents the falls of divine service, which come from serving as a self; great love, the Tree of Life, has no changes. Joy must be joined with awe and self-nullification.¶10


Key concepts
	Great love (ahavah rabbah)אהבה רבה
	The “male” love, born when the arousal from below comes first: it wants G-d Himself and to be absorbed in Him, not even the delight of Gan Eden. It comes from a strong daas that chooses the essential, and it has no changes.

	Lesser love (ahavah zuta)אהבה זוטא
	The “female” love, born when the arousal from above comes first: a real yearning for closeness to G-d, but one that wants the soul to remain itself and enjoy the radiance of Gan Eden, the reward.

	Arousal from below and arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	A person’s own effort to awaken love and awe, and G-d’s response or initiative from above. In the maamar, “the woman emits seed first” is the arousal from below coming first, and “the man emits seed first” is the arousal from above coming first.

	“With You”עמך
	From “Whom have I in heaven? And with You I desire nothing” and “For with You is the source of life”: what is near G-d and nullified before Him, such as the radiance enjoyed in Gan Eden, as distinct from G-d Himself.

	Absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The Zohar’s phrase for the soul’s complete absorption into G-d’s essence, in which it ceases to exist as itself, like a candle in a torch.

	Self-interest (legarmeih)לגרמיה
	Love or service “for oneself”: even a spiritual aim, such as the reward of Gan Eden, when it keeps the self at the center. It is the root of the changes and falls in divine service.

	The joy of a mitzvahשמחה של מצוה
	Joy in G-d and in doing His will. It arouses supernal joy, which draws light from G-d’s essence beyond all measure, so that even the “barren one” bears a male.

	The measuring line (kav hamiddah)קו המדה
	The ordered, measured way in which light comes down through the chain of descending worlds, giving from above according to what is done below. Joy goes beyond it.


Section 1 · ¶1
The blessing and its question
1שוש תשיש1 ותגל העקרה2 בקבוץ בניה לתוכה בשמחה.3 הנה במלת תשיש יש ב׳ פירושים. הא׳ לשון פועל עומד4 וקאי על העקרה ותשיש לשון נקבה שהעקרה תשיש בעצמה ותגל בקבוץ בניה.
“May the barren one greatly rejoice (sos tasis) and exult in the gathering of her children into her midst in joy.” Now, the word tasis has two interpretations. The first: it is an intransitive verb and refers to the barren one, tasis being in the feminine: the barren one will herself rejoice, and will exult in the gathering of her children.
The maamar opens with one of the seven wedding blessings, which asks that the “barren one,” Zion, rejoice as her children are gathered back into her. The Alter Rebbe notes that the verb tasis can be read in two ways; in the first it is intransitive and feminine, so the barren one rejoices by herself.


והב׳ לשון פועל יוצא וקאי על הקב״ה שאומר להקב״ה לנוכח אתה תשיש את העקרה וממילא היא תגל (כי נכח לזכר היא שוה עם לשון נקבה נסתרת כידוע).
The second: it is a transitive verb and refers to the Holy One, blessed be He: one says to the Holy One, blessed be He, in the second person, “You shall make the barren one rejoice,” and as a matter of course she will exult. (For the second person masculine is the same as the third person feminine, as is known.)
In the second reading tasis is transitive and addressed to G-d: “You shall make the barren one rejoice,” and her exulting follows from His act. The parenthesis gives the grammar: in Hebrew the same prefix marks “you” (masculine) and “she,” so the one word can carry either meaning.


ולהבין זה יש להקדים תחלה ביאור ענין ותגל העקרה בקיבוץ בניה שאם היא עקרה שלא ילדה מאין לה בנים שיקבצו לתוכה.
To understand this, we must first preface an explanation of the matter of “and the barren one shall exult in the gathering of her children”: if she is barren and has not given birth, where does she have children from, to be gathered into her midst?
Before choosing between the readings, the maamar asks a question about the blessing itself: a barren woman has borne no children, so what children could be “gathered into her midst”? The answer will show how the Community of Israel can be “barren” in a spiritual sense and still have children.


והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ע״פ אשה כי תזריע5 וילדה זכר6 אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה.78910
The explanation is this: our Sages, of blessed memory, said on the verse “When a woman emits seed and gives birth to a male”: “If the woman emits seed first, she gives birth to a male; if the man emits seed first, she gives birth to a female.”
The key is the Talmud’s teaching on the opening verse of Parshas Tazria (Leviticus 12:2): when the woman emits seed first the child is male, and when the man does so first it is female. The maamar will apply this rule to the bond between the Community of Israel and G-d.




Section 2 · ¶2
Great love, the male
2ולהבין זה בעבודת ה׳. הנה נודע שכנ״י [שכנסת ישראל] נק׳ בשם אשה והקב״ה נק׳ בשם איש וכמ״ש ביום ההוא תקראי אישי11 כו׳,
To understand this in the service of G-d: it is known that the Community of Israel (Knesses Yisrael) is called by the name “woman,” and the Holy One, blessed be He, is called by the name “man” (ish), as it is written, “On that day you shall call [Me] Ishi (my Man),” etc.
The maamar now applies the Talmud’s rule to the service of G-d. The Community of Israel, the collective soul of the Jewish people, is the “woman,” and G-d is the “man,” as Hosea foretells that Israel will call G-d Ishi, “my Man” (Hosea 2:18).


והנה כמו שבאיש ואשה עד״מ אשה מזרעת תחלה יולדת זכר, כך הנה בכנ״י [בכנסת ישראל] עם הקב״ה כשהאשה היא כנ״י [כנסת ישראל] מזרעת תחלה
Now, just as with a man and a woman, by way of analogy, when the woman emits seed first she gives birth to a male, so too with the Community of Israel and the Holy One, blessed be He: when the woman, who is the Community of Israel, emits seed first,
In the human analogy the child is male when the woman emits seed first. In the same way, when the Community of Israel, the “woman,” takes the first step toward G-d, the result is a “male” birth.


היינו בחי׳ אתעדל״ת [אתערותא דלתתא] מלמטה למעלה בחי׳ ואל אישך תשוקתך12 שהוא ענין הנקרא בלשון הקבלה בשם העלאת מ״נ [מיין נוקבין], ואח״כ נמשך אתעדל״ע [אתערותא דלעילא] והמשכת מ״ד [מיין דוכרין] אזי יולדת זכר,
that is, the level of the arousal from below (isarusa dilesata), from below upward, the level of “and your desire shall be toward your husband,” which is what is called in the language of the Kabbalah “the raising of mayin nukvin (feminine waters),” and afterwards there is drawn down an arousal from above (isarusa dile’eila) and the drawing down of mayin duchrin (masculine waters), then she gives birth to a male;
The woman’s seeding first is the arousal from below: a person’s own striving upward, like the “desire toward your husband” in Genesis 3:16. Kabbalah calls it the raising of mayin nukvin, “feminine waters,” which calls forth mayin duchrin, “masculine waters,” the flow from above; when the arousal from above answers an arousal from below in this way, a male is born.


דהיינו שמולדת בחי׳ אהבה בנש״י [בנשמות ישראל] שמבחי׳ דכר דהיינו בחי׳ אהבה רבה שהיא בחי׳ מי לי בשמים13 ועמך לא חפצתי, פי׳ אפילו מה שעמך בקרוב לך,
that is, she gives birth, in the souls of Israel, to a love that is of the level of the male (dechar), namely, the level of great love (ahavah rabbah), which is the level of “Whom have I in heaven? And with You I desire nothing,” meaning: even what is with You, in closeness to You.
The “male” born of this union is a love in the souls of Israel called great love (ahavah rabbah). It speaks in the Psalmist’s words “Whom have I in heaven? And with You I desire nothing” (Psalms 73:25), which the Alter Rebbe reads as wanting nothing at all, not even what is “with You,” close to G-d, but only G-d Himself.


והיינו מ״ש כי עמך14 מקור חיים15 שהם חיי העוה״ב [העולם הבא] ותענוג אלקי שנמשך לנשמות בג״ע [בגן עדן] להתענג על ה׳ מחמת השגתם והשכלתם בהשגה והשכלה מופלאת מאד, ועכ״ז [ועם כל זה] אין השגה זו מגעת
This is what is written, “For with You is the source of life”: this is the life of the World to Come, and the G-dly delight that is drawn down to the souls in Gan Eden, to delight in G-d because of their apprehension and comprehension, with a most wondrous apprehension and comprehension. Even so, this apprehension does not reach
The verse “For with You is the source of life” (Psalms 36:10) shows what is “with You”: the life of the World to Come, the G-dly delight that souls in Gan Eden enjoy through their wondrous comprehension of G-d. However exalted this comprehension is, it has a limit.


אלא בבחי׳ עמך שהוא דבר הטפל ובטל אצלך ולא אתה ממש כי לית מחשבה תפיסא בי׳ [ביה] כלל1617
beyond the level of “with You,” which is something secondary and nullified beside You, and not You Yourself; for “no thought can grasp Him” at all.
What the souls grasp reaches only the level of “with You”: something secondary to G-d and nullified before Him, not G-d Himself. As the Tikkunei Zohar says, “no thought can grasp Him at all.”


אלא השגתם הוא בבחי׳ זיו השכינה זיו והארה בעלמא, ואי לזאת ועמך לא חפצתי אלא האהבה רבה היא ליבטל וליכלל באור א״ס ב״ה ממש ולאשתאבא
Rather, their apprehension is of the level of the radiance of the Shechinah (Divine Presence), merely a radiance and glow. Therefore, “with You I desire nothing”; rather, the great love is to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, itself, and to be absorbed
In Gan Eden the souls grasp only the “radiance of the Shechinah,” a glow from G-d’s presence. The one who has great love therefore says, “With You I desire nothing”: he wants to be nullified and included in the Infinite Light itself, “to be absorbed into the body of the King,” in the Zohar’s phrase.


בגופא דמלכא18 שלמעלה מעלה מבחי׳ זיו והארה, והגם שבבחי׳ זו א״א להיות ע״ד יושבין ונהנין מזיו19 כ״א אדרבה בחי׳ ביטול במציאות וכביטול והתכללות הנר באבוקה ()(וכמ״ש בסש״ב [בספר של בינונים] פי״ט)20
into the body of the King, which is far above the level of radiance and glow. And although at this level it is impossible to be in the manner of “sitting and enjoying the radiance,” but on the contrary, it is a nullification of existence, like the nullification and inclusion of a candle in a torch (as is written in Sefer Shel Beinonim [Tanya], chapter 19),
“The body of the King” stands for G-d’s very essence, far above any radiance. There the soul cannot go on “sitting and enjoying the radiance,” as the Talmud describes the righteous in the World to Come (Berakhot 17a); instead its very existence is nullified, like a candle’s flame swallowed up in a torch, as Tanya, chapter 19, explains.


הגם שתהי׳ [שתהיה] אין ואפס ותתבטל שם במציאות לגמרי21 כו׳, משא״כ בחי׳ יושבין ונהנין שמהותה ועצמותה
even though [the soul] will be nothing and naught, and will be utterly nullified there in its existence, etc.; whereas at the level of “sitting and enjoying,” its essence and being [remain]
In the words of Tanya, chapter 19, the soul longs for this even though it will become “nothing and naught” there. The souls who are “sitting and enjoying” in Gan Eden, by contrast, remain intact as existing beings.


כמו שהוא כו׳ אעפ״כ [אף על פי כן] זה רצונה וחפצה להתבטל במהותו ועצמותו מלהיות נהנין רק מזיו כו׳
as they are, etc.; nevertheless, this is its will and desire: to be nullified in His essence and being, rather than to be enjoying only the radiance, etc.
Even so, the soul’s will and desire is to be nullified in G-d’s own essence rather than to enjoy only His radiance. Tanya calls this longing part of the soul’s very nature.


(ועמ״ש בד״ה מצה זו22 בענין מוחין דאבא ומוחין דאימא ועמ״ש בפ׳ בהר בד״ה כי תבואו אל הארץ23 בענין ונפש כי תקריב).
(See what is written in the discourse beginning “This matzah,” on the subject of the intellect (mochin) of Abba and the intellect of Imma; and see what is written in Parshas Behar, in the discourse beginning “When you come into the land,” on the subject of “When a soul brings [an offering].”)
The parenthesis refers to two maamarim of Likkutei Torah. “This matzah” (Parshas Tzav) contrasts the intellect (mochin) of Abba, revealed on Shabbos, with the intellect of Imma, revealed in the joy of the festivals; “When you come into the land” (Parshas Behar) speaks of the soul that offers itself in prayer, “When a soul brings an offering” (Leviticus 2:1).


ואהבה זו נק׳ בחי׳ דכר כמו מעלת הזכר על הנקבה כי נשים דעתן קלות24 משא״כ הזכר שהוא בר דעת,
This love is called the level of the male (dechar), like the superiority of the male over the female; for “women’s minds are light,” whereas the male is one who possesses knowledge (bar daas).
Great love is called “male” because the male stands here for a firm mind. The Talmud’s phrase “women’s minds are light” (Shabbat 33b) is used as a category of the soul: the “female” mode is a mind easily swayed, the “male” a bar daas, one whose knowledge is settled.


וזהו שבחי׳ אה״ר [אהבה רבה] הנ״ל נק׳ דכר שהוא דעת חזק שבוחר העיקר ולא הטפל25 הגם שלא יהי׳ [יהיה] בבחי׳ יש כו׳
This is why the level of great love mentioned above is called the male (dechar): it is a strong knowledge (daas) that chooses the essential and not the secondary, even though he will not be at the level of a yesh, an existent being, etc.,
Great love is “male” because it comes from a strong daas, a firm knowing that chooses what is essential, G-d Himself, over what is secondary, His radiance. It chooses this even though the person will then no longer exist as a yesh, a being that stands in its own right.


ואינו חפץ הטפל אף שיהי׳ [שיהיה] נשאר על מהותו נהנין מזיו כו׳, ואע״פ [ואף על פי] שגם בחי׳ זו נק׳ מקור חיים וכדאי כל יסורים דגיהנם26 בשביל ליתי לג״ע [לגן עדן] אפ״ה [אפילו הכי] הוא
and he does not desire the secondary, even though [with it] he would remain in his own essence, enjoying the radiance, etc. And although this level, too, is called “the source of life,” and “all the sufferings of Gehinnom are worthwhile in order to come to Gan Eden,” nevertheless it is
He does not want the secondary, even though it would let him remain himself and enjoy G-d’s radiance. Gan Eden is indeed called “the source of life,” and it is said that all the sufferings of Gehinnom are worthwhile to reach it, recalling Rabbi Meir’s wish for Acher in Chagigah 15b, that he be judged and then come to the World to Come.


רק בחי׳ עמך כנ״ל ואינו ערוך כלל לגבי אור א״ס ב״ה כי ביו״ד נברא העוה״ב [העולם הבא],27 שכל בחי׳ העוה״ב [העולם הבא] אינו אלא בחי׳ נקודה.28
only the level of “with You,” as mentioned above, and it bears no comparison at all to the Infinite Light, blessed be He; for “the World to Come was created with the yud,” since the whole level of the World to Come is no more than the level of a point.
Even Gan Eden is only “with You” and bears no comparison to the Infinite Light. The Talmud (Menachos 29b) says the World to Come was created with the letter yud, the smallest letter, a mere point, and so the whole World to Come is only a “point” beside G-d.




Section 3 · ¶3–4
Reward and the lesser love
3ולכן לא יחפוץ לעשות הטפל עיקר בשביל הלגרמיה שלו. וזהו הנק׳ במשנה שלא על מנת לקבל פרס29 שבחי׳ נהנין מזיו נק׳ פרס שאינו רק פרוסה מלשון הלא פרוס לרעב לחמך,30
Therefore he will not wish to make the secondary into the essential for the sake of his own self-interest (legarmeih). This is what is called in the Mishnah “not for the sake of receiving a reward (peras)”: the level of “enjoying the radiance” is called peras, for it is no more than a piece (prusah), from the expression “Is it not to break (paros) your bread for the hungry?”
Since the one with great love wants G-d Himself, he will not make the secondary, his own enjoyment, into the main thing for his own sake. The Mishnah (Avos 1:3) asks us to serve “not for the sake of receiving a reward (peras),” and the Alter Rebbe hears in peras the word prusah, a mere piece, as in Isaiah’s “to break (paros) your bread for the hungry” (Isaiah 58:7).


ולכן אינו חפץ בפרוסה זו וזיו זה כ״א לאשתאבא בגופא דמלכא בבחי׳ ביטול בעצמיות אור א״ס ב״ה כו׳, אשר שם פרוסה הנ״ל כלא ממש חשיבי כטפה באוקיינוס.
Therefore he does not desire this piece and this radiance, but only to be absorbed into the body of the King, in a state of self-nullification (bittul) in the very essence of the Infinite Light (Or Ein Sof), blessed be He, etc., where the piece mentioned above is truly “considered as nothing,” like a drop in the ocean.
Enjoying G-d’s radiance in Gan Eden is only a “piece” of His light. The one with great love wants instead to be absorbed into G-d’s essence, where that piece counts as nothing at all, like a drop in the ocean.


משא״כ בחי׳ יולדת נקבה זהו בחי׳ אהבה זוטא שהאהבה היא על מנת לקבל פרס בג״ע [בגן עדן]
Whereas the level of “she gives birth to a female” is the level of lesser love (ahavah zuta), a love that is for the sake of receiving a reward in Gan Eden;
By contrast, the “female” birth is ahavah zuta, the lesser love. It loves G-d in order to receive a reward, the delight of Gan Eden.


דהיינו שחפץ קרבת אלהים ולדבקה בו, דהיינו שתשאר עצמות ומהות הנפש כמו שהיא דבוקה בו ית׳ בג״ע [בגן עדן].31
that is, he desires closeness to G-d and to cleave to Him; that is, that the essence and being of the soul should remain as it is, cleaving to Him, may He be blessed, in Gan Eden.
The lesser love is a real desire for closeness to G-d and to cleave to Him. But it wants the soul to remain itself, a distinct being cleaving to G-d in Gan Eden, rather than to be nullified in Him.




4וזהו בחי׳ נפשי אויתיך32 כאדם המתאוה לחיי נפשו33 כו׳ ולכן בוחר יותר בבחי׳ הפרס שהוא רק זיו והארה ביו״ד נברא34 כו׳
This is the level of “My soul, I have yearned for You,” like a person who yearns for the life of his soul, etc. Therefore he prefers the level of the reward, which is only a radiance and glow, “created with the yud,” etc.,
The lesser love is described by “My soul, I have yearned for You” (Isaiah 26:9), which Tanya, chapter 44, explains as yearning for G-d the way a person yearns for the life of his own soul. Because this love seeks life for oneself, it prefers the reward, the radiance of the World to Come, which was “created with the yud,” a mere point.


כדי לישאר על מהותו ועצמותו של הנפש ואינו חפץ לאשתאבא וליבטל כהתכללות נר באבוקה בעצמיות
in order to remain in his own essence and being, that of the soul, and he does not desire to be absorbed and nullified, like the inclusion of a candle in a torch, in the very essence
A person with this love wants to keep his own existence as a soul. He does not want to be absorbed and nullified in G-d’s essence like a candle swallowed up in a torch.


אור א״ס ב״ה, ונק׳ בחי׳ אהבה זוטא זו בשם נקבה שדעתה קלה שעושה את הטפל עיקר דהיינו ע״מ [על מנת] לקבל פרס בשביל הלגרמיה שלו.
of the Infinite Light (Or Ein Sof), blessed be He. This level of lesser love is called by the name “female,” whose mind is light, for it makes the secondary into the essential, that is, [it is] for the sake of receiving a reward, for the sake of his own self-interest (legarmeih).
The lesser love is therefore called “female,” whose mind is “light”: it makes the secondary, the reward, into the main thing. It serves for the sake of a reward, for its own sake (legarmeih).




Section 4 · ¶5–6
Who arouses first
5וזהו נפשי אויתיך בלילה35 שבחי׳ אהבה זו נק׳ עדיין לילה היא אהבה של חושך כו׳.
This is “My soul, I have yearned for You in the night”: this level of love is still called “night”; it is a love of darkness, etc.
The verse ends “in the night,” and the Alter Rebbe reads this as a description of the lesser love itself. It is still “night,” a love of darkness, compared with great love.


וזהו הפי׳ שכשהאשה מזרעת תחלה יולדת זכר. משא״כ איש מזריע תחלה יולדת נקבה. כי הנה נודע שהאוי״ר [שהאהבה ויראה] שהאדם מעורר בנפשו הם רק אתעדל״ת [אתערותא דלתתא] לאהוי״ר [לאהבה ויראה] הבאים מלמעלה בבחי׳ אתעדל״ע [אתערותא דלעילא]
This is the meaning of [the teaching] that when the woman emits seed first she gives birth to a male, whereas [when] the man emits seed first she gives birth to a female. For it is known that the love and awe that a person arouses in his soul are only an arousal from below (isarusa dilesata) for the love and awe that come from above, as an arousal from above (isarusa dile’eila)
The maamar now explains the Talmud’s rule. All the love and awe a person arouses in himself are only an arousal from below, which calls forth love and awe from above, given as an arousal from above.


(כמ״ש ע״פ וארא אל אברהם36 ובהערה לתיקון חצות),37 ולכן אם האתעדל״ת [האתערותא דלתתא] קדמה תחלה שמייגע א״ע [את עצמו] להוליד אהוי״ר [אהבה ויראה] מרוח בינתו כו׳
(as is explained on the verse “I appeared to Abraham,” and in the note on Tikkun Chatzos). Therefore, if the arousal from below comes first, when one exerts himself to give birth to love and awe from the spirit of his understanding, etc.,
The parenthesis refers to the explanation on “I appeared to Abraham” (Exodus 6:3) and to the note on Tikkun Chatzos, the midnight lament. When the arousal from below comes first, a person toils to bring forth love and awe from “the spirit of his understanding,” through his own contemplation.


אזי נמשך האתעדל״ע [האתערותא דלעילא] מבחינה ומדרגה גבוה מפנימית האור והחיות שמאיר אור א״ס ב״ה בכנ״י [בכנסת ישראל], ועי״ז יולדת זכר שיערה עליו רוח ממרום38 להיות האהבה בבחי׳ אהבה רבה למעלה מהשגת נפשו שיחפוץ ליכלל ולאשתאבא כו׳.
then the arousal from above is drawn down from a high level and rank, from the inner dimension (pnimiyus) of the light and life-force with which the Infinite Light (Or Ein Sof), blessed be He, shines in the Community of Israel; and through this she gives birth to a male: “a spirit from on high is poured out upon him,” so that the love is at the level of great love, beyond the grasp of his soul, so that he desires to be included and absorbed, etc.
In that case the arousal from above comes from a high level: the inner dimension of the light with which the Infinite Light shines into the Community of Israel. This is the “male” birth: “a spirit from on high is poured out” (Isaiah 32:15), and the love becomes great love, beyond the soul’s own grasp, a desire to be included and absorbed in G-d.


אך לפעמים הגם שאין אתעדל״ת [אתערותא דלתתא] מלמטה עכ״ז [עם כל זה] נמשך אתעדל״ע [אתערותא דלעילא] תחלה לעורר אתעדל״ת [אתערותא דלתתא], וזהו הנק׳ איש מזריע תחלה.
But sometimes, even though there is no arousal from below, nevertheless an arousal from above is drawn down first, to awaken an arousal from below; and this is what is called “the man emits seed first.”
Sometimes there is no arousal from below at all, and G-d sends an arousal from above first, to awaken one. This is what the Talmud calls “the man emits seed first.”




6ואתעדל״ע [ואתערותא דלעילא] זו כיון שנמשכה בלי אתעדל״ת [אתערותא דלתתא] אינה רק מבחי׳ חיצוניות האור והחיות שמאיר א״ס ב״ה, ולכן אעפ״י [אף על פי] שהיא מעוררת ג״כ התהוות אתעדל״ת [אתערותא דלתתא] ונעשה בחי׳ הולדה מאחר שיש אתעדל״ע [אתערותא דלעילא] ואתעדל״ת [ואתערותא דלתתא],
Since this arousal from above (isarusa dile’eila) is drawn down without an arousal from below (isarusa dilesata), it is only from the level of the outer dimension (chitzoniyus) of the light and life-force with which the Infinite One (Ein Sof), blessed be He, shines. Therefore, even though it too awakens the coming into being of an arousal from below, and a birth takes place, since there is [both] an arousal from above and an arousal from below,
An arousal from above that comes without any arousal from below comes only from the outer dimension (chitzoniyus) of the light with which the Infinite One shines. It does awaken some arousal from below in the person, and since both arousals are then present, a “birth” of love does take place.


אך ההולדה היא רק בחי׳ נקבה שהוא האהבה זוטא הנ״ל לרוות צמאונה לבד ולא להשתפך נפשה בביטול ההשגה כנר בפני האבוקה.
yet the birth is only of the level of a female, which is the lesser love (ahavah zuta) mentioned above: only to slake its thirst, and not for its soul to pour itself out in the nullification of comprehension, like a candle before a torch.
What is born, however, is only “female,” the lesser love: a love that wants to slake its own thirst for G-d. It does not reach the point where the soul pours itself out and its comprehension is nullified, like a candle before a torch.


ועיין39 בזהר פ׳ תזריע דמ״ה סע״א [סוף עמוד א] ועמ״ש סד״ה והיה מספר40 בענין בת קול מכרזת, ועמ״ש בד״ה שבת שבתון הוא.
See the Zohar, Parshas Tazria, folio 45, at the end of side a; see what is written at the end of the discourse beginning “And the number [of the children of Israel] shall be,” on the subject of “a heavenly voice (bas kol) proclaims”; and see what is written in the discourse beginning “It is a Shabbos of complete rest.”
The Zohar on Tazria (3:45a) describes the same pattern: when the Community of Israel arouses her desire first, all is filled from the right side, and when the Holy One, blessed be He, arouses first, all is on the female side. The maamar also points to its explanations on “And the number of the children of Israel shall be” (Hosea 2:1), about a heavenly voice that proclaims, and on “It is a Shabbos of complete rest.”




Section 5 · ¶7–8
The barren one
7והנה כשכנס״י [כשכנסת ישראל] היא בבחי׳ זו דאיש מזריע תחלה נקראת עקרה ואע״ג [ואף על גב] שיולדת נקבה שהיא בחי׳ אהבה זוטא נקראת עקרה כאילו אינה יולדת כלל,לפי שגם הולדה זו לא נמשך בה מצד עצמה ע״י אתעדל״ת [אתערותא דלתתא] שלה,
Now, when the Community of Israel is at this level of “the man emits seed first,” she is called barren. And even though she gives birth to a female, which is the level of lesser love, she is called barren, as if she does not give birth at all, because this birth too was not drawn into her from her own side, through her own arousal from below (isarusa dilesata),
When the Community of Israel is in the state of “the man emits seed first,” she is called “barren.” Although she does give birth to a “female,” the lesser love, it is as if she had given birth to nothing, because this love did not come from her own arousal from below.


רק שנמשך ע״י קדימת האתעדל״ע [האתערותא דלעילא] דאיש מזריע תחלה, א״כ אין נק׳ ההולדה על שמה, ולכן נקראת עקרה.
but was drawn down only through the precedence of the arousal from above (isarusa dile’eila), of “the man emits seed first.” If so, the birth is not called by her name, and therefore she is called barren.
The birth came about only because the arousal from above came first. It is therefore not credited to her, and she is called barren.




8וע״ז אמר ותגל העקרה בקבוץ בניה פי׳ שאף גם כשהיא בבחינת עקרה אלא שהאתעדל״ע [שהאתערותא דלעילא] מקדים לבוא לעורר אתעדל״ת [אתערותא דלתתא] אעפ״כ [אף על פי כן] יהיה קבוץ בניה
About this it says, “And the barren one shall exult in the gathering of her children.” That is: even when she is at the level of a barren one, and it is only that the arousal from above (isarusa dile’eila) comes first to awaken the arousal from below (isarusa dilesata), nevertheless there will be the gathering of her children,
This is the meaning of the blessing “And the barren one shall exult in the gathering of her children.” Even when the Community of Israel is “barren,” and the arousal from above comes first, she will still have children gathered to her.


דהיינו שתהיה יולדת זכר, ואיך יהיה זה, לזה אמר בשמחה שע״י השמחה של מצוה יוכל להיות בחי׳ זו, דאע״ג [דאף על גב] שאיש מזריע תחלה עכ״ז [עם כל זה] תהי׳ [תהיה] יולדת זכר.
that is, she will give birth to a male. And how will this come about? For this it says, “in joy”: through the joy of a mitzvah this level can come about, that even though the man emits seed first, nevertheless she will give birth to a male.
Those “children” are a male birth, great love. The blessing’s last words, “in joy,” tell how: through the joy of a mitzvah she can give birth to a male even when “the man emits seed first.”




Section 6 · ¶9
The power of joy
9והענין דהנה כתיב41 תחת אשר לא עבדת את ה׳ אלהיך בשמחה42 ובטוב לבב מרוב כל ועבדת את אויביך43 וגו׳.
The explanation is this: it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything, you shall serve your enemies,” etc.
To explain the power of joy, the maamar cites the warning in the rebuke of Parshas Ki Savo: “Because you did not serve Havayah your G-d with joy and with gladness of heart … you shall serve your enemies” (Deuteronomy 28:47–48).


דלכאורה משמע אע״פ [אף על פי] שעובד אלקים רק שאין העבודה בשמחה וטוב לבב אזי יומשך העונש ועבדת את אויביך, וזה אינו מובן כי מפני מה יהי׳ [יהיה] העונש המר הזה מחמת חסרון השמחה לבד.
For on the face of it, this implies that even though one serves G-d, only the service is not with joy and gladness of heart, then the punishment “you shall serve your enemies” will be drawn down. And this is not understood: why should this bitter punishment come because of the lack of joy alone?
Read simply, the verse seems to say that even someone who serves G-d, only without joy, will be punished with servitude to his enemies. That is hard to understand: why should so bitter a punishment come merely for a lack of joy?


אך הענין כמ״ש כי אדם אין צדיק בארץ44 אשר יעשה טוב ולא יחטא ומחמת זה נמשך העונש ואעפ״כ [ואף על פי כן] אילו הי׳ [היה] עובד את
But the explanation is as it is written, “For there is no righteous man on earth who does good and does not sin,” and because of this the punishment is drawn down. Nevertheless, had he served
The answer is that the punishment is really for sins, since “there is no righteous man on earth who does good and does not sin” (Ecclesiastes 7:20). Joy is what could have prevented it.


ה׳ בשמחה של מצוה הי׳ [היה] גדול כח שמחה זו שמעורר השמחה למעלה כביכול והיא מבטלת הדינים כו׳ כי באור פני מלך45 חיים כו׳
G-d with the joy of a mitzvah, the power of this joy would have been great, for it arouses the joy above, as it were, and that nullifies the judgments, etc., for “in the light of the King’s face is life,” etc.
Had he served G-d with the joy of a mitzvah, his joy would have aroused joy above, and joy above nullifies the judgments. As the verse says, “In the light of the King’s face is life” (Proverbs 16:15): when the King’s face shines, there is life rather than judgment.


(וע׳ בזהר פ׳ תצוה דף קפ״ד ע״ב), משא״כ תחת אשר לא עבדת בשמחה כו׳ נמשך העונש על העוונות אשר אין צדיק בארץ כו׳ כנ״ל.
(See the Zohar, Parshas Tetzaveh, folio 184, side b.) Whereas “because you did not serve with joy,” etc., the punishment is drawn down for the sins, [since] “there is no righteous man on earth,” etc., as mentioned above.
The Zohar (2:184b) teaches that a person’s joy below draws down another, supernal joy, and that the lower world receives from above according to the face it shows. Without joy, the punishment for the sins that no one fully avoids takes effect.


ועד״ז יובן גם כאן כי הנה כל הנ״ל מה שיש הפרש בין אשה כי תזריע46 שאז יולדת זכר ובין איש מזריע תחלה שאינה יולדת
In the same way it will be understood here too: all that was said above, that there is a difference between “when a woman emits seed,” when she then gives birth to a male, and “the man emits seed first,” when she does not give birth
The same principle applies to the woman and the man. The difference described above, between “when a woman emits seed,” which yields a male, and “the man emits seed first,” which yields only a female, holds only under certain conditions.


אלא נקבה, זהו דוקא כאשר אור א״ס ב״ה נמשך בדרך וסדר הדרגת ההשתלשלות שע״פ מאמר קו המדה שכך היא המדה שאם אשה מזרעת תחלה ואכשור
to anything but a female — this is specifically when the Infinite Light (Or Ein Sof), blessed be He, is drawn down by the way and order of the gradation of the chain of descending worlds (hishtalshelus), which follows the dictum of the measuring line (kav hamiddah): for such is the measure, that if the woman emits seed first, and worthy
That difference holds only when the Infinite Light comes down through the ordered, step-by-step chain of descending worlds (hishtalshelus). That order follows the “measuring line” (kav hamiddah), an exact measure in which what is given from above matches what is done below.


דרי שיש אתעדל״ת [אתערותא דלתתא] יומשך אתעדל״ע [אתערותא דלעילא] מבחי׳ עליונה עד שתהי׳ [שתהיה] יולדת זכר בחי׳ אה״ר [אהבה רבה], משא״כ כשלא אכשור דרי וליכא אתעדל״ת [אתערותא דלתתא] אזי המדה שנמשך האתעדל״ע [האתערותא דלעילא] רק מבחי׳ חיצוניות עד שאינה יולדת אלא נקבה.
are the generations, so that there is an arousal from below (isarusa dilesata), an arousal from above (isarusa dile’eila) will be drawn down from a higher level, until she gives birth to a male, the level of great love; whereas when the generations are not worthy and there is no arousal from below, then the measure is that the arousal from above is drawn down only from the level of the outer dimension (chitzoniyus), so that she gives birth only to a female.
By that measure, when the generations are worthy and there is an arousal from below, the arousal from above comes from a higher level and great love, a “male,” is born. When they are not worthy and there is no arousal from below, the arousal from above comes only from the outer dimension, and only a “female” is born.


משא״כ ע״י שמחה של מצוה47 שמעורר בחי׳ שמחה העליונה שהשמחה גורם הגילוי והוא שהאור בא ונמשך
Whereas through the joy of a mitzvah, which arouses the level of the supernal joy — for joy brings about revelation, that is, the light comes and is drawn down
The joy of a mitzvah works differently. It arouses the supernal joy, and joy brings revelation: light comes down outside the ordinary order.


מעצמות המאציל בתוספות ועילוי רב שלא כדרך וסדר ההדרגה ע״ד דוגמא בחי׳ השמחה במלך ב״ו [בשר ודם] שיוצא אז חוץ לגדרו והגבלת המדות
from the essence of the Emanator, with great increase and elevation, not by the way and order of gradation; in the manner of an illustration, the state of joy in a king of flesh and blood, who then goes beyond his bounds and the limitation of the measures,
The light that joy reveals comes from the very essence of the Emanator, G-d as the source of all emanation, with great increase and not through the graded order. The illustration is a human king whose joy carries him beyond his usual bounds and measured conduct.


ולכן יוכל להתגלות לקטן כמו לגדול בשוה ממש, כמ״כ [כמו כן] למעלה ממש בבחי׳ התגלות שמחה עליונה,
and therefore he can reveal himself to the small as to the great, truly equally; so too, truly, above, in the state of the revelation of supernal joy:
In his joy such a king can show himself to the small person just as to the great, completely equally. The same is true above when supernal joy is revealed.


הנה אז מתחברים ומתערבים ומתכללים יחד כל האורות עליונים עד שאין שום הפרש בין מעלה ומטה ימין ושמאל כו׳.
then all the supernal lights join, mingle and are included together, until there is no difference at all between above and below, right and left, etc.
When supernal joy is revealed, all the supernal lights join and blend together, until there is no difference between above and below, right and left. In that state the rule of measure no longer decides what is born.




Section 7 · ¶10
The barren one rejoices
10ואזי נמשך שאף עקרה תקבץ בניה דהיינו שאע״פ [שאף על פי] שהיא בבחי׳ עקרה ואיש מזריע תחלה עכ״ז [עם כל זה] תהיה יולדת זכר כו׳ וכמ״ש בד״ה רני ושמחי בת4849 כו׳ שזהו ענין איש ואיש יולד בה50 כו׳ ע״ש.
And then it comes about that even a barren one gathers her children: that is, even though she is at the level of a barren one and the man emits seed first, nevertheless she will give birth to a male, etc. As is explained in the discourse beginning “Sing and rejoice, O daughter [of Zion],” etc., that this is the meaning of “Man and man was born in her,” etc.; see there.
Joy brings about that even the “barren one” gathers her children: even when the man emits seed first, a male is born. Torah Ohr’s maamar on “Sing and rejoice, O daughter of Zion” (Zechariah 2:14) explains this as the meaning of “Man and man was born in her” (Psalms 87:5).


וזהו שאנו מבקשים שוש תשיש ותגל העקרה51 כו׳ שע״י השמחה של מצוה מלמטה שהעקרה היא כנ״י [כנסת ישראל] תשיש ותגל בעצמה בשמחה של מצוה עי״ז מעוררים גילוי שמחה עליונה
This is what we ask for: “May the barren one greatly rejoice (sos tasis) and exult,” etc.: through the joy of a mitzvah below, when the barren one, who is the Community of Israel, herself rejoices and exults with the joy of a mitzvah, through this the revelation of supernal joy is aroused
This is what the wedding blessing asks for. In the first reading of tasis, the barren one, the Community of Israel, herself rejoices and exults in the joy of a mitzvah below, and through this the revelation of joy above is aroused.


(וכמ״ש במ״א ע״פ שוש אשיש52 בהוי׳53 ע״ש), ועי״ז אתה תשיש ותגל העקרה והוא ענין משמח ציון בבניה כו׳.
(as is explained elsewhere on the verse “I will greatly rejoice in Havayah”; see there); and through this, “You shall make [her] rejoice, and the barren one shall exult.” This is the meaning of “He gladdens Zion through her children,” etc.
The maamar refers to its explanation elsewhere of “I will greatly rejoice in Havayah” (Isaiah 61:10). Then the second reading is fulfilled: G-d makes her rejoice, and the barren one exults, as the blessing closes, “who gladdens Zion through her children.”


ולכן ע״י השמחה ג״כ לא יהי׳ [יהיה] בחי׳ ועבדת את אויביך54 שכל בחי׳ שינו יים והנפילה מעבודת ה׳ מגדלות לקטנות גם הנפילה בתאוות שזהו ענין ועבדת את אויביך כ״ז [כל זה] הוא
Therefore, through joy there will also not be the level of “you shall serve your enemies.” For all the forms of change, and the fall from the service of G-d, from greatness (gadlus) to smallness (katnus), and also the fall into cravings, which is the meaning of “you shall serve your enemies” — all this is
Joy also protects against “you shall serve your enemies.” The changes and falls in divine service, from an expanded state of mind (gadlus) to a constricted one (katnus), and even the fall into cravings, are what the verse means by serving one’s enemies.


רק תחת אשר לא עבדת בשמחה55 כ״א בבחי׳ יש מי שאוהב ומשיג שהוא בחי׳ לגרמיה ומזה נמשך הנפילה כו׳
only “because you did not serve with joy,” but rather in the state of a yesh, someone who loves and comprehends, which is the level of self-interest (legarmeih); and from this the fall comes about, etc.
All of these come only “because you did not serve with joy”: one served as a yesh, a self that loves and comprehends, which is serving for one’s own sake (legarmeih). From that sense of self comes the fall.


אבל ע״י השמחה בה׳ לא יהיו שינוים אלו כו׳ (ועיין בפ׳ ויחי דרכ״א56 ובפ׳ אמור דק״ז בענין אתר דמשתני והיינו בחי׳ אהבה זוטא שמבחי׳ נשים דעתן קלות בבחי׳ לגרמיה
But through joy in G-d there will not be these changes, etc. (See [the Zohar] in Parshas Vayechi, folio 221, and in Parshas Emor, folio 107, on the subject of “a place that changes” (asar demishtanei); this is the level of the lesser love, which is from the level of “women’s minds are light,” in the state of self-interest (legarmeih);
Joy in G-d prevents these changes. The parenthesis cites the Zohar (Vayechi, folio 221; Emor, folio 107) on “a place that changes,” which is the lesser love, rooted in “women’s minds are light” and in self-concern, and so it changes.


לכך יש בה שינויים וכמ״ש ע״פ חכלילי עינים5758 משא״כ בבחי׳ אהבה רבה שמבחי׳ דכר אין בה שינויים59 ונק׳ עץ חיים וכמ״ש בד״ה מקושש עצים6061 והשמחה בה׳ מרחקת ג״כ מן התאוות כמ״ש בד״ה ה׳ לי בעוזרי.6263
therefore it has changes, as is explained on the verse “His eyes are red”; whereas the level of great love, which is from the level of the male (dechar), has no changes, and it is called the Tree of Life, as is explained in the discourse beginning “Gathering wood.” And joy in G-d also distances [one] from the cravings, as is explained in the discourse beginning “Havayah is for me among my helpers.”
The lesser love changes, as Torah Ohr explains on “His eyes are red [with wine]” (Genesis 49:12), but the great love, the “male,” does not change and is called the Tree of Life, as explained on “Gathering wood” (Numbers 15:32). Joy in G-d also keeps a person far from cravings, as explained on “Havayah is for me among my helpers” (Psalms 118:7).


ועמ״ש בביאור ע״פ צאינה וראינה6465 מענין זה ועמ״ש ג״כ פ׳ בשלח ע״פ ולא נחם66 אלקים דרך ארץ פלשתים67 וע״פ אסרי לגפן6869 כו׳ שהשמחה צ״ל כלולה ביראה וביטול כו׳) (ועמ״ש עוד מזה בשה״ש [בשיר השירים] בביאור ע״פ צאינה וראינה):
And see what is written on this matter in the explanation on the verse “Go forth and see”; and see also what is written in Parshas Beshalach on the verse “And G-d did not lead them by way of the land of the Philistines,” and on the verse “Binding to the vine,” etc., that joy must be included in awe and self-nullification (bittul), etc.) (And see what is written further on this in Song of Songs (Shir HaShirim), in the explanation on the verse “Go forth and see.”)
Further discussions are listed: the explanation on “Go forth and see” (Song of Songs 3:11), and Torah Ohr on “G-d did not lead them by way of the land of the Philistines” (Exodus 13:17) and on “Binding to the vine” (Genesis 49:11). They teach that joy must be included in awe and self-nullification (bittul).



In one’s avodah
Serve G-d with joy, the joy of a mitzvah. Such joy arouses supernal joy, so that even when a person’s inspiration came from above and not from his own effort it can still bring forth great love, and it guards against the falls in divine service, from greatness to smallness and into cravings, which come from serving with a sense of self. That joy must be joined with awe and self-nullification. A person should also toil to awaken love and awe himself, and let his love aim at G-d Himself and not at reward.
Questions for discussion
	What are the two readings of tasis, and how does the end of the maamar show that both come true, one leading to the other?
	Why is the love that wants G-d Himself, even at the cost of the self, called “male,” while the love that wants the delight of Gan Eden is called “female”?
	Why does an arousal from above that comes without one’s own effort come only from the outer dimension of the light, while one that answers an arousal from below comes from its inner dimension?
	In what sense is the Community of Israel “barren” even when she gives birth to the lesser love?
	How does the joy of a mitzvah go beyond the “measuring line,” and why does it protect against the rises and falls of divine service?

Sources and references
Notes
Paragraph 1
1שוש תשיש
Derech Mitzvosecha records that this explanation of “Sos tasis” was heard in the winter of 5572 at the wedding of the author’s brother-in-law and cousin, R. Nachum, and discusses it at length there.
Kehot’s noteבדרמ״צ קלז, ב: ע״פ מה ששמענו בחורף תקע״ב בחתונת גיסי וב״ד ר׳ נחום נ״י ע״פ מ״ש שוש תשיש. ע״ש בדרמ״צ בארוכה. וראה בהנסמן בהוספות להערות וציונים ללקו״ת כאן. המאמר בארוכה בדרושי חתונה לאדה״א כרך-א ע׳ שיז ואילך.
2שוש תשיש ותגל העקרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת נישואין.
3שוש תשיש ותגל העקרה בקבוץ בניה לתוכה בשמחה
The text of the wedding blessing: “May the barren one greatly rejoice and exult in the gathering of her children into her midst in joy. Blessed are You, G-d, who gladdens Zion through her children.” The maamar reads it as a prayer about the spiritual “children” of the Community of Israel.
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4פועל עומד
The Mitteler Rebbe’s version glosses the intransitive reading as “that is, you yourself shall rejoice, and through this the barren one too will exult.”
Kehot’s note”כלומר תשיש אתה בעצמך ועי״ז תגל גם העקרה” — מאמרי אדה״א חתונה-א ע׳ שיז.
5ארז״ל ע״פ אשה כי תזריע
The first maamar of Parshas Tazria opens with this teaching of the Sages, citing Berakhot 60a and Niddah 31a, and asks how “the woman emits seed first” is to be understood.
Kehot’s noteע״ל ר״פ תזריע וש״נ. [כ].
6“When a woman emits seed and gives birth to a male, she shall be impure seven days.” The opening verse of Parshas Tazria, on which the Sages based their rule.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7Kehot’s note points to Isaiah 61:10 for these words.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8Kehot’s note points to Isaiah 51:18 for these words.
Isaiah 51:18ישעיהו נ״א:י״ח
אֵין־מְנַהֵל לָהּ מִכׇּל־בָּנִים יָלָדָה וְאֵין מַחֲזִיק בְּיָדָהּ מִכׇּל־בָּנִים גִּדֵּלָה:
There is none to guide her Among all the sons whom she hath brought forth; Neither is there any that taketh her by the hand Of all the sons that she hath brought up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה
Rabbi Yitzchak bar Ami teaches: if the man emits seed first she bears a female, if the woman emits seed first she bears a male, as it says, “When a woman emits seed and gives birth to a male.” The maamar makes this rule the key to the blessing.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
10אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה
Rabbi Yitzchak in the name of Rabbi Ami gives the same rule and derives it from the same verse. The maamar applies it to the Community of Israel and G-d.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
11ביום ההוא תקראי אישי
“And it shall be on that day, says G-d, you shall call [Me] Ishi, ‘my Man,’ and you shall no longer call Me Baali.” The maamar takes it as the source for calling G-d “man” in relation to the Community of Israel.
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, יח.
12ואל אישך תשוקתך
Said to Eve: “and your desire shall be toward your husband.” The maamar uses it for the arousal from below, the longing that rises from the “woman” toward the “man.”
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
13מי לי בשמים
“Whom have I in heaven? And besides You I desire nothing on earth.” The Alter Rebbe reads “with You” literally: even what is with G-d, near Him, is not what great love desires.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. — להעיר מהמובא בשרש מצות התפלה פ״מ פתגמו של רבנו הזקן בזה, עיי״ש. ונתבאר בד״ה ביום עשתי עשר — תשל״א (סה״מ מלוקט ח״ג ע׳ קו ואילך. ובשיחת ש״פ בלק תשמ״א).
14כי עמך מקו״ח
On Beshalach the Alter Rebbe explains “For with You is the source of life”: “with You” is not G-d’s very essence but His Name, the Infinite Light, included and nullified in Him like the sun’s light within the sun.
Kehot’s noteשם לו, י. ראה לקו״ת בשלח א, ג. בחוקותי נא, ד.
15כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar reads “with You” as the life of the World to Come, which is still only with G-d and not G-d Himself.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16לית מחשבה תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
17לית מחשבה תפיסא בי׳ כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are the highest of the high, hidden from all the hidden; no thought can grasp You at all.” The maamar uses it to show that the souls’ comprehension cannot reach G-d Himself.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
18ולאשתאבא בגופא דמלכא
The Zohar (Vayechi) says that a spirit not found worthy must be cleansed in burning fire and repaired “in order to be absorbed into the body of the King.” The maamar uses the phrase for the soul’s complete absorption into G-d’s essence.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. לק׳ ראה כה, א וש״נ. [כ].
19יושבין ונהנין מזיו
Rav’s teaching: in the World to Come there is no eating or drinking; “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar contrasts this enjoyment, in which the soul remains itself, with being absorbed into G-d.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
20(וכמ״ש בסש״ב פי״ט)
The Rebbe’s note there explains that the soul’s wish to cleave to G-d even though it will become “nothing and naught” is a nature above intellect.
Kehot’s note”דזה שנשמת האדם רוצה לידבק בשרשה ומקורה בה׳ חיי החיים ב״ה הגם שתהי׳ אין ואפס ותתבטל שם במציאות לגמרי, הוא טבע שלמעלה מהשכל, דהגם שזה שרוצה לידבק בה׳ הוא מפני שהוא ”חיי החיים” (תכלית העילוי), מ״מ, מכיון שהוא יהי׳ עי״ז אין ואפס, הרצון לידבק בשרשו הוא טבע שלמעלה מהשכל. ואולי י״ל דמ״ש בלקו״ת שם שהסיבה לרצון זה הוא ”דעת חזק” [ובפרט שבלקו״ת גופא מציין לתניא שם] — הכוונה היא, דהרצון שמצד טבע הנשמה פועל על השכל”, סה״מ מלוקט-ג הנ״ל ע׳ קד הערה 47.
21הגם שתהי׳ אין ואפס ותתבטל שם במציאות לגמרי
Tanya teaches that the soul by its nature longs to leave the body and cleave to its source, “even though it will be nothing and naught and utterly nullified there,” keeping nothing of its former essence. The maamar quotes it to describe great love.
Tanya, Likkutei Amarim 19:4תניא, חלק ראשון; ליקוטי אמרים י״ט:ד׳
כָּךְ נִשְׁמַת הָ״אָדָם״, וְכֵן בְּחִינַת רוּחַ וָנֶפֶשׁ, חֶפְצָהּ וְחֶשְׁקָהּ בְּטִבְעָהּ לִיפָּרֵד וְלָצֵאת מִן הַגּוּף וְלִידָּבֵק בְּשָׁרְשָׁהּ וּמְקוֹרָהּ – בַּה׳ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא; הֲגַם שֶׁתִּהְיֶה אַיִן וָאֶפֶס וְתִתְבַּטֵּל שָׁם בִּמְצִיאוּת לְגַמְרֵי, וְלֹא יִשָּׁאֵר מִמֶּנָּה מְאוּמָה מִמַּהוּתָהּ וְעַצְמוּתָהּ הָרִאשׁוֹן, אַף־עַל־פִּי־כֵן, זֶה רְצוֹנָהּ וְחֶפְצָהּ בְּטִבְעָהּ.
Kehot Publication Society (CC-BY-NC)
22בד״ה מצה זו
There the festivals are times of joy, when the intellect (mochin) of Imma is revealed, while on Shabbos the higher intellect of Abba is revealed, without the festivals’ revelation of joy.
Kehot’s noteלעיל יא, ד.
23בפ׳ בהר בד״ה כי תבואו אל הארץ
That maamar explains that love aroused in prayer, the pouring out of the soul (nefesh), draws down the true love that comes from above, and that “the land shall rest” means the nullification of the soul’s powers in their very existence.
Kehot’s noteלקמן מ, ג.
24נשים דעתן קלות
Rabbi Shimon bar Yochai, hiding from the Romans, tells his son that “women’s minds are light upon them” and his wife might reveal them under pressure. The maamar uses the phrase for the “female” love, which is easily swayed.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת לג, ב. לקו״ת שה״ש כב, ב-ג. דרך מצותיך לז, ב ואילך. הנסמן לעיל ב, ג.
25נק׳ דכר שהוא דעת חזק שבוחר העיקר ולא הטפל
The note points to the Rebbe’s discussion there of why this love is called “male,” a strong daas that chooses the essential and not the secondary.
Kehot’s noteראה בד״ה ביום עשתי עשר יום תשל״א (נדפס בסה״מ מלוקט-ג ע׳ קג הערה 46).
26שגם — וכדאי כל יסורים דגיהנם
When Acher died, Rabbi Meir said: better that he be judged and then come to the World to Come. The maamar alludes to this idea, that the sufferings of Gehinnom are worth enduring for Gan Eden.
Chagigah 15bחגיגה ט״ו ב
Kehot’s noteחגיגה טו, ב. ראה נצבים מח, א.
27ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The maamar stresses the yud’s smallness: the World to Come is only a “point” beside the Infinite Light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
28שכנס״י נק׳ אשה . . והקב״ה נק׳ איש
A talk of the Rebbe to which the note refers for the Community of Israel being called “woman” and G-d “man.”
Kehot’s noteראה לקו״ש חי״ז ע׳ קמז.
Paragraph 3
29שלא על מנת לקבל פרס
Antigonus of Socho: “Do not be like servants who serve the master for the sake of receiving a reward; be like servants who serve the master not for the sake of receiving a reward.” The maamar takes the reward to be the enjoyment of Gan Eden.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30הלא פרוס לרעב לחמך
“Is it not to break your bread for the hungry?” The maamar derives from paros, “to break off,” that peras, the reward, is only a prusah, a piece.
Isaiah 58:7ישעיהו נ״ח:ז׳
הֲלוֹא פָרֹס לָרָעֵב לַחְמֶךָ וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת כִּי־תִרְאֶה עָרֹם וְכִסִּיתוֹ וּמִבְּשָׂרְךָ לֹא תִתְעַלָּם:
Is it not to deal thy bread to the hungry, And that thou bring the poor that are cast out to thy house? When thou seest the naked, that thou cover him, And that thou hide not thyself from thine own flesh?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ז.
31שלא ע״מ לקבל פרס
The note points to the explanation of this passage in the longer version of the maamar among the Mitteler Rebbe’s wedding discourses.
Kehot’s noteאבות א, ג. ראה הביאור בדרושי חתונה לאדה״א שם ע׳ שכא. עוד פי׳ במאמרי אדה״ז על מארז״ל ע׳ פח.
Paragraph 4
32נפשי אויתיך
“My soul, I have yearned for You in the night; my spirit within me seeks You.” The maamar reads it as the lesser love, a yearning for G-d as for one’s own life.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
33כאדם המתאוה לחיי נפשו
Tanya reads “My soul, I have yearned for You” as: because You are my soul and true life, I yearn for You “as a person yearns for the life of his soul,” wanting it to return to him when he is weak or goes to sleep.
Numbers 8:3במדבר ח׳:ג׳
וַיַּעַשׂ כֵּן אַהֲרֹן אֶל־מוּל פְּנֵי הַמְּנוֹרָה הֶעֱלָה נֵרֹתֶיהָ כַּאֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה:
And Aaron did so: he lighted the lamps thereof so as to give light in front of the candlestick, as the L-RD commanded Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתניא פרק מד. ראה גם לקמן במדבר ח, ג.
34ביו״ד נברא
The World to Come was created with the letter yud. The maamar recalls it to show how small the reward of Gan Eden is beside the Infinite Light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 5
35נפשי אויתיך בלילה
“My soul, I have yearned for You in the night.” The maamar reads “night” as describing the lesser love, which is still a love of darkness.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36וארא אל אברהם
“I appeared to Abraham, to Isaac and to Jacob as El Shaddai.” The text refers to its explanation on this verse for the principle that the love a person arouses is an arousal from below for love from above.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ובהערה לתיקון חצות
The Alter Rebbe refers to his note on Tikkun Chatzos, the midnight lament, in his Siddur; the Kehot notes locate it on page 72a.
Kehot’s noteסידור עב, א.
38שיערה עליו רוח ממרום
“Until a spirit from on high is poured out upon us.” The maamar uses it for the great love that comes from above when the arousal from below came first.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
39ועיין — סד״ה והי׳ מספר
There the Alter Rebbe explains that at the level of the Infinite, above the step-by-step chain of levels, there is no above and below.
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר ו, ג.
40והיה מספר
“And the number of the children of Israel shall be like the sand of the sea.” The opening words of a maamar in Likkutei Torah on Bamidbar, to whose end the text refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
41והענין דהנה כתיב
The note refers to a gloss in that volume of the Rebbe Rayatz’s discourses that bears on this explanation of “Because you did not serve … with joy.”
Kehot’s noteראה בסה״מ תש״י ע׳ 207 בהערה.
42תחת אשר . . בשמחה
From the rebuke: “Because you did not serve G-d your G-d with joy and with gladness of heart, out of the abundance of everything.” The maamar asks why a lack of joy should bring so harsh a punishment.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
43ועבדת את אויביך
“You shall serve your enemies whom G-d will send against you.” The punishment that the maamar explains as coming for sins, which joy would have averted.
Deuteronomy 28:48דברים כ״ח:מ״ח
וְעָבַדְתָּ אֶת־אֹיְבֶיךָ אֲשֶׁר יְשַׁלְּחֶנּוּ ה׳ בָּךְ בְּרָעָב וּבְצָמָא וּבְעֵירֹם וּבְחֹסֶר כֹּל וְנָתַן עֹל בַּרְזֶל עַל־צַוָּארֶךָ עַד הִשְׁמִידוֹ אֹתָךְ:
therefore shalt thou serve thine enemy whom the L-RD shall send against thee, in hunger, and in thirst, and in nakedness, and in want of all things; and he shall put a yoke of iron upon thy neck, until he have destroyed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כי אדם אין צדיק בארץ
“For there is no righteous man on earth who does good and does not sin.” The maamar uses it to show that the punishment is for sins, which everyone has.
Ecclesiastes 7:20קהלת ז׳:כ׳
כִּי אָדָם אֵין צַדִּיק בָּאָרֶץ אֲשֶׁר יַעֲשֶׂה־טּוֹב וְלֹא יֶחֱטָא:
For there is not a righteous man upon earth, that doeth good, and sinneth not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כ.
45באור פני מלך
“In the light of the King’s face is life, and his favor is like a cloud of the latter rain.” The maamar applies it to supernal joy, which nullifies the judgments.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, טו.
46אשה כי תזריע
“When a woman emits seed and gives birth to a male.” The maamar returns to the verse to show that its rule holds within the ordered chain of levels, not beyond it.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שמחה של מצוה . . זכר
There the Alter Rebbe returns to “Sos tasis”: through the joy of a mitzvah one draws down that even when the Community of Israel is “barren” and the arousal from above comes of itself, she will bear a male.
Kehot’s noteהביאור ע״ז — נמצא בלקו״ת שה״ש כג, ד אות ה.
Paragraph 10
48בד״ה רני ושמחי בת
There “Man and man” is “the woman emits seed first, she bears a male,” the level of Chasadim: it comes when rinah, the song that rises from below, precedes the joy, as the verses of praise come before prayer.
Kehot’s noteתו״א לז, ג.
49רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The opening words of the Torah Ohr maamar to which the text refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50איש ואיש יולד בה
“And of Zion it shall be said: man and man was born in her.” The maamar reads it as Zion bearing “males,” great love.
Psalms 87:5תהילים פ״ז:ה׳
וּלְצִיּוֹן יֵאָמַר אִישׁ וְאִישׁ יֻלַּד־בָּהּ וְהוּא יְכוֹנְנֶהָ עֶלְיוֹן:
But of Zion it shall be said: 'This man and that was born in her; And the Most High Himself doth establish her.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51שוש תשיש ותגל העקרה
The wedding blessing “May the barren one greatly rejoice and exult in the gathering of her children into her midst in joy.” The maamar reads it as the Community of Israel’s joy arousing G-d’s joy.
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
52ע״פ שוש אשיש
That maamar on “I will greatly rejoice in G-d” distinguishes simchah, joy revealed outwardly, as on Sukkos, from gilah, joy still hidden in the heart and covered by trembling, as in the Days of Awe.
Kehot’s noteראה לקו״ת נצבים מז, א ואילך.
53שוש אשיש בהוי׳
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” A maamar in Likkutei Torah on Nitzavim opens with this verse, and the text refers to it for joy below arousing supernal joy.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ועבדת את אויביך
“You shall serve your enemies.” The maamar reads it as the falls in divine service, from greatness to smallness and into cravings.
Deuteronomy 28:48דברים כ״ח:מ״ח
וְעָבַדְתָּ אֶת־אֹיְבֶיךָ אֲשֶׁר יְשַׁלְּחֶנּוּ ה׳ בָּךְ בְּרָעָב וּבְצָמָא וּבְעֵירֹם וּבְחֹסֶר כֹּל וְנָתַן עֹל בַּרְזֶל עַל־צַוָּארֶךָ עַד הִשְׁמִידוֹ אֹתָךְ:
therefore shalt thou serve thine enemy whom the L-RD shall send against thee, in hunger, and in thirst, and in nakedness, and in want of all things; and he shall put a yoke of iron upon thy neck, until he have destroyed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55תחת אשר לא עבדת בשמחה
“Because you did not serve … with joy.” The maamar teaches that the falls come only from service without joy, done with a sense of self.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בפ׳ ויחי דרכ״א
The note identifies the reference as the Zohar and points also to this discussion in the Tzemach Tzedek’s Or HaTorah on Bereishis.
Kehot’s noteבזהר. ראה גם באוה״ת בראשית כרך-ד דף תתקעו, ב.
57ע״פ חכלילי עינים
That maamar asks what the “wine that gladdens G-d” is and how its power can be so great.
Kehot’s noteתו״א מז, א ואילך.
58חכלילי עינים
Jacob’s blessing of Judah: “His eyes are red with wine, and his teeth white with milk.” The opening words of the Torah Ohr maamar to which the text refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בבחי׳ אהבה רבה שמבחי׳ דכר אין בה שינויים
The Rebbe explains there that great love has no changes because it stems from the level of yechidah, the soul’s innermost level.
Kehot’s note”והטעם שבאה״ר אין שייך שינויים הוא להיותה מבחי׳ יחידה (לקו״ת תצא לז, ג)” — לקו״ש חי״ב ע׳ 69 הערה 37.
60בד״ה מקושש עצים
That maamar explains that love itself is great labor (“there is no service like the service of love”), and that Moshe taught the way to love G-d, “for He is your life,” by contemplating how a person loves the life of his own soul.
Kehot’s noteלקו״ת שלח מב, ג.
61מקושש עצים
“They found a man gathering wood on the Shabbos day.” The opening words of the maamar in Likkutei Torah on Sh’lach to which the text refers.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בד״ה ה׳ לי בעוזרי
There Shemini Atzeres is “the joyful mother of children,” when two joys join: G-d’s joy from above to below, “G-d rejoices in His works,” and Israel’s from below to above, “Israel rejoices in its Maker.” Joy is explained as the revealing of what was hidden, like a king who usually sits in his inner chambers.
Kehot’s noteלקו״ת שמע״צ פח, ד ואילך.
63ה׳ לי בעוזרי
“G-d is for me among my helpers, and I shall see [the downfall of] my foes.” The opening words of the maamar in Likkutei Torah for Shemini Atzeres to which the text refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64בביאור ע״פ צאינה וראינה
There “Go forth” means going out into the worlds of Beriah, Yetzirah and Asiyah so that the crown can be revealed, as a brilliant gem cannot be seen against the sun itself.
Kehot’s noteלקו״ת שה״ש כז, ב.
65צאינה וראינה
“Go forth and see, O daughters of Zion, King Solomon, in the crown with which his mother crowned him.” The opening words of the explanation in Likkutei Torah on Shir HaShirim to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ועמ״ש . . ע״פ ולא נחם
There the “Philistines” of kelipah are scoffers, whose mirth is unrestrained frivolity that hides G-d’s light and makes the self a thing in its own right.
Kehot’s noteתו״א סא, ד.
67ולא נחם אלקים דרך ארץ פלשתים
“G-d did not lead them by way of the land of the Philistines, though it was near.” Torah Ohr reads it as a warning against coming to joy too quickly, before awe and self-nullification.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וע״פ אסרי לגפן
There “Binding his foal to the vine” is read as speaking of the days of Mashiach, when the level of “man” will be completed, following the explanation of the vine and the wine just before it.
Kehot’s noteתו״א מו, ג.
69אסרי לגפן
“Binding his foal to the vine.” The opening words of the Torah Ohr passage to which the text refers.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וביום השמיני ימול וגו׳
“And on the Eighth Day He Shall Be Circumcised”
Shabbos, the seventh day, is G-d’s answer to human effort, a light from Atzilus proportioned to the week’s refinement; circumcision on the eighth day draws from Adam Kadmon, “the Will of all wills,” a gift beyond the reach of any effort. That is why circumcision overrides Shabbos, and why the harp of Moshiach will have eight strings.
The maamar in brief
David’s song “on the eighth” celebrates circumcision, given on the eighth day. Why the eighth? The Alter Rebbe first explains Shabbos. Weekday labor refines the sparks that fell in the shattering of the vessels and raises them as mayin nukvin (the Name Ban); on Shabbos the answering mayin duchrin (the Name Mah) descend into Atzilus, in proportion to that effort. Because Atzilus clothes itself in the lower worlds, Shabbos applies everywhere, even where kelipah is present. Circumcision reaches higher: it reveals the Yesod of Adam Kadmon, Hadar, the eighth king, an arousal from above that no effort reaches and that clothes itself in nothing, so the foreskin can hide it and must be removed. Through mal comes Netzach, a firm resolve rooted above reason and in the soul’s greatness. Before Adam Kadmon all levels are equal, “the whole world is His,” so the acts of circumcision are not labor at all. The seven-stringed harp is the light of the Name Havayah within the seven attributes; the eight-stringed harp of Moshiach joins the higher Havayah with the lower, as will be revealed in the Time to Come.

Outline
	1The question: why the eighth?David’s psalm “on the eighth” and circumcision’s overriding Shabbos raise the question of what the eighth day adds; first Shabbos must be understood.¶1–3
	2Shabbos: the answer to the week’s laborWeekday labor refines the fallen sparks and raises them (mayin nukvin, Ban); Shabbos draws the answering mayin duchrin of Mah into Atzilus, in proportion to that refinement.¶4–5
	3Circumcision above AtzilusCircumcision reveals the Yesod of Adam Kadmon, the Will of all wills. Shabbos, from Atzilus, clothes itself and reaches even places of kelipah; the unclothed light of circumcision can be hidden by the foreskin. Hence the eighth day after a Shabbos, Avraham’s prophecy before his circumcision, and the parable of the two matrons.¶6–7
	4Where there is mal, there is NetzachRevelation from Adam Kadmon comes only through Netzach and Yesod; Netzach is giving carried through by resolve, rooted above reason and in the soul’s greatness; the “wall” and the “builders.”¶8–11
	5The whole world is HisThe parable of eruv and carrying: ascents affect only the inner dimension, while Adam Kadmon sustains the outer dimension of all worlds equally; its inner dimension, the Yesod, is hidden by the foreskin.¶12–15
	6The harps of seven and eight stringsCircumcision overrides Shabbos because before Adam Kadmon no act counts as labor. The kinor is Havayah shining in the lamp of the soul: seven strings from the first Name, eight from the joining of the two Names Havayah in the Time to Come, drawn down through guarding the covenant.¶16–22
	7Summary: Shabbos, the gift and the two vavsShabbos is the inner gate that only “faces east”; circumcision is a gift from Adam Kadmon above Chochmah; the two vavs of Shabbos’s “mitzvos” and the spelled-out vav of the thirteen covenants.¶23–28
	8Summary: Netzach, domains and the two NamesNetzach and metzach; the eruv parable restated; Havayah and Ado-nai and the High Priest’s eight garments; the bond of the two Names Havayah through circumcision; Tiferes and Yesod as the two vavs.¶29–34


Key concepts
	Adam Kadmonאדם קדמון
	The primordial level before Atzilus, called “the Will of all wills”; it does not clothe itself in the worlds, and circumcision reveals its Yesod.

	Arousal from above and from belowאתערותא דלעילא, אתערותא דלתתא
	Shabbos is an arousal from above that answers human effort; circumcision draws an arousal from above that no effort reaches, which therefore comes as a gift.

	Mah and Banמ״ה וב״ן
	Two spellings of the Name Havayah, totaling 45 and 52: Mah is the rectifying, giving light, Ban is what is refined and raised.

	Mayin nukvin and mayin duchrinמיין נוקבין, מיין דוכרין
	“Feminine waters,” the upward striving from below, and “masculine waters,” the answering flow from above.

	Netzachנצח
	Bestowal carried through by resolve, the last “joint” of the right-hand line; rooted above reason, it is revealed only after mal, the uncovering of Yesod.

	Hadar, the eighth kingהדר, מלך השמיני
	The eighth king of Edom, whose death is not recorded: the root of tikkun, identified with the Yesod of Adam Kadmon and with the eighth day.

	The two Names Havayahב׳ שמות הוי׳
	The higher Havayah above hishtalshelus and the lower Havayah within it, separated by a pause; their joining is the eight-stringed harp of the Time to Come.


Section 1 · ¶1–3
The question: why the eighth?
1וביום השמיני ימול1 וגו׳.
“And on the eighth day he shall be circumcised,” etc.
The maamar opens with the verse in Parshas Tazria that commands circumcising a baby boy on the eighth day. The whole discourse asks what is special about the eighth day, and why circumcision on that day is great enough to override even Shabbos.




2למנצח על השמינית23 על מילה שניתנה בשמיני4. שבמרחץ ראה א״ע [את עצמו] ערום כו׳. כיון שנזכר במילה נתיישבה דעתו כו׳ כדאיתא במנחות דף מ״ג ע״ב. וכן הוא ג״כ בירושלמי סוף מסכת ברכות.5
“For the conductor, on the eighth”: on circumcision, which was given on the eighth [day]. For in the bathhouse [David] saw himself naked, etc.; once he remembered the circumcision, his mind was set at ease, etc., as is found in Menachos, folio 43b. And so it is also in the Jerusalem Talmud, at the end of Tractate Berachos.
The Sages read the heading of Psalm 12, “For the conductor, on the eighth,” as David’s song about circumcision, the mitzvah given on the eighth day. When David entered a bathhouse and saw himself without clothing, he grieved that he stood bare of any mitzvah; when he remembered the circumcision in his flesh he was comforted, and afterward he composed this psalm. The Alter Rebbe cites the story from the Babylonian Talmud and notes that it appears in the Jerusalem Talmud as well.




3וצריך להבין למה היתה השירה על שניתנה בשמיני דוקא.6 אך הנה כתיב וביום השמיני ימול7 כו׳ ואפילו בשבת8 שמילה דוחה שבת.
Now we need to understand why the song was about its having been given on the eighth [day] specifically. However, it is written, “And on the eighth day he shall be circumcised,” etc., and even on Shabbos, for circumcision overrides Shabbos.
The question is why David’s song stresses that circumcision was given “on the eighth,” rather than simply celebrating the covenant itself. The Alter Rebbe begins his answer with the verse “And on the eighth day he shall be circumcised,” which the Sages read to include the eighth day even when it falls on Shabbos: circumcision overrides Shabbos.


ולהבין יתרון ומעלה שיש במילה שהיא ביום השמיני לדחות מעלת ומדרגת קדושת השבת, צריך להקדים ענין השבת כי בו שבת9 כו׳.10
And to understand the advantage and superiority that circumcision, which is on the eighth day, possesses, [enabling it] to override the eminence and rank of the holiness of Shabbos, we must first explain the matter of Shabbos: “for on it He rested,” etc.
To understand what in the eighth day gives circumcision the power to override Shabbos, one must first understand Shabbos itself. The words “for on it He rested” describe G-d’s rest on the seventh day of creation, and the next paragraphs explain what that rest is.




Section 2 · ¶4–5
Shabbos: the answer to the week’s labor
4ושורש הדברים הוא כי הנה כל המלאכות שבימות החול ל״ט מלאכות החורש והזורע כו׳ הם בחי׳ תיקון ובירור להעלות מכח הצומח אשר בארץ להצמיח כל מאכל אשר יאכל האדם וחי בהם
The root of the matter is this. All the labors of the weekdays, the thirty-nine labors, plowing and sowing, etc., have the quality of rectification and refinement (tikkun and birur): to raise up from the vegetative power that is in the earth, to make grow all the food that a person eats and lives by;
The weekday labors, summed up in the thirty-nine labors forbidden on Shabbos, begin with plowing and sowing, which make the earth’s vegetative power yield food. In Chassidus such work is tikkun and birur: rectifying the physical world and refining what is holy in it, so that what grows can sustain a human life.


כי הוא יברך על המאכל בתחלה ובסוף וממשיך בו קדושה וגם אח״כ כשמקבל חיות מזה המאכל נכלל חיות המאכל בחיות האדם ומתחזק כחו ושכלו ובכח
For he makes a blessing over the food at the beginning and at the end, and draws holiness into it; and also afterward, when he receives life-force (chayus) from this food, the life-force of the food is included in the life-force of the person, and his strength and his intellect are reinforced; and with the strength
Eating with a blessing before and after draws holiness into the food. The food’s life-force then becomes part of the person’s own life-force and strengthens his body and mind.


ושכל זה מתפלל ולומד ומקיים מצות לכך גם חיות המאכל עולה עמו ונכלל באחד ואהבת11 כו׳, ועד״ז הן כל המלאכות כאפיה ובישול שהן תיקון המאכל שיהא ראוי לאכילת אדם.
and intellect [that come] from this, he prays, studies and fulfills mitzvos. Therefore the life-force of the food also rises with him and is included in “One” and “You shall love,” etc. And in the same way are all the labors, such as baking and cooking, which are the rectification of the food so that it be fit for a person to eat.
Since the person uses that strength to pray, study and do mitzvos, the food’s life-force rises with him into his service of G-d: into the oneness of “G-d is One” and the love of “You shall love” in the Shema. Baking and cooking, which make food fit to eat, belong to the same process of elevation.




5וכן האורג שני חוטין12 כו׳ וכיוצא בו הוא תיקון להיות ראוי ללבושי האדם. והבונה וכיוצא בו הוא תיקון להיות ראוי לבית אשר ידור בו האדם,
Likewise weaving two threads, etc., and the like, is a rectification, so that [the material] be fit for a person’s garments; and building and the like is a rectification, so that [the material] be fit for a house in which a person will live.
The Mishnah lists “weaving two threads” among the labors forbidden on Shabbos. Weaving, which makes clothing, and building, which makes a home, show that clothing and shelter, like food, are each a tikkun that brings raw matter into the service of human life.


כי דרך כלל כל13 המלאכות כולן הן במזונות ולבושים ובתים הן היכלות כו׳ כמ״ש במ״א וכל בירור זה הוא מרפ״ח ניצוצין שנפלו בשבה״כ [בשבירת הכלים] בבי״ע
For, in general, all the labors without exception are in [the areas of] food, garments and houses; these are heichalos (chambers), etc., as is explained elsewhere. And all this refinement is of the 288 sparks that fell, in the shattering of the vessels, into Beriah, Yetzirah and Asiyah,
All labor serves food, clothing or houses, which the text identifies with the heichalos, the “chambers” of the Kabbalistic worlds, as explained elsewhere. What is refined through them are the 288 holy sparks that fell into the three lower worlds when the vessels of the world of Tohu shattered, in the Arizal’s account of creation.


וצריך להעלותם מבי״ע לאצילות כי אצילות הוא עולם התיקון שכבר נתקן שלא ע״י האדם אך התיקון של האדם הוא בבי״ע שניתן להאדם לתקן ולברר כו׳ (ועמ״ש בפ׳ בראשית בביאור ע״פ כי כאשר השמים14 החדשים15).
and they must be raised from Beriah, Yetzirah and Asiyah to Atzilus. For Atzilus is the World of Tikkun (rectification), which has already been rectified, not through man; but man’s rectification is in Beriah, Yetzirah and Asiyah, which were given to man to rectify and refine, etc. (And see what is written in Parshas Bereishis, in the explanation on the verse “For as the new heavens.”)
Atzilus, the highest world, was rectified by G-d Himself and needs no human work; Beriah, Yetzirah and Asiyah were left for man to rectify by raising their sparks up to Atzilus. The Alter Rebbe refers to his explanation of “For as the new heavens” in Torah Ohr, Bereishis, for this idea.


וזוהי עבודת האדם ימי החול, אבל בשבת אין בו בירור ותיקון כלל רק האכילה היא מלמעלה למטה צדיק אוכל לשובע נפשו16 כו׳
This is a person’s service on the weekdays. But on Shabbos there is no refinement or rectification at all; rather, the eating is from above to below: “The righteous one eats to satisfy his soul,” etc.
Weekday work is service from below upward. Shabbos is different: nothing is refined, and the Shabbos meals draw holiness from above downward, like the eating of the righteous man, which “satisfies his soul” rather than refining the food.


(כמ״ש בת״א [בתורה אור] פ׳ חיי שרה בד״ה יגלה לן טעמי17 כו׳) והן תלת סעודתי דשבתא ג״פ [ג׳ פעמים] ביום השביעי, תלת זימנין נטיף טלא דעתיקא כו׳
(as is explained in Torah Ohr, Parshas Chayei Sarah, in the discourse beginning “May He reveal to us the reasons,” etc.). And these are the three meals of Shabbos, three times on the seventh day: three times the dew of Atika (the Ancient One) drips down, etc.,
The three Shabbos meals correspond to the Kabbalistic teaching that on Shabbos “the dew of Atika,” the Ancient One, the innermost level of Keser, drips down three times. The meals are channels for a light descending from the highest source, not acts of refinement.


שהוא מבחי׳ ענג העליון ויכל אלהים ביום השביעי ויכל לשון כלות הנפש1819 מחמת תענוג דהיינו שהמשיך תענוג העליון20
which is from the level of the supernal delight. “And G-d completed (vaychal) on the seventh day”: vaychal is an expression of kelos hanefesh, the soul’s consuming yearning, out of delight; that is, He drew down the supernal delight.
That light is the supernal delight. The Alter Rebbe reads vaychal, “He completed,” as kelos hanefesh, a consuming yearning of the soul, as the Midrash reads the related word vaychulu as “longing”; on Shabbos G-d drew His own delight down into creation.


והוא המ״ד [המיין דוכרין] שמברר המ״נ [המיין נוקבין] שכל ההעלאה שבימי החול הוא בחי׳ מ״נ [מיין נוקבין] ובשבת נמשך המ״ד [המיין דוכרין] באצי׳ בעולם התיקון שהוא מבחי׳ מ״ה [שם מ״ה]
And this is the mayin duchrin (masculine waters) that refine the mayin nukvin (feminine waters). For all the elevation of the weekdays is the level of mayin nukvin, and on Shabbos the mayin duchrin are drawn down into Atzilus, into the World of Tikkun, which is from the level of [the Name] Mah (45),
In Kabbalah, mayin nukvin (“feminine waters”) are the upward striving of a lower level, and mayin duchrin (“masculine waters”) the answering flow from above that refines it. The weekday elevations are mayin nukvin; on Shabbos the mayin duchrin descend into Atzilus, the World of Tikkun, which belongs to the Name Mah (45).


כי ההעלאות דמ״נ [דמיין נוקבין] הוא מבחי׳ ב״ן [שם ב״ן] והתיקון הוא המ״ד [המיין דוכרין] שנמשך ממ״ה [משם מ״ה] המברר הב״ן [השם ב״ן] וזהו אתעדל״ע [אתערותא דלעילא] שאחר אתעדל״ת [אתערותא דלתתא] מי שטרח בע״ש [בערב שבת]21 כו׳, ועיין מ״ש מזה ע״פ ראו22
for the elevations of the mayin nukvin are from the level of [the Name] Ban (52), and the rectification is the mayin duchrin that are drawn from Mah, which refines the Ban. And this is the arousal from above that follows the arousal from below: “One who toiled on Erev Shabbos,” etc. And see what is written about this on the verse “See
The Name Havayah spelled out one way totals 45 (Mah) and is the giving, rectifying power; spelled out another way it totals 52 (Ban) and is the side being refined. Shabbos is the arousal from above that answers the weekday arousal from below, as the Sages say: “one who toiled on Erev Shabbos will eat on Shabbos.”


כי23 ה׳ נתן לכם השבת והיינו שכפי ערך עליי׳ [עלייה] הב״ן [השם ב״ן] המתברר כך ערך המשכת המ״ד [המיין דוכרין] המברר וכמ״ש וירא אלקים את כל אשר עשה24
that G-d has given you the Shabbos.” That is: in proportion to the elevation of the Ban that is refined, so is the drawing-down of the mayin duchrin that refine [it]. As it is written, “And G-d saw all that He had made,
The Alter Rebbe refers to his discourse on the verse “See that G-d has given you the Shabbos.” The principle is that the light descending on Shabbos is proportional to the refinement achieved during the week.


והנה טוב מאד25 שהוכשר בעיניו מאד לכך ויכולו שנכללו בתענוג עליון וכלתה נפשם כו׳ ומזה נמשך להיות ויכל ביום השביעי, וזהו ענין כי בו שבת26 כאדם ששובת ממלאכתו שהיה ט רוד בה
and behold, it was very good”: that it was very fitting in His eyes. Therefore “Vaychulu (they were completed)”: that they were included in the supernal delight, and their soul was consumed with yearning, etc.; and from this was drawn [the state of] “And He completed (vaychal) on the seventh day.” And this is the meaning of “for on it He rested”: like a person who rests from his work, with which he had been occupied,
G-d saw that creation was “very good,” truly fitting, and so “vaychulu”: everything was gathered into the supernal delight and yearned toward it, bringing about “And He completed on the seventh day.” “He rested” is then explained by the image of a person who stops the work that occupied him.


כמו אם הוא מטריד שכלו לכתוב איזה דבר שאזי השכל מלובש במעשה הכתיבה וכששובת חוזר השכל למקורו כו׳, כך נכללו כל ההעלאות בעולם התיקון
as when he occupies his mind with writing something, so that his intellect is then invested in the act of writing, and when he rests, the intellect returns to its source, etc. So, too, all the elevations were included in the World of Tikkun.
While writing, a person’s mind is invested in the act; when he stops, his mind returns to itself. So on Shabbos all the elevations of the week are gathered back into the World of Tikkun, Atzilus.


ולכן אין בו מלאכה מפני שכבר נשלם הבירור מעבודת האדם ממטה למעלה אלא הוא המשכת המ״ד [המיין דוכרין] באצילות עולם התיקון וכל זה הוא ענין השבת:
Therefore there is no labor on it, because the refinement through man’s service, from below to above, has already been completed; rather, it is the drawing-down of the mayin duchrin into Atzilus, the World of Tikkun. And all this is the matter of Shabbos.
This is why labor is forbidden on Shabbos: the refining work from below is complete, and Shabbos is a time of receiving the flow from above into Atzilus. This completes the explanation of Shabbos against which the superiority of circumcision will be measured.




Section 3 · ¶6–7
Circumcision above Atzilus
6ב אבל מילה היא מדרגה הגבה מאד נעלה מבחי׳ אצילות שניתנה בשמיני דהנה כל הז׳ מלכים וימלוך וימת כו׳27
2. But circumcision is a level far, far loftier than the level of Atzilus, for it was given on the eighth. For of all the seven kings [it is said], “and he reigned … and he died,” etc.,
Section 2 turns to circumcision, which reaches higher than Atzilus, the source of Shabbos. The sign is the eighth day: in the Torah’s list of the kings of Edom, of each of the first seven it says “he reigned … and he died,” which in Kabbalah describes the seven attributes of the world of Tohu that “died” when their vessels shattered.


עד מלך השמיני הוא הדר28 שרש התיקון הוא יסוד דא״ק [דאדם קדמון] שמשם הארת מ״ה [שם מ״ה] שהוא ממצחא דא״ק [דאדם קדמון],29 (ויסוד דא״ק [דאדם קדמון] הוא המשפיע בחי׳ פנימי)30
until the eighth king, who is Hadar, the root of tikkun, which is the Yesod of Adam Kadmon; from there comes the light of Mah, which is from the forehead (Metzach) of Adam Kadmon. (And the Yesod of Adam Kadmon is what bestows the inner level.)
The eighth king, Hadar, is the root of tikkun, rectification. The Alter Rebbe identifies him with the Yesod of Adam Kadmon, from which issues the light of Mah that, in the Arizal’s teaching, comes forth from the forehead of Adam Kadmon; Yesod is the channel of the most inward bestowal.


שהוא למעלה מבחי׳ מ״ה [שם מ״ה] שבאצי׳ שכבר נמשך ונתלבש בעולם התיקון אבל שרש שם מ״ה [שם מ״ה] למעלה בא״ק [באדם קדמון] הוא גבוה מאד ונשא ממעלת מדרגת אצילות
This is higher than the level of Mah in Atzilus, which has already been drawn down and invested in the World of Tikkun; but the root of the Name Mah, above, in Adam Kadmon, is very high and exalted above the rank of the level of Atzilus.
The Mah that operates within Atzilus is already drawn down and “invested” in the ordered World of Tikkun. Its root in Adam Kadmon, above Atzilus, is far loftier, and circumcision draws from that root.


(וזהו כתר עליון31 כו׳ מלגאו32 איהו שם מ״ה דאיהו אורח אצי׳ כו׳ ועד״ז בא״ק [באדם קדמון] שהוא כתר דכללות וע׳ בד״ה ענין האבות הן הן המרכבה33 ומשם יובן למה נק׳ ז״א ג״כ שם מ״ה, ועמ״ש בביאור דמזוזה מימין34 בענין אויר שהוא ג״כ בכתר ובז״א)
(And this is [the meaning of] “Keser Elyon, etc.; within, it is the Name Mah, which is the path of Atzilus,” etc.; and in the same way in Adam Kadmon, which is the Keser of the whole (klalus). And see the discourse beginning “The matter of ‘the Patriarchs are the Chariot’”; from there it will be understood why Z’eir Anpin, too, is called the Name Mah. And see what is written in the explanation of “The mezuzah on the right,” on the matter of avir (air), which is also in Keser and in Z’eir Anpin.)
The parenthesis supports this from the Tikkunei Zohar: within Keser Elyon is the Name Havayah spelled out with alefs, whose value is 45 (Mah), “the path of Atzilus”; and Adam Kadmon is likewise the Keser of the entire scheme of worlds. The Alter Rebbe also refers to two discourses in Torah Ohr, on why Z’eir Anpin too is called Mah, and on avir (air), which is found both in Keser and in Z’eir Anpin.


ונק׳ רעוא דכל רעוין פי׳ מקור כל הרצונות קדמון לכל הקדומי׳ [הקדומים] כי בריאת העולמות הוא מפני שכשעלה ברצונו כו׳
And it is called “the Will of all wills” (raava dechol raavin), meaning the source of all wills, which precedes all that is primordial. For the creation of the worlds is because, when it arose in His will, etc.;
Adam Kadmon is called “the Will of all wills,” the source of every will, preceding everything primordial. G-d’s will to create the worlds, the will that “arose” in Him, is one particular will; this level is the source of willing itself.


אבל להיות רצון לרצון דלאו מכל מדות כו׳ הוא מבחי׳ רעוא דכל רעוין35 ונק׳ אדם קדמון לכל הקדומים,
but that there be a will to will, in [the One] who “is not of any of the attributes,” etc., is from the level of the Will of all wills. And it is called Adam Kadmon, primordial before all that is primordial,
Above the will to create is a “will to will” in G-d Himself, who in the Tikkunei Zohar’s words “is not of any of the attributes.” That root of will is called Adam Kadmon, “primordial before all that is primordial.”


שהוא לפני האצי׳ עד שאין ערוך אליו אפי׳ [אפילו] בחי׳ אצי׳ שהיא בחי׳ חכמה וכתיב כולם בחכמה עשית36 שחכמה ועשייה37 שוים שם
for it is before Atzilus, to the point that even the level of Atzilus, which is the level of Chochmah, has no comparison to it. And it is written, “You have made them all with wisdom (chochmah)”: Chochmah and Asiyah (making) are equal there.
Adam Kadmon precedes Atzilus so completely that Atzilus, which is Chochmah, bears no comparison to it. The verse “You have made them all with wisdom” is read to mean that before this level Chochmah, the highest of the faculties, and Asiyah, the lowest action, are equal.


(והיינו ע״ד שנתבאר בפ׳ וירא בד״ה אנת הוא חד38 ולא בחושבן דקאי על כתר עליון שאינו ערוך אליו כלל כי התהוות החכמה מהכתר הוא מאין ממש כו׳ ע״ש באריכות.
(This is along the lines of what is explained in Parshas Vayeira, in the discourse beginning “You are One, but not in number,” which refers to Keser Elyon, to which there is no comparison at all, for the coming-into-being of Chochmah from Keser is from absolute nothing, etc.; see there at length.
The Alter Rebbe compares this to his explanation in Torah Ohr, Vayeira, of “You are One, but not in number,” which speaks of Keser Elyon. Nothing that comes after Keser compares to it, because Chochmah comes into being from Keser as something from absolute nothing.


ומבואר בע״ח [בעץ חיים] שמ״א פ״ד ובשע״ק [ובשערי קדושה] ח״ג [חלק ג׳]39 שער א׳ שדרך כלל אצילות הוא חכמה וא״ק [ואדם קדמון] הוא כתר40 כו׳)
And it is explained in Etz Chaim, Sha’ar 41, chapter 4, and in Sha’arei Kedushah, Part III, Gate 1, that in general Atzilus is Chochmah and Adam Kadmon is Keser, etc.)
He also cites Etz Chaim and Sha’arei Kedushah for the general rule that in the overall scheme of the worlds Atzilus corresponds to Chochmah and Adam Kadmon to Keser. In Sha’arei Kedushah the five worlds form one Name Havayah, in which the tip of the yud is Adam Kadmon and the yud is Atzilus.


ולכן שבת נוהגת בכל מקום41 לפי שבחי׳ ומדרגת אצילות יכולה להתפשט ולהתלבש אפי׳ [אפילו] במקום שיש זה לעומת זה42 מפני שהאצילות היא עולם התיקון שכבר ניתקן ונתלבש ובהתלבשות
Therefore Shabbos applies in every place: because the level and rank of Atzilus can spread forth and invest itself even in a place where there is “this opposite that,” since Atzilus is the World of Tikkun, which has already been rectified and invested. And through investment,
Shabbos draws from Atzilus, which is already rectified and able to clothe itself in levels lower than itself. Therefore Shabbos applies everywhere, even in places where holiness and its opposite stand side by side, “this opposite that.”


הנה הע״ס [העשר ספירות] דאצילות מלובשים בבריאה ובריאה ביצירה ויצירה בעשייה עד שנמצא שיש התלבשות אצילות בעשייה43 ג״כ (וכמ״ש בספר הגלגולים פרק44 כ׳ הובא בסש״ב [בספר של בינונים]).45
the Ten Sefiros of Atzilus are invested in Beriah, and Beriah in Yetzirah, and Yetzirah in Asiyah, so that it turns out that there is an investment of Atzilus in Asiyah as well (as is written in Sefer HaGilgulim, chapter 20, quoted in Sefer Shel Beinonim [Tanya]).
The Ten Sefiros of Atzilus are clothed in Beriah, Beriah in Yetzirah and Yetzirah in Asiyah, so that Atzilus is present even in the lowest world. The Alter Rebbe cites Sefer HaGilgulim, as quoted in the Tanya, for this chain of investments.


ובהתלבשות זו נמצא שיש זה לעומת זה ואפילו כנגד עולם האצילות יש קליפות ויש אריך דקליפה דאצילות כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אברהם שיצא ממנו ישמעאל ויצחק שיצא ממנו עשו46 ורישי׳ [ורישיה] דעשו בעטפוי דיצחק47
And in this investment it turns out that there is “this opposite that”: even opposite the World of Atzilus there are kelipos, and there is an Arich of the kelipah of Atzilus, etc.; as our Sages, of blessed memory, said, “Avraham, from whom Yishmael came out, and Yitzchak, from whom Esav came out”; and “the head of Esav is in the bosom of Yitzchak,”
Because Atzilus descends by investment, it meets its opposite: there are kelipos corresponding even to Atzilus, including an “Arich” of kelipah. The Sages’ words about Yishmael issuing from Avraham and Esav from Yitzchak, and the tradition that Esav’s head rests in Yitzchak’s bosom, illustrate kelipah drawing from the very levels of the Patriarchs, who are the chariot of Atzilus.


כי עשו הוא ז״א דקליפה דאצילות כו׳ רק שמעמד ומצב קליפות דאצילות הם בבריאה ומ״מ יונקים החיות מאצילות כו׳
for Esav is the Z’eir Anpin of the kelipah of Atzilus, etc. Only, the station and position of the kelipos of Atzilus are in Beriah, and nevertheless they draw their life-force from Atzilus, etc.
Esav corresponds to Z’eir Anpin of the kelipah of Atzilus. These kelipos are stationed in Beriah, below Atzilus, yet they draw their life-force from Atzilus.


ולכן אפילו במקום הקליפות48 יכול להיות התפשטות הארת קדושת שבת לישראל49 ואין הקליפות מונעים ומעכבים כו׳ מאחר שהוא דרך התלבשות כנ״ל.
Therefore, even in the place of the kelipos, the light of the holiness of Shabbos can spread forth for Israel, and the kelipos do not prevent or hold it back, etc., since it comes by way of investment, as mentioned above.
Since the holiness of Shabbos comes by way of investment, it can spread for Israel even into the place of the kelipos, and they cannot block it. A light that does not clothe itself is different, as the next paragraph explains: a covering can block it, which is why circumcision must remove the foreskin.




7וזהו דוקא ענין שבת שהוא אתעדל״ע [אתערותא דלעילא] לפי האתעדל״ת [האתערותא דלתתא] שהיא מבחינת התיקון מ״ד [מיין דוכרין] דמ״ה [דשם מ״ה] לברר המ״ן [המיין נוקבין] דב״ן [דשם ב״ן].
And this is specifically the matter of Shabbos: it is an arousal from above in proportion to the arousal from below, and it is from the level of tikkun, the mayin duchrin of Mah, to refine the mayin nukvin of Ban.
Shabbos is an arousal from above that answers and matches the arousal from below: G-d’s response is proportioned to human effort. It belongs to the order of tikkun, in which the mayin duchrin of Mah refine the mayin nukvin of Ban.


אבל יש אתעדל״ע [אתערותא דלעילא] שהיא הגבה מאד נעלה מכפי אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] מגעת שם והיינו בחי׳ א״ק [אדם קדמון]
But there is an arousal from above that is far, far loftier than [what corresponds to] the arousal from below, for the arousal from below does not reach there; and this is the level of Adam Kadmon,
There is, however, a higher arousal from above, which human effort can neither reach nor earn. This is the level of Adam Kadmon.


שהוא לפני אצילות שאינו מתלבש כלל בעולמות ושם הוא מקום המילה שהערלה חופפת ומסתרת על גילוי זה שא״א לו להתגלות במקום שיש ערלה וקליפה ח״ו [חס ושלום]
which is before Atzilus and does not invest itself in the worlds at all. And there is the place of circumcision: for the foreskin covers over and conceals this revelation, since it cannot be revealed in a place where there is a foreskin and kelipah, G-d forbid.
Adam Kadmon precedes Atzilus and does not clothe itself in the worlds, and it is the source of circumcision. Because this light comes without any garment, a covering such as the foreskin, which stands for kelipah, can hide it; therefore the foreskin must be removed.


וזהו ואתה את בריתי תשמור50 אתה וזרעך אחריך לדרתם כו׳ וערל זכר אשר לא ימול51 כו׳
And this is [the meaning of] “And you shall keep My covenant, you and your seed after you throughout their generations,” etc., and “An uncircumcised male who will not be circumcised,” etc.,
The Torah’s command to Avraham to keep the covenant for all generations, and its warning about the uncircumcised male, show how essential this removal is.


ונכרתה הנפש ההיא52 כו׳, וצ״ל מילה מלשון כריתה כמו אמילם53 כו׳ ומלשון מוללין מלילות וגם מל מלשון גילוי
“that soul shall be cut off,” etc. And it must be said that milah is a term of cutting, as in “I will cut them off (amilam),” etc., and from the expression moleilin meililos (rubbing ears of grain); and mal is also a term of revealing,
The Alter Rebbe draws three meanings from the root of milah: cutting off (as in “I will cut them off”), rubbing the husks off grain (moleilin meililos), and revealing. Circumcision cuts away and peels off the covering in order to reveal what lies beneath.


דהיינו שיהא גילוי54 בחינת א״ק [אדם קדמון] שאע״פ [שאף על פי] שלא שייך בו התלבשות מ״מ הארת גילוי זה מוכרח להיות בישראל דוקא.
meaning that there be a revelation of the level of Adam Kadmon: although investment does not apply to it, nevertheless the light of this revelation must be in Israel specifically.
What circumcision reveals is the level of Adam Kadmon. Although that light clothes itself in nothing, its revelation must nevertheless be present in Israel, and circumcision is how it comes.


(וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] בענין מילה בשמיני כדי שיעבור עליו שבת אחת5556 כי אחר שנמשך בחינת הגלוי דשבת שהיא האתעדל״ע [האתערותא דלעילא] שע״י האתעדל״ת [האתערותא דלתתא]
(And this is the meaning of what our Sages, of blessed memory, said concerning circumcision on the eighth [day]: “so that one Shabbos should pass over him.” For after the revelation of Shabbos has been drawn down, which is the arousal from above that comes through the arousal from below,
The Sages explain that circumcision waits for the eighth day so that a Shabbos will first pass over the child. The Alter Rebbe reads this as an order of revelation: first the Shabbos light, the arousal from above that answers the arousal from below.


אזי יכול להיות נמשך ומתגלה בו האתעדל״ע [האתערותא דלעילא] שהיא הגבה מאד נעלה מאתעדל״ת [מאתערותא דלתתא] שזהו ענין המילה ועמ״ש בענין פתחי לי57 כו׳ ואני אפתח לך כו׳ בד״ה אני ישנה).58
then the arousal from above that is far, far loftier than the arousal from below can be drawn down and revealed in him, which is the matter of circumcision. And see what is written on the matter of “Open for Me,” etc., “and I will open for you,” etc., in the discourse beginning “I am asleep.”)
Only after the Shabbos light can the higher arousal from above, which no human effort reaches, be revealed through circumcision. The Alter Rebbe refers to his discourse on “I am asleep,” on “Open for Me” and the answering “I will open for you.”


וראשונה לא נצטוו אלא במילה להסיר הערלה הגסה והקשה ואח״כ במדבר נצטוו על הפריעה5960 ג״כ להסיר עור הדק ג״כ שיהיה גילוי יותר כו׳
At first they were commanded only about milah, to remove the coarse and hard foreskin; afterward, in the wilderness, they were commanded about periah as well, to remove the thin skin too, so that there be a greater revelation, etc.
Milah removes the thick foreskin, and periah then uncovers the thin membrane beneath it. The Alter Rebbe states that at first only milah was commanded and periah came later, in the wilderness, for a fuller revelation; the Talmud records that periah was not given to Avraham.


משא״כ בגילוי בחינת אצילות שם מ״ה [שם מ״ה] שבעולם התיקון מאחר שהוא ע״י התלבשות אין הקליפות מונעים ומעכבים
This is not so with the revelation of the level of Atzilus, the Name Mah of the World of Tikkun: since it comes through investment, the kelipos do not prevent or hold it back.
A light that comes through investment, such as the Mah of Atzilus, is not blocked by the kelipos. That is why Shabbos, which comes from Atzilus, requires no such removal.


ולכן היה אברהם נביא61 גם קודם המילה וכמה נבואות דבר עמו הקב״ה קודם המילה ויאמר ה׳ אל אברם62 שהיה מרכבה לבחינת אצילות,
Therefore Avraham was a prophet even before the circumcision, and the Holy One, blessed be He, spoke many prophecies with him before the circumcision: “And G-d said to Avram”; for he was a chariot (merkavah) for the level of Atzilus.
This explains why Avraham received prophecy before he was circumcised, beginning with “And G-d said to Avram: Go forth”: he was a chariot for Atzilus, whose light clothes itself and is not blocked by the foreskin.


אבל כדי שיאיר עליו גילוי יסוד דא״ק [דאדם קדמון] נצטוה על המילה דוקא להכרית הערלה החופפת כו׳ שבהארה זו
But in order that the revelation of the Yesod of Adam Kadmon shine upon him, he was commanded specifically about circumcision, to cut off the foreskin that covers over, etc.; for with this light
To receive the higher light of the Yesod of Adam Kadmon, Avraham had to be commanded to circumcise himself, cutting away the foreskin that covered over it.


הנה הערלה מסתרת ומעלמת מלהאיר גילוי כזה שהוא בלי התלבשות כלל שהארה זו אינה מלובשת בגדר עלמין כלל מקום מלך השמיני כו׳.
the foreskin conceals and hides, so that such a revelation, which is entirely without investment, cannot shine; for this light is not invested within the bounds of the worlds at all: [it is] the place of the eighth king, etc.
This light does not clothe itself within the bounds of the worlds at all; it is “the place of the eighth king,” Hadar. Because it is unclothed, the foreskin can conceal it and keep it from shining.


וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בירושלמי ספ״ג [סוף פרק ג׳] דנדרים אמר רבי אלעזר בי רבי אבינא מצוות שבת מלא (בשני ווי״ן דכתיב ואת שבת קדשך להם הודעת ומצוות וחוקים וכ״ה ברבות בשלח ס״פ כ״ה) להודיעך שהיא
And this is what our Sages, of blessed memory, said in the Jerusalem Talmud, at the end of chapter 3 of Nedarim: “Rabbi Elazar son of Rabbi Avina said: ‘Mitzvos’ of Shabbos is written full” (with two vavs, as it is written, “And Your holy Shabbos You made known to them, and mitzvos and statutes”; and so it is in the Midrash Rabbah, Beshalach, end of section 25), “to teach you that it
The Jerusalem Talmud notes that the word mitzvos in the verse about Shabbos in Nechemiah is spelled “full,” with two vavs. The parenthesis gives the verse and notes that Shemos Rabbah says the same.


שקולה כנגד כל63 מצותיה של תורה (ועמ״ש מזה בד״ה ראו כי64 ה׳ נתן לכם השבת)
is equal to all the mitzvos of the Torah” (and see what is written about this in the discourse beginning “See that G-d has given you the Shabbos”);
From this spelling the Jerusalem Talmud learns that Shabbos is equal to all the mitzvos of the Torah. The Alter Rebbe refers to his discourse on “See that G-d has given you the Shabbos.”


והמילה דוחה אותה משל לשני מטרונות שהיו באות זו על גב זו ואין אתה יודע איזו גדולה מחברתה זו שהיא יורדת מפני חברתה את יודע שחברתה גדולה ממנה כו׳,
“and circumcision overrides it. A parable: two matrons were walking side by side, and you do not know which is greater than the other; the one that steps aside before the other — you know that the other is greater than she,” etc.
Yet circumcision overrides Shabbos. In the parable of the two matrons, when one steps aside for the other, she shows that the other is greater: so circumcision is greater than Shabbos.


ועיין כעין לשון זה ברבות ס״פ בא פ׳ י״ט והיינו שע״י המילה נמשך ומאיר בבחינת מל׳ מבחינה העליונה יותר (ועיין זח״א [זהר חלק א] פ״ט א׳ צ״ח א׳).
And see language similar to this in the Midrash Rabbah, end of Parshas Bo, section 19. That is, through circumcision [light] is drawn down and shines into the level of Malchus from a higher level (and see Zohar I, 89a and 98a).
The Alter Rebbe explains the parable: through circumcision a light from a level higher than that of Shabbos is drawn down and shines into Malchus, the “matron.” He refers to similar language in the Midrash, and to two passages of the Zohar on how, after Avraham’s circumcision, the higher levels came to rest upon him.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] במשנה ספ״ג [סוף פרק ג׳] דנדרים65 גדולה מילה שנכרתו עליה שלש עשרה בריתות ופי׳ במק״מ [במקדש מלך] פ׳ פנחס דרל״ג ע״ב
And this is the saying of our Sages, of blessed memory, in the Mishnah, at the end of chapter 3 of Nedarim: “Great is circumcision, for thirteen covenants were made over it.” And the Mikdash Melech on Parshas Pinchas, folio 233b, explains
The Mishnah praises circumcision because “thirteen covenants” were made over it, traditionally the thirteen times the word “covenant” appears in the Torah’s chapter on Avraham’s circumcision. The Mikdash Melech, a commentary on the Zohar, explains it in Kabbalistic terms.


דהיינו שנמשך מיסוד דא״א שיש בו י״ג ת״ד [תיקוני דיקנא] שהם י״ג מדות הרחמים שזהו למעלה מבחינת שבת
that it is drawn from the Yesod of Arich Anpin, in which are the thirteen tikkunei dikna (adornments of the beard), which are the Thirteen Attributes of Mercy; and this is above the level of Shabbos,
According to the Mikdash Melech, circumcision draws from the Yesod of Arich Anpin, where the thirteen “adornments of the beard” are found, which are the Thirteen Attributes of Mercy. That source is above Shabbos.


שהוא מבחינת חכמה מוחין דאבא ועמ״ש בד״ה שבת שבתון הוא לכם66 והמשכה זו נמשך בבחינת מלכות וע״כ נקראת עי״ז מטרוניתא יותר גדולה:676869
which is from the level of Chochmah, the mochin of Abba; and see what is written in the discourse beginning “It is a Shabbos of rest for you.” And this drawing-down is drawn into the level of Malchus; therefore through this she is called the greater matron.
Shabbos derives from Chochmah, the mochin of Abba, while the Thirteen Attributes are above Chochmah. When this higher light is drawn into Malchus, Malchus becomes “the greater matron,” and so circumcision overrides Shabbos.




Section 4 · ¶8–11
Where there is mal, there is Netzach
8ג וזהו ענין מ״ש בת״ז [בתיקוני זהר] תמן מל70 תמן נצח71 כי כל התפשטות אורות עליונות מריש כל דרגין הוא רק מבחינת נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] ולמעלה מנה״י [מנצח הוד יסוד] לית מחשבה תפיסא72 ביה ואין שם שום גילוי ולא
3. And this is the meaning of what is written in the Tikkunei Zohar: “Where there is mal, there is Netzach.” For all the spreading forth of the supernal lights from the Head of all levels is only from the level of Netzach, Hod and Yesod of Adam Kadmon; above Netzach, Hod and Yesod, no thought can grasp it, and there is no revelation there at all. And it is not
Section 3 explains the saying “Where there is mal, there is Netzach.” The flow from Adam Kadmon, “the Head of all levels,” is revealed only through its lowest Sefiros, Netzach, Hod and Yesod; what is above them is beyond any thought and is not revealed at all.


כמו שאר פרצופי אצילות עתיק וא״א ואו״א [ואבא ואימא] כו׳ שהז״ת [שהז׳ תחתונות] דעתיק הם מלובשים בא״א73 וכן ז״ת [ז׳ תחתונות] דא״א מלובשים באו״א [באבא ואימא] כו׳
like the other partzufim (configurations) of Atzilus, Atik, Arich Anpin, and Abba and Imma, etc., where the seven lower [Sefiros] of Atik are invested in Arich Anpin, and likewise the seven lower [Sefiros] of Arich Anpin are invested in Abba and Imma, etc.
The partzufim of Atzilus are different: each higher configuration clothes its seven lower Sefiros in the next one, Atik within Arich Anpin, Arich Anpin within Abba and Imma, and so on down.


וע״ז אמר74 אבא אחיד ותליא בחסד75 הוא חסד דא״א ואימא אחיד ותליא בגבורה הוא גבורה דא״א שאו״א [שאבא ואימא] הם המלבישים זרועות דא״א כו׳ אבל בא״ק [באדם קדמון] אינו כן רק הנה״י [הנצח הוד יסוד] לבד כו׳.
And of this it says: “Abba is attached to and hangs upon Chesed,” that is, the Chesed of Arich Anpin, “and Imma is attached to and hangs upon Gevurah,” that is, the Gevurah of Arich Anpin; for Abba and Imma are what clothe the arms of Arich Anpin, etc. But in Adam Kadmon it is not so; [there is] only Netzach, Hod and Yesod alone, etc.
So the Zohar says that Abba “hangs upon” Chesed and Imma upon Gevurah: these are the “arms” of Arich Anpin, which Abba and Imma clothe. In Adam Kadmon there is no such investment of the middle levels; only Netzach, Hod and Yesod reach outward, which is why revelation from Adam Kadmon must come through Netzach and Yesod.




9וזהו תמן נצח פי׳ נצח דא״ק [דאדם קדמון] דהיינו גילוי ההשפעה שההשפעה היא מצד החסד ונצח הוא ענף החסד,
And this is [the meaning of] “there is Netzach”: the Netzach of Adam Kadmon, meaning the revelation of the flow of bestowal. For bestowal comes from the side of Chesed, and Netzach is a branch of Chesed;
“There is Netzach” refers to the Netzach of Adam Kadmon, the actual revealing of the flow. Netzach belongs to the right-hand line of the Sefiros, the line of Chesed, and is a “branch” of it.


אלא שהחסד הוא ההשפעה מצד המדה עצמה שכך הטבע להיטיב ונצח הוא ההשפעה מצד שכך עלה במוסכם והוא ענין נתינת ההשפעה בלבד.
only, Chesed is bestowal on account of the attribute itself, for such is its nature, to do good, whereas Netzach is bestowal on account of its having been so decided and agreed upon; and it is the matter of the giving of the bestowal alone.
Chesed gives because giving is its nature; Netzach gives because it has been resolved to give, regardless of inclination. Netzach is therefore the act of giving itself, carried through.


כי הנה נודע שיש ג׳ פרקין בהשפעה חח״ן [חכמה חסד נצח] חכמה שבחסד שהאהבה היא מצד הדעת וחסד שבחסד היא האהבה מצד הטבע
For it is known that there are three joints (perakin) in bestowal: Chochmah, Chesed and Netzach. Chochmah within Chesed is when the love comes from Daas (knowledge); Chesed within Chesed is love that comes from nature;
The right-hand line has three “joints”: Chochmah, Chesed and Netzach. Applied to love, Chochmah within Chesed is love born of understanding (Daas), and Chesed within Chesed is love that flows from one’s nature.


אבל נצח שבחסד אינה מצד מדת האהבה רק כמו דרך עקשות שנותן שלא כמדתו רק אעפ״כ [אף על פי כן] כך עלה ונגמר אצלו לעשות חסד והוא גילוי הבא לבחינת מעשה בלבד.
but Netzach within Chesed is not from the attribute of love; it is rather like a way of stubbornness: he gives not in keeping with his attribute, but nevertheless it has so arisen and been settled with him to do kindness. And it is a revelation that comes into the level of action alone.
Netzach within Chesed is giving that does not come from love at all but from a kind of stubborn resolve: the giver acts against his own nature because he has decided to. It is the revelation that reaches all the way into action.


אך כדי להיות תמן גילוי הנצח דא״ק [דאדם קדמון] צ״ל תחלה תמן מל להיות גילוי בחינת יסוד דא״ק [דאדם קדמון] פנימית השפעה כי מל לשון גילוי ולשון כריתה ומלילה כנ״ל.
But in order that there be “there” a revelation of the Netzach of Adam Kadmon, there must first be “there is mal”: that there be a revelation of the level of the Yesod of Adam Kadmon, the inner dimension of bestowal. For mal is a term of revealing, and a term of cutting and of rubbing, as mentioned above.
For the Netzach of Adam Kadmon to be revealed, its Yesod, the inner core of the bestowal, must be revealed first: “mal” comes before “Netzach.” Mal means both revealing and cutting away, so circumcision removes the covering and reveals the Yesod.


(ועמ״ש בע״ח [בעץ חיים] שער האונאה פ״ג [פרק ג׳] שאין החסדים דנו״ה [דנצח והוד] דז״א יורדים במקומם כו׳ כל זמן שלא כרתו הערלה כו׳ ע״ש).
(And see what is written in Etz Chaim, Sha’ar HaOna’ah, chapter 3, that the chasadim of Netzach and Hod of Z’eir Anpin do not descend to their place, etc., as long as the foreskin has not been cut away, etc.; see there.)
The parenthesis cites Etz Chaim: the chasadim (flows of kindness) of Netzach and Hod of Z’eir Anpin cannot descend to their place until the foreskin is cut away. It is a Kabbalistic parallel to the idea that the revelation of Netzach depends on circumcision.


וגם מל בגימטריא שבעים להיות גילוי כל הז׳ עליונות ע״י מילה זו כי להיות גילוי נצח צ״ל הארה הבאה מלמעלה מעלה
Also, mal in gematria is seventy, so that there be a revelation of all the seven supernal [levels] through this circumcision. For in order that there be a revelation of Netzach, there must be a light that comes from very high above.
The letters of mal add up to seventy, which the Alter Rebbe connects with the revelation of all seven supernal levels through circumcision. Netzach, though a low level, needs a light from very high above to be revealed.


כי הגם שנצח הוא בחי׳ ומדרגה תחתונה בבחי׳ סוף המעשה מ״מ שרשה הוא ממדרגה יותר עליונה וכנודע ממ״ש
For although Netzach is a low level and rank, at the level of the end of action, nevertheless its root is from a higher level; as is known from what is written,
Netzach is the lowest stage of the flow, the “end of action,” yet its root is in a higher level. The verse that follows illustrates this.


כי עם קשה עורף הוא וסלחת76 כו׳ שבזה תלוי סליחת העון לפי שישראל יש להם בחי׳ מדת קשה עורף
“For it is a stiff-necked people, and You shall pardon,” etc.: the pardoning of sin depends on this, because Israel possess the trait of being stiff-necked.
Moshe asks for pardon precisely because Israel is “a stiff-necked people.” According to the Alter Rebbe, forgiveness depends on this very trait of Israel, a stubbornness whose root lies above reason.


כי להיות עקשות הוא ממה שכך עלה ברצונו שלא ניתן להשגת והבנת טעם המושג וה״ז [והרי זה] למעלה מן הדעת אלא כשבא וירד למטה מתלבש בבחי׳ שלמטה מן הדעת כו׳,
For stubbornness comes from its having so arisen in one’s will, which is not given over to grasping and understanding a comprehensible reason; and this is above Daas. Only, when it comes down below, it is invested in the level that is below Daas, etc.
Stubbornness is a will that does not depend on any reason one can grasp; in that sense it is above Daas, knowledge. When it descends it clothes itself in levels below knowledge.


ולכן אנו רואין בתינוק שההליכה ברגליו היא באה לו באחרונה אחר שנשלמו גמר מוחין דיניקה כו׳ הגם שמבין ויודע מקודם גם יודע קצת לדבר כו׳
Therefore we see in an infant that walking on his feet comes to him last, after the mochin of nursing (yenikah) have been fully completed, etc., even though he understands and knows beforehand, and also knows how to speak a little, etc.
An infant shows this: he walks last, after his development is complete, though he already understands and even speaks a little. The feet, like Netzach, are lowest in the body, yet their full strength comes only at the end.


(ועמ״ש בביאור ע״פ אלה מסעי77 גבי פי׳ אל עליון גומל חסדים טובים, ובמ״א נתבאר78 שהנצח נמשך מבחינת גדולה כי כל איש רחב לבב בגדולה יתירה כן לפי ערך תגדל ותתפשט מדת הניצוח אצלו להיות הדבר כרצונו דווקא שיהיה דידיה נצח.
(And see what is written in the explanation on the verse “These are the journeys,” regarding the meaning of “the supreme G-d, who bestows good kindnesses.” And elsewhere it is explained that Netzach is drawn from the level of greatness (gedulah): for whoever is broad of heart, with abundant greatness, in that measure does the trait of winning grow and spread in him, that the matter be specifically according to his will, that his own [side] should prevail.
The Alter Rebbe refers to his explanation of “These are the journeys,” and to another passage: Netzach comes from gedulah, greatness of heart. The broader and greater a person’s heart, the stronger his drive to see his will prevail.


משא״כ מי שהוא קטן בעיניו לא יתפעל בניצוח כ״כ [כל כך] שיהיה הדבר דוקא כרצונו אלא מיד ירך לבבו כו׳.
This is not so with one who is small in his own eyes: he will not be so stirred to win, that the matter be specifically according to his will; rather, his heart immediately softens, etc.
One who is small in his own eyes does not insist on winning; he gives way at once. The drive to prevail grows from a sense of greatness.


ועד״ז יובן ג״כ בעבודת ה׳ שבחי׳ הנצח להיות קשה עורף נגד היצה״ר [היצר הרע] הרוצה להחטיאו נמשך דוקא מהגדולה ורוממות הנשמה ע״ד ויגבה לבו בדרכי7980 ה׳ וכמ״ש
In the same way it will also be understood in the service of G-d: the level of Netzach, to be stiff-necked against the evil inclination that wants to make him sin, is drawn specifically from the greatness and exaltedness of the soul, in the manner of “His heart was lifted up in the ways of G-d”; and as it is written,
In serving G-d, the “stiff neck” that refuses the evil inclination comes from the soul’s greatness and exaltedness, like King Yehoshafat, whose “heart was lifted up in the ways of G-d.”


כי מי גוי גדול81 כו׳ וע״ז נאמר ואעשך לגוי גדול8283 כמ״ש ברבות ר״פ לך84 לך והיינו ששרש הנשמות מבחי׳ סוכ״ע אשר ולגדולתו אין חקר85 וכמ״ש וקרבתנו מלכנו86 לשמך הגדול וכמ״ש ומה תעשה לשמך הגדול)87
“For which is a great nation,” etc.; and of this it was said, “And I will make you a great nation,” as is written in the Midrash Rabbah at the beginning of Lech Lecha. That is, the root of the souls is from the level of the light that encompasses all worlds (sovev kol almin), of which [it is said], “and His greatness is unsearchable”; and as it is written, “And You have brought us near, our King, to Your great Name”; and as it is written, “And what will You do for Your great Name?”)
Israel is called “a great nation,” and G-d promised Avraham, “I will make you a great nation,” two verses the Midrash connects. The souls are rooted in the light that encompasses all worlds, whose “greatness is unsearchable,” and are bound to G-d’s “great Name,” as in the blessing before the Shema and in Yehoshua’s plea.


(ביהושע סי׳ ז׳) ועמ״ש בד״ה אני ה׳ אלקיכם דפ׳ ציצית גבי בשעה שישראל עונין אמן יהא שמיה רבא מברך כו׳ ע״ש.
(in Joshua, chapter 7). And see what is written in the discourse beginning “I am Havayah your G-d,” of the section of tzitzis, concerning “When Israel respond, ‘Amen, may His great Name be blessed,’” etc.; see there.
The parenthesis identifies the last verse as Joshua 7. The Alter Rebbe also refers to his discourse on “I am Havayah your G-d” in the passage of tzitzis, about Israel’s response, “Amen, may His great Name be blessed.”


וזהו לך ה׳ הגדולה כו׳. והנצח88 וזהו וגם נצח ישראל89 לא ישקר כו׳ כי לא אדם הוא90 שעיקר תוקף בחי׳ הנצח נמשך מבחי׳
And this is [the meaning of] “Yours, G-d, is the greatness,” etc., “and the Netzach.” And this is [the meaning of] “And also the Netzach (Eternal One) of Israel will not lie,” etc., “for He is not a man”: for the main strength of the level of Netzach is drawn from the level of
The verse lists G-d’s attributes, “greatness … and Netzach,” placing Netzach after greatness. “The Netzach of Israel will not lie, for He is not a man” teaches that the strength of Netzach comes from a level that is “not a man.”


כי לא אדם הוא שהוא בחינה שלמעלה מסדר ההשתלשלות כמ״ש במ״א,91 ועיין בזח״ג [בזהר חלק ג] נשא דקל״ו ע״ב92
“for He is not a man,” which is a level above the order of hishtalshelus, as is explained elsewhere. And see Zohar III, Naso, folio 136b,
“Not a man” means a level above hishtalshelus, above the “human” form of the Sefiros. The Alter Rebbe cites the Idra Rabba in the Zohar, which speaks of the revealed “forehead” of the Will of wills, in which the courts are called netzach.


וברבות אמור93 פ״ל ועמ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] והנצח זו ירושלים94 פ״ט דברכות דנ״ח סע״א [סוף עמוד א] וירושלים היינו יראה שלם יראת ה׳ אוצרו. היא נמשכה מבחי׳ הנצח.9596
and the Midrash Rabbah, Emor, section 30. And see what is explained elsewhere on the saying of our Sages, of blessed memory, “‘And the Netzach’: this is Jerusalem” (chapter 9 of Berachos, folio 58, end of side a). And Yerushalayim means yirah shalem (complete awe): “the fear of G-d is his treasure.” It is drawn from the level of Netzach.
He also cites the Midrash and the Talmud: “and the Netzach” in the verse is Jerusalem. Yerushalayim is read as yirah shalem, “complete awe,” “the fear of G-d is his treasure,” and this complete awe is drawn from Netzach.




10וזהו ג״כ מ״ש בשה״ש [בשיר השירים] רבה קרוב לסופו ע״פ אם חומה היא9798 אם מעמיד דבריו כחומה כו׳
This is also [the meaning of] what is said in Shir HaShirim Rabbah, near its end, on the verse “If she is a wall”: “If he stands his words firm like a wall,” etc.;
The Midrash applies “If she is a wall, we will build upon her a turret of silver” to Avraham: if he stands his words firm like a wall, G-d will build him up. Firmness like a wall is the quality of Netzach.


היינו ע״ד בחי׳ וגם נצח ישראל לא ישקר נבנה עליה הוא בנין ירושלים יראה שלם.
that is, along the lines of the level of “And also the Netzach of Israel will not lie.” “We will build upon her”: this is the building of Yerushalayim, yirah shalem (complete awe).
The Alter Rebbe links that firmness with “the Netzach of Israel will not lie.” “We will build upon her” is the building of Yerushalayim, read as yirah shalem, complete awe, which is drawn from Netzach.




11ועמ״ש בד״ה וכל בניך99 בענין בוניך. ופי׳ וכל בניך למודי100101 ה׳ היינו ע״י המילה כמ״ש בפ׳ אמור דף צ״א ע״ב והיינו כי תמן מל תמן נצח כנ״ל להיות אני חומה.102
And see what is written in the discourse beginning “And all your children,” on the matter of “your builders.” And the meaning of “And all your children shall be taught of G-d” is: through circumcision, as is written in Parshas Emor, folio 91b. And this is because “where there is mal, there is Netzach,” as mentioned above, so that there be “I am a wall.”
The Sages read “all your children (banayich)” as “your builders (bonayich).” The Zohar explains “all your children shall be taught of G-d” as referring to those who have entered the covenant of circumcision: through mal comes Netzach, the firmness of “I am a wall.”


ועי״ז יהיה בחי׳ בוניך שהוא ענין נבנה עליה ועמ״ש בד״ה לסוסתי103 ברכבי104 בשה״ש [בשיר השירים] בענין כי אמרתי עולם חסד יבנה.105
And through this there will be the level of “your builders,” which is the matter of “We will build upon her.” And see what is written in the discourse beginning “To My mare among the chariots,” in Shir HaShirim, on the matter of “For I said: The world shall be built with kindness.”
Through this firmness Israel become “builders,” the “We will build upon her” of the verse. The Alter Rebbe refers to his discourse on “To My mare” and to the verse “The world shall be built with kindness.”




Section 5 · ¶12–15
The whole world is His
12ובזה יובן מה דאיתא במדרש בראשית רבה פי״א [פרק י״א] ששאל מין106 א׳ מרבי עקיבא107 אם כדבריך שהקב״ה מכבד את השבת אל ישיב בה
Through this will be understood what is found in the Midrash, Bereishis Rabbah, chapter 11: a heretic (min) asked Rabbi Akiva, “If it is as you say, that the Holy One, blessed be He, honors the Shabbos, let Him not cause to blow on it
The Midrash tells that a heretic challenged Rabbi Akiva: if G-d honors Shabbos, why does He keep the world running on it, sending winds and rain and making grass grow?


רוחות אל יוריד בה גשמים אל יצמיח בה עשב, והשיב לו משל מעירוב והוצאה שברשות108 א׳ א״צ [אין צריך / אינו צריך] עירוב להוצאה כך כל העולם שלו הוא כו׳.
the winds; let Him not bring down rain on it; let Him not make grass grow on it.” And he answered him with a parable from eruv and carrying: in a single domain no eruv is needed for carrying; so, too, the whole world is His, etc.
Rabbi Akiva answered with the laws of eruv: where one person alone owns a courtyard, he may carry in it without an eruv. The whole world is G-d’s single domain, so the world’s continuing activity is like carrying within one’s own domain.


(ועיין מזה עוד בשמות רבה פ׳ משפטים פ״ל). ולכאורה אינו מובן109 שהרי כל שאר חילוקי מלאכות אינן תלויות בחילוק רשויות כלל כגון הזורע כו׳.
(And see more about this in Shemos Rabbah, Parshas Mishpatim, chapter 30.) At first glance this is not understood, for all the other categories of labor do not depend on the distinction of domains at all, such as sowing, etc.
The Alter Rebbe also refers to Shemos Rabbah for this. The answer seems puzzling, however: it explains only why carrying from one domain to another does not apply to G-d, while other labors, such as sowing, have nothing to do with domains.


אך ע״פ הנ״ל יובן שעיקר תכלית המלאכות הוא להיות בירור מרפ״ח ניצוצין שנפלו בשבה״כ [בשבירת הכלים] ולהעלותם מבי״ע לאצי׳ כנ״ל.110
But according to the above it will be understood: the main purpose of the labors is the refinement of the 288 sparks that fell in the shattering of the vessels, and raising them from Beriah, Yetzirah and Asiyah to Atzilus, as mentioned above.
The answer rests on what was said above: the essence of all labor is the refinement of the fallen sparks and their elevation from the lower worlds to Atzilus, from one level to another. The next paragraphs show how this movement between levels is like the movement between domains.




13והנה כל העליות הם בבחי׳ פנימית העולמות כנודע מעליית שבת שהרי גשמית הארץ לא נזדככה.
Now, all the ascents are in the inner dimension of the worlds, as is known regarding the ascent of Shabbos: for the physicality of the earth has not been refined.
Every ascent of the worlds, such as the ascent on Shabbos, takes place in their inner dimension. The physical earth itself is not refined on Shabbos; what rises is the spiritual life within it.


ואין עלי׳ [עליה] רק להרוחניות והחיות שבתוך העולם משא״כ בחיצוניות כו׳. אך להבין מאחר שעולה פנימית החיות מאין מקבלת החיצוניות ההארה להיות בבחי׳ חיצוניות.
There is ascent only for the spirituality and the life-force within the world, which is not so in the outer dimension, etc. But we must understand: since it is the inner life-force that ascends, from where does the outer dimension receive the light to exist at the level of the outer dimension?
Only the inner life-force ascends, not the outer dimension. This raises a question: if the inner life-force rises away, what sustains the outer, physical dimension meanwhile?


הענין הוא ע״פ מה שנודע שכל פרצופים ואורות עליונים מסתיימי׳ [מסתיימים] באצי׳ עד הפרסא שבין111 אצילות לבי״ע
The explanation is according to what is known: that all the partzufim and supernal lights end in Atzilus, at the parsa (partition) between Atzilus and Beriah, Yetzirah and Asiyah;
The answer begins from a known Kabbalistic principle: all the partzufim and lights of Atzilus end at the parsa, the partition that separates Atzilus from the three lower worlds.


רק שמתלבשים בבי״ע ע״י התלבשותם במל׳ שבוקעת המסך כו׳. אבל רגלי א״ק [אדם קדמון] הם בעשייה ממש112 תחתית העקב שלו הוא ראש העשי׳ [העשיה]113 כו׳.
only, they are invested in Beriah, Yetzirah and Asiyah through their investment in Malchus, which breaks through the masach (screen), etc. But the feet of Adam Kadmon are in Asiyah itself: the bottom of its heel is the head of Asiyah, etc.
Those lights reach Beriah, Yetzirah and Asiyah only by clothing themselves in Malchus, which breaks through the screen between the worlds. Adam Kadmon is different: its “feet” reach directly into Asiyah, so that the bottom of its “heel” is the very top of Asiyah.




14וביאור ענין זה הוא כי כל הפרצופים הם דרך השתלשלות חו״ב [חכמה ובינה] ומדות כו׳ ויש הפרש במקום משכנם כמו משכן המוחין הוא בראש דוקא כו׳
The explanation of this is that all the partzufim are by way of hishtalshelus (a chain of descent): Chochmah and Binah, and the emotive attributes, etc.; and there is a difference in the place where they dwell, as the dwelling of the intellect (mochin) is specifically in the head, etc.
Every partzuf in the chain of descent is ordered like a human form: Chochmah and Binah above, then the emotive attributes, each with its own “place,” just as the intellect dwells in the head.


אבל בחי׳ א״ק [אדם קדמון] שהוא למעלה מעלה מבחי׳ וגדר ההשתלשלות הכל שוה לפניו כחשכה כאורה.114 ועמ״ש מזה בביאור ע״פ יונתי בחגוי115116 גבי פי׳ כי לא מחשבותי מחשבותיכם.117
But the level of Adam Kadmon, which is far above the level and bounds of hishtalshelus: before it everything is equal, “the darkness is as the light.” And see what is written about this in the explanation on the verse “My dove, in the clefts,” regarding the meaning of “For My thoughts are not your thoughts.”
Adam Kadmon is above this order altogether, so before it there is no higher and lower: “the darkness is as the light.” The Alter Rebbe refers to his explanation of “My dove, in the clefts of the rock,” on “My thoughts are not your thoughts.”




15והנה מזה נמשך חיות להיות חיצוניות העולמות כולם בהשואה אחת וכמו העור המקיף את בשר האדם שאין הפרש בין עור המקיף את הראש לעור המקיף את הרגל שהכל בחי׳ עור א׳ ואין הפרש
Now, from this is drawn the life-force for the outer dimension of all the worlds, all on one equal footing; like the skin that surrounds a person’s flesh: there is no difference between the skin surrounding the head and the skin surrounding the foot, for it is all one skin, and there is no difference
From Adam Kadmon comes the life-force of the outer dimension of all the worlds, uniform throughout. The skin is an example: the skin of the head and the skin of the foot are the same skin.


אלא בבחי׳ פנימית החיות שבראש הן המוחין כו׳ ולכן העלייה היא בבחי׳ פנימית (ועמ״ש סד״ה ויאמר משה אכלוהו היום)118119 שנתעלו המדות והדבור להיות בבחי׳ חו״ב [חכמה ובינה]120
except in the inner life-force: in the head it is the intellect (mochin), etc. Therefore the ascent is in the inner dimension (and see what is written at the end of the discourse beginning “And Moshe said: Eat it today”): the emotive attributes and speech are elevated to be at the level of Chochmah and Binah.
The difference between head and foot lies only in the inner life within them, the intellect in the head and so on. So the ascents, as on Shabbos, are in the inner dimension: the attributes and speech rise to the level of Chochmah and Binah.


אבל בבחינת חיצוניות אין שם עלייה לפי שמקבל מבחי׳ שלמעלה מעלה המקיף את כולם בהשואה אחת (ע״ד מה שנת׳ [שנתבאר] בד״ה יביאו לבוש מלכות121122 שהתהוות הגשמי הוא מהארת הסוכ״ע כו׳ ע״ש).
But in the outer dimension there is no ascent, because it receives from the level that is far above, which encompasses them all equally (along the lines of what is explained in the discourse beginning “Let them bring royal apparel,” that the coming-into-being of the physical is from the light of the sovev kol almin, etc.; see there).
The outer dimension does not ascend, because it receives from a level far above, which encompasses all the worlds equally. As the Alter Rebbe explains elsewhere, physical existence itself comes from the light of the sovev kol almin.


וזהו שהשיב המשל מעירוב והוצאה לפי שכל העולם שלו הוא פי׳ שלא שייך שם עלייה ממדרגה למדרגה כמו בפנימית שיש שם מדרגות רבות והרי הם כמשל חילוק רשויות123
And this is why he answered with the parable of eruv and carrying, “because the whole world is His”: meaning that ascent from level to level does not apply there, as it does in the inner dimension, where there are many levels, which are like the parable of the division of domains;
This explains the Midrash: “the whole world is His” means that the outer dimension knows no ascent from level to level. In the inner dimension there are many levels, and they are like separate domains.


אבל בבחי׳ א״ק [אדם קדמון] המקיף את כולם בהשוואה אחת הרי כל העולם שלו הוא והכל בבחי׳ השוואה אחת לפניו כחשכה כאורה124 (ועמ״ש כה״ג [כהאי גוונא] סד״ה עד דלא ידעי125 בין126 כו׳ בענין הא דפורים מותר בעשיית מלאכה).
but at the level of Adam Kadmon, which encompasses them all equally, the whole world is His, and everything is in one equality before Him: “the darkness is as the light.” (And see what is written along these lines at the end of the discourse beginning “Until he does not know the difference between,” etc., on why doing labor is permitted on Purim.)
But from the vantage point of Adam Kadmon, which encompasses all equally, the whole world is one domain, His, and “the darkness is as the light.” The Alter Rebbe compares his explanation in Torah Ohr of why labor is permitted on Purim.


אך היינו בחיצוני׳ א״ק [אדם קדמון] תחתית העקב הוא ראש העשייה כנ״ל אבל בבחי׳ גילוי פנימיותו והוא בבחי׳ גילוי יסוד דא״ק [דאדם קדמון] אדרבה הערלה מכסה כו׳ כנ״ל.
But this is in the outer dimension of Adam Kadmon, the bottom of whose heel is the head of Asiyah, as mentioned above. As for the revelation of its inner dimension, which is the level of the revelation of the Yesod of Adam Kadmon, on the contrary, the foreskin covers [it], etc., as mentioned above.
This equality holds for the outer dimension of Adam Kadmon, whose “heel” reaches Asiyah. Its inner dimension, the revelation of its Yesod, is the opposite: the foreskin conceals it, which is why circumcision is needed.


(וקרוב לזה נת׳ [נתבאר] בענין עבדים היינו127 לפרעה128 האוחז בעורף דא״א אשר שם כחשכה כאורה אבל בגילוי הפנימיות אז ויוציאנו ה׳ אלקינו כו׳
(Something close to this was explained on the matter of “We were slaves to Pharaoh,” who grasps the nape (oref) of Arich Anpin, where “the darkness is as the light”; but with the revelation of the inner dimension, then “Havayah our G-d brought us out,” etc.;
A similar distinction is drawn on “We were slaves to Pharaoh”: Pharaoh grasps the nape, the back, of Arich Anpin, where darkness and light are equal. The Exodus came through the revelation of the inner dimension: “and Havayah our G-d brought us out.”


וכמ״ש יאר ה׳ פניו אליך129 ועמ״ש סד״ה יביאו לבוש מלכות הנ״ל החילוק בין בחי׳ לבוש מלכות לבחי׳ כתר מלכות שהוא בחי׳ בעטרה שעטרה לו אמו130 דוקא כו׳ וכעין זה יובן גם כאן):
and as it is written, “May G-d make His face shine upon you.” And see what is written at the end of the discourse beginning “Let them bring royal apparel,” mentioned above, on the difference between the level of the royal garment and the level of the royal crown, which is the level of “with the crown with which his mother crowned him” specifically, etc.; and something like this will be understood here too.)
The priestly blessing, “May G-d make His face shine upon you,” speaks of the face, the inner dimension. The Alter Rebbe also recalls his contrast between the “royal garment,” an outer level, and the “royal crown,” the inner level of “the crown with which his mother crowned him.”




Section 6 · ¶16–22
The harps of seven and eight strings
16וע״פ כל הנ״ל יובן הטעם שמילה דוחה שבת שכל מלאכת שבת שעושה חבורה ופורע ומוצץ אינן נחשבות למלאכה כלל לגבי בחינת א״ק [אדם קדמון] שהוא המקיף את כולם בהשוואה אחת וכל העולם שלו הוא כו׳ כנ״ל.131
In light of all the above, the reason that circumcision overrides Shabbos will be understood: all the Shabbos labor [in it], making a wound, uncovering (periah) and suction (metzitzah), is not considered labor at all relative to the level of Adam Kadmon, which encompasses them all equally, and “the whole world is His,” etc., as mentioned above.
Now the reason circumcision overrides Shabbos is clear. The acts of circumcision that would otherwise be Shabbos labor, wounding, periah and metzitzah, are not “labor” at all relative to Adam Kadmon, before which “the whole world is His.”


ומילה היא להיות בחי׳ גילוי יסוד דא״ק [דאדם קדמון] הדר מלך השמיני132 מילה שניתנה בשמיני ולגבי גילוי זה כל המלאכות בטלים ודו״ק [ודוק].
And circumcision is for there to be a revelation of the Yesod of Adam Kadmon, Hadar, the eighth king: circumcision, which was given on the eighth [day]; and relative to this revelation all the labors are nullified. Consider this carefully.
Circumcision reveals the Yesod of Adam Kadmon, Hadar, the eighth king, and so it was given on the eighth day. Before that revelation every category of labor is nullified.


וע״ד הנ״ל יש להבין ג״כ מארז״ל [מאמר רבותינו זכרונם לברכה] ס״פ שני דערכין די״ג ע״ב רבי יהודה אומר כנור של מקדש שבעת נימין הי׳ [היה] שנאמר שובע שמחות את פניך (תלים י״ו) אל תקרי שובע אלא שבע.
Along the lines of the above we can also understand the saying of our Sages, of blessed memory, at the end of the second chapter of Arachin, folio 13b: “Rabbi Yehudah says: The harp (kinor) of the Sanctuary had seven strings, as it is said, ‘Fullness (sova) of joys is in Your presence’ (Psalms 16): do not read sova (fullness) but sheva (seven);
The Talmud records that the harp in the Temple had seven strings, deriving it from “sova (fullness) of joys” read as “sheva (seven).”


(וכ״ה ברבות בהעלותך פט״ו [פרק ט״ו / פרשה ט״ו])133 ושל ימות המשיח שמונה שנאמר למנצח134 על השמינית.135 על נימא שמינית.
(and so it is in the Midrash Rabbah, Behaaloscha, chapter 15) and that of the days of Moshiach [has] eight, as it is said, ‘For the conductor, on the eighth’: on the eighth string.”
The harp of the days of Moshiach will have eight strings, as in “For the conductor, on the eighth”; the same is found in Bamidbar Rabbah.


ופי׳ מהרש״א [מהרש״א] שם שבע נימין כל הקדושות הולכים בשבע136 ע״ד שבת שהוא השביעי כו׳ ושל ימות המשיח נוסף בחי׳137 א׳ שמשם נמשך החירות כו׳ (ועיין מזה ג״כ בבחיי ר״פ נשא).
The Maharsha explains there: seven strings, [for] all holy things go by seven, like Shabbos, which is the seventh, etc.; and to that of the days of Moshiach one level is added, from which freedom is drawn, etc. (And see on this also in Rabbeinu Bachya, at the beginning of Parshas Naso.)
The Maharsha explains that holiness is ordered in sevens, like Shabbos, the seventh day, while the harp of Moshiach adds one more level, the source of freedom. The Alter Rebbe goes on to explain the seven and the eight differently.


אך עפמש״ל [על פי מה שכתוב לעיל] יש לפרש כי הנה פי׳ כנור פי׳ בת״ז [בתיקוני זהר] סוף תיקון כ׳138 וז״ל [וזה לשונו] כנור כ״ו נר139 הקב״ה דאיהו140 הוי׳ נהיר בנר דאיהי שכינתא דילי׳ [דיליה] כו׳ וע׳ בפרדס ערך כנור ובמא״א [ובמאורי אור] אות כ׳ סל״ה.141
But according to what was written above, it can be explained [thus]. The meaning of kinor is explained in the Tikkunei Zohar, at the end of Tikkun 20, in these words: “Kinor: kaf-vav (26), ner (lamp): the Holy One, blessed be He, who is Havayah, shines in the ner, which is His Shechinah,” etc. And see the Pardes, the entry “kinor,” and Me’orei Or, letter kaf, section 35.
The Tikkunei Zohar divides kinor (harp) into kaf-vav, 26, the numerical value of Havayah, and ner, a lamp: Havayah shining in the “lamp,” the Shechinah. The Alter Rebbe builds his reading of the seven- and eight-stringed harps on this.




17והנה ביאור ענין הארת שם הוי׳ בבחי׳ נר יובן ע״פ מ״ש בת״א [בתורה אור] פ׳ מקץ ע״פ
Now, the explanation of the light of the Name Havayah [shining] in the level of a lamp (ner) will be understood from what is written in Torah Ohr, Parshas Mikeitz, on the verse
To explain how Havayah shines in a “lamp,” the Alter Rebbe refers to his discourse in Torah Ohr, Mikeitz, on David’s words, “For You are my lamp, Havayah.”


כי אתה נרי142 הוי׳ כו׳ דהיינו מה שמאיר בחי׳ שם הוי׳ בנר הוי׳ נשמת אדם.143
“For You are my lamp, Havayah,” etc.: that is, the level of the Name Havayah shining in “the lamp of Havayah, the soul of man.”
The “lamp” is the human soul, as in “the soul of man is the lamp of G-d,” and the light of the Name Havayah shines in it.


והנה מבואר שם בפי׳ סיום הפסוק והוי׳ יגיה חשכי דהיינו שיש ב׳ שמות הוי״ה ופסיק טעמא בגווייהו.
And it is explained there, in the interpretation of the end of the verse, “and Havayah illuminates my darkness,” that there are two Names Havayah, and a pause (pesik) separates them.
The verse ends “and Havayah illuminates my darkness,” naming Havayah twice, with a pause between the two Names. They are two levels of Havayah, which the next paragraphs distinguish.




18וזהו ההפרש בין כנור של שבעת נימין שהוא ההמשכה משם הוי׳ הראשון בבחי׳ נר ונשמת אדם.144
And this is the difference between the harp of seven strings, which is the drawing-down from the first Name Havayah into the level of “lamp” and “soul of man,” [and the harp of eight].
The harp of seven strings is the light of the first Name Havayah, drawn into the “lamp,” the soul of man. The harp of eight, from the other Name, is explained next.


ולכן הוא של שבעת נימין היינו שמאיר מבחי׳ ז׳ מדות שבפסוק לך הוי׳ הגדולה והגבורה145 כו׳.
Therefore it is of seven strings: that is, it shines from the level of the seven attributes in the verse “Yours, Havayah, are the greatness and the might,” etc.
It has seven strings because this light shines from the seven attributes named in “Yours, Havayah, are the greatness and the might …,” the attributes from Chesed to Malchus.




19ועיין זח״א [זהר חלק א] ס״פ מקץ דף ר״ד ע״ב146 אבל לימוה״מ [לימות המשיח] שנאמר הנה ישכיל עבדי147 ירום ונשא כו׳
And see Zohar I, end of Parshas Mikeitz, folio 204b. But in the days of Moshiach, as it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up,” etc.,
The Alter Rebbe refers to the end of Parshas Mikeitz in the Zohar. In the days of Moshiach, of whom Isaiah says “Behold, My servant shall prosper,” a higher light will shine.


יאיר ויתגלה בבחי׳ נר ונשמת אדם מבחי׳ שם הוי׳ שלמעלה מסדר ההשתלשלות שמשם שרש המשכות י״ג מדה״ר [מדות הרחמים] כו׳ ע״ש ועז״נ [ועל זה נאמר] ומל ה׳ את לבבך כו׳ והביאך כו׳ והטיבך והרבך מאבותיך148 כו׳.149
[light] will shine and be revealed in the level of “lamp” and “soul of man” from the level of the Name Havayah that is above the order of hishtalshelus, from which is the root of the drawing-down of the Thirteen Attributes of Mercy, etc.; see there. And of this it is said, “And Havayah will circumcise your heart,” etc., “and He will bring you,” etc., “and He will do you good and multiply you more than your fathers,” etc.
Then the soul, the “lamp,” will receive light from the Name Havayah that is above hishtalshelus, the source of the Thirteen Attributes of Mercy. To this he applies “And Havayah will circumcise your heart,” together with “He will bring you” to the Land and “He will do you good and multiply you more than your fathers”: a circumcision of the heart from above, in the future.




20ולכן יהי׳ [יהיה] כנור של שמונת נימין שיומשך הגילוי מלמעלה מבחי׳ זיי״ן מדות הנ״ל שהם הנק׳ ימי עולם כי אם יאיר הארה מבחי׳ ימי קדם כו׳.
Therefore there will be a harp of eight strings: the revelation will be drawn from above the level of the seven (zayin) attributes mentioned above, which are what is called “the days of the world (yemei olam)”; rather, a light will shine from the level of “the days of old (yemei kedem),” etc.
The harp of the days of Moshiach will have eight strings because its light will come from above the seven attributes, the “days of the world,” from the “days of old (kedem),” the level that precedes them.


ועמ״ש בד״ה ועשית ציץ150151 גבי קדש למ״ד מלמטה והוי׳ מלמעלה. דבחי׳ שם הוי׳ מלמעלה היינו מה שאין אתעדל״ת [אתערותא דלתתא] מגעת שם.
And see what is written in the discourse beginning “And you shall make a tzitz,” regarding “kodesh lamed” below and Havayah above. The level of the Name Havayah above is what the arousal from below does not reach.
On the High Priest’s tzitz, “Holy to G-d” was written with “kodesh” and the lamed below and the Name above. The Alter Rebbe explains that the Name “above” stands for the level that the arousal from below cannot reach.




21והוא כנז׳ [כנזכר] למעלה בענין הגילוי שע״י המילה כו׳. והיא ניתנה בשמיני דוקא. וכענין זה הוא הכנור של שמונת נימין כו׳ וע׳ עוד מענין למנצח על השמינית152153154 בזח״ג [בזהר חלק ג] פנחס דרכ״ג ע״ב.
And this is as mentioned above regarding the revelation that comes through circumcision, etc., and it was given specifically on the eighth [day]. And of this kind is the harp of eight strings, etc. And see further on the matter of “For the conductor, on the eighth” in Zohar III, Pinchas, folio 223b.
The eight-stringed harp corresponds to the revelation through circumcision, which was given on the eighth day. The Alter Rebbe refers to the Zohar on Pinchas, which also interprets “For the conductor, on the eighth.”


ויש לפרש דבריו עם מ״ש בת״ז [בתיקוני זהר] תיקון כ׳ דנ״א סע״א [סוף עמוד א]155 דפי׳ על השמינית הוא חיבור ד׳ אותיות הוי׳ עם ד׳ אותיות אד׳
And its words can be explained together with what is written in the Tikkunei Zohar, Tikkun 20, folio 51, end of side a, which explains “on the eighth” as the joining of the four letters of Havayah with the four letters of Ado-nai,
He reads the Zohar together with the Tikkunei Zohar, which explains “the eighth” as the union of the four letters of Havayah with the four letters of Ado-nai: eight letters in all.


כי איהו בנצח ואיהי בהוד156 ועד״ז פי׳ במ״ע [במצות עשה] אופן ס״ו ענין למנצח על השמינית על שמונת ימי חנוכה.
for He is in Netzach and She is in Hod. And along these lines the Megaleh Amukos, Ofan 66, explains “For the conductor, on the eighth” as referring to the eight days of Chanukah.
Havayah, “He,” is associated with Netzach, and Ado-nai, “She,” with Hod, which the Zohar calls the eighth Sefirah. The Megaleh Amukos similarly connects “on the eighth” with the eight days of Chanukah.


אך עוד אפשר לומר בזה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ספ״ג [סוף פרק ג׳] דפסחים ע״פ ביום ההוא157 יהי׳ [יהיה] הוי׳ אחד ושמו אחד שיהי׳ [שיהיה] נק׳ כמו שנכתב כו׳ משא״כ עכשיו כו׳ ע״ש.
But it is possible to say something further about this, along the lines of the saying of our Sages, of blessed memory, at the end of chapter 3 of Pesachim, on the verse “On that day Havayah will be One and His Name One”: that it will be read as it is written, etc., which is not so now, etc.; see there.
A further explanation: the Talmud says that in this world G-d’s Name is written Havayah but read Ado-nai, while in the World to Come it will be read as it is written. This is “On that day Havayah will be One and His Name One.”


והנה הכתיב הוא בעולם ההעלם והקרי הוא עלמא דאתגלייא (וכמ״ש בביאור ע״פ וקבל היהודים בסופו).158
Now, the written form (kesiv) is in the hidden world, and the read form (kri) is the revealed world (alma de’isgalya) (as is explained in the explanation on the verse “And the Jews accepted,” at its end).
The written form (kesiv) belongs to the hidden world, the read form (kri) to the revealed world. The Alter Rebbe refers to his explanation of a written and read form in “And the Jews accepted,” in the Book of Esther.


ולע״ל [ולעתיד לבוא] שיהי׳ [שיהיה] נקרא כמו שנכתב א״כ יתחבר ההעלם עם הגילוי וזהו על השמינית שבחי׳ ד׳ אותיות הויה שבבחי׳ הכתיב וההעלם יהיו מאירים ומתגלים בבחי׳ ד׳ אותיות הקרי.
And in the Time to Come, when it will be read as it is written, the hidden will then be joined with the revealed. And this is “on the eighth”: that the four letters of Havayah, which are at the level of the written and the hidden, will shine and be revealed in the four letters of the reading.
When the Name is read as it is written, the hidden will be joined with the revealed. That is “on the eighth”: the four letters of the Name as written, Havayah, shining within the four letters as read.


ועז״נ [ועל זה נאמר] ולא יכנף עוד מוריך159 כו׳ וזהו ע״ד מ״ש ויקרא160 הוי׳ הוי׳ שקורא וממשיך מהוי׳ דלעילא שלמעלה מסדר ההשתלשלות להוי׳ דלתתא שבסדר ההשתלשלות. שהיה פסיק טעמא בגווייהו כו׳ ועתה נעשה להיות קישור וחיבור ב׳ הויות כנ״ל.161
And of this it is said, “Your Teacher will no longer hide Himself,” etc. And this is along the lines of what is written, “And He called: Havayah, Havayah”: He calls and draws down from the higher Havayah, which is above the order of hishtalshelus, to the lower Havayah, which is within the order of hishtalshelus. For there had been a pause between them, etc., and now there comes to be a bond and joining of the two [Names] Havayah, as mentioned above.
Then “your Teacher will no longer hide Himself.” In “And He called: Havayah, Havayah,” the higher Havayah, above hishtalshelus, is called and drawn into the lower Havayah within it, and the pause that separated the two Names gives way to a bond between them.




22ואזי הוא על השמינית כו׳ כנור של שמונת נימין ע״ש קישור וחיבור ב׳ שמות ההוי׳ ומזה נמשך שיהיה נקרא כמו שנכתב וזהו ושמו אחד.162
Then it is “on the eighth,” etc., a harp of eight strings, on account of the bond and joining of the two Names Havayah. From this it follows that it will be read as it is written; and this is “and His Name One.”
The bond between the two Names is the eight-stringed harp, “on the eighth.” From it follows the Name’s being read as it is written: “and His Name One.”


וזהו מ״ש מי יעלה לנו השמימה.163164 ר״ל [רוצה לומר] מילה וס״ת [וסופי תיבות]165 הוי׳ כלומר שע״י שמירת אות הברית ממשיך בחי׳ הוי׳ עד סוף כל דרגין
And this is [the meaning of] what is written, “Who will go up for us to heaven?”: its initial letters [spell] milah and its final letters Havayah. That is, through guarding the sign of the covenant one draws the level of Havayah down to the end of all levels,
The Tikkunei Zohar notes that the initial letters of “Mi ya’aleh lanu hashamaymah” (“Who will go up for us to heaven?”) spell milah, and the final letters spell the Name Havayah. Guarding the covenant of circumcision draws the Name Havayah down to the very lowest level.


דהיינו מה שלע״ל [שלעתיד לבוא] יהיה ולא יכנף עוד כו׳ שיהיה גילוי שם הוי׳ גם למטה כו׳:
which is what will be in the Time to Come, “[your Teacher] will no longer hide Himself,” etc.: there will be a revelation of the Name Havayah below too, etc.
This is the future revelation of “your Teacher will no longer hide Himself”: the Name Havayah revealed even below.




Section 7 · ¶23–28
Summary: Shabbos, the gift and the two vavs
23קיצור ענין.166 למנצח על השמינית. גם כנור של167 ימוה״מ [ימות המשיח]. של שמונת נימין. ויש להקדים ענין מילה שדוחה שבת.
A summary of the matter. “For the conductor, on the eighth.” Also, the harp of the days of Moshiach, of eight strings. We must first explain the matter of circumcision overriding Shabbos.
The summary restates the maamar’s two texts, “For the conductor, on the eighth” and the eight-stringed harp of Moshiach, and begins again from circumcision overriding Shabbos.


הנה כל ההעלאה שבימות החול נקרא אתעדל״ת [אתערותא דלתתא] והעלאת מ״ן [מיין נוקבין] מבי״ע. ועיקר גילוי האתעדל״ע [האתערותא דלעילא] הנק׳ מ״ד [מיין דוכרין] מבחינת אצילות הוא נמשך בשבת
All the elevation of the weekdays is called the arousal from below and the raising of mayin nukvin from Beriah, Yetzirah and Asiyah; and the main revelation of the arousal from above, called mayin duchrin, from the level of Atzilus, is drawn down on Shabbos.
Weekday service is the arousal from below, raising mayin nukvin from the three lower worlds; Shabbos is the arousal from above, the mayin duchrin drawn from Atzilus.


וזהו ענין חצר הפנימית הפונה קדים כו׳ וביום השבת יפתח168 ועמ״ש מענין גילוי זה שבשבת בד״ה והיה מדי חדש בחדשו.169170
And this is the matter of the inner court “that faces east,” etc., “and on the day of Shabbos it shall be opened.” And see what is written about this revelation on Shabbos in the discourse beginning “And it shall be, from one New Moon to the next.”
Ezekiel’s inner gate, closed the six working days and opened on Shabbos, pictures this Shabbos revelation. It “faces east (kadim)”: it faces toward the level of “before” (kedem), without being that level itself.


אבל מילה היא המשכה מלמעלה מאצילות. שלכן נכרתו עליה שלש עשרה בריתות171 שהן יג״מ [י״ג מדות] הרחמים שהן למעלה מהחכמה
But circumcision is a drawing-down from above Atzilus. That is why thirteen covenants were made over it, which are the Thirteen Attributes of Mercy, which are above Chochmah,
Circumcision is drawn from above Atzilus. Its “thirteen covenants” are the Thirteen Attributes of Mercy, which stand above Chochmah.


שהיא אצילות והוא מבחי׳ רעוא דכל רעוין ונק׳ אדם קדמון שלמעלה מהחכמה הנק׳ ראשית וחצר הפנימית היא רק הפונה קדים.
which is Atzilus. And it is from the level of the Will of all wills, called Adam Kadmon, which is above Chochmah, called “the beginning” (reishis); whereas the inner court is only “that which faces east (kadim).”
Chochmah is Atzilus, “the beginning”; above it is the Will of all wills, Adam Kadmon, the source of circumcision. The Shabbos gate only “faces” that level.




24ועמ״ש בד״ה בשעה שהקדימו ישראל נעשה.172 ובד״ה ששת ימים תאכל מצות173174 גבי ברוח קדים עזה.175
And see what is written in the discourse beginning “When Israel put ‘we will do’ first,” and in the discourse beginning “Six days you shall eat matzos,” regarding “with a strong east (kadim) wind.”
The Alter Rebbe adds two related discourses: on Israel’s putting “we will do” before “we will hear,” and on “Six days you shall eat matzos,” in connection with the “strong east (kadim) wind” that split the sea. Both connect with the theme of kadim, “east” and “before.”


ובכל נפש צ״ל176 גילוי מבחי׳ זו ועמ״ש בד״ה ולא אבה177178 הוי׳ אלקיך לשמוע אל בלעם בענין שם הוי׳ שיש בנפש ומהו בחי׳ קוצו של יו״ד ומ״ש בד״ה ענין ק״ש [קריאת שמע] בפ׳ ואתחנן.179
And in every soul there must be a revelation from this level. And see what is written in the discourse beginning “But Havayah your G-d would not listen to Bilam,” on the matter of the Name Havayah that is in the soul and what the level of the tip (kotz) of the yud is; and what is written in the discourse beginning “The matter of the reading of the Shema,” in Parshas Va’eschanan.
This higher level must be revealed in every Jewish soul. The Alter Rebbe refers to his discourse on G-d’s refusal to listen to Bilam, which discusses the Name Havayah in the soul and the “tip of the yud,” the level corresponding to Adam Kadmon, and to his discourse on the Shema in Va’eschanan.




25וזהו ענין אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] ועמ״ש בד״ה הוי׳ לי בעוזרי180181 בפי׳ כל האזרח בישראל.182183
And this is the matter of the arousal from above that is above the arousal from below. And see what is written in the discourse beginning “Havayah is for me among my helpers,” on the meaning of “every citizen (ezrach) in Israel.”
Circumcision is the arousal from above that transcends the arousal from below. The Alter Rebbe refers to his discourse on “G-d is for me among my helpers,” which explains “every citizen (ezrach) in Israel.”


וזהו ג״כ ענין מ״ה [שם מ״ה] שנותנין לו ששרש המשכה זו הוא משם מ״ה [שם מ״ה] דא״ק [דאדם קדמון] ובמא״א [ובמאורי אור] אות מ׳ סעיף קי״א אורות דמ״ה [דשם מ״ה] באו בדרך מתנה.
And this is also the matter of the Mah that is given to him: the root of this drawing-down is from the Name Mah of Adam Kadmon; and in Me’orei Or, letter mem, section 111: “The lights of Mah came by way of a gift.”
This is also the “Mah that is given”: the light of circumcision comes from the Name Mah of Adam Kadmon, which, as Me’orei Or puts it, comes “by way of a gift,” not in response to anything earned.




26ופי׳ מתנה זהו אתעדל״ע [אתערותא דלעילא] מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם ע״כ בא רק דרך מתנה וע״כניתנה בשמיני.
The meaning of “gift” is the arousal from above from a level that the arousal from below does not reach; therefore it comes only by way of a gift. And therefore it was given on the eighth.
A gift comes from a level that no effort from below can reach, so it can come only as a gift. That is why circumcision was given on the eighth day, beyond the seven.


כי שבה״כ [שבירת הכלים] היה רק בשבע מדות וזהו האתעדל״ת [האתערותא דלתתא] לברר שבע מדות הרעות ועי״ז נמשך האתדל״ע [האתערותא דלעילא] ביום השביעי שהוא שבת. משא״כ בחינת מלך השמיני הדר.
For the shattering of the vessels was only in the seven attributes, and this is the arousal from below: to refine the seven evil attributes; and through this the arousal from above is drawn down on the seventh day, which is Shabbos. This is not so with the level of the eighth king, Hadar:
The shattering of the vessels affected only the seven attributes; refining them is the week’s arousal from below, which the seventh day, Shabbos, answers. Hadar, the eighth king, is different.


זהו מבחי׳ שלמעלה מהאתעדל״ת [מהאתערותא דלתתא] של ז׳ המדות, ועמ״ש מענין פי׳ שבעה רועים ושמנה נסיכי אדם184 סד״ה ת״ר [תנו רבנן] נר חנוכה.185
this is from a level that is above the arousal from below of the seven attributes. And see what is written on the meaning of “seven shepherds and eight princes of men,” at the end of the discourse beginning “Our Rabbis taught: The Chanukah lamp.”
Hadar is above the arousal from below of the seven attributes. The Alter Rebbe refers to his discourse in Torah Ohr on “seven shepherds and eight princes of men,” at the end of “Our Rabbis taught: The Chanukah lamp.”


וזהו שאמרו בירושלמי186 מצוות שבת מלא187 בשני ווי״ן188 (בנחמי׳ [בנחמיה] סי׳ ט׳ י״ד) להודיעך שהיא שקולה כנגד כל מצותיה של תורה. ואעפ״כ [ואף על פי כן] מילה היא בחי׳ עליונה יותר.
And this is what they said in the Jerusalem Talmud: “mitzvos” of Shabbos is written full, with two vavs (in Nechemiah, chapter 9, [verse] 14), to teach you that it is equal to all the mitzvos of the Torah. And nevertheless circumcision is a higher level.
The Jerusalem Talmud’s teaching shows both sides: Shabbos, with its fully spelled “mitzvos,” equals all the mitzvos of the Torah, and yet circumcision overrides it, being higher still.


וענין שני ווי״ן תמצא בזח״ב [בזהר חלק ב׳] יתרו ס״ח189 א׳ שהן בחי׳ משה ויוסף190 וע״ש בהרמ״ז [בהרב משה זכות] גם בפ׳ תרומה קנ״ה בענין י״ב חלות דלחם הפנים
The matter of the two vavs you will find in Zohar II, Yisro, folio 68a, that they are the level of Moshe and Yosef; and see there in the Ramaz. Also in Parshas Terumah, [folio] 155, regarding the twelve loaves of the showbread,
The two vavs are discussed in the Zohar, where Moshe and Yosef together are “two vavs as one.” The twelve loaves of the showbread, set in two rows of six, are also two vavs.


שהם שני ווי״ן כמש״ש [כמה שכתוב שם] המק״מ [המקדש מלך] והרמ״ז [והרב משה זכות] ועיין בפרדס שער האותיות באות וא״ו ובמא״א [ובמאורי אור] תחלת אות וא״ו.
which are two vavs, as the Mikdash Melech and the Ramaz write there. And see the Pardes, Sha’ar HaOsiyos, on the letter vav, and Me’orei Or, at the beginning of the letter vav.
The Alter Rebbe refers to the commentaries of the Mikdash Melech and the Ramaz on the Zohar, and to the Kabbalistic works Pardes and Me’orei Or on the letter vav.




27ויש לפרש כי הוא״ו זהו המשכה בחי׳ ונהר יוצא מעדן191 להשקות. ובחי׳ וא״ו א׳ זהו כשמקור המשכה נמשך מבחי׳ בינה שממנה שורש הששה מדות כענין כונן שמים בתבונה.192
It may be explained that the vav is a drawing-down, the level of “And a river goes out of Eden to water.” And the level of one vav is when the source of the drawing-down flows from the level of Binah, from which is the root of the six attributes, as in “He established the heavens with understanding (tevunah).”
The letter vav stands for a drawing-down, like the river that “goes out of Eden to water the garden.” A single vav is a flow whose source is Binah, the root of the six emotive attributes, as in “He established the heavens with understanding.”


ולכן בכל מצוה יש ו״ה. המשכה בחי׳ ונהר יוצא מעדן כמ״ש ויניחהו בג״ע [בגן עדן] לעבדה193 ולשמרה. לעבדה זו רמ״ח מ״ע [מצות עשה].194
Therefore in every mitzvah there is vav-hei: a drawing-down, the level of “And a river goes out of Eden,” as it is written, “And He placed him in the Garden of Eden to work it and to guard it”: “to work it”: these are the 248 positive commandments.
So every mitzvah contains vav-hei, the last two letters of the Name: a flow (vav) into Malchus (hei). Adam was placed in Eden “to work it,” which the Zohar reads as the 248 positive commandments.


אבל בשבת נמשך עוד ו׳ והיא המשכה ממוחין דאבא וכמ״ש במ״א ע״פ מאמר הזח״ג [הזהר חלק ג]195 אמור
But on Shabbos another vav is drawn down, and it is a drawing-down from the mochin of Abba, as is explained elsewhere on the passage of Zohar III, Emor,
On Shabbos a second vav is added: a flow from the mochin of Abba, Chochmah, which is higher than Binah. The Alter Rebbe refers to his explanation of the Zohar’s words “at the time that she receives from the house of Abba.”


ד״ק ע״ב בענין בזמנא דנטלא מבי אבא196 כו׳, גם אפ״ל [אפשר לומר] שרש ב׳ ווי״ן זהו מה שאו״א [שאבא ואימא] יונקים מב׳ מזלות ונוצר ונקה197 כו׳.
folio 100b, on the matter of “at the time that she receives from the house of Abba,” etc. One can also say that the root of the two vavs is that Abba and Imma draw from the two mazalos, “Notzer” and “Venakeh,” etc.
Another possibility: the two vavs are rooted in the two mazalos of Arich Anpin, “Notzer” and “Venakeh,” two of the Thirteen Attributes of Mercy, from which Abba and Imma draw.




28ועכ״ז [ועם כל זה] מילה היא דוחה את השבת כי הוא המשכה מבחי׳ שלמעלה גם מהחכמה כנ״ל.
Nevertheless circumcision overrides Shabbos, because it is a drawing-down from a level that is above even Chochmah, as mentioned above.
Even though Shabbos has two vavs, circumcision overrides it, because circumcision draws from a level above Chochmah, the source of Shabbos’s second vav.


ושלש עשרה בריתות שנכרתו עליה198 זהו וא״ו שמילוי האל״ף שבתוך השני ווי״ן זהו בחי׳ פלא עליון בחי׳ כתר שלמעלה משני ווי״ן עצמן כמ״ש בזח״ג [בזהר חלק ג] פ׳ אחרי דס״ו ע״ב:199
And the thirteen covenants made over it are the vav [spelled in full], vav-alef-vav: the alef that fills [the space] within the two vavs is the level of the Supernal Wonder (Pele Elyon), the level of Keser, which is above the two vavs themselves, as is written in Zohar III, Parshas Acharei, folio 66b.
The “thirteen covenants” are the letter vav spelled out, vav-alef-vav, whose letters add up to thirteen. The alef between the two vavs is the “Supernal Wonder,” Keser, which is above both vavs; the Zohar likewise says that the spelled-out vav holds the thirteen measures.




Section 8 · ¶29–34
Summary: Netzach, domains and the two Names
29ג וזהו ענין למנצח על השמינית תמן נצח תמן מל.200 כי יש ג׳ פרקין חח״ן [חכמה חסד נצח] והנצח הוא בחי׳ היותר אחרונה.
3. And this is the meaning of “For the conductor (lamnatzei’ach), on the eighth”: “where there is Netzach, there is mal.” For there are three joints, Chochmah, Chesed and Netzach, and Netzach is the very last level.
Section 3 of the summary returns to the psalm’s heading: lamnatzei’ach contains the word netzach, and “where there is Netzach, there is mal.” Of the three “joints” of the right-hand line, Chochmah, Chesed and Netzach, Netzach is the last.


ומבחי׳ רעוא דכל רעוין א״א להיות הגילוי רק מבחינת נצח וכמ״ש סד״ה קול דודי בענין מדלג על ההרים.201
And from the level of the Will of all wills the revelation can come only from the level of Netzach, as is written at the end of the discourse beginning “The voice of my beloved,” on the matter of “leaping over the mountains.”
From the Will of all wills, Adam Kadmon, revelation comes only through its lowest point, Netzach. The Alter Rebbe refers to his discourse on “The voice of my beloved … leaping over the mountains.”




30וזהו ענין ועמדו רגליו202 דוקא. וכדי להיות גילוי הנצח צ״ל תחלה מל וזהו למנצח. וגם רומז שעי״ז ג״כ נמשך גילוי כל השבעה העליונות שלמעלה מנה״י [מנצח הוד יסוד].
And this is the meaning of “And His feet shall stand,” specifically. And for there to be a revelation of Netzach there must first be mal; and this is lamnatzei’ach. It also hints that through this, too, the revelation of all the seven supernal [levels] that are above Netzach, Hod and Yesod is drawn down.
“And His feet shall stand,” said of the future redemption, fits this: the feet, like Netzach, are where the revelation from above comes to rest. The word lamnatzei’ach itself shows the order, its first letters being those of mal followed by netzach; and mal, seventy, hints that the seven levels above Netzach, Hod and Yesod are revealed through it as well.


ונצח ומצח הכל אחד203 והרי מצח הוא גלגלתא דחפיא על מו״ס [מוחא סתימאה] בחי׳ שתוק כך עלה במחשבה.204
Netzach and metzach (the forehead) are all one. And the forehead is the gulgalta (skull) that covers the mocha stima’ah (hidden brain), the level of “Be silent; so it arose in thought,”
Netzach and metzach (forehead) differ by one letter and are “all one.” The forehead covers the hidden brain, the level of the primordial thought with which G-d answered Moshe, “Be silent; so it arose in My thought.”


שהיא מחשבה הקדומה רעוא דכל רעוין. ועמ״ש בד״ה ועשית ציץ.205 גם הנצח נמשך מהגדולה בחי׳ ולגדולתו אין חקר:206
which is the primordial thought, the Will of all wills. And see what is written in the discourse beginning “And you shall make a tzitz.” Also, Netzach is drawn from greatness (gedulah), the level of “and His greatness is unsearchable.”
That primordial thought is the Will of all wills. Netzach also draws from gedulah, greatness, as explained above: “His greatness is unsearchable.”




31ד וזהו מ״ש ברבות בראשית פי״א [פרק י״א] משפטים פ״ל משל מעירוב והוצאה שברשות אחד א״צ [אין צריך / אינו צריך] עירוב להוצאה כך כל העולם שלו הוא207208 המכוון שההשפעה באה מבחינה
4. And this is what is said in the Midrash Rabbah, Bereishis, chapter 11, [and] Mishpatim, chapter 30: the parable from eruv and carrying, that in a single domain no eruv is needed for carrying; so too, “the whole world is His.” The intent is that the flow comes from a level
Section 4 restates the explanation of the Midrash: “the whole world is His” means that the flow comes from a level above all “domains.”


שלמעלה מחילוק רשויות שבסדר ההשתלשלות שמקיף כל העולמות בהשואה אחת וא״כ זהו גבוה מעליות העולמות שבשבת. וכנ״ל שבחינת א״ק [אדם קדמון] רעוא דכל רעוין גבוה מהשבת209 שהוא רק הפונה קדים כנ״ל.
that is above the division of domains in the order of hishtalshelus, which encompasses all the worlds equally; if so, this is higher than the ascents of the worlds on Shabbos. And as mentioned above, the level of Adam Kadmon, the Will of all wills, is higher than Shabbos, which is only “that which faces east (kadim),” as mentioned above.
That level, which encompasses all the worlds equally, is higher than the ascents of the worlds on Shabbos. Adam Kadmon, the Will of all wills, is above Shabbos, which only “faces east (kadim).”


ולכן המילה שהיא להיות גילוי מבחינה זו היא דוחה שבת שכל מלאכות שבת אינן נחשבות למלאכה כלל לגבי גילוי בחי׳ זו שהיא למעלה מחילוק רשויות כו׳:
Therefore circumcision, which is for there to be a revelation from this level, overrides Shabbos: for all the labors of Shabbos are not considered labor at all relative to the revelation of this level, which is above the division of domains, etc.
Therefore circumcision, which reveals that level, overrides Shabbos: before it, the labors of Shabbos are not labor at all.




32ה ועפ״ז [ועל פי זה] י״ל [יש לומר] עוד בפי׳ על השמינית. שהם חיבור ויחוד ד׳ אותיות הוי׳ בארבעה אותיות שם אדני שהם היכל לשם הוי׳
5. According to this, one can further explain “on the eighth”: that they are the joining and union of the four letters of Havayah with the four letters of the Name Ado-nai, which are a sanctuary (heichal) for the Name Havayah.
Section 5 gives another explanation of “the eighth”: the union of the four letters of Havayah with the four letters of Ado-nai. Ado-nai, the Name associated with Malchus, is the “sanctuary” in which Havayah dwells.


וזהו ג״כ ענין שמנה בגדים של כה״ג [כהן גדול] ד׳ בגדי לבן שהם רחמים נמשכים מארבע אותיות שם הוי׳ וד׳ בגדי זהב נמשכים מד׳ אותיות שם אדני כו׳
And this is also the matter of the eight garments of the Kohen Gadol: the four white garments, which are mercy, drawn from the four letters of the Name Havayah, and the four golden garments, drawn from the four letters of the Name Ado-nai, etc.
The eight garments of the High Priest show the same pair: four white garments, of mercy, from Havayah, and four golden garments from Ado-nai.


כי צ״ל ב׳ הבחינות עמ״ש בת״א [בתורה אור] פ׳ לך לך210 בענין מגן אברהם ועמ״ש בביאור ע״פ וכל בניך.
For both levels are needed; see what is written in Torah Ohr, Parshas Lech Lecha, on the matter of “Shield of Avraham,” and see what is written in the explanation on the verse “And all your children.”
Both levels are needed, the light of Havayah and the “sanctuary” that receives it. The Alter Rebbe refers to his discourse on “Shield of Avraham” in Torah Ohr and to his explanation of “And all your children.”




33ולע״ל [ולעתיד לבוא] יהיה גילוי שם הוי׳ ממש וכמ״ש ולא יכנף עוד211 והיינו ע״י גילוי מבחי׳ שלמעלה מסדר ההשתלשלות דהיינו מה שיש ב׳ שמות הוי׳ ופסיק טעמא בגווייהו.
And in the Time to Come there will be a revelation of the actual Name Havayah, as it is written, “[your Teacher] will no longer hide Himself”; that is, through a revelation from the level that is above the order of hishtalshelus. That is: there are two Names Havayah, and a pause between them.
In the Time to Come the Name Havayah itself will be revealed, “your Teacher will no longer hide Himself,” through a revelation from above hishtalshelus. Now there are two Names Havayah, separated by a pause.


ולע״ל [ולעתיד לבוא] יהי׳ [יהיה] גילוי שם הוי׳ שלמעלה מסדר ההשתלשלות ואזי והי׳ [והיה] הוי׳ לי לאלקים212 וזהו למנצח על השמינית קשר וחיבור ב׳ שמות הוי׳.
And in the Time to Come there will be a revelation of the Name Havayah that is above the order of hishtalshelus, and then “Havayah will be my G-d (Elokim).” And this is “For the conductor, on the eighth”: the bond and joining of the two Names Havayah.
Then the higher Havayah will be revealed, and “Havayah will be my G-d (Elokim)”: Havayah, which transcends, will be revealed even within Elokim, the Name of G-d as concealed in nature. The bond of the two Names Havayah is “on the eighth.”




34וזהו ענין הכנור של שמונת נימין וכ״ז [וכל זה] נמשך ע״י המילה שהיא העברת המסך המבדיל כו׳ ועמ״ש בפ׳ לך לך בד״ה והבדילה הפרוכת.213214
And this is the matter of the harp of eight strings. And all this is drawn down through circumcision, which is the removal of the dividing screen, etc. And see what is written in Parshas Lech Lecha, in the discourse beginning “And the curtain shall divide.”
All this, the eight-stringed harp and the bond of the Names, comes through circumcision, which removes the “screen” that divides. The Alter Rebbe refers to his discourse in Torah Ohr, Lech Lecha, on “And the curtain shall divide.”


עוד יש להעיר לענין שני ווי״ן הנ״ל שהן תפארת ויסוד ממ״ש ברע״מ [ברעיא מהימנא] ר״פ תשא ע״פ העשיר לא ירבה215 מבואר שת״ת [שתפארת] נק׳ עשיר לפי שעולה עד הכתר וזהו אין עשיר אלא בדעת שת״ת [שתפארת] ודעת הכל אחד.
One may further note, regarding the two vavs mentioned above, which are Tiferes and Yesod, from what is written in the Raaya Mehemna at the beginning of Parshas Tisa, on the verse “The rich shall not give more”: it is explained that Tiferes is called “rich” because it rises up to Keser. And this is [the meaning of] “none is rich except in knowledge (daas),” for Tiferes and Daas are all one.
A further note on the two vavs, Tiferes and Yesod: the Raaya Mehemna reads “the rich shall not give more” as Tiferes, called “rich” because it rises to Keser, as in “none is rich except in knowledge,” Tiferes being one with Daas.


והדל לא ימעיט זהו צדיק היינו יסוד שנק׳ דל וזהו ענין יוסף יתום מאמו כי בינה רק עד הוד אתפשטת כו׳ א״כ מזה מובן מעלת מצוות דשבת בשני ווי״ן כו׳:
“And the poor shall not give less”: this is the Tzaddik, that is, Yesod, which is called “poor (dal).” And this is the matter of Yosef’s being “an orphan of his mother,” for Binah spreads forth only as far as Hod, etc. If so, from this is understood the superiority of the mitzvos of Shabbos, [spelled] with two vavs, etc.
“The poor shall not give less” is Yesod, the Tzaddik, called “poor” because Binah extends only as far as Hod and does not reach it; so Yosef, who is Yesod, is “an orphan of his mother.” From this the advantage of Shabbos’s “mitzvos” with two vavs is understood: it includes both Tiferes, which reaches Keser, and Yesod.



In one’s avodah
The maamar draws its lesson from Netzach: the stubborn firmness to stand against the evil inclination that wants a person to sin comes from the greatness and exaltedness of the soul, rooted in the light that encompasses all worlds, as with one whose “heart was lifted up in the ways of G-d.” And by guarding the sign of the covenant a Jew draws the Name Havayah down to the very lowest level; every soul must have a revelation from this level that is beyond effort.
Questions for discussion
	Why can the holiness of Shabbos spread even into places of kelipah, while the light of circumcision can be hidden by the foreskin?
	How can a revelation be greater precisely because human effort cannot reach it, and why must it still come only after a Shabbos has passed over the child?
	In what sense is Netzach, the last stage of giving, rooted in a level above the order of hishtalshelus, and how does this show itself in a person’s stand against the evil inclination?
	How does the parable of eruv and carrying explain why the acts of circumcision are not considered labor on Shabbos?
	What distinguishes the harp of seven strings from the harp of eight, and what will change when the Name is “read as it is written”?

Sources and references
Notes
Paragraph 1
1“And on the eighth day the flesh of his foreskin shall be circumcised.” This verse of Parshas Tazria is the starting point of the whole maamar.
Leviticus 12:3ויקרא י״ב:ג׳
וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ:
And in the eighth day the flesh of his foreskin shall be circumcised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2למנצח על השמינית
The note records that this maamar was said in 5567 (1806–07), on the evidence of the list of maamarim in Sefer HaMaamarim 5567, note 40.
Kehot’s noteנאמרה בשנת תקס״ז (ראה רשימת המאמרים בסה״מ תקס״ז הערה 40). הנחת אדהאמ״צ נדפס בסידור קלט, א. הגהות באוה״ת ויקרא-ב ע׳ תקב. הגהות על קיצורים שלקמן כא, ד באוה״ת ויקרא-ד ע׳ א׳מז. ראה תו״ח ס״פ לך. דרך מצותיך מצות מילה ט, ב ואילך.
3למנצח על השמינית
“For the conductor, on the eighth: a psalm of David.” The Sages read “the eighth” as the circumcision given on the eighth day.
Psalms 12:1תהילים י״ב:א׳
לַמְנַצֵּחַ עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יב, א.
4When David entered the bathhouse and saw himself standing naked, he said, “Woe is me, that I stand naked without a mitzvah!” When he remembered the circumcision in his flesh his mind was set at ease, and afterward he sang “For the conductor, on the eighth,” about the circumcision given on the eighth day.
Menachot 43b:11מנחות מ״ג ב:י״א
ובשעה שנכנס דוד לבית המרחץ וראה עצמו עומד ערום אמר אוי לי שאעמוד ערום בלא מצוה וכיון שנזכר במילה שבבשרו נתיישבה דעתו לאחר שיצא אמר עליה שירה שנאמר (תהלים יב, א) למנצח על השמינית מזמור לדוד על מילה שניתנה בשמיני
Wikisource Talmud Bavli (CC-BY-SA)
5The Jerusalem Talmud tells the same story: David entered the bathhouse, saw himself naked and lamented that he was bare of mitzvos; when he looked at his circumcision he began to praise G-d with “For the conductor, on the eighth: a psalm of David.”
Jerusalem Talmud Berakhot 9:5:21תלמוד ירושלמי ברכות ט׳:ה׳:כ״א
תַּנִּי בְשֵׁם רִבִּי מֵאִיר אֵין לְךָ אֶחָד מִיִּשְׂרָאֵל שֶׁאֵינוֹ עוֹשֶׂה מֵאָה מִצְוֹת בְּכָל יוֹם. קוֹרֵא אֶת שְׁמַע וּמְבָרֵךְ לְפָנֶיהָ וּלְאַחֲרֶיהָ וְאוֹכֵל אֶת פִּתּוֹ וּמְבָרֵךְ לְפָנֶיהָ וּלְאַחֲרֶיהָ וּמִתְפַּלֵּל שְׁלֹשָׁה פְעָמִים שֶׁל שְׁמוֹנֶה עֶשְׂרֵה וְחוֹזֵר וְעוֹשֶׂה שְׁאָר מִצְוֹת וּמְבָרֵךְ עֲלֵיהֶן. וְכֵן הָיָה רִבִּי מֵאִיר אוֹמֵר אֵין לְךָ אָדָם מִיִּשְׂרָאֵל שֶׁאֵין הַמִּצְוֹת מַקִּיפוֹת אוֹתוֹ תְּפִילִּין בְּרֹאשׁוֹ וּתְפִילִּין בִּזְרוֹעוֹ וּמְזוּזָּה בְּפִתְחוֹ מִילָה בִבְשָׂרוֹ אַרְבַּע צִיצִיּוֹת בְּטַלִּיתוֹ מַקִּיפִין אוֹתוֹ. הוּא שֶׁדָּוִד אָמַר שֶׁבַע בַּיּוֹם הִילַּלְתִּיךָ …
It was stated 43b) has the formulation that “every man in Israel is obliged to recite 100 benedictions every day.” In the Yerushalmi and the Tosephta, not only benedictions are counted but all religious deeds, and it is asserted that the number 100 is reached automatically. in the name of Rebbi Meïr: There is no one in Israel who does not perform 100 commandments every day. He recites the Shema‘ and benedictions before and after, eats his bread and recitesbenedictions before and after, prays 18 benedictions three times and then …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 3
6למה היתה השירה על שניתנה בשמיני דוקא
Derech Mitzvosecha sharpens this question, as the note quotes it: “And what would it matter to him had it been given on the seventh, since the main point of his song is the covenant that He sealed in our flesh, as is known.”
Kehot’s noteבדרך מצותיך מבאר הקושיא ”ומה לו אילו היתה ניתנה בשביעי מאחר שעיקר השירה שלו על הברית שחתם בבשרינו כידוע” ע״ש.
7וביום השמיני ימול
The verse commanding circumcision on the eighth day, which the Sages read as applying even on Shabbos.
Leviticus 12:3ויקרא י״ב:ג׳
וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ:
And in the eighth day the flesh of his foreskin shall be circumcised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ג.
8וביום השמיני ימול כו׳ ואפילו בשבת
The Gemara cites “And on the eighth day the flesh of his foreskin shall be circumcised” and adds, “and even on Shabbos”: the source of the rule that circumcision on its proper day overrides Shabbos.
Shabbat 132a:1–2שבת קל״ב א:א׳-ב׳
שֶׁכֵּן אִם עָבַר זְמַנָּהּ בָּטְלָה. אֶלָּא הַיְינוּ טַעְמָא דְּרַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ״, וַאֲפִילּוּ בְּשַׁבָּת. וְלִיכְתּוֹב רַחֲמָנָא בְּמִילָה, וְלֵיתוֹ הָנָךְ וְלִיגְמְרוּ מִינֵּיהּ! מִשּׁוּם דְּאִיכָּא לְמִיפְרַךְ: מָה לְמִילָה שֶׁכֵּן נִכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְּרִיתוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.” The maamar goes on to explain what this rest is.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
10ואפי׳ בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שבת קל-קלב.
Paragraph 4
11באחד ואהבת
“Hear, O Israel, G-d is our G-d, G-d is One. And you shall love G-d your G-d with all your heart.” The Alter Rebbe alludes to the Shema: the food’s life-force becomes part of a person’s acceptance of G-d’s oneness and his love of G-d.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
12האורג שני חוטין
The Mishnah’s list of the thirty-nine primary labors forbidden on Shabbos includes “one who weaves two threads.”
Shabbat 73a:7שבת ע״ג א:ז׳
הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
13ויכולו
“And the heavens and the earth and all their host were completed (vaychulu).” Read here as “included” (nichlelu) in the supernal delight.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בביאור ע״פ כי כאשר השמים
There the Alter Rebbe explains that Atzilus is the World of Tikkun, already rectified so that its lights and vessels are one, while Beriah, Yetzirah and Asiyah come from the shattering of the vessels of Tohu; therefore wholehearted service is needed to draw a new light from above into them, until Beriah is included in Atzilus itself.
Kehot’s noteתו״א ג, ב.
15“For as the new heavens and the new earth that I am making stand before Me...” The Alter Rebbe refers to his explanation of this verse in Torah Ohr.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16צדיק אוכל לשובע נפשו
“The righteous man eats to satisfy his soul, but the belly of the wicked shall want.” Shabbos eating is likened to the eating of the righteous.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה.
17בד״ה יגלה לן טעמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א טו, ג.
18ויכל לשון כלות הנפש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה במדב״ר פ״י, א.
19ויכל לשון כלות הנפש
The Midrash reads “Vaychulu” (Genesis 2:1) as an expression of longing, citing “My soul yearns, and even is consumed (kalsah).” The Kehot note points here for reading vaychal as kelos hanefesh.
Bamidbar Rabbah 10:1במדבר רבה י׳:א׳
20ויכל אלקים ביום השביעי
“And G-d completed on the seventh day His work that He had done, and He rested on the seventh day.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
21מי שטרח בע״ש
“One who toiled on Erev Shabbos will eat on Shabbos; one who did not toil on Erev Shabbos, from where will he eat on Shabbos?” The Alter Rebbe applies it to Shabbos as the arousal from above that answers the week’s labor.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
22ע״פ ראו
In that discourse the Alter Rebbe explains that each mitzvah draws its own particular delight, while their root is the “source of delights” above every particular pleasure; the mitzvos are “ways of pleasantness” through which the hidden supernal delight comes into revelation.
Kehot’s noteלקו״ת בשלח ב, א.
23ראו כי ה׳ נתן לכם השבת
“See that G-d has given you the Shabbos.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24וירא אלקים את כל אשר עשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית א, לג.
25וירא אלקים את כל אשר עשה והנה טוב מאד
“And G-d saw all that He had made, and behold, it was very good.” Read here as: creation was very fitting in G-d’s eyes, and so it could be gathered into the Shabbos delight.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי בו שבת
“For on it He rested from all His work.” Explained here by the image of a person who stops working and whose mind returns to itself.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
27וימלך וימת כו׳ מלך שמיני הדר
The words here quote Genesis 36:32; the passage is shown below.
Genesis 36:32בראשית ל״ו:ל״ב
וַיִּמְלֹךְ בֶּאֱדוֹם בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
And Bela the son of Beor reigned in Edom; and the name of his city was Dinhabah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לב-לט.
28וימלוך וימת כו׳ עד מלך השמיני הוא הדר
The kings who reigned in Edom: of each of the first seven the Torah says “and he died,” while of the eighth, Hadar, it records no death (verse 39). In Kabbalah the dying kings are the shattered vessels of Tohu, and Hadar is the root of tikkun.
Genesis 36:37–39בראשית ל״ו:ל״ז-ל״ט
וַיָּמׇת שַׂמְלָה וַיִּמְלֹךְ תַּחְתָּיו שָׁאוּל מֵרְחֹבוֹת הַנָּהָר: וַיָּמׇת שָׁאוּל וַיִּמְלֹךְ תַּחְתָּיו בַּעַל חָנָן בֶּן־עַכְבּוֹר: וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Samlah died, and Shaul of Rehoboth by the River reigned in his stead. And Shaul died, and Baal-hanan the son of Achbor reigned in his stead. And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מ״ה שהוא ממצחא דא״ק
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער התיקון פ״ב-ד.
30ממצחא . . פנימי
The Kehot note refers to a note by the Rebbe Rashab on these words, printed in the additions (Hosafos) earlier in this volume, 18c.
Kehot’s noteראה לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע. מובא בד״ה וה׳ אמר — תרע״ט ע׳ פג.
31כתר עליון
In Elijah’s opening prayer the Tikkunei Zohar says that Keser Elyon is Keser Malchus, and that “within” it is the Name Havayah spelled out with alefs (whose value is 45, Mah), “which is the path of Atzilus.”
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
32כתר עליון . . מלגאו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
33בד״ה ענין האבות הן הן המרכבה
That discourse explains that the Patriarchs are Chesed, Gevurah and Tiferes of Atzilus and asks what their being a “chariot” means.
Kehot’s noteתו״א עג, א.
34בביאור דמזוזה מימין
In the passage the note points to, the Alter Rebbe describes prayer being raised to its source in Keser, where there is simple mercy that “bears iniquity” and from which new letters are drawn, and applies the same to the mitzvos.
Kehot’s noteתו״א מג, ב.
35הוא מבחי׳ רעוא דכל רעוין
There the Alter Rebbe writes that Adam Kadmon is what is called “the Will of all wills,” referring back to this maamar on “For the conductor, on the eighth.” He adds that this is why, when a yud is written, its upper tip is made first: from the tip, Keser, which is Adam Kadmon, the body of the yud, Chochmah and Atzilus, is drawn.
Kehot’s noteומובא לקמן פ׳ מסעי צה, ב. ובאוה״ת ויקרא-ב ע׳ תקה.
36בחי׳ כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” Read here: before Adam Kadmon, Chochmah itself is like “making” (Asiyah).
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
37שחכמה ועשי׳ שוין שם
The note sends the reader to the Chabad encyclopedia, vol. 4, p. 585, and the sources listed there, on Chochmah and Asiyah being equal before G-d.
Tanya, Likkutei Amarim 2:3תניא, חלק ראשון; ליקוטי אמרים ב׳:ג׳
הגהה וְהוֹדוּ לוֹ חַכְמֵי הַקַּבָּלָה, כְּמוֹ שֶׁכָּתוּב בַּפַּרְדֵּס מֵהָרַמַ״ק. וְגַם לְפִי קַבָּלַת הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה יַצִּיבָא מִילְּתָא, בְּסוֹד הִתְלַבְּשׁוּת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, ﬠַל־יְדֵי צִמְצוּמִים רַבִּים, בְּכֵלִים דְּחָכְמָה־בִּינָה־דַּﬠַת דַּאֲצִילוּת, אַךְ לֹא לְמַﬠְלָה מֵהָאֲצִילוּת, וּכְמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר, שֶׁאֵין־סוֹף־בָּרוּךְ־הוּא מְרוֹמָם וּמִתְנַשֵּׂא רוֹמְמוּת אֵין קֵץ, לְמַﬠְלָה מַּﬠְלָה מִמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת, ﬠַד שֶׁמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת נֶחְשֶׁבֶת כַּﬠֲשִׂיָּיה גוּפָנִיִּית אֶצְלוֹ יִתְבָּרֵךְ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ספר הערכים-חב״ד כרך-ד ע׳ תקפה. וש״נ. וראה גם בדרך מצותיך נ, ב. נז, א. בלקו״ש-ה ע׳ 90 הערה 30 מציין ”ובפנים שמדובר במצות מילה גילוי א״ק, לכן השייך כאן — הוא שהחכ׳ ועשי׳ שוין (ראה דרמ״צ נב, א שמחלק ”קמי׳ ית׳ ואפילו לגבי אורו כו׳”). וראה תניא פ״ב בהגה״ה, שהיוה״א פ״ט (הובאו בדרמ״צ שם — מז, רע״א) עוד פי׳ בכולם בחכ׳ עשית, אשר רק ”נחשבת כעשי׳ גופנית”. ובשהיוה״א שם מפורש יותר: ”שנחשבת כאילו היא בחי׳ ומדרגת עשי׳” שמצד זה א) אפשר דקמי׳ עשי׳ — למטה מזה, למטה מעשי׳ גופנית ב) ג״ז שנחשבת כו׳ הרי הוא רק 1) נחשבת 2) כעשי׳: כאילו — כף הדמיון — שזה שייך גם בעו״ע — משא״כ האופן ששווין (ובפרט עפמש״כ בדרמ״צ שם נב, א:שוים ממש)”. עכ״ל בלקו״ש שם.
38בד״ה אנת הוא חד
There the Alter Rebbe explains that Chochmah of Atzilus is the “source of the source,” yet for the Infinite Light to be drawn into Chochmah, “wisdom comes from nothing”; this is G-d’s humility.
Kehot’s noteתו״א יד, א.
39ומבואר בע״ח שמ״א פ״ד ובשע״ק ח״ג
That passage explains that in the scheme of the worlds as a whole, Adam Kadmon is called the “Adam of Beriah,” Akudim, Nekudim or Atik and Arich the “Adam of Yetzirah,” and Atzilus as a whole the “Adam of Asiyah,” while the “Atzilus” of the whole scheme is the Infinite Light itself.
Kehot’s noteמובא לקמן פ׳ מסעי צה, א.
40אצילות הוא חכמה וא״ק הוא כתר
Rabbi Chaim Vital explains that the five worlds together form one Name Havayah: the tip of the yud is Adam Kadmon, the yud is Atzilus, the first hei Beriah, the vav Yetzirah and the last hei Asiyah.
Sha'arei Kedusha, Part 3 1:6–7שערי קדושה, חלק ג א׳:ו׳-ז׳
והאציל חמשה עולמות, זה נשמה לזה וזה לזה, והן, אדם הקדמון הנזכר בספר התקונים (בתקון י״ט ובריש תיקון ע׳ ובכמה מקומות) ובלשון הגאונים נקרא צחצחות, השני עולם האצילות, השלישי עולם הבריאה, הרביעי עולם היצירה, החמישי עולם העשיה. ואלו החמשה עולמות נקראו הוי״ה אחת, כי קוצו של יו״ד הוא א״ק [אדם קדמון], והיו״ד אצילות, וה״א ראשונה בריאה והוא״ו יצירה, וה״א אחרונה עשיה. ולפי שא״ק לרוב העלמו אין לו תמונת אות אלא קוצו של יו״ד כי האין סוף אפילו תמונת קוץ אין לו לכן אין אנו מזכירין לעולם אלא ארבעה עולמות אצילות …
He emanated five worlds, one world being the soul for the next, and the next world being the soul for the next. These are: Primordial Man-Adam Kadmon, as mentioned in Sefer Tikkunim, which in the nomenclature of the Ge’onim is called, “Exceedingly Brilliant-Tzachtzechoot.” The second is the world of Emanation-Atzilut. The third is the world of Creation-Briyah. The fourth is the world of Formation-Yetzirah. The fifth is the world of Action-Asiyah. These five worlds are considered as One Being-Havayah Achat-הוי״ה אחת. For, the thorn of the letter Yod-יו״ד (י) is …
Shaarei Kedusha (Public Domain) · Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY)
41ולכן שבת נוהגת בכל מקום
A manuscript variant: Bukh 4 reads “Therefore Shabbos applies even outside the Land, in a place of idolaters.” The note suggests that this explains the printed words “even in a place where there is ‘this opposite that’,” and that the wording was perhaps changed out of fear.
Kehot’s noteבבוך 4 ובאוה״ת ויקרא-ב ע׳ תקז: ”ולכן שבת נוהגת אפי׳ בחו״ל במקום עוכומ״ז” (באוה״ת שם ליתא תי׳ ”במקום עוכומ״ז”). וע״פ זה יובן מה שכתוב לקמן ”אפי׳ במקום שיש זה לעומת זה”. ואולי עשו השינוי מפני היראה.
42זה לעומת זה
“G-d has made this opposite that.” For each level of holiness there is a corresponding force of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43התלבשות אצילות בעשי׳
The note refers to a later passage of Likkutei Torah, Nitzavim, 49b, for the investment of Atzilus in Asiyah.
Kehot’s noteועל״ק בנצבים מט, ב. [כ].
44וכמ״ש בספר הגלגולים פרק ב
The wording of Sefer HaGilgulim, chapter 20, is copied out in Or HaTorah, Vayikra vol. 2, p. 507.
Kehot’s noteנעתק לשונו באוה״ת ויקרא-ב ע׳ תקז.
45הובא בסש״ב
There the Tanya writes that the Infinite Light fills even this lowest world through its investment in the Ten Sefiros of the four worlds, Atzilus, Beriah, Yetzirah and Asiyah, citing Etz Chaim and Sefer HaGilgulim, chapter 20.
Kehot’s noteפ״ו בהג״ה.
46אברהם שיצא ממנו ישמעאל ויצחק שיצא ממנו עשו
Before his death Yaakov feared that one of his sons was unworthy, “as with Avraham, from whom Yishmael came out, and my father Yitzchak, from whom Esav came out”; his sons answered with “Hear, O Israel.” The maamar cites it for kelipos that correspond even to the Patriarchs.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א.
47רישי׳ דעשו בעטפוי דיצחק
The note refers to a later passage of Likkutei Torah, Devarim, 96c, on “the head of Esav in the bosom of Yitzchak,” and notes that the phrase comes from Targum Yonasan on Parshas Vayechi.
Kehot’s noteועל״ק ח׳ דברים צו, ג והוא מת״י ויחי נ, ג. [כ]. ראה תו״א כ, ב.
48שו״ה בבריאה — במקום הקליפות
In Or HaTorah, Vayikra vol. 2, p. 508, the words “in the place of the kelipos” read “in the place of idolaters and kelipos.”
Kehot’s noteבאוה״ת שם ע׳ תקח: במקום עכומ״ז וקליפות.
49ולכן . . שבת לישראל
Chapter 46 of Tanya describes how G-d brought Israel out of Egypt, “the nakedness of the land, the place of filth and impurity,” and how He dwells in every Jewish soul engaged in Torah and mitzvos even when it does not feel it: a parallel to the holiness of Shabbos reaching Israel even in the place of the kelipos.
Kehot’s noteוע׳ בסש״ב סופמ״ו. [כ].
Paragraph 7
50ואתה את בריתי תשמור
“And G-d said to Avraham: And you shall keep My covenant, you and your seed after you throughout their generations.”
Genesis 17:9בראשית י״ז:ט׳
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם וְאַתָּה אֶת־בְּרִיתִי תִשְׁמֹר אַתָּה וְזַרְעֲךָ אַחֲרֶיךָ לְדֹרֹתָם:
And G-d said unto Abraham: ‘And as for thee, thou shalt keep My covenant, thou, and thy seed after thee throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ט.
51וערל זכר אשר לא ימול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יז, יד.
52וערל זכר אשר לא ימול כו׳ ונכרתה הנפש ההיא
“And an uncircumcised male who will not circumcise the flesh of his foreskin, that soul shall be cut off from its people.”
Genesis 17:14בראשית י״ז:י״ד
וְעָרֵל זָכָר אֲשֶׁר לֹא־יִמּוֹל אֶת־בְּשַׂר עׇרְלָתוֹ וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מֵעַמֶּיהָ אֶת־בְּרִיתִי הֵפַר:
And the uncircumcised male who is not circumcised in the flesh of his foreskin, that soul shall be cut off from his people; he hath broken My covenant.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53אמילם
“They surrounded me like bees … in the Name of G-d I will cut them off (amilam).” Here the root of milah means cutting off.
Psalms 118:12תהילים קי״ח:י״ב
סַבּוּנִי כִדְבוֹרִים דֹּעֲכוּ כְּאֵשׁ קוֹצִים בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about like bees; They are quenched as the fire of thorns; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יב.
54שיהא גילוי בחי׳ א״ק
There it is explained that this revelation of Adam Kadmon is in the self-sacrifice for the sanctification of G-d’s Name that is present in every Jew.
Kehot’s noteראה סה״מ תרע״ח ע׳ קצז ושם: שגילוי זה הוא בהמס״נ על קדה״ש שיש בכאו״א מישראל.
55כדי שיעבור עליו שבת אחת
A king entered a city and decreed that no guest would see his face before first seeing the face of the matron; so no offering is brought until a Shabbos has passed over it, “for there are no seven days without a Shabbos, and no circumcision without a Shabbos.”
Vayikra Rabbah 27:10ויקרא רבה כ״ז:י׳
Kehot’s noteראה זח״ג רע״מ מד, א. ויק״ר כז, י. ראה הביאור בדרך מצותיך ט, ב.
56כדי שיעבור עליו שבת אחת
The Raaya Mehemna on Tazria says that the child, like an offering, waits eight days so that one Shabbos passes over him, for then he is joined to that Shabbos, the secret of the holy covenant.
Zohar, Tazria 7:29–11:40ספר הזהר, תזריע ז׳:כ״ט-י״א:מ׳
57פתחי לי
“I am asleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה אני ישנה
The passage the note points to opens the discourse “To understand the explanation of ‘I am asleep, but my heart is awake’: the soul descended from above,” just after a list of Midrash and Zohar sources on that verse.
Kehot’s noteלקו״ת שה״ש לה, א.
59וראשונה לא נצטוו אלא במילה . . נצטוו על הפריעה
“Periah of circumcision was not given to Avraham our father,” as it says, “At that time G-d said to Yehoshua: Make for yourself sharp knives.”
Yevamot 71bיבמות ע״א ב
Kehot’s noteיבמות עא, ב. ראה אוה״ת לך לך כרך-ד דף תשכט, א שכאן מבואר כדברי המא״א דמילה במל׳ ופריעה ביסוד, דכתב כשאין הגילוי ממקום גבוה כ״כ א״צ להסיר רק הערלה והיינו כשהגילוי מהמל׳, אבל כשהגילוי נמשך מבחי׳ גבוה יותר אזי צריך להסיר גם עור הפריעה ע״י הפריעה . . אבל בסידור בדרוש חרבות צורים משמע כהפרדס [ערך מילה דהמילה ע״י יסוד וממילא הפריעה במל׳] דהא אמר אשר אברהם לפי שהי׳ גבוה יותר במדריגה לא הי׳ צריך לפריעה כי עור הפריעה אינו מסתיר לו, א״כ זה כנ״ל שמצד היסוד בא מצות מילה ומצד המל׳ שלמטה מיסוד צ״ל ג״כ פריעה, וע׳ כה״ג בלקו״ת פ׳ מטות בד״ה ושמע אבי׳ את נדרה, ע״ש. וראה גם בדרך מצותיך מצות מילה יא, ב.
60ואח״כ במדבר נצטוו על הפריעה
The command of periah is explained in Or HaTorah, Shavuos, p. 109.
Yevamot 71bיבמות ע״א ב
Kehot’s noteראה יבמות עא, ב ובתוס׳ שם. נתבאר באוה״ת שבועות ע׳ קט. וראה גם בדרך מצותיך י, ב ”בבואם לארץ ארץ אשר ה׳ דורש אותה ועיני ה׳ בה נצטוו גם על הפריעה”. וכ״ה בסידור קמד, ב. ובביאה״ז להצ״צ כרך-ב ע׳ תשמ ”ולכן דורו של יהושע נצטוו בפריעה” ע״ש.
61ולכן הי׳ אברהם נביא
There the Alter Rebbe explains that Avraham drew G-dliness only inwardly, so the mitzvos were not yet revealed in physical deed; at ninety-nine he was given circumcision as a gift, in actual deed, so that Yitzchak and then Yaakov would be born, whose sons would receive the Torah as mitzvos performed in physical action.
Kehot’s noteראה תו״א יא, ד. ביאוה״ז לצ״צ ע׳ רנג — ”י״ל שעד״ז לא היה [יכול] להיות המשכת התורה שהיא אצילות שתהי׳ נמשך למטה בעשי׳ עד שנכנע הרע . . ועיין בתו״א . . גבי ניתנה לו במתנה מצות מילה במעשה ממש בכדי כו׳ ויקבלו התורה בהתגלות חיצוניות מצוה מעשה ממש כו׳ וצ״ע בלק״ת פ׳ תזריע . . גבי ולכן הי׳ אברהם נביא גם קודם המילה כו׳ שהי׳ מרכבה לבחי׳ אצילות כו׳ אבל בכדי כו׳ וע׳ במדרש רבות פ׳ וירא בענין סוד ה׳ ליראיו”. באוה״ת יתרו ע׳ תתי מבאר דשם אלקים הי׳ מתגלה לו גם קודם שנימול, ע״ש.
62ויאמר ה׳ אל אברם
“And G-d said to Avram: Go forth from your land.” The first prophecy to Avraham, long before his circumcision.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, א.
63Rabbi Elazar son of Rabbi Avina: “mitzvos” of Shabbos is written full, to teach that Shabbos equals all the mitzvos of the Torah; yet circumcision overrides it, as in the parable of two matrons, where the one who steps aside shows that the other is greater.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
בְּיוֹם הַשְּׁמִינִי יִמּוֹל. אֲפִילוּ בְשַׁבָּת. מַה אֲנִי מְקַיֵים מְחַלְלֶיהָ מוֹת יוֹמָת. אַף בְּמִילָה. מַה אֲנִי מְקַיָים בַּשְּׁמִינִי יִמּוֹל. חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
64ראו כי ה׳ נתן לכם השבת
“See that G-d has given you the Shabbos.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65במשנה ספ״ג דנדרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלא, ב.
66“It is a Shabbos of rest for you.” The Alter Rebbe refers to his discourse on these words.
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בד״ה ראו
There the Alter Rebbe explains the Sages’ saying that Shabbos is equal to all the mitzvos: through the mitzvos the light remains hidden, and on Shabbos it is drawn into revelation.
Kehot’s noteלקו״ת בשלח ב, ב.
68“And Your holy Shabbos You made known to them, and commandments and statutes and Torah You commanded them.” Here the word mitzvos is spelled with two vavs.
Nehemiah 9:14נחמיה ט׳:י״ד
וְאֶת־שַׁבַּת קׇדְשְׁךָ הוֹדַעְתָּ לָהֶם וּמִצְווֹת וְחֻקִּים וְתוֹרָה צִוִּיתָ לָהֶם בְּיַד מֹשֶׁה עַבְדֶּךָ:
and madest known unto them Thy holy sabbath, and didst command them commandments, and statutes, and a law, by the hand of Moses Thy servant;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69Rabbi Yishmael says: “Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
קוֹנָם שֶׁאֵינִי נֶהֱנֶה לִבְנֵי נֹחַ, מֻתָּר בְּיִשְׂרָאֵל וְאָסוּר בְּאֻמּוֹת הָעוֹלָם. שֶׁאֵינִי נֶהֱנֶה לְזֶרַע אַבְרָהָם, אָסוּר בְּיִשְׂרָאֵל וּמֻתָּר בְּאֻמּוֹת הָעוֹלָם. שֶׁאֵינִי נֶהֱנֶה לְיִשְׂרָאֵל, לוֹקֵחַ בְּיוֹתֵר וּמוֹכֵר בְּפָחוֹת. שֶׁיִּשְׂרָאֵל נֶהֱנִין לִי, לוֹקֵחַ בְּפָחוֹת וּמוֹכֵר בְּיוֹתֵר, אִם שׁוֹמְעִין לוֹ. שֶׁאֵינִי נֶהֱנֶה לָהֶן וְהֵן לִי, יְהַנֶּה לַנָּכְרִים. קוֹנָם שֶׁאֵינִי נֶהֱנֶה לָעֲרֵלִים, מֻתָּר בְּעַרְלֵי יִשְׂרָאֵל וְאָסוּר בְּמוּלֵי הַגּוֹיִם. קוֹנָם שֶׁאֵינִי נֶהֱנֶה לַמּוּלִים, אָסוּר בְּעַרְלֵי יִשְׂרָאֵל וּמֻתָּר בְּמוּלֵי הַגּוֹיִם, שֶׁאֵין הָעָרְלָה קְרוּיָה אֶלָּא …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
70בת״ז תמן מל
the passage shares nothing with the note
Kehot’s noteע׳ רע״מ פנחס (רכג, ב). ומ״ש ת״ז אולי כוונתו לתי״ג כח, ב. ועל״ק (כא, ד) מביא הזח״ג פנחס. ושם פ״ג (כב, א). [כ]. בדרך מצותיך מצות מילה י, ב מציין לזהר.
71תמן מל תמן נצח
In the Raaya Mehemna on Pinchas the Zohar reads lamnatzei’ach as “there is Netzach” and speaks of “mal with Netzach”; it adds that mal (70) “has seventy names,” and that “on the eighth” means Netzach does not move away from Hod, the eighth Sefirah.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
72לית מחשבה תפיסא
In Elijah’s prayer: “You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
73שהז״ת . . מלובשים באו״א
Kehot’s marei makom for these words (its note is below).
Kehot’s note[ע״ח] בש׳ הנסירה פ״ו. [כ].
74וע״ז אמר
The note refers to a later passage of Likkutei Torah, in the Derushim for Rosh Hashanah, end of 57b, and the sources noted there, for “Abba hangs upon Chesed and Imma upon Gevurah.”
Kehot’s noteזח״ג ר״פ במדבר קיח, ב. וע׳ ע״ח ש׳ עתיק רפ״א. ובש׳ או״א רפ״א. על״ק דרושים לר״ה נז, סע״ב וש״נ. [כ].
75אבא אחיד ותליא בחסד
“From the side of Abba hangs the supernal Chesed; from the side of Imma hangs Gevurah.”
Zohar, Bamidbar 3:27–38ספר הזהר, במדבר ג׳:כ״ז-ל״ח
Then the last He denotes the west. The south is thus interlinked with the east, which constitutes the starting-point of the sun. Hence we have learnt that it is the side of the Father to which is attached the supernal Hesed (Mercy), and the side of the Mother from which depends Geburah (Might).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
76כי עם קשה ערף הוא וסלחת
Moshe prays, “Let G-d go in our midst, for it is a stiff-necked people, and You shall pardon our iniquity and our sin.” The Alter Rebbe reads “for” as a reason: pardon comes because of the stiff neck.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ט.
77בביאור ע״פ אלה מסעי
There the Alter Rebbe explains that Netzach, Hod and Yesod, the “legs” that hold up the head, are drawn from Keser, the supernal will revealed in the Oral Torah, which is why redemption comes through “the supreme G-d”; he refers back to this maamar on “For the conductor, on the eighth” for the matter of Netzach, and adds that Netzach is a branch of Chesed.
Kehot’s noteלקמן פ׳ מסעי צ, ד.
78ובמ״א נתבאר
There the Alter Rebbe explains that kindness that comes from greatness belongs to the Infinite One alone, “whose greatness is unsearchable”; created beings, who are truly as nothing before Him, cannot have the trait of greatness, and so in holiness there is self-nullification, the opposite of greatness.
Kehot’s noteראה לקו״ת פ׳ עקב יז, ד. וראה גם סה״מ תרס״ח ע׳ כז.
79ויגבה לבו בדרכי ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב יז, ו.
80Said of King Yehoshafat: “His heart was lifted up in the ways of G-d.” Here, a holy self-esteem that strengthens a person against the evil inclination.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81כי מי גוי גדול
“For which is a great nation that has G-d so near to it, as G-d our G-d is whenever we call upon Him?”
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
82ואעשך לגוי גדול
G-d’s promise to Avraham: “And I will make you a great nation.”
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
83ואעשך לגוי גדול
Avraham objected that seventy nations had already come from Noach; G-d answered that from him He would raise “that nation of which it is written, ‘For which is a great nation.’”
Bereshit Rabbah 39:11בראשית רבה ל״ט:י״א
”ואעשך לגוי גדול” אמר לו ומנֹח לא העמדת שבעים אומות אמר לו אותה אומה שכתוב בה (דברים ד, ז ): ”כי מי גוי גדול”. אני מעמיד ממך אמר רבי ברכיה אתנך ואשימך אין כתיב כאן אלא ”ואעשך” משאני עושה אותך בריה חדשה את פרה ורבה. רבי לוי בר חויית ורבי אבא בריה דרבי חייא בר אבא אמרו שלשה גדולות וארבע ברכות כתיב כאן בישרו שהן שלש אבות וארבע אמהות אמר רבי חייא לפי שהדרך מגרמת לשלשה דברים: ממעטת פריה ורביה וממעטת את היציאה וממעטת את השם. ממעטת פריה ורביה - …
“I will make you a great nation, I will bless you [vaavarekhekha], I will render your name great, and you shall be a blessing” (Genesis 12:2). “I will make you a great nation” – he said to Him: ‘Did you not [already] produce seventy nations from Noah?’ He said to him: ‘That nation in whose regard it is written: “For who is a great nation [to whom G-d is so close]?” (Deuteronomy 4:7), I will produce from you.’ Rabbi Berekhya said: “I will give you” and “I will place you” …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
84כמ״ש ברבות ר״פ לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלט, יד.
85ולגדולתו אין חקר
“Great is G-d and very much praised, and His greatness is unsearchable.” Applied to the sovev kol almin, the root of the souls.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
86וקרבתנו מלכנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש.
87ומה תעשה לשמך הגדול
Yehoshua’s plea after the defeat at Ai: “And what will You do for Your great Name?”
Joshua 7:9יהושע ז׳:ט׳
וְיִשְׁמְעוּ הַכְּנַעֲנִי וְכֹל יֹשְׁבֵי הָאָרֶץ וְנָסַבּוּ עָלֵינוּ וְהִכְרִיתוּ אֶת־שְׁמֵנוּ מִן־הָאָרֶץ וּמַה־תַּעֲשֵׂה לְשִׁמְךָ הַגָּדוֹל:
For when the Canaanites and all the inhabitants of the land hear of it, they will compass us round, and cut off our name from the earth; and what wilt Thou do for Thy great name?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88לך ה׳ הגדולה כו׳. והנצח
“Yours, G-d, are the greatness, the might, the beauty, the victory (netzach) and the splendor.” Netzach follows greatness in the list.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וגם נצח ישראל
“And also the Eternal One (Netzach) of Israel will not lie or relent, for He is not a man, that He should relent.”
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. [כ].
90כי לא אדם הוא
In the Idra Rabba the twenty-four courts in the “forehead of the Will of wills” are all called netzach. The Zohar reads “for He is not a man” of the Netzach revealed in that forehead, where no face is revealed and so it is not called “man.”
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
91כי לא אדם הוא שהוא בחינה . . כמ״ש במ״א
There the Alter Rebbe explains that the “form of man” above is the Sefiros in their three lines, whereas Keser is above division and hishtalshelus, so of it is said “for He is not a man”; the forehead, the vessel for revealing the will, is therefore above the level of “man,” just as in a person the face proper begins from the nose down.
Kehot’s noteראה לקו״ת שה״ש כג, ג.
92בזח״ג דקל״ו ע״ב
The wording of this Zohar passage is copied in Or HaTorah, Bereishis, 82b.
Kehot’s noteראה לעיל פ׳ ויקרא ג, ב. הלשון נעתק באוה״ת בראשית פב, ב.
93וברבות אמור פ׳ ל׳
This Midrash is quoted in Or HaTorah, Beshalach, p. 675.
Kehot’s noteמובא באוה״ת פ׳ בשלח ע׳ תרעה.
94In a baraita in Rabbi Akiva’s name expounding “Yours, G-d, is the greatness …”: “And the Netzach: this is Jerusalem.”
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
95לך ה׳ הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
96יראת ה׳ אוצרו
“The fear of G-d is his treasure.” Applied to Yerushalayim as yirah shalem, complete awe.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, ו.
Paragraph 10
97“If she is a wall”: this is Avraham. The Holy One said: if he stands his words firm like a wall, “we will build upon her a turret of silver”: We will save him and build him up in the world.
Shir HaShirim Rabbah 8:9:1שיר השירים רבה ח׳:ט׳:א׳
אִם חוֹמָה הִיא נִבְנֶה עָלֶיהָ טִירַת כָּסֶף, אִם חוֹמָה הִיא, זֶה אַבְרָהָם, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא אִם מַעֲמִיד הוּא דְּבָרִים כַּחוֹמָה, נִבְנֶה עָלֶיהָ טִירַת כָּסֶף, נַצִּילֶנּוּ וְנִבְנֶה אוֹתוֹ בָּעוֹלָם. וְאִם דֶּלֶת הִיא נָצוּר עָלֶיהָ לוּחַ אָרֶז, אִם דַּל הוּא מִמִּצְווֹת וּמְטַלְטֵל מַעֲשָׂיו כְּדֶלֶת, נָצוּר עָלֶיהָ לוּחַ אָרֶז, מַה צּוּרָה זוֹ אֵינָהּ מִתְקַיֶּמֶת אֶלָּא לְשָׁעָה אַחַת, כָּךְ אֵינִי מִתְקַיֵּם עָלָיו אֶלָּא לְשָׁעָה אַחַת. אֲנִי חוֹמָה, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: אֲנִי חוֹמָה, וְאַעֲמִיד מַעֲשִׂים טוֹבִים כַּחוֹמָה, וְשָׁדַי כַּמִּגְדָּלוֹת, שֶׁאֲנִי …
“If she is a wall, we will build upon her a silver turret; and if she is a door, we will affix upon her a cedar panel. I am a wall, and my breasts are like towers; then I was in his eyes as one who finds peace” (Song of Songs 8:9–10). “If she is a wall, we will build upon her a silver turret”; “if she is a wall” – this is Abraham. The Holy One blessed be He said: If he stands firm in his convictions like a …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
98אם חומה היא
“If she is a wall, we will build upon her a turret of silver; if she is a door, we will enclose her with cedar boards.”
Song of Songs 8:9שיר השירים ח׳:ט׳
אִם־חוֹמָה הִיא נִבְנֶה עָלֶיהָ טִירַת כָּסֶף וְאִם־דֶּלֶת הִיא נָצוּר עָלֶיהָ לוּחַ אָרֶז:
If she be a wall, We will build upon her a turret of silver; And if she be a door, We will enclose her with boards of cedar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
99בד״ה וכל בניך
That discourse teaches that one cannot reach the level of the Oral Torah without first being “all your children,” for “whoever says ‘I have only Torah’ does not even have Torah,” and explains why a groom must be gladdened: at first he is like a son who must leave his father and mother.
Kehot’s noteלקו״ת ראה ל, א.
100וכל בניך למודי ה׳
“And all your children shall be taught of G-d, and great shall be the peace of your children.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
101וכל בניך למודי ה׳
Rabbi Abba cites “And all your children shall be taught of G-d”: they and no others; the passage goes on to speak of one who has not been circumcised and has not entered the covenant.
Zohar, Emor 15:54–17:63ספר הזהר, אמור ט״ו:נ״ד-י״ז:ס״ג
R. Hiya said: ‘Israel from the eighth day cleave to G-d and are impressed with His name and become His, but the other peoples do not cleave to Him nor conform to His rules, and they remove from themselves the holy impress until they cleave to the other side which is not holy. When G-d came to give the Law to Israel, before doing so He summoned the children of Esau and said to them: Do you desire to accept the Law?1v. T. B. Abodah Zara, 2b. At that moment …
The Zohar; London, Soncino Press, 1933 (Public Domain)
102אני חומה
“I am a wall, and my breasts are like towers.”
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103בד״ה לסוסתי
There the Alter Rebbe distinguishes the “mares,” the arousal from below, from the “stallions,” the arousal from above, and adds that there is an arousal from above that comes with no arousal from below at all, drawn from Atika, which gives the strength for the arousal from below to rise.
Kehot’s noteלקו״ת שה״ש יא, ד.
104לסוסתי ברכבי
“To My mare among Pharaoh’s chariots I have likened you, My beloved.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כי אמרתי עולם חסד יבנה
“For I said: The world shall be built with kindness.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
106מה דאיתא במדרש . . שאל מין אחד
The note refers to the Siddur, 141b, for a discussion of this Midrash.
Kehot’s noteראה סידור קמא, ב. ד״ה מצה זו-תר״מ פרק נז. ד״ה ברוך שעשה ניסים תש״כ-הנחה.
107A heretic asked Rabbi Akiva: “If it is as you say, that the Holy One honors the Shabbos, let Him not blow winds on it, bring down rain on it or make grass grow on it.” Rabbi Akiva answered: two who live in one courtyard may not carry there without an eruv, but one who lives alone may carry in the whole courtyard; so with G-d, since there is no other domain with Him and the whole world is His.
Bereshit Rabbah 11:5בראשית רבה י״א:ה׳
טורנוסרופוס הרשע שאל את רבי עקיבא, אמר: מה יום מיומים? אמר ליה: ומה גבר מן גוברין, אמר מה אמרית לך, ומה אמרת לי, א״ל אמרת לי מה יום מיומים, מאי שנא יומא דשבתא מכל יומא, ואמרית לך ומן גבר מגוברין, מאי שנא טורנוסרופוס מכל גוברין, א״ל שרצה המלך לכבדני, א״ל אף זו שרצה הקב״ה לכבדה, א״ל מנאן את מודע לי, א״ל הרי נהר סמבטיון יוכיח שמושך אבנים כל ימות השבת, ובשבת הוא נח, א״ל לנגדא את נגיד לי, אתמהא, א״ל והרי המעלה את המת בזכורו יוכיח, שהוא עולה כל ימות …
The wicked [governor] Tinneus Rufus asked Rabbi Akiva: ‘How is this day [Shabbat] different from the other days of the week?’ He said to him: ‘How is this man [Tinneus Rufus] different from other men?’ He said: ‘What did I say to you and what did you say to me?’ He said to him: ‘You said to me: How is this day different from the other days of the week, meaning, in what way is Shabbat different from every day? And I said to you: How is this man different …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
108משל מעירוב והוצאה שברשות א׳ א״צ עירוב להוצאה כך כל העולם שלו הוא
A heretic asked why G-d does not keep Shabbos. The Sages answered that a person may carry within his own courtyard on Shabbos, and the upper and lower worlds are all the courtyard of the Holy One, as it says, “The whole earth is full of His glory.”
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
… כתיב (ירמיה כג) הלא את השמים ואת הארץ אני מלא. דבר אחר: מגיד דבריו ליעקב אמר רבי אבהו בשם רבי יוסי ב״ר חנינא: משל למלך, שהיה לו פרדס והיה נוטע בו כל מיני אילנות, ולא היה נכנס לתוכו אלא הוא שהיה משמרו, משעמדו בניו על פרקן, אמר לו: בני, הפרדס הזה אני הייתי משמרו, ולא הנחתי אדם להכנס בתוכו, אתם תהיו משמרין אותו כדרך שהייתי אני משמרו. כך אמר האלקים לישראל: עד שלא בראתי את העולם הזה, התקנתי את התורה, שנאמר (משלי ח): ואהיה אצלו אמון. מהו אמון? אומן, …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
109ולכאורה אינו מובן
There the Alter Rebbe asks the same question: the other thirty-eight primary labors besides carrying do not depend on domains at all, since plowing and sowing are forbidden in a private domain as in a public one.
Kehot’s noteראה תו״א צט, ד. לקו״ש חי״א ע׳ 68 — ולכאו׳ תמוה בתשובתו של ר״ע מתורצת רק הקושי׳ בענין מלאכת ההוצאה מרשות לרשות — והלא כל שאר המלאכות אינן תלויות בהוצאה מרשות לרשות. [וכן הקשה ביפ״ת (שמו״ר שם), מהרז״ו לב״ר שם, ומה שתירצו צע״ג — שהרי לא נזכר כלל בהמענה דר״ע]. ועכצ״ל שמלאכת ההוצאה היא הנקודה העיקרית בכל מלאכות שבת, והיא היסוד והשורש שממנה מסתעפים כל אבות מלאכות, תולדותיהן, ושבותים דרבנן. [ועפ״ז מובן מה שהשיב לו משל מעירוב והוצאה למטה, כי זה שהוצאה היא כללות מלאכת שבת היא לא רק לגבי הקב״ה (כביפ״ת ובמהרז״ו שם) כ״א גם במלאכת שבת בהאדם למטה]. ולכן, מכיון שלגבי הקב״ה לא יתכן הענין דהוצאה מרשות לרשות (כי כל העולם כולו שלו), במילא בטל היסוד ונתינת מקום גם לשארי המלאכות שאינן אלא הסתעפות ממלאכת הוצאה, ע״ש בארוכה.
110מר׳ עקיבא
Bereishis Rabbah has Rabbi Akiva, as here; in the parallel passage of Torah Ohr the answer is attributed to Rabbi Yehoshua.
Kehot’s noteוכ״ה בב״ר שם. בתו״א שם הגי׳ לר׳ יהושע. וראה הערת כ״ק אדמו״ר במ״מ לתו״א צט, ד. ראה סה״מ תרע״ח ע׳ כו.
Paragraph 13
111עד הפרסא שבין אצי׳ לבי״ע
The note refers to the Alter Rebbe’s Sefer HaMaamarim 5565 (1804–05), p. 326, on the parsa between Atzilus and the lower worlds.
Kehot’s noteראה סה״מ תקס״ה ע׳ שכו. וביאה״ז להצ״צ כרך-א ע׳ רס. ובליקוט פי׳ לאגה״ק סי׳ כ.
112רגלי׳ א״ק הם בעשי׳ ממש
The note refers to a later passage of Likkutei Torah, Masei, 95c, on the feet of Adam Kadmon reaching into Asiyah.
Kehot’s noteעל״ק מסעי צה, ג. ב׳ ע״ח. [כ].
113תחתית העקב שלו הוא ראש העשי׳
Or HaTorah, Vayikra vol. 2, p. 513, refers both to this passage and to Iggeres HaKodesh 20.
Kehot’s noteראה באוה״ת ויקרא-ב ע׳ תקיג שמציין לכאן ולאגה״ק סי׳ כ.
Paragraph 14
114כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day: the darkness is as the light.”
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
115בביאור ע״פ יונת בחגוי
There the Alter Rebbe reads “My dove in the clefts of the rock” as the G-dly soul caught in the “clefts” so that it cannot arouse love and awe, and the counsel “Show Me your appearance” as remembering that it descended only in order to rise again, and so arousing great compassion and returning; he adds that where penitents stand, the perfectly righteous cannot stand.
Kehot’s noteלקו״ת שה״ש יז, ג.
116יונתי בחגוי
“My dove, in the clefts of the rock, in the covert of the cliff, show Me your appearance, let Me hear your voice.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.”
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
118סד״ה ויאמר משה אכלוהו היום
That discourse asks why the Grace after Meals concludes with “food,” and explains the inner intent of eating: “by everything that comes from the mouth of G-d,” the G-dly spark from the utterance “Let the earth sprout” that is clothed in bread through countless levels; it asks why man, also created by an utterance, needs bread.
Kehot’s noteתו״א סה, ד.
119ויאמר משה אכלוהו היום
“And Moshe said: Eat it today, for today is a Shabbos to G-d.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120שנתעלו . . בבחי׳ חו״ב
Or HaTorah marks these words as coming from the Maharil, who, as the note explains, was the Alter Rebbe’s brother.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תקיג מציין כאן: מהרי״ל [שזה הוא מאחי כ״ק אדה״ז].
121בד״ה יביאו לבוש מלכות
As the note quotes it, the coming into being of the physical, from nothing to something, is from the Infinite Light, the sovev kol almin, which encompasses all equally; the passage speaks of the trait of majesty in which G-d clothes Himself to draw down His kingship, from which the existence of the physical world derives.
Kehot’s noteתו״א צ, ג: שהתהוות מאין ליש הגשמי שבהם הוא מאוא״ס ב״ה הסוכ״ע ומקיף כולו בהשוואה אחת.
122יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn, and a horse that the king has ridden, on whose head a royal crown has been placed.”
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כמשל חילוק רשויות
The note refers to Or HaTorah, Shemos vol. 8, in the discourse beginning “And G-d knew,” for the parable of the division of domains.
Kehot’s noteראה אוה״ת שמות-ח ד״ה וידע אלקים.
124כחשכה כאורה
“The darkness is as the light”: before the level that encompasses all, there is no difference between levels.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125סד״ה עד דלא ידעי
There, after explaining the parable of eruv and carrying, the Alter Rebbe applies it to why labor is permitted on Purim: when the revelation comes from a higher level, the prohibition of labor does not apply.
Kehot’s noteתו״א ק, א.
126עד דלא ידעי בין
“A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai.’” The Alter Rebbe refers to his discourse on these words.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
127וקרוב לזה נת׳ בענין עבדים היינו
The note locates this explanation of “We were slaves to Pharaoh” in the Siddur, 294c and on.
Kehot’s noteסידור רצד, ג ואילך.
128עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and G-d brought us out of Egypt with a strong hand.”
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129יאר ה׳ פניו אליך
The priestly blessing: “May G-d make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
130בעטרה שעטרה לו אמו
“Go out and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him on the day of his wedding.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
Paragraph 16
131לגבי בחי׳ א״ק שהוא המקיף
Likkutei Sichos notes that this, Shabbos labor not counting as labor relative to Adam Kadmon, applies also with regard to the outer dimension of Adam Kadmon.
Kehot’s noteהוא גם בנוגע לבחי׳ חיצוניות א״ק — לקו״ש ח״ט ע׳ 223. וראה גם המשך תער״ב סעי׳ סא וסעי׳ רמז.
132הדר מלך השמיני
“And Baal Chanan son of Achbor died, and Hadar reigned in his place”: the eighth king of Edom.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית לו, לט.
133וכ״ה ברבות בהעלותך פט״ו
The Midrash is copied in Or HaTorah, Nach vol. 2, p. 919.
Kehot’s noteנעתק באוה״ת נ״ך-ב ע׳ תתקיט.
134Rabbi Yehudah: the harp of the Temple had seven strings, as it says “sova (fullness) of joys,” read as sheva (seven); that of the days of Moshiach will have eight; and that of the World to Come, ten.
Arakhin 13b:11–13ערכין י״ג ב:י״א-י״ג
וְשֶׁל יְמוֹת הַמָּשִׁיחַ שְׁמוֹנָה, שֶׁנֶּאֱמַר: ״לִמְנַצֵּחַ עַל הַשְּׁמִינִית״, עַל נִימָא שְׁמִינִית. שֶׁל עוֹלָם הַבָּא עֶשֶׂר, שֶׁנֶּאֱמַר: ״עֲלֵי עָשׂוֹר וַעֲלֵי נָבֶל עֲלֵי הִגָּיוֹן בְּכִנּוֹר״. וְאוֹמֵר: ״הוֹדוּ לַה׳ בְּכִנּוֹר בְּנֵבֶל עָשׂוֹר זַמְּרוּ לוֹ שִׁירוּ לוֹ שִׁיר חָדָשׁ״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
135למנצח על השמינית
Read by Rabbi Yehudah as “on the eighth string” of the harp of the days of Moshiach.
Psalms 12:1תהילים י״ב:א׳
לַמְנַצֵּחַ עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ופי׳ מהרש״א . . כל הקדושות הולכים בשבע
Yahel Or cites the Gemara in Arachin and lists several places on the theme of seven.
Kehot’s noteביהל אור ע׳ מט מביא הגמרא דערכין, ומציין כמה מקומות לענין שבע ע״ש.
137ופי׳ מהרש״א . . ושל ימות המשיח נוסף בחי׳ א׳
The Rebbe notes that the Maharsha’s own words are “one song (one string) is added, according to what is said, There is no difference between this world and the days of Moshiach except subjugation to the kingdoms”: the matter of freedom; Likkutei Torah adds and explains “from which freedom is drawn.”
Kehot’s note”ולהעיר שלשון המהרש״א שם: ”נוסף שיר א׳ (נימא אחת), ע״פ מ״ש אין בין עוה״ז לימות המשיח אלא שעבוד מלכיות” — ענין החירות. ובלקו״ת מוסיף ומפרש ”שמשם נמשך החירות”. — משיחת ש״פ לך לך תנש״א (סה״ש תנש״א ח״א ע׳ 92) הערה 32.
138בת״ז סוף תיקון כ׳
The note also refers to Or HaTorah, Vayikra vol. 2, p. 430, for this passage of the Tikkunei Zohar.
Kehot’s noteראה גם אוה״ת ויקרא-ב ע׳ תל.
139כנור כ״ו נר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוע׳ לעיל כא ריש ג וש״נ. [כ].
140כנור כ״ו נר הקב״ה דאיהו הוי׳ נהיר בנר דאיהי שכינתא
“Kinor: kaf-vav (26), ner. The Holy One, blessed be He, who is Havayah, shines in the ner, which is the Shechinah, His mitzvah, and rejoices in her.”
Tikkunei Zohar 52a:8–10תקוני הזהר נ״ב א:ח׳-י׳
כנור כ״ו נ״ר. קב״ה דאיהו יקו״ק דאתמר ביה יי׳ אורי וישעי. נהיר בנ״ר דאיהו שכינתא מצוה דיליה וחדי בה. צלצלי שמע חסד גבורה. צלצלי תרועה נצח והוד. ובכלהו כל הנשמה תהלל יק דאיהו חכמה ובינה. די בהון יהא פורקנא ל״ו ול״ה דאינון בן ובת. ובהון יתמחון עמלקים מעלמא ודא איהו סו״ף פסו״ק.
Constantinople, 1740 (CC-BY-NC)
141“You make known to me the path of life; fullness of joys is in Your presence.”
Psalms 16:11תהילים ט״ז:י״א
תּוֹדִיעֵנִי אֹרַח חַיִּים שֹׂבַע שְׂמָחוֹת אֶת־פָּנֶיךָ נְעִמוֹת בִּימִינְךָ נֶצַח:
Thou makest me to know the path of life; In Thy presence is fulness of joy, In Thy right hand bliss for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
142כי אתה נרי הוי׳
David’s song: “For You are my lamp, Havayah, and Havayah illuminates my darkness”; the Name appears twice.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143נר הוי׳ נשמת אדם
“The soul of man is the lamp of G-d, searching all the inner chambers.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
144נר ה׳ נשמת אדם
“The soul of man is the lamp of G-d.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
145לך הוי׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might and the beauty and the victory and the splendor, for all in heaven and on earth; Yours, G-d, is the kingdom”: read in Kabbalah as the seven attributes from Chesed to Malchus.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
146ועיין זח״א ס״פ מקץ דף ר״ד ע״ב
At the end of Parshas Mikeitz the Zohar speaks of seven supernal levels, “the secret of the completeness of faith,” and seven levels below them, all forming one connection, as in “seven days and seven days, fourteen days.”
Zohar, Miketz 15:261–269ספר הזהר, מקץ ט״ו:רס״א-רס״ט
147הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high”: applied to Moshiach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
148והטיבך והרבך מאבותיך
“And Havayah your G-d will bring you to the land that your fathers possessed … and He will do you good and multiply you more than your fathers.”
Deuteronomy 30:5דברים ל׳:ה׳
וֶהֱבִיאֲךָ ה׳ אֱלֹקֶיךָ אֶל־הָאָרֶץ אֲשֶׁר־יָרְשׁוּ אֲבֹתֶיךָ וִירִשְׁתָּהּ וְהֵיטִבְךָ וְהִרְבְּךָ מֵאֲבֹתֶיךָ:
And the L-RD thy G-d will bring thee into the land which thy fathers possessed, and thou shalt possess it; and He will do thee good, and multiply thee above thy fathers. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ומל ה״א את לבבך
“And Havayah your G-d will circumcise your heart and the heart of your seed, to love Havayah your G-d with all your heart.”
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ו.
Paragraph 20
150בד״ה ועשית ציץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, א.
151ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave on it, like the engravings of a seal, Holy to G-d.” The Alter Rebbe refers to his discourse on this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
152למנצח על השמינית
In the Raaya Mehemna on Pinchas: “For the conductor, on the eighth”: that Netzach should not move away from Hod, which is the eighth Sefirah.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
153על השמינית
“David therefore fashioned an instrument of eight strings and praised the Holy One with eight, as it says, ‘For the conductor, on the eighth’”; the passage links this with the eight letters of the combined Names Havayah and Ado-nai.
Tikkunei Zohar 51b:10–11תקוני הזהר נ״א ב:י׳-י״א
ודוד בגין דא תקין מנא בתמניא נימין ושבח לקב״ה בתמניא הה״ד למנצח על השמינית. ותמניא אתוון לכל חד תמניא. סלקין כלהו ע״ב. יאקדונק״י תמניא. ותליין מנייהו ס״ד. תמניא לכל חד סלקין כלהו ע״ב. דא איהו רזא דחשמל. ואית נגונא דסלקא בעשר. ודא איהו יו״ד קא ואו קא ועלייהו אתמר ידיו גלילי זהב. ואית נגונא דסליק בשית הה״ד שוקיו עמודי שש
Constantinople, 1740 (CC-BY-NC)
154למנצח על השמינית
“For the conductor, on the eighth: what is the eighth? Hod; and He is Netzach over her.” The Kehot note gives Tikkun 13 as the source of “He is in Netzach and She is in Hod.”
Tikkunei Zohar 28b:21–22תקוני הזהר כ״ח ב:כ״א-כ״ב
שביעאה בנצוח דאיהו נצח ישראל. ועליה אתמר וגם נצח ישראל לא ישקר. ועליה אתמר למנצח על אילת השחר. למנצח על השמינית מאן שמינית הוד. ואיהו נצח עליה. תמינאה בהודאה וביה הוה משבח דוד הודו ליי׳. ודא הוד ודאי. למנצח הודו. בהון רמיזין נצח והוד. ואינון נסין.
Constantinople, 1740 (CC-BY-NC)
155דנ״א סע״א
The note corrects the reference to side b (folio 51b) and says that this passage of the Tikkunei Zohar is cited in Yahel Or, p. 31.
Kehot’s noteע״ב [כ]. מובא ביהל אור ע׳ לא ע״ש.
156איהו בנצח ואיהי בהוד
The note refers to a later passage of Likkutei Torah, Shir HaShirim, 28b, and the sources noted there, for “He is in Netzach and She is in Hod.”
Kehot’s noteהוא ב[ת״ז] תי״ג כח, ב. כט, א. ועל״ק שה״ש כח, ב וש״נ. [כ].
157ביום ההוא יהי׳ הוי׳ אחד ושמו אחד
“And G-d will be King over all the earth; on that day G-d will be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158בביאור ע״פ וקבל היהודים בסופו
There the Alter Rebbe explains that a later verse is written vekibel (“he accepted,” singular) but read vekiblu (“they accepted”): at the time of the decree, when their self-sacrifice was revealed, they were as one; afterward each accepted according to his own grasp and vessels; yet the written form remains singular.
Kehot’s noteתו״א צח, א.
159ולא יכנף עוד מורך
“Your Teacher will no longer hide Himself, and your eyes shall see your Teacher.”
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
160ויקרא ה׳ ה׳
“And G-d passed before him and called: Havayah, Havayah, G-d, merciful and gracious”: the opening of the Thirteen Attributes of Mercy, with the Name twice.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
161On “On that day G-d will be One and His Name One” the Talmud says that the World to Come is not like this world: in this world the Name is written with yud-hei and read with alef-dalet, but in the World to Come it will be read as it is written.
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 22
162ושמו אחד
“On that day G-d will be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163מי יעלה לנו השמימה
“It is not in heaven, that you should say: Who will go up for us to heaven and bring it to us?”
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יב.
164מי יעלה לנו השמימה
The Tikkunei Zohar: the secret of circumcision is in “Who will go up for us to heaven”: its initial letters are milah, and its final letters are the Name Havayah.
Tikkunei Zohar 2b:2תקוני הזהר ב׳ ב:ב׳
… עוֹלָם הוּא, וּבְגִין דָּא אוֹת תְּפִלִּין נוּקְבָא, אוֹת בְּרִית דְּכוּרָא, וְרָזָא דְמִילָה (דברים ל יב) מִ"י יַ"עֲלֶה לָּ"נוּ הַ"שָּׁמַיְמָה, בְּרֵישֵׁי תֵּיבִין מִילָ"ה וּבְסוֹפֵי תֵּיבִין יהו״ה, בִּתְּפִלִּין נוּקְבָא הֲדָא הוּא דִכְתִיב (שמות יג טז) וְהָיָה לְאוֹת עַל יָדְכָה יַד כֵּהָה
Tikkunei Zohar - Vocalized (Public Domain)
165ר״ת מילה וס״ת הוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז ב, ב. סה, ב. סו, א. קלא, א [כ].
Paragraph 23
166קיצור ענין
Glosses on this summary, with variations in wording, appear in Or HaTorah, Vayikra vol. 4, p. 1047.
Kehot’s noteבאוה״ת ויקרא כרך ד ע׳ א׳מז הגהות ובשינוים.
167כנור של ימוה״ש
The harp of the Temple had seven strings, and that of the days of Moshiach will have eight.
Arakhin 13b:10ערכין י״ג ב:י׳
לֹא הָיוּ אוֹמְרִים לֹא בְּנֵבֶל וְלֹא בְּכִנּוֹר, אֶלָּא בַּפֶּה כּוּ׳. לְמֵימְרָא דְּנֵבֶל לְחוּד וְכִנּוֹר לְחוּד? לֵימָא מַתְנִיתִין דְּלָא כְּרַבִּי יְהוּדָה, דְּתַנְיָא: רַבִּי יְהוּדָה אוֹמֵר: כִּנּוֹר שֶׁל מִקְדָּשׁ שֶׁל שִׁבְעַת נִימִין הָיָה, שֶׁנֶּאֱמַר: ״שׂבַע שְׂמָחוֹת פָּנֶיךָ״, אַל תִּיקְרֵי ״שׂוֹבַע״ אֶלָּא ״שֶׁבַע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין יג, ב.
168חצר הפנימית הפונה קדים כו׳ וביום השבת יפתח
“The gate of the inner court that faces east shall be closed the six working days, and on the day of Shabbos it shall be opened, and on the day of the New Moon it shall be opened.”
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169בד״ה והיה מדי חדש בחדשו
There the Alter Rebbe explains that on Rosh Chodesh speech receives from Chochmah itself, which is called “the gate of the inner court that faces east (kadim),” that is, before (kodem) the work of creation; Chochmah as it is clothed in the attributes is hidden within them, unlike the revelation of Chochmah itself, which is far above them.
Kehot’s noteלקו״ת ברכה צז, ג בענין ומדי שבת בשבתו. (כן מצויין באוה״ת ויקרא-ד ע׳ א׳מז).
170והיה מדי חדש בחדשו
“And it shall be, from one New Moon to the next and from one Shabbos to the next, all flesh shall come to bow before Me.” The Alter Rebbe refers to his discourse on this verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
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171נכרתו עליה שלש עשרה בריתות
“Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 24
172בשעה שהקדימו ישראל נעשה
“When Israel put ‘we will do’ before ‘we will hear,’ six hundred thousand ministering angels came and tied two crowns on each Jew.”
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
173ובד״ה ששת ימים תאכל מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ד, ד.
174ששת ימים תאכל מצות
“Six days you shall eat matzos, and on the seventh day is an assembly to G-d your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
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175ברוח קדים עזה
“And G-d drove back the sea with a strong east wind all night, and made the sea dry land.”
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ובכל נפש צ״ל
Or HaTorah, Vayikra vol. 4, p. 1047, refers here to section 2 of the summary.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳מז מציין כאן לקיצור סעי׳ ב.
177בד״ה ולא אבה
That discourse asks what is so wondrous in G-d’s refusing to listen to Bilam, and explains Bilam as the accuser who searches out Israel’s sins, as the shofar of Rosh Hashanah confounds the accuser; the praise is that although he came with a claim, G-d would not listen.
Kehot’s noteלקו״ת תצא לח, ג.
178ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you, because Havayah your G-d loves you.”
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
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179בד״ה ענין ק״ש בפ׳ ואתחנן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ואתחנן יב, א.
Paragraph 25
180בד״ה הוי׳ לי בעוזרי
There the Alter Rebbe explains that G-d as sovev kol almin is holy and separate from the worlds, while the life-force within them is from His Malchus alone, like a name, which exists only for others; this is the meaning of “Hear, O Israel … G-d is One,” and of all the worlds being nullified before “His glorious kingdom.”
Kehot’s noteלקו״ת שמע״צ פח, ג. וסה״מ תקס״ד ע׳ רלא.
181הוי׳ לי בעוזרי
“G-d is for me among my helpers, and I shall see [the downfall of] my enemies.” The Alter Rebbe refers to his discourse on this verse.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
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182כל האזרח בישראל
A gloss in Or HaTorah, Vayikra vol. 4, p. 1047, explains the meaning of ezrach (citizen) here.
Kehot’s noteראה הגה״ה באוה״ת ויקרא-ד ע׳ א׳מז בפי׳ אזרח ע״ש.
183כל האזרח בישראל
“You shall dwell in sukkos seven days; every citizen in Israel shall dwell in sukkos.”
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
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Paragraph 26
184שבעה רועים ושמנה נסיכי אדם
“And we will raise against him seven shepherds and eight princes of men.”
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
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185סד״ה ת״ר נר חנוכה
There the Alter Rebbe distinguishes the “shepherds,” from the inner dimension, from the “princes of men,” from an outer though lofty level; because on Chanukah the defilement reached Chochmah and Binah, the repair had to come through encompassing lights above the root of Chochmah, and he relates the thirteen bulls of Sukkos to the thirteen adornments of the beard.
Kehot’s noteתו״א לד, ג. ”ולהעיר מלקו״ת [כאן] כב, א שמציין לסד״ה נר חנוכה בענין שמונה נסיכי אדם. וכן בתו״א דס״ה ת״ר נ״ח (לד, ג): ועמ״ש ע״פ למנצח על השמינית, שמקשר ענין ח׳ נרות חנוכה עם כנור של ח׳ נימין” — לקו״ש ח״כ ע׳ 346.
186וזהו שאמרו בירושלמי
The note gives the place in the Jerusalem Talmud (end of chapter 3 of Nedarim) and notes that Or HaTorah, Nach vol. 1, p. 276, refers to this passage.
Kehot’s noteספ״ג דנדרים. באוה״ת נ״ך כרך א ע׳ רעו מציין לכאן.
187מצוות שבת מלא
The Jerusalem Talmud: “mitzvos” of Shabbos is written full, to teach that Shabbos equals all the mitzvos of the Torah, and yet circumcision overrides it.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. לְהוֹדִיעָךְ שֶׁהִיא שְׁקוּלָה כְּנֶגֶד כָּל מִצְווֹתֵיהָ שֶׁלַּתּוֹרָה וְהַמִּילָה דוֹחָה אוֹתָהּ. מָשָׁל לִשְׁנֵי מַטְרֹנִיּוֹת שֶׁהָיוּ בָאוֹת זוֹ עַל גַּב זוֹ וְאֵין אַתְּ יוֹדֵעַ אֵי זוֹ גְדוֹלָה מֵחֲבֵירָתָהּ. זוֹ שֶׁהִיא יוֹרֶדֶת מִפְּנֵי חֲבֵירָתָהּ אַתְּ יוֹדֵעַ שֶׁחֲבֵירָתָהּ גְּדוֹלָה מִמֶּנָּהּ.
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
188מצוות שבת מלא בשני ווי״ן
“And Your holy Shabbos You made known to them, and commandments and statutes”: mitzvos spelled with two vavs.
Nehemiah 9:14נחמיה ט׳:י״ד
וְאֶת־שַׁבַּת קׇדְשְׁךָ הוֹדַעְתָּ לָהֶם וּמִצְווֹת וְחֻקִּים וְתוֹרָה צִוִּיתָ לָהֶם בְּיַד מֹשֶׁה עַבְדֶּךָ:
and madest known unto them Thy holy sabbath, and didst command them commandments, and statutes, and a law, by the hand of Moses Thy servant;
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189בזח״ב יתרו ס״ח א׳ שהן בחי׳ משה ויוסף
Or HaTorah, Shir HaShirim, p. 689, says that they are “the level of vav, two vavs as one, which is the meaning of ‘And Moshe took the bones of Yosef with him’”; see also Or HaTorah, Bamidbar, p. 17.
Kehot’s noteראה לקמן פ׳ חקת נח, א. ובאוה״ת שה״ש ע׳ תרפט ”שהן בחי׳ וי״ו תרין ווי״ן כחדא והיינו מ״ש ויקח משה את עצמות יוסף עמו”. ובאוה״ת במדבר ע׳ יז.
190שהן בחי׳ משה ויוסף
The Zohar says that Moshe and Yosef stand in one secret, the secret of the letter vav-vav, “two vavs as one.”
Zohar, Yitro 1:18–28ספר הזהר, יתרו א׳:י״ח-כ״ח
Paragraph 27
191ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
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Kehot’s noteבראשית ב, י.
192כונן שמים בתבונה
“G-d founded the earth with wisdom; He established the heavens with understanding.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
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Kehot’s noteמשלי ג, יט.
193ויניחהו בג״ע לעבדה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
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Kehot’s noteבראשית ב, טו.
194זו רמ״ח מ״ע
“To work it”: these are the 248 upper limbs; “and to guard it”: the 365 lower limbs; the upper are of “remember” and the lower of “keep.” The Kehot note points here for “to work it” as the positive commandments.
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteראה זח״ב קסה, ב.
195ע״פ מאמר הזח״ג
The note identifies the explanation of this Zohar passage in the Mitteler Rebbe’s Biurei HaZohar, 80c and on.
Kehot’s noteביאה״ז לאדה״א פ, ג. ואילך.
196בזמנא דנטלא מבי אבא
Speaking of Yom Kippur, the Zohar says that the union is “at the time that she receives from the house of Abba, and not at the time that she receives from the house of Imma.”
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
197ונוצר ונקה
“Preserving (notzer) kindness for thousands … and cleansing (venakeh)”: two of the Thirteen Attributes of Mercy, which in Kabbalah are the two mazalos.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
Paragraph 28
198ושלש עשרה בריתות שנכרתו עליה
“Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
199כמ״ש בזח״ג פ׳ אחרי דס״ו ע״ב
Rabbi Yitzchak says that the vav, spelled in its letters, holds thirteen measures, inheriting the thirteen springs of the hidden, holy Source.
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
Paragraph 29
200תמן נצח תמן מל
In the Raaya Mehemna on Pinchas the Zohar reads lamnatzei’ach as “there is Netzach” and speaks of “mal with Netzach.”
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
201מדלג על ההרים
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
202ועמדו רגליו
“And His feet shall stand on that day upon the Mount of Olives, which faces Jerusalem on the east.”
Zechariah 14:4זכריה י״ד:ד׳
וְעָמְדוּ רַגְלָיו בַּיּוֹם־הַהוּא עַל־הַר הַזֵּיתִים אֲשֶׁר עַל־פְּנֵי יְרוּשָׁלַ͏ִם מִקֶּדֶם וְנִבְקַע הַר הַזֵּיתִים מֵחֶצְיוֹ מִזְרָחָה וָיָמָּה גֵּיא גְּדוֹלָה מְאֹד וּמָשׁ חֲצִי הָהָר צָפוֹנָה וְחֶצְיוֹ־נֶגְבָּה:
And His feet shall stand in that day upon the mount of Olives, Which is before Jerusalem on the east, And the mount of Olives shall cleft in the midst thereof Toward the east and toward the west, So that there shall be a very great valley; And half of the mountain shall remove toward the north, And half of it toward the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ד.
203נצח ומצח הכל אחד
The Idra Rabba says that the twenty-four courts in the “forehead” (metzach) are all called netzach.
Zohar III, 136bזח״ג קלו, ב
Kehot’s noteעי׳ זח״ג קלו, ב. רחג, א [כ].
204שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s Torah and then his martyrdom and asked, “This is Torah, and this its reward?”, G-d answered: “Be silent; so it arose in My thought.”
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
205ועשית ציץ
“And you shall make a tzitz of pure gold.” The Alter Rebbe refers to his discourse on this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206ולגדולתו אין חקר
“Great is G-d and very much praised, and His greatness is unsearchable.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
207משל מעירוב והוצאה שברשות אחד א״צ עירוב להוצאה כך כל העולם שלו הוא
Rabbi Akiva’s answer: one who lives alone in a courtyard may carry in all of it without an eruv; so with G-d, since there is no other domain with Him and the whole world is His.
Bereshit Rabbah 11:5בראשית רבה י״א:ה׳
טורנוסרופוס הרשע שאל את רבי עקיבא, אמר: מה יום מיומים? אמר ליה: ומה גבר מן גוברין, אמר מה אמרית לך, ומה אמרת לי, א״ל אמרת לי מה יום מיומים, מאי שנא יומא דשבתא מכל יומא, ואמרית לך ומן גבר מגוברין, מאי שנא טורנוסרופוס מכל גוברין, א״ל שרצה המלך לכבדני, א״ל אף זו שרצה הקב״ה לכבדה, א״ל מנאן את מודע לי, א״ל הרי נהר סמבטיון יוכיח שמושך אבנים כל ימות השבת, ובשבת הוא נח, א״ל לנגדא את נגיד לי, אתמהא, א״ל והרי המעלה את המת בזכורו יוכיח, שהוא עולה כל ימות …
The wicked [governor] Tinneus Rufus asked Rabbi Akiva: ‘How is this day [Shabbat] different from the other days of the week?’ He said to him: ‘How is this man [Tinneus Rufus] different from other men?’ He said: ‘What did I say to you and what did you say to me?’ He said to him: ‘You said to me: How is this day different from the other days of the week, meaning, in what way is Shabbat different from every day? And I said to you: How is this man different …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
208משל מעירוב והוצאה שברשות אחד א״צ עירוב להוצאה כך כל העולם שלו הוא
The Sages answered a heretic that the upper and lower worlds are all the courtyard of the Holy One, so His activity on Shabbos is like carrying within one’s own courtyard.
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
… כתיב (ירמיה כג) הלא את השמים ואת הארץ אני מלא. דבר אחר: מגיד דבריו ליעקב אמר רבי אבהו בשם רבי יוסי ב״ר חנינא: משל למלך, שהיה לו פרדס והיה נוטע בו כל מיני אילנות, ולא היה נכנס לתוכו אלא הוא שהיה משמרו, משעמדו בניו על פרקן, אמר לו: בני, הפרדס הזה אני הייתי משמרו, ולא הנחתי אדם להכנס בתוכו, אתם תהיו משמרין אותו כדרך שהייתי אני משמרו. כך אמר האלקים לישראל: עד שלא בראתי את העולם הזה, התקנתי את התורה, שנאמר (משלי ח): ואהיה אצלו אמון. מהו אמון? אומן, …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
209שבחי׳ א״ק רעוא דכל רעוין גבוה מהשבת
There the Alter Rebbe explains that the souls are rooted in Adam Kadmon, and that the “higher Shabbos” of the Time to Come is an ascent in which even Adam Kadmon, called the “Adam of Beriah,” rises into Atzilus, the revelation of the Infinite Light itself.
Kehot’s noteראה לקמן מד, ג דשם מבאר דעליית שבת הוא אפילו בא״ק.
Paragraph 32
210בת״א פ׳ לך לך
The note locates the discussion of “Shield of Avraham” in Torah Ohr, Lech Lecha, 12a.
Kehot’s noteיב, א.
Paragraph 33
211ולא יכנף עוד
“Your Teacher will no longer hide Himself, and your eyes shall see your Teacher.”
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212והי׳ הוי׳ לי לאלקים
Yaakov’s vow: “and I return in peace to my father’s house, and Havayah will be my G-d.”
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
213בד״ה והבדילה הפרוכת
That discourse starts from Etz Chaim’s teaching that there is a parsa (partition) and from the Talmud’s account of thirteen curtains in the Second Temple, made for modesty: at night the gates were locked, and even by day, when they stood open, each gate had a curtain; it relates the Temple court and its chambers to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
214והבדילה הפרוכת
“And the curtain shall divide for you between the Holy and the Holy of Holies.” The Alter Rebbe refers to his discourse on these words.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215העשיר לא ירבה
“The rich shall not give more, and the poor shall not give less, than half a shekel.”
Exodus 30:15שמות ל׳:ט״ו
הֶעָשִׁיר לֹא־יַרְבֶּה וְהַדַּל לֹא יַמְעִיט מִמַּחֲצִית הַשָּׁקֶל לָתֵת אֶת־תְּרוּמַת ה׳ לְכַפֵּר עַל־נַפְשֹׁתֵיכֶם:
The rich shall not give more, and the poor shall not give less, than the half shekel, when they give the offering of the L-RD, to make atonement for your souls.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אדם כי יהיה בעור בשרו
“When a Man Shall Have in the Skin of His Flesh”
Nega’im, the Torah’s skin afflictions, are not ordinary impurity but supernal lights, harsh judgments of holiness: they appear only on adam, the complete person who has refined everything within him except the outermost dross, and through the kohen, who embodies supernal Chesed, they can be sweetened into complete good.
The maamar in brief
The Torah introduces the laws of nega’im with the word adam, the highest name for a person. Adam is “the completeness of all”: he contains Chesed, Gevurah and compassion and every quality that a ruler of the world needs, whereas one bound to a single quality or two is called ish, as Moshe is called “the man (ish) of G-d”; and through his deeds adam can raise things up or bring them down, so that the whole world depends on him. Such a person may have rectified all his higher levels while evil and dross remain in “the skin of his flesh,” his lowest level, and these surface as nega’im, signs that come about not by nature but miraculously. Nega’im are also lofty in themselves: a person is impure only once the kohen calls him impure, and until then the nega is a supernal light, a harsh judgment of holiness. Brought to Aharon the kohen, supernal Chesed, nega’im are sweetened and turned to complete good, though some cannot be. Nega’im no longer appear, because they require that evil be cleared from the inner dimension, while today a little evil remains within even the righteous.

Outline
	1Adam, the completeness of allAdam contains Chesed, Gevurah, compassion and every quality of a ruler; one bound to one or two qualities, like Moshe the ish, is not called adam; adam raises and lowers, and the world depends on him (the Zohar on Mishpatim; the Midrash on “one adam out of a thousand”).¶1
	2Dross in the skin of his fleshOne who has rectified all his higher levels may still have unsifted dross at the end of his garments, his outermost layer; it surfaces as nega’im, which do not come from bodily fluids (as the Rambam writes, such a change no longer occurs in our time) but are miraculous.¶1
	3Supernal lights sweetened by the kohenA nega is not impurity until the kohen calls it impure; before that it is a supernal light, a harsh judgment of holiness (Etz Chaim; the Ramaz). The kohen, supernal Chesed, the right arm, sweetens it, and when he says “pure” it turns to complete good; some nega’im he cannot sweeten.¶1
	4Why nega’im are absent todayNega’im show that evil has been cleared from the inner dimension of body and soul and remains only outside; among us even the tzaddik still has a little evil within (Torah Ohr, Miketz, “For You are my lamp”; Tanya, chapter 10).¶1


Key concepts
	Adamאדם
	The highest name for a human being, “the completeness of all”: one who includes every quality, Chesed, Gevurah and compassion, and every mode of conduct needed to rule the world, as against ish, one bound to a single quality.

	Nega (affliction)נגע
	The skin affliction of Leviticus 13. Here it is a sign, not of natural origin, that dross remains in the outermost layer of one who has refined everything else; in itself it is a supernal light, impure only once the kohen declares it so.

	Harsh judgment of holinessדינא קשיא דקדושה
	A severity that belongs to holiness itself. Following Etz Chaim, the nega is not impurity but a holy, harsh judgment, from which the impure external forces can draw nourishment.

	Supernal Chesed, the right armחסד עילאה דרועא ימינא
	The kohen embodies the supernal kindness that the Tikkunei Zohar calls “the right arm”; kindness sweetens severities, so the kohen’s word “pure” turns the nega into complete good.

	Sifting (beirur)בירור
	Separating the evil and the dross from the good through one’s service of G-d. Nega’im appear only when this work is complete in the inner dimension and only the outermost dross remains.

	Inner and outer dimensionפנימיות וחיצוניות
	The inner core and the external layer of body and soul. Nega’im indicate evil remaining only in the outer dimension; in our times a little evil remains in the inner dimension even of the righteous.


Section 1 · ¶1
Adam, the completeness of all
Section 2 · ¶1
Dross in the skin of his flesh
Section 3 · ¶1
Supernal lights sweetened by the kohen
Section 4 · ¶1
Why nega’im are absent today
1אדם כי12 יהיה בעור בשרו. אדם הוא במדרגה גדולה לפי שהוא שלימו דכולא.3 פי׳ מפני שהוא כלול מכל הבחי׳ חו״ג [חסד וגבורה] ורחמים וכל המדות והנהגות השייכות במי
“When a man (adam) shall have in the skin of his flesh.” Adam is at a great level, for he is “the completeness of all” (shleimu dechola). That is, because he is comprised of all the aspects, Chesed (kindness), Gevurah (restraint) and compassion, and all the emotive attributes (middos) and modes of conduct that pertain to one
The maamar opens with the verse that begins the laws of nega’im, the skin afflictions of the Torah, where the afflicted person is called adam. Adam is the highest name for a human being because it means “the completeness of all”: one who contains every quality, Chesed (kindness), Gevurah (restraint) and compassion, and every trait and mode of conduct a ruler needs.


שהוא שליט ומושל בעולם משא״כ מי שהוא דבוק לבחי׳ א׳ בלבד או שתים אינו נק׳ אדם
who is ruler and sovereign in the world; whereas one who cleaves to one aspect alone, or to two, is not called adam,
A ruler must be able to answer every situation with kindness, severity or compassion as each is called for. One who is bound to only one or two of these qualities, however lofty, lacks that completeness, and so is not called adam.


כמו משה האיש4 איש האלקים5 אע״פ [אף על פי] שבחי׳ משה למעלה מעלה מ״מ בחי׳ אדם למעלה הימנו כמ״ש בזהר פ׳ תזריע דמ״ח ע״א67 והיינו מפני היות בו כל הדברים כו׳ ויוכל להעלות למעלה בעניניו ומעשיו.
such as “Moshe the man (ish),” “the man (ish) of G-d.” Although the level of Moshe is exceedingly high, nevertheless the level of adam is above him, as is written in the Zohar, Parshas Tazria, folio 48, side a. That is, because all things are within him, etc., and he can raise [things] up on high through his affairs and his deeds,
Moshe is called ish (“Moshe the man,” “the man of G-d”), not adam; the Zohar on Parshas Tazria explains that he is called ish because he is called the King’s servant, while adam is “the completeness of all.” So although Moshe’s level is exceedingly high, the level of adam, which contains all things, is higher, and through his affairs and deeds such a person can raise everything upward.


ולהשפיל למטה וכל העולם תלוי בו (וע׳ ר״פ משפטים דצ״ד סע״ב [סוף עמוד ב].8 ובמדרש ויקרא רבה ר״פ ב׳9 ובקהלת ע״פ אדם אחד מאלף מצאתי1011 אדם זה משה12 שבא לאלף דור13 כו׳)
and bring down below, and the whole world depends on him. (And see [the Zohar,] the beginning of Parshas Mishpatim, folio 94, end of side b; and in the Midrash, Vayikra Rabbah, beginning of chapter 2; and in [the Midrash on] Koheles, on the verse “One man (adam) out of a thousand I have found”: “Adam — this is Moshe, who came for a thousand generations,” etc.)
Because adam contains everything, he can both raise things up and bring them down, and the whole world depends on him. The parenthesis points to the Zohar at the start of Parshas Mishpatim, where one who merits most is called adam “in the manner of Atzilus” and has dominion over all the hosts above and below, and to the Midrash on “One adam out of a thousand I have found,” which reads this adam as Moshe.


והנה אדם הזה כשמוכשרין מעשיו ותיקן כל הדברים והבחי׳ שלמעלה יוכל להיות עדיין בעור בשרו14 בחי׳ התחתונה שבו לא נתברר הרע והפסולת ממנו ונולדים סימנים בגשמיות בבשרו שלא כדרך
Now, this adam, when his deeds are worthy and he has rectified all the matters and levels that are above, it can be that still, in “the skin of his flesh,” the lowest level in him, the evil and the dross have not been sifted out of it, and signs arise physically in his flesh, not in the way of
Now the maamar turns to the nega’im themselves. A person on the level of adam may have refined all his higher faculties, yet in “the skin of his flesh,” his lowest and outermost layer, evil and dross may remain unsifted; that residue then shows itself as physical signs in his flesh that do not come about naturally.


הטבע והם הנגעים שאינם מליחות המצויים כמ״ש הרמב״ם [הרבי משה בן מימון]15 שמצות נגעים אינו נהוג בזמננו זה אחר החורבן מפני שאינו מצויין כלל16 שיהי׳ [שיהיה] שינוי בבשר עצמו בלא שום ליחה שהרי הוא כמראה החמה עמוקה מן הצל17 וכו׳
nature; and these are the nega’im (afflictions), which are not from the common fluids, as the Rambam writes, that the mitzvah of nega’im does not apply in this time of ours, after the Destruction [of the Temple], because it is not found at all that there should be a change in the flesh itself without any fluid, for it is “like the appearance of the sun, deeper than the shade,” etc.
Ordinary skin ailments were understood to come from the body’s fluids (the “humors” of the old medicine), but nega’im do not. The Alter Rebbe cites the Rambam that the mitzvah of nega’im no longer applies after the Destruction because such a change in the flesh itself, with no fluid behind it, whose white looks deeper than the skin as sunlight looks deeper than the shade, no longer occurs.


אך מעשה נסים הם מפני שברוחניות בעבודת ה׳ תיקן במעשיו ובירר הרע מן הטוב בכל הדברים רק פסולת שבסוף לבושיו עדיין לא נתברר
Rather, they are miraculous occurrences, because spiritually, in the service of G-d, he has made rectification through his deeds and sifted the evil from the good in all matters; only the dross at the end of his garments has not yet been sifted.
So nega’im are miraculous. They come to one who, in his spiritual service of G-d, has already sifted the evil from the good in everything, leaving unsifted only the dross at the very end of his “garments,” the outermost layers that clothe his inner self.


לכן נולדו בבשרו וגם נגעים דברים גבוהים18 הן שאינו נק׳ טמא עד שיקראנו הכהן טמא1920 וכשעדיין לא קרא לו שם טמא אין הנגעים בכלל טומאה
Therefore they arose in his flesh. Moreover, nega’im are lofty things, for he is not called impure until the kohen calls him impure; and as long as [the kohen] has not yet called him by the name “impure,” the nega’im are not within the category of impurity,
Because the inner work is complete, the last residue surfaces outwardly, in his flesh. A second point follows: nega’im are lofty in themselves, since by law a nega makes a person impure only when the kohen declares it (as Rashi on the verse puts it, citing the Sifra, the impurity and purity of nega’im depend only on the word of a kohen), so until then it is not impurity at all.


אלא אדרבה הם אורות עליונים21 רק שהם דינא קשיא דקדושה22 כדאיתא בע״ח [בעץ חיים]23 ע״ש (ועיין בהרמ״ז [בהרב משה זכות] ס״פ תזריע במ״ש והבן ענין גדול שאין טומאות הצרעת ככל שאר טומאות כו׳ ע״ש)
but on the contrary, they are supernal lights; only they are a harsh judgment (dina kashya) of holiness, as is found in Etz Chaim; see there. (And see the Ramaz [on the Zohar], at the end of Parshas Tazria, on what he writes: “And understand a great matter: that the impurities of tzaraas are not like all the other impurities,” etc.; see there.)
Before the kohen speaks, the nega is a supernal light, a “harsh judgment of holiness”: a severity that belongs to the side of holiness. Etz Chaim says that the nega is not impurity itself but harsh, holy judgments from which the impure forces draw nourishment, and the Ramaz on the Zohar likewise stresses that the impurity of tzaraas is unlike all other impurities.


והובא אל אהרן הכהן24 שנתעלים ע״י הכהן שהוא חסד עילאה דרועא ימינא2526 ויוכל להמתיק דינים כשאומר טהור27 מתטהרים הנגעים ונהפכו לטוב גמור ויש נגעים שלא יוכל הכהן להעלותם ולהמתיק׳ [ולהמתיקם]
“And he shall be brought to Aharon the kohen”: for they are elevated through the kohen, who is the supernal Chesed, “the right arm,” and he can sweeten the severities (dinim). When he says “pure,” the nega’im become pure and are transformed into complete good. And there are nega’im that the kohen cannot elevate and sweeten.
The verse continues, “And he shall be brought to Aharon the kohen.” The kohen embodies supernal Chesed, which the Tikkunei Zohar calls “the right arm,” and kindness can sweeten severe judgments: when he pronounces the person pure, the nega itself is purified and turned into complete good. Some nega’im, however, are beyond the kohen’s power to raise and sweeten.


ולכן אין נגעים נהוג בזמננו זה דהיינו שאין מצויים בבני אדם מפני שהם מורים על התבררות הרע מן פנימיות הגוף ונפש רק בחיצוניות
Therefore nega’im do not apply in this time of ours, that is, they are not found among people, because they indicate that the evil has been sifted out of the inner dimension (pnimiyus) of body and soul, [so that it remains] only in the outer dimension (chitzoniyus).
This explains why nega’im are not found in our times. A nega can appear only when the evil has already been cleared from the inner dimension of body and soul and remains only on the outside, where it can surface on the skin.


וזהו אינו בנמצא אצלנו שאף הצדיק והטוב עדיין הרע קצת בפנימיות וד״ל [ודי למבין] (וע׳ מ״ש בפ׳ מקץ סד״ה כי אתה נרי ועיין בסש״ב [בספר של בינונים] ח״א [חלק א׳] פרק יו״ד):2829
And this is not to be found among us, for even [in] the tzaddik and the good person, the evil is still [present] slightly in the inner dimension. This suffices for one who understands. (And see what is written in Parshas Miketz, at the end of the discourse beginning “For You are my lamp”; and see Sefer Shel Beinonim [Tanya], Part I, chapter 10.)
In our times even one who is righteous and good still has a little evil in his inner dimension, so the condition for nega’im is missing. The text points to the end of Torah Ohr’s discourse “For You are my lamp” (Miketz), which contrasts the lofty souls of earlier generations, who could master the evil in themselves, with the later generations of the “footsteps of Moshiach,” who need great toil; and to Tanya, chapter 10, on the tzaddik who is not complete, in whom a tiny measure of evil remains, subdued by the good.



In one’s avodah
The service the maamar describes is to rectify through one’s deeds and to sift the evil from the good in all matters, in the service of G-d, down to the outermost layer of one’s “garments.”
Questions for discussion
	Why is adam, rather than ish, the higher title, and how can the level of adam be above that of Moshe, whom the Midrash itself calls adam?
	How can nega’im be both unsifted dross and supernal lights, a “harsh judgment of holiness”?
	Why does the kohen’s word decide whether a nega is impurity, and what does it mean that the kohen is supernal Chesed, the right arm?
	Why does the absence of nega’im in our times point to evil within, rather than to greater purity?

Sources and references
Notes
Paragraph 1
1אדם כי יהי׳ בעור בשרו
The note says that Or HaTorah on Vayikra (vol. 1, p. 252) has notes and glosses on this maamar, and points to further discussions in the same volume, pp. 516 and 531.
Kehot’s noteהערות והגהות באוה״ת ויקרא-א ע׳ רנב. וראה שם ע׳ תקטז. תקלא. נתבאר בשיחת ש״פ תזריע תנש״א כרך-ב ע׳ 492 ואילך.
2אדם כי יהי׳ בעור בשרו
“When a man (adam) has in the skin of his flesh a swelling, a scab or a bright spot, and it becomes in the skin of his flesh a nega of tzaraas, he shall be brought to Aharon the kohen or to one of his sons the kohanim.” The maamar reads the verse’s word adam as the highest name for a person.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ב.
3אדם . . שלימו דכולא
Sefer HaErchim Chabad is an encyclopedia of concepts in Chabad Chassidus; the note points to its first volume, p. 124, and the sources listed there, for adam as “the completeness of all.”
Kehot’s noteראה ספרי הערכים-חב״ד כרך-א ע׳ קכד. וש״נ.
4משה האיש
The people said to Aharon, “for this Moshe, the man who brought us up out of the land of Egypt, we do not know what has become of him.” One of the verses where Moshe is called ish, “the man.”
Exodus 32:1שמות ל״ב:א׳
וַיַּרְא הָעָם כִּי־בֹשֵׁשׁ מֹשֶׁה לָרֶדֶת מִן־הָהָר וַיִּקָּהֵל הָעָם עַל־אַהֲרֹן וַיֹּאמְרוּ אֵלָיו קוּם עֲשֵׂה־לָנוּ אֱלֹקִים אֲשֶׁר יֵלְכוּ לְפָנֵינוּ כִּי־זֶה מֹשֶׁה הָאִישׁ אֲשֶׁר הֶעֱלָנוּ מֵאֶרֶץ מִצְרַיִם לֹא יָדַעְנוּ מֶה־הָיָה לוֹ:
And when the people saw that Moses delayed to come down from the mount, the people gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, א.
5איש האלקים
“And this is the blessing with which Moshe, the man of G-d, blessed the children of Israel before his death.” Moshe is called “the man (ish) of G-d.”
Deuteronomy 33:1דברים ל״ג:א׳
וְזֹאת הַבְּרָכָה אֲשֶׁר בֵּרַךְ מֹשֶׁה אִישׁ הָאֱלֹקִים אֶת־בְּנֵי יִשְׂרָאֵל לִפְנֵי מוֹתוֹ:
And this is the blessing wherewith Moses the man of G-d blessed the children of Israel before his death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 90:1תהילים צ׳:א׳
תְּפִלָּה לְמֹשֶׁה אִישׁ־הָאֱלֹקִים אֲדֹ־נָי מָעוֹן אַתָּה הָיִיתָ לָּנוּ בְּדֹר וָדֹר:
A Prayer of Moses the man of G-d. L-rd, Thou hast been our dwelling-place in all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, א. תהלים צ, א.
6כמ״ש בזהר פ׳ תזריע דמ״ח ע״א
The note points to Or HaTorah on Vayikra (vol. 4, p. 1049) in connection with the Zohar on Tazria (48a) that the maamar cites for adam being above Moshe’s level.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א׳מט.
7בחי׳ אדם למעלה הימנו כמ״ש בזהר פ׳ תזריע דמ״ח ע״א
The Zohar teaches that of the names for a human being (adam, gever, enosh, ish) the greatest is adam, “the completeness of all and the inclusion of all,” and that Moshe is called “the man (ish)” because he is called the King’s servant. The Alter Rebbe cites it for the level of adam being above that of Moshe as ish.
Zohar, Tazria 22:105–23:115ספר הזהר, תזריע כ״ב:ק״ה-כ״ג:קט״ו
So the benefit of light is only felt from its contrast with darkness, and similarly white is only known and valued from its contrast with black.’ R. Isaac said: ‘It is the same with sweet and bitter: a man does not know what sweet is until he tastes bitter.’ We have learnt: Man in the Scripture has four names- adam, geber, enosh, ish-and the highest of them is adam.’ Said R. Judah: ‘But is it not written, “When a man (adam) shall bring from you an offering” (Lev. 1, 2), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
8וע׳ ר״פ משפטים דצ״ד סע״ב
Or HaTorah on Vayikra (vol. 1, p. 252) sums up the Zohar: “adam is higher than ish… implying that he has a neshamah of Atzilus,” above the level of “He blew into his nostrils the breath of life.” Or HaTorah on Nach (vol. 1, p. 380) quotes the Zohar, “if he merits more… he is adam in the manner of Atzilus,” adds, “and this is ‘One adam out of a thousand I have found,’” and refers to Likkutei Torah, Tazria.
Kehot’s noteבזהר ח״ב ”אדם גבוה מאיש . . משמע שיש לו נשמה דאצי׳ ולמעלה מבחי׳ ויפח באפיו נשמת חיים” — אוה״ת ויקרא-א ע׳ רנב. ובאוה״ת נ״ך-א ע׳ שפ מעתיק מהזהר ”זכה יתיר כו׳ דאיהו אדם בארח דאצילות כו׳ וזהו אדם אחד מאלף מצאתי. וע׳ מזה בלקו״ת פ׳ תזריע”.
9ובמדרש ויקרא רבה ר״פ ב׳
Yahel Or quotes this Midrash on “One adam out of a thousand I have found”: of a thousand people who begin the study of Scripture, a hundred go on to Mishnah, ten to Talmud, and one to rendering halachic decisions.
Kehot’s note”ע״פ אדם אחד מאלף מצאתי בנוהג שבעולם אלף בני אדם נכנסים למקרא יוצאים מהם מאה למשנה יוצאים מהם עשרה לתלמוד יוצא מהן אחד להוראה הה״ד אדם אחד מאלף מצאתי כו׳ עכ״ל” — יהל אור ע׳ שכא. ראה אוה״ת אוה״ת נ״ך-א ע׳ שעט-פ ושם ”י״ל כי הנה אדם אחד מאלף מצאתי זהו שנשמתו מאצי׳”. ושם ע׳ תט ”דקאי על משה”.
10ובקהלת ע״פ אדם אחד מאלף מצאתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, כח ”כהדא דתנן במנחות פרק כל קרבנות הצבור אלפא ליין, ור״ל דכמ״כ אחד מאלף היינו היותר חשוב ומשובח כו׳”.
11Koheles says, “One man (adam) out of a thousand I have found.” The Midrashim cited in the parenthesis expound this verse.
Ecclesiastes 7:28קהלת ז׳:כ״ח
אֲשֶׁר עוֹד־בִּקְשָׁה נַפְשִׁי וְלֹא מָצָאתִי אָדָם אֶחָד מֵאֶלֶף מָצָאתִי וְאִשָּׁה בְכׇל־אֵלֶּה לֹא מָצָאתִי:
which yet my soul sought, but I found not; one man among a thousand have I found; but a woman among all those have I not found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12אדם אחד מאלף מצאתי אדם זה משה
On this verse the Midrash says that ordinarily a thousand people begin the study of Scripture, a hundred of them go on to Mishnah, ten to Talmud, and of those ten one emerges; it then reads “one adam out of a thousand” as Avraham, as Amram, and as Moshe.
Vayikra Rabbah 2:1ויקרא רבה ב׳:א׳
13אדם זה משה שבא לאלף דור
The Midrash on Koheles brings the same teaching, and among its readings: “adam — this is Moshe, who came for a thousand generations,” while the Torah given through him was given “for a thousand generations” (Psalms 105:8).
Kohelet Rabbah 7:28:1קוהלת רבה ז׳:כ״ח:א׳
… וְאִשָּׁה, זוֹ יוֹכֶבֶד. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה. וְאִשָּׁה, אֵלּוּ נְשֵׁי הַמִּדְבָּר. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה, שֶׁבָּא לְאֶלֶף דּוֹר. וְאִשָּׁה, זוֹ הִיא הַתּוֹרָה שֶׁנִּתְּנָה לְאֶלֶף דּוֹר, הֲדָא הוּא דִכְתִיב (תהלים קה, ח): דָּבָר צִוָּה לְאֶלֶף דּוֹר, מְלַמֵּד שֶׁצָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא בְּכָל הַקַּנְקַנִּים וְלֹא מָצָא קַנְקַן זָפוּת מִקַּנְקַנּוֹ שֶׁל משֶׁה, שֶׁפָּשַׁט יָדוֹ וְקִבֵּל אֶת הַתּוֹרָה.
“What my soul sought further, I did not find; one man from one thousand I have found; but a woman among all these I did not find” (Ecclesiastes 7:28). “What my soul sought further, I did not find; one man from one thousand I have found.” According to the way of the world, one thousand people enter to study Bible, one hundred of them emerge to study Mishna, ten of them emerge to study Talmud, and one of them emerges to issue rulings; that is what is written: “One man …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14יכול להיות עדיין בעור בשרו
The note says that the point made here, that a person may still have unsifted evil “in the skin of his flesh,” is explained in the talk of Shabbos Parshas Tazria-Metzora 5751, printed in Sefer HaSichos 5751, vol. 2.
Kehot’s noteנתבאר בשיחת ש״פ תו״מ תנש״א (סה״ש תנש״א ח״ב).
15כמ״ש הרמב״ם
Besides the Rambam (Laws of Tumas Tzaraas 16:10), the note points to two notes in Likkutei Sichos, vol. 22 (p. 72, note 36, and p. 65, note 9), for this citation of the Rambam.
Kehot’s noteהל׳ טו״צ טז, י. ראה בלקו״ש חכ״ב ע׳ 72 הערה 36. שם ע׳ 65 הערה 9.
16מפני שאינו מצויין כלל
The note quotes Likkutei Sichos: it requires study whether this is the only reason, since the laws of nega’im apply even when the Temple is not standing (Rambam, Laws of Tumas Tzaraas 11:6), and there are no obstacles, such as [the need for] a kohen of established lineage, etc.
Kehot’s noteצ״ע אם הכוונה רק מפני זה (כי דינם שנוהגים גם שלא בזמן הבית (רמב״ם הל׳ טו״צ פי״א ה״ו)) — ואין כל מניעות, כהן מיוחס וכו׳. וראה תו״ש (שמות מילואים סח״י) הדעות אם נגעים נוהגין בזה״ז והטעמים. — לקו״ש חכ״ב ע׳ 75 הערה 53.
17כמראה החמה עמוקה מן הצל
A baraisa defines the bright spot (bahares) as “deep,” for it says “its appearance is deeper than the skin,” “like the appearance of the sun, which is deeper than the shade.” The Alter Rebbe quotes this description of a nega’s appearance.
Shevuot 6b:4שבועות ו׳ ב:ד׳
תָּנוּ רַבָּנַן: ״בַּהֶרֶת״ – עֲמוּקָּה, וְכֵן הוּא אוֹמֵר: ״וּמַרְאֶהָ עָמֹק מִן הָעוֹר״; כְּמַרְאֵה חַמָּה הָעֲמוּקָּה מִן הַצֵּל. ״שְׂאֵת״ – אֵין שְׂאֵת אֶלָּא גָּבוֹהַּ, וְכֵן הוּא אוֹמֵר: ״עַל כׇּל הֶהָרִים הָרָמִים וְעַל כׇּל הַגְּבָעוֹת הַנִּשָּׂאוֹת״. ״סַפַּחַת״ – אֵין סַפַּחַת אֶלָּא טְפֵילָה, וְכֵן הוּא אוֹמֵר: ״וְאָמַר סְפָחֵנִי נָא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18נגעים דברים גבוהים
The note says that the idea that nega’im are lofty things is explained in section 3 of the Likkutei Sichos talk on this parsha from 5751.
Kehot’s noteנתבאר בלקו״ש לפ׳ זו תנש״א סעיף ג. ובשיחת ש״פ תזריע תנש״א סעיף ד.
19שאינו נק׳ טמא עד שיקראנו הכהן טמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנגעים רפ״ג. רמב״ם הל׳ טומאת צרעת פ״ב ה״ב. וראה תו״כ ורש״י פרשתינו יג, ב. תו״כ ר״פ מצורע.
20שאינו נק׳ טמא עד שיקראנו הכהן טמא
“Everyone is fit to inspect nega’im, but the impurity and the purity are in the hands of a kohen: they tell him, ‘Say impure,’ and he says ‘impure’; ‘Say pure,’ and he says ‘pure.’” Hence a nega makes a person impure only once the kohen pronounces it.
Mishnah Negaim 3:1משנה נגעים ג׳:א׳
הַכֹּל מִטַּמְּאִין בַּנְּגָעִים, חוּץ מִן הַנָּכְרִים וְגֵר תּוֹשָׁב. הַכֹּל כְּשֵׁרִים לִרְאוֹת אֶת הַנְּגָעִים, אֶלָּא שֶׁהַטֻּמְאָה וְהַטָּהֳרָה בִידֵי כֹהֵן. אוֹמְרִים לוֹ אֱמֹר טָמֵא, וְהוּא אוֹמֵר טָמֵא. אֱמֹר טָהוֹר, וְהוּא אוֹמֵר טָהוֹר. אֵין רוֹאִים שְׁנֵי נְגָעִים כְּאֶחָד, בֵּין בְּאִישׁ אֶחָד וּבֵין בִּשְׁנֵי אֲנָשִׁים, אֶלָּא רוֹאֶה אֶת הָאֶחָד וּמַסְגִּירוֹ וּמַחְלִיטוֹ וּפוֹטְרוֹ, וְחוֹזֵר לַשֵּׁנִי. אֵין מַסְגִּירִין אֶת הַמֻּסְגָּר וְלֹא מַחְלִיטִין אֶת הַמֻּחְלָט. אֵין מַסְגִּירִין אֶת הַמֻּחְלָט, וְלֹא מַחְלִיטִין אֶת הַמֻּסְגָּר. אֲבָל בַּתְּחִלָּה, בְּסוֹף שָׁבוּעַ, הַמַּסְגִּיר מַסְגִּיר, …
Everyone can become impure from negaim, except for a non-Jew and a resident alien. All are qualified to inspect negaim, but only a priest may declare them unclean or clean. He is told, "Say: 'unclean,'" and he repeats "unclean," or "Say: 'clean,'" and he repeats "clean." Two negaim may not be inspected simultaneously whether in one man or in two men; rather he inspects one first and isolates him, certifies him as unclean or pronounces him clean, and then he inspects the second. One who is isolated may not be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
21אורות עליונים
The talk’s note 34 remarks that נגע (nega) has the letters of ענג (oneg, delight), as the Zohar notes, and suggests that the “supernal lights” of nega’im are the supernal delight.
Kehot’s note”להעיר ש”נגע” אותיות ”ענג” (זהר ח״א כו, ריש ע״ב. ח״ב סה, ב. ח״ג רעג, א ועוד). ועפ״ז י״ל שה”אורות עליונים” ד”נגעים” קאי על בחי׳ ”עונג העליון” — שיחת ש״פ תו״מ תנש״א (סה״ש תנש״א ח״ב) הערה 34. ושם בהשיחה מבאר בארוכה ב׳ ענינים הא׳ שהנגעים הם רק פסולת שעדיין לא נתברר, והב׳ שהם דברים גבוהים אורות עליונים, שלכאורה הם ענינים הפכיים, וביאר שם שייכותם ושתלויים זה בזה. ע״ש.
22דינא קשיא דקדושה
Expounding “When a man shall have in the skin of his flesh,” Etz Chaim writes: “Do not wonder at this, for the nega is not the impurity itself, only holy, harsh judgments from which the impure external forces draw nourishment, and it is rectified only through Aharon the kohen, the supernal Abba.” This is the Etz Chaim the Alter Rebbe cites for the nega as a harsh judgment of holiness.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… והנה כאשר יש סגירו דנהורא עלאה שהם מוחין מצד אבא ואין שם מוחין רק מצד אמא אז נקרא נגע והוא מ״ש בזוהר שהוא כח הדינין קשים דקדושה עלאה הגרשת את החיצונים ואת הקלי׳ כנודע כי בחי׳ בינה דוחה את החיצונים בסוד התכלת אלא שאין כח הזה בבינה רק ע״י היותה יחד עם החכמה אבל עתה שהיא לבדה בלתי חכמה אינו כך ולסבה זאת ג״כ היא עתה דינא קשיא להיותה נפרדת מן החכמה לכן נגע גימטריא קכ״ג כמנין מילוי של אהי״ה דאלפי״ן כי הוא קמ״ג והמילוי לבדו הם גימטריא קכ״ג …
Sefer Etz Chaim (Public Domain)
23כדאיתא בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ לאה ורחל פ״ז [כ]. וראה לקמן כד, ג.
24והובא אל אהרן הכהן
The words here quote Leviticus 13:2; the passage is shown below.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ב.
25חסד עילאה דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
26חסד עילאה דרועא ימינא
In Elijah’s opening prayer (Patach Eliyahu) the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm.” The kohen is identified with this supernal Chesed.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
27שנתעלים ע״י הכהן . . כשאמר טהור
The note quotes Likkutei Sichos: this means that the very object of the nega, before the kohen calls it impure, is not a matter of impurity but, on the contrary, a matter of holiness.
Kehot’s note”זאת אומרת שעצם החפצא ד”נגע” (קודם קריאת שם טמא ע״י הכהן) אינו ענין של טומאה, אלא אדרבה ענין של קדושה” בלקו״ש שם.
28ועיין הרמ״ז . . והבן ענין גדול
In the next maamar the Alter Rebbe returns to this, citing Etz Chaim that “the nega is not impurity in itself, only a harsh judgment,” and explaining that from the nega nourishment is later drawn to kelipas nogah (the “glowing husk,” in which good and evil are mixed) of Atzilus, which is the impurity when the nega is declared impure; he refers again to the Ramaz at the end of Tazria, and a little further on quotes his words, that the impurity of tzaraas is not like all other impurities.
Kehot’s noteראה לקמן כד, א שמעתיק לשון הרמ״ז.
29ועיין בסש״ב ח״א פרק יו״ד
Tanya, chapter 10: one who drives the evil out but has not turned it into good is “a tzaddik who is not complete,” in whom a tiny measure of evil remains, bent and nullified before the good because it is so small; the complete tzaddik, who has turned his evil to good, is rare. The text points here for the evil that remains even in the tzaddik.
Tanya, Likkutei Amarim 10תניא, חלק ראשון; ליקוטי אמרים י׳
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בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע…
In the Gemara, Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of the Firmament…”
G-d is “the Holy One, blessed be He”: “holy,” the encompassing light of Keser, and “blessed,” the indwelling light of Chochmah. The Academy of the Firmament, whose understanding comes from Binah, heard G-d’s ruling “pure” only as a hidden glimmer of the encompassing light, while Rabbah bar Nachmani, whose soul came from that very radiance, could find its reason in the Torah itself.
The maamar in brief
The maamar explains the Talmud’s account of a dispute in the heavenly academy over a doubtful case of tzara’as, in which G-d said “pure,” the academy said “impure,” and Rabbah bar Nachmani was called up to decide. It first defines the Name “the Holy One, blessed be He”: “holy” is Keser, the light that encompasses all worlds, and “blessed” is Chochmah, the source of the light that fills them. The “firmament” is Binah, the level of comprehension, which shines in the Higher Gan Eden. Torah study, spoken aloud, draws down a light from above the order of the worlds, which is how the Sages worked miracles. The Alter Rebbe then explains, following the Maggid, that the attributes unite only through the Infinite Light, which shines constantly in Tiferes (hence the Name Havayah) but is absent from kelipas nogah. Tzara’as is the closing off of Chochmah, which lets nogah draw from the “skin”; a doubtful case is pure because this impurity depends on being known. The academy, rooted in Binah, knew G-d’s ruling but not its reason; Rabbah bar Nachmani, with a spark of Moshe, did. The maamar ends with the halachic question of “it is not in heaven.”

Outline
	1The dispute in heaven and the Name “the Holy One, blessed be He”The Talmud’s story; how the Sages worked wonders; “holy” is Keser, sovev, and “blessed” is Chochmah, memalei; baruch as receiver (Malchus) and as source (Chochmah).¶1–4
	2The Academy of the FirmamentThe firmament above the upper chayos is Binah, comprehension “frozen” like ice; it shines in the Higher Gan Eden; Torah study for its own sake adds light there, and prayer prepares for it.¶5–8
	3Torah, speech and miraclesTorah gladdens the heart because it is one with G-d; spoken Torah draws out its hidden light; the Sages drew a light above the order of the worlds, so a river could divide; the mitzvos exist in Atzilus, and the souls learn them in Gan Eden.¶9–15
	4Kelipas nogah of Atzilus and the Name HavayahHow can there be a kelipah in Atzilus? Following the Maggid, the attributes unite only through the Infinite Light, which Tiferes always has and so bears the Name Havayah; nogah lacks this union and true self-nullification, so it is a “husk,” half good and half evil.¶16–22
	5The affliction and the law of the white hairWhen the light of Abba withdraws, nogah draws from the “skin” of Z’eir Anpin; the kohen draws Abba down again; white hair first means nogah draws only from the “hairs,” and a doubt is pure because this impurity depends on being known.¶23–26
	6Why the Academy did not know the reasonThe encompassing light shines in Gan Eden only hiddenly, so the Academy, rooted in Binah, knew G-d’s ruling but not its reason; Rabbah bar Nachmani’s soul, like Moshe’s, came from that radiance, so he found the reason in the Torah.¶27–30
	7G-d’s delight in Gan Eden and the halachic rulingG-d’s delight with the righteous comes from Eden, above the firmament, earned by drawing down the Crown through Torah; the Rambam rules “impure” because the Torah “is not in heaven,” though here, where G-d Himself said “pure,” the case may differ.¶31–33


Key concepts
	Holy and blessed (kadosh, baruch)קדוש ברוך
	The two words of the Name “the Holy One, blessed be He”: “holy” is Keser, set apart above the chain of descent and encompassing the worlds; “blessed” is Chochmah, the source from which light flows down to fill them.

	The Academy of the Firmamentמתיבתא דרקיע
	The Higher Gan Eden, named for the “firmament” above the upper chayos, which is Binah: the level at which insight becomes fixed comprehension, like water frozen into ice.

	Encompassing and inner lightאור מקיף ואור פנימי
	Light too great to enter a vessel surrounds it, yet shines into it in a hidden way. The Academy perceived G-d’s ruling only as this hidden glimmer.

	Inter-inclusion of the attributesהתכללות המדות
	Opposite attributes such as Chesed and Gevurah can unite only through the Infinite Light shining in them; Tiferes, which always has it, bears the Name Havayah.

	Kelipas nogah of Atzilusקליפת נוגה דאצילות
	A “husk” at the level of Atzilus, from the shattered vessels of Tohu: it receives some G-dly light, but its attributes stay separate, so the Infinite Light only surrounds it.

	Segiru, “closing”סגירו
	The Targum’s word for tzara’as: the closing off of the light of Abba, Chochmah, from Z’eir Anpin, which lets nogah draw nurture from the “skin.”

	“It is not in heaven”לא בשמים היא
	The law is decided by the sages below, by the Torah as it has come down into the inner light, not by the encompassing levels, “heaven.”


Section 1 · ¶1–4
The dispute in heaven and the Name “the Holy One, blessed be He”
1בגמרא דב״מ [דבבא מציעא] פרק הפועלים1 קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור2 ספק הקב״ה אמר טהור וכולהו מתיבתא דרקיע אמרי טמא ואמרי מאן נוכח.3
In the Gemara, [tractate] Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of the Firmament (Mesivta deRakia): If the bright spot (baheres) preceded the white hair, [it is] impure; and if the white hair preceded the bright spot, pure. [In a case of] doubt, the Holy One, blessed be He, said, ‘Pure,’ and the whole Academy of the Firmament said, ‘Impure.’ And they said, ‘Who will decide?’
The maamar opens with a story from the Talmud (Bava Metzia 86a) about a law of tzara’as. A white spot (baheres) with white hairs in it is impure if the spot came first and pure if the hairs came first; in a case of doubt, G-d ruled “pure” while the whole heavenly academy ruled “impure,” and they looked for someone to decide between them.


נוכח רבה בר נחמני דאמר רבה בר נחמני אני יחיד בנגעים אני יחיד באהלות כו׳
‘Rabbah bar Nachmani will decide,’ for Rabbah bar Nachmani said, ‘I am unique in [the laws of] leprous afflictions (nega’im); I am unique in [the laws of] tent-impurity (ohalos),’” etc.,
They chose Rabbah bar Nachmani, the Amora who called himself unique in the laws of leprous afflictions and of tent-impurity. The Talmud goes on to tell that a messenger was sent to bring him up, but the Angel of Death could not approach him while he did not stop learning.


עד אמר טהור טהור, ובגמ׳ [ובגמרא] במסכת נזיר (דס״ה ע״ב) פי׳ הטעם דאמר קרא לטהרו או לטמאו4 הואיל5 ופתח בו הכתוב בטהרה תחלה (והובא בהר״ש [בהרבי שמעון] ספ״ד [סוף פרק ד׳] דנגעים).
up to “he said, ‘Pure, pure.’” And in the Gemara, in tractate Nazir (65b), the reason is explained: for the verse says, “to pronounce it pure or to pronounce it impure”: since Scripture opened with purity first. (This is cited by Rabbeinu Shimshon at the end of chapter 4 of Negaim.)
As his soul departed he said, “Pure, pure,” agreeing with G-d’s ruling. The Talmud in Nazir gives the reason: the verse (Leviticus 13:59) says “to pronounce it pure or to pronounce it impure,” mentioning purity first, which teaches that the doubtful case is pure.


וצריך להבין ענין התנאים ואמוראים שאנו רואים את המופתים העצומים6 שהיו יכולים לעשות כמו בר׳ [ברבי] פנחס בן יאיר
Now, we need to understand the matter of the Tannaim and Amoraim: we see the tremendous wonders they were able to perform, as with Rabbi Pinchas ben Yair
With the story stated, the Alter Rebbe raises a wider question: how could the Tannaim (the Sages of the Mishnah) and the Amoraim (the Sages of the Talmud) perform such tremendous wonders? His first example is Rabbi Pinchas ben Yair.


פ״ק [פרק קמא] דחולין7 שאמר גינאי נהרא חלוק לי8 מימיך ומיד נתקיים מה שבהתאסף יחד משה רבינו וששים רבוא ישראל גבי קריעת ים סוף היה זה פלא.
in the first chapter of Chullin, who said, “Ginai, river, divide your waters for me,” and at once it was fulfilled: something that, when Moshe our teacher and the six hundred thousand of Israel were gathered together, at the splitting of the Sea of Reeds, was a marvel.
On his way to redeem captives, Rabbi Pinchas ben Yair told the river Ginai to divide for him, and it did (Chullin 7a). The splitting of the sea, a marvel that came about for Moshe together with all six hundred thousand of Israel, happened at once for this one man.


וכן אמרו זוטרא דבכו מחיה מתים9 וזכו לכ״ז [לכל זה] ע״י עסק תורתם.10 וצריך לבאר תחלה פי׳ קריאת שם הקב״ה שקראו בו חז״ל [חכמינו זכרונם לברכה] את הבורא ית׳,11 וענין פי׳ מתיבתא דרקיע.
Likewise they said, “The least among you revives the dead.” And they merited all this through their occupation with their Torah. We must first explain the meaning of the name “the Holy One, blessed be He” (HaKadosh Baruch Hu), by which our Sages, of blessed memory, called the Creator, may He be blessed, and the meaning of “the Academy of the Firmament.”
A second example: the Roman ruler Antoninus told Rebbi, “I know that the least among you revives the dead” (Avodah Zarah 10b). The Alter Rebbe says the Sages earned these powers through their Torah study, and announces two things to explain first: the name “the Holy One, blessed be He,” and the term “the Academy of the Firmament.”


והענין כי הנה קדוש הוא בחי׳ כתר12 (וכנודע מענין קדוש יהי׳ [יהיה] גדל פרע13 כו׳ שנאמר גבי נזיר14 וע״ש בלק״ת [בלקוטי תורה (להאריז״ל)]).
The explanation is this: “holy” (kadosh) is the level of Keser (the Crown) (as is known from the matter of “he shall be holy; he shall let the locks grow long,” etc., which is said of the nazirite; and see there in the Likkutei Torah of the Arizal).
The explanation starts with the two words of the Name. “Holy” belongs to Keser, the Crown, which stands above the ordered levels; the proof is the nazirite, whom the Torah calls “holy” in the same verse that tells him to let the hair of his head grow (Numbers 6:5), and the reader is referred to the Arizal’s Likkutei Torah there.


ואע״פ [ואף על פי] שלפעמים בחי׳ תפארת דאצילות נק׳ קדוש. זה הוא להיות כי שרש הת״ת [התפארת] הוא מבחי׳ כתר
And although the level of Tiferes (beauty) of the World of Atzilus (Emanation) is sometimes called “holy,” that is because the root of Tiferes is from the level of Keser
An objection: Tiferes of Atzilus, the attribute of harmony, is also sometimes called “holy.” The answer is that Tiferes is itself rooted in Keser, so the holiness it has comes from there.


(כי הוא מקו האמצעי15 ולכן מת״ת [מתפארת] דאימא נעשה כתר לז״א.16 ומת״ת [ומתפארת] דז״א נעשה כתר לנוק׳ [לנוקבא]17 הרי כי התפארת שייך לבחי׳כתר) (ועיין ברבות פ׳ בלק18 ע״פ אשר בך אתפאר19 כו׳ עטרה ונתנה בראשו20 כו׳ ע״ש).
(for it is of the middle line; therefore the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the Tiferes of Z’eir Anpin becomes the Keser of Nukva; thus Tiferes is connected with the level of Keser) (and see the Midrash Rabbah, Parshas Balak, on the verse “in whom I take glory,” etc.: “a crown, and He placed it on his head,” etc.; see there).
Tiferes stands on the middle line of the Sefiros, the central column that reaches straight up to Keser. In the Arizal’s system this shows in how levels pass on: the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the Tiferes of Z’eir Anpin becomes the Keser of Nukva. The Midrash likewise links Israel, “in whom I take glory (espa’er),” the root of the word tiferes, with a crown that the king placed on his head.


ועמ״ש מזה בביאור ע״פ הראיני את מראיך21 וגם כמו שיתבאר לקמן שבתפארת יש הארה גדולה מא״ס ב״ה יותר מבמדות חו״ג [חסד וגבורה] ועי״ז הוא הפועל התכללות מדות חו״ג [חסד וגבורה] כו׳
See what is written about this in the explanation of the verse “Let me see your countenance”; and also, as will be explained below, in Tiferes there is a great radiance from the Infinite One (Ein Sof), blessed be He, more than in the attributes of Chesed and Gevurah, and through this it is what brings about the inter-inclusion of the attributes of Chesed and Gevurah, etc.
The Alter Rebbe refers to his explanation of “Let me see your countenance” (Song of Songs 2:14) and anticipates a point developed later in this maamar: Tiferes receives a greater radiance of the Infinite One than Chesed and Gevurah do, and that radiance is what lets those two opposite attributes merge into one.


והארה זו זהו מבחי׳ הכתר. (וכמ״ש בזהר ס״פ תרומה דקע״ה ב׳ ע״פ והבריח התיכון22 כו׳).
And this radiance is from the level of Keser. (As is written in the Zohar at the end of Parshas Terumah, 175b, on the verse “and the middle bar,” etc.)
That added radiance in Tiferes comes from Keser. The Zohar reads “the middle bar” of the Tabernacle, which ran “from end to end” through all the boards, as Yaakov, the attribute of Tiferes, who holds both sides together.


וכתר נק׳ קדוש דהיינו שהוא בחי׳ קדוש ומובדל ולמעלה מגדר ההשתלשלות. וברוך הוא בחי׳ חכמה23 שהוא ראשית ההשתלשלות וראשית הגילוי.24
Keser is called “holy,” meaning that it is the level of what is holy and set apart, above the bounds of the chain of descending worlds (hishtalshelus). And “blessed” (baruch) is the level of Chochmah (wisdom), which is the beginning of the hishtalshelus and the beginning of revelation.
Now the two words are defined. “Holy” means set apart: Keser is above the bounds of the ordered chain of levels. “Blessed” is Chochmah, the first point at which G-dliness begins to be revealed and from which the orderly chain of descent begins.


נמצא קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע [ממלא כל עלמין].25 וע״כ קראו חז״ל [חכמינו זכרונם לברכה] בשם זה הקב״ה שהוא ית׳ סוכ״ע וממכ״ע [וממלא כל עלמין].262728
It follows that “holy” is the level of the light that encompasses all worlds (sovev kol almin), and “blessed” is the level of the light that fills all worlds (memalei kol almin). This is why our Sages, of blessed memory, called [Him] by this name, the Holy One, blessed be He: for He, may He be blessed, is sovev kol almin and memalei kol almin.
So the name “the Holy One, blessed be He” joins both ways in which G-d relates to the worlds: as “holy” He transcends and encompasses them all (sovev), and as “blessed” He fills them and gives them life from within (memalei). That is why the Sages chose this name for the Creator.




2והנה בתיבת ברוך29 יש ג״כ שני פירושים. הא׳ מלשון והמלך שלמה ברוך30 שהפי׳ שהוא נתברך והיינו שמקבל הברכה עד שנעשה ברוך.
Now, the word baruch (“blessed”) also has two meanings. The first is in the sense of “and King Shlomo shall be blessed,” the meaning being that he has been blessed: that is, he receives the blessing until he becomes blessed.
The Alter Rebbe now shows that baruch itself has two senses. In “and King Shlomo shall be blessed” (I Kings 2:45) it is passive: one who has received blessing and so become blessed.


והפי׳ הב׳ היינו שהוא ברוך ר״ל [רוצה לומר] מקור הברכות שמברך את הכל וכמ״ש מזה ע״פ לבבתני אחותי כלה.31
The second meaning is that He is baruch in the sense of the source of blessings, who blesses everything; as is explained about this on the verse “You have captured my heart, my sister, [my] bride.”
In the second sense, said of G-d, baruch means the source of all blessings, the One who blesses everything. For more, the Alter Rebbe refers to his discourse on “You have captured my heart, my sister, bride” (Song of Songs 4:9).


ושני הפי׳ אמת כי הנה אע״פ [אף על פי] שנת׳ [שנתבאר] דחכמה נק׳ ברוך וכמ״ש בפע״ח [בפרי עץ חיים]32 שיסוד אבא נק׳ ברוך33 מ״מ לפעמים נקרא המלכות ברוך
Both meanings are true. For although it was explained that Chochmah (wisdom) is called baruch, as is written in Pri Etz Chaim that Yesod of Abba is called baruch, nevertheless Malchus (sovereignty) is sometimes called baruch,
Both senses are true, of different levels. Chochmah is called baruch, and Pri Etz Chaim names Yesod of Abba, the channel through which Chochmah flows, as baruch; yet Malchus, the last of the Sefiros, is also sometimes called baruch.


וזהו ענין והמלך שלמה ברוך (ועיין בזהר ר״פ בראשית ד״ג סע״א [סוף עמוד א] בענין אות ב׳ דהוא סימן ברכה34 ובזהר הרקיע שם שהיא בחי׳ מלכות כו׳. וכ״מ [וכן משמע] בזהר ר״פ ויגש דר״ה [דראש השנה] ע״ב35 ע״פ כי אתה אבינו)3637
and this is the meaning of “and King Shlomo shall be blessed.” (See the Zohar at the beginning of Parshas Bereishis, end of 3a, on the letter beis, that it is a sign of blessing; and Zohar HaRakia there, that it is the level of Malchus, etc. So it is also implied in the Zohar at the beginning of Parshas Vayigash, 205b, on the verse “For You are our Father.”)
Malchus is the “King Shlomo” who is blessed. The parenthesis gathers support from the Zohar: at the beginning of Bereishis the world is created with the letter beis, the letter of blessing, and the commentary Zohar HaRakia identifies it with Malchus; the Zohar’s opening of Vayigash, on “For You are our Father” (Isaiah 63:16), implies the same.


(ועיין במא״א [במאורי אור] אות ב׳ סל״ט38 וסל״ה39 ועיין בפ׳ פקודי דרס״א ע״א ובמק״מ [ובמקדש מלך] שם גבי ברוך).40
(See Me’orei Or, the letter beis, sections 39 and 35; and see Parshas Pekudei, 261a, and the Mikdash Melech there, concerning baruch.)
More references follow: Me’orei Or, a lexicon of Kabbalistic terms, under the letter beis, and the Zohar on Parshas Pekudei with the commentary Mikdash Melech, all on the meaning of baruch.


והוא כפי׳ הא׳ דברוך היינו שהוא מתברך ומקבל הברכה וכך המלכות היא מקבלת הברכה וההמשכה מלמעלה
This accords with the first meaning of baruch, namely that it is blessed and receives the blessing: so too, Malchus receives the blessing and the flow drawn down from above,
Malchus is baruch in the first, receiving sense: it receives blessing and the flow drawn down from above.


והיינו מבחי׳ חכמה שהוא נק׳ ברוך כפי׳ הב׳ מקור הברכה והיינו ר״ת [ראשי תיבות] ברוך41 ר אש ומקור כל ברכה42 כמ״ש בפרדס43 בערך ברוך.4445
that is, from the level of Chochmah, which is called baruch in the second meaning, the source of blessing. And this is the acronym of baruch: rosh u’mekor kol berachah, “the head and source of every blessing,” as is written in the Pardes, in the entry baruch.
What Malchus receives comes from Chochmah, which is baruch in the second sense, the source of blessing. The Pardes, quoting the Tikkunei Zohar, reads the letters of baruch as an acronym for “the head and source of every blessing.”




3וכמו בריכה שממשיכים ממנה מים לכל אלא שהבריכה היינו ההמשכה שכבר נמשך מבחי׳ חכמה שנק׳ ברוך מקור הבריכה. וז״ש [וזהו שכתוב] בזהר איהו ברוך ואיהי ברכה.4647
It is like a pool (berechah), from which water is drawn for everyone; only, the pool is the flow that has already been drawn down from the level of Chochmah, which is called baruch, the source of the pool. This is [the meaning of] what is written in the Zohar: “He is baruch, and She is berachah.”
A pool (berechah) is a reservoir from which water is drawn for all. Malchus is such a pool: it holds a flow that has already come down from Chochmah, the pool’s source. So the Zohar says, “He is baruch and She is berachah”: the masculine giver and the feminine receiver.


פי׳ איהי המל׳ נקרא ברכה שהיא בחי׳ ממכ״ע [ממלא כל עלמין] מלכותך מלכות כל עולמים48 איהו היינו יסוד אבא נק׳ ברוך כי הוא מקור המשפיע בבחי׳ ממכ״ע [ממלא כל עלמין].
That is: “She,” Malchus, is called berachah (“blessing”), for she is the level of the light that fills all worlds (memalei kol almin): “Your kingship (malchus) is a kingship over all worlds.” “He,” that is, Yesod of Abba, is called baruch, for it is the source of what bestows at the level of memalei kol almin.
The Alter Rebbe reads the Zohar this way: “She,” Malchus, is the blessing that fills and enlivens all worlds, as in “Your kingship is a kingship over all worlds” (Psalms 145:13); “He,” Yesod of Abba, is the source from which that indwelling light flows.


אכן למעלה מהחכמה אין יכול לבוא כלל בבחי׳ ממכ״ע [ממלא כל עלמין] רק סוכ״ע כי אינו יכול לבוא בהתגלות כלל להיות בבחי׳ ממלא
But what is above Chochmah cannot come at all at the level of memalei kol almin, only as the light that encompasses all worlds (sovev kol almin), for it cannot come into revelation at all so as to be at the level of “filling”;
Above Chochmah, in Keser, the light cannot enter the worlds as an indwelling, “filling” light at all. It can relate to them only as an encompassing light (sovev), because it cannot be openly revealed within them.


רק הוא סובב ומקיף והארתו זורחת בהעלם כידוע שאור הפנימי ואור המקיף דבקים זה בזה.
rather, it encompasses and surrounds, and its radiance shines in concealment; as is known, the inner light and the surrounding light are joined to each other.
Such light surrounds rather than enters, and its effect inside is hidden. This is possible because, as Kabbalah teaches, the inner light and the surrounding light are bound to each other.


אך כי אור המקיף אינו מאיר בתוך הכלי בבחי׳ פנימי׳ [פנימיות / פנימית] וגילוי כי אורו גדול ואין הכלי מגביל אורו כלל
Only, the surrounding light does not shine inside the vessel in an inward and revealed manner, for its light is great and the vessel does not bound its light at all;
The surrounding light cannot shine openly inside a vessel, because it is too great for any vessel to hold or define.


אך אעפ״כ [אף על פי כן] הארה מאור המקיף זורח בתוך הכלי בהעלם שהרי המקיף מצחצח חצי הכלי מבחוץ49 כמ״ש במ״א.
yet even so, a radiance from the surrounding light shines inside the vessel in concealment, for the surrounding [light] burnishes half of the vessel from outside, as is explained elsewhere.
Still, something of it enters in a hidden way: the Arizal’s writings, cited in the notes, describe the surrounding light as burnishing the outer half of the vessel from outside. This idea, that the encompassing light is present within in concealment, becomes central later in the maamar.




4וז״ש [וזהו שכתוב] והחכמה מאין תמצא50 כי חכמה הוא ראשית הגילוי ולכן מחכמה ואילך שייך בחי׳ השתלשלות.
This is [the meaning of] what is written, “And Chochmah (wisdom) is found from ayin (nothing)”: for Chochmah is the beginning of revelation, and therefore from Chochmah onward the aspect of the chain of descending worlds (hishtalshelus) applies.
The verse in Job (28:12), usually read as a question, “Where is wisdom found?”, is read here as a statement: Chochmah is found “from ayin,” from nothing. Chochmah is the first point of revelation, so the orderly chain of descent begins with it.


שהבינה מקבלת מהחכמה ומבינה נמשך במדות דרך עילה ועלול ולכן נק׳ חכמה ברוך אבל החכמה מהכתר כתיב מאין תמצא שלא כדרך השתלשלות
For Binah (understanding) receives from Chochmah, and from Binah [the flow] is drawn into the emotive attributes (middos) by way of cause and effect; therefore Chochmah is called “blessed.” But of Chochmah [as it comes] from Keser it is written, “it is found from ayin,” not in the manner of hishtalshelus;
From Chochmah downward everything follows as cause and effect: Binah receives from Chochmah, and the emotive attributes from Binah; that is why Chochmah is called “blessed,” the source of the flow. But Chochmah itself does not come out of Keser by such a step; it emerges “from nothing,” without proportion between them.


ולכן נאמר תמצא כו׳ וגם הכתר נמשך ממל׳ דא״ס שהוא רק בחי׳ אור וזיו מהמאציל עצמו51 וכמשל הזיו שאינו פועל שינוי בהעצמיות כו׳
therefore it says “is found,” etc. And Keser (the Crown), too, is drawn from the Malchus of the Infinite One (Ein Sof), which is only a level of light and radiance from the Emanator Himself, as in the analogy of radiance, which effects no change in the essence, etc.
The word “found” suggests something that appears rather than something produced by a cause. Keser in turn comes from the Malchus, the lowest aspect, of the Infinite One, which is only a light and radiance of the Emanator; and a radiance, like light shining from its source, makes no change in the essence it comes from.


(ולכן קראוהו חז״ל [חכמינו זכרונם לברכה] הקב״ה שהוא בחי׳ סוכ״ע מה שלמעלה מההשתלשלות וע״כ נק׳ קדוש ועל זה נזכר לשון הודאה מודים אנחנו לך5253 וכמ״ש מענין ברכה והודאה בביאור ע״פ אתה הצבת54 כל גבולות ארץ55 ובד״ה יהודה אתה56 ובחי׳ ממכ״ע [ממלא כל עלמין] הוא מה שנמשך ע״ד ההשתלשלות ונק׳ ברוך.
(Therefore our Sages, of blessed memory, called Him the Holy One, blessed be He: He is the level of the light that encompasses all worlds (sovev kol almin), that which is above hishtalshelus, and therefore He is called “holy”; and concerning this the language of acknowledgment is used, “We acknowledge You” (modim anachnu lach), as is explained concerning blessing and acknowledgment in the explanation of the verse “You have set all the borders of the earth,” and in the discourse beginning “Yehudah, you….” And the level of the light that fills all worlds (memalei kol almin) is what is drawn down in the manner of hishtalshelus, and it is called “blessed.”
This parenthesis applies the point to the Name. “Holy” is the level of sovev, above the chain of descent, and the response to it is acknowledgment, “We acknowledge You” (I Chronicles 29:13), which in Chassidus is the response to what lies beyond understanding; “blessed” is memalei, the light that comes down through the chain. The Alter Rebbe refers to two discourses for the difference between blessing and acknowledgment.


ולפי שהסובב מאיר בממלא רק שהארתו זורחת בהעלם ע״כ ב׳ הבחי׳ קדוש ברוך הכל שם א׳ שהוא ית׳ סוכ״ע וממכ״ע [וממלא כל עלמין]. ועמ״ש סד״ה את שבתותי תשמרו57 בפי׳ אני הוי׳ דכולא חד ע״ש.
And because the encompassing [light] shines into the filling [light], only that its radiance shines in concealment, therefore the two levels, “holy” [and] “blessed,” are all one name: that He, may He be blessed, is sovev kol almin and memalei kol almin. See what is written at the end of the discourse beginning “Keep My Shabbosos,” on the meaning of “I am Havayah,” that all is one; see there.
Because the encompassing light does shine into the indwelling light, though hidden, “holy” and “blessed” are not two names but one: G-d is at once sovev and memalei. The Alter Rebbe cites his explanation of “I am Havayah” in the discourse “Keep My Shabbosos,” that all is one.


ולכאורה י״ל [יש לומר] שזהו ענין ג׳ בחי׳ שבקדושה קדוש ברוך ימלוך. קדוש בחי׳ כתר וממנו נמשך בחכמה וזהו ברוך ואח״כ נמשך לבחי׳ מל׳ כענין והמלך שלמה ברוך58 וזהו ימלוך.
Seemingly, it could be said that this is the matter of the three levels in the Kedushah: “Holy,” “Blessed,” “He shall reign.” “Holy” is the level of Keser; from it [the flow] is drawn into Chochmah, and this is “Blessed”; and afterwards it is drawn to the level of Malchus (sovereignty), as in “and King Shlomo shall be blessed,” and this is “He shall reign.”
A tentative suggestion: the three phrases of the Kedushah prayer, “Holy, holy, holy,” “Blessed is the glory,” and “He shall reign,” could stand for Keser, Chochmah and Malchus, as the light descends from Keser into Chochmah and then into Malchus, which is called “blessed” in the verse about King Shlomo.


אך בזהר הרקיע בפ׳ בראשית שם פי׳ ענין ימלוך שהוא בחי׳ המשכה עליונה בפ״ע [בפני עצמו] מלבד בחי׳ המשכה דברוך כו׳. וב׳ בחי׳ ברוך הנ״ל זהו ג״כ ענין פותח בברוך וחותם בברוך המבואר במ״א בד״ה להבין ענין הברכות):59
However, Zohar HaRakia, in Parshas Bereishis there, explains “He shall reign” as a supernal drawing-down of its own, apart from the drawing-down of “Blessed,” etc. And the two aspects of baruch mentioned above are also the matter of “opening with baruch and closing with baruch,” which is explained elsewhere, in the discourse beginning “To understand the matter of the blessings.”)
But Zohar HaRakia explains “He shall reign” as a separate supernal drawing-down, not simply the receiving sense of “blessed,” so the suggestion is left open. The two senses of baruch do explain why many blessings both open and close with baruch, as the Alter Rebbe explains in his discourse “To understand the matter of the blessings.”




Section 2 · ¶5–8
The Academy of the Firmament
5ב וענין מתיבתא דרקיע הוא כי הנה כתיב ודמות על ראשי החיה60 רקיע כעין הקרח כו׳
2. The meaning of “the Academy of the Firmament” is this: it is written, “And there was the likeness of a firmament over the heads of the living creature (chayah), like the color of the ice,” etc.
Section 2 explains the term “the Academy of the Firmament.” The key is Ezekiel’s vision of the Chariot: above the heads of the living creatures (chayos) was the likeness of a firmament, like awesome ice (Ezekiel 1:22).


ויש חיוון תתאין וחיוון עילאין חיוון תתאין הם המרכבה דבי״ע מחנה מיכאל מחנה גבריאל והרקיע שעל ראשיהם זהו מבחי׳ מלכות דאצילות וחיוון עילאין הם האבות
There are lower chayos and upper chayos. The lower chayos are the chariot of [the worlds of] Beriah, Yetzirah and Asiyah, the camp of Michael [and] the camp of Gavriel, and the firmament above their heads is from the level of Malchus (sovereignty) of the World of Atzilus (Emanation). The upper chayos are the Patriarchs,
There are two sets of chayos. The lower chayos are the angels of the Chariot in the worlds of Beriah, Yetzirah and Asiyah, the camps of the angels Michael and Gavriel, and the firmament above them is Malchus of Atzilus. The upper chayos are the Patriarchs.


אברהם יצחק ויעקב חג״ת [חסד גבורה תפארת] דאצי׳ והרקיע שעל ראשם הוא בחי׳ בינה וכמ״ש בזהר בפ׳ ויקהל דרי״ג סע״א [סוף עמוד א] ע״פ השמים שמים6162 ב׳ בחי׳ שמים היינו שמים עילאין ושמים תתאין והוא ב׳ בחי׳ רקיע הנ״ל.63
Avraham, Yitzchak and Yaakov, [who are] Chesed, Gevurah and Tiferes of Atzilus, and the firmament above their heads is the level of Binah (understanding). As is written in the Zohar, Parshas Vayakhel, at the end of 213a, on the verse “The heavens, the heavens”: two levels of heavens, namely the upper heavens and the lower heavens, and these are the two levels of firmament mentioned above.
Avraham, Yitzchak and Yaakov embody Chesed, Gevurah and Tiferes of Atzilus, and the firmament above them is Binah. The Zohar finds two heavens in “The heavens, the heavens” (Psalms 115:16), upper heavens and lower heavens, which match these two firmaments.




6וכמ״ש בפרדס ערך רקיע ועמ״ש מענין זה ע״פ הנותן שלג כצמר6465 והטעם שנק׳ הבינה רקיע66 הוא כמבואר במ״א ע״פ הללוהו ברקיע עוזו6768 ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב [כתר חכמה בינה]69
As is written in the Pardes, in the entry rakia (“firmament”); and see what is written on this subject on the verse “He gives snow like wool.” The reason Binah (understanding) is called “firmament” is as explained elsewhere, on the verse “Praise Him in the firmament of His strength”: the matter of the three levels, light, water [and] firmament, which are the three levels Keser, Chochmah and Binah.
The Pardes, Rabbi Moshe Cordovero’s Kabbalistic encyclopedia, discusses the term rakia. Elsewhere, on “Praise Him in the firmament of His strength” (Psalms 150:1), the Alter Rebbe explains that light, water and firmament, made on the first two days of creation, correspond to Keser, Chochmah and Binah, which is why Binah is called “firmament.”


כי עד״מ באדם האור הוא בחי׳ מקור החכמה ונק׳ משכיל שהוא מקור השכל ומה שאח״כ נמשך ממנו גילוי השכל נק׳ מים ואח״כ כשבא השכל לידי השגה ממש נק׳ רקיע.
For, by way of analogy, in a person the “light” is the level of the source of wisdom, and it is called maskil, which is the source of the intellect; what is afterwards drawn from it, the revelation of the intellect, is called “water”; and afterwards, when the intellect comes to actual comprehension, it is called “firmament.”
The analogy is the human mind. The “light” is the source of insight, the maskil, the faculty that conceives ideas; the first flow of insight from it is “water”; and when that insight becomes something fully grasped, it is “firmament.”


כי רקיע הוא כמ״ש רקיע כעין הקרח70 שהקרח היינו מה שנגלדו המים כי הנה מים ניידי. משא״כ הקרח א״א לשנותו ולהטותו.
For “firmament” is as it is written, “a firmament like the color of the ice”: ice is water that has congealed. For water moves, whereas ice cannot be changed or diverted.
Why “firmament”? Because Ezekiel’s firmament is “like ice,” water that has congealed. Water flows and can be turned in any direction, while ice is fixed, as an idea once comprehended is firm and settled.




7וכך כשכבר נמשך השכל בבחי׳ ההשגה נק׳ קרח כו׳. ועמ״ש בד״ה ביום השמיני שלח7172 בענין משליך קרחו כפתים.73
So too, when the intellect has already been drawn into the level of comprehension, it is called “ice,” etc. See what is written in the discourse beginning “On the eighth day he sent,” on “He casts forth His ice like crumbs.”
Comprehended intellect is like ice, congealed and fixed. The Alter Rebbe refers to his Shemini Atzeres discourse on “He casts forth His ice like crumbs” (Psalms 147:17), where supernal kindness, likened to water, “freezes” as it comes down so that each person can grasp it in his own measure.


ולכן בינה מקננא בכורסייא7475 שהוא המאיר בג״ע [בגן עדן] העליון וע״ז נאמר ונהר יוצא מעדן76 להשקות את הגן כי דוקא לאחר שנמשך בבחי׳ בינה והשגה אז יוכל להאיר לנשמות בג״ע [בגן עדן].
Therefore “Binah (understanding) nests in the Throne,” which is what shines in the Higher Gan Eden. Of this it is said, “And a river goes out from Eden to water the garden”: for only after [the light] has been drawn into the level of Binah and comprehension can it shine for the souls in Gan Eden.
Hence the phrase of the Tikkunei Zohar, “Binah nests in the Throne”: Binah is what shines in the Higher Gan Eden. “A river goes out from Eden to water the garden” (Genesis 2:10): only once the light has passed into Binah and comprehension can it reach the souls in the garden.


משא״כ בחי׳ חכמה הוא עדיין למעלה מההשגה (ועיין מזה בביאור ע״פ וידבר כו׳ אנכי77 כו׳ ובד״ה ראה אנכי נותן)7879
Whereas the level of Chochmah (wisdom) is still above comprehension (see on this in the explanation of the verse “And [G-d] spoke…, ‘I am…,’” and in the discourse beginning “See, I give”).
Chochmah, by contrast, is still above comprehension: a flash of insight not yet grasped. The Alter Rebbe refers to his explanations of the Giving of the Torah (“And G-d spoke… I am”) and of “See, I give” (Deuteronomy 11:26).


ולכן נק׳ ג״ע [גן עדן] העליון מתיבתא דרקיע כי רקיע נק׳ בחי׳ בינה שהוא הרקיע שע״ג [שעל גבי] חיוון עילאין כנ״ל והתפשטותה והמשכתה להאיר בג״ע [בגן עדן] העליון נק׳ מתיבתא דרקיע ודוקא מבחי׳ בינה שהוא בחי׳ רקיע
Therefore the Higher Gan Eden is called “the Academy of the Firmament”: for the level of Binah is called “firmament,” being the firmament upon the upper chayos, as mentioned above, and its spreading forth and being drawn down to shine in the Higher Gan Eden is called “the Academy of the Firmament.” And specifically from the level of Binah, which is the level of “firmament,”
This is why the Higher Gan Eden is called “the Academy of the Firmament”: its light comes from Binah, the firmament above the upper chayos, as Binah spreads forth and is drawn down to illuminate Gan Eden.


דהיינו כשנמשך האור בגדר השגה מזה יוכל להיות נמשך הג״ע [הגן עדן] שיהיו נהנין מזיו השכינה80 בבחי׳ השגה ממש
that is, when the light is drawn into the bounds of comprehension, from this Gan Eden can be drawn forth, so that [the souls] will delight in the radiance of the Shechinah (Divine Presence) in actual comprehension
Gan Eden exists only where light has entered the bounds of comprehension, for its reward is that souls “delight in the radiance of the Shechinah” (Berachos 17a) by actually understanding G-dliness.


(ועמ״ש בד״ה לך לך81 ועיין בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] ספ״ה ועיין בזהר הרקיע פ׳ ויקהל בדף רי״ב א׳).
(see what is written in the discourse beginning “Go forth” (Lech lecha); see Sefer Shel Beinonim (Tanya), Part II, end of chapter 5; and see Zohar HaRakia, Parshas Vayakhel, on folio 212a).
The parenthesis gives further references: the discourse “Go forth” (Lech lecha), Tanya, Part II (Shaar HaYichud VehaEmunah), end of chapter 5, and Zohar HaRakia on Parshas Vayakhel.


והנה הזוכים למדרגה זו דמתיבתא דרקיע שהוא בחי׳ גבוה מאד ששרשו רקיע דע״ג חיוון עילאין היינו בינה דאצי׳ המאיר בג״ע [בגן עדן] העליון וקב״ה [וקודשא בריך הוא] אתי לאשתעשע עמהן בג״ע [בגן עדן] שהוא הארת כתר וחכמה דאצילות.
Now, those who merit this rank of the Academy of the Firmament, which is a very high level, whose root is the firmament upon the upper chayos, that is, Binah of Atzilus, which shines in the Higher Gan Eden, and [for whom] “the Holy One, blessed be He, comes to delight with them” in Gan Eden, which is the radiance of Keser and Chochmah of Atzilus:
Those who reach the Academy of the Firmament stand very high: their root is Binah of Atzilus. Higher still is what is described as the Holy One, blessed be He, coming to delight with the righteous in Gan Eden; that is a radiance of Keser and Chochmah of Atzilus, above Binah.


כ״ז [כל זה] הוא בחי׳ עליונה מאד והיינו ע״י עסק התורה לשמה. שעי״ז ממשיכים תוספת אור בג״ע [בגן עדן] כמ״ש דרכיה דרכי נועם82 וכמ״ש בד״ה ראו כו׳.83
all this is a very lofty level, and it is through occupation with Torah for its own sake, through which one draws down added light in Gan Eden; as it is written, “Its ways are ways of pleasantness,” and as is explained in the discourse beginning “See…,” etc.
All this is reached through Torah study for its own sake, which adds light in Gan Eden. Torah is called a “way” (“Its ways are ways of pleasantness,” Proverbs 3:17), and the Alter Rebbe refers to his discourse “See that G-d has given you the Shabbos,” which explains why Torah and mitzvos are called ways.




8וזה היה כל עסק התנאים והאמוראים ורב יהודה הי׳ [היה] מצלי מתלתין יום84 לתלתין יום, כי הנה ענין התורה והתפלה85 היינו שהתפלה היא
This was the entire occupation of the Tannaim and the Amoraim; and Rav Yehudah would pray [only] once every thirty days. For the matter of Torah and prayer is that prayer is,
Torah study of this kind was the whole occupation of the Tannaim and Amoraim. The Talmud records that Rav Yehudah prayed only once every thirty days (Rosh HaShanah 35a); the Alter Rebbe now explains how Torah and prayer relate.


כמו עד״מ הקדמה והכנה לעסק התורה שהתפלה היא להתבונן בגדולת א״ס ב״ה איך שלגדולתו אין חקר86 ואיך שכל השתלשלות העולמות מריש כל דרגין עד סוף כל דרגין מקור התהוותם וחיותם הוא
like, by way of analogy, a preface and preparation for occupation with Torah. For prayer is to contemplate the greatness of the Infinite One (Ein Sof), blessed be He: how “His greatness is unsearchable,” and how the whole chain of descending worlds (hishtalshelus), from the head of all levels to the end of all levels, the source of their coming into being and of their life-force is
Prayer is the preface and preparation for Torah study. Its substance is contemplation of G-d’s infinite greatness (“His greatness is unsearchable,” Psalms 145:3), and of how all the worlds, from the highest level to the lowest, come into being and live from a single radiance of His light.


רק מהארה אחת לבד שהיא רק עד״מ כטפה נגד הים ויותר מזה אין ערוך כו׳,
only from a single radiance alone, which is, by way of analogy, only like a drop compared with the sea, and more than this, [for] there is no comparison, etc.;
That radiance compares to Him like a drop to the sea, and even this falls short, for in truth there is no comparison at all.


ולכן כל הקרוב יותר קמי׳ [קמיה] ית׳ הוא יותר בבחי׳ ביטול מפני דקמיה דייקא כולא כלא חשיב ולית מחשבה תפיסא ביה כלל.
and therefore, whatever is closer before Him, may He be blessed, is more in a state of self-nullification (bittul), because it is specifically “before Him” that “all is considered as nothing,” and “no thought can grasp Him at all.”
So the closer a level stands to G-d, the more it is nullified (bittul) before Him, for it is precisely “before Him” that “all is considered as nothing,” and no thought can grasp Him at all.




Section 3 · ¶9–15
Torah, speech and miracles
9ומהתבוננות זו יומשך הדאגה והמרירות ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] אין מוסרין רזי תורה87 אלא למי שלבו דואג בקרבו. דבודאי אין ר״ל [רוצה לומר] עצבות ח״ו [חס ושלום] שהעצבות הרחיקו מאד חכמי האמת.8889
From this contemplation there will follow worry and bitterness, along the lines of what our Sages, of blessed memory, said: “The secrets of the Torah are transmitted only to one whose heart worries within him.” Certainly this does not mean sadness, G-d forbid, for the masters of the truth kept very far from sadness.
The contemplation of prayer brings worry and bitterness, and the Talmud (Chagigah 13a) makes such a heart a condition: the Torah’s mysteries are passed on only to one “whose heart worries within him.” The Alter Rebbe stresses that this is not sadness, which the Kabbalists, “the masters of the truth,” rejected entirely.


אלא ר״ל [רוצה לומר] מה שידאוג לבו ויתמרמר ממה שא״א להשיג גילוי עצמיות אלקותו ית׳ כי גם הגילוי שבעולמות עליונים הוא רק כטפה א׳ לבד כו׳
Rather, it means that his heart will worry and be embittered because it is impossible to grasp a revelation of the essence of His G-dliness, may He be blessed; for even the revelation in the higher worlds is only like a single drop, etc.,
The worry is a longing: the heart is pained that it cannot grasp a revelation of G-d’s own essence, since even all the revelation in the higher worlds is only a drop compared with Him.


כנ״ל. משא״כ בחי׳ א״ס ב״ה ממש לית מחשבה תפיסא ביה כלל. וכ״ז [וכל זה] הוא ענין התפלה.
as mentioned above; whereas the level of the Infinite One (Ein Sof), blessed be He, Himself: “no thought can grasp Him at all.” All this is the matter of prayer.
The Infinite One Himself is beyond any thought. Contemplating this, together with the bitterness it brings, is the work of prayer.


וכמ״ש מזה בד״ה והיה מדי חדש בחדשו9091 כו׳ בפי׳ וענין חולת אהבה. והנה בעסק התורה נאמר פקודי הוי׳ ישרים משמחי לב.
As is explained on this in the discourse beginning “And it shall be, from one New Moon to the next,” etc., in the explanation of the matter of “lovesick.” Now, concerning occupation with Torah it is said, “The precepts of G-d are upright, gladdening the heart.”
The Alter Rebbe refers to his discourse on “from one New Moon to the next” (Isaiah 66:23), which describes the Community of Israel on weekdays as “lovesick,” longing for G-d. Torah study, by contrast, is described by the verse “The precepts of G-d are upright, gladdening the heart” (Psalms 19:9).


(ועמ״ש בד״ה צו כו׳ את קרבני92 בפ׳ פנחס) ומדקאמר משמחי משמע שמתחלה לא היה כן והיינו מפני שלבו דואג בקרבו ע״ד הנ״ל.
(See what is written in the discourse beginning “Command… My offering,” in Parshas Pinchas.) And since it says “gladdening,” it implies that at first it was not so, namely because his heart worries within him, in the manner mentioned above.
“Gladdening” implies that the heart was not glad before: it came to Torah study worried and bitter from the contemplation of prayer. The parenthesis refers to the discourse “Command… My offering” in Likkutei Torah, Pinchas.


ואעפ״כ [ואף על פי כן] ע״י עסק התורה ישמח לבו והיינו כי אע״ג [אף על גב] דלגדולתו אין חקר93 ולית מחשבה תפיסא ביה כלל.
Nevertheless, through occupation with Torah his heart will rejoice. That is: although “His greatness is unsearchable” and “no thought can grasp Him at all,”
Yet Torah study makes that same heart rejoice, even though G-d’s greatness is unsearchable and no thought can grasp Him.


אבל ע״י עסק התורה שהנפש היא תפיסא בה אזי עי״ז היא תפיסא ומתלבשת בהקב״ה ממש דאורייתא וקב״ה [וקודשא בריך הוא] כולא חד9495 וכמ״ש בבינונים ח״א [חלק א׳] פ׳ ד׳ ה׳ ע״ש.9697
yet through occupation with Torah, which the soul does grasp, through this it grasps and is enclothed in the Holy One, blessed be He, Himself; for “the Torah and the Holy One, blessed be He, are all one,” as is written in [Sefer Shel] Beinonim, Part I, chapters 4 [and] 5; see there.
The reason: the soul can grasp Torah, and since the Torah and G-d are one, by grasping Torah it grasps, and is enclothed in, G-d Himself. Tanya, chapters 4 and 5, explains how a mind that grasps a teaching of Torah is united with G-d’s will and wisdom.




10ועמ״ש מזה בפ׳ אחרי ע״פ כי ביום הזה יכפר9899 כו׳. וזהו ענין ישראל מתקשראן באורייתא100 ואורייתא בקוב״ה [בקודשא בריך הוא]
See what is written on this in Parshas Acharei, on the verse “For on this day He shall atone,” etc. And this is the meaning of “Israel is bound to the Torah, and the Torah to the Holy One, blessed be He”:
The Alter Rebbe refers to his discourse on “For on this day He shall atone” (Leviticus 16:30). Torah binds the Jew to G-d, as the Zohar says: Israel is bound to the Torah, and the Torah to the Holy One, blessed be He.


וכמו הקשר שמחבר שני דברים נפרדים להיות קשורים ומיוחדים יחד בקשר אמיץ וחזק כמו ונפש יהונתן נקשרה101 בנפש דוד.
like a knot, which joins two separate things so that they are tied and united together in a firm and strong bond, as in “And the soul of Yehonasan was bound up with the soul of David.”
A knot joins two separate things firmly into one, like the bond between the souls of Yehonasan and David (I Samuel 18:1). So the Torah ties the soul and G-d together.


והנה מצות הקריאה בדבור בד״ת [בדברי תורה] הוא כי הנה מבואר בס״י [בספר יצירה] שעשר ספירות בלי מה102 כשלהבת קשורה בגחלת103 ועד״מ השלהבת כשהיא בתוך הגחלת היא בבחי׳ העלם
Now, [the reason for] the mitzvah of reading words of Torah aloud, in speech, is this. It is explained in Sefer Yetzirah that “the ten Sefiros of nothingness (beli mah) are like a flame bound to a coal.” By way of analogy, the flame, while it is within the coal, is in a state of concealment
Now the maamar explains why Torah must be spoken aloud. Sefer Yetzirah (1:7) compares the ten Sefiros to “a flame bound to a coal”: a flame within a glowing coal is present but hidden.


(ועמ״ש סד״ה כי ביום הזה יכפר104 בענין בחי׳ צור עליון צור חיינו שהוא מקור ההויות כו׳) וכדי להמשיך השלהבת מההעלם אל הגילוי הוא ע״י רוח הנופח בכח.105
(see what is written at the end of the discourse beginning “For on this day He shall atone,” on the level of the Supernal Rock, “the Rock of our lives,” which is the source of all that comes into being, etc.), and to draw the flame out of concealment into revelation is done by a wind (ruach) blowing with force.
The parenthesis refers to the Yom Kippur discourse on the Supernal Rock, the source of all existence. Blowing on a coal with force is what draws the hidden flame out into the open.


וכך עד״מ ע״י הבל פה של המדבר ד״ת [דברי תורה] שהוא בחי׳ לרוח ממללא106107 עי״ז ממשיך אור התורה ממקורה מההעלם אל הגילוי
So too, by way of analogy, through the breath of the mouth of one who speaks words of Torah, which is the level of “a speaking spirit” (ruach memalela), he thereby draws the light of the Torah from its source, out of concealment into revelation
In the same way, the breath of one who speaks words of Torah, the “speaking spirit” that Onkelos says G-d gave man (Genesis 2:7), draws the light of the Torah out of its hidden source into revelation.


(ועיין באגה״ק [באגרת הקודש] סד״ה ויעש דוד שם גבי ובאורייתא מתקיים עלמא כו׳ כי בדבורם ממשיכים כו׳).
(see Iggeres HaKodesh, at the end of the section beginning “And David made a name,” on “and through the Torah the world is sustained,” etc.: for through their speech they draw down, etc.).
The parenthesis cites Iggeres HaKodesh on “through the Torah the world is sustained”: those who learn draw down G-dly light through their speech.


וזהו שמברכים נותן התורה לשון הוה.108 כי רוח שרשו גבוה מאד כמ״ש עד יערה עלינו רוח ממרום,109 וכמ״ש בס״י [בספר יצירה] עשר ספירות כו׳
This is why we bless [G-d as] “Who gives the Torah,” in the present tense. For the root of ruach (breath) is very high, as it is written, “until a spirit (ruach) is poured upon us from on high”; and as is written in Sefer Yetzirah, “the ten Sefiros,” etc.,
This is why the blessing over the Torah says “Who gives the Torah,” in the present tense: the giving goes on whenever the Torah is spoken. Ruach (breath, spirit) has a very high root, as in “until a spirit is poured upon us from on high” (Isaiah 32:15).


כשלהבת קשורה בגחלת כו׳ אחת רוח אלקים חיים110 כו׳ שע״י הרוח נמשך אח״כ גם בחי׳ אש שהוא גילוי בחי׳ השלהבת כו׳ ע״ש.
“like a flame bound to a coal,” etc., “One: the spirit of the living G-d,” etc.; for through the spirit the level of fire is afterwards drawn forth as well, which is the revelation of the flame, etc.; see there.
In Sefer Yetzirah, after comparing the Sefiros to a flame bound to a coal, the first of the elements is “the spirit of the living G-d” (1:9), and fire comes after it: spirit draws out fire, the revealed flame. So the breath of speech reveals the light hidden in the Torah.




11ועמ״ש סד״ה ביום השמע״צ [השמיני עצרת]111 גבי ואשים דברי בפיך112 כו׳ מוצא פי113 ה׳ כו׳ ועמ״ש סד״ה ענין ק״ש [קריאת שמע] בפי׳ קורא בתורה.114 אך רוח זה הכל לפי מה שהוא אדם.
See what is written at the end of the discourse beginning “On the eighth day, Atzeres,” on “And I have put My words in your mouth,” etc., [and] “what comes forth from the mouth of G-d,” etc.; and see what is written at the end of the discourse beginning “The matter of the recital of the Shema,” on the meaning of “one who reads in the Torah.” But this breath (ruach) all depends on what the person is.
Further references: the Shemini Atzeres discourse on “And I have put My words in your mouth” (Isaiah 51:16) and “what comes forth from the mouth of G-d” (Deuteronomy 8:3), and the discourse on the Shema, on “one who reads in the Torah.” But how much light the breath of speech brings out depends on who is speaking.


והתנאים ואמוראים115 שהיו מבחי׳ מוחין דגדלות היה בכחם להמשיך בדיבורם בחי׳ גילוי אור התורה והשלהבת כו׳ שהוא בחי׳ שם הוי׳ כמ״ש כי הוי׳ אלקיך אש אוכלה הוא.116
And the Tannaim and Amoraim, who were of the level of the mature intellect (mochin degadlus), had the power to draw down through their speech the revelation of the light of the Torah and the flame, etc., which is the level of the Name Havayah, as it is written, “For Havayah your G-d is a consuming fire.”
The Tannaim and Amoraim, whose minds were of “mature intellect” (mochin degadlus), could draw out through their speech the very flame of the Torah, the Name Havayah, of which it is said, “Havayah your G-d is a consuming fire” (Deuteronomy 4:24).




12וע״כ היו יכולים לעשות נסים ומופתים גדולים. וזהו דאמר רפב״י [רבי פנחס בן יאיר]117 גינאי חלוק לי מימיך. והיינו כי ים ויבשה הוא עלמא דאתכסיא ועלמא דאתגליא והיינו ההעלם והגילוי שבסדר ההשתלשלות.
Therefore they were able to perform great miracles and wonders. This is [the meaning of] what Rabbi Pinchas ben Yair said, “Ginai, divide your waters for me.” That is: sea and dry land are the concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), namely the concealment and the revelation within the order of the chain of descending worlds (hishtalshelus).
This is how the Sages could work miracles, and the river Ginai shows how. In Kabbalah, sea and dry land stand for the concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), the hidden and the revealed levels within the chain of descent.


אבל גילוי אור א״ס שנמשך ע״י התורה הוא מלמעלה מסדר ההשתלשלות וקמי׳ [וקמיה] שוין ההעלם והגילוי שבהשתלשלות העולמות כו׳ שהוא בחי׳ למקצה השמים ועד קצה118 כו׳.
But the revelation of the Infinite Light (Or Ein Sof) that is drawn down through the Torah is from above the order of hishtalshelus, and before it the concealment and the revelation in the chain of the worlds are equal, etc.; and this is the level of “from one end of the heavens to the other end,” etc.
The Infinite Light that Torah draws down comes from above the whole chain, and before it the hidden and the revealed are alike. This is the level the verse calls “from one end of the heavens to the other” (Deuteronomy 4:32).




13וכמ״ש בזהר פ׳ תרומה דקל״ז סע״א [סוף עמוד א] קצה השמים דא עלמא עילאה119 והוא בחי׳ עלמא דאתכסיא כו׳.
As is written in the Zohar, Parshas Terumah, end of 137a: “The end of the heavens: this is the upper world,” and it is the level of the concealed world, etc.
The Zohar (2:137a) reads “the end of the heavens” as “the upper world,” which is the concealed world: even the hidden realm has an “end,” a boundary.


משא״כ אור א״ס ב״ה אין שייך בו בחי׳ קצה ח״ו [חס ושלום] שאינו בבחי׳ גבול ח״ו [חס ושלום]. ולכן ע״י המשכת האור שע״י התורה פעל שהנהר חלק לו מימיו כו׳
Whereas to the Infinite Light (Or Ein Sof), blessed be He, the notion of an “end” does not apply, G-d forbid, for it is not bounded, G-d forbid. Therefore, through the drawing down of the light that comes through the Torah, he caused the river to divide its waters for him, etc.,
The Infinite Light has no “end” at all. So the light drawn down through Torah could make the river divide.


כענין הפך ים ליבשה120 שעלמא דאתכסיא ועלמא דאתגליא שוין נגד המשכה זו שמלמעלה מסדר ההשתלשלות וכמ״ש במ״א ע״פ
as in “He turned the sea into dry land”: for the concealed world and the revealed world are equal relative to this drawing-down, which is from above the order of the chain of descending worlds (hishtalshelus); as is explained elsewhere on the verse
As in “He turned the sea into dry land” (Psalms 66:6): before this light, which is above the order of the worlds, concealed and revealed are equal, so sea can become land.


כי טובים דודיך מיין121 כו׳ (ועמ״ש סד״ה ואלה שמות122 ובד״ה באתי לגני123124 בענין עמקו מחשבותיך125 ובד״ה ואהיה אצלו אמון126 בענין זמירות היו לי חקיך127 כו׳).128
“For your love is better than wine,” etc. (See what is written at the end of the discourse beginning “And these are the names,” and in the discourse beginning “I have come into My garden,” on “Your thoughts are very deep,” and in the discourse beginning “And I was with Him as a nursling (amon),” on “Your statutes have been songs to me,” etc.)
The Alter Rebbe refers to his discourses on “For your love is better than wine” (Song of Songs 1:2), “And these are the names,” “I have come into My garden” (on “Your thoughts are very deep”), and “And I was with Him as a nursling” (on “Your statutes have been songs to me”).


והנה הנשמות האלו הם הזוכים ללמוד במתיבתא דרקיע כי הנה התורה ישנה ג״כ באצי׳ ובבי״ע
Now, these souls are the ones who merit to learn in the Academy of the Firmament. For the Torah exists also in the World of Atzilus (Emanation) and in Beriah, Yetzirah and Asiyah,
The maamar returns to the Academy: the souls who draw down such light through Torah are the ones who learn in the Academy of the Firmament. The Torah exists not only in this world but in every world, from Atzilus down through Beriah, Yetzirah and Asiyah.


כמו עד״מ מצות ציצית שהיא מצמר הכבשים וענין זה באצי׳129 היינו כמ״ש והכשבים הפריד יעקב130 וכתיב ושער רישי׳ [רישיה] כעמר נקא131 וכמ״ש במ״א, וכן ד׳ פרשיות דתפילין הם באצי׳ ד׳ מוחין כו׳
as, for example, the mitzvah of tzitzis, which is of sheep’s wool; and this matter in Atzilus is as it is written, “And Yaakov separated the lambs,” and it is written, “and the hair of His head like clean wool,” and as is explained elsewhere. Likewise, the four sections of the tefillin are, in Atzilus, the four mochin, etc.,
Tzitzis are made of sheep’s wool; in Atzilus this corresponds to the “lambs” that Yaakov separated (Genesis 30:40) and to the “hair like clean wool” of the Ancient of Days (Daniel 7:9). The four sections in the tefillin correspond in Atzilus to the four mochin: Chochmah, Binah, and the two sides of Daas.


וקשר של תפלין שהוא ד׳ הוא למעלה בחי׳ חיצוניות מל׳ דתבונה והוא שכמו למטה הרצועות עושין מעור החיצון. משא״כ הקלף שכותבין עליו הפרשיות נעשה ע״י גרירה ותיקון של העור כו׳.
and the knot of the tefillin, which is [shaped as the letter] dalet, is, on high, the level of the outer dimension (chitzoniyus) of Malchus of Tevunah. This is like below: the straps are made from the outer skin, whereas the parchment on which the sections are written is made by scraping and preparing the hide, etc.
The knot of the head-tefillin, shaped like the letter dalet, corresponds above to the outer dimension of Malchus of Tevunah, a lower aspect of Binah. Below, too, the straps are made from the outer hide, while the parchment for the sections is made by scraping and refining the skin.




14וכך למעלה הקשר היא בחי׳ הלבוש החיצון שבמל׳ דתבונה שהיא בחי׳ לבוש המחשבה. ויש כמה בחי׳ בלבושים דמחשבה132 עד״מ באדם כשמחשבתו היא בדבר חכמה בחכמה אלקית
So too above, the knot is the level of the outer garment in Malchus (sovereignty) of Tevunah, which is the level of the garment of thought. There are several levels in the garments of thought. By way of analogy, in a person: when his thought is on a matter of wisdom, in G-dly wisdom,
Above, the knot is the outer garment of Malchus of Tevunah, called “the garment of thought.” To explain this, the Alter Rebbe turns to the garments of thought in a person, which differ according to what one thinks about.


שהיא התורה ה״ז [הרי זה] בחי׳ לבוש פנימי שבמחשבה שנפשו מלובשת במחשבה זו שהיא מאד נעלה, ופעמים חושב חכמות אחרים הנצרכים לחכמת התורה133
which is the Torah, this is the level of an inner garment of thought, for his soul is enclothed in this thought, which is very lofty. At times he thinks about other branches of wisdom that are needed for the wisdom of the Torah,
Thinking G-dly wisdom, the Torah, is the inner garment of thought, in which the soul is enclothed in something very lofty. Thinking other branches of knowledge that the Torah needs is a lower garment.


כמו תכונה או דקדוק וכה״ג [וכהאי גוונא] והם לבושים בינונים ופעמים חושב בענינים גשמיים שהם לבושים גסים שבמחשבה כו׳.
such as astronomy or grammar and the like, and these are intermediate garments; and at times he thinks about physical matters, which are the coarse garments of thought, etc.
Astronomy and grammar, which serve the Torah, are intermediate garments; thoughts about physical matters are the coarse, outermost garments of thought.




15וכמ״כ [וכמו כן] עד״ז יובן למעלה שבמל׳ דתבונה יש ג׳ עורות פנימי׳ [פנימיות / פנימית] אמצעי׳ וחיצוניות. והיינו ג׳ בחי׳ לבושים לאור הבינה
Likewise, in the same way it will be understood above: in Malchus (sovereignty) of Tevunah there are three skins, inner, intermediate and outer, that is, three levels of garments for the light of Binah (understanding),
The same structure exists above: Malchus of Tevunah, the lowest aspect of Binah, has three “skins,” inner, intermediate and outer, which are three garments for the light of Binah.


וכמו שבמחשבה יש ג״כ בחי׳ מחדומ״ע [מחשבה דיבור ומעשה] כמ״ש במ״א ובחי׳ לבוש החיצון זהו הנק׳ קשר של ד׳ שבתפלין שהוא עד״מ עור החיצון כו׳ והוא בחי׳ לבוש החשמ״ל134 שמחיצוניות בינה כו׳.
just as in thought, too, there are the levels of thought, speech and action, as is explained elsewhere. And the level of the outer garment is what is called the knot of the dalet in the tefillin, which is, by way of analogy, the outer skin, etc.; and it is the level of the garment of the Chashmal, which is from the outer dimension (chitzoniyus) of Binah, etc.
This parallels a person’s thought, which itself has aspects of thought, speech and action. The outermost garment is the knot of the head-tefillin, the “outer skin”; in Kabbalistic terms it is the garment called Chashmal, a word from Ezekiel’s vision, which comes from the outer dimension of Binah.


והנה אמרז״ל [אמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן135 ותלמודו בידו (ועמ״ש בפי׳ ענין זה ע״פ כי תבואו136 אל הארץ137 בפ׳ בהר) שעי״ז זוכה ללמוד ג״כ בג״ע [בגן עדן] מהו ענין ציצית ותפילין באצילות כו׳ וכן בכל המצות.
Now, our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand” (and see what is written in explanation of this on the verse “When you come into the land,” in Parshas Behar): through this he merits to learn in Gan Eden as well what tzitzis and tefillin are in Atzilus, etc., and likewise all the mitzvos.
The Sages said, “Fortunate is he who comes here with his learning in his hand” (Pesachim 50a). The Alter Rebbe explains that one who learned the laws of tzitzis and tefillin in this world merits to learn in Gan Eden what they are in Atzilus, and so with every mitzvah; he refers to his discourse on “When you come into the land” (Likkutei Torah, Behar).


אך יש כמה מקומות למעלה שלומדים שם וכמ״ש בזהר ועמ״ש בפ׳ מקץ בד״ה מזוזה מימין138 ונ״ח משמאל139 בענין וידבר שלשת אלפים משל140 כו׳ ומתיבתא דרקיע הם הנשמות שבג״ע [שבגן עדן] העליון אשר שם מאיר חב״ד [חכמה בינה ודעת] דאצילות כנ״ל:
However, there are several places above where they learn, as is written in the Zohar; and see what is written in Parshas Mikeitz, in the discourse beginning “The mezuzah on the right and the Chanukah lamp on the left,” on “And he spoke three thousand parables,” etc. And the Academy of the Firmament is the souls in the Higher Gan Eden, where Chochmah, Binah and Daas of the World of Atzilus (Emanation) shine, as mentioned above.
There are several places of learning above, as the Zohar describes. The Academy of the Firmament is the souls of the Higher Gan Eden, where Chochmah, Binah and Daas of Atzilus shine; the Alter Rebbe also refers to his Chanukah discourse in Torah Ohr on Shlomo’s “three thousand parables” (I Kings 5:12).




Section 4 · ¶16–22
Kelipas nogah of Atzilus and the Name Havayah
16ג ומעתה נחזור לעניננו להבין ענין לימוד זה דבהרת איך שייך למעלה בג״ע [בגן עדן].141 אך הנה מתחלה צ״ל מה דאיתא בע״ח [בעץ חיים] שמ״ח ושמ״ט פ״ג [פרק ג׳] שקליפת נוגה דאצי׳ היא טו״ר [טוב ורע] חציה טוב וחציה כלפי חוץ רע.
3. Now let us return to our subject, to understand the matter of this study of the baheres: how does it apply above, in Gan Eden? But first we must understand what is stated in Etz Chaim, Shaar 48 and Shaar 49, chapter 3: that kelipas nogah (the glowing husk) of Atzilus is good and evil, half of it good, and the half facing outward evil.
Section 3 returns to the main question: how can the laws of the baheres, a bodily affliction, be studied in Gan Eden? First a Kabbalistic puzzle: the Arizal’s Etz Chaim speaks of kelipas nogah, the “glowing husk,” even in Atzilus, half of it good and the half facing outward evil.


דלכאורה אין זה מובן כלל איך שייך כלל לומר קליפת נוגה דאצילות הלא נודע פי׳ אצי׳ שהוא בחי׳ אלקות כמבואר במ״א142 שהוא מלשון ויאצל מן הרוח143 דגבי משה.
For seemingly this is not understood at all: how can one speak at all of a kelipas nogah of the World of Atzilus (Emanation)? The meaning of Atzilus is known to be the level of G-dliness, as is explained elsewhere, that it is from the term “and He drew (vaya’etzel) from the spirit,” said of Moshe.
This is hard to understand, since Atzilus means G-dliness itself. The word comes from “and He drew (vaya’etzel) from the spirit” (Numbers 11:25), said of the spirit drawn from Moshe to the elders, an emanation that remains close to and one with its source.




17וא״כ איך שייך לומר קליפות דאצי׳. ומכ״ש [ומכל שכן] ענין חציה רע. עוד צ״ל מה דאיתא בזהר144 ובע״ח [ובעץ חיים] שער לאה ורחל פ״ז [פרק ז׳]. שסיבת הנגעים הוא מחמת הסתלקות אור אבא.
If so, how can one speak of kelipos (husks) of Atzilus? And all the more so, that half of it is evil! We must also understand what is stated in the Zohar and in Etz Chaim, Shaar Leah and Rachel, chapter 7: that the cause of the afflictions (nega’im) is the withdrawal of the light of Abba.
The difficulty is sharpened: kelipos in Atzilus, and half of them evil! A second puzzle follows: the Zohar and the Arizal (Shaar Leah and Rachel, ch. 7) say that tzara’as afflictions are caused by the withdrawal of the light of Abba, that is, of Chochmah.


וזהו דתרגום צרעת סגירותא145146 שכאשר נעלם ונסגר אור אבא ואינו מאיר בז״א אז נמשך ובא בחי׳ הנגע.
This is why the Targum of tzara’as is segiruta (“closing”): when the light of Abba is hidden and closed off and does not shine in Z’eir Anpin (the emotive attributes), the affliction is drawn forth and comes.
This is why the Targum translates tzara’as as segiru, “closing”: the affliction comes when the light of Abba is closed off and does not shine into Z’eir Anpin, the emotive attributes.


ולכן נאמר והובא אל הכהן147 כי כהן שרשו מחכמה שתיקון הנגע הוא ע״י שממשיכים בחי׳ אור אבא
Therefore it says, “and he shall be brought to the kohen,” for the root of the kohen is in Chochmah (wisdom): the remedy of the affliction is by drawing down the light of Abba,
So the Torah says the afflicted person “shall be brought to the kohen” (Leviticus 13:2): the kohen is rooted in Chochmah, and the remedy is to draw the light of Abba down again.


וזהו ע״י הכהן (וע׳ בזח״א [בזהר חלק א] בראשית ל״א א׳ ע״פ לעומת המסגרת. דא הוא אתר סגיר דלא פתיחא148 היינו חכ״ע [חכמה עילאה] שנק׳ עדן עין לא ראתה.149
and this is through the kohen. (See the Zohar, Part I, Bereishis, 31a, on the verse “opposite the frame (misgeres)”: “This is a closed place that is not open,” that is, Supernal Chochmah, which is called Eden, [of which it is said,] “no eye has seen”;
The long parenthesis gathers support. The Zohar (1:31a) reads “the frame” (misgeres) as “a closed place that is not open,” Supernal Chochmah, which is called Eden, of which it is said, “no eye has seen” (Isaiah 64:3).


בר בשביל חד דקיק פי׳ בסה״מ [בספר הדרת מלך] סי׳ קט״ז דהיינו יסוד דאבא דאתיידע בגניזו לגביה דהיינו שמאיר בבינה ובזו״נ [ובזעיר אנפין ונוקבא]. וכמ״ש בע״ח [בעץ חיים] שמ״ז פ״ג [פרק ג׳] בפי׳ כולם בחכמה עשית.150
“except through one narrow path,” which is explained in Sefer Hadras Melech, section 116, [as] Yesod of Abba, “which is known in concealment toward it,” that is, it shines into Binah and into Z’eir Anpin and Nukva. And as is written in Etz Chaim, Shaar 47, chapter 3, on the meaning of “You have made them all with Chochmah”:
It opens only through “one narrow path,” which Sefer Hadras Melech explains as Yesod of Abba, through which Chochmah shines into Binah and into Z’eir Anpin and Nukva. The Arizal explains “You have made them all with Chochmah” (Psalms 104:24) in the same way.


כי באצילות אור א״ס מתלבש בחכמה ועל ידו מאיר בכל האצי׳ כו׳. אכן פי׳ סגירותא היינו שנסגר אור אבא לגמרי ואינו מאיר גם ע״י שביל דקיק הנ״ל.
that in Atzilus the Infinite Light (Or Ein Sof) is enclothed in Chochmah, and through it shines in all of Atzilus, etc. But the meaning of segiruta is that the light of Abba is closed off completely and does not shine even through the narrow path mentioned above.
In Atzilus the Infinite Light is enclothed in Chochmah and shines through it into everything else. Segiru, “closing,” means that the light of Abba is shut off entirely and does not shine even through that narrow path.


וע״דמש״ש בע״ח [בעץ חיים] שהבריאה אינה מקבלת רק מהבינה לבד כו׳ ע״ש וכשנסגר אור אבא עד״ז מבחי׳ ז״א דאצי׳ מזה נמשך בחי׳ הנגע ועיין במא״א [במאורי אור] אות נון סעיף ז׳.
This is along the lines of what is written there in Etz Chaim, that Beriah receives only from Binah, etc.; see there. And when the light of Abba is closed off in this way from the level of Z’eir Anpin of Atzilus, from this the affliction is drawn forth. And see Me’orei Or, the letter nun, section 7.
Just as the Arizal says that the World of Beriah receives only from Binah, so when the light of Abba is closed off from Z’eir Anpin of Atzilus, Z’eir Anpin is left with Binah alone, and from this the affliction comes about. The reader is also referred to Me’orei Or.


והתיקון לזה הוא ע״י הכהן י״ל [יש לומר] ע״ד מ״ש בזח״ב [בזהר חלק ב׳] יתרו ס״ז ב׳ שהכהן משמש וממשיך מבחי׳ קדש הקדשים151 שהם ג״ר [ג׳ ראשונות] כח״ב [כתר חכמה בינה] ובפ׳ עקב דף רע״א סע״א [סוף עמוד א] גבי ברוך אתה.
The remedy for this through the kohen can be explained along the lines of what is written in the Zohar, Part II, Yisro, 67b: that the kohen serves and draws down from the level of the Holy of Holies, which are the first three [Sefiros], Keser, Chochmah and Binah; and in Parshas Eikev, folio 271a, end, on “Blessed are You”:
Why the kohen is the remedy: following the Zohar (2:67b), the kohen serves and draws down from the Holy of Holies, which the Alter Rebbe identifies with the first three Sefiros, Keser, Chochmah and Binah.


אתה כהן לעולם152153 שבחי׳ הכהן הנק׳ אתה ממשיך מבחי׳ ברוך חכמה עילאה כו׳ ועיין עוד בפ׳ בלק דקצ״ג ע״ב).
“You (Atah) are a kohen forever”: the level of the kohen, which is called Atah (“You”), draws down from the level of Baruch (“Blessed”), Supernal Chochmah, etc. And see further in Parshas Balak, 193b.)
The Zohar on Eikev (3:271a) reads the blessing formula “Blessed are You” with “You are a kohen forever” (Psalms 110:4): the kohen, called atah (“You”), draws down from baruch (“Blessed”), Supernal Chochmah. So the kohen draws down from Chochmah.


אבל כאשר נסגר ונעלם אור אבא שהוא בחי׳ חכמה עילאה אזי אע״פ [אף על פי] שיאיר אור הבינה בז״א עכ״ז [עם כל זה] יכול להיות התהוות הנגעים
But when the light of Abba, which is the level of Supernal Chochmah, is closed off and hidden, then, even though the light of Binah shines in Z’eir Anpin, nevertheless afflictions can come into being
When the light of Abba, Supernal Chochmah, is closed off, afflictions can arise even though the light of Binah still shines in Z’eir Anpin.


(כי בינה דינין מתערין מינה154 יען שהוא מקור ליש כו׳) וגם זה לכאורה תמוה איך יכול להיות שאע״פ [שאף על פי] שיאיר אור הבינה אעפ״כ [אף על פי כן] יוכל להיות הנגע.
(for “from Binah judgments are aroused,” since it is the source of yesh (existence), etc.). This too is seemingly puzzling: how can it be that although the light of Binah shines, the affliction can nevertheless occur?
Binah alone is not enough, for “from Binah judgments are aroused” (Zohar 3:10b): it is the source of yesh, of separate existence. Still the Alter Rebbe asks how an affliction can arise while the light of Binah is shining.


ונקדים מ״ש בע״ח [בעץ חיים]155 דשם אל בחסד ושם אלקים בגבורה ושם156 הוי׳ בתפארת והרי שם הוי׳ הוא ראשון וגדול מכל השמות ולמה תפארת
Let us first preface what is written in Etz Chaim: that the Name Kel is in Chesed, the Name Elokim in Gevurah, and the Name Havayah in Tiferes. Now, the Name Havayah is the first and greatest of all the Names; why then is Tiferes,
To answer, he first brings the Arizal’s teaching that the Name Kel is in Chesed, Elokim in Gevurah, and Havayah in Tiferes. But Havayah is the first and greatest of the Names.


שהוא שלישי בסדר המשכת המדות עליונות שסדרן חג״ת [חסד גבורה תפארת] הנה הוא נק׳ בשם עליון וגבוה מספירת חסד שהוא ראשון בהמדות.
which is third in the order of the drawing-down of the supernal attributes, whose order is Chesed, Gevurah, Tiferes, called by a name loftier and higher than the Sefirah of Chesed, which is first among the attributes?
So why does Tiferes, third in the order Chesed, Gevurah, Tiferes, bear a higher Name than Chesed, the first of the attributes? The answer will explain the affliction.




18ותירץ ע״ז המגיד זצוק״ל [זכר צדיק וקדוש לברכה]157 כי הלא ידוע שענין שבה״כ [שבירת הכלים] שהיה בעולם התהו הוא מחמת שהיה כל מדה בפני עצמה
The Maggid, may the memory of the righteous and holy be a blessing, answered this: as is known, the shattering of the vessels (sheviras hakeilim) that took place in the World of Tohu (Chaos) was because each attribute stood by itself,
The answer comes from the Maggid of Mezritch, the Alter Rebbe’s teacher. The shattering of the vessels in the World of Tohu (“Chaos”) happened because each attribute stood alone.


ולא היה התכללות המדות זה עם זה וענין עולם התיקון הוא שנעשה התכללות המדות שזה צריך לזה חסד כלול עם גבורה וגבורה עם חסד וע״י מה נעשה ההתכללות
and there was no inter-inclusion of the attributes with one another. And the matter of the World of Tikkun (Rectification) is that the inter-inclusion of the attributes came about, so that one needs the other: Chesed included with Gevurah, and Gevurah with Chesed. And through what does the inter-inclusion come about?
In the World of Tikkun (“Rectification”) the attributes are inter-included: each needs the other, so that Chesed contains Gevurah and Gevurah contains Chesed. But how can opposites merge?


שהרי התכללות זו הוא ענין חיבור ב׳ הפכים חו״ג [חסד וגבורה] אש ומים הנה זהו ע״י הארת אור א״ס המאיר בהן שעי״ז הם בבחי׳ ביטול לאור א״ס ב״ה המאיר בהן ועי״ז יוכלו להתחבר יחדיו.
For this inter-inclusion is the joining of two opposites, Chesed (kindness) and Gevurah (restraint), fire and water. This comes about through the radiance of the Infinite Light (Or Ein Sof) that shines in them: through this they are in a state of self-nullification (bittul) to the Infinite Light, blessed be He, that shines in them, and thereby they can join together.
Chesed and Gevurah are opposites, like water and fire. They can join only through the Infinite Light shining in them, before which both are nullified (bittul); in that shared self-nullification they can unite.


וזהו ענין עושה שלום במרומיו158 והיינו שלא תהיה כל מדה בתגבורת עד שלא תוכל להתחבר עם מדה שכנגדה כמו שהיה בעולם התהו כ״א שתתכלל ג״כ עם הפכה מחמת הביטול כו׳.
This is the meaning of “He makes peace in His heights”: that no attribute should be so dominant that it cannot join with the attribute opposite it, as it was in the World of Tohu; but rather that it be included also with its opposite, because of the self-nullification, etc.
This is “He makes peace in His heights” (Job 25:2): no attribute dominates so as to shut out its opposite, as happened in Tohu, but through self-nullification each includes its opposite.




19והנה עם היות כי מדות חו״ג [חסד וגבורה] דאצי׳ מאיר בהן אור א״ס ב״ה כי איהו וגרמוהי חד159160 אעפ״כ [אף על פי כן] נק׳ כל מדה בשם בפ״ע [בפני עצמו] היינו זה בחי׳ חסד
Now, although the Infinite Light (Or Ein Sof), blessed be He, shines in the attributes of Chesed and Gevurah of Atzilus, for “He and His vessels are one” (ihu vegarmohi chad), nevertheless each attribute is called by a name of its own: this one is the level of Chesed,
Even in Atzilus, where the Infinite Light shines in the attributes (as the Tikkunei Zohar says, “He and His vessels are one”), each attribute still has its own Name and identity. One of them is the attribute of Chesed.


ולכן הוא שם אל כדכתיב חסד אל כל היום וזה הוא בחי׳ גבורה ונק׳ שם אלקים הרי מ״מ הם ב׳ בחי׳ הפכיים161
and therefore it is the Name Kel, as it is written, “The kindness of Kel is all day long”; and this one is the level of Gevurah and is called the Name Elokim. Thus they are, after all, two opposite levels.
Chesed bears the Name Kel, as in “The kindness of Kel is all day long” (Psalms 52:3), and Gevurah bears the Name Elokim. So they remain two opposite qualities.


והיינו משום דכאשר מאיר אור א״ס ב״ה בהמדות עליונות בבחי׳ גילוי רב אזי דוקא נעשה ההתכללות ויחוד המדות להיות לאחדים ממש.
That is because only when the Infinite Light, blessed be He, shines in the supernal attributes in great revelation does the inter-inclusion and unification of the attributes come about, so that they become truly one.
The reason: only when the Infinite Light shines in the attributes in great revelation are they inter-included and united so as to become truly one; otherwise each keeps its own character.




20וזהו פי׳ הוי׳ אחד162 שהוא ענין להיות יחוד המדות ממש שלא יהיו ענפין מתפרדין והיינו ע״י המשכת אור א״ס ב״ה בהם דלאו מכל אינון מדות163 איהו כלל164
This is the meaning of “Havayah is One”: that the attributes be truly united, so that they are not “separated branches”; and this comes about through the drawing down into them of the Infinite Light (Or Ein Sof), blessed be He, for “He is not any of these attributes at all.”
This is the meaning of “Havayah is One” (Deuteronomy 6:4): the attributes become truly one, not “separated branches,” through the Infinite Light drawn into them; for, as the Tikkunei Zohar says, He Himself is none of these attributes.


כי החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳ הוא ד׳ רוחות העולם165 מזרח מערב צפון ודרום
For the ches [of echad] signifies the seven firmaments and the earth, which is the dimension of above and below, and the dalet is the four directions of the world, east, west, north and south;
The laws of reciting the Shema explain the letters of echad, “one”: the ches, whose value is eight, stands for the seven firmaments and the earth, above and below, and the dalet, four, for the four directions of the world.


והיינו בחי׳ ששה קצוות ששרשן מששה מדות עליונות וע״י גילוי אור א״ס ב״ה בהן שזהו ענין אלף אלופו של עולם מתייחדי׳ [מתייחדים] באחד ממש
that is, the six extremities, whose root is in the six supernal attributes. And through the revelation of the Infinite Light, blessed be He, in them, which is the matter of the alef, the Master (Aluf) of the world, they are united as truly one.
Together these are the six extremities, rooted in the six supernal attributes. The alef, read as aluf, “Master” of the world, stands for the Infinite Light revealed in them, which unites them as truly “one.”


אמנם כאשר אין מאיר בהן א״ס ב״ה בגילוי רב רק כפי בחי׳ האור השייך להמדה ההיא בפרט אזי הן המדות חסד בחי׳ בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו].
However, when the Infinite One, blessed be He, does not shine in them in great revelation, but only according to the level of light that belongs to that particular attribute, then the attributes are Chesed, a level by itself, and Gevurah, by itself.
Ordinarily each attribute receives only the light that belongs to it, and then Chesed and Gevurah remain separate, each by itself.


רק כאשר נצרך שיהיה התכללות אז מאיר בהן אור א״ס בגילוי רב יותר מכפי מדתם166 ועי״ז תוכלל המדה בהפכה להיות לאחדים ממש
Only when inter-inclusion is needed does the Infinite Light shine in them in great revelation, beyond their own measure, and through this the attribute is included in its opposite, so that they become truly one.
When inter-inclusion is needed, the Infinite Light shines in them beyond their own measure, and then each attribute is included in its opposite and they become truly one.


נמצא אור א״ס ב״ה אין מאיר בהם בתמידות (ר״ל [רוצה לומר] בגילוי רב) רק לפרקים בעת רצון כאשר נצרך שיתכללו זה בזה ביחוד גמור.
It follows that the Infinite Light, blessed be He, does not shine in them constantly (that is, in great revelation), but only at times, at a time of favor, when they need to be included in each other in complete unity.
So in Chesed and Gevurah this great revelation is not constant. It comes only at times, at “a time of favor,” when they must be joined in complete unity.


והנה יחוד והתכללות זו בין המדות חו״ג [חסד וגבורה] הוא ע״י התפארת שמדתו הוא שהוא ממוצע בין חו״ג [חסד וגבורה]
Now, this unity and inter-inclusion between the attributes of Chesed (kindness) and Gevurah (restraint) is through Tiferes (beauty), whose attribute is that it mediates between Chesed and Gevurah,
The union of Chesed and Gevurah comes about through Tiferes, whose very nature is to mediate between them.


והוא בחי׳ התכללות ובו הוא שנמשך ומאיר ההארה מא״ס ב״ה בגילוי רב וכמשנ״ת [וכמו שנתבאר] למעלה דת״ת [דתפארת] נק׳ קדוש ע״ש [על שם] שנמשך בו מבחי׳ כתר שהוא למעלה מסדר ההשתלשלות
and it is the level of inter-inclusion; and it is into it that the radiance from the Infinite One, blessed be He, is drawn and shines in great revelation. As was explained above, Tiferes is called “holy” because there is drawn into it from the level of Keser (the Crown), which is above the order of the chain of descending worlds (hishtalshelus)
Tiferes is inter-inclusion itself, and into it the radiance of the Infinite One is drawn in great revelation. As explained at the start of the maamar, Tiferes is called “holy” because it receives from Keser, which is above the order of descent.


(וע׳ באג״ה [באגרת הקודש] בד״ה והיה מעשה הצדקה שלום167168 ובזח״ב [ובזהר חלק ב׳] תרומה קע״ה ב׳ ע״פ והבריח התיכון)169 וע״י גילוי זה נעשה התכללות ההפכיים דהיינו שהוא המחבר חו״ג [חסד וגבורה] וממשיך בהם גילוי זה.
(see Iggeres HaKodesh, in the section beginning “And the work of tzedakah shall be peace,” and the Zohar, Part II, Terumah, 175b, on the verse “and the middle bar”). And through this revelation the inter-inclusion of the opposites comes about: that is, it is what joins Chesed and Gevurah and draws this revelation into them.
The references are to Iggeres HaKodesh, on “And the work of tzedakah shall be peace” (Isaiah 32:17), and to the Zohar on “the middle bar.” This revelation is what joins the opposites, Chesed and Gevurah, and draws the light into them.


ונמצא א״כ מאחר שכל בחי׳ ומהות מדת התפארת הוא ענין התכללות המדות ביחוד גמור ממש מוכרח שיהיה בו הארת אור א״ס בתמידות מאחר שזהו מדת ת״ת [תפארת]
It follows, then, that since the entire nature and essence of the attribute of Tiferes is the inter-inclusion of the attributes in complete, true unity, there must necessarily be in it the radiance of the Infinite Light constantly, since this is the attribute of Tiferes,
Since the whole essence of Tiferes is the union of the attributes, it must have the radiance of the Infinite Light constantly, not only at times.


היינו ההתכללות (ועי׳ [ועיין] בהרמ״ז [בהרב משה זכות] פ׳ יתרו בדף ע״ח והנה בכל תפארת יש כללות חו״ג [חסד וגבורה] כאחד כו׳).
namely, inter-inclusion (and see the Ramaz, Parshas Yisro, on folio 78: “Now, in every Tiferes Chesed and Gevurah are encompassed together as one,” etc.).
The attribute of Tiferes simply is inter-inclusion. The Ramaz (Rabbi Moshe Zacuto) notes in his commentary on the Zohar that in every Tiferes Chesed and Gevurah are encompassed together as one.


וההתכללות אין יכול להיות בלתי הארת אור א״ס ולכן נק׳ תפארת בשם עליון וגבוה מכל המדות היינו שם הוי׳ מאחר שמוכרח שיהיה בו גילוי אור א״ס בתמידות (ועמ״ש בד״ה החלצו)170
And inter-inclusion cannot exist without the radiance of the Infinite Light. Therefore Tiferes is called by a Name loftier and higher than all the attributes, namely the Name Havayah, since there must necessarily be in it a revelation of the Infinite Light constantly (and see what is written in the discourse beginning “Arm yourselves”).
Inter-inclusion is impossible without the Infinite Light, and Tiferes always has it; therefore Tiferes bears the highest Name, Havayah. This answers the question why Tiferes, and not Chesed, carries that Name.


משא״כ בחו״ג [בחסד וגבורה] שאין בהם הארת אור א״ס עד״ז שבת״ת [שבתפארת] רק בעת שנמשך היחוד שזהו ענין אמליכתיה למעלה ולמטה ולד׳ רוחות שאזי נעשה התכללות המדות שיתכללו זב״ז [זה בזה] ביחוד גמור ולא בתמידות כנ״ל:171172173
Whereas in Chesed and Gevurah there is no radiance of the Infinite Light in the way there is in Tiferes, except at the time when the unity is drawn down, which is the matter of “You have made Him King above and below and to the four directions”: for then the inter-inclusion of the attributes comes about, so that they are included in each other in complete unity; but not constantly, as mentioned above.
Chesed and Gevurah receive the Infinite Light in this way only when unity is drawn down, as when one proclaims G-d King “above and below and to the four directions” in the Shema (Berachos 13b). Then they are united, but not constantly.




21והנה עפ״ז [על פי זה] יובן ענין ק״נ [קליפת נוגה] דאצילות שנק׳ בשם קליפה הגם שהוא174175 בבחי׳ אצילות ומאחר שהוא בבחי׳ אצילות הרי עכצ״ל [על כרחך צריך לומר] שהיא מקבלת הארת אלקות ואעפ״כ [ואף על פי כן] נק׳ בשם ק״נ [קליפת נוגה].
Now, according to this, the matter of kelipas nogah (the glowing husk) of the World of Atzilus (Emanation) will be understood: it is called by the name kelipah although it is on the level of Atzilus; and since it is on the level of Atzilus, you are compelled to say that it receives a radiance of G-dliness, and nevertheless it is called kelipas nogah.
With this, kelipas nogah of Atzilus can be understood. It belongs to Atzilus and so must receive some G-dly radiance, yet it is still called a kelipah, a husk.


והענין כי בחי׳ התכללות שיש בע״ס [בעשר ספירות] דאצילות שמאיר הארת אור א״ס ועי״ז הם מתכללים זע״ז [זה עם זה / זה על זה] כנ״ל זו הבחינה אינה כלל בנוגה דאצילות.
The explanation is this: the inter-inclusion that exists in the Ten Sefiros of Atzilus, in which the radiance of the Infinite Light (Or Ein Sof) shines so that they are included in one another, as mentioned above, is a level that is not present at all in the nogah of Atzilus.
What makes the Sefiros of holy Atzilus what they are is their inter-inclusion, brought about by the radiance of the Infinite Light shining in them. That quality is entirely absent from the nogah of Atzilus.


אלא שהמדות שבק״נ [שבקליפת נוגה] דאצי׳ הם ענפין מתפרדין שהחסד אינו מתכלל עם הגבורה ואינן מתייחדין כלל זה עם זה.
Rather, the attributes in kelipas nogah of Atzilus are “separated branches”: the Chesed is not included with the Gevurah, and they do not unite with each other at all.
In nogah the attributes are “separated branches”: its Chesed does not include Gevurah, and the two do not unite at all.




22וכנודע שהפסולת משבה״כ [משבירת הכלים] דעולם התהו נפל בק״נ [בקליפת נוגה] וראשיתם ק״נ [קליפת נוגה] דאצילות והרי בעולם התהו לא היה בחי׳ התכללות וכ״ש [וכל שכן] אחר שבה״כ [שבירת הכלים] כו׳.
As is known, the waste from the shattering of the vessels (sheviras hakeilim) of the World of Tohu fell into kelipas nogah, and the first of them is kelipas nogah of Atzilus; and in the World of Tohu there was no inter-inclusion, and all the more so after the shattering of the vessels, etc.
As the Arizal teaches, the debris of the shattered vessels of Tohu fell into kelipas nogah, the highest of it being the nogah of Atzilus. Tohu had no inter-inclusion to begin with, and still less after its vessels shattered.


ולכן אין אור א״ס נמשך ומתלבש בהן כלל ע״ד התלבשותו באצי׳ דקדושה מחמת שאינן כלי לגילוי אור א״ס שאינו שורה אלא במקום הביטול ובמקום ההתכללות כו׳
Therefore the Infinite Light (Or Ein Sof) is not drawn into them and enclothed in them at all in the way it is enclothed in the Atzilus of holiness, since they are not a vessel for the revelation of the Infinite Light, which rests only in a place of self-nullification (bittul) and a place of inter-inclusion, etc.;
So the Infinite Light is not enclothed in these kelipos as it is in holy Atzilus. They are not vessels for it, since it rests only where there is self-nullification and inter-inclusion.


רק שהוא מאיר עליהם בבחי׳ מקיף לבד וכמ״ש במ״א ע״פ ראה ריח בני176 כו׳ וע״כ נקראו קליפות שהקליפה היא שאין לה טעם ולחלוחית כו׳
it only shines upon them as an encompassing light (makif), as is explained elsewhere on the verse “See, the fragrance of my son,” etc. Therefore they are called kelipos, for a kelipah (husk) is something that has no taste and no moisture, etc.,
It only shines on them from outside, as an encompassing light, as explained on “See, the fragrance of my son” (Genesis 27:27). That is why they are called kelipos: like the husk of a fruit, they have no taste and no moisture.


כמו בהפרי (וי״ל [ויש לומר] כי שם מ״ה [שם מ״ה] נק׳ שקיו דאילנא177178 בחי׳ לחלוחית והמשכת אור א״ס שעי״ז נעשה התכללות אמיתי׳ [אמיתית] להיות לאחדים עד״מ טבע המים לדבק שחלקי הקמח נעשים גוש אחד ע״י המים.
as with the fruit. (It may be said that the Name Mah is called “the watering of the tree,” the level of moisture and the drawing down of the Infinite Light, through which true inter-inclusion comes about, so that they become one; by way of analogy, it is the nature of water to bind, for the particles of flour become one mass through the water.
The parenthesis adds a Kabbalistic image: the Name Mah is called “the watering of the tree” in the Tikkunei Zohar, the moisture of the Infinite Light that brings true union. As water binds particles of flour into one dough, this moisture binds the attributes into one.


וגילוי זה היינו ע״י שמתחלה הם בבחי׳ תיקון ע״ד רך כקנה179 כו׳ שעי״ז אח״כ קוב״ה [קודשא בריך הוא] שרי באתר שלים והוא גילוי שם מ״ה [שם מ״ה] מלגיו דאיהואורח אצילות ואיהו שקיו דאילנא כו׳
And this revelation comes about because they are first in a state of rectification (tikkun), in the manner of “soft as a reed,” etc., so that afterwards “the Holy One, blessed be He, dwells in a complete place”; and this is the revelation of the Name Mah within, “which is the path of Atzilus and is the watering of the tree,” etc.
This revelation comes when the attributes are first rectified, “soft as a reed” (Taanis 20b), yielding rather than rigid. Then “the Holy One, blessed be He, dwells in a complete place,” and the Name Mah, “the path of Atzilus,” is revealed within them.


משא״כ בק״נ [בקליפת נוגה] דאצי׳ שהוא מבחי׳ עולם התוהו מבחי׳ שבה״כ [שבירת הכלים] שאין בהם ההתכללות כלל וגם הביטול הוא בבחי׳ יש כנודע מענין ראו מ״ה [שם מ״ה]180 שעושה יש ודבר מהביטול שלו כו׳.
Whereas kelipas nogah of Atzilus derives from the World of Tohu, from the shattering of the vessels, in which there is no inter-inclusion at all; and even its self-nullification is in the mode of yesh (self-existence), as is known from the matter of “See: mah (‘what’)!”, which makes a yesh and a ‘something’ out of its own self-nullification, etc.
Nogah of Atzilus comes from Tohu and the shattering, where there is no inter-inclusion at all, and even its self-nullification is a form of self-assertion: it makes a “something” out of its own being “nothing.”


ע״כ אין נמשך בהם כלל בחי׳ שם מ״ה [שם מ״ה] מלגיו ולכן נק׳ קליפות שאין בהם לחלוחית מבחי׳ שקיו דאילנא כו׳)
Therefore the level of the Name Mah within is not drawn into them at all, and so they are called kelipos, for they have no moisture from the level of “the watering of the tree,” etc.)
So the Name Mah, the inner moisture, does not reach these kelipos at all, and they are called husks: they lack the moisture of “the watering of the tree.”


ומק״נ [ומקליפת נוגה] דאצי׳ נמשך אח״כ בבי״ע בחי׳ יש ממש וצבא השמים כו׳. ובזה יובן ג״כ מה דאיתא שק״נ [שקליפת נוגה] חצי׳ [חציה] טוב וחצי׳ [וחציה] רע.181
From kelipas nogah of Atzilus there is afterwards drawn into Beriah, Yetzirah and Asiyah the level of actual yesh, and “the host of heaven,” etc. With this, what is stated, that kelipas nogah is half good and half evil, will also be understood.
From nogah of Atzilus there comes, in the lower worlds, real separate existence (yesh) and “the host of heaven,” the heavenly powers. This also explains how nogah can be half good and half evil.


והענין כנודע שהתהוות הרע הוא מחמת שבה״כ [שבירת הכלים] שהי׳ [שהיה] בעולם התהו והשבירה הי׳ [היה] מחמת שהיו ענפין מתפרדין ומזה נתהווה אח״כ בהשתלשלות בחי׳ הרע.
The explanation, as is known: evil came into being because of the shattering of the vessels in the World of Tohu, and the shattering came about because they were “separated branches”; and from this the level of evil afterwards came into being in the chain of descent (hishtalshelus).
Evil came into being through the shattering of the vessels of Tohu, and they shattered because their attributes were “separated branches.” From this, evil later emerged in the chain of descent.


והנה משבה״כ [משבירת הכלים] דעולם התהו נפלו בנוגה דאצילות ולכן אף שמקבלת מאצילות וע״כ חציה דכלפי פנים הוא טוב
Now, from the shattering of the vessels of the World of Tohu [fragments] fell into the nogah of Atzilus. Therefore, although it receives from Atzilus, and therefore its half that faces inward is good,
Fragments of the shattered vessels fell into the nogah of Atzilus. Because it receives from Atzilus, its inner half is good.


אך מחמת שגם בחציה זו אין בה בחי׳ ההתכללות כלל וממילא אין מאיר בה גילוי אור א״ס בבחינת פנימי כנ״ל
yet because even in this half there is no inter-inclusion at all, and consequently the revelation of the Infinite Light does not shine in it in an inward manner, as mentioned above,
But even that inner half lacks inter-inclusion, so the Infinite Light does not shine within it in an inward way.


לכן יכול להיות שחציה כלפי חוץ רע (וכמו שמעולם התהו נתהוו הקליפות כו׳. ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] ברבות ס״פ נשא ס״פ י״ד ע״פ ולא קם נביא עוד בישראל כמשה.182
therefore it can be that its outward-facing half is evil (just as the kelipos came into being from the World of Tohu, etc. With this will be understood the saying of our Sages, of blessed memory, in the Midrash Rabbah at the end of Parshas Naso, end of section 14, on the verse “And there has not arisen another prophet in Israel like Moshe”:
Therefore its outward-facing half can be evil, just as the kelipos arose from Tohu. The parenthesis then turns to the Midrash on “There has not arisen another prophet in Israel like Moshe” (Deuteronomy 34:10).


בישראל לא קם אבל באו״ה [באיסור והיתר] קם כו׳ זה בלעם בן בעור183 כו׳ והנה נבואת משה היה מאצילות. וא״כ איך באו״ה [באיסור והיתר] קם נביא כמשה. אלא הענין שנבואת בלעם היה מק״נ [מקליפת נוגה] דאצילות כו׳):
“In Israel none arose, but among the nations of the world one did arise,” etc., “this is Bilaam son of Beor,” etc. Now, Moshe’s prophecy was from Atzilus; if so, how did a prophet like Moshe arise among the nations of the world? Rather, the explanation is that Bilaam’s prophecy was from kelipas nogah of Atzilus, etc.)
The Midrash says that among the nations one did arise: Bilaam. Since Moshe’s prophecy came from Atzilus, how could Bilaam equal it? The answer: Bilaam’s prophecy came from kelipas nogah of Atzilus, at the height of Atzilus yet outside holiness.




Section 5 · ¶23–26
The affliction and the law of the white hair
23ד ועפ״ז [ועל פי זה] יובן ג״כ מש״ל [מה שכתוב לעיל] בשם הזהר וע״ח [ועץ חיים] שבהסתלקות אור אבא מז״א הוא סיבת התהוות הנגע,
4. According to this, what was said above in the name of the Zohar and Etz Chaim will also be understood: that the withdrawal of the light of Abba from Z’eir Anpin (the emotive attributes) is the cause of the coming into being of the affliction.
Section 4 resolves the second puzzle: why the withdrawal of the light of Abba from Z’eir Anpin causes tzara’as, as the Zohar and Etz Chaim say.


והענין כי התלבשות אור א״ס הוא בחכמה דוקא כמ״ש בסש״ב [בספר של בינונים] פרק ל״ה בהג״ה [בהגהה] ולכן כדי שיהי׳ [שיהיה] התכללות גמור בז״א הוא ע״י גילוי אור אבא
The explanation is this: the Infinite Light (Or Ein Sof) is enclothed specifically in Chochmah (wisdom), as is written in Sefer Shel Beinonim (Tanya), chapter 35, in the gloss; therefore, for there to be complete inter-inclusion in Z’eir Anpin, this comes about through the revelation of the light of Abba.
The Infinite Light is enclothed specifically in Chochmah (Tanya, chapter 35, in the gloss). So the complete union of the attributes in Z’eir Anpin, which depends on the Infinite Light, comes about through the revelation of Abba, which is Chochmah.


(והגם שהוא ע״י תפארת היינו כמ״ש בפע״ח [בפרי עץ חיים]184 גבי קדוש דיוצר דפי׳ שת״ת [שתפארת] הנק׳ וי״ו עולה ומקבל הארה מחכמה עילאה הנק׳ קדש ועי״ז נק׳ קדוש. ועמ״ש מזה בביאור ע״פ ונקדשתי בתוך בנ״י [בני ישראל]185186 בפ׳ אמור.
(And although it comes about through Tiferes, this is as is written in Pri Etz Chaim concerning the kadosh of the Yotzer blessing: the meaning is that Tiferes, which is called vav, ascends and receives a radiance from Supernal Chochmah, which is called kodesh, and through this it is called kadosh. See what is written on this in the explanation of the verse “And I shall be sanctified among the children of Israel,” in Parshas Emor.
An objection: earlier the union was credited to Tiferes. The answer comes from Pri Etz Chaim on the word kadosh in the Yotzer blessing: Tiferes, the letter vav, rises to receive from Supernal Chochmah, called kodesh, and so becomes kadosh, kodesh with a vav; even Tiferes unites the attributes by virtue of Chochmah.


והגם דלעיל אמרנו דקדוש נק׳ הת״ת [התפארת] ע״ש [על שם] שמקבל מבחי׳ כתר היינו כי אור הכתר מאיר באצי׳ ע״י חכמה עילאה כמ״ש בע״ח [בעץ חיים] דאור א״ס מתלבש באצי׳ בחכמה187 לבדו כו׳)
And although we said above that Tiferes is called “holy” because it receives from the level of Keser, that is because the light of Keser shines in Atzilus through Supernal Chochmah, as is written in Etz Chaim that the Infinite Light is enclothed in Atzilus in Chochmah alone, etc.)
And earlier Tiferes was called “holy” because it receives from Keser; but the light of Keser itself shines in Atzilus only through Supernal Chochmah, for, as Etz Chaim says, the Infinite Light is enclothed in Atzilus in Chochmah alone.


ולכן כאשר מאיר אור אבא שבו מלובש אור א״ס ב״ה ועי״ז נעשה ההתכללות ויחוד ע״ס [עשר ספירות] דאצי׳ אזי עי״ז לא תוכל קליפת נוגה דאצי׳ להיות לה יניקה מבחי׳ עור אדם העליון
Therefore, when the light of Abba shines, in which the Infinite Light, blessed be He, is enclothed, and through this the inter-inclusion and unity of the Ten Sefiros of Atzilus come about, then kelipas nogah of Atzilus cannot draw nurture from the level of the skin of the Supernal Man,
So when the light of Abba shines, carrying the Infinite Light, and the Ten Sefiros of Atzilus are united, nogah of Atzilus cannot draw nurture from the “skin” of the Supernal Man, the outer layer of Z’eir Anpin.


דהיינו בחי׳ ז״א לפי שבה אין מאיר שום הארת אור א״ס שיתכללו יחד כי שרש נוגה הוא משבה״כ [משבירת הכלים] מעולם התהו שאין בה התכללות.
that is, the level of Z’eir Anpin; since in it [nogah] no radiance of the Infinite Light shines so that [its attributes] would be included together, for the root of nogah is from the shattering of the vessels of the World of Tohu, in which there is no inter-inclusion.
Nogah has no hold on a united Z’eir Anpin because nogah itself, rooted in the shattered vessels of Tohu, has no inter-inclusion and no radiance of the Infinite Light to unite it.


אמנם בהסתלקות אור אבא מז״א ואזי לא יש בחי׳ התכללות במדות דאצילות וכנ״ל שעיקר ההתכללות הוא ע״י הארת אור א״ס שמאיר ע״י החכמה.
However, when the light of Abba withdraws from Z’eir Anpin, then there is no inter-inclusion in the attributes of Atzilus, as mentioned above, for inter-inclusion comes chiefly through the radiance of the Infinite Light that shines through Chochmah.
But when the light of Abba withdraws from Z’eir Anpin, the attributes of Atzilus lose their inter-inclusion, which depends on the Infinite Light shining through Chochmah.




24ואזי מחמת שאין בה התכללות זו אזי יוכל להיות יניקה לק״נ [לקליפת נוגה] דאצי׳ מעור המל׳ או מז״א. וזהו ענין הנגע שהוא מה שיונקים ק״נ [קליפת נוגה] דאצילות יניקה מעור זו״נ [זעיר אנפין ונוקבא] דאצילות.
And then, because this inter-inclusion is not there, kelipas nogah (the glowing husk) of Atzilus can draw nurture from the skin of Malchus or of Z’eir Anpin. This is the matter of the affliction: that kelipas nogah of Atzilus draws nurture from the skin of Z’eir Anpin and Nukva of Atzilus.
When Z’eir Anpin lacks this union, nogah of Atzilus can draw nurture from the “skin” of Malchus or of Z’eir Anpin. That is the affliction above: nogah feeding on the skin of Z’eir Anpin and Nukva of Atzilus.


ולכן התיקון לזה הוא והובא אל הכהן188 שהוא המשכת אור אבא שהוא דוחה החיצונים והיינו שלא יהיה יניקת הקליפות רק משערות דנוק׳ [דנוקבא]189 ולא מהעור עצמו.
Therefore the remedy for this is “and he shall be brought to the kohen,” which is the drawing down of the light of Abba, which repels the external forces, so that the kelipos draw nurture only from the hairs of Nukva and not from the skin itself.
So the remedy is “he shall be brought to the kohen” (Leviticus 13:2): drawing down the light of Abba, which repels the external forces, so that the kelipos draw only from the “hairs” of Nukva and not from the skin itself.




25והנה הנגע הוא בהרת לבנה190 ועד״מ למטה באדם הוא ענין הסתלקות הדם מאותו מקום כי הדם הוא הנפש.191
Now, the affliction is a white baheres. By way of analogy, below, in a person, it is the withdrawal of the blood from that place, for “the blood is the soul.”
The affliction is a white spot (Leviticus 13:4). In a human body, whiteness means the blood has withdrawn from that place, and “the blood is the soul” (Deuteronomy 12:23), the carrier of life.


ועמ״ש בביאור בשעה שהקדימו192 נעשה193 ובד״ה לסוסתי194 וכך למעלה בחי׳ החכמה תחיה והוא בחי׳ אדם א׳ דם ובהסתלקות אור אבא הוא ענין הסתלקות בחי׳ והחכמה תחי׳ מאותו בחי׳ עור.
See what is written in the explanation of “When they put ‘we will do’ first,” and in the discourse beginning “To My mare.” So too above: the level of Chochmah is “and Chochmah gives life,” and this is the level of Adam, alef [and] dam (“blood”); and the withdrawal of the light of Abba is the withdrawal of the level of “and Chochmah gives life” from that level of skin.
Above, Chochmah is what “gives life” (Ecclesiastes 7:12), and adam, “man,” is alef joined to dam, “blood”: Chochmah within the blood. The withdrawal of Abba is the withdrawal of this life-giving Chochmah from that “skin.” The Alter Rebbe refers to two discourses for more.


וזהו ענין הבהרת ועמ״ש מזה ג״כ סד״ה ביום השמע״צ [השמיני עצרת]195 שהבהרת הוא ענין שמעכב ההשפעה והמשכת החיות וע׳ במא״א [במאורי אור] אות ב׳ ס״ח.
And this is the matter of the baheres. See what is written on this also at the end of the discourse beginning “On the eighth day, Atzeres”: that the baheres is what holds back the flow of influence and the drawing down of life-force. And see Me’orei Or, the letter beis, section 8.
That is the baheres: it holds back the flow of influence and of life-force, as explained at the end of the Shemini Atzeres discourse.


ואח״כ כשיש שער לבן יונקי׳ [יונקים] ק״נ [קליפת נוגה] מהעור ע״י השער לבן כו׳ ולכן צריך הסגר (ופי׳ וענין עור יובן ע״ד שנת׳ [שנתבאר] למעלה בענין פי׳ קשר של תפילין למעלה שהוא מבחי׳ עור כו׳.
Afterwards, when there is white hair, kelipas nogah draws nurture from the skin through the white hair, etc., and therefore quarantine is needed. (The meaning and matter of “skin” will be understood in the way explained above on the meaning of the knot of the tefillin above, which is from the level of skin, etc.
Then, when white hair appears, nogah draws from the skin through the hair, which is why the afflicted person must be quarantined. The “skin” above is to be understood like the knot of the tefillin explained earlier, which is of the level of skin.


ועד״ז יובן גם כאן פי׳ וענין יניקת ק״נ [קליפת נוגה] דאצילות מעור דז״א. ועיין בע״ח [בעץ חיים] בדרוש הנגעים שם196 ולכן תמורת ג׳ אורות אשר197 יוצאין ומתקנין את לאה ורחל כו׳
In the same way, here too will be understood the meaning and matter of kelipas nogah of Atzilus drawing nurture from the skin of Z’eir Anpin. And see Etz Chaim, in the discourse on the afflictions, there: “And therefore, in place of three lights that go out and rectify Leah and Rachel,” etc.,
In the same way nogah of Atzilus draws from the “skin” of Z’eir Anpin. The Arizal’s discussion of afflictions in Etz Chaim speaks of lights that go out to rectify Leah and Rachel, two configurations of the feminine Malchus.


ואל תתמה בזה כי הנגע אינו טומאה בעצמה רק בחי׳ דינא קשיא כו׳ ע״ש והיינו שמהנגע נמשך אח״כ יניקה לק״נ [לקליפת נוגה] דאצילות כו׳ וזהו הטומאה כשמטמאים הנגע ועיין בהרמ״ז [בהרב משה זכות] ס״פ תזריע).
“and do not wonder at this, for the affliction is not impurity in itself, but only a level of harsh judgment,” etc.; see there. That is: from the affliction nurture is afterwards drawn for kelipas nogah of Atzilus, etc., and this is the impurity when the affliction is pronounced impure. And see the Ramaz at the end of Parshas Tazria.)
Etz Chaim adds that the affliction is not impurity in itself, only harsh judgment. The impurity is the nurture that nogah afterwards draws from it, and that is what is meant when the affliction is pronounced impure.


ובזה יובן ענין אם שער לבן קודם לבהרת טהור כי כך הוא הדבר שיש יניקה לק״נ [לקליפת נוגה] דאצי׳ משערות דנוק׳ [דנוקבא]
With this, the matter of “if the white hair preceded the baheres, it is pure” will be understood. For this is how things are: kelipas nogah of Atzilus does draw nurture from the hairs of Nukva,
Now the law can be explained: if the white hair came before the spot, it is pure. For nogah of Atzilus always draws some nurture from the “hairs” of Nukva.


כי מאחר שהקב״ה ברא אותן ממילא מוכרח להיות להם יניקה והיינו מבחי׳ השפעה אחרונה דאצי׳.
for since the Holy One, blessed be He, created them, they must necessarily have nurture, namely from the last flow of influence of Atzilus,
Since G-d created the kelipos, they must have some sustenance, and it comes from the very last flow of influence of Atzilus.


דהיינו בחי׳ שערות שהן גדילי׳ [גדילים] מהעור והשערות הוא בחי׳ היותר אחרונה ולמטה מטה מהעור שהרי מהעור יצא דם ע״י נקב
that is, the level of hairs, which grow from the skin. The hairs are the very last level, lower even than the skin; for from the skin blood comes out through a puncture
That last flow is the “hair,” which grows out of the skin and is lower than it. The skin still holds life: puncture it, and blood comes out.


(וא״כ מלובש בו עצמיות האור והחיות מבחי׳ ח״ע [חכמה עילאה] המלובש בהדם ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא198 גבי ענין הדפק כו׳) משא״כ השערות
(and if so, the very essence of the light and life-force from the level of Supernal Chochmah, which is enclothed in the blood, is enclothed in it; and see the Likkutei Torah of the Arizal, Parshas Vayera, on the matter of the pulse, etc.), which is not so with the hairs.
So the skin contains the very essence of the light and life of Supernal Chochmah, which is enclothed in the blood; the Arizal’s Likkutei Torah on Vayera discusses this in connection with the pulse. The hair contains no such life.


ולכן מהשערות ניתן להם יניקה וכיון ששער לבן קדמה לבהרת אין להם יניקה בהעור רק מהשערות ולכן הוא טהור.
Therefore they are given nurture from the hairs; and since the white hair came before the baheres, they have no nurture in the skin, only from the hairs, and therefore it is pure.
So the kelipos are allowed nurture from the hair. If the white hair came first, they draw only from the hair and not from the skin, and the person is pure.


אבל אם בהרת קדמה לשער לבן היינו שיש יניקה לנוגה דאצי׳ מעור הנוק׳ [הנוקבא] כי תרגום צרעת סגירו.199 סגירו דנהורא200 שהן מוחין דאבא שלא נתגלו בזו״נ [בזעיר אנפין ונוקבא].201
But if the baheres came before the white hair, this means that nogah of Atzilus has nurture from the skin of Nukva; for the Targum of tzara’as is segiru: “the closing of the light,” which is the mochin of Abba that have not been revealed in Z’eir Anpin and Nukva.
But if the spot came first, nogah is drawing from the “skin” of Nukva itself. The Targum calls tzara’as segiru, and the Zohar calls it “the closing of the light”: the mochin of Abba that have not been revealed in Z’eir Anpin and Nukva.




26וזהו ענין הבהרת שהיא המעכבת סיבוב והילוך והתפשטות הנפש והחיות במקום זה. וברוחניות למעלה זהו ענין עיכוב ומניעת התגלות המוחין דאבא כו׳ וכן ענין כל הד׳ מראות נגעים.202
This is the matter of the baheres: it holds back the circulation, flow and spreading of the soul and the life-force in that place. And spiritually, above, this is the holding back and prevention of the revelation of the intellect (mochin) of Abba, etc.; and so with all four appearances of afflictions.
The baheres, a white spot, holds back the flow of life to that place. Above, it is the holding back of the revelation of the mochin, the intellect, of Abba; the same applies to all four appearances of afflictions that the Mishnah lists.


ולכן כשהבהרת קדמה לשער לבן אזי יונק ק״נ [קליפת נוגה] דאצי׳ מעצמיות עור הנוק׳ [הנוקבא] ע״י השער לבן כו׳ שהיניקה נק׳ ע״ש [על שם] שער לבן
Therefore, when the baheres preceded the white hair, kelipas nogah (the glowing husk) of Atzilus draws nurture from the very essence of the skin of Nukva through the white hair, etc., the nurture being named after the white hair
So when the spot came before the white hair, nogah of Atzilus draws nurture from the very substance of the “skin” of Nukva. It does so through the white hair, which gives this nurture its name.


(כי זה לעומ״ז [לעומת זה] עשה203 וכנודע מענין לבן ויעקב שיש לובן העליון בקדושה בגדי לבן ושער רישי׳ [רישיה] כעמר נקא.204 ולעומת זה ג״כ לבן דקליפה כו׳ וכמ״ש בפרדס ש״ג פ״ז [פרק ז׳] וכמ״ש ג״כ במ״א ע״פ עד הגל205 כו׳)
(for “He made one opposite the other,” as is known from the matter of Lavan and Yaakov: there is the supernal whiteness in holiness, the white garments and “the hair of His head like clean wool,” and opposite it there is also the “white” (lavan) of kelipah, etc.; as is written in the Pardes, Shaar 3, chapter 7, and as is also explained elsewhere on the verse “The mound is witness,” etc.).
Holiness and kelipah mirror each other: “G-d made one opposite the other” (Ecclesiastes 7:14). There is a holy whiteness, the white garments of the Kohen Gadol and the hair “like clean wool” of the Ancient of Days (Daniel 7:9), and opposite it the “white” of kelipah, embodied by Lavan (“white”) against Yaakov.


והנה מק״נ [מקליפת נוגה] דאצי׳ נמשך אח״כ גם בעשיי׳ [בעשייה] ששם הם עומקי׳ [עומקים] הקליפות. ולכן אם בהרת קודמת לשער לבן הוא טמא וצריך תיקון ע״י הסגר כו׳.
Now, from kelipas nogah of Atzilus [nurture] is afterwards drawn also into Asiyah, where the depths of the kelipos are. Therefore, if the baheres preceded the white hair, it is impure and requires rectification through quarantine, etc.
From nogah of Atzilus this nurture extends down into Asiyah, where the kelipos are deepest. So if the spot came first, the person is impure and needs the remedy of quarantine.


ספק קוב״ה [קודשא בריך הוא] אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא.206 כי ע״פ ההשגה של המתיבתא הרי כך הוא דין תורה דכל ספיקא דאורייתא לחומרא.207
[In a case of] doubt, “the Holy One, blessed be He, said, ‘Pure,’ and the whole Academy of the Firmament said, ‘Impure.’” For according to the comprehension of the Academy, this is the law of the Torah: every doubt in a Torah law is [resolved] stringently.
Now the dispute itself: in the doubtful case G-d said “pure” and the Academy said “impure.” The Academy reasoned by the general rule that a doubt in a Torah law is resolved stringently (Beitzah 3b).


אבל הקב״ה אמר טהור היינו שכאן אין מטמא אא״כ [אלא אם כן] ודאי הבהרת קדמה אבל אם הוא ספק שאין נודע לנו אם הבהרת קדמה טהור הוא.
But the Holy One, blessed be He, said, “Pure”: that is, here it does not make impure unless the baheres certainly came first; but if it is a doubt, and it is not known to us whether the baheres came first, it is pure.
G-d’s ruling means that here a person becomes impure only if it is certain that the spot came first; if that is not known, he is pure.


אף שיוכל להיות שהבהרת קדמה מ״מ כאן הוא גזה״כ [גזירת הכתוב] שכל שהוא ספק אצלנו ולא נודע לנו שהבהרת קדמה אינו טמא.
Even though it may be that the baheres came first, nevertheless here it is a decree of Scripture that whatever is a doubt to us, where it is not known to us that the baheres came first, is not impure.
Even though the spot may in fact have come first, Scripture decrees that in this case a doubt does not make impure.


והיינו או משום שכל שלא נודע שהבהרת קדמה אין נמשך להם יניקה יותר מהראוי או שלא יהיה מיניקה זו התעוררות דינים
This is either because, as long as it is not known that the baheres came first, no more nurture than is proper is drawn to them, or because no arousal of judgments will come from this nurture.
Two reasons are suggested: as long as it is not known, the kelipos draw no more nurture than they are allotted; or the nurture they draw does not arouse judgments.


(ויש למצוא קצת טעם לזה בהא דבידיעה תליא מילתא בספק זה שבטומאת צרעת, והוא ע״פ מ״ש הרמ״ז [הרב משה זכות] ס״פ תזריע וז״ל [וזה לשונו] והבן ענין גדול שאין טומאת הצרעת ככל שאר טומאות שזו אין טומאתה נודעת ולא מטמאה עד שיבוא הכהן כנודע כו׳ עכ״ל [עד כאן לשונו].
(Some reason can be found for this, that in this doubt concerning the impurity of tzara’as the matter depends on knowledge, based on what the Ramaz writes at the end of Parshas Tazria. These are his words: “Understand a great matter: the impurity of tzara’as is not like all other impurities, for its impurity is not known, and it does not make impure, until the kohen comes, as is known,” etc. End of quotation.
Support comes from the Ramaz (Rabbi Moshe Zacuto): tzara’as is unlike all other impurities, for it is not impure until the kohen comes and its impurity becomes known. Its impurity depends on knowledge.


וע״ש הטעם ע״פ הע״ח [העץ חיים]. וא״כ הרי אפי׳ [אפילו] בצרעת שהיא ראויה להיות ודאי טמא עכ״ז [עם כל זה] גזה״כ [גזירת הכתוב] הוא שאינה מטמא עד שיבוא הכהן ויוודע טומאתה מהכהן כו׳,
See there the reason, according to Etz Chaim. If so, even with tzara’as that is fit to be certainly impure, it is nevertheless a decree of Scripture that it does not make impure until the kohen comes and its impurity becomes known from the kohen, etc.;
So even a case that ought to be certainly impure is not impure until the kohen knows and declares it, by a decree of Scripture; the Ramaz explains why on the basis of Etz Chaim.


לכן שפיר י״ל [יש לומר] הטעם דספק זה טהור משום דכל שהוא ספק ולא נודע שהבהרת קדמה טהור), וכה״ג [וכהאי גוונא] הוא ענין ספק ממזר208 דארז״ל [דאמרו רבותינו זכרונם לברכה] ממזר ודאי לא יבא209 אבל ספק ממזר כשר מדאורייתא לבוא בקהל:
therefore it may well be said that the reason this doubt is pure is that whatever is a doubt, where it is not known that the baheres came first, is pure.) And similar to this is the matter of a doubtful mamzer, as our Sages, of blessed memory, said: a certain mamzer may not enter [the congregation], but a doubtful mamzer is fit by Torah law to enter the congregation.
It follows that an unknown case, a doubt, is pure. The same principle appears with a doubtful mamzer: the Torah bars only a certain mamzer from entering the congregation, while by Torah law a doubtful one may enter (Kiddushin 73a).




Section 6 · ¶27–30
Why the Academy did not know the reason
27ה אך להבין הענין שהמתיבתא דרקיעא אע״פ [אף על פי] שזכו לגילוי זה דקוב״ה [דקודשא בריך הוא] אמר טהור. עכ״ז [עם כל זה] הטעם לא ידעו210 עד שאמרו מאן נוכח כו׳.
5. But we must understand: although the Academy of the Firmament merited this revelation, that the Holy One, blessed be He, said “Pure,” they nevertheless did not know the reason, so that they said, “Who will decide?” etc.
Section 5 asks: if the Academy was granted to hear G-d say “pure,” why did they not know the reason, so that they needed someone to decide?


והענין כי הנה מבואר למעלה כי התנאים ואמוראים היו תורתם אומנתם הכל להמשיך מכתר עליון מלמעלה למטה מבחי׳ סוכ״ע לבחי׳ מל׳ שהוא בחי׳ ממכ״ע [ממלא כל עלמין].
The explanation is this. It was explained above that for the Tannaim and Amoraim, whose Torah was their occupation, it was all to draw down from the Supernal Keser (Crown), from above to below, from the level of the light that encompasses all worlds (sovev kol almin) to the level of Malchus (sovereignty), which is the level of the light that fills all worlds (memalei kol almin).
As explained earlier, the Tannaim and Amoraim, whose whole occupation was Torah, drew light down from the Supernal Crown, the encompassing level (sovev), into Malchus, the indwelling level (memalei).


והנה בחי׳ סוכ״ע א״א שיאיר בהכלי בהתגלות ממש בהשגה אפילו בג״ע [בגן עדן] עד תח״ה [תחיית המתים] (וכמ״ש באגה״ק [באגרת הקודש] ד״ה נודע דבאתעדל״ת [דבאתערותא דלתתא] כו׳ ע״ש), רק הארתו מאיר בהעלם
Now, the level of sovev kol almin cannot shine in the vessel in actual revelation, in comprehension, even in Gan Eden, until the Resurrection of the Dead (as is written in Iggeres HaKodesh, in the section beginning “It is known that through an arousal from below,” etc.; see there); only its radiance shines in concealment,
But the encompassing light cannot be openly revealed in a vessel, in comprehension, even in Gan Eden, until the Resurrection of the Dead (as Iggeres HaKodesh explains). Only its radiance shines there, in a hidden way.


כי מחמת שהאור פנימי והאור מקיף הם דבקים יחד זה עם זה לכן הארה מן המקיף זורח בפנימי בהעלם וכמש״ל [וכמה שכתוב לעיל]
for since the inner light and the encompassing light are joined together with each other, a radiance from the encompassing [light] shines into the inner [light] in concealment, as was written above
This is possible because the inner and encompassing lights are joined to each other, so the encompassing light shines into the inner light in concealment, as explained at the beginning.


(ועמ״ש בביאור ע״פ יביאו לבוש מלכות211212 בענין שהמקיף מצחצח חצי הכלי כו׳. ועי׳ [ועיין] בפע״ח [בפרי עץ חיים] בשער השבת פי״ב בענין סכך הסוכה שצ״ל לכתחלה בענין שיהיו כוכבים נראים מתוכו שהם ניצוצי החסדים המאירים ממקומם דרך הנקבים כו׳
(see what is written in the explanation of the verse “Let them bring a royal garment,” on how the encompassing [light] burnishes half of the vessel, etc. And see Pri Etz Chaim, Shaar HaShabbos, chapter 12, on the covering (sechach) of the sukkah, which ideally should be such that stars are visible through it: these are sparks of the chasadim (kindnesses) that shine from their place through the openings, etc.;
The parenthesis cites the discourse on “Let them bring a royal garment” (Esther 6:8) on how the encompassing light burnishes half the vessel. Pri Etz Chaim says that the sukkah’s covering, which stands for the encompassing lights, should ideally let the stars be seen through it; the stars are sparks of kindness shining through the gaps.


והסכך הוא בחי׳ מקיפים כנודע אלא שמ״מ הארת המקיף מאיר בהא״פ [בהאור פנימי] וזהו ענין הנקבים כו׳ ועמ״ש באגה״ק [באגרת הקודש] ע״פ וילבש צדקה כשריון)213 וידוע כי היום לעשותם214 ולמחר לקבל שכרם.215
and the sechach is the level of the encompassing lights, as is known, but the radiance of the encompassing [light] nevertheless shines into the inner light, and this is the matter of the openings, etc. And see what is written in Iggeres HaKodesh on the verse “And He donned tzedakah like armor.”) Now, it is known that “today [is] to do them, and tomorrow to receive their reward.”
The gaps in the covering show that the encompassing light still shines into the inner light. Then comes the key principle: “Today to do them, and tomorrow to receive their reward” (Eruvin 22a): this world is for doing the mitzvos, the next for receiving their reward.


ולכן בג״ע [בגן עדן] כשלמדו התורה שם ע״ד קיבול שכר הנה עם היות כי אע״פ [אף על פי] שאור המתגלה בג״ע [בגן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין].
Therefore in Gan Eden, when they learned the Torah there by way of receiving reward, then, although the light revealed in Gan Eden is from the level of memalei kol almin,
In Gan Eden, where the Torah is learned as reward, the light that is revealed is of the indwelling level (memalei).


אעפ״כ [אף על פי כן] מחמת שהא״מ [שהאור מקיף] שהוא סוכ״ע זורח בהא״פ [בהאור פנימי] לכן ראו אור הזורח מסוכ״ע והיינו קוב״ה [קודשא בריך הוא] אומר טהור.
nevertheless, because the encompassing light, which is sovev kol almin, shines into the inner light, they saw the light shining from sovev kol almin; and this is “the Holy One, blessed be He, says, ‘Pure.’”
Yet because the encompassing light shines hiddenly into the inner light, the souls there perceived the light of sovev as well; that is what is meant by “the Holy One, blessed be He, says ‘pure.’”




28וכנ״ל שקדוש הוא בחי׳ כתר סוכ״ע אשר ע״פ הארת הכתר והחכמה שמאיר בג״ע [בגן עדן] דין הוא שספק זה טהור אכן לא השיגו
As mentioned above, “holy” is the level of Keser (the Crown), sovev kol almin; and according to the radiance of Keser and Chochmah that shines in Gan Eden, the law is that this doubt is pure. However, they comprehended
As said at the start, “holy” is Keser, the encompassing light. By the radiance of Keser and Chochmah that shines in Gan Eden, the doubtful case is pure, but the Academy grasped only part of this.


רק גילוי הרצון שכך טהור אבל האור והפנימי׳ [והפנימיות / והפנימית] והטעם של הרצון מדוע ספק זה הוא טהור לא השיגו.
only the revelation of the will, that it is pure; but the light, the inner dimension and the reason of the will, why this doubt is pure, they did not comprehend.
They grasped only the revealed will, that it is pure, but not the inner light and reason of that will.


והיינו מחמת כי התגלות הנ״ל הוא מבחי׳ מקיף וסוכ״ע שאינו זורח בהא״פ [בהאור פנימי] רק בהעלם ולא בהתגלות ממש
That is because this revelation is from the level of the encompassing [light] and sovev kol almin, which shines into the inner light only in concealment, and not in actual revelation
This is because the revelation came from the encompassing level, which shines into the inner light only in a hidden way, not openly.


(ולכן השיגו הפסק דין שספק זה טהור אכן הטעם שהוא הפנימיות לא השיגו וכמו ע״ד גולגלת׳ [גולגלתא] דחפיא על מוחא.
(and therefore they comprehended the ruling that this doubt is pure, but the reason, which is the inner dimension, they did not comprehend; as in the manner of “the skull (Gulgalta) that covers the brain.”
So they knew the ruling but not its inner reason. The image is “the skull that covers the brain”: the outer level of the Crown, the Gulgalta, covers its inner, hidden wisdom.


שמו״ס [שמוחא סתימאה] שהוא פנימי׳ [פנימיות / פנימית] הכתר לא יכול לבא בגילוי כלל עד לע״ל [לעתיד לבוא] שיתגלו טעמי תורה216 והגילוי שבתורה שלפנינו הוא מבחי׳ גלגלתא שהוא הרצון בחי׳ חיצוניות כו׳ אלא שזהו בהיום לעשותם
For the hidden brain (Mocha Stima’ah), which is the inner dimension of Keser, cannot come into revelation at all until the Time to Come, when the reasons of the Torah will be revealed; and the revelation in the Torah as we have it is from the level of the Gulgalta, which is the will, the level of the outer dimension (chitzoniyus), etc. But this is in “today, to do them.”
The Mocha Stima’ah, the hidden brain and inner dimension of the Crown, will be revealed only in the Time to Come, when the reasons of the Torah are revealed. The Torah revealed to us now comes from the Gulgalta, G-d’s will, the outer level: it tells us what to do, the task of “today.”


אך כמ״כ [כמו כן] בג״ע [בגן עדן] הגם שהוא בחי׳ לקבל שכרם אבל להיות ששם הגילוי מבחי׳ ממכ״ע [ממלא כל עלמין] ומבחינת סוכ״ע אינו מאיר כ״א בבחי׳ העלם מה שהמקיף זורח הארה בא״פ [באור פנימי].
So too in Gan Eden: although it is the level of “to receive their reward,” since the revelation there is from the level of memalei kol almin, and from the level of sovev kol almin there shines only, in concealment, the radiance that the encompassing [light] shines into the inner light,
Gan Eden is the place of “receiving reward,” yet its revelation is of the indwelling level, and the encompassing light shines there only hiddenly, through what it radiates into the inner light.


לכן ענין גילוי זה שאינו גילוי גמור היינו ע״ד הגילוי מבחי׳ גלגלתא דחפיא על מו״ס [מוחא סתימאה] שידעו הפסק דין שכך טהור והטעם שמבחי׳ מו״ס [מוחא סתימאה] לא השיגו כלל)
therefore this revelation, which is not a complete revelation, is like the revelation from the level of the Gulgalta that covers the Mocha Stima’ah: they knew the ruling that it is pure, but the reason, which is from the level of the Mocha Stima’ah, they did not comprehend at all.)
So the revelation there was incomplete, like the Gulgalta covering the Mocha Stima’ah: they knew the ruling, “pure,” but not its reason, which belongs to the hidden brain.


ואדרבה ע״פ ההשגה שבמתיבתא דרקיעא שהוא מבחי׳ ממכ״ע [ממלא כל עלמין] כנ״ל שהרקיע הוא מבחי׳ בינה כו׳. הנה ע״פ השגה זו אמרו כלהו טמא כדין ספיקא דאורייתא לחומרא.
On the contrary: according to the comprehension in the Academy of the Firmament, which is from the level of memalei kol almin, as mentioned above, for the firmament is from the level of Binah (understanding), etc., according to this comprehension they all said “impure,” in accordance with the law that a doubt in a Torah law is [resolved] stringently.
Their own comprehension, drawn from Binah, the “firmament,” at the level of memalei, led them the other way, to “impure,” by the rule that a doubt in a Torah law is treated stringently.


אמרו מאן נוכח נוכח רבה בר נחמני217 דאמר רב״נ [רבה בר נחמני] אני יחיד בנגעים כו׳ ולכן ידע הדין על מקורו.
They said, “Who will decide? Rabbah bar Nachmani will decide,” for Rabbah bar Nachmani said, “I am unique in [the laws of] leprous afflictions,” etc.; and therefore he knew the law at its source.
So they asked who would decide, and the answer was Rabbah bar Nachmani, “unique in nega’im,” who knew the law at its source, as the next paragraph explains.




29ומצא פסוק ודרש שגם בתורה כתוב שאין טמא אא״כ [אלא אם כן] ודאי בהרת קדמה אבל ספיקו טהור.
And he found a verse and expounded it: that it is also written in the Torah that it is not impure unless the baheres certainly came first, but its doubt is pure.
Rabbah bar Nachmani found a verse and expounded it: the Torah itself teaches that the person is impure only when it is certain that the spot came first, while a doubt is pure. This is the derivation from “to pronounce it pure or to pronounce it impure” cited at the start of the maamar.


משא״כ לפי השגת המתיבתא דרקיעא לא מצאו זה בתורה שיהיה ספיקו טהור רק ששמעו ע״ד קיבול שכר בג״ע [בגן עדן] שקוב״ה [שקודשא בריך הוא] אמר טהור.
Whereas according to the comprehension of the Academy of the Firmament, they did not find this in the Torah, that its doubt should be pure; they only heard, by way of receiving reward in Gan Eden, that the Holy One, blessed be He, said, “Pure.”
The Academy found no such teaching in the Torah. They only heard, as part of their reward in Gan Eden, that G-d said “pure.”


אבל לפי השגתם בתורה נראה להם שהוא טמא והיינו לפי שהשגתם בג״ע [בגן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין] כו׳.
But according to their comprehension of the Torah, it seemed to them that it is impure; that is because their comprehension in Gan Eden is from the level of the light that fills all worlds (memalei kol almin), etc.
By their own understanding of the Torah the case seemed impure, because their comprehension in Gan Eden comes from the indwelling level, memalei kol almin.




30ועפ״ז [ועל פי זה] נראה להם שספק זה צ״ל טמא כנ״ל. ומה שלמעלה מבחי׳ השגה נק׳ עדן שע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] עין לא ראתה218 כו׳ והיא בחי׳ המקיף רק מ״מ מה שזורח המקיף בבחי׳ פנימי בהעלם זה ראו בג״ע [בגן עדן]
According to this, it seemed to them that this doubt must be impure, as mentioned above. And what is above the level of comprehension is called Eden, of which our Sages, of blessed memory, said, “No eye has seen,” etc., and it is the level of the encompassing [light]; but nevertheless, what the encompassing [light] shines inwardly, in concealment, this they saw in Gan Eden;
What is above comprehension is called Eden, of which it is said, “No eye has seen” (Isaiah 64:3; Berachos 34b): the encompassing level. What the Academy saw in Gan Eden was only the hidden glimmer of that encompassing light within the inner light.


לכן השיגו שקוב״ה [שקודשא בריך הוא] אמר טהור אבל טעם ע״ז לא השיגו כי המקיף אין זורח בהא״פ [בהאור פנימי] והכלי רק בבחי׳ העלם.
therefore they grasped that the Holy One, blessed be He, said “Pure,” but they did not grasp the reason for it, for the encompassing [light] shines into the inner light and the vessel only in concealment.
So they grasped that G-d said “pure,” but not why, since the encompassing light shines into the inner light and the vessel only in concealment.


אכן רב״נ [רבה בר נחמני] שהוא יחיד בנגעים פי׳ שמדרגתו הוא מבחי׳ הארה זו עצמה ממש מה שהמקיף זורח בהא״פ [בהאור פנימי] וע״כ נק׳ יחיד
But Rabbah bar Nachmani, who was “unique in nega’im”: that is, his rank was from the level of this very radiance itself, what the encompassing [light] shines into the inner light; and therefore he is called “unique,”
Rabbah bar Nachmani was “unique in nega’im” because his very soul came from that radiance itself, the shining of the encompassing light into the inner light.


שהוא למעלה ממדרגת שאר כל החכמים שהם מבחי׳ הא״פ [האור פנימי] ומה שהמקיף זורח בהא״פ [בהאור פנימי] הוא בבחי׳ העלם מהם,
for he is above the rank of all the other sages, who are from the level of the inner light, and for whom what the encompassing [light] shines into the inner light is hidden;
That set him above all the other sages, whose souls came from the inner light and from whom the radiance of the encompassing light was hidden.


אבל רב״נ [רבה בר נחמני] הוא עצמו מבחי׳ הארה זו דהא״מ [דהאור מקיף] מה שזורח בהא״פ [בהאור פנימי] כו׳ וע״כ מצא טעמו ממש219 שע״פ הדין הכתוב ומפורש בתורה צ״ל ספק זה טהור הואיל ופתח בו הכתוב בטהרה תחלה220 כו׳.
but Rabbah bar Nachmani is himself from the level of this radiance of the encompassing light, what shines into the inner light, etc. Therefore he found its actual reason: that according to the law written and stated explicitly in the Torah, this doubt must be pure, “since Scripture opened with purity first,” etc.
Since he himself belonged to that radiance, he could find the actual reason in the written Torah: the doubt is pure “since Scripture opened with purity first” (Nazir 65b).


(וענין בחי׳ זו שנשמתו הוא מהארת המקיף י״ל [יש לומר] ע״ד מ״ש ע״פ אז ישיר משה221 בענין מן המים משיתיהו222 דגבי משה דהיינו מבחי׳ עלמא דאתכסייא שהוא בחי׳ סוכ״ע משם נמשך נשמת משה
(The matter of this level, that his soul is from the radiance of the encompassing [light], may be explained along the lines of what is written on the verse “Then Moshe sang,” on “for I drew him out of the water,” said of Moshe: that is, from the level of the concealed world, which is the level of the light that encompasses all worlds (sovev kol almin), from there the soul of Moshe was drawn;
Such a soul can be understood from Moshe. The discourse on “Then Moshe sang” explains “for I drew him out of the water” (Exodus 2:10): Moshe’s soul came from the “water,” the concealed world, sovev kol almin.


והיינו מה שהמקיף זורח בפנימי שהרי מן המים משיתיהו ליבשה כו׳. ועמ״ש ג״כ ע״פ ואלה המשפטים223224 שמשה שרשו מבחי׳ עגולים ומקיפים סוכ״ע כו׳.
and this is what the encompassing [light] shines into the inner, for “out of the water I drew him” onto dry land, etc. And see also what is written on the verse “And these are the ordinances,” that Moshe’s root is from the level of the circles and encompassing lights, sovev kol almin, etc.
Being drawn out of the water onto dry land is the encompassing light shining into the inner light. The discourse on “And these are the ordinances” (Exodus 21:1) likewise says that Moshe’s root is in the “circles” and encompassing lights.


ועמ״ש בפ׳ יתרו סד״ה מראיהם ומעשיהם225226 בפי׳ ענין משה שפיר קאמרת227 ומשם יובן שיכול להיות בחי׳ המשכת ניצוץ משה ממש ברבה בר נחמני וזהו שהי׳ [שהיה] ג״כ יחיד בבחי׳ זו דהיינו שהוא מבחי׳ הארת המקיף כו׳.)
And see what is written in Parshas Yisro, at the end of the discourse beginning “Their appearance and their deeds,” on the meaning of “Moshe, you have spoken well”; and from there it will be understood that there can be a drawing of an actual spark of Moshe in Rabbah bar Nachmani, and this is why he too was “unique” in this level, namely that he was from the level of the radiance of the encompassing [light], etc.)
The Amoraim would say to a colleague, “Moshe, you have spoken well” (Shabbos 101b), and the discourse “Their appearance and their deeds” shows that an actual spark of Moshe can be drawn into a sage. So Rabbah bar Nachmani, with Moshe’s spark, was “unique” in this level of the encompassing light.


(ועיין מ״ש מענין עדן בביאור ענין קי״ס [קריעת ים סוף] גבי והניף ידו על הנהר).228229 והנה לתוספת ביאור בענין קוב״ה [קודשא בריך הוא] אומר טהור י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בזהר פ׳ בא דל״ו ע״ב230 בשעתא דקוב״ה [דקודשא בריך הוא] אתחזי על גנתא231 כו׳ עד ולא מתפרש מעדן.
(And see what is written about Eden in the explanation of the splitting of the Sea of Reeds, on “and He shall wave His hand over the river.”) Now, for further explanation of “the Holy One, blessed be He, says ‘Pure,’” it may be said according to what is written in the Zohar, Parshas Bo, 36b: “When the Holy One, blessed be He, appears over the garden,” etc., up to “and it does not separate from Eden.”
For more on Eden the Alter Rebbe refers to his explanation of the splitting of the sea and of the future “He shall wave His hand over the river” (Isaiah 11:15). He then adds a further explanation from the Zohar: “When the Holy One, blessed be He, appears over the garden… it does not separate from Eden.”


נמצא שהתגלו׳ [שהתגלות] זו הוא מבחי׳ עדן שהוא בחי׳ חכמה וכתר משא״כ השגת המתיבתא דרקיעא בעצמם בג״ע [בגן עדן] הוא נמשך מבחי׳ בינה דאצי׳ שהיא בחי׳ רקיע העליון כו׳.
It follows that this revelation is from the level of Eden, which is the level of Chochmah (wisdom) and Keser (the Crown); whereas the comprehension of the Academy of the Firmament itself in Gan Eden is drawn from the level of Binah of Atzilus, which is the level of the upper firmament, etc.
So G-d’s appearance in the garden comes from Eden, which is Chochmah and Keser, while the Academy’s own comprehension in Gan Eden comes from Binah of Atzilus, the upper firmament.


אבל בחי׳ הגילוי דקב״ה [דקודשא בריך הוא] אתי לאשתעשע עם צדיקייא בג״ע [בגן עדן] זהו הגילוי מלמעלה מעלה מבחי׳ בינה.232
But the level of the revelation of “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden” is a revelation from far above the level of Binah.
The revelation of “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden” is therefore far higher than Binah. That is why the Academy heard G-d’s ruling without grasping its reason.




Section 7 · ¶31–33
G-d’s delight in Gan Eden and the halachic ruling
31ועמ״ש ע״פ באתי לגני233 כו׳ וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב234 אעשה לו עזר235 בענין מעלת גילוי זה דקב״ה [דקודשא בריך הוא] אתי כו׳.
See what is written on the verse “I have come into My garden,” etc., and on the Zohar in Parshas Bereishis, 27b, [on] “I will make him a helper,” concerning the superiority of this revelation, that “the Holy One, blessed be He, comes,” etc.
The superiority of this revelation, G-d coming to delight with the righteous, is discussed in the discourse “I have come into My garden” (Song of Songs 5:1) and in the Zohar on “I will make him a helper” (Genesis 2:18).


וזהו ג״כ כענין המבואר במ״א ע״פ ויהי קול מעל לרקיע.236237 דפי׳ קול ר״ל [רוצה לומר] המשכה וגילוי מלמעלה מבחי׳ הרקיע והפרסא והוא מבחי׳ סכ״ע [סובב כל עלמין].
And this is also like the matter explained elsewhere on the verse “And there was a voice from above the firmament”: “voice” means a drawing-down and revelation from above the level of the firmament and the partition (parsa), and it is from the level of the light that encompasses all worlds (sovev kol almin).
It is like “a voice from above the firmament” (Ezekiel 1:25): the “voice” is a revelation from above the firmament and the partition (parsa) between levels, from sovev kol almin.




32וכך ענין גילוי זה היא מלמעלה משרש השגת המתיבתא דרקיע ששרש השגתם מבחי׳ רקיע העליון דבינה.
So too, this revelation is from above the root of the comprehension of the Academy of the Firmament, whose comprehension is rooted in the level of the upper firmament of Binah (understanding).
This revelation is above the root of the Academy’s comprehension, which lies in the upper firmament, Binah.


אבל המשכה זו מבחי׳ עדן זהו מעל לרקיע כו׳ וכ״ז [וכל זה] נמשך להם ע״י שבעסק תורתם בהיום לעשותם המשיכו ג״כ מבחי׳ כתר עליון מבחי׳ סוכ״ע ועי״ז זוכים ג״כ בג״ע [בגן עדן] לגילוי הארה זו להיות קב״ה [קודשא בריך הוא] אתי לאשתעשעא כו׳.
But this drawing-down from the level of Eden is “above the firmament,” etc. And all this is drawn to them because, in their Torah study during “today, to do them,” they also drew down from the level of the Supernal Keser (Crown), the level of the light that encompasses all worlds (sovev kol almin); and through this they merit in Gan Eden as well the revelation of this radiance, that “the Holy One, blessed be He, comes to delight,” etc.
The drawing-down from Eden is “above the firmament.” The Sages earn it because in their Torah study in this world, the time “to do them,” they drew down from the Supernal Crown, sovev, and so in Gan Eden they merit that G-d “comes to delight” with them.


(ועמ״ש בד״ה כי כאשר השמים238 החדשים239 בענין ויניחהו בג״ע [בגן עדן] לעבדה240 כו׳) עוי״ל [עוד יש לומר] עפמ״ש [על פי מה שכתוב] במ״א בד״ה צאינה וראינה241242 בפי׳ שאו ידיכם קדש וברכו את243 הוי׳ כו׳.
(See what is written in the discourse beginning “For as the new heavens,” on “and He placed him in Gan Eden to work it,” etc.) One may further explain according to what is written elsewhere, in the discourse beginning “Go out and see,” on the meaning of “Lift up your hands [in] holiness and bless Havayah,” etc.
Further references: the discourse “For as the new heavens” (Isaiah 66:22), on “and He placed him in Gan Eden to work it” (Genesis 2:15). Another explanation draws on the discourse “Go out and see” (Song of Songs 3:11), on “Lift up your hands in holiness and bless G-d” (Psalms 134:2).


וזהו שנק׳ הקב״ה ע״ש באריכות וברכה זו הוא ע״י עסק התורה כמ״ש בזהר ויקרא די״ג א׳ ולכן מברכתם יבורכו גם הם אשר לכן הקב״ה אתי לאשתעשעא עם צדיקייא בג״ע [בגן עדן] כו׳.
And this is why He is called “the Holy One, blessed be He”; see there at length. And this blessing comes through occupation with Torah, as is written in the Zohar, Vayikra, 13a; and therefore “from their blessing they too will be blessed,” which is why the Holy One, blessed be He, comes to delight with the righteous in Gan Eden, etc.
There it is explained that the “holy” must be blessed, that is, drawn down, which is why G-d is called “the Holy One, blessed be He.” This blessing comes through Torah study, and those who bless are themselves blessed; so G-d comes to delight with the righteous in Gan Eden.


וע׳ בהרמ״ז [בהרב משה זכות] פ׳ כי תצא בד׳ רע״ח א׳ כ׳ [כתב] מתיבתא דקב״ה [דקודשא בריך הוא] הוא בבריאה ששם ג״ע [גן עדן] העליון ומתיבתא דרקיע הוא ביצירה. (ועיין בזהר בפ׳ בלק דר״ג ע״ב).
And see the Ramaz, Parshas Ki Seitzei, on folio 278a; he writes: the Academy of the Holy One, blessed be He, is in Beriah, where the Higher Gan Eden is, and the Academy of the Firmament is in Yetzirah. (And see the Zohar, Parshas Balak, 203b.)
The Ramaz places the Academy of the Holy One, blessed be He, in Beriah, where the Higher Gan Eden is, and the Academy of the Firmament in Yetzirah.


והנה הרמב״ם [הרבי משה בן מימון] ספ״ב [סוף פרק ב׳] מהט״צ [מהלכות טומאת צרעת] פסק כהמתיבתא דספיקו טמא244 וכ׳ [וכתב] הכ״מ משום דת״ק ור׳ [ורבי] יהושע פליגי בזה ספ״ד [סוף פרק ד׳] דנגעים245 והלכה כת״ק ואע״ג [ואף על גב] דקוב״ה [דקודשא בריך הוא] אמר טהור לא בשמים היא246 כו׳.
Now, the Rambam, at the end of chapter 2 of the Laws of the Impurity of Tzara’as, ruled like the Academy, that its doubt is impure; and the Kesef Mishneh writes that this is because the Tanna Kamma and Rabbi Yehoshua disagree about this at the end of chapter 4 of Negaim, and the law follows the Tanna Kamma; and although the Holy One, blessed be He, said “Pure,” “it is not in heaven,” etc.
Now to the practical law. The Rambam (Laws of Tzara’as 2:9) rules like the Academy that the doubt is impure; the Kesef Mishneh explains that the Mishnah (Negaim 4:11) records a dispute between the first Tanna and Rabbi Yehoshua, that the law follows the first Tanna, and that G-d’s “pure” does not decide the law, since the Torah “is not in heaven” (Deuteronomy 30:12).


אמנם בהר״ש [בהרבי שמעון] ספ״ד [סוף פרק ד׳] דנגעים משמע דהל׳ [דהלכות / דהלכה] כר׳ [כרבי] יהושע משום דקוב״ה [דקודשא בריך הוא] אמר טהור כו׳ הענין י״ל [יש לומר] ע״פ מ״ש במ״א בענין שארז״ל [שאמרו רבותינו זכרונם לברכה] על ר״מ [רבי מאיר]247 שהיה אומר על טמא טהור ומראה לו פנים כו׳
However, from Rabbeinu Shimshon, at the end of chapter 4 of Negaim, it is implied that the law follows Rabbi Yehoshua, because the Holy One, blessed be He, said “Pure,” etc. The explanation may be given according to what is written elsewhere concerning what our Sages, of blessed memory, said about Rabbi Meir, that he would say of the impure, “pure,” and show a face (panim) for it, etc.;
Rabbeinu Shimshon, however, implies that the law follows Rabbi Yehoshua, because G-d said “pure.” To explain the two views, the Alter Rebbe cites what the Sages said of Rabbi Meir: he could declare the impure pure and “show a face” for it (Eruvin 13b).


כי החכמה היא נמשכת מלמעלה דרך שערות שהם י״ג ת״ד [תיקוני דיקנא] זקן שקנה חכמה.248 שרש י״ג מדות שהתורה נדרשת249 בהם והשערות הם צמצומים.
for wisdom is drawn from above through hairs, which are the thirteen tikkunim of the beard: zaken, “one who has acquired wisdom,” the root of the thirteen principles by which the Torah is expounded; and the hairs are contractions (tzimtzumim).
Wisdom descends through “hairs,” the thirteen tikkunim of the beard of Arich Anpin; zaken, “elder,” written with the same letters as zakan, “beard,” is “one who has acquired wisdom” (Kiddushin 32b). These are the root of the thirteen principles by which the Torah is expounded, and hairs are contractions, narrow channels.


אבל כשהחכמה היא בכתר שם היא בהרחבה גדולה בחי׳ א״ס וזהו ענין ומראה לו פנים שהי׳ [שהיה] מאיר וממשיך מבחי׳ הפנים דא״א שהוא פנוי משערות ולמעלה מבחי׳ הצמצומים (ועמ״ש מזה באריכות בביאור ע״פ אלה מסעי).250251
But when wisdom is in Keser, there it is in great expansiveness, the level of the Infinite (Ein Sof); and this is the meaning of “and show a face for it”: he would shine and draw down from the level of the Face (panim) of Arich Anpin, which is free of hairs and above the level of the contractions (and see what is written about this at length in the explanation of the verse “These are the journeys”).
When wisdom is still in the Crown it is broad and unbounded. Rabbi Meir “showed a face” because he drew from the “Face” of Arich Anpin, which is free of hair and above all the contractions.


ע״כ היה יכול לומר גם על הטמא טהור כו׳ וזה היה ענין ר״מ [רבי מאיר]. אבל רוב החכמים שבדורו לא252 היו משיגים התורה רק
Therefore he was able to say even of the impure, “pure,” etc., and this was the matter of Rabbi Meir. But most of the sages of his generation comprehended the Torah only
So Rabbi Meir could declare even the impure pure. Most of the sages of his generation, however, grasped the Torah only in a more limited form.


כמו שכבר נמשכה בחכמה דאצי׳ המקבלת ע״י שערות י״ג ת״ד [תיקוני דיקנא] וזהו נובלות חכמה253 שלמעלה תורה כו׳ וכמ״ש בביאור ע״פ תורה צוה לנו משה.254255256257
as it had already been drawn into Chochmah of Atzilus, which receives through the hairs of the thirteen tikkunim of the beard; and this is [the meaning of] “the unripe fruit of the supernal wisdom is Torah,” etc., as is explained in the explanation of the verse “Moshe commanded us the Torah.”
They grasped it only as it is drawn into Chochmah of Atzilus through the “hairs,” the thirteen tikkunim; that Torah is “the unripe fruit of the supernal wisdom” (Bereishis Rabbah 17:5).




33ולכן לא קבעו הלכה כמותו כי אחרי רבים להטות258259 ועיין במדרש תלים ע״פ אמרות ה׳ כו׳260
Therefore they did not fix the law in accordance with him, for “follow the majority to decide”; and see the Midrash on Tehillim, on the verse “The words of G-d,” etc.,
This is why the law was not fixed like Rabbi Meir: “follow the majority to decide” (Exodus 23:2). The Midrash on Tehillim, on “The words of G-d are pure words… refined sevenfold,” teaches that the Torah was given with forty-nine ways to argue “pure” and forty-nine “impure,” and the decision was left to the majority.


מזוקק שבעתים261 כו׳ וזהו ענין לא בשמים היא262 כי שמים הם מקיפים דחיה ויחידה. והתורה כבר נמשכה מהמקיפים לתוך א״פ [אור פנימי] במדות דאצילות.
“refined sevenfold,” etc. And this is the meaning of “it is not in heaven”: for “heaven” is the encompassing levels of chayah and yechidah, and the Torah has already been drawn down from the encompassing levels into the inner light, in the attributes of the World of Atzilus (Emanation).
This is what “it is not in heaven” means: “heaven” is the encompassing levels of the soul, chayah and yechidah, while the Torah has already been drawn down from them into the inner light, the attributes of Atzilus, where it is decided by understanding.


ועפ״ז [ועל פי זה] יש לפרש דעת הרמב״ם [הרבי משה בן מימון] דפסק כת״ק. כי רבה שהיה יחיד בנגעים ואהלות היינו מבחי׳ המקיף דחיה יחידה.
According to this, the view of the Rambam, who ruled like the Tanna Kamma, may be explained: Rabbah, who was “unique in nega’im and ohalos,” was from the level of the encompassing [light] of chayah [and] yechidah;
This explains the Rambam’s ruling like the first Tanna: Rabbah bar Nachmani, unique in nega’im and ohalos, drew from the encompassing levels of chayah and yechidah.


ואעפ״כ [ואף על פי כן] אחרי רבים להטות ומ״מ באמת י״ל [יש לומר] דהכא שאני דאין זה דומה להא דאחרי רבים להטות דהיינו דוקא בפלוגתא דחכמי המשנה זע״ז [זה עם זה / זה על זה] אבל הכא שאני דקוב״ה [דקודשא בריך הוא] אומר טהור כו׳:
and nevertheless, “follow the majority to decide.” Yet in truth it can be said that here it is different: this is not comparable to “follow the majority to decide,” which applies only to a dispute of the sages of the Mishnah with one another; but here it is different, for the Holy One, blessed be He, says “Pure,” etc.
Even so, the law follows the majority, whose understanding is of the inner light. Yet the Alter Rebbe suggests that this case may be different: “follow the majority” governs disputes among the sages themselves, but here G-d Himself said “pure,” which would support the view of Rabbeinu Shimshon.



In one’s avodah
Prayer is a preparation for Torah study: contemplating G-d’s infinite greatness, before which all the worlds are a single drop, brings a longing and “worry” of the heart that is not sadness. Torah study then gladdens that heart, because the soul can grasp Torah, and Torah and G-d are one, so through it the soul grasps G-d Himself. Torah should be spoken aloud, since the breath of speech draws its hidden light into revelation, and learned for its own sake, which adds light in Gan Eden.
Questions for discussion
	Why does the maamar identify “holy” with Keser and “blessed” with Chochmah, and how does that explain the Sages’ choice of the Name “the Holy One, blessed be He”?
	Why is Binah called a “firmament,” and what does the image of water freezing into ice teach about comprehension?
	How can contemplation in prayer bring “worry” that is not sadness, and why does Torah study then gladden the heart?
	According to the Maggid’s answer, why does Tiferes, and not Chesed, bear the Name Havayah, and how does this explain kelipas nogah of Atzilus?
	Why could the Academy hear G-d say “pure” and still not know the reason, and what made Rabbah bar Nachmani able to decide?

Sources and references
Notes
Paragraph 1
1פרק הפועלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף פו, א.
2אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור
The Mishnah at the end of chapter 4 of Negaim, where Rabbeinu Shimshon cites the Talmud’s reason: if the spot came first it is impure, if the hair came first it is pure, and in doubt it is impure, while Rabbi Yehoshua disagrees.
Mishnah Negaim 4:11משנה נגעים ד׳:י״א
בַּהֶרֶת כַּחֲצִי גְרִיס וְאֵין בָּהּ כְּלוּם, נוֹלְדָה בַהֶרֶת כַּחֲצִי גְרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת, הֲרֵי זוֹ לְהַחְלִיט, מִפְּנֵי שֶׁאָמְרוּ, אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן, טָמֵא. וְאִם שֵׂעָר לָבָן קָדַם לְבַהֶרֶת, טָהוֹר. וְאִם סָפֵק, טָמֵא. וְרַבִּי יְהוֹשֻׁעַ קִהָה:
A bright spot the size of a split bean and there was nothing else, and then there appeared a bright spot of the size of half a split bean having two hairs, this one is declared unclean. Because they said: if the bright spot preceded the white hair he is unclean; if the white hair preceded the bright spot he is clean; and if it is doubtful he is unclean. Rabbi Joshua regards this as unsolvable.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
3קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור ספק הקב״ה אמר טהור וכולהו מתיבתא דרקיע אמרי טמא ואמרי מאן נוכח
The Talmud tells of the dispute in the heavenly academy over a doubtful case of a white spot and white hair, and how Rabbah bar Nachmani, “unique in nega’im,” was brought up to decide it and died saying “Pure, pure.” The whole maamar is an explanation of this story.
Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳
אַתְיוּהּ לְקַמֵּיהּ, עַיְּילֵיהּ לְאִדְּרוֹנָא וְטַרְקֵיהּ לְבָבָא בְּאַנְפֵּיהּ. בְּעָא רַחֲמֵי, פְּרַק אֲשִׁיתָא עֲרַק וַאֲזַל לְאַגְמָא. הֲוָה יָתֵיב אַגִּירְדָּא דְּדִקּוּלָא וְקָא גָרֵיס. קָא מִיפַּלְגִי בִּמְתִיבְתָּא דִרְקִיעָא: אִם בַּהֶרֶת קוֹדֶמֶת לְשֵׂעָר לָבָן – טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת – טָהוֹר. סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4The closing verse of the laws of tzara’as in garments: “This is the law of the affliction… to pronounce it pure or to pronounce it impure.” Because purity is mentioned first, the Sages derived that the doubtful case is pure.
Leviticus 13:59ויקרא י״ג:נ״ט
זֹאת תּוֹרַת נֶגַע־צָרַעַת בֶּגֶד הַצֶּמֶר אוֹ הַפִּשְׁתִּים אוֹ הַשְּׁתִי אוֹ הָעֵרֶב אוֹ כׇּל־כְּלִי־עוֹר לְטַהֲרוֹ אוֹ לְטַמְּאוֹ:
This is the law of the plague of leprosy in a garment of wool or linen, or in the warp, or in the woof, or in any thing of skin, to pronounce it clean, or to pronounce it unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5The Talmud derives from “to pronounce it pure or to pronounce it impure” that the doubtful case of a white spot and white hair is pure, “since Scripture opened with purity first.” The maamar will later call this the reason Rabbah bar Nachmani found.
Nazir 65b:5נזיר ס״ה ב:ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב יְהוּדָה אָמַר רַב: אָמַר קְרָא ״לְטַהֲרוֹ אוֹ לְטַמְּאוֹ״, הוֹאִיל וּפָתַח [בּוֹ] הַכָּתוּב בְּטׇהֳרָה תְּחִילָּה. אִי הָכִי, אֲפִילּוּ מִשֶּׁנִּזְקַק לְטוּמְאָה נָמֵי סְפֵקוֹ טָהוֹר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ענין התנאים ואמוראים שאנו רואים את המופתים העצומים
In Or HaTorah (Vayikra vol. 4, p. 1052) the Tzemach Tzedek connects this discussion with Torah Ohr 49b, which says that the drawing down of supernal Chochmah comes about through the Tannaim, the Sages of the Mishnah.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳נב מציין לתו״א מט, ב ”אך להיות נמשך חכמה עילאה . . הוא ע״י התנאים בעלי המשנה”. וראה גם אוה״ת ויקרא-ב ע׳ תקלא. כרך-ג ע׳ תתיז. שה״ש-ב ע׳ תפא. להעיר ממאמרי אדהאמ״צ ויקרא-ב ע׳ תמג ושם נוסף ”יותר מן הנביאים”. בענין המופתים העצומים, ראה ד״ה פדה בשלום תשכ״ו סעיף ד (סה״מ מלוקט ו׳ ע׳ מה).
7ברפב״י פ״ק דחולין
That maamar explains that the splitting of the river Ginai for Rabbi Pinchas ben Yair was a change and an innovation even with respect to the river’s own root and source.
Kehot’s noteז, א. ונתבאר בד״ה פדה בשלום תשכ״ו הנ״ל שהוא שינוי וחידוש גם לגבי שרשו ומקורו דהנהר.
8Rabbi Pinchas ben Yair, on his way to redeem captives, told the river Ginai to divide its waters for him, and it did; the Talmud contrasts this with the sea that split for Moshe and six hundred thousand. The maamar asks how such power came from Torah study.
Chullin 7a:11חולין ז׳ א:י״א
אמר ליה גינאי חלוק לי מימך ואעבור בך אמר ליה אתה הולך לעשות רצון קונך ואני הולך לעשות רצון קוני אתה ספק עושה ספק אי אתה עושה אני ודאי עושה אמר ליה אם אי אתה חולק גוזרני עליך שלא יעברו בך מים לעולם חלק ליה
Wikisource Talmud Bavli (CC-BY-SA)
9זוטרא דבכו מחי׳ מתים
After Rabbi Chanina bar Chama revived a slain servant, Antoninus said to Rebbi, “I know that the least among you revives the dead.” The maamar cites it as a second example of the Sages’ wonders.
Avodah Zarah 10b:6עבודה זרה י׳ ב:ו׳
אֲזַל רַבִּי חֲנִינָא בַּר חָמָא, אַשְׁכְּחֵיהּ דַּהֲוָה קְטִיל, אֲמַר: הֵיכִי אַעֲבֵיד? אִי אֵיזִיל וְאֵימָא לֵקהּ דִּקְטִיל — אֵין מְשִׁיבִין עַל הַקַּלְקָלָה, אֶשְׁבְּקֵיהּ וְאֵיזִיל — קָא מְזַלְזֵילְנָא בְּמַלְכוּתָא. בְּעָא רַחֲמֵי עֲלֵיהּ וְאַחְיֵיהּ וְשַׁדְּרֵיהּ. אָמַר: יָדַעְנָא זוּטֵי דְּאִית בְּכוּ מְחַיֵּי מֵתִים, מִיהוּ בְּעִידָּנָא דְּאָתֵינָא לָא נַשְׁכַּח אִינִישׁ קַמָּךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז י, ב.
10וזכו לכ״ז ע״י עסק תורתם
The Mitteler Rebbe explains there that the Sages merited this “because their self-sacrifice in diligent Torah study had no equal.”
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תנז מבאר ”כי בחי׳ מס״נ שלהם על שקידת התורה לא הי׳ כמוהו עדיין” ע״ש.
11שם הקב״ה . . הבורא ית׳
The note refers to that discourse for a parallel treatment of the name “the Holy One, blessed be He” by which the Sages called the Creator.
Kehot’s noteע׳ שה״ש ד״ה ששים המה מלכות הב׳ רפ״ג (מ, ג) [כ]. בארוכה בדרך מצותיך קב, ב. אוה״ת פנחס ע׳ א׳רי. וראה גם בסה״מ תרל״ד ע׳ צז ואילך.
12קדוש הוא בחי׳ כתר
There the Tzemach Tzedek quotes the Pardes, “Kadosh is in Keser, in Tiferes and in Yesod,” and remarks that the Pardes’s words seem to come from the Zohar, Parshas Emor.
Kehot’s noteבאוה״ת ויקרא-ג ע׳ א׳נג כ׳ ”וז״ל הפרדס קדוש הוא בכתר ובתפארת וביסוד, ה׳ ודברי הפרדס לכאורה מקורם מהזוהר פ׳ אמור” ע״ש.
13קדש יהי׳ גדל פרע
Of the nazirite: “he shall be holy; he shall let the locks of the hair of his head grow long.” The maamar cites it to show that “holy” is the level of Keser.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
14וכנודע מענין קדוש יהיה . . גבי נזיר
The note sends the reader there on the nazirite’s being called “holy.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ קט.
15כי הוא מקו האמצעי
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יב, ובליקוט פי׳ שם.
16מת״ת דאימא נעשה כתר לז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ מוחין דצלם רפ״ה ורפ״ז. ובש׳ דרושי הצלם דרוש ה — עט, ד. ובריש ש׳ מיעוט הירח פ״א. על״ק שה״ש מז, ג. [כ].
17ומת״ת דז״א נעשה כתר לנוק׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם [ע״ח] ש׳ א״א ספ״ז. [כ].
18ברבות פ׳ בלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ, טז.
19אשר בך אתפאר
“You are My servant, Israel, in whom I take glory (espa’er).” The verb shares its root with Tiferes.
Isaiah 49:3ישעיהו מ״ט:ג׳
וַיֹּאמֶר לִי עַבְדִּי־אָתָּה יִשְׂרָאֵל אֲשֶׁר־בְּךָ אֶתְפָּאָר:
And He said unto me: ‘Thou art My servant, Israel, in whom I will be glorified.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אשר בך אתפאר כו׳ עטרה ונתנה בראשו
The Midrash on Balak compares Israel to a crown that a king took and placed on his head, and cites “Israel, in whom I take glory.” The maamar uses it to link Tiferes (glory) with Keser (the crown).
Bamidbar Rabbah 20:19במדבר רבה כ׳:י״ט
21בביאור ע״פ הראיני את מראיך
The passage there states the same rule as here: the Tiferes of Imma becomes the Keser of Z’eir Anpin and the lower third of the Tiferes of Z’eir Anpin the Keser of Nukva, for Tiferes and Keser are one matter.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש כ, ד.
22והבריח התיכון
Rabbi Shimon reads “the middle bar inside the boards, running from end to end” as Yaakov, who holds both sides, complete toward supernal Chesed and Gevurah. The maamar cites it for the radiance in Tiferes that comes from Keser.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23וברוך . . חכמה
A parallel discussion of “blessed” as the level of Chochmah.
Kehot’s noteראה ג״כ סה״מ תקס״ה ע׳ קסה ובהנסמן לשם.
24חכמה . . וראשית הגילוי
The Zohar explains that Chochmah is called reshis, “beginning,” because the hidden supernal Crown, though first, is not counted, so the second level counts as the beginning. This matches the maamar’s point that Chochmah is the beginning of revelation.
Zohar I, 31bזח״א לא, ב
Kehot’s noteראה זח״א לא, ב ת״ז רת״ל.
25קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע
There the Alter Rebbe explains that G-d is “holy and set apart” even as He encompasses and enlivens the worlds, and distinguishes kadosh written with a vav, the drawing down as memalei and sovev, from kodesh without a vav, which is above the realm of worlds altogether.
Kehot’s noteראה לקו״ת שה״ש כא, ב. דרך מצותיך מז, א. קב, ב. אוה״ת פנחס ע׳ א׳ריא.
26נתבאר בד״ה פדה בשלום תשכ״ו (סה״מ מלוקט-ו ע׳ מז)
The Rebbe writes there that through the Sages’ Torah study “a change and innovation is made in the world, a true innovation that was not even in the root and source of the world.” His note 22 derives this from Likkutei Torah here (23a): the wonders came through Torah because the revelation drawn down by Torah is above hishtalshelus.
Kehot’s note”שע״י עסק התורה שלהם נעשה שינוי וחידוש בהעולם [חידוש אמיתי שלא הי׳ גם בשורש ומקור העולם]”. ובהערה 22 שם ”כמובן ממ״ש בלקו״ת שם (כג, א) דזה שע״י התורה עשו מופתים הוא לפי שהגילוי שנמשך ע״י התורה הוא מלמעלה מהשתלשלות”.
27“Let me see your countenance, let me hear your voice.” The Alter Rebbe refers to his discourse on this verse for more on Tiferes and Keser.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28“And the middle bar in the midst of the boards shall run from end to end.” The Zohar reads it as Tiferes, which joins the sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
29והנה בתיבת ברוך
The note says that from this point the maamar’s text is also found in Or HaTorah on the Siddur, p. 182.
Kehot’s noteמכאן נמצא גם באוה״ת סידור ע׳ קפב.
30והמלך שלמה ברוך
“And King Shlomo shall be blessed, and the throne of David shall be established before G-d forever.” Here baruch means one who receives blessing, and the maamar applies it to Malchus.
I Kings 2:45מלכים א ב׳:מ״ה
וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ וְכִסֵּא דָוִד יִהְיֶה נָכוֹן לִפְנֵי ה׳ עַד־עוֹלָם:
But king Solomon shall be blessed, and the throne of David shall be established before the L-RD for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ב, מה.
31ע״פ לבבתני אחותי כלה
The discourse on “You have captured my heart” is where the text says baruch as the source of blessings is explained; the passage at that column opens with the difference between will (ratzon) and inner desire (chefetz).
Kehot’s noteלקו״ת שה״ש כח, ד.
32וכמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הברכות פ״א-ב.
33יסוד אבא נק׳ ברוך
Pri Etz Chaim explains that baruch in a blessing is Yesod of Abba, hidden within Yesod of Imma in the “narrow path.” The maamar cites it to show that baruch refers to Chochmah.
Pri Etz Chaim, Gate of Blessings 2:1פרי עץ חיים, שער הברכות ב׳:א׳
ברוך - הוא יסוד אבא הטמיר וגנוז בתוך יסוד אימא, באותו השביל דקיק, נתיב לא ידעו עיט. וכמו שבברכת אבות אמרנו, שהיסוד שהוא ברוך בלשון זכר, מחובר עם ה׳ תתאה הנקרא ברכה, עכ״ז נקרא ג״כ ע״ש הזכר ברוך. והנה כן גם כאן מלמעלה למטה, להיות היסוד דאבא מחובר ומלובש בנקודת ציון שבמלכות דאימא המזדווגים ע״י שביל דקיק, כנ״ל כי תמיד הם כחדא ולא מתפרשין לעלמין, לכן נקרא ע״ש יסוד דאבא ברוך, אפילו כשהוא בתוך יסוד אימא הנקרא ברכה:
Pri Etz Chaim (Public Domain)
34אות ב׳ דהוא סימן ברכה
In the Zohar’s account of the letters coming before G-d, the beis says that through it He is blessed above and below, and G-d creates the world with it. The maamar cites it for beis as the sign of blessing, which Zohar HaRakia identifies with Malchus.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
At that moment, the Kaph descended from its throne of glory and quaking and trembling said: O L-rd of the universe, may it please Thee to begin through me the creation of the world, seeing that I am Thine own Kabod (honour). And when Kaph descended from its throne of glory, two hundred thousand worlds began to shake, the throne trembled, and all the worlds quaked and were about to fall in ruins. Said to her the Holy One, blessed be His Name: Kaph, Kaph, what doest thou here? I …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35וכ״מ בזהר ר״פ ויגש דר״ה ע״ב
The Tzemach Tzedek explains the Vayigash passage: the world was created with beis, which has the sign of blessing, and not with alef, so as not to give a place to the sitra achra, called “cursed.” He then asks how the “cursed” could draw nurture at all, since alef is in Keser and beis in Chochmah.
Kehot’s note”שלכן נברא העולם בבית שיש בו סימן ברכה ולא נברא באלף בגין דלא למיהב דוכתא לסט״א דאקרי ארור” — ביאה״ז להצ״צ-א ע׳ תקעב ע״ש שלכאורה אינו מובן הלא האלף בכתר והב׳ בחכמה א״כ איך ארור יש לו יניקה ע״ש.
36כי אתה אבינו
The Zohar opens Parshas Vayigash with Rabbi Elazar’s discourse on “For You are our Father,” on the creation of the world. The maamar says that it, too, implies that Malchus is called baruch.
Zohar, Vayigash 1:1–2:15ספר הזהר, ויגש א׳:א׳-ב׳:ט״ו
THEN JUDAH CAME NEAR UNTO HIM, ETC. R. Eleazar discoursed on the verse: For thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; thou, O L-rd, art our Father, our Redeemer from everlasting is thy name (Is. 63, 16)….1The passage omitted is a repetition, in a shortened form, of pp. 2b, 3a. He said:1The first twenty lines of the Hebrew text do not appear in the English translation as per the translator’s note on page 205a.
The Zohar; London, Soncino Press, 1933 (Public Domain)
37כי אתה אבינו
“For You are our Father; for Avraham did not know us.” The verse with which the Zohar opens Parshas Vayigash.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ועיין במא״א אות ב׳ סל״ט
The Me’orei Or passage (letter beis, sec. 39) is quoted there in Or HaTorah, with glosses.
Kehot’s noteמובא באוה״ת בראשית-ג דף תקנא, ב עם הגהות.
39סל״ה
Me’orei Or sec. 35 is quoted there: berachah is from the side of Imma Ila’ah, the upper pool, where the waters of Chochmah gather, and which blesses Malchus, the lower pool.
Kehot’s noteוז״ל ברכה מצד אימא עילאה בריכה העליונה (ע׳ בסידור בדרוש ברכת הזימון. ובזהר ס״פ בא דמ״ב ע״ב מענין מקור מעין ים) ששם מימי החכמה נאספים לתוכה (ועיין זח״ב ס״פ בשלח דס״ג ע״ב כד ע״ק סדכ״ס בעי לברכא כו׳ אשרי כולא ואכליל כולא בהאי עמיקא עילאה) המברכת למ׳ בריכה התחתונה כו׳ עכ״ל. אוה״ת בראשית כרך-ג דף תקנא, ב. מובא גם באוה״ת שמות ע׳ פג.
40שם גבי ברוך
The Zohar on Pekudei says that the Shechinah is called baruch when she includes all the hosts and blessings drawn into her. It supports the maamar’s point that Malchus, too, is called baruch.
Zohar, Pekudei 52:796–807ספר הזהר, פקודי נ״ב:תשצ״ו-תת״ז
41ר״ת ברוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע (קב, ב). [כ].
42ר״ת ברוך ר אש ומקור כל ברכה
The Pardes, in its entry on baruch, quotes the Tikkunei Zohar that baruch is the acronym of rosh u’mekor kol berachos, “the head and source of all blessings.” The maamar uses it for Chochmah as the source of blessing.
Pardes Rimmonim 23:2:32פרדס רמונים כ״ג:ב׳:ל״ב
… ו׳ אחזי שית ספירן. כ׳ אחזי על כתר עלאה. עוד פי׳ שם כי ר״ת ברוך ר׳אש ו׳מקור כ׳ל ב׳רכות. דדא איהו ראש ומקור לכל הברכות. ובג״כ ב׳ איהו חכמה ומורה על הכתר דאיהו רישא ומבועא דכל ברכאן עכ״ל. הנה רצה בפי׳ ברוך בחכמה ומורה על הכתר. ובפקודין (בפ׳ עקב דף רע״א.) אמר כי ברוך הוא בבינה וז״ל ברוך דא רזא דמקורא עלאה מכלא לארקא ולאמשכא ולאנהרא כל בוצינין ואיהו בריך תדיר דלא פסקין מימוי. ומתמן שרותא דאקרי עלמא דאתי. הנה בפי׳ אמר כי ברוך הוא בבינה. ובמ״א אמר כל …
Pardes Rimonim (Public Domain)
43כמ״ש בפרדס ערך ברוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשער ערה״כ.
44“You have captured my heart, my sister, bride.” The Alter Rebbe refers to his discourse on this verse for baruch as the source of blessings.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45Kehot’s note points to Zohar, Vayigash 1:1 for these words.
Zohar, Vayigash 1:1ספר הזהר, ויגש א׳:א׳
Paragraph 3
46וז״ש בזהר איהו ברוך ואיהי ברכה
The same teaching in Parshas Terumah: baruch is the supernal point, the source of all blessings, and berachah its feminine counterpart.
Zohar II, 162aזח״ב קסב, א
Kehot’s noteח״ג רסד, ב [כ]. זח״ב קסב, א. וראה באוה״ת שמות ע׳ פג שהעיר מזח״ב סג, ב דשם ”מבואר דבבינה מאיר הברכות מבחי׳ עתיקא כו׳” ע״ש.
47איהו ברוך ואיהי ברכה
The Zohar explains baruch as the supernal point from which all blessings flow: “He is baruch and She is berachah; baruch is male, berachah female.” The maamar applies it to Yesod of Abba and Malchus.
Zohar, Vaetchanan 14:87–95ספר הזהר, ואתחנן י״ד:פ״ז-צ״ה
48מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar cites it to show that Malchus is the light that fills all worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
49המקיף מצחצח חצי הכלי מבחוץ
That discourse explains how the surrounding light burnishes half of the vessel from outside; this maamar refers to it again below.
Kehot’s noteע׳ ע״ח ריש ש׳ הכללים וסוף ש׳ השתל׳ י״ס. ובש׳ עקודים רפ״ב. וע׳ ש׳ עתיק רפ״ד. וע׳ תו״א מג״א בי׳ יביאו לבוש מלכות ושם בהוספות פ׳ ויקהל בי׳ ע״פ קחו מאתכם תרומה סי׳ ב׳. [כ].
Paragraph 4
50והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Chassidus reads it as “Chochmah is found from ayin (nothing)”: Chochmah emerges from Keser not by cause and effect.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
51שהוא רק בחי׳ אור וזיו מהמאציל עצמו
The note refers there for the double expression “light and radiance” (or vaziv) used here.
Kehot’s noteראה לקו״ש ח״ז ע׳ 309 בכפל הלשון אור וזיו.
52מודים אנחנו לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יג.
53David’s blessing: “And now, our G-d, we acknowledge You and praise Your glorious name.” The maamar links this language of acknowledgment with “holy,” the level above the chain of descent.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בביאור ע״פ אתה הצבת
The explanation of “You have set all the borders of the earth” to which the text refers is printed in the Siddur, in the section on Lag BaOmer.
Kehot’s noteבסידור שער ל״ג בעומר שה, ד ואילך. באוה״ת נ״ך כרך-ב בתלים עה״פ.
55אתה הצבת כל גבולות ארץ
“You have set all the borders of the earth; summer and winter, You formed them.” The Alter Rebbe refers to his explanation of this verse for blessing and acknowledgment.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ובד״ה יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, א.
57סד״ה את שבתותי תשמרו
That discourse explains “Keep My Shabbosos” as two Shabbosos: a lower one, the nullification of the yesh to ayin at the level of Chochmah, and an upper one above Chochmah, a gift from above that we must “keep” from being lost.
Kehot’s noteלקמן בהר מג, א.
58והמלך שלמה ברוך
“And King Shlomo shall be blessed.” Here it shows how the flow reaches Malchus, which receives blessing.
I Kings 2:45מלכים א ב׳:מ״ה
וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ וְכִסֵּא דָוִד יִהְיֶה נָכוֹן לִפְנֵי ה׳ עַד־עוֹלָם:
But king Solomon shall be blessed, and the throne of David shall be established before the L-RD for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בד״ה להבין ענין הברכות
That discourse explains that the Men of the Great Assembly instituted blessings in the Second Temple era: in the First Temple era faith, which is above comprehension, was revealed in the souls of Israel by itself, and later the blessings were needed to draw it down, to be baruch.
Kehot’s noteתו״א ו, א.
Paragraph 5
60ודמות על ראשי החי׳
“And there was the likeness of a firmament over the heads of the living creature, like the color of the awesome ice.” The maamar reads this firmament as the source of the term “the Academy of the Firmament.”
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כב. רקיע זו הוא רקיע תמינאה שאינו בחשבון הז׳ רקיעים כו׳ כמ״ש בזהר פ׳ לך דפ״ה סע״ב ושם שהוא למעלה מז׳ רקיעים — סה״מ תרל״ה-א ע׳ רכד. וראה אוה״ת ויקרא-ב ע׳ תקלב.
61השמים שמים
The Zohar describes the eighth, hidden firmament “upon the upper chayos” and reads “The heavens are heavens to G-d” as referring to it. The maamar learns from it that there are upper and lower heavens.
Zohar, Vayakhel 25:353–363ספר הזהר, ויקהל כ״ה:שנ״ג-שס״ג
62השמים שמים
“The heavens are heavens to G-d, and the earth He gave to the children of man.” The doubled word suggests two levels of heaven.
Psalms 115:16תהילים קט״ו:ט״ז
הַשָּׁמַיִם שָׁמַיִם לַה׳ וְהָאָרֶץ נָתַן לִבְנֵי־אָדָם:
The heavens are the heavens of the L-RD; But the earth hath He given to the children of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בזהר פ׳ ויקהל דרי״ג סע״א
The note says that this Zohar passage is explained there.
Kehot’s noteנתבאר במאמרי אדה״א ויקרא-ב ע׳ תסט ואילך.
Paragraph 6
64ע״פ הנותן שלג כצמר
The explanation of “He gives snow like wool” referred to in the text is found in the Siddur.
Kehot’s noteראה סידור סג, ד. סה״מ תקס״ז ע׳ קכט ואילך.
65“He gives snow like wool; He scatters frost like ashes.” The Alter Rebbe refers to his explanation of this verse on the same theme.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66והטעם שנק׳ הבינה רקיע
The note points to what is written there, that the Throne of Glory is Binah, which bears on why Binah is called “firmament.”
Kehot’s noteראה בביאה״ז להצ״צ-ב ע׳ תרמא במה שכתוב שם דכה״כ הוא בינה.
67ע״פ הללוהו ברקיע עוזו
The explanation of “Praise Him in the firmament of His strength” referred to in the text is found in the Siddur.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסידור ע, א. ראה אוה״ת בראשית כרך ב שח, א ואילך. חייב אדם לברך — תרל״ח פרק כב. וראה גם לקמן שה״ש ד, ד.
68הללוהו ברקיע עוזו
“Praise G-d in His holiness; praise Him in the firmament of His strength.” The Alter Rebbe’s explanation of this verse is where light, water and firmament are matched with Keser, Chochmah and Binah.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב
The Tzemach Tzedek quotes this passage and explains: Binah, called rakia, is the source of the Higher Gan Eden, the Academy of the Firmament, which comprehends by what flows to it from Binah, while the Holy One, blessed be He, is Keser (“holy”) and Chochmah (“blessed”), above Binah; hence the Academy said “impure” and G-d said “pure.”
Kehot’s noteמובא באוה״ת נ״ך-א ומבאר ”ושם פ״ב [= הכוונה לכאן] דענין אמר ר״ת אור מים רקיע הוא כח״ב ובינה נק׳ רקיע היא מקור ג״ע העליון הנק׳ מתיבתא דרקיע ושם ענין קוב״ה אומר טהור וכולהו מתיבתא דרקיע אמרי טמא כי המתיבתא משיגים ע״פ מה שנשפע להם מהבינה הנק׳ רקיע, אבל קודב״ה הוא בחי׳ כתר הנק׳ קדוש וחכמה הנק׳ ברוך שלמעלה מבחי׳ בינה” ע״ש. בענין אור מים רקיע, ראה ביאוה״ז להצ״צ ע׳ תכב. סה״מ תרמ״ד ע׳ קצו. ובד״ה ואתה תצוה תרע״ה (בהמשך תרע״ב כרך ב ע׳ תתצ).
70“A firmament like the color of the awesome ice.” Ice, congealed water, is the image of comprehension that has become fixed.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
71בד״ה ביום השמיני שלח
There “He casts forth His ice like crumbs” is explained: the great love and supernal kindness likened to water “congeals” into ice, descending level after level so that it can be grasped by each person according to his measure, and “like crumbs” means divided into myriad levels.
Kehot’s noteלקו״ת שמע״צ פז, ב.
72ביום השמיני שלח
“On the eighth day he sent the people away.” The opening words of the Shemini Atzeres discourse to which the Alter Rebbe refers.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73משליך קרחו כפתים
“He casts forth His ice like crumbs; who can stand before His cold?” In the discourse referred to, the ice is supernal kindness that has “congealed” so as to be grasped.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74בינה מקננא בכורסיא
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteת״ז ת״ו כג, א. וע׳ ע״ח ש׳ ס׳ אבי״ע ספ״ג. [כ].
75בינה מקננא בכורסייא
The Tikkunei Zohar says that Imma Ila’ah, the supernal mother, Binah, “nests in the Throne in the three upper Sefiros.” The maamar uses it to show that Binah is what shines in the Higher Gan Eden.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
76ונהר יוצא מעדן
“And a river went out from Eden to water the garden.” The light must flow out of Eden, through Binah, before it can water the “garden” of souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
77בביאור ע״פ וידבר כו׳ אנכי
This explanation of the roots of the mitzvos describes the awe at Sinai, “the people saw and trembled and stood far off,” as too great for the soul’s vessels to contain, so that it remained as mazal, an encompassing level: a picture of revelation above comprehension.
Numbers 17:1במדבר י״ז:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר יז, א.
78ובד״ה ראה אנכי נותן
The discourse on “See, I set before you today” speaks of the inner and outer dimensions in every Jew and of the Name Havayah revealed to each of them at the Giving of the Torah; according to the note, it explains the level of Chochmah as above understanding and comprehension.
Kehot’s noteלקו״ת ראה יח, א ”ומבואר שם שזהו בחי׳ חכמה כח מה שלמעלה מההבנה וההשגה כו׳” — אוה״ת נ״ך-א ע׳ תרצט.
79ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The opening words of the Alter Rebbe’s discourse in Likkutei Torah, Re’eh, on Chochmah as above comprehension.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שיהיו נהנין מזיו השכינה
Rav’s teaching: in the World to Come the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The maamar explains that this delight is comprehension, drawn from Binah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
81בד״ה לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, א.
82דרכי׳ דרכי נועם
“Its ways are ways of pleasantness, and all its paths are peace.” Said of the Torah; the maamar cites it for the added light drawn into Gan Eden by Torah study.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יז.
83בד״ה ראו
The discourse “See that G-d has given you the Shabbos” sets out to explain why Torah and mitzvos are called “the way of G-d,” as in “Its ways are ways of pleasantness.”
Kehot’s noteלקו״ת בשלח א, א.
Paragraph 8
84ור״י הי׳ מצלי מתלתין יום
The Talmud explains that Rav Yehudah’s prayer was a special case, “since he prayed from thirty days to thirty days.” The maamar cites it to show how wholly the Sages were devoted to Torah.
Rosh Hashanah 35a:8–9ראש השנה ל״ה א:ח׳-ט׳
אִינִי?! וְהָא רַב יְהוּדָה מְסַדַּר צְלוֹתֵיהּ וּמְצַלֵּי! שָׁאנֵי רַב יְהוּדָה, כֵּיוָן דְּמִתְּלָתִין יוֹמִין לִתְלָתִין יוֹמִין הֲוָה מְצַלֵּי, כִּפְרָקִים דָּמֵי. אָמַר רַב אַחָא בַּר עַוִּירָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: פּוֹטֵר הָיָה רַבָּן גַּמְלִיאֵל אֲפִילּוּ עַם שֶׁבַּשָּׂדוֹת. וְלָא מִיבַּעְיָא הָנֵי דְּקָיְימִי הָכָא?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ר״ה לה, א. בדרך מצותיך קג, א מוסיף ”וכן רחב״א הוה מהדר תלמודי׳ כל תלתין יום כדאיתא פ״ו דברכות (לח, ב)”.
85ענין התורה והתפלה
The note says that the relation of Torah and prayer is explained there.
Kehot’s noteנתבאר בסה״מ תרל״ה-א ע׳ רכז ואילך.
86לגדולתו אין חקר
“Great is G-d and greatly praised, and His greatness is unsearchable.” The theme of the contemplation in prayer.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
Paragraph 9
87אין מוסרין רזי תורה
Rabbi Zeira teaches that the outlines of the Torah’s mysteries are given only to the head of the court and to one “whose heart worries within him.” The maamar explains this worry as the longing that comes from contemplating G-d’s infinity.
Chagigah 13a:6חגיגה י״ג א:ו׳
אָמַר רַבִּי אַמֵּי: אֵין מוֹסְרִין סִתְרֵי תוֹרָה אֶלָּא לְמִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים: ״שַׂר חֲמִשִּׁים, וּנְשׂוּא פָנִים, וְיוֹעֵץ, וַחֲכַם חֲרָשִׁים, וּנְבוֹן לָחַשׁ״. וְאָמַר רַבִּי אַמֵּי: אֵין מוֹסְרִין דִּבְרֵי תוֹרָה לְגוֹי, שֶׁנֶּאֱמַר: ״לֹא עָשָׂה כֵן לְכׇל גּוֹי וּמִשְׁפָּטִים בַּל יְדָעוּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יג, א.
88שהעצבות הרחיקו מאד חכמי האמת
That letter teaches that a person should rejoice at every moment in his faith in G-d, since one who is sad and complains shows that he feels some evil has befallen him, and concludes that therefore the masters of the truth kept very far from sadness.
Kehot’s noteראה אגה״ק סי׳ יא.
89שהעצבות הרחיקו מאד חכמי האמת
The letter teaches that a person should rejoice at every moment in his faith in G-d, who sustains him and does him good, and concludes, “therefore the masters of the truth kept very far from the trait of sadness.” The maamar uses the same words.
Tanya, Iggeres HaKodesh 11:4תניא, אגרת הקדש י״א:ד׳
וְעַל כֵּן, רֵאשִׁית הַכֹּל, שֶׁיִּשְׂמַח הָאָדָם וְיָגֵל בְּכָל עֵת וְשָׁעָה, וְיִחְיֶה מַמָּשׁ בֶּאֱמוּנָתוֹ בַּה׳, הַמְחַיֶּה וּמֵטִיב עִמּוֹ בְּכָל רֶגַע. וּמִי שֶׁמִּתְעַצֵּב וּמִתְאוֹנֵן – מַרְאֶה בְּעַצְמוֹ שֶׁיֵּשׁ לוֹ מְעַט רַע וְיִסּוּרִין וְחָסֵר לוֹ אֵיזֶה טוֹבָה, וַהֲרֵי זֶה כְּכוֹפֵר חַס וְשָׁלוֹם. וְעַל כֵּן הִרְחִיקוּ מִדַּת הָעַצְבוּת בִּמְאֹד חַכְמֵי הָאֱמֶת.
Kehot Publication Society (CC-BY-NC)
90בד״ה והי׳ מידי חדש בחדשו
There the Alter Rebbe explains that all the weekdays the Community of Israel is “lovesick,” like a poor person who has nothing of his own and yearns to rise to the Beloved, whereas on Shabbos there is a revelation of supernal delight.
Kehot’s noteלקו״ת ברכה צז, ב.
91והיה מדי חדש בחדשו
“And it shall be, from one New Moon to the next and from one Shabbos to the next, all flesh shall come to bow before Me.” The opening words of the discourse the Alter Rebbe cites.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92צו כו׳ את קרבני
“Command the children of Israel and say to them: My offering, My bread….” The opening words of the discourse in Parshas Pinchas to which the text refers.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93לגדולתו אין חקר
“And His greatness is unsearchable.” Torah study gladdens the heart even though G-d’s greatness is beyond grasp.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94דאורייתא וקוב״ה כולא חד
There the Alter Rebbe writes that no thought can grasp G-d Himself except when one grasps the Torah, which is His will, for “the Torah and the Holy One, blessed be He, are all one”; therefore “G-d is near to all who call Him in truth,” and truth is Torah.
Zohar I, 24aזח״א כד, א
Zohar II, 9aזח״ב ט, א
Kehot’s noteראה זח״א כד, א. זח״ב ט, א. ולהעיר ג״כ מת״ז ת״ו ותכ״ד. [לקמן דברים פא, ג].
95דאורייתא וקב״ה כולא חד
Tanya explains that the Torah is G-d’s will and wisdom and that “the Torah and the Holy One, blessed be He, are all one,” so the soul that grasps Torah is enclothed in G-d. The text refers to chapters 4 and 5 there.
Tanya, Likkutei Amarim 4:5תניא, חלק ראשון; ליקוטי אמרים ד׳:ה׳
וְהִנֵּה, שְׁלֹשָׁה לְבוּשִׁים אֵלּוּ מֵהַתּוֹרָה וּמִצְוֹתֶיהָ, אַף שֶׁנִּקְרָאִים לְבוּשִׁים לְנֶפֶשׁ רוּחַ וּנְשָׁמָה עִם כָּל זֶה, גָּבְהָה וְגָדְלָה מַעֲלָתָם לְאֵין קֵץ וְסוֹף עַל מַעֲלַת נֶפֶשׁ רוּחַ וּנְשָׁמָה עַצְמָן, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, דְּאוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד, פֵּירוּשׁ: דְּאוֹרַיְיתָא, הִיא חָכְמָתוֹ וּרְצוֹנוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא, וְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בִּכְבוֹדוֹ וּבְעַצְמוֹ – כּוּלָּא חַד, כִּי הוּא הַיּוֹדֵעַ וְהוּא הַמַּדָּע וְכוּ׳, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הָרַמְבַּ״ם.
Kehot Publication Society (CC-BY-NC)
96פקודי ה׳ ישרים
“The precepts of G-d are upright, gladdening the heart.” The maamar infers from “gladdening” that the heart was worried before the study.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ט.
97בד״ה צו . . בפ׳ פנחס
The passage there describes how contemplation fixed firmly in the heart kindles a fiery love, to the point of giving oneself over entirely to G-d, and relates what follows, “these words… shall be on your heart,” to the burning of the fat of the offering.
Kehot’s noteלקו״ת פנחס עח, ב.
Paragraph 10
98ע״פ כי ביום הזה יכפר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן כה, ג.
99כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The opening words of the Yom Kippur discourse to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ישראל מתקשראן באורייתא
The Zohar teaches that three levels are bound to one another: the Holy One, blessed be He, the Torah, and Israel. The maamar compares this binding to a knot.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
101ונפש יהונתן נקשרה
“And the soul of Yehonasan was bound up with the soul of David.” The example of a firm bond between two separate beings.
I Samuel 18:1שמואל א י״ח:א׳
וַיְהִי כְּכַלֹּתוֹ לְדַבֵּר אֶל־שָׁאוּל וְנֶפֶשׁ יְהוֹנָתָן נִקְשְׁרָה בְּנֶפֶשׁ דָּוִד וַיֶּאֱהָבֵהוּ יְהוֹנָתָן כְּנַפְשׁוֹ:
And it came to pass, when he had made an end of speaking unto Saul, that the soul of Jonathan was knit with the soul of David, and Jonathan loved him as his own soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א יח, א.
102ע״ס בלי מה
The note also points to the Tzemach Tzedek’s discussion of the Sefer Yetzirah passage.
Kehot’s noteס״י פ״א, מ״ז. ראה גם באוה״ת פ׳ פינחס ע׳ א׳קמז.
103עשר ספירות בלי מה כשלהבת קשורה בגחלת
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar uses the image of the hidden flame for the light hidden in the Torah.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104סד״ה כי ביום הזה יכפר
There the Alter Rebbe explains that on Yom Kippur a new light is drawn from “the Rock,” and that “He shall atone” names no Name, for it is the Holy One, blessed be He, Himself, to whom neither memalei nor sovev applies; there is the source of forgiveness and atonement.
Kehot’s noteלקמן כו, ג.
105והנה מצות הקריאה בדבור בד״ת . . ע״י רוח הנופח בכח
The Rebbe Rashab cites this teaching there: “that is, the breath of speech brings the light of the Torah out of concealment into revelation.”
Kehot’s note”והיינו דרוח הדבור מוציא אור התורה מהעלם לגילוי כו׳” — המשך תער״ב ח״ג ע׳ א׳תו.
106לרוח ממללא
Kehot’s note points to Genesis 2:7 for these words.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום של לנפש חי׳, בראשית ב, ז.
107לרוח ממללא
Onkelos renders “and man became a living soul” as “a speaking spirit.” The maamar identifies the breath of speech with this spirit.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
108נותן התורה לשון הוה
There the Alter Rebbe writes that every day we bless “Who gives the Torah” because He gives it to us every day, as in “And I have put My words in your mouth,” so that the one who learns only answers after G-d.
Kehot’s noteראה לקמן סוכות פא, ג. סה״מ תר״ל ע׳ ריא.
109עד יערה עלינו רוח ממרום
“Until a spirit is poured upon us from on high.” It shows that the root of ruach is very high.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, טו.
110אחת רוח אלקים חיים
“One: the spirit of the living G-d,” the first of the Sefiros in Sefer Yetzirah’s list, before water and fire. The maamar learns from it that spirit draws out fire.
Sefer Yetzirah 1:9ספר יצירה א׳:ט׳
עשר ספירות בלימה, אחת רוח אלקים חיים ברוך ומבורך שמו של חי העולמים קול ורוח ודבור וזהו רוח הקדש:
The following are the ten categories of existence out of nothing : 1) The spirit of the living G-d, praised and glorified be the name of Him who lives to all eternity. The articulate word of creative power, the spirit and the word are what we call the holy spirit.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 11
111סד״ה ביום השמע״צ
The passage near that column speaks of a revelation that rests on a person as an encompassing light, above the comprehension of created beings, which still strengthens his natural love, and then turns to the daily study of Torah.
Kehot’s noteלקו״ת שמע״צ פד, ב.
112ואשים דברי בפיך
“And I have put My words in your mouth.” The Shemini Atzeres discourse reads it as G-d placing His own words in the mouth of the one who learns.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113מוצא פי ה׳
“Man lives by everything that comes forth from the mouth of G-d.” Cited together with the previous verse in the discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114סד״ה ענין ק״ש בפי׳ קורא בתורה
This discourse explains why the Shema is preceded by Pesukei DeZimra and two blessings: we are coarse and need lengthy contemplation before spiritual matters are grasped, so that “Havayah your G-d” may dwell and be revealed in us.
Kehot’s noteלקו״ת ואתחנן יב, ג.
115והתנאים ואמוראים
The note refers there on the special power of the Tannaim and Amoraim.
Kehot’s noteראה אוה״ת בראשית קכט, ב.
116כי ה״א אש אוכלה הוא
“For Havayah your G-d is a consuming fire.” The maamar identifies the “flame” drawn out by the Sages’ Torah with the Name Havayah.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
Paragraph 12
117וזהו דאמר רפב״י
Rabbi Pinchas ben Yair commands the river Ginai to divide for him. The maamar reads the miracle as sea (the concealed) becoming like dry land (the revealed).
Chullin 7a:2–3חולין ז׳ א:ב׳-ג׳
מכאן לתלמיד חכם שאמר דבר הלכה שאין מזיחין אותו ואמרי לה אין מזניחין אותו ואמרי לה אין מזחיחין אותו מאן דאמר מזיחין כדכתיב (שמות כח, כח) ולא יזח החשן ומאן דאמר אין מזניחין דכתיב (איכה ג, לא) כי לא יזנח לעולם ה׳ ומאן דאמר מזחיחין דתנן משרבו זחוחי הלב רבו מחלוקות בישראל
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ז, א. [כ]. נתבאר בד״ה שיר המעלות תשכ״ב (סה״מ מלוקט-ד ע׳ רנג) ובד״ה פדה בשלום תשכ״ו (סה״מ מלוקט-ו ע׳ מח) שיש בזה ב׳ ענינים שינוי וחידוש בהנהר (שאינו גם בשרשו ומקורו) המעלה דתפלה, והשינוי בהנהר נעשה ע״י הציווי של רפב״י — המעלה דברכה.
118למקצה השמים ועד קצה
“From one end of the heavens to the other end of the heavens.” The Zohar reads “the end of the heavens” as the upper, concealed world; the light drawn by Torah is beyond even that boundary.
Deuteronomy 4:32דברים ד׳:ל״ב
כִּי שְׁאַל־נָא לְיָמִים רִאשֹׁנִים אֲשֶׁר־הָיוּ לְפָנֶיךָ לְמִן־הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל־הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד־קְצֵה הַשָּׁמָיִם הֲנִהְיָה כַּדָּבָר הַגָּדוֹל הַזֶּה אוֹ הֲנִשְׁמַע כָּמֹהוּ:
For ask now of the days past, which were before thee, since the day that G-d created man upon the earth, and from the one end of heaven unto the other, whether there hath been any such thing as this great thing is, or hath been heard like it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לב.
Paragraph 13
119קצה השמים דא עלמא עילאה
On “from one end of the heavens to the other,” the Zohar says: “the end of the heavens: this is the upper world.” The maamar adds that the Infinite Light has no “end” at all.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
“His going forth is from the end of the heaven” (v. 7). He goes forth from the end of that supernal heaven, from the termination1Yesod. of the Body, as it is written, “From one end of heaven to the other end of the heaven” (Deut. 4, 32); where the “one end” designates the upper world, and the “other end” its termination.
The Zohar; London, Soncino Press, 1933 (Public Domain)
120הפך ים ליבשה
“He turned the sea into dry land; they crossed the river on foot.” The maamar uses it for the concealed and the revealed becoming equal.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
121כי טובים דודיך מיין
“For your love is better than wine.” The Alter Rebbe refers to his explanation of this verse.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122סד״ה ואלה שמות
The note suggests this place.
Kehot’s noteאולי הכוונה לתו״א נב, ד ואילך.
123ובד״ה באתי לגני
That discourse explains “I have come into My garden” as the revelation of G-dliness in the Lower Gan Eden at midnight, when the Holy One, blessed be He, delights with the souls of the righteous through their Torah study, and asks what this delight can mean.
Kehot’s noteלקו״ת שה״ש לא, ד ואילך.
124באתי לגני
“I have come into My garden, My sister, bride.” The opening words of a discourse the text cites.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125עמקו מחשבותיך
“How great are Your deeds, G-d; Your thoughts are very deep.” Discussed in the discourse “I have come into My garden.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ואהיה אצלו אמון
The Torah speaks: “And I was with Him as a nursling, and I was His delight every day.” The opening words of a Shavuos discourse the text cites.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127זמירות היו לי חקיך
“Your statutes have been songs to me in the house of my sojourning.” Discussed in that discourse.
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ובד״ה ואהי׳ אצלו אמון
This Shavuos discourse opens with the Midrash that amon means a nurse who carries the infant, and relates it to Moshe, whose level was so high that he said, “as a nurse carries the suckling… from where do I have meat?”
Kehot’s noteלקו״ת במדבר יז, ד.
129וענין זה באצי׳
The note refers there on how the mitzvos, such as tzitzis, exist in Atzilus.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקצא ואילך.
130והכשבים הפריד יעקב
“And Yaakov separated the lambs.” In Atzilus, the wool of tzitzis corresponds to these lambs.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, מ. ראה לקמן פ׳ אמור לט, א.
131ושער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like clean wool.” Another supernal counterpart of the wool of tzitzis.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
Paragraph 14
132ויש כמה בחי׳ בלבושים דמחשבה
The note refers there for the several levels of the garments of thought.
Kehot’s noteראה אמרי בינה שער הק״ש פל״א ואילך. לקו״ש ח״ז ע׳ 310.
133חכמות אחרים הנצרכים לחכמת התורה
Tanya there allows engagement in other branches of wisdom when one makes them a tool for serving G-d or knows how to use them for the service of G-d or for His Torah.
Tanya, Likkutei Amarim 8:9–10תניא, חלק ראשון; ליקוטי אמרים ח׳:ט׳-י׳
וְעוֹד זֹאת יְתֵרָה טוּמְאָתָהּ שֶׁל חָכְמַת הָאוּמּוֹת עַל טוּמְאַת דְּבָרִים בְּטֵלִים, שֶׁאֵינוֹ מַלְבִּישׁ וּמְטַמֵּא רַק הַמִּדּוֹת, מִיסוֹד הָרוּחַ הַקָּדוֹשׁ שֶׁבְּנַפְשׁוֹ הָאֱלֹהִית, בְּטוּמְאַת קְלִיפַּת נוֹגַהּ שֶׁבִּדְבָרִים בְּטֵלִים, הַבָּאִים מִיסוֹד הָרוּחַ הָרָע שֶׁבִּקְלִיפָּה זוֹ בְּנַפְשׁוֹ הַבַּהֲמִית כְּדִלְעֵיל, וְלֹא בְּחִינוֹת חָכְמָה־בִּינָה־דַּעַת שֶׁבְּנַפְשׁוֹ, מֵאַחַר שֶׁהֵם דִּבְרֵי שְׁטוּת וּבוּרוּת, שֶׁגַּם הַשּׁוֹטִים וְעַמֵּי הָאָרֶץ יְכוֹלִים לְדַבֵּר כֵּן. מַה שֶּׁאֵין כֵּן בְּחָכְמַת הָאוּמּוֹת, הוּא מַלְבִּישׁ וּמְטַמֵּא בְּחִינוֹת חָכְמָה־בִּינָה־דַּעַת שֶׁבְּנַפְשׁוֹ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ספ״ח.
Paragraph 15
134לבוש החשמ״ל
The note refers there for the garment called Chashmal.
Kehot’s noteראה תו״א יב, ד. סה״מ תקס״ב ע׳ רנג ואילך. אוה״ת ויקרא נז.
135אשרי מי שבא לכאן
The Talmud reports what was heard in the upper world: “Fortunate is he who comes here with his learning in his hand.” The maamar explains that such a soul learns the supernal meaning of the mitzvos in Gan Eden.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א וש״נ.
136ע״פ כי תבואו
There “When you come into the land” is read as the soul’s “coming here”: through prayer one arouses love, the “supernal land,” and true love comes from above in response to a person’s arousal from below.
Kehot’s noteלקו״ת בהר מ, ד.
137כי תבואו אל הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to G-d.” The opening of the Behar discourse to which the text refers for “he who comes here.”
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138בד״ה מזוזה מימין
That discourse explains that the mezuzah, on the right, is an elevation from below to above like the mitzvos, while the Chanukah lamp, on the left, is the drawing down of the light of the Torah.
Kehot’s noteתו״א מב, ב.
139מזוזה מימין ונ״ח משמאל
The Talmud rules that the Chanukah lamp is placed on the left of the doorway, so that the mezuzah is on the right and the Chanukah lamp on the left. The words are the title of a Torah Ohr discourse the text cites.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
140וידבר שלשת אלפים משל
Of Shlomo: “And he spoke three thousand parables.” Discussed in the Chanukah discourse the text cites.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
141איך שייך למעלה בג״ע
The note refers there on how the laws of the baheres can apply above, in Gan Eden.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תעג.
142שו״ה הלא — כמבואר במ״א
There the Alter Rebbe explains how spiritual qualities descend level after level until they become physical, and that Chochmah of Atzilus, “wise, but not with a knowable wisdom,” is the source of sources.
Kehot’s noteראה תו״א יד, א.
143ויאצל מן הרוח
“And He drew from the spirit that was upon him and gave it to the seventy elders.” The word for this drawing forth is the root of Atzilus.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כ.
Paragraph 17
144דאיתא בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג מז, א. מט, ב [כ].
145צרעת סגירותא
The Zohar explains tzara’as according to the Targum, segiru: “it closes and does not open,” and when it is closed it is called an affliction. The maamar reads it as the closing of the light of Abba.
Zohar, Tazria 20:87–22:96ספר הזהר, תזריע כ׳:פ״ז-כ״ב:צ״ו
And just as a man is punished for uttering an evil word, so he is punished for not uttering a good word when he had the opportunity, because he harms that speaking spirit which was prepared to speak both above and below in holiness. All the more so if the people walk in crooked ways and he is able to speak to them and reprove them and does not do so. So David said: “I held my peace from good and my trouble was stirred” (Ps. 39, 3), alluding to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146צרעת סגירותא
“Tzara’as: segiru, the closing of the supernal light, the closing of the supernal goodness that does not come down to the world”; the kohen opens that closing. This is the basis of the maamar’s explanation.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
147והובא אל הכהן
One with a mark of tzara’as on his skin “shall be brought to Aharon the kohen or to one of his sons the kohanim.” The maamar explains that the kohen, rooted in Chochmah, draws the light of Abba back down.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ב.
148דא הוא אתר סגיר דלא פתיחא
On “opposite the frame,” the Zohar says: “This is a closed place that is not open, except through one narrow path that is known in concealment toward it.” The maamar identifies it with Supernal Chochmah and Yesod of Abba.
Zohar, Bereshit 32:330–35:339ספר הזהר, בראשית ל״ב:ש״ל-ל״ה:של״ט
R. Simeon explained the difference, and said: ‘It is written, “Close by the border shall the rings be, for places for the staves” (Ex. 25, 27). The “border” is a secret place accessible only by one narrow path known to a few. It is, therefore, filled with gates and lit with lamps. This is the future world, which, being hidden and stored away, is called misgereth (border, lit. closed).
The Zohar; London, Soncino Press, 1933 (Public Domain)
149עין לא ראתה
“No eye has seen, G-d, except You.” Eden, Supernal Chochmah, is what no eye has seen.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כולם בחכמה עשית
“You have made them all with wisdom.” The Arizal reads it as the Infinite Light shining through Chochmah into all of Atzilus.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151קדש הקדשים
The Zohar describes a King above, “the mystery of the Holy of Holies,” and beneath Him a kohen, the mystery of the primordial light, who serves before Him. The maamar learns that the kohen draws from the first three Sefiros.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
The ten powers of which we spake are the lower ten Words (Sefiroth), symbolized by the inscribed letters corresponding to those above, and they have charge, in the first instance, of the raising of the fingers in prayer. And when the whole side of holiness is united above, the “other sides” are subdued, and they also confess and praise the Holy King. Observe this. In the mystic doctrine of the Holy Name we speak of King and Priest, both above and below. The King above is the mystic Holy of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
152אתה כהן לעולם
On “Blessed are You,” the Zohar says baruch is the hidden supernal source and atah the beginning of revelation, called kohen in relation to it, as in “You are a kohen forever.” Hence the kohen draws down from Supernal Chochmah.
Zohar, Eikev 1:2–12ספר הזהר, עקב א׳:ב׳-י״ב
153אתה כהן לעולם
“You are a kohen forever.” The Zohar uses it to call atah, the beginning of revelation, kohen.
Psalms 110:4תהילים ק״י:ד׳
נִשְׁבַּע ה׳ וְלֹא יִנָּחֵם אַתָּה־כֹהֵן לְעוֹלָם עַל־דִּבְרָתִי מַלְכִּי־צֶדֶק:
The L-RD hath sworn, and will not repent: 'Thou art a priest for ever After the manner of Melchizedek.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154בינה דינין מתערין מינה
The Zohar says of Binah, the supernal river, that it is mercy, yet “judgments are aroused from it.” The maamar uses this to explain why Binah alone cannot prevent the affliction.
Zohar III, 10bזח״ג י, ב
Kehot’s noteזח״ג י, ב. יא, א [כ].
155מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ השמות פ״ג ופ״ו. וע׳ בפרדס להרמ״ק ז״ל ש׳ השמות פ״ה (א-ל) שם אלקים שם (פ״ז-ח) ושם הוי׳ בת״ת (שם פ״י וי״א) ובזח״ג (רצו, א). [כ].
156שם אל בחסד ושם אלקים בגבורה ושם הוי׳ בתפארת
In its list of the ten Names, the Zohar gives Kel for Gedulah (Chesed), Elokim, “in which judgments are aroused,” for Gevurah, and Havayah, “complete mercy,” for Tiferes.
Zohar, Vayikra 24:160–170ספר הזהר, ויקרא כ״ד:ק״ס-ק״ע
Paragraph 18
157ותירץ ע״ז המגיד זצוק״ל
The note says that the Maggid’s answer is also cited there.
Kehot’s noteמובא גם בביאוה״ז ח, ג. ראה מגיד דבריו ליעקב (הוצאת קה״ת) בהוספות סי׳ כט וסי׳ לו. ראה גם יהל אור ע׳ תקנב. אוה״ת בראשית תרסז, א. ד״ה מצה זו תר״ם ע׳ עב. בהנסמן במאמרי אדה״ז-פרשיות דלהלן.
158עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar reads it as the peace between opposite attributes made by the Infinite Light.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרמה.
Paragraph 19
159איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז בהקדמה ג, ב.
160איהו וגרמוהי חד
The introduction to the Tikkunei Zohar says of the Sefiros of Atzilus, “He and His vessels are one.” The maamar notes that even so, each attribute keeps its own Name.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
161חסד א-ל כל היום
“The kindness of Kel is all day long.” It shows that the Name Kel belongs to Chesed.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
Paragraph 20
162הוי׳ אחד
“Hear, O Israel, G-d is our G-d, G-d is One.” The maamar explains “One” as the union of the attributes through the Infinite Light.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163דלאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
164דלאו מכל אינון מדות איהו כלל
In Elijah’s opening prayer of the Tikkunei Zohar: G-d is not a known Chesed or a known judgment, “and not any of these attributes at all.” Hence only His light, drawn into the attributes, can unite them.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
165החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳ הוא ד׳ רוחות העולם
The Alter Rebbe’s Shulchan Aruch rules that one lengthens the ches of echad to proclaim G-d King in heaven and earth, for seven firmaments and the earth equal the value of ches, and the dalet so as to think that He rules in the four directions of the world.
Shulchan Arukh HaRav, Orach Chayim 61:6שולחן ערוך הרב, אורח חיים ס״א:ו׳
כָּל הַמַּאֲרִיךְ בדלי״ת שֶׁל ”אֶחָד” — מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. וְגַם לֹא יַחֲטֹף בְּחי״ת אֶלָּא יַאֲרִיךְ בָּהּ קְצָת, כְּדֵי שֶׁיַּמְלִיךְ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּשָּׁמַיִם וּבָאָרֶץ, שֶׁז׳ רְקִיעִים וְהָאָרֶץ כְּמִנְיָן חי״ת. וּלְזֶה רִמֵּז הַחֲטוֹטֶרֶת שֶׁבְּאֶמְצַע הַגָּג שֶׁל חי״ת, כְּלוֹמַר חַי הוּא בְּרוּמוֹ שֶׁל עוֹלָם. אֲבָל בְּדלי״ת צָרִיךְ לְהַאֲרִיךְ יוֹתֵר, כְּדֵי שִׁעוּר שֶׁיַּחְשֹׁב שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יָחִיד בְּעוֹלָמוֹ וּמוֹשֵׁל בְּד׳ רוּחוֹת הָעוֹלָם, וְאֵין צָרִיךְ לְהַאֲרִיךְ יוֹתֵר מִכְּשִׁעוּר זֶה. וְיֵשׁ נוֹהֲגִין לְהַטּוֹת הָרֹאשׁ כְּפִי הַמַּחֲשָׁבָה, מַעְלָה …
Vocalized Edition - Kehot Publication Society (CC-BY-NC)
166בגילוי רב יותר מכפי מדתם
The note refers to the Rebbe’s maamar Basi LeGani of 5738, which discusses the Infinite Light shining in the attributes beyond their own measure.
Kehot’s noteראה בד״ה באתי לגני תשל״ח (סה״מ מלוקט-ג ע׳ סא הערה 43).
167והיה מעשה הצדקה שלום
“And the work of tzedakah shall be peace.” The opening words of the Iggeres HaKodesh letter that the text cites.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168והיה מעשה הצדקה שלום
This letter explains that Tiferes, the attribute of mercy, mediates between Chesed and Gevurah, and that the Name Havayah denotes Tiferes because in it the Infinite Light is revealed in great radiance, beyond the other attributes.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
169והבריח התיכון
The middle bar that runs from end to end is Yaakov, Tiferes, who holds both sides. It shows Tiferes as the joiner of Chesed and Gevurah.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
170בתמידות — בד״ה החלצו
The discourse “Arm yourselves” explains that baseless hatred is the opposite of divine holiness, which is oneness and inter-inclusion, “Havayah is One,” “He and His vessels are one”; that is why love of one’s fellow is the foundation of the whole Torah.
Kehot’s noteלקו״ת מטות פו, א.
171ח׳ מורה על ז״ר וארץ . . אלופו ש״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסמ״ק קד. שו״ע או״ח סס״א ס״ו. שו״ע אדמה״ז שם.
172אמליכתי׳ למע׳ . . רוחות
On lengthening the word echad in the Shema, Rabbi Yirmeyah was told: once you have made Him King above and below and to the four directions of heaven, you need no more. The maamar reads this as the moment the attributes are united.
Berakhot 13b:15–16ברכות י״ג ב:ט״ו-ט״ז
רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ. אָמַר רַב נָתָן בַּר מָר עוּקְבָא אָמַר רַב יְהוּדָה: ״עַל לְבָבֶךָ״ בַּעֲמִידָה. ״עַל לְבָבֶךָ״ סָלְקָא דַּעְתָּךְ?! אֶלָּא אֵימָא עַד ״עַל לְבָבֶךָ״ בַּעֲמִידָה. מִכָּאן וְאֵילָךְ — לֹא. וְרַבִּי יוֹחָנָן אָמַר כָּל הַפָּרָשָׁה כּוּלָּהּ בַּעֲמִידָה.
Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, more than that is not required of thee. Rab Nathan b. Mar 'Ukba said in the name of Rab Judah : "Upon thine heart" [should be recited] standing. Dost thou imagine that applies only to the words "Upon thine heart"? No ; but say, [From the commencement of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, ב.
173ביחוד — כנ״ל
The note refers to the further material printed in the additions to the notes and references.
Kehot’s noteראה להלן בהוספות להערות וציונים.
Paragraph 21
174שהוא — מאיר עליהם בבחי׳ מקיף לבד
The note refers there on the Infinite Light shining upon the kelipos only as an encompassing light.
Kehot’s noteראה המשך תער״ב סעי׳ רי.
175שהוא — ע״פ ראה ריח בני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כ, ג.
Paragraph 22
176ראה ריח בני
Yitzchak’s words on blessing Yaakov: “See, the fragrance of my son is like the fragrance of a field.” The opening of the discourse to which the text refers on the encompassing light.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177נק׳ שקיו דאילנא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
178שקיו דאילנא
In Elijah’s prayer, the Name Havayah spelled with alefs (Mah), “the path of Atzilus,” is “the watering of the tree” in its arms and branches, like water that waters a tree so that it grows. The maamar contrasts the kelipos, which lack this moisture.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
179רך כקנה
“A person should always be soft as a reed and not hard as a cedar.” The maamar applies it to the rectified attributes, which can yield to each other and unite.
Taanit 20b:3תענית כ׳ ב:ג׳
אָמַר לָהֶם: בִּשְׁבִילְכֶם הֲרֵינִי מוֹחֵל לוֹ, וּבִלְבַד שֶׁלֹּא יְהֵא רָגִיל לַעֲשׂוֹת כֵּן. מִיָּד נִכְנַס רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן, וְדָרַשׁ: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. וּלְפִיכָךְ זָכָה קָנֶה לִיטּוֹל הֵימֶנּוּ קוּלְמוֹס לִכְתּוֹב בּוֹ סֵפֶר תּוֹרָה תְּפִילִּין וּמְזוּזוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כ, ב.
180כנודע מענין ראו מ״ה
The note refers to the Behar discourse on “Keep My Shabbosos,” which discusses the nullification of the yesh at the level of Chochmah, koach mah, for the matter mentioned here.
Kehot’s noteועל״ק פ׳ בהר ד״ה את שבתותי רפ״ה [כ]. להלן מג, א וש״נ.
181שק״נ חצי׳ טוב וחצי׳ רע
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שמ״ט.
182ולא קם נביא עוד בישראל כמשה
“And there has not arisen another prophet in Israel like Moshe.” The Midrash infers that among the nations one did arise.
Deuteronomy 34:10דברים ל״ד:י׳
וְלֹא־קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה אֲשֶׁר יְדָעוֹ ה׳ פָּנִים אֶל־פָּנִים:
And there hath not arisen a prophet since in Israel like unto Moses, whom the L-RD knew face to face;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בישראל לא קם אבל באו״ה קם כו׳ זה בלעם בן בעור
The Midrash at the end of Naso: “In Israel none arose, but among the nations one did,” and that is Bilaam son of Beor, and it goes on to distinguish between them. The maamar explains that Bilaam’s prophecy came from nogah of Atzilus.
Bamidbar Rabbah 14:20במדבר רבה י״ד:כ׳
Paragraph 23
184היינו כמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הק״ש פ״ב.
185ע״פ ונקדשתי בתוך בנ״י
There “And I shall be sanctified among the children of Israel” is explained as preparing the vessel, so that G-d’s holiness is grasped within Israel, the inner point of the heart burning toward the Infinite One; then “I am G-d who sanctifies you” draws this holiness down into all the mitzvos.
Kehot’s noteלקמן בפ׳ אמור לג, ב.
186ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel; I am G-d who sanctifies you.” The opening words of the Emor discourse to which the text refers on kadosh.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187כמ״ש בע״ח דאור א״ס . . בחכמה
the passage shares nothing with the note
Kehot’s noteש׳ ס׳ אבי״ע פ״ו. ובסש״ב ח״א פל״ה בהגה. [כ].
Paragraph 24
188והובא אל הכהן
“And he shall be brought to Aharon the kohen or to one of his sons the kohanim.” The kohen, rooted in Chochmah, draws down the light of Abba.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189שלא יהי׳ יניקת הקליפות רק משערות דנוק׳
The Rebbe Rashab writes there that this passage explains the repelling of the affliction by the light of Abba as meaning that the kelipos draw not from the skin but only from the hairs of Nukva, and he points to several places where it is explained in another way.
Kehot’s noteבד״ה אמר לצפון תני — תר״ן ע׳ שצ כ׳ דכאן מבואר שדחיית הנגע נעשה ע״י אור אבא הוא שלא ינקו מהעור כ״א מהשערות דנוקבא, ומציין לכמה מקומות שמבואר באופן אחר ע״ש.
Paragraph 25
190בהרת לבנה
“And if it is a white spot in the skin of his flesh…” The Torah’s description of the baheres, which the maamar reads as the withdrawal of life from that place.
Leviticus 13:4ויקרא י״ג:ד׳
וְאִם־בַּהֶרֶת לְבָנָה הִוא בְּעוֹר בְּשָׂרוֹ וְעָמֹק אֵין־מַרְאֶהָ מִן־הָעוֹר וּשְׂעָרָהֿ לֹא־הָפַךְ לָבָן וְהִסְגִּיר הַכֹּהֵן אֶת־הַנֶּגַע שִׁבְעַת יָמִים:
And if the bright spot be white in the skin of his flesh, and the appearance thereof be not deeper than the skin, and the hair thereof be not turned white, then the priest shall shut up him that hath the plague seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ד.
191כי הדם הוא הנפש
“For the blood is the soul.” Whiteness of the skin means the blood, the carrier of life, has withdrawn.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
192בביאור בשעה שהקדימו
There the Alter Rebbe explains that the halachos of the Torah are rooted in the “hairs” of the Gulgalta, the outer level of the Crown, which come from its hidden wisdom, while the mitzvos come from the whiteness between the hairs.
Kehot’s noteלקו״ת במדבר יד, ג.
193בשעה שהקדימו נעשה
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth….” The opening words of a discourse to which the text refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
194לסוסתי
“To My mare among Pharaoh’s chariots I have likened you, My beloved.” The opening word of another discourse the text cites.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195סד״ה ביום השמע״צ
The summary of the discourse “On the eighth day, Atzeres” begins with the descent of the worlds through intermediaries and the descent of souls for the sake of ascent; the text refers to its end for the baheres as what holds back the flow of life-force.
Kehot’s noteלקו״ת שמע״צ פו, א.
196בדרוש הנגעים שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ לאה ורחל פ״ז. [כ].
197ג׳ אורות אשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאורות כו׳ אשר. [כ].
198בלקו״ת פ׳ וירא
The note refers there for the wording of the Arizal’s teaching on the pulse.
Kehot’s noteראה הלשון באוה״ת שה״ש-ב ע׳ תפו. נזכר גם לעיל פ׳ פקודי ז, ד. פ׳ אמור לח, ב. סה״מ תקס״ה-א ע׳ תלג. לבן — במ״א ע״פ עד הגל:
199צרעת סגירו
Onkelos renders “a mark of tzara’as” as “a mark of segiru,” closing. The maamar reads it as the closing off of the light of Abba.
Onkelos Leviticus 13:2תרגום אונקלוס על ויקרא י״ג:ב׳
אֱנַשׁ אֲרֵי יְהֵי בִמְשַׁךְ בִּסְרֵיהּ עַמְקָא אוֹ עַדְיָא אוֹ בַהֲרָא וִיהֵי בִמְשַׁךְ בִּסְרֵיהּ לְמַכְתַּשׁ סְגִירוּ וְיִתֵּתֵי לְוָת אַהֲרֹן כַּהֲנָא אוֹ לְוָת חַד מִבְּנוֹהִי כָּהֲנַיָּא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
200סגירו דנהורא
“Tzara’as: segiru, as it says, the closing of the supernal light, the closing of the supernal goodness that does not come down to the world.” The maamar identifies this light with the mochin of Abba.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
201החכ׳ תחי׳
“And wisdom gives life to those who have it.” The maamar identifies this life-giving Chochmah with the life in the blood.
Ecclesiastes 7:12קהלת ז׳:י״ב
Kehot’s noteקהלת ז, יב.
Paragraph 26
202הד׳ מראות נגעים
“The appearances of afflictions are two that are four”: the baheres and its secondary shade, and the se’es and its secondary shade. The maamar says all of them hold back the flow of life.
Mishnah Negaim 1:1משנה נגעים א׳:א׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. בַּהֶרֶת עַזָּה כַשֶּׁלֶג, שְׁנִיָּה לָהּ כְּסִיד הַהֵיכָל. וְהַשְּׂאֵת כִּקְרוּם בֵּיצָה, שְׁנִיָּה לָהּ כְּצֶמֶר לָבָן, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים, הַשְּׂאֵת כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ כִּקְרוּם בֵּיצָה:
The signs of negaim are two which, in fact, are four. The bright spot (baheret) is bright white like snow; secondary to it is the sign as white as the lime of the Temple. The rising (se'et) is as white of the skin of an egg; secondary to it is the like white wool, the words of Rabbi Meir. But the sages say: the rising (se'et) is white wool and secondary to it is like the white of the skin of an egg.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
203זה לעומ״ז עשה
“G-d made one opposite the other.” Holiness and kelipah are made as counterparts, so there is a holy whiteness and a whiteness of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
Kehot’s noteקהלת ז, יד.
204ושער רישי׳ כעמר נקא
“And the hair of His head was like clean wool.” The supernal whiteness in holiness.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205עד הגל
Lavan’s words to Yaakov: “This mound is witness….” The opening of a discourse the text cites on the “white” (Lavan) of kelipah.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206ספק קוב״ה אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא
“In a case of doubt, the Holy One, blessed be He, said ‘pure,’ and the whole heavenly academy said ‘impure.’” The maamar now explains each side.
Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳
סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת. שַׁדַּרוּ שְׁלִיחָא בָּתְרֵיהּ. לָא הֲוָה מָצֵי מַלְאַךְ הַמָּוֶת לְמִקְרַב לֵקהּ, מִדְּלָא הֲוָה קָא פָסֵיק פּוּמֵּיהּ מִגִּרְסֵיהּ. אַדְּהָכִי נְשַׁב זִיקָא וַאֲוַושׁ בֵּינֵי קְנֵי, סְבַר גּוּנְדָּא דְפָרָשֵׁי הוּא. אֲמַר: תִּינַח נַפְשֵׁיהּ דְּהָהוּא גַּבְרָא, וְלָא יִמְּסַר בִּידָא דְמַלְכוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
207ספיקא דאורייתא לחומרא
The Talmud states the rule that every doubt in a Torah law is resolved stringently. This was the Academy’s reasoning for “impure.”
Beitzah 3b:6–7ביצה ג׳ ב:ו׳-ז׳
בִּשְׁלָמָא לְרַבָּה, דְּאָמַר מִשּׁוּם הֲכָנָה, הָוֵי סְפֵיקָא דְאוֹרָיְיתָא — וְכׇל סְפֵיקָא דְאוֹרָיְיתָא לְחוּמְרָא. אֶלָּא לְרַב יוֹסֵף וּלְרַבִּי יִצְחָק, דְּאָמְרִי מִשּׁוּם גְּזֵרָה, סְפֵיקָא דְרַבָּנַן הִיא — וְכׇל סְפֵיקָא דְרַבָּנַן לְקוּלָּא!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה ג, ב.
208וכה״ג הוא ענין ספק ממזר
The note says this comparison with a doubtful mamzer is mentioned there.
Kehot’s noteענין זה נזכר בשו״ת צמח צדק חלק אהע״ז סי׳ שכז (בהוצאת תשנ״ה).
209ממזר ודאי לא יבא
The Talmud derives from “a mamzer shall not enter the congregation” that only a certain mamzer is barred, while a doubtful one may enter. The maamar compares the doubtful case of tzara’as.
Kiddushin 73aקידושין ע״ג א
Kehot’s noteקידושין עג, א.
Paragraph 27
210הטעם לא ידעו
The Rebbe asks there how the Academy could rule unlike what they heard G-d say, and answers that their ruling had to accord with their own understanding; not grasping G-d’s reason, they had to rule as their understanding accepted.
Kehot’s note”לכאורה כששומעים שהקב״ה אומר כך, איך אומרים דלא כהקב״ה — אלא כיון שהפס״ד שלהם צ״ל ע״פ דעתם, לכן, כשלא השיגו בדעתם הטעם של הקב״ה, הוכרחו לפסוק כפי שמתקבל בדעתם (ראה לקו״ת תזריע כד, ב ואילך)” — קונטרס בענין תורה חדשה מאתי תצא — תנש״א הערה 61.
211ע״פ יביאו לבוש מלכות
This further explanation of “Let them bring a royal garment” distinguishes Torah study, the inner dimension of memalei drawn from Chochmah, from the practical mitzvos, whose light comes from sovev, above the chain of descent.
Kehot’s noteתו״א צב, ב.
212יביאו לבוש מלכות
“Let them bring a royal garment that the king has worn.” The opening words of the Torah Ohr discourse on the encompassing light.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213וילבש צדקה כשריון
“And He donned tzedakah like armor.” The verse explained in the Iggeres HaKodesh letter the text cites.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214היום לעשותם
“The commandment… that I command you today, to do them.” The Sages read “today” as this world, the time for doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
215ולמחר לקבל שכרם
Rabbi Yehoshua ben Levi: “Today to do them, and tomorrow to receive their reward.” The maamar applies it to learning Torah in Gan Eden as reward.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א.
Paragraph 28
216לע״ל שיתגלו טעמי תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שה״ש א, ב.
217מאן נוכח נוכח רבה בר נחמני
“Who will decide? Rabbah bar Nachmani will decide, for he said, ‘I am unique in nega’im.’” The maamar explains why he in particular could decide.
Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳
סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת. שַׁדַּרוּ שְׁלִיחָא בָּתְרֵיהּ. לָא הֲוָה מָצֵי מַלְאַךְ הַמָּוֶת לְמִקְרַב לֵקהּ, מִדְּלָא הֲוָה קָא פָסֵיק פּוּמֵּיהּ מִגִּרְסֵיהּ. אַדְּהָכִי נְשַׁב זִיקָא וַאֲוַושׁ בֵּינֵי קְנֵי, סְבַר גּוּנְדָּא דְפָרָשֵׁי הוּא. אֲמַר: תִּינַח נַפְשֵׁיהּ דְּהָהוּא גַּבְרָא, וְלָא יִמְּסַר בִּידָא דְמַלְכוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 30
218ארז״ל עין לא ראתה
“No eye has seen, G-d, except You.” The level above comprehension, called Eden.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לִימוֹת הַמָּשִׁיחַ, אֲבָל לְעוֹלָם הַבָּא, ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in the name of R. Johanan : …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, ג. ברכות לד, ב.
219אבל רב״נ הוא עצמו מבחי׳ הארה זו דהא״מ מה שזורח בהא״פ כו׳ וע״כ מצא טעמו ממש
The Rebbe explains there that Rabbah bar Nachmani could decide and rule on this because his soul below was enclothed in a physical body.
Kehot’s noteראה לקו״ש-יב ע׳ 68 דזה שהי׳ יכול להכריע ולפסוק בזה הוא מפני שנשמתו למטה היתה מלובשת בגוף גשמי. ראה גם ד״ה פדה בשלום — תשמ״ו. ד״ה קדש ישראל — תשמ״ז. בד״ה ושבתה — תקס״ב (נדפס בדרך מצותיך קסז, ב) ”(ולפי שרבה הי׳ יחיד בנגעים ואהלות לכן שאלו ממנו ספק זה, כי לתחתונים דוקא יש כח זה לפסוק הדין שמסתפקים בו מחמת שהקליפות מעלימי׳ על הלכה זו והתחתונים יש בהן כח לברר ולהעלות מהשבירה לפי שהן מלובשים בגוף כו׳ כמ״ש באגה״ק בביאור מאמר הר״מ פ׳ נשא והמשכילים...)”.
220הואיל ופתח בו הכתוב בטהרה תחלה
The derivation that the doubtful case is pure “since Scripture opened with purity first.” This is the reason Rabbah bar Nachmani found in the Torah.
Nazir 65b:5–6נזיר ס״ה ב:ה׳-ו׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב יְהוּדָה אָמַר רַב: אָמַר קְרָא ״לְטַהֲרוֹ אוֹ לְטַמְּאוֹ״, הוֹאִיל וּפָתַח [בּוֹ] הַכָּתוּב בְּטׇהֳרָה תְּחִילָּה. אִי הָכִי, אֲפִילּוּ מִשֶּׁנִּזְקַק לְטוּמְאָה נָמֵי סְפֵקוֹ טָהוֹר! אֶלָּא, כִּי אִיתְּמַר דְּרַב יְהוּדָה אָמַר רַב, אַהָא אִיתְּמַר: אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן — טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת — טָהוֹר. סָפֵק — טָמֵא. וְרַבִּי יְהוֹשֻׁעַ אָמַר: כִּיהָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
221אז ישיר משה
“Then Moshe and the children of Israel sang.” The opening words of the discourse to which the text refers.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222מן המים משיתיהו
Pharaoh’s daughter named him Moshe, “for I drew him out of the water.” The maamar reads the water as the concealed world, the root of Moshe’s soul.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
223ע״פ ואלה המשפטים
The note places the discourse on “And these are the ordinances” in Torah Ohr, 75d, where, as the text says, Moshe’s root is traced to the circles and encompassing lights.
Kehot’s noteתו״א עה, ד.
224ואלה המשפטים
“And these are the ordinances that you shall set before them.” The opening words of the discourse on Moshe’s root in the encompassing lights.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225סד״ה מראיהם ומעשיהם
The passage there distinguishes Chesed within the order of descent from a Chesed far above it, and describes the ascent of souls from the Lower to the Higher Gan Eden through a river of fire that makes them forget the lower comprehension; the text refers to the end of the discourse for “Moshe, you have spoken well.”
Kehot’s noteתו״א סט, ג.
226מראיהם ומעשיהם
From Ezekiel’s vision of the wheels: “and their appearance and their works.” The opening words of the Torah Ohr discourse the text cites.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227משה שפיר קאמרת
Rav Safra addresses Rava as “Moshe, have you spoken well?” The maamar learns that a spark of Moshe can be present in a sage.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
228בביאור ענין קי״ס גבי והניף ידו על הנהר
There the Alter Rebbe explains that the splitting of the sea had to precede the Giving of the Torah, since the mitzvos draw the revelation of the Infinite Light into Beriah, Yetzirah and Asiyah as it is in Atzilus, and that the future “He shall wave His hand over the river” goes beyond it.
Kehot’s noteראה לעיל צו יז, א.
229והניף ידו על הנהר
“And He shall wave His hand over the river,” said of the future redemption. Cited for the explanation of Eden.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230בזהר פ׳ בא דל״ו ע״ב
The note points there as well for this Zohar passage; the text near that column discusses the dispute of Beis Shammai and Beis Hillel on how to praise the bride, rooted in Gevurah and Chesed.
Kehot’s noteראה גם לקמן שה״ש מח, ד.
231בשעתא דקוב״ה אתחזי על גנתא
The Zohar on Parshas Bo describes the Holy One, blessed be He, appearing over the garden, which does not separate from Eden. The maamar learns that this revelation is from Eden, Chochmah and Keser, above Binah.
Zohar, Bo 4:92–5:101ספר הזהר, בא ד׳:צ״ב-ה׳:ק״א
The esoteric significance of it is as follows. At the hour when the L-rd thus shows Himself in the Garden, all the Garden assembles and keeps close to Eden, from whence the stream of life flows forth into numerous channels. The Garden is called “the Bundle of Life”, and in it the pious are beatified with the light of the world to come. And at the hour when the Holy One, blessed be He, reveals Himself to these saints, a voice is heard, crying: “Awake, O north wind, come, O …
The Zohar; London, Soncino Press, 1933 (Public Domain)
232Kehot’s note points to Zohar, Bo 4:83 for these words.
Zohar, Bo 4:83ספר הזהר, בא ד׳:פ״ג
Paragraph 31
233באתי לגני
“I have come into My garden, My sister, bride.” The discourse on this verse explains G-d’s delight with the souls of the righteous.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב
The note refers to the Mitteler Rebbe’s explanation of this Zohar passage.
Kehot’s noteביאה״ז לכ״ק אדה״א ב, ג.
235אעשה לו עזר
“I will make him a helper opposite him.” The verse on which the Zohar passage the text cites comments.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236ע״פ ויהי קול מעל לרקיע
The Tzemach Tzedek’s discussions of “And there was a voice from above the firmament,” to which the note refers.
Kehot’s noteאוה״ת במדבר ע׳ א׳תכט. ובאוה״ת שמות-ח ע׳ א׳תתקעז עם הגהות.
237ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was over their heads.” The maamar reads the voice as a revelation from sovev, above the firmament of Binah.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
238בד״ה כי כאשר השמים
There the Alter Rebbe explains “the new heavens and the new earth” as the supernal drawing-down that comes by an arousal from above alone, standing “before Me,” in the inner dimension that no arousal from below reaches, while “your seed and your name” are what is drawn by an arousal from below.
Kehot’s noteראה תו״א ב, ד.
239כי כאשר השמים החדשים
“For as the new heavens and the new earth that I make stand before Me….” The opening words of the Torah Ohr discourse the text cites.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240ויניחהו בג״ע לעבדה
“And He placed him in Gan Eden to work it and to guard it.” Discussed in that discourse.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241בד״ה צאינה וראינה
That discourse asks why the Sages chose the name “the Holy One, blessed be He” for G-d, and explains kadosh with a vav as the drawing down of His holiness to be memalei and sovev kol almin.
Kehot’s noteלקו״ת שה״ש כא, ב.
242צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The opening words of the discourse that explains the name “the Holy One, blessed be He.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243שאו ידיכם קדש וברכו את הוי׳
“Lift up your hands in holiness and bless G-d.” The “holy” must be blessed, drawn down.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244דספיקו טמא
The Rambam rules: “If it is doubtful whether the white hair came first or the spot came first, it is impure,” and adds that in his view its impurity is a doubtful one.
Mishneh Torah, Defilement by Leprosy 2:9משנה תורה, הלכות טומאת צרעת ב׳:ט׳
… בַּהֶרֶת כַּחֲצִי גְּרִיס וְאֵין בָּהּ כְּלוּם וְנוֹלְדָה לָהּ בַּהֶרֶת כַּחֲצִי גְּרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת הֲרֵי זוֹ לְהַחְלִיט שֶׁהֲרֵי קָדְמָה בַּהֶרֶת לִשְׁתֵּי הַשְּׂעָרוֹת הַלְּבָנוֹת. סָפֵק שֵׂעָר לָבָן קָדַם סְפֵק הַבַּהֶרֶת קָדְמָה הֲרֵי זוֹ טָמֵא. וְיֵרָאֶה לִי שֶׁטֻּמְאָתוֹ בְּסָפֵק:
Torat Emet 363 (Public Domain)
245ספ״ד דנגעים
In the Mitteler Rebbe’s version of this passage, a reference to the Tosafos Yom Tov on the Mishnah is added here.
Kehot’s noteבמאמרי אדהאמ״צ ע׳ תפג מוסיף: ועיי׳ בתוס׳ יו״ט וכו׳.
246לא בשמים היא
“It is not in heaven.” The Sages’ principle that the law is decided by the sages below, not by a voice from heaven.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247ארז״ל על ר״מ שהי׳ אומר
The Talmud says the law was not fixed like Rabbi Meir because his colleagues could not fathom his reasoning: he would declare the impure pure and show a face for it.
Eruvin 13b:3עירובין י״ג ב:ג׳
אָמַר רַבִּי אַחָא בַּר חֲנִינָא: גָּלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁאֵין בְּדוֹרוֹ שֶׁל רַבִּי מֵאִיר כְּמוֹתוֹ, וּמִפְּנֵי מָה לֹא קָבְעוּ הֲלָכָה כְּמוֹתוֹ? שֶׁלֹּא יָכְלוּ חֲבֵירָיו לַעֲמוֹד עַל סוֹף דַּעְתּוֹ. שֶׁהוּא אוֹמֵר עַל טָמֵא טָהוֹר וּמַרְאֶה לוֹ פָּנִים, עַל טָהוֹר טָמֵא וּמַרְאֶה לוֹ פָּנִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב.
248זקן שקנה חכמה
Rabbi Yosei HaGelili: “Zaken (an elder) is none other than one who has acquired wisdom.” The maamar links zaken with the “beard” through which wisdom descends.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב.
249יג״מ שהתורה נדרשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברייתא דר״י ת״כ ר״פ ויקרא.
250בביאור ע״פ אלה מסעי)
The passage there explains that attributes such as “merciful” apply only where there is a world, that even sovev belongs to the realm of worlds, and that before G-d Himself all is as nothing, and then turns to Chochmah.
Kehot’s noteלקו״ת מסעי צג, א ואילך.
251אלה מסעי
“These are the journeys of the children of Israel.” The opening words of the discourse the text cites at length.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252רוב החכמים שבדורו לא היו משיגים התורה רק . . בחכ׳ דאצי׳
The note refers to an earlier note in Likkutei Torah, Vayikra 4a; the passage at that column speaks of salt as rooted in the Gevuros of Abba, which give taste.
Kehot’s noteראה לעיל ד, א הערה שכל. וראה הערת כ״ק אדמו״ר במאמרי אדה״ז תקס״ב ע׳ שיד.
253נובלות חכמה שלמע׳ תורה
Rabbi Chanina bar Yitzchak: “the unripe fruit of the supernal wisdom is Torah.” The Torah as it has come down into Chochmah of Atzilus.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ו.
254בביאור ע״פ תורה צוה לנו משה
There the Alter Rebbe explains “the unripe fruit of the supernal wisdom is Torah”: Supernal Chochmah of Atzilus is above comprehension, called ayin, utter self-nullification, which is why the Infinite Light is enclothed specifically in it, and the Written Torah is what is drawn down from it.
Kehot’s noteלקו״ת ברכה צה, א ואילך.
255Kehot’s note points to Zohar, Vayikra 27:200 for these words.
Zohar, Vayikra 27:200ספר הזהר, ויקרא כ״ז:ר׳
256Kehot’s note points to Mishnah Negaim 4:11 for these words.
Mishnah Negaim 4:11משנה נגעים ד׳:י״א
בַּהֶרֶת כַּחֲצִי גְרִיס וְאֵין בָּהּ כְּלוּם, נוֹלְדָה בַהֶרֶת כַּחֲצִי גְרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת, הֲרֵי זוֹ לְהַחְלִיט, מִפְּנֵי שֶׁאָמְרוּ, אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן, טָמֵא. וְאִם שֵׂעָר לָבָן קָדַם לְבַהֶרֶת, טָהוֹר. וְאִם סָפֵק, טָמֵא. וְרַבִּי יְהוֹשֻׁעַ קִהָה:
A bright spot the size of a split bean and there was nothing else, and then there appeared a bright spot of the size of half a split bean having two hairs, this one is declared unclean. Because they said: if the bright spot preceded the white hair he is unclean; if the white hair preceded the bright spot he is clean; and if it is doubtful he is unclean. Rabbi Joshua regards this as unsolvable.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
257תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The opening words of the discourse the text cites.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
258אחרי רבים להטות
“Follow the majority to decide.” The rule that the law follows the majority of the sages.
Exodus 23:2שמות כ״ג:ב׳
לֹא־תִהְיֶה אַחֲרֵי־רַבִּים לְרָעֹת וְלֹא־תַעֲנֶה עַל־רִב לִנְטֹת אַחֲרֵי רַבִּים לְהַטֹּת:
Thou shalt not follow a multitude to do evil; neither shalt thou bear witness in a cause to turn aside after a multitude to pervert justice;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ב.
259אחרי רבים להטות
Rabbi Yannai: the words of Torah were not given cut and dried; with every matter G-d told Moshe forty-nine ways to argue “pure” and forty-nine “impure,” and when Moshe asked how the law would be clarified, He answered, “Follow the majority.”
Midrash Tehillim 12:3מדרש תהילים י״ב:ג׳
… אמר לפניו רבונו של עולם עד מתי נעמוד על בירורה של הלכה. אמר לו (שמות כג ב) אחרי רבים להטות. רבו המטמאין טמא רבו המטהרין טהור. רבי אבהו בשם ר׳ יונתן אמר תלמיד ותיק היה לו לרבי עקיבא והיה מטמא את השרץ מן התורה במ״ט פנים ומטהרו במ״ט פנים. וכן תני רבי חייא תלמיד היה לו לרבי מאיר וסומכוס שמו והיה מטהר את השרץ מן התורה במ״ט פנים וחוזר ומטמאו במ״ט פנים. שנאמר מזוקק שבעתים. ר׳ יהושע בשם ר׳ לוי אמר תינוקות שהיו בימי דוד היו יודעים לדרוש את …
OYW (Public Domain)
260במדרש תהלים ע״פ אמרות ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיב, ז.
261מזוקק שבעתים
“The words of G-d are pure words, silver refined in a crucible… refined sevenfold.” The verse on which that Midrash is taught.
Psalms 12:7תהילים י״ב:ז׳
אִמְרוֹת ה׳ אֲמָרוֹת טְהֹרוֹת כֶּסֶף צָרוּף בַּעֲלִיל לָאָרֶץ מְזֻקָּק שִׁבְעָתָיִם:
The words of the L-RD are pure words, As silver tried in a crucible on the earth, refined seven times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
262לא בשמים היא
“It is not in heaven.” The maamar reads “heaven” as the encompassing levels of chayah and yechidah, while the Torah has been drawn down into the inner light.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Metzora · Maamar 1
זאת תהיה תורת המצורע ביום טהרתו וגו׳
“This shall be the law (torah) of the metzora on the day of his purification”
Tzaraas is ratzo without shov: fervor for G-d that has lost the bittul of Chochmah and so has no vessels to hold it, and the cure is teshuvah that first rouses the heart and then returns it to the One, followed by Torah and mitzvos that draw the light down into many vessels.
The maamar in brief
Following the Arizal, the Alter Rebbe teaches that the nega’im of tzaraas come from the withdrawal of Chochmah, the intellect of Abba. The intellect of Imma, contemplation, produces ratzo, a fiery love that longs to leave all vessels behind; the intellect of Abba produces bittul, and from bittul comes shov, the drawing of G-dliness down into vessels, the letters of the Written and Oral Torah, which are Leah and Rachel. When Abba’s light withdraws, ratzo stands alone, the external forces feed on it, and in place of the holy “name” of letters there arise the nega’im, a “bad name,” as in lashon hara and Korach’s rebellion. The cure is “the torah of the metzora”: Torah, the good oil of Chochmah, which heals when studied with bittul. Yet Abba’s light can return only after the blemish in Imma is repaired: first “he shall be brought to the kohen,” rousing ratzo and absorbing it into bittul (teshuvah, the hei returning to the yud), and then “the kohen shall go out,” the shov into Torah and mitzvos. Shov is the main service; with the “scarlet” of the Oral Torah, the Congregation of Israel need not fear the “snow” of baheres.

Outline
	1The root of tzaraasThe opening verse and the Arizal’s principle: the nega’im come from the withdrawal of the light of Chochmah, for the metzora is considered like one who is dead, and “they die, and not with wisdom.”¶1
	2Two kinds of intellect: ratzo and shovThe intellect of Imma brings ratzo, love like flashes of fire; the intellect of Abba brings bittul and from it shov, the drawing down into vessels, the letters of the Written and Oral Torah, which are Leah and Rachel.¶2–4
	3How the nega’im arise: the “bad name”Without Abba’s light, Leah and Rachel are not built; ratzo alone feeds the external forces, and nega’im, a “bad name,” come out in place of the holy letters, as with lashon hara, the Tower of Babel, the Nefilim and Korach.¶5
	4The cure: the kohen and the TorahThe kohen draws down the light of Abba, which breaks through into the vessels of thought and speech; Torah, the good oil of Chochmah, heals and purifies, but only when studied with bittul.¶6–10
	5Brought to the kohen, then the kohen goes outThe two verses describe two stages: first teshuvah rouses ratzo and absorbs it into bittul, the hei returning to the yud, as the Levites’ song precedes the kohanim; then shov goes out into vessels and letters.¶11–16
	6Shov as the main serviceAfter teshuvah one’s Torah “shall be” complete, drawing G-dliness all the way down; ratzo is only a beginning, and the main thing is to make many vessels through Torah and mitzvos, even reciting Torah without full understanding.¶17–19
	7She does not fear the snowBaheres, white as snow, is the withdrawal of Chochmah’s life; the Congregation of Israel, clothed in the “scarlet” of the Oral Torah that draws down Chochmah, has no room for it.¶20


Key concepts
	Ratzo and shov (running and returning)רצוא ושוב
	Ratzo is the soul’s fiery longing to leave its bounds and be absorbed in G-d; shov is the return to draw G-dliness down into the world through Torah and mitzvos. The maamar teaches that shov is the main thing and ratzo only its beginning.

	The intellect of Imma and the intellect of Abbaמוחין דאימא ומוחין דאבא
	The intellect of Imma (Binah) is contemplation, which gives birth to love and ratzo; the intellect of Abba (Chochmah), where the Infinite Light rests, brings bittul, and from it shov and the vessels.

	Leah and Rachelלאה ורחל
	Two feminine configurations behind Z’eir Anpin: Leah is the letters of thought (the Written Torah), Rachel the letters of speech and action (the Oral Torah). They are formed only when the intellect of Abba is revealed.

	Nega’imנגעים
	The afflictions of tzaraas: se’es in place of Leah, sapachas and baheres in place of Rachel. They arise when Abba’s light withdraws and the external forces draw nurture from the lights of Imma.

	Good name and bad nameשם טוב ושם רע
	The holy letters, Leah and Rachel, are called shem, a “good name,” for the Torah is G-d’s names; lashon hara causes letters called a “bad name” to emerge in their place, the source of life for the kelipos.

	Teshuvah: the hei returns to the yudתשובה — תשוב ה׳ לגבי יו״ד
	Sin separates Binah (the upper hei) from Chochmah (the yud); teshuvah rouses the ratzo of Binah and reunites it with the bittul of Chochmah.

	Reaching and not reachingמטי ולא מטי
	Etz Chaim’s term for lights that go out and return, staying attached to their source so that the external forces cannot seize them; in divine service it is ratzo and shov.


Section 1 · ¶1
The root of tzaraas
1זאת תהיה תורת המצורע ביום טהרתו וגו׳. הנה מבואר בע״ח [בעץ חיים] של״ז1 פ״ז [פרק ז׳] שסיבת הנגעים הוא מחמת הסתלקות אור החכמה כי מצורע חשוב כמת2 וכתיב ימותו ולא בחכמה34 כו׳ ע״ש.56
“This shall be the law (torah) of the metzora on the day of his purification,” etc. Now, it is explained in Etz Chaim, Sha’ar 37, chapter 7, that the cause of the nega’im (afflictions) is the withdrawal of the light of Chochmah (wisdom); for a metzora is considered like one who is dead, and it is written, “They die, and not with wisdom,” etc.; see there.
The maamar opens with the verse that begins the purification of the metzora, one afflicted with tzaraas (Leviticus 14:2), and sets out the root of the matter from the Arizal’s Etz Chaim: the nega’im, the skin afflictions of tzaraas, come about when the light of Chochmah, divine wisdom, withdraws. The proof is that a metzora is considered like one who is dead, and the verse ties dying to the absence of wisdom: “They die, and not with wisdom.” The Kehot edition notes that the gate the text numbers 37 (in the Shklov printing) is Gate 38 in current editions.




Section 2 · ¶2–4
Two kinds of intellect: ratzo and shov
2ולהבין זה קצת צ״ל ענין מוחין דאימא ומוחין דאבא,7 כי הנה מוחין דאימא הוא כמ״ש אם הבנים שמחה8 שע״י ההתבוננות נולד האהבה והשמחה ורשפי אש והוא בחי׳ הרצוא להסתלק וליכלל בעצמותו ית׳.
To understand this somewhat, we need [to explain] the matter of the intellect (mochin) of Imma and the intellect of Abba. For the intellect of Imma is as it is written, “The mother of the children is joyful”: through contemplation are born the love and the joy and the flashes of fire, and this is the level of ratzo (running forth), to depart and be absorbed into His essence, may He be blessed.
To explain why the loss of Chochmah causes nega’im, the Alter Rebbe distinguishes two kinds of divine intellect: that of Imma, which is Binah (understanding), and that of Abba, which is Chochmah (wisdom). The intellect of Imma is contemplation, and like “the joyful mother of children” it gives birth to love, joy and fiery longing; its result is ratzo, the soul’s “running” to leave its bounds and be absorbed into G-d’s very essence.


אך יש עוד בחי׳ שלמעלה מהאהבה ברשפי אש דהיינו מוחין דאבא שאור א״ס ב״ה שורה בח״ע [בחכמה עילאה]9 ועי״ז נמשך הביטול עד שאין בו כח ויכולת להגביה א״ע [את עצמו] בבחי׳ רצוא שהוא בחי׳ יש מי שאוהב,
But there is yet another level, which is above the love in flashes of fire, namely, the intellect of Abba: that the Infinite Light (Or Ein Sof), blessed be He, rests in the higher Chochmah (Chochmah Ila’ah), and through this self-nullification (bittul) is drawn down, to the point that one has no strength or ability to lift himself up in the mode of ratzo, which is the level of “there is someone who loves.”
Higher than this fiery love is the intellect of Abba: the Infinite Light rests in the higher Chochmah, and from it comes bittul, a self-nullification so complete that a person cannot even lift himself up into ratzo. Ratzo, for all its passion, still implies “someone who loves,” a self that does the loving; the bittul of Chochmah leaves no such self.


וזהו ענין ההשתחוואות שבשמונה עשרה10 וכמ״ש מזה בדוכתי טובא ועמ״ש ע״פ כאשר השמים החדשים11 וע״פ וכל העם רואים את הקולות12 וע״פ זאת חוקת התורה13 ובד״ה ועבד הלוי הוא14 ובד״ה מצה זו כו׳
And this is the matter of the bowings in the Shemoneh Esreh, as is explained on this in many places. And see what is written on the verse “As the new heavens,” and on the verse “And all the people saw the sounds,” and on the verse “This is the statute of the Torah,” and in the discourse beginning “And the Levite, he shall serve,” and in the discourse beginning “This matzah,” etc.,
The bowing in the Shemoneh Esreh (the Amidah) expresses this bittul. A Kehot note quotes another transcript of this maamar: one who hears from afar that the king has come runs eagerly to see him, but when he comes close he falls to the ground and has no strength even to raise his head, a state above his eager running. The Alter Rebbe then lists other discourses where this is explained.


ובד״ה צאינה וראינה15 בענין ויין ישמח כו׳ להצהיל פנים משמן16 וע״פ כי תבואו17 אל ארץ מושבותיכם18 כו׳ בפ׳ נסכים.
and in the discourse beginning “Go forth and see,” on the matter of “And wine gladdens,” etc., “to make the face shine more than oil”; and on the verse “When you come into the land of your dwellings,” etc., in the passage on the libations.
The list continues with the discourse “Go forth and see,” on wine that “gladdens” and oil that makes the face “shine,” and with the discourse on the libations in Parshas Shelach. The passage cited there describes the seraphim, who stand always in fiery fervor because they are made of the single element of divine fire.




3וזהו אם רץ לבך שוב לאחד.192021 כי ע״י הביטול דמוחין דאבא נמשך בחי׳ שוב והוא המשכת אלהות למטה. ולהמשכה זו צ״ל הרחבת הכלים והן אותיות התשב״כ [התורה שבכתב] ותשבע״פ [ותורה שבעל פה].
And this is [the meaning of] “If your heart runs, return to the One.” For through the self-nullification (bittul) of the intellect (mochin) of Abba, the level of shov (returning) is drawn forth, and this is the drawing down of G-dliness below. And for this drawing down there must be an expansion of the vessels, and these are the letters of the Written Torah and the Oral Torah.
The phrase “If your heart runs, return to the One” (from the Tikkunei Zohar) names both movements: the heart’s running, ratzo, and the return, shov. The return comes from the bittul of Chochmah and means bringing G-dliness down into the world; this needs “vessels” to hold it, and those vessels are the letters of the Written and the Oral Torah.


וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שער לאה ורחל פ״ז [פרק ז׳] וז״ל [וזה לשונו] וזכור כלל זה שאין נעשה ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א22 עכ״ל [עד כאן לשונו],
And this is what is written in Etz Chaim, Sha’ar Leah v’Rachel (the Gate of Leah and Rachel), chapter 7; these are its words: “And remember this rule: that these two partzufim (configurations), Leah and Rachel, are not formed here except after the revelation of the intellect of Abba in Z’eir Anpin (the emotive attributes),” end of quote.
The Arizal teaches that the partzufim of Leah and Rachel, two feminine configurations that stand behind Z’eir Anpin, are formed only after the intellect of Abba is revealed in Z’eir Anpin. Since Leah and Rachel are letters, as the next lines explain, this shows that letters and vessels come from the intellect of Abba.


כי לאה היא אותיות המחשבה23 והיא בחי׳ תשב״כ [תורה שבכתב] כי ס״ר אותיות התורה24 היינו אותיות המחשבה כמ״ש במ״א ע״פ את שבתותי תשמרו.
For Leah is the letters of thought, and she is the level of the Written Torah; for the six hundred thousand letters of the Torah are the letters of thought, as is explained elsewhere on the verse “You shall keep My Shabbosos.”
Leah is the letters of thought and corresponds to the Written Torah, for the six hundred thousand letters of the Torah are letters of thought. A Kehot note gives Megaleh Amukos, ofan 186, as the source for the Torah’s six hundred thousand letters, and the Alter Rebbe refers to his discourse on “You shall keep My Shabbosos.”




4ורחל היא אותיות הדבור תשבע״פ [תורה שבעל פה]. ולכן התהוות ב׳ בחי׳ אלו נמשך ע״י התגלות מוחין דאבא דייקא
And Rachel is the letters of speech, the Oral Torah. Therefore the coming into being of these two levels is drawn forth specifically through the revelation of the intellect (mochin) of Abba,
Rachel is the letters of speech and corresponds to the Oral Torah. Both Leah and Rachel, the letters of thought and of speech, come into being specifically through the revelation of the intellect of Abba.


שהוא הביטול שמזה נמשך השוב והוא ההמשכה בבחי׳ כלים ואותיות כו׳ משא״כ מבחי׳ מוחין דאימא שמהם נמשך הרצוא שהוא אדרבה ההסתלקות מהכלים והאותיות.
which is the self-nullification (bittul) from which the shov is drawn forth, and that is the drawing down in the level of vessels and letters, etc.; which is not so with the level of the intellect of Imma, from which the ratzo is drawn forth, and that is, on the contrary, the withdrawal from the vessels and the letters.
The reason: the intellect of Abba is bittul, and bittul brings shov, the drawing of light down into vessels and letters. The intellect of Imma brings ratzo, which is the very opposite, a rising out of vessels and letters toward what is beyond them.


ועיין מ״ש בד״ה וייצר את האדם2526 בפ׳ בראשית איך שהאותיות נמשכים דייקא מח״ע [מחכמה עילאה] שלמעלה מהבינה ע״ש באריכות.
And see what is written in the discourse beginning “And He formed the man,” in Parshas Bereishis, how the letters are drawn forth specifically from the higher Chochmah (Chochmah Ila’ah), which is above Binah (understanding); see there at length.
The Alter Rebbe refers to his discourse “And He formed the man” in Torah Ohr, Bereishis, which explains at length that letters derive specifically from the higher Chochmah, above Binah. This supports the claim that vessels and letters come from Abba, not Imma.




Section 3 · ¶5
How the nega’im arise: the “bad name”
5ולכן מחמת הסתלקות מוחין דאבא שזהו ענין צרעת דתרגומו סגירו מזה נסתעף שאין נבנים פרצופי לאה ורחל ויוצאים תמורתם הנגעים שאת נגד לאה כו׳
Therefore, because of the withdrawal of the intellect (mochin) of Abba, which is the matter of tzaraas, which the Targum renders segiru (“closure”), from this it follows that the partzufim (configurations) of Leah and Rachel are not built, and in their stead come forth the nega’im: se’es corresponding to Leah, etc.;
Because tzaraas is a withdrawal of the intellect of Abba (the Targum renders tzaraas as segiru, “closure,” which the Zohar reads as the closing up of the supernal light), the partzufim of Leah and Rachel are not built. In their place come the nega’im: se’es, which corresponds to Leah, and, as the text goes on, sapachas and baheres, which correspond to Rachel.


דהיינו מחמת שאין נמשך בחי׳ שוב בכלים ואותיות דקדושה אזי מבחי׳ הרצוא לבד יוכל להסתעף יניקת החיצונים
that is, because the level of shov is not drawn down into the vessels and letters of holiness, then from the level of ratzo alone the nurture of the external forces can branch out,
Without shov drawing light down into the holy vessels and letters, the ratzo is left on its own, and from it the external forces, the powers opposed to holiness, can draw nurture.


כמו שאחר ההתלהבות בתפלה אם אינו עוסק בתורה יוכל להתהוות מההתלהבות בחי׳ דינים קפידא וכעס ומזה נסתעף ג״כ יש וגסות כו׳ או תאוות רעות.
just as after the fervor in prayer, if one does not occupy himself with Torah, there can come into being from the fervor the level of severities (dinim): irritability and anger; and from this there also branch out a sense of self (yesh) and haughtiness, etc., or evil desires.
An example from a person’s own service: after fervent prayer, if one does not go on to study Torah, the fervor itself can turn into severities, irritability and anger, and from there into ego and haughtiness, or into evil desires. Ratzo with no vessels to hold it feeds the opposite of holiness.


[וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שם שאת כנגד לאה ספחת בהרת כנגד רחל27 כי לאה יש לה אור אחד ורחל ב׳ והם ג׳ אלפין כו׳
(And this is what is written in Etz Chaim there: se’es corresponds to Leah, sapachas [and] baheres correspond to Rachel; for Leah has one light and Rachel two, and these are the three alefs, etc.
In a parenthetical passage the Alter Rebbe brings the Arizal’s words: of the three kinds of nega, se’es corresponds to Leah, and sapachas and baheres to Rachel. In Etz Chaim, Leah receives one of three lights from the Chasadim of Imma and Rachel two, and these three lights are the three alefs in the Name Mah, spelled out with alefs, in Z’eir Anpin.


והענין כי לאה היא בחי׳ מחשבה ורחל היא בחי׳ דיבור וגם בחי׳ מעשה עשייה שבאצילות היא המל׳ ועמ״ש בפ׳ שלח בענין דור המדבר כו׳
The explanation is that Leah is the level of thought, and Rachel is the level of speech and also the level of action; [for] the Asiyah (Action) that is in the World of Atzilus (Emanation) is Malchus (sovereignty). And see what is written in Parshas Shelach on the matter of the generation of the wilderness, etc.,
Why Rachel has two lights: Leah is thought, while Rachel is both speech and action, for Malchus is the “Asiyah,” the level of action, within Atzilus. The Alter Rebbe refers to his discourse in Parshas Shelach on the generation of the wilderness for more on Leah and Rachel.


מענין לאה ורחל והם ג׳ לבושים מדומ״ע [מדבור ומעשה] ונמשכים ממוחין דאבא וזהו ענין האלפין שהאל״ף הוא יו״ד וי״ו יו״ד (כמ״ש בד״ה מראיהם ומעשיהם2829 ובד״ה להבין ביאור ענין האבות30 כו׳ ע״ש).
regarding Leah and Rachel. And these are the three garments, thought, speech and action, and they are drawn from the intellect of Abba; and this is the matter of the alefs, for the alef is a yud, a vav and a yud (as is explained in the discourse beginning “Their appearance and their workings,” and in the discourse beginning “To understand the explanation of the matter of the Patriarchs,” etc.; see there).
Thought, speech and action are the soul’s three “garments,” and they are drawn from the intellect of Abba. That is why the lights are alefs: the letter alef is formed of a yud, a vav and a yud, and the discourses cited explain this form (one of them describes it as a yud above, a yud below and a line between).


ובהסתלקות אור אבא יוצאין תמורתן הנגעים אותיות שמהם נמשך יניקה לחיצונים]. וזהו ענין מצורע מוציא שם רע31 וכמ״ש בע״ח [בעץ חיים] שלאה ורחל נק׳ שם
And when the light of Abba withdraws, there come forth in their stead the nega’im, letters from which nurture is drawn to the external forces.) And this is the matter of “metzora: one who brings out a bad name (motzi shem ra)”; and as is written in Etz Chaim, that Leah and Rachel are called shem (“name”),
When the light of Abba withdraws, nega’im come out in place of Leah and Rachel: “letters” that feed the external forces. This is the Sages’ wordplay on metzora as motzi shem ra, “one who brings out a bad name,” for Etz Chaim says that the feminine aspect, Leah and Rachel, is called shem, “name.”


והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל התורה כולה32 היא שמותיו של הקב״ה והם בחי׳ שם טוב. והמדבר לשון הרע שהוא הפך הטוב באותיות וכלים דקדושה.
that is, as our Sages, of blessed memory, said, “The whole Torah in its entirety is the names of the Holy One, blessed be He”; and they are the level of a good name. And one who speaks evil speech (lashon hara), which is the opposite of the good, in the letters and vessels of holiness,
A name is made of letters, and the Sages teach that the whole Torah is names of G-d; so the holy letters are a “good name.” A Kehot note gives the Ramban’s introduction to his Torah commentary as the source of this teaching, with parallels in Yonas Elem and the Zohar. Evil speech, lashon hara, is the opposite of the good that is in the holy letters and vessels.


גורם שגם למעלה במקום שם טוב שהם האותיות והכלים דקדושה יצאו תמורתן אותיות הנק׳ שם רע דהיינו שבחי׳ שם ההוא ואותיות אלו הוא מקור חיות הרע
brings it about that above, too, in place of the good name, which is the letters and vessels of holiness, there come forth in their stead letters that are called a bad name; that is, that this level of name, and these letters, are the source of the life-force (chayus) of the evil,
Such speech has an effect above: in place of the “good name,” the holy letters and vessels, there emerge letters called a “bad name,” and these become the source of life for evil.


והיינו כמ״ש בע״ח [בעץ חיים] שמהנגעים נמשך יניקת הקליפות (ועמ״ש בד״ה לסוסתי ברכבי3334 שפרעה העמיד תחלה סוסים נקבות כו׳ ע״ש).
as is written in Etz Chaim, that from the nega’im the nurture of the kelipos (husks) is drawn (and see what is written in the discourse beginning “To My mare in the chariots,” that Pharaoh first set out female horses, etc.; see there).
Thus, as Etz Chaim says, the kelipos, the husks that conceal holiness, draw their nurture from the nega’im. The Alter Rebbe refers to his discourse “To My mare in Pharaoh’s chariots,” which explains that letters are called “horses” and recalls, from the Zohar, that Pharaoh first set out mares and afterward put the males before the females.


והענין הוא ע״ד מ״ש בדור הפלגה ונעשה לנו שם35 ועד״ז נאמר הנפילים היו בארץ כו׳ אנשי השם.36 וכן בעדת קרח כתיב אנשי שם.37
The explanation is along the lines of what is written of the generation of the Dispersion: “And let us make ourselves a name”; and in the same way it is said, “The Nefilim were on the earth,” etc., “the men of the name.” And so, too, of the company of Korach it is written, “men of name.”
The word shem, “name,” recurs in the Torah’s accounts of rebellion: the builders of the Tower of Babel (“let us make ourselves a name”), the Nefilim before the Flood (“the men of the name”), and the princes who joined Korach (“men of name”).


והיינו מפני שמחלוקת קרח על אהרן הוא ג״כ שלא רצה שיהיו הלוים טפלים ונכנעים לבחי׳ המשכת מוחין דאבא שזהו בחי׳ אהרן הכהן כ״א להיות הלוים דבר בפ״ע [בפני עצמו]
That is because Korach’s dispute against Aharon was also that he did not want the Levites to be subordinate and submissive to the level of the drawing down of the intellect of Abba, which is the level of Aharon the kohen, but rather [wanted] the Levites to be a thing by themselves,
Korach’s dispute with Aharon was, at its root, a refusal to let the Levites be subordinate to the intellect of Abba that Aharon the kohen draws down. He wanted the Levites to stand on their own.


שהוא להיות בבחי׳ רצוא לבד וכמ״ש בזהר ר״פ קרח שמאלא אתכליל תדיר בימינא קרח בעי לאחלפא38 כו׳,
which is to be in the level of ratzo alone; as is written in the Zohar at the beginning of Parshas Korach: “The left is always included in the right; Korach sought to exchange,” etc.;
To stand on their own means to remain in ratzo alone, without shov. The Zohar at the beginning of Parshas Korach says that Aharon is the right and the Levites the left, that the left must always be included in the right, and that Korach sought to exchange them.


ומזה נמשך יניקת הקליפות הנק׳ שם רעוכמ״ש ברבה פ׳ בראשית ס״פ כ״ו נאמר כאן אנשי השם ונאמר להלן קראי מועד אנשי שם39 כו׳.
and from this is drawn the nurture of the kelipos, which are called a bad name. And as is written in Midrash Rabbah on Parshas Bereishis, at the end of section 26: “It says here, ‘the men of the name,’ and it says there, ‘those called to the assembly, men of name,’” etc.
From such separated ratzo the kelipos, called a “bad name,” draw their nurture. The Midrash links “the men of the name” said of the Nefilim with “men of name” said of Korach’s company, to teach that dispute is as grievous as the sin of the generation of the Flood.


וגם מלשון שם וכמ״ש קראו שם פרעה40 כו׳ וזהו ושם ימותו.41 ומצורע חשוב כמת.42 ועמ״ש מענין שם בד״ה חוקת התורה:434445
And also from the sense of sham (“there”), as it is written, “They called there (sham): Pharaoh…,” etc., and this is “and there (sham) they shall die.” And a metzora is considered like one who is dead. And see what is written on the matter of shem in the discourse beginning “The statute of the Torah.”
The same Hebrew word, read sham, “there,” appears in “They called there: Pharaoh…” and in “and there they shall die,” said of the generation that died in the wilderness, linking the “bad name” to death. This brings the argument back to its start: the metzora, cut off from the life of Chochmah, is considered like one who is dead.




Section 4 · ¶6–10
The cure: the kohen and the Torah
6ב והנה התיקון של הנגעים ורפואתן הוא ע״י והובא אל הכהן.46 כי הכהן הוא הממשיך אור אבא וכמ״ש ע״פ בהעלותך47 את הנרות48 וע״ש בענין שלך גדול משלהם כו׳
2. Now, the rectification of the nega’im and their healing is through “And he shall be brought to the kohen.” For the kohen is the one who draws down the light of Abba, as is explained on the verse “When you raise up the lamps”; and see there on the matter of “Yours is greater than theirs,” etc.
Section 2 turns to the cure. The verse prescribes “he shall be brought to the kohen” because the kohen draws down the light of Abba. The Alter Rebbe refers to his discourse on “When you raise up the lamps,” which explains that oil is Chochmah, and to the Midrash’s words to Aharon there, “Yours is greater than theirs”: his kindling of the lamps outweighed the offerings of the tribal princes.


וע״י המשכת מוחין דאבא בז״א אזי יסוד אבא בוקע יסוד אימא והוא המשכת בחי׳ השוב.
And through the drawing down of the intellect (mochin) of Abba into Z’eir Anpin (the emotive attributes), the Yesod (foundation) of Abba breaks through the Yesod of Imma, and this is the drawing down of the level of shov.
When the intellect of Abba is drawn into Z’eir Anpin, “the Yesod of Abba breaks through the Yesod of Imma”: in the Arizal’s teaching the Yesod (the channel of transmission) of Abba is longer and reaches further down than that of Imma, so Abba’s light breaks out beyond Imma’s covering. This breaking through is shov, the downward flow.


וזהו ענין זיווג יעקב עם לאה ורחל יעקב אותיות יבקע49 שיסוד אבא בוקע יסוד אימא ומשם נמשך ההשפעה באותיות המחשבה והדבור לאה ורחל עור בעד עור50 כו׳ בחי׳ לבושים מודומ״ע [מחשבה דבור ומעשה] וכמ״ש ה׳ מלך גאות51 לבש כו׳.
And this is the matter of the union of Yaakov with Leah and Rachel: Yaakov is the letters of yivka (“will break through”), for the Yesod of Abba breaks through the Yesod of Imma, and from there the flow is drawn into the letters of thought and speech, Leah and Rachel, “skin for skin,” etc., the level of garments, thought, speech and action; as it is written, “G-d reigns; He has clothed Himself in majesty,” etc.
This is the union of Yaakov with Leah and Rachel: the name Yaakov has the letters of yivka, “will break through.” Through it the flow reaches the letters of thought and speech, Leah and Rachel, which Etz Chaim places on Z’eir Anpin’s “skin” (hence “skin for skin”), as garments of thought, speech and action, like “He has clothed Himself in majesty.”




7וזהו ענין זאת תהיה תורת המצורע.52 וכמ״ש בע״ח [בעץ חיים] שם וז״ל [וזה לשונו] כי זהו ענין אומרו זאת תהיה תורת המצורע
And this is the matter of “This shall be the law (torah) of the metzora,” as is written in Etz Chaim there; these are its words: “For this is the matter of its saying, ‘This shall be the torah of the metzora’:
The Alter Rebbe now quotes Etz Chaim’s own reading of the opening verse, which turns on the word torah in “the torah of the metzora.”


כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנק׳ תורה53 וא״כ אין תיקונו
for the whole matter of his being a metzora is on account of the withdrawal of the intellect (mochin) from the side of Abba, Chochmah (wisdom), which is called Torah; and if so, his rectification is not
Tzaraas comes from the withdrawal of the intellect that comes from Abba’s side, which is Chochmah, and Chochmah is called Torah, since the Torah is G-d’s wisdom. So the cure must come from the same place.


אלא ע״י עסק התורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] לכן אמר תורת המצורע ולא טהרת המצורע או כיוצא עכ״ל [עד כאן לשונו].
except through occupying himself with the Torah, as our Sages, of blessed memory, said. Therefore it says ‘the torah of the metzora,’ and not ‘the purification of the metzora’ or the like,” end of quote.
Only occupying oneself with Torah can restore what was lost; that is why the verse says “the torah of the metzora” and not “the purification of the metzora.” The Sages indeed teach (Arachin 15b) that the remedy for one who speaks lashon hara, if he is a Torah scholar, is to occupy himself with Torah.




8ועד״ז איתא בתנחומא ובילקוט מרפא לשון עץ חיים54 שהתורה עץ חיים היא והיא רפואתו55 של המצורע שהוציא שם רע כו׳ ע״ש
Along the same lines it is found in the Tanchuma and in the Yalkut: “The healing of the tongue is a tree of life”: that the Torah is a tree of life, and it is the healing of the metzora who brought out a bad name, etc.; see there.
The Midrash says the same (Tanchuma on Metzora, and the Yalkut on Proverbs): the Torah is the “tree of life,” and “the healing of the tongue is a tree of life,” so the Torah heals the one whose tongue spoke evil and brought out a bad name.


והיינו משום שע״י התורה ממשיך מוחין דאבא וזהו טוב שם משמן טוב5657 שע״י התורה שהיא בחי׳ שמן הטוב58 ח״ע [חכמה עילאה] ממנה נמשך טוב שם
That is because through the Torah one draws down the intellect (mochin) of Abba. And this is “A good name is from good oil”: that through the Torah, which is the level of “the good oil,” the higher Chochmah (Chochmah Ila’ah), from it is drawn a good name,
The reason is that Torah draws down the intellect of Abba. The Alter Rebbe reads “A good name is better than good oil” as “a good name comes from good oil”: the Torah, the higher Chochmah, is “the good oil,” and from it comes the “good name,” the holy letters that replace the “bad name.”


שהוא הטבת השם ע״ד הטבת הנרות וכמ״ש במ״א בד״ה ואלה שמות5960 בענין לאתקנא רזא דשמיה ובד״ה משה ידבר6162 כו׳
which is the making good of the name, like the making good of the lamps, as is explained elsewhere in the discourse beginning “And these are the names,” on the matter of “to rectify the mystery of His Name,” and in the discourse beginning “Moshe would speak,” etc.
“Making good” the name resembles the daily “making good” of the Menorah’s lamps, when the kohen cleaned and prepared them (the Torah uses the same verb, Exodus 30:7). The Alter Rebbe refers to his discourses “And these are the names,” on the Zohar’s phrase “to rectify the mystery of His Name,” and “Moshe would speak.”


והיינו ע״י התומ״צ [התורה ומצות] שהם המשכת שמן הטוב שמן משחת63 קדשהפך בחי׳ שם רע הנ״ל ועיין בפ׳ יתרו דפ״ז [דפרק ז׳] סע״ב [סוף עמוד ב] בענין טוב שם משמן טוב וכמ״ש במ״א ע״פ שמן תורק שמך64 כו׳.65
That is, through the Torah and mitzvos, which are the drawing down of “the good oil,” “oil of holy anointing,” the opposite of the level of a bad name mentioned above. And see [the Zohar] in Parshas Yisro, folio 87, end of side b, on the matter of “A good name is from good oil”; and as is explained elsewhere on the verse “Oil poured forth is your name,” etc.
This is done through the Torah and mitzvos, which draw down “the good oil,” also called “oil of holy anointing,” the opposite of the “bad name.” The Zohar cited here, on Parshas Yisro, reads “A good name from good oil” as the holy Name drawing its blessing from the oil that lights the holy lamps.




9וזהו ג״כ ענין ביום טהרתו66 וכמ״ש בפ׳ קדושים ד״פ ע״ב ות״ח [ותא חזי] לא אתדכי בר נש לעלמין
And this is also the matter of “on the day of his purification,” as is written [in the Zohar] in Parshas Kedoshim, folio 80, side b: “Come and see: a person is never purified
“On the day of his purification” also points to Torah. The Zohar on Parshas Kedoshim says that a person is purified only through words of Torah.


אלא במילין דאורייתא67 בגין כך מילין דאורייתא לא מקבלין טומאה. בגין דאיהי קיימא לדכאה לאלין מסאבי.
except through words of Torah. Therefore words of Torah do not receive impurity, because it stands to purify those who are impure.
The Zohar adds that words of Torah do not receive impurity, because the Torah “stands to purify” those who are impure.




10ואסוותא באורייתא אשתכח68 כו׳ וע״ש בפי׳ הרמ״ז [הרב משה זכות]69 שהוא לפי שהתורה שרשה ממו״ס [ממוחא סתימאה] שבה מלובש גבורה דעתיק והיא מקור המתקת הדינים שמשם נמשך קרע שטן כו׳ ע״ש.
And healing is found in the Torah,” etc. And see there in the commentary of the Ramaz (Rabbi Moshe Zacuto), that this is because the Torah’s root is from Mocha Stima’ah (the hidden brain), in which the Gevurah (restraint) of Atik is clothed, and it is the source of the sweetening of the severities (dinim), from where “Kera Satan” (“tear apart the accuser”) is drawn, etc.; see there.
The Zohar’s sentence ends, “and healing is found in the Torah.” The Ramaz (Rabbi Moshe Zacuto) explains why: the Torah is rooted in Mocha Stima’ah, the “hidden brain” within Keser, where the Gevurah of Atik (the innermost dimension of Keser) is clothed, so the Torah is the source that sweetens severe judgments. From there comes “Kera Satan,” the Divine Name formed from the initials of the second line of the prayer Ana BeKoach, which “tears apart the accuser.”


ועמש״ל [ועיין מה שכתוב לעיל] פ׳ תזריע70 בענין התנאים ואמוראים בעסקם בתורה שעי״ז היה להם כח לעשות נסים גדולים כו׳. ועכ״ז [ועם כל זה] והובא אל הכהן.71
And see what is written above in Parshas Tazria on the matter of the Tannaim and Amoraim, that through their occupation with the Torah they had the power to perform great miracles, etc. Nevertheless, “And he shall be brought to the kohen.”
The Alter Rebbe recalls what he wrote earlier in Parshas Tazria: through their Torah study the Tannaim and Amoraim, the Sages of the Mishnah and the Talmud, had the power to perform great miracles. Even so, Torah alone is not enough: the verse still requires “he shall be brought to the kohen.”


כי עיקר עסק התורה צ״ל בבחי׳ ביטול וכנ״ל בענין שוב לאחד משא״כ האומר אין לו אלא תורה72 (יבמות ק״ט ע״ב) לו בבחי׳ יש אפילו תורה אין לו:
For the main thing in occupying oneself with the Torah must be in the level of self-nullification (bittul), as mentioned above regarding “return to the One”; whereas “one who says, ‘He has nothing but Torah’” (Yevamos 109b), [having it] for himself, in the level of a sense of self (yesh), “does not have even Torah.”
The kohen stands for bittul, and Torah study must be done in bittul, the “return to the One.” The Talmud says that one who says he has nothing but Torah does not have even Torah; the Alter Rebbe reads the words “to him” as Torah held for himself, as a separate self (yesh), and such Torah is forfeited.




Section 5 · ¶11–16
Brought to the kohen, then the kohen goes out
11ג והנה להבין פי׳ אומרו והובא אל הכהן73 שמשמעו שיביאו את המצורע אל מקום הכהן.
3. Now, to understand the meaning of its saying “And he shall be brought to the kohen,” which implies that they bring the metzora to the place of the kohen:
Section 3 raises a difficulty in the verses. “He shall be brought to the kohen” suggests that the metzora is brought to where the kohen is.


והלא סמוך מיד אמר ויצא הכהן אל מחוץ למחנה74 דמשמע להפך שהכהן יצא אליו חוצה. גם ענין זאת תהיה תורת המצורע דתיבת תהיה מיותרת לכאורה וכמ״ש באלשיך.
but immediately after it, it says, “And the kohen shall go forth outside the camp,” which implies the opposite, that the kohen goes out to him, outside. Also, [there is] the matter of “This shall be the law (torah) of the metzora,” for the word “shall be” is seemingly superfluous, as the Alshich writes.
Yet the very next verse says “the kohen shall go forth outside the camp,” meaning the kohen goes to him. Also, as the Alshich (Rabbi Moshe Alshich, the sixteenth-century commentator of Safed) notes, the word “shall be” in “This shall be the torah of the metzora” seems superfluous.


אך הענין יובן עפמ״ש [על פי מה שכתוב] בזהר דמ״ט ע״ב בפי׳ והובא אל הכהן והועלה מיבעי ליה75 כו׳ וביאר דבריו בע״ח [בעץ חיים]76 והביאם הרמ״ז [הרב משה זכות] ס״פ תזריע
But the matter will be understood according to what is written in the Zohar, folio 49, side b, on the meaning of “And he shall be brought (vehuva) to the kohen”: “It should have said ‘and he shall be brought up (vehu’alah),’” etc.; and its words are explained in Etz Chaim, and the Ramaz cited them at the end of Parshas Tazria:
The answer comes from the Zohar on Parshas Tazria, which asks why the verse says “brought” (vehuva) and not “brought up” (vehu’alah); it answers that “brought” means brought in, one thing inserted into another, as the staves were “brought into” the rings. Etz Chaim explains the Zohar’s words, and the Ramaz cites Etz Chaim at the end of Parshas Tazria.


כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותם האורות77 דמצד אימא שבז״א היוצאים לחוץ ושאז שם נעשים בחוץ בחי׳ נגעים וע״י הראותו אל הכהן גורם למעלה שאותם האורות יחזרו למקומן כו׳
“For through his being shown to the lower kohen, he causes above that those lights from the side of Imma that are in Z’eir Anpin (the emotive attributes), which go out, and which then become there, outside, the level of nega’im (afflictions), through his being shown to the kohen he causes above that those lights return to their place, etc.,
Etz Chaim’s explanation: by being shown to the kohen below, the metzora causes an effect above. The lights of Chesed from the intellect of Imma in Z’eir Anpin had gone out and, outside, became nega’im; now they return to their place.


בבחי׳ מטי ולא מטי יוצא לחוץ וחוזר ונכנס ומתדבק במקורו ועי״כ [ועל ידי כך] לא יהיה כח אל החיצונים להתאחז בהם כו׳ עכ״ל [עד כאן לשונו].
in the mode of ‘reaching and not reaching’: going out, and returning and entering, and cleaving to its source; and through this the external forces will have no power to take hold of them,” etc., end of quote.
They return in the mode of “reaching and not reaching”: going out and coming back in, so that they stay attached to their source. Light that remains attached to its source gives the external forces nothing to take hold of.




12וביאור הענין בעבודת ה׳ דהנה עם היות שסיבת הצרעת והנגעים הוא מחמת הסתלקות מוחין דאבא שהוא בחי׳ הביטול והשוב שמחמת זה נמשך יניקת החיצונים מבחי׳ הרצוא וההתלהבות דמוחין דאימא.
The explanation of the matter in the service of G-d: Now, although the cause of the tzaraas and the nega’im is the withdrawal of the intellect (mochin) of Abba, which is the level of self-nullification (bittul) and shov, and because of this the nurture of the external forces is drawn from the level of the ratzo and the fervor of the intellect of Imma,
Now the Alter Rebbe explains all this in terms of a person’s service of G-d. The cause of tzaraas is the loss of Abba’s bittul and shov, which leaves the ratzo and fervor of Imma exposed to the external forces.


והיה עולה על הדעת שתיקון המעוות הוא די ע״י העבודה בהמשכת מוחין דאבא לבד דהיינו בחי׳ השוב בעסק התורה שהיא המשכת מוחין דאבא בהאותיות והכלים כנ״ל.
one might have thought that the rectification of what was made crooked would be accomplished sufficiently through the service of drawing down the intellect of Abba alone, that is, the level of shov, in occupying oneself with the Torah, which is the drawing down of the intellect of Abba into the letters and the vessels, as mentioned above;
One might think the remedy is simply to restore shov: to study Torah, which draws the intellect of Abba into letters and vessels.


שע״י החזרת מוחין דאבא בז״א כמקדם יתוקן הדבר כי אור אבא דוחה יניקת החיצונים כנ״ל.
for through restoring the intellect of Abba into Z’eir Anpin (the emotive attributes) as before, the matter would be rectified, since the light of Abba repels the nurture of the external forces, as mentioned above.
The reasoning seems sound: once the intellect of Abba returns to Z’eir Anpin, its light repels the external forces, as Etz Chaim said.


אך באמת אי אפשר להמשיך המוחין דאבא בז״א. בלתי שיתחיל מתחלה לתקן המעוות בפגם שהיה במוחין דאימא. כי תשובה באותו מקום78 ואז אח״כ ימשיך המוחין דאבא.
But in truth it is impossible to draw the intellect of Abba into Z’eir Anpin without first beginning to rectify what was made crooked, in the blemish that was in the intellect of Imma. For teshuvah (return) [must be] in the same place, and then afterwards he will draw down the intellect of Abba.
But the intellect of Abba cannot be drawn down without first repairing the damage where it occurred, in the intellect of Imma. As the Sages describe complete teshuvah as coming “in the same place” where one had sinned, the repair must begin in Imma, and only afterwards can Abba’s intellect be drawn down.




13והיינו שצריך לעורר בחי׳ הרצוא וההתלהבות הנמשך ממוחין דאימא ואח״כ יתחברו לבחי׳ הביטול דמוחין דאבא בחי׳ ואם רץ לבך שוב לאחד.7980
That is, one must arouse the level of the ratzo and the fervor that is drawn from the intellect (mochin) of Imma, and afterwards they will be joined to the level of the self-nullification (bittul) of the intellect of Abba: the level of “And if your heart runs, return to the One.”
The repair begins by arousing ratzo and fervor, the intellect of Imma, and then joining them to the bittul of Abba: first the heart runs, then it returns to the One.


וזהו ענין תשובה תשוב ה׳ לגבי יו״ד כי הה״א עילאה היא בינה שבחטאו פגם בה שנפרדה מן היו״ד שהוא הביטול דח״ע [דחכמה עילאה] ועי״ז נמשך יניקת החיצונים ממוחין דאימא שזהו ענין הנגעים כנ״ל.
And this is the matter of teshuvah (return): tashuv hei, “the hei shall return,” to the yud. For the upper hei is Binah (understanding), in which, through his sin, he made a blemish, so that it became separated from the yud, which is the self-nullification of the higher Chochmah (Chochmah Ila’ah); and through this the nurture of the external forces is drawn from the intellect of Imma, which is the matter of the nega’im, as mentioned above.
The word teshuvah is read as tashuv hei, “the hei shall return” to the yud: the upper hei of the Divine Name is Binah (Imma) and the yud is Chochmah (Abba). Sin blemishes Binah and separates it from Chochmah’s bittul, and then the external forces draw nurture from the intellect of Imma; this is the nega.




14וע״י שמתעורר בתשובה מעומקא דליבא ממעמקים קראתיך81 ב׳ עומקים דיסודות או״א [אבא ואימא] יחד דהיינו בבחי׳ רצוא ושוב
And through his being aroused in teshuvah (return) from the depth of the heart, “From the depths I have called You,” the two depths of the Yesods (foundations) of Abba and Imma together, that is, in the mode of ratzo and shov,
Teshuvah “from the depth of the heart” is described by “From the depths I have called You”: “depths” in the plural, the depths of the Yesod of Abba and of the Yesod of Imma together, which is ratzo and shov joined.


שהוא בחי׳ אהבה רבה והביטול שלמעלה מהאהבה עי״ז נעשה תשוב ה׳ לגבי יו״ד. אבל קודם התעוררות הרצוא שממוחין דאימא א״א להמשיך המוחין דאבא.
which is the level of a great love and the self-nullification (bittul) that is above the love, through this there comes about tashuv hei, “the hei returns,” to the yud. But before the arousal of the ratzo that is from the intellect (mochin) of Imma, it is impossible to draw down the intellect of Abba.
The two depths are the great love of ratzo and the bittul above love, and together they bring about the hei’s return to the yud. But the order cannot be reversed: without first arousing the ratzo of Imma, the intellect of Abba cannot be drawn down.




15ועיין במ״ש בד״ה צאינה וראינה82 בענין ויין ישמח כו׳ להצהיל פנים משמן.83 ועד״ז נאמר ועבד הלוי הוא84 שעבודת הלוים להמשיך מוחין דאימא
And see what is written in the discourse beginning “Go forth and see,” on the matter of “And wine gladdens,” etc., “to make the face shine more than oil.” Along these lines it is said, “And the Levite, he shall serve”: that the service of the Levites is to draw down the intellect (mochin) of Imma,
The Alter Rebbe refers to his discourse “Go forth and see,” on wine that gladdens and oil that makes the face shine, and gives a parallel: “the Levite, he shall serve,” the Levites’ service, draws down the intellect of Imma.


וזהו ענין השיר ועי״ז אח״כ יומשך מוחין דאבא והוא ענין הכהנים משא״כ כהנים בלא לוים אי אפשר כו׳.
and this is the matter of the song; and through this, afterwards, the intellect of Abba will be drawn down, and this is the matter of the kohanim; whereas kohanim without Levites is impossible, etc.
The Levites’ song is the intellect of Imma, ratzo, and through it the intellect of Abba is then drawn down, which is the service of the kohanim. Kohanim without Levites is impossible: the kohen’s bittul needs the Levite’s song first.


וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שאותן האורות יחזרו למקומן כו׳ בבחי׳ מטי ולא מטי85 כו׳ שהוא בחי׳ רצוא ושוב.
And this is what is written in Etz Chaim, that those lights shall return to their place, etc., in the mode of “reaching and not reaching,” etc., which is the level of ratzo and shov.
This is Etz Chaim’s “reaching and not reaching,” the lights going out and returning, which in a person’s service is ratzo and shov.


(ועיין מ״ש מענין רצוא ושוב בד״ה וכל העם רואים את הקולות8687 כו׳). ובזה יש לפרש פי׳ ו הובא אל הכהן ואח״כ ויצא הכהן.88 והובא אל הכהן.
(And see what is written on the matter of ratzo and shov in the discourse beginning “And all the people saw the sounds,” etc.) With this one can explain the meaning of “And he shall be brought to the kohen,” and afterwards, “And the kohen shall go out.” “And he shall be brought to the kohen”:
After pointing to his discourse on “And all the people saw the sounds” for ratzo and shov, the Alter Rebbe resolves the difficulty raised in section 3: “he shall be brought to the kohen” and then “the kohen shall go out” describe two stages, in that order.


היינו ענין התעוררות הרצוא הנמשך ממוחין דאימא ושיבוא הרצוא ויוכלל בבחי׳ ביטול דמוחין דאבא. ע״ד תשוב ה׳ לגבי יו״ד.
this is the matter of the arousal of the ratzo that is drawn from the intellect of Imma, and that the ratzo should come and be absorbed into the level of the self-nullification (bittul) of the intellect of Abba, in the manner of tashuv hei, “the hei returns,” to the yud.
“He shall be brought to the kohen” is the first stage: arousing ratzo from the intellect of Imma and bringing it into the bittul of Abba, as the hei returns to the yud.




16וזהו ענין שמע ישראל89 שם גימטריא ב״ן [שם ב״ן] ורפ״ח9091 יוחזר ויוכלל לשרשו ע׳ רבתי ז״ת [ז׳ תחתונות] דאימא ויוכלל בישראל סבא כו׳. ואח״כ ויצא הכהן.92
And this is the matter of “Hear (Shema), O Israel”: shem is the numerical value of [the Name] Ban (52) and 288; it is returned and absorbed into its root, the large ayin, the seven lower [Sefiros] of Imma, and it is absorbed into Yisrael Saba, etc. And afterwards, “And the kohen shall go out”:
The same is hinted in “Shema Yisrael”: the word Shema is shem plus the letter ayin. Shem (340) equals Ban (52), a form of the Divine Name associated with Malchus, plus 288, the fallen sparks; in the Shema they are returned to their root, the large ayin of Shema (70), the seven lower Sefiros of Imma, and absorbed into Yisrael Saba, a configuration of Abba.


היינו המשכת השוב להתלבש בכלים ואותיות והוא בחי׳ שיסוד אבא בוקע יסוד אימא ונמשך ומתפשט לחוץ וכנודע מענין אך יצא יצא יעקב93 כו׳.
this is the drawing down of the shov, to be clothed in vessels and letters; and this is the level of the Yesod (foundation) of Abba breaking through the Yesod of Imma and being drawn and spreading outward, as is known from the matter of “Yaakov had scarcely gone out,” etc.
“And the kohen shall go out” is the second stage, shov: the light is drawn down to be clothed in vessels and letters, as the Yesod of Abba breaks through the Yesod of Imma and spreads outward. The Alter Rebbe alludes to the doubled “going out” in “Yaakov had scarcely gone out,” Yaakov being the one who “breaks through,” as explained above.




Section 6 · ¶17–19
Shov as the main service
17ועוד יובן ענין זה ממ״ש במ״א בד״ה ראה אנכי9495 בענין נחל איתן96 היינו חיבור בחי׳ י״ה תרין רעין.
This matter will be further understood from what is written elsewhere, in the discourse beginning “See, I [set before you],” on the matter of nachal eisan (“a strong stream”): that is, the union of the level of yud-hei, “the two companions.”
Another discourse, “See, I set before you” (Likkutei Torah, Re’eh), sheds light on this through the phrase nachal eisan, “a strong stream” (Deuteronomy 21:4). There eisan is the union of yud and hei, Chochmah and Binah, whom the Zohar calls “the two companions” who never part.


ונחל איתן הוא ההמשכה מבחי׳ איתן שנמשך ומתפשט בו״ה שהוא בחי׳ המדות והלבושים מחשבה דבור ומעשה כו׳.
And nachal eisan is the drawing down from the level of eisan (“strong”), which is drawn and spreads into vav-hei, which is the level of the emotive attributes (middos) and the garments, thought, speech and action, etc.
The “stream” (nachal) is the flow from that union down into vav-hei, the emotive attributes and the garments of thought, speech and action. The union above, yud-hei, comes first, and then the flow below, vav-hei.


ועד״ז יובן כאן ענין והובא אל הכהן ואח״כ ויצא הכהן כו׳ ועי״ז והנה נרפא97 כו׳.
In the same way, the matter here of “And he shall be brought to the kohen” and afterwards “And the kohen shall go out,” etc., will be understood; and through this, “and behold, it is healed,” etc.
The verses of the metzora follow the same pattern: first “he shall be brought to the kohen,” the union above, and then “the kohen shall go out,” the flow below; through both, “behold, it is healed.”


ועד״ז יובן ג״כ ענין זאת תהיה תורת המצורע98 היינו שכאשר והובא אל הכהן כו׳ בחי׳
And in the same way the matter of “This shall be the law (torah) of the metzora” will also be understood: that is, when “he shall be brought to the kohen,” etc., the level of
This also answers the second question raised in section 3, why the verse adds the seemingly superfluous “shall be” in “This shall be the torah of the metzora.” The answer depends on the stage of “he shall be brought to the kohen,” teshuvah.


תשובה תשוב ה׳ לגבי יו״ד אז אח״כ תהיה תורתו שלימה שהיא המשכת יו״ד לגבי ה׳ וגם בו״ה מלמעלה למטה משא״כ מקודם התשובה.
teshuvah (return), tashuv hei, “the hei returns,” to the yud, then afterwards his Torah shall be complete, which is the drawing of the yud to the hei, and also into vav-hei, from above to below; which is not so before the teshuvah.
Once teshuvah has returned the hei to the yud, his Torah “shall be” complete: it then draws the yud down to the hei and further into vav-hei, from above to below. Before teshuvah his Torah cannot do this, and so the verse speaks of the Torah that “shall be” afterwards.




18והנה לזאת עיקר עבודת האדם להיות אחר הרצוא בחי׳ שוב שהרצוא אינו אלא התחלה לעורר הנפש אבל העיקר הוא ההמשכה בכלים רבים דאותיות התורה ובמצות.
Now, therefore, the main service of a person is that after the ratzo there be the level of shov; for the ratzo is only a beginning, to arouse the soul, but the main thing is the drawing down into many vessels, of the letters of the Torah, and into the mitzvos.
The practical conclusion: the main service is shov after ratzo. Ratzo only awakens the soul; the essential thing is to draw the light into many vessels, the letters of the Torah and the mitzvos.


ועמ״ש בד״ה כי כאשר השמים החדשים99 דכמו שהארץ אינה רק כגרגיר חרדל לגבי השמים כך ערך בחי׳ הרצוא לגבי השוב כו׳ ע״ש.
And see what is written in the discourse beginning “For as the new heavens”: that just as the earth is no more than a mustard seed relative to the heavens, so is the measure of the level of ratzo relative to the shov, etc.; see there.
The Alter Rebbe refers to his discourse “For as the new heavens,” which says that as the earth is no more than a mustard seed compared with the heavens, so is ratzo compared with shov. Shov, the drawing of light into the vessels of Torah and mitzvos, far outweighs ratzo.




19וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] ספ״ק [סוף פרק קמא] דע״ז100 לעולם ליגרס אינש ואע״ג [ואף על גב] דמשכח101102 ואע״ג [ואף על גב] דלא ידע מאי קאמר שנאמר גרסה נפשי לתאבה.103
And this is what our Sages, of blessed memory, said at the end of the first chapter of Avodah Zarah: “A person should always recite (ligros), even though he forgets, and even though he does not know what he is saying, as it is said, ‘My soul is crushed (garsah) with longing.’”
This explains the Talmud’s teaching that a person should always recite Torah, even if he forgets and even if he does not understand what he is saying, based on “My soul is crushed (garsah) with longing,” a word that echoes ligros, “to recite.” A Kehot note compares the teaching that a child is taught the whole Torah before birth and afterwards made to forget it.


והיינו משום שעיקר העבודה לעשות כלים רבים לגילוי והמשכת האור והם אותיות של התורה שיגרוס וילמוד כו׳ ואז ממילא יומשך ויתקיים האור ועמ״ש מזה בביאור ע״פ וקבל היהודים104105 כו׳.
That is because the main service is to make many vessels for the revelation and drawing down of the light, and these are the letters of the Torah, which he recites and studies, etc.; and then, of itself, the light will be drawn down and endure. And see what is written on this in the explanation of the verse “And the Jews accepted,” etc.
The reason: the main service is to make many vessels for the light, and these are the letters of Torah that a person recites and studies. Once the vessels are there, the light is drawn into them and endures of its own accord. The Alter Rebbe refers to his explanation of “And the Jews accepted” in Torah Ohr.




Section 7 · ¶20
She does not fear the snow
20ובכ״ז [ובכל זה] יובן מ״ש לא תירא106107 לביתה משלג108 כי כל ביתה לבוש שנים פי׳ כי בהרת עזה כשלג109110
Through all this will be understood what is written, “She does not fear the snow for her household, for all her household is clothed in scarlet.” The explanation: for baheres is “bright as snow,”
All this explains the verse in Eishes Chayil, “She does not fear the snow for her household, for all her household is clothed in scarlet.” The connection is that baheres, the first kind of nega, is described as “bright as snow.”


והוא ענין הסתלקות ועיכוב התפשטות הדם באותו מקום הבהרת שבהדם מלובש חיות הנפש וכשמסתלק נהפך לחוור כשלג.
and this is the matter of the withdrawal and holding back of the spreading of the blood in that place of the baheres; for in the blood is clothed the life-force (chayus) of the soul, and when it withdraws, [the place] turns white as snow.
A bright white spot appears where the blood stops spreading through the skin: the life-force of the soul is clothed in the blood, and where the blood withdraws the place turns white as snow.


והוא ענין הסתלקות מוחין דאבא כי והחכמה תחיה111 ובה מלובש אור א״ס וזהו ענין הדפק (וכמ״ש במ״א ע״פ קול דודי דופק).112
And this is the matter of the withdrawal of the intellect (mochin) of Abba, for “wisdom gives life,” and in it the Infinite Light (Or Ein Sof) is clothed; and this is the matter of the pulse (dofek) (as is explained elsewhere on the verse “The voice of my beloved knocks (dofek)”).
Spiritually this is the withdrawal of the intellect of Abba, for “wisdom gives life” and the Infinite Light is clothed in it. This is the “pulse” of life, which the Alter Rebbe elsewhere connects with “The voice of my Beloved knocks (dofek).”


והנה תשבע״פ [תורה שבעל פה] נק׳ חוט השני וכמ״ש סד״ה נאוו לחייך בתורים.113114 ועמ״ש בענין תולעת שני ע״פ זאת חקת התורה115
Now, the Oral Torah is called “the scarlet thread,” as is explained at the end of the discourse beginning “Your cheeks are comely with rows.” And see what is written on the matter of the scarlet wool (tola’as shani) on the verse “This is the statute of the Torah,”
The Oral Torah is called “the scarlet thread,” as explained in the discourse “Your cheeks are comely with rows” in Likkutei Torah on Shir HaShirim, and in the discourse “This is the statute of the Torah,” on the scarlet wool used with the red heifer.


והיא המשכת אור וחיות הח״ע [החכמה עילאה] וחוט השני אדום זהו כמשל התפשטות דם הנפש הפך הבהרת שהיא עיכוב סיבוב הדם כו׳
and it is the drawing down of the light and the life-force of the higher Chochmah (Chochmah Ila’ah); and the scarlet thread is red, which is like the analogy of the spreading of the blood of the soul, the opposite of the baheres, which is the holding back of the circulation of the blood, etc.
The Oral Torah draws down the light and life-force of the higher Chochmah, and the scarlet thread is red, like the blood that spreads with the life of the soul. It is the very opposite of baheres, where the circulation of the blood is held back.


ועמ״ש בד״ה בשעה שהקדימו ישראל נעשה לנשמע116 בענין שהתורה נק׳ אדם א׳ דם שהוא הממשיך חיות לכל הרמ״ח איברים
And see what is written in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” on the matter that the Torah is called adam: alef, dam (“blood”), which is what draws life-force to all the 248 limbs,
The Alter Rebbe also cites his discourse “When Israel put ‘we will do’ before ‘we will hear’”: the Torah is called adam, read as alef plus dam, “blood,” the blood that carries life to the 248 limbs, which are the mitzvos.


שהם המצות וע״כ נאמר על כנס״י [כנסת ישראל] שהיא בחי׳ רחל שכנגדה הקליפה הנק׳ בהרת עזה כשלג כמ״ש בע״ח [בעץ חיים] שלא תירא מהתהוותבחי׳ זו מפני
which are the mitzvos. Therefore it is said of the Congregation of Israel (Knesses Yisrael), which is the level of Rachel, opposite whom is the kelipah (husk) called “baheres bright as snow,” as is written in Etz Chaim, that she does not fear the coming into being of this level, because
Therefore the verse is said of the Congregation of Israel, which is Rachel, whose opposing kelipah is the “baheres bright as snow,” as Etz Chaim says. She need not fear that this kelipah will come into being.


כי כל ביתה לבוש שנים תשבע״פ [תורה שבעל פה] שממשיך גילוי ח״ע [חכמה עילאה] אבא יסד ברתא117118 ועי״ז אין שום מקום להתהוות בחי׳ בהרת הנ״ל (ועיין בפ׳ ויחי דרל״ח ע״ב ע״פ לא תירא כו׳ ובפ׳ חקת דקפ״ד ע״א):
“all her household is clothed in scarlet”: the Oral Torah, which draws down the revelation of the higher Chochmah, “Abba founded the daughter”; and through this there is no room at all for the level of baheres mentioned above to come into being. (And see [the Zohar] in Parshas Vayechi, folio 238, side b, on the verse “She does not fear,” etc., and in Parshas Chukas, folio 184, side a.)
Her household is clothed in “scarlet,” the Oral Torah, which draws down to her the revelation of the higher Chochmah, as in the Zohar’s words, “Abba (Chochmah) founded the daughter (Malchus).” With the life of Chochmah flowing, there is no room for the white, lifeless baheres; the Alter Rebbe adds two places in the Zohar on this verse.



In one’s avodah
The maamar draws the lesson itself: fervor in prayer that is not followed by Torah study can turn into anger, ego and evil desires, so after the ratzo of prayer one must turn to shov, drawing the light into the many vessels of Torah and mitzvos. Torah must be studied with bittul, not as one’s own possession. Teshuvah must begin where the blemish is, by rousing the heart’s love and then bringing it into bittul. And one should keep reciting Torah even when one forgets or does not fully understand, for the letters are vessels into which the light is drawn of itself.
Questions for discussion
	Why does the maamar say that ratzo, the fiery love of G-d, can become a source of nurture for the external forces? What does it need in order to be holy?
	How does the maamar answer the apparent contradiction between “he shall be brought to the kohen” and “the kohen shall go out”?
	Why can Torah study alone not cure the metzora, and what must come before it?
	What is the connection between Leah and Rachel, the letters of thought and speech, the “good name,” and the “bad name” of the metzora?
	According to the maamar, why is it worthwhile to recite Torah even without understanding it?

Sources and references
Notes
Paragraph 1
1מבואר בע״ח של״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדפוס שקלאוו תק״ס. לפנינו הוא של״ח. [כ].
2מצורע חשוב כמת
The Talmud lists four who are considered as dead: a poor man, a metzora, a blind man and one who has no children. Here it shows that tzaraas is a kind of death, a loss of life-giving wisdom.
Nedarim 64b:6נדרים ס״ד ב:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל אָדָם שֶׁאֵין לוֹ בָּנִים — חָשׁוּב כְּמֵת, שֶׁנֶּאֱמַר: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״. וְתַנְיָא, אַרְבָּעָה חֲשׁוּבִין מֵת: עָנִי, וּמְצוֹרָע, וְסוֹמֵא, וּמִי שֶׁאֵין לוֹ בָּנִים. עָנִי — דִּכְתִיב: ״כִּי מֵתוּ כׇּל הָאֲנָשִׁים״. מְצוֹרָע — דִּכְתִיב: ״אַל נָא תְהִי כַּמֵּת״. וְסוֹמֵא — דִּכְתִיב: ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״. וּמִי שֶׁאֵין לוֹ בָּנִים — דִּכְתִיב: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדרים סד, ב.
3ימותו ולא בחכמה
“They die, and not with wisdom”: the verse links death with the lack of wisdom, so a metzora, who is reckoned as dead, has lost the light of Chochmah.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
4מצורע חשוב כמת וכתיב ימותו ולא בחכמה
The Arizal’s exposition of the passage on nega’im: the cause of tzaraas is that the intellect of Z’eir Anpin from the side of Abba, Chochmah, is not revealed, and he brings both “considered like one who is dead” and “They die, and not with wisdom” to show it. The Alter Rebbe builds the whole maamar on this chapter.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… הנה כונת דבריו הוא כי נגע הוא קדושה אלא שהוא דין קשה והנה הכהן הוא אבא ששהוא דוחה את רוח הטומאה אששר באדם או בבית המונגע והגורם לנגע זו הוא הצרעת אשר תרגומו סגירו ופי׳ סגירו דנהורא עלאה שהם מוחין דז״א דמצד אבא חכמה עלאה שלא נתגלו בז״א הוא גרמת הצרעת שהוא אחיזת החצונים. וז״ס שארז״ל שהמצורע חשוב כמת כי כבר נתבאר אצלינו בענין האבלות כי הסתלקות מוחין עלאין דז״א דמצד אבא הוא גרמת המיתה וז״ס ימותו ולא בחכמה כי סיבת המיתה הוא לסבת חסרון החכמה שהם הוחין כנ״ל …
Sefer Etz Chaim (Public Domain)
5זאת תהי׳
The note lists this as the Mitteler Rebbe’s transcript (hanachah) of this maamar, printed in his Biurei HaZohar: a parallel record of the same teaching.
Kehot’s noteהנחת כ״ק אדה״א בביאה״ז עב, א. ובדרך מצותיך מצות טומאת המצורע ק, א ואילך (ושם עם הגהות כ״ק אדמו״ר הצ״צ). והנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ תכג ואילך. ראה קונטרס לימוד החסידות ע׳ 19 וש״נ.
6זאת תהי׳ תורת המצורע
The verse that opens the Torah’s laws of the metzora’s purification. The Alter Rebbe will read “the torah of the metzora” as pointing to the Torah itself as his cure.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יד, ב.
Paragraph 2
7מוחין דאימא ומוחין דאבא
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ הולדת או״א וזו״ן פ״ד. [כ].
8אם הבנים שמחה
“The mother of the children is joyful.” Imma (Binah) is the mother whose “children” are the love and joy born of contemplation.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
9א״ס ב״ה שורה בח״ע
The note points to the gloss in Tanya, chapter 35, for the principle stated here, that the Infinite Light, blessed be He, rests in Chochmah.
Tanya, Likkutei Amarim 35תניא, חלק ראשון; ליקוטי אמרים ל״ה
Kehot’s noteראה תניא פל״ה בהג״ה.
10וזהו ענין ההשתחוואות שבשמונה עשרה
The note quotes this parallel version: one who hears from afar that the king has come runs to him with great longing, but on drawing near falls to the ground in prostration, with no strength to raise his head, wholly nullified, which is above his earlier running.
Kehot’s noteבסה״מ תקס״ה ע׳ תכה מביא משל ע״ז: ”וה״ז כמו עד״מ במלך ב״ו כששמע מרחוק שהמלך בא בעיר אזי רץ לקראתו במרוצה גדולה ותשוקה גדולה לראותו, אבל כיון שהגיע מקרוב אל המלך אזי נופל על הארץ בהשתחואה ואין בו רוח וכח להרים ראש נגדו שנתבטל לגמרי מכל וכל, שזהו למעלה מבחי׳ המרוצה שלו בתשוקה נפלאה קודם לכן”.
11The opening words of a discourse the Alter Rebbe cites for the contrast between ratzo and the bittul above it; he returns to it in paragraph 18.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וכל העם רואים את הקולות
The verse at the giving of the Torah that opens a discourse in Torah Ohr on ratzo and shov, cited again in paragraph 15.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13זאת חוקת התורה
The opening of the law of the red heifer, the title of a discourse in Likkutei Torah, Chukas, cited here and later in the maamar.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ועבד הלוי הוא
“And the Levite, he shall serve”: the title of a discourse on the service of the Levites, which paragraph 15 connects with the intellect of Imma.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15צאינה וראינה
“Go forth and see, daughters of Zion”: the title of a discourse, cited here for its treatment of wine and oil.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ויין ישמח כו׳ להצהיל פנים משמן
“And wine gladdens the heart of man, to make the face shine more than oil.” The discourse cited contrasts the joy of wine with the oil of Chochmah, a pairing the maamar returns to in paragraph 15.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17וע״פ כי תבואו
The discourse on the libations speaks of the fire that descended on the altar and of the seraphim, angels of the element of divine fire who stand always in fervor and never rest, because they have only one element and one thought.
Kehot’s noteלקו״ת שלח מ, ב.
18כי תבואו אל ארץ מושבותיכם
The verse that opens the laws of the libations, the title of a discourse in Likkutei Torah, Shelach.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
19אם רץ לבך שוב לאחד
The note lists Or HaTorah on Parshas Yisro among the places that discuss the phrase “If your heart runs, return to the One” and its readings.
Kehot’s noteהקדמת ת״ז (ז, א). ועוד גי׳ שם: שוב לאחור. בס״י פ״א הגירסא: שוב למקום. וראה אוה״ת יתרו ע׳ תתקעח. ע׳ תתקפא. סה״מ תרנ״ט ע׳ ריא בהערה. בביאה״ז לאדה״א עב, ב. ובדרך מצותיך ק, ב מציין לס״י. אדמו״ר ציין ע״ז מס״י ב[לקו״ת] חקת נו, ב. [כ].
20אם רץ לבך שוב לאחד
In the introduction to the Tikkunei Zohar the phrase appears in a discussion of the letter alef in the Name; the Kehot note mentions the variant reading “return backward” there. The Alter Rebbe reads the “return” as the shov that follows the heart’s running.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
21אם רץ לבך שוב לאחד
Sefer Yetzirah reads “If your heart runs, return to the Place,” and connects it with “And the chayos ran and returned” (Ezekiel 1:14), the source of the terms ratzo and shov.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
22וזכור כלל זה שאין נעשה ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א
The Arizal’s rule in his exposition of nega’im: the lights that build Leah and Rachel come out to form them only when the intellect from the side of Abba is clothed in them, since that intellect drives off the external forces.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ורחל באחור ז״א. והנה תמורת אלו יוצאין ג׳ מיני נגעים הנקרא שאת ספחת בהרת אשר מהם יניקת כל החצונים ואין שם נעשה פרצוף לאה ורחל וזכור כלל זה שאין נעשין ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א. ואל תתמה בזה כי הנגע איננה הטומאה עצמה רק בחי׳ דינין קשים קדושים אשר ממנו יניקת החצונים הטמאים ואינו נתקן אלא ע״י אהרן הכהן אבא עלאה וז״ל זוהר פ׳ תזריע דמ״ט א״ר יצחק והא כתיב נגע צרעת כי תהיה באדם והובא אל הכהן א״ה דא קוב״ה א״ל …
Sefer Etz Chaim (Public Domain)
23לאה . . מחשבה
The note lists these places in the Siddur where Leah is explained as thought.
Kehot’s noteראה סידור ס, ג. סט, א. קג, ג. תו״א ויצא כב, ד. מאמרי אדה״ז-פרשיות ע׳ קנו. תקמ. תו״ח ויצא כז, ד. שער היחוד פל״ז. קהלת יעקב בערכו ט. לקמן לח, ד.
24ס״ר אותיות התורה
The note gives this Kabbalistic work as the source for the six hundred thousand letters of the Torah.
Kehot’s noteמגלה עמוקות אופן קפו.
Paragraph 4
25בד״ה וייצר את האדם
At the cited column Torah Ohr explains that man’s soul is from the higher Chochmah, “With wisdom He founded the earth,” and that man was formed with two Names because speaking soul and inanimate body are so far apart; then it opens a further explanation of “And G-d formed the man,” the discourse the text refers to on the letters coming from Chochmah.
Kehot’s noteתו״א ד, א.
26וייצר את האדם
“And G-d formed the man”: the opening words of the Torah Ohr discourse that explains how the letters derive from the higher Chochmah.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
27שאת כנגד לאה ספחת בהרת כנגד רחל
The Arizal explains that se’es comes in place of the one light that goes to Leah, and sapachas and baheres in place of the two lights that go to Rachel; he also says that Leah and Rachel are called shem, and that the metzora who speaks evil causes the kelipos, called “a bad name,” to emerge above in their place.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
ונבאר פרשה נגעים ויתבאר קצת ביאורי רחל ולאה כתיב אדם כי יהיה בעור בשרו שאת או ספחת או בהרת וגו׳ הנה האדם הוא ז״א שיש בו שם מ״ה דמילוי אלפי״ן כמנין אדם וזהו סדר התחלקות השם הזה בו. הנה קוצו של יו״ד כתר שבו י׳ חכמה שבו ה׳ בינה שבו ואל״ף של מילוי ה״א בדעת שלו וג׳ אותיות וא״ו בת״ת (שבו) בג״ש שבו כנודע וה״א אחרונה בנ״ה שהם ב׳ פלגי גופא וא׳ של מילוי ה״א הוא ביסוד שבו. והנה בהוי״ה זו יש בה ג׳ אלפי״ן בסוד המילוי ושלשתן הם בקו …
Sefer Etz Chaim (Public Domain)
28בד״ה מראיהם ומעשיהם
The text cites this discourse for the form of the alef as yud, vav and yud.
Kehot’s noteתו״א סט, ג.
29מראיהם ומעשיהם
“Their appearance and their workings,” from the vision of the wheels of the Chariot: the title of a Torah Ohr discourse cited for the form of the alef.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ובד״ה להבין ביאור ענין האבות
On why the Patriarchs are called the Chariot, this discourse explains that adam (man) is the inclusion of three lines, in the form of an alef: a yud at its head, a yud at its end and a line in the middle.
Kehot’s noteתו״א עב, ד.
31מצורע מוציא שם רע
Resh Lakish reads “This shall be the law of the metzora” as “the law of one who brings out a bad name (motzi shem ra).” The Alter Rebbe explains the wordplay through the “name” of holy letters.
Arakhin 15b:9–10ערכין ט״ו ב:ט׳-י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב ״זֹאת תִּהְיֶה תּוֹרַת הַמְּצוֹרָע״? זֹאת תִּהְיֶה תּוֹרָתוֹ שֶׁל מוֹצִיא שֵׁם רַע. וְאָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב ״אִם יִשֹּׁךְ הַנָּחָשׁ בְּלֹא לָחַשׁ וְאֵין יִתְרוֹן לְבַעַל הַלָּשׁוֹן״? לֶעָתִיד לָבֹא מִתְקַבְּצוֹת כׇּל הַחַיּוֹת וּבָאוֹת אֵצֶל נָחָשׁ, וְאוֹמְרוֹת: אֲרִי דּוֹרֵס וְאוֹכֵל, זְאֵב טוֹרֵף וְאוֹכֵל, אַתָּה מָה הֲנָאָה יֵשׁ לְךָ? אוֹמֵר לָהֶם: וְכִי מָה יִתְרוֹן לְבַעַל הַלָּשׁוֹן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
32כל התורה כולה שמותיו של הקב״ה
A Kabbalistic work that the note lists, after the Ramban’s introduction, as a source for the teaching that the whole Torah is names of the Holy One, blessed be He.
Zohar II, 87aזח״ב פז, א
Kehot’s noteרמב״ן בהקדמתו עה״ת. יונת אלם פכ״ט. ועד״ז זח״ב פז, א. ובכ״מ. ובהבא להלן ראה גם לקו״ש חי״ב ע׳ 82. על״ק בפנחס עו, ריש ע״ב. [כ].
33בד״ה לסוסתי ברכבי פרעה
The discourse cites the Zohar that Pharaoh first set out mares and afterward reversed the order, males before females, and explains that letters are called horses: as a horse carries its rider to places he could not reach alone, so the letters, though the intellect directs them, carry it further.
Kehot’s noteתו״א סג, ד ”כמו פרעה העמיד תחלה סוסים נקבות ואח״כ היפך זכרים קודם לנקבות כמ״ש בזהר פ׳ בשלח (ד׳ מז).
34לסוסתי ברכבי
“To My mare in Pharaoh’s chariots I have likened you, My beloved”: the title of the Torah Ohr discourse cited here.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ונעשה לנו שם
The builders of the Tower of Babel sought “to make a name” for themselves; the Alter Rebbe links this “name” with the “bad name” of the kelipos.
Genesis 11:4בראשית י״א:ד׳
וַיֹּאמְרוּ הָבָה נִבְנֶה־לָּנוּ עִיר וּמִגְדָּל וְרֹאשׁוֹ בַשָּׁמַיִם וְנַעֲשֶׂה־לָּנוּ שֵׁם פֶּן־נָפוּץ עַל־פְּנֵי כׇל־הָאָרֶץ:
And they said: ‘Come, let us build us a city, and a tower, with its top in heaven, and let us make us a name; lest we be scattered abroad upon the face of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ד.
36הנפילים היו בארץ כו׳ אנשי השם
The Nefilim before the Flood are called “the men of the name,” another “name” associated with the unholy side.
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37אנשי שם
The two hundred and fifty princes who joined Korach are called “those called to the assembly, men of name.”
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, ב.
38שמאלא אתכליל תדיר בימינא קרח בעי לאחלפא
At the beginning of Parshas Korach the Zohar says that Aharon is the right and the Levites the left; the left is always included in the right, and Korach sought to reverse this order. The Alter Rebbe reads this as Korach wanting the ratzo of the Levites to stand alone.
Zohar, Korach 1:1–5ספר הזהר, קרח א׳:א׳-ה׳
R. Judah said: ‘The left should always be embraced in the right. Korah sought to change the order fixed both above and below, and therefore he perished both above and below.
The Zohar; London, Soncino Press, 1933 (Public Domain)
39נאמר כאן אנשי השם ונאמר להלן קראי מועד אנשי שם
From the shared phrase the Midrash teaches that dispute is as grievous as the sin of the generation of the Flood. Here it ties the “name” to the divisiveness that feeds the kelipos.
Bereshit Rabbah 26:7בראשית רבה כ״ו:ז׳
… כי נר מצוה ותורה אור. רבי אחא בשם רבי יהושע בן לוי אמר: קשה היא המחלוקת, כדור המבול. נאמר כאן אנשי השם ונאמר להלן (במדבר טז): נשיאי עדה קריאי מועד אנשי שם.
“The giants were on the earth in those days, and also thereafter, when the children of the great ones consorted with the daughters of man, and they bore them children; they are the mighty who were from ancient times, the men of renown” (Genesis 6:4). “The giants were on the earth in those days.” They were called by seven names: Eimim, Refa’im, Giborim, Zamzumim, Anakim, Avim, Nefilim. Eimim – as anyone who saw them, fear of them [eimatan] would descend upon them. Refa’im – as anyone who saw them, his …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
40קראו שם פרעה
“They called there: Pharaoh, king of Egypt, is but a noise.” The Alter Rebbe cites it for the word shem read as sham, “there.”
Jeremiah 46:17ירמיהו מ״ו:י״ז
קָרְאוּ שָׁם פַּרְעֹה מֶלֶךְ־מִצְרַיִם שָׁאוֹן הֶעֱבִיר הַמּוֹעֵד:
They cried there: ‘Pharaoh king of Egypt is but a noise; He hath let the appointed time pass by.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מו, יז.
41שם ימותו
“In this wilderness they shall come to an end, and there they shall die,” said of the generation of the spies; the word sham links the theme of “name” with death.
Numbers 14:35במדבר י״ד:ל״ה
אֲנִי ה׳ דִּבַּרְתִּי אִם־לֹא זֹאת אֶעֱשֶׂה לְכׇל־הָעֵדָה הָרָעָה הַזֹּאת הַנּוֹעָדִים עָלָי בַּמִּדְבָּר הַזֶּה יִתַּמּוּ וְשָׁם יָמֻתוּ:
I the L-RD have spoken, surely this will I do unto all this evil congregation, that are gathered together against Me; in this wilderness they shall be consumed, and there they shall die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, לה.
42מצורע חשוב כמת
The Talmud counts the metzora among those considered as dead, closing the circle with the opening of the maamar.
Nedarim 64b:6נדרים ס״ד ב:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל אָדָם שֶׁאֵין לוֹ בָּנִים — חָשׁוּב כְּמֵת, שֶׁנֶּאֱמַר: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״. וְתַנְיָא, אַרְבָּעָה חֲשׁוּבִין מֵת: עָנִי, וּמְצוֹרָע, וְסוֹמֵא, וּמִי שֶׁאֵין לוֹ בָּנִים. עָנִי — דִּכְתִיב: ״כִּי מֵתוּ כׇּל הָאֲנָשִׁים״. מְצוֹרָע — דִּכְתִיב: ״אַל נָא תְהִי כַּמֵּת״. וְסוֹמֵא — דִּכְתִיב: ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״. וּמִי שֶׁאֵין לוֹ בָּנִים — דִּכְתִיב: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43הנפילים היו בארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ו, ד.
44בד״ה חוקת התורה
The text sends the reader there for more on shem.
Kehot’s noteלקמן חקת נו, ד.
45Kehot’s note points to Zohar, Korach 1:3 for these words.
Zohar, Korach 1:3ספר הזהר, קרח א׳:ג׳
Paragraph 6
46והובא אל הכהן
“And he shall be brought to the kohen”: the first step of the metzora’s purification, which the Alter Rebbe reads as bringing the light of Abba to bear.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47הכהן — ע״פ בהעלותך
There oil is explained as Chochmah, and the Torah, the higher Chochmah, is called oil; Chochmah is the level of bittul, and Etz Chaim’s teaching that “the Yesod of Abba is long” is explained as the flow of the power of bittul even into what is separate.
Kehot’s noteלקו״ת בהעלותך לב, א.
48בהעלותך את הנרות
The command to Aharon to kindle the lamps of the Menorah; the discourse on it in Likkutei Torah explains that oil is Chochmah, and the kohen draws it down.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49יעקב אותיות יבקע
There the drawing down is called by the name Yaakov because Yaakov has the letters of yivka, with verses such as “He split (yivka) rocks in the wilderness” and “Then your light shall break forth (yibaka) like the dawn”: as dawn breaks the darkness of night, so the level of Yaakov breaks through the concealment to shine in revelation.
Kehot’s noteנסמן לעיל ח, ד.
50עור בעד עור
“Skin for skin”: applied here to Leah and Rachel, who are attached to the “skin” of Z’eir Anpin as its outer garments.
Job 2:4איוב ב׳:ד׳
וַיַּעַן הַשָּׂטָן אֶת־ה׳ וַיֹּאמַר עוֹר בְּעַד־עוֹר וְכֹל אֲשֶׁר לָאִישׁ יִתֵּן בְּעַד נַפְשׁוֹ:
And Satan answered the L-RD, and said: ‘Skin for skin, yea, all that a man hath will he give for his life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ב, ד.
51ה׳ מלך גאות
“G-d reigns; He has clothed Himself in majesty”: kingship (Malchus) as a garment, like the garments of thought, speech and action.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
Paragraph 7
52זאת תהיה תורת המצורע
The verse speaks of the “law” (torah) of the metzora; Etz Chaim hears in it the Torah itself as his cure.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנק׳ תורה
The Arizal’s words, quoted here almost verbatim: tzaraas is caused by the withdrawal of the intellect from the side of Abba, Chochmah, called Torah, so its rectification is only through Torah study, and the verse says “torah of the metzora” rather than “purification of the metzora.”
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… אנו מכנים אותו בבחי׳ אהי״ה דאלפי״ן ג״כ. ואמנם אינה הבינה עצמה רק המילוי שלה לבד הנכנס בסוד מוחין דזעיר אנפין וממלא חללי דגולגלתא. גם נלע״ד שמעתי כי זהו ענין אומרו זאת תהיה תורת המצורע כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנקרא תורה כנודע ואם כן אין תיקונו אלא על ידי עסק התורה כמארז״ל לכן אמר תורת המצורע ולא אמר זאת טהרת המצורע או כיוצא. והנה כיון שהסבה אל הצרעת והנגע הוא הסתלקות מוחין דז״א דמצד אבא לכן והובא אל אהרן הכהן שהוא ימשיך …
Sefer Etz Chaim (Public Domain)
Paragraph 8
54מרפא לשון עץ חיים
“A healing tongue is a tree of life”; the Midrash reads it as: the healing of the (evil) tongue is the tree of life, the Torah.
Proverbs 15:4משלי ט״ו:ד׳
מַרְפֵּא לָשׁוֹן עֵץ חַיִּים וְסֶלֶף בָּהּ שֶׁבֶר בְּרוּחַ:
A soothing tongue is a tree of life; But perverseness therein is a wound to the spirit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55שהתורה עץ חיים היא והיא רפואתו
The Tanchuma on “This shall be the law of the metzora” teaches that the Torah is the tree of life and the healing of lashon hara, as it says, “The healing of the tongue is a tree of life.”
Midrash Tanchuma, Metzora 2:1מדרש תנחומא, מצורע ב׳:א׳
… מָוֶת וְחַיִּים בְּיַד לָשׁוֹן וְגוֹ' (משלי יח, כא), הַכֹּל תָּלוּי בַּלָּשׁוֹן. זָכָה, לְחַיִּים, נִתְחַיֵּב, לְמָוֶת. עָסַק בַּתּוֹרָה בִּלְשׁוֹנוֹ, זָכָה לְחַיִּים. שֶׁהַתּוֹרָה עֵץ חַיִּים, שֶׁנֶּאֱמַר: עֵץ חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ (שם ג, יח). וְהִיא רְפוּאָתוֹ שֶׁל לָשׁוֹן הָרַע, שֶׁנֶּאֱמַר: מַרְפֵּא לָשׁוֹן עֵץ חַיִּים, וְסֶלֶף בָּהּ שֶׁבֶר בְּרוּחַ (שם טו, ד). וְאִם עָסַק אָדָם בְּלָשׁוֹן הָרַע, מִתְחַיֵּב בְּנַפְשׁוֹ, לְמָוֶת. שֶׁקָּשֶׁה לָשׁוֹן הָרַע כִּשְׁפִיכַת דָּמִים. שֶׁכָּל הַהוֹרֵג, אֵינוֹ הוֹרֵג אֶלָּא נֶפֶשׁ אַחַת. וְהַמְסַפֵּר לָשׁוֹן הָרַע, הוֹרֵג שְׁלֹשָה, הָאוֹמְרוֹ …
(Lev. 14:2:) “This shall be the law of the leper.” This text is related (to Prov. 18:21), “Death and life are in the power of the tongue.” Everything depends on the tongue. [If] one is acquitted, he is acquitted for life; [if] one is not acquitted, he is condemned to death. [If] one is engaged in Torah with his tongue, he is acquitted for life, inasmuch as the Torah is a tree of life, as stated (in Prov. 3:18), “[Wisdom] is a tree of life to those who take hold …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
56טוב שם משמן טוב
“A good name is better than good oil”; the Alter Rebbe reads the mem as “from”: the good name comes from the good oil, Chochmah.
Ecclesiastes 7:1קהלת ז׳:א׳
טוֹב שֵׁם מִשֶּׁמֶן טוֹב וְיוֹם הַמָּוֶת מִיּוֹם הִוָּלְדוֹ:
A good name is better than precious oil; And the day of death than the day of one’s birth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, א.
57טוב שם משמן טוב
The Zohar on Parshas Yisro, cited by the text: “the holy Name comes from oil, to be blessed and to light the holy lamps,” and it identifies this oil with “the good oil” of Psalms 133:2.
Zohar, Yitro 24:431–26:441ספר הזהר, יתרו כ״ד:תל״א-כ״ו:תמ״א
R. Abba derived the same lesson from the words from this commandment: “Thou shalt not make… any graven image (pesel)”, which he connected with the verse, “Hew (pesal) thee two tables of stone” (Ex. 34, 1), interpreting thus: “Thou shalt not ‘hew’ unto thee another Torah, which thou neither knowest [from books], nor hast learnt from thy master; for I the L-rd thy G-d am a jealous G-d and shall punish thee in the world to come when thy soul shall long to enter into the spheres of glory and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58שמן הטוב
“Like the good oil upon the head,” here an image for the higher Chochmah, the Torah.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
59בד״ה ואלה שמות
The discourse “And these are the names” in Torah Ohr, which the text cites for the Zohar’s phrase “to rectify the mystery of His Name.”
Kehot’s noteתו״א מט, ד ואילך. אוה״ת שמות
60ואלה שמות
“And these are the names”: the title of a Torah Ohr discourse cited for the rectifying of the Name.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ובד״ה משה ידבר
The discourse opens by asking what Moshe spoke and what G-d answered, since the first two commandments were heard from G-d Himself, and what the giving of the Torah added, given that Avraham kept the whole Torah before it was given.
Kehot’s noteתו״א סז, ד.
62משה ידבר
“Moshe would speak, and G-d would answer him with a voice”: the title of a Torah Ohr discourse on the giving of the Torah.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שמן משחת קודש
The “oil of holy anointing” used to anoint the Mishkan and the kohanim; here a name for the Chochmah drawn down by the Torah and mitzvos.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה.
64שמן תורק שמך
“Oil poured forth is your name”: oil and name together, the same pairing as “a good name from good oil.”
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65The Yalkut on this verse asks what the remedy is for those who speak lashon hara, and answers that if he is a Torah scholar he should occupy himself with Torah, “the tree of life.”
Yalkut Shimoni on Nach 953:1ילקוט שמעוני על נ"ך תתקנ״ג:א׳
Paragraph 9
66ביום טהרתו
“On the day of his purification,” from the opening verse; the Zohar explains that the purification is through Torah.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67לא אתדכי בר נש לעלמין אלא במילין דאורייתא
The Zohar on Parshas Kedoshim, quoted in the text: a person is purified only through words of Torah, which themselves do not receive impurity.
Zohar, Kedoshim 1:6–3:13ספר הזהר, קדושים א׳:ו׳-ג׳:י״ג
Therefore it is that words of the Torah are not susceptible to uncleanness,1v. T. B. Berachoth, 22a. because it can itself purify those who are unclean. We know this from the verse: “The fear of the L-rd is clean, enduring for ever” (Ps. 19, 9).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
68ואסוותא באורייתא אשתכח
The continuation of the Zohar’s words on Parshas Kedoshim: healing is found in the Torah, as it says, “It shall be healing to your navel.”
Zohar, Kedoshim 1:6–3:13ספר הזהר, קדושים א׳:ו׳-ג׳:י״ג
Therefore it is that words of the Torah are not susceptible to uncleanness,1v. T. B. Berachoth, 22a. because it can itself purify those who are unclean. We know this from the verse: “The fear of the L-rd is clean, enduring for ever” (Ps. 19, 9).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
69וע״ש בפי׳ הרמ״ז
The note locates the Ramaz’s comment, which the text summarizes: the Torah is rooted in Mocha Stima’ah, in which the Gevurah of Atik is clothed, the source of the sweetening of judgments.
Kehot’s noteפ, א.
70נמשך — ועמש״ל פ׳ תזריע
Earlier, in Parshas Tazria, the Alter Rebbe discussed how the Tannaim and Amoraim, through their occupation with Torah, had the power to perform great miracles, as the text here recalls.
Kehot’s noteכב, ג.
71והובא אל הכהן
Even with the power of Torah, the metzora must still “be brought to the kohen,” that is, to bittul.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72The Talmud concludes that one who says he has nothing but Torah does not have even Torah; the text cites it itself. The Alter Rebbe applies it to Torah studied as a separate self, without bittul.
Yevamot 109b:4יבמות ק״ט ב:ד׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 11
73והובא אל הכהן
“And he shall be brought to the kohen”: the first half of the apparent contradiction.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ויצא הכהן אל מחוץ למחנה
“And the kohen shall go forth outside the camp”: the next verse, which seems to say the opposite.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יד, ג.
75והובא אל הכהן והועלה מיבעי ליה
The Zohar on Parshas Tazria asks why the verse says “brought” and not “brought up,” and answers from “and its staves shall be brought into the rings” (Exodus 27:7) that he is brought in to the kohen to be purified.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
R. Isaac said: ‘We have learnt as follows. “Plague” means stern judgement impending over the world. “Leprosy” means the shutting out from the world of the supernal light and goodness. “When it shall be in a man”: this is he that is called “man”. “He shall be brought unto the priest”: this is the earthly priest, who is qualified to open what has been shut up and to kindle the lights, that blessings may through him be spread above and below, and the plague be removed and the light of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
76בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשל״ח ש׳ לאה ורחל פ״ח [פ״ז]. [כ].
77כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותם האורות
The Arizal’s explanation, quoted here: being shown to the lower kohen causes the lights of Chasadim from Imma that went outside and became nega’im to return to their place, “reaching and not reaching,” so the external forces cannot take hold of them.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ונלע״ד ששמעתי פירוש זה של והובא אל אהרן באופן אחר והוא במ״ש בזוהר פרשה תזריע דמ״ט ע״ב אוף הכא דיכנסון ליה לכהנא לדכאה ליה ויעלון מלה קמיה כו׳ והוא ע״ד מ״ש בענין ביאור נתינת תרומה גדולה לכהן שביארנו שהוא חזרת אור אל מקומו בז״א וכן הכונה כאן כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותן האורות של החסדים של מוחין דמצד אמא היוצאין לחוץ ואז שם נעשין בחוץ בחינת נגעים כמ״ש בע״ה וע״י הראותו אל הכהן גורם למעלה שאותן האורות יחזרו למקומם תוך הז״א ויתחברו עם שורשם שהיא …
Sefer Etz Chaim (Public Domain)
Paragraph 12
78תשובה באותו מקום
The Talmud defines the true penitent as one who faces the same temptation “with the same woman, at the same time, in the same place” and is saved from it. The Alter Rebbe draws from it that the repair must come where the blemish was, in the intellect of Imma.
Yoma 86b:8–9יומא פ״ו ב:ח׳-ט׳
הֵיכִי דָּמֵי בַּעַל תְּשׁוּבָה? אָמַר רַב יְהוּדָה: כְּגוֹן שֶׁבָּאת לְיָדוֹ דְּבַר עֲבֵירָה פַּעַם רִאשׁוֹנָה וּשְׁנִיָּה וְנִיצַּל הֵימֶנָּה. מַחְוֵי רַב יְהוּדָה: בְּאוֹתָהּ אִשָּׁה, בְּאוֹתוֹ פֶּרֶק, בְּאוֹתוֹ מָקוֹם. אָמַר רַב יְהוּדָה, רַב רָמֵי — כְּתִיב: ״אַשְׁרֵי נְשׂוּי פֶּשַׁע כְּסוּי חֲטָאָה״, וּכְתִיב: ״מְכַסֶּה פְשָׁעָיו לֹא יַצְלִיחַ״! לָא קַשְׁיָא: הָא בְּחֵטְא מְפוּרְסָם, הָא בְּחֵטְא שֶׁאֵינוֹ מְפוּרְסָם. רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב נַחְמָן: כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ, כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב וש״נ.
Paragraph 13
79ואם רץ לבך שוב לאחד
The note marks the earlier discussion of this phrase in Tazria.
Kehot’s noteנסמן לעיל כג, ג.
80ואם רץ לבך שוב לאחד
The phrase from the introduction to the Tikkunei Zohar, here naming the joining of Imma’s ratzo to Abba’s bittul.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 14
81ממעמקים קראתיך
“From the depths I have called You, O G-d”: the plural “depths” is read as the two depths of Abba and Imma.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
Paragraph 15
82צאינה וראינה
The title of the discourse cited again here.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ויין ישמח כו׳ להצהיל פנים משמן
Wine that gladdens and oil that makes the face shine: the theme of the discourse cited.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ועבד הלוי הוא
“And the Levite, he shall serve”: the Levites’ service, read as drawing down the intellect of Imma through song.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
85שאותן האורות יחזרו למקומן כו׳ בבחי׳ מטי ולא מטי
Etz Chaim’s “reaching and not reaching”: the lights go out and return to cleave to their place; the Alter Rebbe identifies it with ratzo and shov.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ונלע״ד ששמעתי פירוש זה של והובא אל אהרן באופן אחר והוא במ״ש בזוהר פרשה תזריע דמ״ט ע״ב אוף הכא דיכנסון ליה לכהנא לדכאה ליה ויעלון מלה קמיה כו׳ והוא ע״ד מ״ש בענין ביאור נתינת תרומה גדולה לכהן שביארנו שהוא חזרת אור אל מקומו בז״א וכן הכונה כאן כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותן האורות של החסדים של מוחין דמצד אמא היוצאין לחוץ ואז שם נעשין בחוץ בחינת נגעים כמ״ש בע״ה וע״י הראותו אל הכהן גורם למעלה שאותן האורות יחזרו למקומם תוך הז״א ויתחברו עם שורשם שהיא …
Sefer Etz Chaim (Public Domain)
86בד״ה וכל העם רואים את הקולות
There ratzo and shov are explained as fire and water, which are at peace “in His heights”: the element of fire is in the heart, the place of thirst, which is ratzo, as in “if your heart runs,” “your heart” specifically, aroused through Binah.
Kehot’s noteתו״א עג, ד.
87וכל העם רואים את הקולות
The title of the Torah Ohr discourse on ratzo and shov cited here.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ויצא הכהן
“And the kohen shall go out”: the second stage, after “he shall be brought to the kohen.”
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
89שמע ישראל
“Hear, O Israel”: the Alter Rebbe divides Shema into shem and ayin.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
90שם גימטריא ב״ן ורפ״ח
The note points to this lexicon of Kabbalistic terms, under the letter shin, for the gematria of shem as Ban and 288, alongside Pri Etz Chaim.
Kehot’s noteמאו״א מערכת ש׳ סנ״ג ובפע״ח ש׳ הק״ש בפ״ט [כ].
91שמע ישראל שם גימטריא ב״ן ורפ״ח
The Arizal’s teaching that the 288 fallen sparks and the Name Ban together equal shem, which in the Shema is joined to the large ayin, the seven lower Sefiros of Binah.
Pri Etz Chaim, Gate of the Recitation of the Shema 9:1–2פרי עץ חיים, שער הקריאת שמע ט׳:א׳-ב׳
ונתחיל לפרש שמע. הנה תחלה תכוין להאיר אל המלכות מן אמא, ואל ז״א מן אבא, וזהו שמע לנוקבא, וישראל זכר. והנה תחלה תכוין דרך קיצור, כי שמע פי׳ שם ע׳, כי המלכות הנקראת שם, תקבל עתה מן ז״ת דאמא, אשר כל א׳ מהם כלול מי׳, הרי ע׳. ולכך ע׳ זו היא גדולה, להורות כי היא באמא, כי אותיות גדולות הם באמא. אמנם ביאור זה הוא, כי הלא המלכות נקראת שם, כי הלא כבר הודעתיך, כי כל האחוריים העליונים שנפלו בימי המלכים שנתבטלו, אשר אותן הביטולים הם סוד מ״ן, שאנו מעלים …
Pri Etz Chaim (Public Domain)
92ויצא הכהן
“And the kohen shall go out”: read as the shov, the outward spreading of the light.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93אך יצא יצא יעקב
“Yaakov had scarcely gone out”: the doubled “going out,” said of Yaakov, whose name has the letters of “break through.”
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
Paragraph 17
94בד״ה ראה אנכי
The discourse the text cites for nachal eisan.
Kehot’s noteלקו״ת ראה יח, א.
95ראה אנכי
“See, I set before you today a blessing and a curse”: the title of the Likkutei Torah discourse cited here.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96נחל איתן
The “strong stream” (nachal eisan) to which the heifer of the eglah arufah is brought; the discourse reads it as the flow from the union of Chochmah and Binah.
Deuteronomy 21:4דברים כ״א:ד׳
וְהוֹרִדוּ זִקְנֵי הָעִיר הַהִוא אֶת־הָעֶגְלָה אֶל־נַחַל אֵיתָן אֲשֶׁר לֹא־יֵעָבֵד בּוֹ וְלֹא יִזָּרֵעַ וְעָרְפוּ־שָׁם אֶת־הָעֶגְלָה בַּנָּחַל:
And the elders of that city shall bring down the heifer unto a rough valley, which may neither be plowed nor sown, and shall break the heifer’s neck there in the valley.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, ד.
97והנה נרפא
“And behold, the nega of tzaraas is healed”: the result of the kohen’s going out to the metzora.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98זאת תהיה תורת המצורע
The opening verse, whose word “shall be” is now explained as the Torah that becomes complete after teshuvah.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
99כי כאשר השמים החדשים
“For as the new heavens and the new earth”: the title of the discourse that compares ratzo and shov to earth and heavens.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
100ספ״ק דע״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיט, א.
101ואע״ג דמשכח
The note sends the reader to this later discourse in connection with studying Torah “even though he forgets.”
Kehot’s noteועל״ק ד״ה והי׳ לכם לציצית הא׳ [מד, א]. פ״ג מלמדין אותו כל התורה כולה ואח״כ משכחין ודו״ק. וע׳ שה״ש ביאור שחורה ח, ד. [כ].
102לעולם ליגרס אינש ואע״ג דמשכח
Rava’s teaching that a person should always recite (Torah) even though he forgets and even though he does not know what he is saying, learned from “My soul is crushed with longing.”
Avodah Zarah 19a:10–11עבודה זרה י״ט א:י׳-י״א
וְאָמַר רָבָא: לְעוֹלָם לִיגְרֵיס אִינִישׁ, וְאַף עַל גַּב דִּמְשַׁכַּח, וְאַף עַל גַּב דְּלָא יָדַע מַאי קָאָמַר, שֶׁנֶּאֱמַר: ״גָּרְסָה נַפְשִׁי לְתַאֲבָה״, ״גָּרְסָה״ כְּתִיב וְלָא כְּתִיב ״טָחֲנָה״. רָבָא רָמֵי: כְּתִיב ״עַל גַּפֵּי״, וּכְתִיב ״עַל כִּסֵּא״! בַּתְּחִלָּה ״עַל גַּפֵּי״, וּלְבַסּוֹף ״עַל כִּסֵּא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103גרסה נפשי לתאבה
“My soul is crushed with longing for Your judgments at all times”: the verse the Talmud uses for reciting Torah even without full understanding.
Psalms 119:20תהילים קי״ט:כ׳
גָּרְסָה נַפְשִׁי לְתַאֲבָה אֶל־מִשְׁפָּטֶיךָ בְכׇל־עֵת:
My soul breaketh for the longing that it hath unto Thine ordinances at all times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, כ.
104בביאור ע״פ וקבל היהודים
There the mitzvos, called the 248 limbs, are the vessels of the ten Sefiros; through the many vessels the light of the Infinite is added to and takes hold, whereas without a vessel the light withdraws to its source, like a flame that departs when there is no wick.
Kehot’s noteתו״א צז, ב.
105וקבל היהודים
“And the Jews accepted what they had begun to do”: the title of the Torah Ohr explanation cited on the many vessels of Torah and mitzvos.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
106לא תירא
The Zohar on Vayechi, cited by the text: “She does not fear the snow” is said of the Congregation of Israel, protected from the judgment of “snow” because her household is clothed in “pairs” of mitzvos.
Zohar, Vayechi 60:597–607ספר הזהר, ויחי ס׳:תקצ״ז-תר״ז
107לא תירא
The Zohar on Chukas, cited by the text: the Congregation of Israel draws from both mercy and judgment and does not fear the snow, for there is white within red and red within white.
Zohar, Chukat 11:79–12:88ספר הזהר, חקת י״א:ע״ט-י״ב:פ״ח
108לא תירא לביתה משלג
From Eishes Chayil: the woman of valor does not fear the snow, for her household is clothed in scarlet. The Alter Rebbe reads the woman as the Congregation of Israel, the snow as baheres, and the scarlet as the Oral Torah.
Proverbs 31:21משלי ל״א:כ״א
לֹא־תִירָא לְבֵיתָהּ מִשָּׁלֶג כִּי כׇל־בֵּיתָהּ לָבֻשׁ שָׁנִים:
She is not afraid of the snow for her household; For all her household are clothed with scarlet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כא.
109בהרת עזה כשלג
Kehot’s note points to Shevuot 5a for these words.
Shevuot 5aשבועות ה׳ א
Kehot’s noteשבועות ה, א.
110בהרת עזה כשלג
The Mishnah lists the shades of nega’im, the first being baheres, “bright as snow”; the Kehot note cites the Talmud’s discussion of it in tractate Shevuos.
Mishnah Negaim 1:1משנה נגעים א׳:א׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. בַּהֶרֶת עַזָּה כַשֶּׁלֶג, שְׁנִיָּה לָהּ כְּסִיד הַהֵיכָל. וְהַשְּׂאֵת כִּקְרוּם בֵּיצָה, שְׁנִיָּה לָהּ כְּצֶמֶר לָבָן, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים, הַשְּׂאֵת כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ כִּקְרוּם בֵּיצָה:
The signs of negaim are two which, in fact, are four. The bright spot (baheret) is bright white like snow; secondary to it is the sign as white as the lime of the Temple. The rising (se'et) is as white of the skin of an egg; secondary to it is the like white wool, the words of Rabbi Meir. But the sages say: the rising (se'et) is white wool and secondary to it is like the white of the skin of an egg.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
111והחכמה תחי׳
“Wisdom gives life to those who have it”: Chochmah is the source of life, so its withdrawal leaves the lifeless whiteness of baheres.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
112קול דודי דופק
“The voice of my Beloved knocks”: the word dofek, “knocks,” also means the pulse, the beat of life drawn from Chochmah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113וכמ״ש סד״ה נאוו לחייך בתורים
At the end of that discourse, “Your cheeks are comely with rows” is explained as the Written and the Oral Torah, and “your neck with strings of beads” as the drawing of the “thread” through the whole chain of worlds, from the highest level to the lowest.
Kehot’s noteלקו״ת שה״ש יג, ג.
114נאוו לחייך בתורים
“Your cheeks are comely with rows”: the title of the discourse that calls the Oral Torah “the scarlet thread.”
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115זאת חקת התורה
The law of the red heifer, whose ashes were prepared with scarlet wool; the discourse on it explains the scarlet as the Oral Torah.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth”: the title of the discourse that explains adam as alef and dam.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
117אבא יסד ברתא
One of the places in the Zohar on Pinchas that the Kehot note lists for the phrase “Abba founded the daughter,” the Zohar’s reading of “G-d founded the earth with wisdom” (Proverbs 3:19).
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב).
118אבא יסד ברתא
The Tikkunei Zohar reads “G-d founded the earth with wisdom” (Proverbs 3:19) as: with Chochmah, which is Abba, He founded the daughter, which is the earth. Chochmah is the foundation of Malchus, the Congregation of Israel.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
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ביאור על פסוק לבבתני
An Explanation of the Verse “You Have Captured My Heart”
Israel’s service makes G-d, as it were, a “heart”: the refinement of the animal soul in prayer, like the animal on the altar, arouses the higher Daas, which knows without being stirred and is the source of forgiveness (sovev kol almin), and draws it into the lower Daas that gives life to the worlds (memalei kol almin).
The maamar in brief
The maamar explains “You have captured My heart” (Song of Songs 4:9) after laying a foundation. Physical light descends from spiritual light, Chochmah, through Chesed and the letters of “Let there be light,” but only a tiny radiance enters it, while the essence shines upon it from beyond. So there are two levels of Daas: the lower Daas spreads into the emotive attributes and the worlds (memalei), and the higher Daas, from the Infinite, knows without being stirred (sovev); it is the source of forgiveness, for G-d “sees iniquity, and does not consider it.” The offerings are “bread” for the Seraphim: the animal, from the dregs of Tohu, has a higher root than the angels, and its refinement lifts them beyond their limits. Prayer does the same for the animal soul and gives the G-dly soul a love “with all your might.” So Israel make G-d a “heart”: its two chambers, spirit and blood, are two flows, aroused by two loves, “My sister” from Chochmah and “bride” from Binah. “Your eyes” are the scholars’ bittul in the two unities; the “necklace” is the businessman’s fixed Torah study. A second reading finds two hearts, Keser and Malchus.

Outline
	1The headingAn explanation of the verse “You have captured My heart.”¶1
	2Spiritual light and physical lightPhysical light descends from the spiritual light of Chochmah through Chesed and the letters of “Let there be light,” though the leap from spirit to matter is G-d’s power alone. Only a tiny radiance is enclothed in it; the essence of the light shines upon it as an encompassing light.¶2–3
	3Two levels of Daas“A G-d of de’os”: the lower Daas spreads into the attributes and the worlds and is memalei; the higher Daas, from Keser and the Infinite, is not stirred by what it knows and is sovev, the source of forgiveness, while reward and punishment come from the lower. Like the encompassing part of the soul, the higher Daas gives life to the lower, and the two are one; in the Time to Come it will be revealed.¶4–10
	4The offerings: bread for the SeraphimThe kohen, the man of Chesed, sweetens the fire. The offerings are “bread” for the Seraphim: the physical animal comes from the dregs of the shattered vessels of Tohu, whose root is higher than the angels, and its refinement lifts the Chayos, the Throne and the “man” upon it beyond the limits of their vessels.¶11–13
	5Prayer and the love without limitPrayer replaces the offerings. The G-dly soul’s love is limited, and only the refinement of the animal soul brings it to “with all your might” (me’od), which reveals the “man” (adam) upon the Throne. The attributes are infinite in themselves; their limits come from their inter-inclusion, as the curtains were measured “by the cubit.”¶14–17
	6“You have captured My heart”: the supernal heartAs food adds blood to the heart, prayer adds life to the “Adam” of Atzilus, and Israel make G-d a heart for all the worlds. Its two chambers, spirit and blood, are the flow into Chochmah and the flow into the lower worlds, aroused by two loves: “My sister,” the calm love from Chochmah, and “bride,” the fiery love from Binah.¶18–22
	7The plain sense: the two soulsThe G-dly soul’s mind is “higher Daas” compared with the animal soul’s, which is the Tree of Knowledge of Good and Evil. When contemplation in prayer brings the animal soul to agree to this love, the higher Daas above is aroused, and “He has not beheld iniquity in Yaakov”; so the offerings atone.¶23
	8“One of your eyes” and “one necklace”The eyes are the scholars, whose bittul is in the higher and the lower unity, the written and the read forms of “one.” The necklace is the letters of the Torah, inanimate yet shining with the Infinite Light: the Torah of the businessman, even one chapter morning and evening.¶24–26
	9Another explanation: the inner heartThe inner heart is yechidah, the supernal will of Keser, above Chochmah, while the outer heart is Malchus; yet G-d’s essence is above even will. Israel’s arousal from below draws two hearts, Keser Elyon and the Malchus of Atzilus, sovev and memalei, which is why libavtini is said twice.¶27–29


Key concepts
	The light that encompasses and the light that fills all worldsסובב כל עלמין וממלא כל עלמין
	Memalei is divine light enclothed within each world according to its measure; sovev is too great to be contained and shines upon the worlds from beyond, giving them life. The maamar identifies them with the lower and the higher Daas, and shows that they are one.

	Higher Daas and lower Daasדעת עליון ודעת תחתון
	The lower Daas joins the intellect to the emotive attributes and spreads into the worlds; reward and punishment come from it. The higher Daas, rooted in Keser and the Infinite, knows without being stirred, and is the source of forgiveness and compassion.

	Tohu and Tikkunתהו ותיקון
	In Tohu the light was great and the vessels small, so they shattered and fell. What fell lowest has the highest root, which is why the physical animal and bread can raise the angels and sustain man.

	“My bread, for My fires”לחמי לאשי
	The offerings are “bread” for the Seraphim: refined on the altar, the physical animal lifts the angels to their root above the vessels that limit them. Prayer, which refines the animal soul, does the same today.

	With all your mightבכל מאדך
	A love without limit, which the G-dly soul reaches only through refining the animal soul. Adam (man) has the letters of me’od (might): the “man” upon the Throne is revealed through it.

	“My sister” and “bride”אחותי כלה
	Two loves: “My sister,” a calm, constant love from Chochmah, like the “companions” who never part; and “bride,” a fiery love from Binah in which the soul “expires,” like the “beloveds” whose love comes at set times, as in prayer.

	The higher unity and the lower unityיחודא עילאה ויחודא תתאה
	The lower unity is the bittul of a being that exists but bows before G-d; the higher unity is the awareness that there is nothing besides Him. They are the written and the read forms of “one” in “one of your eyes.”

	The inner and the outer heartפנימיות הלב וחיצוניות הלב
	The outer heart, Malchus, is below Chochmah and receives from it; the inner heart is yechidah, the supernal will, rooted in Keser above Chochmah.


Section 1 · ¶1
The heading
1ביאור על פסוק לבבתני1
An explanation of the verse “You have captured My heart (libavtini).”
This is the heading of the discourse: it explains the verse “You have captured My heart, My sister, [My] bride” (Song of Songs 4:9), in which G-d, the Beloved, speaks to the Congregation of Israel. Before reaching the verse itself, the Alter Rebbe first lays a foundation about the two ways in which G-d’s light relates to the worlds.




Section 2 · ¶2–3
Spiritual light and physical light
2הנה תחלה יש לבאר ענין סובב וממלא. כי הנה נודע ענין ההשתלשלות שהוא ענין שיורד ונמשך החיות מרוחניות לגשמיות כגון האור שנברא ביום ראשון היינו שנמשך ויורד בו הארה מבחי׳ אור הרוחני ונשתלשל להיות אור גשמי
Now, first we must explain the matter of sovev and memalei, [the light that] encompasses and [the light that] fills [all worlds]. For behold, the matter of the chain of descending worlds (hishtalshelus) is known: it is that the life-force (chayus) descends and is drawn down from spirituality to physicality. For example, the light that was created on the first day: that is, a radiance from the level of spiritual light was drawn down and descended into it, and devolved [step by step] to become physical light.
Before explaining the verse, the Alter Rebbe sets out the two modes of divine light: sovev, which encompasses the worlds from beyond, and memalei, which fills each world from within. He begins with hishtalshelus, the process by which a spiritual light descends by stages until it becomes something physical; his example is the light created on the first day, a radiance of spiritual light that came down until it became the physical light we see.


(וכמו ע״ד אין לך עשב2 מלמטה שאין לו מזל מלמעלה המכה בו ואומר לו גדל3 נמצא גידול העשב והפרי4 הגשמי הוא ממזל שלמעלה שהוא רוחני והמזלות מקבלים מע׳ שרים כו׳ וכך עד״ז הוא השתלשלות וירידת ההארה בהאור הגשמי מבחי׳ האור הרוחני)
(Just as, along the lines of [the saying], “There is no blade of grass below that does not have a mazal (constellation) above that strikes it and says to it, ‘Grow!’” It follows that the growth of the physical grass and fruit is from the mazal above, which is spiritual; and the mazalos receive from the seventy princes, etc. And so, in the same way, is the chain of descent and the descent of the radiance into the physical light from the level of the spiritual light.)
The parenthesis illustrates hishtalshelus with the Midrash that every blade of grass has a mazal, a heavenly constellation, that “strikes it and says to it, ‘Grow!’” Physical growth thus has a spiritual cause, and that cause itself receives from the seventy angelic “princes” appointed over the nations; in the same way, physical light descends from spiritual light.


ולכן נברא האור ביום ראשון למע״ב [למעשה בראשית] שהוא בחי׳ מדת החסד והחכמה היא מקור חהסד והיא בחי׳ אור. דכמו שפעולת האור הגשמי שעל ידו יכולים לראות הדבר משא״כ בחשך.
And therefore the light was created on the first day of the work of creation, which is the level of the attribute of Chesed (kindness); and Chochmah (wisdom) is the source of Chesed, and it is the level of light. For just as the effect of physical light is that through it one can see a thing, which is not so in darkness,
Light was created on the first day because the first of the six days corresponds to Chesed, the first of the six emotive attributes, and the source of Chesed is Chochmah, which is itself “light.” The comparison then begins: physical light lets a person see what is there, which darkness does not.


כך הוא פעולת בחי׳ החכמה ברוחניות שע״י החכמה רואה ומשיג הדבר (ועמ״ש במ״א גבי קי״ס [קריעת ים סוף] על ענין אראנו נפלאות5 כו׳)
so is the effect of the level of Chochmah in spirituality: through Chochmah one sees and grasps the matter. (And see what is written elsewhere concerning the Splitting of the Sea of Reeds, on the matter of “I will show him wonders,” etc.)
Chochmah does for the mind what light does for the eye: it lets a person “see” and grasp a matter. The parenthesis refers the reader to a discussion elsewhere, in connection with the Splitting of the Sea, of the verse “As in the days when you went out of the land of Egypt, I will show him wonders” (Micah 7:15).


והסכלות הוא חושך שאינו תופס ומשיג שום דבר וכמ״ש והכסיל בחשך הולך אבל החכם עיניו בראשו6 שרואה את הנולד.7
And folly is darkness, which does not take hold of or grasp anything, as it is written, “And the fool walks in darkness”; but “the wise man, his eyes are in his head,” for he sees that which will be born [of things].
Folly is like darkness: it grasps nothing. Ecclesiastes says that the fool “walks in darkness” while the wise man’s “eyes are in his head,” and the Sages define the wise man as one who “sees that which will be born,” who sees ahead to where things lead; wisdom is thus a kind of sight, a light.


נמצא החכמה היא בחינת אור רוחני וכן בחינת בינה היינו ג״כ בחי׳ אור שמבין דבר מתוך דבר וכך עד״מ בחי׳ חו״ב [חכמה ובינה] שלמעלה זהו בחי׳ אור.
It follows that Chochmah is the level of spiritual light. And likewise the level of Binah (understanding) is also the level of light, for one understands one thing from within another. And so, by way of analogy, the level of Chochmah and Binah above is the level of light,
Binah, too, is light, for it is the power to understand one thing from within another, to see what follows from an idea. By analogy, Chochmah and Binah above, among the divine Sefiros, are also “light.”


אלא שהוא רוחני. וההשתלשלות הוא שנמשך מהם הארה להיות מזה התהוות האור הגשמי. אך בודאי זה גופא שמהרוחני יתהוה הגשמי הוא למעלה מהשתלשלות שהוא רק יכולת הקב״ה שהוא כל יכול
except that it is spiritual. And the chain of descent is that a radiance is drawn from them, so that from this the physical light comes into being. But certainly this itself, that the physical should come into being from the spiritual, is above the chain of descent, for it is only the ability of the Holy One, blessed be He, who is omnipotent.
The supernal Chochmah and Binah are spiritual light, and hishtalshelus means that a radiance from them is drawn down until physical light comes into being. But the Alter Rebbe adds that the actual leap from spiritual to physical is not part of the gradual chain at all: no step-by-step descent can turn spirit into matter, and only G-d’s omnipotence does it.


(כי הוא צוה ונבראו8 להיות מתהווה האור גשמי מהחכמה משא״כ מבחינת חכמה עצמה אף שהוא אור רוחני לא היה מתהוה ממנה האור גשמי. שאין ערוך ויחוס לגשמיות עם הרוחניות אלא שזהו רק יכולת הקב״ה לבדו.
(For “He commanded and they were created,” so that the physical light comes into being from Chochmah; whereas from the level of Chochmah itself, even though it is spiritual light, the physical light would not have come into being. For physicality has no comparison or relation with spirituality; rather, this is only the ability of the Holy One, blessed be He, alone.
The parenthesis explains that physical light comes from Chochmah only because G-d “commanded and they were created” (Psalms 148:5). Left to itself, Chochmah, however spiritual, could never produce matter, for the physical and the spiritual have no common measure; this is the work of G-d alone.


ומ״מ שייך לומר שהתהוות האור הגשמי הוא מהחכמה דהיינו שבחי׳ חכמה שהיא אור רוחני נשתלשל ונמשך ממנו האור הגשמי ע״י רצונו ית׳ הכל יכול וז״ש [וזהו שכתוב] כל אשר
Nevertheless, one can say that the coming into being of the physical light is from Chochmah: that is, that from the level of Chochmah, which is spiritual light, the physical light devolved and was drawn, through the will of Him, may He be blessed, the Omnipotent. And this is [the meaning of] what is written, “Whatever
Still, one may rightly say that physical light “comes from” Chochmah, in the sense that it descends from Chochmah, as long as it is understood that this happens through the will of the Omnipotent. A verse is brought as proof.


חפץ9 ה׳ עשה ומ״מ בעשרה מאמרות נברא העולם10 וכמ״ש במ״א בביאור לפסוק יביאו לבוש מלכות11 ובחינת רצון עליון וסוכ״ע נק׳ ג״כ דעת עליון כדלקמן אי״ה [אם ירצה השם])
Havayah desired, He did.” And nevertheless, “with ten utterances the world was created,” as is explained elsewhere, in the explanation of the verse “Let them bring royal apparel.” And the level of the supernal will and of sovev kol almin is also called the higher Daas (knowledge), as [will be explained] below, G-d willing.)
“Whatever Havayah desired, He did” (Psalms 135:6) shows that everything rests on G-d’s will; and yet the Mishnah says the world was created “with ten utterances” (Avos 5:1), that is, through ordered stages. The parenthesis closes by noting that this supernal will, sovev kol almin, is also called “the higher Daas,” which the discourse explains below.


והנה לכן נברא האור ביום ראשון כי המשכת הארה זו מבחי׳ חכמה לירד ולהתלבש בגשמיות זהו ע״י מדת חסד שגורם ההמשכה וכמ״ש משוך חסדך.12
Now, therefore the light was created on the first day, because the drawing down of this radiance from the level of Chochmah, to descend and be enclothed in physicality, is through the attribute of Chesed, which brings about the drawing down, as it is written, “Draw out Your kindness.”
Now the reason light came on the first day: the radiance of Chochmah descends into physicality through Chesed, the attribute of giving, which draws things downward. The verse “Draw out Your kindness” (Psalms 36:11) speaks of Chesed as something drawn out.


וע״י החסד מתלבשת בצירופי אותיות מאמר יהי אור ועי״ז היא מתלבשת ממש בהאור הגשמי. שהאותיות הן המוליכים ומביאים ההמשכה מלמעלה למטה
And through Chesed it is enclothed in the combinations of the letters of the utterance “Let there be light,” and through this it is actually enclothed in the physical light. For the letters are what carry and bring the drawing down from above to below.
Chesed brings the radiance into the letters of the divine utterance “Let there be light” (Genesis 1:3), and through these letters it enters the physical light. The letters of G-d’s speech are the carriers that bring the flow from above to below.


(ועמ״ש ע״פ יביאו לבוש מלכות כו׳ וסוס אשר רכב כו׳ שלכך נק׳ האותיות סוסים שמוליכים האדם כו׳)
(And see what is written on the verse “Let them bring royal apparel,” etc., “and the horse that [the king] rode,” etc.: that this is why the letters are called “horses,” for they carry the person, etc.)
The parenthesis refers to the explanation of the verse “Let them bring royal apparel … and the horse that the king rode” (Esther 6:8). There the letters are called “horses” because they carry their rider, as a horse carries a person.


ועד״ז ביום ב׳ מאמר יהי רקיע וכנודע מענין ג׳ בחי׳ אור מים רקיע אור הוא החכמה ומים הוא החסד כי יים יורדים ממקום גבוה למקום נמוך בחי׳ משוך חסדך.
And in the same way, on the second day, the utterance “Let there be a firmament”; as is known concerning the three levels of light, water and firmament: light is Chochmah, and water is Chesed, for water descends from a high place to a low place, the level of “Draw out Your kindness.”
The second day follows the same pattern, with the utterance “Let there be a firmament” (Genesis 1:6). Light, water and firmament stand for three Sefiros: light is Chochmah, and water is Chesed, because water flows from high to low, as kindness flows down to those below, in the words “Draw out Your kindness.”


ורקיע הוא בחי׳ גבורה ולכן נברא ביום ב׳ שהוא השתלשלות מבחי׳ גבורה הרוחניות בגשמיות להיות מבדיל בין מים למים13 כו׳ ג״כ ע״ד הנ״ל באור כו׳.14
And the firmament is the level of Gevurah (restraint). Therefore it was created on the second day, being the devolution from the level of spiritual Gevurah into physicality, to “separate between water and water,” etc., also in the manner explained above regarding light, etc.
The firmament, which divides and sets bounds, is Gevurah, and so it was made on the second day, the day of Gevurah. It is spiritual Gevurah descending into physicality as a firmament that “separates between water and water,” in the same way as was explained about light.




3והנה הארה זו הנמשכת מבחינת חכמה שהוא האור הרוחני. מה שמתלבש ממש בהאור הגשמי ע״י מאמר יהי אור.
Now, this radiance that is drawn from the level of Chochmah (wisdom), which is the spiritual light, [namely] that which is actually enclothed in the physical light through the utterance “Let there be light,”
The Alter Rebbe now distinguishes two ways in which the spiritual light relates to the physical. The first is the radiance of Chochmah that actually enters the physical light through the utterance “Let there be light.”


היא מעט מזעיר מעצמות האור העליון. מאחר שבחי׳ המשכה זו נגבלת ומתלבשת בגוף מאור הגשמי שהוא מוגבל.
is but a tiny fraction of the essence of the supernal light, since this drawing down is limited and enclothed in the body of the physical luminary, which is limited.
That radiance is only the smallest fraction of the supernal light, because whatever enters something limited, like the body of a physical luminary, must itself become limited.


אבל עצמיות האור העליון לא יוכל להיות נתפס ונגבל בהאור הגשמי ואעפ״כ [ואף על פי כן] מאיר הוא בבחי׳ מקיף עליו:15
But the very essence of the supernal light cannot be grasped and limited in the physical light; nevertheless, it shines upon it in the manner of an encompassing [light] (makif).
The essence of the supernal light cannot be held in physical light at all; yet it still shines upon it from above as a makif, an “encompassing” light. This is the model for the two kinds of divine light: one enclothed within (memalei) and one encompassing from beyond (sovev).




Section 3 · ¶4–10
Two levels of Daas
4ב ומזה יובן ג״כ כללות ענין ממכ״ע [ממלא כל עלמין] וסוכ״ע דהנה כתיב כי אל דעות16 הוי׳ פי׳ שיש ב׳ בחי׳ דעת בחי׳ דעת עליון הוא מבחינת א״ס ממש ונק׳ סוכ״ע
2. And from this the matter of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin) as a whole will also be understood. For it is written, “For Havayah is a G-d of de’os [kinds of knowledge]”: the meaning is that there are two levels of Daas (knowledge). The level of the higher Daas (da’as elyon) is from the level of the Infinite One (Ein Sof) itself, and it is called sovev kol almin.
With this model the Alter Rebbe explains sovev and memalei as a whole. The verse “For Havayah is a G-d of de’os” (1 Samuel 2:3) uses the plural, “kinds of knowledge,” which he reads as two levels of Daas; the higher Daas comes from the Infinite One Himself and is sovev kol almin.


ולכן נק׳ דעת עליון פי׳ עליון על כל העולמות שאינו יכול להתלבש תוך עלמין כלל
And therefore it is called the higher Daas: “higher” meaning higher than all the worlds, for it cannot be enclothed within the worlds at all.
It is called “higher” because it stands above all the worlds and cannot be enclothed in them at all, like the essence of the supernal light, which cannot enter physical light.


(ע׳ [עיין] בד״ה ראשי המטות בפי׳ רצון העליון ודעת עליון שאינו יכול להתלבש כו׳) ובחי׳ דעת תחתון הוא בחי׳ ממכ״ע [ממלא כל עלמין].
(See the discourse beginning “The heads of the tribes,” on the meaning of the supernal will and the higher Daas, which cannot be enclothed, etc.) And the level of the lower Daas (da’as tachton) is the level of memalei kol almin.
The parenthesis refers to the discourse on “The heads of the tribes” (in Parshas Matos), where the supernal will and the higher Daas are explained as levels that cannot be enclothed. The lower Daas, by contrast, is memalei kol almin, the light that enters each world.


כי שי״ב [ששת ימי בראשית] הן ששה מדות עליונות שבהן ועל ידן נמשך ההמשכה מבחי׳ חב״ד [חכמה בינה ודעת] בעשרה מאמרות שהן האותיות המתלבשים בעולמות להוותן מאין ליש
For the six days of Creation are the six supernal emotive attributes (middos), in which and through which the drawing down from the level of Chochmah, Binah and Daas is drawn into the Ten Utterances, which are the letters that are enclothed in the worlds to bring them into being from nothing to something.
The six days of Creation correspond to the six supernal emotive attributes, Chesed through Yesod. Through them the flow from the intellect, Chochmah, Binah and Daas, is drawn into the Ten Utterances, whose letters are enclothed in the worlds and bring them into being from nothing.


והנה בחינת ההמשכה והתלבשות בחינת חכמה ובינה בהמדות עליונות היינו ע״י הדעת כי הדעת הוא המתפשט ומתלבש במדות והיינו בחי׳ דעת תחתון משא״כ חו״ב [חכמה ובינה] הם למעלה מהמדות כנודע.
Now, the drawing down and enclothing of the level of Chochmah and Binah in the supernal middos is through Daas, for Daas is what spreads and is enclothed in the middos; and this is the level of the lower Daas. Whereas Chochmah and Binah are above the middos, as is known.
Chochmah and Binah do not enter the emotive attributes directly; Daas is the faculty that spreads into the middos and joins the intellect to them. That Daas, which enters the attributes, is the lower Daas.


(ולכן נק׳ דעת תחתון ממכ״ע [ממלא כל עלמין] וע״כ מבואר באד״ר [באדרא רבא]) (דקל״ו ע״א) ע״פ ובדעת חדרים ימלאו17 שמהדעת מתפשט אלף אלפין אדרין18 כו׳ משא״כ חו״ב [חכמה ובינה] שהחכמה מתפשט ונמשך רק בל״ב נתיבות ובינה בנ׳ שערים.
(And therefore the lower Daas is called memalei kol almin; and this is why it is explained in the Idra Rabba) (136a), on “And by Daas the chambers are filled,” that from Daas there spread “a thousand thousands of chambers,” etc.; whereas [with] Chochmah and Binah, Chochmah spreads and is drawn only into thirty-two paths, and Binah into fifty gates.
This is why the lower Daas is memalei, the light that “fills.” The Idra Rabba reads “And by Daas the chambers are filled” (Proverbs 24:4) to say that from Daas spread “a thousand thousands of chambers,” while Chochmah spreads only into thirty-two paths and Binah into fifty gates.


אבל הדעת נמשך בריבוי מדרגות שונות להיותו נמשך ומתפשט במדות ועי״ז נעשה ריבוי ההתחלקות לכל חד לפום שיעורא דילי׳ [דיליה] וכמ״ש נודע בשערים19 כו׳ נודע דוקא שהוא מבחי׳ הדעת.
But Daas is drawn into a multitude of different levels, since it is drawn and spreads into the middos; and through this there comes about a multitude of divisions, “for each one according to his measure,” as it is written, “Known in the gates,” etc.: “known” specifically, which is from the level of Daas.
Because Daas spreads into the many middos, it divides into countless levels, so that each one receives “according to his measure.” So it is written, “Known in the gates” (Proverbs 31:23): the word is “known” (noda), from the same root as Daas.




5והיינו בחי׳ דעת תחתון והוא מקור ונשמה לדעת דבי״ע וע״י ריבוא רבבות השתלשולות נמשך ונתהוה ממנו גם הדעת שבאדם.
And this is the level of the lower Daas (knowledge). It is the source and soul of the Daas of [the worlds of] Beriah, Yetzirah and Asiyah; and through myriads upon myriads of stages of descent, there is drawn from it and comes into being even the Daas that is in man,
The lower Daas, the faculty that joins intellect to the emotions, is the source and soul of Daas in the three lower worlds, Beriah, Yetzirah and Asiyah. Through countless stages of descent, even the human faculty of Daas comes from it.


וכמו במשל השתלשלות והתהוות האור הגשמי מהאור הרוחני כדלעיל. וכל זה מבחי׳ ד״ת [דעת תחתון] אבל בחי׳ דעת עליון אינו נמשך ומתפשט במדות כלל. והוא בחי׳ סוכ״ע. כי הוא מבחי׳ כתר.
as in the illustration of the descent and coming into being of the physical light from the spiritual light, as [explained] above. And all this is from the level of the lower Daas. But the level of the higher Daas is not drawn down and does not spread into the emotive attributes (middos) at all; and it is the level of the light that encompasses all worlds (sovev kol almin), for it is from the level of Keser (the Crown).
This is like the descent of physical light from spiritual light explained above. All of this belongs to the lower Daas; the higher Daas does not enter the emotive attributes at all, and so it is sovev kol almin, rooted in Keser, the level above intellect.


וביאור ענין דעת עליון היינו שהוא מהארת א״ס שאינו נגבל בשום כלי ואינו נמשך ומתפשט במדות שאין כלי המדות יכולים להגבילו ולכן נק׳ סכ״ע [סובב כל עלמין] שהוא בבחי׳ מקיף כיון שאפילו בהמדות עליונות אינו נמשך.
And the explanation of the higher Daas is that it is from the radiance of the Infinite One (Ein Sof), which is not limited in any vessel and is not drawn and does not spread into the middos, for the vessels of the middos cannot limit it. Therefore it is called sovev kol almin, for it is in the manner of an encompassing [light] (makif), since it is not drawn even into the supernal middos.
The higher Daas is a radiance of the Infinite that no vessel can contain; even the supernal middos of Atzilus cannot hold it. Because it does not enter them, it stands above them as an encompassing light, which is why it is called sovev.


ויובן זה ע״ד מ״ש (איוב20 י״א) וירא און ולא התבונן2122 דהפי׳ שלא נתפעל לנקום וכמ״ש לא הביט עון ביעקב שאין הכוונה שלא הביט ולא ראה כלל
And this will be understood along the lines of what is written (Job 11), “He sees iniquity, and does not consider [it]”: the meaning is that He is not stirred to take vengeance. And as it is written, “He has not beheld iniquity in Yaakov”: the intent is not that He did not behold and did not see at all,
To illustrate, the Alter Rebbe cites Job: G-d “sees iniquity, and does not consider [it],” meaning that He sees it but is not stirred to take vengeance. In the same way, “He has not beheld iniquity in Yaakov” (Numbers 23:21) does not mean that G-d does not see sin at all.


אלא כדפרש״י [כדפירש רש״י / כדפירוש רש״י] שאינו מדקדק אחריהן להתבונן בהאון ועמל שלהם. וכך עד״ז הוא פי׳ וירא און ולא התבונן.
but as Rashi explains, that He does not scrutinize them, to look closely into their iniquity and their wrongdoing. And so, in the same way, is the meaning of “He sees iniquity, and does not consider [it].”
Rashi explains that G-d does not scrutinize Israel’s sins closely. The knowledge of the sin is there, but it does not spread into a response; and this is also the meaning of “He sees iniquity, and does not consider [it].”


(ולמה הוא דבשלמא גבי לא הביט און ביעקב23 כו׳ נאמר הטעם מפני שהוי׳ אלקיו עמו ועמ״ש ע״פ ולא אבה24 ה׳ אלקיך לשמוע אל בלעם
(And why is this? Granted, concerning “He has not beheld iniquity in Yaakov,” etc., the reason is stated: because “Havayah his G-d is with him” (and see what is written on the verse “But Havayah your G-d would not listen to Bilam”);
The parenthesis raises a question. The verse about Yaakov gives its own reason, “Havayah his G-d is with him”: G-d overlooks Israel’s sins because of His closeness to them; the text also refers to its explanation of “But Havayah your G-d would not listen to Bilam” (Deuteronomy 23:6).


אבל גבי וירא און ולא יתבונן25 דלא נז׳ [נזכר] ביעקב דוקא ליכא למימר טעם הנ״ל ועוד דהא כתיב כי אתה תשלם לאיש כמעשהו.26
but concerning “He sees iniquity, and does not consider [it],” where “in Yaakov” specifically is not mentioned, the reason mentioned above cannot be given. And moreover, it is written, “For You repay a man according to his deeds.”
But the verse in Job does not mention Yaakov, so that reason does not apply there; and Scripture also says that G-d does repay each person according to his deeds (Psalms 62:13). How, then, can it be said that He sees iniquity without responding?


אלא שזה מיירי בעצמות אור א״ס במקום אשר שם אין הפגם מגיע כלל לכן אע״פ [אף על פי] כי וירא און עכ״ז [עם כל זה] לא נמשך משם המשכה להתפעלות המדות דאצילות לשלם לעושה הרע כרעתו)
Rather, this speaks of the essence of the Infinite Light (Or Ein Sof), in the place where the blemish does not reach at all. Therefore, even though “He sees iniquity,” nevertheless nothing is drawn down from there to stir the middos of Atzilus to repay the evildoer according to his evil.)
The answer is that the verse in Job speaks of the essence of the Infinite Light, a level that no blemish of sin reaches. There, though the iniquity is seen, nothing flows down from that seeing to stir the emotive attributes of Atzilus to repay the evildoer; repayment belongs to a lower level, as the paragraph goes on to say.


והוא כמ״ש אם צדקת מה תתן לו27 כו׳ וטהור עינים28 מראות ברע29 שאין ראייתו הרע עושהרושם ו התפעלות כלל כי שממית בידים תתפש30 כו׳ ומשם מקור הסליחה והרחמים מחוק ברחמיך הרבים כו׳
And this is as it is written, “If you are righteous, what do you give Him?” etc., and “[You are] of eyes too pure to see evil”: His seeing the evil makes no impression or stirring at all, for “the spider grasps with [her] hands,” etc. And from there is the source of forgiveness and compassion, “Erase in Your abundant compassion,” etc.
So it is written, “If you are righteous, what do you give Him?” (Job 35:7), and “of eyes too pure to see evil” (Habakkuk 1:13): before the essence, the evil that is seen leaves no mark and arouses no reaction. The text also cites “the spider grasps with her hands” (Proverbs 30:28) in this connection. From this level, which the blemish of sin does not reach, come forgiveness and compassion, as in the plea “Erase in Your abundant compassion.”


וזהו הנק׳ דעת עליון שאינו נמשך ומתפשט להתלבש במדות דאצילות שהמדות הן בחינת התפעלות מה שאין כן בו ית׳ נאמר אני הוי׳ לא שניתי.31
And this is what is called the higher Daas, which is not drawn and does not spread to be enclothed in the middos of the World of Atzilus (Emanation); for the middos are a matter of being stirred (hispa’alus), which is not so of Him, may He be blessed, of whom it is said, “I, Havayah, have not changed.”
This level, which does not enter the emotive attributes of Atzilus, is the higher Daas. The attributes are by nature responses, stirred by what they perceive, while of G-d Himself it is said, “I, Havayah, have not changed” (Malachi 3:6).


והשכר והעונש נמשך מבחינת דעת המפשט ונגבל במדות (ועמ״ש בביאור לפסוק שחורה אני32 וממ״ש כאן יובן זה ביותר) וכמו עד״מ למטה יש ג״כ מוחין דגדלות ומוחין דקטנות פי׳ מוחין דקטנות הוא עד״מ
And reward and punishment are drawn from the level of the Daas that spreads and is limited in the middos. (And see what is written in the explanation of the verse “I am black,” and from what is written here it will be understood all the more.) And just as, by way of analogy, below too there is the mature intellect (mochin degadlus) and the immature intellect (mochin dekatnus): the immature intellect is, by way of analogy,
Reward and punishment come from the lower Daas, which spreads into the attributes and is limited by them. The parenthesis refers to the explanation of “I am black” (Song of Songs 1:5), which this passage helps to clarify; an analogy then follows from the human mind, which can be mature or immature.


כמו קטן מתפעל מאד ממה שהוא נגד רצונו ומתכעס ומתקצף ובוכה אפי׳ [אפילו] מדברים קטנים רק שהם הפך רצונו אפילו בקצת ומעט שנגד רצונו
like a small child, who is greatly stirred by whatever is against his will, and becomes angry and enraged and cries even over small things, as long as they are contrary to his will, even [over] something slight and little that is against his will.
A small child is upset by anything that goes against his will, even something trivial: he becomes angry, flares up and cries.


וזהו מצד שהדעת אצלו בקטנות לכן יתפשט מיד במדות ולא יוכל לשלוט בעצמו שלא יתפעל.
And this is because his Daas is in a state of smallness; therefore it spreads at once into the middos, and he cannot control himself so as not to be stirred.
This is because his Daas is small: whatever he knows spreads at once into his emotions, and he cannot hold himself back from reacting.


משא״כ מוחין דגדלות שהגדול יכול להכיל במוחו אף דבר שהוא נגד רצונו עכ״ז [עם כל זה] לא יכעוס כלל
Whereas with the mature intellect, the adult can contain in his mind even something that is against his will, and nevertheless he will not become angry at all.
An adult with a mature mind can hold in his mind something that goes against his will without becoming angry at all.


והוא מפני גדלות הדעת אז אין נמשך ממנו התפעלות המדות כ״כ [כל כך] ויש בזה מדרגות רבות חלוקות זו למעלה מזו.3334353637383940
And this is because of the greatness of [his] Daas: then the stirring of the middos is not drawn from it so much. And in this there are many distinct levels, one above the other.
His greater Daas keeps what he knows from spilling over so strongly into his emotions. There are many degrees of this, one above another, and the analogy points to the higher Daas above, which knows everything and is not stirred at all.




6וכל שהדעת רחב יותר אזי קשה לכעוס וכמ״ש רז״ל [רבותינו זכרונם לברכה] ארבע מדות בדעות כו׳ קשה לכעוס4142 כו׳
And the broader the Daas (knowledge), the harder it is to anger, as our Sages, of blessed memory, said: “There are four types of temperament (de’os),” etc., “hard to anger,” etc.
The broader a person’s Daas, the harder it is for him to become angry. The Mishnah lists “four types of temperament,” among them one who is “hard to anger” (Avos 5:11); the word for temperaments, de’os, is the plural of Daas.


הרי שזה תלוי לפי הדעת וכן מצינו בהלל בגמ׳ [בגמרא] פ״ב [פרק ב׳] דשבת והלל לא יקפיד4344 כו׳
We see that this depends on the Daas. And so we find regarding Hillel, in the Gemara, the second chapter of [tractate] Shabbos: “And Hillel will not become exacting,” etc.
So patience depends on the breadth of Daas. The Talmud tells of a man who tried in vain to provoke Hillel; Hillel told him it was better that he lose his wager “and Hillel will not become exacting” (Shabbos 31a).


וכנודע ג״כ מענין אב הרחמן כי אב פי׳ מקור החכמה ושם נמשך הרחמים והסליחה רק מבחינת החב״ד [החכמה בינה ודעת] כשמתלבשים במדות משם נמשך העונש כו׳
And as is also known concerning “the compassionate Father”: for “Father” means the source of Chochmah (wisdom), and there compassion and forgiveness are drawn; only from the level of Chochmah, Binah and Daas, when they are enclothed in the emotive attributes (middos), from there punishment is drawn, etc.
Similarly, G-d is called “the compassionate Father.” “Father” stands for the source of Chochmah, and from there flow compassion and forgiveness; punishment flows only from the intellect as it is enclothed in the emotive attributes.


(כמ״ש ג״כ ע״פ באתי לגני אחותי כלה45 ועמ״ש באד״ר [באדרא רבא]) (דקכ״ח ע״ב) והיינו דאמרי סבא דעתוי סתים46 כו׳ שלא יתפעל משום דבר
(As is also explained on the verse “I have come into My garden, My sister, [My] bride”; and see what is written in the Idra Rabba) (128b). And this is what they say, “The Elder, His Daas is hidden,” etc.: that He is not stirred by anything.
The parenthesis points to the explanation of “I have come into My garden, My sister, [My] bride” (Song of Songs 5:1), and to the Idra Rabba, which says of the Ancient One, “His Daas is hidden”: He is not stirred by anything.


ולכן נק׳ בחי׳ זו מוחא סתימאה משא״כ בז״א מוחי׳ [מוחיה] אתפשט ונפיק כו׳ שנמשך הדעת תחתון ומתלבש במדות.
And therefore this level is called the hidden brain (Mocha Stima’ah); whereas in Z’eir Anpin (the emotive attributes), “His brain spreads and goes forth,” etc., for the lower Daas is drawn and enclothed in the middos.
That is why the brain of the Ancient One is called the Mocha Stima’ah, the hidden brain. Of Z’eir Anpin, the configuration of the emotive attributes, the Idra says that the brain “spreads and goes forth,” since there the lower Daas enters the attributes.


אבל דעת עליון שרשו ממ״ס [ממוחא סתימאה] ואפילו מבחי׳ אוירא שעל קרומא דחפיא על מו״ס [מוחא סתימאה] כמ״ש בפ׳ מטות בביאור ע״פ החלצו מאתכם47 כו׳
But the higher Daas has its root in the Mocha Stima’ah, and even in the level of the Avira (the “air”) that is above the membrane that covers the Mocha Stima’ah, as is explained in Parshas Matos, in the explanation of the verse “Arm from among yourselves,” etc.
The higher Daas is rooted in the Mocha Stima’ah and even higher, in the Avira, the “air” above the membrane that covers the hidden brain. This is discussed in Parshas Matos, in the explanation of “Arm from among yourselves” (Numbers 31:3).


ואיתא שבבחי׳ אוירא יש התגלות דעת דע״י [דעתיק יומין] כמ״ש בספר מבוא שערים שער ג׳ חלק ב׳ פרק ג׳ באריכות.48
And it is stated that in the level of the Avira there is a revelation of the Daas of Atik Yomin, as is explained at length in the book Mevo She’arim, Sha’ar 3, Part 2, Chapter 3.
The Arizal’s Mevo She’arim explains at length that in the Avira there is a revelation of the Daas of Atik Yomin, the inner level of Keser. The higher Daas thus reaches back to the very top of Keser.




7ונז׳ [ונזכר] ג״כ בקצרה בע״ח [בעץ חיים] שער א״א רפ״ד נמצא שפיר נק׳ דעת עליון49 סוכ״ע שהרי שרשו מלמעלה יותר אפילו מבחי׳ ז״ת [ז׳ תחתונות] דע״י [דעתיק יומין] ועמ״ש עוד מזה בפ׳ וירא ע״פ ארדה נא50 בהג״ה [בהגהה].
And it is also mentioned briefly in Etz Chaim, Sha’ar Arich Anpin, at the beginning of chapter 4. It follows that the higher Daas (knowledge) is rightly called the light that encompasses all worlds (sovev kol almin), for its root is higher even than the level of the seven lower [Sefiros] of Atik Yomin. And see what is written further on this in Parshas Vayera, on the verse “I will go down now,” in the gloss.
Etz Chaim also mentions this briefly, in the Gate of Arich Anpin. So the higher Daas is rightly called sovev kol almin, for its root is above even the seven lower Sefiros of Atik Yomin; the text also refers to a gloss in Torah Ohr, Parshas Vayera, on “I will go down now” (Genesis 18:21), which discusses the two levels of Daas further.


ובלעם ששיבח א״ע [את עצמו] ויודע דעת עליון עמ״ש ע״ז בלק״ת [בלקוטי תורה (להאריז״ל)] להאריז״ל [להאר״י זכרונו לברכה] פ׳ בלק ד״ה ענין בלק ובלעם. אך מ״מ הדעת המתפשט ונגבל במדות הוא מקבל חיות מהדעת העליון שהוא אור א״ס.
And [concerning] Bilam, who praised himself [as one who] “knows da’as Elyon” [the higher Daas], see what is written about this in the Likkutei Torah of the Arizal, Parshas Balak, in the passage beginning “The matter of Balak and Bilam.” But nevertheless, the Daas that spreads and is limited in the emotive attributes (middos) receives life-force from the higher Daas, which is the Infinite Light (Or Ein Sof).
In passing, the text notes that Bilam boasted that he “knows da’as Elyon” (Numbers 24:16), the very words for the higher Daas, and refers for this to the Arizal’s Likkutei Torah on Parshas Balak. It then adds that although the lower Daas is limited within the attributes, it receives its life-force from the higher Daas, the Infinite Light.




8וזהו הפי׳ שנק׳ דעת עליון ג״כ אור מקיף וסוכ״ע שהמקיף הוא ג״כ אור המחיה דהיינו שבחי׳ דעת עלין הוא אור המחיה לד״ת [לדעת תחתון].
And this is the meaning of [the statement] that the higher Daas (knowledge) is also called an encompassing light (or makif) and the light that encompasses all worlds (sovev kol almin): that the makif is also a light that gives life; that is, the level of the higher Daas is the light that gives life to the lower Daas.
This explains why the higher Daas is called an encompassing light: a makif is not remote or idle, for it gives life. The higher Daas is the life-giving light of the lower Daas.


כי לפי שהדעת המפשט במדות הוא בחי׳ א״פ [אור פנימי] ונתפס ומתלבש בתוך הכלי המגבילו הי׳ [היה] לו קצבה והפסק שבזמן מה היה כלה ונפסק שמאחר שהוא נתפס בתוך הכלי כו׳
For since the Daas that spreads into the emotive attributes (middos) is the level of an inner light (or pnimi), and is grasped and enclothed within the vessel that limits it, it would have [had] a limit and an end, so that at some time it would have been spent and ceased, since it is grasped within the vessel, etc.
The lower Daas is an inner light (or pnimi), held within the vessel that limits it. Anything held within a finite vessel would, by itself, have a limit and come to an end at some time.


אלא ע״י שדעת עליון שהוא בחי׳ א״ס מאיר תמיד בבחי׳ ד״ת [דעת תחתון] עי״ז הוא מקיים אותו כמ״ש לך ה׳ הגדולה והגבורה כו׳
But because the higher Daas, which is the level of the Infinite One (Ein Sof), shines constantly in the level of the lower Daas, through this it sustains it, as it is written, “Yours, Havayah, is the greatness and the might,” etc.,
It endures only because the higher Daas, a level of the Infinite, shines in it constantly and sustains it. The verse “Yours, Havayah, is the greatness and the might” (I Chronicles 29:11) is brought as proof.


שבחינת הגדולה והגבורה שהן ו״ק [ו׳ קצוות] הנמשכים מהדעת תחתון הן בבחינת לך הוי׳ שיש בהן הארת אור א״ס ואיהו וחיוהי51 וגרמוהי חד.52
for the levels of greatness and might, which are the six extremities (vav ketzavos) drawn from the lower Daas, are in the state of “Yours, Havayah,” for in them is the radiance of the Infinite Light (Or Ein Sof), and “He and His life-forces and His vessels are one.”
Greatness and might, that is, Chesed and Gevurah, head the six emotive attributes that come from the lower Daas, and the verse says they are “Yours, Havayah,” for the Infinite Light shines in them. As the Tikkunei Zohar says, “He and His life-forces and His vessels are one,” so what is within the vessels is not apart from the Infinite.




9ועד״ז בנשמת האדם אתה נפחתה בי ואתה משמרה בקרבי.53 פי׳ אתה נפחת׳ [נפחתה] בי. הוא חלק הנשמה המתלבשת בתוך הגוף שלא כל הנשמה מלובשת בתוך הגוף רק הארה ממנה.
And in the same way with the soul of man: “You breathed it into me, and You guard it within me.” The meaning of “You breathed it into me” is the part of the soul that is enclothed within the body; for not all of the soul is enclothed within the body, only a radiance from it.
The same structure is found in the human soul. The morning blessing says, “You breathed it into me, and You guard it within me”; “You breathed it into me” refers to the part of the soul that is enclothed in the body, since only a radiance of the soul enters the body.


ועיקר הנשמה הוא בבחי׳ מקיף ואינ׳ [ואינה] מתלבשת בכלי הגוף ואעפ״כ [ואף על פי כן] עיז הוא ואתה משמרה בקרבי שע״י המקיף תתקיים הנשמה שבפנימית ועי״ז נשמרת בקרבי.
And the main part of the soul is in the manner of an encompassing [light] (makif) and is not enclothed in the vessel of the body; and nevertheless, it is this that is [meant by] “and You guard it within me”: through the makif the soul that is within is sustained, and through this it is guarded within me.
The main part of the soul remains above as a makif, never contained in the body. Yet it is this encompassing part that “guards it within me”: it keeps the inner soul alive, as the higher Daas sustains the lower.




10וכך יובן ג״כ בענין ב׳ בחינות דעת הנ״ל שהד״ת [שהדעת תחתון] הוא נשמת המדות עליונות ומתלבש בפנימיותן והד״ע [והדעת עליון] הוא בחי׳ ואתה משמרה כו׳ וזהו כי אל דעות54 הוי׳ שב׳ בחי׳ דעת אלו מתאחדים יחד.
And so it will also be understood concerning the two levels of Daas (knowledge) mentioned above: the lower Daas is the soul of the supernal emotive attributes (middos) and is enclothed in their inner dimension (pnimiyus), and the higher Daas is the level of “and You guard it,” etc. And this is [the meaning of] “For Havayah is a G-d of de’os”: that these two levels of Daas are united together.
The analogy of the soul is applied to the two levels of Daas: the lower Daas is the soul within the supernal attributes, like the part of the soul “breathed into” the body, and the higher Daas is like the encompassing soul that “guards it.” The plural de’os in “a G-d of de’os” teaches that the two are united.


שלא נדמה שהם ב׳ בחי׳ נבדלות זמ״ז [זה מזה] כיון שזה מתלבש במדות ועולמות וד״ע [ודעת עליון] אינו נתפס בכלי כלל קמל דמ״מ הם
So that one should not imagine that they are two levels separate from one another, since this one is enclothed in the middos and in worlds, while the higher Daas is not grasped in a vessel at all, [the verse] teaches us that nevertheless they are
Since one is enclothed in the attributes and in the worlds while the other is held by no vessel at all, one might think that they are two separate things. The verse comes to teach otherwise.


דבר א׳ ממש שהד״ע [שהדעת עליון] ובחי׳ סוכ״ע מאיר תמיד בד״ת [בדעת תחתון] וממכ״ע [וממלא כל עלמין] והכל א׳ (וכמש״ל [וכמה שכתוב לעיל] גבי פסח בענין ויוציאנו ה׳ אלקינו) וכמ״ש בע״ח [בעץ חיים]55 שהמקיף מאיר בפנימי56 כו׳.
truly one thing: for the higher Daas, the level of the light that encompasses all worlds (sovev kol almin), shines constantly in the lower Daas and in the light that fills all worlds (memalei kol almin), and all is one. (As is explained above regarding Pesach, on the matter of “And Havayah our G-d brought us out.”) And as is written in Etz Chaim, that the encompassing [light] (makif) shines into the inner [light] (pnimi), etc.
They are truly one, for the higher Daas, sovev, shines constantly within the lower Daas and memalei. The text refers to its earlier discussion of Pesach and “Havayah our G-d brought us out,” and to Etz Chaim, which teaches that the encompassing light shines into the inner light.


והנה כ״ז [כל זה] הוא עתה אבל לעתיד יהיה גילוי סוכ״ע היינו שבחינת דעת עליון יאיר ויומשך בבחינת גילוי ממש
Now, all this is in the present; but in the Time to Come there will be a revelation of sovev kol almin: that is, the level of the higher Daas will shine and be drawn down in a manner of actual revelation.
In the present, sovev shines only from beyond, as a makif. In the Time to Come it will be revealed, and the higher Daas itself will shine openly.


והיינו לפי שרוח הטומאה יבוער מן הארץ57 ובלע המות58 כו׳ אז יהיה באפשרי לקבל גילוי זה.
And this is because “the spirit of impurity will be removed from the earth,” and “He will swallow up death,” etc.; then it will be possible to receive this revelation.
This will be possible because “the spirit of impurity” will be removed from the earth (Zechariah 13:2) and death will be swallowed up (Isaiah 25:8). Once the forces that conceal are gone, the world will be able to receive this revelation.


(וכמובן מדברי האריז״ל [האר״י זכרונו לברכה] במבוא שערים שם שלעתיד היהי הגילוי מבחינת דעת דע״י [דעתיק יומין] ועי״ז תהיה ומלאה הארץ דעה.59 כי לגבי בחינת סוכ״ע אין שום התחלקות ומעלה ומטה שוין ועמ״ש בד״ה וידעת היום60 ומה שכתוב ע״פ שניך כעדר הרחלים61 כו׳):
(As is understood from the words of the Arizal in Mevo She’arim, there, that in the Time to Come the revelation will be from the level of the Daas of Atik Yomin, and through this there will be [fulfilled] “and the earth shall be filled with knowledge (de’ah).” For in relation to the level of sovev kol almin there is no division at all, and above and below are equal. And see what is written in the discourse beginning “And you shall know this day,” and what is written on the verse “Your teeth are like a flock of ewes,” etc.)
The parenthesis cites the Arizal’s Mevo She’arim: the future revelation will come from the Daas of Atik Yomin, fulfilling “the earth shall be filled with knowledge” (Isaiah 11:9). Since sovev relates equally to every level, above and below are the same before it, and so its revelation can fill the whole earth; the text also refers to its discourses on “And you shall know this day” and “Your teeth are like a flock of ewes.”




Section 4 · ¶11–13
The offerings: bread for the Seraphim
11ג ועתה נבוא לענין הקרבנות (איך שבהן ועל ידן הוא המשכת והתגלות סכ״ע [סובב כל עלמין]) והכהן דוקא מקריב וכתיב ובער עליה הכהן עצים62 בבקר בבקר
3. And now we will come to the matter of the offerings (how in them and through them there is the drawing down and revelation of the light that encompasses all worlds, sovev kol almin). And it is specifically the kohen who offers [them], and it is written, “And the kohen shall burn wood upon it morning by morning.”
The third section turns to the offerings and asks how they draw down and reveal sovev kol almin. It begins with a detail: it is the kohen in particular who offers, and the Torah commands that “the kohen shall burn wood upon it morning by morning” (Leviticus 6:5).


אך זה הוא משום שצ״ל המתקת הגבורות והיינו ע״י שהכהן איש החסד63 עוסק בהבערת האש והוא להיותו בכוונת רחמים וחסד
But this is because there must be a sweetening of the gevuros (severities), and this is through the kohen, the man of Chesed (kindness), being occupied with kindling the fire; and this is so that it be with the intention of compassion and kindness.
The kohen tends the altar’s fire because fire is a force of Gevurah, of judgment, and it must be “sweetened,” softened, by Chesed. The kohen is the man of Chesed, and his kindling is done with the intention of compassion and kindness.


ולכן היה בבקר דוקא בעת שהחסד מתעורר וכמ״ש כ״ז [כל זה] בזהר פ׳ צו (דכ״ז ע״ב) וכהנא יסדר עליה אשא בבקר בבקר כו׳ בגין לבסמא עלמא ולבסמא דינין64 וכדפי׳ הרמ״ז [הרב משה זכות] שם.
And therefore it was specifically in the morning, at the time when Chesed is aroused, as all this is written in the Zohar, Parshas Tzav (27b): “And the kohen shall arrange the fire upon it morning by morning,” etc., “in order to sweeten the world and to sweeten the judgments,” and as the Ramaz explains there.
That is why the wood was laid in the morning, the time when Chesed is aroused. The Zohar on Parshas Tzav says that the kohen arranges the fire each morning “to sweeten the world and to sweeten the judgments,” and the Ramaz, Rabbi Moshe Zacuto, explains this there.


אך זהו רק ענין סידור שני גזרי עצים (ואפשר לומר שני גזרי עצים כנגד ב׳ בחינות מיתוק הגבורות הא׳ הוא ענין אור החסד שבכלי הגבורה הב׳ אור הגבורה שבכלי החסד וכנז׳ [וכנזכר] בהרמ״ז [בהרב משה זכות] שם ובמ״א נת׳ [נתבאר]
But this is only the matter of arranging two logs of wood. (And it may be said that the two logs of wood correspond to two kinds of sweetening of the gevuros: the first is the light of Chesed in the vessel of Gevurah (restraint); the second, the light of Gevurah in the vessel of Chesed, as is mentioned in the Ramaz there. And elsewhere there is explained
This, however, concerns only the two logs of wood that the kohen arranged. The parenthesis suggests that the two logs match two ways of sweetening severity: the light of Chesed placed in a vessel of Gevurah, and the light of Gevurah placed in a vessel of Chesed.


ענין ב׳ בחי׳ אלו65 שזהו ענין שם מ״ב שבפ׳ שמע ושם ע״ב [שם ע״ב] שבפ׳ והיה אם שמוע כו׳ ועיין בזהר בפ׳ בשלח דצ״ח ע״ב)66 אבל ענין הקרבנות שני כבשים בכל יום ומוספין הם כוונה וענין אחר.
the matter of these two levels: that this is the matter of the Name of forty-two in the paragraph of the Shema, and the Name of seventy-two in the paragraph “And it shall be, if you will hearken,” etc. And see the Zohar, Parshas Beshalach, 98b.) But the matter of the offerings, two lambs every day and the additional offerings (musafin), is a different intention and matter.
These two are explained elsewhere as the Name of forty-two, in the first paragraph of the Shema, and the Name of seventy-two, in the second paragraph. The offerings themselves, the two daily lambs and the additional offerings, have a different purpose, which the discourse now explains.


והוא מ״ש את קרבני לחמי לאשי67 פי׳ לאשי אשים שלי הם השרפים שהם תמיד בבח׳ [בבחי׳] רשפי אש68 והקרבנות הם לחם לאשים הללו ולבאר זה צריך להקדים ענין תהו ותיקון כי
And it is what is written, “My offering, My bread, for My fires (le’ishai)”: the meaning of “for My fires” is My fires (ishim), which are the Seraphim, who are always in a state of “flashes of fire”; and the offerings are bread for these fires. And to explain this, we must first introduce the matter of Tohu (chaos) and Tikkun (rectification). For
Their purpose is in the verse “My offering, My bread, for My fires” (Numbers 28:2): “My fires” are the Seraphim, the fiery angels, who are always like “flashes of fire,” and the offerings are their bread. To explain this, the Alter Rebbe first introduces Tohu and Tikkun, two orders of divine light and vessels.


הנה בבחי׳ התהו הי׳ [היה] האור גדול והכלים קטנים שלא יוכלו להכיל את האור ולכן נשברו ונפלו ופי׳
in the level of Tohu the light was great and the vessels small, so that they could not contain the light, and therefore they shattered and fell. And the explanation is
In the world of Tohu (chaos), the light was too great for its small vessels, which could not contain it, and so they shattered and fell. This is the “shattering of the vessels.”


כי הנה האור הוא המשכת אור א״ס הנמשך בעולמות כדי להיות בחי׳ חכמה וחסד כו׳
that the light is the drawing down of the Infinite Light (Or Ein Sof), which is drawn into the worlds so that there be the levels of Chochmah (wisdom) and Chesed, etc.
The light here is the Infinite Light drawn into the worlds so as to become the Sefiros, such as Chochmah and Chesed.


והכלים הוא החכמה והחסד ושאר המדות שמקבלים ומגבילים את האור והי׳ [והיה] האור ההוא הנמשך לבחי׳ המדות גדול כ״כ [כל כך] עד שלא יכול להתהוות ממנו בחי׳ המדות חג״ת [חסד גבורה תפארת] כו׳
And the vessels are Chochmah and Chesed and the other emotive attributes (middos), which receive and limit the light. And that light which was drawn to the level of the middos was so great that the middos, Chesed, Gevurah and Tiferes, etc., could not come into being from it.
The vessels are the Sefiros themselves, the forms that receive and limit the light. In Tohu the light drawn to the emotive attributes was so intense that the attributes, Chesed, Gevurah, Tiferes and the rest, could not take shape from it.


ולכן נשברו הכלים ונפלו בבי״ע והנה לאחר הבירור נתהוה מהם מלאכים מיכאל וגבריאל פני אריה ופני שור69 שכחם רב ועצום ומהם הוא שנמשך
And therefore the vessels shattered and fell into Beriah, Yetzirah and Asiyah. Now, after the refinement (birur), there came into being from them angels, Michael and Gavriel, the face of the lion and the face of the ox, whose power is great and mighty; and it is from them that there is drawn
So the vessels shattered and fell into the lower worlds of Beriah, Yetzirah and Asiyah. After they were refined, the great angels came from them, Michael and Gavriel, who are the face of the lion and the face of the ox in Ezekiel’s vision of the Chariot.


החיות גם לבהמות וחיות ועופות גשמיים שבעה״ז [שבעולם הזה] דכמו שג׳ שותפין באדם70 כן הוא בבהמה אלא שבאדם הקב״ה נותן בו נשמה ובבהמה נמשך הנפש מחיות המרכבה
the life-force (chayus) even to the physical domestic animals, beasts and birds in this world. For just as there are three partners in a person, so it is with an animal; except that in a person the Holy One, blessed be He, places a soul (neshamah), while in an animal the soul (nefesh) is drawn from the Chayos of the Chariot.
From these angels the life-force comes to the physical animals, beasts and birds of this world. As a person has three partners, his father, his mother and G-d, so does an animal; but a person’s soul is given by G-d, while an animal’s soul is drawn from the Chayos, the “living creatures” of the Chariot.


כי נפש כל החיות הוא מבחי׳ פני אריה שבמרכבה ונפש כל הבהמות הוא מבחי׳ פני שור ונפש כל העופות הוא מבחי׳ פני נשר
For the soul of all the beasts is from the level of the face of the lion in the Chariot, and the soul of all the domestic animals is from the level of the face of the ox, and the soul of all the birds is from the level of the face of the eagle.
Each kind of creature has its root in one of the faces of the Chariot: wild beasts in the face of the lion, domestic animals in the face of the ox, and birds in the face of the eagle.


אלא שהבהמו׳ [שהבהמות] וחיות ועופות גשמיי׳ [גשמיים] נלקחו מבחי׳ השמרים שלא נבררו עדיין וכשמקריבין חלב ודם ע״ג [על גבי] המזבח ומתעלים באש שלמעלה נתעורר כן למעלה בכל המדרגות
Except that the physical domestic animals, beasts and birds were taken from the level of the dregs, which have not yet been refined. And when fat and blood are offered upon the altar and rise up in the fire that is above, the same is aroused above, in all the levels,
But physical animals come from the dregs, the parts of the shattered vessels that have not yet been refined. When their fat and blood are offered on the altar and rise in the fire from heaven, a corresponding ascent is aroused in every level above.


עד שנותן כח ועוז בחיות הקדש71 להיות נושאות ונשואות עם הכסא שמתעלים מבי״ע אל מקור שרשם בעולם התהו שהאורות בו מרובים והיינו ע״י בחינת הכהן
until it gives power and strength to the holy Chayos to be “bearing and borne” with the Throne, so that they rise from Beriah, Yetzirah and Asiyah to the source of their root in the World of Tohu, in which the lights are abundant. And this is through the level of the kohen.
This gives strength to the holy Chayos, who carry the Throne and are themselves carried with it, to rise from Beriah, Yetzirah and Asiyah back to their root in the World of Tohu, where the lights are abundant. This ascent comes through the kohen.


כי כשם שלמטה העלאת החיות מן הבהמה הוא ע״י הכהן איש החסד שהוא בחי׳ ימין מקרבת להעלותה למעלה כן למעלה כהן הוא חסד.
For just as below, the raising of the life-force from the animal is through the kohen, the man of Chesed, who is the level of “the right [hand] draws near,” to raise it up above, so above, the Kohen is Chesed.
Below, the kohen, the man of Chesed, raises the animal’s life-force, as the right hand, Chesed, “draws near.” Above, too, the Kohen is Chesed, the supernal attribute that raises the angels.


אך אית חסד ואית חסד.72 דהיינו חסד דלגאו וחסד דלבר.73 והנה בחי׳ חסד דלגאו ורב חסד הוא בחי׳ כהן עליון שלמעלה מאצילות
But “there is Chesed and there is Chesed”: that is, inner Chesed and outer Chesed. Now, the level of inner Chesed, and of “abundant in kindness” (rav chesed), is the level of the supernal Kohen, which is above the World of Atzilus (Emanation).
There are two levels of Chesed, as the Zohar says: an inner Chesed and an outer Chesed. The inner Chesed, “abundant in kindness,” is the supernal Kohen, above Atzilus.


(ע׳ [עיין] מ״ש בפ׳ תצוה ע״פ ועשית בגדי קדש74 ובפע״ח [ובפרי עץ חיים] שי״ב [ששת ימי בראשית] פ״ח וע׳ עוד בזהר ר״פ יתרו דס״ז ע״ב בענין אית מלך לעילא כו׳ ותחותיה אית כהן75 כו׳ ובפי׳ הרמ״ז [הרב משה זכות] שם)
(See what is written in Parshas Tetzaveh on the verse “And you shall make holy garments,” and in Pri Etz Chaim, Sha’ar 12, chapter 8; and see further in the Zohar, at the beginning of Parshas Yisro, 67b, on the matter of “There is a King above,” etc., “and beneath Him there is a kohen,” etc., and in the commentary of the Ramaz there.)
The parenthesis gives references: the discourse on “And you shall make holy garments” (Exodus 28:2) in Parshas Tetzaveh; Pri Etz Chaim; and the Zohar at the beginning of Yisro, which says that beneath the supernal King there is a Kohen, the primordial light of the right side, who serves before Him, with the Ramaz’s commentary there.


והוא המעלה את המלאכים דבי״ע בשרשם הנ״ל והם נושאות את הכסא וגם דמות כמראה אדם76 שעל הכסא הם מגביהים להיות העלי׳ [העליה] מאצילות ששם הכלים מרובים בלמעלה מהאצילות אשר שם האורות מרובים
And it is he who raises the angels of Beriah, Yetzirah and Asiyah into their root mentioned above; and they bear the Throne, and also “the likeness as the appearance of a man” that is upon the Throne they lift up, so that there be an ascent from Atzilus, where the vessels are abundant, into [the level] above Atzilus, where the lights are abundant.
This supernal Kohen raises the angels of the three lower worlds to their root in Tohu. As they carry the Throne, they also lift “the likeness as the appearance of a man” upon it (Ezekiel 1:26), so that the ascent goes from Atzilus, where vessels predominate, to the level above Atzilus, where lights predominate.


וזהו ענין שרפים עומדים ממעל לו77 פי׳ כביכול שהם מעלים בחי׳ האדם שעל הכסא כי זהו ענין המרכבה כמו הסוס שנושא את רוכבו למקום אשר לא יוכל לילך בעצמו
And this is the meaning of “Seraphim stood above Him”: as it were, they raise the level of the “man” upon the Throne. For this is the meaning of a chariot: like the horse, which carries its rider to a place where he could not go by himself.
This explains “Seraphim stood above Him” (Isaiah 6:2): as it were, they lift up the “man” upon the Throne. That is what a chariot is, like a horse that carries its rider where he could not go on his own.


וזהו שנאמר בקרבנות לחמי לאשי פי׳ כמו שהלחם מחיה את האדם שעם היות שמדרגת האדם הוא למעלה מן הלחם שהוא בר של והלחם צומח מ״מ הלחם ומזון מחיה אותו
And this is what is said of the offerings, “My bread, for My fires.” The meaning is that just as bread gives life to a person (for although the level of man is above bread, for he is a being of intellect, and bread is vegetative, nevertheless bread and food give him life),
Now the meaning of “My bread”: a person lives from bread even though he, a being of intellect, is far above bread, which is only a plant. The lower sustains the higher.


והיינו לפי ששרשם נעלה ממנו כי באדם נאמר אחור וקדם צרתני78 אחור למע״ב [למעשה בראשית] כו׳ שדצ״ח [שדומם צומח חי] קדמו לו לפי שהם מבחי׳ עולם התהו הגבוה מעולם התיקון
and this is because their root is higher than his. For of man it is said, “Behind and before You formed me”: “behind” in the work of creation, etc., for the inanimate, vegetative and animal [creations] preceded him, because they are from the level of the World of Tohu, which is higher than the World of Tikkun.
The reason is that the root of the lower things is higher. Of man it is written, “Behind and before You formed me” (Psalms 139:5): man was created after the inanimate, vegetative and animal creations, because they come from Tohu, which is higher than Tikkun.


ולכן ירדו למטה יותר ע״י שבה״כ [שבירת הכלים] לכן יש כח בבירור שנברר מהלחם באצטומכא וכבד להיות חיות להאדם לחבר הנפש עם הגוף
And therefore they descended lower, through the shattering of the vessels. Therefore there is power in what is refined from the bread in the stomach and the liver to become life-force for the person, to join the soul with the body.
Because their root was higher, they fell lower in the shattering of the vessels. That is why the part of the bread that is refined in digestion has the power to keep a person alive and to bind his soul to his body.


וזהו כי על כל מוצא פי7980 הוי׳ יחיה האדחם פי׳ מוצא מקור כמו מוצא מים
And this is [the meaning of] “For by everything that comes forth (motza) from the mouth of Havayah does man live”: motza means a source, as in “a spring (motza) of water,”
This is the meaning of “by everything that comes forth from the mouth of Havayah does man live” (Deuteronomy 8:3). “Comes forth” (motza) means a source, as a spring is the source from which water comes forth.


דהיינו מקור ושרש פי הוי׳ שלמעלה מהאצילות כו׳ שישנו בהלחם כו׳ וכמ״כ [וכמו כן] עד״ז נק׳ הקרבנות לחמי לאשי אשי הם השרפים שהם לאחר הבירור
that is, the source and root of “the mouth of Havayah,” which is above Atzilus, etc., which is present in the bread, etc. And likewise, in the same way, the offerings are called “My bread, for My fires”: “My fires” are the Seraphim, who are after the refinement,
Man lives from the source of “the mouth of Havayah,” above Atzilus, which is present in the bread. So too the offerings are “bread” for the Seraphim, angels who come from what was already refined.


דהיינו שהם בבחינת ביטול מיכאל ביטולו באהבה וכלות הנפש וגבריאל ביראה זעות מחיל כסא כו׳ ומ״מ הם בבחינת גבול כי גם במלאכים יש אורות וכלים והכלים מגבילים
that is, they are in a state of self-nullification (bittul): Michael’s bittul is in love and the expiring of the soul, and Gavriel’s in awe, “they tremble from fear of the Throne,” etc. And nevertheless they are in a state of limitation, for in the angels too there are lights and vessels, and the vessels limit.
These angels are in a state of self-nullification: Michael through love and the soul’s longing to expire into G-d, Gavriel through awe, trembling before the Throne. Yet they remain limited, for angels too have lights and vessels, and vessels set limits.


ולכן קדוש שהם אומרים פועל בהם כלות הנפש ד׳ שעות81 ולא יותר ואח״כ צריך לומר עוד פעם שני קדוש לעורר האהבה והכלות הנפש והביטול כו׳ ולכן בי״ב שעות היום אומרים ג״פ [ג׳ פעמים] קדוש.
And therefore the “Holy” that they say brings about in them the expiring of the soul for four hours and no more, and afterwards they must say “Holy” a second time, to arouse the love and the expiring of the soul and the bittul, etc. And therefore in the twelve hours of the day they say “Holy” three times.
Because of this limit, each time the angels say “Holy,” the ecstasy it brings lasts only four hours, and then they must say “Holy” again to rekindle it. So in the twelve hours of the day they say “Holy” three times.




12ולכן הקרבן שמקריבים הבהמה גשמיות שהיתה תחלה קודם הבירור שהוא למטה מטה מבחינת המלאכים שכבר נבררו
And therefore, [concerning] the offering, in which the physical animal is offered, which was at first before the refinement, far below the level of the angels, who have already been refined:
The offering is a physical animal, which comes from what was not yet refined and stands far below the angels, who were refined long ago.


וגם הבהמה גשמיות היא בחי׳ לחמיט לאשי82 הם המלאכים השרפים ע״י שמתבררת ע״ג [על גבי] המזבח דהיינו שגורם עליי׳ [עלייה] המלאכים במקורם ושרשם שמעולם התהו שלמעלה מהכלים המגבילים.
the physical animal, too, is the level of “My bread, for My fires,” which are the angels, the Seraphim, through being refined upon the altar; that is, it brings about the ascent of the angels into their source and root, which is from the World of Tohu, above the vessels that limit.
Yet it is this animal that becomes “bread” for the Seraphim: refined on the altar, it raises the angels to their source in the World of Tohu, above the vessels that limit them.




13וע״ד שהלחם גשמי מחיה את האדם שהוא לפי שבשרשו גבוה יותר מהאדם שלכן נפל למטה יותר.
And just as physical bread gives life to a person because in its root it is higher than man, which is why it fell lower,
The analogy of bread is restated: bread sustains a person because its root is higher than his, and that is why it fell lower.


כן הבהמות גשמיים שנלקחו מבחינת השמרים שלא הובררו הנה בשרשן בחי׳ זו נלקחה מעולם התהו מבחי׳ עליונה יותר משרש חיות המרכבה עצמן
so with the physical animals, which were taken from the level of the dregs that were not refined: in their root, this level was taken from the World of Tohu, from a level higher than the root of the Chayos of the Chariot themselves.
So too the physical animals, which come from the unrefined dregs: their root in the World of Tohu is higher even than the root of the Chayos of the Chariot, the angels who carry the Throne.


ולכן דוקא נפלו למטה יותר וכנודע ממשל נפילת החומה שממקום גבוה יותר נופל למטה יותר. לכן כשמתבררים נעשי׳ [נעשית / נעשים] בחי׳ לחם וחיות לבחי׳ אשי הם השרפים כו׳:
And therefore it is specifically they that fell lower, as is known from the analogy of a falling wall: from a higher place, it falls farther down. Therefore, when they are refined, they become the level of bread and life-force for the level of “My fires,” which are the Seraphim, etc.
That is why they fell so low, as a wall falling from a greater height lands farther down. When they are refined, they become “bread” and life-force for the Seraphim.




Section 5 · ¶14–17
Prayer and the love without limit
14ועתה התפלה היא במקום קרבנות83 כי הנפש אלקית אף שאינה צריכה תיקון מ״מ אהבתה מוגבלת לפי שנלקחה מבחי׳ גבול
And now, prayer is in place of the offerings. For the G-dly soul, although it does not need rectification (tikkun), nevertheless its love is limited, because it was taken from a level of limitation.
Today prayer takes the place of the offerings. The G-dly soul has no need of rectification, but its love for G-d is still limited, because it comes from a level of limitation.


כי גם עולם הבריאה שמשם נמשך בחי׳ נשמה הוא בעל גבול וכ״ש [וכל שכן] רוח שנמשך מיצירה ונפש דעשי׳ [דעשיה].
For even the World of Beriah (Creation), from which the level of neshamah is drawn, is limited; and all the more so ruach, which is drawn from Yetzirah, and nefesh, of Asiyah.
Even the World of Beriah, from which the neshamah, the highest of these levels of the soul, comes, is limited; all the more so the ruach, from Yetzirah, and the nefesh, from Asiyah.




15וא״א להנשמה להגיע לבחי׳ בכל מאדך84 בלי גבול כ״ע [כל עלמין] ע״י בירור נפש הבהמית דוקא שהוא קודם הבירור ושרשה מתהו כו׳
And it is impossible for the soul to reach the level of “with all your might (me’odecha),” without limit, except through the refinement of the animal soul specifically, which is before the refinement and whose root is from Tohu, etc.,
The soul can reach a love “with all your might” (Deuteronomy 6:5), a love without limit, only by refining the animal soul, which, like the offered animal, comes from before the refinement and is rooted in Tohu.


וע״ד הנ״ל בפי׳ לחמי לאשי דקרבנות כו׳ וזהו ענין ריח ניחוח להוי׳ ריח הוא העלאה ממטה למעלה וכמשל הריח שעולה ומשיב את הנפש
along the lines of what was said above in explaining “My bread, for My fires” of the offerings, etc. And this is the meaning of “a pleasing fragrance (rei’ach nichoach) to Havayah”: rei’ach (fragrance) is an ascent from below to above, like a fragrance, which rises and restores the soul;
This follows the explanation of “My bread, for My fires.” The offerings are “a pleasing fragrance to Havayah,” and fragrance (rei’ach) is an ascent from below, as a scent rises and revives a person.


והיינו בחי׳ ק״ש [קריאת שמע] ועי״ז אח״כ ניחוח חות דרגא להמשיך מלמעלה למטה להוי׳ וזהו בחי׳ שמו״ע [שמונה עשרה] ברוך אתה ה׳ המשכת אור א״ס למטה
and this is the level of the Shema. And through this, afterwards, nichoach, [meaning] nechus darga, “a descent of level,” to draw down from above to below, “to Havayah”; and this is the level of the Shemoneh Esreh, “Blessed are You, Havayah”: the drawing down of the Infinite Light (Or Ein Sof) below.
In prayer, this ascent is the Shema. Afterwards comes nichoach, read as nechus darga, a descent: the drawing down of G-d’s light from above, which is the Shemoneh Esreh, whose blessings, “Blessed are You, Havayah,” draw the Infinite Light down.


וכן התורה היא בחי׳ המשכת אור א״ס וזהו על שלשה דברים העולם עומד85 על התורה ועל העבודה ועל גמ״ח [גמילות חסדים]86 עבודה היא בחי׳ העלאה ותורה וגמ״ח [וגמילות חסדים] הן בחי׳ המשכות:
And likewise, the Torah is the level of drawing down the Infinite Light. And this is [the meaning of] “On three things the world stands: on the Torah, on the service (avodah), and on acts of kindness”: avodah is the level of ascent, and Torah and acts of kindness are levels of drawing down.
The Torah, too, draws down the Infinite Light. So the Mishnah’s three pillars of the world (Avos 1:2) divide into ascent, the service of prayer, and drawing down, the Torah and acts of kindness.




16ד והנה מבואר למעלה בפנים איך כי גדול ורב כח של העלאת וביטול הנפש בישראל מבמלאכים כו׳
4. Now, it is explained above, in the main text, how great and abundant is the power of the ascent and self-nullification (bittul) of the soul in Israel, more than in the angels, etc.,
The fourth section looks back to the main discourse, which explained that the ascent and self-nullification of a Jewish soul is greater than that of the angels.


שלא נמשך ונתגלה בחי׳ אדם שעל הכסא עד שנתגלה בחינת בכל מאדך כי אדם הוא אותיות מאד
for the level of the “man” upon the Throne was not drawn down and revealed until the level of “with all your might (me’odecha)” was revealed, for adam (man) has the letters of me’od (might).
The “man” upon the Throne is revealed only when the soul reaches “with all your might” (me’odecha), for the word adam (man) has the same letters as me’od (might).


והענין כי סיבת היות ההשפעה מהמדות בבחי׳ גבול אינו מפני שהספירות והמדות עצמן הם בבחינת גבול
And the explanation is that the reason the influence from the emotive attributes (middos) is limited is not because the Sefiros and the middos themselves are limited,
Why is the flow from the attributes limited at all? Not because the Sefiros and the attributes are limited in themselves.


כי זה אינו שהע״ס [שהעשר ספירות] הם בבחי׳ א״ס רק שההשפעה מהמדות היא בבחי׳ גבול מחמת ההרכבה והתכללות87 החסד מגבורה והגבורה מחסד
for this is not so: the Ten Sefiros are infinite. Rather, the influence from the middos is limited because of the combination and inter-inclusion of Chesed (kindness) with Gevurah (restraint) and of Gevurah with Chesed.
The Ten Sefiros are in fact infinite. The limit comes from their combination: Chesed is included in Gevurah and Gevurah in Chesed, and each restrains the other.


לכן עם היות שבחי׳ חסד מצד עצמה הוא בבחי׳ א״ס והיתה מתפשטת עד אין קץ
Therefore, although the level of Chesed in itself is infinite and would spread without end,
Chesed by itself is infinite and would spread without end.


רק לפי שיש בחי׳ המנגדת לזה היא בחינת גבורה המצמצמת אותה ומונעת התפשטות החסד בלי גבול כו׳ להיות שאמר לעולמו די.
only, because there is a level that opposes it, namely the level of Gevurah, which contracts it and prevents Chesed from spreading without limit, etc., so that He “said to His world, ‘Enough!’”
But Gevurah, its opposite, contracts it and stops it from spreading without limit. So the Sages say that at creation G-d “said to His world, ‘Enough!’”




17וז״ש [וזהו שכתוב] ביריעות המשכן ארבע באמה שמנה ועשרים באמה88 ולא כתיב ארבע אמות89 שמנה ועשרים אמות
And this is [the meaning of] what is written concerning the curtains of the Mishkan, “four by the cubit,” “twenty-eight by the cubit,” and it is not written “four cubits,” “twenty-eight cubits”;
This is shown by the curtains of the Mishkan: the Torah measures them “twenty-eight by the cubit” and “four by the cubit” (Exodus 26:2), not simply “twenty-eight cubits” and “four cubits.”


אלא שהיריעות מצד עצמן הם בבחינת בלי גבול רק יש בחי׳ אמה המודדת ומצמצמת עד פה יהי׳ [יהיה] חסד ועד פה גבורה.
rather, the curtains in themselves are without limit, only there is the level of the cubit, which measures and contracts: up to here shall be Chesed (kindness), and up to here Gevurah (restraint).
The wording suggests that the curtains in themselves are without limit, and that it is the cubit, the measure, that bounds them, saying “up to here Chesed, up to here Gevurah.”


שעי״ז נעשו בבחי׳ מדות והוא ענין קו המדה וקנה המדה90 שביחזקאל.91 וכמ״ש בזהר פ׳ פקודי (דרל״ג ע״א)
For through this they became the level of middos (measures), and this is the matter of the measuring line and the measuring rod in Yechezkel, as is written in the Zohar, Parshas Pekudei (233a).
Through this measuring they became middos, a word meaning both “attributes” and “measures.” Yechezkel’s measuring rod (Ezekiel 40:3) and measuring line express the same idea, as the Zohar on Pekudei explains.


וזהו שבחינת אדם היינו בחי׳ מאד ממש ואעפ״כ [ואף על פי כן] נקרא אדם (ויין מ״ש בפ׳ יתרו בד״ה להבין ביאור ענין האבות הן הן המרכבה מש״ש [מה שכתוב שם] וצ״ל הלא שם מ״ה [שם מ״ה] כו׳ אך באמת הא בהא תליא כו׳
And this is why the level of adam (man) is truly the level of me’od (might), and nevertheless it is called adam. (And see what is written in Parshas Yisro, in the discourse beginning “To understand the explanation of ‘The Patriarchs are the Chariot,’” what is written there: “And we must understand: is not the Name Mah (45),” etc., “but in truth, the one depends on the other,” etc.;
So the level of adam is in essence me’od, the limitless, even though it is called adam, a measured form. The parenthesis refers to Torah Ohr, Parshas Yisro, where the Name Mah, whose value, 45, equals that of adam, is said to denote self-nullification; it asks how that Name can be called adam, a form of three joined lines, and answers that “the one depends on the other.”


ומשם יובן ג״כ ענין אדם אותיות מאד בע״א [באופן אחר] והוא שכדי לעשות בחי׳ אדם זה שיהי׳ [שיהיה] בהתכללות כו׳ הוא ע״י המשכה מבחי׳ מאד ממש שבלי גבול שנמשך בבחי׳ אדם כו׳ ע״ש והיינו ע״י בכל מאדך92 בק״ש [בקריאת שמע] כו׳):
and from there will also be understood the matter of adam having the letters of me’od in another way: namely, that in order to make this level of adam, so that it be in a state of inter-inclusion, etc., it is through a drawing down from the level of me’od itself, which is without limit, which is drawn into the level of adam, etc. See there. And this is through “with all your might” in the Shema, etc.)
From there the letters of adam and me’od are understood in another way: to form this adam, in which the attributes are included in one another, requires a drawing down from me’od itself, the limitless. In a person’s service this comes through loving G-d “with all your might” in the Shema.




Section 6 · ¶18–22
“You have captured My heart”: the supernal heart
18וזהו לבבתני93 שהקב״ה אומר לכנס״י [לכנסת ישראל] שאתה עושה אותי לבחי׳ לב כי הנה כל חיות וקיום ומזון של כל האיברים שבאדם והגוף בכללו הוא תלוי ונמשך מן הלב
And this is [the meaning of] “You have captured My heart (libavtini)”: the Holy One, blessed be He, says to the Congregation of Israel, “You make Me into the level of a heart.” For all the life-force (chayus), sustenance and nourishment of all the limbs of a person, and of the body as a whole, depend on and are drawn from the heart;
Now the verse itself: in “You have captured My heart” (libavtini), G-d tells the Congregation of Israel, “You make Me into a heart.” In the body, the life and nourishment of every limb depend on and come from the heart.


כי הלב הוא משכן לנפש החיונית94 וכמ״שש כי הדם הוא הנפש95 שבהדם שבלב נקשרה ונתלבשה הנפש החיונית.
for the heart is the dwelling of the vital soul (nefesh hachiyunis), as it is written, “For the blood is the soul (nefesh)”: for in the blood that is in the heart the vital soul is bound and enclothed.
The heart is the seat of the vital soul, the soul that animates the body, as it is written, “For the blood is the soul” (Deuteronomy 12:23): the vital soul is bound up with the blood that is in the heart.




19והלב הוא המחלק החיות והדם לכל האיברים אך מאין יהיו הדמים בלב אינו מצד עצמו לבד
And the heart is what distributes the life-force (chayus) and the blood to all the limbs. But where does the blood in the heart come from? Not from itself alone,
The heart distributes life and blood to all the limbs. But its blood does not come from itself alone.


כי מצד עצמו אין בו רק רביעית דם לבד ואין בו כדי התפשטות והילוך הדם בכל האיברים
for of itself it has only a revi’is (a quarter-log) of blood, and that is not enough for the blood to spread and flow through all the limbs;
By itself the heart holds only a revi’is, a small measure, of blood, which would not be enough to flow through the whole body.


רק שמוסיפים בו תמיד דם ע״י המאכל אשר יאכל האדם שמתעכל עד שנעשה לדם ונוטל הכבד ריבוי הדם והפסולת ושולח המובחר ללב.
rather, blood is continually added to it through the food that a person eats, which is digested until it becomes blood; and the liver takes the bulk of the blood and the waste, and sends the choicest to the heart.
Blood is continually added to it from food, which is digested until it becomes blood; the liver takes the bulk of the blood and the waste and sends only the choicest blood to the heart.




20וכך הנמשל שע״י העלאת נה״ב [נפש הבהמית] בעבודה שבלב זו תפלה96 שנק׳ לחמי לאשי נעשה בחי׳ המשכת החיות בבחי׳ לב.
And so it is in what the analogy stands for: through the elevation of the animal soul in “the service of the heart, which is prayer,” which is called “My bread, for My fires,” there comes about the drawing down of the life-force (chayus) in the level of the heart.
So too above: through the elevation of the animal soul in prayer, “the service of the heart,” which is called “My bread, for My fires,” G-d’s life-force is drawn into the level of the “heart” above.


דהיינו שע״י הבירורים דבי״ע ששרשם מעולם התהו ניתוסף האור והחיות באדם דאצילות ועי״ז נמשך ממנו התפשטות החיות בהעולמות ועמ״ש מזה ע״פ אני ישנה ולבי ער9798 וזהו לבבתני שאתה עושה אותי לבחי׳ לב.
That is, through the refinements of Beriah, Yetzirah and Asiyah, whose root is from the World of Tohu, light and life-force are added to the Adam of the World of Atzilus (Emanation), and through this the spreading of the life-force is drawn from it into the worlds; and see what is written about this on the verse “I am asleep, but my heart is awake.” And this is [the meaning of] “You have captured My heart”: “You make Me into the level of a heart.”
The refinements of the three lower worlds, whose root is in Tohu, add light and life-force to the “Adam” of Atzilus, as food adds blood to the heart, and from there life spreads into all the worlds; the text also refers to its explanation of “I am asleep, but my heart is awake” (Song of Songs 5:2). This is “You have captured My heart”: through prayer Israel make G-d into a heart that gives life to all.




21והנה בלב יש ב׳ חללים99 חלל הימיני וחלל השמאלי חלל השמאלי הוא משכן הדם וחלל הימיני הוא מלא אויר ורוח שהוא עיקר הרוח חיים
Now, in the heart there are two chambers, the right chamber and the left chamber. The left chamber is the dwelling of the blood, and the right chamber is full of air and spirit (ruach), which is the main [seat] of the spirit of life.
The discourse now explains “You have captured My heart” through the structure of the heart. The heart has two chambers: the left holds the blood, and the right is full of air and spirit, the main seat of the “spirit of life.”


כי הדם בעצמו לא הי׳ [היה] יכול להתפשט ולהלוך בכל האיברים זולתי הרוח חיים שמוליכו וגם עוד נוסף ברוח החיים שממשיך אל המוח ומחבר אתץ המוח אל הלב שבמוח אין שם הילוך הדם
For the blood by itself could not spread and flow through all the limbs without the spirit of life that carries it. And there is more in the spirit of life: it reaches to the brain and joins the brain to the heart, for in the brain there is no flow of blood;
The blood cannot move through the body on its own; the spirit of life carries it. The spirit also rises to the brain and connects it with the heart, since no blood flows in the brain.


רק האויר ורוח חיים שבלב הוא המקשר ומחבר הלב למוח ומן המוח חוזר ושב אל הלב כנודע וכך למעלה לבבתני היינו ב׳ בחי׳ שבלב.
only the air and the spirit of life that is in the heart is what binds and joins the heart to the brain, and from the brain it returns back to the heart, as is known. And so above, “You have captured My heart (libavtini)” means the two levels that are in the heart,
Only the spirit of the heart binds the heart to the brain and returns from the brain to the heart. In the same way above, libavtini refers to two aspects of the supernal heart.


חלל הימיני וחלל השמאלי והיינו שהחיות הנמשך ומתפשט מאצילות לבי״ע להחיות נשמות ומלאכים זהו כמו בחינת התפשטות
the right chamber and the left chamber. That is, the life-force (chayus) that is drawn and spreads from Atzilus to Beriah, Yetzirah and Asiyah, to give life to souls and angels, is like the spreading of
The right and left chambers stand for two flows of divine life. The life that spreads from Atzilus down to Beriah, Yetzirah and Asiyah, giving life to souls and angels, is like the blood spreading from the left chamber to the limbs.


החיות מחלל השמאלי לכל אברי הגוף והמשכת האור והחיות מעצמות א״ס ב״ה שאינו בגדר ספי׳ [ספירה / ספירות] כלל להיות נמשך התהוות החכמה דאצי׳ אנת חכים100 כו׳
the life-force from the left chamber to all the limbs of the body; and the drawing down of the light and life-force from the essence of the Infinite One (Ein Sof), blessed be He, who is not within the category of the Sefiros at all, so that there be drawn down the coming into being of the Chochmah (wisdom) of the World of Atzilus (Emanation), “You are wise,” etc.,
The other flow comes from the essence of the Infinite One, who is beyond all the Sefiros, and brings the Chochmah of Atzilus into being. The Tikkunei Zohar’s “You are wise,” but not with a known wisdom, expresses that He is wise yet beyond the Sefirah of wisdom.


היא כמו התפשטות והמשכת החיות מחלל הימיני שבלב שהוא מלא רוח שממשיך ג״כ אל המוח וכך הוא ההמשכה להיות בחי׳ חכמה כו׳
is like the spreading and drawing of the life-force from the right chamber of the heart, which is full of spirit and which also reaches to the brain. And so is the drawing down to become the level of Chochmah, etc.
That flow is like the spirit from the right chamber, which rises to the brain: the drawing from the Infinite that brings Chochmah into being is the “spirit” of the supernal heart.


(ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ אמור) (דצ״ג ע״ב) ע״פ לך אמר לבי בקשו פני101102 כו׳
(And see the commentary of the Ramaz on the Zohar, Parshas Emor) (93b), on [the verse] “Of You my heart said, ‘Seek My face,’” etc.,
The parenthesis refers to the Ramaz’s commentary on the Zohar on Parshas Emor, where the verse “Of You my heart said, ‘Seek My face’” (Psalms 27:8) is expounded.


שהאריך שם בענין לב ושאור אבא מאיר בחלל ימיני שבלב שבו רוח החיות ואימא מאירה בחלל השמאלי שבו הדם כו׳.
where he discusses at length the matter of the heart, and that the light of Abba shines in the right chamber of the heart, in which is the spirit of life, and Imma shines in the left chamber, in which is the blood, etc.
There the Ramaz discusses the heart at length: the light of Abba (Chochmah) shines in the right chamber, where the spirit of life is, and Imma (Binah) shines in the left chamber, where the blood is.


ופנימית הלב הוא פנימית ע״ב [שם ע״ב] ס״ג [שם ס״ג] כו׳ וכ״כ [וכן כתב] עוד בפ׳ פנחס (בדף רכ״א). וא״כ עפ״ז [על פי זה] מובן מש״כ [מה שכתוב] דהחיות שמתפשט מאצילות להחיות עולם הבריאה זהו מבחי׳ חלל השמאלי שבלב היינו
And the inner dimension of the heart is the inner dimension of [the Names] Av (72) and Sag (63), etc. And so he also wrote in Parshas Pinchas (on folio 221). If so, according to this, what was written is understood: that the life-force that spreads from Atzilus to give life to the World of Beriah is from the level of the left chamber of the heart; that is,
He adds that the inner dimension of the heart is the inner dimension of the divine Names Av (72) and Sag (63), and he says the same on Parshas Pinchas. This confirms what was said: the life that spreads from Atzilus to Beriah comes from the left chamber.


כי אימא מקננא בכורסייא103104 אבל אצילות הוא בחי׳ חכמה בכלל שהוא בחי׳ חלל הימיני כו׳
because “Imma nests in the Throne”; but Atzilus is the level of Chochmah in general, which is the level of the right chamber, etc.
That is because “Imma nests in the Throne”: Binah, the left chamber, shines into Beriah, the World of the Throne. Atzilus as a whole is Chochmah, the right chamber.


ונק׳ רוח כמ״ש בע״ח [בעץ חיים] שער מוחין דצלם פ״ה שכתב בשם ספר יצירה שהחכמה נק׳ רוח אלקים חיים105 ועמ״שש מענין רוח ע״פ והיה מספר106 בני ישראל כחול הים.107
And it is called ruach (spirit), as is written in Etz Chaim, Sha’ar Mochin deTzelem, chapter 5, which writes in the name of Sefer Yetzirah that Chochmah is called “the spirit of the living G-d.” And see what is written on the matter of ruach on the verse “And the number of the children of Israel shall be like the sand of the sea.”
The flow that brings Chochmah into being is called ruach, spirit, as Etz Chaim says in the name of Sefer Yetzirah, which calls Chochmah “the spirit of the living G-d.” The text also refers to its explanation of ruach on “And the number of the children of Israel shall be like the sand of the sea” (Hosea 2:1).


א״נ [אי נמי] עפמ״ש [על פי מה שכתוב] בפ׳ מקץ בד״ה נר חנוכה כו׳ כדי שתהא מזוזה מימין כו׳ בענין אויר אור י׳ שהארת אור הנר הוא ע״ח [עץ חיים] שיש אויר סביב האור כו׳ ע״ש
Alternatively, according to what is written in Parshas Miketz, in the discourse beginning “The Chanukah lamp,” etc., “so that the mezuzah be on the right,” etc., on the matter of avir (air) [being] or (light) [with a] yud: that the shining of the lamp’s light is through there being air around the light, etc. See there.
Another explanation draws on the discourse on the Chanukah lamp in Parshas Miketz: avir (air) is or (light) with a yud added, and a lamp’s light can shine only because there is air around it.


נמצא האור שהוא בחי׳ חכמה כמש״ל [כמה שכתוב לעיל] מקבל מבחי׳ אויר שהוא בחי׳ כתר כו׳ ואויר היינו רוח.
It follows that the light, which is the level of Chochmah, as explained above, receives from the level of air, which is the level of Keser (the Crown), etc.; and air is ruach.
So the light, Chochmah, receives from the “air,” which is Keser, the level above it; and air is ruach, spirit.


לכן ההמשכה מא״ס ב״ה להיות התהוות החכמה נק׳ בשם רוח הנמשך מחלל הימני שבלב וב׳ המשכות אלו דלבבתני הוא ע״י ב׳ בחי׳ אחותי וכלה
Therefore the drawing down from the Infinite One, blessed be He, for the coming into being of Chochmah is called by the name ruach, which is drawn from the right chamber of the heart. And these two drawings-down of libavtini are through the two levels “My sister” and “bride,”
Therefore the flow from the Infinite that brings Chochmah into being is called “spirit,” coming from the right chamber of the supernal heart. The two flows of libavtini are aroused by the two names in the verse, “My sister” and “bride.”


שהם ב׳ אהבות אחותי היא אהבה הנמשכת מבחי׳ חכמה אחותי רעיתי108 תרין ריעין דלא מתפרשין109 כו׳
which are two loves. “My sister” is a love drawn from the level of Chochmah: “my sister, my companion,” “two companions who never part,” etc.
They are two kinds of love. “My sister” is a love drawn from Chochmah, as in “my sister, my companion” (Song of Songs 5:2), recalling the Zohar’s “two companions who never part.”


והיא אהבה בנחת ע״ד דברי חכמים בנחת נשמעין110111 והוא בחי׳ אהבה הטבעית שהיא מבחינת חכמה כמ״ש בסש״ב [בספר של בינונים].112 ועי״ז מעורר וממשיך המשכת החיות בנאצלים הנקרא רוח (וזהו אמור לחכמה אחותי את).113
And it is a calm love, in the manner of “the words of the wise are heard in calm”; and it is the level of the natural love, which is from the level of Chochmah, as is written in Sefer Shel Beinonim. And through this one arouses and draws down the drawing of the life-force into the emanated [levels], which is called ruach. (And this is [the meaning of] “Say to Chochmah, ‘You are my sister.’”)
This love is calm, as “the words of the wise are heard in calm” (Ecclesiastes 9:17); it is the natural love of the G-dly soul, which comes from Chochmah, as Tanya explains. It draws down the “spirit,” the life-force of the emanated levels, as in “Say to Chochmah, ‘You are my sister’” (Proverbs 7:4).


וכלה היא בחי׳ אהבה כרשפי אש114 כלתה נפשי115 שהוא מבחי׳ בינה ליבא ועי״ז נמשך אור א״ס בבי״ע והיינו ע״י המדות לך ה׳ הגדולה כו׳:116
And “bride” is the level of a love like flashes of fire, “my soul expires,” which is from the level of Binah (understanding), “the heart”; and through this the Infinite Light (Or Ein Sof) is drawn into Beriah, Yetzirah and Asiyah, and this is through the emotive attributes (middos), “Yours, Havayah, is the greatness,” etc.
“Bride” (kallah) is the fiery love in which “my soul expires” (kalsah, Psalms 84:3); it comes from Binah, called “the heart.” Through it the Infinite Light is drawn into Beriah, Yetzirah and Asiyah, by way of the emotive attributes, “Yours, Havayah, is the greatness.”




22ה וב׳ בחי׳ אהבות אלו הוא ג״כ מ״ש ע״פ באתי לגני117118 כו׳ מענין ההפרש שבין בחי׳ ריעים לדודים שבחי׳ ריעים הם דלא מתפרשין שאהבתם תמידית
5. And these two levels of love are also what is written on the verse “I have come into My garden,” etc., concerning the difference between the level of “companions” and “beloveds”: the level of “companions” is that they never part, for their love is constant,
The fifth section links the two loves to the discourse on “I have come into My garden” (Song of Songs 5:1), which distinguishes “companions” (re’im) from “beloveds” (dodim). Companions never part; their love is constant.


ולכן אין שייך רשפי אש וצמאון וזהו בחי׳ מי שתורתם אומנתם119 כו׳ ודודים הוא שאהבתם לפרקים ועתים מזומנים בשעה שמעורר את האהבה כמו בשעת תפלה וכיוצא בזה ולכן באהבה זו שייך צמאון ויסוד האש כו׳.
and therefore “flashes of fire” and thirst do not apply; and this is the level of those whose Torah is their occupation, etc. And “beloveds” are those whose love is at intervals and appointed times, when one arouses the love, as at the time of prayer and the like; and therefore in this love thirst and the element of fire apply, etc.
A constant love has no flashes of fire or thirst; it belongs to those whose Torah study is their whole occupation. Beloveds love at set times, when they arouse their love, as in prayer, and such love has thirst and the element of fire.


ולכן א״ש [אתי שפיר] שע״י בחינת אחותי120 מעורר וממשיך מבחי׳ עליונה יותר וע׳ בזהר ויקרא (דקי״ב א׳)
And therefore it is well understood that through the level of “My sister” one arouses and draws down from a higher level. And see the Zohar on Vayikra (112a)
So it makes sense that “My sister,” the constant love from Chochmah, arouses and draws from a higher level than the fiery love of “bride.” The text refers the reader to the Zohar on Vayikra.


ע״פ אחותי ובזהר פ׳ אמור (דף ק׳ ע״ב) ועמ״ש ע״פ שיר השירים121122 בענין שכינתא עילאה ושכינתא תתאה ומ״ש ע״פ והקרבתם עולה אשה123 כו׳.
on “My sister,” and the Zohar, Parshas Emor (folio 100b). And see what is written on the verse “The Song of Songs” on the matter of the higher Shechinah and the lower Shechinah, and what is written on the verse “And you shall offer a burnt-offering, a fire-offering,” etc.
It also refers to the Zohar on Emor, which reads “She is my sister, the daughter of my father” as the union that comes from Abba, Chochmah; to its discourse on “The Song of Songs” on the higher and lower Shechinah; and to its discourse on “And you shall offer a burnt-offering, a fire-offering.”


גם אפשר ב׳ אהבות אלו נמשכים מב׳ בחי׳ דעת כי דעת עליון מייחד ומחבר חו״ב [חכמה ובינה]
It is also possible [to say] that these two loves are drawn from the two levels of Daas (knowledge): for the higher Daas unites and joins Chochmah (wisdom) and Binah (understanding);
Another explanation: the two loves come from the two levels of Daas. The higher Daas unites Chochmah and Binah.


לכן עי״ז נמשך האהבה דבחי׳ אחותי שהיא מבחי׳ חכמה כמ״ש בזהר ע״פ אמור לחכמה אחותי את.124
therefore through it is drawn the love of the level of “My sister,” which is from the level of Chochmah, as is written in the Zohar on “Say to Chochmah, ‘You are my sister.’”
Therefore from it comes the love of “My sister,” which is from Chochmah, as the Zohar reads “Say to Chochmah, ‘You are my sister.’”


ודעת תחתון מחבר וממשיך התפשטות השכל במדות מזה נמשך בחי׳ אהבה הב׳ דבחינת כלתה נפשי כו׳
And the lower Daas joins and draws down the spreading of the intellect into the emotive attributes (middos); from this is drawn the second level of love, the level of “my soul expires,” etc.
The lower Daas joins the intellect to the emotive attributes and draws it into them; from it comes the second love, “my soul expires,” the love of “bride.”


וכן פי׳ הרמ״ז [הרב משה זכות] ברע״מ [ברעיא מהימנא] פ׳ שופטים (דער״ה א׳) ענין קירות לבו125 שהם כחות שבשני חללי הלב הם חו״ג [חסד וגבורה] הנמשכים מהדעת. וכמ״ש מזה במ״א הנ״ל.
And so the Ramaz explains, in the Raaya Mehemna, Parshas Shoftim (275a), the matter of “the walls of his heart”: that they are the powers in the two chambers of the heart, which are Chesed (kindness) and Gevurah (restraint), drawn from Daas. And as is written about this elsewhere, mentioned above.
So the Ramaz explains the Raaya Mehemna’s “walls of his heart” as the powers in the heart’s two chambers, Chesed and Gevurah, which come from Daas.


ובחי׳ עומקא דליבא י״ל [יש לומר] ששרשו מדעת עליון וזהו ענין אחותי ועמ״ש מענין אחותי ע״פ ושבתה הארץ126127 ארעא אתבטלת כו׳
And the level of “the depth of the heart,” it can be said, has its root in the higher Daas; and this is the matter of “My sister.” And see what is written on the matter of “My sister” on the verse “And the land shall rest,” “the land was nullified,” etc.
“The depth of the heart,” its innermost point, may be rooted in the higher Daas, and this is “My sister.” The text refers to its discourse on “And the land shall rest” (Leviticus 25:2), where “My sister” is explained.


ועמ״ש מענין דעת עליון שבנפש בביאור ע״פ מים רבים לא יוכלו לכבות את האהבה128 כו׳.
And see what is written on the matter of the higher Daas in the soul, in the explanation of the verse “Many waters cannot extinguish the love,” etc.
It also refers to its explanation of “Many waters cannot extinguish the love” (Song of Songs 8:7) for the higher Daas within the soul.


ולכן ע״י ב׳ בחי׳ אלו נמשך מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין] וכמש״ל [וכמה שכתוב לעיל] בענין כי אל דעות129 כו׳ שבאמת כולא חד.
And therefore, through these two levels, there is drawn from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin), as explained above concerning “For Havayah is a G-d of de’os,” etc., that in truth all is one.
Through these two loves, sovev is drawn into memalei, as explained above on “For Havayah is a G-d of de’os”: the two levels of Daas, like the two lights, are in truth one.




Section 7 · ¶23
The plain sense: the two souls
23והנה כ״ז [כל זה] הוא דעת עליון וד״ת [ודעת תחתון] שבנפש האלקית. אך עוד י״ל [יש לומר] כפשוטו כי אפילו ע״י אהבה הנמשכת מהדעת תחתון של הננ״א [נה״א] מעוררים וממשיכים למעלה מבחי׳ דעת עליון שהוא בחי׳ סוכ״ע.
Now, all this is the higher Daas (knowledge) and the lower Daas in the G-dly soul. But it can further be explained according to its plain meaning: that even through love drawn from the lower Daas of the G-dly soul, one arouses and draws down from above, from the level of the higher Daas, which is the level of the light that encompasses all worlds (sovev kol almin).
So far the two levels of Daas were both within the G-dly soul. Now a plainer reading: even love drawn from the G-dly soul’s lower Daas arouses the higher Daas above, sovev kol almin.


והיינו לפי שבאדם יש ג״כ נפש הבהמית שהיא ג״כ נפש המשכלת אלא שהיא הנמשכת אחר הגשמיות שהיא מק״נ [מקליפת נוגה].
And this is because in man there is also the animal soul, which is also an intellectual soul, except that it is drawn after physicality, for it is from kelipas nogah.
This is because a person also has an animal soul, which is also an intellectual soul, but its intellect is drawn after physical things, since it comes from kelipas nogah, the “translucent husk” in which good and evil are mixed.


אבל נה״א [נפש האלקית] עיקרה היא נפש המשכלת ומתבוננת תמיד ומשגת באור א״ס ב״ה ואין לה השכלה אחרת ועמ״ש מזה בד״ה המגביהי לשבת130 כו׳
But the G-dly soul is essentially an intellectual soul, which constantly contemplates and grasps the Infinite Light (Or Ein Sof), blessed be He, and has no other intellectual pursuit. And see what is written about this in the discourse beginning “Who is enthroned on high,” etc.
The G-dly soul, by contrast, is in essence an intellect turned to G-d: it constantly contemplates and grasps the Infinite Light and has no other interest. The text refers to its discourse on “Who is enthroned on high” (Psalms 113:5).


ולכן כל בחי׳ מהדעת של נפש האלקית נק׳ בודאי דעת עליון לגבי הדעת ושכל האנושי הנמשך מנה״ב [מנפש הבהמית] שבאדם שהיא משכלת ומשגת גשמיות עה״ז [עולם הזה]
And therefore every level of the Daas of the G-dly soul is certainly called the higher Daas in relation to the human Daas and intellect drawn from the animal soul in man, which understands and grasps the physicality of this world,
So every level of Daas in the G-dly soul is “higher Daas” compared with the human intellect of the animal soul, which grasps the physical things of this world.


וגם יכולה להשכיל ג״כ באלקות וכי הנה״ב [הנפש הבהמית] כלולה מטו״ר [מטוב ורע] ואפשר שזהו ענין עץ החיים ועץ הדעת טוב ורע עץ הדעת טוב ורע הוא בחינת דעת דנה״ב [דנפש הבהמית] ועץ החיים הוא דעת וחכמה דנה״א [דנפש האלקית] כו׳
and can also understand G-dliness; for the animal soul is composed of good and evil. And it is possible that this is the matter of the Tree of Life and the Tree of Knowledge of Good and Evil: the Tree of Knowledge of Good and Evil is the level of the Daas of the animal soul, and the Tree of Life is the Daas and Chochmah (wisdom) of the G-dly soul, etc.
The animal soul can also understand G-dliness, for it is a mixture of good and evil. The Alter Rebbe suggests that this is the Tree of Knowledge of Good and Evil, while the Daas and Chochmah of the G-dly soul are the Tree of Life.


הגם שבמ״א נתבאר שגם בנה״א [בנפש האלקית] שייך בחי׳ עץ הדעת וכמ״ש ע״פ מקושש עצים.131132 מ״מ אינו נק׳ כלל עץ הדעת טוב ורע ח״ו [חס ושלום] וכמ״ש בפרדס בערך עץ.
Although it is explained elsewhere that the level of the Tree of Knowledge applies also to the G-dly soul, as is written on the verse “gathering wood,” nevertheless it is not called the Tree of Knowledge of Good and Evil at all, G-d forbid, as is written in the Pardes, in the entry “Etz” (tree).
Elsewhere, on the man who gathered wood on Shabbos (Numbers 15:32), the Tree of Knowledge is said to apply to the G-dly soul too; but the G-dly soul is never called the Tree of Knowledge “of Good and Evil,” as the Pardes notes in its entry on “tree.”


אבל עיקר עה״ד [עץ הדעת] טו״ר [טוב ורע] ממש היא ק״נ [קליפת נוגה] שמשם נמשכה הנה״ב [הנפש הבהמית] וע׳ מזה בד״ה ברע״מ [ברעיא מהימנא] פ׳ נשא והמשכילים יזהירו133134 כו׳
But the actual Tree of Knowledge of Good and Evil, in the main, is kelipas nogah, from which the animal soul is drawn. And see about this in the discourse beginning “In the Raaya Mehemna, Parshas Nasso: ‘And the wise shall shine,’” etc.
The true Tree of Knowledge of Good and Evil is kelipas nogah, the source of the animal soul. The text refers to its discourse on the Raaya Mehemna’s “And the wise shall shine” (Daniel 12:3), which the Kehot note identifies as Iggeres HaKodesh 26 in Tanya.


והנה כשהאדם מגביר החב״ד [החכמה בינה ודעת] של הנה״א [הנפש האלקית] על השכל שבנה״ב [שבנפש הבהמית] שמעמיק בשכלו ומחשבתו בהתבוננות בגדולת א״ס ב״ה בק״ש [בקריאת שמע] ותפלה אזי יתבטל דעת ושכל הנה״ב [הנפש הבהמית] ויתכלל בדעת של הנה״א [הנפש האלקית]
Now, when a person makes the Chochmah, Binah and Daas of the G-dly soul prevail over the intellect of the animal soul, deepening his intellect and thought in contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, in the Shema and in prayer, then the Daas and intellect of the animal soul will be nullified and included in the Daas of the G-dly soul;
When a person lets the intellect of his G-dly soul prevail over that of his animal soul, contemplating G-d’s greatness in the Shema and in prayer, the mind of the animal soul is nullified and absorbed into the Daas of the G-dly soul.


ואזי גם המדות הנולדות מהשכל הגשמי לתאוות עולם הזה יתבטלו במדות הנולדות מהדעת של נפש אלקית לדבקה בו ית׳ בדביקה וחשיקה וחפיצה בבחי׳ אחותי או בבחי׳ כלה כלתה נפשי כו׳
and then the emotive attributes (middos) born of the physical intellect, [directed] to the desires of this world, will also be nullified in the attributes born of the Daas of the G-dly soul, to cleave to Him, may He be blessed, with cleaving, longing and desire, in the manner of “My sister” or in the manner of “bride,” “my soul expires,” etc.
Then the emotions of the animal soul, born of physical intellect and directed to worldly desires, are also absorbed into the emotions of the G-dly soul, which long to cleave to G-d, whether with the calm love of “My sister” or the fiery love of “bride.”


נמצא התפלה שהיא בירור הנה״ב [הנפש הבהמית] גורם ביטול והעלאת דעת תחתון שבאדם בדעת עליון שהוא בחי׳ בירור והתחברות עץ הדעת בעץ החיים
It follows that prayer, which is the refinement of the animal soul, brings about the nullification and elevation of the lower Daas in man into the higher Daas, which is the refinement and joining of the Tree of Knowledge with the Tree of Life.
Prayer, the refinement of the animal soul, thus lifts the lower Daas of a person into the higher Daas: the Tree of Knowledge is refined and joined to the Tree of Life.


ולכן עי״ז מעורר וממשיך ג״כ מלמעלה המשכה מדעת עליון הסוכ״ע בדעת תחתון וממכ״ע [וממלא כל עלמין] שנקראים ג״כ עץ החיים ועץ הדעת לפעמים וכה,ג איתא דיצ״ט [דיצר טוב] ויצה״ר [ויצר הרע] שרשן מב׳ חללי הלב דז״א כדפי׳ הרמ״ז [הרב משה זכות] פ׳ אמור (דצ״ג) הנ״ל.
And therefore, through this, one also arouses and draws from above a drawing down from the higher Daas, sovev kol almin, into the lower Daas and the light that fills all worlds (memalei kol almin), which are also sometimes called the Tree of Life and the Tree of Knowledge. And similarly it is stated that the good inclination and the evil inclination have their root in the two chambers of the heart of Z’eir Anpin, as the Ramaz explains on Parshas Emor (93), mentioned above.
In response, the higher Daas above, sovev, is drawn into the lower Daas, memalei, which are also sometimes called the Tree of Life and the Tree of Knowledge. The Ramaz similarly roots the good and evil inclinations in the two chambers of the heart of Z’eir Anpin.


וז״ש [וזהו שכתוב] לא הביט און ביעקב135 כו׳ וכ״כ [וכן כתב] למה כי ה׳ אלקיו עמו דהיינו ע״י שממשיך האדם אלקות בנפשו שהשכל ומדות של נה״ב [נפש הבהמית] הנק׳ עה״ד [עץ הדעת] טו״ר [טוב ורע]
And this is [the meaning of] what is written, “He has not beheld iniquity in Yaakov,” etc. And why so? “For Havayah his G-d is with him”: that is, through a person drawing G-dliness into his soul, so that the intellect and attributes of the animal soul, called the Tree of Knowledge of Good and Evil,
This explains “He has not beheld iniquity in Yaakov” and its reason, “Havayah his G-d is with him” (Numbers 23:21). G-d is “with him” when a person draws G-dliness into his soul, so that the mind and emotions of his animal soul, the Tree of Knowledge, give way.


יתבטלו לגבי שכל ומדות של נפש האלקית הנק׳ עץ החיים הן שהביטול בבחי׳ אחותי הן שהביטול בבחי׳ כלה עכ״פ [על כל פנים] הכל ביטול נה״ב [נפש הבהמית] והתכללותה בנה״א [בנפש האלקית] שהשכל ומדות דנה״ב [דנפש הבהמית] ג״כ מסכימים לאהבה זו.
are nullified before the intellect and attributes of the G-dly soul, called the Tree of Life, whether the nullification is in the manner of “My sister” or in the manner of “bride”; at any rate, all of it is the nullification of the animal soul and its inclusion in the G-dly soul, so that the intellect and attributes of the animal soul also agree to this love.
The mind and emotions of the animal soul yield to those of the G-dly soul, the Tree of Life, whether through the love of “My sister” or of “bride.” Either way, the animal soul is nullified and included in the G-dly soul, until it too agrees to this love.


לכן עי״ז מעורר מלמעלה בחי׳ דעת עליון שלמעלה בא״ס ב״ה שהוא בחי׳ סוכ״ע והמדות הנמשכים ממנו הן ורב חסד חסד דלגאו ועי״ז לא הביט און ביעקב כו׳
Therefore, through this, one arouses from above the level of the higher Daas, which is above, in the Infinite One, blessed be He, which is the level of sovev kol almin; and the attributes drawn from it are “abundant in kindness,” the inner Chesed (kindness). And through this, “He has not beheld iniquity in Yaakov,” etc.
This arouses the higher Daas in the Infinite, sovev, and the attributes that flow from it, “abundant in kindness,” the inner Chesed. From there comes “He has not beheld iniquity in Yaakov”: the higher Daas sees without being stirred to punish.


כי המעט שמלמטה מעורר הרבה למעלה וכמ״ש בסש״ב [בספר של בינונים] ח״ג [חלק ג׳] (ספי״ב) ולכן הקרבנות מכפרים וזהו לבבתני אחותי כלה:
For the little from below arouses much above, as is written in Sefer Shel Beinonim, Part III (end of chapter 12). And therefore the offerings atone. And this is [the meaning of] “You have captured My heart, My sister, [My] bride.”
A little effort below arouses much above, as Tanya explains at the end of Iggeres HaTeshuvah. That is why the offerings atone, and this is “You have captured My heart, My sister, [My] bride.”




Section 8 · ¶24–26
“One of your eyes” and “one necklace”
24ו לבבתני באחת מעיניך.136 באחד כתיב עיניך הם עיני העדה137 שתורתם אומנתם והם בבחי׳ דמסתכלין ביקרא דמלכא אך יש בהם ב׳ בחינות.
6. “You have captured My heart with one (be’achas) of your eyes.” Be’achad is written. “Your eyes” are “the eyes of the congregation,” those whose Torah is their occupation, and they are in the state of “gazing at the glory of the King.” But there are two levels in them.
The sixth section turns to the next words: “You have captured My heart with one of your eyes.” The word for “one” is written be’achad (masculine) and read be’achas (feminine). “Your eyes” are “the eyes of the congregation,” the scholars whose Torah is their occupation, who are always “gazing at the glory of the King.”


הא׳ שהם בבחי׳ הביטול דיחו״ת [דיחודא תתאה] ביטול היש שהוא יש רק שבטל ומשתחוה והב׳ בחי׳ יחו״ע [יחודא עילאה] שאין עוד מלבדו138 ממש והוא ביטול האמיתי והן ב׳ בחינות אבינו מלכנו
The first is that they are in the self-nullification (bittul) of the lower unity (yichuda tata’ah), the nullification of the “something” (yesh): it is something, only it is nullified and bows down. And the second is the level of the higher unity (yichuda ila’ah), that there is truly nothing besides Him, and this is the true nullification. And these are the two levels “our Father, our King.”
Their self-nullification has two levels. The lower unity (yichuda tata’ah) is the bittul of a being that still exists but bows before G-d; the higher unity (yichuda ila’ah) is the awareness that “there is nothing besides Him” (Deuteronomy 4:35), the true bittul. These are the two levels expressed in “our Father, our King.”


וזהו ענין באחד ובאחת יחו״ע [יחודא עילאה] היא בחי׳ באחד כתיב עולם המחשבה שהיא עלמא דאתכסיא ויחו״ת [ויחודא תתאה] באחת קרי עולם הדבור עלמא דאתגליא. ומכל א׳ משני בחינות אלו גורמים בחי׳ לבבתני:
And this is the matter of be’achad and be’achas: the higher unity is the level of be’achad, which is written, the world of thought, which is the hidden world; and the lower unity is be’achas, which is read, the world of speech, the revealed world. And from each one of these two levels they bring about the level of “You have captured My heart.”
The written be’achad is the higher unity, the world of thought, the hidden world; the read be’achas is the lower unity, the world of speech, the revealed world. Through either level Israel bring about “You have captured My heart.”




25באחד ענק מצורניך.139 ענקק תכשיט של אבנים טובות ומרגליות שהם דומם ואעפ״כ [ואף על פי כן] מאירות ונאות להתקשט בהן וכך מלכות פה תורה שבעל פה קרינן לה140 בחי׳ אותיות הדבור שהן בחי׳ דומם שתי אבנים בונות141 כו׳
“With one necklace (anak) of your neck.” An anak is an ornament of precious stones and pearls, which are inanimate, and nevertheless they shine and are beautiful to adorn oneself with. And so, “Malchus (sovereignty) is the mouth; we call it the Oral Torah”: the level of the letters of speech, which are the level of the inanimate, “two stones build,” etc.
Next: “with one necklace of your neck.” A necklace is made of precious stones and pearls, lifeless things that nonetheless shine and adorn. So too Malchus, which the Tikkunei Zohar calls “the mouth” and “the Oral Torah,” is the letters of speech, which are like inanimate stones; Sefer Yetzirah calls letters “stones” (“two stones build two houses”).


ואעפ״כ [ואף על פי כן] נמשך בהן אור א״ס הסוכ״ע והן בחי׳ ענקים לגרגרותיך142 לפי שהן מאור העליון ועמש״ל [ועיין מה שכתוב לעיל] ע״פ צוארך בחרוזים.143
And nevertheless the Infinite Light (Or Ein Sof), the light that encompasses all worlds (sovev kol almin), is drawn into them, and they are the level of “necklaces for your throat,” for they are from the supernal light. And see what is written above on the verse “your neck with strings of beads.”
Yet the Infinite Light, sovev kol almin, is drawn into these letters, so that they are “necklaces for your throat” (Proverbs 1:9), shining with a light from above. The text refers to its explanation of “your neck with strings of beads” (Song of Songs 1:10).




26וכלל הפסוק שלבבתני בין בבחי׳ אחותי ובבחי׳ כלה שבשעת התפלה ובין בבחינת עיניך שהוא הביטול לכל היום בעיני העדה ובחי׳ ענק הוא
And the verse as a whole [says] that “You have captured My heart” both in the manner of “My sister” and in the manner of “bride,” which is at the time of prayer, and in the manner of “your eyes,” which is the self-nullification all day long of “the eyes of the congregation”; and the level of anak is
Summing up the verse: Israel capture G-d’s heart through the loves of “My sister” and “bride,” felt in prayer, and through “your eyes,” the all-day bittul of the scholars.


בחי׳ אותיות התורה לבעלי עסקים שאינן יכולים להיות בביטול כל היום ואזי אפילו פרק אחד שחרית ופרק אחד ערבית144 כו׳ וזהו באחד ענק כו׳ כנ״ל:
the level of the letters of the Torah for businessmen, who cannot be in a state of self-nullification all day long; and then even “one chapter in the morning and one chapter in the evening,” etc. And this is “with one necklace,” etc., as mentioned above.
The “necklace” is the Torah study of those engaged in business, who cannot remain in bittul all day; for them even one chapter in the morning and one in the evening counts, as the Talmud says, and this too is “with one necklace.”




Section 9 · ¶27–29
Another explanation: the inner heart
27ועוי״ל [ועוד יש לומר] בפי׳ לבבתני בסגנון אחר קצת והוא ע״פ משנ״ת [מה שנתבאר] בד״ה מי מנה עפר יעקב145146 בענין יחד לבבי147 דפנימית הלב היא בחי׳ יחידה שלמעלה גם מחב״ד [מחכמה בינה ודעת]
And one may further explain libavtini in a somewhat different style, based on what was explained in the discourse beginning “Who has counted the dust of Yaakov,” on the matter of “unite my heart”: that the inner dimension (pnimiyus) of the heart is the level of yechidah, which is above even Chochmah, Binah and Daas;
A second, slightly different explanation of libavtini draws on the discourse on “Who has counted the dust of Yaakov” (Numbers 23:10) and the phrase “unite my heart” (Psalms 86:11). The inner dimension of the heart is yechidah, the soul’s highest, “single” level, above even its intellect.


והוא ענין רצון העליון בחי׳ כתר ועד״ז נתבאר ג״כ במ״א ע״פ והיה ביום ההוא148 יתקע בשופר גדול149 דאורייתא מחכמה נפקת ואורייתא מתקשראה בקב״ה [בקודשא בריך הוא] והקב״ה נק׳ צור לבבי150
and it is the matter of the supernal will, the level of Keser (the Crown). And along these lines it is also explained elsewhere, on the verse “And it shall be on that day, a great shofar shall be blown,” that “the Torah comes forth from Chochmah,” and “the Torah is bound to the Holy One, blessed be He,” and the Holy One, blessed be He, is called “the Rock of my heart.”
This inner heart corresponds to the supernal will, Keser. The discourse on “a great shofar shall be blown” (Isaiah 27:13) explains it similarly: the Torah comes from Chochmah but is bound to G-d Himself, who is called “the Rock of my heart” (Psalms 73:26).


והיינו כי פנימית הלב הוא למעלה מהחכמה דלב היינו בחינת מל׳ ולמטה מהחכמה כמ״ש בזהר פ׳ שלח (דקס״א ב׳) ובפ׳ תרומה (דקכ״ח ב׳) היינו בח׳י חיצוניות הלב.
That is, the inner dimension of the heart is above Chochmah; for the heart is the level of Malchus (sovereignty) and is below Chochmah, as is written in the Zohar, Parshas Sh’lach (161b) and Parshas Terumah (128b): that is, the level of the outer dimension (chitzoniyus) of the heart.
So the inner heart is above Chochmah. When the Zohar speaks of the heart as Malchus, below Chochmah, it means the outer dimension of the heart.


וגם נודע דהמל׳ שרשה בכתר וזהו ענין איה מקום כבודו כי המל׳ נק׳ כבוד בגימ׳ [בגימטריא] ל״ב נתיבות חכמה שזהו ג״כ פי׳ ל״ב
And it is also known that Malchus has its root in Keser; and this is the matter of “Where is the place of His glory?” For Malchus is called kavod (glory), which in numerical value is thirty-two (lamed-beis), the [thirty-two] paths of Chochmah; and this is also the meaning of lev (heart, lamed-beis).
It is known that Malchus is rooted in Keser, which is the meaning of “Where is the place of His glory?” Malchus is called kavod (glory), whose numerical value, 32, is that of lev (heart) and of the thirty-two paths of Chochmah.


וזהו ענין ל״ב שמות אלקים שבמעשה בראשית151 ושרשן מכבוד עילאה ל״ב נתיבות הח״ע [החכמה עילאה] כמ״ש בפרדס ערך לב.
And this is the matter of the thirty-two [mentions of the] Name Elokim in the work of creation, whose root is from the supernal kavod, the thirty-two paths of the higher Chochmah, as is written in the Pardes, in the entry “Lev.”
The thirty-two times the Name Elokim appears in the account of creation are rooted in the supernal kavod, the thirty-two paths of the higher Chochmah, as the Pardes explains under “lev.”




28ואיה מקום כבודו היינו שרש ומקור המל׳ בכתר וזהו בחי׳ אי״ שאינו מושג כו׳ וזהו ענין מחשבה הקדומה שעלה במחשבה שיהיה מלך על עם וזהו ענין מלכותך מלכות כל עולמים152
And “Where is the place of His glory?” refers to the root and source of Malchus (sovereignty) in Keser (the Crown); and this is the level of ayeh (“where?”), which is not grasped, etc. And this is the matter of the primordial thought, that it arose in [His] thought that He would be King over a people; and this is the matter of “Your kingship is a kingship of all worlds.”
“Where is the place of His glory?” points to the root of Malchus in Keser. That root is called ayeh, “where?”, because it cannot be grasped; it is the primordial thought, G-d’s first “thought” to be King over a people, and so “Your kingship is a kingship of all worlds” (Psalms 145:13).


ולכן נק׳ בחי׳ זו פנימית הלב כי לב היינו מחשבה ורצון וע״ז נאמר ולבי ער153 וכמ״ש באדרא (דקכ״ט ע״ב) שבא״א נאמר הנה לא ינום154155 כו׳
And therefore this level is called the inner dimension (pnimiyus) of the heart, for “heart” means thought and will; and of this it is said, “but my heart is awake,” as is written in the Idra (129b), that of Arich Anpin it is said, “Behold, He neither slumbers,” etc.
This root is called the inner dimension of the heart, for “heart” here means thought and will. Of it is said “but my heart is awake” (Song of Songs 5:2), as the Idra says of Arich Anpin, “Behold, He neither slumbers” (Psalms 121:4).


אך הנה עצמותו ית׳ הוא למעלה מעלה גם מבחי׳ רצון וכמ״ש במ״א בד״ה צאינה וראינה156 שבחינת המשכת הכתר נק׳ למעלה ביטול רצון כו׳ שהוא ית׳ רם ונשא מרצון זה וכמ״ש אם צדקת מה157 כו׳.
But His essence, may He be blessed, is far above even the level of will, as is explained elsewhere, in the discourse beginning “Go out and gaze,” that the drawing down of Keser is called, above, “the nullification of will” (bittul ratzon), etc.: for He, may He be blessed, is exalted and uplifted above this will, as it is written, “If you are righteous, what [do you give Him]?” etc.
Yet G-d’s essence is far above even this will. In the discourse on “Go out and gaze” (Song of Songs 3:11), the drawing down of Keser is called “the nullification of will,” for He is exalted beyond this will, as in “If you are righteous, what do you give Him?” (Job 35:7).




29והגורם המשכה זו הוא ע״י אתעדל״ת [אתערותא דלתתא] בעסק התורה בבחי׳ ביטול רצון כו׳ ע״ש וזהו לבבתני158 שאתה הוא הגורם לי שאהיה בבחי׳ לב והיינו ע״י אתעדל״ת [אתערותא דלתתא] דאחותי כלה כו׳
And what brings about this drawing down is the arousal from below (isarusa dilesata) in the occupation with Torah in the manner of the nullification of will, etc.; see there. And this is “You have captured My heart (libavtini)”: “You are the one who causes Me to be in the state of a heart.” And this is through the arousal from below of “My sister, [My] bride,” etc.,
What draws down this level is an arousal from below: Torah study with “the nullification of will,” as explained in that discourse. That is libavtini, “You cause Me to be a heart,” through the arousal of “My sister, [My] bride.”


שעי״ז נמשך אתעדל״ע [אתערותא דלעילא] ב׳ בחי׳ לב כתר עליון שהוא מקור להתהוות אצי׳ ומל׳ דאצי׳ שיוצאת כנגד הלב דז״א שהיא מקור להתהוות בי״ע והיינו בחי׳ סכ״ע [סובב כל עלמין] ובחי׳ ממכ״ע [ממלא כל עלמין]
through which there is drawn an arousal from above (isarusa dile’eila) of two levels of heart: Keser Elyon (the supernal Crown), which is the source for the coming into being of Atzilus, and the Malchus of Atzilus, which emerges opposite the heart of Z’eir Anpin and which is the source for the coming into being of Beriah, Yetzirah and Asiyah; and these are the level of the light that encompasses all worlds (sovev kol almin) and the level of the light that fills all worlds (memalei kol almin).
This arouses from above two levels of heart: Keser Elyon, the source of Atzilus, and the Malchus of Atzilus, which stands opposite the heart of Z’eir Anpin and is the source of the lower worlds. These are sovev kol almin and memalei kol almin.


ולכן נאמר בפסוק זה לבבתני ב׳ פעמים וזהו כמים הפנים לפנים159 כן לב האדם לאדם פי׳ לב האדם א״א לאדם ז״א
And therefore libavtini is said twice in this verse. And this is [the meaning of] “As in water face [answers] to face, so the heart of man to man”: “the heart of man” is Arich Anpin; “to man” is Z’eir Anpin (the emotive attributes).
That is why libavtini appears twice in the verse. Proverbs says, “As in water face answers to face, so the heart of man to man” (Proverbs 27:19): the first “man” is Arich Anpin and the second Z’eir Anpin.


והיינו ב׳ בחי׳ לב הנ״ל כי המל׳ מקבלת מהלב דז״אוע׳ בזהר בתרומה (דקמ״ו סע״ב [סוף עמוד ב]) ועמ״ש ס״פ בראשית בד״ה צאינה וראינה בענין וביום שמחת לבו.160161
That is, the two levels of heart mentioned above; for Malchus receives from the heart of Z’eir Anpin. And see the Zohar on Terumah (end of 146b), and see what is written at the end of Parshas Bereishis, in the discourse beginning “Go out and gaze,” on the matter of “and on the day of the gladness of his heart.”
These are the two hearts described above, since Malchus receives from the heart of Z’eir Anpin. The text refers to the Zohar on Terumah and to the discourse on “Go out and gaze” at the end of Parshas Bereishis, on “the day of the gladness of his heart” (Song of Songs 3:11).



In one’s avodah
Prayer is the service that takes the place of the offerings: by contemplating G-d’s greatness in the Shema and in prayer, a person makes the mind of his G-dly soul prevail over the mind of his animal soul, until the animal soul’s intellect and emotions also agree to love G-d, whether with the calm love of “My sister” or the fiery love of “bride.” This small effort below arouses the higher Daas above, the inner Chesed that “has not beheld iniquity in Yaakov.” Those whose Torah is their occupation serve through constant bittul; a person busy with business who cannot be in bittul all day should fix even one chapter of Torah in the morning and one in the evening, and the letters of that Torah are the “necklace” that captures G-d’s heart. Torah study with the nullification of one’s own will draws down the inner heart above.
Questions for discussion
	Why does the maamar say that the very passage from spiritual to physical is “above hishtalshelus,” and how does this shape its picture of the essence of the light shining upon what it creates?
	How does the analogy of the mature and the immature mind explain the higher Daas, which “sees iniquity, and does not consider it”?
	Why can the physical animal on the altar, and bread at a person’s table, raise or sustain beings higher than themselves?
	What is the difference between the love of “My sister” and the love of “bride,” and which kinds of service does the maamar link with each?
	In the plain sense of the passage, how does the refinement of the animal soul in prayer bring about forgiveness, “He has not beheld iniquity in Yaakov”?

Sources and references
Notes
Paragraph 1
1לבבתני
“You have captured My heart, My sister, [My] bride; you have captured My heart with one of your eyes, with one necklace of your neck.” The discourse builds toward this verse and explains it phrase by phrase in its later sections.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2אין לך עשב
The saying was sourced earlier in this book.
Kehot’s noteנסמן לעיל כד, ד.
3אין לך עשב מלמטה שאין לו מזל מלמעלה המכה בו ואומר לו גדל
Rabbi Simon said: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow!’” The Alter Rebbe uses it as an example of the physical receiving its growth from a spiritual cause, a picture of hishtalshelus.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4גידול העשב והפרי
There the saying is qualified: the mazal that strikes the grass and says “Grow!” acts only once the grass has sprouted, making it grow from small to large and bear fruit, while the sprouting itself, something from nothing, is from the earth’s power of growth, rooted in the Infinite.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, א) ובליקוט פירושים ומ״מ — חיטריק שם.
5אראנו נפלאות
“As in the days when you went out of the land of Egypt, I will show him wonders.” The parenthesis points to a discussion of this verse, in connection with the Splitting of the Sea, found elsewhere.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6והכסיל בחשך הולך אבל החכם עיניו בראשו
“The wise man, his eyes are in his head, and the fool walks in darkness.” The verse pairs wisdom with sight and folly with darkness, which supports the comparison of Chochmah to light.
Ecclesiastes 2:14קהלת ב׳:י״ד
הֶחָכָם עֵינָיו בְּרֹאשׁוֹ וְהַכְּסִיל בַּחֹשֶׁךְ הוֹלֵךְ וְיָדַעְתִּי גַם־אָנִי שֶׁמִּקְרֶה אֶחָד יִקְרֶה אֶת־כֻּלָּם:
The wise man, his eyes are in his head; But the fool walketh in darkness. And I also perceived that one event happeneth to them all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7שרואה את הנולד
Alexander of Macedon asked the Sages of the Negev, “Who is called wise?” and they answered, “One who sees that which will be born.” Wisdom is the power to see the outcome, a kind of light.
Tamid 32aתמיד ל״ב א
8“Let them praise the Name of Havayah, for He commanded and they were created.” Creation is by G-d’s command, which alone bridges the gap between spiritual and physical.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9כל אשר חפץ ה׳ עשה
“Whatever Havayah desired, He did, in the heavens and on the earth, in the seas and in all the depths.” Here it shows that the physical comes into being through G-d’s will.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בעשרה מאמרות נברא העולם
“With ten utterances the world was created.” Although all is by G-d’s will, creation still proceeds through the ten utterances, the ordered channels of hishtalshelus.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
11“Let them bring royal apparel which the king has worn, and the horse that the king rode.” The Alter Rebbe refers to his explanation of this verse, where the letters are called “horses.”
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12משוך חסדך
“Draw out Your kindness to those who know You.” Chesed is that which draws the divine flow downward, and so the light came through Chesed on the first day.
Psalms 36:11תהילים ל״ו:י״א
מְשֹׁךְ חַסְדְּךָ לְיֹדְעֶיךָ וְצִדְקָתְךָ לְיִשְׁרֵי־לֵב:
O continue Thy lovingkindness unto them that know Thee; And Thy righteousness to the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“And G-d said: Let there be a firmament in the midst of the water, and let it separate between water and water.” The firmament, which divides, comes from Gevurah, as the light came from Chesed.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14מאמר יהי אור
“And G-d said: Let there be light, and there was light.” The letters of this utterance carry the radiance of Chochmah into the physical light.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
15מאמר יהי אור
“And G-d said: Let there be light.” Only the radiance enclothed in the letters of this utterance enters the physical light; the essence of the light shines upon it from beyond.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16כי אל דעות הוי׳
From Chanah’s prayer: “For Havayah is a G-d of de’os.” The plural de’os is read as two levels of Daas, the higher and the lower.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17“And by Daas the chambers are filled with all precious and pleasant wealth.” Daas is the power that fills, which is why the lower Daas is memalei kol almin.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ע״פ ובדעת חדרים ימלאו שמהדעת מתפשט אלף אלפין אדרין
The Idra Rabba describes three hollows of the brain: from the third come forth “a thousand thousands of chambers and halls” on which Daas rests, and it cites “And by Daas the chambers are filled.” The Alter Rebbe uses it to show that Daas is what spreads and fills.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
19נודע בשערים
“Her husband is known in the gates, when he sits among the elders of the land.” The word “known” points to Daas, which divides into many levels, each according to its measure.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20ויובן זה ע״ד מ״ש (איוב י״א) וירא און ולא התבונן דהפי׳ שלא נתפעל לנקום
The note says that Or HaTorah there refers to this passage, with its reading of “He sees iniquity, and does not consider [it].”
Kehot’s noteופרש״י ”שהם עושים ימים ושנים ודומה כמו שלא יתבונן כי מאריך אפו”. והאב״ע פי׳ ”וראה האון ואינו צריך להתבונן”. באוה״ת פ׳ שופטים ע׳ תתמט מציין לכאן.
21וירא און ולא התבונן
Rashi: the wicked go on for days and years, and it seems as if He does not consider, for He is slow to anger. The Kehot note brings this reading.
Rashi on Job 11:11רש"י על איוב י״א:י״א
כי הוא ידע מתי שוא וירא און ולא יתבונן. שהם עושים ימים ושנים ודומה כמי שלא יתבונן (יתבוננו) כי מאריך אפו:
For He knows deceitful people; when He sees iniquity, He does not consider it [He sees the iniquity] that they commit for days and years, and it seems as though He does not consider it because He is slow to anger.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
22וירא און ולא התבונן
Ibn Ezra: He sees the iniquity and has no need to consider it. The Kehot note brings this second reading.
Ibn Ezra on Job 11:11אבן עזרא על איוב י״א:י״א
וירא און ולא יתבונן - יראה האון ואינו צריך להתבונן.
Ibn Ezra on Job -- Daat (Public Domain)
23לא הביט און ביעקב
“He has not beheld iniquity in Yaakov, nor seen wrongdoing in Israel; Havayah his G-d is with him.” G-d sees, but does not dwell on Israel’s sins; the verse itself gives the reason, His closeness to them.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא.
24ולא אבה ה׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you, because Havayah your G-d loved you.” The text refers to its explanation of this verse.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25“For He knows the men of falsehood; He sees iniquity, and does not consider [it].” The Alter Rebbe reads it as seeing without being stirred to respond, which is the higher Daas.
Job 11:11איוב י״א:י״א
כִּי־הוּא יָדַע מְתֵי־שָׁוְא וַיַּרְא־אָוֶן וְלֹא יִתְבּוֹנָן:
For He knoweth base men; and when He seeth iniquity, will He not then consider it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי אתה תשלם לאיש כמעשהו
“And Yours, my L-rd, is kindness, for You repay a man according to his deeds.” Scripture affirms repayment, so the verse in Job must speak of a level above it.
Psalms 62:13תהילים ס״ב:י״ג
וּלְךָ־אֲדֹ־נָי חָסֶד כִּי־אַתָּה תְשַׁלֵּם לְאִישׁ כְּמַעֲשֵׂהוּ:
Also unto Thee, O L-rd, belongeth mercy; For Thou renderest to every man according to his work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סב, יג.
27אם צדקת מה תתן לו
“If you are righteous, what do you give Him, or what does He receive from your hand?” Human deeds make no change in G-d’s essence.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
28וטהור עינים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחבקוק (א, יג), ושם אי׳ טהור [רע]. [כ].
29וטהור עינים מראות ברע
“[You are] of eyes too pure to see evil.” The Kehot note observes that the verse reads “to see evil” (re’os ra), without the prefix. Seeing evil leaves no impression on Him.
Habakkuk 1:13חבקוק א׳:י״ג
טְהוֹר עֵינַיִם מֵרְאוֹת רָע וְהַבִּיט אֶל־עָמָל לֹא תוּכָל לָמָּה תַבִּיט בּוֹגְדִים תַּחֲרִישׁ בְּבַלַּע רָשָׁע צַדִּיק מִמֶּנּוּ:
Thou that art of eyes too pure to behold evil, And that canst not look on mischief, Wherefore lookest Thou, when they deal treacherously, And holdest Thy peace, when the wicked swalloweth up The man that is more righteous than he;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30שממית בידים תתפש
“The spider grasps with her hands, and she is in the king’s palaces.” The text cites it briefly, in connection with evil that leaves no impression on G-d’s essence.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח. [כ].
31אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” G-d is not stirred or changed by what He knows, which is why the higher Daas does not enter the emotive attributes.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
32שחורה אני
“I am black but comely, O daughters of Jerusalem.” The text refers to its explanation of this verse for the source of reward and punishment.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בביאור הפסוק יביאו לבוש מלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מג״א צב, ב ואילך.
34משוך חסדך
The words here quote Psalms 36:11; the passage is shown below.
Psalms 36:11תהילים ל״ו:י״א
מְשֹׁךְ חַסְדְּךָ לְיֹדְעֶיךָ וְצִדְקָתְךָ לְיִשְׁרֵי־לֵב:
O continue Thy lovingkindness unto them that know Thee; And Thy righteousness to the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, יא.
35יהי רקיע
Kehot’s note points to Genesis 1:6 for these words.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
36כי א-ל דעות הוי׳
Kehot’s note points to I Samuel 2:3 for these words.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ב, ג.
37בד״ה ראש המטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ מטות.
38באד״ר (דקל״ו ע״א)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל פ׳ שלח נ, א. הלשון נעתק באוה״ת פ׳ ויקהל ע׳ ב׳רצו. ב׳קיח.
39נודע בשערים
The words here quote Proverbs 31:23; the passage is shown below.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
40David said, “May Havayah repay the evildoer according to his evil.” The phrase describes the repayment that does not come from the essence of the Infinite Light.
II Samuel 3:39שמואל ב ג׳:ל״ט
וְאָנֹכִי הַיּוֹם רַךְ וּמָשׁוּחַ מֶלֶךְ וְהָאֲנָשִׁים הָאֵלֶּה בְּנֵי צְרוּיָה קָשִׁים מִמֶּנִּי יְשַׁלֵּם ה׳ לְעֹשֵׂה הָרָעָה כְּרָעָתוֹ:
And I am this day weak, and just anointed king; and these men the sons of Zeruiah are too hard for me; the L-RD reward the evildoer according to his wickedness.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
41ארבע מדות בדעות כו׳ קשה לכעוס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, יא.
42ארבע מדות בדעות כו׳ קשה לכעוס
“There are four types of temperament (de’os): easy to anger and easy to appease … hard to anger and easy to appease, a pious man.” Being slow to anger is a matter of de’os, of Daas.
Pirkei Avot 5:11משנה אבות ה׳:י״א
אַרְבַּע מִדּוֹת בַּדֵּעוֹת. נוֹחַ לִכְעֹס וְנוֹחַ לִרְצוֹת, יָצָא שְׂכָרוֹ בְהֶפְסֵדוֹ. קָשֶׁה לִכְעֹס וְקָשֶׁה לִרְצוֹת, יָצָא הֶפְסֵדוֹ בִשְׂכָרוֹ. קָשֶׁה לִכְעֹס וְנוֹחַ לִרְצוֹת, חָסִיד. נוֹחַ לִכְעֹס וְקָשֶׁה לִרְצוֹת, רָשָׁע:
There are four kinds of temperaments: Easy to become angry, and easy to be appeased: his gain disappears in his loss; Hard to become angry, and hard to be appeased: his loss disappears in his gain; Hard to become angry and easy to be appeased: a pious person; Easy to become angry and hard to be appeased: a wicked person.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
43פ״ב דשבת והלל לא יקפיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלא, א.
44והלל לא יקפיד
A man wagered four hundred zuz that he could anger Hillel and failed; Hillel told him that it was better he lose four hundred zuz and more, “and Hillel will not become exacting.” Hillel’s patience illustrates broad Daas.
Shabbat 31a:4–5שבת ל״א א:ד׳-ה׳
… הֱוֵי זָהִיר בְּרוּחֲךָ כְּדַי הוּא הִלֵּל שֶׁתְּאַבֵּד עַל יָדוֹ אַרְבַּע מֵאוֹת זוּז וְאַרְבַּע מֵאוֹת זוּז, וְהִלֵּל לֹא יַקְפִּיד. תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּגוֹי אֶחָד שֶׁבָּא לִפְנֵי שַׁמַּאי. אָמַר לוֹ: כַּמָּה תּוֹרוֹת יֵשׁ לָכֶם? אָמַר לוֹ: שְׁתַּיִם, תּוֹרָה שֶׁבִּכְתָב וְתוֹרָה שֶׁבְּעַל פֶּה. אָמַר לוֹ: שֶׁבִּכְתָב אֲנִי מַאֲמִינְךָ, וְשֶׁבְּעַל פֶּה — אֵינִי מַאֲמִינְךָ. גַּיְּירֵנִי עַל מְנָת שֶׁתְּלַמְּדֵנִי תּוֹרָה שֶׁבִּכְתָב. גָּעַר בּוֹ וְהוֹצִיאוֹ בִּנְזִיפָה. בָּא לִפְנֵי הִלֵּל, גַּיְירֵיהּ. יוֹמָא קַמָּא אֲמַר לֵקהּ: א״ב ג״ד. לִמְחַר אֲפֵיךְ לֵקהּ. אֲמַר לֵקהּ: וְהָא אֶתְמוֹל לָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
45באתי לגני אחותי כלה
“I have come into My garden, My sister, [My] bride.” The text refers to its explanation of this verse, where the same idea is discussed.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46דאמרי סבא דעתוי סתים
The Idra Rabba says that the hidden brain is still and settled “like good wine on its lees,” “and this is what they say, ‘The Elder, His Daas is hidden’”; in Z’eir Anpin the membrane is interrupted, and so “His brain spreads and goes forth” into thirty-two paths.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
47“Arm from among yourselves men for the army.” The text refers to its explanation of this verse in Parshas Matos, where the Avira is discussed.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48Kehot’s note points to Daniel 9:9 for these words.
Daniel 9:9דניאל ט׳:ט׳
לַאדֹ־נָי אֱלֹקֵינוּ הָרַחֲמִים וְהַסְּלִחוֹת כִּי מָרַדְנוּ בּוֹ:
To the L-rd our G-d belong compassions and forgivenesses; for we have rebelled against Him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
49Bilam describes himself as one who “knows da’as Elyon,” the knowledge of the Most High. Read as “the higher Daas,” this raises the question the text sends to the Arizal’s Likkutei Torah to answer.
Numbers 24:16במדבר כ״ד:ט״ז
נְאֻם שֹׁמֵעַ אִמְרֵי־אֵל וְיֹדֵעַ דַּעַת עֶלְיוֹן מַחֲזֵה שַׁ־דַּי יֶחֱזֶה נֹפֵל וּגְלוּי עֵינָיִם:
The saying of him who heareth the words of G-d, And knoweth the knowledge of the Most High, Who seeth the vision of the Almighty, Fallen down, yet with opened eyes:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ארדה נא
“I will go down now and see whether they have done according to its outcry.” The text refers to the gloss on this verse in Torah Ohr, Vayera.
Genesis 18:21בראשית י״ח:כ״א
אֵרְדָה־נָּא וְאֶרְאֶה הַכְּצַעֲקָתָהּ הַבָּאָה אֵלַי עָשׂוּ כָּלָה וְאִם־לֹא אֵדָעָה:
I will go down now, and see whether they have done altogether according to the cry of it, which is come unto Me; and if not, I will know.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
51איהו וחיוהי חד
“He and His life-forces are one, He and His vessels are one,” said of the ten Sefiros of Atzilus. The Kehot note gives this source; here it shows that the Infinite Light is present within the vessels of the attributes.
Tikkunei Zohar 3bתקוני הזהר ג׳ ב
Kehot’s noteת״ז בהקדמה (ג, ב).
52“Yours, Havayah, is the greatness and the might and the beauty and the victory and the splendor.” The attributes are called “Yours,” for the Infinite Light shines in them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
53אתה נפחתה בי ואתה משמרה בקרבי
On waking one says: “My G-d, the soul that You placed in me is pure; You formed it in me, You breathed it into me, and You guard it within me.” The Alter Rebbe reads “breathed into me” as the inner part of the soul and “guard it within me” as the encompassing part that sustains it.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 10
54כי אל דעות הוי׳
“For Havayah is a G-d of de’os.” The plural teaches both that there are two levels of Daas and that the two are united as one.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וכמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״ב השתל׳ י״ס דרך עגולים ענף ג, יעו״ש. [כ].
56שהמקיף מאיר בפנימי
Etz Chaim explains that every light has an inner light (or pnimi), enclothed within the vessel, and a greater encompassing light (or makif) that the vessel cannot hold; the two together shine upon the vessel, from within and from without.
Sefer Etz Chaim 2:3עץ חיים ב׳:ג׳
57שרוח הטומאה יבוער מן הארץ
“And also the prophets and the spirit of impurity I will remove from the earth.” The removal of impurity in the future makes the revelation of sovev possible.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
58ובלע המות
“He will swallow up death forever.” With death gone, the world can receive the revelation of the higher Daas.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ומלאה הארץ דעה
“For the earth shall be filled with knowledge of Havayah, as the waters cover the sea.” Read as the revelation of the higher Daas, from the Daas of Atik Yomin, filling the whole earth.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
60וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The text refers to its discourse on this verse.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61“Your teeth are like a flock of ewes.” The text refers to its explanation of this verse.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
62ובער עלי׳ הכהן עצים
“And the fire on the altar shall be kept burning on it, it shall not go out; and the kohen shall burn wood upon it morning by morning.” The Alter Rebbe asks why the kohen in particular kindles the fire.
Leviticus 6:5ויקרא ו׳:ה׳
וְהָאֵשׁ עַל־הַמִּזְבֵּחַ תּוּקַד־בּוֹ לֹא תִכְבֶּה וּבִעֵר עָלֶיהָ הַכֹּהֵן עֵצִים בַּבֹּקֶר בַּבֹּקֶר וְעָרַךְ עָלֶיהָ הָעֹלָה וְהִקְטִיר עָלֶיהָ חֶלְבֵי הַשְּׁלָמִים:
And the fire upon the altar shall be kept burning thereby, it shall not go out; and the priest shall kindle wood on it every morning; and he shall lay the burnt-offering in order upon it, and shall make smoke thereon the fat of the peace-offerings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, ה.
63שהכהן איש החסד
The Zohar says that the kohen comes from the side of Chesed and is called chasid, a man of kindness, which is why he blesses the people. The Kehot note gives this source for “the kohen, the man of Chesed.”
Zohar III, 145bזח״ג קמה, ב
Kehot’s noteזח״ג קמה, ב.
64וכהנא יסדר עליה אשא בבקר בבקר כו׳ בגין לבסמא עלמא ולבסמא דינין
The Zohar on Tzav: the kohen arranges the fire each morning, when his side, Chesed, is aroused in the world, “to sweeten the world” (another reading: “to sweeten judgment”), so that the judgments are subdued.
Zohar, Tzav 4:24–25ספר הזהר, צו ד׳:כ״ד-כ״ה
Hence it is requisite that the fire should never be quenched or allowed to become too feeble to break the force of this alien power: wherefore it says, “It shall not go out’. And the priest is to put fire upon it every morning at the time when his own side is in the ascendant in order to mitigate stern judgement and keep away chastisement from the world. Regarding this we have learnt that there is a “fire consuming fire”. The supernal fire consumes another fire, and similarly the fire …
The Zohar; London, Soncino Press, 1933 (Public Domain)
65ובמ״א נת׳ ענין ב׳ בחי׳ אלו
The discourse there (from 12d), on “And you shall love Havayah your G-d,” explains that the lights are exchanged in their vessels: the first paragraph of the Shema, of love, is a vessel of Chesed holding the Name of forty-two, which is in Gevurah, and the second is a vessel of Gevurah holding the Name of seventy-two, which is in Chesed; it refers to the Ramaz on Tzav and to this discourse on “Libavtini.”
Kehot’s noteראה לעיל ואתחנן יב, ד ואילך ובמ״מ לשם. סה״מ תקס״ו ע׳ יב. שרש מצות התפלה פרק יב ואילך.
66בשלח דצ״ח, ע״ב
the passage shares nothing with the note
Kehot’s noteאולי צ״ל דנ״א ע״ב, וכ״מ בפרדס שכ״א פ״ה, וטה״ד כאן. וע׳ בע״ח ש׳ הארת המוחין פ״ו. ובזה מ״ש לעיל ר״פ תזריע סד״ה עולם לאכסדרא [כ, א]. ובמטות בי׳ החלצו (פז, ב). שם בואתחנן רד״ה ואהבת את כו׳ (יב, רע״ד). ועפמ״ש בע״ח מיושב שפיר. [כ]. בהוצאה זו תוקן ע״פ דפוס ראשון.
67“My offering, My bread, for My fires, My pleasing fragrance, you shall take care to offer to Me at its appointed time.” The Alter Rebbe reads “My fires” as the Seraphim, for whom the offerings are bread.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68רשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The phrase describes the fiery, consuming love of the Seraphim.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69פני אריה ופני שור
In Ezekiel’s vision each living creature has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The souls of beasts, domestic animals and birds come from these faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70שג׳ שותפין באדם
“There are three partners in a person: the Holy One, blessed be He, his father and his mother.” The Alter Rebbe applies this to the animal as well, whose soul comes from the Chayos of the Chariot.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71קדוש
“And one called to another and said: Holy, holy, holy is Havayah of hosts.” The angels’ threefold “Holy” is explained by the limits of their vessels.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אית חסד ואית חסד
Rabbi Yosi said: “There is Chesed and there is Chesed: supernal Chesed and lower Chesed”; the supernal Chesed is “above the heavens.” The Kehot note gives this source.
Zohar I, 219aזח״א ריט, א
Kehot’s noteזח״א ריט, א. ע׳ זח״ג (קלג, ב), ושם ”דלגו” ”דלבר”, יעו״ש. [כ].
73חסד דלגאו וחסד דלבר
The Idra Rabba: “There is Chesed within and Chesed without”; the inner Chesed is that of the Ancient of Ancients, hidden in the beard. The Kehot note points here for the terms “within” and “without.”
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
74ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for splendor.” The text refers to its discourse on this verse in Parshas Tetzaveh.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75אית מלך לעילא כו׳ ותחותיה אית כהן
The Zohar at the beginning of Yisro: “There is a King above … and beneath Him there is a kohen, the secret of the primordial light, who serves before Him”; and below, a king beneath whom serves Michael, the high priest. The supernal Kohen is the inner Chesed.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
Observe this. In the mystic doctrine of the Holy Name we speak of King and Priest, both above and below. The King above is the mystic Holy of Holies,1Binah. and under him there is a Priest, the mystic Primeval Light, who ministers before him; he is the priest who is called “great” and is stationed at the right hand.
The Zohar; London, Soncino Press, 1933 (Public Domain)
76דמות כמראה אדם
“And upon the likeness of the Throne was a likeness as the appearance of a man upon it, above.” The angels who carry the Throne also raise the “man” upon it.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
77שרפים עומדים ממעל לו
“Seraphim stood above Him; each had six wings.” Read as the Seraphim raising, as it were, the level of the “man” upon the Throne.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.” Man was formed “behind,” after the rest of creation, whose root in Tohu is higher.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
79כי על כל מוצא פי ה׳
Kehot’s note points to Leviticus 18:5 for these words.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
80כי על כל מוצא פי הוי׳ יחיה
“Not by bread alone does man live, but by everything that comes forth from the mouth of Havayah does man live.” The source in “the mouth of Havayah” that is in the bread is what sustains a person.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81קדוש . . ד׳ שעות
In the preceding discourse (29b) the Alter Rebbe brings from Tanna Devei Eliyahu that an angel says “Holy” only three times a day, because after saying it once he is nullified and his soul does not return to him for four hours; at the end of 8c he explains that the angels must say “Holy” anew every four hours because the comprehension that reaches them is limited.
Kehot’s noteע׳ בשה״ש כט, ב, וש״נ מלעיל ח סע״ג [כ].
Paragraph 12
82לאשי
“My offering, My bread, for My fires.” The physical animal, refined on the altar, is the “bread” of the Seraphim.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
83תפלה היא במקום קרבנות
The Talmud discusses whether a missed prayer can be made up: on one side, “prayer is in place of an offering,” and once its day has passed its offering is void; on the other, prayer is a plea for mercy. The Kehot note gives this source.
Berakhot 26a:17ברכות כ״ו א:י״ז
אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי מְצַלֵּי וְאָזֵיל.
The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the evening Tefillah, he should say it twice in the morning," [that is different] because it is one day ; as it is written, "And there was evening and there was morning one day " (Gen. i. 5). But here the Tefillah is the substitute for the sacrifice, and the day …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar II, 20bזח״ב כ, ב
Kehot’s noteברכות כו, א. זח״ב כ, ב.
Paragraph 15
84בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” (me’odecha) is read as a love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
86על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמ״ח
Shimon the Righteous said: “On three things the world stands: on the Torah, on the service, and on acts of kindness.” The service (of the offerings, now of prayer) is ascent; Torah and kindness draw down.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
87ההרכבה והתכללות
The note quotes it: the enclothing of the higher in the lower is called “combination” (harkavah), as the attributes are compounded of intellect, while “inter-inclusion” (hiskalelus) is the lower included in the higher, its source; the matter is treated there at length.
Kehot’s noteההפרש בין הרכבה והתכללות נתבאר בסה״מ תרמ״ז ע׳ קנה: ”דענין התלבשות מה שהעליון מלובש בהתחתון נק׳ הרכבה. פי׳ שבהמדות מורכב מבחי׳ השכל, אבל בחי׳ ההתכללות מה שהתחתון כלול בהעליון, היינו להיותו בחי׳ מקור חוצבו וממילא כלול בו” ע״ש בארוכה, ושם מציין לד״ה להבין ענין התלבשות הפרצופים בס׳ תקס״ז. ראה מאמרי אדה״ז ענינים ע׳ קלד.
Paragraph 17
88ארבע באמה שמנה ועשרים באמה
“The length of each curtain shall be twenty-eight by the cubit, and the width four by the cubit.” The Alter Rebbe reads “by the cubit” as a measure imposed on what is in itself unlimited.
Exodus 26:2שמות כ״ו:ב׳
אֹרֶךְ הַיְרִיעָה הָאַחַת שְׁמֹנֶה וְעֶשְׂרִים בָּאַמָּה וְרֹחַב אַרְבַּע בָּאַמָּה הַיְרִיעָה הָאֶחָת מִדָּה אַחַת לְכׇל־הַיְרִיעֹת:
The length of each curtain shall be eight and twenty cubits, and the breadth of each curtain four cubits; all the curtains shall have one measure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89באמה ולא כתיב . . אמות
The note says that the point of “by the cubit” rather than “cubits” is explained there at greater length.
Kehot’s noteראה גם מאמרי אדה״ז זהר ע׳ שכט בארוכה יותר.
90“And behold, a man whose appearance was like the appearance of copper, with a linen cord in his hand and a measuring rod.” The measuring rod of Yechezkel’s vision is the measure that gives the attributes their bounds.
Ezekiel 40:3יחזקאל מ׳:ג׳
וַיָּבֵיא אוֹתִי שָׁמָּה וְהִנֵּה־אִישׁ מַרְאֵהוּ כְּמַרְאֵה נְחֹשֶׁת וּפְתִיל־פִּשְׁתִּים בְּיָדוֹ וּקְנֵה הַמִּדָּה וְהוּא עֹמֵד בַּשָּׁעַר:
And He brought me thither, and, behold, there was a man, whose appearance was like the appearance of brass, with a line of flax in his hand, and a measuring reed; and he stood in the gate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91קו המדה וקנה המדה שביחזקאל
The Zohar on Pekudei discusses the “measuring line” and the “measuring rod” of Yechezkel’s vision, which the Alter Rebbe cites for the measure that gives the attributes their bounds.
Zohar, Pekudei 25:234–26:246ספר הזהר, פקודי כ״ה:רל״ד-כ״ו:רמ״ו
R. Eleazar then continued: ‘It is written, “And he brought me thither, and behold, there was a man, whose appearance was like the appearance of brass, with a line of flax in his hand, and a measuring reed; and he stood in the gate” (Ezek. 40, 3). Ezekiel saw in this prophetical vision a “man”, but not “a man clothed in linen” (Dan. 10, 5).
The Zohar; London, Soncino Press, 1933 (Public Domain)
92בכל מאדך
“With all your might.” The limitless love of the Shema draws down from me’od to form the level of adam.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
93לבבתני
“You have captured My heart, My sister, [My] bride.” Read as: you make Me into a heart.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כי הלב הוא משכן לנפש החיונית
Tanya explains that the animal soul dwells in the heart, in its left chamber, which is full of blood, citing “For the blood is the soul,” and that from the heart its desires spread through the whole body, as the blood does; the G-dly soul dwells in the brain and in the right chamber of the heart, which has no blood.
Tanya, Likkutei Amarim 9:1–2תניא, חלק ראשון; ליקוטי אמרים ט׳:א׳-ב׳
וְהִנֵּה, מְקוֹם מִשְׁכַּן נֶפֶשׁ הַבַּהֲמִית שֶׁמִּקְּלִיפַּת נוֹגַהּ בְּכָל אִישׁ יִשְׂרָאֵל, הוּא בַּלֵּב בְּחָלָל שְׂמָאלִי שֶׁהוּא מָלֵא דָם, וּכְתִיב: ״כִּי הַדָּם הוּא הַנָּפֶשׁ״. וְלָכֵן, כָּל הַתַּאֲוֹת וְהִתְפָּאֲרוּת וְכַעַס וְדוֹמֵיהֶן הֵן בַּלֵּב, וּמֵהַלֵּב הֵן מִתְפַּשְּׁטוֹת בְּכָל הַגּוּף וְגַם עוֹלֶה לַמּוֹחַ שֶׁבָּרֹאשׁ, לְחַשֵּׁב וּלְהַרְהֵר בָּהֶן וּלְהִתְחַכֵּם בָּהֶן, כְּמוֹ שֶׁהַדָּם מְקוֹרוֹ בַּלֵּב, וּמֵהַלֵּב מִתְפַּשֵּׁט לְכָל הָאֵבָרִים וְגַם עוֹלֶה לְהַמּוֹחַ שֶׁבָּרֹאשׁ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ט ובליקוט פירושים ומ״מ — חיטריק לשם. שרש מצות התפלה פרק מב.
95כי הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The vital soul is bound up with the blood of the heart.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
Paragraph 20
96בעבודה שבלב זו תפלה
“What is the service that is in the heart? It is prayer.” Prayer, the service of the heart, is the “bread” that adds life to the supernal heart.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
97ע״פ אני ישנה ולבי ער
The discourse there on “I am asleep, but my heart is awake” explains why G-d is called the “heart” of Israel: as the liver refines food into blood and sends the choicest to the heart, which then sends it to all the limbs, so all His flow of life to the creatures depends on an arousal from below; it reads “You have captured My heart” in this light.
Kehot’s noteלקמן לג, ד.
98אני ישנה ולבי ער
“I am asleep, but my heart is awake.” The text refers to its explanation of this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
99ב׳ חללים
Tanya places the animal soul in the left chamber of the heart, which is full of blood, and the G-dly soul in the brain and in the right chamber, which has no blood; from there the love of G-d blazes in the heart of those who contemplate.
Kehot’s noteע׳ בסש״ב (ח״א רפ״ט). [כ]. ובמאמרי אדה״ז כתובים ח״ב ע׳ קלה מבאר ששרש שני החללים הוא ממוחין שבראש.
100אנת חכים
From Eliyahu’s opening prayer in the Tikkunei Zohar: “You are wise, but not with a known wisdom; You are understanding, but not with a known understanding.” The Infinite brings Chochmah into being while remaining beyond it.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
101לך אמר לבי בקשו פני
“Of You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.” The Ramaz’s discussion of the heart is on the Zohar’s exposition of this verse.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ע״פ לך אמר לבי בקשו פני
The Zohar on Emor expounds “Of You my heart said” as King David speaking for the Congregation of Israel to the holy King. The Alter Rebbe refers to the Ramaz’s commentary on this passage.
Zohar, Emor 22:95–24:104ספר הזהר, אמור כ״ב:צ״ה-כ״ד:ק״ד
Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their interlocking they are called one. Similarly the Holy One, blessed be He, and the Community of Israel are called one when together, but not when parted; and so now that the Community of Israel is in exile, she is, as it were, not called one, and will only be called …
The Zohar; London, Soncino Press, 1933 (Public Domain)
103אימא מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
104כי אימא מקננא בכורסייא
The Tikkunei Zohar: “the supernal Imma nests in the Throne,” in the three upper Sefiros of Beriah. The Kehot note gives this source; it is why the life-force of Beriah comes from the left chamber, the chamber of Imma.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
105“One: the spirit of the living G-d.” Sefer Yetzirah counts it first of the Sefiros, and Etz Chaim identifies it with Chochmah.
Sefer Yetzirah 1:9ספר יצירה א׳:ט׳
עשר ספירות בלימה, אחת רוח אלקים חיים ברוך ומבורך שמו של חי העולמים קול ורוח ודבור וזהו רוח הקדש:
The following are the ten categories of existence out of nothing : 1) The spirit of the living G-d, praised and glorified be the name of Him who lives to all eternity. The articulate word of creative power, the spirit and the word are what we call the holy spirit.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
106ע״פ והיה מספר בנ״י
the passage shares nothing with the note
Kehot’s noteלעל פ׳ במדבר ו, א.
107והיה מספר בניישראל כחול הים
“And the number of the children of Israel shall be like the sand of the sea.” The text refers to its discourse on this verse for the matter of ruach.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108אחותי רעיתי
“Open to me, my sister, my companion, my dove, my perfect one.” “My sister” is the love from Chochmah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109תרין ריעין דלא מתפרשין
At the beginning of Re’eh the Alter Rebbe cites the Zohar’s “two companions who never part” for two levels that must always be together in a person’s service, deep contemplation and self-nullification, and says that the inner heart unites with the brain as “two companions.”
Kehot’s note[ע׳ לעיל] ר״פ ראה. וש״נ. [כ].
110דברי חכמים בנחת נשמעין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקהלת (ט, יז), שם נשמעים במ״ם. [כ].
111דברי חכמים בנחת נשמעין
“The words of the wise are heard in calm.” The Kehot note observes that the verse reads nishma’im, with a final mem. The calm love of “My sister” is the love of wisdom.
Ecclesiastes 9:17קהלת ט׳:י״ז
דִּבְרֵי חֲכָמִים בְּנַחַת נִשְׁמָעִים מִזַּעֲקַת מוֹשֵׁל בַּכְּסִילִים:
The words of the wise spoken in quiet Are more acceptable than the cry of a ruler among fools.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112כמ״ש בסש״ב
the passage shares nothing with the note
Kehot’s noteח״א (פי״ט). [כ].
113אמור לחכמה אחותי את
“Say to wisdom, ‘You are my sister,’ and call understanding a kinswoman.” Chochmah is “My sister.”
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ז, ד.
114כרשפי אש
“Its flashes are flashes of fire.” The love of “bride” is a fiery, thirsting love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כלתה נפשי
“My soul yearns, indeed it expires, for the courtyards of Havayah.” Kalsah (expires) is linked with kallah (bride), the fiery love from Binah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
116לך ה׳ הגדולה
“Yours, Havayah, is the greatness and the might.” The Infinite Light reaches the lower worlds through the emotive attributes.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
117ע״פ באתי לגני
The discourse below on “I have come into My garden” speaks of the souls of Israel as being like the “companions” above and lists the Zohar’s explanations of that verse.
Kehot’s noteלקמן לג, רע״ג.
118באתי לגני
“I have come into My garden, My sister, [My] bride … eat, companions; drink, and be drunk, beloveds.” The verse distinguishes “companions” from “beloveds.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119מי שתורתם אומנתם
Kehot’s note points to Shabbat 11a for these words.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
120אחותי
The Zohar on Emor reads “She is indeed my sister, the daughter of my father” (Genesis 20:12) as the union of the Congregation of Israel with the King when she is lit from the supernal Abba, Chochmah.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
121ע״פ שיר השירים
In the first discourse of Shir HaShirim the Alter Rebbe says that two levels are called in Kabbalah the higher Shechinah and the lower Shechinah, and that they are the two levels of “bride” of which the whole Song of Songs speaks.
Kehot’s noteהא׳ (פ״א) [א, ב]. וש״נ. [כ].
122שיר השירים
“The Song of Songs, which is Shlomo’s.” The text refers to its discourse on this verse for the higher and lower Shechinah.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ע״פ והקרבתם עולה אשה
The note locates the explanation of this verse above, in Parshas Pinchas.
Kehot’s noteלעיל פ׳ פנחס.
124אמור לחכמה אחותי את
“Say to wisdom, ‘You are my sister.’” The love of “My sister” comes from Chochmah, through the higher Daas.
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ענין קירות לבו
The Raaya Mehemna on Shoftim: “Who testifies about a person? The walls of his house”; “the walls of his house are the walls of his heart,” as Chizkiyahu prayed from the walls of his heart. The Ramaz explains them as Chesed and Gevurah in the heart’s two chambers.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
126ע״פ ושבתה הארץ
The discourse on “And the land shall rest” opens with “Open to Me, My sister, My companion”: the Congregation of Israel is always called by this name, but the quality is sometimes revealed and sometimes hidden, and achosi (my sister) is from the term for joining.
Kehot’s noteלעיל פ׳ בהר לט, ג ואילך.
127ושבתה הארץ
“When you come into the land … the land shall rest a Shabbos to Havayah.” The text refers to its discourse on this verse for “My sister.”
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
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128מים רבים לא יוכלו לכבות את האהבה
“Many waters cannot extinguish the love.” The text refers to its explanation of this verse for the higher Daas within the soul.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129כי אל דעות
“For Havayah is a G-d of de’os.” The two levels of Daas, and so sovev and memalei, are one.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
130המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high?” The text refers to its discourse on this verse for the G-dly soul as an intellect turned to G-d.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131וכמ״ש ע״פ מקושש עצים
The passage explains the sin of the wood-gatherer: Shabbos night is the elevation of the refinements of the six days, the refining of the Tree of Knowledge of Good and Evil, the good separated from the evil and joined to the Tree of Life; the gatherer “uprooted a thing from its growth,” separating the yesh from the source that gives it life.
Kehot’s noteלעיל פ׳ שלח מב, ד ואילך.
132מקושש עצים
“And they found a man gathering wood on the Shabbos day.” The text refers to its discourse on this verse, where the Tree of Knowledge is discussed.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133והמשכילים יזהירו
This is the discourse that the text cites: it opens with the Raaya Mehemna on Nasso, “And the wise shall shine,” which speaks of the Tree of Life, and explains the Tree of Life and the Tree of Knowledge of Good and Evil.
Kehot’s noteבאגה״ק [סכ״ו]. ולעיל במדבר (יג, ג). [כ].
134והמשכילים יזהירו
“And the wise shall shine like the radiance of the firmament.” The Raaya Mehemna’s comment on this verse, on the Tree of Life and the Tree of Knowledge, is explained in Iggeres HaKodesh 26.
Daniel 12:3דניאל י״ב:ג׳
וְהַמַּשְׂכִּלִים יַזְהִרוּ כְּזֹהַר הָרָקִיעַ וּמַצְדִּיקֵי הָרַבִּים כַּכּוֹכָבִים לְעוֹלָם וָעֶד:
And they that are wise shall shine as the brightness of the firmament; and they that turn the many to righteousness as the stars for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135לא הביט און ביעקב
“He has not beheld iniquity in Yaakov … Havayah his G-d is with him.” When the animal soul is nullified in the G-dly soul, the higher Daas is aroused, which sees without punishing.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא.
Paragraph 24
136לבבתני באחת מעיניך
“You have captured My heart with one of your eyes”; the word is written be’achad and read be’achas, and the two forms point to the higher and the lower unity.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137עיני העדה
“If it was done unwittingly, away from the eyes of the congregation.” “The eyes of the congregation” are read as its scholars.
Numbers 15:24במדבר ט״ו:כ״ד
וְהָיָה אִם מֵעֵינֵי הָעֵדָה נֶעֶשְׂתָה לִשְׁגָגָה וְעָשׂוּ כׇל־הָעֵדָה פַּר בֶּן־בָּקָר אֶחָד לְעֹלָה לְרֵיחַ נִיחֹחַ לַה׳ וּמִנְחָתוֹ וְנִסְכּוֹ כַּמִּשְׁפָּט וּשְׂעִיר־עִזִּים אֶחָד לְחַטָּת:
then it shall be, if it be done in error by the congregation, it being hid from their eyes, that all the congregation shall offer one young bullock for a burnt-offering, for a sweet savour unto the L-RD—with the meal-offering thereof, and the drink-offering thereof, according to the ordinance—and one he-goat for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138שאין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” This is the higher unity, the true bittul.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
139באחד ענק מצורניך
“With one necklace of your neck”: the necklace is the letters of the Torah.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140מלכות פה תורה שבעל פה קרינן לה
From Eliyahu’s opening prayer in the Tikkunei Zohar: “Malchus is the mouth; we call it the Oral Torah.” Malchus is the letters of speech.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
141שתי אבנים בונות
“Two stones build two houses; three build six houses.” Sefer Yetzirah calls the letters “stones,” the level of the inanimate.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
142ענקים לגרגרותיך
“For they are a graceful wreath for your head and necklaces for your throat.” The letters of the Torah, though inanimate, shine with the supernal light.
Proverbs 1:9משלי א׳:ט׳
כִּי לִוְיַת חֵן הֵם לְרֹאשֶׁךָ וַעֲנָקִים לְגַרְגְּרֹתֶךָ:
For they shall be a chaplet of grace unto thy head, And chains about thy neck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143צוארך בחרוזים
“Your cheeks are lovely with circlets, your neck with strings of beads.” The text refers to its explanation of this verse.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
144פרק אחד שחרית ופרק אחד ערבית
Rabbi Ami said: even if a person learned only one chapter in the morning and one chapter in the evening, he has fulfilled “This book of the Torah shall not depart from your mouth.” This is the Torah of the businessman, the “one necklace.”
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 27
145בד״ה מי מנה עפר יעקב
The discourse on “Who has counted the dust of Yaakov” takes up “Unite my heart to fear Your Name”: the will of the heart has an outer dimension, the love born of contemplation according to one’s understanding, and an inner one, the point of the heart, a great love above reason that comes as a gift.
Kehot’s noteלעיל בלק סז, ג.
146מי מנה עפר יעקב
“Who has counted the dust of Yaakov?” The text refers to its discourse on this verse for the inner dimension of the heart.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147יחד לבבי
“Unite my heart to fear Your Name.” The inner heart is yechidah, the soul’s “single” level.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148ע״פ והיה ביום ההוא
The passage explains the shofar as a simple voice drawn from the breath of the heart, above the intellect, unlike speech, whose letters come from the mind; the heart has an outer and an inner dimension, and the outer heart is below the intellect and receives from it.
Kehot’s noteלעיל ר״ה נח, ד.
149והיה ביום ההוא יתקע בשופר גדול
“And it shall be on that day, a great shofar shall be blown.” The text refers to its discourse on this verse.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150צור לבבי
“My flesh and my heart fail; G-d is the Rock of my heart and my portion forever.” G-d Himself is the root of the inner heart.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
151ל״ב שמות אלקים שבמעשה בראשית
In Emor (33d) “Blessed is He who says and does” is explained: the saying is in Chochmah and the doing in Binah, the thirty-two paths drawn from Chochmah to Binah, which are the thirty-two Names Elokim of the work of creation.
Kehot’s noteראה לעיל פ׳ תצא לב, ג. פ׳ אמור לג, ד.
Paragraph 28
152מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” G-d’s kingship over all worlds is rooted in the primordial thought to be King.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ולבי ער
“I am asleep, but my heart is awake.” The “heart” that is awake is the inner heart, the supernal will.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154הנה לא ינום
“Behold, the Guardian of Israel neither slumbers nor sleeps.” The Kehot note gives this source; the Idra applies it to Arich Anpin.
Psalms 121:4תהילים קכ״א:ד׳
הִנֵּה לֹא־יָנוּם וְלֹא יִישָׁן שׁוֹמֵר יִשְׂרָאֵל:
Behold, He that keepeth Israel Doth neither slumber nor sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ד.
155שבא״א נאמר הנה לא ינום
The Idra Rabba: the eyes of the Ancient One have no covering and no brows, as it is written, “Behold, He neither slumbers nor sleeps, the Guardian of Israel,” Israel above.
Zohar, Idra Rabba 7:37–8:50ספר הזהר, האדרא רבא ז׳:ל״ז-ח׳:נ׳
156צאינה וראינה
“Go out and gaze, daughters of Zion, at King Shlomo, at the crown with which his mother crowned him.” The text refers to its discourse on this verse, where the drawing down of Keser is called “the nullification of will.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157אם צדקת מה
“If you are righteous, what do you give Him?” G-d’s essence is above even the supernal will.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
158לבבתני
“You have captured My heart, My sister, [My] bride; you have captured My heart with one of your eyes.” The word is said twice, for the two levels of the supernal heart.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159כמים הפנים לפנים
“As in water face answers to face, so the heart of man to man.” The Kehot note gives this source; the two “men” are Arich Anpin and Z’eir Anpin.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
160Kehot’s note points to Zohar, Terumah 33:371–380 for these words.
Zohar, Terumah 33:371–380ספר הזהר, תרומה ל״ג:שע״א-ש״פ
161וביום שמחת לבו
“On the day of his wedding and on the day of the gladness of his heart.” The text refers to its discourse on this verse at the end of Parshas Bereishis.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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באתי לגני אחותי כלה אריתי מורי עם בשמי…
“I Have Come into My Garden, My Sister, [My] Bride”
G-d’s consolation at midnight for the destruction is the tzaddikim’s Torah study, which draws the Infinite Light into Chochmah and through it into the attributes, so that the Shechinah begins to rise from her exile. The power to draw down a light that is above Chochmah comes from iskafya, overcoming one’s nature, whose “fragrance” rises to the Infinite Light itself.
The maamar in brief
The maamar explains Song of Songs 5:1 phrase by phrase. “I have come into My garden” is G-d’s delight at midnight in the souls of the tzaddikim in Gan Eden, His consolation, through their Torah study, after mourning the destruction. Why should Torah console Him, and why at midnight? Man was placed in Eden “to work it,” to draw down G-dliness. In exile the Shechinah, “the revealed world,” still creates but is concealed; like the night, her fall deepens until midnight, and then she rises. G-d conducts the world through attributes that respond to human deeds, but the Infinite Light is revealed only in Chochmah, the “Father” whom sin does not reach, and Chochmah is drawn down through the Torah, G-d’s delight. The power for this is iskafya: refraining from evil is “myrrh,” and doing good beyond one’s nature is “spice,” a fragrance that rises to the Infinite Light. “My forest with My honey” are the angels and the love and awe they arouse in Israel; “wine” reveals the hidden and “milk” enlarges the attributes. The “friends” are always bound to G-d through Torah, while the thirsting “beloved ones” need its water and wine.

Outline
	1The verse and its first phrase“I have come into My garden” is the revelation of G-dliness in the lower Gan Eden at midnight: after G-d remembers the destruction and cries out, His consolation and delight is the Torah study of the souls of the tzaddikim.¶1
	2Two questions; man’s work in the GardenWhat can Torah study add for G-d, to whom all is known, and why at midnight, after the destruction? Man was placed in Eden “to work it”: to draw down the revelation of G-dliness.¶2
	3The Shechinah in exile, and midnightThe Shechinah, “the revealed world,” goes into exile with Israel; she still creates, but in concealment. Like the night, her descent deepens until midnight; from then on she rises through those who study Torah at midnight, and at dawn through the prayer, Torah and mitzvos of all Israel.¶3
	4Revelation and concealment; the Torah as G-d’s delightG-d’s deep “thoughts” are hidden, and the world is run through His attributes, which respond to human deeds. But the Infinite Light is revealed only in Chochmah, the “Father” whom sin does not reach, as on Shabbos, when the rule of Elokim ends; it is drawn down through the Torah, G-d’s delight. That is the consolation at midnight that begins the Shechinah’s rise.¶4
	5Myrrh and spice: the fragrance of iskafyaIsrael’s power to draw down a light above Chochmah comes from iskafya. Like myrrh, made from the congealed blood of an impure animal, keeping every prohibition and forcing one’s nature to do good beyond habit produces a “fragrance” that rises to the Infinite Light and brings down the “dew of the heavens,” the Infinite Light drawn into Chochmah.¶5
	6My forest with My honey: the angelsThe angels are the “forest” through which the divine flow and Israel’s love and awe come, as described in the blessings before the Shema; that love and awe is the “honey,” their fruit. G-d’s “eating” is the elevation of the angels through Israel, whose self-sacrifice at “One” unites them with G-d beyond what angels can reach.¶6
	7My wine with My milk“Milk” is the revelation from Chochmah that makes the attributes grow, in the soul and Above, as each “Blessed are You” in the middle blessings of the Amidah increases the light before the particular request; “wine” brings the “secret” of the hidden world out into revealed light.¶7–8
	8Eat, friendsThe tzaddikim are G-d’s “friends,” because in their Torah study G-d’s own word from Sinai, His Chochmah and delight, dwells in them, so that the Infinite Light is present below as above; they take it in like food.¶9
	9Drink and become drunk, beloved onesThe “beloved ones” have a hidden love that flares up at times like fire and thirst; Torah is the water that quenches it and the wine that gladdens. The “friends,” bound to G-d always, need no drink and are like oil, silent.¶10


Key concepts
	The revealed world and the hidden world (alma de’isgalya, alma de’iskasya)עלמא דאתגליא / עלמא דאתכסיא
	The revealed world is the Shechinah, G-dliness as it is revealed to bring the worlds into being; the hidden world is G-d’s deep “thoughts,” not seen in His conduct of the worlds. In exile the revealed world itself becomes hidden.

	Midnightחצות לילה
	The turning point of the night: the Shechinah’s fall deepens until midnight, and from then on she rises. At that hour G-d remembers the destruction, and the tzaddikim’s Torah study is His consolation.

	Father (Av)אב
	The level of Chochmah, where the Infinite Light is revealed, root of all the descending worlds. The blemish of sin does not reach it, so it is the source of compassion and forgiveness, “Forgive us, our Father.”

	Delight (sha’ashuim)שעשועים
	The Torah is G-d’s delight, the supernal Chochmah; through Torah study that delight is revealed below and the Infinite Light is drawn into the attributes.

	Subduing the sitra achra (iskafya)לאכפיא סטרא אחרא
	Overpowering the animal soul and the evil inclination, both in refraining from evil and in doing good beyond one’s nature. Like myrrh from congealed impure blood, it produces a “fragrance” that rises to the Infinite Light itself.

	Friends and beloved ones (re’im, dodim)רעים / דודים
	“Friends” are the tzaddikim, constantly bound to G-d through Torah; “beloved ones” are those whose love for G-d is hidden and flares up at times, with a thirst that Torah quenches.


Section 1 · ¶1
The verse and its first phrase
1באתי לגני123 אחותי כלה4 אריתי מורי עם בשמי5 אכלתי יערי עם דבשי שתיתי ייני עם חלבי אכלו רעים שתו ושכרו דודים.
“I have come into My garden, My sister, [My] bride; I have gathered My myrrh with My spice; I have eaten My honeycomb (yaari) with My honey; I have drunk My wine with My milk. Eat, friends (re’im); drink and become drunk, beloved ones (dodim).”
The discourse opens with Song of Songs 5:1, in which the Beloved, G-d, answers His bride, the Congregation of Israel, who has invited Him into His garden. Each phrase of the verse will be explained in turn: the garden, the myrrh and spice, the honeycomb and honey, the wine and milk, and finally the “friends” who eat and the “beloved ones” who drink.


(רבות נשא פרשה י״ג קרוב לר״פ6 ס״פ ואתחנן ובשה״ש [ובשיר השירים] רבה ע״פ זה ובפסוק מה יפו דודיך)
(Rabbah, [Parshas] Naso, section 13, near the beginning of the section; the end of Parshas Va’eschanan; and in Shir HaShirim Rabbah on this verse, and on the verse “How fair is your love.”)
The parenthesis lists places in the Midrash where this verse is expounded: Bamidbar Rabbah on Parshas Naso, the end of Parshas Va’eschanan, and Shir HaShirim Rabbah, both on this verse and on the earlier verse “How fair is your love” (Song of Songs 4:10). In the Midrash the verse speaks of G-d’s coming to dwell in the Mishkan on the day it was set up.


פי׳ באתי לגני היינו גילוי אלהות שבג״ע [שבגן עדן] התחתון בחצות לילה שאז הקב״ה משתעשע בנשמות הצדיקים שאחר שזוכר על החורבן ומקרקר כו׳
The meaning [is]: “I have come into My garden” — that is, the revelation of G-dliness in the lower Gan Eden at midnight, for then the Holy One, blessed be He, takes delight in the souls of the tzaddikim. For after He remembers the destruction [of the Temple] and cries out, etc.,
The Alter Rebbe reads “I have come into My garden” as the revelation of G-dliness in the lower Gan Eden, the spiritual garden where the souls of the righteous dwell, at midnight. At that hour G-d takes delight in those souls, but first He remembers the destruction of the Temple and cries out over it.


תהי׳ [תהיה] זאת נחמתו ושעשועו בנשמות הצדיקיחם ע״י עסק תורתם כמ״ש היושבת בגנים חברים מקשיבים7 לקולך השמיעיני.89
this will be His consolation and His delight: in the souls of the tzaddikim, through their occupation with their Torah, as it is written, “You who dwell in the gardens, the companions listen for your voice; let Me hear it.”
After mourning the destruction, G-d finds consolation and delight in the souls of the tzaddikim through their Torah study. The verse “You who dwell in the gardens… let Me hear it” (Song of Songs 8:13) shows that what G-d seeks in the garden is to hear the voice of their learning.




Section 2 · ¶2
Two questions; man’s work in the Garden
2והנה ביאור ענין זה להבין מהו ענין השעשוע והנחמה של הקב״ה בעסק התורה הלא הכל היה כבר גלוי וידוע לפניו ית׳ וגם להבין למה בחצות הלילה דוקא ואחר שזוכר את החורבן.
Now, the explanation of this matter: [we must] understand what the delight and the consolation of the Holy One, blessed be He, in the occupation with Torah is, for surely everything was already revealed and known before Him, may He be blessed. And also to understand why [it is] at midnight specifically, and after He remembers the destruction.
The Alter Rebbe raises two questions. First, how can Torah study bring G-d delight and consolation, when everything in the Torah is already revealed and known before Him? Second, why does this happen specifically at midnight, and only after He remembers the destruction?


הנה כתיב ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה10 שעיקר תכלית בריאת האדם לעבוד את הג״ע [הגן עדן] דהיינו להמשיך גילוי אלהותו ית׳ ועמ״ש מזה בד״ה כי כאשר השמים החדשים.11
Now, it is written, “And He placed him in the Garden of Eden to work it and to guard it”: for the main purpose of the creation of man is to work the Garden of Eden, that is, to draw down the revelation of His G-dliness, may He be blessed. And see what is written about this in the discourse beginning “For as the new heavens.”
The answer begins with the verse that man was placed in the Garden of Eden “to work it and to guard it” (Genesis 2:15). The main purpose of man’s creation is to “work” the Garden: through his service he draws a revelation of G-dliness into it that was not there before. The text refers the reader to the discourse “For as the new heavens” for more on this.




Section 3 · ¶3
The Shechinah in exile, and midnight
3והנה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו לבבל שכינה עמהם1213 שכינה הוא בחי׳ עלמא דאתגליא דהיינו גילוי אלהותו ית׳ להוות עולמות עליונים ותחתונים הגם שגם בגלות עולם כמנהגו נוהג ועוד כל ימי הארץ זרע וקציר1415 כו׳
Now, our Sages, of blessed memory, said: “They were exiled to Babylon — the Shechinah was with them.” The Shechinah is the level of the revealed world (alma de’isgalya), that is, the revelation of His G-dliness, may He be blessed, to bring into being higher and lower worlds. Although even in exile “the world follows its natural course,” and further, “All the days of the earth, seedtime and harvest,” etc.,
The Sages teach that wherever Israel were exiled, the Shechinah went with them. The Shechinah is called “the revealed world” (alma de’isgalya): G-dliness as it is revealed in order to create the higher and lower worlds. This creative revelation does not stop in exile: the world keeps its natural course, and G-d promised that “seedtime and harvest” shall not cease all the days of the earth (Genesis 8:22).


וכמאמר המחדש בכל יום תמיד מעשה בראשית אך ההפרש הוא בבחי׳ גילוי והעלם שבזמן שאין ביהמ״ק [בית המקדש] קיים עלמא דאתגלייא היא בבחי׳ העלם והסתר פנים וכמ״ש ואנכי הסתר אסתיר16 פני ביום ההוא.
and as the saying [goes], “Who renews every day, continually, the work of creation” — yet the difference lies in revelation and concealment: at a time when the Holy Temple is not standing, the revealed world is in a state of concealment and the hiding of the Face, as it is written, “And I will surely hide My face on that day.”
The morning blessing says that G-d renews the work of creation every day, so the Shechinah keeps creating in exile as well. The difference between exile and the time of the Temple is therefore not whether the revelation is there but whether it is open or concealed: without the Temple, the revealed world itself is hidden, “And I will surely hide My face on that day” (Deuteronomy 31:18).


פי׳ ביום ההוא בבחי׳ עלמא דאתכסייא שהחשך יכס׳ [יכסה] ארץ17 והנה כמו שנראה בחוש בסדר והנהגת העולם בחושך ואור של עוה״ז שבעתות ערב מתחיל להאפיל ולהחשיך ומחשיך
The meaning [is]: “on that day” — in the level of the hidden world (alma de’iskasya), for “darkness shall cover the earth.” Now, just as is seen tangibly in the order and conduct of the world, in the darkness and light of this world: at evening time it begins to grow dim and dark, and it grows darker
The Alter Rebbe reads “on that day” as the state of the hidden world (alma de’iskasya): in exile the revealed world is covered over, as Isaiah says, “darkness shall cover the earth” (Isaiah 60:2). He then draws a parallel from the darkness and light of our world, which begins to darken at evening.


ובא עד חצות לילה ומחצות ואילך מאיר ובא מעט מעט כך הענין בגלות השכינה שזמן ירידתה ונפילתה הוא עד חצות שאז נאמר ותפול לפני רגליו18 ומחצות
and darker until midnight, and from midnight onward it grows lighter and lighter, little by little — so is the matter with the exile of the Shechinah: the time of her descent and her fall is until midnight, for then it is said, “And she fell before his feet”; and from midnight
Physical night grows darker until midnight and then gradually lighter, and the Shechinah’s exile follows the same course: her descent and fall go on until midnight. The text applies to that hour the verse about Esther, “And she fell before his feet” (Esther 8:3), as an image of the Shechinah fallen in exile.


ואילך הוא מתרוממת מעט מעט שמתעלית ע״י אנשי מעשה הקמים בחצות לעסוק בתורה ובשחר יש לה קימה מעלייתא ע״י התורה ועבודת התפלה והמצות של כללות נשמות ישראל.
onward she is raised up little by little, for she is elevated through the men of deeds who rise at midnight to occupy themselves with Torah; and at dawn she has a superior rising (kimah me’alyasa), through the Torah and the service of prayer and the mitzvos of the souls of Israel as a whole.
From midnight on, the Shechinah is gradually raised up through the “men of deeds,” devout people who rise at midnight to study Torah. At dawn she rises fully, through the Torah, prayer and mitzvos of all Israel together. This begins to answer why G-d’s consolation comes at midnight: that is the hour the Shechinah starts to rise.




Section 4 · ¶4
Revelation and concealment; the Torah as G-d’s delight
4ולהבין מהו ענין הגילוי וההעלם הנה מבשרי אחזה19 שכמו שיש אצל האדם שכל ומדות ומחשבה כו׳
And to understand what the revelation and the concealment are: “From my flesh I behold” — just as a person has intellect and emotive attributes and thought, etc.,
To explain what revelation and concealment mean, the Alter Rebbe uses the principle “From my flesh I behold [G-d]” (Job 19:26): by looking at the human soul one can understand divine matters by analogy. A person has intellect, emotions and thought.


כך עד״מ הגם שנאמר כי לא מחשבותי מחשבותיכם20 הרי נאמר מאד עמקו מחשבותיך21 מאד עמקו שהם בחי׳ עלמא דאתכסיא ואינם נראים ונגלים בהנהגת עולמות
so too, by way of analogy, [Above]. Although it is said, “For My thoughts are not your thoughts,” it is nevertheless said, “Your thoughts are very deep” — “very deep,” for they are the level of the hidden world (alma de’iskasya), and they are not seen or revealed in the conduct of the worlds.
G-d’s thoughts are not like ours (Isaiah 55:8), yet the analogy holds: “Your thoughts are very deep” (Psalms 92:6). G-d’s “thoughts” are the hidden world (alma de’iskasya), and they are not visible in the way He conducts the worlds, just as a person’s inner thoughts are not visible in his outward conduct.


רק הנהגתם הוא ע״פ מדותיו ית׳ וראשיתן הוא החסד כמ״ש עולם חסד יבנה22 והם כל מאמרות שבהן נברא העולם יהי אור23 כו׳ וששת ימי בראשית יום ראשון חסד כו׳
Rather, their conduct is according to His attributes (middos), may He be blessed, and the first of them is Chesed (kindness), as it is written, “The world is built with kindness.” And these are all the utterances by which the world was created, “Let there be light,” etc., and the six days of creation: the first day, Chesed, etc.
The worlds are conducted through G-d’s attributes (middos), the first of which is Chesed, as in “The world is built with kindness” (Psalms 89:3). These attributes are the utterances of creation, such as “Let there be light,” and the six days of creation, each day corresponding to one attribute, the first to Chesed.


וכל ימות עולם הם רק ששת ימים אלו כי שבת זמן עליות העולמות למקורם ואח״כ חוזרים ומתחדשים ימות החול יום ראשון כו׳
And all the days of the world are only these six days, for Shabbos is the time of the ascent of the worlds to their source, and afterwards the weekdays return and are renewed: the first day, etc.
All of time is only a repetition of those first six days. On Shabbos the worlds ascend to their source, and then the weekdays begin again, starting with the “first day,” the day of Chesed.


וא״כ הרי ששת ימים השניים הם עצמן ששת ימים הראשונים שנתחדשו ועיקר עבודת האדם שיהיה בבחינת מחשבותיך שעמקו מאד להיותן בבחי׳ גילוי וע״ז נאמר ממעמקים קראתיך2425262728 הוי׳ וכדפי׳ בפ׳ בשלח (דס״ג ע״ב)29
If so, the second six days are themselves the first six days, renewed. And the main service of man is that it be in the level of “Your thoughts,” which are “very deep”: for them to be revealed. And of this it is said, “From the depths I have called You, Havayah,” as is explained [in the Zohar] in Parshas Beshalach (page 63b)
Each week’s six days are therefore the original six days of creation, renewed. Man’s main task concerns G-d’s deep “thoughts”: to bring what is hidden into revelation. This is what Psalm 130:1 means by “From the depths I have called You,” as the Zohar explains in Parshas Beshalach (2:63b).


ובפ׳ ואתחנן (דרס״ה ע״ב) וע׳ בפ׳ ויחי (דרכ״א ע״א) ובפ׳ אחרי (דף ע׳ [עיין]) ועיין ברבות פ׳ ויקרא (ספ״ג [סוף פרק ג׳]) מים עמוקים3031 כו׳
and in Parshas Va’eschanan (page 265b); and see Parshas Vayechi (page 221a) and Parshas Acharei (page 70); and see Rabbah, Parshas Vayikra (end of chapter 3): “Deep waters,” etc.,
The text lists further places in the Zohar that discuss “From the depths” (Va’eschanan 265b, Vayechi 221a, Acharei 70a), and the Midrash at the end of chapter 3 of Vayikra Rabbah. There the Midrash brings “Deep waters are the counsel in a man’s heart” (Proverbs 20:5) together with “From the depths I have called You.”


ממעמקים כו׳ ופי׳ ממעמקים מבחי׳ ההעלם שהוא בחינת עמקו מחשבותיך עלמא דאתכסיא קראתיך כאדם הקורא לחבירו שיצא מביתו לחוץ להיות בבחינת גילוי.
“From the depths,” etc. And the meaning of “From the depths” is: from the level of concealment, which is the level of “Your thoughts are deep,” the hidden world, “I have called You” — as a person who calls his fellow to come out of his house, outside, so as to be revealed.
“From the depths” means from the level of concealment, G-d’s deep “thoughts,” the hidden world. “I have called You” is like calling a friend to come out of his house into the open: man’s service calls the hidden level out into revelation.


כי הנה איתא בתיקוני זהר לאו דאית לך צדק ידיעא3233 כו׳ אלא לאנהגא בהון עלמין34 כו׳
For it is stated in the Tikkunei Zohar: “Not that You have a known righteousness,” etc., “but to conduct the worlds through them,” etc.,
The Tikkunei Zohar, in the passage known as Patach Eliyahu, says that G-d does not in Himself possess a defined attribute such as “righteousness” (judgment). He brought forth the attributes in order to conduct the worlds through them.


כפום עובדיהון דבני נשא פי׳ שהנהגות והמשכות המדות להיות בהן הנהגת העולמות בעובדיהון דבני נשא תליא שהמעשה אשר יעשה האדם למטה באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא]
“according to the deeds of human beings.” The meaning [is]: the conduct and the drawing down of the attributes, so that the worlds be conducted through them, depends on the deeds of human beings. For [through] the deed that a person does below, by an arousal from below, [there comes] an arousal from above:
That conduct is “according to the deeds of human beings”: the way the attributes are drawn down to run the worlds depends on what people do. This is the principle that an arousal from below brings about an arousal from above.


שע״י צדקה וחסד שעושים למטה מעוררים למעלה להיות אור א״ס ב״ה שורה ומתגלה ומתלבש במדת החסד וכן עד״ז בכל המדות (ועמ״ש בד״ה לסוסתי)35
through the charity and kindness that are done below, they arouse Above, so that the Infinite Light (Or Ein Sof), blessed be He, rests and is revealed and is enclothed in the attribute of Chesed; and so too, in the same way, with all the attributes. (And see what is written in the discourse beginning “To My mare.”)
For example, charity and kindness done below cause the Infinite Light to rest, be revealed and be enclothed in the attribute of Chesed above, and the same holds for every attribute. The parenthesis refers the reader to the discourse “To My mare.”


אך אין אור א״ס שורה ומתגלה אלא בבחינת חכמה דכתיב בראשית ברא אלהים36 ות״י [ותרגום ירושלמי] בחוכמתא שהחכמה הוא החיות וקיום המדות והנה כתיב כולם בחכמה עשית37 שבחי׳ חכמה מלובשת בכל המדות.
But the Infinite Light rests and is revealed only in the level of Chochmah (wisdom), as it is written, “In the beginning G-d created,” and the Targum Yerushalmi [renders it] “With wisdom”; for Chochmah is the life-force and the sustenance of the attributes. And it is written, “You have made them all with wisdom”: the level of Chochmah is enclothed in all the attributes.
The Infinite Light, however, rests and is revealed only in Chochmah. The Targum Yerushalmi renders “In the beginning G-d created” as “With wisdom [G-d created],” and “You have made them all with wisdom” (Psalms 104:24) shows that Chochmah is enclothed in all the attributes as their life-force.


אך מ״מ אינו דומה החכמה שמלובשת תוך המדות ואינה נראית ונגלית בהם לבחי׳ גילוי החכמה עצמה שהיא למעלה מעלה במדרגה מן המדות וגילוי המדות נמשכין ממנה שהחכמה תחיה38 כו׳.
Nevertheless, Chochmah that is enclothed within the attributes and is not seen or revealed in them cannot be compared to the level of the revelation of Chochmah itself, which is far, far higher in rank than the attributes, and the revelation of the attributes is drawn from it, for “wisdom gives life,” etc.
Still, Chochmah hidden inside the attributes cannot be compared with Chochmah revealed as itself, which is far above the attributes and is their source, as “wisdom gives life” to those who possess it (Ecclesiastes 7:12).


(ועמ״ש בד״ה והיה מדי חדש39 גבי וביום החדש יפתח)40 ולכן כדי להמשיך אור א״ס ב״ה למטה צ״ל ע״י התורה שהיא בחי׳ חכמתו ורצונו ית׳ והיא היא שעשוע של הקב״ה כמ״ש ואהיה שעשועים כו׳
(And see what is written in the discourse beginning “And it shall be, at every New Moon,” concerning “And on the day of the New Moon it shall be opened.”) Therefore, to draw the Infinite Light, blessed be He, down below, it must be through the Torah, which is the level of His wisdom and His will, may He be blessed; and it is this that is the delight of the Holy One, blessed be He, as it is written, “And I was [His] delight,” etc.
After a cross-reference to the discourse on “And it shall be, at every New Moon” (Isaiah 66:23) and the inner gate “opened on the day of the New Moon” (Ezekiel 46:1), the Alter Rebbe concludes that the Infinite Light can be drawn down below only through the Torah, which is G-d’s wisdom and will. The Torah is itself G-d’s delight, as it says, “And I was [His] delight” (Proverbs 8:30).


וזהו בחי׳ גילוי אור א״ס ב״ה ונקרא בחינה זו בשם אב שהוא שורש ומקור כל ההשתלשלות וע״ז אנו מתפללים סלח לנו אבינו
And this is the level of the revelation of the Infinite Light, blessed be He. And this level is called by the name “Father” (Av), for it is the root and source of the entire chain of descending worlds (hishtalshelus). And for this we pray, “Forgive us, our Father,”
This revelation of the Infinite Light through Chochmah is the level called “Father” (Av), since Chochmah is the root and source of all the descending worlds. That is why in the daily Amidah we ask for forgiveness from “our Father.”


שהוא אב הרחמים והסליחות לפי ששם אינו מגיע פגם החטא ועון וכמ,ש אם צדקת41 כו׳
for He is the Father of compassion and of forgiveness, since the blemish of sin and iniquity does not reach there, as it is written, “If you are righteous,” etc.
The Father is the source of compassion and forgiveness because the blemish of sin does not reach that high a level. As Job says, “If you are righteous, what do you give Him?” (Job 35:7): that level is beyond the reach of human deeds, so sin leaves no blemish there.


(עמ״ש בד״ה צאינה וראינה42 בפי׳ שאו ידיכם קדש וברכו את43 ה׳ ועמ״ש בד״ה להבין מ״ש בהגדה44 מצה זו כו׳ מענין מוחין דאבא ועיין בזהר הרקיע פ׳ ויקרא45 בדף ז׳ ע״ב בד״ה כשמן הטוב)46
(See what is written in the discourse beginning “Go forth and gaze,” on the meaning of “Lift up your hands in holiness and bless Havayah”; and see what is written in the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’ etc.,” on the matter of the intellect (mochin) of Abba; and see the Zohar HaRakia, Parshas Vayikra, page 7b, in the passage beginning “Like the good oil.”)
The parenthesis sends the reader to three places for more on this: the discourse “Go forth and gaze,” on “Lift up your hands in holiness and bless Havayah” (Psalms 134:2); the discourse on the Haggadah’s “This matzah,” on the intellect (mochin) of Abba; and the Zohar HaRakia on the Zohar’s passage “Like the good oil” (Psalms 133:2).


משא״כ כשאינם נראים ונגלים רק מדותיו ית׳ שמנהיג בהן את העולם ה״ז [הרי זה] בחי׳ העלם ולכן כתיב בכל ששת ימי בראשית ויאמר אלהים שהוא מדת הצמצום47
Whereas when nothing is seen and revealed but His attributes, may He be blessed, with which He conducts the world, this is the level of concealment. And therefore, throughout the six days of creation it is written, “And Elokim said,” which is the attribute of tzimtzum (contraction).
When only the attributes are visible, with G-d conducting the world through them, that is concealment. That is why the account of the six days of creation says “And Elokim said” each time: Elokim is the Name of tzimtzum, the contraction that conceals.


רק בשבת שהוא התגלות בחי׳ חכמה כתיב ויכל אלהים פי׳ שכלתה בחי׳ ומדרגת אלהים שנעשה קץ ותכלה למדרגה זו רק אח״ז [אחר זה] כתיב אלה תולדות השמים והארץ48 בהבראם ביום עשות ה׳ אלהים כו׳
Only on Shabbos, which is the revelation of the level of Chochmah, is it written, “And Elokim finished (vayechal)”: that is, the level and rank of Elokim came to an end (kalsah), for an end and conclusion was made to this rank. And only after this is it written, “These are the generations of the heavens and the earth when they were created, on the day that Havayah Elokim made,” etc.,
Shabbos is the revelation of Chochmah, and of it the Torah says “And Elokim finished (vayechal),” which the Alter Rebbe reads as “the level of Elokim came to an end (kalsah).” Only after that does the Torah say “on the day that Havayah Elokim made” (Genesis 2:4), where the Name Havayah appears for the first time in the account of creation.


ששתף מדת ה׳ כו׳ וזהו ענין שבחצות לילה הקב״ה משתעשע בנשמות הצדיקים ע״י עסק תורתם
for He joined [to it] the attribute of Havayah, etc. And this is the meaning of [the teaching] that at midnight the Holy One, blessed be He, takes delight in the souls of the tzaddikim through their occupation with their Torah:
After that, the Name Havayah was joined to Elokim, echoing the Sages’ teaching that G-d joined the attribute of mercy to the attribute of judgment. The Alter Rebbe now returns to the opening statement, that at midnight G-d delights in the souls of the tzaddikim through their Torah study.


דהיינו אחר שזוכר את החורבן שהיא נפילת וירידת בחי׳ עלמא דאתגליא בגלות והסתר פנים תהיה זאת נחמתו להיות גילוי בחי׳ השעשועים שלמעלה שהם מבחי׳ חכמה עילאה
that is, after He remembers the destruction, which is the fall and descent of the level of the revealed world into exile and the hiding of the Face, this will be His consolation: that there be a revelation of the level of the delights Above, which are from the level of the supernal Chochmah;
This answers the questions of section 2. The destruction G-d remembers at midnight is the fall of “the revealed world,” the Shechinah, into exile and concealment, and His consolation is the revelation of the “delights” above, which come from the supernal Chochmah.


והיינו ע״י עסק התורה להיות המשכת אור א״ס ב״ה בחכמה ולהתלבש במדות49 כו׳ ועי״ז מתחיל עליית בחי׳ עלמא דאתגלייא מההסתר כו׳ כמבואר למעלה:505152
and this is through the occupation with Torah, so that the Infinite Light, blessed be He, is drawn down into Chochmah and becomes enclothed in the attributes, etc. And through this begins the ascent of the level of the revealed world from the concealment, etc., as explained above.
This revelation comes through Torah study, which draws the Infinite Light into Chochmah and from there into the attributes. Through it the revealed world, the Shechinah, begins to rise out of its concealment, as section 3 described for the hours after midnight.




Section 5 · ¶5
Myrrh and spice: the fragrance of iskafya
5ב אך הכח הזה לישראל להיות בהם וע״י המשכת אור א״ס ב״ה בחכמה כי הרי הוא ית׳ למעלה מעלה מבחי׳ חכמה וכולם בחכמה עשית53 שהיא עשייה גשמיות
2. But [as for] this power that Israel have, that in them and through them there be the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into Chochmah (wisdom) — for surely He, may He be blessed, is far, far above the level of Chochmah, and “You have made them all with wisdom,” which is physical making —
Section 2 opens with a question about what has been said. G-d Himself is far above Chochmah, and Chochmah is the level from which even physical creation comes (“You have made them all with wisdom”); how then do Israel have the power to draw the Infinite Light, which transcends Chochmah, down into it?


הנה ע״ז נאמר אריתי מורי עם בשמי54 כו׳ כי הנה מור ובושם הם מיני ריח
of this it is said, “I have gathered My myrrh with My spice,” etc. For myrrh and spice are kinds of fragrance.
The answer lies in the next phrase of the verse, “I have gathered My myrrh with My spice.” Myrrh and spice are fragrances, and fragrance will be the key to the answer.


והנה אנו רואים שהריח מחזק המוח ומשיב את הנפש וריח זה של המור נעשה מדם חיה טמאה שנקרש כך
Now, we see that fragrance strengthens the brain and restores the soul; and this fragrance of myrrh is made from the blood of an impure animal that has congealed. So,
Fragrance strengthens the brain and revives the soul. The text notes that the fragrance of myrrh (mor) is made from the congealed blood of an impure animal, so something impure is transformed into a fragrance; the next parts apply this to divine service.


הנה ע״י בחי׳ לאכפיא סט״א [סטרא אחרא] בסור מרע בתכלית דהיינו בשמירת כל ל״ת [לא תעשה] בפרטן ודקדוקן מד״ס שלא לעבור על אחת
through the level of subduing the sitra achra (the other side) in “turning away from evil” completely — that is, in keeping all the prohibitions in their particulars and their fine points from the words of the Scribes, so as not to transgress a single one
The parallel in a person’s service is iskafya, subduing the sitra achra (the other side), through “turning away from evil” completely. That means keeping every prohibition in all its details, including the fine points added by the Rabbis, without transgressing a single one.


מהנה ולכוף את היצה״ר [היצר הרע] ונפשו הבהמית שלא תמשך אחרי טבעה ורצונה וכמשל חיזוק וקרישות הדם של החיה הטמאה כך ע״י שיתחזק נגד כח המתאוה שלו
of them, and in compelling the evil inclination and one’s animal soul not to be drawn after its nature and its will — like the analogy of the hardening and congealing of the blood of the impure animal, so, through one’s strengthening oneself against one’s power of desire,
It also means forcing the evil inclination and the animal soul not to follow their natural desires. Just as the impure animal’s blood hardens and congeals into myrrh, a person who strengthens himself against his own desire produces a “fragrance.”


אזי מזה נעשה בחי׳ ריח ניחוח לה׳ להיות עולה לה׳ ונכלל באור א״ס ב״ה וכמ״ש וירח את ריח בגדיו בגדיו בחי׳ לבושים שהוא בחי׳ מקיף
then from this there comes to be the level of “a pleasing fragrance to Havayah,” so that it rises to G-d and is included in the Infinite Light, blessed be He. As it is written, “And he smelled the fragrance of his garments”: “his garments” is the level of garments, which is the level of the encompassing [light] (makif);
This service becomes “a pleasing fragrance to Havayah” that rises and is included in the Infinite Light itself. The text cites Isaac smelling “the fragrance of his garments” (Genesis 27:27): garments surround the body, and so stand for the encompassing light (makif), a level that is beyond inward grasp.


וגם נעשה מבגדיו לשון בוגדיו כמו בגד בוגדים בגדו5556 שע״י בחי׳ הרע כשנהפך לטוב נעשה בחי׳ ריח שעי״ז ויברכהו ויתן לך57 מטל השמים58 פי׳ שמים הוא בחי׳ חכמה שם מים מקור הליחות שבמוח כו׳
and also, from “his garments” (begadav) is made the expression “his traitors” (bogdav), as in “The traitors have dealt treacherously (beged).” For through the level of evil, when it is transformed to good, the level of fragrance comes to be; and through this, “and he blessed him”: “And may He give you of the dew of the heavens.” The meaning: “heavens” (shamayim) is the level of Chochmah, sham mayim (“there is water”), the source of the moisture in the brain, etc.,
The Sages read begadav, “his garments,” as bogdav, “his traitors,” as in “the traitors have dealt treacherously” (Isaiah 24:16): evil itself, once transformed into good, becomes fragrance. Through this Isaac blessed Jacob with “the dew of the heavens” (Genesis 27:28); “heavens” (shamayim) is read as sham mayim, “there is water,” which stands for Chochmah, the source of the brain’s moisture.


וטל השמים הוא בחי׳ המשכת אור א״ס ב״ה שנמשך בחכמה כו׳ (ועמ״ש מזה בפ׳ תולדות סד״ה ראה ריח בני כו׳)
and “the dew of the heavens” is the level of the drawing down of the Infinite Light, blessed be He, which is drawn into Chochmah, etc. (And see what is written about this in Parshas Toldos, at the end of the discourse beginning “See, the fragrance of my son,” etc.)
The “dew of the heavens” is the drawing down of the Infinite Light into Chochmah, exactly what section 1 asked about. The parenthesis refers to a discourse on Parshas Toldos, “See, the fragrance of my son,” for more on this.


וזהו אריתי מורי פי׳ הריח של המור בשמירת מצות ל״ת [לא תעשה] עם בשמי הוא בחי׳ הריח מכל שאר עצי בשם שהוא בחי׳ לאכפייא סט״א [סטרא אחרא] בשמירתמ״ע
And this is [the meaning of] “I have gathered My myrrh”: that is, the fragrance of myrrh, in keeping the prohibitive commandments. “With My spice” is the level of the fragrance of all the other spice-trees, which is the level of subduing the sitra achra in keeping the positive commandments:
Now the verse is applied: “I have gathered My myrrh” is the fragrance produced by keeping the prohibitions, and “with My spice,” the fragrance of all the other spices, is iskafya in keeping the positive commandments.


דהיינו לכוף טבעו בלמוד התורה יותר מהרגילות ובנתינת הצדקה יותר מטבעו וכן בזריזות קיום כל המצות ולהסיר כל מונע מבית ומבחוץ שע״י
that is, to compel one’s nature in studying Torah more than one is accustomed, and in giving charity beyond one’s nature, and likewise in alacrity in fulfilling all the mitzvos, and to remove every obstacle from within and from without. For through
The positive side of iskafya means pushing past one’s nature: studying more Torah than one is used to, giving more charity than comes naturally, doing every mitzvah with alacrity, and overcoming every obstacle, whether from within oneself or from outside.


בחי׳ לאכפייא בסור מרע ועשה טוב זוכה להיות מזה בחי׳ ריח חזק העולה למעלה שעי״ז ישיב את הנפש שיהיה המשכת אור א״ס ב״ה בחכמה כו׳
the level of subduing [the sitra achra] in “turning away from evil and doing good,” one merits that from this there comes to be the level of a strong fragrance that rises above, through which it restores the soul: that there be the drawing down of the Infinite Light, blessed be He, into Chochmah, etc.
Through iskafya in both “turning away from evil and doing good,” a strong fragrance rises above and, like fragrance, “revives the soul”: it draws the Infinite Light into Chochmah. This answers the question of this section: what rises from such service reaches the Infinite Light itself, above Chochmah, and so draws it down.


(ועמ״ש בד״ה ואהי׳ [ואהיה] אצלו אמון59 ואהיה שעשועים60 בפי׳ אני תורתך שעשעתי61 ועמ״ש בד״ה אני ישנה62 ובד״ה יונתי63 כו׳):
(And see what is written in the discourse beginning “And I was with Him as a nursling, and I was [His] delight,” on the meaning of “I have delighted in Your Torah”; and see what is written in the discourse beginning “I am asleep,” and in the discourse beginning “My dove,” etc.)
The parenthesis sends the reader to three other discourses: “And I was with Him as a nursling,” on “I have delighted in Your Torah” (Psalms 119:70); “I am asleep”; and “My dove.”




Section 6 · ¶6
My forest with My honey: the angels
6אכלתי יערי עם דבשי.64 פי׳ יערי נק׳ המלאכים שהם נק׳ עצי שטים65 עומדים66 ונק׳ עומדים כמו שרפים עומדים67 כו׳ ועליהם נאמר ויצמח ה׳ אלהים כו׳
“I have eaten My honeycomb (yaari) with My honey.” The meaning: the angels are called “My forest” (yaari), for they are called “acacia wood, standing,” and they are called “standing,” as in “Seraphim were standing,” etc. And of them it is said, “And Havayah Elokim caused to grow,” etc.,
The next phrase is “I have eaten My yaari with My honey,” and the Alter Rebbe reads yaari as “My forest”: the angels. They are called trees, “acacia wood, standing” (Exodus 26:15), and they are described as “standing,” like the “Seraphim standing” above Him (Isaiah 6:2). Of them, too, it is said that G-d made trees grow in Eden (Genesis 2:9).


כל עץ נחמד למראה וטוב למאכל68 שהם בחי׳ המאכל שבהם וע״י מגיע ההשפעה לישראל ולכל העולם הן ברוחניות הן בגשמיות כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין לך עשב69 מלמטה שאין לו70 מלאך מלמעלה כו׳
“every tree pleasant to the sight and good for food,” which is the level of the food in them; and through them the flow of influence reaches Israel and the whole world, both in spirituality and in physicality, as our Sages, of blessed memory, said, “There is no blade of grass below that does not have an angel above,” etc.
The trees were “good for food,” and that food is what the angels transmit: through them the divine flow reaches Israel and the whole world, both spiritually and physically. The Sages say that every blade of grass below has an angel above it; the Kehot note observes that the Midrash itself (Bereishis Rabbah 10:6) says “mazal,” a constellation, rather than “angel.”


גם ברוחניות ההשפעה להיות חכמה ובינה כו׳ הגם כי ה׳ יתן חכמה71 הנה המלאכים הם השלוחים שהם שלוחי ההשפעה
Also in spirituality, the flow [that brings] Chochmah and Binah, etc.: although “Havayah gives wisdom,” the angels are the messengers, for they are the agents of the flow.
Even spiritual gifts such as wisdom and understanding come through the angels. G-d is the giver, as the verse says “Havayah gives wisdom” (Proverbs 2:6), but the angels are the messengers who carry the flow.


כי להיות אור א״ס ב״ה יורד ומשתלשל כ״כ [כל כך] א״א כ״א ע״י צמצומים רבים במדרגות שונות וכמה דרגין על דרגין כו׳
For it is impossible for the Infinite Light (Or Ein Sof), blessed be He, to descend and devolve so far except through many contractions (tzimtzumim) at different levels, “and how many levels upon levels,” etc.
The reason is that the Infinite Light cannot descend so far without many contractions (tzimtzumim) at many different levels, “levels upon levels.”


והם הם בחי׳ המלאכים שבכל עולם שהם כלים לאור א״ס ב״ה שמתצמצם ומתלבש בתוכם ומהם מקבלים נש״י [נשמות ישראל] אהבתם ויראתם לה׳ ועד״ז תקנו יוצר אור72 כו׳
And these are themselves the level of the angels in every world, who are vessels for the Infinite Light, blessed be He, which contracts itself and is enclothed within them; and from them the souls of Israel receive their love and their awe of G-d. And along these lines [the Sages] instituted [the blessing] “Who forms light,” etc.:
Those levels are the angels of each world, who serve as vessels for the contracted light. From them the souls of Israel receive their love and awe of G-d, and that is why the morning blessing “Who forms light,” said before the Shema, describes the angels.


איך שהמלאכים עומדים ברום עולם ומשמיעים ביראה כו׳ וכמשל מי שבא לפני מלך גדול73 שתפול עליו אימה ופחד מפני ראותו כמה שרים ונכבדי ארץ נופלים על פניהם
how the angels “stand in the heights of the world and proclaim with awe,” etc. — like the analogy of one who comes before a great king: dread and fear fall upon him because he sees how many ministers and nobles of the land fall upon their faces.
The blessing describes the angels standing at the heights of the world and proclaiming in awe. It is like someone who comes before a great king and is seized with fear when he sees ministers and nobles falling on their faces before him.


והרי קבלת יראה זו מן השרים וכן ברכת אהבת עולם איך שאהבה וחמלה יתירה חמלת כו׳
And so this awe is received from the ministers. And likewise the blessing “[With] an everlasting love”: how [with] love and “abundant compassion You have had compassion [on us],” etc.,
Awe is thus received from the “ministers,” the angels. The next blessing, “With an everlasting love,” works in the same way for love: it speaks of G-d’s love and abundant compassion for Israel.


וקרבתנו לשמך הגדול כי הנה חיות המלאכים הוא מרוח פיו ית׳ משא״כ ישראל עלו במחשבה74 כו׳
“and You have brought us near to Your great Name.” For the life-force of the angels is from “the breath of His mouth,” may He be blessed, whereas Israel “arose in [His] thought,” etc.
That blessing continues, “You have brought us near to Your great Name.” The angels draw their life from “the breath of His mouth,” G-d’s speech, while Israel “arose in [His] thought” (Bereishis Rabbah 1:4), a far deeper root.


ועי״ז נתעורר בו אהבה מפני ראותו התקרבותו למלך אחרי ראותו שרים רבים ונכבדים ועכ״ז [ועם כל זה] אינן קרובים כ״כ [כל כך] למלך (ועיין מ״ש מזה באריכות בסש״ב [בספר של בינונים] פמ״ו)
And through this, love is aroused in him, because he sees his own closeness to the king after he has seen many great and honored ministers who even so are not so close to the king. (And see what is written about this at length in Sefer Shel Beinonim, chapter 46.)
One who sees great and honored ministers who are still not as close to the king as he is feels love for the king; in the same way, contemplating the angels, who are further from G-d than Israel, arouses love for Him. The text refers to chapter 46 of Tanya (Sefer Shel Beinonim), which develops this at length.


נמצא מקבלים נש״י [נשמות ישראל] אהוי״ר [אהבה ויראה] ע״י המלאכים (ועמ״ש מזה בד״ה כנשר יעיר קנו)75 וכן זה לעומת זה76 כל ההשפעה לס״א [לסטרא אחרא] להיות תענוג גשמי וחכמה גשמיות הוא ג״כ
It follows that the souls of Israel receive love and awe through the angels. (And see what is written about this in the discourse beginning “As an eagle stirs up its nest.”) And likewise, “one opposite the other”: all the flow of influence to the sitra achra (the other side), to become physical delight and physical wisdom, is also
So the souls of Israel receive love and awe through the angels; the discourse “As an eagle stirs up its nest” is cited for more on this. Correspondingly, on the other side, the flow that becomes physical pleasure and worldly wisdom for the sitra achra also comes through angels.


ע״י המלאכים שזה לעומת זה עשה אלהים מדרגות הטומאה נגד מדרגות הקדושה והאדם הוא בעל בחירה לבחור הטוב ולעשות עצמו מרכבה לקדושה שיושפע לו שפע אלהות ע״י מלאכים הקדושים
through the angels; for “G-d has made one opposite the other”: levels of impurity opposite the levels of holiness. And man has free choice, to choose the good and to make himself a chariot for holiness, so that the flow of G-dliness be bestowed upon him through the holy angels.
This is because “G-d has made one opposite the other” (Ecclesiastes 7:14): every level of holiness has a corresponding level of impurity. A person has free choice to choose the good and make himself a “chariot,” a vehicle for holiness, and then the divine flow reaches him through the holy angels.


וזהו יערי עם דבשי דבשי פי׳ מיני מתיקות שהם כל הפירות של העצים הנ״ל שכל הפירות נקראים ע״ש מתיקות
And this is [the meaning of] “My forest with My honey.” “My honey” means kinds of sweetness, which are all the fruits of the trees mentioned above, for all fruits are named for sweetness.
“My honey” stands for sweetness, the fruit of those trees, the angels, since fruits are named for their sweetness.


והיינו בחי׳ התפעלות הנפש שנמשך מחמת ההשפעה של המלאכים ביוצר אור ואהבה ולכן נק׳ פירות היער
That is, the level of the soul’s emotional arousal, which is drawn forth by the influence of the angels in [the blessings] “Who forms light” and “Love”; and therefore they are called “fruits of the forest,”
That fruit is the soul’s emotional response, the love and awe aroused in a person by the angels’ influence in the blessings “Who forms light” and “With an everlasting love.” This is why it is called “fruit of the forest.”


שהרי אהוי״ר [אהבה ויראה] זו דישראל נולדה ונמשכה ע״י עצי היער שהן המלאכים וכ״ז [וכל זה] הוא בחי׳ אכלתי כי
for this love and awe of Israel is born and drawn forth through the trees of the forest, which are the angels. And all this is the level of “I have eaten.” For
Israel’s love and awe are born through the “trees of the forest,” the angels. The Alter Rebbe now explains why all this is called “I have eaten.”


הנה על המלאכים נאמר וטוב למאכל שהוא כמשל המאכל המחיה את האדם עכ״ז [עם כל זה] האדם הוא במעלה יותר ממנו והמאכל מתעלה ע״י האדם שמדצ״ח [שמדומם צומח חי] נעשה בחי׳ אדם כך ע״י שמקבלים ישראל מהמלאכים מתעלים המלאכים על ידם
of the angels it is said, “and good for food,” which is like the analogy of food that gives life to a person: nevertheless, the person is of a higher rank than it, and the food is elevated through the person, for from inanimate, vegetative and animal it becomes the level of man. So, through Israel’s receiving from the angels, the angels are elevated through them.
The angels are the trees “good for food,” and food sustains a person yet stands lower than him, and he elevates it: what was mineral, plant or animal becomes part of a human being. So too, when Israel receive from the angels, the angels are elevated through them.


כי הרי נשמות ישראל עולים למעלה הגבה יותר ע״י מס״נ [מסירות נפש] באחד שעי״ז נעשה בחי׳ לאשתאבא בגופא דמלכא77 ולמהוי אחד באחד ממש משא״כ המלאכים מצד עצמם אין יכולים לתאחד כ״כ [כל כך]
For the souls of Israel rise far higher through self-sacrifice (mesirus nefesh) in [the word] “One,” through which there comes to be the level of “being absorbed into the body of the King” and “becoming one with the One,” truly; whereas the angels, of themselves, cannot become united to such an extent.
The souls of Israel rise higher than the angels through self-sacrifice (mesirus nefesh) at the word “One” of the Shema, which brings them to “being absorbed into the body of the King” (Zohar 1:217b) and to becoming truly one with the One. Angels, on their own, cannot unite with G-d to that degree.


(ועמ״ש בד״ה כה אמר כו׳ ונתתי לך מהלכים78 בין העומדים79 ובד״ה כנשר יעיר הנ״ל וע״פ וכל בניך8081 בענין כתפוח בעצי היער82 ועמ״ש מענין אכלתי יערי עם דבשי בד״ה אני ישנה ולבי ער83 הנ״ל):
(And see what is written in the discourse beginning “Thus said,” etc., [on] “And I will give you places to walk among those that stand”; and in the discourse beginning “As an eagle stirs up,” mentioned above; and on the verse “And all your children,” on the matter of “As an apple tree among the trees of the forest”; and see what is written on the matter of “I have eaten My honeycomb with My honey” in the discourse beginning “I am asleep, but my heart is awake,” mentioned above.)
The parenthesis lists further discussions: the discourse “Thus said” on “I will give you places to walk among those that stand” (Zechariah 3:7); “As an eagle stirs up”; the discourse on “And all your children” (Isaiah 54:13) concerning “As an apple tree among the trees of the forest” (Song of Songs 2:3); and “I am asleep, but my heart is awake” (Song of Songs 5:2), on this very phrase.




Section 7 · ¶7–8
My wine with My milk
7שתיתי ייני עם חלבי.84 ייני הוא בחי׳ יין המשמח אלהים85 כו׳ וחלבי פי׳ עד״מ כמו חלב המגדל את הלד שע״י יניקתו מהחלב נעשה גידול אבריו כך
“I have drunk My wine with My milk.” “My wine” is the level of “wine that gladdens Elokim,” etc. And “My milk” means, by way of analogy, like the milk that makes a child grow: through his nursing from the milk, his limbs grow. So,
The next phrase is “I have drunk My wine with My milk.” “My wine” alludes to “wine that gladdens Elokim” (Judges 9:13); “My milk” is compared to the milk that makes a nursing child’s limbs grow.


הנה בחי׳ גילוי אלהותו מחכמתו ית׳ הוא מגדל את המדות שבנפש וניתוסף בהם תוספת אורה ודביקות הנפש באלהים חיים ועד״ז תקנו ברכות אמצעות של תפלת י״ח ברוך חונן הדעת ברוך הרוצה בתשובה כו׳
the level of the revelation of His G-dliness from His wisdom, may He be blessed, makes the emotive attributes (middos) of the soul grow, and there is added in them an increase of light and of the soul’s cleaving to the living G-d. And along these lines [the Sages] instituted the middle blessings of the Prayer of Eighteen [Blessings]: “Blessed [are You], who graciously grants knowledge,” “Blessed [are You], who desires teshuvah (return),” etc.,
In the same way, the revelation of G-dliness that comes from G-d’s Chochmah makes the soul’s emotions “grow,” adding light and closeness to G-d. The middle blessings of the Amidah, such as “who graciously grants knowledge” and “who desires teshuvah,” were instituted along these lines.


להיות תוספ׳ [תוספת] ברכה והמשכת גילוי אלהות נמשך בבחי׳ דעת ותשובה וסליחה כו׳ וכשם שהוא מלמטה למעלה כך הוא למעלה ענין שתיתי ייני יין המשמח אלהים
so that there be an increase of blessing, and the drawing down of the revelation of G-dliness be drawn into the level of knowledge (daas), teshuvah and forgiveness, etc. And just as it is from below upward, so it is Above: the meaning of “I have drunk My wine,” “wine that gladdens Elokim,”
Each of these blessings adds a flow of revealed G-dliness into a particular area: knowledge, teshuvah, forgiveness and so on. What happens in a person, from below upward, has its counterpart Above, and the Alter Rebbe now explains “I have drunk My wine” as it applies Above.


היינו בחי׳ אלקים וצמצום המסתירים את אור החכמה שבמדותיו ית׳ נמשך בחי׳ יין ויוצא סוד שנמשך ההעלם דעלמא דאתכסיא בבחי׳ גילוי אור כו׳.
that is: the level of Elokim and of tzimtzum (contraction), which conceal the light of Chochmah (wisdom) that is in His attributes, may He be blessed — the level of wine is drawn forth, and “a secret comes out,” for the concealment of the hidden world (alma de’iskasya) is drawn forth into a state of revealed light, etc.
Above, “wine” acts on the level of Elokim and tzimtzum, which hide the light of Chochmah inside G-d’s attributes. As the Sages’ saying has it, when wine goes in “a secret comes out”: what was concealed in the hidden world comes out into revealed light.




8ועמ״ש בד״ה ענין נסכים86 ועד״ז הוא ענין חלבי היינו המשכת גילוי אור א״ס ב״ה במדותיו שיתנהגו המדות בבחי׳ גדלות ובבחי׳ תוספת וריבוי נקרא בשם חלב
And see what is written in the discourse beginning “The matter of the libations.” And along these lines is the meaning of “My milk”: that is, the drawing down of the revelation of the Infinite Light (Or Ein Sof), blessed be He, into His attributes, so that the attributes operate in a state of greatness (gadlus) and in a state of increase and abundance; [this] is called by the name “milk.”
After a cross-reference to the discourse “The matter of the libations,” the Alter Rebbe explains “milk” Above: the revelation of the Infinite Light drawn into G-d’s attributes, so that they act in a state of “greatness” (gadlus), expanded and increased. That increase is what is called “milk.”


וזהו ענין י״ב ברכות אמצעיות שע״י הברכה בא״י [ברוך אתה ה׳] שהוא תוספת וריבוי האור במדותיו ית׳ נמשך להיות חונן הדעת כו׳ סלח לנו כו׳
And this is the meaning of the twelve middle blessings: through the blessing “Blessed are You, G-d,” which is an increase and abundance of the light in His attributes, may He be blessed, it is drawn down to become “who graciously grants knowledge,” etc., “Forgive us,” etc.,
This is the inner content of the middle blessings of the Amidah. Each “Blessed are You, G-d” adds light to G-d’s attributes, and that added light then flows down as the specific gift asked for, such as knowledge or forgiveness.


וכמבואר למעלה בענין אב הרחמן כו׳ (ועיין מענין בחי׳ חלב בפ׳ תרומה בד״ה מי יתנך כאח לי יונק שדי אמי):87
as explained above concerning “the merciful Father,” etc. (And see on the matter of the level of milk in Parshas Terumah, in the discourse beginning “If only you were as a brother to me, who nursed at my mother’s breasts.”)
This connects with section 4, where forgiveness was traced to the “Father,” the level of Chochmah that the blemish of sin does not reach. The parenthesis refers to a discourse on Parshas Terumah, “If only you were as a brother to me, who nursed at my mother’s breasts” (Song of Songs 8:1), for more on “milk.”




Section 8 · ¶9
Eat, friends
9אכלו רעים. הנה צדיקים נק׳ ריעים למקום כמ״ש למען אחי ורעי88 אדברה נא שלום בך
“Eat, friends.” Now, tzaddikim are called “friends” of the Omnipresent, as it is written, “For the sake of my brothers and my friends, let me now speak peace within you.”
The next phrase is “Eat, friends.” The tzaddikim are called G-d’s “friends,” as in “For the sake of my brothers and my friends” (Psalms 122:8).


והיינו ע״י עסק התורה שבה מלובש אוא״ס [אור אין סוף] ב״ה נמשך אור א״ס ב״ה על נפשו וכמ״ש ודברי אשר שמתי בפיך89 ודברי ממש
And that is: through the occupation with Torah, in which the Infinite Light (Or Ein Sof), blessed be He, is enclothed, the Infinite Light, blessed be He, is drawn upon his soul, as it is written, “And My words which I have put in your mouth” — “My words,” truly.
This friendship comes through Torah study. The Infinite Light is enclothed in the Torah, so studying it draws that light onto the person’s soul; “My words which I have put in your mouth” (Isaiah 59:21) are literally G-d’s own words.


ואמרו מתניתא מלכתא90 שהרי המשנה הוא כמלך שמצווה שרוח ה׳ ממה הוא דבר ההלכה המדבר בו דין זה או הלכ׳ [הלכה] זו היא כך וכך כו׳
And [the Sages] said, “The Mishnah is a queen” (masnisa malkasa), for the Mishnah is like a king who commands: the very spirit of G-d is the word of the halachah that speaks in it, [saying], “This law, or this halachah, is thus and thus,” etc.
The Talmud’s phrase “the Mishnah is a queen” (Beitzah 28b) is read to mean that the Mishnah rules like a monarch: when it states “this law is thus,” that is G-d’s own spirit speaking. (The printed text has here a word, ממה, that seems to be a misprint, most likely for ממש, “itself”; the translation follows that reading.)


וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] יהיו בעיניך כאלו נתנה היום9192 מהר חורב93 שנאמר והודעתם לבניך ולבני בניך94 יום אשר עמדת95 כו׳
And of this our Sages, of blessed memory, said: “Let them be in your eyes as though they were given today from Mount Chorev, as it is said, ‘And you shall make them known to your children and to your children’s children, the day that you stood,’” etc.;
The Sages teach that the words of Torah should be in one’s eyes as though they were given today at Sinai (Chorev). They base this on the verses that join “make them known to your children” with “the day that you stood before Havayah your G-d at Chorev” (Deuteronomy 4:9–10).


שאותו דבר ה׳ ממש שדבר ה׳ פא״פ [פנים אל פנים] הוא השכון ומתלבש בו בעת הזאת בשעה שלומד לפיכך נעשה בחי׳ ריע כאלו כביכול תרין ריעין דלא מתפרשין96 שהתורה
for that very word of G-d which G-d spoke face to face — it is what dwells and is enclothed in him at this time, at the hour that he studies. Therefore he becomes the level of a “friend,” as though, so to speak, “two friends who never part.” For the Torah,
The very word that G-d spoke face to face at Sinai dwells in the person at the moment he studies. He therefore becomes G-d’s “friend,” as in the Zohar’s phrase for Chochmah and Binah, “two friends who never part.”


שהיא בחי׳ חכמה שהוא עדן ותענוג העליון וכמ״ש ואהיה שעשועים97 ושעשועים אלו הם שעשועי את בני אדם98 ונמצא אור א״ס ב״ה שוה למטה כמו למעלה ממש.
which is the level of Chochmah (wisdom), which is the supernal Eden and delight (taanug), as it is written, “And I was [His] delight,” and these delights are “My delights with the sons of men.” It follows that the Infinite Light, blessed be He, is equal below as Above, truly.
The Torah is Chochmah, the supernal “Eden” and delight, the “delight” of Proverbs 8:30, and those delights are “with the sons of men” (Proverbs 8:31). So in Torah study the Infinite Light is present below exactly as it is above.


וכמ״ש סד״ה ביום השמע״צ [השמיני עצרת] וע״ז נאמר אכלו רעים בבחי׳ אכילה דהיינו כמ״ש ותורתך בתוך מעי.99
As is written at the end of the discourse beginning “On the eighth day, an assembly (Shemini Atzeres).” And of this it is said, “Eat, friends”: in the manner of eating, that is, as it is written, “And Your Torah is within my innards.”
After a cross-reference to the discourse on Shemini Atzeres, the Alter Rebbe explains why the verse says “eat”: eating means taking something inside oneself. So the Torah becomes part of the one who studies it, as in “Your Torah is within my innards” (Psalms 40:9).


(ועמ״ש מענין אכלו רעים בפ׳ משפטים ע״פ ויחזו את האלקים100101 כו׳ ע״ש ועמ״ש עוד מענין אחים למקום בפ׳ מקץ בד״ה רני ושמחי102 גבי לא זז מחבבה עד שקראה אחותי ובד״ה מי יתנך כאח לי):103
(And see what is written on the matter of “Eat, friends” in Parshas Mishpatim, on the verse “And they beheld G-d,” etc.; see there. And see what is written further on the matter of [Israel being] “brothers” of the Omnipresent, in Parshas Mikeitz, in the discourse beginning “Sing and rejoice,” concerning “He did not stop cherishing her until He called her ‘My sister’”; and in the discourse beginning “If only you were as a brother to me.”)
The parenthesis lists further discussions: of “Eat, friends” on “And they beheld G-d” (Exodus 24:11) in Parshas Mishpatim; of Israel as G-d’s “brothers” in the discourse “Sing and rejoice” (Zechariah 2:14), on the Midrash that G-d did not stop cherishing Israel until He called her “My sister”; and in the discourse “If only you were as a brother to me.”




Section 9 · ¶10
Drink and become drunk, beloved ones
10שתו ושכרו דודים.104 הנה בחי׳ דודים הוא בחי׳ אהבת ישראל למקום שאהבה זו היא מוסתרת ומלובשת בנפש הבהמית ולעתים מזומני׳ [מזומנים] יעורר את האהבה עד שתחפץ להתפשט מלבושיה
“Drink and become drunk, beloved ones.” Now, the level of “beloved ones” (dodim) is the level of Israel’s love for the Omnipresent. For this love is hidden and enclothed in the animal soul, and at appointed times one arouses the love “until it desires” to divest itself of its garments.
The last phrase is “Drink and become drunk, beloved ones.” The “beloved ones” (dodim) stand for Israel’s love for G-d, which lies hidden within the animal soul; at special times a person arouses it until it longs to shed its bodily “garments” and cleave to G-d.


והנה באהבה זו יש בחי׳ צמאון שהיא מבחי׳ רשפי אש105 וע״ז נאמר הוי כל צמא לכו למים106 כי מים מכבין אש ומרוין הצמאון
Now, in this love there is the level of thirst, for it is of the level of “flashes of fire”; and of this it is said, “Ho, everyone who thirsts, come to the water,” for water extinguishes fire and quenches thirst.
This love includes a thirst, for it burns like “flashes of fire” (Song of Songs 8:6). Of it Isaiah says, “Ho, everyone who thirsts, come to the water” (Isaiah 55:1): water puts out fire and quenches thirst.


וזהו שתו בחי׳ שתיה שיהא עסק התורה לרוות הצמאון משא״כ בבחי׳ ריעים לא שייך צמאון מאחר שנפשו קשורה ודבוקה באלהים חיים ממש
And this is [the meaning of] “Drink”: the level of drinking, that the occupation with Torah be to quench the thirst. Whereas at the level of “friends,” thirst does not apply, since one’s soul is bound and cleaves to the living G-d, truly.
“Drink” means that Torah study quenches this thirst. The “friends” of the previous phrase do not thirst at all, because their souls are always bound to the living G-d.


והוא בחי׳ בחד קטירא אתקטרנא107 ביה108 אחידא ביה להיטא כו׳ רק למטה בבחי׳ דודים שאהבה הוא לפרקים אז שייך בחי׳ צמאון וע״ז נאמר שתו
And this is the level of “With one knot I am bound to Him; I hold fast to Him, aflame,” etc. Only below, at the level of “beloved ones,” where the love comes at intervals, does the level of thirst apply; and of this it is said, “Drink,”
Their bond is like Rabbi Shimon bar Yochai’s words in the Zohar, “With one knot I am bound to Him.” Only the “beloved ones,” whose love comes and goes, feel thirst, and to them the verse says “Drink.”


וגם שכרו לעורר בחי׳ יין המשמח משא״כ למעלה בבחי׳ ריעים הוא בבחי׳ שמן בחשאי כו׳ וד״ל [ודי למבין]:
and also “become drunk,” to arouse the level of “the wine that gladdens”; whereas above, at the level of “friends,” it is in the manner of oil, in silence, etc. And this suffices for one who understands.
“Become drunk” means arousing the “wine that gladdens,” joy and emotional excitement. The “friends” above are like oil, which is absorbed quietly; the closing words, “this suffices for one who understands,” leave the rest for the reader to work out.



In one’s avodah
Iskafya: keep every prohibition in all its details, and push past your nature in doing good: study more Torah than you are used to, give more charity than comes naturally, do every mitzvah with alacrity, and overcome every obstacle from within and from without. Such service is a “fragrance” that reaches the Infinite Light. Torah studied at midnight is G-d’s consolation and begins the Shechinah’s rise; and Torah should be taken in like food, as though it were given today at Sinai.
Questions for discussion
	If everything is already revealed and known before G-d, how can Torah study bring Him delight and consolation?
	How does the course of the night, darkening until midnight and then growing lighter, illustrate the exile of the Shechinah?
	Why can the Infinite Light be revealed only in Chochmah, and why is Chochmah, the “Father,” the source of forgiveness?
	How does iskafya, like myrrh made from congealed blood, give Israel the power to draw down a light that is above Chochmah?
	What distinguishes the “friends” from the “beloved ones,” and why do only the beloved ones need to “drink” and “become drunk”?

Sources and references
Notes
Paragraph 1
1באתי לגני
The note opens “the transcript (hanachah) of the Mitteler Rebbe, in the Siddur, 26c,” pointing to the Siddur with Chassidus for a version of this discourse in his transcript.
Kehot’s noteהנחת כ״ק אדה״א בסידור כו, ג. בלי הגהות בתו״א לעמבערג תרי״א. ראה רשימת המאמרים בסה״מ — תקס״ד ע׳ שנג הערה 89. באוה״ת שה״ש ע׳ תעו נמצא סעי׳ א׳ (בשינויים) עם הגהות אחרות. סעי׳ ב׳ הקטע ”אך הכח” ליתא, ומתחיל הקטע ”אך הכח”, והשאר ליתא. בבוך 4 רשום על מאמר זה ”פ׳ אחרי”. ונמצא בתחלת מאמרים מפ׳ אחרי. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2באתי לגני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש רפ״ה.
3Shir HaShirim Rabbah on this verse: the main presence of the Shechinah was in the lower realms, sins drove it up through seven heavens, seven tzaddikim brought it back down, and it came to rest in the Mishkan. The text refers to this Midrash on the verse.
Shir HaShirim Rabbah 5:1:1שיר השירים רבה ה׳:א׳:א׳
בָּאתִי לְגַנִּי, אָמַר רַבִּי מְנַחֵם חַתְנֵיהּ דְּרַבִּי אֶלְעָזָר בַּר אֲבוּנָה בְּשֵׁם רַבִּי שִׁמְעוֹן בְּרַבִּי יוֹסֵנָה, בָּאתִי לְגַן אֵין כְּתִיב כָּאן, אֶלָּא לְגַנִּי, לְגִנּוּנִי, לְמָקוֹם שֶׁהָיָה עִקָּרִי מִתְּחִלָּה, וְעִקַּר שְׁכִינָה לֹא בַּתַּחְתּוֹנִים הָיְתָה, הֲדָא הוּא דִכְתִיב (בראשית ג, ח): וַיִּשְׁמְעוּ אֶת קוֹל ה׳ אֱלֹקִים מִתְהַלֵּךְ בַּגָּן, אָמַר רַבִּי אַבָּא מְהַלֵּךְ אֵין כְּתִיב כָּאן אֶלָּא מִתְהַלֵּךְ, מְקַפֵּץ וְסָלֵיק מְקַפֵּץ וְסָלֵיק, חָטָא אָדָם הָרִאשׁוֹן, וְנִסְתַּלְּקָה הַשְּׁכִינָה לָרָקִיעַ הָרִאשׁוֹן, חָטָא קַיִן נִסְתַּלְּקָה לָרָקִיעַ הַשֵּׁנִי, חָטָא אֱנוֹשׁ …
“I came to my garden, my sister, my bride; I gathered my myrrh with my perfume; I ate my honeycomb with my honey; I drank my wine with my milk. Eat, friends; drink abundantly, beloved ones” (Song of Songs 5:1). “I came to my garden” – Rabbi Menaḥem, son-in-law of Rabbi Elazar bar Avuna, said in the name of Rabbi Shimon ben Rabbi Yosena: It is not written here, “I came to a garden,” but rather “to my garden [legani]” – to My wedding canopy [leginuni], to the place that …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4באתי לגני אחותי כלה
The Midrash on Parshas Naso applies the verse to the day the Mishkan was set up, reading “to My garden” as “to My bridal chamber, the place that was My main [abode] at the beginning,” and “My sister” as those who joined themselves to Him in exile. The text cites it as the first place the verse is expounded.
Bamidbar Rabbah 13:2במדבר רבה י״ג:ב׳
5באתי לגני אחותי כלה אריתי מורי עם בשמי
“I have come into My garden, My sister, [My] bride; I have gathered My myrrh with My spice…” G-d’s reply to the bride’s invitation in the previous verse; the whole discourse explains this verse phrase by phrase.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6רבות נשא פרשה י״ג קרוב לר״פ
The note quotes the Midrash on Parshas Naso as it is brought there: “My sister,” for they joined themselves to Me in exile; “bride,” for they were consumed in the exiles of Egypt and Babylon, as in “For Your sake we are killed all the day”; therefore He will call them “My sister,” for they will be joined to Him.
Kehot’s note”אחותי שנתאחו לי בגלות, כלה שנתכלו בגלות מצרים ובבל, כד״א כי עליך הורגנו כל היום, לפיכך עתיד לקרותם אחותי, שיהיו אחויים אצלו (ר״ל דבוקים כד״א קורעים ומאחים עכ״ל המ״כ)”. — אוה״ת שה״ש כרך ב ע׳ תפב.
7היושבת בגנים חברים מקשיבים
“You who dwell in the gardens, the companions listen for your voice; let Me hear it.” The Alter Rebbe cites it to show that G-d’s delight in the garden is in hearing the voice of the tzaddikim’s Torah study.
Song of Songs 8:13שיר השירים ח׳:י״ג
הַיּוֹשֶׁבֶת בַּגַּנִּים חֲבֵרִים מַקְשִׁיבִים לְקוֹלֵךְ הַשְׁמִיעִנִי:
Thou that dwellest in the gardens, The companions hearken for thy voice: ‘Cause me to hear it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, יג.
8Kehot’s note points to Song of Songs 4:12 for these words.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9“How fair is your love, My sister, [My] bride.” The text also points to the Midrash on this earlier verse, which is addressed to the same “sister” and “bride.”
Song of Songs 4:10שיר השירים ד׳:י׳
מַה־יָּפוּ דֹדַיִךְ אֲחֹתִי כַלָּה מַה־טֹּבוּ דֹדַיִךְ מִיַּיִן וְרֵיחַ שְׁמָנַיִךְ מִכׇּל־בְּשָׂמִים:
How fair is thy love, my sister, my bride! How much better is thy love than wine! And the smell of thine ointments than all manner of spices!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
10ויניחהו בג״ע לעבדה ולשמרה
“And Havayah Elokim took the man and placed him in the Garden of Eden to work it and to guard it.” The Alter Rebbe reads “to work it” as the purpose of man’s creation: to draw down the revelation of G-dliness.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
11בד״ה כי כאשר השמים החדשים
That discourse reads “to work it” as the 248 positive commandments and calls this the purpose of the souls’ descent into this world.
Kehot’s noteלקמן מח, ד.
Paragraph 3
12גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai: “Come and see how beloved Israel are before the Holy One, blessed be He, for wherever they were exiled the Shechinah was with them… They were exiled to Babylon, the Shechinah was with them.” The Alter Rebbe builds on this to explain the Shechinah’s exile.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Bamidbar Rabbah 7:10במדבר רבה ז׳:י׳
Kehot’s noteמגילה כט, א. במד״ר ז, י. ספרי מסעי לה, לד.
13גלו לבבל שכינה עמהם
On Numbers 35:34, the Sifrei brings Rabbi Nassan’s teaching: “Beloved are Israel, for wherever they were exiled the Shechinah was with them… they were exiled to Babylon, the Shechinah was with them.” The Kehot note gives it as a further source.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
14ועוד כל ימי הארץ זרע וקציר
Kehot’s note points to Genesis 5:22 for these words.
Genesis 5:22בראשית ה׳:כ״ב
Kehot’s noteבראשית ה, כב.
15“While the earth remains, seedtime and harvest, cold and heat, summer and winter, day and night shall not cease.” Cited to show that the world’s natural order, the creative work of the Shechinah, continues even in exile.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ואנכי הסתר אסתיר
“And I will surely hide My face on that day.” The Alter Rebbe uses it to describe the exile, when the revealed world is in a state of concealment.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
17החשך יכס׳ ארץ
“For behold, darkness shall cover the earth, and thick darkness the peoples.” Cited to describe the concealment of “that day,” when the revealed world is covered over.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ותפול לפני רגליו
Esther “fell before his feet” and wept, pleading with the king to annul Haman’s decree. The text applies the verse to the Shechinah’s fall until midnight.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
19מבשרי אחזה
“And from my flesh I shall behold G-d.” In Chassidus the verse is read as a principle: from the workings of the human soul one can perceive, by analogy, how G-d relates to the worlds.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe grants that G-d’s thoughts are unlike ours, yet uses the human analogy all the same.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21מאד עמקו מחשבותיך
“How great are Your deeds, Havayah; Your thoughts are very deep.” G-d’s “thoughts” are the hidden world, not seen in His conduct of the worlds.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22עולם חסד יבנה
“The world is built with kindness.” Chesed is the first of the attributes through which the world is conducted.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
23יהי אור
“And G-d said, ‘Let there be light.’” The first of the utterances of creation, which are the attributes through which G-d conducts the world.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ממעמקים קראתיך
“A song of ascents: From the depths I have called You, Havayah.” Read here as calling G-d’s hidden “depths,” His deep thoughts, out into revelation.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
25ממעמקים קראתיך
The Zohar in Parshas Beshalach opens a discussion of “A song of ascents: From the depths I have called You, Havayah.” The text cites it first among the Zohar passages on this verse.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26ממעמקים קראתיך
The Zohar in Parshas Va’eschanan says one must pray “from the depth of all,” to draw blessings down below, as it is written, “From the depths I have called You.” The text cites it for the meaning of “depths.”
Zohar, Vaetchanan 15:105–17:114ספר הזהר, ואתחנן ט״ו:ק״ה-י״ז:קי״ד
27ממעמקים קראתיך
The Zohar in Parshas Vayechi explains “the rose of the valleys (amakim)” as the level that stands “in the depth of all,” citing “From the depths I have called You.”
Zohar, Vayechi 27:226–28:237ספר הזהר, ויחי כ״ז:רכ״ו-כ״ח:רל״ז
28ממעמקים קראתיך
The Zohar in Parshas Acharei explains “From the depths I have called You” as prayer from the depth of the heart, and as a hidden place above, “the depth of the well.”
Zohar, Achrei Mot 41:245–43:254ספר הזהר, אחרי מות מ״א:רמ״ה-מ״ג:רנ״ד
When is a man purified of his sin?’ R. Isaac said: ‘When he returns to the Most High King and prays from the depths of his heart, as it is written, “From the depths I cried unto thee”.’ R. Abba said: ‘There is a hidden place above, which is “the depth of the well”, whence issue streams and sources in all directions. This profound depth is called Repentance, and he who desires to repent and to be purified of his sin should call upon G-d from this depth. We have …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29וכדפי׳ בפ׳ בשלח (דס״ג ע״ב)
Yahel Or is the Tzemach Tzedek’s commentary on Tehillim.
Kehot’s noteראה יהל אור ע׳ תקנז.
30מים עמוקים
The end of chapter 3 of Vayikra Rabbah praises one who has words of Torah and knows how to answer with them, applying to him “Deep waters are the counsel in a man’s heart” and “From the depths I have called You.”
Vayikra Rabbah 3:7ויקרא רבה ג׳:ז׳
31מים עמוקים
“Deep waters are the counsel in a man’s heart, and a man of understanding will draw it out.” The Midrash the text cites pairs this verse with “From the depths I have called You.”
Proverbs 20:5משלי כ׳:ה׳
מַיִם עֲמֻקִּים עֵצָה בְלֶב־אִישׁ וְאִישׁ תְּבוּנָה יִדְלֶנָּה:
Counsel in the heart of man is like deep water; but a man of understanding will draw it out. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בת״ז לאו דאית לך צדק ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
33לאו דאית לך צדק ידיעא
From Patach Eliyahu: “Not that You have a known righteousness, which is judgment, nor a known justice, which is mercy,” but rather to show how the world is conducted “according to the deeds of human beings.” Cited to show that the conduct of the attributes depends on human deeds.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
34לאנהגא בהון עלמין
Earlier in Patach Eliyahu: “You brought forth ten tikkunim, which we call the ten Sefiros, to conduct through them hidden worlds that are not revealed and worlds that are revealed.”
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
35בד״ה לסוסתי
That discourse speaks of “female horses and male horses” as the arousal from below and the arousal from above, and of a further arousal from above that comes with no arousal from below at all, from the level of Atika.
Kehot’s noteלעיל יא, ד ואילך.
36בראשית ברא אלהים
“In the beginning G-d created the heavens and the earth.” The Targum Yerushalmi renders “In the beginning” as “With wisdom,” showing that creation came about through Chochmah.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37כולם בחכמה עשית
“How many are Your works, Havayah; You have made them all with wisdom.” Chochmah is enclothed in all the attributes and gives them life.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
38החכמה תחיה
“Wisdom gives life to those who possess it.” Revealed Chochmah is the source from which the attributes draw their life.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בד״ה והיה מדי חדש
That discourse compares the six days and Shabbos to a person who draws his intellect down into the details of a task, such as writing, and afterwards lets it return to its source: during the six days the radiance of G-d’s Chochmah descends even into physical action (“You have made them all with wisdom”), and on Shabbos it returns to its supernal source.
Kehot’s noteלעיל פ׳ ברכה צז, ב ואילך.
40וביום החדש יפתח
The inner gate facing east “shall be closed the six working days, and on the day of Shabbos it shall be opened, and on the day of the New Moon it shall be opened.” The cross-referenced discourse explains this verse.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41אם צדקת
“If you are righteous, what do you give Him?” At the level of “Father,” human deeds, and the blemish of sin, do not reach.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
42בד״ה צאינה וראינה
That discourse describes a supernal “holiness” (kodesh, written without a vav) that is above both memalei and sovev; of it “If you are righteous, what do you give Him” is said, sins cause no blemish there, and from it blessing flows to creatures even when they do not deserve it.
Kehot’s noteלעיל כא, ג.
43שאו ידיכם קדש וברכו את ה׳
“Lift up your hands in holiness and bless Havayah.” The cross-referenced discourse “Go forth and gaze” explains this verse.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בד״ה להבין מ״ש בהגדה
That discourse explains that the festivals are a time of revealed joy, the revelation of the mochin of Imma, whereas Shabbos is the revelation of the mochin of Abba, which are higher, and so Shabbos has no revealed joy as Yom Tov does.
Kehot’s noteלעיל פ׳ צו יא, ד.
45בזהר הרקיע פ׳ ויקרא
That passage also cites the Zohar (Vayikra 7b) on “Like the good oil” and the Zohar HaRakia there.
Kehot’s noteראה לעיל כו, ג במ״מ לשם.
46כשמן הטוב
“Like the good oil upon the head.” The Zohar’s passage on this verse, with the Zohar HaRakia there, is the third reference in the parenthesis.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ולכן כתיב בכל ששת ימי בראשית . . שהוא מדת הצמצום
The note quotes Or HaTorah on this point: during the six days “the flow is only from the six attributes through which He conducts the world, and this is still concealment, for the main resting of the Infinite Light, blessed be He, is in Chochmah.”
Kehot’s note”שאז ההמשכה רק מששה המדות שבהן מנהיג העולם וזהו העלם עדיין כי עיקר השראת אוא״ס ב״ה הוא בחכמה” — אוה״ת דרושים לר״ה ע׳ א׳רצז.
48אלה תולדות השמים והארץ
“These are the generations of the heavens and the earth when they were created, on the day that Havayah Elokim made earth and heaven.” Only after Shabbos is the Name Havayah joined to Elokim.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
49המשכת אור א״ס ב״ה בחכמה ולהתלבש במדות
According to the note, this line, about drawing the Infinite Light into Chochmah and enclothing it in the attributes, is quoted in Or HaTorah on Parshas Pinchas.
Kehot’s noteמובא באוה״ת פ׳ פנחס ע׳ א׳עב.
50ואהי׳ שעשועים
The Torah says of itself, “And I was [His] delight day by day.” The Torah is G-d’s delight, and through it the Infinite Light is drawn down.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
51ויכל אלקים
“And on the seventh day G-d finished His work.” The Alter Rebbe reads vayechal, “finished,” as kalsah: on Shabbos the level of Elokim came to an end.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
52“And it shall be, from New Moon to New Moon and from Shabbos to Shabbos, all flesh shall come to bow down before Me.” The opening words of the discourse the text refers to.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
53“You have made them all with wisdom.” Chochmah is the level from which even physical creation comes, while G-d Himself is far above it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אריתי מורי עם בשמי
“I have gathered My myrrh with My spice.” The second phrase of the verse, read as the fragrance produced by subduing the sitra achra.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בגד בוגדים בגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ ד, טז.
56בגד בוגדים בגדו
“The traitors have dealt treacherously; with treachery (beged) the traitors have dealt treacherously.” Cited for the link between beged, “garment,” and treachery, so that bogdav, “his traitors,” can be read in begadav.
Isaiah 24:16ישעיהו כ״ד:ט״ז
מִכְּנַף הָאָרֶץ זְמִרֹת שָׁמַעְנוּ צְבִי לַצַּדִּיק וָאֹמַר רָזִי־לִי רָזִי־לִי אוֹי לִי בֹּגְדִים בָּגָדוּ וּבֶגֶד בּוֹגְדִים בָּגָדוּ:
From the uttermost part of the earth have we heard songs: ‘Glory to the righteous.’ But I say: I waste away, I waste away, woe is me! The treacherous deal treacherously; Yea, the treacherous deal very treacherously.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וירח את ריח בגדיו . . ויתן לך
“And he smelled the fragrance of his garments, and he blessed him, and said, ‘See, the fragrance of my son is like the fragrance of a field…’” Garments stand for the encompassing level, and the fragrance for what rises from transformed evil.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כז-כח.
58ויתן לך מטל השמים
“And may G-d give you of the dew of the heavens.” The “dew of the heavens” is the Infinite Light drawn down into Chochmah, the “heavens.”
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בד״ה ואהי׳ אצלו אמון
That passage describes a higher level of love, “love with delights,” delighting in G-d and the joy of a mitzvah, the revelation of the inner dimension.
Numbers 18:3במדבר י״ח:ג׳
וְשָׁמְרוּ מִשְׁמַרְתְּךָ וּמִשְׁמֶרֶת כׇּל־הָאֹהֶל אַךְ אֶל־כְּלֵי הַקֹּדֶשׁ וְאֶל־הַמִּזְבֵּחַ לֹא יִקְרָבוּ וְלֹא־יָמֻתוּ גַם־הֵם גַּם־אַתֶּם:
And they shall keep thy charge, and the charge of all the Tent; only they shall not come nigh unto the holy furniture and unto the altar, that they die not, neither they, nor ye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יח, ג.
60אצלו אמון ואהיה שעשועים
“And I was with Him as a nursling, and I was [His] delight day by day.” The opening words of a discourse the text refers to.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אני תורתך שעשעתי
“I have delighted in Your Torah.” The cross-referenced discourse explains this verse.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בד״ה אני ישנה
That passage explains that the arousal from below brings about a revelation of the inner dimension of G-d’s will, so that the supernal delight from the Infinite Light that encompasses all worlds is enclothed in the Torah and mitzvos.
Kehot’s noteלקמן לד, א.
63ובד״ה יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל טז, ד ואילך.
Paragraph 6
64אכלתי יערי עם דבשי
“I have eaten My honeycomb (yaari) with My honey.” The third phrase of the verse, read here as “My forest,” the angels, with “My honey,” the love and awe they arouse in Israel.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
65Kehot’s note points to Exodus 36:20 for these words.
Exodus 36:20שמות ל״ו:כ׳
וַיַּעַשׂ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And he made the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66עצי שטים עומדים
“And you shall make the boards for the Mishkan of acacia wood, standing.” The angels are called by this name: trees that are “standing.”
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, טו.
67שרפים עומדים
“Seraphim were standing above Him.” The angels are described as “standing.”
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כל עץ נחמד למראה וטוב למאכל
“And Havayah Elokim caused to grow out of the ground every tree pleasant to the sight and good for food.” Applied to the angels, the “trees” whose “food” is the divine flow they transmit.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69אין לך עשב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר (פ״י) ותי׳ מלאך ל״מ. [כ].
70אין לך עשב מלמטה שאין לו
“There is no blade of grass that does not have a mazal (constellation) in the heavens that strikes it and tells it, ‘Grow!’” The Kehot note observes that the word “angel,” as quoted here, is not in the Midrash.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
71כי ה׳ יתן חכמה
“For Havayah gives wisdom.” G-d is the source of wisdom, but the angels are the messengers through whom it flows.
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ו.
72ועד״ז תקנו יוצר אור
There “I have eaten My forest with My honey” is applied to the Shema and its blessings: “My forest” are the angels, who stand in awe as the Yotzer blessing describes and long to be included in the Infinite Light, a self-nullification called “eating”; “My honey” are the souls, the fruits of the forest.
Kehot’s noteנתבאר לקמן לד, רע״ב.
73מלך גדול
Tanya, chapter 46, develops the parable of a great king who comes down with all his ministers to raise up a lowly person and bring him into his inner chamber, and applies it to G-d, before whom countless angels are as nothing, yet who chose Israel. The text refers there for this analogy at length.
Tanya, Likkutei Amarim 46:3תניא, חלק ראשון; ליקוטי אמרים מ״ו:ג׳
וְהִנֵּה, זֶהוּ טֶבַע הַנָּהוּג בְּמִדַּת כָּל אָדָם, אַף אִם שְׁנֵיהֶם שָׁוִים בְּמַעֲלָה. וְעַל אַחַת כַּמָּה וְכַמָּה, אִם מֶלֶךְ גָּדוֹל וְרַב, מַרְאֶה אַהֲבָתוֹ הַגְּדוֹלָה וְהָעֲצוּמָה לְאִישׁ הֶדְיוֹט וְנִבְזֶה וּשְׁפַל אֲנָשִׁים וּמְנֻוָּול הַמּוּטָּל בְּאַשְׁפָּה, וְיוֹרֵד אֵלָיו מִמְּקוֹם כְּבוֹדוֹ עִם כָּל שָׂרָיו יַחְדָּיו, וּמְקִימוֹ וּמְרִימוֹ מֵאַשְׁפָּתוֹ, וּמַכְנִיסוֹ לְהֵיכָלוֹ הֵיכַל הַמֶּלֶךְ, חֶדֶר לִפְנִים מֵחֶדֶר, מָקוֹם שֶׁאֵין כָּל עֶבֶד וְשַׂר נִכְנָס לְשָׁם, וּמִתְיַיחֵד עִמּוֹ שָׁם בְּיִחוּד וְקֵירוּב אֲמִיתִּי וְחִיבּוּק וְנִישּׁוּק וְאִתְדַּבְּקוּת רוּחָא בְּרוּחָא בְּכָל לֵב …
Kehot Publication Society (CC-BY-NC)
74ישראל עלו במחשבה
The Midrash lists things that “arose in [G-d’s] thought” before the world was created, Israel among them. The angels come from G-d’s “speech,” Israel from His “thought.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
75בד״ה כנשר יעיר קנו
That passage explains that while the Temple stood, souls grasped G-dliness without intermediaries, but in exile the revelation of the Shechinah comes down through many separate levels, the camps of angels such as the “face of the lion,” the camp of Michael.
Kehot’s noteלעיל פ׳ האזינו עז, ד ואילך.
76זה לעומת זה עשה אלהים
“G-d has made one opposite the other.” Every level of holiness has a corresponding level of impurity, and the flow to each comes through angels.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit being purified “in order to be absorbed into the body of the King.” The Alter Rebbe uses the phrase for the union with G-d that Israel reach through self-sacrifice.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
78בד״ה . . ונתתי לך מהלכים
The note places the discourse “Thus said… And I will give you places to walk among these that stand” in Torah Ohr, Parshas Vayeishev.
Kehot’s noteתו״א פ׳ וישב.
79ונתתי לך מהלכים בין העומדים
“And I will give you places to walk among these that stand.” The “standing” ones are the angels, as in this section; a discourse on this verse is cited.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80וע״פ וכל בניך
That passage explains “And all your children shall be taught of Havayah”: “your children” receive from the level of yud-hei through prayer, and afterwards become “your builders” through Torah study.
Kehot’s noteלעיל פ׳ ראה ל, ב.
81וכל בניך
“And all your children shall be taught of Havayah.” The opening words of a discourse the text cites.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82כתפוח בעצי היער
“As an apple tree among the trees of the forest.” The “trees of the forest,” like “My forest” here, are discussed in the discourse cited.
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אני ישנה ולבי ער
“I am asleep, but my heart is awake.” The opening words of the discourse that also explains “I have eaten My honeycomb with My honey.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
84שתיתי ייני עם חלבי
“I have drunk My wine with My milk.” The fourth phrase of the verse, explained here as the revelation that brings the hidden into the open and the revelation that makes the attributes grow.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85המשמח אלהים
The vine says, “Shall I leave my wine, which gladdens G-d and men?” The Alter Rebbe reads “wine that gladdens Elokim” as the wine that acts on the Name Elokim, the level of concealment.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
86ועמ״ש בד״ה ענין נסכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שלח מב, ג.
87מי יתנך כאח לי יונק שדי אמי
“If only you were as a brother to me, who nursed at my mother’s breasts.” The opening words of a discourse on Parshas Terumah that the text cites for the meaning of “milk.”
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
88למען אחי ורעי
“For the sake of my brothers and my friends, let me now speak peace within you.” The tzaddikim are called G-d’s “friends.”
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
89ודברי אשר שמתי בפיך
“And My words which I have put in your mouth shall not depart from your mouth.” In Torah study G-d’s very words are in a person’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
90מתניתא מלכתא
Rav Pappa gives a mnemonic, “the Mishnah is a queen.” The Alter Rebbe reads the phrase as saying that the halachah of the Mishnah commands like a monarch, being G-d’s own word.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב וש״נ.
91כאלו נתנה היום
On “on this day”: “that the words of Torah should be new to you, as though He gave them today.” One of the places the Kehot note gives for this teaching.
Rashi on Exodus 19:1רש"י על שמות י״ט:א׳
ביום הזה. בְּרֹאשׁ חֹדֶשׁ; לֹא הָיָה צָרִיךְ לִכְתֹּב אֶלָּא בַּיּוֹם הַהוּא, מַהוּ בַּיּוֹם הַזֶּה? שֶׁיִּהְיוּ דִּבְרֵי תוֹרָה חֲדָשִׁים עָלֶיךָ כְּאִלּוּ הַיּוֹם נְתָנָם (ברכות ס״ג):
ביום הזה THE SAME (lit., this) DAY — on the day of the New Moon. (Mekhilta; Shabbat 86b). It ought not to write ביום הזה, but ביום ההוא, “on that day”; what, then, is the force of the words “on this day”? Since they refer to the day when the Israelites came to Sinai to receive the Torah they imply that the commands of the Torah should be to you each day as something new (not antiquated and something of which you have become tired), as though He had only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
92יהיו בעיניך כאלו נתנה היום
On “which I command you today” (Deuteronomy 6:6): “that they should not be in your eyes like an old edict … but like a new edict that everyone runs to read.” The Kehot note gives it as a source for this teaching.
Sifrei Devarim 33:2–3ספרי דברים ל״ג:ב׳-ג׳
אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם – שֶׁלֹּא יִהְיוּ בְעֵינֶיךָ כְּדִיוּטַגְמָא יְשָׁנָה, שֶׁאֵין אָדָם סוֹפְנָהּ, אֶלָּא כְּדִיוּטַגְמָא חֲדָשָׁה שֶׁהַכֹּל רָצִים לִקְרוֹתָהּ. עַל לְבָבֶךָ, מִכָּן הָיָה רַבִּי יֹאשִׁיָּה אוֹמֵר: צָרִיךְ אָדָם לְהַשְׁבִּיעַ אֶת יִצְרוֹ, שֶׁכֵּן אַתָּה מוֹצֵא בְּכָל מָקוֹם שֶׁהַצַּדִּיקִים מַשְׁבִּיעִים אֶת יִצְרָם.
"that I command you this day": They should not be to you as an antiquated edict, which no one takes to heart, but like a new one, which all run to read. "upon your heart": From here R. Yoshiyah was wont to adduce: A man should beswear his (evil) inclination (not to do what is forbidden.) For thus do we find with all the righteous ones, that they beswore their inclinations:
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
93יהיו בעיניך כאלו נתנה היום מהר חורב
The note sends the reader to two other places in Likkutei Torah where this teaching, that the Torah should be as though it were given today, is discussed.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה רש״י שמות יט, א. דברים יא, יג. ספרי שם ו, ו. ע׳ לקח טוב פ׳ ואתחנן [ו, ו] עה״פ אשר אנכי מצוך היום כאילו קבלתו היום מהר סיני. וע״ל נצבים (מו, רע״ב). וש״נ. וע׳ תנחומא ר״פ תבוא בשינוי לשון מכאן, ולקמן (לה, ד). [כ].
94והודעתם לבניך ולבני בניך
The words here quote Deuteronomy 4:9; the passage is shown below.
Deuteronomy 4:9דברים ד׳:ט׳
רַק הִשָּׁמֶר לְךָ וּשְׁמֹר נַפְשְׁךָ מְאֹד פֶּן־תִּשְׁכַּח אֶת־הַדְּבָרִים אֲשֶׁר־רָאוּ עֵינֶיךָ וּפֶן־יָסוּרוּ מִלְּבָבְךָ כֹּל יְמֵי חַיֶּיךָ וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ:
Only take heed to thyself, and keep thy soul diligently, lest thou forget the things which thine eyes saw, and lest they depart from thy heart all the days of thy life; but make them known unto thy children and thy children’s children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ט-י.
95והודעתם לבניך ולבני בניך יום אשר עמדת
“And you shall make them known to your children and to your children’s children: the day that you stood before Havayah your G-d at Chorev.” The verses tie the teaching of Torah in every generation to the day of the giving of the Torah.
Deuteronomy 4:9–10דברים ד׳:ט׳-י׳
רַק הִשָּׁמֶר לְךָ וּשְׁמֹר נַפְשְׁךָ מְאֹד פֶּן־תִּשְׁכַּח אֶת־הַדְּבָרִים אֲשֶׁר־רָאוּ עֵינֶיךָ וּפֶן־יָסוּרוּ מִלְּבָבְךָ כֹּל יְמֵי חַיֶּיךָ וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ: יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחֹרֵב בֶּאֱמֹר ה׳ אֵלַי הַקְהֶל־לִי אֶת־הָעָם וְאַשְׁמִעֵם אֶת־דְּבָרָי אֲשֶׁר יִלְמְדוּן לְיִרְאָה אֹתִי כׇּל־הַיָּמִים אֲשֶׁר הֵם חַיִּים עַל־הָאֲדָמָה וְאֶת־בְּנֵיהֶם יְלַמֵּדוּן:
Only take heed to thyself, and keep thy soul diligently, lest thou forget the things which thine eyes saw, and lest they depart from thy heart all the days of thy life; but make them known unto thy children and thy children’s children; the day that thou stoodest before the L-RD thy G-d in Horeb, when the L-RD said unto me: ‘Assemble Me the people, and I will make them hear My words that they may learn to fear Me all the days that they live upon the earth, and …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96תרין ריעין דלא מתפרשין
The note points to the beginning of Parshas Re’eh, where the phrase “two friends who never part” is discussed, with further sources noted there.
Kehot’s noteע״ל ר״פ ראה. וש״נ. [כ].
97ואהיה שעשועים
“And I was [His] delight day by day.” The Torah is G-d’s delight, the supernal Chochmah.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
98שעשועי את בני אדם
“And My delights are with the sons of men.” The Torah’s “delights” are found with human beings, so the Infinite Light is present below as above.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” Torah taken inside a person like food is the meaning of “eat.”
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ע״פ ויחזו את האלקים
That passage explains that “they beheld” (vayechezu) is a Targum word, pointing to the outer, “back” level: they grasped only the level of Elokim.
Kehot’s noteתו״א עח, ג.
101ויחזו את האלקים
“And they beheld G-d, and they ate and drank.” A discourse on this verse in Parshas Mishpatim is cited on “Eat, friends.”
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102רני ושמחי
“Sing and rejoice, daughter of Zion.” The opening words of a discourse cited on Israel as G-d’s “brothers.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103מי יתנך כאח לי
“If only you were as a brother to me.” A discourse on this verse is cited on the same theme.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
104שתו ושכרו דודים
“Drink and become drunk, beloved ones.” The last phrase of the verse, applied to those whose love for G-d comes at intervals.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105רשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The fiery love of the “beloved ones” is a thirst.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106הוי כל צמא לכו למים
“Ho, everyone who thirsts, come to the water.” The Torah, likened to water, quenches the thirst of this love.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
107בחד קטירא אתקטרנא
Kehot’s note points to Zohar III, 288a for these words.
Zohar III, 288aזח״ג רפח, א
Kehot’s noteזח״ג רפח, א.
108בחד קטירא אתקטרנא ביה
In the Idra Zuta Rabbi Shimon bar Yochai says, “All the days I have been bound in this world, with one knot I have been bound to Him, to the Holy One, blessed be He.” This describes the constant bond of the “friends,” who have no thirst.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
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ביאור ע״פ באתי לגני
An Explanation of the Verse “I Have Come into My Garden”
Torah study for its own sake, in depth and especially after midnight, draws into Z’eir Anpin not only the contracted radiance of Chochmah that conducts the world through the Name Elokim, but the essence of the intellect of Abba; and for that the source must be above Chochmah itself, the “fragrance” of Atik, which the verse’s myrrh and spice signify.
The maamar in brief
The maamar explains Song of Songs 5:1 clause by clause. Night is a time of descent, and midnight begins the ascent. Z’eir Anpin, “the Holy One, blessed be He,” holds only a hidden point of the intellect of Abba and Imma, for to the giver all below is as nothing. During the six days that point comes through Elokim, contraction; on Shabbos Abba’s intellect itself is revealed and Havayah appears. Torah study for its own sake works like Shabbos: G-d “studies opposite” the learner, and Abba’s essential intellect enters Z’eir Anpin; deep study gives the “letters” intellect and sweetens Leah’s judgments, and study after midnight repairs Rachel. Drawing Chochmah’s essence needs a source above it, as a teacher draws on a mind greater than his idea: smell, the “nose of Atik,” is above taste, which is Chochmah. Myrrh and spice are turning from evil and doing good. The honeycomb is the angels, raised through the souls; wine and milk nurse Z’eir Anpin; the “friends,” Israel, draw the Infinite Light itself; the thirsting “beloved ones” are Z’eir Anpin and Nukva. At midnight the garden receives from Eden itself.

Outline
	1The headingAn explanation of the verse “I have come into My garden.”¶1
	2Night, midnight and the hidden intellectThe cycle of descent until midnight and ascent from midnight to the morning prayer. Z’eir Anpin holds the intellect of Abba and Imma only as a hidden point, wrapped in two coverings, for from the giver’s perspective everything below is as nothing.¶2
	3Elokim, Shabbos and Torah lishmahIn the six days Chochmah reaches the attributes through Elokim, the thirty-two paths of contraction; on Shabbos the intellect of Abba itself is revealed and Havayah is added to Elokim. Torah study for its own sake does the same: “Lift up your hands to holiness” draws from the light of Abba into Z’eir Anpin.¶3
	4Leshem hei: sweetening LeahA second reading of lishmah: study with contemplation and depth draws from the Yesod of Abba and puts intellect into the letters of thought, sweetening the judgments of Leah in the soul and in all the worlds.¶4
	5Why from ChochmahThe Infinite Light rests in Chochmah, which is ayin and conceals nothing, while the lower worlds receive through the screen of Binah; so the divine spark in every Jew rests in the soul’s Chochmah.¶5
	6Study after midnightAt midnight Rachel has descended and Leah is judgments; Torah study after midnight draws light to Rachel for the morning ascent and sweetens Leah.¶6
	7A source above Chochmah: myrrh and spiceAs a teacher needs a mind greater than his idea, drawing Chochmah into the attributes needs a source above it. Smell, encompassing and never used up, the “nose of Atik,” is above taste, which is in Chochmah; fragrance comes from sweetening severities with a high root, so Yitzchak smelled the “garments,” read as “traitors.” Myrrh is turning from evil, spice is doing good.¶7–9
	8Honeycomb, wine and milkThe honeycomb is the angels, from whom the souls receive awe and love in prayer, and who are raised through the souls as feminine waters. Wine and milk are the intellect of Imma and of Abba, nursing Z’eir Anpin until each attribute is a full set of ten, so kindness flows into the lower worlds.¶10–11
	9The friendsThe souls of Israel are the “friends”: Torah study for its own sake draws the Infinite Light itself, enclothed in Chochmah, into the soul, which is why one whose Torah is his occupation is exempt from prayer.¶12
	10The beloved ones, and midnight in the gardenThe dodim, Z’eir Anpin and Nukva, thirst and are refreshed by water and by the wine of Imma’s severities; the re’im above are oil, forever bound. At midnight the Holy One, blessed be He, appears in the garden and draws into it from the essence of Eden, the higher Chochmah, above the measured river.¶13


Key concepts
	Z’eir Anpinז״א
	The configuration of the six emotive attributes, here “the Holy One, blessed be He,” through whom the world is conducted. It receives the intellect of Abba and Imma, ordinarily only as a hidden point.

	The intellect of Abbaמוחין דאבא
	The intellect of Chochmah. During the week only a contracted radiance of it reaches Z’eir Anpin through the Name Elokim; on Shabbos, and through Torah study for its own sake, its essence is drawn in.

	Yesh and ayinיש ואין
	To the recipient his own level is real and what is above is “nothing”; to the giver the higher level is real and everything below counts as nothing. So what descends from above is only a mere point.

	Lishmahלשמה
	Torah study “for its own sake,” read also as leshem hei, “for the sake of the hei”: deep study that draws from the Yesod of Abba and sweetens the judgments of Leah.

	Leah and Rachelלאה ורחל
	Two feminine configurations. Leah is the letters of thought, the Malchus of Tevunah, and is judgments; Rachel descends at night and is repaired for the morning ascent by study after midnight.

	Smell and tasteריח וטעם
	Taste is inner, limited and used up, and corresponds to Chochmah; smell is encompassing and never used up, the “nose of Atik,” above Atzilus. The verse’s myrrh and spice are fragrances, a source above Chochmah.

	Feminine watersמיין נוקבין
	The arousal from below. The angels rise through the souls as feminine waters, which draw down the masculine waters from above.

	Friends and beloved onesרעים ודודים
	The re’im, who are never parted, are the level of oil and of eating, absorption into the source; the souls of Israel are like them. The dodim, Z’eir Anpin and Nukva, unite only at times and so thirst.


Section 1 · ¶1
The heading
1ביאור ע״פ באתי לגני1
An explanation of the verse “I have come into My garden.”
The heading names the verse this discourse explains, Song of Songs 5:1. Its later paragraphs take up the verse phrase by phrase: the myrrh and the spice, the honeycomb and the honey, the wine and the milk, the “friends” and the “beloved ones.”




Section 2 · ¶2
Night, midnight and the hidden intellect
2הנה עד חצות לילה הוא בחי׳ ירידה ומחצות ואילך מתחיל עליית שחרית ובמנחה התחלת הירידה מעט מעט עד לילה ותתן טרף לביתה2 ראש לשועלים3
Now, until midnight is the level of descent, and from midnight onward the ascent of Shacharis begins; and at Minchah, the beginning of the descent, little by little, until night: “And she gives food (teref) to her household,” “a head to foxes.”
The day and night have a rhythm of descent and ascent: until midnight the divine flow descends, from midnight the ascent begins that is completed in the morning prayer, and from Minchah the descent starts again. The two phrases describe what happens at night: like the woman of valor who “gives food to her household” while it is still night, the higher level goes down to sustain the lower one and becomes “a head to foxes,” the highest point of a lower realm.


(ועיין מזה בזהר4 ר״פ שלח דקנ״ו ב׳ ובפ׳ אמור ד״צ ע״א בשעתא דכנס״י [דכנסת ישראל] אתערת5 כו׳ ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות] שם. ובהרמ״ז [ובהרב משה זכות] ר״פ צו שבלילה רחל יורדת לבריאה בזמן הגלות בסוד גלות ובזמן ביהמ״ק [בית המקדש] לתת טרף כו׳
(And see on this in the Zohar, at the beginning of Parshas Shelach, folio 156b, and in Parshas Emor, folio 90a, [on] “At the hour when the Congregation of Israel (Knesses Yisrael) is aroused,” etc., and in the Mikdash Melech and in the Ramaz there. And in the Ramaz at the beginning of Parshas Tzav: that at night Rachel descends to the World of Beriah (Creation); in the time of the exile, in the mystery of exile, and in the time of the Holy Temple, to give food, etc.
The Zohar on Emor teaches that one who rises at midnight to study Torah, at the hour when the Congregation of Israel awakens to prepare the King’s house, joins her and is counted among “her household.” The Ramaz adds that at night Rachel, the feminine configuration of Malchus, goes down to the World of Beriah: in exile as part of the exile itself, and in Temple times in order to give sustenance.


ועיין בזח״ג [בזהר חלק ג] בפ׳ בהר דק״ז סע״ב [סוף עמוד ב] מצורע דנ״ב ע״ב ויקרא די״ג ע״א. ח״א [חלק א׳] לך לך דצ״ב סע״א [סוף עמוד א] ויחי דרל״א ע״א ח״ב [חלק ב׳] בא דל״ז ב׳ בשלח דמ״ו א׳ תרומה דקע״ב סע״ב [סוף עמוד ב]).
And see the Zohar, Part III, Parshas Behar, folio 107, end of side b; Metzora, folio 52b; Vayikra, folio 13a. Part I: Lech Lecha, folio 92, end of side a; Vayechi, folio 231a. Part II: Bo, folio 37b; Beshalach, folio 46a; Terumah, folio 172, end of side b.)
This is a list of further places in all three parts of the Zohar where the night, midnight and their service are discussed.


והנה הקב״ה ז״א שהוא מדות הנהגות העולם ובו מלובש המוחין דאו״א [דאבא ואימא] והמוחין המלובשים בו הוא בחינת עלמא דאתכסיא.
Now, the Holy One, blessed be He, is Z’eir Anpin, which is the attributes (middos) by which the world is conducted; and in it is enclothed the intellect (mochin) of Abba and Imma (Chochmah and Binah). And the intellect enclothed in it is the level of the hidden world (alma de’iskasya).
The discourse now turns to its main theme. “The Holy One, blessed be He” is the configuration Z’eir Anpin, the divine emotions through which G-d conducts the world; the intellect of Abba and Imma, divine Chochmah and Binah, is enclothed within it, yet that intellect remains “the hidden world.”


(ר״ל [רוצה לומר] שהחכמה נעלמת בהמדות ועיקר הגילוי בעולמות הן המדות כו׳ כי חו״ב [חכמה ובינה] נקרא עלמא דאתכסייא הנסתרות לה׳ אלקינו וזו״נ [וזעיר אנפין ונוקבא] הן הנגלות דהיינו שע״י המדות הוא הנהגת העולמות.
(That is to say, Chochmah is hidden within the attributes, and the main revelation in the worlds is the attributes, etc. For Chochmah and Binah are called the hidden world, “The hidden things belong to Havayah our G-d,” and Z’eir Anpin and Nukva are “the revealed things”; that is, through the attributes is the conduct of the worlds.
Chochmah stays hidden even while it acts through the emotions, and what is revealed in the worlds is the emotive attributes. The verse “The hidden things belong to Havayah our G-d, and the revealed things to us” is read in this light: the hidden things are Chochmah and Binah, and the revealed things are Z’eir Anpin and Nukva, through which the worlds are governed.


ולכן אפילו בחינת המוחין דאו״א [דאבא ואימא] המתלבשים בז״א הן נעלמות בבחינת העלם כו׳ ועוד זאת כי גם בהמדות עצמן אין המוחין מתגלים רק ע״י שמתלבשים בנה״י [בנצח הוד יסוד] דאבא ואימא שהן בחי׳ לבושים להמוחין וע״י לבושים אלו הם מתלבשים בהמדות וכמ״ש בע״ח [בעץ חיים] שער למ״ד פ״ב [פרק ב׳]
Therefore even the level of the intellect of Abba and Imma that is enclothed in Z’eir Anpin is hidden, in the aspect of concealment, etc. And more than this: even in the attributes themselves, the intellect is revealed only by being enclothed in the Netzach, Hod and Yesod of Abba and Imma, which are the level of garments for the intellect; and through these garments they are enclothed in the attributes, as is written in Etz Chaim, Sha’ar 30, chapter 2.
So even the intellect that is inside Z’eir Anpin remains concealed. Moreover, it reaches the emotions only through intermediaries: the lowest three Sefiros of Abba and Imma, Netzach, Hod and Yesod, which serve as garments around the intellect, as Etz Chaim explains.


ונמצא א״כ כי חב״ד [חכמה בינה ודעת] דז״א דמצד אבא יש עליהם ב׳ כיסויים וב׳ מסכים כו׳ ועיין שער ל״א פ״ח [פרק ח׳] וע׳ בהרמ״ז [בהרב משה זכות] ר״פ בהעלותך) (בדף קמ״ח ע״ב) בד״ה ת״ח [תא חזי] אילנא דחיי.
It follows, then, that the Chochmah, Binah and Daas (knowledge) of Z’eir Anpin that are from the side of Abba have two coverings and two screens over them, etc.; and see Sha’ar 31, chapter 8; and see the Ramaz at the beginning of Parshas Beha’aloscha) (on folio 148b), in the passage beginning “Come and see: the Tree of Life.”
The result is that the intellect Z’eir Anpin receives from the side of Abba is wrapped in two coverings, which the text also calls two screens. Further sources in Etz Chaim and in the Ramaz on the Zohar are given for this.


והנה ידוע ג״כ בענין כי אל דעות6 שמלמטה למעלה אצל המקבל נקרא למטה היש ומה
Now, it is also known, regarding the matter of “For a G-d of knowledges (de’os),” that from below to above, from the perspective of the recipient, below is called yesh (existence), and what
A general principle is now introduced, connected with the verse “For Havayah is a G-d of knowledges,” whose plural is read as two perspectives of knowledge. From the perspective of the one who receives, looking upward, his own lower level is what feels real (yesh), and what is above him, beyond his grasp, seems like nothing (ayin).


שלמעלה הוא אין מפני שאינו מושג משא״כ מלמעלה למטה אצל המשפיע נקרא למעלה היש וכל מה שלמטה נק׳ אין כי כלא חשיב לגביה.
is above is ayin (nothing), because it is not grasped; whereas from above to below, from the perspective of the giver, above is called yesh, and everything that is below is called ayin, for it is considered as nothing in relation to it.
From the perspective of the one who gives, looking downward, the reverse is true. The higher level is the real existence, and everything below it counts as nothing in comparison with it.


שהרי מבחי׳ התחתונה שבמשפיע נשפע להמקבל ומזה לבד כל התהוותו ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] רגלי החיות כנגד כולם7 כו׳
For indeed, from the lowest level within the giver [the flow] is given to the recipient, and from this alone is its entire coming into being. And therefore our Sages, of blessed memory, said, “The legs of the chayos (the holy creatures) correspond to all of them,” etc.,
The reason is that the recipient’s whole existence comes only from the lowest level of the giver. The Talmud illustrates this in its description of the chayos, the holy creatures that bear the Throne: their legs alone are said to equal all the distances below them, from the earth through the heavens.


שוקי החיות כנגד כולן כו׳ ועד״ז גם כאן מה שנמשך ממוחין דאו״א [דאבא ואימא] לז״א אינו אלא בחי׳ הארה ונקודה בעלמא מלובשת בז״א.8
“the shins of the chayos correspond to all of them,” etc. And in the same way here too: what is drawn from the intellect of Abba and Imma to Z’eir Anpin is only the level of a radiance and a mere point, enclothed in Z’eir Anpin.
The Talmud goes on part by part, saying the same of the shins and of each higher part. Applying the principle here, what Z’eir Anpin receives from the intellect of Abba and Imma is only a radiance, a mere point, enclothed within it, while the intellect itself stays far above.




Section 3 · ¶3
Elokim, Shabbos and Torah lishmah
3וזהו ענין שם אלקים שנזכר במעשה בראשית בכל יום מששת ימי בראשית. כי הנהגת המדות הם ששת ימי בראשית יהי אור9 יהי רקיע10 כו׳
And this is the matter of the Name Elokim, which is mentioned in the work of creation on each of the six days of creation. For the conduct of the attributes (middos) is the six days of creation, “Let there be light,” “Let there be a firmament,” etc.,
This explains why the Name Elokim is mentioned in the creation account on each of the six days. The six days correspond to the six emotive attributes that govern the world, and each day’s utterance, such as “Let there be light” and “Let there be a firmament,” expresses one of them.


וכולם בחכמה עשית11 שהחכמה מתלבשת במדות אלא שהמשכה זו הוא ע״י שם אלהים שהוא בחינת צמצום
and “You have made them all with Chochmah (wisdom),” for Chochmah is enclothed in the attributes; except that this drawing-down is through the Name Elokim, which is the level of tzimtzum (contraction)
Chochmah does reach the attributes, as the verse “You have made them all with wisdom” says. But it is passed on through Elokim, the Name associated with tzimtzum, so only a limited measure of it comes through.


(ול״ב אלקים דעובדא דבראשית הם ל״ב נתיבות החכמה12 שהחכמה מתחלקת לל״ב נתיבות והם בחי׳ צמצום והעלם כו׳) לצמצם ההמשכה משא״כ בשבת שהיא התגלות מוחין דאבא
(and the thirty-two [Names] Elokim of the work of creation are the thirty-two paths of Chochmah, for Chochmah divides into thirty-two paths, and they are the level of contraction and concealment, etc.), to contract the drawing-down. Whereas on Shabbos, which is the revelation of the intellect (mochin) of Abba
The thirty-two times Elokim appears in the account of creation correspond to the thirty-two paths of wisdom of Sefer Yetzirah: Chochmah divided into channels, which is itself a form of contraction and concealment. Shabbos is different, because then the intellect of Abba itself is revealed.


(שז״א מלביש לעצמיות המוחין דאבא כו׳ וכן המל׳ עולה במקום אבא במנחה וגם במוסף היא במקום אימא ממש ומקבלת מז״א שבתוכו אור אבא ממש. וע׳ פע״ח [פרי עץ חיים] שער העמידה)
(for Z’eir Anpin enclothes the essence of the intellect of Abba, etc.; and likewise Malchus (sovereignty) rises to the place of Abba at Minchah, and at Musaf too she is in the very place of Imma, and receives from Z’eir Anpin, within which is the very light of Abba. And see Pri Etz Chaim, Sha’ar HaAmidah)
On Shabbos Z’eir Anpin enclothes the essence of Abba’s intellect, not just a radiance of it. In the Shabbos prayers Malchus ascends, at Musaf to the place of Imma and at Minchah to the place of Abba, and receives the light of Abba itself from Z’eir Anpin; Pri Etz Chaim’s Gate of the Amidah is cited for this.


(ס״פ י״ד) וע׳ בהרמ״ז [בהרב משה זכות] פ׳ פקודי (דר״כ ע״ב) בענין מזמור שיר ליום השבת13 טוב להודות14 כו׳
(end of chapter 14). And see the Ramaz on Parshas Pekudei (folio 220b), on the matter of “A psalm, a song for the Shabbos day. It is good to give thanks,” etc.
The reference to Pri Etz Chaim is to the end of chapter 14. The Ramaz, on the Zohar’s Pekudei, discusses in this connection the psalm of the Shabbos day, “It is good to give thanks to Havayah.”


לכן נאמר בשבת ויכל אלהים15 וכתיב אח״כ ביום עשות16 הוי׳ אלהים כו׳. והנה עד״ז הוא ג״כ ענין עסק התורה לשמה כי אורייתא מחכמה נפקת
Therefore, regarding Shabbos it is said, “And Elokim finished,” and afterwards it is written, “On the day that Havayah Elokim made,” etc. Now, in the same way is also the matter of occupation with the Torah for its own sake (lishmah), for “the Torah comes forth from Chochmah.”
That is why, in the verses about the seventh day, the Name Havayah is added: after “And Elokim finished” comes “On the day that Havayah Elokim made,” a higher revelation than Elokim alone. Torah study for its own sake works in the same way, because the Torah issues from Chochmah.


ולכן על ידי אתערותא דלתתא כל העוסק בתורה למטה לשמה הקב״ה שהוא ז״א קורא ושונה כנגדו שהוא ענין המשכת מוחין לז״א מעצמיות מוחין דאבא כו׳
And therefore, through an arousal from below, whoever occupies himself with the Torah below for its own sake, the Holy One, blessed be He, who is Z’eir Anpin, reads and studies opposite him. This is the matter of drawing intellect into Z’eir Anpin from the essence of the intellect of Abba, etc.,
When a person below studies Torah for its own sake, this arousal from below causes the Holy One, blessed be He, who is Z’eir Anpin, to “read and study opposite him.” In the terms of Kabbalah, Z’eir Anpin then receives intellect from the essence of Abba’s intellect.


שלמעלה מעלה מהארת החכמה המתלבשת במדות ע״י שם אלקים להנהגת העולמות וחיותן כו׳ שהוא רק בחי׳ צמצום
which is far, far above the radiance of Chochmah that is enclothed in the attributes through the Name Elokim, for the conduct of the worlds and their life-force (chayus), etc., which is only the level of tzimtzum.
That essence is far higher than the radiance of Chochmah that passes through the Name Elokim to conduct the worlds and give them life. That radiance is only a contracted light.


ולכן הן נק׳ אין וכלא חשיב לגבי עצמיות המוחין דאבא כנ״ל (ועיין בזהר ויקרא) (די״ג ע״א) שעל עסק התורה נאמר שאו ידיכם קדש וברכו17 את הוי׳.
And therefore they are called ayin, and are considered as nothing in relation to the essence of the intellect of Abba, as mentioned above. (And see the Zohar, Vayikra) (folio 13a), that concerning occupation with the Torah it is said, “Lift up your hands [to] holiness (kodesh), and bless Havayah.”
In comparison with the essence of Abba’s intellect, these contracted radiances are called ayin, as nothing, following the principle set out above. The Zohar on Vayikra applies to Torah study the verse “Lift up your hands to holiness and bless Havayah.”


את תברך לקב״ה [לקודשא בריך הוא] כו׳ והיינו כנ״ל שממשיכים לז״א הנק׳ הקדוש ב״ה מבחי׳ אור אבא שהוא בחי׳ קדש העליון ועמ״ש מזה בד״ה צאינה וראינה וגם בענין כי אל דעות
“You bless the Holy One, blessed be He,” etc. That is, as mentioned above: one draws into Z’eir Anpin, which is called the Holy One, blessed be He, from the level of the light of Abba, which is the level of the supernal holiness (kodesh). And see what is written on this in the discourse beginning “Go out and gaze,” and also regarding the matter of “For a G-d of knowledges”:
The Zohar continues that such a person blesses the Holy One, blessed be He, from the place called supernal holiness. That is, the one who studies draws into Z’eir Anpin, called “the Holy One, blessed be He,” from the light of Abba, which is the supernal kodesh.


הנה התורה היא המשכת דעת עליון וכנודע שהתורה נק׳ תורת אמת18 כו׳ שממשיכים בז״א ע״י עסק התורה.1920
behold, the Torah is the drawing-down of the higher Daas (knowledge), and, as is known, the Torah is called “a Torah of truth,” etc., which one draws into Z’eir Anpin through occupation with the Torah.
The same idea fits the two kinds of knowledge in “a G-d of knowledges”: the Torah draws the higher Daas down into Z’eir Anpin. The Torah called “a Torah of truth” is what a person draws into Z’eir Anpin through his study.




Section 4 · ¶4
Leshem hei: sweetening Leah
4ועוד פי׳ לשמה לשם ה״א21 להמשיך הארה היוצא מיסוד דאבא להמתיק דיני לאה כמ״ש בפע״ח [בפרי עץ חיים] שער י״ז ריש שער הנהגת הלימוד
A further explanation: lishmah (for its sake) [means] leshem hei, “for the sake of the hei,” to draw down the radiance that issues from the Yesod (foundation) of Abba, to sweeten the judgments of Leah, as is written in Pri Etz Chaim, Sha’ar 17, at the beginning of Sha’ar Hanhagas HaLimud (the Gate of the Conduct of Study).
This is a second reading of lishmah, “for its sake”: the word can be divided as leshem hei, “for the sake of the hei.” The aim of such study is to draw down the radiance that issues from the Yesod of Abba and so to sweeten the judgments of Leah, as Pri Etz Chaim explains in its section on the conduct of Torah study.


והיינו ע״י הלימוד בעיון ובהעמקה כי לאה היא בחי׳ אותיות המחשבה מל׳ דתבונה תחתית המדרגה דתבונה והתגלותה בחי׳ אותיוך המגלים כל דבר
That is, through study with contemplation and depth. For Leah is the level of the letters of thought, the Malchus (sovereignty) of Tevunah, the lowest rung of Tevunah, and its revelation: the level of letters, which reveal every matter.
This is done through study with contemplation and depth. Leah, a feminine configuration, is “the letters of thought”: she is the Malchus, the lowest level, of Tevunah (the lower part of Binah), and Malchus is the level that expresses and reveals, as letters reveal an idea.


ולכן נק׳ דינים וגבורות מחמת שהם מגבילים השכל לבלתי יתפשט בלי גבול וגם הם לבדם אין בהם שום שכל והראיה שיוכל לחשוב אותיות מבלי שיודע השכל שבהם
Therefore they are called judgments (dinim) and severities (gevuros), because they limit the intellect so that it should not spread forth without limit. And also, they by themselves contain no intellect at all; the proof is that one can think letters without knowing the intellect that is in them.
Letters are called judgments and severities because they confine an idea within set bounds so that it cannot spread without limit. On their own they hold no understanding at all, as shown by the fact that one can run words through the mind without grasping their meaning.


והנה ידוע שמוחין שבעולם התחתון הוא בחי׳ אותיות לגבי עולם העליון וכמ״ש בד״ה ועתה יגדל22 נא23 גבי כאשר דברת לאמר וכשלומד תורה אף שהוא מבין
Now, it is known that the intellect (mochin) of the lower world is the level of letters relative to the higher world, as is written in the discourse beginning “And now, I pray, let [it] be great,” regarding “as You have spoken, saying.” And when one studies Torah, even though he understands,
Every level of intellect is only “letters” compared with the level above it, a point developed in the discourse on the verse “And now, I pray, let the power of my L-rd be great, as You have spoken, saying.” Likewise, Torah studied with understanding but without depth remains at the level of letters.


אך שהוא שלא בעיון הוא נק׳ בחי׳ אותיות ואין בו התגלות כ״כ [כל כך] וכדי להמתיק דיני לאה
yet since it is without contemplation, it is called the level of letters, and there is not so much revelation in it. And in order to sweeten the judgments of Leah,
Study that understands but does not go deep is called “letters” and reveals little. Sweetening the judgments of Leah means bringing real intellect into those letters.


להביא מוחין בתוך האותיות צריך להמשיך הארה מיסוד אבא24 הענין ידוע שמוח העיון ומוח הזכרון הוא בחי׳ חכמה שלמעלה מהבינה ונקר׳ [ונקרא / ונקראת / ונקראות] משכיל שמשם בא השכל
to bring intellect into the letters, one must draw down a radiance from the Yesod of Abba. The matter is known: the mind of contemplation and the mind of memory is the level of Chochmah (wisdom), which is above Binah (understanding), and it is called maskil (the conceiver of intellect), for from there the intellect comes.
For this one must draw down from the Yesod of Abba, that is, from Chochmah. The faculties of deep contemplation and of memory belong to Chochmah, which is above Binah and is called maskil, the source from which understanding comes.


וצריך ללמוד בעיון עד שיומשך שכל מבחי׳ חכמה שבו מה שהיה תחלה צפון ונעלם ונעשו מוחין להאותיות ונמתקו דיני לאה ונעשה כן בכל העולמות מוחין להאותיות.
And one must study with contemplation until intellect is drawn from the level of Chochmah within him, what was at first hidden and concealed; and they become intellect for the letters, and the judgments of Leah are sweetened; and so, in all the worlds, they become intellect for the letters.
So one must study in depth until understanding that was hidden before emerges from the Chochmah in one’s own soul. This gives the letters an inner intellect and sweetens the judgments of Leah, and the same happens in all the worlds.




Section 5 · ¶5
Why from Chochmah
5ולכן עיקר ההמשכה צ״ל מבחי׳ חכמה יסוד אבא כי בחכמה שורה אור א״ס ע״ד מ״ש דבאצי׳ איהו וגרמוהי חד25 משא״כ בבי״ע הוא ע״י מסך מבדיל
Therefore the main drawing-down must be from the level of Chochmah (wisdom), the Yesod (foundation) of Abba. For the Infinite Light (Or Ein Sof) rests in Chochmah, along the lines of what is written, that in the World of Atzilus (Emanation) “He and His vessels are one” (ihu vegarmohi chad); whereas in Beriah, Yetzirah and Asiyah it is through a dividing screen,
The drawing-down must come mainly from Chochmah, specifically the Yesod of Abba, because the Infinite Light rests in Chochmah without being concealed. In Atzilus “He and His vessels are one,” whereas in the lower worlds of Beriah, Yetzirah and Asiyah the light arrives through a screen that separates.


דהיינו ע״י התלבשות גמור דרך הבינה דאצילות ואף שבאצילות מאיר ג״כ ע״י החכמה כולם בחכמה עשית26 מ״מ חכמה דא״ק [דאדם קדמון] המלובשת בחכמה דאצילות (ע׳ [עיין] ע״ח שמ״ז פ״ג [פרק ג׳])
that is, through a complete enclothement by way of the Binah (understanding) of Atzilus. And even though in Atzilus too it shines by means of Chochmah, “You have made them all with Chochmah,” nevertheless the Chochmah of Adam Kadmon that is enclothed in the Chochmah of Atzilus (see Etz Chaim, Sha’ar 47, chapter 3)
That screen is the light’s complete enclothement in the Binah of Atzilus before it reaches the lower worlds. Atzilus too receives through Chochmah, as “You have made them all with Chochmah” says, but the Chochmah of Adam Kadmon, the primordial level above Atzilus, which is enclothed in Atzilus’s Chochmah, is not a screen.


אינו נק׳ מסך כלל שאינו מסתיר ומעלים אור א״ס ב״ה מפני שהוא בחי׳ אין והחכמה מאין תמצא27 כח מ״ה [מה]
is not called a screen at all, for it does not hide and conceal the Infinite Light, blessed be He, because it is the level of ayin (nothing): “and Chochmah is found from ayin,” [for Chochmah is] ko’ach mah (the potential of “what”).
Chochmah does not hide the Infinite Light, because Chochmah is ayin, a state of nothingness and self-nullification. The verse is read as “Chochmah is found from ayin,” and the word chochmah is read as ko’ach mah, “the potential of what,” a capacity that is not yet anything defined.


ולכן ניצוץ אלקות שבכל א׳ וא׳ מישראל הוא מלובש בבחי׳ חכמה שבו מחמת דלית מחשבה תפיסא ביה כלל28 ולכן אינו יכול להתלבש אלא בבחי׳ חכמה כמ״ש בסש״ב [בספר של בינונים] פי״ח.
Therefore the spark of G-dliness that is in each and every one of Israel is enclothed in the level of Chochmah within him, since “no thought can grasp Him at all”; and therefore it cannot be enclothed except in the level of Chochmah, as is written in Sefer Shel Beinonim (Tanya), chapter 18.
Since “no thought can grasp” G-d at all, the divine spark in every Jew can rest only in the soul’s faculty of Chochmah, which is above comprehension. Tanya, chapter 18, explains this as the root of the love of G-d hidden in every Jew.




Section 6 · ¶6
Study after midnight
6והנה איתא בפע״ח [בפרי עץ חיים] שי״ז פ״ב [פרק ב׳] בפי׳ ויהי בחצי הלילה ויחרד האיש29 וילפת והנה אשה שוכבת מרגלותיו כו׳ ולכן ויחרד האיש כו׳ והיינו לפי שנדחית רחל למטה ולאה היא דינים וגבורות
Now, it is stated in Pri Etz Chaim, Sha’ar 17, chapter 2, in the explanation of “And it came to pass at midnight that the man was startled and turned over, and behold, a woman was lying at his feet,” etc.: that this is why “the man was startled,” etc.; that is, because Rachel has been pushed down below, and Leah is judgments and severities (gevuros).
Pri Etz Chaim reads the verse in Ruth about Boaz waking at midnight in Kabbalistic terms. At midnight Rachel, the configuration of Malchus, has been pushed down below, while Leah, the other feminine configuration, is judgments and severities; that is why “the man was startled.”


ולכן נשתבחו אותם העוסקים בתורה אחר חצות30 שעי״ז ממשיך האור לזו״נ [לזעיר אנפין ונוקבא] דהיינו לבחי׳ רחל לתקנה לעליית שחרית וכמ״ש בזהר אמור (ד״צ ע״א)
And therefore those who occupy themselves with the Torah after midnight are praised, for through this one draws the light to Z’eir Anpin and Nukva, that is, to the level of Rachel, to rectify her for the ascent of Shacharis, as is written in the Zohar, Emor (folio 90a);
Those who study Torah after midnight are praised because their study draws light to Z’eir Anpin and Nukva, that is, to Rachel, and repairs her so that she can ascend at the morning prayer. The Zohar on Emor speaks of this midnight study.


וגם שאז נמתקים דיני לאה עיין בזהר הרקיע פ׳ בא (בדף ל״ז ע״ב) ועיין בפי׳ הרמ״ז [הרב משה זכות] בפ׳ אמור שם ידוע כו׳ אבל העיקר כו׳:31
and also, that then the judgments of Leah are sweetened. See the Zohar HaRakia on Parshas Bo (on folio 37b), and see the commentary of the Ramaz on Parshas Emor there: “It is known,” etc., “but the main thing,” etc.
Study after midnight also sweetens the judgments of Leah. The Zohar HaRakia, a commentary on the Zohar, and the Ramaz are cited for this.




Section 7 · ¶7–9
A source above Chochmah: myrrh and spice
7ב אך כיצד יגיע לבחינה זו להיות ע״י עסקו בתורה המשכת עצמיות חכמה עילאה הנה לזה צריך להמשיך מבחי׳ יותר גבוה מבחי׳ ח״ע [חכמה עילאה] דאצילות עד שמחמתו יומשכו מוחין דאבא למטה לז״א
2. But how is he to reach this level, that through his occupation with the Torah there should be a drawing-down of the essence of the higher Chochmah (Chochmah Ila’ah)? Now, for this one must draw from a level higher than the level of the higher Chochmah of Atzilus, so that by its force the intellect (mochin) of Abba will be drawn down below to Z’eir Anpin.
Section 2 asks how Torah study can draw down the very essence of the higher Chochmah. The answer is that the source must be a level higher still than the Chochmah of Atzilus, which then brings the intellect of Abba down to Z’eir Anpin.


וכמו עד״מ הרב32 שצריך להסביר לתלמידו איזה שכל עמוק שמוכרח להיות שכלו בעצמו גדול יותר הרבה
As, by way of analogy, with a teacher who must explain some deep concept to his student: his own intellect must necessarily be much greater,
The analogy is a teacher explaining a deep idea. He can do it only because his own mind is far greater than the idea itself.


וגם בשעת ההשפעה מוכרח לעורר עצמיות שכלו להתייעץ איך להשפיע השכל העמוק להתלמיד שהוא קטן הרבה מהרב כו׳
and also, at the time of imparting, he must arouse the essence of his intellect to deliberate how to impart the deep concept to the student, who is much smaller than the teacher, etc.
Moreover, while teaching he must rouse the depths of his intellect to work out how to bring the deep idea down to a student far smaller than he is.


ועד״ז יובן גם כאן בהנמשל שכדי להיות המשכת ח״ע [חכמה עילאה] בהמדות צ״ל מקור ההמשכה מלמעלה מהחכמה וזהו ענין אריתי מורי33 עם בשמי.
And in the same way it will be understood here too, in the analogue: for there to be a drawing-down of the higher Chochmah into the attributes (middos), the source of the drawing-down must be from above Chochmah. And this is the matter of “I have gathered My myrrh with My spice.”
So too above: for the higher Chochmah to reach the emotive attributes, the drawing-down must begin above Chochmah. The verse alludes to this with “I have gathered My myrrh with My spice,” which are fragrances.


כי הנה הריח הוא מחוטם34 וטעם הוא בפה וחיך. הרי הריח גבוה יותר במדרגה שהחוטם יותר נעלה.
For behold, smell is from the nose, and taste is in the mouth and the palate. Thus smell is higher in rank, for the nose is more elevated.
Fragrance is perceived by the nose, taste by the mouth and palate, and the nose is set higher on the face. So smell stands for a level above that of taste, which the next paragraph identifies with Chochmah.




8וז״ש [וזהו שכתוב] ותהלתי אחטם לך35 וגם אנו רואים בחוש שהטעם הוא ע״י לעיסת המאכל ואז דייקא טועם החיך והגרון וגם כשהחיך טועם שוב אינו ראוי למאכלץ.
And this is [the meaning of] what is written, “And [for] My praise I will restrain (echtom) for you.” And we also see tangibly that taste comes through chewing the food, and specifically then do the palate and the throat taste; and also, once the palate has tasted, it is no longer fit to be eaten.
The verse “And for My praise I will restrain (echtom) for you” uses a word related to chotem, the nose, and the Zohar says this verse is spoken of Atik Yomin. Taste, by contrast, needs chewing: only then do the palate and throat taste, and the food that is tasted is used up.


משא״כ כל זה בריח שתיכף ומיד מגיע לו הריח וגם כשהוא שלם ולכן אין הדבר כלה שחוזר ומריח כמה פעמי׳ [פעמים] וכך למעלה טעמים בחכמ׳ [בחכמה] גבי טנת״א [טעמים נקודות תגין אותיות]
Whereas none of this is so with smell: the scent reaches him at once, immediately, and also while [the thing] is whole; and therefore the thing is not consumed, so that one smells it again many times. And so it is above: ta’amim (tastes) are in Chochmah, with regard to ta’amim, nekudos, tagin and osiyos (the cantillation notes, vowels, crowns and letters),
Smell reaches a person at once, while the thing is still whole, so it is not used up and can be smelled again and again. Above, “tastes” are in Chochmah: of the four elements of the Torah’s text, ta’amim (the cantillation notes, literally “tastes”), nekudos (vowels), tagin (crowns) and osiyos (letters), the ta’amim belong to Chochmah.


שהיא ראשית האצילות משא״כ הריח הוא למעלה מאצילות חוטמא דעתיק (כמ״ש באדרא דק״ל ע״ב)36 (ופי׳ דכמו עד״מ הריח הוא בחי׳ מקיף משא״כ הטעם הוא בחי׳ פנימי
which is the beginning of Atzilus; whereas smell is above Atzilus, the nose of Atik (chotma de’Atik) (as is written in the Idra, folio 130b). (And the explanation is: just as, by way of analogy, smell is the level of makif (encompassing), whereas taste is the level of pnimi (inner),
Chochmah is the beginning of Atzilus, while smell is above Atzilus, the “nose of Atik” described in the Idra. A further explanation follows: smell is like an encompassing light that touches from outside, and taste like an inner light that enters.


ולכן הריח הוא קצת בחי׳ נצחי שלא יפסק ויכלה כמו שיכלה הטעם שכשהחיך טועם ש וב אינו ראוי למאכל שלפי שהטעם הוא בחי׳ פנימי הוא מוגבל ומצומצם יותר מן הריח.
and therefore smell is somewhat of the level of the eternal, which will not cease and be consumed as taste is consumed, for once the palate tastes, it is no longer fit to be eaten; for since taste is the level of the inner, it is more limited and contracted than smell.
Because smell is encompassing it is something like the eternal, never used up. Taste, being internal, is limited and is consumed in the tasting.


וכך למעלה שבאצילות הוא התלבשות האורות בכלים שהכלים מגבילים האור אבל בחי׳ עתיק הוא למעלה מהכלים37 ונק׳ א״ס לגבי האצילות כנודע וזהו ענין לבעל החוטם אני מתפלל3839 כו׳ ובפי׳ הספ״ד [הספרא דצניעותא] לתלמיד האריז״ל [האר״י זכרונו לברכה])
And so it is above: in Atzilus there is the enclothement of the lights in the vessels, and the vessels limit the light; but the level of Atik is above the vessels and is called Ein Sof (infinite) relative to Atzilus, as is known. And this is the matter of “To the Master of the Nose I pray,” etc. And in the commentary on the Sifra deTzniusa by a disciple of the Arizal, of blessed memory)
Likewise above: in Atzilus the lights are enclothed in vessels that limit them, but Atik is above the vessels and so is called “infinite” relative to Atzilus. This is the sense of the Zohar’s account that Rav Hamnuna Sava would pray “to the Master of the Nose”; a commentary on the Sifra deTzniusa, a section of the Zohar, is brought next.


(פ״א דק״ח ע״א) כתב כי אוירא שע״ג [שעל גבי] קרומא דמחפיא על מו״ס [מוחא סתימאה] ממשיך דרך החוטם (וע׳ בי״ד סי׳ ל״א ס״ג ושם ס״ט ט״ו בשם שבילי אמונה)
(chapter 1, folio 108a), he wrote that the air (avira) that is upon the membrane that covers Mocha Stima’ah (the hidden brain) extends by way of the nose. (And see Yoreh De’ah, section 31, paragraph 3, and there, paragraphs 9 and 15, in the name of Shevilei Emunah.)
That commentary writes that the air (avira) above the membrane covering Mocha Stima’ah, the hidden brain, extends through the nose. The parenthesis refers to the Shulchan Aruch, Yoreh De’ah, section 31, and to remarks there that quote the book Shevilei Emunah. Where our text reads “ושם ס״ט ט״ו” (“there, paragraphs 9 and 15”), the Kehot edition reads “ושם ס״ק ט״ו,” sub-paragraph 15 of a commentary there, and points to the Rebbe’s note on this reference.


וא״כ מובן שע״י החוטם עולה הריח למעלה מעלה גם ממו״ס [ממוחא סתימאה] וזהו ענין שהנשמה נהנית ממנו40 עפמ״ש [על פי מה שכתוב] בע״ח [בעץ חיים] שער א״א ספ״ז שבאוירא מאיר הדעת דע״י [דעתיק יומין]
If so, it is understood that through the nose the scent rises far, far above, even beyond Mocha Stima’ah. And this is the matter of [the saying] that the soul derives pleasure from it, according to what is written in Etz Chaim, Sha’ar Arich Anpin, end of chapter 7: that in the avira there shines the Daas (knowledge) of Atik Yomin,
So smell reaches even higher than Mocha Stima’ah. That is why the Sages call smell the thing from which the soul, not the body, derives pleasure, and Etz Chaim says that the Daas of Atik Yomin shines in this avira.


והוא נשמה דא״א וע׳ מזה בביאור דפ׳ ציצית41 ועמ״ש מענין זה דריח בד״ה אלה מסעי42 כו׳ בענין ירדן יריחו ובד״ה וישלח יהושע מן השטים43 כו׳.44
and it is the soul (neshamah) of Arich Anpin. And see on this in the explanation of the section of Tzitzis; and see what is written on this matter of smell in the discourse beginning “These are the journeys,” etc., regarding “the Jordan [at] Jericho,” and in the discourse beginning “And Yehoshua sent from Shittim,” etc.
That Daas is the “soul” of Arich Anpin. The text then lists other discourses on smell: the explanation of the section of Tzitzis, “These are the journeys” on the Jordan at Jericho (Yericho, which recalls reiach, smell), and “And Yehoshua sent from Shittim.”




9וזהו וירח45 את ריח בגדיו46 לבושים שהוא מקיף47 וגם בגדיו לשון בוגדיו48 כמ״ש במדרש שהוא מן ההיפוך כמשל דברים החריפים כשממתיקים אותם נעשים מוטעמים ביותר כך ע״י המתקת הגבורות נעשה הריח
And this is [the meaning of] “And he smelled the fragrance of his garments (begadav)”: garments, which are makif (encompassing). And also, begadav is an expression of bogdav (his traitors), as is written in the Midrash; for it comes from the reverse, like the analogy of pungent things, which, when they are sweetened, become exceedingly flavorful. So too, through the sweetening of the severities (gevuros), the fragrance comes into being.
This is why Yitzchak “smelled the fragrance of his garments”: garments are an encompassing level, like smell. The Sages read begadav, “his garments,” as bogdav, “his traitors,” because the finest fragrance comes from the reverse, from sweetening what was harsh, as sharp foods become the most flavorful once they are sweetened.


כי הגבורות שרשן גבוה משבירת הכלים עקודים נקודים כו׳ והיינו על ידי תיקון שם מ״ה [שם מ״ה] כו׳ (ועמ״ש מזה בפ׳ תולדות ע״פ ראה ריח בני49 כו׳)
For the root of the severities is high, from the shattering of the vessels, [in the worlds of] Akudim, Nekudim, etc.; that is, through the rectification of the Name Mah, etc. (And see what is written on this in Parshas Toldos, on the verse “See, the fragrance of my son,” etc.)
The severities have a lofty root, in the shattering of the vessels in the early worlds of Akudim and Nekudim, and they are repaired through the Name Mah, the principle of repair. When they are sweetened, their high root gives off the fragrance.


ועד״ז נאמר לע״ל [לעתיד לבוא] על יצחק כי אתה אבינו505152 שכעת הוא מדת הדין ואח״כ נמתק ע״י ישראל כו׳
And in the same way it is said, concerning the Time to Come, of Yitzchak, “For you are our father”: for now he is the attribute of judgment, and afterwards it is sweetened through Israel, etc.
The same pattern appears in the Talmud’s teaching that in the Time to Come Israel will say to Yitzchak, “For you are our father.” Yitzchak is now the attribute of judgment, and in the future that judgment will be sweetened through Israel.


(וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בישעי׳ [בישעיה]53 ע״פ ולא בכסף תגאלו54 כו׳) ומורי. הוא סור מרע.55 ובשמי. הוא ועשה טוב כו׳.
(And see the Likkutei Torah of the Arizal on Isaiah, on the verse “And not with money shall you be redeemed,” etc.) And “My myrrh” is “Turn away from evil,” and “My spice” is “and do good,” etc.
The Arizal’s Likkutei Torah on Isaiah is cited on this theme. Then the two fragrances of the verse are interpreted as the two parts of divine service: “My myrrh” is “Turn away from evil,” and “My spice” is “and do good.”


(וע׳ מ״ש בד״ה ויושט המלך לאסתר מענין ששה חדשים בשמן המור וששה חדשים בבשמים56 כו׳ ועוד מענין מור בד״ה חייב אינש לבסומי בפוריא)57 (ולקמן) ובד״ה נשא את ראש58 בני גרשון.59 גבי ענין מררי:
(And see what is written in the discourse beginning “And the king extended to Esther,” on the matter of “six months with oil of myrrh and six months with spices,” etc.; and further, on the matter of myrrh, in the discourse beginning “A person is obligated to become intoxicated on Purim”) (and below), and in the discourse beginning “Take the count of the sons of Gershon,” regarding the matter of Merari.
Further discussions of myrrh are listed: the discourse on Esther’s preparation with “six months with oil of myrrh and six months with spices,” the discourse on becoming intoxicated on Purim, and the discourse on counting the sons of Gershon, on the subject of Merari, a name that, like mor (myrrh), recalls mar, bitter.




Section 8 · ¶10–11
Honeycomb, wine and milk
10אכלתי יערי עם דבשי.60 יערי כל עץ נחמד61 כו׳ מלאכים שהנשמות מקבלים מהם ביוצר אור ובאהבה כו׳ כמשל אימת המלך מפני שרואה שרים רבים נופלים ומשתחוים לפניו ואהבתו מפני התקרבותו.
“I have eaten My honeycomb (ya’ri) with My honey.” Ya’ri: “every tree that is pleasant,” etc., [that is,] angels, from whom the souls receive in [the blessings] Yotzer Or and Ahavah, etc.; as in the analogy of the awe of the king, because one sees many ministers falling down and prostrating themselves before him, and the love of him, because of one’s being brought near [to him].
The next clause, “I have eaten My honeycomb with My honey,” is explained. Ya’ri, “My honeycomb,” recalls ya’ar, a forest of trees, and these trees are the angels, from whom the souls receive in the morning blessings Yotzer Or, which describes the angels’ praise, and Ahavah, on G-d’s love. The parable is a subject who feels awe on seeing great ministers bow before the king, and love when the king draws him close.


כך אהבת עולם אהבתנו חמלה גדולה ויתירה כו׳ וקרבתנו לשמך הגדול ישראל עלו במחשבה62 והמלאכי׳ [והמלאכים] מרוח פיו כו׳ והכל כמשל האכיל׳ [האכילה] שמחיה את האדם
So too, “With an everlasting love You have loved us; great and abundant compassion,” etc., “and You have brought us near to Your great Name”: Israel arose in [G-d’s] thought, whereas the angels [are] from “the breath of His mouth,” etc. And all of it is like the analogy of eating, which gives life to a person;
Likewise the blessing of love before the Shema speaks of G-d’s “everlasting love” and of His bringing us near, which evokes love. The souls of Israel arose in G-d’s thought before creation, whereas the angels came from “the breath of His mouth,” a lower source; and the whole exchange is likened to eating, which keeps a person alive.


וגם המאכל יש לו תיקון ועלייה ע״י האדם שמדומם צומח חי נכלל בבחי׳ אדם כך
and the food, too, has a rectification and an ascent through the person, for from mineral, vegetable [and] animal it becomes included in the level of man. So too:
Eating also benefits the food: mineral, vegetable and animal matter is raised when it becomes part of a human being.


הנה הנשמות מקבלים מהמלאכים ומ״מ עי״ז גם המלאכים מתתקנים ונק׳ עבודה שמתעלים ג״כ בבחי׳ מ״ן [מיין נוקבין] ברחם הנוק׳ [הנוקבא] ע״י הנשמות ונמשך מ״ד [מיין דוכרין] ומברר את המ״ן [המיין נוקבין] והיו לבשר אחד.63
the souls receive from the angels, and nevertheless, through this the angels too are rectified; and this is called avodah (service), for they too are raised, as the level of mayin nukvin (feminine waters) in the womb of Nukva, through the souls; and mayin duchrin (masculine waters) are drawn down and refine the mayin nukvin, “and they become one flesh.”
So too the souls draw from the angels, yet the angels are elevated through this, and that is called avodah, service. They rise through the souls as mayin nukvin, “feminine waters,” the arousal from below, in Nukva; this draws down mayin duchrin, “masculine waters,” the flow from above, which refines them until the two become one.


(ועיין בהרמ״ז [בהרב משה זכות] בזהר פרשה אמור ד״צ ע״א בד״ה מאן ביתה64 ונפקדים בתוך יסודה כו׳ ע״ש):
(And see the Ramaz on the Zohar, Parshas Emor, folio 90a, in the passage beginning “Who are her household”: “and they are deposited within her Yesod,” etc.; see there.)
The Ramaz is cited on the Zohar’s words “Who are her household,” said of those who join the Congregation of Israel at night. He speaks there of those who are “deposited within her Yesod,” which fits the rising of the souls as feminine waters.




11שתיתי ייני עם חלבי.65 ייני מוחין דאימא. חלבי מוחין דאבא המלובשי׳ [המלובשים] במוחין דאימא (כעין מ״ש במ״א בפי׳ מקרא קדש)
“I have drunk My wine with My milk.” “My wine” is the intellect (mochin) of Imma; “My milk” is the intellect of Abba, which is enclothed in the intellect of Imma (similar to what is written elsewhere in the explanation of mikra kodesh, “a holy convocation”).
The clause “I have drunk My wine with My milk” is explained: wine is the intellect of Imma (Binah), and milk is the intellect of Abba (Chochmah), which is enclothed within that of Imma. A similar point is made elsewhere in explaining the phrase mikra kodesh, “a holy convocation.”


והיינו מוחין ליניקה לגדל הולד כי ז״א כשהוא בבחי׳ עיבור הוא תלת כלילן גו תלת.
That is, the intellect for nursing (yenikah), to make the child grow. For Z’eir Anpin, when it is in the state of gestation (ibbur), is “three included within three.”
Milk is the intellect of nursing, which makes a child grow. Kabbalah describes the development of Z’eir Anpin in stages like a child’s, and in gestation it is folded, “three included within three,” its attributes contained one inside another.


ואח״כ בחי׳ לידה. ואח״כ בחי׳ יניקה שהמדות דז״א מקבלים מחו״ב [מחכמה ובינה] ועי״ז מתגדלים איבריו בבחי׳ ע״ס [עשר ספירות] כו׳
Afterwards [comes] the stage of birth, and afterwards the stage of nursing, in which the attributes (middos) of Z’eir Anpin receive from Chochmah and Binah, and through this its limbs grow into the level of the Ten Sefiros, etc.
Then comes birth, and then nursing, when the attributes of Z’eir Anpin receive from Chochmah and Binah. Through this its “limbs,” the attributes, grow until each becomes a full structure of ten Sefiros.


אך אינו פרצוף אבא עצמו רק המלובשים בז״א ממש (ועמ״ש מזה בד״ה ע״פ השמים מספרים)66 ואינו מוחין דאימא.
But it is not the configuration of Abba itself, only those [aspects of it] that are actually enclothed in Z’eir Anpin (and see what is written on this in the discourse on the verse “The heavens declare”); and it is not the intellect of Imma.
The milk is not the configuration of Abba as a whole, only what of it is enclothed in Z’eir Anpin, and it is distinct from the intellect of Imma, which is the wine. The discourse on “The heavens declare” is cited on this point.


והכל שתיתי ייני עם חלבי שנבלע במקורו למעלה כו׳ (ועמ״ש במ״א בביאור מאמר הזהר פ׳ שלח) (דקע״א ע״א) ומסגיאו חלבא דיניק67 כו׳
And all of it is “I have drunk My wine with My milk”: that it is absorbed in its source above, etc. (And see what is written elsewhere in the explanation of the statement of the Zohar, Parshas Shelach) (folio 171a), “and from the abundance of the milk that it nurses,” etc.:
Drinking the two together expresses their absorption into the source above. The Zohar on Sh’lach gives the image of a mother nursing her child: from the abundance of milk he nurses his mouth fills and he grows, and he pours the milk back into his mother’s mouth, a flow that returns to its source.


איך ע״י המשכת החלב במדות דז״א שעי״ז מתגדלים המדות ומתכללים להיות החסד כלול מע״ס [מעשר ספירות] עד״מ עי״ז נשפע ג״כ למטה בבי״ע רבוי ההשפעות מבחי׳ החסד כו׳
how, through the drawing of the milk into the attributes of Z’eir Anpin, whereby the attributes grow and become inter-included, so that Chesed (kindness), for example, comprises ten Sefiros, through this there also flows below, into Beriah, Yetzirah and Asiyah, an abundance of influences from the level of Chesed, etc.
The text explains how this works: milk drawn into the attributes of Z’eir Anpin makes them grow and become inter-included, so that Chesed, for example, comprises ten Sefiros. Through this an abundance of kindness also flows down into the lower worlds of Beriah, Yetzirah and Asiyah.


ועמ״ש מענין חלב בפ׳ שלח בד״ה ויאמרו כו׳ טובה הארץ68 גבי פי׳ זבת חלב ודבש ובפ׳ ויחי ע״פ ולבן שנים מחלב.69
And see what is written on the matter of milk in Parshas Shelach, in the discourse beginning “And they said,” etc., “The land is good,” regarding the explanation of “flowing with milk and honey”; and in Parshas Vayechi, on the verse “and teeth white from milk.”
Other discussions of milk are listed: the discourse on Yehoshua and Kalev’s words that the land is good, a land “flowing with milk and honey,” and the one on Yaakov’s blessing to Yehudah, “teeth white from milk.”


ובפ׳ תרומה בד״ה מי יתנך70 כו׳. ובד״ה וארא אל אברהם71 כו׳ גבי פי׳ באל שדי מלשון ברכות שדים72 כו׳
And in Parshas Terumah, in the discourse beginning “Who will make you,” etc.; and in the discourse beginning “And I appeared to Avraham,” etc., regarding the explanation of “as Kel Shaddai,” from the expression “the blessings of the breasts (shadayim),” etc.
Further, the discourse on “Who will make you as a brother to me, who nursed at my mother’s breasts,” and the discourse on G-d appearing to the Patriarchs “as Kel Shaddai.” There Shaddai is linked to shadayim, the breasts that nurse.


ושם נת׳ [נתבאר] ענין עיבור ולידה ויניקה בעבודת ה׳ ועיין בפרדס בערכי הכינויים ערך חלב ובשער ח׳ פ״ו ובזהר משפטים (דקכ״ב ע״ב) בענין רחוצות בחלב7374 ובאדרא רבא דקל״ו ע״ב:75
And there the matter of gestation, birth and nursing in the service of G-d is explained. And see the Pardes, in Sha’ar Erchei HaKinuyim, the entry “milk,” and in Sha’ar 8, chapter 6; and the Zohar, Mishpatim (folio 122b), on the matter of “bathed in milk”; and in the Idra Rabba, folio 136b.
There, the text says, gestation, birth and nursing are explained as stages in a person’s service of G-d. Further sources are the Pardes on the term “milk,” the Zohar on “bathed in milk,” and the Idra Rabba.




Section 9 · ¶12
The friends
12אכלו רעים.76 נשמות ישראל נקראו רעים לז״א כמ״ש למען אחי ורעי77 והענין הוא כי למוד התורה לשמה להמשיך אור א״ס ב״ה למטה.
“Eat, friends.” The souls of Israel are called “friends” of Z’eir Anpin, as it is written, “For the sake of my brothers and my friends.” And the matter is that the study of the Torah for its own sake [is] to draw the Infinite Light (Or Ein Sof), blessed be He, down below.
The clause “Eat, friends” refers to the souls of Israel, called the “friends” of Z’eir Anpin, as in “For the sake of my brothers and my friends.” Studying Torah for its own sake draws the Infinite Light down below.


תורתו אומנתו פטור מתפלה.78 מפני שהוא המשיך אור א״ס ב״ה ממש. כי ואהיה אצלו אמון כו׳
[One whose] Torah is his occupation is exempt from prayer, because he has drawn down the Infinite Light, blessed be He, itself. For “And I was with Him as a nursling (amon),” etc.,
That is why the Talmud exempts one whose Torah study is his whole occupation from stopping it to pray: through his study he has drawn down the Infinite Light itself. The Torah says of itself, “I was with Him as a nursling.”


ושעשועי את בני אדם79 שהם טעמי מצות שהם בחכמה וחכמה הוא עדן שהוא תענוג הגם שלא נתגלה למטה וזהו ודברי ממש אשר שמתי80 בפיך81
“and my delights are with the children of men”: these are the reasons of the mitzvos, which are in Chochmah (wisdom); and Chochmah is Eden, which is delight, even though it has not been revealed below. And this is “and My words,” actually, “which I have placed in your mouth.”
The Torah continues, “and my delights are with the children of men”: these delights are the reasons of the mitzvos, rooted in Chochmah, which is called Eden, delight, though that delight is hidden below. So the Torah in a person’s mouth is “My words” in the literal sense, G-d’s own.


ונמצא אור אס ב״ה שוה ממש למטה בנפש כמו למעלה ובכל בי״ע בכולם נמשך אור
It follows that the Infinite Light, blessed be He, is actually the same below, in the soul, as above; and in all of Beriah, Yetzirah and Asiyah, in all of them, there is drawn the light
It follows that the Infinite Light in the Torah is the same in the soul below as it is above. It is drawn through all the worlds of Beriah, Yetzirah and Asiyah.


א״ס בה עד למטה בנפש האדם ומעורר ע״י אתעדל״ת [אתערותא דלתתא] התלבשו׳ אא״ס [אור אין סוף] ב״ה בחכמה כי כולם בחכמה עשית82 ולכן גם נשמות דצדיקים הם כמו רעים דלעילא:83
of the Infinite One, blessed be He, down to the soul of man below; and through the arousal from below he arouses the enclothement of the Infinite Light, blessed be He, in Chochmah, for “You have made them all with Chochmah.” And therefore the souls of tzaddikim, too, are like the “friends” above.
It reaches the human soul, and through the person’s arousal from below it causes the Infinite Light to enclothe itself in Chochmah. This is why the souls of tzaddikim are like the “friends” above.




Section 10 · ¶13
The beloved ones, and midnight in the garden
13שתו ושכרו דודים.84 פי׳ דודים הם זו״נ [זעיר אנפין ונוקבא] כמ״ש בזהר (ויקרא דף ד׳ ע״א) והיינו לפי שיחודם הוא לעתים ואינן בבחי׳ רעים דלא מתפרשין ולכן הם בבחי׳ צמאון שהצמאון מיסוד האש כלתה נפשי.85
“Drink and become drunk, beloved ones (dodim).” The meaning: the dodim are Z’eir Anpin and Nukva, as is written in the Zohar (Vayikra, folio 4a). That is, because their union is [only] at times, and they are not at the level of re’im (friends) “who are never parted.” Therefore they are in a state of thirst, for thirst is from the element of fire: “my soul pines (kalsah).”
The last clause, “Drink and become drunk, beloved ones,” is explained. The dodim, “beloved ones,” are Z’eir Anpin and Nukva, whose union is only at certain times, unlike the re’im, “friends,” the level of Abba and Imma, “who are never parted.” So the dodim are in a state of thirst, a fiery longing like “my soul pines.”


ולרוות הצמאון שתו מים הוי כל צמא לכו למים86 (ועמ״ש בד״ה והי׳ [והיה] מספר בנ״י [בני ישראל])87 ואעפ״כ [ואף על פי כן] אח״כ ושכרו לעורר גבורות דאימא יין המשמח שנעשה חסדים למטה אשר ברא ששון ושמחה88 שהוא בחי׳ יין.
And to quench the thirst, “drink” water: “Ho, everyone who is thirsty, come to the water” (and see what is written in the discourse beginning “And the number of the children of Israel shall be”). And nevertheless, afterwards [comes] “and become drunk”: to arouse the severities (gevuros) of Imma, the wine that gladdens, which become kindnesses (chasadim) below, “Who created joy and gladness,” which is the level of wine.
Water quenches thirst, as in “Ho, everyone who is thirsty, come to the water.” Then comes “become drunk”: wine arouses the severities of Imma, which bring joy and turn into kindnesses below, as in the wedding blessing to the One “who created joy and gladness.”


משא״כ גבורות דזו״נ [דזעיר אנפין ונוקבא] שמשם יוכל להיות יניקת החיצונים לפי שהם גבורות דלתתא וכמו בחי׳ רשפי אש.89
This is not so with the severities of Z’eir Anpin and Nukva, from which the external forces can draw nourishment, because they are the severities of below, like the level of “flashes of fire.”
The severities of Z’eir Anpin and Nukva are different. Being severities of a lower level, like “flashes of fire,” they can give the forces opposed to holiness a hold from which to draw nourishment.


ע״ז אמר כל צמא לכו למים כו׳ אבל בחי׳ יין הוא בחי׳ שמחת הנפש בה׳ ועמ״ש בד״ה אסרי לגפן90 שהוא בחי׳ חמר חוורין עתיק כו׳.
Of this it says, “Everyone who is thirsty, come to the water,” etc. But the level of wine is the level of the soul’s joy in G-d. And see what is written in the discourse beginning “Binding to the vine,” that it is the level of chamar chivarin (white wine), Atik, etc.
For those lower severities the remedy is water, “Everyone who is thirsty, come to the water.” Wine, however, stands for the soul’s joy in G-d, and another discourse identifies it with the “white wine” of Atik.


אך עכ״ז [עם כל זה] זהו שייך בבחי׳ דודים משא״כ לעילא בבחי׳ רעים הוא בחי׳ שמן דבחד קטירא אתקטרנא הוינא אכלו רעים אכילה הוא הבלעה במקורו
Yet even so, this belongs to the level of dodim; whereas above, at the level of re’im, it is the level of oil, for “With one bond I was bound”; “Eat, friends”: eating is absorption into its source.
All this belongs to the level of the dodim. At the higher level of the re’im the image is oil, expressing a bond that is never broken (“With one bond I was bound”); and the friends “eat,” and eating means absorption into the source.


ולכן גם נשמות ישראל כמו רעים דלעילא ועמ״ש מענין מעלת השמן על בחי׳ יין בד״ה צאינה וראינה91 כו׳ בזהר פי׳ פסוק באתי לגני כו׳
And therefore the souls of Israel, too, are like the “friends” above. And see what is written on the superiority of oil over the level of wine in the discourse beginning “Go out and gaze,” etc. In the Zohar, the explanation of the verse “I have come into My garden,” etc.:
That is why the souls of Israel are compared to the “friends” above. The superiority of oil over wine is discussed in the discourse “Go out and gaze,” and the Zohar’s explanations of “I have come into My garden” are listed next.


(ח״א [חלק א׳] קס״ד סע״א [סוף עמוד א] דרל״ט ע״ב דרמ״ח א׳ ח״ג [חלק ג׳] ד״ג ע״ב ד״ד ע״א דרכ״ו א׳ ב׳. וע״ש דר״מ ע״ב דרמ״א א׳ וסע״ב [וסוף עמוד ב] דרמ״ב א׳ דרמ״ד א׳).
(Part I, folio 164, end of side a; folio 239b; folio 248a. Part III, folio 3b; folio 4a; folio 226a and b. And see there, folio 240b; folio 241a and end of side b; folio 242a; folio 244a.)
These are the places in the Zohar, in Parts I and III, where the verse “I have come into My garden” is explained.


(ועמ״ש במ״א ע״פ מאמר הזהר פ׳ בראשית) (דכ״ז ע״ב) ע״פ אעשה לו עזר כנגדו92 דא משנה אתתא דההוא נער93 כו׳
(And see what is written elsewhere on the statement of the Zohar, Parshas Bereishis) (folio 27b), on “I will make him a helper corresponding to him”: “This is the Mishnah, the wife of that lad,” etc.,
Another discussion is pointed to, on the Zohar’s comment that “I will make him a helper corresponding to him” refers to the Mishnah, “the wife of that lad,” the angel Metatron.


מענין בפלגות לילא קוב״ה [קודשא בריך הוא] אתי לאשתעשע עם צדיקייא בג״ע [בגן עדן] שאז נמשך הגילוי מעצמיות ח״ע [חכמה עילאה] כו׳ וכן משמע בזהר פ׳ בא (דל״ו ע״ב)
on the matter of “At midnight the Holy One, blessed be He, comes to delight with the tzaddikim in Gan Eden”: that then the revelation is drawn from the essence of the higher Chochmah (Chochmah Ila’ah), etc. And so it is implied in the Zohar, Parshas Bo (folio 36b),
That discussion deals with the Zohar’s teaching that at midnight the Holy One, blessed be He, comes to delight with the tzaddikim in Gan Eden, and explains that at that hour the revelation comes from the essence of the higher Chochmah. The Zohar on Bo implies the same.


דאיתא התם בשעתא דקב״ה [דקודשא בריך הוא] אתחזי על גנתא כל גנתא אתכנש ולא מתפרש מעדן94 כו׳ והיינו דההמשכה הקצובה בג״ע [בגן עדן] הוא מבחי׳ ונהר יוצא מעדן להשקות את הגן.95
where it is stated: “At the hour when the Holy One, blessed be He, appears over the garden, the whole garden is gathered together and is not separated from Eden,” etc. That is, the measured flow in Gan Eden is from the level of “And a river goes out of Eden to water the garden.”
The Zohar on Bo says that when the Holy One, blessed be He, appears over the garden, the whole garden is gathered in and is not separated from Eden. Ordinarily Gan Eden receives a measured flow: “a river goes out of Eden to water the garden.”


אבל בשעתא דקב״ה [דקודשא בריך הוא] אתחזי על גנתא נמשך בגנתא מעצמיות בחי׳ עדן ממש שלמעלה מבחי׳ ומדרגת ונהר יוצא מעדן להשקות את הגן כו׳
But “at the hour when the Holy One, blessed be He, appears over the garden,” there is drawn into the garden from the essence of the level of Eden itself, which is above the level and rank of “And a river goes out of Eden to water the garden,” etc.
But when He appears over the garden, the garden receives from the essence of Eden itself, a level above the river that goes out of Eden.


וזהו כענין משנ״ת [מה שנתבאר] בד״ה ששים המה מלכות96 יתרון בחי׳ ומעין מבית97 ה׳ יצא על בחי׳ ונהר יוצא כו׳ ע״ש באריכות וע״ד שנת׳ [שנתבאר] במ״א בד״ה
And this is like what has been explained in the discourse beginning “There are sixty queens”: the superiority of the level of “And a spring shall go out of the House of Havayah” over the level of “And a river goes out,” etc.; see there at length. And along the lines of what was explained elsewhere, in the discourse beginning
The discourse “There are sixty queens” makes a similar distinction: the spring that will come out of the House of Havayah is higher than the river that goes out of Eden. A further parallel is in another discourse, named in the next part.


להבין מ״ש בהגדה מצה זו יתרון בחי׳ מוחין דאבא על מוחין דאימא. ואפשר שזהו ענין מעין גנים.98
“To understand what is said in the Haggadah, ‘This matzah’”: the superiority of the level of the intellect (mochin) of Abba over the intellect of Imma. And it may be that this is the matter of “a spring of gardens”:
That discourse, on the matzah of the Haggadah, explains the superiority of the intellect of Abba over that of Imma. Perhaps this is also the meaning of “a spring of gardens.”


מעין דוקא. וע״ש עוד בזהר פ׳ בא (דל״ו ע״א) ר׳ [רבי] שמעון אמר בשעתא דאתפליג ליליא כו׳ ובפי׳ הרמ״ז [הרב משה זכות] שם.
“a spring,” specifically. And see further there, in the Zohar, Parshas Bo (folio 36a): “Rabbi Shimon said: At the hour when the night is divided,” etc.; and in the commentary of the Ramaz there.
It is called “a spring,” specifically: a source that wells up, rather than a river that flows out from it. The Zohar on Bo and the Ramaz’s commentary are also cited, on the hour “when the night is divided.”


ועיין בזהר הרקיע פ׳ ויקרא (בדף י״ג) בד״ה שאו ידיכם כו׳ שבחצות הלילה נעשה זיווג או״א [אבא ואימא] ליתן מוחין כו׳
And see the Zohar HaRakia on Parshas Vayikra (on folio 13), in the passage beginning “Lift up your hands,” etc.: that at midnight the union of Abba and Imma takes place, to give intellect, etc.
The Zohar HaRakia is cited for the teaching that at midnight Abba and Imma unite in order to give intellect.


ועיין מזה בפע״ח [בפרי עץ חיים] שער ק״ש [קריאת שמע] שעל המטה ספ״ו ופרק י״א בד״ה ליקוטים. ועיין מק״מ [מקדש מלך] רפ צו (בדף כ״ו ע״ב).
And see on this in Pri Etz Chaim, Sha’ar Krias Shema she’al HaMitah (the Gate of the Shema at Bedtime), end of chapter 6, and chapter 11, in the section beginning “Likkutim.” And see the Mikdash Melech at the beginning of Parshas Tzav (on folio 26b).
Pri Etz Chaim’s Gate of the Shema at Bedtime and the Mikdash Melech on Tzav are further sources on what happens at midnight.


ועיין בזהר הרקיע פ׳ ויחי בפי׳ מ״ש בתוספתא שבזהר פ׳ ויחי שם (דרל״ב סע״א [סוף עמוד א]) שרגא דדליק אתחזי בליליא ביממא אסתתרת99 כו׳ ע״ש.
And see the Zohar HaRakia on Parshas Vayechi, in the explanation of what is said in the Tosefta in the Zohar, Parshas Vayechi there (folio 232, end of side a): “A lamp that burns is seen at night; by day it is hidden,” etc.; see there.
The Tosefta in the Zohar on Vayechi speaks of “a lamp that burns,” seen at night and hidden by day. The Zohar HaRakia’s explanation of it is cited, since it too speaks of a light revealed at night.


ועמ״ש בד״ה להבין ענין משמח חתן בפ׳ צו פי׳ וענין כשמחך יצירך בגן עדן מקדם כו׳ ועמ״ש בד״ה וילקט יוסף100 בענין האי אור זרע ליה קוב״ה [קודשא בריך הוא] בגנתא כו׳ ע״ש:101
And see what is written in the discourse beginning “To understand the matter of ‘Who gladdens the groom,’” in Parshas Tzav, [on] the explanation and the matter of “As You gladdened Your creation in the Garden of Eden of old,” etc.; and see what is written in the discourse beginning “And Yosef gathered,” on the matter of “This light, the Holy One, blessed be He, sowed it in the garden,” etc.; see there.
Two more discourses are pointed to: one on the wedding blessing “As You gladdened Your creation in the Garden of Eden of old,” and one on the light that “the Holy One, blessed be He, sowed in the garden.”



In one’s avodah
Study Torah for its own sake and in depth, until new understanding emerges from the Chochmah in one’s own soul: such study draws the essence of the higher Chochmah into Z’eir Anpin and sweetens the judgments of Leah in all the worlds, while study without depth remains “letters.” Torah study after midnight is especially praised, for it repairs Rachel and sweetens Leah. Divine service has two parts, the myrrh and the spice: turning away from evil and doing good.
Questions for discussion
	Why does Z’eir Anpin receive only a “point” of the intellect of Abba and Imma, and how does the principle of yesh and ayin, from the giver’s and the recipient’s perspective, explain it?
	How does the addition of the Name Havayah in the verses about Shabbos illustrate what Torah study for its own sake accomplishes?
	What distinguishes study “with contemplation and depth” from study that understands but remains at the level of letters, and what does each do above?
	Why must the drawing-down of Chochmah come from a level above Chochmah, and how do the parable of the teacher and the contrast of smell and taste illustrate this?
	What is the difference between the “friends” who eat and the “beloved ones” who drink, and why are the souls of Israel compared to the friends?

Sources and references
Notes
Paragraph 1
1באתי לגני
“I have come into My garden, My sister, [My] bride; I have gathered My myrrh with My spice; I have eaten My honeycomb with My honey; I have drunk My wine with My milk. Eat, friends; drink and become drunk, beloved ones.” Each clause of this verse is explained in turn in the course of the discourse.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2ותתן טרף לביתה
“She rises while it is still night and gives food to her household, and a portion to her maidens.” The Zohar reads this verse of the Congregation of Israel at night; here it describes the descent that takes place at night.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ראש לשועלים
Rabbi Masya ben Charash said: “Be a tail to lions, and do not be a head to foxes.” The phrase is borrowed to describe the level that descends at night and becomes the head of a lower realm.
Pirkei Avot 4:15משנה אבות ד׳:ט״ו
רַבִּי יַנַּאי אוֹמֵר, אֵין בְּיָדֵינוּ לֹא מִשַּׁלְוַת הָרְשָׁעִים וְאַף לֹא מִיִּסּוּרֵי הַצַּדִּיקִים. רַבִּי מַתְיָא בֶן חָרָשׁ אוֹמֵר, הֱוֵי מַקְדִּים בִּשְׁלוֹם כָּל אָדָם. וֶהֱוֵי זָנָב לָאֲרָיוֹת, וְאַל תְּהִי רֹאשׁ לַשּׁוּעָלִים:
Rabbi Yannai said: it is not in our hands [to explain the reason] either of the security of the wicked, or even of the afflictions of the righteous. Rabbi Mathia ben Harash said: Upon meeting people, be the first to extend greetings; And be a tail unto lions, and not a head unto foxes.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
4חצות לילה . . ועיין מזה בזהר
This alphabetical compendium of the Tzemach Tzedek’s discourses discusses midnight at length under the entry for night.
Kehot’s noteראה בענין זה בארוכה בספר הליקוטים ממאמרי דא״ח מהצ״צ ערך לילה בענין חצות לילה, כל המ״מ מועתקים שם.
5בשעתא דכנס״י אתערת
The Zohar teaches that whoever studies Torah at night and rises at midnight, at the hour when the Congregation of Israel awakens to prepare the house for the King, joins with her, and he is among “her household” to whom she gives food. The Alter Rebbe cites it for the significance of midnight.
Zohar, Emor 9:29–11:36ספר הזהר, אמור ט׳:כ״ט-י״א:ל״ו
1The first 23 lines of the Hebrew text are not found in our translation.HE SHALL NOT PROFANE HIS SEED AMONG HIS PEOPLE. Whoever discharges his semen without purpose will never be allowed to behold the divine Presence,1v. T. B. Niddah, 13a. and such a one is called wicked. This is not the case, however, if a man’s wife does not conceive; still, a man should pray that G-d should provide him a fitting vessel so that his seed should not be spoilt. For he who discharges his seed into a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
6כי אל דעות
From Chanah’s prayer: “For Havayah is a G-d of knowledges.” The plural is read as two kinds of knowledge, the view from below and the view from above.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7רגלי החיות כנגד כולם
After listing the distances from the earth through the seven heavens, the Talmud says: “The legs of the chayos correspond to all of them; the ankles of the chayos correspond to all of them; the shins of the chayos correspond to all of them,” and so on up their bodies. The Alter Rebbe uses it to show that the lowest part of a higher level outweighs everything below it.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
8“The hidden things belong to Havayah our G-d, and the revealed things belong to us and to our children forever.” The hidden things are read as Chochmah and Binah, the revealed things as Z’eir Anpin and Nukva.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9יהי אור
“And Elokim said: Let there be light; and there was light.” The utterance of the first day, an example of the attributes that govern the world.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10יהי רקיע
“And Elokim said: Let there be a firmament in the midst of the waters.” The utterance of the second day.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11וכולם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” Chochmah is enclothed in all of creation, though through the contraction of Elokim.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ל״ב נתיבות החכמה
Sefer Yetzirah opens: “With thirty-two wondrous paths of wisdom” the world was created. The Alter Rebbe pairs these paths with the thirty-two mentions of Elokim in the creation account.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
13Kehot’s note points to Psalms 92:1 for these words.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14מזמור שיר ליום השבת טוב להודות
“A psalm, a song for the Shabbos day. It is good to give thanks to Havayah.” The Ramaz’s comment on this psalm is cited for the revelation of Shabbos.
Psalms 92:1–2תהילים צ״ב:א׳-ב׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת: טוֹב לְהֹדוֹת לַה׳ וּלְזַמֵּר לְשִׁמְךָ עֶלְיוֹן:
A Psalm, a Song. For the sabbath day. It is a good thing to give thanks unto the L-RD, And to sing praises unto Thy name, O Most High;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ויכל אלהים
“And Elokim finished on the seventh day His work that He had done.” The Shabbos passage still uses Elokim.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ביום עשות הוי׳ אלהים
“These are the generations of the heavens and the earth when they were created, on the day that Havayah Elokim made earth and heavens.” Here Havayah appears with Elokim for the first time, which the Alter Rebbe links to the revelation of Abba on Shabbos.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17“Lift up your hands to holiness, and bless Havayah.” The Zohar applies the verse to Torah study at night.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18תורת אמת
“A Torah of truth was in his mouth.” The Torah as “a Torah of truth” is what is drawn into Z’eir Anpin through study.
Malachi 2:6מלאכי ב׳:ו׳
תּוֹרַת אֱמֶת הָיְתָה בְּפִיהוּ וְעַוְלָה לֹא־נִמְצָא בִשְׂפָתָיו בְּשָׁלוֹם וּבְמִישׁוֹר הָלַךְ אִתִּי וְרַבִּים הֵשִׁיב מֵעָוֺן:
The law of truth was in his mouth, And unrighteousness was not found in his lips; He walked with Me in peace and uprightness, And did turn many away from iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19“Go out and gaze, O daughters of Zion, at King Shlomo.” The opening words of another discourse in this book, where this theme is also discussed.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20The Zohar explains that kodesh is the supernal place called Eden, from which “a river goes out,” and says of one who lifts his hands there: “You bless the Holy One, blessed be He, from the place called supernal kodesh.” The Alter Rebbe reads this as drawing the light of Abba into Z’eir Anpin.
Zohar, Vayikra 27:200–29:209ספר הזהר, ויקרא כ״ז:ר׳-כ״ט:ר״ט
1The first 49 lines of the Hebrew text on this Page do not appear in the translation as explained in the previous footnotes. When R. Hizkiah was studying with R. Isaac, they once rose at midnight to study the Torah. R. Isaac discoursed on the verse: “Behold, bless ye the L-rd, all ye servants of the L-rd, which by night stand in the house of the L-rd” (Ps. CXXXIV, l). ‘This verse’, he said, ‘is a tribute to all true believers. And who are the true believers? Those who study …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 4
21ועוד פי׳ לשמה לשם ה״א
The note sends the reader to a parallel to what follows here in the volume of the Alter Rebbe’s short discourses.
Kehot’s noteבהבא להלן ראה גם מאמרי אדה״ז הקצרים ע׳ תקסז. ובארוכה אוה״ת על מארז״ל וענינים ע׳ שלח. וראה מאמרי אדה״ז — ענינים ע׳ רעו.
22בד״ה ועתה יגדל
The discourse on “And now, I pray, let the power be great” is found there in Parshas Sh’lach.
Kehot’s noteלעיל פ׳ שלח לח, ב ואילך.
23ועתה יגדל נא
Moshe’s plea after the sin of the spies: “And now, I pray, let the power of my L-rd be great, as You have spoken, saying.” The discourse on this verse is cited for the idea that the intellect of a lower world is only letters relative to a higher one.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24צריך להמשיך הארה מיסוד אבא
This passage, on the need to draw a radiance from the Yesod of Abba in order to put intellect into the letters, is quoted by the Tzemach Tzedek in Or HaTorah on Va’eschanan.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ שכא.
Paragraph 5
25דבאצי׳ איהו וגרמוהי חד
The note sends the reader there for this whole subject, the light resting in Chochmah while the lower worlds receive through a screen.
Kehot’s noteראה בכ״ז מאמרי אדה״ז הקצרים ע׳ תמג. ובארוכה אוה״ת הנ״ל ע׳ שלט.
26כולם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” Even Atzilus receives through Chochmah, yet in Atzilus Chochmah is no screen.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
27והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from ayin”: Chochmah comes from, and is, the level of nothingness, so it does not conceal the Infinite Light.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
28דלית מחשבה תפיסא ביה כלל
In Elijah’s prayer in the introduction to the Tikkunei Zohar: “No thought can grasp You at all.” Because G-d is beyond grasp, His spark in the soul can rest only in Chochmah, which is above comprehension.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
29ויהי בחצי הלילה ויחרד האיש
“And it came to pass at midnight that the man was startled and turned over, and behold, a woman was lying at his feet.” Pri Etz Chaim reads Boaz’s alarm as the state of the configurations above at midnight.
Ruth 3:8רות ג׳:ח׳
וַיְהִי בַּחֲצִי הַלַּיְלָה וַיֶּחֱרַד הָאִישׁ וַיִּלָּפֵת וְהִנֵּה אִשָּׁה שֹׁכֶבֶת מַרְגְּלֹתָיו:
And it came to pass at midnight, that the man was startled, and turned himself; and, behold, a woman lay at his feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ג, ח.
30העוסקים בתורה אחר חצות
Reish Lakish: “Whoever occupies himself with Torah at night, the Holy One, blessed be He, draws a thread of kindness over him by day.” The praise of night study that the Alter Rebbe explains here.
Chagigah 12bחגיגה י״ב ב
Tamid 32bתמיד ל״ב ב
Kehot’s noteראה חגיגה יב, ב. תמיד לב, ב.
31The Zohar teaches that one who rises at midnight to study Torah, when the Congregation of Israel awakens to prepare the King’s house, joins her and is counted among her household. Here it supports the repair of Rachel through study after midnight.
Zohar, Emor 9:29–11:36ספר הזהר, אמור ט׳:כ״ט-י״א:ל״ו
Paragraph 7
32וכמו עד״מ הרב
The parable of the teacher is quoted there by the Tzemach Tzedek, who refers back to this passage.
Kehot’s noteמובא באוה״ת פ׳ שלח ע׳ תריז ומציין לכאן.
33The second clause of the verse: “I have gathered My myrrh with My spice.” Myrrh and spice are fragrances, and smell stands for a level above Chochmah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כי הנה הריח הוא מחוטם
An excerpt from here, on smell and taste, is brought there by the Tzemach Tzedek.
Kehot’s noteקטע מכאן באוה״ת בראשית כרך ד דף תתלא, ב.
Paragraph 8
35ותהלתי אחטם לך
“For My Name’s sake I will defer My anger, and for My praise I will restrain [it] for you, so as not to cut you off.” The word echtom is linked to chotem, the nose, and the Zohar applies the verse to Atik Yomin.
Isaiah 48:9ישעיהו מ״ח:ט׳
לְמַעַן שְׁמִי אַאֲרִיךְ אַפִּי וּתְהִלָּתִי אֶחֱטׇם־לָךְ לְבִלְתִּי הַכְרִיתֶךָ:
For My name’s sake will I defer Mine anger, And for My praise will I refrain for thee, that I cut thee not off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מח, ט.
36כמ״ש באדרא דק״ל ע״ב
There the Idra’s “To the Master of the Nose I pray” is explained: the radiance that spreads from the Infinite Light is called Arich Anpin and the nose, the level of smell, and the Holy One, blessed be He, is called the Master of the Nose as its essence and source.
Kehot’s noteנתבאר לעיל פ׳ שלח נא, ד. וראה גם ד״ה והניף ידו תשי״א.
37עתיק . . למעלה מהכלים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteזח״ג (רפח, ב) אקרי אין. ובע״ח דרושי אבי״ע (פ״א). [כ].
38לבעל החוטם אני מתפלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קל, ב). [כ].
39לבעל החוטם אני מתפלל
In the Idra Rabba, when Rav Hamnuna Sava wished to pray he would say, “To the Master of the Nose I pray, to the Master of the Nose I supplicate,” and the Zohar connects this with “And for My praise I will restrain for you,” said of Atik Yomin. The Alter Rebbe uses it for smell as a level above Atzilus.
Zohar, Idra Rabba 9:63–10:73ספר הזהר, האדרא רבא ט׳:ס״ג-י׳:ע״ג
40שהנשמה נהנית ממנו
“What is it from which the soul derives pleasure and the body does not? This is smell.” The Alter Rebbe ties this to the avira in which the Daas of Atik Yomin shines.
Berakhot 43b:3ברכות מ״ג ב:ג׳
אָמַר רַב יְהוּדָה: הַאי מַאן דְּנָפֵיק בְּיוֹמֵי נִיסָן וְחָזֵי אִילָנֵי דְּקָא מְלַבְלְבִי, אוֹמֵר: ״בָּרוּךְ שֶׁלֹּא חִיסֵּר בְּעוֹלָמוֹ כְּלוּם וּבָרָא בּוֹ בְּרִיּוֹת טוֹבוֹת וְאִילָנוֹת טוֹבוֹת לְהִתְנָאוֹת בָּהֶן בְּנֵי אָדָם״. אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: מִנַּיִן שֶׁמְּבָרְכִין עַל הָרֵיחַ? — שֶׁנֶּאֱמַר: ״כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ״. אֵיזֶהוּ דָּבָר שֶׁהַנְּשָׁמָה נֶהֱנֵית מִמֶּנּוּ וְאֵין הַגּוּף נֶהֱנֶה מִמֶּנּוּ? — הֱוֵי אוֹמֵר: זֶה הָרֵיחַ.
Rab Judah said : He who goes out during the days of Nisan and sees the trees budding should say "Blessed be He Who has caused nothing to be lacking in His Universe and created therein beautiful creations and beautiful trees where-from men may derive pleasure." Rab Zotra b. Tobiah said in the name of Rab : Whence is it learnt that one should pronounce a benediction over a fragrant smell? As it is written, "Let every soul praise the L-rd" (Ps. cl. 6). From what is it that the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
41בביאור דפ׳ ציצית
That explanation, on the verse “I am” in the section of Tzitzis, distinguishes two levels of intellect: the Chochmah of Abba, which is below the will, and Mocha Stima’ah, the intellect hidden from all thought, which is above the will because the delight in it is truly infinite.
Kehot’s noteראה לעיל פ׳ שלח מט, ג ואילך.
42בד״ה אלה מסעי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל מסעי פט, ב.
43ובד״ה וישלח יהושע מן השטים
There the spies that Yehoshua sent to Jericho are explained as the level of reiach, smell: to scout and discern the garments that come from that level.
Kehot’s noteלעיל פ׳ שלח נא, ד.
44ושם ס״ק ט״ו
The note sends the reader to the Rebbe’s own note on page 19d of this book for this reference to Yoreh De’ah.
Kehot’s noteראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, ד.
Paragraph 9
45וזהו וירח
An excerpt from here, on Yitzchak smelling the fragrance of the garments, is quoted there by the Tzemach Tzedek.
Kehot’s noteקטע מכאן מובא באוה״ת בראשית כרך א דף קמח, ב.
46וירח את ריח בגדיו
“And he came near and kissed him, and he smelled the fragrance of his garments and blessed him, and said: See, the fragrance of my son is as the fragrance of a field that Havayah has blessed.” Garments are an encompassing level, like smell.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כז.
47שהוא מקיף
In its version of this passage Or HaTorah adds: “that is, as is written, that smell is higher than taste, for of ta’amim, nekudos, tagin and osiyos, the ta’amim are an inner light and smell is encompassing,” etc.
Kehot’s noteבאוה״ת שם מוסיף: ”היינו כמ״ש שהריח גבוה מן הטעם שטנת״א טעמים הוא או״פ וריח הוא מקיף כו׳”.
48בגדיו לשון בוגדיו
Rabbi Zeira expounds “And he smelled the fragrance of his garments”: “Do not read begadav (his garments) but bogdav (his traitors),” for even the lawless of Israel give off a fragrance. The Alter Rebbe uses it for the fragrance that comes from sweetening what was harsh.
Sanhedrin 37a:7–8סנהדרין ל״ז א:ז׳-ח׳
רֵישׁ לָקִישׁ אָמַר: מֵהָכָא, ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״ – אֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵאִין מִצְוֹת כְּרִמּוֹן. רַבִּי זֵירָא אָמַר: מֵהָכָא, ״וַיָּרַח אֶת רֵיחַ בְּגָדָיו״. אַל תִּיקְרֵי ״בְּגָדָיו״ אֶלָּא ״בּוֹגְדָיו״. הָנְהוּ בִּרְיוֹנֵי דַּהֲווֹ בְּשִׁיבָבוּתֵיהּ דְּרַבִּי זֵירָא, דַּהֲוָה מְקָרֵב לְהוּ כִּי הֵיכִי דְּנֶיהְדְּרוּ לְהוּ בִּתְיוּבְתָּא, וַהֲווֹ קָפְדִי רַבָּנַן. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי זֵירָא, אָמְרִי: עַד הָאִידָּנָא הֲוָה חֲרִיכָא קַטִּין שָׁקֵיהּ דַּהֲוָה בָּעֵי עֲלַן רַחֲמֵי, הַשְׁתָּא מַאן בָּעֵי עֲלַן רַחֲמֵי? הַרְהֲרוּ בְּלִבַּיְיהוּ וַעֲבַדוּ תְּשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ר (פס״ח [כב — ובמתנות כהונה שם]). ובלקח טוב בראשית (כז, כו [כג]). ובילקוט שם (ר׳ קטו). וע׳ סנהדרין לז, א אל תקרי בגדיו אלא בוגדיו, יעו״ש. [כ].
49ע״פ ראה ריח בני
The Kehot note gives this place in Or HaTorah for the discussion on “See, the fragrance of my son” that the text refers to.
Kehot’s noteראה אוה״ת תולדות קנה, ב.
50יצחק כי אתה אבינו
A discussion in Or HaTorah of Yitzchak in the Time to Come, “For you are our father,” to which the note points.
Kehot’s noteע׳ שבת (פט, ב). ישעי׳ (סג, טז). [כ]. ראה אוה״ת תולדות קמח, ב.
51על יצחק כי אתה אבינו
In the Time to Come, after Avraham and Yaakov do not plead for Israel, Yitzchak does, and Israel will say to him, “For you are our father.” The attribute of judgment associated with Yitzchak is sweetened through Israel.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
52כי אתה אבינו
“For You are our father, for Avraham has not known us and Israel does not recognize us.” The Talmud applies the verse to Yitzchak in the Time to Come.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53בלק״ת בישעי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל סי׳ נב.
54ולא בכסף תגאלו
“You were sold for nothing, and not with money shall you be redeemed.” The Arizal’s comment on this verse is cited on the sweetening of judgment.
Isaiah 52:3ישעיהו נ״ב:ג׳
כִּי־כֹה אָמַר Havayah חִנָּם נִמְכַּרְתֶּם וְלֹא בְכֶסֶף תִּגָּאֵלוּ:
For thus saith the L-RD: Ye were sold for nought; And ye shall be redeemed without money.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55סור מרע
“Turn away from evil and do good; seek peace and pursue it.” The two fragrances of the verse, myrrh and spice, are the two halves of this service.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ששה חדשים בשמן המור וששה חדשים בבשמים
The maidens’ preparation before coming to the king: “six months with oil of myrrh and six months with spices.” Another discourse discusses this pairing of myrrh and spices.
Esther 2:12אסתר ב׳:י״ב
וּבְהַגִּיעַ תֹּר נַעֲרָה וְנַעֲרָה לָבוֹא אֶל־הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ מִקֵּץ הֱיוֹת לָהּ כְּדָת הַנָּשִׁים שְׁנֵים עָשָׂר חֹדֶשׁ כִּי כֵּן יִמְלְאוּ יְמֵי מְרוּקֵיהֶן שִׁשָּׁה חֳדָשִׁים בְּשֶׁמֶן הַמֹּר וְשִׁשָּׁה חֳדָשִׁים בַּבְּשָׂמִים וּבְתַמְרוּקֵי הַנָּשִׁים:
Now when the turn of every maiden was come to go in to king Ahasuerus, after that it had been done to her according to the law for the women, twelve months—for so were the days of their anointing accomplished, to wit, six months with oil of myrrh, and six month with sweet odours, and with other ointments of the women —
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57חייב אינש לבסומי בפוריא
Rava: “A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai.’” The discourse on this saying also discusses myrrh.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
58(ולקמן) ובד״ה נשא את ראש
The discourse beginning “Take the count of the sons of Gershon” is in Likkutei Torah on Parshas Nasso, which in the printed book comes before this discourse, although the text says “below.”
Kehot’s noteלעיל פ׳ נשא. ותי׳ לקמן — ראה לעיל במ״מ לב, ג שבבוך 4 (לקו״ת מהדו״ק) מאמר זה בפ׳ אחרי.
59נשא את ראש בני גרשון
“Take the count of the sons of Gershon, they too, by their fathers’ house, by their families.” The discourse on this verse discusses Merari.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
60אכלתי יערי עם דבשי
The third clause of the verse: “I have eaten My honeycomb with My honey.” It is explained as the souls receiving love and awe from the angels.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כל עץ נחמד
“And Havayah Elokim made to grow from the ground every tree that is pleasant to the sight and good for food.” The phrase is borrowed for the “trees” of the forest, ya’ar, which are the angels.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ישראל עלו במחשבה
Six things preceded the creation of the world; some were created, and some arose in thought to be created, among them “the Patriarchs and Israel.” The souls’ root in G-d’s thought is higher than that of the angels.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
63והיו לבשר אחד
“Therefore a man leaves his father and his mother and cleaves to his wife, and they become one flesh.” Used for the union of the masculine and feminine waters.
Genesis 2:24בראשית ב׳:כ״ד
עַל־כֵּן יַעֲזׇב־אִישׁ אֶת־אָבִיו וְאֶת־אִמּוֹ וְדָבַק בְּאִשְׁתּוֹ וְהָיוּ לְבָשָׂר אֶחָד:
Therefore shall a man leave his father and his mother, and shall cleave unto his wife, and they shall be one flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64מאן ביתה
“Who are her household? All those who join with her at night are called her household, the members of her house.” The Ramaz’s comment on these words is cited for the souls rising as feminine waters.
Zohar, Emor 9:29–11:36ספר הזהר, אמור ט׳:כ״ט-י״א:ל״ו
1The first 23 lines of the Hebrew text are not found in our translation.HE SHALL NOT PROFANE HIS SEED AMONG HIS PEOPLE. Whoever discharges his semen without purpose will never be allowed to behold the divine Presence,1v. T. B. Niddah, 13a. and such a one is called wicked. This is not the case, however, if a man’s wife does not conceive; still, a man should pray that G-d should provide him a fitting vessel so that his seed should not be spoilt. For he who discharges his seed into a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
65שתיתי ייני עם חלבי
The fourth clause of the verse: “I have drunk My wine with My milk.” Wine and milk are explained as the intellect of Imma and of Abba.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66השמים מספרים
“The heavens declare the glory of G-d.” The opening words of another discourse where the intellect of Abba enclothed in Z’eir Anpin is discussed.
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ומסגיאו חלבא דיניק
The Zohar compares the spring that will rise from the Temple court and flow to the eastern sea to a mother holding her son: “from the abundance of the milk that he nurses” his mouth fills and he grows, and he pours milk back into his mother’s mouth. The Alter Rebbe uses it for the milk that makes the attributes of Z’eir Anpin grow.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
68טובה הארץ
Yehoshua and Kalev to the people: “The land that we passed through to spy it out, the land is very, very good.” The opening of a discourse in Parshas Sh’lach on “flowing with milk and honey.”
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ולבן שנים מחלב
From Yaakov’s blessing to Yehudah: “His eyes are red from wine, and his teeth white from milk.” Another discourse on milk, in Parshas Vayechi.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מי יתנך
“Who will make you as a brother to me, who nursed at my mother’s breasts.” A discourse on nursing, in Parshas Terumah.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai.” The discourse on this verse links Shaddai with nursing.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ברכות שדים
From Yaakov’s blessing to Yosef: “the blessings of the breasts and of the womb.” Cited for the link between Shaddai and shadayim.
Genesis 49:25בראשית מ״ט:כ״ה
מֵאֵל אָבִיךָ וְיַעְזְרֶךָּ וְאֵת שַׁ־דַּי וִיבָרְכֶךָּ בִּרְכֹת שָׁמַיִם מֵעָל בִּרְכֹת תְּהוֹם רֹבֶצֶת תָּחַת בִּרְכֹת שָׁדַיִם וָרָחַם:
Even by the G-d of thy father, who shall help thee, And by the Almighty, who shall bless thee, With blessings of heaven above, Blessings of the deep that coucheth beneath, Blessings of the breasts, and of the womb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73רחוצות בחלב
“His eyes are like doves by the streams of water, bathed in milk.” The Zohar reads it of the milk of Imma.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74רחוצות בחלב
When the eyes blaze red with judgment, the holy Atik shines its whiteness into Imma, she fills with milk and nurses all, and the eyes are bathed “in the milk of Imma, which flows constantly and never stops.” A source for milk as the kindness that nurses Z’eir Anpin.
Zohar, Mishpatim 22:520–528ספר הזהר, משפטים כ״ב:תק״כ-תקכ״ח
75Kehot’s note points to Zohar, Mishpatim 21:519 for these words.
Zohar, Mishpatim 21:519ספר הזהר, משפטים כ״א:תקי״ט
Paragraph 12
76אכלו רעים
The fifth clause of the verse: “Eat, friends.” The friends are the souls of Israel.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77למען אחי ורעי
“For the sake of my brothers and my friends, I will now speak peace within you.” The souls of Israel are called G-d’s friends.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
78תורתו אומנתו פטור מתפלה
Companions occupied in Torah interrupt for the Shema but not for prayer; Rabbi Yochanan said this applies to those like Rabbi Shimon bar Yochai and his companions, “whose Torah is their occupation.” The Alter Rebbe explains that such study draws down the Infinite Light itself.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
79ושעשועי את בני אדם
“Playing in His inhabited world, and my delights are with the children of men.” The delights are the reasons of the mitzvos, rooted in Chochmah.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ודברי . . אשר שמתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ סוס״י נט.
81אשר שמתי בפיך
“My spirit that is upon you, and My words that I have placed in your mouth, shall not depart from your mouth.” The words of Torah a person speaks are G-d’s own words.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82כולם בחכמה עשית
“You have made them all with wisdom.” The Infinite Light is enclothed in Chochmah throughout the worlds.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
83ואהי׳ אצלו . . ושעשועי את בנ״א
The Torah, speaking as wisdom: “Then I was with Him as a nursling, and I was [His] delight day by day.”
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל-לב.
Paragraph 13
84שתו ושכרו דודים
The last clause of the verse: “Drink and become drunk, beloved ones.” The beloved ones are Z’eir Anpin and Nukva.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85כלתה נפשי
“My soul longs, indeed it pines, for the courts of Havayah.” The pining of the soul is the fiery thirst of the dodim.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86הוי כל צמא לכו למים
“Ho, everyone who is thirsty, come to the water.” Water quenches the thirst of the dodim and cools the lower severities.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87והי׳ מספר בנ״י
“And the number of the children of Israel shall be as the sand of the sea.” The opening words of another discourse where water and thirst are discussed.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88אשר ברא ששון ושמחה
Among the wedding blessings: “Who created joy and gladness, groom and bride,” and “Gladden the beloved friends, as You gladdened Your creation in the Garden of Eden of old.” Joy is the level of wine, the severities of Imma that become kindnesses.
Ketubot 8a:6–7כתובות ח׳ א:ו׳-ז׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״. לֵוִי אִיקְּלַע לְבֵי רַבִּי בְּהִלּוּלֵיהּ דְּרַבִּי שִׁמְעוֹן בְּרֵיהּ, בָּרֵיךְ חֲמֵשׁ. רַב אַסִּי אִיקְּלַע לְבֵי רַב אָשֵׁי בְּהִלּוּלֵיהּ דְּמָר בְּרֵיהּ, בָּרֵיךְ שֵׁית.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89רשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The image of the lower severities of Z’eir Anpin and Nukva.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אסרי לגפן
From Yaakov’s blessing to Yehudah: “Binding his foal to the vine.” The opening words of the discourse that identifies wine with the “white wine” of Atik.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91צאינה וראינה
“Go out and gaze, O daughters of Zion, at King Shlomo.” The discourse on this verse explains the superiority of oil over wine.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92אעשה לו עזר כנגדו
“It is not good for the man to be alone; I will make him a helper corresponding to him.” The Zohar reads the helper as the Mishnah.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93דא משנה אתתא דההוא נער
The Zohar reads “I will make him a helper corresponding to him”: “This is the Mishnah, the wife of that lad, and she is the maidservant of the Shechinah.” Another discussion of this statement is pointed to here.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
On this account G-d said, “It is not good that the man should be alone; I will make him an help meet for him” (Gen. 2, 18). This help is the Mishnah (the oral Law), the handmaid of the Shekinah. If Israel deserve well, it is a help to them in the captivity from the side of the permitted, the clean, and the proper; if they do not deserve well, it is a hindrance to them from the side of the unclean, the unfit, and the forbidden, the clean, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94בשעתא דקב״ה אתחזי על גנתא כל גנתא אתכנש ולא מתפרש מעדן
At midnight the Holy One, blessed be He, goes out to Gan Eden to delight with the tzaddikim, and “at the hour when the Holy One, blessed be He, appears over the garden, the whole garden is gathered together and is not separated from Eden.” The Alter Rebbe infers that then the garden receives from the essence of Eden.
Zohar, Bo 4:92–5:101ספר הזהר, בא ד׳:צ״ב-ה׳:ק״א
The esoteric significance of it is as follows. At the hour when the L-rd thus shows Himself in the Garden, all the Garden assembles and keeps close to Eden, from whence the stream of life flows forth into numerous channels. The Garden is called “the Bundle of Life”, and in it the pious are beatified with the light of the world to come. And at the hour when the Holy One, blessed be He, reveals Himself to these saints, a voice is heard, crying: “Awake, O north wind, come, O …
The Zohar; London, Soncino Press, 1933 (Public Domain)
95ונהר יוצא מעדן להשקות את הגן
“And a river goes out of Eden to water the garden.” The measured flow that Gan Eden ordinarily receives.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening words of the discourse on the superiority of the spring over the river.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ומעין מבית ה׳ יצא
“And a spring shall go out of the House of Havayah and water the valley of Shittim.” A spring, a source, stands above the river that goes out of Eden.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98מעין גנים
“A spring of gardens, a well of living waters, and flowing streams from Lebanon.” The Alter Rebbe suggests that “a spring” refers to the intellect of Abba.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99שרגא דדליק אתחזי בליליא ביממא אסתתרת
In the Tosefta in Vayechi: “A lamp that burns is seen at night; by day its light is hidden.” Cited for the light revealed at night.
Zohar, Vayechi 45:470–473ספר הזהר, ויחי מ״ה:ת״ע-תע״ג
100וילקט יוסף
“And Yosef gathered all the money that was found in the land of Egypt.” The opening words of the discourse on the light that was sown in the garden.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101The Zohar on Vayikra explains the clauses of this verse one by one and applies “Eat, friends; drink and become drunk, beloved ones” to the levels below that are blessed from above. The Alter Rebbe cites it for the beloved ones as Z’eir Anpin and Nukva.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
The “garden” is the higher Garden of Eden, “My sister, my bride” is the Community of Israel, whose espousals were on that day consummated, all being blessed from the water of the supernal stream. Hence it says “I have gathered my myrrh with my spice, etc.”, while the words “eat, O friends, etc.” indicate that all those beneath and all the branches were blessed and nourished when the others were blessed above. And wherewith are they all blessed and regaled? With the odour of the sacrifice. It was when the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
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אני ישנה ולבי ער קול דודי דופק פתחי לי כו׳
“I Am Asleep, but My Heart Is Awake”
In exile Israel “sleeps”: the letters of Torah and prayer still carry the Infinite Light, but it is hidden. Yet G-d, the “heart” of Israel, stays awake, and like a heart that gives out only what it first receives, His flow answers our arousal from below, while beyond it the “dew” of the supernal will is revealed in full once a person has done all he can.
The maamar in brief
The maamar explains Song of Songs 5:2. Exile is sleep, in which “our signs,” the letters of Torah and prayer, are not seen, though like horses they carry the encompassing Infinite Light down into the soul. G-d is called Israel’s heart rather than its brain because the heart gives out only what it first receives, so His flow depends on an arousal from below: the love of the Shema, a true desire (chefetz) for G-d alone, which draws His delight into Torah and mitzvos. The four names of the bride are stages of this love: “my sister,” the natural love freed from the body; “my beloved,” Israel “feeding” G-d with their self-nullification, as digested food becomes the blood that binds soul to body, which works because Israel “arose in thought”; “my dove,” a gaze at the King that is never sated; “my perfect one,” Israel making G-d “whole,” as though they had made Him, by forming the vessels of His attributes. All are caused by “my head is filled with dew,” an arousal from above beyond the arousal from below: “open for Me like the point of a needle, and I will open for you like the opening of the Ulam.”

Outline
	1Sleep, signs and lettersExile is sleep, in which “our signs,” the letters of Torah and prayer, are not seen. The letters are “horses” that carry the encompassing Infinite Light down into the soul; in the future it will be seen openly. Yet “my heart is awake”: G-d is called the heart of Israel.¶1–2
	2Why the heart and not the brainThe heart’s flow is a circuit: it receives blood made from food, closes on it and opens to send it out, which is its constant beat, while the brain only gives. So G-d is called the heart: His flow to creation depends on the arousal from below.¶3–5
	3The love of the Shema and the supernal delightThe arousal from below is “And you shall love”: chefetz, a desire that delights in G-d alone, not mere ratzon. In response G-d’s inner will and delight are drawn into the Torah and the physical mitzvos, and so the yoke of Heaven precedes the yoke of the mitzvos.¶6–8
	4The heart awake in exile, and the pulseEven in exile the will of the heart remains, and the delight is drawn into Torah and mitzvos, though hidden; G-d does wonders “alone.” Prayer replaces the sacrifices in concealment. Besides the inner heartbeat there is an outer pulse, G-d’s kindness, hinted in dofek, whose letters spell pakad.¶9–10
	5“My sister, my beloved”: freeing love and “eating”“My sister” is the natural love of the G-dly soul, which must be opened from the prison of the body. “My beloved” means Israel “feed” G-d: the self-nullification of angels and souls in the Shema and its blessings is His “eating,” the soul absorbed into the body of the King.¶11–14
	6Building the attributesAs food becomes blood and binds soul and body, self-nullification binds the Infinite Light to the “body” of the attributes; even Chesed and Chochmah must be “built.” The power comes from Israel’s root in thought within thought, above the divine speech from which the worlds and Sefiros come, as food’s divine word is higher than man’s.¶15–19
	7“My dove”: the gaze never satedThe higher level of “my dove” is a constant gaze at the glory of the King, like Avraham’s endless journeying, never sated because G-d is infinite and renews creation from nothing; it brings joy and delight in G-d.¶20–22
	8“My perfect one”: as though you had made MeIsrael is G-d’s “twin” and makes Him “whole.” Making the vessels, Chesed and Gevurah, through kindness and through subduing and transforming the sitra achra, reveals His perfection, as though they had made Him.¶23–25
	9“My head is filled with dew”Dew, never withheld, is an arousal from above that does not depend on the arousal from below, the “head” that only gives. In the inner dimension it is revealed only after the full arousal from below: the needle’s point and the opening of the Ulam.¶26–27
	10In divine serviceA person can perfect only what lies from Chochmah downward; the will of the soul, like the supernal will, is beyond his reach, yet it is revealed once he has done all he can. A list of sources on “I am asleep” closes the maamar.¶28–29


Key concepts
	Our signs, our letters (osiyos)אותותינו / אותיותינו
	The letters of Torah and prayer, which “bring” the Infinite Light from concealment into revelation and carry it, like horses, where it could not otherwise reach; in exile they are not seen.

	The heart of Israelלבן של ישראל
	G-d is called the heart and not the brain because the heart gives out only what it first receives, so His flow of life depends on the arousal from below.

	Arousal from below / arousal from aboveאתערותא דלתתא / אתערותא דלעילא
	Human service that calls forth a divine response, and the divine response itself; one arousal from above depends on the arousal from below, and a higher one, the “dew,” does not.

	Desire (chefetz) and will (ratzon)חפץ / רצון
	Ratzon can exist even without inner desire, as with consent under pressure; chefetz is a desire that takes delight in what it wants, and it is the quality of the love of the Shema.

	To be absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The soul’s complete nullification and inclusion in G-dliness, called “eating” Above, like food that becomes the blood of the soul.

	Thought within thoughtמחשבה שבמחשבה
	The highest of three levels of thought, real intellect and understanding, where the souls of Israel are rooted; the worlds and Sefiros come from the lower level of speech within thought.

	Dofek and pakadדפק / פקד
	The pulse, the outer extension of the heartbeat, whose letters spell pakad, G-d’s attentive remembering and kindness.

	Dewטל
	A divine flow that is never withheld, from the supernal will beyond the arousal from below, drawn into “my head,” Chochmah.

	The point of a needle and the opening of the Ulamכחודה של מחט / כפתחו של אולם
	Everything within a person’s power, from Chochmah downward, is a needle’s point beside the Infinite; when he opens it fully, G-d opens an opening like the doorless entrance of the Temple hall.


Section 1 · ¶1–2
Sleep, signs and letters
1אני ישנה ולבי ער קול דודי1 דופק פתחי לי כו׳. וברבות בשה״ש [בשיר השירים] אני ישנה מן הקץ2 ובזהר פ׳ אמור (צ״ה ע״א)
“I am asleep, but my heart is awake; the voice of my beloved knocks: ‘Open to me…,’” etc. And in [Midrash] Rabbah on Song of Songs: “I am asleep” — from the End. And in the Zohar, Parshas Emor (95a):
The maamar opens with the bride’s words in Song of Songs 5:2. Two readings of “I am asleep” are brought: the Midrash on Song of Songs reads it as Israel being asleep with regard to the End, the time of the redemption (while the heart is awake to the redemption), and the Zohar in Parshas Emor reads it as referring to the exile.


אני ישנה בגלותא3 והענין כי הנה הגלות דומה לשינה כמו שהשינה הוא ע״י שנתסם מראה עיניו.
“I am asleep — in the exile.” The explanation is: behold, the exile resembles sleep. Just as sleep comes about through the sight of one’s eyes being closed off,
The Zohar’s reading is that the exile itself is the sleep. The Alter Rebbe explains the comparison: a sleeper is alive, but his sight is shut off and he does not see.


כך הנה בגלות נאמר אותותינו לא ראינו פי׳ אותותינו כמו אותיותינו דהיינו אותיות התורה והתפלה כי הנה כתיב (ישעיה מ״ה י״א) האותיות שאלוני על בני ועל פועל ידי תצוני4.
so in the exile it is said, “Our signs we have not seen.” The meaning of “our signs” (ososeinu) is like “our letters” (osiyoseinu), that is, the letters of the Torah and of prayer. For behold, it is written (Isaiah 45:11), “The letters (ha’osiyos), ask Me concerning My children, and concerning the work of My hands command Me.”
The verse “Our signs we have not seen” (Psalms 74:9) is a lament of the exile. The Alter Rebbe reads ososeinu, “our signs,” as osiyoseinu, “our letters,” meaning the letters of the Torah and of prayer, and supports this with Isaiah 45:11, where the word ha’osiyos is read as “the letters.”


והענין הוא כי הנה אותיות הוא מלשון אתא בקר5 שהן המביאות והממשיכות אור א״ס ב״ה מההעלם אל הגילוי
The explanation is: osiyos (letters) is from the expression “Morning comes (asa)”; for they are what bring and draw the Infinite Light (Or Ein Sof), blessed be He, from concealment into revelation,
The word osiyos is connected with asa, “comes,” as in “Morning comes” (Isaiah 21:12). Letters are what “bring”: they carry the Infinite Light out of concealment into revelation.


להיות גילוי אור א״ס ב״ה ממש בנפש האדם למטה שלכן נקראו האותיות בשם סוסים כמ״ש במ״ת [במתן תורה] כי תרכב6 על סוסיך כו׳ שהן אותיות התורה ונמשלו
so that there be an actual revelation of the Infinite Light, blessed be He, in the soul of man below. That is why the letters are called by the name “horses,” as it is written concerning the Giving of the Torah, “When You ride upon Your horses,” etc., which are the letters of the Torah. And they are likened
The purpose of this bringing is a real revelation of the Infinite Light within a human soul in this world. This is why the letters are called “horses”: Habakkuk 3:8, “When You ride upon Your horses,” is read as describing the Giving of the Torah, and the horses are the Torah’s letters.


כמו סוס לגבי רוכבו שכשם שהסוס רץ ומוליך את הרוכב למקום שאין הרוכב מגיע לשם מצד טבעו בעצמו כך האותיות הן כסוס לגבי רוכבו הוא אור א״ס ב״ה הסוכ״ע
to a horse in relation to its rider: just as the horse runs and carries the rider to a place that the rider does not reach by his own nature, so the letters are like a horse in relation to its rider, which is the Infinite Light, blessed be He, the light that encompasses all worlds (sovev kol almin),
A horse is lower than its rider, yet it carries him to places he could never reach on his own. The rider here is the Infinite Light that encompasses all worlds (sovev), the level of G-dliness too great to enter the worlds, and the letters carry it where it would not otherwise go.


שהוא למעלה מעלה מגדר ההשתלשלות והתלבשות המדרגות ולית מחשבה תפיסא בי׳ [ביה] שאינו מתלבש כלל בירידת והשתלשלות סדר המדרגות כ״א ע״י שנתפס ומתלבש באותיות התורה
which is far, far above the bounds of the chain of descending worlds (hishtalshelus) and the enclothing of the levels, and “no thought can grasp it”; for it is not enclothed at all in the descent and chain-like progression of the order of levels, except by being grasped and enclothed in the letters of the Torah.
This light is far above the whole descending order of levels and is beyond the grasp of any thought. It does not enter that order of levels at all; it is “grasped” only through being enclothed in the letters of the Torah.


(ועמ״ש בד״ה ויאמר משה אכלוהו היום7 ובד״ה נר חנוכה כו׳ מזוזה מימין8 ובד״ה לריח שמניך9 וע׳ בע״ה שער א׳ פ״ד) וזהו האותיות שאלוני על בני כו׳
(And see what is written in the discourse beginning “And Moshe said, ‘Eat it today,’” and in the discourse beginning “The Chanukah lamp,” etc., “the mezuzah on the right,” and in the discourse beginning “For the fragrance of your oils”; and see Emek HaMelech, Sha’ar 1, chapter 4.) And this is [the meaning of] “The letters, ask Me concerning My children,” etc.:
The parenthesis sends the reader to three other discourses that develop the theme of the letters of the Torah, and to Emek HaMelech, a work of Kabbalah, Sha’ar 1, chapter 4. The text then returns to the verse in Isaiah about the letters.


האותיות עצמן הן הן המשכות על בני שבאותיות התורה והתפלה נשמך גילוי זה בנפש האדם למטה להיותה משכלת ומתבוננת בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף ואין ערוך אליו כו׳.10
the letters themselves are the very drawings-down upon “My children”; for in the letters of the Torah and of prayer this revelation is drawn into the soul of man below, so that it comprehends and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, who, as His Name, so is He: He has no end, and there is no comparison to Him, etc.
The letters themselves are the channels that bring G-dliness down “upon My children.” Through Torah study and prayer the revelation reaches the soul, enabling it to understand and contemplate the greatness of the Infinite One, whose very Name, Ein Sof (“without end”), says what He is: boundless and beyond comparison.




2וכולא קמי׳ [קמיה] כלא ממש ואי לזאת תכלה אליו הנפש בבחי׳ ביטול ממש להיות גילוי אור א״ס ב״ה למטה כמו למעלה.
And “all before Him is as actually nothing.” Therefore the soul will pine away toward Him, in a state of actual self-nullification (bittul), so that there be a revelation of the Infinite Light, blessed be He, below as above.
Contemplating that everything before G-d is as nothing brings the soul to a longing so intense that it seems to expire, in complete self-nullification. Through this, the Infinite Light is revealed below just as it is above.


אך בגלות אותותינו לא ראינו שאינו נראה ונגלה גילוי אור א״ס ב״ה הסוכ״ע בבחי׳ גילוי ממש בעולם
But in the exile, “our signs we have not seen”: the revelation of the Infinite Light, blessed be He, the light that encompasses all worlds, is not seen and revealed as an actual revelation in the world,
In the exile, however, this revelation of the encompassing light is not openly seen in the world. That is the meaning of “our signs we have not seen.”


כמו שיהי׳ [שיהיה] לעתיד כי עין בעין יראו11 כו׳ ונגלה כבוד12 הוי׳ וראו כל בשר כו׳.
as it will be in the Time to Come, “for eye to eye they shall see,” etc., and “the glory of Havayah shall be revealed, and all flesh shall see,” etc.
The contrast is the Time to Come, when, as Isaiah says, G-dliness will be seen “eye to eye” and “all flesh shall see” the glory of Havayah. Then the revelation will be visible even to physical eyes.


אך מ״מ ולבי ער ופי׳ בזהר ולבי דא קוב״ה [קודשא בריך הוא] וכ״כ [וכן כתב] ברבות בשה״ש [בשיר השירים] גבי ולבי ער איכן מצינו שנק׳ הקב״ה לבן של ישראל13 מן הדין קרא דכתיב צור לבבי וחלקי אלקים לעולם.1415
Yet nevertheless, “but my heart is awake.” And the Zohar explains: “‘And my heart’ — this is the Holy One, blessed be He.” And so it is written in [Midrash] Rabbah on Song of Songs, on “but my heart is awake”: “Where do we find that the Holy One, blessed be He, is called the heart of Israel? From this verse, as it is written, ‘The Rock of my heart and my portion is G-d forever.’”
Yet even while Israel sleeps in exile, “my heart is awake.” The Zohar reads “my heart” as the Holy One, blessed be He, and the Midrash proves from “the Rock of my heart” (Psalms 73:26) that G-d is called the heart of Israel; the heart that stays awake through the sleep of exile is G-d Himself.




Section 2 · ¶3–5
Why the heart and not the brain
3וזהו לבבתני אחותי כלה. ועמ״ש מזה בד״ה ביום השמע״צ [השמיני עצרת] והיינו שהלב הוא חיות כל האברים שבו משכן הדם הוא הנפש16 המחיה את כל הגוף כך הקבה הוא הוא חיינו ואתה מחיה את כולם.17
And this is [the meaning of] “You have captured my heart (libavtini), my sister, bride.” And see what is written on this in the discourse beginning “On the day of Shemini Atzeres.” That is: the heart is the life-force (chayus) of all the limbs, for in it is the dwelling of the blood, which is the soul that gives life to the whole body. So the Holy One, blessed be He, is our very life, and “You give life to them all.”
The word libavtini, “you have captured my heart,” comes from lev, heart, and is linked here to G-d being Israel’s heart. The heart gives life to all the limbs because the blood, which “is the soul,” dwells in it; so G-d is our very life, as the verse says, “You give life to them all.”


אך להבין למה נקרא עד״מ בשם לב דוקא ולא בשם מוח עד״מ שהרי גם המוח הוא משפיע החיות לכללות הגוף דתלת שליטין אינון מוחא ולבא וכבדא1819
But [we must] understand why He is called, by way of analogy, specifically by the name “heart” and not, by way of analogy, by the name “brain”; for the brain too bestows life-force upon the body as a whole, since “there are three rulers: the brain, the heart and the liver.”
The question is why the analogy is specifically the heart and not the brain, since the brain also gives life to the whole body. The Zohar counts three “rulers” of the body: the brain, the heart and the liver.


אך אינו דומה סיבוב והילוך השפעת החיות שמן הלב לאברים להילוך ההשפעה שמן המוח לאברים כי הנה על הלב נאמר כל הנחלים הולכים אל הים כו׳.2021
But the circuit and course of the flow of life-force from the heart to the limbs is not like the course of the flow from the brain to the limbs. For behold, concerning the heart it is said, “All the rivers go to the sea,” etc.,
The answer begins: the flow from the heart is a circuit, unlike the one-way flow from the brain. The verse “All the rivers go to the sea” (Ecclesiastes 1:7), which continues “there they return to go,” is applied to the heart.




4ובמקום שהם הולכים שחם הם שבים ללכת22 שנמשך הדם מכל האברים אל הלב וחוזר מן הלב ונמשך לכל האברים.
“and to the place where they go, there they return to go”: for the blood is drawn from all the limbs to the heart, and returns from the heart and is drawn out to all the limbs.
The second half of the verse, “to the place where they go, there they return,” describes circulation. The blood flows from all the limbs to the heart and goes out from the heart again to all the limbs.


וגם הנה השפעת החיות שמן הלב לאברים הוא מן הדם שהוא הנפש והדם מתהווה מן המאכל שמתעכל ונעשה דם הנפש ממש.
And moreover, the flow of life-force from the heart to the limbs is from the blood, which is the soul; and the blood comes into being from the food, which is digested and becomes the very blood of the soul.
A further difference: the heart’s life-force is carried by the blood, which “is the soul,” and that blood is itself made from digested food. The heart gives out what it first receives from below.




5והנה תחלת בישול המאכל הוא בכבד ששם נעשה דם ומתברר ומהמובחר שולח ללב ואזי נסגר הדם בתוך הלב ואח״כ נפתח הלב ע״י כח ההמשכה שנמשך מן המוח ופותח את הלב להמשיך הדם בכל האברים
Now, the beginning of the digestion of the food is in the liver: there it becomes blood and is refined, and the choicest [of it] is sent to the heart. Then the blood is shut up within the heart, and afterwards the heart is opened through the drawing power that extends from the brain and opens the heart, to draw the blood into all the limbs.
This follows the physiology known in the Alter Rebbe’s day: food is first processed in the liver, which makes and refines blood and sends the choicest of it to the heart. The blood is held shut inside the heart until a force drawn from the brain opens the heart and sends the blood to the limbs.


ולכן הלב דופק תמיד שמחמת סגירה ופתיחה הנל שהן תמיד כי תמיד מתרר ונשלח דם חדש מן הכבד אל הלב ונסגר ואח״כ נמשך כח מן המוח ופותחו
Therefore the heart beats constantly, because of the aforementioned closing and opening, which are constant; for new blood is constantly refined and sent from the liver to the heart, and is shut in, and afterwards a power is drawn from the brain and opens it.
The heartbeat is explained as this constant closing and opening. New blood keeps arriving from the liver and is shut in, and then the force from the brain opens the heart again.


ולכן הוא רצוא ושוב23 תמיד בבחי׳ סגירה ופתיחה וזהו הדפק שדופק הלב תמיד מחמת זה
Therefore it is constantly “running and returning” (ratzo vashov), in the manner of closing and opening; and this is the pulse with which the heart constantly beats, because of this.
The phrase “running and returning” (ratzo vashov), said of the angels called Chayos in Ezekiel’s vision, describes this rhythm. The pulse is the heart’s alternation between closing and opening.


נמצא שהשפעת החיות שמן הלב לאברים מדם הנפש שבו היינו מה שמקבל החיות מן הכבד שאותו הדם נסגר בתוכו ואח״כ נפתח כו׳.
It follows that the flow of life-force from the heart to the limbs is from the blood of the soul within it, that is, the life-force that it receives from the liver: that blood is shut up within it, and afterwards it is opened, etc.
So what the heart gives the limbs is the blood of the soul it first received from the liver: it receives, closes, and then opens and gives.


משא״כ המשכת החיות שמן המוח לאברים היא המשכה והשפעה לבדה ובזה יובן מה שהקב״ה נקרא עד״מ בשם לב דוקא כי כל השפעות החיות שמשפיע לברואיו באתעדל״ת [באתערותא דלתתא] דוקא תליא מילתא כנודע.
Whereas the drawing of life-force from the brain to the limbs is a drawing-down and bestowal alone. And with this will be understood why the Holy One, blessed be He, is called, by way of analogy, specifically by the name “heart”: for with all the flows of life-force that He bestows upon His creatures, the matter depends specifically on the arousal from below (isarusa dilesata), as is known.
The brain only gives; the heart gives what it first received. That is why G-d is called the “heart”: His flow of life-force to the creatures depends on an arousal from below, on what is first offered up to Him, as the heart first receives and then gives.




Section 3 · ¶6–8
The love of the Shema and the supernal delight
6ואתעדל״ת [ואתערותא דלתתא] זו הוא מ״ש ואהבת את24 הוי׳ אלקיך בכל לבבך ובכל נפשך ואהבת הוא מלשון אבה
And this arousal from below is what is written, “And you shall love Havayah your G-d with all your heart and with all your soul.” “And you shall love” (ve’ahavta) is from the term avah (“want”),
The arousal from below is the love commanded in the Shema. The word ve’ahavta, “and you shall love,” is linked to avah, “to want,” so love here means a willing desire.


דהיינו ראותא דליבא בחשיקה וחפיצה שיהי׳ [שיהיה] כל רצונו וחפצו להיות הוי׳ הוא אור א״ס ב״ה ממש בבחי׳ אלקיך
that is, the will of the heart (re’usa deliba), with longing and desire: that all his will (ratzon) and desire be for Havayah, which is the very Infinite Light, blessed be He, to be at the level of “your G-d,”
It is the will of the heart (re’usa deliba), a longing desire that Havayah, the Infinite Light itself, should become “your G-d,” that is, one’s own G-d.


דהיינו בגילוי הנפש כאלו הוא לנוכח ורצון וחפץ זה יהי׳ [יהיה] בכל לבבך ובכל נפשך שלא יהי׳ [יהיה] רצון וחפץ אחר זולתו וכמ״ש מי לי בשמים ועמך לא חפצתי25 כו׳.
that is, revealed in the soul as though He were present before [him]. And this will and desire shall be “with all your heart and with all your soul,” so that there be no other will or desire apart from Him, as it is written, “Whom have I in heaven? And with You I desire nothing,” etc.
“Your G-d” means revealed in the soul as though He were present before one. “With all your heart and with all your soul” means there is no other desire besides this, as in the verse “Whom have I in heaven? And with You I desire nothing.”




7וכל צרכי עוה״ז שצריך האדם להשתמש בהם לחיי גופו יהיו בע״כ [בעל כרחך] וכמאן דשדי בתר כתפוי כי בע״כ [בעל כרחך] אתה חי ולא מחפץ האמיתי.
And all the needs of this world that a person must make use of for the life of his body shall be against his will, and like “one who casts [them] behind his shoulders”; for “against your will you live,” and not out of true desire.
The worldly needs a person must attend to for the body’s sake should be done only out of necessity, as something one throws over one’s shoulder, with no real desire. The Mishnah’s words “against your will you live” describe this: the soul lives in the body not out of its own true desire.


וזהו לא חפצתי כו׳ שיש הפרש בין חפץ לרצון שרצון נקרא מי שרוצה הדבר אף שלא מרצונו וחפצו האמיתי
And this is [the meaning of] “I desire nothing,” etc. For there is a difference between chefetz (desire) and ratzon (will): ratzon is said of one who wants the thing even though it is not out of his true will and desire;
The verse uses chafatzti, “I desire,” and the Alter Rebbe explains why. Ratzon, “will,” can describe wanting something even when it is not one’s true inner desire.


ואף מי שכופין אותו עד שיאמר רוצה אני262728 נקרא רצון אצלו שרוצה מ״מ אבל חפץ נק׳ חפץ ורצון האמיתי
and even one whom they coerce until he says, “I want [to],” it is called ratzon on his part, since he wants [it] nevertheless. But chefetz denotes true desire and will,
Even consent obtained under pressure counts as ratzon: the law speaks of compelling a person until he says “I want,” and that is valid consent. Chefetz, “desire,” is narrower and refers only to a true inner wish.


דהיינו שיש לו חפץ ותשוקה מחמת שמוצא קורת רוח ותענוג באותו הדבר שרוצה וע״ז נאמר ועמך לא חפצתי29 בלשון חפץ ולא בלשון רצון שכל חפצו וכל ישעו יהי׳ [יהיה]
that is, that he has a desire and yearning because he finds satisfaction and delight in that thing he wants. And regarding this it is said, “And with You I desire (chafatzti) nothing,” in the language of chefetz and not in the language of ratzon: that all his desire and all his salvation shall be
Chefetz is wanting something with longing because one finds satisfaction and delight in it. That is why the psalm says “with You I desire (chafatzti) nothing,” using the word for desire and not the word for will: all one’s desire is for G-d.


רק לדבקה בו ית׳ שהוא מקור החיים ומקור התענוגים ועמ״ש בפי׳ וכל גבולך לאבני חפץ30 בד״ה ושמתי כדכד וע״ז אומרים באמת ויציב ואהוב וחביב ונחמד ונעים כו׳
only to cleave to Him, may He be blessed, who is the source of life and the source of delights. And see what is written in the explanation of “And all your borders of stones of desire (avnei chefetz),” in the discourse beginning “And I will make [your windows] of kadkod.” And regarding this we say in [the blessing] “True and firm”: “and beloved and cherished, and delightful and pleasant,” etc.,
This desire is only to cleave to G-d, the source of life and of delight. The text refers to a discourse on “stones of desire (chefetz)” and then notes that the blessing after the Shema, “True and firm,” describes “this thing” with words of love and delight: beloved, cherished, delightful, pleasant.


הדבר הזה והיינו הדבר הזה שבק״ש [שבקריאת שמע] ואהבת את31 ה׳ אלקיך בכל לבבך ובכל נפשך והיו הדברים האלה32 כו׳.
“is this thing.” And this is “this thing” that is in the Shema: “And you shall love Havayah your G-d with all your heart and with all your soul, and these words shall be,” etc.
“This thing” in that blessing is the content of the Shema: “And you shall love Havayah your G-d with all your heart and with all your soul.” So the blessing’s words of delight describe the love the Shema commands.




8והנה באתערותא דלתתא זו אתעדל״ע [אתערותא דלעילא] גילוי פנימיות רצונו ית׳ וחפצו האמיתי להיות המשכת התורה והמצות וכמ״ש ויקם עדות ביעקב33 ותורה שם בישראל ונמשך בהן עונג העליון
Now, through this arousal from below [comes] the arousal from above (isarusa dile’eila): the revelation of the inner dimension (pnimiyus) of His will, may He be blessed, and of His true desire, for there to be the drawing-down of the Torah and the mitzvos, as it is written, “He established a testimony in Yaakov, and set a Torah in Israel”; and the supernal delight is drawn into them,
The arousal from below calls forth an arousal from above: the revelation of G-d’s inner will and true desire that there be Torah and mitzvos, as in “He established a testimony in Yaakov.” Into them is drawn the supernal delight, G-d’s own pleasure.


כמאמר אשר קדשנו במצותיו אשר הוא מלשון באשרי34 כי אשרוני בנות3536 שהוא לשון שבח והילול ע״ד וטוב ויפה הנאמר באמת ויציב ואהוב וחביב ונחמד ונעים כו׳.
as in the saying, “who (asher) has sanctified us with His commandments”: asher is from the expression “In my happiness (be’oshri), for daughters have called me happy (ishruni),” which is an expression of praise and acclaim, along the lines of “and good and beautiful” that is said in [the blessing] “True and firm”: “and beloved and cherished, and delightful and pleasant,” etc.
The blessing over a mitzvah says “who (asher) has sanctified us,” and the Tikkunei Zohar connects asher with be’oshri, “in my happiness,” Leah’s words of praise. The mitzvos thus express G-d’s delight, as do the words of praise in the blessing “True and firm.”


שנמשך עונג העליון מאור א״ס ב״ה הסוכ״ע שהוא מקור חיי החיים מקור התענוגים להתלבש בתורה
For the supernal delight is drawn from the Infinite Light, blessed be He, the light that encompasses all worlds, which is the source of the life of [all] life, the source of delights, to be enclothed in the Torah
This delight comes from the encompassing light itself, the source of the life of all life and of all delights. It is drawn down to be enclothed in the Torah.


ומצות שלפנינו הנגלות לנו המלובשות בענינים גשמיים37 אשר כח זה להיות המשכה זו שלמעלה מעלה מן ההשתלשלות יורדת ומתלבשת למטה מטה באתעדל״ת [באתערותא דלתתא] זו תליא
and mitzvos that are before us, revealed to us, enclothed in physical matters. And this power — for this drawing-down, which is far, far above the chain of descending worlds (hishtalshelus), to descend and be enclothed far, far below — depends on this arousal from below.
It is also enclothed in the mitzvos we actually perform, which are clothed in physical things. The power for something far above the whole descending order to come down into the lowest physical level depends on this arousal from below.


(ועמ״ש ג״כ מזה בביאור ע״פ יונתי38 בפי׳ כי קולך ערב ומראך נאוה39 ובד״ה ואהיה אצלו אמון4041 בפי׳ ואהיה שעשועים יום יום ועמ״ש בד״ה אוסרי לגפן42 ובפסוק וזכרתם את כל מצות43 ועמ״ש בד״ה הבאים ישרש44 בפי׳ כי תהיו אתם ארץ חפץ45 כו׳)
(And see what is written on this also in the explanation on [the verse] “My dove,” on the meaning of “for your voice is sweet and your appearance is comely”; and in the discourse beginning “And I was with Him as a nursling,” on the meaning of “and I was [His] delight day by day.” And see what is written in the discourse beginning “Binding [his foal] to the vine,” and on the verse “And you shall remember all the commandments.” And see what is written in the discourse beginning “Those who come, He will cause to take root,” on the meaning of “for you shall be a land of desire,” etc.)
The parenthesis lists other discourses on the same theme: G-d’s delight in Israel’s voice and appearance, the Torah as His “delight day by day,” “Binding his foal to the vine,” the verse about remembering all the commandments, and Israel as “a land of desire (chefetz).”


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] שבתחלה יקבל עליו עול מלכות שמים46 ואח״כ עול מצות47 כי א״א לקבל עול מצות ולהיות נמשך בהן עונג העליון ב״ה כ״א ע״י קבלת עול מלכות שמים תחלה והיינו ואהבת שבפ׳ רעשונה.484950515253545556575859
And therefore our Sages, of blessed memory, said that first one should accept upon himself the yoke of the kingdom of Heaven, and afterwards the yoke of the mitzvos. For it is impossible to accept the yoke of the mitzvos, and for the supernal delight, blessed be He, to be drawn into them, except through accepting the yoke of the kingdom of Heaven first; and this is “And you shall love” in the first section.
This is why the Mishnah says that in the Shema one first accepts the yoke of the kingdom of Heaven and only afterwards the yoke of the mitzvos. The supernal delight can be drawn into the mitzvos only after the first section’s “And you shall love,” the arousal from below.




Section 4 · ¶9–10
The heart awake in exile, and the pulse
9ועמ״ש מזה בד״ה ראיתי והנה מנורת זהב6061 והנה על בחי׳ אתעדל״ת [אתערותא דלתתא] ועתעדל״ע זו נאמר ולבי ער62
And see what is written on this in the discourse beginning “I have seen, and behold, a menorah all of gold.” Now, concerning this level of arousal from below and arousal from above it is said, “but my heart is awake”:
The text refers to the discourse on Zechariah’s vision of the golden menorah. It then states that “but my heart is awake” speaks of this pair: the arousal from below and the arousal from above that answers it.


כי הגם שאני ישנה63 בגלותא שאותותינו לא ראינו כנ״ל מ״מ אף בגלותנו לא עזבנו ה׳ מבחי׳ רעותא דליבא בחי׳ רצון ותשוקה שיש
for although “I am asleep — in the exile,” in that “our signs we have not seen,” as mentioned above, nevertheless even in our exile G-d has not left us without the level of the will of the heart (re’usa deliba), the level of will and yearning that there is
Even in the sleep of exile, when “our signs we have not seen,” G-d has not taken away from us the will of the heart (re’usa deliba).


בכל נפש מישראל לעורר את האהבה עד שתחפץ להתפשט מלבושים שבנוגה ובאתעדל״ת [ובאתערותא דלתתא] זו נמשכה אתעדל״ע [אתערותא דלעילא] המשכת עונג העליון בתומ״צ [בתורה ומצות] אלא שהן בבחי׳ העלם ולא בגילוי.
in every soul of Israel to arouse the love, until it desires to divest itself of the garments that are in nogah. And through this arousal from below the arousal from above has been drawn down, the drawing-down of the supernal delight into Torah and mitzvos, except that they are in a state of concealment and not in revelation.
Every Jewish soul has a will and yearning that can awaken love, to the point of wanting to shed the garments of nogah, the realm of permitted worldly things that clothes the soul. Through this, the arousal from above draws the supernal delight into Torah and mitzvos, though in exile it remains hidden and not revealed.




10וזהו אותותינו לא ראינו64 לא ראינו דייקא65 שאינו נראה ונגלה לעיני בשר עין בעין ממש.
And this is [the meaning of] “Our signs we have not seen”: “we have not seen” specifically, for it is not seen and revealed to eyes of flesh, actually “eye to eye.”
The emphasis is on “we have not seen”: the signs exist, but they are not visible to physical eyes, “eye to eye.”


אבל מ״מ אותותינו קיימות שהן אותיותינו דהיינו אותיות התורה ותפלה הנמשכות למטה מאור א״ס ב״ה.
But nevertheless “our signs” endure, which are “our letters,” that is, the letters of the Torah and prayer, which are drawn down from the Infinite Light, blessed be He.
Our signs, the letters of Torah and prayer, still endure and still draw the Infinite Light down below, even in exile.


וע״ז נאמר לעושה נפלאות66 גדולות לבדו שממשיך נפלאות גדולות תמיד אלא שהן בבחי׳ לבדו דהיינו בבחי׳ העלם
And regarding this it is said, “To Him who does great wonders alone”: He draws down great wonders constantly, except that they are at the level of “alone,” that is, at the level of concealment.
The psalm’s “who does great wonders alone” is read this way: G-d constantly works great wonders, but “alone,” hidden, known only to Him.


כי תפלה במקום קרבנות תקנום6768 רק שע״י הקרבנות אשה ריח ניחוח לה׳ היה עי״ז גילוי שכינה ממש בבהמ״ק [בבית המקדש] והיה
For [the Sages] instituted prayer in place of the sacrifices; only, through the sacrifices, “a fire-offering, a pleasing fragrance to Havayah,” there was, through this, an actual revelation of the Shechinah (Divine Presence) in the Holy Temple, and there was
The Sages instituted prayer in place of the sacrifices. Through the sacrifices there was an open revelation of the Shechinah in the Holy Temple.


אש יורד מלמעלה אריה דאכיל קורבנין6970 משא״כ ע״י התפלה נעשה המשכה זו בבחי׳ העלם ועמ״ש מזה סד״ה צו את71 בנ״יט ואמרת אליהם את קרבני72 כו׳
fire descending from above, “a lion devouring the offerings”; whereas through prayer this drawing-down takes place in a state of concealment. And see what is written on this at the end of the discourse beginning “Command the Children of Israel and say to them, ‘My offering,’” etc.
Fire came down from heaven onto the altar, which the Zohar describes as a lion consuming the offerings. Prayer draws down the same flow, but hidden; the text refers to a discourse on “My offering” for more.


אבל מ״מ גם ע״י התפלה מתעלה הנפש לאשתאבא בגופא דמלכא ולהמשיך משם חיים וחסד שפע אור א״ס ב״ה הנעלם ומתלבש באותיות התורה והתפלה ולא עוד
But nevertheless, through prayer too the soul ascends “to be absorbed into the body of the King,” and to draw from there life and kindness, the flow of the Infinite Light, blessed be He, that is hidden and enclothed in the letters of the Torah and prayer. And not only that,
Even so, through prayer the soul rises “to be absorbed into the body of the King,” nullified within G-dliness, and draws down life and kindness from the Infinite Light that is hidden in the letters of Torah and prayer.


אלא שקול דודי דופק73 הוא על היד והיינו הארה והמשכה בבחי׳ חיצוניות שהוא חיצונית ההארה מן הלב שכמו שנמשך בדפיקא דליבא בבחי׳ פנימיות כך מתראה המשכה זו בבחי׳ חיצוניות דפיקא על היד
but “the voice of my beloved knocks (dofek)”: this is [the pulse] on the hand, that is, a radiance and drawing-down at the level of the outer dimension (chitzoniyus), which is the outer dimension of the radiance from the heart. For just as it is drawn in the beating of the heart at the level of the inner dimension (pnimiyus), so this drawing-down shows itself at the level of the outer dimension, a beat on the hand.
Moreover, “the voice of my beloved knocks (dofek)” is read as the pulse felt at the wrist. The heartbeat itself is the inner flow; the pulse in the hand is its outer extension.


והנה בבחי׳ פנימיות בדפיקא דליבא נמשכו המשכת התורה והמצות ויקם עדות ביעקב74 כו׳ ובבחי׳ חיצוניות הן המשכות חסדי ה׳
Now, at the level of the inner dimension, in the beating of the heart, there are drawn the drawings-down of the Torah and the mitzvos, “He established a testimony in Yaakov,” etc. And at the level of the outer dimension are the drawings-down of the kindnesses of G-d
The inner flow, the “heartbeat,” is the Torah and mitzvos. The outer flow, the “pulse in the hand,” is G-d’s constant kindness to us.


עמנו תמיד כעל כל אשר גמלנו75 לעושה נפלאות גדולות וגו׳ נותן לחם לכל בשר כו׳ הזן את העולם כולו בטובו בחן ובחסד כו׳76
with us constantly, “according to all that He has bestowed upon us”: “To Him who does great wonders,” etc., “who gives bread to all flesh,” etc., “who sustains the whole world in His goodness, with grace and with kindness,” etc.
Examples of this outer kindness are taken from verses and prayers: all the good G-d has bestowed on us, His great wonders, giving bread to all flesh, and sustaining the whole world with grace and kindness, as in the Grace after Meals.


וזהו ענין דפ״ק [דפרק קמא] אותיות פק״ד77 שמזה נמשך להיות וה׳ פקד את שרה78 פקד פקדתי אתכם79 ו את העשוי לכם במצרים ועמ״ש ע״פ אלה פקודי8081 כו׳ אשר פקד ע״פ משה:82
And this is the matter of dofek (דפק, beating), which has the letters of pakad (פקד, remembered): for from this it comes about that “And Havayah remembered (pakad) Sarah,” [and] “I have surely remembered (pakod pakadti) you and what is done to you in Egypt.” And see what is written on [the verse] “These are the accounts (pekudei),” etc., “which were accounted (pukad) by the word of Moshe.”
The word dofek (דפק, “knocks”) has the same letters as pakad (פקד, “remembered”), the word used when G-d remembered Sarah and when He told Moshe, “I have surely remembered you.” The outer “pulse” is G-d’s attentive providence and redemption; the text refers to the discourse on “These are the accounts (pekudei)” for more.




Section 5 · ¶11–14
“My sister, my beloved”: freeing love and “eating”
11ב והנה על התעוררות בחי׳ רעותא דליבא זו אמר הכתוב פתחי לי אחותי רעיתי83 אחותי היא האהבה הטבעית84 המסותרת בלב כ״י [כנסת ישראל] ובנפשם האלקי׳ שטבע זו היא מחמת מקור חוצבה ושרשה שהיא חלק אלוה ממעל85 ממש
2. Now, concerning the arousal of this level of the will of the heart (re’usa deliba), the verse says, “Open to me, my sister, my beloved (ra’yasi).” “My sister” is the natural love that is hidden in the heart of the Congregation of Israel and in their G-dly soul; this nature is due to the source from which it was hewn and its root, for it is actually “a part of G-d above,”
The second section of the maamar turns to “Open to me, my sister, my beloved,” the call to arouse the will of the heart. “My sister” is the natural love hidden in every Jewish heart and G-dly soul; it is natural because the soul’s root is “a part of G-d above.”


כי חלק86 ה׳ עמו ולכן נקרא אהבה הטבעית זו בשם אחותי שהיא כאהבת אח ואחות שאהבתם היא בטבעם מחמת תולדותם.
for “Havayah’s part is His people.” Therefore this natural love is called by the name “my sister,” for it is like the love of brother and sister, whose love is in their nature by virtue of their birth.
The verse “Havayah’s part is His people” says the same. The love is called “sister” because it is like the love between brother and sister, which is inborn and not earned.


ואמר פתחי לי שאהבה זו צריך לפתוח ולהוציאה ממסגר ומאסר הגוף והנפש הבהמית ע״י בחי׳ רעותא דלבא לעורר את האהבה כו׳ וכנ״ל
And it says, “Open to me,” for this love must be opened and brought out from the prison and confinement of the body and the animal soul, through the level of the will of the heart, “to arouse the love,” etc., as mentioned above.
“Open to me” means that this hidden love must be opened and freed from the prison of the body and the animal soul. That is done through the will of the heart, which “arouses the love,” as explained earlier.


(ועוד נתק ענין אחותי בד״ה כי תבאו אל הארץ87 בפ׳ בהר וענין רעיתי נת׳ [נתבאר] שם באופן אחר) ורעיתי פי׳ פרנסתי ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ישראל מפרנסין8889 כו׳
(And the matter of “my sister” is explained further in the discourse beginning “When you come into the land,” in Parshas Behar; and the matter of “my beloved” is explained there in another way.) And ra’yasi means “my provider” (parnasati), along the lines of the saying of our Sages, of blessed memory, “Israel sustain,” etc.
The parenthesis points to a discourse in Parshas Behar that explains “my sister” further and “my beloved” in another way. Here ra’yasi (“my beloved”) is read as “my provider,” from the root of feeding, in line with the Zohar’s saying that Israel “sustain” their Father in Heaven.


ועמ״ש רועה ישראל האזינה90 כו׳ שהקב״ה כביכול רועה וניזון מישראל שישראל עושין לו מרעה ומזון.
And see what is written on “Shepherd (ro’eh) of Israel, give ear,” etc.: that the Holy One, blessed be He, as it were, grazes (ro’eh) and is nourished from Israel, for Israel make pasture and nourishment for Him.
The same idea is read into “Shepherd (ro’eh) of Israel”: ro’eh also means “grazing,” so G-d, as it were, is fed from Israel. Israel’s service is His pasture and nourishment.


וכמ״ש אכלתי יערי עם דבשי9192 דקאי על ק״ש [קריאת שמע] וברכתויה (כמ״ש פ׳ פנחס דרכ״ו ע״ב) יערי אלו המלאכים כי שרפים עומדים93 נקר׳ [נקרא / נקראת / נקראות] עצי שטים עומדים94 וכולם עומדים ביראה כו׳.
And as it is written, “I have eaten my ya’ri (honeycomb) with my honey,” which refers to the Shema and its blessings (as is written in Parshas Pinchas, folio 226b): “my ya’ri” — these are the angels, for “Seraphim standing” are called “acacia wood standing,” and “all of them stand in awe,” etc.
The verse “I have eaten my ya’ri with my honey” is read, following the Zohar in Parshas Pinchas, as referring to the Shema and its blessings. Ya’ri is taken as ya’ar, “forest,” and refers to the angels: the Seraphim are described as “standing,” like the “standing” acacia beams, trees of a forest, and all the angels stand in awe.


והיינו מה שאומרים בברכת יוצר איך שהמלאכים מקדישים כו׳ והאופנים ברעש גדול95 כו׳ שתשוקתם וחפצם
And this is what we say in the blessing of Yotzer, how the angels sanctify, etc., “and the Ofanim with a great noise,” etc.: that their yearning and desire
This is what the blessing of Yotzer before the Shema describes: the angels sanctifying G-d and the Ofanim rising “with a great noise.” It expresses their yearning and desire.


להתכלל באור ה׳ א״ס ב״ה ובטלים אליו ית׳ שביטול והתכללות זה נקרא בשם אכילה כמו המאכל עד״מ שנבלע באברים באברים ומתאחד עם דם הנפש.
is to be included in the light of G-d, the Infinite One (Ein Sof), blessed be He, and they are nullified to Him, may He be blessed. This nullification (bittul) and inclusion is called by the name “eating,” like food, by way of analogy, which is absorbed into the limbs, limb by limb, and becomes one with the blood of the soul.
The angels long to be included in G-d’s light and are nullified before Him. That nullification is called “eating,” because it resembles food that is absorbed into every limb and becomes one with the blood of the soul.




12ודבשי אלו הנשמות שהם פירות היער ויש בהם מתיקות ותענוג מהעז יצא מתוק96 ארץ זבת חלב ודבש כו׳.
And “my honey” — these are the souls, which are the fruits of the forest (ya’ar), and in them there is sweetness and delight: “out of the strong came forth sweetness”; “a land flowing with milk and honey,” etc.
“My honey” refers to the souls, the “fruits” of the forest, which have sweetness and delight. The verses “out of the strong came forth sweetness” and “a land flowing with milk and honey” are brought for this sweetness.


והיינו מה שאומרים בק״ש [בקריאת שמע] שמע ישראל97 דקאי על הניצוץ אלקות ורמ״ח תיבין דק״ש [דקריאת שמע] כנגד רמ״ח אברי האדם שיהיו רמ״ח אברי האדם בטלין ונכללים באדם העליון ועל דמות הכסא דמות כמראה אדם98 כו׳.
And this is what we say in the Shema, “Hear, O Israel,” which refers to the spark of G-dliness. And the 248 words of the Shema correspond to the 248 limbs of man, so that the 248 limbs of man be nullified and included in the Supernal Man, “and upon the likeness of the throne, a likeness like the appearance of a man,” etc.
In the Shema, “Hear, O Israel” speaks to the spark of G-dliness in the soul. The Shema’s 248 words correspond to a person’s 248 limbs, so that all of them are nullified and included in the Supernal Man, the “likeness like the appearance of a man” upon the throne in Ezekiel’s vision.




13ונקרא בחי׳ זאת בזוה״ק [בזוהר הקדוש] לאשתאבא בגופא דמלכא99 דהיינו להיות בבחי׳ ביטול והתכללות ממש באור ה׳ א״ס ב״ה כמו המאכל שנעשה ממנו דם שמתאחד עם דם הנפש ממש.
And this level is called in the holy Zohar “to be absorbed into the body of the King,” that is, to be in a state of actual nullification (bittul) and inclusion in the light of G-d, the Infinite One, blessed be He, like the food from which blood is made, which becomes one with the very blood of the soul.
The Zohar calls this level being “absorbed into the body of the King”: a complete nullification and inclusion in G-d’s light, like food that becomes blood and unites with the very blood of the soul.


וכך יהיו כל כחותיו רק לה׳ לבדו וכמ״ש מי לי בשמים ועמך לא חפצתי100 כו׳ וכל כחות הנפש הבהמיות כח המתאוה כו׳ יהיו בבחי׳ אתכפייא ואתהפכא כו׳.
And so all his powers shall be for G-d alone, as it is written, “Whom have I in heaven? And with You I desire nothing,” etc. And all the animal powers of the soul, the appetitive power, etc., shall be in the state of being subdued (iskafya) and transformed (is’hapcha), etc.
All of a person’s powers are then for G-d alone, as in “with You I desire nothing.” The powers of the animal soul, such as its appetites, are first subdued (iskafya) and then transformed (is’hapcha).




14ואזי תשוב הנפש לאלקים ותתהפך לבחי׳ אלקו׳ [אלקות] ממש עד שלא יהיה לה חיות ותענוג אחר זולת לה׳ לבדו
And then the soul will return to G-d and be transformed into actual G-dliness, until it has no other life-force (chayus) or delight apart from [what is] for G-d alone.
Then the soul returns to G-d and is transformed into G-dliness itself, until it has no life or pleasure other than what is for G-d.


והוא הבאה מחמת ההתבוננות נפש המשכלת שמתבוננת בגדולת א״ס ב״ה אשר אין ערוך אליו ית׳ וכולא קמיה כלא חשיבא וכטפה מים בים האוקיינוס ואי לזאת תבטל הנפש במציאות אליו ית׳
And this comes from the contemplation of the intellectual soul, which contemplates the greatness of the Infinite One (Ein Sof), blessed be He, to whom there is no comparison, may He be blessed, and “all before Him is accounted as nothing,” and like a drop of water in the ocean. And therefore the soul will be nullified in its existence to Him, may He be blessed,
This comes from the intellectual soul’s contemplation of the Infinite One’s greatness: nothing compares to Him, everything before Him is as nothing, like a drop in the ocean. Seeing this, the soul’s sense of its own existence is nullified before Him.


וישליך מנגד כל החיות וכל התענוגים אשר לא לה׳ המה לדבקה בו לבדו ית׳ באור א״ס ב״ה ממש מקור החיים ומקור התענוגים בלי שום תערובות זר ופניות דלגרמיה כו׳ רק בבחי׳ ביטול והתכללות באלקות ממש.
and he will cast aside all the life-force and all the delights that are not for G-d, to cleave to Him alone, may He be blessed, to the very Infinite Light (Or Ein Sof), blessed be He, the source of life and the source of delights, without any foreign admixture or motives for his own sake, etc., but only in a state of nullification (bittul) and inclusion in actual G-dliness.
The person casts aside every pleasure that is not for G-d and cleaves to the Infinite Light itself, the source of life and of all delight. This is without any foreign mixture or self-interest, only pure self-nullification and inclusion in G-dliness.




Section 6 · ¶15–19
Building the attributes
15והנה כמו שהמאכל המתעכל ונעשה דם הוא המתאחד עם דם הנפש ומחבר ומקשר השראת נפש בגוף לתת ל ו חיים כך ע״י אתעדל״ת [אתערותא דלתתא] בבחי׳ ביטול
Now, just as the food that is digested and becomes blood is what becomes one with the blood of the soul, and joins and binds the soul’s indwelling in the body, to give it life, so through an arousal from below (isarusa dilesata) in a state of nullification (bittul)
The analogy is applied: digested food becomes blood, unites with the blood of the soul and so binds the soul to the body and gives it life. In the same way, an arousal from below in the mode of self-nullification has an effect Above.


והתכללות עד שתתהפך לבחי׳ אלקות ממש נמשך חיות ואור א״ס ב״ה כביכול להתחבר ולהתקשר בבחי׳ גופא הן הם מדותיו ית׳ כמ״ש בזהר וכמה גופין תקינת לון101102 כו׳
and inclusion, until it is transformed into actual G-dliness, the life-force and the Infinite Light (Or Ein Sof), blessed be He, is drawn, as it were, to be joined and bound with the level of a “body,” which is His attributes (middos), may He be blessed, as it is written in the Zohar, “And many bodies You fashioned for them,” etc.:
When the soul is nullified and transformed into G-dliness, the life-force and the Infinite Light are drawn down and bound, as it were, with a “body,” which is G-d’s attributes. The source is the Tikkunei Zohar: “many bodies You fashioned for them.”


חסד דרועא ימינא גבורה כו׳ שמדות חסדו וגבורותיו ית׳ הן בבחי׳ גוף לגבי הנשמה הוא אור א״ס ב״ה בעצמו ובכבודו דלאו מכל אלין מדות כלל כו׳.
“Chesed (kindness) is the right arm, Gevurah (restraint),” etc. For the attributes of His Chesed and His Gevuros, may He be blessed, are as a body in relation to the soul, which is the Infinite Light, blessed be He, itself, in its own glory, which “is not of these attributes at all,” etc.
In that passage Chesed is the right arm and Gevurah the left, and so on: the attributes are like a body, while the soul within them is the Infinite Light itself, which is not any of these attributes.




16ואפי׳ [ואפילו] בחכמה עילאה כתיב כולם בחכמה עשית103 שנחשבת כעשייה גשמיות. וכמ״ש כי אמרתי עולם חסד יבנה104 שהחסד צריך להיות נבנה ומתהווה להיות התלבשות אור א״ס ב״ה במדת החסד
And even of supernal Chochmah (wisdom) it is written, “You have made them all with Chochmah,” for it is accounted as physical making. And as it is written, “For I said, ‘The world — kindness (chesed) shall be built,’” for the Chesed has to be built and come into being, so that there be an enclothing of the Infinite Light (Or Ein Sof), blessed be He, in the attribute of Chesed;
Even the highest Sefirah, supernal Chochmah, is spoken of as something “made,” as in “You have made them all with Chochmah”: compared with the Infinite, it is like physical making. Likewise “kindness shall be built” means that Chesed itself must be built, so that the Infinite Light is enclothed in it.


וכן בשאר המדות ובחכמה (ועמש״ל [ועיין מה שכתוב לעיל] מזה בד״ה לסוסתי)105 ובנין זה הוא מאתעדל״ת [מאתערותא דלתתא] זו שהיא בבחי׳ ביטול והתכללות ממש שכמו שא״א להיות התקשרות הנפש עם הגוף מן המאכל עד שמתעכל ונעשה דם שמתאחד עם דם הנפש ממש.
and so with the other attributes (middos), and with Chochmah. (And see what is written above on this in the discourse beginning “To My mare.”) And this building is from this arousal from below (isarusa dilesata), which is in a state of actual nullification (bittul) and inclusion. For just as there cannot be a binding of the soul with the body from the food until it is digested and becomes blood that becomes one with the very blood of the soul,
The same holds for the other attributes and for Chochmah, and the text refers to the discourse “To My mare.” This “building” comes from the arousal from below in complete self-nullification, just as the soul is bound to the body only by food that has been digested and become blood.


כך א״א להיות המשכות החיות מאא״ס [מאור אין סוף] ב״ה ולהיות התלבשות אור א״ס ב״ה בחכמה ובחסד מחמת אתערותא דלתתא כ״א שתהיה בבחי׳ ביטול והתכללות ממש עד שתשוב הנפש בבחי׳ אלקות ממש כנ״ל:
so there cannot be the drawing-down of life-force from the Infinite Light, blessed be He, and the enclothing of the Infinite Light, blessed be He, in Chochmah and in Chesed, by virtue of an arousal from below, unless it is in a state of actual nullification and inclusion, until the soul returns to the state of actual G-dliness, as mentioned above.
In the same way, the Infinite Light is drawn into Chochmah and Chesed only through an arousal from below that is complete self-nullification, until the soul becomes G-dliness itself.




17אך להבין הטעם לכל זה מאין הוא הכח הזה לנפש המלובשת בגוף לאתעדל״ת [לאתערותא דלתתא] כזו להתאחד עם אלקות ולהמשיך חיות ואור א״ס ב״ה במדותיו הקדושות יובן בביאור הטעם שהמאכל הגשמי
But to understand the reason for all this — from where does the soul enclothed in a body have this power, for such an arousal from below (isarusa dilesata), to become one with G-dliness and to draw the life-force and the Infinite Light (Or Ein Sof), blessed be He, into His holy attributes (middos)? — it will be understood through explaining the reason that physical food,
The question now is where a soul clothed in a body gets the power to unite with G-dliness and draw the Infinite Light into G-d’s holy attributes. The answer will come from the analogy of physical food.


שהוא מדצ״ח [מדומם צומח חי] שהם למטה ממדרגת האדם שהוא מדבר ועליו יחיה האדם אלא היינו מפני שעל כל מוצא פי106 ה׳ שבמאכל יחיה האדם והמוצא פי ה׳ הוא הוא המחייהו.
which is of the inanimate, vegetative and animal, which are below the rank of man, who is a speaking [being], [yet] by it man lives. But this is because “by all that comes forth from the mouth of Havayah” that is in the food “does man live,” and “that which comes forth from the mouth of Havayah” is itself what gives him life.
Food comes from the inanimate, vegetable and animal kingdoms, all lower than man, the speaking being, and yet man lives from it. The reason is “that which comes forth from the mouth of Havayah” within the food, the divine word that gives it existence; that is what sustains him.


אך הנה האדם יש בו ג״כ מוצא פי ה׳ ולמה צריך עוד למוצא פי׳ ה׳ שבמאכל.
But behold, man too has in him “that which comes forth from the mouth of Havayah”; so why does he need, in addition, “that which comes forth from the mouth of Havayah” that is in the food?
This raises a question: man himself has a divine word within him, so why does he need the divine word in the food?


אך הענין הוא דכתיב אחור וקדם צרתני107108 אחור למע״ב [למעשה בראשית]109 כו׳ ולכן המוצא פי ה׳ שבמאכל הוא ממדגות עליונות וגבוהות יותר ולזאת יש בו כח להמשיך המשכות חיות נפש האדם והתקשרותה ותהלבשותה בגוף.
But the explanation is that it is written, “Behind and before You formed me”: “behind” in the work of creation, etc. Therefore “that which comes forth from the mouth of Havayah” that is in the food is from higher and loftier levels, and so it has the power to draw the drawings-down of the life-force of man’s soul, and its binding and enclothing in the body.
“Behind and before You formed me”: the Sages explain “behind” as last in the work of creation, for man was created after everything else. What came earlier in creation comes from higher levels of the divine word, so the word in the food is from a higher source than man and has the power to bind his soul to his body.




18והנה כמו שהוא במשל שהמאכל הגשמי מחיה את האדם ומחבר נפש האדם בגופו מפני מוצא פי׳110 ה׳ שבו כך
Now, just as it is in the analogy — that physical food gives life to man and joins man’s soul to his body because of “that which comes forth from the mouth of Havayah” that is in it — so
The analogy is now applied. Physical food gives a person life and binds his soul to his body because of the divine word within it.


הוא בנמשל באתערותא דלתתא זו בבחי׳ ביטול והתכללות שנקרא בשם אכילה למעלה שממשיך חיות ואור א״ס ב״ה להתלבש בבחי׳ גופא חסד דרועא ימינא גבורה כו׳
it is in what the analogy illustrates: with this arousal from below (isarusa dilesata) in a state of nullification (bittul) and inclusion, which is called by the name “eating” Above, which draws the life-force and the Infinite Light (Or Ein Sof), blessed be He, to be enclothed in the level of a “body” — “Chesed (kindness) is the right arm, Gevurah (restraint),” etc. —
In the parallel, the arousal from below in the mode of self-nullification, called “eating” Above, draws the life-force and the Infinite Light to be enclothed in the “body” of the divine attributes, Chesed as the right arm, Gevurah as the left, and so on.


הוא מפני מוצא פי׳ ה׳ הוא כח וחיות אלקות שיש לישראל בשרשם שהוא ממדרגות עליונות שבאור א״ס ב״ה כי ישראל עלה במחשבה.111
it is because of “that which comes forth from the mouth of Havayah,” which is the G-dly power and life-force that Israel have in their root, which is from the higher levels within the Infinite Light, blessed be He; for “Israel arose in thought.”
This works because of the “divine word” within Israel: the G-dly power in their root, which comes from higher levels of the Infinite Light. That is the meaning of “Israel arose in thought”: they precede the worlds in G-d’s thought.




19ופי׳ עלה במחשבה כי יש ג׳ מיני מחשבות כמ״ש כי לא מחשבותי מחשבותיכם112 לשון רבים מחשבה שבמחשבה דהיינו שחושב מחשבת שכל והבנה ודבר שצריך בו עיון הלב.
And the meaning of “arose in thought” is: there are three kinds of thoughts, as it is written, “For My thoughts are not your thoughts” — in the plural. [There is] thought within thought, that is, when one thinks a thought of intellect and understanding, a matter that requires the heart’s reflection.
To explain “arose in thought,” the Alter Rebbe distinguishes three kinds of thought, noting that the verse says “thoughts” in the plural. The first is “thought within thought”: thinking with real intellect and understanding, about a matter that needs deep reflection.


ודבור שבחשבה שחושב דברים בעלמא שאין בהם רק צירופי אותיות ואין מלובש בהם שום שכל והבנה.
And [there is] speech within thought, when one thinks mere words, in which there are only combinations of letters, and no intellect or understanding whatsoever is enclothed in them.
The second is “speech within thought”: thinking words alone, mere combinations of letters with no understanding in them.


ומעשה שבמחשבה הוא כח המדמה שהוא רק דמיון לכל מה שרואה במעשה גשמיות ובפועל ממש.
And action within thought is the imaginative faculty, which is only an imagining of whatever one sees in physical action and in actual deed.
The third is “action within thought”: the imagination, which pictures concrete physical deeds that one has seen.


ועלה במחשבה היינו מחשבה שבמחשבה שהיא מחשבה עליונה (ועמ״ש ע״פ ויכתוב משה113 את מוצאיהם114 ובד״ה יונתי בחגוי הסלע.115116 ובד״ה אם בחקתי תלכו117118 ועמ״ש מענין ב׳ בחי׳ שבמחשבה בד״ה שובה ישראל עד)119120
And “arose in thought” is thought within thought, which is the supernal thought. (And see what is written on [the verse] “And Moshe wrote their goings forth,” and in the discourse beginning “My dove, in the clefts of the rock,” and in the discourse beginning “If you walk in My statutes”; and see what is written on the matter of the two levels in thought in the discourse beginning “Return, O Israel, unto.”)
“Israel arose in thought” refers to the highest of these, thought within thought, the supernal thought. The parenthesis sends the reader to four other discourses, the last of them on the two levels within thought.


ושרש התהוות העולמות והתלבשות אור121 א״ס ב״ה בבחי׳ חכמה וחסד הוא מבחי׳ דבור ואמירה שבמחשבה כמ״ש
And the root of the coming-into-being of the worlds, and of the enclothing of the Infinite Light (Or Ein Sof), blessed be He, in the levels of Chochmah (wisdom) and Chesed (kindness), is from the level of speech and saying within thought, as it is written,
By contrast, the root of the worlds’ coming into being, and of the Infinite Light’s enclothing in Chochmah and Chesed, is a lower level: speech, or “saying,” within thought.


כי אמרתי עולם כו׳ ויאמר אלקים יהי אור כו׳ והן הן צירופי אותיות נמשכות מאור א״ס ב״ה להאציל כלים די״ס [די׳ ספירות] כמבואר במ״א
“For I said, ‘The world…,’” etc., [and] “And G-d said, ‘Let there be light,’” etc. And these are the very combinations of letters drawn from the Infinite Light, blessed be He, to emanate the vessels of the ten Sefiros, as is explained elsewhere.
So Scripture speaks of creation as saying: “For I said, ‘world…’” and “And G-d said, ‘Let there be light.’” These sayings are the combinations of letters drawn from the Infinite Light to emanate the vessels of the ten Sefiros.


ולכן יש כח בשרש נש״י [נשמות ישראל] שהוא מבחי׳ מחשבה שבמחשבה להמשיך חיות ואור א״ס ב״ה ע״י שבטל ונכלל ממש באלקות באתעדל״ת [באתערותא דלתתא] זו והוא הוא בבחי׳ המאכל שמתעכל ונהפך לדם הנפש וממשיך חיות כו׳.
Therefore there is power in the root of the souls of Israel, which is from the level of thought within thought, to draw the life-force and the Infinite Light, blessed be He, through its being actually nullified and included in G-dliness with this arousal from below (isarusa dilesata); and this is exactly like the food that is digested and turns into the blood of the soul and draws life-force, etc.
Therefore the root of the souls of Israel, which is in thought within thought, above the speech that is the root of the Sefiros, has the power to draw the Infinite Light into them when the soul is nullified in G-dliness. This is exactly like food, whose divine word comes from a higher level and so gives life when it becomes the blood of the soul.


וזהו כי אמרתי עולם חסד יבנה122 שהחסד נבנה ע״י כי אמרתי אמירה בלב שלי שישראל עלה במחשבה
And this is [the meaning of] “For I said, ‘The world — kindness shall be built’”: the Chesed is built through “For I said” — a saying in My heart, that “Israel arose in thought.”
Hence “For I said, ‘The world — kindness shall be built’”: Chesed is built through “I said,” a saying in G-d’s heart that Israel arose in thought. G-d’s thought of Israel is what builds the attribute of Chesed.


(ועמ״ש מזה לעיל בד״ה לסוסתי וע׳ בפי׳ הרמ״ז [הרב משה זכות] בפ׳ תולדות בדף קל״ה על ענין בעשרה מאמרות נברא העולם והלא במאמר אחד יכול להבראות123 כו׳ ע״ש) ופי׳
(And see what is written on this above in the discourse beginning “To My mare”; and see the commentary of the Ramaz in Parshas Toldos, on folio 135, on the matter of “With ten utterances the world was created — but could it not have been created with one utterance?” etc.; see there.) And the meaning of
The parenthesis refers to the discourse “To My mare” and to the Ramaz’s commentary on the Zohar, Parshas Toldos, on the Mishnah’s question why the world was created with ten utterances when it could have been created with one.


כי אמרתי עולם שהאמירה באה לבחי׳ עולם בעשרה מאמרות שנברא העולם יהי אור יהי רקיע124 כו׳.
“For I said, ‘The world’” is that the saying comes to the level of “world,” in the ten utterances with which the world was created: “Let there be light,” “Let there be a firmament,” etc.
“For I said, ‘world’” means that the divine saying comes down to the level of “world” through the ten utterances of creation, “Let there be light,” “Let there be a firmament,” and the rest.


ומזה נמשך חיות העולמות בפנימיות ובחיצוניות. בפנימיות ויקם עדות ביעקב125 כו׳ ובחיצוניות קול דודי דופק126 אותיות פק״ד פקד פקדתי127 כו׳.
And from this the life-force of the worlds is drawn, in the inner dimension (pnimiyus) and in the outer dimension (chitzoniyus): in the inner dimension, “He established a testimony in Yaakov,” etc.; and in the outer dimension, “the voice of my beloved knocks (dofek),” the letters of pakad: “I have surely remembered (pakod pakadti),” etc.
From this, life-force flows to the worlds in two ways. The inner flow is the Torah and mitzvos, “He established a testimony in Yaakov”; the outer flow is “the voice of my beloved knocks (dofek),” whose letters spell pakad, G-d’s providence.


וזהו האותיות שאלוני על בני ועל פועל ידי תצוני128 על בני בבחי׳ פנימיות ועל פועל ידי בבחי׳ חיצוניות:
And this is [the meaning of] “The letters, ask Me concerning My children, and concerning the work of My hands command Me”: “concerning My children” at the level of the inner dimension, and “concerning the work of My hands” at the level of the outer dimension.
So the verse of the letters is explained: “concerning My children” is the inner flow and “concerning the work of My hands” is the outer flow.




Section 7 · ¶20–22
“My dove”: the gaze never sated
20ג והנה באתערותא דלתתא זו שע״י בחי׳ פתחי לי אחותי רעיתי129 יעלה ויבא ויגיע למדרגה יותר עליונה הוא בחי׳ יונתי והוא בחי׳ עיניך יונים כמו זוג יונים שמסתכלים תמיד זה בזה ונהנים בראייתם זע״ז [זה עם זה / זה על זה].
3. Now, through this arousal from below (isarusa dilesata), which is through the level of “Open to me, my sister, my beloved,” one will rise, come and reach a still higher level, which is the level of “my dove” (yonasi). And this is the level of “your eyes are doves,” like a pair of doves that constantly gaze at each other and take pleasure in seeing each other.
The third section begins. The arousal of “Open to me, my sister, my beloved” leads to a higher level, “my dove,” which is “your eyes are doves”: like a pair of doves that gaze at each other constantly and take pleasure in seeing each other.




21ולא זזה חיבתם מלהסתכל זה בזה. כך יהיה האדם בבחי׳ זו שהוא בחי׳ לאסתכלא ביקרא דמלכא130 לאסתכלא תדיר. ועל זה נאמר עיני האדם לא תשבענה.131
And their affection never ceases from gazing at each other. So shall a person be at this level, which is the level of “gazing at the glory of the King,” gazing constantly. And concerning this it is said, “The eyes of man are not satisfied.”
As the doves’ love never stops them gazing at each other, so a person at this level “gazes at the glory of the King,” the Zohar’s phrase, constantly. That is the sense of “the eyes of man are not satisfied.”


פי׳ עיני האדם הוא האדם הגדול בענקים זה אברהם אבינו132133 שעליו נאמר הלוך ונסוע134 תדיר בלי הפסק תמיד הלוך ונסוע ממדרגה למדרגה עד הנגבה שנקרא אברהם אוהבי135 ותמיד לא זזה חיבתו להמקום ב״ה.
The meaning of “the eyes of man” is: “the great man among the giants” — this is Avraham our father, about whom it is said, “going and journeying,” constantly, without interruption, always “going and journeying” from level to level, until “the south” (ha-negbah); [he is the one] who is called “Avraham who loves Me”; and his affection for the Omnipresent, blessed be He, never ceased.
“Man” here is Avraham, called “the great man among the giants.” He went “going and journeying” without pause, from level to level, toward “the south,” associated in Kabbalah with love, and he is called “Avraham who loves Me,” and his love for G-d never ceased.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] בכל יום136 יהיה בעיניך דברי תורה כחדשים137 שלא שבעתם העין. (ועמ״ש בפ׳ בחקתי בפי׳ ואכלתם ולא תשבעו)138 והיינו מחמת התבוננותו בגדולת א״ס ב״ה שאין לו סוף כו׳.
Therefore our Sages, of blessed memory, said, “Every day the words of Torah should be in your eyes as new,” which the eye has not had its fill of. (And see what is written in Parshas Bechukosai on the meaning of “And you shall eat and not be satisfied.”) And this is because of his contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, who has no end, etc.,
Hence the Sages’ teaching that the words of Torah should seem new every day, so that the eye is never sated with them. The parenthesis refers to a discussion of “you shall eat and not be satisfied.” This insatiability comes from contemplating the greatness of the Infinite One, who has no end.


ואין ערוך עליו ית׳ דכולא קמיה כלא כו׳ וכטפה מים אוקיינוס כו׳ והוא המחדש בטובו בכל יום תמי מע״ב [מעשה בראשית] מאין ליש ממש והתחדשות זו היא רק הארה בעלמא הודו וזיוו של שמו על ארץ139 כו׳
and there is no comparison to Him, may He be blessed, for “all before Him is as nothing,” etc., and like a drop of water [in] the ocean, etc. And He is the One who “in His goodness renews each day, constantly, the work of creation,” from actual nothingness into being; and this renewal is only a mere radiance: “His splendor,” and the radiance of His Name, “is upon the earth,” etc.,
Nothing compares to Him; everything before Him is as nothing, like a drop in the ocean. He renews creation from nothing every day, and even this renewal is only a glimmer, “His splendor,” the radiance of His Name.


שהזיו מתחדש מאין ממש מאין תמיד ותמיד הוא מתחדש ולזאת וקדושים בכל יום יהללוך סלה קדושים אלו הנשמות שלמעלה בכל יום תמיד יהללוך סלה
for the radiance is renewed from actual nothingness, from nothingness constantly, and constantly it is renewed. And therefore, “And holy ones praise You every day, selah”: “holy ones” — these are the souls above; “every day,” constantly, “they praise You, selah,”
Because the radiance is renewed from nothing constantly, there is always more to see. So the “holy ones,” the souls above, praise G-d every day, “selah,” which the Sages explain as without interruption.


בלי הפסק140 ממדרגה למדרגה עד רום המעלות למעלה עד אין קץ וסוף ולמטה עד אין תכלית.
without interruption, from level to level, up to the height of the levels — above, without limit or end, and below, without bound.
Their praise climbs from level to level without end, above and below, since there is no limit to G-d’s greatness.




22ואי לזאת לא תשבע עין מלראות ולאסתכלא ביקרא דמלכא תדיר ולהיות שש ועלז בה בראיה זו
And therefore the eye will not be sated with seeing, and with gazing at the glory of the King constantly, and with rejoicing and exulting in this seeing,
Because G-d is infinite, the eye is never sated with gazing at the King’s glory, and the person rejoices and exults in this seeing.


ולהתענג על ה׳ הוא אור א״ס ב״ה המתגלה בנפשו המשכלת שהיא קרבת ה׳ ממש וצדיק באמונתו141142 זו יחיה כו׳ כמ״ש בסש״ב [בספר של בינונים] פל״ג.
and with “delighting in Havayah,” which is the Infinite Light (Or Ein Sof), blessed be He, that is revealed in his intellectual soul, which is actual closeness to G-d; and “the righteous one shall live by his faith,” this [faith], etc., as is written in Sefer Shel Beinonim (Tanya), chapter 33.
He delights in G-d, the Infinite Light as it is revealed in his intellectual soul, which is true closeness to G-d. This is “the righteous one shall live by his faith”: as Tanya, chapter 33, explains, the joy of this faith lifts the soul and sustains it.




Section 8 · ¶23–25
“My perfect one”: as though you had made Me
23ובאתערותא דלתתא זו אתעדל״ע [אתערותא דלעילא] כך ממש עין ה׳ אל יראיו143 למיחלים לחסדו ע״י עיני תמיד אל144 ה׳ כו׳
And through this arousal from below (isarusa dilesata), the arousal from above (isarusa dile’eila) is exactly so: “The eye of Havayah is upon those who fear Him, upon those who hope for His kindness,” through “My eyes are always toward Havayah,” etc.
The response from Above matches the arousal from below exactly. When a person’s eyes are “always toward Havayah,” then “the eye of Havayah is upon those who fear Him”: the constant gaze of “my dove” is answered by G-d’s gaze.


ומזה נמשך עוד בעילוי אחר עילוי עד שיהיה בבחי׳ תמתי שארז״ל [שאמרו רבותינו זכרונם לברכה] ברבות בשה״ש [בשיר השירים] תמתי תאומתי145146147 שכנס״י [שכנסת ישראל] הם תאומתו של
And from this there is drawn further, in ascent after ascent, until one will be at the level of “my perfect one” (tamasi), of which our Sages, of blessed memory, said in [Midrash] Rabbah on Song of Songs, “tamasi — my twin (te’umasi),” for the Congregation of Israel (Knesses Yisrael) is the twin of
From here one rises still higher, to “my perfect one” (tamasi). The Midrash reads tamasi as te’umasi, “my twin”: the Congregation of Israel is the twin of G-d.


המקום ב״ה שהקב״ה נקרא בשם חתן וכנס״י [וכנסת ישראל] בשם כלה המזדווגת להחתן ונעשית לו תאומתו ואין מקרא יוצא מידי פשוטו שנקרא תמתי מלשון שלימות
the Omnipresent, blessed be He: for the Holy One, blessed be He, is called by the name “bridegroom,” and the Congregation of Israel by the name “bride,” who is united with the bridegroom and becomes his twin. Yet “a verse does not depart from its plain meaning”: that it is called tamasi from the term [for] perfection,
G-d is called the bridegroom and the Congregation of Israel the bride, who unites with him and becomes his twin. Yet the plain meaning of tamasi still stands: it comes from tam, wholeness and perfection.


שהיא משלמת אותו ית׳ כביכול להיות נקרא בשם תם ושלם ובלעדי כנס״י [כנסת ישראל] אין לו תמות ושלימות אמיתי כביכול כי דכר בלא נוקבא נקרא פלג גופא148 (ע׳ [עיין] בזהר ויקרא ד״ז ע״ב).
for she completes Him, may He be blessed, as it were, so that He is called by the name “whole and complete”; and without the Congregation of Israel He has no true wholeness and completeness, as it were, for “a male without a female is called half a body” (see the Zohar, Vayikra, folio 7b).
Israel completes G-d, as it were, so that He is called whole; without the Congregation of Israel He lacks true wholeness, since in the Zohar’s words “a male without a female is called half a body.”


ועל זה אמרו רז״ל [רבותינו זכרונם לברכה] ע״פ ועשיתם אתם אתם כתיב מעלה אני עליכם149 כאילו עשאוני כו׳. וביאור ענין זה דלכאורה אינו מובן איך שייך עשיי׳ [עשייה] כלפי מעלה.
And concerning this our Sages, of blessed memory, said on the verse “And you shall do them (osam)”: “It is written atem (‘you’): I account it to you as though you had made Me,” etc. And the explanation of this matter: for at first glance it is not understood how “making” can apply with regard to Above.
This is the meaning of the Sages’ reading of “and you shall do them” as “you”: “I account it to you as though you had made Me.” But it is hard to understand how “making” can apply to G-d at all.


אך הענין הוא כי שלימות הבורא מה שנקרא רחום וחנון ארך אפים וכו׳ לא בא לידי גילוי כ״א בהתהוות העולמות והברואים שנמשך ונתלבש אור א״ס ב״ה דלאו מכל מדות כו׳ בבחי׳ מדת החסד ורחום וחנון כו׳.
But the explanation is that the perfection of the Creator — that He is called “compassionate and gracious, slow to anger,” etc. — comes to revelation only in the coming-into-being of the worlds and the creatures, in which the Infinite Light (Or Ein Sof), blessed be He, which “is not of any attributes,” etc., is drawn and enclothed in the level of the attribute of Chesed (kindness), and “compassionate and gracious,” etc.
The answer is that the Creator’s “perfection,” His being called compassionate, gracious and slow to anger, is revealed only when worlds and creatures come into being. Then the Infinite Light, which is beyond all attributes, is drawn down and enclothed in the attribute of Chesed and in compassion and grace.




24והמשכה זו באתעדל״ת [באתערותא דלתתא] תליא כנ״ל כי חסד דרועא ימינא150151 ע״י צדקה וחסד שישראל עושין למטה.
And this drawing-down depends on the arousal from below (isarusa dilesata), as mentioned above. For Chesed (kindness), “the right arm,” is through the charity and kindness that Israel do below.
This drawing-down of the Infinite Light into the attributes depends on the arousal from below. Chesed, the “right arm,” is drawn down through the charity and kindness that Israel do below.


וגבורה דרועא שמאלא ע״י בחי׳ שמאל דוחה שהוא בחי׳ אתכפייא סט״א [סטרא אחרא] נעשה שמאלו תחל לראשי שגורם נשיאת
And Gevurah (restraint), “the left arm,” is through the level of “the left [hand] pushes away,” which is the level of subduing (iskafya) the sitra achra (the other side): [then] it becomes “His left hand under my head,” which brings about the lifting
Gevurah, the “left arm,” is drawn down through “the left hand pushes away,” the subduing (iskafya) of the sitra achra, the side opposed to holiness. That brings about “His left hand under my head,” which raises the head.


ראש בבחי׳ הסתלקות דאסתלק יקרא דקוב״ה [דקודשא בריך הוא] וע״י אתהפכא סט״ע [סטרא אחרא] בועשה טוב גורם בחינת וימינו תחבקני152 הוא בחי׳ ימינו וחסדו של הקב״ה.
of the head, at the level of ascent (histalkus), that “the glory of the Holy One, blessed be He, ascends.” And through transforming (is’hapcha) the sitra achra, with “and do good,” one brings about the level of “and His right hand embraces me,” which is the level of the right hand and the kindness of the Holy One, blessed be He.
The raising is the elevation in which “the glory of the Holy One, blessed be He, ascends” when the sitra achra is subdued. Transforming (is’hapcha) the sitra achra by “doing good” brings about “and His right hand embraces me,” G-d’s right hand and kindness.


כמ״ש אהבתי אתכם אמר153 ה׳ שהיא המקפת את הנפש כאדם החובק את חבירו מאחוריו ומקיפו שאינו מניחו להפרד ממנו כך הוא האהבה הבאה מלמעלה
As it is written, “I have loved you, says Havayah”: it is [the love] that encompasses the soul. Just as a person who embraces his fellow from behind and encircles him, so that he does not let him be separated from him, so is the love that comes from Above,
This is G-d’s love, “I have loved you, says Havayah,” which surrounds the soul. It is like a person embracing a friend from behind, holding him so that he cannot be separated.


שהיא למעלה מכדי שתוכל נפש האדם שאת ואינה מתלבשת ומתעלמת בתוך הנפש רק שהיא מקפת וסובבת אותה עד שתהא צרורה ומוקפת בצרור החיים את154 ה׳ ממש לבלתי הפרד ממנו.
which is beyond what the soul of man can bear; and it is not enclothed and concealed within the soul, but rather it encompasses and surrounds it, until it is bound and encompassed “in the bond of life with Havayah,” truly, never to be separated from Him.
This love from Above is greater than a human soul can contain, so it does not enter the soul but surrounds it, until the soul is “bound in the bond of life with Havayah,” never to be separated.




25וזהו כאלו עשאוני155 דקאי על עשיית החסד והגבורה שהן בחי׳ כלים ומשכן להשראת אור א״ס ב״ה
And this is [the meaning of] “as though you had made Me”: it refers to the making of the Chesed (kindness) and the Gevurah (restraint), which are the level of vessels and a dwelling for the indwelling of the Infinite Light (Or Ein Sof), blessed be He.
“As though you had made Me” refers to making Chesed and Gevurah, which are vessels and a dwelling place for the Infinite Light.


כי אור בלא כלי אינו אור הנגלה ומושג כלל ואין העולמות יכולים לקבלו והתהוות העולמות הוא כדי להראות גילוי שלימותו ית׳ רחום וחנון כו׳.
For light without a vessel is not a light that is revealed and grasped at all, and the worlds cannot receive it; and the coming-into-being of the worlds is in order to show the revelation of His perfection, may He be blessed, “compassionate and gracious,” etc.
Light without a vessel cannot be revealed or grasped, and the worlds cannot receive it. The purpose of creation is to reveal G-d’s perfection, His being compassionate and gracious.


ולכן עשיית הכלים נחשבת כאלו עשאוני ממש156 להיות המשכת גילוי שלימותו ית׳ שהוא ע״י התלבשות
Therefore the making of the vessels is accounted actually “as though you had made Me,” for there to be the drawing-down of the revelation of His perfection, may He be blessed, which is through the enclothing
So making the vessels is accounted as truly “making” G-d, as it were, because it allows the revelation of His perfection to be drawn down.


אור א״ס ב״ה בבחי׳ כלים בחכמה ובחסד ע״י אתעדל״ת [אתערותא דלתתא] של ישראל. (ועמ״ש עוד מענין יונתי תמתי157 בסמוך בד״ה ששים המה מלכות158 כו׳):
of the Infinite Light, blessed be He, in the level of vessels, in Chochmah (wisdom) and in Chesed, through the arousal from below (isarusa dilesata) of Israel. (And see what is written further on the matter of “my dove, my perfect one” nearby, in the discourse beginning “There are sixty queens,” etc.)
That revelation comes when the Infinite Light is enclothed in vessels, in Chochmah and in Chesed, through Israel’s arousal from below. The parenthesis refers to a nearby discourse on “There are sixty queens” for more on “my dove, my perfect one.”




Section 9 · ¶26–27
“My head is filled with dew”
26אך הנה הגורם לכל בחי׳ הללו הוא מ״ש שראשי נמלא טל.159 והענין הוא דכתיב אהיה כטל לישראל160 לא כגשמים שנצרים לפעמים מחמת מעשה התחתונים
But behold, what brings about all these levels is what is written, “for my head is filled with dew.” And the explanation is that it is written, “I will be as the dew to Israel” — not like rain, which is sometimes withheld because of the deeds of the lower beings;
What makes all these levels possible is “for my head is filled with dew.” G-d says, “I will be as the dew to Israel,” not as rain, which is sometimes withheld because of the deeds of those below.


אבל טל אינו נעצר לעולם אפילו שנים כשני אליהו שאמר אם יהיה טל ומטר161 כו׳ ואעפ״כ [ואף על פי כן] לא פעל אלא עצירת המטר ולא הטל.
but dew is never withheld, even in years like the years of Eliyahu, who said, “there shall be no dew or rain,” etc.; and even so he effected only the withholding of the rain, and not of the dew.
Dew is never withheld. Even when Eliyahu declared that there would be neither dew nor rain, only the rain stopped, not the dew.




27והטעם כי הנה יש אתעדל״ע [אתערותא דלעילא] שתלוי באתעדל״ת [באתערותא דלתתא]. ויש אתעדל״ע [אתערותא דלעילא] שאינו תלוי כלל באתעדל״ת [באתערותא דלתתא] כי אתעדל״ע [אתערותא דלעילא] זו היא מדרגה עליונה מאד נעלה באור א״ס ב״ה הסוכ״ע כו׳.
And the reason is: there is an arousal from above (isarusa dile’eila) that depends on the arousal from below (isarusa dilesata), and there is an arousal from above that does not depend at all on the arousal from below; for this arousal from above is a supreme and very exalted level in the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), etc.,
The reason is that there are two kinds of arousal from above: one that depends on the arousal from below and one that does not. The second comes from a supreme level of the light that encompasses all worlds.


שאין אתעדל״ת [אתערותא דלתתא] מגעת לשם ואינה נחשבת שם למאומה וכחשיכה כאורה162 ומשם יורד הטל. ולכן אין לו מעצור ממעשה התחתונים שאינו מעכבו חטא ועון כלל כי למענו ית׳ יעשה ולפניו כחשיכה כאורה.
which the arousal from below does not reach, and [where] it is not accounted as anything at all, and “darkness is like light”; and from there the dew descends. Therefore nothing withholds it because of the deeds of the lower beings, for sin and iniquity do not hold it back at all; for He, may He be blessed, acts for His own sake, and before Him “darkness is like light.”
The arousal from below does not reach that level and counts for nothing there; there “darkness is like light.” The dew comes from there, so sin does not hold it back: G-d acts for His own sake.


(ועמ״ש מזה סד״ה האזינו השמים).163 וזהו שראשי נמלא טל164 ראשי דוקא דהנה מבואר למעלה בענין ולבי ער שאין
(And see what is written on this at the end of the discourse beginning “Give ear, O heavens.”) And this is [the meaning of] “for my head is filled with dew” — “my head” specifically. For behold, it was explained above, regarding “but my heart is awake,” that there is no
After a reference to the discourse “Give ear, O heavens,” the text notes that the verse says “my head” specifically, and recalls the earlier contrast between the heart and the brain.


דומה ההשפעה והילוך החיות שמהלב אל האיברים להשפעה שמהמוח לאיברים שההמשכה מהלב יש בה העלאה תחלה ואח״כ הוא המשכה משא״כ ההשפעה מהמוח היא המשכה לבדה.
likeness between the flow and course of the life-force (chayus) from the heart to the limbs and the flow from the brain to the limbs: for the drawing-down from the heart has in it first an ascent, and afterwards it is a drawing-down; whereas the flow from the brain is a drawing-down alone.
The heart’s flow first rises to it and only then goes out, while the brain’s flow only goes out.


ולכן ענין הטל שהוא האתעדל״ע [האתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] נקרא שרשי נמלא טל הוא בחי׳ מוחא ועיין זח״ג [זהר חלק ג] פ׳ שלח (דקס״א ע״ב)
Therefore the matter of the dew, which is the arousal from above that is beyond the arousal from below, is called “for my head is filled with dew,” which is the level of the brain (mocha). And see the Zohar, Part III, Parshas Shelach (folio 161b).
So the dew, the arousal from above that does not depend on the arousal from below, is called “my head,” the level of the brain, which gives without first receiving. The text refers to the Zohar, Parshas Shelach.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] פתחו לי כחודה של מחט165166 ואני אפתח לכם כפתחו של אולם ורמזו בזה למ״ש בפ״ב [בפרק ב׳] דמדות כל השערים שבמקדש היו להם דלתות חוץ משל אולם167.
And this is what our Sages, of blessed memory, said: “Open for Me like the point of a needle, and I will open for you like the opening of the Ulam (Hall).” And with this they alluded to what is stated in the second chapter of [Tractate] Middos: “All the gates in the Temple had doors, except for that of the Ulam.”
This explains the Sages’ saying, “Open for Me like the point of a needle, and I will open for you like the opening of the Ulam,” the Temple’s great entrance hall. It alludes to the Mishnah in Middos: every gate of the Temple had doors except the Ulam’s.


והענין הוא כי הנה168 השערים הם שערי ההשפעה להמשיך חיות ומזון לעולם והדלתות הם לסגור השער כו׳ (עמ״ש מזה בד״ה והבדילה הפרכת)169170 כי לפעמים השערים נסגרים לפי מעשה התחתונים
And the explanation is: the gates are the gates of the flow, to draw life-force and sustenance to the world, and the doors are to close the gate, etc. (See what is written on this in the discourse beginning “And the curtain shall separate.”) For at times the gates are closed according to the deeds of the lower beings;
The gates stand for the channels through which life and sustenance flow to the world, and the doors are for closing them. At times these gates are closed because of the deeds of those below.


אבל פתח האולם לא היו בו דלתות שתמיד היה פתוח לפי שהוא רומז לההשפעה היוצאת תמיד בלי הפסק ובלי מעצור ממעשה התחתונים שאין אתעדל״ת [אתערותא דלתתא] מגעת עד שם
but the opening of the Ulam had no doors, for it was always open, because it alludes to the flow that goes forth constantly, without interruption and without being withheld by the deeds of the lower beings, for the arousal from below does not reach there.
The Ulam had no doors and was always open, alluding to a flow that never stops and is not held back by human deeds, since the arousal from below does not reach it.


אך זהו דוקא בהשפעה הנשפעת לעוה״ז הגשמי שהיא מושפעת מבחי׳ חיצוניות של עולמות עליונים אבל בבחי׳ פנימיות עולמות עליונים צריך להיות תחלה כל האתעדל״ת [האתערותא דלתתא] כולה
But this is specifically in the flow that flows to the physical world, which flows from the level of the outer dimension (chitzoniyus) of the higher worlds. But at the level of the inner dimension (pnimiyus) of the higher worlds, there must first be the entire arousal from below, all of it,
This applies only to the flow into this physical world, which comes from the outer dimension of the higher worlds. For the inner dimension of the higher worlds, the full arousal from below must come first.


עד היכן שכחה מגעת ואח״כ דוקא מתגלה ויורדת בבחי׳ פנימי׳ [פנימיות / פנימית] עליונה ומאד נעלה מה שאין אתערותא דלתתא מגעת עד שם וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] פתחו לי כחודה של מחט ואני אפתח לכם כפתחו של אולם.
as far as its strength reaches; and only afterwards is there revealed and descends a supreme and very exalted inner level, which the arousal from below does not reach. And this is what our Sages, of blessed memory, said: “Open for Me like the point of a needle, and I will open for you like the opening of the Ulam.”
Only when a person has done all he can is a supreme inner level revealed, one that the arousal from below could never reach. That is the meaning of the needle’s point and the opening of the Ulam: our small opening is answered by an opening far beyond it.




Section 10 · ¶28–29
In divine service
28ולהסביר זה הענין בעבודת ה׳. הנה נודע כי ראשית ההשתלשלות הוא מחכמה ולמטה. ומחכמה ולמטה הנה הנפש האלקית היא מתלבשת בגוף ונפש הבהמית
And to explain this matter in the service of G-d: it is known that the beginning of the chain of descending worlds (hishtalshelus) is from Chochmah (wisdom) and below. And from Chochmah and below, the G-dly soul is enclothed in the body and the animal soul,
The idea is now applied to a person’s service of G-d. The chain of descending worlds begins with Chochmah, and from Chochmah downward the G-dly soul is enclothed in the body and the animal soul.


וצריך האדם להגביר הנפש האלקית ולהוציאה ממסגר הגוף ונפש הבהמית. אך רצון שבנפש הוא בבח׳ [בבחי׳] רצון עליון שהוא למעלה מההשתלשלות.
and a person must strengthen the G-dly soul and bring it out from the prison of the body and the animal soul. But the will (ratzon) that is in the soul is at the level of the supernal will, which is above the chain of descending worlds.
A person must strengthen the G-dly soul and free it from the prison of the body and the animal soul. But the will in the soul corresponds to the supernal will, which is above the whole chain of descent.




29וכך רצון זה אינו מתלבש בנפש הבהמית כלל. אך אינו שורה ומתגלה בנפש האדם בבחי׳ גילוי עד שיעשה כל מה שבכחו
And so this will (ratzon) is not enclothed in the animal soul at all. But it does not rest and become revealed in a person’s soul in a revealed manner until he does all that is in his power.
The will of the soul, like the supernal will it reflects, is not enclothed in the animal soul at all. But it is not revealed in a person until he has done everything within his power.


והנה אין בכח נפשו להגביר כ״א מחכמה ולמטה דהיינו שי שים עיקר חכמתו בחכמת התורה וכן מדותיו שהוא אהוי״ר [אהבה ויראה] כו׳ יהיו רק לה׳ לבדו.
Now, it is not in the power of his soul to strengthen [it] except from Chochmah (wisdom) and below: that is, that he place the main part of his wisdom in the wisdom of the Torah, and likewise that his emotive attributes (middos), which are love and awe, etc., be for G-d alone.
What a person can strengthen by his own effort is only what lies from Chochmah downward: he can devote his intellect to the wisdom of the Torah and direct his emotions, his love and awe, to G-d alone.


משא״כ הרצון שהוא בבחי׳ מקיף ואינו מלובש כלל בנפש אין בכח נפשו לשנותו רק כשיהי׳ [כשיהיה] שלימות מחכמה ולמטה כל מה שיש בכח הנפש אזי ממילא יאיר ויתגלה אור הרצון עליון ב״ה ברצון הנפש בבחי׳ גילוי
Whereas the will, which is at the level of an encompassing [light] (makif) and is not enclothed in the soul at all, his soul does not have the power to change; but when there is completeness from Chochmah and below, all that is in the power of the soul, then of itself the light of the supernal will, blessed be He, will shine and be revealed in the will of the soul, in a revealed manner.
The will is an encompassing (makif) level, not enclosed within the soul, so a person cannot change it directly. Yet once he has perfected everything from Chochmah downward, the light of the supernal will shines of itself into the will of his soul and is revealed there.


(וכמשנ״ת [וכמו שנתבאר] לעיל בד״ה צאינה וראינה171 בפי׳ עשה רצונו כרצונך כדי שיעשה רצונך כרצונו172 ועמ״ש בד״ה כי תצא בפי׳ מ״ש בזהר מאן דקטיל לחויא יהבין ליה ברתא דמלכא כו׳).
(As was explained above in the discourse beginning “Go forth and gaze,” on the meaning of “Make His will as your will, so that He will make your will as His will.” And see what is written in the discourse beginning “When you go out,” on the meaning of what is said in the Zohar, “Whoever kills the serpent is given the King’s daughter,” etc.)
The parenthesis refers to a discourse on the Mishnah “Make His will as your will, so that He will make your will as His will,” and to a discourse on the Zohar’s saying that whoever kills the serpent is given the King’s daughter.


ובזה יובן פתחו לי כחודה של מחט דהיינו מבחי׳ ההשתלשלות מחכמה ולמטה שהוא בחי׳ חודה של מחט לגבי אור א״ס ב״ה הסכ״ע [הסובב כל עלמין] שאין
And with this will be understood “Open for Me like the point of a needle”: that is, from the level of the chain of descending worlds (hishtalshelus), from Chochmah and below, which is the level of “the point of a needle” relative to the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), to which there is no
This explains “Open for Me like the point of a needle”: everything within the chain of descent, from Chochmah downward, is no more than a needle’s point compared with the Infinite Light that encompasses all worlds.


ערוך עליו ית׳ כי נשגב שמו לבדו173 רק הודו וזיו של שמו על ארץ ושמים כו׳.
comparison, may He be blessed; for “His Name alone is exalted,” only “His splendor,” and the radiance of His Name, “is upon the earth and heavens,” etc.
That light is beyond all comparison: “His Name alone is exalted,” and only its splendor, a radiance of His Name, reaches earth and heaven.


ואני אפתח לכם כפתחו של אולם היינו אתערותא דלעילא העליונה שלמעל׳ [שלמעלה] מההשתלשלות ורצון זה הוא הגורם להיות נמשך ממנו רעותא דלבא לעורר את האהבה
“And I will open for you like the opening of the Ulam”: this is the supreme arousal from above (isarusa dile’eila), which is above the chain of descending worlds. And this will is what causes there to be drawn from it the will of the heart (re’usa deliba), “to arouse the love,”
“I will open for you like the opening of the Ulam” is the supreme arousal from above, beyond the chain of descent. This supernal will is what causes the will of the heart to be drawn down, the will that “arouses the love.”


בבחי׳ אחותי174 רעיתי175176177 יונתי תמתי178 מחמת שראשי נמלא טל שהטל שהוא מבחי׳ רצון העליון בה נמשך ונתלבש בבחי׳ ראשי היא בחי׳ חכמה כו׳
at the level of “my sister, my beloved, my dove, my perfect one,” because “my head is filled with dew”: for the dew, which is from the level of the supernal will, blessed be He, is drawn and enclothed in the level of “my head,” which is the level of Chochmah, etc.
That love has the levels “my sister, my beloved, my dove, my perfect one,” and all of them come about because “my head is filled with dew”: the dew, from the supernal will, is drawn into “my head,” which is Chochmah.


וד״ל [ודי למבין] (ועיין ברבות ע״פ אני ישנה179180181182183184 כו׳ שמות פ׳ ב׳. ק״כ ב׳.185 ר״פ תרומה.186 ס״פ פקודי ובשה״ש [ובשיר השירים] ע״פ אני ישנה ובקהלת ע״פ דברתי אני187 עם לבי188 באסתר ע״פ בימי אחשורות זהר ר״פ האזינו ובהרמ״ז [ובהרב משה זכות] שם.189
And this suffices for one who understands. (And see [Midrash] Rabbah on [the verse] “I am asleep,” etc.: Shemos, chapter 2; 120b; the beginning of Parshas Terumah; the end of Parshas Pekudei; and on Song of Songs, on “I am asleep”; and on Koheles, on “I spoke with my heart”; on Esther, on “In the days of Achashverosh.” Zohar: the beginning of Parshas Haazinu, and in the Ramaz there;
“This suffices for one who understands” closes the explanation. The parenthesis then lists places in Midrash Rabbah (on Shemos, Terumah, Pekudei, Song of Songs, Koheles and Esther) and in the Zohar, with the Ramaz’s commentary, that expound “I am asleep.”


וירא קי״ב א׳ בשלח מ״ו190 א׳ צו ל״ג ב׳191 אמור כ״ה א׳ שלח קע״ד ב׳192 פינחס רל״ג193194 א׳ כנרשם בספר בית אהרן ע״פ אני ישנה):195196
Vayera 112a; Beshalach 46a; Tzav 33b; Emor 25a; Shelach 174b; Pinchas 233a; as recorded in the book Beis Aharon on “I am asleep.”)
The list continues with further places in the Zohar, as recorded in the book Beis Aharon on this verse. The Kehot note quotes the Emor passage as folio 95a, the place cited at the opening of the maamar.



In one’s avodah
Love G-d with true desire, so that all one’s desire is for Him alone, and attend to the body’s needs only as necessity. Accept the yoke of Heaven before the yoke of the mitzvos. Contemplate the greatness of the Infinite One until the soul is nullified before Him. Do everything within one’s own power, from Chochmah downward, devoting one’s intellect to the wisdom of the Torah and one’s love and awe to G-d alone; then the supernal will is revealed of itself in the will of the soul.
Questions for discussion
	Why does the maamar call G-d the “heart” of Israel rather than the “brain,” and what does the heart’s way of receiving and giving teach about how divine flow works?
	What is the difference between ratzon and chefetz, and why must the love of the Shema be chefetz?
	How does the analogy of food becoming the blood of the soul explain the power of self-nullification to draw the Infinite Light into the divine attributes?
	In what sense can Israel “make” G-d, and how does the maamar answer the difficulty of applying “making” to Him?
	If the dew is not withheld by human deeds, why does the inner revelation still require the full arousal from below first?

Sources and references
Notes
Paragraph 1
1The bride says: “I am asleep, but my heart is awake; the voice of my beloved knocks: ‘Open to me…’” This verse is the subject of the whole maamar.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2אני ישנה מן הקץ
The Midrash gives a series of readings of “I am asleep, but my heart is awake,” among them: “I am asleep from the End, but my heart is awake to the redemption.”
Shir HaShirim Rabbah 5:2:1שיר השירים רבה ה׳:ב׳:א׳
… אֲנִי יְשֵׁנָה מִן הַקָּרְבָּנוֹת, וְלִבִּי עֵר לִקְרִיאַת שְׁמַע וּתְפִלָּה. אֲנִי יְשֵׁנָה מִבֵּית הַמִּקְדָּשׁ, וְלִבִּי עֵר לְבָתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת. אֲנִי יְשֵׁנָה מִן הַקֵּץ, וְלִבִּי עֵר לַגְאֻלָּה. אֲנִי יְשֵׁנָה מִן הַגְּאֻלָּה, וְלִבּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא עֵר לְגָאֳלֵנִי. אָמַר רַבִּי חִיָּא בַּר אַבָּא אֵיכָן מָצִינוּ שֶׁנִּקְרָא הַקָּדוֹשׁ בָּרוּךְ הוּא לִבָּן שֶׁל יִשְׂרָאֵל, מִן הָדֵין קְרָא, דִּכְתִיב (תהלים עג, כו): צוּר לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם.
“I am asleep, but my heart is awake; it is the sound of my beloved knocking: Open for me, my sister, my love, my faultless dove, for my head is filled with dew, my locks, drops of night” (Song of Songs 5:2). “I am asleep” – the congregation of Israel said before the Holy One blessed be He: Master of the universe, “I am asleep” regarding the mitzvot, “but my heart is awake” for acts of kindness. “I am asleep” regarding acts of charity, “but my heart is awake” to …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3אני ישנה בגלותא
The Zohar in Parshas Emor reads “I am asleep” as Israel’s state in exile; the Alter Rebbe builds his explanation on this reading.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
IN THE FIRST MONTH ON THE FOURTEENTH DAY OF THE MONTH. R. Hiya adduced here the verse: “I was asleep but my heart waked, it is the voice of my beloved that knocketh”, etc. (S.S. 2, 2). ‘Says the Community of Israel: I was asleep in the captivity of Egypt, when my children were sore oppressed, but my heart was awake to preserve them so that they should not perish under the oppression. “The voice of my beloved”, the Holy One, blessed be He, saying,
The Zohar; London, Soncino Press, 1933 (Public Domain)
4In its plain sense ha’osiyos means “the things to come”; the Alter Rebbe reads it as “the letters,” the channels through which G-d’s bounty reaches “My children.”
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5אתא בקר
“The watchman said: Morning comes, and also night.” The word asa, “comes,” is cited to show that osiyos (letters) are what bring the light into revelation.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6“When You ride upon Your horses, Your chariots of salvation.” The Alter Rebbe reads the verse as describing the Giving of the Torah, with the letters of the Torah as the horses that carry the Infinite Light.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ויאמר משה אכלוהו היום
Moshe’s words about the manna on Shabbos open one of the discourses to which the parenthesis refers for more on the letters of the Torah.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8מזוזה מימין
The Talmud teaches that the Chanukah lamp is placed so that the mezuzah is on the right and the Chanukah lamp on the left; a discourse on this teaching is cited for more on the letters.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9לריח שמניך
“For the fragrance of your goodly oils”: the opening words of another discourse cited in the parenthesis.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10A lament over the destruction: “Our signs we have not seen; there is no longer a prophet.” The Alter Rebbe reads “our signs” as “our letters.”
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
11עין בעין יראו
“For eye to eye they shall see, when Havayah returns to Zion”: the open revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ונגלה כבוד הוי׳ וראו כל בשר
“And the glory of Havayah shall be revealed, and all flesh together shall see”: in the future even physical sight will perceive G-dliness.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13איכן מצינו שנק׳ הקב״ה לבן של ישראל
The Midrash on “but my heart is awake” asks where the Holy One, blessed be He, is called the heart of Israel, and answers from the verse “The Rock of my heart.”
Shir HaShirim Rabbah 5:2:1שיר השירים רבה ה׳:ב׳:א׳
… אֲנִי יְשֵׁנָה מִן הַגְּאֻלָּה, וְלִבּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא עֵר לְגָאֳלֵנִי. אָמַר רַבִּי חִיָּא בַּר אַבָּא אֵיכָן מָצִינוּ שֶׁנִּקְרָא הַקָּדוֹשׁ בָּרוּךְ הוּא לִבָּן שֶׁל יִשְׂרָאֵל, מִן הָדֵין קְרָא, דִּכְתִיב (תהלים עג, כו): צוּר לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם.
“I am asleep, but my heart is awake; it is the sound of my beloved knocking: Open for me, my sister, my love, my faultless dove, for my head is filled with dew, my locks, drops of night” (Song of Songs 5:2). “I am asleep” – the congregation of Israel said before the Holy One blessed be He: Master of the universe, “I am asleep” regarding the mitzvot, “but my heart is awake” for acts of kindness. “I am asleep” regarding acts of charity, “but my heart is awake” to …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14The lament of the exile, read here as saying that the revelation carried by the letters is not openly seen.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15צור לבבי וחלקי אלקים לעולם
“My flesh and my heart fail; the Rock of my heart and my portion is G-d forever.” The Midrash learns from it that G-d is called the heart of Israel.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
16הדם הוא הנפש
“For the blood is the soul”: the reason the heart, seat of the blood, is the life of the body.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ואתה מחיה את כולם
“You give life to them all”: from the Levites’ praise of G-d, cited for G-d as the life of all things (Kehot note 33:55).
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18דתלת שליטין אינון מוחא ולבא וכבדא
The Zohar names three rulers in the body: the brain, the heart and the liver (Kehot note 33:56).
Zohar, Terumah 45:491–46:499ספר הזהר, תרומה מ״ה:תצ״א-מ״ו:תצ״ט
He then began by quoting the verse: “Who giveth good to all flesh: for his mercy endureth for ever” (Ps. 136, 25). ‘Why’, said he, ‘did David choose to end this great hymn of praise with this verse? Now there are three great channels above by which the Holy One, blessed be He, manifests Himself, which are His precious mystery: the brain,1Hokmah. the heart,1Tifereth. and the liver.1Malkuth. These organs act above in the opposite manner from those below. Above it is the head which first receives nourishment, which it sends …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19דתלת שליטין אינון מוחא ולבא וכבדא
The Kehot note also points to this passage of the Midrash HaNe’elam on the three rulers of the body.
Zohar, Toldot 6:57–7:60ספר הזהר, תולדות ו׳:נ״ז-ז׳:ס׳
20“You have captured my heart, my sister, bride.” The word for capturing the heart is taken as a reference to G-d as the heart of Israel.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“All the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go.” It pictures the circulation of blood from and back to the heart.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
22“To the place where the rivers go, there they return to go”: applied to the blood returning to the heart and going out again.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
23“And the Chayos ran and returned”: Ezekiel’s description of the angels, used for the heart’s rhythm of closing and opening.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
24ואהבת את הוי׳ אלקיך בכל לבבך ובכל נפשך
The commandment of love in the first section of the Shema, read here as the arousal from below on which the divine flow depends.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25מי לי בשמים ועמך לא חפצתי
“Whom have I in heaven? And with You I desire nothing on earth”: a desire for G-d alone, with no other wish beside Him.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
26כופין אותו עד שיאמר רוצה אני
The Talmud learns from “he shall offer it… according to his will” that a person who vowed an offering is compelled until he says “I want” (Kehot note 33:62).
Rosh Hashanah 6a:7ראש השנה ו׳ א:ז׳
״וְעָשִׂיתָ״ — אַזְהָרָה לְבֵית דִּין שֶׁיְּעַשּׂוּךְ. לְמָה לִי? מִ״יַּקְרִיב אוֹתוֹ״ נָפְקָא, דְּתַנְיָא: ״יַקְרִיב אוֹתוֹ״ — מְלַמֵּד שֶׁכּוֹפִין אוֹתוֹ. יָכוֹל בְּעַל כׇּרְחוֹ — תַּלְמוּד לוֹמַר: ״לִרְצוֹנוֹ״, הָא כֵּיצַד? כּוֹפִין אוֹתוֹ עַד שֶׁיֹּאמַר ״רוֹצֶה אֲנִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
27כופין אותו עד שיאמר רוצה אני
Rashi brings the Sifra (Toras Kohanim) on this verse: one compels him until he says “I want” (Kehot note 33:62).
Rashi on Leviticus 1:3רש"י על ויקרא א׳:ג׳
… ”יַקְרִיבֶנּוּ" (ספרא): יקריב אתו. מְלַמֵּד שֶׁכּוֹפִין אוֹתוֹ, יָכוֹל בְּעַל כָּרְחוֹ, תַּלְמוּד לוֹמַר ”לִרְצוֹנוֹ", הָא כֵּיצַד? כּוֹפִין אוֹתוֹ עַד שֶׁיֹּאמַר רוֹצֶה אֲנִי (שם): לפני ה׳ וסמך. אֵין סְמִיכָה בְּבָמָה (שם):
זכר A MALE, but not a female. When Scripture mentions again lower down. (v. 10) that the sacrifice shall be זכר, a male, — which appears unnecessary to state, — it intends to say: a male, but not an animal whose sex is indeterminate or which is a hermaphrodite (Sifra, Vayikra Dibbura d'Nedavah, Section 3 9; Bekhorot 41b). תמים means WITHOUT BLEMISH, אל פתח אהל מועד [HE SHALL BRING IT NEAR] UNTO THE ENTRANCE OF THE APPOINTED TENT — He himself must attend to bringing it right up to the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
28כופין אותו עד שיאמר רוצה אני
The Rambam rules that a husband whom the law requires to divorce is pressed until he says “I want,” and the divorce is valid (Kehot note 33:62).
Mishneh Torah, Divorce 2:20משנה תורה, הלכות גירושין ב׳:כ׳
מִי שֶׁהַדִּין נוֹתֵן שֶׁכּוֹפִין אוֹתוֹ לְגָרֵשׁ אֶת אִשְׁתּוֹ וְלֹא רָצָה לְגָרֵשׁ. בֵּית דִּין שֶׁל יִשְׂרָאֵל בְּכָל מָקוֹם וּבְכָל זְמַן מַכִּין אוֹתוֹ עַד שֶׁיֹּאמַר רוֹצֶה אֲנִי וְיִכְתֹּב הַגֵּט וְהוּא גֵּט כָּשֵׁר. וְכֵן אִם הִכּוּהוּ עַכּוּ"ם וְאָמְרוּ לוֹ עֲשֵׂה מַה שֶּׁיִּשְׂרָאֵל אוֹמְרִין לְךָ וְלָחֲצוּ אוֹתוֹ יִשְׂרָאֵל בְּיַד הָעַכּוּ"ם עַד שֶׁיְּגָרֵשׁ הֲרֵי זֶה כָּשֵׁר. וְאִם הָעַכּוּ"ם מֵעַצְמָן אֲנָסוּהוּ עַד שֶׁכָּתַב הוֹאִיל וְהַדִּין נוֹתֵן שֶׁיִּכְתֹּב הֲרֵי זֶה גֵּט פָּסוּל. וְלָמָּה לֹא בִּטֵּל גֵּט זֶה שֶׁהֲרֵי הוּא אָנוּס בֵּין בְּיַד עַכּוּ"ם בֵּין בְּיַד יִשְׂרָאֵל. שֶׁאֵין אוֹמְרִין …
Torat Emet 363 (Public Domain)
29ועמך לא חפצתי
“Whom have I in heaven? And with You I desire nothing on earth.” The word chafatzti, “desire,” is the point of the distinction (Kehot note 33:59).
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30וכל גבולך לאבני חפץ
“And I will make your windows of kadkod… and all your borders of stones of desire”: the verse that opens the discourse cited here, chosen for the word chefetz.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ואהבת את ה׳ אלקיך בכל לבבך ובכל נפשך
The commandment of love in the Shema, which the blessing after the Shema calls “this thing” (Kehot note 33:58).
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32והיו הדברים האלה
“And these words, which I command you this day, shall be upon your heart”: the continuation of the Shema’s first section.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
33ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel”: the giving of Torah and mitzvos as the expression of G-d’s inner will (Kehot note 34:1).
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
34אשר הוא מלשון באשרי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ל) עד, ב. [כ].
35באשרי כי אשרוני בנות
Leah’s words at the birth of Asher, “In my happiness, for daughters have called me happy” (Kehot note 34:3).
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
36באשרי כי אשרוני בנות
The Tikkunei Zohar explains the word asher by “In my happiness, for daughters have called me happy,” as a term of praise (Kehot note 34:2).
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
37המלובשות בענינים גשמיים
The chapter teaches that the revelation of the Infinite Light in this physical world in the days of Mashiach depends on our deeds in exile: performing a mitzvah with pure and permitted physical things, such as the parchment of tefillin or charity money, draws the Infinite Light down into physicality.
Tanya, Likkutei Amarim 37:7תניא, חלק ראשון; ליקוטי אמרים ל״ז:ז׳
… הָאֱלֹהִית לְבַטֵּא בִּשְׂפָתַיִים וּפֶה וְלָשׁוֹן וְשִׁינַּיִים הַגַּשְׁמִיִּים, כִּי אִם, עַל יְדֵי נֶפֶשׁ הַחִיּוּנִית הַבַּהֲמִית הַמְלוּבֶּשֶׁת בְּאֵבְרֵי הַגּוּף מַמָּשׁ, וְכָל מַה שֶּׁמְּדַבֵּר בְּכֹחַ גָּדוֹל יוֹתֵר – הוּא מַכְנִיס וּמַלְבִּישׁ יוֹתֵר כֹּחוֹת מִנֶּפֶשׁ הַחִיּוּנִית בְּדִיבּוּרִים אֵלּוּ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז.
38בביאור ע״פ יונתי
That explanation contrasts “Arise, my beloved” with the exile, when “my dove” is “in the clefts of the rock”; its counsel is “Show me your appearance,” to recall that the concealment is only outward and to cry out to G-d.
Kehot’s noteלעיל כ, ג ואילך.
39כי קולך ערב ומראך נאוה
“For your voice is sweet and your appearance is comely”: G-d’s delight in Israel, the subject of the explanation cited here.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ובד״ה ואהיה אצלו אמון
The note locates the discourse beginning “And I was with Him as a nursling” in Parshas Bamidbar; it is cited here for “I was His delight day by day,” the Torah as G-d’s delight.
Kehot’s noteלעיל פ׳ במדבר.
41ואהיה אצלו אמון
The Torah speaks: “And I was with Him as a nursling, and I was His delight day by day,” the Torah as G-d’s delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42אוסרי לגפן
“Binding his foal to the vine”: from Yaakov’s blessing to Yehudah, the opening of another discourse cited here.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וזכרתם את כל מצות
“And you shall remember all the commandments of Havayah”: from the section of tzitzis.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44הבאים ישרש
“In days to come Yaakov will take root”: the opening of another discourse cited here.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45כי תהיו אתם ארץ חפץ
“For you shall be a land of desire”: Israel as the object of G-d’s chefetz, His true desire.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שבתחלה יקבל עליו עול מלכות שמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ב, מ״ב.
47יקבל עליו עול מלכות שמים ואח״כ עול מצות
The Mishnah explains that the first section of the Shema precedes the second so that one first accepts the yoke of the kingdom of Heaven and then the yoke of the mitzvos (Kehot note 34:7).
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48בד״ה ביום השמע״צ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל סוכות פב, ג.
49שהלב הוא חיות כל האברים
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בראשית כרך ו דף תתרנח, א הקשה דשם נתבאר שהחיות הוא בלב, ומפרש, הכוונה בלקו״ת כאן הוא על הפתיחה והסגירה שבלב שז״ע דפיקא דלבא, וזהבא מן הרוח חיים שבחלל הב׳ שבלב שהוא מוליך האידי׳ למוח כמ״ש חכמי המחקר ע״ש. וראה אגה״ק בתניא סי׳ לא.
50ואתה מחי׳ את כולם
The words here quote Nehemiah 9:6; the passage is shown below.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
51דתלת שליטין אינון
Kehot’s note points to Zohar II, 153a for these words.
Zohar II, 153aזח״ב קנג, א
Zohar I, 138aזח״א קלח, א
Kehot’s noteזח״ב קנג, א. וראה גם זח״א קלח, א (במהנ״ע).
52וגם הנה השפעת החיות שמן הלב
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteראה אגה״ק סי׳ לא. תו״א ז, ד.
53ואהבת את ה״א
Kehot’s note points to Deuteronomy 6:5 for these words.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
54מי לי בשמים
Kehot’s note points to Psalms 73:25 for these words.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
55בעל כרחך אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כא.
56הפרש בין חפץ לרצון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעל כח, ד.
57כופין אותו עד שיאמר רוצה אני
The words here quote Rosh Hashanah 6a:7; the passage is shown below.
Rosh Hashanah 6a:7ראש השנה ו׳ א:ז׳
״וְעָשִׂיתָ״ — אַזְהָרָה לְבֵית דִּין שֶׁיְּעַשּׂוּךְ. לְמָה לִי? מִ״יַּקְרִיב אוֹתוֹ״ נָפְקָא, דְּתַנְיָא: ״יַקְרִיב אוֹתוֹ״ — מְלַמֵּד שֶׁכּוֹפִין אוֹתוֹ. יָכוֹל בְּעַל כׇּרְחוֹ — תַּלְמוּד לוֹמַר: ״לִרְצוֹנוֹ״, הָא כֵּיצַד? כּוֹפִין אוֹתוֹ עַד שֶׁיֹּאמַר ״רוֹצֶה אֲנִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Leviticus 1:3ויקרא א׳:ג׳
אִם־עֹלָה קׇרְבָּנוֹ מִן־הַבָּקָר זָכָר תָּמִים יַקְרִיבֶנּוּ אֶל־פֶּתַח אֹהֶל מוֹעֵד יַקְרִיב אֹתוֹ לִרְצֹנוֹ לִפְנֵי ה׳
If his offering be a burnt-offering of the herd, he shall offer it a male without blemish; he shall bring it to the door of the tent of meeting, that he may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ר״ה ו, א (וש״נ). תו״כ (הובא בפרש״י) עה״פ ויקרא א, ג. וראה רמב״ם הל׳ גירושין ספ״ב.
58בד״ה ושמתי כדכד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ ראה כו, א ואילך.
59באתעדל״ת אתעדל״ע
The Zohar’s principle that an arousal from below calls forth an arousal from above (Kehot note 33:64).
Zohar I, 235aזח״א רלה, א
Kehot’s noteראה זח״א רלה, א.
Paragraph 9
60בד״ה ראיתי והנה מנורת זהב
That discourse speaks of contemplating how things come into being from nothing; the menorah’s seven lamps are the seven emotive attributes, “Yours, Havayah, is the greatness and the might,” love and awe, and it goes on to how “And you shall love” is fulfilled.
Kehot’s noteלעיל פ׳ בהעלותך לד, ד.
61ראיתי והנה מנורת זהב
“I have seen, and behold, a menorah all of gold”: Zechariah’s vision, the opening of the discourse cited here.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ולבי ער
“But my heart is awake”: read here as the arousal from below and from above that continue in exile.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כי הגם שאני ישנה . . שאותותינו לא ראינו . . לעושה נפלאות גדולות לבדו
The note quotes Or HaTorah reconciling two discourses of the Alter Rebbe on “I am asleep”: this one (Beshalach 5568), where the sleep is only that we do not see our signs while above G-d does great wonders, and that of Chukas 5564, where the sleep is meant plainly; both are true, and waking means revelation below.
Kehot’s noteראה באוה״ת על מארז״ל וענינים ע׳ סב וז״ל: (ומתורץ הסתירה מד״ה אני ישנה בשלח תקס״ח [הנדפס בלקו״ת כאן, וראה גם סה״מ תקס״ח ע׳ יד הנחות הר״פ ע׳ פט] דמשמע דשינה רק לא ראינו אותותינו אבל יש למעלה לעושה נפלאות לבדו, ובאני ישנה חקת תקס״ד [סה״מ תקס״ד ע׳ קנה אוה״ת שה״ש ע׳ תצז] משמע שינה כפשוטו שלמטה סובלי׳ כו׳ וכ״מ בגמרא, דשניהם אמת דיש למעלה היינו ברוחניו׳) ולעורר משינה היינו להיות גלוי למטה, ע״ש.
Paragraph 10
64אותותינו לא ראינו
“Our signs we have not seen”: the stress falls on “seen,” for the signs themselves endure.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אותותינו לא ראינו לא ראינו דייקא
The note says that Or HaTorah on Shir HaShirim refers to this passage on “we have not seen” specifically, and it adds a further discussion in the Vayera volume.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ תקכד מציין לכאן. וראה גם באוה״ת וירא כרך ד תשנב, ב ואילך.
66לעושה נפלאות
“To Him who alone does great wonders”: read as wonders done constantly but hidden (Kehot note 34:11).
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ד.
67תפלה במקום קרבנות תקנום
The words here quote Berakhot 26a:17; the passage is shown below.
Berakhot 26a:17ברכות כ״ו א:י״ז
אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי מְצַלֵּי וְאָזֵיל.
The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the evening Tefillah, he should say it twice in the morning," [that is different] because it is one day ; as it is written, "And there was evening and there was morning one day " (Gen. i. 5). But here the Tefillah is the substitute for the sacrifice, and the day …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כו, א-ב.
68תפלה במקום קרבנות תקנום
The Talmud teaches that the prayers were instituted in place of the daily offerings (Kehot note 34:12).
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
69ארי׳ דאכיל קורבנין
The Zohar describes the fire that came down onto the altar as the image of a lion consuming the offerings (Kehot note 34:13).
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteזח״א ו, ב. זח״ב רעח, א. זח״ג יז, א. וראה בהנסמן בספה״מ פרשיות ע׳ שפט.
70אריה דאכיל קורבנין
A third place in the Zohar on the lion that consumes the offerings (Kehot note 34:13).
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
71סד״ה צו את בנ״י
That passage explains “for My fire-offerings” as fire coming down from above, from the encompassing light, to raise the fire and longing of the animal soul so that it is subdued and transformed.
Kehot’s noteלעיל פ׳ פנחס עו, ב.
72ואמרת אליהם את קרבני
“Command the Children of Israel and say to them: My offering, My bread…”: the opening of the discourse cited here.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73קול דודי דופק
“The voice of my beloved knocks”: dofek is read as the pulse, the outer extension of the heartbeat.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ויקם עדות ביעקב
“He established a testimony in Yaakov”: the inner flow of Torah and mitzvos.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75כעל כל אשר גמלנו
“I will recount the kindnesses of Havayah… according to all that Havayah has bestowed upon us”: the outer flow of kindness.
Isaiah 63:7ישעיהו ס״ג:ז׳
חַסְדֵי ה׳ אַזְכִּיר תְּהִלֹּת ה׳ כְּעַל כֹּל אֲשֶׁר־גְּמָלָנוּ ה׳ וְרַב־טוּב לְבֵית יִשְׂרָאֵל אֲשֶׁר־גְּמָלָם כְּרַחֲמָיו וּכְרֹב חֲסָדָיו:
I will make mention of the mercies of the L-RD, and the praises of the L-RD, according to all that the L-RD hath bestowed on us; and the great goodness toward the house of Israel, which He hath bestowed on them according to His compassions, and according to the multitude of His mercies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76נותן לכם לכל בשר
“Who gives bread to all flesh”: G-d’s sustenance of all creatures (Kehot note 34:15).
Psalms 136:25תהילים קל״ו:כ״ה
נֹתֵן לֶחֶם לְכׇל־בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ:
Who giveth food to all flesh, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, כה.
77דפ״ק אותיות פק״ד
The note cites this entry, which brings the link between dofek and pakad in the name of the writings of the Arizal.
Kehot’s noteקהלת יעקב ערך דפק בשם כתבי האריז״ל. סה״מ תקס״ח ע׳ כא. ראה לעיל פקודי ז, ד.
78וה׳ פקד את שרה
“And Havayah remembered Sarah”: an instance of pakad, G-d’s attentive kindness (Kehot note 34:17).
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, א.
79פקד פקדתי אתכם
“I have surely remembered you and what is done to you in Egypt”: G-d’s message of redemption through Moshe (Kehot note 34:18).
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, ט ז.
80ע״פ אלה פקודי
The note locates the discourse on “These are the accounts” in Parshas Pekudei, where the word pakad of “which were accounted by the word of Moshe” is explained.
Kehot’s noteלעיל בפ׳ פקודי.
81אלה פקודי
“These are the accounts of the Mishkan… which were accounted by the word of Moshe”: the verse of the discourse cited here.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82Kehot’s note points to Leviticus 6:14–16 for these words.
Leviticus 6:14–16ויקרא ו׳:י״ד-ט״ז
עַל־מַחֲבַת בַּשֶּׁמֶן תֵּעָשֶׂה מֻרְבֶּכֶת תְּבִיאֶנָּה תֻּפִינֵי מִנְחַת פִּתִּים תַּקְרִיב רֵיחַ־נִיחֹחַ לַה׳ וְהַכֹּהֵן הַמָּשִׁיחַ תַּחְתָּיו מִבָּנָיו יַעֲשֶׂה אֹתָהּ חׇק־עוֹלָם לַה׳ כָּלִיל תׇּקְטָר: וְכׇל־מִנְחַת כֹּהֵן כָּלִיל תִּהְיֶה לֹא תֵאָכֵל:
On a griddle it shall be made with oil; when it is soaked, thou shalt bring it in; in broken pieces shalt thou offer the meal-offering for a sweet savour unto the L-RD. And the anointed priest that shall be in his stead from among his sons shall offer it, it is a due for ever; it shall be wholly made to smoke unto the L-RD. And every meal-offering of the priest shall be wholly made to smoke; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
83פתחי לי אחותי רעיתי
“Open to me, my sister, my beloved, my dove, my perfect one”: each of these names is explained in the maamar as a stage of love.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84פתחי לי אחותי . . היא האהבה הטבעית
The note points to a footnote in Likkutei Sichos on this reading of “my sister” as the natural love.
Kehot’s noteראה לקו״ש ח״כ ע׳ 40 בהערה.
85חלק אלוה ממעל
“A portion of G-d above”: the phrase used for the G-dly soul, whose root in G-d makes its love natural.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כי חלק ה׳ עמו
“For Havayah’s portion is His people”: Israel as G-d’s own part.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בד״ה כי תבואו אל הארץ
That discourse explains “Open to me, my sister, my beloved” as G-d asking the Congregation of Israel to remove the covering, since this level is sometimes revealed and sometimes hidden.
Kehot’s noteלעיל פ׳ בהר לט, ג ואילך. וראה לעיל יב, ג.
88ישראל מפרנסין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (ז, ב). [כ].
89ישראל מפרנסין
The Zohar teaches that Israel sustain their Father in Heaven, the basis for reading ra’yasi as “my provider” (Kehot note 34:22).
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
90רועה ישראל האזינה
“Shepherd of Israel, give ear”: ro’eh is read here as G-d “grazing” from Israel (Kehot note 34:23).
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ב.
91אכלתי יערי עם דבשי
“I have eaten my honeycomb with my honey”: ya’ri is read as the angels and “my honey” as the souls (Kehot note 34:24).
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
92אכלתי יערי עם דבשי
The Zohar in Parshas Pinchas, cited by the Alter Rebbe, applies this verse to the Shema and its blessings.
Zohar, Pinchas 57:348–60:357ספר הזהר, פנחס נ״ז:שמ״ח-ס׳:שנ״ז
R. Judah said: ‘Pray tell us some of your fine ideas on the New Year.’ R. Simeon thereupon discoursed on the verse: “And it fell on a day, and the sons of G-d came”, etc. (Job 1, 6). ‘The expression, “And it fell on a day”,’ he said, ‘always refers to a day on which there is trouble, here, the New Year. The “sons of G-d” are the great Beth Din, the seventy Chieftains who always surround the King. “To stand before the L-rd”: this indicates that sentence is first …
The Zohar; London, Soncino Press, 1933 (Public Domain)
93שרפים עומדים
“Seraphim standing above Him”: the angels’ “standing” is compared to the standing beams of the Mishkan.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94עצי שטים עומדים
“And you shall make the boards for the Mishkan of acacia wood, standing”: the “standing” acacia beams, trees of the forest (ya’ar), to which the standing Seraphim are compared.
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95והאופנים ברעש גדול
Kehot’s note points to Isaiah 6:3 for these words.
Isaiah 6:3ישעיהו ו׳:ג׳
Kehot’s noteישעי׳ ו, ג.
Paragraph 12
96מהעז יצא מתוק
Shimshon’s riddle, “out of the strong came forth sweetness,” cited for the sweetness of the souls (Kehot note 34:26).
Judges 14:14שופטים י״ד:י״ד
Kehot’s noteשופטים יד, יד.
97שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is one”: the opening of the Shema.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועל דמות הכסא דמות כמראה אדם
In Ezekiel’s vision, upon the likeness of the throne is a likeness like the appearance of a man: the Supernal Man in whom the limbs of man are included.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
99לאשתאבא בגופא דמלכא
The Zohar’s phrase for the soul’s complete inclusion in G-dliness, being absorbed into the body of the King (Kehot note 34:27).
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. וע״ל במדבר ב, סע״א. [כ].
100מי לי בשמים ועמך לא חפצתי
“Whom have I in heaven? And with You I desire nothing”: all one’s powers given to G-d alone (Kehot note 34:28).
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
Paragraph 15
101וכמה גופין תקינת לון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
102וכמה גופין תקינת לון
In the introduction to the Tikkunei Zohar (Patach Eliyahu): G-d fashioned bodies for the Sefiros, Chesed the right arm, Gevurah the left, while He Himself is none of these attributes (Kehot note 34:29).
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
Paragraph 16
103כולם בחכמה עשית
“How many are Your works, Havayah; You have made them all with wisdom”: even Chochmah is described as “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104כי אמרתי עולם חסד יבנה
“For I said: the world shall be built by kindness”: read as saying that Chesed itself must be built.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105לסוסתי
“To My mare among Pharaoh’s chariots”: the opening of the discourse cited here.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
106שעל כל מוצא פי ה׳
“Not by bread alone does man live, but by all that comes forth from the mouth of Havayah does man live”: the divine word within food is what sustains man (Kehot note 34:30).
Deuteronomy 8:3דברים ח׳:ג׳
Kehot’s noteדברים ח, ג.
107אחור וקדם צרתני
“Behind and before You formed me” (Kehot note 34:31).
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
108אחור וקדם צרתני
The Talmud explains “behind” as last in the work of creation: man was created after all else (Kehot note 34:32).
Eruvin 18a:15–16עירובין י״ח א:ט״ו-ט״ז
אָמַר רַבִּי יִרְמְיָה בֶּן אֶלְעָזָר: דְּיוֹ פַּרְצוּף פָּנִים הָיָה לוֹ לְאָדָם הָרִאשׁוֹן, שֶׁנֶּאֱמַר: ״אָחוֹר וָקֶדֶם צַרְתָּנִי״. כְּתִיב: ״וַיִּבֶן ה׳ אֱלֹקִים אֶת הַצֵּלָע וְגוֹ׳״, רַב וּשְׁמוּאֵל: חַד אָמַר פַּרְצוּף, וְחַד אָמַר זָנָב. בִּשְׁלָמָא לְמַאן דְּאָמַר פַּרְצוּף — הַיְינוּ דִּכְתִיב ״אָחוֹר וָקֶדֶם צַרְתָּנִי״. אֶלָּא לְמַאן דְּאָמַר זָנָב — מַאי ״אָחוֹר וָקֶדֶם צַרְתָּנִי״?
William Davidson, Vocalized Aramaic (CC-BY-NC)
109אחור למע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעירובין (יח, א). [כ].
Paragraph 18
110מוצא פי׳ ה׳
“By all that comes forth from the mouth of Havayah does man live”: here applied both to food and, in the parallel, to Israel’s G-dly root.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ישראל עלה במחשבה
There the Alter Rebbe explains why Rosh Hashanah, the day man was created, is called “the beginning of Your works”: the end of the deed is first in thought, and “Israel arose in thought,” so the supernal primordial thought “I will reign” was for the sake of Israel, who are called “first.” He adds that before G-d even thought counts as “making.”
Kehot’s noteנסמן לעיל פ׳ נצבים מז, ג.
Paragraph 19
112כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts”: the plural “thoughts” is taken as a hint to several levels of thought (Kehot note 34:34).
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
113ע״פ ויכתוב משה
That discourse explains the forty-two journeys in the desert as corresponding to the forty-two-letter Name and as subduing the great desert, the source from which the kelipos draw, opposite Jerusalem, the source of holiness for the whole world.
Kehot’s noteלעיל פ׳ מסעי צא, ב ואילך.
114ויכתוב משה את מוצאיהם
“And Moshe wrote their goings forth”: the opening of the discourse on the journeys cited here.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ובד״ה יונתי בחגוי הסלע
That discourse explains that through the Torah, the soul’s bread, Israel sustain their Father in Heaven (ra’yasi), and through the mitzvos they make garments (yafasi).
Kehot’s noteלעיל טז, ד.
116יונתי בחגוי הסלע
“My dove, in the clefts of the rock”: the opening of another discourse cited here.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ובד״ה אם בחקותי תלכו
That discourse explains “If you walk in My statutes (chukosai)” through two kinds of writing: letters engraved in the Tablets, one with the stone itself, and ink on parchment, which is a thing apart from the parchment; it then speaks of the bond of G-d, the Torah and Israel.
Kehot’s noteלעיל בחקותי מה, א.
118אם בחקתי תלכו
“If you walk in My statutes”: the opening of another discourse cited here.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119בד״ה שובה ישראל עד
That discourse asks why the verse says “unto (ad) Havayah your G-d” and gives two meanings of shuvah: returning oneself, and bringing back, as in “Havayah, return our captivity.” It goes on to ask how G-d, who fills all the earth, can be “near” in the Ten Days of Teshuvah.
Kehot’s noteלעיל שבת שובה סו, ב.
120שובה ישראל עד
“Return, O Israel, unto Havayah your G-d”: the opening of the discourse on the two levels in thought.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121יהי אור
“And G-d said, ‘Let there be light’”: the first of the utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122כי אמרתי עולם חסד יבנה
“For I said: the world shall be built by kindness”: read as Chesed being built through G-d’s inner “saying.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בעשרה מאמרות נברא העולם והלא במאמר אחד יכול להבראות
The Mishnah: the world was created with ten utterances, though it could have been created with one; the Ramaz’s comment on this is cited.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
124יהי רקיע
“Let there be a firmament”: another of the ten utterances.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ויקם עדות ביעקב
The inner flow of life-force: the giving of Torah and mitzvos to Israel.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126קול דודי דופק
The outer flow, the “pulse” of G-d’s providence.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127פקד פקדתי
“I have surely remembered you”: pakad, whose letters are those of dofek.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128האותיות שאלוני על בני ועל פועל ידי תצוני
“Concerning My children” and “concerning the work of My hands” are read as the inner and outer flows.
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
129פתחי לי אחותי רעיתי
The verse continues “my dove, my perfect one”; the maamar now moves to these higher names.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
130לאסתכלא ביקרא דמלכא
The Zohar’s phrase for gazing at the glory of the King (Kehot note 34:39).
Zohar II, 247bזח״ב רמז, ב
Kehot’s noteראה זח״ב רמז, ב.
131עיני האדם לא תשבענה
“The eyes of man are not satisfied”: read here as the never-ending gaze at G-d’s glory (Kehot note 34:40).
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, כ.
132האדם הגדול בענקים זה אברהם אבינו
“The great man among the giants” (Kehot note 34:41).
Joshua 14:15יהושע י״ד:ט״ו
וְשֵׁם חֶבְרוֹן לְפָנִים קִרְיַת אַרְבַּע הָאָדָם הַגָּדוֹל בָּעֲנָקִים הוּא וְהָאָרֶץ שָׁקְטָה מִמִּלְחָמָה:
Now the name of Hebron beforetime was Kiriath-arba, which Arba was the greatest man among the Anakim. And the land had rest from war.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 14:6בראשית רבה י״ד:ו׳
את האדם בזכותו של אברהם. אמר רבי לוי: האדם הגדול בענקים - זה אברהם. למה קורא אותו גדול? שהיה ראוי להבראות קודם לאדם הראשון, אלא אמר הקדוש ברוך הוא: שמא יקלקל ואין מי שיבא לתקן תחתיו, אלא, הרי אני בורא את האדם תחילה, שאם יקלקל יבא אברהם ויתקן תחתיו. אמר רבי אבא בר כהנא: בנוהג שבעולם אדם יש לו קורה שופעת, היכן הוא נותנה? לא באמצע טרקלין, כדי שתסבול קורות שלפניה וקורות שלאחריה. כך למה ברא הקב״ה את אברהם באמצע הדורות? כדי שיסבול דורות שלפניו והדורות שלאחריו. אמר רבי לוי: …
“[The L-rd G-d formed] the man [ha’adam]” – due to the merit of Abraham. Rabbi Levi said: “The greatest man [ha’adam] among the giants” (Joshua 14:15) – this is Abraham. Why does it call him great? It is because he was worthy of being created before Adam. However, the Holy One blessed be He said: ‘Perhaps he will bring ruin [to the world] and there will be no one to come along to remedy [the damage] that he had wrought. Rather, I will create Adam first, as if he brings …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteיהושע יד, טו. ב״ר פי״ד, ו. פרש״י עה״פ. וראה גם יל״ש עה״פ (רמז כג).
133האדם הגדול בענקים זה אברהם אבינו
Rashi explains the verse as referring to Avraham (Kehot note 34:41).
Rashi on Joshua 14:15רש"י על יהושע י״ד:ט״ו
הָאָדָם הַגָּדוֹל בָּעֲנָקִים הוּא אֲבִיהֶם שֶׁל אֲחִימָן שֵׁשַׁי וְתַלְמַי, אַרְבַּע הָיָה שְׁמוֹ. דָּבָר אַחֵר: עַל שֵׁם הָאָב וּשְׁלשָׁה בָּנִים, שֶׁכֵּן קוֹרֵא אוֹתָם (שם יג כב): יְלִידֵי הָעֲנָק. וְהָאָרֶץ שָׁקְטָה מִמִּלְחָמָה מוּסָב לָעִנְיָן הָרִאשׁוֹן, לְאַחַר שֶׁבַע שֶׁכָּבְשׁוּ סְבִיבוֹתֵיהֶם, נִכְנְעוּ הָאֱמוֹרִיִים וְלֹא נֶאֶסְפוּ עוֹד לְמִלְחָמָה עֲלֵיהֶם, לְכָךְ הִתְחִילוּ לַעֲסוֹק בְּחִילּוּק הָאָרֶץ. וּמִדְרַשׁ אַגָּדָה: הָאָדָם הַגָּדוֹל בָּעֲנָקִים הוּא אַבְרָהָם אָבִינוּ, הוּא שֶׁגָּרַם לָהֶם שֶׁהָאָרֶץ שָׁקְטָה מִמִּלְחָמָה אַרְבָּעִים שָׁנָה שֶׁנִּתְעַכְּבוּ בַּמִּדְבָּר, בְּשָׂכָר …
The greatest man among the giants. The father of Achimon, Sheishai, and Talmai was Arba. Another explanation: [It was called Kiryas-arba, the city of four] because of the father and the three sons, for they are referred to as the offspring of the “Anak,” [the giant]. And the land had respite from war. This refers back to the previous subject. After the seven years of conquest, the Emorites were humbled and they no longer gathered for war against them. Therefore they began to be occupied in the division of the …
The Book of Joshua, Metsudah Publications, 1997 (CC-BY) · The Book of Joshua, Metsudah Publications, 1997 (CC-BY)
134הלוך ונסוע
“And Avram journeyed, going and journeying toward the south” (Kehot note 34:42).
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
135אברהם אוהבי
“The seed of Avraham who loves Me”: Avraham called by his love.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136בכל יום יהי׳ בעיניך ד״ת כחדשים
Near the end of that discourse “you shall eat and not be satisfied” is read as the love of Torah: one returns to it again and again without number, each time it is in his eyes as truly new, and his soul is never sated with it.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה רש״י שמות יט, א. דברים יא, יג. ספרי שם ו, ו. ועמ״ש בפ׳ בחקותי (מח, ג) סד״ה ואפו. [כ].
137בכל יום יהיה בעיניך דברי תורה כחדשים
Rashi: the words of Torah should be new to you as though given today (Kehot note 34:43).
Rashi on Exodus 19:1רש"י על שמות י״ט:א׳
ביום הזה. בְּרֹאשׁ חֹדֶשׁ; לֹא הָיָה צָרִיךְ לִכְתֹּב אֶלָּא בַּיּוֹם הַהוּא, מַהוּ בַּיּוֹם הַזֶּה? שֶׁיִּהְיוּ דִּבְרֵי תוֹרָה חֲדָשִׁים עָלֶיךָ כְּאִלּוּ הַיּוֹם נְתָנָם (ברכות ס״ג):
ביום הזה THE SAME (lit., this) DAY — on the day of the New Moon. (Mekhilta; Shabbat 86b). It ought not to write ביום הזה, but ביום ההוא, “on that day”; what, then, is the force of the words “on this day”? Since they refer to the day when the Israelites came to Sinai to receive the Torah they imply that the commands of the Torah should be to you each day as something new (not antiquated and something of which you have become tired), as though He had only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
138ואכלתם ולא תשבעו
“And you shall eat and not be satisfied”: from the passage in Parshas Bechukosai to which the text refers.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139הודו וזיוו של שמו על ארץ
“For His Name alone is exalted; His splendor is upon the earth and heavens”: all creation is only a radiance of His Name.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140סלה בלי הפסק
The Talmud teaches that wherever “selah” is said, it means without interruption forever (Kehot note 34:44).
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה עירובין נד, א.
Paragraph 22
141וצדיק באמונתו . . יחי׳
“And the righteous one shall live by his faith” (Kehot note 34:45).
Habakkuk 2:4חבקוק ב׳:ד׳
הִנֵּה עֻפְּלָה לֹא־יָשְׁרָה נַפְשׁוֹ בּוֹ וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה:
Behold, his soul is puffed up, it is not upright in him; But the righteous shall live by his faith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, ד.
142וצדיק באמונתו
The chapter the text cites: contemplating G-d’s unity is “closeness to G-d” itself, and the joy of this faith, “the righteous one shall live by his faith,” lifts the soul.
Tanya, Likkutei Amarim 33:7תניא, חלק ראשון; ליקוטי אמרים ל״ג:ז׳
וְזֶהוּ שֶׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: תַּרְיַ״ג מִצְוֹת נִיתְּנוּ לְיִשְׂרָאֵל, בָּא חֲבַקּוּק וְהֶעֱמִידָן עַל אַחַת, שֶׁנֶּאֱמַר: ״וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה״, כְּלוֹמַר, כְּאִלּוּ אֵינָהּ רַק מִצְוָה אַחַת, הִיא הָאֱמוּנָה לְבַדָּהּ, כִּי עַל יְדֵי הָאֱמוּנָה לְבַדָּהּ – יָבֹא לְקִיּוּם כָּל הַתַּרְיַ״ג מִצְוֹת.
Kehot Publication Society (CC-BY-NC)
Paragraph 23
143עין ה׳ אל יראיו
“Behold, the eye of Havayah is upon those who fear Him, upon those who hope for His kindness” (Kehot note 34:46).
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
144עיני תמיד אל ה׳
“My eyes are always toward Havayah”: the arousal from below that the verse above answers (Kehot note 34:47).
Psalms 25:15תהילים כ״ה:ט״ו
עֵינַי תָּמִיד אֶל־ה׳ כִּי הוּא־יוֹצִיא מֵרֶשֶׁת רַגְלָי:
Mine eyes are ever toward the L-RD; For He will bring forth my feet out of the net.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, טו.
145תמתי תאומתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוע׳ זח״ג (רצו, א). [כ].
146תמתי תאומתי
The Midrash on “my perfect one”: Rabbi Yannai reads tamasi as “my twin,” as it were neither greater than the other (cited by the Alter Rebbe from Midrash Rabbah).
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… ה׳ יִמְלֹךְ לְעֹלָם וָעֶד, יוֹנָתִי, בְּמָרָה, שֶׁמִּשָּׁם נִצְטַוּוּ וְנִצְטַיְּנוּ בְּכָל הַמִּצְווֹת וּצְדָקוֹת וּמַעֲשִׂים טוֹבִים כְּיוֹנָה זוֹ שֶׁמְצֻיֶּנֶת, הֲדָא הוּא דִכְתִיב (שמות טו, כה): שָׁם שָׂם לוֹ חֹק וּמִשְׁפָּט. תַמָּתִי, תַּמּוּתִי שֶׁנִּתַּמְּמוּ עִמִּי בְּסִינַי, וְאָמְרוּ (שמות כד, ז): כֹּל אֲשֶׁר דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע. רַבִּי יַנַּאי אָמַר תְּאוֹמָתִי, כִּבְיָכוֹל לֹא אֲנִי גְּדוֹלָה מִמֶּנָּהּ וְלֹא הִיא גְּדוֹלָה מִמֶּנִּי. רַבִּי יְהוֹשֻׁעַ דְּסִכְנִין בְּשֵׁם רַבִּי לֵוִי תְּאוֹמָתִי מָה הַתְּאוֹמִים הַלָּלוּ אִם חוֹשֵׁשׁ אֶחָד מֵהֶן בְּרֹאשׁוֹ חֲבֵרוֹ מַרְגִּישׁ, כָּךְ …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
147תמתי תאומתי
The Zohar on reading tamasi as “my twin” (Kehot note 34:48).
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
148דכר בלא נוקבא נקרא פלג גופא
The Zohar teaches that a male without a female is called half a body; the Alter Rebbe cites this place himself.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
we have learnt that “one” signifies the Community of Israel who clings to the Holy One, blessed be He, since, as Rabbi Simeon said, the union of male and female is called “one”, the Holy One, blessed be He, being called “one” only in the place where the Female also is, since the male without the female is called half the body, and half is not one. When, however, the two halves are united, they become one body and are called one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
149ועשיתם אתם אתם כתיב מעלה אני עליכם
“If you walk in My statutes and keep My commandments and do them”: the word “them” (osam) is read as “you” (atem) (Kehot note 34:49).
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, א. וראה ג״כ ויק״ר פל״ה, ז. ראה סה״מ תרל״ג ח״ב ע׳ שמח. ע״ל (כא, סע״ג) כאן. וש״נ. [כ].
Paragraph 24
150חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
151חסד דרועא ימינא
From the introduction to the Tikkunei Zohar (Patach Eliyahu): Chesed is the right arm, Gevurah the left arm (Kehot note 34:50).
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
152וימינו תחבקני
“His left hand is under my head, and his right hand embraces me”: read as the effects of subduing and of transforming the sitra achra.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153אהבתי אתכם אמר ה׳
“I have loved you, says Havayah”: the love that comes from Above (Kehot note 34:51).
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
154בצרור החיים את ה׳
Avigail’s blessing to David: “the soul of my lord shall be bound in the bond of life with Havayah your G-d.”
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
155וזהו כאילו עשאוני
The note quotes the question raised there: it is not understood why the saying uses only the kaf of comparison, “as though” they made Me.
Kehot’s noteבסה״מ תרל״ג שם: ”שאינו מובן למה נאמר כאלו עשאוני בכ״ף הדמיון לבד”.
156ולכן עשיית הכלים נחשבת כאילו עשאוני ממש
The note quotes Or HaTorah on Tavo: making the vessels of the ten Sefiros through keeping the mitzvos, by which the light is drawn into them, is as though “they actually made Me,” showing how far the power of service reaches.
Kehot’s note”דהיינו שעשיית הכלים דע״ס ע״י קיום המצות שעי״ז יומשך בהם האור מאדון יחיד כו׳ הוא מעלה זה כביכול כאלו עשאוני ממש, הרי עד היכן מגיע כח העבודה כו׳” — אוה״ת פ׳ תבוא ע׳ תתשה. וראה באוה״ת פ׳ ואתחנן ע׳ רסא מביא קטע מכאן.
157יונתי תמתי
“My dove, my perfect one”: the two levels explained in this section.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ששים המה מלכות
“There are sixty queens”: the opening of the discourse to which the text refers.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
159שראשי נמלא טל
“For my head is filled with dew”: the beloved’s words at the door (Kehot note 34:54).
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
160אהי׳ כטל לישראל
“I will be as the dew to Israel”: G-d’s blessing compared to dew (Kehot note 34:55).
Hosea 14:6הושע י״ד:ו׳
אֶהְיֶה כַטַּל לְיִשְׂרָאֵל יִפְרַח כַּשּׁוֹשַׁנָּה וְיַךְ שׇׁרָשָׁיו כַּלְּבָנוֹן:
I will be as the dew unto Israel; He shall blossom as the lily, And cast forth his roots as Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ו.
161אם יהיה טל ומטר
Eliyahu’s oath to Achav that there would be neither dew nor rain except by his word (Kehot note 34:56).
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א יז, א.
Paragraph 27
162כחשיכה כאורה
“Darkness is like light” before G-d: at that level human deeds make no difference.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163האזינו השמים
“Give ear, O heavens”: the opening of the discourse to which the text refers.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164שראשי נמלא טל
“For my head is filled with dew”: the head stands for the flow that gives without first receiving.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165פתחי לי כחודה של מחט
That passage says that when the arousal from above that matches the arousal from below rests and is revealed, the arousal from above far beyond it is revealed too, citing this saying from the discourse “I am asleep.” It compares Shabbos, a “good gift” above the arousal from below, which still comes only to “one who toiled on Shabbos eve.”
Kehot’s noteנסמן לעיל כד, ב. ע״ל קרח (נה, א). וש״נ. [כ].
166פתחו לי כחודה של מחט
The Midrash on “Open to me”: G-d says, “Open for Me one opening of teshuvah like the point of a needle, and I will open for you openings through which wagons and carriages can enter.”
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים וּדְעוּ כִּי אָנֹכִי אֱלֹקִים. רַבִּי לֵוִי אָמַר אִלּוּ הָיוּ יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה אֲפִלּוּ יוֹם אֶחָד, מִיָּד הֵן נִגְאָלִין, וּמִיָּד בֶּן …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
167The Mishnah on the Temple’s gates, all of which had doors except the entrance of the Ulam.
Mishnah Middot 2:3משנה מדות ב׳:ג׳
לִפְנִים מִמֶּנּוּ, סוֹרֵג, גָּבוֹהַּ עֲשָׂרָה טְפָחִים. וּשְׁלשׁ עֶשְׂרֵה פְרָצוֹת הָיוּ שָׁם, שֶׁפְּרָצוּם מַלְכֵי יָוָן. חָזְרוּ וּגְדָרוּם, וְגָזְרוּ כְנֶגְדָּם שְׁלשׁ עֶשְׂרֵה הִשְׁתַּחֲוָיוֹת. לִפְנִים מִמֶּנּוּ, הַחֵיל, עֶשֶׂר אַמּוֹת. וּשְׁתֵּים עֶשְׂרֵה מַעֲלוֹת הָיוּ שָׁם. רוּם הַמַּעֲלָה חֲצִי אַמָּה, וְשִׁלְחָהּ חֲצִי אַמָּה. כָּל הַמַּעֲלוֹת שֶׁהָיוּ שָׁם, רוּם מַעֲלָה חֲצִי אַמָּה, וְשִׁלְחָהּ חֲצִי אַמָּה, חוּץ מִשֶּׁל אוּלָם. כָּל הַפְּתָחִים וְהַשְּׁעָרִים שֶׁהָיוּ שָׁם, גָּבְהָן עֶשְׂרִים אַמָּה, וְרָחְבָּן עֶשֶׂר אַמּוֹת, חוּץ מִשֶּׁל אוּלָם. כָּל הַפְּתָחִים שֶׁהָיוּ שָׁם, הָיוּ לָהֶן …
Within it was the Soreg, ten handbreadths high. There were thirteen breaches in it, which had been originally made by the kings of Greece, and when they repaired them they enacted that thirteen prostrations should be made facing them. Within this was the Hel, which was ten cubits [broad]. There were twelve steps there. The height of each step was half a cubit and its tread was half a cubit. All the steps in the Temple were half a cubit high with a tread of half a cubit, except those …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
168כי הנה . . מגעת שם
The note points to Or HaTorah on Chanukah for this explanation of the gates and their doors and of the opening that the arousal from below does not reach.
Kehot’s noteראה אוה״ת חנוכה כרך ב שכח, ב.
169בד״ה והבדילה הפרוכת
That discourse on “And the curtain shall separate for you” brings the Talmud that the Second Temple had thirteen curtains, seven of them for its seven gates, for modesty; the gates were locked at night and open by day, and the Temple courts correspond to Malchus of Atzilus, as in the Zohar on Parshas Shelach.
Kehot’s noteתו״א יב, ג.
170והבדילה הפרכת
“And the curtain shall separate for you between the Holy and the Holy of Holies”: the opening of the discourse to which the text refers.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
171צאינה וראינה
“Go forth and gaze, daughters of Zion”: the opening of the discourse to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172עשה רצונו כרצונך כדי שיעשה רצונך כרצונו
The Mishnah: make His will as your will, so that He will make your will as His will; the discourse cited here explains it.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
173כי נשגב שמו לבדו
“For His Name alone is exalted; His splendor is upon the earth and heavens”: the Infinite Light is beyond all levels, and only its radiance reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174אחותי
In Shelach: “And his sister stood from afar”; whose sister? His who calls the Congregation of Israel “my sister,” as in “Open to me, my sister” (Kehot note 35:9).
Zohar, Sh'lach 45:314–46:322ספר הזהר, שלח לך מ״ה:שי״ד-מ״ו:שכ״ב
175אחותי רעיתי
In Beshalach: at midnight the King rises and knocks at the gate of the palace, saying, “Open to me, my sister, my beloved” (Kehot note 35:6).
Zohar, Beshalach 3:39–4:52ספר הזהר, בשלח ג׳:ל״ט-ד׳:נ״ב
176אחותי רעיתי
In Tzav: “Open to me” in prayer, of which it is said “Ado-nai, open my lips”; and ra’yasi means “my provider” (Kehot note 35:7).
Zohar, Tzav 20:145–22:156ספר הזהר, צו כ׳:קמ״ה-כ״ב:קנ״ו
177אחותי רעיתי
In Pinchas: as long as Israel’s hearts are sealed and they do not open in teshuvah, no fragrance rises; when they open in teshuvah, it rises at once: “Open to me, my sister, my beloved” (Kehot note 35:10).
Zohar, Pinchas 67:390–69:399ספר הזהר, פנחס ס״ז:ש״צ-ס״ט:שצ״ט
178The names of the bride and the dew that fills the beloved’s head, which together frame the whole maamar.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179ברבות ע״פ אני ישנה
Or HaTorah quotes the Midrash on the verse: “I am asleep from the mitzvos, but my heart is awake to acts of kindness.”
Kehot’s note”אני ישנה מן המצות ולבי ער לגמילות חסדים” — אוה״ת שה״ש כרך ב ע׳ תפה.
180אני ישנה
The Midrash on Song of Songs, which reads “I am asleep” in many ways, among them “from the End.”
Shir HaShirim Rabbah 5:2:1שיר השירים רבה ה׳:ב׳:א׳
אֲנִי יְשֵׁנָה, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם אֲנִי יְשֵׁנָה מִן הַמִּצְווֹת, וְלִבִּי עֵר לִגְמִילוּת חֲסָדִים. אֲנִי יְשֵׁנָה מִן הַצְּדָקוֹת, וְלִבִּי עֵר לַעֲשׂוֹתָן. אֲנִי יְשֵׁנָה מִן הַקָּרְבָּנוֹת, וְלִבִּי עֵר לִקְרִיאַת שְׁמַע וּתְפִלָּה. אֲנִי יְשֵׁנָה מִבֵּית הַמִּקְדָּשׁ, וְלִבִּי עֵר לְבָתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת. אֲנִי יְשֵׁנָה מִן הַקֵּץ, וְלִבִּי עֵר לַגְאֻלָּה. אֲנִי יְשֵׁנָה מִן הַגְּאֻלָּה, וְלִבּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא עֵר לְגָאֳלֵנִי. אָמַר רַבִּי חִיָּא בַּר אַבָּא אֵיכָן מָצִינוּ שֶׁנִּקְרָא הַקָּדוֹשׁ בָּרוּךְ הוּא …
“I am asleep, but my heart is awake; it is the sound of my beloved knocking: Open for me, my sister, my love, my faultless dove, for my head is filled with dew, my locks, drops of night” (Song of Songs 5:2). “I am asleep” – the congregation of Israel said before the Holy One blessed be He: Master of the universe, “I am asleep” regarding the mitzvot, “but my heart is awake” for acts of kindness. “I am asleep” regarding acts of charity, “but my heart is awake” to …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
181אני ישנה
On “And the angel of Havayah appeared to him”: “I am asleep” from the mitzvos, “but my heart is awake” to do them.
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
וירא מלאך ה׳ אליו - הדא הוא דכתיב (שיר ה, ב): אני ישנה ולבי ער. אני ישינה, מן המצות. ולבי ער, לעשותן. (שם שם, שם): תמתי, בסיני, שנתממו עמי בסיני ואמרו: (שמות כד, ז): כל אשר דבר ה׳ נעשה ונשמע. אמר רבי ינאי: מה התאומים הללו, אם חשש אחד בראשו, חבירו מרגיש כן. אמר הקדוש ברוך הוא: כביכול (תהלים צא, טו), עמו אנכי בצרה. דבר אחר: מהו עמו אנכי בצרה? כשיש להם צרה אינם קוראים אלא להקדוש ברוך הוא. במצרים, (שמות ב, כג): ותעל שועתם אל האלקים. בים, (שם יד, …
“An angel of the L-rd appeared to him in a flame of fire from the midst of the bush. He looked, and behold, the bush burned with fire, but the bush was not consumed” (Exodus 3:2). “An angel of the L-rd appeared to him” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). I am asleep from the mitzvot, but my heart is awake to perform them. “My perfect one [tamati]” (Song of Songs 5:2) at Sinai, as they had perfect …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
182אני ישנה
At the opening of Terumah: the Congregation of Israel says, “I am asleep from the End,” but the Holy One, blessed be He, is awake, as in “the Rock of my heart.”
Shemot Rabbah 33:3שמות רבה ל״ג:ג׳
דבר אחר: ויקחו לי תרומה, הה״ד (שיר ה): אני ישנה ולבי ער. אמרה כנסת ישראל: אני ישנתי לי מן הקץ, אלא הקב״ה ער, שנאמר (תהלים עג): צור לבבי וחלקי אלקים לעולם. אני ישנה מן המצות, אבל זכות אבותי עומדת לי, ולבי ער. אני ישנה ממעשה העגל, ולבי ער והקב״ה מרתיק עלי. הוי, ויקחו לי תרומה. פתחי לי אחותי רעיתי עד מתי אהיה מתהלך בלא בית, שראשי נמלא טל? אלא, עשו לי מקדש, שלא אהיה בחוץ:
Another matter: “They shall take Me a gift” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). The congregation of Israel said: I went to sleep regarding the end of days, but the Holy One blessed be He is awake, as it is stated: “G-d is the Rock of my heart and my portion forever” (Psalms 73:26).). “I am asleep” from the mitzvot, but the merit of my patriarchs stands for me, and “my heart is awake.” I am asleep” due …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
183אני ישנה
At the beginning of Haazinu: “I am asleep,” says the Congregation of Israel, “from the commandments of the Torah, when we went in the desert” (Kehot note 35:5).
Zohar, Ha'Azinu 1:1ספר הזהר, האזינו א׳:א׳
GIVE EAR, YE HEAVENS, AND I WILL SPEAK, ETC. R. Judah cited here the verse: “I opened to my beloved, but my beloved had withdrawn himself and was gone”, etc. (S.S. 5, 6). ‘And just before this it is written, “I was asleep but my heart waked” (Ibid. 2). Said the Community of Israel: I was asleep to the precepts of the Law when I went in the wilderness, but my heart was awake to enter the land so as to perform them, since they all are meant for the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
184אני ישנה
In Emor: “I am asleep” in the exile of Egypt, when Israel were in harsh bondage (Kehot note 35:8, which quotes it as folio 95a).
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
185שמות פ׳ ב׳ ק״כ ב׳
Or HaTorah quotes Shemos Rabbah on “And the angel of Havayah appeared to him… from within the bush”: “I am asleep from the mitzvos,” explained as one who has already done the mitzvos, like a man who has finished his work and sleeps.
Kehot’s note”ע״פ וירא מלאך ה׳ אליו כו׳ מתוך הסנה. הה״ד אני ישנה מן המצות. הי״מ פי׳ שעשיתי מצות כאדם שעשה כבר מלאכתו וגמרה וישן לו” — אוה״ת שה״ש כרך ב ע׳ תפז.
186ר״פ תרומה
Or HaTorah brings the Midrash at the opening of Terumah: “I am asleep from the mitzvos, but the merit of my fathers stands for me,” and explains “my heart is awake” as the hidden love that is in every Jew.
Kehot’s note”אני ישנה מן המצות אבל זכות אבותי עומדת לי ולבי ער היינו האהבה המסותרת שיש בכל אחד” — אוה״ת שה״ש כרך ב ע׳ תצא.
187“I spoke with my heart, saying…”: the verse on which the Midrash on Koheles brings “I am asleep.”
Ecclesiastes 1:16קהלת א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם־לִבִּי לֵאמֹר אֲנִי הִנֵּה הִגְדַּלְתִּי וְהוֹסַפְתִּי חׇכְמָה עַל כׇּל־אֲשֶׁר־הָיָה לְפָנַי עַל־יְרוּשָׁלָ͏ִם וְלִבִּי רָאָה הַרְבֵּה חׇכְמָה וָדָעַת:
I spoke with my own heart, saying: ‘Lo, I have gotten great wisdom, more also than all that were before me over Jerusalem’; yea, my heart hath had great experience of wisdom and knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188דברתי אני עם לבי
The Midrash on “I spoke with my heart” lists what is said of the heart, among them that the heart is awake, from “I am asleep, but my heart is awake.”
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
189זהר ר״פ האזינו ובהרמ״ז שם
Or HaTorah quotes the Zohar (286a): the Congregation of Israel was “asleep from the commandments of the Torah” in the desert, and the Ramaz’s explanation that sleep is the departure of the mochin, so that Rachel lacked the lights of Abba, the commandments of the Torah, which establish her.
Kehot’s noteדף רפו, א ”אני ישנה אמרה כנסת ישראל (הוא פרצוף הפנימי דמלכות שנק׳ כנסת ישראל) אני ישנה מפקודי אורייתא בזמנא דאזלינא במדברא, ופי׳ הרמ״ז ידוע שסוד השינה הוא הסתלקות המוחין שהם סוד הנשמה למעלה, וכך היתה רחל במדבר שחסרו ממנה אורות אבא שהם פקודי אורייתא ושהם מכוננים אותה כמ״ש בפסוק ה׳ בחכמה אבא יסד ברתא” — אוה״ת שה״ש כרך ב ע׳ תפח.
190בשלח מ״ו א
Or HaTorah quotes the Zohar in Beshalach: at midnight the King rises and the Queen sings, and the King knocks at the palace gate, saying, “Open to me, my sister, my beloved,” with glosses linking the King’s rising to “And Havayah awoke like one asleep.”
Kehot’s note”כד אתפליג לילא שארי מלכא למיקם ונ״ב ויקץ כישן הוי׳ בסוד הדורמיטא, ומטרוניתא לזמרא נ״ב רחל ואתי מלכא ואקיש לתרעא דהיכלא ואמר פתחי לי אחותי רעייתי” — אוה״ת שה״ש כרך ב ע׳ תפט.
191צו ל״ג ב׳
Or HaTorah quotes the Zohar in Tzav: “Open to me” refers to prayer, of which it is said “Ado-nai, open my lips,” and ra’yasi means “my provider.”
Kehot’s note”פתחי לי בצלותא דאתמר בה אדני שפתי תפתח דאיהו אחותי רעייתי ולית רעייתי אלא פרנסתי כו׳” — אוה״ת שה״ש כרך ב ע׳ תצ.
192שלח קע״ד ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s note”עד כאן לעילא מכאן ולהלאה לתתא בר האי דרא דכתיב ותתצב אחותו מרחוק אחותו דמאן אחותו דהאי איהו דקרא לכנ״י אחותי כד״א פתחי לי אחותי”.
193ועיין ברבות ע״פ אני ישנה . . פנחס רל״ג א׳
The note says that this whole list of sources appears, with slight changes, in Or HaTorah on Shir HaShirim.
Kehot’s noteכל הקטע בשינויים קלים באוה״ת שה״ש כרך ב ע׳ תפה.
194פנחס רל״ג א׳
Or HaTorah quotes the Zohar in Pinchas: while Israel’s hearts are sealed and they do not open in teshuvah, no fragrance rises, but when they open in teshuvah it rises at once: “Open to me, my sister, my beloved.”
Kehot’s note”כך ישראל כל זמן דאינון אטימין ליבא ולא פתחין בתיובתא לא סלקין ריחא ולא אפיק לון מגו גובין. אבל כד פתחין בתיובתא מיד סלקין ריחא כו׳ פתחי לי אחותי רעייתי” — אוה״ת שה״ש כרך ב ע׳ תפט.
195אמור צ״ה א׳
Or HaTorah quotes the Zohar in Emor (95a), “I am asleep in the exile of Egypt,” with the gloss that the sleep is the departure of the mochin, the Nukva left as a point without them.
Kehot’s note”אני ישינה בגלותא דמצרים דהוו בני ישראל בשעבודא דקשיו. כתב המק״מ נ״ב אני ישינה בסוד דורמיטא שהוא הסתלקות המוחין כן היתה נוקבא בסוד נקודה בלי מוחין וזהו אני ישנה” — אוה״ת שה״ש כרך ב ע׳ תפח. ובע׳ תפט כ׳ ”ובפ׳ אמור צה״א א׳ פי׳ ולבי ער לנטירא להו דלא ישתצון בגלותא, וכתב הרמ״ז כי המוחין שלה נסתלקו ללב ז״א ולכן הוא נעור להאיר לנוק׳ כו׳”. וראה באוה״ת שם ע׳ תצז. ושם ע׳ תקיג בפי׳ הרמ״ז. שם ע׳ תקכד.
196Kehot’s note points to Exodus 2 for these words.
Exodus 2שמות ב׳
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להבין ביאור הדברים ע״פ אני ישנה ולבי ער כו׳
To Understand the Explanation of “I Am Asleep, but My Heart Is Awake”
Even in exile, when Israel “sleeps,” its heart is awake: the refinement of the animal soul, whose root in Tohu is higher than the order of Tikkun, rises to G-d, the “heart,” and draws down His response. The highest levels of that response, Keser, the fiftieth gate and the dew of Mocha Stima’ah, come of themselves, but only after a person has done all that he can.
The maamar in brief
The maamar explains “I am asleep, but my heart is awake” (Song of Songs 5:2). The G-dly soul descends into the animal soul so that, through its love and awe, the animal soul is subdued and transformed. This is an ascent because the animal soul comes from the dregs of the Ofanim and, deeper, from the World of Tohu; refined, it is absorbed into G-dliness and draws the Infinite Light into Atzilus. G-d is then a “heart” that receives this offering as mayin nukvin and sends back mayin duchrin, pulsing in ratzo vashov. In exile the cycle continues but hidden, as prayer replaces the offerings. “The voice of my beloved knocks” is that pulse from above: inner, the Torah, and outer, from the “back” of Chochmah, the root of pekidah. “Open for me” teaches that our service reaches only Chochmah, while Keser opens of itself, like the doorless Hall or the uncounted fiftieth day, yet only after we have done our part. “My sister,” “my beloved,” “my dove” and “my perfect one” are four ascending levels of service, and the “dew” and the “locks” describe the flow from above the chain of descent.

Outline
	1The soul’s descent for an ascentThe G-dly soul is enclothed in the animal soul; when it awakens love and awe, the animal soul agrees, is subdued and is transformed, which is the purpose of the descent.¶1
	2Why the animal soul’s transformation is an ascentThe animal soul comes from the dregs of the Ofanim and, at root, from the World of Tohu, mightier than Tikkun. Refined into love of G-d, it is absorbed into the body of the King and draws the Infinite Light into Atzilus; G-d, the “heart,” receives it as mayin nukvin and answers with mayin duchrin, in ratzo vashov.¶2–3
	3Asleep in exile; the knocking pulseIn exile the raising up and the drawing down continue but are hidden, as prayer has replaced the open revelation of the offerings. “The voice of my beloved knocks” is the pulse from above: an inner flow, the Torah, from the inner side of Abba, and an outer flow from the back of Abba, dofek being 184, the root of pakad, “remembering.”¶4
	4“Open for me”: the needle’s eye and the HallOur arousal can reach only Chochmah; Keser, above the chain of descent, opens of itself like the doorless entrance of the Hall, yet only after the gates with doors have been passed, as the uncounted fiftieth day of Shavuos follows forty-nine days of counting. A parenthesis reads the Hall’s forty cubits as the two kafs of Keser. Then the first two levels: “my sister,” natural love, and “my beloved,” service that transforms one’s nature.¶5–6
	5“My dove” and “my perfect one”“My dove” is the constant, ever-new gaze at the glory of the King, like Avraham’s running and returning, drawn from the endless Infinite Light. “My perfect one” completes the deficiencies of others too, as Moshe did for all Israel, by drawing down the Infinite Light, “the perfection of all.”¶7–8
	6Dew and locksThe dew is the crystalline dew of Mocha Stima’ah, above the chain of descent, which no sin withholds. The locks are the hairs, the thirteen tikkunim of the beard and Thirteen Attributes of Mercy, through which the Infinite reaches the worlds only as a thin radiance, as dew falls in drops at night.¶9–10


Key concepts
	Descent for the sake of ascentירידה לצורך עלייה
	The soul comes down into the body and the animal soul in order to transform them, and through that work reaches a height it did not have before.

	The World of Tohuעולם התהו
	The primordial order of intense lights in vessels too narrow to hold them, which shattered; the animal soul and food are rooted there, which is why raising them up is a great ascent.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	“Feminine waters” and “masculine waters”: the offering raised up from below and the flow it calls forth from above.

	Running and returning (ratzo vashov)רצוא ושוב
	The double movement of rising up and flowing back down, pictured here as the closing and opening of the beating heart.

	The back of Abba (achorayim)אחוריים דאבא
	The outer side of Chochmah, which can descend into the lower worlds, unlike its inner face; it is the root of the pulse and of pekidah, “remembering.”

	Keser above the chain of descentכתר
	The Crown, not counted among the Ten Sefiros; no arousal from below reaches it, and its light comes of itself, like the doorless entrance of the Hall and the fiftieth day.

	The crystalline dew (tala di’vedolcha)טלא דבדולחא
	The moisture of Mocha Stima’ah, the hidden brain, above the beginning of the chain of descent; it is never withheld, for it does not depend on the arousal from below.

	The thirteen tikkunim of the beardי״ג תיקוני דיקנא
	The supernal “hairs,” the Thirteen Attributes of Mercy, through which only a radiance of the Infinite reaches the source of the worlds.


Section 1 · ¶1
The soul’s descent for an ascent
1להבין ביאור הדברים ע״פ אני ישנה ולבי ער1 כו׳. הנה הנשמה ירדה מלמעלה מבחי׳ אלהות כמו נשמת אברהם מעולם האהבה כי
To understand the explanation of the words on the verse “I am asleep, but my heart is awake,” etc. Now, the soul descended from above, from the level of G-dliness, like the soul of Avraham, from the world of love. For
The maamar sets out to explain the verse from the Song of Songs in which the bride, the Jewish people, says that she sleeps while her heart stays awake; it will go through the verse phrase by phrase. It begins with the soul’s descent: each soul comes down from a particular G-dly level, as the soul of Avraham, whose attribute was love, came from the world of love.


הנה יש בנשמות ע״ס [עשר ספירות] היינו שכל ומדות ומתלבשות בע״ס [בעשר ספירות] של נפש הבהמית וכשההנשמה מעוררת אהבה ויראה שלה הן אהבה הטבעית כנר לפני האבוקה והן אהבה שכליות וכיון
behold, in the souls there are Ten Sefiros, that is, intellect and emotive attributes (middos), and they are enclothed in the Ten Sefiros of the animal soul. And when the soul arouses its love and awe, whether the natural love, like a candle before a torch, or intellectual love, since
The G-dly soul has ten powers of its own, intellect and emotions, and these are enclothed in the ten corresponding powers of the animal soul. When the G-dly soul awakens its love and awe of G-d, whether the inborn love, which is drawn to G-d as a candle’s flame is drawn into a great torch, or a love that grows out of understanding, this takes place inside the faculties of the animal soul.


שהיא מלובשת בנפש הבהמית שבאדם הרי גם נפש הבהמית מסכמת ומתרצית לאהבה זו ואתכפייא ואתהפכא כו׳ וזהו תכלית ירידתה לצורך עלייה.
it is enclothed in the animal soul that is in man, the animal soul too agrees and consents to this love, and it is subjugated and transformed (iskafya and is’hapcha), etc. And this is the purpose of its descent: for the sake of an ascent.
Because the G-dly soul works through the animal soul, the animal soul is carried along and comes to agree to this love: first it is subdued (iskafya), and finally it is transformed (is’hapcha). This is the reason the soul came down into the body: the descent exists for the sake of the ascent that this transformation brings about.




Section 2 · ¶2–3
Why the animal soul’s transformation is an ascent
2ולהבין מפני מה נקרא עלייה כשנהפכה נה״ב [נפש הבהמית] והענין כי הנה נפש הבהמית נלקחה מפני אריה פני שור2 כו׳ שהם חיות הקדש
And to understand why it is called an ascent when the animal soul is transformed: the explanation is that the animal soul was taken from “the face of the lion,” “the face of the ox,” etc., which are the holy Chayos.
To show why the animal soul’s transformation is an ascent, the Alter Rebbe first identifies where it comes from: the face of the lion and the face of the ox, two of the four faces of the holy Chayos, the “living creatures” that carry the Divine Chariot in Ezekiel’s vision. The animal soul, then, has a holy root.


והנה בבריאה הם שרפים וביצירה חיות ובעשיי׳ [ובעשייה] אופנים וכולם בקדושה עצמה שכבר נתברר דהיינו שנמשך בהם בחי׳ ביטול והאופנים ברעש גדול כו׳
Now, in the World of Beriah (Creation) they are Serafim, in Yetzirah, Chayos, and in Asiyah, Ofanim; and all of them are in holiness itself, which has already been refined, that is, the level of self-nullification (bittul) is drawn into them, and “the Ofanim, with a great noise,” etc.
The same angelic beings appear in each of the three lower worlds under different names: Serafim in Beriah, Chayos in Yetzirah and Ofanim in Asiyah. All of them belong to holiness that is already refined, for they are permeated with self-nullification before G-d; even the Ofanim, the lowest of them, express it “with a great noise,” as the morning prayers describe them.


אך נפש הבהמית שבאדם שהיא בחי׳ נפרד היא נלקחה מבחי׳ שמרי האופנים ופסולת שבהן שעדיין
But the animal soul in man, which is the level of what is separate, was taken from the level of the dregs of the Ofanim and the refuse in them, which have not yet
A person’s animal soul is different: it experiences itself as a separate existence, apart from G-d. It comes not from the angels themselves but from the “dregs” and “refuse” of the Ofanim, the residue that has not yet been refined.


לא נבררו וצריכים בירור מבחי׳ שמרי האופנים ופסולת שבהן שעדיין לא נבררו וצריכים בירור ע״י הנשמה ויש בהם בחי׳ פנימית ובחי׳ חיצוני׳.
been refined and need refinement, from the level of the dregs of the Ofanim and the refuse in them, which have not yet been refined and need refinement through the soul. And in them there is the level of the inner dimension (pnimiyus) and the level of the outer dimension (chitzoniyus).
The words about the dregs of the Ofanim appear twice in the Hebrew, and the translation keeps the repetition; the second time it adds who refines them: the G-dly soul. These dregs, in turn, have an inner dimension and an outer dimension.


הפנימי׳ [הפנימיות / הפנימית] ממנה היא נפש הבהמית שבאדם והיא בעלת שכל ומדות וחיצוני׳ ממנה היא נפש בהמה ממש.
The inner dimension of it is the animal soul that is in man, which possesses intellect and emotive attributes; and the outer dimension of it is the soul of an actual animal.
The inner dimension of these dregs is the human animal soul, which has an intellect and emotions of its own; the outer dimension is the life-force of an actual animal. The animal soul in a person is thus the most inward part of what has not yet been refined.




3והנה מקור ושרש פני אריה כו׳ הם מעולם התהו מלפני מלך מלך3 וימלוך וימת כו׳ שנפלו בשבירת הכלים
Now, the source and root of “the face of the lion,” etc., are from the World of Tohu, from “before any king reigned,” “and he reigned, and he died,” etc., which fell in the breaking of the vessels.
The faces of the lion and the ox are themselves rooted in the World of Tohu (“chaos”), the first order of intense, unharmonized lights that came before the World of Tikkun (“repair”). Kabbalah reads the kings of Edom who reigned “before any king reigned” over Israel, each of whom “reigned” and then “died,” as the Sefiros of Tohu, whose vessels shattered and fell.


ולכן הבהמה יותר חזקה ובריאה מאדם מפני שהיא מבחי׳ הגבורה ששרשה מעולם התהו ולכן כשמתעלה הנפש הבהמית היא בעילוי יותר וכענין מקום שבעלי תשובה עומדין4 כו׳
And therefore an animal is stronger and more robust than a human being, because it is from the level of Gevurah, whose root is from the World of Tohu. And therefore, when the animal soul is elevated, it is at a higher elevation, along the lines of “the place where baalei teshuvah (those who return) stand,” etc.
This is why an animal is physically stronger than a person: its life comes from Gevurah, strength, rooted in Tohu, whose lights are mightier than those of Tikkun. So when the animal soul is raised up, its elevation is all the greater, just as the Sages say that those who return to G-d stand in a place where even the completely righteous cannot stand.


אך עלייה ובירור זה אינה נעשית בפעם אחד אלא לעולם כל ימי שדנותינו בעוה״ז צריך בירור אחר בירור
However, this ascent and refinement is not accomplished at one time; rather, always, all the days of our sojourn in this world, there must be refinement after refinement.
This refinement is not a single event. As long as we live in this world, the work continues, one refinement after another.


שהרי ומלכותו בכל משלה5 וכענין גלו לאדום שכינה עמהם678 היינו התלבשות השכינה וירידתה בע׳ [בשבעים] שרים להחיותם כו׳
For indeed, “and His kingship rules over all”; and along the lines of “They were exiled to Edom, the Shechinah was with them,” that is, the enclothing of the Shechinah (Divine Presence) and its descent into the seventy princes, to give them life, etc.
The reason is that G-d’s kingship reaches everything, even the realms outside holiness. The Sages’ teaching that when Israel was exiled to Edom the Shechinah went with them is read here as the Shechinah descending into the seventy “princes,” the spiritual ministers of the seventy nations, and enclothing itself in them in order to give them life.


וצריך להעלותה תמיד והוא נקרא בחי׳ אכילה למעלה רועה ישראל9 דהיינו עד״מ כמו המאכל שמחיה את האדם מפני
And it must be raised up constantly; and this is called the level of eating above, “Shepherd of Israel.” That is, by way of analogy, just as food gives life to a person because
Since the Shechinah is always invested in these lower forces, it must always be raised back up. This raising is called “eating” above, hinted at in the title “Shepherd of Israel,” since a shepherd feeds his flock; the analogy is the food that sustains a person.


שהוא מוצא פי10 ה׳ היותר גבוה מן מוצא פי ה׳ שבנשמת האדם כמארז״ל [כמאמר רבותינו זכרונם לברכה] אחור למעשה בראשית11 כך הנפש הבהמית ששרשה מעולם התהו
it is “that which comes forth from the mouth of Havayah” that is higher than that which comes forth from the mouth of Havayah in the soul of man, as our Sages, of blessed memory, said, “Last in the work of creation”; so too the animal soul, whose root is from the World of Tohu,
Food can sustain a person because the divine word that gives it life is higher than the divine word in the human soul: as the Sages teach, man was created last in the order of creation, so what was created before him comes from a higher source. In the same way the animal soul has its root in the World of Tohu, which is higher than the order of Tikkun.


שהוא לפני מלך מלך וע״י הבירור היא נעשית בחי׳ אלהות ע״י התהפכות בבחי׳ ביטול לאלהות ממש ואהבת בכל לבבך12 ובכל נפשך ובכל חפץ ותענוג מי לי בשמים13 כו׳ ונחמד ונעים ונורא כו׳.
which is “before any king reigned”: through the refinement it becomes the level of G-dliness, through being transformed into the level of self-nullification (bittul) to G-dliness itself: “And you shall love with all your heart and with all your soul,” and with all desire and delight, “Whom do I have in heaven,” etc., and “desirable and pleasant and awesome,” etc.
Tohu comes before Tikkun just as those kings reigned “before any king reigned” in Israel. When the animal soul is refined it is transformed into self-nullification and becomes G-dliness itself: it now loves G-d “with all your heart and with all your soul,” with all its desire and delight, saying “Whom do I have in heaven” but You, and finding G-d “desirable and pleasant and awesome,” in the words of the prayers.


וזהו תכלית עליית׳ [עלייתה] לאשתאבא בגופא דמלכא ממש ועי״ז היא ממשכת חיות ואור א״ס בכלים דאצילות
And this is the purpose of its ascent: to be absorbed into the very body of the King. And through this it draws life-force (chayus) and the Infinite Light (Or Ein Sof) into the vessels of Atzilus.
The goal of the animal soul’s ascent is complete union, “to be absorbed into the body of the King,” a Kabbalistic phrase for becoming one with G-d Himself, not only receiving a glimmer of His light. Through this the transformed animal soul draws life-force and the Infinite Light into the vessels of Atzilus, the highest world.


וזהו ועשיתם אתם כאלו עשאוני (ועיין לעיל נתבאר בע״א [באופן אחר] קצת דהיינו שמצד שרש נה״א [נפש האלקית] עצמה שעלו במחשבה כו׳
And this is [the meaning of] “And you shall do them”: as if you had made Me. (And see above, where it was explained somewhat differently: that is, that by virtue of the root of the G-dly soul itself, which “arose in thought,” etc.,
This is how the words “And you shall do them” are read: “as if you had made Me,” for by drawing the Infinite Light into Atzilus a person’s service, as it were, brings about G-d’s revelation there. A parenthesis then points to an earlier explanation that put it differently: there, the power to draw this light came from the root of the G-dly soul itself, for the souls “arose in [G-d’s] thought” before anything was created.


למעלה מחיות הכלים דע״ס [דעשר ספירות] עי״ז יש בכחן להמשיך חיות ואור א״ס ב״ה בע״ס [בעשר ספירות] כו׳ ועמ״ש ע״פ ביום השמיני שלח14 ושני הענינים אמת ואפשר שזהו ג״ג ב׳ בחינות ד אחותי ורעיתי וכדלקמן)
above the life-force of the vessels of the Ten Sefiros, through this they have the power to draw life-force and the Infinite Light (Or Ein Sof), blessed be He, into the Ten Sefiros, etc. And see what is written on the verse “On the eighth day he sent away.” And both matters are true. And it is possible that this is also the two levels of “my sister” and “my beloved,” as [will be explained] below.)
Because the souls’ root is higher than the life-force of the vessels of the Ten Sefiros, they have the power to draw the Infinite Light into those Sefiros. The parenthesis also refers to the discourse on “On the eighth day he sent away,” rules that both explanations are true (one from the G-dly soul’s root, one from the refinement of the animal soul), and suggests that they are the two levels “my sister” and “my beloved,” explained later in this maamar.


ולכן נקרא הקב״ה בשם לב כמ״ש צור לבבי15 כו׳ כי הלב מקבל הדם מהכבד שהכבד מבשל הדם ושולח המובחר ללב ונסגר ואח״כ נמשך כח מן המוח ופותח את הלב
And therefore the Holy One, blessed be He, is called by the name “heart,” as it is written, “the Rock of my heart,” etc. For the heart receives the blood from the liver: the liver cooks the blood and sends the choicest [part] to the heart, and [the heart] closes; and afterwards a power is drawn from the brain and opens the heart.
Since G-d receives the refined animal soul, He is called “heart,” as in “the Rock of my heart.” The analogy follows the physiology the Alter Rebbe uses: the liver “cooks” the blood and sends its choicest part to the heart, which then closes; afterwards a power from the brain opens it.


ואזי נמשך ומתפשט הדם ממנו ולחוץ שיוצא ממנו לריאה ומתחבר ונמשך לכל האברים כך הקב״ה נקרא בשם לב עד״מ שמקבל מאתעדל״ת [מאתערותא דלתתא] מבירור נפש הבהמית שנתברר בבחי׳ ואהבת בכל לבבך כו׳
And then the blood is drawn and spreads out from it outward: it goes out from it to the lungs, and joins and is drawn to all the limbs. So too the Holy One, blessed be He, is called by the name “heart,” by way of analogy, for He receives from the arousal from below (isarusa dilesata), from the refinement of the animal soul that has been refined into the level of “And you shall love with all your heart,” etc.,
When the heart opens, the blood flows out to the lungs and from there to all the limbs. In the same way G-d, the “heart,” receives what the arousal from below sends up: the animal soul that has been refined until it loves G-d “with all your heart.”


שהוא נקרא העלאת מ״ן [מיין נוקבין] עד״מ המאכל שנתברר והכבד שולח המובחר ללב כו׳ ועי״ז נמשך המשכת מ״ד [מיין דוכרין] שיורד המשכה מח״ע [מחכמה עילאה] ופותח את הלב ומשפיע החיות שבתוכו למטה
which is called the raising of mayin nukvin (feminine waters), by way of analogy, [like] the food that has been refined, and the liver sends the choicest [part] to the heart, etc. And through this the drawing-down of mayin duchrin (masculine waters) is drawn, for a flow descends from the higher Chochmah (Chochmah Ila’ah), and opens the heart, and imparts the life-force within it downward.
That offering from below is called the raising of mayin nukvin, “feminine waters,” the Kabbalistic term for the initiative from below that calls forth a response from above, like the refined food whose best part the liver sends to the heart. In response mayin duchrin, “masculine waters,” flow down from the higher Chochmah, which, like the brain opening the heart, opens the supernal heart so that its life-force flows down to the worlds.


ולכן כמו שהלב דופק ברצוא ושוב מפני הסגירה והפתיחה הנ״ל כן החיות רצוא ושוב כו׳:
And therefore, just as the heart beats in running and returning (ratzo vashov) because of the closing and opening mentioned above, so the life-force is running and returning, etc.
Just as the heart beats by closing and opening in turn, the divine life-force pulses in “running and returning” (ratzo vashov), rising up and flowing back down. The beating heart prepares the explanation, in the next paragraph, of “the voice of my beloved knocks” (dofek, a word that also means a pulse).




Section 3 · ¶4
Asleep in exile; the knocking pulse
4והנה בגלות נאמר אני ישנה אותותינו לא ראינו שההעלאה אינו בשלימות בכל לבבך וגם ההמשכה אינה בבחי׳ גילוי ממש להיות נגלה אור א״ס ב״ה לעיני בשר
Now, in exile it is said, “I am asleep”: “We have not seen our signs.” For the raising up is not complete, [as in] “with all your heart,” and the drawing-down, too, is not in the manner of actual revelation, that the Infinite Light (Or Ein Sof), blessed be He, be revealed to eyes of flesh,
The first words of the verse are now applied to exile: “I am asleep” describes the state in which, as the Psalm laments, “we have not seen our signs.” Both directions of the cycle just described are weakened: the raising up from below is not complete, not truly “with all your heart,” and the flow from above is not openly revealed, so that G-dliness is not seen with physical eyes.


כמו בזמן בית המקדש שהיו רואין אש שיורד מלמעלה אריה דאכיל קרבנין כו׳ וגם אותות ומופתים שראו את היד הגדולה אשר עשה16 ה׳ כו׳ משא״כ בזמן הגלות שדומה כאילו העולם כמנהגו נוהג17 כפי הטבע
as in the time of the Holy Temple, when they would see fire descending from above, “a lion that consumes the offerings,” etc., and also signs and wonders, when they saw “the great hand that Havayah had performed,” etc. This is not so in the time of exile, when it seems as if “the world follows its customary course,” according to nature.
In the time of the Temple G-dliness was visible: fire came down from heaven onto the altar, described as “a lion that consumes the offerings,” and there were open miracles, as at the Sea, where Israel “saw the great hand.” In exile everything looks natural, as if “the world follows its customary course.”


אך מ״מ ולבי ער שלכן הגלות דומה לשינה שכל החיות הוא בשלימות רק שנסתם מראה עיניו שאינו רואה וכן ההעלאה והמשכה הנ״ל נעשה אלא שאינו בגלוי כי
Nevertheless, “but my heart is awake.” For this reason exile is likened to sleep, in which all the life-force is complete; only the sight of one’s eyes is closed off, so that one does not see. So too, the raising up and the drawing-down mentioned above do take place, except that it is not in revelation. For
Yet “my heart is awake.” Exile is compared to sleep precisely because a sleeper is fully alive and only his eyes are closed; so too in exile the raising up and the drawing down still take place, but hidden.


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שתפלות במקום קרבנות18 תקנום אך ההפרש שבין תפלה לקרבנות שבקרבנות בזמן המקדש הי׳ [היה] נמשך גילוי אלהות בגילוי ממש
behold, our Sages, of blessed memory, said that “prayers were instituted in place of the offerings.” But the difference between prayer and the offerings is that with the offerings, in the time of the Temple, a revelation of G-dliness was drawn down in actual revelation,
The Sages teach that the daily prayers were instituted in place of the Temple offerings, so prayer now does the work the offerings did. The difference is that the G-dliness drawn down by the offerings was openly revealed.


אבל בתפלה הוא בהעלם ומזה נמשך עוד להיות קול דודי דופק19 דפק שעל היד הוא חיצוניות ודפק שבלב הוא פנימית וכ״ז [וכל זה] נמשך ע״י המשכה מהמוח ללב כו׳
whereas in prayer it is in concealment. And from this there further comes about “the voice of my beloved knocks (dofek).” The pulse (dofek) on the hand is the outer dimension, and the pulse in the heart is the inner dimension; and all this is drawn through a flow from the brain to the heart, etc.
In prayer the same flow comes in concealment. This leads to the next words of the verse, “the voice of my beloved knocks”: dofek, “knocks,” also means a pulse, and the pulse felt at the wrist is the outer expression of the beat within the heart, both of them driven by a flow from the brain to the heart.


וכמ״כ [וכמו כן] למעלה ע״י האתעדל״ת [האתערותא דלתתא] והרצוא נמשך האתעדל״ע [האתערותא דלעילא] והשוב ג״כ בב׳ בחינות פנימית וחיצוניות הפנימית היינו המשכת התורה ויקם עדות ביעקב20 ותורה שם בישראל תשב״כ [תורה שבכתב] הוא
And likewise above: through the arousal from below and the “running” (ratzo), the arousal from above and the “returning” (shov) are drawn down, also in two levels, inner and outer. The inner one is the drawing-down of the Torah: “He established a testimony in Yaakov, and placed a Torah in Israel.” The Written Torah is
The same holds above: the “running” upward of our arousal from below calls forth the “returning” flow of the arousal from above, and this flow too has an inner and an outer level. The inner level is the giving of the Torah, which G-d “established in Yaakov” and “placed in Israel.”


בחי׳ מוחין דאבא ותשבע״פ [ותורה שבעל פה] מבחי׳ מוחין דאימא וההמשכה היא פנימית בלב ממש (וע׳ מענין קול דודי דופק בפי׳ הרמ״ז [הרב משה זכות] בזהר וארא דכ״ו ע״א ואי אתער21 כו׳)
the level of the intellect (mochin) of Abba, and the Oral Torah is from the level of the intellect of Imma; and this drawing-down is inward, into the very heart. (And see concerning “the voice of my beloved knocks” in the commentary of the Ramaz on the Zohar, Parshas Va’eira, page 26a, [on the passage] “And if he awakens,” etc.)
The Written Torah comes from the intellect of Abba (Chochmah) and the Oral Torah from the intellect of Imma (Binah), and this flow reaches the very heart, its inner core. A parenthesis refers to the commentary of the Ramaz, Rabbi Moshe Zacuto, on a passage of the Zohar in Va’eira about the Congregation of Israel in exile.


אך ההמשכה הב׳ היא חיצוניות והיא נמשכה מבחי׳ אחוריים דאבא והוא בחי׳ הדפק שדופק על היד כמו שדופק על הלב שהדפק ההוא ג״כ מבחי׳ חכמה
But the second drawing-down is the outer dimension, and it is drawn from the level of the back (achorayim) of Abba. And this is the level of the pulse that beats on the hand, just as it beats on the heart; for that pulse too is from the level of Chochmah (wisdom).
The second flow is outer, drawn from the “back” (achorayim) of Abba, the outer side of Chochmah. It corresponds to the pulse at the wrist, which beats just as the heart beats; that pulse too derives from Chochmah.


ולכן יש בו בחי׳ נקודות קמ״ץ פת״ח כו׳ שעי״ז ניכר החולי באיזו בחי׳ פגם כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא ובמ״ח
And therefore it has the level of the vowel-points, kamatz, patach, etc., through which the illness is recognized, in which level there is a defect, as is written in the Likkutei Torah of the Arizal, Parshas Vayeira, and in Mishnas Chassidim.
Because the pulse comes from Chochmah, it carries the pattern of the vowel-points, such as kamatz and patach. The Arizal’s Likkutei Torah on Vayeira and Mishnas Chassidim describe how these patterns in the pulse reveal which defect lies behind an illness.


והיינו כי הנקודות הם בחכמה ושם הוא אור א״ס כי אין אור א״ס שורה אלא בחכמה ומשם נמשך הדפק
That is, the vowel-points are in Chochmah, and there is the Infinite Light (Or Ein Sof), for the Infinite Light rests only in Chochmah; and from there the pulse is drawn,
The vowel-points belong to Chochmah, and Chochmah is where the Infinite Light rests, for that light rests only in Chochmah. That is why the pulse is drawn from there.


אלא שהוא נמשך מבחי׳ אחוריים היינו כי דפק אותיות קפ״ד (שהוא מספר וחשבון אחוריים דשם ע״ב [שם ע״ב] ע׳ [עיין] בע״ח [בעץ חיים] שער רפ״ח ניצוצין פ״ב [פרק ב׳] מדרגה ח׳ כו׳)
except that it is drawn from the level of the back. That is, דפק (pulse) has the letters of קפ״ד (184) (which is the number and sum of the back [form] of the Name Av (72); see Etz Chaim, Sha’ar Rapach Nitzotzin, chapter 2, the eighth level, etc.).
But the pulse comes from Chochmah’s “back.” The letters of dofek (דפק) are those of the number 184 (קפ״ד), the sum of the “back” form of the Name Av: Havayah spelled out with yuds (totalling 72), written letter by letter in growing sequence (20 + 35 + 57 + 72 = 184). The parenthesis gives the place in Etz Chaim.


ושם הוא שרש הפקידה וה׳ פקד את שרה22 דהיינו כשנמשך בחי׳ אחוריים קפ״ד פקד אבל בבחי׳ פנימית שרה אין לה ולד23
And there is the root of the “remembering” (pekidah): “And Havayah remembered (pakad) Sarah.” That is, when the level of the back, קפ״ד (184), is drawn down, [it is] pakad (פקד); but in the level of the inner dimension, “Sarah had no child.”
This “back” level is the root of pekidah, G-d’s “remembering” that brings about birth, as in “Havayah remembered (pakad) Sarah”: pakad (פקד) is spelled with the same letters as 184 (קפ״ד). From the inner level alone, Sarah “had no child.”


כי כשבא הארה מבחי׳ אחוריים דחכמה אזי יכול להיות נמשך ולד לשרה אבל מבחי׳ פנימית אינו יכול לבא בהשתלשלו׳ [בהשתלשלות] למטה להיות ולד לשרה וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] שם
For when a radiance comes from the level of the back of Chochmah, then a child can be drawn down to Sarah; but from the level of the inner dimension it cannot come down through the chain of descent (hishtalshelus) below so as to be a child for Sarah, as is written in the Likkutei Torah of the Arizal there.
A child could be drawn down to Sarah from the back of Chochmah, but the inner dimension cannot descend through the chain of worlds to bring about a birth below. The Arizal’s Likkutei Torah on Vayeira says the same.


כי אין פנימית אבא עצמו יורד למטה רק מבחי׳ אחוריו נמשך בחי׳ פקד את שרה וכן פקד פקדתי את העשוי24 כו׳ שנמשך אפי׳ [אפילו] בבחי׳ מצרים כו׳
For the inner dimension of Abba itself does not descend below; only from the level of its back is the level of “He remembered Sarah” drawn down. And likewise “I have surely remembered (pakod pakadti) that which is done,” etc., which is drawn down even into the level of Egypt, etc.
The inner dimension of Abba does not descend; only from its back comes “He remembered Sarah,” and likewise the promise of redemption, “I have surely remembered what is done to you,” which reached even Egypt, the lowest of places.


(וע׳ בע״ח [בעץ חיים] שער הק״ש [הקריאת שמע] פט״ו [פרק ט״ו / פרשה ט״ו] מענין פנימית אבא וע״ז נאמר ופני לא יראו25 רק לע״ל [לעתיד לבוא] יהיה גילוי בחינה זו וע״ז יאמרו ליצחק לעתיד דייקא כי אתה אבינו26 ועמ״ש בד״ה ואכלתם אכול):2728
(And see Etz Chaim, Sha’ar Kerias Shema, chapter 15, concerning the inner dimension of Abba. And of this it is said, “But My face shall not be seen”; only in the Time to Come will there be a revelation of this level. And of this they will say to Yitzchak, “in the future” specifically, “For you are our father.” And see what is written in the discourse beginning “And you shall eat, eating.”)
The parenthesis refers to Etz Chaim on the inner dimension of Abba, of which it is said “But My face shall not be seen”: it is hidden now and will be revealed only in the Time to Come. That is why the Sages say that it is specifically “in the future” that Israel will say to Yitzchak, “For you are our father”; the discourse on “And you shall eat, eating” is cited for more.




Section 4 · ¶5–6
“Open for me”: the needle’s eye and the Hall
5ב פתחי לי. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] פתחו לי כחודה של מחטה29 ואני אפתח לכם כפתחו של אולם
2. “Open for me.” Now, our Sages, of blessed memory, said: “Open for Me [an opening] like the eye of a needle, and I will open for you [an opening] like the entrance of the Hall (Ulam).”
The second phrase of the verse is “Open for me.” The Sages read it as G-d saying to Israel: open for Me an opening as small as the eye of a needle, and I will open for you one as wide as the entrance of the Hall (Ulam), the great porch at the front of the Temple sanctuary.


כי כל השערים3031 הי׳ [היה] להם דלתות חוץ משל אולם שהדלתות פמים נסגרים והם כנגד אתעדל״ע [אתערותא דלעילא] אשר לפי אתעדל״ת [אתערותא דלתתא] וכשיש אתעלד״ת נפתח הדלת כו׳
For all the gates had doors, except that of the Hall. For doors are sometimes closed, and they correspond to the arousal from above (isarusa dileila) that accords with the arousal from below (isarusa dilesata): when there is an arousal from below, the door is opened, etc.
As the Mishnah records, every gate of the Temple had doors except the entrance of the Hall. Doors, which are sometimes closed and sometimes open, stand for the arousal from above that matches the arousal from below: when we arouse ourselves, the door opens.


אמנם אתעדל״ת [אתערותא דלתתא] אינו יכול להגיע רק לבחי׳ חכמה ראשית ההשתלשלות וכולם בחכמה עשית32 ע״כ יכול אתעדל״ת [אתערותא דלתתא] להמשיך משם אתעדל״ע [אתערותא דלעילא]
However, the arousal from below can reach only the level of Chochmah (wisdom), the beginning of the chain of descent (hishtalshelus), “You made them all with Chochmah”; therefore the arousal from below can draw down from there an arousal from above.
Our arousal can reach only as high as Chochmah, the first level of the chain of descent, since “You made them all with Chochmah.” From that level our initiative can call forth a response from above.


אבל למדרגת כתר אשר הוא למעלה מגדר ההשתלשלות (ועמ״ש בביאור ע״פ צאינה וראינה3334 שאין הכתר ממנין ע״ס [עשר ספירות] כו׳ וההתחלה הוא מחכמה וגם מכתר למדרגת חכמה בא דרך דילוג)
But to the rank of Keser (the Crown), which is above the bounds of the chain of descent (and see what is written in the explanation on the verse “Go forth and gaze,” that Keser is not of the count of the Ten Sefiros, etc., and the beginning is from Chochmah; and also from Keser to the rank of Chochmah [the flow] comes by way of a leap),
But Keser, the Crown, is above the whole chain of descent. The parenthesis recalls an earlier explanation, on “Go forth and gaze,” that Keser is not counted among the Ten Sefiros, which begin from Chochmah, and that even the flow from Keser to Chochmah comes by a “leap” rather than by gradual descent.


איך יכול העלאת מ״ן [מיין נוקבין] לעורר משם מ״ד [מיין דוכרין] רק ההמשכה משם הוא בא מעצמו (ועמ״ש מזה בפ׳ בשלח בד״ה וה׳ הולך לפניהם יומם)35
how can the raising of mayin nukvin (feminine waters) arouse mayin duchrin (masculine waters) from there? Rather, the drawing-down from there comes of itself. (And see what is written about this in Parshas Beshalach, in the discourse beginning “And Havayah went before them by day.”)
How, then, could our raising of mayin nukvin call forth mayin duchrin from Keser? It cannot: what comes from there comes of its own accord. The parenthesis refers to the discourse on “And Havayah went before them by day” in Parshas Beshalach for more on this.


וע״ז רומז פתחו של אולם אשר לא הי׳ [היה] לו דלתות כלל. רק הוא פתוח תמיד מעצמו.
And to this the entrance of the Hall alludes, which had no doors at all; rather, it is always open of itself.
This is why the entrance of the Hall had no doors at all: it stands always open of itself, like the light of Keser, which does not depend on our opening.


אבל עכ״ז [עם כל זה] אין הארה זו מהכתר נמשך ומתגלה רק אחרי שיש שלימות למטה דהיינו בבחינת השתלשלות מחכמה ולמטה אזי שורה ג״כ מה שלמעלה מהשתלשלות
Nevertheless, this radiance from Keser is drawn down and revealed only after there is completeness below, that is, in the level of the chain of descent from Chochmah downward; then what is above the chain of descent rests [there] too.
Even so, this light of Keser is drawn down and revealed only after there is completeness below, in the levels from Chochmah downward; only then does what is above the chain of descent rest there as well.


והיינו כשהאדם עושה כל מה שבכח נפשו בחכמתו ומדותיו אהוי״ר [אהבה ויראה] ואזי ממילא נמשך רצון העליון שאין כנגדו בכח נפש האדם
That is, when a person does all that is in the power of his soul, with his wisdom and his emotive attributes (middos), love and awe, then the Supreme Will, to which nothing in the power of a person’s soul corresponds, is drawn down of itself.
In a person’s service this means: when someone does all that his soul can do, with his mind and his emotions, love and awe, then the Supreme Will, which nothing in the human soul can match or produce, is drawn down of itself.


ולכן גם לכנוס לתוך פתחו של אולם הי׳ [היה] צריך לילך דרך כמה שערים שהי׳ [שהיה] להם דלתות
And therefore, even to enter into the entrance of the Hall, one had to go through several gates that had doors;
So it was in the Temple: even to reach the open entrance of the Hall, one had to pass through several gates that had doors.


אלא שאז בהגיע אח״כ לפתחו של אולם עצמו א״צ [אין צריך / אינו צריך] לפתוח דלתות כי הוא פתוח ואין לו דלתות כו׳
only, when one afterwards reached the entrance of the Hall itself, there was no need to open doors, for it is open and has no doors, etc.
Once one reached the entrance of the Hall itself, there was nothing left to open, for it had no doors.


ודוגמא זאת מצינו בהארת הכתר בחג השבועות שהוא שער החמשים מנש״ב [מנ׳ שערי בינה] וע״ז נאמר תספרו חמשים יום.36
And we find an example of this in the radiance of Keser on the festival of Shavuos, which is the fiftieth gate of the fifty gates of Binah (understanding); and of this it is said, “You shall count fifty days.”
Shavuos offers a parallel: on Shavuos the light of Keser shines, as the fiftieth of the fifty gates of Binah. That is why the verse says “You shall count fifty days,” although, as the next paragraph explains, only forty-nine are counted.




6והרי אין סופרין רק מ״ט ימים שהם המשכות מ״ט שערי בינה ע״י שסופרין היום יום אחד היום שני ימים כו׳ ויום החמשים אין סופרין בשבועות.
But indeed, one counts only forty-nine days, which are the drawings-down of the forty-nine gates of Binah (understanding), through counting “Today is one day, today is two days,” etc.; and the fiftieth day is not counted, on Shavuos.
In the counting of the Omer only forty-nine days are counted, each day drawing down one of the forty-nine gates of Binah by the words “Today is one day,” and so on. The fiftieth day, Shavuos itself, is not counted at all.


והיינו כי לשם אין מגיע כלל מעשה התחתונים ואין בנו כח להמשיכו ע״י ספירה אלא הוא נמשך מאליו וממילא בלי ספירה שלנו.
That is because the deeds of the lower beings do not reach there at all, and we have no power to draw it down through counting; rather, it is drawn down by itself and of its own accord, without our counting.
The fiftieth gate is not counted because nothing done below reaches it; our counting cannot draw it down. It comes of its own accord, like the light of Keser described in the previous paragraph.


אלא שעכ״ז [שעם כל זה] אינו נמשך אלא בהקדים תחלה ספירת העומר מ״ט ימים דהיינו אחר שיאיר ויומשך האתעדל״ע [האתערותא דלעילא] מה שבכח האדם להמשיך
Yet nevertheless, it is drawn down only when the counting of the Omer, forty-nine days, comes first, that is, after there shines and is drawn down the arousal from above (isarusa dileila) that is within a person’s power to draw down.
Even so, the fiftieth gate comes only after the forty-nine days have been counted, that is, after we have drawn down all of the arousal from above that human effort can draw down.


כי אחר שיש לו שלימות מלמטה ג״כ בבחי׳ ההשתלשלות אזי דוקא שורה ונמשך ג״כ ממילא מה שלמעלה מהשתלשלות ואתעדל״ת [ואתערותא דלתתא] כו׳
For once there is completeness from below as well, in the level of the chain of descent (hishtalshelus), then specifically what is above the chain of descent and [above] the arousal from below (isarusa dilesata) also rests and is drawn down of itself, etc.
Once there is completeness below, within the chain of descent, then and only then does what is above both the chain of descent and our own arousal come to rest of itself.


ולכן נאמר תספרו חמשים יום37 כו׳ שמעלה עלינו הכתוב כאלו המשכנו יום החמשים הגם שאין שייך בו בעצם ספירה והמשכה שלנו אך לפי שיום החמשים והתגלותו שממילא תלוי ג״כ בספירת מ״ט ימים תחלה.
And therefore it is said, “You shall count fifty days,” etc.: Scripture credits us as if we had drawn down the fiftieth day, even though our counting and drawing-down do not essentially apply to it; but [it is so] because the fiftieth day and its revelation, which comes of itself, also depend on the counting of forty-nine days first.
This explains why the verse says “You shall count fifty days” when we count only forty-nine: Scripture credits us with drawing down the fiftieth day, because although our counting cannot reach it, its revelation depends on our having counted the forty-nine first.


ועד״ז הוא ענין פתחו לי כחודה של מחט כי כל ההשתלשלות נק׳ חודה של מחטה נגד רצון העליון כו׳
And in the same way is the matter of “Open for Me [an opening] like the eye of a needle”: for the entire chain of descent is called “the eye of a needle” compared to the Supreme Will, etc.
The same is true of “Open for Me like the eye of a needle”: the whole chain of descent, everything our service can open, is no more than a needle’s eye compared to the Supreme Will, which then opens “like the entrance of the Hall.”


(ועמ״ש מזה סד״ה ויקח קרח38 והנה פתחו של אולם היה ארבעים אמה39 והוא ב׳ פעמים כ״ף דההה ההפרש בין אני לאנכי40 הוא הכ״ף כי אני הוא בבחי׳ מלכות
(And see what is written about this at the end of the discourse beginning “And Korach took.” Now, the entrance of the Hall was forty cubits [high], which is twice kaf (20). For the difference between ani (אני, “I”) and anochi (אנכי, “I”) is the kaf: for ani is in the level of Malchus (sovereignty),
A long parenthesis, pointing first to the end of the discourse on “And Korach took,” explains why the Hall’s entrance was forty cubits high: forty is twice twenty, the value of the letter kaf. Kaf is also what distinguishes anochi from ani, two Hebrew words for “I”: ani is the level of Malchus, the divine “I” that relates to the worlds.


אבל אנכי הוא כתר ולכן אנכי הוא בחי׳ התנשאות יותר מאני כענין מלך המלכים גם כ׳ [כתב] ר״ת [ראשי תיבות] כתר וכן עשרים הוא41 גימי׳ [גימטריא] כתר.
whereas anochi is Keser (the Crown). And therefore anochi is a level of greater exaltation than ani, as in [the expression] “King of kings.” Also, kaf (כ) is the initial of Keser (כתר); and likewise esrim (עשרים, twenty) has the numerical value of Keser (כתר).
Anochi, with its added kaf, is Keser, a more exalted “I,” as “King of kings” is above a king. The kaf fits Keser in two ways: it is the first letter of Keser (כתר), and the word esrim, “twenty,” which is kaf’s value, equals 620, the numerical value of Keser.


והנה כתיב אנכי אנכי4243 ב״פ [ב׳ פעמים] אנכי היינו ענין כי גאה גאה44 ב״פ [ב׳ פעמים] גאה והוא ענין ב׳ הבחי׳ שבכתר בחינה התחתונה שבמאציל ושרש הנאצלים
Now, it is written, “I, I (anochi anochi)”: anochi twice. This is the matter of “for He is exalted, exalted (ga’oh ga’ah)”: ga’ah twice. And this is the matter of the two levels in Keser: the lowest level of the Emanator, and the root of the emanated beings.
Scripture doubles the word, “I, I (anochi anochi),” as it doubles “exalted, exalted” in the Song at the Sea. The doubling points to the two levels within Keser: its upper side, the lowest level of the Emanator Himself, and its lower side, the root from which the emanated levels come.


וזהו שתוק כך עלה במחשבה45 כך46 היינו ב״פ [ב׳ פעמים] כ״ף הנ״ל ע׳ [עיין] בפע״ח [בפרי עץ חיים] שער נפ״א [נפילת אפים] פ״ה47 ולכן ע״ז רמז פתחו של אולם48 שהיה גבוה ב״פ [ב׳ פעמים] עשרים אמה והוא ענין מ״ש לע״ל [לעתיד לבוא]
And this is [the meaning of] “Be silent; so (kach) it arose in thought,” “so” (kach): that is, twice kaf, mentioned above (see Pri Etz Chaim, Sha’ar Nefilas Apayim, chapter 5). And therefore the entrance of the Hall alluded to this, being twice twenty cubits high. And this is the matter of what is written of the Time to Come:
In the Talmud, when Moshe questioned G-d about Rabbi Akiva, he was told twice, “Be silent; so (kach) it arose in thought before Me,” and Pri Etz Chaim reads kach (כך) as two kafs; these are the same two kafs, which the entrance of the Hall, twice twenty cubits high, expressed. The parenthesis links them to a verse about the Time to Come.


הנה ישכיל עבדי49 כו׳ וגבה מאד וזהו ואני אפתח לך כפתחו של אולם גם אולם לשון כח וחוזק וגם כמ״ש ואולם חי אני וימלא כבוד50 ה׳ כו׳).
“Behold, My servant shall prosper,” etc., “and he shall be very high.” And this is “and I will open for you [an opening] like the entrance of the Hall.” Also, ulam is an expression of power and strength; and also, as it is written, “But (ve’ulam) as I live, and the glory of Havayah shall fill,” etc.)
That verse, “Behold, My servant shall prosper … and he shall be very high,” speaks of the height to be revealed in the future, and that height is the opening “like the entrance of the Hall” that G-d promises. The word ulam also means strength, and it appears in “But (ve’ulam) as I live, the glory of Havayah shall fill the whole earth.”


והנה ענין הפתיחה זו של פתחי לי נחלקת לב׳ בחי׳ הא׳ היא אחותי היא אהבה הטבעית שבטבע הנפש מתולדתה כאהבת אח ואחות שאהבתם היא טבעית מצד תולדותם שהם ממקור ושרש א׳
Now, this opening of “Open for me” divides into two levels. The first is “my sister”: this is the natural love that is in the nature of the soul from its birth, like the love of a brother and sister, whose love is natural by virtue of their birth, for they are from one source and root.
Returning to the verse, the “opening” that G-d asks of us has two levels. The first, “my sister,” is the love of G-d that every soul has by nature, like the love between a brother and sister, which comes simply from their sharing one source.


אך אין זו עבודה ולא נקרא עובד ה׳ כי עבודה היא מלשון עורות עבודים להיות עבודת עבד ועבודת משא כמ״ש בזהר פוחלנא דרחימותא
But this is not service, and [one] is not called a servant of G-d. For avodah (service) is from the expression “tanned hides” (oros avudim), that it be the service of a servant and the work of bearing a burden, as is written in the Zohar: “service (pulchana) of love.”
Natural love, however, is not yet “service” (avodah). The word avodah is related to the tanning of hides (oros avudim): service means working on oneself the way a tanner works a hide, like a servant’s labor or the carrying of a load; the Zohar speaks of the “service of love.”


והיינו לשנות את טבעו והרגלו כמ״ש בסש״ב [בספר של בינונים] פט״ו [פרק ט״ו / פרשה ט״ו] ולשנות את טבעו בבחי׳ עבודה היא בחי׳ ב׳ דפתחי לי שהוא בחי׳ רעיתי להיות אתכפייא ואתהפכא שנעשה מזון ומרעה
That is, to change one’s nature and habit, as is written in Sefer Shel Beinonim, chapter 15. And changing one’s nature in the manner of service is the second level of “Open for me,” which is the level of “my beloved” (ra’yasi): that there be subjugation and transformation (iskafya and is’hapcha), so that it becomes food and pasture (mir’eh),
Service means changing one’s nature and habits, as Tanya explains in chapter 15. This is the second level of “Open for me,” “my beloved” (ra’yasi), a word related to mir’eh, “pasture”: the animal soul is subdued and transformed until it becomes food and pasture for holiness.


כמו המאכל שמתכל כו׳ והיא באה מחמת התבוננות נפש המשכלת בגדולת א״ס ב״ה איך דכולא קמיה כלא ולזה צריך יגיעת נפש ויגיעת בשר כו׳ כמ״ש בלק״א [בלקוטי אמרים] וד״ל [ודי למבין]:51
like food that is consumed, etc. And it comes about through the contemplation of the intellectual soul on the greatness of the Infinite One (Ein Sof), blessed be He: how “all before Him is as nothing.” And for this one needs toil of the soul and toil of the flesh, etc., as is written in Likkutei Amarim. And this suffices for one who understands.
It is like food that is digested and becomes part of the one who eats it. This transformation comes from the mind’s contemplation of G-d’s infinite greatness, before which “all is as nothing,” and it requires real toil of the soul and of the body, as Likkutei Amarim (Tanya) explains.




Section 5 · ¶7–8
“My dove” and “my perfect one”
7ג יונתי היא מדרגה שלמעלה מזו שהיא בחי׳ הסתכלות ביקרא דמלכא תמיד ועל זה נאמר עיני האדם לא תשבענה52 האדם הוא האדם הגדול בענקים53 זה
3. “My dove” is a rank above this: it is the level of gazing at the glory of the King constantly. And of this it is said, “The eyes of man (ha’adam) are never sated.” “Man” is “the great man among the giants”: this is
The third level is “my dove,” higher than “my beloved”: a constant gazing at the glory of the King. Of this it is said, “The eyes of man are never sated,” and “man” here means “the great man among the giants,” whom the Sages identify with Avraham.


אברהם שנאמר בו הלוך ונסוע54 תמיד ברצוא ושוב בלי הפסק בבחי׳ ביטול וע״ז רמזו רז״ל [רבותינו זכרונם לברכה] בכל יום יהיו בעיניך כחדשים כו׳ ומי איכא זקנה קמי׳ [קמיה] כו׳
Avraham, of whom it is said, “going on and journeying,” constantly, in running and returning (ratzo vashov) without interruption, in the level of self-nullification (bittul). And to this our Sages, of blessed memory, alluded: “Every day they should be in your eyes as new,” etc.; and “Is there old age before Him?” etc.
Of Avraham the Torah says that he went “going on and journeying,” which describes an unceasing “running and returning” in self-nullification. The Sages allude to the same freshness when they say “every day they should be in your eyes as new,” and ask, “Is there old age before Him?”


והענין כמ״ש באדרא באסתכלותא דמצחא שע״ה [שעליו השלום] נהורין שהוא ענין ישועות מצמיח ישועות וישע ה׳ אל הבל55 כו׳
And the matter is as is written in the Idra concerning the gaze of the Forehead, the 375 (שע״ה) lights, which is the matter of “salvations” (yeshu’os), “He causes salvations to sprout,” and “And Havayah turned (vayisha) to Hevel,” etc.,
The Idra, a section of the Zohar, speaks of the gaze of the Forehead of the supernal countenance, from which 375 (שע״ה) lights shine. The text links that number with yeshu’os (“salvations”), “He causes salvations to sprout,” and with vayisha, “And Havayah turned to Hevel” and his offering, words that carry its letters shin and ayin.


שהוא גילוי אור א״ס ב״ה שלמעלה מעלה מן ההשתלשלות וכשמו כן הוא אין לו סוף.
which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is far above the chain of descent (hishtalshelus); and as its name is, so it is: it has no end.
This gaze is a revelation of the Infinite Light that is far above the chain of descent, and as its name, Ein Sof, “without end,” says, it has no end.


ולכן ההסתכלות הוא תמיד כיונים שנהנים תמיד מראייתם זע״ז [זה עם זה / זה על זה] ואינם שבעים מהנאתם כו׳ (ועמ״ש ע״פ חכלילי עינים56 כו׳ וע״פ לבבתני באחד מעיניך57 וע״פ ואתחנן58 כו׳ ואראה את הארץ):59
And therefore the gazing is constant, like doves, who always take pleasure in seeing one another and are never sated with their pleasure, etc. (And see what is written on the verse “Dark-red of eyes,” etc., and on the verse “You have captured My heart with one of your eyes,” and on the verse “And I pleaded,” etc., “and let me see the land.”)
Because the light has no end, the gaze never becomes stale: like doves, who never tire of looking at each other, the soul is never sated. The parenthesis points to discourses on three verses that speak of eyes and seeing: “Dark-red of eyes,” “You have captured My heart with one of your eyes,” and Moshe’s plea, “let me see the land.”




8תמתי הוא בחי׳ ומדרגה היותר גבוה ועליונה מכולם כי כולם הם בנפש האדם עצמו לצורך תיקון נפשו ממש
“My perfect one” is the level and rank that is higher and loftier than all of them. For all of them are in the person’s own soul, for the sake of the rectification of his very own soul;
The fourth level, “my perfect one” (tamasi), is the highest of all. The other three all take place within a person’s own soul and serve to rectify that soul.


אבל תמתי היינו להשלים כל החסרונות היינו של זולתו ג״כ כמו משרע״ה [משה רבינו עליו השלום] שהיה כולל כל ישראל תיקן בעד כלל ישראל
but “my perfect one” is to make complete all the deficiencies, that is, those of others as well, like Moshe our teacher, peace be upon him, who encompassed all Israel [and] made rectification on behalf of the whole of Israel.
“My perfect one” completes what is lacking in others too. Moshe is the model: because his soul included all of Israel, he could rectify on behalf of the whole people.


וכן בכל דור ראשי הדור הם הצריכים לתקן ולהשלים כל החסרונות והפגמים שלמעלה אך היינו מי שהוא משרש א׳
And so in every generation, the heads of the generation are the ones who must rectify and make complete all the deficiencies and blemishes above. But this is for one who is from the same root.
In every generation its leaders have the same task of repairing and completing the deficiencies and blemishes above. But this applies only to those who share a common soul-root.


כי האדחם עץ השדה60 שיש בו כמה ענפים ויש שהם משרש א׳ וענף א׳ ומי שהוא משרש א׳ או מענף א׳ הוא ערב בעד חבירו יותר מכלל ישראל שכולם ערבים זה בזה.
For “man is the tree of the field,” which has many branches; and there are those who are from one root and one branch. And one who is from one root or from one branch is a guarantor for his fellow more than [is so for] the whole of Israel, all of whom are guarantors for one another.
The verse compares man to a tree, and like a tree the community of souls has roots and branches; those who share a root or a branch are responsible for one another in a closer way than the general responsibility of every Jew for every other.


אך זה צריך לבא בבחי׳ גלגול ועיבור בשביל פגם חבירו כמ״ש בספר הגלגולים פרק ד׳ ותיקון הפגם והשלימות הוא ע״פ יחודים עליונים
But this must come about in the manner of reincarnation (gilgul) and impregnation (ibbur), for the sake of his fellow’s blemish, as is written in Sefer HaGilgulim, chapter 4. And the rectification of the blemish and the completion are through supernal unifications (yichudim).
Such repair for another person’s blemish comes about through reincarnation (gilgul) or ibbur, in which a soul joins another person for a time, as Sefer HaGilgulim explains; the actual repair and completion is accomplished through supernal unifications (yichudim).


וזהו מעלת תמתי שלתיקון הפגם צריך להמשיך אור חדש מלמעלה מעלה כידוע ליודעים כי להשלים החסרונות צריך להמשיך אור א״ס שנקרא שלימותא דכולא ועי״ז נקרא תמתי שמשלים כל הפגמים והחסרונות כו׳.
And this is the superiority of “my perfect one”: for the rectification of a blemish one must draw down a new light from far above, as is known to those who know. For to make complete the deficiencies one must draw down the Infinite Light (Or Ein Sof), which is called “the perfection of all”; and through this it is called “my perfect one” (tamasi), for it makes complete all the blemishes and deficiencies, etc.
The greatness of “my perfect one” is that repairing a blemish requires drawing down a new light from far above, namely the Infinite Light, called “the perfection of all.” Because it completes every blemish and deficiency, this level is called tamasi, from tam, “complete.”


(ואפ״ל [ואפשר לומר] ג״כ שארבעה בחי׳ אלו אחותי רעיתי תמתי הם נגד בחי׳ שם הוי׳ שיש בהנשמה כמ״ש ע״פ ראה אנכי נותן לפניכם היום ברכה):61
(And it may also be said that these four levels, “my sister,” “my beloved,” “my perfect one,” correspond to the levels of the Name Havayah that are in the soul, as is written on the verse “See, I set before you today a blessing.”)
The parenthesis suggests that the four levels of the verse correspond to the levels of the Name Havayah within the soul, as explained in the discourse on “See, I set before you today a blessing.” The Hebrew lists only three of the four names here: “my dove” is not written.




Section 6 · ¶9–10
Dew and locks
9שראשי נמלא טל.62 פי׳ כי כל הבחי׳ הללו הגורם הוא בחי׳ טל שהטל אינו נעצר שהרי לא פעל אליהו אלא עצירת גשמים ולא הטל
“For my head is filled with dew.” The meaning is: the cause of all these levels is the level of dew. For dew is never withheld; for indeed, Eliyahu brought about only the withholding of rain, and not of dew.
The next words of the verse are “for my head is filled with dew.” Dew is what brings about all four levels just described; unlike rain, dew is never withheld, and the text notes that Eliyahu brought about only the withholding of rain, not of dew.


והיינו מפני שהטל יורד ממקום גבוה שלמעלה מעלה מהשתלשלות ומשם הי׳ [היה] יורד המן לישראל ונק׳ טלא דבדולחא והוא מז׳ תיקונים דגלגלתא
And that is because the dew descends from a high place that is far above the chain of descent (hishtalshelus); and from there the manna would descend for Israel. And it is called “the crystalline dew” (tala di’vedolcha), and it is of the seven tikkunim of the Gulgalta (the Skull).
Dew is never withheld because it comes from a level far above the chain of descent, the same source from which the manna came down to Israel. The Kabbalists call it tala di’vedolcha, “the crystalline dew,” one of the seven tikkunim of the Gulgalta, the supernal “Skull” that encompasses the hidden brain.


כמו עד״מ במוח האדם יש לחלוחית במוח יסוד המים רוחני משכן כח המשכיל כך עד״מ זהו ענין טלא דבדולחא לחלוחית דמו״ס [דמוחא סתימאה] כו׳
As, by way of analogy, in the human brain there is moisture in the brain, the spiritual element of water, the seat of the intellectual faculty, so by way of analogy is the matter of “the crystalline dew”: the moisture of Mocha Stima’ah (the hidden brain), etc.
The analogy is the moisture in the human brain, a spiritual “water” in which the power of intellect resides. So above, the crystalline dew is the moisture of Mocha Stima’ah, the hidden brain, the innermost wisdom concealed within Keser.


והוא למעלה מהתחלת ההשתלשלות ושם אינו מעכב חטא ועון דלא באתעדל״ת [באתערותא דלתתא] תליא מילתא וז״ש [וזהו שכתוב] אהי׳ כטל לישראל63 כו׳
And it is above the beginning of the chain of descent, and there sin and iniquity do not hold [it] back, for the matter does not depend on the arousal from below (isarusa dilesata). And this is [the meaning of] what is written, “I will be like dew to Israel,” etc.,
Because this dew is above the very beginning of the chain of descent, sin and iniquity cannot hold it back, since it does not depend on our arousal from below. This is the meaning of G-d’s promise, “I will be like dew to Israel.”


מפני שהוא אתעדל״ע [אתערותא דלעילא] בלי אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] מגעת שם אלא שלהיות ההשפעה משם בפנימית העולמות הוא כאשר יש שלימות למטה אזי שורה ממילא בבחי׳ גילוי.
because it is an arousal from above (isarusa dileila) without an arousal from below, for the arousal from below does not reach there. But for the flow from there to be within the inner dimension (pnimiyus) of the worlds, that is when there is completeness below: then it rests of itself, in the manner of revelation.
It is an arousal from above alone, which our arousal cannot reach. Yet for its flow to enter the inner dimension of the worlds there must again be completeness below; then it comes to rest there of itself, revealed.




10והנה כתיב שראשי נמלא טל שהטל מתלבש בבחי׳ חכמה אך קווצותיו רסיסי לילה64 קווצותיו הן בחי׳ שערות
Now, it is written, “For my head is filled with dew,” for the dew is enclothed in the level of Chochmah (wisdom); but “his locks, with the drops of the night”: “his locks” are the level of hairs.
The verse has two halves: “my head is filled with dew,” for the dew is enclothed in Chochmah, the “head”; but “his locks, with the drops of the night” refers to the level of hairs.


כי השתלשלות העולמות מא״ס ב״ה הוא רק דמיון ההארה היוצאת דרך שער כנודע שיש ב׳ בחי׳ בהשתלשלות הא׳ התלבשות הפרצופים
For the chain of descent of the worlds from the Infinite One (Ein Sof), blessed be He, is only a likeness of the radiance that goes forth through a hair. As is known, there are two levels in the chain of descent: the first is the enclothing of the partzufim (configurations),
Hair is the image for how the worlds descend from the Infinite: a hair carries life from the head, but only as a thin trickle, not the brain itself. There are two kinds of descent, and the first is the enclothing of the partzufim, the divine “configurations,” one within another.


והיינו בדרך השתלשלות והתלבבשות חכמה במדות ומדות במחשבה שחכמה עצמה היא מלובשת במדות וכן המדות במחשבה
that is, by way of a chain of descent and of enclothing: Chochmah in the emotive attributes (middos), and the emotive attributes in thought; for Chochmah itself is enclothed in the emotive attributes, and likewise the emotive attributes in thought.
In this first kind each level is enclothed in the next, as in a person wisdom clothes itself in emotions and emotions in thought, so that the higher level is present inside the lower.


אבל השתלשלות העולמות מאור א״ס ב״ה שלמעלה מההשתלשלות שאין אור א״ס ב״ה נמשך דרך התלבשות כלל דלית מחשבה65 כו׳ ורק מ״מ ההארה בא ממנו ואין עצמותו מתלבש בזה
But [in] the chain of descent of the worlds from the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descent, the Infinite Light, blessed be He, is not drawn down by way of enclothing at all, for “no thought [grasps Him],” etc.; only, nevertheless, the radiance comes from Him, while His essence is not enclothed in this.
The second kind is the descent of the worlds from the Infinite Light that is above the whole chain. Here the Infinite does not enclothe itself at all, for “no thought can grasp Him”; only a radiance comes forth, while His essence is not enclothed in it.


ולכן לא מצאו בעלי הקבלה להמשיל ההארה ההיא אלא שיש לה אחיזה ויניקה כמו שערות שהן מותרי מוחין כו׳ והן הן י״ג ת״ד [תיקוני דיקנא]
And therefore the masters of Kabbalah found nothing to compare that radiance to, except [to say] that it has a hold and draws nurture like hairs, which are the surplus of the brain, etc. And these are the thirteen tikkunim of the beard (tikkunei dikna),
The Kabbalists could find no better image for such a radiance than hair, which has a hold in the head and draws nourishment from it, yet is only the brain’s surplus, not the brain itself. These hairs are the thirteen tikkunim of the beard, the “adornments” of the supernal countenance.


דהיינו מה שנקרא הקב״ה בי״ג מדות הרחמים ה׳ ארך אפים66 לא שייך לפניו ית׳ מצד עצמו מאחר שאין העולם תופס מקום כלל נגדו
that is, the fact that the Holy One, blessed be He, is called by the Thirteen Attributes of Mercy, “Havayah, slow to anger,” does not apply before Him, may He be blessed, as He is in Himself, since the world occupies no place at all in relation to Him;
The thirteen tikkunim are the Thirteen Attributes of Mercy, such as “Havayah, slow to anger.” Such attributes do not apply to G-d as He is in Himself, because before Him the world takes up no place at all.


אלא מצד ההארה הבאה לידי התהוות מקור ההשתלשלות והשערות הנ״ל נק׳ קווצותיו קוצא דשערי כו׳ יודי״ן ווי״ן כו׳ שהוא רק קוץ כו׳.
rather, [it applies] from the perspective of the radiance that comes to bring into being the source of the chain of descent. And the hairs mentioned above are called “his locks” (kevutzosav): “the lock (kutza) of hairs,” etc., yuds and vavs, etc., which is only a tip (kotz), etc.
They apply only to the radiance that goes forth to bring into being the source of the chain of descent. The word for locks, kevutzos, is linked to kotz, the thin tip of a letter: these hairs are like small yuds and vavs, mere tips, a minimal radiance.


ולכן נאמר רסיסי לילה שהטל שיורד בלילה נעשה רסיסים לירד דרך בחי׳ שערות כו׳ וד״ל [ודי למבין]:
And therefore it says, “the drops of the night”: for the dew that descends at night becomes drops in order to descend through the level of hairs, etc. And this suffices for one who understands.
This is why the verse speaks of “drops of the night”: the dew that falls at night breaks into drops so that it can descend through the hairs, as the Infinite Light reaches the worlds only as a thin radiance.



In one’s avodah
A person must do everything in his own power, with mind and heart, love and awe, and with toil of soul and body to change his nature (“my beloved”), not resting on the natural love he was born with (“my sister”). Only then does the light that is above all levels, which no effort can reach, come of itself, as the fiftieth day comes after forty-nine days of counting. And even in exile, when nothing seems revealed, this work goes on rising and drawing down, for “my heart is awake.”
Questions for discussion
	Why does the transformation of the animal soul count as an ascent, when the G-dly soul is already holy?
	How does the analogy of the liver, heart and brain describe the relationship between our service and G-d’s response?
	If Keser and the fiftieth gate come “of themselves,” why does the maamar insist that they come only after our service is complete?
	What distinguishes natural love (“my sister”) from service (“my beloved”), and why is only the second called avodah?
	How does “my perfect one” go beyond the other three levels, and what does it say about responsibility for others?

Sources and references
Notes
Paragraph 1
1“I am asleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved, my dove, my perfect one, for my head is filled with dew, my locks with the drops of the night.” The maamar explains each phrase of this verse in turn.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2פני אריה פני שור
Ezekiel describes the four faces of each of the Chayos: the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe locates the root of the animal soul in the faces of the lion and the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
3מלפני מלך מלך
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Following Kabbalah, the Alter Rebbe reads these kings as the World of Tohu, which came before the order of Tikkun.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
4מקום שבעלי תשובה עומדין
Rabbi Abahu teaches: “In the place where baalei teshuvah stand, the completely righteous cannot stand.” So too the animal soul, rooted in Tohu, reaches a higher elevation when it is raised up.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
5“Havayah has established His throne in the heavens, and His kingship rules over all.” G-d’s sovereignty extends even to the realms outside holiness, which is why the Shechinah descends into them.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6גלו לאדום שכינה עמהם
There the same saying is applied within the person: the Shechinah in exile is the spark of G-dliness in the soul, hidden in the body and the animal soul and covered by worry over livelihood, until the soul’s inner battle brings it out from concealment into revelation.
Kehot’s noteספרי סו״פ מסעי [לה, לד]. ובלקח טוב (שם). ושם בספרי בהעלתך [י, לה] פיסקא (פ״ד). ובירושלמי תענית (פ״א, ה״א). ובויק״ר (ספל״ב). ובשהש״ר עה״פ [ד, ח] אתי מלבנון. ובמכילתא בא (פי״ד). ילקוט ישעי׳ (ריש יז [ל״מ]). ושם בזכרי׳ (ר׳ תקע). [כ]. ראה לעיל תצא לה, ד.
7גלו לאדום שכינה עמהם
Rabbi Nassan teaches that Israel is beloved, for wherever they were exiled the Shechinah was with them: to Egypt, to Babylon, to Elam, and to Edom, as it says, “Who is this who comes from Edom?” The Alter Rebbe reads it as the Shechinah enclothing itself in the seventy princes to give them life.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
8גלו לאדום שכינה עמהם
On “Arise, Havayah” (Numbers 10:35), the Sifrei teaches that wherever Israel went into exile, the Shechinah was with them, including in Edom, and that when they return, the Shechinah returns with them.
Sifrei Bamidbar 84:4ספרי במדבר פ״ד:ד׳
… אלמלא מקרא שכתוב אי אפשר לאומרו, אמרו ישראל לפני המקום: פדית את עצמך! את מוצא שכל מקום שגלו – שכינה עמהם, שנאמר (שמואל א ב) ”הנגלה נגליתי אל בית אביך בהיותם במצרים בבית פרעה”. גלו לבבל – שכינה עמם, שנאמר (ישעיה מג) ”למענכם שולחתי בבלה”. גלו לאדום – שכינה עמהם, שנאמר (ישעיה סג) ”מי זה בא מאדום”. וכשהם חוזרים – שכינה חוזרת עמהם, שנאמר (דברים ל) ”ושב ה׳ אלקיך את שבותך”. והשיב לא נאמר, אלא ”ושב ה׳”. ואומר (שיר השירים ד) ”אתי מלבנון כלה, אתי מלבנון תבואי”:
"and let Your haters flee before You": Now are there "haters" before Him who spoke and brought the world into being? The intent is, rather, that all who hate the righteous are, as it were, haters of the L-rd. Similarly, (Shemot 15:7) "and in the greatness of Your grandeur you destroy those who rise against You." Now are there any who "rise" before the L-rd? The intent is, rather, that all who rise against the righteous are, as it were, "rising" against the L-rd. And, similarly (Psalms 74:23) "Forget not …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
9רועה ישראל
“Shepherd of Israel, give ear, You who lead Yosef like a flock.” A shepherd feeds his flock, so the title hints at “eating” above, the raising up of the Shechinah from the lower realms.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10מוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of Havayah does man live.” The divine word within food is what sustains a person.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אחור למעשה בראשית
Rabbi Ami expounds “You formed me behind and before”: man was “behind,” last, in the work of creation, since he was created only on the eve of Shabbos. What was created before man therefore comes from a higher divine word than the one in the human soul.
Berakhot 61a:8–9ברכות ס״א א:ח׳-ט׳
בִּשְׁלָמָא לְמַאן דְּאָמַר פַּרְצוּף — הַיְינוּ דִּכְתִיב ״אָחוֹר וָקֶדֶם צַרְתָּנִי״. אֶלָּא לְמַאן דְּאָמַר זָנָב, מַאי ״אָחוֹר וָקֶדֶם צַרְתָּנִי״? כִּדְרַבִּי אַמֵּי, דְּאָמַר רַבִּי אַמֵּי: ״אָחוֹר״ — לְמַעֲשֵׂה בְרֵאשִׁית, ״וָקֶדֶם״ — לְפוּרְעָנוּת. בִּשְׁלָמָא ״אָחוֹר״ לְמַעֲשֵׂה בְרֵאשִׁית — דְּלָא אִבְּרִי עַד מַעֲלֵי שַׁבְּתָא, אֶלָּא ״וָקֶדֶם״ לְפוּרְעָנוּת, פּוּרְעָנוּת דְּמַאי? אִילֵּימָא פּוּרְעָנוּת דְּנָחָשׁ, וְהָתַנְיָא רַבִּי אוֹמֵר: בִּגְדוּלָּה מַתְחִילִין מִן הַגָּדוֹל, וּבִקְלָלָה מַתְחִילִין מִן הַקָּטָן.
according to the statement of R. Ammi who said : "Behind" refers to the work of creation, "before" to retribution. It is right that "behind" may refer to the work of creation, for Adam was not created until the eve of the Sabbath ; but that "before" refers to retribution — retribution for what? Are we to suppose the punishment of the serpent-incident? Lo, there is a teaching : Rabbi says : With [the award of] greatness we begin with the most important ; but with a curse, we begin …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, א.
12ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The refined animal soul joins in this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
13מי לי בשמים
“Whom do I have in heaven [but You]? And besides You I desire nothing on earth.” It expresses the refined soul’s desire for G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ביום השמיני שלח
“On the eighth day he sent the people away,” at the dedication of the Temple. The parenthesis points to the discourse on this verse for the other explanation.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15צור לבבי
“My flesh and my heart fail; G-d is the Rock of my heart and my portion forever.” G-d is called “heart,” the basis of the analogy of the heart that follows.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
Paragraph 4
16את היד הגדולה אשר עשה ה׳
“And Israel saw the great hand that Havayah performed against Egypt, and the people feared Havayah.” An example of the open miracles of former times.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
17העולם כמנהגו נוהג
Asked why G-d does not destroy the objects of idolatry, the Sages answer that “the world follows its customary course.” Here the phrase describes how the world looks in exile: as if nature simply ran its course.
Avodah Zarah 54b:14–15עבודה זרה נ״ד ב:י״ד-ט״ו
… אִילּוּ לְדָבָר שֶׁאֵין הָעוֹלָם צוֹרֶךְ לוֹ הָיוּ עוֹבְדִין, הֲרֵי הוּא מְבַטְּלָהּ. הֲרֵי הֵן עוֹבְדִין לַחַמָּה וְלַלְּבָנָה וְלַכּוֹכָבִים וְלַמַּזָּלוֹת, יְאַבֵּד עוֹלָם מִפְּנֵי הַשּׁוֹטִים? אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין. דָּבָר אַחֵר: הֲרֵי שֶׁגָּזַל סְאָה שֶׁל חִטִּים [וְהָלַךְ] וּזְרָעָהּ בַּקַּרְקַע — דִּין הוּא שֶׁלֹּא תִּצְמַח, אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג וְהוֹלֵךְ, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18שתפלות במקום קרבנות
Rabbi Yehoshua ben Levi says that the prayers were instituted to correspond to the daily offerings. Prayer thus takes the place of the offerings, though its effect is hidden.
Berakhot 26b:7–8ברכות כ״ו ב:ז׳-ח׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״ וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִפְּנֵי מָה אָמְרוּ תְּפִלַּת הַשַּׁחַר עַד חֲצוֹת — שֶׁהֲרֵי תָּמִיד שֶׁל שַׁחַר קָרֵב וְהוֹלֵךְ עַד חֲצוֹת. וְרַבִּי יְהוּדָה אוֹמֵר: עַד אַרְבַּע שָׁעוֹת שֶׁהֲרֵי תָּמִיד שֶׁל שַׁחַר קָרֵב וְהוֹלֵךְ עַד אַרְבַּע שָׁעוֹת.
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16). There is also a teaching in agreement with R. Joshua b. Levi : Why is it declaimed: The morning Tefillah [may be said] until midday ? Because the morning continual offering could be …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
19קול דודי דופק
“The voice of my beloved knocks: Open for me.” The word dofek, “knocks,” is read as the beat of a pulse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
20ויקם עדות ביעקב
“He established a testimony in Yaakov and placed a Torah in Israel.” The verse describes the inner flow from above, the Torah.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
21ואי אתער
Rabbi Yehudah opens with “I arose to open for my beloved, but my beloved had turned away and gone”: when the Congregation of Israel is in exile, the voice departs from her and speech is silenced. The text points to the Ramaz’s commentary on this passage for the theme of “the voice of my beloved knocks.”
Zohar, Vaera 7:72–9:82ספר הזהר, וארא ז׳:ע״ב-ט׳:פ״ב
R. Judah interpreted in the same sense the verse from the Song of Songs (v, 5-6): “I rose up to open to my beloved, but my beloved hath withdrawn himself and was gone”. As long as the Community of Israel is in exile the Voice is withdrawn from her and the Word does not function, as it says, “I am dumb with silence” (Ps. 39, 3); and even when the Word does awaken, “my Beloved hath withdrawn Himself’, i.e. it suddenly ceases, as it did at first with Moses. The …
The Zohar; London, Soncino Press, 1933 (Public Domain)
22וה׳ פקד את שרה
“And Havayah remembered Sarah as He had said.” The “remembering” (pekidah) that brought Yitzchak’s birth is traced to the back of Chochmah, since pakad has the letters of 184.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אין לה ולד
“And Sarai was barren; she had no child.” From the inner dimension alone no birth could come.
Genesis 11:30בראשית י״א:ל׳
וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד:
And Sarai was barren; she had no child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24פקד פקדתי את העשוי
“I have surely remembered you and what is done to you in Egypt.” The same “remembering” from the back of Chochmah reaches even Egypt.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ופני לא יראו
“And you shall see My back, but My face shall not be seen.” The “back” can be revealed now; the inner “face” only in the Time to Come.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
26יאמרו ליצחק לעתיד דייקא כי אתה אבינו
In the future G-d tells Avraham and then Yaakov that their children have sinned, and each answers that they should be wiped away for the sanctity of His Name; Yitzchak pleads for them, and Israel then says to him, “For you are our father.”
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשבת פט, ב. ישעי׳ סג, טז.
27“We have not seen our signs; there is no longer a prophet, and none among us knows how long.” The Psalm’s lament describes the hiddenness of exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ואכלתם אכול
“And you shall eat, eating and being sated, and you shall praise the Name of Havayah your G-d.” The parenthesis refers to the discourse on this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
29פתחו לי כחודה של מחט
The passage there sets out the same pattern: once the arousal from above that matches the arousal from below has come, an arousal from above that is far beyond any measure of ours is also revealed, and it refers to this maamar’s “Open for Me like the eye of a needle.” It adds the parallel of Shabbos, “a good gift” from G-d’s treasury that is above our arousal, yet “one who toils on the eve of Shabbos will eat on Shabbos,” for the gift comes only after the weekdays’ service.
Kehot’s noteראה לעיל כד, ב במ״מ. לסעי׳ זה ראה סה״מ תרס״ו ע׳ קלב.
30כל השערים הי׳ להם דלתות חוץ משל אולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמדות פ״ב, מ״ג.
31כל השערים הי׳ להם דלתות חוץ משל אולם
“All the entrances there had doors, except that of the Hall (Ulam).” The doorless entrance of the Hall stands for the revelation from above that does not depend on our opening.
Mishnah Middot 2:3משנה מדות ב׳:ג׳
… כָּל הַפְּתָחִים וְהַשְּׁעָרִים שֶׁהָיוּ שָׁם, גָּבְהָן עֶשְׂרִים אַמָּה, וְרָחְבָּן עֶשֶׂר אַמּוֹת, חוּץ מִשֶּׁל אוּלָם. כָּל הַפְּתָחִים שֶׁהָיוּ שָׁם, הָיוּ לָהֶן דְּלָתוֹת, חוּץ מִשֶּׁל אוּלָם. כָּל הַשְּׁעָרִים שֶׁהָיוּ שָׁם, הָיוּ לָהֶן שְׁקוֹפוֹת, חוּץ מִשַּׁעַר טָדִי, שֶׁהָיוּ שָׁם שְׁתֵּי אֲבָנִים מֻטּוֹת זוֹ עַל גַּב זוֹ. כָּל הַשְּׁעָרִים שֶׁהָיוּ שָׁם, נִשְׁתַּנּוּ לִהְיוֹת שֶׁל זָהָב, חוּץ מִשַּׁעַר נִקָּנוֹר, מִפְּנֵי שֶׁנַּעֲשָׂה בָהֶן נֵס. וְיֵשׁ אוֹמְרִים, מִפְּנֵי שֶׁנְּחֻשְׁתָּן מַצְהִיב:
Within it was the Soreg, ten handbreadths high. There were thirteen breaches in it, which had been originally made by the kings of Greece, and when they repaired them they enacted that thirteen prostrations should be made facing them. Within this was the Hel, which was ten cubits [broad]. There were twelve steps there. The height of each step was half a cubit and its tread was half a cubit. All the steps in the Temple were half a cubit high with a tread of half a cubit, except those …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32“How many are Your works, Havayah; You made them all with wisdom.” Chochmah is the beginning of the chain of descent, and our arousal can reach up to it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בביאור ע״פ צאינה וראינה
The explanation of “Go forth and gaze” there says that the souls in Gan Eden can grasp the inner levels of hidden Chochmah only through a garment made of the laws and mitzvos they engaged in, while “the crown with which his mother crowned him” calls them to go forth beyond the garments.
Kehot’s noteלעיל כב, ד.
34צאינה וראינה
“Go forth and gaze, daughters of Tziyon, upon King Shlomo, at the crown with which his mother crowned him.” The parenthesis refers to the explanation of this verse, which speaks of the crown, Keser.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35וה׳ הולך לפניהם יומם
“And Havayah went before them by day in a pillar of cloud.” The parenthesis refers to the discourse on this verse in Parshas Beshalach.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36תספרו חמשים יום
“Until the day after the seventh week you shall count fifty days.” Although only forty-nine days are counted, the verse speaks of fifty.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
37תספרו חמשים יום
“Until the day after the seventh week you shall count fifty days.” Only forty-nine are counted, yet Scripture credits us with the fiftieth.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טז.
38ויקח קרח
“And Korach took.” The parenthesis refers to the end of the discourse on this verse.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39פתחו של אולם היה ארבעים אמה
“The entrance of the Hall was forty cubits high and twenty cubits wide.” Forty is read as twice twenty, the value of kaf.
Mishnah Middot 3:7משנה מדות ג׳:ז׳
פִּתְחוֹ שֶׁל אוּלָם, גָּבְהוֹ אַרְבָּעִים אַמָּה, וְרָחְבּוֹ עֶשְׂרִים אַמָּה. וְחָמֵשׁ מַלְתְּרָאוֹת שֶׁל מִילָת הָיוּ עַל גַּבָּיו. הַתַּחְתּוֹנָה עוֹדֶפֶת עַל הַפֶּתַח אַמָּה מִזֶּה וְאַמָּה מִזֶּה. שֶׁלְּמַעְלָה מִמֶּנָּה עוֹדֶפֶת עָלֶיהָ אַמָּה מִזֶּה וְאַמָּה מִזֶּה. נִמְצֵאת הָעֶלְיוֹנָה שְׁלֹשִׁים אַמָּה. וְנִדְבָּךְ שֶׁל אֲבָנִים הָיָה בֵין כָּל אַחַת וְאֶחָת:
The doorway of the porch was forty cubits high and its breadth was twenty cubits. Over it were five main beams of ash [wood]. The lowest projected a cubit on each side beyond the doorway. The one above projected beyond this one a cubit on each side. Thus the topmost one was thirty cubits long. There was a layer of stones between each one and the next.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40ההפרש בין אני לאנכי
The passage there explains that anochi means the same “I” as ani, but with honor and exaltation, and is therefore Keser, while ani is Malchus.
Kehot’s noteראה לעיל פ׳ אמור לד, ד ובמ״מ לשם.
41עשרים הוא גימט׳ כתר
An encyclopedia of concepts in Chabad Chassidus; the note points to its entry on the letter kaf for the link between kaf, twenty and Keser, with further sources.
Numbers 2:1במדבר ב׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר:
And the L-RD spoke unto Moses and unto Aaron, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ספר הערכים-חב״ד מערכת אותיות ערך אותיות התורה — כף סעיף ב וש״נ. ראה לעיל במדבר ב, א.
42אנכי אנכי
Kehot’s note points to Isaiah 51:2 for these words.
Isaiah 51:2ישעיהו נ״א:ב׳
Kehot’s noteישעי׳ נא, ב.
43אנכי אנכי
“I, I am He who comforts you.” The doubled anochi is read as the two levels within Keser.
Isaiah 51:12ישעיהו נ״א:י״ב
אָנֹכִי אָנֹכִי הוּא מְנַחֶמְכֶם מִי־אַתְּ וַתִּירְאִי מֵאֱנוֹשׁ יָמוּת וּמִבֶּן־אָדָם חָצִיר יִנָּתֵן:
I, even I, am He that comforteth you: Who art thou, that thou art afraid of man that shall die, And of the son of man that shall be made as grass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כי גאה גאה
“I will sing to Havayah, for He is exalted, exalted.” The doubled “exalted” parallels the doubled anochi.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
45שתוק כך עלה במחשבה
When Moshe asks why the Torah is given through him and not through Rabbi Akiva, and again when he sees Rabbi Akiva’s death, G-d answers, “Be silent; so it arose in thought before Me.” The repeated kach is read as twice kaf.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
46כך עלה במחשבה כך
The Arizal explains that those who give their lives for the sanctification of G-d’s Name bring about two unions, signified by the bent kaf (כ) and the final kaf (ך), and therefore Moshe was told about Rabbi Akiva, “kach (כ״ך) it arose in thought.”
Pri Etz Chaim, Gate of Putting Down the Head 5:4פרי עץ חיים, שער נפילת אפים ה׳:ד׳
וביאור הענין, כי החכמה נעלמה מעין כל חי, ואין בנו כח לקבל שפעה, ומה גם ע״י מזלא, כי אם ע״י בינה, כי החכמה משפיע בבינה, והבינה תשפיע משפע החכמה שבה, ע״י התלבשות אור החכמה בה, ולפיכך הבינה גוברת, לשיוכלו הבנים לקבל השפע, ולפיכך נקראת אם הבנים. ועוד, כי השפע היורד הוא מחכמה, כי מצד בינה עצמה דינין מתערין מינה, ולפיכך שם בן ד׳ המורה על החכמה, רחמים, הוא בסוף קרוב לבנים, לשיוכלו לקבל שפע רחמים מחכמה שבה, ולא דינין מצד עצמותה. ועוד, כי האשה העליונה תזריע תחלה, ואח״כ האיש העליון. …
Pri Etz Chaim (Public Domain)
47ע׳ בפע״ח שער נפ״א פ״ה
The note shows that the same chapter of Pri Etz Chaim is cited earlier in this book.
Kehot’s noteנזכר גם לעיל כ, א.
48פתחו של אולם הי׳ ארבעים אמה והוא ב׳ פעמים כ״ף
The same volume of the Rebbe Rashab’s maamarim that the notes give as a parallel to this section; here it is cited for the forty-cubit entrance of the Hall as twice kaf.
Kehot’s noteמדות שם. ראה סה״מ תרס״ו ס״ע קלב.
49הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up, and shall be very high.” The height to be revealed in the future corresponds to the Hall’s lofty entrance.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
50ואולם חי אני וימלא כבוד ה׳
“But as I live, the glory of Havayah shall fill the whole earth.” The word ve’ulam is linked to ulam, the Hall, as an expression of strength.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51Kehot’s note points to Exodus 15:21 for these words.
Exodus 15:21שמות ט״ו:כ״א
וַתַּעַן לָהֶם מִרְיָם שִׁירוּ לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
And Miriam sang unto them: Sing ye to the L-RD, for He is highly exalted: The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
52עיני האדם לא תשבענה
“The grave and destruction are never sated, and the eyes of man are never sated.” Read here as the never-satisfied gaze of the soul at G-d.
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53האדם הגדול בענקים
“The name of Chevron was formerly Kiryas Arba; he was the great man among the giants.” The Sages read “the great man” as Avraham.
Joshua 14:15יהושע י״ד:ט״ו
וְשֵׁם חֶבְרוֹן לְפָנִים קִרְיַת אַרְבַּע הָאָדָם הַגָּדוֹל בָּעֲנָקִים הוּא וְהָאָרֶץ שָׁקְטָה מִמִּלְחָמָה:
Now the name of Hebron beforetime was Kiriath-arba, which Arba was the greatest man among the Anakim. And the land had rest from war.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” His constant travelling is read as unceasing running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” The verb vayisha is linked to the lights of the supernal Forehead.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56חכלילי עינים
“His eyes are dark-red from wine, and his teeth white from milk.” The parenthesis refers to the discourse on this verse.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57לבבתני באחד מעיניך
“You have captured My heart, My sister, [My] bride; you have captured My heart with one of your eyes.” The parenthesis refers to the discourse on this verse.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ואתחנן
“And I pleaded with Havayah at that time.” Moshe’s plea opens the discourse referred to.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ואראה את הארץ
“Let me cross over, please, and see the good land.” Moshe’s longing to see is linked with the gaze of “my dove.”
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
60כי האדחם עץ השדה
“For man is the tree of the field.” Like a tree, the souls of Israel have shared roots and branches.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ראה אנכי נותן לפניכם היום ברכה
“See, I set before you today a blessing and a curse.” The parenthesis refers to the discourse on this verse for the levels of the Name Havayah in the soul.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
62שראשי נמלא טל
“Open for me … for my head is filled with dew, my locks with the drops of the night.” The dew is read as the flow from above the chain of descent.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אהי׳ כטל לישראל
“I will be like dew to Israel; he shall blossom like the lily.” G-d’s promise is read as the dew that no sin can withhold.
Hosea 14:6הושע י״ד:ו׳
אֶהְיֶה כַטַּל לְיִשְׂרָאֵל יִפְרַח כַּשּׁוֹשַׁנָּה וְיַךְ שׇׁרָשָׁיו כַּלְּבָנוֹן:
I will be as the dew unto Israel; He shall blossom as the lily, And cast forth his roots as Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
64רסיסי לילה
“My locks [are filled] with the drops of the night.” The locks are read as the hairs and the drops as the dew divided finely enough to pass through them.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65דלית מחשבה
In the prayer of Eliyahu: “You are exalted above all the exalted, hidden above all the hidden; no thought grasps You at all.” The Infinite Light is not enclothed in the worlds; only a radiance comes forth from it.
Tikkunei Zohar 17aתקוני הזהר י״ז א
66ה׳ ארך אפים
“Havayah, Havayah, G-d, merciful and gracious, slow to anger, abundant in kindness and truth.” The opening of the Thirteen Attributes of Mercy, which are the thirteen tikkunim of the beard.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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הסבי עיניך וגו׳
“Turn Away Your Eyes”
The burning love of prayer, the ratzo in which the soul longs to dissolve into G-d, is a great level but not the goal: G-d says “Turn away your eyes from Me,” because He wants a dwelling place below, and His truest greatness, His “humility,” shows in the shov, the return to Torah study, charity and kindness in the physical world. The Torah and mitzvos, coming from the level of “face,” have the power to remove the “hair” of worldliness that such engagement might bring.
The maamar in brief
The maamar explains “Turn away your eyes from Me, for they have overwhelmed Me; your hair is like a flock of goats that streamed down from Mount Gilead” (Song of Songs 6:5, 4:1). The face holds life, the back only a spillover: Israel is G-d’s “face,” while Pharaoh, the “nape,” and Esav, “a hairy man,” draw only from the back. In exile the bride is “lovesick” and asks for the wine of the Torah’s inner dimension, to stay always in ecstatic love. G-d answers that this ratzo belongs to the hour of prayer; the soul came down for the shov, to make Him a dwelling below. The Levites’ song is ratzo, but they were subordinate to the Kohanim, who draw down. The nations exalt G-d so highly that they deny His providence; in truth, as sovev kol almin, He is equally present above and below, and this “humility” is His higher greatness. The “hair” of worldly cleverness is “shaved” (galshu, read as “shaved”) by Torah and mitzvos, and fear of sin, which sees every small sin as a mountain, is the mound of Gal-ed that keeps the kelipos away.

Outline
	1Face and backThe righteous are G-d’s eyes; the face holds the life-force and the back only a spillover. Through the Priestly Blessing G-d gives Israel a “face” toward Him, even when sins have hidden it, while Pharaoh (the “nape”) and Esav (“a hairy man”) draw only from the back.¶1
	2The lovesick bride and G-d’s answerEvery Jew’s will is to cleave to G-d, but in exile an iron partition makes the bride “lovesick,” and she asks for the wine of the Torah’s inner dimension to stay in constant ecstatic love. G-d answers “Turn away your eyes”: that love is for the time of prayer, and the soul came down for the shov.¶2
	3Ratzo and shovThe service must be “if your heart runs, return to the One”: drawing G-dliness down through practical Torah study, charity, kindness and prayer. Ratzo alone fixes on G-d’s greatness, while His will is for a dwelling below; the Levites’ song was ratzo, but they were subordinate to the Kohanim, for the drawing down is the main thing.¶3–4
	4His humility is His greatnessThe nations exalt G-d so far that they deny His providence below, picturing creation as a chain of cause and effect. In truth He is sovev kol almin, above the whole chain, and the highest wisdom and the physical world are equal before Him; this “humility” is His higher loftiness.¶5–6
	5The lesson for divine serviceRatzo assumes G-d’s greatness is above, which is true only from the level of memalei kol almin; at the level of sovev kol almin above and below are equal, so the main service is shov, in actual deed. His holiness, His separateness, is what is revealed in this physical world.¶7
	6The hair that is shavedEngaging in worldly matters risks the “hair,” the excess worldly cleverness on which the other side feeds. But the Torah and mitzvos, from the level of “face,” shave it off when a person sets his heart to it, and fear of sin, which sees every small sin as a mountain, is the mound of Gal-ed that keeps the kelipos away.¶8


Key concepts
	Face and back (panim and achorayim)פנים ואחוריים
	The face is where life and attention are concentrated, and the back receives only a spillover. A person has a “face” toward G-d when his will and longing are turned to Him; the hair of the back of the head stands for what is only an outward extension.

	Ratzo and shov (running and returning)רצוא ושוב
	The two movements of the soul’s service: ratzo, the yearning to rise and be absorbed in G-d, and shov, the return to the world to carry out His will there. The maamar holds that the shov is the purpose of the soul’s descent.

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s purpose in creation: that He be at home in this lowly, physical world. It is fulfilled by the shov, the service in physical matters.

	His humility (anvesanuso)ענותנותו
	G-d’s coming down to watch over and dwell in the lowest world. The maamar argues that this is a higher greatness than the exaltation that keeps Him above.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d as He is beyond the chain of cause and effect, so that above and below are equal before Him. Because of it, His providence reaches every detail of life in the physical world.

	The excesses of the intellect (mosrei mochin)מותרי מוחין
	Cleverness in worldly matters, the “hair” that grows from the “back” when a person engages with the physical world. The Torah and mitzvos have the power to remove it.

	Fear of sin (yiras chet)יראת חטא
	Awe included in love: the fear that sin might sever the bond of love, which makes even a small sin look like a mountain. It is the “mound” (gal-ed) that separates a person from the other side.


Section 1 · ¶1
Face and back
1הסבי עיניך12 וגו׳. והענין דהנה הצדיקים נקראו עיני ה׳ כמ״ש עין ה׳ אל יראיו3 וכתיב יצרנהו כאישון עינו.4
“Turn away your eyes,” etc. The explanation: for, behold, the righteous (tzaddikim) are called “the eyes of Havayah,” as it is written, “The eye of Havayah is upon those who fear Him,” and it is written, “He guarded him like the pupil of His eye.”
The maamar opens with the verse in the Song of Songs where the beloved says to the bride, “Turn away your eyes from Me, for they have overwhelmed Me”; in Chassidus the beloved is G-d and the bride is the Jewish people. To explain what the bride’s “eyes” are, the Alter Rebbe notes that the righteous are called G-d’s eyes, and he brings two verses: G-d’s eye rests on those who fear Him, and He guards Israel like the pupil of His eye.


והנה העינים הם בחי׳ פנים ששם עיקר החיות ראיה שמיעה וגם במקום שאדם רואה שם מחשבתו משא״כ בחי׳ אחוריים אין שם רק חיות מועט מה שנלקח מהארה וזיו שבפנים
Now, the eyes are the level of “face” (panim), for there is the main life-force: sight [and] hearing; and also, in the place where a person looks, there is his thought. Whereas in the level of the back (achorayim) there is only a little life-force, that which is taken from the illumination and radiance that are in the face;
The eyes belong to the face, and the face is where a person’s life-force is concentrated: there are sight and hearing, and a person’s thought goes wherever he looks. The back of the head, by contrast, has only a little life-force, a spillover of the light and radiance that fill the face.


והוא ענין השערות שאחורי עורף שהוא רק התפשטות הארה וזיו בלבד מן החיות שבפנים כמ״כ [כמו כן] ענין ישראל שהם בחי׳ פנים ששם ראיה ושמיעה עיני ה׳ משוטטות כו׳
and this is the matter of the hair behind the nape, which is only an extension of mere illumination and radiance from the life-force that is in the face. So too is the matter of Israel, who are the level of “face,” where there are sight and hearing: “the eyes of Havayah roam,” etc.,
The hair at the back of the neck is the image of this lesser life: it is only an outward extension of the radiance of the face. The Jewish people, the Alter Rebbe says, are the “face” in this picture, the place of sight and hearing, and he alludes to the verse about G-d’s eyes roaming over the whole earth.


כדכתיב יאר ה׳ פניו אליך היינו שה׳ מאיר להם לישראל שיהיה להם בחי׳ פנים ורצון ותשוקה אליו ית׳
as it is written, “May Havayah make His face shine upon you”: that is, that G-d shines upon them, upon Israel, so that they will have the level of “face,” and will and longing for Him, may He be blessed.
The Priestly Blessing, “May Havayah make His face shine upon you,” is read in this light: G-d shines upon Israel so that they will have a “face” toward Him. Having a “face” here means a will and a longing turned to G-d.


(וכמ״ש לך אמר לבי5 בקשו פני שיהיה גילוי פנימית הלב והיינו ע״י את פניך הוי׳ אבקש כמ״ש כמ״א ע״פ כי תצא כו׳ וזהו כמים הפנים לפנים6 כו׳)
(And as it is written, “On Your behalf my heart said, ‘Seek My face’”: that there be a revelation of the inner dimension of the heart; and this is through “Your face, Havayah, I will seek,” as is explained elsewhere on the verse “When you go out,” etc. And this is “As water [reflects] face to face,” etc.)
A parenthesis adds a verse from Psalms: the heart’s call “Seek My face” means that the inner depth of the heart should come into the open, and this happens through “Your face, Havayah, I will seek,” as a fuller discussion on the verse “When you go out” explains. The proverb “As water reflects face to face” expresses the reciprocity: the face a person turns to G-d is the face reflected back to him.


ומ״ש אח״כ עוד ישא ה׳ פניו היינו אף גם אם לפעמים עוונות מבדילים שאין לנו בחי׳ פנים עכ״ז [עם כל זה] ה׳ בטובו עושה לנו בחי׳ פנים אף בלי דעת כלל וזהו ישא ה׳ פניו אליך כו׳
And what is written afterwards, in addition, “May Havayah lift up His face”: that is, even if at times sins separate, so that we do not have the level of “face,” nevertheless G-d in His goodness makes for us the level of “face,” even without any awareness at all. And this is “May Havayah lift up His face to you,” etc.
The next phrase of the blessing, “May Havayah lift up His face to you,” addresses a harder case: when sins create a separation, so that we no longer have a “face” toward G-d. Even then G-d, in His goodness, gives us that “face,” even when we have no awareness of it at all.


(וכמ״ש במ״א7 שבחי׳ ישא8 הוא העלאה למעלה לבחי׳ שאין שם בחי׳ אחוריים כלל שהוא למעלה מבחי׳ צמצום ולכן משם יומשך יתר שאת9 לישא ולהמשיך בחי׳ פנים אף גם בשעה שאין לנו בחי׳ פנים
(And as is explained elsewhere, that the level of “lift up” (yisa) is an elevation upward, to a level where there is no level of the back at all, which is above the level of tzimtzum (contraction); and therefore from there will be drawn “an excess of loftiness” (yeser se’es), to lift up and to draw down the level of “face” even at a time when we do not have the level of “face,”
A parenthesis explains why “lifting up” can do this: it raises the matter to a level above tzimtzum, the divine self-contraction, where there is no “back” at all. From there comes an extra elevation, the “excess of loftiness” (yeser se’es, from the same root as yisa, “lift up”), which draws down a “face” even at a time when we have none of our own.


וכמאמר פנים אין לנו פניך לחלות10 ובחי׳ ראשונה נמשך ע״י מצות התורה וזהו את פניך הוי׳ אבקש והב׳ ע״י מצות דרבנן כמ״ש בגמרא והם מדקדקים עד כזית11 כו׳)
as the saying goes, “We have no face; [we come] to entreat Your face.” And the first level is drawn down through the commandments of the Torah, and this is “Your face, Havayah, I will seek”; and the second, through the commandments of the Rabbis, as is stated in the Gemara, “And they are exacting [with themselves] down to an olive’s bulk,” etc.)
This is the plea of the piyut Merubim tzorchei amcha, as the Kehot note identifies it: “We have no face; we come to entreat Your face.” The two phrases of the blessing match two kinds of mitzvos: “shine His face” is drawn down through the Torah’s own commandments, and “lift up His face” through the Rabbinic ones, as the Gemara says that G-d lifts His face to Israel because they are strict with themselves to bless Him even over an olive’s bulk.


והנה פרעה אותיות הערף דהיינו שאין לו בחינת פנים כלל וכל החיות שלו הוא רק מאחוריים כמאן דשדי בתר כתפוי
Now, Pharaoh (פרעה) [has] the letters of ha-oref (הערף), “the nape”: that is, that he has no level of “face” at all, and all his life-force is only from the back, “like one who throws [something] behind his shoulders.”
Pharaoh is the opposite of the “face”: the letters of his name, פרעה, are the letters of הערף, “the nape” (the back of the neck). He has no “face” toward holiness at all; whatever life-force he has comes to him only from the back, like something thrown behind one’s shoulders without turning to face the one who receives it.


וז״ש [וזהו שכתוב] עשו אחי איש שעיר12 אף בהיותו אחי בקבלת הארה וזיו מעט מהקדושה הוא רק מבחי׳ שערות שהוא אחורי עורף ולא בחי׳ פנים כלל.131415
And this is [the meaning of] what is written, “Esav my brother is a hairy man”: even as he is “my brother,” in receiving a little illumination and radiance from holiness, it is only from the level of hair, which is behind the nape, and not the level of “face” at all.
Esav is described the same way. Yaakov calls him “my brother,” and indeed he receives a little light from holiness, but Yaakov also calls him “a hairy man”: his share comes only from the level of hair, the back of the neck, and never from the “face.”




Section 2 · ¶2
The lovesick bride and G-d’s answer
2וזהו עבדים היינו לפרעה16 כו׳ ויוציאנו כו׳17 בבחי׳ פנים ולכן כ״א [כל אחד / כל אחת] מישראל הרצון שלו תמיד לדבקה בה׳ אחד ואינו רוצה בשום אופן ליפרד ממנו ואף בעת עסקו במו״מ [במשא ומתן] הוא רק בחי׳ שכחה שהוא ג״כ בחי׳ אחוריים.
And this is “We were slaves to Pharaoh,” etc., “and He brought us out,” etc., in the level of “face.” And therefore each one of Israel, his will is always to cleave to the One G-d, and he does not want in any way to be separated from Him; and even at the time he is occupied in business, it is only the level of forgetfulness, which is also the level of the back.
The Exodus is read the same way: “We were slaves to Pharaoh,” the “nape,” and G-d brought us out into the level of “face.” Therefore every Jew’s will is always to cleave to the One G-d and never to be separated from Him; when he is busy with business, that is only forgetfulness, itself a form of the “back,” and not a real turning away.


שהרי אף כשנזכר בעת עסקו על ה׳ אחד יתעורר לבבו מאד לה׳ אחד וזהו ומי כעמך כישראל גוי אחד בארץ18 אף בהיותו בחי׳ ארץ הוא גוי אחד
For indeed, even when he is reminded of the One G-d at the time he is occupied [in it], his heart will be greatly aroused toward the One G-d. And this is “And who is like Your people, like Israel, one nation on earth”: even while it is in the level of “earth,” it is “one nation.”
The proof is that even in the middle of his business, the moment he is reminded of G-d, his heart is stirred toward Him. This is the sense of “one nation on earth”: even while a Jew is in the realm of “earth,” busy with worldly matters, he remains “one,” bound to the One.


(ועמ״ש ע״פ שובה ישראל1920 כו׳ בהיותו קרוב21 כו׳ החזרת פב״פ [פנים בפנים]) ומה שנדמה לנו שאינו כן הוא רק מחמת רוח שטות22 כו׳.
(And see what is explained on the verse “Return, O Israel,” etc., [on] “while He is near,” etc., the restoration of “face to face.”) And what seems to us, that it is not so, is only because of a spirit of folly, etc.
The parenthesis refers to the discourse on “Return, O Israel,” and its words on “while He is near,” which deal with restoring the face-to-face relationship. If it seems to us that we are not always bound to G-d, that impression comes only from a “spirit of folly,” a confusion that hides the truth.


וזהו סמכוני באשישות23 דהנה בזמן הבית היה הקב״ה עמנו פב״פ [פנים בפנים] בלי שום מסך מבדיל (עמ״ש בפסוק כי ההרים ימושו)2425 וה״ע [וזהו ענין] אהבה בתענוגים26 משא״כ עכשיו בגלות מחיצה של ברזל מפסקת כו׳
And this is “Sustain me with flagons”: for, behold, in the time of the Temple the Holy One, blessed be He, was with us face to face, without any separating screen (see what is explained on the verse “For the mountains shall depart”), and this is the matter of “love in delights.” Whereas now, in exile, a partition of iron interposes, etc.
Now the bride’s plea “Sustain me with flagons” is explained. In the time of the Temple, G-d was with Israel face to face, with no separating screen: that was “love in delights.” Now, in exile, a partition of iron stands between them.


ונק׳ חולת אהבה27 שנחלשו חושי האהבה ואומרים על מר מתוק28 מפני שאין לנו טעם וריח כמ״ש טעמו וראו כי טוב29 ה׳ כו׳ טועמיה חיים זכו טוב ה׳ לכל
And it is called “lovesick,” for the senses of love have grown weak, and they call bitter sweet, because we have no taste and scent, as it is written, “Taste and see that Havayah is good,” etc.; “those who taste it merit life”; “Havayah is good to all.”
That is why she calls herself “lovesick”: the senses of love have weakened, so that people call bitter sweet, because we have lost the “taste and scent” of G-dliness. The phrases about tasting, “Taste and see that Havayah is good” and “those who taste it merit life,” show that closeness to G-d is meant to be tasted.


ולכן אף שבעת התפלה יש לכל א׳ בחי׳ פנים להשתוק ק מאד לדבקה בה׳ אחד עכ״ז [עם כל זה] בעת עסקו במו״מ [במשא ומתן] הוא בהסתר פנים מה׳ אחד
Therefore, although at the time of prayer everyone has the level of “face,” to long intensely to cleave to the One G-d, nevertheless at the time he is occupied in business he is in a hiding of the face from the One G-d.
So although at the time of prayer everyone has a “face,” a strong longing to cleave to G-d, when he goes about his business he is in a state of “hidden face,” concealed from G-d.


(וזהו יונתי בסתר המדרגה30 כי יונתי הוא כמ״ש עיניך יונים בחי׳ פנים ועכשיו הוא בסתר המדרגה כו׳)
(And this is “My dove, in the hiding place of the steps”: for “my dove” is, as it is written, “Your eyes are doves,” the level of “face,” and now it is “in the hiding place of the steps,” etc.)
The parenthesis applies the verse “My dove, in the hiding place of the steps”: the dove stands for the eyes, as in “Your eyes are doves,” that is, the “face,” and in exile that face is hidden away.


ואף בלימוד התורה בפשטים גשמיים שנתלבשה התורה בהשתלשלות רבות ושונות ג״כ אין לו בחי׳ פנים ודביקות לה׳ אחד מפני מחיצה המפסקת עתה להיות בחי׳ חולת אהבה
And even in the study of Torah in [its] physical plain meanings, in which the Torah has been enclothed through many and varied stages of descent (hishtalshelus), he likewise has no level of “face” and cleaving to the One G-d, because of the partition that now interposes, so that it is the level of “lovesick.”
Even Torah study, when it deals with the plain physical meaning of the law, does not by itself give a “face” and cleaving to G-d, because the Torah has come down through many stages and become clothed in physical subjects. The partition of exile is what turns this into a state of lovesickness.


ולכן מבקשת סמכוני באשישות גרבי יין המשומר שהוא בחי׳ המקיים ומחזק את האהבה בל תמוט
Therefore she asks, “Sustain me with flagons”: jugs of the preserved wine, which is the level that sustains and strengthens the love, so that it shall not falter;
Therefore she asks to be sustained “with flagons,” jugs of “the preserved wine,” which, as the next part explains, is the hidden wine of the Torah’s inner dimension. This is what would hold the love steady so that it does not falter.


(וכמ״ש בד״ה חכלילי עינים מיין3132 ממה שטועם יינה של תורה פנימי׳ [פנימיות / פנימית] התורה נכנס יין יצא סוד33 הוא גילוי בחי׳ אהבה רבה כו׳ ונעשה חכלילי עינים התלהבות האהבה וגם חכלילי חיך הטועם כו׳)
(and as is explained in the discourse beginning “His eyes are red with wine”: from what one tastes of the wine of the Torah, the inner dimension of the Torah, “wine enters, a secret comes out”; this is the revelation of the level of “great love” (ahavah rabbah), etc.; and one becomes “red of eyes,” the fiery passion of love, and also “chachlili”: the palate that tastes, etc.)
The parenthesis refers to the discourse on “His eyes are red with wine”: tasting the wine of the Torah, its inner dimension, works like the saying “wine enters, a secret comes out,” and reveals “great love” (ahavah rabbah). The eyes become “red” with the burning passion of love, and the word chachlili is also read as the palate (chech) that tastes.


רק תמיד יהיה בבחי׳ כלה כלתה נפשי34 לה׳ אחד וזהו בקשת כנס״י [כנסת ישראל] סמכוני באשישות שעי״ז יהי׳ [יהיה] תמיד עיני אל35 ה׳ ולא לעסוק כלל בדברים תחתונים.
but rather that it always be in the level of expiring, “my soul expires,” for the One G-d. And this is the request of the Congregation of Israel (Knesses Yisrael), “Sustain me with flagons”: that through this it will always be “my eyes toward Havayah,” and not to be occupied at all with lower matters.
What the bride wants is to remain always in the state of “my soul expires” for G-d, a love so intense that the soul longs to go out of itself toward Him. This is the plea of the Congregation of Israel: through these “flagons” her eyes would always be turned to G-d, and she would have nothing to do with lower, worldly matters.


וע״ז משיב לה הקב״ה הסבי עיניך3637 וגו׳ (בפ׳ ויחי דרמ״ז א׳ קדושים פ״ד א׳ וברבות בשה״ש [בשיר השירים]) כי עם היות שזהו בחי׳ גדולה
And to this the Holy One, blessed be He, answers her, “Turn away your eyes,” etc. (in Parshas Vayechi, 247a; Kedoshim, 84a; and in the Midrash Rabbah on Song of Songs). For although this is a great level,
To this G-d answers, “Turn away your eyes from Me,” and the Alter Rebbe gives the Zohar on Vayechi and Kedoshim and the Midrash Rabbah on the Song of Songs as the places where the verse is read this way. He grants that this intense love is a great level.


אבל זה צ״ל רק לפי שעה בשעת התפלה בחי׳ לאסתכלא ביקרא דמלכא אבל אח״כ צ״ל בבחי׳ שוב והוא תכלית הבריאה
yet this must be only for a time, at the time of prayer, the level of “gazing upon the glory of the King”; but afterwards it must be in the level of “returning” (shov), and this is the purpose of creation.
Yet it is meant only for a time, during prayer, when one “gazes upon the glory of the King.” Afterwards a person must turn to shov, “returning” to the world to serve G-d there, and that is the purpose of creation.


כי בשביל הרצוא בחי׳ חכלילי עינים כו׳ לא היה צריך להיות ירידת והתלבשות הנשמה למטה כי למעלה הרצוא יותר.38
For, for the sake of the “running” (ratzo), the level of “red of eyes,” etc., there would have been no need for the descent and enclothing of the soul below, for above, the ratzo is greater.
For the sake of ratzo, the soul’s “running” toward G-d with a burning love, the soul would not have needed to come down and be clothed in a body: above, before its descent, its ratzo was even greater. The descent must therefore be for the sake of the shov.




Section 3 · ¶3–4
Ratzo and shov
3ואין זה תכלית העבודה וכמ״ש במ״א ע״פ כי תבואו אל ארץ מושבותיכם.39 אלא צ״ל בחינת רצוא ושוב אם רץ לבך שוב40 לאחד4142
And this is not the purpose of the [divine] service, as is explained elsewhere on the verse “When you come into the land of your dwellings.” Rather, there must be the level of ratzo and shov (running and returning): “If your heart runs, return to the One.”
Burning love by itself is not the goal of serving G-d, as the Alter Rebbe explains elsewhere on the verse “When you come into the land of your dwellings.” The service must be ratzo and shov, “running and returning,” as in the teaching “If your heart runs, return to the One”: the soul’s run toward G-d must be followed by a return.


דהיינו כשמתעורר אהוי״ר [אהבה ויראה] ורצון להדבק בה׳ אחד שוב לאחד להיות לו דירה בתחתונים להמשיך אלהות
That is, when love and awe and a will to cleave to the One G-d are aroused, “return to the One,” so that He may have a dwelling place among the lower realms, to draw down G-dliness
When love and awe and the wish to cleave to G-d are aroused, a person must “return to the One”: turn back toward the world, so that G-d may have a dwelling place among the lower realms. The aim of the return is to draw G-dliness down.


בזה העולם דוקא ע״י לימוד התורה בענינים הגשמיים באו״ה [באיסור והיתר] ודיני ממונות ומעשה הצדקה וגמ״ח [וגמילות חסדים] ותפלה בכוונה עד״ז יהיה עיקר העבודה ולא בבחי׳ רצוא בלבד.
into this world specifically, through the study of Torah in the physical matters, in [the laws of] the forbidden and the permitted and monetary laws, and the practice of charity and acts of kindness (gemilus chassadim), and prayer with intent; in this way shall the main [part of the] service be, and not in the level of ratzo alone.
G-dliness is to be drawn into this world specifically, through Torah study that deals with physical matters, such as the laws of the forbidden and the permitted and monetary law, through actual charity and acts of kindness, and through prayer with intent. This, and not ratzo alone, is to be the main part of the service.


וזהו הסבי עיניך שלא להיות הכל בבחי׳ רצוא בלבד וזהו מנגדי כמבואר בפ׳ אחרי (דע״ט ב׳) בענין שרפים עומדים ממעל לו.4344
And this is “Turn away your eyes”: that not all should be in the level of ratzo alone. And this is “from opposite Me” (minegdi), as is explained in Parshas Acharei (79b) concerning “Serafim stood above Him.”
This is G-d’s answer, “Turn away your eyes”: not everything should be ratzo. The word “from Me” (minegdi), the Alter Rebbe adds, is explained in the Zohar on Parshas Acharei, in its discussion of “Serafim stood above Him.”


ועמ״ש בד״ה וישלח יעקב בענין בן עזאי שהם הרהיבוני פי׳ לשון גדולה וכמ״ש והתגדלתי4546 כו׳
And see what is explained in the discourse beginning “And Yaakov sent,” concerning Ben Azzai. “For they have overwhelmed Me” (hirhivuni): the meaning is an expression of greatness, as it is written, “And I will magnify Myself,” etc.
He also refers to his discourse on “And Yaakov sent,” on Ben Azzai, the Sage who gazed into the mysteries and died, an example of ratzo without return. The next words of the verse, hirhivuni, “they have overwhelmed Me,” express greatness, as in “And I will magnify Myself.”


כי בחי׳ רצוא הנ״ל נמשך מההתבוננות בגדולת ה׳ איך שלגדולתו אין חקר47 וכולא קמי׳ [קמיה] כלא חשיבי48 ולכן ירצה ויחפוץ להתכלל למעלה ולא להיות למטה.
For the level of ratzo mentioned above is drawn from contemplating the greatness of G-d: how “His greatness is unsearchable” and “all before Him is considered as nothing.” And therefore he will want and desire to be absorbed above, and not to be below.
Ratzo comes from contemplating G-d’s greatness: “His greatness is unsearchable,” and before Him everything is as nothing. A person who dwells on this wants to be absorbed into G-d above and not to remain below.


אך רצונו ית׳ דוקא להיות לו דירה בתחתונים כי במקום גדולתו שם אתה מוצא ענותנותו49 משא״כ בחי׳ רצוא לבד הוא בחי׳
But His will, may He be blessed, is specifically to have a dwelling place among the lower realms, for “in the place of His greatness, there you find His humility.” Whereas the level of ratzo alone is the level of
But G-d’s own will is to have a dwelling place among the lower realms, as the Sages say, “In the place of His greatness, there you find His humility”: His greatness shows itself in His coming down to what is lowly. Ratzo by itself, by contrast, corresponds to “they have overwhelmed Me,” as the next part explains.


הרהיבוני בחי׳ גאה וגדלות להתעלות למעלה מבלי שיהיה בחי׳ הדירה בתחתונים הנק׳ ענותנותו וכמ״ש אשירה לה׳50 בחי׳ רצוא כי גאה גאה51 בחי׳ רוממות כו׳.
“they have overwhelmed Me” (hirhivuni), the level of exaltation and greatness, to rise upward without there being the level of the dwelling place among the lower realms, which is called “His humility.” And as it is written, “I will sing to Havayah”: the level of ratzo; “for He is exalted, exalted”: the level of loftiness, etc.
Ratzo alone is “they have overwhelmed Me”: a sense of G-d’s exaltation and greatness that seeks only to rise upward, without the dwelling below that is called His “humility.” The Song at the Sea shows the same: “I will sing to Havayah” is the ratzo, and “for He is exalted, exalted” is the loftiness it is drawn to.




4והוא בחי׳ ועבד הלוי52 הוא להתעלות מעלמא דאתגליא לעלמא דאתכסיא הנק׳ הוא בחי׳ אתה הוא53 ה׳ לבדך
And this is the level of “And the Levite shall serve—he” (ve’avad haLevi hu): to rise from the revealed world (alma de’isgalya) to the hidden world (alma de’iskasya), which is called “He” (hu), the level of “You are He, Havayah, alone.”
The Levites embody ratzo. The verse “And the Levite shall serve—he” is read on the word hu, “he”: their service was to rise from the revealed world to the hidden world, which is called hu, “He,” the word used for G-d as He is hidden, as in “You are He, Havayah, alone.”


ולכן היה עבודת הלוים לשורר כו׳ אבל הלוים היו כפופים לכ הנים כמ״ש וילוו עליך וישרתוך54
Therefore the service of the Levites was to sing, etc. But the Levites were subordinate to the Kohanim (priests), as it is written, “And they shall be joined to you and minister to you.”
That is why the Levites’ service was song, which lifts the soul upward. Yet the Levites were subordinate to the Kohanim, as G-d tells Aharon that the Levites will “be joined to you and minister to you.”


כי העיקר הוא ההמשכה שאח״כ בחי׳ שוב כו׳ וגם ניגון הלוים היה בבחי׳ רצוא ושוב55
For the main thing is the drawing down that comes afterwards, the level of shov, etc. And the melody of the Levites, too, was in the level of ratzo and shov.
The Levites, whose song is ascent, were subordinate to the Kohanim because the main thing is the drawing down that follows the ascent: the shov. Even the Levites’ melody itself had both movements, ratzo and shov.


ולכן והניף אותם אהרן5657 כו׳ להמתיק הגבורות בחסדים.58 כי בחי׳ השוב זהו אמיתית גדולתו יותר וכמאמר וענוה גדולה מכולם.59
Therefore, “And Aharon shall wave them,” etc., to sweeten the Gevuros (forces of restraint) with the Chassadim (kindnesses). For the level of shov is, even more, the truth of His greatness, as the saying goes, “And humility is greater than all of them.”
That is why Aharon, the Kohen, waved the Levites: to sweeten the Gevuros, the forces of restraint associated with the Levites, with the Chassadim, the kindness associated with the Kohanim. For shov is the truer expression of G-d’s greatness, as the Sages say, “And humility is greater than all of them.”




Section 4 · ¶5–6
His humility is His greatness
5ותדע שהוא כן שהרי נאמר רם על כל60 כו׳ מי כה׳ אלקינו61 כו׳ המשפילי כו׳
And you may know that it is so, for indeed it is said, “High above all,” etc., “Who is like Havayah our G-d,” etc., “who lowers [Himself],” etc.
To show that shov is the higher greatness, the Alter Rebbe turns to Psalm 113: “High above all nations is Havayah… Who is like Havayah our G-d, who is enthroned on high, who lowers Himself to look upon heaven and earth.”


פי׳ שעכו״ם [שעובדי כוכבים ומזלות] מנשאים62 ג״כ אותו ומפני רוב התנשאותם אותו דקרו ליה אלהא דאלהיא63 הגבה למעלה הם ממעטים המשכת אלהותו בזה העולם כי אומרים שזהו השפלה אצלו להשגיח למטה.
The meaning is: the idolaters also exalt Him, and because of how greatly they exalt Him, for they call Him “the G-d of gods,” exalted on high, they diminish the drawing down of His G-dliness into this world; for they say that it is a lowering for Him to watch over [what is] below.
The idolaters, too, exalt G-d; as the Talmud records, they call Him “the G-d of gods.” But because they place Him so high, they limit the drawing of His G-dliness into this world, for they say it would be a lowering for Him to watch over what happens below.


אבל באמת מי כה׳ אלקינו המגביהי לשבת יותר מן הרוממות שהם מחשבים כי הם סוברים שההתהוות ממנו ית׳ ע״ד עילה ועלול ושיש רבוי השתלשלות עילה ועלול כך כך עד שנתהוה עולם השפל.
But in truth, “Who is like Havayah our G-d, who is enthroned on high,” more than the loftiness that they reckon. For they hold that coming into being from Him, may He be blessed, is in the manner of cause and effect, and that there are a great many links in the chain (hishtalshelus) of cause and effect, so and so many, until the lowly world came into being.
But in truth, “Who is like Havayah our G-d, who is enthroned on high”: He is higher than the loftiness they imagine. Their mistake is that they picture creation as a chain of cause and effect, with many links one after another, until this lowly world came into being.




6ולכן הוא השפלה לעילה וסבה ראשונה להשפיל א״ע [את עצמו] כ״כ [כל כך] למטה ועל כן סוברים שאינו משגיח למטה כו׳
And therefore it is a lowering for the First Cause and Reason to lower Himself so far down; and therefore they hold that He does not watch over [what is] below, etc.
If the world comes from G-d through a chain of causes, it would seem a lowering for the First Cause to come down so far. So they conclude that He does not watch over what happens below.


אבל באמת שהוא ית׳ למעלה מעלה מבחי׳ זו דעילה ועלול כי הוא ית׳ בחי׳ סכ״ע [סובב כל עלמין] ואצלו תית׳ הח״ע [החכמה עילאה] ועשייה גשמיות שניהן שוין א״כ
But in truth He, may He be blessed, is far, far above this level of cause and effect, for He, may He be blessed, is the level of the light that encompasses all worlds (sovev kol almin), and with Him, may He be blessed, the higher Chochmah (Chochmah Ila’ah) and the physical World of Asiyah (Action) are both equal. If so,
In truth, G-d is far above the whole order of cause and effect, for He is sovev kol almin, the light that encompasses all worlds and is not one of the links in their chain. Before Him, the highest wisdom (Chochmah Ila’ah) and the physical world of action are equal.


כמו שמשגיח בח״ע [בחכמה עילאה] כך ממש משגיח בעשיה הגשמיות ובכל מעשה האדם הלוכו ושבתו וקומו וכל צרכיו כו׳
just as He watches over the higher Chochmah, so exactly does He watch over the physical Asiyah, and over all the doings of man: his walking, his sitting and his rising, and all his needs, etc.
Therefore He watches over the physical world exactly as He watches over the higher Chochmah, down to every detail of a person’s life: his walking, his sitting, his rising and all his needs.


וזהו וענוה גדולה מכולם והיינו כי גאה גאה שרוממותו יותר מבחי׳ גאה וגדולה והיינו המשפילי לראות בשמים ובארץ.64
And this is “And humility is greater than all of them.” And this is [the meaning of] “for He is exalted, exalted”: that His loftiness is more than the level of exaltation and greatness. And this is [the meaning of] “who lowers [Himself] to look in heaven and on earth.”
This is “humility is greater than all of them,” and this is “for He is exalted, exalted”: His true loftiness is above mere exaltation and greatness. That is why “He lowers Himself to look in heaven and on earth,” on both alike.




Section 5 · ¶7
The lesson for divine service
7ומזה נשכיל ג״כ בדרך העבודה שאם העבודה רק בבחי׳ רצוא לבד להתכלל למעלה זהו שהם הרהיבוני שגדולתו ית׳ למעלה ואין זה
And from this we will understand, too, regarding the way of [divine] service: that if the service is only in the level of ratzo alone, to be absorbed above, this is “for they have overwhelmed Me”: that His greatness, may He be blessed, is above. And this is not [so]
From this follows a lesson for divine service. A service of ratzo alone, seeking to be absorbed above, is “they have overwhelmed Me”: it assumes that G-d’s greatness is found above.


רק מצד בחי׳ ממכ״ע [ממלא כל עלמין] והשתלשלות עילה ועלול בבחי׳ זו שייך לומר כן שגדולתו מתגלה למעלה יותר
except from the perspective of the level of the light that fills all worlds (memalei kol almin) and the chain (hishtalshelus) of cause and effect; in this level it is applicable to say so, that His greatness is revealed more above,
That assumption holds only from the standpoint of memalei kol almin, the light that fills each world according to its measure, and of the chain of cause and effect. At that level one can indeed say that His greatness is more revealed above.


אבל באמת בבחי׳ סוכ״ע מעלה ומטה שוין ולכן עיקר העבודה דוקא בבחי׳ שוב בלימוד התורה בענינים גשמיים וצדקה וגמ״ח [וגמילות חסדים] בפועל ממש
but in truth, in the level of the light that encompasses all worlds (sovev kol almin), above and below are equal. And therefore the main [part of the] service is specifically in the level of shov: in the study of Torah in physical matters, and charity and acts of kindness (gemilus chassadim) in actual deed.
But at the level of sovev kol almin, the light that encompasses all worlds, above and below are equal. Therefore the main service is shov: Torah study that deals with physical matters, and charity and acts of kindness in actual deed.


וזהו מאמר הקב״ה לכנ״י [לכנסת ישראל] שלא תהיה רק בבחי׳ רצוא לבד רק הסבי עיניך מנגדי ותהי׳ [ותהיה] עבודתך בדברים תחתונים להמשיך אלהות למטה וזהו ואל אישך תשוקתך והוא ימשול בך65
And this is the statement of the Holy One, blessed be He, to the Congregation of Israel (Knesses Yisrael): that she should not be only in the level of ratzo alone, but rather “Turn away your eyes from Me,” and let your service be in lower matters, to draw down G-dliness below. And this is “And to your husband shall be your longing, and he shall rule over you.”
This is what G-d says to the Congregation of Israel: do not be only in ratzo; “Turn away your eyes from Me,” and let your service be in lower matters, to draw G-dliness down. So too “And to your husband shall be your longing, and he shall rule over you”: Israel’s longing for G-d is to be governed by His will for the world below.


וזהו יתגדל ויתקדש כו׳ בעלמא די ברא כו׳ שלפי שהוא ית׳ קדוש ומובדל מכל העולמות ע״כ יומשך גילוי אלקותו בעוה״ז הגשמי כו׳
And this is “Magnified and sanctified,” etc., “in the world that He created,” etc.: that because He, may He be blessed, is holy and separate from all the worlds, therefore the revelation of His G-dliness will be drawn down into this physical world, etc.
The Kaddish says the same: “Magnified and sanctified… in the world that He created.” Because G-d is holy, separate from all the worlds, the revelation of His G-dliness can be drawn down into this physical world.


וכמ״ש במ״א בפי׳ המלך הגדול והקדוש בשמים ובארץ המלך הגדול היינו בחי׳ ממכ״ע [ממלא כל עלמין] אבל הקדוש הוא סוכ״ע ולכן הוא בשמים ובארץ בהשואה א׳:
And as is explained elsewhere on the meaning of “the great and holy King in heaven and on earth”: “the great King” is the level of the light that fills all worlds, but “the holy” is the light that encompasses all worlds; and therefore He is in heaven and on earth in one equality.
So too the words of the prayers “the great and holy King in heaven and on earth”: “the great King” is memalei kol almin, while “holy,” the separate and transcendent, is sovev kol almin. Being above all, He is in heaven and on earth equally.




Section 6 · ¶8
The hair that is shaved
8שערך כעדר העזים.66 פי׳ אם תאמר איך יתכן הדרך הזה לעסוק בעבודה בדברים תחתונים הלא ח״ו [חס ושלום] בהעמיק מחשבתו בדברים תחתונים ישאר בלא שום
“Your hair is like a flock of goats.” The meaning: If you will say, how is this path possible, to be occupied in [divine] service in lower matters? Surely, G-d forbid, when one’s thought delves deeply into lower matters, one will remain without any
The maamar turns to the next words of the verse, “Your hair is like a flock of goats,” and raises an objection: how can a person serve G-d by engaging in lower matters? If he immerses his thoughts in worldly things, he may be left, G-d forbid, without any cleaving to G-d or holiness at all.


דביקות וקדושה כלל לה׳ אחד וע״ז אמר שערך כעדר העזים ששערות הם מותרות הגוף לא עצמיות הגוף ולכן איתא בזהר67 שבשערות העזים יש יניקה לחיצונים.
cleaving and holiness at all toward the One G-d. And about this He said, “Your hair is like a flock of goats”: for hairs are the excess of the body, not the essence of the body; and therefore it is stated in the Zohar that in the hairs of goats the external forces draw nourishment.
The verse itself voices this concern: “Your hair is like a flock of goats.” Hair is the body’s excess, not its essence, and the Zohar says that the external forces, the powers opposed to holiness, draw nourishment from goats’ hair.


(וכך כשעוסק בדברים תחתונים נופל מבחי׳ פנים הנז׳ [הנזכר] לעיל בבחי׳ אחוריים שמשם נמשך השערות והמותרות והוא ההתחכמות בעניני העולם ונק׳ מותרי מוחין והוא בחי׳ כעדר העזים משא״כ מבחי׳ פנים אין מקום לשערות אלו כנ״ל וא״כ איך אמר הסבי עיניך כו׳
(And so too, when one is occupied with lower matters, one falls from the level of “face” mentioned above into the level of the back, from which the hairs and the excesses are drawn; and this is cleverness in worldly matters, and it is called “the excesses of the intellect” (mosrei mochin), and this is the level of “like a flock of goats.” Whereas from the level of “face” there is no place for these hairs, as mentioned above. And if so, how did He say, “Turn away your eyes,” etc.,
A parenthesis spells this out: engaging in lower matters makes a person fall from the “face” into the “back,” the source of hairs and excesses. This is cleverness in worldly affairs, called “the excesses of the intellect” (mosrei mochin), the “flock of goats”; from the “face” no such hairs grow, so the question returns: how could G-d say, “Turn away your eyes”?


שלא להיות בבחינת רצוא כו׳ כ״א בבחי׳ שוב בעבודה בדברים תחתונים והלא מזה יוכל להיות נמשך בחי׳ שערך כו׳ דעם היות התומ״צ [התורה ומצות] הם אדרבה תכלית בחי׳ פנים כמ״ש באור פניך נתת לנו כו׳
not to be in the level of ratzo, etc., but rather in the level of shov, in service in lower matters? Surely from this there can be drawn the level of “your hair,” etc. For although Torah and mitzvos are, on the contrary, the ultimate level of “face,” as it is written, “For by the light of Your face You gave us,” etc.,
That is, how could He tell Israel to leave ratzo for shov, serving Him in lower matters, when this can bring on the “hair”? True, Torah and mitzvos are the very height of “face,” as the prayer says, “By the light of Your face You gave us” the Torah.


אך כיון שנתלבשו בענינים גשמיים אשר הענינים גשמיים אלו הם בחי׳ אחוריים א״כ יוכל להיות נמשך אחר גשמיות הענינים ולכן אמרו האומר אין לי אלא תורה68 אפילו תורה אין לו ועמ״ש סד״ להבין ענין הברכות69 בענין חותם בברוך)
yet since they have been enclothed in physical matters, and these physical matters are the level of the back, if so, one can be drawn after the physicality of the matters. And therefore they said, “One who says, ‘I have nothing but Torah,’ does not have even Torah.” And see what is explained at the end of the discourse beginning “To understand the matter of the blessings,” concerning concluding with “Blessed” (baruch).)
Yet since they are clothed in physical matters, which are the “back,” a person can be drawn after the physicality of those matters. That is why the Sages said that one who says he has only Torah does not have even Torah; the Alter Rebbe also refers to his discussion of why every blessing concludes with “Blessed.”


אך ע״ז אמר שגלשו מהר גלעד70 גלישא תרגום קרחת גלישתא ובזהר פ׳ ויחי (דרי״ז) מאן דגליש כו׳ ועמ״ש בד״ה כי תצא71 גבי וגלחה את ראשה.72
But about this He said, “that streamed down (galshu) from Mount Gilead.” Gelisha: the Targum of “baldness” (karachas) is glishta; and in the Zohar, Parshas Vayechi (217), “One who shaves,” etc. And see what is explained in the discourse beginning “When you go out,” regarding “and she shall shave her head.”
The answer lies in the verse’s next words, “that streamed down (galshu) from Mount Gilead,” which the Alter Rebbe reads as “that were shaved”: the Targum renders “baldness” as glishta, and the Zohar on Vayechi speaks of one who shaves. He refers as well to his discourse on “When you go out,” on the captive woman who “shall shave her head.”


והיינו שאדרבה ע״י עסק התורה ומצות שהם עצמן מבחי׳ פנים לכן אף שנתלבשו בענינים גשמיים יש בכחן לדחות ולהעביר המותרי מוחין כשישים לבו לזה.
That is: on the contrary, through occupation with the Torah and mitzvos, which are themselves from the level of “face,” therefore, even though they have been enclothed in physical matters, they have the power to push away and remove the excesses of the intellect, when one sets his heart to this.
The point is that Torah and mitzvos are themselves from the level of “face,” so even when clothed in physical matters they have the power to push away and remove the excesses of the intellect, when a person sets his heart to it. The very occupation that seemed to bring on the “hair” is what shaves it off.


וזה נמשך מהר הגלעד פי׳ שזה כבר נעשה בימי יעקב ולבן ששמו גלעד מחיצה73 הפסקת כדכתיב עד הגל הזה74 אם נסתר כו׳ שלא יתקרבו הקליפות להקדושה כשיתראה הגל הזה.
And this is drawn from Mount Gilead. The meaning: this was already done in the days of Yaakov and Lavan, who set up Gal-ed as an interposing partition, as it is written, “This mound is witness,” “if [one] is hidden,” etc., so that the kelipos (husks) will not draw near to holiness when this mound is seen.
This power comes from “Mount Gilead.” Yaakov and Lavan set up a mound, Gal-ed, as a boundary between them (“This mound is witness” that neither would cross it to harm the other), and in the same way the kelipos cannot come near holiness once this mound is seen.


(והוא בחי׳ המסך המפסיק בין הקדושה לסט״א [לסטרא אחרא] בחי׳ חשמ״ל ושרשו מהמסך המפסיק בין אצי׳ לבריאה שע״י מסך זה לא יוכלו הקליפות להתקרב לקדושת האצילות שהוא אור התומ״צ [התורה ומצות])
(And this is the level of the screen that interposes between holiness and the sitra achra (the other side), the level of Chashmal; and its root is from the screen that interposes between the World of Atzilus (Emanation) and [the World of] Beriah (Creation), for through this screen the kelipos cannot draw near to the holiness of Atzilus, which is the light of the Torah and mitzvos.)
A parenthesis identifies the mound with the screen between holiness and the sitra achra, called Chashmal, whose root is the screen between Atzilus and Beriah. Because of that screen the kelipos cannot approach the holiness of Atzilus, which is the light of the Torah and mitzvos.


וענין הגל הזה בעבודה ומה שנק׳ הר הגלעד הוא מ״ש רז״ל [רבותינו זכרונם לברכה] רשעים נדמה להם כחוט השערה75 וצדיקים נדמה להם כהר ועמך כולם צדיקים76 פי׳ שכל איסור קטן נדמה להם כהר ומסך מבדיל בינו לבין קונו
And the matter of this mound in [divine] service, and that it is called Mount Gilead, is what our Sages, of blessed memory, said: “To the wicked it seems like a hair’s thread, and to the righteous it seems like a mountain”; and “Your people are all righteous.” The meaning: that every small prohibition seems to them like a mountain and a screen that separates between him and his Maker.
In a person’s service, this mound is the outlook the Sages describe: to the wicked it seems like a hair’s thread, to the righteous like a mountain; and “Your people are all righteous.” Every small prohibition seems to a Jew like a mountain, a screen separating him from his Maker.


(וזה בא ונמשך מבחי׳ יראת חטא וענין יראת חטא הוא בחי׳ יראה הכלולה באהבה שמצד עוצם האהבה מתיירא מן החטא שלא ינתק חבל האהבה כו׳ ולכן נדמה לו כהר ומסך מבדיל ונקרא הר הגלעד שהוא מחיצה המפסקת כו׳.
(And this comes and is drawn from the level of fear of sin (yiras chet); and the matter of fear of sin is the level of awe that is included in love: that because of the intensity of the love, one is afraid of sin, lest the cord of love be severed, etc. And therefore it seems to him like a mountain and a separating screen, and it is called Mount Gilead, which is an interposing partition, etc.
This outlook comes from fear of sin, which is awe included in love: because the love is so strong, a person fears that sin might sever the cord of love. So even a small sin looks to him like a mountain and a dividing screen, and this is “Mount Gilead,” a partition that keeps the other side out.


או הר הוא אהבה וחסד דקדושה שמזה נמשך יראת חטא להיות גל עד ומחיצה מפסקת בינו לסט״א [לסטרא אחרא] ועמ״ש מענין יראת חטא בד״ה ויקח קרח77 ובד״ה ראשי המטות ובד״ה אלה מסעי)
Or: “mountain” is the love and Chesed (kindness) of holiness, from which fear of sin is drawn, to be a gal-ed (a mound of witness) and an interposing partition between him and the sitra achra. And see what is explained on the matter of fear of sin in the discourse beginning “And Korach took,” and in the discourse beginning “The heads of the tribes,” and in the discourse beginning “These are the journeys.”)
Alternatively, the “mountain” is the holy love and Chesed (kindness) from which fear of sin is drawn, so that it becomes a gal-ed, a mound of witness and a partition between the person and the sitra achra. The Alter Rebbe refers to his discussions of fear of sin in the discourses on “And Korach took,” “The heads of the tribes” and “These are the journeys.”


וממילא כשישים אל לבו כל הנל שהוא בחי׳ הר ומחיצה מפסקת אפילו עבירה קלה שבקלות ממילא לא ישאר ח״ו [חס ושלום] בעניני גשמיים בלי כוונת הלב המשכת אלהות בזה הדבור
And consequently, when he takes to heart all that was said above, that even the lightest of light transgressions is the level of a mountain and an interposing partition, then of itself he will not remain, G-d forbid, in physical matters without the heart’s intent: the drawing down of G-dliness in this speech.
So when a person takes to heart that even the lightest transgression is a mountain and a partition, he will not, G-d forbid, remain caught in physical matters without the heart’s intent. Even while dealing with them, he will intend to draw G-dliness down through his very words.


וזהו גליש למטרוניתא78 עי״ז העבודה כי הוא גלישת השערות דמטרוניתא ועמ״ש סד״ה ביום השמיני שלח79 גבי לפני קרתו80 כו׳.
And this is “he shaves the Matronisa” (gelish leMatronisa) through this service, for it is the shaving of the hair of the Matronisa (the Queen). And see what is explained at the end of the discourse beginning “On the eighth day he sent,” regarding “Before His cold,” etc.
This service is what the Zohar calls “shaving the Matronisa”: it removes the “hair,” the excesses, of the Matronisa, the Queen, a Zohar name for the Shechinah. The Alter Rebbe refers to the end of his discourse on “On the eighth day he sent,” on the words “Before His cold.”


גלעד הוא של אבנים כשהבית נופל ונעשה חורבה נק׳ גל כמ״כ [כמו כן] אבנים הם אותיות81 וכשהצירופי אותיות הם בדברים בטלים נעשה בית חורבה ולכן זהו הר ומסך מבדיל כו׳:
Gal-ed is [a mound] of stones: when a house falls and becomes a ruin, it is called a gal (a heap). So too, stones are letters, and when the combinations of letters are in idle words, a ruined house is made; and therefore this is a mountain and a separating screen, etc.
Finally, the name Gal-ed: it is a mound of stones, and a house that falls into ruin becomes a heap (gal) of stones. Stones are letters, so when the combinations of letters are spent on idle words, a ruined house is made, and that is why the gal is a mountain and a screen that separates a person from his Maker.



In one’s avodah
Prayer should be a time of burning love and longing for G-d, but it is meant only “for a time”; afterwards a person must turn back to the world and serve G-d there, in Torah study that deals with practical matters, in charity and acts of kindness in actual deed, so that G-d has a dwelling place below. To keep such engagement from dragging him into worldliness, he should take to heart that even the lightest transgression is a mountain that separates him from his Maker, and so remain intent on drawing G-dliness into whatever he does and says.
Questions for discussion
	Why does G-d tell the bride to turn her eyes away from Him, when her longing to cleave to Him seems the highest possible love?
	How does the maamar prove that the soul did not descend for the sake of ratzo?
	In what sense is G-d’s “humility,” His watching over the lowest world, greater than His exaltation above it?
	What is the “hair” that worldly engagement can bring, and how do the Torah and mitzvos “shave” it?
	How does fear of sin, which grows out of love, serve as the mound of Gal-ed between a person and the other side?

Sources and references
Notes
Paragraph 1
1הסבי עיניך
The Kehot note says this maamar appears, with variations, in Or HaTorah on Shir HaShirim, vol. 3, p. 923, and also points to vol. 2, p. 559 there.
Kehot’s noteבשינויים באוה״ת שה״ש כרך ג ע׳ תתקכג. וראה שם כרך ב ע׳ תקנט. ראה גם פלח הרמון שה״ש צה, א.
2הסבי עיניך
“Turn away your eyes from Me, for they have overwhelmed Me; your hair is like a flock of goats that streamed down from Gilead.” The maamar explains this verse phrase by phrase.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ה.
3עין ה׳ אל יריאיו
“Behold, the eye of Havayah is upon those who fear Him, upon those who hope for His kindness.” It is brought to show that the righteous are bound up with G-d’s “eyes.”
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
4יצרנהו כאישון עינו
“He found him in a desert land… He encircled him, He gave him understanding, He guarded him like the pupil of His eye.” Israel is to G-d as the pupil of His eye.
Deuteronomy 32:10דברים ל״ב:י׳
יִמְצָאֵהוּ בְּאֶרֶץ מִדְבָּר וּבְתֹהוּ יְלֵל יְשִׁמֹן יְסֹבְבֶנְהוּ יְבוֹנְנֵהוּ יִצְּרֶנְהוּ כְּאִישׁוֹן עֵינוֹ:
He found him in a desert land, and in the waste, a howling wilderness; He compassed him about, He cared for him, He kept him as the apple of His eye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, י.
5לך אמר לבי
“On Your behalf my heart said, ‘Seek My face’; Your face, Havayah, I will seek.” The Alter Rebbe reads it as the revealing of the inner heart through seeking G-d’s face.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
6כמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” It expresses the mutual turning of face to face between Israel and G-d.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
7כמ״ש במ״א ע״פ כי תצא
the passage shares nothing with the note
Kehot’s noteלעיל פ׳ תצא לה, ג. לו, ב.
8וכמ״ש במ״א שבחי׳ ישא
The discourse there explains the Priestly Blessing: through an arousal from below comes an arousal from above, so that “May Havayah make His face shine upon you” is drawn from above to below; as a person longs for the Infinite Light to be revealed below as it is above, that revelation is drawn down to him.
Kehot’s noteראה לעיל נשא כו, ד. כז, ב ואילך.
9יתר שאת
Yaakov calls Reuven “excess of loftiness and excess of power.” The Alter Rebbe uses the phrase for the extra elevation that “lift up” (yisa, from the same root as se’es) brings.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10פנים אין לנו פניך לחלות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט ”מרובים צרכי עמך”.
11והם מדקדקים עד כזית
The ministering angels ask how G-d can lift His face to Israel when the Torah says He shows no favor; He answers that He wrote “you shall eat and be satisfied and bless,” yet they are strict with themselves even for an olive’s bulk or an egg’s bulk. The Alter Rebbe links “lift up His face” to the Rabbinic mitzvos.
Berakhot 20b:15ברכות כ׳ ב:ט״ו
דָּרֵשׁ רַב עַוִּירָא, זִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַמֵּי וְזִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַסִּי: אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, כָּתוּב בְּתוֹרָתֶךָ ״אֲשֶׁר לֹא יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד״, וַהֲלֹא אַתָּה נוֹשֵׂא פָּנִים לְיִשְׂרָאֵל, דִּכְתִיב: ״יִשָּׂא ה׳ פָּנָיו אֵלֶיךָ״?! אָמַר לָהֶם: וְכִי לֹא אֶשָּׂא פָּנִים לְיִשְׂרָאֵל, שֶׁכָּתַבְתִּי לָהֶם בַּתּוֹרָה ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת ה׳ אֱלֹקֶיךָ״, וְהֵם מְדַקְדְּקִים [עַל] עַצְמָם עַד כְּזַיִת וְעַד כְּבֵיצָה.
Rab 'Awira expounded (sometimes he said it in the name of R. Ammi and sometimes in the name of R. Assi) : The ministering angels spake before the Holy One, blessed be He, "L-rd of the universe ! It is written of Thee in Thy Torah, 'Who regardeth not persons nor taketh reward' (Deut. x. 17); but dost Thou not regard the person of Israel, for it is written, 'The L-rd lift up His countenance upon thee' (Num. vi. 26)?" He replied to them, "And should I not regard the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, ב. ראה לעיל פ׳ נשא כז, סע״ב.
12עשו אחי איש שעיר
Yaakov tells Rivkah, “Behold, Esav my brother is a hairy man, and I am a smooth man.” The Alter Rebbe reads “my brother” and “hairy” together: Esav receives from holiness, but only from the level of hair.
Genesis 27:11בראשית כ״ז:י״א
וַיֹּאמֶר יַעֲקֹב אֶל־רִבְקָה אִמּוֹ הֵן עֵשָׂו אָחִי אִישׁ שָׂעִר וְאָנֹכִי אִישׁ חָלָק:
And Jacob said to Rebekah his mother: ‘Behold, Esau my brother is a hairy man, and I am a smooth man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יא.
13עיני ה׳ משוטטות
“These seven are the eyes of Havayah; they roam over the whole earth.” The Alter Rebbe alludes to it in calling Israel the “face,” the place of sight.
Zechariah 4:10זכריה ד׳:י׳
כִּי מִי בַז לְיוֹם קְטַנּוֹת וְשָׂמְחוּ וְרָאוּ אֶת־הָאֶבֶן הַבְּדִיל בְּיַד זְרֻבָּבֶל שִׁבְעָה־אֵלֶּה עֵינֵי ה׳ הֵמָּה מְשׁוֹטְטִים בְּכׇל־הָאָרֶץ:
For who hath despised the day of small things? even they shall see with joy the plummet in the hand of Zerubbabel, even these seven, which are the eyes of the L-RD, that run to and fro through the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, י.
14יאר ה׳ פניו
The second verse of the Priestly Blessing: “May Havayah make His face shine upon you and be gracious to you.” It is read as G-d giving Israel a “face” toward Him.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
15ישא ה׳ פניו
The third verse of the Priestly Blessing: “May Havayah lift up His face to you and give you peace.” It is read as G-d granting a “face” even when sins have hidden ours.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
Paragraph 2
16“You shall say to your son: We were slaves to Pharaoh in Egypt, and Havayah brought us out of Egypt with a mighty hand.” The Alter Rebbe reads the Exodus as a move from Pharaoh, the “nape,” to the level of “face.”
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17עבדים היינו לפרעה כו׳ ויוציאנו כו׳
The Kehot note gives this verse for “and He brought us out”: “And Havayah brought us out of Egypt with a mighty hand and an outstretched arm, with great awe, with signs and wonders.”
Deuteronomy 26:8דברים כ״ו:ח׳
Kehot’s noteדברים כו, ח.
18ומי כעמך כישראל גוי אחד בארץ
David’s prayer: “And who is like Your people, like Israel, one nation on earth.” The Alter Rebbe reads “one nation on earth” as Israel’s oneness with G-d even while they are occupied with the “earth.”
II Samuel 7:23שמואל ב ז׳:כ״ג
וּמִי כְעַמְּךָ כְּיִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלְכוּ־אֱלֹקִים לִפְדּוֹת־לוֹ לְעָם וְלָשׂוּם לוֹ שֵׁם וְלַעֲשׂוֹת לָכֶם הַגְּדוּלָּה וְנֹרָאוֹת לְאַרְצֶךָ מִפְּנֵי עַמְּךָ אֲשֶׁר פָּדִיתָ לְּךָ מִמִּצְרַיִם גּוֹיִם וֵאלֹקָיו:
And who is like Thy people, like Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, and to make Him a name, and to do for Thy land great things and tremendous, even for you, [in driving out] from before Thy people, whom Thou didst redeem to Thee out of Egypt, the nations and their gods?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב ז, כג.
19ע״פ שובה ישראל
The passage there explains teshuvah as the return of things to their source: just as thought, speech and action exist in a person, they exist within the intellect itself and, above it, in its source; and teshuvah from the depth of the heart, which is above intellect, brings them back to that source.
Kehot’s noteלעיל שבת שובה סו, ד.
20שובה ישראל
“Return, O Israel, to Havayah your G-d, for you have stumbled in your sin.” The text refers to a discourse on this verse about restoring the face-to-face relationship.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בהיותו קרוב
“Seek Havayah while He may be found; call upon Him while He is near.” It belongs to the same cross-reference on returning to face to face.
Isaiah 55:6ישעיהו נ״ה:ו׳
דִּרְשׁוּ ה׳ בְּהִמָּצְאוֹ קְרָאֻהוּ בִּהְיוֹתוֹ קָרוֹב:
Seek ye the L-RD while He may be found, Call ye upon Him while He is near;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22רוח שטות
Reish Lakish: “A person does not commit a transgression unless a spirit of folly has entered him.” The Alter Rebbe uses the phrase for the confusion that makes it seem a Jew is not bound to G-d.
Sotah 3a:4–5סוטה ג׳ א:ד׳-ה׳
רֵישׁ לָקִישׁ אָמַר: אֵין אָדָם עוֹבֵר עֲבֵירָה אֶלָּא אִם כֵּן נִכְנַס בּוֹ רוּחַ שְׁטוּת, שֶׁנֶּאֱמַר: ״אִישׁ אִישׁ כִּי תִשְׂטֶה אִשְׁתּוֹ״, ״תִּשְׁטֶה״ כְּתִיב. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מִפְּנֵי מָה הֶאֱמִינָה תּוֹרָה עֵד אֶחָד בְּסוֹטָה — שֶׁרַגְלַיִם לַדָּבָר, שֶׁהֲרֵי קִינֵּא לָהּ, וְנִסְתְּרָה, וְעֵד אֶחָד מְעִידָהּ שֶׁהִיא טְמֵאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
23סמכוני באשישות
“Sustain me with flagons, spread apples around me, for I am lovesick.” The bride’s request is read as Israel’s plea in exile for something to hold her love steady.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה. ראה בתו״א סח, א.
24עמ״ש בפסוק כי ההרים ימושו
The discourse there explains that the “mountains” of the verse are the Patriarchs: as a mountain rises from level ground toward the heavens, the Patriarchs are “mountains” for the Congregation of Israel, which is the “earth,” lifting her to the highest heights.
Kehot’s noteלעיל פ׳ תצא מ, א.
25כי ההרים ימושו
“For the mountains may depart and the hills may totter, but My kindness shall not depart from you.” The text refers to its explanation of this verse for the closeness of Temple times.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” The phrase names the face-to-face love of Temple times.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27משא״כ עכשיו בגלות . . ונק׳ חולת אהבה
Kehot’s note points to Zohar III, 39a for these words.
Zohar III, 39aזח״ג לט, א
Kehot’s noteראה זח״ג לט, א.
28ואומרים על מר מתוק
The Kehot note says that the phrase “they call bitter sweet” is explained at length in Or HaTorah on Shir HaShirim, p. 211 and on.
Kehot’s noteנתבאר באוה״ת שה״ש ע׳ ריא ואילך.
29טעמו וראו כי טוב ה׳
“Taste and see that Havayah is good; happy is the man who takes refuge in Him.” The loss of this “taste” is what makes Israel lovesick in exile.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט.
30יונתי בסתר המדרגה
“My dove, in the clefts of the rock, in the hiding place of the steps, let me see your face.” The dove, the bride’s “eyes,” is hidden away in exile.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, יד.
31בד״ה חכלילי עינים מיין
This is the discourse the text refers to.
Kehot’s noteתו״א מז, א ואילך.
32חכלילי עינים מיין
Yaakov’s blessing to Yehudah: “His eyes are red with wine, and his teeth white with milk.” The Torah Ohr discourse on this verse explains the wine as the inner dimension of the Torah.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33נכנס יין יצא סוד
The Talmud notes that yayin (wine) and sod (secret) each have the numerical value seventy: “wine enters, a secret comes out.” Here the wine of the Torah brings out its secret, its inner dimension; the Kehot note also points to Zohar III 39a, where wine is said to reveal secrets.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
34כלתה נפשי
“My soul longs, indeed it expires, for the courts of Havayah.” It names the ecstatic love the bride wishes to keep always.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35תמיד עיני אל ה׳
“My eyes are always toward Havayah, for He will free my feet from the net.” The bride wants her eyes turned to G-d without pause.
Psalms 25:15תהילים כ״ה:ט״ו
עֵינַי תָּמִיד אֶל־ה׳ כִּי הוּא־יוֹצִיא מֵרֶשֶׁת רַגְלָי:
Mine eyes are ever toward the L-RD; For He will bring forth my feet out of the net.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הסבי עיניך
Expounding Yaakov’s blessing to Yosef, the Zohar reads “they embittered him” as the gaze of love directed toward him, and quotes “Turn away your eyes from Me, for they have overwhelmed Me.” This is the first place the text cites.
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
37הסבי עיניך
The Zohar speaks of a “supernal David” whose beauty the Holy One, blessed be He, gazes upon: when those eyes look at Him, they kindle in Him the flame of supernal love, and He says, “Turn away your eyes from Me”: turn them aside, for they set Me aflame with love.
Zohar, Kedoshim 10:71–12:78ספר הזהר, קדושים י׳:ע״א-י״ב:ע״ח
38טוב ה׳ לכל
“Havayah is good to all, and His mercies are upon all His works.” It continues the chain of phrases about tasting G-d’s goodness.
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ט.
Paragraph 3
39כי תבואו אל ארץ מושבותיכם
“Speak to the children of Israel and say to them: When you come into the land of your dwellings that I give you.” The text refers to its explanation of this verse elsewhere.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40אם רץ לבך שוב
“And if your heart runs, return to the Place; for this it is said, ‘And the Chayos ran and returned.’” As the Kehot note observes, Sefer Yetzirah reads “return to the Place” (the note numbers the passage 1:7).
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
41אם רץ לבך שוב לאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ז, א. ובס״י פ״א, מ״ז: שוב למקום. ראה לעיל . . .
42אם רץ לבך שוב לאחד
The Kehot note’s first source for the saying, in the introduction to the Tikkunei Zohar. The text there on Sefaria ends “return back” (le’achor), where our text has “return to the One.”
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
43שרפים עומדים ממעל לו
Isaiah’s vision: “Serafim stood above Him; each had six wings.” The Alter Rebbe refers to the Zohar’s use of this verse.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שרפים עומדים ממעל לו
The passage the text cites in Parshas Acharei: on the Rosh Chodesh offering, “bring an atonement for Me,” the Zohar reads “for Me” (alai) as in “Serafim stood above Him (mima’al lo).”
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
45והתגדלתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיחזקאל (סוס״י לח). [כ].
46והתגדלתי
“And I will magnify Myself and sanctify Myself and make Myself known in the eyes of many nations.” It shows that hirhivuni is a term of greatness.
Ezekiel 38:23יחזקאל ל״ח:כ״ג
וְהִתְגַּדִּלְתִּי וְהִתְקַדִּשְׁתִּי וְנוֹדַעְתִּי לְעֵינֵי גּוֹיִם רַבִּים וְיָדְעוּ כִּי־אֲנִי Havayah
Thus will I magnify Myself, and sanctify Myself, and I will make Myself known in the eyes of many nations; and they shall know that I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47לגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable.” Contemplating this is what gives rise to ratzo.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48וכולא קמי׳ כלא חשיבי
The Zohar defines true awe as fearing G-d because He is great and rules over all, “and all before Him is considered as nothing.” Contemplating this nothingness of all before Him is what moves the soul to ratzo.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
49במקום גדולתו שם אתה מוצא ענותנותו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility,” shown from the Torah, the Prophets and the Writings. The Alter Rebbe quotes it in the form “the place of His greatness.”
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
50אשירה לה׳ כי גאה גאה
The Song at the Sea: “I will sing to Havayah, for He is exalted, exalted; horse and rider He cast into the sea.” The singing is ratzo, and the doubled “exalted” is G-d’s loftiness.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אשירה לה׳ . . כי גאה גאה
Kehot’s note points to Exodus 15:15 for these words.
Exodus 15:15שמות ט״ו:ט״ו
אָז נִבְהֲלוּ אַלּוּפֵי אֱדוֹם אֵילֵי מוֹאָב יֹאחֲזֵמוֹ רָעַד נָמֹגוּ כֹּל יֹשְׁבֵי כְנָעַן:
Then were the chiefs of Edom affrighted; The mighty men of Moab, trembling taketh hold upon them; All the inhabitants of Canaan are melted away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טו.
Paragraph 4
52ועבד הלוי עבד
“And the Levite, he shall perform the service of the Tent of Meeting.” The word hu, “he,” is read as the hidden world to which the Levites rise.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
53אתה הוא ה׳ לבדך
“You are He, Havayah, alone; You made the heavens, the heaven of heavens and all their host.” Here hu names G-d as He is hidden.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54וילוו עליך וישרתוך
G-d tells Aharon to bring near his brothers, the tribe of Levi, “and they shall be joined to you and minister to you.” It shows the Levites subordinate to the Kohanim.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ב. ראה אוה״ת פ׳ קרח ע׳ תשיח ע״פ זה.
55וגם ניגון הלוים היה בבחי׳ רצוא ושוב
The Kehot note says that the point that the Levites’ melody was ratzo and shov is explained there.
Kehot’s noteנתבאר בביאוה״ז להצ״צ כרך ב ע׳ תרפט ואילך.
56והניף אותם אהרן
Kehot’s note points to Numbers 18:11 for these words.
Numbers 18:11במדבר י״ח:י״א
Kehot’s noteבמדבר יח, יא.
57והניף אותם אהרן
Aharon is commanded to wave the Levites as a wave offering before Havayah, so that they may perform His service. The Alter Rebbe reads the waving as the sweetening of Gevuros by Chassadim.
Numbers 8:11במדבר ח׳:י״א
וְהֵנִיף אַהֲרֹן אֶת־הַלְוִיִּם תְּנוּפָה לִפְנֵי ה׳ מֵאֵת בְּנֵי יִשְׂרָאֵל וְהָיוּ לַעֲבֹד אֶת־עֲבֹדַת ה׳
And Aaron shall offer the Levites before the L-RD for a wave-offering from the children of Israel, that they may be to do the service of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58להמתיק גבורות בחסדים
A volume of the Alter Rebbe’s maamarim; the Kehot note points there for the idea of sweetening the Gevuros with the Chassadim.
Kehot’s noteראה מאמרי אדה״ז — אתהלך לאזניא ע׳ קנג.
59וענוה גדולה מכולם
Rabbi Yehoshua ben Levi teaches that humility is greater than all the other virtues, for the verse speaks of bringing tidings “to the humble.” Here humility stands for G-d’s coming down, the shov.
Avodah Zarah 20b:11עבודה זרה כ׳ ב:י״א
וּפְלִיגָא דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: עֲנָוָה גְּדוֹלָה מִכּוּלָּן, שֶׁנֶּאֱמַר: ״רוּחַ ה׳ אֱלֹקִים עָלָי יַעַן מָשַׁח ה׳ אֹתִי לְבַשֵּׂר עֲנָוִים״, ״חֲסִידִים״ לֹא נֶאֱמַר אֶלָּא ״עֲנָוִים״, הָא לָמַדְתָּ שֶׁעֲנָוָה גְּדוֹלָה מִכּוּלָּן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז כ, ב. ראה גם אוה״ת פ׳ וישב דף רנט, ב.
Paragraph 5
60רם על כל גוים
“High above all nations is Havayah; His glory is above the heavens.” It describes how the nations, too, recognize Him as exalted.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
61מי כה׳ אלקינו
“Who is like Havayah our G-d, who is enthroned on high.” The Alter Rebbe reads it as saying that He is higher still than the loftiness the nations ascribe to Him.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה.
62פי׳ שעכו״ם מנשאים
A maamar of the Rebbe Rayatz from 5694, to which the Kehot note points for the idea that the nations exalt G-d yet place Him above this world; the note adds that it is discussed in many places.
Kehot’s noteראה ד״ה הטה אלקי תרצ״ד (בסה״מ קונטרסים ח״א) ובכ״מ. וראה ספר הערכים-חב״ד (כרך ב) ע׳ אומות העולם ס״ג — לקו״ש לפ׳ ואתחנן תשמ״ו.
63דקרו ליה אלהא דאלהיא
Rav explains the verse “in every place incense is offered to My Name” by saying that the nations call Him “the G-d of gods.” The Alter Rebbe uses it to show that they too exalt Him, yet set Him above concern with this world.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 6
64המשפילי לראות בשמים ובארץ
“Who lowers Himself to look upon heaven and earth.” It is read as G-d’s watching over earth exactly as over heaven.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
65ואל אישך תשוקתך והוא ימשול בך
Said to Chavah: “and to your husband shall be your longing, and he shall rule over you.” The Alter Rebbe applies it to the Congregation of Israel and G-d: her longing for Him is to be directed by His will for the world below.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
66שערך כעדר העזים
The verse continues, “your hair is like a flock of goats that streamed down from Gilead.” The Alter Rebbe reads the “hair” as the risk that service in worldly matters brings.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67איתא בזהר
The discourse there explains that hair carries only the slightest, most contracted life from the brain, the “excesses of the intellect.” Because of these many contractions, hair is where the external forces can draw nourishment, which is why the Levites, who are from the side of Gevuros, had to pass a razor over their flesh.
Kehot’s noteע׳ זח״ג (מח, ב). זח״ב (קפה, א-ב). וע״ל אמור (לב, א). וש״נ. מא׳[דמו״ר]. [כ].
68האומר אין לי . . תורה
“Whoever says he has nothing but Torah does not have even Torah,” for the verse says “and you shall learn them and do them.” The Alter Rebbe brings it to show that Torah clothed in physical matters can draw a person after them.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
69סד״ה להבין ענין הברכות
The passage explains that the light included in the higher Chochmah is contracted and clothed in many kinds of garments, descending level after level “in the hiding place of the levels,” so that the levels can exist and not be nullified.
Kehot’s noteתו״א ז, א.
70שגלשו מהר גלעד
“Your hair is like a flock of goats that streamed down from Mount Gilead.” Here the verse has the words “Mount Gilead” that the maamar expounds.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
71בד״ה כי תצא
The passage contrasts the hair of the nazir, which is holy, with the Levites, who came from the side of severe judgment and so had a razor passed over their flesh; hair is where the external forces draw nourishment.
Kehot’s noteלעיל תצא לו, ג.
72וגלחה את ראשה
“You shall bring her into your house, and she shall shave her head and do her nails.” The text refers to its discourse on this passage.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ששמו גלעד מחיצה המפסקת
The Kehot note points to Or HaTorah on Parshas Vayakhel for Gal-ed as a dividing partition.
Kehot’s noteראה אוה״ת ויקהל ע׳ ב׳קג.
74עד הגל הזה
Lavan to Yaakov: “This mound is witness and this pillar is witness, that I will not cross this mound to you, and you will not cross this mound and this pillar to me, for harm.” The mound becomes the partition that keeps the kelipos from holiness.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, נב.
75רשעים נדמה להם כחוט השערה
In the future G-d will slaughter the evil inclination; to the righteous it will seem like a high mountain, and to the wicked like a hair’s thread. The Alter Rebbe applies it to how even a small prohibition looks to a Jew.
Sukkah 52a:4סוכה נ״ב א:ד׳
כִּדְדָרֵשׁ רַבִּי יְהוּדָה: לֶעָתִיד לָבֹא, מְבִיאוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיֵצֶר הָרָע, וְשׁוֹחֲטוֹ בִּפְנֵי הַצַּדִּיקִים וּבִפְנֵי הָרְשָׁעִים. צַדִּיקִים נִדְמֶה לָהֶם כְּהַר גָּבוֹהַּ, וּרְשָׁעִים נִדְמֶה לָהֶם כְּחוּט הַשַּׂעֲרָה. הַלָּלוּ בּוֹכִין וְהַלָּלוּ בּוֹכִין. צַדִּיקִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ יָכוֹלְנוּ לִכְבּוֹשׁ הַר גָּבוֹהַּ כָּזֶה! וּרְשָׁעִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ לֹא יָכוֹלְנוּ לִכְבּוֹשׁ אֶת חוּט הַשַּׂעֲרָה הַזֶּה! וְאַף הַקָּדוֹשׁ בָּרוּךְ הוּא תָּמֵהַּ עִמָּהֶם, שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ צְבָאוֹת כִּי יִפָּלֵא בְּעֵינֵי שְׁאֵרִית הָעָם הַזֶּה בַּיָּמִים הָהֵם גַּם …
As R. Judah expounded: In the time to come the Holy One, blessed be He, will bring the Evil Inclination and slay it in the presence of the righteous and the wicked. To the righteous it will have the appearance of a towering hill, and to the wicked it will have the appearance of a hair thread. Both the former and the latter will weep; the righteous will weep saying, “How were we able to overcome such a towering hill!” The wicked also will weep saying, “How is it that …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נב, א.
76ועמך כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.” It extends the righteous person’s outlook to every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
77ויקח קרח
“And Korach took…” The text refers to its discourse on this verse for the theme of fear of sin.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78גליש למטרוניתא
The passage the text cites in Parshas Vayechi, in a story told of Rabbi Yehudah, uses the phrase “shaved the Matronisa” (gelish leMatronisa). The Alter Rebbe applies it to the removal of the excess “hair.”
Zohar, Vayechi 17:120–19:134ספר הזהר, ויחי י״ז:ק״כ-י״ט:קל״ד
79ביום השמיני שלח
“On the eighth day he sent the people away.” The text refers to the end of its discourse on this verse.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לפני קרתו
“He casts forth His ice like crumbs; before His cold, who can stand?” The text refers to its explanation of these words.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81אבנים הם אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ס״י פ״ד, מט״ז.

Likkutei Torah · Parshas Acharei · Maamar 1
כי ביום הזה יכפר עליכם לטהר אתכם מכל…
For on this day He shall make atonement for you
The atonement of Yom Kippur comes from G-d’s very essence, which no Name can capture and no sin can touch. Teshuvah, from the bitterness at the innermost point of the heart, reaches that “Rock” above the consuming fire of creation and strikes new light even where Torah and mitzvos have failed.
The maamar in brief
The maamar asks why the verse of Yom Kippur says “He shall make atonement” without naming G-d. Teshuvah, the theme of the day, is the soul’s return to its source in the Infinite Light. Why, then, did it descend? Because G-d is “a consuming fire”: like a flame, His creative word naturally withdraws upward and shines below only when it takes hold of fuel. The Torah and mitzvos, summed up as prayer, Torah and charity, corresponding to thought, speech and action, are the wick and the wood that hold the light and keep the worlds in being, but they hold it only through the nullification of one’s will. Sin is the opposite, a “strange fire” that slings the soul far from G-d. In one whose light has gone out, the remedy is teshuvah: bitterness that reaches the point of the heart, above time and space, rises to the Supernal Rock, the hidden source of the fire, as flint gives new fire when the old has gone out. That level, G-d’s essence beyond every Name and every world, is untouched by sin, and that is why the verse names no one: the atonement comes from there.

Outline
	1The question and the meaning of teshuvahWhy “He shall make atonement” without a Name? Teshuvah is the return of the G-dly soul, breathed from G-d’s innermost self, to its source in the Infinite Light.¶1–2
	2Why the soul descends: the consuming fireLike fire, G-d’s word withdraws to its source and shines only when held by a wick or wood; the mitzvos are that fuel, His “glory” and garment in the lower world, though all worlds are as nothing before Him.¶3–7
	3Torah, prayer and charityThe three pillars correspond to “created, formed, made”: thought, speech and action. Through them Israel, nullified as a chariot, draws Havayah down to renew creation daily; each holds the light differently, and each needs the others.¶8–16
	4The condition: nullifying the will, and its oppositeThe fire holds only when it consumes its fuel: G-d’s light rests only where one’s will is nullified, and then it lifts the soul like a bending cypress. Its opposite, the strange fire of sin, slings the soul far away.¶17–20
	5The remedy: teshuvah and compassionTeshuvah in the Ten Days of Teshuvah, the surrender of one’s will and a plea for G-d’s will to rest on us; contemplating the merciful Father and the soul’s great fall brings a bitterness that turns sins into merits.¶21–23
	6The Rock above the fireAbove the consuming fire is the Supernal Rock, like flint that holds fire in potential. Baalei teshuvah reach it through bitterness beyond time and space, as did Rabbi Eliezer ben Durdaya; we pray for an arousal from above to make this possible.¶24–27
	7The answer: atonement from beyond every NameOn Yom Kippur the light comes from G-d’s essence, which has no Name and is beyond all worlds and all sin; “before G-d you shall be purified” means before Havayah, and tit’haru equals keser, 620.¶28–29


Key concepts
	Teshuvah (return)תשובה
	Returning the G-dly soul to the source from which it was hewn, where it was included in the Infinite Light before its descent; its essence is setting aside one’s own will for G-d’s.

	A consuming fireאש אוכלה
	G-d’s creative light, the level of the Name Havayah: like fire it tends to withdraw upward and shines below only when it takes hold of fuel, the Torah and mitzvos, and consumes it, that is, when one’s will is nullified.

	The wick and the woodהפתילה והעצים
	The mitzvos as the fuel that holds G-d’s light below: thought (prayer) holds a fine but small flame, like a wick; speech and action (Torah and charity) a great but coarse one, like wood.

	Thought, speech and actionמחשבה דבור ומעשה
	The three verbs “created, formed, made” of Isaiah 43:7, matched to prayer, Torah study and charity, the three things on which the world stands.

	The Supernal Rockצור עליון
	The hidden source of all existence, above the Name Havayah: like flint, it holds the fire of creation only in potential, and baalei teshuvah can strike new light from it.

	Merciful Fatherאב הרחמים
	G-d’s compassion beyond measure, which contracts His infinite light into the single thought of creation and sustains the worlds; contemplating it awakens compassion for one’s own fallen soul.

	Beyond every Nameמאן דלית ליה שם ידיעא
	G-d’s essence, which no Name, letter or even tip of a letter expresses, and which is neither “filling” nor “encompassing” the worlds; there, sin has no hold, so atonement comes from there.


Section 1 · ¶1–2
The question and the meaning of teshuvah
1כי ביום1 הזה יכפר2 עליכם לטהר אתכם מכל חטאתיכם לפני ה׳ תטהרו (רבות תולדות פס״ה גבי שני גדיי עזים34 טובים.5 אחרי ספ״ך [סוף פרשה כ׳] וספכ״א. אמור ס״פ כ״ז.6
“For on this day He shall make atonement for you, to purify you; from all your sins before G-d you shall be purified.” ([Midrash] Rabbah: Toldos, section 65, concerning “two good kids of the goats”; Acharei, the end of section 20 and the end of section 21; Emor, the end of section 27;
The maamar opens with Leviticus 16:30, the verse of Yom Kippur: on this day atonement is made, and Israel is purified of all their sins “before G-d.” The parenthesis lists places in Midrash Rabbah that expound this verse, beginning with Rivkah’s “two good kids of the goats,” which the Midrash calls good for her children because through them they receive atonement on Yom Kippur.


שלח לך פי״ו7 גבי במאזנים לעלות8 שה״ש [שיר השירים] רבה בפסוק כאהלי קדר9.1011 ובפסוק אל12 גנת אגוז. ובפסוק אחות לנו קטנה1314 ובפתיחתא דאיכה בד״ה רבי יצחק פתח תחת אשר לא עבדת).15
Shelach Lecha, section 16, concerning “in the scales they go up”; Shir HaShirim Rabbah on the verse “like the tents of Kedar,” and on the verse “to the garden of nuts,” and on the verse “we have a little sister”; and in the Introduction (Pesichta) to Eichah [Rabbah], in the passage beginning “Rabbi Yitzchak opened: ‘Because you did not serve.’”)
The list continues with the Midrash on “in the scales they go up,” which teaches that the “vanities” Israel commits all year are forgiven in Tishrei, and the Midrash on three verses of the Song of Songs, which compare Israel, soiled by sins all year, to curtains that are washed again and to a nut that is cleaned after falling into filth, for Yom Kippur comes and atones for them. It ends with a passage in the Introduction to Eichah Rabbah.


הנה יש להבין מה שכתוב יכפר סתם והל״ל [והוה ליה למימר] יכפר ה׳ כו׳. אך נודע שיום הכפורים הוא יום התשובה וענין התשובה הוא להשיב נפשו האלהית למקור חוצבה
Now, we need to understand what is written, “He shall make atonement,” without specifying [who]; it should have said, “G-d shall make atonement,” etc. But it is known that Yom HaKippurim is the day of teshuvah (return), and the meaning of teshuvah is to return one’s G-dly soul to the source from which it was hewn,
The question: the verse says “He shall make atonement” without naming who atones, where one would expect “G-d shall make atonement.” The answer begins from the nature of the day: Yom Kippur is the day of teshuvah, and teshuvah means “return,” bringing the G-dly soul back to the source from which it was “hewn.”


כמו שהיתה קודם השתלשלות וירידת המדרגות לעוה״ז להתלבש בגוף האדם הגשמי שאז היתה כלולה במקורא ושרשא דכל עלמין אור א״ס ב״ה.1617
as it was before the chaining-down (hishtalshelus) and the descent of the levels to this world, to be enclothed in the physical human body; for then it was included in the source and root of all worlds, the Infinite Light (Or Ein Sof), blessed be He.
Before the soul came down through the levels into a physical body, it was included in its source, the Infinite Light. Teshuvah aims to restore that original state, and this will later explain why the verse leaves the One who atones unnamed.




2וכמ״ש בזהר18 על פסוק ויפח באפיו נשמת חיים19 מאן דנפח מתוכו נפח שמתחלה היה ההבל כלול במקורו ושרשו דהיינו במהותו ועצמותו ממש
As is written in the Zohar on the verse “And He blew into his nostrils a soul of life”: “One who blows, blows from within himself.” For at first the breath was included in its source and root, that is, in his very being and essence itself,
The soul’s origin is shown from the verse of man’s creation, “And He blew into his nostrils a soul of life,” with the Zohar’s comment that one who blows, blows from within himself: breath comes from the innermost depth of the one who breathes. So the soul, before its descent, was included in its very source, in G-d’s own being and essence.


אלא שלאחר ירידתו והשתלשלות המדרגות נשתנה ממהות למהות וירדה להתלבש בגוף האדם בעוה״ז אשר ע״כ צריך להשיבה למקורה כשהיתה ולהעלות נפשו לה׳ להיות דבוקה באלקים חיים שתכלל באור א״ס ב״ה כבתחלה.
except that after its descent and the chaining-down of the levels, it changed from one essence to another and descended to be enclothed in the human body in this world. Therefore one must return it to its source, as it was, and raise one’s soul up to G-d, to be cleaving to the living G-d, so that it be included in the Infinite Light (Or Ein Sof), blessed be He, as at the beginning.
Once breath leaves the one who blows, it becomes something separate from him; so the soul, coming down through the levels, “changed from one essence to another” and was enclothed in a body. Teshuvah is the work of bringing it back, so that it cleaves to the living G-d and is included in the Infinite Light as it was at first.




Section 2 · ¶3–7
Why the soul descends: the consuming fire
3והנה להבין תכלית וירידת והשתלשלות הנשמה כ״כ [כל כך] שירדה ממקום גבוה מאד למקום נמוך מאד.
Now, to understand the purpose of the soul’s descent and chaining-down to such an extent, that it went down from a very high place to a very low place,
A new question: why did the soul have to descend so far, from the highest place to the lowest? If return is the goal of teshuvah, the purpose of the going away needs explaining.


וצריך כמה יגיעות להשיבה כמקודם והלואי תהא השבה מעליותא כי הרבה דרכים בחזקת סכנה20 ח״ו [חס ושלום]21 ולמה היתה כזאת מלפניו ית׳.
and many labors are needed to return it to how it was before, and would that the return prove to be a gain, for many roads are presumed to be dangerous, G-d forbid; so why did such a thing come about from before Him, may He be blessed?
The descent is costly and risky: returning takes great effort, and one can only hope the return proves a gain, since every road is presumed dangerous. Why, then, would G-d bring this about?


(ועמ״ש מזה בד״ה בשעה שהקדימו22 ישראל נעשה). צריך להבין מ״ש כי ה׳ אלקיך אש אוכלה הוא.
(See what is written on this in the discourse beginning “When Israel put ‘we will do’ first.”) We must understand what is written, “For G-d your G-d is a consuming fire.”
The parenthesis refers to another maamar in Likkutei Torah that asks the same question: why the soul descends into a physical body for the sake of practical mitzvos. To answer, the maamar turns to the verse “For G-d your G-d is a consuming fire.”


פי׳ ע״ד משל כשם שהאש אינו מאיר ואינו נתפס להקרא בשם אור ואש כלל עד שנאחז בפתילה או בעצים כי טבע האש להסתלק למעלה לשרשו ויסודו.23
The meaning, by way of analogy: just as fire gives no light, and is not grasped so as to be called by the name “light” and “fire” at all, until it takes hold of a wick or of wood, for the nature of fire is to withdraw upward to its root and its element,
First the image: fire by itself does not shine and cannot even be called “fire” until it catches a wick or wood, because its nature is to rise back to its root in the element of fire above. A flame becomes visible only where fuel holds it down.


כך הנה דבר ה׳ שבו שמים נעשו24 וברוח פיו כל צבאם בעשרה מאמרות25 שנברא העולם26 יהי אור וגו׳.
so too the word of G-d, by which “the heavens were made, and by the breath of His mouth all their host,” the Ten Utterances by which the world was created, “Let there be light,” etc.,
G-d’s creative word, the Ten Utterances such as “Let there be light,” by which the heavens and all their host were made, is like that fire.


יהי רקיע2728 וגו׳. הלא כה דברי כאש.29 עד״מ להיות טבע ובחי׳ הסתלקות למקורא ושרשא דכולא ומבשרי אחזה30 אלוה
“Let there be a firmament,” etc.: “Is not My word thus, like fire?” By way of analogy, it has the nature and quality of withdrawing to the source and root of all. And “from my flesh I behold G-d”:
Jeremiah’s “Is not My word like fire?” shows that G-d’s word has fire’s nature: it tends to withdraw to the source and root of all. Job’s “From my flesh I behold G-d” permits learning about the divine from the human being, which the next part does.


כמו עד״מ באדם הדבור הוא מיסוד האש31 כי יוצא מהבל הלב דרך הקנה והלב הוא עיקר יסוד האש,32 וע״כ צירופן הן הבל הלב להב.3334
just as, by way of analogy, in man, speech is from the element of fire, for it comes out from the breath of the heart by way of the windpipe, and the heart is the principal seat of the element of fire; and therefore their letter-combination is: hevel halev (the breath of the heart), lahav (flame).
In a person, speech comes from the element of fire: it is the breath of the heart, the seat of fire, rising through the windpipe. The words hevel (“breath”), halev (“the heart”) and lahav (“flame”) are combinations of the same three letters.




4ופרטו׳ [ופרטות] הנמשל איך הוא למעלה באור א״ס ב״ה אין די ביאור כאן ומבואר במ״א. והמשכיל יבין.
The details of the thing compared, how it is above in the Infinite Light (Or Ein Sof), blessed be He, cannot be explained sufficiently here; it is explained elsewhere, and the discerning will understand.
The Alter Rebbe does not spell out here how the analogy of fire applies above, in the Infinite Light; he notes that it is explained elsewhere and leaves the rest to the discerning reader.


נמצא שאי אפשר להקרא בשם אור ה׳ ואינו נתפס בשם אור וזיו כלל כ״א ע״י המשכות והשתלשלות המדרגות רבות שיהיה נתפס האור כמו בעשייה גשמיות וכמ״ש כולם בחכמה עשית.35
It follows that it is impossible for it to be called by the name “the light of G-d,” and it is not grasped as “light” and “radiance” at all, except through many drawings-down and the chaining-down of many levels, so that the light be grasped, as in physical action; as it is written, “You made them all with wisdom.”
The conclusion: G-d’s light, like fire, cannot be grasped or even called “light” on its own; it becomes perceptible only after it is drawn down through many levels into something physical that holds it. The verse “You made them all with wisdom” is brought for this: divine wisdom reaches down into the making of the physical world.




5והנה נודע מה שכתוב ע״פ לעולם הוי׳ דברך נצב בשמים36. כי דבר ה׳ שבו שמים נעשו נצב שם לעולם
Now, it is known what is written on the verse “Forever, O G-d, Your word stands in the heavens”: that the word of G-d by which the heavens were made stands there forever,
The maamar cites a well-known teaching on “Forever, O G-d, Your word stands in the heavens”: the very word that made the heavens remains within them always.


כי לעולם הוא מהוה מאין ליש [וכן הוא במדרש תהלים37 על פסוק זה וז״ל [וזה לשונו] איזהו דבר הנצב בשמים
for it is forever bringing [them] into being from nothing to something. [And so it is in the Midrash on Psalms, on this verse; these are its words: “Which is the word that stands in the heavens?
That word must remain because creation is continuous: G-d brings the heavens into being from nothing at every moment. The bracket opens the source, the Midrash on Psalms, which asks which word it is that “stands in the heavens.”


אלא אמר הקב״ה על מה השמים עומדים על אותו דבר שאמרתי יהי רקיע בתוך המים38 כו׳
Rather, the Holy One, blessed be He, said: ‘On what do the heavens stand? On that word that I said, “Let there be a firmament in the midst of the waters,”’ etc.;
The Midrash answers that the heavens stand on the very word G-d said at creation, “Let there be a firmament in the midst of the waters.”


ובאותו הדבר שברא אותן בו הם עומדים לעולם לכך נאמר לעולם דברך39 נצב בשמים עכ״ל [עד כאן לשונו] המדרש שוחר טוב].
and by that very word with which He created them, they stand forever. Therefore it is said, ‘Forever, Your word stands in the heavens.’” End of the quotation from the Midrash Shocher Tov.]
The word with which G-d created the heavens is what keeps them standing forever, and that is the meaning of “Your word stands in the heavens.” The bracket closes by naming the Midrash, Shocher Tov.


(ועיין עוד על פסוק זה ברבות וירא פנ״ג [פרק נ״ג] גבי40 וה׳ פקד את שרה.41 תצוה ר״פ ל״ח42 ותוך פרשה הנ״ל43 אמור ר״פ כ״ט.44 במדבר פ״ב [פרק ב׳]45 גבי והיה מספר בנ״י [בני ישראל]).46
(And see further on this verse in [Midrash] Rabbah: Vayeira, section 53, concerning “And G-d remembered Sarah”; Tetzaveh, the beginning of section 38, and within that section; Emor, the beginning of section 29; Bamidbar, section 2, concerning “And the number of the children of Israel shall be.”)
The parenthesis lists further Midrashim on this verse, in Bereshit, Shemos, Vayikra and Bamidbar Rabbah. In most of these the verse speaks of G-d’s promises, made “in heaven,” that stand until they are fulfilled: to Sarah, to Aharon and his sons, and to Avraham about his descendants.


והנה תחלת בריאת העולמות היה ברצונו ית׳ מעצמו ומאליו כי חפץ חסד הוא.47 אך להיות חיים וקיימים לעולם מאין ליש הוא ע״י מעשה התחתונים דוקא.
Now, the beginning of the creation of the worlds was by His will, may He be blessed, of Himself and of His own accord, “for He desires kindness.” But that they be alive and enduring forever, from nothing to something, is through the deeds of the lower beings specifically,
The first creation came from G-d’s will alone, “for He desires kindness,” with nothing below to prompt it. But the worlds’ continuing life and existence depend specifically on what the lower beings do.


כמ״ש כל הנקרא בשמי ולכבודי בראתיו יצרתיו אף עשיתיו. ואין כבוד אלא תורה4849 שהם דרך כלל רמ״ח מצות עשה ושס״ה מצות ל״ת [לא תעשה]
as it is written, “Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him”; and “glory” means nothing but Torah, which in general consists of the 248 positive commandments and the 365 prohibitions,
The proof is Isaiah’s “for My glory I have created him, I have formed him, indeed I have made him,” with the Sages’ rule that “glory” means Torah. Torah in general consists of the 613 commandments: 248 positive and 365 prohibitions.


שהם הם בחי׳ כלים להשראת אור ה׳ ומכון לשבתו שיהיה לו דירה בתחתונים5051 והם הם כדמיון הפתילה והעצים שבהם נאחז האור שלא יסתלק למעלה ח״ו [חס ושלום]
which are themselves the aspect of vessels for the resting of the light of G-d, and “a fixed place for His dwelling,” that He have a dwelling place among the lower realms; and they are themselves like the wick and the wood, in which the light takes hold so that it not withdraw upward, G-d forbid.
The mitzvos are vessels in which G-d’s light comes to rest, making a dwelling place for Him below. In the fire analogy they are the wick and the wood: they hold the light so that it does not, by its nature, withdraw upward.


(ועיין בסש״ב [בספר של בינונים] פ׳ נ״ב ומהו הלבוש כו׳ ע״ש), כי הנה לאו אורחא דמלכא לאשתעי מילין דהדיוטא.52
(See Sefer Shel Beinonim [Tanya], chapter 52, “And what is the garment,” etc.; see there.) For it is not the way of a king to speak of commoners’ matters.
The parenthesis refers to Tanya, chapter 52, at the words “And what is the garment.” Then a new step begins with the Zohar’s saying that it is not the way of a king to speak of commoners’ matters.


פי׳ מילין דכדי שאינן מערכו53 והנה כל העולמות עליונים ותחתונים כולם הם מילין דהדיוטא לגבי הקב״ה בכבודו ובעצמו שהוא רם ונשא עליהם רבבות מדרגות עד אין קץ ותכלית וכולא ממש כלא חשיבא קמיה,
That is: trifling matters, which are beneath his station. Now, all the worlds, upper and lower, are all “commoners’ matters” in relation to the Holy One, blessed be He, in His glory and His very Self, who is high and exalted above them by myriads of levels, without end or limit, and “all is truly considered as nothing before Him,”
“Commoners’ matters” means trivial things beneath the king’s station. Measured against G-d Himself, all the worlds, even the highest, are such trivial matters, since He is infinitely exalted above them and all is as nothing before Him.


וכמו למשל מלך בשר ודם שיש לו אלף אלפים ורבוא רבבות זהב וכסף ומרבה לספר בענין עפר וחרס את חרסי אדמה שהן ודאי מילין דהדיוטא לגביה.5455
just as, for example, a king of flesh and blood who has a thousand thousands and ten thousand myriads of gold and silver, and talks at length about dust and potsherds, “potsherds among the potsherds of the earth,” which are certainly commoners’ matters to him.
An analogy: a human king with vast wealth of gold and silver who talks at length about dust and broken pottery. For him such talk is certainly beneath his station.




6וכן ויותר מכן לאין קץ ותכלית נחשב לגבי הקב״ה לספר בדבר ה׳ בעשרה מאמרות יהי אור יהי רקיע כו׳
So too, and more than this without end or limit, is it considered, in relation to the Holy One, blessed be He, to speak the word of G-d in the Ten Utterances, “Let there be light,” “Let there be a firmament,” etc.,
The analogy is now applied: for G-d to “speak” the Ten Utterances of creation is even more beneath Him, infinitely more, than talk of dust is beneath a wealthy king.


שהן מילין דהדיוטא56 יותר מעפר וחרס לגבי הכסף וזהב שהם ג״כ ענינים גשמיים בחי׳ דומם כמו העפר והחרס ומן העפר נלקחין
for they are commoners’ matters, more so than dust and potsherds in relation to silver and gold; for these too are physical things, of the level of the inanimate, like the dust and the potsherds, and they are taken from the dust,
The analogy falls short, because silver and gold are themselves physical, inanimate and dug from the earth, so they share something with the dust they are compared to.


אלא בצרוף את הכסף ובבחון את הזהב נעשו חשובים מאד ומובדלים הרבה מן העפר עד שאין לעפר ערך עמהם
only through the refining of the silver and the testing of the gold they have become very precious and far removed from the dust, until the dust bears no comparison with them.
What separates silver and gold from dust is only refining and testing; after that they are precious and far above the dust, yet the gap is still a finite one.


אבל העולמות לגבי הקב״ה ואפילו עולמות עליונים וג״ע [וגן עדן] העליון אין ערוך אליו כלל ולית מחשבה תפיסא ביה57 כלל ומאפס ותהו נחשבו לו58
But the worlds, in relation to the Holy One, blessed be He, even the upper worlds and the higher Gan Eden, bear no comparison to Him at all; “no thought can grasp Him” at all, and “they are accounted by Him as nothing and void.”
Between G-d and the worlds there is no comparison at all, even with the highest worlds and the higher Gan Eden. As the Tikkunei Zohar says, no thought can grasp Him, and as Isaiah says, all is accounted as nothing before Him.


(ועיין מענין הדיוט במא״א [במאורי אור] אות59 ה׳ ס״ל [סבירא ליה / סבירא להו] ובזח״ג [ובזהר חלק ג] תצא דרע״ו60 א׳), אלא כל מה שברא הקב״ה61 לא ברא אלא לכבודו62
(And see on the subject of hedyot [commoner] in Me’orei Or, the letter hei, section 30, and in the Zohar, Part III, Teitzei, 276a.) Rather, all that the Holy One, blessed be He, created, He created only for His glory.
The parenthesis points to two places that discuss the term hedyot, “commoner”: the Kabbalistic lexicon Me’orei Or and the Zohar. Then the question is answered in principle: G-d created everything only for His glory.


ולכן אומרים המלאכים קדוש63 וגו׳ מלא כל הארץ כבודו לפי שאצלם הוא באמת קדוש ומובדל לאין קץ ותכלית רם ומתנשא מימות עולם כי אתה הוא קודם64 שנברא העולם ואתה הוא כו׳.
And therefore the angels say, “Holy,” etc., “the whole earth is full of His glory”: because to them He is truly holy and separate without end or limit, “high and exalted from the days of the world”; for “You are He before the world was created, and You are He,” etc.
This is why the angels proclaim both “Holy” and “the whole earth is full of His glory.” To them G-d is utterly separate and unchanged by creation, as the prayer says: “You are He before the world was created, and You are He” after it was created.




7ואני ה׳ לא שניתי65 כתיב אלא מלא כל הארץ התחתונה דוקא כבודו פי׳ לבושו. דר׳ [דרבי] יוחנן קרי למאני מכבדותא66 ששם נתלבש במעשה המצות וקיום התורה וגם התורה היא חכמתו ורצונו ית׳ שהוא כבודו.
And it is written, “I, G-d, have not changed.” Rather, “the whole earth,” the lower one specifically, “is full of His glory”: that is, His garment, for Rabbi Yochanan called his clothes “my honorers”; for there He is enclothed in the performance of the mitzvos and the fulfillment of the Torah. And the Torah too is His wisdom and His will, may He be blessed, which is His glory.
G-d does not change through creation, as Malachi says, so “glory” cannot mean that He Himself fills the earth. Glory means His garment, as Rabbi Yochanan called his clothes “my honorers”: G-d is “clothed” in the mitzvos performed below, and in the Torah, which is His wisdom and will.


דהיינו הוד מעטה לבושו הוא מלא כל הארץ וכבוד הוא גימטריא ל״ב67 נתיבות חכמה68 הם הילוכים והשתלשלות חכמה עילאה בהשתלשלות העולמות למטה מטה עד
That is, “splendor, the mantle of His garment,” fills the whole earth. And kavod (glory) has the numerical value of the thirty-two paths of wisdom, which are the courses and the chaining-down (hishtalshelus) of the supernal Chochmah (wisdom) in the chaining-down of the worlds, lower and lower, until
The word kavod, “glory,” has the numerical value 32 (20+2+6+4), matching the thirty-two paths of wisdom. These are the ways in which supernal Chochmah descends, step by step, through the worlds.


שנתלבשה בתורה שבעל פה ובעולם הזה יש נתיבות הרבה שנתלבש בסדר זרעים ויש הרבה בסדר מועד וכו׳: (ועמ״ש סד״ה ושמתי כדכד69 גבי וכל גבולך):
it was enclothed in the Oral Torah and in this world. There are many paths that are enclothed in the Order of Zeraim, and many in the Order of Moed, and so on. (And see what is written at the end of the discourse beginning “I will make your windows of kadkod,” on “and all your borders.”)
That descending wisdom finally clothes itself in the Oral Torah and in this world, with many “paths” in each Order of the Mishnah, such as Zeraim and Moed. The parenthesis points to another maamar in Likkutei Torah for more on this.




Section 3 · ¶8–16
Torah, prayer and charity
8ב והנה כלל כל התורה ומצות70 הם ג׳ מדרגות שהם תורה ותפלה וצדקה וכדתנן על שלשה דברים העולם עומד על התורה
2. Now, the whole of the Torah and the mitzvos, taken as a whole, is three levels, which are Torah, prayer and charity; as we learned in the Mishnah: “On three things the world stands: on the Torah,
Section 2 begins. All of Torah and mitzvos can be grouped into three: Torah study, prayer and charity, which correspond to the three “pillars” of the world in the Mishnah.


ועל העבודה ועל גמילות חסדים,71 כי תפלה היא במקום עבודת הקרבנות וגמילות חסדים היינו צדקה.
on the service, and on acts of kindness.” For prayer is in place of the service of the sacrifices, and acts of kindness are charity.
The Mishnah’s “service” is prayer, which took the place of the Temple offerings, and its “acts of kindness” are charity.




9וכנגד ג׳ דברים אלו כתיב בראתיו יצרתיו אף עשיתיו7273 שהם מחשבה דבור ומעשה. בראתיו היא בחי׳ מחשבה שהיא בחינת בריאה יש מאין והיא נגד התפלה שהיא עבודה שבלב זו הכוונה במחשבה ברעותא דליבא.7475
And corresponding to these three things it is written, “I have created him, I have formed him, indeed I have made him,” which are thought, speech and action. “I have created him” is the level of thought, which is the level of creation (beriah), something from nothing; and it corresponds to prayer, which is “the service of the heart”: this is the intention in thought, with the desire of the heart.
Isaiah’s three verbs, “created, formed, made,” correspond to thought, speech and action, and to the three pillars. “Created” (beriah) is something from nothing, and so is thought; it corresponds to prayer, whose essence is the heart’s intention.


כמאמר רז״ל [רבותינו זכרונם לברכה] תפלה בלא כוונה כגוף בלא נשמה76 ודבור התפלה הוא רק שיהיה הקול מעורר הכוונה77 לכן היא במקום הקרבנות78 ועבודת הקרבנות היתה תלויה בכהנא בעובדא וברעותא דליבא כנזכר בזהר.79
As our Sages, of blessed memory, said, “Prayer without intention is like a body without a soul”; and the speech of prayer is only so that the voice should arouse the intention. Therefore it is in place of the sacrifices, and the service of the sacrifices depended on the Kohen, with the deed and with the desire of the heart, as is mentioned in the Zohar.
Prayer without intention is lifeless, and its spoken words serve only to arouse the intention. That is why prayer replaces the offerings, which likewise depended on the Kohen’s deed together with the desire of his heart.




10והיינו שתהיה כוונתו ומחשבתו דבוקה בה׳ להיות מרכבה אליו ית׳ ולמסור נפשו ורצונו לה׳ ית׳ להיות לו
That is, that one’s intention and thought cleave to G-d, to be a chariot for Him, may He be blessed, and to give over one’s soul and will to G-d, may He be blessed, so as to have
The intention of prayer is defined: that one’s thought cleave to G-d, to be a “chariot” for Him, wholly at His disposal, and to give over one’s soul and will to Him.


רק רצון אחד ולב אחד לאביו שבשמים שלא להפרד מיחודו ואחדותו ית׳ ע״י סור מרע ועשה טוב80 דהיינו כד אתכפייא סט״א [סטרא אחרא] אזי יאיר עליו אור ה׳ על נפשו.
only one will and one heart for one’s Father in heaven, so as not to be separated from His unity and oneness, may He be blessed, through “turn away from evil and do good”; that is, when the sitra achra (the other side) is subdued, then the light of G-d will shine upon him, upon his soul.
The aim is a single will and heart directed to one’s Father in heaven, never separate from His oneness. It is achieved by turning from evil and doing good; when the sitra achra is subdued, G-d’s light shines on the soul.




11ועד״ז תקנו ברכות השחר בא״י [ברוך אתה ה׳] אלהינו מלך העולם כי אנו מבקשים שיומשך בחי׳ הוי׳ להוות העולמות שלא יופסק חיותם וקיומם
Along these lines they instituted the morning blessings: “Blessed are You, G-d (Havayah), our G-d, King of the world.” For we ask that the level of Havayah be drawn down to bring the worlds into being, that their life-force and existence not be cut off
The form of every blessing, “Blessed are You, Havayah, our G-d, King of the world,” is read as a request. “Blessed” means drawn down: we ask that the level of Havayah, the Name that brings all into being, keep giving the worlds life, so that it is not cut off.


ולא יסתלק למעלה כטבע האש ח״ו [חס ושלום] ולהיות בחי׳ אלהינו שנהיה בטלים אליו בחי׳ מרכבה8182 אליו ית׳ עד שיקרא שמו עלינו
and that it not withdraw upward, as is the nature of fire, G-d forbid; and that there be the level of “our G-d,” that we be nullified to Him, the level of a chariot for Him, may He be blessed, until His Name is called upon us,
Left to itself the divine light would withdraw upward like fire. “Our G-d” asks that we be nullified to Him like a chariot, so that His Name is called upon us.


שהוא אלהינו כמ״ש אלהי אברהם על שם שהוא בחי׳ מרכבה83 ולא להיות דבר יש ונפרד בפ״ע [בפני עצמו] רק מלך העולם פי׳ מה
that He is “our G-d,” as it says, “the G-d of Avraham,” because he was the level of a chariot; and not to be an existent thing, separate by itself. Only “King of the world”: that is, the fact
He is called “the G-d of Avraham” because Avraham was a chariot for Him, with no separate existence of his own. “King of the world” is a different relation, which the next part explains.


שהוא מהוה ומחיה העולמות להיות יש ונפרד בפ״ע [בפני עצמו] הוא מפני היותו מלך שמו נקרא ואין מלך בלא עם8485 מלשון עוממות דברים זרים ונפרדים שאם
that He brings the worlds into being and gives them life as existent and separate by themselves is because He is King, “His Name is called King”; and there is no king without a people (am), from the term omemos, things that are foreign and separate. For if
That the worlds exist and feel separate from G-d is because He is their King, and a king needs a people (am), a word the maamar connects to omemos, “dimmed” or distant things. Kingship implies subjects who are separate and foreign to the king.


יהי׳ [יהיה] לאדם הרבה בנים אין נקרא שמו מלך עליהם כמ״ש במ״א.86 משא״כ ישראל נקראים בנים למקום8788 ברא כרעא דאבוה89 שהרגל בטלה אצל הראש כמ״ש במ״א.
a man has many sons, he is not called a king over them, as is explained elsewhere. Israel, however, are called children of the Omnipresent; “a son is the leg of his father,” for the leg is nullified to the head, as is explained elsewhere.
A father of many children is not their king, because they are not separate from him. Israel are G-d’s children, “a son is like his father’s leg”: as the leg is nullified to the head, so Israel are nullified to G-d, and the relation of “King” applies to the world.




12והנה כל חיות וקיום העולמות והתהוותם מאין ליש תמיד תלוי במה שאנחנו ממשיכים עלינו אלהותו ית׳ להיות בטלים אליו כי הנשמות המה פנימית העולמות.
Now, all the life-force and existence of the worlds, and their constant coming into being from nothing to something, depends on our drawing His G-dliness, may He be blessed, upon ourselves, to be nullified to Him; for the souls are the inner dimension (pnimiyus) of the worlds.
The worlds’ continual existence depends on Israel drawing G-dliness upon themselves through self-nullification, because the souls are the inner core of the worlds.


כמאמר רז״ל [רבותינו זכרונם לברכה] כשם שא״א לעולם90 בלא רוחות כך א״א לעולם בלי ישראל שישראל הם קיום ומעמד כל העולמות
As our Sages, of blessed memory, said, “Just as the world cannot be without winds, so the world cannot be without Israel”; for Israel are the existence and the mainstay of all the worlds.
The Talmud says that just as the world cannot exist without the winds, it cannot exist without Israel. Israel are the support on which all the worlds stand.


(ועמ״ש מזה בד״ה ויאמר משה אכלוהו היום),91 והוא כמשל חיי הגוף שתלוים בפנימיות נפש החיונית שאם יש איזה מאורע בנפשו החיונית גם כל גופו נהפך לחולה.
(See what is written on this in the discourse beginning “And Moshe said, ‘Eat it today.’”) It is like the life of the body, which depends on the inner dimension of the vital soul: if anything happens to one’s vital soul, his whole body too becomes ill.
The parenthesis points to a Torah Ohr maamar on this saying. The analogy: the body lives through the vital soul within it, so when something befalls the soul, the whole body becomes ill.


לכן אומרים בא״י [ברוך אתה ה׳] אלהינו מלך העולם פי׳ שיבורך ויומשך להיות שם הוי׳ להוות כל הנמצאים ע״י שיהי׳ [שיהיה] לנו בבחי׳ אלהינו
Therefore we say, “Blessed are You, G-d (Havayah), our G-d, King of the world”: that is, that the Name Havayah be blessed and drawn down to bring all beings into existence, through His being for us in the level of “our G-d”;
This is the meaning of the blessing’s formula: Havayah is “blessed,” drawn down, to bring all beings into existence, by way of His being “our G-d,” through Israel’s nullification to Him.


ואזי יהי׳ [יהיה] מלך העולם, ותיקנו לומר כן בכל שחר להיות כי מחדש בטובו92 בכל יום תמיד מעשה בראשית ומהווה אותם ליש מאין המוחלט.
and then He will be “King of the world.” And they instituted saying this every morning, because “in His goodness He renews each day, constantly, the work of creation,” and brings them into being as something from absolute nothingness.
Through that, He becomes “King of the world.” The blessings are said every morning because creation is renewed every day, as the morning prayer says, “in His goodness He renews each day the work of creation.”


אך אין נמצא משל כמוהו ודוגמתו למטה כלל להראות בחוש רק אפס קצהו שבכל יום מאיר מחשך הלילה וכברייתו של עולם93 ברישא חשוכא והדר נהורא.
But there is no analogy like it, or example of it, below at all, to show it to the senses, except the barest edge of it: that every day it becomes light out of the darkness of the night, like the creation of the world, “first darkness and then light.”
Nothing in our world truly shows creation from nothing, but a faint hint is the daily coming of light out of the night’s darkness. This repeats the order of creation, where darkness came first and then light.




13והרי הוא כמו יש מאין. ולכן בראש השנה אומרים זה היום תחלת מעשיך94 זכרון ליום ראשון.
And this is like something from nothing. Therefore on Rosh Hashanah we say, “This day is the beginning of Your works, a remembrance of the first day.”
The daily dawn is a kind of “something from nothing.” For the same reason the Rosh Hashanah prayer calls the day “the beginning of Your works,” as if the world were being created anew.


כי בראש השנה נברא העולם95 ותמיד בכל שנה חוזר הדבר לקדמותו. יצרתיו הוא בחי׳ הדבור שעושה צורה לאותיות המחשבה ואין אותיות הדבור יש מאין כמו אותיות המחשבה
For on Rosh Hashanah the world was created, and always, every year, the matter returns to its original state. “I have formed him” is the level of speech, which gives form to the letters of thought; and the letters of speech are not something from nothing, like the letters of thought,
The world was created on Rosh Hashanah, and each year it returns to that beginning. The maamar now moves to the second verb, “I have formed him,” which corresponds to speech: speech only gives form to letters that already exist in thought.


כי כבר היו אותן האותיות בתוך המחשבה ואינם אלא בחי׳ צורה והתגלות לאותיות המחשבה שהוא כמין חומר לצורה זו והוא נגד התורה שעיקר מצותה בדיבור.96
for those same letters were already within the thought, and they are only the form and revelation of the letters of thought, which is a kind of matter for this form. And it corresponds to the Torah, whose mitzvah is chiefly in speech.
Thought is like raw matter and speech is its form and revelation, so speech is formation (yetzirah), not creation from nothing. It corresponds to Torah study, whose mitzvah is fulfilled chiefly by speaking the words.




14וכמ״ש ושננתם לבניך97 ודברת בם. וכתיב והגית בו יומם ולילה98 וקי״ל [וקיימא לן] דהרהור לאו כדיבור דמי ואין יוצא ידי חובתו בהרהור לבד.99
As it is written, “And you shall teach them diligently to your children, and you shall speak of them”; and it is written, “And you shall meditate on it day and night”; and we hold [as law] that thinking is not like speaking, and one does not fulfill one’s obligation with thinking alone.
Torah study corresponds to speech: the verses command speaking and uttering the words, and the halachah is that thinking is not like speaking, so one does not fulfill the obligation of Torah study by thought alone.


והגם שמעלת התורה עולה למעלה מעלה על מעלת התפלה. כמו שאמרו רז״ל [רבותינו זכרונם לברכה] ותלמוד תורה כנגד כולם.100101
And although the virtue of the Torah rises far, far above the virtue of prayer, as our Sages, of blessed memory, said, “And the study of Torah is equal to them all,”
This raises a difficulty, because Torah stands far above prayer; the Mishnah says Torah study is equal to all the mitzvos. Why, then, is it linked to speech, which is lower than thought?


אך אדרבה לפי שמעלתה במקורה היא ברום המעלות ברצון העליון ב״ה הנק׳ סתימא דכל סתימין אי אפשר לקבל אורה בבחי׳ גילוי עד
on the contrary: precisely because its virtue in its source is at the height of all levels, in the Supernal Will, blessed be He, which is called “the most hidden of all hidden things,” it is impossible to receive its light in a revealed way until
The answer reverses the question: because Torah’s source is so high, in the Supernal Will, called in the Zohar “the most hidden of all hidden things,” its light cannot be revealed without coming down.


שתרד למטה ותתלבש בגשמיות עולם הזה הקל קול יעקב102 בהבל פיהם שבהם יתלבש אור ה׳ הגנוז בתורתו ומאיר בבחי׳ גילוי להחיות כל העולמות עליונים ותחתונים.
it descends below and is enclothed in the physicality of this world, “the voice is the voice of Yaakov,” in the breath of their mouths, in which the light of G-d hidden in His Torah is enclothed, and it shines in a revealed way to give life to all the worlds, upper and lower.
Torah’s light is revealed only when it is clothed in the physical breath of speech, “the voice of Yaakov” in Jewish mouths. Then the G-dly light hidden in the Torah shines openly and gives life to all the worlds.


וכידוע ליודעי חן שכל דבר עליון מאד אינו בא לידי גילוי אורו אלא למטה בסוף מעשה כנ״ל. אף עשיתיו כנגד מעשה הצדקה.103
And as is known to those who know chen [the hidden wisdom], everything very high comes to the revelation of its light only below, at the end of action, as mentioned above. “Indeed I have made him” corresponds to the deed of charity.
This follows a principle of Kabbalah (chen, an acronym for “hidden wisdom”): the higher a thing is, the lower it must descend for its light to be revealed, at “the end of action.” The third verb, “I have made him,” corresponds to the deed of charity.




15והנה בג׳ דברים אלו אנו ממשיכין עלינו אור ה׳ להיות האור נאחז כמו ע״ד משל בפתילה או בעצים
Now, through these three things we draw the light of G-d upon ourselves, so that the light takes hold, as, by way of analogy, in a wick or in wood.
Through Torah, prayer and charity we draw G-d’s light upon ourselves; in the image of fire, they are what the flame takes hold of.


וכמו שאנו רואים שאור הנאחז בעצים נעשה אור הרבה במאד מאד אבל הוא גס ועב.
And as we see, the light that takes hold in wood becomes a very, very great light, but it is coarse and thick;
Two kinds of fuel give two kinds of flame. Wood gives a large blaze, but a coarse and heavy one.




16והנאחז בפתילה הוא אור מועט אבל הוא דק. ככה ענין התאחזות אור ה׳ במחשבה הוא אור מועט שאין פעולתו בהתגלות כל כך להחיות העולמות
and that which takes hold in a wick is a small light, but it is fine. So too the taking hold of the light of G-d in thought is a small light, whose effect in giving life to the worlds is not as revealed
A wick gives a small but fine flame. So G-d’s light held in thought, as in prayer, is refined but small in its revealed effect on the worlds.


כמו פעולת המעשה ודבור בתלמוד תורה דעקימת שפתיו104105 הוי מעשה, וכמו שאמר הכתוב היום לעשותם106 כתיב
as the effect of action, and of speech in the study of Torah, for the moving of one’s lips counts as an action; and as Scripture says, “Today, to do them,” is what is written.
Action has the greater revealed effect, and speech in Torah study counts as action, since the Talmud rules that moving one’s lips is an act. The verse “today, to do them” stresses that this world is the place of doing.


כי זה כל האדם107 ותכלית ירידת נשמתו לעוה״ז להמשיך אור ה׳ בבחי׳ גילוי מרום המעלות עד סוף המעשה.
“For this is the whole of man,” and the purpose of his soul’s descent to this world: to draw down the light of G-d in a revealed way from the height of the levels to the end of action.
The whole purpose of man and of the soul’s descent is to draw G-d’s light down openly, from the highest level to the lowest, physical action.


אבל השראת אור ה׳ במחשבה היא רוחנית דקה מרוחניות הנמשך ונתפשט למטה בבחי׳ המעשה, [ועד״ז בודקין את החמץ108 היש והגסות לאור הנר דוקא שהבירור הוא במחשבה ועמ״ש ע״פ ובבואה109 כו׳
But the resting of the light of G-d in thought is a spirituality finer than the spirituality that is drawn down and spreads out below, in the realm of action. [Along these lines, one searches for the chametz, the sense of self and the coarseness, by the light of a candle specifically, for the refinement is in thought; and see what is written on the verse “And when she came,” etc.,
Light in thought is the finer spirituality. The bracket adds a halachic parallel: chametz, which stands for ego and coarseness, is searched for by a candle’s small light, because sorting out good from bad is done in thought; a Torah Ohr maamar is cited for this.


אמר עם הספר110 כו׳], אלא שבבחינת המעשה והדבור התפשטות האור הוא הרבה וניכר פעולותיו, וכמו שאנו רואים ברוחניות האדם בנפש החיוניות שפעולת המחשבה שבראש אינה כ״כ [כל כך]
“he said with the letter,” etc.] Only, in the realm of action and speech, the spreading of the light is great and its effects are noticeable; as we see in the spiritual side of a person, in the vital soul: the activity of thought, which is in the head, is not as much
In action and speech the light spreads widely and its effects can be seen. The same is true in a person: the thinking done by the head is less visible than the work of the legs.


כמו פעולת הרגלים שהם מנענעים את כל הגוף ומוליכים ממקום למקום אעפ״כ [אף על פי כן] הראש הוא העיקר חיותו שבו תלוי כל חיות נפש האדם אלא ששניהם צריכים זה לזה. כך הענין בתורה ותפלה וצדקה שכולם צריכים זה לזה:
as the activity of the legs, which move the whole body and carry it from place to place; nevertheless, the head is the main seat of its life-force, on which all the life-force of a person’s soul depends; only, the two need each other. So it is with Torah, prayer and charity: they all need each other.
The legs move the whole body, yet the head is the seat of life on which everything depends, and each needs the other. So too Torah, prayer and charity each need the others.




Section 4 · ¶17–20
The condition: nullifying the will, and its opposite
17ג והנה לתוספת ביאור הכתוב כי ה׳ אלהיך אש אוכלה הוא צריך להזכיר כי כשם שהאש אינו נתפס ונאחז היטב בפתילה או בעצים להאיר על הארץ כ״א כשהוא אש אוכלה
3. Now, to explain further the verse “For G-d your G-d is a consuming fire,” we must mention that just as fire does not catch and take hold well in a wick or in wood, to give light upon the earth, except when it is a consuming fire,
Section 3 develops the verse “G-d is a consuming fire” further. A flame holds well and gives light only when it actually consumes its fuel.


דהיינו כשהיא אוכלת מה שמאחיזין בה שהפתילה או העצים יהיו נוחין ומוכשרין להתאכל ולכלות בה כך אין אור ה׳ נאחז יפה ושורה בנפש
that is, when it consumes what is made to hold it, so that the wick or the wood are yielding and fit to be consumed and spent in it, so too the light of G-d does not take hold well and rest in the soul
The fuel must be yielding and fit to be consumed. Likewise G-d’s light rests firmly in a person only on a certain condition, stated in the next part.


האדם באחד מג׳ דברים אלו כי אם בביטול רצון וכלות הנפש אליו ית׳ כי רוח אייתי רוח111 ואמשיך רוח.
of a person through any one of these three things, except with the self-nullification (bittul) of the will and the soul’s expiring [in longing] for Him, may He be blessed; for “spirit brings spirit and draws down spirit.”
Torah, prayer and charity hold G-d’s light only when a person gives up his own will and longs for G-d to the point of expiry. As the Zohar says, a spirit from below brings and draws down a spirit from above.




18ולכן תלוי המשכת אור ה׳ ע״י התורה והמצות בישראל כמ״ש ויקם עדות ביעקב112 ותורה שם בישראל
Therefore the drawing down of the light of G-d through the Torah and the mitzvos depends on Israel, as it is written, “He established a testimony in Yaakov and placed a Torah in Israel”;
This is why drawing G-d’s light down through Torah and mitzvos depends on Israel, as the verse says the Torah was given “in Yaakov” and “in Israel.”


כי יעקב וישראל הוא בחי׳ אתכפיא ואתהפכא שבזה תלוי המשכת אור ה׳ ע״י התורה והמצות משא״כ בלא ביטול רצון אין יכולת להמשיך ועמ״ש ע״פ הבאים ישרש.113114
for Yaakov and Yisrael are the levels of iskafya (subduing) and is’hapcha (transforming), on which the drawing down of the light of G-d through the Torah and the mitzvos depends; whereas without self-nullification of the will there is no ability to draw it down. And see what is written on the verse “In days to come, Yaakov shall take root.”
Yaakov and Yisrael stand for two stages of service: subduing the animal soul (iskafya) and transforming it (is’hapcha). Without giving up one’s own will the light cannot be drawn down; a Torah Ohr maamar is cited for more.




19והנה ע״י ג׳ דברים אלו שאנו ממשיכין בהם אור ה׳ אף שנתלבש בדברים גשמיים שכל אנושי על זה נאמר אני כברוש רענן115 פי׳ ברוש הוא ארז דק שיכולין לכוף ראשו לעיקרו ואח״כ כשחוזר לקדמותו
Now, through these three things, by which we draw down the light of G-d although it is enclothed in physical things, [in] human intellect: of this it is said, “I am like a fresh cypress (berosh).” That is, a berosh is a slender cedar whose top can be bent down to its base, and afterwards, when it returns to its former state,
G-d says, “I am like a fresh cypress.” A berosh is a slender tree whose top can be bent down to its base; when it springs back, it lifts what was placed on it.


הנה הוא מעלה את הדבר הניתן עליו כשהיה בכפיפתו לגבהו למעלה מאד, [וכענין הנמצא בספרים במעשה דיואב116 ברבת בני עמון], כך אמר הקב״ה אני הוא
it raises the thing that was placed on it while it was bent, up to its height, very high [as in the account found in the books, of the episode of Yoav at Rabbas Bnei Ammon]. So the Holy One, blessed be He, said: I am the one
The springing tree lifts its load far higher than where it was placed. The bracket recalls a story told in the books about Yoav at Rabbah of the children of Ammon; then the analogy is applied to G-d.


שנתלבש במעשה התחתונים כברוש רענן, ע״י כפיפת קומתו כביכול [ועמש״ל [ועיין מה שכתוב לעיל] סד״ה קול דודי117 בענין דומה דודי לצבי118 ובד״ה קדש ישראל119120 בענין פי׳ ואנכי תרגלתי לאפרים]121
who is enclothed in the deeds of the lower beings, “like a fresh cypress,” through the bending of His stature, as it were [and see what is written above, at the end of the discourse beginning “The voice of my Beloved,” on the subject of “My Beloved is like a gazelle,” and in the discourse beginning “Israel is holy,” on the explanation of “And I taught Ephraim to walk”],
G-d “bends His stature,” as it were, to clothe Himself in the deeds of the lower beings, the mitzvos. The bracket points to two other maamarim in Likkutei Torah that discuss G-d’s descent toward Israel.


שע״י זה תתעלה נפש האדם בעילוי אחר עילוי לאור באור122 א״ס ב״ה והיתה נפשו צרורה בצרור החיים את123 ה׳ ממש ועמ״ש מזה גבי שבת שבתון.
so that through this a person’s soul is raised, ascent after ascent, to be illumined with the Infinite Light (Or Ein Sof), blessed be He, “and his soul shall be bound up in the bond of life with G-d” itself. And see what is written on this regarding “a Sabbath of complete rest.”
When the cypress springs back, it carries the soul up with it, rising level after level until it is illumined with the Infinite Light and “bound up in the bond of life with G-d.” Another maamar, on “a Sabbath of complete rest,” is cited for more.




20והנה את זה124 לעומת זה עשה אלהים אש זרה כנגד אש אוכלה וג״כ נתלבש במחשבה דבור ומעשה אשר לא לה׳ המה125 בחינת קלון לעומת כבוד.
Now, “G-d made the one opposite the other”: a strange fire opposite the consuming fire; and it too is enclothed in thought, speech and action “that are not G-d’s,” the level of disgrace (kalon) opposite glory (kavod),
Opposite holiness G-d made a parallel force: a “strange fire” opposite the consuming fire. It too clothes itself in thought, speech and action, but those that are not for G-d; it is disgrace (kalon) opposite glory (kavod).


וכמ״ש כבוד חכמים ינחלו126 וכסילים מרים קלון וכשם שעל הטובה תתעלה נפשו מאד ביתר שאת127 מכאשר תוכל הנפש שאת לפי השגתה להיות צרורה בצרור החיים את ה׳ ממש.
as it is written, “The wise shall inherit glory, but fools carry off disgrace.” And just as for the good one’s soul is raised very high, “with greater exaltation” than the soul is able to bear according to its comprehension, to be “bound up in the bond of life with G-d” itself,
Proverbs contrasts the glory the wise inherit with the disgrace fools carry off. Good deeds raise the soul far beyond what it could reach by its own understanding, until it is bound up with G-d Himself.


כך לעומת זה על הרעה נאמר ואת נפש אויביך יקלענה128 בתוך כף הקלע129 דהיינו קליעה למקום רחוק מאד מאד מאור פני ה׳ כמ״ש ואנכי הסתר אסתיר130 פני ביום ההוא על כל הרעה וגו׳.
so, opposite this, of the evil it is said, “And the soul of your enemies He shall sling out, as from the hollow of a sling”; that is, being slung to a place very, very far from the light of G-d’s countenance, as it is written, “And I will surely hide My face on that day, for all the evil,” etc.
Sin does the opposite: the soul is “slung away,” cast far from the light of G-d’s face, as when G-d says He will hide His face because of the evil.




Section 5 · ¶21–23
The remedy: teshuvah and compassion
21ועמ״ש מענין כף הקלע בד״ה צו את בנ״י [בני ישראל]131 כו׳ את קרבני לחמי.132 והעצה היעוצה לזה הוא עשות התשובה ובפרט בעשרת ימי תשובה שאז הזמן ועת לכל חפץ133 להושיבם אל מקורם
And see what is written on the subject of “the hollow of the sling” in the discourse beginning “Command the children of Israel... My offering, My bread.” And the counsel given for this is to do teshuvah (return), and especially in the Ten Days of Teshuvah, for then is the season, “and a time for every desire,” to settle them back in their source;
The “sling” of the soul is discussed further in another maamar. The remedy for the soul’s distance is teshuvah, above all in the Ten Days of Teshuvah, the season made for bringing souls back to their source.


ואזי ישתפך נפשו במרירות על ריחוקו מאור פני ה׳ וישוב אל134 הוי׳ וירחמהו כמ״ש ויזעקו אל135 ה׳ בצר להם, ועיקר התשובה כמ״ש אליך ה׳ נפשי אשא136137 לבטל רצונו אליו ית׳ שיהי׳ [שיהיה] לו רצון אחד לאביו
and then his soul will pour itself out in bitterness over its distance from the light of G-d’s countenance, “and he will return to G-d, and He will have mercy on him,” as it is written, “And they cried out to G-d in their distress.” And the essence of teshuvah is as it is written, “To You, G-d, I lift up my soul”: to nullify one’s will to Him, may He be blessed, so as to have one will for one’s Father
Teshuvah begins with bitterness over one’s distance from G-d, which leads to crying out to Him. Its essence, in the words “To You, G-d, I lift up my soul,” is to give one’s will over to G-d, so that one’s only will is for one’s Father in heaven.


שבשמים בתשוקה וכלות הנפש ממש ולבקש מלפניו ית׳ שישרה עליו אור ה׳ ורצונו להיות לו ביטול רצון, ועד״ז תקנו לומר בקשת סלח לנו138 מחל לנו שאינו כפשוטו כ״א חטאת מה תפעל לו139 ומה ענין המחילה,
in heaven, with longing and the very expiring of the soul, and to ask of Him, may He be blessed, that the light of G-d and His will rest upon him, so that he have the self-nullification of the will. Along these lines they instituted the request “Forgive us, pardon us,” which is not meant literally, for “if you have sinned, what do you do to Him?” and what would pardon mean?
One longs for G-d with one’s whole soul and asks that His light and will rest on oneself, so that one’s own will is set aside. Even the daily request “Forgive us, pardon us” cannot mean that sin harmed G-d, for as Job says, a sin does nothing to Him.


אלא הענין לבקש המחילה והתגלות הרצון שישוב רצונו להיות שורה עלינו לעשות רצונו ית׳ בלב שלם ונפש חפיצה ואומרים מי כמוך אב הרחמים140 זוכר כו׳.
Rather, the point is to ask for pardon and the revelation of the will: that His will return to rest upon us, so that we do His will, may He be blessed, with a whole heart and a willing soul. And we say, “Who is like You, merciful Father, who remembers...,” etc.
The request for pardon is really a request that G-d’s will be revealed and rest upon us again, so that we do His will wholeheartedly. In the same spirit we add during these days, “Who is like You, merciful Father, who remembers [His creatures for life].”


פי׳ כל התהוות עולמות עליונים ותחתונים מראש ועד סוף הוא לפניו ית׳ זכירה אחת, וכמ״ש בזהר141 דבמחשבה אחת ברא את העולמות לפי
That is: the entire coming into being of the upper and lower worlds, from beginning to end, is before Him, may He be blessed, a single remembrance; as is written in the Zohar, that with a single thought He created the worlds, because
The “remembering” of “merciful Father” is explained: all of creation, from beginning to end, is before G-d as one single remembrance, for the Zohar says He created the worlds with a single thought.


שהוא ית׳ צופה ומביט עד סוף כל הדורות וקורא הדורות מראש,142 וא״כ מיד כשעלו כל העולמות במחשבה להבראות הרי כבר נגמרו ונשלמו בריאתם לפניו ית׳.143 [ועמ״ש מזה בד״ה תקעו בחדש].144
He, may He be blessed, looks and sees to the end of all the generations, and “calls the generations from the beginning.” If so, as soon as all the worlds arose in thought to be created, their creation was already finished and complete before Him, may He be blessed. [And see what is written on this in the discourse beginning “Blow the shofar on the new moon.”]
G-d sees all generations to their end at once, so the moment the worlds arose in His thought, their creation was already complete before Him. A maamar for Rosh Hashanah is cited for more.




22והנה נראה בחוש גודל הצמצום שצמצם אור א״ס ב״ה במחשבה אחת ושאינה לפי ערכו ומהותו כלל והכל הוא מפני היותו אב הרחמים.145
Now, one sees plainly the greatness of the tzimtzum (contraction) by which the Infinite Light (Or Ein Sof), blessed be He, was contracted into a single thought, which is not in keeping with His worth and essence at all; and all this is because He is the merciful Father.
The fact that the infinite G-d confined His creative light to “a single thought,” far below His true measure, is itself an act of compassion: it is because He is the “merciful Father.”


פי׳ שמהוה וממשיך מדת רחמנות לרחם על העולמות ולהוותם ולקיימם תמיד בצמצום מחשבה אחת, ומזה
That is, He brings into being and draws down the attribute of compassion, to have compassion on the worlds, to bring them into being and to sustain them constantly, through the contraction of a single thought. And from this
His compassion is what brings the worlds into being and keeps them existing at every moment, within the limits of that one thought.


יתבונן האדם לעורר רחמים רבים על נפשו איך שנפלה מטה מטה מאד בהסתכלו בשרשו דע מאין באת.146147 פי׳ מבחי׳ אין שהוא בחי׳ אב הרחמים.
a person should reflect, so as to arouse great compassion on his soul, how it has fallen very, very low, when he looks at its root: “Know from where (me’ayin) you came,” that is, from the level of Ayin (nothingness), which is the level of the merciful Father.
Reflecting on this should move a person to have compassion on his own soul, seeing how far it has fallen from its root. The Mishnah’s “Know from where (me’ayin) you came” is read as “from Ayin,” the divine “nothing,” the level of the merciful Father.




23וא״כ הירידה שירד מאור פניו ית׳. היא גדולה מאד ומאיגרא רמא148 כו׳ ובזה יתמרמר נפשו מאד ונגעה עד נקודת הלב ממש שיכלה נפשו ולבבו וישוב אל ה׳.
If so, the descent by which he has come down from the light of His countenance, may He be blessed, is very great, “from a high roof,” etc. And through this his soul will be very bitter, and it will touch the very point of the heart, so that his soul and heart will expire, and he will return to G-d.
The soul’s fall is “from a high roof to a deep pit.” Contemplating this makes a person deeply bitter, touching the innermost point of the heart until his whole being longs for G-d and he returns to Him.


וע״י תשובה מאהבה רבה כזו הנה הזדונות נעשו כזכיות149 פי׳ כשם שע״י הזכיות תתעלה נפשו באור ה׳ כך תתעלה נפשו ע״י המרירות הגדולה הזאת מחמת הזדונות ובמקום שבעלי תשובה כו׳:150
And through teshuvah out of such great love, the willful sins become like merits. That is, just as through merits his soul is raised in the light of G-d, so his soul is raised through this great bitterness on account of the willful sins; and “in the place where baalei teshuvah [stand],” etc.
Such teshuvah from great love turns even willful sins into merits, as the Talmud says: the bitterness over the sins lifts the soul just as merits do. Hence baalei teshuvah stand where even the completely righteous cannot.




Section 6 · ¶24–27
The Rock above the fire
24ד כי הנה במשה רבינו כתיב ושמתיך בנקרת הצור151 כשרצה להוריד י״ג מדות הרחמים. פי׳ מבחי׳ צור עליון מקור ושרש כל שרשי התהוות,152 כמ״ש הביטו אל צור חצבתם153 ונק׳ צור
4. For of Moshe our teacher it is written, “And I will place you in the cleft of the rock,” when he wished to bring down the Thirteen Attributes of Mercy. That is, from the level of the Supernal Rock, the source and root of all the roots of coming-into-being, as it is written, “Look to the rock from which you were hewn.” And it is called “rock”
Section 4 explains the power of teshuvah. When Moshe sought to draw down the Thirteen Attributes of Mercy, G-d placed him “in the cleft of the rock”: the Supernal Rock, the source of all roots of existence, as in “Look to the rock from which you were hewn.”


כמו למשל צור החלמיש154 שמכין בו להוציא האש שהיסוד האש שבו הוא בכח ובהעלם ולא בפועל.
as, for example, the flint rock, which one strikes to bring out fire, for the element of fire in it is potential and hidden, and not actual.
The image is flint: fire is hidden in it only as potential, and comes out when the stone is struck.


כך כביכול נקרא צור, צור חיינו כי הוא שרש ומקור לכל שרשי ההוי״ה, ושרש ההוי״ה הוא בו בהעלם בכח ולא בפועל שמבחי׳ שם הוי׳ להיות מהוה כל הנמצאים מאין ליש.
So, as it were, He is called “Rock,” “the Rock of our life,” for He is the root and source of all the roots of havayah (coming into being), and the root of coming-into-being is in Him hidden, in potential and not in actuality; [the coming-into-being] that is from the level of the Name Havayah, to bring all beings into existence from nothing to something,
So G-d is called “Rock” as the hidden root of all existence, before it takes form in the Name Havayah, which actually brings beings into existence from nothing.


שהוא בחי׳ אש אוכלה הנ״ל. אבל בחי׳ הצור הוא שממנו נמשך ונתהווה בחי׳ אש אוכלה הנ״ל [ועיין בפרדס שער י״א פ״ג [פרק ג׳] ועמ״ש סד״ה והיה מספר בנ״י [בני ישראל]].
which is the level of the “consuming fire” mentioned above. But the level of the Rock is that from which the level of the “consuming fire” mentioned above is drawn forth and comes into being. [See Pardes, Sha’ar 11, chapter 3; and see what is written at the end of the discourse beginning “And the number of the children of Israel shall be.”]
The Name Havayah is the “consuming fire” discussed earlier, while the Rock is the higher source from which that fire itself comes. The bracket refers to Pardes Rimonim and to another maamar for more.




25והנה גדול כחן של155 בעלי תשובה שמגיעים עד בחי׳ הצור הנ״ל כמו למשל אם נכבה מאור האש מוציאים האש מצור החלמיש.
Now, great is the power of baalei teshuvah, for they reach as high as the level of the Rock mentioned above; as, for example, if the light of the fire has gone out, one brings fire out of the flint rock.
Baalei teshuvah reach this Rock. When a fire has gone out, one strikes flint to bring out new fire from where it lies hidden.


כך הענין בבעל תשובה שנכבה אצלו מאור האש אוכלה לפי שאין להם בחי׳ הפתילה והעצים להתאחז בהם האור שהן הם תורה ומעשים טובים,
So it is with a baal teshuvah, in whom the light of the consuming fire has gone out, because they lack the wick and the wood for the light to take hold of, which are Torah and good deeds:
In a baal teshuvah the “consuming fire” has gone out, because he lacks the wick and wood, the Torah and good deeds, that hold G-d’s light.


הנה ע״י המרירות הגדולה בנקודת הלב שהוא למעלה מהזמן ואין חפץ בזמן ומקום כלל שמואס בחיי נפשו כענין ר׳ [רבי] אליעזר
through the great bitterness in the point of the heart, which is above time, so that he has no desire for time and space at all, for he despises the life of his soul, as in the case of Rabbi Eliezer
His bitterness reaches the innermost point of the heart, which is beyond time and space; he no longer cares for his own life.


בן דורדיא שבכה156 עד שיצאת נשמתו, הרי מחמת זה מגיע לבחי׳ הצור למעלה מעלה מבחי׳ התהוות הויות והמשכת זמן ומקום [כמש״ש [כמה שכתוב שם] הנה מקום אתי].157
ben Durdaya, who wept until his soul departed, because of this he reaches the level of the Rock, far, far above the level of the coming into being of existences and the drawing forth of time and space [as it is written there, “Behold, there is a place with Me”].
Rabbi Eliezer ben Durdaya, who wept until his soul left him, is the model. Such bitterness reaches the Rock, far above the level that brings existence, time and space into being, the “place with Me” of the verse said to Moshe.




26ולכן יצאת בת קול שהוא מזומן לחיי עוה״ב [עולם הבא]158 כמעשה הצדיקים שנהנין מזיו159 תורתן ועבודתן, ואף שלא היה לו תומ״צ [תורה ומצות] מפני היותו דבוק במקורא ושרשא דכולא, אך לא כל אדם זוכה לזה.
Therefore a heavenly voice went forth [saying] that he is destined for the life of the World to Come, like the deeds of the righteous, who enjoy the radiance of their Torah and their service, even though he had no Torah and mitzvos, because he was cleaving to the source and root of all. But not every person merits this.
This is why a heavenly voice declared Rabbi Eliezer ben Durdaya destined for the World to Come like the righteous, who enjoy the radiance of their Torah and service, though he had no Torah and mitzvos: his teshuvah bound him to the source of all. But not everyone attains this.




27ולכך אנו מתפללים השיבנו ה׳ אליך ונשובה שיהיה תחלה אתעדל״ע [אתערותא דלעילא] בכדי שיוכל להיות אח״כ אתעדל״ת [אתערותא דלתתא] ונשובה אח״כ, ואף
Therefore we pray, “Bring us back to You, G-d, and we shall return”: that there first be an arousal from above, so that afterwards there can be an arousal from below, “and we shall return” afterwards. And even
Since not everyone can reach the Rock on his own, we pray “Bring us back to You, and we shall return”: first an arousal from above, which then makes our own arousal from below possible.


כי לעולם באתעדל״ת [באתערותא דלתתא] תלוי אתעדל״ע [אתערותא דלעילא] אעפ״כ [אף על פי כן] חדש ימינו כקדם. פי׳ כמו שהיה תחלת בריאת העולמות מחמת רצונו הטוב כי חפץ חסד הוא.160161
though the arousal from above always depends on the arousal from below, nevertheless, “renew our days as of old”: that is, as it was at the beginning of the creation of the worlds, from His good will, “for He desires kindness.”
Normally G-d’s response depends on our first step, yet we ask, “Renew our days as of old”: as at creation, which came from His goodwill alone, “for He desires kindness,” with nothing to prompt it.




Section 7 · ¶28–29
The answer: atonement from beyond every Name
28וענין חדש ימינו162 כי הימים נקראים המשכת אור ה׳ כמ״ש לא יהיה לך עוד השמש163 לאור יומם כו׳
And the meaning of “renew our days”: the days are called the drawing down of the light of G-d, as it is written, “The sun shall no longer be your light by day,” etc.,
“Renew our days” is now explained. In Scripture “days” stand for the drawing down of G-d’s light, as Isaiah says that the sun will no longer be Israel’s light by day.


והיה לך הוי׳ לאור עולם וע״ז אנו מבקשים שיאיר עלינו אור חדש מבחי׳ הצור הנ״ל אף שנפסק ממנו האור הראשון מבחי׳ אש אוכלה הוא והיינו כמו בחושך, וזהו
“and G-d shall be for you an everlasting light.” And for this we ask: that a new light shine upon us from the level of the Rock mentioned above, even though the first light, from the level of “He is a consuming fire,” has been cut off from us, and we are as in darkness. And this is [the meaning of]
Instead, G-d Himself will be an everlasting light. So we ask for a new light from the Rock, because the first light, the “consuming fire” held by Torah and mitzvos, has gone out for us through sin, and we are as if in darkness.


כי ביום הזה שהוא יוהכ״פ [יום הכפורים] יום התשוב׳ [התשובה] שמתעורר ומתגלה למטה בחי׳ חפץ חסד ע״י החמשה תפלות לכך יכפר עליכם164 סתם165 מאן דלית ליה שם ידיעא ולא אתפס בשם ולא אתרמיז בשום אות וקוצא כלל,
“For on this day,” which is Yom Kippur, the day of teshuvah, when the level of “He desires kindness” is aroused and revealed below through the five prayers: therefore [it says] “He shall make atonement for you” unspecified, [meaning] the One who has no known name, who is not grasped by any name and is not alluded to by any letter, or the tip of a letter, at all;
This answers the maamar’s opening question. On Yom Kippur, through its five prayers, G-d’s own desire for kindness is revealed below, so the verse says “He shall make atonement” without a Name: the atonement comes from a level that no name, letter or even the tip of a letter can capture.


כי שמות ההוי״ה מורים על המשכת מאין ליש מהעלם אל הגילוי להיות ממלא כל עלמין וסובב כל עלמין.
for the Names of havayah (coming into being) indicate the drawing forth from nothing to something, from concealment to revelation, to be the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
Every divine Name expresses some relation to creation: bringing things from nothing into being, from concealment into revelation, whether as light that fills the worlds or light that encompasses them.


משא״כ הקב״ה בכבודו ובעצמו לא שייך עליו לומר לא בחי׳ ממלא כל עלמין ולא בחי׳ סובב כל עלמין.
But of the Holy One, blessed be He, in His glory and His very Self, it does not apply to say either the level of “filling all worlds” or the level of “encompassing all worlds,”
G-d’s own essence is neither “filling” nor “encompassing” the worlds; both terms still describe Him in relation to worlds.


שאינו בגדר עלמין כלל ושם מקור הסליחה וכפרה נושא עון ועובר על פשע166 כי לפניו
for He is not within the bounds of worlds at all. And there is the source of forgiveness and atonement, “who bears iniquity and passes over transgression”; for before Him,
His essence is entirely beyond the category of worlds, and that is the source of forgiveness and atonement, as Micah says, “who bears iniquity and passes over transgression.”


ית׳ לגבי עצם מהותו כביכול לא שייך שום פגם ועון ופשע כ״א בהמשכות היורדות מאור פניו ית׳ ע״י כמה צמצומים ומסכים ולבושי׳ [ולבושין / ולבושים] רבים.
may He be blessed, in relation to His very essence, as it were, no blemish, iniquity or transgression applies at all, but only in the drawings-down that descend from the light of His countenance, may He be blessed, through many contractions (tzimtzumim) and screens and many garments.
No sin can affect G-d’s essence; damage and sin exist only in the lights that descend from Him through many contractions, screens and garments. So atonement from that essence can make whole what was damaged below.




29וזהו מכל חטאתיכם לפני167 ה׳ תטהרו, לפני הוי׳ דוקא דהיינו בטרם שנאצלו בחי׳ המשכת ההויות להוות כל הנמצאים
And this is [the meaning of] “from all your sins, before G-d (Havayah), you shall be purified”: before Havayah specifically, that is, before the level of the drawing forth of the existences, to bring all beings into being, was emanated;
The end of the verse is read in the same light. “Before G-d” is read as “prior to Havayah”: before the Name that brings all beings into existence was emanated.


ואזי תטהרו כשתעלו ותגיעו למדרגה ההיא דהיינו לבחי׳ צור הנזכר לעיל [וע׳ בהרמ״ז [בהרב משה זכות] ס״פ אחרי תטהרו בגימ׳ [בגימטריא] כת״ר כי
and then “you shall be purified,” when you rise and reach that level, that is, the level of the Rock mentioned above. [And see the Ramaz, at the end of Parshas Acharei: tit’haru (“you shall be purified”) has the numerical value of keser (crown), for
One is purified by rising to that level, the Rock. The bracket adds the Ramaz’s observation that tit’haru, “you shall be purified,” equals keser, “crown,” in numerical value: 620.


הנה תרי״ג מצות168 עם ז׳ דרבנן169 הם ממשיכים תר״ך עמודי אור אך אם חטא על הנפש וחסר ופגם בהמשכות הנ״ל
the 613 mitzvos, together with the 7 of the Sages, draw down 620 pillars of light; but if one has sinned against the soul, and has left lacking and blemished these drawings-down,
The 613 commandments of the Torah and the 7 of the Sages, together 620, draw down 620 “pillars of light.” Sin leaves these lights lacking and blemished.


הנה התיקון לזה הוא ע״י התשובה שגדול כחה למלאות כל הפגמים והחסרונות וזהו ענין תטהרו בגימ׳ [בגימטריא] תר״ך כו׳ ועמ״ש בד״ה כי המצוה הזאת אשר אנכי מצוך כו׳]:
the repair for this is through teshuvah, whose power is great to fill all the blemishes and deficiencies; and this is the meaning of tit’haru having the numerical value 620, etc. And see what is written in the discourse beginning “For this commandment which I command you,” etc.]
Teshuvah can fill every blemish and lack, because it reaches the level of Keser, the 620 from which those pillars come; this is the hint in tit’haru equaling 620. Another maamar is cited for more.



In one’s avodah
Teshuvah, especially in the Ten Days of Teshuvah, means more than regret: a person should contemplate the height from which his soul came and how far it has fallen, until the bitterness touches the innermost point of the heart, and should give over his will to G-d, asking that G-d’s will rest on him. Torah study, prayer with intention and charity hold G-d’s light only when done with this self-nullification, and each of the three needs the others.
Questions for discussion
	Why does the verse say “He shall make atonement” without naming G-d, and how does the maamar’s answer depend on the difference between G-d’s Names and His essence?
	In what sense is G-d “a consuming fire,” and why does a flame hold best when it consumes its fuel? What does that mean for the way we do mitzvos?
	How do prayer, Torah study and charity correspond to thought, speech and action, and why does each need the others, like the head and the legs?
	What can a baal teshuvah reach that a person with Torah and good deeds may not, according to the image of the flint rock?
	How does the maamar understand the requests “Forgive us, pardon us” and “Bring us back to You, and we shall return”?

Sources and references
Notes
Paragraph 1
1כי ביום
Another transcript (hanachah) of this same maamar, which the note records was said on Shabbos Shuvah 5562.
Kehot’s noteהנחה אחרת בסה״מ תקס״ב ח״א בתחילתו. קיצורים והגהות באוה״ת ויקרא-א ע׳ צח. צט. ויקרא-ג ע׳ תתכז. ויקרא-ד ע׳ א׳נה. ראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. נאמרה ש׳ תקס״ב שבת שובה. וביאור ע״ז נדפס בס׳ דרך מצותיך ח״ב (רפד, א) [כ]. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2כי ביום הזה יכפר
The verse of the Yom Kippur service: “For on this day He shall make atonement for you, to purify you; from all your sins before G-d you shall be purified.” The whole maamar explains why it says “He shall make atonement” without a Name, and what “before G-d” means.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
3שני גדיי עזים
Rivkah tells Yaakov to bring her “two good kids of the goats” so that she can prepare the dish for Yitzchak. The Midrash cited in the parenthesis connects these two kids to the two goats of Yom Kippur.
Genesis 27:9בראשית כ״ז:ט׳
לֶךְ־נָא אֶל־הַצֹּאן וְקַח־לִי מִשָּׁם שְׁנֵי גְּדָיֵי עִזִּים טֹבִים וְאֶעֱשֶׂה אֹתָם מַטְעַמִּים לְאָבִיךָ כַּאֲשֶׁר אָהֵב:
Go now to the flock, and fetch me from thence two good kids of the goats; and I will make them savoury food for thy father, such as he loveth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שני גדיי עזים
Rabbi Chelbo says the kids were “good” for Yaakov, who received the blessings through them, and good for his children, who receive atonement through them on Yom Kippur, as it says, “For on this day He shall make atonement.” It is the first of the Midrashim the Alter Rebbe lists on the verse.
Bereshit Rabbah 65:14בראשית רבה ס״ה:י״ד
ורבקה אמרה אל יעקב הביאה לי ציד ועתה בני שמע בקולי לך נא אל הצאן - אמר רבי לוי: לך וקדם את האומה, שמשולה לצאן, היך מה דאת אמר: (יחזקאל יד) ואתן צאני צאן מרעיתי. ולקח לי משם שני גדיי עזים טובים אמר רבי לוי: אם מצאת הרי מוטב, ואם לאו, הבא לי מפרפורנין שלי, שכך כתב לה שהוא מעלה לה שני גדיים בכל יום. טובים ר׳ חלבו אמר: טובים לך, שעל ידן את נוטל את הברכות, וטובים לבניך, שעל ידן הוא מתכפר להם ביוה״כ, דכתיב (ויקרא טז): כי ביום …
“Rebecca said to Jacob her son, saying: Behold, I heard your father speak to Esau your brother, saying” (Genesis 27:6). “Bring me game, and prepare me tasty food and I will eat, and I will bless you before the L-rd before my death” (Genesis 27:7). “Now, my son, heed my voice to what I am commanding you” (Genesis 27:8). “Go now to the flock, and take for me from there two fine goat kids, and I will make of them tasty food for your father, like that he likes” (Genesis …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5רבות תולדות פס״ה גבי שני גדי עזים טובים
The Tzemach Tzedek brings this Midrash there in the name of the Rabbah: “two good kids of goats... for regarding the goat that is sent away it says ‘he shall make atonement.’”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ שה. שטז-שיז בשם הרבות ”שני גדי עיזים טובי׳ כו׳ שהרי גבי שעיר המשתלח אומר יכפר כו׳”.
6וספכ״א, אמור ס״פ כ״ז
There the Midrash is quoted on “two good kids of goats,” good for you and for your children, through which atonement is made for them on Yom Kippur.
Kehot’s note”בענין שני גדי עזים טובים לך ולבניך, שעל ידיהם מתכפר להם ביוהכ״פ” — אוה״ת ויקרא-א ע׳ שה.
7שלח לך פי״ו
There the Midrash on “in the scales they go up” is quoted: all the vanities Israel does all year, G-d forgives in the month of Tishrei, with the verse “For on this day He shall make atonement.” A commentary there explains that the merits go up in the scales and the sins go down.
Kehot’s noteע״פ אך הבל בני אדם כו׳ במאזנים לעלות כל הבלים שישראל עושים כל ימות השנה, במאזנים לעלות מוחל להם הקב״ה בחודש תשרי שנאמר כי ביום הזה יכפר עליכם לטהר אתכם ופי׳ שם בי״מ שהזכיות עולה במאזנים וירדו העוונות” — אוה״ת ויקרא-א ע׳ שה. שיט.
8במאזנים לעלות
“Men are but vanity... in the scales they go up.” The Midrash cited here (Shelach, section 16) reads it as G-d forgiving in Tishrei all the “vanities” Israel did all year, with the verse “For on this day He shall make atonement.”
Psalms 62:10תהילים ס״ב:י׳
אַךְ הֶבֶל בְּנֵי־אָדָם כָּזָב בְּנֵי־אִישׁ בְּמֹאזְנַיִם לַעֲלוֹת הֵמָּה מֵהֶבֶל יָחַד:
Men of low degree are vanity, and men of high degree are a lie; If they be laid in the balances, they are together lighter than vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9The Midrash says that just as Shlomo’s curtains become soiled and are washed again, so Israel are soiled with sins all year, and Yom Kippur comes and atones for them, as it says, “For on this day He shall make atonement for you.”
Shir HaShirim Rabbah 1:5:4שיר השירים רבה א׳:ה׳:ד׳
כְּאָהֳלֵי קֵדָר, מַה אָהֳלֵי קֵדָר אַף עַל פִּי שֶׁנִּרְאִין מִבַּחוּץ כְּעוּרִים וּשְׁחוֹרִים וּסְמַרְטוּטִין, וְהֵם מִבִּפְנִים אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת, כָּךְ תַּלְמִידֵי חֲכָמִים, אַף עַל פִּי שֶׁנִּרְאִין כְּעוּרִים וּשְׁחוֹרִים בָּעוֹלָם הַזֶּה, אֲבָל בִּפְנִים יֵשׁ בָּהֶם תּוֹרָה, מִקְרָא, מִשְׁנָה, מִדְרָשׁוֹת, הֲלָכוֹת, תַּלְמוּד, תּוֹסֶפְתּוֹת וְאַגָּדוֹת. אִי מָה אָהֳלֵי קֵדָר אֵין צְרִיכִין תִּכְבּוֹסֶת, יָכוֹל אַף יִשְׂרָאֵל כָּךְ, תַּלְמוּד לוֹמַר כִּירִיעוֹת שְׁלֹמֹה, מַה יְּרִיעוֹת שַׂלְמָה זוֹ מִתְלַכְלֶכֶת וּמִתְכַּבֶּסֶת וְחוֹזֶרֶת וּמִתְלַכְלֶכֶת וּמִתְכַּבֶּסֶת, כָּךְ יִשְׂרָאֵל אַף …
“Like the tents of Kedar,” just as the tents of Kedar appear externally to be ugly, black, and in tatters, but internally they are gems and pearls, so too Torah scholars, even though they appear ugly and black in this world, internally there is Torah in them, Bible, Mishna, Midrash, halakhot, Talmud, Tosefta, and aggada. If so, just as tents of Kedar do not require laundering, perhaps the same is true of Israel; the verse states: “Like the curtains of Solomon”—just as these curtains of Solomon are soiled and laundered, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10שה״ש רבה בפסוק כאהלי קדר
There the Midrash is quoted: the curtain is soiled and washed again; so Israel, though soiled with sins all year, are atoned for when Yom Kippur comes.
Kehot’s note”מתלכלכת וחוזרת ומתכבסת כך ישראל אע״פ שמתלכלכין בעוונות כל ימות השנה יוהכ״פ בא ומכפר עליהם שנאמר כי ביום הזה יכפר כו׳” — אוה״ת ויקרא-א ע׳ שז. שכ.
11כאהלי קדר
“I am black but comely... like the tents of Kedar, like the curtains of Shlomo.” The Midrash on this verse is the next one the Alter Rebbe lists.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ובפסוק אל גנז אגוז
There the Midrash is quoted: just as a nut that falls into filth is washed, so Israel, though soiled with sins all year, are atoned for when Yom Kippur comes.
Kehot’s note”מה אגוז זה אם נופל לתוך הטנופת כו׳ כך ישראל אע״פ שמתלכלכין בעוונות כל ימות השנה בא יוהכ״פ ומכפר עליהם שנאמר כי ביום הזה יכפר” — אוה״ת ויקרא-א ע׳ שז.
13ובפסוק אחות לנו קטנה
There the Midrash on “we have a little sister” is quoted, ending that Yom Kippur comes and atones for Israel.
Kehot’s note”מה קטן כו׳ כך ישראל כו׳ בא יוהכ״פ ומכפר עליהם” — אוה״ת ויקרא-א ע׳ שח.
14“We have a little sister.” The Midrash on this verse also ends with Yom Kippur coming to atone for Israel.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy.” Rabbi Yitzchak opens with this verse in the Introduction to Eichah Rabbah, the last place the Alter Rebbe lists.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16אחרי ספ״כ
There the Midrash at the end of Acharei, section 20, is quoted: on the death of Aharon’s two sons, that just as Yom Kippur atones, so their death atones, with the verse “For on this day He shall make atonement.”
Kehot’s note”בענין מיתת שני בני אהרן שכשם שיוהכ״פ מכפר כו׳ כי ביום הזה יכפר” — אוה״ת ויקרא-א ע׳ שה. שיז.
17“I went down to the garden of nuts.” The Midrash on this verse compares Israel to a nut that falls into filth and is washed clean: though they are soiled with sins all year, Yom Kippur comes and atones for them.
Song of Songs 6:11שיר השירים ו׳:י״א
אֶל־גִּנַּת אֱגוֹז יָרַדְתִּי לִרְאוֹת בְּאִבֵּי הַנָּחַל לִרְאוֹת הֲפָרְחָה הַגֶּפֶן הֵנֵצוּ הָרִמֹּנִים:
I went down into the garden of nuts, To look at the green plants of the valley, To see whether the vine budded, And the pomegranates were in flower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
18וכמ״ש בזהר
Tanya brings the same Zohar on “He blew into his nostrils” to show that the G-dly soul comes from G-d’s innermost self, which is the premise of this paragraph.
Kehot’s noteנ״ב וכ״ה בסש״ב רפ״ב וש״נ [לקוטי הגהות לתניא ע׳ ט]. [כ]. ראה ביאור כ״ק אדמו״ר בליקוט פי׳ לתניא ח״ב פ״א.
19“And G-d formed man of dust from the ground, and He blew into his nostrils a soul of life.” With the Zohar’s comment, the verse shows that the soul issues from G-d’s innermost self.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
20הרבה דרכים בחזקת סכנה
Rabbi Shimon bar Abba says in the name of Rabbi Chanina: “Every road is presumed dangerous.” The maamar applies the phrase to the soul’s journey down into the body.
Jerusalem Talmud Berakhot 4:4תלמוד ירושלמי ברכות ד׳:ד׳
21הרבה דרכים בחזקת סכנה ח״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ברכות פ״ד, ה״ד (כל הדרך). קה״ר פ״כ, ב (כל הדרכים).
22בד״ה בשעה שהקדימו
That maamar, which opens with the Talmud’s account of the heavenly voice praising Israel for putting “we will do” before “we will hear,” asks the same question in the words the note quotes: why did the soul descend so far into a physical body for the sake of practical mitzvos, and what does it gain from all its toil?
Kehot’s noteלקו״ת במדבר יב, ג ”וא״כ למה זה ירדה הנשמה כל כך להתלבש בגוף גשמי בשביל קיום מצות מעשיות ומה יתרון לה בכל עמלה”.
23טבע האש להסתלק . . ויסודו
Tanya explains “The soul of man is the lamp of G-d”: a flame by nature strains upward to separate from the wick and cleave to its root in the element of fire above, even though it would cease to exist there; so the soul longs by nature to leave the body and cleave to G-d.
Tanya, Likkutei Amarim 19:2–3תניא, חלק ראשון; ליקוטי אמרים י״ט:ב׳-ג׳
פֵּירוּשׁ, שֶׁיִּשְׂרָאֵל הַקְּרוּיִם ״אָדָם״, נִשְׁמָתָם הִיא, לְמָשָׁל, כְּאוֹר הַנֵּר שֶׁמִּתְנַעְנֵעַ תָּמִיד לְמַעְלָה בְּטִבְעוֹ, מִפְּנֵי שֶׁאוֹר הָאֵשׁ חָפֵץ בְּטֶבַע, לִיפָּרֵד מֵהַפְּתִילָה וְלִידָּבֵק בְּשָׁרְשׁוֹ לְמַעְלָה בִּיסוֹד הָאֵשׁ הַכְּלָלִי שֶׁתַּחַת גַּלְגַּל הַיָּרֵחַ, כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים. וְאַף שֶׁעַל יְדֵי זֶה יִכְבֶּה וְלֹא יָאִיר כְּלוּם לְמַטָּה, וְגַם לְמַעְלָה – בְּשָׁרְשׁוֹ, יִתְבַּטֵּל אוֹרוֹ בִּמְצִיאוּת בְּשָׁרְשׁוֹ, אַף־עַל־פִּי־כֵן, בְּכָךְ הוּא חָפֵץ בְּטִבְעוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא רפי״ט.
24דבר ה׳ . . שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” It identifies the creative force as G-d’s “word.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
25בעשרה מאמרות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
26בעשרה מאמרות שנברא העולם
“With ten utterances the world was created.” These utterances are the “word of G-d” that the maamar compares to fire.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27יהי אור . . יהי רקיע
“And G-d said, ‘Let there be light.’” The first of the utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג-ו.
28יהי רקיע
“Let there be a firmament in the midst of the waters.” Another of the utterances, and the one the Midrash will say the heavens stand on.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29הלא כה דברי כאש
“Is not My word thus, like fire, says G-d.” The maamar takes it to mean that G-d’s word shares fire’s nature of withdrawing upward.
Jeremiah 23:29ירמיהו כ״ג:כ״ט
הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם־Havayah וּכְפַטִּישׁ יְפֹצֵץ סָלַע:
Is not My word like as fire? Saith the L-RD; And like a hammer that breaketh the rock in pieces?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כט.
30ומבשרי אחזה אלו-ה
“From my flesh I behold G-d.” It allows the maamar to learn about the divine word from human speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
31באדם הדבור הוא מיסוד האש
The Tzemach Tzedek quotes this statement there, that in man speech comes from the element of fire, and also refers to Torah Ohr, the discourse beginning “Ki Avraham lo yeda’anu.”
Kehot’s noteמובא בביאה״ז להצ״צ כרך-ב ע׳ תתפב ושם מציין גם לתו״א בד״ה כי אברהם לא ידענו.
32והלב . . יסוד האש
Tanya chapter 3 describes the soul’s ten powers: intellect (Chochmah, Binah and Daas) and the emotive attributes, love and awe of G-d, which intellect gives birth to.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פ״ג.
33כי ה״א אש אוכלה הוא
“For G-d your G-d is a consuming fire, a jealous G-d.” The maamar reads it as describing the nature of the divine light: like fire, it rests below only where something holds it.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
34הבל הלב להב
Two later maamarim in Likkutei Torah bring the same wordplay, hevel halev / lahav.
Kehot’s noteועל״ק ר״פ קדושים רפ״ב (כט, ג) ובבמדבר ד״ה וארשתיך רפ״ד (ח, ד) והוא מת״ז תכ״א (מט, ב). וסוף ת״ז מזהר חדש קעו, ב [תז״ח קיז, ב] [כ].
Paragraph 4
35כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom.” The maamar uses it to show that the divine light is grasped when it is drawn down into the physical making of the world.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 5
36The Midrash on Psalms asks which word stands in the heavens and answers that they stand on the word “Let there be a firmament,” the same word with which G-d created them. The Alter Rebbe quotes it word for word.
Midrash Tehillim 119:25מדרש תהילים קי״ט:כ״ה
לעולם ה׳ דברך נצב בשמים. אמר ישעיהו (שם מ ח) יבש חציר נבל ציץ ודבר אלקינו יקום לעולם. וכן אמר דוד לעולם ה׳ וגו׳. ולמה הוא נצב שאינו נעשה לא על פי עד אחד ולא על פי שנים אלא כל בית דין העליון מתמנין עליה. וכן הוא אומר (תהלים פט ח) אל נערץ בסוד קדושים רבה. וכן דניאל אומר (דניאל ד יד) בגזרת עירין פתגמא וגו׳. וכן הוא אומר (שם ח א) בשנת שלש לבלשאצר מלך בבל דבר נגלה לדניאל וגו׳. ולמה הוא אומר וצבא גדול. אמרו שצבא גדול מתמנין …
OYW (Public Domain)
37במדרש תהלים
A later maamar in Likkutei Torah, in Parshas Kedoshim, also brings this Midrash on Psalms.
Kehot’s noteעל״ק קדושים כט, ד [כ]. בסה״מ אתהלך ע׳ קה בשם חז״ל. וראה בלקו״ש-כה ע׳ 331 הערה 29. והנסמן בליקוט פי׳ לשעהיוה״א שם.
38יהי רקיע בתוך המים
“Let there be a firmament in the midst of the waters.” The utterance on which, says the Midrash, the heavens stand.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לעולם ה׳ דברך
“Forever, O G-d, Your word stands in the heavens.” The maamar reads it as the creative word remaining within the heavens and sustaining them.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט. וראה שער היחוה״א רפ״א. אגה״ק סכ״ה (תניא קלח, ב).
40וירא פנ״ג גבי וה׳ פקד את שרה
There the Midrash is quoted: “Forever, O G-d, Your word stands in the heavens”: in the heavens and not on earth? Rather, what You said to Avraham in the heavens, “At the appointed time I will return to you.”
Kehot’s note”לעולם ה׳ דברך נצב בשמים הא בארץ לא, אלא מה שאמרת לאברהם בשמים, למועד אשוב אליך כעת חי׳ כו׳” — אוה״ת יהל אור ע״פ לעולם ע׳ תסו.
41וה׳ פקד את שרה
“And G-d remembered Sarah as He had said.” The Midrash on this verse, cited in the parenthesis, reads “Your word stands in the heavens” as the promise to Avraham kept here.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42תצוה ר״פ ל״ח
There the Midrash is quoted: just as You are true, so Your word is true, and the word You spoke to sanctify Aharon and his sons stands forever; and the question of a commentary (Yedei Moshe) is noted: what does this teach, for why would G-d not keep His word?
Kehot’s note”ע״פ וזה הדבר אשר תעשה להם לקדש . . הה״ד לעולם ה׳ דברך נצב בשמים, אמר דוד כשם שאתה אמת שנאמר וה׳ אלקים אמת כך דברך אמת שנאמר לעולם ה׳ דברך נצב כו׳ אף דבר שדברת לקדש את אהרן ואת בניו קיים לעולם כו׳ והקשה בידי משה שם סק״ג מאי קמ״ל מהכ״ת שלא יקיים הקב״ה דבורו ח״ו” — אוה״ת יהל אור ע״פ לעולם ע׳ תסו.
43ותוך פרשה הנ״ל
There the Midrash is quoted: is G-d’s word not standing on earth, only in heaven? Chizkiyah bar Chiya said: because G-d made a promise in heaven, and the promise He made to the righteous one came after 210 years.
Kehot’s note”וכי אין דבורו של הקב״ה נצב בארץ אלא בשמים, אמר חזקי׳ בר חייא מפני שהבטיח הקב״ה דבר בשמים ואחר רד״ו שנים באה ההבטחה שהבטיח הקב״ה את הצדיק כו׳” — אוה״ת יהל אור ע״פ לעולם ע׳ תסז. וראה גם באוה״ת ויקהל ע׳ ב׳ריב.
44אמור ר״פ כ״ט
The Midrash in Emor on this verse concerns Rosh Hashanah; it is discussed there.
Kehot’s noteבענין ר״ה. ראה יהל אור ע׳ תסח.
45במדבר פ״ב
There the Midrash is quoted: G-d made a promise to Avraham, and it came to pass when Israel left Egypt; therefore it says “And the number of the children of Israel shall be like the sand of the sea,” for “Forever, O G-d, Your word stands in the heavens.”
Kehot’s note”הה״ד לעולם ה׳ דברך נצב בשמים מפני שהבטיח הקב״ה לאברהם ובאת אותה ההבטחה בשעה שיצאו ממצרים כו׳, עד לפיכך הוא אומר והי׳ מספר בנ״י כחול הים הוי לעולם ה׳ דברך נצב בשמים” — יהל אור ע׳ תסח.
46והיה מספר בנ״י
“And the number of the children of Israel shall be like the sand of the sea.” The Midrash on this verse, cited in the parenthesis, sees in it the fulfillment of G-d’s promise to Avraham.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47כי חפץ חסד הוא
“He does not keep His anger forever, for He desires kindness.” The maamar uses it to say that the first creation came from G-d’s own will to do kindness.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח. וראה ע״ח שער דרושי הנקודות ספ״ו.
48ואין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
49ואין כבוד אלא תורה
“And ‘glory’ means nothing but Torah, as it says, ‘The wise shall inherit glory.’” It identifies the “glory” of Isaiah’s verse with the Torah and its mitzvos.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
50שיהי׳ לו דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמדרש תנחומא נשא פט״ז.
51דירה בתחתונים
When the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower beings, as He has among the higher. The maamar says the mitzvos make this dwelling.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
52לאשתעי מילין דהדיוטא
The Zohar’s principle that it is not the way of a king to speak of commoners’ matters. The maamar uses it to show how far beneath G-d all the worlds are.
Zohar III, 149bזח״ג קמט, ב
Kehot’s noteזח״ג קמט, ב. [כ].
53פי׳ מילין דכדי שאינן מערכו
This explanation of “commoners’ matters” as trivial things beneath the king’s station is quoted there.
Kehot’s noteמובא באוה״ת שמות-ז ע׳ ב׳תרצ.
54כל הנק׳ בשמי
“Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him.” The maamar reads “for My glory” as the purpose of creation, which is the Torah.
Isaiah 43:7ישעיהו מ״ג:ז׳
Kehot’s noteישעי׳ מג, ז.
55Kehot’s note points to Numbers 2 for these words.
Numbers 2במדבר ב׳
Paragraph 6
56הדיוט
The Zohar passage (Teitzei) that the parenthesis cites on the meaning of hedyot, a commoner.
Zohar, Ki Teitzei 1:4–14ספר הזהר, כי תצא א׳:ד׳-י״ד
57לית מחשבה תפיסא בי׳
In Elijah’s prayer (Patach Eliyahu) at the opening of the Tikkunei Zohar: “no thought can grasp You at all.” It expresses how G-d is beyond every world and every grasp.
Tikkunei Zohar, Patach Eliyahu · 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
58ומאפס ותהו נחשבו לו
“All the nations are as nothing before Him; they are accounted by Him as nothing and void.” The maamar applies it to all the worlds.
Isaiah 40:17ישעיהו מ׳:י״ז
כׇּל־הַגּוֹיִם כְּאַיִן נֶגְדּוֹ מֵאֶפֶס וָתֹהוּ נֶחְשְׁבוּ־לוֹ:
All the nations are as nothing before Him; They are accounted by Him as things of nought, and vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, יז.
59במא״א אות ה׳ ס״ל
The note points there as well, alongside Me’orei Or, for the subject of hedyot.
Kehot’s noteראה גם בביאה״ז לצ״צ-א ע׳ רעח.
60ובזח״ג תצא דרע״ו ע׳
The Zohar passage cited here (III, 276a) is quoted there.
Kehot’s noteמובא באוה״ת מסעי ע׳ א׳שעו.
61כל מה שברא הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, יא.
62כל מה שברא הקב״ה לא ברא אלא לכבודו
“All that the Holy One, blessed be He, created in His world, He created only for His glory.” The maamar makes this the answer to why G-d creates worlds that are as nothing before Him.
Pirkei Avot 6:11משנה אבות ו׳:י״א
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, לֹא בְרָאוֹ אֶלָּא לִכְבוֹדוֹ, שֶׁנֶּאֱמַר (ישעיה מג), כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף עֲשִׂיתִיו, וְאוֹמֵר (שמות טו), ה׳ יִמְלֹךְ לְעֹלָם וָעֶד. רַבִּי חֲנַנְיָא בֶּן עֲקַשְׁיָא אוֹמֵר, רָצָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְזַכּוֹת אֶת יִשְׂרָאֵל, לְפִיכָךְ הִרְבָּה לָהֶם תּוֹרָה וּמִצְוֹת, שֶׁנֶּאֱמַר (ישעיה מב) ה׳ חָפֵץ לְמַעַן צִדְקוֹ יַגְדִּיל תּוֹרָה וְיַאְדִּיר:
Whatever the Holy Blessed One created in His world, he created only for His glory, as it is said: “All who are linked to My name, whom I have created, formed and made for My glory” (Isaiah 43:7), And it says: “The L-rd shall reign for ever and ever” (Exodus 15:18). Said Rabbi Hananiah ben Akashya: It pleased the Holy Blessed One to grant merit to Israel, that is why He gave them Torah and commandments in abundance, as it is said, “The L-rd was pleased for His righteousness, to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
63קדוש . . מלא כה״א כבודו
The angels call: “Holy, holy, holy is the G-d of hosts; the whole earth is full of His glory.” The maamar reads “holy” as G-d’s separateness and “His glory” as His garment in the lower world.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
64אתה הוא קודם שנה״ע
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteתפלת שחרית (בשינוי לשון). וראה של״ה ג, ב.
Paragraph 7
65אני ה׳ לא שניתי
“For I, G-d, have not changed.” The maamar uses it to show that creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
66ר״י קרי למאני מכבדותא
Rabbi Yochanan called his clothes “my honorers.” The maamar uses it to read “glory” (kavod) as a garment.
Shabbat 113a:14שבת קי״ג א:י״ד
״וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ״. ״וְכִבַּדְתּוֹ״ — שֶׁלֹּא יְהֵא מַלְבּוּשְׁךָ שֶׁל שַׁבָּת כְּמַלְבּוּשְׁךָ שֶׁל חוֹל, וְכִי הָא דְּרַבִּי יוֹחָנָן קָרֵי לְמָאנֵיהּ ״מְכַבְּדוֹתַי״. ״מֵעֲשׂוֹת דְּרָכֶיךָ״ — שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל. ״מִמְּצוֹא חֶפְצְךָ״ — חֲפָצֶיךָ אֲסוּרִין, חֶפְצֵי שָׁמַיִם מוּתָּרִין. ״וְדַבֵּר דָּבָר״ —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, א.
67וכבוד הוא גימטריא ל״ב
Kehot’s note points to Zohar III, 33a for these words.
Zohar III, 33aזח״ג לג, א
Kehot’s noteזח״ג לג, א.
68וכבוד הוא גימטריא ל״ב נתיבות חכמה
The Kehot note gives this Zohar for the equation of kavod with the thirty-two paths of wisdom.
Zohar, Tzav 20:135–145ספר הזהר, צו כ׳:קל״ה-קמ״ה
69מועד — סד״ה ושמתי כדכד
That maamar opens with the dispute of the angels Michael and Gavriel over the meaning of kadkod, where G-d says “Let it be like this and like this,” and asks where the arousal from below draws its power from.
Kehot’s noteלקו״ת ראה כו, ב.
Paragraph 8
70ב) והנה כלל כל התורה ומצות
This section of the maamar, from here on, is quoted there.
Kehot’s noteמכאן מובא בסה״מ תרל״ה-א ע׳ סד ואילך.
71על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמילות חסדים
Shimon the Righteous: “On three things the world stands: on the Torah, on the service, and on acts of kindness.” The maamar reads them as Torah study, prayer and charity.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
72וכנגד ג׳ דברים אלו כתיב בראתיו יצרתיו אף עשיתיו
The Tzemach Tzedek notes there that “here” the three pillars are explained as thought, speech and action, “created, formed, made,” and lists other places that discuss “on three things the world stands.”
Kehot’s note”[כאן] פי׳ שהם ג׳ בחי׳ מחודומ״ע שהן בחי׳ בראתיו יצרתיו אף עשיתיו . . ועיין עוד מענין על שלשה דברים העולם עומד בלקו״ת פ׳ שלח בד״ה אני אלקיכם אשר אשר הוצאתי אתכם מאמ״צ דרוש השני פ״ד. ובשה״ש בד״ה לבבתני אחותי כלה פ״ג. ובת״א פ׳ בשלח סד״ה אז ישיר משה ובנ״י” — אוה״ת ויקרא-ד ע׳ א׳נט.
73בראתיו יצרתיו אף עשיתיו
“For My glory I have created him, I have formed him, indeed I have made him.” The maamar matches the three verbs to thought, speech and action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ברעותא דליבא
One of the Zohar passages the Kehot note gives for the offering depending on the Kohen’s deed and the desire of the heart.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
75ברעותא דליבא
A third Zohar passage the Kehot note gives for this.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
76תפלה בלא כוונה כגוף בלא נשמה
Tanya brings the saying “Prayer without intention is like a body without a soul” and discusses the place of intention in prayer and mitzvos.
Kehot’s noteטור פטדה הל׳ שבת סרס״ג סק״ה בשם חז״ל. סידור ר״י עמדין סולם בית א-ל ד״ה מחשבה (ו, ב) בשם הראשונים. ישועות משיחו — אברבנאל יב, א. אברבנאל ומדרש שמואל לאבות פ״ב, מי״ג. של״ה רמט, ב. סש״ב פל״ח וש״נ [ל״מ]. [כ].
77הקול מעורר הכוונה
The Alter Rebbe’s code of law states there that the voice arouses the intention, as a matter of halachah.
Kehot’s noteב״י הל׳ תפלה ססק״א. ראה של״ה פב, ב. שו״ע אדה״ז חאו״ח סס״א, ס״ה. סק״א, ס״ג. מאמרי אדה״ז — הקצרים ע׳ תקלח. אוה״ת וארא ע׳ קעו.
78היא במקום הקרבנות
The words here quote Berakhot 26a:17; the passage is shown below.
Berakhot 26a:17ברכות כ״ו א:י״ז
אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי מְצַלֵּי וְאָזֵיל.
The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the evening Tefillah, he should say it twice in the morning," [that is different] because it is one day ; as it is written, "And there was evening and there was morning one day " (Gen. i. 5). But here the Tefillah is the substitute for the sacrifice, and the day …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כו, א.
79וברעותא דלבא כנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ח״ג לט, א. פח, ב. קעז, ב.
Paragraph 10
80סור מרע ועשה טוב
“Turn away from evil and do good; seek peace and pursue it.” The maamar makes it the path by which the sitra achra is subdued and G-d’s light shines on the soul.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
Paragraph 11
81מרכבה
The Midrash again calls the Patriarchs the chariot of G-d. The Kehot note gives it with 47:6.
Bereshit Rabbah 82:6בראשית רבה פ״ב:ו׳
ויעל מעליו אלקים - אמר ריש לקיש: האבות הן הן המרכבה, שנאמר (בראשי׳ יג): ויעל אלקים מעל אברהם. ויעל מעליו אלקים (שם כח) והנה ה׳ נצב עליו, ויצב יעקב מצבה וגו׳:
“G-d ascended from upon him, in the place where He had spoken with him” (Genesis 35:13). “G-d ascended from upon him” – Reish Lakish said: The patriarchs are the Divine Chariot, as it is stated: “G-d ascended from upon Abraham” (Genesis 17:22); “G-d ascended from upon him”; “the L-rd stood over him” (Genesis 28:13). “Jacob established a monument in the place where He spoke with him, a monument of stone. He poured a libation upon it, and poured oil upon it” (Genesis 35:14). “Jacob established a monument…. He poured a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
82מרכבה
A Zohar passage the Kehot note gives for the Patriarchs as a chariot.
Zohar, Pinchas 123:856–124:867ספר הזהר, פנחס קכ״ג:תתנ״ו-קכ״ד:תתס״ז
83שהוא בחי׳ מרכבה
Reish Lakish: “The Patriarchs are themselves the chariot.” The maamar explains “the G-d of Avraham” by this: Avraham was a chariot for G-d.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 257bזח״ג רנז, ב
Kehot’s noteראה ב״ר פמ״ז, ו. פפ״ב, ו. זח״ג רנז, ב.
84אין מלך בלא עם
That passage, on the matzah of Pesach, notes that the mitzvos are the commands of the King, and that by keeping them one fulfills “You shall surely set a king over you,” the level of lower awe; it is where the earlier sources for “no king without a people” are listed.
Kehot’s noteעמה״מ שער שעשועי המלך רפ״א. ס׳ החיים פ׳ גאולה פ״ב. בחיי וישב לח, ל. הנסמן לעיל יד, ב.
85אין מלך בלא עם
Rabbeinu Bachya on Vayeshev brings the principle “there is no king without a people.” It is one of the sources the Kehot note gives for it.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
86כמ״ש במ״א
This is the “elsewhere” the maamar refers to: the purpose of creation is the revelation of G-d’s kingship, for there is no king without a people (am, from omemos, things separate, foreign and distant from the king); even with very many sons, the term “kingship” does not apply to them.
Tanya, Sha’ar HaYichud 7:2תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳
כִּי הִנֵּה, סִיבַּת וְטַעַם הַצִּמְצוּם וְהַהֶסְתֵּר הַזֶּה, שֶׁהִסְתִּיר וְהֶעֱלִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא אֶת הַחַיּוּת שֶׁל הָעוֹלָם כְּדֵי שֶׁיִּהְיֶה הָעוֹלָם נִרְאֶה דָּבָר נִפְרָד בִּפְנֵי עַצְמוֹ, הִנֵּה הוּא יָדוּעַ לַכֹּל, כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ז. לקו״ת ראה לב, ב.
87בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יד.
88נקראים בנים למקום
“Beloved are Israel, for they are called children of the Omnipresent.” The maamar uses it to set Israel’s relation to G-d apart from that of a people to its king.
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89ברא כרעא דאבוה
The sources for “a son is like his father’s leg” are listed there.
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. וראה יבמות ג, א תוד״ה מקמי. הנסמן במאמרי אדה״ז — פרשיות לע׳ שדמ.
Paragraph 12
90כשם שא״א לעולם
“Just as the world cannot exist without winds, so the world cannot exist without Israel.” The maamar takes it to mean that Israel are the inner life that sustains all the worlds.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, ב. נתבאר בארוכה במים רבים תרל״ו פרק קה ואילך. וראה גם באוה״ת בראשית-ג דף תקנז, ב.
91בד״ה ויאמר משה אכלוהו היום
As the note summarizes, the maamar there explains that the “winds” are the directions that make up the bounds of space, so the world cannot exist without them; likewise it cannot exist without Israel, who draw the Infinite Light down to be enclothed in space.
Kehot’s noteתו״א בשלח סה, ב. ושם מבאר כי רוחות הם ו״ק צפון ודרום כו׳ שהם עיקר העולם שזהו גבול המקום ואם לא הרוחות לא הי׳ בחי׳ מקום כלל, כך א״א לעולם בלא ישראל שהרי המשכת אור א״ס להיות מתלבש בבחינת מקום הוא ע״י ישראל שהם הממשיכים, ע״ש.
92מחדש בטובו בכי״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
93וכברייתו של עולם
The Talmud explains that the order of creation was “first darkness, then light.” The daily dawn repeats it and hints at creation from nothing.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
Paragraph 13
94זה היום תחלת מעשיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת מוסף דר״ה.
95בר״ה נברא העולם
Rabbi Eliezer says the world was created in Tishrei. The maamar uses this to explain why Rosh Hashanah is called “the beginning of Your works.”
Rosh Hashanah 10b:9–10ראש השנה י׳ ב:ט׳-י׳
מִכְּלַל דְּתַרְוַיְיהוּ סְבִירָא לְהוּ בְּנִיסָן נִבְרָא הָעוֹלָם. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם, בְּתִשְׁרִי נוֹלְדוּ אָבוֹת, בְּתִשְׁרִי מֵתוּ אָבוֹת, בַּפֶּסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה י, ב. וראה ר״ן שם טז, א. אגה״ק סי׳ יד.
96התורה שעיקר מצותה בדבור
The Alter Rebbe’s laws of Torah study state there that the mitzvah of Torah study is fulfilled by speaking the words.
Kehot’s noteראה הל׳ ת״ת לרבה״ז פ״ב הי״ב. מאמרי אדה״ז על ענינים ע׳ רכד. שיחת כ״ק אדמו״ר בלקוטי פי׳ לאגה״ת פ״א ע׳ סה.
Paragraph 14
97ושננתם לבניך
“And you shall teach them diligently to your children and speak of them.” The command of Torah study is framed as speech.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
98והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.” Here too Torah is tied to the mouth.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
99וקיי״ל דהרהור לאו כדיבור . . בהרהור לבד
The Talmud’s principle that thinking is not like speaking. The maamar uses it to show that the mitzvah of Torah study is fulfilled through speech.
Berakhot 20b:20–21ברכות כ׳ ב:כ׳-כ״א
וְרַב חִסְדָּא אָמַר, הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, דְּאִי סָלְקָא דַעְתָּךְ הִרְהוּר כְּדִבּוּר דָּמֵי — יוֹצִיא בִּשְׂפָתָיו. אֶלָּא מַאי הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, לָמָּה מְהַרְהֵר? אָמַר רַבִּי אֶלְעָזָר: כְּדֵי שֶׁלֹּא יְהוּ כׇּל הָעוֹלָם עוֹסְקִין בּוֹ וְהוּא יוֹשֵׁב וּבָטֵל.
But Rab Hisda said : Meditation is not the equivalent of speech ; for if it enter thy mind that it is the equivalent of speech, let him utter the words with his lips ! How is it then ? Meditation is not the equivalent of speech. Why, then, should he meditate? R. Eleazar said : So that the whole world should not be engaged upon the reading of the Shema', whereas he sits idle.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Shabbat 150a:7שבת ק״נ א:ז׳
רָמֵי לֵקהּ רַב אַחָא בַּר רַב הוּנָא לְרָבָא: מִי אָמַר רַבִּי יוֹחָנָן דִּיבּוּר אָסוּר הִרְהוּר מוּתָּר — אַלְמָא הִרְהוּר לָאו כְּדִיבּוּר דָּמֵי? וְהָאָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: בְּכׇל מָקוֹם מוּתָּר לְהַרְהֵר, חוּץ מִבֵּית הַמֶּרְחָץ וּמִבֵּית הַכִּסֵּא! שָׁאנֵי הָתָם, דְּבָעֵינַן ״וְהָיָה מַחֲנֶיךָ קָדוֹשׁ״, וְלֵיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות כ, ב. שבת קנ, א. טוש״ע הל׳ ק״ש סימן סב. הל׳ ת״ת לאדה״ז פ״ב הי״ב ועוד.
100ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
101ותלמוד תורה כנגד כולם
After listing the mitzvos whose fruits one enjoys in this world, the Mishnah concludes, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
102הקל קול יעקב
Yitzchak says, “The voice is the voice of Yaakov.” The maamar applies it to the voice of Torah study in Jewish mouths.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
103סתימא דכ״ס
The Idra Zuta’s name for the highest, most hidden level, “the most hidden of all hidden things.” The maamar applies it to the Supernal Will, the source of the Torah.
Zohar II, 142aזח״ב קמב, א
Zohar III, 292aזח״ג רצב, א
Kehot’s noteאדר״ז זח״ב קמב, א. זח״ג רצב, א. ועוד.
Paragraph 16
104עקימת שפתיו הוה מעשה
The Talmud’s rule that moving one’s mouth counts as an action. The maamar applies it to the speech of Torah study.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 65b:4–6סנהדרין ס״ה ב:ד׳-ו׳
רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוֵי מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, עֲקִימַת פִּיו לָא הָוֵי מַעֲשֶׂה. אֶלָּא אָמַר רָבָא: שָׁאנֵי עֵדִים זוֹמְמִין, הוֹאִיל וְיֶשְׁנָן בִּרְאִיָּה. תָּנוּ רַבָּנַן: בַּעַל אוֹב – זֶה הַמְדַבֵּר בֵּין הַפְּרָקִים וּמִבֵּין אַצִּילֵי יָדָיו. יִדְּעוֹנִי – זֶה הַמַּנִּיחַ עֶצֶם יָדוּעַ בְּפִיו, וְהוּא מְדַבֵּר מֵאֵלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ צ, ב. סנהדרין סה, ב. כריתות ג, סע״ב. ראה אוה״ת נח תרטז, ב.
105דעקימת שפתיו הוי מעשה
A third place the Kehot note gives for this rule.
Keritot 3b:21–22כריתות ג׳ ב:כ״א-כ״ב
בַּעַל אוֹב, מַאי מַעֲשֶׂה אִית בֵּקהּ? הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. מְגַדֵּף, מַאי מַעֲשֶׂה אִית בֵּקהּ? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. קָא סָלְקָא דַּעְתִּין: הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה זוּטָא אֲפִילּוּ לְרַבָּנַן. מֵיתִיבִי: בַּעֲבוֹדָה זָרָה אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן שֶׁזִּיבַּח, וְקִיטֵּר, וְנִיסֵּךְ, וְהִשְׁתַּחֲוָה. וְקַשְׁיָא לַן, הִשְׁתַּחֲוָאָה לֵית בַּהּ מַעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
106היום לעשותם
“You shall keep the commandment... which I command you today, to do them.” The Sages read “today” as this world, the place of doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
107כי זה כל האדם
“Fear G-d and keep His commandments, for this is the whole of man.” The maamar reads it as the purpose of the soul’s descent.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
108בודקין את החמץ
“On the night of the fourteenth one searches for the chametz by the light of a candle.” The maamar uses the candle’s small, fine light as a parallel to light in thought.
Pesachim 2a:1פסחים ב׳ א:א׳
מַתְנִי׳ אוֹר לְאַרְבָּעָה עָשָׂר בּוֹדְקִין אֶת הֶחָמֵץ לְאוֹר הַנֵּר. כׇּל מָקוֹם שֶׁאֵין מַכְנִיסִין בּוֹ חָמֵץ, אֵין צָרִיךְ בְּדִיקָה. וּבַמָּה אָמְרוּ ״שְׁתֵּי שׁוּרוֹת בַּמַּרְתֵּף״ — מָקוֹם שֶׁמַּכְנִיסִין בּוֹ חָמֵץ. בֵּית שַׁמַּאי אוֹמְרִים: שְׁתֵּי שׁוּרוֹת עַל פְּנֵי כׇּל הַמַּרְתֵּף, וּבֵית הִלֵּל אוֹמְרִים: שְׁתֵּי שׁוּרוֹת הַחִיצוֹנוֹת שֶׁהֵן הָעֶלְיוֹנוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ב, א.
109ע״פ ובבואה
There the Alter Rebbe explains that refinement (birur) is in thought: when a matter comes before a person he ponders it, accepts the good so that it settles in his mind, and pushes the bad away.
Kehot’s noteתו״א צו, ב ”והנה הבירור הוא במחשבה כמו שנראה בחוש בגשמיות שכאשר יפול לאדם איזה ענין הוא חושב ומהרהר בו ואת הטוב יקבל ונקלט במוחו ומחשבתו להיות גומר כך בדעתו שיקום הדבר ויהי׳ כך בפועל ממש ואת הרע דוחה לחוץ”.
110אמר עם הספר
“And when she came before the king, he said with the letter...” The verse the cited Torah Ohr maamar expounds.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
111רוח אייתי רוח
A later maamar in Likkutei Torah discusses this saying, that a spirit from below brings and draws down a spirit from above.
Kehot’s noteעל״ק ואתחנן יב, ג. [כ].
Paragraph 18
112ויקם עדות ביעקב
“He established a testimony in Yaakov and placed a Torah in Israel.” The maamar reads the two names as two levels of self-nullification.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
113ע״פ הבאים ישרש
There “Yaakov shall take root” is explained as the mitzvos, which descended from the Supernal Will into physical things: Yaakov is the yud that came down to the “heel” (akev).
Kehot’s noteתו״א נג, ד. ראה אוה״ת שמות ע׳ צד. ע״כ נעתק בסה״מ תרל״ה שם.
114הבאים ישרש
“In days to come Yaakov shall take root; Israel shall blossom and bud.” The verse of the Torah Ohr maamar cited here.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
115אני כברוש רענן
“I am like a fresh cypress; from Me your fruit is found.” The maamar reads it as G-d bending down into the mitzvos and lifting the soul up.
Hosea 14:9הושע י״ד:ט׳
אֶפְרַיִם מַה־לִּי עוֹד לָעֲצַבִּים אֲנִי עָנִיתִי וַאֲשׁוּרֶנּוּ אֲנִי כִּבְרוֹשׁ רַעֲנָן מִמֶּנִּי פֶּרְיְךָ נִמְצָא:
Ephraim [shall say]: ‘What have I to do any more with idols?’ As for Me, I respond and look on him; I am like a leafy cypress-tree; From Me is thy fruit found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ט.
116בכפיפתו — במעשה דיואב
The note refers the reader to a note of the Rebbe printed earlier in this edition on the episode of Yoav.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. להעיר שבביכלאך (נרשמו להלן ברשימת הכת״י) 223. 239. ליתא ובבוך 400 ניתוסף עה״ג. אבל כנראה הוא השמטת המעתיק כי בבוך 415 שנרשם בראשי העמודים תורת אדמו״ר מהרש״ז שי״ן [שיחי׳ נצח] וכן בסה״מ תקס״ב הובא כבפנים.
117סד״ה קול דודי
That passage explains “My Beloved is like a gazelle”: as a gazelle turns its head backward, so above, the level higher than wisdom comes down into the physical mitzvos, such as tzitzis and tefillin, whose root is in Keser, the 620 pillars of light.
Kehot’s noteלקו״ת שה״ש טו, ד.
118דומה דודי לצבי
“My Beloved is like a gazelle.” The verse discussed in the earlier maamar on “The voice of my Beloved,” to which the bracket points.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ובד״ה קדש ישראל
There “Israel is holy to G-d” is explained: one who is “Israel,” who wins the battle with the animal soul, is “holy to G-d,” rising to be included in the inner dimension of the will of Ein Sof; through Torah and charity the source of the Community of Israel rises into G-d’s inner will.
Kehot’s noteלקו״ת פנחס פ, ב.
120קדש ישראל
“Israel is holy to G-d, the first of His produce.” The opening of the earlier maamar to which the bracket points.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ואנכי תרגלתי לאפרים
“And I taught Ephraim to walk, taking them by their arms.” An image of G-d bending down to Israel, discussed in the cited maamar.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122לאור באור
“To bring back his soul from the pit, to be illumined with the light of life.” The maamar borrows the phrase for the soul illumined with the Infinite Light.
Job 33:30איוב ל״ג:ל׳
לְהָשִׁיב נַפְשׁוֹ מִנִּי־שָׁחַת לֵאוֹר בְּאוֹר הַחַיִּים:
To bring back his soul from the pit, That he may be enlightened with the light of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123צרורה בצרור החיים את ה׳
Avigail’s blessing to David: “the soul of my lord shall be bound up in the bond of life with G-d your G-d.” The maamar uses it for the soul’s ascent through the mitzvos.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א כה, כט.
Paragraph 20
124את זה לעו״ז עשה אלקים
“G-d made the one opposite the other.” The basis for a force of impurity paralleling holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
125לא לה׳ המה
“For they are not G-d’s.” The maamar uses the phrase for thought, speech and action not dedicated to G-d.
Jeremiah 5:10ירמיהו ה׳:י׳
עֲלוּ בְשָׁרוֹתֶיהָ וְשַׁחֵתוּ וְכָלָה אַל־תַּעֲשׂוּ הָסִירוּ נְטִישׁוֹתֶיהָ כִּי לוֹא לַה׳ הֵמָּה:
Go ye up into her rows, and destroy, But make not a full end; Take away her shoots; For they are not the L-RD’S.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כבוד חכמים ינחלו
“The wise shall inherit glory, but fools carry off disgrace.” It pairs glory with disgrace.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
127ביתר שאת
Yaakov calls Reuven “excelling in dignity (yeser se’es).” The maamar borrows the phrase for the soul’s exaltation beyond its own capacity.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ואת נפש אויבך יקלענה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״א שם.
129ואת נפש אויביך יקלענה בתוך כף הקלע
Avigail: the soul of David’s enemies G-d “shall sling out, as from the hollow of a sling.” The maamar reads it as the soul cast far from G-d through sin.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ואנכי הסתר אסתיר
“And I will surely hide My face on that day, for all the evil they have done.” It describes the distance from G-d’s face that sin brings.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
Paragraph 21
131בד״ה צו את בנ״י
That maamar explains that only in this world does a person have free choice and the ability to return; in the World to Come he remains as he was drawn here, and though G-dliness is revealed there, he cannot free his soul from the body’s pulls he followed.
Kehot’s noteלקו״ת פנחס עה, ג.
132את קרבני לחמי
“Command the children of Israel and say to them: My offering, My bread...” The opening of the Likkutei Torah maamar that discusses “the hollow of the sling.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ועת לכל חפץ
“For everything there is a season, and a time for every desire under heaven.” The maamar applies it to the Ten Days of Teshuvah.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וישוב אל ה׳ וירחמהו
“Let the wicked forsake his way... and return to G-d, and He will have mercy on him.” It describes the return that follows bitterness.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ז.
135ויזעקו אל ה׳ בצר להם
“And they cried out to G-d in their distress; He saved them from their straits.” The maamar uses it for the cry that comes from feeling one’s distance.
Psalms 107:13תהילים ק״ז:י״ג
וַיִּזְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצֻקוֹתֵיהֶם יוֹשִׁיעֵם:
They cried unto the L-RD in their trouble, And He saved them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, יג.
136אליך ה׳ נפשי אשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, א.
137אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The maamar reads it as the essence of teshuvah: giving one’s will over to G-d.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ועד״ז תקנו לומר בקשת סלח לנו
There “Forgive us, our Father, for we have sinned; pardon us, our King, for we have transgressed” is explained: transgression is rebellion, casting off the yoke.
Kehot’s noteראה תו״א צה, ג. לקו״ת ר״ה סב, ד.
139כ״א חטאת מה תפעל לו
“If you have sinned, what do you do to Him?” The maamar uses it to show that pardon cannot mean undoing harm to G-d.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעפ״י איוב לה, ו.
140מי כמוך אב הרחמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת מוסף ונעילה ומנחת שבת דעשי״ת.
141וכמ״ש בזהר
A later maamar in Likkutei Torah brings this teaching of the Zohar, that the worlds were created in a single thought.
Kehot’s noteעל״ק פ׳ עקב טז, ריש ד וש״נ [כ].
142וקורא הדורות מראש
“Who has wrought and done it? He who calls the generations from the beginning.” It expresses G-d’s seeing all generations at once.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143וכמ״ש בזהר . . לפניו ית׳
This passage, from “as is written in the Zohar” to “before Him,” is quoted there.
Kehot’s noteמובא בסה״מ תרכ״ז ע׳ רח (ובהוצאת תשנ״ט ע׳ רפג).
144בד״ה תקעו בחדש
That maamar explains that Tishrei is called simply chodesh, a general renewal of all the worlds and their coming into being from nothing, because Rosh Hashanah is the “head” of the year: as the head holds the soul’s general life-force, which spreads to each limb, so Rosh Hashanah reveals the life-force from which each month draws its own.
Kehot’s noteלקו״ת ר״ה נג, ד ואילך.
Paragraph 22
145אב הרחמים
That maamar distinguishes Av HaRachaman, who has compassion as far as reason requires, like a person who forgives a friend once or twice, from Av HaRachamim, whose great compassion has no measure and forgives even after very many sins.
Kehot’s noteראה לקו״ת ר״ה סב, ד.
146דע מאין באת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, א.
147דע מאין באת
Akavya ben Mahalalel: “Know from where you came, where you are going, and before Whom you will give account.” The maamar reads me’ayin, “from where,” as “from Ayin,” the divine source.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 23
148ומאיגרא רמה
“From a high roof to a deep pit,” the Talmud’s image for a great fall. The maamar applies it to the soul’s descent.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה ה, ב.
149הזדונות נעשו כזכיות
Reish Lakish: teshuvah is so great that willful sins become for him like merits. The maamar explains how: the bitterness over the sins raises the soul.
Yoma 86bיומא פ״ו ב
Kehot’s noteיומא פו, ב.
150ובמקום שבע״ת
“In the place where baalei teshuvah stand, the completely righteous cannot stand.” The maamar will explain this by the “Rock.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Sanhedrin 99a:13סנהדרין צ״ט א:י״ג
וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים לֹא נִתְנַבְּאוּ אֶלָּא לְבַעֲלֵי תְשׁוּבָה, אֲבָל צַדִּיקִים גְּמוּרִים – ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ אָמַר רַב: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין שָׁם – צַדִּיקִים אֵינָן עוֹמְדִין שָׁם, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. בְּרֵישָׁא רָחוֹק וַהֲדַר קָרוֹב. מַאי ״רָחוֹק״ – רָחוֹק דְּמֵעִיקָּרָא. וּמַאי ״קָרוֹב״ – קָרוֹב דְּמֵעִיקָּרָא וּדְהַשְׁתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות לד, ב. סנהדרין צט, א. לקו״ש חי״ד ע׳ 361.
Paragraph 24
151ושמתיך בנקרת הצור
G-d tells Moshe, “I will place you in the cleft of the rock” as His glory passes. The maamar reads the Rock as the Supernal Rock, the source of the Thirteen Attributes of Mercy.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כב.
152מבחי׳ צור עליון מקור ושרש כל שרשי התהוות
This explanation of the Supernal Rock is quoted there, together with the Rambam’s explanation that “Rock,” said of the Creator, means the root and beginning of everything.
Kehot’s noteמובא בד״ה החכמה תעוז — תרס״ג ע׳ קיח. ושם מביא בשם הרמב״ם שמפרש צור דקאי על הבורא ית׳ ופי׳ צור הוא שורש כל דבר והתחלתו כו׳.
153הביטו אל צור חוצבתם
“Look to the rock from which you were hewn.” It shows the “rock” as source and origin.
Isaiah 51:1ישעיהו נ״א:א׳
שִׁמְעוּ אֵלַי רֹדְפֵי צֶדֶק מְבַקְשֵׁי ה׳ הַבִּיטוּ אֶל־צוּר חֻצַּבְתֶּם וְאֶל־מַקֶּבֶת בּוֹר נֻקַּרְתֶּם:
Hearken to Me, ye that follow after righteousness, Ye that seek the L-RD; Look unto the rock whence ye were hewn, And to the hole of the pit whence ye were digged.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, א.
154ונק׳ צור כמו למשל צור החלמיש
The analogy of the flint is quoted there.
Kehot’s noteמובא ביהל אור ע׳ תקנח.
Paragraph 25
155כחן של בע״ת שמגיעים עד בחי׳ הצור
The Tzemach Tzedek discusses the mitzvah of teshuvah and its power there.
Kehot’s noteראה דרמ״צ מצות וידוי תשובה. וראה לקו״ש ח״ז ע׳ 25 שציין לתו״א ק, ב בפורים ע״י המס״נ הגיעו לעצמות א״ס ב״ה שלמעלה משם הוי׳, ע״ש.
156ר׳ אליעזר בן דורדיא שבכה
The Talmud tells of Elazar ben Durdaya, who repented with weeping until his soul departed, and a heavenly voice declared him destined for the World to Come. The maamar presents him as one who reached the Rock.
Avodah Zarah 17a:12עבודה זרה י״ז א:י״ב
וּמֵעֲבֵירָה לָא? וְהָתַנְיָא: אָמְרוּ עָלָיו עַל רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא, שֶׁלֹּא הִנִּיחַ זוֹנָה אַחַת בָּעוֹלָם שֶׁלֹּא בָּא עָלֶיהָ. פַּעַם אַחַת שָׁמַע שֶׁיֵּשׁ זוֹנָה אַחַת בִּכְרַכֵּי הַיָּם, וְהָיְתָה נוֹטֶלֶת כִּיס דִּינָרִין בִּשְׂכָרָהּ. נָטַל כִּיס דִּינָרִין וְהָלַךְ וְעָבַר עָלֶיהָ שִׁבְעָה נְהָרוֹת. בִּשְׁעַת הֶרְגֵּל דָּבָר הֵפִיחָה, אָמְרָה: כְּשֵׁם שֶׁהֲפָיחָה זוֹ אֵינָהּ חוֹזֶרֶת לִמְקוֹמָהּ, כָּךְ אֶלְעָזָר בֶּן דּוּרְדְּיָא אֵין מְקַבְּלִין אוֹתוֹ בִּתְשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
157הנה מקום אתי
“Behold, there is a place with Me, and you shall stand on the rock.” The maamar reads it as a level above time and space.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
Paragraph 26
158מזומן לחיי עוה״ב
A heavenly voice went forth: “Rabbi Elazar ben Durdaya is destined for the life of the World to Come.” The maamar explains why.
Avodah Zarah 17a:15עבודה זרה י״ז א:ט״ו
אָמַר: אֵין הַדָּבָר תָּלוּי אֶלָּא בִּי. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וְגָעָה בִּבְכִיָּה עַד שֶׁיָּצְתָה נִשְׁמָתוֹ. יָצְתָה בַּת קוֹל וְאָמְרָה: רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא! [וְהָא הָכָא בַּעֲבֵירָה הֲוָה וּמִית], הָתָם נָמֵי, כֵּיוָן דַּאֲבִיק בַּהּ טוּבָא, כְּמִינוּת דָּמְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
159הצדיקים שנהנין מזיו
In the World to Come “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar speaks of the radiance of their Torah and service.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יז, א.
Paragraph 27
160השיבנו ה׳ אליך
“Bring us back to You, G-d, and we shall return; renew our days as of old.” The maamar reads it as a request that G-d’s arousal come first.
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ה, כא.
161כי חפץ חסד הוא
“For He desires kindness.” It describes the first creation, which came from G-d’s will alone.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 28
162חדש ימינו
“Bring us back to You, G-d, and we shall return; renew our days as of old.” The maamar reads “days” as G-d’s light, asking for a new light.
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163לא יהי׳ לך עוד השמש
“The sun shall no longer be your light by day... and G-d shall be for you an everlasting light.” It shows that “day” and “light” stand for G-d’s light.
Isaiah 60:19ישעיהו ס׳:י״ט
לֹא־יִהְיֶה־לָּךְ עוֹד הַשֶּׁמֶשׁ לְאוֹר יוֹמָם וּלְנֹגַהּ הַיָּרֵחַ לֹא־יָאִיר לָךְ וְהָיָה־לָךְ ה׳ לְאוֹר עוֹלָם וֵאלֹקַיִךְ לְתִפְאַרְתֵּךְ:
The sun shall be no more thy light by day, Neither for brightness shall the moon give light unto thee; But the L-RD shall be unto thee an everlasting light, And thy G-d thy glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, יט.
164יכפר עליכם
“For on this day He shall make atonement for you.” The maamar now explains why the verse names no one as the One who atones.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165יכפר עליכם סתם
The Rebbe’s maamar there discusses why the verse says “He shall make atonement” without saying who atones.
Kehot’s noteולא אמר מי הוא המכפר. ראה ד״ה שובה ישראל תשל״ז (סה״מ מלוקט-ד ע׳ טו).
166נושא עון ועובר על פשע
“Who is a G-d like You, who bears iniquity and passes over transgression.” The maamar locates this forgiveness in G-d’s essence, beyond all worlds.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
167מכל חטאתיכם לפני ה׳ תטהרו
“From all your sins before G-d you shall be purified.” The maamar reads “before G-d” as “prior to the Name Havayah.”
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168תרי״ג מצות
Rabbi Simlai: “613 commandments were said to Moshe at Sinai.” The count on which the maamar’s 620 is built.
Makkot 23bמכות כ״ג ב
Kehot’s noteמכות כג, ב.
169ז׳ דרבנן
The note points there for a discussion of the seven mitzvos instituted by the Sages.
Kehot’s noteלקו״ש חכ״א ע׳ 401.
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כי ביום הזה יכפר עליכם לטהר אתכם מכל…
For on This Day He Shall Atone for You
Teshuvah is turning back to face G-d, and its root is self-nullification: Torah study clothes the soul in G-d’s own garment, while teshuvah from the depths of the heart, the work of the Ten Days culminating on Yom Kippur, reaches even higher, removing both outer and inner arrogance.
The maamar in brief
The maamar asks why the Yom Kippur verse speaks of purification twice and why atonement waits for the tenth day. Teshuvah is defined as turning face to face with G-d: distance from Him is not of place but of turning one’s back, as when mitzvos are kept coldly by rote. To make this inner turning lasting, the Alter Rebbe explains the greatness of Torah study. The Torah is G-d’s garment, in which the Infinite Light itself is clothed, and its detailed laws are “the hair of His head”; clarifying them lifts the soul to the Infinite Light and brings a joy greater than Gan Eden. Through self-nullification G-d’s word speaks in the one who studies, while the mitzvos, from Malchus, are bound to time and place. Arrogance, in contrast, is kelipah and akin to idolatry, and its remedy is shame and a cry from the heart. The Ten Days of Teshuvah repair the soul’s ten powers, ending with self-exaltation on Yom Kippur. “To purify you” removes outer arrogance; “before G-d you shall be purified” removes inner arrogance through teshuvah that reaches above the Torah’s source, revealed fully on Simchas Torah.

Outline
	1The questions and the meaning of teshuvahWhy the double wording and the ten days; teshuvah as turning face to face, since distance from G-d is a turning of the back, like serving Him by rote.¶1–3
	2Study and actionThe Sages’ statements on whether study or action is greater, and how studying the laws of an offering can count as bringing it.¶3–4
	3Torah as G-d’s garmentFrom “One” comes the love to be absorbed in G-d, reached through Torah, the garment of the Infinite Light; clarifying the laws, the “hair of His head,” lifts the soul above the garment.¶5–8
	4The joy of Torah and G-d’s word in the mouthContemplating this brings supreme joy; through self-nullification G-d’s word speaks in the one who studies; Torah is above time, while the mitzvos, from Malchus, are bound to it.¶9–13
	5Holiness, kelipah and arroganceHoliness is self-nullification and kelipah is self-assertion, so arrogance is akin to idolatry; the remedy is shame before the all-seeing G-d, which leads to teshuvah and the Thirteen Attributes of Mercy.¶14–17
	6The Ten Days and Yom KippurThe ten days repair the soul’s ten powers; the two kinds of arrogance answer the verse’s double wording; the second Tablets and Simchas Torah reveal G-d’s inner face.¶18–21


Key concepts
	Face to faceפנים בפנים
	The inner relationship in which a person serves G-d from his innermost will, and G-d gives from the inner dimension of His will; teshuvah restores it.

	Face and backפנים ואחוריים
	Two modes of Divine giving: gladly, from the inner will (“face”), or reluctantly, as if over the shoulder (“back”).

	Torah as G-d’s garmentלבושיה כתלג חיור
	The Torah is the garment in which the Infinite Light is clothed; one who studies is clothed in the same garment, like two under one tallis.

	The hair of His headשער רישיה כעמר נקא
	The detailed laws of the Torah, a highly contracted glimmer that is nonetheless attached to the “head,” the source above the garment.

	Koach mahכח מה
	Chochmah read as “the potential of ‘what?’”: holy wisdom is self-nullification, while the wisdom of kelipah is yesh, a sense of self.

	Yeshיש
	The sense of being an independent entity apart from G-d; in a person it is arrogance, and the maamar compares it to idolatry.

	Outer and inner arroganceגסות הרוח בחיצוניות ובפנימיות
	Seeking others’ esteem while knowing one’s lowliness, versus truly thinking oneself important; the verse’s two purifications address them.


Section 1 · ¶1–3
The questions and the meaning of teshuvah
1כי ביום הזה יכפר12 עליכם לטהר אתכם מכל חטאתיכם לפני ה׳ תטהרו. להבין כפל לשון לטהר ותטהרו.
“For on this day He shall atone for you, to purify you; from all your sins, before G-d, you shall be purified.” [We need] to understand the double expression, “to purify” and “you shall be purified.”
The maamar opens with the Yom Kippur verse. The verse seems to say the same thing twice, “to purify you” and “you shall be purified,” and the maamar will show that each phrase speaks of a different kind of fault.


צריך לבאר ענין עשי״ת [עשרת ימי תשובה] ולמה הוקבעו עשרה ימים דוקא והיום הזה הוא יום העשירי יכפר עליכם הלא כל זמן שעושים תשובה היה צריך שיומחל להם מיד.
We need to explain the matter of the Ten Days of Teshuvah: why exactly ten days were fixed, and [why] “this day,” which is the tenth day, “He shall atone for you.” Surely, whenever people do teshuvah, they ought to be forgiven at once.
A second question: why are there exactly ten days of teshuvah, with atonement coming only on the tenth? If teshuvah works whenever it is done, forgiveness should come at once, not on a fixed date.


אך הענין הוא כי ענין התשובה הוא להשיב פנים בפנים אליו ית׳ כי הלא התשובה הוא לשוב ולהתקרב
But the point is that teshuvah is to turn the face back, face to face, toward Him, may He be blessed. For surely teshuvah is to return and draw close
The answer begins by defining teshuvah: not only regret, but turning one’s face back toward G-d, so that the relationship is face to face. The word teshuvah means “return,” which implies coming close again.


אליו ית׳ ולכאורה לא שייך לשון זה לגבי הקב״ה דכתיב ביה את השמים ואת הארץ אני מלא3 ולמה צריך לשוב ולהתקרב אליו ית׳ ובמה נתרחק.
to Him, may He be blessed. Yet seemingly this expression does not apply with regard to the Holy One, blessed be He, of whom it is written, “I fill the heavens and the earth.” So why must one return and draw close to Him, may He be blessed, and in what way did one become distant?
This raises a difficulty: G-d fills heaven and earth, so no one is ever physically far from Him. In what sense can a person be distant from Him, or need to come back?


אלא הענין הוא כמשל ב׳ בנ״א [בני אדם] שעומדים זה אצל זה רק שחוזרים עורף זה מזה אין לך ריחוק גדול מזה ואין קירוב אלא בהחזרת פנים אל פנים.
Rather, the point is like the analogy of two people who stand next to each other, except that they have turned the backs of their necks to each other: there is no distance greater than this, and there is no closeness except by turning back face to face.
The analogy answers it: two people standing side by side but with their backs turned are as far apart as can be, though no space separates them. Distance from G-d is a matter of turning away, and closeness comes only by turning back face to face.




2וכך הנה כתיב וראית את אחורי4 ופני לא יראו שיש בחי׳ פנים ואחוריים למעלה.
So too, it is written, “You shall see My back, but My face shall not be seen”: there is a level of face and [a level of] back Above.
G-d told Moshe he would see His “back” but not His “face.” The Alter Rebbe takes this to mean that Above, too, there is a level of “face” and a level of “back.”


וכתיב יאר ה׳ פניו אליך5 פי׳ שההשפעה תהי׳ [תהיה] בבחי׳ הארת פנים מפנימיות רצונו כדכתיב ואוהב את יעקב6 וכתיב כי מחה אמחה7 כו׳
And it is written, “May G-d make His face shine upon you”; the meaning is that the flow [of blessing] should be on the level of the shining of the face, from the inner dimension of His will, as it is written, “And I loved Jacob,” and it is written, “For I will utterly blot out,” etc.
The Priestly Blessing asks that G-d’s face shine upon us, meaning that His flow of blessing should come from the inner dimension of His will, with a shining face. The verses about loving Jacob and about blotting out Amalek show both sides: G-d’s love for one and His opposition to the other.


ולכן ההשפעה שמשפיע לו להחיותו הוא מבחי׳ אחוריים דהיינו כמאן דשדי בתר כתפוי8 שנותן לשונאו שאינו נותנו ברצון גמור רק כמי שמוכרח להשפיע ואין השפעה זו מבחי׳ פנימיות ועיקר רצונו.
Therefore the flow that He grants him to give him life comes from the level of the back, that is, like one who throws [something] behind his shoulders, who gives to his enemy: he does not give it with full will, but only as one who is compelled to give, and this flow is not from the inner dimension and the essence of His will.
Even what G-d is opposed to receives life from Him, but only from the “back”: like a man who tosses something over his shoulder to an enemy, giving because he must and not because he wants to. Such giving does not come from His inner and essential will.


אבל לצדיק בא ההשפעה מבחי׳ פנימיות רצונו שנותן ברצון גמור ובהארת פנים בשמחה ובטוב לבב9 ברוב עוז וחדוה.
But to the tzaddik the flow comes from the inner dimension of His will: He gives with full will and with a shining face, in joy and with gladness of heart, with abundant strength and delight.
To the righteous, by contrast, G-d gives from the inner dimension of His will, gladly and with a shining face. This is the “face” level of Divine giving.




Section 2 · ¶3–4
Study and action
3ועד״ז יובן ג״כ ענין התשובה, כי הנה כתיב כי פנו אלי עורף10 פי׳ כי פנו אלי שפונים אליו ית׳ בקיום תורתו ומצותיו.
In the same way the matter of teshuvah will also be understood. For it is written, “For they have turned to Me the back of the neck.” The meaning of “for they have turned to Me” is that they do turn to Him, may He be blessed, by keeping His Torah and His mitzvos.
Jeremiah’s rebuke, “they have turned to Me the back of the neck,” is read precisely: they do turn to G-d, since they keep the Torah and mitzvos. But they turn toward Him with their back, not their face.


אבל מ״מ אין זה אלא בבחי׳ עורף שאינו מבחי׳ פנימית הרצון מאהבה ותשוקה אלא מצות אנשים11 מלומדה והולך בקרירות.
Nevertheless, this is only on the level of the back of the neck, for it is not from the inner dimension of the will, out of love and longing, but [as] “a commandment of men learned by rote,” and he goes about it coldly.
This is service done out of habit, “a commandment of men learned by rote” (Isaiah), without inner will, love or longing. Such a person goes through the motions coldly.


והתשובה היא החזרת פנים בפנים להיות פנימיות רצונו וחפצו בתורת ה׳ ומצותיו בשמחה ובטוב לבב מרוב כל.12
And teshuvah is turning back face to face, so that his innermost will and desire be in the Torah of G-d and His mitzvos, in joy and with gladness of heart, more than [from] an abundance of all things.
Teshuvah turns the face back: one’s innermost will and desire become the Torah and mitzvos, done with joy that exceeds every other pleasure.


(ועמ״ש מזה ע״פ שובה ישראל13 והנה ע״י התשובה שהיא החזרת פנים בפנים כנ״ל עי״ז נמשך ג״כ מלמעלה ענין ישר יחזו פנימו14 המבואר במ״א סד״ה כי תשמע בקול15 גבי לעשות הישר).
(And see what is written on this on the verse “Return, O Israel.” Now through teshuvah, which is turning back face to face as mentioned above, through this there is also drawn down from Above the matter of “The upright shall behold His face,” which is explained elsewhere, at the end of the discourse beginning “When you heed the voice,” on [the words] “to do what is right.”)
This parenthetical sends the reader to two other maamarim. It adds that when a person turns his face to G-d through teshuvah, G-d in turn shows His inner “face” from Above, as in the verse “The upright shall behold His face.”


אך איך תהיה בחינה זו קבוע בנפש האדם צריך להקדים תחילה מאמר רז״ל [רבותינו זכרונם לברכה] גדול תלמוד
But how can this level become fixed in a person’s soul? We must first preface the saying of our Sages, of blessed memory, “Great is study,
The Alter Rebbe asks how this inner turning can become a lasting state of the soul. To answer, he first brings the Sages’ teaching that study is great because it leads to action.


שמביא לידי מעשה16 מכלל שהמעשה הוא העיקר17 והתלמוד אינו גדול אלא במה שמביא לידי מעשה. וארז״ל [ואמרו רבותינו זכרונם לברכה] הלומד שלא לעשות1819 מוטב שנהפך לו שלייתו וכו׳.
for it leads to action.” By implication, action is the main thing, and study is great only in that it leads to action. And our Sages, of blessed memory, said: “One who learns not in order to do, it would have been better for him had his afterbirth been turned over,” etc.
That teaching implies that action is primary and study is great only because it leads to action. The Sages say this so strongly that one who learns without intending to act would be better off never having been born.


ובירושלמי20 אמרו על פסוק וכל חפצים לא ישוו בה212223 אפילו חפצי שמים שכל המצות אינן כדאי אפילו לדבר אחד של דברי תורה שמעלת עסק התורה יתירה על מעלת קיום המצות.
And in the Jerusalem Talmud they said on the verse “And all things desired cannot compare to her”: even things desired by Heaven; that is, all the mitzvos are not worth even a single word of the words of Torah, for the virtue of occupying oneself with Torah exceeds the virtue of keeping the mitzvos.
Yet the Jerusalem Talmud seems to teach the opposite: even “things desired by Heaven,” the mitzvos, are not worth one word of Torah. This sets up an apparent contradiction about whether study or the mitzvos is greater.


וגם בגמ׳ [בגמרא] שלנו (במ״ק [במועד קטן] ד״ט ע״ב) רמו קראי אהדדי כתיב וכל חפציך לא ישוו בה24 חפציך ולא חפצי שמים.25
And in our Gemara too (in Moed Katan, folio 9, side b), it sets the verses against each other: it is written, “And all the things you desire cannot compare to her”: the things you desire, but not things desired by Heaven.
The Babylonian Talmud in Moed Katan notes that two verses in Proverbs differ. One says “the things you desire” cannot compare to Torah, which implies that “things desired by Heaven,” the mitzvos, can.


וכתיב וכל חפצים לא ישוו בה אפי׳ [אפילו] חפצי שמים, ומשני כאן במצוה שא״א לעשותה ע״י אחרים וכאן במצוה שאפשר לקיימה ע״י אחרים שמצוה שאפשר לקיימה ע״י אחרים יניחנה ויעסוק בתורה.26
And it is written, “And all things desired cannot compare to her”: even things desired by Heaven. And it answers: here [it speaks] of a mitzvah that cannot be done by others, and there of a mitzvah that can be fulfilled by others; for a mitzvah that can be fulfilled by others, one should leave it and occupy himself with Torah.
The other verse says “all things desired” cannot compare, even the mitzvos. The Gemara resolves this: a mitzvah that others can do does not override Torah study, but one that only this person can do does.




4ולכאורה אינו מובן שהרי כל התורה אינו רק פירוש וביאור כיצד תהא המצוה נעשית ואיך ילמוד הוא
Now seemingly this is not understood, for the whole Torah is nothing but the interpretation and explanation of how the mitzvah is to be done. So how should he study what is
The difficulty: all of Torah is essentially the explanation of how to do the mitzvos. How can studying the explanation be greater than doing the thing it explains?


פירוש וביאו׳ [וביאור] המצוה והמצו׳ [והמצות / והמצוה] עצמה תיעשה ע״י אחרי׳ [אחריה]. ועמ״ש מזה בד״ה וידבר אלקים27 כו׳ לאמר אנכי כו׳.
the interpretation and explanation of the mitzvah, while the mitzvah itself is done by others? And see what is written on this in the discourse beginning “And G-d spoke, etc., saying: I am, etc.”
It seems strange to let others do the mitzvah while one studies its laws. The Alter Rebbe refers the reader to the maamar “And G-d spoke… saying: I am…” for more on this.


וגם להבין מארז״ל [מאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה28 כאילו הקריב עולה והעוסק בתורת מנחה כאלו הקריב מנחה.
[We] also [need] to understand the saying of our Sages, of blessed memory: “Whoever occupies himself with the law of the burnt-offering, it is as if he had offered a burnt-offering; and whoever occupies himself with the law of the meal-offering, it is as if he had offered a meal-offering.”
A second question: the Sages say that studying the laws of an offering is like bringing it. This raises the question of how mere study can count as the act itself.


והלא הקרבנות תלוים בבהמ״ק [בבית המקדש] ובמזבח וההקרבה תלויה בכהנים דוקא. והיאך מעלה עליו הכתוב כאלו הקריב והוא איש זר אשר לא מבני הכהנים
But surely the offerings depend on the Holy Temple and on the altar, and the offering up depends specifically on the kohanim. So how does Scripture account it to him as if he had offered [it], when he is a non-kohen, who is not of the sons of the kohanim,
Offerings require the Temple, an altar and a kohen to bring them. The one who studies may be an ordinary Jew, not a kohen.


וגם אין כאן לא בהמ״ק [בית המקדש] ומזבח. (ועמ״ש מזה ג״כ במ״א בד״ה בשעה שהקדימו29 ישראל נעשה לנשמע).
and also there is neither Holy Temple nor altar here? (And see what is written on this also elsewhere, in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear.’”)
Moreover, today there is no Temple or altar at all, so how can study be considered an offering? The parenthetical refers to the maamar “When Israel put ‘we will do’ before ‘we will hear’” for more on this.


ויובן כל זה ע״פ ביאור ענין מעלת התו׳ [התורה] בכללה שהיא מצוה לכל א׳ וא׳ ללמוד כל הלכו׳ [הלכות] התורה אפילו הלכו׳ [הלכות] שאינן צריכות לכל אדם כגון דיני הוראת איסור והיתר שאינה מסורה
All this will be understood by explaining the virtue of the Torah as a whole: it is a mitzvah for each and every one to learn all the laws of the Torah, even laws that are not needed by every person, such as the laws of ruling on what is forbidden and what is permitted, which are entrusted
The answer will come from understanding the value of Torah as a whole. Every Jew must learn all of its laws, even those he will never use in practice, such as the rules for deciding what is forbidden or permitted.


אלא למורי הוראות וכגון משפטים שבין איש לרעהו שאינן מסורים אלא לדיינים ואעפ״כ [ואף על פי כן] המצוה היא על כל אדם אפילו מי שאינו רוצה להיות דיין ומורה הוראה בישראל:
only to those who issue rulings, and such as the civil laws between a man and his fellow, which are entrusted only to judges. Even so, the mitzvah is on every person, even one who does not wish to be a judge or one who issues rulings in Israel.
Likewise civil law is entrusted to judges, yet every Jew is commanded to study it, even one who never intends to judge or rule. This shows that Torah study has a value of its own beyond guiding practice.




Section 3 · ¶5–8
Torah as G-d’s garment
5ב והענין הוא כי הנה כתיב והיו הדברים האלה וגו׳. ודברת בם30 בשבתך בביתך31 וגו׳,
2. The point is this. It is written, “And these words … shall be, etc.,” “And you shall speak of them when you sit in your house, etc.”
Section 2 begins the answer with the verses of the Shema: “these words” are to be on your heart, and you shall speak of them at home and on the way.


דלכאורה פי׳ הדברים האלה היינו האמורים בק״ש [בקריאת שמע] דעלה קאי ובאמת מצות ק״ש [קריאת שמע] היא בשחרית וערבית בלבד ולא כל היום ואיך נאמר ודברת בם בשבתך בביתך ובלכתך כו׳.
For seemingly the meaning of “these words” is those said in the Shema, to which it refers; yet in truth the mitzvah of reciting the Shema is only in the morning and the evening, and not all day. So how is it said, “And you shall speak of them when you sit in your house and when you walk, etc.”?
If “these words” means the Shema itself, there is a problem. The mitzvah to recite the Shema applies only morning and evening, yet the verse speaks of all times.


דמשמע כל היום וכל הלילה תמיד לא יחשה32 בין בשבתך בביתך בין בלכתך בדרך כו׳.
For this implies all day and all night, constantly, never to be silent, whether when you sit in your house or when you walk on the way, etc.
The verse’s language, sitting at home and walking on the way, suggests speaking of them constantly, day and night. The phrase echoes Isaiah’s watchmen, who are never silent all day and all night.


אלא ודברת בם33 בדברי תורה כתיב, וא״כ צריך להבין מהו הדברים האלה דמשמע דקאי על הדברים האמורים למעלה אחד ואהבת כו׳
Rather, “And you shall speak of them” is written of words of Torah. If so, we need to understand what “these words” are, since it implies that it refers to the words said above, “One” and “You shall love,” etc.
The Gemara settles that “you shall speak of them” refers to words of Torah, studied at all times. But then “these words” still seems to point back to the verses just before it, “One” and “You shall love,” so the question is how Torah study relates to them.


(וע׳ מענין על לבבך ברבות בקהלת בפסוק כל הנחלים הולכים אל הים ובפסוק דברתי אני עם לבי).
(And see on the matter of “upon your heart” in the Midrash Rabbah on Koheles, on the verse “All the rivers flow into the sea,” and on the verse “I spoke with my heart.”)
This parenthetical refers the reader to the Midrash Rabbah on Koheles, which discusses the meaning of “upon your heart.”


אך הנה נודע פי׳ מלת אחד שהוא לבדו34 הוא בשמים וארץ וד׳ רוחות העולם כמו שהיה לבדו קודם בריאת העולם.
But the meaning of the word “One” is known: that He alone is in the heavens and the earth and the four directions of the world, just as He was alone before the creation of the world.
“One” in the Shema means that G-d is alone in all of creation, above, below and in every direction, exactly as He was before anything was created. Creation adds nothing to Him and changes nothing.


וכמ״ש אני ה׳ לא שניתי משום דכולא קמיה כלא ממש חשיב, ואין העולמות תופסים מקום כלל רק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד],35 מלכותך מלכות36 כל עולמים שמבחי׳ מלכותו נתהווה בריאת העולמות מאין ליש,
As it is written, “I, G-d, have not changed,” because everything before Him is considered as truly nothing, and the worlds take up no room at all, except in [the level of] “Blessed be the Name of the glory of His kingdom forever and ever.” “Your kingship is a kingship over all worlds”: from the level of His Malchus came the creation of the worlds, from nothing to something,
“I, G-d, have not changed” because before Him the worlds are nothing at all. They have place and existence only from the level of His Malchus, His kingship, to which the phrase “Blessed be the Name of the glory of His kingdom” and the verse “Your kingship is a kingship over all worlds” refer; from Malchus the worlds come into being from nothing.


וכמאמר יחיד חי העולמים מלך37 דהא דכולא קמי׳ [קמיה] כלא חשיב היינו קמיה דוקא משא״כ בבחי׳ מלכותו הוא שכינת עוזו השוכנת בתחתונים
as in the saying, “Unique One, Life of the worlds, King.” For [the statement] that everything before Him is considered as nothing means before Him specifically; whereas on the level of His Malchus, this is the Shechinah (Divine Presence) of His strength, which dwells in the lower realms,
The phrase from the morning prayers, “Unique One, Life of the worlds, King,” holds both sides. “Everything is nothing” is true “before Him,” in His own essence, while on the level of His kingship He is the Shechinah dwelling in the lower worlds.


והיינו ע״י רבוא רבבות צמצומים שיהא נגלה כבוד מלכותו ית׳, (ועמ״ש מזה ע״פ שיר השירים.38 וע״פ צאינה וראינה לא39 זז מחבבה כו׳), ואי לזאת ואהבת את40 הוי׳ אלהיך ממש
and this is through myriads upon myriads of contractions, so that the glory of His kingship, may He be blessed, be revealed. (And see what is written on this on [the verse] “The Song of Songs,” and on “Go forth and see”: “He did not cease to cherish her,” etc.) Therefore, “You shall love Havayah your G-d,” truly,
For His kingship to be revealed in the worlds, the light passes through countless contractions. From this the Alter Rebbe turns to “You shall love Havayah your G-d”: the love asked for is that Havayah, who is beyond the worlds, should truly be “your” G-d.


דהיינו להיות האהבה ורעותא דלבא להבטל אליו ית׳ ממש להיות נפשו נכללת ובטלה במציאות באור א״ס ב״ה ממש דכולא קמיה כלא ממש חשיב.41
that is, that there be love and the yearning of the heart to be nullified to Him, may He be blessed, truly, so that his soul be included and nullified in its very existence in the Infinite Light (Or Ein Sof), blessed be He, itself, for everything before Him is considered as truly nothing.
This love is the yearning to be nullified before G-d entirely, so that the soul is absorbed into the Infinite Light. Such love follows from knowing that before Him everything is truly nothing.


וזהו אחד ואהבת שמבחינת אחד נמשך להיות האהבה ורעותא דלבא בנפש האדם להיות הוי׳ ממש אלהיך
And this is “One” [followed by] “You shall love”: from the level of “One” there is drawn [the power] for love and the yearning of the heart to be in a person’s soul, so that Havayah truly be “your G-d.”
This is why “You shall love” follows “One”: awareness of G-d’s oneness gives rise in the soul to the love and yearning to be absorbed in Him. Through it Havayah becomes truly “your G-d.”


והיינו ע״י עסק התורה דכתיב עוטה אור כשלמה42 שאור התורה עוטה הקב״ה כשלמה שאור א״ס ב״ה ממש מתלבש בהתורה
And this is through occupying oneself with Torah, as it is written, “He wraps Himself in light as in a garment”: the light of the Torah wraps the Holy One, blessed be He, like a garment, for the Infinite Light, blessed be He, itself is clothed in the Torah.
This love is reached through Torah study. The verse says G-d wraps Himself in light as in a garment: the Torah is that garment, and the Infinite Light itself is clothed in it.


(ועמ״ש מזה בד״ה ועשו להם ציצית.43 ועיין עוד מזה בפ׳ תולדות קמ״ב ב׳. תרומה קס״ד44 בפ׳ פנחס רמ״ה ב׳).
(And see what is written on this in the discourse beginning “They shall make for themselves tzitzis.” And see further on this in Parshas Toldos, 142b; Terumah, 164; in Parshas Pinchas, 245b.)
This parenthetical refers to the discourse on tzitzis and to passages in the Zohar on Toldos, Terumah and Pinchas that discuss the same theme.


ועל זה נאמר לבושי׳ [לבושין / לבושים] כתלג חיוור45 כי תחלת הויית השלג הוא מן המים46 שנקרשו ונעשו שלג ואח״כ כשנפשר ונמס חוזר למים, כך הויית לבוש התורה הוא מבחי׳ המים שהיא בחי׳ חכמה עילאה חכים ולא בחכמה ידיעא.47
And of this it is said, “His garment is white as snow.” For snow first comes into being from water that has congealed and become snow, and afterward, when it thaws and melts, it returns to water. So too, the garment of the Torah comes into being from the level of water, which is the level of Supreme Chochmah: “He is wise, but not with a knowable wisdom.”
Daniel’s vision describes G-d’s garment as white as snow. Snow is water that has frozen and returns to water when it melts; so the Torah, the “garment,” comes from “water,” Supreme Chochmah, a wisdom beyond any wisdom that can be known.


ומזה נמשך ג״כ בתורה גשמיות שלפנינו להיות גילוי בחי׳ חכמתו ורצונו ית׳. וזהו חכמה בראש וחכמה בסוף.48
And from this there is also drawn, into the Torah in the physical [form] that is before us, a revelation of the level of His wisdom and will, may He be blessed. And this is “wisdom at the beginning and wisdom at the end.”
That Supreme wisdom is drawn down even into the Torah as we have it, in physical form, so that G-d’s wisdom and will are revealed in it. The phrase “wisdom at the beginning and wisdom at the end” expresses that the same Chochmah is present at the source and at the lowest point.




6והנה כתיב שער רישי׳ [רישיה] כעמר נקא49 אלו הן המשכות כל פרטי ההלכות שבתורה וכמ״ש קווצותיו תלתלים50 וגו׳
Now it is written, “The hair of His head is like clean wool”: these are the drawings-down of all the particular laws in the Torah, as it is written, “His locks are curled,” etc.:
The same verse in Daniel says the hair of His head is like clean wool. The “hair” stands for the many particular laws of the Torah, as the Sages read “His locks are curled” (taltalim) as “mounds upon mounds” (tilei tilim) of laws.


תילי תלים של הלכות51 שהן המשכות מבחי׳ שערות בלבד שהם בחי׳ הארה מצומצמת ומועטת מעט מזעיר ע״י צמצומים רבים ושונים כמ״ש נפלאותיך ומחשבותיך אלינו52 אין
mounds upon mounds of laws, which are drawings-down from the level of hairs alone, which are the level of a radiance that is contracted and diminished, a tiny trickle, through many and various contractions. As it is written, “Your wonders and Your thoughts toward us: there is no
Hair grows from the head but carries very little of its life; so the detailed laws are a tiny, highly contracted glimmer of the Divine. The verse from Psalms is brought to show how many contractions stand between G-d and us.


ערוך אליך אגידה ואדברה עצמו מספר שלהיות המשכת נפלאותיך ומחשבותיך אלינו בעסק התורה שלפנינו המלובשת בגשמיות עצמו מספר הצמצומים רבים ריבוא רבבות מדרגות עד אין מספר.
comparison to You; should I tell and speak of them, they are too many to be counted.” That is, for there to be a drawing-down of “Your wonders and Your thoughts toward us” in the study of the Torah that is before us, which is clothed in physicality, the contractions “are too many to be counted”: myriads upon myriads of levels, beyond number.
The verse says G-d’s wonders and thoughts reach us, though they are beyond comparison with Him and “too many to count.” The Alter Rebbe reads “too many to count” as the countless contractions needed for His wisdom to be clothed in the physical Torah we study.


(ועמ״ש מזה ע״פ53 ויהי מקץ) כי אין ערוך אליו ית׳ כלל וכמו שנודע פי׳ ערך במספר שאפילו אחד לגבי אלף אלפים ורבבות נקרא בשם ערך
(And see what is written on this on [the verse] “And it came to pass at the end.”) For there is no comparison to Him, may He be blessed, at all; as the meaning of “comparison” in number is known: even one relative to thousands of thousands and myriads is called comparable,
The parenthetical sends the reader to the discourse on “And it came to pass at the end” in Torah Ohr. “There is no comparison to You” is precise: even one compared with millions is still “comparable,” since both are numbers.


שהם מסוג א׳ שהכל נופל תחת סוג המספר, משא״כ לגבי אור א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳ לא שייך ערך כלל.5455
since they are of one kind, for all falls under the category of number; whereas with regard to the Infinite Light (Or Ein Sof), blessed be He, which is as its name, having no end, etc., comparison does not apply at all.
Things of the same kind can always be compared, however different in size. But the Infinite Light has, as its name says, no end, so no finite thing stands in any proportion to it.




7והנה כתיב סלסלה ותרוממך56 פי׳ סלסלה לסלסל ולהפריד השערות שלא יהיו מעורבים ומבולבלין כמארז״ל [כמאמר רבותינו זכרונם לברכה] לא ידעו רבנן57 מאי סלסלה58 עד דשמעי וכו׳ דהוה מהפך במזיי׳ כו׳
Now it is written, “Salseleha, and she will exalt you.” The meaning of salseleha is to curl and separate the hairs, so that they are not mixed and tangled, as our Sages, of blessed memory, said: “The Rabbis did not know what salseleha means until they heard,” etc., “one who was turning over his hair,” etc.
Proverbs says of the Torah, “Salseleha, and she will exalt you.” The Sages did not know what salseleha meant until they heard a maid tell a man who was turning his hair over and over, “How long will you curl (mesalsel) your hair?”


שהסלסול הוא בשערות להפרידם שלא יהא עירוב נימא בחברתה, וכך צריך להפריד כל ההלכות שבגמ׳ [שבגמרא] שלא יהי׳ [יהיה] עירוב ובלבול בין הלכה להלכה.
For curling is done to hairs, to separate them so that one strand is not mixed with its fellow. So too one must separate all the laws in the Gemara, so that there is no mixing and confusion between one law and another.
Curling hair separates the strands so they do not tangle. In the same way, one must keep each law of the Gemara distinct, so that laws do not become confused with one another.


וכמו שמצינו בכמה מקומות בתלמוד דקאמרי ורמינהו וכו׳ ומשני לא קשיא הא ר׳ [רבי] מאיר כו׳ שמבררין ומלבנין כל הלכה לעצמה שלא תהא הלכה אחרת סותרת אותה ומבלבלתה.
As we find in several places in the Talmud, where they say, “And they raised a contradiction,” etc., and it answers, “It is no difficulty: this is Rabbi Meir,” etc.: they clarify and make clear each law by itself, so that another law does not contradict it and confuse it.
This is what the Talmud does when it raises a contradiction between two teachings and answers, “this is Rabbi Meir’s view and that is another’s.” Each law is clarified on its own terms so that no other law contradicts it.




8והנה בבחינת סלסול הזה כתיב ותרוממך שנפש האדם מתרוממת ע״י זה לבחי׳ שער רישי׳ [רישיה] כעמר נקא59 והוא מקור התורה שהתורה היא
Now of this level of curling it is written, “and she will exalt you”: through this a person’s soul is raised up to the level of “The hair of His head is like clean wool,” and this is the source of the Torah. For the Torah is
“And she will exalt you”: clarifying the laws raises the soul to “the hair of His head,” the source of the Torah. The Torah itself is the level of a garment.


רק בחי׳ לבוש עוטה אור כשלמה60 משא״כ התרוממות זו היא למעלה מבחי׳ לבוש שהיא נוגעת לעצמיות אור א״ס ב״ה ממש (ועמ״ש במ״א ע״פ הנותן שלג כצמר61 מענין לבושיה כתלג ושער רישיה כו׳):
only the level of a garment, “He wraps Himself in light as in a garment,” whereas this exaltation is above the level of a garment, for it touches the very essence of the Infinite Light (Or Ein Sof), blessed be He, itself. (And see what is written elsewhere on [the verse] “He gives snow like wool,” on the matter of “His garment is like snow” and “the hair of His head,” etc.)
The Torah as we study it is G-d’s “garment,” but its source, the “hair,” is attached to the head itself, above the garment. So this elevation touches the essence of the Infinite Light; the parenthetical points to a discourse on “He gives snow like wool” that discusses both images.




Section 4 · ¶9–13
The joy of Torah and G-d’s word in the mouth
9ג וכאשר ישכיל ויתבונן האדם בנפשו איך שע״י סלסול הלכות של התורה תתרומם נפשו לעלות לאור א״ס ב״ה ממש ממילא יגיל וישמח בחדוות ה׳ הוא
3. And when a person understands and contemplates in his soul how, through the curling of the laws of the Torah, his soul will be exalted to rise to the Infinite Light (Or Ein Sof), blessed be He, itself, then of itself he will exult and rejoice in the joy of G-d, that is,
Section 3 draws the practical conclusion. When a person reflects that clarifying the laws raises his soul to the Infinite Light itself, joy follows naturally, the joy of G-d Himself.


אור א״ס ב״ה מקור החיים מקור התענוגים יותר מרוב כל אפילו מחיי עוה״ב [עולם הבא] ג״ע [גן עדן] תחתון ועליון שאין זה אלא זיו כו׳, וגם בבחי׳ זיו הזה אמרו על אחר מוטב דלידייניה62 כו׳.
the Infinite Light, blessed be He, the Source of life, the Source of delights, more than an abundance of all things, even more than the life of the World to Come, the lower and the upper Gan Eden, for that is only a radiance, etc. And even concerning this radiance they said about Acher, “Better that he be judged,” etc.
This joy surpasses every other pleasure, even Gan Eden, which is only a radiance (ziv) of G-d. The Gemara says that Acher was better off being judged and then entering the World to Come, so even this radiance is precious.




10ומכ״ש [ומכל שכן] וק״ו [וקל וחומר] שישים נפשו בכפו להיות כל ישעו וכל חפצו בעסק התורה להתענג על ה׳ ממש שהוא מקור החיים ומקור התענוגים
And all the more so, a fortiori, he will place his life in his hand, so that all his salvation and all his desire be in occupying himself with Torah, to delight in G-d Himself, who is the Source of life and the Source of delights.
If even the radiance of Gan Eden is so precious, then all the more should a person give himself over entirely to Torah study, where he delights in G-d Himself. G-d is the Source of all life and all delight, not merely a reflection of it.


ואף שאין התענוג הזה נראה ונגלה בהתגלות היינו משום שגדול כח התענוג ההוא שאין העולמות יכולים לסובלו
And though this delight is not seen and revealed openly, that is because the power of that delight is so great that the worlds cannot bear it,
One might object that this delight is not felt. The Alter Rebbe answers that it is hidden precisely because it is too great: the worlds could not bear it if it were revealed.


ולכן אינו בא לידי גילוי בהשגת הנבראים ואדרבה כ״ש [כל שכן] וק״ו [וקל וחומר] השמחה גדולה יותר לאלהים בהתבוננות נפשו
and therefore it does not come to be revealed in the comprehension of created beings. On the contrary, all the more so, a fortiori, the joy in G-d is greater in his soul’s contemplation
So the delight cannot be grasped by created beings. Far from lessening the joy, this makes it greater, when a person reflects on it.


שבודאי שורה עליו גילוי העונג העליון ב״ה מה שאינו נתפס ונקלט בשום השגה ולית מחשבה תפיסא בי׳ [ביה],63 וכן בעסק התורה שהיא בחי׳ לבושי׳ [לבושין / לבושים] כתלג חיוור,
that there surely rests upon him the revelation of the Supreme Delight, blessed be He, which is not grasped or taken in by any comprehension, and “no thought can grasp Him.” And so too in occupying oneself with Torah, which is the level of “His garment is white as snow”:
A person who contemplates this knows that the Supreme Delight surely rests upon him, even though no mind can grasp it, since “no thought can grasp Him.” The Alter Rebbe then turns to Torah study as “His garment.”


הנה נודע שהמחשבה והדיבור של האדם הן בחי׳ לבושים מחשבה לבוש הפנימי ודבור לבוש האמצעי וא״כ כשנפשו של אדם מתלבשת במחשבה ודיבור של התורה
it is known that a person’s thought and speech are the level of garments: thought is the inner garment, and speech the middle garment. If so, when a person’s soul is clothed in the thought and speech of the Torah,
Thought and speech are a person’s garments: through them the soul expresses itself, thought being the more inward and speech the outer. When one thinks and speaks words of Torah, the soul is clothed in them.


הנה היא מתלבשת בלבושו של הקב״ה לבושי׳ [לבושין / לבושים] כתלג חיוור ממש ואין קרבת ה׳ ממש יותר מזה כמו ע״ד משל שנים שמתכסים בטלית אחד.
it is clothed in the very garment of the Holy One, blessed be He, “His garment is white as snow,” and there is no closeness to G-d greater than this, like, by way of analogy, two who are covered by one tallis.
Since the Torah is G-d’s own garment, the one who studies is clothed in the same garment as G-d. This is the closest possible closeness, like two people wrapped in one tallis.


(ועמ״ש סד״ה ואשה כי תדור),64 ובזה יובן מה שבפרשה שניה של ק״ש [קריאת שמע] אומרים ונתתי מטר ארצכם וכו׳ ונתתי עשב בשדך6566 כו׳.
(And see what is written at the end of the discourse beginning “And if a woman vows.”) And with this will be understood why in the second paragraph of the Shema we say, “And I will give the rain of your land,” etc., “And I will give grass in your field,” etc.,
This also explains the second paragraph of the Shema, where Moshe says “I will give rain” and “I will give grass” in the first person, as though he were the one giving.


כאלו מדבר בעדו ובאמת הקב״ה הוא הנותן ומשה רבינו ע״ה [עליו השלום] אמר זה לפי ששכינה מדברת מתוך גרונו של משה.6768
as though he were speaking for himself, whereas in truth the Holy One, blessed be He, is the One who gives. And Moshe our teacher, peace be upon him, said this because the Shechinah speaks from within Moshe’s throat.
Really it is G-d who gives the rain; Moshe could say “I” because the Shechinah spoke from his throat. His own self was so nullified that G-d’s words came through him.




11וזהו מאמר השכינה שבגרונו שאומרת ונתתי, אבל מה שאנחנו אומרים ג״כ ונתתי אינו מובן לכאורה אלא היינו ע״י שאומרים תחלה לאהבה את69 ה׳ אלהיכם ולעבדו בכל לבבכם ובכל נפשכם.
This is the saying of the Shechinah in his throat, which says “And I will give.” But that we too say “And I will give” is seemingly not understood. Rather, this is through first saying, “to love G-d your G-d and to serve Him with all your heart and with all your soul.”
The Shechinah in Moshe’s throat could say “I will give,” but how can we say it when we recite the Shema? The answer is that we first say the verse “to love G-d your G-d and to serve Him with all your heart and with all your soul.”


והיינו מסירת נפש ולא בשביל שלא יהא כופר בה׳ ממש אלא היינו ביטול היש וגסות הרוח שבאדם שאמרו רז״ל [רבותינו זכרונם לברכה] כל מי שיש בו גסות הרוח ראוי לגדעו70 כאשירה
And this is self-sacrifice (mesirus nefesh): not in order not to deny G-d Himself, but rather the nullification of the yesh (the sense of self) and of the haughtiness of spirit that is in a person, of which our Sages, of blessed memory, said, “Whoever has haughtiness of spirit deserves to be cut down like an asherah”
“With all your soul” means self-sacrifice, but not only the readiness to die rather than deny G-d. It means giving up one’s sense of self and arrogance, which the Sages condemn so sharply that they compare the arrogant person to an asherah, a tree worshipped as an idol, that must be cut down.


(בסוטה דף ה׳ ע״א) שהוא בבחי׳ אשירה ממש שעושה את עצמו ליש ודבר נפרד מיחודו ית׳,
(in Sotah, folio 5, side a), for he is truly in the state of an asherah, making himself into an entity (yesh) and a thing separate from His unity, may He be blessed.
The arrogant person is truly like an idol, because he makes himself into a separate entity apart from G-d’s unity. That is the essence of idolatry: treating something as existing on its own.


וצריך להיות בבחי׳ ביטול ומסירת נפש לה׳ והיינו כמו שנודע ממאמר מודים אנחנו לך שההודאה היא אליו ית׳71 דכולא קמיה כלא חשיב וכל מה שלמטה מטה הוא יותר כלא ולא
One must be in a state of self-nullification (bittul) and self-sacrifice to G-d, as is known from the saying “We acknowledge You”: the acknowledgment is to Him, may He be blessed, that everything before Him is considered as nothing, and whatever is lower down is even more as nothing, and not
One must instead nullify oneself to G-d, as the Modim prayer expresses: acknowledging that before Him everything is as nothing. The lower a thing is, the more it is nothing before Him.


כמו שנראה בערכנו שהבריאה היא יש מאין ונראה לעינינו גשמיות העולם ליש ודבר נפרד כו׳ כמ״ש במ״א.
as it appears from our perspective, that creation is something from nothing, and the physicality of the world appears to our eyes as an entity and a separate thing, etc., as is explained elsewhere.
This is the opposite of how things look to us, where the physical world seems solid and independent. The truth is that before G-d it is nothing.




12וע״י ביטול זה נמשך ומתגלה יחוד אור א״ס ב״ה ממש בנפשו ויכול לומר ונתתי שאור א״ס ב״ה המתגלה
And through this self-nullification, the unity of the Infinite Light (Or Ein Sof), blessed be He, itself is drawn down and revealed in his soul, and he can say “And I will give,” for the Infinite Light, blessed be He, that is revealed
When a person nullifies himself, the unity of the Infinite Light is revealed in his soul. Then he too can say “I will give,” because it is the Infinite Light within him that speaks.


בו הוא הוא המדבר בו וכמ״ש במ״א בפ׳ ואתחנן גבי ק״ש [קריאת שמע], והוא כענין ודברי אשר שמתי בפיך72 שדבר ה׳ ממש הוא בפיו.
in him is itself what speaks in him, as is explained elsewhere, in Parshas Va’eschanan regarding the Shema. And this is like the matter of “And My words which I have placed in your mouth”: the word of G-d itself is in his mouth.
The Alter Rebbe refers to a discussion of the Shema in Parshas Va’eschanan. Isaiah’s “My words which I have placed in your mouth” means that G-d’s own word is in the person’s mouth.


וע״ד זה תמצא במאמר רז״ל [רבותינו זכרונם לברכה] אלו ואלו דברי73 אלהים חיים שמה שב״ש [שבית שמאי] אומרים וב״ה [ובית הלל] אומרים וכן דברי אביי ורבא אין זה דבריהם ממש
And along these lines you will find in the saying of our Sages, of blessed memory, “These and these are the words of the living G-d”: what Beis Shammai say and what Beis Hillel say, and likewise the words of Abaye and Rava, are not truly their own words,
The same is true of Torah study. When the Sages say of the opposing views of Beis Shammai and Beis Hillel that “these and these are the words of the living G-d,” they mean that these are not merely human opinions.


אלא דבר ה׳ שבפיהם, וכמו שאמר המגיד להבית יוסף אני המשנה המדברת בפיך.74 וזהו ענין התורה. אך המצות הם בקיום מצות המלך75 דוקא.
but the word of G-d that is in their mouths. And as the Maggid said to the Beis Yosef, “I am the Mishnah that speaks in your mouth.” And this is the matter of Torah. But the mitzvos consist specifically in keeping the command of the King.
The words of the Sages are G-d’s word in their mouths, as the heavenly Maggid told Rabbi Yosef Karo, author of the Beis Yosef: “I am the Mishnah that speaks in your mouth.” This is the nature of Torah; the mitzvos, by contrast, are the fulfilment of the King’s command.




13והנה מבחי׳ מלכותו ית׳ הוא חיות כל העולמות בעלי גבול במקום ובזמן מלכותך מלכות כל עולמים וממשלתך בכל דור ודור76 כל עולמים בחי׳ מקום דור ודור בחי׳ זמן ואין בחי׳ מקום וזמן שייך
Now from the level of His Malchus, may He be blessed, comes the life-force of all the worlds, which are bounded in space and in time: “Your kingship is a kingship over all worlds, and Your dominion is in every generation.” “All worlds” is the dimension of space; “every generation” is the dimension of time. And the dimension of space and time applies
All the worlds, limited by space and time, get their life from G-d’s Malchus, His kingship. The verse speaks of “all worlds,” which is space, and “every generation,” which is time.


אלא בבחי׳ מלכותו ית׳ מלך מלך וימלוך. אבל בא״ס ב״ה עצמו לא שייך בחי׳ זמן ומקום כלל (וכמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).
only to the level of His Malchus, may He be blessed: “He is King, He was King, and He will be King.” But to the Infinite One (Ein Sof), blessed be He, Himself, the dimension of time and space does not apply at all. (As is explained in Sefer Shel Beinonim, Part II, chapter 7.)
Space and time belong only to the level of Malchus, as in the liturgical phrase “He is King, He was King, and He will be King,” which speaks in terms of time. G-d’s own infinite essence is entirely beyond both, as Tanya explains.


והנה עסק התורה נקרא בצלמנו7778 שהוא בבחי׳ למעלה מן הזמן משא״כ המצות שהן בבחי׳ מלכות נקרא כדמותנו ושייך בהם לשון הזמן,
Now occupying oneself with Torah is called “in Our image,” since it is on the level above time, whereas the mitzvos, which are on the level of Malchus, are called “after Our likeness,” and the language of time applies to them.
The Alter Rebbe reads “Let Us make man in Our image, after Our likeness” as Torah and mitzvos. Torah is “Our image,” above time; the mitzvos, from Malchus, are “Our likeness,” bound to time.


לכן קיום המצות תלוי בזמן וקרבנות תלויין בזמן בהמ״ק [בית המקדש] משא״כ עסק התורה אינו תלוי בבהמ״ק [בבית המקדש] וכהן ובגדי כהונה כלל,
Therefore the keeping of the mitzvos depends on time, and the offerings depend on the time of the Holy Temple, whereas occupying oneself with Torah does not depend on the Holy Temple, a kohen or the priestly garments at all.
That is why mitzvos and offerings depend on time and on the Temple, while Torah study needs no Temple, kohen or priestly garments. This begins to answer the question of how studying the laws of an offering can count as bringing it.


ואף שהתורה הוא פי׳ המצות מ״מ במחשבה ודבור עדיין הוא בבחי׳ רוחניות אבל המצות הם במעשה הגוף בפו״מ [בפועל ממש]:
And though the Torah is the explanation of the mitzvos, nevertheless, [being] in thought and speech, it is still on the level of spirituality, whereas the mitzvos are in the action of the body, in actual deed.
Even though Torah explains the mitzvos, it remains in thought and speech, which are spiritual. The mitzvos are carried out by the body, in physical action.




Section 5 · ¶14–17
Holiness, kelipah and arrogance
14ד והנה זה לעומת זה79 עשה אלהים שכמו שנפש האלהית מתחלקת לעשר כחות שלשה שכליים ושבע מדות דקדושה, כך יש ג״כ בקליפה
4. Now, “G-d has made the one opposite the other”: just as the G-dly soul is divided into ten powers, three intellectual [powers] and seven emotive attributes (middos) of holiness, so too there are [such] also in kelipah (the husk):
Section 4 begins with the principle that G-d made holiness and its opposite as mirror images. Just as the G-dly soul has ten powers, three of intellect and seven of emotion, kelipah has a matching set.


כמו חכמה דקדושה יש כנגדה חכמה דקליפה חרטומי מצרים80 וכן חכמים המה להרע81 (בירמיה סי׳ ד׳) וכיוצא בשאר כחות הנפש.
just as there is the Chochmah of holiness, opposite it there is a Chochmah of kelipah, the magicians of Egypt, and likewise, “They are wise to do evil” (in Jeremiah, chapter 4), and similarly with the other powers of the soul.
Opposite holy wisdom stands a wisdom of kelipah, such as that of Pharaoh’s magicians, or of those Jeremiah calls “wise to do evil.” The same holds for each of the soul’s other powers.


וזהו כלל שבסטרא דקדושה הכל בבחי׳ ביטול אליו ית׳ חכמה כח מה82 משא״כ חכמה דקליפה היא בחי׳ יש. וכמ״ש ע״פ בעלי במות ארנון.8384
And this is a general rule: on the side of holiness everything is in a state of self-nullification (bittul) to Him, may He be blessed, [as] Chochmah is koach mah, whereas the Chochmah of kelipah is a state of yesh. As is explained on [the verse] “the lords of the high places of Arnon.”
The difference is this: in holiness everything is self-nullified before G-d, as the word Chochmah is read as koach mah, “the potential of ‘what?’,” the openness of one who sees himself as nothing. The wisdom of kelipah is yesh, a sense of self as something.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] ישראל שבחו״ל [שבחוץ לארץ]85 כו׳, כי ארץ ישראל נק׳ ארץ כנען לשון הכנעה וביטול (עמ״ש סד״ה ויהי בשלח פרעה)86 משא״כ כשהוא בבחי׳ גסות הרוח ויש הוא
And this is the saying of our Sages, of blessed memory, “Jews outside the Land,” etc. For the Land of Israel is called the land of Canaan, an expression of submission (hachna’ah) and self-nullification (see what is written at the end of the discourse beginning “And it came to pass when Pharaoh sent”), whereas when one is in a state of haughtiness of spirit and yesh, he is
This explains the Sages’ saying about Jews outside the Land. The Land of Israel is called Canaan, from hachna’ah, submission, so its quality is self-nullification; one who lives with arrogance and self-importance has left that quality, wherever he is.


כמו עובדי עבודת כוכבים בטהרה הם שענין עובדי כוכבים ומזלות הוא כמ״ש וראית את השמש87 ואת הירח כו׳ והשתחוית להם כו׳.
“like idol worshippers in purity.” For the matter of worshippers of stars and constellations is as it is written, “And you see the sun and the moon,” etc., “and you bow down to them,” etc.
The Sages say such Jews are “idol worshippers in purity”: not actual idolaters, but sharing idolatry’s root. The Torah describes star-worship as seeing the sun and moon and bowing to them.


והנה כתיב ממגד תבואות שמש8889 שהשמש משפיע לתבואות הארץ וכן כל צבא השמים שהם המזלות אין לך עשב מלמטה90 שאין לו מזל מלמעלה כו׳.
Now it is written, “with the bounty of the crops of the sun”: the sun bestows [influence] on the crops of the earth, and likewise all the host of heaven, which are the constellations: “There is no blade of grass below that does not have a constellation above,” etc.
The heavenly bodies do have real influence: the sun ripens crops, and the Midrash says every blade of grass has a constellation above that strikes it and tells it to grow.


אלא שהשתחוי׳ [שהשתחויה] להם אסור מפני שמחשבים אותם ליש ודבר שהם המשפיעים ובאמת אין השפעתם מצד עצמם
Only, bowing down to them is forbidden, because they regard them as an entity and a thing, as being the ones that bestow, whereas in truth their bestowing is not of themselves;
So the error of idolatry is not that the stars do nothing. It is that the worshipper treats them as independent powers, when their influence does not come from themselves.


אלא שהם כלי ההשפעה שבהם ועל ידם עוברת ההשפעה וכן כל עבודת כוכבים שעושה עצמה ליש ודבר אלא דקרו ליה91 אלהא דאלהא.
rather, they are the instruments of the bestowal, in which and through which the bestowal passes. And so too all idolatry makes itself into an entity and a thing, except that they call Him “the G-d of gods.”
They are only channels through which G-d’s flow passes. Idolaters, as the Gemara says, still acknowledge a supreme “G-d of gods,” but they treat the lesser powers as entities of their own.


משא״כ סטרא דקדושה היא בבחי׳ ביטול שאין עוד מלבדו92 וא״כ מי שנמשך אחר גסות רוחו להחשיב עצמו ליש הרי הוא כעובד עבודת כוכבים בטהרה.
Whereas the side of holiness is in a state of self-nullification, [knowing] that “there is nothing else besides Him.” If so, one who is drawn after his haughtiness of spirit, to consider himself an entity, is like an idol worshipper in purity.
Holiness means knowing there is nothing besides G-d. So a person who treats himself as an independent somebody is, in the root sense, like an idol worshipper, even if his practice is pure.


דהיינו מי שנמשך אחר בגדי כבוד להתפאר בפני בני אדם כי כבוד חכמים ינחלו93 כתיב ועשית
That is, one who is drawn after garments of honor, to glorify himself before people. For “the wise shall inherit honor” is written; [and] “And you shall make
The example is one who seeks robes of honor to show off before people. Proverbs says the wise inherit honor, and the Torah commands that Aaron’s garments be made for honor and glory.


בגדי קדש94 לאהרן אחיך לכבוד ולתפארת שהכבוד הנמשך לבחי׳ חכמה כח מ״ה [מה] הוא בבחי׳ ביטול משא״כ שאר כבוד של עוה״ז שהוא יש הוא מסטרא דקליפה.
holy garments for Aaron your brother, for honor and for glory”: the honor that is drawn to the level of Chochmah, koach mah, is in a state of self-nullification, whereas any other honor of this world, which is yesh, is from the side of kelipah.
The honor that comes to Chochmah, koach mah, is holy because it rests on self-nullification, like the priestly garments. Worldly honor that inflates the self is from kelipah.




15ובזה יובן מה שאמרו רז״ל [רבותינו זכרונם לברכה] כך הוא דרכה של תורה95 פת במלח96 כו׳ אם אתה עושה כן אשריך בעוה״ז כו׳.
And with this will be understood what our Sages, of blessed memory, said: “This is the way of the Torah: bread with salt,” etc., “if you do so, happy are you in this world,” etc.
The Mishnah in Avos describes the Torah’s way as a simple life of bread with salt, and promises, “happy are you in this world.”


ולכאורה אינו מובן מהו העוה״ז בזה אלא הענין שכאשר ישים אל לבו ההכנעה וביטול אליו ית׳ שבזה שורה עליו עונג עליון כנ״ל. אין לך עוה״ז גדול מזה.
Seemingly it is not understood what “this world” there is in this. But the point is that when he takes to heart the submission and self-nullification to Him, may He be blessed, through which the Supreme Delight rests upon him, as mentioned above, there is no “this world” greater than this.
What is the “this world” happiness of a life of bread and salt? It is the Supreme Delight that rests on one who submits and nullifies himself to G-d: no pleasure of this world is greater.




16ועל זה אמרו יפה שעה אחת9798 כו׳. אבל כשנמשך אחר תענוגי עוה״ז הרי ממשיך עליו סטרא דקליפה ומלביש א״ע [את עצמו] בגדים צואים וכשישים אל
And of this they said, “Better is one hour,” etc. But when one is drawn after the pleasures of this world, he draws the side of kelipah upon himself and clothes himself in filthy garments. And when he takes to
This is why the Mishnah says one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. One who chases worldly pleasure instead draws kelipah onto himself, as if dressing in filthy clothes.


לבו שהקליפות סבבוהו לא יהי׳ [יהיה] לו תענוג מעוה״ז כלל משא״כ כשפת במלח תאכל כו׳ ישמח לבו ויגל כי אין לו לבוש מסטרא דקליפה ומבגדים הצואים.
heart that the kelipos have surrounded him, he will have no pleasure from this world at all; whereas when “you eat bread with salt,” etc., his heart will rejoice and exult, for he has no garment from the side of kelipah or from the filthy garments.
Once he realizes that kelipos surround him, his worldly pleasures lose all taste. The person who lives simply, with bread and salt, rejoices, since he wears no garment of kelipah.


אך מי שפגם והעביר את הדרך בהמשיך את לבו אחר היש והגסות, העצה היעוצה לצעוק אל ה׳ בצר לו צעק לבם99 שיהא הלב צועק בקרבו מקרב
But one who has blemished and strayed from the way by drawing his heart after the yesh and the haughtiness, the counsel given is to cry out to G-d in his distress, “their heart cried out”: that the heart cry out within him, from “the inward
For one who has already fallen into arrogance, the counsel is to cry out to G-d from the depths of the heart, as Eichah says, “their heart cried out.”


איש ולב עמוק איך לא שם לנגד עיניו אור א״ס ב״ה הסובב כל עלמין שלפניו כחשיכה כאורה100 ורוחניות וגשמיות שוין וימלא בושה וכלימה וכמ״ש ולא נבוש101 לעולם ועד.
part of man and the deep heart”: how did he not set before his eyes the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), before whom darkness is as light, and spirituality and physicality are equal? And he will be filled with shame and disgrace, as it is said, “And we shall not be ashamed forever and ever.”
His cry is shame: how did he forget the Infinite Light that surrounds all worlds, before which darkness and light, spiritual and physical, are the same? This shame is what the morning prayer means by asking that we never be ashamed.




17וכמשל מי שהולך ערום בלא הודע לו שיש אנשים רואים אותו ואח״כ כשרואה שהאנשים רואים אותו יתמלא בושה,
It is like the analogy of one who walks about naked, without being aware that there are people watching him; afterward, when he sees that people are watching him, he will be filled with shame.
The analogy: someone walking about naked, unaware he is being watched, feels no shame until he realizes people can see him.


כן ויותר מכן יש ליבוש מאור א״ס ב״ה הסובב כל עלמין דכתיב בי׳ [ביה] את השמים ואת הארץ אני מלא.102
So too, and even more so, one should be ashamed before the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), of which it is written, “I fill the heavens and the earth.”
So much more should a person be ashamed before the Infinite Light that fills heaven and earth and sees everything. The sinner’s shame comes when he realizes he was never unseen.


(ועמ״ש מזה בד״ה מנורת זהב).103 ועל זה נאמר כי לא יראני האדם וחי104 בחייו אינו רואה
(And see what is written on this in the discourse beginning “A menorah of gold.”) And of this it is said, “For no man shall see Me and live”: in his lifetime he does not see,
The parenthetical refers to the discourse “A menorah of gold.” G-d told Moshe that no man can see Him and live, which the Sages read as: in life one does not see Him.


אבל בשעת מיתתו רואה105 והיינו כדי שיתמלא בושה וכלימה בראותו ה׳ נצב עליו ורואה במעשיו ועי״ז ישוב בתשובה שלימ׳ [שלימה] לפניו את פניך106107 ה׳ אבקש
but at the time of his death he sees. That is, so that he be filled with shame and disgrace on seeing G-d standing over him and seeing his deeds, and through this he will return in complete teshuvah before Him: “Your face, G-d, I will seek,”
At death one does see, and the purpose is that he be filled with shame at seeing G-d standing over him and watching his deeds. That shame brings him to complete teshuvah, as in “Your face, G-d, I will seek.”


דהיינו לבקש פנימיות ה׳ גילוי אור א״ס ב״ה ממש דהיינו להחזיר פנים בפנים כנ״ל וכמים הפנים108 כתיב וזרקתי עליכם מים טהורים109 י״ג מכילין דרחמי
that is, to seek the inner dimension of G-d, the revelation of the Infinite Light, blessed be He, itself, which is to turn back face to face, as mentioned above. And [corresponding to] “As water, face to face,” it is written, “And I will sprinkle pure water upon you”: the Thirteen Attributes of Mercy,
Seeking G-d’s “face” means seeking His inner dimension, the revelation of the Infinite Light itself, which is the face-to-face turning of teshuvah. As water reflects a face, G-d responds face to face, sprinkling “pure water,” the Thirteen Attributes of Mercy.


שהם בחי׳ פנימיות והן מקור התורה ולכך ממלא כל הפגמים שפגם בתורה. כמ״ש אנת הוא ממלא כל שמהן110 ואנת הוא שלימו דכולהו ועי״ז וטהרתם.
which are the level of the inner dimension and are the source of the Torah; and therefore they fill all the blemishes that he made in the Torah. As it is said, “You are He who fills all the Names, and You are the completion of them all.” And through this, “and you shall be purified.”
The Thirteen Attributes of Mercy are the inner dimension of G-d and the source of the Torah, so they can fill every flaw a person caused in his Torah. This is the purification of the verse, “and you shall be purified.”




Section 6 · ¶18–21
The Ten Days and Yom Kippur
18והנה על בחי׳ החזרת פנים בפנים נתקנו כל עשרת ימי תשובה כנגד עשר כחות הנפש שבכל יום נתקן כח אחד שביום ראשון נתקן בחי׳ החכמה
Now, for the turning back face to face, all the Ten Days of Teshuvah were instituted, corresponding to the ten powers of the soul, so that on each day one power is rectified. On the first day the level of Chochmah is rectified,
The Ten Days of Teshuvah, the subject of the opening question, are for this turning face to face. Each day repairs one of the soul’s ten powers, beginning with Chochmah on the first day.


דהיינו מה שהלביש נפשו בחכ׳ [בחכמה] דקליפה שהוא בחינת יש ע״ד מ״ש ראיתי איש חכם בעיניו111 תקוה לכסיל ממנו יבא לבחי׳
that is, [the fault] that he clothed his soul in the Chochmah of kelipah, which is the level of yesh, in the manner of what is written, “I have seen a man wise in his own eyes; There is more hope for a fool than for him”: [so that] he come to the level of
Repairing Chochmah means undoing the wisdom of kelipah, the person who is wise in his own eyes, of whom Proverbs says a fool has more hope. He must come to self-nullification.


ביטול כח מה עד שביום עשירי הוא יום כיפור נתקן בחי׳ התנשאות, ועל דבר הנ״ל נק׳ עליית המל׳ שהוא מ״ש לך ה׳ הממלכה בבחי׳ ביטול,
self-nullification, koach mah. [And so on,] until on the tenth day, which is Yom Kippur, the level of self-exaltation is rectified. And for the reason mentioned above it is called the ascent of Malchus, which is what is written, “Yours, G-d, is the kingdom,” in a state of self-nullification.
Holy Chochmah is koach mah, self-nullification. On the tenth day, Yom Kippur, the last level, self-exaltation, is repaired; this is called “the ascent of Malchus,” when the kingship is given back to G-d: “Yours, G-d, is the kingdom.”


לכן ביום הכפורים אסור באכילה ושתיה112 ונעילת הסנדל שהן הכל בחי׳ הלבשת היש ולהיות בבחי׳ ביטול ממש אליו ית׳, ועד״ז הן כל הכריעות והשתחוואות שביום כפור שנופלים על פניהם להיות בבחי׳ בטול.113114115
Therefore on Yom Kippur eating, drinking and wearing shoes are forbidden, for all of these are the level of clothing the yesh; and [this is] in order to be in a state of true self-nullification to Him, may He be blessed. In the same way are all the bowings and prostrations of Yom Kippur, when they fall on their faces: to be in a state of self-nullification.
This explains the prohibitions of Yom Kippur: eating, drinking and wearing shoes all “clothe” and support the sense of self, so we refrain from them to be fully nullified. The bowings and prostrations of the day express the same self-nullification.




19והנה יש ב׳ מיני גסות הרוח בחי׳ חיצוניות שיודע בעצמו ערכו השפל ואעפ״כ [ואף על פי כן] מחשב א״ע [את עצמו] ליש ודבר בעיני הבריות, ויש בבחי׳ פנימיות שהוא בחי׳ עצמיות הגסות שדרכו ישר בעיניו והוא באמת חשוב גם בעיני עצמו.
Now there are two kinds of haughtiness of spirit. [One is] on the outer level (chitzoniyus): he knows within himself his lowly worth, and nevertheless regards himself as an entity and a thing in the eyes of people. And there is [one] on the inner level (pnimiyus), which is the very essence of haughtiness: his way is right in his own eyes, and he is truly important in his own eyes as well.
There are two kinds of arrogance. The outer kind knows it is lowly but wants others to think it important; the inner kind is arrogance itself, where a person truly believes he is right and important even in his own eyes.




20והנה על בחינה הא׳ נאמר כי ביום הזה יכפר עליכם לטהר אתכם116 עליכם דייקא. דהיינו מה שעליכם מבחוץ.
Now of the first kind it is said, “For on this day He shall atone for you (aleichem), to purify you”: aleichem, “upon you,” precisely, that is, what is upon you, on the outside.
Now the opening question about the verse’s double wording is answered. “He shall atone for you” uses aleichem, literally “upon you,” which refers to the outer arrogance, the kind that sits on a person like a garment for others to see.


ועל הבחינה הב׳ אמר מכל חטאתיכם דהיינו חטאת פנימיות שלכם לפני ה׳ תטהרו. פי׳ לפני ה׳ קודם בחי׳ הוי׳.
And of the second kind it says, “from all your sins,” that is, your inner sin: “before G-d you shall be purified.” The meaning of “before G-d” is: prior to the level of Havayah.
“From all your sins” refers to the inner arrogance, which is part of the person himself. Its purification is “before G-d,” read as “prior to” the level of Havayah, a level even higher than the Name.


כי התורה היא שמותיו של הקב״ה117 יו״ד היא חכמה אורייתא מחכמה נפקת.118 אבל ע״י התשובה מעומקא דליבא ממעמקים קראתיך119 ה׳ שממשיך בחי׳ הוי׳.
For the Torah is the Names of the Holy One, blessed be He; the yud is Chochmah, [and] “the Torah comes forth from Chochmah.” But through teshuvah from the depth of the heart, “From the depths I call You, G-d,” which draws down the level of Havayah.
Torah reaches only up to the Divine Names, since it comes from Chochmah, the yud of Havayah. Teshuvah from the depths of the heart, “from the depths I call You,” reaches higher and draws down the level of Havayah from beyond it.




21ואז תטהרו מסטרא דקליפה בכדי שלא יהא העלם והסתר מאור א״ס ב״ה הסובב כל עלמין. וזהו שנתנו לוחות אחרונות ביום כיפור גילוי אנכי ה׳ אלהיך.
And then “you shall be purified” from the side of kelipah, so that there be no concealment and hiding of the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin). And this is why the second Tablets were given on Yom Kippur: the revelation of “I am G-d your G-d,”
After this teshuvah a person is purified of kelipah, so nothing hides the encompassing Infinite Light from him. This is why the second Tablets were given on Yom Kippur, revealing “I am G-d your G-d.”


אנכי ממש ובזה לא יהיה לך אלהים אחרים על פני120 פי׳ שזהו הבטחה שלא יהיו אלהים אחרים מעלימים ומסתירים את בחי׳ פנימיות כי עונותיכם מבדילים121 כו׳.
the very “I.” And through this, “You shall have no other gods before My face”: that is, this is a promise that no other gods will conceal and hide the level of the inner dimension, for “your iniquities separate,” etc.
“I” (Anochi) means G-d’s very self. “You shall have no other gods before My face” is read as a promise that no “other gods” will hide G-d’s inner face, since, as Isaiah says, it is sins that separate us from Him.
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But on Yom Kippur it is in concealment, for the second Tablets were given privately; the revelation is on Simchas Torah, the rejoicing of the Torah, that is, the revelation of the source of the Torah, and this is the revelation of the Supreme Delight, blessed be He.
On Yom Kippur this revelation is still hidden, as the second Tablets were given quietly. It comes into the open on Simchas Torah, the joy of the Torah, which reveals the Torah’s source, the Supreme Delight.



In one’s avodah
A person should not keep the mitzvos coldly, with his back to G-d, but turn his face to Him with his innermost will. He should study Torah, including its detailed laws, knowing that this clothes his soul in G-d’s own garment and raises it to the Infinite Light, and rejoice in it more than in any reward. He should root out arrogance, outer and inner, through self-nullification, and when he has fallen, cry out from the depths of his heart in shame before G-d who sees everything; this is the work of the Ten Days of Teshuvah and of Yom Kippur.
Questions for discussion
	How does the analogy of two people standing back to back answer the question of how one can be far from G-d, who fills heaven and earth?
	Why does the maamar call the study of the Torah’s detailed laws “the hair of His head,” and why does clarifying them lift the soul above the Torah as G-d’s garment?
	In what sense is a haughty person “like an idol worshipper in purity,” according to the comparison with the worship of the stars?
	How do the two kinds of arrogance explain the two expressions of purification in the verse?
	Why can teshuvah from the depths of the heart reach higher than Torah study, and how does this relate to the second Tablets and Simchas Torah?

Sources and references
Notes
Paragraph 1
1כי ביום הזה יכפר
The note dates this maamar to the year 5570, citing the list of maamarim printed in this volume.
Kehot’s noteמאמר זה משנת תק״ע — ראה רשימת המאמרים שבסה״מ תקס״ט ע׳ שמב. במאמרי אדהאמ״צ ויקרא-ב ע׳ תפד מאמר זה וביאורו באריכות. קיצור באוה״ת ויקרא-ב ע׳ תקסו.
2כי ביום הזה יכפר
The verse on Yom Kippur in the Torah’s account of the day’s service. The maamar reads its two expressions of purification as two different levels of cleansing.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
3את השמים ואת הארץ אני מלא
G-d declares that He fills heaven and earth. The Alter Rebbe uses it to show that “returning” to G-d cannot mean crossing a physical distance.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
Paragraph 2
4וראית את אחורי
G-d’s answer to Moshe’s request to see His glory. The Alter Rebbe takes it as proof that there is a “face” and a “back” Above.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
5יאר ה׳ פניו אליך
From the Priestly Blessing. Here it means blessing given from the inner dimension of G-d’s will, with a shining face.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
6ואוהב את יעקב
G-d says He loved Jacob (and, as the verse goes on, hated Esau). It shows giving from the inner will to the one He loves.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
7כי מחה אמחה
G-d’s vow to blot out the memory of Amalek. It is the example of one He opposes, who still receives life, but only from the “back.”
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, יד.
8כמאן דשדי בתר כתפוי
Tanya explains that the kelipos are called “other gods” because their life comes from the “back” of holiness, like someone who gives a thing to his enemy unwillingly, throwing it over his shoulder with his face turned away.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ב.
9The verse speaks of serving G-d with joy and gladness of heart. Here its words describe how G-d gives to the tzaddik.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
10כי פנו אלי ערף
G-d’s complaint that Israel turned to Him their back and not their face. The Alter Rebbe reads it as service without inner will.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
11Isaiah’s description of a people whose awe of G-d is a learned human habit. Here it describes mitzvos kept coldly, out of routine.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בשמחה ובטוב לבב מרוב כל
The verse speaks of serving G-d with joy and gladness of heart. Here it describes the inner joy of one who has done teshuvah.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
13ע״פ שובה ישראל
The maamar “Shuvah Yisrael” asks how one can speak of returning to G-d who fills heaven and earth, and answers with the same analogy of two people standing close to each other.
Kehot’s noteלקו״ת ש״ש סו, ב. ובאוה״ת ויקרא-ב ע׳ תקסו מוסיף על ציון זה ”ועמ״ש בד״ה ואהי׳ אצלו אמון פ״ב [לקו״ת במדבר יח] בענין פנים בפנים דבר ה׳. ועמ״ש בד״ה כי ההרים ימושו פ״א ושם פ״ב [לקו״ת תצא מ, ג] פי׳ שיש החזרת פב״פ ע״י תומ״צ, וע׳ בד״ה כי תצא דרוש השני פ״ג [לקו״ת תצא לו, ב] בענין בקשו פני את פניך ה׳ אבקש” ע״ש.
14ישר יחזו פנימו
The verse says the upright behold His face. The parenthetical uses it for the inner “face” that G-d reveals in response to teshuvah.
Psalms 11:7תהילים י״א:ז׳
כִּי־צַדִּיק ה׳ צְדָקוֹת אָהֵב יָשָׁר יֶחֱזוּ פָנֵימוֹ:
For the L-RD is righteous, He loveth righteousness; the upright shall behold His face.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יא, ז.
15סד״ה כי תשמע בקול
That discourse contrasts awe, the “outer keys,” with Torah, the “inner keys” that open the revelation of the inner dimension of the Infinite Light itself.
Kehot’s noteלקו״ת ראה כד, ב.
16גדול תלמוד שמביא לידי מעשה
The Sages concluded that study is greater because it leads to action. The Alter Rebbe infers that action is the main thing.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
17מכלל שהמעשה הוא העיקר
The Alter Rebbe’s laws of Torah study, where he discusses study that leads to action.
Kehot’s noteראה הל׳ ת״ת לאדה״ז פ״ד ה״ג. סה״מ תרכ״ט ע׳ יט.
18הלומד שלא לעשות
The Midrash brings the same saying of Rabbi Yochanan. It underlines that the purpose of study is to act.
Vayikra Rabbah 35ויקרא רבה ל״ה
Kehot’s noteירושלמי ברכות פ״א, ה״ה. וע׳ כלה רבתי (פ״ח) דנ״ד ריש ג׳ [בש״ס ראם]. ירוש׳ שבת פ״א ה״ב. תנחומא עקב סי׳ ו. ושם תבא בסוף ויק״ר פל״ה, [ז]. ובירוש׳ ברכות (פ״א ה״ב). ותי׳ מוטב לי׳[תא] בהציונים ורק בהקדמת הרח״ו ז״ל לס׳ ע״ח אי׳ ”מוטב”, יעו״ש. [כ].
19הלומד שלא לעשות
Rabbi Yochanan says that one who learns not in order to do would be better off had his afterbirth been turned over on his face, so that he was never born. It stresses that study must lead to action.
Jerusalem Talmud Shabbat 1:2תלמוד ירושלמי שבת א׳:ב׳
20ובירושלמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א סוה״א. [כ].
21וכל חפצים לא ישוו בה
Kehot’s note points to Proverbs 8:1 for these words.
Proverbs 8:1משלי ח׳:א׳
הֲלֹא־חׇכְמָה תִקְרָא וּתְבוּנָה תִּתֵּן קוֹלָהּ:
Doth not wisdom call, And understanding put forth her voice?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, א.
22וכל חפצים לא ישוו בה
The Jerusalem Talmud expounds this verse to teach that all the mitzvos are not equal to one word of Torah. The Alter Rebbe cites it to show the superiority of Torah study.
Jerusalem Talmud Peah 1:1תלמוד ירושלמי פאה א׳:א׳
23וכל חפצים לא ישוו בה
Wisdom’s praise: “all things desired” cannot compare to her. The Sages read “all” as including even the mitzvos.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24וכל חפציך לא ישוו בה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ג, טו.
25וכל חפציך לא ישוו בה חפציך ולא חפצי שמים
The Gemara sets the two verses against each other and resolves them: a mitzvah others can do should not interrupt Torah study, but one only you can do should.
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26The parallel verse says “the things you desire” cannot compare. The Sages infer that the mitzvos, “things desired by Heaven,” are excluded.
Proverbs 3:15משלי ג׳:ט״ו
יְקָרָה הִיא מִפְּנִינִים וְכׇל־חֲפָצֶיךָ לֹא יִשְׁווּ־בָהּ:
She is more precious than rubies; And all the things thou canst desire are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
27בד״ה וידבר אלקים
There the Alter Rebbe explains that the Infinite Light is clothed in the Torah, G-d’s wisdom, so that it should be revealed below in physical things, and that “And G-d spoke… saying: I am” means that His very essence becomes “your G-d.”
Kehot’s noteלקו״ת במדבר טו, ד.
28כל העוסק בתורת עולה
The Gemara teaches that one who studies the laws of an offering is as if he had brought it. The Alter Rebbe asks how this is possible without a Temple, altar or kohen.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Numbers 13:1במדבר י״ג:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמנחות קי, א. וראה לקמן במדבר יג, א. פ׳ חקת נז, א בהמ״מ. נתבאר בלקו״ש-יח ע׳ 413.
29בד״ה בשעה שהקדימו
That maamar discusses Chochmah as the beginning of revelation and the Supreme Will above it, before which even Supreme Wisdom counts as mere action.
Kehot’s noteלקו״ת במדבר יג, א ואילך.
Paragraph 5
30והיו הדברים האלה . . ודברת בם
The verse of the Shema: “these words” shall be upon your heart. The Alter Rebbe asks what “these words” refers to.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו-ז.
31ודברת בם בשבתך בביתך
The command to speak of them at home and on the way. Since it implies all times, it refers to Torah study.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל היום וכל הלילה תמיד לא יחשה
Isaiah’s watchmen who are never silent all day and all night. Its words describe the constant study the verse implies.
Isaiah 62:6ישעיהו ס״ב:ו׳
עַל־חוֹמֹתַיִךְ יְרוּשָׁלַ͏ִם הִפְקַדְתִּי שֹׁמְרִים כׇּל־הַיּוֹם וְכׇל־הַלַּיְלָה תָּמִיד לֹא יֶחֱשׁוּ הַמַּזְכִּרִים אֶת־ה׳ אַל־דֳּמִי לָכֶם:
I have set watchmen Upon thy walls, O Jerusalem, They shall never hold their peace Day nor night: ‘Ye that are the L-RD’S remembrancers, Take ye no rest,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעפ״י ישעי׳ סב, ו.
33ודברת בם בד״ת כתיב
The Gemara states that “you shall speak of them” is written of words of Torah. The Alter Rebbe builds on it.
Berakhot 21a:8–9ברכות כ״א א:ח׳-ט׳
מֵתִיב רַב יוֹסֵף: ״וּבְשָׁכְבְּךָ וּבְקוּמֶךָ״. אֲמַר לֵקהּ אַבָּיֵי: הָהוּא בְּדִבְרֵי תוֹרָה כְּתִיב. תְּנַן: בַּעַל קֶרִי מְהַרְהֵר בְּלִבּוֹ וְאֵינוֹ מְבָרֵךְ לֹא לְפָנֶיהָ וְלֹא לְאַחֲרֶיהָ. וְעַל הַמָּזוֹן מְבָרֵךְ לְאַחֲרָיו וְאֵינוֹ מְבָרֵךְ לְפָנָיו.
Rab Joseph quoted in objection : "When thou liest down and when thou risest up" (Deut. vi. 7)! Abbai answered him: That is written with reference to words of Torah. We have a teaching in our Mishnah : A Ba'al Keri meditates upon [the wording of the Shema'] in his heart and says neither the benediction before nor after. At his meal, he says the Grace after [in his heart] but not the Grace before.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כא, א.
34אחד שהוא לבדו בשו״א וד״ר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם יג, ב. טוש״ע או״ח סס״א.
35בשכמל״ו
Kehot’s note points to Pesachim 56a for these words.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
36מלכותך מלכות כ״ע
G-d’s kingship is over all worlds. It shows that the worlds come from the level of His Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
37יחיד חי העולמים מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
38ע״פ שיר השירים
That maamar on “The Song of Songs” explains that the Holy One, blessed be He, is called the groom and Israel the bride, and that this refers to the drawing down of the Infinite Light to be clothed in the Torah.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש א, א ואילך. ראה אוה״ת שה״ש-א ע׳ טז ואילך.
39אני ה׳ לא שניתי
G-d says He has not changed. Here it means that creation made no change in Him, since before Him everything is nothing.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
40ואהבת את ה״א
The command to love G-d. The Alter Rebbe reads it as the love to be absorbed in Havayah so that He is truly “your G-d.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
41דכולא קמי׳ כלא ממש חשיב
The Zohar’s teaching that everything before Him is considered as nothing. It is the basis for the meaning of “One.”
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
42עוטה אור כשלמה
G-d wraps Himself in light as in a garment. The Alter Rebbe applies it to the Torah as G-d’s garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
43בד״ה ועשו להם ציצית
The note identifies the discourse “They shall make for themselves tzitzis” as the one printed in the Siddur’s section on tzitzis, where the Torah as G-d’s garment is discussed.
Kehot’s noteסידור שער הציצית ג, ד ואילך.
44בפ׳ תולדות קמ״ב ב׳. תרומה קס״ד
The Tzemach Tzedek’s commentary on Psalms discusses “He wraps Himself in light as in a garment.” The note also remarks that it is worth asking why the text points specifically to these Zohar passages.
Kehot’s noteבפ׳ פנחס רמה, ב. וראה ביהל אור עה״פ ע׳ שצז. ויש לעיין למה ציין דוקא לזהר אלו.
45לבושי׳ כתלג חיוור
In Daniel’s vision, G-d’s garment is white as snow. The Alter Rebbe reads the “garment” as the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
46כי תחלת הויית השלג הוא מן המים
According to the note, the Siddur also states that snow comes into being from water.
Kehot’s noteוכ״ה בסידור סג, ב. ובאוה״ת נ״ך-א ע׳ נו כתב ע״ז: ”מש״ש בסידור דהשלג הוא ממים אם שכ״כ בלקו״ת בד״ה כי ביום הזה יכפר, אך אינו מוכרח לפמ״ש במשנה רפ״ז דמקוואות שמהשלג יכול לעשות מקוה בתחלה ומהקרח לפ״ד הרמב״ם אינו כן, י״ל זהו לפי שהקרח נתהווה ממים על כן הוא רק מעלין ולא פוסלין, והשלג שאין התהוותו ממים ע״כ עושין ממנו מקוה מיהו שאר פוסקים אין מחלקים ביניהם”. מובא בסה״מ תער״ב ח״ב ע׳ תתקנז.
47חכים ולא בחכמה ידיעה
From Elijah’s prayer in the introduction to Tikkunei Zohar: G-d is wise, but not with a knowable wisdom. Here it describes Supreme Chochmah, the source of the Torah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteז״ח יתרו לד, ד. ת״ז בהקדמה (יז, ב).
48חכמה בראש וחכמה בסוף
The Kehot note gives this Zohar passage for the phrase. Here it means that the same wisdom is at the source and in the Torah below.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב [וראה עקב טו, ב]. [כ].
Paragraph 6
49שער רישי׳ כעמר נקא
Daniel’s vision of the Ancient of Days, whose hair is like clean wool. The Alter Rebbe applies “hair” to the particular laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note(המשך הכתוב) דניאל ז, ט.
50קווצותיו תלתלים
The beloved’s locks are curled. The Sages read taltalim as tilei tilim, mounds of laws.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
51תלי תלים של הלכות
The Sages expound “His locks are curled” as mounds upon mounds of laws. It identifies the hair with the details of halachah.
Eruvin 21b:23–25עירובין כ״א ב:כ״ג-כ״ה
״[וְ]אִיזֵּן וְחִקֵּר תִּיקֵּן מְשָׁלִים הַרְבֵּה״ — אָמַר עוּלָּא אָמַר רַבִּי אֱלִיעֶזֶר: בַּתְּחִילָּה הָיְתָה תּוֹרָה דּוֹמָה לִכְפִיפָה שֶׁאֵין לָהּ אׇזְנַיִם, עַד שֶׁבָּא שְׁלֹמֹה וְעָשָׂה לָהּ אׇזְנַיִם. ״קְווּצּוֹתָיו תַּלְתַּלִּים״, אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: מְלַמֵּד שֶׁיֵּשׁ לִדְרוֹשׁ עַל כׇּל קוֹץ וָקוֹץ תִּילֵּי תִּילִּים שֶׁל הֲלָכוֹת. ״שְׁחוֹרוֹת כָּעוֹרֵב״: בְּמִי אַתָּה מוֹצְאָן — בְּמִי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 29b:6–7מנחות כ״ט ב:ו׳-ז׳
אמר רבא שבעה אותיות צריכות שלשה זיונין ואלו הן שעטנ״ז ג״ץ אמר רב אשי חזינא להו לספרי דווקני דבי רב דחטרי להו לגגיה דחי״ת ותלו ליה לכרעיה דה״י חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteעירובין כא, ב. מנחות כט, ב. וערש״י שה״ש סי׳ ה, יד [טז] עזה״פ. [כ].
52נפלאותיך ומחשבותיך אלינו
David says G-d’s wonders and thoughts toward us are beyond comparison and too many to count. Here it describes the countless contractions through which G-d’s wisdom reaches the Torah.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ו.
53(ועמ״ש מזה ע״פ ויהי מקץ)
There the verse “Your wonders and Your thoughts toward us” is explained: “Your wonders” is the hidden Supreme Will, beyond any grasp, and “Your thoughts” is Supreme Chochmah, drawn to us through the Torah.
Kehot’s noteתו״א לא, ד. בתרל״ח שם מציין גם מלקו״ת שה״ש מ, ב.
54שהן המשכות מבחי׳ שערות . . לא שייך ערך כלל
According to the note, this passage, from “drawings-down from the level of hairs” to “comparison does not apply at all,” is quoted there.
Kehot’s noteמובא בד״ה כי תשא תרל״ח סעי׳ ז.
55Kehot’s note points to Genesis 41:1–44:17 for these words.
Genesis 41:1–44:17בראשית מ״א:א׳-מ״ד:י״ז
Paragraph 7
56סלסלה ותרוממך
Proverbs says to esteem wisdom and it will exalt you. The Alter Rebbe reads salseleha as curling, the separating of the laws.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ח. קטע מכאן מובא באוה״ת חקת ע׳ תתכו.
57כמארז״ל לא ידעו רבנן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבר״ה כו, ב. [ובר״ח שם]. [כ].
58לא ידעו רבנן מאי סלסלה
The Gemara relates that the Sages learned the meaning of salseleha from hearing a maid speak of a man curling his hair. The Alter Rebbe uses it to explain the analysis of halachah.
Rosh Hashanah 26b:4–5ראש השנה כ״ו ב:ד׳-ה׳
לָא הֲווֹ יָדְעִי רַבָּנַן מַאי: ״סַלְסְלֶהָ וּתְרוֹמְמֶךָּ״. יוֹמָא חַד שַׁמְעוּהָ לְאַמְּתָא דְבֵי רַבִּי דַּהֲווֹת אָמְרָה לְהָהוּא גַּבְרָא דַּהֲוָה קָא מְהַפֵּךְ בְּשַׂעְרֵיהּ, אָמְרָה לֵקהּ: עַד מָתַי אַתָּה מְסַלְסֵל בִּשְׂעָרְךָ. לָא הֲווֹ יָדְעִי רַבָּנַן מַאי ״וְטֵאטֵאתִיהָ בְּמַטְאֲטֵא הַשְׁמֵד״. יוֹמָא חַד שַׁמְעוּהָ לְאַמְּתָא דְבֵי רַבִּי דַּהֲווֹת אָמְרָה לַחֲבֶירְתַּהּ: שְׁקוּלִי טָאטִיתָא וְטַאטִי בֵּיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
59שער רישי׳ כעמר נקא
Daniel’s vision of hair like clean wool. Here it is the source of the Torah, above the level of garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60עוטה אור כשלמה
G-d wraps Himself in light as in a garment. Here it marks the Torah as only the level of a garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ע״פ הנותן שלג כצמר
The note identifies the discourse on “He gives snow like wool” as the one in the Siddur, which discusses “His garment like snow” and “the hair of His head.”
Kehot’s noteסידור סג, ד.
Paragraph 9
62מוטב דלידייני׳
The Sages say of Elisha ben Avuyah (Acher) that it was better he be judged and enter the World to Come. Here it shows how great even the radiance of Gan Eden is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 10
63ולית מחשבה תפיסא בי׳
From Elijah’s prayer in the introduction to Tikkunei Zohar: no thought can grasp Him. Here it explains why the Supreme Delight is not felt.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז בהקדמה (יז, א).
64סד״ה ואשה כי תדור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ מטות פו, ד.
65ונתתי מטר ארצכם . . עשב בשדך
In the second paragraph of the Shema, Moshe says “I will give the rain of your land.” The first person shows the Shechinah speaking through him.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד. טו.
66ונתתי עשב בשדך
The next verse continues in the first person, “I will give grass in your field.” It is cited with the previous verse.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67לאהבה את ה״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, יג.
68ששכינה מדברת . . משה
Kehot’s note points to Shemot Rabbah 3:15 for these words.
Shemot Rabbah 3:15שמות רבה ג׳:ט״ו
ויאמר ה׳ אליו מי שם פה לאדם - אמר לו: אם אין אתה איש דברים, אל תחוש, הלא אני בראתי כל פיות שבעולם, ואני עשיתי אלם מי שחפצתי, וחרש, ועור, ופקח לראייה, ופקח לשמיעה, ואם אני חפצתי שתהיה איש דברים, תהיה כמו כן, אלא לעשות בך נס אני חפץ, בעת שתדבר, שיהיו דבריך נכונים, שאני אהיה עם פיך, הדא הוא דכתיב: ואנכי אהיה עם פיך. מהו והורתיך? רבי אבהו אמר: מורה אני דברי לתוך פיך, כמו חץ, כמה דאת אמר (שמות יט, יג): או ירה, יירה. רבי סימון אומר: בורא …
“The L-rd said to him: Who makes a man’s mouth?” He [G-d] said to him: ‘If you are not a man of words do not be concerned; haven’t I created all the mouths in the world, and I rendered mute whomever I wished, and [likewise determined who is] deaf and blind, and sighted and hearing? Had I wished for you to be a man of words, so would you be. Rather, I wish to perform a miracle with you. When you speak, your words will be exact, as I will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteלהעיר מזח״ג רלב, א. שם ז, א. רסה סע״א. שמו״ר פ״ג, טו. ויק״ר פב, ג. מכילתא שמות יח, יט. על״ק בואתחנן ג, ד וש״נ [כ].
Paragraph 11
69לאהבה את ה׳ אלהיכם ולעבדו בכל לבבכם ובכל נפשכם
The verse that opens the second paragraph of the Shema. The Alter Rebbe reads “with all your soul” as the self-sacrifice of nullifying oneself.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70The Gemara says the arrogant person deserves to be cut down like an asherah. The Alter Rebbe explains that arrogance makes a person a separate entity, like an idol.
Sotah 5a:10סוטה ה׳ א:י׳
אָמַר רַבִּי אֶלְעָזָר: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ רָאוּי לְגַדְּעוֹ כַּאֲשֵׁירָה. כְּתִיב הָכָא: ״וְרָמֵי הַקּוֹמָה גְּדוּעִים״, וּכְתִיב הָתָם: ״וַאֲשֵׁירֵיהֶם תְּגַדֵּעוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71שההודאה היא אליו ית׳
The note points to Iggeres HaKodesh 15 for the meaning of acknowledgment (hoda’ah) as self-nullification before G-d.
Kehot’s noteראה אגה״ק סי׳ טו.
Paragraph 12
72ודברי אשר שמתי בפיך
G-d promises that His words will be in Israel’s mouth. Here it means that G-d’s word itself speaks through the one who studies.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
73אלו ואלו דברי א״ח
A heavenly voice declared that the words of both Beis Shammai and Beis Hillel are the words of the living G-d. The Alter Rebbe reads it as G-d’s word speaking in the Sages’ mouths.
Eruvin 13b:10–11עירובין י״ג ב:י׳-י״א
אָמַר רַבִּי אַבָּא אָמַר שְׁמוּאֵל: שָׁלֹשׁ שָׁנִים נֶחְלְקוּ בֵּית שַׁמַּאי וּבֵית הִלֵּל, הַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ, וְהַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ. יָצְאָה בַּת קוֹל וְאָמְרָה: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן, וַהֲלָכָה כְּבֵית הִלֵּל. וְכִי מֵאַחַר שֶׁאֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים, מִפְּנֵי מָה זָכוּ בֵּית הִלֵּל לִקְבּוֹעַ הֲלָכָה כְּמוֹתָן? מִפְּנֵי שֶׁנּוֹחִין וַעֲלוּבִין הָיוּ, וְשׁוֹנִין דִּבְרֵיהֶן וְדִבְרֵי בֵּית שַׁמַּאי, וְלֹא עוֹד אֶלָּא שֶׁמַּקְדִּימִין דִּבְרֵי בֵּית שַׁמַּאי לְדִבְרֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Gittin 6b:13–14גיטין ו׳ ב:י״ג-י״ד
אֲמַר לֵקהּ: חַס וְשָׁלוֹם, וּמִי אִיכָּא סְפֵיקָא קַמֵּי שְׁמַיָּא?! אֲמַר לֵקהּ: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן – זְבוּב מָצָא וְלֹא הִקְפִּיד, נִימָא מָצָא וְהִקְפִּיד. אָמַר רַב יְהוּדָה: זְבוּב בַּקְּעָרָה, וְנִימָא בְּאוֹתוֹ מָקוֹם; זְבוּב – מְאִיסוּתָא, וְנִימָא – סַכַּנְתָּא. אִיכָּא דְּאָמְרִי: אִידֵּי וְאִידֵּי בַּקְּעָרָה; זְבוּב – אוּנְסָא, וְנִימָא – פְּשִׁיעוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב. גיטין ו, ב. ירושלמי ברכות א, ז.
74אני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד מישרים ר״פ ויקרא. ובכ״מ.
75המצות . . מצות המלך
The words here quote Bava Batra 159a:10–12; the passage is shown below.
Bava Batra 159a:10–12בבא בתרא קנ״ט א:י׳-י״ב
וּמַאי קוּשְׁיָא? דִּלְמָא גְּזֵירַת מֶלֶךְ הִיא, דְּאִיהוּ לָא מְהֵימַן, וְאַחְרִינֵי מְהֵימְנִי – וְלָאו מִשּׁוּם דִּמְשַׁקַּר! דְּאִי לָא תֵּימָא הָכִי, מֹשֶׁה וְאַהֲרֹן לְחוֹתְנָם – מִשּׁוּם דְּלָא מְהֵימְנִי הוּא?! אֶלָּא גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִידוּ לָהֶם, הָכָא נָמֵי – גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִיד עַל כְּתַב יָדוֹ לְחוֹתְנוֹ! אֶלָּא לְעוֹלָם כִּדְאָמְרִינַן מֵעִיקָּרָא, וּדְקָא קַשְׁיָא לָךְ ״תַּחַת אֲבֹתֶיךָ יִהְיוּ בָנֶיךָ״ – הָהוּא בִּבְרָכָה כְּתִיב. וּמִי מָצֵית אָמְרַתְּ בִּבְרָכָה כְּתִיב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תוספתא נגעים פ״ג, ז. ב״ב קנט, א גזירת מלך.
Paragraph 13
76מלכותך מלכות כל עולמים וממשלתך בכל דור ודור
G-d’s kingship is over all worlds and His dominion in every generation. The Alter Rebbe reads “worlds” as space and “generation” as time, both from Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77והנה עסק התורה נקרא בצלמינו
There too “in Our image” is the Torah and “after Our likeness” the mitzvos.
Kehot’s noteוכ״ה בתו״א סח, ב. וראה באוה״ת בראשית-ג דף תקד, א.
78בצלמנו
“Let Us make man in Our image, after Our likeness.” The Alter Rebbe reads “Our image” as Torah and “Our likeness” as the mitzvos.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
79זה לעומת זה
Koheles says G-d made the one opposite the other. The Alter Rebbe uses it for the parallel between holiness and kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80חרטומי מצרים
Pharaoh’s magicians, who could not interpret his dream. Here they represent the wisdom of kelipah.
Genesis 41:8בראשית מ״א:ח׳
וַיְהִי בַבֹּקֶר וַתִּפָּעֶם רוּחוֹ וַיִּשְׁלַח וַיִּקְרָא אֶת־כׇּל־חַרְטֻמֵּי מִצְרַיִם וְאֶת־כׇּל־חֲכָמֶיהָ וַיְסַפֵּר פַּרְעֹה לָהֶם אֶת־חֲלֹמוֹ וְאֵין־פּוֹתֵר אוֹתָם לְפַרְעֹה:
And it came to pass in the morning that his spirit was troubled; and he sent and called for all the magicians of Egypt, and all the wise men thereof; and Pharaoh told them his dream; but there was none that could interpret them unto Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, ח.
81חכמים המה להרע
Jeremiah’s rebuke of those who are wise to do evil. The text cites it itself as wisdom of kelipah.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82חכמה כח מה
The Zohar reads Chochmah as koach mah, “the potential of ‘what’.” Here it shows that holy wisdom is self-nullification.
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. לד, א.
83ע״פ בעלי במות ארנון
That discourse explains the light that encompasses all worlds (sovev), before which above and below are equal, and which is holy and set apart even within the worlds.
Kehot’s noteלקמן חקת סה, ב ואילך.
84בעלי במות ארנון
From the song about the conquest of Moav. The text refers to its own discourse on this verse.
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ישראל שבחו״ל
The Sages say that Jews outside the Land are idol worshippers in purity. The Alter Rebbe applies it to anyone living with arrogance.
Avodah Zarah 8a:17עבודה זרה ח׳ א:י״ז
תַּנְיָא, רַבִּי יִשְׁמָעֵאל אוֹמֵר: יִשְׂרָאֵל שֶׁבְּחוּצָה לָאָרֶץ עוֹבְדֵי עֲבוֹדָה זָרָה בְּטָהֳרָה הֵן, כֵּיצַד? גּוֹי שֶׁעָשָׂה מִשְׁתֶּה לִבְנוֹ וְזִימֵּן כׇּל הַיְּהוּדִים שֶׁבְּעִירוֹ, אַף עַל פִּי שֶׁאוֹכְלִין מִשֶּׁלָּהֶן וְשׁוֹתִין מִשֶּׁלָּהֶן, וְשַׁמָּשׁ שֶׁלָּהֶן עוֹמֵד לִפְנֵיהֶם, מַעֲלֶה עֲלֵיהֶם הַכָּתוּב כְּאִילּוּ אָכְלוּ מִזִּבְחֵי מֵתִים, שֶׁנֶּאֱמַר: ״וְקָרָא לְךָ וְאָכַלְתָּ מִזִּבְחוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ח, א.
86(עמ״ש — סד״ה ויהי בשלח פרעה
There kelipah is described as a husk that covers the fruit and makes itself an independent thing, in contrast to holy joy, which comes from self-nullification before G-d.
Kehot’s noteתו״א סא, ד.
87וראית את השמש
The Torah warns against seeing the sun and moon and bowing to them. It describes the nature of star-worship.
Deuteronomy 4:19דברים ד׳:י״ט
וּפֶן־תִּשָּׂא עֵינֶיךָ הַשָּׁמַיְמָה וְרָאִיתָ אֶת־הַשֶּׁמֶשׁ וְאֶת־הַיָּרֵחַ וְאֶת־הַכּוֹכָבִים כֹּל צְבָא הַשָּׁמַיִם וְנִדַּחְתָּ וְהִשְׁתַּחֲוִיתָ לָהֶם וַעֲבַדְתָּם אֲשֶׁר חָלַק ה׳ אֱלֹקֶיךָ אֹתָם לְכֹל הָעַמִּים תַּחַת כׇּל־הַשָּׁמָיִם:
and lest thou lift up thine eyes unto heaven, and when thou seest the sun and the moon and the stars, even all the host of heaven, thou be drawn away and worship them, and serve them, which the L-RD thy G-d hath allotted unto all the peoples under the whole heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, יט.
88ממגד תבואות שמש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, יג.
89ממגד תבואות שמש
Moshe’s blessing of Yosef with the bounty of the sun’s crops. It shows that the sun truly influences the earth.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אין לך עשב מלמטה
The Midrash says every blade of grass has a constellation above. The heavenly bodies are real channels of influence.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״י, ו. השמטות לזח״א רנא, א. מו״נ ח״ב פ״י.
91אלא דקרו לי׳
The Gemara says the nations call G-d “the G-d of gods.” They acknowledge Him, yet treat the lesser powers as entities.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
92שאין עוד מלבדו
There is nothing else besides Him. This is the self-nullification of holiness.
Deuteronomy 4:35דברים ד׳:ל״ה
Kehot’s noteדברים ד, לה.
93כבוד חכמים ינחלו
The wise inherit honor. Here it is the honor proper to holy wisdom.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
94ועשית בגדי קדש
The command to make Aaron’s garments for honor and glory. It shows that holy honor exists and rests on self-nullification.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ב.
Paragraph 15
95כך היא דרכה של תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
96כך הוא דרכה של תורה פת במלח
The Mishnah describes a simple life devoted to Torah and promises happiness in this world. The Alter Rebbe explains that happiness as the delight of self-nullification.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
97יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, יז.
98יפה שעה אחת
The Mishnah says one hour of teshuvah and good deeds in this world is better than the whole life of the World to Come. It continues the theme of the delight available in this world.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
99צעק לבם
Their heart cried out to G-d. Here it is the inner cry of one who regrets his arrogance.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
100כחשיכה כאורה
Before G-d darkness is as light. Here it describes the encompassing light, before which nothing is hidden.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
101ולא נבוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש של שחרית.
Paragraph 17
102את השמים ואת הארץ אני מלא
G-d fills heaven and earth. Here it means there is nowhere a person is unseen.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103השמים — בד״ה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לפ׳ בהעלותך לג, ג.
104כי לא יראני האדם וחי
G-d tells Moshe no man can see Him and live. The Sages read it as: in life one does not see, but at death one does.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
105אבל בשעת מיתתו רואה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ספרא ויקרא (פ״ב), ושם אי׳ אבל רואים במיתתן, ובילקוט (רמז תלא) ”בשעת מיתתן” וכ״ה במד״ר (ספי״ד) ובמס׳ כלה רבתי (רפ״ג) אי׳ בזה״ל ”בחייהם אינם רואים אבל במיתתם רואים”, יעו״ש. [כ].
106את פניך ה׳ אבקש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים כז, כח.
107את פניך ה׳ אבקש
David seeks G-d’s face. Here it is the seeking of His inner dimension through teshuvah.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108וכמים הפנים
As water reflects a face to the face. Here G-d’s inner face answers a person who turns his face to Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
109וזרקתי עליכם מים טהורים
G-d promises to sprinkle pure water and purify Israel. Here the “water” is the Thirteen Attributes of Mercy.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לו, כה.
110אנת הוא ממלא כל שמהן
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:2–3; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
Paragraph 18
111ראיתי איש חכם בעיניו
There is more hope for a fool than for one wise in his own eyes. Here it is the wisdom of kelipah, repaired on the first day.
Proverbs 26:12משלי כ״ו:י״ב
רָאִיתָ אִישׁ חָכָם בְּעֵינָיו תִּקְוָה לִכְסִיל מִמֶּנּוּ:
Seest thou a man wise in his own eyes? There is more hope of a fool than of him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, יב (ראית).
112ביום הכפורים אסור באכילה ושתיה
The Mishnah lists the prohibitions of Yom Kippur. The Alter Rebbe explains them as removing what supports the sense of self.
Mishnah Yoma 8:1משנה יומא ח׳:א׳
יוֹם הַכִּפּוּרִים אָסוּר בַּאֲכִילָה וּבִשְׁתִיָּה וּבִרְחִיצָה וּבְסִיכָה וּבִנְעִילַת הַסַּנְדָּל וּבְתַשְׁמִישׁ הַמִּטָּה. וְהַמֶּלֶךְ וְהַכַּלָּה יִרְחֲצוּ אֶת פְּנֵיהֶם, וְהֶחָיָה תִנְעֹל אֶת הַסַּנְדָּל, דִּבְרֵי רַבִּי אֱלִיעֶזֶר, וַחֲכָמִים אוֹסְרִין:
On the day of atonement, it is forbidden to eat and to drink, to wash, to anoint, 2 to lace on [leather] shoes, and to indulge in sexual intercourse. A king and a bride [until the 30th day after her nuptials] may wash their faces; and a lying-in woman may lace [put] on [leather] shoes. Such is the dictum of Rabbi Eleazar: but the sages prohibit it.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
113לך ה׳ הממלכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
114ביוהכ״פ אסור כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיומא פ״ח מ״א.
115לך ה׳ הממלכה
David’s praise: Yours, G-d, is the kingdom. Here it describes Malchus rising in self-nullification on Yom Kippur.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
116כי ביום הזה יכפר עליכם לטהר אתכם
The maamar’s opening verse. Its first half refers to the purification of outer arrogance.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117התורה היא שמותיו של הקב״ה
There the saying that the whole Torah is the Names of the Holy One, blessed be He, is cited with its source, in explaining the metzora as one who “spreads a bad name.”
Kehot’s noteנסמן לעיל כד, ד.
118אורייתא מחכמה נפקת
The Zohar says the Torah comes forth from Chochmah. Here it shows that Torah reaches only as high as Chochmah, the yud of the Name.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
119ממעמקים קראתיך ה׳
“From the depths I call You, G-d.” Here it is teshuvah from the depth of the heart, which draws down the level of Havayah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
Paragraph 21
120לא יהיה לך אלהים אחרים על פני
The prohibition of other gods. The Alter Rebbe reads it as a promise that nothing will hide G-d’s inner face.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121עונותיכם מבדילים
Isaiah says that sins separate between Israel and G-d. Here it explains what hides the inner dimension.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
122שנתנו לוחות האחרונות ביוהכ״פ . . בצנעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא תשא לא.
123כי לוחות אחרונות נתנו בצנעה
There the Alter Rebbe explains that the second Tablets were given quietly on Yom Kippur because all the ascents of that day are through the inner yearning of the heart, and links this to “From the depths I call You,” the two depths.
Kehot’s noteראה לקמן פ׳ מסעי צ, א.
124לוחות אחרונות נתנו בצנעה
The Midrash contrasts the first Tablets, given publicly, with the second, given privately. The Alter Rebbe uses it to show that Yom Kippur’s revelation is hidden.
Midrash Tanchuma, Ki Tisa 31:2מדרש תנחומא, כי תשא ל״א:ב׳
פְּסָל לְךָ וֶהְיֵה נָכוֹן לַבֹּקֶר. כָּךְ בָּרִאשׁוֹנָה, וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וְגוֹ' (שמות כה, ח). וְכָאן: וְגַם אִישׁ אַל יֵרָא. הַלּוּחוֹת רִאשׁוֹנוֹת עַל שֶׁנִּתְּנוּ בְּפֻמְבֵּי, לְפִיכָךְ שָׁלְטָה בָּהֶם עַיִן הָרַע וְנִשְׁתַּבְּרוּ. וְכָאן אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין לְךָ יָפֶה מִן הַצְּנִיעוּת, שֶׁנֶּאֱמַר: וּמָה ה׳ דּוֹרֵשׁ מִמְּךָ כִּי אִם עֲשׂוֹת מִשְׁפָּט וְאַהֲבַת חֶסֶד וְהַצְנֵעַ לֶכֶת (מיכה ו, ח).
Hew thee and … and be ready by the morning (ibid. 34:1–2). With reference to the first tablets, it is written: And it came to pass on the third day, when it was morning, that there were thunders and lightning (ibid. 19:16). But with regard to the second tablets, it is said: Neither let any man be seen (ibid. 34:3). Because the first tablets were given openly, the evil inclination prevailed over them, and (for that reason) they were broken. But in this instance (the second tablets) the Holy One, …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
125אנכי ה״א . . לא יהי׳ לך
The first of the Ten Commandments. Here it is the revelation of G-d’s very self, given with the second Tablets.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב-ג.

Likkutei Torah · Parshas Acharei · Maamar 3
ביאור הדברים בענין לטהר תטהרו
An Explanation of “To Purify … You Shall Be Purified”
Yom Kippur purifies in two ways: the outer “garment” of haughtiness is wiped away from above, while the inner sins are purified by a cry from the depth of the heart that reaches the Infinite above the Name Havayah. Behind this stands the contrast of Torah and mitzvos: Torah study is true self-nullification that joins the soul to the Infinite, while the mitzvos, rooted even higher, come down only as a garment, through the “hairs” of detailed law.
The maamar in brief
This biur explains the preceding maamar on “to purify you … you shall be purified.” Contemplating G-d’s infinite greatness brings a “life of pain” at being far from Him, and its consolation is Torah study, in which the soul is clothed in G-d’s own garment and joined with the Infinite Light under one encompassing light, like the covering that enables the union of Z’eir Anpin and Nukva. The maamar then explains “His garment is white as snow”: the supernal Chashmal, through which the Infinite Light first enters Atzilus, “freezes” Divine wisdom like snow, so that it can descend divided and “melt” into wisdom that created beings grasp. From it come “the hairs,” the detailed laws, such as the Yom Kippur service, which draw the Infinite Light down through bittul. Torah, true ayin, is free of time and place; the mitzvos, rooted in Gulgalta, are a garment and the bittul of a yesh, bound to the Holy of Holies on Yom Kippur. Kelipah mirrors this with outer haughtiness and inner desire. On Yom Kippur the outer is wiped away “upon you,” while inner sin is purified “before Havayah,” as Malchus rises face to face into the Infinite.

Outline
	1Torah study as union with the InfiniteThe pain of distance from G-d is consoled by Torah study, in which one encompassing light joins the soul with the Infinite Light, as the covering from Abba and Imma joins Z’eir Anpin and Nukva.¶1
	2“His garment is white as snow”The supernal Chashmal “freezes” Divine wisdom like snow, or like a teacher’s parable, so that it can descend divided and melt into wisdom for created beings.¶2
	3The hairs: detailed laws and the Yom Kippur service“The hair of His head” is the particular laws of physical deeds, such as the Kohen Gadol’s service, which draw down the Infinite Light through bittul and mesirus nefesh.¶3–4
	4Torah and mitzvosTorah is true bittul and is free of time and place; the mitzvos, higher in their root, come down as a garment and the bittul of a yesh; honor and haughtiness are the yesh of kelipah.¶5
	5The two sides of kelipahOpposite Torah and mitzvos, kelipah has an inner side, desire, which can be transformed, and an outer side, haughtiness, which cannot.¶6–7
	6Two kinds of purification“Upon you” the outer is wiped away; “before Havayah” the inner is purified by a cry from the depths that reaches above the Name.¶8
	7The ascent of Malchus on Yom KippurMalchus rises face to face into the Infinite; the Zohar’s two readings of “before Havayah” agree, and Malchus is cleansed first, then Israel.¶9


Key concepts
	His garment white as snowלבושיה כתלג חיוור
	The supernal garment, the Chashmal that encompasses all of Atzilus, which “freezes” Divine wisdom so that it can descend and later “melt” into wisdom that created beings can grasp.

	The hair of His headשער רישיה כעמר נקא
	Narrow, contracted channels of Divine light; in the Torah, the particular laws of physical deeds.

	Chashmalחשמל
	An encompassing layer that surrounds and screens a level; the lower one divides Atzilus from the worlds below it, while the higher one encompasses all of Atzilus.

	Makifמקיף
	Encompassing light, which surrounds rather than enters; one makif over two levels unites them.

	Nullification of yesh to ayinביטול היש לאין
	The submission of a self that remains a self, as in the mitzvos, contrasted with the true ayin of Torah study.

	Koach mahכח מ״ה
	Chochmah as “the potential of what”: the self-nullification of true wisdom, which honor cannot turn into a yesh.

	The ascent of Malchusעליית המלכות
	On Yom Kippur Malchus rises face to face to receive the supernal face of the Infinite One, into Atik, above the Name Havayah.

	From the depthsממעמקים
	The cry from the depth of the heart, the infinite in the soul, which arouses the Infinite above the Name Havayah.


Section 1 · ¶1
Torah study as union with the Infinite
1ביאור הדברים בענין לטהר1 תטהרו. הנה חיי צער תחיה23 היינו מהתבוננות מגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳
An explanation of the matters concerning “to purify … you shall be purified.” Now, “you shall live a life of pain”: that is, from contemplating the greatness of the Infinite One (Ein Sof), blessed be He, who is as His name: He has no end, etc.,
This maamar is a biur, a further explanation, of the preceding maamar, “For on this day He shall atone for you,” and takes up its words “to purify … you shall be purified”; the Kehot notes date it to 5570 (1809–10). It begins with the teaching in Pirkei Avos on the way of Torah, “you shall live a life of pain,” and reads the pain as coming from contemplating that the Infinite One truly has no end.


ממילא יחיה חיי צער על מה שרחוק מאור פניו ית׳ ותהיה זאת נחמתו אשריך וטוב לך4 בעוה״ז ע״י עסק התורה שהיא חכמתו ושם התלבשות אור א״ס ממש בחכמה
of itself he will live a life of pain over being far from the light of His countenance, may He be blessed. And this will be his consolation: “happy are you, and it is well with you” in this world, through occupying himself with the Torah, which is His wisdom; and there the very Infinite Light (Or Ein Sof) is clothed in Chochmah (wisdom).
Seeing how infinitely great G-d is, a person feels how far he is from the light of His countenance, and this itself is the “life of pain.” His consolation is “happy are you, and it is well with you” already in this world, through Torah study: the Torah is G-d’s wisdom, and the Infinite Light itself is clothed in it.


ונמצא מתלבש גם הוא בלבושו של הקב״ה ונעשה יחוד א״ס בנפשו, וזהו יחוד קב״ה [קודשא בריך הוא] ושכינתי׳ וכמבואר בזהר בענין יחוד זו״נ [זעיר אנפין ונוקבא] שהמלאכים מכסים היחוד בגדפין
It follows that he too is clothed in the garment of the Holy One, blessed be He, and the union of the Infinite One is brought about in his soul. And this is the union of the Holy One, blessed be He, and His Shechinah (Divine Presence), as is explained in the Zohar concerning the union of Z’eir Anpin and Nukva, that the angels cover the union with wings
Since the Torah is G-d’s “garment,” one who studies it is clothed in that same garment, and the Infinite is united with his soul. The Alter Rebbe calls this the union of the Holy One, blessed be He, and His Shechinah, that is, of Z’eir Anpin and Nukva, and recalls the Zohar’s image of angels covering that union with their wings.


(והובא בפע״ח [בפרי עץ חיים] שער הקדישים פ״א. ועיין בע״ח [בעץ חיים] שער הארת המוחין פ״ב [פרק ב׳] ועיין מזה ג״כ במק״מ [במקדש מלך] סוף חלק א׳ בהשמטות ד״ה בראשית).
(this is cited in Pri Etz Chaim, Sha’ar HaKaddishim, chapter 1; and see Etz Chaim, Sha’ar Haaras HaMochin, chapter 2; and see on this also the Mikdash Melech, at the end of Part I, in the Hashmatos, [on the passage] beginning “Bereshis”).
The parenthesis gives Kabbalistic sources for the image of the covering wings: Pri Etz Chaim, Etz Chaim, and the Mikdash Melech, a commentary on the Zohar, on the Hashmatos (passages printed apart from the main text of the Zohar). For Pri Etz Chaim the Kehot notes give chapter 2 (the end of chapter 3), and they also refer to Etz Chaim, Sha’ar Derushei HaTzelem, discourse 2 (the rules of Chassadim and Gevuros), rule 16.


וכיסוי זה הוא נמשך מבחי׳ או״א [אבא ואימא] כו׳ דהיינו שנמשך מקיף אחד לשניהם לצורך היחוד וכך
And this covering is drawn from the level of Abba and Imma, etc.; that is, one encompassing [light] (makif) is drawn for the two of them, for the sake of the union. And so
The covering over the union comes from above both partners: it is drawn from Abba and Imma, the configurations of Chochmah and Binah. A single encompassing light (makif) surrounds Z’eir Anpin and Nukva together, and this shared enclosure is what makes their union possible.


הוא בעסק התורה נמשך מקיף עליון שמקיף גם את נפשו להתכלל בבחי׳ אור א״ס בבחי׳ יחוד ע״י מקיף א׳ הכולל ב׳ הבחי׳.
it is with occupying oneself with the Torah: a supernal encompassing [light] is drawn, which encompasses his soul too, so that it be included in the level of the Infinite Light, in a state of union, through one encompassing [light] that includes both levels.
Torah study works the same way: a higher encompassing light surrounds both the Torah and the learner’s soul, so that the soul is included in the Infinite Light. Because one makif encloses both, the person and G-d’s wisdom are joined in a true union.




Section 2 · ¶2
“His garment is white as snow”
2ועתה נבוא לביאור לבושי׳ [לבושין / לבושים] כתלג חיוור איתא בזהר שהי״ג ת״ד [תיקוני דיקנא]5 נק׳ לפעמים ג״כ בשם לבושי׳ [לבושין / לבושים] כתלג חיוור.
Now we shall come to the explanation of “His garment is white as snow.” It is stated in the Zohar that the thirteen tikkunim of the beard (tikkunei dikna) are sometimes also called by the name “His garment is white as snow.”
The maamar now explains the image from Daniel’s vision, “His garment is white as snow.” The Zohar sometimes gives this name to the thirteen tikkunim (rectifications) of the beard, the channels of mercy in the Kabbalistic image of the supernal Head.


אך האמת הוא שעיקר הלבוש הוא החשמל ולא החשמל המפסיק בין אצילות לבי״ע כי זהו מחיצוניות בינה והוא בנוגה שמבחי׳ שבה״כ [שבירת הכלים]
But the truth is that the main garment is the Chashmal; and not the Chashmal that separates between Atzilus and Beriah, Yetzirah and Asiyah, for that is from the outer dimension (chitzoniyus) of Binah (understanding), and it is in nogah, which is from the level of the shattering of the vessels (sheviras hakeilim);
Yet the main “garment” is the Chashmal, which in the Kabbalah is an encompassing layer that surrounds and screens a level. The Alter Rebbe excludes the lower Chashmal that divides Atzilus from the three lower worlds, since it comes from the outer dimension of Binah and belongs to nogah, the mixed realm that arose from the shattering of the vessels.


אלא הוא החשמל עליון המקיף כל האצילות דהיינו שהתלבשות גבורה דעתיק במו״ס [במוחא סתימאה] הוא ע״י [עתיק יומין] מקיף זה
rather, it is the supernal Chashmal that encompasses all of Atzilus. That is, the enclothing of the Gevurah of Atik in Mocha Stima’ah (the hidden brain) is through this encompassing [light] (makif).
The garment meant here is a higher Chashmal that surrounds all of Atzilus. It is the encompassing layer through which the Gevurah of Atik, the innermost level of Keser, is clothed in Mocha Stima’ah, the “hidden brain.”


(בלקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] דט״ז ד״ה לכי ומעטי איתא וז״ל [וזה לשונו] כי יש מסך בין עולם לעולם כו׳ ויש בין הא״ק [האדם קדמון] לאצילות מסך וכן בין האצילות לבריאה כו׳ וכל המסכים נק׳ מקיפים עכ״ל [עד כאן לשונו],
(In Likkutei HaShas by the Arizal, of blessed memory, folio 16, [in the passage] beginning “Go and diminish,” it is stated, and these are his words: “For there is a screen between one world and the next, etc.; and between Adam Kadmon and Atzilus there is a screen, and likewise between Atzilus and Beriah, etc.; and all the screens are called makifim (encompassing [lights]).” End of quote.
A long parenthesis supports this from the Arizal’s Likkutei HaShas, on the Talmud’s story of the moon, which was told, “Go and diminish yourself.” There the Arizal says that a screen separates each world from the next, from Adam Kadmon downward, and that all these screens are called makifim, encompassing lights.


והנה הרמ״ז [הרב משה זכות] ר״פ אמור דפ״ח סע״ב [סוף עמוד ב] גבי כשמן הטוב6 על הראש כתב שגם כתר אריך נחשב מעולם א״ס7 כו׳ ועיקרו של אצילות מתחיל ממו״ס [ממוחא סתימאה] שהיא חכמה דאריך עכ״ל [עד כאן לשונו] וא״כ ענין התלבשות גבורה דעתיק במו״ס [במוחא סתימאה]
Now the Ramaz, at the beginning of Parshas Emor, folio 88, end of side b, on “Like the good oil upon the head,” wrote that even the Keser of Arich [Anpin] is counted as [part] of the world of the Infinite One (Ein Sof), etc., and Atzilus proper begins from Mocha Stima’ah, which is the Chochmah of Arich [Anpin]. End of quote. If so, the matter of the enclothing of the Gevurah of Atik in Mocha Stima’ah
The Ramaz (Rabbi Moshe Zacuto), commenting on the Zohar at the start of Emor, says that even Keser of Arich Anpin is counted as part of the world of the Infinite One, and Atzilus proper begins with Mocha Stima’ah, the Chochmah of Arich Anpin. It follows that the clothing of Atik’s Gevurah in Mocha Stima’ah is the very point where the Infinite Light enters Atzilus.


הוא ענין ההמשכה מאור א״ס בראשית האצילות וע״כ התלבשות זו הוא ע״י מקיף זה ומסך הנ״ל ואפשר שזהו ג״כ ענין קרומא דאוירא8 כו׳ ע׳ [עיין] בע״ח [בעץ חיים] שער א״א פ״ז [פרק ז׳]9 שזהו ענין רקיע המבדיל בין מים למים10
is the matter of the drawing down from the Infinite Light (Or Ein Sof) at the beginning of Atzilus; and therefore this enclothing is through this encompassing [light] and the screen mentioned above. And possibly this is also the matter of the “membrane of air” (kruma de’avira), etc.; see Etz Chaim, Sha’ar Arich Anpin, chapter 7, that this is the matter of “the firmament that divides between water and water.”
Since this is the passage from what is above Atzilus into Atzilus, it goes through a makif and a screen like those the Arizal describes. The Alter Rebbe suggests that this is also the “membrane of air” (kruma de’avira), which Etz Chaim calls the firmament that divides “between water and water.”


ומזה יובן ג״כ ענין סלסלה ותרוממך11 שנתבאר לעיל דענין ההתרוממות הוא מבחי׳ לבושי׳ [לבושין / לבושים] כתלג לבחי׳ ומדרגת שער רישי׳ [רישיה] כו׳ והיינו כי שער רישי׳ [רישיה] הוא מבחי׳ כתר אריך שהוא מעולם א״ס שלמעלה מהמסך ומהאצילות כו׳).
And from this will also be understood the matter of “Salseleha (cherish her), and she will exalt you,” explained above: that the exaltation is from the level of “His garment is like snow” to the level and rank of “the hair of His head,” etc. That is, “the hair of His head” is from the level of the Keser of Arich [Anpin], which is of the world of the Infinite One, which is above the screen and above Atzilus, etc.)
This also clarifies the previous maamar’s teaching on “Salseleha, and she will exalt you”: the careful study of the laws lifts a person from “His garment like snow” up to “the hair of His head.” That is a real ascent, because “the hair of His head” stems from Keser of Arich Anpin, which belongs to the world of the Infinite One, above the screen and above Atzilus.


וע״ז נאמר לבושי׳ [לבושין / לבושים] כתלג חיוור כמו שלג שתחלת הווייתו ממים12 ונקפא ונעשה שלג ואח״כ חוזר ונפשר ונמס והיה למים וזהו חכמה בראש חכמה בסוף,1314 והוא ע״ד משל
And of this it is said, “His garment is white as snow”: like snow, which first comes into being from water, and it freezes and becomes snow, and afterwards it thaws back and melts and becomes water. And this is “wisdom at the beginning, wisdom at the end.” And it is in the manner of a parable (mashal),
Back to the main line: the garment is like snow, which begins as water, freezes, and then melts back into water. So the Torah begins as Divine wisdom and ends as wisdom again, “wisdom at the beginning, wisdom at the end,” with a frozen stage in between.


כמו משלי שלמה או כמו שהרב מסביר שכל להתלמיד ע״פ משל שכשעומד התלמיד על כוונת רבו במשל זה ומבין השכל עצמו
like the parables of Shlomo (Mishlei), or as a teacher explains an idea to the student through a parable: when the student grasps his teacher’s intent in this parable and understands the idea itself,
The frozen stage is like a parable, such as King Shlomo’s parables, or a teacher explaining an idea through an analogy. The parable is the way the idea reaches the student, until he grasps his teacher’s meaning and holds the idea itself.


הנה נעשה אצלו ג״כ בחינת חכמה כמו שהיה אצל רבו החכמה מתחלה רק שבאמצע נגלד ונקרש לפי שהחכמה לא היתה נתפסת בשכל התלמיד כמות שהי א בעצמה בשכל הרב
then it becomes in him, too, the level of Chochmah (wisdom), as the wisdom was with his teacher at first; only, in the middle it crusted over and congealed, because the wisdom could not be grasped in the student’s mind as it is in itself in the teacher’s mind,
Once the student understands, the idea becomes true wisdom in him, as it was in his teacher at the start. In between it was “frozen” in the parable, because the student could not take in the wisdom as it is in the teacher’s own mind.


רק ע״י משל, וכך הוא בחי׳ לבוש עליון הוא בבחי׳ שלג שנגלד ונקרש עצמיות החכמה לבלתי הגלות נגלות כמות
but only through a parable. And so the level of the supernal garment is in the state of snow, in which the very essence of the wisdom crusted over and congealed, so as not to be openly revealed as
The words “only through a parable” complete the analogy. The supernal garment works the same way: G-d’s own wisdom is congealed like snow, so that it is not revealed as it truly is.


שהיא בעצמה רק אח״כ חוזר ונמס והיה למים בחי׳ חכמה1516 אצל הנבראים ועל ענין זה נאמר משליך קרחו כפתים כו׳
it is in itself; only afterwards it melts back and becomes water, the level of Chochmah for created beings. And of this matter it is said, “He casts forth His ice like crumbs,” etc.,
Afterwards the snow melts into water, and the wisdom becomes Chochmah that created beings can receive; in the Kabbalah water is a name for Chochmah. The Alter Rebbe brings the verses of Psalm 147 on ice and its melting as a source.


ישב רוחו יזלו מים מגיד דבריו ליעקב1718 שלהיות מגיד דבריו ליעקב שהוא מבחי׳ יזלו מים נעשה ע״י הקרח שנגלד ונקרש כעין הקרח וכך הוא בענין השלג,
“He makes His wind blow, the waters flow”; “He declares His words to Yaakov.” That is, “He declares His words to Yaakov,” which is from the level of “the waters flow,” comes to be through the ice, which crusted over and congealed, like ice. And so it is with snow,
In the psalm, G-d’s words reach Yaakov only after His ice melts and “the waters flow.” So the revelation of the Torah to Israel depends on the earlier “freezing,” and snow follows the same pattern as ice.


אלא שהשלג הוא בהתחלקות טיפין טיפין כי להיות יורד ההשפעה מוכרח להיות ע״י התחלקות וכמו שנודע מגבורות גשמים19 שיורדים20 ע״י התחלקות שאל״כ [שאם לא כן] היו מבול21 ח״ו [חס ושלום],
except that snow is divided drop by drop; for in order for the flow to descend, it must come through division, as is known of the “might of the rains” (gevuros geshamim), which descend through division, for otherwise they would be a flood, G-d forbid.
Snow differs from ice in that it falls as many separate flakes, for any flow from above must be divided in order to come down. Rain, called “the might of the rains,” likewise falls in separate drops; if it came down undivided, it would be a flood.


וגם י״ג ת״ד [תיקוני דיקנא] נק׳ בחי׳ לבושים על דרך זה שההארה היורדת דרך השערות שהם חלולים
And the thirteen tikkunim of the beard, too, are called the level of garments in this way: [as for] the radiance that descends through the hairs, which are hollow,
The thirteen tikkunim of the beard are called “garments” in the same sense. The light descends through the hairs, which are hollow channels.


הנה השערות הם בחי׳ לבושים והן בבחי׳ פירוד והתחלקות בבחי׳ שלג ונק׳ חיוור ששרש ההשפעה עצמה היא בחי׳ חסד
the hairs are the level of garments, and they are in a state of separation and division, like snow; and it is called “white” because the root of the flow itself is the level of Chesed (kindness).
The hairs are “garments” because they divide the light into separate strands, like snow divided into flakes. They are called “white” because the root of their flow is Chesed, kindness, which the Kabbalah associates with white.


(וגם השלג יש בו תוקף הלבנונית יותר מבחי׳ עמר נקא וכמ״ש במ״א ע״פ הנותן שלג כצמר).2223 ומים שיורדים ממקום גבוה למקום נמוך (אלא שיורדים בבחי׳ צמצום והתחלקות ההשפעה לפירורים):24252627
(And snow, too, has a greater intensity of whiteness than the level of “clean wool,” as is explained elsewhere on [the verse] “He gives snow like wool.”) And [this is] water, which descends from a high place to a low place (except that it descends in a state of contraction and of division of the flow into fragments).
Snow is even whiter than “clean wool,” as is explained elsewhere on the verse “He gives snow like wool.” The flow is also like water, which by nature descends from a high place to a low one, except that here it comes down contracted and divided into small portions.




Section 3 · ¶3–4
The hairs: detailed laws and the Yom Kippur service
3ב והנה מבחי׳ לבושיה כתלג חיוור נמשך בחי׳ שער רישיה כעמר נקא28 אלו הן פרטי ההלכות שבגשמיות
2. Now, from the level of “His garment is white as snow” is drawn the level of “the hair of His head is like clean wool”: these are the particular laws concerning physical things,
Section 2 turns from the garment to the hair. From “His garment white as snow” comes “the hair of His head like clean wool,” which the maamar identifies with the particular laws that deal with physical things.


כמו כל מסכת יומא שכל הרעש של הכה״ג [הכהן גדול] שהוא פורש משאר העם ונכנס לפני ולפנים והיה
such as the whole of Tractate Yoma, where all the stir over the Kohen Gadol (High Priest) is that he withdraws from the rest of the people and enters the innermost sanctum; and this was
Tractate Yoma is the example: its whole drama concerns the Kohen Gadol, who withdraws from the people and enters the Holy of Holies, the innermost sanctum.


רק פעם א׳ בשנה והי׳ [והיה] צריך חמש טבילות ועשרה קידושין29 וכל העבודה הוא שמזה מדם הפר ומדם השעיר באצבע אחת למעלה ושבע למטה ומונה אחת ואחת30 כו׳.
only once a year, and he needed five immersions and ten sanctifications; and the whole service is that he sprinkles of the blood of the bull and of the blood of the goat with the finger, once upward and seven times downward, and counts “one, and one,” etc.
This happened only once a year, with five immersions and ten washings of hands and feet. At the heart of the service he sprinkled the blood of the bull and of the goat, once upward and seven times downward, counting each sprinkling aloud; all of this is detailed law about physical acts.




4והנה כח זה שיש בגשמיות דם הפר והשעיר להיות נוגע להמשכת אור א״ס ב״ה הוא דרך בחי׳ שערות
Now this power that the physical blood of the bull and the goat has, to bear upon the drawing down of the Infinite Light (Or Ein Sof), blessed be He, comes by way of the level of hairs,
How can physical blood affect the drawing down of the Infinite Light? The answer is that it works the way hairs do.


שהם המשכות מצומצמות שהשערה היא המשכה להיות גילוי אור א״ס למטה ג״כ אך היינו דוקא ע״י ביטול ומס״נ [ומסירות נפש].
which are contracted drawings-down; for a hair is a drawing-down, so that there be a revelation of the Infinite Light below as well. But this is specifically through self-nullification (bittul) and self-sacrifice (mesirus nefesh).
Hairs are narrow, contracted channels, yet through them the Infinite Light is revealed even below. But this happens only through bittul and mesirus nefesh, a person’s complete surrender to G-d.




Section 4 · ¶5
Torah and mitzvos
5ועל דרך זה היה לימוד תנאים ואמוראים וכל עסק31 רשב״י [רבי שמעון בר יוחאי]32 היה בנגלה כ״ד קושיות וכ״ד פירוקים33
And in this way was the study of the Tannaim and Amoraim; and all of the occupation of Rabbi Shimon bar Yochai was in the revealed [Torah]: twenty-four questions and twenty-four answers.
The Sages of the Mishnah and the Talmud studied in this way, through the particular laws, the “hairs.” Even Rabbi Shimon bar Yochai, the master of the Zohar, was wholly occupied with the revealed Torah; the Talmud (Shabbat 33b) tells that he would resolve a difficulty in twenty-four ways.


וגם בכל פרק34 מפרקי המסכתות שבש״ס [שבששה סדרים] נזכר ר״ש [רבי שמעון] ואפילו בכלים ובנגעים ועוקצין והי׳ [והיה] פטור מתפלה לפי שכל עסק תורתו היה עד״ז וכמ״ש ודברי אשר שמתי בפיך.35
And also, in every one of the chapters of the tractates of the Shas, Rabbi Shimon is mentioned, even in Keilim and in Nega’im and Uktzin. And he was exempt from prayer, because all of his occupation with Torah was in this way, as it is written, “And My words which I have placed in your mouth.”
Rabbi Shimon is mentioned in every chapter of the tractates, even in Keilim, Nega’im and Uktzin, tractates of the order of Tohoros. He was exempt from prayer because Torah was his whole occupation (Shabbat 11a), and the verse “My words which I have placed in your mouth” describes him.


אך אין כח זה אלא בתורה עצמה, אבל המצות הן מצות המלך שהוא ביטול היש לאין שיהיה יש ויהיה בטל ומל׳ נק׳ בשם לבוש כמ״ש ה׳ מלך גאות לבש36 שלהיות בחי׳ מל׳
But this power is only in the Torah itself. The mitzvos, however, are the commands of the King, which is the nullification of yesh (something) to ayin (nothing): that he be a yesh and [yet] be nullified. And Malchus (sovereignty) is called by the name “garment,” as it is written, “Havayah reigns; He is clothed in majesty.” For [regarding] being the level of Malchus:
This power to reach the Infinite through detail belongs to the Torah itself. The mitzvos are different: they are the King’s commands, and fulfilling them is the “nullification of yesh to ayin,” a self that remains a self and yet submits. Malchus, kingship, is called a “garment,” as in “Havayah reigns; He is clothed in majesty.”


ועל מי מולך הלא כל עצמיות הנבראים וחיותם הוא מבחי׳ מל׳ ואיך שייך לשון מלוכה,
over whom does He reign? Surely the whole essence of the created beings and their life-force is from the level of Malchus; so how does the term “kingship” apply?
Why must kingship be a garment? A king needs subjects who are other than himself, yet the essence and life of every creature come from G-d’s Malchus, so there would be no one else to rule over.


אלא כל ענין מל׳ הוא למעלה רק בחי׳ לבוש שנעשה לבוש והסתר להיות בחי׳ מל׳ וכמ״ש
Rather, the whole matter of Malchus Above is only the level of a garment: it becomes a garment and a concealment, so that there be the level of Malchus. As it is written,
So G-d’s Malchus is a garment that conceals: it hides the Divine source of the creatures so that they feel separate, and only then can He be King over them.


כי שמש ומגן3738 ה׳ אלקים שבחי׳ אלקים הוא בחי׳ המל׳ היא בחי׳ מגן שהיא בחי׳ לבוש
“For Havayah Elokim is a sun and a shield”: the level of Elokim is the level of Malchus; it is the level of a “shield,” which is the level of a garment.
The verse “Havayah Elokim is a sun and a shield” makes the same point. The Name Elokim is Malchus, the “shield” that covers the “sun” of Havayah, and a shield is a kind of garment.


(ועמ״ש בד״ה יונתי בחגוי39 מענין יפתי וע׳ סד״ה ועשית בגדי קדש40 ובד״ה יביאו לבוש מלכות)41
(And see what is written in the discourse beginning “My dove, in the clefts,” on the matter of “My fair one”; and see the end of the discourse beginning “And you shall make holy garments,” and in the discourse beginning “Let them bring royal apparel.”)
The parenthesis sends the reader to three other discourses on Malchus as a garment: “My dove, in the clefts” in Likkutei Torah on the Song of Songs, on “My fair one,” and two in Torah Ohr, “And you shall make holy garments” and “Let them bring royal apparel.”


רק בשרש העליון המצות הם גבוהים יותר שהמצות הן מבחי׳ גולגלתא42 ותורה היא בחי׳ מוחא,
Only, in the supernal root the mitzvos are higher, for the mitzvos are from the level of Gulgalta (the skull), and the Torah is the level of Mocha (the brain).
Yet in their highest root the mitzvos are above the Torah. They stem from Gulgalta, the “skull” of the supernal Head, which surrounds the brain, while the Torah stems from Mocha, the “brain” itself, Divine wisdom.


אלא שלפי שהמצות הם גבוהים יותר אינם יכולים להיות בבחי׳ התגלות כ״א בבחי׳ לבוש שהוא בחי׳ חיצוניות ומקיף,
But because the mitzvos are higher, they cannot be in a state of revelation, only in the state of a garment, which is the level of the outer dimension (chitzoniyus) and of an encompassing [light] (makif).
Precisely because the mitzvos are higher, they cannot be revealed inwardly. They remain a garment, an outer and encompassing light, as the skull encloses the brain.


אבל התורה שהיא בחי׳ מוחא נעשית בחי׳ מזון ותורתך בתוך מעי43 (וע׳ באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי ועמ״ש בד״ה מזמור שיר חנוכת הבית44 מענין מזון ולבוש כו׳).45
But the Torah, which is the level of Mocha, becomes the level of food: “And Your Torah is within my innards.” (And see Iggeres HaKodesh, [the epistle] beginning “He and His life-forces”; and see what is written in the discourse beginning “A psalm, a song at the dedication of the House,” on the matter of food and garment, etc.)
The Torah, being wisdom, can be taken in like food: “Your Torah is within my innards.” The parenthesis refers to Iggeres HaKodesh, epistle 20, and to the discourse on “A psalm, a song at the dedication of the House” in Likkutei Torah, for the contrast of food and garment.


והנה כדי להיות המשכת המצות למטה הוא רק כמו כן בבחי׳ שערות ושער רישיה כעמר נקא שעי״ז נמשך למטה בכה״ג [בכהן גדול] כמו בסדר עבודת יוהכ״פ [יום הכפורים] הנ״ל
Now, for the drawing down of the mitzvos below, it is likewise only through the level of hairs, “the hair of His head is like clean wool,” by which it is drawn down below, through the Kohen Gadol, as in the order of the Yom Kippur service mentioned above.
To be drawn down below, the mitzvos too must pass through the “hairs,” “the hair of His head like clean wool.” This was done through the Kohen Gadol in the Yom Kippur service described above.


וגם זה הוא ע״י ביטול כי כה״ג [כהן גדול] נק׳ כהנא רבה בחי׳ ביטול רק לפי שזה הביטול הוא ביטול היש לכן תלוי בזמן ובמקום בקדשי קדשים דוקא,
And this too is through self-nullification (bittul), for the Kohen Gadol is called Kahana Rabba (the great priest), the level of bittul. Only, because this bittul is the nullification of the yesh, it therefore depends on time and on place: in the Holy of Holies specifically.
This too works through bittul, for the Kohen Gadol is called Kahana Rabba, “the great priest,” which the Alter Rebbe identifies with the level of bittul. But it is the bittul of a yesh, of a self that remains, so it is bound to a set time and a set place: only on Yom Kippur, and only in the Holy of Holies.


אבל התורה אע״פ [אף על פי] שהוא איש זר ולומד בלילה דלאו זמן הקרבה היא אעפ״כ [אף על פי כן] מעלה עליו הכתוב כאלו הקריב46 בזמנו ובמועדו.47
But [with] the Torah, even though he is a non-kohen and learns at night, which is not the time of offering, nevertheless Scripture accounts it to him as if he had offered [it] at its time and in its season.
Torah study has no such limits. Even a non-kohen who studies the laws of the offerings at night, when no offering may be brought, is regarded by Scripture as if he had brought it at its proper time.


לפי שהתורה היא בבחי׳ אין ממש והיינו לפי שעיקר לימוד התורה ברעותא דליבא תליא מילתא שיהיה בטל במחשבתו ודבורו וזה יכול להיות בעסקו בתורה,
For the Torah is on the level of true ayin. That is, because the essence of Torah study is [that] “the matter depends on the desire of the heart”: that he be nullified in his thought and his speech; and this can be [so] in his occupation with Torah.
The reason is that the Torah is on the level of true ayin, nothingness before G-d. Its essence “depends on the desire of the heart”: that a person’s thought and speech be nullified to G-d, and in Torah study this is possible.


אבל במצוה בעשיי׳ [בעשייה] גשמית ע״י הגוף העושה אין זה ביטול ממש רק ביטול היש לאין
But in a mitzvah, in physical action, by means of the body that performs [it], this is not true bittul, only the nullification of yesh to ayin,
A mitzvah, by contrast, is a physical act done by the body, and that cannot be complete bittul. It is the bittul of a yesh, a being that remains itself while it obeys.


שהוא עושה ומקיים מצות המלך שזהו בחי׳ עבד שהוא נפרד משא״כ עסק התורה הוא בבחי׳ בן, וזהו אם כבנים אם כעבדים48 כו׳.
in that he does and fulfills the command of the King; and this is the level of a servant, who is separate. Whereas occupation with Torah is on the level of a son. And this is “whether as sons or as servants,” etc.
One who does a mitzvah carries out the King’s command as a servant, who stands apart from his master, while Torah study is the closeness of a son. This is the phrase of the Rosh Hashanah Musaf prayer “Today the world was conceived”: “whether as sons or as servants.”


אך הנה זה לעומת זה עשה האלקים49 וכל סטרא דקליפה הוא רק בחי׳ יש הקנאה והתאוה והכבוד50 מוציאין את האדם מן העולם51 וכבוד חכמים ינחלו.5253
But “G-d has made the one opposite the other,” and the whole side of kelipah (the husk) is only the level of yesh: “Envy, lust and honor drive a person out of the world.” And “the wise shall inherit honor.”
Holiness has its counterpart: kelipah, the side opposed to holiness, is pure yesh, self-assertion. Pirkei Avos says that envy, lust and honor “drive a person out of the world,” yet Proverbs says that “the wise shall inherit honor.”


שמי שהוא בבחי׳ חכמה כח מ״ה [מה] אין הכבוד עושה אותו יש ולכן מפני שיבה תקום54 וכן ועשית בגדי קדש לאהרן אחיך לכבוד55 כו׳,
For one who is on the level of Chochmah, koach mah, honor does not make him a yesh. Therefore, “Before the hoary head you shall rise”; and likewise, “And you shall make holy garments for Aaron your brother, for honor,” etc.
The two fit together: one who has Chochmah in its true sense, koach mah, “the potential of what,” regards himself as nothing, so honor cannot make him a yesh. That is why honor is given to him, as in “Before the hoary head you shall rise,” and why Aaron’s garments are made “for honor.”


משא״כ מי שאינו בבחי׳ כח מ״ה [מה] יכול להיות נמשך לבו אחר הכבוד ונעשה יש וגס רוח.
Whereas one who is not on the level of koach mah, his heart can be drawn after honor, and he becomes a yesh and haughty of spirit.
One who lacks that bittul is drawn after honor, and it makes him a yesh, haughty of spirit.


וזהו עיקר ע״ז שמחשיב א״ע [את עצמו] ליש דקרו לי׳ אלקא דאלהא ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מי שיש בו גסות הרוח56 כו׳.57
And this is the essence of idolatry: that he considers himself a yesh, [though] they call Him “the G-d of gods.” And therefore our Sages, of blessed memory, said, “One who has haughtiness of spirit,” etc.
This is the root of idolatry: idolaters too call G-d “the G-d of gods,” but they treat other things as beings in their own right, and one who regards himself as a yesh does the same. That is why the Sages said that one who has haughtiness of spirit is as if he worshipped idols.




Section 5 · ¶6–7
The two sides of kelipah
6והנה כמו שבקדושה יש ב׳ בחי׳ תורה ומצות שהן פנימיות וחיצוניות כנ״ל כך ג״כ לעומת זה יש ב׳ דברים חיצוניות ופנימית חיצונית
Now, just as in holiness there are two levels, Torah and mitzvos, which are the inner dimension (pnimiyus) and the outer dimension (chitzoniyus), as mentioned above, so too opposite this there are two things, an outer and an inner. The outer
Holiness has two dimensions: the Torah is the inner one and the mitzvos the outer, as explained above. Opposite them, kelipah also has an outer and an inner dimension.


היינו גסות בבחי׳ לבושים ומקיפים, ופנימית היינו תאוות זולל וסובא58 והכל הוא בנוגה שחיצונית שלה רע ופנימית טוב ולפעמים עולה הכל ונכלל בטוב, ולפעמים להפך59 כמ״ש בסש״ב [בספר של בינונים] פ״ז [פרק ז׳].
is haughtiness, in the mode of garments and encompassing [lights] (makifim); and the inner is the lust of the “glutton and drunkard.” And all of it is in nogah, whose outer [part] is evil and whose inner [part] is good; and sometimes the whole of it rises and is included in the good, and sometimes the reverse, as is explained in Sefer Shel Beinonim, chapter 7.
The outer is haughtiness, which works like garments and surrounding layers around a person. The inner is bodily lust, like the “glutton and drunkard” of the Torah; both belong to nogah, the realm that is outwardly evil and inwardly good, which can rise into holiness or fall the other way, as Tanya, chapter 7, explains.




7והנה בחי׳ הפנימית יכולים להפך בעצמם מרע לטוב כמו איש אשר בסובאי יין וזוללי בשר60 אם למחר מתפלל בכח האכילה הרי הרע עצמו מתהפך לטוב61 ונעשה מרע טוב,
Now the inner level can itself be turned from evil to good. For example, a man who is among “guzzlers of wine and gluttonous eaters of meat”: if the next day he prays with the strength of the eating, the evil itself is turned into good, and from evil it becomes good.
The inner desires can themselves be turned to good. If one who overindulged in meat and wine then prays the next day with the strength that the food gave him, the very evil becomes good.


אבל החיצוניות ולבושי׳ [ולבושין / ולבושים] אינו נעשה מהם דבר טוב שיוכל לקבל הכבוד להיות נתפס בתוכו שלא יהיה יש.
But from the outer dimension and the garments nothing good is made, such that he could receive the honor, so that it be held within him, without his being a yesh.
The outer side, haughtiness and its “garments,” cannot be transformed this way. A person cannot hold honor inside himself without becoming a yesh.




Section 6 · ¶8
Two kinds of purification
8ולכן כי ביום הזה יכפר עליכם לטהר אתכם62 עליכם דוקא מה שהוא בחינת מקיף יכפר יקנח ויעביר לגמרי ואת רוח הטומאה אעביר63 כי תעביר ממשלת זדון.64
Therefore, “For on this day He shall atone for you (aleichem), to purify you”: aleichem, “upon you,” specifically, what is on the level of an encompassing [light] (makif), “He shall atone”: He shall wipe [it] away and remove [it] completely. “And the spirit of impurity I will remove”; “for You will remove the dominion of arrogance.”
This explains the verse: “He shall atone for you (aleichem)” means “upon you,” what lies on the outside, the encompassing level of haughtiness. That is wiped away and removed entirely, as in “the spirit of impurity I will remove” and the prayer of the Days of Awe, “for You will remove the dominion of arrogance.”


אבל מכל חטאתיכם פנימית שבכם לפני הוי׳ תטהרו בעצמיכם והיינו לפני הוי׳ דהיינו ממעמקים קראתיך65 הוי׳ כאדם הקורא לחבירו שיבא
But “from all your sins,” the inner [sin] that is in you: “before Havayah you shall be purified,” in your very selves. That is, “before Havayah” means “From the depths I call You, Havayah,” like a person who calls his fellow to come
The inner sins, those of desire, are purified “before Havayah,” in the person’s own self. “Before Havayah” refers to “From the depths I call You, Havayah,” like one person calling another to come to him.


אצלו כך קוראין וממשיכים בחי׳ הוי׳ ע״י ממעמקים עומקא דליבא שצועק הלב בקרבו והיא בחינת א״ס שבנפשו שעי״ז מעורר בחי׳ א״ס שממעמקים למעלה משם הוי׳.
to him: so one calls and draws down the level of Havayah through “from the depths,” the depth of the heart (umka deliba), in which the heart cries out within him. And this is the level of the Infinite One (Ein Sof) that is in his soul, through which he arouses the level of the Infinite One of “from the depths,” which is above the Name Havayah.
So too a cry from the depth of the heart calls and draws down the level of Havayah. That depth is the infinite in the soul, and through it a person arouses the Infinite One, the “depths” that are above the Name Havayah.




Section 7 · ¶9
The ascent of Malchus on Yom Kippur
9והיינו דוקא ביום הזה הוא יוהכ״פ [יום הכפורים] עליית המל׳6667 להיות פב״פ [פנים בפנים] שהמל׳ היא מקור הנבראים ומחיה אותם
And this is specifically “on this day,” which is Yom Kippur, the ascent of Malchus to be face to face. For Malchus is the source of the created beings and gives them life,
Why “on this day”? Because Yom Kippur is the ascent of Malchus to be “face to face.” Malchus is the source of the created beings and gives them life, so ordinarily it faces toward them.


ועתה היא עולה לקבל פנים עליונים דא״ס את פניך68 הוי׳ אבקש, ולכן אין עולים לתורה ביוהכ״פ [ביום הכפורים] רק ששה6970 לפי שהמל׳ שהיא בחי׳ שביעית עלתה למעלה.71
and now it rises to receive the supernal face of the Infinite One (Ein Sof): “Your face, Havayah, I will seek.” Therefore on Yom Kippur only six are called up to the Torah, because Malchus, which is the seventh level, has risen above.
On Yom Kippur Malchus rises to receive the supernal face of the Infinite One, as in “Your face, Havayah, I will seek.” This is why only six are called to the Torah on Yom Kippur: Malchus, the seventh level, has risen above.


(ועיין בפי׳ לפני72 הוי׳ בזהר ח״ג [חלק ג׳] ס״ז א׳ וע״פ פי׳ המק״מ [המקדש מלך] שם בשם הרח״ו [הרבי חיים ויטאל] מובן כמשנ״ת [כמו שנתבאר] כאן דלפני היינו למעלה יותר כו׳, אכן בזהר תרומה דק״ע ע״ב פי׳ כי מלפני הוא בחי׳ שלמעלה משם הויה
(And see the explanation of “before Havayah” in the Zohar, Part III, 67a; according to the explanation of the Mikdash Melech there, in the name of Rabbi Chaim Vital, it is understood as was explained here, that “before” means higher, etc. However, in the Zohar on Terumah, 170b, it explains that “from before” (milifnei) is the level that is above the Name Havayah,
A parenthesis weighs two readings of “before Havayah” in the Zohar. One, in the Zohar on Acharei as the Mikdash Melech explains it in the name of Rabbi Chaim Vital, agrees with this maamar that “before” means higher. Another, in the Zohar on Terumah, distinguishes: “from before” (milifnei) is the level above the Name Havayah.


אבל לפני היינו בחי׳ מלכות שהיא בחינת שקודם לשם הויה מלמטה למעלה, וגם לפי׳ ההוא אין סתירה למש״כ [למה שכתוב] דהוא בחי׳ ממעמקים שלמעלה משם הוי׳ כי הנה יוהכ״פ [יום הכפורים] הוא עליי׳ [עלייה] המל׳ בעתיק.
whereas “before” (lifnei) is the level of Malchus, which is the level that precedes the Name Havayah [counting] from below upward. Yet even according to that explanation there is no contradiction to what was written, that it is the level of “from the depths,” which is above the Name Havayah; for Yom Kippur is the ascent of Malchus into Atik.
In that second reading “before” (lifnei) is Malchus, the level that comes just before Havayah when one counts upward from below. Even so there is no contradiction, because on Yom Kippur Malchus ascends into Atik, the innermost level of Keser.


א״כ ב׳ הפי׳ עולים בקנה אחד שהבחי׳ מל׳ שהיא לפני שם הוי׳ ממטה למעלה עולה ביוהכ״פ [ביום הכפורים] לבחי׳ א״ס שלמעלה משם הוי׳ ולכן עי״ז תטהרו גם אתם והיינו כמ״ש בזהר תצוה דקפ״ה ע״ב ע״פ כי ביום הזה7374 יכפר.
If so, the two explanations agree as one: the level of Malchus, which is “before” the Name Havayah from below upward, rises on Yom Kippur to the level of the Infinite One, which is above the Name Havayah; and therefore, through this, you too “shall be purified.” And this is as is written in the Zohar on Tetzaveh, 185b, on [the verse] “For on this day He shall atone”:
So both readings are true together: Malchus, which is “before Havayah” counting from below, rises on Yom Kippur to the Infinite above the Name. Through this ascent the people too are purified, as the Zohar on Tetzaveh says on “For on this day He shall atone.”


יכפר ביום הזה וינקי ליה בקדמיתא וכל דא עליכם ופי׳ במק״מ [במקדש מלך] תחלה יתוקן מדת המל׳ שנק׳ היום הזה ואח״כ ישראל והיינו שע״י עליי׳ [עלייה] המל׳ בא״ס עי״ז יתוקנו כל הפגמים כי אנת הוא שלימותא דכולהו)
“He shall atone on this day and cleanse it first, and all of this is ‘for you.’” And the Mikdash Melech explains: first the attribute of Malchus, which is called “this day,” is rectified, and afterwards Israel. That is, through the ascent of Malchus into the Infinite One, through this all the blemishes are rectified, for “You are the completion of them all.”)
The Zohar reads the verse as first cleansing “this day,” and only then “for you.” The Mikdash Melech explains that Malchus, called “this day,” is rectified first and then Israel, since its ascent into the Infinite repairs every blemish, as “You are the completion of them all.”


(ועיין עוד ע״פ כי ביום הזה כו׳ בזהר ויקרא ט״ו ב׳ ובפ׳ אחרי ס״ב ב׳ ס״ד א׳ ובפ׳ אמור דק״ב האזינו דר״צ סע״ב [סוף עמוד ב]):757677
(And see further on [the verse] “For on this day,” etc., in the Zohar on Vayikra, 15b; and in Parshas Acharei, 62b [and] 64a; and in Parshas Emor, folio 102; [and in] Haazinu, at the end of 290b.)
The maamar closes with further passages of the Zohar on “For on this day,” in Vayikra, Acharei, Emor and Haazinu.



In one’s avodah
Contemplating G-d’s infinite greatness should make a person feel how far he is from Him, and his consolation is Torah study with true self-nullification, so that his thought and speech are clothed in G-d’s own garment. Bodily desires can be turned to good, as when one prays with the strength the food gave him; haughtiness and the pursuit of honor cannot be turned to good and must be removed, which Yom Kippur does “upon you.” And the inner sins are purified by crying out to G-d from the depth of the heart.
Questions for discussion
	Why does the “life of pain” over distance from G-d find its consolation specifically in Torah study?
	How do the analogies of snow and of a teacher’s parable explain the way Divine wisdom reaches created beings?
	If the mitzvos are rooted higher than the Torah, why is Torah study the truer self-nullification?
	Why can bodily desire be transformed into good while haughtiness can only be removed?
	How do the two readings of “before Havayah” in the Zohar fit together on Yom Kippur?

Sources and references
Notes
Paragraph 1
1ביאור הדברים בענין לטהר
The note dates this maamar to 5570 and points to the list of maamarim on p. 342 of this volume for its place among the Alter Rebbe’s discourses.
Kehot’s noteמאמר דשנת תק״ע. ראה רשימת המאמרים בסה״מ תקס״ט ע׳ שמב. ראה סידור סג, ב. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ובאוה״ת ויקרא-ד ע׳ א׳נה. ביאור ארוך מאדה״א מיוסד על מאמר זה במאמרי אדה״א ויקרא-ב ע׳ תצא.
2חיי צער תחי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
3חיי צער תחיה
The baraisa describes the way of Torah: bread with salt, water by measure, sleeping on the ground, “and you shall live a life of pain,” ending “happy are you in this world, and it is well with you in the World to Come.” The Alter Rebbe reads the “life of pain” as distress at being far from G-d, and the happiness in this world as the consolation of Torah study.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
4The phrase “happy are you, and it is well with you” comes from this verse, “When you eat the labor of your hands, happy are you, and it is well with you.” Here it names the consolation that the Torah learner has in this world.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5שהי״ג ת״ד
The note points there for the thirteen tikkunim of the beard being called “His garment white as snow.”
Kehot’s noteראה אוה״ת נ״ך-א ע׳ נז.
6The verse speaks of the good oil on the head running down onto Aaron’s beard. The Ramaz’s comment on the Zohar’s discussion of this verse is cited for the point that Keser of Arich Anpin belongs to the world of the Infinite One.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7הרמ״ז ר״פ אמור . . כתר אריך נחשב מעולם א״ס
That discourse quotes the same words of the Ramaz, that Keser of Arich Anpin is counted as the world of the Infinite One and Atzilus proper begins from Mocha Stima’ah, and refers to this explanation of “For on this day He shall atone.” From this it shows that Gulgalta, the outer dimension of Keser of Arich Anpin, stands higher than the Chochmah within Keser, which is why the deed of the mitzvos is primary although the Torah is the inner dimension.
Kehot’s noteראה גם להלן שה״ש כג, א. אוה״ת פ׳ נצבים ע׳ א׳רעד.
8קרומא דאוירא
In the Gate of Arich Anpin, Etz Chaim lists the kruma de’avira, the “membrane of air,” among the tikkunim of the skull of Arich Anpin, set between the skull and the brain, and calls it “the firmament that divides between water and water.” The Kehot notes say that the text’s “chapter 7” follows the Shklov printing of 5560 (1800) and should read the beginning of chapter 6.
Sefer Etz Chaim 13:6עץ חיים י״ג:ו׳
… וזהו מאמר הזוהר קכ״ח מוחא דשקיט ויתיב ושכיך כחמר טב על דורדייא כי הוא סוד יין על שמריו רק שהם נכפין כאן והת״ת הוא מתלבש בהאי קרומא דאוירא שהוא תיקון הג׳ שהוא סוד רקיע המבדיל בין מים למים והוא נתון בין גלגלתא ומוחא שהם ח״ג והקרום בנתיים והוא סוד ת״ת המבדיל בין ח״ג ומכריע בנתיים ונ״ה יש בהם ב׳ בחי׳ א׳ הוא סוד היותן סתומים שהם סוד תרין ביעין דדכורא והרמז להם הם ב׳ אזנים דעתיקא ולהיותן ב׳ ביעי שהם סתומים לכן לא נזכר אזנים כלל בעתיקא לא באד״ר …
Sefer Etz Chaim (Public Domain)
9בע״ח שער א״א פ״ז
According to the note, this reference to Etz Chaim is cited there.
Kehot’s noteבדפוס שקלאוו תק״ס. צ״ל (רפ״ו). [כ]. מובא באוה״ת ויקרא-ב ע׳ תקצא. המשך תער״ב ח״ב ע׳ תתקסא.
10רקיע המבדיל בין מים למים
On the second day of creation G-d made a firmament to divide “between water and water.” Etz Chaim applies the phrase to the “membrane of air” that separates two levels.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11סלסלה ותרוממך
Of the Torah’s wisdom it says, “Salseleha (cherish her), and she will exalt you.” The previous maamar read salseleha as curling and separating the hairs, the laws, and here the Alter Rebbe explains why this raises a person so high.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12כמו שלג שתחלת הווייתו ממים
The preceding maamar makes the same comparison: snow forms from water that congeals and returns to water when it melts, and so the Torah’s garment comes from “water,” Supreme Chochmah.
Kehot’s noteנסמן לעיל כז, א.
13חכמה בראש חכמה בסוף
The phrase “wisdom at the beginning, wisdom at the end” is found in the Zohar; the Kehot notes add that Chassidus often cites it in the name of Sefer Yetzirah. Here it describes the Torah, which begins and ends as Divine wisdom, like water that becomes snow and then water again.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. זח״ג רלח, סע״א. מובא בדא״ח בכמה מקומות בשם ספר יצירה. ראה סידור שער בהמ״ז קיב, סע״ב. ובכ״מ. נתבאר במאמרי אדה״א ויקרא-ב ס״ע תצה.
14חכמה בראש חכמה בסוף
A second place in the Zohar for “wisdom at the beginning, wisdom at the end,” listed in the Kehot notes.
Zohar, Pinchas 78:481–79:489ספר הזהר, פנחס ע״ח:תפ״א-ע״ט:תפ״ט
15למים בחי׳ חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער ערכי הכינויים בערכו.
16למים בחי׳ חכמה
Pardes Rimmonim’s lexicon of Kabbalistic terms (Sha’ar Erchei HaKinuyim), under “water,” brings the view that the upper waters are Chochmah. The Kehot notes point here for water as the level of Chochmah.
Pardes Rimmonim 23:13:39פרדס רמונים כ״ג:י״ג:ל״ט
… וז״ל מן הבינה תוצאות מי״ם התחתונים הוא. ועליונים הם מים העליונים התלוים במאמר. והיא הרקיע המבדיל בין מים למים חכמה וחסד והפסוק מורה על זה כדרך המאמרות היא הטפה שהוגלדה והם המים אשר מעל השמים. ואמרו רז״ל מים עליונים זכרים מים תחתונים נקבות. ורוב המקובלים אמרו כי ה׳ ספירות הראשונות הם מים העליונים וה׳ תחתונים הם מים תחתונים. על דרך זה תפארת נצח הוד יסוד מלכות. ואינו מתישב יפה מכמה טעמים. והמדקדק בעומק הקבלה יבין מעצמו והרי הם שבעתים מכלל הבנין. וענני כבוד הם המים התחתונים המתגברות ופותחות פיהם …
Pardes Rimonim (Public Domain)
17משליך קרחו . . ישב רוחו . . מגיד דבריו ליעקב
The words here quote Psalms 147:17; the passage is shown below.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, יז-יט.
18משליך קרחו כפתים כו׳ ישב רוחו יזלו מים מגיד דבריו ליעקב
The psalm describes G-d casting forth His ice, then sending His word and wind so that the waters flow, and declaring His words to Yaakov. The Alter Rebbe reads it as the Torah’s wisdom “frozen” in its garment and then “melted” so that it reaches Israel.
Psalms 147:17–19תהילים קמ״ז:י״ז-י״ט
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד: יִשְׁלַח דְּבָרוֹ וְיַמְסֵם יַשֵּׁב רוּחוֹ יִזְּלוּ־מָיִם: מַגִּיד דְּבָרָו לְיַעֲקֹב חֻקָּיו וּמִשְׁפָּטָיו לְיִשְׂרָאֵל:
He casteth forth His ice like crumbs; Who can stand before His cold? He sendeth forth His word, and melteth them; He causeth His wind to blow, and the waters flow. He declareth His word unto Jacob, His statutes and His ordinances unto Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מגבורות גשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית בתחלתה.
20מגבורות גשמים שיורדים
The Talmud explains that the rains are called “the might of the rains” (gevuros geshamim) because they come down with might. The Alter Rebbe cites the phrase for rain that descends in divided measure.
Taanit 2a:1–2תענית ב׳ א:א׳-ב׳
מֵאֵימָתַי מַזְכִּירִין גְּבוּרוֹת גְּשָׁמִים? רַבִּי אֱלִיעֶזֶר אוֹמֵר: מִיּוֹם טוֹב הָרִאשׁוֹן שֶׁל חַג. רַבִּי יְהוֹשֻׁעַ אוֹמֵר: מִיּוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: הוֹאִיל וְאֵין הַגְּשָׁמִים אֶלָּא סִימַן קְלָלָה בֶּחָג, לָמָה הוּא מַזְכִּיר? אָמַר לוֹ רַבִּי אֱלִיעֶזֶר: אַף אֲנִי לֹא אָמַרְתִּי לִשְׁאוֹל אֶלָּא לְהַזְכִּיר ״מַשִּׁיב הָרוּחַ וּמוֹרִיד הַגֶּשֶׁם״ בְּעוֹנָתוֹ. אָמַר לוֹ: אִם כֵּן, לְעוֹלָם יְהֵא מַזְכִּיר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
21גשמים . . התחלקות . . מבול
G-d tells Iyov that He created many drops in the clouds and a separate mold for each one, for if two drops came from one mold they would ruin the earth. This is the background to the point that rain must come down divided.
Bava Batra 16a:9בבא בתרא ט״ז א:ט׳
אָמַר רַבִּי לֵוִי: שָׂטָן וּפְנִינָה לְשֵׁם שָׁמַיִם נִתְכַּוְּונוּ. שָׂטָן – כֵּיוָן דְּחַזְיֵא לְהַקָּדוֹשׁ בָּרוּךְ הוּא דְּנָטְיָה דַּעְתֵּיהּ בָּתַר אִיּוֹב, אָמַר: חַס וְשָׁלוֹם מִינְּשֵׁי לֵקהּ לְרַחְמָנוּתֵיהּ דְּאַבְרָהָם. פְּנִינָה – דִּכְתִיב: ״וְכִעֲסַתָּה צָרָתָהּ גַּם כַּעַס, בַּעֲבוּר הַרְּעִימָהּ״. דַּרְשַׁהּ רַב אַחָא בַּר יַעֲקֹב בְּפַפּוֹנְיָא. אֲתָא שָׂטָן, נַשְּׁקֵיהּ לְכַרְעֵיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״ב טז, א.
22ע״פ הנותן שלג כצמר
The note identifies the discourse on “He gives snow like wool,” to which the text refers, as the one printed in the Siddur, 63b.
Kehot’s noteבסידור עם דא״ח סג, ב. סה״מ תקס״ז ע׳ קכח.
23הנותן שלג כצמר
“He gives snow like wool” is the verse of another discourse, to which the text refers for the whiteness of snow compared with wool.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24פע״ח . . פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב (ספ״ג). ע׳ [ע״ח] ש׳ דרושי הצלם דרוש ב׳ [כללים של חו״ג] כלל ט״ז. [כ].
25מעלה עליו הפסוק כאילו הקריב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות בסופה.
26מים יורדים מגבוה לנמוך
The Talmud compares words of Torah to water: as water leaves a high place and flows to a low one, so the Torah endures only in one who is humble. The maamar uses the image for the flow that descends from above.
Taanit 7a:15תענית ז׳ א:ט״ו
וְאָמַר רַבִּי חֲנִינָא בַּר אִידִי: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה לְמַיִם, דִּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״, לוֹמַר לָךְ: מָה מַיִם מַנִּיחִין מָקוֹם גָּבוֹהַּ וְהוֹלְכִין לְמָקוֹם נָמוּךְ, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין אֶלָּא בְּמִי שֶׁדַּעְתּוֹ שְׁפָלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ז, א. [כ].
27In Daniel’s vision the Ancient of Days sits on His throne, “His garment white as snow, and the hair of His head like clean wool.” The maamar reads the garment as the supernal Chashmal and the hair as the particular laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
28שער רישיה כעמר נקא
In Daniel’s vision, “the hair of His head is like clean wool.” The maamar reads the hair as the particular laws that flow from the supernal garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29חמש טבילות ועשרה קידושין
The Mishnah states that on Yom Kippur the Kohen Gadol immerses five times and sanctifies (washes) his hands and feet ten times. The maamar cites it as an example of the particular laws of the service.
Mishnah Yoma 3:3משנה יומא ג׳:ג׳
אֵין אָדָם נִכְנָס לָעֲזָרָה לָעֲבוֹדָה, אֲפִלּוּ טָהוֹר, עַד שֶׁיִּטְבֹּל. חָמֵשׁ טְבִילוֹת וַעֲשָׂרָה קִדּוּשִׁין טוֹבֵל כֹּהֵן גָּדוֹל וּמְקַדֵּשׁ בּוֹ בַיּוֹם, וְכֻלָּן בַּקֹּדֶשׁ עַל בֵּית הַפַּרְוָה, חוּץ מִזּוֹ בִלְבָד:
A man may not enter the Temple courtyard or to worship even if he was clean until he immerses himself. Five immersions and ten sanctifications did the high priest perform on that day. And all in sanctity in the Bet Haparvah with the exception of this one alone.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30אחת למעלה ושבע למטה ומונה אחת ואחת
The Mishnah describes the sprinkling of the blood in the Holy of Holies, once upward and seven times downward, and how the Kohen Gadol counted, “one; one and one; one and two.” These exact details are the “hairs” of the Torah.
Mishnah Yoma 5:3משנה יומא ה׳:ג׳
נָטַל אֶת הַדָּם מִמִּי שֶׁהָיָה מְמָרֵס בּוֹ, נִכְנַס לַמָּקוֹם שֶׁנִּכְנַס, וְעָמַד בַּמָּקוֹם שֶׁעָמַד, וְהִזָּה מִמֶּנּוּ אַחַת לְמַעְלָה וְשֶׁבַע לְמַטָּה, וְלֹא הָיָה מִתְכַּוֵּן לְהַזּוֹת לֹא לְמַעְלָה וְלֹא לְמַטָּה, אֶלָּא כְמַצְלִיף. וְכָךְ הָיָה מוֹנֶה, אַחַת, אַחַת וְאַחַת, אַחַת וּשְׁתַּיִם, אַחַת וְשָׁלשׁ, אַחַת וְאַרְבַּע, אַחַת וְחָמֵשׁ, אַחַת וָשֵׁשׁ, אַחַת וָשֶׁבַע. יָצָא וְהִנִּיחוֹ עַל כַּן הַזָּהָב שֶׁבַּהֵיכָל:
He would take the blood from the one who was stirring it, and enter [again] into the place where he had entered, and stand [again] on the place on which he had stood, and sprinkle once upwards and seven times downwards, and he wouldn’t intend to sprinkle either upwards nor downwards but rather like one who cracks a whip. And thus would he count: one, one and one, one and two, one and three, one and four, one and five, one and six, one and seven. Then he would go …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 5
31וכל עסק הרשב״י הי׳ בנגלה
The note points there for the statement that all of Rabbi Shimon bar Yochai’s occupation was in the revealed Torah.
Kehot’s noteראה לקו״ש חכ״ב ע׳ 328.
32וכל עסק רשב״י
The note points there for Rabbi Shimon bar Yochai’s occupation with the revealed Torah.
Kehot’s noteראה לקו״ש ח״ז ע׳ 343 בהע׳ התנא הגדול. אגה״ק סכ״ו קמג, א.
33כ״ד קושיות וכ״ד פירוקים
The Talmud tells that after the years in the cave, when Rabbi Pinchas ben Yair raised a difficulty, Rabbi Shimon bar Yochai would resolve it in twenty-four ways. The Alter Rebbe cites it to show how fully Rabbi Shimon was occupied with the revealed Torah.
Shabbat 33bשבת ל״ג ב
Kehot’s noteשבת לג, ב.
34וגם — בכל פרק
As the Kehot note summarizes it, the Rebbe asks how the text can say “every chapter” when some chapters do not mention Rabbi Shimon, and answers that the Tosefta and the Gemara are meant as well as the Mishnah.
Kehot’s noteראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א. לכאורה, כמה פרקים ישנם שלא נזכר בהם — אלא הכוונה לאו דוקא במשנה, כ״א גם בתוספתא וגמרא. ומה שלא נזכר ר״ש בכל פרק שבמס׳ תמיד מדות קנים, אין למדים מן הכללות ואפילו במקום שנאמר בהם חוץ. ואם יחסרון מפרקי הש״ס פרקים אחדים — בכ״ז ראית הלקו״ת חזקה היא.
35ודברי אשר שמתי בפיך
G-d promises that “My words which I have placed in your mouth” will not depart from Israel’s mouth. Here it describes Rabbi Shimon, whose words of Torah were G-d’s words in his mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ה׳ מלך גאות לבש
The psalm opens, “Havayah reigns; He is clothed in majesty.” The maamar learns from it that Malchus is called a garment.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
37כי שמש ומגן ה״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פד, יב.
38כי שמש ומגן ה׳ אלקים
The verse calls Havayah Elokim “a sun and a shield.” The Alter Rebbe reads Elokim, Malchus, as the shield that covers, which is a garment.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בד״ה יונתי בחגוי
There “My dove, in the clefts of the rock” describes the exile: the wings of love and awe are caught in the snare of the body and in worry over a livelihood, so that only a hidden natural love remains, “in the covert of the cliff.” The note adds that the text there also refers to the two Torah Ohr discourses cited here, and to the discourse “Blow the shofar on the New Moon” on “Havayah reigns; He is clothed in majesty”: Malchus is called a garment, and G-d’s being King of the world is drawn down through the mitzvos.
Kehot’s noteלקו״ת שה״ש יז, ב. בלקו״ת שם מציין גם לשני המקומות שבתו״א דלקמן, אבל מקודם מוסיף ”ועמ״ש בד״ה תקעו בחדש שופר [לקו״ת ר״ה נג, ד] מענין ה׳ מלך גאות לבש כו׳ שבחי׳ מלכות נקרא לבוש ושההמשכה להיות מלך העולם הוא ע״י המצות כו׳ וע׳ מזה בד״ה בשעה שהקדימו ישראל נעשה לנשמע גבי עושי דברו כו׳”.
40יונתי — סד״ה ועשית בגדי קדש
At the end of that discourse, the third level is the plain doing of the practical mitzvos by all Israel, even from hidden natural love; it still draws down a supernal garment, the “royal garment,” through full acceptance of the yoke of Heaven.
Kehot’s noteתו״א פב, ד.
41ובד״ה יביאו לבוש מלכות
There, for a physical world to come into being, G-d “clothed Himself” in the attribute of majesty to draw down His Malchus, the source of physical existence; this leads into “Let them bring royal apparel.”
Kehot’s noteתו״א צ, ג.
42שהמצות הן מבחי׳ גולגלתא
This passage of the Idra Rabba speaks of the gulgalta, the “skull” of the supernal Head. The Kehot notes give it as the source for the mitzvos’ root in this level.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
43ותורתך בתוך מעי
The psalmist says, “Your Torah is within my innards.” The maamar reads it as the Torah taken in inwardly, like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
44בד״ה מזמור שיר חנוכת הבית
That discourse explains “A psalm, a song” as the lower rising to be included in the higher, and “a song, a psalm” as the higher coming down; mizmor also means cutting and division, as in “you shall not prune your vineyard.” The text refers to it for its treatment of food and garment.
Kehot’s noteלקו״ת ברכה צח, ד.
45באגה״ק בד״ה איהו וחיוהי
the passage shares nothing with the note
Kehot’s noteסי׳ כ דף קלא, א.
46ולומד בלילה דלאו זמן הקרבה היא אעפ״כ מעלה עליו הכתוב כאלו הקריב
At the end of Menachos the Talmud says that Torah scholars who study at night are regarded by Scripture as if they were engaged in the Temple service, and that one who studies the laws of an offering is as if he had offered it. The Alter Rebbe uses this to show that the Torah is not bound by time or by who may serve.
Menachot 110a:8–9מנחות ק״י א:ח׳-ט׳
(תהלים קלד, א) שיר המעלות הנה ברכו את ה׳ כל עבדי ה׳ העומדים בבית ה׳ בלילות מאי בלילות אמר ר׳ יוחנן אלו תלמידי חכמים העוסקים בתורה בלילה מעלה עליהן הכתוב כאילו עסוקים בעבודה (דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן
Wikisource Talmud Bavli (CC-BY-SA)
47ועוד
The Rebbe explains that the text speaks of Rabbi Shimon’s study of the laws, in questions and answers, and that tractates such as Avos, Tamid and Middos are not about laws, which is also why some do not count Avos among the sixty tractates.
Kehot’s noteבלקו״ת מדבר עד״ז שעסק ר״ש בנגלה בקושיות ופירוקים כו׳ ומס׳ הנ״ל אין ענינם הלכות, כי אם מדות בנ״א וכיו״ב, שלכן לכמה מפרשים אין אבות נכנסת במנין סמ״ך מסכתות הש״ס. וכן תמיד ומדות — אינם אלא סיפור כו׳ וכמ״ש בהקדמת פיה״מ. (ועפ״ז מתורץ ג״כ שלא יחלוק הסמ״ג שמונה ס״ג מס׳ על שהש״ר (ו, ט) שמונה ס׳ מס׳ של הלכות). ומה שמוסיף שנזכר ר״ש ואפילו ”בכלים ובנגעים ובעוקצין” — במה נשתנו מס׳ אלו, אשר, לכאורה, בהם לא הי׳ צ״ל נזכר ר״ש, ומחדש דאפילו בהם נזכר. י״ל דהחידוש בכלים הוא, כי היא כבר היתה סדורה מקודם לזמן ר׳ יוסי בן דורו של ר׳ שמעון, וכדמוכח מדברי ר״י (סוף כלים): אשריך כלים כו׳. ונגעים (והראשון דל׳ המורגל בש״ס ”נגעים ואהלות” נקט. וגם לאהלות כוונתו, ואטו כי רוכלא ליזל וליחשוב) — שהוא לימוד קשה ביותר. וכדמשמע בב״מ (נט, א). ועייג״כ חגיגה (יא, א. יד, א) סנה׳ (פז, א). ובעוקצין — מסכת שלימודה אינו מצוי. וכדמשמע בהוריות (יג, ב). ועייג״כ ברכות (כ, א). ועצ״ע בכ״ז (ממכתב כ״ק אדמו״ר).
48אם כבנים אם כעבדים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט היום הרת במוסף דר״ה.
49זה לעומת זה עשה האלקים
Koheles says that G-d made “the one opposite the other.” The maamar applies it to the side of kelipah, which mirrors holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50הקנאה והתאוה והכבוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מכ״א.
51הקנאה והתאוה והכבוד מוציאין את האדם מן העולם
Rabbi Elazar HaKappar teaches that envy, lust and honor drive a person out of the world. The Alter Rebbe cites it as the mark of kelipah, which is yesh.
Pirkei Avot 4:21משנה אבות ד׳:כ״א
רַבִּי אֶלְעָזָר הַקַּפָּר אוֹמֵר, הַקִּנְאָה וְהַתַּאֲוָה וְהַכָּבוֹד, מוֹצִיאִין אֶת הָאָדָם מִן הָעוֹלָם:
Rabbi Elazar Ha-kappar said: envy, lust and [the desire for] honor put a man out of the world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
52וכבוד חכמים ינחלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשלי סוס״י ג. [כ].
53וכבוד חכמים ינחלו
“The wise shall inherit honor” shows that honor itself is not evil. It belongs to one who is truly wise, whom honor does not turn into a yesh.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54מפני שיבה תקום
The Torah commands, “Before the hoary head you shall rise.” The maamar cites it as honor given to one in whom honor does not create a yesh.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב.
55ועשית בגדי קדש לאהרן אחיך לכבוד
Aaron’s priestly garments are made “for honor and for glory.” This is honor drawn to holiness and held in bittul.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אמרז״ל מי שיש בו גסות הרוח
The Talmud says that whoever has haughtiness of spirit is as if he worshipped idols. The maamar explains why: both treat something as a yesh apart from G-d.
Sotah 4b:8–9סוטה ד׳ ב:ח׳-ט׳
וּמַאי ״וְאֵשֶׁת אִישׁ נֶפֶשׁ יְקָרָה תָצוּד״? אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ — לְבַסּוֹף נִכְשָׁל בְּאֵשֶׁת אִישׁ, שֶׁנֶּאֱמַר: ״וְאֵשֶׁת אִישׁ נֶפֶשׁ יְקָרָה תָצוּד״. אָמַר רָבָא: הַאי ״נֶפֶשׁ יְקָרָה״ — ״נֶפֶשׁ גְּבוֹהָה״ מִיבְּעֵי לֵקהּ. וְעוֹד: ״הִיא תָּצוּד״ מִיבְּעֵי לֵקהּ! אֶלָּא אָמַר רָבָא: כׇּל הַבָּא עַל אֵשֶׁת אִישׁ, אֲפִילּוּ לָמַד תּוֹרָה דִּכְתִיב בַּהּ ״יְקָרָה הִיא מִפְּנִינִים״, מִכֹּהֵן גָּדוֹל שֶׁנִּכְנָס לִפְנַי וְלִפְנִים, ״הִיא תְּצוּדֶנּוּ״ — לְדִינָהּ שֶׁל גֵּיהִנָּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ד, ב. [כ].
57והי׳ פטור מן התפלה
The Talmud rules that colleagues engaged in Torah do not interrupt their study for prayer, and says this applies to those like Rabbi Shimon bar Yochai, whose Torah is their occupation. This is why the text says he was exempt from prayer.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
Paragraph 6
58זולל וסובא
The rebellious son is described as “a glutton and a drunkard.” The maamar uses the phrase for the inner desires of kelipah.
Deuteronomy 21:20דברים כ״א:כ׳
וְאָמְרוּ אֶל־זִקְנֵי עִירוֹ בְּנֵנוּ זֶה סוֹרֵר וּמֹרֶה אֵינֶנּוּ שֹׁמֵעַ בְּקֹלֵנוּ זוֹלֵל וְסֹבֵא:
and they shall say unto the elders of his city: ‘This our son is stubborn and rebellious, he doth not hearken to our voice; he is a glutton, and a drunkard.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בנוגה שחיצונית שלה רע ופנימית טוב ולפעמים עולה הכל ונכלל בטוב, ולפעמים להפך
Tanya, chapter 7, explains kelipas nogah, intermediate between the impure kelipos and holiness: sometimes it is included in the impure kelipos and sometimes it rises and is included in holiness. The Alter Rebbe refers to it for the two directions in which nogah can go.
Tanya, Likkutei Amarim 7תניא, חלק ראשון; ליקוטי אמרים ז׳
Paragraph 7
60בסובאי יין וזוללי בשר
Proverbs warns, “Do not be among guzzlers of wine, among gluttonous eaters of meat.” The maamar uses the phrase for one who overindulged and then raises that strength through prayer.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אם למחר מתפלל . . הרי הרע עצמו מתהפך לטוב
The Mitteler Rebbe asks how the transformation can go in two opposite ways: once good has turned to evil, how can that evil become good, and once one has prayed with the strength of the food, how does the food still nourish him? He answers that when the inner good prevails, the outer evil is included in it and all becomes good, and when the outer evil prevails, the inner is included in it and all becomes evil, until refinement leaves the evil part apart and the good part apart.
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תקיא מקשה ”איך יוכל להיות ההתהפכות בשני אופנים הפכיים, כי אחר שנתהפך הטוב לרע איך יוכל אח״כ להתהפך הרע לטוב, וכן להיפך אחר שהתפלל בכח האכילה ההיא איך יזין לו המאכל”, ומפרש ”משום דפנימי׳ הטוב כשגובר ונכלל בו בחי׳ חיצוניות הרע ומתהפך כולו לטוב וכשחיצוניות הרע גובר יכלל בו בחי׳ הפנימיות ונעשה כולו רע . . כשמתברר ונופל החלק הרע ונבדל בפ״ע וחלק הטוב [הוא] בפ״ע” ע״ש.
Paragraph 8
62כי ביום הזה יכפר עליכם לטהר אתכם
The Yom Kippur verse: “For on this day He shall atone for you, to purify you; from all your sins before Havayah you shall be purified.” The maamar reads its two halves as the removal of the outer kelipah and the purification of the inner.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ואת רוח הטומאה אעביר
The prophet foretells that G-d will remove the spirit of impurity from the land. The maamar uses it for the outer kelipah, which is removed entirely rather than transformed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
64כי תעביר ממשלת זדון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת ימים נוראים.
65ממעמקים קראתיך הוי׳
“From the depths I call You, Havayah.” The maamar reads “the depths” as the depth of the heart, which reaches the level above the Name Havayah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66יוהכ״פ עליית המל׳
Another place, according to the note, for the ascent of Malchus on Yom Kippur.
Kehot’s noteפע״ח שער יוה״כ ספ״א. לקמן שבת שובה סה, ד. מאמרי אדהאמ״צ דברים-ג ע׳ א׳קה. ועוד.
67יוהכ״פ עליית המל׳
At the end of its first chapter on Yom Kippur, Pri Etz Chaim describes how Malchus begins to rise on the night of Yom Kippur and is raised, prayer by prayer, until it reaches Imma. The Kehot notes cite it for the ascent of Malchus on this day.
Pri Etz Chaim, Gate of Yom Kippur 1:12–15פרי עץ חיים, שער יום הכפורים א׳:י״ב-ט״ו
68את פניך הוי׳ אבקש
David says, “Your face, Havayah, I will seek.” The maamar applies it to Malchus rising on Yom Kippur to receive the supernal face.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ביוהכ״פ רק ששה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגילה פ״ג מ״א. פוסקים בהל׳ יו״כ.
70ביוהכ״פ רק ששה
The Mishnah lists how many are called to the Torah: on a festival five, on Yom Kippur six, on Shabbos seven; the Kehot notes add the halachic authorities on the laws of Yom Kippur. The Alter Rebbe explains the six of Yom Kippur by the ascent of Malchus, the seventh.
Megillah 21aמגילה כ״א א
71בחי׳ שביעית עלתה למעלה
There the Alter Rebbe brings the explanation of Pri Etz Chaim that on Yom Kippur Malchus, the seventh, rises into the inner dimension of Imma, above Z’eir Anpin, which has not yet risen there.
Kehot’s noteראה לקמן פ׳ מסעי צ, ג. וראה אוה״ת פ׳ אחרי ע׳ פט.
72לפני הוי׳
The Zohar asks why the verse adds “before Havayah” after “from all your sins,” and says that only the Kohen Gadol would pronounce the words “you shall be purified.” The text notes that the Mikdash Melech, in the name of Rabbi Chaim Vital, reads “before” there as higher.
Zohar, Achrei Mot 31:193–33:203ספר הזהר, אחרי מות ל״א:קצ״ג-ל״ג:ר״ג
When all was linked together, all faces were illumined. Then all fell on their faces and trembled and said, “Blessed be the name of his glorious kingdom for ever and ever”. Their voices joined that of the priest and he replied, “Ye shall be clean” (v. 30); only the High Priest said this, not the other priests or the people. FROM ALL YOUR SINS SHALL YE BE CLEAN BEFORE THE L-RD. It has been taught: From the beginning of the (seventh) month the books are opened and the judges sit …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73כי ביום הזה
A passage of the Zohar on Acharei on the verse “For on this day He shall atone for you,” one of those to which the text refers.
Zohar, Achrei Mot 18:110–19:118ספר הזהר, אחרי מות י״ח:ק״י-י״ט:קי״ח
Now Israel are G-d’s portion, and from His great love for them He gave them one day in the year to cleanse and purify them from all their sins, and therefore on this day they are crowned and are safe from all executioners and all hostile emissaries.
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כי ביום הזה
A further passage of the Zohar on Acharei on the same verse, also listed by the text.
Zohar, Achrei Mot 21:130–23:144ספר הזהר, אחרי מות כ״א:ק״ל-כ״ג:קמ״ד
AND OF THE CONGREGATION OF THE PEOPLE OF ISRAEL HE SHALL TAKE TWO HE-GOATS FOR A SIN-OFFERING. This offering was to be taken from all of them, so as to make atonement for all of them, and it was not sufficient that it should be taken from one individual. From whence, then, was it taken? They used to take the money for it from the boxes in the Temple court,1v. Mishnah, Shekalim, iv, 2. which contained the contributions of all. On that day many doors were opened facing Israel to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75Kehot’s note points to Zohar, Terumah 85:821–822 for these words.
Zohar, Terumah 85:821–822ספר הזהר, תרומה פ״ה:תתכ״א-תתכ״ב
76In Terumah the Zohar distinguishes lifnei, “before,” the one who stands before the Holy One, blessed be He, and serves Him, from milifnei, “from before,” which it explains as the World to Come, the supernal channel. The Alter Rebbe shows that this reading also fits, since on Yom Kippur Malchus rises above.
Zohar, Terumah 84:813–85:821ספר הזהר, תרומה פ״ד:תתי״ג-פ״ה:תתכ״א
77The Zohar on Tetzaveh reads “For on this day He shall atone” as cleansing “this day” first, and all this for Israel. The Mikdash Melech explains that Malchus is rectified first, and then Israel.
Zohar, Tetzaveh 13:111–14:118ספר הזהר, תצוה י״ג:קי״א-י״ד:קי״ח
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ביאור הדברים ע״פ כי ביום הזה יכפר הנ״ל,…
An explanation of the words on “For on this day He shall make atonement”
The Kohen Gadol’s white linen (bad) garments on Yom Kippur express G-d “alone” (badad): the simple, essential light above every vessel, like white, which is no dye but the thing itself. From there, above all the inner and encompassing lights that Torah and mitzvos draw down, comes the atonement that fills every flaw.
The maamar in brief
Why does the Kohen Gadol serve on Yom Kippur in white linen? Linen (bad) grows one stalk to a seed, a sign of singleness drawn from the World of Oneness, and badad, “alone,” is G-d as before creation. White is no dye but the thing itself, as the lights before the vessels are simple, without the forms of Chesed or Gevurah that the vessels give them. Torah and mitzvos draw down inner light from Mocha Stima’ah and encompassing light from the Gulgalta of Arich Anpin. The Torah is called a “garment white as snow” because the beard of Arich Anpin, rooted above Abba and Imma, becomes their garment, just as words, parables and the beard itself are garments rooted higher than what they clothe. Opposite holiness, craving and honor are the inner and encompassing levels of Nogah. On Yom Kippur Atika Kadisha, the source of delights, is revealed and fills every flaw in Torah and mitzvos. Cravings can be raised up by prayer from the depths; pride must be wiped away. The atonement comes from the One with no known Name, “exalted above exalted,” the Holy of Holies, which the linen garments draw down.

Outline
	1Linen and whiteThe Kohen Gadol’s Yom Kippur garments are of bad, linen, which grows singly from the World of Oneness, and white, which is no dye but the thing itself, like the lights before the vessels give them form; the vessels, in the image of man, exist so that light can reach the finite worlds.¶1–5
	2Torah, mitzvos and the garmentTorah draws inner light from Mocha Stima’ah and mitzvos encompassing light from the Gulgalta; the Torah’s “garment white as snow” is the beard of Arich Anpin, which, like words, a parable and the beard that grows at twenty, is a garment rooted higher than what it clothes.¶6–13
	3Nogah, opposite holinessCraving is the inner level and pride the encompassing level of Nogah, the yesh opposed to the self-nullification on which holiness and the mitzvos, called tzedakah, are founded.¶14
	4Atika Kadisha and the essence of delightYom Kippur reveals Atika Kadisha, the source of delights above will and wisdom, which fills every flaw; the white linen garments express the essence of delight, and bad, from the four hundred worlds of yearning, “passes beyond” the encompassing lights.¶15–18
	5Two kinds of purificationPride and haughtiness, the encompassing levels of Nogah, are wiped away by the atonement, as the blood of the sacrifices arouses the Gevuros against them; cravings, which became the body’s life-force, are raised up by prayer from the depths, as the fats were consumed by the fire from above.¶19–20
	6Exalted above exaltedAbove the vessels, inner and encompassing light do not apply; G-d alone, beyond even sovev kol almin, is the Holy of Holies, and the Kohen Gadol’s linen garments draw down from there the light that fills every flaw.¶21–23


Key concepts
	Bad (linen)בד
	Linen, which grows one stalk to a seed; it stands for singleness, the World of Oneness, and G-d “alone” (badad).

	Whiteלבן
	Not a dye added to a thing but the thing’s own nature; an image of the simple light before it enters vessels, and of the essence of delight.

	Lights and vesselsאורות וכלים
	Divine light is simple in itself; the vessels give it the forms of the Sefiros, like dye on a plain cloth, so that it can reach the finite worlds.

	Inner and encompassing lightאור פנימי ואור מקיף
	Light that enters a vessel and light that surrounds it from above; the Torah draws the first from Mocha Stima’ah, the mitzvos the second from the Gulgalta of Arich Anpin.

	The tikkunim of the beard (tikkunei dikna)תיקוני דיקנא
	The thirteen features of the beard of Arich Anpin, rooted in Mocha Stima’ah, which descend to become garments for Abba and Imma: the Torah’s “garment white as snow.”

	Nogahנוגה
	The kelipah opposite holiness, whose inner level is physical craving and whose encompassing level is pride; it is yesh, the opposite of self-nullification.

	Atika Kadishaעתיקא קדישא
	The level above the Gulgalta and Mocha Stima’ah, the source of delights, revealed on Yom Kippur to fill every flaw.

	Exalted above exaltedגאה על גאה
	The Infinite One beyond even sovev kol almin, with no relation to worlds at all: G-d “alone,” the Holy of Holies.


Section 1 · ¶1–5
Linen and white
1ביאור הדברים ע״פ כי ביום הזה יכפר12 הנ״ל, הנה נקדים ענין בגדי לבן דכה״ג [דכהן גדול] שעבודת יוהכ״פ [יום הכפורים]3 הוא בבגדי לבן.
An explanation of the words on the verse “For on this day He shall make atonement,” mentioned above. Now, let us first introduce the matter of the white garments of the Kohen Gadol (High Priest), for the service of Yom Kippur is in white garments.
The maamar presents itself as an explanation (biur) on Leviticus 16:30, “For on this day He shall make atonement for you,” the verse discussed earlier in Likkutei Torah. It begins with a preliminary topic: on Yom Kippur the Kohen Gadol performed the central service of the day in white garments rather than in his golden ones.


והנה הן היו מפשתן דייקא וכמ״ש כתנת בד קדש4 ילבש ומכנסי בד כו׳. בגדי קדש הם.56
Now, they were of flax specifically, as it is written, “He shall put on a holy linen (bad) tunic, and linen breeches,” etc. “They are holy garments.”
These white garments were made of flax, as the Torah prescribes for Yom Kippur: a holy linen (bad) tunic and linen breeches, which “are holy garments.” The word bad, linen, becomes the key to the whole maamar.




2וע׳ בזהר פ׳ ויחי דרי״ז א׳ ובפ׳ פקודי דף רל״ט א׳ ובגמרא בזבחים דף י״ח ב׳ דאמר קרא בד דבר העולה מן הקרקע בד בבד7.
And see in the Zohar, Parshas Vayechi, page 217a, and in Parshas Pekudei, page 239a, and in the Gemara, in Zevachim, page 18b: the verse says bad, [meaning] “a thing that grows from the ground singly (bad bevad).”
The Alter Rebbe points to two passages of the Zohar on the priestly garments and to the Talmud, which proves that the bad of the priestly garments is flax: it is “a thing that grows from the ground singly” (bad bevad). The word bad thus carries the sense of “one alone.”


ופרש״י [ופירש רש״י / ופירוש רש״י] שם קנה יחידי מכל גרעין ואין ב׳ קנים עולים מגזע אחד, משא״כ בשאר כל מיני צמחה כמו חטים ודגן8 שכמה שבלים עולין מחטה אחת.
And Rashi explains there: a single stalk from each seed, and two stalks do not come up from one stem; which is not so with all other kinds of plants, such as wheat and grain, where several ears come up from one kernel of wheat.
Rashi explains the Talmud’s words: each flax seed sends up a single stalk, and two never grow from one root, whereas wheat and other grains send up several ears from a single kernel. Flax is a plant of singleness.


והענין לפי שבחי׳ בד היינו שנמשך מעולם האחדות,9 ועד״ז יובן ענין קרבן קין1011 דכתיב ויבא קין מפרי האדמה12 מנחה לה׳13 וארז״ל [ואמרו רבותינו זכרונם לברכה] זרע פשתן14 היה.1516
And the explanation is that the level of bad means that it is drawn from the World of Oneness. And in the same way one can understand the matter of Kayin’s offering, as it is written, “And Kayin brought of the fruit of the ground an offering to Havayah,” and our Sages, of blessed memory, said: it was flax seed.
The inner reason is that bad, singleness, is drawn from the “World of Oneness,” a level where there is no multiplicity. The same idea explains why Kayin’s offering “of the fruit of the ground” was, as the Sages say, flax seed.


והיינו לפי שהוא בחי׳ בד (ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים באזהרת שעטנז והנה קין העלה כו׳ ובזח״ב [ובזהר חלק ב׳] תצוה קפ״א ב׳ ובזח״ג [ובזהר חלק ג] קדושים פ״ז [פרק ז׳] א׳).
And this is because it is the level of bad. (And see the Likkutei Torah of the Arizal, Parshas Kedoshim, on the prohibition of shaatnez: “Now, Kayin brought up,” etc.; and the Zohar, Part II, Tetzaveh, 181b; and the Zohar, Part III, Kedoshim, 87a.)
Kayin offered flax because flax is the level of bad. The parenthesis sends the reader to the Arizal’s comments on the prohibition of shaatnez (wool and linen woven together) and to two passages of the Zohar, one of which says that Kayin’s offering was flax and Hevel’s was wool.


ולכן היה הכה״ג [הכהן גדול] צ״ל לבוש17 ביוהכ״פ [ביום הכפורים] בעבודת היום18 בבגדי בד דייקא כי אז הוא נכנס לפני ולפנים בעולם האחדות לכפר על כל פשעי בנ״י [בני ישראל] וכמ״ש ונסלח כו׳ והיינו בבגדי פשתן דוקא.
Therefore, on Yom Kippur, in the service of the day, the Kohen Gadol had to be clothed in linen (bad) garments specifically, for then he enters the innermost sanctum, into the World of Oneness, to atone for all the transgressions of the children of Israel, as it is written, “And it shall be forgiven,” etc.; and this is in garments of flax specifically.
This is why the Kohen Gadol wore linen specifically for the service of the day: on Yom Kippur he entered the innermost sanctum, and with it the World of Oneness, to win atonement for all Israel. The forgiveness the verse speaks of (“And it shall be forgiven”) comes from that place of oneness.


וזהו ענין הוי׳ בדד ינחנו.19 פי׳ בדד הוא בחי׳ לבדו כמו קודם שנברא העולם וכמ״ש במ״א
And this is the meaning of “Havayah alone (badad) guided him.” That is, badad is the level of “He alone” (levado), as before the world was created, as is explained elsewhere
The verse “Havayah alone (badad) guided him” uses a word close to bad: badad means “alone.” It describes G-d as He alone, as He was before the world was created, when nothing existed besides Him.


(ועמ״ש סד״ה וארא אל אברהם20 בענין בחי׳ יחיד וסד״ה להבין הענין שתפלת הבעל עסק כו׳ יחוד או״א [אבא ואימא] כו׳ משא״כ למעלה מעלה בחי׳ אנכי כו׳ וע׳ בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ט בהג״ה [בהגהה].
(And see what is written at the end of the discourse beginning “And I appeared to Avraham,” on the level of Yachid (the Single One); and at the end of the discourse beginning “To understand the matter that the prayer of a businessman,” etc.: the union of Abba and Imma (Chochmah and Binah), etc., whereas far, far higher is the level of Anochi (“I”), etc. And see Sefer Shel Beinonim (Tanya), Part II, chapter 9, in the gloss.
A parenthesis of further reading: the end of the Torah Ohr discourse “And I appeared to Avraham,” on the level called Yachid (the Single One); another discourse, which contrasts the union of Abba and Imma with the far higher level called Anochi (“I”); and a gloss in Tanya, Part II, chapter 9.


וע׳ עוד מענין בד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ צו גבי מדו בד21 ובע״ח [ובעץ חיים] שער א״א פ״ה ועיין בר״ח [בראשית חכמה] שער התשובה פ״ג [פרק ג׳] ובמא״א אות ב׳ ס״ד ועיין מ״ש במ״א גבי עד הגל).2223
And see further on the matter of bad in the Likkutei Torah of the Arizal, Parshas Tzav, on “his linen (bad) garment,” and in Etz Chaim, Sha’ar Arich Anpin, chapter 5; and see Reishis Chochmah, Sha’ar HaTeshuvah, chapter 3, and Me’orei Or, the letter beis, §64; and see what is written elsewhere concerning “the mound is witness”).
More references on bad: the Arizal on “his linen garment” (Leviticus 6:3), the chapter of Etz Chaim on Arich Anpin, the Reishis Chochmah and the Me’orei Or. The last, “the mound is witness,” comes from the covenant between Yaakov and Lavan, whose name means “white”; the Kehot note suggests it refers to a discourse in the Siddur that explains the supernal White.


ולכך הן בגדי לבן, כי בחי׳ הלובן אינו כשאר הגוונים. כי הוא בחי׳ עצמיות של הדבר ואין כאן דבר נוסף רק עצם הדבר לבד.
And therefore they are white garments, for the aspect of whiteness is not like the other colors. For it is the level of the thing’s own essence, and there is nothing added here, only the essence of the thing alone.
Now comes the reason for white. Whiteness is not a color like the others: a white garment shows the material itself, with nothing added to it.


משא״כ שאר הגוונים שהם צבע שצובעים בו אדום ירוק.24 שהצבע אדום הוא דבר נוסף על עצם הדבר שהיה לבן עד״מ ועכשיו ע״י הצבע נעשה אדום,
Whereas the other colors are a dye with which [things] are dyed, red [or] green. For the red dye is something added onto the essence of the thing, which was, for example, white, and now through the dye has become red;
Other colors are dyes applied to a material. Red is something added to a thing that was, for example, white, and has now been made red.


ונמצא זהו הרכבה על עצם הדבר משא״כ גוון לבן שהוא עצמי25 ואינו צבע ומה שמכבסים בגדי פשתן בלשון אשכנז (בלייחט לאייווענט) היינו רק שע״י זה יתוסף ויתגלה עצם הלבנונית26
so it turns out that this is a compound upon the essence of the thing. Whereas the color white is essential and is not a dye. And the laundering of linen garments, called in the language of Ashkenaz (bleicht leivent, “bleaching linen”), is only so that through it the essence of the whiteness will be enhanced and revealed.
A dyed color is therefore a compound, something laid over the thing itself, while white is the thing’s own nature and not a dye. Even bleaching linen adds nothing new; it only brings out and reveals the whiteness the material already has.


והנמשל מזה כי הנה ידוע ענין אורות וכלים שקודם שנאצלו הכלים לא שייך לומר על שפע אור א״ס שהוא קרוב לחסד יותר מחכמה.
And the analogue of this: it is known, regarding lights and vessels, that before the vessels were emanated, it cannot be said of the flow of the Infinite Light (Or Ein Sof) that it is closer to Chesed (kindness) than to Chochmah (wisdom).
Here the analogy is applied. Before the vessels of the Sefiros were emanated, the flow of the Infinite Light had no particular character: one could not say it was closer to Chesed (kindness) than to Chochmah (wisdom).


כי לאו מכל מדות אלין27 איהו כלל.28 רק אחר שהכלי הגביל את האור נעשה התמונה בהאור להיות אור החסד או אור הגבורה שאז נק׳ הספירה
For “He is not of any of these attributes at all.” Only after the vessel has limited the light is the form made in the light, to be the light of Chesed or the light of Gevurah (restraint), for then the Sefirah is called
As the Tikkunei Zohar says of G-d, “He is not of any of these attributes at all.” Only when a vessel limits the light does the light take on a form, as the light of Chesed or of Gevurah (restraint), and only then is that Sefirah called by its name.


בשם זה דוקא משא״כ האורות בעצמן הן בחי׳ בלי מה29 בלי מהות30 כו׳ שהאור מעין המאור למעלה מעלה ממהות מדות ואפילו ממהות חב״ד [חכמה בינה ודעת] כו׳ כנודע.3132
by this name specifically. Whereas the lights in themselves are the level of “without what” (beli mah), without a defined nature, etc.; for the light is akin to the Luminary, far, far above the defined nature of the attributes (middos), and even above the defined nature of Chochmah, Binah and Daas, etc., as is known.
The lights in themselves are “without what” (beli mah), the term Sefer Yetzirah uses for the Sefiros: they have no definable nature. The light is akin to its source, the Luminary, and so it is far above the defined character of the emotive attributes, and even of Chochmah, Binah and Daas.




3וזהו ענין ההפרש שבין גוון לבן לשאר הגוונים. שבחי׳ לבן שהוא גוון עצמי ואין כאן דבר זולת עצם המהות זה הוא למעלה בחי׳ האורות
And this is the meaning of the difference between the color white and the other colors. For the aspect of white, which is an essential color, where there is nothing other than the essence itself, is, above, the level of the lights
This is what the difference between white and the other colors teaches. White, the essential color, where there is nothing but the substance itself, corresponds above to the lights as they are in themselves.


כמו שהם בעצמן קודם שנתלבשו בכלים שע״ז מורה המראה לבן שההארה והגילוי הוא אור א״ס ממש פשוט בתכלית הפשיטות,
as they are in themselves, before they were enclothed in vessels. To this the white appearance points: that the illumination and revelation is the very Infinite Light (Or Ein Sof), simple in utter simplicity.
The lights in themselves are the lights before they enter vessels. The white appearance shows that the illumination is the Infinite Light itself, utterly simple, without form or division.


אבל כשהאורות מתלבשים בכלים ונעשה בחי׳ אור בכלי החסד או בכלי הגבורה שהכלי מגבלת האור הפשוט ועושה בו תמונה
But when the lights are enclothed in vessels and become the level of light in the vessel of Chesed (kindness) or in the vessel of Gevurah (restraint), the vessel limits the simple light and makes a form in it,
When the lights enter vessels, they become light within the vessel of Chesed (kindness) or of Gevurah (restraint). The vessel limits the simple light and gives it a form.


כמו הגוון והצבע ירוק או אדום הנעשה על דבר הפשוט כו׳ שנצבע אותו הדבר הפשוט. להיות ירוק סומק כו׳ אש ומים חו״ג [חסד וגבורה] כו׳
like the color and dye, green or red, that is made upon a simple thing, etc., with which that simple thing is dyed, to be green [or] red (sumak), etc.: fire and water, Chesed and Gevurah, etc.
This is like green or red dye applied to a plain material, coloring it. So the one simple light takes on contrasting forms, like fire and water, which stand for Gevurah and Chesed.


(ועמ״ש במ״א ע״פ אם בחקתי תלכו בענין ההפרש שבין אותיות החקיקה שהם מיניה וביה ובין אותיות הכתב שהדיו הוא דבר נוסף כו׳, דלכאורה זהו קרוב להפרש המבואר כאן בין לבן לשאר הגוונים ממש):33
(And see what is written elsewhere on the verse “If you walk in My statutes,” on the difference between engraved letters, which are of the thing itself and within it, and written letters, where the ink is something added, etc.; for apparently this is truly close to the difference explained here between white and the other colors.)
The Alter Rebbe adds a cross-reference to his discourse on “If you walk in My statutes,” which contrasts engraved letters, part of the material itself, with written letters, where the ink is an addition. He observes that this seems to be the very difference drawn here between white and the other colors.




4והנה התלבשות האורות בכלים הוא כדי שעי״ז יומשך מהאור התהוות העולמות ובעלי גבול וזהו רבות עשית34 כו׳ נפלאותיך ומחשבותיך אלינו כו׳
Now, the enclothing of the lights in vessels is so that through this the coming into being of the worlds and of limited beings may be drawn from the light. And this is [the meaning of] “Many have You made,” etc., “Your wonders and Your thoughts toward us,” etc.
Why do the lights enter vessels at all? So that finite worlds and limited beings can come into being from the light. The Alter Rebbe finds this in Psalms 40:6, “Many have You made... Your wonders and Your thoughts toward us.”


פי׳ שכדי שיומשך מהאורות דע״ס [דעשר ספירות] שהם בחינת נפלאותיך ומחשבותיך אלינו דהיינו בבי״ע עצמו מספר רבוא רבבות הצמצומים והיינו בחי׳ הכלים כו׳ וכלים מכלים שונים35 כו׳.
That is: in order that there be drawn from the lights of the Ten Sefiros, which are the level of “Your wonders and Your thoughts,” “toward us,” that is, into Beriah, Yetzirah and Asiyah themselves, [You made] the number of tens of thousands of myriads of contractions (tzimtzumim); and this is the level of the vessels, etc., “and vessels differing one from another,” etc.
“Your wonders and Your thoughts” are the lights of the Ten Sefiros, and “toward us” means into the lower worlds of Beriah, Yetzirah and Asiyah. To bring them there, G-d made “many”: countless contractions, which are the vessels, each different from the next, “vessels differing one from another,” in the words of the Book of Esther.




5ודרך כלל הכלים הוא ציור אדם כמ״ש בצלמנו כדמותינו והיינו חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד]. ונה״י [ונצח הוד יסוד] מתלבשים בעשייה עד שעי״ז נמשך מחכמה דאצי׳
And in general, the vessels are the form of a man, as it is written, “In Our image, after Our likeness”: that is, Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. And Netzach, Hod and Yesod are enclothed in the World of Asiyah (Action), until through this [light] is drawn from the Chochmah of Atzilus (Emanation)
In general the vessels take the form of a human figure, as in “In Our image, after Our likeness”: the Sefiros in three tiers, Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. The lowest tier is enclothed in the World of Asiyah, and through it light even from the Chochmah of Atzilus reaches down.


להתלבש ג״כ בעשייה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] טפה זו מה תהא עליה36 חכם כו׳ והיינו ע״י רבבות צמצומים כנ״ל וכ״ז [וכל זה] אינו אלא לפי שהאור החכמה נתלבש בגוון וכלי.
to be enclothed in Asiyah as well, as our Sages, of blessed memory, said: “This drop, what will become of it? A wise man,” etc. And this is through myriads of contractions, as mentioned above. And all this is only because the light of Chochmah was enclothed in a color and a vessel.
So the Chochmah of Atzilus comes to be enclothed even in Asiyah, as the Talmud says that the angel appointed over conception brings each drop before G-d and asks what will become of it, a wise man or a fool. Wisdom in a physical person is the end of myriads of contractions, and it is possible only because the light of Chochmah was clothed in a “color” and a vessel.


משא״כ האור כמו שהוא פשוט כו׳ וזהו ענין בגדי לבן כנ״ל. ולכן לענין אבל לא אסרו אלא כלים חדשים לבנים בלבד.3738 (וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ ויחי):3940
Whereas the light, as it is, is simple, etc. And this is the matter of the white garments, as mentioned above. And therefore, regarding a mourner, they forbade only new white garments. (And see the Likkutei Torah of the Arizal, Parshas Vayechi.)
The light as it is in itself is simple, and that is what the white garments express. This is also why, in the ruling the Alter Rebbe cites, a mourner is forbidden to wear freshly pressed garments only when they are new and white: the Tzemach Tzedek, quoted in the Kehot notes, explains that pressing (gihutz) is forbidden in mourning only for white garments, since pressing brings their essential whiteness from concealment into revelation, while other colors are only dyes.




Section 2 · ¶6–13
Torah, mitzvos and the garment
6ב והנה להבין ענין בגדי בד קודש לכה״ג [לכהן גדול] ביום הכפורים דייקא יום הסליחה. יש להקדים ענין הידוע שע״י קיום התורה ומצות ממשיכים אורות פנימים ואורות מקיפים, כי
2. Now, to understand the matter of the holy linen (bad) garments of the Kohen Gadol on Yom HaKippurim specifically, the day of forgiveness, we must first introduce the known matter that through fulfilling the Torah and mitzvos one draws down inner lights and encompassing lights. For
Chapter 2 asks why the Kohen Gadol needs holy linen garments precisely on Yom Kippur, the day of forgiveness. It starts from a known principle: through Torah and mitzvos a person draws down two kinds of light, inner lights, which enter and fill a vessel, and encompassing lights, which remain above it and affect it from beyond.


הנה אורייתא מחכמה נפקת41 ושרשה ממו״ס [ממוחא סתימאה] דא״א שהיא נק׳ בחי׳ אור פנימי כמ״ש בע״ח [בעץ חיים] שער א״א פ״ד מו״ס [מוחא סתימאה] דא״א הנק׳ חכמה
“the Torah issues from Chochmah (wisdom),” and its root is from Mocha Stima’ah (the hidden brain) of Arich Anpin, which is called the level of inner light (or pnimi), as is written in Etz Chaim, Sha’ar Arich Anpin, chapter 4: “The Mocha Stima’ah of Arich Anpin, which is called Chochmah,
The Torah, in the Zohar’s words, “issues from Chochmah,” and its root is in Mocha Stima’ah, the “hidden brain” of Arich Anpin, the configuration of Keser; this is inner light. The Alter Rebbe quotes Etz Chaim to this effect.


והוא סוד אור פנימי42 והמצות הן נמשכות מגולגלתא דא״א שהוא בחי׳ אור מקיף (כמ״ש בע״ח [בעץ חיים] שם ובפרק ג׳ ועיין בע״ח [בעץ חיים] שכ״ב ספ״ו).43
is the secret of inner light.” And the mitzvos are drawn from the Gulgalta (skull) of Arich Anpin, which is the level of encompassing light (or makif) (as is written in Etz Chaim there, and in chapter 3; and see Etz Chaim, Sha’ar 22, at the end of chapter 6).
Etz Chaim says that this Mocha Stima’ah, called Chochmah, is the secret of inner light, while the Gulgalta (skull) of Arich Anpin, from which the mitzvos are drawn, is encompassing light. A Kehot note says that the reference to Sha’ar 22, end of chapter 6, should read the end of chapter 1, which in our editions is in Sha’ar 23.


ואע״ג [ואף על גב] שעל התורה נאמר לבושיה כתלג חיוור44 הרי שהתורה היא ג״כ בחי׳ לבוש ומקיף. הענין
And although of the Torah it is said, “His garment was white as snow,” which shows that the Torah too is the level of a garment and an encompassing [light], the explanation is
A difficulty: of the Torah it is said, “His garment was white as snow,” words from Daniel’s vision of the Ancient of Days. That would make the Torah a garment, an encompassing light, rather than an inner one.


כי לבושיה כתלג חיוור קאי על י״ג ת״ד [תיקוני דיקנא] שהם נעשים לבושים וחופפים על או״א [אבא ואימא] שלכך נק׳ או״א [אבא ואימא] דאצי׳ הנסתרות לה׳4546 וכנודע דהנסתרות היינו י״ה שהם או״א [אבא ואימא] ומה שנק׳ נסתרות היינו לפי
that “His garment was white as snow” refers to the thirteen tikkunim of the beard (tikkunei dikna), which become garments and hover over Abba and Imma (Chochmah and Binah). That is why Abba and Imma of Atzilus (Emanation) are called “The hidden things belong to Havayah,” as is known that “the hidden things” are Yud-Hei, which are Abba and Imma; and they are called “hidden” because
The answer: these words refer to the thirteen tikkunim (features) of the beard of Arich Anpin, which become garments over Abba and Imma, the Chochmah and Binah of Atzilus. That is why Abba and Imma are called “the hidden things” of Deuteronomy 29:28: they are the letters Yud-Hei of the Name, “hidden” because they are covered.


שהם מחופים ומכוסים בדיקנא דאריך, ואע״פ [ואף על פי] שהדיקנא היא נמשכה ממו״ס [ממוחא סתימאה]47 [והרמ״ז [והרב משה זכות] בפ׳ בראשית דף ח׳ כ׳ [כתב] בשם הפע״ח [הפרי עץ חיים]48 שהדיקנא מאירה ומתכוננת מג׳ מוחין חב״ד [חכמה בינה ודעת] היושבין לעילא בגולגלתא כו׳
they are covered and concealed by the beard of Arich [Anpin]. And although the beard is drawn from Mocha Stima’ah [and the Ramaz, on Parshas Bereshis, page 8, writes in the name of the Pri Etz Chaim that the beard shines and is formed from the three mochin, Chochmah, Binah and Daas, that rest above, in the Gulgalta, etc.,
What covers them is the beard of Arich Anpin. Yet the beard is drawn from Mocha Stima’ah, and the Ramaz, citing the Pri Etz Chaim, says it shines from the three mochin that rest in the Gulgalta, all of which are above Abba and Imma.


אשר כ״ז [כל זה] הוא למעלה מאו״א [מאבא ואימא] דאצילות]. אך עכ״ז [עם כל זה] השפלתה הוא יותר למטה להיות ג״כ לבוש לאו״א [לאבא ואימא] דאצילות.4950
all of which is above Abba and Imma of Atzilus], nevertheless its lowering goes further down, to be a garment for Abba and Imma of Atzilus as well.
Even so, the beard descends lower, to serve also as a garment for Abba and Imma of Atzilus. A higher level becoming the garment of a lower one is the key to what follows.




7ופי׳ וענין הלבוש היינו כמו עד״מ האותיות המלבישים את השכל שאע״פ [שאף על פי] שע״י האותיות מתגלה השכל שהרב מסביר לתלמידו השכל ע״י האותיות היינו פשוטו של השכל
And the meaning and substance of the garment is like, for example, the letters that clothe the idea: although through the letters the idea is revealed, for the teacher explains the idea to his student through letters, this is the plain sense of the idea;
What is a “garment”? It is like the words that clothe an idea. Through words a teacher conveys an idea to his student, but what comes across is its plain, surface sense.


אבל פנימי׳ [פנימיות / פנימית] ועומק השכל אינו מתגלה ממש בהאותיות כ״א מוסתר ונעלם בהם בבחי׳ הסתר והעלם.
but the inner dimension and depth of the idea is not actually revealed in the letters; rather, it is hidden and concealed in them, in a state of hiddenness and concealment.
The inner depth of the idea is not truly revealed in the words; it remains hidden within them. A garment conveys and conceals at once.




8ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] דלא קאים אינש אדעתי׳ [אדעתיה] דרביה51 עד ארבעין שנין והיינו מפני שעומק השכל של השפעת הרב היה עדיין בבחי׳ הסתר והעלם ממנו
Therefore our Sages, of blessed memory, said that a person does not grasp his teacher’s mind until forty years. And this is because the depth of the idea that the teacher imparted was still in a state of hiddenness and concealment from him.
This is why the Sages say that a person does not grasp his teacher’s mind until forty years have passed: the depth of what the teacher imparted was still hidden from the student.


אלא שאעפ״כ [שאף על פי כן] אחר ארבעים שנין קאים לפי שמ״מ היה דעתיה דרבי׳ [דרביה] בבחי׳ מקיף עליו שמוסתר ומלובש בתוך האותיות שקבל מרבו בבחי׳ הסתר והעלם.
Yet even so, after forty years he does grasp it, because in any case his teacher’s mind was upon him in the manner of an encompassing [light] (makif), hidden and clothed within the letters he received from his teacher, in a state of hiddenness and concealment.
Yet after forty years he does grasp it, because the teacher’s mind was there all along, “encompassing” the student, hidden and clothed in the words he received. The words held more than the student could take in at the time.




9ואחר מ׳ שנין נמשך מהעלם אל הגילוי. נמצא מובן מזה שהאותיות שהם לבושים היינו שמסתירים שהפנימי׳ [שהפנימיות / שהפנימית] לא יתגלה רק החיצונית נמשך ומתגלה.
And after forty years it is drawn from concealment into revelation. It follows, then, that the letters, being garments, are what conceal, so that the inner dimension is not revealed; only the outer dimension is drawn down and revealed.
After forty years, what was hidden comes into the open. This shows that letters, as garments, conceal: the inner content is not revealed, only the outer.


ויובן זה עוד ג״כ מענין מארז״ל [מאמר רבותינו זכרונם לברכה] בסנהדרין דל״ה הטעם שאין דנין בע״ש [בערב שבת] וגומרין באחד בשבת משום דמינשי טעמייהו ואע״ג [ואף על גב] דשני סופרי הדיינים עומדים לפניהם וכותבין דברי המזכין ודברי52 המחייבין, פרש״י [פירש רש״י / פירוש רש״י] דמ״מ לבא דאינשי לא כתבי כו׳
This can be understood further from the saying of our Sages, of blessed memory, in Sanhedrin, page 35: the reason that one does not judge on Erev Shabbos and conclude on the first day of the week is that “their reasons would be forgotten.” And although the two scribes of the judges stand before them and write down the words of those who acquit and the words of those who convict, Rashi explains that nevertheless “people’s hearts they do not write,” etc.,
The Talmud gives another example. A capital case is not begun on Erev Shabbos and concluded on Sunday, because the judges’ reasoning would be forgotten in between; even though two court scribes write down the arguments for acquittal and for conviction, Rashi explains that what is in a person’s heart is not written down.


ונשכח מלבו ישובו לטעמו כו׳, והיינו לפי שפנימית הסברא אינו מתגלה כלל מתוך האותיות כ״א מוסתר ונעלם.
“and the settled understanding of his reasoning is forgotten from his heart,” etc. And this is because the inner dimension of the reasoning is not revealed at all from the letters; rather, it is hidden and concealed.
Even when the outline of an argument is remembered, its settled understanding is lost and cannot be restored from the written notes. The inner reasoning is not revealed through the letters at all; it remains hidden in them.




10ועד״ז גם המשל מלביש השכל אלא שהוא לבוש המעלים יותר מהאותיות. וזהו ענין לבושיה כתלג53 כמו השלג שנקפא המים ונעשה שלג ואח״כ חוזר ונמס והיה למים.
In the same way, a parable (mashal), too, clothes the idea, except that it is a garment that conceals more than the letters. And this is the meaning of “His garment like snow”: like snow, where the water froze and became snow, and afterwards it melts again and becomes water.
A parable (mashal) clothes an idea even more than words do, and so conceals more. This is the sense of “His garment like snow”: snow is water that has frozen, and later it melts back into water.


כך הלבוש מעלים על פנימי׳ [פנימיות / פנימית] החכמה שאינו מתגלה להמקבל כ״א עומד עליו מלמעלה בבחי׳ הסתר ומקיף
So the garment conceals the inner dimension of the wisdom, so that it is not revealed to the recipient, but rather stands over him from above in a state of hiddenness and encompassing (makif),
So too the garment hides the inner content of wisdom: it does not reach the recipient but stands over him from above, hidden and encompassing.


אלא שזהו בשעת ההשפעה, אמנם אח״כ יו כל להיות נמשך גם הפנימית מההעלם אל הגילוי.
except that this is at the time of the imparting; afterwards, however, the inner dimension too can be drawn from concealment into revelation.
That is only at the moment of teaching. Later the inner content too can come out of concealment into revelation, as the snow melts back into water.




11וכמשל התלמיד דאחר מ׳ שנין קאים אדעתיה דרביה כנ״ל. וזהו ענין שהשלג היה אח״כ למים כו׳ כבראשונה [ועמ״ש בפ׳ שלח לך בד״ה ויאמרו כו׳ טובה הארץ בענין עגולים ויושר].
As in the example of the student, who after forty years grasps his teacher’s mind, as mentioned above. And this is [the meaning of] the snow afterwards becoming water, etc., as at first [and see what is written in Parshas Shelach Lecha, in the discourse beginning “And they said,” etc., “The land is good,” on the matter of circles and line (igulim veyosher)].
This is like the student who grasps his teacher’s mind after forty years: the snow becomes water again, as it was at first. The bracket refers to a discourse in Parshas Shelach on the Kabbalistic concepts of “circles and line” (igulim veyosher).


וזהו ענין שי״ג ת״ד [תיקוני דיקנא] נק׳ לבושיה כתלג חיוור54 שהם נעשים ג״כ לבושי׳ [לבושין / לבושים] לאו״א [לאבא ואימא] דאצילות. כי הנה אע״פ [אף על פי] שהלבוש הוא נשפל להיות נמוך יותר מהשכל
And this is why the thirteen tikkunim of the beard are called “His garment was white as snow”: because they too become garments for Abba and Imma (Chochmah and Binah) of Atzilus. For although the garment is lowered to be beneath the intellect,
This is why the thirteen tikkunim of the beard are called “His garment white as snow”: they too become garments, for Abba and Imma of Atzilus. A garment is lower than the intellect it clothes.


אבל באמת שרשו מלמעלה מהשכל המלובש בו, וכמ״ש במ״א מענין שלמה ששבח גודל חכמתו היה מ״ש וידבר שלשת אלפים משל5556 [עיין מזה ר״פ לך לך57 בד״ה הנה אברם58 כו׳ ע״ש.
in truth its root is above the intellect enclothed in it, as is explained elsewhere concerning Shlomo, that the praise of the greatness of his wisdom was what is written, “And he spoke three thousand parables” [see on this at the beginning of Parshas Lech Lecha, in the discourse beginning “Behold, Avram,” etc.; see there;
Yet in truth a garment’s root is higher than the intellect within it. Shlomo’s wisdom was praised precisely for his three thousand parables, as the Torah Ohr discourse on Lech Lecha explains: only a great sage can bring his wisdom down into things far below it.




12ובד״ה והבדילה הפרוכת59 ובפ׳ מקץ60 בביאור על מארז״ל [מאמר רבותינו זכרונם לברכה] מזוזה מימין ונ״ח משמאל]. ולכך הדיקנא דאריך ששרשה ממו״ס [ממוחא סתימאה] שהיא למעלה מאו״א [מאבא ואימא] דאצי׳ היא דוקא שנעשית לבוש לאו״א [לאבא ואימא] כו׳,
and in the discourse beginning “And the curtain shall separate,” and in Parshas Miketz, in the explanation of the saying of our Sages, of blessed memory, “The mezuzah on the right and the Chanukah lamp on the left”]. And therefore it is specifically the beard of Arich [Anpin], whose root is from Mocha Stima’ah, which is above Abba and Imma of Atzilus, that becomes a garment for Abba and Imma, etc.,
The bracket lists further discourses on this theme: Torah Ohr’s “And the curtain shall separate,” and one in Miketz on the Sages’ rule that the mezuzah is on the right and the Chanukah lamp on the left. The conclusion: precisely because the beard of Arich Anpin is rooted in Mocha Stima’ah, above Abba and Imma, it can become their garment.


וכמו בגשמיות הזקן מתחיל לצמוח אחר עשרים שנה לפי שאז מאירים המוחין דגדלות61 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ולמכור בנכסי אביו62 עד שיהיה בן עשרים שנה וכמ״ש במ״א.
just as, physically, the beard begins to grow after twenty years, because then the mature intellect (mochin degadlus) shines, as our Sages, of blessed memory, said: “and to sell his father’s property, until he is twenty years old,” as is explained elsewhere.
A physical parallel: the beard begins to grow only after twenty years, when the mature intellect (mochin degadlus) shines. The Sages likewise say that a young man may sell his father’s property only once he is twenty.


נמצא שערות הדיקנא אף שהן בחי׳ שערות לבד עכ״ז [עם כל זה] הרי הן באין ונמשכין ממוחין דגדלות שלמעלה מהמוחין שיש לו בתחלה קודם עשרים שנה.63
It follows that the hairs of the beard, although they are only the level of hairs, nevertheless come and are drawn from the mature intellect, which is above the intellect he has at first, before twenty years.
So the hairs of the beard, though they are only hairs, come from the mature intellect, which is higher than the intellect a person has before twenty. Something outward and lowly is rooted in something higher.




13ולכן ג״כ הסריס אין לו זקן64 לפי שאין בו כח ההולדה והיינו לפי שלהיות ההולדה וההשפעה הוא נמשך מהתחזקות המוחין והסריס שחסר בו כח זה אין לו זקן.
And therefore, too, a eunuch (saris) has no beard, because he does not have the power of begetting. That is: begetting and imparting come from a strengthening of the intellect (mochin), and the eunuch, who lacks this power, has no beard.
The same link between the beard and the mature intellect explains why a eunuch (saris) has no beard: he lacks the power to beget. Begetting and imparting to another come from a strengthening of the intellect, and where that power is missing, the beard does not grow.


וכן נשים שדעתן קלות65 אין להם זקן כו׳. וזהו ענין שהתורה ששרשה ממו״ס [ממוחא סתימאה] נק׳ ג״כ לבושיה דהיינו בחי׳ הדיקנא שהיא לבוש לאו״א [לאבא ואימא] אבל מ״מ בשרש התורה במו״ס [במוחא סתימאה] היא בחי׳ או״פ [אור פנימי].
And likewise women, “whose minds are light,” have no beard, etc. And this is why the Torah, whose root is from Mocha Stima’ah, is also called “His garment”: that is, the level of the beard, which is a garment for Abba and Imma (Chochmah and Binah). But nevertheless, at the root of the Torah, in Mocha Stima’ah, it is the level of inner light (or pnimi).
The Alter Rebbe adds, using the Talmud’s expression “whose minds are light,” that women likewise have no beard, keeping to the same analogy between the beard and the strengthening of the intellect. The conclusion: the Torah is called “His garment” in the sense of the beard, a garment for Abba and Imma, yet at its root in Mocha Stima’ah it is inner light, which answers the question raised in paragraph 6.




Section 3 · ¶14
Nogah, opposite holiness
14והנה זה לעומת זה66 התאוה והכבוד הם פנימיים ומקיפים דנוגה כי התאוה להיות בסובאי יין וזוללי בשר67 זהו מזון ואו״פ [ואור פנימי] דנוגה.
Now, “one opposite the other”: craving and honor are the inner and encompassing [levels] of Nogah. For the craving to be “among guzzlers of wine and gluttons of meat” is the food and inner light of Nogah.
Opposite holiness stands its counterpart, as in “G-d has made the one opposite the other.” In Nogah, the kelipah (husk) in which good and evil are mixed, physical cravings such as overindulgence in wine and meat are its “inner” light and food: they enter a person and become part of him.


והכבוד וגסות הרוח בלבישת בגדי כבוד זהו מקיפים דנוגה והוא זלעו״ז [זה לעומת זה] נגד הפנימיים ומקיפים דקדושה [ועמ״ש בד״ה זאת חנוכת המזבח כו׳
And honor and haughtiness of spirit, in wearing garments of honor, are the encompassing [levels] of Nogah. And this is “one opposite the other,” against the inner and encompassing [lights] of holiness [and see what is written in the discourse beginning “This is the dedication of the altar,” etc.,
Pride and the pursuit of honor, as in wearing showy garments, are the “encompassing” levels of Nogah: they surround a person’s sense of self rather than entering him. These are the counterpart of the inner and encompassing lights of holiness; the bracket refers to the discourse “This is the dedication of the altar” on “Give honor to Havayah.”


בענין הבו לה׳ כבוד] הנמשכים ע״י תורה ומצות שיסוד הקדושה הוא בחי׳ ביטול לאור א״ס ב״ה והמצות הם בחי׳ המשכה מלמעלה למטה שלכך נק׳ כל המצות ע״ש צדקה.
on the matter of “Give honor to Havayah”], which are drawn down through Torah and mitzvos. For the foundation of holiness is the level of self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He; and the mitzvos are the level of drawing down from above to below, which is why all the mitzvos are called by the name of tzedakah (charity):
The inner and encompassing lights of holiness are drawn down through Torah and mitzvos. Holiness is founded on self-nullification (bittul) before the Infinite Light, and the mitzvos draw G-dliness down from above to below, which is why they are all called tzedakah, charity, a giving from above.


צדקת פרזונו בישראל. משמיא מיהב יהבי68 כו׳ בחי׳ או״י [אור ישר] וגם בחי׳ או״ח [אור חוזר] הוא ביטול עצמותו שמואס בחיי עוה״ז.
“the righteous deeds (tzidkos) of His open towns in Israel”; “from Heaven they give,” etc. [This is] the level of direct light (or yashar). And the level of returning light (or chozer), too, is the nullification of one’s very self, despising the life of this world.
Two sayings illustrate this giving: “the righteous deeds (tzidkos) of His open towns in Israel,” and the Talmud’s “from Heaven they give.” This downward flow is direct light (or yashar), while returning light (or chozer), the ascent from below, is the nullification of one’s very self, to the point of disdain for the life of this world.


משא״כ בחי׳ נוגה שהוא בחי׳ יש הפך הביטול וזהו התאוה והכבוד, ואצ״ל [ואין צריך לומר] דבר איסור גמור ח״ו [חס ושלום] שהם פנימים ומקיפים דג״ק [דג׳ קליפות] הטמאות שלמטה מטה מנוגה כו׳:69
Whereas the level of Nogah is the level of yesh (self-existence), the opposite of self-nullification; and this is craving and honor. And needless to say [this is so of] something entirely forbidden, G-d forbid: these are the inner and encompassing [levels] of the three impure kelipos, which are far, far below Nogah, etc.
Nogah, by contrast, is yesh, a sense of independent existence, the opposite of bittul, and its forms are craving and honor. Things that are entirely forbidden belong to the three impure kelipos, which are far lower than Nogah.




Section 4 · ¶15–18
Atika Kadisha and the essence of delight
15ג והנה ענין יום הכפורים יום התשובה להיות מחילת עוונות הוא ע״י התגלות והמשכת הארה גדולה ועצומה מאור א״ס ב״ה מה שלמעלה מעלה אפילו ממקיפים ופנימיים הנמשכים ע״י תורה ומצות שעי״ז מתמלאים הפגמים שבתורה ומצות.
3. Now, the matter of Yom HaKippurim, the day of teshuvah (return), that there be forgiveness of sins, is through the revelation and drawing down of a great and tremendous illumination from the Infinite Light (Or Ein Sof), blessed be He, from what is far, far above even the encompassing and inner [lights] drawn down through Torah and mitzvos; and through this the flaws in Torah and mitzvos are filled.
Chapter 3 turns to the heart of the matter. Yom Kippur brings forgiveness of sins through a tremendous illumination from the Infinite Light, from a level far above even the inner and encompassing lights drawn down by Torah and mitzvos, and that higher light fills in the flaws in one’s Torah and mitzvos.




16וענין הארה עצומה זו היינו כי הנה מבואר למעלה דהמקיפים ופנימיים נמשכים מגלגלתא ומוחא דא״א וזהו ענין ההמשכה שע״י התורה ומצות
And the matter of this tremendous illumination is as follows. It was explained above that the encompassing and inner [lights] are drawn from the Gulgalta (skull) and the Mocha (brain) of Arich Anpin, and this is the drawing down that comes through the Torah and mitzvos.
As explained above, the inner and encompassing lights drawn down by Torah and mitzvos come from the Mocha (brain) and the Gulgalta (skull) of Arich Anpin.


אך ביוהכ״פ [ביום הכפורים] יום התשובה הוא התגלות עתיקא קדישא סתימא דכל סתימין שלמעלה מבחי׳ גלגלתא וכתר דא״א.
But on Yom Kippur, the day of teshuvah (return), there is the revelation of Atika Kadisha, “the most hidden of all hidden,” which is above the level of the Gulgalta and Keser (the Crown) of Arich Anpin.
On Yom Kippur, the day of teshuvah, something higher is revealed: Atika Kadisha, “the Holy Ancient One,” called “the most hidden of all hidden,” which is above the Gulgalta and Keser of Arich Anpin.


ונק׳ מקור התענוגים וכמ״ש בזהר פ׳ אמור דק״א70 א׳ כתיב כי עמך הסליחה71 וכתיב כי עמך מקור חיים.727374
And it is called the source of delights (taanugim), as is written in the Zohar, Parshas Emor, page 101a: it is written, “For with You is forgiveness,” and it is written, “For with You is the source of life.”
Atika Kadisha is called the source of delights. The Zohar on Emor brings two verses together, “For with You is forgiveness” and “For with You is the source of life,” and the Alter Rebbe reads the pairing to mean that forgiveness comes from “the source of life.”


פי׳ מקור חיים הוא מקור התענוגים שלמעלה מבחי׳ גלגלתא ומו״ס [ומוחא סתימאה] שהוא בחי׳ הרצון עליון והחכמה עילאה.
That is: “the source of life” is the source of delights, which is above the level of the Gulgalta and Mocha Stima’ah, which are the level of the supernal will and the supernal Chochmah (wisdom).
“The source of life” is the source of delights, higher than the Gulgalta, which is the supernal will, and higher than Mocha Stima’ah, the supernal Chochmah.


כי רק הארה מבחי׳ התענוג נמשך ומתלבש בהרצון והוא פנימית הרצון כו׳ (ועמ״ש ע״פ ואהיה אצלו אמון).75
For only a glimmer of the level of delight is drawn and enclothed in the will, and it is the inner dimension of the will, etc. (And see what is written on the verse “And I was beside Him as a nursling.”)
Delight is deeper than will: only a glimmer of it enters the will, as the will’s inner dimension, the reason one wants anything at all. The parenthesis refers to the discourse on “And I was beside Him as a nursling.”


ולכן בהגלות בחי׳ עצמות התענוג עליון ע״ק [עתיקא קדישא] הוא ממלא כל הפגמים שבמקיפים ופנימיים דגלגלתא ומו״ס [ומוחא סתימאה], וע״ז
Therefore, when the level of the very essence of the supernal delight, Atika Kadisha, is revealed, it fills all the flaws in the encompassing and inner [lights] of the Gulgalta and Mocha Stima’ah. And of this
When the very essence of the supernal delight, Atika Kadisha, is revealed, it fills every flaw in the inner and encompassing lights of the Gulgalta and Mocha Stima’ah, since it is higher than both.


ארז״ל [אמרו רבותינו זכרונם לברכה] במקום שבעלי תשובה76 עומדין אין צדיקים גמורים יכולים לעמוד. ועיין בזהר ויקרא די״ו ע״א מאן ישוב, ישוב ע״ק [עתיקא קדישא] לאתגלייא כו׳.77
our Sages, of blessed memory, said: “In the place where baalei teshuvah (those who return) stand, the completely righteous cannot stand.” And see in the Zohar, Vayikra, page 16a: “Who is it that ‘will return’? Atika Kadisha will return to be revealed,” etc.
This is why baalei teshuvah stand where even the completely righteous cannot: their return reaches a level above the Torah and mitzvos through which the righteous serve. The Zohar reads the words “He will return” as Atika Kadisha returning to be revealed.




17וזהו ענין יוהכ״פ [יום הכפורים] ולכן הכהן גדול שעל ידו נמשך המשכה עליונה זו נאמר בו בד קדש ילבש.78
And this is the matter of Yom Kippur. And therefore of the Kohen Gadol, through whom this supernal drawing down comes, it is said, “Holy linen (bad) he shall put on.”
This is the inner meaning of Yom Kippur, and it is why the Kohen Gadol, through whom this supreme light is drawn down, is told, “Holy linen (bad) he shall put on.”


והם בגדי לבן שהוא גוון עצמי79 היינו גילוי עצמיות התענוג שהוא פשוט דהיינו שהוא למעלה מבחי׳ התענוג שמתצמצם להיות מלובש בחכמה, וכמ״ש במ״א
And these are white garments, [white] being an essential color: that is, the revelation of the very essence of delight, which is simple; that is, it is above the level of the delight that contracts itself to be enclothed in Chochmah (wisdom), as is explained elsewhere
The garments are white, the essential color, which stands for the revelation of the very essence of delight, simple and undivided. This is higher than the delight that contracts itself to enter Chochmah.


כי מקור התענוג הוא בחי׳ עצמותו ית׳ ואינו עד״מ התענוג שלמטה באדם שהתענוג הוא מאיזו דבר שחוץ ממנו
that the source of delight is the level of His very essence, may He be blessed. It is not like, for example, the delight below in a human being, where the delight is from some thing outside him,
The source of delight is G-d’s very essence. A human being’s delight, by contrast, comes from something outside him.


כמו מלמידת חכמה או איזה מאכל משא״כ בו ית׳ שאין לך דבר שחוץ ממנו ובחי׳ התענוג שבו היינו שהוא עצמו בחי׳ תענוג.
such as from learning wisdom or some food. Whereas with Him, may He be blessed, there is nothing outside Him, and the level of delight in Him is that He Himself is the level of delight.
People take pleasure in learning wisdom or in food, things outside themselves. With G-d there is nothing outside Him, so His delight is not in anything: He Himself is delight.


אלא שנמשך ע״י צמצום ומתלבש אח״כ בחכמה ולכן בחי׳ בגדי בד קדש זהו גילוי עצמיות התענוג שאז הוא פשוט שאינו מורכב ומלובש עדיין בשום דבר כו׳ עד״מ.
Only, it is drawn down through tzimtzum (contraction) and afterwards enclothed in Chochmah. Therefore the level of the holy linen (bad) garments is the revelation of the very essence of delight, which then is simple, not yet compounded with or clothed in anything, etc., by way of analogy.
Only through a contraction does this delight descend and enter Chochmah. The holy linen garments express the revelation of the essence of delight before it is compounded with or clothed in anything, as white is before any dye.




18ועוד זאת כמ״ש הלק״ת [הלקוטי תורה (להאריז״ל)] בד נמשך מת׳ עלמין דכסופין80 שהם בחי׳ אורות שפע הענג העליון הנמשכים מע״ק [מעתיקא קדישא] כו׳.
Furthermore, as the Likkutei Torah of the Arizal writes, bad is drawn from the four hundred “worlds of yearning” (almin dechisufin), which are the level of lights, the flow of the supernal delight drawn from Atika Kadisha, etc.
The Arizal’s Likkutei Torah adds that bad is drawn from the four hundred “worlds of yearning,” lights that are the flow of supernal delight from Atika Kadisha.


ונק׳ עובר81 לסוחר82 שהוא מבחינה שלמעלה מהכתר וגלגלתא שהוא בחי׳ מקיף לשון סחור והמשכה זו הוא מלמעלה יותר מהמקיפים הנ״ל.
And it is called “passing to the merchant” (over lasocher), for it is from a level above Keser (the Crown) and Gulgalta, which is the level of makif (encompassing), [socher] being the language of sechor, “around”; and this drawing down is from higher than the encompassing [lights] mentioned above.
This is called over lasocher, from the verse about the four hundred shekels Avraham paid, “passing to the merchant.” The Alter Rebbe reads socher as sechor, “around,” the encompassing Keser and Gulgalta, and over as passing beyond it: this light is higher than those encompassing lights.


(וכמ״ש במ״א בד״ה וישלח יעקב הנ״ל). והכה״ג [והכהן גדול] שלובש בגדי בד קדש אשר הבגדים הם המקיפים היינו שמבחי׳ בד קדש שלמעלה מהמקיפים יומשך להיות בחי׳ מקיף
(As is explained elsewhere, in the discourse beginning “And Yaakov sent,” mentioned above.) And the Kohen Gadol, who wears the holy linen (bad) garments, the garments being the encompassing [lights]: that is, from the level of holy bad, which is above the encompassing [lights], there is to be drawn down [light] to be the level of makif,
The parenthesis refers to the discourse “And Yaakov sent.” The Kohen Gadol’s garments are encompassing lights; by wearing holy bad, which is above the encompassing lights, he draws from that higher level a new encompassing light.


דהיינו מה שמשם ממש נמשך למלאות כל הפגמים שבמקיפים ופנימיים דקדושה כנ״ל וזהו כענין עובר לסוחר שעוברים ונמשכים בבחי׳ סוחר שהוא בחי׳ מקיף כנ״ל. וזהו ענין ויעבור דיג״מ [די״ג מדות] הרחמים.
that is, what is drawn from there itself to fill all the flaws in the encompassing and inner [lights] of holiness, as mentioned above. And this is like “passing to the merchant”: they pass and are drawn into the level of socher, which is the level of makif, as mentioned above. And this is the meaning of “And He passed” (vaya’avor) of the Thirteen Attributes of Mercy.
From that very level comes the light that fills every flaw in the inner and encompassing lights of holiness: it “passes” into the level of socher, the encompassing. This is also the “And He passed” that opens the Thirteen Attributes of Mercy.




Section 5 · ¶19–20
Two kinds of purification
19והנה פי׳ יכפר עליכם לטהר אתכם83 היינו מהמקיפים דנוגה כמו מהכבוד וגסות שמהם ליכא בירור והעלאה כ״א להיות מחיתי כעב פשעיך84 וכענן חטאתיך כו׳,
Now, the meaning of “He shall make atonement for you, to purify you” refers to [purifying] from the encompassing [levels] of Nogah, such as honor and haughtiness, from which there is no refinement (birur) and elevation, but only that they be [as in] “I have wiped away your transgressions like a thick cloud, and your sins like a cloud,” etc.;
“He shall make atonement for you, to purify you” refers to the encompassing levels of Nogah, such as pride and haughtiness. These cannot be refined and raised up; they can only be erased, as in “I have wiped away your transgressions like a thick cloud.”


משא״כ מבחי׳ הפנימיים דקליפה כמו התאוה בסובאי יין וזוללי בשר85 מאחר שנעשה מזה חיות פנימי בגוף
whereas from the level of the inner [levels] of kelipah (the husk), such as the craving “among guzzlers of wine and gluttons of meat,” since an inner life-force (chayus) in the body was made from this,
The inner levels of kelipah are different. A craving such as overindulgence in wine and meat becomes part of the body’s inner life-force.


הנה יוכל להתעלות אח״כ כשמתפלל בעומקא דליבא כו׳, וע״ז נאמר מכל חטאתיכם תטהרו אתם לא כן מהמקיפים.
it can be elevated afterwards, when one prays from the depth of the heart, etc. And of this it is said, “From all your sins you shall become pure”: you [yourselves]. Not so from the encompassing [levels].
Because it has become part of a person, it can later be raised up when he prays from the depth of his heart. This is the sense of “From all your sins you shall become pure”: you yourselves can purify these; not so the encompassing levels, for which “He shall make atonement.”




20ועד״ז היה ג״כ בקרבנות ב׳ דברים זריקת הדם והקטרת אימורים. הקטרת אימורים החלב עם היותו
In the same way, there were also two things in the offerings: the sprinkling of the blood and the burning of the sacrificial portions (eimurim). The burning of the sacrificial portions: the fat, though it is
The same two paths appear in the sacrifices: the sprinkling of the blood and the burning of the sacrificial portions (eimurim), the fats, on the altar.


אסור להדיוט עולה ונכלל באלקות ע״י אש שלמעלה שהיה יורד בדמות אריה אור י״ה מבחי׳ שם מ״ה [שם מ״ה] כו׳ וזהו ענין בירורי הפנימיים ע״י התשובה.
forbidden to an ordinary person, rises and is absorbed into G-dliness through the fire from above, which would descend in the form of a lion (aryeh), the light (or) of Yah, from the level of the Name Mah, etc. And this is the refinement (birur) of the inner [levels] through teshuvah (return).
The fat, though forbidden to an ordinary person, went up and was absorbed into G-dliness through the fire from above, which descended in the form of a lion: aryeh, read as or Yah, “the light of Yah,” from the level of the Name Mah. This is the refinement of the inner levels through teshuvah: what was lowly is raised up.


וזריקת הדם הוא בחי׳ התעוררות גבורות עליונות ממקור הגבורות דתהו להיות עי״ז כלייה להמקיפים דנוגה כו׳.
And the sprinkling of the blood is the level of the arousal of the supernal Gevuros (powers of restraint) from the source of the Gevuros of Tohu, so that through this there will be annihilation of the encompassing [levels] of Nogah, etc.
The sprinkling of the blood arouses the supernal Gevuros, powers of severity, from their source in the world of Tohu (chaos), and these annihilate the encompassing levels of Nogah. Those levels are not refined but destroyed.


וזהו כי ביום הזה יכפר.86 מאן דלית ליה שם ידיע והוא למעלה מבחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין]. והיינו ע״י ממעמקים קראתיך87 כו׳:
And this is “For on this day He shall make atonement”: the One who has no known Name, who is above the level of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin). And this is through “From the depths I called You,” etc.
This is “For on this day He shall make atonement,” with “He” left unnamed: the One who has no known Name, above both sovev kol almin and memalei kol almin. It is reached through “From the depths I called You,” a cry from the depth of the heart.




Section 6 · ¶21–23
Exalted above exalted
21ולתוספות ביאור. בענין הארה עצומה זו שלמעלה ממקיפים ופנימיים דגלגלתא ומו״ס [ומוחא סתימאה]. הענין הוא כי הנה למעלה מהתהוות הכלים אין שייך בחי׳ א״פ [אור פנימי] וא״מ [ואור מקיף] כלל.
For further explanation of this tremendous illumination, which is above the encompassing and inner [lights] of the Gulgalta and Mocha Stima’ah: the point is that above the coming into being of the vessels, the levels of inner light (or pnimi) and encompassing light (or makif) do not apply at all.
To explain further how this illumination is above the inner and encompassing lights of the Gulgalta and Mocha Stima’ah: above the level where vessels come into being, the very categories of inner light and encompassing light do not apply.


ששייכות ענין א״פ [אור פנימי] וגם אור מקיף הוא רק כשנתהוו בחי׳ הכלים אז שייך ענין א״פ [אור פנימי] המלובש בהכלי.
For the relevance of inner light, and also of encompassing light, is only when the vessels have come into being; then the matter of inner light, enclothed in the vessel, applies,
These categories are defined only in relation to vessels. Inner light is light enclothed within a vessel.




22ואור מקיף שהוא מקיף על הא״פ [האור פנימי] והכלי. משא״כ בלמעלה מהתהוות הכלים כו׳ אין שייך שם כלל בחי׳ א״פ [אור פנימי] וא״מ [ואור מקיף]. וכמ״ש במ״א בפי׳ כי גאה גאה.88
and of encompassing light, which encompasses the inner light and the vessel. Whereas above the coming into being of the vessels, etc., the levels of inner light and encompassing light do not apply there at all. As is explained elsewhere on the meaning of “For He is exalted, exalted (ga’oh ga’ah).”
Encompassing light is defined as what surrounds the inner light and the vessel; above the vessels, neither term applies. The Alter Rebbe refers to his explanation of “For He is exalted, exalted” from the Song at the Sea.


פי׳ גאה הוא מלשון התנשאות מה שלמעלה מן הכלים שאינו יכול להתלבש בשום כלי כלל כ״א מאיר בבחי׳ מקיף מלמעלה והוא בחי׳ סוכ״ע.
That is: ga’ah is a term of being uplifted: what is above the vessels, which cannot be enclothed in any vessel at all but rather shines as a makif (encompassing) from above; and this is the level of the light that encompasses all worlds (sovev kol almin).
The first ga’ah, “exalted,” means what is lifted above the vessels: it cannot enter any vessel and shines on them from above as an encompassing light. This is sovev kol almin, the light that encompasses all worlds.


אבל אעפ״כ [אף על פי כן] מאחר שנק׳ סוכ״ע הרי יש לו שייכות לבחי׳ עלמין דהיינו בחי׳ אור מקיף שיש לו שייכות עם הכלים
Yet even so, since it is called “encompassing all worlds,” it has a relation to the level of worlds: that is, the level of encompassing light, which has a relation to the vessels.
Yet sovev is still called “encompassing worlds,” so it remains related to the worlds and to the vessels it surrounds.


אבל א״ס ב״ה הוא גאה על גאה שהוא רם ומתנשא על המקיף והפנימי סוכ״ע וממכ״ע [וממלא כל עלמין] כו׳ ואינו בגדר עלמין כלל.
But the Infinite One (Ein Sof), blessed be He, is “exalted above exalted”: He is high and uplifted above the encompassing and the inner, sovev kol almin and memalei kol almin, etc., and is not within the bounds of worlds at all.
The Infinite One Himself is “exalted above exalted”: above both the encompassing and the inner, sovev and memalei, and not within the category of worlds at all. The doubled word points to this second, higher exaltation.




23וזהו בחינת אתה הוא89 ה׳ לבדך. לבדך דייקא שאין שייך לומר סובב לבחי׳ עלמין כו׳.
And this is the level of “You are Havayah, You alone.” “You alone” precisely: for one cannot say [of Him] “encompassing” with respect to the level of worlds, etc.
This is the level of “You are Havayah, You alone.” “Alone” is precise: of this level one cannot even say that it “encompasses” the worlds.


וע״ז נאמר ה׳ בדד ינחנו90 בבחי׳ הוא לבדו הוא כמו קודם שנברא העולם כו׳. מה שאין לו שייכות לבחי׳ עלמין וכלים לא בבחי׳ א״פ [אור פנימי] ולא בבחי׳ א״מ [אור מקיף].
And of this it is said, “Havayah alone (badad) guided him”: in the manner of “He is alone,” as before the world was created, etc.; that which has no relation to the level of worlds and vessels, neither as inner light nor as encompassing light.
So too “Havayah alone (badad) guided him” describes G-d as He alone, as before the world was created: with no relation to worlds or vessels, neither as inner light nor as encompassing light. This brings back the badad of paragraph 2.


לכן הכה״ג [הכהן גדול] צ״ל ג״כ לבוש בגדי בד קדש להמשיך מבחי׳ בד קדש בחי׳ בגדי כהן מקיפים עליונים, וזהו ג״כ הענין שביוהכ״פ [שביום הכפורים] נכנס הכה״ג [הכהן גדול] לפני ולפנים לבית קדש הקדשים.
Therefore the Kohen Gadol must also be clothed in holy linen (bad) garments, to draw down from the level of holy bad the level of the priestly garments, supernal encompassing [lights]. And this, too, is why on Yom Kippur the Kohen Gadol enters the innermost sanctum, into the House of the Holy of Holies.
That is why the Kohen Gadol wears holy linen (bad) garments: to draw down from the level of holy bad, the level of “alone,” the priestly garments as supernal encompassing lights. It is also why on Yom Kippur he enters the innermost sanctum, the Holy of Holies.


אשר סוכ״ע נק׳ קדש ומובדל שאינו מתלבש כו׳ אכן קדש הקדשים הוא מה שלמעלה מבחי׳ סוכ״ע כו׳ וע״י גילוי מבחי׳ זו מתמלאים כל הפגמים שבמקיפים ופנימיים דקדושה כו׳:
For sovev kol almin is called “holy” (kodesh) and set apart, since it is not enclothed, etc.; but the Holy of Holies is what is above the level of sovev kol almin, etc. And through a revelation from this level, all the flaws in the encompassing and inner [lights] of holiness are filled, etc.
Sovev kol almin is called “holy” (kodesh), set apart, because it does not enter the worlds; the Holy of Holies is what is above even sovev. A revelation from that level fills every flaw in the inner and encompassing lights of holiness, and this is the atonement of Yom Kippur.



In one’s avodah
The maamar draws two paths of teshuvah. Physical cravings, such as indulgence in food and drink, have become part of a person’s life-force, and he can raise them up afterwards when he prays from the depth of his heart: “you shall become pure,” you yourselves. Pride and the pursuit of honor cannot be refined; they must be wiped away, and this comes from the atonement of the day itself, drawn down through “From the depths I called You.” Holiness itself is founded on self-nullification before G-d.
Questions for discussion
	Why does flax’s “growing singly” make linen the right garment for entering the Holy of Holies?
	In what sense is white not a color, and how does that illustrate the lights before the vessels?
	How can a garment be lower than what it clothes and yet rooted above it? Consider a parable, a teacher’s words and the beard.
	Why can bodily cravings be raised up through prayer, while pride can only be wiped away?
	What is the difference between the first “exalted,” sovev kol almin, and the Infinite One, “exalted above exalted”?

Sources and references
Notes
Paragraph 1
1ביאור . . כי ביום הזה יכפר
The note dates this maamar to the year 5570 and refers to the list of maamarim printed in that volume.
Kehot’s noteמאמר משנת תק״ע — ראה רשימת המאמרים בסה״מ תקס״ט ע׳ שמג. במאמרי אדה״א ויקרא-ב ע׳ תקטו שמיוסד על זה המאמר.
2The verse of the Yom Kippur service: “For on this day He shall make atonement for you, to purify you; from all your sins before Havayah you shall be purified.” The whole maamar explains it through the Kohen Gadol’s white linen garments.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שעבודת יוהכ״פ בבגדי לבן
The Gemara lists the five services of Yom Kippur and the garments of each: the morning daily offering in the golden garments, “the service of the day in white garments,” and so on. It also derives the Kohen Gadol’s immersions from “they are holy garments.”
Yoma 32b:5–6יומא ל״ב ב:ה׳-ו׳
וְחָמֵשׁ עֲבוֹדוֹת הֵן: תָּמִיד שֶׁל שַׁחַר בְּבִגְדֵי זָהָב, עֲבוֹדַת הַיּוֹם בְּבִגְדֵי לָבָן, אֵילוֹ וְאֵיל הָעָם בְּבִגְדֵי זָהָב, כַּף וּמַחְתָּה בְּבִגְדֵי לָבָן, תָּמִיד שֶׁל בֵּין הָעַרְבַּיִם בְּבִגְדֵי זָהָב. וּמִנַּיִן שֶׁכׇּל טְבִילָה וּטְבִילָה צְרִיכָה שְׁנֵי קִידּוּשִׁין? תַּלְמוּד לוֹמַר: ״וּפָשַׁט ... וְרָחַץ״, ״וְרָחַץ ... וְלָבַשׁ״. הַאי בִּטְבִילָה כְּתִיב! אִם אֵינוֹ עִנְיָן לִטְבִילָה, דְּנָפְקָא לֵקהּ: מִ״בִּגְדֵי קֹדֶשׁ הֵם״, תְּנֵהוּ עִנְיָן לְקִידּוּשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לב, ב. ועוד.
4כתנת בד קדש
“He shall put on a holy linen tunic, and linen breeches shall be on his flesh... they are holy garments.” The Torah prescribes these linen (bad) garments for the Kohen Gadol’s service on Yom Kippur.
Leviticus 16:4ויקרא ט״ז:ד׳
כְּתֹנֶת־בַּד קֹדֶשׁ יִלְבָּשׁ וּמִכְנְסֵי־בַד יִהְיוּ עַל־בְּשָׂרוֹ וּבְאַבְנֵט בַּד יַחְגֹּר וּבְמִצְנֶפֶת בַּד יִצְנֹף בִּגְדֵי־קֹדֶשׁ הֵם וְרָחַץ בַּמַּיִם אֶת־בְּשָׂרוֹ וּלְבֵשָׁם:
He shall put on the holy linen tunic, and he shall have the linen breeches upon his flesh, and shall be girded with the linen girdle, and with the linen mitre shall he be attired; they are the holy garments; and he shall bathe his flesh in water, and put them on.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ד.
5בגדי קדש הם
In Parshas Vayechi the Zohar reflects on “they are holy garments”: as there is a Kohen Gadol below, there is a Kohen Gadol above, and the garments of glory below correspond to garments of glory above. The Alter Rebbe refers to this passage at the start of the next paragraph.
Zohar, Vayechi 17:120–19:134ספר הזהר, ויחי י״ז:ק״כ-י״ט:קל״ד
On many occasions we have pondered over the question, what holiness is there in these priestly garments? We have, however, been taught that there is holiness in every place, and that these garments are after the supernal pattern, as we have learnt:
The Zohar; London, Soncino Press, 1933 (Public Domain)
6בגדי קדש הם
In Parshas Pekudei the Zohar explains “the priest shall put on his linen (bad) garment”: these garments are set apart for holiness, and bad means “single,” singled out for holiness; it then quotes “they are holy garments.” The Alter Rebbe cites it at the start of the next paragraph.
Zohar, Pekudei 40:353–363ספר הזהר, פקודי מ׳:שנ״ג-שס״ג
Paragraph 2
7The Gemara asks how we know that the bad of the priestly garments is linen, and Rabbi Yosef son of Rabbi Chanina answers: “a thing that grows from the ground singly” (bad bevad); it also says that bad implies “each one by itself.” The Alter Rebbe builds on this singleness.
Zevachim 18b:16זבחים י״ח ב:ט״ז
מִמַּאי דְּהַאי ״בַּד״ – כִּתָּנָא הוּא? אָמַר רַבִּי יוֹסֵף בְּרַבִּי חֲנִינָא: דָּבָר הָעוֹלֶה מִן הַקַּרְקַע בַּד בְּבַד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8כמו חטים ודגן
The note says the difference between flax and grains such as wheat, one stalk from each seed against many ears from one kernel, is explained there.
Kehot’s noteההפרש מבואר בביאה״ז להצ״צ-א ע׳ רצד.
9שנמשך מעולם האחדות
The note points there on the idea that bad is drawn from the World of Oneness.
Kehot’s noteראה לקו״ש-טו ע׳ 25 הערה 43.
10ענין קרבן קין
The note points to this talk on the matter of Kayin’s offering.
Kehot’s noteראה לקו״ש חט״ו ע׳ 25.
11ענין קרבן קין
In Parshas Kedoshim the Zohar says that Kayin’s offering was flax and Hevel’s was wool, which is why the two may not be joined. It adds that the priest’s linen is called bad, “single,” because flax is not to be joined with anything else.
Zohar, Kedoshim 18:118–19:127ספר הזהר, קדושים י״ח:קי״ח-י״ט:קכ״ז
12ויבא קין מפרי האדמה
“And it came to pass at the end of days that Kayin brought of the fruit of the ground an offering to Havayah.” The Sages identify this offering as flax seed.
Genesis 4:3בראשית ד׳:ג׳
וַיְהִי מִקֵּץ יָמִים וַיָּבֵא קַיִן מִפְּרִי הָאֲדָמָה מִנְחָה לַה׳
And in process of time it came to pass, that Cain brought of the fruit of the ground an offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ג. ראה ביאה״ז להצ״צ-א ע׳ רצה. אוה״ת נ״ך-ב ע׳ א׳מג. שה״ש-א ע׳ קסב.
13ויבא קין מפרי האדמה מנחה לה׳
In Parshas Tetzaveh the Zohar expounds this verse: Kayin brought his offering “at the end of days” (mikeitz yamim) and not “at the end of the right” (mikeitz yamin), and since it came entirely from the other side, it was not accepted.
Zohar, Tetzaveh 3:38–5:48ספר הזהר, תצוה ג׳:ל״ח-ה׳:מ״ח
“From among the children of Israel”, because only from there is unity possible, for the children of Israel stand here below as emissaries of the Most High, to open the gates, to shed light upon the ways, to kindle the radiance of the heavenly fire, to draw all things that are below near to them that are above, in order that all may become a unity. Therefore it is written: “And ye who cleave to the L-rd your G-d, ye are all alive to-day”.’ R. Simeon further said: ‘In all …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14וארז״ל זרע פשתן הי׳
That talk lists the sources for the saying that Kayin’s offering was flax seed: Targum Yonasan on the verse, Pirkei DeRabbi Eliezer chapter 21, Tanchuma Bereshis 9, the Zohar III 87a and Tikkunei Zohar 59 (112a).
Bava Metzia 25a:14–16בבא מציעא כ״ה א:י״ד-ט״ז
בָּעֵי רַבִּי יִרְמְיָה: כְּשֵׁיר, מַהוּ? כְּשׁוּרָה, מַהוּ? כַּחֲצוּבָה, מַהוּ? כְּסוּלָּם, מַהוּ? פְּשׁוֹט מֵהָא חֲדָא, דְּאָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: כֹּל שֶׁאִילּוּ מַכְנִיס לָהֶ[ן] קֵיסָם בֵּינֵיהֶן וְנוֹטְלָם בְּבַת אַחַת, חַיָּיב לְהַכְרִיז. בָּעֵי רַב אָשֵׁי:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבלקו״ש חט״ו ע׳ 20 מציין: תיב״ע עה״פ. פדר״א, פכ״א. תנחומא בראשית ט. זח״ג פז, רע״א. ת״ז תנ״ט (קיב, א). וברא״ם [ועד״ז בתוד״ה הא בכובא ב״מ כה, א. תוס׳ רבינו פרץ תוס׳ הרא״ש ושטמ״ק שם] הביאו בשם הב״ר, אבל בב״ר לפנינו (פכ״ב, ה) ליתא. וראה יפה תואר שם.
15זרע פשתן היה
“The Rabbis say: it was flax seed,” while Hevel brought from the firstborn of his flock; therefore wool and linen were forbidden together, for G-d said it is not right that the offering of the sinner be mixed with the offering of the innocent.
Midrash Tanchuma, Bereshit 9:1מדרש תנחומא, בראשית ט׳:א׳
וַיְהִי מִקֵּץ יָמִים וַיָּבֵא קַיִן וְגוֹ'. יֵשׁ מִקֵּץ שָׁנָה וְיֵשׁ מִקֵּץ שְׁנָתַיִם, וְיֵשׁ יָמִים, וְיֵשׁ אַרְבָּעִים שָׁנָה. אָמְרוּ חֲכָמֵינוּ זִכְרוֹנָם לִבְרָכָה, בְּנֵי אַרְבָּעִים שָׁנָה הָיוּ קַיִן וָהֶבֶל. וַיָּבֵא קַיִן מִפְּרִי הָאֲדָמָה, מַהוּ? מִן מוֹתַר מַאֲכָלוֹ. וְרַבָּנָן אָמְרֵי, זֶרַע פִּשְׁתָּן הָיָה, וְהֶבֶל הֵבִיא גַּם הוּא מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן לְפִיכָךְ נֶאֱסַר צֶמֶר וּפִשְׁתִּים, שֶׁנֶּאֱמַר: לֹא תִלְבַּשׁ שַׁעַטְנֵז וְגוֹ' (דברים כב, יא). וְאָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא, אֵינוֹ דִין שֶׁיִּתְעָרֵב מִנְחַת הַחוֹטֵא עִם מִנְחַת הַזַּכַּאי לְפִיכָךְ נֶאֱסַר.
And in process of time it came to pass that Cain brought of the fruit of the ground (Gen. 4:3). The process of time (lit. “end of days”) may imply either the end of a year, the end of two years, after a certain number of days, or after forty years. Our sages, of blessed memory, said that Cain and Abel were forty years old when Cain brought of the fruit of the ground. What did he bring as his offering? He brought only the leftovers of his meal. However, …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
16זרע פשתן היה
Kayin brought the leftovers of his food, roasted grain, flax seed, and Hevel the firstborn of his flock. G-d said the offerings of Kayin and Hevel must never be mixed, not even in the weave of a garment, as it says, “You shall not wear shaatnez.”
Pirkei DeRabbi Eliezer 21:5פרקי דרבי אליעזר כ״א:ה׳
הֵבִיא קַיִן מוֹתַר מַאֲכָלוֹ קְלָיוֹת, זֶרַע פִּשְׁתָּן. וְהֵבִיא הֶבֶל מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵיהֶן, כְּבָשִׂים שֶׁלֹּא נִגְזְזוּ לְצֶמֶר. וְנִתְעַב מִנְחַת קַיִן, וְנִרְצֵית מִנְחַת הֶבֶל, שֶׁנֶּאֱמַר: ״וַיִּשַׁע ה׳ אֶל הֶבֶל וְאֶל מִנְחָתוֹ״.
(Cain) brought the remnants of his meal of roasted grain, (and) the seed of flax, and Abel brought of the firstlings of his sheep, and of their fat, he-lambs, which had not been shorn of their wool. The offering of || Cain was precluded, and the offering of Abel was acceptable, as it is said, "And the L-rd had respect unto Abel and to his offering" (Gen. 4:4).
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
17ולכן הי׳ הכה״ג צ״ל לבוש
This passage, that the Kohen Gadol had to wear linen garments for the service of Yom Kippur, is quoted there.
Kehot’s noteמכאן מובא באוה״ת סוכות ע׳ א׳תשיז.
18בעבודת היום
The Mitteler Rebbe explains there why the incense was offered in white garments.
Kehot’s noteבמאמרי אדה״א דברים-ג ע׳ א׳קלט מבאר מעשה הקטרת בבגדי לבן. עטרת ראש לז, ב.
19הוי׳ בדד ינחנו
“Havayah alone guided him, and no strange god was with him.” The Alter Rebbe reads badad, “alone,” as G-d being alone, as before the world was created, and links it with the linen (bad) garments.
Deuteronomy 32:12דברים ל״ב:י״ב
Havayah בָּדָד יַנְחֶנּוּ וְאֵין עִמּוֹ אֵל נֵכָר:
The L-RD alone did lead him, And there was no strange god with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, יב.
20סד״ה וארא אל אברהם
That maamar explains “And I appeared to Avraham... as Kel Shaddai, but by My Name Havayah I was not known to them”: the Patriarchs drew G-dliness down through love and awe and kept the Torah before it was given, yet this was still the service of a servant doing his master’s bidding.
Kehot’s noteתו״א נו, א.
21“The priest shall put on his linen (bad) garment,” said of removing the ashes from the altar. The Alter Rebbe refers to the Arizal’s comment on this verse for more on bad.
Leviticus 6:3ויקרא ו׳:ג׳
וְלָבַשׁ הַכֹּהֵן מִדּוֹ בַד וּמִכְנְסֵי־בַד יִלְבַּשׁ עַל־בְּשָׂרוֹ וְהֵרִים אֶת־הַדֶּשֶׁן אֲשֶׁר תֹּאכַל הָאֵשׁ אֶת־הָעֹלָה עַל־הַמִּזְבֵּחַ וְשָׂמוֹ אֵצֶל הַמִּזְבֵּחַ:
And the priest shall put on his linen garment, and his linen breeches shall he put upon his flesh; and he shall take up the ashes whereto the fire hath consumed the burnt-offering on the altar, and he shall put them beside the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22מ״ש במ״א גבי עד הגל
The note suggests that “what is written elsewhere concerning ‘the mound is witness’” may mean this page of the Siddur, which explains the supernal Lavan (White).
Kehot’s noteאולי הכוונה לסידור דף דש, ד דשם מבאר ענין לבן העליון. וד״ה זה מצויין גם באוה״ת נ״ך-ב ע׳ א׳מג ושם הכוונה להדרוש שבסידור.
23עד הגל
From the covenant of Yaakov and Lavan: “This mound is witness, and the pillar is witness.” The Kehot note suggests the Alter Rebbe means a discourse in the Siddur that explains the supernal Lavan, the supernal White.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24משא״כ שאר הגוונים שהם צבע שצובעים בו אדום ירוק
The Mitteler Rebbe raises a difficulty: some things are born red or green, like the scarlet thread, blood, or gold, which appears green, and even their smallest parts have that color.
Kehot’s note”יש דברים שנולדו בגוון אדום או ירוק כמו חוט השני שנתהווה בגוון אדום או הדם שהוויתו במראה אדום או הזהב שהוויתו במראה ירוק, וגם אם יחתוך אותו לחלקים קטנים ביותר ימצא בכולן גוון האדום או הירוק להיותן טבעיים בתחלת הוויתן ותולדותן וא״כ לכאורה אין הפרש כלל בין מראה אדום למראה לבן בזה, אך מ״מ יש הפרש גדול כי הגם שהאדמימות של הדם נולד עם הדם מתחלת הוויתו, מ״מ אין האדמימות עיקר מהות עצם הדם רק שנולד עמו יחד, אבל הוא דבר נוסף על עצמו, וגם שנכנס בתוך כל חלקי הקטנים בטבע התולדה מ״מ הוא דבר נוסף על כל החלקים . . משא״כ מראה צמר כבש לבן אינו נק׳ מראה וגוון להיות נוסף על עצם הצמר . . כי הלבנונית אינו דבר בפ״ע” — מאמרי אדה״א ויקרא-ב ע׳ תקטו. וראה גם סה״מ תקס״ג-ב ע׳ תקלג. סה״מ תרס״ו ע׳ שעג ואילך. וראה בארוכה בעטרת ראש שער יוהכ״פ ע׳ 64 ושם מבאר שבמראה אדום יש כמה רבוי מזיגות הרכבות שנוטים למראה אחרת כמו מראה הזהב שהוא אדום ונוטה לירוק וכו׳, אבל במראה לבן לא ימצא בו הרכבות שינוי אופנים ע״ש.
25גוון לבן שהוא עצמי
There “Lavan rose early in the morning” is read of the holy Lavan, the supernal White: the light of the very essence of the Infinite One, like white, which unlike all colors did not come about through dye but is the thing’s own essence.
Kehot’s noteראה תו״א כד, ב. אוה״ת דרושים לסוכות ע׳ א׳תשיז. לקו״ש ח״ט ע׳ 17.
26ויתגלה עצם הלבנונית
There the Tzemach Tzedek adds that this whiteness “is already in it” and appears “by removing what darkens it, through laundering and the shining of the sun.”
Kehot’s noteבאוה״ת סוכות ע׳ א׳תשיז נוסף ביאור ”שיש בו מכבר ע״י שמסירים את דבר המחשיך ע״י כיבוס וזריחת החמה כידוע”.
27לאו מכל מדות אלין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
28לאו מכל מדות אלין איהו כלל
In Elijah’s opening prayer (Patach Eliyahu), after describing the Sefiros through which the world is conducted, the Tikkunei Zohar says that G-d has no known righteousness or mercy, “nor is He of any of these attributes at all.” The Alter Rebbe applies it to the light before the vessels.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
29בלי מה
Sefer Yetzirah speaks of “ten Sefiros beli mah,” “without what”: without anything that can be grasped. The Alter Rebbe uses the phrase for the lights before they are enclothed in vessels.
Sefer Yetzirah 1:2ספר יצירה א׳:ב׳
עשר ספירות בלי מה ועשרים ושתים אותיות יסוד שלש אמות ושבע כפולות ושתים עשרה פשוטות:
They consist of a decade out of nothing and of twenty-two fundamental letters. He divided the twenty-two consonants into three divisions : 1) three אִמּוֹת mothers, fundamental letters or first elements ; 2) seven double ; and 3) twelve simple consonants.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
30בלי מה בלי מהות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצירה פ״א מ״ב.
31ונסלח גו׳
“And it shall be forgiven the whole congregation of the children of Israel...” The Alter Rebbe brings it for the forgiveness of all Israel that the Kohen Gadol achieves when he enters the innermost sanctum.
Numbers 15:26במדבר ט״ו:כ״ו
Kehot’s noteבמדבר טו, כו. באוה״ת סוכות ע׳ א׳תשיז מוסיף ”שמשם הוא מקור הסליחה, ואז צ״ל מלובש בבגדי בד דוקא שהם באים ונמשכים משם”.
32שהאור מעין המאור . . כנודע
Iggeres HaKodesh 20 explains that “the light is like the Luminary,” the very being and essence of the Emanator, whose existence is from His own essence, which is why He alone can create something from absolute nothing; and so that created beings have limit and measure, the Infinite Light is enclothed in the vessels of the ten Sefiros of Atzilus.
Kehot’s noteראה אגה״ק סי׳ כ.
Paragraph 3
33“If you walk in My statutes and keep My commandments.” The Alter Rebbe refers to his discourse on this verse, which speaks of the difference between engraved letters and written ones.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
34“Many have You made, Havayah my G-d, Your wonders and Your thoughts toward us.” The Alter Rebbe reads “many” as the countless contractions through which the lights of the Sefiros reach the lower worlds.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35וכלים מכלים שונים
At Achashverosh’s feast drinks were served in golden vessels, “vessels differing one from another.” The phrase is borrowed for the endless variety of the vessels of the Sefiros.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
Paragraph 5
36טפה זו מה תהא עלי׳
The angel appointed over conception takes the drop, sets it before the Holy One, blessed be He, and asks: “This drop, what will become of it? Mighty or weak, wise or foolish, rich or poor?” The Alter Rebbe brings it to show that even Chochmah is drawn down into the physical.
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה טז, ב.
37ולכן לענין אבל . . לבנים בלבד
The Tzemach Tzedek writes there: “Therefore in mourning pressing is forbidden only in white garments, for through pressing the essence of the white appearance is revealed from concealment to revelation, whereas in other colors there is no prohibition of pressing, for they are only colors and not essence like the color white.”
Kehot’s note”ולכן באבל אסור גיהוץ רק בבגדים לבנים שע״י הגיהוץ נתגלה עצם המראה הלובן מהעלם אל הגילוי, משא״כ בשאר צבעים אין איסור הגיהוץ כי הם רק גוונים ולא עצם כמו גוון לבן” — אוה״ת שה״ש-א ע׳ קסב.
38לא אסרו אלא כלים חדשים לבנים בלבד
On wearing pressed garments during the thirty days of mourning, Rabbi Elazar son of Rabbi Shimon rules: “They forbade only new white garments.” The Alter Rebbe sees in this law that white alone is the garment’s own essence.
Moed Katan 23a:8מועד קטן כ״ג א:ח׳
תָּנוּ רַבָּנַן: כׇּל שְׁלֹשִׁים יוֹם לְגִיהוּץ, אֶחָד כֵּלִים חֲדָשִׁים וְאֶחָד כֵּלִים יְשָׁנִים יוֹצְאִין מִתּוֹךְ הַמַּכְבֵּשׁ. רַבִּי אוֹמֵר: לֹא אָסְרוּ אֶלָּא כֵּלִים חֲדָשִׁים בִּלְבָד. רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן אוֹמֵר: לֹא אָסְרוּ אֶלָּא כֵּלִים חֲדָשִׁים לְבָנִים בִּלְבָד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
39ועי׳ בלקו״ת פ׳ ויחי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל. בטעמי המצות שם.
40“Let us make man in Our image, after Our likeness.” The Alter Rebbe takes the human form as the general shape of the vessels of the Sefiros.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
41אורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from Chochmah; the Kehot note cites this place, among others. The Alter Rebbe uses it to root the Torah in Mocha Stima’ah, the inner light.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א ועוד.
42והוא סוד אור פנימי
Etz Chaim describes the three “heads” of Arich Anpin: the Gulgalta, called Keser, the greatest encompassing light; below it the Avira, a lesser encompassing light; and the Mocha Stima’ah, called the Chochmah of Arich Anpin, “the secret of inner light.”
Sefer Etz Chaim 13:4עץ חיים י״ג:ד׳
… הוא מקיף קטן שהוא מקיף לאו״פ ותחתיו יש רישא תליתאי הנקרא מ״ס דא״א הנקרא חכמה דא״א והוא סוד או״פ והנה אלו הג׳ רישין הם בחי׳ נר״ן שבא״א כי גולגלתא הוא נשמה ואוירא הוא רוח וחכמה סתימאה היא נפש. ואחר שנתבאר ג׳ רישין אלו בכללות נבאר כ״א מהם בפרטות והוא כמ״ש בסוד הכללות שהם ג׳ בחי׳ וגם כ״א וא׳ מאלו הג׳ כלול מג׳ בחי׳ אלו ג״כ וזהו פרטן. הנה ברישא עלאה הנקרא נשמה ונקרא כתר דא״א ונקרא גולגתא דיליה ונקרא או״מ הגדול הנה יש בו ג״כ ג׳ בחי׳ אלו עצמן …
Sefer Etz Chaim (Public Domain)
43ע״ח שכ״ב ספ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל ספ״א לפננו שכ״ג. [כ].
44לבושיה כתלג חיוור
Daniel’s vision: “The Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The Alter Rebbe explains that this “garment” refers to the thirteen tikkunim of the beard.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45הנסתרות לה׳
Kehot’s note points to Deuteronomy 28:29 for these words.
Deuteronomy 28:29דברים כ״ח:כ״ט
וְהָיִיתָ מְמַשֵּׁשׁ בַּצׇּהֳרַיִם כַּאֲשֶׁר יְמַשֵּׁשׁ הַעִוֵּר בָּאֲפֵלָה וְלֹא תַצְלִיחַ אֶת־דְּרָכֶיךָ וְהָיִיתָ אַךְ עָשׁוּק וְגָזוּל כׇּל־הַיָּמִים וְאֵין מוֹשִׁיעַ:
And thou shalt grope at noonday, as the blind gropeth in darkness, and thou shalt not make thy ways prosperous; and thou shalt be only oppressed and robbed alway, and there shall be none to save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, כט.
46הנסתרות לה׳
“The hidden things belong to Havayah our G-d, and the revealed things belong to us and to our children forever.” The Alter Rebbe reads “the hidden things” as Abba and Imma, the Yud-Hei of the Name.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ואע״פ שהדיקנא היא נמשכה ממו״ס
The Mitteler Rebbe takes up the difficulty this passage raises: “Is not the level of the beard higher than the level of ‘Havayah our G-d’? How then can it be a garment for them?” On p. 519 he discusses the question at length.
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תפו מבאר הקושיא ”הלא בחי׳ הדיקנא גבוה למעלה מבחי׳ ה׳ אלקינו ואיך יהי׳ בחי׳ לבוש להם”. וראה שם ע׳ תקיט הקושיא בארוכה.
48בשם הפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ הסליחות (פ״ה). [כ].
49הנסתרות דהיינו י״ה
At the start of its second chapter, the first maamar of Pekudei explains that Yud-Hei is higher than Vav-Hei: “The hidden things belong to Havayah our G-d” are Yud-Hei, and “the revealed things” are Vav-Hei.
Kehot’s noteע״ל ר״פ פקודי רפ״ב (ג, ב) וש״נ [כ].
50הלבוש — עד״מ האותיות המלבישים את השכל
The note observes that our text, comparing the garment to letters that clothe an idea, implies that the lights too pass through a partition (parsa), whereas that maamar explains the matter differently.
Kehot’s noteראה ד״ה וספרתם תרס״ו ע׳ רטז דכאן משמע שגם האורות הן ע״י פרסא ושם מפרש באופן אחר, ע״ש. קטע מכאן בסה״מ תרל״ח ע׳ י.
Paragraph 8
51דלא קאים אינש אדעתי׳ דרבי׳
After forty years in the desert Moshe told Israel, “Havayah has not given you a heart to know... until this day,” and Rabbah learns from this that “a person does not grasp his teacher’s mind until forty years.”
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב. ראה לקו״ש ח״ח ע׳ 337.
Paragraph 9
52A capital case is not judged on Erev Shabbos and concluded on Sunday, for “their reasons would be forgotten”; and although two court scribes stand before the judges and write the words of those who acquit and those who convict, what is in people’s hearts, people forget.
Sanhedrin 35a:11סנהדרין ל״ה א:י״א
וְלִיגְמְרֵיהּ לְדִינֵיהּ בְּשַׁבְּתָא, וְלִיקְטְלֵיהּ בְּחַד בְּשַׁבְּתָא? נִמְצָא אַתָּה מְעַנֶּה אֶת דִּינוֹ. נִידַיְּינֵיהּ בְּמַעֲלֵי שַׁבְּתָא וְנִגְמְרֵיהּ בְּחַד בְּשַׁבְּתָא? מִינְּשׁוּ טַעְמַיְיהוּ. אַף עַל גַּב דִּשְׁנֵי סוֹפְרֵי הַדַּיָּינִין עוֹמְדִים לִפְנֵיהֶם, וְכוֹתְבִין דִּבְרֵי הַמְזַכִּין וְדִבְרֵי הַמְחַיְּיבִין, נְהִי דִּבְפוּמָּא כָּתְבִין, לִיבָּא דְּאִינְּשִׁי אִינְּשִׁי. הִלְכָּךְ לָא אֶפְשָׁר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
53לבושיה כתלג
“His garment was white as snow.” Here the Alter Rebbe reads the image of snow, frozen water that melts again, as a garment that hides an idea for now and reveals it later.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
54לבושיה כתלג חיוור
“His garment was white as snow.” The Alter Rebbe applies it to the thirteen tikkunim of the beard, which become garments for Abba and Imma.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וידבר שלשת אלפים משל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
56וידבר שלשת אלפים משל
“And he spoke three thousand parables, and his songs were a thousand and five.” The praise of Shlomo’s wisdom is his power to clothe it in parables.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ר״פ לך לך
The same passage: only a great sage can clothe his wisdom in things far below him, and Shlomo found three thousand parables for it; for a level to descend into an expanded grasp, it must come from a higher source.
Kehot’s noteתו״א יא, ג.
58משל — בד״ה הנה אברם
There the Alter Rebbe explains “And he spoke three thousand parables”: a sage who knows a point of wisdom cannot explain it to another until he binds his mind strongly and works out how to bring it down into lower things and clothe it in a parable; Shlomo could find three thousand parables, three thousand levels below him, in which to show that same wisdom.
Kehot’s noteתו״א יא, ג.
Paragraph 12
59ובד״ה והבדילה הפרוכת
That maamar, on “And the curtain shall separate for you,” explains the partition (parsa) through which the light of Atzilus passes: it comes from the chashmal, the outer dimension of Binah, which clothes and encompasses the ten Sefiros of Z’eir Anpin and Nukva like a garment.
Kehot’s noteתו״א יב, ד.
60ובפ׳ מקץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מג, ב.
61אחר עשרים שנה לפי שאז מאירים המוחין דגדלות
The Mitteler Rebbe asks there why the beard does not grow also in a boy of twelve or thirteen if his wisdom is great.
Kehot’s noteראה במאמרי אדה״א ויקרא-ב ע׳ תקכד למה לא יצמחו גם בנער בן י״ב וי״ג שנה אם מוח חכמתו רבה.
62ולמכור בנכסי אביו
Rav Nachman in the name of Shmuel lists the matters for which a young man is examined for maturity, and rules that to sell his father’s property he must be twenty. The Alter Rebbe links this age to the mature intellect.
Bava Batra 156a:3–4בבא בתרא קנ״ו א:ג׳-ד׳
אָמַר רַב נַחְמָן אָמַר שְׁמוּאֵל: בּוֹדְקִין לְקִדּוּשִׁין, לְגֵרוּשִׁין, וְלַחֲלִיצָה, וּלְמֵיאוּנִין. וְלִמְכּוֹר בְּנִכְסֵי אָבִיו – עַד שֶׁיְּהֵא בֶּן עֶשְׂרִים. וְכֵיוָן דִּבְדַקְנָא לְקִדּוּשִׁין, לְגֵרוּשִׁין לְמָה לִי? לֹא נִצְרְכָא אֶלָּא לְיִבּוּם – דִּתְנַן: בֶּן תֵּשַׁע שָׁנִים וְיוֹם אֶחָד שֶׁבָּא עַל יְבִמְתּוֹ – קְנָאָהּ. וְאֵין נוֹתֵן גֵּט עַד שֶׁיִּגְדַּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב קנו, א.
63שיהי׳ —  וכמ״ש במ״א
In Masei the Alter Rebbe explains that the mitzvos come from the level of vessels and the Torah from the lights, yet the root of the vessels is above the lights; that is why it is sometimes said that the mitzvos are above the Torah, like the placenta that surrounds the fetus.
Numbers 2:1במדבר ב׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר:
And the L-RD spoke unto Moses and unto Aaron, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעל״ק ח׳ במדבר ב, א. [כ]. ראה לקמן פ׳ מסעי צב, ד.
Paragraph 13
64הסריס אין לו זקן
Among the signs of a congenital eunuch (seris chamah), the Baraisa lists “whoever has no beard.” The Alter Rebbe ties the absence of a beard to the lack of the power to beget.
Yevamot 80b:4יבמות פ׳ ב:ד׳
תָּנוּ רַבָּנַן: אֵיזֶהוּ סְרִיס חַמָּה? כׇּל שֶׁהוּא בֶּן עֶשְׂרִים, וְלֹא הֵבִיא שְׁתֵּי שְׂעָרוֹת. וַאֲפִילּוּ הֵבִיא לְאַחַר מִכָּאן הֲרֵי הוּא כְּסָרִיס לְכׇל דְּבָרָיו. וְאֵלּוּ הֵן סִימָנָיו: כֹּל שֶׁאֵין לוֹ זָקָן, וּשְׂעָרוֹ לָקוּי, וּבְשָׂרוֹ מַחְלִיק. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה בֶּן יָאִיר: כֹּל שֶׁאֵין מֵימָיו מַעֲלִין רְתִיחוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות פ, ב. ראה אוה״ת בראשית-ה דף תתעט, ב ואילך בענין שאינו מוליד.
65נשים שדעתן קלות
When Rabbi Shimon bar Yochai and his son were hiding from the Romans, he said, “women’s minds are light upon them”: if his wife were pressed she might reveal them; so they went to hide in a cave.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב. קידושין פ, ב. וראה לקו״ש חי״ז ע׳ 149 הערה 14.
Paragraph 14
66זה לעומת זה
“G-d has made the one opposite the other.” Chassidus uses the phrase for the realm of kelipah, which stands opposite holiness and mirrors it, here with inner and encompassing levels of its own.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בסובאי יין וזוללי בשר
“Do not be among guzzlers of wine, among gluttonous eaters of meat.” The Alter Rebbe uses the verse for the physical craving that is the inner level of Nogah.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68משמיא מיהב יהבי
After a golden table leg given to Rabbi Chanina ben Dosa from Heaven was taken back at his prayer, the Gemara says the last miracle was greater than the first, for there is a tradition that “they give, and do not take back.” The Alter Rebbe cites it for the giving from above that the mitzvos express.
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
69צדקת פזרונו בישראל
From Devorah’s song: “There they shall recount the righteous deeds of Havayah, the righteous deeds of His open towns in Israel.” The Alter Rebbe brings it to show that the mitzvos are called tzedakah, a drawing down from above.
Judges 5:11שופטים ה׳:י״א
מִקּוֹל מְחַצְצִים בֵּין מַשְׁאַבִּים שָׁם יְתַנּוּ צִדְקוֹת Havayah צִדְקֹת פִּרְזוֹנוֹ בְּיִשְׂרָאֵל אָז יָרְדוּ לַשְּׁעָרִים עַם־Havayah
Louder than the voice of archers, by the watering-troughs! There shall they rehearse the righteous acts of the L-RD, Even the righteous acts of His rulers in Israel. Then the people of the L-RD went down to the gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, יא.
Paragraph 16
70וכמ״ש בזהר פ׳ אמור דק״א א׳
This Zohar passage is copied there.
Kehot’s noteנעתק ביהל אור ע׳ קלז. וראה גם לקמן פ׳ נשא כט, ג. ראה גם אוה״ת ויקרא-ג ע׳ תתקיח.
71כי עמך הסליחה
“For with You is forgiveness, that You may be held in awe.” The Alter Rebbe links forgiveness with what is “with You,” at the source.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, ד.
72כי עמך מקור חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, י.
73כי עמך הסליחה וכתיב כי עמך מקור חיים
In Parshas Emor the Zohar tells that Adam was judged on Rosh Hashanah, returned in teshuvah and was accepted, and G-d told him he would be a sign for his descendants; it then brings “For with You is forgiveness” together with “For with You is the source of life.”
Zohar, Emor 40:228–234ספר הזהר, אמור מ׳:רכ״ח-רל״ד
HOWBEIT ON THE TENTH DAY OF THIS SEVENTH MONTH IS THE DAY OF ATONEMENT; IT SHALL BE AN HOLY CONVOCATION UNTO YOU. R. Hiya quoted here the verse: “A Psalm of David, Maschil. Blessed is he whose transgression is forgiven, whose sin is covered” (Ps. 32, 1). What’, he said, ‘is meant by Maschil? The waters that give wisdom to those who seek to find that place which is called maschil (lit. he that giveth heed). And because it is called so, forgiveness and complete freedom depend on it. What …
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “the source of life” as the source of delights, Atika Kadisha.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ואהיה אצלו אמון
Wisdom speaks: “And I was beside Him as a nursling, and I was His delight day after day.” The Alter Rebbe refers to his discourse on this verse for delight as the inner dimension of will.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76במקום שבעלי תשובה
Rabbi Abahu says: “In the place where baalei teshuvah stand, the completely righteous do not stand,” as it says, “Peace, peace, to the far and to the near”: the far one first.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. לקו״ש חי״ד ע׳ 361.
77In Parshas Vayikra the Zohar teaches that when deeds below are made fitting, Atika Kadisha is revealed and light returns to Z’eir Anpin; on the words “He will return” it asks, “Who will return? Atika Kadisha will return to be revealed,” and all this is called teshuvah.
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
1The first 34 lines of the Hebrew text are untranslated as explained in the Translator’s note on Page 15b.R. Abba was once sitting before R. Simeon, when R. Eleazar entered. R. Simeon thereupon quoted the verse: “The righteous shall flourish like the palm tree, etc.” (Ps. 92, 12). ‘The palm’, he said, ‘is the slowest of all trees to mature, taking seventy years. The reason why the righteous is compared here to the palm tree is one which the Companions are reluctant to reveal, although it is indicated by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
78בד קדש ילבש
“He shall put on a holy linen tunic.” The Alter Rebbe returns to this verse: the Kohen Gadol draws down the essence of delight, so he wears garments of bad.
Leviticus 16:4ויקרא ט״ז:ד׳
כְּתֹנֶת־בַּד קֹדֶשׁ יִלְבָּשׁ וּמִכְנְסֵי־בַד יִהְיוּ עַל־בְּשָׂרוֹ וּבְאַבְנֵט בַּד יַחְגֹּר וּבְמִצְנֶפֶת בַּד יִצְנֹף בִּגְדֵי־קֹדֶשׁ הֵם וְרָחַץ בַּמַּיִם אֶת־בְּשָׂרוֹ וּלְבֵשָׁם:
He shall put on the holy linen tunic, and he shall have the linen breeches upon his flesh, and shall be girded with the linen girdle, and with the linen mitre shall he be attired; they are the holy garments; and he shall bathe his flesh in water, and put them on.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79והם בגדי לבן שהוא גוון עצמי
The Tzemach Tzedek writes there that this passage implies that white is in Keser.
Kehot’s noteראה באוה״ת ויקרא-ב ע׳ תקכח שכתב שכאן משמע שלבן הוא בכתר. וכ״ה בתו״א כד, ב.
Paragraph 18
80עלמין דכסופין
In Sha’ar Arich Anpin, Etz Chaim says that from the light of the whiteness in the skull of Arich Anpin the righteous inherit four hundred worlds of yearning, and that “passing to the merchant” is the Keser that surrounds the head. The Alter Rebbe pointed to this chapter earlier on the matter of bad.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… בענין היחודין ביחוד ה׳. וזהו טעם שמן החוורתא מנהורא דיליה ירתין צדיקייא ת׳ עלמין דכסופין ומן השערות יונק הז״א עצמו ולמטה בע״ה נבאר איך ע״י מתלבשין ז״ת דיליה ברישא דא״א ונ״ה שלו מתלבשין בב׳ בחי׳ של א״א והם ב׳ אזנים וב׳ עינים שבו. והנה בב׳ בחי׳ אלו אין שער גדל בהם אמנם כאשר אורם חוזר מתתא לעילא דרך האי קרומא דאוירא דא״א אשר שם מתלבש ת״ת דע״י שהוא בחי׳ ו׳ כנודע אז ההארות ההם יוצאין על הגלגלתא דא״א ונעשין נימין ועשרות כדמיון צורת ווין כי השערות יוצאין מבחי׳ נ״ה …
Sefer Etz Chaim (Public Domain)
81ויעבור
“And Havayah passed before him and proclaimed: Havayah, Havayah, Kel, merciful and gracious...,” the opening of the Thirteen Attributes of Mercy. The Alter Rebbe links this “passing” with over lasocher.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
82עובר לסוחר
Avraham weighed out for Efron “four hundred shekels of silver, passing to the merchant,” to buy the Cave of Machpelah. The Alter Rebbe reads the words as light that passes beyond the encompassing level.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, טז.
Paragraph 19
83יכפר עליכם לטהר אתכם
“For on this day He shall make atonement for you, to purify you; from all your sins before Havayah you shall be purified.” The Alter Rebbe reads its two halves as two kinds of purification: atonement from above, and purity that a person reaches himself.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84מחיתי כעב פשעיך
“I have wiped away your transgressions like a thick cloud, and your sins like a cloud; return to Me, for I have redeemed you.” The Alter Rebbe brings it for the encompassing levels of Nogah, which are not refined but wiped away.
Isaiah 44:22ישעיהו מ״ד:כ״ב
מָחִיתִי כָעָב פְּשָׁעֶיךָ וְכֶעָנָן חַטֹּאותֶיךָ שׁוּבָה אֵלַי כִּי גְאַלְתִּיךָ:
I have blotted out, as a thick cloud, thy transgressions, And, as a cloud, thy sins; Return unto Me, for I have redeemed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, כב.
85בסובאי יין וזוללי בשר
“Do not be among guzzlers of wine, among gluttonous eaters of meat.” Such cravings are the inner levels of kelipah, which can later be raised up.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
86כי ביום הזה יכפר
“For on this day He shall make atonement for you.” The Alter Rebbe notes that the verse does not name who atones: it is the One who has no known Name, above every level of light.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ממעמקים קראתיך
“From the depths I called You, Havayah.” The Alter Rebbe brings it for the teshuvah from the depth of the heart through which this atonement is drawn down.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
88כי גאה גאה
The Song at the Sea: “I will sing to Havayah, for He is exalted, exalted (ga’oh ga’ah).” The Alter Rebbe reads the doubled word as two levels of exaltation: above the vessels, and above even the encompassing light.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א. תו״א סג, ג.
Paragraph 23
89אתה הוא ה׳ לבדך
“You are Havayah, You alone; You made the heavens, the heavens of the heavens and all their host.” The Alter Rebbe stresses “You alone”: beyond even the light that encompasses the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
90ה׳ בדד ינחנו
“Havayah alone guided him, and no strange god was with him.” Here badad is read as G-d as He was before creation, with no relation to worlds.
Deuteronomy 32:12דברים ל״ב:י״ב
Havayah בָּדָד יַנְחֶנּוּ וְאֵין עִמּוֹ אֵל נֵכָר:
The L-RD alone did lead him, And there was no strange god with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Kedoshim · Maamar 1
וכי תבואו אל הארץ ונטעתם כל עץ מאכל כו׳
“And when you come into the land and plant any tree for food”
The three years of orlah and the fourth year’s “praises” trace how G-d’s glory is revealed: while only the lower attributes shine into supernal speech, the kelipos can draw from it, and when Tiferes, the attribute of glorification, shines, the fruit becomes holy. So too our praise reaches only G-d’s “Name,” while His essence can only be acknowledged with thanks.
The maamar in brief
The maamar begins with a Midrash linking orlah to Adam’s sin: he did not wait three hours, so his children wait three years. It asks what the fourth-year “praises” can accomplish, since G-d is beyond all praise, and answers that His attributes are only His “Names”: like a person’s name, they are revealed when someone calls by them, so Israel’s praises make the Holy One “sit,” that is, descend into revelation. It then reconciles two Kabbalistic explanations of orlah. The Ramaz says that for three years Malchus, supernal speech, receives only from Netzach, Hod and Yesod, and in the fourth year from Tiferes; the Pardes says the three years correspond to the three impure kelipos. Speech receives only the outer side of the attributes, and in that concealment the kelipos draw nurture; Tiferes, glorification, adds a light that drives them away. Hence “We give thanks to You”: the Essence is acknowledged through the restraint of orlah; “and praise the Name of Your Tiferes”: the fourth year. Analyzing the three thirds of Tiferes, the maamar explains the fifth year’s “increase” as added light from its upper third and from Keser.

Outline
	1Orlah and Adam’s sinA Midrash and the Shach link the three orlah years to the three hours Adam did not wait; the fourth-year fruit is “praises” because it is brought to Jerusalem to praise G-d.¶1–3
	2What praise accomplishesG-d’s attributes are only His “Names,” revealed when called upon, as praising a friend’s kindness draws it out; Israel’s praises make Him “sit,” that is, descend and be revealed.¶4–6
	3Two Kabbalistic explanationsThe Zohar and the Ramaz tie the years to Netzach, Hod and Yesod and the fourth year to Tiferes; the Pardes, Shaarei Orah and the Zohar tie the three years to the three impure kelipos. How do the two fit?¶7–9
	4Speech receives from the attributesSpeech, “the world of the feminine,” receives only the outer side of the emotive attributes, through contraction and a narrow “opening,” and only afterwards their essence.¶10–14
	5Tiferes: the revelation of gloryThe union of the attributes with speech comes through Tiferes, which means glorification, the display of G-d’s glory, as at the Giving of the Torah; praise rises to Tiferes as “feminine waters.”¶15–17
	6The fourth yearIn the first three years only Netzach, Hod and Yesod shine and the kelipos draw nurture; in the fourth year Tiferes adds light that pushes them away, and waiting subdues the sitra achra.¶18–20
	7Thanks to the Essence, praise to the NameTiferes too came after the tzimtzum, so the Essence can only be thanked; keeping orlah is that thanksgiving, as the husk precedes the fruit. Section 4 turns to the fifth year, when Malchus becomes a hei.¶21–23
	8The three thirds of TiferesGlorying in a person has its intellect, its heartfelt essence and its outward expression; Above, speech and all the creatures’ praise reach only the lowest third, “the work of Your hands.”¶24–28
	9Tiers of worlds and two praisesThree tiers of worlds reveal ever more of G-d’s glory, yet the Essence is beyond them all; the fourth year’s plural “praises” are two thirds of Tiferes, and the fifth year adds the upper third.¶29–31
	10The fifth year’s increaseThe dalet becomes a hei: outward praise arouses inner joy, and the added light comes from the upper thirds of Tiferes, from Keser, the tip of the yud, and from the Yesod of Adam Kadmon.¶32–33


Key concepts
	Orlahערלה
	The fruit of a tree’s first three years, forbidden to eat or to benefit from. In the maamar it is the time when the kelipos can draw from the fruit, and when one’s restraint subdues them.

	Holy, for praisesקדש הלולים
	The fourth-year fruit, eaten in Jerusalem to praise G-d. Hillul means both praise and shining, and hilula is a wedding celebration, the union of Tiferes and Malchus.

	His Namesשמותיו
	G-d’s attributes, which are not His essence; like a person’s name, they exist for others and are revealed when someone calls by them in praise.

	Tiferes (beauty)תפארת
	Explained here as glorification: the purpose within every attribute, that the giver’s goodness or wisdom be recognized; Above, the revelation of G-d’s glory to His creatures.

	Thanksgiving and praiseהודאה והילול
	Thanksgiving, an acknowledgment of what is beyond grasp, is all that applies to G-d’s essence; praise applies to His Name, the attributes.

	Supernal speechדבור עליון
	Malchus, “the world of the feminine,” which receives from the emotive attributes only through contraction, from their outer side, Netzach, Hod and Yesod, until Tiferes shines into it.

	Kelipas Nogahקליפת נוגה
	The thin “glowing” husk, mixed with good, which can be raised to holiness, unlike the three impure kelipos.

	Mayin nukvin (feminine waters)מיין נוקבין
	An elevation from below, such as praise, that arouses the higher level to shine.

	Dalet and heiד׳ וה׳
	Malchus as dalet, receiving from four levels, a term of poverty (dalus), and as hei, receiving also from the upper third of Tiferes in the fifth year.


Section 1 · ¶1–3
Orlah and Adam’s sin
1וכי תבואו1 אל הארץ ונטעתם כל עץ מאכל2 כו׳. ובשנה הרביעית3 כו׳. וארז״ל [ואמרו רבותינו זכרונם לברכה] ברבות קדושים פכ״ה מי יגלה עפר מעיניך אדה״ר [אדם הראשון] כו׳ והרי בניך ממתינין לערלה שלש שנים4 כו׳ ע״ש.
“And when you come into the land and plant any tree for food,” etc. “And in the fourth year,” etc. Our Sages, of blessed memory, said in [Midrash] Rabbah, Kedoshim, section 25: “Who will uncover the dust from your eyes, Adam, the first man,” etc., “and here are your children, waiting out orlah for three years,” etc.; see there.
The maamar opens with the mitzvah of orlah: for the first three years the fruit of a newly planted tree is forbidden, and in the fourth year it is “holy, for praises.” The Midrash quoted here has Rabbi Yehudah ben Pazi address Adam, as if wishing he could rise from the dust and see: you could not keep your command for a single hour, and your children wait three full years before eating the fruit of a new tree.




2ומזה יש ראיה לפי׳ הש״ך [השפתי כהן] על התורה שפי׳ שמצוה זו הוא תיקון לחטא עץ הדעת
From this there is proof for the explanation of the Siftei Kohen (Shach) on the Torah, who explains that this mitzvah is a rectification of the sin of the Tree of Knowledge,
The Shach on the Torah (Siftei Kohen, a Torah commentary) explains that the mitzvah of orlah repairs the sin of the Tree of Knowledge. The Alter Rebbe says the Midrash just quoted supports this, since it too ties the three-year wait to Adam’s failure.


שנאמר בו ג״כ כי טוב העץ למאכל5 ואדה״ר [ואדם הראשון] נצטווה עליו בשעה ט׳ ובשעה יו״ד עבר ואלו המתין ג׳ שעות עד שבת היה כל פריו קדש הלולים.
for of it, too, it is said, “that the tree was good for food.” Adam, the first man, was commanded concerning it in the ninth hour, and in the tenth hour he transgressed; had he waited three hours, until Shabbos, “all its fruit” would have been “holy, for praises.”
The verse about the forbidden tree also calls it “good for food,” the same words as the orlah verse’s “tree for food.” Adam was commanded in the ninth hour of his first day and sinned in the tenth; had he waited the three hours left before Shabbos, the fruit would have become permitted and holy, like fourth-year fruit.




3וכנגדם נצטוו בנטיעה שלש שנים יהיה לכם ערלים6 כו׳ ע״ש וזהו כוונת המדרש והרי בניך ממתינין כו׳ שבזה הם מתקנים חטא אדה״ר [אדם הראשון] בעץ הדעת כו׳
Corresponding to these [three hours], they were commanded regarding planting, “Three years they shall be orlah for you,” etc.; see there. This is the intent of the Midrash, “and here are your children, waiting,” etc.: that by this they rectify the sin of Adam, the first man, with the Tree of Knowledge, etc.
Corresponding to those three hours, Israel was commanded to treat a new tree’s fruit as orlah for three years. This, the Alter Rebbe says, is the point of the Midrash: by waiting three years, Adam’s children repair his failure to wait three hours.


והנה פי׳ ובשנה הרביעית יהיה כל פריו קדש הלולים לה׳7 היינו שהם נאכלין לבעלים בירושלים ודבר זה הלולים לה׳ הוא שנושאו שם לשבח ולהלל לשמים.89
Now, the meaning of “And in the fourth year all its fruit shall be holy, for praises to Havayah” is that they are eaten by the owners in Jerusalem; and this is [what is meant by] “praises to Havayah”: that one carries it there to extol and to praise Heaven.
Fourth-year fruit is eaten by its owners in Jerusalem. Rashi explains that this is why it is called “praises to Havayah”: the owner carries it there in order to praise Heaven, and this leads into the question of what praise accomplishes.




Section 2 · ¶4–6
What praise accomplishes
4והנה כתיב ששם עלו שבטים1011 כו׳ להודות לשם הוי׳. ויש להבין ענין ההודאה וההילול שאנו מהללים אותו ית׳ לאיזה ענין הוא הלא הוא ית׳ מרומם על כל ברכה ותהלה12 ולו דומיה תהלה13
Now, it is written, “For there the tribes went up,” etc., “to give thanks to the Name of Havayah.” We need to understand the matter of thanksgiving and praise, our praising Him, may He be blessed: what purpose does it serve? Is He not, may He be blessed, “exalted above all blessing and praise,” and “to Him silence is praise”?
The Psalm describes the tribes going up to Jerusalem “to give thanks to the Name of Havayah,” like the owner who brings his fruit there to praise. The question: G-d is “exalted above all blessing and praise,” and for Him “silence is praise,” so what can our praise accomplish?


אך הענין ע״פ מ״ש ואתה קדוש14 יושב תהלות ישראל15 דהנה א״ס ב״ה רם ומתנשא עד אין קץ מגדר התהוות כל העולמות שהוא ב״ה בעצמו קדוש ומובדל כו׳
But the explanation is according to what is written, “And You are holy, sitting upon the praises of Israel.” For the Infinite One (Ein Sof), blessed be He, is exalted and uplifted without end beyond the bounds of the coming-into-being of all the worlds, for He, blessed be He, in Himself is holy and separate, etc.
The answer starts from the verse “You are holy, sitting upon the praises of Israel.” G-d Himself, the Infinite One, is utterly beyond the realm of bringing worlds into existence; “holy” means set apart.


רק התהוות כל העולמות הוא רק מבחי׳ שמו היינו שכל מדותיו ית׳ שהוא מהווה בהם כל העולמות הם רק שמותיו ית׳ בלבד וכמו שם האדם שבפני עצמו אין מצטרך כלל להשם
Rather, the coming-into-being of all the worlds is only from the level of His Name. That is, all His attributes (middos), may He be blessed, by which He brings all the worlds into being, are only His Names, may He be blessed, and nothing more; like a person’s name, which for himself alone he does not need at all.
Creation comes only from His “Name”: the attributes (middos) through which He creates are not His essence but only His Names. A name is not for its bearer, who needs no name to be himself; it exists so that others can call him.


ולכן כדי להמשיך גילוי מדותיו ית׳16 כיון שמצד עצמו הוא קדוש ומובדל מגדר בחי׳ אלו.
Therefore, in order to draw down the revelation of His attributes, may He be blessed, since in Himself He is holy and separate from the bounds of these levels,
Since G-d in Himself is separate from these attributes, their revelation does not happen by itself. Something must draw it down, and the next part says what.


הוא ע״י שמשבחים ומהללים אותו במדות אלו שעי״ז ממשיכים גילוי השמות והמדות. אע״פ [אף על פי] שמצד עצמו לאו מכל אינון מדות17 איהו כלל18
this is through extolling and praising Him by these attributes, for through this we draw down the revelation of the Names and the attributes; even though in Himself “He is not any of these attributes at all.”
Praising G-d by His attributes, calling Him kind, merciful and the like, draws down the revelation of those Names and attributes. This is true even though, in the words of the introduction to the Tikkunei Zohar, He Himself “is not any of these attributes at all.”


כמו עד״מ באדם כשצריך חבירו אליו להשפעת חסדו והוא באותו העת בכעס ורוגז גדול שנמצא הוא רחוק ממדת החסד עכ״ז [עם כל זה] כשקורא אליו חבירו ומתחיל לשבחו איך
It is like, by way of analogy, a person whose friend needs him to bestow his kindness, while he at that time is in great anger and fury, so that he is far from the attribute of kindness. Even so, when his friend calls to him and begins to extol him, [saying] how
The human analogy: someone needs a favor from a friend who is, at that moment, furious, so his kindness seems far away. Yet the one asking begins by praising him as a man of great kindness.


שהוא בעל חסד גדול עי״ז מעורר אצלו את מדת חסדו שיתגלה אליו שיתן לו את בקשתו
he is a man of great kindness, through this he arouses in him his attribute of kindness, so that it is revealed toward him and he grants him his request.
The praise awakens the friend’s own kindness, which comes out toward the one praising him, and he grants the request. Praise does not create the kindness; it calls it out.


ואף שמדה זו היה אז בהעל׳ [בהעלם] גדול אעפ״כ [אף על פי כן] מעוררה ע״י השבח וקריאת שם חסדו כו׳ ועד״ז יובן הנמשל למעלה ע״ד אחר
And although this attribute was then in great concealment, nevertheless he arouses it through the extolling and the calling of the name of his kindness, etc. In the same way the analogue Above will be understood, though in a different manner:
The kindness was hidden under the anger, and praise, calling the friend by the name of his kindness, brought it out. The analogue Above is like this, but “in a different manner,” as the next part explains.


דהיינו משום שהוא ית׳ לאו מכל אינון מדות איהו כלל כנ״ל עד שבחי׳ מדות אלו נק׳ רק שמותיו שהרי בפ״ע [בפני עצמו] א״צ [אין צריך / אינו צריך] כלל להשם.
namely, because He, may He be blessed, “is not any of these attributes at all,” as mentioned above, to the point that these attributes are called only His Names, for by oneself one has no need at all for the name.
The difference: a person’s kindness is truly his own trait, only hidden, whereas G-d “is not any of these attributes at all.” His attributes are therefore called only His “Names,” and like a name they exist not for Him but for those who call upon Him.




5וא״כ הם בהעלם גדול ועצום כמו שם האדם כשאין קורא לו בו. לכן כדי להמשיך גילוי מדות אלו הוא ע״י קריאת שמותיו ית׳ שאנו קוראים לו בהם.
If so, they are in great and immense concealment, like a person’s name when no one calls him by it. Therefore, drawing down the revelation of these attributes is through calling His Names, may He be blessed, by which we call Him,
A name lies hidden until someone calls its bearer by it, and so G-d’s attributes are deeply concealed. To reveal them we call Him by His Names.


ומשבחים אותו בהם היינו כמו שאומרים ברוך אתה הוי׳ שהוא ענין הלל ושבח שמהווה הכל מאין ליש
and extolling Him by them; that is, as we say, “Blessed are You, Havayah,” which is a matter of praise and acclaim: that He brings everything into being from nothing into something.
The formula of every blessing, “Blessed are You, Havayah,” is itself praise: it declares that He brings everything into being from nothing. The Name Havayah is the Name of bringing into being (havayah).


עי״ז הקריאה ממשיכים גילוי שם הוי׳ שיומשך אלינו שיהווה את הכל כמבואר כ״ז [כל זה] במק״א [במקום אחר] ע״פ ואני נתתי לך שכם אחד1920 כו׳ ע״ש באר היטב.
Through this calling we draw down the revelation of the Name Havayah, that it be drawn down to us, to bring everything into being. All this is explained elsewhere, on the verse “And I have given you one portion,” etc.; see there, where it is explained very clearly.
By calling Him by this Name we draw the revelation of the Name Havayah down to us, so that it continues to bring all things into being. The Alter Rebbe refers to his fuller treatment in the Torah Ohr discourse on “And I have given you one portion.”




6וזהו פי׳ הפסוק ואתה קדוש יושב תהלות ישראל21 כלומר שהוא ית׳ מצד עצמו קדוש ומובדל ושיהיה יושב ונמשך למטה שההמשכה נק׳ בשם ישיבה.
This is the meaning of the verse “And You are holy, sitting upon the praises of Israel.” That is to say, He, may He be blessed, in Himself is holy and separate; and that He be “sitting” and drawn down below—for drawing down is called by the term “sitting,”
The verse is now read in this light: in Himself G-d is “holy,” separate, and His “sitting” means His being drawn down into the worlds. To sit is to lower one’s height, so “sitting” is a term for descent.


כמו היושב שמשפיל קומתו. הוא ע״י תהלות ישראל שע״י ההילול והשבח גורמים הגילוי וההמשכה ולכן הילול ג״כ ל׳ [לשון] הארה כמו בהלו נרו עלי ראשי22
like one who sits, who lowers his stature—is through “the praises of Israel”: through praise and acclaim they cause the revelation and the drawing down. Therefore hillul (praise) is also a term for illumination, as in “When His lamp shone (behilo) over my head.”
This descent comes through “the praises of Israel”: their praise brings about the revelation. The Alter Rebbe adds that hillul (praise) also means shining, as in Job’s “when His lamp shone (behilo) over my head,” so to praise is also to cause light to shine.


וזהו ששם עלו שבטים23 כו׳ להודות לשם24 הוי׳ דקאי עמ״ש לעיל מיניה ירושלים הבנויה כעיר שחוברה לה יחדו25 שהוא בחי׳ ירושלים של מעלה
And this is [the meaning of] “For there the tribes went up,” etc., “to give thanks to the Name of Havayah,” which refers to what is written just before it, “Jerusalem, built as a city that is joined to it together,” which is the level of the Jerusalem Above;
The verse about the tribes going up “to give thanks” follows “Jerusalem, built as a city that is joined to it together.” The Alter Rebbe identifies this as the Jerusalem Above, so the thanksgiving of the tribes draws down from that higher level.


דהיינו ברוך ה׳ מן העולם ועד העולם26 להמשיך מעלמא דאתכסיא לעלמא דאתגליא2728 וכמ״ש מזה בד״ה אלה פקודי המשכן משכן העדות29 כו׳. ועד״ז הוא ענין יהיה כל פריו קדש הלולים להוי׳:30
that is, “Blessed is Havayah from the world to the world,” to draw down from the concealed world to the revealed world, as is explained on this in the discourse beginning “These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. Along these lines is the matter of “all its fruit shall be holy, for praises to Havayah.”
“Blessed is Havayah from the world to the world” is read literally: blessing draws G-dliness from “the concealed world” to “the revealed world,” terms of the Zohar for a hidden and a revealed level. The fourth-year fruit is “holy, for praises to Havayah” in the same sense: the praise it occasions draws G-dliness into revelation.




Section 3 · ¶7–9
Two Kabbalistic explanations
7ב והנה בזח״ג [בזהר חלק ג] ס״פ קדושים דפ״ז [דפרק ז׳] סע״א [סוף עמוד א]31 פי׳ שם ענין שלש שנים כו׳ שנה הרביעית דא כנס״י [כנסת ישראל] דאיהי קיימא רביעאה לכורסייא
2. Now, in the Zohar, Part III, at the end of Parshas Kedoshim, folio 87, end of side a, it explains there the matter of the three years, etc.: “The fourth year: this is the Congregation of Israel (Knesses Yisrael), who stands as the fourth [leg] of the Throne,
Section 2 brings the Zohar’s reading of the orlah verses. The Zohar identifies “the fourth year” with Knesses Yisrael, the Congregation of Israel, a name for Malchus, which completes the Divine Throne as its fourth support.


דהא כדין מזדווג בה קוב״ה [קודשא בריך הוא] בכנס״י [בכנסת ישראל]32 (ועמ״ש ע״פ יהודה אתה33 בת״א [בתורה אור] פ׳ ויחי) והרמ״ז [והרב משה זכות] בפ׳ וירא דף צ״ז סע״ב [סוף עמוד ב] פי׳
for then the Holy One, blessed be He, unites with her, with the Congregation of Israel” (and see what is written on the verse “Yehudah, you,” in Torah Ohr, Parshas Vayechi). And the Ramaz (Rabbi Moshe Zacuto), on Parshas Vayera, folio 97, end of side b, explains
In the fourth year the Holy One, blessed be He, unites with Knesses Yisrael, and that is why the fruit then becomes “holy, for praises.” The Alter Rebbe adds the commentary of the Ramaz, Rabbi Moshe Zacuto, on the Zohar.


כי בשלש שנים הראשונים לנטיעת האילן בארץ מקבלת הארץ עליונה מבחי׳ ג׳ ספירות אחרונות שהם נה״י [נצח הוד יסוד] ובשנה הרביעית מקבלת מתפארת כו׳ ואזי דוקא הלולא אשתכח.
that in the first three years of the tree’s planting in the land, the supernal Land receives from the level of the last three Sefiros, which are Netzach, Hod and Yesod, and in the fourth year it receives from Tiferes (beauty), etc.; and specifically then “is the wedding celebration (hilula) found.”
The Ramaz explains that in the first three years the supernal Land, Malchus, receives only from the three lowest Sefiros, Netzach, Hod and Yesod; in the fourth year it receives from Tiferes, the central attribute. Only then is there “a wedding celebration (hilula),” a play on hillulim, “praises.”




8ואמנם אין זה מובן דאף אם מקבלת מנה״י [מנצח הוד יסוד] מדוע יהיה בהפירות איסור כ״כ [כל כך] להיות ערלים לא יאכל34 ואסורים בהנאה.
However, this is not understood: even if it receives from Netzach, Hod and Yesod, why should there be so great a prohibition on the fruits, that they be orlah, “not to be eaten,” and forbidden for any benefit?
The Alter Rebbe questions the Ramaz’s explanation: receiving only from Netzach, Hod and Yesod might explain a lesser level, but not so severe a prohibition. Orlah fruit may not be eaten, and no benefit at all may be had from it.


אלא ודאי הטעם כמ״ש בפרדס שער כ״ד35 בסופו דמ״ש שלש שנים יהיה לכם כו׳ זהו כנגד ג׳ קליפות הטמאות שנזכר במרכבת יחזקאל רוח סערה36 כו׳ והרביעית הוא קליפה דקה הנק׳ נוגה שיכולים להעלותה.
Rather, the reason is certainly as written in the Pardes, Sha’ar 24, at its end: that what is written, “Three years shall it be for you,” etc., corresponds to the three impure kelipos (husks) mentioned in the Chariot of Yechezkel, “a stormy wind,” etc.; and the fourth is the thin kelipah called Nogah, which can be elevated.
The Pardes gives a different reason: the three orlah years correspond to the three impure kelipos of Yechezkel’s vision, the stormy wind, the great cloud and the flashing fire. The fourth corresponds to kelipas Nogah, the thin “glowing” husk that can be raised to holiness; the Kehot editors note that the reference should apparently read Sha’ar 25.




9וכ״כ [וכן כתב] בספר שערי אורה שער חמישי בענין ג׳ פעמים כי אמילם37 וכ״כ [וכן כתב] בזח״ב [בזהר חלק ב׳] פקודי דף רמ״ד ע״ב שלש שנים38 כו׳.
And so it is written in the book Shaarei Orah, the Fifth Gate, concerning the three times “for I will cut them off (amilam)”; and so it is written in the Zohar, Part II, Pekudei, folio 244, side b: “three years,” etc.
Two more sources say the same. Shaarei Orah links orlah with the three times the Psalm says “for I will cut them off (amilam),” a word related to milah, circumcision, the removal of orlah; and the Zohar on Pekudei teaches that until a young tree takes root, a spirit from the side of orlah, the other side, rests upon it.


וא״כ מה זה ענין לדברי הרמ״ז [הרב משה זכות] דלעיל ע״פ המאמר דפ׳ קדושים דפ״ז [דפרק ז׳] שתולה ענין ג׳ שני ערלה בקבלתה מנה״י [מנצח הוד יסוד] כו׳ ובשנה הרביעית שמקבלת מתפארת39 הוא בחי׳ זווגא והלולא.
If so, what does this have to do with the words of the Ramaz cited above, based on the passage in Parshas Kedoshim, folio 87, which ties the three years of orlah to its receiving from Netzach, Hod and Yesod, etc., and [says that] in the fourth year, when it receives from Tiferes, it is the level of union and wedding celebration (zivuga vehilula)?
If the three years are about the kelipos, how does this fit the Ramaz’s explanation from the Zohar in Kedoshim, which ties them to receiving from Netzach, Hod and Yesod, and the fourth year to Tiferes, “union and celebration”? The rest of the maamar reconciles the two explanations.




Section 4 · ¶10–14
Speech receives from the attributes
10והענין כי הדבור עליון נקרא בשם נקבה ומקבל לגבי המדות עליונות שנק׳ בשם משפיע ודכר כמ״ש זכר חסדו40 והענין דמבשרי אחזה41 כי
The explanation is that the supernal speech is called by the term “female” and “recipient” in relation to the supernal attributes, which are called by the terms “bestower” and “male,” as it is written, “He remembered (zachar) His kindness.” And the explanation, by way of “from my flesh I behold,” is that
The answer to the question begins with speech. Supernal speech, Malchus, is called “female” and “recipient” in relation to the emotive attributes above it, which are “bestower” and “male”; the verse “He remembered (zachar) His kindness” hints at this, since zachar also means “male.” The principle “from my flesh I behold G-d” lets us understand this from the workings of a human being.


הנה הדבור מקבל מהקול היוצא מהבל הלב דרך הקנה. והלב הוא משכן המדות ולכן אין האדם מדבר אלא במה שלבו חפץ ומתאוה.
speech receives from the voice, which comes out from the breath of the heart by way of the windpipe; and the heart is the dwelling place of the attributes. Therefore a person speaks only of what his heart wants and desires.
In a person, speech is formed from the voice, which rises from the breath of the heart through the windpipe. The heart is the seat of the emotions, so speech follows the heart: a person speaks about what his heart desires.




11והנה אנו רואים פנימית המדה איננה מתלבשת בדבור כלל כ״א רק חיצונית המדה וכמו שאנו רואים.
Now, we see that the inner dimension (pnimiyus) of an attribute is not enclothed in speech at all, but only the outer dimension (chitzoniyus) of the attribute, as we see.
Only the outer layer of an emotion enters speech; its inner core does not. Experience shows this, as the next part illustrates.


כשהאדם בהתפעלות כעס גדול אזי לא יוכל לדבר כלל וזה מפני שעצמיות ותוקף המדה איננה יכולה להתלבש באותיות כלל וכמ״ש ג״כ בד״ה תקעו בחודש שופר4243 שלכן קול השופר הוא קול פשוט בלי אותיות מפני
When a person is in the agitation of great anger, he cannot speak at all, and this is because the essence and the force of the attribute cannot be enclothed in letters at all. As is also explained in the discourse beginning “Sound the shofar on the New Moon,” that this is why the voice of the shofar is a simple voice, without letters: because
A person in a fit of rage may be unable to speak at all, because the full force of the emotion cannot fit into letters. Likewise, the Alter Rebbe recalls from another discourse, the shofar’s sound is a simple voice without words.


שהוא צעקה מפנימית הלב מה שלא יכול להתלבש באותיות. וה״ע [וזהו ענין] קלא פנימאה. משא״כ הקול המתלבש באותיות הוא רק אחוריים וחיצוניות של המדה.
it is a cry from the inwardness of the heart, which cannot be enclothed in letters. This is the matter of the “inner voice” (kala penima’ah). By contrast, the voice that is enclothed in letters is only the back (achorayim) and the outer dimension of the attribute.
The shofar is a cry from the innermost heart, which cannot be put into letters; it is called the “inner voice.” The voice that does take the form of letters carries only the back, the outer side, of the emotion.




12והנה הקול כלול מג׳ בחי׳ אש מים רוח כמ״ש בת״א [בתורה אור] פ׳ ויצא בד״ה ושבתי בשלום.44
Now, the voice is composed of three aspects, fire, water and air (ruach), as is explained in Torah Ohr, Parshas Vayetzei, in the discourse beginning “And I return in peace.”
The voice is made of three elements, fire, water and air, as the Alter Rebbe explains in Torah Ohr. Later, in section 3, the outer voice made of these three is paired with the three lower attributes, Netzach, Hod and Yesod.


וזהו ענין שעולם הדבור נק׳ עלמא דנוק׳ [דנוקבא] לגבי המדות ע״ד תשישות כח כנקבה45 דהיינו שאין נמשך בהדבור מעצמיות המדות כ״א מעט מזעיר מן המדות כו׳ וכן עד״מ למעלה
This is the matter of the world of speech being called “the world of the feminine” (alma denukva) in relation to the attributes, in the manner of “weakness of strength, like a female”: that is, there is not drawn into speech [anything] of the essence of the attributes, but only a very small portion of the attributes, etc. And so too, by way of analogy, Above:
This is why the world of speech is called “the world of the feminine”: it receives only a small measure of the emotions, not their essence. The phrase “weakness of strength, like a female” follows Rashi’s wording, as the Kehot note shows, and here describes speech receiving only a small portion of the emotions’ strength.


שהרי כתיב לעולם ה׳ דברך נצב46 בשמים שאותיות ותיבות של מאמר יהי רקיע47 נצב ומלובשים ועומדים בתוך רקיע השמים48 להחיותם כמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] וכ״ה במדרש תלים.49
for it is written, “Forever, Havayah, Your word stands in the heavens”: the letters and words of the utterance “Let there be a firmament” “stand,” enclothed and abiding within the firmament of the heavens, to give them life, as is written in Sefer Shel Beinonim (Tanya), Part II; and so it is in Midrash Tehillim.
The same holds Above. As the Baal Shem Tov explained, quoted in Tanya, Shaar HaYichud VehaEmunah, chapter 1, the letters of G-d’s utterance “Let there be a firmament” stand within the firmament forever and give it existence and life.




13והרי הרקיע הוא בעל גבול א״כ כבר נתצמצם דיבור זה להיות מתלבש תוך בעל גבול.
Now, the firmament is bounded; if so, this speech has already been contracted so as to be enclothed within something bounded.
The firmament is finite, so the speech enclothed in it must already have been contracted to fit within limits.


משא״כ המדות עליונות הן בבחי׳ אין סוף כו׳. אלא זהו מפני שהדבור מקבל רק ע״י צמצום מבחי׳ אחוריים וחיצוניות מהמדות כו׳
The supernal attributes, by contrast, are in a state of infinity, etc. But this is because speech receives only through contraction (tzimtzum), from the level of the back and the outer dimension of the attributes, etc.
The supernal emotions are infinite, so why is speech limited? Because speech receives from them only through a contraction (tzimtzum), and only from their back and outer side.


ל כן אח״כ מתחלק לחלקים בדבור ע״י ה׳ מוצאות שיומשך בבחי׳ גבול וכמ״ש במ״א בד״ה אדני שפתי תפתח.50
Therefore afterwards it is divided into parts in speech, through the five points of articulation, so that it be drawn down in a bounded manner, as is explained elsewhere, in the discourse beginning “Ado-nai, open my lips.”
For this reason speech divides into separate parts through the five organs of articulation (throat, palate, tongue, teeth and lips), and so it is drawn into finite forms. The Alter Rebbe refers to his discourse on “Ado-nai, open my lips.”


[בסידור שער ר״ה [ראש השנה]] (ועיין בפרדס ערך גבול).51 וז״ש [וזהו שכתוב] באד״ר [באדרא רבא] דנשא דף קמ״א ע״ב52 ונקיב53 כו׳
[In the Siddur, the Gate of Rosh HaShanah.] (And see the Pardes, the entry “Gevul” [boundary].) And this is [the meaning of] what is written in the Idra Rabba, in Nasso, folio 141, side b: “and pierced,” etc.
The bracket says where that discourse is printed, the Siddur’s section on Rosh HaShanah, and the Pardes’ entry on “boundary” is added for comparison. The Idra Rabba describes Tiferes extending from the heart and “piercing” through to the other side to form the countenance of the Nukva, the feminine.


ובע״ח [ובעץ חיים] שער הכללים פ״י [פרק י׳ / פרשה י׳]54 שלכן נקראת נקבה נקב ה׳ פי׳ ה׳ מוצאות הדבור מקבלים מהמדות ע״י נקב
And in Etz Chaim, Sha’ar HaKelalim, chapter 10: that this is why she is called nekevah (female), nekev-hei: that is, the five (hei) points of articulation of speech receive from the attributes through a nekev (an opening),
Etz Chaim reads the word nekevah (female) as nekev-hei, “an opening” and the letter hei: the five (hei) organs of speech receive from the emotions through a narrow opening.


דהיינו מיעוט האור ונתחבר נקב זה עם ה׳ תתאה ונעשית נקבה כו׳ וכ״כ [וכן כתב] עוד בהיכל ששי שער ל״ג פ״ב [פרק ב׳].55
that is, a diminution of the light; and this nekev joined with the lower hei and became nekevah, etc. He also wrote so in the Sixth Palace, Sha’ar 33, chapter 2.
The “opening” is a reduction of the light; joined to the lower hei of the Name, it becomes nekevah, the receiving feminine. The Kehot note adds that these sha’ar numbers follow the Shklov 1800 printing of Etz Chaim; in current editions they are Sha’ar 34, chapter 2, and Sha’ar 35.




14ובשער ל״ד הוא שער הירח. וזהו ענין הנז״ל [הנזכר לעיל] שהדבור מקבל מבחי׳ נה״י [נצח הוד יסוד] שהם הבחי׳ תחתונה שבמדות וע׳ באג״ה [באגרת הקודש] סי׳ י״ט בד״ה עוטה אור כשלמה.56
And in Sha’ar 34, which is the Gate of the Moon. This is the matter mentioned above, that speech receives from the level of Netzach, Hod and Yesod, which are the lowest level within the attributes. And see Iggeres HaKodesh, section 19, in the discourse beginning “He wraps Himself in light as in a garment.”
Etz Chaim says the same in Sha’ar 34, the Gate of the Moon. This matches what was said above: speech receives from Netzach, Hod and Yesod, the lowest of the emotive attributes; the Alter Rebbe also refers to Iggeres HaKodesh, section 19.


אך אחר שנבנה בחי׳ הדבור ע״י קבלתו מבחי׳ נה״י [נצח הוד יסוד] ואחוריים של המדות עוד אח״כ מאיר בהדבור מבחי׳ עצמיות המדות.57
But after the level of speech has been built through its receiving from the level of Netzach, Hod and Yesod and from the back of the attributes, afterwards there shines further into speech from the level of the essence of the attributes.
Once speech has been built from those lower attributes, a further light can shine into it from the very essence of the emotions. This is a second stage, beyond its basic formation.




Section 5 · ¶15–17
Tiferes: the revelation of glory
15וזהו הנקרא יחוד דכר ונוקבא שעם היות שהדבור מצד עצמו נק׳ עלמא דנוק׳ [דנוקבא] להאיר בבחי׳ גבול ותכלית.
This is what is called the union of male and female (dechar venukva): although speech, of itself, is called “the world of the feminine,” to shine in a manner of limit and end,
That further shining is called the union of male and female. Of itself, speech is “the world of the feminine,” giving light only within limits.


אבל היחוד היינו שיאיר בו מבחי׳ המדות עצמן שנק׳ עלמא דדכורא כנ״ל ועיין מזה בד״ה אדני שפתי תפתח הנ״ל בפי׳ בקול דברי אלקים חיים
the union, however, means that there shine into it from the level of the attributes themselves, which are called “the world of the masculine” (alma dedechura), as mentioned above. See about this in the discourse beginning “Ado-nai, open my lips,” mentioned above, on the explanation of “with the voice of the words of the living G-d.”
The union means that the attributes themselves, “the world of the masculine,” shine into speech. The discourse on “Ado-nai, open my lips” discusses this in explaining the phrase “the voice of the words of the living G-d.”


וכמו עד״מ שיש הפרש באדם בין דבור שמדבר דברי חול לדבור שמדבר דברי חכמה כו׳
It is like, by way of analogy, the difference in a person between speech in which he speaks mundane words and speech in which he speaks words of wisdom, etc.
A human example: a person’s mundane talk differs from his words of wisdom, in which far more of his inner self is present.


ועד״ז נק׳ עשרה מאמרות מילין דהדיוטא5859 לגבי הקב״ה שבהם מאיר רק מבחי׳ נה״י [נצח הוד יסוד] להוות מאין ליש והיש נראה דבר נפרד.
In the same way, the Ten Utterances are called “words of commoners” (milin dehedyota) in relation to the Holy One, blessed be He, for in them there shines only from the level of Netzach, Hod and Yesod, to bring into being from nothing into something, and the something appears as a separate thing.
So too, the Ten Utterances of Creation are called “words of commoners” in relation to G-d, as a king’s small talk is beneath his dignity. Only Netzach, Hod and Yesod shine in them, enough to create existence from nothing, and created things appear separate from G-d.


אבל עשרת הדברות נמשך בהם מבחי׳ פנימיות חכמתו ורצונו ית׳. והיה גילוי אלקותו ית׳ שלא בבחי׳ העלם והסתר כו׳ ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] (פ״ט דברכות דנ״ח סע״א [סוף עמוד א]) והתפארת זו מתן תורה60.
But into the Ten Commandments there was drawn from the level of the inner dimension (pnimiyus) of His wisdom and will, may He be blessed, and there was a revelation of His G-dliness, may He be blessed, not in a manner of concealment and hiddenness, etc. Therefore our Sages, of blessed memory, said (Berachos, chapter 9, folio 58, end of side a), “‘And the Tiferes (beauty)’: this is the Giving of the Torah.”
In the Ten Commandments, by contrast, the inner dimension of G-d’s wisdom and will was drawn down, and His G-dliness was revealed openly. The Talmud reads “and the Tiferes” in David’s praise as the Giving of the Torah, which ties that revelation to Tiferes.


כי בחי׳ יחוד זה דהיינו תוספת האור עליון בהדבור ביותר על המדה הקצובה. נמשך ע״י מדת תפארת שלמעלה מבחי׳ נה״י [נצח הוד יסוד].
For this level of union, that is, the addition of supernal light in speech beyond the fixed measure, is drawn through the attribute of Tiferes, which is above the level of Netzach, Hod and Yesod,
This union, an added light in speech beyond its fixed measure, is drawn through the attribute of Tiferes, which stands above Netzach, Hod and Yesod.


שנקרא בריח התיכון המבריח61 מן הקצה אל הקצה62 (ע׳ [עיין] זח״ב [זהר חלק ב׳] תרומה קע״ה ב׳ ובאג״ה [ובאגרת הקודש] סי׳ י״ב).
which is called “the middle bar, which runs through from end to end” (see the Zohar, Part II, Terumah, 175b, and Iggeres HaKodesh, section 12).
Tiferes is called “the middle bar” of the Mishkan, which ran through all the boards from end to end. The Zohar identifies this bar with Yaakov, who holds both sides together, as Tiferes joins Chesed and Gevurah.


כי פי׳ תפארת הוא ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ספ״ו דאבות כל מה שברא הקב״ה לא בראו אלא לכבודו שנאמר63 ולכבודי בראתיו6465 כו׳
For the meaning of Tiferes is in the manner of the saying of our Sages, of blessed memory, at the end of chapter 6 of Avos: “Everything that the Holy One, blessed be He, created, He created only for His glory, as it is said, ‘And for My glory I created him,’” etc.;
The Alter Rebbe now defines Tiferes. Its meaning is like the teaching at the end of Avos that everything G-d created, He created only for His glory.


ופי׳ בשל״ה [בשני לוחות הברית] דל״ט ע״ב66 דהיינו כדי שיהיה גילוי אלהותו ית׳ למטה ע״ד אתה הראית לדעת67 כי הוי׳ הוא האלקים אין עוד מלבדו.
and the Shelah (Shnei Luchos HaBris), folio 39, side b, explains: that is, so that there be a revelation of His G-dliness, may He be blessed, below, in the manner of “You have been shown, to know that Havayah is G-d; there is none else besides Him,”
The Shelah explains “for His glory” to mean that G-dliness should be revealed below. An example is the verse “You have been shown, to know that Havayah is G-d; there is none else besides Him.”


וע״ד וידעו מצרים כי אני68 הוי׳ כו׳ וכמ״ש ואולם חי אני69 וימלא כבוד ה׳ את כל הארץ כו׳
and in the manner of “And Egypt shall know that I am Havayah,” etc., and as it is written, “But indeed, as I live, and the glory of Havayah shall fill all the earth,” etc.,
Further examples: “Egypt shall know that I am Havayah,” and the promise that “the glory of Havayah shall fill all the earth.” Tiferes, then, is the display of G-d’s glory to others.


וכדמסיים באבות שם ואומר ה׳ ימלוך לעולם ועד70 כו׳ (ועיין מענין ולכבודי בראתיו בזח״ב [בזהר חלק ב׳] תרומה דקנ״ה ע״א).
and as it concludes in Avos there, “And it says, ‘Havayah shall reign forever and ever,’” etc. (And see on the matter of “And for My glory I created him” in the Zohar, Part II, Terumah, folio 155, side a.)
The teaching in Avos ends with “Havayah shall reign forever and ever,” His kingship acknowledged by all. The Zohar on Terumah explains “for My glory I created him”: the glory below is perfected through the good deeds of people in the world.


והיינו שיהיה גילוי יקר תפארת גדולתו ית׳ וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] נתאוה הקב״ה להיות לו דירה בתחתונים7172 והיינו בשביל להיטיב לברואיו להחיות רוח שפלים73 שיכירו וידעו יקר תפארת א״ס ב״ה כו׳
That is, that there be a revelation of the precious glory (tiferes) of His greatness, may He be blessed, as our Sages, of blessed memory, said, “The Holy One, blessed be He, desired to have a dwelling place among the lower realms.” And this is in order to bestow good upon His creatures, “to revive the spirit of the lowly,” that they recognize and know the precious glory of the Infinite One (Ein Sof), blessed be He, etc.
Tiferes is the revelation of “the precious glory (tiferes) of His greatness,” the phrase used of a king displaying his splendor. This is why G-d desired a dwelling place among the lower realms: to do good to His creatures, so that they recognize and know His glory.


ועיין בשערי אורה שער חמישי גבי דע כי לכך נקרא תפארת כו׳ כי תפארת פי׳ הוא לשם הוי׳ כו׳ דהיינו הראות גדולתו ותפארתו כו׳ עד שהתפארת עולה למעלה עד א״ס כו׳ ע״ש באריכות.
And see Shaarei Orah, the Fifth Gate, at “Know that this is why it is called Tiferes,” etc.: for the meaning of Tiferes is [glory] for the Name Havayah, etc., that is, the showing of His greatness and His glory, etc., until the Tiferes ascends on high, up to the Infinite One, etc.; see there at length.
Shaarei Orah explains the name Tiferes in the same way: it is the glorification of the Name Havayah, the display of His greatness, until the glory rises to the Infinite One Himself.




16ולכן ת וספת האור בהדבור עליון ע״ד ונגלה כבוד74 ה׳ וראו כל בשר יחדו כי פי
Therefore the addition of light in the supernal speech, in the manner of “And the glory of Havayah shall be revealed, and all flesh shall see together that the mouth
The added light in supernal speech is described in Isaiah’s prophecy that G-d’s glory will be revealed and all flesh will see that His mouth has spoken. Speech itself (“His mouth has spoken”) becomes a vehicle of open revelation.


ה׳ דבר זהו נמשך הכל ע״י המדת תפארת ועד״ז נאמר מוליך לימין משה75 זרוע תפארתו כו׳ וכתיב לעשות לך שם תפארת7677 כו׳.
of Havayah has spoken”: all this is drawn through the attribute of Tiferes. In the same way it is said, “Who led at the right hand of Moshe the arm of His glory (tiferes),” etc., and it is written, “to make for Yourself a Name of glory (tiferes),” etc.
All this comes through Tiferes, and the verses use that very word: at the splitting of the sea G-d led Moshe with “the arm of His tiferes (glory),” to make for Himself “a Name of tiferes.”




17ולכן נק׳ זה יחוד תפארת ומלכות כו׳ וזהו ג״כ שמתפארת שבעליון נעשה כתר לתחתון כי הכתר הוא הרצון ובחי׳ רצון זה להאיר למטה נמשך מבחי׳ תפארת שבעליון כו׳
Therefore this is called the union of Tiferes (beauty) and Malchus (sovereignty), etc. And this is also [why] from the Tiferes of the higher [level] the Keser (the Crown) of the lower is made: for Keser is the will, and this level of will, to shine below, is drawn from the level of the Tiferes of the higher, etc.,
This added light in Malchus is therefore called the union of Tiferes and Malchus. It also explains why the Tiferes of a higher level becomes the Keser (Crown) of the level below: Keser is will, and the will to shine downward comes from Tiferes, the wish to display one’s glory.


שמדה זו גורמת הגילוי כנ״ל וזהו ומהללים לשם תפארתך78 אשר מבואר למעלה שבחי׳ ההילול והשבח למעלה גורם גילוי האור.
for this attribute causes the revelation, as mentioned above. And this is [the meaning of] “and [we] praise the Name of Your Tiferes”: for it was explained above that praise and acclaim cause the revelation of the light Above.
Tiferes is what causes revelation. This is the meaning of “we praise the Name of Your Tiferes”: as explained above, praise brings about the revelation of light Above.


ואיך הוא הגורם אלא ע״י שזהו העלאת מ״נ [מיין נוקבין] לבחי׳ תפארת והוא המאיר עי״ז להיות גילוי יקר תפארתו כנ״ל והיינו ומהללים לשם תפארתך היינו תפארת ומלכות כו׳:
And how does it cause it? Only because this is an elevation of mayin nukvin (feminine waters) to the level of Tiferes, and it is [Tiferes] that shines through this, so that there be a revelation of His precious glory, as mentioned above. And this is “and [we] praise the Name of Your Tiferes”: that is, Tiferes and Malchus, etc.
Praise works as an “elevation of feminine waters” (mayin nukvin), the Kabbalistic term for an arousal from below that evokes a response from above; it rises to Tiferes, which then shines and reveals His glory. In “the Name of Your Tiferes,” “Name” is Malchus and “Tiferes” is Tiferes, so this praise brings about their union.




Section 6 · ¶18–20
The fourth year
18ג ומכ״ז [ומכל זה] יובן ההפרש בין ג׳ שנים הראשונות של נטיעת האילן שרומז לז״א בארץ העליונה
3. From all this will be understood the difference between the first three years of the tree’s planting, which alludes to Z’eir Anpin (the emotive attributes) in the supernal Land,
Section 3 applies all this to orlah. The tree stands for Z’eir Anpin, the emotive attributes, “planted” in the supernal Land, which is Malchus, speech.


שהיא הדבור שאזי אין מאיר רק בחי׳ נה״י [נצח הוד יסוד] עד״מ חיצוניות הקול שכלול מג׳ בחי׳ אש רוח מים כנ״ל ואזי ההארה בהדבור מעט מזעיר כנ״ל.
which is speech: then only the level of Netzach, Hod and Yesod shines, like, by way of analogy, the outer dimension of the voice, which is composed of three aspects, fire, air and water, as mentioned above; and then the illumination in speech is very slight, as mentioned above.
In the first three years only Netzach, Hod and Yesod shine into speech, like the outer voice made of fire, air and water. Then the light in speech is very slight.


אבל בשנה הרביעית שהוא בחי׳ תפארת הנה עי״ז מאיר בהדבור תוספת אור מרובה על העיקר כו׳
But in the fourth year, which is the level of Tiferes, through this there shines into speech an added light that exceeds the principal, etc.,
In the fourth year, the level of Tiferes, an added light shines into speech, one that exceeds the original, basic light.


ונקרא יחוד קול ודבור79 ע״ד קול דודי דופק80 פתחי לי כו׳ קול דודי הנה זה בא מדלג81 כו׳ וזהו ענין הקל קול יעקב82 הוא בריח התיכון83 כו׳.
and this is called the union of voice and speech, in the manner of “The voice of my Beloved knocks: Open for me,” etc.; “The voice of my Beloved! Behold, he comes, leaping,” etc. And this is the matter of “The voice is the voice of Yaakov”: [Yaakov] is the middle bar, etc.
This is called the union of voice and speech, as in the Song of Songs, “The voice of my Beloved knocks.” Yaakov’s “voice” in “The voice is the voice of Yaakov” is Tiferes, the middle bar, since voice stands for the emotive attributes and speech for Malchus.




19ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בת שלש שנים ויום84 אחד מתקדשת בביאה כו׳ כי מקודם אינה ראויה ליחוד ועד״ז הוא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בן שלש שנים הכיר אברהם85 את בוראו כו׳ וז״ש [וזהו שכתוב] וההוא איבא לא אשתלים באשלמותא עד תלת שנין.86
Therefore our Sages, of blessed memory, said, “A girl of three years and one day can be betrothed through cohabitation,” etc., for before then she is not fit for union. Along the same lines is what our Sages, of blessed memory, said: “At three years old Avraham recognized his Creator,” etc. And this is what is written: “And that fruit is not completed in its completeness until three years”;
Three years is a measure of readiness. The Mishnah sets three years and one day as the age from which a girl’s betrothal through union is valid, before which, the Alter Rebbe says, she is not fit for union; the Talmud says that Avraham recognized his Creator at three; and the Zohar says that fruit is not complete until three years.


שאין מאיר עליו מבחי׳ תפארת. שיהי׳ [שיהיה] ראוי לפאר את הקב״ה עליו באמור ברוך אתה הוי׳. עד שנה הרביעית כו׳.
for there does not shine upon it from the level of Tiferes, so that it be fit to glorify the Holy One, blessed be He, over it by saying, “Blessed are You, Havayah,” until the fourth year, etc.
Until the fourth year the light of Tiferes does not shine upon the fruit, so it is not yet fit for glorifying G-d over it with a blessing, “Blessed are You, Havayah.”


אך עיקר הענין הוא לפי שע״י עה״ד [עץ הדעת] טו״ר [טוב ורע] נתגברו הקליפות וכענין מ״ש בזח״א [בזהר חלק א] לך לך דע״ט סע״ב [סוף עמוד ב] ע״פ והכנעני אז בארץ8788 כי ארור כנען עבד עבדים8990 שהוא מג׳ קליפות הטמאות.
But the essence of the matter is that through the Tree of Knowledge of Good and Evil the kelipos (husks) grew strong, along the lines of what is written in the Zohar, Part I, Lech Lecha, folio 79, end of side b, on the verse “And the Canaanite was then in the land”: that “Cursed is Canaan, a slave of slaves,” for he is of the three impure kelipos.
The main reason, however, is that the sin of the Tree of Knowledge strengthened the kelipos. The Zohar on “And the Canaanite was then in the land” explains that the cursed serpent then ruled there, and Canaan, cursed as “a slave of slaves,” belongs to the three impure kelipos.




20ומחמת חטא הנ״ל היה לו אחיזה בארץ וע״ש בפ׳ נח דע״ג א׳ ב׳. אך זהו דוקא בג׳ שנים הראשונים שאין מאיר בהארץ שהוא עולם הדבור רק מבחי׳ נה״י [נצח הוד יסוד] שהוא בחי׳ צמצום והסתר
And because of the aforementioned sin he had a hold in the land; and see there, in Parshas Noach, folio 73, sides a and b. But this is only in the first three years, when there shines into the land, which is the world of speech, only from the level of Netzach, Hod and Yesod, which is a level of contraction (tzimtzum) and concealment;
Because of that sin, Canaan, a kelipah, had a hold in the land, as the Zohar on Noach develops. But its hold exists only in the first three years, when the land, the world of speech, receives only from Netzach, Hod and Yesod, a level of contraction and concealment.


אזי יש להם יניקה וכמ״ש בענין חרנה9192 מבחי׳ גרון נמשך חרון כו׳ וע״ד הנז׳ [הנזכר] בד״ה במדבר סיני93 בענין מדבר במ״ם פתוחה כו׳
then they have nurture, as is explained concerning “to Charan” (Charanah): from the level of garon (throat) is drawn charon (wrath), etc.; and along the lines of what is mentioned in the discourse beginning “In the wilderness of Sinai,” concerning midbar (wilderness) with an open mem, etc.
In such concealment the kelipos can draw nurture. Torah Ohr explains Yaakov’s going “to Charan” in this way: from the “throat” (garon) comes “wrath” (charon); a similar idea appears in the discourse on “In the wilderness of Sinai” about the word midbar.


אבל כשמאיר בהדבור מבחי׳ תפארת קו האמצעי תוספת אור אין להם יניקה כו׳ כי האור דוחה את החשך וכמ״ש כהמס דונג מפני אש94 יאבדו95
But when there shines into speech, from the level of Tiferes, the middle line, an added light, they have no nurture, etc., for light pushes away darkness, as it is written, “As wax melts before fire, they shall perish”
When the added light of Tiferes, the middle line, shines into speech, the kelipos have nothing to draw from, for light drives away darkness. As the Psalm says, they melt “as wax before fire.”


(כמ״ש בסש״ב [בספר של בינונים] פרק י״ט ועמ״ש בד״ה כיצד מרקדין96 גבי ובית הלל אומרים כו׳ ומ״ש בפ׳ צו בד״ה משמח חתן וכלה כו׳).
(as is explained in Sefer Shel Beinonim, chapter 19; and see what is written in the discourse beginning “How does one dance,” concerning “And Beis Hillel say,” etc.; and what is written in Parshas Tzav, in the discourse beginning “Who gladdens the groom and the bride,” etc.).
The parenthesis points to Tanya, chapter 19, which cites this verse for the kelipos becoming nothing before G-d’s light, and to two discourses about the joy of a wedding, the second in Parshas Tzav.


ולכן כ״ז [כל זה] הוא בעץ מאכל דוקא דוגמת עץ הדעת כו׳ והנה ע״י דחייה זו דאתכפיא סט״א [סטרא אחרא] כששובר תאוותו וממתין ג׳ שנים כו׳ עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] להיות ובשנה הרביעית גילוי יקר תפארת גדולתו ית׳.
Therefore all this applies specifically to a tree for food, like the Tree of Knowledge, etc. Now, through this pushing away, in which the sitra achra (the other side) is subdued, when one breaks his desire and waits three years, etc., through this “the glory of the Holy One, blessed be He, is elevated,” so that “in the fourth year” there is a revelation of the precious glory of His greatness, may He be blessed.
This is why orlah applies only to fruit trees, which resemble the Tree of Knowledge. When a person masters his desire and waits three years, the sitra achra is subdued, and “the glory of the Holy One, blessed be He, is elevated”; the result is the fourth year’s revelation of His glory.




Section 7 · ¶21–23
Thanks to the Essence, praise to the Name
21וזהו ועתה מודים אנחנו לך ומהללים לשם תפארתך.97 כי הנה באמת זה שיהי׳ [שיהיה] אצילת מדת התפארת הוא ג״כ ע״י קדימת הצמצום ומקום פנוי המבואר בע״ח [בעץ חיים]
And this is [the meaning of] “And now we give thanks to You and praise the Name of Your Tiferes.” For in truth, the very emanation of the attribute of Tiferes is also through the prior tzimtzum (contraction) and the vacated space (makom panui) explained in Etz Chaim,
This explains the verse “We give thanks to You and praise the Name of Your Tiferes.” Even the emanation of Tiferes came only after the tzimtzum and the “vacated space” described in Etz Chaim.


שהרי מצד עצמו לאו מכל אלין מדות איהו כלל98 רק בשביל להיטיב לברואיו צמצם א״ע [את עצמו] במדות אלו כנודע.
for in Himself “He is not any of these attributes at all”; only in order to do good to His creatures did He contract Himself into these attributes, as is known.
In Himself G-d is not any of the attributes; He contracted Himself into them only in order to do good to His creatures. So Tiferes too is not His essence.




22וא״כ גם בחי׳ תפארת התהוותה לאחר הצמצום כשאר המדות רק שהיא מקור להן. ולכן נאמר מודים אנחנו לך ומהללים לשם תפארתך.99
If so, the level of Tiferes too came into being after the tzimtzum, like the other attributes, except that it is a source for them. Therefore it is said, “We give thanks to You and praise the Name of Your Tiferes.”
Tiferes came into being after the tzimtzum like the other attributes, though it is their source. Hence the verse makes two statements: thanking “You,” and praising “the Name of Your Tiferes.”


פי׳ לך היינו מהותו עצמותו ית׳ אין שייך רק הודאה ולא הילול כי הוא ית׳ נורא תהלות100 ולו דומיה תהלה.101
The meaning: to “You,” that is, His very being and essence, may He be blessed, only thanksgiving applies, not praise, for He, may He be blessed, is “awesome in praises,” and “to Him silence is praise.”
“You” is G-d’s very essence, to which only thanksgiving (hoda’ah), an acknowledgment of what is beyond us, applies, not praise. He is “awesome in praises,” too awesome to be praised, and for Him “silence is praise.”




23והתהלה אינו רק לבחי׳ שמו ית׳102 ולכן ממל׳ דא״ס נעשה כתר לאצי׳ כי אין ערוך לגבי א״ס שיהיה שייך באמת בחי׳ תפארת בהעצמות משבחי׳ שמשבחי׳ [שמשבחים] אותו העולמות וכו׳ וכענין אמת אמר אל יברא103 כו׳
Praise applies only to the level of His Name, may He be blessed. Therefore, from the Malchus of the Infinite One (Ein Sof) the Keser of Atzilus is made: for there is no comparison, in relation to the Infinite One, such that a level of Tiferes could truly apply in the Essence from the extolling with which the worlds extol Him, etc.; as in the matter of “Truth said, ‘Let him not be created,’” etc.
Praise reaches only G-d’s “Name.” This is why the Keser of Atzilus comes from the Malchus of the Infinite One rather than from His Tiferes: the worlds’ praise cannot truly produce glorification in the Essence. The Alter Rebbe compares this to the Midrash in which, when G-d was about to create man, Truth said, “Let him not be created.”


רק מבחי׳ מל׳ דא״ס נמשך מקור להיות כתר לאצילות רק אחר שנאצלו אצי׳ ע״ס [עשר ספירות] אזי מתפארת שבעליון נעשה כתר לתחתון כו׳
Rather, from the level of the Malchus of the Infinite One a source is drawn, to become Keser for Atzilus; only after the Ten Sefiros of Atzilus were emanated, then from the Tiferes of the higher the Keser of the lower is made, etc.
The rule that the Tiferes of a higher level becomes the Keser of the level below applies only once the ten Sefiros of Atzilus exist. At the very first step, from the Infinite One to Atzilus, the source is His Malchus.


והנה ענין מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] זהו כענין ברכה והודאה (כמ״ש בד״ה אלה פקודי המשכן)104 ולכן קיום מצות ל״ת [לא תעשה] דשלש שנים יהיה לכם ערלים כו׳ זהו כענין מודים אנחנו לך.
Now, the matter of the positive commandments and the prohibitive commandments is like the matter of blessing and thanksgiving (as is explained in the discourse beginning “These are the accounts of the Mishkan”). Therefore the fulfillment of the prohibition “Three years they shall be orlah for you,” etc., is like “We give thanks to You.”
Positive commandments correspond to blessing and prohibitions to thanksgiving, that is, acknowledgment, as the discourse on “These are the accounts of the Mishkan” explains. Keeping the prohibition of orlah for three years is therefore the “We give thanks to You” of the verse.


ועי״ז אח״כ ומהללים לשם תפארתך היינו יהיה כל פריו קדש הלולים ועמ״ש בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בפי׳ נר הוי׳ נשמת אדם.105
And through this, afterwards, [comes] “and [we] praise the Name of Your Tiferes,” that is, “all its fruit shall be holy, for praises.” See what is written in Torah Ohr, Parshas Mikeitz, in the discourse beginning “Sing and rejoice,” on the explanation of “The lamp of Havayah is the soul of man”
After that comes “and praise the Name of Your Tiferes,” the fourth-year fruit that is “holy, for praises.” The Alter Rebbe refers to a Torah Ohr discourse that explains “The lamp of Havayah is the soul of man” together with the verse that follows here.


כל הנשמה תהלל106 יה. כי יתרון האור107 נמשך מן החו ל וכמ״ש בד״ה בשלח פרעה.108
[and] “Let every soul praise Yah.” For the advantage of light is drawn from the darkness, as is explained in the discourse beginning “When Pharaoh sent,”
The verse “Let every soul praise Yah” belongs with that explanation. The principle is that light gains its advantage from darkness, as the discourse on “When Pharaoh sent” explains.


בענין קליפה קדמה לפרי כו׳ ע״ש לכן ע״י קיום המצוה בשלש שנים דערלה עי״ז אח״כ פריו קדש כו׳
on the matter that “the kelipah (husk) precedes the fruit,” etc.; see there. Therefore, through the fulfillment of the mitzvah in the three years of orlah, through this, afterwards, its fruit is “holy,” etc.,
That discourse explains that “the kelipah precedes the fruit”: the husk comes first and the fruit after it. So too, keeping the mitzvah through the three years of orlah is what makes the fruit afterwards “holy.”


וכעין מ״ש ברבות בראשית פי״א [פרק י״א] ע״פ אשר ברא אלקים לעשות109 כל מה שנברא בשי״ב [בששת ימי בראשית] צריכים עשייה110 כו׳ דהיינו לתקן ע״ש.
similar to what is written in [Midrash] Rabbah, Bereshis, section 11, on the verse “which G-d created to make”: everything that was created in the six days of Creation requires making, etc., that is, to rectify; see there.
The Midrash says that everything created in the six days of Creation still needs “making,” further work to complete it; the Alter Rebbe explains this as rectification. The orlah years are such work on the fruit.


ועד״ז הוא מה שיחזקאל כשראה את המרכבה הקדושה כתיב וארא והנה רוח סערה111112 כו׳ ענן גדול ואש כו׳
Along these lines is [the fact] that when Yechezkel saw the holy Chariot, it is written, “And I looked, and behold, a stormy wind,” etc., “a great cloud and fire,” etc.
Yechezkel’s vision of the holy Chariot likewise begins with a stormy wind, a great cloud and fire, the kelipos that come first, before the holy vision itself.


(וע׳ זח״ב [זהר חלק ב׳] ויקהל דף ר״ג ע״א.113 ובפ׳ יתרו דס״ט ע״ב114 בענין מתוך הסנה.115 ורזא דא מי יתן טהור מטמא116117 כו׳ ע״ש ובספר עה״ק [עבודת הקודש] חלק רביעי פי״ט ובשל״ה [ובשני לוחות הברית] דקט״ז רע״ב [ריש עמוד ב] ודקל״ט ע״ב בד״ה ומברך המבדיל כו׳:)ד
(And see the Zohar, Part II, Vayakhel, folio 203, side a; and in Parshas Yisro, folio 69, side b, concerning “from within the thornbush,” and “The secret of this: ‘Who can bring the pure out of the impure,’” etc.; see there. And in the book Avodas HaKodesh, part four, chapter 19; and in the Shelah, folio 116, beginning of side b, and folio 139, side b, in the passage beginning “And he blesses: Who separates,” etc.)
The Zohar passages say the same: in Vayakhel the stormy wind stands before everything like a husk before the kernel, and in Yisro the holy fire appears “from within the thornbush,” for there is nothing pure except from within the impure. The Alter Rebbe adds Avodas HaKodesh and the Shelah.


ובשנה החמישית118 תאכלו את פריו להוסיף לכם תבואתו כו׳. בספר ש״א [שער א׳] שער ה׳ פי׳ שאז הוא בבחי׳ ה׳ אחרונה דשם הוי׳
4. “And in the fifth year you shall eat its fruit, so as to increase its yield for you,” etc. In the book Shaarei Orah, Gate 5, he explains that then it is in the level of the last hei of the Name Havayah.
Section 4, whose number (the letter ד) stands at the end of the previous part, turns to the fifth year, when the fruit may be eaten “to increase its yield.” Shaarei Orah says the fifth year corresponds to the last hei of the Name Havayah, which is Malchus.


וזהו ובשנה החמישית כו׳ והיינו כי בחי׳ מלכות נקראת לפעמים בשם דלי״ת ופעמים בשם ה׳
And this is [the meaning of] “And in the fifth year,” etc. That is, the level of Malchus is sometimes called by the name dalet and sometimes by the name hei.
Malchus is sometimes called dalet and sometimes hei. Dalet is the fourth letter and hei the fifth, matching the fourth and fifth years.


וזהו ענין יהודה שיש בו ד׳ וה׳ כו׳ (כמ״ש הרמ״ז [הרב משה זכות] ר״פ ויקרא119 וע׳ זח״ג [זהר חלק ג] חקת ק״פ ע״ב בענין ה׳ ד׳ הוות)120
And this is the matter of Yehudah, in which there are a dalet and a hei, etc. (as the Ramaz writes at the beginning of Parshas Vayikra; and see the Zohar, Part III, Chukas, folio 180, side b, on the matter of “she was a hei [and] a dalet”).
The name Yehudah contains the letters of the Name Havayah with an added dalet, so both dalet and hei are in it. As the Kehot note quotes him, the Ramaz explains that Malchus is a dalet when it stands behind Z’eir Anpin and a hei when it comes before him, citing the Zohar on Chukas.


ויש לבאר כאן עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] פ׳ וירא שם דבשנה הרביעית מקבלת משני שלישים של תפארת דהיינו עד החזה כו׳
And it can be explained here according to what the Ramaz writes on Parshas Vayera, there: that in the fourth year it receives from two thirds of Tiferes, that is, up to the chest, etc.,
According to the Ramaz, in the fourth year Malchus receives from two thirds of Tiferes, the part up to the chest, together with Netzach, Hod and Yesod.


ואז נקראת דלת שמקבלת מד׳ בחי׳ תנה״י [תפארת נצח הוד יסוד] אבל בשנה החמישית מקבלת גם משליש העליון של תפארת.
and then it is called dalet, for it receives from four (dalet) levels, Tiferes, Netzach, Hod and Yesod; but in the fifth year it receives also from the upper third of Tiferes.
Receiving from four levels, Tiferes, Netzach, Hod and Yesod, it is called dalet, whose value is four. In the fifth year it also receives from the upper third of Tiferes, and then it becomes a hei.




Section 8 · ¶24–28
The three thirds of Tiferes
24ואזי היא בחי׳ ה׳ ועמ״ש מענין זה בביאור ע״פ ושמתי כדכד121 שמשותיך122 בסופו. וביאור ענין שלישין אלו שבתפארת הענין כי המדה ת״ת [תפארת] עד״מ באדם למטה יש בה חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
And then it is the level of hei. See what is written on this matter in the explanation on the verse “And I will make your windows of kadkod,” at its end. The explanation of these thirds in Tiferes is that the attribute of Tiferes, by way of analogy in man below, contains Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
Then Malchus is a hei. To explain the “thirds” of Tiferes, the Alter Rebbe looks at the trait of glorying in a person, which, like every attribute, contains three triads: intellect (Chochmah, Binah, Daas), emotion (Chesed, Gevurah, Tiferes) and expression (Netzach, Hod, Yesod).


חב״ד [חכמה בינה ודעת] הוא השכל והשגה למה יתפאר עד״מ כדי שישבחו ויכירו תפארתו וגדלו והתפארות שבלבו להתפאר הוא העצם חג״ת [חסד גבורה תפארת] שבה.123
Chochmah, Binah and Daas are the reasoning and comprehension of why he should glory, for example, so that they extol and recognize his glory and his greatness; and the glorying in his heart, [the urge] to glory, is the essence: the Chesed, Gevurah and Tiferes in it.
The intellect within this trait is the reasoning about why one should seek glory, for instance so that others will praise and recognize one’s greatness. The emotional core, the feeling and urge in the heart to be glorified, is its essence, its Chesed, Gevurah and Tiferes.




25ונה״י [ונצח הוד יסוד] הוא ההתפשטות שעושה מעשה להתפאר כענין בהראותו את עושר124 כבוד מלכותו ואת יקר תפארת גדולתו או מדבר
And Netzach, Hod and Yesod are the extension, in which he does a deed in order to glory, as in “when he showed the riches of his glorious kingdom and the precious glory of his greatness,” or speaks
The lower third, Netzach, Hod and Yesod, is glory’s outward extension: doing something in order to be glorified, as King Achashverosh displayed the riches of his kingdom, or saying words that let others recognize one’s worth.


דבורים שבהם יוכלו אחרים להכיר שבחו הרי המעשה או הדבורים שהכוונה בהם להתפאר מבחי׳ נה״י [נצח הוד יסוד] שבו לבר מגופא125 ואינו ערוך לעצמיות המדה.
words through which others can recognize his praiseworthiness. Thus the deed or the words whose aim is to glory are from the level of Netzach, Hod and Yesod in it, “outside the body,” and are not comparable to the essence of the attribute.
Such deeds and words are the Netzach, Hod and Yesod of glorying, “outside the body,” a phrase for which the Kehot note refers to the introduction of the Tikkunei Zohar. They bear no comparison to the essence of the trait.


או י״ל [יש לומר] באופן אחר כמו עד״מ שיש התפארות מן עשייה שהתפארות הלז הוא מדבר שחוצה לו ונפרד מעצמיות
Or it may be explained in another way: as, by way of analogy, there is glorying from making, and this glorying is from something outside him and separate from [his] essence,
A second way to see the three thirds: glory that comes from something one has made comes from something outside oneself, separate from one’s essence.


כמו התפארות שיפואר וישובח במעשיו שיעשה כלי נאה וציור נאה שיכירו כח הפועל וישבחוהו הרי עיקר השבח בו מצד הכלי ויופי מלאכתה וה״ז [והרי זה] רחוק מאד מתפארת ושבח עצמיות הפועל
like the glorying of being glorified and extolled for his works, that he makes a beautiful vessel and a beautiful picture, so that they recognize the maker’s power and extol him. Here the main acclaim of him is on account of the vessel and the beauty of its workmanship, and this is very far from the glory and acclaim of the maker’s own essence,
When a craftsman is praised for a beautiful vessel or painting, the praise is really for the object and its workmanship. It is very far from praise of the craftsman’s own self.


שהרי אין זה שבח אלא מה שיכול לעשות כמה כלים נאים והכלי הוא מובדל ממנו שאינו אלא התפשטות מכחו
for this is acclaim only for his being able to make many beautiful vessels, and the vessel is separate from him, being only an extension of his power.
Such praise says only that he can make fine vessels; the vessel is separate from him, merely an extension of his skill.


אבל כשישבחוהו בדבר שמעצמותו כגון שישבחו ויפארו את קולו שהוא ערב מאד תאיר ביותר עצמות מדת התפארות בזה ממה שיפארו וישבחו את מכתבו וציורו וכדומה וכן כששיבחו את גופו ובשרו שהם יפים מאד.
But when they extol him for something that is of his very self, for example, that they extol and glorify his voice, that it is very sweet, the essence of the attribute of glorying will shine more in this than when they glorify and extol his handwriting and his drawing and the like; and so too when they extol his body and his flesh, that they are very beautiful.
Praise for something that is part of the person, such as a sweet voice, or his body and appearance, arouses the essence of his glorying far more than praise of his handwriting or drawings.




26ומכש״כ [ומכל שכן] כשיפארו את חב״ד [חכמה בינה ודעת] שלו כל שהשבח והתפארת בדבר קרוב אל עצמותו תתעורר ביותר עצמות המדה וכל שהתפארת בדבר רחוק יותר מעצמותו יהיה יותר מבחי׳ נה״י [נצח הוד יסוד] שבו.
And all the more so when they glorify his Chochmah, Binah and Daas. Whenever the acclaim and the glory are for something close to his essence, the essence of the attribute is aroused more; and whenever the glory is for something farther from his essence, it will be more from the level of Netzach, Hod and Yesod in him.
Praise of a person’s intellect, his Chochmah, Binah and Daas, arouses his glorying most of all. The rule: the closer the praised thing is to his essence, the more the essence of the trait is aroused; the farther, the more it stays at the level of Netzach, Hod and Yesod.


ועד״ז י״ל [יש לומר] פי׳ ומבחר שלישיו126 דפרעה טבעו בים סוף כו׳ היינו גם שליש העליון חב״ד [חכמה בינה ודעת] שבו כמ״ש במ״א.
Along these lines one can explain the meaning of “and the choicest of his shalishim (officers)” of Pharaoh “were drowned in the Sea of Reeds,” etc.: that is, even the upper third (shelish), the Chochmah, Binah and Daas in him, as is explained elsewhere.
The Song at the Sea says “the choicest of his shalishim (officers)” of Pharaoh drowned, and shalish also means “a third.” The Alter Rebbe reads it as Pharaoh’s upper third, his Chochmah, Binah and Daas, drowned as well.




27ומובן למשכיל שהמדה ת״ת [תפארת] אינה מהות מדה ממש כשאר המדות שהם עצם המשכת דבר מה כמו חסדים או גבורות
It is understood by the discerning that the attribute of Tiferes is not the substance of an actual attribute like the other attributes, which are the very drawing forth of something, such as kindnesses (chasadim) or severities (gevuros);
Tiferes is not an attribute with a content of its own, the way Chesed (giving) and Gevurah (restraint) each draw forth something definite.


אבל התפארת היא מדה כוללת שישנה בכל המדות שאינה רק ענין הכוונה והתועלת בכל מדה למה תימשך ולאיזה צורך
rather, Tiferes is an encompassing attribute, present in all the attributes, for it is only the matter of the intent and the purpose in each attribute: why it should be drawn forth, and for what need.
Tiferes is present in every attribute as its purpose: why it is expressed, and to what end. This is why it is called an encompassing attribute.


כמו להשפיע חסד כדי שיכיר המקבל טובו וחסדו ה״ז [הרי זה] ת״ת [תפארת] שבחסד וכן ת״ת [תפארת] שבחכמה הכוונה בהשפעת השכל
For example, to bestow kindness so that the recipient recognize his goodness and his kindness: this is the Tiferes in Chesed. And so too the Tiferes in Chochmah is the intent, in bestowing intellect,
Giving kindness so that the recipient will recognize the giver’s goodness is the Tiferes within Chesed. Giving over wisdom so that others recognize one’s wisdom is the Tiferes within Chochmah.


כדי שיכירו חכמתו ואפילו לרצון ישנה מדת תפארת למה ירצה כך וכמש״ל [וכמה שכתוב לעיל] בענין נתאווה הקב״ה להיות לו דירה בתחתונים127 (ועיין בש״א [בשער א׳] שער ה׳). ועד״מ זה יובן הנמשל למעלה.
that they recognize his wisdom. Even the will has an attribute of Tiferes: why he should will so; as is explained above on the matter of “The Holy One, blessed be He, desired to have a dwelling place among the lower realms” (and see Shaarei Orah, Gate 5). By way of this analogy the analogue Above will be understood:
Even will has its Tiferes, the reason why one wants something, as with G-d’s desire for a dwelling place among the lower realms, explained above as His wish that His glory be revealed. With this analogy the Alter Rebbe turns to Tiferes Above.


שבחי׳ תפארת גדולתו ית׳ שבאצי׳ שייך בה ג״כ ג׳ שלישין היינו שהדבור עליון מדת מלכותו ית׳ מקבל תחלה רק משליש התחתון של תפארת
that the level of the Tiferes of His greatness, may He be blessed, in Atzilus also has three thirds; that is, the supernal speech, the attribute of His Malchus, may He be blessed, receives at first only from the lower third of Tiferes,
Tiferes in Atzilus, the glory of G-d’s greatness, also has three thirds. Supernal speech, His Malchus, receives at first only from the lowest third.


כי מה שיוכל להתגלות בדבור להנבראים הוא הבחי׳ היותר תחתונה מיקר תפארת גדולתו ית׳ וכמאמר תתברך בשמים ממעל128 ועל הארץ מתחת על כל שבח מעשה ידיך כו׳ יפארוך סלה.
for what can be revealed through speech to the created beings is the lowest level of the precious glory of His greatness, may He be blessed; as in the saying, “May You be blessed in the heavens above and on the earth below, for all the acclaim of the work of Your hands,” etc., “they will glorify You, Selah.”
Speech can reveal to created beings only the lowest level of His glory. The morning blessing of Yotzer says this, quoted here without the Name, as the Kehot note points out: He is blessed in heaven and earth “for all the acclaim of the work of Your hands.”


שכל העולמות שמים וארץ מן הארץ לרקיע ת״ק שנה אינה אלא בחי׳ מעשה ידיך שכמו במעשה ידי אדם עד״מ אינו מלובש אלא כח המעשה.
For all the worlds, heavens and earth—from the earth to the firmament is five hundred years—are only the level of “the work of Your hands”: just as, by way of analogy, in the work of a person’s hands only the power of action is enclothed,
All the worlds, heaven and earth with their vast distances, are only “the work of His hands.” In a person, the work of the hands carries only the power of action.


שהוא הכח היותר פחות שבכחות הנפש כו׳ כך החיות המלובש בכל העולמות אינו אלא בחי׳ כח המעשה. שאינו נוגע לעצמות ומהות כו׳ כמ״ש כ״ז [כל זה] בד״ה בחודש השלישי129 לצאת בנ״י [בני ישראל].
which is the lowest power among the powers of the soul, etc., so the life-force enclothed in all the worlds is only the level of the power of action, which does not touch the essence and being, etc., as all this is explained in the discourse beginning “In the third month after the children of Israel went out.”
Action is the lowest of the soul’s powers; likewise, the life-force in all the worlds is only G-d’s “power of action,” which does not touch His essence. The Alter Rebbe refers to the Torah Ohr discourse on “In the third month.”


נמצא אשר כל מה שיוכלו הנבראים להלל ולשבח את הקב״ה במה שברא כל העולמות מאין ליש.
It follows that all that the created beings can praise and extol the Holy One, blessed be He, for is that He created all the worlds from nothing into something.
So all that creatures can praise G-d for is His creating the worlds from nothing, the lowest third of His glory.




28וזהו ענין פרק שירה שאומרים הנבראים וכן שיר המלאכים כל בעלי השיר130 יוצאים בשיר.131 הרי כל השגתם רק בבחי׳ שבח מעשה ידיך והרי זה כמו עד״מ מי שהוא חכם מופלא עד להפליא.
And this is the matter of Perek Shirah, which the creatures recite, and likewise the song of the angels: “All the masters of song go out with song.” Thus all their comprehension is only at the level of “the acclaim of the work of Your hands.” This is like, by way of analogy, someone who is wise, wondrous beyond all wonder,
Perek Shirah, the song each creature sings, and the song of the angels are praise at this level: they praise G-d for His works. The words “All the masters of song go out with song” come from a Mishnah about animals and their neck-chains (shir); the Alter Rebbe reads them, as in Torah Ohr, as the creatures’ song.


ומשבחים אותו רק במה שיוכל לכתוב או לצייר יפה. שזהו הבחינה היותר אחרונה שבו ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] אין צור כאלקינו132133 אין צייר כאלקינו כו׳
and they extol him only for what he can write or draw beautifully, which is the very last level in him. Along these lines our Sages, of blessed memory, said, “‘There is no rock (tzur) like our G-d’: there is no artist (tzayar) like our G-d,” etc.
It is like praising a great sage only for his fine handwriting or drawing, the lowest thing about him. The Sages similarly read “There is no rock (tzur) like our G-d” as “there is no artist (tzayar) like our G-d,” praise for His craftsmanship.


ועד״זארז״ל פ״ה דברכות דל״ג ע״ב משל למלך ב״ו [בשר ודם] שהיו לו אלף אלפים דינרי זהב134 והיו משבחים אותו בשל כסף והלא גנאי הוא לו כו׳ ע״ש.
Along these lines our Sages, of blessed memory, said (Berachos, chapter 5, folio 33, side b): “A parable: a king of flesh and blood who had a thousand thousand gold dinars, and they were extolling him for silver ones; is this not a disgrace to him?” etc.; see there.
The Talmud’s parable makes the point sharply: praising a king who owns a million gold coins for his silver is no compliment but a disgrace.


(ועיין מזה בשל״ה [בשני לוחות הברית] במסכת תמיד שלו דרנ״ו ע״ב וד׳ רנ״ז ע״א שהאריך בזה). וזהו ענין הפי׳ שהדבור עליון מקור דבי״ע מקבל משליש התחתון של מדת התפארת שבאצילות שהוא עד״מ שבח מעשה ידיך כו׳ כנ״ל.
(And see on this in the Shelah, in his Tractate Tamid, folio 256, side b, and folio 257, side a, where he discusses this at length.) And this is the meaning of the explanation that the supernal speech, the source of Beriah, Yetzirah and Asiyah, receives from the lower third of the attribute of Tiferes of Atzilus, which is, by way of analogy, “the acclaim of the work of Your hands,” etc., as mentioned above.
The Shelah discusses this at length. This, then, is what it means that supernal speech, the source of the lower worlds, receives from the lowest third of Tiferes: it corresponds to praise for “the work of Your hands.”


ואפשר לומר ענין ג׳ שלישין דתפארת ע״ד שכללות העולמות נחלקים לג׳ בחי׳ היינו עולמות בי״ע ועולם האצילות ועולמות שלמעלה מאצילות.
And one may explain the matter of the three thirds of Tiferes along the lines that the worlds as a whole are divided into three levels: the worlds of Beriah, Yetzirah and Asiyah; the World of Atzilus; and the worlds that are above Atzilus.
A second account of the three thirds: all the worlds divide into three tiers, the lower worlds (Beriah, Yetzirah and Asiyah), Atzilus, and the worlds above Atzilus.




Section 9 · ¶29–31
Tiers of worlds and two praises
29וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] שט בח״י אלף עולמות135 שאינן כו׳ שהם מבחי׳ אין אשר והחכמה מאין תמצא136 כו׳ ועמ״ש הרמ״ז [הרב משה זכות] פ׳ שלח דקנ״ט סע״א [סוף עמוד א] בפי׳ המאמר תלת עלמין אית ליה לקוב״ה [לקודשא בריך הוא].137
As our Sages, of blessed memory, said, “He travels through eighteen thousand worlds,” “which are not (she’einan),” etc.; these are from the level of ayin (nothing), as in “And wisdom, from ayin (nothing) it is found,” etc. And see what the Ramaz writes on Parshas Shelach, folio 159, end of side a, on the explanation of the saying, “The Holy One, blessed be He, has three worlds.”
The Talmud says G-d travels through eighteen thousand worlds, reading the verse’s “thousands of shin’an” as she’einan, “which are not.” The Alter Rebbe takes these as worlds of ayin, “nothing,” beyond all grasp, as in “wisdom comes from ayin”; and he cites the Ramaz on the Zohar’s saying that the Holy One has three worlds.


אשר בכל עולם מג׳ מיני עולמות הנ״ל מתגלה יותר מיקר תפארת גדולת אור א״ס ב״ה שאין ערוך הגילוי שבבי״ע לגבי הגילוי שבאצילות
For in each world of the three kinds of worlds mentioned above, more of the precious glory of the greatness of the Infinite Light (Or Ein Sof), blessed be He, is revealed: the revelation in Beriah, Yetzirah and Asiyah bears no comparison to the revelation in Atzilus,
Each of these three tiers reveals more of the glory of the Infinite Light than the one below it; what is revealed in the lower worlds is nothing compared with Atzilus.


וכמ״כ [וכמו כן] אין ערוך הגילוי שבאצי׳ לגבי הגילוי שבעולם הא״ס כו׳ ועמ״ש ע״פ הדר כבוד הודך138 ודברי נפלאותיך אשיחה139 כו׳.
and likewise the revelation in Atzilus bears no comparison to the revelation in the World of the Infinite, etc. See what is written on the verse “The splendor of the glory of Your majesty, and the words of Your wonders I will speak,” etc.
In turn, the revelation in Atzilus is nothing compared with the worlds of the Infinite above it. The Alter Rebbe refers to an explanation of the verse “The splendor of the glory of Your majesty.”




30וזהו ענין ג״פ [ג׳ פעמים] קדוש140 ועמ״ש סד״ה ועשית בגדי קדש141142 שבתיקון ועשיית בגדי אהרן יש ג׳ בחינות ומדרגות.
And this is the matter of “holy” three times. See what is written at the end of the discourse beginning “And you shall make holy garments,” that in the preparation and making of Aharon’s garments there are three levels and grades.
The threefold “holy, holy, holy” corresponds to these three tiers. The discourse on “And you shall make holy garments” also finds three levels in Aharon’s garments.


אך כ״ז [כל זה] רק בבחי׳ האור המאיר בעולמות אבל בעצמותו ית׳ אין שייך שום השגה רק מודים אנחנו לך.143 ומה שאנו מהללים זהו לשם תפארתך כו׳ כנ״ל.
But all this is only in the level of the light that shines in the worlds; but with regard to His Essence, may He be blessed, no comprehension at all applies, only “We give thanks to You.” And what we praise is “the Name of Your Tiferes,” etc., as mentioned above.
All three tiers concern only the light that shines in worlds. G-d’s essence is beyond any comprehension, so to it applies only “We give thanks to You,” and our praise is directed to “the Name of Your Tiferes.”




31והנה בשנה ה רביעית מקבלת כנס״י [כנסת ישראל] משליש האחרון של מדת תפארתו ית׳ והרמ״ז [והרב משה זכות] כ׳ [כתב] משני שלישין כו׳ היינו מה שהנבראים יוכלו להלל את הקב״ה שנק׳ שבח מעשה ידיך כו׳
Now, in the fourth year the Congregation of Israel receives from the last third of His attribute of Tiferes, may He be blessed—and the Ramaz writes, from two thirds, etc.—that is, what the created beings can praise the Holy One, blessed be He, for, which is called “the acclaim of the work of Your hands,” etc.,
In the fourth year Knesses Yisrael receives from the lowest third of Tiferes, or, according to the Ramaz, from two thirds. This is the praise creatures are able to give, “the acclaim of the work of Your hands.”


כנ״ל וזהו ענין הלולים לה׳144 והלולים לשון רבים היינו שני בחי׳ הילול זהו ב׳ שלישי תפארת כו׳ משא״כ למעלה מזה אין להם השגה.
as mentioned above. And this is the matter of “praises (hillulim) to Havayah”: hillulim is in the plural, meaning two levels of praise, which are the two thirds of Tiferes, etc.; whereas above this they have no comprehension.
Hence “praises (hillulim) to Havayah”: the word is plural, meaning two kinds of praise, the two thirds of Tiferes. Beyond that, creatures have no comprehension.


אלא שעי״ז נמשך אח״כ גם מבחי׳ שליש העליון של מדת תפארתו ית׳ וזהו ובשנה החמישית כו׳ להוסיף לכם תבואתו145 היינו תוספת האור הבא מלמעלה.
But through this, afterwards, there is drawn also from the level of the upper third of His attribute of Tiferes, may He be blessed. And this is [the meaning of] “And in the fifth year,” etc., “so as to increase its yield for you”: that is, the additional light that comes from above.
Yet through this praise, light then comes from the upper third of Tiferes as well. This is the fifth year’s “to increase its yield”: added light from above.




Section 10 · ¶32–33
The fifth year’s increase
32ואזי היא בבחי׳ ה״א. מה שבחי׳ דלי״ת הוא לשון דלות ועניות לגבי בחי׳ זו דה״א.
And then it is in the level of hei, whereas the level of dalet is an expression of poverty (dalus) and lack in relation to this level of hei.
In the fifth year Malchus is a hei. The name dalet suggests dalus, poverty, compared with the fuller hei.


ומזה יובן בתוספת ביאור מ״ש בד״ה ראו כי146 ה׳ נתן לכם השבת בענין בה״א [בית הלל אומרים] נברא העוה״ז147
From this will be understood, with further explanation, what is written in the discourse beginning “See that Havayah has given you the Shabbos,” concerning “with the hei this world was created,”
This adds to what is explained in the discourse on “See that Havayah has given you the Shabbos,” about the Sages’ teaching that this world was created with the letter hei.


וצריך להמשיך גילוי בחי׳ ה׳ זה והיינו ע״ד המבואר כאן וז״ש [וזהו שכתוב] לעבדה ולשמרה148 בשני ההי״ן
and [that] one must draw down the revelation of this level of hei; and this is along the lines of what is explained here. And this is [the meaning of] what is written, “to work it and to guard it,” with the two hei’s;
One must draw down the revelation of that hei, as explained here. The words “to work it and to guard it” (le’ovdah ulshomrah), said of Adam in Eden, each end with a hei, hinting at two hei’s.


והיינו המשכת ה׳ עילאה בחי׳ י״ה והמשכת ה׳ תתאה ו״ה כו׳ ועיין בע״ח [בעץ חיים] שער ל״א פ״ז [פרק ז׳] מ״ש ע״פ ארבע הידות יהיה לכם והחמישית לפרעה.149150
that is, drawing down the upper hei, the level of yud-hei, and drawing down the lower hei, vav-hei, etc. And see in Etz Chaim, Sha’ar 31, chapter 7, what is written on the verse “four parts shall be yours, and the fifth to Pharaoh.”
The two hei’s are the upper hei (yud-hei, Chochmah and Binah) and the lower hei (vav-hei, Z’eir Anpin and Malchus). Etz Chaim discusses this on Yosef’s words, “four parts shall be yours, and the fifth to Pharaoh.”


(ועמ״ש מזה בביאור ע״פ צאינה וראינה151 כו׳ בסופו ומ״ש סד״ה קדש ישראל לה׳).152153 וזהו הוד והדר לפניו154 עוז וחדוה במקומו155156 (בד״ה א׳ סי׳ י״ו כ״ז).
(And see what is written on this in the explanation on the verse “Go out and see,” etc., at its end, and what is written at the end of the discourse beginning “Israel is holy to Havayah.”) And this is [the meaning of] “Majesty (hod) and splendor (hadar) are before Him; strength and joy are in His place” (Divrei HaYamim I, chapter 16, [verse] 27).
The parenthesis adds two more places where this is discussed. Then comes the verse “Majesty and splendor are before Him; strength and joy are in His place,” from Divrei HaYamim.


ופי׳ הוד והדר לפניו יש לפרש על ענין השיר שהמלאכים מרננים ומשבחים לפניו כדמשמע ברבות בפתיחתא דאיכה דנ״ה ע״א שאמרו המלאכים כתיב הוד והדר לפניו ואתה אומר כדין כו׳ ע״ש.
And the meaning of “Majesty and splendor are before Him” can be explained as referring to the song that the angels sing and extol before Him, as is implied in [Midrash] Rabbah, in the Introduction (Pesichta) to Eichah, folio 55, side a, where the angels said, “It is written, ‘Majesty and splendor are before Him,’ and You say thus?” etc.; see there.
“Majesty and splendor before Him” can mean the song and praise of the angels. The Midrash in the introduction to Eichah implies this: the angels said, “It is written, ‘Majesty and splendor are before Him,’ and You speak thus?”


ומזה נמשך עוז וחדוה במקומו שהתענוג נמשך מביטול היש כמ״ש בד״ה את קרבני לחמי157158 בענין לויתן זה יצרת לשחק בו159 כו׳
From this is drawn “strength and joy in His place,” for delight is drawn from the nullification of the yesh (bittul hayesh), as is explained in the discourse beginning “My offering, My bread,” concerning “This Leviathan You formed to play with,” etc.
From that praise comes “strength and joy in His place,” for G-d’s delight comes from the self-nullification of created beings, as explained on “This Leviathan You formed to play with.”


וכן בגמרא (פ״ק [פרק קמא] דחגיגה דף ה׳ ע״ב) פירשו הוד והדר לפניו דמיירי בבתי בראי160 כו׳.
So too in the Gemara (Chagigah, chapter 1, folio 5, side b) they explained that “Majesty and splendor are before Him” speaks of the outer chambers, etc.
The Talmud also says this verse speaks of the “outer chambers”: there, before Him, is only joy, while His weeping is in the inner chambers. Praise is thus an outer level, yet it brings joy within.


והיינו כי ידוע שהתפשטות המדה היא העלאת מ״נ [מיין נוקבין] אל העצמיו׳ [העצמיות] עד״מ באדם כאשר יפארו זולתו תתעורר בלבו עצמיות התפארות ועפ״ז [ועל פי זה] יובן דההוד והדר אשר לפניו גורם עוז וחדוה במקומו
That is, it is known that the extension of the attribute is an elevation of mayin nukvin (feminine waters) to the essence. By way of analogy, in a person: when others glorify him, the essence of glorying is aroused in his heart. Accordingly it will be understood that the majesty and splendor that are before Him cause strength and joy in His place,
An attribute’s outward expression acts as “feminine waters” that rise and arouse its essence: when others glorify a person, his own inner sense of glory is stirred. So “majesty and splendor before Him,” the outward praise, causes “strength and joy in His place,” within.


כי עי״ז הם מוסיפין אורות הת״ת [התפארת] דאצי׳ העצמי בבחי׳ אצי׳ וזהו להוסיף לכם תבואתו ב׳ שלישי עליונים דת״ת [דתפארת] בשנה החמישית.161
for through this they add the lights of the essential Tiferes of Atzilus, in the level of Atzilus. And this is “so as to increase its yield for you”: the two upper thirds of Tiferes, in the fifth year.
Through this praise the lights of the essential Tiferes of Atzilus are added. This is the fifth year’s “to increase its yield”: the two upper thirds of Tiferes.




33ואפ״ל [ואפשר לומר] עוד כי ג׳ שנים הראשונות הם כנגד בי״ע שהדבור עליון מוסתר בהם והם יש ודבר נפרד בפ״ע [בפני עצמו].
One can say further that the first three years correspond to Beriah, Yetzirah and Asiyah, in which the supernal speech is hidden, and they are a yesh (something) and a thing separate unto itself.
Another interpretation: the three years correspond to the three lower worlds, Beriah, Yetzirah and Asiyah, where supernal speech is hidden and creatures feel themselves to be separate beings (yesh).


והיינו כשאין יחוד בי״ע עם אצילות דהיינו יחוד זו״נ [זעיר אנפין ונוקבא] כמ״ש כרוב אחד מקצה מזה.162 (עיין בת״א [בתורה אור] ס״פ תרומה).
That is, when there is no union of Beriah, Yetzirah and Asiyah with Atzilus, that is, the union of Z’eir Anpin and Nukva, as it is written, “one cherub at the end on one side.” (See Torah Ohr, end of Parshas Terumah.)
This is the state when the lower worlds are not united with Atzilus, the union of Z’eir Anpin and Nukva being absent. The verse “one cherub at the end on one side” is cited for this union, and Torah Ohr at the end of Terumah discusses it.


וה״ע [וזהו ענין] מיעוט הירח כשאין יחוד שמשא וסיהרא ואזי הג״ק [הג׳ קליפות] יונקים ממנה. אבל ובשנה הרביעית זהו נגד עולם האצילות שהמל׳ מקור דבי״ע מתייחדת עם ז״א דאצי׳
And this is the matter of the diminution of the moon, when there is no union of the sun and the moon (shimsha vesihara), and then the three kelipos draw nurture from her. But “And in the fourth year” corresponds to the World of Atzilus, in which Malchus, the source of Beriah, Yetzirah and Asiyah, is united with Z’eir Anpin of Atzilus;
This is the “diminution of the moon,” when sun and moon, Z’eir Anpin and Malchus, are not united and the three impure kelipos feed from the moon. The fourth year corresponds to Atzilus, where Malchus, the source of the lower worlds, is united with Z’eir Anpin.


והוא ענין המשכת הביטול העליון דמ״ה [דשם מ״ה] בהנבראים ע״ד מה ראו על ככה163 ומה הגיע אליהם אזי יהיו כל פריו קדש הלולים.
and this is the matter of drawing down the supernal self-nullification (bittul) of Mah into the created beings, in the manner of “What (mah) did they see concerning this, and what (mah) came upon them”; then “all its fruit” will be “holy, for praises,”
This union draws into creatures the supernal self-nullification of Mah (“what?”), the sense of being nothing; the twice-repeated mah (“what”) in the verse from Esther alludes to it. Then all its fruit becomes “holy, for praises.”


להיות יחודים עליונים יחוד י״ה ויחוד ו״ה כו׳ ועמ״ש ע״פ מי מנה בענין ומספר את רובע ישראל164 ויש לקשרו עמש״ל [עיין מה שכתוב לעיל] דבג׳ שנים הראשונות מקבלת מחיצוני׳ [מחיצוניות] המדות
so that there be supernal unions: the union of yud-hei and the union of vav-hei, etc. See what is written on the verse “Who has counted,” concerning “and numbered the fourth part (rova) of Israel.” And this can be connected with what is written above: that in the first three years it receives from the outer dimension of the attributes,
The result is the supernal unions of yud-hei and vav-hei. The verse “or numbered the fourth (rova) of Israel” is cited for the fourth; and this links with the earlier explanation that in the first three years Malchus receives from the outer level of the attributes.


שהם בחי׳ נה״י [נצח הוד יסוד] ובשנה הרביעית מקבלת מהפנימי׳ [מהפנימיות / מהפנימית] משליש ת״ת [תפארת] אשר ד׳ בחי׳ תנה״י [תפארת נצח הוד יסוד] הם ג״כ בחי׳ אבי״ע [אצילות בריאה יצירה עשיה] שבז״א כו׳
which are the level of Netzach, Hod and Yesod, and in the fourth year it receives from the inner dimension, from a third of Tiferes; for the four levels Tiferes, Netzach, Hod and Yesod are also the level of Atzilus, Beriah, Yetzirah and Asiyah within Z’eir Anpin, etc.
The outer level is Netzach, Hod and Yesod, and in the fourth year Malchus receives from the inner level, a third of Tiferes. The four, Tiferes, Netzach, Hod and Yesod, are also the four worlds within Z’eir Anpin, so the two interpretations fit together.


ועפ״ז [ועל פי זה] י״ל [יש לומר] בחי׳ ובשנה החמישית כו׳ להוסיף לכם זהו תוספת אור הנמשך מקוצו של יו״ד דשם הוי׳ והוא בחי׳ הכתר כו׳
Accordingly one can explain the level of “And in the fifth year,” etc.: “to increase for you” is an addition of light drawn from the tip (kotz) of the yud of the Name Havayah, which is the level of Keser, etc.;
The fifth year’s “to increase for you” is an added light from the tip of the yud of the Name Havayah, which is Keser, the level above all the Sefiros.


ומשם דוקא נמשך תוספת האור להוסיף לכם כו׳ ועמ״ש במ״א בענין יוסף שנקרא כן ע״ש תוספת האור כו׳.
and specifically from there the additional light is drawn, “to increase for you,” etc. See what is written elsewhere about Yosef, who is so named on account of the addition (tosefes) of light, etc.
Added light comes specifically from there. Yosef is named for such “addition” (from lehosif, to add).


וזהו ויוסף הורד165 כו׳ ע״י ששם עלו שבטים כו׳ להודות166 כו׳ שע״י העלאה זו נמשך תוספת האור מבחי׳ יסוד דא״ק [דאדם קדמון] שהוא ג״כ ענין הוד והדר לפניו.167
And this is [the meaning of] “And Yosef was brought down,” etc., through “For there the tribes went up,” etc., “to give thanks,” etc.: for through this ascent an addition of light is drawn from the level of Yesod of Adam Kadmon, which is also the matter of “Majesty and splendor are before Him,”
“Yosef was brought down” to Egypt and the tribes’ going up “to give thanks” are connected: through that ascent of thanksgiving, added light comes from the Yesod of Adam Kadmon, the primordial level above Atzilus. This too is “majesty and splendor before Him.”


בחי׳ הדר כו׳. (ועיין עוד מענין פסוק ונטעתם כל עץ מאכל168 ברבות פ׳ נשא פ״י [פרק י׳ / פרשה י׳] דרל״ו ד׳ ובפ׳ שלח לך. ובשה״ש [ובשיר השירים] רבה בפ׳ שוקיו עמודי שש169 וס״פ חכו ממתקים):170
the level of “splendor (hadar),” etc. (And see further on the matter of the verse “and you shall plant any tree for food” in [Midrash] Rabbah, Parshas Nasso, section 10, folio 236d, and in Parshas Shelach Lecha; and in Shir HaShirim Rabbah, on “His legs are pillars of marble,” and at the end of “His palate is most sweet.”)
The level is “splendor” (hadar). The maamar closes by referring to further Midrashim on the verse “and you shall plant any tree for food” in Bamidbar Rabbah and Shir HaShirim Rabbah.



In one’s avodah
The maamar draws two lessons. Restraint comes before praise: by breaking one’s desire and waiting, as with orlah, a person subdues the sitra achra, and this is the “We give thanks to You” that acknowledges G-d beyond understanding; only then does the fourth year’s “praise” follow, the revelation of His glory in what one enjoys. And praising G-d by His Names is not empty words: like praising a person by the name of his kindness, it draws down the revelation of the attribute it names.
Questions for discussion
	Why does the Alter Rebbe say that our praise reaches only G-d’s “Name”? How does the analogy of praising an angry friend for his kindness help, and where does it fall short?
	How does the maamar reconcile the Ramaz’s explanation of orlah (Netzach, Hod and Yesod versus Tiferes) with that of the Pardes (the three impure kelipos)?
	What does it mean that Tiferes has no content of its own but is “the intent and purpose” within every attribute?
	Why is keeping the prohibition of orlah compared to “We give thanks to You,” and the fourth-year fruit to “and praise the Name of Your Tiferes”?
	How does outward praise, “majesty and splendor before Him,” bring about inner joy, “strength and joy in His place”?

Sources and references
Notes
Paragraph 1
1וכי תבואו
The note first refers the reader to a note of the Rebbe printed earlier in this edition’s notes and references, on 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. באוה״ת קדושים ע׳ קלו. קמג. כרך-ד ע׳ א׳עא הערות. ד״ה קדושים תהיו דתקס״ב ושם פי׳ שמקודם ירידתם הי׳ בבחי׳ צדיקים וע״י ירידתם בגוף נעשו בחי׳ בע״ת, ובמקום שבע״ת עומדין כו׳, וזהו כענין המים שע״י עברם בעפר הארץ נעשים מ״ח אלא שלזה צ״ל חפירה וכרי׳, והיינו ע״י תומ״צ, הובא באור התורה פ׳ וישב (רנד, ב). [כ].
2וכי תבואו אל הארץ ונטעתם כל עץ מאכל
“When you come into the land and plant any tree for food, you shall treat its fruit as orlah; three years it shall be orlah for you, it shall not be eaten.” This is the mitzvah the whole maamar explains.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ובשנה הרביעית
“And in the fourth year all its fruit shall be holy, for praises to Havayah.” The maamar asks what these “praises” are and what they accomplish.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מי יגלה עפר מעיניך אדה״ר כו׳ והרי בניך ממתינין לערלה שלש שנים
Rabbi Yehudah ben Pazi expounds: “Who will uncover the dust from your eyes, Adam, the first man! You could not stand by your command for one hour, and here your children wait three years for orlah.” The Alter Rebbe uses it to link orlah with the sin of the Tree of Knowledge.
Vayikra Rabbah 25:2ויקרא רבה כ״ה:ב׳
Paragraph 2
5כי טוב העץ למאכל
“And the woman saw that the tree was good for food.” The same words, “tree” and “food,” appear in the orlah verse, which is part of the link between the two.
Genesis 3:6בראשית ג׳:ו׳
וַתֵּרֶא הָאִשָּׁה כִּי טוֹב הָעֵץ לְמַאֲכָל וְכִי תַאֲוָה־הוּא לָעֵינַיִם וְנֶחְמָד הָעֵץ לְהַשְׂכִּיל וַתִּקַּח מִפִּרְיוֹ וַתֹּאכַל וַתִּתֵּן גַּם־לְאִישָׁהּ עִמָּהּ וַיֹּאכַל:
And when the woman saw that the tree was good for food, and that it was a delight to the eyes, and that the tree was to be desired to make one wise, she took of the fruit thereof, and did eat; and she gave also unto her husband with her, and he did eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, ו.
Paragraph 3
6“Three years they shall be orlah for you; they shall not be eaten.” The three years correspond to the three hours Adam did not wait.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ובשנה הרביעית יהיה כל פריו קדש הלולים לה׳
“And in the fourth year all its fruit shall be holy, for praises to Havayah.” The Alter Rebbe explains the word “praises” with Rashi.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ודבר זה הלולים . . לשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י ויקרא שם.
9ודבר זה הלולים לה׳ הוא שנושאו שם לשבח ולהלל לשמים
Rashi compares the fourth-year fruit to the second tithe, which is eaten only within Jerusalem, and explains “praises to Havayah”: one carries it there to laud and praise Heaven. The Alter Rebbe quotes his words.
Rashi on Leviticus 19:24רש"י על ויקרא י״ט:כ״ד
יהיה כל פריו קדש. כְּמַעֲשֵׂר שֵׁנִי שֶׁכָּתוּב בּוֹ וְכָל מַעְשַׂר הָאָרֶץ וְגוֹ' קֹדֶשׁ לַה׳ (ויקרא כ״ז), מַה מַּעֲשֵׂר שֵׁנִי אֵינוֹ נֶאֱכָל חוּץ לְחוֹמוֹת יְרוּשָׁלַיִם אֶלָּא בְּפִדְיוֹן, אַף זֶה כֵּן, וְדָבָר זֶה הלולים לה׳ הוּא, שֶׁנּוֹשְׂאוֹ שָׁם לְשַׁבֵּחַ וּלְהַלֵּל לַשָּׁמַיִם (עי׳ ברכות ל״ה):
יהיה כל פריו קדש [BUT IN THE FOURTH YEAR] THE FRUIT THEREOF SHALL BE HOLY, in the same way as the "second tithe" with reference to which, too, it is stated (Leviticus 27:30) "And all the tithe of the land… [belongeth to the L-rd]; it is holy (קדש) unto the L-rd". Now what is the law regarding the “second tithe"? It must not be eaten outside the walls of Jerusalem except after redemption! The same is the case with this (the fruit in the fourth year). And this very thing …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 4
10ששם עלו שבטים
Kehot’s note points to Psalms 124:4 for these words.
Psalms 124:4תהילים קכ״ד:ד׳
Kehot’s noteתהלים קכד, ד.
11“For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” Like the fourth-year fruit brought to Jerusalem, it raises the question of what thanks and praise do.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12מרומם על כל ברכה ותהלה
The Levites’ words: G-d’s glorious Name is “exalted above all blessing and praise.” This is the basis of the question: how can praise add anything?
Nehemiah 9:5נחמיה ט׳:ה׳
וַיֹּאמְרוּ הַלְוִיִּם יֵשׁוּעַ וְקַדְמִיאֵל בָּנִי חֲשַׁבְנְיָה שֵׁרֵבְיָה הוֹדִיָּה שְׁבַנְיָה פְתַחְיָה קוּמוּ בָּרְכוּ אֶת־ה׳ אֱלֹקֵיכֶם מִן־הָעוֹלָם עַד־הָעוֹלָם וִיבָרְכוּ שֵׁם כְּבֹדֶךָ וּמְרוֹמַם עַל־כׇּל־בְּרָכָה וּתְהִלָּה:
Then the Levites, Jeshua, and Kadmiel, Bani, Hashabneiah, Sherebiah, Hodiah, Shebaniah, and Pethahiah, said: ‘Stand up and bless the L-RD your G-d from everlasting to everlasting; and let them say: Blessed be Thy glorious Name, that is exalted above all blessing and praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ה.
13ולו דומי׳ תהלה
“To You silence is praise.” The Alter Rebbe adapts it to the third person: for G-d Himself, silence is the only fitting praise.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים סה, ב.
14אך הענין ע״פ מ״ש ואתה קדוש
The Rebbe notes there that this explanation of “You are holy, sitting upon the praises of Israel” is apparently based on an explanation of the Baal Shem Tov.
Kehot’s noteראה לקו״ש ח״ז ע׳ 135 הערה 9 שהפירוש כאן כנראה מיוסד על פירוש הבעש״ט הנדפס בסה״מ אידיש ע׳ 138. וראה שם ביאור בארוכה.
15ואתה קדוש יושב תהלות ישראל
“And You are holy, sitting upon the praises of Israel.” The maamar reads it as the answer: G-d is “holy,” set apart, and Israel’s praise makes Him “sit,” that is, descend and be revealed.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד.
16להמשיך גילוי מדותיו ית׳
The note refers to the Rebbe’s note 67 in the maamar Basi LeGani of 5729, on this idea of drawing down the revelation of G-d’s attributes.
Kehot’s noteראה בד״ה באתי לגני תשכ״ט (סה״מ מלוקט-ג ע׳ מח) הערה 67.
17לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
18לאו מכל אינון מדות איהו כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: G-d has righteousness, judgment and mercy, yet He is not any of these attributes at all. The Alter Rebbe uses it to show that the attributes are only His “Names.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 5
19ע״פ ואני נתתי לך שכם אחד
That discourse also opens with “For there the tribes went up… to give thanks to the Name of Havayah” and gives the analogy at length: calling a generous man by the name of his kindness brings it out from the concealment of his heart, even in anger, because it was there all along.
Kehot’s noteתו״א קב, א ואילך. ראה סה״מ מלוקט ח״ג ע׳ מח בהערה בשולי העמוד.
20ואני נתתי לך שכם אחד
Yaakov to Yosef: “And I have given you one portion (shechem echad) above your brothers.” It is the opening verse of the Torah Ohr discourse to which the Alter Rebbe refers for this explanation.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
21ואתה קדוש יושב תהלות ישראל
“And You are holy, sitting upon the praises of Israel.” The Alter Rebbe reads “sitting” as descent, brought about by Israel’s praises.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בהלו נרו עלי ראשי
Job recalls the days “when His lamp shone (behilo) over my head.” The word shares its root with hillul, praise, so praise is also a term for shining.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג. מובא בד״ה באתי לגני תשכ״ט (נדפס בקונטרס יו״ד שבט תשמ״ט) סעי׳ ט ושם בהערה 69 העיר: ”והא דמשמע בלקו״ת שגם ההמשכה עצמה נמשכת ע״י תהלות ישראל — אף שלכאורה אין שייך שהעבודה דתהלות ישראל מגעת לדרגת אתה קדוש . . יש לומר, שהענין ד”אתה קדוש” שבלקו״ת הוא אוא״ס כמו שיש לו איזו שייכות לספירות [כמובן גם מזה שהתהלות שבלקו״ת שם היא ”קריאת שמותיו ית׳” השייכים למדות פרטיות], ובהמשכה זו שייך לומר שנמשכת ע״י תהלות ישראל משא״כ בנוגע המשכת העצמות” ע״ש.
23ששם עלו שבטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלות קכד, ד.
24ששם עלו שבטים כו׳ להודות לשם הוי׳
“For there the tribes went up… to give thanks to the Name of Havayah.” It is read together with the verse before it, about Jerusalem.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ירושלים הבנויה כעיר שחוברה לה יחדו
“Jerusalem, built as a city that is joined to it together.” The Alter Rebbe takes it as the Jerusalem Above, joined to the earthly city.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ברוך ה׳ מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from the world to the world.” Read literally, it describes drawing down from the concealed world to the revealed world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
27מעלמא דאתכסיא לעלמא דאתגליא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (קנח, רע״ב. יח, א. קנב, א). וזח״ב (כט, ב). ובריש ת״ז [ס״ע] (א, ריש ב׳). [כ].
28מעלמא דאתכסיא לעלמא דאתגליא
The Zohar on Vayetzei speaks of “the mother” of the sons, Leah, as “the concealed world, which is not revealed,” and in the same passage cites “For there the tribes went up… to give thanks to the Name of Havayah.” The Alter Rebbe uses its terms, the concealed and the revealed world.
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
It is therefore written “thou shalt not take the dam with the young” (Deut. 22, 6), for the reason that she represents the undisclosed world, and hence: “thou shalt in any wise let the dam go, but the young thou mayest take unto thyself’ (Ibid. 7), inasmuch as she symbolises the world that is absolutely concealed,
The Zohar; London, Soncino Press, 1933 (Public Domain)
29אלה פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” It opens the discourse in Likkutei Torah, Pekudei, to which the Alter Rebbe refers for drawing from the concealed to the revealed.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30יהיה כל פריו קדש הלולים להוי׳
The fourth-year fruit, “holy, for praises to Havayah”: the praise it occasions draws G-dliness from concealment into revelation.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
31בזח״ג ס״פ קדושים דפ״ז סע״א
The note records that this Zohar passage is explained in another maamar of the Alter Rebbe printed there.
Kehot’s noteנתבאר במאמרי אדה״ז אתהלך ע׳ ריג. ובאוה״ת ויקרא-א ע׳ קלח ואילך.
32שנה הרביעית דא כנס״י דאיהי קיימא רביעאה לכורסייא דהא כדין מזדווג בה קוב״ה בכנס״י
The Zohar at the end of Kedoshim: “The fourth year: this is the Congregation of Israel, who stands as the fourth of the Throne… for then the Holy One, blessed be He, unites with her.” This is the passage the Ramaz explains in terms of Netzach, Hod, Yesod and Tiferes.
Zohar, Kedoshim 19:127–21:133ספר הזהר, קדושים י״ט:קכ״ז-כ״א:קל״ג
For in the fourth year the Community of Israel becomes united with the Holy One, blessed be He, and then celestial powers are appointed over the world, an appropriate one for each object. Thenceforward all products are blessed and are permitted to be eaten, since all are in their complete state, in regard both to heaven and to earth. Till that time it is forbidden to eat of them; and he who eats of them is like one who has no share in the Holy One, blessed be He, and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” It opens the Torah Ohr discourse in Vayechi to which the Alter Rebbe refers here.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34ערלים לא יאכל
“Three years they shall be orlah for you; they shall not be eaten.” The severity of the prohibition is what the Alter Rebbe asks about.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35בפרד״ס שער כ״ד
The note says the reference should apparently be Sha’ar 25 of the Pardes, and that it was corrected so where this passage is quoted in Kuntres Beis Iyar 5749.
Kehot’s noteלכאורה צ״ל כה. וכן הוגה בקונטרס ב׳ אייר תשמ״ט. וכ״ה בדרך מצותיך.
36רוח סערה
Yechezkel saw “a stormy wind… a great cloud and a flashing fire” before the vision of the Chariot. The Pardes identifies these three with the three impure kelipos, corresponding to the three orlah years.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
37כי אמילם
Three times the Psalm says, “In the Name of Havayah I will cut them off (amilam).” The word recalls milah, circumcision, and Shaarei Orah links the three with the three years of orlah.
Psalms 118:10–12תהילים קי״ח:י׳-י״ב
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם: סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם: סַבּוּנִי כִדְבוֹרִים דֹּעֲכוּ כְּאֵשׁ קוֹצִים בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off. They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off. They compass me about like bees; They are quenched as the fire of thorns; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38שלש שנים
The Zohar on Pekudei calls a level of the other side “orlah” and says that a spirit from that side rests on newly planted trees until they take root; therefore it is written, “three years they shall be orlah for you.”
Zohar, Pekudei 44:463–45:473ספר הזהר, פקודי מ״ד:תס״ג-מ״ה:תע״ג
39ג׳ שני ערלה בקבלתה מנה״י . . שמקבלת מתפארת
The Tzemach Tzedek summarizes this passage of Likkutei Torah there: when supernal speech receives only from Netzach, Hod and Yesod of Z’eir Anpin, kelipas Nogah and the three impure kelipos can draw nurture, which is “three years they shall be orlah for you”; when it receives from Tiferes, that is “in the fourth year all its fruit.”
Kehot’s note”בלק״ת פ׳ קדושים . . ההפרש בין כשהדבור העליון מקבל רק מנה״י דז״א ובין כשמקבלת מת״ת שזהו ענין שלש שנים יהי׳ לכם ערלים כשמקבל מנה״י יש יניקה לק״נ גקה״ט, משא״כ כשמקבלת מת״ת זהו״ע ובשנה הרביעית יהי׳ כל פריו” — אוה״ת שמות ע׳ לו.
Paragraph 10
40זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” The Alter Rebbe reads zachar (remembered) as zachar (male): the attributes, such as kindness, are the “male,” bestowing side.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
41דמבשרי אחזה
“From my flesh I behold G-d.” The principle that a person’s own make-up reflects the supernal order lets the Alter Rebbe explain supernal speech through human speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
42כלל בד״ה תקעו בחודש שופר
There the shofar blast is a simple voice from the breath of the heart, a cry from the inner heart that is higher than Chochmah and cannot be spoken, since speech derives from Chochmah; “hear my voice” means what is within my voice, the inner heart, whereas the voice itself comes from the outer heart.
Kehot’s noteלקמן ר״ה נד, ג.
43תקעו בחודש שופר
“Sound the shofar on the New Moon.” It opens the Likkutei Torah discourse on Rosh HaShanah to which the Alter Rebbe refers for the shofar’s wordless voice.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
44ושבתי בשלום
Yaakov’s vow, “and I return in peace to my father’s house.” It opens the Torah Ohr discourse to which the Alter Rebbe refers for the three elements of the voice.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45תשישות כח כנקבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י במדבר (יא, טו). ושם דברים (ה, כד). [כ].
46לעולם ה׳ דברך נצב
“Forever, Havayah, Your word stands in the heavens.” The word that created the firmament remains in it, giving it existence.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט.
47יהי רקיע
“Let there be a firmament in the midst of the waters.” The letters of this utterance are what stand within the firmament.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
48יהי רקיע נצב . . בתוך . . השמים
There the Alter Rebbe explains “Forever, Havayah, Your word stands in the heavens”: the word by which the heavens were made stands in them forever, constantly bringing them into being from nothing; and he quotes Midrash Tehillim (Shocher Tov) on the verse: the heavens stand on that very word, “Let there be a firmament,” by which they were created.
Kehot’s noteע״ל ר״פ אחרי כה, ג [כ]. ושם נעתק לשון המדרש תהלים. ובארוכה ראה בליקוט פי׳ לתניא שם.
49לעולם ה׳ דברך נצב בשמים שאותיות ותיבות של מאמר יהי רקיע נצב ומלובשים ועומדים בתוך רקיע השמים להחיותם
The Baal Shem Tov’s explanation, quoted in Tanya: the words and letters of “Let there be a firmament” stand forever within the firmament, enclothed in all the heavens to give them life. The Alter Rebbe cites it as Sefer Shel Beinonim, Part II.
Tanya, Sha’ar HaYichud 1:3תניא, חלק שני; שער היחוד והאמונה א׳:ג׳
הִנֵּה, כְּתִיב: ״לְעוֹלָם, ה׳, דְּבָרְךָ נִצָּב בַּשָּׁמָיִם״, וּפִירֵשׁ הַבַּעַל־שֵׁם־טוֹב זִכְרוֹנוֹ לִבְרָכָה: כִּי ״דְּבָרְךָ״ שֶׁאָמַרְתָּ ״יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וְגוֹ׳״ – תֵּיבוֹת וְאוֹתִיּוֹת אֵלּוּ, הֵן נִצָּבוֹת וְעוֹמְדוֹת לְעוֹלָם בְּתוֹךְ רְקִיעַ הַשָּׁמַיִם, וּמְלוּבָּשׁוֹת בְּתוֹךְ כָּל הָרְקִיעִים לְעוֹלָם לְהַחֲיוֹתָם, כְּדִכְתִיב: ״וּדְבַר אֱלֹקֵינוּ יָקוּם לְעוֹלָם״, ״וּדְבָרָיו חָיִים וְקַיָּימִים לָעַד כוּ׳״, כִּי אִילּוּ הָיוּ הָאוֹתִיּוֹת מִסְתַּלְּקוֹת כְּרֶגַע חַס וְשָׁלוֹם וְחוֹזְרוֹת לִמְקוֹרָן, הָיוּ כָּל הַשָּׁמַיִם אַיִן וָאֶפֶס מַמָּשׁ, וְהָיוּ כְּלֹא הָיוּ כְּלָל, וּכְמוֹ …
Kehot Publication Society (CC-BY-NC)
Paragraph 13
50אדני שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise.” It opens the Siddur discourse on speech to which the Alter Rebbe refers.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועיין בפרדס ערך גבול
In Masei the Alter Rebbe also cites the Pardes’ entry on gevul and explains the twelve diagonal boundaries as the inclusion of the supernal attributes in one another, such as Chesed with Hod, drawn down as the inclusion of love with acknowledgment in divine service.
Kehot’s noteראה לקמן מסעי צד, ב. עקב טז, ב. באוה״ת נ״ך-א ע׳ שלה.
52וז״ש באד״ר דנשא דף קמ״א ע״ב
The Tzemach Tzedek quotes the Idra Rabba there: Tiferes extends from the navel of the heart, pierces and passes to the other side, and forms the countenance of the Nukva down to the navel.
Kehot’s note”תאנא אתפשט האי תפארת מטבורא דליבא ונקיב ואתעבר בגיסא אחרא ותקין פרצופא דנוק׳ עד טבורא ומטיבורא שארי ובטיבורא שלים כו׳” — אוה״ת ויקרא-א ע׳ קלו.
53ונקיב
The Idra Rabba: Tiferes extends from the navel of the heart, “pierces” and passes to the other side, and forms the countenance of the Nukva. The “piercing” is the opening (nekev) through which the feminine receives.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
54ובע״ח שער הכללים פ״י
There the Tzemach Tzedek cites Me’orei Or (letter nun, section 33), that Malchus is called nekevah, and Etz Chaim, Sha’ar HaKelalim, chapter 10: this opening joined the lower hei and became nekevah behind Z’eir Anpin, with one wall shared by both.
Kehot’s note”ע׳ במא״א אות נ׳ סעי׳ לג נקבה נק׳ המל׳ כו׳ ובי״נ שם שהביא ממ״ש בע״ח שער הכללים פ״י ואז נתחבר נקב זה עם ה׳ תתאה ונעשית נקבה באחורי ז״א וכותל אחד יש לשתיהן כו׳” — אוה״ת ויקרא-א ע׳ קלז ע״ש.
55שער ל״ג פ״ב ובשער ל״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. של״ד פ״ב וש׳ ל״ה לפנינו. [כ].
Paragraph 14
56עוטה אור כשלמה
“He wraps Himself in light as in a garment.” It opens the letter in Iggeres HaKodesh (section 19) to which the Alter Rebbe refers.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שער ל״ג פ״ב ובשער ל״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. של״ד פ״ב וש׳ ל״ה לפנינו. [כ].
Paragraph 15
58מילין דהדיוטא
The note refers to that discourse of the Siddur for the expression “words of commoners.”
Kehot’s noteע׳ בסידור אדמו״ר בד״ה הקל קול יעקב [יח, ד]. וע׳ זח״ג (קמט, ב) לאו אורחי׳ דמלכא יעו״ש [כ]. נתבאר בארוכה לעיל פ׳ אחרי כה, ד.
59מילין דהדיוטא
The Zohar on Beha’alotcha: a king of flesh and blood would not speak of common matters, all the more not write them. Hence “words of commoners” for speech far beneath the speaker.
Zohar, Beha'alotcha 3:13–4:20ספר הזהר, בהעלותך ג׳:י״ג-ד׳:כ׳
R. Eleazar then quoted the verse: “And the ark rested in the seventh month, on the seventeenth day of the month, on the mountains of Ararat” etc. (Gen. 8, 4). ‘How precious’, he said, ‘are the words of the Torah, seeing that each particular word contains sublime mystical teachings, the Torah itself being designated the sublime general rule. Now, one of the thirteen exegetical principles by which the Law is expounded reads: “If anything is included in a general proposition and is then made the subject of a special statement, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
60In the name of Rabbi Akiva, the Talmud reads the verse “Yours, G-d, are the greatness and the might and the tiferes”: “and the tiferes” is the Giving of the Torah. The Alter Rebbe uses it to show that the revelation at Sinai came through Tiferes.
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61בריח התיכון המבריח
“And the middle bar in the midst of the boards shall run through from end to end.” In Kabbalah it is Tiferes, the central line that joins the two sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
62בריח התיכון המבריח מן הקצה אל הקצה
The Zohar on Terumah: the middle bar is Yaakov, the perfect one, who holds this side and that side, as Yaakov “dwells in tents,” in two.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
R. Simeon, we are told, explained thus the words, “And the middle bar in the midst of the boards shall pass from one end to the other.” ‘“The middle bar”’, he said, ‘signifies Jacob, the perfect saint, as we have pointed out on another occasion in connection with the characterization of Jacob as “a complete man, dwelling in tents” (Gen. 25, 27). It does not say, “dwelling in a tent”, but “dwelling in tents,’, which denotes that he unified the two “tents” (of Severity and Mercy). The same implication may …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63“Everything the Holy One, blessed be He, created in His world, He created only for His glory, as it is said, ‘All that is called by My Name and for My glory I created him’… and it says, ‘Havayah shall reign forever and ever.’” This defines Tiferes.
Pirkei Avot 6:11משנה אבות ו׳:י״א
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, לֹא בְרָאוֹ אֶלָּא לִכְבוֹדוֹ, שֶׁנֶּאֱמַר (ישעיה מג), כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף עֲשִׂיתִיו, וְאוֹמֵר (שמות טו), ה׳ יִמְלֹךְ לְעֹלָם וָעֶד. רַבִּי חֲנַנְיָא בֶּן עֲקַשְׁיָא אוֹמֵר, רָצָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְזַכּוֹת אֶת יִשְׂרָאֵל, לְפִיכָךְ הִרְבָּה לָהֶם תּוֹרָה וּמִצְוֹת, שֶׁנֶּאֱמַר (ישעיה מב) ה׳ חָפֵץ לְמַעַן צִדְקוֹ יַגְדִּיל תּוֹרָה וְיַאְדִּיר:
Whatever the Holy Blessed One created in His world, he created only for His glory, as it is said: “All who are linked to My name, whom I have created, formed and made for My glory” (Isaiah 43:7), And it says: “The L-rd shall reign for ever and ever” (Exodus 15:18). Said Rabbi Hananiah ben Akashya: It pleased the Holy Blessed One to grant merit to Israel, that is why He gave them Torah and commandments in abundance, as it is said, “The L-rd was pleased for His righteousness, to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
64ולכבודי בראתיו
“All that is called by My Name and for My glory I created him, I formed him, indeed I made him.” The verse that the teaching in Avos cites.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
65ולכבודי בראתיו
The Zohar on Terumah: “for My glory I created him” means that the glory below, the holy Throne, is perfected above only through the deeds of people in the world, when they are righteous.
Zohar, Terumah 47:525–534ספר הזהר, תרומה מ״ז:תקכ״ה-תקל״ד
66ופי׳ בשל״ה דל״ט ע״ב
The Shelah’s words that the Alter Rebbe cites are quoted there, with glosses.
Kehot’s noteלשון השל״ה עם הגהות באוה״ת נ״ך-א ע׳ רמ.
67אתה הראת לדעת
“You have been shown, to know that Havayah is G-d; there is none else besides Him.” The Shelah’s example of G-dliness revealed below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
68וידעו מצרים כי אני ה׳
“And Egypt shall know that I am Havayah.” Another example of G-d’s glory made known to the world.
Exodus 14:4שמות י״ד:ד׳
וְחִזַּקְתִּי אֶת־לֵב־פַּרְעֹה וְרָדַף אַחֲרֵיהֶם וְאִכָּבְדָה בְּפַרְעֹה וּבְכׇל־חֵילוֹ וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ וַיַּעֲשׂוּ־כֵן:
And I will harden Pharaoh’s heart, and he shall follow after them; and I will get Me honour upon Pharaoh, and upon all his host; and the Egyptians shall know that I am the L-RD.’ And they did so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, ד-יח.
69ואולם חי אני
“But indeed, as I live, the glory of Havayah shall fill all the earth.” The fullness of revealed glory.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, כא.
70ה׳ ימלוך לעולם ועד
“Havayah shall reign forever and ever,” the verse with which the teaching in Avos concludes.
Exodus 15:18שמות ט״ו:י״ח
Havayah יִמְלֹךְ לְעֹלָם וָעֶד:
The L-RD shall reign for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יח.
71נתאוה הקב״ה להיות לו דירה בתחתונים
There the Alter Rebbe explains that the purpose of creating the world is that the Holy One desired a dwelling place among the lower realms: this world is the lowest, where the concealment is greatest and the darkness doubled; he refers further to Chukas and the beginning of Shelach.
Kehot’s noteתנחומא נשא טז. על״ק ח׳ במדבר ע, ג וש״נ. [כ].
72נתאוה הקב״ה להיות לו דירה בתחתונים
“When the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower realms, as He has among the higher.” The Alter Rebbe connects this desire with Tiferes, the revelation of His glory.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
73להחיות רוח שפלים
G-d dwells “with the crushed and lowly of spirit, to revive the spirit of the lowly.” Here it describes the good G-d wishes to bestow on His creatures.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
74ונגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh shall see together that the mouth of Havayah has spoken.” Revelation through speech is the added light of Tiferes.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
75מוליך לימין משה
“Who led at the right hand of Moshe the arm of His glory (tiferes), splitting the waters before them.” The word tiferes appears in the description of this revelation.
Isaiah 63:12ישעיהו ס״ג:י״ב
מוֹלִיךְ לִימִין מֹשֶׁה זְרוֹעַ תִּפְאַרְתּוֹ בּוֹקֵעַ מַיִם מִפְּנֵיהֶם לַעֲשׂוֹת לוֹ שֵׁם עוֹלָם:
That caused His glorious arm to go at the right hand of Moses? That divided the water before them, To make Himself an everlasting name?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, יב.
76לעשות לך שם תפארת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סג, יד.
77לעשות לך שם תפארת
“So You led Your people, to make for Yourself a Name of glory (tiferes).” Again, revelation is tied to tiferes.
Isaiah 63:14ישעיהו ס״ג:י״ד
כַּבְּהֵמָה בַּבִּקְעָה תֵרֵד רוּחַ ה׳ תְּנִיחֶנּוּ כֵּן נִהַגְתָּ עַמְּךָ לַעֲשׂוֹת לְךָ שֵׁם תִּפְאָרֶת:
As the cattle that go down into the valley, the spirit of the L-RD caused them to rest; So didst Thou lead Thy people, To make Thyself a glorious name.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
78ומהללים לשם תפארתך
David’s blessing: “And now, our G-d, we give thanks to You and praise the Name of Your Tiferes (Your glorious Name).” The Alter Rebbe reads “Name” as Malchus and “Tiferes” as the attribute of Tiferes.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יג.
Paragraph 18
79יחוד קול ודבור
The note points back to the earlier part of this maamar, which brings the Zohar that only in the fourth year “the Holy One unites with the Congregation of Israel,” and explains that after speech is built from Netzach, Hod and Yesod, the essence of the attributes shines into it, which is called the union of male and female.
Kehot’s note”הוא דוקא כשמאיר בדיבור מהת״ת [וראה גם לקו״ת שם [= לעיל] (כט, ג) מזהר (ח״ג ס״פ קדושים — פ״ז סע״א ואילך) שדוקא בשנה הרביעית ”מזדווג בה קוב״ה בכנס״י]. ובהמשך תרס״ו (ע׳ רפח ואילך) שגם ההמשכה מנה״י למלכות היא בכלל ”יחוד זו״ן” — דיש לומר, שבתרס״ו שם בא ענין זה בהמשך להמבואר שם לפני זה (ע׳ רפז) שכללות הז״א הוא סוף עולמות הא״ס. ובלקו״ת שם מדבר בעיקרו של ז״א (משא״כ המדות נה״י הם דוגמת המלכות)” — ד״ה השמים כסאי תשל״ו (סה״מ מלוקט ח״ג ע׳ קלו) הערה 38.
80קול דודי דופק
“The voice of my Beloved knocks: Open for me, my sister, my beloved.” The “voice” coming to the beloved is read as the union of voice and speech.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
81קול דודי הנה זה בא מדלג
“The voice of my Beloved! Behold, he comes, leaping over the mountains.” A second verse of the voice coming to unite.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82הקל קול יעקב
Yitzchak’s words, “The voice is the voice of Yaakov.” Yaakov is Tiferes, so his “voice” is the light of Tiferes that unites with speech.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
83בריח התיכון
“And the middle bar… from end to end.” Yaakov, Tiferes, is the middle bar, as explained above.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
84בת שלש שנים ויום א׳
The Mishnah sets three years and one day as the age from which such a betrothal is halachically valid. The Alter Rebbe brings it as an example of three years as the measure of readiness.
Niddah 44b:9–11נדה מ״ד ב:ט׳-י״א
מַתְנִי׳ בַּת שָׁלֹשׁ שָׁנִים וְיוֹם אֶחָד — מִתְקַדֶּשֶׁת בְּבִיאָה, וְאִם בָּא עָלֶיהָ יָבָם — קְנָאָהּ, וְחַיָּיבִין עָלֶיהָ מִשּׁוּם אֵשֶׁת אִישׁ, וּמְטַמְּאָה אֶת בּוֹעֲלָהּ לְטַמֵּא מִשְׁכָּב תַּחְתּוֹן כָּעֶלְיוֹן. נִשֵּׂאת לַכֹּהֵן — תֹּאכַל בִּתְרוּמָה; בָּא עָלֶיהָ אֶחָד מִן הַפְּסוּלִין — פְּסָלָהּ מִן הַכְּהוּנָּה; בָּא עָלֶיהָ אֶחָד מִכׇּל הָעֲרָיוֹת הָאֲמוּרוֹת בַּתּוֹרָה — מוּמָתִין עָלֶיהָ, וְהִיא פְּטוּרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה מד, ב במתני׳. ובשו״ע אבה״ע רסט״ז וברמ״א שם ס״כ ס״א. [כ].
85בן שלש שנים הכיר אברהם
Rabbi Ami bar Abba: “At three years old Avraham recognized his Creator,” derived from the numerical value of “because (ekev) Avraham listened.” Another example of the three years.
Nedarim 32a:17–19נדרים ל״ב א:י״ז-י״ט
״שְׁמֹנָה עָשָׂר וּשְׁלֹשׁ מֵאוֹת״, אָמַר רַבִּי אַמֵּי בַּר אַבָּא: אֱלִיעֶזֶר כְּנֶגֶד כּוּלָּם. אִיכָּא דְּאָמְרִי: אֱלִיעֶזֶר הוּא, דְּחוּשְׁבָּנֵיהּ הָכִי הָוֵי. וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין. וְאָמַר רָמֵי בַּר אַבָּא:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 30:8בראשית רבה ל׳:ח׳
… ”אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת הָאָרֶץ” מעתה הוא תחלתו והוא סופו אמר להון אף היא לא תברא דהא רבי לוי בשם ריש לקיש אמר בן ג׳ שנים הכיר אברהם את בוראו וכו׳ ר׳ חנינא ור׳ יוחנן תרוויהון אמרין בן ארבעים וח׳ שנה הכיר אברהם את בוראו ומה אני מקיים היה שהיה מתוקן להדריך כל העולם כולו בתשובה. ”הן האדם היה” - מתוקן למיתה. "[וְהַ]נָּחָשׁ הָיָה” - מתוקן לפורענות. ”קין היה” - מתוקן לגלות. איוב "[אִישׁ] הָיָה” - מתוקן ליסורין. נח ”הָיָה” - מתוקן לנס. "[וּ]מֹשֶׁה הָיָה” - מתוקן לגואל. …
“Faultless [tamim] in his generations” – bar Ḥatya said: Everyone in whose regard tamim is stated, he completed his years to a multiple of seven. also means “complete,” and numbers that are multiples of seven are considered “complete.” Noah lived for three hundred and fifty years after the Flood. Abraham (also called tamim, in Genesis 17:1) lived for seventy-seven years after that reference. “Was [haya]” – Rabbi Yoḥanan said: Anyone in whose regard haya is stated, he was righteous from beginning to end. They raised an objection against him: But …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteנדרים לב, א. זח״ג (שב, א) בתוספ׳. וכ״ה בתנחומא לך (ב [כ]). ור״פ בהר. [כ]. ב״ר פ״ל, ח וש״נ.
86וההוא איבא לא אשתלים באשלמותא עד תלת שנין
The Zohar at the end of Kedoshim: “And that fruit is not completed in its completeness until three years,” and no higher power is appointed over it until it is complete.
Zohar, Kedoshim 18:118–19:127ספר הזהר, קדושים י״ח:קי״ח-י״ט:קכ״ז
Now, that fruit does not reach its complete state until three years have passed, nor is any power appointed over it above until it has reached its complete state. Then, too, the earth is established with it, and the establishment of both constitutes completeness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
87והכנעני אז בארץ
“And the Canaanite was then in the land,” said when Avraham came into the land.
Genesis 12:6בראשית י״ב:ו׳
וַיַּעֲבֹר אַבְרָם בָּאָרֶץ עַד מְקוֹם שְׁכֶם עַד אֵלוֹן מוֹרֶה וְהַכְּנַעֲנִי אָז בָּאָרֶץ:
And Abram passed through the land unto the place of Shechem, unto the terebinth of Moreh. And the Canaanite was then in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88והכנעני אז בארץ
The Zohar on Lech Lecha: until then the evil serpent that was cursed ruled the land and brought curses on the world, as it is written, “Cursed is Canaan, a slave of slaves.” The kelipah held the land.
Zohar, Lech Lecha 9:60–10:68ספר הזהר, לך לך ט׳:ס׳-י׳:ס״ח
UNTO THE PLACE OF SHECHEM, UNTO THE OAK OF MORETH, i.e. from one sphere to the other, as befitted. AND THE CANAANITE WAS THEN IN THE LAND. This confirms what has previously been said, that up to that time the wicked serpent that was cursed and brought curses on the world held sway over the land, as it is written, “Cursed is Canaan, a servant of servants shall he be unto his brethren” (Gen. 9, 25), and of the serpent, “Cursed art thou above all cattle” (Gen. 3, 14). It …
The Zohar; London, Soncino Press, 1933 (Public Domain)
89ארור כנען עבד עבדים
Noach’s curse: “Cursed is Canaan; a slave of slaves shall he be to his brothers.”
Genesis 9:25בראשית ט׳:כ״ה
וַיֹּאמֶר אָרוּר כְּנָעַן עֶבֶד עֲבָדִים יִהְיֶה לְאֶחָיו:
And he said: Cursed be Canaan; a servant of servants shall he be unto his brethren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ארור כנען עבד עבדים
The Zohar on Noach: Canaan brought curses on the world, like the serpent of whom it is said “cursed are you”; when Israel are not worthy, the land is called the land of Canaan. The Alter Rebbe refers to this passage next.
Zohar, Noach 36:297–38:308ספר הזהר, נח ל״ו:רצ״ז-ל״ח:ש״ח
Hence it is written: AND HE SAID, CURSED BE CANAAN, A SERVANT OF SERVANTS SHALL HE BE UNTO HIS BRETHREN, for the reason that he brought curses on the world, in the same way as the serpent, against whom was pronounced the doom, “Cursed art thou among all cattle” (Gen. 3, 14).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
91רק — וכמ״ש בענין חרנה
There “and he went to Charan (Charanah)” is explained: Charan equals garon (throat) in numerical value, and its letters spell nichar, “parched,” as in “my throat is parched”: the voice when the element of fire in it prevails, for the voice is composed of fire, air and water.
Kehot’s noteראה תו״א כב, ב.
92חרנה
“And Yaakov went out from Be’er Sheva and went to Charan (Charanah).” Torah Ohr explains Charan as charon, wrath, drawn from the level of the “throat.”
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93בענין — בד״ה במדבר סיני
This is the discourse on “In the wilderness of Sinai”: the word of G-d, the Shechinah, when it is enclothed in Beriah, Yetzirah and Asiyah is called midbar, with an added open mem, because then there is an opening for the kelipos and the sitra achra to draw nurture from it; whereas a closed mem is the world of freedom, where they have no hold.
Kehot’s noteלקו״ת במדבר ב, ב. אוה״ת במדבר ע׳ יד.
94כהמס דונג מפני אש
“As wax melts before fire, so the wicked shall perish before G-d.” Light drives away darkness, and the kelipos melt away before it.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
95כהמס דונג מפני אש יאבדו
Tanya, chapter 19, cites this verse: before the light of the Infinite One all the kelipos are nullified and become as nothing. The Alter Rebbe refers to it here.
Tanya, Likkutei Amarim 19:12תניא, חלק ראשון; ליקוטי אמרים י״ט:י״ב
… ״כִּי הִנֵּה אוֹיְבֶיךָ ה׳, כִּי הִנֵּה אוֹיְבֶיךָ יֹאבֵדוּ, יִתְפָּרְדוּ וְגוֹ׳״, וּכְתִיב: ״כְּהִמֵּס דּוֹנַג מִפְּנֵי אֵשׁ יֹאבְדוּ וְגוֹ׳״, וּכְתִיב: ״הָרִים כַּדּוֹנַג נָמַסּוּ״.
Kehot Publication Society (CC-BY-NC)
96כיצד מרקדין
“How does one dance before the bride? Beis Shammai say, the bride as she is; Beis Hillel say, a beautiful and graceful bride.” It is the subject of the discourse the Alter Rebbe refers to.
Ketubot 16b:11–12כתובות ט״ז ב:י״א-י״ב
תַּנְיָא, רַבִּי יְהוּדָה אוֹמֵר: חָבִית שֶׁל יַיִן מַעֲבִירִין לְפָנֶיהָ. אָמַר רַב אַדָּא בַּר אַהֲבָה: בְּתוּלָה — מַעֲבִירִין לְפָנֶיהָ סְתוּמָה, בְּעוּלָה — מַעֲבִירִין לְפָנֶיהָ פְּתוּחָה. אַמַּאי? נִיעַבַּר קַמֵּי בְּתוּלָה וְקַמֵּי בְּעוּלָה לָא נִיעַבַּר כְּלָל! זִימְנִין דְּתָפְסָה מָאתַיִם, וְאָמְרָה: אֲנָא בְּתוּלָה הֲוַאי, וְהַאי דְּלָא עַבַּרוּ קַמַּאי — אִתְּנוֹסֵי הוּא דְּאִתְּנִיסוּ. תָּנוּ רַבָּנַן: כֵּיצַד מְרַקְּדִין לִפְנֵי הַכַּלָּה? בֵּית שַׁמַּאי אוֹמְרִים:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 21
97ועתה מודים אנחנו לך ומהללים לשם תפארתך
“And now, our G-d, we give thanks to You and praise the Name of Your Tiferes.” Its two halves, thanks to “You” and praise of the “Name,” are explained in the next paragraph.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98לאו מכל אלין מדות איהו כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: He is not any of these attributes at all. Hence Tiferes too is not His essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 22
99מודים אנחנו לך ומהללים לשם תפארתך
David’s words distinguish thanking “You,” G-d’s essence, from praising “the Name of Your Tiferes.”
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100נורא תהלות
“Who is like You… awesome in praises.” The Alter Rebbe reads it as beyond praise.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
101ולו דומי׳ תהלה
“To You silence is praise.” For the Essence, silence is the only fitting praise.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ב (לך).
Paragraph 23
102והתהלה אינו רק לבחי׳ שמו ית׳
The Rebbe infers from these words that the “You are holy” from which the drawing down comes is the Infinite Light as it relates to the Sefiros, since the praises are the “calling of His Names,” which belong to particular attributes.
Kehot’s note”דהגם שההמשכה היא מ”אתה קדוש” — מכיון שהתהלות הם ”קריאת שמותיו ית׳” השייכים למדות פרטיות, מובן, שהענין ד”אתה קדוש” הוא אוא״ס כמו שיש לו שייכות לספירות. וראה בארוכה ד״ה באתי לגני ה׳תשכ״ט (נדפס בקונטרס יו״ד שבט ה׳תשמ״ט) הערה 69" — ד״ה השמים כסאי תשל״ו (סה״מ מלוקט-ג ע׳ קלז) הערה 53.
103אמת אמר אל יברא
When G-d came to create man, Kindness said, “Let him be created,” and Truth said, “Let him not be created, for he is all falsehood.” The Alter Rebbe uses it as a comparison for the Essence’s distance from the worlds’ praise.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
… חסד ואמת נפגשו צדק ושלום נשקו. חסד אומר: יברא, שהוא גומל חסדים. ואמת אומר: אל יברא, שכולו שקרים. צדק אומר: יברא, שהוא עושה צדקות. שלום אומר: אל יברא, דכוליה קטטה. מה עשה הקדוש ברוך הוא? נטל אמת והשליכו לארץ, הדא הוא דכתיב (דניאל ח): ותשלך אמת ארצה. אמרו מלאכי השרת לפני הקב״ה: רבון העולמים! מה אתה מבזה תכסיס אלטיכסייה שלך? תעלה אמת מן הארץ, הדא הוא דכתיב (תהלים פה): אמת מארץ תצמח. רבנן אמרי לה בשם ר׳ חנינא בר אידי ורבי פנחס ורבי חלקיה בשם רבי סימון אמר: מאד …
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
104בד״ה אלה פקודי המשכן
There the Alter Rebbe asks why “the glory of the Holy One is elevated” specifically when the sitra achra is subdued, and begins with the root of the positive and prohibitive commandments: from the Tikkunei Zohar, “My Name” with yud-hei equals the 365 prohibitions and “My remembrance” with vav-hei the 248 positive commandments, yud-hei being higher than vav-hei.
Kehot’s noteלעיל פ׳ פקודי ג, ב.
105נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man.” The subject of the Torah Ohr discourse to which the Alter Rebbe refers.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
106כל הנשמה תהלל י-ה
“Let every soul praise Yah.” Explained in that discourse together with the previous verse.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
107יתרון האור . . מן החושך
“As light has an advantage over darkness.” The Alter Rebbe uses it for the principle that light gains from the darkness that precedes it.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ב, יג.
108וכמ״ש בד״ה בשלח פרעה
In that discourse the light and life hidden within the fall is revealed afterwards with added light and joy; Pharaoh’s “sending” the people is read as sending forth branches and fruit, for through the exile in Egypt the fallen sparks of G-dliness were elevated.
Kehot’s noteתו״א סא, ב.
109אשר ברא אלקים לעשות
“Which G-d created to make.” The Midrash reads “to make” as the further work that creation still needs.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110כל מה שנברא בשי״ב צריכים עשייה
“Everything created in the six days of Creation needs further making: mustard needs sweetening, wheat needs grinding; even man needs rectification.” The orlah years are such rectification of the fruit.
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
111וארא והנה רוח סערה
“And I looked, and behold, a stormy wind came from the north, a great cloud and a flashing fire.” The kelipos appear before the holy Chariot.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ד.
112וארא והנה רוח סערה
The Zohar on Vayakhel reads Yechezkel’s “stormy wind” as a force that always stands before everything, guarding what is within, like a husk around the kernel.
Zohar, Vayakhel 11:156–12:165ספר הזהר, ויקהל י״א:קנ״ו-י״ב:קס״ה
At this point R. Isaac quoted the verse: “And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the form of electrum (hashmal), out of the midst of the fire” (Ezek. 1, 4). ‘Ezekiel’, he said, ‘saw this vision with a completeness which is only possible when the above-mentioned star is in the ascendant. The “stormy wind” has been explained as being a reference …
The Zohar; London, Soncino Press, 1933 (Public Domain)
113זח״ב ויקהל דף ר״ג ע״א
This Zohar passage is copied there.
Kehot’s noteנעתק באוה״ת שמות ע׳ סז. ובפ׳ בשלח ע׳ שסא.
114ובפ׳ יתרו דס״ט ע״ב
This Zohar passage, on the thornbush and “Who can bring the pure out of the impure,” is copied there.
Kehot’s noteנעתק באוה״ת שמות ע׳ סז. וראה גם יהל אור ע׳ לא. לקמן שלח מה, ג.
115מתוך הסנה
“And the angel of Havayah appeared to him in a flame of fire from within the thornbush.” The holy appears from within the lowly bush.
Exodus 3:2שמות ג׳:ב׳
וַיֵּרָא מַלְאַךְ ה׳ אֵלָיו בְּלַבַּת־אֵשׁ מִתּוֹךְ הַסְּנֶה וַיַּרְא וְהִנֵּה הַסְּנֶה בֹּעֵר בָּאֵשׁ וְהַסְּנֶה אֵינֶנּוּ אֻכָּל:
And the angel of the L-RD appeared unto him in a flame of fire out of the midst of a bush; and he looked, and, behold, the bush burned with fire, and the bush was not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116מתוך הסנה. ורזא דא מי יתן טהור מטמא
The Zohar on Yisro: the angel appeared “from within the thornbush,” for pure and impure cleave together and there is no pure except from within the impure; this is the secret of “Who can bring the pure out of the impure,” husk and kernel growing together.
Zohar, Yitro 1:50–3:59ספר הזהר, יתרו א׳:נ׳-ג׳:נ״ט
Happy was the lot of the faithful prophet Moses, for what is it that we read concerning him? “And an angel of the L-rd appeared unto him in a flame of fire out of the midst of a bush” (Ex. 3, 2). The bush was indeed in that region of holiness and clave to it, for all things cleave to one another, the pure and the impure, there is no purity except through impurity; a mystery which is expressed in the words: “a clean thing out of an unclean” (Job …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117מי יתן טהור מטמא
“Who can bring the pure out of the impure?” The Zohar reads it as the secret that the pure emerges from within the impure.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ובשנה החמישית
“And in the fifth year you may eat its fruit, so as to increase its yield for you.” The subject of section 4.
Leviticus 19:25ויקרא י״ט:כ״ה
וּבַשָּׁנָה הַחֲמִישִׁת תֹּאכְלוּ אֶת־פִּרְיוֹ לְהוֹסִיף לָכֶם תְּבוּאָתוֹ אֲנִי ה׳ אֱלֹקֵיכֶם:
But in the fifth year may ye eat of the fruit thereof, that it may yield unto you more richly the increase thereof: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, כה.
119כמ״ש הרמ״ז ר״פ ויקרא
The Ramaz’s words are quoted there: Malchus is a dalet when it is behind Z’eir Anpin and a hei when it comes before him, as the Zohar on Chukas says, and this is the dalet and hei of Yehudah.
Kehot’s note”כ׳ בענין ד׳ ה׳ של יהודה דבהיותה באחורי זעיר היא ד׳ . . וכשבא׳ לפניו היא ה׳, כמ״ש בפ׳ חוקת דק״פ ע״ב ה״א דלי״ת הוות וזהו ד׳ ה׳ של יהודה עכ״ד” — אוה״ת בראשית-ב דף שסב, ב.
120ה׳ ד׳ הוות
The Zohar on Chukas, explaining the letters of the word chukas, speaks of the letters hei and dalet in it. The Ramaz cites it for Malchus being sometimes a dalet and sometimes a hei.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 24
121בביאור ע״פ ושמתי כדכד
There the Alter Rebbe cites Etz Chaim on “And I will make your windows of kadkod”: the Keser of the Nukva is drawn from two thirds of the Tiferes of Z’eir Anpin, which are twice “kad” (24), two thirds of the Name Av (72).
Kehot’s noteלקמן פ׳ ראה כח, ב. וראה גם בסה״מ תרמ״ו-תר״ן בהוספות ע׳ תצו.
122ושמתי כדכד שמשותיך
“And I will make your windows of kadkod (precious stones).” The subject of the explanation (biur) to which the Alter Rebbe refers for the thirds of Tiferes.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בביאור ענין שלישין אלו בתפארת
The note refers there for a discussion of this explanation of the thirds of Tiferes.
Kehot’s noteראה לקו״ש חל״ט ע׳ 109.
Paragraph 25
124בהראותו את עושר
Achashverosh’s feast, “when he showed the riches of his glorious kingdom and the precious glory of his greatness.” The model of outward glorying through deeds, the lower third.
Esther 1:4אסתר א׳:ד׳
בְּהַרְאֹתוֹ אֶת־עֹשֶׁר כְּבוֹד מַלְכוּתוֹ וְאֶת־יְקָר תִּפְאֶרֶת גְּדוּלָּתוֹ יָמִים רַבִּים שְׁמוֹנִים וּמְאַת יוֹם:
when he showed the riches of his glorious kingdom and the honour of his excellent majesty, many days, even a hundred and fourscore days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ אסתר א, ד.
125נה״י שבו לבר מגופא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה.
Paragraph 26
126ומבחר שלישיו
“Pharaoh’s chariots and his army He cast into the sea, and the choicest of his officers (shalishav) were drowned in the Sea of Reeds.” Shalish is also “a third,” here Pharaoh’s upper third.
Exodus 15:4שמות ט״ו:ד׳
מַרְכְּבֹת פַּרְעֹה וְחֵילוֹ יָרָה בַיָּם וּמִבְחַר שָׁלִשָׁיו טֻבְּעוּ בְיַם־סוּף:
Pharaoh’s chariots and his host hath He cast into the sea, And his chosen captains are sunk in the Red Sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ד.
Paragraph 27
127נתאווה הקב״ה להיות לו דירה בתחתונים
“The Holy One, blessed be He, desired to have a dwelling place among the lower realms, as He has among the higher.” Here it illustrates that even G-d’s will has a Tiferes, a purpose: the revelation of His glory below.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
128תתברך בשמים ממעל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר (בהשמטת השם).
129בד״ה בחודש השלישי
There the same teaching appears almost word for word: all the worlds, heaven and earth, are only “the work of Your hands”; as in a person only the power of action, the soul’s outer garment, is enclothed in the work of his hands, so the life-force in all the worlds is only the power of action, a mere glimmer that does not touch the essence and being.
Kehot’s noteתו״א סז, א.
Paragraph 28
130כל בעלי השיר
There “all the masters of song go out with song” is explained: every ascent from one level to a higher one, as from the lower to the upper Gan Eden, comes through song, which is self-nullification, since a new existence can come only after the first becomes nothing, like a seed that decays in the earth.
Kehot’s noteראה תו״א ז, ג.
131כל בעלי השיר יוצאים בשיר
The Mishnah: “All animals that wear a shir (neck-chain) may go out with the chain” on Shabbos. The Alter Rebbe reads shir as song, the song of creatures and angels.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
132אין צור כאלקינו
Chanah’s prayer: “There is none holy like Havayah… and there is no rock like our G-d.”
I Samuel 2:2שמואל א ב׳:ב׳
אֵין־קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ:
There is none holy as the L-RD, For there is none beside Thee; Neither is there any rock like our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ב.
133אין צייר כאלקינו
The Talmud reads tzur (rock) as tzayar (artist): a person draws a form on a wall but cannot put breath and soul into it, while G-d forms a form within a form. This praises Him for His craftsmanship.
Berakhot 10a:21–22ברכות י׳ א:כ״א-כ״ב
… וְהַקָּדוֹשׁ בָּרוּךְ הוּא אֵינוֹ כֵּן, צָר צוּרָה בְּתוֹךְ צוּרָה וּמֵטִיל בָּהּ רוּחַ וּנְשָׁמָה קְרָבַיִם וּבְנֵי מֵעַיִם. וְהַיְינוּ דְּאָמְרָה חַנָּה: ״אֵין קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ״. מַאי ״אֵין צוּר כֵּאלֹקֵינוּ״ — אֵין צַיָּיר כֵּאלֹקֵינוּ.
Rab Shimi b. 'Ukba (another version : Mar 'Ukba) was frequently in the company of R. Simeon b. Pazzi who used to arrange the Aggadah in the presence of R. Joshua b. Levi. He asked him : What means that which is written, "Bless the L-rd, O my soul, and all that is within me, bless His holy name" (ibid. ciii. I)? He replied : Come and see that the attribute of man is not like the attribute of the Holy One, blessed be He. It is an attribute of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Megillah 14a:20מגילה י״ד א:כ׳
״וְאֵין צוּר כֵּאלֹקֵינוּ״, אֵין צַיָּיר כֵּאלֹקֵינוּ. אָדָם צָר צוּרָה עַל גַּבֵּי הַכּוֹתֶל וְאֵינוֹ יָכוֹל לְהַטִּיל בָּהּ רוּחַ וּנְשָׁמָה, קְרָבַיִם וּבְנֵי מֵעַיִם. אֲבָל הַקָּדוֹשׁ בָּרוּךְ הוּא צָר צוּרָה בְּתוֹךְ צוּרָה, וּמֵטִיל בָּהּ רוּחַ וּנְשָׁמָה, קְרָבַיִם וּבְנֵי מֵעַיִם.
“Neither is there any rock [tzur] like our G-d.” There is no artist [tzayyar] like our G-d. A person draws a figure on a wall, but is unable to endow it with breath and spirit, inward parts and intestines. But the Holy One, blessed be He, fashions a form within a form and endows it with breath and spirit, inward parts and intestines.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteברכות י, א. מגילה יד, א. מ׳[דרש] שמואל פ״ה. ומ׳ שוח״ט יח, כו [לב]. מכילתא בשלח בפ׳ שירה (ספ״ח). [כ].
134Rabbi Chanina’s parable against piling up praises of G-d: a king who has a thousand thousand gold dinars and is praised for silver; is it not a disgrace to him? So too all creaturely praise.
Berakhot 33b:22ברכות ל״ג ב:כ״ב
הִמְתִּין לוֹ עַד דְּסַיֵּים. כִּי סַיֵּים אֲמַר לֵקהּ: סַיֵּימְתִּינְהוּ לְכוּלְּהוּ שִׁבְחֵי דְמָרָךְ?! לְמָה לִי כּוּלֵּי הַאי? אֲנַן, הָנֵי תְּלָת דְּאָמְרִינַן אִי לָאו דְּאַמְרִינְהוּ מֹשֶׁה רַבֵּנוּ בְּאוֹרָיְיתָא, וַאֲתוֹ אַנְשֵׁי כְּנֶסֶת הַגְּדוֹלָה וְתַקְּנִינְהוּ בִּתְפִלָּה — לָא הֲוֵינַן יְכוֹלִין לְמֵימַר לְהוּ, וְאַתְּ אָמְרַתְּ כּוּלֵּי הַאי וְאָזְלַתְּ! מָשָׁל לְמֶלֶךְ בָּשָׂר וָדָם שֶׁהָיוּ לוֹ אֶלֶף אֲלָפִים דִּינְרֵי זָהָב, וְהָיוּ מְקַלְּסִין אוֹתוֹ בְּשֶׁל כֶּסֶף. וַהֲלֹא גְּנַאי הוּא לוֹ!
R. Hannina waited until he had finished. When he had finished, he said to him, "Hast thou exhausted all the praises of thy L-rd? What is the use of all those [adjectives]? The three which we do say, if Moses our teacher had not used them in the Torah and the men of the Great Assembly come and instituted them in the Tefillah, we should not have been able to say ; and thou dost go on saying all those!" A parable : [It may be likened] to a human …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 29
135שט בח״י אלף עולמות
The Talmud describes how at night G-d rides a light cherub and travels through eighteen thousand worlds, reading “thousands of shin’an” as “thousands that are not (she’einan).” The Alter Rebbe takes these as worlds above Atzilus.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
136והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Read in Chassidus as “wisdom is found from ayin (nothing),” the level above all grasp.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
137תלת עלמין אית ליה לקוב״ה
The Zohar on Shelach: “The Holy One, blessed be He, has three worlds in which He is hidden,” the highest hidden one, a second bound to it, and a lowest one of separation. The Ramaz’s comments on it are cited here.
Zohar, Sh'lach 6:39–8:49ספר הזהר, שלח לך ו׳:ל״ט-ח׳:מ״ט
Now, as for your question. The Holy One, blessed be He, has three words in which He is enshrouded. The first1Aziluth. is a supernal recondite one which is known only to Him who is concealed therein.
The Zohar; London, Soncino Press, 1933 (Public Domain)
138ע״פ הדר כבוד הודך
The note refers to the Tzemach Tzedek’s explanation of this verse in his work on Psalms.
Kehot’s noteראה יהל אור ע׳ תקנא ואילך.
139הדר כבוד הודך ודברי נפלאותיך אשיחה
“The splendor of the glory of Your majesty, and the words of Your wonders, I will speak.” The Alter Rebbe refers to an explanation of this verse.
Psalms 145:5תהילים קמ״ה:ה׳
הֲדַר כְּבוֹד הוֹדֶךָ וְדִבְרֵי נִפְלְאֹתֶיךָ אָשִׂיחָה:
The glorious splendour of Thy majesty, And Thy wondrous works, will I rehearse.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
140ג״פ קדוש
The seraphim call, “Holy, holy, holy is Havayah of hosts.” The three times “holy” correspond to the three tiers of worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ועמ״ש סד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ל, ג.
142ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” The opening of the discourse to which the Alter Rebbe refers.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143מודים אנחנו לך
“We give thanks to You”: only thanksgiving applies to the Essence.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
144הלולים לה׳
“Holy, for praises (hillulim) to Havayah.” The plural “praises” is read as two levels of praise.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ובשנה החמישית כו׳ להוסיף לכם תבואתו
“And in the fifth year… so as to increase its yield for you.” The increase is the added light from the upper third of Tiferes.
Leviticus 19:25ויקרא י״ט:כ״ה
וּבַשָּׁנָה הַחֲמִישִׁת תֹּאכְלוּ אֶת־פִּרְיוֹ לְהוֹסִיף לָכֶם תְּבוּאָתוֹ אֲנִי ה׳ אֱלֹקֵיכֶם:
But in the fifth year may ye eat of the fruit thereof, that it may yield unto you more richly the increase thereof: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
146ראו כי ה׳ נתן לכם השבת
“See that Havayah has given you the Shabbos.” The opening of the discourse in Likkutei Torah, Beshalach, to which the Alter Rebbe refers.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147בה״א נברא העוה״ז
The Talmud teaches that this world was created with the letter hei and the World to Come with the yud. The Alter Rebbe connects the hei with the fifth year.
Menachot 29bמנחות כ״ט ב
148לעבדה ולשמרה
Adam was placed in Eden “to work it and to guard it” (le’ovdah ulshomrah); each word ends with a hei, the two hei’s of the Name.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
149והחמישית לפרעה
In the discourse “Shechorah ani” the Alter Rebbe reads “and you shall give a fifth to Pharaoh” as charity of a fifth of one’s earnings, through which there is a revelation (pera, uncovering) of the Infinite Light upon the soul.
Kehot’s noteוע׳ [בלק״ת] בשה״ש ד״ה שחורה [ו, ד] אחר פ״ב ונתתם חמישית. וסד״ה להבין ענין הטעם למה שהאתדל״ע [כד, ד] וש״נ. [כ].
150ארבע הידות יהיה לכם והחמישית לפרעה
Yosef’s law in Egypt: “You shall give a fifth to Pharaoh, and four parts shall be yours.” Etz Chaim discusses it in terms of the four and the fifth.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The subject of the explanation the Alter Rebbe cites.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152סד״ה קדש ישראל לה׳
At the end of that discourse the fifth is tied to Yom Kippur: the High Priest enters the Holy of Holies, beyond holiness, so the day has five prayers; and it cites Etz Chaim, Sha’ar 31, chapter 7, on “four parts… and the fifth to Pharaoh,” and the explanation on “Go out and see.”
Kehot’s noteלקמן פ׳ פנחס פא, ב.
153קדש ישראל לה׳
“Israel is holy to Havayah, the first of His yield.” The opening of the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154הוד והדר לפניו
The note refers to the Rebbe’s note there on this verse.
Kehot’s noteראה קונטרס ב׳ אייר תשמ״ט הערה 56.
155Rav Pappa says there is no sadness before G-d, for “majesty and splendor are before Him,” and the Talmud answers that His weeping is in the inner chambers, while this verse speaks of the outer chambers.
Chagigah 5b:11חגיגה ה׳ ב:י״א
וּמִי אִיכָּא בְּכִיָּה קַמֵּיהּ הַקָּדוֹשׁ בָּרוּךְ הוּא? וְהָאָמַר רַב פָּפָּא: אֵין עֲצִיבוּת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״הוֹד וְהָדָר לְפָנָיו עוֹז וְחֶדְוָה בִּמְקוֹמוֹ״! לָא קַשְׁיָא: הָא בְּבָתֵּי גַוָּאֵי, הָא בְּבָתֵּי בַרָאֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
156הוד והדר לפניו עוז וחדוה במקומו
“Majesty and splendor are before Him; strength and joy are in His place.” Outward praise before Him causes joy within, “in His place.”
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157בד״ה את קרבני לחמי
This is the discourse on “My offering, My bread”: it asks about the doubled “and you shall say to them,” for the offerings then and for the prayers instituted in their place for all generations, and how prayer, a request for mercy, can take the place of an offering.
Kehot’s noteלקמן פ׳ פנחס עז, ג. וראה אוה״ת נ״ך-א ע׳ תשט.
158את קרבני לחמי
“My offering, My bread, for My fire-offerings.” The opening of the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers for delight that comes from self-nullification.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159לויתן זה יצרת לשחק בו
“This Leviathan You formed to play with.” G-d’s delight in His creatures, explained in that discourse as coming from their self-nullification.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160וכן בגמרא — דמיירי בבתי בראי
The note refers there for the Talmud’s explanation that “Majesty and splendor are before Him” speaks of the outer chambers.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תשי.
161בד״ה ראו
This is the discourse on “See that Havayah has given you the Shabbos”: it opens with Midrash Tehillim that everything about Shabbos is doubled, asks why on Shabbos we say “sanctify us with Your commandments” as a request, and introduces the teaching that with the yud the World to Come was created, asking how the form of a letter can exist Above.
Kehot’s noteלעיל פ׳ בשלח א, א.
Paragraph 33
162כרוב אחד מקצה מזה
“Make one cherub at the end on one side and one cherub at the end on the other side.” The Alter Rebbe cites it for the union of Z’eir Anpin and Nukva.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
163מה ראו על ככה
“What they saw concerning this, and what had come upon them.” The repeated mah (“what”) alludes to the self-nullification of Mah.
Esther 9:26אסתר ט׳:כ״ו
עַל־כֵּן קָרְאוּ לַיָּמִים הָאֵלֶּה פוּרִים עַל־שֵׁם הַפּוּר עַל־כֵּן עַל־כׇּל־דִּבְרֵי הָאִגֶּרֶת הַזֹּאת וּמָה־רָאוּ עַל־כָּכָה וּמָה הִגִּיעַ אֲלֵיהֶם:
Wherefore they called these days Purim, after the name of pur. Therefore because of all the words of this letter, and of that which they had seen concerning this matter, and that which had come unto them,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כו.
164ומספר את רובע ישראל
Bilam’s words: “Who has counted the dust of Yaakov, or numbered the fourth part (rova) of Israel?” Cited for the fourth, as in the fourth year.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ויוסף הורד
“And Yosef was brought down to Egypt.” Yosef, named for “addition,” is tied to the added light of the fifth year.
Genesis 39:1בראשית ל״ט:א׳
וְיוֹסֵף הוּרַד מִצְרָיְמָה וַיִּקְנֵהוּ פּוֹטִיפַר סְרִיס פַּרְעֹה שַׂר הַטַּבָּחִים אִישׁ מִצְרִי מִיַּד הַיִּשְׁמְעֵאלִים אֲשֶׁר הוֹרִדֻהוּ שָׁמָּה:
And Joseph was brought down to Egypt; and Potiphar, an officer of Pharaoh’s, the captain of the guard, an Egyptian, bought him of the hand of the Ishmaelites, that had brought him down thither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ששם עלו שבטים כו׳ להודות
“For there the tribes went up… to give thanks.” The ascent of thanksgiving through which added light is drawn.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167הוד והדר לפניו
“Majesty and splendor are before Him.” Here, the added light from the Yesod of Adam Kadmon, the level of “splendor.”
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ונטעתם כל עץ מאכל
The Midrash on Nasso uses the verse “When you come into the land and plant any tree” as an example of passages expounded by what precedes and follows them. One of the Midrashim the Alter Rebbe cites at the close.
Bamidbar Rabbah 10:1במדבר רבה י׳:א׳
169שוקיו עמודי שש
“His legs are pillars of marble.” Shir HaShirim Rabbah on this verse is cited at the close.
Song of Songs 5:15שיר השירים ה׳:ט״ו
שׁוֹקָיו עַמּוּדֵי שֵׁשׁ מְיֻסָּדִים עַל־אַדְנֵי־פָז מַרְאֵהוּ כַּלְּבָנוֹן בָּחוּר כָּאֲרָזִים:
His legs are as pillars of marble, Set upon sockets of fine gold; His aspect is like Lebanon, Excellent as the cedars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170חכו ממתקים
“His palate is most sweet.” Shir HaShirim Rabbah at the end of its comments on this verse is cited at the close.
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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והדרת פני זקן זה שקנה חכמה
And You Shall Honor the Face of an Elder
A true Torah scholar holds the Torah permanently in memory, and since the Torah and the Holy One, blessed be He, are all one, G-d dwells within him even while he is busy with worldly matters; whoever longs for unbroken closeness to G-d should therefore acquire Torah by heart.
The maamar in brief
The Sages read “And you shall honor the face of an elder” as honor for one who has “acquired wisdom.” The Alter Rebbe explains that to acquire Torah is to hold it in the faculty of memory, engraved on the heart at all times. That is why one must rise before a Torah scholar even when he is not studying: the Torah within him is one with the Holy One, blessed be He, so G-d dwells in him even while he attends to worldly matters. Anyone who longs to cleave to G-d without interruption should therefore commit Torah to memory; even during bodily activity it remains in the hidden world of his soul, where the yud of the Name Havayah shines. This explains the duty to know the whole Torah, all 613 mitzvos: each draws G-d’s light onto one of the 613 powers of the G-dly soul, so that the soul is “all beautiful,” like its 613-part root above, called “man.” Because times and minds are limited, one should at least know by heart the Five Books of Moshe, root of all the Torah, and, from the Oral Torah, the Order of Kodashim.

Outline
	1Torah held in memoryThe elder is one who “acquired” wisdom, holding the Torah in memory at all times; G-d, who is one with the Torah, dwells in him even when he is not studying, so whoever longs for constant closeness to G-d should learn Torah by heart.¶1
	2Knowing the whole TorahThe halachic duty to know all 613 mitzvos and their details draws G-d’s light onto all 613 powers of the G-dly soul.¶2
	3The whole, or at least its rootThe soul is “all beautiful” when all its 613 powers are lit, like the 613-part root above called “man”; failing the whole Torah, one should at least know the Five Books, in which all the laws lie hidden, and the Order of Kodashim.¶3


Key concepts
	the faculty of memoryמוח הזכרון
	The power of the mind that keeps what one has learned whole even when one is not thinking of it. Torah engraved there stays with a person at all times.

	the Torah and the Holy One, blessed be He, are all oneאורייתא וקוב״ה כולא חד
	The Torah is not separate from G-d, so one who holds the Torah in his mind and heart has G-d dwelling within him.

	the hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Aramaic terms for a concealed and a revealed plane. Torah held in memory abides in the hidden world of the soul; the Written Torah, whose laws lie concealed, is the hidden world, and the Oral Torah, which spells them out, is the revealed world.

	the 613 powers of the G-dly soulתרי״ג כחות שבנפש האלקית
	The G-dly soul has 613 powers, as the Torah has 613 mitzvos; knowing every mitzvah draws G-d’s light onto every power, so that the soul is “all beautiful.”

	the Order of Kodashimסדר קדשים
	The order of the Mishnah on the offerings and the Temple service, which the Sages call “wisdom” and which, the Arizal writes, atones for a person’s sins.


Section 1 · ¶1
Torah held in memory
1והדרת פני זקן1 זה שקנה חכמה. שקנה היינו כמ״ש ותופשי התורה.2 דהיינו מי שתופס במוח הזכרון וחקוק על לוח לבו תמיד.
“And you shall honor the face of an elder”: this is one who has acquired wisdom. “Who has acquired” means as it is written, “and those who hold the Torah”: that is, one who holds [it] in the faculty of memory, and [it] is engraved on the tablet of his heart at all times.
The verse “And you shall honor the face of an elder” is read as a play on the word zaken, “elder”: zeh shekanah chochmah, “this one who has acquired wisdom.” The Alter Rebbe explains “acquired” through the phrase “those who hold the Torah”: a true scholar holds the Torah in his memory, engraved on his heart at all times, not only while he is studying.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו ת״ח [תלמיד חכם / תלמידי חכמים] כל ששואלין3 אותו דבר הלכה כו׳. שאז מצוה לעמוד מפניו4 גם בשעה שאינו עוסק בתורה.
As our Sages, of blessed memory, said: “Who is a Torah scholar? Anyone who is asked a matter of halachah,” etc. For then it is a mitzvah to rise before him even at a time when he is not occupied with Torah.
The Talmud defines a Torah scholar as one who can answer a question of halachah wherever he is asked, which shows that his learning is always with him. For this reason the mitzvah to rise before him applies even when he is not studying at that moment.


לפי שהקב״ה שוכן עד5 בקרבו גם כשעוסק במילי דעלמא. מאחר שהתורה חקוקה במוח הזכרון שבנשמתו ועל לבו. ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד6 (וע׳ בזהר ס״פ קדושים דפ״ז [דפרק ז׳] ע״ב).7
For the Holy One, blessed be He, dwells forever within him, even when he is occupied with worldly matters, since the Torah is engraved in the faculty of memory of his soul and on his heart, and the Torah and the Holy One, blessed be He, are all one (and see the Zohar, end of Parshas Kedoshim, folio 87b).
The reason is that G-d Himself dwells within such a scholar constantly, even while he attends to ordinary affairs, because the Torah engraved in his memory is one with G-d. The Zohar cited here says that one rises before a Torah scholar because he embodies the holy form above.


לזאת כל איש נלבב אשר ידבנו לבו8 וכלתה נפשו לדבקה בו ית׳ בתמידות ולהיות ה׳ שוכן בקרבו תמיד בלי שום הפסק ופירוד לעולם אפילו רגע א׳. יקנה לו התורה במוח הזכרון שבנפשו.
Therefore, every man of heart whose heart moves him, and whose soul longs to cleave to Him, may He be blessed, constantly, and for G-d to dwell within him always, without any interruption or separation ever, even for one moment, should acquire the Torah for himself in the faculty of memory of his soul.
From this the Alter Rebbe draws a lesson for anyone who longs to be bound to G-d without a moment’s break. Since learning held in memory stays with a person even when he is not studying, the way to have G-d dwell within him always is to “acquire” the Torah by committing it to memory.


שאז גם אם עוסק בצרכי הגוף הרי התורה היא בבחינת עלמא דאתכסיא שבנפשו שמאיר בו יו״ד של שם הוי׳, שלכן בפרשה קדש לי כל בכור9 כתיב בה ולזכרון בין עיניך10 כנודע.11
For then, even if he is occupied with the needs of the body, the Torah is still at the level of the hidden world (alma de’iskasya) of his soul, in which the yud of the Name Havayah shines. That is why in the passage “Sanctify to Me every firstborn” it is written, “and as a remembrance between your eyes,” as is known.
Torah known by heart stays present even while a person attends to the body, in the “hidden world” of his soul, concealed from his active thought, where the yud of the Name Havayah shines. As is known in Kabbalah, the passage “Sanctify to Me every firstborn,” the first of the four passages in the tefillin, corresponds to the yud, Chochmah; this is why it speaks of “a remembrance between your eyes.”




Section 2 · ¶2
Knowing the whole Torah
2ובזה יובן טעם למ״ש בהלכות תלמוד תורה בשם הספרי שמצוה על כל אחד ואחד לידע כל התורה שהן כל תרי״ג מצות ודקדוקיהן12 כו׳. והיינו להמשיך אור ה׳ על כל תרי״ג כחות שבנפשו האלקית בפרטותיהן.
With this will be understood the reason for what is written in the Laws of Torah Study in the name of the Sifri: that it is a mitzvah upon each and every one to know the whole Torah, which is all 613 mitzvos and their fine details, etc. That is, to draw the light of G-d onto all 613 powers of his G-dly soul, in their particulars.
The Laws of Torah Study, citing the Sifri, require every Jew to know the whole Torah: all 613 mitzvos with their fine details. The maamar gives the inner reason: the G-dly soul has 613 powers, parallel to the 613 mitzvos, and knowing each mitzvah draws G-d’s light onto its own power, so that no part of the soul is left without that light.




Section 3 · ¶3
The whole, or at least its root
3וכמ״ש כולך יפה רעיתי13 ומום אין בך כולך דייקא. שלכן גם שרש המשכה זו למעלה כלול מתרי״ג.
As it is written, “You are all beautiful, my beloved, and there is no blemish in you”: “all,” precisely. That is why the root of this drawing-down above is also made up of 613.
The verse “You are all beautiful, my beloved, and there is no blemish in you” stresses “all”: the soul is wholly beautiful only when every one of its powers receives G-d’s light. For this reason the root of this light above is also made up of 613, matching the mitzvos and the powers of the soul.


ונקרא בשם אדם ועל דמות הכסא14 דמות כמראה אדם15 וגו׳. אך מחמת צוק העתים וקוצר רוח דעת המשיג ועומק המושג.
And it is called by the name “man”: “And upon the likeness of the throne, a likeness like the appearance of a man,” etc. But because of the distress of the times, and the shortness of spirit [and] of mind of the one who comprehends, and the depth of what is comprehended,
This root of 613 is called “man,” as in Ezekiel’s vision of “a likeness like the appearance of a man” upon the throne. The sentence then makes a concession: the times are hard, people lack patience and breadth of mind, and the subject is deep.


עכ״פ [על כל פנים] לפחות ישתדל לקבל עוז ותעצומות16 לקנות ולחקוק במוח הזכרון שבנפשו ה׳ חומשי תורת משה אשר כתב מפי הגבורה שהן שרש כל
at any rate, at the least, he should strive to take on strength and might to acquire and engrave in the faculty of memory of his soul the Five Books of the Torah of Moshe, which he wrote from the mouth of the Almighty, which are the root of all
Since few can master the whole Torah, a person should at least gather the strength to know by heart the Five Books of Moshe, which Moshe wrote as G-d dictated. These books are the root from which the entire Torah, Written and Oral, grows.


התורה שבכתב ושבעל פה כולה כנודע שרבי עקיבא היה דורש על כל קוץ וקוץ תלי תלים של הלכות. רק שהן בהעלם גדול בעלמא דאתכסיא.
the Torah, Written and Oral, in its entirety, as is known that Rabbi Akiva would expound heaps upon heaps of laws on each and every crownlet [of the letters]. Only, they are in great concealment, in the hidden world.
That the whole Oral Torah is contained in the Written Torah is shown by the Talmud’s account of Rabbi Akiva, who would derive heaps upon heaps of laws from every crownlet on the letters. In the Five Books, however, these laws lie deeply concealed, at the level of the “hidden world.”


ומעלמא דאתגליא היא התורה שבע״פ [שבעל פה] עכ״פ [על כל פנים] לפחות יקנה ויחקוק סדר קדשים17 הנקרא חכמה18 בדברי רז״ל [רבותינו זכרונם לברכה] ומכפר עונותיו של אדם כמ״ש האריז״ל [האר״י זכרונו לברכה]. (ועיין מ״ש ע״פ מפני שיבה תקום והדרת19 כו׳ סד״ה שחורה אני20 ונאוה):212223
And from the revealed world (alma de’isgalya), which is the Oral Torah, he should at any rate, at the least, acquire and engrave the Order of Kodashim, which is called “wisdom” in the words of our Sages, of blessed memory, and which atones for a person’s sins, as the Arizal, of blessed memory, wrote. (And see what is written on [the verse] “You shall rise before the hoary head, and you shall honor,” etc., at the end of the discourse beginning “I am black, but comely.”)
The Oral Torah, where the laws are spelled out, is the “revealed world,” and from it one should at least know the Order of Kodashim, the order of the Mishnah on the offerings and the Temple service. The Sages call this order “wisdom,” which fits the opening definition of an elder as one who “has acquired wisdom,” and the Arizal writes that it atones for sin; the parenthesis points to a discourse on Shir HaShirim that explains the verse further.



In one’s avodah
Learn Torah by heart, so that it stays with you and G-d dwells within you even while you work, eat and attend to the body. Aim to know the whole Torah, all 613 mitzvos and their details; if that is beyond you, at least know the Five Books of Moshe, and from the Oral Torah, the Order of Kodashim.
Questions for discussion
	Why must one rise before a Torah scholar even when he is not studying?
	How does Torah known by heart keep G-d present in a person while he attends to the needs of the body?
	What links the 613 mitzvos, the 613 powers of the G-dly soul, and the “man” upon the throne in Ezekiel’s vision?
	Why are the laws in the Written Torah said to be in the “hidden world,” and the Oral Torah called the “revealed world”?
	What does the maamar ask of someone who cannot master the whole Torah, and why these parts in particular?

Sources and references
Notes
Paragraph 1
1והדרת פני זקן
“You shall rise before the hoary head, and you shall honor the face of an elder, and you shall fear your G-d: I am Havayah.” The maamar opens with the second clause, read as the honor due to one who has acquired wisdom.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב. ראה גם אוה״ת שלח ע׳ תצט. מועתק בזה משיחת כ״ק אדמו״ר מהוריי״צ, י״ט כסלו תש״ז (סה״ש תש״ז ע׳ 92) — ע״ד מאמר זה: ”צוליב אַ טעם פון אַ זכרון כמוס אתי עמי כחמשים שנה וויל איך דאָ מעתיק זיין אַ מאמר פון לקוטי תורה (ס״פ קדושים), וואָס הוד כ״ק אאמו״ר הרה״ק האָט מיר דערציילט וועגן דעם מאמר און, מזמן לזמן, בזמנים שבחר לברכת התעוררות וקליטה טובה, פלעגט הוד כ״ק אאזמו״ר הרה״ק לערנען דעם מאמר: והדרת פני זקן . . ונאוה (כפי שנדפס בלקו״ת). אין דער ברכת הפרידה צייט, אין יאָר תר״ף, האָט מיט מיר הוד כ״ק אאמו״ר הרה״ק אַ סאַך גערעדט וועגן דעם מאמר והדרת פני זקן אין לקו״ת אַז דאָס זיינען דברי רבינו הזקן וואָס ער האָט געזאָגט אין אַ תורה ברבים, באַלד נאָכן מעזריטשער מגיד׳ס הסתלקות. דער עלטער זיידע און דער טאַטע האָבן פאַר זייער הסתלקות געזאָגט דעם מאמר. לטעם פנימי איז דער סוף המאמר, מפני שיבה תקום, געדרוקט אין דעם מאמר שחורה אני [השני]. באַ אַ געוויסער געלעגנהייט וואָס איז בפרטיות מבואר אין יומן ג׳ כסלו תר״פ, האָט מיר הוד כ״ק אאמו״ר הרה״ק געזאָגט, אַז כ״ק אבותינו רבותינו פלעגן לערנען אַלע טאָג אַ שיעור קבוע תניא, און האָבן געזאָגט אַז דער לימוד און זאָגן אותיות פון תניא איז אַ סגולה צו דעם גילוי פנימי פון נר״נ, און לערנען דעם מאמר והדרת פני זקן אין לקו״ת איז מעורר קבלת הארת יחידה שבנשמה אין אַ ‘נימיות”. באוה״ת שופטים ע׳ תתכז מציין לד״ה זה.
2ותופשי התורה
Jeremiah rebukes “those who hold the Torah” but did not know G-d. The Alter Rebbe borrows only the phrase, reading “hold” as holding the Torah fast in memory, the meaning of “acquired.”
Jeremiah 2:8ירמיהו ב׳:ח׳
הַכֹּהֲנִים לֹא אָמְרוּ אַיֵּה ה׳ וְתֹפְשֵׂי הַתּוֹרָה לֹא יְדָעוּנִי וְהָרֹעִים פָּשְׁעוּ בִי וְהַנְּבִאִים נִבְּאוּ בַבַּעַל וְאַחֲרֵי לֹא־יוֹעִלוּ הָלָכוּ:
The priests said not: ‘Where is the L-RD?’ And they that handle the law knew Me not, and the rulers transgressed against Me; the prophets also prophesied by Baal, and walked after things that do not profit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ח.
3איזהו ת״ח כל ששואלין
Rabbi Yochanan: the Torah scholar who may be appointed a leader of the community is one who is asked a matter of halachah anywhere and answers it. The Alter Rebbe infers that such a scholar carries his learning with him at all times.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 49b:2קידושין מ״ט ב:ב׳
״עַל מְנָת שֶׁאֲנִי תַּלְמִיד״ – אֵין אוֹמְרִים כְּשִׁמְעוֹן בֶּן עַזַּאי וּכְשִׁמְעוֹן בֶּן זוֹמָא, אֶלָּא, כֹּל שֶׁשּׁוֹאֲלִין אוֹתוֹ בְּכׇל מָקוֹם דָּבָר אֶחָד בְּתַלְמוּדוֹ וְאוֹמְרוֹ, וַאֲפִילּוּ בְּמַסֶּכְתָּא דְכַלָּה. ״עַל מְנָת שֶׁאֲנִי חָכָם״ – אֵין אוֹמְרִים כְּחַכְמֵי יַבְנֶה, כְּרַבִּי עֲקִיבָא וַחֲבֵירָיו, אֶלָּא, כֹּל שֶׁשּׁוֹאֲלִים אוֹתוֹ דְּבַר חׇכְמָה בְּכׇל מָקוֹם וְאוֹמְרָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיד, א. קידושין מט, ב.
4שאז מצוה לעמוד מפניו
A tractate one knows by heart remains whole in the mind even when one is not thinking of it, for it is engraved in the faculty of memory, the level of the faculty of Chochmah, above the letters of thought.
Kehot’s noteראה גם לקמן נג, ג. אוה״ת ויקרא-ב ע׳ תשד.
5שוכן עד
“For thus says the High and Exalted One, who dwells forever (shochen ad), and whose Name is holy.” The Alter Rebbe applies the words to G-d dwelling within the scholar who holds the Torah in his memory.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ואורייתא וקוב״ה כולא חד
Thought cannot grasp G-d at all, but through Torah study the soul grasps the Torah and thereby grasps, and is enclothed in, the Holy One, blessed be He, Himself, for “the Torah and the Holy One, blessed be He, are all one.” Israel is bound to the Torah, and the Torah to G-d, like a knot that ties two separate things into one.
Kehot’s noteנסמן לעיל כג, א. ע׳ ח׳ דברים פא, ג וש״נ. [כ].
7ואורייתא וקוב״ה כולא חד (וע׳ בזהר ס״פ קדושים דפ״ז ע״ב)
The Zohar on “You shall rise before the hoary head”: the “hoary head” is the Torah, so one rises before a Torah scroll, and likewise before a Torah scholar, for he stands in the holy supernal form. The Alter Rebbe cites it for the G-dliness present in the scholar.
Zohar, Kedoshim 19:127–21:133ספר הזהר, קדושים י״ט:קכ״ז-כ״א:קל״ג
8The call for gifts to build the Mishkan: “from every man whose heart moves him.” Here the words describe the person who longs for G-d to dwell within him.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9קדש לי כל בכור
“Sanctify to Me every firstborn”: the opening of the first of the four passages written in the tefillin.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ולזכרון בין עיניך
In that passage the tefillin are “a sign on your hand and a remembrance between your eyes.” The Alter Rebbe reads “remembrance” as the Torah held in memory, in the hidden world of the soul where the yud of the Name shines.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
11Kehot’s note points to Zohar, Kedoshim 20:131 for these words.
Zohar, Kedoshim 20:131ספר הזהר, קדושים כ׳:קל״א
Paragraph 2
12לידע כל התורה שהן כל תרי״ג מצות ודקדוקיהן
The Laws of Torah Study rule that one must learn the whole Written and Oral Torah, the laws that explain the 613 mitzvos and their fine details, citing the Sages’ reading of “the whole commandment.” The maamar explains why: each mitzvah draws G-d’s light onto its own power of the soul.
Hilkhot Talmud Torah 1:4הלכות תלמוד תורה א׳:ד׳
… יודע ללמוד כלל בעצמו חייב הוא מן התורה לשכור לו מלמד שילמדנו היטב לידע כל התורה שבכתב ושבע״פ כולה. דהיינו תנ״ך וכל הלכות פסוקות של כל התורה עם הטעמים כי הן הן פירוש התרי״ג מצות שבתורה ודקדוקיהם בכל פרטיהם ואף שיש בהן חלוקי דעות הרי אלו ואלו דברי אלקים חיים ואפילו המצות שאין נוהגות עכשיו וגם ללמוד כל דברי חכמים שהסמיכום על מדרש הפסוקים שהן ההגדות שנאמר כי אם שמור תשמרון את כל המצוה הזאת ודרשו חכמים שלא תאמר למדתי הלכות די לי תלמוד לומר כל המצוה למוד הלכות …
Wikisource (CC-BY-SA)
Paragraph 3
13כולך יפה רעיתי
“You are all beautiful, my beloved, and there is no blemish in you.” The Alter Rebbe stresses “all”: the soul is wholly beautiful when all 613 of its powers receive G-d’s light.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ז.
14ועל דמות הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיחזקאל, א, טו.
15In Ezekiel’s vision of the Chariot, upon the likeness of the throne is “a likeness like the appearance of a man.” The root above, made up of 613, is called “man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16עוז ותעצומות
“The G-d of Israel, He gives strength and might (oz vesa’atzumos) to the people.” The phrase describes the strength a person must take on to commit the Five Books to memory.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17Reish Lakish reads the words of a verse as the six orders of the Mishnah, and “wisdom” (chochmas) as the Order of Kodashim. This is the Sages’ name for it that the text cites.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18סדר קדשים . . חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת לא, סע״א.
19מפני שיבה תקום והדרת
The maamar’s opening verse; the parenthesis sends the reader to a discourse that explains it further.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20סד״ה שחורה אני
There the verse is read in full: the “hoary head” is the white hair, “the hair of His head like pure wool,” the many laws of the positive mitzvos; “and honor the face of an elder,” the one who “has acquired wisdom,” is “his locks are curled, black as a raven,” the laws that extend into the prohibitions; and “you shall fear your G-d” is the words of the Scribes, with “I am Havayah,” for all is one.
Kehot’s noteלקו״ת שה״ש ז, ד.
21ר״ע הי׳ דורש
When Moshe ascended on high, G-d told him that Rabbi Akiva would one day expound heaps upon heaps of laws on every crownlet of the letters. It shows that the whole Oral Torah lies hidden in the Written Torah.
Menachot 29b:3מנחות כ״ט ב:ג׳
Kehot’s noteמנחות כט, ב.
22In the Arizal’s guide to the order of study, each order of the Mishnah corresponds to a Sefirah and brings a rectification; Kodashim corresponds to Hod and is “a great rectification to illuminate the soul.” As with the other orders there, its study is a tikkun, a repair of the soul; the Alter Rebbe, citing the Arizal, speaks of it as atoning for a person’s sins.
Pri Etz Chaim, Gate of Conduct While Learning 1:43פרי עץ חיים, שער הנהגת הלימוד א׳:מ״ג
קדשים. נגד ההוד, והוא תיקון גדול להאיר הנשמה, והוא שם אלקים ברבוע:
Pri Etz Chaim (Public Domain)
23שחורה אני ונאוה
“I am black, but comely”: the opening words of the discourse on Shir HaShirim to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שניך כעדר הרחלים שעלו מן הרחצה שכולם מתאימות
Your Teeth Are Like a Flock of Ewes That Have Come Up from the Washing
The threefold “Holy” of the Kedushah is three kinds of raising mayin nukvin, through deeds, through love and awe, and through the makif of the soul above the body: three separate “flocks.” When they “come up from the washing,” receiving through Moshe from the supernal Kodesh that is above all division, they become one flock, “all of them twinned,” and together they reach a level that none of them reaches alone.
The maamar in brief
The maamar explains Song of Songs 6:6, “Your teeth are like a flock of ewes that have come up from the washing, all of them twinned.” The threefold “Holy,” said by Israel and the angels, raises mayin nukvin to draw down the flow from the hairs of Arich Anpin, from which Chochmah comes into being. This raising has three ranks: the outer, through deeds and the mitzvos, which draws from the higher makifim but only as a surrounding light; the inner, through the love and awe of prayer and of the angels, which is revealed within; and the makif itself, the soul above the body, which shines below in teshuvah and “with all your might.” They correspond to Asiyah, Yetzirah and Beriah, and to the three flocks Yaakov sent to Esav, “each flock by itself.” The washing comes through Moshe, drawn from the sea of the supernal Chochmah, the supernal Kodesh beyond all division; there the three flocks become one, and the three vavs of kadosh join in the shin of “Your teeth.” As letters joined into the word emes carry a meaning none has alone, the three raisings joined reach Kodesh, truth itself.

Outline
	1The flock and the threefold “Holy”The “flock of ewes” is the souls and angels called “beast,” who receive Daas through Moshe, the faithful shepherd; the threefold “Holy,” said by Israel and the angels as one, draws that Daas down.¶1
	2“Holy” as separation; the hairsG-d’s Essence is beyond all worlds, so His flow reaches them only as “hairs,” 410 like kadosh. The Nazirite draws from the hairs of Arich Anpin, from which Chochmah comes out of ayin; the analogy of a teacher’s letters shows why Chochmah bears no comparison to its source.¶2–3
	3Raising mayin nukvin: outer and innerThe flow is drawn by raising mayin nukvin, and Israel’s self-nullification in a body outweighs the angels’. The outer raising, through deeds from circumcision on, draws from the higher makifim but only as a surrounding light; the inner raising of love and awe, in prayer, draws a lower light that is revealed within.¶4–6
	4Three ranks: outer, inner and makifSouls in bodies raise in the outer way, the angels in the inner way, and souls above the body in the way of the makif, which shines below in teshuvah and “with all your might.” The three match the phrases of the Shema, food, garment and house, and the worlds Asiyah, Yetzirah and Beriah.¶7–8
	5Yaakov’s three flocksFrom makif comes inner light and from that a lower makif, down to Asiyah, which is rooted highest. Yaakov’s gift to Esav, “each flock by itself,” was a raising of mayin nukvin to Tohu in three flocks, separate kinds that each form one whole despite their endless variety.¶9–11
	6The washing: one flock, twinnedThe washing is the whitening of Israel’s service through Moshe, drawn from the sea of supernal Chochmah “beyond the river,” the supernal Kodesh without a vav, which is above division and washes away every sin. Receiving from it, the three flocks become one, like twins born at once.¶12–14
	7“All as one”: Moshe and sovevThe raisings differ, so “Holy” is said three times, but the response from the supernal Kodesh unites them. Moshe draws from the iggulim, sovev kol almin, where head and foot, man and beast, are equal, as in the Sabbatical year; and “that have come up from the washing” spells Moshe.¶15–17
	8Shabbos, Atzilus and the letter shinThe supernal Daas draws from Keser, where there is no division, and on Shabbos the worlds rise into Atzilus, where light and vessels are one. The shin of “Your teeth,” made of three vavs, holds the three flocks; in its plain sense, the grinding teeth are the refining of one’s deeds, the foundation of service.¶18–20
	9The higher shinAfter the washing the shin comes from a higher level, like the shin before the beis in kesavim, drawn from the supernal Daas through Moshe. The shin holds three triads of Sefiros, and Shabbos is the Shechinah rising to the three upper ones.¶21
	10Joined, they reach KodeshWhen all the holinesses join they rise to Kodesh, above even sovev. As alef, mem and tav joined make emes, truth, the three raisings joined, “one calling to another,” bring down Kodesh, the seal of truth; each alone draws only from kadosh. So too a person’s prayer, Torah and kindness, and the unity of “all of us as one.”¶22–28


Key concepts
	Raising mayin nukvinהעלאת מיין נוקבין
	Lifting up “feminine waters”: the refinement and self-nullification offered from below, which calls forth the “masculine waters” (mayin duchrin), the flow from above.

	Outer, inner and makifחיצוניות, פנימיות, מקיפים
	The three ranks of raising mayin nukvin: through deeds, through the love and awe of prayer, and through the soul above the body, as in teshuvah and “with all your might.”

	Kadosh and Kodeshקדוש / קדש
	Kadosh, with a vav, is G-d’s holiness drawn down into the worlds and is said three times, once for each world; Kodesh, without the vav, is above all worlds and all division and is said once.

	Hairsשערות
	The image for a flow that comes from a level beyond comparison with what receives it, as a hair grows from the head without carrying its life; Chochmah comes into being from the hairs of Arich Anpin.

	Yosher and iggulimיושר ועגולים
	The linear and the circular arrangements of the Sefiros: in the line there is head and foot, higher and lower, while the circles, sovev kol almin, have no above or below.

	Moshe, the faithful shepherdמשה רעיא מהימנא
	Moshe, the supernal Daas, “drawn out of the water” of supernal Chochmah, washes and whitens Israel’s service and draws to them the bittul of the higher unity.

	Inclusionהתכללות
	The joining of separate levels into one, which draws down a light higher than any of them alone, as letters joined into a word carry a meaning none has by itself.

	The World of Tohuעולם התהו
	The world whose vessels shattered; Esav came from it, and Beriah, Yetzirah and Asiyah were formed from what fell, which is why Yaakov sent his gift in three flocks.


Section 1 · ¶1
The flock and the threefold “Holy”
1שניך כעדר הרחלים12 שעלו מן הרחצה שכולם מתאימות. הנה פי׳ כעדר הרחלים הוא ע״ד מ״ש במ״א בד״ה אלה המשפטים3 בפי׳ מ״ש וזרעתי את4 בני ישראל זרע אדם וזרע בהמה.
“Your teeth are like a flock of ewes that have come up from the washing, all of them twinned.” Now, the meaning of “like a flock of ewes” is along the lines of what is explained elsewhere, in the discourse beginning “These are the ordinances,” on the meaning of what is written, “And I will sow the children of Israel [with] the seed of man and the seed of beast.”
The maamar opens with Song of Songs 6:6, where the beloved’s teeth are compared to a flock of ewes freshly washed, each one matched with a twin. The Alter Rebbe first ties the image of a “flock” to his discourse “These are the ordinances,” which explains Jeremiah’s prophecy that G-d will sow Israel with “the seed of man and the seed of beast.”


שנשמות דאצילות נקרא אדם ונשמות דבי״ע נקרא בהמה וכן המלאכים נק׳ בהמה פני אריה פני שור5 כו׳ וע״ז נאמר ונתתי עשב בשדך6 לבהמתך שהוא המשכת הדעת7
That is, the souls of the World of Atzilus (Emanation) are called “man,” and the souls of Beriah, Yetzirah and Asiyah are called “beast”; and so too the angels are called “beast”: “the face of a lion,” “the face of an ox,” etc. And of this it is said, “And I will give grass in your field for your beast,” which is the drawing down of Daas (knowledge);
Souls rooted in Atzilus, the world still one with G-d, are called “man,” while the souls of the three lower worlds are called “beast”; so are the angels, whose faces in Ezekiel’s vision of the chariot include those of a lion and an ox. The verse “I will give grass in your field for your beast” is read as G-d giving Daas, a knowing awareness of G-d, to these “beast” levels.


והיינו ע״י משה רעיא מהימנא וזהו ענין קדוש ג״פ [ג׳ פעמים] דישראל ומלאכים מקדשי ליה לעילא ותתא כחדא8 שעי״ז נמשך הדעת9 כו׳ כמ״ש בפע״ח [בפרי עץ חיים] שער עשירי פ״ד וספ״ג [וסוף פרק ג׳]10 וע״ש שער ז׳ פ״ב [פרק ב׳]11
and this is through Moshe, the faithful shepherd (Ra’aya Mehemna). And this is the matter of [saying] “Holy” three times, that Israel and the angels “sanctify Him above and below as one,” for through this Daas is drawn down, etc., as is written in Pri Etz Chaim, the tenth Sha’ar, chapter 4, and the end of chapter 3; and see there, Sha’ar 7, chapter 2.
This Daas comes through Moshe, whom the Zohar calls “the faithful shepherd,” since he feeds the flock with knowledge of G-d. The threefold “Holy” of the Kedushah, said by Israel below together with the angels above, is what draws this Daas down, as Pri Etz Chaim explains in the places cited.


והנה ע״ז נאמר כעדר הרחלים שעלו מן הרחצה. כמשל הרועה שמרחיץ צאנו ע״ש גבי שש שנים12 יעבוד כו׳.
And of this it is said, “like a flock of ewes that have come up from the washing,” as in the analogy of the shepherd who washes his sheep; see there, regarding “Six years he shall serve,” etc.
The “flock of ewes” are these souls and angels, and their coming up “from the washing” is like a shepherd washing his sheep, Moshe being the shepherd. The Alter Rebbe refers to the same discourse, at its explanation of “Six years he shall serve,” for this analogy.




Section 2 · ¶2–3
“Holy” as separation; the hairs
2ולהבין מהו ענין שעלו מן הרחצה וענין שכולם מתאימות יש להקדים ענין ג״פ [ג׳ פעמים] קדוש. דהנה עצמות המאציל ית׳ הוא רם ונשא וכל סדר השתלשלות דאבי״ע [דאצילות בריאה יצירה עשיה] כלא חשיב קמיה
To understand what is [meant by] “that have come up from the washing” and what is [meant by] “all of them twinned,” we must first introduce the matter of the threefold “Holy.” For behold, the very Essence of the Emanator, may He be blessed, is high and exalted, and the entire order of the chain of descending worlds (hishtalshelus) of Atzilus, Beriah, Yetzirah and Asiyah is accounted as nothing before Him,
Before explaining “come up from the washing” and “twinned,” the Alter Rebbe introduces the threefold “Holy.” G-d’s own Essence is so exalted that all four worlds, from Atzilus down to Asiyah, count as nothing before Him.


וכמו משל ביטול טפה א׳ בים אוקיינוס ויותר מכן כי אין ערוך כלל אליו ית׳
like the analogy of the nullification of a single drop in the ocean, and even more than that, for there is no comparison at all to Him, may He be blessed.
The analogy is a single drop lost in the ocean. Even this falls short, for a drop still bears some proportion to the ocean, while the worlds bear no comparison at all to G-d.


וזהו אני הוי׳ לא שניתי13 אתה הוא קודם שנברא העולם אתה הוא משנברא העולם ואין העולמות פועלים בו ח״ו [חס ושלום] שום שינוי בהבראם מאחר דכלא ממש חשיבי
And this is [the meaning of] “I, Havayah, have not changed”; “You are He before the world was created; You are He since the world was created.” The worlds, in being created, do not effect any change in Him, G-d forbid, since they are accounted as actually nothing.
Malachi’s “I, Havayah, have not changed,” and the prayer “You are He before the world was created; You are He since the world was created,” teach that creation made no change in G-d. Since the worlds are as nothing before Him, their coming into being cannot affect Him.


ולכן ההשפעה הנמשכת ממנו ית׳ להחיות הע״ס [העשר ספירות] וכל העולמות מכונה בשם שערות וכמ״ש באד״ר [באדרא רבא] (דקכ״ח סע״ב [סוף עמוד ב]) ת״י נימין דשערי כחושבן קדוש14
Therefore the flow of influence drawn down from Him, may He be blessed, to give life to the Ten Sefiros and all the worlds is termed “hairs,” as is written in the Idra Rabba (end of 128b): “Four hundred and ten strands of hair, according to the number of kadosh (holy).”
Because the flow that gives life to the Sefiros and the worlds does not touch His essence, Kabbalah calls it “hairs”: a hair grows from the head, yet it is not the head. The Idra Rabba speaks of 410 strands of hair, the numerical value of kadosh (קדוש = 100 + 4 + 6 + 300).


כי פי׳ קדוש לשון הבדלה שהוא ית׳ מרומם לבדו ואינו נתפס ומתלבש בעולמות כ״א הוא סובב כולא עלמין בשוה.
For the meaning of kadosh (holy) is a term of separation: that He, may He be blessed, is exalted alone, and is not grasped and enclothed in the worlds; rather, He encompasses all worlds (sovev kol almin) equally.
Kadosh, “holy,” means separate: G-d is exalted and apart, and is not grasped or enclothed within the worlds. He relates to them as sovev kol almin, encompassing them all from beyond, and equally.


השוה ומשוה קטן וגדול ומה שנמשך ממנו בתוך העולמות זהו רק כמשל הארה היוצאת דרך נקבי וחלל השערות שאינו נוגע כלל להעצמיות
“He is equal and makes small and great equal.” And what is drawn from Him into the worlds is only like the analogy of a radiance that issues through the openings and the hollow of the hairs, which does not touch the essence at all.
Because He encompasses all equally, small and great are the same to Him, in the words of the High Holiday hymn. What does reach into the worlds is like a bit of light escaping through the pores and hollow of a hair, which does not touch the essence at all.


ולכן קדושה תליא בשערא דדוקא מבחי׳ סכ״ע [סובב כל עלמין] שהוא קדוש ומובדל משם א״א שיומשך ההשפעה רק
Therefore “holiness depends on the hair”; for precisely from the level of the light that encompasses all worlds, which is holy and separate, from there it is impossible for the flow of influence to be drawn down except
This is why “holiness depends on the hair.” From a level that is holy and separate, influence can come down only in the form of hairs, a thin channel that does not carry the source itself.


בבחי׳ שערות משא״כ למטה בהשתלשלות עילה ועלול כו׳ וז״ש [וזהו שכתוב] בנזיר קדוש יהיה גדל פרע15 שער ראשו שהנזיר עולה למקום גבוה ידמה לעליון.16
in the manner of hairs; which is not so below, in the chain of descent of cause and effect, etc. And this is [the meaning of] what is written of the Nazirite, “He shall be holy; he shall let the locks of the hair of his head grow long”: for the Nazirite ascends to a lofty place, resembling the Supernal One.
Below, in the chain of cause and effect, an effect bears some relation to its cause, so there is no need for “hairs.” The Nazirite, who is called “holy,” lets his hair grow because he rises to a lofty place and resembles the level above, where the flow comes as hairs.




3ולכן ממשיך השפע משערות דא״א17 שהוא בחינת קדוש אשר החכמה מאין תמצא18 היינו מבחינת שערות הנ״ל ונקרא אבא יונק ממזלא1920 כו׳
Therefore he draws down the flow from the hairs of Arich Anpin, which is the level of “Holy,” from which “Chochmah (wisdom) is found from ayin (nothing)”—that is, from the level of the hairs mentioned above; and this is called “Abba draws nourishment from the mazal,” etc.
The Nazirite, then, draws the flow from the hairs of Arich Anpin (the inner configuration of Keser), the level called “Holy.” Job’s question “wisdom, from where (me’ayin) shall it be found?” is read as “Chochmah is found from ayin,” from the “nothing” of these hairs; and Kabbalah says that Abba, the configuration of Chochmah, draws from the mazal, the flowing locks of Arich Anpin’s beard.


ועמ״ש מזה בד״ה ונקדשתי בתוך בנ״י [בני ישראל]21 וזהו שאמרז״ל [שאמרו רבותינו זכרונם לברכה] גבי נזירות הריני מסלסל2223 פי׳ שמסלסל וממשיך מבחי׳ שערות דא״א שיתהוה מזה חכמה דאצי׳ כו׳
And see what is written about this in the discourse beginning “And I shall be sanctified among the children of Israel.” And this is what our Sages, of blessed memory, said regarding nezirus: “Behold, I will curl [my hair]”—meaning that he curls and draws down from the level of the hairs of Arich Anpin, so that from this Chochmah of Atzilus comes into being, etc.
The Mishnah counts “I will curl [my hair]” among the phrases that make a person a Nazirite. The Alter Rebbe reads it as the Nazirite “curling” and drawing from the hairs of Arich Anpin, from which Chochmah of Atzilus comes into being.


וזהו פי׳ קדוש קדש ו׳ שהוי״ו מורה על המשכת השפע מבחי׳ קדש העליון דרך השערות שהם כמו בחי׳ ווי״ן
And this is the meaning of kadosh: kodesh [with a] vav; for the vav indicates the drawing down of the flow from the level of the supernal Kodesh by way of the hairs, which are like the level of vavs.
The word kadosh is kodesh with an added vav. The vav, a straight line, stands for the drawing down from the supernal Kodesh through the hairs, which are themselves like thin vavs.


וביאור ענין כינוי ההשפעה בשם שערות (מבואר בד״ה ולא אבה24 וע״פ ועשית בגדי25 קדש בענין זקן אהרן כו׳)
And the explanation of the matter of the flow of influence being termed “hairs” (is explained in the discourse beginning “And [He] would not” and on the verse “And you shall make holy garments,” regarding the beard of Aharon, etc.)
Why the flow is called “hairs” is explained in two other discourses: “And [He] would not” in Likkutei Torah, and the Torah Ohr on “You shall make holy garments,” on the beard of Aharon.


שהשערות הן חלולין ויונקים מהמוחין שבראש ועכ״ז [ועם כל זה] אין להם ערך ויחוס כלל עם המוחין כו׳ וכן הוא בחי׳ האותיות דבורי הרב שבהם עובר השפעת השכל כו׳ ע״ש.
is that the hairs are hollow and draw nourishment from the brain in the head, and nevertheless they have no comparison or relation at all with the brain, etc. And so too is the level of the letters, the words of the teacher, through which the influence of the intellect passes, etc.; see there.
Hairs are hollow and draw their nourishment from the brain, yet they bear no comparison to it. In the same way, the letters of a teacher’s speech carry his intellect, though the letters themselves are not the intellect.


אכן באמת גם משל זה אינו דומה להנמשל שבהנמשל הר י עיקר ושרש התהוות החכמה הוא ע״י ההשפעה הנמשכת מבחי׳ שערות הנ״ל
However, in truth this analogy too does not resemble the thing it illustrates; for in the thing illustrated, behold, the main point and root of the coming into being of Chochmah is through the flow of influence drawn down from the level of the hairs mentioned above,
The Alter Rebbe now shows where the analogy falls short. Above, Chochmah itself comes into being only through the flow that comes through the hairs.


שהם בחי׳ האותיות משא״כ בהמשל בדבורי הרב לתלמיד שהתלמיד יש בו כח השכל מקודם רק שמבין שכל הרב ע״י עברו דרך האותיות כו׳
which are the level of the letters; whereas in the analogy of the teacher’s words to the student, the student has the power of intellect in him beforehand, only that he understands the teacher’s intellect through its passing through the letters, etc.
Those hairs are the “letters” above. A student, by contrast, already has his own power of intellect; the teacher’s words only allow him to grasp the teacher’s idea.


ולכן השגת התלמיד יש לה ערך לגבי השגת הרב שהרי לא מהאותיות של הרב נתהוה עצם שכלושכ
Therefore the student’s comprehension bears some comparison to the teacher’s comprehension, for it was not from the teacher’s letters that the essence of his intellect came into being,
Therefore a student’s understanding bears some comparison to his teacher’s, since his very intellect did not come from the teacher’s letters.


כי אם מנפשו המשכלת ולולי זה לא הי׳ [היה] מבין מאומה ע״י דיבורי הרב ואעפ״כ [ואף על פי כן] לא קאים אינש אדעתי׳ [אדעתיה] דרביה26 עד ארבעין שנין מאחר שעברה ההשכלה דרך צירופי אותיות הדבור כו׳
but rather from his own intellective soul; and were it not for this, he would not understand anything through the teacher’s words. And even so, “a person does not attain his teacher’s mind until forty years,” since the insight passed through the combinations of the letters of speech, etc.
It came from his own intellective soul, and without it he would understand nothing. Even so, the Talmud says that a person does not fully grasp his teacher’s mind until forty years, because the teacher’s insight reached him through the letters of speech.


אבל למעלה בהנמשל שהתהוות עצמיות חכמה דאצילות מהמאציל ית׳ הוא רק ע״י ההשפעה העוברת דרך אותיות הנקראים שערות ע״כ אין החכמה ערוך כלל לגבי למעלה מהחכמה כו׳:
But above, in the thing illustrated, where the coming into being of the very essence of Chochmah of Atzilus from the Emanator, may He be blessed, is only through the flow of influence that passes through letters, which are called “hairs”—therefore Chochmah has no comparison at all to what is above Chochmah, etc.
Above, however, the very essence of Chochmah of Atzilus comes into being from the Emanator only through the flow passing through the “letters” called hairs. Therefore Chochmah bears no comparison at all to what is above it.




Section 3 · ¶4–6
Raising mayin nukvin: outer and inner
4ב והנה המשכת השפע מן המזלות דא״א לחו״ב [לחכמה ובינה] הוא ע״י העלאת מ״ן [מיין נוקבין] מהבירורים דבי״ע שע״י אתעדל״ת [אתערותא דלתתא] מעורר אתעדל״ע [אתערותא דלעילא] המשכת מ״ד [מיין דוכרין] מהמזל השמיני ונוצר חסד.
2. Now, the drawing down of the flow from the mazalos of Arich Anpin to Chochmah and Binah is through the raising of mayin nukvin (feminine waters) from the refinements (beirurim) of Beriah, Yetzirah and Asiyah; for through an arousal from below (isarusa dilesata) one awakens an arousal from above (isarusa dile’eila): the drawing down of mayin duchrin (masculine waters) from the eighth mazal, [called] “Notzer chesed.”
The flow from the mazalos, the locks of Arich Anpin’s beard, to Chochmah and Binah depends on “raising mayin nukvin”: the “feminine waters” are the sparks of holiness refined (beirurim) from the three lower worlds and lifted up. This arousal from below awakens the response from above, the “masculine waters” (mayin duchrin), from the eighth mazal, which corresponds to “Notzer chesed” (“preserving kindness”) among the Thirteen Attributes of Mercy.


וזהו ענין שאומרים המלאכים וישראל קדוש להעלות מ״ן [מיין נוקבין] להמשיך מ״ד [מיין דוכרין] כו׳. והנה עד״מ שמביאין מנחה לפני המלך שהעיקר הוא להביא דבר חדש כמו צפור המדברת שעי״ז ימשיך ויעורר לב מלכים אין חקר27 שיפנה לבקשת ההדיוט.
And this is the matter of the angels and Israel saying “Holy”: to raise mayin nukvin in order to draw down mayin duchrin, etc. Now, by way of analogy, when a gift is brought before the king, the main thing is to bring something new, like a talking bird, so that through this one will draw down and arouse “the heart of kings,” which “is unsearchable,” to turn to the request of the commoner.
This is why both the angels and Israel say “Holy”: it raises mayin nukvin to draw down mayin duchrin. In the analogy, a commoner who wants the king to grant his request brings him a novelty, such as a talking bird, to stir “the heart of kings,” which is otherwise unsearchable and beyond his reach.


וזהו ענין העלאת מ״ן [מיין נוקבין] מבירורי רפ״ח להיות ביטול היש כו׳ ולכן עיקר העלאת מ״ן [מיין נוקבין] תלוי באתעדל״ת [באתערותא דלתתא] דנש״י [דנשמות ישראל] המלובשים בגוף וז״ז [וזהו שכתוב] בזהר בלק (דק״צ ע״ב) כיון דאתו ישראל28 כו׳
And this is the matter of raising mayin nukvin from the refinements of the 288 [sparks]: that there be the nullification of the yesh (one’s sense of existence), etc. Therefore the main raising of mayin nukvin depends on the arousal from below of the souls of Israel, who are enclothed in a body. And this is [what is stated] in the Zohar, Balak (190b): “Once Israel came, etc.,
The “novelty” offered above is the refinement of the 288 sparks that fell into the lower worlds, when what stood as a separate “something” (yesh) is nullified before G-d. That is why the raising of mayin nukvin depends mainly on souls in bodies, as the Zohar on Balak says.


נטלי עשייה ממלאכי השרת כו׳ כי עם היות במלאכים שייך ג״כ ביטול היש שהרי המלאך יש לו ג״כ גוף
they took the ‘doing’ from the ministering angels,” etc. For although nullification of the yesh applies also to the angels, since an angel too has a body,
The Zohar says that once Israel came to Sinai and said “We will do and we will hear,” they took the “doing” from the ministering angels. Angels too can nullify their sense of self, since an angel also has a “body” of its own kind.


ולכן נאמר בהם ג״כ עושי דברו29 עושי לשון תיקון היינו ע״י ביטול היש כו׳ באמרו קדוש וברוך
and therefore it is also said of them, “who do His word”—“who do” (osei) being an expression of tikkun (making ready), that is, through the nullification of the yesh, etc., in saying “Holy” and “Blessed”;
This is why angels are called “who do His word”: “doing” here means making ready and rectifying (tikkun), which they accomplish by nullifying themselves when they say “Holy” and “Blessed.”


אך לפי שהגוף שלהם רוחני וגם כלום יצחה״ר [יצר הרע] יש ביניהם כו׳ לכן ביטול היש של האדם למטה שהגוף ונה״ב [ונפש הבהמית] מסתירים כו׳
yet because their body is spiritual, and also, “Is there then an evil inclination among them?” etc., therefore the nullification of the yesh of man below, where the body and the animal soul conceal, etc.,
But an angel’s body is spiritual, and, as Moshe argued before the angels, they have no evil inclination. A human being’s self-nullification below, where the body and the animal soul hide G-dliness, overcomes far more.


הוא ממשיך אור גדול יותר וזהו דנטלי עשייה מנייהו ואין הכוונה שאינם כלל בבחי׳ עשייה ותיקון דעושי דברו שהרי הם אומרים קדוש וברוך גם עתה כו׳.
draws down a greater light. And this is [the meaning of] “they took the ‘doing’ from them.” The intent is not that they are not at all in the state of ‘doing’ and tikkun of “who do His word,” for they say “Holy” and “Blessed” even now, etc.
So it draws down a greater light, and this is the meaning of “they took the ‘doing’ from them.” It does not mean that the angels stopped their “doing,” for they still say “Holy” and “Blessed.”


אלא הענין שהעשייה וההמשכה של המלאכים בטל לגבי עשייה והמשכה של ישראל וכמו ביטול והתכללות הדבור במחשבה או המדות בהשכל דר״ל [דרוצה לומר] שבטלים כנר לגבי אבוקה כו׳ ולכן אין המלאכים אומרים קדוש עד שישראל אומרים כמש״ש [כמה שכתוב שם] בזהר.
Rather, the point is that the ‘doing’ and the drawing down of the angels is nullified relative to the ‘doing’ and the drawing down of Israel, like the nullification and inclusion of speech in thought, or of the emotive attributes (middos) in the intellect; that is to say, they are nullified like a candle beside a torch, etc. Therefore the angels do not say “Holy” until Israel say [it], as is written there in the Zohar.
Rather, the angels’ “doing” is nullified before Israel’s, as speech is absorbed in thought or emotion in intellect, like a candle beside a torch. Therefore the angels do not say “Holy” until Israel say it below, as the Zohar there says.


ואעפ״כ [ואף על פי כן] המלאכים ג״כ אומרים קדוש שזהו עבודתם כו׳ ועמ״ש מזה בביאור ע״פ כי כאשר השמים החדשים30.31
Nevertheless, the angels too say “Holy,” for this is their service, etc. And see what is written about this in the explanation on the verse “For as the new heavens.”
Still, the angels do say “Holy,” for that is their service. The discourse on “For as the new heavens” treats this further.




5והנה העלאת מ״ן [מיין נוקבין] דנשמות ישראל הוא ע״י אתכפייא ואתהפכא מחשוכא לנהורא וממרירו למיתקו בשבירת תאוות הגוף ובמצות מעשיות וז״ש [וזהו שכתוב] בפסוק שאחר שיניך כו׳
Now, the raising of mayin nukvin of the souls of Israel is through subjugation (iskafya) and transformation (is’hapcha) of darkness into light and of bitterness into sweetness, by breaking the body’s desires and through the practical mitzvos. And this is [the meaning of] what is written in the verse after “Your teeth,” etc.:
Jewish souls raise mayin nukvin through iskafya, subduing the animal side, and is’hapcha, transforming darkness into light: by breaking the body’s desires and by doing the practical mitzvos. The verse that follows “Your teeth” alludes to this.


כפלח הרמון32 כו׳ ישראל מלאים כרמון שתיכף כשנולד מקיים מצוה ראשונה שנמול ביום השמיני ומטיפין ממנו דם ברית המילה שזהו סיגוף לגוף לאכפיא כו׳
“Like a slice of pomegranate,” etc.: Israel are full like a pomegranate. For as soon as one is born he fulfills a first mitzvah, in that he is circumcised on the eighth day and the blood of the covenant of circumcision is let from him, which is an affliction of the body, to subdue, etc.
Song of Songs 6:7, “Like a slice of pomegranate,” recalls the Sages’ teaching that Israel are full of mitzvos like a pomegranate full of seeds. A Jew begins at eight days old with circumcision, an affliction of the body that subdues it.


ואח״כ כשגדל מעט הולך לבית הספר ומלמדים אותו תורה ומחנכים אותו למצות וכשאינו רוצה ללמוד מכין אותו ברצועה ע״ד שכ׳ [שכתב] בהלכות ת״ת [תלמוד תורה]33
Afterwards, when he grows a little, he goes to school, and they teach him Torah and train him in the mitzvos; and when he does not want to learn, they strike him with a strap, along the lines of what is written in the Laws of Torah Study.
As he grows he is taught Torah and trained in mitzvos, and if he refuses to learn he is disciplined with a strap, as is written in the Alter Rebbe’s own Laws of Torah Study.


נמצא בכ״ז [בכל זה] הוא מהפך מחשוכא לנהורא ולאכפיא לסט״א [לסטרא אחרא] וכן בכל המצות כולן הוא סיגוף לגוף להכניע היצה״ר [היצר הרע] ולכופו
It follows that in all this he transforms darkness into light and subdues the sitra achra (the other side). And so in all the mitzvos, every one of them, there is an affliction of the body, to humble the evil inclination and compel it,
All of this transforms darkness into light and subdues the sitra achra, the side opposed to holiness. Every mitzvah in some way restrains the body and humbles the evil inclination.


בע״כ [בעל כרחך] לקיום מ״ע [מצות עשה] ול״ת [ולא תעשה] ודרבנן ולקדש א״ע [את עצמו] במותר לו34 שעי״ז הוא מברר בירורים דבי״ע ונעשה מהם העלאת מ״ן [מיין נוקבין] למעלה להמשיך עי״ז מ״ד [מיין דוכרין] מבחי׳ מזלות דא״א
against its will, to fulfill the positive commandments and the prohibitions and [the ordinances] of the Rabbis, and to sanctify oneself in what is permitted to him; for through this he refines the refinements of Beriah, Yetzirah and Asiyah, and from them is made a raising of mayin nukvin above, in order to draw down through this mayin duchrin from the level of the mazalos of Arich Anpin.
It compels the inclination to keep the positive and negative commandments and the rabbinic ordinances, and to “sanctify oneself in what is permitted.” Through this a person refines the sparks of the lower worlds, raising mayin nukvin that draw down mayin duchrin from the mazalos of Arich Anpin.


והנה כ״ז [כל זה] הוא בחי׳ ומדרגת ההעלאת מ״ן [מיין נוקבין] שבבחי׳ חיצוניות דהיינו ממעשה המצות וקיומן בפועל ממש וסיגוף הגוף והכנעת היצה״ר [היצר הרע] במעשה וכנ״ל שאפי׳ [שאפילו] בתינוק שייך בו בחי׳ זו וזהו מצות מילה כנ״ל.
Now, all this is the level and rank of the raising of mayin nukvin that is in the aspect of the outer dimension (chitzoniyus): that is, from the performance of the mitzvos and their actual fulfillment in deed, and the affliction of the body and the humbling of the evil inclination in action; and as mentioned above, this level applies even to an infant, and this is the mitzvah of circumcision, as mentioned above.
All this is raising mayin nukvin in the outer dimension, through the deed itself: actual performance and restraint of the body. That is why it applies even to an infant, as in circumcision.


אך יש עוד מדרגה ב׳ והוא העלאת מ״ן [מיין נוקבין] בבחי׳ פנימית דהיינו להיות מתפעל ומתלהב ברשפי אש האהבה אליו ית׳ וכן ביראה ופחד ה׳ שזהו העלאת מ״ן [מיין נוקבין] בבחי׳ פנימית.
But there is yet a second rank, and that is the raising of mayin nukvin in the aspect of the inner dimension (pnimiyus): that is, to be stirred and aflame with the fiery flashes of love for Him, may He be blessed, and so too with awe and the fear of G-d; this is the raising of mayin nukvin in the aspect of the inner dimension.
A second rank is raising mayin nukvin in the inner dimension: being stirred and set aflame with love for G-d, and with awe and fear of Him.


ועד״ז הוא ההעלאת מ״ן [מיין נוקבין] של המלאכים שאומרים קדוש שבוערים באהבה ושלהבת עזה וכלות נפשם אליו ית׳
And in the same way is the raising of mayin nukvin of the angels who say “Holy,” for they burn with love and an intense flame, and their souls pine away toward Him, may He be blessed.
The angels who say “Holy” raise mayin nukvin in this inner way: they burn with love and an intense flame, and their souls pine away toward G-d.


(וזהו ההפרש בין העלאת מ״ן [מיין נוקבין] שע״י התפלה להעלאת מ״ן [מיין נוקבין] שע״י המצות ששניהם הם בחי׳ העלאת מ״ן [מיין נוקבין] מבירורים כמ״ש בפע״ח [בפרי עץ חיים] שער35 א׳ פרק א׳ וז״ל [וזה לשונו]
(And this is the difference between the raising of mayin nukvin that comes through prayer and the raising of mayin nukvin that comes through the mitzvos, both of which are the level of raising mayin nukvin from the refinements, as is written in Pri Etz Chaim, Sha’ar 1, chapter 1; these are his words:
A long parenthesis now explains the difference between prayer and mitzvos. Both raise mayin nukvin from refined sparks, as Pri Etz Chaim says; the passage is in Sha’ar 1, chapter 7, as the Kehot note reads it.


והנה אי אפשר שיתבררו הניצוצין מאליהן אם לא ע״י מי שיבררו אותם36 והוא כי ע״י התפלה והמצות כולם של בני אדם התחתונים נעשה הבירור הזה כו׳ עכ״ל [עד כאן לשונו].
“Now, it is impossible for the sparks to be refined of themselves, except through someone who refines them; and that is, that through the prayer and all the mitzvos of the lower human beings this refinement is accomplished,” etc. End of quote.
Pri Etz Chaim: the sparks cannot be refined by themselves; someone must refine them, and this is done through the prayer and all the mitzvos of human beings here below.


אך התפלה עיקרה העלאת מ״ן [מיין נוקבין] דפנימית שהוא קיום מצות ואהבת והיראה והביטול ולכן נקראת עבודה שבלב37 למסור נפשו ורצונו אליו ית׳ וכמ״ש בזה בפ׳ אחרי בד״ה כי ביום הזה יכפר38 כו׳
But prayer is essentially the raising of mayin nukvin of the inner dimension, which is the fulfillment of the mitzvah “And you shall love,” and awe, and self-nullification (bittul); and therefore it is called “the service of the heart”: to give over one’s soul and will to Him, may He be blessed, as is written about this in Parshas Acharei, in the discourse beginning “For on this day He shall atone,” etc.
Prayer, though, is chiefly the inner raising: the love commanded in “And you shall love,” with awe and self-nullification. That is why it is called “the service of the heart,” giving over one’s soul and will to G-d.


והמצות הן העלאת מ״ן [מיין נוקבין] בחיצוניות וכמ״ש בע״ח [בעץ חיים] שער פנימית וחיצוניות דרוש ג׳ וז״ל [וזה לשונו] והוא שכל בחי׳ מעשה בחיצוניות ולכל בחי׳ דבור ותפלה הוא בפנימיות39 עכ״ל [עד כאן לשונו] וכמ״ש מזה פ׳ חיי שרה בד״ה עיין בע״ח [בעץ חיים]):40
And the mitzvos are the raising of mayin nukvin in the outer dimension, as is written in Etz Chaim, Sha’ar Pnimiyus veChitzoniyus, Derush 3; these are his words: “And it is that every aspect of action is in the outer dimension, and for every aspect of speech and prayer it is in the inner dimension.” End of quote. And as is written about this in Parshas Chayei Sarah, in the discourse beginning “See in Etz Chaim.”)
The mitzvos are the outer raising, as Etz Chaim states: action belongs to the outer dimension, while speech and prayer belong to the inner. The parenthesis closes with a further reference in Torah Ohr, Parshas Chayei Sarah.




6והנה באמת יש מעלה בהעלאת מ״ן [מיין נוקבין] דחיצוניות מה שאינו נמצא בהעלאת מ״ן [מיין נוקבין] דפנימית ויש מעלה בהעלאת מ״ן [מיין נוקבין] דפנימית מה שאינו בהעלאת מ״ן [מיין נוקבין] דחיצוניות.
Now, in truth there is an advantage in the raising of mayin nukvin of the outer dimension (chitzoniyus) that is not found in the raising of mayin nukvin of the inner dimension (pnimiyus), and there is an advantage in the raising of mayin nukvin of the inner dimension that is not in the raising of mayin nukvin of the outer dimension.
Each kind of raising has an advantage that the other lacks. The Alter Rebbe now sets the two side by side.


המעלה שבהעלאת מ״ן [מיין נוקבין] דחיצוניות שהוא בחי׳ מעשה היינו שעי״ז נמשך המ״ד [המיין דוכרין] ממקום גבוה היינו מבחי׳ המקיפים לפי שבחי׳ החיצוניות שרשו מבחי׳ המקיפים
The advantage in the raising of mayin nukvin of the outer dimension, which is the level of action, is that through it the mayin duchrin are drawn from a lofty place, that is, from the level of the makifim (encompassing lights), because the level of the outer dimension has its root in the level of the makifim;
The outer raising, through action, draws mayin duchrin from a higher source, the makifim, the “encompassing lights” too great to enter a vessel. This is because what is outermost below is rooted highest above.


דהיינו שממשיכים שפע המ״ד [המיין דוכרין] מן המזלות דאריך שהן בחי׳ מקיפים (וע׳ בפע״ח [בפרי עץ חיים] שער י״ב פ״ה) משא״כ העלאת מ״ן [מיין נוקבין] דפנימית ממשיך מ״ד [מיין דוכרין] מבחי׳ הא״פ [האור פנימי] שהוא למטה במדרגה מבחי׳ המקיפים.
that is, one draws down the flow of mayin duchrin from the mazalos of Arich [Anpin], which are the level of makifim (and see Pri Etz Chaim, Sha’ar 12, chapter 5); whereas the raising of mayin nukvin of the inner dimension draws mayin duchrin from the level of the inner light (or pnimi), which is lower in rank than the level of the makifim.
Concretely, it draws from the mazalos of Arich Anpin, which are makifim. The inner raising draws from the or pnimi, the “inner light” that enters a vessel, which is a lower level.


והמעלה הנמצאת בהעלאת מ״ן [מיין נוקבין] דפנימית היינו שהמ״ד [שהמיין דוכרין] נמשך מבחי׳ פנימית ועי״ז מתלבש בתוך הכלי ממש ומתגלה בו בבחי׳ גילוי.
And the advantage found in the raising of mayin nukvin of the inner dimension is that the mayin duchrin are drawn from the level of the inner dimension, and through this they are enclothed within the vessel itself and are revealed in it in a manner of revelation.
The inner raising has its own advantage: the light it draws comes from an inner level, and so it is enclothed within the vessel itself and revealed there.


משא״כ בהעלאת מ״ן [מיין נוקבין] דחיצוניות שאע״פ [שאף על פי] שהמ״ד [שהמיין דוכרין] נמשך ממקום גבוה יותר מבחי׳ מקיפים אך אינו מתגלה בבחי׳ גילוי בהכלי רק בבחינת מקיף
Whereas in the raising of mayin nukvin of the outer dimension, although the mayin duchrin are drawn from a higher place, from the level of makifim, they are not revealed in a manner of revelation in the vessel, but only in the manner of a makif,
The light drawn by the outer raising, though higher, is not revealed within the vessel. It rests on it only as a makif, from around and above.


שהוא כמ״ש כצנה רצון תעטרנו4142 כצנה זו שמגין על האדם כך הרצון עליון הנמשך על ידי מעשה המצות תעטרנו להאדם בבחי׳ אור מקיף וכמ״ש כי אתה43 ה׳ מחסי עליון שמת מעונך כו׳.
which is as it is written, “As with a shield, [with] favor (ratzon) You encircle him”: just as this shield protects a person, so the supernal will (ratzon), drawn down through the performance of the mitzvos, “encircles” the person in the manner of an encompassing light (or makif); and as it is written, “For You, Havayah, are my refuge; you have made the Most High your dwelling,” etc.
Psalm 5 says that G-d encircles the righteous with favor like a shield: the supernal will drawn down by the mitzvos surrounds a person as an encompassing light, protecting him without being felt inwardly. Psalm 91 likewise speaks of G-d as a refuge and a dwelling around a person.


(וביאור הדבר הנה ההעלאת מ״ן [מיין נוקבין] בפנימית שהוא בתפלה מה שהאדם מעורר אהוי״ר [אהבה ויראה] בנפשו ועי״ז נמשך אתעדל״ע [אתערותא דלעילא] מבחי׳ אהוי״ר [אהבה ויראה] עילאין מבחי׳ אצילות להתגלות בנפשו שתפול עליו מלמעלה פחד ה׳ ואהבה רבה כמ״ש בהערה לתיקון חצות
(The explanation of the matter: behold, the raising of mayin nukvin in the inner dimension, which is in prayer, is when a person arouses love and awe in his soul; and through this an arousal from above (isarusa dile’eila) is drawn down from the level of the supernal love and awe, from the level of the World of Atzilus (Emanation), to be revealed in his soul, so that the fear of G-d and a great love fall upon him from above, as is written in the note to Tikkun Chatzos.
A parenthesis explains: in prayer a person arouses love and awe in himself, and in response the supernal love and awe of Atzilus are revealed in his soul, so that fear of G-d and a great love “fall upon him from above.” The note to Tikkun Chatzos is cited for this.


נמצא זה המ״ד [המיין דוכרין] מתגלה בנפשו בבחי׳ גילוי ממש. משא״כ המשכת האור שע״י מעשה המצוה אינו מאיר רק בבחי׳ מקיף על הנפש ולא בבחי׳ פנימי׳ [פנימיות / פנימית] ממש ועוד אפשר לומר כמ״ש באגה״ק [באגרת הקודש] בסופו44 וז״ל [וזה לשונו]
It follows that these mayin duchrin are revealed in his soul in a manner of actual revelation. Whereas the drawing down of the light that comes through the performance of the mitzvah shines only in the manner of a makif upon the soul, and not in an actually inward manner. And moreover, it can be said, as is written in Iggeres HaKodesh, at its end; these are its words:
So the light drawn by prayer is revealed inwardly in the soul, while the light drawn by a mitzvah shines on the soul only from around it. A second difference is brought from the passage printed at the end of Iggeres HaKodesh.


אבל התפלה היא המשכת אור א״ס ב״ה לבי״ע כו׳ לשנות הנבראים מכמות שהם שיתרפא החולה וירד הגשם משמים לארץ ויולידה ויצמיחה45 משא״כ בתומ״צ [בתורה ומצות] שאין שינוי בקלף התפילין כו׳ ע״ש
“But prayer is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into Beriah, Yetzirah and Asiyah, etc., to change the created beings from what they are, so that the sick person be healed and the rain descend from the heavens to the earth, and make it give birth and sprout; whereas in Torah and mitzvos there is no change in the parchment of the tefillin,” etc.; see there.
Prayer draws the Infinite Light itself into the lower worlds and can change created beings, so that the sick are healed and rain falls. Torah and mitzvos bring no change in the physical object, such as the parchment of the tefillin.


והנה תורה ומצות הם ג״כ פנימית וחיצוניות ועמ״ש מזה במ״א בביאור לפסוק וידבר אלקים את כל הדברים ובביאור ע״פ אלה מסעי):
Now, Torah and mitzvos too are inner dimension and outer dimension; and see what is written about this elsewhere, in the explanation of the verse “And G-d spoke all these words,” and in the explanation on the verse “These are the journeys.”)
Torah and mitzvos also stand to each other as inner and outer, as the two discourses cited explain.




Section 4 · ¶7–8
Three ranks: outer, inner and makif
7ג ומעתה נבוא לענין מ״ש בזהר דישראל ומלאכים46 מקדשי לי׳ לעילא ותתא כולא כחדא. דהנה בדרך כלל ההעלאת מ״ן [מיין נוקבין] של נש״י [נשמות ישראל]
3. And now we come to the matter of what is said in the Zohar, that Israel and the angels “sanctify Him above and below, all as one.” For behold, in general, the raising of mayin nukvin of the souls of Israel,
Section 3 turns to the Zohar’s statement that Israel and the angels “sanctify Him above and below, all as one.” It begins with how the souls of Israel raise mayin nukvin.


כמו שהם למטה מלובשים בגוף נקרא העלאת מ״ן [מיין נוקבין] בבחי׳ חיצוניות לגבי העלאת מ״ן [מיין נוקבין] דמלאכים שאינן בגופות גשמיים ולכן מתלהבים ברשפי אש האהבה בפנימי׳ [בפנימיות / בפנימית] וכן ביראה זעות מחיל כסא.
as they are below, enclothed in a body, is called a raising of mayin nukvin in the aspect of the outer dimension (chitzoniyus), relative to the raising of mayin nukvin of the angels, who are not in physical bodies, and therefore they are aflame with the fiery flashes of love inwardly, and so too with awe, “quaking with dread of the Throne.”
Souls enclothed in a body raise mayin nukvin in the outer way, compared with the angels, who have no physical bodies. The angels therefore blaze inwardly with love and quake with awe before the Throne.




8ולכן העלאת מ״ן [מיין נוקבין] דמלאכים נקרא העלאת מ״ן [מיין נוקבין] דפנימית. וזהו החילוק שבין הקדושה שישראל מקדשים למטה ובין העלאת מ״ן [מיין נוקבין] של קדושת המלאכים ויש עוד מדרגה שלישית בהעלאת מ״ן [מיין נוקבין] והוא העלאת מ״ן [מיין נוקבין] דמקיפים עצמן.
Therefore the raising of mayin nukvin of the angels is called the raising of mayin nukvin of the inner dimension (pnimiyus). And this is the distinction between the Kedushah that Israel sanctify below and the raising of mayin nukvin of the Kedushah of the angels. And there is yet a third rank in the raising of mayin nukvin, and that is the raising of mayin nukvin of the makifim themselves:
So the angels’ raising is called inner, and this is the difference between the Kedushah that Israel say below and that of the angels. There is also a third rank: the raising of mayin nukvin of the makifim themselves.


דהיינו הנשמות כמו שהם למעלה בלתי מלובשים בגוף. שזהו העלאת מ״ן [מיין נוקבין] מבחי׳ מקיפים עצמן כי הנשמה
that is, the souls as they are above, not enclothed in a body. For this is the raising of mayin nukvin from the level of the makifim themselves, for the soul,
This third rank belongs to souls as they are above, before being enclothed in a body. Their raising comes from the makifim themselves.


כמו שהיא למעלה אין לה גוף וכלי המגביל כלל משא״כ המלאכים שיש להם גופים שהם רוחות ואש לוהט.47
as it is above, has no body and no limiting vessel at all; whereas the angels have bodies, which are winds and blazing fire.
A soul above has no body and no vessel to limit it at all. Angels do have bodies, though spiritual ones, made of “winds and blazing fire,” in the words of Psalm 104.


וכמ״ש מזה במ״א בד״ה מזמור שיר48 חנוכת הבת49 ולכן העלאת מ״ן [מיין נוקבין] דנשמות שבלי גופים נקרא העלאת מ״ן [מיין נוקבין] דמקיפים לגבי העלאת מ״ן [מיין נוקבין] דמלאכים
As is written about this elsewhere, in the discourse beginning “A psalm, a song of the dedication of the House.” And therefore the raising of mayin nukvin of the souls that are without bodies is called the raising of mayin nukvin of the makifim, relative to the raising of mayin nukvin of the angels.
The discourse “A psalm, a song of the dedication of the House” explains this further. Relative to the angels, then, the raising by souls without bodies is the raising of the makifim.


(אך כבר נתבאר למעלה דעיקר האתעדל״ת [האתערותא דלתתא] והעלאת מ״ן [מיין נוקבין] זהו מנשמות ישראל המלובשים למטה בגוף. אשר ע״כ צ״ל דבחינת העלאת מ״ן [מיין נוקבין] שבבחי׳ מקיף שייך ג״כ למטה ממש בנשמה המלובשת בגוף.
(However, it has already been explained above that the main arousal from below (isarusa dilesata) and raising of mayin nukvin is from the souls of Israel, which are enclothed below in a body. Therefore it must be said that the level of raising mayin nukvin that is in the aspect of the makif applies also actually below, in the soul that is enclothed in a body.
A parenthesis raises a difficulty: the main raising comes from souls in bodies below. So the encompassing kind of raising must also be possible below, in a soul enclothed in a body.


וכמשנ״ת [וכמו שנתבאר] במ״א בד״ה ראה ריח בני5051 גבי ריח בוגדיו52 שבחי׳ תשובה הוא העלאת מ״ן [מיין נוקבין] שבבחי׳ מקיף כו׳ וכן בכל אדם צ״ל כל ימיו בתשובה53
As was explained elsewhere, in the discourse beginning “See, the fragrance of my son,” regarding “the fragrance of his bogdav (traitors),” that the level of teshuvah (return) is the raising of mayin nukvin that is in the aspect of the makif, etc.; and likewise, every person must be in teshuvah all his days.
The discourse “See, the fragrance of my son” explains that teshuvah, return to G-d, is the raising of the makif. The Sages read “the fragrance of his garments (begadav)” as “of his traitors (bogdav),” that is, even Israel’s sinners give off a fragrance; and since one should be in teshuvah all his days, this applies to every person.


וזהו בחי׳ בכל מאדך שהוא בחי׳ גלי גבול של הכלי והיינו בחי׳ מקיף אלא שזהו באמת בחי׳ גילוי מן הנשמה שלמעלה מן הגוף שבבחי׳ מקיף וכמ״ש במ״א סד״ה שמאלו תחת לראשי.54
And this is the level of “with all your might,” which is the level of [being] without the limit of the vessel, that is, the level of the makif; except that this is in truth the level of a revelation from the soul that is above the body, which is in the aspect of the makif; as is written elsewhere, at the end of the discourse beginning “His left hand is under my head”:
This is “with all your might (me’odecha)”: going beyond the limit of the vessel, which is the level of the makif. It is a revelation of the soul as it stands above the body, as the discourse “His left hand is under my head” explains.


שבכל מאדך הוא בחי׳ עבודת עיקר הנשמה היינו בחי׳ המקיף כו׳ והמכוון שהמקיף מאיר בבחי׳ הנשמה שבגוף להיות בחי׳ בכל מאדך ועד״ז נתבאר בד״ה שאו את ראש כו׳ לגלגלתם55 בפ׳ במדבר.
that “with all your might” is the level of the service of the essence of the soul, that is, the level of the makif, etc. And the intent is that the makif shines in the level of the soul that is in the body, so that there be the level of “with all your might.” And along these lines it was explained in the discourse beginning “Lift up the head,” etc., “by their polls,” in Parshas Bamidbar,
There, “with all your might” is the service of the soul’s essence, its makif, shining into the soul within the body. The discourse “Lift up the head… by their polls” in Parshas Bamidbar explains the same idea.


ובד״ה כי תצא56 להמשיך גילוי אלקות מבחי׳ מזל היא הנשמה שלמעלה מן הגוף כו׳. ובביאור ע״פ ששים המה מלכות.57 בענין חסידים הראשונים58 כו׳ ע״ש ובד״ה ויקהל משה5960 בענין הנשמה יתירה שמתגלה בשבת61 כו׳.
and in the discourse beginning “When you go out,” [on] drawing down a revelation of G-dliness from the level of mazal, which is the soul that is above the body, etc.; and in the explanation on the verse “There are sixty queens,” on the matter of “the early pious ones,” etc.; see there; and in the discourse beginning “And Moshe assembled,” on the matter of the additional soul that is revealed on Shabbos, etc.
Three more parallels are listed: the discourse “When you go out,” on drawing G-dliness from the mazal, the soul above the body; the explanation of “There are sixty queens,” on the early pious ones; and “And Moshe assembled,” on the additional soul revealed on Shabbos.


והנה בכל לבבך ובכל נפשך זהו העלאת מ״ן [מיין נוקבין] דפנימית אך פי׳ בכל נפשך הוא ג״כ לבושי הנפש מודומ״ע [מחשבה דבור ומעשה] אשר המעשה הוא העלאת מ״ן [מיין נוקבין] דחיצוניות כו׳.
Now, “with all your heart and with all your soul” is the raising of mayin nukvin of the inner dimension; but the meaning of “with all your soul” is also the garments of the soul, thought, speech and action, of which action is the raising of mayin nukvin of the outer dimension (chitzoniyus), etc.
“With all your heart and with all your soul” are the inner raising. Yet “with all your soul” also includes the soul’s garments, thought, speech and action, and action is the outer raising.


נמצא בכל לבבך ובכל נפשך ובכל מאדך62 זהו ג׳ בחינות העלאת מ״ן [מיין נוקבין] הנ״ל וג׳ בחי׳ אלו י״ל [יש לומר] שזהו כענין ג׳ בחי׳ מזון לבוש בית המבואר במ״ כי מזון היינו א״פ [אור פנימי].
It follows that “with all your heart, and with all your soul, and with all your might” are the three levels of raising mayin nukvin mentioned above. And these three levels, it can be said, are like the matter of the three levels of food, garment and house that is explained elsewhere: for food is the inner light (or pnimi);
So the three phrases of the Shema correspond to the three kinds of raising, and also to three things a person needs: food, garment and house. Food, which enters the body, is the inner light.


ולבוש זהו מעשה המצות והוא העלאת מ״ן [מיין נוקבין] דחיצוניות. ובית זהו בכל מאדך כו׳ כמ״ש סד״ה השמים כסאי)63
and garment is the performance of the mitzvos, and that is the raising of mayin nukvin of the outer dimension; and house is “with all your might,” etc., as is written at the end of the discourse beginning “The heavens are My throne.”)
The garment, worn on the outside, is the performance of the mitzvos, the outer raising. The house, which surrounds a person entirely, is “with all your might,” the makif.


נמצא יש ג׳ מדרגות בהעלאת מ״ן [מיין נוקבין] היינו בחי׳ מקיפים ופנימים וחיצוניות והן דרך כלל ג׳ עולמות בריאה יצירה עשיה
It follows that there are three ranks in the raising of mayin nukvin, namely, the levels of the makifim, the inner and the outer; and in general, these are the three worlds Beriah, Yetzirah, Asiyah;
In sum, the raising of mayin nukvin has three ranks, the makifim, the inner and the outer. In general these correspond to the three worlds Beriah, Yetzirah and Asiyah.


כי יוצר אור ובורא חשך64 שיצירה נקרא אור פנימי ובריאה נקרא חשך ר״ל [רוצה לומר] בחי׳ מקיף שאינו מושג ביצירה וכך הוא סדר ההשתלשלות שמהמקיף נמשך אח״כ הארה להיות בבחי׳ א״פ [אור פנימי] ועצם האור נשאר בבחי׳ מקיף.
for “[He] forms light and creates darkness”: Yetzirah is called inner light, and Beriah is called “darkness,” meaning the level of makif, which is not grasped in Yetzirah. And such is the order of the chain of descending worlds (hishtalshelus): from the makif a radiance is afterwards drawn to be in the manner of inner light, while the essence of the light remains in the manner of a makif.
Isaiah says that G-d “forms (yotzer) light and creates (bore) darkness”: Yetzirah is inner light, while Beriah is “darkness,” a makif too high to be grasped in Yetzirah. This is how light descends: from a makif a ray comes down as inner light, while the essence of the light remains encompassing.




Section 5 · ¶9–11
Yaakov’s three flocks
9ואח״כ מהא״פ [מהאור פנימי] נעשה מקיף למטה בעולם תחתון שנחשב האור מקיף התחתון בחי׳ חיצוניות לגבי הא״פ [האור פנימי] שלמעלה ממנו כו׳.
And afterwards, from the inner light (or pnimi) a makif is made below, in a lower world, such that the lower encompassing light is considered the level of the outer dimension (chitzoniyus) relative to the inner light that is above it, etc.
The chain of descent continues: the inner light of one world becomes, in turn, a makif (an encompassing light) for the world beneath it. Measured against the inner light above it, this lower makif counts as the outer dimension.


וזהו בחי׳ עשייה [ומ״מ עשייה שרשו לעילא כנ״ל שהחיצוניות שרשו גבוה מהא״פ [מהאור פנימי] כו׳ וכמ״ש ג״כ ע״פ יביאו לבוש מלכות65 איך התהוות העשייה
And this is the level of Asiyah. [Nevertheless, Asiyah has its root above, as mentioned above, that the outer dimension has its root higher than the inner light, etc.; and as is also written on the verse “Let them bring royal apparel,” how the coming into being of Asiyah,
This lowest, outer level is the World of Asiyah, the world of action. A bracketed remark recalls the rule stated earlier, that what is outer is rooted higher than the inner light, and points to the explanation of the verse in Esther, “Let them bring royal apparel.”


גשמיות הוא דייקא מבחי׳ סכ״ע [סובב כל עלמין] וכמ״ש בזהר וירא (קט״ו א׳) עשייה איהו לעילא6667 כו׳ וכ״ה בפ׳ בהר דק״ח ע״ב].
[that is,] physicality, is precisely from the level of the light that encompasses all worlds (sovev kol almin); and as is written in the Zohar, Vayera (115a), “Asiyah is above,” etc.; and so it is in Parshas Behar, 108b.]
There it is explained that Asiyah, the world of physical existence, comes precisely from sovev kol almin, the light that encompasses all worlds. The Zohar says the same, “Asiyah is above,” in Parshas Vayera and again in Parshas Behar.


וזהו ענין ג׳ העדרים ששלח יעקב מנחה לעשו אחיו שהוא העלאת מ״ן [מיין נוקבין] לעולם התהו שמשם נפלו הכלים ונשברו ונתהוה מזה עשו וכמ״ש בד״ה
And this is the matter of the three flocks that Yaakov sent as a gift to Esav his brother, which is the raising of mayin nukvin to the World of Tohu, from which the vessels fell and were shattered, and from this Esav came into being; as is written in the discourse beginning
The three ranks are now found in the gift Yaakov sent to Esav in separate flocks. Esav came from Tohu, the world of “chaos” whose vessels fell and shattered, so Yaakov’s gift to him was a raising of mayin nukvin to that world.


ויקח מן הבא בידו68 וג׳ עולמות בי״ע הן שנתהוו משבה״כ [משבירת הכלים] לכן העלה מ״ן [מיין נוקבין] ג׳ עדרים שהן ג׳ בחי׳ הנ״ל מקיפים ופנימיים וחיצוניות.
“And he took from what came into his hand.” And the three worlds Beriah, Yetzirah and Asiyah are what came into being from the shattering of the vessels (sheviras hakeilim); therefore he raised mayin nukvin [in] three flocks, which are the three levels mentioned above: makifim, inner and outer.
The discourse on “And he took from what came into his hand” explains this. Since the three worlds Beriah, Yetzirah and Asiyah came into being from the shattering of the vessels, Yaakov raised mayin nukvin in three flocks, matching the three ranks: makifim, inner and outer.




10ונקרא כל א׳ עדר בפ״ע [בפני עצמו] שהוא בחי׳ ומדרגה משונה ומובדל מזולתה. כמו החילוק בין נשמות שבגופים לגבי המלאכים. וכן חילוק מדרגת המלאכים שהם בגופות רוחניים לגבי הנשמות שהם בלי גוף כלל.
And each one is called a flock by itself, for it is a level and rank different and separate from the other: like the distinction between the souls that are in bodies and the angels; and likewise the distinction of the rank of the angels, who are in spiritual bodies, relative to the souls, which are without any body at all.
Each rank is a separate “flock” because it differs in kind from the others. Souls in bodies differ from angels, and angels, whose bodies are spiritual, differ from souls above that have no body at all.




11וז״ש [וזהו שכתוב] עדר עדר לבדו69 כו׳ ויצו את הראשון70 כו׳ ויצו גם את השני גם את השלישי71 כו׳ הרי חלקם לד׳ מדרגות ממש.
And this is [the meaning of] what is written, “each flock by itself,” etc., “And he commanded the first,” etc., “And he commanded also the second, also the third,” etc. Thus he divided them into four actual ranks.
The verses describe Yaakov handing over “each flock by itself” and giving separate instructions to the first, the second and the third. So he set the flocks apart as distinct ranks; the text here says “four” ranks, though the discussion before and after it speaks of three.


אף שדרף פרט גם בכל מדרגה מג׳ מדרגות הללו שי בה כמה ריבוא רבבות בחי׳ ומדרגות שונות זה מזה מ״מ כולם בבחי׳ סוג א׳ כמו העלאת מ״ן [מיין נוקבין] דחיצוניות נקרא דרך כלל העלאת מ״ן [מיין נוקבין] דעשייה
Although in particular, in each rank of these three ranks as well, there are many myriads of myriads of levels and ranks differing from one another, nevertheless they are all of a single kind; for example, the raising of mayin nukvin of the outer dimension (chitzoniyus) is called, in general, the raising of mayin nukvin of Asiyah.
Within each of the three ranks there are countless different levels, yet each rank is a single kind. All raising of mayin nukvin through deeds, for instance, is called in general the raising of mayin nukvin of Asiyah.


וזהו כמשל העדר א׳ אף שבעדר זה יש ג״כ כמה מדרגות יש שעיקר עבודתם בצדקה וגמ״ח [וגמילות חסדים] ויש שעיקר עבודתם בעסק התורה ויש שעיקר עבודתם בתפלה ויש בתענית וכיוצא בזה ועכ״ז [ועם כל זה] כללותם קומה אחת
And this is like the analogy of one flock: although in this flock there are also many ranks—there are those whose main service is in charity and acts of kindness (gemilus chassadim), and there are those whose main service is in occupation with Torah, and there are those whose main service is in prayer, and there are [those] in fasting, and the like—nevertheless their general and collective expression (klalus) is a single stature.
One flock holds many kinds: among those who serve through deeds, some excel in charity and kindness, some in Torah study, some in prayer and some in fasting. Still, taken together they form one stature, a single whole.


וכמו עד״מ בעדר אחד יש כמה שינויים בצאן זה מראהו וקומתו וטובו כך וזה כך מ״מ הכל עדר א׳ והעלאת מ״ן [מיין נוקבין] דפנימית הוא בחי׳ וסוג אחר כו׳
And just as, by way of analogy, in one flock there are many differences among the sheep—this one’s appearance, height and quality are thus, and that one’s thus—nevertheless all is one flock. And the raising of mayin nukvin of the inner dimension (pnimiyus) is another level and kind, etc.;
Sheep in one flock differ in look, size and quality, yet all are one flock. The inner raising of mayin nukvin, by contrast, is another kind altogether.


ולכן נק׳ עדר בפ״ע [בפני עצמו] כו׳ והעלה יעקב מ״ן [מיין נוקבין] מכל ג׳ בחי׳ אלו להמשיך עי״ז מ״ד [מיין דוכרין] משרשן ומקורן בעולם התהו:
and therefore it is called a flock by itself, etc. And Yaakov raised mayin nukvin from all three of these levels, in order to draw down through this mayin duchrin from their root and source in the World of Tohu.
That is why the inner raising is a flock of its own. Yaakov raised mayin nukvin from all three ranks in order to draw down mayin duchrin from their root and source in the World of Tohu.




Section 6 · ¶12–14
The washing: one flock, twinned
12ד והנה ע״ז נאמר כעדר הרחלים שעלו מן הרחצה.72 כי העלאת מ״ן [מיין נוקבין] הנ״ל צריך ליבון ורחיצה וכענין ליבון הלכתא.
4. Now, of this it is said, “like a flock of ewes that have come up from the washing.” For the raising of mayin nukvin mentioned above requires whitening and washing, like the matter of “the whitening (libbun) of the halachah.”
Section 4 turns to “that have come up from the washing.” Every raising of mayin nukvin needs to be whitened and washed clean, just as a halachah needs its “whitening,” the clarifying that makes it clear and exact.


ורל שכל ההלכות שהם שיתא סדרי משנה צריכים ליבון ורחיצה וכן במעשה המצות כו׳ והכל ע״י משה רעיא מהימנא.
That is to say, all the halachos, which are the six orders of the Mishnah, require whitening and washing, and so too in the performance of the mitzvos, etc.; and all is through Moshe, the faithful shepherd.
All the laws of the six orders of the Mishnah need this whitening and washing, and so does the actual doing of the mitzvos. All of it comes through Moshe, the faithful shepherd who washes his flock.




13והיינו כי במשה כתיב כי מן המים משיתיהו73 דהיינו מבחי׳ ים החכמה העליונה וכל התורה אינה אלא כד מן הים ותמלא כדה74 כו׳
And this is because of Moshe it is written, “For I drew him out of the water,” that is, from the level of the sea of the supernal Chochmah (wisdom); and the whole Torah is but a jug from the sea: “and she filled her jug,” etc.
Moshe was named because “I drew him out of the water,” and the water is read as the sea of the supernal Chochmah. The whole Torah is only a jug drawn from that sea, as Rivkah “filled her jug” at the spring.


ונקרא בחי׳ זו ג״כ בעבר הנהר למעלה מבחי׳ הנהר נהר הוא מלשון המשכה שנמשך דרך השתלשלות מעילה לעילה לפי ערך כמ״ש ונהר יוצא מעדן ומשם יפרד75 כו׳ ועבר הנהר הוא למעלה מההשתלשלות.
This level is also called “beyond the river” (be’ever hanahar), above the level of the river. Nahar (river) is an expression of drawing forth, which is drawn by way of the chain of descent from cause to cause, according to proportion, as it is written, “And a river goes out from Eden…, and from there it divides,” etc. And “beyond the river” is above the chain of descending worlds (hishtalshelus).
This level is also called “beyond the river.” A river is a flow by stages, from cause to effect, each in proportion to the one before, like the river that goes out of Eden and then divides; what is “beyond the river” stands above the whole chain of descent.


ומשם נמשך המשכת מיין דוכרין שמרחיץ ומלבן את המ״ן [המיין נוקבין] כו׳ (ועמ״ש ע״פ ואלה שמות76 מענין ליבון הלכתא ובד״ה אסרי לגפן בענין כבס ביין לבושו77 ובד״ה לא תהיה כו׳ את מספר ימיך אמלא.78
And from there is drawn the drawing down of mayin duchrin (masculine waters), which washes and whitens the mayin nukvin, etc. (And see what is written on the verse “And these are the names” about the matter of the whitening of the halachah; and in the discourse beginning “Binding to the vine,” on the matter of “he washes his garment in wine”; and in the discourse beginning “There shall not be,” etc., “the number of your days I will fill.”
From that source come the mayin duchrin that wash and whiten the mayin nukvin. A parenthesis points to discourses on “And these are the names,” on the whitening of the halachah; on “Binding to the vine,” on Yehudah, who “washes his garment in wine”; and on the verse that ends “the number of your days I will fill.”


ועמ״ש עוד בפי׳ מן המים משיתיהו בד״ה אלה מסעי79 ושם נת׳ [נתבאר] פי׳ וגם דלה דלה לנו80 שממשיך בחי׳ הביטול דיחו״ע [דיחודא עילאה] בנש״י [בנשמות ישראל] שהוא כביטול הטפה בים כו׳ וזהו ענין הריחוץ והכיבוס של הלבושים ע״י ביטול דיחו״ע [דיחודא עילאה].
And see what is written further on the meaning of “I drew him out of the water” in the discourse beginning “These are the journeys”; and there was explained the meaning of “And he also drew [water] for us”: that he draws down into the souls of Israel the level of the self-nullification (bittul) of the higher unity (yichuda ila’ah), which is like the nullification of the drop in the sea, etc.; and this is the matter of the washing and laundering of the garments through the nullification of the higher unity.
The discourse on “These are the journeys” also explains “I drew him out of the water,” and the words of Yisro’s daughters about Moshe, “he also drew water for us.” Moshe draws into the souls of Israel the self-nullification of the higher unity, in which all is as nothing before G-d, like a drop in the sea, and this bittul washes and launders their garments.


וזהו שנמשלו כעדר הרחלים דוקא שעלו מן הרחצה. דלבושים הנעשים מתומ״צ [מתורה ומצות] נמשלו לצמר רחלים. כדכתיב לבושי׳ [לבושין / לבושים] כתלג חיור וכתיב הנותן שלג כצמר81 וגם כתיב ושער רישי׳ [רישיה] כעמר נקא82 כו׳ וכמ״ש במ״א)
And this is why they are likened specifically to “a flock of ewes that have come up from the washing”: for the garments made from Torah and mitzvos are likened to the wool of ewes, as it is written, “His garment was white as snow,” and it is written, “He gives snow like wool,” and it is also written, “and the hair of His head like pure wool,” etc.; and as is written elsewhere.)
This is why the comparison is specifically to ewes come up from the washing: the soul’s garments, made of its Torah and mitzvos, are like the wool of ewes. Daniel sees the Ancient of Days with a garment white as snow and the hair of His head like pure wool, and Psalms says “He gives snow like wool.”


(ועמ״ש מענין רחלים בד״ה והניף הכהן אותם על לחם הבכורים83 בפ׳ אמור. ובד״ה צו את בנ״י [בני ישראל] כו׳ את הכבש אחד תעשה)84
(And see what is written on the matter of ewes in the discourse beginning “And the kohen shall wave them upon the bread of the first fruits,” in Parshas Emor; and in the discourse beginning “Command the children of Israel,” etc., “the one lamb you shall offer.”)
A further parenthesis points to two discourses about ewes and lambs: “And the kohen shall wave them upon the bread of the first fruits,” in Parshas Emor, and “Command the children of Israel… the one lamb you shall offer,” on the daily offering.


והנה על ידי שעלו מן הרחצה אזי נעשים הג׳ עדרים הנ״ל כולם בבחי׳ עדר אחד וזהו כעדר הרחלים.
Now, through their having come up from the washing, the three flocks mentioned above all become a single flock; and this is [the meaning of] “like a flock of ewes”:
Through the washing, the three separate flocks become a single flock. This is the meaning of “like a flock of ewes,” in the singular.


כעדר אחד כי כשהם בבי״ע הם בחי׳ ג׳ עדרים שמתחלקים לג׳ בחי׳ כנ״ל אבל כשעלו מן הרחצה אז נקראים עדר אחד
like one flock. For when they are in Beriah, Yetzirah and Asiyah they are the level of three flocks, divided into three levels as mentioned above; but when they have come up from the washing, then they are called one flock.
In Beriah, Yetzirah and Asiyah they are three flocks, divided into three ranks. Once they have come up from the washing, they are called one flock.


והיינו לפי שמקבלים המ״ד [המיין דוכרין] ממים עליונים שמלמעלה מהשתלשלות ששם הוא למעלה מגדר ההתחלקות השוה ומשוה קטן וגדול שהוא הנק׳ קדש העליון שהוא למעלה מבחי׳ קדוש בוי״ו
And this is because they receive the mayin duchrin from the supernal waters that are above the chain of descent, where it is above the bounds of division—“He is equal and makes small and great equal”—which is what is called the supernal Kodesh, which is above the level of kadosh with a vav
They become one because they receive the mayin duchrin from the supernal waters above the chain of descent, a level beyond all division, where “He makes small and great equal.” That level is the supernal Kodesh, higher than kadosh with a vav.


(שהויו מורה על המשכה היא המשכת קדושתו ית׳ להיות ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין] שהוא המשכה והארה בעלמא כו׳ משא״כ קדש בלא וי״ו אינו בגדר עלמין כלל והוא למעלה מעלה מבחי׳ ממכ״ע [ממלא כל עלמין] ומבחי׳ סכ״ע [סובב כל עלמין] כו׳ וכמש״ל [וכמה שכתוב לעיל] ע״פ צאינה וראינה)85
(for the vav indicates drawing down, that is, the drawing down of His holiness, may He be blessed, to be the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), which is a mere drawing down and radiance, etc.; whereas kodesh without a vav is not within the bounds of worlds at all, and is far, far above the level of memalei kol almin and the level of sovev kol almin, etc.; and as is written above on the verse “Go forth and see”).
A parenthesis recalls the difference: the vav of kadosh stands for a drawing down, G-d’s holiness coming to be memalei kol almin and sovev kol almin, which are only rays of light. Kodesh without a vav is not within the bounds of worlds at all and is far above both, as explained on “Go forth and see.”


ונקרא הרחצה ששם נרחץ כל פשע ועון לפי ששם אין הפגם תופס מקום וזהו וזרקתי עליכם מים טהורים וטהרתם86 כו׳.
And it is called “the washing,” for there every transgression and sin is washed away, because there the blemish takes up no place; and this is [the meaning of] “And I will sprinkle pure water upon you, and you shall be pure,” etc.
This level is called “the washing” because there every transgression and sin is washed away: there a blemish takes up no place. So Ezekiel prophesies, “I will sprinkle pure water upon you, and you shall be pure.”


והנה קדוש נאמר ג״פ [ג׳ פעמים] שהוא ג׳ המשכות לג׳ עולמות בי״ע משא״כ קדש בלא וי״ן לא נאמר כ״א פ״א ולא ג״פ [ג׳ פעמים] מפני שהוא למעלה מגדר ההתחלקות.8788
Now, kadosh is said three times, which is three drawings-down to the three worlds Beriah, Yetzirah and Asiyah; whereas kodesh without the vav is said only once and not three times, because it is above the bounds of division.
Kadosh is said three times because it is three drawings-down, to the three worlds Beriah, Yetzirah and Asiyah. Kodesh without the vav is said only once, because it is above division.




14ולכך גם המלאכים ונשמות כשעלו מן הרחצה. שמתעלים לקבל מבחי׳ מים עליונים שבעבר הנהר שהוא בחי׳ קדש העליון אז גם הם נכללים כולם בהתכללות אמיתי ונעשים עדר אחד.
Therefore the angels and souls too, when they have come up from the washing—that is, they are elevated to receive from the level of the supernal waters that are beyond the river, which is the level of the supernal Kodesh—then they too are all included in a true inter-inclusion and become one flock.
So the angels and the souls too, when they come up from the washing, rising to receive from the supernal waters “beyond the river,” the supernal Kodesh, are truly included in one another and become one flock.


וזהו שכולם מתאימות89 כתאומ ים שנולדו בבת א׳ ממש. כך הג׳ עדרים כשמתעלים לרחוץ במים
And this is [the meaning of] “all of them twinned”: like twins born actually at once. So the three flocks, when they are elevated to wash in the waters
This explains “all of them twinned”: like twins born at the very same moment. The three flocks are like this when they rise to wash in the supernal waters.


העליונים דבחי׳ קדש העליון הם מתאימות כתאומים ממש בהתכללות אמיתי בלי שום התחלקות כלל ולכך נקרא אז עדר הרחלים שנכללים כאחד בעדר אחד.
that are supernal, of the level of the supernal Kodesh, are twinned like actual twins, in a true inter-inclusion without any division at all; and therefore it is then called “a flock of ewes,” for they are included as one in a single flock.
Washed in the waters of the supernal Kodesh, they are like true twins, included in one another with no division at all. That is why they are then called a flock of ewes, all included as one in a single flock.




Section 7 · ¶15–17
“All as one”: Moshe and sovev
15וז,ש בזהר דמקדשין ליה כולא כחדא.90 דהיינו ההעלאת מ״ן [מיין נוקבין] של קדוש דמלאכים ושל ישראל שלמטה.
And this is [the meaning of] what is said in the Zohar, that “they sanctify Him all as one”: that is, the raising of mayin nukvin of the “Holy” of the angels and of Israel below.
Now the Zohar’s words “they sanctify Him all as one” can be understood. They speak of the raising of mayin nukvin in the “Holy” said by the angels and by Israel below.


אף שהם למטה מחולקים בבחי׳ התחלקות עדר עדר לבדו91 לפי שאין העלאת מ״ן [מיין נוקבין] דעשייה דומה כלל להעלאת מ״ן [מיין נוקבין] דיצי׳ [דיצירה] כו׳
Although below they are divided, in a state of division—“each flock by itself”—because the raising of mayin nukvin of Asiyah does not resemble at all the raising of mayin nukvin of Yetzirah, etc.,
Below, these raisings are divided, “each flock by itself,” like Yaakov’s flocks. The raising of Asiyah does not resemble the raising of Yetzirah at all.


שזהו מבחי׳ חיצוניות וזהו מבחי׳ פנימית מ״מ התחלקות זו הוא רק מצד ההעלאת מ״ן [מיין נוקבין] ולכן אומרים ג״פ [ג׳ פעמים] קדוש נגד ג׳ מיני העלאת מ״ן [מיין נוקבין] הנ״ל.
for this one is from the level of the outer dimension (chitzoniyus) and that one is from the level of the inner dimension (pnimiyus), nevertheless this division is only from the side of the raising of mayin nukvin. And therefore they say “Holy” three times, corresponding to the three kinds of raising mayin nukvin mentioned above.
One comes from the outer dimension and the other from the inner. Yet this division belongs only to the raising itself, which is why “Holy” is said three times, once for each of the three kinds.


אבל ע״י שעלו מן הרחצה שהוא בחי׳ קבלתם המ״ד [המיין דוכרין] שהוא מבחי׳ קדש העליון שהוא למעלה מבחי׳ התחלקות אזי נעשים גם הם כעדר א׳ ומתאימות.
But through having come up from the washing, which is the level of their receiving the mayin duchrin that are from the level of the supernal Kodesh, which is above the level of division, they too then become like one flock, and twinned.
Coming up from the washing means receiving the mayin duchrin that come from the supernal Kodesh, which is above all division. Then they too become like one flock, twinned.


ולכן מקדשי ליה כולא כחדא. וז״ש [וזהו שכתוב] באדרא (דקל״ו ע״ב) ע״פ רוחצות בחלב92 בחוורא דלעילא93 כו׳ שהוא מבחי׳ ע״י כו׳ ע״ש.
And therefore “they sanctify Him all as one.” And this is [the meaning of] what is written in the Idra (136b) on the verse “washed in milk”: “in the supernal whiteness,” etc., which is from the level of Atik Yomin, etc.; see there.
That is why “they sanctify Him all as one.” The Idra, on the verse “washed in milk,” speaks of “the supernal whiteness,” which comes from Atik Yomin, the innermost level of Keser.


והענין הוא כמבואר לעיל בביאור ע״פ ואלה המשפטים94 שבבחי׳ יושר הוא דשייך התחלקות ראש ורגלים משא״כ בעגולים סוכ״ע שאין בו מעלה ומטה כו׳
And the matter is as was explained above, in the explanation on the verse “And these are the ordinances”: that in the level of yosher (linearity) division into head and feet applies, whereas in the iggulim (circles), the light that encompasses all worlds (sovev kol almin), in which there is no above and below, etc.,
The explanation of “And these are the ordinances” has already shown this. In yosher, the “linear” order of the Sefiros, there is division into head and feet; in the iggulim, the “circles” of sovev kol almin, there is no above or below.


ומשם הוא ההמשכה ע״י משה דעת עליון כו׳ שע״כ אפשר לנשמת משה להמשיך הדעת אפילו לבחינת בי״ע בחינת בהמה כשיתבונן ויעמיק מחשבתו בגדולת ה׳.
from there comes the drawing down through Moshe, the supernal Daas (knowledge), etc. For that reason it is possible for the soul of Moshe to draw down Daas even into the level of Beriah, Yetzirah and Asiyah, the level of “beast,” when one contemplates and deepens one’s thought in the greatness of G-d,
From those circles comes what is drawn down through Moshe, the supernal Daas. That is why the soul of Moshe can bring Daas, a knowing awareness of G-d, even into Beriah, Yetzirah and Asiyah, the level called “beast,” through deep contemplation of G-d’s greatness.


לפי שממשיך מבחי׳ סוכ״ע שאין שייך שם מעלה ומטה ראש ורגל ואדם ובהמה תושיע95 ה׳ ששניהם שוין.
because he draws down from the level of the light that encompasses all worlds, where above and below, head and foot, do not apply, and “man and beast You save, Havayah,” for both are equal.
Moshe draws from sovev kol almin, where above and below, head and foot, do not apply. So the psalm says “man and beast You save, Havayah”: before that level the two are equal.




16והנה מה שבי״ע הם נחלקים לג׳ בחי׳ עדרים זהו ג״כ מבחי׳ יושר שיש בו ראש וגוף ורגל חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] אשר חב״ד [חכמה בינה ודעת] מתגלים בבריאה ושם בחי׳ שרפים וחג״ת [וחסד גבורה תפארת] ביצירה
Now, the fact that Beriah, Yetzirah and Asiyah are divided into three levels of flocks is also from the level of yosher (linearity), in which there is head, body and foot—Chochmah (wisdom), Binah (understanding) and Daas (knowledge); Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); Netzach (victory), Hod (splendor) and Yesod (foundation)—where Chochmah, Binah and Daas are revealed in Beriah, and there is the level of the Seraphim; and Chesed, Gevurah and Tiferes in Yetzirah,
The division of the three worlds into three flocks also belongs to yosher, which has head, body and foot: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. The first three are revealed in Beriah, where the Seraphim are, and the middle three in Yetzirah.


וזהו בחי׳ חיות ונה״י [ונצח הוד יסוד] בעשייה וזהו בחי׳ אופנים אבל ע״י המשכה מבחי׳ עגולים סכ״ע [סובב כל עלמין] שאין בו מעלה ומטה הרי אפילו אדם ובהמה שוין קמיה כ״ש [כל שכן] בי״ע עצמן
and this is the level of the Chayos; and Netzach, Hod and Yesod in Asiyah, and this is the level of the Ofanim. But through the drawing down from the level of the iggulim (circles), the light that encompasses all worlds (sovev kol almin), in which there is no above and below, behold, even man and beast are equal before Him; all the more so Beriah, Yetzirah and Asiyah themselves.
Yetzirah is the place of the Chayos (the “living creatures”), and Netzach, Hod and Yesod are revealed in Asiyah, the place of the Ofanim (the “wheels”). But in what is drawn from the iggulim, sovev kol almin, there is no above or below: even man and beast are equal before Him, and certainly the three worlds themselves.


ולכן ע״י שעלו מן הרחצה שהוא בחי׳ המשכה דמשה מן המים משיתיהו96 כו׳ עי״ז נקראים עדר אחד.
And therefore, through having come up from the washing, which is the level of the drawing down of Moshe—“I drew him out of the water,” etc.—through this they are called one flock.
So when they come up from the washing, which is the drawing down of Moshe, the one “drawn out of the water,” they are called one flock.




17וכיוצא בזה נתבאר ע״פ את שבתותי תשמרו בענין שביעית שנאמר לך ולעבדך כו׳ ולהבמתך ולחיה97 כו׳ שתלה הכתוב אדם בחיה שכל זמן שחיה אוכלת מן השדה כו׳
And similarly it was explained on the verse “My Shabbosos you shall keep,” on the matter of the Sabbatical year, of which it is said, “for you and for your servant,” etc., “and for your beast and for the wild animal,” etc.: that Scripture made man depend on the wild animal—“as long as the wild animal eats from the field,” etc.
A similar point was made in the discourse on “My Shabbosos you shall keep,” about the Sabbatical year. The Torah gives that year’s produce “for you and for your servant… and for your beast and for the wild animal,” and Scripture makes man depend on the wild animal: the produce may be eaten only “as long as the wild animal eats from the field.”


והיינו מחמת שבשביעית הוא עליות העולמות לבחי׳ המקיף וסובב דאדם ובהמה תושיע98 כו׳ כע״ל בשער היחודים קרוב לסופו כתב שעלו מן הרחצה הוא ר״ת [ראשי תיבות] משה ועש״.
And this is because in the Sabbatical year there are ascents of the worlds to the level of the makif and sovev, [of which it is said,] “man and beast You save,” etc.; as above. In Sha’ar HaYichudim, near its end, he wrote that “she’alu min harachtzah” (“that have come up from the washing”) is the initials of Moshe; and see there.
This is because in the Sabbatical year the worlds rise to the makif and sovev, where “man and beast” are equal. The Kabbalistic work Sha’ar HaYichudim, near its end, notes that the initials of she’alu min harachtzah, “that have come up from the washing,” spell Moshe.




Section 8 · ¶18–20
Shabbos, Atzilus and the letter shin
18ועמ״ש במ״א בביאור ע״פ מים רבים99100 בענין רבקה של שלש בקר101102 כו׳ בחינת דעת עליון שממשיך המדות מהכתר ושם אין שייך התחלקות כלל כו׳.
And see what is written elsewhere, in the explanation on the verse “Many waters,” on the matter of a rivkah (team) of three cattle, etc.: the level of the supernal Daas (knowledge), which draws down the emotive attributes (middos) from Keser (the Crown), and there no division applies at all, etc.
The explanation of “Many waters cannot extinguish the love” in Torah Ohr connects Rivkah with the Mishnah’s phrase “a rivkah (team) of three cattle,” a name there for the attributes within Keser. This is the level of the supernal Daas, which draws the emotive attributes from Keser, and there no division applies at all.


עוי״ל [עוד יש לומר] בפי׳ וענין שמקבלים מבח׳ קדש העליון דהיינו ע״ד עליות העולמות בשבת שג׳ עולמות בי״ע עולים באצילות כמ״ש במ״ח גבי מנחה דשבת103 והמלכות דאצי׳ מקור דבי״ע היא במקום אבא וזהו שמקבלים מבחי׳ קדש ממש
One may further say, on the meaning and the matter of their receiving from the level of the supernal Kodesh: that is, in the manner of the ascents of the worlds on Shabbos, when the three worlds Beriah, Yetzirah and Asiyah ascend into Atzilus, as is written in Mishnas Chassidim regarding the Minchah of Shabbos; and Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah, is in the place of Abba; and this is [what is meant by] their receiving from the level of actual Kodesh.
Another explanation of receiving from the supernal Kodesh: on Shabbos the three worlds Beriah, Yetzirah and Asiyah rise into Atzilus, as is described for the Minchah prayer of Shabbos. Malchus of Atzilus, the source of those worlds, then stands in the place of Abba (Chochmah), and this is receiving from Kodesh itself.


ולכן אז הם עדר אחד שבאצילות איהו וגרמוהי חד ועמ״ש הרמ״ז [הרב משה זכות] בפ׳ שלח (בדף קנ״ט סע״א [סוף עמוד א]) באצילות הם ביחוד עצום כו׳
And therefore they are then one flock, for in Atzilus “He and His vessels are one” (ihu vegarmohi); and see what the Ramaz wrote on Parshas Shelach (on page 159, end of side a): “In Atzilus they are in an intense unity,” etc.
So on Shabbos they are one flock, since in Atzilus “He and His vessels are one”: the light and the vessels it fills are not separate. The Ramaz (Rabbi Moshe Zacuto), on Parshas Shelach, writes that in Atzilus they are in “an intense unity.”


ועמ״ש כעין זה בד״ה כנשר יעיר104105 שבבי״ע התחלקות המדרות פני אריה אל הימין ופני שור106 וכו׳ משא״כ באצי׳
And see what is written similarly in the discourse beginning “As an eagle stirs up,” that in Beriah, Yetzirah and Asiyah there is the division of the emotive attributes—“the face of a lion to the right, and the face of an ox,” etc.—which is not so in Atzilus.
The discourse on “As an eagle stirs up its nest” makes a similar point: in the lower worlds the attributes are divided, as in Ezekiel’s chariot, with the face of a lion on the right and the face of an ox on the left. In Atzilus there is no such division.


ולכן במ״ת [במתן תורה] היו רואים את הנשמע לפי שהי׳ [שהיה] גילוי אלקות בלי שום התחלקות כו׳ ואין שום פירוד ח״ו [חס ושלום] בין ראיה לשמיעה ופי׳ שניך היינו כמ״ש בפרדס שער האותיות באות שין שהוא מלשון שניך כעדר כו׳
And therefore at the Giving of the Torah “they saw what is heard,” because there was a revelation of G-dliness without any division, etc., and there is no separation at all, G-d forbid, between sight and hearing. And the meaning of “Your teeth” (shinayich) is as is written in the Pardes, Sha’ar HaOtiyos, on the letter shin, that it is from the expression “Your teeth are like a flock,” etc.
That is why at the Giving of the Torah the people “saw what is heard”: G-dliness was revealed without division, so that sight and hearing were not separate. The Pardes of Rabbi Moshe Cordovero, in its Gate of the Letters, also derives the name of the letter shin from shinayich, “Your teeth are like a flock.”


והנה בת״ז [בתיקוני זהר] תיקון נ״א איתא שי״ן איהו כליל תלת עדרי צאן כו׳ תלת אבהן107 כו׳ ובגין דא וכל שיח108 כו׳ ע״ש.
Now, in the Tikkunei Zohar, Tikkun 51, it is stated: “Shin comprises three flocks of sheep, etc., three Patriarchs, etc.; and because of this, ‘and every shrub (siach),’” etc.; see there.
The Tikkunei Zohar teaches that the letter shin comprises three flocks of sheep and the three Patriarchs. It connects this with “and every shrub (siach) of the field,” a word that contains the shin.




19וזהו שאנו אומרים בקדושה כנועם שיח וכמ״ש במ״ח109 דשיח אותיות ח״י שי״ן והיינו כי השין הוא ג׳ ווין
And this is what we say in the Kedushah, “like the pleasantness of the utterance (siach)”; and as is written in Mishnas Chassidim, that siach is the letters of chai [and] shin; that is, the shin is three vavs.
This is alluded to in the Kedushah, which speaks of “the pleasantness of the utterance (siach).” Mishnas Chassidim explains that שיח is made of the letters חי (chai) and ש (shin), and the shin is formed of three vavs.


והיינו ענין ג׳ ווין דג׳ פעמיים קדוש כי קדוש היינו קדש ו׳ והיינו ג׳ בחי׳ קדוש דג׳ עדרי צאן.
And this is the matter of the three vavs of the three times “Holy,” for kadosh is kodesh [with a] vav; and this is the three levels of “Holy” of the three flocks of sheep.
These are the three vavs of the threefold kadosh, since kadosh is kodesh with a vav. So the three “Holy”s are the three flocks of sheep, joined in the one letter shin.




20וזהו השבח שניך דהיינו ג׳ בחי׳ העלאת מ״ן [מיין נוקבין] של נש״י [נשמות ישראל] דחיצוניות ופנימיות ומקיפים שהם ג׳ עדרי צאן הנכללים באות שין הם בתכלי׳ [בתכלית] השלימות
And this is the praise “Your teeth”: that is, the three levels of raising mayin nukvin of the souls of Israel—of the outer dimension (chitzoniyus), the inner dimension (pnimiyus) and the makifim—which are three flocks of sheep included in the letter shin, are in utter perfection.
This is the praise in “Your teeth”: the three kinds of raising mayin nukvin by the souls of Israel, outer, inner and makifim, the three flocks included in the letter shin, are in complete perfection.


וגם שניך כפשטוט הוא כמ״ש במ״א ע״פ ולבן שנים מחלב110 שהוא לדקדק במעשיו ולבררם כמו השני׳ [השניים] שהן טוחנו׳ [טוחנות] כו׳
And also “Your teeth” in its plain sense is as is written elsewhere on the verse “and teeth white with milk”: that it is to scrutinize one’s deeds and refine them, like the teeth, which grind, etc.
The words “Your teeth” also have a plainer meaning, explained elsewhere on the verse “and teeth white with milk”: a person should examine his deeds closely and refine them, as the teeth grind food.


והוא העלאת מ״ן [מיין נוקבין] דמעשה שזהו ההתחלה והיסוד כו׳ וגם למי שאין יד שכלו מגעת כו׳
And this is the raising of mayin nukvin of action, which is the beginning and the foundation, etc. And also for one whose intellect does not reach, etc.,
This is the raising of mayin nukvin through deeds, which is the beginning and the foundation. It is also the way for one whose understanding cannot reach the higher levels.


תהיה זאת עבודתו בבחי׳ העלאת מ״ן [מיין נוקבין] דמעשה וע״ד משנ״ת [מה שנתבאר] סד״ה אחרי ה׳ אלקיכם תלכו111 בפי׳ ובו תדבקון עיין שם.
this shall be his service, in the level of raising mayin nukvin of action; and along the lines of what has been explained at the end of the discourse beginning “After Havayah your G-d shall you walk,” on the meaning of “and to Him shall you cleave”; see there.
For such a person this will be his service: the raising of mayin nukvin through deeds. The end of the discourse on “After Havayah your G-d shall you walk” explains this in its reading of “and to Him shall you cleave.”




Section 9 · ¶21
The higher shin
21ועי״ז הם כעדר הרחלים שעלו מן הרחצה שהוא המשכת מ״ן [מיין נוקבין] מבחי׳ קדש העליון ונעשו כעדר א׳ וגם י״ל [יש לומר] בפי׳ שניך כעדר שעי״ז שעלו מן הרחצה
And through this they are “like a flock of ewes that have come up from the washing,” which is the drawing down of mayin nukvin from the level of the supernal Kodesh, and they have become like one flock. And it can also be said, on the meaning of “Your teeth are like a flock,” that through this, that they “have come up from the washing,”
Through the washing, then, they are “like a flock of ewes that have come up from the washing”: they receive from the supernal Kodesh and become one flock. The text calls this “the drawing down of mayin nukvin” from the supernal Kodesh; since what comes down from above is elsewhere called mayin duchrin, the wording may be a slip. A further reading of “Your teeth are like a flock” follows.


אזי השין הוא מבחי׳ גבוה יותר ע״ד מ״ש בפ׳ אמור בד״ה והניף הכהן אותם על לחם הבכורים112 בענין שין דכשבים שהשין קודם לבי״ת שהוא ענין המדות שלמעלה מהחכמה והם הנמשכים מדעת עליון כו׳
the shin is from a higher level, along the lines of what is written in Parshas Emor, in the discourse beginning “And the kohen shall wave them upon the bread of the first fruits,” on the matter of the shin of kesavim (sheep), where the shin precedes the beis, which is the matter of the emotive attributes (middos) that are above Chochmah (wisdom), and they are those drawn from the supernal Daas (knowledge), etc.
Once they have come up from the washing, the shin of shinayich (“your teeth”) comes from a higher level. The Emor discourse on the lambs waved with the bread of the first fruits speaks of the shin of kesavim, a form of the word for “lambs” in which the shin comes before the beis; this is the attributes that stand above Chochmah, drawn from the supernal Daas.


והיינו ענין שעלו מן הרחצה ע״י משה רעיא מהימנא דעת עליון כו׳ וע׳ ברע״מ [ברעיא מהימנא] פ׳ משפטים (דק״כ ע״א) ש׳ דמשה קדושה לך ישלשו113 כו׳.
And this is the matter of “that have come up from the washing”: through Moshe, the faithful shepherd, the supernal Daas, etc. And see in the Ra’aya Mehemna, Parshas Mishpatim (120a): the shin of Moshe, “holiness to You they repeat threefold,” etc.
This is the coming up from the washing through Moshe, the faithful shepherd, who is the supernal Daas. The Ra’aya Mehemna on Mishpatim speaks of the shin of Moshe’s name and links it to the Kedushah’s words “holiness to You they repeat threefold.”


וע׳ בת״ז [בתיקוני זהר] שם שיש שין עילאה שין תתאה ובכסא מלך שם ובקל״ת [ובלקוטי תורה (להאריז״ל)] ר״פ נח ובזהר ר״פ בראשית114 גבי עאלת שין115 כו׳
And see in the Tikkunei Zohar there, that there is an upper shin [and] a lower shin; and in Kisei Melech there; and in Likkutei Torah [of the Arizal], at the beginning of Parshas Noach; and in the Zohar, at the beginning of Parshas Bereishis, regarding “the shin entered,” etc.;
More places on the letter shin are listed: the Tikkunei Zohar, which speaks of an upper shin and a lower shin, with the commentary Kisei Melech there; the Arizal’s Likkutei Torah at the beginning of Noach; and the Zohar at its beginning, where the letter shin comes before G-d.


ובזהר הרקיע שם ובספר אשל אברהם שם כ׳ [כתב] שהשין מרמזת לכח״ב [לכתר חכמה בינה] ומרמזת לחג״ת [לחסד גבורה תפארת] ומרמזת לנה״י [לנצח הוד יסוד] והביא מהרע״מ [מהרעיא מהימנא] פ׳ פינחס (דרנ״ז ע״א) דאומר שכינתא אתקריאת שבת.116
and in Zohar HaRakia there; and in the book Eshel Avraham there, he wrote that the shin alludes to Keser, Chochmah and Binah, and alludes to Chesed, Gevurah and Tiferes, and alludes to Netzach, Hod and Yesod; and he cited from the Ra’aya Mehemna, Parshas Pinchas (257a), which says: “The Shechinah is called Shabbos
Zohar HaRakia and the book Eshel Avraham explain that the shin alludes to three triads: Keser, Chochmah and Binah; Chesed, Gevurah and Tiferes; and Netzach, Hod and Yesod. Eshel Avraham supports this from the Ra’aya Mehemna on Pinchas, which calls the Shechinah “Shabbos.”


מסטרא דתלת דרגין עילאין דאינון ש׳. ג׳ כתרין כח״ב [כתר חכמה בינה]. ואיהי בת רביעאה לון דהיינו שבשכת מתעלית לשם. וזהו שניך כו׳ שעלו מן הרחצה וכנ״ל:
from the side of the three upper levels, which are shin, the three crowns Keser, Chochmah and Binah; and She is bas (a daughter), a fourth to them”—that is, on Shabbos She ascends there. And this is “Your teeth,” etc., “that have come up from the washing,” as mentioned above.
The Ra’aya Mehemna explains that She is so called “from the side of the three upper levels, which are the shin, the three crowns Keser, Chochmah and Binah, and She is bas (a daughter), a fourth to them”: shin and bas make Shabbos (שבת). On Shabbos the Shechinah rises there, and this is “Your teeth… that have come up from the washing.”




Section 10 · ¶22–28
Joined, they reach Kodesh
22ה ועיין בזהר ס״פ האזינו (תחלת דרצ״ז) כד אתחברן כולהו קדושי כחדא אקרון קדש117 וכולהו סלקין
5. And see in the Zohar, at the end of Parshas Haazinu (beginning of 297): “When all the holinesses join together as one, they are called Kodesh, and they all ascend
Section 5 cites the end of the Zohar on Haazinu: when all the holinesses join together as one, they are called Kodesh, and all of them ascend.


ומתכנשין לההוא אתר עילאה דאקרי קדש ובג״כ ק׳ ק׳ ק׳ קדש ישראל מנייהו כו׳ ע״ש ועיין מזה ג״כ בזהר משפטים (דקכ״א ע״ב).
and gather into that supernal place that is called Kodesh; and therefore, ‘Holy, Holy, Holy’; ‘Israel is kodesh’ from them,” etc.; see there. And see about this also in the Zohar, Mishpatim (121b).
They gather into the supernal place called Kodesh, and therefore “Holy, Holy, Holy” is said, and from them “Israel is kodesh.” The Zohar on Mishpatim says the same.


ופי׳ כד אתחברן דוקא דהיינו התחברות והתכללות השלשה מיני העלאות מ״ן [מיין נוקבין] דחיצוניות ופנימיות ומקיפים שהוא ענין אמירת ג׳ פעמים ק׳ ק׳ ק׳ כנ״ל כאשר
And the meaning of “when they join together,” specifically, is the joining and inter-inclusion of the three kinds of raisings of mayin nukvin—of the outer dimension (chitzoniyus), the inner dimension (pnimiyus) and the makifim—which is the matter of saying “Holy, Holy, Holy” three times, as mentioned above. When
The words “when they join” are precise. They mean the joining and inclusion of the three kinds of raising mayin nukvin, outer, inner and makifim, which is the saying of “Holy” three times.


מתחברים כולהו כחדא אז ע״י התחברות והתכללות זו הם מתעלים לבחי׳ קדש העליון מה שכל בחי׳ העלאת מ״ן [מיין נוקבין] מצד עצמו לא יוכל להגיע בבחי׳ זו
they all join together as one, then through this joining and inter-inclusion they are elevated to the level of the supernal Kodesh—which each level of raising mayin nukvin, on its own, could not reach in this level,
When all of them join as one, this joining and inclusion lifts them to the supernal Kodesh, a level that no single kind of raising could reach by itself.


כי הוא למעלה גם מבחי׳ סוכ״ע ואור מקיף ושם הוא בחי׳ אם צדקת מה תתן לו118 כו׳ וכמ״ש בד״ה צאינה וראינה119 בפ׳ קדושים.120121
for it is above even the level of the light that encompasses all worlds (sovev kol almin) and the encompassing light (or makif), and there is the level of “If you are righteous, what do you give Him?” etc.; and as is written in the discourse beginning “Go forth and see,” in Parshas Kedoshim.
For the supernal Kodesh is higher even than sovev kol almin and the makif. There applies Elihu’s word in Job, “If you are righteous, what do you give Him?”, as the discourse on “Go forth and see” explains.




23ועכ״ז [ועם כל זה] ע״י התכללות ג׳ בחי׳ העלאת מ״ן [מיין נוקבין] דאמירת ג״פ [ג׳ פעמים] קדוש שמתכללים יחד עי״ז מתעלים לבחי׳ קדש העליון.
Nevertheless, through the inter-inclusion of the three levels of raising mayin nukvin of the saying of “Holy” three times, which are included together, through this they are elevated to the level of the supernal Kodesh.
Even so, through the inclusion of the three kinds of raising in the threefold “Holy,” they rise together to the supernal Kodesh.


והוא עד״מ מצירוף האותיות יחד שידוע שהאותיות הם בחי׳ כלים להמשכות עליונות וכמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פי״ב
And this is, by way of analogy, from the combination of the letters together; for it is known that the letters are the level of vessels for supernal drawings-down, as is written in Sefer Shel Beinonim, Part II, chapter 12,
An analogy is the combining of letters. Letters are vessels for drawings-down from above, as the Tanya (Sefer Shel Beinonim), Part II, chapter 12, explains.


כי כל אות היא המשכת חיות וכח מיוחד פרטי122 ועמ״ש מזה בד״ה אני ישנה123124 בענין האותיות שאלוני125 כו׳ ע״ש.
that each letter is a drawing down of a particular, distinct life-force and power. And see what is written about this in the discourse beginning “I am asleep,” on the matter of “The letters, ask Me,” etc.; see there.
There it says that each letter draws down its own particular, distinct life-force and power. The discourse on “I am asleep” discusses this in connection with Isaiah’s “ha’osiyos (the things to come), ask Me,” read as “the letters.”




24והנה ע״י צירוף כמה אותיות להיות תיבה אזי מלבד ריבוי מיני כחות וחיות הנמשכים כפי מספר האותיות שבתיבה
Now, through the combination of several letters to form a word, then, besides the many kinds of powers and life-forces that are drawn down according to the number of letters in the word
When several letters are combined into a word, many kinds of powers and life-forces are drawn down, according to the number of letters in the word.


זו עוד זאת העולה על כולנה המשכת כח עליון וחיות כללית126 שלמעלה מכל מיני הכחות וחיות פרטיות של האותיות כו׳ כמ״ש בסש״ב [בספר של בינונים] שם.
in question, there is yet this, which surpasses them all: the drawing down of a supernal power and a general life-force that is above all the kinds of particular powers and life-forces of the letters, etc., as is written in Sefer Shel Beinonim there.
Besides these there is something that surpasses them all: a supernal power and general life-force above all the particular powers and life-forces of the letters, as the same chapter of the Tanya says.




25וכמו עד״מ למטה באותיות הדבור שבאדם כגון ג׳ אותיות א׳ מ׳ ת׳ כשהם כל אות בפ״ע [בפני עצמו] אין מלובש בהם שום השכלה זולת שהוא אות א׳ או מ׳ כו׳
And as, by way of analogy, below, in the letters of speech in man—for example, the three letters alef, mem, tav: when each letter is by itself, no idea at all is enclothed in them, apart from its being the letter alef or mem, etc.
An example from human speech: the three letters alef, mem and tav, each by itself, carry no idea at all. Each is just the letter alef, or mem.


אבל כשהן נצטרפו יחד ונעשה מהן תיבה אמת מתלבש בהן השכלה גדולה שהוא ענין אמת.
But when they have been combined together and the word emes (truth) is made from them, a great idea is enclothed in them, which is the concept of truth.
But once they are combined into the word emes (אמת, “truth”), a great idea is enclothed in them: the concept of truth.




26וכתיב וה׳ אלקים אמת127 הרי ע״י הצירוף וההתכללות128 נמשך בהן כח וחיות מה שלמעלה מערך הכח והחיות של כל אות בפ״ע [בפני עצמו]. וכך הנמשל למעלה כי הנה ג׳ אותיות א׳ מ׳ ת׳ הם ראש תוך סוף.
And it is written, “And Havayah, G-d, is truth.” Thus, through the combination and inter-inclusion, there is drawn into them a power and life-force that is above the measure of the power and life-force of each letter by itself. And so it is in the thing illustrated, above: for behold, the three letters alef, mem, tav are head, middle and end.
Jeremiah says, “And Havayah, G-d, is truth.” So combination and inclusion draw into the letters a power above that of each letter alone; and above, too, alef, mem and tav are head, middle and end, the first letter of the alphabet, its middle and its last.




27וזהו ענין תלת עלמין129 המוזכר בזהר פ׳ שלח130 שכנגדם ג״פ [ג׳ פעמים] קדוש. וגם אפשר לומר שג׳ אותיות הנ״ל הן מקור לג׳ עולמות בי״ע שהן ג״כ בחי׳ ראש תוך סוף א״מ [אור מקיף] וא״פ [ואור פנימי] וחיצוניות כנ״ל.
And this is the matter of the three worlds mentioned in the Zohar, Parshas Shelach, corresponding to which is the threefold “Holy.” And it can also be said that the three letters mentioned above are the source of the three worlds Beriah, Yetzirah and Asiyah, which are also the level of head, middle and end: encompassing light (or makif), inner light (or pnimi) and outer dimension (chitzoniyus), as mentioned above.
These are the three worlds the Zohar mentions in Parshas Shelach, to which the threefold “Holy” corresponds. Alef, mem and tav may also be the source of Beriah, Yetzirah and Asiyah, which are likewise head, middle and end: the encompassing light, the inner light and the outer dimension.


ועכ״ז [ועם כל זה] בחי׳ קדש ממש הוא למעלה מבחי׳ זו כנ״ל ואינו נמשך ומאיר כ״א ע״י התלבשותן יחד דייקא וקרא זה אל זה ואמר131 ק׳ ק׳ ק׳ עי״ז דייקא מאיר בחי׳ קדש שהוא בחי׳ אמת ממש
Nevertheless, the level of actual Kodesh is above this level, as mentioned above, and it is not drawn down and does not shine except through their being enclothed together, specifically: “And one called to another and said, ‘Holy, Holy, Holy’”—through this, specifically, the level of Kodesh shines, which is the level of actual truth
Still, Kodesh itself is above all this, and it is drawn down and shines only when they are enclothed together. This is Isaiah’s “And one called to another and said, ‘Holy, Holy, Holy’”: through this calling, precisely, Kodesh shines, and it is truth itself.


(ועמ״ש בענין וקרא זה אל זה בד״ה ויקרא אל משה)132133 וכנודע שבחי׳ אמת הוא מדרגה גבוה מאד והוא חותמו של הקב״ה134 וכמ״ש במ״א ע״פ ויכתוב משה את מוצאיהם135136 כו׳.
(and see what is written on the matter of “And one called to another” in the discourse beginning “And He called to Moshe”); and as is known, the level of truth is a very high rank, and it is the seal of the Holy One, blessed be He; and as is written elsewhere on the verse “And Moshe wrote their goings forth,” etc.:
The discourse on “And He called to Moshe” explains “one called to another.” Truth is a very high level, “the seal of the Holy One, blessed be He,” in the Talmud’s words, as is explained on the verse “And Moshe wrote their goings forth.”


מה שלמעלה מעלה מכל אות בפ״ע [בפני עצמו]. ועד״ז ג״כ בכל אדם שהאדם כלול מג׳ עולמות בי״ע הנ״ל
that which is far, far above each letter by itself. And along these lines also in every person, for man is composed of the three worlds Beriah, Yetzirah and Asiyah mentioned above;
Truth is far above each letter by itself. So too in every person, for a person is made up of the three worlds Beriah, Yetzirah and Asiyah.


וזהו ענין עבודה ותורה וגמ״ח [וגמילות חסדים] ועמ״ש מזה בד״ה כי ביום הזה יכפר137138 בפי׳ ו לכבודי בראתיו יצרתיו139 כו׳ ע״ש באריכות.
and this is the matter of service, Torah and acts of kindness (gemilus chassadim). And see what is written about this in the discourse beginning “For on this day He shall atone,” on the meaning of “For My glory I have created him, I have formed him,” etc.; see there at length.
In a person these are his service of prayer, his Torah and his acts of kindness. The discourse “For on this day He shall atone” explains this at length, on Isaiah’s “For My glory I have created him, I have formed him,” whose verbs name Beriah and Yetzirah.




28וע״י כל העלאת מ״ן [מיין נוקבין] בפ״ע [בפני עצמו] ממשיך אתעדל״ע [אתערותא דלעילא] מבחי׳ קדוש וע״ז נאמר כי עם קדוש אתה140 כו׳
And through each raising of mayin nukvin by itself, one draws down an arousal from above (isarusa dile’eila) from the level of kadosh; and of this it is said, “For you are a holy (kadosh) people,” etc.
Each kind of raising by itself draws an arousal from above from the level of kadosh, with the vav. Of this it is said, “For you are a holy (kadosh) people.”


אך ע״י התכללות ג׳ בחי׳ יחד ע״ז נאמר שאו ידיכם קדש141 כו׳ קדש ישראל142 כו׳
But through the inter-inclusion of the three levels together—of this it is said, “Lift up your hands [in] kodesh,” etc., “Israel is kodesh,” etc.
But of the three joined together the verses say kodesh, without the vav: “Lift up your hands [in] kodesh,” and “Israel is kodesh.”


ועד״ז ג׳ תיבות חכמה בינה ודעת הם גימטריא כתר והזו ברכנו אבינו כולנו כאחד ועמ״ש מענין מעלת ההתכללות בד״ה הן עם אחד143144
And along these lines, the three words Chochmah (wisdom), Binah (understanding) and Daas (knowledge) are numerically equal to Keser (the Crown); and this is “Bless us, our Father, all of us as one.” And see what is written on the matter of the superiority of inter-inclusion in the discourse beginning “Behold, one people,
Likewise the three words Chochmah, Binah and Daas (חכמה בינה ודעת) together equal Keser (כתר, 620) in numerical value. So we pray, “Bless us, our Father, all of us as one,” and the discourse “Behold, one people” explains the advantage of inclusion.


ואם לעוברי רצונו כו׳. ועמ״ש בד״ה ראיתי והנה מנורת זהב145146 ובד״ה אתם נצבים היום כולכם:147
and if for those who transgress His will,” etc. And see what is written in the discourse beginning “I have seen, and behold, a menorah of gold,” and in the discourse beginning “You are standing today, all of you.”
The words “and if for those who transgress His will…” continue the Sages’ reasoning on that verse: if unity gave such strength even to those who transgressed His will, all the more so to those who do it. The discourses “I have seen, and behold, a menorah of gold” and “You are standing today, all of you” are also cited.



In one’s avodah
Refining one’s deeds, examining and sifting them as the teeth grind, is the beginning and the foundation of service, and it is open to everyone, even one whose understanding does not reach further. Above it stands the love and awe of prayer, and above that teshuvah, which a person should be in all his days. A person holds all three worlds in his prayer, Torah and acts of kindness, and these, like the three “Holy”s, should be joined together; joining with others, “all of us as one,” draws down a blessing that no one draws alone.
Questions for discussion
	Why does the outer raising, through deeds, draw from a higher source than the inner raising of prayer, and what does the inner raising have that the outer lacks?
	How can the raising of the makif, which belongs to the soul above the body, be found in a soul enclothed in a body?
	Why are the three kinds of raising three separate flocks below and one flock after the washing? What is the washing, and why does it come through Moshe?
	What does the word emes, made of alef, mem and tav, teach about why the three “Holy”s must be said together, “one calling to another”?
	The maamar calls the refining of one’s deeds “the beginning and the foundation.” How does this simplest service relate to the higher levels it describes?

Sources and references
Notes
Paragraph 1
1שיניך כעדר הרחלים
Another transcript of this maamar, headed “(An explanation of the discourse ‘These are the ordinances’).” It shows that this maamar was said as an explanation of that discourse.
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שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ו.
3בד״ה ואלה המשפטים
That discourse explains “the seed of man and the seed of beast” as two ranks of souls: those of Atzilus, who have a felt knowledge (Daas) of G-d, and those of Beriah, Yetzirah and Asiyah, who understand His greatness but without that felt Daas.
Kehot’s noteתו״א פ׳ משפטים עד, ג ואילך.
4וזרעתי את בית ישראל זרע אדם
“Behold, days are coming… and I will sow the house of Israel and the house of Judah with the seed of man and the seed of beast.” The Kehot note (giving it as 31:26) remarks that the words “and the house of Judah” are left out here, as in most Chassidic discourses that quote the verse.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו. ואחר תי׳ ישראל צ״ל וגו׳ ושם כתיב ואת בית יהודה, ג׳ תי׳ חסר. [כ]. ברוב מאמרי דא״ח הובא הפסוק בהשמטת תי׳ אלו.
5פני אריה פני שור
In Ezekiel’s vision the living creatures of the chariot have the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The Alter Rebbe cites it to show that angels are called “beast.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ונתתי עשב בשדך
“And I will give grass in your field for your beast, and you shall eat and be satisfied.” Here “grass for your beast” is read as the drawing down of Daas to the souls and angels called “beast.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
7שנשמות דאצי׳ נקרא אדם
According to the note, Or HaTorah explains more fully why the souls of Atzilus are called “man” and those of the lower worlds “beast.”
Kehot’s noteביאור יותר באוה״ת שה״ש ע׳ תתקכח.
8מקדשי לה לעילא ותתא כחדא
One of the Zohar passages the Kehot note gives for the teaching that Israel and the angels sanctify G-d above and below as one.
Zohar I, 231aזח״א רלא, א
Zohar II, 121aזח״ב קכא, א
Zohar III, 297aזח״ג רצז, א
Kehot’s noteראה זח״א רלא, א. זח״ב קכא, א. זח״ג רצז, א.
9שעי״ז נמשך הדעת
This chapter of the Arizal’s Pri Etz Chaim (Sha’ar 10, chapter 4) explains that the Kedushah completes the Daas of Nukva, and that afterwards we ask for knowledge in “You graciously grant man knowledge.”
Pri Etz Chaim, Gate of the Repetition of the Silent Prayer 4פרי עץ חיים, שער חזרת העמידה ד׳
10בפע״ח שער עשירי פ״ד וספ״ג
Or HaTorah sums up this Pri Etz Chaim passage: the Kedushah is to perfect the Daas of Nukva, and therefore after the Kedushah and “You are holy” we ask for knowledge in “You graciously grant.”
Kehot’s note”שענין הקדושה הוא לתקן מוח הדעת דנוק׳ בשלימות ושלכך אחר הקדושה וברכת אתה קדוש ושמך קדוש אנו שואלים הדעת בברכת אתה חונן כו׳ וע״ש ספ״ג שם ע״ב כו׳” — אוה״ת שה״ש כרך ב ע׳ תקסח.
11וע״ש שער ז׳ פ״ב
Or HaTorah adds that from the Ra’aya Mehemna on Parshas Emor (93a) and its explanation in Pri Etz Chaim, Sha’ar 7, chapter 2, one sees that the threefold “Holy” brings drawings-down besides the ascent.
Kehot’s note”גם ברע״מ פ׳ אמור דצ״ג ע״א ופירושו בפע״ח ש״ז פ״ב מובן דבג״פ קדוש יש המשכות מלבד ההעלאה” — אוה״ת שה״ש כרך ב ע׳ תקסח.
12“If you buy a Hebrew servant, six years he shall serve, and in the seventh he shall go free.” The discourse “These are the ordinances” explains the shepherd’s washing of his sheep in connection with this verse.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
13אני הוי׳ לא שניתי
“For I, Havayah, have not changed; and you, children of Yaakov, have not ceased.” The Alter Rebbe cites it for the teaching that creation brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ת״י נימין דשערי כחושבן קדוש
The Idra Rabba, cited by the text itself, describes the hair of the supernal head; here it is quoted for the 410 strands of hair that equal the numerical value of kadosh.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
15קדוש יהי׳ גדל פרע
Of the Nazirite: “No razor shall pass over his head…; he shall be holy, letting the locks of the hair of his head grow long.” The Alter Rebbe links the Nazirite’s holiness with his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
16Kehot’s note points to Song of Songs 6:6 for these words.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
17ולכן ממשיך השפע משערות דא״א
The note sends the reader to this discussion for the drawing of the flow from the hairs of Arich Anpin.
Kehot’s noteראה דרך מצותיך (הוצאת תנש״א) קיג, א ואילך. וראה באוה״ת כרך ב ע׳ תשעח בשם לקו״ת להאריז״ל.
18“And wisdom, where shall it be found, and where is the place of understanding?” Chassidus reads me’ayin as “from ayin,” the “nothing” above Chochmah from which it comes.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אבא יונק ממזלא
The Idra Zuta, given in the Kehot note, on Abba drawing from the mazal of Arich Anpin.
Zohar III, 289bזח״ג רפט, ב
Kehot’s noteראה זח״ג רפט, ב. ע״ח שער הכללים פ״ה. שער א״א ספ״ט, ועוד.
20אבא יונק ממזלא
Etz Chaim, Sha’ar Arich Anpin, end of chapter 9 (given in the Kehot note), on the two mazalos of Arich Anpin’s beard: Notzer, the eighth tikkun, and Venakeh, the thirteenth.
Sefer Etz Chaim 13:9עץ חיים י״ג:ט׳
… י״א ופשע הוא היות אלו השערות קטנות שוין בארכם ולא נפקי דא מן דא י״ב וחטאה הוא הפה עצמו להיות פנוי משערות י״ג ונקה הוא המזל הב׳ ונקרא תיקון י״ג. ואמנם ב׳ מזלות האלו שוכבים זה ע״ז והם דכורא ונוקבא ואבא יונק מן הח׳ ואמא יונקת מן הי״ג הרי ביארנו י״ג ת״ד:
Sefer Etz Chaim (Public Domain)
21בד״ה ונקדשתי בתוך בנ״י
That discourse explains the division of creation into three general worlds, the upper Gan Eden, the lower Gan Eden and this world (“I created him, I formed him, I also made him”), like head, body and foot in man, which bears on how the flow from above comes into a world of divisions.
Kehot’s noteלעיל פ׳ אמור לא, ב.
22שארז״ל גבי נזירות הריני מסלסל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש נזיר.
23הריני מסלסל
The opening Mishnah of Nazir lists phrases that make one a Nazirite, among them “I will curl [my hair].” The Alter Rebbe reads the curling as drawing from the hairs of Arich Anpin.
Mishnah Nazir 1:1משנה נזיר א׳:א׳
כָּל כִּנּוּיֵי נְזִירוּת כִּנְזִירוּת. הָאוֹמֵר אֱהֵא, הֲרֵי זֶה נָזִיר. אוֹ אֱהֵא נָוֶה, נָזִיר. נָזִיק, נָזִיחַ, פָּזִיחַ, הֲרֵי זֶה נָזִיר. הֲרֵינִי כָּזֶה, הֲרֵינִי מְסַלְסֵל, הֲרֵינִי מְכַלְכֵּל, הֲרֵי עָלַי לְשַׁלַּח פֶּרַע, הֲרֵי זֶה נָזִיר. הֲרֵי עָלַי צִפֳּרִים, רַבִּי מֵאִיר אוֹמֵר, נָזִיר. וַחֲכָמִים אוֹמְרִים, אֵינוֹ נָזִיר:
All the substitutes for vows have the validity of vows. If one says, “I shall be [one]” he is a nazirite. “I shall be comely”, he is a nazirite. “A nazik”, “a naziah”, “a paziah”, he is a nazirite. [If one says,] “Behold I shall be like this one,” or “Behold I shall curl [my hair]” or “Behold, I shall tend [my hair]” or “Behold, I shall grow my hair long,” he is a nazirite. [If one says] “Behold, I shall [bring] birds [as offerings]” Rabbi Meir says he is …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
24בד״ה ולא אבה
This is the discourse on “But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing,” where, as the text says, the flow being called “hairs” is explained.
Kehot’s noteלעיל פ׳ תצא לח, ג ואילך.
25וע״פ ועשית בגדי
That passage explains “abundant in kindness” (rav chesed) as the level of Aharon the High Priest, far above the chain of cause and effect in which every effect bears some relation to its cause.
Kehot’s noteתו״א פב, ב.
26לא קאים אינש אדעתי׳ דרבי׳
Rabbah learns from Moshe’s words after forty years that “a person does not attain his teacher’s mind until forty years.” Here it shows how a teacher’s insight reaches the student only gradually, through letters.
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב.
Paragraph 4
27“The heavens for height, the earth for depth, and the heart of kings is unsearchable.” The analogy of the gift is meant to move a heart that cannot otherwise be reached.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28כיון דאתו ישראל נטלי עשייה ממלאכי השרת
The Zohar on Balak: before Israel came, the angels on high did the “doing”; once Israel stood at Mount Sinai and said “We will do and we will hear,” they took the “doing” from the ministering angels.
Zohar, Balak 6:103–113ספר הזהר, בלק ו׳:ק״ג-קי״ג
Before Israel came, the heavenly angels used to serve with the performance of ceremonies. When Israel at Mount Sinai said, “We will do and we will hearken”, performance was taken from the ministering angels and confined to the land of Israel alone. Hence it says, first, “Mighty in strength that fulfil his words”, and then, “To hearken”. Happy are Israel who took performance from them and carried it out themselves.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
29עושי דברו
“Bless Havayah, His angels, mighty in strength, who do His word.” The Alter Rebbe reads “who do” as rectifying and making ready, through the angels’ self-nullification.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30“For as the new heavens and the new earth that I am making stand before Me…” This verse opens the discourse to which the text refers on the angels’ “Holy.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Kehot’s note points to Zohar, Balak 6:105 for these words.
Zohar, Balak 6:105ספר הזהר, בלק ו׳:ק״ה
Paragraph 5
32“Like a slice of pomegranate is your temple behind your veil.” The verse after “Your teeth” is read as Israel being full of mitzvos like a pomegranate.
Song of Songs 6:7שיר השירים ו׳:ז׳
כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ע״ד שכ׳ בהלכות ת״ת
The note gives the place in the Alter Rebbe’s own Laws of Torah Study to which the text refers on disciplining a child who does not want to learn.
Kehot’s noteלאדה״ז פ״א הי״ג.
34ולקדש א״ע במותר לו
The Talmud’s teaching “sanctify yourself in what is permitted to you.” Here it is part of how the body is restrained through the mitzvos.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
35כמ״ש בפע״ח שער א׳ פ״ז
That essay explains Pri Etz Chaim’s teaching that in our time the main refinement is through prayer, though Torah study is higher than prayer.
Kehot’s noteראה גם קו״א לתניא בד״ה להבין מ״ש בפע״ח.
36אי אפשר שיתבררו הניצוצין מאליהן אם לא ע״י מי שיבררו אותם
Pri Etz Chaim, Sha’ar HaTefillah, chapter 7: the sparks cannot be refined by themselves, but only through the prayer and all the mitzvos of human beings below. The Alter Rebbe quotes it word for word.
Pri Etz Chaim, Gate of Prayer 7:2פרי עץ חיים, שער התפלה ז׳:ב׳
והנה אי אפשר שיתבררו הניצוצין מאליהן, אם לא ע״י מי שיבררו אותם, והוא, כי על ידי התפלה והמצות כולם, של בני אדם התחתונים, נעשה הבירור הזה, וע״י סיוע הי״ס עליונות דאצילות. כי הנה התחתונים צריכין לסיוע עליון, להספיק דברים אלו שיעשו על ידם. וגם העליונים צריכין למעשה התחתונים, וכמ״ש תנו עוז לאלקים. והענין הוא כמ״ש לעיל, כי אין דבר בעולם, שלא נעשו מאלו המלכים, ויש בהם בירור הצריך אל ד׳ עולמות אבי״ע הם בעצמן, ויש בהם בירור לצורך נשמות התחתונים כי מה שנשאר אחר הבירור הצריך לעולמות הנ״ל, משם יסודם …
Pri Etz Chaim (Public Domain)
37עבודה שבלב
On “to serve Him with all your heart” the Talmud asks: “What is the service that is in the heart? It is prayer.”
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
38“For on this day He shall atone for you, to purify you.” This verse opens the discourse in Parshas Acharei to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39שכל בחי׳ מעשה בחיצוניות ולכל בחי׳ דבור ותפלה הוא בפנימיות
Etz Chaim, Sha’ar Pnimiyus veChitzoniyus, Derush 3: every aspect of action is in the outer dimension, and every aspect of speech and prayer is in the inner. The Alter Rebbe quotes it word for word.
Sefer Etz Chaim 40:3עץ חיים מ׳:ג׳
… לבדו כדי להבין היכן אנו מדברים אם בפנימיות אם בחיצוניות והוא שכל בחי׳ מעשה הוא בחיצוניות וכל בחי׳ דבור ותפלה הוא בפנימיות ואין הפרש אחר עוד ולכן אל תטריח עצמך יותר כלל. ודע כי אע״פ שתראה כתוב בספרינו בחי׳ חיצוניות ופנימיות אל תטעה בהם כי לפעמים רובן של מקומות אינם מדברים רק בחיצוניות לבד או בפנימיות לבד כי הכל שוה כנ״ל אלא שלפעמים קורא פנימיות אל כלי ג׳ הפנימי מכולם ולפעמים קורא פנימיות זה אל נר״ן שבתוך הכלים שהם בחי׳ או״פ כנודע אמנם כל זה החיצוניות ופנימית מדבר בחיצוניות …
Sefer Etz Chaim (Public Domain)
40וכמ״ש מזה פ׳ חיי שרה בד״ה עיין בע״ח
The note identifies the Chayei Sarah discourse mentioned here as the one headed “Lashon Admur” in Torah Ohr, and adds an explanation of it by the Tzemach Tzedek printed in Torah Ohr’s additions.
Kehot’s noteבתו״א שם בד״ה לשון אדמו״ר. וראה בתו״א בהוספות ביאור מהצ״צ.
Paragraph 6
41כצנה רצון תעטרנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים ה, יד.
42“For You bless the righteous, Havayah; as with a shield You encircle him with favor.” The Alter Rebbe reads ratzon (favor) as the supernal will drawn by the mitzvos, encircling a person like a shield (the Kehot note gives it as 5:14).
Psalms 5:13תהילים ה׳:י״ג
כִּי־אַתָּה תְּבָרֵךְ צַדִּיק ה׳ כַּצִּנָּה רָצוֹן תַּעְטְרֶנּוּ:
For Thou dost bless the righteous; O L-RD, Thou dost encompass him with favour as with a shield.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43כי אתה ה׳ מחסי
“For You, Havayah, are my refuge; you have made the Most High your dwelling.” A further image of G-d’s light surrounding a person as a makif.
Psalms 91:9תהילים צ״א:ט׳
כִּי־אַתָּה ה׳ מַחְסִי עֶלְיוֹן שַׂמְתָּ מְעוֹנֶךָ:
For thou hast made the L-RD who is my refuge, Even the Most High, thy habitation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צא, ט.
44באגה״ק בסופו
This is the passage quoted here: prayer draws the light of Ein Sof itself into the lower worlds and changes created beings, while Torah and mitzvos bring no change in the parchment of the tefillin.
Kehot’s noteרד״ה להבין מ״ש בפע״ח [קנה, א]. [כ].
45לשנות הנבראים מכמות שהם שיתרפא החולה וירד הגשם משמים לארץ ויולידה ויצמיחה
The Kuntres Acharon of Tanya, quoted word for word: prayer draws the Infinite Light into the lower worlds to change created beings, while Torah and mitzvos make no change in the parchment of the tefillin.
Tanya, Part V; Kuntres Acharon 4:4תניא, קונטרס אחרון ד׳:ד׳
אֲבָל הַתְּפִלָּה, הִיא הַמְשָׁכַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא לִבְרִיאָה־יְצִירָה־עֲשִׂיָּה דַּוְקָא, לֹא בְּדֶרֶךְ הִתְלַבְּשׁוּת בִּלְבַד, רַק הָאוֹר מַמָּשׁ, לְשַׁנּוֹת הַנִּבְרָאִים מִכְּמוֹת שֶׁהֵם, שֶׁיִּתְרַפֵּא הַחוֹלֶה, וְיֵרֵד הַגֶּשֶׁם מִשָּׁמַיִם לָאָרֶץ וְיוֹלִידָהּ וְיַצְמִיחָהּ.
Kehot Publication Society (CC-BY-NC)
Paragraph 7
46מ״ש בזהר דישראל ומלאכים
The Zohar passage given in the Kehot note, that Israel below and the angels above sanctify G-d together, as one.
Zohar I, 231aזח״א רלא, א
Kehot’s noteזח״א רלא, א. נסמן לעיל לו, ד.
Paragraph 8
47רוחות ואש לוהט
“He makes His angels winds, His ministers blazing fire.” The angels have bodies, but spiritual ones.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
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48בד״ה מזמור שיר
That discourse, on “A psalm, a song of the dedication of the House,” explains that the angels’ song is heard by the prophets as sound because the angels have bodies, “He makes His angels winds, His ministers blazing fire,” which refers to their bodies, not their souls; the song of souls without bodies is not heard at all.
Kehot’s note[ברכה] צח, א. [כ].
49מזמור שיר חנוכת הבת
“A psalm, a song of the dedication of the House, of David.” This verse opens the discourse to which the text refers.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50בד״ה ראה ריח בני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כא, ד.
51ראה ריח בני
Yitzchak smells Yaakov’s garments and says, “See, the fragrance of my son is like the fragrance of a field that Havayah has blessed.” This verse opens the discourse cited here.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
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52ריח בוגדיו
The Talmud reads “the fragrance of his garments (begadav)” as “of his traitors (bogdav),” teaching that even the sinners of Israel have a good fragrance. The maamar ties this to teshuvah as the raising of the makif.
Sanhedrin 37a:7–8סנהדרין ל״ז א:ז׳-ח׳
רֵישׁ לָקִישׁ אָמַר: מֵהָכָא, ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״ – אֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵאִין מִצְוֹת כְּרִמּוֹן. רַבִּי זֵירָא אָמַר: מֵהָכָא, ״וַיָּרַח אֶת רֵיחַ בְּגָדָיו״. אַל תִּיקְרֵי ״בְּגָדָיו״ אֶלָּא ״בּוֹגְדָיו״. הָנְהוּ בִּרְיוֹנֵי דַּהֲווֹ בְּשִׁיבָבוּתֵיהּ דְּרַבִּי זֵירָא, דַּהֲוָה מְקָרֵב לְהוּ כִּי הֵיכִי דְּנֶיהְדְּרוּ לְהוּ בִּתְיוּבְתָּא, וַהֲווֹ קָפְדִי רַבָּנַן. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי זֵירָא, אָמְרִי: עַד הָאִידָּנָא הֲוָה חֲרִיכָא קַטִּין שָׁקֵיהּ דַּהֲוָה בָּעֵי עֲלַן רַחֲמֵי, הַשְׁתָּא מַאן בָּעֵי עֲלַן רַחֲמֵי? הַרְהֲרוּ בְּלִבַּיְיהוּ וַעֲבַדוּ תְּשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
53כל ימיו בתשובה
“Let him repent today, lest he die tomorrow; and so all his days are spent in teshuvah.” Hence every person is meant to be in teshuvah, the raising of the makif.
Shabbat 153aשבת קנ״ג א
54סד״ה שמאלו תחת לראשי
That passage explains “His left hand is under my head”: through the left hand that pushes away, the yearning of love grows stronger, and the “head” rises in the service of the head of the soul.
Kehot’s noteתו״א פו, ב.
55שאו את ראש כו׳ לגלגלתם
“Lift up the head of all the congregation of the children of Israel… by their polls.” The verse opens the Bamidbar discourse cited here.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
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56ובד״ה כי תצא
the passage shares nothing with the note
Kehot’s noteתו״א לה, ד.
57ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The verse opens the explanation cited here.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
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58חסידים הראשונים
“The early pious ones would wait an hour and then pray, in order to direct their hearts to their Father in Heaven.” The cited explanation discusses them.
Mishnah Berakhot 5:1משנה ברכות ה׳:א׳
אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כֹּבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִים שָׁעָה אַחַת וּמִתְפַּלְּלִים, כְּדֵי שֶׁיְּכַוְּנוּ אֶת לִבָּם לַמָּקוֹם. אֲפִלּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ, לֹא יְשִׁיבֶנּוּ. וַאֲפִלּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ, לֹא יַפְסִיק:
One should not stand up to say Tefillah except in a reverent state of mind. The pious men of old used to wait an hour before praying in order that they might direct their thoughts to G-d. Even if a king greets him [while praying] he should not answer him: even if a snake is wound round his heel he should not stop.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
59ובד״ה ויקהל משה
That passage contrasts the love born of contemplation during the six weekdays, which takes toil, with Shabbos, when an additional soul is added to every Jew and something new is born in the Congregation of Israel.
Kehot’s noteתו״א פז, ד.
60ויקהל משה
“And Moshe assembled all the congregation of the children of Israel,” before commanding them about Shabbos. The verse opens the discourse on the additional soul of Shabbos.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
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61הנשמה יתירה שמתגלה בשבת
The Talmud teaches that an additional soul (neshamah yeseirah) is given to a person on the eve of Shabbos. Here it is an example of the soul above the body shining within it.
Beitzah 16a:11–12ביצה ט״ז א:י״א-י״ב
אִי הָכִי, לָא לִעַנְשׁוּ גּוֹיִם עֲלַהּ? שַׁבָּת — אוֹדוֹעֵי אוֹדְעִינְהוּ, מַתַּן שְׂכָרָהּ — לָא אוֹדְעִינְהוּ. וְאִי בָּעֵית אֵימָא: מַתַּן שְׂכָרָהּ נָמֵי אוֹדְעִינְהוּ, נְשָׁמָה יְתֵירָה — לָא אוֹדְעִינְהוּ. דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נְשָׁמָה יְתֵירָה נוֹתֵן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם עֶרֶב שַׁבָּת, וּלְמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ הֵימֶנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״, כֵּיוָן שֶׁשָּׁבַת וַוי אָבְדָה נֶפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
62בכל לבבך ובכל נפשך ובכל מאדך
“And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might.” The three phrases are read as the three ranks of raising mayin nukvin.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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63השמים כסאי
“The heavens are My throne and the earth My footstool; what house could you build for Me?” The verse opens the discourse cited for “house” as the makif.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
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64יוצר אור ובורא חשך
“He forms light and creates darkness, makes peace and creates evil.” Yetzirah (“forming”) is read as inner light, and Beriah (“creating”) as the “darkness” of a makif that cannot be grasped.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
65יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn, and a horse that the king has ridden.” The verse opens the explanation the text cites for how Asiyah, physical existence, comes from sovev kol almin.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66עשייה איהו לעילא
The Zohar in Parshas Vayera, cited by the text itself (115a), for the teaching that Asiyah has its root above.
Zohar, Vayera 26:387–28:427ספר הזהר, וירא כ״ו:שפ״ז-כ״ח:תכ״ז
Hence, besides “visiting” Sarah, G-d also “did” something in the region on high, since everything depends on that. Hence the two stages of “visiting” and “doing”, with the name of “the L-rd” mentioned with each, the whole forming one process.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
67עשייה איהו לעילא
The Zohar in Parshas Behar (108b), which the text cites as saying the same thing about Asiyah.
Zohar, Behar 4:13–15ספר הזהר, בהר ד׳:י״ג-ט״ו
And since Israel at therefore “hearing” is attached to this Mount Sinai placed “doing” before “hearing’ sabbatical year.
The Zohar; London, Soncino Press, 1933 (Public Domain)
68ויקח מן הבא בידו
“And he lodged there that night, and he took from what came into his hand a gift for Esav his brother.” The verse opens the discourse cited here on Yaakov’s gift as a raising of mayin nukvin to Tohu.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
69עדר עדר לבדו
“He put them in the hands of his servants, each flock by itself, and said to his servants, ‘Pass on before me, and put a space between flock and flock.’” Each flock is a rank of its own.
Genesis 32:17בראשית ל״ב:י״ז
וַיִּתֵּן בְּיַד־עֲבָדָיו עֵדֶר עֵדֶר לְבַדּוֹ וַיֹּאמֶר אֶל־עֲבָדָיו עִבְרוּ לְפָנַי וְרֶוַח תָּשִׂימוּ בֵּין עֵדֶר וּבֵין עֵדֶר:
And he delivered them into the hand of his servants, every drove by itself; and said unto his servants: ‘Pass over before me, and put a space betwixt drove and drove.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ויצו את הראשון
“And he commanded the first, saying, ‘When Esav my brother meets you and asks you…’” Yaakov instructs each flock’s servant separately.
Genesis 32:18בראשית ל״ב:י״ח
וַיְצַו אֶת־הָרִאשׁוֹן לֵאמֹר כִּי יִפְגׇשְׁךָ עֵשָׂו אָחִי וּשְׁאֵלְךָ לֵאמֹר לְמִי־אַתָּה וְאָנָה תֵלֵךְ וּלְמִי אֵלֶּה לְפָנֶיךָ:
And he commanded the foremost, saying: ‘When Esau my brother meeteth thee, and asketh thee, saying: Whose art thou? and whither goest thou? and whose are these before thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ויצו גם את השני גם את השלישי
“And he commanded also the second, also the third, also all who went after the flocks.” The separate commands mark the flocks as distinct ranks.
Genesis 32:20בראשית ל״ב:כ׳
וַיְצַו גַּם אֶת־הַשֵּׁנִי גַּם אֶת־הַשְּׁלִישִׁי גַּם אֶת־כׇּל־הַהֹלְכִים אַחֲרֵי הָעֲדָרִים לֵאמֹר כַּדָּבָר הַזֶּה תְּדַבְּרוּן אֶל־עֵשָׂו בְּמֹצַאֲכֶם אֹתוֹ:
And he commanded also the second, and the third, and all that followed the droves, saying: ‘In this manner shall ye speak unto Esau, when ye find him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
72כעדר הרחלים שעלו מן הרחצה
“Your teeth are like a flock of ewes that have come up from the washing, all of them twinned.” The maamar now explains the washing.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
73כי מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The water is read as the sea of supernal Chochmah from which Moshe draws.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ותמלא כדה
Rivkah “went down to the spring, filled her jug, and came up.” The jug filled from the source is the image for the Torah drawn from supernal Chochmah.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ונהר יוצא מעדן ומשם יפרד
“A river goes out from Eden to water the garden, and from there it divides and becomes four heads.” The river stands for flow by stages and in proportion, the chain of descent.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ואלה שמות
“And these are the names of the children of Israel who came to Egypt.” The verse opens the discourse cited on the whitening of the halachah.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77אסרי לגפן בענין כבס ביין לבושו
Yaakov’s blessing of Yehudah: “Binding his foal to the vine… he washes his garment in wine.” The discourse cited explains this washing of the garment.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78לא תהיה כו׳ את מספר ימיך אמלא
“None shall miscarry or be barren in your land; the number of your days I will fill.” The verse opens another discourse the text points to.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אלה מסעי
“These are the journeys of the children of Israel.” The verse opens the discourse that explains “I drew him out of the water” and “he also drew water for us.”
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80וגם דלה דלה לנו
Yisro’s daughters say of Moshe: “An Egyptian man saved us from the shepherds, and he also drew water for us and watered the flock.” It is read as Moshe drawing into Israel the bittul of the higher unity.
Exodus 2:19שמות ב׳:י״ט
וַתֹּאמַרְןָ אִישׁ מִצְרִי הִצִּילָנוּ מִיַּד הָרֹעִים וְגַם־דָּלֹה דָלָה לָנוּ וַיַּשְׁקְ אֶת־הַצֹּאן:
And they said: ‘An Egyptian delivered us out of the hand of the shepherds, and moreover he drew water for us, and watered the flock.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81הנותן שלג כצמר
“He gives snow like wool; He scatters frost like ashes.” Another verse joining the whiteness of snow to wool.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ושער רישי׳ כעמר נקא
In Daniel’s vision the Ancient of Days sits, “His garment white as snow and the hair of His head like pure wool.” Whiteness and wool are joined, as in the washed ewes.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83והניף הכהן אותם על לחם הבכורים
“And the kohen shall wave them upon the bread of the first fruits, a wave offering before Havayah, with the two lambs.” The verse opens the Emor discourse cited on ewes.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
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84את הכבש אחד תעשה
“The one lamb you shall offer in the morning, and the second lamb you shall offer in the afternoon.” The daily offering, discussed in the discourse cited.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo.” The verse opens the earlier discourse on kadosh with and without a vav.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86וזרקתי עליכם מים טהורים וטהרתם
“And I will sprinkle pure water upon you, and you shall be pure from all your impurities.” The waters of the supernal Kodesh wash away every sin.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87Kehot’s note points to Exodus 2:10–11 for these words.
Exodus 2:10–11שמות ב׳:י׳-י״א
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ: וַיְהִי בַּיָּמִים הָהֵם וַיִּגְדַּל מֹשֶׁה וַיֵּצֵא אֶל־אֶחָיו וַיַּרְא בְּסִבְלֹתָם וַיַּרְא אִישׁ מִצְרִי מַכֶּה אִישׁ־עִבְרִי מֵאֶחָיו:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’ And it came to pass in those days, when Moses was grown up, that he went out unto his brethren, and looked on their burdens; and he saw an Egyptian smiting a Hebrew, one of his brethren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88Kehot’s note points to Leviticus 6:1–8:36 for these words.
Leviticus 6:1–8:36ויקרא ו׳:א׳-ח׳:ל״ו
Paragraph 14
89שכולם מתאימות
“…all of them twinned, and none among them is bereaved.” The twins are the three flocks united by the washing.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
90דמקדשין ליה כולא כחדא
One of the Zohar passages the Kehot note to the maamar’s opening gives for the teaching that Israel and the angels sanctify G-d as one.
Zohar, Vayechi 43:439–450ספר הזהר, ויחי מ״ג:תל״ט-ת״נ
Now all those singers stand outside and chant hymns in the three watches of the night and intone praises, and all the hosts of the heavens sing at night and Israel by day, nor is the sanctification recited above until it is recited by Israel below, and only then do all the hosts of heaven sanctify the holy name together. Hence, Israel are holy and are sanctified by upper and lower angels, since the sanctification of the holy name is complete only when uttered above and below together.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
91עדר עדר לבדו
Yaakov sends his gift “each flock by itself.” The phrase describes the separate raisings below.
Genesis 32:17בראשית ל״ב:י״ז
וַיִּתֵּן בְּיַד־עֲבָדָיו עֵדֶר עֵדֶר לְבַדּוֹ וַיֹּאמֶר אֶל־עֲבָדָיו עִבְרוּ לְפָנַי וְרֶוַח תָּשִׂימוּ בֵּין עֵדֶר וּבֵין עֵדֶר:
And he delivered them into the hand of his servants, every drove by itself; and said unto his servants: ‘Pass over before me, and put a space betwixt drove and drove.’
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92רוחצות בחלב
“His eyes are like doves by the streams of water, washed in milk, fitly set.” The Idra reads the milk as the supernal whiteness.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
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93בחוורא דלעילא
The Idra Rabba, cited by the text itself (136b), on “washed in milk”: in the whiteness from above.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
94ואלה המשפטים
“And these are the ordinances that you shall set before them.” The verse opens the discourse in Torah Ohr on which this maamar builds.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ואדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains…; man and beast You save, Havayah.” From sovev, man and beast are equal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
96מן המים משיתיהו
“For I drew him out of the water.” Moshe draws from the supernal waters, and so the three flocks become one.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
97לך ולעבדך כו׳ ולהבמתך ולחיה
“The Sabbath of the land shall be food for you, for you and for your servant and for your maidservant…; and for your beast and for the wild animal that are in your land.” In the Sabbatical year man and beast share its produce alike.
Leviticus 25:6–7ויקרא כ״ה:ו׳-ז׳
וְהָיְתָה שַׁבַּת הָאָרֶץ לָכֶם לְאׇכְלָה לְךָ וּלְעַבְדְּךָ וְלַאֲמָתֶךָ וְלִשְׂכִירְךָ וּלְתוֹשָׁבְךָ הַגָּרִים עִמָּךְ: וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
And the sabbath-produce of the land shall be for food for you: for thee, and for thy servant and for thy maid, and for thy hired servant and for the settler by thy side that sojourn with thee; and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98דאדם ובהמה תושיע
“Man and beast You save, Havayah.” In the ascent to sovev the two are equal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
99בביאור ע״פ מים רבים
That passage calls the attributes within Keser “a rivkah of three cattle” and explains “Many waters cannot extinguish the love”: a love rooted above intellect, drawn from the attributes of Keser by the supernal Daas, which no understanding drawn from Chochmah and Binah can quench.
Kehot’s noteתו״א יט, ג.
100מים רבים
“Many waters cannot extinguish the love, nor can rivers drown it.” The verse opens the Torah Ohr discourse cited here.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101רבקה של שלש בקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעירובין (רפ״ב יז, ב) בשינוי לשון מכאן. [כ].
102רבקה של שלש בקר
The Mishnah of Eruvin, chapter 2, speaks of a space “as wide as two teams (rivkos) of three cattle each”; the Kehot note says the wording here differs from the Mishnah’s.
Eruvin 17b:17–18עירובין י״ז ב:י״ז-י״ח
גּוֹבְהָן עֲשָׂרָה טְפָחִים, וְרוֹחְבָּן שִׁשָּׁה וְעוֹבְיָים כׇּל שֶׁהוּא. וּבֵינֵיהֶן כִּמְלֹא שְׁתֵּי רְבָקוֹת שֶׁל שָׁלֹשׁ שָׁלֹשׁ בָּקָר, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: שֶׁל אַרְבַּע, קְשׁוּרוֹת וְלֹא מוּתָּרוֹת, אַחַת נִכְנֶסֶת וְאַחַת יוֹצֵאת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103כמ״ש במ״ח גבי מנחה דשבת
In its parallel, Or HaTorah cites Etz Chaim and the Arizal’s Siddur on the Minchah of Shabbos: then Beriah stands in the place of Imma, Yetzirah in the place of Z’eir Anpin and Asiyah in the place of Nukva, and they remain so until the end of Shabbos.
Kehot’s noteבאוה״ת שה״ש ע׳ תקסט כ׳: ”כמ״ש בע״ח ובסידור האריז״ל גבי מנחה דשבת שעולם הבריאה הוא במקום אימא והיצירה במקום ז״א והעשיי׳ במקום נוק׳ וכך עומדים עד מוצאי שבת” עכ״ל ע״ש.
104בד״ה כנשר יעיר
That discourse explains “As an eagle stirs up its nest… spreads its wings,” reading the eagle as the attribute of compassion, and turns to Ezekiel’s chariot, with the face of a lion on the right and the face of an ox: the division of attributes in the worlds below Atzilus that this maamar mentions.
Kehot’s noteלעיל פ׳ האזינו עז, ג ואילך.
105כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The verse opens the Ha’Azinu discourse cited here.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
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106פני אריה אל הימין ופני שור
“The face of a man, and the face of a lion on the right for the four of them, and the face of an ox on the left.” In the lower worlds the attributes are divided.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שי״ן איהו כליל תלת עדרי צאן כו׳ תלת אבהן
Tikkun 51, cited by the text itself: the letter shin comprises three flocks of sheep and the three Patriarchs.
Tikkunei Zohar 86b:5–6תקוני הזהר פ״ו ב:ה׳-ו׳
אָמַר לֵקהּ רַבִּי אֶלְעָזָר אַבָּא, שִׂיחַ מְנָא לָן דְּאִיהוּ צַדִּיק, אָמַר לֵקהּ בְּרִי בֵּקהּ תִּשְׁכַּח חַ"י ש׳, אִיהוּ כְּלִיל תְּלַת עִִדְרֵי צֹאן, דְּאִינוּן שָׁרָשָׁא דְאִילָנָא, וְדָא חַי עָלְמִין, דְּאִיהוּ אוֹת בַּצָּבָא דִילֵיהּ, צבאו״ת אִיהוּ עִמְּהוֹן, כְּלִיל תְּלַת דַּרְגִּין לָקֳבֵל תְּלַת עַנְפִין דְּש׳. וְהָא ש׳ דִּתְלַת אֲבָהָן אִינוּן, אֶלָּא ש׳ עִלָּאָה עַנְפֵי אִילָנָא, ש׳ תַּתָּאָה שָׁרְשֵׁי אִילָנָא, וּבְגִין דָּא וְכָל שִׂיחַ דָּא צַדִּיק, וְכָל עִשֶׂב ע״ב ש׳ דָּא יַעֲקֹב כְּלִיל תְּלַת אֲבָהָן, דְּאִינוּן עַנְפֵי אִילָנָא, וְסָלְקִין לְשַׁבְעִין וּתְרֵין שְׁמָהָן דְּוַיִּסַע וַיָּבֹא …
Tikkunei Zohar - Vocalized (Public Domain)
108וכל שיח
“And every shrub of the field was not yet in the earth.” The Tikkunei Zohar reads the shin into the word siach (shrub).
Genesis 2:5בראשית ב׳:ה׳
וְכֹל שִׂיחַ הַשָּׂדֶה טֶרֶם יִהְיֶה בָאָרֶץ וְכׇל־עֵשֶׂב הַשָּׂדֶה טֶרֶם יִצְמָח כִּי לֹא הִמְטִיר ה׳ אֱלֹקִים עַל־הָאָרֶץ וְאָדָם אַיִן לַעֲבֹד אֶת־הָאֲדָמָה:
No shrub of the field was yet in the earth, and no herb of the field had yet sprung up; for the L-RD G-d had not caused it to rain upon the earth, and there was not a man to till the ground;
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Paragraph 19
109כמ״ש במ״ח שיח אותיות ח״י שי״ן
Kehot’s marei makom for these words (its note is below).
Kehot’s note— משנת חסידים מסכת שארית האצילות פ״ג אות ג.
Paragraph 20
110ולבן שנים מחלב
Yaakov’s blessing of Yehudah: “His eyes are red with wine, and his teeth white with milk.” The explanation cited reads the teeth as refining one’s deeds.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
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111אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d shall you walk, and Him shall you fear…, and to Him shall you cleave.” The verse opens the discourse cited on service through deeds.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
112והניף הכהן אותם על לחם הבכורים
“And the kohen shall wave them upon the bread of the first fruits… with the two lambs (kevasim).” The verse opens the Emor discourse cited on the shin of kesavim.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
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113ש׳ דמשה קדושה לך ישלשו
The Ra’aya Mehemna in Parshas Mishpatim (120a), cited by the text itself, on the shin of Moshe and the threefold sanctification.
Zohar, Mishpatim 18:477–485ספר הזהר, משפטים י״ח:תע״ז-תפ״ה
114ובזהר ר״פ בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיג, ב.
115עאלת שין
The opening of the Zohar, where each letter of the alphabet comes before G-d asking that the world be created through it, and the shin comes in its turn. (The Kehot note gives 13b, but that page speaks of tefillin; the passage is on 2b.)
Zohar, Introduction 5:21–6:28ספר הזהר, הקדמה ה׳:כ״א-ו׳:כ״ח
116שכינתא אתקריאת שבת
The Ra’aya Mehemna in Parshas Pinchas (257a), cited by the text itself: the Shechinah is called Shabbos, from the three upper levels that are the shin, and She is “a daughter, a fourth to them.”
Zohar, Pinchas 121:831–123:842ספר הזהר, פנחס קכ״א:תתל״א-קכ״ג:תתמ״ב
Paragraph 22
117כד אתחברן כולהו קדושי כחדא אקרון קדש
The end of the Zohar on Haazinu, quoted by the text: when all the holinesses join as one they are called Kodesh and ascend to the supernal place called Kodesh.
Zohar, Ha'Azinu 6:202–9:211ספר הזהר, האזינו ו׳:ר״ב-ט׳:רי״א
R. Jose said: ‘G-d first called Israel “holy”, as it is written, “For thou art a holy people”, etc. (Deut. 14, 2). Then He called them “holiness”, as it is written, “Israel is holiness (kodesh) to the L-rd, the firstfruits… 1The last 16 lines of the Hebrew text do not appear in our translation.in that through them all the divine adornments are not in their proper condition.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
118אם צדקת מה תתן לו
“If you are righteous, what do you give Him, or what does He receive from your hand?” The supernal Kodesh is beyond the reach of anything done below.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
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Kehot’s noteאיוב לה, ז.
119צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo.” The verse opens the discourse cited here.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120בד״ה צאינה וראינה בפ׳ קדושים
That discourse, on “Go forth and see, daughters of Zion,” explains that kadosh with a vav is G-d’s holiness drawn down to be memalei kol almin and sovev kol almin, a mere ray that bears no comparison to Him, since all created beings, however many, remain in a state of division.
Kehot’s noteלעיל כא, ב. וראה במ״מ לשם.
121The Zohar in Parshas Mishpatim (121b), which the text cites for the same teaching.
Zohar, Mishpatim 20:502–511ספר הזהר, משפטים כ׳:תק״ב-תקי״א
Paragraph 23
122כל אות היא המשכת חיות וכח מיוחד פרטי
Sha’ar HaYichud VehaEmunah, chapter 12, cited by the text and quoted nearly word for word: each letter is the drawing down of a particular, distinct life-force and power.
Tanya, Sha’ar HaYichud 12:1–2תניא, חלק שני; שער היחוד והאמונה י״ב:א׳-ב׳
רַק שֶׁהַבְּרוּאִים מִתְחַלְּקִים לְמִינֵיהֶם בִּכְלָלוּת וּבִפְרָטוּת, עַל יְדֵי שִׁינּוּיֵי הַצֵּירוּפִים וְחִילּוּפִים וּתְמוּרוֹת, כַּנִּזְכָּר לְעֵיל. כִּי כָּל אוֹת, הִיא הַמְשָׁכַת חַיּוּת וְכֹחַ מְיוּחָד פְּרָטִי, וּכְשֶׁנִּצְטָרְפוּ אוֹתִיּוֹת הַרְבֵּה – לִהְיוֹת תֵּיבָה, אֲזַי, מִלְּבַד רִיבּוּי מִינֵי כֹּחוֹת וְחַיּוּת הַנִּמְשָׁכִים כְּפִי מִסְפַּר הָאוֹתִיּוֹת שֶׁבַּתֵּיבָה, עוֹד זֹאת הָעוֹלָה עַל כּוּלָּנָה – הַמְשָׁכַת כֹּחַ עֶלְיוֹן וְחַיּוּת כְּלָלִית הַכּוֹלֶלֶת וּשְׁקוּלָה כְּנֶגֶד כָּל מִינֵי הַכֹּחוֹת וְהַחַיּוּת פְּרָטִיּוֹת שֶׁל הָאוֹתִיּוֹת וְעוֹלָה עַל גַּבֵּיהֶן, וְהִיא מְחַבַּרְתָּן …
Kehot Publication Society (CC-BY-NC)
123בד״ה אני ישנה
That discourse, on “I am asleep, but my heart is awake,” reads Isaiah’s “ha’osiyos, ask Me” as the letters of Torah and prayer: the letters (osiyos, from asa, “come”) bring the Infinite Light from concealment into revelation, carrying it as a horse carries its rider to a place he could not reach himself.
Kehot’s noteלעיל לג, ג.
124אני ישנה
“I am asleep, but my heart is awake.” The verse opens the discourse cited here.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125האותיות שאלוני
“Ask Me of the things to come (ha’osiyos) concerning My children.” Chassidus reads ha’osiyos as “the letters.”
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
126המשכת כח עליון וחיות כללית
The same chapter: when letters combine into a word, beyond the powers of the letters there is “the drawing down of a supernal power and a general life-force” that surpasses them all.
Tanya, Sha’ar HaYichud 12:1–2תניא, חלק שני; שער היחוד והאמונה י״ב:א׳-ב׳
… כִּי כָּל אוֹת, הִיא הַמְשָׁכַת חַיּוּת וְכֹחַ מְיוּחָד פְּרָטִי, וּכְשֶׁנִּצְטָרְפוּ אוֹתִיּוֹת הַרְבֵּה – לִהְיוֹת תֵּיבָה, אֲזַי, מִלְּבַד רִיבּוּי מִינֵי כֹּחוֹת וְחַיּוּת הַנִּמְשָׁכִים כְּפִי מִסְפַּר הָאוֹתִיּוֹת שֶׁבַּתֵּיבָה, עוֹד זֹאת הָעוֹלָה עַל כּוּלָּנָה – הַמְשָׁכַת כֹּחַ עֶלְיוֹן וְחַיּוּת כְּלָלִית הַכּוֹלֶלֶת וּשְׁקוּלָה כְּנֶגֶד כָּל מִינֵי הַכֹּחוֹת וְהַחַיּוּת פְּרָטִיּוֹת שֶׁל הָאוֹתִיּוֹת וְעוֹלָה עַל גַּבֵּיהֶן, וְהִיא מְחַבַּרְתָּן וּמְצָרַפְתָּן יַחַד, לְהַשְׁפִּיעַ כֹּחַ וְחַיּוּת לָעוֹלָם הַנִּבְרָא בְּתֵיבָה זוֹ, לִכְלָלוֹ וְלִפְרָטָיו. הגהה וּלְפִי שֶׁכָּל אוֹת וָאוֹת מִכ״ב …
Kehot Publication Society (CC-BY-NC)
Paragraph 26
127וה׳ אלקים אמת
“But Havayah, G-d, is truth; He is the living G-d and the everlasting King.” Truth, the word that arises only from combined letters, is said of G-d.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ י, י.
128ע״י הצירוף וההתכללות
The note says that the passage at 14a refers to this place.
Kehot’s noteראה לעיל יד, א שמציין לכאן.
Paragraph 27
129תלת עלמין
The Zohar in Parshas Shelach, at the place the Kehot note gives (159a), on the three worlds to which the threefold “Holy” corresponds.
Zohar, Sh'lach 6:39–8:49ספר הזהר, שלח לך ו׳:ל״ט-ח׳:מ״ט
130המוזכר בזהר פ׳ שלח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנט, א.
131וקרא זה אל זה ואמר
“And one called to another and said, ‘Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.’” Kodesh shines through the angels’ calling to one another.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132בד״ה ויקרא אל משה
That discourse explains the “calling” to Moshe as an illumination given him so that he could enter the Tent of Meeting, and cites Targum Yonasan on “And one called to another”: “and they receive from one another.” The calling is a receiving, each drawing to the other, which is how the angels’ joining lets Kodesh shine.
Kehot’s noteלעיל פ׳ ויקרא א, ב.
133ויקרא אל משה
“And He called to Moshe, and Havayah spoke to him from the Tent of Meeting.” The verse opens the discourse cited on “one called to another.”
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134אמת . . חותמו של הקב״ה
“The seal of the Holy One, blessed be He, is truth,” as the Kehot note gives it. Truth is the highest level, beyond each letter alone.
Shabbat 55a:12–13שבת נ״ה א:י״ב-י״ג
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו. מֵאֵימָתַי תַּמָּה זְכוּת אָבוֹת? אָמַר רַב: מִימוֹת הוֹשֵׁעַ בֶּן בְּאֵרִי, שֶׁנֶּאֱמַר: ״אֲגַלֶּה אֶת נַבְלֻתָהּ לְעֵינֵי מְאַהֲבֶיהָ וְאִישׁ לֹא יַצִּילֶנָּה מִיָּדִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א.
135ע״פ ויכתוב משה את מוצאיהם
That discourse, on “And Moshe wrote their goings forth according to their journeys,” explains Moshe’s “writing” by the Sages’ saying that the seal of the Holy One, blessed be He, is truth: Chochmah is called truth, and Moshe drew down the revelation of the Infinite Light in Chochmah so that Israel would have the power to rise.
Kehot’s noteלעיל פ׳ מסעי.
136ויכתוב משה את מוצאיהם
“And Moshe wrote their goings forth according to their journeys.” The verse opens the explanation cited on truth.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בד״ה כי ביום הזה יכפר
That passage reads “For My glory I created him, formed him, also made him” with “there is no glory but Torah”: the 248 positive and 365 negative commandments are vessels for G-d’s light, so that He has a dwelling place among the lower realms, like the wick and the wood that hold a flame.
Kehot’s noteלעיל פ׳ אחרי כה, ד.
138כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The verse opens the Acharei discourse cited here.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139לכבודי בראתיו יצרתיו
“Everyone who is called by My Name, for My glory I have created him, I have formed him, I have also made him.” The three verbs name the three worlds of which a person is made.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
140כי עם קדוש אתה
“For you are a holy people to Havayah your G-d.” Each raising alone draws from kadosh, with the vav.
Deuteronomy 14:21דברים י״ד:כ״א
לֹא תֹאכְלוּ כׇל־נְבֵלָה לַגֵּר אֲשֶׁר־בִּשְׁעָרֶיךָ תִּתְּנֶנָּה וַאֲכָלָהּ אוֹ מָכֹר לְנׇכְרִי כִּי עַם קָדוֹשׁ אַתָּה לַה׳ אֱלֹקֶיךָ לֹא־תְבַשֵּׁל גְּדִי בַּחֲלֵב אִמּוֹ:
Ye shall not eat of any thing that dieth of itself; thou mayest give it unto the stranger that is within thy gates, that he may eat it; or thou mayest sell it unto a foreigner; for thou art a holy people unto the L-RD thy G-d. Thou shalt not seethe a kid in its mother’s milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, כא.
141שאו ידיכם קדש
“Lift up your hands [in] holiness (kodesh) and bless Havayah.” Kodesh without the vav, for the three joined together.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
142קדש ישראל
“Israel is holy (kodesh) to Havayah, the first of His harvest.” Kodesh without the vav, as in the Zohar quoted above.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
143בד״ה הן עם אחד
That discourse explains that through the Name Havayah inclusion is drawn down: the Torah makes peace in the heavenly household and the earthly one, the inclusion and unity of the Sefiros, and this inclusion comes through bittul.
Kehot’s noteתו״א פ׳ נח י, ד ואילך.
144הן עם אחד
“Behold, they are one people with one language for all.” The verse opens the Torah Ohr discourse on the advantage of inclusion.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145בד״ה ראיתי והנה מנורת זהב
The discourse on Zechariah’s “menorah all of gold” begins at 33c.
Kehot’s noteלעיל פ׳ בהעלותך לה, ד.
146ראיתי והנה מנורת זהב
“I have seen, and behold, a menorah all of gold, with its bowl on top of it.” The verse opens the discourse cited here.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147אתם נצבים היום כולכם
“You are standing today, all of you, before Havayah your G-d.” The verse opens another discourse cited on inclusion.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ששים המה מלכות ושמונים פילגשים ועלמות אין מספר…
There are sixty queens, and eighty concubines, and maidens without number
The souls of Israel are G-d’s light “sown” in bodies, so that through Torah and practical mitzvos the revelation of the Infinite will grow and multiply in the lower worlds; in this they surpass the Torah as halachah, which stays exactly as it was spoken. Because the souls are rooted in supernal Chochmah, the hidden “spring,” they bring about the time to come, when “a spring will go forth from the house of Havayah” and the lower world will be one with G-d as the higher is: “my perfect one, my twin.”
The maamar in brief
The maamar opens with a question: the Sages call Israel the groom and the Torah the bride, placing the souls above the Torah, yet “three bonds” places the Torah above Israel. The answer is “Light is sown for the tzaddik.” The lower worlds live from G-d’s Malchus alone and bear no proportion to the Infinite, but G-d wants a dwelling below, so the souls are sown in bodies, and their mitzvos, modeled on charity, yield increase: the Infinite Light revealed below. Sowing needs plowing first, “turn away from evil,” as Hevel did and Kayin did not. Halachah, like the angels born of divine speech, has no such increase; the souls, through self-nullification and the delight of contemplation (“my dove”), unite the higher and the lower. The third section explains why Yoel speaks of a spring: Binah, the river from Eden, spreads out and becomes the source of separate worlds, while Chochmah, the spring, stays nullified. The souls, rooted in Chochmah, will reveal it below, watering even the stream of Shittim.

Outline
	1The question: the souls or the Torah?“One is she, my dove, my perfect one” is Knesses Yisrael, through whom the union of Z’eir Anpin and Nukva comes about; Israel is the groom and the Torah the bride, which puts the souls higher, yet “three bonds” suggests the opposite.¶1
	2Light sown for the tzaddikThe worlds of Beriah, Yetzirah and Asiyah live from Malchus alone and have no proportion to the Infinite; the souls are sown in bodies so that their mitzvos, like charity that “makes salvations sprout,” bring the Infinite Light below with increase, as in “Be fruitful and multiply” and Yosef, the fruitful son.¶2–4
	3Delight, plowing and sowingThe word asher in the blessing over the mitzvos alludes to the supernal delight they draw down; but before the sowing of “do good” comes the plowing of “turn away from evil,” which Hevel had and Kayin lacked, and which the time to come will no longer need.¶5–6
	4Why the souls surpass the TorahThe Torah as halachah, like the angels created by G-d’s speech, has no increase; the souls draw down with increase, and through self-nullification and the delight of “my dove” they bring about “my perfect one, my twin,” the union of groom and bride, complete in the time to come.¶7–8
	5Spring and river“A river is blessed from its banks”: hidden water grows of itself once it emerges, as emotions grow once they leave the mind for the heart; so Binah, the river from Eden, spreads out from Chochmah, the spring, and the separation of finite worlds follows through Malchus of Atzilus.¶9–11
	6The spring revealed belowThe river is still united with G-d but is a source of separation, while the spring cannot be; the souls, which “arose in thought” in Chochmah itself, will reveal it below, watering even the stream of Shittim, as Etz Chaim’s screen between Atzilus and Beriah and the yud and hei of “with Yah” show.¶12


Key concepts
	Light sown for the tzaddikאור זרוע לצדיק
	The souls are G-d’s light sown below in bodies, so that through Torah and mitzvos the revelation of the Infinite Light grows and multiplies in the lower worlds, as a single seed yields many.

	Plowing before sowingחרישה וזריעה
	“Turn away from evil” is the plowing of the animal soul, overturning bad traits and desires not for G-d; only then can the sowing of “do good,” the practical mitzvos, bring growth.

	Worlds of separationעלמין דפרודא
	The lower worlds, where G-d’s life-giving light is so hidden that creatures seem to exist by themselves, even as if there were two dominions, G-d forbid.

	My perfect one, my twinתמתי תאומתי
	Knesses Yisrael makes G-d’s unity whole below as above, and brings about the union of Z’eir Anpin and Nukva, the emotive attributes of Atzilus and the Malchus enclothed in the lower worlds.

	My doveיונתי
	The souls’ delight in contemplating G-d’s greatness, like doves gazing at one another, which must come first and arouses a matching delight above.

	Spring and riverמעין ונהר
	Supernal Chochmah, called Eden, is the hidden spring that does not spread out; Binah is the river that goes forth from it, spreads out of itself and becomes the source from which separate worlds develop.

	He and His life-forces, He and His vesselsאיהו וחיוהי חד, איהו וגרמוהי חד
	The Infinite Light’s union with Chochmah of Atzilus, and its enclothing in Binah and the emotive attributes; both are within Atzilus, but the first is the closer bond.

	The stream of Shittimנחל השטים
	From shtus (folly) and shatu (roamed): the source that nourishes the pleasures of this world that are not for G-d, which the spring will water in the time to come.

	Yud and heiביו״ד נברא העוה״ב, בה״א נברא העוה״ז
	The World to Come was created with the yud, the spring that does not spread out; this world with the hei, the broad river from which “it separates.”


Section 1 · ¶1
The question: the souls or the Torah?
1ששים המה מלכות123 ושמונים פילגשים ועלמות אין מספר אחת היא יונתי תמתי.4 ודרשו רז״ל [רבותינו זכרונם לברכה] (ע׳ [עיין] ברבות בשיר השירים במקומו ובפ׳ קרח גבי ובני קרח5 לא מתו)6
“There are sixty queens, and eighty concubines, and maidens without number; one is she, my dove, my perfect one.” And our Sages, of blessed memory, expounded (see the Midrash Rabbah on Shir HaShirim, in its place, and in Parshas Korach, on “But the sons of Korach did not die”):
The maamar opens with Song of Songs 6:8–9, where the beloved praises his one bride above sixty queens, eighty concubines and countless maidens. The Sages read the verse as speaking of the Torah, and the Alter Rebbe points to their reading in the Midrash Rabbah on Shir HaShirim and in Parshas Korach, where it comes in connection with the verse “But the sons of Korach did not die.”


ששים המה מלכות אלו ס׳ מסכתות7 ושמונים פילגשים אלו ברייתות ועלמות אין מספר אלו הלכות שבגמ׳ [שבגמרא].
“There are sixty queens”: these are the sixty tractates; “and eighty concubines”: these are the beraisos; “and maidens without number”: these are the halachos in the Gemara.
In the Sages’ reading, the sixty queens are the sixty tractates of the Talmud, the eighty concubines are the beraisos (teachings of the Tannaim not included in the Mishnah), and the maidens without number are the countless halachos in the Gemara. All three describe the Torah, from its large divisions down to its endless details.


אחת היא זו כנס״י [כנסת ישראל] מלשון כניסה שהיא מקור נש״י [נשמות ישראל] ונקראת אחת לפי שהיא מקבלת מבחי׳ ישראל דלעילא שנקרא׳ [שנקראת] אחד כו׳. ונק׳ תמתי כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] תמתי תאומתי89 לפי שע״י נשמות ישראל נעשה יחוד זו״נ [זעיר אנפין ונוקבא] כו׳.
“One is she”: this is Knesses Yisrael (the Congregation of Israel), from the term knisah (gathering in), for she is the source of the souls of Israel. And she is called “one” because she receives from the level of the Israel above, which is called “one,” etc. And she is called “my perfect one (tamasi),” etc., as our Sages, of blessed memory, said: tamasi, te’omasi (my twin), because through the souls of Israel the union of Z’eir Anpin and Nukva comes about, etc.
“One is she” is Knesses Yisrael, the collective source of all Jewish souls; the name is linked to knisah, “gathering in,” because all the souls are gathered in her. She is called “one” because she receives from a supernal level called “Israel above,” which is itself called “one.” The Sages read tamasi, “my perfect one,” as te’omasi, “my twin,” and the Alter Rebbe explains why: the souls of Israel bring about the union of Z’eir Anpin and Nukva, the divine emotive attributes and Malchus, which are joined like twins.


והנה מזה מובן שהנשמות הם למעלה במדרגה מבחי׳ התורה וכמ״ש ממה שאמרו רז״ל [רבותינו זכרונם לברכה] (פסחים מ״ט ב׳)
Now, from this it is understood that the souls are higher in rank than the level of the Torah. And so [it is understood] from what our Sages, of blessed memory, said (Pesachim 49b)
If the Torah is the queens, concubines and maidens, and the souls are the one bride preferred above them all, then the souls rank higher than the Torah. The Alter Rebbe brings further support from a teaching in the Talmud, Pesachim 49b.


ע״פ תורה צוה לנו משה מורשה1011 א״ת [אל תקרי] מורשה אלא מאורסה שהתורה היא מאורסה לישראל שישראל הן בחי׳ חתן12 והתורה היא בחי׳ כלה
on the verse “Moshe commanded us the Torah, an inheritance (morashah)”: do not read morashah (an inheritance) but me’orasah (betrothed), for the Torah is betrothed to Israel: Israel is the level of the groom and the Torah is the level of the bride.
The verse calls the Torah Israel’s morashah, “inheritance,” and the Sages read the word as me’orasah, “betrothed”: the Torah is betrothed to Israel. In this picture Israel is the groom and the Torah is the bride.


ונמצא מובן ג״כ שהנשמו׳ [שהנשמות] הם למעל׳ [למעלה / למעלת] מבחי׳ התורה ובמקום אחר מצינו שארז״ל [שאמרו רבותינו זכרונם לברכה] תלת קשרין מתקשרין13 דא בדא ישראל מתקשראן באוריית׳ כו׳ ונמצא מובן להיפוך לגמרי שהתורה היא למעלה במדרגה מישראל.
It is thus also understood that the souls are higher than the level of the Torah. Yet elsewhere we find that our Sages, of blessed memory, said: “Three bonds are bound one to another: Israel is bound to the Torah,” etc.; and from this the very opposite is understood: that the Torah is higher in rank than Israel.
The image of Israel as groom and the Torah as bride again implies that the souls stand above the Torah. Yet the saying “Three bonds are bound one to another,” in which Israel is bound to G-d by being bound to the Torah, implies the reverse: that the Torah is above Israel. The rest of the maamar resolves this contradiction.




Section 2 · ¶2–4
Light sown for the tzaddik
2ולהבין את כל הנ״ל הנה כתיב אור זרוע לצדיק14 פי׳ שהנשמות הנקראים בשם צדיק הם בחי׳ אור הנזרע למטה להתלבש בגוף בשר ודם
To understand all of the above: it is written, “Light is sown for the tzaddik (the righteous one).” That is, the souls, which are called by the name tzaddik, are the level of light that is sown below, to be enclothed in a body of flesh and blood
To resolve the question, the Alter Rebbe turns to the verse “Light is sown for the tzaddik.” The souls of Israel are the “tzaddik,” and they are themselves a light that G-d has sown below by placing it in a body of flesh and blood.


הגשמי בכדי שעל ידם יהיה צמיחה בתוספת הרבה להיות המשכות גילוי אור א״ס ב״ה למטה ע״י תורה ומצות מעשיות שעוסקים בעוה״ז כאשר יתבאר לקמן בעז״ה [בעזרת השם]
that is physical, so that through them there will be growth with great increase: that there be drawings-down of the revelation of the Infinite Light (Or Ein Sof), blessed be He, below, through the Torah and the practical mitzvos with which they occupy themselves in this world, as will be explained below, with G-d’s help.
As with any sowing, the purpose is a great increase: through the Torah and the practical mitzvos the souls perform in this world, the revelation of the Infinite Light is drawn down below. How this works is explained later in the maamar.


והוא ממש כדוגמת הזריעה שזורעין בארץ הגשמי שזורעין גרעין א׳ ונרקב בארץ ונצמח מזה אח״כ בתוספת וריבוי גרעינים15 הרבה מאד כמ״כ [כמו כן] ע״י מצות מעשיות שעושים נשמות ישראל בעוה״ז הגשמי
This is exactly like the sowing done in the physical earth: one sows a single seed, and it rots in the earth, and afterwards there grows from it, with increase and multiplication, very many seeds. So too, through the practical mitzvos that the souls of Israel perform in this physical world,
The comparison is exact. A farmer plants a single seed, it rots in the soil, and many seeds grow from it; in the same way, the practical mitzvos the souls perform in this physical world are a kind of sowing.


שהוא כדוגמת הזריעה הנ״ל מגרעין א׳ נעשה עי״ז צמיחה ורבוי בתוספת וריבוי להיות גילוי אור א״ס ב״ה למטה
which is like the sowing mentioned above, from a single seed there comes about through this growth and multiplication, with increase and multiplication: that there be a revelation of the Infinite Light, blessed be He, below.
From that single seed comes growth and increase, and what grows is a revelation of the Infinite Light below. The Kehot edition compares the Gemara’s saying that a person sows a se’ah only in order to bring in many kor (Pesachim 87b).


(עמ״ש מענין זריעה16 בד״ה ויהי בשלח פרעה1718 ובד״ה הבאים ישרש19 ובד״ה כי תבאו אל הארץ ושבתה הארץ20 וסד״ה שמע ישראל ובד״ה כי כארץ תוציא צמחה21 וסד״ה שובה ישראל גבי הלוך ילך ובכה נושא משך הזרע22 ובד״ה כי כאשר כו׳ כן יעמוד זרעכם)23
(See what is written on the subject of sowing in the discourse beginning “And it came to pass, when Pharaoh sent out”; in the discourse beginning “In [days] to come he will take root”; in the discourse beginning “When you come into the land, the land shall rest”; at the end of the discourse beginning “Hear, O Israel”; in the discourse beginning “For as the earth brings forth its growth”; at the end of the discourse beginning “Return, O Israel,” regarding “He goes along weeping, carrying the bag of seed”; and in the discourse beginning “For as, etc., so shall your seed endure.”)
This parenthesis sends the reader to other discourses on the theme of sowing. The first, “And it came to pass, when Pharaoh sent out” (Torah Ohr, Beshalach), speaks of Israel in the Egyptian exile as G-d’s seed, sown so that the revelation of His G-dliness should grow.


ולהבין זה הנה כתיב מלכותך מלכות כל עולמים24 פי׳ כל עולמים שהם ריבוי רבוות השתלשלות כל העולמות דבי״ע שהם עד אין קץ וכמ״ש היש מספר לגדודיו25 כו׳
To understand this: it is written, “Your kingship is the kingship of all worlds.” That is: “all worlds,” which are the myriads upon myriads of the chain of descent (hishtalshelus) of all the worlds of Beriah, Yetzirah and Asiyah, which are without end, as it is written, “Is there any number to His legions?” etc.,
To explain why the souls are needed, the Alter Rebbe first describes the worlds. “Your kingship is the kingship of all worlds” speaks of the countless levels of Beriah, Yetzirah and Asiyah, which have no end, as the verse in Job asks, “Is there any number to His legions?”


עכ״ז [עם כל זה] מקור ושרש חיותם המחי׳ [המחיה] ומהווה אותם מאין ליש אינו אלא מבחי׳ מלכותו בלבד שאינו
nevertheless, the source and root of their life-force (chayus), which gives them life and brings them into being from nothing to something, is only from the level of His Malchus (sovereignty) alone, which is nothing
For all their number, these worlds draw their life and their very existence only from G-d’s Malchus, His attribute of kingship. Malchus is the last of the divine attributes, the one that faces outward toward creation.


אלא אור וזיו בלבד לגבי מהותו ועצמותו ית׳ כמ״ש הודו על ארץ ושמים26 שארץ ושמים אינו
but a light and a radiance alone in relation to His essence and being, may He be blessed, as it is written, “His splendor is upon earth and heaven”: that earth and heaven are nothing
Compared with G-d’s own essence, Malchus is no more than a light and a radiance. So the verse says, “His splendor (hodo) is upon earth and heaven”: heaven and earth come only from His splendor.


אלא הודו וזיוו בלבד שהוא בחי׳ מלכותו ית׳ המחיה ומהווה אותם מאין ליש להיות נבראים נפרדים בע״ג [בעלי גבול / בעל גבול] ואינם כלל בערך לגבי אור א״ס ב״ה המתגלה בעולמות עליונים
but His splendor and His radiance alone, which is the level of His Malchus, may He be blessed, that gives them life and brings them into being from nothing to something, to be separate, finite creations; and they bear no comparison at all to the Infinite Light, blessed be He, that is revealed in the higher worlds,
That radiance, His Malchus, gives life to the worlds and creates them from nothing as separate, finite beings. As such, they bear no comparison at all to the Infinite Light that is revealed in the higher worlds.


שהוא בבחי׳ א״ס ממש ושם הוא בבחי׳ יחוד וביטול בתכלית ומכ״ש [ומכל שכן] לך ה׳ הגדולה כו׳
which is truly on the level of the Infinite (Ein Sof), and there it is in a state of union and of utter self-nullification (bittul). And all the more so [with] “Yours, Havayah, is the greatness,” etc.,
In the higher worlds the light is truly infinite, and everything there is united with G-d and utterly nullified before Him. This is all the more true of the attributes named in “Yours, Havayah, is the greatness,” the divine attributes of Atzilus.


שאף שי ש שם ג ״כ בחי׳ גדולה וגבורה שהם מדות עליונות דאצילות כו׳ חו״ג [חסד וגבורה] הם בבחי׳ יחוד וביטול בתכלית לך ה׳ כו׳
for although there too there are the levels of greatness and might, which are the supernal emotive attributes (middos) of Atzilus, etc., Chesed and Gevurah are in a state of union and utter bittul: “Yours, Havayah,” etc.
Atzilus does have distinct attributes, such as greatness, which is Chesed, and might, which is Gevurah. Yet they are entirely united with G-d and nullified before Him: they are “Yours, Havayah.”


וחיוהי וגרמוהי שהם בחי׳ אורות וכלים דאצי׳ חד בהון ממש בבחי׳ א״ס ממש וכמאמר אליהו ולאו מכל אינון מדות כו׳
And “His life-forces and His vessels,” which are the level of the lights and vessels of Atzilus: “[He is] one with them,” truly, on a level that is truly infinite, as in the saying of Eliyahu: “but not from any of those attributes,” etc.
The Tikkunei Zohar says of Atzilus that G-d is one with “His life-forces” and “His vessels,” that is, with its lights and its vessels, so that they too are truly infinite. Eliyahu’s words there, that G-d is “not of any of these attributes,” show that even the attributes through which He acts do not define or limit Him.


משא״כ למטה בבי״ע בחי׳ חיות אלקות המהווה אותם מאין ליש מצומצם ומוסתר מאד להיותם בעלי גבול ונבראים נפרדים עד שבריבוי הצמצומים וההשתלשלות מטה מטה עד עולם
This is not so below, in Beriah, Yetzirah and Asiyah: the level of the G-dly life-force that brings them into being from nothing to something is greatly contracted and concealed, so that they may be finite and separate creations; so much so that, through the many contractions (tzimtzumim) and the chain of descent further and further down, as far as the World
In the three lower worlds, Beriah, Yetzirah and Asiyah, it is otherwise: the G-dly life-force that creates them is greatly contracted and hidden, because they are meant to be finite and separate creations. The concealment deepens with each step of the chain of descent and its contractions, down to the World of Asiyah.


העשי׳ [העשיה] שהחיות אלהות הוא מוסתר לגמרי עד שנראה כאילו הם יש ודבר נפרד לגמרי שיכולת המינים לומר שיש ב׳ רשויות ח״ו [חס ושלום] כמבואר בגמרא (סנהדרין דל״ט א׳)
of Asiyah, the G-dly life-force is entirely concealed, until it appears as though they are a something (yesh) and a thing entirely separate, so that the heretics are able to say that there are two dominions, G-d forbid, as is explained in the Gemara (Sanhedrin 39a),
In Asiyah the G-dly life-force is hidden so completely that creatures seem to exist on their own, as a “something” apart from G-d. That appearance is what lets heretics claim that two powers rule the world, as the Gemara in Sanhedrin relates.


שאמר המין מפלגך לעילאי דהורמיז מפלגך לתתאי דאהורמיז27 (ועיין הפי׳ בערוך) לפי שהוא בחי׳ עלמא דפרודא וכמ״ש ונהר יוצא מעדן ומשם יפרד28 שאף שלמעלה בעולם
where the heretic said: “Your upper half belongs to Hormiz; your lower half belongs to Ahormiz” (and see the explanation in the Aruch), because it is the level of the world of separation (alma deperuda), as it is written, “And a river goes forth from Eden, and from there it separates.” For although above, in the World
In the Gemara a magus tells Amemar that the upper half of his body belongs to Hormiz and the lower half to Ahormiz, the two rival powers of Persian belief. Such a claim can arise only because the lower world is a “world of separation,” as the verse says of the river that leaves Eden: “from there it separates.”


האצי׳ הוא בחי׳ יחוד בתכלית ואור א״ס מאיר שם בבחי׳ גילוי עכ״ז [עם כל זה] ומשם יפרד שנמשך מבחי׳ מלכותו ית׳ בריבוי צמצומים והסתרים להסתיר ולהעלים את אור השם עד שיהיו נבראים יש מאין בעלי גבול ועולמות נפרדים.29
of Atzilus, there is a state of complete union, and the Infinite Light shines there in a revealed way, nevertheless “from there it separates”: it is drawn from the level of His Malchus, may He be blessed, through many contractions and concealments, to conceal and hide the light of G-d, until there are creations, something from nothing, finite, and separate worlds.
Atzilus is a realm of complete union, where the Infinite Light shines openly; yet “from there it separates.” From G-d’s Malchus the light is drawn down through many contractions and concealments that hide it, until finite creations, made something from nothing, and separate worlds come into being.




3ואי לזאת אינו בערך כלל לגבי אור ה׳ המאיר ומתגלה בעולמות העליונים שהוא בבחי׳ א״ס וכידוע שמספר א׳ לגבי ריבוא אבבות אלפים יש לו ערך כי הוא ג״כ בבחי׳ מספר
And therefore it bears no comparison at all to the light of G-d that shines and is revealed in the higher worlds, which is on the level of the Infinite (Ein Sof). As is known, the number one, in relation to a myriad of myriads of thousands, has some proportion to it, for it too is in the category of number;
Because the lower worlds draw their life only from Malchus, they bear no comparison to the light of G-d revealed in the higher worlds, which is infinite. The Alter Rebbe illustrates this with numbers: the number one still has some proportion to a myriad of myriads of thousands, since both are numbers.


אבל דבר שהוא בבחי׳ גבול לגבי בלי גבול בבחי׳ א״ס אין לו ערך לגמרי ומספר א׳ ומספר רבוא רבבן שוה ממש לגבי בחי׳ בלי גבול כו׳30
but something that is in the category of limit, in relation to the limitless, on the level of the Infinite, has no proportion at all, and the number one and the number of a myriad of myriads are exactly equal in relation to the level of the limitless, etc.,
Anything finite, however, has no proportion at all to the infinite; measured against it, one and a myriad of myriads are exactly equal. The Kehot note says that this teaching is cited in several places in the name of the Maggid.


וכמ״ש בסש״ב [בספר של בינונים] פמ״ח31 ולזאת עיקר חיותם אינו אלא מבחי׳ אורו וזיוו בלבד שהוא בחי׳ מלכותו בלבד.
as is explained in Sefer Shel Beinonim (Tanya), chapter 48. And therefore their main life-force (chayus) is only from the level of His light and His radiance alone, which is the level of His Malchus (sovereignty) alone.
The Alter Rebbe refers to the Tanya, chapter 48, which discusses this lack of proportion. It follows that the lower worlds live only from G-d’s “light and radiance,” His Malchus, and not from the Infinite Light itself.


אכן בכדי שיהי׳ [שיהיה] גילוי אור א״ס ב״ה למטה בעולמות התחתונים ג״כ ממש כמו שהוא בעולמות עליונים שזהו תכלית המכוון מבריאת העולמות בכדי שיהיה לו דירה בתחתונים דוקא לזאת נזרע בהם בחי׳ אור מלמעלה
However, in order that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, below, in the lower worlds too, exactly as it is in the higher worlds, which is the ultimate purpose intended in the creation of the worlds, so that He should have a dwelling place among the lower realms specifically, for this [reason] there is sown in them the level of a light from above:
Yet G-d’s purpose in creating the worlds is to have “a dwelling place among the lower realms”: that His Infinite Light be revealed below exactly as it is above. For this purpose a light from above is “sown” in the lower worlds.


והיינו בחי׳ נש״י [נשמות ישראל] שיורדים ומתלבשים למטה בגוף בשר ודם כו׳ בכדי שע״י התורה ומצות מעשיות שעושין בעוה״ז ימשיכו בחי׳ גילוי אור א״ס ב״ה למטה בעולמות התחתונים ג״כ
that is, the level of the souls of Israel, which descend and are enclothed below in a body of flesh and blood, etc., so that through the Torah and the practical mitzvos that they perform in this world they will draw down the level of the revelation of the Infinite Light, blessed be He, below, in the lower worlds too,
That light is the souls of Israel, which come down into bodies of flesh and blood. Through the Torah and the practical mitzvos they perform in this world, they draw the revelation of the Infinite Light into the lower worlds as well.


כמו שהוא בעולמות העליונים ממש שיהיה בחי׳ יחוד העולמות עליונים ותחתונים ולא יהיו בבחי׳ עלמין דפרודא ובבחי׳ הסתר פנים וכמ״ש ולא יכנף עוד מוריך32 כו׳
exactly as it is in the higher worlds: that there be the level of the union of the higher and the lower worlds, and that they no longer be in the state of worlds of separation (almin deperuda) and in the state of the hiding of the Face, as it is written, “Your Teacher will no longer be hidden by a wing,” etc.
The goal is that the higher and lower worlds become one, so that the lower worlds are no longer “worlds of separation” in which G-d’s face is hidden. The prophet describes that time: “Your Teacher will no longer be hidden by a wing,” that is, G-d will no longer conceal Himself.


ועמ״ש בד״ה ואתחנן וזהו זורע צדקות מצמיח ישועות פי׳ שע״י צדקה שנותנים למטה לעני דלית ליה מגרמיה כלום ומשפיע למקום חושך. כמ״ש הייתי ככוס חרבות33 כו׳.
And see what is written in the discourse beginning “And I pleaded.” And this is [the meaning of] “He sows charities (tzedakos), makes salvations (yeshuos) sprout.” That is, through the charity that one gives below to a poor person, who has nothing at all of his own, and [so] bestows upon a place of darkness, as it is written, “I have become like an owl of the ruins,” etc.,
The phrase from the morning prayers, “He sows charities, makes salvations sprout,” expresses the same idea. Charity is given to a poor person, who has nothing of his own, and so it brings light to a place of darkness, like the “owl of the ruins” in the psalm that is “a prayer of the poor man.”


הנה עי״ז מעוררים מלמעלה ג״כ המשכת אור א״ס ב״ה למטה בעולמות התחתונים שהם חשך ועלמין דפרודא וזהו מצמיח ישועות שהוא בחי׳ צמיחה בתוספת וריבוי להיות המשכת שע״ה [שעליו השלום] נהורין עילאין למטה.
through this one also arouses, from above, the drawing down of the Infinite Light, blessed be He, below, into the lower worlds, which are darkness and worlds of separation. And this is “makes salvations sprout”: it is the level of growth with increase and multiplication, so that there is a drawing down of the 375 supernal lights below.
Giving to the poor below arouses a corresponding giving above: the Infinite Light is drawn into the lower worlds, which are dark and divided. This is “makes salvations sprout”: a growth with great increase, in which the supernal lights (nehorin ila’in), here numbered 375, are drawn down below.


וכמו שבצדקה כל פרוטה ופרוטה מצטרפת לחשבון גדול34 שנע שה מזה בחי׳ גילוי א״ס שנק׳ חשבון גדול כו׳ (ועמ״ש מענין לחשבון גדול בד״ה וילבש צדקה3536 כשריון ועמ״ש ע״פ יתקע בשופר גדול)37
And as in charity, “each and every perutah combines into a great sum,” from which there comes about the level of the revelation of the Infinite, which is called “a great sum,” etc. (And see what is written on the subject of “into a great sum” in the discourse beginning “And He donned charity as a coat of mail,” and see what is written on the verse “A great shofar will be sounded.”)
The Sages teach that in charity “each and every perutah combines into a great sum,” and the Alter Rebbe reads “a great sum” as the revelation of the Infinite: small coins given below add up to it. He refers to the epistle “And He donned charity as a coat of mail” (Tanya, Iggeres HaKodesh 3) and to his explanation of “A great shofar will be sounded.”


וגם ישועות הוא מלשון שעה כמ״ש וישע ה׳ אל הבל38 ואל מנחתו ואל קין ואל מנחתו לא שעה39 כו׳
And also, yeshuos (salvations) is from the term sha’ah (turned), as it is written, “And Havayah turned to Hevel and to his offering, but to Kayin and to his offering He did not turn,” etc.,
A second reading of yeshuos connects it with sha’ah, “turned toward,” as in the verse where G-d turned to Hevel’s offering but not to Kayin’s. In this sense salvation means G-d turning toward a person and what he offers.


שהוא בחי׳ ירידת והמשכת גילוי אור א״ס ב״ה למטה ע״י המצות מעשיות שעושים ישראל למטה ולזאת נק׳ כל המצות בשם צדקה סתם בירושלמי.40
which is the level of the descent and drawing down of the revelation of the Infinite Light, blessed be He, below, through the practical mitzvos that Israel perform below. And therefore all the mitzvos are called by the name “charity” (tzedakah), unqualified, in the Jerusalem Talmud.
That turning is the descent of the revelation of the Infinite Light below, brought about by the practical mitzvos of Israel. This is why, the Alter Rebbe says, the Jerusalem Talmud calls all the mitzvos simply “charity”: every mitzvah, like charity, draws from above to what is below.




4וזהו שמצוה ראשונה מתריג מצות היא מצות פריה ורביה כמ״ש פרו ורבו שהוא ריבוי ותוספת41 כמ״כ [כמו כן] ע״י כל המצות מעשיות שעושים ישראל נעשה ריבוי ותוספת כו׳.
And this is why the first mitzvah of the 613 mitzvos is the mitzvah of being fruitful and multiplying, as it is written, “Be fruitful and multiply,” which is multiplication and increase. So too, through all the practical mitzvos that Israel perform, multiplication and increase come about, etc.
This is why the first mitzvah of the Torah is “Be fruitful and multiply”: its very content is increase. All the practical mitzvos of Israel likewise bring about increase and multiplication of divine revelation.


וזהו בן פורת יוסף42 כי יוסף הוא צדיק עליון וכתיב אור זרוע לצדיק43 להיות עי״ז תוס׳ [תוספת] וריבוי.
And this is [the meaning of] “Yosef is a fruitful son,” for Yosef is the supernal tzaddik, and it is written, “Light is sown for the tzaddik,” so that through this there be increase and multiplication.
The verse “Yosef is a fruitful son” ties fruitfulness to Yosef, who stands for the supernal tzaddik, the attribute of Yesod in Kabbalah. Of the tzaddik it is written, “Light is sown,” and sowing is for the sake of increase.


וכמ״ש ברבות ר״פ שמות יוסף על שם והיה ביום ההוא יוסיף44 ה׳ שנית ידו כו׳:
And as it is said in the Midrash Rabbah, at the beginning of Parshas Shemos: Yosef, named for “And it shall be on that day that Havayah will again (yosif) [set] His hand a second time,” etc.
The Midrash at the beginning of Parshas Shemos connects Yosef’s name with “Havayah will again (yosif) [set] His hand a second time.” The name Yosef itself speaks of adding and increase.




Section 3 · ¶5–6
Delight, plowing and sowing
5ב וזהו כוונת הברכה שמברכין קודם עשיית כל המצות ברוך אתה ה׳ כו׳ אשר קדשנו במצותיו כו׳.
2. And this is the intent of the blessing that is said before performing any of the mitzvos: “Blessed are You, Havayah, etc., Who has sanctified us with His commandments,” etc.
The blessing said before every mitzvah, “Blessed are You, Havayah … Who has sanctified us with His commandments,” expresses the same idea. The Alter Rebbe now explains its wording.


פי׳ אשר הוא לשון תענוג כמ״ש באשרי כי אשרוני בנות45 כו׳ שהוא בחי׳ תענוג העליון
That is, asher (Who) is a term for delight, as it is written, “In my happiness (be’oshri), for daughters will call me happy,” etc., which is the level of the supernal delight,
The word asher, “Who,” is related to osher, happiness and delight, as when Leah named her son Asher, saying, “In my happiness, for daughters will call me happy.” In the blessing it alludes to the supernal delight, G-d’s own pleasure.


שהוא בבחי׳ א״ס עד שארז״ל [שאמרו רבותינו זכרונם לברכה] גבי אחר. מוטב דלידייניה46 וליתי לעלמא דאתי.47 ונמשך העונג העליון הנ״ל למטה ע״י עשיית המצות כו׳.
which is on the level of the Infinite (Ein Sof), so much so that our Sages, of blessed memory, said regarding Acher: “It is better that he be judged and come to the World to Come.” And the supernal delight mentioned above is drawn below through performing the mitzvos, etc.
That delight is infinite, so great that Rabbi Meir said of Acher, the sage who left the path of Torah, that it was better for him to be judged and then come to the World to Come. Through doing the mitzvos, this supernal delight is drawn down below.




6והנה כמו שבזריעת הגרעין בארץ הגשמי צריך מתחלה לחרוש את הארץ היטב בכדי לרפות את הארץ
Now, just as in sowing the seed in the physical earth one must first plow the earth well in order to loosen the earth,
The image of sowing continues. Before planting, a farmer must plow the field well to loosen the soil.


כי חרישה מרפי ארעא ובאם לאו יאבד הגרעין בארץ לגמרי כמ״כ [כמו כן] קודם הזריעה של נש״י [נשמות ישראל] בבחי׳ ועשה טוב בקיום כל המצות מעשיות צ״ל מקודם
for “plowing loosens the earth,” and if not, the seed will be lost in the earth entirely, so too, before the sowing of the souls of Israel, in the mode of “and do good,” in the fulfillment of all the practical mitzvos, there must first be,
Plowing loosens the earth, and without it the seed is lost. In the same way, the souls’ sowing, the “do good” of fulfilling the practical mitzvos, needs a preparation before it.


לכן בחי׳ סור מרע שהוא בחי׳ חרישה לנפש הבהמית להפך את כל המדות רעות ולבטל את כל הרצונות אשר לא לה׳ המה ולא יהיה לו רצון אחר כלל כ״א לה׳ בלבד להיות לב נשבר ונדכה48 כו׳.
before that, the level of “turn away from evil,” which is the level of plowing for the animal soul: to turn over all the bad traits (middos) and to nullify all the desires that are not for G-d, so that he have no other will at all but for G-d alone, to be “a broken and crushed heart,” etc.
That preparation is “turn away from evil,” the plowing of the animal soul: turning over its bad traits and nullifying every desire not directed to G-d. The aim is to want nothing but G-d and to have “a broken and crushed heart.”


ואז יכולים להמשיך אח״כ בבחי׳ ועשה טוב גילוי אור א״ס ב״ה למטה שהוא בחי׳ צמיחה בתוספת וריבוי שנעשה ע״י בחי׳ הזריעה של נש״י [נשמות ישראל] במצות מעשיות שעושים למטה כו׳.
And then they can afterwards draw down, in the mode of “and do good,” the revelation of the Infinite Light (Or Ein Sof), blessed be He, below, which is the level of growth with increase and multiplication that comes about through the level of the sowing of the souls of Israel in the practical mitzvos that they perform below, etc.
After this plowing, the sowing of the practical mitzvos, “do good,” can draw the revelation of the Infinite Light down below. It is a growth with great increase, the harvest of the souls’ sowing.


(ועמ״ש מזה בד״ה האזינו השמים4950 וב״ה ושאבתם מים)5152 וזהו ואל קין ואל מנחתו53 לא שעה מפני שקין היה מארי דרוגזין שלא היה בבחי׳ סור מרע להפוך את כל המדות רעות שהוא בחי׳ חרישה כנ״ל
(And see what is written about this in the discourse beginning “Listen, O heavens,” and in the discourse beginning “And you shall draw water.”) And this is [the meaning of] “but to Kayin and to his offering He did not turn”: because Kayin was a man of anger (marei derugzin), who was not in the mode of “turn away from evil,” to turn over all the bad traits, which is the level of plowing, as mentioned above.
The parenthesis points to the discourses on “Listen, O heavens” and “And you shall draw water,” which discuss this plowing. The plowing explains why G-d did not turn to Kayin and his offering: Kayin was a man of anger, who never plowed his traits by turning away from evil.


ולכן לא היה ביכולתו להמשיך אור ה׳ למטה ע״י הזריעה שלו במנחתו כו׳ משא״כ הבל שהיה בבחי׳ סור מרע בתכלית כתיב ביה וישע ה׳ אל הבל ואל מנחתו54 שהוא בחי׳ הזריעה שלו כו׳
And therefore it was not in his power to draw down the light of G-d below through his sowing, in his offering, etc. Whereas Hevel, who was in the mode of “turn away from evil” completely: of him it is written, “And Havayah turned to Hevel and to his offering,” which is the level of his sowing, etc.
Because Kayin had not plowed, his sowing, his offering, could not draw G-d’s light down. Hevel had turned away from evil completely, and so “Havayah turned to Hevel and to his offering”: his sowing bore fruit.


וזהו שלעתיד כתיב55 בחריש ובקציר תשבות56 שלא יצטרכו עוד לבחי׳ חרישה הנ״ל לפי שנאמר ואת רוח הטומאה57 עאביר מן הארץ.
And this is why, regarding the time to come, it is written, “In plowing and in harvest you shall rest”: that they will no longer need the level of plowing mentioned above, because it is said, “And the spirit of impurity I will remove from the land.”
The verse “In plowing and in harvest you shall rest” is read here as speaking of the time to come, when this plowing will no longer be needed. For then G-d will fulfill His promise, “And the spirit of impurity I will remove from the land.”




Section 4 · ¶7–8
Why the souls surpass the Torah
7וזהו עתידים צדיקים שיאמרו לפניהם קדוש58 כו׳ היינו ע״י שממשיכים אור א״ס ב״ה שהוא קדוש ומובדל למטה.
And this is [the meaning of] “In the time to come, the righteous will have ‘holy’ said before them,” etc.: that is, because they draw down below the Infinite Light (Or Ein Sof), blessed be He, which is holy and set apart.
The Talmud’s teaching that in the time to come “holy” will be said before the righteous is explained by the same idea. The righteous draw down the Infinite Light, which is “holy,” that is, set apart and beyond the worlds, and so the title “holy” is said of them.


ועם כל הנ״ל מובן איך שבזה גדלה מעלת נש״י [נשמות ישראל] על בחי׳ התורה כי הנה אף דאורייתא מחכמה עילאה נפקת עכ״ז [עם כל זה] כשנמשך ובא לבחי׳ דבר ה׳ זו הלכה59
And with all the above it is understood how in this the virtue of the souls of Israel is greater than the level of the Torah. For although “the Torah comes forth from supernal Chochmah (wisdom),” nevertheless, when it is drawn down and comes to the level of “‘the word of Havayah’: this is halachah,”
Now the opening question can be answered: in this the souls of Israel surpass the Torah. The Torah does come from supernal Chochmah, but as it comes down it becomes halachah, which the Talmud calls “the word of Havayah.”


וכמאמר אליהו מלכות פה תורה שבע״פ [שבעל פה] קרינן לה כו׳ וכל פרטי הלכות שהם בחי׳ נימין ושערות ודלת ראשך כארגמן60 שם עד אין קץ כשיהיה כך יהיה הדין כך וכמ״ש ועלמות אין מספר61 שהם הלכות כנ״ל
as in the saying of Eliyahu, “Malchus is the mouth; we call it the Oral Torah,” etc., and all the particular halachos, which are the level of strands and hairs, “and the locks of your head are like purple,” there, without end: when it is so, the law will be so; and as it is written, “and maidens without number,” which are the halachos, as mentioned above,
In Eliyahu’s words in the Tikkunei Zohar, Malchus is the “mouth,” and the Oral Torah is named for it. Its countless particular halachos are like strands of hair, “the locks of your head,” and they are the “maidens without number,” each one ruling that in such a case the law is such.


אזי אין בהם תוספת וריבוי רק כפי ההלכה שנמשך בבחי׳ דיבור העליון כו׳ וכמו המלאכים שנמשכים מבחי׳ דבר ה׳ כמ״ש וברוח פיו כל צבאם62 כו׳
then there is no increase and multiplication in them, only according to the halachah as it is drawn down in the level of the supernal speech, etc. And like the angels, who are drawn from the level of the word of G-d, as it is written, “and by the breath of His mouth all their host,” etc.:
At this level the halachah has no increase or multiplication: it is exactly what the supernal speech decrees. The angels, too, come from the word of G-d, as the verse says, “and by the breath of His mouth all their host.”


אין בהם ריבוי ותוספת כלל וממלאך אחד אין יכול להיות מלאך שעי ולזאת אין בהם פריה ורביה כו׳
there is no multiplication and increase in them at all, and from one angel there cannot be a second angel; and therefore there is no being fruitful and multiplying among them, etc.
So the angels also have no growth or increase: one angel cannot produce a second, and angels do not reproduce. What comes from divine speech stays exactly as it was spoken.


משא״כ נשמות ישראל63 הם דוקא ממשיכים תמיד בחי׳ אור א״ס ב״ה למטה ע״י מצות מעשיות שעושין בבחי׳ ריבוי ותוספת64 וכמ״ש אלה המצות אשר יעשה אותם האדם65 כו׳
Whereas the souls of Israel, specifically, are always drawing down the level of the Infinite Light, blessed be He, below, through the practical mitzvos that they perform, in a manner of multiplication and increase, as it is written, “These are the mitzvos which a person shall do,” etc.,
The souls of Israel, by contrast, constantly draw the Infinite Light down below through their practical mitzvos, and they do so with increase. The verse “which a person shall do” stresses that it is the person’s own deed.


וחי בהם שהם הם הממשיכים בחי׳ חיות מאור א״ס ב״ה וכמ״ש ועשיתם אותם אתם כתיב6667
“and live by them”: for it is they who draw down the level of life-force (chayus) from the Infinite Light, blessed be He. And as it is written, “And you shall do them (osam)”: “you (atem)” is written.
“And live by them” is read as saying that the souls draw down life-force from the Infinite Light. The Zohar notes that in “And you shall do them (osam)” the word is written so that it can be read atem, “you”: it is the doers themselves who bring about what the mitzvos accomplish.


(וכמ״ש בד״ה תורה צוה68 בפי׳ אל תקרי בניך אלא בוניך69 שנש״י [שנשמות ישראל] הם הממשיכים היחוד מבחי׳ תשב״כ [תורה שבכתב] שנקרא חתן לבחי׳ תשבע״פ [תורה שבעל פה] שנק׳ כלה ועי״ז נק׳ בוניך כו׳)
(And as is explained in the discourse beginning “The Torah commanded,” in the explanation of “do not read banayich (your children) but bonayich (your builders)”: that the souls of Israel are the ones who draw down the union from the level of the Written Torah, which is called the groom, to the level of the Oral Torah, which is called the bride; and through this they are called “your builders,” etc.)
The parenthesis refers to the discourse on “The Torah commanded,” on the Sages’ reading “do not read banayich, your children, but bonayich, your builders.” The souls draw down the union of the Written Torah, the groom, with the Oral Torah, the bride, and therefore they are called “builders.”


אך כ״ז [כל זה] הוא דוקא ע״י ביטול במס״נ [במסירות נפש] של ישראל מקודם בבחי׳ ואהבת שבק״ש [שבקריאת שמע] ואז נק׳ אחת היא רעייתי כו׳
But all this is specifically through the self-nullification (bittul), with self-sacrifice (mesirus nefesh), of Israel beforehand, in the mode of “And you shall love” of the recital of Shema; and then they are called “One is she, my beloved,” etc.,
All this depends first on Israel’s self-nullification and readiness for self-sacrifice, as in the love of G-d commanded in the Shema, “with all your soul.” Through this Israel are called “One is she, my beloved.”


שמקבלין מבחי׳ אחד יחידו של עולם (וברבות נשא) (פי״ד [פרק י״ד / פרשה י״ד]) כף אחת עשרה זהב שנאמר אחת היא יונתי כו׳
for they receive from the level of “One,” the Only One of the world. (And in the Midrash Rabbah, Nasso) (section 14): “One spoon of ten [shekels] of gold”: as it is said, “One is she, my dove,” etc.
Israel are called “one” because they receive from the One, the Only One of the world. The Midrash on Nasso links the “one spoon of ten [shekels] of gold” brought by the princes with “One is she, my dove.”


ומה שנקראת כף אחת יובן עם מ״ש בד״ה יונתי בחגוי הסלע7071 בענין ולכי לך ואז יכולים להמשיך אור א״ס ב״ה למטה ושיהיה
And why it is called “one spoon” will be understood with what is written in the discourse beginning “My dove, in the clefts of the rock,” on the subject of “and go for yourself.” And then they are able to draw down the Infinite Light, blessed be He, below, and [bring it about] that there be
Why the offering is called “one spoon” (kaf) will be understood from the discourse on “My dove, in the clefts of the rock,” where it explains “and go for yourself.” Once Israel are “one” through this self-nullification, they can draw the Infinite Light down below.


יחוד עולמות עליונים ותחתונים ממש שלא יהיה בחי׳ עלמין דפרודא להיות נראים כאלו הם יש ודבר נפרד בפ״ע [בפני עצמו] עד שנראה כמו שהוא ב׳ רשויות ח״ו [חס ושלום]
a true union of the higher and the lower worlds, so that there not be the level of worlds of separation, appearing as though they are a something (yesh) and a thing separate by itself, so much so that it appears as though it is two dominions, G-d forbid,
Then the higher and lower worlds become truly one, and the lower worlds no longer seem to exist apart from G-d as “a something, separate by itself.” That false appearance is what gives rise to the belief in two dominions.


כמו שסובר המין מפלגך דלעילא מפלגך דלתתא72 כו׳ להיות שלמעלה הוא בחי׳ יחוד בתכלית כנ״ל ובהשתלשלות למטה מטה הוא בחי׳ עלמא דפרודא כמ״ש ומשם יפרד כו׳.
as the heretic holds: “your upper half, your lower half,” etc.; since above it is the level of complete union, as mentioned above, and in the chain of descent (hishtalshelus) further and further down it is the level of the world of separation, as it is written, “and from there it separates,” etc.
This is the heretic’s claim of an upper half and a lower half. Above, all is in complete union, but as the chain of descent comes further down, it becomes a world of separation, “and from there it separates.”


אכן כשישראל ממשיכים גילוי אור א״ס ב״ה למטה ג״כ ממש כמו שהוא בעולמות עליונים אזי נעשה בהם בחי׳ יחוד עליונים ותחתונים בתכלית.
However, when Israel draw down the revelation of the Infinite Light, blessed be He, below too, exactly as it is in the higher worlds, then there comes about in them the level of the complete union of the higher and the lower.
When Israel draw the revelation of the Infinite Light down below as it is in the higher worlds, the higher and the lower become completely united. The separation is overcome from below.


וזהו תמתי לשון תמימות (ובל״א [ובלשון אשכנז] מאכט מיך גאנץ) שע״י כנס״י [כנסת ישראל] נעשה יחוד א״ס ב״ה למטה כמו שהוא למעלה ממש
And this is tamasi (my perfect one), a term for wholeness (and in Yiddish: maacht mich gantz, “makes me whole”): that through Knesses Yisrael (the Congregation of Israel) the unity of the Infinite One (Ein Sof), blessed be He, comes about below, exactly as it is above.
This is the meaning of tamasi, “my perfect one,” from temimus, wholeness; the Yiddish says “makes me whole.” Through Knesses Yisrael, G-d’s unity is made whole below exactly as it is above.


וזהו גם כן תאומתי שהוא בחי׳ יחוד זו״נ [זעיר אנפין ונוקבא] שהם מדות עליונות דאצי׳ ובחינת מלכות דאצי׳ שמתלבשת בבי״ע שמתייחדים בתכלית ע״י בנ״י [בני ישראל] כנ״ל.
And this is also te’omasi (my twin), which is the level of the union of Z’eir Anpin and Nukva, which are the supernal emotive attributes (middos) of Atzilus and the level of the Malchus of Atzilus that is enclothed in Beriah, Yetzirah and Asiyah, which are completely united through the children of Israel, as mentioned above.
It is also te’omasi, “my twin”: the union of Z’eir Anpin and Nukva, that is, of the divine emotive attributes of Atzilus with the Malchus of Atzilus, which is enclothed in Beriah, Yetzirah and Asiyah. Through the children of Israel these two are completely united, like twins.


אך מתחלה צריך להיות בחי׳ יונתי וכמ״ש עיניך יונים73 כו׳ שכמו זוג יונים שעיקר התענוג שלהם הוא ההסתכלות שמסתכלים זה על זה.
But first there must be the level of “my dove (yonasi),” as it is written, “Your eyes are doves,” etc.: for [it is] like a pair of doves, whose main delight is the gazing with which they gaze at one another.
Before this union there must be “my dove,” as in “Your eyes are doves.” A pair of doves takes its chief delight in gazing at one another.


כמ״כ [כמו כן] למעלה שיהיה בחי׳ תמתי תאומתי שהוא יחוד זו״נ [זעיר אנפין ונוקבא] חתן וכלה כו׳ הוא ע״י בחי׳ יונתי מקודם שהוא בחי׳ התענוג שצריך להיות בנש״י [בנשמות ישראל] לאסתכלא ביקרא דמלכא747576 כו׳
So too above: that there be the level of “my perfect one, my twin,” which is the union of Z’eir Anpin and Nukva, groom and bride, etc., is through the level of “my dove” beforehand, which is the level of the delight that there must be in the souls of Israel, “to gaze upon the glory of the King,” etc.,
So too above: the union of “my perfect one, my twin,” of groom and bride, comes about only through “my dove” first. That is the delight the souls must have in gazing “upon the glory of the King,” in the Zohar’s phrase.


שהוא בחי׳ ההתבוננות בגדולת אור א״ס ב״ה ונק׳ שמחת כלה שהוא התענוג של הכלה מההסתכלות על החתן שהוא בחי׳ יקרא דמלכא כו׳ ועי״ז מלמעלה למטה ג״כ כתיב עין ה׳ אל יראיו.77
which is the level of contemplation of the greatness of the Infinite Light, blessed be He; and it is called “the joy of the bride,” which is the delight of the bride in gazing upon the groom, who is the level of “the glory of the King,” etc. And through this, from above to below too, it is written, “The eye of Havayah is toward those who fear Him.”
That gazing is contemplation of the greatness of the Infinite Light. It is called “the joy of the bride,” her delight in looking at the groom, the glory of the King; and in response, from above to below, “The eye of Havayah is toward those who fear Him.”


יראיו הוא בחי׳ ביטול היינו כשישראל הם למטה תמיד בבחי׳ ביטול לה׳ כו׳ נתעורר מזה בחי׳ תענוג גדול למעלה וכמ״ש וירא אלקים את כל אשר עשה78
“Those who fear Him” is the level of self-nullification: that is, when Israel below are always in a state of bittul to G-d, etc., there is aroused from this the level of a great delight above, as it is written, “And G-d saw all that He had made,
“Those who fear Him” are those in a state of self-nullification. When Israel below are constantly nullified before G-d, a great delight is aroused above, like the delight expressed when “G-d saw all that He had made.”


והנה טוב מאד וכמו האדם שמקבל תענוג מכלי יפה כו׳ ותענוג זה שנעשה למעלה נקרא שמחת חתן דהיינו יחוד אצילות שנקרא חתן.
and behold, it was very good”; like a person who receives delight from a beautiful vessel, etc. And this delight that comes about above is called “the joy of the groom,” that is, the union of Atzilus, which is called chasan (groom),
“And behold, it was very good”: G-d delights in His creation as a person delights in a beautiful vessel. This delight above is “the joy of the groom,” and the groom is Atzilus.


מלשון79 נחות דרגא להיות משפיע למקור דבי״ע שנק׳ כלה וא״א זאת כ״א ע״י בחי׳ יונתי מקודם כו׳.
from the term nechos darga (going down a level), to bestow upon the source of Beriah, Yetzirah and Asiyah, which is called kallah (bride). And this is impossible except through the level of “my dove” beforehand, etc.
The word chasan, groom, is read as nechos darga, “going down a level”: Atzilus comes down to give to the source of Beriah, Yetzirah and Asiyah, which is called the bride. This too depends first on “my dove,” the souls’ delight in G-d.




8וע״י השמחה של החתן וכלה שהוא התענוג של שניהם כנ״ל יכול להיות בחי׳ תמתי שהוא בחינת יחוד חתן וכלה שהוא בחי׳ זו״נ [זעיר אנפין ונוקבא] כנ״ל
And through the joy of the groom and bride, which is the delight of both of them, as mentioned above, there can be the level of “my perfect one,” which is the level of the union of groom and bride, which is the level of Z’eir Anpin and Nukva, as mentioned above;
The joy of groom and bride, the delight of both, makes possible “my perfect one,” the union of groom and bride. In Kabbalistic terms this is the union of Z’eir Anpin and Nukva.


וכמו שיהי׳ [שיהיה] לעתיד דכתיב ומעין מבית80 ה׳ יצא והשקה את נחל השטים כו׳ שלא יהי׳ [יהיה] בחי׳ עלמין דפרודא כלל כ מו
and as it will be in the time to come, as it is written, “And a spring will go forth from the house of Havayah and will water the stream of Shittim,” etc.: that there will not be the level of worlds of separation at all, as
This union will be complete in the time to come, of which the prophet Yoel says, “And a spring will go forth from the house of Havayah and will water the stream of Shittim.” Then there will be no worlds of separation at all.


שהוא עתה וכמ״ש ונהר יוצא מעדן ומשם יפרד81 וכו׳ משא״כ לעתיד יהי׳ [יהיה] בחי׳ תמתי שהוא בחי׳ תאומתי כו׳ וד״ל [ודי למבין]:
there is now, as it is written, “And a river goes forth from Eden, and from there it separates,” etc.; whereas in the time to come there will be the level of “my perfect one,” which is the level of “my twin,” etc. This suffices for one who understands.
Now the world is as described in “And a river goes forth from Eden, and from there it separates,” but in the time to come there will be “my perfect one,” which is “my twin.” The next section explains why the future is described as a spring and the present as a river.




Section 5 · ¶9–11
Spring and river
9ג להבין בתוספת ביאור82 מ״ש (יואל סי׳ ד׳ י״ח) ומעין מבית83 ה׳י צא והשקה את נחל השטים הנאמר על לעתיד.
3. To understand, with further explanation, what is written (Yoel, chapter 4, [verse] 18), “And a spring will go forth from the house of Havayah and will water the stream of Shittim,” which is said of the time to come.
The third section returns to the verse from Yoel with which the previous section ended: the prophecy that in the time to come a spring will go forth from the house of G-d and water the stream of Shittim. It will now explain in more depth why the future revelation is pictured as a spring.


הנה לכאורה אינו מובן מ״ש ומעין יצא ולא נאמר ונהר יוצא כמ״ש ונהר יוצא מעדן84 וגו׳.
Now, at first glance, what is written, “And a spring will go forth,” is not understood: it does not say “And a river goes forth,” as it is written, “And a river goes forth from Eden,” etc.
The question: why does the prophet speak of a spring (ma’ayan) and not of a river (nahar), the image the Torah uses in the account of Eden, “And a river goes forth from Eden”? The choice of word must be deliberate.


אך האמת הו משום דבנהר כתיב ומשם יפרד כו׳ משא״כ במעין לא נאמר ומשם יפרד רק אדרבה והשקה כו׳.
But the truth is: it is because regarding the river it is written, “and from there it separates,” etc., whereas of the spring it is not said “and from there it separates,” but on the contrary, “and will water,” etc.
The answer in brief: of the river the Torah says “and from there it separates,” the beginning of division, while of the spring Yoel says only that it “will water,” even the stream of Shittim. The spring stands for a revelation that unites rather than divides.


וביאור זאת יובן ע״פ מה שמבואר בדברי רז״ל [רבותינו זכרונם לברכה] נהרא מכיפי׳ [מכיפיה] מבריך8586 ולא חיישי׳ [חיישינן] שמא ירבה נוטפי׳ [נוטפים] כו׳.
And the explanation of this will be understood according to what is explained in the words of our Sages, of blessed memory: “A river is increased from its banks (nahara mikifei mevarich),” and we are not concerned lest the drippings be more, etc.
The Talmud records Shmuel’s view that a river “is blessed from its banks”: it grows from its own water. That is why, in the laws of immersion, there is no concern that rainwater dripping into it might outweigh its own flowing water.


פי׳ שהתוספת וריבוי שלה שמתרב כשנעשה נהר מכמו שהיתה תחלה בהמעין שממנו יוצא הנהר הוא ממקורו ומאליו ומעצמו מתרבה87
That is, its increase and multiplication, by which it grows when it becomes a river, beyond what it was at first in the spring from which the river goes forth, is from its source, and of itself and by itself it increases.
The Alter Rebbe explains the saying: whatever a river has beyond what first came out of its spring comes from its own source. The river increases of itself, not from anything added to it from outside.


(ובערוך בשם רבינו גרשם88 מכיפיה מבריך מגדותיו מתברך שאינו מתגדל ממימי הגשמים אלא מעצמו וכן פרש״י [פירש רש״י / פירוש רש״י] בנדרים)
(And in the Aruch, in the name of Rabbeinu Gershom: mikifei mevarich, “from its banks it is increased,” for it does not grow from rainwater but by itself; and so Rashi explains in Nedarim)
The parenthesis brings the commentators’ support. The Aruch, the medieval dictionary of the Talmud, quotes Rabbeinu Gershom: the river grows “from its banks,” by itself and not from rainwater, and Rashi explains it the same way in Nedarim.


(ד״מ סע״א [סוף עמוד א]) וע׳ בפרש״י [בפירש רש״י / בפירוש רש״י] בשבת (דס״ה ב׳) משפתו89 כו׳ והוא כי תרגום והירדן מלא על כל גדותיו90 מלי על כל כפוהי.91
(folio 40, end of side a). And see Rashi’s commentary on Shabbos (folio 65b), “from its bank,” etc. And this is because the Targum of “and the Jordan is full over all its banks” is “mali al kol kifohi”
The saying appears at the end of Nedarim 40a, and on Shabbos 65b Rashi explains mikifeih as “from its bank, from its source and from its rock.” The Aramaic word kif means a bank: the Targum renders “the Jordan is full over all its banks” with the same word, kifohi.


(ביהושע סי׳ ג׳). שפת היאר.92 כיף נהרא93 (וביחזקאל מ״ז) על שפתו על כיפיה94 ולא ממימי הגשמים
(in Yehoshua, chapter 3). “The bank of the river”: kif nahara. (And in Yechezkel 47:) “on its bank”: al kifeih. And not from rainwater.
Two more examples from the Targum: “the bank of the river” where Moshe’s basket was placed is rendered kif nahara, and “on its bank” in Yechezkel 47 is al kifeih. So “from its banks” means from the river itself, and not from rainwater.


ואף שהמעין אינו בהתפשטות מרובה כ״כ [כל כך] עכ״ז [עם כל זה] אחר שיוצא מהעלם של המעין לידי גילוי והתפשטות יותר להיות נהר נעשה מאליו ומעצמו בתוספת מרובה.95
And although the spring is not so greatly spread out, nevertheless, after it goes forth from the concealment of the spring into revelation and greater spreading out, to be a river, it becomes, of itself and by itself, greatly increased.
This is the principle the maamar needs. In the spring itself the water spreads out only a little, but once it leaves the concealment of the spring and comes out into the open as a river, it grows greatly of its own accord.




10ויובן זה יותר מבחי׳ שכל ומדות שהנה עיקר הולדת והמשכות המדות הם מהשכל של דבר שיעמיק בשכלו ויבין שטוב הוא יתעורר ממילא בלבו אהבכה ותשוקה לדבר ההוא אשר לזאת בקטן ששכלו קטן מאד מלהכיל
This will be understood better from the level of intellect and emotive attributes. For the main birth and drawing forth of the emotive attributes (middos) is from the intellect: a thing that one contemplates deeply in his intellect and understands to be good, there will be aroused, of itself, in his heart a love and a longing for that thing. And for this reason, in a small child, whose intellect is much too small to contain
The river is now illustrated from the human soul. Emotions are born from the mind: when a person thinks deeply about something and understands that it is good, love and longing for it arise in his heart of their own accord. A small child’s mind is too small to grasp much.


ולהבין אזי גם מדותיו הם ג״כ לדברים קטנים וכמ״ש לפי שכלו יהולל איש96 כו׳ שהמדות נק׳ איש הם נולדים ונמשכים לפי ערך השכל
and to understand, his emotive attributes too are then for small things, as it is written, “A man is praised according to his intellect,” etc.: the emotive attributes, which are called “man,” are born and drawn forth according to the measure of the intellect.
So a child’s emotions, too, are for small things. The verse “A man is praised according to his intellect” is read as saying that the emotions, which are called “man,” are born in the measure of the intellect.


ונמצא מובן מכל הנ״ל שכל עיקר המשכת המדות הם מהכל ואעפ״כ [ואף על פי כן] נראה בחוש שאחר שבאו מהשכל לידי גילוי בלב נעשו בחוזק ותוספת וריבוי הרבה יותר מכמו שהי׳ [שהיה] תחלה בעודם בשכלו כו׳
It is thus understood from all the above that the entire essential drawing forth of the emotive attributes is from the intellect. And even so, one sees plainly that after they have come from the intellect into revelation in the heart, they become strong, with increase and multiplication, much more than they were at first while they were still in his intellect, etc.,
Yet experience shows something more. Although the emotions come entirely from the intellect, once they are revealed in the heart they become far stronger and greater than they were while they were still only in the mind.


כמו הכעס כו׳ והיינו כנ״ל מפני שבשכל עדיין המדה היא בחי׳ העלם בתכלית ולזאת אינה בהתפשטות מרובה כ״כ [כל כך] אכן כשבא מהעלם השכל לידי גילוי בלב נעשה ממילא בריבוי התפשטות וחוזק האהבה או הכעס כו׳
like anger, etc. And this is, as mentioned above, because in the intellect the emotive attribute is still in a state of utter concealment, and therefore it is not so greatly spread out; but when it comes from the concealment of the intellect into revelation in the heart, there comes about, of itself, a great spreading out and strength of the love or the anger, etc.
Anger is the clearest example: once it flares in the heart, it grows far beyond what it was in the thought that set it off. The reason is the one given for the river: in the mind the emotion is completely hidden and spreads out little, but when it comes out into the heart it spreads out and grows strong of itself.


(וכיוצא בזה מבואר בע״ח [בעץ חיים] שכ״ה דרוש ו׳ ובשער תיקון הנוקבא פ״ה כי כאשר יצאו מהיסוד דאימא ונתגלו97 כו׳ ע״ש)
(And something similar is explained in Etz Chaim, Sha’ar 25, Derush 6, and in Sha’ar Tikkun HaNukva, chapter 5: that when they emerged from the Yesod of Imma and were revealed, etc.; see there.)
The parenthesis notes a parallel in the Arizal’s Etz Chaim. There the lights of the intellect make Z’eir Anpin grow only when they come out of the Yesod of Imma, in which they were enclosed, and are revealed.


וכמ״כ [וכמו כן] הנהר אף שכל עיקר המשכתו מבמעין עכ״ז [עם כל זה] אחר שיוצא מהעלם המעין לידי גילוי הנהר מתפשטט מאליו בתוספת וריבוי כו׳.
And so too the river: although its entire essential drawing forth is from the spring, nevertheless, after it goes forth from the concealment of the spring into revelation, the river spreads out of itself, with increase and multiplication, etc.
The same holds for the river. All its water comes from the spring, yet once it leaves the spring’s concealment and comes into the open, it spreads out and increases of itself.


וזהו נהרא מכיפי׳ [מכיפיה] מבריך כו׳. ומכל הנ״ל יובן למעלה ג״כ במ״ש ונהר יוצא מעדן ומשם יפרד98 כו׳.
And this is “A river is increased from its banks,” etc. And from all the above it will be understood on high too, in what is written, “And a river goes forth from Eden, and from there it separates,” etc.
This is the meaning of “a river is blessed from its banks”: its growth comes from itself. With this analogy the Alter Rebbe turns to the river of Eden, which describes the order of the Sefiros above.


כי הנה עדן הוא בחי׳ חכמה99 עילאה דאצי׳100 חכים ולא בחכמה ידיעא שהוא בחי׳ העלם וביטול בתכלית וכמ״ש והחכמה מאין תמצא101 כו׳
For Eden is the level of the supernal Chochmah (wisdom) of Atzilus, “wise, but not with a known wisdom,” which is the level of utter concealment and self-nullification (bittul), as it is written, “And wisdom, from ayin (nothing) it is found,” etc.,
Eden is supernal Chochmah of Atzilus, the first point of the divine mind. In Eliyahu’s words in the Tikkunei Zohar, G-d is “wise, but not with a known wisdom”; this Chochmah is completely hidden and nullified, and so Iyov says that wisdom is found “from ayin,” from nothing.


שהוא בחי׳ אין ממש ונק׳ מעין שהוא כדוגמת המעין שעדיין הוא בבחי׳ העלם כנ״ל ונהר יוצא מעדן הוא בחי׳ בינה דאצי׳ שיוצא ונמשך מבחי׳ חכמה להשקות כו׳
which is the level of truly ayin; and it is called a spring, for it is like the spring, which is still in a state of concealment, as mentioned above. And “a river goes forth from Eden” is the level of the Binah (understanding) of Atzilus, which goes forth and is drawn from the level of Chochmah “to water,” etc.,
Because Chochmah is truly “nothing,” a point not yet grasped, it is compared to the spring, whose water is still hidden. The river that goes forth from Eden is Binah of Atzilus, which issues from Chochmah “to water,” that is, to give rise to the emotive attributes.


שהוא בחי׳ אם הבנים102 מקור המדות עליונות דאצי׳ שנמשכין מבחי׳ בינה דאצי׳ ונק׳ רחובות הנהר103
which is the level of “the mother of the children,” the source of the supernal emotive attributes of Atzilus, which are drawn from the level of the Binah of Atzilus; and it is called “the broad expanses of the river (rechovos hanahar),”
Binah is called “the mother of the children” because the supernal emotive attributes of Atzilus, her “children,” are born from her. The Zohar calls Binah “the broad expanses of the river,” from which fifty gates of light open to all six directions.


שהוא בחי׳ התפשטות השכל יותר מכמו שהיה בבחי׳ חכמה שהוא בחי׳ אין אף שבחי׳ בינה נמשך מבחי׳ חכמה עכ״ז [עם כל זה] מאחר שבא מהעלם לגילוי השגה
which is the level of the spreading out of the intellect, more than it was in the level of Chochmah, which is the level of ayin. Although the level of Binah is drawn from the level of Chochmah, nevertheless, since it has come from concealment into the revelation of comprehension,
“Broad expanses” means that in Binah the intellect spreads out far beyond what it was in Chochmah, which is “nothing.” Binah draws all it has from Chochmah, but it brings the idea out of concealment into understanding that grasps it.


שהוא מאין ליש ממש ממילא מתרבה בהתפשטות יותר כדוגמת הנהר הגשמי שיוצא מהמעין והמדות שבלב נמשכים מהשכל שבמוח כנ״ל.
which is truly from ayin to yesh (from nothing to something), it increases of itself, spreading out more, like the physical river that goes forth from the spring, and [like] the emotive attributes in the heart that are drawn from the intellect in the brain, as mentioned above.
The passage from Chochmah to Binah is a passage from “nothing” to “something,” and so Binah grows and spreads out of itself. It is like a physical river that comes out of its spring, and like the emotions that grow in the heart once they come out of the mind.




11וזהו דגבי ונהר יוצא כתיב ומשם יפרד104 פי׳ אחר שנמשך מבחי׳ בינה דאצי׳ לבחי׳ מלכות דאצי׳ שמתפשטת ומתלבשת למטה בבי״ע נעשה בחי׳
And this is why, regarding “And a river goes forth,” it is written, “and from there it separates.” That is, after it is drawn from the level of the Binah (understanding) of Atzilus to the level of the Malchus (sovereignty) of Atzilus, which spreads out and is enclothed below in Beriah, Yetzirah and Asiyah, there comes about the level of
Now it is clear why separation is said of the river and not of the spring. The flow passes from Binah of Atzilus into Malchus of Atzilus, the last of the Sefiros, which spreads down and is enclothed in the lower worlds of Beriah, Yetzirah and Asiyah.


פירוד לגמרי להתהוות נבראים בע״ג [בעלי גבול / בעל גבול] ועלמין דפרודא אכן כ״ז [כל זה] הוא לאחר התפשטות והמשכות הנהר הנ״ל שהוא בחי׳ בינה ומדות דאצי׳ בבחי׳ מלכות דאצילות להתלבש בבי״ע.
complete separation, so that finite creations and worlds of separation come into being. However, all this is after the spreading out and drawing forth of the river mentioned above, which is the level of the Binah and emotive attributes (middos) of Atzilus, into the level of the Malchus of Atzilus, to be enclothed in Beriah, Yetzirah and Asiyah.
There, below Atzilus, comes complete separation: finite creatures and “worlds of separation” that seem to exist apart from G-d. But this can happen only after the river has spread out, that is, after Binah and the emotive attributes of Atzilus have flowed into Malchus of Atzilus so that it can be enclothed in the lower worlds.




Section 6 · ¶12
The spring revealed below
12וכמ״ש ומשם יפרד שנמשך משם ולמטה להיות בחי׳ עלמין דפרודא אבל עצם הנהר הנ״ל עדיין הוא בבחי׳ יחוד וביטול בתכלית כמ״ש לך ה׳ הגדולה כו׳
And as it is written, “and from there it separates”: that it is drawn from there downward, to become the level of worlds of separation; but the river itself, mentioned above, is still in a state of union and utter self-nullification (bittul), as it is written, “Yours, Havayah, is the greatness,” etc.,
“From there it separates” means that only from that point downward do worlds of separation come into being. The river itself, Binah and the emotive attributes of Atzilus, is still wholly united with G-d and nullified before Him, as the verse “Yours, Havayah, is the greatness” says of the divine attributes.


וחיוהי וגרמוהי חד כו׳ שאף שכבר נמשך מבחי׳ חכמה שנק׳ עדן להיות התפשטות בבחי׳ נהר ע״ז מאחר שיוצא ומקבל תמיד מבחי׳ עדן הנ״ל עדיין הוא בבחי׳ יחוד וביטול בתכלית
and “His life-forces and His vessels are one,” etc. For although it has already been drawn from the level of Chochmah (wisdom), which is called Eden, to become a spreading out in the form of a river, nevertheless, since it goes forth from and constantly receives from the level of Eden mentioned above, it is still in a state of union and utter bittul.
Of the Sefiros of Atzilus the Tikkunei Zohar says that G-d “and His life-forces and His vessels are one.” Although the river has already left Eden, which is Chochmah, and spread out, it constantly receives from Eden, and so it remains united and nullified.


אך עכ״ז [עם כל זה] הוא בחינת מקור שיומשך משם ולמטה בבי״ע יפרד כו׳ מאחר שכבר יצא מבחי׳ העלם המעין שהוא בחי׳ חכמה עילאה שנק׳ עדן לידי גילוי והשגה בבחי׳ בינה ומדות
But even so, it is the level of a source, so that as it is drawn from there downward into Beriah, Yetzirah and Asiyah, “it separates,” etc., since it has already gone forth from the level of the concealment of the spring, which is the level of supernal Chochmah, which is called Eden, into revelation and comprehension in the level of Binah (understanding) and the emotive attributes (middos);
Even so, the river is a source from which separation can follow once its flow is drawn down into Beriah, Yetzirah and Asiyah. It can be that source because it has already left the concealment of the spring, supernal Chochmah, and come into revelation and comprehension as Binah and the emotive attributes.


אזי יכול לירד ולהשתלשל עוד בהשתלשלות וצמצומים שיתהוו גם נבראים נפרדים ממש כאלו הם יש ונפרד בפ״ע [בפני עצמו]
then it can descend and come down further, through the chain of descent (hishtalshelus) and contractions (tzimtzumim), so that there come into being even truly separate creations, as though they are a something (yesh), separate by itself.
What has been revealed and grasped can be lowered step by step through the chain of descent and its contractions. At the end of that process come creatures that are truly separate, which seem to be a “something” existing by itself.


אבל מבחי׳ המעין עצמו שהוא בחי׳ חכמה עילאה אינו בבחי׳ מקור כלל שיוכל להיות בחי׳ התהוות היש והנפרד הואיל והמעין אין בו התפשטות
But as for the level of the spring itself, which is the level of supernal Chochmah, it is not in the category of a source at all, from which there could be the level of the coming into being of the yesh and the separate, since in the spring there is no spreading out
The spring itself, supernal Chochmah, cannot be a source of a separate “something” at all. In the spring there is no spreading out of the kind from which separate existence could develop.


כמו בנהר והיינו לפי כי החכמה מאין תמצא105 ולזאת כשיתגלה לעתיד בחי׳ עצם החכמה עילאה למטה
as in the river. And this is because “wisdom is found from ayin (nothing).” And therefore, when in the time to come the level of the essence of supernal Chochmah is revealed below,
The reason is that Chochmah is “found from nothing”: it remains one with the “nothing” from which it comes, wholly nullified. Therefore, when the essence of supernal Chochmah is revealed below in the time to come, the world will be different.


אזי לא יהי׳ [יהיה] בבחי׳ עלמא דפרודא כלל רק יהי׳ [יהיה] למטה ג״כ יחוד אור ה׳ ממש
then it will not be in the state of a world of separation at all; rather, below too there will be the union of the light of G-d, exactly
Then the lower world will no longer be a world of separation at all. Below, too, G-d’s light will be united, exactly as it is above.


כמו שהוא למעלה וזהו ומעין מבית106 ה׳ יצא שעצם המעין שהוא בחי׳ חכמה עילאה כנ״ל יומשך ויתגלה למטה כמו שהוא בבחי׳ מעין ולא
as it is above. And this is “And a spring will go forth from the house of Havayah”: that the essence of the spring, which is the level of supernal Chochmah, as mentioned above, will be drawn down and revealed below as it is, in the state of a spring, and not
This is the meaning of Yoel’s prophecy, “And a spring will go forth from the house of Havayah.” The essence of the spring, supernal Chochmah, will be drawn down and revealed below just as it is, as a spring.


כמו עכשיו ונהר יוצא כו׳ ואזי אף והשקה את נחל השטים שיטים הוא מלשון שטות
as now, “And a river goes forth,” etc. And then even “it will water the stream of Shittim”: shittim is from the term shtus (folly),
That is unlike now, when the flow comes down as a river, which separates. Then the spring will water even “the stream of Shittim,” and shittim is read as related to shtus, folly.


וגם מלשון שטו העם107 שהם בחינת עלמין דפרוד ונחל השיטים הוא מקור המגדיל כל תאוות ותענוגי עוה״ז אשר לא לה׳ המה
and also from the term “the people roamed about (shatu),” which are the level of worlds of separation; and the stream of Shittim is the source that makes grow all the lusts and pleasures of this world that are not for G-d.
It is also read as related to “the people roamed about (shatu)” to gather the manna, a wandering away. Both describe the worlds of separation, and the stream of Shittim is the source that nourishes all the desires and pleasures of this world that are not for G-d.


והוא ג״כ ע״ד שנת׳ [שנתבאר] במ״א בד״ה שמע ישראל ענין מים תחתונים שהם מגדילים כל תענוגי עוה״ז שהם בחי׳ פסולת
And this too is along the lines of what was explained elsewhere, in the discourse beginning “Hear, O Israel,” on the matter of the lower waters, which make grow all the pleasures of this world, which are the level of refuse;
This matches what the discourse on “Hear, O Israel” explains about the “lower waters.” They nourish all the pleasures of this world, which are refuse (p’soles).


והיינו ע״י שנמשך בחי׳ רקיע המבדיל בין מים עליונים למים תחתונים108 עד שמזה נסתעף למטה במים תחתונים בחי׳ נחל השיטים ועיין ס״פ ואתחנן (דף ע״ד ע״ב)109
and this is through the drawing forth of the level of the firmament that divides between the upper waters and the lower waters, until from this there branched off below, in the lower waters, the level of the stream of Shittim. And see the end of Parshas Va’eschanan (folio 74b),
This comes about through the firmament that divides the upper waters from the lower waters, as on the second day of creation; from that division the stream of Shittim branched off below, in the lower waters. The text then refers to a passage at the end of Parshas Va’eschanan (folio 74b), and the Kehot note quotes it from the Zohar: since that stream increases affection in the world, when the holy spring goes forth and comes to it, it will be set right and made straight, and will no longer be in its foulness as before.


ומבואר שם שכשיתגלה בחי׳ עצם המעין אזי אף בבחי׳ נחל השיטים יהי׳ [יהיה] בחינת גילוי אור ה׳ וכמ״ש והלכו לאורך110111 כו׳
and it is explained there that when the level of the essence of the spring is revealed, then even in the level of the stream of Shittim there will be the level of the revelation of the light of G-d, as it is written, “And [they] shall walk by your light,” etc.,
That passage explains that when the essence of the spring is revealed, G-d’s light will be revealed even in the stream of Shittim. The verse cited, as the Kehot note points out, reads in full, “And nations shall walk by your light.”


ובאו112 במערות צורים113 ובמחלות עפר מפני פחד ה׳ ומהדר גאונו כו׳ שיהי׳ [שיהיה] לעתיד ולא יהי׳ [יהיה] בחי׳ פירוד כלל
and “they shall enter the caves of the rocks and the holes of the earth, from before the terror of Havayah and from the splendor of His majesty,” etc., which will be in the time to come; and there will not be the level of separation at all,
Yeshayahu also foretells that people “shall enter the caves of the rocks and the holes of the earth, from before the terror of Havayah and from the splendor of His majesty.” In the time to come G-d’s majesty will be felt even in the lowest places, and there will be no separation at all.


כמו שהוא עתה שנראה כאלו הם שתי רשויות ח״ו [חס ושלום] כדעת האפיקורוס וכמו שהשיב לו114 האיך שביק מיא לאעבורי115 כו׳
as there is now, when it appears as though they are two dominions, G-d forbid, as the heretic (apikoros) held, and as he answered him: “How does he let the water pass through?” etc.
Now, by contrast, the world can look as if there were two dominions, G-d forbid. In the Talmud a magus told Amemar that a person’s upper half belongs to one power and his lower half to another, and Amemar answered: if so, how does the one let the water pass through the other’s land?


שבאמת הכל נמשך ממנו ית׳ רק שע״י רבוי השתלשלות וצמצומים להעלים ולהסתר את אור ה׳ החיה ומהווה אותם מאין ליש הם נראים כלאו הם יש ונפרד בפ״ע [בפני עצמו]
For in truth everything is drawn from Him, may He be blessed; only, through the many [stages of the] chain of descent and the contractions, so as to hide and conceal the light of G-d that gives them life and brings them into being from nothing to something, they appear as though they are a something (yesh), separate by itself.
The answer shows that the upper and the lower are one. In truth everything comes from G-d alone; only the many stages of descent and contraction hide the light that gives the creatures life and brings them into being, so they appear to be independent things.


והיינו לפי שכל ההשתלשלות הוא מהנהר וכמ״ש ונהר יוצא ומשם יפרד116 כו׳ אבל לעתיד שיתגלה בחי׳ עצם המעין למטה
And this is because the whole chain of descent is from the river, as it is written, “And a river goes forth, and from there it separates,” etc. But in the time to come, when the level of the essence of the spring will be revealed below,
The appearance of separateness arises because the whole chain of descent flows from the river, Binah, of which it is said, “and from there it separates.” In the time to come, though, the essence of the spring will be revealed below.


אזי יהי׳ [יהיה] יחוד למטה כמו למעלה ממש והיינו בחי׳ תמתי תאומתי כנ״ל וד״ל [ודי למבין] ועמ״ש עוד מענין זה בביאור ע״פ והיה מספר בנ״י [בני ישראל] כחול הים117 כו׳
then there will be union below exactly as above; and this is the level of “my perfect one, my twin,” as mentioned above. This suffices for one who understands. And see what is written further on this subject in the explanation on the verse “And the number of the children of Israel shall be like the sand of the sea,” etc.
Then the lower world will be united with G-d exactly like the higher, and this is “my perfect one, my twin” from the opening of the maamar, the complete union brought about by the souls. More on this subject is in the explanation on Hoshea’s verse, “And the number of the children of Israel shall be like the sand of the sea.”


(ועיין בע״ח [בעץ חיים] שמ״ז פ״ג [פרק ג׳] דכל עיקר ענין המסך שבין אצילות לבריאה118119 זהו ענין שהבינה דאצי׳ מלבשת התלבשות גמור להחכמה והיא בחי׳ מסך מבדיל בין א״ס וחכמה אל בריאה משא״כ באצילות לא הועילה הבינה רק למעבר בלבד כ׳ו ואינו נחשב רק שמקבל מחכמה.
(And see Etz Chaim, Sha’ar 47, chapter 3: that the whole essence of the matter of the screen (masach) between Atzilus and Beriah is this: that the Binah of Atzilus enclothes the Chochmah in a complete enclothing, and it is the level of a dividing screen between Ein Sof and Chochmah, and Beriah; whereas in Atzilus the Binah served only as a passageway, etc., and it is considered only as receiving from Chochmah.
A long parenthesis brings support from the Arizal. In Etz Chaim the “screen” between Atzilus and Beriah is the Binah of Atzilus: below Atzilus it covers Chochmah completely and stands as a dividing screen between Ein Sof and Chochmah on one side and Beriah on the other, while within Atzilus Binah is only a passageway, counted as receiving from Chochmah.


והיינו שהבינה[היא בחי׳ נהר שהוא בחי׳ יש והתפשטות כו׳ אבל חכמה היא בחי׳ מעין שהוא אינו בבחי׳ התפשטות כ״א בבחי׳ ביטול בחי׳ יו״ד דשם הוי׳
That is, Binah is the level of a river, which is the level of yesh (something) and spreading out, etc.; but Chochmah is the level of a spring, which is not in a state of spreading out but in a state of bittul, the level of the yud of the Name Havayah.
In the maamar’s terms, Binah is the river, a “something” that spreads out, while Chochmah is the spring, which does not spread out but stays nullified. Chochmah is the yud, the first and smallest letter of the Name Havayah.


והיינו לפי שהוא אצל המקור ממש וזהו פי׳ אצילות מלשון אצלו אצל המאציל ב״ה ולכן איתא בע״ח [בעץ חיים]) (שמ״ע פרק זיין) דהתלבשות אור א״ס בבינה ומדות דאצילות נק׳ איהו וגרמוהי חד120
And this is because it is right beside the Source; and this is the meaning of Atzilus, from the term etzlo (beside him): beside the Emanator, blessed be He. And therefore it is stated in Etz Chaim) (Sha’ar Mem-Ayin, chapter 7) that the enclothing of the Infinite Light (Or Ein Sof) in the Binah and the emotive attributes of Atzilus is called “He and His vessels are one,”
Chochmah stays nullified because it stands right beside its Source, and the name Atzilus itself comes from etzel, “beside,” near the Emanator. Etz Chaim calls the Infinite Light’s enclothing in Binah and the emotive attributes of Atzilus “He and His vessels are one.” The printed text gives the place as “Sha’ar Mem-Ayin,” which is not a sha’ar number; the Kehot note reads it as Sha’ar 41 (מ״א), chapter 7.


אבל יחוד אור א״ס בחכמה עיאלאה דאצילות נק׳ איהו וחיוהי חד שלמעלה ממדרגת גרמוהי כו׳ ועיין בסש״ב [בספר של בינונים] (פל״ה) בהג״ה [בהגהה]
but the union of the Infinite Light with the supernal Chochmah of Atzilus is called “He and His life-forces are one,” which is above the rank of “His vessels,” etc. And see Sefer Shel Beinonim (Tanya) (chapter 35), in the gloss:
Its union with supernal Chochmah, though, is called “He and His life-forces are one,” a closer bond than that of the vessels. The gloss in Tanya, chapter 35, gives in the name of the Alter Rebbe’s teacher the reason for Etz Chaim’s statement that the Infinite Light is united even in Atzilus only by first being enclothed in Chochmah: the Infinite One alone truly exists, and that is the level of Chochmah.


אלא שמ״מ בבינה דאצילות עצמה ובכל האצי׳ הואיל ומיוחדים עם החכמה נק׳ הכל אצילות משא״כ בבריאה שאינה מקבלת רק מהבינה לבד ע״כ ומשם יפרד כו׳.
except that nevertheless, in the Binah of Atzilus itself and in all of Atzilus, since they are united with the Chochmah, it is all called Atzilus; which is not so in Beriah, which receives only from the Binah alone. Therefore, “and from there it separates,” etc.
Even so, Binah of Atzilus and all of Atzilus are called Atzilus, “beside” G-d, because they are united with Chochmah. Beriah, which receives only from Binah, is not, and so below Atzilus “it separates.”


ובזה יובן ענין אור זרוע לצדיק121 שלהיות הגילוי בבי״ע ג״כ כמו באצילות ממש זהו דייקא ע״י נש״י [נשמות ישראל] שהם בחי׳ אור הנזרע למטה להתלבש בגוף כו׳
And with this the matter of “Light is sown for the tzaddik” will be understood: that for the revelation to be in Beriah, Yetzirah and Asiyah too, exactly as in Atzilus, this is specifically through the souls of Israel, which are the level of light that is sown below, to be enclothed in a body, etc.
Now the verse “Light is sown for the tzaddik,” with which the explanation began, becomes clear. G-d’s revelation can be in Beriah, Yetzirah and Asiyah as it is in Atzilus only through the souls of Israel, the light that is “sown” below in a body.


והיינו לפי שנש״י [שנשמות ישראל] עלו במחשבה122 דהיינו בעצמיות חכמה עילאה דאצי׳ בחי׳ והחכמה מאין תמצא ממש וכמשי״ת [וכמו שיתבאר] לקמן וכמשנ״ת [וכמו שנתבאר] בביאור123 ע״פ יונתי124 המתחיל
And this is because the souls of Israel “arose in thought,” that is, in the very essence of the supernal Chochmah of Atzilus, the level of “And wisdom is found from ayin” itself, as will be explained below, and as was explained in the explanation on the verse “My dove,” which begins
The souls can do this because, as the Midrash says, Israel “arose in thought” before the world was created, and their root is the very essence of supernal Chochmah, the “nothing” from which wisdom is found. The text says this will be explained further, and that it was explained in the explanation on “My dove.”


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נובלות חכמה125126 כו׳ ע״ש וע״כ ע״י שירדו בעשיה הם יכולים להמשיך גילוי חכמה עילאה למטה בבי״ע
“Behold, our Sages, of blessed memory, said: ‘The novlos (fallen fruits) of wisdom,’” etc.; see there. And therefore, through their having descended into Asiyah, they are able to draw down the revelation of supernal Chochmah below, into Beriah, Yetzirah and Asiyah,
That explanation opens with the Sages’ saying that the Torah is the “fallen fruit” (novlos) of supernal wisdom. Because the souls are rooted in Chochmah itself, their descent into Asiyah enables them to draw the revelation of supernal Chochmah down into Beriah, Yetzirah and Asiyah.


כמו בצי׳ [באצילות] ולא יכנף עוד127 כו׳ ע״י המסך ופרסא כ״א ומעין מבית ה׳ יצא כו׳
as in Atzilus, and “[your Teacher] will no longer be hidden by a wing,” etc., through the screen and the partition (masach and parsa); but rather “a spring will go forth from the house of Havayah,” etc.:
Then the lower worlds will be as Atzilus, and G-d will no longer be “hidden by a wing,” that is, behind the screen and partition that divide Atzilus from Beriah. Instead, “a spring will go forth from the house of Havayah.”


גילוי בחי׳ חכמה עילאה ועיין בע״ח [בעץ חיים] שער מ״ז פ״ג [פרק ג׳] הנ״ל ובז״ה [ובזוהר הרקיע] בפ׳ פקודי (בדף רל״ד) דענין חכמה זו היינו
the revelation of the level of supernal Chochmah. And see Etz Chaim, Sha’ar 47, chapter 3, mentioned above, and Zohar HaRakia on Parshas Pekudei (on folio 234), that the matter of this Chochmah is
The spring is the revelation of supernal Chochmah itself. For what this Chochmah is, the text points again to Etz Chaim, Sha’ar 47, chapter 3, and to Zohar HaRakia, a commentary on the Zohar, on Parshas Pekudei at folio 234.


כי הא״ס בה מלובש תוך החכמה128 עליונה דא״ק [דאדם קדמון] וחכמה זו מתלבשת באצילות כו׳ ע״ש ועד״ז ממש יהי׳ [יהיה] הגילוי בבי״ע
that the Ein Sof in it is enclothed within the supernal Chochmah of Adam Kadmon, and this Chochmah is enclothed in Atzilus, etc.; see there. And in exactly this way will the revelation be in Beriah, Yetzirah and Asiyah.
There it is explained that the Ein Sof within this Chochmah is enclothed in the supernal Chochmah of Adam Kadmon, the primordial level above Atzilus, and that this Chochmah is enclothed in Atzilus. In just this way Chochmah will be revealed in Beriah, Yetzirah and Asiyah.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] ע״פ כי בי״ה129 ה׳ צור עולמים ביו״ד נברא העוה״ב [העולם הבא] בה׳ נברא העוה,ז כי ה׳ הוא בחי׳ רחובות הנהר ונהר יוצא
And this is what our Sages, of blessed memory, said on the verse “For with Yah (yud-hei), Havayah formed the worlds”: with the yud the World to Come was created; with the hei this world was created. For the hei is the level of “the broad expanses of the river” and “a river goes forth,”
The Talmud reads “For with Yah, Havayah formed the worlds” as speaking of two worlds: the World to Come was created with the yud and this world with the hei. The hei is “the broad expanses of the river,” the river that goes forth, which is Binah.


ולכן ומשם יפרד כו׳ וזהו ענין העוה״ז אבל היו״ד הוא בחי׳ המעין ולכן אין בו התפשטות כמו בה״א [בית הלל אומרים]
and therefore “and from there it separates,” etc., and this is the matter of this world. But the yud is the level of the spring, and therefore there is no spreading out in it as there is in the hei;
Because the hei is the river, “from there it separates,” and that is the nature of this world. The yud is the spring, and it has no spreading out of the kind the hei has.


ולכן בו נברא העוה״ב [העולם הבא] שאזי ומעין מבית ה׳ יצא ועמ״ש הרמ״ז [הרב משה זכות] פ׳ שלח (קנ״ט א׳) מענין
and therefore with it the World to Come was created, for then “a spring will go forth from the house of Havayah.” And see what the Ramaz (Rabbi Moshe Zacuto) writes on Parshas Shelach (159a) on the subject of
So the World to Come was created with the yud, for then “a spring will go forth from the house of Havayah.” The text also refers to the comments of the Kabbalist Rabbi Moshe Zacuto on Parshas Shelach (159a) about this verse.


כי ביה ה׳ צור עולמים ברבות מבואר ע״פ ששים המה130 כו׳ אחת היא כו׳131132133134135136 במדבר (ר״פ ד׳) נשא (פ׳ ט׳) גבי ולקח הכהן מים קדושים.
“For with Yah, Havayah formed the worlds.” In the Midrash Rabbah, it is explained on the verse “There are sixty queens,” etc., “One is she,” etc.: Bamidbar (beginning of section 4); Nasso (section 9), on “And the kohen shall take holy water.”
The maamar closes with a list of places where the Midrash Rabbah expounds “There are sixty queens … One is she.” It is expounded in Bamidbar Rabbah on Parshas Bamidbar, at the beginning of section 4, and on Nasso (section 9), on “And the kohen shall take holy water,” the waters of the sotah.


(פ׳ י״ד) גבי ביום עשתי עשר יום. קרח (פי״ח) מקץ (ר״פ צ׳) ויגש (ר״פ צ״ד) ובשה״ש [ובשיר השירים] רבה:137138139
(Section 14), on “On the eleventh day.” Korach (section 18); Mikeitz (beginning of section 90); Vayigash (beginning of section 94); and in Shir HaShirim Rabbah.
The other places are Bamidbar Rabbah, section 14, on the offering of the eleventh day, where “One is she” is Israel, whom G-d chose; Korach, section 18; Bereishis Rabbah at the beginning of sections 90 and 94, where “One is she, my dove” is expounded of Avraham; and Shir HaShirim Rabbah on the verse itself.



In one’s avodah
Before the mitzvos can bear fruit, a person must plow: turn away from evil, overturn his bad traits and nullify every desire that is not for G-d, until his heart is broken and crushed. Then his practical mitzvos, like charity given to one who has nothing, are a sowing that draws the Infinite Light down with great increase. He does this through self-nullification and readiness for self-sacrifice in the love of the Shema, and through the delight of contemplating G-d’s greatness, “to gaze upon the glory of the King,” which arouses delight above.
Questions for discussion
	How does the image of sowing, a seed that rots and then yields many, explain why the souls had to descend into bodies?
	Why does the Torah as halachah, like the angels, have no “increase,” while the mitzvos the souls perform do?
	Why must the plowing of “turn away from evil” come before the sowing of “do good,” and what do Kayin and Hevel show about this?
	What is the difference between the spring and the river, and why can only the river be a source of separate worlds?
	How does the souls’ root in supernal Chochmah enable them to bring about “a spring will go forth from the house of Havayah”?

Sources and references
Notes
Paragraph 1
1ששים המה מלכות
The Kehot note says that the Mitteler Rebbe’s transcript (hanachah) of this discourse is printed there.
Kehot’s noteהנחת כ״ק אדה״א נדפס בסה״מ תקס״ח ח״ב ע׳ תרה. נאמר ש״פ ויצא על חתונת ר׳ ברוך נכד אדה״ז. וראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, ד. מאמר זה בשינויים ובאריכות מכ״ק אדמו״ר האמצעי בס׳ שערי תשובה ע׳ ס, ג. המאמר והגהות באוה״ת שה״ש כרך ג ע׳ תתקמב. קיצורים שם ע׳ תתקנח. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה. דרוש זה דרשו אדמ״ו נ״ע בשבת א׳ עם הדרוש ושבתי בשלום הנד׳ בתו״א. ושם ביאר ענין זה מה שלמטה נעשה עלמא דפרודא ע״ד שאמר המין מפלגך ולתתא כו׳, והיינו ע״י הרקיע המבדיל כו׳ והיינו שמבדיל בין בחי׳ באר שבע שהוא כענין מים עליונים שבאצי׳ ובין חרן שבבי״ע כו׳. הובא באוה״ת ויצא (קצג, ב), ע״ש. [כ]. דרוש זה נזכר באוה״ת ענינים ע׳ רנח. ד״ה זה וד״ה כמשוש חתן על כלה באוה״ת סידור ע׳ רכו נאמר ע״י הצ״צ על חתונת בתו בשנת תקצ״א.
2ששים המה מלכות
“There are sixty queens, and eighty concubines, and maidens without number.” This is the verse the maamar sets out to explain.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
3ששים המה מלכות
The Midrash on Korach reads the sixty queens as sixty tractates and the eighty concubines as eighty houses of study that were in Jerusalem, corresponding to its gates.
Bamidbar Rabbah 18:21במדבר רבה י״ח:כ״א
4אחת היא יונתי תמתי
“One is she, my dove, my perfect one”: the single bride preferred above all the others; the maamar reads her as Knesses Yisrael, the source of the souls.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ובפ׳ קרח גבי ובני קרח
The note quotes Or HaTorah’s citation of the Midrash in Korach: sixty tractates, eighty houses of study in Jerusalem corresponding to its gates, and, for the maidens without number, the “outside mishnah,” which the commentator explains as what individuals studied outside those houses of study.
Kehot’s noteפי״ח, כא. ”ששים המה מלכות ששים מסכתות, שמונים פלגשים שמונים בתי מדרשות היו בירושלים כנגד פתחי׳, ועלמות אין מספר משנה החיצונה, ופי׳ המ״כ מה שלמדו היחידים חוץ לאלו בתי המדרשות” — אוה״ת שה״ש ע׳ תקעו.
6ובני קרח לא מתו
“But the sons of Korach did not die.” The Midrash in Parshas Korach expounds “There are sixty queens” in connection with this verse.
Numbers 26:11במדבר כ״ו:י״א
וּבְנֵי־קֹרַח לֹא־מֵתוּ:
Notwithstanding the sons of Korah died not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ששים המה מלכות אלו ס׳ מסכתות
The Midrash on Shir HaShirim reads the sixty queens as the sixty tractates of halachah, the eighty concubines as the eighty sections of Toras Kohanim, and the maidens without number as additions (tosafos) without end.
Shir HaShirim Rabbah 6:10–11שיר השירים רבה ו׳:י׳-י״א
מִי זֹאת הַנִּשְׁקָפָה כְּמוֹ שָׁחַר, דֵּילָמָא רַבִּי חִיָּא וְרַבִּי שִׁמְעוֹן בַּר חֲלַפְתָּא הֲווֹן מְהַלְּכִין בַּהֲדָא בִּקְעַת אַרְבֵּאל בִּקְרִיצְתָה, וְרָאוּ אַיֶּלֶת הַשַּׁחַר שֶׁבָּקְעָה אוֹרָהּ, אָמַר לוֹ רַבִּי חִיָּא רַבָּה לְרַבִּי שִׁמְעוֹן בַּר חֲלַפְתָּא כָּךְ תִּהְיֶה גְּאֻלָּתָן שֶׁל יִשְׂרָאֵל מְצַפְצֶפֶת, דִּכְתִיב (מיכה ז, ח): כִּי אֵשֵׁב בַּחשֶׁךְ ה׳ אוֹר לִי, בַּתְּחִלָּה הִיא בָּאָה קִימְעָא קִימְעָא, וְאַחַר כָּךְ הִיא מְנַצְנֶצֶת וּבָאָה, וְאַחַר כָּךְ פָּרָה וְרָבָה, וְאַחַר כָּךְ מַרְטֶבֶת וְהוֹלֶכֶת. כָּךְ בַּתְּחִלָּה (אסתר ב, כא): בַּיָּמִים הָהֵם וּמָרְדֳּכַי יוֹשֵׁב בְּשַׁעַר …
“Who is she who appears like dawn, fair like the moon, pure like the sun, formidable like banners?” (Song of Songs 6:10) “Who is she who appears like dawn?” There was an incident in which Rabbi Ḥiyya and Rabbi Shimon ben Ḥalafta were walking in the Arbel Valley in the early morning and they saw the light of dawn breaking. Rabbi Ḥiyya the Great said to Rabbi Shimon bar Ḥalafta: So will the redemption of Israel burst forth, as it is written: “Though I sit in darkness, the L-rd is …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8וכמארז״ל תמתי תאומתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר במקומו.
9תמתי תאומתי
Rabbi Yannai reads tamasi as te’omasi, “my twin”: as it were, “I am not greater than she, and she is not greater than I.” The Alter Rebbe applies it to the union of Z’eir Anpin and Nukva brought about by the souls.
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… ה׳ יִמְלֹךְ לְעֹלָם וָעֶד, יוֹנָתִי, בְּמָרָה, שֶׁמִּשָּׁם נִצְטַוּוּ וְנִצְטַיְּנוּ בְּכָל הַמִּצְווֹת וּצְדָקוֹת וּמַעֲשִׂים טוֹבִים כְּיוֹנָה זוֹ שֶׁמְצֻיֶּנֶת, הֲדָא הוּא דִכְתִיב (שמות טו, כה): שָׁם שָׂם לוֹ חֹק וּמִשְׁפָּט. תַמָּתִי, תַּמּוּתִי שֶׁנִּתַּמְּמוּ עִמִּי בְּסִינַי, וְאָמְרוּ (שמות כד, ז): כֹּל אֲשֶׁר דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע. רַבִּי יַנַּאי אָמַר תְּאוֹמָתִי, כִּבְיָכוֹל לֹא אֲנִי גְּדוֹלָה מִמֶּנָּהּ וְלֹא הִיא גְּדוֹלָה מִמֶּנִּי. רַבִּי יְהוֹשֻׁעַ דְּסִכְנִין בְּשֵׁם רַבִּי לֵוִי תְּאוֹמָתִי מָה הַתְּאוֹמִים הַלָּלוּ אִם חוֹשֵׁשׁ אֶחָד מֵהֶן בְּרֹאשׁוֹ חֲבֵרוֹ מַרְגִּישׁ, כָּךְ …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10The Talmud reads “Moshe commanded us the Torah, an inheritance (morashah)” as me’orasah, “betrothed.” The Alter Rebbe draws from it that Israel is the groom and the Torah the bride.
Pesachim 49b:10פסחים מ״ט ב:י׳
תָּנֵא רַבִּי חִיָּיא: כׇּל הָעוֹסֵק בַּתּוֹרָה לִפְנֵי עַם הָאָרֶץ, כְּאִילּוּ בּוֹעֵל אֲרוּסָתוֹ בְּפָנָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״. אַל תִּקְרֵי: ״מוֹרָשָׁה״, אֶלָּא: מְאוֹרָסָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov”: the verse on which the Sages’ reading “betrothed” is built.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12שישראל הן בחי׳ חתן
That passage opens by explaining that the Holy One, blessed be He, is called the groom and Knesses Yisrael the bride because the Torah is given to Israel, “the day of His wedding” being the Giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
Taanit 26bתענית כ״ו ב
Kehot’s noteשה״ש ג, יא. תענית כו, ב. וראה שהש״ר עה״פ. וראה לעיל א, א.
13תלת קשרין מתקשרין
The Zohar teaches that three levels are bound one to another: the Holy One, blessed be He, the Torah, and Israel. Here it shows the opposite ranking, the Torah above Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteראה זח״ג עג, א. וראה הערת כ״ק אדמו״ר בסה״מ ת״ש ע׳ 61. ובכ״מ.
Paragraph 2
14אור זרוע לצדיק
“Light is sown for the righteous, and joy for the upright in heart.” The Alter Rebbe reads the souls as the light that is sown, and their mitzvos as the harvest of increased revelation.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא. ראה תו״א עח, ד. סה״מ תקס״ד ע׳ קכא. וראה יהל אור ע׳ שנד. אוה״ת ויחי שצח, א.
15שזורעין גרעין א׳ . . רבוי גרעינים
Kehot’s note points to Pesachim 87b for these words.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteראה פסחים פז, ב.
16עמ״ש מענין זריעה
This encyclopedic collection of the Tzemach Tzedek’s teachings, arranged by topic, gathers further material on sowing under that entry.
Kehot’s noteראה עוד בספר הליקוטים ממאמרי הצ״צ בערך זריעה.
17בד״ה ויהי בשלח פרעה
That discourse explains “I will sow her for Me in the land”: Israel are G-d’s produce, and as a person sows grain for the sake of the increase that grows, G-d sows Israel so that the revelation of His G-dliness will grow and multiply below, as above.
Kehot’s noteתו״א סא, א. עם הגהות באוה״ת פ׳ בשלח כרך ז ע׳ ב׳תרנא ואילך.
18ויהי בשלח פרעה
“And it came to pass, when Pharaoh sent out the people”: the opening of the Torah Ohr discourse cited for the theme of sowing.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19הבאים ישרש
“In days to come Yaakov will take root”: the opening words of another discourse cited on sowing.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20כי תבאו אל הארץ ושבתה הארץ
“When you come into the land … the land shall rest”: the opening words of one of the discourses on sowing listed here.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כי כארץ תוציא צמחה
“For as the earth brings forth its growth”: the opening words of another discourse cited on sowing.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22הלוך ילך ובכה נושא משך הזרע
“He goes along weeping, carrying the bag of seed; he will surely come back with joy, carrying his sheaves.” The discourse “Return, O Israel” discusses this verse.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כן יעמוד זרעכם
“For as the new heavens and the new earth … so shall your seed and your name endure”: the opening of another discourse on sowing.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” The Alter Rebbe reads it to mean that all the endless worlds come from G-d’s Malchus alone.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25היש מספר לגדודיו
“Is there any number to His legions?” It is cited for the countless worlds and creations.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26הודו על ארץ ושמים
“His splendor is upon earth and heaven.” Read here as saying that heaven and earth come only from G-d’s splendor and radiance, His Malchus.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27A magus said to Amemar: “Your upper half belongs to Hormiz; your lower half belongs to Ahormiz.” The Alter Rebbe explains that such a claim of two powers can arise only because the lower world hides its G-dly source.
Sanhedrin 39a:9–10סנהדרין ל״ט א:ט׳-י׳
אֲמַר לֵקהּ הָהוּא אַמְגּוּשָׁא לְאַמֵּימָר: מִפַּלְגָךְ לְעִילַּאי דְּהוֹרְמִיז, מִפַּלְגָךְ לְתַתַּאי דְּאַהוֹרְמִיז. אֲמַר לֵקהּ: אִם כֵּן, הֵיכִי שָׁבֵיק לֵקהּ אַהוֹרְמִיז לְהוֹרְמִיז לְעַבּוֹרֵי מַיָּא בְּאַרְעֵיהּ? אֲמַר לֵקהּ קֵיסָר לְרַבִּי תַּנְחוּם: תָּא לִיהְווֹ כּוּלָּן לְעַמָּא חַד. אֲמַר: לְחַיֵּי, אֲנַן דְּמָהֲלִינַן לָא מָצֵינַן מִיהְוֵי כְּוָותַיְיכוּ. אַתּוּן מָהֲלִיתוּ וֶהֱווֹ כְּוָותַן! אֲמַר לֵקהּ: מֵימָר שַׁפִּיר קָאָמְרַתְּ, מִיהוּ כֹּל דְּזָכֵי לְמַלְכָּא לִשְׁדְּיוּהּ לְבֵיבָר. שַׁדְיוּהּ לְבֵיבָר וְלָא אַכְלוּהּ. אֲמַר לֵקהּ הָהוּא מִינָא: הַאי דְּלָא אַכְלוּהּ מִשּׁוּם דְּלָא כְּפוּן …
William Davidson, Vocalized Aramaic (CC-BY-NC)
28ונהר יוצא מעדן ומשם יפרד
“And a river goes forth from Eden to water the garden, and from there it separates and becomes four heads.” The separation “from there” is read as the point below Atzilus where separate worlds begin.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29לך ה׳ הגדולה
“Yours, Havayah, is the greatness and the might and the beauty …”: the verse that names the divine attributes; the Alter Rebbe stresses that in Atzilus they are “Yours,” wholly united with G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
30ומספר אחד ומספר רבוא רבבן שוה ממש
The note lists this page among the places where the teaching that one and a myriad of myriads are equal before the Infinite appears; the note says it is cited in the name of the Maggid.
Kehot’s noteמובא בכמה מקומות בשם הרב המגיד. מאמרי אדה״ז ענינים ע׳ נה. הנחות הר״פ ע׳ לח. ביאוה״ז להצ״צ ע׳ תצט. ראה בספר הערכים-חב״ד בערך אוא״ס (א) במילואים ע׳ תקפז הערה 418 שמכאן משמע שהם שוה ממש, אבל מלשון התניא פמ״ח אין ראי׳ שאחד ואלף אלפים כו׳ הם בשוה שהרי אפשר לומר לכאורה, דהגם שאלף אלפי אלפים כו׳ לגבי מספר בלי גבול ”אינן אפילו כערך מספר אחד לגבי אלף כו׳” — מ״מ האי״ע דמספר אחד לגבי בל״ג הוא אי״ע גדול יותר, ע״ש. וראה עוד לעיל ואתחנן יב, סע״א ובהנסמן בהמ״מ שם. ספר הערכים-חב״ד כרך ג׳ ע׳ קטז. כרך ד׳ ע׳ תקפה.
31וכמ״ש בסש״ב פמ״ח
The text itself cites this chapter, which discusses the infinite distance between the finite and the Infinite and the tzimtzum that this requires.
Kehot’s note(סז, ב). וראה ליקוט פירושים ומ״מ — חיטריק שם.
32ולא יכנף עוד מוריך
“Your Teacher will no longer be hidden by a wing, and your eyes shall see your Teacher.” It is cited for the time when the lower worlds will no longer be in a state of “the hiding of the Face.”
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
33הייתי ככוס חרבות
“I have become like an owl of the ruins,” from the psalm titled “A prayer of the poor man.” It pictures the poor person as a place of darkness and desolation, which charity lights up.
Psalms 102:7תהילים ק״ב:ז׳
דָּמִיתִי לִקְאַת מִדְבָּר הָיִיתִי כְּכוֹס חֳרָבוֹת:
I am like a pelican of the wilderness; I am become as an owl of the waste places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, ז.
34כל פרוטה ופרוטה מצטרפת לחשבון גדול
On the verse “And He donned charity as a coat of mail,” the Talmud teaches that as each scale combines into a great coat of mail, so in charity each and every perutah combines into a great sum. The Alter Rebbe reads “a great sum” as the revelation of the Infinite.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, ב. ראה אוה״ת מארז״ל ע׳ מ ואילך.
35בד״ה וילבש צדקה
The epistle opens with this verse and the Sages’ saying that every perutah combines into a great sum.
Kehot’s noteבאגה״ק. [כ].
36“And He donned charity as a coat of mail, and a helmet of salvation on His head”: the verse from which the Talmud learns that every perutah combines into a great sum.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37יתקע בשופר גדול
“And it shall be on that day that a great shofar will be sounded”: the verse of another explanation cited for the meaning of “great.”
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” The word vayisha (turned) is linked with yeshuos (salvations).
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד-ה.
39ואל קין ואל מנחתו לא שעה
“But to Kayin and to his offering He did not turn”: the other half of the contrast.
Genesis 4:5בראשית ד׳:ה׳
וְאֶל־קַיִן וְאֶל־מִנְחָתוֹ לֹא שָׁעָה וַיִּחַר לְקַיִן מְאֹד וַיִּפְּלוּ פָּנָיו:
but unto Cain and to his offering He had not respect. And Cain was very wroth, and his countenance fell.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כל המצות בשם צדקה סתם בירושלמי
The chapter teaches that the perfection of the days of Mashiach, the revelation of the Infinite Light in this physical world, depends on our deeds during the exile.
Tanya, Likkutei Amarim 37:19תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ט
וּבָזֶה יוּבַן מַה שֶּׁהִפְלִיגוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בִּמְאֹד מְאֹד בְּמַעֲלַת הַצְּדָקָה, וְאָמְרוּ שֶׁ״שְּׁקוּלָה כְּנֶגֶד כָּל הַמִצְוֹת״, וּבְכָל תַּלְמוּד יְרוּשַׁלְמִי הִיא נִקְרֵאת בְּשֵׁם ״מִצְוָה״ סְתָם, כִּי כָּךְ הָיָה הֶרְגֵּל הַלָּשׁוֹן לִקְרוֹא צְדָקָה בְּשֵׁם ״מִצְוָה״ סְתָם, מִפְּנֵי שֶׁהִיא עִיקַּר הַמִּצְוֹת מַעֲשִׂיּוֹת, וְעוֹלָה עַל כּוּלָּנָה, שֶׁכּוּלָּן הֵן רַק לְהַעֲלוֹת נֶפֶשׁ הַחִיּוּנִית לַה׳, שֶׁהִיא הִיא הַמְקַיֶּימֶת אוֹתָן, וּמִתְלַבֶּשֶׁת בָּהֶן לִיכָּלֵל בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהֶן, וְאֵין לְךָ מִצְוָה שֶׁנֶּפֶשׁ הַחִיּוּנִית מִתְלַבֶּשֶׁת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז. וראה לעיל פ׳ ראה כג, ג. סה״מ תקס״ח ע׳ ריז. ראה במ״מ לאוה״ת שה״ש כרך ג ע׳ תתקמד.
Paragraph 4
41שמצוה ראשונה . . שהוא ריבוי ותוספות
The note quotes the talk: according to another version, from the Alter Rebbe himself, the saying is that the order of the Torah is also Torah, so the first foundation of the Torah and of a Jew’s life is that “one Jew must make another Jew.”
Kehot’s noteראה לקו״ש ח״א ע׳ 114 . . און לויט אַ צווייטען נוסח — פון אַלטן רבי׳ן אַליין, און דער אינהאַלט פונעם וואָרט איז: אַז דער סדר פון תורה איז אויך תורה — דער ערשטער יסוד אין תורה, און דער ערשטער יסוד אין דעם לעבען פון אַ אידן איז, אַז ”איין איד דאַרף מאַכן נאָך אַ אידן”. ע״ש.
42בן פורת יוסף
Yaakov’s blessing: “Yosef is a fruitful son, a fruitful son by a spring.” It is cited for Yosef as the source of increase.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כב.
43אור זרוע לצדיק
“Light is sown for the tzaddik”: Yosef, the supernal tzaddik, is where the sown light brings increase.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44והי׳ ביום ההוא יוסיף ה׳
“And it shall be on that day that Havayah will again set His hand a second time to acquire the remnant of His people.” The Midrash links the name Yosef with yosif, “will again.”
Isaiah 11:11ישעיהו י״א:י״א
וְהָיָה בַּיּוֹם הַהוּא יוֹסִיף אֲדֹ־נָי שֵׁנִית יָדוֹ לִקְנוֹת אֶת־שְׁאָר עַמּוֹ אֲשֶׁר יִשָּׁאֵר מֵאַשּׁוּר וּמִמִּצְרַיִם וּמִפַּתְרוֹס וּמִכּוּשׁ וּמֵעֵילָם וּמִשִּׁנְעָר וּמֵחֲמָת וּמֵאִיֵּי הַיָּם:
And it shall come to pass in that day, That the L-rd will set His hand again the second time To recover the remnant of His people, That shall remain from Assyria, and from Egypt, And from Pathros, and from Cush, and from Elam, And from Shinar, and from Hamath, and from the islands of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, יא.
Paragraph 5
45באשרי כי אשרוני בנות
Leah, at the birth of Asher: “In my happiness, for daughters will call me happy.” It shows asher as a term of happiness and delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46מוטב דלידייניה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה (טו, ב). [כ].
47מוטב דלידייניה וליתי לעלמא דאתי
When Acher died, it was said that he could be neither judged nor brought to the World to Come; Rabbi Meir said, “Better that he be judged and come to the World to Come.” It is cited for the greatness of the delight of the World to Come.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
48לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” It describes the broken heart that results from plowing the animal soul.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49בד״ה האזינו השמים
The discourse on “Listen, O heavens,” cited here for the plowing that must come before the sowing of the mitzvos.
Kehot’s noteלעיל עד, ג. ”בענין ירידת הנה״א בגוף ונפש הבהמית שנק׳ ג״כ בשם זריעה אור זרוע שבנפש הבהמית דוקא יש כח להצמיח ישועות בנה״א ע״ד והחיות נושאות את הכסא כו׳” — אוה״ת פ׳ בשלח ע׳ שנט.
50“Listen, O heavens, and I will speak”: the opening words of the discourse cited for this subject.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ובד״ה ושאבתם מים
The note cites it on the subject of plowing.
Kehot’s noteלעיל סוכות עט, א מענין חרישה.
52ושאבתם מים
“And you shall draw water with joy from the wells of salvation”: the opening words of the Sukkos discourse cited on plowing.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ואל קין ואל מנחתו
“But to Kayin and to his offering He did not turn.” Kayin had not plowed his traits, so his offering drew down nothing.
Genesis 4:5בראשית ד׳:ה׳
וְאֶל־קַיִן וְאֶל־מִנְחָתוֹ לֹא שָׁעָה וַיִּחַר לְקַיִן מְאֹד וַיִּפְּלוּ פָּנָיו:
but unto Cain and to his offering He had not respect. And Cain was very wroth, and his countenance fell.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ה.
54וישע ה׳ אל הבל ואל מנחתו
“And Havayah turned to Hevel and to his offering”: Hevel had turned from evil completely, so his sowing drew G-d’s light.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וזהו שלעתיד כתיב
According to the note, this point is explained further there, ending: “In plowing” refers to the 365 prohibitions, and “in harvest” to the produce that makes salvations sprout; “you shall rest” in the time to come, because they will not need this.
Kehot’s noteנתבאר יותר בסה״מ תקס״ח ח״ב ע׳ תרו ומסיים שם: ”בחריש בשס״ה ל״ת ובקציר בתבואות המצמיחות ישועות תשבות לעתיד לפי שלא יצטרכו לזה” ע״ש.
56בחריש ובקציר תשבות
“Six days you shall work, and on the seventh day you shall rest; in plowing and in harvest you shall rest.” The Alter Rebbe reads it of the time to come, when plowing will no longer be needed.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, כא.
57ואת רוח הטומאה אעביר
“And also the prophets and the spirit of impurity I will remove from the land.” Once impurity is gone, there is nothing left to plow.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
Paragraph 7
58עתידים צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar teaches that in the time to come “holy” will be said before the righteous, as it is said before the Holy One. The Alter Rebbe explains that this is because they draw down the Infinite Light, which is holy and set apart.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
59דבר ה׳ זו הלכה
On the verse “to seek the word of Havayah, and they shall not find it,” the Talmud says: “the word of Havayah” is halachah. It is cited for the Torah as it comes down into halachah.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60ודלת ראשך כארגמן
“And the locks of your head are like purple.” The halachos are compared to the strands of hair.
Song of Songs 7:6שיר השירים ז׳:ו׳
רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן מֶלֶךְ אָסוּר בָּרְהָטִים:
Thy head upon thee is like Carmel, and the hair of thy head like purple; The king is held captive in the tresses thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ו.
61ועלמות אין מספר
“And maidens without number”: the Sages’ image for the countless halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
62וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The angels come from divine speech, and so they do not increase.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
63שו״ה ריבוי — ולזאת אין בהם פריה ורביה כו׳ משא״כ נשמות ישראל
There the Tzemach Tzedek notes on this passage: see the Midrash at the end of chapter 8 of Bereishis Rabbah, that the higher beings do not reproduce and the lower ones reproduce but were not created in the image and likeness, while man has both qualities.
Kehot’s noteבאוה״ת בראשית כרך ב דף תיא, א מציין ע״ז: ”וע׳ ברבות בראשית ספ״ח שהעליונים אין פרים ורבים והתחתונים פרים ורבים אבל לא נבראו בצלם ודמות והאדם יש בו ב׳ המעלות” ע״ש. וראה גם ביאוה״ז להצ״צ כרך ב ע׳ תריד ואילך. דרך מצותיך ד, א.
64בבחי׳ ריבוי ותוספות
The note lists this page for the increase and multiplication that the souls bring about through the mitzvos; it does not give its content.
Kehot’s noteראה אוה״ת יתרו ע׳ תתצח.
65אלה המצות אשר יעשה אותם האדם
“You shall keep My statutes and My laws, which a person shall do and live by them.” The Alter Rebbe reads “and live by them” as the souls drawing life-force from the Infinite Light through their deeds.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
66אותם אתם כתיב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קיג, א). [כ].
67ועשיתם אותם אתם כתיב
The Zohar reads “And you shall do them” with its spelling atem, “you.” It is cited to show that the souls themselves are the ones who draw down.
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
AND YE SHALL DO (MAKE) THEM. After walk and “keep” have been mentioned, why does it also say “do”? Because he who “keeps” the precepts of the Law and “walks” in G-d’s ways, if one may say so, “makes” Him who is above. Also it says, “You shall make them”, because the two aspects (of statute and judgement) are both aroused through you and join together so that the Holy Name is consummated.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
68בד״ה תורה צוה
The explanation of “The Torah commanded” begins: the Written Torah is the level of Chochmah, for “the Torah comes forth from supernal Chochmah,” and the Torah is “the fallen fruit of supernal wisdom.” Supernal Chochmah of Atzilus, “wise, but not with a known wisdom,” is the level of ayin and utter self-nullification, while the letters of the Torah come only from its outer, rear aspect.
Kehot’s noteלעיל פ׳ ברכה צה, א.
69אל תקרי בניך אלא בוניך
“All your children shall be taught of Havayah”: do not read banayich (your children) but bonayich (your builders). The discourse cited here explains how the souls “build” the union of the Written and Oral Torah.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
70בד״ה יונתי בחגוי הסלע
That discourse explains “My dove, in the clefts of the rock”: in exile, the dove’s wings, love and awe, are caught in the body and pulled after the worry of livelihood, and the love stays hidden.
Kehot’s noteלעיל יז, א. ובאוה״ת כאן ע׳ תקעו: ”ועיין מענין כ״ף בלקו״ת . . גבי ולכי לך, ולכי בכ״ף ויו״ד, ובהביאור פ״ד האריך בענין הכ״ף שהוא בחי׳ מחשבה הקדומה שהוא בחי׳ א״ק שהוא אריך דכללות אבי״ע כמ״ש במ״ח”.
71יונתי בחגוי הסלע
“My dove, in the clefts of the rock”: the opening words of the discourse cited for the meaning of “one spoon.”
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72מפלגך דלעילא מפלגך דלתתא
The heretic’s claim that the upper half of a man belongs to one power and the lower half to another; already cited in the second paragraph.
Sanhedrin 39a:9–10סנהדרין ל״ט א:ט׳-י׳
אֲמַר לֵקהּ הָהוּא אַמְגּוּשָׁא לְאַמֵּימָר: מִפַּלְגָךְ לְעִילַּאי דְּהוֹרְמִיז, מִפַּלְגָךְ לְתַתַּאי דְּאַהוֹרְמִיז. אֲמַר לֵקהּ: אִם כֵּן, הֵיכִי שָׁבֵיק לֵקהּ אַהוֹרְמִיז לְהוֹרְמִיז לְעַבּוֹרֵי מַיָּא בְּאַרְעֵיהּ? אֲמַר לֵקהּ קֵיסָר לְרַבִּי תַּנְחוּם: תָּא לִיהְווֹ כּוּלָּן לְעַמָּא חַד. אֲמַר: לְחַיֵּי, אֲנַן דְּמָהֲלִינַן לָא מָצֵינַן מִיהְוֵי כְּוָותַיְיכוּ. אַתּוּן מָהֲלִיתוּ וֶהֱווֹ כְּוָותַן! אֲמַר לֵקהּ: מֵימָר שַׁפִּיר קָאָמְרַתְּ, מִיהוּ כֹּל דְּזָכֵי לְמַלְכָּא לִשְׁדְּיוּהּ לְבֵיבָר. שַׁדְיוּהּ לְבֵיבָר וְלָא אַכְלוּהּ. אֲמַר לֵקהּ הָהוּא מִינָא: הַאי דְּלָא אַכְלוּהּ מִשּׁוּם דְּלָא כְּפוּן …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א. ראה לעיל במ״מ לדף לח, ג.
73עיניך יונים
“Behold, you are beautiful, my beloved … your eyes are doves.” It is cited for the gazing of a pair of doves.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
74לאסתכלא ביקרא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (קצט, א. לח, א). [כ].
75לאסתכלא ביקרא דמלכא
The Zohar’s phrase “to gaze upon the glory of the King,” the soul’s delight in beholding G-d. Here it is the delight the souls must have in contemplating G-d’s greatness.
Zohar, Miketz 8:127–9:138ספר הזהר, מקץ ח׳:קכ״ז-ט׳:קל״ח
And then He gave a warning to man, as we read further: “And unto man he said: Behold, the fear of the L-rd, that is wisdom; and to depart from evil is understanding” (Ibid. 28, 28), since wisdom is the means to attain to the fear of the Holy One, and understanding is the power by which to separate and keep away the refuse, and thus attain to a knowledge of and an insight into the glory of the Most High King.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
76לאסתכלא ביקרא דמלכא
Another place where the Zohar speaks of gazing upon the glory of the King, which the Kehot note lists.
Zohar, Bereshit 49:479–51:6ספר הזהר, בראשית מ״ט:תע״ט-נ״א:ו׳
77עין ה׳ אל יראיו
“Behold, the eye of Havayah is toward those who fear Him, toward those who hope for His kindness.” It is cited for G-d’s response from above to those in a state of self-nullification.
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, יח.
78וירא אלקים את כל אשר עשה
“And G-d saw all that He had made, and behold, it was very good.” It is cited for the delight above aroused by creation.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, לא.
79חתן מלשון חות דרגא
The Talmud’s saying “Go down a step (nechis darga) and take a wife.” The Alter Rebbe reads chasan (groom) as “going down a level,” the descent of Atzilus to give to the worlds below.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
Paragraph 8
80ומעין מבית ה׳ יצא והשקה את נחל השטים
“And it shall be on that day … and a spring will go forth from the house of Havayah and will water the stream of Shittim.” The next section explains why the prophet speaks of a spring rather than a river.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ונהר יוצא מעדן ומשם יפרד
“And a river goes forth from Eden … and from there it separates”: the present world, in which there is separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
82להבין בתוספת ביאור
For what is explained in this section, the note refers to a long discussion in the Rebbe Rashab’s letters; it does not give its content.
Kehot’s noteלהמבואר להלן ראה בארוכה ס׳ אגרות קודש לאדמו״ר מוהרש״ב נ״ע ח״ב ע׳ תתקח ואילך.
83ומעין מבית ה׳ יצא
“And it shall be on that day … and a spring will go forth from the house of Havayah and will water the stream of Shittim.” The section asks why the prophet speaks of a spring and not of a river.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיואל ד, יח. ראה אוה״ת סידור ע׳ רכח שמציין לכאן. מאמר זה נאמר מהצ״צ על החתונה הנ״ל.
84ונהר יוצא מעדן
“And a river goes forth from Eden to water the garden, and from there it separates.” The river of Eden is contrasted with Yoel’s spring.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
85נהרא מכפי׳ מבריך
Shmuel holds that “a river is blessed from its banks,” against the view that one must be concerned lest the dripping rainwater exceed the flowing water. The Alter Rebbe draws from it that a river increases of itself.
Shabbat 65b:4–5שבת ס״ה ב:ד׳-ה׳
וּפְלִיגָא דִּשְׁמוּאֵל. דְּאָמַר שְׁמוּאֵל: נַהֲרָא מִכֵּיפֵיהּ מִיבָּרַךְ. וּפְלִיגָא דִּידֵיהּ אַדִּידֵיהּ, דְּאָמַר שְׁמוּאֵל: אֵין הַמַּיִם מְטַהֲרִין בְּזוֹחֲלִין אֶלָּא פְּרָת בְּיוֹמֵי תִשְׁרֵי בִּלְבַד. פּוֹרֶפֶת עַל הָאֶבֶן כּוּ׳. וְהָאָמְרַתְּ רֵישָׁא ״פּוֹרֶפֶת״? אָמַר אַבָּיֵי: סֵיפָא אֲתָאן לְמַטְבֵּעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת סה, ב.
86מכיפיה מבריך
Shmuel’s saying “a river is blessed from its banks” appears again at the end of Nedarim 40a; the Alter Rebbe notes that Rashi there explains it the same way, as growing by itself and not from rainwater.
Nedarim 40a:11נדרים מ׳ א:י״א
וְאָמַר רָבִין אָמַר רַב: מִטְרָא בְּמַעְרְבָא — סָהֲדָא רַבָּה פְּרָת. וּפְלִיגָא דִּשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: נַהְרָא מִכֵּיפֵיהּ מִתְבָּרֵיךְ. וּפְלִיגָא דִּשְׁמוּאֵל אַדִּשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: אֵין הַמַּיִם מְטַהֲרִין בְּזוֹחֲלִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
87ומאליו ומעצמו מתרבה
There the point is introduced with the words: “One must understand the root of this matter: how a river is blessed and increases of itself.”
Kehot’s noteבסה״מ תקס״ח ח״ב ע׳ תריא: ”ויש להבין שורש דבר זה איך נהר יתברך ויתרבה מעצמו”. וראה באוה״ת כאן ע׳ תתקמז הפי׳ בשם התוס׳.
88ובערוך בשם רבינו גרשם
The note refers there as well for the Aruch’s explanation in the name of Rabbeinu Gershom; it does not give its content.
Kehot’s noteראה גם באוה״ת תצא ע׳ תתרד.
89משפתו
Rashi explains mikifeih meivarech: “from its bank, from its source and from its rock,” for sela (rock) is rendered kifa in Aramaic, “and not from rainwater.”
Rashi on Shabbat 65bרש"י על שבת ס״ה ב
90והירדן מלא על כל גדותיו
“And the Jordan is full over all its banks all the days of the harvest.” Its Targum shows what kif means.
Joshua 3:15יהושע ג׳:ט״ו
וּכְבוֹא נֹשְׂאֵי הָאָרוֹן עַד־הַיַּרְדֵּן וְרַגְלֵי הַכֹּהֲנִים נֹשְׂאֵי הָאָרוֹן נִטְבְּלוּ בִּקְצֵה הַמָּיִם וְהַיַּרְדֵּן מָלֵא עַל־כׇּל־גְּדוֹתָיו כֹּל יְמֵי קָצִיר:
and when they that bore the ark were come unto the Jordan, and the feet of the priests that bore the ark were dipped in the brink of the water—for the Jordan overfloweth all its banks all the time of harvest—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91מלי על כל כפוהי
The Targum renders “over all its banks” as al kol kifohi, so kif is a bank.
Targum Jonathan on Joshua 3:15תרגום יונתן על יהושע ג׳:ט״ו
וּכְמִמְטֵי נַטְלֵי אֲרוֹנָא עַד יַרְדְנָא וְרַגְלֵי כַהֲנַיָא נַטְלֵי אֲרוֹנָא טְבִילָא בִּקְצַת מַיָא וְיַרְדְנָא מְלִי עַל כָּל כַּפּוֹהִי כֹּל יוֹמֵי חֲצָדָא:
Mikraot Gedolot (Public Domain)
92שפת היאר
Moshe’s mother placed the basket in the reeds “on the bank of the river.”
Exodus 2:3שמות ב׳:ג׳
וְלֹא־יָכְלָה עוֹד הַצְּפִינוֹ וַתִּקַּח־לוֹ תֵּבַת גֹּמֶא וַתַּחְמְרָהֿ בַחֵמָר וּבַזָּפֶת וַתָּשֶׂם בָּהּ אֶת־הַיֶּלֶד וַתָּשֶׂם בַּסּוּף עַל־שְׂפַת הַיְאֹר:
And when she could not longer hide him, she took for him an ark of bulrushes, and daubed it with slime and with pitch; and she put the child therein, and laid it in the flags by the river’s brink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, ג.
93כיף נהרא
Onkelos renders “on the bank of the river” as al kif nahara.
Onkelos Exodus 2:3תרגום אונקלוס על שמות ב׳:ג׳
וְלָא יְכֵילַת עוֹד לְאַטְמָרוּתֵהּ וּנְסֵיבַת לֵהּ תֵּבוּתָא דְגוֹמֶא וְחַפָּתַהּ בְּחֵמָרָא וּבְזִפְתָּא וְשַׁוִיאַת בַּהּ יָת רַבְיָא וְשַׁוִיתַהּ בְּיַעֲרָא עַל כֵּיף נַהֲרָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
94על כיפיה
The Targum renders “on its bank” as al kifeih.
Targum Jonathan on Ezekiel 47:12תרגום יונתן על יחזקאל מ״ז:י״ב
וְעַל נַחֲלָא יִסַק אִילָן עַל כֵּיפֵיהּ מִכָּא וּמִכָּא כָּל אִילָן דְמֵיכַל לָא יִתְרוּן טַרְפוֹהִי וְלָא יִפְסוֹק אִבֵּיהּ יְרַח בִּירַח יְהֵי עָבֵיד פֵּירִין אֲרֵי מוֹהִי מִן מַקְדְשָׁא אִינוּן נַפְקִין וִיהוֹן אִבֵּיהּ לְמֵיכַל וְטַרְפוֹהִי לְאַסוּתָא:
Mikraot Gedolot (Public Domain)
95In Yechezkel’s vision of the river that flows from the Temple, fruit trees grow “on its bank, on this side and on that.”
Ezekiel 47:12יחזקאל מ״ז:י״ב
וְעַל־הַנַּחַל יַעֲלֶה עַל־שְׂפָתוֹ מִזֶּה וּמִזֶּה כׇּל־עֵץ־מַאֲכָל לֹא־יִבּוֹל עָלֵהוּ וְלֹא־יִתֹּם פִּרְיוֹ לׇחֳדָשָׁיו יְבַכֵּר כִּי מֵימָיו מִן־הַמִּקְדָּשׁ הֵמָּה יוֹצְאִים וְהָיָה פִרְיוֹ לְמַאֲכָל וְעָלֵהוּ לִתְרוּפָה:
And by the river upon the bank thereof, on this side and on that side, shall grow every tree for food, whose leaf shall not wither, neither shall the fruit thereof fail; it shall bring forth new fruit every month, because the waters thereof issue out of the sanctuary; and the fruit thereof shall be for food, and the leaf thereof for healing.’ .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
96לפי שכלו יהולל איש
“A man is praised according to his intellect.” The Alter Rebbe reads “man” as the emotions, which are born in the measure of the intellect.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
97כי כאשר יצאו מהיסוד דאימא ונתגלו
The Arizal explains that the chassadim of Daas make Z’eir Anpin grow only after the crown of the Yesod of Tevunah (Imma) has entered its place within him, and they come out from there and are revealed. It parallels the emotions that grow once they come out of the mind.
Sefer Etz Chaim 25:6עץ חיים כ״ה:ו׳
… והנה האורות שהם המוחין דז״א מתלבשין בתוכם והלבוש נגרר אחר הרוחניות וטפל לו ולכן הכל נחשב ומתייחס לגוף הז״א ולא אל התבונה והלבוש מסתלק מטבעו הראשון שהיה של תבונה ונעשה טבע הז״א עצמו וחוזרין להיות גופא דז״א ממש ונקרא עצם מעצמו ובשר מבשרו כי הגוף מתנהג אחר הרוחניות אשר בתוכם לכן הי״ס דז״א הם נחשבין מחכמה ולמטה הנקרא ראשית כנ״ל ולא מן הכתר וגם לא מן החסד ולמטה אלא מהחכמה למטה כי הכל נחשב כגוף הז״א עצמו והם חב״ד חג״ת נה״י והבן זה הכלל. ובזה תבין מ״ש לך בסוד …
Sefer Etz Chaim (Public Domain)
98ונהר יוצא מעדן ומשם יפרד
“And a river goes forth from Eden to water the garden, and from there it separates.” Eden is Chochmah, and the river is Binah, which goes forth from it “to water.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99עדן הוא בחי׳ חכמה
Kehot’s note points to Zohar II, 123b for these words.
Zohar II, 123bזח״ב קכג, ב
Kehot’s noteראה זח״ב קכג, ב.
100עדן הוא בחי׳ חכמה עילאה דאצי׳
The Zohar teaches that the yud is Chochmah and that “the river that goes forth from Eden” is Binah, the hei, in which the yud is hidden and which spreads out on all sides. The Kehot note cites it for Eden as Chochmah.
Zohar, Mishpatim 22:536–540ספר הזהר, משפטים כ״ב:תקל״ו-תק״מ
101והחכמה מאין תמצא
“And wisdom, from where (me’ayin) is it found?” Read as “wisdom is found from ayin, nothing”: Chochmah is the level of utter self-nullification.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. [כ].
102אם הבנים
“He seats the barren woman of the house as a joyful mother of the children.” In Kabbalah “the mother of the children” is a name for Binah, from which the emotive attributes are born.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103בינה . . רחובות הנהר
Expounding “Shaul of Rechovos HaNahar” in the list of the kings of Edom, the Idra Rabba says: “Rechovos HaNahar is Binah, from which fifty gates of lights and lamps open to the six sides of the world.”
Zohar III, 142aזח״ג קמב, א
Kehot’s noteראה זח״ג קמב, א.
Paragraph 11
104ומשם יפרד
“And from there it separates and becomes four heads.” The separation begins where the flow from Binah, through Malchus of Atzilus, reaches the worlds below Atzilus.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
105כי החכמה מאין תמצא
“And wisdom, from where (me’ayin) is it found?” Read as “wisdom is found from ayin, nothing”: Chochmah does not spread out into a separate “something.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ומעין מבית ה׳ יצא
“And a spring will go forth from the house of Havayah and will water the stream of Shittim”: the essence of Chochmah revealed below in the time to come.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שטו העם
“The people roamed about and gathered it” (the manna). Shittim is read as related to this roaming, the state of worlds of separation.
Numbers 11:8במדבר י״א:ח׳
שָׁטוּ הָעָם וְלָקְטוּ וְטָחֲנוּ בָרֵחַיִם אוֹ דָכוּ בַּמְּדֹכָה וּבִשְּׁלוּ בַּפָּרוּר וְעָשׂוּ אֹתוֹ עֻגוֹת וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן:
The people went about, and gathered it, and ground it in mills, or beat it in mortars, and seethed it in pots, and made cakes of it; and the taste of it was as the taste of a cake baked with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108רקיע המבדיל בין מים עליונים למים תחתונים
“Let there be a firmament in the midst of the waters, and let it divide between waters and waters.” From the lower waters, below the dividing firmament, the stream of Shittim branches off.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ועיין ס״פ ואתחנן (דף ע״ד ע״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבזהר: ”בגין דההוא נחל אסגי חביבותא בעלמא, וכד ההוא מעיינא קדישא יפוק וייעול לגביה כדין יתתקן ויתישר ולא יהא בסורחניה כקדמיתא”.
110והלכו לאורך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ (ס, ג), [שם ”גוים” לאורך]. [כ].
111והלכו לאורך
“And nations shall walk by your light, and kings by the brightness of your shining.” The Kehot note points out that the verse reads “nations”; it is cited for the revelation of G-d’s light that will reach even the stream of Shittim.
Isaiah 60:3ישעיהו ס׳:ג׳
וְהָלְכוּ גוֹיִם לְאוֹרֵךְ וּמְלָכִים לְנֹגַהּ זַרְחֵךְ:
And nations shall walk at thy light, And kings at the brightness of thy rising.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112כי בי״ה ה׳ צור עולמים
“Trust in Havayah forever, for with Yah, Havayah is the rock of the worlds.” The Sages read it as “with Yah, Havayah formed the worlds.”
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ובאו במערות צורים
“And they shall enter the caves of the rocks and the holes of the earth, from before the terror of Havayah and from the splendor of His majesty, when He arises to terrify the earth.” It is cited for G-d’s majesty that will be felt even in the lowest places in the time to come.
Isaiah 2:19ישעיהו ב׳:י״ט
וּבָאוּ בִּמְעָרוֹת צֻרִים וּבִמְחִלּוֹת עָפָר מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
And men shall go into the caves of the rocks, And into the holes of the earth, From before the terror of the L-RD, And from the glory of His majesty, When He ariseth to shake mightily the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, יט.
114וכמו שהשיב לו
According to the note, the wording there is: “And this is what our Sages hinted in their riddle-like words, when they said there, in answer to the heretic’s question about the upper half, etc., that this is not two dominions, G-d forbid, for if so, how would he let the water pass through his land.”
Kehot’s noteבסנהדרין לט. ובסה״מ תקס״ח ח״ב ע׳ תריג הלשון: ”וזהו שרמזו רז״ל בדברי חידה שלהם באמרם שם להשיב על שאלת המין מפלגא דלעילא כו׳ דאין זה שתי רשויות ח״ו דא״כ האיך הי׳ מניח לאעבורי מיא בארעי׳ כו׳” ע״ש.
115שביק מיא לאעבורי
A magus told Amemar that a man’s upper half belongs to Hormiz and his lower half to Ahormiz; Amemar answered, “If so, how does Ahormiz let Hormiz pass water through his land?” The Alter Rebbe cites it to show that the appearance of two dominions is false.
Sanhedrin 39a:2סנהדרין ל״ט א:ב׳
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אֱלֹקֵיכֶם גַּנָּב הוּא, דִּכְתִיב: ״וַיַּפֵּל ה׳ אֱלֹקִים תַּרְדֵּמָה עַל הָאָדָם וַיִּישָׁן״. אֲמַרָה לֵקהּ בְּרַתֵּיה: שִׁבְקֵיהּ, דַּאֲנָא מַהְדַּרְנָא לֵקהּ. אֲמַרָה לֵקהּ: תְּנוּ לִי דּוּכּוֹס אֶחָד. אֲמַר לַהּ: לְמָה לִיךְ? לִיסְטִין בָּאוּ עָלֵינוּ הַלַּיְלָה וְנָטְלוּ מִמֶּנּוּ קִיתוֹן שֶׁל כֶּסֶף וְהִנִּיחוּ לָנוּ קִיתוֹן שֶׁל זָהָב. אָמַר לָהּ: וּלְוַואי שֶׁיָּבֹאוּ עָלֵינוּ בְּכׇל יוֹם. וְלֹא יָפֶה הָיָה לוֹ לְאָדָם הָרִאשׁוֹן, שֶׁנָּטְלוּ מִמֶּנּוּ צֵלָע אַחַת וְנָתְנוּ לוֹ שִׁפְחָה לְשַׁמְּשׁוֹ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
116ונהר יוצא ומשם יפרד
“And a river goes forth from Eden … and from there it separates.” The whole chain of descent flows from the river, Binah, and so it separates.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117והיה מספר בנ״י כחול הים
“And the number of the children of Israel shall be like the sand of the sea, which can be neither measured nor counted.” The text refers to its explanation on this verse for more on the subject.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ענין המסך שבין אצילות לבריאה
That passage compares the partition (parsa) between Atzilus and Beriah to a teacher who wants to convey a great idea to a student who cannot receive it, and so clothes it in a parable drawn from other matters.
Kehot’s noteראה תו״א יד, ב. לעיל פ׳ בלק סח, ג. אוה״ת ענינים ע׳ קפח ואילך. ובד״ה וספרתם לכם תרס״ו. מצה זו תר״מ ע׳ מה בארוכה. וככה תרל״ז סעי׳ כט.
119דכל עיקר ענין המסך שבין אצילות לבריאה
The Arizal explains that Keser of Atzilus is enclothed in Chochmah and Chochmah in Binah, and that Binah then shines into Beriah: all the lights are there, even the Infinite Light, but only the light of the Binah of Atzilus is recognizable, for it becomes a screen and a garment over everything above it.
Sefer Etz Chaim 47:4עץ חיים מ״ז:ד׳
… לכן יש אחיזה אל החיצונים והרע נתערב עם הטוב אבל בעשיה שכל הפרצופים ג׳ כליל בג׳ ואבא אין לו אפי׳ בחי׳ זו אלא בסוד נקודה לכן הרע גובר על הטוב ורובו רע כנ״ל. ונחזור לענין כי הלא כבר ביארנו היטב חלקות ד׳ עולמות אבי״ע זה מזה וזה מזה ועתה נבאר מה שנמשך אליהם כפי החילוק שיש ביניהן. והנה כבר ביארנו לעיל כי יש ב׳ מיני זווגים לאו״א דאצילות הא׳ הוא היותם שוין וארוכין בכל גובה קומתן הב׳ הוא היותן בקצרות קומה כנ״ל שהוא סוד ישסו״ת והנה גם בזו״ן יש …
Sefer Etz Chaim (Public Domain)
120דהתלבשות אור א״ס בבינה ומדות דאצילות נק׳ איהו וגרמוהי חד
The note refers to a note printed there on the Infinite Light’s enclothing in Binah and the emotive attributes of Atzilus, called “He and His vessels are one”; it does not give its content.
Kehot’s noteראה סה״מ תש״ח ע׳ 161 בהערה.
121אור זרוע לצדיק
“Light is sown for the tzaddik”: the souls, sown below in bodies, bring the revelation of Atzilus into Beriah, Yetzirah and Asiyah.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122שנש״י עלו במחשבה
Six things preceded the creation of the world: the Torah and the Throne of Glory were created, while the Patriarchs, Israel, the Temple and the name of Mashiach “arose in thought” to be created. The Alter Rebbe places that “thought” in the essence of supernal Chochmah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
123וכמשנ״ת בביאור
Kehot’s marei makom for these words (its note is below).
Kehot’s note(ב). [כ].
124וכמשנ״ת בביאור ע״פ יונתי
That passage explains that the primordial thought (machshavah hakedumah) is the intermediary between the essence of the Infinite Light and the emanated levels: an encompassing, general light that includes the whole chain of descent and through which it comes into being.
Kehot’s noteלעיל יט, ב.
125נובלות חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר (פי״ז [כ]). [כ].
126נובלות חכמה
Rabbi Avin: “The fallen fruit of supernal wisdom is the Torah.” The explanation on “My dove” to which the text refers opens with this saying.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
127ולא יכנף עוד
“Your Teacher will no longer be hidden by a wing, and your eyes shall see your Teacher.” The “wing” is the screen and partition between Atzilus and the lower worlds.
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128כי הא״ס בא מלובש תוך החכמה
The note refers there for the Ein Sof enclothed within the Chochmah of Adam Kadmon, and to further discourses listed in a note there; it does not give their content.
Kehot’s noteראה באוה״ת ענינים ע׳ קעט ואילך. ובעוד כמה דרושים כמצויין בהערה שם.
129שארז״ל ע״פ כי בי״ה ה׳
Rabbi Yehudah bar Rabbi Ilai taught that these are the two worlds the Holy One, blessed be He, created, one with the hei and one with the yud: the World to Come with the yud, because its righteous are few, and this world with the hei, which is like an open portico from which whoever wishes may go out.
Menachot 29b:7–8מנחות כ״ט ב:ז׳-ח׳
חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא אמר ליה אנא הכי קא קשיא לי מאי שנא דכתיב ביה ולא כתיב יה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
130ברבות מבואר ע״פ ששים המה
According to the note, the Midrash passages listed here are copied out there.
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ תקעו נעתקו המ״מ.
131ששים המה כו׳ אחת היא כו׳
On “And the kohen shall take holy water,” the Midrash expounds “There are sixty queens and eighty concubines … and maidens without number,” and of Israel, “One is she, my dove, my perfect one.”
Bamidbar Rabbah 9:14במדבר רבה ט׳:י״ד
132ששים המה כו׳ אחת היא כו׳
On the offering of the eleventh day, the Midrash expounds “sixty queens,” and on “one spoon” it says that of them all the Holy One, blessed be He, chose only Israel, as it is said, “One is she, my dove.”
Bamidbar Rabbah 14:10במדבר רבה י״ד:י׳
133ששים המה כו׳ אחת היא כו׳
In Korach the Midrash reads the sixty queens as sixty tractates, the eighty concubines as the eighty houses of study in Jerusalem, and the maidens without number as the outside mishnah.
Bamidbar Rabbah 18:21במדבר רבה י״ח:כ״א
134אחת היא כו׳
At the beginning of section 90 (Mikeitz) the Midrash expounds “One is she, my dove, my perfect one” of Avraham, “one is she to her mother” of Yitzchak, and “pure is she to the one who bore her” of Yaakov.
Bereshit Rabbah 90:1בראשית רבה צ׳:א׳
ויאמר פרעה אל עבדיו הנמצא כזה - (שיר ו) אחת היא יונתי תמתי אחת היא לאמה וגו׳ אחת היא יונתי תמתי, זה אברהם, שנאמר (יחזקאל לג): אחד היה אברהם, ויירש את הארץ. אחת היא לאמה, זה יצחק, שהיה יחיד לאמו. ברה היא ליולדתה, זה יעקב, שהיה ברור ליולדתה, שהוא צדיק. ראוה בנות ויאשרוה, אלו השבטים, (בראשית מה): והקול נשמע בית פרעה. מלכות ופילגשים ויהללוה, זה יוסף, ויאמר פרעה אל עבדיו הנמצא כזה, אם מהלכים אנו מסוף העולם ועד סופו אין אנו מוצאים כזה ואתמהא:
“Pharaoh said to his servants: Can we find a man like this, in whom there is the spirit of G-d?” (Genesis 41:38). “Pharaoh said to his servants: Can we find [a man] like this…?” “One is my faultless dove, the only one of her mother…” (Song of Songs 6:9). “One is my faultless dove” – this is Abraham, as it is stated: “Abraham was one, and he inherited the land” (Ezekiel 33:24). “The only one of her mother” – this is Isaac, who was his mother’s only son. “Pure [bara] …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
135אחת היא כו׳
At the beginning of section 94 (Vayigash) the same exposition of “One is she, my dove” is given, ending with the tribes.
Bereshit Rabbah 94:1בראשית רבה צ״ד:א׳
והקול נשמע בית פרעה - כתיב (שיר ו) אחת היא יונתי תמתי, זה אברהם, שנאמר (יחזקאל לג): אחד היה אברהם. אחת היא לאמה, זה יצחק, שהיה יחיד לאמו. ברה היא ליולדתה, זה יעקב, שהיה ברור לאמו, שהוא צדיק. ראוה בנות ויאשרוה, אלו השבטים, שנאמר: והקול נשמע בית פרעה וגו׳:
“The news was heard in Pharaoh's house, saying: Joseph's brothers have come; and it was good in the eyes of Pharaoh, and the eyes of his servants” (Genesis 45:16). “The news was heard in Pharaoh's house.” It is written: “One is my faultless dove” (Song of Songs 6:9) – this is Abraham, as it is stated: “Abraham was one” (Ezekiel 33:24). “One to her mother” (Song of Songs 6:9) – this is Isaac, who was his mother’s only son. “Pure [bara] to the one who bore her” (Song of Songs …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
136ששים המה כו׳ אחת היא כו׳
Shir HaShirim Rabbah reads the verse in several ways: as the tractates, the sections of Toras Kohanim and the additions; as the companies of tzaddikim in Gan Eden; and as those who went out of Egypt.
Shir HaShirim Rabbah 6:10–11שיר השירים רבה ו׳:י׳-י״א
מִי זֹאת הַנִּשְׁקָפָה כְּמוֹ שָׁחַר, דֵּילָמָא רַבִּי חִיָּא וְרַבִּי שִׁמְעוֹן בַּר חֲלַפְתָּא הֲווֹן מְהַלְּכִין בַּהֲדָא בִּקְעַת אַרְבֵּאל בִּקְרִיצְתָה, וְרָאוּ אַיֶּלֶת הַשַּׁחַר שֶׁבָּקְעָה אוֹרָהּ, אָמַר לוֹ רַבִּי חִיָּא רַבָּה לְרַבִּי שִׁמְעוֹן בַּר חֲלַפְתָּא כָּךְ תִּהְיֶה גְּאֻלָּתָן שֶׁל יִשְׂרָאֵל מְצַפְצֶפֶת, דִּכְתִיב (מיכה ז, ח): כִּי אֵשֵׁב בַּחשֶׁךְ ה׳ אוֹר לִי, בַּתְּחִלָּה הִיא בָּאָה קִימְעָא קִימְעָא, וְאַחַר כָּךְ הִיא מְנַצְנֶצֶת וּבָאָה, וְאַחַר כָּךְ פָּרָה וְרָבָה, וְאַחַר כָּךְ מַרְטֶבֶת וְהוֹלֶכֶת. כָּךְ בַּתְּחִלָּה (אסתר ב, כא): בַּיָּמִים הָהֵם וּמָרְדֳּכַי יוֹשֵׁב בְּשַׁעַר …
“Who is she who appears like dawn, fair like the moon, pure like the sun, formidable like banners?” (Song of Songs 6:10) “Who is she who appears like dawn?” There was an incident in which Rabbi Ḥiyya and Rabbi Shimon ben Ḥalafta were walking in the Arbel Valley in the early morning and they saw the light of dawn breaking. Rabbi Ḥiyya the Great said to Rabbi Shimon bar Ḥalafta: So will the redemption of Israel burst forth, as it is written: “Though I sit in darkness, the L-rd is …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
137בע״ח שמ״א פ״ז
The note refers there for this passage of Etz Chaim, which it cites as Sha’ar 41, chapter 7; it does not give the content.
Kehot’s noteראה באוה״ת ענינים ע׳ קפד. מובא בד״ה מצה זו תר״מ סעי׳ לא ומציין שם לכאן. ראה בהערת כ״ק אדמו״ר בסה״מ תש״ג ע׳ 104.
138Kehot’s note points to Numbers 18 for these words.
Numbers 18במדבר י״ח
139לך ה׳ הגדולה
“Yours, Havayah, is the greatness and the might and the beauty …”: the divine attributes of Atzilus are “Yours,” wholly united with G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Emor · Maamar 1
ונקדשתי בתוך בני ישראל וכו׳
“And I shall be sanctified in the midst of the children of Israel”
G-d is “holy,” separate: He gives life to the worlds without being enclothed in them, and only a faint radiance of His kingship, drawn from Him as thinly as a hair, enters and divides among them. A Jew draws that holiness down in the three stages of the angels’ three “Holy”s: the burning love of the heart in prayer, Torah study, and the practical mitzvos, all of them resting on first turning from evil.
The maamar in brief
The maamar asks what “in the midst” means in “And I shall be sanctified in the midst of the children of Israel,” why the angels say “Holy” once, twice and three times, why the nazirite is called holy for his hair, and how the seraphim can stand “above” G-d. “Holy” means separate: unlike the soul, which is enclothed and divided in the body, G-d is not enclothed in the worlds and is unchanged by them. What fills the worlds and divides among them, memalei kol almin, is only a radiance of His kingship, “the Name of the glory of His kingship,” while sovev kol almin encompasses them. That radiance comes from His essence only through extreme contraction, like hair from the head, which is why holiness and hair are linked. The seraphim’s single “Holy” is their longing for what is beyond the worlds; in man it is the G-dly fire of the heart, fanned in prayer until “with all your heart.” The second and third “Holy”s are the drawing down through Torah and through the mitzvos. G-d Himself gives this power, “I am Havayah, Who sanctifies you,” but only after one turns from evil: “You shall not profane.”

Outline
	1The questionsWhat does “in the midst” mean? Why three companies of angels with one, two and three “Holy”s, why is the nazirite’s hair holy, how can seraphim stand “above Him,” and why is the source of life “with You”? The key is that “holy” means separate.¶1–2
	2The soul in the body, G-d beyond the worldsThe soul is enclothed in the body, so its life-force divides into head, body and legs and it is affected by the body; G-d is not enclothed in the worlds, so no division or change applies to Him.¶3–7
	3An objection: levels in the worldsCreation has endless levels and three general worlds, like head, body and legs, and the Sages compare G-d filling the world to the soul filling the body. The answer begins: what is enclothed is only a radiance of the Shechinah.¶8–10
	4The radiance that fills the worldsThis radiance is memalei kol almin, “the revealed world,” perceived as the soul is perceived in the living body: “From my flesh I shall behold G-d.” Section 3 stresses that it is only a radiance.¶11–14
	5The light that encompasses the worldsMost of G-d’s life-giving power, sovev kol almin, gives life without entering the worlds; “His Name alone is exalted,” only its splendor is in earth and heaven, and G-d is not a cause in a chain of effects.¶15–18
	6The living Elokim and King of the worldThe divided life-force comes from G-d’s kingship, like a king whose name rests on his people while he stays apart; the large dalet of “Echad” is kingship in itself, “Blessed be the Name of the glory of His kingship” its radiance in three worlds.¶19–21
	7“With You is the source of life”The source of the chain of worlds is not G-d Himself but a contracted radiance, nullified before Him like a drop in a boundless sea, and so it is “with You”; His essence remains holy and separate.¶22–26
	8Holiness and hairAtik Yomin is exalted above “the days of the world,” and His “hair” is the contracted light that becomes their source. From the enclothed, feminine level hair can feed the external forces; from the holy and separate level it is the only channel, and so the nazirite’s hair is holy.¶27–31
	9The seraphim stand aboveSection 5: the seraphim of Beriah grasp that G-d is beyond comparison and burn with longing for sovev kol almin; in that longing they “stand above” the Name Ado-nai, kingship enclothed in the worlds. Man has this level in the element of fire in the heart.¶32–36
	10The spark in every heartThe G-dly fire may be open or hidden like a dimmed coal, but every Jew has its spark; prayer fans it until “with all your heart,” and this is “I shall be sanctified in the midst,” the innermost heart, through which G-d’s holiness is actually drawn down.¶37–39
	11The second “Holy”Section 6: the second company draws down from above, unlike the seraphim’s ascent; in man it is the love of “with all your soul,” binding oneself to G-d’s wisdom and will to the point of self-sacrifice.¶40
	12The third “Holy”: the mitzvosSections 7 and 8: “with all your might,” the limitless, is drawn down through the mitzvos; the angels “make” G-d’s will to be King, and so do Torah and mitzvos. Torah draws into the inner dimension of the worlds, and the mitzvos, likened to tefillin, bring “One” into “the whole earth.”¶41–47
	13“I am Havayah, Who sanctifies you”Section 9: the power to draw the Infinite Light through Torah and mitzvos comes from G-d Himself through the letters of His Name; but the heart must first be a vessel, and its G-dly fire is what forms the vessels of the mitzvos.¶48–50
	14First, “You shall not profane”Before all this comes “turn from evil”: sin makes a void that puts out the spark, as the Exodus had to come before Sinai and the Tent of Meeting.¶51–52


Key concepts
	Holy (kadosh)קדוש
	In this maamar, “separate”: G-d gives life to the worlds without being enclothed in them, and so creation does not change or affect Him.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The life-force that enters each world and divides according to its level; it is only a radiance of the Shechinah, “the revealed world,” and the source of the chain of cause and effect.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s life-giving power that is not enclothed in the worlds and has no head or end, higher or lower, but encompasses them; this is the “holy” the seraphim long for.

	Hairשערה
	The image for a flow so contracted that it does not touch its source, as a hair draws a little life from the brain yet can be cut without pain; the only way anything flows from the holy and separate level.

	The Name of the glory of His kingshipשם כבוד מלכותו
	G-d’s kingship as its radiance is enclothed in the three worlds, as against the large dalet of “Echad,” His kingship in itself, above enclothement.

	Seraphimשרפים
	The “burning” angels of Beriah, whose single “Holy” is the longing to rise beyond the worlds; their counterpart in man is the element of G-dly fire in the heart.

	The element of G-dly fireיסוד האש האלהי
	The spark of love for G-d in the heart of every Jew, open in some and hidden in others like a dimmed coal, fanned into flame by the contemplation of prayer.

	An arousal from below (isarusa dilesata)אתערותא דלתתא
	Human initiative through Torah and mitzvos, which now “makes” G-d’s will to be King of the world, after creation began as pure kindness.


Section 1 · ¶1–2
The questions
1ונקדשתי1 בתוך בני2 ישראל וכו׳. להבין מהו לשון תוך. וגם צ״ל מאמרז״ל [מאמרו רבותינו זכרונם לברכה] בענין שיש ג׳ כתות מלאכים.
“And I shall be sanctified in the midst of the children of Israel,” etc. We need to understand what the expression “midst” means. We also need to understand the saying of our Sages, of blessed memory, about there being three companies of angels.
The maamar opens with the verse “And I shall be sanctified in the midst of the children of Israel” (Leviticus 22:32) and asks why it says “in the midst.” It then raises a second question, about the Sages’ teaching that the angels praise G-d in three separate companies.


כת אחת אומרת קדוש. וכת א׳ אומרת קדוש קדוש וכת אחת אומרת קדוש קדוש קדוש345 ה׳ צבאות וגו׳.
One company says “Holy”; one company says “Holy, holy”; and one company says “Holy, holy, holy is Havayah of Hosts,” etc.
Each company says “Holy” a different number of times: once, twice or three times. The third company’s praise is the full call of the seraphim in Isaiah’s vision, “Holy, holy, holy is Havayah of Hosts.”


כדאיתא בחולין (דצ״א ע״ב). ור״ל [ורוצה לומר] שהכת הא׳ אומרת פעם א׳ קדוש וכת הב׳ כופלים ואומרים ב״פ [ב׳ פעמים] קדוש וכת הג׳ ג״פ [ג׳ פעמים]. כמו שאנו אומרים.
As is found in [Tractate] Chullin (91b). That is to say, the first company says “Holy” once, the second company doubles it and says “Holy” twice, and the third company three times, as we say [it].
The teaching is in the Talmud, Chullin 91b, in the name of Rav. The Alter Rebbe stresses the number of times each company says “Holy,” because the maamar will explain what each further “Holy” adds; the threefold “Holy” is the one we say in the Kedushah.


וגם צ״ל מ״ש בנזיר ג״כ לשון קדוש כמ״ש קדוש יהי׳ [יהיה] גדל פרע67 כו׳. הנה כתיב שרפים עומדים ממעל לו.8
We also need to understand what is said of the nazirite, likewise using the expression “holy,” as it is written, “He shall be holy; he shall let the locks grow,” etc. Now, it is written, “Seraphim stood above Him.”
A third question: the Torah calls the nazirite “holy” in the same verse that tells him to let his hair grow, and the link between holiness and hair needs explaining. The verse “Seraphim stood above Him” (Isaiah 6:2) is brought as the basis of a further question, stated in the next paragraph.




2ויש להבין איך יתכן שיעמדו ממעל לשכינה והלא הם נבראים בעלי גבול. הנה כתיב כי עמך מקור חיים9 ולמה לא נאמר ואתה כו׳.
We must understand how it is possible that they should stand above the Shechinah (Divine Presence): are they not created beings, possessed of limits? Now, it is written, “For with You is the source of life”; and why does it not say “and You,” etc.?
The difficulty is that angels are created and limited beings, yet the verse places them “above” the Shechinah, G-d’s indwelling presence. A further question is asked about Psalms 36:10: why does the verse say the source of life is “with You,” and not that G-d Himself is the source?


ויובן כל זה בהקדים להבין פי׳ וענין קדוש. דהנה קדוש פירושו מובדל, דהיינו כמ״ש אני הוי׳ לא שניתי10 שאין שום שינוי אצלו ית׳ בין קודם בריאת העולם לאחר שנברא
All this will be understood by first understanding the meaning and concept of “holy.” For “holy” means separate; that is, as it is written, “I, Havayah, have not changed”: there is no change at all in Him, may He be blessed, between before the creation of the world and after it was created;
The key to all these questions is the meaning of the word “holy,” which is “separate.” G-d’s separateness is expressed in Malachi’s “I, Havayah, have not changed”: the existence of the world makes no difference to Him.


וכמאמר אתה הוא קודם11 שנברא העולם ואתה הוא לאחר שנברא כו׳, ור״ל [ורוצה לומר] שאין שום שינוי והתפעלות ח״ו [חס ושלום] אצלו ית׳ מבריאת העולם וכמ״ש אני ראשון ואני אחרון12 כו׳,
and as the saying goes, “You are He before the world was created, and You are He after it was created,” etc. That is to say, there is no change and no being affected at all, G-d forbid, in Him, may He be blessed, by the creation of the world; and as it is written, “I am the first and I am the last,” etc.
The words of the morning prayers say that G-d is the same before and after creation. Isaiah 44:6, “I am the first and I am the last,” is read the same way: creation neither changes Him nor affects Him.


והיינו לפי שהוא ית׳ מובדל מכל העולמות דהיינו שהיותו מחיה ומהוה העולמות אינו כמו שהנפש מחיה את הגוף שמהות הנפש ממש מתלבשת בתוך הגוף להחיותו,
This is because He, may He be blessed, is separate from all the worlds; that is, His giving life to the worlds and bringing them into being is not like the way the soul gives life to the body, where the very being of the soul is enclothed within the body to give it life,
G-d is unaffected because He is not enclothed in the worlds He sustains. This is the contrast with the soul, whose very being enters the body in order to give it life.


והרי נתפסת ממש בתוך הגוף ומתחלק החיות המתפשט ממנה בהגוף לג׳ חלקים שהוא החיות שמלובש במוחין שבראש.
and so it is actually held within the body, and the life-force that spreads from it into the body divides into three parts: the life-force enclothed in the brain in the head.
Because the soul is held within the body, its life-force divides according to the body’s parts. The first of the three divisions is the life-force in the brain, the seat of the mind.




Section 2 · ¶3–7
The soul in the body, G-d beyond the worlds
3והחיות שבגוף והחיות שברגלים. שהחיות המלובש בהראש נעלה יותר הרבה מחיות שבגוף13 כנראה בחוש שבראש הוא כל פנימיות החיות.
The life-force in the body, and the life-force in the legs. For the life-force enclothed in the head is far higher than the life-force in the body, as is plainly seen: in the head is the whole inner dimension (pnimiyus) of the life-force,
The other two divisions are the life-force of the body and that of the legs. Experience shows that the head holds the inner, most refined dimension of the soul’s life.


דהיינו כח המחשבה והשכל והחושים המעולים שבפנים ראיה שמיעה כו׳. והחיות שבהגוף הוא למטה מבחי׳ זו
namely the power of thought and of intellect, and the superior senses in the face: sight, hearing, etc. The life-force in the body is below this level;
The head houses thought and intellect and the finer senses of the face, such as sight and hearing. The life-force of the body is on a lower level than this.


דהיינו ששם משכן המדות שבלב שהם למטה מהשכל וגם כח המעשה שבידים הוא למטה במדרגה מן החושים שבפנים ראיה ושמיעה כו׳.
that is, there is the seat of the emotive attributes (middos) in the heart, which are below the intellect; and also the power of action in the hands is lower in rank than the senses in the face, sight and hearing, etc.
The body holds the heart, the seat of the emotions, which are lower than the intellect, and the hands, whose power of action is lower than the senses of the face. So the difference between head and body shows both in the inner powers and in the outer ones.




4ואח״כ ברגלים החיות יותר למטה מבחי׳ החיות שבגוף. וכ״ז [וכל זה] מפני שהמוחי׳ [שהמוחין] שבראש הם מקבלים תחלה החיות ומבחי׳ פנימיות יותר
And then, in the legs, the life-force is lower still than the level of the life-force in the body. All this is because the brain in the head receives the life-force first, and from a more inner level,
The legs carry the lowest level of the soul’s life-force. The order follows from the way the life-force is received: the brain receives it first, and from a more inward level of the soul.


היינו מפנימי׳ [מפנימיות / מפנימית] הנפש, ואח״כ מבחי׳ התחתונה שבראש נמשך לגוף כו׳ לכן החיות שבגוף הוא למטה במדריגה מהחיות שבראש וכן עד״ז מהגוף לרגלים.
that is, from the inner dimension of the soul; and afterwards, from the lowest level in the head, it is drawn down to the body, etc. Therefore the life-force in the body is lower in rank than the life-force in the head, and so too, in the same way, from the body to the legs.
What reaches the body comes only from the lowest level of what is in the head, and what reaches the legs comes from the lowest level of the body. The life-force thus steps down level by level, each receiving from the bottom of the one above it.


הרי שהחיות המתפשט ממהות הנפש מתחלק לג׳ חלקים כלליים הנ״ל ראש וגוף ורגלים ויש בכל א׳ כמה אברים פרטיים כנודע. אך בכלל הם ג׳ בחי׳ הנ״ל.
Thus the life-force that spreads from the being of the soul divides into the three general parts mentioned above, head, body and legs; and in each one there are several particular limbs, as is known. But in general they are the three levels mentioned above.
Though the body has many separate limbs, the soul’s life-force divides into three general levels: head, body and legs. This threefold division will be the model for the worlds later in the maamar.




5ושינוי בחינותיהם הוא מצד שינוי גילוי החיות הנמשך להם מהנפש כנ״ל שבראש מאיר בחינה עליונה מהנפש כו׳.
The difference between their levels comes from the difference in the revelation of the life-force drawn to them from the soul, as mentioned above: in the head a higher level of the soul shines, etc.
The limbs differ because the soul reveals a different level of its life-force in each. In the head a higher level of the soul shines.


ונמצא שחיות הנפש נתפסת ומתלבשת ממש בתוך כלי הגוף ולכן מתחלק החיות הזה המתפשט ממנה ונתפס בהגוף לפי
It follows that the life-force of the soul is actually held and enclothed within the vessels of the body; and therefore this life-force, which spreads from it and is held in the body, divides according to
This shows that the soul’s life-force is actually held and enclothed in the body’s vessels, its limbs. Because it is held in them, it divides according to their nature.


מהות הכלים של הגוף שלהיות כלי המוחי׳ [המוחין] הם נעלים יותר מכלי הגוף לכך הם מקבלים בחינה עליונה מחיות הנפש שהוא כח המח שבה והשכל כנ״ל.
the nature of the body’s vessels: since the vessels of the brain are higher than the vessels of the body, they receive a higher level of the soul’s life-force, namely its power of mind and intellect, as mentioned above.
The brain is a finer vessel than the rest of the body, so it receives a higher level of the soul’s life-force, its power of mind and intellect. The division of the life-force is thus decided by the vessels that hold it.


אבל מה שהוא ית׳ מחיה את העולמות אינו כן שאין בו בחי׳ התחלקות כלל ח״ו [חס ושלום] ולא שייך כלל לומר אצלו ראש וסוף כלל
But the way He, may He be blessed, gives life to the worlds is not so: in Him there is no aspect of division at all, G-d forbid, and it is not at all relevant to speak of head and end with regard to Him,
G-d’s giving life to the worlds is entirely different: in Him there is no division at all. Terms like “head” and “end,” higher and lower parts, do not apply to Him.


כי הוא ראשון והוא אחרון כו׳ והיינו לפי שהוא ית׳ אינו מתלבש כלל בתוך העולמות.
for He is first and He is last, etc. This is because He, may He be blessed, is not enclothed within the worlds at all.
“He is first and He is last” means that He is the same at every level, with no beginning and end in Him. The reason is that He does not become enclothed in the worlds.




6ולא כמו שהנשמה מתלבשת בגוף כנ״ל. ולהיות כן אין שייך כלל בחי׳ התחלקות בהחיות שהוא מהווה העולמות דההתחלקות הוא מצד ההתלבשות כנ״ל דלפי שכלי המוחי׳ [המוחין] נעלים יותר
And not as the soul is enclothed in the body, as mentioned above. And since this is so, the aspect of division does not apply at all to the life-force with which He brings the worlds into being; for division comes from enclothement, as mentioned above: since the vessels of the brain are higher,
Since G-d is not enclothed in the worlds as the soul is in the body, the soul’s kind of division does not apply to Him. Division comes from enclothement: a finer vessel, like the brain, draws a higher level into itself.


לכן מתלבש בהם בחי׳ עליונה יותר כו׳, וזהו דוקא בבחי׳ החיות המתלבש בתוך הכלים שייך לומר כן.
therefore a higher level is enclothed in them, etc.; and it is specifically of life-force that is enclothed within vessels that this can be said.
Only a life-force that is actually enclothed in vessels can be said to divide according to them. Division belongs to enclothement, not to life-force as such.


משא״כ בו ית׳ שהיותו מחיה העולמות אינו ע״י שמתלבש בתוכן כלל. הלכך לא שייך כלל שום התחלקות כלל ועיקר גם בהחיות שנמשך ממנו להחיותם כיון שאינו מתלבש בתוכן.
This is not so with Him, may He be blessed, for His giving life to the worlds is not through being enclothed within them at all. Therefore no division whatsoever applies at all, even to the life-force drawn from Him to give them life, since He is not enclothed within them.
G-d gives life to the worlds without entering them. Therefore even the life-force that flows from Him to the worlds is not divided into levels, since He is not enclothed in them.




7וזהו פי׳ וענין קדוש דהיינו שהוא ית׳ קדוש ומובדל מהעולמות דאע״פ [דאף על פי] שמחיה ומהווה אותן מאין עכ״ז [עם כל זה] אינו מתלבש בתוכן כו׳.
This is the meaning and concept of “holy”: that He, may He be blessed, is holy and separate from the worlds; for although He gives them life and brings them into being from nothing, nevertheless He is not enclothed within them, etc.
This is the meaning of “holy” in this maamar: separate. G-d creates the worlds from nothing and gives them life, yet He is not enclothed within them.


ולפיכך אין שום שינוי והתפעלות אצלו ית׳ מהבריאה משא״כ הנשמה מתפעלת ממקרי הגוף לפי שמתלבשת ונתפסת בהגוף כנ״ל:
Therefore there is no change and no being affected in Him, may He be blessed, by creation; whereas the soul is affected by what happens to the body, because it is enclothed and held in the body, as mentioned above.
Because He is not enclothed, creation does not change or affect Him. The soul, by contrast, is affected by what happens to the body, precisely because it is enclothed and held in it.




Section 3 · ¶8–10
An objection: levels in the worlds
8ב ואמנם צ״ל שהרי בבריאת העולמות יש ג״כ התחלקות מדרגות אין קץ כידוע בענין השתלשלות העולמות גבוה מעל גבוה שומר14 כו׳. וגם בעוה״ז אנו רואים חילוקי מדרגות דצח״מ [דומם צומח חי מדבר].
2. However, this must be understood: for in the creation of the worlds, too, there is a division into endless levels, as is known regarding the chain of descending worlds (hishtalshelus), “one higher than the high watches,” etc. And in this world, too, we see distinctions of levels: inanimate, vegetative, animal and speaking.
Section 2 raises an objection: creation does show endless levels, as in the chain of descending worlds, where, in the words of Ecclesiastes, one level stands above another. Even in this world there are four grades of created things: inanimate, vegetative, animal and human (the “speaking”).


וגם בכלל הוא התחלקות לג׳ בחי׳ כלליים וכמ״ש ולכבודי בראתיו15 יצרתיו אף עשיתיו שהן ג׳ עולמות כללים (ובהם פרטים רבים) ג״ע [גן עדן] העליון גן עדן התחתון ועוה״ז.
And in general, too, there is a division into three general levels, as it is written, “And for My glory I have created it, I have formed it, I have also made it”: these are three general worlds (and within them many particulars), the higher Gan Eden, the lower Gan Eden, and this world.
Isaiah 43:7 uses three verbs of creation, “created,” “formed” and “made,” which are read as three general worlds: the higher Gan Eden, the lower Gan Eden, and this world. Each of them has many particular levels within it.


והוא ממש עד״מ כהתחלקות החיות שבגוף האדם שמתחלק בכלל לג׳ בחי׳ ראש וגוף ורגל וכך העוה״ז כתיב בו והארץ הדום רגלי16 וג״ע [וגן עדן] התחתון הוא כמשל הגוף ששם משכן המדות בלב.17
This is, by way of analogy, exactly like the division of the life-force in the human body, which divides in general into three levels, head, body and leg. And so, of this world it is written, “And the earth is My footstool”; and the lower Gan Eden is like the body in the analogy, where the seat of the emotive attributes is, in the heart.
The three worlds match the head, body and legs of the soul analogy. Isaiah calls the earth G-d’s “footstool,” making this world the “legs,” while the lower Gan Eden, where the emotions are revealed, matches the body with its heart.




9וכך נודע דשית ספירן מקננין ביצירה.1819 דהיינו ששם גילוי מדותיו ית׳ חסד כו׳ וגם מוחין חב״ד [חכמה בינה ודעת] מתלבשים בהמדות כו׳.
And so it is known that “the six Sefiros nest in Yetzirah”: that is, there is the revelation of His attributes, may He be blessed, Chesed (kindness), etc., and also the intellect (mochin), Chochmah, Binah and Daas, is enclothed in the attributes, etc.
The phrase “the six Sefiros nest in Yetzirah” comes from the Tikkunei Zohar: the six emotive attributes, Chesed and those that follow it, are revealed in the World of Yetzirah. Intellect (Chochmah, Binah and Daas) is present there too, but only as it is enclothed within the emotions, as in the “body” of the analogy.


וג״ע [וגן עדן] העליון שם גילוי בחי׳ חב״ד [חכמה בינה ודעת] עצמן דא״ס ב״ה לנשמות היושבים ונהנין מזיו20 והוא כמו עד״מ הראש שבו משכן השכל.
And the higher Gan Eden is where the level of the very Chochmah, Binah and Daas of the Infinite One (Ein Sof), blessed be He, is revealed to the souls, who “sit and delight in the radiance”; and this is, by way of analogy, like the head, in which is the seat of the intellect.
The higher Gan Eden, by contrast, is where G-d’s Chochmah, Binah and Daas themselves are revealed to the souls, who, in the Talmud’s words (Berakhot 17a), “sit and delight in the radiance” of the Shechinah. It matches the head, the seat of the intellect.


וא״כ מובן מזה שהחיות הנמשך ממנו ית׳ בהעולמות ג״כ מתחלק בתוכן לחילוקי מדרגות כמו עד״מ חיות המתפשט מהנפש בהגוף כנ״ל וההתחלקות נמשך מצד ההתלבשות בכלים.
If so, it is understood from this that the life-force (chayus) drawn from Him, may He be blessed, into the worlds also divides within them into distinct levels, just like, by way of analogy, the life-force that spreads from the soul into the body, as mentioned above; and the division comes about because of the enclothement in vessels.
This sharpens the objection: G-d’s life-force in the worlds does divide into levels, just like the soul’s life-force in the body. And it was shown above that such division comes only from being enclothed in vessels.


וא״כ נראה שהחיות הנמשך ממנו ית׳ ג״כ מתלבש בתוכם, וכן נמצא לרז״ל [לרבותינו זכרונם לברכה] בהדיא (בפ״ק [בפרק קמא] דברכות)
If so, it appears that the life-force drawn from Him, may He be blessed, is also enclothed within them. And so it is found explicitly in [the words of] our Sages, of blessed memory (in the first chapter of [Tractate] Berachos),
It would follow that G-d’s life-force is enclothed in the worlds after all. The Sages say as much, explicitly, in the first chapter of Tractate Berachos.


שדימו המשכת החיות ממנו ית׳ להעולמות לסדר המשכת החיות מהנפש בהגוף, והוא מ״ש רז״ל [רבותינו זכרונם לברכה] (דף י׳ ע״א)
that they compared the drawing down of the life-force from Him, may He be blessed, to the worlds to the order of the drawing down of the life-force from the soul into the body. This is what our Sages, of blessed memory, said (folio 10a):
The Sages compare the way life flows from G-d to the worlds with the way it flows from the soul to the body. The passage is in Berachos, folio 10a.


מה הקב״ה מלא כל העולם אף הנשמה מלאה את כל הגוף21, ובמדרש תלים22 ע״פ ברכי
“Just as the Holy One, blessed be He, fills the whole world, so the soul fills the whole body.” And in Midrash Tehillim, on [the verse] “Bless,
The Talmud’s comparison is that as G-d fills the whole world, so the soul fills the whole body. Midrash Tehillim, on Psalm 103, “Bless, my soul,” makes the same comparison.


נפשי אמרו מה הנפש ממלאה את הגוף כך הקב״ה ממלא את העולם,23 והרי ענין שהנשמה ממלאה הגוף הוא בבחי׳ התלבשות ותפיסה ממש כנ״ל.
my soul,” they said: “Just as the soul fills the body, so the Holy One, blessed be He, fills the world.” Now, the soul’s filling the body is by way of actual enclothement and being held, as mentioned above.
The Midrash puts it the other way round: as the soul fills the body, so G-d fills the world. But the soul fills the body by being enclothed and held in it, so the comparison seems to contradict G-d’s separateness.




10וא״כ מדמים כן ענין התלבשות החיות ממנו ית׳ בהעולמות, וזהו לכאורה הפך ממשנ״ת [ממה שנתבאר] דהוא ית׳ קדוש ומובדל ומחי׳ את העולם שלא ע״י התלבשות ח״ו [חס ושלום].
If so, they compare to this the enclothement of the life-force from Him, may He be blessed, in the worlds. And this seems to be the opposite of what was explained, that He, may He be blessed, is holy and separate and gives life to the world not through enclothement, G-d forbid.
The Sages’ comparisons speak of G-d’s life-force as enclothed in the world, as the soul is in the body. This seems to contradict what was just explained, that G-d is holy and separate and gives life without enclothement.


והוא כלל גדול בתורה וכנודע דאיהו תפיס בכולא עלמין24 ולית מאן דתפיס בי׳ [ביה].25 אך הענין דודאי יש בחי׳ חיות המתלבש בהעולמות בפנימיותם ממש ומתחלק חילוקי מדריגות כמשל התחלקות חיות הנפש שבגוף.
And this is a great principle in the Torah, as is known: “He grasps all the worlds, and there is none who grasps Him.” But the explanation is that there certainly is a level of life-force that is enclothed in the worlds, in their very inner dimension (pnimiyus), and divides into distinct levels, like the division of the life-force of the soul in the body in the analogy.
G-d’s separateness is a fundamental principle, expressed in the Zohar’s words that He “grasps all the worlds” while nothing grasps Him. The answer begins here: there is indeed a level of divine life-force that is enclothed within the worlds and divided into levels, like the soul’s life-force in the body.


אך כללות בחי׳ חיות זה המתלבש בעולמות הוא רק בחי׳ זיו השכינה לבד זיו דוקא מבחי׳ הנק׳ שכינה.
But this life-force that is enclothed in the worlds, as a whole, is only the level of the radiance of the Shechinah (Divine Presence) alone: a radiance specifically, from the level that is called Shechinah.
But this enclothed life-force is only a radiance (ziv) of the Shechinah, not the Shechinah itself. The word “radiance” is chosen with care: it is only a glow from the level called Shechinah.




Section 4 · ¶11–14
The radiance that fills the worlds
11והוא הנק׳ ג״כ ממכ״ע [ממלא כל עלמין]. ופי׳ שהחיות שנמשך ממנו ית׳ להתלבש בתוכיות העולמות ממש הוא רק
And this is what is also called the light that fills all worlds (memalei kol almin). The meaning is that the life-force drawn from Him, may He be blessed, to be enclothed in the very innermost of the worlds is only
This enclothed level is what is called memalei kol almin, “the light that fills all worlds.” It is the life-force that enters the very inner being of each world.


מבחי׳ זיו והארה לבד מהשכינה ב״ה שבחי׳ זיו זה הוא הנמשך להיות ממכ״ע [ממלא כל עלמין]. ובבחי׳ התלבשות והתחלקות לכל עולם כפי מדרגתו בג״ע [בגן עדן] העליון כך כו׳.
from the level of a mere radiance and illumination of the Shechinah, blessed be He; and this level of radiance is what is drawn down to be the light that fills all worlds. And [it is] by way of enclothement and division for each world according to its level: in the higher Gan Eden thus, etc.
It is only a radiance and illumination of the Shechinah, and it divides according to the level of each world: one measure in the higher Gan Eden, another in the lower, and so on. So the division that the objection pointed to belongs only to this radiance.




12והנה בחי׳ זיו זה שהוא בחי׳ ממכ״ע [ממלא כל עלמין] הוא הנק׳ עלמא דאתגליא26 בזהר. והטעם כי על בחי׳ זו נאמר ומבשרי אחזה27 אלוה.
Now, this level of radiance, which is the level of the light that fills all worlds (memalei kol almin), is what the Zohar calls “the revealed world” (alma de’isgalya). The reason is that of this level it is said, “And from my flesh I shall behold G-d.”
The Zohar calls this level “the revealed world” (alma de’isgalya), because it can be perceived. The verse “And from my flesh I shall behold G-d” (Job 19:26) speaks of it.


אחזה ממש כאלו נראה בעין ממש בבחי׳ גילוי. וענין ראי׳ [ראיה] זו הוא כמו שמבשרי אנו רואי׳ [רואים] שיש לנו נפש המחי׳ [המחיה] בשר הגוף שבהסתלקות הנפש מהגוף
“I shall behold,” actually, as though it were actually seen with the eye, openly. And the nature of this seeing is like the way that from my flesh we see that we have a soul which gives life to the flesh of the body: when the soul departs from the body,
“Behold” is meant literally: this G-dliness is as though it were seen with the eye. The comparison is to our own body, from whose flesh we perceive that a soul gives it life.


אזי נעשה הגוף פגר כאבן כנראה בלילה בעת השינה שהנשמה מסתלקת מהגוף ונשאר קיסטא דחיותא2829 הרי שינה א׳ מס׳ [מסכת] במיתה30
the body becomes a corpse, like a stone; as is seen at night, in sleep, when the soul departs from the body and [only] “a small measure of life” remains. Thus sleep is one sixtieth of death.
When the soul departs, the body becomes as lifeless as a stone, as is seen in sleep, when the soul departs and only “a small measure of life” remains. The Talmud (Berakhot 57b) therefore calls sleep one sixtieth of death.


ולכן מברכים בכל בקר בעמידה משינה בא״י [ברוך אתה ה׳] המחזיר נשמות31 לפגרים מתים כי בכל יום מתחדש החיות ונעשה בריה חדשה32 הרי אעפ״י [אף על פי] שאין אנו רואים בעיני ראיה מהות הנפש איך ומה היא.
That is why every morning, on rising from sleep, we bless: “Blessed are You, G-d, Who restores souls to dead corpses”; for every day the life-force is renewed and one becomes a new creature. Thus, even though we do not see with the eyes of sight the being of the soul, how and what it is,
That is why the morning blessing praises G-d “Who restores souls to dead corpses” (Berakhot 60b): each day the life-force is renewed and a person is like a new creation, as in “They are new every morning” (Lamentations 3:23). Even so, we never see the soul’s essence itself.


מ״מ נודע ונרגש לנו שהנפש מלובשת בגוף שהרי נראה לנו פעולותיה שהגוף חי ממנה שהרי מצד עצמו הגוף הוא כאבן בהסתלק הנפש ממנו.
nevertheless it is known and felt by us that the soul is enclothed in the body, for its activities are visible to us, in that the body lives from it; for of itself the body is like a stone when the soul departs from it.
Yet we know and feel that the soul is in the body, because we see what it does: the body lives from it. Without the soul, the body is like a stone.




13וא״כ הנפש היא בבחי׳ גילוי ממש אצלינו שנראה לנו ענין התלבשות הנפש בגוף אע״פ [אף על פי] שאין המהות מושג ונראה מה הוא וכך ממש אחזה אלוה
If so, the soul is truly revealed to us, in that the soul’s enclothement in the body is visible to us, even though its being, what it is, is not grasped or seen. And exactly so, “I shall behold G-d”:
The soul is thus “revealed” to us even though its essence is not grasped: we perceive that it is enclothed in the body. In exactly this sense, “I shall behold G-d.”


שהרי אנו רואים בעינינו פעלו הנראה שהעולם הוא גוף גדול33 חי ובהכרח שיש בהם חיות המחיה אותם כמו שנודע לנו הנפש ע״י פעלה הנראה בגוף
for we see with our eyes His visible work: that the world is a great living body, and necessarily there is in them a life-force that gives them life, just as the soul is known to us through its visible work in the body.
We see the world, which is like a great living body, and so we know that it must have a life-force giving it life. This is just how we know the soul: through what it visibly does in the body.


וכמו שאנו רואים החיות שבעוה״ז כמ״כ [כמו כן] הנבראים שבעולמות העליונים רואים ג״כ ומשיגים ביתר שאת החיות המהוה אותן,34 וזהו ומבשרי אחזה אלוה מבשרי דוקא
And just as we see the life-force in this world, so too the created beings in the higher worlds also see and grasp, to a greater degree, the life-force that brings them into being. And this is “And from my flesh I shall behold G-d”: “from my flesh” specifically:
As we perceive the life-force in this world, the beings of the higher worlds perceive, even more clearly, the life-force that creates them. The verse stresses “from my flesh”: the analogy is drawn from one’s own body.


כמו שמבשרי אני מרגיש ואחזה הנפש שנתת בי כך אחזה אלוה היא התלבשות החיות בחי׳ ממכ״ע [ממלא כל עלמין] הנמשך מא״ס ב״ה בתוכיות העולמות ממש
just as from my flesh I sense and behold the soul that You placed within me, so “I shall behold G-d,” that is, the enclothement of the life-force, the level of the light that fills all worlds (memalei kol almin), drawn from the Infinite One (Ein Sof), blessed be He, into the very innermost of the worlds,
Just as I sense the soul within my own flesh, so I “behold G-d,” meaning the enclothement of the life-force of memalei kol almin, which comes from the Infinite One and enters the inner being of the worlds.


כמו שהנשמה מלאה את כל הגוף וכך חיות זה מתחלק לג׳ בחי׳ כלליים ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון ועוה״ז.
just as the soul fills the whole body. And so this life-force divides into three general levels: the higher Gan Eden, the lower Gan Eden, and this world.
This life-force fills the worlds as the soul fills the body, and like the soul’s it divides into three general levels: the higher Gan Eden, the lower Gan Eden, and this world.




14ולכן נק׳ בחי׳ ממכ״ע [ממלא כל עלמין] עלמא דאתגליא [ועמ״ש בפ׳ ואתחנן ע״פ וידעת היום].35 ג אך בחי׳ חיות זה הנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] הוא
Therefore the level of the light that fills all worlds (memalei kol almin) is called “the revealed world.” [And see what is written in Parshas Va’eschanan on the verse “And you shall know this day.”] 3. But this level of life-force, drawn down as the light that fills all worlds, is
Because it can be perceived in this way, memalei kol almin is called “the revealed world,” and the text refers to its fuller treatment in Likkutei Torah, Va’eschanan, on “And you shall know this day.” Section 3 then begins.


רק הארה וזיו בעלמא זיו השכינה. אבל הוא ית׳ עצמו הוא קדוש ומובדל שאינו מתלבש ח״ו [חס ושלום] בתוך העולמות.
merely an illumination and radiance, the radiance of the Shechinah (Divine Presence). But He Himself, may He be blessed, is holy and separate, for He is not enclothed, G-d forbid, within the worlds.
Section 3 stresses the limit of this level: it is only an illumination, the radiance of the Shechinah. G-d Himself remains holy and separate, not enclothed in the worlds.




Section 5 · ¶15–18
The light that encompasses the worlds
15ואף גם בחי׳ החיות הנמשך ממנו ית׳ להחיות העולמות עיקר החיות אינו מתלבש בתוכן כלל36 אלא מחיה ומהוה אותן שלא ע״י התלבשות וזהו בחי׳ סכ״ע [סובב כל עלמין].
And even of the life-force (chayus) drawn from Him, may He be blessed, to give life to the worlds, the main life-force is not enclothed within them at all; rather, it gives them life and brings them into being not through enclothement. And this is the level of the light that encompasses all worlds (sovev kol almin).
Even the life-force that G-d sends to the worlds is, for the most part, not enclothed in them: it gives life and existence without entering them. This is the level of sovev kol almin, “the light that encompasses all worlds.”


וזהו שנת״ל [שנתבאר לעיל]37 שהחיות שהוא ית׳ מחיה העולמות אינו כדמיון שהנפש מחיה את הגוף כי הוא ית׳ מחיה אותן אע״פ [אף על פי] שאינו מתלבש בתוכן רק בבחי׳ סובב ומקיף עליהן.
This is what was explained above: that the life-force with which He, may He be blessed, gives life to the worlds is not like the way the soul gives life to the body; for He, may He be blessed, gives them life although He is not enclothed within them, but only encompasses and surrounds them.
This is what was explained above, in section 1: G-d does not give life the way a soul does. He gives life to the worlds while only encompassing and surrounding them, not entering them.




16וההארה שנמשכת בבחי׳ ממכ״ע [ממלא כל עלמין] הוא זיו והארה לבד מבחי׳ הסוכ״ע ונק׳ זיו השכינה כנ״ל. והלכך אין שייך בו שום שינוי ע״י הבריאה ולא כמו הנשמה שמתפעלת ממקרי הגוף לפי שמהו״ע [שמהותו ועצמותו] מתלבשת בהגוף.
And the illumination that is drawn down as the light that fills all worlds (memalei kol almin) is only a radiance and illumination from the level of the light that encompasses all worlds (sovev kol almin), and it is called the radiance of the Shechinah (Divine Presence), as mentioned above. Therefore no change whatsoever applies to Him through creation; unlike the soul, which is affected by what happens to the body, because its very being and essence is enclothed in the body.
Memalei kol almin, the enclothed light, is only a radiance of sovev kol almin, and this radiance is what is called the radiance of the Shechinah. Therefore creation brings no change in G-d, unlike the soul, which is affected by what happens to the body because its very essence is enclothed in it.




17ואי לזאת מובן שבבחי׳ סוכ״ע אין שייך התחלקות ראש וסוף מעלה ומטה כיון שאינו מתלבש בהעולמות וז״ש [וזהו שכתוב]
Accordingly, it is understood that in the level of the light that encompasses all worlds (sovev kol almin) there is no division of head and end, above and below, since it is not enclothed in the worlds. And this is [the meaning of] what is written,
Since sovev kol almin is not enclothed in the worlds, the distinctions of head and end, above and below, do not apply to it. A verse is brought to show this.


כי נשגב שמו לבדו38 הודו על ארץ ושמים פי׳ שרק הזיו וההוד של שמו ית׳ הוא מתלבש בארץ ושמים להחיותם ומתחלק לחלקים
“For His Name alone is exalted; His splendor is upon earth and heaven.” That is, only the radiance and splendor of His Name, may He be blessed, is enclothed in earth and heaven to give them life, and divides into parts,
Psalms 148:13 says, “His Name alone is exalted; His splendor is upon earth and heaven.” Only the splendor of His Name, its radiance, enters earth and heaven and divides into parts.


כנ״ל, [וגם נודע דארץ ושמים נק׳ ג״ע [גן עדן] עליון ותחתון כידוע בפי׳ מי לי בשמים3940 כו׳], אבל שמו עצמו הוא41 קדוש ומובדל ונשגב לבדו.
as mentioned above. [It is also known that earth and heaven are called the higher and lower Gan Eden, as is known from the explanation of “Whom do I have in heaven,” etc.] But His Name itself is holy and separate, and “exalted alone.”
The Alter Rebbe adds that “earth and heaven” here mean the lower and higher Gan Eden, as in the explanation of “Whom do I have in heaven” (Psalms 73:25). His Name itself remains holy and separate, “exalted alone.”




18וכמ״ש אין ערוך אליך42 פי׳ שא״א להיות המשכת החיות ממנו ית׳ בבחי׳ סדר ההשתלשלות עילה ועלול וענין עילה ועלול הוא כמו שמהשכל מתהוה מדה שבלב וממדה מחשבה כו׳
And as it is written, “There is none to compare to You”: meaning, it is impossible for the life-force to be drawn from Him, may He be blessed, by way of the ordered chain of descent (hishtalshelus) of cause and effect. Cause and effect is like the way an emotive attribute in the heart comes into being from the intellect, and from the attribute, thought, etc.,
“There is none to compare to You” (Psalms 40:6) means that G-d’s life-force cannot come from Him by a chain of cause and effect. In such a chain each level grows out of the one above it, the way an emotion grows out of an idea and a thought out of an emotion.


שמהות השכל נתפס בהמדה כו׳, משא״כ הוא ית׳ בחי׳ סכ״ע [סובב כל עלמין] ואינו נתפס בהעולמות ולא כמו שהעלול משיג עילתו אלא אין ערוך לך ממש.
where the very being of the intellect is held in the attribute, etc. Whereas He, may He be blessed, is the level of the light that encompasses all worlds (sovev kol almin), and is not held in the worlds; and it is not as an effect grasps its cause; rather, “there is none to compare to You,” literally.
In a chain of cause and effect, the essence of the cause is held in its effect, and the effect can grasp its cause. G-d, as sovev kol almin, is not held in the worlds and cannot be grasped by them: there is truly no comparison between Him and them.




Section 6 · ¶19–21
The living Elokim and King of the world
19וע״ז נאמר כי נשגב שמו לבדו.43 ולכן כתיב אני הוי׳ לא שניתי44 ואתה הוא קודם שנברא כו׳ ומשנברא העולם הכל בשוה. וז״ש [וזהו שכתוב] אלקים חיים ומלך עולם.45
Of this it is said, “For His Name alone is exalted.” Therefore it is written, “I, Havayah, have not changed,” and “You are He before [the world] was created,” etc., “and since the world was created”: it is all the same. And this is [the meaning of] what is written, “the living Elokim and King of the world.”
Because He is beyond any chain of causes, G-d is unchanged by creation: “I, Havayah, have not changed,” and He is the same before and after the world was created. Jeremiah 10:10 calls Him “the living Elokim and King of the world,” and the maamar now explains both phrases.


פי׳ מה שהוא אלקים חיים שנמשך ממנו חיות להיות מתלבש בכל נברא בפנימיותו ממש ולכן אלקים לשון רבים ע״ש ריבוי התחלקות החיות לכל נברא.
The meaning: His being “the living Elokim” is that life-force is drawn from Him to be enclothed in every created being, in its very inner dimension (pnimiyus); and therefore “Elokim” is in the plural, on account of the many divisions of the life-force for each created being.
“The living Elokim” is the life-force that enters every created being. The Name Elokim is plural in form because this life-force is divided among the many creations, each receiving its own share.




20וזהו לשון אלקים חיים כו׳ הנה המשכה זו בכלל הוא רק מבחי׳ מלך עולם. דהיינו מבחי׳ מדת מלכותו ית׳ כמ״ש מלכותך מלכות כל עולמים.46
This is the expression “the living Elokim,” etc. Now, this drawing down, in general, is only from the level of “King of the world,” that is, from the level of His attribute of kingship (Malchus), may He be blessed, as it is written, “Your kingship is a kingship over all worlds.”
This divided life-force comes only from the level of “King,” G-d’s attribute of kingship (Malchus), the lowest of the divine attributes. Psalms 145:13, “Your kingship is a kingship over all worlds,” ties Malchus to the worlds.


ומשם נמשך ג״כ להיות סדר השתלשלות עו״ע [עילה ועלול] ומעלה ומטה כמו ראש וגוף כו׳ כנ״ל משא״כ מהו״ע [מהותו ועצמותו] ית׳ קדוש ומובדל וכמשל התפשטות
From there, too, is drawn the ordered chain of descent (hishtalshelus) of cause and effect, and of above and below, like head and body, etc., as mentioned above; whereas His being and essence, may He be blessed, is holy and separate. It is like the analogy of the spreading forth
From Malchus also comes the chain of cause and effect and the order of higher and lower levels, like head and body. G-d’s own essence remains holy and separate, and an analogy from a human king shows how.


הממשלה והאדנות של המלך על אנשי המדינה שבממשלה זו הוא מנהיג׳ [מנהיגה] ואימתו עליהם הרי עצמות המלך אינו נתפס באנשי המדינה רק שמו לבד נק׳ עליהם
of the king’s rule and lordship over the people of the country: through this rule he leads them and his awe is upon them; yet the essence of the king is not held in the people of the country; only his name alone is called upon them,
A king rules his country and his people stand in awe of him, yet his own self is not inside his subjects. Only his name, his authority, rests upon them.


והוא ממשלתו ואימתו, וכמ״כ [וכמו כן] יובן למעלה שחיות העולמות הוא נמשך ממדת מלכותו ית׳ שמבחי׳ מל׳ נמשך להיות מתפשט ומתלבש החיות בג׳ עולמות הנ״ל ג״ע [גן עדן] העליון ותחתון ועוה״ז.
and that is his rule and his awe. So too it will be understood above: the life-force of the worlds is drawn from His attribute of kingship, may He be blessed; for from the level of Malchus the life-force is drawn to spread forth and be enclothed in the three worlds mentioned above, the higher and lower Gan Eden and this world.
The king’s “name” is his rule and the awe of him. In the same way, the life-force of the three worlds comes from G-d’s kingship, Malchus, which spreads into them, while His essence stays above them.




21וגם באמת מובן ממשל המלוכה שבחי׳ ההתנשאות הוא בחי׳ מקיף וממעל לאנשי המדינה. וכך בחי׳ מלכותו ית׳ היא בחי׳ סובב ומקיף על העולמות
Indeed, it is also understood from the analogy of kingship that the level of [the king’s] exaltedness is a level that encompasses and is above the people of the country. So too, the level of His kingship (Malchus), may He be blessed, is the level of encompassing and surrounding the worlds,
The analogy of kingship shows even more: a king’s exaltedness stands above his people, encompassing them. So too G-d’s kingship as it is in itself is a level that encompasses the worlds (sovev).


רק זיו והארה ממנה נמשך להיות מתלבש בהעולמות והוא ענין זיו השכינה שנמשך להיות כח הפועל בנפעל ממש ואז שייך סדר השתלשלות עילה ועלול כו׳
and only a radiance and illumination from it is drawn down to be enclothed in the worlds. This is the radiance of the Shechinah (Divine Presence), which is drawn down to be “the power of the Maker within the made,” actually; and then the ordered chain of cause and effect applies, etc.
Only a radiance of His kingship enters the worlds; this is the radiance of the Shechinah, which becomes “the power of the Maker within the made,” the force that actually sustains each creation. Only at that level does the chain of cause and effect apply.


וכמש״ל [וכמה שכתוב לעיל] דאפי׳ [דאפילו] בחי׳ שמו שהוא מלכותו הוא נשגב לבדו רק הודו של שמו על ארץ ושמים כו׳ וזהו אתה קדוש ושמך קדוש47 (וכמ״ש במ״א בד״ה לכן אמור לבני48 ישראל).
And as was written above, even the level of His Name, which is His kingship, is “exalted alone,” and only the splendor of His Name is “upon earth and heaven,” etc. And this is [the meaning of] “You are holy and Your Name is holy” (and as is written elsewhere, in the discourse beginning “Therefore say to the children of Israel”).
As explained with Psalms 148:13, even His Name, His kingship, is “exalted alone,” and only its splendor enters the worlds. This is the meaning of the words of the Amidah, “You are holy and Your Name is holy”: both He and His Name are separate.


ובזה יובן ענין ד׳ רבתי דאחד שרומז למדת מלכותו ית׳ כנודע וא״כ צ״ל מ״ש אח״כ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]49 הלא כבר נרמז ענין מלכותו בד׳ רבתי דאחד.
With this will be understood the matter of the large dalet of “Echad” (“One”), which alludes to His attribute of kingship, may He be blessed, as is known. If so, we need to understand what is said afterwards, “Blessed be the Name of the glory of His kingship forever and ever”: was the matter of His kingship not already alluded to in the large dalet of “Echad”?
In the Shema the dalet of “Echad” (“One”) is written large, and it is known to allude to G-d’s kingship. This raises a question: why do we then add “Blessed be the Name of the glory of His kingship forever and ever,” if His kingship was already alluded to?


אך הענין כי הד׳ רבתי דאחד הוא רומז על בחי׳ עצם מדת מלכותו ית׳ שהיא למעלה מההתלבשות בבי״ע
But the explanation is that the large dalet of “Echad” alludes to the level of the essence of His attribute of kingship, may He be blessed, which is above enclothement in Beriah, Yetzirah and Asiyah;
The answer: the large dalet alludes to the essence of His kingship, as it is above being enclothed in the worlds of Beriah, Yetzirah and Asiyah.


ולכן הד׳ סטרין מזרח ומערב צפון ודרום הם בטלים50 שם במציאות שאין שם התחלקות מעלה ומטה כנ״ל.
and therefore the four sides, east and west, north and south, are nullified in their existence there, for there is no division of above and below there, as mentioned above.
The dalet, whose value is four, stands for the four directions, which are nullified there, since at that level there is no division into higher and lower. This alludes to the Talmud’s teaching (Berakhot 13b) that one dwells on “Echad” until one has crowned G-d above, below and in the four directions.


אך בחי׳ שם כבוד מלכותו ענין ג׳ תיבות אלו הוא מה שנמשך הזיו ממדת מלכותו ית׳ להתלבש בתוכיות העולמות בבחי׳ ממכ״ע [ממלא כל עלמין] ממש
But the level of “the Name of the glory of His kingship,” the matter of these three words, is the radiance drawn from His attribute of kingship, may He be blessed, to be enclothed in the very innermost of the worlds as the light that fills all worlds (memalei kol almin), actually,
“Blessed be the Name of the glory of His kingship,” by contrast, refers to the radiance that comes from His kingship and is enclothed in the inner being of the worlds as memalei kol almin.


כח הפועל בנפעל ולהיותן נחלקים בכלל לג׳ חלקים ג״ע [גן עדן] העליון והתחתון והעוה״ז בחי׳ בראתיו יצרתיו עשיתיו51 ע״כ באו ע״ז ג׳ תיבות והן שם כבוד מלכותו.
“the power of the Maker within the made.” And since they are divided in general into three parts, the higher and lower Gan Eden and this world, the levels of “I have created it, I have formed it, I have made it,” therefore three words come for this, namely shem kevod malchuso, “the Name of the glory of His kingship.”
This radiance is “the power of the Maker within the made,” and it divides into three general worlds, the higher and lower Gan Eden and this world, matching “created, formed, made.” That is why the response has three words: “Name,” “glory” and “His kingship.”




Section 7 · ¶22–26
“With You is the source of life”
22וזהו פי׳ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] היינו שאנו ממשיכים להיות המשכות מבחי׳ ממכ״ע [ממלא כל עלמין]. וז״ש [וזהו שכתוב] כי עמך מקור חיים52 ולא נאמר
And this is the meaning of “Blessed be the Name of the glory of His kingship forever and ever”: that we draw down, so that there be flows from the level of the light that fills all worlds (memalei kol almin). And this is [the meaning of] what is written, “For with You is the source of life,” and it does not say
By saying “Blessed be the Name of the glory of His kingship,” we draw down G-d’s flow through the level of memalei kol almin, the radiance that enters the worlds. This is also the key to the question about Psalms 36:10, “For with You is the source of life.”


כי אתה מקור חיים שאז היה משמע שהוא ב״ה הוא המקור הנובע ממנו החיים בהשתלשלות עילה ועלול.
“For You are the source of life”; for then it would imply that He, blessed be He, is the source from which life flows by way of a chain (hishtalshelus) of cause and effect.
Had the verse said “You are the source of life,” it would mean that G-d Himself is the first link in a chain of cause and effect from which life flows. The next paragraph explains why that is impossible.




23וזה לא יתכן כלל כנ״ל שלא היה באפשר להיות נמשך מאתו ית׳ סדר והדרגת השתלשלות עילה ועלול
And this is not possible at all, as mentioned above: it was not possible for an ordered and graded chain (hishtalshelus) of cause and effect to be drawn from Him, may He be blessed;
As shown above, an ordered chain of cause and effect cannot come from G-d Himself. He is not a first cause standing at the top of the worlds.


כי אלו הי׳ [היה] נמשך השפע ממנו בבחי׳ עילה ועלול לא היה כלל התהוות העולמות בבחי׳ גבול ומדה.
for if the flow had been drawn from Him by way of cause and effect, the worlds would not have come into being at all as limited and measured.
If His flow came to the worlds by way of cause and effect, the worlds could not have come into being as limited and measured things. Since in such a chain the being of the cause is held in its effect, the effects of an infinite cause could not be finite.


לכן נאמר כי עמך מקור חיים שהמקור שנובע ממנו השתלשלות עילה ועלול הוא עמך ר״ל [רוצה לומר] שהוא דבר הטפל ובטל אצלך להיות
Therefore it says, “For with You is the source of life”: the source from which the chain of cause and effect flows is “with You,” that is to say, it is something subordinate and nullified in relation to You, because
That is why the verse says the source is “with You”: the source from which the chain of cause and effect flows is something secondary, entirely nullified before G-d.


כי מקור זה הוא הנק׳ עלמא דאתגליא ונק׳ ממכ״ע [ממלא כל עלמין] שמתלבש בתוך העולמות בפנימיותם שאז שייך לומר ענין השתלשלות עילה ועלול.
this source is what is called “the revealed world” and is called the light that fills all worlds (memalei kol almin), which is enclothed within the worlds, in their inner dimension (pnimiyus); and there it is relevant to speak of a chain of cause and effect.
This source is “the revealed world,” memalei kol almin, which is enclothed in the worlds’ inner being. Only at that level can one speak of a chain of cause and effect.




24והרי נת׳ [נתבאר] שבחינת ממכ״ע [ממלא כל עלמין] הוא ענין זיו השכינה שהוא זיו והארה בעלמא וגם נמשך ע״י צמצום עצום בתחלה שיהיה הגילוי
Now, it has been explained that the level of the light that fills all worlds (memalei kol almin) is the radiance of the Shechinah (Divine Presence), which is a mere radiance and illumination; and also, it is drawn down first through an immense tzimtzum (contraction), so that the revelation should be
Memalei kol almin is only a radiance of the Shechinah, and even it comes about only after an immense contraction (tzimtzum).


רק כטפה מאוקיינוס ויותר מכן אין ערוך כו׳ אז אח״כ נמשך מזה מקור לבחי׳ השתלשלות
only like a drop from the ocean, and even more so, beyond all comparison, etc.; then, afterwards, a source for the chain of descent (hishtalshelus) is drawn from this.
After the contraction, what is revealed is like a drop compared with the ocean, and even less, beyond all comparison. Only from this contracted radiance does the source of the chain of worlds come.


והנה בחי׳ הזיו הוא טפל ובטל במציאות לגבי מקורו כביטול טפה א׳ בים אוקיינוס אילו היה הים בלי גבול
Now, the radiance is subordinate and nullified in existence relative to its source, like the nullification of one drop in the ocean, were the sea without limit,
The radiance is nullified before its source, as a single drop would be nullified in an ocean that had no limit at all.


עד״מ וכביטול זיו השמש בשמש לכן נק׳ עמך כו׳ אבל הוא ב״ה במהו״ע [במהותו ועצמותו] מובדל בבחי׳ אין ערוך לך.53
by way of analogy, and like the nullification of the sun’s radiance in the sun. That is why it is called “with You,” etc. But He, blessed be He, in His being and essence, is separate, in the manner of “There is none to compare to You.”
Another analogy is the sun’s radiance, which has no existence of its own within the sun itself. That is why the source of life is called “with You,” while G-d in His essence remains separate, “There is none to compare to You,” in the words of the Shabbos morning blessing.




25וז״ש [וזהו שכתוב] אתה הוא ראשון ואתה הוא אחרון ומבלעדיך אין לנו מלך54 דהיינו אתה במהו״ע [במהותו ועצמותו] ית׳ הוא מובדל
And this is [the meaning of] what is said, “You are first and You are last, and apart from You we have no King”: that is, “You,” in His being and essence, may He be blessed, is separate,
The words of the morning prayers, “You are first and You are last, and apart from You we have no King,” express both sides of the idea. “You” is G-d in His essence, Who is separate.


שהוא ראשון והוא אחרון כמ״ש לא שניתי55 כו׳ וחיות כל העולמות הוא רק מבחי׳ מלך וכנ״ל בפי׳ אלקים חיים ומלך עולם.56
for He is first and He is last, as it is written, “I have not changed,” etc.; and the life-force of all the worlds is only from the level of “King,” as mentioned above in the explanation of “the living Elokim and King of the world.”
“First and last” means that He does not change (“I have not changed”). The life-force of the worlds comes only from the level of “King,” as explained with “the living Elokim and King of the world.”


הרי מבואר ענין ופי׳ קדוש שהוא לומר שהוא ית׳ קדוש ומובדל ומחיה העולמות שלא ע״י התלבשות בתוכיותן ע״ד שהנשמה מחיה את הגוף.
Thus the concept and meaning of “holy” has been explained: it is to say that He, may He be blessed, is holy and separate, and gives life to the worlds not through enclothement in their innermost being, in the way that the soul gives life to the body.
This completes the meaning of “holy”: G-d is separate, and He gives life to the worlds without being enclothed in them as the soul is enclothed in the body.




26והגם כי נת׳ [נתבאר] ג״כ שיש בחי׳ חיות אלהות המתלבש בפנימיותן כמו שהנשמה מתלבשת בגוף אך זהו רק בחי׳ זיו השכינה הארה דהארה
And although it was also explained that there is a level of G-dly life-force enclothed in their inner dimension (pnimiyus), as the soul is enclothed in the body, this is only the level of the radiance of the Shechinah (Divine Presence), an illumination of an illumination;
The maamar has also said that there is a G-dly life-force enclothed within the worlds, like the soul in the body. But this is only the radiance of the Shechinah, “an illumination of an illumination,” two steps removed from G-d Himself.


אבל מהו״ע [מהותו ועצמותו] נת׳ [נתבאר] קדוש ומובדל ואפילו בבחי׳ שמו נאמר כי נשגב שמו לבדו57 רק הודו דשמו על ארץ ושמים והוא בחי׳ הארה דהארה כנ״ל:
but His being and essence, as was explained, is holy and separate; and even of the level of His Name it is said, “For His Name alone is exalted,” and only the splendor of His Name is “upon earth and heaven,” and this is the level of an illumination of an illumination, as mentioned above.
G-d’s essence is holy and separate, and even His Name is “exalted alone.” Only the splendor of His Name, an illumination of an illumination, is “upon earth and heaven.”




Section 8 · ¶27–31
Holiness and hair
27ד ובזה יובן מ״ש בנזיר קדוש יהיה גדל פרע58 שער ראשו59.60 וצ״ל מה ענין הקדושה לגידול השער.
4. With this will be understood what is said of the nazirite, “He shall be holy; he shall let the locks of the hair of his head grow.” We need to understand what holiness has to do with growing the hair.
Section 4 takes up the question from the opening about the nazirite: the Torah calls him “holy” in the same breath as it tells him to let his hair grow. What does holiness have to do with hair?


אך הענין דהנה כתיב ועתיק יומין יתיב61 כו׳ ושער רישי׳ [רישיה] כעמר נקא. ופי׳ עתיק יומין הוא כמ״ש המתנשא מימות עולם.62
But the explanation is this. It is written, “And the Ancient of Days sat,” etc., “and the hair of His head was like pure wool.” And the meaning of “Ancient of Days” (Atik Yomin) is as it is said, “Who is exalted above the days of the world.”
Daniel’s vision describes the “Ancient of Days” (Atik Yomin) with hair “like pure wool.” The name Atik Yomin is explained by the words of the morning blessing, “Who is exalted above the days of the world.”


כי ימות עולם הוא בחי׳ המקור חיים המתלבש בבחי׳ ממכ״ע [ממלא כל עלמין] כנודע בפי׳ מ״ש ששת ימים עשה63 ה׳ ולא כתיב בששת
For “the days of the world” are the level of the source of life that is enclothed as the light that fills all worlds (memalei kol almin), as is known from the explanation of what is written, “Six days Havayah made,” and it is not written “in six”;
“The days of the world” are the source of life enclothed as memalei kol almin, the divine attributes that build and sustain the world. This is learned from the verse “Six days Havayah made [the heavens and the earth],” which does not say “in six days”: the days themselves are the attributes that made the world.


אלא שרומז למדות עליונות המתלבשים להחיות העולמות, יום ראשון נמשך בחי׳ חסד ונבראו עי״ז אור ומים כו׳.6465
rather, it alludes to the supernal attributes that are enclothed to give life to the worlds: on the first day the level of Chesed (kindness) was drawn down, and through this light and water were created, etc.
Each of the six “days” is a divine attribute enclothed in the worlds to give them life. On the first day Chesed (kindness) was drawn down, and through it light and water were created.




28וזהו בחי׳ ממכ״ע [ממלא כל עלמין] אבל מהו״ע [מהותו ועצמותו] ית׳ שהוא קדוש ומובדל נאמר עליו המתנשא מימות עולם שמרומם ומתנשא מלהיות מתלבש בתוכן כי אין ערוך לו כלל.
This is the level of the light that fills all worlds (memalei kol almin). But of His being and essence, may He be blessed, which is holy and separate, it is said, “Who is exalted above the days of the world”: He is raised and exalted beyond being enclothed within them, for there is no comparison to Him at all.
The attributes, “the days of the world,” are memalei kol almin. G-d’s own essence, which is holy and separate, is “exalted above the days of the world”: raised beyond being enclothed in them, beyond any comparison.


וזהו פי׳ עתיק יומין מלשון המעתיק הרים66 שנעתק ונבדל מבחי׳ ימות עולם [ועיין בזהר ח״ג [חלק ג׳] קל״ג ב׳ ע״פ וחסדי מאתך6768 כו׳ וכתיב ובחסד עולם69 כו׳
And this is the meaning of “Atik Yomin,” from the expression “Who removes (hama’tik) mountains”: He is removed and separated from the level of “the days of the world.” [And see the Zohar, Part III, 133b, on the verse “And My kindness [shall not depart] from you,” etc., and it is written, “And with everlasting kindness,” etc.;
The name Atik is read as related to the word in “Who removes (hama’tik) mountains” (Job 9:5): Atik Yomin is “removed” from the days, separate from the world’s attributes. The bracketed note refers to the Zohar’s reading of “My kindness” and “everlasting kindness” in Isaiah 54.


ודף קל״ד ב׳ ענין ימי קדם וימי עולם70 ועמ״ש במ״א ע״פ ביום השמיני עצרת71 בפי׳ אשר נשבעת לאבותינו מימי קדם72 ובד״ה השמים כסאי בענין שהתורה
and folio 134b, on the matter of “the days of old” and “the days of the world.” And see what is written elsewhere on the verse “On the eighth day, an assembly,” in the explanation of “which You swore to our fathers from the days of old,” and in the discourse beginning “The heavens are My throne,” on the matter of the Torah
The Zohar there also discusses “the days of old” and “the days of the world.” The text adds pointers to Likkutei Torah, Shemini Atzeres, on Micah’s “which You swore to our fathers from the days of old,” and to the discourse “The heavens are My throne.”


קדמה אלפים שנה לעולם] וההמשכה הנמשך ממנו להיות מקור וחיות להתהוות בחי׳ ימות עולם ובחי׳ ממכ״ע [ממלא כל עלמין] הוא רק הארה מצומצמת שאין ערוך כלל למהו״ע [למהותו ועצמותו] ית׳.
having preceded the world by two thousand years.] And the flow drawn from Him to be a source and life-force for the coming into being of the level of “the days of the world” and the level of the light that fills all worlds is only a contracted illumination, which bears no comparison at all to His being and essence, may He be blessed.
That discourse treats the Torah’s preceding the world by two thousand years. The main point: what flows from G-d to become the source of “the days of the world” and of memalei kol almin is only a contracted illumination, with no comparison to His essence.




29וע״ז נאמר ושער רישי׳ [רישיה] כעמר73 כו׳ שנמשלה לבקיעת השערה מהמוח. שעם היות שנמשך בהשערה חיות מהמוח כנודע שהשערה חלולה ובתוך החלל יש יניקה מהמוח.
Of this it is said, “And the hair of His head was like wool,” etc.: it is likened to the hair breaking through from the brain. For although life-force from the brain is drawn into the hair, as is known that the hair is hollow and within the hollow there is nourishment from the brain,
Daniel’s “hair of His head like wool” is explained by the analogy of a hair growing out of the head. A hair is hollow, and through its hollow it draws a little life from the brain.


עכ״ז [עם כל זה] הוא רק מותרי מוחין וחיות מצומצם במאד עד שאינו נוגע כלל לחיות המוחין עד
nevertheless it is only the surplus of the brain and an extremely contracted life-force, so much so that it does not touch the life of the brain at all, to the point
Yet what reaches the hair is only the brain’s surplus, a life-force so contracted that it does not touch the life of the brain itself.


שבהחתך השערה לא יכאב למוח כלל, כך עד״מ א״א להמשיל משל אחר לבחי׳ האור והחיות הנמשך ממהו״ע [ממהותו ועצמותו] ית׳ להיות מקור לבחי׳ ממכ״ע [ממלא כל עלמין] הנקרא מקור חיים.
that when the hair is cut the brain feels no pain at all. So, by way of analogy, it is impossible to offer any other analogy for the light and life-force drawn from His being and essence, may He be blessed, to be a source for the level of the light that fills all worlds (memalei kol almin), which is called “the source of life,”
That is why cutting a hair causes no pain. No other analogy fits the light that flows from G-d’s essence to become the source of memalei kol almin, the “source of life.”


רק כמו בחי׳ שערה לפי שמזה המשל מובן איך שאע״פ [שאף על פי] שנמשך ממנו הארה זו עכ״ז [עם כל זה] הוא קדוש ומובדל לגמרי
only that of a hair; for from this analogy it is understood how, although this illumination is drawn from Him, nevertheless He is entirely holy and separate;
The analogy of hair shows how an illumination can come from G-d while He remains entirely holy and separate.


כי השערה אינו נוגע כלל למהות ועצם המוח עד״מ וכך זו ההארה אינו נוגע כלל למהו״ע [למהותו ועצמותו] ית׳
for the hair does not touch the being and essence of the brain at all, by way of analogy; and so this illumination does not touch His being and essence, may He be blessed, at all,
As a hair does not touch the essence of the brain, so this illumination does not touch G-d’s essence at all.


שהוא בעצמו קדוש ומובדל לגמרי ורק בחי׳ הארה מצומצמת הנמשלה לשערות נמשכת להיות מקור להתהוות מקור חיים וממכ״ע [וממלא כל עלמין].
for He Himself is entirely holy and separate; and only a contracted illumination, which is likened to hairs, is drawn down to be a source for the coming into being of “the source of life” and of the light that fills all worlds.
G-d Himself is entirely separate; only a contracted illumination, like hair, flows from Him to become the source of the “source of life” and of memalei kol almin.




30ולכן יש שייכות ענין הקדושה לבחי׳ שערות. דדוקא השערה מורה על ענין הקדושה דהא בהא תליא דלהיותו קדוש ומובדל א״א להיות ממנו ההמשכה רק ע״י בחי׳ שערות דוקא.
That is why holiness is connected with hair. For it is specifically the hair that indicates holiness, since the one depends on the other: because He is holy and separate, the flow from Him can come only through the level of hairs specifically.
This is why holiness and hair are connected: because G-d is holy and separate, anything that flows from Him can come only through “hairs,” through extreme contraction. Holiness and hair depend on each other.


ולכן בבחי׳ שערות אלו תלוי קדושה העליונה שהרי נמשכו מבחי׳ קדוש ומובדל בחי׳ סכ״ע [סובב כל עלמין] שא״א להיות משם שום המשכה בפנימית רק ע״י שערות כו׳
Therefore the supernal holiness hangs on these hairs, for they are drawn from the level of the holy and separate, the level of the light that encompasses all worlds (sovev kol almin), from which no inward flow at all is possible except through hairs, etc.
So the highest holiness “hangs” on these hairs: they come from sovev kol almin, the holy and separate level, from which nothing can flow inward except by way of hair.


משא״כ מבחי׳ החיות דממכ״ע [דממלא כל עלמין] הנמשך ומתלבש בתוכיות העולמות דשם שייך ענין התלבשות והשתלשלות עילה ועלול, ומבואר למעלה74 דענין התלבשות והשתלשלות הוא שנתפס המהות העילה בהעלול
Whereas from the level of the life-force of the light that fills all worlds (memalei kol almin), which is drawn down and enclothed in the innermost of the worlds, where enclothement and a chain (hishtalshelus) of cause and effect apply; and it was explained above that enclothement and a chain of descent mean that the very being of the cause is held in the effect,
Memalei kol almin is different: it is enclothed in the worlds, where enclothement and the chain of cause and effect apply. As explained above, in such a chain the essence of the cause is held in the effect.


כמו התלבשות השכל במדה או אפילו כהתלבשות הנשמה בגוף. ע״כ אין צ״ל משם ההמשכה ע״י בחי׳ שערות דוקא.
like the enclothement of the intellect in an attribute, or even like the enclothement of the soul in the body; therefore the flow from there need not come through the level of hairs specifically.
That is like intellect enclothed in an emotion, or the soul in the body. So flow from memalei kol almin need not come by way of hair.


דהא ענין השתלשלות זו הוא הפך מבחי׳ שערות. שהשערה מורה על ההמשכה שבצמצום עצום עד שאין ערוך כלל להמקור.
For this chain of descent is the opposite of the level of hairs: the hair indicates a flow that comes with an immense contraction, so much so that it bears no comparison at all to the source.
A chain of cause and effect is the opposite of hair. Hair stands for a flow so contracted that it bears no comparison to its source.


אלא שם שייך המשל מהתלבשות הנשמה בגוף. או כמו התלבשות השכל בכח המעשה שביד כו׳.
Rather, there the analogy of the soul’s enclothement in the body applies, or like the enclothement of the intellect in the power of action in the hand, etc.
For memalei kol almin, the right analogy is the soul enclothed in the body, or the intellect enclothed in the hand’s power of action.




31ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שער באשה ערוה75 כי אשה רומז לבחינת החיות המתלבש בעולמות שהוא בחינת נוקבא כנודע.
That is why our Sages, of blessed memory, said, “A woman’s hair is nakedness (ervah)”: for “woman” alludes to the level of the life-force enclothed in the worlds, which is the level of Nukva (the feminine), as is known.
The Talmud (Berakhot 24a) says that a woman’s hair is ervah, a matter of modesty, citing “Your hair is like a flock of goats.” The maamar reads “woman” here as Nukva, the feminine, receiving aspect: the life-force enclothed in the worlds.


וע״כ כשנמשך משם ההמשכה בבחינת צמצום עצום ע״ד הנ״ל בבחי׳ שערה יוכל להיות מזה יניקת החיצונים מחמת ריבוי הצמצומים
Therefore, when the flow is drawn from there by way of an immense contraction, in the manner mentioned above, as a hair, the external forces can draw nourishment from it, because of the many contractions.
When flow comes from that enclothed level by way of extreme contraction, like hair, the external forces (the kelipos, opposed to holiness) can draw nourishment from it. The many contractions make the light faint enough for them to take hold of it.


ולכן הוזהרו הלוים76 ג״כ להעביר תער כו׳ להיותם מבחי׳ גבורות בעצמם ע״כ כשיומשך מהם השפע ע״י שערות וצמצומים יהיה יניקת החיצונים
And that is why the Levites, too, were commanded “to pass a razor,” etc.: since they themselves are of the level of Gevuros (restraints), therefore, when the flow would be drawn from them through hairs and contractions, the external forces would draw nourishment.
That is why the Levites were commanded to pass a razor over all their flesh (Numbers 8:7). They are rooted in Gevuros, the powers of restraint, and a flow from them through hair and contractions would feed the external forces.


(ועיין מ״ש מזה סד״ה ויקח קרח77 ובד״ה כי תצא78 בענין וגלחה את ראשה ובד״ה שרי אשתך.79 ועיין בפ׳ ויחי דרי״ז א׳ ועד לא גליש80 כו׳.
(And see what is written about this at the end of the discourse beginning “And Korach took,” and in the discourse beginning “When you go out,” on the matter of “and she shall shave her head,” and in the discourse beginning “Sarai your wife.” And see in Parshas Vayechi, folio 217a, “and before it became bald (galish),” etc.
The parenthesis gathers parallel discussions: the end of the Likkutei Torah discourse on “And Korach took,” the discourse on the captive woman who shaves her head (“When you go out”), and the Torah Ohr discourse on “Sarai your wife.” It also cites the Zohar on Vayechi, folio 217a, at the words “and before it became bald.”


ובמק״מ [ובמקדש מלך] ובזה״ר [ובזוהר הרקיע] שם ועיין בפ׳ אחרי ד״ס ע״ב ובפ׳ נשא דקמ״ב א׳ ועיין בספר נשמת דוד על שה״ש [שיר השירים] בפסוק שערך כעדר העזים פי׳ שאין לחיצונים שום אחיזה בשערותיה כו׳ ע״ש.
And in the Mikdash Melech and in the Zohar HaRakia there. And see in Parshas Acharei, folio 60b, and in Parshas Naso, folio 142a. And see in the book Nishmas David on the Song of Songs, on the verse “Your hair is like a flock of goats,” [which] explains that the external forces have no hold at all on her hair, etc.; see there.
Further references follow: the Mikdash Melech and the Zohar HaRakia on that passage, the Zohar on Acharei and on Naso, and the commentary Nishmas David on the Song of Songs. Nishmas David explains “Your hair is like a flock of goats” to mean that the external forces have no hold on her hair.


וכ״מ [וכן משמע] ממ״ש במ״א בשם התיקונים81 בפי׳ ודלת ראשך כארגמן8283 הם טעמי תורה והם שערות דנוקבא שמהם נמשך התגלות טעמי תורה בהיכלות דבריאה ופי׳ כארגמן גווני דכלילן בגו גווני84 כמ״ש באדרא קמ״א ב׳ ובאדר״ז [ובאדרא זוטא] דרצ״ו א׳ ולכאורה זהו סותר למאמרים הנ״ל.
And so it is implied by what is written elsewhere in the name of the Tikkunim, in the explanation of “And the locks of your head are like purple”: these are the reasons of the Torah, and they are the hairs of Nukva, from which the revelation of the reasons of the Torah is drawn into the chambers of Beriah; and the meaning of “like purple” is “colors that are included within colors,” as written in the Idra, 141b, and in the Idra Zuta, folio 296a. Seemingly, this contradicts the statements mentioned above.
A passage elsewhere seems to say the opposite: the Tikkunim read “the locks of your head are like purple” as the reasons of the Torah, the hairs of Nukva, through which those reasons are revealed in the chambers of Beriah. The Idra explains “like purple” as colors included within one another.


אך הענין כמ״ש בזהר הרקיע פ׳ ויחי שם שכשהנוק׳ [שכשהנוקבא] היא למעלה באצילות אז אין שום יניקה לחיצונים משערותיה אבל כשהנוק׳ [כשהנוקבא] למטה בבריאה בסוד הקליפות אז הם יונקים מהשערות
But the explanation is as written in the Zohar HaRakia, Parshas Vayechi, there: when Nukva is above, in Atzilus, the external forces have no nourishment at all from her hair; but when Nukva is below, in Beriah, in the mystery of the kelipos, then they draw nourishment from the hair.
The resolution comes from the Zohar HaRakia: when Nukva is above, in Atzilus, the external forces draw nothing from her hair. Only when she is below, in Beriah, where the kelipos are, can they draw from it.


וזהו שערך כעדר העזים שגלשו מהר גלעד85 גלעד הוא ענין עד הגל הזה86 שהוא הפרסא המפסקת בין העולמות וכמ״כ [וכמו כן] יש פרסא מפסקת בין אצילות לבריאה כו׳ ועי״ז הוא שאין לחיצוני׳ שום אחיזה בשערותיה
And this is [the meaning of] “Your hair is like a flock of goats that streamed down from Mount Gilead”: “Gilead” is the idea of “this mound is a witness” (ed hagal hazeh), which is the partition (parsa) that separates between the worlds; and so too there is a partition separating between Atzilus and Beriah, etc. And through this the external forces have no hold at all on her hair.
This is the meaning of “Your hair is like a flock of goats that streamed down from Mount Gilead” (Song of Songs 4:1). “Gilead” is read as gal-ed, the “mound of witness” that Yaakov and Lavan set as a boundary (Genesis 31:52); so it stands for the partition (parsa) between the worlds, including the one between Atzilus and Beriah, which keeps the external forces away from her hair.


וזהו שגלשו שפי׳ כתרגומו גליש תרגום קרח. דהיינו כאלו נקרחו ואין שם שערות כלל כך אין להם אחיזה מהשערות כו׳ וזה נעשה ע״י בחי׳ הר הגלעד
And this is [the meaning of] “that streamed down” (shegalshu), explained according to its Targum: galish is the Targum [Aramaic rendering] of “bald.” That is, as though they had been made bald and there were no hair there at all, so they have no hold from the hair, etc. And this is brought about through the level of “Mount Gilead,”
The word galshu is explained through its Aramaic translation, in which galish means “bald.” The hair is as though shaved away, so the external forces have nothing to hold; and this protection comes from “Mount Gilead,” the partition.


והוא ע״ד צדיקים נדמה להם כהר87 ועמך כולם צדיקים88 פי׳ שכל איסור קטן נדמה להם כהר ומסך מבדיל בינו לבין קונו ועי״ז לא ימשך אחר הגשמיות וכמ״ש במ״א ע״פ זה דהסבי עיניך כו׳
which is in the manner of “To the righteous it appears like a mountain”; and “Your people are all righteous,” meaning that every small prohibition appears to them like a mountain and a screen dividing between a person and his Maker, and through this he will not be drawn after physicality. And as written elsewhere on this verse, “Turn away your eyes,” etc.,
In a person’s service the “mountain” is the attitude of the righteous, to whom, in the Talmud’s words, the evil inclination “appears like a mountain” (Sukkah 52a): every small prohibition looms like a mountain and a barrier between him and his Maker. “Your people are all righteous” (Isaiah 60:21) extends this to every Jew, and such a person is not drawn after physicality.


שערך כעדר89 כו׳ ועי״ז נמשך ג״כ למעלה בחי׳ שגלשו מהר הגלעד הנ״ל ועמ״ש מענין הפרסא בד״ה והבדילה הפרוכת90 שיש כמה בחי׳ פרסא בין עולם לעולם שמונע יניקת החיצונים כו׳ ע״ש וכנ״ל)
“your hair is like a flock,” etc. And through this, the level of “that streamed down from Mount Gilead” mentioned above is also drawn forth above. And see what is written on the matter of the partition in the discourse beginning “And the curtain shall divide,” that there are several levels of partition between one world and another which prevent the external forces from drawing nourishment, etc.; see there, and as mentioned above.)
Through this service below, the level of “streamed down from Mount Gilead” is drawn above as well, and the external forces are kept from the hair. The Torah Ohr discourse on “And the curtain shall divide” explains the several partitions between the worlds that stop them from drawing nourishment.


משא״כ מבחי׳ סוכ״ע הקדוש ומובדל שא״א להיות משם השתלשלות עילה ועלול ע״כ א״א להיות ההמשכה אלא ע״י בחי׳ שערה דוקא.
Whereas from the level of the light that encompasses all worlds (sovev kol almin), which is holy and separate, from which a chain of cause and effect is impossible, the flow can therefore come only through the level of a hair specifically.
The main argument resumes: from sovev kol almin, which is holy and separate, no chain of cause and effect is possible. So whatever flows from it must come through “hair,” through extreme contraction.


ובשערות אלו תלוי הקדושה עליונה דוקא שהוא מקור להתהוות בחי׳ ממכ״ע [ממלא כל עלמין] כנ״ל ולהיות שענין הנזירות כי יפליא להזיר,91
And on these hairs hangs the supernal holiness specifically, which is a source for the coming into being of the level of the light that fills all worlds (memalei kol almin), as mentioned above. And since the matter of the nazirite vow, “when he shall make a wondrous [vow] to be a nazirite,”
These hairs carry the highest holiness, since they are the source from which memalei kol almin comes into being. The nazirite’s vow is introduced with the word yafli, “make wondrous,” and so it alludes to this lofty level.


הנה ע נין מצוה זו רומז למעלה מעלה דהיינו שהנזיר עולה למקום גבוה92 ודומה לעליון
this mitzvah alludes to what is very high above: that is, the nazirite ascends to a lofty place and resembles the One Above
The nazirite’s mitzvah alludes to something very high: by his vow he rises to a lofty place and becomes like the One Above.


(כמ״ש בזהר פ׳ נשא דקכ״ז ע״ב ובלק״ת [ובלקוטי תורה (להאריז״ל)] שם בטעמי מצות ובז״ה [ובזוהר הרקיע] פ׳ ויחי שם) ע״כ נאמר בו קדוש יהיה גדל פרע93 כו׳:
(as written in the Zohar, Parshas Naso, folio 127b, and in the Arizal’s Likkutei Torah there, in Taamei HaMitzvos, and in the Zohar HaRakia, Parshas Vayechi, there); therefore it is said of him, “He shall be holy; he shall let the locks grow,” etc.
The text gives its sources: the Zohar on Naso, the Arizal’s Likkutei Torah (in its Taamei HaMitzvos), and the Zohar HaRakia. That is why the Torah calls the nazirite “holy” when it tells him to let his hair grow: his hair is bound up with the holiness of the level above the worlds.




Section 9 · ¶32–36
The seraphim stand above
32ה וזהו ענין הכת הא׳ האומרים קדוש והם מבחי׳ השרפים כמבואר בפסוק ובגמ׳ [ובגמרא] דחולין שם והענין שהם בחי׳ מלאכים עליונים שבעולם הבריאה ששם מתגלה בחי׳ חב״ד [חכמה בינה ודעת] להיות הנשמות94 ומלאכים משיגים גדולת א״ס ב״ה.
5. And this is the matter of the first company, who say “Holy”: they are of the level of the seraphim, as explained in the verse and in the Gemara of Chullin there. The explanation is that they are the level of the higher angels in the World of Beriah (Creation), where Chochmah, Binah and Daas are revealed, so that the souls and angels grasp the greatness of the Infinite One (Ein Sof), blessed be He.
Section 5 returns to the three companies of angels. The first company, who say “Holy” once, are the seraphim of Isaiah’s vision and of the Gemara in Chullin: the higher angels of the World of Beriah, where Chochmah, Binah and Daas are revealed so that souls and angels can grasp G-d’s greatness.




33וכנז״ל [וכנזכר לעיל] בענין בחי׳ ממכ״ע [ממלא כל עלמין] שמתחלק החיות בכלל לג׳ בחי׳ ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון ועוה״ז דוגמת ראש וגוף ורגלים ע״כ השרפים
As mentioned above regarding the level of the light that fills all worlds (memalei kol almin), the life-force divides in general into three levels, the higher Gan Eden, the lower Gan Eden and this world, like head, body and legs. Therefore the seraphim,
As explained, memalei kol almin divides into three levels, like head, body and legs. The seraphim belong to the “head.”


שהם מבחי׳ עולם הבריאה ששם הג״ע [הגן עדן] העליון הם משיגים גדולת א״ס ב״ה ועיקר ההשגה הוא זה איך
who are of the level of the World of Beriah (Creation), where the higher Gan Eden is, grasp the greatness of the Infinite One (Ein Sof), blessed be He. And the essence of the grasp is this: how
They are of the World of Beriah, where the higher Gan Eden is, and they grasp G-d’s greatness. What they chiefly grasp is described next.


שהוא ית׳ קדוש ומובדל בבחי׳ אין ערוך אליו ב״ה ומקור המשכת החיות ממנו ית׳ להיות בחי׳ ממכ״ע [ממלא כל עלמין] הוא רק ע״י צמצום עצום בבחי׳ שערה כנ״ל.
He, may He be blessed, is holy and separate, in the manner of “There is none to compare to Him,” blessed be He; and the source of the drawing of life-force from Him, may He be blessed, to be the level of the light that fills all worlds, is only through an immense contraction, as a hair, as mentioned above.
They grasp that G-d is holy and separate, beyond comparison, and that even the source of memalei kol almin comes from Him only through an immense contraction, like a hair.




34ומבחי׳ המקור הנק׳ ממכ״ע [ממלא כל עלמין] הוא שנמשך ומתגלה כל השגות אלהות שבעולמות עליונים ותחתונים וג״ע [וגן עדן] העליון כו׳.
And from the level of the source called the light that fills all worlds (memalei kol almin) are drawn and revealed all the grasps of G-dliness in the higher and lower worlds and the higher Gan Eden, etc.
All comprehension of G-dliness in every world, up to the higher Gan Eden, comes from memalei kol almin, the source of life in the worlds.


אבל הוא ית׳ עצמו קדוש ומובדל ולית מחשבה תפיסא ביה95 כלל.96 והחיות שהוא ית׳ מחי׳ אותן שלא ע״י צמצומים הנק׳ סוכ״ע א״א כלל להתלבש בתוכיותן רק בבחי׳ מקיף והעלם.
But He Himself, may He be blessed, is holy and separate, and “no thought can grasp Him” at all. And the life-force with which He, may He be blessed, gives them life not through contractions, which is called the light that encompasses all worlds (sovev kol almin), cannot be enclothed in their innermost at all, but only in the manner of encompassing and concealment.
G-d Himself is beyond thought: “no thought can grasp Him at all.” Sovev kol almin, the life He gives without contractions, cannot enter the worlds and remains encompassing and hidden.


ולכן כתיב לא שניתי97 ואין בו שום התחלקות מעלה ומטה. וע״ז נאמר אני ראשון ואני אחרון98 כנ״ל.
Therefore it is written, “I have not changed,” and there is no division of above and below in Him. And of this it is said, “I am the first and I am the last,” as mentioned above.
That is why He says, “I have not changed”: there is no higher and lower in Him. He is “the first and the last,” the same at every level.




35והנה ע״י התבוננותם והשגתם בזה אזי הם מתלהבים ומתלהטים בתשוקה ורשפי אש לאסתכלא ביקרא דמלכא בבחי׳ סוכ״ע שהוא קדוש ומובדל ולכן נק׳ שרפים ע״ש [על שם] הרשפי אש והתשוקה הנפלאה.
Now, through their contemplation and grasp of this, they are set aflame and blaze with longing and fiery flashes “to gaze upon the glory of the King,” in the level of the light that encompasses all worlds (sovev kol almin), which is holy and separate. That is why they are called seraphim, on account of the fiery flashes and the wondrous longing.
Contemplating this, the seraphim burn with longing “to gaze upon the glory of the King,” to reach sovev kol almin. Their name, seraphim, “burning ones,” comes from this fiery longing.


וזהו שאומרים קדוש פעם א׳ הוא שיש להם רצון א׳ ליכלל בבחי׳ סוכ״ע כו׳ ולכן נאמר עליהם שרפים עומדים ממעל לו.99
And their saying “Holy” once is that they have one will: to be absorbed into the level of the light that encompasses all worlds, etc. And that is why it is said of them, “Seraphim stood above Him.”
Their single “Holy” expresses a single will: to be absorbed into sovev kol almin. That is why they are said to “stand above Him”: their longing reaches beyond the level that gives them life.




36ומבואר לעיל הקושיא איך שייך לומר על הנברא שעומד ממעל לשכינה כביכול. והענין דישעיה אמר ואראה את אד׳100 יושב על כסא רם כו׳ שרפים עומדים ממעל לו.101
The question was set out above: how can it be said of a created being that it stands above the Shechinah (Divine Presence), as it were? The explanation is that Isaiah said, “And I saw Ado-nai sitting upon a throne, high,” etc., “Seraphim stood above Him.”
The question raised at the start was how created angels can stand “above” the Shechinah. The answer begins from the context in Isaiah 6:1: the prophet saw “Ado-nai sitting upon a throne,” and the seraphim stood “above Him.”


ופי׳ שם אד׳ הוא102 בחי׳ מדת מלכותו ית׳ והנה ישעי׳ [ישעיה] לא השיג בחי׳ מדת מלכותו
The Name Ado-nai is the level of His attribute of kingship (Malchus), may He be blessed. Now, Isaiah did not grasp the level of His attribute of kingship
The Name Ado-nai, “L-rd,” refers to G-d’s attribute of kingship, Malchus; Kehot points to the Shulchan Aruch (Orach Chaim 5), which explains this Name as “L-rd of all.” Isaiah did not perceive this kingship as it is in itself.


כמו שהיא עדיין למעלה מהתלבשות בהעולמות שהוא בחי׳ ד׳ רבתי דאחד כנ״ל שם לא השיג ישעי׳ [ישעיה] כלל
as it still is above enclothement in the worlds, which is the level of the large dalet of “Echad,” as mentioned above; that, Isaiah did not grasp at all
He did not perceive Malchus as it is before it is enclothed in the worlds, the level alluded to by the large dalet of “Echad.” That level was beyond his vision.


(זולתי על משה רבינו ע״ה אמרז״ל [אמרו רבותינו זכרונם לברכה] שהראהו קשר של תפילין103 וידוע דקשר זה הוא בחי׳ ד׳ והיינו ד׳ רבתי דאחד)
(except that of Moshe Rabbeinu, peace be upon him, our Sages, of blessed memory, said that He showed him the knot of the tefillin; and it is known that this knot is the level of dalet, namely the large dalet of “Echad”).
Only Moshe saw it: the Sages say G-d showed him the knot of the tefillin (Berakhot 7a). The knot of the head-tefillin is known to be a dalet, so what Moshe saw was the large dalet of “Echad,” Malchus in its essence.


רק השגתו היתה בבחי׳ מדת מלכותו כמו שהיא מלובשת בהעולמות בבחי׳ ממכ״ע [ממלא כל עלמין] שזהו ענין שם כבוד מלכותו.
Rather, his grasp was of the level of His attribute of kingship as it is enclothed in the worlds, as the light that fills all worlds (memalei kol almin), which is the matter of “the Name of the glory of His kingship.”
Isaiah perceived kingship as it is enclothed in the worlds as memalei kol almin. This is the level expressed by “the Name of the glory of His kingship.”


וז״ש [וזהו שכתוב] ישעיה ראיתי את אד׳ יושב על כסא כו׳ דהיינו כשנמשך להתלבש בעולם הבריאה הנק׳ כסא כנודע וזהו אתה גבור לעולם104 אד׳ שצ״ל תחלה גבורות וצמצומים. עד שיומשך להיות בבחי׳ אד׳.
And this is what Isaiah said, “I saw Ado-nai sitting upon a throne,” etc.: that is, when it is drawn down to be enclothed in the World of Beriah (Creation), which is called “throne,” as is known. And this is “You are mighty forever, Ado-nai”: there must first be gevuros (restraints) and contractions, until it is drawn down to be at the level of Ado-nai;
That is why Isaiah saw Ado-nai “sitting upon a throne”: the “throne” is the World of Beriah, where kingship comes to be enclothed. The Amidah’s words “You are mighty forever, Ado-nai” show that gevuros, powers of restraint and contraction, must come first, before G-d is revealed as Ado-nai, L-rd of the worlds.


דהיינו ענין דאנת אשתמודע אדון על כולא105106 והוא כי מבחי׳ זו נמשך להיות התהוות בי״ע בבחי׳ התחלקות ומתלבש החיות בכל אחד לפי ערכו.
that is, the idea of “You are known as L-rd over all.” For from this level is drawn the coming into being of Beriah, Yetzirah and Asiyah with division, and the life-force is enclothed in each one according to its measure;
This is the meaning of the Tikkunei Zohar’s phrase “You are known as L-rd over all.” From this level Beriah, Yetzirah and Asiyah come into being as separate and divided, and each receives life according to its capacity.


שזהו ע״י גבורות וצמצומים תחלה לצמצם האור והחיות עד שיהיה יכול להתלבש בהעולמות ושיתהוו בבחי׳ גבול ומדה
and this is through gevuros and contractions first, to contract the light and the life-force until it can be enclothed in the worlds, and so that they come into being as limited and measured
This requires first contracting the light and life-force through gevuros, so that it can be enclothed in the worlds and they can exist as limited and measured beings.


(וע׳ במק״מ [במקדש מלך] ר״פ בראשית וז״ל [וזה לשונו] מצאתי בדברי האריז״ל [האר״י זכרונו לברכה] שנקודת המל׳ היורדת לבריאה נק׳ בשם אדנ״י),107 וע״ז אמר שרפים עומדים ממעל לו.
(and see the Mikdash Melech at the beginning of Parshas Bereishis, in these words: “I found in the words of the Arizal, of blessed memory, that the point of Malchus that descends into Beriah is called by the Name Ado-nai”). And of this he said, “Seraphim stood above Him”;
The Mikdash Melech, quoting the Arizal, confirms that the point of Malchus that descends into Beriah is called Ado-nai. Of this level Isaiah says that the seraphim stood “above Him.”


כלומר כאלו הן למעלה מבחי׳ שם אדנ״י שהוא בחי׳ ממכ״ע [ממלא כל עלמין]. מפני שעיקר תשוקתם108 להשיג בחי׳ סוכ״ע הנק׳ קדוש.
that is to say, as though they were above the level of the Name Ado-nai, which is the level of the light that fills all worlds; because their main longing is to grasp the level of the light that encompasses all worlds (sovev kol almin), which is called “holy.”
That is, the seraphim are, as it were, above the Name Ado-nai, which is memalei kol almin, because their whole longing is to grasp sovev kol almin, the level called “holy.”


דהיינו שתשוקתם לצאת מהגבלתם וצמצומם מכח הפועל אלקי המחיה אותן בבחי׳ צמצום מבחי׳ ממכ״ע [ממלא כל עלמין] ולהדבק בבחי׳ סוכ״ע ולהיות כי אל אשר רוחם פונה בתשוקתם יקרא בשם עומד שם
That is, they long to go out of their limitation and contraction by the G-dly power of the Maker, which gives them life in a contracted manner from the level of the light that fills all worlds, and to cleave to the level of the light that encompasses all worlds. And since, wherever their spirit turns in their longing, they are called by the name “standing” there,
They long to leave the limits within which the G-dly power of memalei kol almin gives them life, and to cleave to sovev kol almin. Wherever a being’s spirit turns in longing, it is said to “stand” there.


וזהו שהשרפים עומדים בתשוקתם ממעל לו לשם אדני ר״ל [רוצה לומר] שתשוקתם לבחי׳ סוכ״ע וזהו שאומרים קדוש פ״א. ועמ״ש מענין שרפים עומדים בד״ה שחורה אני ונאוה.109
this is [why] the seraphim “stand,” in their longing, “above Him,” above the Name Ado-nai: that is to say, their longing is for the level of the light that encompasses all worlds. And this is their saying “Holy” once. And see what is written on the matter of “Seraphim stood” in the discourse beginning “I am black and comely.”
So the seraphim “stand above” the Name Ado-nai in their longing, which reaches toward sovev kol almin, and this is their single “Holy.” The Likkutei Torah discourse “I am black and comely” discusses “Seraphim stood” further.


והנה האדם110 הוא עולם קטן111 ויש בו ג״כ הג׳ בחי׳ של ג׳ כתות המלאכים הנ״ל
Now, man is a small world, and in him too there are the three levels of the three companies of angels mentioned above
Man is “a small world,” and in him too there are the three levels of the three companies of angels.


(כי המלאכים כל א׳ הוא בחי׳ פרטית אבל האדם כלול מכל העולמות ולכן נאמר בו נעשה אדם112 לשון רבים כמ״ש במ״א באריכות), וזו
(for each of the angels is a particular level, but man is comprised of all the worlds; that is why it is said of him, “Let us make man,” in the plural, as explained elsewhere at length). And this
Each angel is one particular level, but man includes all the worlds. That is why G-d said “Let us make man” in the plural (Genesis 1:26).


הבחי׳ של הכת א׳ מהשרפים האומרים קדוש פעם א׳ שתשוקתם לאסתכלא ביקרא דמלכא113114 ומתלהטים ברשפי אש כו׳
level of the first company, the seraphim who say “Holy” once, whose longing is “to gaze upon the glory of the King” and who blaze with fiery flashes, etc.,
The level of the first company, the seraphim with their single “Holy,” their longing “to gaze upon the glory of the King” and their burning, has its counterpart in man.


ישנה ג״כ בהאדם והוא בחי׳ יסוד האש שבלב כי כמו שהגוף האדם מורכב מד׳ יסודות גשמיים. וכן הנה״ב [הנפש הבהמית] מורכבת מד׳ יסודות רוחניים דנוגה.
exists in man too: it is the level of the element of fire in the heart. For just as the human body is composed of four physical elements, and so too the animal soul is composed of four spiritual elements of nogah,
In man it is the element of fire in the heart. The body is made of four physical elements, and the animal soul of four spiritual elements of nogah, the mixed realm from which permitted physical things draw their life.


כך גם הנפש האלהית כלולה ומורכבת מד׳ יסודות רוחניים דקדושה האלקית (כמ״ש בסש״ב [בספר של בינונים] ח״א [חלק א׳] פ״ג [פרק ג׳]). ומשכן יסוד המים הוא במוח ויסוד האש הוא בלב.115
so too the G-dly soul is comprised and composed of four spiritual elements of G-dly holiness (as written in Sefer Shel Beinonim, Part I, chapter 3). The seat of the element of water is in the brain, and the element of fire is in the heart.
The G-dly soul likewise has four spiritual elements of holiness, as Tanya, chapter 3, explains. Its water, which is Chochmah, is seated in the brain, and its fire, the soul’s thirst for G-d, in the heart.


והנה ענין מזיגות הד׳ יסודות אינן שוים בכל אדם שיש שיסוד המים בו בתגבורת יותר ויש שבו יסוד האש מתגבר יותר.
Now, the blends of the four elements are not the same in every person: in one, the element of water is more dominant, and in another the element of fire prevails more.
The blend of the four elements differs from person to person: in some the element of water is stronger, and in others the element of fire.




Section 10 · ¶37–39
The spark in every heart
37והוא כמו למשל הגחלים שיש גחלים בוערות שהאש מתלהט בהן בגילוי ויש גחלים עוממות116117 שאין מתלהט בהן האש כ״א יש בהם רק ניצוץ א׳ בהעלם.
It is like, for example, coals: there are burning coals, in which the fire blazes openly, and there are dimmed coals, in which the fire does not blaze, but there is in them only a single spark, hidden.
The analogy is coals: some burn openly, while dimmed coals hold only a single hidden spark.


אך עכ״ז [עם כל זה] כיון שעכ״פ [שעל כל פנים] יש בהם ניצוץ א׳ לזאת כשמנפחים את הניצוץ שבהם בחזקה אזי הוא מתלהט בהגחלת בבחי׳ גילוי כו׳.
Nevertheless, since there is at any rate one spark in them, therefore when one blows hard on the spark in them, it blazes up in the coal, openly, etc.
Even a dimmed coal, since it still holds a spark, can be made to blaze again by blowing hard on it.


כמ״כ [כמו כן] הוא ג״כ בענין נפש האלהית שבאדם שיש שיסוד האש האלהי שבלבו הוא מתגבר יותר בבחי׳ גילוי כמשל גחלים בוערות כו׳
So too with the G-dly soul in man: in one, the element of G-dly fire in his heart prevails more, openly, like burning coals in the analogy, etc.;
So it is with the G-dly fire in the heart: in some people it burns openly, like glowing coals.


ויש שיסוד האש האלהי שבלבו הוא בהעלם שהוא כמו גחלים עוממות שרק ניצוץ א׳ יש בהם ובבחי׳ העלם אבל ניצוץ א׳ יש בכל אחד ואחד מישראל.
and in another, the element of G-dly fire in his heart is hidden, like dimmed coals, in which there is only one spark, and that hidden. But one spark there is in each and every one of Israel.
In others it is hidden, like a dimmed coal with one concealed spark. But every Jew has at least that one spark.




38ולזה הוא העצה לנפחו בחזקה שאז מתלהט ומתלהב ומתפשט בהגחלת כולו בבחי׳ גילוי וכמ״כ [וכמו כן] בנפש האלהית שבאדם שצריכים להבעיר הניצוץ שיש ביסוד האש שבלב שיתגלה בבחי׳ גילוי ע״י שמנפחים בו.
For this the remedy is to blow on it hard, for then it blazes and flames up and spreads through the whole coal, openly. And so too with the G-dly soul in man: one must kindle the spark in the element of fire in the heart, so that it becomes openly revealed, by blowing on it.
The remedy is to blow on the spark until it spreads through the whole coal. In the soul, this means rousing the hidden spark of G-dly fire until it is openly revealed.


והוא כל סדר התפלה עד ק״ש [קריאת שמע] שהוא מתבונן בגדולתו ית׳ איך שאמר והיה העולם אומר ועושה כו׳.
This is the whole order of prayer up to the Shema, in which one contemplates His greatness, may He be blessed: how He “spoke and the world came into being,” “says and does,” etc.
The blowing is the order of prayer up to the Shema: contemplating G-d’s greatness, in the words of the morning prayers, how He “spoke and the world came into being,” and “says and does.”


שזו ההתבוננות שבתפלה עד בכל לבבך שבק״ש [שבקריאת שמע] הוא הכל בבחי׳ הניפוח שמנפחים את הניצוץ של יסוד האש האלהי שבלבבו שתאיר בבחי׳ גילוי בלב כו׳.
For this contemplation in prayer, up to “with all your heart” in the Shema, is all by way of blowing: one blows on the spark of the element of G-dly fire in his heart, so that it shines openly in the heart, etc.
All the contemplation of the prayers, up to “with all your heart” in the Shema, is this blowing, which makes the spark shine openly in the heart.




39ובבכל לבבך118 שבק״ש [שבקריאת שמע] מתגלה הניצוץ של יסוד האש האלהי בלב בבחי׳ גילוי שמתלהט ומתלה ב בתשוקה ורשפי אש אליו ית׳.
And at “with all your heart” in the Shema the spark of the element of G-dly fire in the heart is openly revealed: it blazes and flames with longing and fiery flashes toward Him, may He be blessed.
At “with all your heart” in the Shema, the spark of G-dly fire that prayer has fanned becomes an open flame, burning with longing for G-d.


וזהו ונקדשתי בתוך בנ״י [בני ישראל]119 פי׳ תוך בנ״י [בני ישראל] הוא נקודה הפנימי׳ [הפנימיות / הפנימית] של הלב של כאו״א [כל אחד ואחד] מישראל
And this is [the meaning of] “And I shall be sanctified in the midst of the children of Israel”: “the midst of the children of Israel” is the inner point of the heart of each and every one of Israel;
This explains the maamar’s opening verse: “in the midst of the children of Israel” means the innermost point of every Jew’s heart.


ושם בתוך נקודה פנימית הלב ונקדשתי להיות לבם בוער ברשפי אש ואהבה עזה לאסתכלא ביקרא דמלכא שהוא ית׳ קדוש ומובדל ואין ערוך אליו כלל.
and there, in the midst of the inner point of the heart, “I shall be sanctified”: their heart burns with fiery flashes and fierce love “to gaze upon the glory of the King,” Who, may He be blessed, is holy and separate, and there is no comparison to Him at all.
“I shall be sanctified” there means that the heart burns with fiery love “to gaze upon the glory of the King,” Who is holy, separate and beyond comparison.


ע״כ יהיה נתפס התשוקה אליו ית׳ על ידי ההתבוננות איך שהוא ית׳ קדוש כו׳ בתוך פנימית נקודת הלב שהוא ענין אמירת הקדוש דכת הא׳.
Therefore the longing for Him, may He be blessed, through the contemplation of how He, may He be blessed, is holy, etc., will be held within the inner core of the point of the heart; and this is the saying of “Holy” by the first company.
The longing that comes from contemplating G-d’s holiness takes hold of the heart’s innermost point. This is the human counterpart of the first company’s single “Holy.”


ובאדם הוא בחי׳ האהבה דבכל לבבך דהיינו גילוי פנימית הלב בבחי׳ גילוי ממש להיות הלב מלא וגדוש מאהבת ה׳ בבחי׳ כלות הנפש כמ״ש נכספה וגם כלתה נפשי120 כו׳
In man it is the level of the love of “with all your heart”: that is, the inner core of the heart is actually revealed, so that the heart is full and overflowing with the love of G-d, in the manner of the soul’s expiring, as it is written, “My soul yearns, and even expires,” etc.
In a person it is the love of “with all your heart”: the inner heart is fully revealed and overflowing with love of G-d, to the point of klos hanefesh, the soul’s expiring in longing, as in “My soul yearns, and even expires” (Psalms 84:3).


(וגם הטעם שנק׳ תוך דכבר נת״ל [נתבאר לעיל] שחיות הנפש המתלבש בגוף נחלק לג׳ מדרגות היינו ראש גוף רגלים והם ג׳ בחי׳ ראש תוך סוף א״כ הלב הוא בחי׳ תוך וזהו ונקדשתי בתוך כו׳
(Also, the reason it is called “midst”: it was already explained above that the life-force of the soul enclothed in the body divides into three levels, namely head, body and legs, and these are the three levels of head, midst and end; if so, the heart is the level of “midst.” And this is “And I shall be sanctified in the midst,” etc.:
A further reason for the word “midst”: the soul’s life-force divides into head, body and legs, which are head, midst and end, so the heart, in the body, is the “midst.” “Sanctified in the midst” therefore means sanctified in the heart.


שיגע בתוך לבבו ממש וכמ״ש ולעבדו בכל לבבכם121 וארז״ל [ואמרו רבותינו זכרונם לברכה] עבודה שבלב זו תפלה.122 אך עיקר פי׳ בתוך היינו בתוכיות ופנימיות הלב וכמ״ש בד״ה ה׳ לי בעוזרי123 בענין פי׳ קליטה שיהיה נקלט תוך תוכו ופנימיותו.
that it should touch the very midst of his heart, as it is written, “And to serve Him with all your heart,” and our Sages, of blessed memory, said, “Service in the heart: this is prayer.” But the main meaning of “in the midst” is in the innermost core and inner dimension of the heart, as written in the discourse beginning “Havayah is with me among my helpers,” on the explanation of “absorption,” that it should be absorbed into its very midst and its inner core.
This is the service of the heart, “to serve Him with all your heart,” which the Sages identify as prayer (Taanis 2a). But the main sense of “in the midst” is the very innermost of the heart, as the discourse on “Havayah is with me among my helpers” explains kelitah, being absorbed into one’s innermost core.


ועוד פי׳ ונקדשתי בתוך בנ״י [בני ישראל] ונקדשתי ממש וכמ״ש בזהר פקודי דרל״א ע״א דכד אתקדש שמיה באתגליא שמיה דאתכסיא אסתלק על כורסי יקריה דכתיב ונקדשתי כו׳ ע״ש ופי׳ אסתלק שנמשך ממקום גבוה יותר וזהו פי׳ ונקדשתי והענין כמ״ש במ״א בד״ה צאינה וראינה.124
A further meaning of “And I shall be sanctified in the midst of the children of Israel”: “I shall be sanctified” literally; as written in the Zohar, Pekudei, folio 231a, that “when His Name is sanctified in the revealed, His hidden Name ascends upon His throne of glory, as it is written, ‘And I shall be sanctified,’” etc.; see there. And the meaning of “ascends” is that it is drawn from a higher place; and this is the meaning of “I shall be sanctified.” The matter is as written elsewhere, in the discourse beginning “Go out and see,”
A second reading takes “I shall be sanctified” literally: G-d’s holiness itself is drawn down. The Zohar (Pekudei) says that when His Name is sanctified in the revealed, His hidden Name “ascends upon His throne of glory,” and “ascends” means that it is drawn from a higher place.


בפי׳ לא זז מחבבה עד שקראה אמי שהוא כמ״ש שאו ידיכם קדש וברכו125 את הוי׳ שהצדיקים הם הממשיכים בחי׳ קדש מקדש העליון שלמעלה מעלה מבחי׳ קדוש בוי״ו והיינו ע״י נשיאות ידיהם ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה] למסור נפשו באחד בק״ש [בקריאת שמע]
on the explanation of “He did not cease to cherish her until He called her ‘My mother’”: this is as it is written, “Lift up your hands in holiness (kodesh) and bless Havayah,” for the righteous are those who draw down the level of kodesh from the supernal Kodesh, which is very far above the level of kadosh with a vav; that is, through the lifting of their hands in the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), to give over one’s soul at “One” in the Shema;
The discourse “Go out and see” explains, through the verse “Lift up your hands in holiness (kodesh) and bless Havayah” (Psalms 134:2), the Midrash that G-d cherished Israel until He called her “My mother.” The righteous draw down kodesh, the supernal holiness far above kadosh written with a vav, by lifting their hands in the higher and lower unity, giving themselves over at “One” in the Shema.


ולכן קראה הקב״ה אמי שהם הממשיכים בחי׳ קדוש בוי״ו כו׳ ע״ש באריכות וזהו פי׳ ונקדשתי בתוך בנ״י [בני ישראל] שע״י שנתפס ההתפעלות מקדושתו ית׳ בתוכיות הלב של נש״י [נשמות ישראל] להיות בבחי׳ שאו ידיכם כו׳
and therefore the Holy One, blessed be He, called her “My mother,” for they are the ones who draw down the level of kadosh with a vav, etc.; see there at length. And this is the meaning of “And I shall be sanctified in the midst of the children of Israel”: through the stirring from His holiness, may He be blessed, being held in the innermost of the heart of the souls of Israel, so as to be in the manner of “Lift up your hands,” etc.,
That is why G-d calls Israel “My mother”: they are the ones who draw down kadosh with a vav. And this is the second meaning of “I shall be sanctified in the midst of the children of Israel”: the stirring of His holiness takes hold of the innermost heart of the souls of Israel, in the manner of “Lift up your hands.”


עי״ז ממשיכים ממש קדושתו ית׳ דהיינו שממשיכים מבחי׳ קדש העליון להיות בחי׳ קדוש וזהו מ״ש שם אסתלק על כורסי יקרי׳ [יקריה] שנמשך האור בז״א מבחי׳ קדש העליון כו׳.
through this they actually draw down His holiness, may He be blessed; that is, they draw from the level of the supernal Kodesh so that there be the level of kadosh. And this is what is said there, “ascends upon His throne of glory”: the light is drawn into Z’eir Anpin (the emotive attributes) from the level of the supernal Kodesh, etc.
Through this they actually draw down G-d’s holiness, from the supernal kodesh into kadosh. This is the Zohar’s “ascends upon His throne of glory”: light is drawn into Z’eir Anpin, the emotive attributes, from the supernal kodesh.


וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] פ׳ אמור דצ״ג ע״א וכיון דישראל קא מקדשי כו׳ נהיר ההוא קדש126 כו׳ וכדין אקרי לעילא קדוש כו׳ על כורסיא דאיהו שמים כו׳ ע״ש):127
And this is what is said in the Raaya Mehemna, Parshas Emor, folio 93a: “And since Israel sanctify,” etc., “that Kodesh shines,” etc., “and then He is called above Kadosh,” etc., “upon the throne, which is heaven,” etc.; see there.)
The Raaya Mehemna on Emor says the same: when Israel sanctify, “that kodesh shines,” and then He is called Kadosh above, upon the throne, which is heaven.




Section 11 · ¶40
The second “Holy”
40ו ואח״כ כת ב׳ אומרים ב״פ [ב׳ פעמים] קדוש הענין כי בחי׳ הקדוש הא׳ הוא העלאה ממטה למעלה שהשרפים רוצים ליכלל בא״ס ב״ה לאסתכלא כו׳ וזוהי בחי׳ כת הא׳.
6. Afterwards, the second company says “Holy” twice. The explanation: the first “Holy” is an ascent from below upward, for the seraphim want to be absorbed into the Infinite One (Ein Sof), blessed be He, “to gaze,” etc.; and this is the level of the first company.
Section 6 turns to the second company, who say “Holy” twice. The first “Holy,” the seraphim’s, is an ascent from below upward: they long to be absorbed into the Infinite One, “to gaze” upon Him.


אך בחי׳ כת הב׳ שאומרים פעם ב׳ קדוש הוא שחפצים להיות ג״כ המשכה מלמעלה למטה להיות
But the level of the second company, who say “Holy” a second time, is that they desire that there also be a drawing down from above to below; since
The second company’s further “Holy” expresses a different desire: that G-d’s light also be drawn down from above to below.


כי צמאון השרפים הוא להדבק בסוכ״ע ובבחי׳ ביטול עצמותם דוקא מכל וכל. אבל כת הב׳ רוצים וחפצים בהמשכת אור א״ס ב״ה למטה.
the thirst of the seraphim is to cleave to the light that encompasses all worlds (sovev kol almin), and specifically through the nullification (bittul) of their very being, utterly; but the second company want and desire the drawing down of the Infinite Light (Or Ein Sof), blessed be He, below.
The seraphim thirst to cleave to sovev kol almin through the total nullification (bittul) of their own being. The second company, by contrast, want the Infinite Light to be drawn down into the lower worlds.


(ועמ״ש בד״ה שחורה אני הנ״ל בענין ההפרש שבין שרפים האומרים קדוש ובין האופנים שאומרים ברוך, ועוד יש להעיר ממ״ש במ״א ע״פ אז ישיר משה128 ובנ״י [ובני ישראל] שענין הברכה ברוך אתה כו׳
(And see what is written in the discourse beginning “I am black,” mentioned above, on the difference between the seraphim, who say “Holy,” and the ofanim, who say “Blessed.” One may further note what is written elsewhere on the verse “Then Moshe and the children of Israel sang”: that the meaning of the blessing “Blessed are You,” etc.,
The parenthesis points to related discussions: the discourse “I am black” on the difference between the seraphim, who say “Holy,” and the ofanim, who say “Blessed,” and the Torah Ohr discourse on “Then Moshe and the children of Israel sang,” on the blessing “Blessed are You … from world to world.”


מן העולם ועד העולם129 שיהיה בחי׳ עלמא דאתכסייא ובחי׳ סוכ״ע שהוא בחי׳ ביטול דכולא קמי׳ [קמיה] כלא חשיב נמשך בגילוי גם בעלמא דאתגליא וראו כל בשר130 כו׳,
“from world to world,” is that the level of the hidden world (alma de’iskasya) and the level of the light that encompasses all worlds, which is the level of the nullification of “all before Him is considered as nothing,” should be drawn down openly into the revealed world as well, “and all flesh shall see,” etc.
“From world to world” is read as drawing the hidden world, sovev kol almin, in which “all before Him is considered as nothing,” openly into the revealed world as well, as in “and all flesh shall see” (Isaiah 40:5).


ועד״ז הוא ענין עבודת כת המלאכים האומרים ב״פ [ב׳ פעמים] קדוש שהוא המשכה מלמעלה למטה אמנם מעלת הכת הראשונה הוא כענין מש״ש [מה שכתוב שם] אבל עבודת הלוים מדה אחרת היתה בם והיא ממטה למעלה כו׳
And along these lines is the service of the company of angels who say “Holy” twice, which is a drawing down from above to below. However, the virtue of the first company is like what is written there: “But the service of the Levites, another quality was in them, and it is from below upward,” etc.:
The second company’s service is like that blessing, a drawing down from above to below. The first company’s virtue is like that of the Levites described in that discourse, whose service went from below upward.


שלא יהיה בחי׳ ומדרגת עלמא דאתגליא נראה לבחי׳ ומדרגה כלל ולא יהיה תופס מקום כלל כמ״ש אתה הוא131 ה׳ לבדך כו׳ עד ולכן הפך ים ליבשה132
that the level and rank of the revealed world should not appear as any level or rank at all, and should not occupy any place at all, as it is written, “You are Havayah alone,” etc., until: and therefore “He turned the sea into dry land.”
The Levites’ service aims that the revealed world should not count as a level at all, nor occupy any place, as in “You are Havayah alone” (Nehemiah 9:6), the passage that goes on to the crossing of the sea, when “He turned the sea into dry land” (Psalms 66:6).


והיינו התכללות הברואים שבעלמא דאתגליא עד עלמא דאתכסיא ממש וכדפי׳ במ״א שהוא עליות הבריאה באצילות ולא בחי׳ המשכת הארה לבד מעלמא דאתכסיא כו׳ ועד״ז הוא ענין הכת הא׳ שאומרים פ״א קדוש שהוא ליכלל בעלמא דאתכסיא)
That is, the inclusion of the creatures of the revealed world into the hidden world itself, as explained elsewhere that it is the ascent of Beriah into Atzilus, and not merely the drawing down of an illumination from the hidden world, etc. And along these lines is the matter of the first company, who say “Holy” once, which is to be absorbed into the hidden world.)
That is the inclusion of the revealed world’s creatures in the hidden world itself, the ascent of Beriah into Atzilus, not merely a drawing down of light from the hidden world. The first company’s single “Holy,” to be absorbed into the hidden world, is of this kind.


(ועיין מ״ש לקמן פ׳ בהר ע״פ כי תבואו אל הארץ בענין אהבה שמבחי׳ אש כו׳).
(And see what is written below, in Parshas Behar, on the verse “When you come into the land,” on the matter of love that is of the level of fire, etc.)
A further reference: the discourse on “When you come into the land” in Parshas Behar, on love that comes from the level of fire.


ובאדם שהוא עולם קטן יש בחי׳ זו ג״כ והוא בחי׳ ומדרגת אהבת בכל נפשך133 שלאחר אהבה דבכל לבבך
In man, who is a small world, there is this level too: it is the level and rank of the love of “with all your soul,” which comes after the love of “with all your heart”;
In man, “a small world,” the second company’s level is the love of “with all your soul,” which comes after the love of “with all your heart.”


שהוא ג״כ המשכה מלמעלה למטה להיות התקשרות חב״ד [חכמה בינה ודעת] של האדם ולבושי הנפש מודו״מ [מחשבה דבור ומעשה] בחב״ד [בחכמה בינה ודעת] דא״ס ב״ה שבתורה ורצונו העליון ב״ה שבמצות
it, too, is a drawing down from above to below: that a person’s Chochmah, Binah and Daas, and the garments of the soul, thought, speech and action, should be bound up with the Chochmah, Binah and Daas of the Infinite One, blessed be He, that is in the Torah, and with His supernal will, blessed be He, that is in the mitzvos;
This love too is a drawing down from above: a person binds his own intellect, and the soul’s garments of thought, speech and action, to G-d’s wisdom in the Torah and His will in the mitzvos.


וגם בכל נפשך כפשוטו אפילו נוטל את נפשך ע״ד מ״ש מי לי בשמים ועמך לא חפצתי134 כו׳ שהוא מסירת הנפש והרצון להיות לו רק רצון א׳ לה׳,
and also “with all your soul” in its plain sense, “even if He takes your soul,” in the manner of what is written, “Whom do I have in heaven? And with You, I desire nothing,” etc.: this is the giving over of the soul and of the will, to have only one will, for G-d.
“With all your soul” also has its plain meaning, “even if He takes your soul” (Berakhot 61b), as in “Whom do I have in heaven? And with You, I desire nothing” (Psalms 73:25): giving over one’s life and will, to have one will alone, for G-d.


(ומ״מ אינו דומה לביטול דשרפים דהתם רצונם ליפרד מן הפתילה מעצמו לאסתכלא כו׳ והיא בחי׳ העלאה משא״כ בכל נפשך שעושה ההסכם שאפילו נוטל כו׳ אין זה העלאה לבדה דאדרבה הוא חפץ ג״כ בעסק התורה ומצות
(Nevertheless, it is not like the nullification of the seraphim; for there their will is to separate from the wick of itself, “to gaze,” etc., and this is the level of ascent. Whereas in “with all your soul,” where one makes the resolve that “even if He takes,” etc., this is not ascent alone; on the contrary, he also desires to engage in Torah and mitzvos,
Yet this differs from the seraphim’s nullification, which is a will to leave the “wick,” the body, of itself, a pure ascent. Here one resolves to give one’s life if it is required, while wanting to go on engaging in Torah and mitzvos.


רק שעושה ההסכם שאפילו נוטל כו׳ והסכם זה הוא מ״ע [מצות עשה] רמה ונשאה כי מצות בכל נפשך אפי׳ [אפילו] נוטל135 כו׳ הוא ממנין המצות136 כנודע, וע׳ ברע״מ [ברעיא מהימנא] פ׳ אמור צ״ג א׳ דאסתלק ו׳ רזא דשמים כו׳
only that he makes the resolve that “even if He takes,” etc. And this resolve is a lofty and exalted positive commandment, for the mitzvah of “with all your soul, even if He takes,” etc., is counted among the commandments, as is known. And see the Raaya Mehemna, Parshas Emor, 93a: “the vav, the mystery of heaven, ascends,” etc.;
This resolve is itself a lofty positive commandment, counted among the mitzvos (Kehot points to Sanhedrin 74a and to the Rambam’s Sefer HaMitzvos, positive commandment 9). The Raaya Mehemna on Emor speaks of the vav, “the mystery of heaven,” ascending.


דהיינו שהקדוש הא׳ זהו בחי׳ ההעלאה, והיינו כמ״ש בכהאריז״ל [בכתבי האריז״ל] שלהיות יחוד או״א [אבא ואימא] הוא ע״י העלאת מ״נ [מיין נוקבין] במס״נ [במסירות נפש]137 כי כדי לעורר בחי׳ א״ס להיות המשכת אור חדש בח״ע [בחכמה עילאה] כו׳
that is, the first “Holy” is the level of ascent. And this is as written in the writings of the Arizal, of blessed memory: the union of Abba and Imma (Chochmah and Binah) comes about through the raising of mayin nukvin (feminine waters) with self-sacrifice (mesirus nefesh); for in order to arouse the level of the Infinite One (Ein Sof), so that there be a drawing down of new light into the higher Chochmah (Chochmah Ila’ah), etc.,
That ascent is the first “Holy.” As the Arizal’s writings explain, the union of Abba and Imma (Chochmah and Binah) comes about through raising mayin nukvin, “feminine waters,” with self-sacrifice, so as to draw new light into the higher Chochmah.


הוא ע״י שהאדם מעורר בחינת א״ס בנפשו למס״נ [למסירות נפש] באחד שהוא בחי׳ בלי גבול של הכלי וזהו ענין קדוש דשרפים ממעל לו ממעל לבחי׳ ו׳ כדין נהיר ההוא קדש בהו בבחי׳ ו׳ מת״ת [מתפארת] דאימא נעשה כתר לז״א.
this is through a person arousing the level of Ein Sof in his soul, to give himself over at “One,” which is the level of the limitlessness of the vessel. And this is the matter of the “Holy” of the seraphim, “above Him,” above the level of vav: then “that Kodesh shines” in them, in the level of vav; from the Tiferes of Imma a Keser (crown) is made for Z’eir Anpin.
A person arouses the infinite in his own soul by self-sacrifice at “One,” the limitlessness of the vessel. This is the seraphim’s “Holy” “above Him,” above the vav (Z’eir Anpin): then “that kodesh shines” in the vav, and from the Tiferes of Imma a crown (Keser) is made for Z’eir Anpin.


ואח״כ קדוש הב׳ זהו ההמשכה שע״י תורה. וקדוש הג׳ זהו ההמשכה שע״י מצות) (וכמבואר לקמן וכן מובן ממ״ש ברע״מ [ברעיא מהימנא] שם):138139
Afterwards, the second “Holy” is the drawing down that comes through Torah, and the third “Holy” is the drawing down that comes through mitzvos.) (As explained below, and so it is understood from what is written in the Raaya Mehemna there.)
After that, the second “Holy” is the drawing down that comes through Torah, and the third the drawing down that comes through mitzvos. This is explained below, and the Raaya Mehemna implies it as well.




Section 12 · ¶41–47
The third “Holy”: the mitzvos
41ז וכת אחת אומרת קדוש ק״ק [קדוש קדוש] ובחי׳ זו של כת הג׳ ישנה ג״כ בעבודת האדם למטה והוא בחי׳ בכל מאדך140 שבק״ש [שבקריאת שמע]
7. “And one company says, ‘Holy, holy, holy.’” This level of the third company exists also in the service of man below: it is the level of “with all your might” (me’odecha) in the Shema;
Section 7 turns to the third company, who say “Holy” three times. In man its counterpart is “with all your might” (me’odecha) in the Shema.


כי מאד פי׳ בלי גבול והוא בחי׳ א״ס למעלה מהכלים וצריכים להמשיך הבחי׳ מאד בחי׳ א״ס למטה והוא ע״י המצות.
for me’od means without limit, and it is the level of the Infinite (Ein Sof), above the vessels; and one must draw the level of me’od, the level of the Infinite, down below; and this is through the mitzvos.
Me’od, “very much,” means without limit: the infinite, above all vessels. This limitless level must be drawn down below, and that is done through the mitzvos.




42ולכן מברכים עליהם אשר קדשנו במצותיו שממשיכים ע״י המצות בחי׳ קדוש גם למטה כו׳ וכן על התורה מברכים אשר קדשנו כו׳ על דברי תורה.
That is why over them we bless, “Who has sanctified us with His commandments”: for through the mitzvos we draw the level of “holy” below as well, etc. And so over the Torah too we bless, “Who has sanctified us,” etc., “concerning the words of Torah.”
That is why over the mitzvos we bless G-d “Who has sanctified us with His commandments”: through them we draw holiness down below. Over the Torah too we bless “Who has sanctified us … concerning the words of Torah.”


והענין יובן ע״ד מ״ש ברכו ה׳ מלאכיו גבורי כח כו׳ כל צבאיו משרתיו עושי רצונו.141142
The matter will be understood along the lines of what is written, “Bless Havayah, His angels, mighty in strength,” etc., “all His hosts, His ministers, who do His will.”
To explain how this drawing down works, the maamar turns to Psalms 103:20–21: “Bless Havayah, His angels, mighty in strength … His ministers, who do His will.”




43ופי׳ עושי רצונו היינו שעושים אצלו ית׳ בחי׳ רצון שירצה להשפיל עצמו להתהוות העולמות שמצד עצמו אין שייך בו בחי׳ רצון שירצה להתהוות העולמות שהוא א״צ [אין צריך / אינו צריך] להם כמ״ש אני הוי׳ לא שניתי143
The meaning of “who do His will” is that they make in Him, may He be blessed, a will: that He should want to lower Himself to bring the worlds into being. For of Himself, a will that He should want the worlds to come into being does not apply to Him, since He has no need of them, as it is written, “I, Havayah, have not changed.”
“Who do His will” (osei retzono) is read as “who make His will”: they bring about in G-d a will to lower Himself and bring worlds into being. Of Himself He has no such will, since He has no need of worlds, as “I, Havayah, have not changed” shows.


ואף שהתורה144 קדמה אלפים שנה לעולם145 הרי הוא ית׳ נעלה מאד מן האלפים שהם בחי׳ חכמה ובינה אאלפך חכמה אאלפך בינה146 כי כולם בחכמה עשית כתיב שגם החכמה עילאה נחשבת כעשייה גופנית אצלו יתברך.
And although the Torah preceded the world by two thousand years, He, may He be blessed, is far loftier than the “thousands” (alafim), which are the level of Chochmah and Binah, [as in] “I will teach you (a’alefcha) wisdom, I will teach you understanding”; for it is written, “You have made them all with wisdom,” so that even the higher Chochmah is considered like physical action in relation to Him, may He be blessed.
The Torah preceded the world by two thousand years, but G-d is far above these “thousands” (alafim), which are Chochmah and Binah, as the play on a’alefcha, “I will teach you wisdom,” shows. Even the higher Chochmah, with which “You have made them all,” counts before Him as no more than physical action.


אך הנה המשכת רצון זה היה תחלה מצד עצמו בחסד חנם וכמ״ש ותורת חסד147 והיינו לפי כי ואדם אין לעבוד148 כו׳, אבל עכשיו צ״ל אתערותא דלתתא לעורר המשכה זו.149
However, at first the drawing down of this will was from His own side, in gratuitous kindness, as it is written, “And a Torah of kindness”; and this was because “and there was no man to work,” etc. But now there must be an arousal from below (isarusa dilesata) to arouse this drawing down.
At first this will came from G-d alone, as unearned kindness, “a Torah of kindness,” since “there was no man to work” the earth. Now, however, it must be aroused by human initiative, an arousal from below.




44וזהו מלאכיו גבורי כח באתעדל״ת [באתערותא דלתתא] ועי״ז מעוררים כביכול למעלה המשכת הרצון וזהו עושי רצונו שעושים לו רצון שירצה להניח את אורו כביכול עלהצד ולירד לצמצם א״ע [את עצמו] כו׳,
And this is [the meaning of] “His angels, mighty in strength,” with the arousal from below (isarusa dilesata); and through this they arouse above, as it were, the drawing down of the will. And this is “who do His will”: they make Him a will, that He should want to set His light aside, as it were, and descend to contract Himself, etc.
The angels, “mighty in strength,” stand for the effort of an arousal from below, which arouses above, as it were, the drawing down of G-d’s will. So “who do His will” means that they create in Him a will to set His light aside, as it were, and contract Himself in order to create.


והנה עיקר המשכה זו הוא ע״י תורה ומצות שעי״ז עושים לו רצון כביכול שירצה להיות מלך העולם וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ ועשיתם אותם150 אתם כתיב כאילו עשאוני,
Now, the main [way of] this drawing down is through Torah and mitzvos, for through them one makes Him a will, as it were, that He should want to be King of the world; as our Sages, of blessed memory, said on the verse “And you shall do them”: “‘You’ (atem) is written: as though they made Me”;
The main way this will is made is through Torah and mitzvos, which bring about G-d’s will to be King of the world. The Sages read “And you shall do them” (Leviticus 26:3), spelled so that it can be read “you,” as though Israel “made” G-d.


דהיינו שממשיכים שיעור קומה בחי׳ כמראה אדם151 שהוא ההמשכה להיות מקור וחיות להתהוות העולמות כו׳
that is, they draw down the shiur komah (the full stature), the level of “like the appearance of a man,” which is the drawing down to be a source and life-force for the coming into being of the worlds, etc.
This “making” means drawing down the shiur komah, the full “stature” of the divine attributes, which Ezekiel saw as “like the appearance of a man” (Ezekiel 1:26). This is the flow that becomes the source and life of the worlds.


[עמ״ש מזה ע״פ צאינה וראינה152 ועמ״ש בד״ה לסוסתי153 בשה״ש [בשיר השירים] בענין כי אמרתי עולם חסד יבנה].154
[See what is written about this on the verse “Go out and see,” and see what is written in the discourse beginning “To My mare,” in Shir HaShirim, on the matter of “For I said, the world shall be built with kindness.”]
The bracketed note refers to two discourses on Shir HaShirim, “Go out and see” and “To My mare,” the latter on “For I said, the world shall be built with kindness” (Psalms 89:3).




45וזהו פי׳ הברכה של כל המצות ברוך אתה הוי׳ ברוך הוא המשכה שיהיה הוי׳ אלקינו בגילוי לנשמות הצדיקים ושיהיה מלך העולם גם בחיצוניות העולמות, אשר
And this is the meaning of the blessing over all the mitzvos, “Blessed are You, Havayah”: “blessed” is a drawing down, that “Havayah our G-d” be revealed to the souls of the righteous, and that He be “King of the world” in the outer dimension (chitzoniyus) of the worlds as well. “Who
This explains the blessing over every mitzvah. “Blessed” (baruch) means drawing down: that “Havayah our G-d” be revealed to the souls of the righteous, and that He be “King of the world” even in the outer dimension of the worlds.


קדשנו במצותיו פי׳ אשר הוא נתינת טעם שהכח להמשכה זו הוא מפני שקדשנו במצותיו לכך יכולים להמשיך הרצון על ידי המצות שירצה להיות מלך העולם.
has sanctified us with His commandments”: the word “who” (asher) gives a reason: the power for this drawing down is because He has sanctified us with His commandments; that is why we can, through the mitzvos, draw down the will that He should want to be King of the world.
“Who (asher) has sanctified us with His commandments” gives the reason: we have the power to draw down G-d’s will to be King of the world because He has sanctified us with His commandments.


(ועמ״ש מענין זה בד״ה בשעה שהקדימו155 ישראל נעשה לנשמע גבי פי׳ עושי דברו156 כו׳ וכמשי״ת [וכמו שיתבאר] לקמן בפי׳ כי אני157 ה׳ מקדשכם):
(And see what is written on this matter in the discourse beginning “When Israel put ‘We will do’ before ‘We will hear,’” concerning the explanation of “who do His word,” etc.; and as will be explained below, in the explanation of “For I am Havayah, Who sanctifies you.”)
The parenthesis points to the Likkutei Torah discourse “When Israel put ‘We will do’ before ‘We will hear’” on the angels “who do His word,” and ahead to the explanation of “For I am Havayah, Who sanctifies you.”




46ח והנה בדרך פרט יש חילוק בין ענין ההמשכה שע״י עסק התורה לענין ההמשכה שע״י המצות שע״י התורה ממשיכים מפנימיות ע״י העסק בתורה שבכתב ותורה שבעל פה כי מלכות פה158 תורה שבעל פה קרינן לה.159
8. Now, in particular, there is a difference between the drawing down that comes through engaging in Torah and the drawing down that comes through the mitzvos. Through the Torah one draws from the inner dimension (pnimiyus), by engaging in the Written Torah and the Oral Torah; for “Malchus is the mouth; the Oral Torah we call it.”
Section 8 distinguishes Torah from mitzvos. Torah study draws from the inner dimension, because Malchus is “the mouth,” and the Oral Torah is called by that name (Tikkunei Zohar).


וכמאמר רז״ל [רבותינו זכרונם לברכה] מתניתין מלכתא160 שהוא הדבור שמדבר בדברי תורה שמלובש בו דבר ה׳ כמ״ש ואשים דברי בפיך161 ועל ידי העסק במצות מעשיות ממשיכים מבחי׳ חיצוניות
And as our Sages, of blessed memory, said, “Our Mishnah is a queen”: that is the speech with which one speaks words of Torah, in which the word of G-d is enclothed, as it is written, “And I have put My words in your mouth.” And through engaging in the practical mitzvos one draws from the level of the outer dimension (chitzoniyus),
“Our Mishnah is a queen” (malkesa, related to Malchus) means that the speech of Torah study has G-d’s own word enclothed in it, as in “And I have put My words in your mouth” (Isaiah 51:16). Practical mitzvos, by contrast, draw from the outer dimension.


כמו מצות צדקה שהוא בחי׳ השפעה להחיות רוח שפלים162 כמ״כ [כמו כן] ממשיך מלמעלה שיושפע להחיות רוח שפלים ולב נדכאים.163164 (ועמ״ש מזה בד״ה וידבר אלקים את כל הדברים האלה).
like the mitzvah of charity, which is a giving, “to revive the spirit of the lowly”; so too one draws from above that there be an influx “to revive the spirit of the lowly” and “the heart of the contrite.” (And see what is written about this in the discourse beginning “And G-d spoke all these words.”)
Charity, for example, gives to others and “revives the spirit of the lowly” (Isaiah 57:15); in the same way it draws a flow from above to revive the lowly and the contrite. The text refers to the discourse on “And G-d spoke all these words” for more on this.


והנה אלו הב׳ בחי׳ של תורה ומצות כתיב בק״ש [בקריאת שמע] תחלה כתיב ודברת בם165 שהדבור הוא לשון הנהגה166
Now, these two levels, of Torah and of mitzvos, are written in the Shema: first it is written, “And you shall speak of them” (bam), and speech is a term for leading;
Both are in the Shema: first comes “And you shall speak of them” (Deuteronomy 6:7). Dibbur, “speech,” can also mean leading, as the commentators explain on “He leads (yadber) peoples under us” (Psalms 47:4).


והיא שעל ידי עסקו בתורה ימשיך וינהיג בחי׳ אור א״ס ב״ה בם ר״ל [רוצה לומר] בדברי תורה שמדבר ועי״ז ממשיך המשכה זו בפנימית העולמות וזהו בחי׳ הקדוש הב׳.
and this is that through his engagement in Torah he will draw and lead the level of the Infinite Light (Or Ein Sof), blessed be He, “into them,” that is, into the words of Torah that he speaks; and through this he draws this flow into the inner dimension of the worlds. And this is the level of the second “Holy.”
So through Torah study a person “leads” the Infinite Light “into them,” into the words of Torah he speaks, and through this draws it into the inner dimension of the worlds. This is the second “Holy.”




47ואח״כ כתיב וקשרתם167 שהוא מצות מעשיות שכל המצות הוקשו לתפילין168 והטעם הוא מפני שעיקר הכוונה פנימית של כל המצות הוא הכל להמשיך בחי׳ אחד למטה.
And afterwards it is written, “And you shall bind them,” which is the practical mitzvos, for all the mitzvos are compared to tefillin. The reason is that the main inner intent of all the mitzvos is entirely to draw the level of “One” down below.
Next the Shema says “And you shall bind them,” the practical mitzvos, for all the mitzvos are likened to tefillin (Kiddushin 35a). The inner purpose of every mitzvah is to draw down the level of “One.”


וזה מפורש יותר במצות תפילין שכותבין בהם אחד על קלף גשמי וכן במזוזה וממנו נלמוד על כל המצות שהכוונה הפנימית הוא הכל להמשיך בחי׳ אחד למטה, וזהו בחי׳ של כת הג׳ שאומרים ג״פ [ג׳ פעמים] קדוש
And this is more explicit in the mitzvah of tefillin, in which “One” is written on physical parchment, and likewise in the mezuzah; and from it we learn about all the mitzvos, that the inner intent is entirely to draw the level of “One” down below. And this is the level of the third company, who say “Holy” three times;
Tefillin and mezuzah make this explicit, since “One” is written in them on physical parchment, and from them we learn the purpose of every mitzvah. This is the third company’s threefold “Holy.”


דהיינו כמ״ש קדוש קדוש קדוש ה׳ צבאות מלא כל הארץ כבודו מלא כל הארץ דייקא להיות ההמשכה בעשייה הגשמית והוא המשכת בחי׳ מאדך אור א״ס שבלי גבול למטה
that is, as it is written, “Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory”: “the whole earth is full” precisely, that the drawing down be into physical action. And this is the drawing down of the level of “your might” (me’odecha), the Infinite Light (Or Ein Sof), which is without limit, down below.
Isaiah 6:3 ends “the whole earth is full of His glory”: the stress on “the whole earth” means G-d’s light is drawn into physical action. This is the drawing down of “your might,” the limitless Infinite Light, into the world below.


(ודרך כלל המשכה זו היא ע״י תורה ומצות ודרך פרט ע״י מצות נמשך הגילוי גם בחיצוניות יותר וכמ״ש במ״א ע״פ ויעש דוד שם, ולכן הן ב׳ בחי׳ קדוש ושניהם המשכות מלמעלה למטה.
(In general this drawing down is through Torah and mitzvos, and in particular, through the mitzvos the revelation is drawn into the more outer dimension as well, as written elsewhere on the verse “And David made a name.” That is why they are two levels of “Holy,” and both of them are drawings down from above to below.
Broadly, Torah and mitzvos together draw this down, but in particular the mitzvos draw the revelation further, into the outer dimension. So there are two “Holy”s, the second and third, both of them drawing down from above.


והם בחי׳ בכל נפשך ובכל מאדך לבד הקדוש הראשון שמלמטה למעלה כו׳ בחי׳ בכל לבבך.
And they are the levels of “with all your soul” and “with all your might,” apart from the first “Holy,” which is from below upward, etc., the level of “with all your heart.”
These two are “with all your soul” and “with all your might”; the first “Holy,” which rises from below upward, is “with all your heart.”


ומ״ש במ״א169 כמה פעמים דבחי׳ בכל מאדך הוא האה״ר [האהבה רבה] שלמעלה מהכלי אינו סותר למש״כ [למה שכתוב], כי כאן נדרש לפי המאמר דבכל מאדך הוא בכל ממונך דהיינו מצות צדקה שהיא כללות המצות,
And what is written elsewhere several times, that the level of “with all your might” is the great love (ahavah rabbah) that is above the vessel, does not contradict what is written here; for here it is expounded according to the saying that “with all your might” is “with all your wealth,” that is, the mitzvah of charity, which is the general and collective expression (klalus) of the mitzvos;
Elsewhere “with all your might” is the great love, ahavah rabbah, above the vessel. That does not contradict this, because here it follows the Sages’ reading “with all your wealth,” the mitzvah of charity, which is the general and collective expression of all the mitzvos.


ועוד דגם כאן הכוונה דבחי׳ מאד הוא בלי גבול רק שהוא דרך המשכה מלמעלה למטה וכמ״ש רחבה מצותך מאד170 שהמצות הן כלי לגילוי בחי׳ מאד כדפי׳ פסוק זה באגה״ק [באגרת הקודש] ד״ה נודע דבאתערותא דלתתא ע״ש):171
and further, here too the intent is that the level of me’od is without limit, only that it is by way of a drawing down from above to below, as it is written, “Your commandment is exceedingly (me’od) broad”: the mitzvos are a vessel for the revelation of the level of me’od, as this verse is explained in Iggeres HaKodesh, in the passage beginning “It is known that through an arousal from below”; see there.)
Here too me’od means limitless, but as it is drawn down from above. So “Your commandment is exceedingly (me’od) broad” (Psalms 119:96) means the mitzvos are vessels for the limitless, as Iggeres HaKodesh explains in the epistle beginning “It is known that through an arousal from below.”




Section 13 · ¶48–50
“I am Havayah, Who sanctifies you”
48ט אני ה׳ מקדשכם. פי׳ שבא לומר איך הכח באדם שע״י מצוה מעשיות וד״ת [ודברי תורה] המדברים מהמצות מעשיות ימשיך עי״ז גילוי אור א״ס ב״ה ממש דלית מחשבה תפיסא ביה כלל.172 לזה אמר אני הוי׳ מקדשכם.
9. “I am Havayah, Who sanctifies you.” The meaning: it comes to say how there is the power in man, through practical mitzvos and words of Torah that speak of the practical mitzvos, to draw down through this a revelation of the actual Infinite Light (Or Ein Sof), blessed be He, where “no thought can grasp Him” at all. To this He said, “I am Havayah, Who sanctifies you.”
Section 9 explains “I am Havayah, Who sanctifies you.” How can a person, by physical mitzvos and by words of Torah about them, draw down the very Infinite Light, which no thought can grasp? The verse answers: “I am Havayah, Who sanctifies you.”


פי׳ הוי׳ הוא סדר ההמשכה שכל המשכה מלמעלה למטה נמשך ע״י אותיות שם הוי׳ שהיו״ד מורה על הצמצום שצריך להיות תחלה כדי שיוכל להיות ההמשכה והה׳ שיש לו אורך ורוחב מורה על ההתפשטות.173
The meaning: Havayah is the order of the drawing down, for every drawing down from above to below is drawn through the letters of the Name Havayah: the yud indicates the contraction (tzimtzum) that must come first so that the drawing down can take place, and the hei, which has length and breadth, indicates the expansion.
Havayah is the order of every drawing down, through the four letters of the Name. The yud, a mere point, stands for the contraction that must come first, and the hei, which has length and breadth, for expansion.




49ואח״כ הוי״ו הוא ההמשכה לבחי׳ ה׳ תתאה בהבראם174 בה׳ בראם.175 ולכן אומר אני הוי׳ מקדשכם שלהיות המשכת בחי׳ קדוש ומובדל אור א״ס ב״ה ע״י התורה ומצות מעשיות שאינו בערך כו׳
And then the vav is the drawing down to the level of the lower hei: “When they were created” (behibar’am), “with a hei He created them.” Therefore He says, “I am Havayah, Who sanctifies you”: for the drawing down of the level of the holy and separate, the Infinite Light, blessed be He, through Torah and practical mitzvos, which are not commensurate, etc.,
Then the vav draws the flow down to the lower hei, Malchus: the Sages read “when they were created” (behibar’am) as “with a hei He created them” (Menachos 29b). G-d says “I am Havayah, Who sanctifies you” because Torah and mitzvos are not, of themselves, commensurate with the Infinite Light.


אני עושה זאת לכם וממשיך לכם סדר המשכת קדושה עליונה ע״י אותיות שם הוי׳ ואני היינו א״ס ב״ה עצמו שהוא ית׳ הנותן כח זה שנוכל להמשיך את אור א״ס ב״ה ע״י תומ״צ [תורה ומצות],176
“I” do this for you, and draw down for you the order of the drawing down of supernal holiness through the letters of the Name Havayah; and “I” is the Infinite One (Ein Sof), blessed be He, Himself, Who, may He be blessed, gives this power, that we are able to draw down the Infinite Light, blessed be He, through Torah and mitzvos
“I,” the Infinite One Himself, do this for you: He draws down holiness through the letters of His Name and gives us the power to draw His light through Torah and mitzvos.


(ועמ״ש במ״א בד״ה ביום השמיני עצרת177 גבי תתן אמת ליעקב178 כו׳ ומ״ש בד״ה זכור את יום השבת שזהו ענין מתן תורה שאז ניתן הכח הזה כו׳ ע״ש).
(and see what is written elsewhere, in the discourse beginning “On the eighth day, an assembly,” concerning “Give truth to Yaakov,” etc., and what is written in the discourse beginning “Remember the Shabbos day,” that this is the matter of the giving of the Torah, when this power was given, etc.; see there).
The text points to two discourses: “On the eighth day, an assembly,” on “Give truth to Yaakov,” and “Remember the Shabbos day,” which says this power was given at the giving of the Torah.


רק שמתחלה צ״ל ונקדשתי בתוך בנ״י [בני ישראל] פי׳ שאנו צריכים להכין הכלי שיהיה בחי׳ קדושתו נתפס בתוכיות בנ״י [בני ישראל] שהוא בחי׳ קדוש הא׳
Only, first there must be “And I shall be sanctified in the midst of the children of Israel”: that is, we must prepare the vessel, so that the level of His holiness is held in the innermost of the children of Israel, which is the level of the first “Holy”;
But first there must be “And I shall be sanctified in the midst of the children of Israel”: we must prepare the vessel, so that His holiness takes hold of our innermost being. This is the first “Holy.”


שהוא מה שיהיה גילוי פנימי׳ [פנימיות / פנימית] נקודת הלב שהוא בחי׳ יסוד האש האלהי שבלב שיהיה בוער לבחי׳ קדוש הוא א״ס ב״ה ע״ד הכת הא׳ שהם השרפים.179180
that is, that there be a revelation of the inner core of the point of the heart, which is the level of the element of G-dly fire in the heart, so that it burns toward the level of “holy,” which is the Infinite One, blessed be He, in the manner of the first company, the seraphim.
That vessel is the revealed inner point of the heart, the element of G-dly fire, burning toward the Infinite One, like the seraphim of the first company.




50ואז עי״ז אני ה׳ מקדשכם שע״י תומ״צ [תורה ומצות] מעשיות יומשך קדוש זה מלמעלה למטה בכלים של כל המ״ע [המצות עשה] וענפיהן ושמירת מל״ת [מצות לא תעשה] וענפיהן ומצות דרבנן.
And then, through this, “I am Havayah, Who sanctifies you”: through Torah and practical mitzvos this “holy” will be drawn from above to below into the vessels of all the positive commandments and their branches, and of the keeping of the prohibitive commandments and their branches, and of the Rabbinic commandments.
Once the heart is a vessel, “I am Havayah, Who sanctifies you” follows: through Torah and practical mitzvos this holiness is drawn down into the “vessels” of all the positive and prohibitive commandments, with their details, and of the Rabbinic commandments.


והוא כמו עד״מ אש הגשמי שע״י האש נעשים כל הכלים שכל כלי שרוצה לעשות מכסף או מזהב עשייתה העיקרי הוא להבעירה באש תחלה ואח״כ יעשנה
It is like, by way of analogy, physical fire: all vessels are made through fire, for any vessel one wishes to make of silver or of gold, its main making is first to heat it in the fire, and afterwards he shapes it
The analogy is physical fire: every vessel of silver or gold is made by first heating the metal in the fire, and only then shaping it.


ויחליקנה, כמ״כ [כמו כן] למעלה דכתיב וכלים מכלים שונים181 ויין מלכות רב ריבוי הכלים הם המצות דאורייתא ודרבנן וענפיהן כנ״ל ויין מלכות רב הוא ההמשכה שממשיכים בכלים אלו,
and smooths it. So too above, as it is written, “And vessels of diverse vessels, and royal wine in abundance”: the many vessels are the mitzvos of the Torah and of the Rabbis and their branches, as mentioned above; and “royal wine in abundance” is the flow that is drawn into these vessels.
So it is above, as in “vessels of diverse vessels, and royal wine in abundance” (Esther 1:7): the many vessels are the mitzvos of the Torah and of the Sages, and the royal wine is the divine flow drawn into them.


אך עשיית כל הכלים הוא ע״י הבחי׳182 יסוד האש האלהי שהוא בחי׳ השרפים שעי״ז יכולים לעשות כל הכלים הנ״ל.183184
But the making of all the vessels is through the level of the element of G-dly fire, which is the level of the seraphim; for through it one can make all the vessels mentioned above.
But all these vessels are made through the element of G-dly fire in the heart, the level of the seraphim. Without that fire, the first “Holy,” the vessels cannot be formed.




Section 14 · ¶51–52
First, “You shall not profane”
51והנה תחלה כתיב ולא תחללו כו׳ כי כל הנ״ל דבחי׳ ונקדשתי ובחי׳ מקדשכם זהו בחי׳ ועשה טוב.
Now, first it is written, “And you shall not profane,” etc.; for all that was said above, of the level of “And I shall be sanctified” and the level of “Who sanctifies you,” is the level of “and do good.”
The maamar returns to the start of its verse, “And you shall not profane.” Everything said so far, “I shall be sanctified” and “Who sanctifies you,” belongs to “do good.”


אך תחלה צ״ל סור מרע בתכלית וע״ז כתיב תחלה ולא תחללו את שם קדשי185 שלא תעשו בחי׳ חלל והפסק המפסיק ח״ו [חס ושלום] בין האדם לבין אבינו שבשמים.
But first there must be “turn from evil,” completely; and of this it is written first, “And you shall not profane My holy Name”: that you should not make a void (chalal) and an interruption that separates, G-d forbid, between a person and our Father in heaven.
But “turn from evil” must come first, and completely. “You shall not profane” (velo sechalelu) is read as “you shall not make a chalal,” a void and a separation between a person and his Father in heaven.




52והיינו כמ״ש עונותיכם היו מבדילים ביניכם ובין כו׳ שע״י העוונות עושים בחי׳ חלל המפסיק ואז לא יועיל הניפוח בהניצוץ יסוד האש האלהי שבלב שמתכבה עי״ז.
This is as it is written, “Your iniquities have separated between you and,” etc.: through the iniquities one makes a void that separates, and then the blowing on the spark of the element of G-dly fire in the heart will not help, for it is extinguished by this.
Sins make that separating void, as Isaiah says, “Your iniquities have separated between you and your G-d” (Isaiah 59:2). Then blowing on the spark of G-dly fire does not help, for the sins put it out.


וזהו ולא תחללו186 ע״י שתהיו בחי׳ סור מרע בתכלית ואז יוכל להיות ונקדשתי בתוך כו׳
And this is “And you shall not profane”: through your being at the level of “turn from evil,” completely; and then there can be “And I shall be sanctified in the midst,” etc.,
So “You shall not profane” means turning from evil completely; only then can there be “And I shall be sanctified in the midst” of the heart.


ואח״כ ממילא יהיה אני הוי׳ מקדשכם כנ״ל ועמ״ש כה״ג [כהאי גוונא] בד״ה במדבר סיני187 באהל מועד188 כו׳,
and afterwards, as a matter of course, there will be “I am Havayah, Who sanctifies you,” as mentioned above. And see what is written along these lines in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting,” etc.:
After that, “I am Havayah, Who sanctifies you” follows of itself. The text compares the discourse on “In the wilderness of Sinai, in the Tent of Meeting.”


שמתחלה צ״ל בחי׳ יציאת מצרים שהוא סור מרע ואזי אח״כ יוכל לבא לידי בחינות ומדרגת מדבר סיני ואהל מועד כו׳ ע״ש:189
that first there must be the level of the Exodus from Egypt, which is “turn from evil,” and then afterwards one can come to the levels and rank of “the wilderness of Sinai” and “the Tent of Meeting,” etc.; see there.
There too, the Exodus from Egypt, turning from evil, must come first; only then can one reach the levels of “the wilderness of Sinai” and “the Tent of Meeting.”



In one’s avodah
The maamar draws the order of service from its verse. First “You shall not profane”: turning from evil completely, for sin makes a void that puts out the spark of G-dly fire in the heart. Then “And I shall be sanctified in the midst”: through the contemplation of prayer up to “with all your heart,” one fans the spark that every Jew has into a burning love for G-d. On that foundation, Torah study and the practical mitzvos draw G-d’s holiness down into the world, “I am Havayah, Who sanctifies you,” a power that G-d Himself gives.
Questions for discussion
	Why does the maamar insist that the life-force which fills and divides among the worlds is only a “radiance”? What would follow if G-d were enclothed in the worlds as the soul is in the body?
	How does the analogy of hair, which draws life from the brain without touching it, explain the link between holiness and the nazirite’s hair?
	What is the difference between the seraphim’s “Holy,” an ascent, and the second and third “Holy”s, which draw down? How does each appear in a person’s service?
	In what sense do Torah and mitzvos “make” G-d’s will to be King of the world?
	Why must “You shall not profane” come before “And I shall be sanctified”? What does the image of the extinguished spark teach?

Sources and references
Notes
Paragraph 1
1ונקדשתי
The note records that this maamar is also printed in Sefer HaMaamarim 5563, in a version with differences of wording.
Kehot’s noteבשינויים בסה״מ תקס״ג ח״א ע׳ שנה. הגהות וקיצורים — באוה״ת ויקרא-ג ע׳ תתלה. ראה מאמרי אדה״א ויקרא-ב ע׳ תרכא. ראה ד״ה דבר גו׳ קדושים תהיו, תקס״ב (נדפס במאמרי אדה״ז, תקס״ב־ סוף סהמ״צ להצ״צ) ובהביאורים שם. אוה״ת ויקרא (ע׳ קח). סהמ״צ להצ״צ מצות קידוש השם, מצות אמירת קדושה. בד״ה ונקדשתי תשכ״ה (סה״מ מלוקט-ד ע׳ רמה). נתבארו כמה ענינים מהמאמר והביאור.
2ונקדשתי בתוך בנ״י
“And you shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel; I am Havayah, Who sanctifies you.” The whole maamar is an explanation of this verse, phrase by phrase.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
3Kehot’s note points to Isaiah 6:2–3 for these words.
Isaiah 6:2–3ישעיהו ו׳:ב׳-ג׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף: וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly. And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Rav’s teaching, as the Gemara corrects it: one company of ministering angels says “Holy,” another “Holy, holy,” and another “Holy, holy, holy is Havayah of Hosts.” The maamar explains the three companies as three levels of divine service.
Chullin 91b:18חולין צ״א ב:י״ח
אלא אחת אומרת קדוש ואחת אומרת קדוש קדוש ואחת אומרת קדוש קדוש קדוש ה׳ צבאות והאיכא ברוך
Wikisource Talmud Bavli (CC-BY-SA)
5קדוש קדוש קדוש ה׳ צבאות
The seraphim call to one another, “Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” This is the third company’s threefold praise.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6קדוש יהי׳ גדל פרע
Of the nazirite: “No razor shall pass over his head … he shall be holy; he shall let the locks of the hair of his head grow.” The maamar will explain why his holiness is tied to his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
7Kehot’s note points to Nazir 6b:6 for these words.
Nazir 6b:6נזיר ו׳ ב:ו׳
שׁוֹמְעַנִי מִיעוּט ״יָמִים״ שְׁנַיִם — תַּלְמוּד לוֹמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע״, אֵין גִּידּוּל שֵׂעָר פָּחוֹת מִשְּׁלֹשִׁים, דִּבְרֵי רַבִּי יֹאשִׁיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8שרפים עומדים ממעל לו
In Isaiah’s vision, “Seraphim stood above Him; each had six wings.” The maamar asks how created angels can stand “above” the Divine Presence.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
Paragraph 2
9כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar will explain why the verse says the source is “with You” rather than “You are the source.”
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
10אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe uses it as the definition of G-d’s holiness: He is the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
11אתה הוא קודם שנבה״ע
The note gives the source of this phrase as the morning prayers, where the wording is “ad shelo” (“before [the world] was created”), and points also to the Shelah, folio 3b.
Kehot’s noteנוסח תפלת השחר (עד שלא). של״ה ג, ב. ובהנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב.
12אני ראשון ואני אחרון
“I am the first and I am the last, and besides Me there is no G-d.” It shows that creation brings no change in Him.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
Paragraph 3
13שהחיות המלובש בהראש נעלה יותר הרבה מחיות שבגוף
The Rebbe reconciles this passage with places that say the life-force is no different in the brain and in a toenail, since life is essential: the essence of the life-force is not divided, but its revelations in the soul’s powers, which are many, are divided according to the limbs in which they are enclothed.
Kehot’s noteבלקו״ש חכ״ז ע׳ 382 מבאר במה שנתבאר בכ״מ אשר בהחיות אין הפרש כמו שהוא במוח או בצפורן שברגל, לפי שהחיות הוא עצמי וכו׳ ובכמה מקומות ומהם בלקו״ת פ׳ אמור ד״ה ונקדשתי כתוב שהחיות המלובש בראש נעלה יותר על חיות הגוף וכו׳. ”החילוק בין שני המקומות הנ״ל הוא שבחיות עצמו ישנו עצם החיות וגילוייו, ובעצם החיות הרי אין שייך לחלק ולומר, שהרגל הוא פחות חי מאשר הראש, משא״כ בגילויי החיות בכחות הנפש הרי כמה כחות לנפש והם תרי״ג במספר, וזה גופא הוכחה שאין זה עצם החיות, ומחולקים לפי האברים שבהם מתלבשים ועיין תניא פרק נא” ע״ש עוד.
Paragraph 8
14גבוה מעל גבוה שומר
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe uses it for the ladder of worlds, each above another.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
15ולכבודי בראתיו
“Everyone who is called by My Name and for My glory: I have created him, I have formed him, I have also made him.” The three verbs are read as three general worlds.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
16והארץ הדום רגלי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סו, א.
17“The heaven is My throne, and the earth is My footstool.” This world is the “legs” in the analogy of the body.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
18דשית ספירן מקננין ביצירה
Besides the Tikkunei Zohar, the note refers to a short maamar of the Alter Rebbe where this phrase is discussed.
Kehot’s noteת״ז ת״ו. ראה מאמרי אדה״ז — הקצרים ע׳ תקנב.
19שית ספירן מקננין ביצירה
The Tikkunei Zohar places the six emotive Sefiros in the World of Yetzirah. The maamar uses it to identify that world with the “body” of the analogy.
Tikkunei Zohar 23a:11–13תקוני הזהר כ״ג א:י״א-י״ג
עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ. ועוד שכינתא מסטרא דכרסיא אתקריאת נשר. ומסטרא דנער (נ״א דחיה) יונה. ומסטרא דאופן צפור. ושכינתא דמות אדם להנה ועוד שלח תשלח ת״ח מלאכא אית דממנא על עופין דאינון נפשין דאתקריאו צפרין וסנדלפו״ן שמיה. ובזמנא דישראל מקיימי האי פקודא ואזלת אימא מתתרכא ובנין צווחין. איהו אוליף זכו על עופין דיליה. ויימא לקב״ה והא כתיב בך ורחמיו על כל מעשיו. אמאי גזירת על האי עופא דאתתרכת מקינה.
Constantinople, 1740 (CC-BY-NC)
20היושבים ונהנין מזיו
Rav’s teaching that in the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar places this revelation in the higher Gan Eden, the “head” of the worlds.
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
21“Just as the Holy One, blessed be He, fills the whole world, so the soul fills the whole body,” the first of five comparisons between G-d and the soul, explaining why the soul praises G-d in “Bless, my soul.” Here it seems to show that G-d is enclothed in the world as the soul is in the body.
Berakhot 10a:25ברכות י׳ א:כ״ה
מָה הַקָּדוֹשׁ בָּרוּךְ הוּא מָלֵא כָּל הָעוֹלָם — אַף נְשָׁמָה מְלֵאָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא רוֹאֶה וְאֵינוֹ נִרְאֶה — אַף נְשָׁמָה רוֹאָה וְאֵינָהּ נִרְאֵית. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא זָן אֶת כָּל הָעוֹלָם כֻּלּוֹ — אַף נְשָׁמָה זָנָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר — אַף נְשָׁמָה טְהוֹרָה. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב בְּחַדְרֵי חֲדָרִים — אַף נְשָׁמָה יוֹשֶׁבֶת בְּחַדְרֵי חֲדָרִים. יָבֹא מִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ וִישַׁבֵּחַ לְמִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ.
As the Holy One, blessed be He, fills the whole world, so also the soul fills the whole body. As the Holy One, blessed be He, sees but cannot be seen, so also the soul sees but cannot be seen. As the Holy One, blessed be He, nourishes the whole world, so also the soul nourishes the whole body. As the Holy One, blessed be He, is pure, so also the soul is pure. As the Holy One, blessed be He, dwells in the inmost part [of the Universe], so …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
22ובמדרש תלים
Epistle 15 of Iggeres HaKodesh sets out to explain “From my flesh I shall behold G-d” through the soul enclothed in the body, citing the Sages’ comparison on “Bless, my soul”: “just as the Holy One, blessed be He … so the soul ….”
Kehot’s noteקג, ד. ראה אגה״ק סי׳ טו ובליקוט פי׳ שם.
23מה הנפש ממלאה את הגוף כך הקב״ה ממלא את העולם
On “Bless Havayah, O my soul”: “Just as the soul fills the body, so the Holy One, blessed be He, fills His world,” followed by further comparisons. The maamar cites it together with the Talmud’s version.
Midrash Tehillim 103:3מדרש תהילים ק״ג:ג׳
דבר אחר ברכי נפשי את יי׳. למה מקלס דוד להקב״ה בנפש. אמר מה הנפש ממלאה את הגוף כך הקב״ה ממלא את עולמו. ומה הנפש סובלת את הגוף כך הקב״ה סובל את העולם. ומה הנפש יחידה בגוף כך הקב״ה יחיד בעולמו. ומה הנפש אינה אוכלת ואינה שותה כך הקב״ה אינו אוכל ואינו שותה. ומה הנפש טהורה כך הקב״ה טהור שהוא למעלה מעולמו. ומה הנפש רואה ואינה נראית כך הקב״ה רואה ואינו נראה. אמר דוד תבוא הנפש שיש בה כל המדות הללו ותהלל להקב״ה שיש בו כל המדות הללו:
OYW (Public Domain)
Paragraph 10
24איהו תפיס בכולהו עלמין
There the Alter Rebbe quotes this Raaya Mehemna and explains that “none grasps Him” means no intellect grasps His essence, and that although He fills all worlds He is not like the soul in the body, which is affected by the body’s changes, because He is not held within the worlds at all.
Kehot’s noteזח״ג רע״מ רכה, א (בשינוי לשון). הובא בתניא שער היוה״א ספ״ז.
25איהו תפיס בכולא עלמין ולית מאן דתפיס בי׳
The Raaya Mehemna (Pinchas) says that He grasps all and none grasps Him, that He encompasses all worlds and fills all worlds. Kehot notes that the wording there differs slightly; the Alter Rebbe cites it as the principle of G-d’s separateness.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
Paragraph 12
26ממכ״ע . . עלמא דאתגליא
The Zohar’s term “the revealed world,” in one of the places Kehot gives for it. The Alter Rebbe identifies it with the light that fills all worlds.
Zohar III, 225aזח״ג רכה, א
Zohar I, 18aזח״א יח, א
Kehot’s noteע׳ זח״ג רכה, א ממכ״ע. וע׳ זח״א יח, א. קנב, א. קנח ריש ע״ב עלמדא״ג, ע״ש. [כ].
27ומבשרי אחזה אלו-ה
“And from my flesh I shall behold G-d.” The maamar reads it as perceiving G-d’s life-force in the world as one perceives the soul in one’s own body.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו. ראה לקמן ואתחנן ד, א. מאמרי אדה״ז — הקצרים ע׳ רסד. מצות האמנת אלקות מה, א. ד״ה ה׳ לי בעוזרי תשי״ז סעי׳ ד (נדפס בסה״מ מלוקט-ב ע׳ נח).
28קיסטא דחיותא
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteע׳ בפע״ח שער ק״ש שעהמ״ט פ״ג, ושם בש׳ ר״ה פ״ו קטו, ג — ד׳ קארעץ — ובע״ח ש׳ הנסירה פ״א פו, א — ד׳ ירושלים — ובש׳ החשמל פ״ב והוא ל׳ הזח״א פג, א. [כ].
29קיסטא דחיותא
The Zohar’s phrase for the small measure of life that stays in the body during sleep, when the soul ascends. The maamar uses it to show how the body depends on the soul.
Zohar, Lech Lecha 15:140–17:152ספר הזהר, לך לך ט״ו:ק״מ-י״ז:קנ״ב
30שינה אחת מס׳ במיתה
“Sleep is one sixtieth of death,” among the Sages’ list of things that are a sixtieth of something greater. It shows how much of the body’s life departs with the soul in sleep.
Berakhot 57b:17ברכות נ״ז ב:י״ז
תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: לָמָּה נִקְרָא שְׁמָן קִשּׁוּאִים — מִפְּנֵי שֶׁהֵן קָשִׁין לַגּוּף כַּחֲרָבוֹת. אִינִי, וְהָכְתִיב: ״וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ״: אַל תִּקְרֵי ״גּוֹיִם״ אֶלָּא ״גֵּיִים״, וְאָמַר רַב יְהוּדָה אָמַר רַב: אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָּסַק מִשֻּׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת וְלֹא קִשּׁוּאִין, לֹא בִּימוֹת הַחַמָּה וְלֹא בִּימוֹת הַגְּשָׁמִים.
The school of R. Ishmael taught : Why are they called "cucumbers" [kishshuim] ? Because they are injurious [kashim] to the body like swords. But it is not so ! For lo, it is written, "And the L-rd said unto her, Two nations are in thy womb" (Gen. xxv. 23) — read not goyim "nations," but geim "lords"; and Rab Judah said in the name of Rab: These are Antoninus and Rabbi from whose table radish, lettuce and cucumbers were never absent either in Summer or Winter !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב.
31מברכים בכל בוקר . . המחזיר נשמות
The blessing said on waking, “Blessed are You, G-d, Who restores souls to dead corpses.” It shows that each morning the body receives its life anew from the soul.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ס, ב.
32בכ״י מתחדש החיות ונעשה ברי׳ חדשה
In his Shulchan Aruch the Alter Rebbe writes that each morning a person becomes like a new creation, the same idea that underlies the morning blessings cited here.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש חדשים לבקרים גו׳ (איכה ג, כג). וראה שו״ע אדה״ז מהדו״ק ד, א.
Paragraph 13
33העולם הוא גוף גדול
The words here quote Kohelet Rabbah 1:9; the passage is shown below.
Kohelet Rabbah 1:9קוהלת רבה א׳:ט׳
מַה שֶּׁהָיָה הוּא שֶׁיִּהְיֶה, רַבָּנָן אָמְרֵי לֶעָתִיד לָבוֹא הַדּוֹרוֹת מִתְכַּנְסִין לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא וְאוֹמְרִים לְפָנָיו רִבּוֹנוֹ שֶׁל עוֹלָם מִי יֹאמַר לְפָנֶיךָ שִׁירָה תְּחִלָּה, וְאוֹמֵר לָהֶם לְשֶׁעָבַר לֹא אָמְרוּ שִׁירָה לְפָנַי אֶלָּא דּוֹרוֹ שֶׁל משֶׁה, וְעַכְשָׁיו לֹא יֹאמַר שִׁירָה לְפָנַי אֶלָּא הוּא, מַאי טַעְמָא, שֶׁנֶּאֱמַר (ישעיה מב, י): שִׁירוּ לַה׳ שִׁיר חָדָשׁ תְּהִלָּתוֹ מִקְצֵה הָאָרֶץ יוֹרְדֵי הַיָּם וּמְלֹאוֹ וגו׳, מַעֲשֶׂה וְשָׁלְחָה מַלְכוּת אֵצֶל רַבּוֹתֵינוּ וְאָמְרָה לָהֶם שִׁלְחוּ לָנוּ קְסִלוֹפָנוֹס אֶחָד מִשֶּׁלָּכֶם, אָמְרוּ כַּמָּה קְסִלוֹפָנוֹס יֵשׁ לָהֶם …
“What was is what will be, and what was done is what will be done; and there is nothing new under the sun” (Ecclesiastes 1:9). “What was is what will be” – the Rabbis say: In the future, the generations will gather before the Holy One blessed be He and say before Him: ‘Master of the universe, who will recite songs before You first?’ He will say to them: ‘In the past, it was only the generation of Moses that recited songs before Me, and now no one but him …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteאבות דר״נ לא, ג. קה״ר א, ט (בשינוי לשון).
34החיות המהוה אותן
The manuscript adds that the beings of the higher worlds have no life of their own either: though spiritual, they are like the physical body; and seeing themselves alive, they grasp that life-force from the source of life, the Infinite One, blessed be He, is enclothed in them.
Kehot’s noteשמצד עצמן ג״כ אין להם חיות, כמו הגוף הגשמי אף שהן רוחני׳ הרי הם כמו הגוף כו׳ וכאן שרואה א״ע חי הרי משיג שיש בו התלבשות החיות ממקור החיים א״ס ב״ה וזהו כו׳ כ״כ בהכת״י שלפני שתח״י [כ].
Paragraph 14
35ע״פ וידעת היום
The discourse the text refers to opens by asking why, after “You were shown to know,” the verse adds “And you shall know this day,” and what “this day” means; it goes on to the Shema, “Havayah our G-d, Havayah is One,” the first mitzvah given through Moshe after the Ten Commandments.
Kehot’s noteלקו״ת ואתחנן ד, א.
Paragraph 15
36אינו מתלבש בתוכן כלל
The note records that this statement, that the main life-force is not enclothed in the worlds at all, is mentioned in Or HaTorah on Beshalach.
Kehot’s noteנזכר באוה״ת בשלח ע׳ תמד.
37ומהוה — שנת״ל
For this passage the manuscript notes “in section 1”: what “was explained above” refers to the first section of the maamar.
Kehot’s noteבפ״א. [כ].
Paragraph 17
38כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon earth and heaven.” The Alter Rebbe distinguishes the Name, which stays above, from its splendor, which enters the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
39מי לי בשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם עג, כה.
40מי לי בשמים
“Whom do I have in heaven? And with You I desire nothing on earth.” Its explanation is cited for reading “heaven” and “earth” as the higher and lower Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41אבל שמו עצמו הוא
The manuscript adds after “itself”: “that is, even the level of the light that encompasses all worlds,” so that even sovev kol almin is meant by His Name, which is exalted alone.
Kehot’s note[עצמו] דהיינו אפי׳ בחי׳ סוכ״ע [הוא]. [כ].
Paragraph 18
42אין ערוך אליך
“Many are the wonders You have done, Havayah my G-d, and Your thoughts toward us; there is none to compare to You.” The Alter Rebbe reads it as saying that G-d is not a cause in a chain with His creations.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ו.
Paragraph 19
43כי נשגב שמו לבדו
“For His Name alone is exalted.” It is brought again for G-d’s being above the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Since He is not a cause within the worlds, creation brings no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אלקים חיים ומלך עולם
“He is the living Elokim and King of the world.” The maamar reads “living Elokim” as the life-force in the creations and “King of the world” as its source in Malchus.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ י, י.
Paragraph 20
46מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds, and Your dominion is in every generation.” It links G-d’s Malchus with the life of the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 21
47אתה קדוש ושמך קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שמו״ע.
48בד״ה לכן אמור לבנ״י
The discourse the text refers to, on “Therefore say to the children of Israel, I am Havayah,” opens by asking why the Exodus must be remembered even at night, and explains that there is an Egypt and an Israel above as well as below, in the higher worlds and in a person’s service of G-d.
Kehot’s noteתו״א נז, ב ואילך.
49בשכמל״ו
The Gemara traces the response “Blessed be the Name of the glory of His kingship forever and ever” to Yaakov’s sons, who said “Hear, Israel” at his deathbed, and Yaakov, who responded with these words. The maamar explains why this response is added after the Shema.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
50ולכן הד׳ סטרין . . הם בטלים
Kehot’s note points to Berakhot 13b for these words.
Berakhot 13bברכות י״ג ב
Kehot’s noteראה ברכות יג, ב.
51בראתיו יצרתיו עשיתיו
“I have created it, I have formed it, I have also made it.” The three verbs are the three general worlds, matching the three words of the response.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
52כי עמך מקור חיים
“For with You is the source of life.” The maamar now answers the question it asked about this verse at the start.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
53אין ערוך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
Paragraph 25
54אתה הוא ראשון . . אין לנו מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה ”עזרת אבותינו” [ברכת אמת ויציב] הל׳ כך.
55לא שניתי
“For I, Havayah, have not changed.” It is cited for “He is first and He is last”: the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אלקים חיים ומלך עולם
“He is the living Elokim and King of the world.” The worlds’ life comes from the level of “King.”
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
57כי נשגב שמו לבדו
“For His Name alone is exalted; His splendor is upon earth and heaven.” Only the splendor, an illumination of an illumination, enters the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
58קדוש יהי׳ גדל פרע
The note says that two aspects of hair are explained there at length.
Kehot’s noteב׳ ענינים בשערות נתבאר בארוכה בסה״מ תקס״ה-ב ע׳ תתלו ואילך. דרך מצותיך קד, ב. נזכר באוה״ת נ״ך-ב ע׳ תשסד.
59Kehot’s note points to Nazir 39b:5 for these words.
Nazir 39b:5נזיר ל״ט ב:ה׳
נָזִיר שֶׁגִּילַּח בֵּין בְּתַעַר בֵּין בְּזוּג, אוֹ שֶׁסִּיפְסֵף כׇּל שֶׁהוּא — חַיָּיב. תָּנוּ רַבָּנַן: ״תַּעַר״, אֵין לִי אֶלָּא תַּעַר. תָּלַשׁ, מֵירַט, סִיפְסֵף כׇּל שֶׁהוּא, מִנַּיִן — תַּלְמוּד לוֹמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ״, דִּבְרֵי רַבִּי יֹאשִׁיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60קדוש יהיה גדל פרע שער ראשו
“He shall be holy; he shall let the locks of the hair of his head grow.” The maamar now explains why the nazirite’s holiness is bound up with his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ועתיק יומין יתיב
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The Alter Rebbe reads the Ancient of Days and His hair as the levels the maamar is about to explain.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
62המתנשא מימות עולם
Besides the source of the phrase, the Yotzer blessing, the manuscript notes the word “exalts himself” in I Kings 1:5 and “from the days of the world” at the beginning of Micah 5, as parallels for the wording.
Kehot’s noteברכת יוצר. וע׳ מ״א א, ה ”מתנשא”. וע׳ מיכה רס״י ה׳ מימי עולם. [כ].
63ששת ימים עשה ה׳
“For six days Havayah made the heavens and the earth.” The verse does not say “in six days,” and so the days themselves are read as the six attributes that made the world.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
64שרומז למדות עליונות . . יום ראשון נמשך חסד . . אור ומים כו׳
Besides the Zohar, the note sends the reader to a responsum of the Rashba for this idea.
Zohar I, 247aזח״א רמז, א
Kehot’s noteזח״א רמז, א. זח״ג רחצ, ב. ועוד. ראה ג״כ שו״ת הרשב״א ח״א סי׳ תכג.
65אור ומים כו׳
The manuscript adds here, “as mentioned in Likkutei Amarim, Part II,” that is, the second part of Tanya.
Kehot’s noteוכנזכר בלקו״א ח״ב כ״ה בכת״י. [כ].
Paragraph 28
66המעתיק הרים
“Who removes mountains, and they know it not.” The word ma’tik shows that Atik means “removed” and separate.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ט, ה.
67וחסדי מאתך
“For the mountains may depart … but My kindness shall not depart from you.” The Zohar the text cites expounds this kindness.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וחסדי מאתך
The text’s own reference to the Zohar, Part III, 133b, on “And My kindness [shall not depart] from you” and “And with everlasting kindness.” The Alter Rebbe brings it for the meaning of “the days of the world.”
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
69ובחסד עולם
“But with everlasting kindness I will have compassion on you.” “Everlasting kindness” (chesed olam) connects with “the days of the world” (yemos olam).
Isaiah 54:8ישעיהו נ״ד:ח׳
בְּשֶׁצֶף קֶצֶף הִסְתַּרְתִּי פָנַי רֶגַע מִמֵּךְ וּבְחֶסֶד עוֹלָם רִחַמְתִּיךְ אָמַר גֹּאֲלֵךְ Havayah
In a little wrath I hid My face from thee for a moment; But with everlasting kindness will I have compassion on thee, Saith the L-RD thy Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ימי קדם וימי עולם
The text’s own reference to the Zohar, Part III, 134b, on “the days of old” and “the days of the world.” It bears on the difference between Atik Yomin and the days below it.
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
71ע״פ ביום השמיני עצרת
There the Alter Rebbe explains “which You swore to our fathers”: “swore” is a passive (nif’al) form, meaning that G-d bound Himself by an oath, and he asks what an oath means for G-d, explaining it by the analogy of a person who swears to his friend; this oath gives the natural love in the soul the strength to arouse the supernal love.
Kehot’s noteלקו״ת שמע״צ פג, ב.
72אשר נשבעת לאבותינו מימי קדם
“Give truth to Yaakov, kindness to Avraham, as You swore to our fathers from the days of old.” Its explanation is cited for “the days of old.”
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
73ושער רישי׳ כעמר
“And the hair of His head was like pure wool.” The “hair” of the Ancient of Days is the contracted illumination from G-d’s essence.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
74עילה — ומבואר למעלה
At “and it was explained above,” the manuscript notes “section 2,” marking where the earlier explanation is found.
Kehot’s noteפ״ב. [כ].
Paragraph 31
75שער באשה ערוה
Rav Sheshes: “A woman’s hair is ervah, as it is said, ‘Your hair is like a flock of goats.’” The maamar reads “woman” as Nukva, the life-force enclothed in the worlds.
Berakhot 24a:17ברכות כ״ד א:י״ז
אָמַר רַב חִסְדָּא: שׁוֹק בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״גַּלִּי שׁוֹק עִבְרִי נְהָרוֹת״, וּכְתִיב: ״תִּגָּל עֶרְוָתֵךְ וְגַם תֵּרָאֶה חֶרְפָּתֵךְ״. אָמַר שְׁמוּאֵל: קוֹל בָּאִשָּׁה — עֶרְוָה, שֶׁנֶּאֱמַר: ״כִּי קוֹלֵךְ עָרֵב וּמַרְאֵךְ נָאוֶה״. אָמַר רַב שֵׁשֶׁת: שֵׂעָר בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״שַׂעֲרֵךְ כְּעֵדֶר הָעִזִּים״.
Rab Hisda said : The calf of a woman's leg is to be regarded as nakedness; as it is said, "Uncover the leg, pass through the rivers" (Is. xlvii. 2) and it continues, "Thy nakedness shall be uncovered, yea, thy shame shall be seen" (Is. xlvii. 3). Samuel said : A woman's voice is to be regarded as nakedness ; as it is said, "For sweet is thy voice, and thy countenance is comely" (Cant. ii. 14). ab Sheshet said: A woman's hair is to be regarded as nakedness; as …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כד, א.
76הוזהרו הלוים
At the Levites’ consecration: “and let them pass a razor over all their flesh.” The Alter Rebbe explains it by their root in Gevuros.
Numbers 8:7במדבר ח׳:ז׳
Kehot’s noteבמדבר ח, ז.
77סד״ה ויקח קרח
Near the end of that discourse the Alter Rebbe says that love and awe must be drawn from above through the tzitzis, which are “hairs,” and that Korach claimed his standing as the son of Yitzhar, whose name means oil, the oil that alludes to the mochin of Abba, rooted above the chain of descent.
Kehot’s noteלקמן קרח נד, ד.
78ובד״ה כי תצא
In the discourse on the captive woman who shaves her head, the Alter Rebbe refers back to this maamar in Emor and goes on to “and she shall remove the garment of her captivity”: a garment is an encompassing level (makif), and the other side too has a makif of its own.
Kehot’s noteלקמן כי תצא לז, ב.
79ובד״ה שרי אשתך
The discourse on “Sarai your wife” asks why Sarah’s yud (Chochmah) was exchanged for a hei (Binah) so that she could bear children, and explains that Avraham and Sarah are the higher and lower Chochmah, and that above, new birth comes specifically through contraction.
Kehot’s noteתו״א יג, ב.
80ועד לא גליש
The text’s own reference to the Zohar, Vayechi, 217a, at the words “and before it became bald (galish).” It is one of the places the Alter Rebbe gives for the external forces’ hold on hair.
Zohar, Vayechi 17:120–19:134ספר הזהר, ויחי י״ז:ק״כ-י״ט:קל״ד
While he was still sitting, a man passed by and said: “You are not following the example of Abram, who, when the birds of prey came down upon the carcasses drove them away (Gen. 15, 11).” “I am doing so,” said R. Judah, “but they will not go”. The man turned his head away and said: “This man has not yet plucked the hairs from the head of his Master, nor shorn the Matron.” R. Judah followed him three miles asking him to explain, but he would not, so that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
81בשם התיקונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ת״ע קכד, א. וע׳ ריש תי״ג. ושם תי״ח לב, ב. והעיקר קמד, א-ב. [כ].
82ודלת ראשך כארגמן
“And the locks of your head are like purple.” The Tikkunim read these locks as the reasons of the Torah, the hairs of Nukva.
Song of Songs 7:6שיר השירים ז׳:ו׳
רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן מֶלֶךְ אָסוּר בָּרְהָטִים:
Thy head upon thee is like Carmel, and the hair of thy head like purple; The king is held captive in the tresses thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ודלת ראשך כארגמן
The Tikkunim on “and the locks of your head are like purple,” in the place Kehot gives as the main one (144a–b). The Alter Rebbe cites this reading as seeming to contradict the passages on the external forces and hair.
Tikkunei Zohar 144b:1–2תקוני הזהר קמ״ד ב:א׳-ב׳
דְּרֵישָׁא, וּרְצוּעִין תַּלְיָין מִכַּאן וּמִכַּאן כִּזְמוֹרוֹת, דְּאִינוּן כַּכַּרְמֶל דְּתַלְיָין מִגֶּפֶן, וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן דָּא תְפִלָּה דְיָד, מַה דַּהֲוָת דַלַּת בְּגָלוּתָא עֲנִיָּיה, הֲדָא הוּא דִכְתִיב (תהלים קב א) תְּפִלָּה לְעָנִי כִי יַעֲטוֹף, תְּהֵא לְבוּשָׁא כָּאַרְגָּמָן, דְּאִיהוּ סוֹד א״וּרִיאֵל רְ"פָאֵל גַּ"בְרִיאֵל מִ"יכָאֵל נ״וריאל, (שיר ז ו) מֶלֶךְ אָסוּר בָּרְהָטִים דָּא קוּדְשָׁא בְּרִיךְ הוּא יהו״ה, דִּיְהֵא אָסוּר בְּאַרְבַּע בָּתִּים דִּילָהּ דְּאִינוּן אדנ״י, אַרְבַּע רְהָטֵי מוֹחָא, דִיְהֵא אָסוּר בָּרְהָטִים כְּגַוְונָא דָא יאהדונה״י, כִּי שִׁמְךָ בְּךָ וּבְךָ שִׁמְךָ, …
Tikkunei Zohar - Vocalized (Public Domain)
84גווני דכלילן בגו גווני
The text’s own reference to the Idra on “like purple”: colors included within colors.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
85שערך כעדר . . מהר גלעד
“Your hair is like a flock of goats that streamed down from Mount Gilead.” The maamar reads “Gilead” as the partition between the worlds and galshu as “made bald.”
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
86עד הגל הזה
Lavan to Yaakov: “This mound is a witness … that I will not pass over this mound to you.” The mound was a boundary, and so “Gilead” is read as the partition between the worlds.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, נב.
87צדיקים נדמה להם כהר
In the future the evil inclination will be slain; “to the righteous it appears like a high mountain, and to the wicked like a hair’s thread.” The Alter Rebbe applies the “mountain” to the righteous person’s fear of even a small prohibition.
Sukkah 52a:4סוכה נ״ב א:ד׳
כִּדְדָרֵשׁ רַבִּי יְהוּדָה: לֶעָתִיד לָבֹא, מְבִיאוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיֵצֶר הָרָע, וְשׁוֹחֲטוֹ בִּפְנֵי הַצַּדִּיקִים וּבִפְנֵי הָרְשָׁעִים. צַדִּיקִים נִדְמֶה לָהֶם כְּהַר גָּבוֹהַּ, וּרְשָׁעִים נִדְמֶה לָהֶם כְּחוּט הַשַּׂעֲרָה. הַלָּלוּ בּוֹכִין וְהַלָּלוּ בּוֹכִין. צַדִּיקִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ יָכוֹלְנוּ לִכְבּוֹשׁ הַר גָּבוֹהַּ כָּזֶה! וּרְשָׁעִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ לֹא יָכוֹלְנוּ לִכְבּוֹשׁ אֶת חוּט הַשַּׂעֲרָה הַזֶּה! וְאַף הַקָּדוֹשׁ בָּרוּךְ הוּא תָּמֵהַּ עִמָּהֶם, שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ צְבָאוֹת כִּי יִפָּלֵא בְּעֵינֵי שְׁאֵרִית הָעָם הַזֶּה בַּיָּמִים הָהֵם גַּם …
As R. Judah expounded: In the time to come the Holy One, blessed be He, will bring the Evil Inclination and slay it in the presence of the righteous and the wicked. To the righteous it will have the appearance of a towering hill, and to the wicked it will have the appearance of a hair thread. Both the former and the latter will weep; the righteous will weep saying, “How were we able to overcome such a towering hill!” The wicked also will weep saying, “How is it that …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Zohar I, 190bזח״א קצ, ב
Kehot’s noteסוכה נב, א. זח״א קצ, ב.
88ועמך כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.” It extends the attitude of the righteous to every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
89הסבי עיניך כו׳ שערך כעדר
“Turn away your eyes from me, for they have overcome me; your hair is like a flock of goats that streamed down from Gilead.” Its explanation elsewhere is cited here.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בד״ה והבדילה הפרוכת
On “And the curtain shall divide for you,” the Alter Rebbe cites Etz Chaim on the partition (parsa) and the Talmud’s statement (Kesubos 106a) that the Second Temple had thirteen curtains, for modesty, and relates the Temple courtyard and chambers to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
91כי יפליא להזיר
“A man or a woman, when he shall make a wondrous vow, the vow of a nazirite, to be a nazirite to Havayah.” The maamar reads the vow as an ascent to a very high level.
Numbers 6:2במדבר ו׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אִישׁ אוֹ־אִשָּׁה כִּי יַפְלִא לִנְדֹּר נֶדֶר נָזִיר לְהַזִּיר לַה׳
Speak unto the children of Israel, and say unto them: When either man or woman shall clearly utter a vow, the vow of a Nazirite, to consecrate himself unto the L-RD,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ב.
92נזיר עולה למקום גבוה
The note refers to a talk of the Rebbe on the idea that the nazirite rises to a lofty place.
Kehot’s noteראה לקו״ש חי״ח ע׳ 74.
93קדוש יהיה גדל פרע
“He shall be holy; he shall let the locks of the hair of his head grow.” The question from the opening is now answered.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
94הנשמות — וכנז״ל
Here the manuscript notes “section 3,” marking where the point mentioned above is found.
Kehot’s noteפ״ג. [כ].
Paragraph 34
95ולית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
96ולית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are high above all the high, hidden above all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
97לא שניתי
“For I, Havayah, have not changed.” G-d is not divided into higher and lower.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98אני ראשון ואני אחרון
“I am the first and I am the last.” He is the same at every level.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
99שרפים עומדים ממעל לו
“Seraphim stood above Him.” The maamar is about to explain this phrase.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
100וארא את אד׳
“In the year that King Uzziah died, I saw Ado-nai sitting upon a throne, high and lifted up.” The Name in this verse is Ado-nai, kingship enclothed in the worlds.
Isaiah 6:1ישעיהו ו׳:א׳
Kehot’s noteישעי׳ ו, א.
101שרפים עומדים ממעל לו
“Seraphim stood above Him.” “Above Him” means above the Name Ado-nai of the previous verse.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ופי׳ שם אד׳ הוא מדת מל׳ ית׳
There the Alter Rebbe explains that the purpose of creation is the revelation of G-d’s kingship, for “there is no king without a people,” and that the Name that denotes His attribute of kingship is the Name Ado-nai, “for He is L-rd of all the earth.”
Tanya, Sha’ar HaYichud 7:8תניא, חלק שני; שער היחוד והאמונה ז׳:ח׳
וְהִנֵּה, אַף־עַל־פִּי שֶׁהוּא יִתְבָּרֵךְ לְמַעְלָה מֵהַמָּקוֹם וְהַזְּמַן, אַף־עַל־פִּי־כֵן – הוּא נִמְצָא גַּם לְמַטָּה בְּמָקוֹם וּזְמַן, דְּהַיְינוּ, שֶׁמִּתְיַיחֵד בְּמִדַּת מַלְכוּתוֹ שֶׁמִּמֶּנָּה נִמְשָׁךְ וְנִתְהַוֶּוה הַמָּקוֹם וְהַזְּמַן, וְזֶהוּ יִחוּדָא תַּתָּאָה [שִׁילּוּב הֲוָיָ״ה בְּאַדְנוּת בָּרוּךְ־הוּא], דְּהַיְינוּ, שֶׁמַּהוּתוֹ וְעַצְמוּתוֹ יִתְבָּרֵךְ, הַנִּקְרָא בְּשֵׁם ״אֵין־סוֹף״ בָּרוּךְ־הוּא – מָלֵא אֶת כָּל הָאָרֶץ מַמָּשׁ בִּזְמַן וּמָקוֹם, כִּי בַּשָּׁמַיִם מִמַּעַל וּבָאָרֶץ וּלְד׳ סִטְרִין, הַכֹּל מָלֵא מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא בְּשָׁוֶה מַמָּשׁ, כִּי כָּךְ הוּא בָּאָרֶץ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה שו״ע או״ח ס״ה. ראה תניא ח״ב פ״ז. ובארוכה באוה״ת שבת שובה ע׳ א׳תפג.
103הראהו קשר של תפילין
On “and you shall see My back” (Exodus 33:23): “This teaches that the Holy One, blessed be He, showed Moshe the knot of the tefillin.” The maamar identifies the knot with the large dalet of “Echad.”
Berakhot 7a:33–34ברכות ז׳ א:ל״ג-ל״ד
״וַהֲסִרֹתִי אֶת כַּפִּי וְרָאִיתָ אֶת אֲחֹרָי״. אָמַר רַב חָנָא בַּר בִּיזְנָא, אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: מְלַמֵּד שֶׁהֶרְאָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה קֶשֶׁר שֶׁל תְּפִילִּין. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל דִּבּוּר וְדִבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא לְטוֹבָה, אֲפִילּוּ עַל תְּנַאי — לֹא חָזַר בּוֹ.
"And I will take away My hand, and thou shalt see My back" (Exod. xxxiii. 23). Rab Hanna b. Bizna said in the name of R. Simeon Hasida : This teaches that the Holy One, blessed be He, showed Moses the knot of the Tefillin. R. Johanan also said in the name of R. Jose : Any propitious utterance which issues from the mouth of the Holy One, blessed be He, though it be conditional, He does not retract [though the condition be not fulfilled].
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Menachot 35b:8–9מנחות ל״ה ב:ח׳-ט׳
(דברים כח, י) וראו כל עמי הארץ כי שם ה׳ נקרא עליך ויראו ממך תניא ר״א הגדול אומר אלו תפילין שבראש (שמות לג, כג) והסרותי את כפי וראית את אחורי אמר רב חנא בר ביזנא אמר ר״ש חסידא מלמד שהראה לו הקב״ה למשה קשר של תפילין אמר רב יהודה קשר של תפילין צריך שיהא למעלה כדי שיהו ישראל למעלה ולא למטה וצריך שיהא כלפי פנים כדי שיהו ישראל לפנים ולא לאחור
Wikisource Talmud Bavli (CC-BY-SA)
Zohar II, 230aזח״ב רל, א
Kehot’s noteברכות ז, א. מנחות לה, ב. זח״ב רל, א. רש״י שמות לג, כג.
104אתה גבור לעולם
Kehot’s note points to Berakhot 33a for these words.
Berakhot 33aברכות ל״ג א
Kehot’s noteנוסח תפלת שמו״ע. וראה ברכות לג, א.
105אנת אשתמודע אדון על כולא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
106דאנת אשתמודע אדון על כולא
In Eliyahu’s prayer: “and You are known as L-rd over all.” The Alter Rebbe uses it for G-d as Ado-nai, L-rd of the worlds that come into being through Malchus.
Tikkunei Zohar 17b:1–2תקוני הזהר י״ז ב:א׳-ב׳
ובר מינך לית יחידא (ס״א יחודא) בעלאי ותתאי. ואנת אשתמודע אדון על כלא. וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
107(וע׳ במק״מ . . אדנ״י)
The manuscript does not have the reference to the Mikdash Melech; instead it reads that Eliyahu’s words “You are known as L-rd over all” also mention “Cause over all,” because the chain of cause and effect applies to memalei kol almin but not to sovev kol almin, which is the meaning of “Cause of causes” and “Reason of reasons.”
Kehot’s note(וז״ש אלי׳ אנת אשתמודע אדון על כולא ונזכר ג״כ עלת על כולא, כי מבחי׳ ממכ״ע שייך ענין השתלשלות עו״ע משא״כ מבחי׳ סוכ״ע וזהו״ע עלת העלות וסבת הסבות שהם בבחי׳ ממכ״ע וסוכ״ע כמ״ש במ״א ועז״א שרפים כו׳, כ״ה בהכת״י שתח״י, ועד תי׳ בחי׳ ממכ״ע [שבשורה שהוא] מוקפים שם, ומ״ש כאן וע׳ במק״מ לי׳[תא] בהכת״י [כ]. מובא בד״ה בריח התיכון תער״ב (נדפס בסה״מ מלוקט ח״ב ע׳ קעט).
108וע״ז אמר שרפים . . תשוקתם
There the Baal Shem Tov’s question is brought, how the seraphim stand above the Name Ado-nai, with his answer that their thought and will are fixed on the holy and separate, which is above that Name, and the lesson that a person must be careful with his thoughts and desires.
Kehot’s noteצ״ל האיך השרפים עומדים ממעל לו הוא שם אד׳ שנאמר תחלה, כן הקשה הבעש״ט ז״ל, ותי׳ לפי שמח׳ ורצונם בהשגתם הוא בבחי׳ קדוש ומובדל שזהו למעלה משם אד׳ לכן ה״ה כאלו עומדים שם, ומזה יתבונן האדם להיות זהיר במח׳ ורצונותיו כו׳ (מים רבים תרל״ו פקי״ג. עיי״ש).
109בד״ה שחורה אני ונאוה
There the Alter Rebbe explains that the souls’ comprehension and delight in G-dliness come only from the level of “letters”: the higher Gan Eden is the letters of thought and the lower Gan Eden those of speech, which are “I have created it, I have formed it,” and “I have also made it” is the physical world of action.
Kehot’s noteלקו״ת שה״ש ד, ג ואילך.
110והנה האדם
In the manuscript, section 5 begins here, which the note calls more precise.
Kehot’s noteבהכת״י שלפננו כאן מתחלת הפ׳ [סעיף] ה׳, ומדוייק יותר. [כ].
111האדם עולם קטן
There the Alter Rebbe opens with “man is a small world” (Avos deRabbi Nasan, chapter 31): as the world has four elements, fire, air, water and earth, so does man’s soul; the world is placed in man’s heart, and when he rectifies his four elements he rectifies the whole world.
Numbers 5:1במדבר ה׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנסמן לקמן במדבר ה, א.
112נעשה אדם
“Let us make man in our image.” The plural is read as man’s including all the worlds.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
113לאסתכלא ביקרא דמלכא
Kehot’s note points to Zohar I, 38a for these words.
Zohar I, 38aזח״א לח, א
Zohar II, 247bזח״ב רמז, ב
Kehot’s noteראה זח״א לח, א-ב. קצט, א. זח״ב רמז, ב.
114לאסתכלא ביקרא דמלכא
The Zohar’s phrase “to gaze upon the glory of the King,” in one of the places Kehot gives for it. It describes the seraphim’s longing.
Zohar, Miketz 8:127–9:138ספר הזהר, מקץ ח׳:קכ״ז-ט׳:קל״ח
And then He gave a warning to man, as we read further: “And unto man he said: Behold, the fear of the L-rd, that is wisdom; and to depart from evil is understanding” (Ibid. 28, 28), since wisdom is the means to attain to the fear of the Holy One, and understanding is the power by which to separate and keep away the refuse, and thus attain to a knowledge of and an insight into the glory of the Most High King.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
115ומשכן יסוד המים הוא במוח ויסוד האש הוא בלב
The text’s own reference: Tanya, chapter 3, explains that the thirst for G-d comes from the element of fire in the G-dly soul, which is in the heart, while water, Chochmah, comes from the brain.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Paragraph 37
116גחלים עוממות
Another place Kehot gives for the term “dimmed coals.”
Pesachim 27a:11פסחים כ״ז א:י״א
בִּישְּׁלָהּ עַל גַּבֵּי גֶּחָלִים — דִּבְרֵי הַכֹּל הַפַּת מוּתֶּרֶת. (אָמַר) רַב יְהוּדָה אָמַר שְׁמוּאֵל, וְרַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַבִּי יוֹחָנָן, חַד אָמַר: לֹא שָׁנוּ אֶלָּא גֶּחָלִים עוֹמְמוֹת, אֲבָל גֶּחָלִים לוֹחֲשׁוֹת — אֲסוּרִין, וְחַד אָמַר: אֲפִילּוּ גֶּחָלִים לוֹחֲשׁוֹת נָמֵי מוּתָּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים כז, א. עה, ב. [כ].
117גחלים עוממות
The Talmud discusses “dimmed coals” (gechalim omemos), coals whose flame has died down. The Alter Rebbe uses the term for a hidden spark of G-dly fire.
Pesachim 75b:3פסחים ע״ה ב:ג׳
רָבָא רָמֵי. מִי אָמַר רַבִּי גֶּחָלִים אִיקְּרוּ אֵשׁ? וּרְמִינְהִי: ״גַּחֲלֵי״ — יָכוֹל עוֹמְמוֹת, תַּלְמוּד לוֹמַר: ״אֵשׁ״. אִי אֵשׁ — יָכוֹל שַׁלְהֶבֶת, תַּלְמוּד לוֹמַר: ״גַּחֲלֵי״. הָא כֵּיצַד? מֵבִיא מִן הַלּוֹחֲשׁוֹת. (אַלְמָא גֶּחָלִים לָא אִיקְּרִי אֵשׁ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 39
118בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The love of “with all your heart” is the first company’s “Holy” in a person.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ונקדשתי בתוך בנ״י
“And I shall be sanctified in the midst of the children of Israel.” The maamar now gives two meanings of the verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120נכספה וגם כלתה נפשי
“My soul yearns, and even expires, for the courts of Havayah.” It describes the soul’s expiring in love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
121ולעבדו בכל לבבכם
“To love Havayah your G-d and to serve Him with all your heart.” The service of the heart is prayer.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, ג.
122עבודה שבלב זו תפלה
“What is the service that is in the heart? This is prayer.” The heart is the “midst” in which G-d is sanctified.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
123בד״ה ה׳ לי בעוזרי
There the Alter Rebbe explains the word atzeres in “On the eighth day, an assembly” as kelitah, absorption: the drop that brings the revelation of G-dliness is absorbed so as to become the power for “birth,” the revelation of love.
Kehot’s noteלקו״ת שמע״צ פח, ד.
124בד״ה צאינה וראינה
The discourse on “Go out and see” cites the Sages’ “He did not cease to cherish her until He called her ‘My mother’” and explains kadosh written with a vav: the vav signifies drawing down, the drawing of His holiness to be memalei kol almin and sovev kol almin, which is only an illumination beyond comparison with Him.
Kehot’s noteלקו״ת שה״ש כא, ב ואילך. ”בפי׳ שאו ידיכם קדש וברכו את ה׳ היינו בז״א שנק׳ קדוש בוא״ו יאיר בו מבחי׳ ע״ק המאיר בבינה והוא הנק׳ קדש” — אוה״ת ויקרא-ג ע׳ תתלו.
125שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless Havayah.” The righteous draw down the supernal kodesh.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
126וכיון דישראל קא מקדשי כו׳ נהיר ההוא קדש
The Raaya Mehemna on Emor: when Israel sanctify, that kodesh shines, and then He is called Kadosh above, upon the throne. It confirms the second meaning of “I shall be sanctified.”
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
127The Zohar (Pekudei): when His Name is sanctified in the revealed, His hidden Name ascends upon His throne of glory, as it is written, “And I shall be sanctified.” The maamar reads “ascends” as a drawing down from a higher place.
Zohar, Pekudei 21:194–204ספר הזהר, פקודי כ״א:קצ״ד-ר״ד
Note that all these men, after they saw the miracles and mighty deeds that the Holy One, blessed be He, wrought for Jonah on the sea, became proselytes. For they all saw Jonah fall into the sea, and the fish come up and swallow him; and then, when the same great fish emerged on the surface in the presence of them all and vomited him on dry land, they came up to him and declared themselves proselytes. This is borne out by the words of Jonah, saying: “They that regard …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 40
128ע״פ אז ישיר משה
There the Alter Rebbe says that at the splitting of the sea Israel rose to the hidden world, “for He is exalted,” and did not want to leave it, so Moshe made them journey to the wilderness of Shur, “shur” meaning sight, the revealed world; their forty-two journeys were ascents from level to level.
Kehot’s noteתו״א סב, ב.
129ברוך אתה . . מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from world to world.” The maamar reads it as drawing the hidden world into the revealed.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה דברי הימים-א כט, י. תהלים קו, מח.
130וראו כל בשר
“And the glory of Havayah shall be revealed, and all flesh shall see together.” The hidden G-dliness is to be seen openly in the revealed world.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
131אתה הוא ה׳ לבדך
“You are Havayah alone; You made the heavens.” The Levites’ praise, in which the revealed world counts as nothing.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
132הפך ים ליבשה
“He turned the sea into dry land.” The text brings it at the close of its reference to the Levites’ praise, whose account in Nehemiah goes on to the splitting of the sea.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
133בכל נפשך
“With all your heart and with all your soul and with all your might.” The three phrases match the three companies of angels.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134מי לי בשמים ועמך לא חפצתי
“Whom do I have in heaven? And with You, I desire nothing on earth.” It describes having one will alone, for G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135בכל נפשך אפי׳ נוטל את נפשך
Rabbi Akiva: “With all your soul”: even if He takes your soul. This is the plain sense of “with all your soul.”
Berakhot 61b:5ברכות ס״א ב:ה׳
״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם נֶאֱמַר ״בְּכָל נַפְשְׁךָ״, לָמָּה נֶאֱמַר ״בְּכָל מְאֹדֶךָ״?, וְאִם נֶאֱמַר ״בְּכָל מְאֹדֶךָ״, לָמָּה נֶאֱמַר ״בְּכָל נַפְשְׁךָ״? אֶלָּא אִם יֵשׁ לְךָ אָדָם שֶׁגּוּפוֹ חָבִיב עָלָיו מִמָּמוֹנוֹ — לְכָךְ נֶאֱמַר ״בְּכָל נַפְשְׁךָ״. וְאִם יֵשׁ לָךְ אָדָם שֶׁמָּמוֹנוֹ חָבִיב עָלָיו מִגּוּפוֹ — לְכָךְ נֶאֱמַר ״בְּכָל מְאֹדֶךָ״. רַבִּי עֲקִיבָא אוֹמֵר: ״בְּכָל נַפְשְׁךָ״ אֲפִילּוּ נוֹטֵל אֶת נַפְשְׁךָ.
"And thou shalt love the L-rd thy G-d" (Deut. vi. 5). There is a teaching : R. Eliezer says : If it is stated "With all thy soul," why is it stated "With all thy might"? And if it is stated "With all thy might," why is it stated "With all thy soul"? But should there be a man whose body is dearer to him than his money, therefore it is stated "With all thy soul"; and should there be a man whose money is dearer to him than his …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, ב.
136מצות בכל נפשך אפי׳ . . ממנין המצות
The words here quote Sanhedrin 74a:3; the passage is shown below.
Sanhedrin 74a:3סנהדרין ע״ד א:ג׳
מַאי טַעְמָא דְּרַבִּי יוֹנָתָן בֶּן שָׁאוּל? דִּכְתִיב: ״וְכִי יִנָּצוּ אֲנָשִׁים (יַחְדָּו) וְגוֹ׳״. וְאָמַר רַבִּי אֶלְעָזָר: בְּמַצּוּת שֶׁבְּמִיתָה הַכָּתוּב מְדַבַּר, דִּכְתִיב: ״וְאִם אָסוֹן יִהְיֶה וְנָתַתָּה נֶפֶשׁ תַּחַת נָפֶשׁ״. וַאֲפִילּוּ הָכִי אָמַר רַחֲמָנָא: ״וְלֹא יִהְיֶה אָסוֹן עָנוֹשׁ יֵעָנֵשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין עד, א. סה״מ מ״ע ט.
137שלהיות יחוד או״א . . במס״נ
The note points ahead to Likkutei Torah, 33d, where Etz Chaim is cited on the union of Abba and Imma through raising mayin nukvin with self-sacrifice, with further sources noted there.
Kehot’s noteראה פע״ח שער הק״ש פי״ב. להלן לג, ד: מ״ש בע״ח. וש״נ.
138(שורה מצות)
The manuscript lacks the passage from “And see the Raaya Mehemna, Parshas Emor” up to section 7.
Kehot’s noteמן תי׳ וע׳ ברע״מ לי׳ בהכת״י עד פ״ז. [כ].
139בבחי׳ ו׳ ואח״כ
The note gives the correct reading with the word “vav” repeated: “in the level of vav; [the vav] from the Tiferes of Imma becomes a crown (Keser) for Z’eir Anpin; and afterwards ….”
Kehot’s note[ו׳] מת״ת דאימא נעשה כתר לז״א ואח״כ כו׳ כצ״ל. [כ].
Paragraph 41
140בכל מאדך
“And you shall love Havayah your G-d … with all your might.” Me’od, “might,” is read as “without limit.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
141ברכו ה׳ מלאכיו גו׳ כל צבאיו
The words here quote Psalms 103:20; the passage is shown below.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, כ-כא.
142ברכו ה׳ מלאכיו גבורי כח כו׳ כל צבאיו משרתיו עושי רצונו
“Bless Havayah, His angels, mighty in strength, who do His word … Bless Havayah, all His hosts, His ministers who do His will.” The maamar reads “who do His will” as “who make His will.”
Psalms 103:20–21תהילים ק״ג:כ׳-כ״א
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ: בָּרְכוּ ה׳ כׇּל־צְבָאָיו מְשָׁרְתָיו עֹשֵׂי רְצוֹנוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word. Bless the L-RD, all ye His hosts; Ye ministers of His, that do His pleasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
143אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” G-d has no need of the worlds, so a will to create them is not in Him of Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144ואף שהתורה
The note records that the manuscript has a different text from here to the end of the section.
Kehot’s noteבכת״י שלפננו משונה מכאן עד סוף הפ׳. [כ].
145התורה קדמה אלפים שנה לעולם
Reish Lakish: the Torah preceded the creation of the world by two thousand years. The maamar reads the “two thousand” as Chochmah and Binah.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ח, ב.
146אאלפך חכמה אאלפך בינה
“Be silent, and I will teach you wisdom.” The word a’alefcha, “I will teach you,” shares its root with elef, “thousand.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteראה איוב לג, לג. שבת קד, א.
147ותורת חסד
“And a Torah of kindness is on her tongue.” The first drawing down of G-d’s will was pure kindness.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
148ואדם אין לעבוד
“And there was no man to work the earth.” Before man there was no arousal from below, so the first will had to come from above.
Genesis 2:5בראשית ב׳:ה׳
וְכֹל שִׂיחַ הַשָּׂדֶה טֶרֶם יִהְיֶה בָאָרֶץ וְכׇל־עֵשֶׂב הַשָּׂדֶה טֶרֶם יִצְמָח כִּי לֹא הִמְטִיר ה׳ אֱלֹקִים עַל־הָאָרֶץ וְאָדָם אַיִן לַעֲבֹד אֶת־הָאֲדָמָה:
No shrub of the field was yet in the earth, and no herb of the field had yet sprung up; for the L-RD G-d had not caused it to rain upon the earth, and there was not a man to till the ground;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ה.
149כולם בחכ׳ עשית
“How great are Your works, Havayah; You have made them all with wisdom.” Even Chochmah is called “making” before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 44
150וכמארז״ל ע״פ ועשיתם אתם
“If you walk in My statutes and keep My commandments and do them.” The word for “them” is spelled like “you,” so the Sages read it as though Israel “make” G-d.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, א. וראה ויק״ר לה, ו. [לעיל פקודי ח, ד].
151כמראה אדם
“And upon the likeness of the throne was a likeness like the appearance of a man.” The image of the full stature of the divine attributes.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
152ע״פ צאינה וראינה
There the Alter Rebbe explains that Chesed and Chochmah are “built” through “For I said,” speech in words of Torah, called “bread,” which draws the Infinite Light into the supernal attributes of Atzilus and down into the lower worlds, bringing mercy, kindness and even physical sustenance into the world.
Kehot’s noteלקו״ת שה״ש כה, ג.
153בד״ה לסוסתי
That discourse speaks of drawings down of the Infinite Light from the highest level to give strength to the ascent of the “horse,” the arousal from below, and of “female” and “male horses,” arousals from below and from above.
Kehot’s noteלקו״ת שה״ש יא, ד.
154כי אמרתי עולם חסד יבנה
“For I said, the world shall be built with kindness.” The world’s first building came from kindness alone.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
155בד״ה בשעה שהקדימו
The discourse opens with the Talmud (Shabbos 88a): when Israel put “We will do” before “We will hear,” a heavenly voice asked who had revealed to them the secret the angels use, “who do His word, hearkening to the voice of His word,” first doing and then hearing; it then asks what the giving of the Torah added, when Avraham had already kept the whole Torah.
Kehot’s noteלקו״ת במדבר יב, ג.
156עושי דברו
“Bless Havayah, His angels, mighty in strength, who do His word, hearkening to the voice of His word.” The discourse the text cites explains “who do His word.”
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157כי אני ה׳ מקדשכם
“That you may know that I am Havayah, Who sanctifies you.” The maamar explains it in section 9.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
158מלכות פה תושבע״פ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
159מלכות פה תורה שבעל פה קרינן לה
In Eliyahu’s prayer the Sefiros are matched with the limbs: “Malchus is the mouth; the Oral Torah we call it.” Torah study, which is speech, draws from Malchus.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
160מתניתין מלכתא
Rav Pappa’s mnemonic “matnisin malkesa,” “our Mishnah is a queen.” The Alter Rebbe reads it as the Oral Torah being Malchus.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב.
161ואשים דברי בפיך
“And I have put My words in your mouth.” G-d’s word is enclothed in the words of Torah that a person speaks.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
162להחיות רוח שפלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נז, טו.
163רוח שפלים ולב נדכאים
The note says that something is missing here: the manuscript in the note author’s possession has seven more lines at this point.
Kehot’s noteחסר כאן. בהכת״י שתח״י יש ז׳ שורות נוספות [כ].
164להחיות רוח שפלים ולב נדכאים
“To revive the spirit of the lowly and to revive the heart of the contrite.” Charity draws such reviving from above.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ודברת בם . . וקשרתם
“And you shall speak of them.” The Torah’s drawing down, through speech, comes first in the Shema.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז-ח.
166שהדבור הוא לשון הנהגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה במפרשים לתהלים מז, ד.
Paragraph 47
167וקשרתם
“And you shall bind them as a sign upon your hand.” The practical mitzvos follow the Torah’s “speaking” in the Shema.
Deuteronomy 6:8דברים ו׳:ח׳
וּקְשַׁרְתָּם לְאוֹת עַל־יָדֶךָ וְהָיוּ לְטֹטָפֹת בֵּין עֵינֶיךָ:
And thou shalt bind them for a sign upon thy hand, and they shall be for frontlets between thine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168כל המצות הוקשו לתפילין
“The whole Torah is likened to tefillin.” The Alter Rebbe learns from it that the inner purpose of every mitzvah is that of tefillin: to draw down “One.”
Kiddushin 35a:5–6קידושין ל״ה א:ה׳-ו׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת. הָנִיחָא לְמַאן דְּאָמַר תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, אֶלָּא לְמַאן דְּאָמַר תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁלֹּא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 43b:7–9מנחות מ״ג ב:ז׳-ט׳
תניא אידך וראיתם אותו וזכרתם את כל מצות ה׳ כיון שנתחייב אדם במצוה זו נתחייב בכל מצות כולן ור״ש היא דאמר מצות עשה שהזמן גרמא היא תניא אידך וראיתם אותו וזכרתם את כל מצות ה׳ שקולה מצוה זו כנגד כל המצות כולן ותניא אידך וראיתם אותו וזכרתם ועשיתם ראיה מביאה לידי זכירה זכירה מביאה לידי עשיה ורשב״י אומר כל הזריז במצוה זו זוכה ומקבל פני שכינה כתיב הכא וראיתם אותו וכתיב התם (דברים ו, יג) את ה׳ אלקיך תירא ואותו תעבוד
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteקידושין לה, א. במצות תפילין אמרו רז״ל (קידושין לה, א) ”הוקשה כל התורה כולה לתפילין” (שהכוונה הוא למצות התורה, עיי״ש), ועד שילפינן מהיקש זה הלכות ודינים בכמה וכמה מצות (ואף שגם בעוד מצות מצינו עד״ז וכמו במצות ציצית שאמרו רז״ל (מנחות מג, ב) שקולה היא כנגד כל המצות כולן, וכן בצדקה, שבת וכו׳ — הרי אינו דומה שקולה להוקשה. ואינו דומה כשכנ״ל, מההיקש למדין הלכה למעשה כבמצות תפילין) — לקו״ש ח״ו ע׳ 272. ראה אוה״ת ואתחנן ע׳ רס. רסב.
169בכל — ומ״ש במ״א
The note suggests that “what is written elsewhere several times,” that “with all your might” is the great love above the vessel, may refer to this passage; it says “perhaps.”
Kehot’s noteאולי הכוונה לסה״מ תקס״ג ע׳ שיג ואילך. אוה״ת בשלח ע׳ תז ואילך.
170רחבה מצותך מאד
“To every purpose I have seen an end; Your commandment is exceedingly broad.” The mitzvos are vessels for the limitless me’od.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
171קק״ק ה׳ צבאות
“Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” The third “Holy” brings G-d’s glory into “the whole earth.”
Isaiah 6:3ישעיהו ו׳:ג׳
Kehot’s noteישעי׳ ו, ג.
Paragraph 48
172דלית מחשבה תפיסא ביה כלל
“No thought can grasp You at all.” The Infinite Light that the mitzvos draw down is beyond all grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
173אני ה׳ מקדשכם
“That you may know that I am Havayah, Who sanctifies you.” The same words close Leviticus 22:32, the maamar’s verse.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יג.
Paragraph 49
174בהבראם
“These are the generations of the heavens and the earth when they were created.” The Sages read the word as “with a hei He created them.”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
175בה׳ בראם
“Do not read behibar’am but beheh bera’am, with a hei He created them.” The lower hei of the Name is Malchus, through which the worlds were made.
Menachot 29bמנחות כ״ט ב
Kehot’s noteמנחות כט, ב.
176תומ״צ
The manuscript adds here, in these words: “see what is written on the verse ‘And you shall be to Me a treasure.’”
Kehot’s noteבהכת״י שלפננו אי׳ בזה״ל עמ״ש ע״פ והייתם לי סגולה. [כ].
177בד״ה ביום השמיני עצרת
There, on the same verse in Micah (“as You swore to our fathers”), the Alter Rebbe explains that G-d bound Himself by an oath, and that this oath gives the soul’s natural love the strength to arouse the supernal love.
Kehot’s noteלקו״ת שמע״צ פג, ב ואילך.
178תתן אמת ליעקב
“Give truth to Yaakov, kindness to Avraham.” The discourse the text refers to explains it.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179שהיו״ד מורה על הצמצום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אגה״ת פ״ד ובליקוט פי׳ שם.
180ב״ה — שרפים
Here the manuscript notes “as mentioned above, section 6.”
Kehot’s noteכנ״ל פ״ו. [כ].
Paragraph 50
181וכלים מכלים שונים
At Achashverosh’s feast: “vessels of diverse vessels, and royal wine in abundance.” The maamar reads the vessels as the mitzvos and the wine as the flow drawn into them.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
182בחי׳ — שבשמים
For the passage from here to “our Father in heaven,” the manuscript refers the reader to section 3 of the explanation (Biur) of the discourse “And you shall not omit” earlier in Likkutei Torah.
Kehot’s noteע׳ לעיל ד״ה ביאור ולא תשבית פ״ג. [כ].
183או — להבעירה
The manuscript reads “to pass it through” (leha’avirah) the fire instead of “to heat it” (leha’virah) in the fire.
Kehot’s noteבהכת״י להעבירה. [כ].
184אני ה׳ מקדשכם
“I am Havayah, Who sanctifies you,” the last words of the maamar’s verse. The drawing down of holiness through the mitzvos.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
185ולא תחללו את שם קדשי
“And you shall not profane My holy Name.” The maamar reads “profane” (sechalelu) as making a chalal, a void.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 52
186ולא תחללו
There too “And you shall not profane” is read as not making a chalal, a void and concealment of the Infinite Light: G-d does not dwell in one who is a separate “something,” for “I and he cannot dwell together in the world,” and such a person causes the Infinite Light to withdraw from him.
Leviticus 4:4ויקרא ד׳:ד׳
וְהֵבִיא אֶת־הַפָּר אֶל־פֶּתַח אֹהֶל מוֹעֵד לִפְנֵי ה׳ וְסָמַךְ אֶת־יָדוֹ עַל־רֹאשׁ הַפָּר וְשָׁחַט אֶת־הַפָּר לִפְנֵי ה׳
And he shall bring the bullock unto the door of the tent of meeting before the L-RD; and he shall lay his hand upon the head of the bullock, and kill the bullock before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ד, ד.
187בד״ה במדבר סיני
The passage near there reads “I am Havayah your G-d” as the spark of G-dliness dwelling in each person, and explains that the essence of the soul never descends into the body; only its radiance is enclothed in the intellect and emotions, while its essence stays bound to its source.
Kehot’s noteלקו״ת במדבר א, ב.
188במדבר סיני באהל מועד
“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The opening of the discourse the text refers to.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189עונותיכם היו מבדילים
“But your iniquities have separated between you and your G-d.” Sin is the void that cuts a person off.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.

Likkutei Torah · Parshas Emor · Maamar 2
לבאר הדברים ע״פ ונקדשתי בתוך בני ישראל בענין…
To Explain “And I Shall Be Sanctified in the Midst of the Children of Israel”
The angels’ threefold “Kadosh” corresponds to three crowns that Israel draw down: self-sacrifice in the Shema brings new light from the Infinite One through the union of Abba and Imma, Torah study draws the crown of will to Z’eir Anpin, and the practical mitzvos draw it furthest down, to Malchus and the lower worlds, because what descends lowest is rooted highest.
The maamar in brief
The Raaya Mehemna explains that when Israel sanctify G-d below, the vav, Z’eir Anpin, rises to Kodesh, Chochmah, and becomes Kadosh; the light then returns to Z’eir Anpin and descends to Yesod and Malchus, giving three Kedushos. The Alter Rebbe builds on the Arizal: the union of Z’eir Anpin and Nukva draws light already held in the vessels of Atzilus, and Torah and mitzvos suffice for it, but the union of Abba and Imma draws new light from the Infinite One, above the chain of descent, and requires self-sacrifice, which comes from the soul’s yechidah, above reason. This is the first Kadosh, said by the Seraphim. The second is the Keser, the will, drawn from Tiferes of Imma to Z’eir Anpin through Torah study; it is needed because every revelation, even Atzilus, is a contraction for G-d, like a teacher’s speech next to his thought. The third is the Keser drawn to Malchus through the practical mitzvos, which refine sparks that fell from Tohu and are rooted above Chochmah. The Midrash of three crowns, one on G-d’s head and two on Israel’s, and “the crown with which his mother crowned him” express the same order.

Outline
	1The three Kedushos in the ZoharThree groups of angels say Kadosh; the Raaya Mehemna and Pri Etz Chaim explain the first as the vav of Tiferes rising to Chochmah, called Kodesh, and the second as the light returning to Tiferes.¶1–3
	2Two kinds of unionThe union of Z’eir Anpin and Nukva draws light already in the vessels of Atzilus and is reached through Torah and mitzvos; the union of Abba and Imma draws new light from the Infinite One, beyond the chain of descent, and needs the self-sacrifice of the Shema, which in the soul too is above intellect.¶4–5
	3The first Kadosh and the SeraphimYechidah, the root of self-sacrifice, raises the vav to Chochmah, ayin, which unites with Binah, yesh; the Seraphim “stand above lo,” the thirty-six of the attributes, and the Talmud’s five hundred and fifteen shows them drawing yud-hei into the attributes.¶6–9
	4The second Kadosh: the Keser of Z’eir AnpinTiferes of Imma becomes the Keser, the will, of Z’eir Anpin; because every revelation, even Atzilus, is a contraction for G-d, as the Maggid explained the Shechinah between the poles of the Ark and as a teacher’s speech hides his thought, His will for the attributes must be drawn down, and this comes through Torah study.¶10–20
	5The third Kadosh: the practical mitzvosThe light descends to Tzaddik and Malchus through the mitzvos, called tzedakah; Torah draws from the inner dimension, but the physical mitzvos, which refine sparks fallen from Tohu, are rooted above Chochmah and so reach furthest down, while Torah remains the inner flow to which nothing compares.¶21–32
	6Two crowns and the refinement of sparksThe world needs Israel to draw down G-d’s will; like a crown of gems and craftsmanship, the mitzvos supply the refined sparks and the Torah sets them, as in the Omer days and the night of Shavuos, all resting on the self-sacrifice of the first Kadosh.¶33–38
	7The crown with which his mother crowned himThe Midrash’s three crowns: the one on G-d’s head is the supernal Keser drawn by self-sacrifice, when Israel is “My mother,” and the two on Israel’s heads are drawn by Torah and mitzvos, when Israel is “My daughter” and “My sister”; “go forth” means going beyond every limit.¶39–42


Key concepts
	Kodesh and Kadoshקדש וקדוש
	Kodesh, written without a vav, is Chochmah, the supernal source; Kadosh, with the vav, is Z’eir Anpin that has risen to it and received its light. Each of the angels’ three “Kadosh” is a stage in this light’s ascent and descent.

	mayin nukvin (feminine waters)מיין נוקבין
	The arousal from below that calls forth a flow from above. Here it takes two forms: Torah and mitzvos for the lower union, and self-sacrifice for the higher one.

	the union of Abba and Immaיחוד אבא ואימא
	The union of Chochmah and Binah, the passage from ayin to yesh, through which new light from the Infinite One, never yet in the vessels of Atzilus, first appears.

	self-sacrifice (mesirus nefesh)מסירות נפש
	The readiness to give one’s life over to G-d in “Echad” of the Shema. It comes from yechidah, the soul’s highest level, above reason, and so reaches what is above the chain of descent.

	Keser as willכתר — רצון
	The crown above the attributes is G-d’s will that there be worlds and a revealed conduct of them. Since every revelation is a contraction for Him, this will must be drawn down anew by Israel’s service.

	the refinement of the 288 sparksבירור רפ״ח ניצוצין
	The sparks of the World of Tohu fell in the shattering of the vessels into kelipas nogah, the realm of physical things. Mitzvos done with physical objects refine them and raise them to their root above Atzilus.


Section 1 · ¶1–3
The three Kedushos in the Zohar
1לבאר הדברים1 ע״פ ונקדשתי בתוך בני ישראל2 בענין ג׳ כתות מלאכים כת אחת אומרת קדוש3
To explain the matters on the verse “And I shall be sanctified in the midst of the children of Israel,” concerning the three groups of angels: one group says “Kadosh” (“Holy”),
The verse “And I shall be sanctified in the midst of the children of Israel” is the source of the mitzvah to sanctify G-d’s Name, and the Raaya Mehemna reads it as the command to sanctify Him every day, raising His holiness from below to above. The Talmud teaches that the angels’ “Holy, holy, holy” is divided among three groups of angels: one says a single “Kadosh,” one says “Kadosh, Kadosh,” and one says the whole verse.


וזהו ענין השרפים וכת אחת אומרת קדוש קדוש4 כו׳ צריך להקדים מ״ש ברע״מ [ברעיא מהימנא] פ׳ אמור דצ״ג ע״א5 ע״פ זה דונקדשתי. קדש איהו סטר עלאה6 כו׳.
and this is the matter of the Seraphim; and one group says “Kadosh, Kadosh,” etc. We must first preface what is written in the Raaya Mehemna, Parshas Emor, folio 93, side a, on this verse of “And I shall be sanctified”: “Kodesh (‘holiness’) is the supernal side,” etc.
The Alter Rebbe identifies the first group, who say a single “Kadosh,” with the Seraphim, and the rest of the maamar explains what each “Kadosh” accomplishes. He begins with the Raaya Mehemna (“the Faithful Shepherd,” a section of the Zohar) on this verse, which distinguishes Kodesh, written without the letter vav, as the supernal side, the beginning of all levels, from Kadosh, which has the vav.




2ומאי דאקרי קדוש כו׳ וכיון דישראל קא מקדשי סלקי מתתא לעילא יקרא עילאה עד דאסתלק7 ו׳ רזא דשמים עלאין לעילא. כיון דאינון שמים אסתלקו לעילא נהיר ההוא קדש בהו וכדין אקרי לעילא קדוש כו׳.
“And what is called Kadosh,” etc. “And since Israel sanctify, they raise the supernal glory from below to above, until the vav, the secret of the supernal heavens, ascends on high. Once those heavens have ascended on high, that Kodesh shines in them, and then it is called on high Kadosh,” etc.
The Zohar asks why the angels’ word on high is Kadosh, with a vav, when the supernal level is Kodesh, which has none. It answers that when Israel sanctify below, they raise the supernal glory until the vav, which stands for Z’eir Anpin, called “the supernal heavens,” ascends to Kodesh; Kodesh then shines in it, and Kodesh with the vav is Kadosh.




3ופי׳ בפע״ח [בפרי עץ חיים]8 שער הק״ש [הקריאת שמע] פ״ב [פרק ב׳] גבי קדושה דיוצר אור וז״ל [וזה לשונו] והנה ענין קדוש הוא כי תחלה עולה סוד9 ו׳ של תפארת לקבל הארה מחכמה הנקרא קדש ונעשה קדוש.
And it is explained in Pri Etz Chaim, Shaar Kerias Shema, chapter 2, regarding the Kedushah of [the blessing] Yotzer Or, and these are his words: “Now, the matter of Kadosh is that first the secret of the vav of Tiferes rises to receive illumination from Chochmah, which is called Kodesh, and it becomes Kadosh.
Pri Etz Chaim, the Arizal’s teachings on the intentions of prayer, explains the Kedushah said in the morning blessing Yotzer Or. The vav, which stands for Tiferes, the center of Z’eir Anpin, first rises to Chochmah, which is called Kodesh, to receive its light, and so becomes Kadosh: this is the first Kadosh.


ואח״כ מתפשט עד התפארת כו׳ ונעשה שם קדוש ב׳ וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] שם ואינון שמים תייבין לדוכתייהו10 כו׳.
Afterwards it spreads down to Tiferes, etc., and there the second Kadosh is formed.” And this is [the meaning of] what is written in the Raaya Mehemna there: “And those heavens return to their places,” etc.
The light then spreads down with the vav to Tiferes in its own place, and this forms the second Kadosh. The Alter Rebbe shows that the Raaya Mehemna says the same thing in its words “those heavens return to their places”: Z’eir Anpin, having risen, goes back to its own level carrying the light it received.




Section 2 · ¶4–5
Two kinds of union
4ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳ כו׳ ומשם מתפשט במל׳11 עכ״ד [עד כאן דבריו] וכ״כ [וכן כתב] בשער חזרת העמידה רפ״ג [ריש פרק ג׳] וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא]12 שם לבתר נחית ההוא נהירו עד דנטיל כולא חד צדיק עילאה דרגא יקירא לקדשא כולא לתתא.13
“Afterwards it spreads into Yesod, and there the third Kadosh is formed, etc., and from there it spreads into Malchus.” Thus far his words. And so he wrote in Shaar Chazaras HaAmidah, at the beginning of chapter 3. And this is [the meaning of] what is written in the Raaya Mehemna there: “Afterwards that light descends, until one supernal Tzaddik, a precious level, takes it all, to sanctify everything below.”
Pri Etz Chaim completes its account: the light spreads further into Yesod, where the third Kadosh is formed, and from there into Malchus. Its section on the repetition of the Amidah says the same, and the Raaya Mehemna puts it in its own words: the light descends until “one supernal Tzaddik,” Yesod, takes it all in order to sanctify everything below.


וביאור הענין יובן בהקדים מ״ש בע״ח [בעץ חיים] שלצורך יחוד או״א [אבא ואימא]14 צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] ממש בק״ש [בקריאת שמע].15
The explanation of the matter will be understood by first prefacing what is written in Etz Chaim: that for the sake of the union of Abba and Imma (Chochmah and Binah) there must be an elevation of mayin nukvin (feminine waters) through actual self-sacrifice (mesirus nefesh) in the Shema.
To explain the three stages, the Alter Rebbe first brings a principle from the Arizal. The union of Abba and Imma, Chochmah and Binah, requires mayin nukvin, “feminine waters,” the arousal from below that calls forth the flow from above, and for this union it must be actual self-sacrifice, as when one gives one’s life over to G-d in reciting the Shema.


ולצורך יחוד זו״נ [זעיר אנפין ונוקבא] סגי בהעלאת מ״ן [מיין נוקבין] ע״י16 התורה והמצות שעי״ז ממשיכים יחוד זו״נ [זעיר אנפין ונוקבא] ולכן אפילו מי שתורתו אומנתו מפסיק לק״ש [לקריאת שמע]17 וארז״ל [ואמרו רבותינו זכרונם לברכה] גדול הקורא ק״ש [קריאת שמע] בעונתה18 יותר מהעוסק בתורה כו׳.
But for the sake of the union of Z’eir Anpin and Nukva, the elevation of mayin nukvin through Torah and mitzvos suffices, for through this one draws down the union of Z’eir Anpin and Nukva. Therefore even one whose Torah is his occupation interrupts [his study] for the Shema; and our Sages, of blessed memory, said: “Greater is one who recites the Shema in its time than one who occupies himself with Torah,” etc.
The lower union, of Z’eir Anpin and Nukva (the emotive attributes and Malchus), needs only the arousal brought about by Torah and mitzvos. Because the Shema reaches higher than Torah study, even those whose whole occupation is Torah stop for it, and the Talmud rules that reciting the Shema in its proper time is greater than studying Torah.


(ואע״ג [ואף על גב] שבלק״ת [שבלקוטי תורה (להאריז״ל)] פ׳ בראשית19 איתא דמצוה הוא שם הוי׳ ששני אותיות מ״צ דמצוה הם בא״ת ב״ש י״ה דהיינו שע״י המצוה גורם גם יחוד או״א [אבא ואימא] שהם י״ה אך מ״מ הם אותיות מחולפות במ״צ להורות שאין זה גילוי גמור
(And although in the Likkutei Torah [of the Arizal], Parshas Bereishis, it is stated that [the word] mitzvah is the Name Havayah, since the two letters mem-tzadi of mitzvah are, in the Atbash [exchange of letters], yud-hei, which means that through the mitzvah one also brings about the union of Abba and Imma, which are yud-hei; nevertheless, they are letters exchanged into mem-tzadi, to show that this is not a complete revelation
A parenthetical objection: the Arizal teaches that the word mitzvah (מצוה) holds the whole Name Havayah. Its last two letters are the Name’s vav and hei, and its first two, mem and tzadi, become yud and hei through Atbash, the code that pairs the first letter of the alphabet with the last, the second with the next-to-last, and so on; since yud-hei stands for Abba and Imma, a mitzvah too would seem to bring about their union.


כמו ו״ה שבאו בלא חלופי אתוון במצוה אבל עיקר יחוד או״א [אבא ואימא] שהם י״ה ממש זהו הנמשך ע״י העלאת מ״ן [מיין נוקבין] דמס״נ [דמסירות נפש] באחד וזהו ענין ק״ש [קריאת שמע] וע׳ בפי׳ וענין חלופי אתוון בבינונים שער היחוד והאמונה פרק י״ב).
like the vav-hei, which come in mitzvah without an exchange of letters. But the essential union of Abba and Imma, which are the actual yud-hei, is what is drawn down through the elevation of mayin nukvin of self-sacrifice in [the word] Echad (“One”), and this is the matter of the Shema. And see the explanation, and the matter of the exchange of letters, in [Sefer Shel] Beinonim, Shaar HaYichud VehaEmunah, chapter 12.)
The answer is that yud-hei appear in the word mitzvah only in exchanged, disguised letters, showing that through a mitzvah Abba and Imma are not fully revealed, while the vav-hei, Z’eir Anpin and Nukva, appear openly. Their essential union comes through the self-sacrifice of “Echad” in the Shema; Tanya explains that exchanged letters carry a more concealed and diminished life-force.


והטעם לזה הוא מפני שמכיון שכבר נמשך האור וההמשכה של א״ס ב״ה בהכלים דאצי׳ וא״כ כבר באה ההמשכה וישנה בבחי׳ סדר ההשתלשלות דהיינו כשנמשכה לאצילות לזו״נ [לזעיר אנפין ונוקבא] ורק שצריכים להמשיכה משם לבי״ע.
The reason for this is that, since the light and the flow of the Infinite One (Ein Sof), blessed be He, has already been drawn into the vessels of Atzilus, then the flow has already come and exists at the level of the order of the chain of descending worlds (hishtalshelus), that is, when it was drawn into Atzilus, into Z’eir Anpin and Nukva; and one need only draw it from there into Beriah, Yetzirah and Asiyah.
Here is the reason for the difference. The light that the union of Z’eir Anpin and Nukva needs is already present in the vessels of Atzilus as part of the orderly chain of descent, so it need only be drawn further down, into the lower worlds of Beriah, Yetzirah and Asiyah.


(אשר זהו ענין יחוד זו״נ [זעיר אנפין ונוקבא] שע״י יחוד זה נמשך הולדת נשמות מאצילות לעולם הבריאה כמ״ש בע״ח [בעץ חיים] שער מ״ז שער סדר אבי״ע [אצילות בריאה יצירה עשיה] פד״ה).
(And this is the matter of the union of Z’eir Anpin and Nukva: through this union the birth of souls is drawn from Atzilus into the World of Beriah, as is written in Etz Chaim, Shaar 47, the Shaar of the Order of Atzilus, Beriah, Yetzirah and Asiyah, chapters 4 and 5.)
The Alter Rebbe adds that the union of Z’eir Anpin and Nukva is what brings souls into being, drawing them from Atzilus into Beriah. He cites Etz Chaim’s section on the order of the four worlds, which discusses where in them souls are born.


לכן ע״י התורה והמצות ג״כ יכולים להמשיך המשכה זו מאחר שכבר ישנה לההמשכה בכלים דזו״נ [דזעיר אנפין ונוקבא] דאצילות ע״כ ע״י התומ״צ [התורה ומצות] שהם בחי׳ כלים ממשיכים המשכה זו שבכלים דזו״נ [דזעיר אנפין ונוקבא] להיות נמשך בבי״ע.
Therefore through Torah and mitzvos, too, one can draw down this flow: since the flow already exists in the vessels of Z’eir Anpin and Nukva of Atzilus, therefore through Torah and mitzvos, which are at the level of vessels, one draws this flow that is in the vessels of Z’eir Anpin and Nukva so that it be drawn into Beriah, Yetzirah and Asiyah.
Since this flow already rests in the vessels of Z’eir Anpin and Nukva, Torah and mitzvos are enough to draw it down. They are themselves “vessels”: defined expressions of G-d’s will and wisdom, matching a light that is already held in vessels.


(וגם עסק התורה צ״ל ג״כ בבחי׳ ביטול להיות ולא תחללו2021 שלא לעשות חלל והפסק ח״ו [חס ושלום] דאל״כ [דאם לא כן] גם תורה אין לו22 אלא שעכ״ז [שעם כל זה] הוא בבחי׳ כלי אבל מסירת נפש היינו לצאת מהכלי לגמרי.
(And the occupation with Torah, too, must also be in a state of self-nullification (bittul), so that it be [in keeping with] “And you shall not profane”: not to make a void and an interruption, G-d forbid; for otherwise “he does not even have Torah.” Yet even so, it is at the level of a vessel; whereas self-sacrifice means to go out of the vessel entirely.
Torah study, too, needs self-nullification: “You shall not profane” (תחללו) is read as “do not make a void” (חלל), for study with self-importance makes a gap from which G-d’s light withdraws, and the Talmud says that one who claims he has only Torah does not even have Torah. Yet even humble study stays within the measure of a vessel, while self-sacrifice means leaving every vessel and limit behind.


ולפיכך להמשיך היחוד דזו״נ [דזעיר אנפין ונוקבא] שהוא המש כת האור שכבר מלובש בכלי ממשיכים ע״י העלאת מ״ן [מיין נוקבין] דעסק התורה והמצות שהן הן מבחי׳ ז״א ונוק׳ [ונוקבא] שהתורה היא בז״א
Therefore, to draw down the union of Z’eir Anpin and Nukva, which is the drawing down of the light that is already enclothed in a vessel, one draws it down through the elevation of mayin nukvin of occupation with Torah and mitzvos, which are themselves of the level of Z’eir Anpin and Nukva: the Torah is in Z’eir Anpin
So the union of Z’eir Anpin and Nukva, which concerns light already clothed in vessels, is drawn through Torah and mitzvos, which belong to those very levels. Torah corresponds to Z’eir Anpin, the emotive attributes of Atzilus.


והמצות בנוק׳ [בנוקבא] ומ״מ כ׳ [כתב] בבינונים ס״פ כ״ה שקיום התורה ומצותיה תלוי בזה שיזכור תמיד ענין מסירת נפשו לה׳ על יחודו שיהיה קבוע בלבו תמיד ממש23 כו׳ ע״ש)
and the mitzvos are in Nukva. Nevertheless, he wrote in [Sefer Shel] Beinonim, at the end of chapter 25, that the keeping of the Torah and its mitzvos depends on this: that one always remember the matter of giving over his soul to G-d for His unity, so that it be fixed in his heart always, literally, etc.; see there.)
The mitzvos correspond to Nukva, Malchus. Even so, Tanya (chapter 25) teaches that keeping the Torah and its mitzvos depends on always remembering one’s readiness to give one’s life for G-d’s unity, so that even the lower service draws its strength from self-sacrifice.


אבל כדי להמשיך יחוד או״א [אבא ואימא]24 שהוא המשכת אור חדש מה שלא נמשך עדיין בהכלים דאצילות כלל
But in order to draw down the union of Abba and Imma, which is the drawing down of new light, that which has not yet been drawn into the vessels of Atzilus at all,
The union of Abba and Imma is of another kind: it draws down new light, light that has never yet entered the vessels of Atzilus.


כי אם שצריכים לעורר ולהמשיך אור חדש והמשכה חדשה ממש מאור א״ס ב״ה אשר זהו ענין יחוד או״א [אבא ואימא] דאין הפי׳ שהתחלת ההמשכה מאו״א [מאבא ואימא] לבד אלא
rather one must arouse and draw down new light and a truly new flow from the Infinite Light (Or Ein Sof), blessed be He; and this is the matter of the union of Abba and Imma. For the meaning is not that the flow begins from Abba and Imma alone; rather,
Such light must be aroused from the Infinite Light itself as a truly new flow. Calling it “the union of Abba and Imma” does not mean that the flow starts with them.


כי או״א [אבא ואימא] מקבלים מכתר וכתר מעתיק עד א״ס המאציל העליון כי הוא לבדו יש בו כח לחדש תמיד לפי שאין לו סוף משא״כ בנאצלים כו׳.
Abba and Imma receive from Keser, and Keser from Atik, up to the Infinite One, the Supernal Emanator; for He alone has the power to renew constantly, since He has no end, which is not so with the emanated beings, etc.
Abba and Imma receive from Keser, Keser from Atik, and so up to the Infinite One, the source of all emanation. Only He can bring forth something truly new, because He has no end; every emanated level is finite and can only pass on what it has received.


אלא שנק׳ ע״ש יחוד דאו״א [דאבא ואימא] לפי כי בהיות האור עדיין למעלה מאו״א [מאבא ואימא] הוא בחי׳ סתימו דכל
It is only called by the name of the union of Abba and Imma because while the light is still above Abba and Imma it is at the level of “the most hidden of all
The union is named after Abba and Imma because above them the light is utterly hidden, “the most hidden of all hidden things,” the Zohar’s phrase for the highest concealed levels.


סתימין ונעלם מאד וראשית הגילוי הוא בחכמה וממנה נמשך בבינה וכמ״ש כ״ז [כל זה] בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פי״א [פרק י״א] ומבואר באריכות יותר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא25
hidden things” and very concealed, and the beginning of revelation is in Chochmah, and from it the light is drawn into Binah. All this is as written in Pri Etz Chaim, Shaar Kerias Shema, chapter 11, and it is explained at greater length in the Likkutei Torah [of the Arizal], Parshas Vayera.
Revelation begins in Chochmah and passes from it to Binah, so the new light first appears through their union. Pri Etz Chaim (Shema, chapter 11) teaches that while a union for sustaining the worlds draws on what Abba and Imma already hold, a union that brings forth new souls requires new light from above.


(ועיין בזהר פ׳ בשלח דס״ג ע״ב ע״פ ממעמקים קראתיך26 אמר רבי חזקיה כד עתיקא סתימא דכל סתימין בעי לזמנא ברכאן לעלמין אשרי כולא ואכליל כולא בהאי עמיקא עילאה27 כו׳ וע׳ במק״מ [במקדש מלך] שם בשם האריז״ל [האר״י זכרונו לברכה].
(And see the Zohar, Parshas Beshalach, folio 63, side b, on the verse “Out of the depths I have called You”: “Rabbi Chizkiyah said: When the Ancient One, most hidden of all hidden, wishes to prepare blessings for the worlds, He places everything and includes everything in this supernal depth,” etc. And see the Mikdash Melech there, in the name of the Arizal, of blessed memory.
The Zohar reads “Out of the depths I have called You” as the supernal depth: when the hidden Ancient One wishes to bestow blessings, He places everything in this depth, and from it the well and all the streams are filled. The Alter Rebbe brings it to illustrate the point just made: the blessings of the hidden Ancient One first gather in a supernal level and only from there flow outward.


וע׳ עוד בפ׳ ויגש דר״י [דרבינו יצחק] ע״א ת״ח [תא חזי] בית פרעה28 כו׳ ע״ש. ועוי״ל [ועוד יש לומר] הטעם שנקרא ע״ש יחוד דאו״א [דאבא ואימא] מטעם שכשנמשך האור ומגיע בחו״ב [בחכמה ובינה] זהו ההתקשרות והמשכת הסובב בממלא ועמ״ש גבי פסח29 בענין ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו30 כו׳ ועמ״ש סד״ה שימני כחותם3132 ע״ש)
And see further in Parshas Vayigash, folio 210, side a: “Come and see: the house of Pharaoh,” etc.; see there. One may further say that the reason it is called by the name of the union of Abba and Imma is that when the light is drawn down and reaches Chochmah and Binah, this is the bond and the drawing of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). And see what is written regarding Pesach on the matter of “And Havayah our G-d brought us out”: Abba and Imma, who enclothed, etc. And see what is written at the end of the discourse beginning “Set me as a seal”; see there.)
The Zohar in Vayigash reads “the house of Pharaoh” (בית פרעה) as the house from which all lights are uncovered (אתפרעו), where whatever was hidden is revealed. A second reason for the name: in Chochmah and Binah the light that encompasses all worlds first binds with and enters the light that fills them, as elsewhere “Havayah our G-d” of the Haggadah is explained as Abba and Imma clothing themselves.


ולכן כדי לעורר ולהמשיך מאור א״ס ממש צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] שעי״ז ממשיך מעיקרא דכולא המשכה חדשה דאל״כ [דאם לא כן] אינו יכול לעורר ולהמשיך מבחי׳ א״ס ממש.
Therefore, in order to arouse and draw down from the Infinite Light itself, there must be an elevation of mayin nukvin through self-sacrifice, for through this one draws a new flow from “the root of all”; otherwise one cannot arouse and draw down from the level of the Infinite One itself.
This is why self-sacrifice is needed. Only it reaches “the root of all,” the Infinite itself, and draws from there a flow that is new; without it one cannot reach the level of the Infinite One.


ולכן לעורר המשכה זו צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] ממש שעי״ז מעורר וממשיך מעצמות אור א״ס ב״ה וממשיך משם המשכה חדשה ע״י יחוד דאו״א [דאבא ואימא] (ועמ״ש בזה בד״ה מה יפו פעמיך33 בנעלים34 ובביאור ע״פ הראיני את מראיך)35
Therefore, to arouse this flow there must be an elevation of mayin nukvin through actual self-sacrifice, for through this one arouses and draws from the essence of the Infinite Light, blessed be He, and draws from there a new flow through the union of Abba and Imma. (And see what is written on this in the discourse beginning “How beautiful are your steps in sandals,” and in the explanation of the verse “Show me your appearance.”)
Actual self-sacrifice arouses the very essence of the Infinite Light, and from there the new flow comes down through the union of Abba and Imma. Two maamarim on verses of the Song of Songs develop this further.


ויובן עוד ענין זה ממ״ש במ״א בד״ה פתח אליהו36 שמאצילות לבי״ע הגם שהאור נמשך ע״י פרסא מ״מ נק׳ סדר ההשתלשלות משא״כ מא״ס ב״ה לאצילות הוא שלא כסדר ההשתלשלות
This matter will be understood further from what is written elsewhere, in the discourse beginning “Patach Eliyahu”: that from Atzilus to Beriah, Yetzirah and Asiyah, although the light is drawn through a parsa (partition), it is nevertheless called the order of hishtalshelus; whereas from the Infinite One, blessed be He, to Atzilus it is not according to the order of hishtalshelus,
The Alter Rebbe’s discourse “Patach Eliyahu” in Torah Ohr explains that between Atzilus and the lower worlds there is a parsa, a partition that screens the light, yet the descent there is still one continuous order of cause and effect. From the Infinite One to Atzilus, however, there is no such continuous order.


רק ע״י צמצום ומקום פנוי כי אין ערוך לך כו׳ חד לא בחושבן37 כו׳ ע״ש באריכות.
but only through tzimtzum (contraction) and an empty space, for “There is no comparison to You,” etc., “One, but not in number,” etc.; see there at length.
That step happens only through tzimtzum, G-d’s concealment of His light that leaves an “empty space.” As the prayer says, “There is no comparison to You,” and Patach Eliyahu says “You are One, but not in number”: G-d is not the first link in a series, so a new flow from Him is beyond any chain.




5והנה באדם ג״כ יש בחי׳ השתלשלות ומה שלמעלה מהשתלשלות. דהיינו כי מחכמה ולמטה הוא בחי׳ השתלשלות שכל ומדות ומחודומ״ע [ומחשבה דבור ומעשה]. לכן עי״ז ממשיכים ג״כ מסדר ההשתלשלות מאצילות לבי״ע.
Now in man, too, there is the level of the chain of descent (hishtalshelus) and that which is above hishtalshelus. That is, from Chochmah downward is the level of hishtalshelus: intellect and emotive attributes (middos), and thought, speech and action. Therefore through these one also draws down from the order of hishtalshelus, from Atzilus to Beriah, Yetzirah and Asiyah.
A person mirrors the worlds. From Chochmah, the first flash of insight, downward, the soul’s powers form their own chain of descent: intellect, the emotions, and then thought, speech and action, each derived from the one above it. Service through these powers, through understanding, feeling and doing, draws down the flow that follows this order, from Atzilus into the lower worlds.


אבל להיות המשכת אור חדש מא״ס ב״ה שהוא מלמעלה מסדר ההשתלשלות זה אינו כ״א ע״י העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] דייקא שהוא בנפש ג״כ מבחי׳ שלמעלה מסדר ההשתלשלות דהיינו למעלה מהשכל וה טעם.
But for there to be a drawing down of new light from the Infinite One (Ein Sof), blessed be He, which is from above the order of hishtalshelus, this is only through the elevation of mayin nukvin through self-sacrifice (mesirus nefesh) specifically, which in the soul, too, is from the level that is above the order of hishtalshelus, that is, above intellect and reason.
Self-sacrifice does not come from reasoning; it springs from a level of the soul that is above intellect and reason. Because it stands above the soul’s own chain of descent, it can draw down the new light from the Infinite One, which is above the chain of the worlds.




Section 3 · ¶6–9
The first Kadosh and the Seraphim
6והשכל לגבי למעלה מהשכל והחכמה הוא שלא כסדר ההשתלשלות כמ״ש והחכמה מאין תמצא.38 ועמ״ש מזה סד״ה כי קרוב אליך הדבר39.40
And intellect, relative to that which is above intellect and Chochmah, is not according to the order of the chain of descending worlds (hishtalshelus), as it is written, “And wisdom, from where (me’ayin) shall it be found?” And see what is written on this at the end of the discourse beginning “For the matter is very near to you.”
Chochmah itself does not follow from what is above it by a continuous chain: the step from what is beyond intellect into intellect is a leap, not a derivation. Chassidus reads Job’s question “And wisdom, from where (me’ayin) shall it be found?” as a statement: wisdom comes from ayin, “nothing,” a source that has no common measure with it.


והיינו בחי׳ יחידה שבנפש4142 שממנה נמשך הרצון לה׳ במס״נ [במסירות נפש] ולכן עי״ז דייקא מעורר וממשיך מלמעלה מסדר ההשתלשלות כו׳
This is the level of yechidah in the soul, from which the will for G-d with self-sacrifice (mesirus nefesh) is drawn; and therefore through this specifically one arouses and draws down from above the order of hishtalshelus, etc.
The soul’s highest level, yechidah (“the single one”), is where the will to give oneself over to G-d comes from, a will beyond reason. Because it stands above the soul’s own chain of faculties, self-sacrifice reaches, and draws down from, what is above the chain of the worlds.


(וז״ש [וזהו שכתוב] בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ה דרוחין ונפשין של הצדיקים הם מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דזו״נ [דזעיר אנפין ונוקבא]. אך נשמה לנשמה ונשמה הם מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דאו״א [דאבא ואימא].43 ועיין מזה בשער היחודים פ״ח [פרק ח׳].
(And this is what is written in Pri Etz Chaim, Shaar Kerias Shema, chapter 5: that the ruach and nefesh [levels] of the righteous are the mayin nukvin (feminine waters) and mayin duchrin (masculine waters) of Z’eir Anpin and Nukva, but the neshamah of the neshamah and the neshamah are the mayin nukvin and mayin duchrin of Abba and Imma. And see on this in Shaar HaYichudim, chapter 8.
Pri Etz Chaim says which levels of the soul serve as mayin nukvin for each union. The lower levels, ruach and nefesh, rise to the union of Z’eir Anpin and Nukva, while the higher ones, neshamah and the “neshamah of the neshamah” (which it also calls chayah), rise to the union of Abba and Imma; Shaar HaYichudim, a work of the Arizal’s teachings on meditative unifications, is also cited.


והיינו כי רוח ונפש זהו בחי׳ האור המלובש בכלי וממשיכים עי״ז האור שכבר מלובש בכלים כנ״ל אבל להמשיך יחוד או״א [אבא ואימא] צ״ל העלאת מ״ן [מיין נוקבין] בבחי׳ מאדך בלי גבול שהוא בחי׳ יחידה וזהו ענין נשמה לנשמה.
That is, ruach and nefesh are the level of the light enclothed in a vessel, and through them one draws down the light that is already enclothed in vessels, as mentioned above; but to draw down the union of Abba and Imma (Chochmah and Binah) there must be an elevation of mayin nukvin at the level of me’odecha (“your might”), without limit, which is the level of yechidah, and this is the matter of the neshamah of the neshamah,
Ruach and nefesh are light already clothed in vessels, so they draw down light that is already in vessels. The union of Abba and Imma needs mayin nukvin of me’odecha, the love “with all your might” that has no limit, which comes from yechidah; this is what the Arizal calls the neshamah of the neshamah.


כנודע דהיינו שהיא למעלה מבחי׳ נשמות הכלים כו׳) וזהו ענין קדוש הא׳ דפי׳ ברע״מ [ברעיא מהימנא] שהוא הסתלקות הוי״ו שהוא ז״א דאצילות בחכמה שנק׳ קדש.
as is known; that is, it is above the level of the souls of the vessels, etc.) And this is the matter of the first Kadosh, which the Raaya Mehemna explains as the ascent of the vav, which is Z’eir Anpin of Atzilus, into Chochmah, which is called Kodesh.
The neshamah of the neshamah is above the souls that belong to the vessels. With this the Alter Rebbe identifies the first Kadosh of the Raaya Mehemna: the vav, Z’eir Anpin of Atzilus, rising into Chochmah, which is called Kodesh.


ועלייה זו היינו שז״א עולה בבחי׳ מ״נ [מיין נוקבין] בכדי שעי״ז יהיה יחוד או״א [אבא ואימא] שבחינה זו נעשה ע״י המס״נ [המסירות נפש] למטה.
And this ascent means that Z’eir Anpin rises as mayin nukvin, so that through this there will be the union of Abba and Imma; and this level is brought about through self-sacrifice below.
Z’eir Anpin rises as mayin nukvin, an arousal from below, and this brings about the union of Abba and Imma above it. What sets this in motion above is a person’s self-sacrifice below.


ולמעלה הוא ג״כ בחי׳ ביטול והתכללות ז״א למעלה (ועמ״ש מזה בביאור ע״פ שימני כחותם.4445 בהפרש שבין עליות העולמות ובין עליות ז״א בבחי׳ עיבור במעי אימא שעי״ז ממשיך מוחי׳ [מוחיה] דגדלות כו׳ ע״ש)
And Above, too, it is a state of self-nullification (bittul) and inclusion of Z’eir Anpin Above. (And see what is written on this in the explanation of the verse “Set me as a seal,” on the difference between the ascents of the worlds and the ascents of Z’eir Anpin in the state of ibur (gestation) in the womb of Imma, through which it draws down the mochin of gadlus (the mature intellect), etc.; see there.)
Above, too, the ascent means that Z’eir Anpin sets itself aside and is included in the higher level, the counterpart of self-sacrifice below. The cross-reference distinguishes this from the ascent of whole worlds: here Z’eir Anpin returns to the state of “gestation” within Imma, through which it later receives the mature intellect.


ועי״ז דייקא נמשך יחוד או״א [אבא ואימא] אשר החכמה נק׳ קדש והוא בחי׳ אין. והבינה נק׳ יש. והיחוד הוא שיומשך ויתהווה מאין ליש.
And through this specifically the union of Abba and Imma is drawn down: Chochmah is called Kodesh and is the level of ayin (nothing), and Binah is called yesh (something), and the union is that it be drawn down and come into being from ayin to yesh.
Chochmah is Kodesh and ayin, “nothing,” because it is pure self-nullification; Binah is yesh, “something,” a defined grasp. Their union is the passage from nothing to something, the very pattern of bringing a new existence into being.


והוא המשכת אור חדש ולאו דוקא בחו״ב [בחכמה ובינה] דאצילות לבד. כ״א שרש המשכה זו הוא מלמעלה מאצילות וגם בעולם העקודים שיומשך מחכמה לבינה כו׳.
This is the drawing down of new light, and not necessarily in Chochmah and Binah of Atzilus alone; rather, the root of this flow is from above Atzilus, and also in the World of the Akudim, that it be drawn from Chochmah to Binah, etc.
This union draws down new light, and its root is above Atzilus. The same pattern, a flow from Chochmah to Binah, is found even in the World of the Akudim, one of the early stages of emanation in the Arizal’s account, before Atzilus.




7וזהו ברוך אומר ועושה אמירה היא בחכמה והעשייה בבינה שהם ל״ב נתיבות46 ושבילין הנמשכים מחכמה לבינה
And this is [the meaning of] “Blessed is He who says and does”: the saying is in Chochmah and the doing in Binah, which are the thirty-two paths and pathways drawn from Chochmah to Binah,
The words of the morning prayer “Blessed is He who says and does” are read the same way: the “saying” is in Chochmah and the “doing” in Binah. Between them run the thirty-two paths of wisdom of Sefer Yetzirah, which lead from Chochmah to Binah.


שהם ל״ב שמות אלקים שבמעשה בראשית47 וזהו כולם בחכמה עשית48 בבינה. והוא מפני שהחכמה נק׳ אין ובינה נק׳ יש.
which are the thirty-two Names Elokim in the work of Creation. And this is [the meaning of] “You made them all with wisdom”: [the making is] in Binah. This is because Chochmah is called ayin and Binah is called yesh.
These paths correspond to the thirty-two times the Name Elokim appears in the account of Creation. The verse “You made them all with wisdom” means that what originates in Chochmah, ayin, is actually made in Binah, yesh.




8ולכך התלבשות אור א״ס הוא בחכמה דוקא מפני שחכמה היא בחינת ביטול וכמ״ש בסש״ב [בספר של בינונים] פל״ה בשם המגיד נ״ע [נשמתו עדן]
Therefore the enclothement of the Infinite Light (Or Ein Sof) is in Chochmah specifically, because Chochmah is the level of self-nullification (bittul), as is written in Sefer Shel Beinonim (Tanya), chapter 35, in the name of the Maggid, whose soul is in Eden.
Since Chochmah is self-nullification, the Infinite Light enclothes itself specifically there. Tanya (chapter 35, in the gloss) brings this in the name of the Maggid of Mezritch, the Alter Rebbe’s teacher.


והיינו שהחכמה הוא רק זה ההשגה עצמה שמשגת עוצם הביטול איך דכולא קמיה כלא חשיב ממש ואין עוד.
That is, Chochmah is only this very comprehension that comprehends the intensity of the bittul: how “all before Him is considered as actually nothing,” and “there is nothing else,”
Chochmah is not a separate grasp of some object; it is the very perception of how completely all is nullified before G-d, that “all before Him is considered as nothing” and “there is nothing else.”


ואיך דלית מחשבה תפיסא ביה כלל49 ולכך נק׳ החכמה אמת. וכמ״ש מזה ע״פ ויכתוב משה את מוצאיהם50 כו׳.
and how “no thought can grasp Him at all.” Therefore Chochmah is called truth; as is written on this on the verse “And Moshe wrote their goings forth,” etc.
It also perceives that no thought can grasp Him at all. Because it sees things as they truly are before G-d, Chochmah is called “truth,” a theme developed in the maamar on “And Moshe wrote their goings forth.”


אבל בחי׳ בינה שהוא בחי׳ ההשגה נק׳ יש (וכמ״ש במ״א בענין מוחין דאבא ומוחין דאימא. שבחי׳ מוחין דאימא זהו מקור סדר ההשתלשלות מעילה לעילה אבל מוחין דאבא הוא מה שלמעלה מסדר ההשתלשלות.)
But the level of Binah, which is the level of comprehension, is called yesh (something). (As is written elsewhere on the matter of the mochin of Abba and the mochin of Imma: the mochin of Imma are the source of the order of the chain of descending worlds (hishtalshelus), from cause to cause, but the mochin of Abba are that which is above the order of hishtalshelus.)
Binah, the detailed grasp of a matter, is yesh, a defined existence. The mochin of Imma, Binah, are the source of the orderly chain in which each level is caused by the one above, while the mochin of Abba, Chochmah, belong to what is above that chain.


(עיין מזה בד״ה מצה זו51 כו׳ ובד״ה ששים המה מלכות.5253 גבי ומעין מבית54 ה׳ יצא)
(See on this in the discourse beginning “This matzah,” etc., and in the discourse beginning “There are sixty queens,” regarding “And a spring shall go forth from the house of Havayah.”)
Two related discussions: the maamar on “This matzah” and the maamar on “There are sixty queens,” where the verse “a spring shall go forth from the house of Havayah” is explained.


וזהו שדוקא ע״י עליית הוי״ו שהוא בחי׳ שמים ז״א דאצילות לבחי׳ קדש שהוא חכמה. שהוא בבחינת ביטול ואין. עי״ז הוא ממשיך יחוד או״א [אבא ואימא].
And this is why specifically through the ascent of the vav, which is the level of “heavens,” Z’eir Anpin of Atzilus, to the level of Kodesh, which is Chochmah, which is in a state of bittul and ayin, through this it draws down the union of Abba and Imma,
So it is specifically when the vav, Z’eir Anpin, called “heavens,” rises to Kodesh, Chochmah, the level of nullification and ayin, that it draws down the union of Abba and Imma.


שיומשך המשכה חדשה מאור א״ס. ויתה וה ויומשך מאין ליש. וזהו ענין שרפים עומדים ממעל לו.5556 והם כת אחת האומרת קדוש פ״א.
so that a new flow be drawn from the Infinite Light, and come into being and be drawn from ayin to yesh. And this is the matter of “Seraphim stand above him (mima’al lo),” and they are the one group that says Kadosh once,
Through that union a new flow comes from the Infinite Light, passing from ayin to yesh. Isaiah saw the Seraphim “standing above him (mima’al lo),” and they are the group of angels that says Kadosh only once.


דהיינו בחי׳ קדוש הא׳. והיינו שעבודתם הוא ליכלל וליבטל באור א״ס ב״ה. אשר למטה זהו נק׳ מס״נ [מסירות נפש].
that is, the level of the first Kadosh. Their service is to be absorbed and nullified in the Infinite Light, blessed be He, which below is called self-sacrifice (mesirus nefesh).
Their single Kadosh is the first Kadosh: their service is to be absorbed and nullified in the Infinite Light. The human counterpart of this is self-sacrifice.


ולכן עומדים ממעל לו פי׳ ל״ו נק׳ המשכת האור שנמשכו כבר בכלים. שהוא בחי׳ הוי״ו דקדוש.
Therefore they “stand above lo”: that is, lo (lamed-vav) is the name for the drawing down of the light that has already been drawn into vessels, which is the level of the vav of Kadosh.
The Alter Rebbe reads לו (“him”) as the letters lamed-vav, thirty-six. This number stands for the light already drawn into vessels, the vav of Kadosh.


(וגם ו׳ פעמים ו׳ גימט׳ [גימטריא] ל״ו וכמ״ש במ״א בענין מי ברא אלה.57 דאלה היינו ששה מדות כל א׳ כלול מששה בגימטריא אלה)
(And also, vav times vav is numerically lamed-vav (thirty-six), as is written elsewhere on the matter of “Who created these (eleh)”: that eleh is the six attributes, each one comprising six, which is the numerical value of eleh.)
Vav, six, times six is thirty-six, and so is the value of אלה, eleh (alef 1, lamed 30, hei 5). Isaiah’s “Who created these (eleh)” is read elsewhere as the six emotive attributes, each including all six.


אבל השרפים עומדים ממעל ל״ו שהם גורמים גם באצי׳ עליית הוי״ו לבחי׳ קדש מה שלמעלה מבחי׳ ו׳.
But the Seraphim stand above the lamed-vav, for they bring about, in Atzilus too, the ascent of the vav to the level of Kodesh, which is above the level of vav.
The Seraphim stand above these thirty-six: they cause the vav, even in Atzilus, to rise to Kodesh, which is above the vav, above the emotive attributes.


(וע״ד מ״ש במ״א בד״ה לך לך58 בענין הוא עשנו ולו אנחנו5960 ולא באל״ף ול״ו בוי״ו. וע״ד מ״ש באדר״ז [באדרא זוטא] דרצ״ב סע״ב [סוף עמוד ב] ע״פ ולו נתכנו עלילות6162 ע״ש.
(This is along the lines of what is written elsewhere, in the discourse beginning “Lech Lecha,” on the matter of “He made us, and we are His (velo)”: velo with an alef, and lo with a vav. And along the lines of what is written in the Idra Zuta, folio 292, end of side b, on the verse “And by Him (velo) actions are weighed”; see there.
Two verses where the written text has לא with an alef and the reading is לו with a vav: “He made us, and we are His” (Psalm 100) and “by Him actions are weighed” (1 Samuel 2:3), which the Idra Zuta discusses. Like the next example, they pair an alef with a vav, a higher level with a lower one.


ועד״ז ועד בחילופי אתוון אחד63 נמצא מה שבאחד זהו בחי׳ אלף רישא דאתוון. בחלופי אתוון זהו ו׳ וזהו בחי׳ ועד. ולכן בחי׳ למס״נ [למסירות נפש] באחד זהו ממעל לוי״ו דועד. כי ועד הוא יחו״ת [יחודא תתאה] משא״כ אחד יחו״ע [יחודא עילאה] כו׳.)
In the same way, vaed (“and ever”) is, in the exchange of letters, echad (“one”). Thus what is in echad the level of alef, the head of the letters, is in the exchange of letters a vav, and this is the level of vaed. Therefore the level of self-sacrifice in Echad is above the vav of vaed, for vaed is the lower unity (yichuda tata’ah), whereas echad is the higher unity (yichuda ila’ah), etc.)
The Zohar says that ועד, “and ever” (in “Blessed be the Name of His glorious kingdom forever and ever”), is אחד, “One,” in exchanged letters: alef becomes vav and ches becomes ayin. Echad is the higher unity, in which the world is nothing before G-d, and vaed the lower unity, G-d within the world’s existence; self-sacrifice in “Echad” is therefore above the vav of vaed.


(ובזה יובן מ״ש בירושלמי רפ״ט דברכות. עוביו של רקיע מהלך ת״ק שנה. טלפי החיות מהלך חמש מאות שנה וחמש עשרה מנין ישרה.)
(And with this will be understood what is said in the Jerusalem Talmud, at the beginning of chapter 9 of Berachos: “The thickness of the firmament is a journey of five hundred years. The hooves of the Chayos are a journey of five hundred and fifteen years, the number of yesharah (‘straight’).”)
The Jerusalem Talmud measures the thickness of the firmament as a journey of five hundred years, and the hooves of the Chayos, the angels whose feet Ezekiel saw as “a straight foot,” as five hundred and fifteen, the numerical value of ישרה, “straight” (yud 10, shin 300, reish 200, hei 5).


(הובא בתוספות פ״ב [פרק ב׳] דחגיגה די״ג ע״א). דאינו מובן מהו ענין שהרגל הוא חמש עשרה דוקא יותר מעובי הרקיעים ושבין כל רקיע שהכל מהלך ת״ק שנה.
(It is cited in Tosafos, chapter 2 of Chagigah, folio 13, side a.) For it is not understood why the foot is specifically fifteen more than the thickness of the firmaments and [the distance] between each firmament, which are all a journey of five hundred years.
Tosafos on Chagigah cites this passage. The question is why the angels’ foot should exceed by exactly fifteen the five hundred years that measure every firmament and every space between them.


והענין כי ת״ק שנה נמשך מבחי׳ ה׳ מדות שבפסוק לך ה׳ הגדולה והגבורה והתפארת והנצח וההוד.64
The explanation is that the five hundred years are drawn from the level of the five attributes in the verse “Yours, Havayah, are the greatness, and the might, and the beauty, and the victory, and the splendor,”
Five hundred corresponds to the five attributes named in the verse: greatness (Chesed), might (Gevurah), beauty (Tiferes), victory (Netzach) and splendor (Hod).


שהן עצמיות המדות משא״כ בחי׳ מדה הששית בחי׳ כי כל הוא ההשפעה שהוא כללות דחמשה מדות העצמיים וכמ״ש בפע״ח [בפרי עץ חיים] שכ״ח ספ״א [סוף פרק א׳].65
which are the essence of the attributes; whereas the level of the sixth attribute, the level of “for all (ki chol),” is the bestowal, which is the general and collective expression of the five essential attributes, as is written in Pri Etz Chaim, Shaar 28, end of chapter 1.
These five are the essential attributes. The sixth, Yesod, “for all (ki chol) that is in heaven and earth,” is not a further essence but the channel of bestowal that gathers all five; Pri Etz Chaim explains that Yesod is called “all” because it includes all five.




9ועמ״ש מזה בד״ה אתה הצבת כל גבולות ארץ.66 ושמים הם אש ומים67 היינו שנמשכו מבחי׳ מדות עליונות
And see what is written on this in the discourse beginning “You set all the borders of the earth.” And the heavens (shamayim) are fire and water (esh umayim), that is, they were drawn from the level of the supernal attributes;
The Talmud reads shamayim, “heavens,” as esh umayim, “fire and water,” combined into one firmament. Fire and water stand for the supernal attributes of Gevurah and Chesed, so the heavens are drawn from those attributes; the maamar “You set all the borders of the earth” discusses this.


לכן הם כל אחד ת״ק שנה כפי המדות העצמיים שמהם חוצבו. אמנם עבודת המלאכים שהם בחי׳ עומדים ממעל לו.
therefore each of them is five hundred years, according to the essential attributes from which they were hewn. However, the service of the angels who are at the level of “standing above lo”
That is why each firmament measures a journey of five hundred years: its measure follows the five essential attributes from which it was hewn. The angels who “stand above lo,” above the thirty-six of the attributes, serve in another way.


היינו להמשיך האור מיחוד או״א [אבא ואימא] שלמעלה מבחי׳ המדות כי בחכמה מלובש אור א״ס שלמעלה מעלה מבחי׳ מדות כו׳ וע״כ נאמר ורגליהם רגל ישרה68 אשר מנין ישרה הוא בחי׳ י״ה יותר מבחי׳ ת״ק
is to draw down the light from the union of Abba and Imma, which is above the level of the attributes, for in Chochmah is enclothed the Infinite Light (Or Ein Sof), which is far above the level of the attributes, etc. Therefore it is said, “And their feet were a straight (yesharah) foot,” for the number of yesharah is the level of yud-hei more than the level of five hundred.
Their service is to draw down light from the union of Abba and Imma, which is above the attributes, since the Infinite Light rests in Chochmah. So Ezekiel says their feet were “a straight (yesharah) foot”: yesharah equals five hundred and fifteen, five hundred plus yud-hei, which is fifteen.


והיינו לפי שממשיכים מבחי׳ י״ה בהמדות שהם בחי׳ ת״ק שנה69 שלהיות מקור ההתחדשות מאין ליש הוא מבחי׳ י״ה וכמ״ש כי ביה ה׳ צור עולמים כו׳
That is because they draw from the level of yud-hei into the attributes, which are the level of five hundred years; for the source of renewal from ayin to yesh is from the level of yud-hei, as it is written, “For in Yah, Havayah, is the Rock of the worlds,” etc.
They draw the yud-hei, Chochmah and Binah, into the attributes that measure five hundred. Yud-hei is the source of every renewal from nothing to something, as the Sages read “For with Yah, Havayah formed the worlds”: with the yud and the hei the two worlds were created.


ועד״ז יובן ענין ט״ו ווין שבאמת ויציב שהם נגד ט״ו שיר המעלות שהוא ג״כ להמשיך מבחי׳ י״ה בבחי׳ ו״ה (ועמ״ש בד״ה ראה אנכי נותן7071 בענין יהא שמיה רבא מברך כו׳):72737475
In the same way will be understood the matter of the fifteen vavs in Emes VeYatziv, which correspond to the fifteen Songs of Ascents: this too is to draw from the level of yud-hei into the level of vav-hei. (And see what is written in the discourse beginning “See, I set before you,” on the matter of “May His great Name be blessed,” etc.)
The blessing after the Shema, Emes VeYatziv, strings together fifteen words that begin with vav (“and”), corresponding to the fifteen psalms that open “A Song of Ascents.” Both draw the yud-hei, fifteen, into the vav-hei, Z’eir Anpin and Malchus; a maamar on “See, I set before you” discusses the related “May His great Name be blessed.”




Section 4 · ¶10–20
The second Kadosh: the Keser of Z’eir Anpin
10ב וענין הקדוש הב׳ דפי׳ ברע״מ [ברעיא מהימנא] ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים76
2. And the matter of the second Kadosh, which the Raaya Mehemna explains: “And afterwards that supernal light shines upon the throne, which is the heavens,
Section 2 turns to the second Kadosh. The Raaya Mehemna says that afterwards the supernal light shines upon “the throne, which is the heavens,” that is, upon Z’eir Anpin.


ואינון שמים תייבין לדוכתייהו ומתיישבין ביה בההוא נהירו וכדין אקרי קדוש היינו מה שאח״כ נמשך מחו״ב [מחכמה ובינה] לז״א והוא ענין שתפארת דאימא נעשה כתר לז״א.
and those heavens return to their places and settle in that light, and then it is called Kadosh”: this is what is afterwards drawn from Chochmah and Binah to Z’eir Anpin, and it is the matter of Tiferes of Imma becoming Keser for Z’eir Anpin.
The heavens return to their places and settle in that light. In the terms of the Arizal, this is the light drawn from Chochmah and Binah to Z’eir Anpin: Tiferes of Imma becomes the Keser, the crown, of Z’eir Anpin.


פי׳ שע״י עליות הוי״ו דקדוש בקדש שהוא למטה מבחי׳ העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] שעי״ז נעשה יחוד או״א [אבא ואימא] כנ״ל ואז נעשה מזה אח״כ להיות ת״ת דאימא כתר לז״א וזהו הקדוש הב׳ והמשכה זו הוא ע״י עסק התורה.
That is: through the ascents of the vav of Kadosh into Kodesh, which below comes from the level of the elevation of mayin nukvin through self-sacrifice (mesirus nefesh), through which the union of Abba and Imma comes about, as mentioned above, there afterwards comes about from this that Tiferes of Imma becomes Keser for Z’eir Anpin; and this is the second Kadosh. And this flow is through occupation with Torah.
The order is this: first the vav rises into Kodesh, which below is brought about by self-sacrifice and produces the union of Abba and Imma; then, from that union, Tiferes of Imma becomes Keser for Z’eir Anpin. This second Kadosh is drawn down through Torah study.




11ועיין בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳] דנשמת הכתר דז״א הוא מתפארת דאבא. וזהו שע״י יחוד או״א [אבא ואימא] דייקא נמשך הכתר לז״א.
And see Etz Chaim, Shaar 22, chapter 3, that the soul of the Keser of Z’eir Anpin is from Tiferes of Abba. And this is why specifically through the union of Abba and Imma the Keser is drawn to Z’eir Anpin.
Etz Chaim teaches that the inner “soul” of Z’eir Anpin’s Keser comes from Tiferes of Abba. That is why the Keser reaches Z’eir Anpin only through the union of Abba and Imma.


וביאור הדבר הוא כי הנה א״ס ב״ה כשמו כן הוא אין לו תחלה ואין לו תכלה וכל העולמות נאצלו ונבראו במחשבה א׳ לבד
The explanation of the matter is this. The Infinite One (Ein Sof), blessed be He, is as His Name: He has no beginning and no end, and all the worlds were emanated and created with one thought alone.
The Alter Rebbe now explains why Z’eir Anpin needs a Keser at all. The Infinite One truly has no beginning and no end, and all the worlds came from a single thought of His.


וזהו ענין צופה ומביט עד סוף כל הדורות77 והיינו בסקירה אחת ולזאת צמצום עצום הוא להיות מצמצם א״ע [את עצמו] כביכול במחשבה האחת ובתחלת הבריאה היה זה מעצמו כי חפץ חסד הוא78
And this is the matter of “He looks and gazes to the end of all generations,” that is, in one glance. Therefore it is an immense tzimtzum (contraction) for Him to contract Himself, as it were, into the one thought. At the beginning of creation this came of itself, “for He desires kindness”;
As the Rosh Hashanah prayer says, He looks and gazes to the end of all generations, and the Alter Rebbe adds that He does so in a single glance. For the Infinite to confine Himself to that one thought is an immense contraction; at the start of creation He did so freely, out of His desire for kindness.


אבל עתה צ״ל אתעדל״ת [אתערותא דלתתא] להעלות מ״ן [מיין נוקבין] להמשיך לו יתברך רצון. שיהיה רוצה לצמצם א״ע [את עצמו] להחיות העולמות.
but now there must be an arousal from below, to raise mayin nukvin, to draw down for Him, may He be blessed, a will (ratzon): that He will want to contract Himself to give life to the worlds.
Since creation, an arousal from below is needed, mayin nukvin, to draw down in Him the will to go on contracting Himself and giving the worlds life.




12וזהו ענין שממשיכים להיות הכתר לז״א שהכתר היינו רצון והוא המשכת הרצון להיות בחי׳ ז״א דאצילות.
And this is the matter of drawing down so that there be the Keser for Z’eir Anpin: the Keser is will, and it is the drawing down of the will that there be the level of Z’eir Anpin of Atzilus.
Keser, the crown, stands for will. Drawing the Keser to Z’eir Anpin means drawing down the will that there be Z’eir Anpin of Atzilus, the attributes by which the worlds are run.


כי באמת גם בחינת אצילות הוא בחי׳ צמצום אצלו ית׳ כי אצילות היינו מלשון ויאצל מן הרוח.79 שהוא בחי׳ הארה והתגלות ממנו ית׳.
For in truth even the level of Atzilus is a tzimtzum in relation to Him, may He be blessed, for Atzilus is from the expression “And He drew (vayatzel) from the spirit,” which is the level of an illumination and revelation from Him, may He be blessed.
Even Atzilus, the highest world, is a contraction for Him. Its name comes from “And He drew (vayatzel) from the spirit,” said of Moshe’s spirit passed on to the elders: an illumination drawn from Him, not His essence.




13ואצל המקבלים נקרא בחינת אצילות גילוי מן ההעלם.80 שהוא יתברך אינו מושג והוא הנעלם טמירא דכל טמירין.
From the perspective of the recipients, the level of Atzilus is called a revelation from concealment, for He, may He be blessed, is not comprehended; He is the Concealed One, “the most hidden of all hidden.”
From the recipients’ side, Atzilus is revelation coming out of concealment: G-d is beyond grasp, “the most hidden of all hidden,” and Atzilus is how He becomes revealed.


ואצילות הוא מה שנמשך בבחינת גילוי. אבל אצלו ית׳ הוא להיפך שקמיה יתברך אין נעלם.
And Atzilus is what is drawn down in a revealed way. But in relation to Him, may He be blessed, it is the opposite, for before Him, may He be blessed, there is nothing concealed.
From His side it is the reverse: nothing is hidden before Him, so what counts as revelation for us is not revelation for Him.




14ולהיות בחי׳ אצילות שהוא הגילוי לגבי המקבלים צ״ל ע״י צמצום עצום א״כ אצילות זה נקרא העלם אצלו יתברך
And since for the level of Atzilus, which is the revelation for the recipients, to come about there must be an immense tzimtzum (contraction), then this Atzilus is called concealment in relation to Him, may He be blessed:
Because revealing Atzilus to the recipients requires an immense contraction, Atzilus is, from His side, a concealment.


דהיינו שעיקר האור הוא בבחינת העלם ולא נגלה כלל בהאצילות כו׳. א״כ מה שאצלנו נקרא גילוי.
that is, the essence of the light is in concealment and is not revealed at all in Atzilus, etc. If so, what is called revelation for us
The essence of the light stays hidden and does not appear in Atzilus at all. It follows that what we call revelation is something else from His side.


אצלו יתברך נקרא בחינת העלם וכמאמר הזהר דכתר עליון81 אע״ג [אף על גב] דאיהו אור צח אוכם הוא קדם עילת העילות82 דהיינו שהאור והגילוי דכתר נקרא חשך והעלם לגבי א״ס ב״ה.
is called concealment in relation to Him, may He be blessed; as the saying of the Zohar that the supernal Keser, “even though it is a clear light, is black before the Cause of causes”: that is, the light and revelation of Keser is called darkness and concealment relative to the Infinite One (Ein Sof), blessed be He.
From His side, what we call revelation is concealment. The Tikkunei Zohar says that the supernal Keser, though a pure light, is “black” before the Cause of causes: even the highest revelation is darkness compared with the Infinite One.


(ועמ״ש מזה ע״פ שחורה אני8384 אש שחורה) ונודע דהכתר נקרא אצילות שבאצי׳ והיינו שמה שאצל הע״ס [העשר ספירות] נק׳ אצילות וגילוי זהו באמת בחינת העלם אצלו ית׳ מטעם הנ״ל שלהיות גילוי זה הוא ע״י העלם עיקר האור כו׳.
(And see what is written on this on the verse “I am black,” [concerning] “black fire.”) And it is known that Keser is called the Atzilus of Atzilus; that is, what is called, relative to the Ten Sefiros, Atzilus and revelation is in truth concealment in relation to Him, may He be blessed, for the reason mentioned above: that this revelation comes about through the concealment of the essence of the light, etc.
The maamar on “I am black” develops this. Keser is called “the Atzilus of Atzilus,” the highest level of emanation, yet what counts as emanation and revelation for the Sefiros is concealment from His side, because every revelation comes about by hiding the essence of the light.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] צמצם שכינתו בין85 שני בדי הארון.8687 דלכאורה אינו מובן מהו הפי׳ צמצם שכינתו בין שני בדי הארון.
And in the same way our Sages, of blessed memory, said: “He contracted His Shechinah between the two poles of the Ark.” For seemingly it is not understood what is meant by “He contracted His Shechinah between the two poles of the Ark”:
The Sages say that G-d “contracted His Shechinah between the two poles of the Ark” in the Sanctuary. The question is what this can mean.


הלא לית אתר פנוי מיני׳8889 ומלא כל הארץ כבודו.90 את השמים ואת הארץ אני מלא.91
is it not [so that] “there is no place empty of Him,” and “the whole earth is full of His glory,” [and] “I fill the heavens and the earth”?
There is no place empty of Him, as the Tikkunei Zohar says, and the verses say “the whole earth is full of His glory” and “I fill the heavens and the earth”; how, then, could He be confined to one place?




15ופי׳ המגיד נ״ע [נשמתו עדן]92 כי הנה בכל העולם עם היותו מלא כל הארץ93 הוא בבחי׳ העלם מהעולם שלכן נקרא סתימו דכל סתימין.
And the Maggid, whose soul is in Eden, explained: in the whole world, though He fills the whole earth, He is concealed from the world, which is why He is called “the most hidden of all hidden.”
The Maggid of Mezritch answered: although He fills the whole world, in the world He is hidden, which is why He is called “the most hidden of all hidden.”


רק בין בדי הארון היה אור ו יתברך מתגלה בבחינת גילוי. אך זה הגילוי גופא הוא בחינת צמצום אצלו יתברך. שהוא יתברך בעצמו הוא סתימו דכל סתימין.
Only between the poles of the Ark was His light, may He be blessed, revealed openly. But this revelation itself is a tzimtzum (contraction) in relation to Him, may He be blessed, for He Himself, may He be blessed, is “the most hidden of all hidden.”
Between the poles of the Ark His light was openly revealed, and that very revelation is the “contraction”: from His side, to be revealed at all is to be confined, since in Himself He is utterly hidden.




16ואי אפשר להתגלות רק הארה בעלמא. לכך כל בחינת גילוי הוא בחינת צמצום אצלו יתברך.
And it is impossible for anything but a mere glimmer to be revealed; therefore every revelation is a tzimtzum (contraction) in relation to Him, may He be blessed.
Only a mere glimmer of Him can be revealed, so every revelation is, from His side, a contraction.


וקצת משל ע״ז כמו עד״מ כשהרב מעמיק מאד באיזו שכל עמוק מאד וכל שכלו ומחשבתו בעמקות השכל ההוא.
Something of an analogy for this: as, by way of example, when a teacher delves very deeply into some very deep idea, and all his intellect and thought are in the depth of that idea,
The Alter Rebbe offers an analogy: a teacher immersed in a very deep idea, with all his mind and thought in its depth.




17ובעת טרדתו בעמקות מחשבתו מדבר אותו בדבור ג״כ הנה אצל הרב הארת השכל שיצא בדבור ממנו הוא כלא חשיב לגבי עיקר עמקות השכל שבמחשבתו שלא נמשך ונתגלה כלל בדבור
and while he is absorbed in the depth of his thought he also speaks it in speech. For the teacher, the glimmer of the idea that has come out from him in speech is as nothing compared with the essential depth of the idea in his thought, which has not been drawn and revealed in speech at all.
If he speaks while absorbed in it, the part of the idea that comes out in his words is nothing to him compared with the depth he holds in thought and does not express.


אבל לגבי התלמיד השומע אזי הדבור של הרב הוא אצלו הגלוי והמחשבה של הרב הוא ההעלם.
But for the student who listens, the teacher’s speech is for him the revealed, and the teacher’s thought is the concealed.
For the student who hears him, the teacher’s words are what is revealed and his thought is what is hidden.




18ואצל הרב הוא להפך שזה הגלוי הוא העלם כו׳ ומכ״ז [ומכל זה] מובן מה שצריכים להמשיך מתפארת דאימא להיות כתר לז״א.
And for the teacher it is the reverse: this revealed [speech] is concealment, etc. From all this one understands why it is necessary to draw down from Tiferes of Imma to become Keser for Z’eir Anpin.
For the teacher it is the reverse: his spoken words conceal his thought. This explains why the Keser of Z’eir Anpin must be drawn from Tiferes of Imma, from a level above it.


כי הנה ז״א הוא המדות דאצילות כשמלובשים האורות בכלים ונק׳ חג״ת [חסד גבורה תפארת] שהם בחי׳ סדר הנהגת העולמות.
For Z’eir Anpin is the emotive attributes (middos) of Atzilus when the lights are enclothed in vessels, and they are called Chesed, Gevurah and Tiferes, which are the order of the conduct of the worlds.
Z’eir Anpin is the attributes of Atzilus as lights clothed in vessels, called Chesed, Gevurah and Tiferes, through which the worlds are governed. Such revealed conduct is, for G-d, a contraction, as the next paragraph says.




19וזהו צמצום אצלו ית׳ דלאו מכל אלין מדות94 איהו כלל.95 ועל כן צריכים להמשיך לו רצון שירצה בזה הצמצום שהוא הגילוי שבמדות דאצילות שבהם התנהגות העולמות.
And this is a tzimtzum (contraction) in relation to Him, may He be blessed, for “He is not of any of these attributes at all.” Therefore it is necessary to draw down for Him a will (ratzon), that He will want this tzimtzum, which is the revelation in the attributes (middos) of Atzilus, through which the worlds are conducted.
The attributes of Atzilus, by which the worlds are run, are a contraction from G-d’s side, since, as Patach Eliyahu says, He is “not of any of these attributes at all.” So His will must be drawn down, that He should want this contraction, which is the revelation of the attributes.


וזהו ענין הכתר דז״א שהוא בחי׳ רצון שממשיכים מתפארת דאימא. כי אימא נק׳ א״ס בערך ז״א ע׳ [עיין] בע״ח [בעץ חיים] שכ״ה דרוש ה׳ וגם שהתגלות עתיק שהוא א״ס הוא בבינה.
And this is the matter of the Keser of Z’eir Anpin, which is the level of will, which is drawn from Tiferes of Imma. For Imma is called “Ein Sof” relative to Z’eir Anpin (see Etz Chaim, Shaar 25, Derush 5), and also, the revelation of Atik, which is Ein Sof, is in Binah.
That will is the Keser, the crown, of Z’eir Anpin, and it is drawn from Tiferes of Imma. Relative to Z’eir Anpin, Imma (Binah) is so far above it that she is called “Ein Sof,” infinite; moreover Atik, the inner Keser, which is “Ein Sof,” is revealed in Binah.




20וזהו ענין הקדוש השני והוא נמשך ע״י עסק התורה דמחו״ב [דמחכמה ובינה] נפקת.96 אך היינו אחר העלאת מ״ן [מיין נוקבין] דקדוש הא׳ למס״נ [למסירות נפש] באחד שעי״ז ממשיכים יחוד דאו״א [דאבא ואימא]
And this is the matter of the second Kadosh, and it is drawn down through occupation with Torah, which “comes forth from Chochmah and Binah.” But this is after the elevation of mayin nukvin of the first Kadosh, self-sacrifice (mesirus nefesh) in Echad, through which one draws down the union of Abba and Imma,
The second Kadosh is drawn down through Torah study, for the Torah “comes forth from Chochmah and Binah.” But it comes only after the first Kadosh: the mayin nukvin of self-sacrifice in “Echad” of the Shema, which brings about the union of Abba and Imma.


שהוא המשכת אור חדש מהמאציל העליון כו׳ ואזי אח״כ קדוש הב׳ הוא מה שנמשך מאו״א [מאבא ואימא] הכתר לז״א כנ״ל.
which is the drawing down of new light from the Supernal Emanator, etc.; and then afterwards the second Kadosh is what is drawn from Abba and Imma: the Keser for Z’eir Anpin, as mentioned above.
That union draws new light from the Infinite One, and only then does the second Kadosh follow: the Keser drawn from Abba and Imma to Z’eir Anpin.


(ופי׳ מ״ש ברע״מ [ברעיא מהימנא] נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים יובן ממ״ש במ״א בד״ה השמים כסאי97 שהשמים היא התורה כמו שנתלבשה במדות חו״ג [חסד וגבורה] ולהיות התהוות התורה בבחי׳ שמים שהתורה קדמה אלפים שנה לעולם98
(The meaning of what is said in the Raaya Mehemna, “that supernal light shines upon the throne, which is the heavens,” will be understood from what is written elsewhere, in the discourse beginning “The heavens are My throne”: that the heavens are the Torah as it is enclothed in the attributes of Chesed and Gevurah. And for the Torah to come into being at the level of heavens, for “the Torah preceded the world by two thousand (alpayim) years,”
The Raaya Mehemna’s “the throne, which is the heavens” is explained through the maamar “The heavens are My throne”: the “heavens” are the Torah as it is clothed in the attributes of Chesed and Gevurah. In its source, the Torah preceded the world by two thousand (alpayim) years.


דהיינו בחי׳ אאלפך חכמה אאלפך בינה99 שלמעלה מבחי׳ עולם ומבחי׳ שמים הנה זהו נק׳ בחי׳ כסאי שהוא בחי׳ ישיבה והשפלה והיינו ע״י אתעדל״ת [אתערותא דלתתא] כו׳ ע״ש וז״ש [וזהו שכתוב] הרע״מ [הרעיא מהימנא] ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים.
that is, the level of “I will teach you (a’alefcha) wisdom, I will teach you understanding,” which is above the level of world and above the level of heavens, this is called the level of “My throne,” which is the level of sitting and lowering, and this is through an arousal from below, etc.; see there. And this is what the Raaya Mehemna says: “And afterwards that supernal light shines upon the throne, which is the heavens.”
The Alter Rebbe links alpayim (“two thousand”) with a’alefcha (“I will teach you”) wisdom and understanding: the Torah in its source is Chochmah and Binah, above the world and above the heavens. Its coming down into the “heavens” is called “My throne,” for sitting is a lowering of oneself, and it happens through an arousal from below.


כורסיא דייקא כמ״ש השמים כסאי כנ״ל והיינו מה שנמשך מאו״א [מאבא ואימא] הכתר לז״א הנק׳ שמים והיינו ע״י עסק התורה):
“Throne” specifically, as it is written, “The heavens are My throne,” as mentioned above; and this is what is drawn from Abba and Imma: the Keser for Z’eir Anpin, which is called heavens, and this is through occupation with Torah.)
The Zohar says “throne” deliberately, as in “The heavens are My throne”: the light drawn from Abba and Imma as Keser for Z’eir Anpin, which is called heavens, comes to rest there, and this is brought about through Torah study.




Section 5 · ¶21–32
The third Kadosh: the practical mitzvos
21ג והקדוש הג׳ הוא כשיורד ונמשך עוד למטה לדרגא דצדיק שהוא סופא דכל דרגין שהוא בחי׳ יסוד.
3. And the third Kadosh is when it descends and is drawn further down, to the level of Tzaddik, which is “the end of all levels,” which is the level of Yesod.
Section 3 explains the third Kadosh: the light descends further to the level called Tzaddik, “the end of all levels,” which is Yesod, the channel that passes the flow on to Malchus.


וזה נעשה ע״י קיום המצות מעשיות. כי פי׳ צדיק זהו ע״ד מ״ש באברהם ושמרו דרך100 הוי׳ לעשות צדקה כו׳
And this is brought about through the fulfillment of the practical mitzvos. For the meaning of Tzaddik is along the lines of what is written of Avraham, “And they shall keep the way of Havayah, to do tzedakah,” etc.;
This is brought about through the practical mitzvos. Tzaddik is connected with tzedakah, as G-d says of Avraham that his descendants will “keep the way of Havayah, to do tzedakah.”


שהצדקה היא להחיות רוח שפלים101 וגם כל המצות נק׳ צדקה וכמ״ש וצדקה תהיה לנו כי נשמור כו׳
for tzedakah is “to revive the spirit of the lowly,” and all the mitzvos, too, are called tzedakah, as it is written, “And it shall be tzedakah for us, if we take care,” etc.
Tzedakah, charity, “revives the spirit of the lowly,” in Isaiah’s words; and all the mitzvos are called tzedakah, as the verse says, “And it shall be tzedakah for us, if we take care to do all this commandment.”


וכך למעלה המשכת האור לדרגא דצדיק שממנו נמשך במל׳ מקור דבי״ע זהו ע״י המצות מעשיות.102
And so Above: the drawing down of the light to the level of Tzaddik, from which it is drawn into Malchus, the source of Beriah, Yetzirah and Asiyah, is through the practical mitzvos.
In the same way above, the light is drawn to Tzaddik, Yesod, and from it into Malchus, the source of the three lower worlds, and this happens through the practical mitzvos.




22וביאור הדבר יובן בהקדים להבין ההפרש בין עסק התורה לקיום המצות.103 דהנה הגם שהתורה אינה רק פירוש על המצות להורות איך תיעשה המצוה. א״כ העיקר הוא המעשה.
The explanation of the matter will be understood by first understanding the difference between occupation with Torah and the fulfillment of the mitzvos. Now, although the Torah is only an explanation of the mitzvos, to teach how the mitzvah is to be done, so that the main thing is the deed,
To explain why Torah draws the Keser to Z’eir Anpin and the mitzvos draw it to Malchus, the Alter Rebbe compares Torah and mitzvos. On one side, the Torah is in a sense only the explanation of the mitzvos, teaching how to do them, so the deed would seem to be the main thing.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] לא המדרש הוא העיקר104 אלא המעשה.105 וגם מה שנמנו וגמרו106 תלמוד גדול היינו משום שמביא לידי מעשה.
and so our Sages, of blessed memory, said, “Not study is the main thing, but deed”; and also what they voted and concluded, “Study is greater,” is because it leads to deed
The Mishnah says, “Not study is the main thing, but deed,” and when the Sages decided that “study is greater,” they gave the reason that it leads to deed.


(ועמ״ש ע״פ ועתה יגדל נא107108 בפ׳ שלח שלכך נקראת התורה לבושיה. שנק׳ לבוש לגבי המצוה ורצון העליון עצמו.
(and see what is written on the verse “And now, may it be great,” in Parshas Shelach, that this is why the Torah is called His garments: it is called a garment relative to the mitzvah and the supernal will itself,
The maamar on “And now, may the power be great” explains that the Torah is called G-d’s “garments” because it is a garment relative to the mitzvah, which is the supernal will itself.


וכמ״ש הרמ״ז [הרב משה זכות] פ׳ במדבר דקי״ח ע״א דאבא הוא מלבוש הפנימי של אריך109 כו׳ ועמ״ש עוד בד״ה אני דפ׳ ציצית גבי שער בימין ושער בשמאל).
and as the Ramaz wrote on Parshas Bamidbar, folio 118, side a, that Abba is the inner garment of Arich, etc.; and see further what is written in the discourse beginning “Ani” (“I”) of the passage of tzitzis, regarding “hair on the right and hair on the left”),
The Ramaz, in his commentary on the Zohar, writes that Abba, Chochmah, is the inner garment of Arich Anpin, the outer level of Keser; the Torah, from Chochmah, is likewise a garment for the will. The discourse on the passage of tzitzis discusses the related image of hair on the right and on the left.


אעפ״כ [אף על פי כן] התורה שהיא בחי׳ חכמה היא נעלה מהמצות שממשכת מבחי׳ הפנימית שהוא התגלות חכמה עילאה ממש.
even so, the Torah, which is the level of Chochmah, is loftier than the mitzvos, for it draws from the inner dimension (pnimiyus), which is the revelation of the higher Chochmah (Chochmah Ila’ah) itself,
Even so, the Torah, rooted in Chochmah, is higher in one respect: it draws from the inner dimension, the revelation of the higher Chochmah itself.


ומעשה המצות ממשיכים רק מחיצוניות הכתר (ועמ״ש ע״פ וידבר דעשרת הדברות) ולכן ע״י עסק התורה ממשיכים הכתר לז״א.
whereas the performance of the mitzvos draws only from the outer dimension (chitzoniyus) of Keser (and see what is written on “And He spoke” of the Ten Commandments). Therefore through occupation with Torah one draws the Keser to Z’eir Anpin,
The performance of the mitzvos draws only from the outer dimension of Keser, the will as such. That is why Torah study draws the Keser to Z’eir Anpin, the inner level of Atzilus.


דאורייתא מחכמה נפקת110 ועיקר לימוד התורה הוא להבינה על בוריה נמצא הוא המשכת החכמה בבינה ומתפארת דבינה נעשה כתר לז״א.
for “the Torah comes forth from Chochmah,” and the essence of Torah study is to understand it thoroughly; so it is the drawing of Chochmah into Binah, and from Tiferes of Binah the Keser for Z’eir Anpin is made.
The Torah comes from Chochmah, and the point of studying it is to understand it fully, which is Chochmah drawn into Binah. From Tiferes of Binah comes the Keser of Z’eir Anpin.


וע״י המצות מעשיות ממשיכים שיהיה כתר לנוק׳ [לנוקבא] שהוא לבחי׳ מל׳ מקור דבי״ע וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] שם לקדשא כולא לתתא.111
And through the practical mitzvos one draws down that there be a Keser for Nukva, that is, for the level of Malchus, the source of Beriah, Yetzirah and Asiyah. And this is what is said in the Raaya Mehemna there: “to sanctify everything below.”
The practical mitzvos draw a Keser to Nukva, Malchus, the source of the three lower worlds. This is the Zohar’s “to sanctify everything below,” the third Kadosh.


נמצא ההמשכה שע״י התורה היא פנימית שהוא המשכת הכתר והרצון בבחי׳ אצילות וע״י המצות שנמשך הכתר לנוק׳ [לנוקבא] מקור דבי״ע זהו ההמשכה בחיצוניות.
So the flow through the Torah is inner: it is the drawing of the Keser and the will (ratzon) into the level of Atzilus; while through the mitzvos, by which the Keser is drawn to Nukva, the source of Beriah, Yetzirah and Asiyah, this is the flow in the outer dimension.
So Torah draws the Keser and the will inward, into Atzilus, while the mitzvos draw the Keser to Malchus, the source of the lower worlds, an outward drawing.


אך הנה מבואר במ״א שכל בחינה ומדרגה שהיא נשפלת למטה יותר שרשה גבוה ונעלה יותר.
However, it is explained elsewhere that every level and rank that is lowered further down has a higher and loftier root.
But the mitzvos have an advantage too, based on a principle explained elsewhere: whatever descends lower has its root higher.


(ועמ״ש ע״פ וידבר משה אל ראשי המטות112 מענין דצח״מ [דומם צומח חי מדבר] שהם עד״ז) וגם שכל בחינה ומדרגה הנעלה יותר יכולה לישפל ולירד למטה יותר. ע״ד ועברתי בארץ מצרים113 אני ולא מלאך כו׳.
(And see what is written on the verse “And Moshe spoke to the heads of the tribes,” on the matter of the inanimate, vegetative, animal and speaking, which are along these lines.) And also, every loftier level and rank can be lowered and descend further down, along the lines of “And I will pass through the land of Egypt”: I and not an angel, etc.
The four kingdoms of creation, mineral, plant, animal and human, follow this pattern, as the maamar “And Moshe spoke to the heads of the tribes” explains. Likewise the higher something is, the further down it can reach: at the Exodus G-d Himself, “I and not an angel,” went down into Egypt.


וכמ״כ [וכמו כן] כאן בענין המצות מעשיות כי הנה המצות הם הכל בדברים גשמיים ציצית מצמר גשמי וכן קלף התפילין והיינו לפי ששרשם גבוה מאד נעלה יותר מהחכמה
So too here, regarding the practical mitzvos: the mitzvos are all in physical things, tzitzis of physical wool, and likewise the parchment of the tefillin, and this is because their root is very high, loftier than Chochmah;
So too the mitzvos: they are all done with physical things, like tzitzis of wool and the parchment of tefillin, precisely because their root is very high, higher than Chochmah.


ולכן התורה דמחכמה נפקת לא נשפלה כ״כ [כל כך] למטה כמו המצות (וע׳ באג״ה [באגרת הקודש] איהו וחיוהי שהוא כחותם המתהפך114 כו׳).
and therefore the Torah, which “comes forth from Chochmah,” has not been lowered so far down as the mitzvos. (And see Iggeres HaKodesh, [the letter beginning] “He and His life-forces,” that it is like an inverted seal, etc.)
The Torah, which comes from Chochmah, does not descend that far. Iggeres HaKodesh (in the letter “He and His life-forces”) compares this to an inverted seal, where what is highest in the seal appears lowest in the impression.


והיינו כי מעשה המצות הם נשפלו בדברים שתחת ממשלת ק״נ [קליפת נוגה] שהוא משבירת הכלים שנפלו בק״נ [בקליפת נוגה].
That is, the practical mitzvos have been lowered into things that are under the dominion of kelipas nogah, which is from the shattering of the vessels that fell into kelipas nogah,
The objects of the mitzvos are under the dominion of kelipas nogah, the “translucent husk” that holds permitted physical things, which came from the shattering of the vessels.


שהיו קודם השבירה במדרגה גבוה מאד נעלה. דהיינו מעולם התהו שהוא בחי׳ נקודים שלמעלה מהאצילות שהוא בחי׳ ברודים כו׳.
which before the shattering were at a very high, lofty rank, namely from the World of Tohu, which is the level of Nekudim, which is above Atzilus, which is the level of Berudim, etc.
Before the shattering those vessels stood very high, in the World of Tohu (chaos), called Nekudim (“points”), which is above Atzilus, the world of Tikkun (order), called Berudim (“speckled”).




23ולכן האדם מקבל חיות וניזון מצו מח וחי. ואין התינוק יודע לקרות אבא עד שיטעום טעם דגן.115
Therefore man receives life-force (chayus) and is nourished from the vegetative and the animal; and “a child does not know how to call ‘father’ until he tastes the taste of grain.”
Because what is lowest is rooted highest, the human being, the highest creature, is nourished by plants and animals, which are lower. The Talmud even says that a child does not know how to say “Abba” (“father”) until it has tasted grain: even the first recognition of a father comes through physical food.


וכן אכילת מצה מיכלא דמהימנותא. ואף אותן שנשמותיהם הם מאצילות ממש ואפילו משרע״ה [משה רבינו עליו השלום] היו צריכים ג״כ לאכול מצה.
And likewise the eating of matzah, “the food of faith”; and even those whose souls are from Atzilus itself, and even Moshe our teacher, peace be upon him, also needed to eat matzah.
So too with matzah, which the Zohar calls “the food of faith”: even souls from Atzilus itself, and even Moshe, had to eat it in order to receive that faith.




24והוא מפני שהאמונה הנמשכת מאכילת המצה שהיא מיכלא דמהימנותא היא מלמעלה מבחי׳ אצילות והיינו לפי ששרשה הוא מעולם התהו כו׳
This is because the faith drawn from eating matzah, which is “the food of faith,” is from above the level of Atzilus; that is, because its root is from the World of Tohu, etc.
The faith that matzah brings is above Atzilus, because its root is in the World of Tohu, which stands above Atzilus.


אך עתה לאחר השבירה הם רחוקים מאור א״ס ב״ה שנפלו בשבירה בק״נ [בקליפת נוגה] אבל כשהם מתבררים ע״י שם מ״ה [שם מ״ה] המבררן שהוא בחי׳ ח״ע [חכמה עילאה] כי בחכמה אתברירו.
But now, after the shattering, they are far from the Infinite Light (Or Ein Sof), blessed be He, for they fell in the shattering into kelipas nogah. But when they are refined through the Name Mah, which refines them, which is the level of the higher Chochmah, for “through Chochmah they are refined,”
Since the shattering, the sparks of Tohu have fallen into kelipas nogah and are far from the Infinite Light. They are refined through the Name Mah, the higher Chochmah, in the principle drawn from the Zohar and Etz Chaim, “through Chochmah they are refined”: wisdom separates the good from the waste.




25והוא ע״י בחי׳ קדוש הא׳ שהוא בחי׳ עליית הו׳ בקדש העליון לצורך יחוד או״א [אבא ואימא]. ועי״ז שמתבררים הם מתעלים למקורם ושרשם שם ס״ג [שם ס״ג] שלמעלה ממ״ה [משם מ״ה] ואז הם נעלים מאצילות שאז מתקרבים לאור א״ס ב״ה
and this is through the level of the first Kadosh, which is the ascent of the vav into the supernal Kodesh for the sake of the union of Abba and Imma. And through their being refined they ascend to their source and root, the Name Sag, which is above Mah; and then they are loftier than Atzilus, for then they come close to the Infinite Light (Or Ein Sof), blessed be He.
This refinement depends on the first Kadosh, the vav rising to the supernal Kodesh, Chochmah, for the union of Abba and Imma. Once refined, the sparks rise to their root in the Name Sag, which is above Mah, and so they stand higher than Atzilus, close to the Infinite Light.


ולכן ע״י עליית מ״ן [מיין נוקבין] הנ״ל ממשיכים היחוד דאו״א [דאבא ואימא] שמקור ההמשכה מהמאציל העליון למעלה מעלה מהחכמה.
Therefore through the elevation of mayin nukvin mentioned above one draws down the union of Abba and Imma, for the source of the flow is from the Supernal Emanator, far above Chochmah.
That is why the mayin nukvin of self-sacrifice draws the union of Abba and Imma: the source of this flow is the Infinite One Himself, far above Chochmah.




26ועמ״ש בביאור ע״פ ואהיה אצלו אמון116 בפי׳ ממושבותיכם תביאו117 כו׳ שזהו ענין ק״ש [קריאת שמע] יחוד או״א [אבא ואימא] שנמשך דייקא ע״י ביטול היש בירור הרפ״ח ניצוצין כו׳.
And see what is written in the explanation of the verse “And I was beside Him as a nursling (amon),” on the meaning of “From your dwellings you shall bring,” etc.: that this is the matter of the Shema, the union of Abba and Imma, which is drawn down specifically through the nullification (bittul) of the yesh, the refinement of the 288 sparks, etc.
The maamar on “And I was beside Him as a nursling” explains the verse about the two loaves of Shavuos, “From your dwellings you shall bring,” in the same way: the Shema is the union of Abba and Imma, and it is drawn down specifically through nullifying the yesh, one’s sense of separate existence, which is also the refinement of the 288 sparks that fell in the shattering.


וזהו מ״ש בע״ח [בעץ חיים] שהמשכת הכתר לע״ס [לעשר ספירות] דתיקון הוא ג״כ מבירורים דעולם דתהו עתיק דתיקון לקח ה׳ ראשונות דכתר דב״ן [דשם ב״ן] כו׳
And this is what is written in Etz Chaim: that the drawing of the Keser to the Ten Sefiros of Tikkun is also from the refinements of the World of Tohu; Atik of Tikkun took the first five of the Keser of Ban, etc.;
Etz Chaim teaches that even the Keser of the ten Sefiros of Tikkun, the ordered world of Atzilus, comes from what was refined out of the World of Tohu: Atik of Tikkun was formed from the first five levels of the Keser of Ban, which belongs to the World of Tohu.


דהיינו שדוקא מהבירורים של הרפ״ח ניצוצים שבשבירה יכולים להמשיך הכתר לי״ס [לי׳ ספירות] דתיקון והיינו מטעם הנ״ל שלאחר שמתבררים אז הם מתקרבים לשרשם שמעולם התהו בחי׳ נקודים
that is, specifically from the refinements of the 288 sparks of the shattering one can draw the Keser to the ten Sefiros of Tikkun, and this is for the reason mentioned above: that after they are refined they come close to their root, which is from the World of Tohu, the level of Nekudim,
Only from the refined 288 sparks of the shattering can a Keser be drawn for the Sefiros of Tikkun. Once refined, the sparks come close to their root in Tohu, called Nekudim.


שהוא למעלה מבחי׳ התיקון שהוא בחי׳ ברודים. לכך בהם ועל ידם נמשך הכתר דתיקון. (ועמ״ש מזה בביאור ע״פ וידבר דראשי המטות):118
which is above the level of Tikkun, which is the level of Berudim. Therefore in them and through them the Keser of Tikkun is drawn down. (And see what is written on this in the explanation of “And he spoke” of “the heads of the tribes.”)
That root is above Tikkun, called Berudim, and so in the refined sparks and through them the Keser of Tikkun comes down. The explanation of “And he spoke … the heads of the tribes” (in Mattos) treats this further.




27ד ונחזור לענינינו בענין מעלת המצות מעשיות דהיינו שלפי שהם נעשים בדבר שנפל תחת ממשלת ק״נ [קליפת נוגה] שהם משבה״כ [משבירת הכלים]
4. Let us return to our subject, the superiority of the practical mitzvos: because they are done with a thing that fell under the dominion of kelipas nogah, which are from the shattering of the vessels,
Section 4 returns to the advantage of the practical mitzvos: they are done with physical things that are under kelipas nogah, which came from the shattering of the vessels.


כמו קלף התפילין וצמר דציצית וכן כולם. והם הם בירור והעלאת מהות הדבר עצמו שנפל בשבירה.
such as the parchment of the tefillin and the wool of the tzitzis, and so all of them; and they are themselves the refinement and elevation of the very substance of the thing that fell in the shattering;
The parchment of tefillin, the wool of tzitzis and every other object of a mitzvah is a fallen piece of the shattered world, and doing the mitzvah refines and raises the very substance of that thing.


לכך הם דוקא ממשיכים הכתר לנוק׳ [לנוקבא]119 שהיא מל׳ דאצילות מקור דבי״ע שזהו ענין המשכת הרצון להחיות רוח שפלים120 דהיינו להשפעת האור והחיות בבי״ע
therefore they specifically draw the Keser to Nukva, which is Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah. This is the matter of drawing down the will (ratzon) “to revive the spirit of the lowly,” that is, for the bestowal of light and life-force (chayus) in Beriah, Yetzirah and Asiyah;
That is why the mitzvos specifically draw the Keser to Nukva, Malchus of Atzilus, the source of the lower worlds: they draw the will “to revive the spirit of the lowly,” to give light and life to Beriah, Yetzirah and Asiyah.


וזהו צמצום גדול יותר מהמשכת הכתר לז״א שאינו עדיין מקור דבי״ע ממש. ולכן צריכים להמשיך כתר ורצון זה ממקום גבוה ונעלה יותר.
and this is a greater tzimtzum (contraction) than the drawing of the Keser to Z’eir Anpin, which is not yet actually the source of Beriah, Yetzirah and Asiyah. Therefore this Keser and will must be drawn from a higher and loftier place,
Giving life to the lower worlds is a greater contraction than giving the Keser to Z’eir Anpin, which is still within Atzilus and not yet the source of the lower worlds. So this will must come from a still higher place.


וכמו שנזכר למעלה דדוקא כל דבר גבוה ונעלה יותר יכול לישפל ולירד למטה יותר (ועמ״ש בד״ה ועשית בגדי קדש121122 ובביאור ע״פ123 יונתי124 בענין רעיתי יפתי)
as mentioned above, that specifically whatever is higher and loftier can be lowered and descend further down. (And see what is written in the discourse beginning “And you shall make holy garments,” and in the explanation of the verse “My dove,” on the matter of “my beloved, my beautiful one.”)
This follows the principle stated earlier, that only what is higher can descend lower. Two maamarim develop it further, one on the priestly garments and one on the verse “My dove.”


ולכן המשכת כתר לנוק׳ [לנוקבא] זהו דייקא ע״י המצות מעשיות שהם בירור מהות הדבר שנפל בשבה״כ [בשבירת הכלים]
Therefore the drawing of the Keser to Nukva is specifically through the practical mitzvos, which are the refinement of the substance of the thing that fell in the shattering of the vessels,
Therefore the Keser reaches Nukva specifically through the practical mitzvos, which refine the substance of what fell in the shattering of the vessels.


ששרשן גבוה מאד מס״ג [משם ס״ג] שלמעלה מאצילות ע״כ ע״י בירור והעלאה זו מעוררים למעלה מעלה ומשם דייקא נמשך להיות הגלוי למטה במקור דבי״ע כו׳
whose root is very high, from Sag, which is above Atzilus; therefore through this refinement and elevation one arouses far, far above, and specifically from there it is drawn down to be the revelation below, in the source of Beriah, Yetzirah and Asiyah, etc.
The root of these sparks is very high, in the Name Sag, above Atzilus. Refining and raising them arouses the highest levels, and from there the revelation comes down to Malchus, the source of the lower worlds.


ועמ״ש מזה בביאור ע״פ יביאו לבוש מלכות125126 שהיא כמשל האבוקה שמאירה למרחוק כו׳ ומאחר שמאיר למרחוק מוכרח שבמקומו הוא אור גדול מאד כו׳
And see what is written on this in the explanation of the verse “Let them bring the royal garment”: that it is like the analogy of a torch that shines far off, etc.; and since it shines far off, it must be that in its own place it is a very great light, etc.;
The explanation on “Let them bring the royal garment” uses the image of a torch: a light that reaches far away must be very great where it stands.


כך לפי ששרש המצות למעלה מעלה ע״כ נמשך על ידם האור למרחוק והוא להיות המשכת הכתר למל׳ שהיא מקור דבי״ע.127128129130131132133134135
so, because the root of the mitzvos is far, far above, therefore through them the light is drawn far off, and this is the drawing of the Keser to Malchus, which is the source of Beriah, Yetzirah and Asiyah.
So too, because the root of the mitzvos is so high, the light they draw reaches far down, bringing the Keser to Malchus, the source of the lower worlds.




28וזהו ענין הקדוש השלישי. שמבואר ברע״מ [ברעיא מהימנא] שנתפשט ונמשך יותר למטה לדרגא דצדיק לקדשא כולא לתתא136 שהוא להיות המשכת הכתר לנוק׳ [לנוקבא] שמתפארת דז״א נעשה כתר לנוק׳ [לנוקבא] ועמ״ש מזה בביאור ע״פ ויקח קרח.137138
And this is the matter of the third Kadosh, which, as explained in the Raaya Mehemna, spreads and is drawn further down, to the level of Tzaddik, “to sanctify everything below”: this is the drawing of the Keser to Nukva, for from Tiferes of Z’eir Anpin the Keser for Nukva is made. And see what is written on this in the explanation of the verse “And Korach took.”
This is the third Kadosh of the Raaya Mehemna: the light spreads further down to Tzaddik, Yesod, “to sanctify everything below.” In the Arizal’s terms this is the Keser of Nukva, made from Tiferes of Z’eir Anpin.




29וזהו ולכבודי בראתיו139 יצרתיו אף עשיתיו. פי׳ כבוד הוא בחי׳ כתר כמ״ש כבוד חכמים ינחלו140 שהחכמים הם ינחלו את הכבוד
And this is [the meaning of] “For My glory I have created it, I have formed it, I have also made it.” That is, kavod (glory) is the level of Keser, as it is written, “The wise shall inherit glory”: the wise will inherit the glory,
Isaiah’s “For My glory I have created it, I have formed it, I have also made it” names the three lower worlds, Beriah, Yetzirah and Asiyah. Kavod, “glory,” is Keser, as in “The wise shall inherit glory”: the wise, who have Chochmah, inherit what is above Chochmah.


שהוא למעלה מן החכמה שהוא בחי׳ כתר. וכמו ההפרש בין אנכי לאני141 שאני הוא בבחי׳ מל׳.142
which is above Chochmah, which is the level of Keser. And it is like the difference between Anochi and Ani (both “I”): Ani is at the level of Malchus,
Glory is above wisdom, so it is Keser. The same difference appears between the two Hebrew words for “I”: Ani, the plainer form, is the level of Malchus.




30ואנכי שהוא ג״כ כפי׳ אני אלא שהוא בבחי׳ כבוד והתנשאות. ולכן הוא בבחי׳ כתר.143 וע״ז מורה תוספת הכף שבאנכי שהיא ראש תיבת כתר ותיבת כבוד. ועמ״ש מזה סד״ה זאת חנוכת המזבח.144
and Anochi, which also means “I,” but at the level of glory and exaltation, and therefore it is at the level of Keser. And this is indicated by the added kaf in Anochi, which is the initial of the word Keser and of the word kavod. And see what is written on this at the end of the discourse beginning “This is the dedication of the altar.”
The second part of the comparison: Anochi also means “I,” but with glory and exaltation, so it is Keser. Its extra letter, kaf (אנכי against אני), is the first letter of keser (crown) and of kavod (glory).


אך פי׳ ולכבודי בראתיו יצרתיו כו׳ רומז על המשכת הכתר לנוק׳ [לנוקבא] שהיא מקור דבריאה יצירה עשייה ונמשך ע״י מצות מעשיות וזהו פזר נתן לאביונים145 כו׳ קרנו תרום בכבוד.
But the meaning of “For My glory I have created it, I have formed it,” etc., alludes to the drawing of the Keser to Nukva, which is the source of Beriah, Yetzirah and Asiyah, and it is drawn through the practical mitzvos. And this is [the meaning of] “He has distributed, he has given to the needy,” etc., “his horn (keren) shall be exalted with glory.”
“For My glory I created, formed and made” points to the Keser drawn to Nukva, the source of the three lower worlds, through the practical mitzvos. Psalm 112 says the same: he who gives to the needy, “his horn (keren) shall be exalted with glory.”


פי׳ שהמל׳ דאצילות נקראת קרן ע״ש [על שם] שהיא התחברות אצי׳ עם הבריאה וזהו עד״מ כמו קרן זויות
That is: Malchus of Atzilus is called keren because it is the joining of Atzilus with Beriah; and this is, by way of analogy, like a keren zavis (a corner),
Malchus of Atzilus is called keren because it joins Atzilus to Beriah, as a keren zavis, a corner, joins two walls.


שהוא התחברות ב׳ הכתלים וכמ״ש במ״א ועיין מזה בזהר פ׳ במדבר דק״ך ע״א146 ופי׳ קרנו תרום בכבוד היינו רוממות המל׳ כמ״ש ארוממך אלקי המלך147
which is the joining of two walls, as is written elsewhere; and see on this in the Zohar, Parshas Bamidbar, folio 120, side a. And the meaning of “his horn shall be exalted with glory” is the exaltation of Malchus, as it is written, “I will exalt You, my G-d the King,”
The Zohar in Bamidbar speaks of the “keren” as the yoke of the holy kingdom, Malchus. “His horn shall be exalted” means Malchus is raised, as in “I will exalt You, my G-d the King.”


והיינו בכבוד שהוא הכתר וזהו הנמשך ע״י פזר נתן לאביונים שהוא הצדקה שהיא כללות המצות כנודע ועיין בזהר פ׳ בהעלותך דף קנ״ד ריש ע״א מענין קרנו תרום כו׳
and this is “with glory,” which is the Keser; and this is what is drawn through “He has distributed, he has given to the needy,” which is tzedakah, which is the general and collective expression (klalus) of the mitzvos, as is known. And see the Zohar, Parshas Behaalos’cha, folio 154, beginning of side a, on the matter of “his horn shall be exalted,” etc.;
It is raised “with glory,” that is, with Keser, and this comes through giving to the needy, tzedakah, which is the general expression of all the mitzvos. The Zohar in Beha’alos’cha explains the same verse.


וברע ״מ פ׳ פנחס דרנ״ה ע״ב כתר עליון כו׳ כבוד עילאה148149 כו׳ ועמ״ש עוד בפי׳ ולכבודי בראתיו כו׳
and the Raaya Mehemna, Parshas Pinchas, folio 255, side b: “The supernal Keser,” etc., “the supernal glory,” etc. And see what is written further on the meaning of “For My glory I have created it,” etc.,
The Raaya Mehemna in Pinchas also speaks of the supernal Keser as “the supernal glory.” The Alter Rebbe refers as well to his explanation of “For My glory I created it” in another maamar.


אף עשיתיו בביאור ע״פ מי מנה150151 כו׳ ומספר כו׳. אבל התורה שהיא החכמה המברר את מעשה המצות.
“I have also made it,” in the explanation of the verse “Who has counted,” etc., “and the number,” etc. But the Torah is the Chochmah that refines the performance of the mitzvos;
That explanation is in the maamar “Who has counted the dust of Yaakov.” Torah, by contrast, is the Chochmah that guides and refines the performance of the mitzvos.


אבל אין בה מהות הרפ״ח הניצוצים עצמן המתבררים משבירת הכלים שזהו דייקא ע״י מצות מעשיות כנ״ל אלא דעקימת שפתיו152 מה שקורא ושונה נמי הוה מעשה.
but it does not contain the substance of the 288 sparks themselves that are refined from the shattering of the vessels, which is specifically through the practical mitzvos, as mentioned above; except that “the moving of his lips,” his reading and reviewing, is also a deed,
Torah study does not itself contain the physical substance in which the sparks are lodged; that is refined only by the practical mitzvos. Still, the Talmud says that “the moving of one’s lips” is a deed, so reading and reviewing Torah is a kind of action too.




31והוא ג״כ בירורי רפ״ח כו׳ אבל מ״מ עיקר מהות העלאת הרפ״ח ניצוצין הוא ע״י מעשה.
and it is also refinements of the 288, etc.; but nevertheless the essential elevation of the 288 sparks is through deed.
Torah study does refine sparks to some degree, but the essential raising of the 288 sparks is through physical deeds.


לכך ע״י התורה הוא המשכת הכתר לז״א. וזהו קרוב ה׳ לכל קוראיו153 לכל אשר יקראוהו באמת ואין אמת
Therefore through the Torah is the drawing of the Keser to Z’eir Anpin. And this is [the meaning of] “Havayah is near to all who call upon Him, to all who call upon Him in truth,” and “there is no truth
Therefore Torah draws the Keser only to Z’eir Anpin. The verse says that Havayah is near to all who call upon Him in truth, and the Sages identify that truth with Torah.


אלא תורה154155 שע״י עסק התורה קוראים וממשיכים את הכתר לז״א דאצילות. אבל כדי להיות נמשך הכתר למל׳ זהו דוקא ע״י המצות מעשיות מטעם הנ״ל.
but Torah”: for through occupation with Torah one calls and draws the Keser to Z’eir Anpin of Atzilus. But for the Keser to be drawn to Malchus, this is specifically through the practical mitzvos, for the reason mentioned above.
The Sages’ “there is no truth but Torah” shows that it is through Torah study that one “calls” and draws the Keser to Z’eir Anpin of Atzilus. Drawing the Keser to Malchus requires the practical mitzvos, for the reason given.




32ועוד כי זו״נ [זעיר אנפין ונוקבא] הן בחי׳ יצירה ועשייה שבאצילות והנה בי״ע הם מודומ״ע [מחשבה דבור ומעשה] וע״כ ע״י עסק התורה שהיא בחי׳ דבור ממשיכים הכתר לז״א שהוא יצירה שבאצילות
Furthermore, Z’eir Anpin and Nukva are the level of Yetzirah and Asiyah within Atzilus; and Beriah, Yetzirah and Asiyah are thought, speech and action. Therefore through occupation with Torah, which is the level of speech, one draws the Keser to Z’eir Anpin, which is Yetzirah within Atzilus;
A further reason: Z’eir Anpin and Nukva are the “Yetzirah” and “Asiyah” within Atzilus, while the lower worlds correspond to thought, speech and action. Torah study is speech, so it draws the Keser to Z’eir Anpin, the “Yetzirah” of Atzilus.


אבל שיהיה המשכת הכתר בבחינת עשייה שבאצי׳ שהיא המל׳ זהו דייקא ע״י המצות מעשיות. ועיין מ״ש בפ׳ שלח ע״פ טובה הארץ156 מאד מאד.157
but for the drawing of the Keser to be at the level of Asiyah within Atzilus, which is Malchus, this is specifically through the practical mitzvos. And see what is written in Parshas Shelach on the verse “The land is very, very good,”
Bringing the Keser to Malchus, the “Asiyah” of Atzilus, takes actual deeds, the practical mitzvos. The maamar on “The land is very, very good” in Shelach discusses this.


וע״פ ועתה יגדל נא158 שלכך ע״י התורה נמשך האור בג״ע [בגן עדן] העליון וע״י המצות נמשך בג״ע [בגן עדן] התחתון כו׳ ע״ש
and on the verse “And now, may it be great”: that this is why through the Torah the light is drawn into the higher Gan Eden, and through the mitzvos it is drawn into the lower Gan Eden, etc.; see there.
Another maamar in Shelach, on “And now, may the power be great,” explains on this basis that Torah draws light into the higher Gan Eden and the mitzvos into the lower Gan Eden.


אך מ״מ המשכה זו שע״י התורה היא בחי׳ פנימית ועל זה אמרו כל חפצים לא ישוו בה159 כו׳ וכמ״ש במ״א:
Nevertheless, this flow through the Torah is the inner level (pnimiyus), and of this they said, “All desirable things cannot compare to it,” etc., as is written elsewhere.
Even so, what Torah draws is the inner level, and of it the verse says “All desirable things cannot compare to it”: as the Talmud explains, not even the “desires of Heaven,” the mitzvos, compare to Torah study.




Section 6 · ¶33–38
Two crowns and the refinement of sparks
33ה ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] כשם שא״א לעולם בלא רוחות160 כך א״א כו׳. והיינו שצריך להיות המשכת הרצון בקיום והשתלשלות העולמות.
5. And with this will be understood the saying of our Sages, of blessed memory: “Just as the world cannot be without winds, so it cannot be,” etc. That is, there must be a drawing down of the will (ratzon) into the existence and the chain of descent (hishtalshelus) of the worlds.
Section 5 applies the principle to a saying of the Sages: just as the world cannot exist without winds, it cannot exist without Israel. The reason is that G-d’s will must continually be drawn into the existence and the chain of descent of the worlds, and Israel are the ones who draw it.


כי הרצון פשוט שעלה ברצונו לברוא את העולם. זה היה אותו הפעם בתורת נדבה בלתי העלאת מ״ן [מיין נוקבין]. אבל אחר בריאת האדם צ״ל לעבדה ולשמרה161 להעלות מ״ן [מיין נוקבין] להמשיך הרצון.
For the simple will, that it arose in His will to create the world, was at that time as a free gift, without an elevation of mayin nukvin; but after the creation of man there must be “to work it and to guard it,” to raise mayin nukvin to draw down the will.
The first, simple will to create the world came as a free gift, with no arousal from below. Since the creation of man, whose task is “to work it and to guard it,” mayin nukvin must be raised from below to draw that will down.




34והיינו ע״י התורה והמצות שעי״ז ממשיכים ב׳ כתרים לז״א ולנוקבא שהוא בחי׳ הרצון להיות עולם האצילות ובי״ע כו׳.
This is through the Torah and the mitzvos, for through them one draws down two crowns, to Z’eir Anpin and to Nukva, which are the level of the will that there be the World of Atzilus and Beriah, Yetzirah and Asiyah, etc.
This is done through Torah and mitzvos, which draw two crowns, one for Z’eir Anpin and one for Nukva: the will that there be the World of Atzilus and the three lower worlds.


וזהו א״ת [אל תקרי] בניך אלא בוניך162 שעוסקים בבנינו של עולם.163164 וזהו ג״כ ענין העסק בתורה שבכתב ושבע״פ [ושבעל פה] בליל שבועות שממשיכים הכתר לזו״נ [לזעיר אנפין ונוקבא] כמ״ש בפע״ח [בפרי עץ חיים].165166
And this is [the meaning of] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” for they are occupied with the building of the world. And this is also the matter of occupation with the Written and the Oral Torah on the night of Shavuos, by which one draws the Keser to Z’eir Anpin and Nukva, as is written in Pri Etz Chaim.
The Sages read “your children” (banayich) as “your builders” (bonayich), because Torah scholars are engaged in building the world. Pri Etz Chaim explains that the custom of studying the Written and Oral Torah through the night of Shavuos draws the Keser to Z’eir Anpin and Nukva.




35והוא עד״מ העטרה והכתר שעושין למלך ב״ו [בשר ודם] מזהב ואבנים טובות שיש בה שני דברים הא׳ עצם וגוף הזהב ואבנים טובות. הב׳ מה שמתקנים אותם להיות נקבעים בציור והידור היותר נאות בהכתר והעטרה.
It is like, by way of analogy, the diadem and crown made for a king of flesh and blood from gold and precious stones, in which there are two things: first, the substance and body of the gold and precious stones; second, that they are fashioned to be set in the most fitting design and splendor in the crown and diadem.
The Alter Rebbe compares this to a king’s crown made of gold and precious stones. Two things go into it: the materials themselves, and the craft that sets them in the most beautiful design.




36וכמו כן יובן על דרך משל זה למעלה אשר בהמשכת הכתר יש ג״כ ב׳ בחינות דהיינו תורה ומצות.
In the same way will be understood, by way of this analogy, Above: in the drawing down of the Keser there are also two aspects, namely Torah and mitzvos.
Likewise above, the drawing of the Keser has two parts, which correspond to the mitzvos and the Torah.


כי ע״י המצות נעשה בירורי רפ״ח ניצוצים שנמשלו לעצם האבנים טובות שיקרותן הוא לפי שהוא דבר הפלא שהאבן שהוא דומם יהיה מאיר.
For through the mitzvos come about the refinements of the 288 sparks, which are likened to the substance of the precious stones, whose preciousness is because it is a wondrous thing that a stone, which is inanimate, should shine.
The mitzvos refine the 288 sparks, which are like the precious stones themselves. A gem is precious because it is a marvel: a stone, an inanimate thing, gives off light.


כך הוא ענין בירור הרפ״ח ניצוצים מק״נ [מקליפת נוגה] שנפלו מאד למטה וע״י הבירור מאירים מאד ע״י שרשן הנעלה
So is the matter of the refinement of the 288 sparks from kelipas nogah, which fell very far down, and through the refinement they shine greatly by virtue of their lofty root.
So the sparks, which fell very low into kelipas nogah, shine brightly once they are refined, because their root is so lofty.


אך עכ״ז [עם כל זה] כדי שיעלו להיות בבחי׳ כתר זהו דייקא ע״י התורה שהיא בחי׳ חכמה איך ומה יהיה בירורם ועלייתם כי בחכמה אתברירו.
Yet even so, for them to rise to be at the level of Keser, this is specifically through the Torah, which is the level of Chochmah: how and what their refinement and ascent will be, for “through Chochmah they are refined.”
Yet for the sparks to rise and become a crown, the Torah is needed. As Chochmah, it determines how and in what way they are refined and raised, for “through Chochmah they are refined”; this is the craftsmanship that sets the stones.




37וזהו שבכל ימי הספירה הוא בירור רפ״ח ניצוצים כנודע מענין עומר שעורים מאכל בהמה שם ב״ן [שם ב״ן] כו׳
And this is why in all the days of the Counting [of the Omer] there is the refinement of the 288 sparks, as is known from the matter of the Omer of barley, animal food, the Name Ban, etc.;
During the forty-nine days of counting the Omer the 288 sparks are refined. The Omer offering is of barley, animal food, and בהמה (“animal”) has the numerical value of the Name Ban, 52, the level of what is to be refined.


ואח״כ בליל שבועות עוסקים בתשב״כ [בתורה שבכתב] ותשבע״פ [ותורה שבעל פה] שבאמרו שכך כשר ואם לא כן פסול וכן בטהור וטמא אסור ומותר חייב וזכאי כו׳
and afterwards, on the night of Shavuos, one occupies oneself with the Written Torah and the Oral Torah, in which one says that so it is fit and if not it is unfit, and likewise with pure and impure, forbidden and permitted, liable and exempt, etc.;
Then, on the night of Shavuos, one studies the Written and Oral Torah, which rule what is fit or unfit, pure or impure, forbidden or permitted, liable or exempt.


דהיינו שבאופן זה דייקא יעלו הניצוצים ולא באופן אחר זהו ענין ציור הכתר והעטרה עד״מ והיינו ע״י התורה כו׳.
that is, that specifically in this way the sparks will ascend and not in another way: this is the matter of the design of the crown and diadem, by way of analogy, and this is through the Torah, etc.
Those rulings determine that the sparks rise in this way and no other: this is the design of the crown in the analogy, and it comes through the Torah.


אך היסוד והשרש לכ״ז [לכל זה] הוא הקדוש הא׳ שהוא בחי׳ השרפים שהוא בחינת העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] בק״ש [בקריאת שמע] שעי״ז הוא עליית הו׳ דקדוש שהוא ז״א דאצילות בקדש שהוא ח״ע [חכמה עילאה] לייחד מוחין דאו״א [דאבא ואימא].
But the foundation and root of all this is the first Kadosh, which is the level of the Seraphim, the elevation of mayin nukvin through self-sacrifice (mesirus nefesh) in the Shema, through which is the ascent of the vav of Kadosh, which is Z’eir Anpin of Atzilus, into Kodesh, which is the higher Chochmah (Chochmah Ila’ah), to unite the mochin of Abba and Imma.
But the foundation of it all is the first Kadosh of the Seraphim: the self-sacrifice of the Shema, which raises the vav of Kadosh, Z’eir Anpin of Atzilus, into Kodesh, the higher Chochmah, to unite the mochin of Abba and Imma.




38ובחכמה דייקא אתברירו נמצא עי״ז דייקא עיקר שלימות בירור הרפ״ח ניצוצים ואז יכולים להמשיך מהם ועל ידם הכתר לע״ס [לעשר ספירות] דתיקון.
And it is specifically “through Chochmah that they are refined”; so it is specifically through this that the essential completion of the refinement of the 288 sparks comes about, and then one can draw from them and through them the Keser to the Ten Sefiros of Tikkun.
Since the sparks are refined specifically through Chochmah, the union reached by the first Kadosh is what completes their refinement, and only then can the Keser for the ten Sefiros of Tikkun be drawn from them.


וכאשר למטה מעלים מ״ן [מיין נוקבין] במס״נ [במסירות נפש] כמ״כ [כמו כן] נעשה למעלה שמתעלה הוא״ו דקדוש בקדש להמשיך יחוד העליון דאו״א [דאבא ואימא].
And when below one raises mayin nukvin through self-sacrifice (mesirus nefesh), so too it comes about Above that the vav of Kadosh rises into Kodesh, to draw down the supernal union of Abba and Imma.
Self-sacrifice below and the rising of the vav above correspond: when a person raises mayin nukvin below, the vav rises into Kodesh above and draws down the supernal union of Abba and Imma.


וכן להפך מלמעלה למטה שכשמתעלה למעלה הו׳ בקדש כו׳ כמ״כ [כמו כן] נעשה למטה כו׳. וכמ״ש בביאור ע״פ ואהיה אצלו אמון בענין יעקב חבל נחלתו167 כו׳. (ועמ״ש סד״ה שה״ש [שיר השירים]):
And so in reverse, from above to below: when Above the vav rises into Kodesh, etc., so too it comes about below, etc. As is written in the explanation of the verse “And I was beside Him as a nursling,” on the matter of “Yaakov is the rope of His inheritance,” etc. (And see what is written at the end of the discourse beginning “The Song of Songs.”)
It also works the other way, from above to below. The maamar on “And I was beside Him as a nursling” explains this through “Yaakov is the rope of His inheritance,” a rope that links the two ends.




Section 7 · ¶39–42
The crown with which his mother crowned him
39ו והנה עפ״ז [על פי זה] י״ל [יש לומר] פי׳ הפסוק צאינה וראינה168 כו׳ בעטרה שעטרה לו אמו והוא ע״ד מ״ש במדרש פ׳ קדושים169 ס״פ כ״ד בענין ג״פ [ג׳ פעמים] קדוש.
6. Now, according to this one may explain the verse “Go forth and see,” etc., “the crown with which his mother crowned him.” It is along the lines of what is said in the Midrash on Parshas Kedoshim, at the end of section 24, on the matter of the three times Kadosh:
Section 6 applies all this to the verse “Go forth and see, daughters of Zion, King Shlomo with the crown with which his mother crowned him.” The Midrash on Kedoshim speaks of the three times Kadosh as three crowns.


משל לבני מדינה שעשו שלש עטרות למלך.170 מה עשה המלך הניח בראשו אחת ושתים בראש בניו כך בכל יום העליונים מכתירים לפני הקב״ה שלש קדושות ואומרים קדוש קדוש קדוש.
“A parable of the people of a province who made three crowns for the king. What did the king do? He placed one on his own head and two on the heads of his sons. So every day the supernal beings crown before the Holy One, blessed be He, three sanctifications, saying ‘Kadosh, Kadosh, Kadosh.’
In the Midrash’s parable, the people of a province made three crowns for the king; he put one on his own head and two on his sons’ heads. So the angels crown G-d each day with a threefold “Kadosh.”


מה הקב״ה עושה. נותן בראשו אחת ושתים בראשן של ישראל הה״ד [הדא הוא דכתיב] כי קדוש אני והתקדשתם והייתם קדושים171 עכ״ל [עד כאן לשונו].
What does the Holy One, blessed be He, do? He puts one on His own head and two on the heads of Israel, as it is written, ‘For I am holy,’ ‘and you shall sanctify yourselves, and you shall be holy.’” End of quote.
G-d keeps one crown for Himself and gives two to Israel, as the verses “For I am holy” and “you shall sanctify yourselves and be holy” show. A Kehot note, citing the maamar VeNikdashti of 5725, observes that the Midrash as printed reads differently, but the Alter Rebbe counts the two crowns as “sanctify yourselves” and “be holy.”


פי׳ העטרה הא׳ שהקב״ה נותן בראשו הוא בחי׳ המשכת הכתר עליון דאצילות שלמעלה גם מהחכמה עילאה הנקרא ראשו עד״מ ונק׳ כתר זה רעוא דכל רעוין172
The meaning: the first crown, which the Holy One, blessed be He, puts on His own head, is the level of the drawing down of the supernal Keser of Atzilus, which is above even the higher Chochmah, which is called “His head,” by way of analogy; and this Keser is called “the will of all wills,”
The one crown on G-d’s own head is the supernal Keser of Atzilus, above even the higher Chochmah, which is figuratively “His head.” This Keser is called “the will of all wills,” the innermost will.


והוא נמשך ע״י קדוש א׳ דהשרפים שהוא בחי׳ למס״נ [למסירות נפש] באחד שעי״ז ממשיכים יחוד או״א [אבא ואימא] אשר המשכה זו הוא ממקורא דכולא ממש ומשם נמשך במוחין דאו״א [דאבא ואימא] וזהו ענין נותן בראשו אחת.
and it is drawn down through the first Kadosh of the Seraphim, which is the level of self-sacrifice (mesirus nefesh) in Echad, through which one draws down the union of Abba and Imma; for this flow is from “the source of all” itself, and from there it is drawn into the mochin of Abba and Imma. And this is the matter of “He puts one on His own head.”
It is drawn down through the first Kadosh of the Seraphim, the self-sacrifice of “Echad,” which brings about the union of Abba and Imma, a flow from the source of all, from which it is drawn into the mochin of Abba and Imma. This is the crown He “puts on His own head.”




40והשתים שנותן בראשן של ישראל היינו המשכת הב׳ כתרים לזו״נ [לזעיר אנפין ונוקבא] שנמשכים ע״י התורה והמצות כנ״ל.
And the two that He puts on the heads of Israel are the drawing down of the two crowns to Z’eir Anpin and Nukva, which are drawn through the Torah and the mitzvos, as mentioned above.
The two crowns G-d gives Israel are the two Kesarim drawn to Z’eir Anpin and Nukva through Torah and mitzvos, the second and third Kadosh.


ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ שלח173 דקנ״ט ע״א גבי תלת עלמין אית ליה לקב״ה [לקודשא בריך הוא]174 מה שפי׳ שם בענין ג׳ פעמים קדוש. והוא קרוב למשנ״ת [למה שנתבאר] כאן.
And see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Shelach, folio 159, side a, regarding “The Holy One, blessed be He, has three worlds,” what he explains there on the matter of the three times Kadosh; and it is close to what has been explained here.
The Ramaz, in his commentary on the Zohar in Shelach, explains the Zohar’s “The Holy One, blessed be He, has three worlds” in terms of the three times Kadosh, and the Alter Rebbe notes that this is close to what he has explained here.




41והנה מבואר במ״א דמה שכנס״י [שכנסת ישראל] נק׳ אמי זהו ע״י מס״נ [מסירות נפש] באחד שמשם מקור התורה ועי״ז הוא ממשיך גילוי התורה.
Now, it is explained elsewhere that the Congregation of Israel (Knesses Yisrael) is called “My mother” through self-sacrifice (mesirus nefesh) in Echad, from where is the source of the Torah; and through this it draws down the revelation of the Torah.
The Congregation of Israel is called “My mother” because of its self-sacrifice in “Echad”: there is the source of the Torah, and by it Israel draw down the Torah’s revelation.


ולכן נק׳ אמי אם הבנים175 שהיא היא המוליד הגילוי כו׳. ולכן נאמר בעטרה שעטרה לו אמו פי׳ שעטרה לו
Therefore it is called “My mother,” “the mother of children,” for it is what gives birth to the revelation, etc. And therefore it is said, “the crown with which his mother crowned him”: that is, “with which she crowned him”
So Israel is called “My mother,” “the mother of children,” the one who gives birth to revelation. Hence the verse speaks of “the crown with which his mother crowned him.”


היינו העטרה האחת שנותן בראשו וע״ז אמר הפייט176 יוקדש באחת משלש קדושות היא האחת המיוחדת שנמשך מבחי׳ כשנק׳ כנס״י [כנסת ישראל] אמי כנ״ל.
is the one crown that He puts on His own head. And of this the liturgical poet said, “He shall be sanctified with one of three sanctifications”: this is the one, the unique one, which is drawn from the level at which the Congregation of Israel is called “My mother,” as mentioned above.
That is the one crown G-d places on His own head. The liturgical poet of the Rosh Hashanah prayers says G-d is sanctified “with one of three sanctifications”: the unique one, drawn from the level at which Israel is called “My mother.”




42וע״ש [ועל שם] הב׳ עטרות שנותן בראשן של ישראל דהיינו ע״י המצות והתורה נק׳ בתי ואחותי. וכמ״ש במ״א ע״פ רני ושמחי בת177 כו׳.
And on account of the two crowns that He puts on the heads of Israel, that is, through the mitzvos and the Torah, it is called “My daughter” and “My sister,” as is written elsewhere on the verse “Sing and rejoice, O daughter,” etc.
Through the two crowns given to Israel, by mitzvos and Torah, the Congregation of Israel is called “My daughter” and “My sister,” names that belong to the two lower crowns, as “My mother” belongs to the highest; a maamar on “Sing and rejoice, O daughter of Zion” discusses this.


ולכן נאמר על עטרה זו שנותן בראשו צאינה וראינה. פי׳ צאינה מהכלי והגבול בבחינת בכל מאדך בלי גבול וע״ד מה שנת׳ [שנתבאר] במ״א בביאור ענין שם מ״ב שבפ׳ ראשונה דק״ש [דקריאת שמע] שעי״ז ממשיכים עטרה זו כו׳
Therefore it is said of this crown that He puts on His own head, “Go forth and see.” The meaning of “Go forth” is: from the vessel and the limit, in the manner of “with all your might,” without limit; and along the lines of what is explained elsewhere in the explanation of the matter of the Name of forty-two [letters] in the first section of the Shema, through which one draws down this crown, etc.,
That is why the verse says “Go forth and see” of the crown on G-d’s own head: “go forth” from every vessel and limit, with the love “with all your might” that has no limit. The Name of forty-two letters, which the Kabbalists find in the first section of the Shema, draws this crown.


כנ״ל וגם כמ״ש במ״א דפי׳ צאינה היינו מן הלבושים שהנשמה מלובשת בג״ע [בגן עדן] כי היא למעלה מכח החכמה וההשגה כו׳ ע״ש:
as mentioned above. And also as is written elsewhere, that the meaning of “Go forth” is from the garments in which the soul is clothed in Gan Eden, for it is above the power of wisdom and comprehension, etc.; see there.
Another explanation, given elsewhere, is that “go forth” means leaving even the garments in which the soul is clothed in Gan Eden, for this crown is above wisdom and comprehension.



In one’s avodah
Torah and mitzvos have their full effect only when built on the self-sacrifice of the Shema, which the maamar calls the foundation and root of all; through it a person draws new light from the Infinite One. Torah study must be done in self-nullification, without making “a void” of self-importance, and the physical mitzvos are to be valued because, being lowest, they are rooted highest.
Questions for discussion
	Why does the word Kadosh, with a vav, describe a higher state than Kodesh alone, and what does the vav stand for?
	Why can Torah and mitzvos draw down the union of Z’eir Anpin and Nukva but not, by themselves, the union of Abba and Imma?
	How does the analogy of a teacher’s thought and speech explain why every revelation is a contraction for G-d?
	In what sense is Torah study higher than the practical mitzvos, and in what sense are the mitzvos higher?
	How do the three crowns of the Midrash correspond to the three Kedushos and to the names “My mother,” “My daughter” and “My sister”?

Sources and references
Notes
Paragraph 1
1לבאר הדברים
The note gives two other transcripts of this maamar as the Alter Rebbe delivered it in 5563: one recorded by his son, the Mitteler Rebbe, and one recorded by his son Rabbi Moshe.
Kehot’s noteבסה״מ תקס״ג ע׳ שעד הנחת כ״ק אדמו״ר האמצעי. שם ע׳ שסו הנחת הר״מ בן כ״ק אדה״ז. ביאור באוה״ת ויקרא-ג ע׳ תתכט. ושם ע׳ תתלד קיצור מהביאור.
2“You shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel; I am Havayah who sanctifies you.” The whole maamar is built on this verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ג׳ כתות מלאכים כת אחת אומרת קדוש
Rav Chananel in the name of Rav: three groups of ministering angels sing every day; in the Talmud’s conclusion, one says “Holy,” one says “Holy, holy,” and one says “Holy, holy, holy is Havayah of hosts.” The Talmud there also teaches that the angels do not sing above until Israel sing below.
Chullin 91b:14–15חולין צ״א ב:י״ד-ט״ו
מסייע ליה לרב חננאל אמר רב דאמר רב חננאל אמר רב שלש כתות של מלאכי השרת אומרות שירה בכל יום אחת אומרת קדוש ואחת אומרת קדוש ואחת אומרת קדוש ה׳ צבאות מיתיבי חביבין ישראל לפני הקב״ה יותר ממלאכי השרת שישראל אומרים שירה בכל שעה ומלאכי השרת אין אומרים שירה אלא פעם אחת ביום ואמרי לה פעם אחת בשבת ואמרי לה פעם אחת בחודש ואמרי לה פעם אחת בשנה ואמרי לה פעם אחת בשבוע ואמרי לה פעם אחת ביובל ואמרי לה פעם אחת בעולם
Wikisource Talmud Bavli (CC-BY-SA)
4קדוש קדוש
“And one called to another and said: Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” This is the Kedushah the three groups divide between them; the speakers in the vision are the Seraphim of the verse before.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ברע״מ פ׳ אמור דצ״ג ע״א
The note records that this passage of the Raaya Mehemna is also copied in Or HaTorah on Nach (the Prophets and Writings), vol. 2, p. 960.
Kehot’s noteנעתק גם באוה״ת נ״ך-ב ע׳ תתקס.
6קדש איהו סטר עלאה
The Raaya Mehemna on “And I shall be sanctified” explains the three times Kadosh: the supernal side, the beginning of all levels, is called Kodesh; when its light shines into the middle a vav is inscribed in it and it is called Kadosh. The Alter Rebbe builds the maamar on this passage.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 2
7סלקי מתתא לעילא יקרא עילאה עד דאסתלק ו׳ רזא דשמים עלאין לעילא
The Raaya Mehemna: as the angels on high sanctify, so do Israel below, and when Israel sanctify they raise the supernal glory until the vav, the secret of the supernal heavens, ascends; then Kodesh shines in it and it is called Kadosh.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 3
8ופי׳ בפע״ח
In Tazria the Alter Rebbe brings this same Pri Etz Chaim passage: Tiferes, called vav, rises and receives illumination from supernal Chochmah, called Kodesh, and so is called Kadosh.
Kehot’s noteמובא גם לעיל כג, ד. נעתק גם באוה״ת נ״ך-ב ע׳ תתקס.
9והנה ענין קדוש הוא כי תחלה עולה סוד ו׳ של תפארת לקבל הארה מחכמה הנקרא קדש ונעשה קדוש
On the Kedushah of Yotzer: first the secret of the vav of Tiferes rises to receive illumination from Chochmah and becomes Kadosh; then it spreads to Tiferes and the second Kadosh is formed there; then into Yesod for the third, and from there into Malchus. The Alter Rebbe quotes it nearly word for word.
Pri Etz Chaim, Gate of the Recitation of the Shema 2:3פרי עץ חיים, שער הקריאת שמע ב׳:ג׳
… ימלוך - בסוד הדעת. והנה ענין קדוש, הענין הוא, כי תחלה עולה סוד ו׳ של ת״ת לקבל הארה מחכמה הנקרא קדוש, ונעשה קדוש. ואח״כ מתפשט עד הת״ת, בסוד הקדוש העליון ונעשה שם קדוש ב׳, ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳. נמצא, כי לעולם סוד קדוש, פירוש קדש ו׳. ובקדוש ג׳, אנו מחברים יסוד עם נ״ה, וזה הוא ה׳ צבאות נה״י. ומשם מתפשט במלכות הנקרא מלא כל הארץ כבודו, והרי נתקדשה בסוד חכמה:
Pri Etz Chaim (Public Domain)
10ואינון שמים תייבין לדוכתייהו
The Raaya Mehemna: afterwards that supernal light shines upon the throne, which is the heavens, and those heavens return to their places and settle in that light, and then it is called Kadosh, the second time.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 4
11ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳ כו׳ ומשם מתפשט במל׳
The end of the Pri Etz Chaim passage on the Kedushah of Yotzer: the light spreads into Yesod and the third Kadosh is formed there, and from there into Malchus, called “the whole earth is full of His glory.”
Pri Etz Chaim, Gate of the Recitation of the Shema 2:3פרי עץ חיים, שער הקריאת שמע ב׳:ג׳
… והנה ענין קדוש, הענין הוא, כי תחלה עולה סוד ו׳ של ת״ת לקבל הארה מחכמה הנקרא קדוש, ונעשה קדוש. ואח״כ מתפשט עד הת״ת, בסוד הקדוש העליון ונעשה שם קדוש ב׳, ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳. נמצא, כי לעולם סוד קדוש, פירוש קדש ו׳. ובקדוש ג׳, אנו מחברים יסוד עם נ״ה, וזה הוא ה׳ צבאות נה״י. ומשם מתפשט במלכות הנקרא מלא כל הארץ כבודו, והרי נתקדשה בסוד חכמה:
Pri Etz Chaim (Public Domain)
12ברע״מ
The note places this passage of the Raaya Mehemna (as Zohar III, 96a) and points to the Mitteler Rebbe’s discussion of it in his maamarim on Vayikra, vol. 2, p. 621.
Zohar III, 96aזח״ג צו, א
Kehot’s noteזח״ג צו, א. ובמאמרי אדהאמ״צ ויקרא-ב ע׳ תרכא.
13לבתר נחית ההוא נהירו עד דנטיל כולא חד צדיק עילאה דרגא יקירא לקדשא כולא לתתא
The Raaya Mehemna: afterwards that light descends until one supernal Tzaddik, a precious level, takes it all to sanctify everything below, and since he takes it all he is called Kadosh, the third time.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
14מ״ש בע״ח שלצורך יחוד או״א
In his explanation of the mitzvah of sanctifying G-d’s Name, the Tzemach Tzedek gives the source of this teaching of the Arizal as Pri Etz Chaim, Shaar Nefilas Apayim, chapter 4.
Kehot’s noteבדרך מצותיך מצות קדוש השם נסמן לפע״ח ש׳ נפ״א פ״ד ה״ו. וראה ג״כ ע״ח שט״ל דרוש י, יא. לקו״ת נשא כב, א. תו״א מקץ לה, ד. לקו״ת אמור לב, ד ובכ״מ. — הערת כ״ק אדמו״ר בסה״מ תש״ג ע׳ 168. בסה״מ תקס״ג ובמאמרי אדהאמ״צ ויקרא-ב ע׳ תרכא: בכאריז״ל.
15מ״ש בע״ח שלצורך יחוד או״א צ״ל העלאת מ״ן במס״נ ממש בק״ש
There are two unions in Atzilus, of Chochmah and Binah and of Tiferes and Malchus, and neither is possible without mayin nukvin; the mayin nukvin of Binah are the righteous who give themselves over to sanctify G-d’s Name, as we do in the Shema. The Kehot note gives this as the place of the Arizal’s teaching, following the Tzemach Tzedek’s Derech Mitzvosecha.
Pri Etz Chaim, Gate of Putting Down the Head 4:2–5פרי עץ חיים, שער נפילת אפים ד׳:ב׳-ה׳
16ולצורך יחוד זו״נ סגי בהעלאת מ״ן ע״י התומ״צ
The Rebbe Rashab explains that this does not mean that Torah and mitzvos reach only the union of Z’eir Anpin and Nukva; they reach higher too, only what they draw is not new light but light that has already been drawn down.
Kehot’s noteואין הכוונה בחי׳ יחוד זו״נ לבד אלא גם למעלה מזה רק שאינו בחי׳ אור חדש כ״א מה שכבר נמשך כו׳ — סה״מ תרס״ו ע׳ תקלב.
17אפי׳ מי שתורתו אומנתו מפסיק לק״ש
Companions occupied in Torah stop for the Shema but not for prayer; Rabbi Yochanan says this applies to those like Rabbi Shimon bar Yochai and his colleagues, whose Torah was their occupation.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א. ולהעיר מירוש׳ ברכות א, ה.
18גדול הקורא ק״ש בעונתה
Rabbi Mani: one who recites the Shema in its time is greater than one who occupies himself with Torah, as the Mishnah implies by saying that one who recites it later loses nothing, like one who reads in the Torah.
Berakhot 10b:36–37ברכות י׳ ב:ל״ו-ל״ז
אָמַר רַבִּי מָנִי: גָּדוֹל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּעוֹנָתָהּ יוֹתֵר מֵהָעוֹסֵק בַּתּוֹרָה. מִדְּקָתָנֵי: הַקּוֹרֵא מִכָּאן וְאֵילָךְ לֹא הִפְסִיד כְּאָדָם הַקּוֹרֵא בַּתּוֹרָה. מִכְּלַל דְּקוֹרֵא בְּעוֹנָתָהּ — עָדִיף. מַתְנִי׳ בֵּית שַׁמַּאי אוֹמְרִים: בָּעֶרֶב — כָּל אָדָם יַטֶּה וְיִקְרָא. וּבַבֹּקֶר יַעֲמוֹד, שֶׁנֶּאֱמַר: ״וּבְשָׁכְבְּךָ וּבְקוּמֶךָ״.
R. Manni said : Greater is he who reads the Shema' in its proper time than one who occupies himself with Torah ; for the Mishnah states : He who reads from that time onward incurs no loss, he is regarded as one reading in the Torah ; hence it is to be deduced that he who reads [the Shema'] in its proper time is superior. MISHNAH III Bet Shammai say : In the evening a man should recline and read [the Shema'], and in the morning he should stand …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, ב.
19שבלק״ת פ׳ בראשית
The note locates the Arizal’s teaching in his Taamei HaMitzvos (Bereishis, the section beginning “Sod Metziyus”) and points to Sh’lach, where the Alter Rebbe brings it: mem-tzadi of mitzvah are yud-hei in Atbash, with vav-hei forming the Name Havayah, so the mitzvos are called the 248 limbs of the King.
Kehot’s noteבטעה״מ ד״ה סוד מציאות, פיסקא נ״ל כי הנה. ראה לקמן פ׳ שלח מו, א.
20ולא תחללו
In Vayikra the Alter Rebbe makes the same reading: Torah study must be without a sense of separate selfhood, in self-nullification before G-d’s will and wisdom, as “You shall not profane” means not to make a void, a concealment of the Infinite Light, for G-d does not dwell with one who is full of himself.
Leviticus 4:4ויקרא ד׳:ד׳
וְהֵבִיא אֶת־הַפָּר אֶל־פֶּתַח אֹהֶל מוֹעֵד לִפְנֵי ה׳ וְסָמַךְ אֶת־יָדוֹ עַל־רֹאשׁ הַפָּר וְשָׁחַט אֶת־הַפָּר לִפְנֵי ה׳
And he shall bring the bullock unto the door of the tent of meeting before the L-RD; and he shall lay his hand upon the head of the bullock, and kill the bullock before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ד, ד.
21ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel.” The Alter Rebbe reads תחללו as related to חלל, a void: Torah study without self-nullification leaves an empty space from which G-d’s light withdraws.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22גם תורה אין לו
Rabbi Yosi: whoever says he has only Torah has only Torah, and the Talmud concludes that he does not even have Torah. The Alter Rebbe applies this to Torah study that lacks self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות קט, ב.
23שקיום התורה ומצותיה תלוי בזה שיזכור תמיד ענין מסירת נפשו לה׳ על יחודו שיהיה קבוע בלבו תמיד ממש
Tanya explains why Moshe commanded the Shema twice daily: the keeping of the Torah and its mitzvos depends on always remembering one’s self-sacrifice for G-d’s unity, fixed in the heart day and night, for by this one can always overcome the evil inclination.
Tanya, Likkutei Amarim 25:15תניא, חלק ראשון; ליקוטי אמרים כ״ה:ט״ו
… שָׁמַיִם בִּמְסִירַת נֶפֶשׁ, וַהֲלֹא הִבְטִיחַ לָהֶם: ״פַּחְדְּכֶם וּמוֹרַאֲכֶם יִתֵּן ה׳ וְגוֹ׳״; אֶלָּא, מִשּׁוּם שֶׁקִּיּוּם הַתּוֹרָה וּמִצְוֹתֶיהָ, תָּלוּי בָּזֶה שֶׁיִּזְכּוֹר תָּמִיד עִנְיַן מְסִירַת נַפְשׁוֹ לַה׳ עַל יִחוּדוֹ, שֶׁיִּהְיֶה קָבוּעַ בְּלִבּוֹ תָּמִיד מַמָּשׁ, יוֹמָם וָלַיְלָה לֹא יָמִישׁ מִזִּכְרוֹנוֹ, כִּי, בָּזֶה יוּכַל לַעֲמוֹד נֶגֶד יִצְרוֹ לְנַצְּחוֹ תָּמִיד בְּכָל עֵת וּבְכָל שָׁעָה, – כַּנִּזְכָּר לְעֵיל:
Kehot Publication Society (CC-BY-NC)
24יחוד או״א המשכת אור חדש
The note points to two places in Or HaTorah that discuss the union of Abba and Imma as the drawing down of new light.
Kehot’s noteראה אוה״ת בראשית-ד דף תשכ״ז, ב. דברים-ה ע׳ ב׳עב. בסה״מ תרנ״ז ע׳ קעח מציין ”ע״ח שער הזיווגים פ״א וב׳, ושער מוחין דצלם פ״ב ושער דרושי מ״ן ומ״ד דרוש ז” ע״ש. נזכר בד״ה והי׳ אור הלבנה תרנ״ד ע׳ קכה.
25בלקו״ת פ׳ וירא
The passage of the Arizal’s Likkutei Torah on Vayera referred to here is copied in Or HaTorah, Vayikra, vol. 3, p. 829, where the Tzemach Tzedek’s explanation of this maamar begins.
Kehot’s noteנעתק באוה״ת ויקרא-ג ע׳ תתכט.
26“A song of ascents: Out of the depths I have called You, Havayah.” The Zohar reads “the depths” as the supernal depth in which all blessing is gathered.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כד עתיקא סתימא דכל סתימין בעי לזמנא ברכאן לעלמין אשרי כולא ואכליל כולא בהאי עמיקא עילאה
Rabbi Chizkiyah: when the Ancient One, most hidden of all, wishes to prepare blessings for the worlds, He places and includes everything in this supernal depth, and from it the well and all the streams are filled; one who prays should intend to draw blessing from that depth of all.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
28ת״ח בית פרעה
“Come and see: the house of Pharaoh” is the house from which all lights and lamps are uncovered and revealed; whatever was hidden is revealed from there.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
Prayer consists in another voice attached to the voice which is heard. It thus behoves man to pray silently, to pray with that voice that is inaudible. It is thus written: “and the voice (veha-qol=and the report, lit. the voice) was heard”, where the term qol is written defectively, without a vau, pointing to the inaudible voice, like that of Hannah’s prayer, of which it is written: “but her voice could not be heard” (I Sam. 1, 13). The prayer which the Holy One, blessed be He, accepts is that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29ועמ״ש . . גבי פסח
The discussion “regarding Pesach” is the Siddur’s discourse on “We were slaves” (Avadim Hayinu) from the Haggadah, where “And Havayah our G-d brought us out” is explained.
Kehot’s noteסידור ד״ה עבדים היינו. אוה״ת שמיני ע׳ כט.
30ועוי״ל הטעם . . או״א שהלבישו
This further reason, that in Chochmah and Binah the encompassing light binds with the filling light, is brought in Or HaTorah in these two places.
Kehot’s noteמובא באוה״ת ויקרא-ג, ע׳ תשסא. ואתחנן ע׳ תז.
31סד״ה שימני כחותם
The note suggests the reference is to the explanation of “Set me as a seal” in Shir HaShirim, 47a.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש מז, א.
32“Set me as a seal upon your heart, as a seal upon your arm.” The name of a discourse the Alter Rebbe refers to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בד״ה מה יפו פעמיך
The maamar “How beautiful are your steps” explains that through self-sacrifice the union of the encompassing light within the filling light is revealed, and the soul, as “one” included in the One, rises to Imma, Binah, so that all of hishtalshelus is raised to its source.
Kehot’s noteלקו״ת שה״ש מג, ב ואילך.
34“How beautiful are your steps in sandals, O daughter of nobles.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35הראיני את מראיך
“My dove in the clefts of the rock … show me your appearance, let me hear your voice.” The verse of another explanation the Alter Rebbe refers to.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בד״ה פתח אליהו
The discourse explains the tzimtzum: the light was withdrawn into its source so that it remains there only in potential, and this is called an empty space, empty of revealed light, while the source itself, the Infinite One, is unaffected by the tzimtzum.
Kehot’s noteתו״א יד, ב.
37חד לא בחושבן
Patach Eliyahu: “Master of the worlds, You are One, but not in number.” G-d’s oneness is not the first of a series, so nothing proceeds from Him by a continuous chain.
Tikkunei Zohar 17a:9תקוני הזהר י״ז א:ט׳
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
38והחכמה מאין תמצא
“And wisdom, from where shall it be found, and where is the place of understanding?” Chassidus reads מאין as “from ayin,” nothingness: Chochmah comes from what is above intellect.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
39“For the matter is very near to you, in your mouth and in your heart, to do it.” The opening words of a maamar in Likkutei Torah, Nitzavim.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40סד״ה כי קרוב אליך הדבר
The end of that maamar explains “to do it” as drawing anew from the source: through self-sacrifice one draws down the light that encompasses all worlds, which reaches the source, and “which I (Anochi) command you” is His very essence, above the level of Name and illumination.
Kehot’s noteלקו״ת נצבים מו, ג.
41יחידה שבנפש
Kehot’s note points to Bereshit Rabbah 14:1 for these words.
Bereshit Rabbah 14:1בראשית רבה י״ד:א׳
וייצר ה׳ אלקים. כתיב (משלי כט): מלך במשפט יעמיד ארץ וגו׳. מלך - זה מלכי המלכים הקב״ה. במשפט יעמיד ארץ, שברא את העולם בדין, שנאמר: בראשית ברא אלקים. (שם) ואיש תרומות יהרסנה - זה אדם הראשון, שהיה גמר חלתו של עולם. ונקראת חלה תרומה, שנאמר (במדבר טו): ראשית עריסותיכם וגו׳. אמר רבי יוסי בן קצרתה: כאשה הזאת שהיא משקשקת עיסתה במים, והגבהת חלתה מבנתיים, כך בתחלה: ואד יעלה מן הארץ וגו׳ ואחר כך: וייצר ה׳ אלקים וגו׳:
“The L-rd G-d formed the man of dirt from the ground and He breathed into his nostrils the breath of life, and man became a living soul” (Genesis 2:7). “The L-rd G-d formed” – it is written: “A king will uphold the land with justice [but a man of terumot destroys it]” (Proverbs 29:4). “A king” – this is the King of kings, the Holy One blessed be He. “Will uphold the land with justice” – as He created the world with [the attribute of] justice, as it is stated: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר יד, א.
42בחי׳ יחידה שבנפש
“Five names were given to it: nefesh, ruach, neshamah, yechidah, chayah.” Yechidah, the soul’s singular core, is the level from which self-sacrifice comes.
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
43דרוחין ונפשין של הצדיקים הם מ״ן ומ״ד דזו״נ. אך נשמה לנשמה ונשמה הם מ״ן ומ״ד דאו״א
A person has four levels: the neshamah of the neshamah, called chayah, from Abba; neshamah from Imma; ruach from Tiferes; nefesh from Malchus. The ruach and nefesh of the righteous are the mayin nukvin and mayin duchrin of Z’eir Anpin and Nukva, while neshamah and the neshamah of the neshamah are those of Abba and Imma, for from there they were hewn.
Pri Etz Chaim, Gate of the Recitation of the Shema 5:6פרי עץ חיים, שער הקריאת שמע ה׳:ו׳
… והנה דע, כי הלא באדם יש ד׳ בחי׳, שהם נשמה לנשמה הנקרא חיה מצד אבא, ונשמה מצד אמא, ורוח מת״ת, ונפש מהנוקבא מלכות. אמנם, רוחין ונפשין של הצדיקים הם מ״ן ומ״ד דזו״ן, אך נשמה לנשמה, ונשמה, הם מ״ן ומ״ד דאו״א, כי משם נחצבו, וכמבואר אצלי ביחוד של כת״י מורי זלה״ה, כאשר יש זיווג דאו״א ועולין זו״נ בסוד מ״ן, גם נשמה לנשמה ונשמה של הצדיק עולה עמהן לסוד מ״ן. אך עדיין לא זכיתי שיפרש לי מורי זלה״ה פרטי שניהן, רק בכללות אמר לי מורי זלה״ה, שאכוין להעלות נשמה ביחוד ק״ש, …
Pri Etz Chaim (Public Domain)
44בביאור ע״פ שימני כחותם
The note gives the Siddur, 217b and on, as one place of the explanation of “Set me as a seal” referred to here, on the difference between the ascents of the worlds and the ascent of Z’eir Anpin in “gestation” within Imma.
Kehot’s noteסידור ריז, ב ואילך. לקו״ת שה״ש מו, ב.
45שימני כחותם
“Set me as a seal upon your heart.” The verse of the explanation the Alter Rebbe refers to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
46ל״ב נתיבות
“With thirty-two wondrous paths of wisdom” the world was engraved. The Alter Rebbe places these paths between Chochmah and Binah.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
47ל״ב שמות אלקים שבמעשה בראשית
In Ki Teitzei the Alter Rebbe explains that the thirty-two Elokim of the work of Creation are the thirty-two paths of Chochmah, into which Chochmah divides, and that they are a contraction and concealment that makes the spreading of the light possible.
Zohar III, 81bזח״ג פא, ב
Kehot’s noteראה זח״ג פא, ב. לקמן פ׳ תצא לט, ג. שה״ש לא, ד. לב, ד. מאמרי אדה״א ויקרא-ב ע׳ תרכו ובכ״מ.
48כולם בחכמה עשית
“How many are Your works, Havayah! You made them all with wisdom.” The making is in Binah, but its source is Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
49דלית מחשבה תפיסא בי׳ כלל
The Mitteler Rebbe explains that “no thought can grasp Him” includes even the thought and comprehension of Binah, and even the thought of Adam Kadmon.
Zohar III, 225aזח״ג רכה, א
Kehot’s noteראה זח״ג רכה, א. במאמרי אדה״א ויקרא-ב ע׳ תרכא מבאר ”דר״ל גם מחשבה והשגה דבינה וגם מחשבה דא״ק”.
50ויכתוב משה את מוצאיהם
“And Moshe wrote their goings forth according to their journeys.” The verse of a discourse the Alter Rebbe refers to, where Chochmah as “truth” is explained.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51בד״ה מצה זו
There the Alter Rebbe explains that the festivals are a time of revelation of the mochin of Imma, whose mark is joy, while on Shabbos the higher mochin of Abba are revealed, and that the Infinite Light is revealed in two ways: through the orderly chain of levels, from cause to cause, and from what is above it.
Kehot’s noteלעיל פ׳ צו יא, ד.
52ובד״ה ששים המה מלכות
The maamar on “There are sixty queens” speaks of Israel drawing the Infinite Light down below exactly as it is in the higher worlds, so that upper and lower are wholly united, the union of Z’eir Anpin and Malchus of Atzilus as it is clothed in the lower worlds.
Kehot’s noteלקו״ת שה״ש לט, א ואילך.
53ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ומעין מבית ה׳ יצא
“And a spring shall go forth from the house of Havayah and water the valley of Shittim.” Discussed in that maamar.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וזהו ענין שרפים עומדים ממעל לו
The note points to the Mitteler Rebbe’s Biurei HaZohar, 78a, for a discussion of “Seraphim stand above him.”
Kehot’s noteראה ביאה״ז לאדה״א עח, א.
56שרפים עומדים ממעל לו
“Seraphim were standing above him; each had six wings.” The Alter Rebbe reads לו as lamed-vav, thirty-six.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57מי ברא אלה
“Lift up your eyes on high and see: Who created these?” Eleh, “these,” equals thirty-six, the six attributes each including six.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה לך לך
The discourse Lech Lecha in Torah Ohr explains that Avraham kept the Torah in its inner dimension, and that for G-dliness to be revealed even in physical things a revelation from above the chain of descent was needed, which came through the hard labor of Egypt.
Kehot’s noteתו״א יא, ד.
59הוא עשנו ולו אנחנו
Kehot’s note points to Psalms 103:2 for these words.
Psalms 103:2תהילים ק״ג:ב׳
Kehot’s noteתהלים קג, ב.
60הוא עשנו ולו אנחנו
“Know that Havayah is G-d; He made us, and we are His.” The word is written ולא, with an alef, and read ולו, with a vav.
Psalms 100:3תהילים ק׳:ג׳
דְּעוּ כִּי־Havayah הוּא אֱלֹקִים הוּא־עָשָׂנוּ וְלוֹ אֲנַחְנוּ עַמּוֹ וְצֹאן מַרְעִיתוֹ:
Know ye that the L-RD He is G-d; it is He that hath made us, and we are His, His people, and the flock of His pasture.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ולו נתכנו עלילות
“For Havayah is a G-d of knowledge, and by Him actions are weighed.” Here too the text is written ולא and read ולו.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62באדר״ז דרצ״ב סע״ב ע״פ ולו נתכנו עלילות
The Idra Zuta explains that Daas, which includes two aspects, is the one of whom it is said “by Him actions are weighed,” but not the holy, hidden Atik.
Zohar, Idra Zuta 24:113–27:121ספר הזהר, האדרא זוטא כ״ד:קי״ג-כ״ז:קכ״א
63ועד בחילופי אתוון אחד
“Vaed is echad in exchanged letters”: the letters of the masculine are not exchanged, those of the feminine are, and so that the evil eye should not rule we exchange the letters and do not say “One” openly. The Kehot note adds, from the Ramaz, that vav exchanges with alef in the group אהו״י and ayin with ches in the throat letters אחה״ע.
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א (הוא״ו מתחלף באל״ף בחילופי אהו״י והעין בחי״ת באותיות אחה״ע — רמ״ז הובא בניצוצי אורות שם). נתבאר בארוכה ע״פ דא״ח באמרי בינה שער הק״ש פס״ב ואילך. בשרש מצות התפלה להצ״צ פל״ח. ועוד (הערת כ״ק אדמו״ר בסה״מ תש״ח, ע׳ 242).
64לך ה׳ הגדולה והגבורה והתפארת והנצח וההוד
“Yours, Havayah, are the greatness, and the might, and the beauty, and the victory, and the splendor, for all that is in heaven and on earth.” Five essential attributes, and “all” (kol) is Yesod, which gathers them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
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65The Jerusalem Talmud measures the thickness of the firmament as five hundred years’ journey and the hooves of the Chayos as five hundred and fifteen, the value of ישרה, from “and their feet were a straight foot.”
Jerusalem Talmud Berakhot 9:1:13תלמוד ירושלמי ברכות ט׳:א׳:י״ג
חָזְרוּ וְשָׁאֲלוּ אוֹתוֹ. מַהוּ אָהֵן דִּכְתִיב מִי גּוֹי גָּדוֹל אֲשֶׁר לוֹ אֱלֹקִים קְרוֹבִים אֵלָיו. אָמַר לָהֶן כַּיי אֱלֹקֵינוּ בְּכָל קָרְאֵינוּ אֲלֵיהֶם אֵין כְּתִיב כָּאן אֶלָּא בְּכָל קָרְאֵינוּ אֵלָיו. אָמְרוּ לוֹ תַלְמִידָיו רִבִּי לְאֶילּוּ דָּחִיתָה בְּקָנֶה לָנוּ מַה אַתָּה מֵשִיב. אָמַר לָהֶן קָרוֹב בְּכָל מִינֵי קְרֵיבוֹת. דְּאָמַר רִבִּי פִּינְחָס בְּשֵׁם רַב יְהוּדָה בַּר סִימוֹן עֲבוֹדָה זָרָה נִרְאֵית קְרוֹבָה וְאֵינָהּ אֶלָּא רְחוֹקָה. מַה טַעֲמָא יִשָּׂאוּהוּ עַל כָּתֵף יִסְבְּלוּהוּ וְגוֹמֵר. סוּף דָּבָר אֱלוֹהוֹ עִמּוֹ בַבַּיִת וְהוּא צוֹעֵק עַד שֶׁיָּמוּת וְלֹא יִשְׁמַע וְלֹא יוֹשִׁיעַ …
They, is mentioned in this sermon, one may take it as a proof that Midrash Shemot rabba, which in the middle switches from a style identical to that of Midrash Bereshit rabba to extended sermons based on the starting verses of the weekly portions, does not necessarily have two different collectors or editors. came back and asked him: What is that which is written (Deut. 4:8): “Where is a great people that has ĕlōhīm close to them?” He answered them, it is not written: “Like the Eternal, our ĕlōhīm, always …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 9
66אתה הצבת כל גבולות ארץ
“You set all the borders of the earth; summer and winter, You formed them.” The opening words of a discourse the Alter Rebbe refers to.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
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67שמים הם אש ומים
“What is shamayim? … A Baraisa taught: fire and water (esh umayim); this teaches that the Holy One, blessed be He, brought them and mixed them together and made the firmament from them.”
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
68ורגליהם רגל ישרה
“And their feet were a straight foot, and the soles of their feet like the sole of a calf’s foot.” Said of the Chayos in Ezekiel’s vision; ישרה equals five hundred and fifteen.
Ezekiel 1:7יחזקאל א׳:ז׳
וְרַגְלֵיהֶם רֶגֶל יְשָׁרָה וְכַף רַגְלֵיהֶם כְּכַף רֶגֶל עֵגֶל וְנֹצְצִים כְּעֵין נְחֹשֶׁת קָלָל:
And their feet were straight feet; and the sole of their feet was like the sole of a calf’s foot; and they sparkled like the colour of burnished brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ז. מענין ישרה ראה גם לקמן פ׳ חקת סד, ג. אוה״ת פ׳ ואתחנן ע׳ קיג ואילך. וראה לקו״ש-כו ע׳ 206 הערה 31.
69ת״ק שנה
The note points to Or HaTorah on Shemos for the five hundred years.
Kehot’s noteראה אוה״ת שמות ע׳ ל. יהל אור ע׳ שצג. סה״מ תר״ל ע׳ צט. סה״מ תרס״ח ע׳ פו. לקו״ש חכ״ו ע׳ 207 הערה 29.
70בד״ה ראה אנכי נותן
The maamar reads “See, I (Anochi) set before you” as the Anochi of “I am Havayah your G-d,” the first utterance at Sinai: because Havayah is in Israel’s inner “face,” they can draw blessing upon themselves from the source of all.
Kehot’s noteלקו״ת ראה יח, ד.
71ראה אנכי נותן
“See, I set before you today blessing and curse.” The opening words of a maamar in Likkutei Torah, Re’eh.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72לך ה׳ הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, א.
73שכ״ח ספ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלפננו שכ״ט וע״ע שם פ״ט. [כ]. [ל״מ].
74בפע״ח — בד״ה אתה הצבת
The discourse “You set all the borders of the earth” is printed in the Siddur, in the section on Lag BaOmer.
Kehot’s noteסידור שער ל״ג בעומר. ועם הגהות באוה״ת נ״ך-ב.
75כי בי-ה ה׳ צור עולמים
“Trust in Havayah forever, for in Yah, Havayah, is the Rock of the worlds.” The Sages read it as: with the letters yud and hei the worlds were formed.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
Paragraph 10
76ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים
The Raaya Mehemna: afterwards that supernal light shines upon the throne, which is the heavens, and those heavens return to their places and settle in that light, and then it is called Kadosh.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 11
77צופה ומביט עד סוף כל הדורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דר״ה.
78כי חפץ חסד הוא
“Who is a G-d like You … He does not hold His anger forever, for He desires kindness.” The first creation came from this desire alone, without any arousal from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
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Kehot’s noteמיכה ז, יח.
Paragraph 12
79ויאצל מן הרוח
“And He drew from the spirit that was upon him and gave it to the seventy elders.” Said of the spirit that was upon Moshe, part of which was drawn and given to the elders; Atzilus is named from this word.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה.
Paragraph 13
80גילוי מן ההעלם
The passage explains that Atzilus is only a revelation of the Infinite One Himself, coming into revelation in Chochmah from the supernal concealment above it, unlike Beriah, which is a coming-into-being of something from nothing.
Kehot’s noteראה תו״א עו, ב ובאוה״ת ענינים ע׳ קסב.
Paragraph 14
81וכמא׳ הזהר דכתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז ת״ע קלה, ב.
82דכתר עליון אע״ג דאיהו אור צח אוכם הוא קדם עילת העילות
“The supernal Keser, even though it is the primordial light, a clear and shining light, is black before the Cause of causes.” The Alter Rebbe applies it to every revelation relative to the Infinite One.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
83ע״פ שחורה אני
The maamar on “I am black” explains that even the souls’ wondrous delight in G-d in Gan Eden comes only from the level of “letters”: the higher Gan Eden is the letters of thought and the lower Gan Eden the letters of speech, which are only garments for the Infinite Light.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ד, ג.
84שחורה אני
“I am black but comely, O daughters of Jerusalem.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85צמצם שכינתו בין ב׳ בדי הארון
The note points to Balak, 73b, for a further discussion of “He contracted His Shechinah between the two poles of the Ark.”
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… יהושע אל בני ישראל גשו הנה וגו׳ ר׳ הונא אמר זקפן בין שני בדי הארון אמר רבי אחא ברבי חנינא סמכן בין שני בדין הארון רבנן אמרין צמצמן בין שני בדי הארון אמר להן יהושע ממה שהחזיקו שני בדי הארון אתכם אתם יודעים ששכינתו של הקב״ה ביניכם הה״ד (שם) ויאמר יהושע בזאת תדעון כי אל חי בקרבכם ואף בירושלים דתנן עומדים צפופים ומשתחוים רווחים רבי שמואל ברבי חנא בשם רבי אחא אמר ארבע אמות לכל אחד ואמה מכל צד כדי שלא יהא אדם שומע תפלתו של חבירו ואף לעתיד …
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteתנחומא ויקהל (ז) עה״פ ויעש בצלאל. ובשהש״ר א, יד, ג ע״פ אשכל הכופר ע״ש. וע׳ ב״ר פ״ה. ויק״ר [ס]פ״י. [כ]. וראה גם לקמן בלק עג, ב. סה״מ תרל״ה ע׳ מח.
86צמצם שכינתו בין שני בדי הארון
Citing “Do I not fill the heavens and the earth,” the Midrash compares the Sanctuary to a cave by the sea that fills when the sea surges while the sea lacks nothing, and adds: do not say that He contracted His Shechinah only within the Sanctuary; even within the Ark that Betzalel made He contracted His Shechinah.
Midrash Tanchuma, Vayakhel 7:2מדרש תנחומא, ויקהל ז׳:ב׳
… וְלֹא תֹאמַר, שֶׁצִּמְצֵם הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁכִינָתוֹ בְּתוֹךְ הַמִּשְׁכָּן, אֶלָּא אַף בְּתוֹךְ הָאָרוֹן שֶׁעָשָׂה בְּצַלְאֵל, צִמְצֵם שְׁכִינָתוֹ, שֶׁנֶּאֱמַר: הִנֵּה אֲרוֹן הַבְּרִית אֲדוֹן כָּל הָאָרֶץ (יהושע ג, יא), זֶה הַקָּדוֹשׁ בָּרוּחַ הוּא שֶׁהָיָה בְתוֹכוֹ. וּמִי עֲשָׂאוֹ. בְּצַלְאֵל, שֶׁנֶּאֱמַר: וַיַּעַשׂ בְּצַלְאֵל.
Has it not already been stated: Do I not fill heaven and the earth (Jer. 23:24)? R. Joshua of Sikhnin said in the name of R. Levi: This may be compared to a cave situated at the edge of the sea. Though the sea rushes forth and fills the cave, the sea lacks nothing. Similarly with the Holy One, blessed be He, may His name be blessed, for though it is written: And the glory of the L-rd filled the Tabernacle (Exod. 40:34), nevertheless His glory is above the heaven …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
87צמצם שכינתו בין שני בדי הארון
Expounding “he shall lodge between my breasts” and “a cluster of henna” (Song of Songs 1:13–14), the Midrash says the Shechinah was contracted between the two poles of the Ark.
Shir HaShirim Rabbah 1:14:3שיר השירים רבה א׳:י״ד:ג׳
… מִכָּן בָּדְקוּ חֲכָמִים וּמָצְאוּ שֶׁאֵין יָפֶה לַקְּטֹרֶת אֶלָּא אַחַד עָשָׂר סַמְּמָנִים הַלָּלוּ בִּלְבָד. בֵּין שָׁדַי יָלִין, שֶׁהָיְתָה מְצֻמְצֶמֶת בֵּין שְׁנֵי בַּדֵּי הָאָרוֹן. אֶשְׁכֹּל הַכֹּפֶר, שֶׁמְכַפֶּרֶת עֲווֹנוֹת שֶׁל יִשְׂרָאֵל. אָמַר רַבִּי יִצְחָק אֶשְׁכֹּל, שֶׁהָיְתָה מִתַּמֶּרֶת וְעוֹלָה עַד הַקּוֹרוֹת וְאַחַר כָּךְ פּוֹסָה וְיוֹרֶדֶת כְּאֶשְׁכּוֹל. הַכֹּפֶר, הַמְכַפֶּרֶת עֲוֹנוֹתֵיהֶם שֶׁל יִשְׂרָאֵל. וְאָמַר רַבִּי יִצְחָק כְּתִיב (ויקרא טז, יג): וְכִסָּה עֲנַן הַקְּטֹרֶת, הַכִּסּוּי הַזֶּה אֵין אָנוּ יוֹדְעִין מַהוּ, עַד שֶׁבָּא דָּוִד וּפֵרְשׁוֹ (תהלים פה, ג): נָשָׂאתָ עֲוֹן עַמֶּךָ …
Rabbi Yoḥanan interpreted the verse regarding the incense of the house of Avtinas. 5:1. “A bundle of myrrh,” this is one of the eleven spices that one places in it. Rabbi Huna said in its regard: “The L-rd said to Moses: Take spices for you [stacte and onycha and galbanum; spices and pure frankincense; each part shall be equal]” (Exodus 30:34). [Take spices for you], these are two. “Stacte and onycha and galbanum,” these make five. “Spices,” if you say that these are two, “spices” was already stated. “Each part …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88לית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז תנ״ז, (צא, ב).
89לית אתר פנוי מיני׳
The Name is found in every place, as the soul is in every limb, “for there is no place empty of Him, neither above nor below.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
90ומלא כל הארץ כבודו
“Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” His presence fills everything, which makes “contracted” hard to understand.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91את השמים ואת הארץ אני מלא
“Can a man hide in hiding places and I not see him? says Havayah. Do I not fill the heavens and the earth?”
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
92ופי׳ המגיד נ״ע
The Maggid’s explanation is also brought in Or HaTorah, in the volume on Chanukah.
Kehot’s noteראה גם אוה״ת חנוכה כרך ה תתקכה, א. וראה לקמן פ׳ בלק עג, ב.
93מלא כל הארץ כבודו
“The whole earth is full of His glory.” He fills it, but in a hidden way.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 19
94לאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
95דלאו מכל אלין מדות איהו כלל
Patach Eliyahu: “But not that You have a known righteousness, which is judgment, nor a known justice, which is mercy, nor any of these attributes at all.” The attributes are His way of conducting the worlds, not His essence.
Tikkunei Zohar 17b:5תקוני הזהר י״ז ב:ה׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
Paragraph 20
96התורה דמחו״ב נפקת
Rabbi Yitzchak: “The Torah comes forth from the supernal Chochmah”; Rabbi Yosi: “from Binah it comes forth.” The Alter Rebbe combines the two: the Torah comes from Chochmah and Binah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א.
97השמים כסאי
“So says Havayah: The heavens are My throne, and the earth My footstool.” The opening words of a discourse the Alter Rebbe refers to, and the key to the Zohar’s “throne, which is the heavens.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98התורה קדמה אלפים שנה לעולם
Rabbi Shimon ben Lakish: the Torah preceded the creation of the world by two thousand years. The Alter Rebbe reads the “two thousand” (alpayim) as a’alefcha, “I will teach you,” Chochmah and Binah.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ח, ב.
99אאלפך חכמה אאלפך בינה
“If not, you listen to me; be silent, and I will teach you (a’alefcha) wisdom.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteראה איוב לג, לג. שבת קד, א.
Paragraph 21
100ושמרו דרך ה׳ לעשות צדקה
“For I have known him, so that he will command his children and his household after him, and they shall keep the way of Havayah, to do tzedakah and justice.”
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
101להחיות רוח שפלים
“I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly.” Tzedakah gives life to those who have none of their own.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102וצדקה תהי׳ לנו
“And it shall be tzedakah for us, if we take care to do all this commandment before Havayah our G-d.” All the mitzvos are called tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי Havayah אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה. כן הובא בכ״מ. וראה לקמן פ׳ ראה כג, ג שמביא הפסוק בצדקה תכונני. ובמאמרי אדה״ז — נביאים ע׳ פד הובאו ב׳ הפסוקים.
Paragraph 22
103ההפרש בין עסק התורה לקיום המצות
This explanation on “Let them bring the royal garment” sets out the same difference: Torah is the inner level of the light that fills the worlds, for it comes from Chochmah, the beginning of revelation, while the practical mitzvos, done with physical things, draw from the light that encompasses the worlds, beyond the chain of descent, since making the physical out of the spiritual is no ordinary chain of cause and effect.
Kehot’s noteראה תו״א צב, ב.
104לא המדרש הוא העיקר
A textual variant: in the Alter Rebbe’s Siddur the Mishnah reads “ולא המדרש עיקר,” without the word “הוא.”
Kehot’s noteאבות א, יז. [ובסידור אדה״ז ולא המדרש עיקר].
105לא המדרש הוא העיקר אלא המעשה
Shimon, son of Rabban Gamliel: “All my days I grew up among the Sages … and not study is the main thing, but deed.”
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
106שנמנו וגמרו שתלמוד גדול
The Sages in the upper room in Lod concluded that study is greater, because study leads to deed.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
107ע״פ ועתה יגדל נא
The maamar begins from the Zohar’s praise of the mitzvos as garments for the soul, so that a soul lacking one mitzvah has an incomplete garment, and asks how deeds become garments and why the soul needs them; the soul’s descent is for an ascent, from “standing” to “walking.”
Kehot’s noteלקו״ת שלח לח, ד.
108ועתה יגדל נא
“And now, may the power of my L-rd be great, as You have spoken.” The opening words of a maamar in Likkutei Torah, Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109כמ״ש הרמ״ז פ׳ במדבר דקי״ח ע״א דאבא הוא מלבוש הפנימי של אריך
The Ramaz: Abba is the inner dimension of Atzilus, for he is the inner garment of Arich.
Mikdash Melekh, RaMaZ Commentary on Zohar 3:118a:1מקדש מלך, פירוש הרמ"ז על ספר הזהר ג׳:קי״ח א:א׳
… ולזה אמר אוי לעולם מפני שבני אדם לא משגיחין כלו׳ אין חוששין ואין להם זכות להתענג במושכלי החכמה האמתית ולחזות בנועם כבוד מלכא עילאה הוא אבא שהוא הוא פנימיות האצילות. יען הוא מלבוש הפנימי של אריך. שסתם סודו הוא הוי״ה בק״מץ העולה מל״ך. ואבא הוא כבוד שלו. ועליו נאמר הראני נא את כבודך כבוד ך׳:
Zholkva, 1864 (Public Domain)
110דאורייתא מחכמה נפקת
“The Torah comes forth from the supernal Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
111לקדשא כולא לתתא
The Raaya Mehemna’s third Kadosh: the supernal Tzaddik takes the light “to sanctify everything below.”
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes of the children of Israel.” The opening words of a maamar in Likkutei Torah, Mattos.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Haggadah reads it as “I and not an angel”: the highest descends lowest.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114וע׳ באג״ה איהו וחיוהי שהוא כחותם המתהפך
Iggeres HaKodesh explains that the higher a thing is, the lower it descends, like an inverted seal, so that the physical world, the lowest, comes from the very essence of the Infinite One.
Tanya, Iggeres HaKodesh 20:17תניא, אגרת הקדש כ׳:י״ז
וּבָזֶה יוּבַן, הֱיוֹת הַמִּצְוֹת בְּמַלְכוּת – ה׳ שֶׁל שֵׁם הַוָיָ׳, וְהַתּוֹרָה בִּ״זְעֵיר אַנְפִּין״ – וָא״ו שֶׁל שֵׁם הַוָיָ׳, הֲגַם שֶׁלְּמַעְלָה בַּ״אֲרִיךְ אַנְפִּין״ הַמִּצְוֹת הֵן בְּ״גוּלְגַּלְתָּא״, בְּ״לַבְנוּנִית״, הִיא הָ״אוּרְחָא״ דִּבְ״פַלְגוּתָא דְשַׂעֲרֵי״, דְּמִתְפַּלְגָא לְתַרְיַ״ג אוּרְחִין דְּאוֹרַיְיתָא שֶׁבִּ״זְעֵיר אַנְפִּין״, וְשֹׁרֶשׁ הַתּוֹרָה דְּנָפְקָא מֵ״חָכְמָה עִילָּאָה״ הוּא בְּ״מוֹחָא סְתִימָאָה״ דַּ״אֲרִיךְ אַנְפִּין״, וְהַיְינוּ, הַחָכְמָה דְּטַעֲמֵי הַמִּצְוֹת, אֶלָּא שֶׁהוּא כְּחוֹתָם הַמִּתְהַפֵּךְ.
Kehot Publication Society (CC-BY-NC)
Paragraph 23
115ואין התינוק יודע לקרות אבא עד שיטעום טעם דגן
Rabbi Yehudah: the tree of knowledge was wheat, for a child does not know how to call “father” and “mother” until he tastes the taste of grain.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 26
116ואהיה אצלו אמון
“And I was beside Him as a nursling, and I was His delight every day.” Said of the Torah; the opening words of a maamar in Likkutei Torah, Bamidbar.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ממושבותיכם תביאו
“From your dwellings you shall bring two loaves of waving.” The Shavuos offering, explained in that maamar.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ע״פ וידבר דראשי המטות
“And Moshe spoke to the heads of the tribes.” The verse of the explanation in Likkutei Torah, Mattos.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
119כתר לנוק׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן קרח נב, ג.
120להחיות רוח שפלים
“To revive the spirit of the lowly and to revive the heart of the crushed.” The will to give life to the lower worlds.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121בד״ה ועשית בגדי קדש
The discourse distinguishes “a world of kindness,” the kindness that follows the orderly chain of cause and effect, from “abundant in kindness,” the level of Aharon, which is far above the chain of descent and is drawn through an arousal from below.
Kehot’s noteתו״א פב, ב.
122ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The opening words of a discourse in Torah Ohr.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בביאור ע״פ וידבר דראשי המטות
The explanation asks how the Ten Sefiros of Atzilus, which are G-dliness, become the limited worlds, and answers that it is through the shattering of the vessels of Tohu: the broken vessels fell into nogah and became yesh, and the shattering of the vessels is a shattering of the letters.
Kehot’s noteלקמן פ׳ מטות פב, ג.
124ובביאור ע״פ יונתי
The explanation on “My dove” teaches that Israel arose in the primordial thought and that the purpose of creation, Torah and mitzvos is a dwelling place among the lower realms: the Infinite Light revealed below, in Beriah, Yetzirah and Asiyah, as it is in Atzilus.
Kehot’s noteלקו״ת שה״ש יח, ב.
125בביאור ע״פ יביאו לבוש מלכות
The passage describes the mitzvos as drawings from a very high place, from the Infinite Light itself, to a very low place, this lowly physical world, and goes on to the “horse” on which the king rides.
Kehot’s noteתו״א צ, סע״ד.
126יביאו לבוש מלכות
“Let them bring the royal garment that the king has worn.” The verse of an explanation in Torah Ohr, Megillas Esther.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ע״פ וידבר משה אל ראשי המטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ מטות פא, ב.
128ועברתי בארץ מצרים
The words here quote Exodus 12:12; the passage is shown below.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
129אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
130באג״ה איהו וחיוהי
The letter “He and His life-forces,” cited above for the image of the inverted seal, is the source of the principle repeated here, that the higher a thing is the lower it can descend: there the creation of physical existence is traced to the very essence of the Infinite One.
Kehot’s noteסי׳ כ (קלא, א). וראה לקמן שה״ש ג, ריש ע״ב.
131אין התינוק יודע לקרות אבא
The words here quote Berakhot 40a:14; the passage is shown below.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. מתנות כהונה לב״ר פט״ו, ז. מבוא שערים ש״ה ח״א פי״ב בהגהת צמח (א).
132מצה מיכלא דמהימנותא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל יב, ב.
133בחכמה איתברירו
Kehot’s note points to Leviticus 4:1 for these words.
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמזח״ב (רנד, סע״ב) ושם אי׳ בזה״ל ”מגו מחשבה ואתבריר”. ובע״ח שם אנ״ך (פ״ט) ”במחשבה אתברירו”. ובש׳ מוחין דצלם (רפ״ח). ובש׳ מ״ן ומ״ד (רפ״א — וסוף דרוש ג׳). ועל״ק בנשא (כא, א) וש״נ. ובש׳ רפ״ח ניצוצין (ספ״ה) [ולעיל ויקרא ד, א]. [כ].
134מהמאציל — בביאור ע״פ ואהי׳ אצלו אמון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ס״פ במדבר כ, ב.
135וזהו מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ עתיק רפ״א. ועל״ק מטות בבי׳ (פ״ב) פב, ד. [כ].
Paragraph 28
136לקדשא כולא לתתא
The Raaya Mehemna: the supernal Tzaddik takes it all “to sanctify everything below,” and then it is called Kadosh, the third time.
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137בביאור ע״פ ויקח קרח
The note suggests that the explanation of “And Korach took” referred to here is perhaps the one printed in Sefer HaMaamarim 5562.
Kehot’s noteאולי הכוונה להנדפס בסה״מ תקס״ב-א ע׳ רכז ובח״ב שם ע׳ תסב.
138ויקח קרח
“And Korach took.” The verse of an explanation the Alter Rebbe refers to.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
139ולכבודי בראתיו
“Everyone who is called by My Name and whom I created for My glory, I formed him, I also made him.” Created, formed and made correspond to Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז. [כ].
140כבוד חכמים ינחלו
“The wise shall inherit glory, and fools raise up shame.” The Alter Rebbe reads it as the wise inheriting what is above wisdom.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
141ההפרש בין אנכי לאני
The note points to Or HaTorah on Yisro for the difference between Anochi and Ani.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתקיד. לקו״ש חל״ט ע׳ 380 ובהערה 37.
142אני הוא בבחי׳ מל׳
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח בתחילתו.
Paragraph 30
143ואנכי . . הוא בבחי׳ כתר
Kehot’s note points to Zohar III, 11a for these words.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א.
144סד״ה זאת חנוכת המזבח
The end of that discourse explains that to draw down a new union one must first draw down kavod, an added illumination in the manner of a makif, as the princes brought vessels of silver and gold “for glory and beauty” at the dedication of the altar.
Kehot’s noteלקו״ת נשא כט, ב.
145פזר נתן לאביונים
“He has distributed, he has given to the needy; his righteousness endures forever; his horn shall be exalted with glory.”
Psalms 112:9תהילים קי״ב:ט׳
פִּזַּר נָתַן לָאֶבְיוֹנִים צִדְקָתוֹ עֹמֶדֶת לָעַד קַרְנוֹ תָּרוּם בְּכָבוֹד:
He hath scattered abroad, he hath given to the needy; His righteousness endureth for ever; His horn shall be exalted in honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ט.
146בזהר פ׳ במדבר דק״ך ע״א
Rabbi Shimon explains the sign of the union by the corners of the altar: “he comes to the keren,” and the secret of the keren is the yoke of the holy kingdom, Malchus.
Zohar, Bamidbar 7:65–8:73ספר הזהר, במדבר ז׳:ס״ה-ח׳:ע״ג
147ארוממך אלקי המלך
“I will exalt You, my G-d the King, and bless Your Name forever.” The exaltation of Malchus.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
148וברע״מ פ׳ פנחס . . כתר עליון כו׳ כבוד עילאה
The Tzemach Tzedek quotes the Raaya Mehemna: the supernal Keser that no eye can see, and the supernal glory of which Moshe said “Show me Your glory” and G-d answered “You cannot see My face”; he explains that kavod is a makif, an encompassing light.
Kehot’s noteכתר עליון דלא שלטה בה עינא כבוד עילאה עליה אמר משה הראני את כבודך ואתיב ליה קוב״ה לא תוכל לראות את פני כו׳, והיינו כי כבוד הוא מקיף — יהל אור ע׳ תקנב
149וברע ״מ פ׳ פנחס דרנ״ה ע״ב כתר עליון כו׳ כבוד עילאה
The Raaya Mehemna speaks of the supernal Keser and the supernal glory; the Kehot note explains, from Yahel Or, that glory is an encompassing light.
Zohar, Pinchas 120:811–121:822ספר הזהר, פנחס ק״כ:תתי״א-קכ״א:תתכ״ב
150בביאור ע׳פ מי מנה
The explanation of “Who has counted” is in Balak; the passage there speaks of the mixture of good and evil in souls, which descend to this world to separate the good from the evil.
Kehot’s noteלקמן בלק סט, ג.
151מי מנה
“Who has counted the dust of Yaakov, and the number of a fourth of Israel?” The opening words of a maamar in Likkutei Torah, Balak.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152עקימת שפתיו
On the blasphemer, whose sin is only in speech, the Talmud asks what deed there is, and answers: “the moving of his lips is a deed.” The Alter Rebbe applies it to reading and reviewing Torah.
Sanhedrin 65a:10סנהדרין ס״ה א:י׳
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 31
153קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.”
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
154ואין אמת אלא תורה
In Sukkos the Alter Rebbe explains that the truth of a person’s love is still his own truth, while “the truth of Havayah” is that He is One and no thought grasps Him except as He is grasped in the Torah, His will; therefore “Havayah is near to all who call upon Him in truth,” that is, through Torah.
Kehot’s noteאיכה רבתי פתיחה ב. ירושלמי ר״ה פ״ג ה״ח. וראה ברכות ה, רע״ב. וראה לקו״ת סוכות פא, ג. ועל״ק מטות פג, סוף ג וש״נ [כ].
155ואין אמת אלא תורה
On “and truth was cast to the ground”: when Israel cast the words of Torah to the ground, the wicked kingdom prospers, “and there is no truth but Torah,” as it says, “Buy truth and do not sell it.”
Jerusalem Talmud Rosh Hashanah 3:8:2תלמוד ירושלמי ראש השנה ג׳:ח׳:ב׳
… אֵימָתַי שֶׁיִּשְׂרָאֵל מַשְׁלִיכִין דִּבְרֵי תוֹרָה לָאָרֶץ הַמַּלְכוּת הָ‍רְשָׁעָה הַזֹּאת גוֹזֶרֶת וּמַצְלַחַת. מַה טַעַם. וְתַשְׁלֵךְ אֱמֶת אַרְצָה וְעָשְׂתָה וְהִצְלִ‍יחָה. וְאֵין אֱמֶת אֶלָּא תוֹרָה. הֵיךְ מַה דְאַתְּ אָמַר אֱמֶת קְנֵה וְאַל תִּמְכּוֹר חָכְמָה וּמוּסָר וּבִינָ‍ה. אָמַר רִבִּי יוּדָה בַּר פָּזִי. זָנַח יִשְׂרָאֵל טוֹב אוֹיֵב יִרְדְּפ‍וֹ. וְאֵין טוֹב אֶלָּא תוֹרָה. הֵיךְ מַה דְאַתְּ אָמַר כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּ‍וֹרָתִי אַל תַּעֲזוֹבוּ.
HALAKHAH: Rebbi Joshua ben Levi said, Amaleq was a sorcerer. What did he do? He put people up on their birthday, implying that no man easily falls on his birthday. What did Moses do? He mixed planets 22).. That is what is written. 3:11., sun, moon stood in the sky, etc. And it is written. 3:10., the abyss sounded, the elevated lifted his hands. Since the elevated lifted his hands, the abyss sounded. Samuel said, and the host will be given against the daily sacrifice by vice. 8:12., the vice …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 32
156ע״פ טובה הארץ
The maamar reads the double “very, very” as the hidden worlds, the chambers of Abba and Imma, and the revealed worlds, the chambers of Z’eir Anpin and Nukva, into both of which the supernal lights break through by drawing down the supernal Keser, above all enclothement in vessels.
Kehot’s noteלקו״ת שלח לח, א.
157טובה הארץ מאד מאד
“The land that we passed through to spy it out is very, very good.” The opening words of a maamar in Likkutei Torah, Shelach.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ועתה יגדל נא
“And now, may the power of my L-rd be great.” Another maamar in Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ועל זה אמרו כל חפצים לא ישוו בה
“For wisdom is better than pearls, and all desirable things cannot compare to it.”
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Moed Katan 9bמועד קטן ט׳ ב
Kehot’s noteמשלי ח, יא. מו״ק ט, ב.
Paragraph 33
160כשם שא״א לעולם בלא רוחות
On “For like the four winds of the heavens I have spread you out”: just as the world cannot be without winds, so the world cannot be without Israel.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, ב.
161לעבדה ולשמרה
“And Havayah G-d took the man and placed him in the Garden of Eden to work it and to guard it.” Man’s service, which raises mayin nukvin.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
Paragraph 34
162א״ת בניך אלא בוניך
“And all your children shall be taught of Havayah, and great shall be the peace of your children”: do not read “your children” (banayich) but “your builders” (bonayich).
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
163שעוסקים בבנינו של עולם
Kehot’s note points to Shabbat 114b for these words.
Shabbat 114bשבת קי״ד ב
Kehot’s noteשבת קיד, ב.
164שעוסקים בבנינו של עולם
Rabbi Yochanan: “builders” are Torah scholars, who are occupied all their days with the building of the world.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
165שממשיכים הכתר לזו״נ כמ״ש בפע״ח
The Tzemach Tzedek summarizes this maamar: the crown G-d put on His own head is the Keser of Arich Anpin, drawn through “with all your might,” and the two He put on Israel’s heads are the Keser drawn to Z’eir Anpin, called Israel, and the Keser drawn to Malchus, called Yaakov.
Kehot’s noteשער כג, פ״א. באוה״ת נ״ך-א ע׳ קו שכאן מבואר ”שהעטרה שנתן בראשו זהו כתר דא״א הנמשך ע״י בכל מאדך, והשנים שנתן בראשו של ישראל זהו המשכת הכתר לז״א הנק׳ ישראל והמשכת הכתר למל׳ הנק׳ יעקב, ועיין מענין המשכת הכתר לז״א בסידור בדרושי סעודות שבת בסעודתא תליתאה דשבתא . . וענין המשכת הכתר למל׳ בלקו״ת בד״ה יו״ט של ר״ה שחל להיות בשבת ושם פ״ב”.
166בליל שבועות שממשיכים הכתר לזו״נ כמ״ש בפע״ח
The Keser of Z’eir Anpin enters from the start of the night of Shavuos and is complete by the morning watch, which is why the custom in Israel is to study Torah on that night; the chapter goes on to explain that the Keser of Z’eir Anpin and that of Nukva are made at once.
Pri Etz Chaim, Gate of Shavuot 1:9פרי עץ חיים, שער חג השבועות א׳:ט׳
והנה כתר הזה נכנס מתחלת ליל שבועות, ואינו נגמר ליכנס עד אשמורת הבוקר, ואח״כ מזדווג עמה ביום, בתפלת שחרית ומוסף כנודע, כדרך השבתות וימים טובים, ולכן אנחנו אסורים בזווג ליל שבועות, כי גם למעלה אין זווג, ולכן המנהג פשוט בישראל לעסוק בתורה בליל שבועות, ואינן ישנים אף רגע א׳, כדי להמשיך אותו הכתר עליון דז״א שהיא דיקנא דא״א (ב):
Pri Etz Chaim (Public Domain)
Paragraph 38
167יעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the rope of His inheritance.” A rope joins what is above with what is below.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
168צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo with the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
169והוא ע״ד מ״ש במדרש פ׳ קדושים
The note points to Derech Mitzvosecha, 153b, where this Midrash of the three crowns is also brought.
Kehot’s noteראה גם דרך מצותיך קנג, ב. ובאוה״ת נ״ך-ב ע׳ תשסא.
170משל לבני מדינה שעשו שלש עטרות למלך
Rabbi Avin’s parable of three crowns: the king put one on his head and two on his sons’; so the angels crown the Holy One, blessed be He, daily with three sanctifications, and He puts one on His head and two on Israel’s.
Vayikra Rabbah 24:8ויקרא רבה כ״ד:ח׳
171הה״ד כי קדוש אני והתקדשתם והייתם קדושים
The Rebbe remarks that in our Midrash the proof-verse is “Speak to the whole congregation of the children of Israel: You shall be holy … and you shall sanctify yourselves and be holy,” which suggests that the two crowns are “You shall be holy” and “sanctify yourselves and be holy” counted as one; the Alter Rebbe instead counts “sanctify yourselves” and “be holy” as the two, and does not count “You shall be holy.”
Kehot’s noteבד״ה ונקדשתי תשכ״ה הנ״ל העיר ”ולהעיר, דבמדרש שלפנינו איתא הה״ד דבר אל כל עדת בני ישראל קדושים תהיו והתקדישתם והייתם קדושים, דלכאורה מזה משמע דשתי העטרות שנתן בראשן של ישראל הם קדושים תהיו (שבסמיכות לכי קדוש אני) ווהתקדישתם והייתם קדושים (שנחשבים שניהם לעטרה אחת). אבל בלקו״ת מפרש דשתי העטרות שנתן בראשן של ישראל הם והתקדישתם והייתם קדושים, וקדושים תהיו (שבסמיכות לכי קדוש אני) אינה נמנית בהעטרות” ע״ש.
172רעוא דכל רעוין
Besides the places in the Zohar and in Pardes (Shaar 23, under “will,” where the essence of will is placed in Keser), the note points to this discourse for “the will of all wills.”
Zohar II, 253bזח״ב רנג, ב
Kehot’s noteזח״ב רנג, ב. רנח, ב. ובזח״ג כו, ב. רפח, ב. וע׳ קכט, א. קלו, ב. קלז, ב. וע׳ בפרדס לרמ״ק ז״ל ש׳ כג ערך רצון ושם כ׳ עיקר הרצון בכתר ע״ש. וע׳ במג״א [במגן אבות ברדיטשוב תרס״ב] ח״ז ד״ה ועבדתם את ה״א פירושו ע״ש כו, ג. [כ].
Paragraph 40
173ועיין בפי׳ הרמ״ז בזהר ר״פ שלח
In Kedoshim the Alter Rebbe explains that the life-force clothed in all the worlds, five hundred years from earth to firmament, is only like the power of action, so all the praise of creatures and angels for creating the worlds is only praise of “the work of Your hands,” the lowest of His powers.
Kehot’s noteראה לעיל ל, ג.
174תלת עלמין אית ליה לקב״ה
“Come and see: the Holy One, blessed be He, has three worlds in which He is hidden; the first world is the supernal one, hidden from all.” The Ramaz there explains it through the three times Kadosh.
Zohar, Sh'lach 6:39–8:49ספר הזהר, שלח לך ו׳:ל״ט-ח׳:מ״ט
Now, as for your question. The Holy One, blessed be He, has three words in which He is enshrouded. The first1Aziluth. is a supernal recondite one which is known only to Him who is concealed therein.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 41
175אם הבנים
“He settles the barren woman in her home, a joyful mother of children (em habanim).”
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
176אמר הפייט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיוצר יום א׳ דר״ה קודם קדושה של שחרית סד״ה מלך במשפט יעמיד ארץ. [כ].
Paragraph 42
177רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst, says Havayah.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Emor · Maamar 3
וספרתם לכם ממחרת השבת מיום הביאכם את עומר…
“And You Shall Count for Yourselves from the Morrow of the Shabbos”
The Counting of the Omer draws down light. Pesach’s Exodus is the soul’s rush upward (ratzo), which frees only the G-dly soul; the waving and counting of the Omer refine the animal soul too and nullify a person’s own will, so that at Shavuos G-d’s will can come down (shov) into the letters of the Torah.
The maamar in brief
Usefartem, “you shall count,” shares its root with sapir, brightness, and with the Sefiros: counting the Omer draws the light of the Sefiros down to us. Pesach and Shavuos are ratzo and shov. The Exodus came in haste, a revelation from above met by a rush from below upward; the Giving of the Torah was G-d’s will coming down. Each day the Exodus is relived in the Shema: the prayers before it show that all the worlds, however vast, live from a mere radiance of G-d’s kingship and are as nothing before His infinite light, and this wakes a love that longs to leave every limit (meitzarim) and cleave to Him. Prayer follows the three Patriarchs: Avraham’s love, Yitzchak’s awe, and Yaakov’s compassion, which redeems love when the heart is like stone. Yet all this frees only the G-dly soul. To receive the Torah the animal soul too had to be nullified: the barley Omer, animal food, raised the supernal “great animal” above Havayah, and the seven weeks of counting drew down encompassing lights that nullify a person’s own will. Only then could G-d’s will come down into the letters of the Torah and its physical commands.

Outline
	1Counting as light; Pesach and ShavuosUsefartem means brightness: the counting draws down the Sefiros. Pesach, the hasty Exodus, is ratzo from below upward; Shavuos is shov, G-d’s will coming down; and the Exodus must be relived every day.¶1
	2The daily Exodus in the ShemaContemplating the angels’ self-nullification, the worlds’ life from a mere radiance of Malchus, and the nothingness of the finite before the infinite brings the love of the Shema, a going out of all limits; Egypt was the exile of the knowledge of Havayah.¶2–7
	3The Patriarchs in prayerAvraham’s love makes Torah fixed and work occasional; Yitzchak brings awe; Yaakov’s compassion, aroused in the blessings of the Shema, redeems love in a heart of stone by asking for understanding now, to be spared the shame the soul feels after death.¶8–12
	4Only the G-dly soul goes outThe ratzo belongs to the G-dly soul, Yaakov and Israel; the animal soul still wants to eat as an animal does, and it too had to be nullified before the Torah could be received.¶13–14
	5The Omer and its countingBarley, animal food, corresponds to the supernal Chariot and the great animal, the Name Ban; the kohen’s waving, supernal Chesed, raises it above Havayah and above Shabbos, and the counting draws down encompassing lights that nullify the will of the animal soul.¶15–19
	6The Giving of the TorahAfter the forty-nine days G-d’s will comes down at Shavuos, higher than prayer; Torah study is G-d’s own word only after the ratzo, and the Omer prepared His will to be clothed even in physical mitzvos and in the letters of the Torah.¶20–23


Key concepts
	Ratzo and shovרצוא ושוב
	Running and returning: the soul’s rush upward toward G-d, and the return downward that brings His will into the world. Pesach is ratzo; Shavuos is shov.

	Going out of the straitsלצאת מן המצרים וגבולים
	Mitzrayim, Egypt, read as meitzarim, limits: every created thing, physical or spiritual, that hides G-d and makes the world seem an entity of its own. The love of the Shema is the daily Exodus from them.

	Havayah and Elokimשם הוי׳ ושם אלקים
	Havayah, “was, is and will be,” is G-d beyond change; Elokim is the Name that conceals Him in nature. Pharaoh knew only Elokim, so Egypt was an exile of Daas.

	Yaakov, who redeemed Avrahamליעקב אשר פדה את אברהם
	Compassion, Yaakov’s attribute, frees love, Avraham’s attribute, when the heart is like stone; it is aroused in the blessings before the Shema.

	The great animalבהמה רבה
	A supernal level, the Name Ban (52, the value of behemah), which is the root of the Chariot and of the animal soul. The barley Omer, animal food, raises it above Havayah.

	Encompassing lights (makifim)מקיפים
	Light too high to be absorbed within, which acts from beyond. Drawn down by the counting of the Omer from above Shabbos, they transform the animal soul and nullify a person’s will.

	The nullification of willביטול הרצון
	Lirtzonchem, “for your favor,” read as the nullification of your own will: the goal of the seven weeks and the condition for receiving G-d’s will at Sinai.


Section 1 · ¶1
Counting as light; Pesach and Shavuos
1וספרתם לכם1 ממחרת השבת2 מיום הביאכם3 את עומר התנופה שבע שבתות כו׳. הנה וספרתם הוא לשון בהירות4 כמו אבן ספיר5 וכן ע״ס [עשר ספירות] הוא לשון בהירות.
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of the waving, seven weeks,” etc. Now, usefartem (“you shall count”) is an expression of brightness, as in “a sapphire stone” (even sapir); and likewise “the Ten Sefiros” is an expression of brightness.
The maamar opens with the verse that commands the Counting of the Omer: from the day after the first day of Pesach, when the Omer offering of barley was waved in the Temple, seven weeks are counted until Shavuos. The Alter Rebbe hears in usefartem, “you shall count,” the word sapir, sapphire: counting is also an expression of brightness, and so is the word Sefiros, the name of the divine attributes.


וזהו וספרתם לכם כו׳ היינו להמשיך ע״ס [עשר ספירות] שיאירו לכם למטה (עיין בפרדס ש״ח פ״ב [פרק ב׳] בשם ספר הבהיר אמאי אקרי ספירות ע״ש [על שם] השמים מספרים678 כו׳. ועיין בזהר תרומה קל״ו ב׳ מאי מספרים כו׳ דנהרין9 כו׳).
And this is [the meaning of] “And you shall count for yourselves,” etc.: that is, to draw down the Ten Sefiros so that they shine for you below. (See the Pardes, Sha’ar 8, chapter 2, in the name of Sefer HaBahir: “Why are they called Sefiros? On account of ‘The heavens declare (mesaprim),’” etc. And see the Zohar, Terumah, 136b: “What is mesaprim?” etc., “that they shine,” etc.)
So the command means: draw the Ten Sefiros down so that they shine for you, here below. In the parentheses the Alter Rebbe gives his sources: the Pardes, quoting the Bahir, derives the name Sefiros from “The heavens declare (mesaprim),” and the Zohar explains that mesaprim there means not telling but shining.


ולהבין זאת הנה פסח הוא יציאת מצרים וחג השבועות הוא מ״ת [מתן תורה] וקודם קבלת התורה היו צריכים לספור ז׳ שבועות שלימות ואח״כ היו יכולים לקבל התורה
To understand this: Pesach is the Exodus from Egypt, and the festival of Shavuos is the Giving of the Torah; and before receiving the Torah they had to count seven complete weeks, and afterwards they could receive the Torah
To explain why this counting is needed, the Alter Rebbe sets out the two festivals it joins. Pesach is the Exodus and Shavuos is the Giving of the Torah, and the Torah could be received only after seven full weeks had been counted.


(ועיין בזהר פ׳ אמור דף צ״ז). כי הנה כתיב והחיות רו״ש [רצוא ושוב]10 שלמעלה הכל בבחי׳ רצוא ושוב.11
(and see the Zohar, Parshas Emor, page 97). For it is written, “And the living creatures (chayos) ran and returned (ratzo vashov)”: that above, everything is in the aspect of ratzo and shov.
The Zohar on Emor, cited here, describes the seven weeks as a purification that Israel needed before receiving the Torah. The principle behind it comes from Yechezkel’s vision: the chayos, the holy creatures of the divine Chariot, “ran and returned,” and all life above moves in this double motion of ratzo, rising upward, and shov, returning downward.


וכמ״כ [וכמו כן] פסח הוא בחי׳ רצוא ושבועות הוא בחי׳ שוב כי פסח הוא יצ״מ [יציאת מצרים] שהוא בחפזון כמ״ש ואכלתם אותו בחפזון.12
So too, Pesach is the level of ratzo and Shavuos is the level of shov. For Pesach is the Exodus from Egypt, which was in haste, as it is written, “And you shall eat it in haste.”
Pesach is ratzo and Shavuos is shov. Ratzo is a rushing, and the Exodus was in haste: even the Pesach offering was to be eaten in haste.


וכתיב בחפזון יצאת13 כו׳, כי אז היה התגלות אלקות מלמעלה כמאמר עד שנגלה עליהם14 מלך מלכי המלכים הקב״ה וגאלם15 בבחי׳ חפזון ולעתיד כתיב כי לא בחפזון תצאו161718 ובמנוסה לא תלכון19 כו׳ שלא יהיה בבחי׳ חפזון
And it is written, “For in haste you went out,” etc. For then there was a revelation of G-dliness from above, as it is said, “until the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them”: in the aspect of haste. But of the Future it is written, “For not in haste shall you go out, nor shall you go in flight,” etc.: that it will not be in the aspect of haste,
The haste came because at the Exodus G-dliness was revealed from above, as the Haggadah says: the King of kings revealed Himself and redeemed them before their dough could rise. Of the final redemption, by contrast, Yeshayahu promises that it will come neither in haste nor in flight.


אבל יצ״מ [יציאת מצרים]20 היה בחפזון כו׳, (ועמ״ש מזה ברבות ס״פ בא21 ובמכילתא פ׳ בא פרשה ז׳ וע״ש והובא ג״כ בילקוט פ׳ בא.22 וע׳ בסש״ב [בספר של בינונים] פל״א23 ועמ״ש ס״פ וישב סד״ה כה אמר כו׳ ונתתי לך מהלכים2425
whereas the Exodus from Egypt was in haste, etc. (See what is written about this in [Midrash] Rabbah at the end of Parshas Bo, and in the Mechilta, Parshas Bo, section 7, and see there; it is also brought in the Yalkut, Parshas Bo. And see Sefer Shel Beinonim (Tanya), chapter 31. And see what is written at the end of Parshas Vayeshev, at the end of the discourse beginning “Thus says,” etc., [on] “And I will give you places to walk,”
The parentheses gather the sources on this contrast: the Midrash Rabbah, the Mechilta and the Yalkut on Parshas Bo, which set the haste of the Exodus against the Time to Come; and Tanya, chapter 31, which explains that the people fled because the evil in their souls was still at full strength. The Alter Rebbe then points to a discourse in Torah Ohr on the verse “And I will give you places to walk.”


אבל לע״ל [לעתיד לבוא] כשיתגלה בחי׳ סוכ״ע כו׳ שיהיה גם השוב בבחי׳ הליכה כמו הרצוא כו׳, ומ״ש סד״ה והיה מספר בני ישראל26 בענין שלעתיד תהיה מעלת אתעדל״ת [אתערותא דלתתא] גדולה וגבוה לאין קץ כו׳. ומכ״ז [ומכל זה] יובן ענין כי לא בחפזון)
but in the Time to Come, when the level of the light that encompasses all worlds (sovev kol almin) is revealed, etc., even the shov will be in the aspect of walking, like the ratzo, etc. And [see] what is written at the end of the discourse beginning “And the number of the children of Israel shall be,” on the matter that in the Future the superiority of the arousal from below (isarusa dilesata) will be great and high without end, etc. From all this the matter of “For not in haste” will be understood.)
That discourse explains that divine service now moves in ratzo and shov, but in the Time to Come, when the light that encompasses all worlds is revealed, even the shov will be a steady “walking,” like the ratzo. A second discourse, in Likkutei Torah, adds that in the Future the arousal from below will be infinitely elevated; together they explain why the final redemption will not be “in haste.”


והיינו בחי׳ רצוא ממטה למעלה משא״כ שבועות הוא בחי׳ שוב שהוא בחי׳ מ״ת [מתן תורה] גילוי רצונו למטה. כמ״ש וירד ה׳ על הר סיני27 המשכה מלמעלה למטה.
And this is the level of ratzo, from below upward; whereas Shavuos is the level of shov, which is the level of the Giving of the Torah, the revelation of His will below, as it is written, “And Havayah descended upon Mount Sinai”: a drawing down from above to below.
Ratzo is a movement from below upward: the soul’s rush to leave its limits, as at the Exodus. Shavuos is shov, a movement from above downward: G-d’s will revealed in the world, as at Sinai, where “Havayah descended upon Mount Sinai.”


והנה כתיב למען תזכור את יום צאתך28 מארץ מצרים כל ימי חייך וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בכל דור ודור29 כו׳. שצ״ל בכל יום בחי׳ יצ״מ [יציאת מצרים].
Now, it is written, “So that you remember the day of your going out of the land of Egypt all the days of your life”; and as our Sages, of blessed memory, said, “In every generation,” etc.: that each day there must be the level of the Exodus from Egypt.
The Torah commands remembering the Exodus all the days of one’s life, and the Sages say that in every generation a person must see himself as leaving Egypt. So the Exodus is not only history: each day a person must have his own going out of Egypt, which the next paragraph locates in the Shema.




Section 2 · ¶2–7
The daily Exodus in the Shema
2והיינו בק״ש [בקריאת שמע] ואהבת כו׳. וחותם אני ה׳ אלקיכם אשר הוצאתי30 כו׳. ובפרט מן ב״ש [ברוך שאמר] עד ק״ש [קריאת שמע] הוא הכנה שיבוא לבחי׳ יצ״מ [יציאת מצרים] ואהבת כו׳.
That is, in the Shema, “And you shall love,” etc.; and one concludes, “I am Havayah your G-d, Who brought [you] out,” etc. In particular, [the prayers] from Baruch She’amar until the Shema are a preparation for one to come to the level of the Exodus from Egypt, “And you shall love,” etc.
The daily Exodus takes place in the Shema: its love, “And you shall love,” is the ratzo, and the Shema closes with “I am Havayah your G-d, Who brought you out of the land of Egypt.” The prayers before it, from Baruch She’amar, which opens the Verses of Praise, up to the Shema, prepare a person to reach that love.


והיינו כשיתבונן איך שכל צבא השמים לך משתחוים31 והאופנים וחיות הקדש32 ברעש גדול כו׳ והחיות זעות מחיל כסא33 נושאות ומנושאות עם כסא אלף אלפים ורבוא רבבן34 ישמשוניה וכולם הם בבחי׳ ביטול תמיד.
That is, when one contemplates how “all the host of heaven bow down to You,” and “the ofanim and the holy chayos, with a great noise,” etc., and “the chayos tremble with dread of the Throne; they carry and are carried with the Throne”; “a thousand thousands and ten thousand times ten thousand serve Him”; and all of them are constantly at the level of self-nullification (bittul).
The preparation is contemplation. The prayers describe all the host of heaven bowing to G-d, the ofanim and the holy chayos (orders of angels) rising with a great noise, the chayos trembling before the divine Throne that they both carry and are carried by, and the angels serving Him in myriads; all of them are constantly nullified before Him.




3וזהו להודיע לבני האדם35 גבורותיו וכבוד הדר מלכותו שהוא בחי׳ הדר מלכותו שכולם בטלים לגבי׳ ממש ונמשך להם הביטול ע״י שמשיגים כי מלכותך מלכות כל עולמים.
And this is [the meaning of] “To make known to the sons of man His mighty deeds and the glory of the splendor of His kingship”: this is the level of “the splendor of His kingship,” that all of them are truly nullified before Him. And the self-nullification is drawn to them through their comprehending that “Your kingship is the kingship of all worlds.”
The verse from Psalm 145, Ashrei, speaks of “the splendor of His kingship”: the total nullification of the heavenly hosts before Him. That nullification comes from grasping the next verse, “Your kingship is the kingship of all worlds.”


פי׳ מלכותך שחיות כל העולמות אינו אלא מבחי׳ מלכותך הארת שמו בלבד לא כמו שהנשמה מחיה את הגוף שעצמיות חיות הנשמה מלובש בתוך הגוף ממש. אבל מהותו ועצמותו רם ומתנשא כו׳.36
The meaning of “Your kingship”: that the life-force (chayus) of all the worlds is only from the level of “Your kingship” (Malchus), merely the radiance of His Name; not as the soul gives life to the body, where the very essence of the soul’s life-force is enclothed within the body itself. Rather, His being and essence is exalted and uplifted, etc.
“Your kingship” means that the worlds draw their life only from Malchus, G-d’s kingship, which is no more than the radiance of His Name. A name expresses a person outwardly without containing him; so the worlds receive only a glow, unlike the body, into which the very essence of the soul enters, while G-d’s own being remains exalted above them.




4ואין שום דבר מלבישו כלל היה הוה ויהיה בלי שינוי כלל כמ״ש אני ה׳ לא שניתי37 אתה הוא קודם38 שנברא העולם ואתה הוא לאחר שנברא כו׳
And nothing whatsoever enclothes Him; [He] was, is and will be without any change at all, as it is written, “I, Havayah, have not changed”; “You are He before the world was created, and You are He after it was created,” etc.,
Because the worlds receive only a radiance, G-d Himself is not enclothed in them, and creating them changed nothing in Him. Malachi says, “I, Havayah, have not changed,” and the morning prayers say, “You are He before the world was created and You are He after it was created.”


בלי שום שינוי כלל ואין שום דבר מכסה ומסתיר נגדו אלא רק הארת שם כבוד מלכותו בלבד זהו חיות והתהוות כל העולמות.
without any change whatsoever; and nothing at all covers over or conceals before Him. But only the mere radiance of “the Name of the glory of His kingship”: this is the life-force and the coming-into-being of all the worlds.
Nothing in creation can cover or hide Him. All the worlds’ life and existence come from no more than the glow of “the Name of the glory of His kingship,” the words said after the first verse of the Shema.




5וזהו מלכותך מלכות כל עולמים39 היינו שכל עולמים אף שהן אלף אלפים ורבוא רבבן40 כמ״ש היש מספר לגדודיו41 ומן הארץ לרקיע מהלך ת״ק שנה כו׳.
And this is [the meaning of] “Your kingship is the kingship of all worlds”: that all worlds, even though they are a thousand thousands and ten thousand times ten thousand, as it is written, “Is there any number to His legions?”, and “from the earth to the firmament is a journey of five hundred years,” etc.,
The worlds are vast beyond counting: Iyov asks whether G-d’s legions can be numbered, and the Talmud says that the distance from the earth to the first heaven alone is a journey of five hundred years.


עכ״ז [עם כל זה] הם אין ערוך כלל לגבי אורו כו׳ שהוא בחי׳ א״ס ממש וכנודע שאפילו אחד לגבי רבוא רבבן יש לו ערך
nevertheless they bear no relation at all to His light, etc., which is truly the level of the Infinite One (Ein Sof). As is known, even one, relative to ten thousand times ten thousand, has a relation [to it],
Yet all of them bear no relation to His infinite light. Even the number one has some relation to a hundred million (ten thousand times ten thousand), since it is a tiny part of it.


שהוא חלק קטן ממנו. אבל רבוא רבבן לגבי בלי גבול42 בבחינת א״ס ממש אין ערך כלל.43
for it is a small part of it; but ten thousand times ten thousand, relative to [what is] without limit, at the level of the Infinite One itself, has no relation at all.
But no finite number, however large, has any relation at all to the infinite, so the countless worlds are as nothing before G-d’s light. This is the meaning of “Your kingship is the kingship of all worlds”: all of them together are sustained by a mere glow.




6וע״י שמשיגים את כל הנ״ל עי״ז הם בבחי׳ ביטול תמיד וע״י התבוננות כל הנ״ל בעומק הדעת
And through their comprehending all the above, through this they are constantly at the level of self-nullification. And through contemplating all the above in the depth of Daas (knowledge),
The angels are constantly nullified because they grasp G-d’s greatness. A person reaches the same through contemplation with depth of Daas, the faculty that binds the mind to an idea until it is felt.


אזי ממילא יבא לבחי׳ רצוא בק״ש [בקריאת שמע] להיות ואהבת את44 הוי׳ אלקיך בכל לבבך לצאת מן המצרים וגבולים45 שכולם הם בבחי׳ גבול,
then, of itself, one will come to the level of ratzo in the Shema, so that there will be “And you shall love Havayah your G-d with all your heart”: to go out of the straits (meitzarim) and limits, all of which are in the aspect of limitation,
Such contemplation brings, by itself, the ratzo of the Shema, “And you shall love Havayah your G-d with all your heart.” This love is a longing to leave all meitzarim, straits and limits, a play on Mitzrayim, Egypt.


כמו מהלך ת״ק שנה הן בגשמיות הן ברוחניות הוא בבחי׳ מצר וגבול המכסים ומסתירים להיות נראה ליש ודבר בפ״ע [בפני עצמו] רק לדבקה בו כו׳ שהוא בלי גבול בחי׳ א״ס ממש.
like a journey of five hundred years, whether in physicality or in spirituality: it is in the aspect of a strait and a limit, which cover over and conceal, so that [the world] appears as an entity, a thing unto itself; but only to cleave to Him, etc., Who is without limit, truly the level of the Infinite One.
Every created thing, physical or spiritual, even the vast distances of the heavens, is a limit that hides G-d and makes the world look like an entity of its own. The love of the Shema longs to leave all such limits and cleave only to Him, the Infinite One.




7וזהו נק׳ יצ״מ [יציאת מצרים] לצאת מן המצרים וגבולים כנ״ל, וזהו שבגלות מצרים נאמר בפרעה לא ידעתי את46 ה׳ ששם הוי״ה
This is what is called the Exodus from Egypt: going out of the straits (meitzarim) and limits, as mentioned above. And this is why, in the exile of Egypt, it is said of Pharaoh, “I do not know Havayah”: that the Name Havayah,
That is why it is called the Exodus from Egypt: Mitzrayim, Egypt, is read as meitzarim, limits, and leaving them is the Exodus. Pharaoh, the ruler of that exile, said, “I do not know Havayah.”


שהוא היה הוה ויהיה בלי שינוי לא ידעתי רק שם אלקים המכסה ומסתיר להיות יש ודבר בפ״ע [בפני עצמו] דוקא.
which is [that] He was, is and will be without change, “I do not know”; [I know] only the Name Elokim, which covers over and conceals so that there be, specifically, an entity, a thing unto itself.
The Name Havayah holds the letters of hayah, hoveh, yihyeh, “was, is, will be”: G-d beyond time and change. Pharaoh knew only Elokim, the Name through which G-d conceals Himself in nature and lets things seem to exist on their own.


וזהו לא ידעתי את הוי׳ שהדעת הי׳ [היה] בבחינת גלות. וזהו שחותם בק״ש [בקריאת שמע] אני הוי׳ אלקיכם אשר הוצאתי47 כו׳ אני הוי׳ דוקא:
And this is [the meaning of] “I do not know Havayah”: that Daas (knowledge) was in the aspect of exile. And this is why one concludes the Shema with “I am Havayah your G-d, Who brought [you] out,” etc.: “I am Havayah,” specifically.
So the exile of Egypt was an exile of Daas, knowledge: the knowledge of Havayah was hidden. That is why the Shema ends, “I am Havayah your G-d, Who brought you out”: going out of Egypt is the revelation of Havayah.




Section 3 · ¶8–12
The Patriarchs in prayer
8ב וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] תפלות אבות תקנום.48 פי׳ אבות הם חג״ת [חסד גבורה תפארת] שנמשך מהם אהוי״ר [אהבה ויראה] ורחמנות49 שהם אברהם יצחק ויעקב.
2. And this is [the meaning of] the saying of our Sages, of blessed memory, “The prayers were instituted by the Patriarchs.” The meaning: the Patriarchs are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), from which are drawn love and awe and compassion; these are Avraham, Yitzchak and Yaakov.
The Talmud says that the Patriarchs instituted the three daily prayers. The Alter Rebbe reads “the Patriarchs” as Chesed, Gevurah and Tiferes, the sources of love, awe and compassion, which Avraham, Yitzchak and Yaakov each embodied.


והיינו שכל התפלה היא בג׳ מיני פסוקים, היינו פסוקים של חסד שנעשה מהם בק״ש [בקריאת שמע] ואהבת כו׳
That is, the whole of prayer consists of three kinds of verses: namely, verses of Chesed, from which there comes about, in the Shema, “And you shall love,” etc.,
Accordingly prayer is built from three kinds of verses. The first kind, verses of Chesed (kindness), lead to the love of the Shema, “And you shall love.”


ע״י ההתבוננות כנ״ל שהוא בחי׳ אברהם אוהבי50 להיות גילוי האהבה בנפש בחי׳ רצוא ועי״ז אח״כ והיו הדברים האלה אשר אנכי מצוך51 ודברת בם52 כו׳.
through the contemplation mentioned above, which is the level of “Avraham, who loves Me”: that there be a revelation of love in the soul, the level of ratzo. And through this, afterwards, [comes] “And these words which I command you shall be,” “and you shall speak of them,” etc.
Contemplation reveals love in the soul, the quality of Avraham, whom G-d calls “who loves Me,” and this love is ratzo. From it follow the next verses of the Shema: “these words” are to be on one’s heart, and “you shall speak of them,” that is, Torah study.




9ואף שבפ׳ שניה כתיב ואספת דגנך53 עכ״ז [עם כל זה] נעשה תורתן קבע ומלאכתן עראי.54 וזהו כי האדם עץ השדה55 שהוא
And although in the second section [of the Shema] it is written, “And you shall gather in your grain,” nevertheless it comes to be “their Torah fixed and their work occasional.” And this is [the meaning of] “For man is the tree of the field”: that he is
The second paragraph of the Shema speaks of gathering in one’s grain, that is, working for a living. Even so, the love of the first paragraph lets a person make Torah his fixed occupation and his work a passing one, as the Talmud praises the early generations; the verse “For man is the tree of the field” shows how.


כמו אילן56 הצומח בארץ שהעיקר הוא הפרי שעליו עכ״ז [עם כל זה] יש גם קוצין ועלין וגוף האילן והעיקר הוא רק הפירות כו׳.
like a tree that grows in the ground, whose main thing is the fruit upon it. Even so, it also has thorns and leaves and the body of the tree; and the main thing is only the fruit, etc.
A tree’s purpose is its fruit. It also has thorns, leaves and a trunk, but these exist only for the sake of the fruit.


כמ״כ [כמו כן] האדם העיקר הוא הפרי היינו תורה ומצות כמארז״ל [כמאמר רבותינו זכרונם לברכה] מאי פרי מצות57 וזהו ענין תורתן קבע ושאר כל צרכי גופו הם כמו העלים לגבי הפרי.
So too with a person: the main thing is the fruit, that is, Torah and mitzvos, as our Sages, of blessed memory, said, “What is ‘fruit’? Mitzvos.” And this is the matter of “their Torah fixed”; and all the other needs of his body are like the leaves relative to the fruit.
A person’s fruit is Torah and mitzvos, as the Talmud reads “fruit” as mitzvos. The rest of his bodily needs are like leaves beside the fruit, and to treat them so is to make one’s Torah fixed.




10וזה נעשה הכל מבחי׳ ואהבת כו׳ שהוא בחי׳ אברהם, וכן יצחק בחי׳ גבורה שנעשה מזה בחי׳ יראה בנפש פחד יצחק.58
And all this comes about from the level of “And you shall love,” etc., which is the level of Avraham. And likewise Yitzchak, the level of Gevurah (restraint), from which there comes about the level of awe in the soul: “the Fear of Yitzchak.”
All of this comes from Avraham’s love, “And you shall love.” Yitzchak is Gevurah, from which comes awe in the soul, “the Fear of Yitzchak,” as Yaakov called the G-d of his father.


ובחי׳ יעקב הוא בחי׳ רחמנות דהיינו מי שלבו כלב האבן שאף שמתבונן בכל הנ״ל לא יבא לבחי׳
And the level of Yaakov is the level of compassion: that is, one whose heart is like a heart of stone, so that even though he contemplates all the above, he will not come to the level of
Yaakov is compassion, and this is the path for one whose heart is like stone: even after contemplating all that was said, he does not come to love.


ואהבת שבק״ש [שבקריאת שמע] מחמת שקשור מאד בהבלי העולם להיות יש ודבר בפ״ע [בפני עצמו] ומחמת זה לבו כלב האבן. אזי העצה לזה הוא לעורר רחמים רבים על נפשו.
“And you shall love” of the Shema, because he is very bound up in the vanities of the world, so as to be an entity, a thing unto himself; and because of this his heart is like a heart of stone. Then the counsel for this is to arouse great compassion upon his soul.
His heart stays hard because he is deeply bound to the vanities of the world, so that he feels himself an entity of his own. The counsel is to arouse great compassion on his own soul, and the next paragraph explains how.




11וכמ״ש ליעקב אשר פדה את אברהם59 וזהו ע״י פסוקי רחמנות שבתפלה60 והוא המלך המרומם כו׳ ברחמיך הרבים רחם עלינו.
As it is written, “To Yaakov, who redeemed Avraham.” And this is through the verses of compassion in the prayer, namely, “The King Who is exalted,” etc., “In Your abundant compassion, have compassion on us.”
Yeshayahu speaks of “Yaakov, who redeemed Avraham,” and the Alter Rebbe reads it as compassion, Yaakov’s attribute, redeeming love, Avraham’s attribute. This happens through the prayers of compassion in the blessings before the Shema, “The King Who alone is exalted…” and “In Your abundant compassion, have compassion on us.”


אבינו אב הרחמן61 רחם עלינו ותן בלבנו בינה להבין ולהשכיל ולא נבוש לע״ו [לעולם ועד]. פי׳ כי הנה כתיב כי לא יראני האדם וחי62 וארז״ל [ואמרו רבותינו זכרונם לברכה] בחייהם אינם רואים63
“Our Father, compassionate Father, have compassion on us, and put understanding (binah) in our heart, to understand and to comprehend, and let us not be ashamed forever and ever.” The explanation: for it is written, “For man shall not see Me and live,” and our Sages, of blessed memory, said, “In their lifetime they do not see,
The blessing Ahavah Rabbah asks, “Our Father, compassionate Father … put understanding in our heart … and let us not be ashamed forever.” To explain the shame, the Alter Rebbe cites the verse “For man shall not see Me and live” and the Sages’ reading: in their lifetime people do not see G-d, but at death they do.


אבל64 במיתתם רואים כי בחייהם שהנפש מלובש בגוף ומכסה ומסתיר עליו להיות נראה לו זה העולם ליש ודבר בפ״ע [בפני עצמו].
but in their death they see.” For in their lifetime, when the soul is enclothed in the body, [the body] covers over him and conceals, so that this world appears to him as an entity, a thing unto itself.
In life the soul is enclothed in a body, which hides the truth, so that this world seems to exist on its own.


אבל בצאת הנפש מהגוף אזי רואים שבאמת מהותו ועצמותו כו׳ היה הוה ויהיה בלי שום שינוי ואין שום דבר יכול להלבישו כלל ולהסתירו והיה מקח טעות לגמרי מה שהיה נראה לו העולם ליש ודבר בפ״ע [בפני עצמו].
But when the soul leaves the body, then they see that in truth His being and essence, etc., was, is and will be without any change, and that nothing at all can enclothe Him or conceal Him; and it was an utterly mistaken transaction, that the world appeared to him as an entity, a thing unto itself.
When the soul leaves the body, it sees that G-d’s being has never changed and that nothing could hide Him. Its whole impression of an independent world was a “mistaken transaction,” the legal term for a sale made in error.




12ואזי הבושה גדולה עד למאד על שכל מחשבותיו ומגמותיו היו בהבלי העולם ובעסקיו כאלו הוא דבר בפ״ע [בפני עצמו] ממש והוא חוצפא והעזה גדולה כו׳.
Then the shame is exceedingly great, that all his thoughts and aims were in the vanities of the world and in his affairs, as if it were truly a thing unto itself; and this is great impudence and brazenness, etc.
Then the shame is overwhelming: all one’s thoughts and aims went into the world’s vanities and one’s own affairs, as though the world were truly independent. Such a view, before G-d, is great impudence.


ולכן בקשתנו ברחמיך הרבים רחם עלינו ותן בלבנו בינה היינו להבין דבר מתוך דבר65 היינו
Therefore our request is, “In Your abundant compassion, have compassion on us, and put understanding (binah) in our heart”: that is, to understand one thing from another; that is,
Hence the prayer for binah, which the Sages define as understanding one thing from another: deducing what is not seen from what is.


אף בעוד שהנשמה מלובש בגוף יבין וישכיל שבאמת הכל בטל בתכלית כמו קודם שנברא העולם בלי שום שינוי ממש כנ״ל ולא נבוש לע״ו [לעולם ועד].
that even while the soul is enclothed in the body, one will understand and comprehend that in truth everything is utterly nullified, just as before the world was created, truly without any change, as mentioned above; “and let us not be ashamed forever and ever,”
The request is to grasp, while the soul is still in the body, that in truth everything is utterly nullified, unchanged since before creation. That is what “let us not be ashamed forever” asks: to know now what the soul would otherwise see only after death.


בכדי שלא יהיה אח״כ הבושה לעולם ועד. וזהו ליעקב אשר פדה את אברהם [עיין בד״ה מה יפו פעמיך]:66
so that afterwards there will not be the shame forever and ever. And this is [the meaning of] “To Yaakov, who redeemed Avraham.” [See the discourse beginning “How beautiful are your steps.”]
Then there will be no shame afterwards, forever. This compassion, which frees one’s love, is “Yaakov, who redeemed Avraham,” and the Alter Rebbe refers for more to the discourse “How beautiful are your steps” in Likkutei Torah on Shir HaShirim.




Section 4 · ¶13–14
Only the G-dly soul goes out
13ג והנה כל הנ״ל שהוא בחי׳ רצוא יצ״מ [יציאת מצרים] אינו אלא לנפש האלקית בלבד שהיא בבחי׳ גלות בתוך מצרים וגבולים המכסים כו׳.
3. Now, all the above, which is the level of ratzo, the Exodus from Egypt, is only for the G-dly soul alone, which is in the aspect of exile within straits and limits that cover over, etc.
3. The ratzo described so far, the Exodus, belongs only to the G-dly soul. It is the G-dly soul that is in exile within the limits that hide G-dliness.


וכמו שאמר פרעה לא ידעתי את67 הוי׳ כו׳. וכמ״ש אנכי ארד עמך מצרימה ואנכי אעלך68 כו׳ שזהו שנאמר ליעקב שהוא הנפש האלקית בלבד.
As Pharaoh said, “I do not know Havayah,” etc. And as it is written, “I will go down with you to Egypt, and I will bring you up,” etc.: for this was said to Yaakov, who is the G-dly soul alone.
Pharaoh’s “I do not know Havayah” describes this exile. G-d’s promise “I will go down with you to Egypt, and I will bring you up” was spoken to Yaakov, who stands for the G-dly soul.


יו״ד עקב69 יעקב חבל נחלתו70 כי חלק71 הוי׳ עמו. כמ״ש וירא ישראל את היד הגדולה72 אשר עשה ה׳ שישראל בלבד שהוא הנפש האלקית
Yud akev (yud and heel); “Yaakov is the cord of His inheritance,” “for Havayah’s portion is His people.” As it is written, “And Israel saw the great hand that Havayah had wrought”: that Israel alone, which is the G-dly soul,
Yaakov is read as yud akev, “yud” and “heel”: in Kabbalah, ten sparks of light (yud is ten) set in the heel, the lowest part. “Yaakov is the cord of His inheritance, for Havayah’s portion is His people” calls it G-d’s own portion, bound to Him like a cord; and at the sea it was “Israel” that saw the great hand: Israel alone, the G-dly soul.


כי ישראל עלה במחשבה73 ישראל לי ראש74 כו׳ וישראל בלבד ראו אשר עשה הוי׳ כו׳.
for “Israel arose in [G-d’s] thought,” [and] Yisrael is li rosh, “a head for Me,” etc., Israel alone saw what Havayah had wrought, etc.
Israel, the G-dly soul, “arose in [G-d’s] thought” before creation, and the letters of the name Yisrael spell li rosh, “a head for Me.” So it alone saw what Havayah had done; the animal soul did not.




14וכמ״כ [וכמו כן] בק״ש [בקריאת שמע] בחי׳ רצוא יצ״מ [יציאת מצרים] הנ״ל ואהבת כו׳ אינו אלא לנפש האלהית בלבד אבל נפש הבהמית מ״מ הוא רוצה לאכול כמעשה בהמה כו׳.
So too in the Shema, the level of ratzo, the Exodus from Egypt mentioned above, “And you shall love,” etc., is only for the G-dly soul alone; but the animal soul, nevertheless, wants to eat as an animal does, etc.
Even the love of the Shema belongs only to the G-dly soul. The animal soul, the life-force of the body and its drives, still wants to eat as an animal does.


וכדי לקבל את התורה שהוא גילוי רצונו ית׳ כביכול למטה הוצרך להיות מקודם בחי׳ ביטול נפש הבהמית ג״כ. [ועמ״ש ע״פ אדם כי יקריב75 כו׳ תקריבו76 כו׳ ע״ש].
And in order to receive the Torah, which is the revelation of His will, may He be blessed, as it were, below, there first had to be the level of the nullification of the animal soul as well. [And see what is written on “When a man brings,” etc., “you shall bring,” etc.; see there.]
To receive the Torah, the revelation of G-d’s will below, the animal soul too had first to be nullified. For this the Alter Rebbe refers to his explanation of “When a man of you brings an offering … from the animals … you shall bring.”




Section 5 · ¶15–19
The Omer and its counting
15והיינו ע״י הנפת העומר וספה״ע [וספירת העומר]. כמ״ש והניף את העומר77 לפני הוי׳ לרצונכם ממחרת השבת יניפנו הכהן, כי
This is through the waving of the Omer and the Counting of the Omer. As it is written, “And he shall wave the Omer before Havayah, for your favor (lirtzonchem); on the morrow of the Shabbos the kohen shall wave it.” For
That nullification came through waving the Omer and counting the Omer. The verse says the kohen waves the Omer “before Havayah,” “for your favor,” on “the morrow of the Shabbos,” and the coming paragraphs explain each phrase.


הנה העומר הוא מן השעורים78 שהוא מאכל בהמה וכמ״כ [וכמו כן] למעלה יש ג״כ בחי׳ בהמה והוא המרכבה העליונה פני אריה אל הימין79 ופני שור מהשמאל
the Omer is from barley, which is animal food. And likewise above there is also the level of an animal (behemah): this is the supernal Chariot (Merkavah), “the face of a lion on the right, and the face of an ox on the left,”
The Omer was of barley, which is animal food. Above too there is an “animal”: the supernal Chariot (Merkavah) that Yechezkel saw, with the face of a lion on the right and the face of an ox on the left.


כי חיה בכלל בהמה80 כמ״ש על הים שעשה שלמה עומד על שנים עשר בקר81 שלשה פונים צפונה82 כו׳
for a wild animal (chayah) is included in [the term] behemah. As it is written of the Sea that Shlomo made, “It stood upon twelve oxen, three facing north,” etc.,
A lion is a wild beast, not a domestic one, but the Talmud rules that a chayah is included in the term behemah, so the whole Chariot can be called behemah. Shlomo’s Sea, the great copper basin of the Temple, stood on twelve oxen, three facing each direction.


שהיא המרכבה העליונה והים עליהם מלמעלה שהיא בחי׳ ים העליון בחי׳ בהמה רבה שם ב״ן [שם ב״ן] גימטריא בהמה
which is the supernal Chariot; “and the Sea was upon them, above,” which is the level of the supernal Sea, the level of the great animal (behemah rabbah), the Name Ban (52), numerically [equal to] behemah,
The oxen are the supernal Chariot, and the Sea above them is the supernal sea, called “the great animal” (behemah rabbah). It is the Name Ban, the Name Havayah spelled out so that its letters total 52, the numerical value of behemah (ב=2, ה=5, מ=40, ה=5).


שהוא שרש המרכבה דפני אריה כו׳, והמרכבה הנ״ל הוא שרש ומקור לכל הבהמות ונפש הבהמית שלמטה שנמשכים ממנה.
which is the root of the Chariot of “the face of a lion,” etc. And this Chariot is the root and source of all the animals and of the animal soul below, which are drawn from it.
Ban is the root of the Chariot with the lion’s face, and that Chariot is the source of all animals and of the animal soul below. So the refinement of the animal soul is bound up with this supernal “animal.”




16ושעורה שעור83 ה׳ והיינו מברורים שלמטה שנבררים ונכללים בבחי׳ בהמה רבה הנ״ל כמאמר יוצר משרתים84 שיש מלאכים שהם בטלים בכל יום ונבלעים ונכללים בבחי׳ בהמה רבה85 הנ״ל.
And barley (se’orah) is shi’ur hei, “the measure of hei”: that is, [it is] from the refinements (birurim) below, which are refined and included in the level of the great animal mentioned above; as in the saying, “Who forms ministering [angels],” for there are angels that are nullified every day, and are swallowed and included in the level of the great animal mentioned above,
The Zohar reads se’orah, barley, as shi’ur hei, “the measure of hei.” The barley stands for the birurim, the sparks of holiness refined from the world below and absorbed into the great animal; so too, the present tense of “Who forms ministering angels” in the morning blessing teaches that there are angels nullified each day and absorbed into the great animal.


כמו המאכל שעורים שנבלע בבהמה שלמטה וחוזרים ומתחדשים בכל יום כו׳.
like the food of barley that is swallowed into an animal below; and they are renewed again every day, etc.
They are absorbed as barley is consumed by an animal below, and they are formed anew each day.




17וזהו יניפנו הכהן שהוא בחי׳ חסד העליון העלה את בחי׳ בהמה רבה הנ״ל [עיין בזהר פ׳ בלק דקפ״ח ע״ב] ע״י עומר שעורה שעור86 ה׳ הנ״ל.
And this is [the meaning of] “the kohen shall wave it”: [the kohen,] who is the level of supernal Chesed (kindness), raised up the level of the great animal mentioned above [see the Zohar, Parshas Balak, page 188b] through the Omer of barley, shi’ur hei, mentioned above.
“The kohen shall wave it”: the kohen stands for supernal Chesed, and through the barley Omer he lifts the great animal upward. The text refers to the Zohar on Balak, which discusses the waving of the Omer and its barley.


לפני הוי׳ למעלה מהוי׳ כנודע. וזהו ממחרת השבת ולא ממחרת יו״ט [יום טוב] שהוא למעלה מבחי׳ שבת וד״ל [ודי למבין].
“Before Havayah”: above Havayah, as is known. And this is [why it says] “from the morrow of the Shabbos” and not “from the morrow of the Yom Tov”: for it is above the level of Shabbos. This suffices for one who understands.
“Before Havayah” here means above Havayah: the Omer raises it to a level higher even than the Name Havayah. That is why the verse counts from “the morrow of the Shabbos,” the day after the first day of Pesach, and not “the morrow of the Yom Tov”: it alludes to a level above Shabbos.




18ועי״ז אח״כ ע״י ספה״ע [ספירת העומר] היו המשכות מקיפים מלמעלה למטה לעומר כו׳. וזהו היום יום א׳ לעומר יום הוא בחי׳ חסד כמ״ש יומם יצוה87 ה׳ חסדו
And through this, afterwards, through the Counting of the Omer, there were drawings down of encompassing lights (makifim) from above to below, to the Omer, etc. And this is [the meaning of] “Today is one day of the Omer”: “day” is the level of Chesed (kindness), as it is written, “By day Havayah commands His kindness”;
After the waving, the counting drew down makifim, encompassing lights: light too high to be absorbed within, which surrounds and acts from beyond. The words of the count, “Today is one day of the Omer,” hint at this, for “day” signifies Chesed, as in “By day Havayah commands His kindness.”


והיינו בחי׳ חסד עליון להמשיך מלמעלה מעלה לבחי׳ עומר כדי שיהיה ביטול הרצון מנפש הבהמית ג״כ דוקא.
that is, the level of supernal Chesed, to draw down from the very highest [levels] to the level of the Omer, so that there be the nullification of the will of the animal soul too, specifically.
This is supernal Chesed, drawn from the very highest levels to the Omer, so that the will of the animal soul too will be nullified.




19וזהו לרצונכם88 כדי שיהיה ביטול הרצון שלכם ע״י המשכת המקיפים הנ״ל ע״י ספה״ע [ספירת העומר] כו׳.
And this is [the meaning of] “for your favor (lirtzonchem)”: so that there be the nullification of your will (ratzon), through the drawing down of the encompassing lights mentioned above, through the Counting of the Omer, etc.
Lirtzonchem, “for your favor,” is read as from ratzon, will: the purpose is the nullification of your will, brought about by the encompassing lights drawn down through the counting.


וזהו וספרתם לכם89 היינו להמשיך הארת המקיפים הנ״ל שהוא ממחרת השבת90 דוקא כנ״ל לכם למטה להפוך את נפש הבהמית ג״כ שיהיה ביטול רצונכם.
And this is [the meaning of] “And you shall count for yourselves”: that is, to draw down the radiance of the encompassing lights mentioned above, which is specifically from “the morrow of the Shabbos,” as mentioned above, “for yourselves,” below, to transform the animal soul too, so that there be the nullification of your will.
So “you shall count for yourselves” means: draw down the light of these makifim, which comes from “the morrow of the Shabbos,” a level above Shabbos, “for yourselves,” here below, to transform the animal soul too, until your own will is nullified.




Section 6 · ¶20–23
The Giving of the Torah
20וזהו מיום הביאכם את עומר91 פי׳ מאות ו יום שהניפו את העומר שהוא לפני הוי׳ אזי וספרתם לכם תמשיכו לכם ע״י ספה״ע [ספירת העומר] שבע שבתות שהם מ״ט מדות.
And this is [the meaning of] “From the day you bring the Omer”: the meaning is, from that day on which they waved the Omer, which is “before Havayah,” then “you shall count for yourselves”: you shall draw down for yourselves, through the Counting of the Omer, “seven weeks,” which are the forty-nine attributes (middos).
“From the day you bring the Omer” means from the day the Omer was waved “before Havayah,” above Havayah. From then, “you shall count” means you shall draw down for yourselves, through the counting, seven weeks: the forty-nine attributes, each of the seven middos including all seven.


ואז היה יכול להיות אח״כ מתן תורה בשבועות שהוא גילוי רצונו ממש מלמעלה למטה שהוא למעלה מתפלה שהוא בחי׳ יצ״מ [יציאת מצרים] שהוא הרצוא כנ״ל.
And then, afterwards, there could be the Giving of the Torah on Shavuos, which is the revelation of His very will from above to below, which is higher than prayer, which is the level of the Exodus from Egypt, which is the ratzo, as mentioned above.
Then the Giving of the Torah could follow on Shavuos: G-d’s very will revealed from above to below. This is higher than prayer, which is the Exodus, the ratzo from below upward.




21ואהבת בכל לבבך92 שעדיין אינו בבחי׳ ביטול בתכלית כי יש מי שאוהב כו׳. משא״כ בלימוד התורה שהוא דבר ה׳ ממש בפיו.
“And you shall love with all your heart” is still not at the level of utter self-nullification (bittul), for there is one who loves, etc. Torah study, by contrast, is the very word of G-d in his mouth.
Even love “with all your heart” is not complete self-nullification, because someone is still there who loves: the self remains. Torah study is different, for then the word of G-d itself is in a person’s mouth.


כמ״ש ואשים דברי בפיך93 דברי ממש. אני המשנה המדברת בפיך. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלו ואלו דברי אלקים חיים כו׳ שהם דברי אלקים ממש גילוי רצונו ממש למטה.
As it is written, “And I have put My words in your mouth”: My words, truly. “I am the Mishnah that speaks in your mouth.” And as our Sages, of blessed memory, said, “These and these are the words of the living G-d,” etc.: that they are truly the words of G-d, the very revelation of His will below.
G-d says, “I have put My words in your mouth”: His actual words. A saying puts it in the Mishnah’s own voice, “I am the Mishnah that speaks in your mouth,” and the Sages say of both sides of a dispute, “These and these are the words of the living G-d”: both reveal His will below.


וזהו ודברת בם94 בם ממש והוא בחי׳ ובכל נפשך היינו לקשר מחשבה במחשבה כו׳. (ועמ״ש סד״ה וארא אל אברהם).
And this is [the meaning of] “And you shall speak in them (bam)”: in them, truly. And this is the level of “and with all your soul,” that is, to bind thought with thought, etc. (And see what is written at the end of the discourse beginning “And I appeared to Avraham.”)
So “you shall speak in them” means in G-d’s words themselves. This is “with all your soul”: binding one’s own thought to G-d’s thought, which the Torah is; the Alter Rebbe refers to the discourse “And I appeared to Avraham” for more.


אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה אפילו תורה אין לו שמאחר שהוא יש ודבר בפ״ע [בפני עצמו].
But our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ even Torah he does not have”: for since he is an entity, a thing unto himself,
Yet the Sages say that whoever says he has nothing but Torah does not have even Torah. The reason is that he still feels himself an entity of his own.


אזי אף כשמדבר ד״ת [דברי תורה] אין זה דבר ה׳ כלל. ואין זה גילוי רצונו כלל, רק צריך להיות מקודם בחי׳ הרצוא יצ״מ [יציאת מצרים] ממטה למעלה כנ״ל.
then even when he speaks words of Torah, this is not the word of G-d at all, and this is not the revelation of His will at all. Rather, there must first be the level of the ratzo, the Exodus from Egypt, from below upward, as mentioned above.
For such a person even his words of Torah are not G-d’s word and do not reveal His will. First there must be the ratzo, the inner Exodus from below upward described above.




22וע״י זה רוח אייתי רוח ואמשיך רוח כי באתערותא דלתתא אתעדל״ע [אתערותא דלעילא] ומעורר למעלה המשכת רצונו כביכול למטה.
And through this, “spirit brings spirit and draws down spirit”; for through an arousal from below (isarusa dilesata) [there comes] an arousal from above (isarusa dile’eila), and it arouses above the drawing down of His will, as it were, below.
Through that ratzo, in the words of the Aramaic saying, “spirit brings spirit and draws down spirit”: an arousal from below awakens an arousal from above, which draws G-d’s will down into the world.


אך שיתלבש בדברים גשמיים כמו תרומות ומעשרות וקרבנות כו׳ ולאו אורחא דמלכא לאשתעי במלין דהדיוטא כו׳.
But that it should be enclothed in physical things, such as terumos and tithes and offerings, etc.: “and it is not the way of the King to speak of the matters of a commoner,” etc.
But G-d’s will is clothed in physical matters, such as terumos, tithes and offerings, mitzvos about produce and animals. And “it is not the way of the King to speak of the matters of a commoner”: how can His will be invested in such lowly things?




23וע״ז היה צריך מקודם שיניף הכהן את העומר שהוא שעורה שעור ה׳ מיכלא דבהמה רבה הנ״ל לפני הוי׳ למעלה מהוי׳ כנ״ל.
And for this, the kohen first had to wave the Omer, which is barley, shi’ur hei, the food of the great animal mentioned above, “before Havayah”: above Havayah, as mentioned above.
For this the kohen first had to wave the Omer, the barley that is “the food of the great animal,” “before Havayah,” raising it above Havayah. This answers the question: the root of the animal level was first raised above Havayah, so that G-d’s will could then come down even into physical things.


ועי״ז אח״כ ע״י ספה״ע [ספירת העומר] היה המשכת המקיפים למטה לעומר וספרתם לכם כו׳ שבע שבתות95 כו׳.
And through this, afterwards, through the Counting of the Omer, there was the drawing down of the encompassing lights below, to the Omer: “And you shall count for yourselves,” etc., “seven weeks,” etc.
Then, through the counting, the encompassing lights were drawn down to the Omer: “And you shall count for yourselves … seven weeks.”


והיה יכול להיות אח״כ מתן תורה בשבועות שהוא גילוי רצונו כביכול למטה באותיות התורה [ועיין בזהר פ׳ תצוה דף קפ״ב סע״ב [סוף עמוד ב] וכיון כו׳ ודף קפ״ג ע״א עד אפיק אורייתא96 כו׳ וע׳ לקמן]:97
And afterwards there could be the Giving of the Torah on Shavuos, which is the revelation of His will, as it were, below, in the letters of the Torah. [And see the Zohar, Parshas Tetzaveh, page 182, end of side b, “And since,” etc., and page 183a, until “brings forth the Torah,” etc.; and see below.]
After that the Giving of the Torah could follow on Shavuos: G-d’s will drawn down, as it were, into the letters of the Torah. The text refers to the Zohar on Tetzaveh, which describes the counting of the Omer as a sanctification and the fiftieth day as bringing forth the Torah through an arousal from below.



In one’s avodah
Each day a person must go out of Egypt: in the prayers before the Shema, contemplate how all the worlds and the angels are nullified before G-d, until love wakes to leave every limit and cleave to Him. If the heart stays like stone, arouse great compassion on your own soul and ask for understanding now, so as not to be ashamed afterwards. Let Torah and mitzvos be the fruit, and all the body’s needs the leaves. And since this love frees only the G-dly soul, the days of the Omer are for nullifying the will of the animal soul too; then Torah study becomes G-d’s own word in your mouth.
Questions for discussion
	Why does the Alter Rebbe call Pesach ratzo and Shavuos shov, and why did the Exodus have to be in haste while the final redemption will not?
	How does contemplating that the worlds live only from a radiance of G-d’s kingship lead to the love of the Shema, and why is that love called the Exodus from Egypt?
	What is the remedy for one whose heart stays like stone after contemplation, and how does the prayer for binah relate to the shame the soul feels after death?
	Why is the ratzo of the Shema not enough to receive the Torah, and how do the waving and the counting of the Omer reach the animal soul?
	Why is Torah study a greater self-nullification than love, and why does one who says he has nothing but Torah lack even Torah?

Sources and references
Notes
Paragraph 1
1וספרתם לכם
The note refers to note 29 in the list of maamarim printed at the beginning of this volume of the Alter Rebbe’s maamarim, in connection with this maamar.
Kehot’s noteראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א. וראה רשימת המאמרים שבריש סה״מ תקס״ו הערה 29 ולהלן בהוספות ברשימת הכתבי-יד. התוכן — באוה״ת ויקרא-ב בע׳ תקפב. הערות וקיצורים — באוה״ת ויקרא-ג ע׳ תתסו. כמה ענינים מהמאמר נתבארו במאמרי אדה״א במדבר כרך-ב דרושים לשבועות ע׳ שטו ואילך.
2וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of the waving, seven complete weeks shall there be.” The Alter Rebbe reads the counting as drawing down light.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
3וספרתם לכם ממחרת השבת מיום הביאכם
The Zohar on Emor, which the Alter Rebbe cites in [1.4], expounds this verse: Israel in Egypt was like a woman in impurity, and as she counts seven clean days, they counted seven weeks to be purified before uniting with the King and receiving His Torah.
Zohar, Emor 32:155–34:162ספר הזהר, אמור ל״ב:קנ״ה-ל״ד:קס״ב
1Only the last 3 lines of the Hebrew text appear in our translation. AND YE SHALL COUNT TO YOU FROM THE MORROW AFTER THE SABBATH. Observe that when Israel were in Egypt they were under an alien domination and they were trammelled with uncleanness like a woman in the days of her uncleanness. When they were circumcised, they entered into the holy portion which is called “covenant”, and thereupon the uncleanness left them as the blood of uncleanness leaves a woman. Just as a woman then has to count seven …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4וספרתם הוא לשון בהירות
The note cites the Tzemach Tzedek’s explanations of the Zohar on Chayei Sarah for the reading of usefartem as brightness.
Kehot’s noteראה ביאה״ז להצ״צ פ׳ חיי שרה ע׳ ע׳ ואילך. אוה״ת ויקרא-ב ע׳ תקכח. יום ב׳ דחה״ש תרכ״א בסעודה סיפר הצ״צ: יום ב׳ דחה״ש תקנ״ה בסעודה אמר אאזמו״ר (רבינו הזקן): ביום ב׳ דחה״ש תקכ״ח בסעודה אמר כ״ק מו״ר המגיד ממעזריטש: וספרתם לכם, וספרתם הוא מלשון ספירות ובהירות. וספרתם לכם, צריכים לעשות שיהי׳ הלכם בהיר. וישען כ״ק אאזמו״ר על זרועות קדשו וישורר את הניגון של ד׳ בבות בדבקות גדולה, אח״כ הגבי׳ את ראשו הק׳ ויאמר — בניגון של שאלה: ובמה מספרים את הלכם? ותוך כדי דיבור אמר — בניגון של תשובה: בשבע שבתות תמימות, בבירור שבע המדות, שכל מדה ומדה תהי׳ כלולה משבע, ושבע המדות עצמם יהיו שבע שבתות, דשבת אינה צריכה בירור (היום יום ע׳ נב).
5אבן ספיר
In Yechezkel’s vision, above the firmament is the likeness of a throne, “like the appearance of a sapphire stone.” The word sapir shows that sefirah means brightness.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
6The Bahir asks why they are called Sefiros, and answers: because it is written, “The heavens declare (mesaprim) the glory of G-d.”
Sefer HaBahir 125ספר הבהיר קכ״ה
ואמאי קרי ליה ספירות, משום דכתיב (תהלים י״ט ב) השמים מספרים כבוד אל:
Torat Emet Sefer HaBahir (Public Domain)
7אמאי אקרי ספירות ע״ש השמים מספרים
The Pardes (Sha’ar 8, chapter 2) explains that the Sefiros are named for the sapphire, which holds all colors, and brings the Bahir’s reading from “The heavens declare.” The Alter Rebbe cites it for sefirah as light.
Pardes Rimmonim 8:2פרדס רמונים ח׳:ב׳
… והם נקראים ספי׳ ג״כ מלשון סיפור וכן פי׳ רבי שם טוב ן׳ ש״ט בספר האמונות ש״ד פ״ד וז״ל בבהיר מצאתי אמאי אקרי ספי׳ משום השמים מספרים כבוד אל. והנה הכונה כמו שהדבור והמכתב יבאר בהגבלתו להיות מורגש הדברים הנעלמים בתוך מחשבת החכם, כן השמים מורים על ה׳ יתברך, שכן הספי׳ הם המגלות מחשבות הנעלמות והצורות הנבדלים משום גשם ולא שום תפיסה וציור. עכ״ל ודפח״ח. כי הספירות מספרות ומגבילות הבלתי בעל גבול, ולא גבול ממש ח״ו כמו שבארנו בשערים הקודמים. ויש שפי׳ מלשון מספר כי המספר מבעלי הגבול. ואע״פ שאינם …
Pardes Rimonim (Public Domain)
8השמים מספרים
“The heavens declare the glory of G-d.” The Bahir and the Zohar read mesaprim as shining, the root of the word Sefiros.
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9מאי מספרים כו׳ דנהרין
The Zohar on Terumah asks what mesaprim means: not telling a story, but that the heavens shine and sparkle with the sparkle of the supernal light. The Alter Rebbe cites it to show that counting is illumination.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
What is the meaning of the word “tell” (mesaprim) P Assuredly not the mere telling of a tale. Far otherwise! It signifies that they are illumined from the flashing of the supernal Point and ascend in the Name which is contained in the light-stream of the supernal perfectness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
10והחיות רו״ש
“And the living creatures ran and returned, like the appearance of a flash.” The Alter Rebbe takes this as the rhythm of all spiritual life above.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11והחיות רצוא ושוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, יד.
12ואכלתם אותו בחפזון
The Pesach offering was to be eaten “in haste,” with loins girded and staff in hand. It shows that the Exodus was marked by haste.
Exodus 12:11שמות י״ב:י״א
וְכָכָה תֹּאכְלוּ אֹתוֹ מׇתְנֵיכֶם חֲגֻרִים נַעֲלֵיכֶם בְּרַגְלֵיכֶם וּמַקֶּלְכֶם בְּיֶדְכֶם וַאֲכַלְתֶּם אֹתוֹ בְּחִפָּזוֹן פֶּסַח הוּא לַה׳
And thus shall ye eat it: with your loins girded, your shoes on your feet, and your staff in your hand; and ye shall eat it in haste—it is the L-RD’s passover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יא.
13בחפזון יצאת
“For in haste you went out of the land of Egypt.” The haste of the Exodus is the mark of ratzo.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יג.
14עד שנגלה עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
15עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם
The Haggadah explains the matzah: our fathers’ dough had no time to rise before the King of the kings of kings revealed Himself to them and redeemed them. The Alter Rebbe uses it to show that the haste came from a revelation from above.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
16כי לא בחפזון תצאו
“For not in haste shall you go out, nor shall you go in flight, for Havayah goes before you.” The prophet’s promise for the final redemption, set against the haste of the Exodus.
Isaiah 52:12ישעיהו נ״ב:י״ב
כִּי לֹא בְחִפָּזוֹן תֵּצֵאוּ וּבִמְנוּסָה לֹא תֵלֵכוּן כִּי־הֹלֵךְ לִפְנֵיכֶם Havayah וּמְאַסִּפְכֶם אֱלֹקֵי יִשְׂרָאֵל:
For ye shall not go out in haste, Neither shall ye go by flight; For the L-RD will go before you, And the G-d of Israel will be your rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יב.
17כי לא בחפזון תצאו
The Mechilta on Bo, section 7: Abba Chanan reads “in haste” as the haste of the Shechinah, and asks whether the Future too will be in haste; the verse answers, “For not in haste shall you go out.”
Mekhilta DeRabbi Yishmael, Tractate Pischa 7:4מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְפִסְחָא ז׳:ד׳
אַבָּא חָנָן אוֹמֵר מִשֵּׁם רַבִּי אֱלִיעֶזֶר: זֶה חֶפְזוֹן שְׁכִינָה. אַף עַל פִּי שֶׁאֵין רְאָיָה לַדָּבָר, זֵכֶר הוּא: (שיר השירים ב,ח) ”קוֹל דּוֹדִי הִנֵּה זֶה בָּא, מְדַלֵּג עַל הֶהָרִים, מְקַפֵּץ עַל הַגְּבָעוֹת.” וְאוֹמֵר: (שיר השירים ב,ט) ”הִנֵּה זֶה עוֹמֵד אַחַר כָּתְלֵנוּ, מַשְׁגִּיחַ מִן הַחַלֹּנוֹת, מֵצִיץ מִן הַחֲרַכִּים.” וְאַף לֶעָתִיד לָבֹא יְהֵי בְחִפָּזוֹן? תִּלְמֹד לוֹמַר: (ישעיה נב,יב) ”כִּי לֹא בְחִפָּזוֹן תֵּצֵאוּ, וּבִמְנוּסָה לֹא תֵלֵכוּן”, וּמִפְּנֵי מָה? ”כִּי הֹלֵךְ לִפְנֵיכֶם יי, וּמְאַסִּפְכֶם אֱלֹקֵי יִשְׂרָאֵל.” ”פֶּסַח הוּא לַיי”, שֶׁיִּהְיוּ כָל מַעֲשָׂיו לְשֵׁם שָׁמַיִם.
Abba Channan says in the name of R. Elazar: This ("in haste") is the haste of the Shechinah. And even though there is no proof for this, it is intimated in (Song of Songs 2:8) "the voice of my Beloved, behold, it comes," (heralding the redemption, etc.), (Ibid. 9) "Behold, (seeking to redeem us), He stands behind our wall, etc." I might think that this will be so in the future, too. It is, therefore, written (Isaiah 52:12) "But not in haste will you leave, and you will not go …
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
18כי לא בחפזון תצאו
The Yalkut on Bo brings the same teaching: the haste was that of Egypt, of Israel or of the Shechinah, and in the Future it will not be in haste.
Yalkut Shimoni on Torah 199:3ילקוט שמעוני על התורה קצ״ט:ג׳
… וְאוֹמֵר ”הִנֵּה זֶה עוֹמֵד אַחַר כָּתְלֵנוּ" יָכוֹל לְעָתִיד לָבֹא יְהֵא בְּחִפָּזוֹן, תַּלְמוּד לוֹמַר (ישעיה נב, יב) ”כִּי לֹא בְחִפָּזוֹן תֵצֵאוּ" וְגוֹ'. פֶּסַח לַה׳, שֶׁיִּהְיוּ כָּל מַעֲשָׂיו לְשֵׁם שָׁמַיִם. וַאֲכַלְתֶּם אֹתוֹ בְּחִפָּזוֹן, אֹתוֹ בְּחִפָּזוֹן וְאֵין אַחֵר בְּחִפָּזוֹן.
Torat Emet (CC-BY-NC)
19ולעתיד כתיב כי לא בחפזון תצאו ובמנוסה לא תלכון
The Midrash near the end of Parshas Bo: in this world Israel ate the Pesach in haste, but in the Time to Come, “For not in haste shall you go out, nor shall you go in flight.”
Shemot Rabbah 19:6שמות רבה י״ט:ו׳
… וככה תאכלו אותו, על שם (דברים טז, ג): כי בחפזון יצאת מארץ מצרים, אבל לעתיד לבוא (ישעיה נב, יב): כי לא בחפזון תצאו ובמנוסה לא תלכון. למה הדבר דומה? לסוחר שנכנס לשרות בפונדק, עמד שם כל היום. בלילה עמד ונטל כל אשר לו, ויצא לדרכו. עמדה הפונדקית בבקר, והתחילה צווחת: ראו, הפרגמטוטוס עמד בלילה, ונטל כל אשר לי, ויצא לו! שמע אותו הפרגמטוטוס ואמר: מי גרם לי לשמוע כך, אלא מפני שיצאתי בלילה, לפיכך נשבע אני, שלא אצא בלילה עוד! כך התקינו ישראל עצמן בלילה לצאת בהשכמה, עמדו המצרים …
“No foreigner shall eat of it” – to fulfill what is stated: “He declares His word to Jacob, His statutes and His ordinances unto Israel” (Psalms 147:19). The Holy One blessed be He said to them that they should not intermingle with another nation, and they should not know its secrets, but rather you shall remain by yourselves. In this world, when Israel partook of the paschal offering, they ate it hastily, as it is stated: “So you shall eat it…[and you shall eat it hastily]” (Exodus 12:11), commemorating: “For …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
20אבל יצ״מ הי׳ בחפזון
Or HaTorah suggests that the Exodus had to be in haste because the animal soul was not yet refined; to repair this the seven weeks of the Omer were needed, through which the animal soul is refined, until the Giving of the Torah is like “For not in haste.”
Kehot’s noteבאוה״ת ויקרא-ג ע׳ תתסו: ”ואפ״ל כיון יצ״מ הוכרח להיות החפזון שלא נתברר עדיין נה״ב ע״כ לתקן זה צ״ל ספה״ע ז׳ שבועות שעי״ז מתברר נה״ב עד שמתן תורה הוא דוגמת כי לא בחפזון” ע״ש.
21ועמ״ש מזה ברבות ס״פ בא
Or HaTorah on Bo (p. 291) explains whose haste it was, with further discussion on pp. 299 and 303 and in vol. 8.
Kehot’s noteראה באוה״ת פ׳ בא ע׳ רצא דשם מבאר ענין החפזון דמי. שם ע׳ רצט. שג. שם כרך-ח ע׳ ב׳תתקלד ואילך. וראה ד״ה וככה תער״ב (נ׳ בס׳ ליקוט-ב ע׳ קצ).
22בילקוט פ׳ בא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמז קצט.
23בסש״ב פל״א
Tanya asks why the people “fled” from Egypt, and answers that the evil in their souls was still at full strength, for their impurity did not cease until the Giving of the Torah; their aim was only to free the G-dly soul from its exile.
Kehot’s noteוראה בליקוט פירושים שם ובאוה״ת חקת ע׳ תשצא ובארוכה אוה״ת בא ע׳ רצא ואילך. שם ע׳ שג. וככה תרל״ז בתחילתו. שם פקכ״ט. ד״ה כי בחפזון תש״ח.
24סד״ה . . ונתתי לך מהלכים
There “I will give you places to walk” means two kinds of walking: now there is ratzo and shov, ratzo from below upward and shov from above downward, but in the Time to Come, when sovev kol almin is revealed, “darkness like light,” everything will be walking, and the shov too will be walking like the ratzo.
Kehot’s noteתו״א ל, ד. ראה באוה״ת פ׳ בא ע׳ רצב.
25G-d’s promise to the high priest Yehoshua, “I will give you places to walk among these who stand.” The Torah Ohr discourse cited here reads it as the walking of the Time to Come.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26סד״ה והי׳ מספר בני ישראל
There Yehudah stands for service from below upward and Yisrael for what comes from above downward; now these are two unions, but in the Future they will have “one head.” The passage goes on to “Great is the day of Yizre’el”: the kindness and mitzvos now sown below, clothed in physical garments, will in the Future sprout from the earth.
Kehot’s noteלקו״ת במדבר ו, ג.
27וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai.” The Giving of the Torah was a descent from above, the level of shov.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
28למען תזכור את יום צאתך מאמ״צ
The words here quote Deuteronomy 16:3; the passage is shown below.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
29בכל דור ודור חייב אדם
“In every generation a person must see himself as if he had gone out of Egypt.” The Exodus is to be relived in every generation.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
Paragraph 2
30אני ה׳ אלקיכם אשר הוצאתי
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The last verse of the Shema, which mentions the Exodus.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31צבא השמים לך משתחוים
“You give life to them all, and the host of heaven bow down to You.” One of the prayers that describe the nullification of the heavenly hosts.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
32והאופנים וחיות הקדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
33והחיות זעות מחיל כסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט והחיות (במוסף לר״ה אחרי קדוש).
34אלף אלפים ורבוא רבבן
In Daniel’s vision, “a thousand thousands serve Him, and ten thousand times ten thousand stand before Him.” The countless angels are all nullified before G-d.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
Paragraph 3
35להודיע לבני האדם
“To make known to the sons of man His mighty deeds and the glory of the splendor of His kingship.” The splendor of His kingship is the nullification of all beings before Him.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
36מלכות דמלכות כ״ע
“Your kingship is the kingship of all worlds.” The Alter Rebbe reads it as the worlds’ life coming only from G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
37אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Creation brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
38אתה הוא קודם שנה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת השחר (בשינוי לשון). תד״א פכ״א [בשינוי] [כ].
Paragraph 5
39מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” However many the worlds, all of them live from His kingship alone.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40אלף אלפים ורבוא רבבן
“A thousand thousands serve Him, and ten thousand times ten thousand stand before Him”: the numberless hosts of heaven.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41היש מספר לגדודיו
“Is there any number to His legions?” The worlds and their hosts are beyond counting.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
42אבל רבוא רבבן לגבי בלי גבול
Tanya explains the meaning of “relation” in numbers: one has a relation to a thousand thousands, being one part of it, but to what is without limit no number has any relation at all.
Kehot’s noteראה תניא פרק מח. אוה״ת ראה ע׳ תשפב.
43ומהארץ לרקיע ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years, and so between each firmament and the next. Even such vast distances are finite.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 6
44ואהבת את הוי׳ אלקיך בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” This love is the ratzo, the inner Exodus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בכל לבבך לצאת מן המצרים וגבולים
In its notes on this maamar, Or HaTorah refers at these words to a discourse in Likkutei Torah on Va’eschanan.
Kehot’s noteבאוה״ת ויקרא-ג ע׳ תתסו מציין ע״ז: ”(וע׳ בלק״ת פ׳ ואתחנן ד״ה ענין ק״ש אחד ואהבת ושם פ״ב גבי וכשישים האדם אל לבו בחי׳ אחד זה בק״ש אזי יהי׳ ואהבת בכל לבבך בבחי׳ יחידה שבנפש כו׳)”.
Paragraph 7
46לא ידעתי את ה׳
Pharaoh answers Moshe, “Who is Havayah, that I should listen to His voice? I do not know Havayah.” The Alter Rebbe reads it as the exile of the knowledge of Havayah.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
47אני הוי׳ אלקיכם אשר הוצאתי
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The Shema ends with the Name Havayah, the Name revealed in the Exodus.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
48תפלות אבות תקנום
Rabbi Yosi son of Rabbi Chanina says, “The prayers were instituted by the Patriarchs”: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
49אהוי״ר ורחמנות
Or HaTorah’s notes on this maamar add a gloss at these words on love, awe and compassion.
Kehot’s noteראה אוה״ת ויקרא-ג ע׳ תתסו הגה״ה.
50אברהם אוהבי
“The seed of Avraham, who loves Me.” Avraham’s attribute is love.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
51והיו הדברים האלה אשר אנכי מצוך
“And these words which I command you this day shall be upon your heart.” After the love of the Shema comes Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ודברת בם
“And you shall speak of them,” the duty to speak words of Torah, which follows the love.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
53ואספת דגנך
“And you shall gather in your grain, your wine and your oil”: the second paragraph of the Shema speaks of earning a living.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54תורתן קבע ומלאכתן עראי
The early generations made their Torah fixed and their work occasional, and both endured in their hands; the later generations did the reverse, and neither endured. The same page discusses “And you shall gather in your grain.”
Berakhot 35b:10ברכות ל״ה ב:י׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יְהוּדָה בְּרַבִּי אִלְעַאי: בֹּא וּרְאֵה שֶׁלֹּא כְּדוֹרוֹת הָרִאשׁוֹנִים דּוֹרוֹת הָאַחֲרוֹנִים. דּוֹרוֹת הָרִאשׁוֹנִים עָשׂוּ תּוֹרָתָן קֶבַע וּמְלַאכְתָּן עֲרַאי, זוֹ וָזוֹ נִתְקַיְּימָה בְּיָדָן. דּוֹרוֹת הָאַחֲרוֹנִים שֶׁעָשׂוּ מְלַאכְתָּן קֶבַע וְתוֹרָתָן עֲרַאי, זוֹ וָזוֹ לֹא נִתְקַיְּימָה בְּיָדָן.
Rabbah b. Bar Hannah stated that R. Johanan said in the name of R. Judah b. R. El'ai : Come and see that the later generations are not like the former generations. The former generations made their Torah their principal concern and their work only occasional, and both flourished in their hand ; whereas the later generations made their work their principal concern and their Torah only occasional and neither flourished in their hand.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, ב.
55כי האדם עץ השדה
“For man is the tree of the field.” The Alter Rebbe compares a person to a tree, whose purpose is its fruit.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יט.
56שהוא כמו אילן
Or HaTorah has the same comparison: “As a tree has fruit and leaves, so does a person.”
Kehot’s note”כמו בעץ יש פרי ועלין כן באדם” — אוה״ת ויקרא-א ע׳ קיז.
57מאי פרי מצות
Explaining the heifer whose neck is broken, the Talmud asks what “fruits” are and concludes: mitzvos. A person’s fruit is his mitzvos.
Sotah 46a:2סוטה מ״ו א:ב׳
גְּמָ׳ וִיהֵא מוּם פּוֹסֵל בְּעֶגְלָה מִקַּל וָחוֹמֶר: וּמָה פָּרָה שֶׁאֵין הַשָּׁנִים פּוֹסְלוֹת בָּהּ, מוּם פּוֹסֵל בָּהּ, עֶגְלָה שֶׁשָּׁנִים פּוֹסְלוֹת בָּהּ — אֵינוֹ דִּין שֶׁיְּהֵא מוּם פּוֹסֵל בָּהּ! שָׁאנֵי הָתָם דְּאָמַר קְרָא: ״אֲשֶׁר אֵין בָּהּ מוּם״ — בָּהּ מוּם פּוֹסֵל, וְאֵין מוּם פּוֹסֵל בְּעֶגְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מו, א. ועל״ק בשה״ש [טז רע״א] רד״ה ולהבין ענין מדלג. [כ].
Paragraph 10
58פחד יצחק
Yaakov speaks of “the G-d of Avraham and the Fear of Yitzchak.” Yitzchak’s attribute is awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
Paragraph 11
59ליעקב אשר פדה את אברהם
“Thus says Havayah to the house of Yaakov, who redeemed Avraham.” Chassidus reads it as Yaakov’s compassion redeeming Avraham’s love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. על״ק [במדבר] סד״ה וארשתיך ט, א. ובשה״ש רד״ה מה יפו פעמיך מג, ב. ובתו״א רד״ה מחייב [חייב] אינש לבסומי [צה, ב]. ועל״ק בפ׳ חקת [סא, ג] רד״ה וזה הטהור ושם ד״ה אז ישיר ישראל ספ״ב [סג, א]. וע״ע סד״ה הנך יפה רעיתי פ״ג [יד, א]. [כ]. וראה תניא פ׳ לב, מה, ובהנעתק בליקוט פירושים ומ״מ שם.
60פסוקי רחמנות שבתפלה
There the Alter Rebbe explains that some verses of prayer speak of G-d’s love and some of His awe, and from both is born compassion, in verses such as “And He is compassionate” and “You, Havayah, will not withhold Your compassion”; these three are Avraham, Yitzchak and Yaakov, and compassion is Yaakov’s attribute.
Kehot’s noteראה לקו״ת פ׳ תצא לה, א.
61המלך המרומם . . ברחמים הרבים . . אבינו אב הרחמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ק״ש.
62כי לא יראני האדם וחי
G-d tells Moshe, “For man shall not see Me and live.” The Sages read it as seeing at death.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בחייהם אינם רואים
Rabbi Dosa expounds “For man shall not see Me and live”: in their lifetime they do not see, but they see at the time of their death.
Bamidbar Rabbah 14:22במדבר רבה י״ד:כ״ב
64בחייהם אינם רואים אבל
The Zohar on Vayechi brings the same verse: in their lifetime they do not merit it, in their death they do. Kehot lists it among the sources of this teaching.
Zohar I, 218bזח״א ריח, ב
Kehot’s noteכלה רבתי ג. ספרא ויקרא פ״א. וכ״ה במדב״ר סופי״ד. ובילקוט ריש ר׳[מז] תלא בויקרא. וע׳ זח״א ריח, ב. [כ].
Paragraph 12
65בינה היינו להבין דבר מתוך דבר
Expounding Yeshayahu’s list of those G-d would remove from Jerusalem, the Talmud says that the navon, the man of understanding, is “one who understands one thing from another.”
Eruvin 100bעירובין ק׳ ב
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 93b:3סנהדרין צ״ג ב:ג׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַפָּסוּק הַזֶּה לֹא אֲמָרוֹ דּוֹאֵג אֶלָּא בְּלָשׁוֹן הָרָע. ״יֹדֵעַ נַגֵּן״ – שֶׁיּוֹדֵעַ לִישָּׁאֵל, ״גִּבּוֹר״ – שֶׁיּוֹדֵעַ לְהָשִׁיב, ״אִישׁ מִלְחָמָה״ – שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה, ״אִישׁ תֹּאַר״ – שֶׁמַּרְאֶה פָּנִים בַּהֲלָכָה, ״וּנְבוֹן דָּבָר״ – שֶׁמֵּבִין דָּבָר מִתּוֹךְ דָּבָר, ״וַה׳ עִמּוֹ״ – שֶׁהֲלָכָה כְּמוֹתוֹ בְּכׇל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין ק, ב ובפירש״י שם. חגיגה יד, א. סנהדרין צג, ב.
66בד״ה — מה יפו פעמיך
There, contemplation in prayer brings even the intellectual soul, bound up with animal desires, to agree to be absorbed in G-dliness, “Whom have I in heaven, and with You I desire nothing on earth”; the learning of each day rises in that day’s prayer.
Kehot’s noteלקו״ת שה״ש מג, ב.
Paragraph 13
67לא ידעתי את הוי׳
Pharaoh says, “I do not know Havayah.” The G-dly soul is in exile where Havayah is unknown.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אנכי ארד עמך מצרימה ואנכי אעלך
G-d promises Yaakov, “I will go down with you to Egypt, and I will also surely bring you up.” The promise is to Yaakov, the G-dly soul.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
69יו״ד עקב
Kehot refers to the discourses for Rosh Hashanah for the reading of Yaakov as yud akev.
Kehot’s noteע׳ דרושים לר״ה לקמן סב, ריש א׳ וש״נ. ות״ל מצאתי הל׳ הזהב בע״ח ש״ג (סדר אצי׳ למהרח״ו) ספ״ב וזה״ל שהוא סוד [יסוד] יעקב י׳ עקב כי הי׳ [הם] עשר ניצוצי אורה הניתנין בעקב כו׳ עכלה״ט. [כ].
70יעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the cord of His inheritance.” The G-dly soul is G-d’s own portion.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
71כי חלק ה׳ עמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
72וירא ישראל את היד הגדולה
“And Israel saw the great hand that Havayah had wrought in Egypt.” Only “Israel,” the G-dly soul, saw it.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
73ישראל עלה במחשבה
The Midrash counts Israel among the things that arose in G-d’s thought before the world was created; the G-dly soul is rooted there.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה. על״ק ח׳ דברים מד, ד וש״נ. [כ].
74ישראל לי ראש
Kehot refers below to this passage for Yisrael as li rosh, “a head for Me.”
Kehot’s noteעל״ק שלח מח, ב וש״נ. [כ].
Paragraph 14
75ע״פ אדם כי יקריב
Kehot locates the explanation the text refers to above, in Likkutei Torah on Parshas Vayikra.
Kehot’s noteלעיל פ׳ ויקרא
76אדם כי יקריב כו׳ תקריבו
“When a man of you brings an offering to Havayah, from the animals, from the cattle and from the flock you shall bring your offering.” The text refers to its explanation of this verse for the nullification of the animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
77והניף את העומר
“And he shall wave the Omer before Havayah, for your favor; on the morrow of the Shabbos the kohen shall wave it.” Each phrase is explained in the following paragraphs.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
78העומר מן השעורים
The Talmud establishes that the Omer offering comes from barley.
Menachot 84a:10–11מנחות פ״ד א:י׳-י״א
מותיב רבה (ויקרא ב, יד) ואם תקריב מנחת בכורים במנחת העומר הכתוב מדבר מהיכן היא באה מן השעורים אתה אומר מן השעורים או אינו אלא מן החיטין רבי אליעזר אומר נאמר (שמות ט, לא) אביב במצרים ונאמר (ויקרא ב, יד) אביב לדורות מה אביב האמור במצרים שעורים אף אביב האמור לדורות אינו בא אלא מן השעורים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות פד, א.
79פני ארי׳ אל הימין
In Yechezkel’s vision the chayos have the face of a lion on the right and the face of an ox on the left. These are the supernal “animals” of the Chariot.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
80חי׳ בכלל בהמה
The Talmud teaches that a wild animal (chayah) is included in the term behemah. So the lion too belongs to the supernal behemah.
Bava Kamma 17b:3–4בבא קמא י״ז ב:ג׳-ד׳
וְטַעְמָא מַאי? אָמַר רַב אָשֵׁי: תַּנָּא שֵׁן דְּחַיָּה, וְקָתָנֵי שֵׁן דִּבְהֵמָה. סָלְקָא דַּעְתָּךְ אָמֵינָא: ״וְשִׁלַּח אֶת בְּעִירֹה״ כְּתִיב, בְּהֵמָה – אִין, חַיָּה – לָא; קָא מַשְׁמַע לַן דְּחַיָּה בִּכְלַל בְּהֵמָה. אִי הָכִי, הָא מִבְּעֵי לֵקהּ לְמִיתְנֵי בְּרֵישָׁא! הַאי דְּאָתְיָא לֵקהּ מִדְּרָשָׁא – חֲבִיבָא לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק יז, ב.
81עומד על שנים עשר בקר
Shlomo’s Sea “stood upon twelve oxen, three facing north, three facing west, three facing south and three facing east, and the Sea was upon them, above.”
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ז, כה. [כ]. [ושם שני]. דברי הימים-ב ד, ד.
82עומד על שנים עשר בקר שלשה פונים צפונה
The parallel description of the Sea in Chronicles, in the same words the Alter Rebbe quotes: “standing upon twelve oxen.”
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
83שעורה שעור ה׳
The Zohar on Balak, discussing the Omer of the waving, says that barley is in the measure of hei. The Alter Rebbe reads se’orah as shi’ur hei.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteזח״ג קפח, ב.
84יוצר משרתים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
85בהמה רבה
G-d’s answer to Yonah ends, “and much cattle” (behemah rabbah). Here the words name a supernal level, “the great animal.”
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
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Kehot’s noteיונה ד, יא.
Paragraph 17
86ע״י עומר שעורה שעור ה׳
The passage the text cites: the Omer of the waving is lifted up, and barley is in the measure of hei.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
The boy then took the text: “It shall be that when ye eat of the bread of the land, ye shall offer up an heave offering unto the L-rd” (Num. 15, 19). ‘This verse refers to the Omer of waving (tenufah). What is tenufah?
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
87יומם יצוה ה׳ חסדו
“By day Havayah commands His kindness, and at night His song is with me.” “Day” is the level of Chesed.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
Paragraph 19
88לרצונכם
“For your favor”: the waving of the Omer is “lirtzonchem,” which the Alter Rebbe reads as the nullification of your will.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וספרתם לכם
“And you shall count for yourselves”: draw the light down “for yourselves,” below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90להמשיך הארת המקיפים . . ממחרת השבת
Or HaTorah brings this passage and explains that “the morrow of the Shabbos” is above Shabbos, which is Chochmah, the mochin of Abba, so it comes from Atik; through these encompassing lights the vessel is refined until the makif polishes half the vessel from outside.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תקכח ומבאר שממחרת השבת הוא למעלה מבחי׳ השבת, והשבת הוא מחכ׳ מוחין דאבא, וא״כ מבחי׳ שלמעלה מהשבת זה מע״ק וע״י מקיפים אלו יזכך עד שהמקיף מצחצח חצי הכלי מבחוץ ע״ש.
Paragraph 20
91מיום הביאכם את עומר
“From the day you bring the Omer of the waving, seven complete weeks shall there be.” The count begins from the waving.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
92ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart and with all your soul.” Love “with all your heart” still leaves a self who loves; “with all your soul” is the binding of thought in Torah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ואשים דברי בפיך
“And I have put My words in your mouth.” In Torah study G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ודברת בם
“And you shall speak in them”: in G-d’s words themselves.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
95וספרתם לכם כו׳ שבע שבתות
“And you shall count for yourselves … seven complete weeks.” The counting draws the encompassing lights down before the Giving of the Torah.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וכיון כו׳ ודף קפ״ג ע״א עד אפיק אורייתא
The Zohar on Tetzaveh, from 182b to 183a: through the counting of the Omer Israel below is sanctified, and on the fiftieth day, through the arousal from below, the Torah is brought forth in its forty-nine faces.
Zohar, Tetzaveh 6:55–7:64ספר הזהר, תצוה ו׳:נ״ה-ז׳:ס״ד
97מאכל שעורים שהוא מיכלא דבעירא
The words here quote Sotah 14a:3–4; the passage is shown below.
Sotah 14a:3–4סוטה י״ד א:ג׳-ד׳
וְאָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא, מַאי דִּכְתִיב: ״אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ״, וְכִי אֶפְשָׁר לוֹ לְאָדָם לְהַלֵּךְ אַחַר שְׁכִינָה? וַהֲלֹא כְּבָר נֶאֱמַר ״כִּי ה׳ אֱלֹקֶיךָ אֵשׁ אוֹכְלָה הוּא״! אֶלָּא, לְהַלֵּךְ אַחַר מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הוּא מַלְבִּישׁ עֲרוּמִּים, דִּכְתִיב: ״וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם״ — אַף אַתָּה הַלְבֵּשׁ עֲרוּמִּים. הַקָּדוֹשׁ בָּרוּךְ הוּא בִּיקֵּר חוֹלִים, דִּכְתִיב: ״וַיֵּרָא אֵלָיו ה׳ בְּאֵלֹנֵי מַמְרֵא״ — אַף אַתָּה בַּקֵּר חוֹלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא נִיחֵם אֲבֵלִים, דִּכְתִיב: ״וַיְהִי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Pesachim 3b:10–11פסחים ג׳ ב:י׳-י״א
הָהוּא אַרְמָאָה דַּהֲוָה סָלֵיק וְאָכֵיל פְּסָחִים בִּירוּשָׁלַיִם. אֲמַר: כְּתִיב ״כׇּל בֶּן נֵכָר לֹא יֹאכַל בּוֹ״, ״כׇּל עָרֵל לֹא יֹאכַל בּוֹ״, וַאֲנָא הָא קָאָכֵילְנָא מִשׁוּפְרֵי שׁוּפְרֵי. אֲמַר לֵקהּ רַבִּי יְהוּדָה בֶּן בְּתֵירָא: מִי קָא סָפוּ לָךְ מֵאַלְיָה? אֲמַר לֵקהּ: לָא. כִּי סָלְקַתְּ לְהָתָם אֵימָא לְהוּ: סְפוֹ לִי מֵאַלְיָה. כִּי סְלֵיק, אֲמַר לְהוּ: מֵאַלְיָה סְפוֹ לִי! אֲמַרוּ לֵקהּ: אַלְיָה לְגָבוֹהַּ סָלְקָא.
There was a certain heathen who [under the guise of an Israelite] would come to Jerusalem every Passover and partake of the paschal lamb. Once he came before R. Juda b. Bathyra and said to him: "It is written in your Torah (Ex. 12:43) No stranger shall eat thereof, and again (Ex. 12:48) But no uncircumcised person shall eat thereof; nevertheless, I get to eat of the very best." "Have they given thee a piece of the fat of the tail?" remarked R. Juda b. Bathyra. "Nay," answered the heathen. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Kehot’s noteראה סוטה יד, א. פסחים ג, ב.
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והניף את העומר
“And he shall wave the Omer”
The barley Omer, “animal fodder,” stands for the refining of the animal soul, which is rooted in Malchus as behemah (beast). Its waving and the counting that follows raise this “beast” and draw down the encompassing light of Binah, so that on Shavuos Malchus becomes adam (man) and the Torah, from the Supernal Will, is drawn into the letters of wheat.
The maamar in brief
The Omer is barley, animal food. The Alter Rebbe explains this through the angels created each day, which are sparks refined from nogah: they rise and “expire” into Malchus, the “great beast” (behemah, equal to the Name Ban), which “eats” them. Barley, se’orah, is shi’ur hei, “the measure of five”: the five Gevuros, which divide the one divine “voice” into letters and countless creations and seize the sparks from the kelipos. The second chapter turns to the waving. On Pesach Z’eir Anpin and the G-dly soul rise; the waving raises the animal soul to Binah, and the counting draws Binah’s encompassing lights down to Malchus. An encompassing love, born of contemplating G-d’s infinite greatness, guards the limited inner love, as the Chashmal guards Z’eir Anpin and Nukva. On Shavuos the union of the two reveals Keser to both. The third chapter asks why the Zohar places wheat too in Malchus: wheat is her inner dimension, the letters ches-tes sweetened by the hei of Abba’s Chasadim, the root of the G-dly souls. It was a sin for Adam, whose soul was higher. Barley is her outer dimension; the counting raises it so that on Shavuos it becomes adam.

Outline
	1Barley, the food of the great beastThe angels created daily are sparks refined from nogah and included in Malchus, the behemah rabbah; barley is shi’ur hei, the five Gevuros that divide speech into letters and creations and seize the sparks from the kelipos.¶1–11
	2The waving and the countingPesach raises Z’eir Anpin and the G-dly soul; the waving raises the animal soul to Binah; the counting draws down Binah’s encompassing lights, like an encompassing love that guards the inner one, so that on Shavuos the union of Z’eir Anpin and Malchus reveals Keser.¶12–21
	3Wheat, and the sin of AdamWheat is the inner dimension of Malchus, the letters ches-tes sweetened by the Chasadim of Abba and the root of the G-dly souls; for Adam, whose soul was from Z’eir Anpin and above, descending to wheat was a sin.¶22–34
	4Barley, wheat and ShavuosBarley is the outer dimension of Malchus, behemah in Beriah; the counting raises it to adam in Atzilus, so that the Torah, Keser and Chochmah, is drawn into the letters of wheat.¶35–36


Key concepts
	Birurim (refined sparks)בירורים
	Sparks of holiness that fell in the shattering into nogah and are refined each day; as they rise they “expire” and are included in Malchus, which is their “food.”

	Behemah rabbah (the great beast)בהמה רבה
	Malchus, called behemah because בהמה equals 52, the Name Ban, and “great” because it is a general level that includes all the particular levels below it.

	Shi’ur hei (the measure of five)שעור ה׳
	The Zohar’s reading of se’orah, barley: the five Gevuros, which divide the simple divine “voice” into many letters and creations.

	Encompassing light (makif)מקיף
	Light greater than a vessel can contain, which therefore surrounds it rather than entering it; in a person, a love above his vessel that guards the limited, inner love.

	The Supernal Will and the lower willרצון העליון ורצון תחתון
	The Supernal Will, above reason, revealed at the Giving of the Torah, and the lower will, born of understanding, which a person must first beget in himself.

	Inner and outer dimensions of Malchusפנימיות וחיצוניות המלכות
	The inner dimension receives the Chasadim of Abba and is the root of the G-dly souls (wheat, adam); the outer receives the Gevuros of Imma, enlivens the angels and is the root of the animal soul (barley, behemah).

	Chitah (wheat)חטה
	The letters ches and tes, which spell chet (sin), sweetened by the hei of the five Chasadim of Abba; the inner dimension of Malchus.


Section 1 · ¶1–11
Barley, the food of the great beast
1והניף את העומר.1 הנה העומר הוא מאכל שעורים23 שהוא מיכלא דבעירא. הענין הוא עפ״י [על פי] מ״ש יוצר משרתים ואשר משרתיו כו׳ שיש ב׳ מיני מלאכים.
“And he shall wave the Omer.” Now, the Omer is a food of barley, which is animal fodder. The matter is according to what is said, “Who forms ministering [angels], and whose ministers,” etc.: that there are two kinds of angels.
The maamar opens with the verse about the Omer offering waved on the second day of Pesach, and notes that it was brought from barley, which the Talmud calls animal food. To explain why, the Alter Rebbe turns to the blessing before the morning Shema, which praises G-d as “Who forms ministering [angels], and whose ministers [all stand in the heights of the universe],” and reads it as speaking of two different kinds of angels.


הא׳ הם אשר עומדים ברום עולם מששת ימי בראשית והם נצחיים וקימים עד שיחזור העולם לתוהו כו׳.
The first are those who stand in the heights of the universe since the six days of Creation; they are eternal and endure until the world returns to tohu (chaos), etc.
The first kind are the permanent angels: created during the six days of Creation, they “stand in the heights of the universe” and endure as long as the world itself does.




2והן הם החיות שבמרכבה. ויש מלאכים שנבראים בכל יום4 ואומרים שירה וכלים והיינו בחי׳ ניצוצי הקדושה שנפלו בשבירה
And these are the chayos (holy beasts) of the Chariot. And there are angels that are created every day, and say song, and expire; that is, the level of the sparks of holiness that fell in the shattering
The permanent angels are the chayos, the “holy beasts” of Ezekiel’s Chariot. The second kind are angels created each day, who sing and then expire, as the Midrash says; the Alter Rebbe explains that they are sparks of holiness that fell in the “shattering of the vessels,” the primordial breaking from which the sparks were scattered.


דנוגה דבי״ע וכשהם מתבררים ועולים בבחי׳ מ״ן [מיין נוקבין] בכל יום ויום מחדש היינו ענין השירה וכלות הנפש שלהם שהם כלים ונכללים בבחי׳ המל׳.
[into] the nogah of Beriah, Yetzirah and Asiyah. And when they are refined and rise as mayin nukvin (feminine waters), each and every day anew, this is the matter of their song and the expiry of their soul (klos hanefesh): that they expire and are included in the level of Malchus.
These sparks are held in nogah, the “translucent” husk of mixed good and evil within the worlds of Beriah, Yetzirah and Asiyah. Each day some of them are refined and rise as mayin nukvin, the “feminine waters” that rise from below; their rising is their “song,” and their “expiry” is their being included in Malchus.




3וכענין מארז״ל [מאמר רבותינו זכרונם לברכה] הושיט הקב״ה אצבעו הקטנה5 ביניהם ושרפן, והפי׳ ידוע6 דהיינו שמחמת הארת גילוי אלקות עליהם יותר
And it is like the saying of our Sages, of blessed memory: “The Holy One, blessed be He, stretched out His little finger among them and burned them.” And the explanation is known: that because the radiance of the revelation of G-dliness upon them was more
The Talmud tells that when G-d wished to create man and consulted the ministering angels, some objected, and He “stretched out His little finger among them and burned them.” The well-known Chassidic explanation is that even this smallest glimmer of G-dliness was more than they could hold.


מכדי המדה וגבול שהיו יכולים להכיל ולהגביל בתוכן נשרפו ונכללו בה׳ אחד ויוצאים מן הכלי אמנם זה היה מצד עונש מחמת שקטרגו מה אנוש7 כו׳.
than the measure and limit that they could contain and confine within themselves, they were burned and included in the One G-d, and they go out of the vessel. However, this was by way of punishment, because they had accused [man, saying], “What is man,” etc.
A being that receives more light than its vessel can contain cannot remain separate: it is “burned,” that is, absorbed into G-d’s oneness, and leaves its vessel. In that story the burning came as a punishment, because the angels had protested, “What is man that You remember him?”


אך יובן כמ״כ [כמו כן] מדוגמא זו ג״כ בענין הבירורים שהם מתבררים וכלים בבחי׳ מל׳ שהוא מחמת ריבוי גילוי אור א״ס עליהם.
But likewise, from this example, it will also be understood concerning the birurim (refined sparks), that they are refined and expire into the level of Malchus: this is because of the abundant revelation of the Infinite Light (Or Ein Sof) upon them.
The same mechanism, without any punishment, explains the daily birurim: so much of the Infinite Light is revealed upon the refined sparks that they “expire” and are included in Malchus.




4וזהו עיקר עבודתם התמידי כו׳. וזהו ענין אלף טורין8 דאכלה בהמה רבה.910 עיין בזהר פ׳ פנחס דרי״ז א׳, שהוא בחי׳ מלכות הנק׳ בהמה בגימ׳ [בגימטריא] ב״ן [שם ב״ן] שבה נכללים הבירורים דנוגה כו׳,
And this is the essence of their constant service, etc. And this is the matter of “the thousand mountains that the great beast (behemah rabbah) eats” (see the Zohar, Parshas Pinchas, 217a), which is the level of Malchus, called behemah (beast), whose numerical value is [that of] the Name Ban (52), in which the birurim of nogah are included, etc.;
This daily rising and expiry is the essence of these angels’ constant service. The Zohar speaks of a “great beast” (behemah rabbah) that eats a thousand mountains each day; the Alter Rebbe identifies it with Malchus, called behemah because בהמה has the numerical value 52, that of the Name Ban (Havayah spelled out with the letter hei), which belongs to Malchus, and what it “eats” is the birurim of nogah, which are included in it.


ונק׳ בהמה רבה כי הוא בחי׳ כללי נגד מרכבה י״ב בקר שהם בחי׳ פרטיים ומל׳ כולל הכל. לכן נק׳ רבה.
and it is called behemah rabbah because it is a general level, as against the Chariot of the twelve oxen, which are particular levels; and Malchus includes everything. Therefore it is called rabbah (great).
Malchus is “great” (rabbah) not in size but because it is a general level that includes everything. The “twelve oxen” of the Chariot are twelve particular powers below it.




5והוא ע״ד שפי׳ בזהר פ׳ ויחי דרמ״ז ע״א11 מאי רבות אלא כמה דכתיב זעקת סדום ועמורה כי רבה12 כמו גדלה.13
And this is along the lines of what the Zohar explains in Parshas Vayechi, 247a: “What is rabbos? Rather, as it is written, ‘The outcry of Sedom and Amorah, for it is rabbah,’ like gadlah (great).”
On “Many daughters have done valiantly,” the Zohar asks why the twelve tribes are called rabbos (“many”) when they are only twelve. It answers from “the outcry of Sedom and Amorah, for it is rabbah,” where the word means “great,” not “many.”


וכן רבות גדולות עילאין ורברבין על כולא ושם קאי אפילו על י״ב בקר הנ״ל דבריאה שהם ג״כ נק׳ רבות לגבי הפרטיים הנמשכים מהן.
“And so rabbos [means] great ones, supernal and greater than all.” And there it refers even to the twelve oxen of Beriah mentioned above, which are also called rabbos relative to the particulars that are drawn from them.
So rabbos means “great ones,” exalted above all. The Alter Rebbe adds that the passage applies this even to the twelve oxen of the World of Beriah: they too are “great” relative to the many particular beings drawn from them.


כמו הי״ב שבטים הם נשמות כוללות כמו שבט ראובן יש במחנה שלו כמה רבואות ואלפים ונשמת ראובן עצמו היא כוללת כל הנשמות שבשבטו שהם ענפים ממנו וכן כל שבט כו׳.
Just as the twelve tribes are inclusive souls: the tribe of Reuven, for instance, has in its camp many myriads and thousands, and the soul of Reuven himself includes all the souls of his tribe, which are branches of him; and so with every tribe, etc.
The twelve tribes show the idea: the soul of each tribe’s founder is an inclusive soul. Reuven’s camp held many thousands, and Reuven’s own soul contained all the souls of his tribe, as branches of one root.




6וזהו ענין רבות בנות14 כו׳ ע״ש ואמנם לגבי בחי׳ מל׳ נק׳ י״ב בקר הנ״ל בחי׳ פרטיים והמל׳
And this is the matter of “Many daughters (rabbos banos),” etc.; see there. However, relative to the level of Malchus, the twelve oxen mentioned above are called particular levels, and Malchus,
This explains the “many daughters” of Proverbs: they are the twelve “great ones.” Yet greatness is relative: compared with Malchus, the twelve oxen are themselves particulars.


שהיא כולל כולם נק׳ בהמה רבה. וכמ״כ [וכמו כן] מל׳ דא״ק [דאדם קדמון] נק׳ בהמה רבה15 [ועיין בע״ח [בעץ חיים] שער א״א פ״א ושער ז״א פ״א].
which includes them all, is called behemah rabbah. And likewise the Malchus of Adam Kadmon is called behemah rabbah [and see Etz Chaim, Sha’ar Arich Anpin, chapter 1, and Sha’ar Z’eir Anpin, chapter 1].
Malchus, which includes all twelve, is the behemah rabbah, the “great beast.” The same pattern holds at the very top: the Malchus of Adam Kadmon, the primordial level above all the worlds, is also called behemah rabbah, and the Alter Rebbe refers the reader to Etz Chaim for this.




7והנה במל׳ דבריאה נכללים הבירורים שמנוגה דבריאה ובמל׳ דיצי׳ [דיצירה] נכללים הברורים דנוגה דיצי׳ [דיצירה] כו׳. וכמ״כ [וכמו כן] ענין העומר שהוא מיכלא דבעירא
Now, in the Malchus of Beriah are included the birurim from the nogah of Beriah, and in the Malchus of Yetzirah are included the birurim of the nogah of Yetzirah, etc. And likewise the matter of the Omer, which is animal fodder,
Each world has its own Malchus, which takes in the sparks refined from that world’s nogah. The Omer offering, brought from barley, which is animal fodder, belongs to this same pattern.


שהוא מאכל שעורים היינו בחי׳ הבירורים שמתכללים בבחי׳ מל׳ שנמשל לאכילה שהמאכל מתעכל באצטומכא והפסולת נדחה לחוץ והמובחר עולה עד למוח ונעשה חיות לנפשו.
being a food of barley, is the level of the birurim that become included in the level of Malchus. This is likened to eating: the food is digested in the stomach, and the waste is pushed outside, and the choicest part rises up to the brain and becomes life-force (chayus) for his soul.
Eating illustrates the process: food is digested, its waste expelled, and its best part rises to the brain and becomes life for the soul. So the birurim are “food” for Malchus: their good is taken in and their dross rejected.




8וכך בירורים הללו שמתכללים בבחי׳ מל׳ ונעשים בה חיות כו׳, אך ענין שעורה הוא שעור16 ה׳ כמוזכר בזהר,
So too these birurim, which become included in the level of Malchus, become life-force in it, etc. However, the matter of se’orah (barley) is shi’ur hei (the measure of five), as is mentioned in the Zohar.
Once included in Malchus, the birurim become its life-force. The Zohar reads se’orah (barley) as shi’ur hei, “the measure of hei”; since the letter hei is five, the Alter Rebbe takes it as the measure of the five Gevuros.


והענין הוא כי שעור ה׳ היינו התחלקות ה׳ גבורות לחלקים רבים להחיות הנבראים רבים שונים זמ״ז [זה מזה] מחנה מיכאל כו׳
And the explanation is that shi’ur hei is the division of the five Gevuros into many parts, to give life to the many creations, which differ from one another: the camp of Michael, etc.
The five Gevuros are the powers of restraint that divide and differentiate. Their division into many parts is what makes many distinct creations possible, such as the camp of Michael and the other camps of angels.


שבהתחלקות זו הוא מה׳ גבורות המפרידות ומחלקות להקול פשוט שיתחלק לחלקים רבים באותיות הדבור ודרך כלל מתחלק לה׳ מוצאות הפה17 אחה״ע מהגרון18 בומ״ף משפתים כו׳.19
For this division comes from the five Gevuros, which separate and divide the simple voice, so that it is divided into many parts in the letters of speech; and in general it is divided into the five places of articulation of the mouth: alef-ches-hei-ayin from the throat, beis-vav-mem-pei from the lips, etc.
Speech is the model: one simple voice becomes many letters only because it is divided. The five Gevuros correspond to the five places of articulation in the mouth, such as the throat for the guttural letters and the lips for the labial letters.




9ואח״כ נתחלק לרבוא רבבות צירופי אותיות ממוצא זה עם מוצא זולתו שמזה הוא סיבת התהוות המלאכים והנשמות בלי מספר. כמ״ש אלף אלפין ישמשוניה20 דהיינו ע״י התחלקות צירופי אותיות שבעשרה מאמרות21 יהי אור22 כו׳.
And afterwards it is divided into myriads upon myriads of combinations of letters, of one place of articulation with another; and this is the cause of the coming into being of the angels and the souls without number, as it is written, “A thousand thousands minister to Him”: that is, through the division of the combinations of letters in the Ten Utterances, “Let there be light,” etc.
The places of articulation combine with one another in countless ways, and these letter-combinations are the cause of the countless angels and souls, the “thousand thousands” who minister before G-d. They come from the divided combinations of the letters of the Ten Utterances of Creation, such as “Let there be light.”




10ושרש הה״ג [החמש גבורות] הוא מה״ג [מחמש גבורות] דאימא דהיינו בחי׳ התחלקות האותיות במחשבה שהם בחי׳ אותיות דאימא שנק׳ פתוחי חותם23
And the root of the five Gevuros is from the five Gevuros of Imma: that is, the level of the division of the letters in thought, which are the level of the letters of Imma, which are called “engravings of a signet” (pituchei chosam),
The five Gevuros of Malchus, the level of speech, are rooted in the five Gevuros of Imma, that is, Binah, the level of thought. The letters are already divided in thought, which is why the letters of Imma are called “engravings of a signet,” the phrase the Torah uses for the names engraved on the stones of the High Priest’s ephod.


דהיינו ביסוד דאימא שכפי התחלקות צירופי האותיות במחשבה כך נמשך הדבור לדבר צירופי׳ [צירופיה] הללו דוקא
that is, in the Yesod of Imma. For as the combinations of the letters are divided in thought, so speech is drawn to speak these very combinations;
This engraving is in the Yesod of Imma, the point through which thought passes on what is in it. Whatever letter-combinations are formed in thought are exactly the ones that speech will later say.


והיינו כפי הרצון שיש לו באיזה צירופי אותיות כך הוא מחשב וממילא אח״כ נמשך כן בדבור [ועמ״ש מזה בפ׳ חקת ע״פ ויקחו אליך פרה24 כו׳ ע״ש].
that is, according to the will one has for certain combinations of letters, so does he think, and as a matter of course it is afterwards drawn so into speech [and see what is written on this in Parshas Chukas, on the verse “And they shall take to you a heifer,” etc.; see there].
Thought itself follows will: a person thinks the combinations he wants, and speech follows of itself. The bracket refers to the Alter Rebbe’s discourse in Parshas Chukas on the verse of the red heifer.




11והנה הבירורים שהמל׳ מבררת הרפ״ח ניצוצים הוא ג״כ ע״י ה״ג [חמש גבורות] שהוא בחי׳ גבורות וצמצומים לירד למטה ולטרוף הניצוצים מידי החיצונים,
Now, the birurim by which Malchus refines the 288 sparks are also through the five Gevuros, which are the level of gevuros (powers of restraint) and contractions (tzimtzumim), to descend below and to seize the sparks from the hands of the external forces (chitzonim).
Malchus refines 288 sparks, the number the Kabbalah gives for the sparks that fell in the shattering. This too is done through the five Gevuros, powers of restraint that let Malchus descend into the lower worlds and seize the sparks from the external forces (chitzonim), the kelipos that hold them.


ולכן נאמר ע״ז ותתן טרף לביתה25 שהוא ענין בירור הרפ״ח שנק׳ טרף26 כמו ארי טורף27 שהוא ע״י גבורה. ולמטה בעבודה הוא ענין לעולם ירגיז אדם28 יצ״ט [יצר טוב] על יצה״ר [יצר הרע].
Therefore it is said of this, “And she gives teref (food) to her household”: this is the matter of the refinement of the 288 [sparks], which is called teref (prey), like a lion that tears (tores), which is through Gevurah. And below, in divine service, this is the matter of “A person should always incite his good inclination against his evil inclination.”
“She gives teref to her household,” said of the Woman of Valor, is read with teref’s other meaning, “prey”: Malchus seizes the sparks as a lion tears its prey, an act of Gevurah. In a person’s own service, the parallel is the Talmud’s instruction always to rouse the good inclination against the evil inclination.


ולכן נק׳ הבירורים שעורה שעור ה׳ והוא מיכלא דההיא בהמה [וע׳ בזהר ר״פ יתרו דס״ז סע״ב [סוף עמוד ב] ובהרמ״ז [ובהרב משה זכות] שם ומשם יובן מה שאומרים מזמור אלקים יחננו293031 בימי הספירה בעת ספירת העומר]:
Therefore the birurim are called se’orah, shi’ur hei, and it is the fodder of that behemah [and see the Zohar at the beginning of Parshas Yisro, at the end of 67b, and the Ramaz there; and from there will be understood our saying the psalm “May G-d be gracious to us” in the days of the Counting, at the time of the counting of the Omer].
Because Malchus does this through the five Gevuros, the birurim are called se’orah, “the measure of five,” and they are the fodder of the “great beast.” The bracket adds that the Zohar at the beginning of Yisro, with the Ramaz’s comment, explains why the psalm “May G-d be gracious to us” is said during the counting of the Omer.




Section 2 · ¶12–21
The waving and the counting
12ב אך ענין הנפת העומר תנופה לפני הוי׳. ומבואר בזהר פ׳ בלק קפ״ח ב׳ תנופה תנ״ו פ״ה תנו כבוד3233 כו׳.
2. However, the matter of the waving of the Omer [is] “a waving (tenufah) before Havayah.” And it is explained in the Zohar, Parshas Balak, 188b: tenufah is tenu peh (“give the mouth”); “Give glory,” etc.
The second chapter turns from the barley to the act of waving: the Omer was “a waving before Havayah.” The Zohar splits tenufah (waving) into tenu peh, “give the mouth,” and links it to “Give glory to Havayah your G-d,” explaining that the “mouth” is the glory that we must give to the Holy One, blessed be He.


והענין הוא עפ״י [על פי] המבואר בענין ההפרש שבין פסח לשבועות, שבפסח היה בחי׳ העלאת ז״א מבחי׳ קטנות הנק׳ מצרים בחי׳ מצרים וגבולים להתעלות לקבל בחי׳ מוחין דגדלות
And the matter is according to what is explained concerning the difference between Pesach and Shavuos: that on Pesach there was the level of the elevation of Z’eir Anpin from the level of smallness (katnus), called Mitzrayim (Egypt), the level of meitzarim (straits) and limits, rising to receive the level of the intellect (mochin) of greatness (gadlus);
To explain the waving, the Alter Rebbe contrasts Pesach and Shavuos. On Pesach, Z’eir Anpin, the configuration of the emotive attributes, rose out of katnus, a small and constricted state, which is “Mitzrayim” (Egypt), read as meitzarim, “straits,” to receive the intellect (mochin) of gadlus, maturity.


והיינו בחי׳ עליות הנפש האלקית שבאדם ששרשה מז״א כי אתם קרוים אדם34 בגימטריא מ״ה [שם מ״ה] כו׳ [ועמ״ש במ״א בביאור ע״פ אדם כי יקריב מכם3536 וע׳ בזהר פ׳ ויחי דרמ״ה ע״ב].3738
and this is the level of the ascents of the G-dly soul in man, whose root is from Z’eir Anpin, for “you are called adam (man),” whose numerical value is [that of] the Name Mah (45), etc. [and see what is written elsewhere in the explanation on the verse “When a man (adam) of you brings an offering”; and see the Zohar, Parshas Vayechi, 245b].
In a person, this is the ascent of the G-dly soul, which is rooted in Z’eir Anpin. The Talmud says of Israel “you are called adam,” and אדם has the numerical value 45, that of the Name Mah (Havayah spelled out with the letter alef), which belongs to Z’eir Anpin.




13ואח״כ ביום שני של פסח מניף הכהן ששרשו מאבא את העומר שהוא בחי׳ העלאת הנפש הבהמית שבאדם שתתברר לאתהפכא כו׳.
And afterwards, on the second day of Pesach, the kohen, whose root is from Abba, waves the Omer, which is the level of the elevation of the animal soul in man, that it be refined so as to be transformed (lis’hapcha), etc.
On the second day of Pesach the kohen, whose root is in Abba (Chochmah), waves the Omer. The barley Omer, animal fodder, stands for the animal soul, which must be refined until it is transformed (lis’hapcha), the Zohar’s word for turning darkness into light.


ושרשה הוא מבחי׳ מל׳ שנק׳ בהמה בגימ׳ [בגימטריא] ב״ן [שם ב״ן] כו׳, היינו ששרש הנה״ב [הנפש הבהמית] הוא מן המרכבה י״ב בקר ששרשם מבחי׳ מל׳. שגם היא צריכה להתעלות אח״כ בשבועות בכדי לקבל התורה שהוא מבחי׳ כתר רצה״ע [רצון העליון].
And its root is from the level of Malchus, which is called behemah, whose numerical value is Ban, etc.; that is, the root of the animal soul is from the Chariot of the twelve oxen, whose root is from the level of Malchus. For it too needs to be elevated afterwards, on Shavuos, in order to receive the Torah, which is from the level of Keser, the Supernal Will.
The animal soul is rooted in Malchus, the behemah whose numerical value equals Ban, by way of the Chariot of the twelve oxen. It too must be raised, so that on Shavuos it can receive the Torah, which comes from Keser, the Supernal Will.


כי יש ב׳ מיני רצון רצון העליון ורצון תחתון רצ״ע [רצון העליון] שלמעלה מהשכל ורצון תחתון שלמטה מן השכל שהוא מסתעף מחמת שהשכיל בדעתו בטובת אותו דבר ע״כ רוצה וחפץ בו.
For there are two kinds of will, the Supernal Will and the lower will: the Supernal Will, which is above intellect, and the lower will, which is below intellect, which branches out because he has grasped with his mind the goodness of that thing; therefore he wants it and desires it.
There are two kinds of will. The Supernal Will is above reason, while the lower will follows reason: a person wants something because his mind has understood that it is good.




14ובשבועות במ״ת [במתן תורה] היה בחי׳ גילוי רצון העליון ולא היה אפשר להיות זה כ״א ע״י ההכנה תחלה להוליד הרצון לה׳ ע״י ההתבוננות ועי״ז ישרה עליו הרצון העליון
And on Shavuos, at the Giving of the Torah, there was the level of the revelation of the Supernal Will. And this could not be except through preparation first, to beget the will for G-d through contemplation; and through this the Supernal Will will rest upon him.
At the Giving of the Torah the Supernal Will was revealed. This needed a preparation from below: a person must first beget in himself, through contemplation, a will for G-d, and then the Supernal Will rests upon him.


וזהו ענין עשה רצונו כרצונך39 כדי שיעשה רצונך כרצונו40 וכמ״ש במ״א ע״פ צאינה וראינה41 כו׳, וזהו ענין ספירת העומר
And this is the matter of “Make His will as your will, so that He will make your will as His will,” and as is explained elsewhere on the verse “Go forth and gaze,” etc. And this is the matter of the counting of the Omer;
This is the Mishnah’s teaching, “Make His will as your will, so that He will make your will as His will.” The days of the counting of the Omer are this preparation; for more, the Alter Rebbe refers to the explanation elsewhere on “Go forth and gaze.”


והיינו אחר שהניף את העומר לפני42 הוי׳ למעלה משם הוי׳ דז״א דהיינו בבחי׳ בינה והוא מלמטה למעלה אזי אח״כ ממשיכים מלמעלה למטה
that is, after he has waved the Omer “before Havayah,” above the Name Havayah of Z’eir Anpin, that is, in the level of Binah, and this is from below upward, then afterwards one draws down from above to below.
The waving “before Havayah” reaches above the Name Havayah of Z’eir Anpin, to Binah; it is a movement from below upward. After it, the counting draws light down from above to below.


וזהו ענין וספרתם לכם ממחרת השבת43 כו׳, דהיינו המשכת המקיפים דאימא שנק׳ ממחרת השבת כי מעלי שבתא הוא בחי׳ מל׳.44
And this is the matter of “And you shall count for yourselves from the morrow of the Shabbos,” etc.: that is, the drawing down of the encompassing [lights] (makifim) of Imma, which is called “the morrow of the Shabbos.” For the eve of Shabbos (ma’alei shabbata) is the level of Malchus,
The verse “You shall count for yourselves from the morrow of the Shabbos” is read Kabbalistically: what is drawn down are the encompassing lights (makifim) of Imma, Binah, called “the morrow of the Shabbos.” The eve of Shabbos is Malchus and, as the next paragraph says, the day of Shabbos is Z’eir Anpin; the Kehot note traces this to the introduction of the Tikkunei Zohar.




15ויומא דשבתא הוא בחי׳ ז״א.45 וממחרת השבת היינו בחי׳ בינה שלמעלה מן השבת. כמו ע״ד דוגמא הפי׳ הידוע46 במ״ש בעבר הנהר47
and the day of Shabbos (yoma deshabbata) is the level of Z’eir Anpin. And “the morrow of the Shabbos” is the level of Binah, which is above Shabbos. [This is] by way of comparison like the known explanation of what is written, “beyond the river (be’ever hanahar),”
The day of Shabbos is Z’eir Anpin; “the morrow of the Shabbos” is Binah, which is above both. A known explanation of Joshua’s words “beyond the river your fathers dwelt” serves as a model.


שהוא בחי׳ חכמה שנק׳ עבר הנהר שלמעלה מן הנהר דבינה ונהר יוצא מעדן48 וכך הוא פי׳ וענין ממחרת השבת
which is the level of Chochmah, called “beyond the river,” that is above the river of Binah, [as in] “And a river goes forth from Eden.” And so is the meaning and matter of “the morrow of the Shabbos”:
In that explanation, “beyond the river” is Chochmah, which is above the “river” of Binah, the river that “goes forth from Eden.” In the same way, “the morrow of the Shabbos” is the level above Shabbos.


דהיינו בחי׳ בינה שהיא למעלה מבחי׳ זו״נ [זעיר אנפין ונוקבא] שהם בחי׳ שבתא דלילא ושבתא דיומא49 והגם כי בינה נק׳ ג״כ שבת
that is, the level of Binah, which is above the level of Z’eir Anpin and Nukva, which are the levels of the Shabbos of the night and the Shabbos of the day. And although Binah too is called Shabbos,
That level is Binah, above Z’eir Anpin and Nukva, which are “the Shabbos of the day” and “the Shabbos of the night.” Binah too is called Shabbos, but of a higher kind.


אבל נק׳ שבת שבתון [כמ״ש הפרדס בעה״כ [בערכי הכינויים] ערך שבת50 וע׳ בזהר ח״ב [חלק ב׳] ס״ג ב׳ פ״ח א׳], ומבחי׳ בינה נמשכים המקיפים למל׳.51
yet it is called Shabbos Shabbason (a Shabbos of complete rest) [as the Pardes writes in Erchei HaKinuyim, under the entry “Shabbos”; and see the Zohar, Part II, 63b and 88a]. And from the level of Binah the encompassing [lights] are drawn to Malchus.
Binah is “Shabbos Shabbason,” a Shabbos of complete rest, as the Pardes explains and the Zohar passages cited in the bracket discuss. From Binah the encompassing lights are drawn down to Malchus, and this is what the counting achieves.




16וזהו פי׳ היום בגימ׳ [בגימטריא] א״ל [אמר ליה] הוי׳ שהוא המשכת המקיפים לעומר לבחי׳ המל׳ הנק׳ עומר.52 וענין המקיפים יובן ע״ד מ״ש למעלה בענין המלאכים שהם כלים מחמת גילוי אור א״ס עליהם יותר מכדי מדתן.
And this is the meaning of “the day” (hayom), whose numerical value is [that of the Names] Kel Havayah: it is the drawing down of the encompassing [lights] to the Omer, to the level of Malchus, which is called omer. And the matter of the encompassing [lights] will be understood along the lines of what was written above concerning the angels, who expire because of the revelation of the Infinite Light upon them beyond their measure;
The word “the day” (hayom) alludes to this drawing down: as the Kehot note explains, yom (56), counted with one for the word itself, equals 57, the sum of the Names Kel (31) and Havayah (26). To explain what encompassing lights are, the Alter Rebbe returns to the angels who expire because the light revealed to them exceeds their measure.


דהיינו מחמת שהכלי שלהם קטנה מהכיל אור הגדול הזה והוא הנעשה בחי׳ מקיף סובב עליהם והמלאכים שכלי שלהם גדול יותר הם יכולים להכיל אור זה בבחי׳
that is, because their vessel is too small to contain this great light, and it is this that becomes the level of an encompassing [light] surrounding them. And the angels whose vessel is larger can contain this light in the manner of
A light too great for a vessel does not vanish; it stays outside the vessel as an encompassing light (makif). Angels with larger vessels can take the same light in as an inner light.


פנימית א״כ לפי ערך זה גם אם עליהם יהיה הארת אור גדול ונעלה מאד עד שגם הכלי שלהם לא תוכל להכילו יהיה ג״כ בבחי׳ מקיף עליהם.53
an inner [light]. If so, by this proportion, even upon them, if there were the radiance of a very great and exalted light, such that even their vessel could not contain it, it too would be in the manner of an encompassing [light] upon them.
So “inner” and “encompassing” are relative: a light great enough to exceed even the larger vessels would be an encompassing light for them too.




17וכמ״כ [וכמו כן] בעבודת ה׳ יש ב׳ בחי׳ אהבה הא׳ האהבה שהיא מוגבלת בנפש בבחי׳ פנימי׳ [פנימיות / פנימית] ואהבה זו יש לה קץ ותכלה בזמן כמו שעה א׳ וכדומה.
So too in the service of G-d there are two levels of love. The first is the love that is limited within the soul, in an inner manner; and this love has an end and conclusion in time, such as one hour and the like.
The same two modes exist in a person’s love of G-d. The first love fits inside the soul as an inner light, and so it is limited: it lasts for a time, an hour or so, and then ends.


אכן יש אהבה הב׳ שהוא מחמת ההתבוננות בגדולת ה׳ בעצמו ובכבודו כי אני54 הוי׳ לא שניתי כו׳ שמחמת זה יתעורר בנפשו אהבה שלמעלה מן הכלי שלו.55
But there is the second love, which comes from contemplating the greatness of G-d Himself and His glory, “For I, Havayah, have not changed,” etc.; and because of this a love that is above his vessel will be aroused in his soul.
The second love comes from contemplating G-d’s greatness as it is in Himself, unchanging, as in “For I, Havayah, have not changed.” Such a love is greater than the person’s vessel can hold, and so it is an encompassing love.




18והוא הנק׳ בחי׳ מקיף שהוא בחי׳ שומר כי מאהבה ראשונה מאחר שיש לה הפסק א״כ אח״כ יוכל להתאוות
And it is this that is called the level of an encompassing [light] (makif), which is the level of a guard (shomer). For with the first love, since it has an interruption, he can then afterwards come to desire
The encompassing love acts as a guard (shomer). The inner love, because it stops, leaves room afterwards for desire for physical things.


לדברים גשמיים מאחר שאין חבוש מתיר עצמו56 כו׳ כי גם בזלעו״ז [בזה לעומת זה] יש לעומת בחי׳ פנימי זה מנגד וסותר לזה.
physical things, since “a prisoner cannot free himself,” etc. For on the opposing side too (“one opposite the other”) there is, corresponding to this inner level, [something] that opposes and contradicts it.
As the Talmud says, “a prisoner cannot free himself”: the limited love cannot protect itself. For on the side opposed to holiness, “one opposite the other,” there is a counterpart to every inner level that opposes and contradicts it.


אכן אהבה זו שלמעלה מהגבלה בכלי הוא בחי׳ שומר והוא ענין לבוש החשמל שמלביש לזו״נ [לזעיר אנפין ונוקבא]5758 משני צדדיהם בשביל שלא יינקו החיצונים.
But this love, which is above being limited in a vessel, is the level of a guard. And this is the matter of the garment of the Chashmal, which clothes Z’eir Anpin and Nukva on both their sides, so that the external forces should not draw nourishment.
The love above the vessel guards the inner love. In Kabbalah this is the “garment of the Chashmal,” which clothes Z’eir Anpin and Nukva on every side so that the external forces cannot draw nourishment from them.




19וביאור הענין בעבודה הוא כי הנה ענין המוחין שנכנסו בבחי׳ או״פ [אור פנימי] הוא השכל וההתבוננות שנמשך מזה אהבה ותשוקה במדות שבלב.
And the explanation of the matter in divine service is this: the intellect (mochin) that entered in the manner of an inner light (or pnimi) is the reasoning and contemplation from which love and longing are drawn into the emotive attributes (middos) of the heart.
In divine service, the inner mochin are a person’s understanding and contemplation, which enter the heart and produce love and longing in its emotions (middos).


וזה יוכל להיות נפסק שנפסק המדה ויוכל להיות התהוות והולדת מדות ורצונות זרים רק השמירה ע״ז שלא
And this can be interrupted, the attribute being interrupted, and there can be the coming into being and birth of foreign attributes and desires. Only, the safeguard against this, so that he not
Because these feelings are held within limits, they can stop, and then foreign attributes and desires can arise in their place.


יפול ממדריגתו הוא ע״י מוחין עליונים יותר שלא נכנסו כלל במדות רק מקיף על המדות ושומרם שלא יהיה לו חפץ ורצון אחר בלתי לה׳ לבדו
fall from his level, is through higher mochin, which did not enter the middos at all, but only encompass the middos and guard them, so that he should have no desire or will other than for G-d alone.
What keeps a person from falling from his level is a higher intellect that never enters the emotions at all, but surrounds and guards them, so that he wants nothing but G-d alone.


והיינו ע״י ההתבוננות בגדולת א״ס ב״ה בהשגת מוחו ובינתו מה שהלב קטן מהכיל התבוננות זו ולא נכנס בגילוי הלב כו׳.
And that is through contemplating the greatness of the Infinite One, blessed be He, in the grasp of his mind and his understanding, [a contemplation] which the heart is too small to contain, and which did not enter into the revelation of the heart, etc.
This higher intellect is the contemplation of the greatness of the Infinite One that the mind can grasp but the heart is too small to contain, so it never becomes a felt emotion; it stays above the heart as an encompassing light.


[ותוכן ענין זה מבואר במ״א ע״פ טוב לחסות בה׳ מבטוח באדם59 יעו״ש [יעויין שם] ועמ״ש מזה ג״כ בד״ה עיני כל60 אליך ישברו].61
[The substance of this matter is explained elsewhere, on the verse “It is better to take refuge in Havayah than to trust in man”; see there. And see what is written on this also in the discourse beginning “The eyes of all look hopefully to You.”]
The bracket gives two further places for this theme: an explanation on “It is better to take refuge in Havayah than to trust in man,” and the discourse beginning “The eyes of all look hopefully to You.”




20והיינו מ״ש שבע שבתות תמימות תהיינה62 דהיינו שלהיות תספרו חמשים יום63 בז׳ מדות דאימא חג״ת [חסד גבורה תפארת] נהי״מ [נצח הוד יסוד מלכות] ששם למעלה מבחי׳ כו׳
And this is what is written, “Seven complete weeks (shabbasos) shall there be”: that is, so that “you shall count fifty days” in the seven emotive attributes (middos) of Imma: Chesed, Gevurah, Tiferes, Netzach, Hod, Yesod and Malchus, for there [it is] above the level of, etc.,
The verse “Seven complete weeks (shabbasos) shall there be” describes the fifty days counted in the seven attributes of Imma, Binah, from Chesed to Malchus as they are within Binah. That level is above the realm where the external forces can draw.


שאין שם מקום ליניקת החיצונים כלל ונק׳ עלמא דחירות וכמ״ש בזהר פ׳ תצוה קפ״ג א׳ ע״פ וקראתם דרור6465 כו׳
where there is no place at all for the external forces to draw nourishment; and it is called “the world of freedom” (alma decheirusa), as is written in the Zohar, Parshas Tetzaveh, 183a, on the verse “And you shall proclaim liberty,” etc.
In Binah the external forces have no hold at all. The Zohar calls it “the world of freedom,” linking it to “proclaim liberty (deror)” of the Jubilee, the fiftieth year.


משא״כ בז״א אברהם שיצא ממנו ישמעאל66 כו׳ שיש יניקה להחיצונים מפסולת המדות וע״כ בבינה נק׳ שבע שבתות תמימות שהם בבחי׳ שלימות שאין מהם יניקת החיצונים.67
Whereas in Z’eir Anpin, [which is] Avraham, from whom Yishmael came out, etc., the external forces draw nourishment from the waste of the middos. And therefore in Binah they are called “seven complete weeks (shabbasos),” for they are in a state of completeness, from which the external forces do not draw nourishment.
In Z’eir Anpin it is otherwise: its Chesed is Avraham, from whom Yishmael came, an image of the waste of the attributes from which the external forces draw. Because Binah’s attributes have no such waste, they are called “complete” (temimos).




21והנה ע״י המשכת המקיפים יוכל להיות אח״כ בשבועות גילוי הארת רצון העליון במתן תורה מבחי׳ כ״ע [כתר עליון] אנכי68 הוי׳ כו׳.
Now, through the drawing down of the encompassing [lights], there can afterwards be, on Shavuos, the revelation of the radiance of the Supernal Will at the Giving of the Torah, from the level of Keser Elyon (the Supernal Crown): “I am Havayah,” etc.
Because the encompassing lights have been drawn down, Shavuos can bring the revelation of the Supernal Will at Sinai, from Keser Elyon, the Supernal Crown. “I am Havayah,” the first of the Ten Commandments, comes from this level.


והיינו מפני שבפסח היה בחי׳ עליות ז״א שנק׳ איש כו׳. ואח״כ ע״י העומר הוא עליית המל׳ ואז יהיה בשבועות יחוד זו״נ [זעיר אנפין ונוקבא] כתר א׳ לשתיהן וז״ש [וזהו שכתוב] לרצונכם69 פי׳ לעשות בחי׳ רצון וכתר כו׳.
And this is because on Pesach there was the level of the ascent of Z’eir Anpin, which is called ish (man), etc.; and afterwards, through the Omer, there is the ascent of Malchus; and then on Shavuos there will be the union of Z’eir Anpin and Nukva, one crown for both of them. And this is what is written, lirtzonchem (“for your acceptance”): that is, to make the level of will (ratzon) and crown, etc.
On Pesach Z’eir Anpin, called ish (man), rose; through the Omer, Malchus rises; and on Shavuos the two unite under one crown. So the Omer is waved lirtzonchem, “for your acceptance,” read as making ratzon, the will and crown above both.


[וזהו ענין המבואר בזהר פ׳ תצוה דקפ״ב סע״ב [סוף עמוד ב] ת״ח [תא חזי] כתיב וכפר בעדו ובעד ביתו כו׳
[And this is the matter explained in the Zohar, Parshas Tetzaveh, at the end of 182b: “Come and see: it is written, ‘And he shall atone for himself and for his household,’ etc.
The bracket brings the Zohar on Tetzaveh, which quotes the Yom Kippur verse about the High Priest: one who atones must atone first for himself and then for his household.


כגוונא דא האי דרגא שארי לאתקדשא70 פי׳ ביום א׳ דפסח נתקדש ז״א ע״י שנמשכו בו המוחין דאו״א [דאבא ואימא] שזהו ענין קול דודי71 כו׳ מדלג על ההרים כו׳
In the same way, this level begins to be sanctified.” The meaning is: on the first day of Pesach Z’eir Anpin was sanctified, through the mochin of Abba and Imma being drawn into it; and this is the matter of “The voice of my beloved,” etc., “leaping upon the mountains,” etc.
“In the same way,” says the Zohar, this level is first sanctified itself. The Alter Rebbe explains that on the first day of Pesach Z’eir Anpin is sanctified by receiving the mochin of Abba and Imma, and that this is the “leaping upon the mountains” of “The voice of my beloved.”


וכיון דאיהו אתקדש בעי לכפרה על בית ו היינו להיות תיקון ועליית המל׳ ג״כ וזהו ע״י אתעדל״ת [אתערותא דלתתא] דישראל בספירת העומר מאכל בהמה כו׳
“And since he has been sanctified, he needs to atone for the house of the vav”: that is, that there be the rectification and ascent of Malchus too; and this is through the arousal from below (isarusa dilesata) of Israel in the counting of the Omer, animal fodder, etc.
Once sanctified, Z’eir Anpin must “atone for his house,” read as “the house of the vav”: the vav of Havayah is Z’eir Anpin, and its “house” is Malchus. Malchus is rectified and raised through Israel’s arousal from below in counting the Omer, the “animal fodder.”


ועי״ז נמשך ומתגלה אח״כ בחג השבועות בחי׳ הגבוה משניהם והוא התגלות הכתר לשניהם וזהו מקפץ על הגבעות קיפוץ בשתיים
And through this, afterwards, on the festival of Shavuos, there is drawn down and revealed a level higher than both of them, which is the revelation of the Keser to both of them. And this is “skipping upon the hills”: skipping (kipotz) is with both [feet].
Through this, on Shavuos, a level higher than both is revealed: Keser, which crowns both together. This is “skipping upon the hills”: kipotz, skipping, is a jump with both feet, both partners at once.


והיינו ע״ד שנת׳ [שנתבאר] במ״א ע״פ זכר ונקבה בראם72 ויברך אותם73 שע״י יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן] נמשך ומתגלה בחי׳ הגבוה משניהם ע׳ [עיין] מזה בביאור ע״פ חכלילי עינים מיין.7475 ובפ׳ תצוה סד״ה ועשית בגדי קדש76 ועד״ז יובן כאן]:77
And this is along the lines of what was explained elsewhere on the verse “Male and female He created them, and He blessed them”: that through the union of [the Names] Mah and Ban there is drawn down and revealed a level higher than both of them (see on this in the explanation on the verse “His eyes are red with wine,” and in Parshas Tetzaveh, at the end of the discourse beginning “And you shall make holy garments”); and in the same way it will be understood here.]
The Alter Rebbe compares this to the explanation of “Male and female He created them, and He blessed them”: when Mah and Ban, male and female, unite, a level higher than both is revealed. He gives two discourses in Torah Ohr where this is explained.




Section 3 · ¶22–34
Wheat, and the sin of Adam
22ג והנה להבין מ״ש בזהר בלק קפ״ח ב׳ דבחי׳ חטה הוא ג״כ רק בבחי׳ מל׳ כמש״ש [כמה שכתוב שם] חטה ברתא דמתחטא לקמי אבוה78 כו׳ אבל חמינן בשבטים כולהו דלית בהו ח״ט. ובה אית ח״ט וקרינן חט״ה כו׳ ע״ש.
3. Now, to understand what is written in the Zohar, Balak, 188b, that the level of chitah (wheat) too is only in the level of Malchus, as is written there: “Chitah: the daughter who pleads endearingly (mischata) before her father,” etc.; “but we see that in all the tribes there is no ches and tes, and in her there is ches and tes, and we call [her] chitah,” etc.; see there.
The third chapter takes up a teaching of the Zohar on Balak. Wheat (chitah) too belongs to Malchus: she is “the daughter who pleads endearingly (mischata) before her father,” a play on chitah; and the Zohar notes that the names of the twelve tribes contain neither ches nor tes, the letters that spell chet (sin), while chitah does.




23וזה לכאורה נגד מ״ש לעיל דבחי׳ שעורה שעור ה׳ זהו מיכלא דההוא בהמה רבה שהוא בחי׳ מל׳ שם ב״ן [שם ב״ן].
And this seemingly contradicts what was said above, that the level of se’orah, shi’ur hei, is the fodder of that behemah rabbah, which is the level of Malchus, the Name Ban.
This seems to contradict what was said above: barley, “the measure of five,” is the food of the “great beast,” Malchus, the Name Ban.


אבל חטה הוא מאכל אדם והרי ממ״ש הזהר מבואר דחטה הוא ג״כ בבחי׳ מל׳ שנק׳ בהמה. משא״כ בשבטים כולהו אין בהן אותיות ח״ט כו׳.
But chitah is human food; and yet from what the Zohar writes it is clear that chitah too is in the level of Malchus, which is called behemah, whereas none of the tribes has the letters ches and tes, etc.
Wheat is human food, the food of adam, and should belong to a higher level; yet the Zohar places wheat too in Malchus, the behemah, and contrasts it with the tribes, whose names lack the letters ches and tes.




24ועוד צ״ל מ״ש למעלה דשורש נה״א [נפש האלקית] הוא מבחי׳ ז״א ושרש נה״ב [נפש הבהמית] הוא מבחי׳ מל׳. והרי מבואר בדוכתי טובא דמל׳ נק׳ אימא תתאה וכנס״י [וכנסת ישראל] שהיא שרש ומקור הנשמות נה״א [נפש האלקית].
And further, we must understand what was said above, that the root of the G-dly soul is from the level of Z’eir Anpin and the root of the animal soul is from the level of Malchus. Yet it is explained in very many places that Malchus is called Imma Tata’ah (the lower mother) and Knesses Yisrael (the Congregation of Israel), which is the root and source of the souls, [of] the G-dly soul.
A second question: it was said that the G-dly soul is rooted in Z’eir Anpin and the animal soul in Malchus. Yet many sources call Malchus “the lower mother” (Imma Tata’ah) and Knesses Yisrael, the root and source of the G-dly souls of Israel.


אך הענין הוא כי המל׳ מקבלת ה״ח [ה׳ חסדים] וה״ג [וחמש גבורות]. ה״ח [ה׳ חסדים] נמשכין לה מאבא וה״ג [וחמש גבורות] נמשכין לה מאימא.
But the matter is that Malchus receives the five Chasadim and the five Gevuros: the five Chasadim are drawn to her from Abba, and the five Gevuros are drawn to her from Imma.
The answer begins: Malchus receives two kinds of flow, the five Chasadim (kindnesses) from Abba and the five Gevuros (restraints) from Imma.




25וב׳ בחי׳ אלו הם ג״כ בחי׳ פנימיות המל׳ וחיצוניות המל׳. ושרש נש״י [נשמות ישראל] הוא מבחי׳ פנימי׳ [פנימיות / פנימית] דמל׳ המקבלת ה״ח [ה׳ חסדים] הנ״ל אשר שרשן מאבא וזהו בחי׳ חטה כמבואר בפע״ח [בפרי עץ חיים] בדרוש השבועות.
And these two levels are also the levels of the inner dimension (pnimiyus) of Malchus and the outer dimension (chitzoniyus) of Malchus. And the root of the souls of Israel is from the level of the inner dimension of Malchus, which receives the five Chasadim mentioned above, whose root is from Abba; and this is the level of chitah, as is explained in Pri Etz Chaim, in the discourse on Shavuos.
These two flows are the inner and the outer dimensions of Malchus. The souls of Israel come from her inner dimension, which receives the Chasadim of Abba; this is chitah (wheat), as the Arizal’s Pri Etz Chaim explains in its discourse on Shavuos.


והענין ע״פ חסידות הוא מבואר במ״א ע״פ וספרתם לכם גבי חג השבועות79 שהוא כענין אין התינוק יודע לקרות אבא80 עד שיטעום כו׳ שהדעת ההוא שנתחדש בתינוק הוא ענין גילוי הדעת הנעלם שלמעלה מן הדעת המושג כו׳
And the matter, according to Chassidus, is explained elsewhere, on the verse “And you shall count for yourselves,” with regard to the festival of Shavuos: that it is like the matter of “A child does not know how to call ‘Abba’ (father) until he tastes,” etc.; that the daas (knowledge) newly born in the child is the matter of the revelation of the hidden daas, which is above the daas that is grasped, etc.,
The Chassidic explanation is given elsewhere, on “And you shall count for yourselves”: the Talmud says that a child does not know how to call “Abba” until he tastes grain. The new awareness that dawns in the child is a revelation of hidden daas, higher than the daas a person can grasp.


רק שנתלבש בקטנות דעת התינוק, וכך הוא המשכת ה״ח [ה׳ חסדים] דאבא שבחי׳ ח״ע [חכמה עילאה] הוא למעלה מההשגה ונמשך ומתלבש בנש״י [בנשמות ישראל] להיות ביטול הנפש כו׳ וזהו ענין אבא יסד ברתא.8182
only that it is clothed in the smallness of the child’s daas. And so it is with the drawing down of the five Chasadim of Abba: the level of the higher Chochmah (Chochmah Ila’ah) is above comprehension, and it is drawn down and clothed in the souls of Israel, to be the self-nullification (bittul) of the soul, etc. And this is the matter of “Abba founded the daughter” (Abba yasad barta).
That higher daas is clothed in a child’s small understanding. So too the Chasadim of Abba, the higher Chochmah, which is above comprehension, are clothed in the souls of Israel as the soul’s self-nullification (bittul); this is “Abba founded the daughter.”


[וע׳ בזהר ח״א [חלק א׳] קי״ב א׳ ובפ׳ אמור ק׳ ע״ב מענין בת אבי83 שמבואר מזה דהמשכת הנשמות מבחי׳ מל׳ הוא כשמקבלת מבחי׳ אבא דוקא].
[And see the Zohar, Part I, 112a, and Parshas Emor, 100b, on the matter of “the daughter of my father,” from which it is explained that the drawing down of the souls from the level of Malchus is when she receives from the level of Abba specifically.]
The Zohar on “she is my sister, the daughter of my father” teaches that Malchus is the daughter of supernal Chochmah, Abba. So the souls are drawn from Malchus when she receives from Abba specifically.




26ושעורה שהיא בחיצוניות המל׳ נת׳ [נתבאר] לעיל וית׳ עוד לקמן. ומה שכתוב בזהר אשר בשבטים לא היו ב׳ אותיות ח״ט הנ״ל היינו
And se’orah, which is in the outer dimension (chitzoniyus) of Malchus, was explained above and will be explained further below. And what is written in the Zohar, that in the tribes there were not the two letters ches and tes mentioned above, that is
Barley, the outer dimension of Malchus, was explained above and will be taken up again. The Alter Rebbe now explains the Zohar’s remark that the tribes lacked the letters ches and tes.


כי באמת ב׳ אותיות ח״ט הם מגבורות והשבטים היו גבוהים מהם רק אחר שנצטרף ה׳ לשני אותיות הנ״ל
because in truth the two letters ches and tes are from the Gevuros, and the tribes were higher than them. Only after the hei has been joined to the two letters mentioned above,
The letters ches and tes come from the Gevuros, and the tribes, who stood higher, lacked them for that reason. These letters are transformed only when a hei is joined to them.


היינו ה״ח [ה׳ חסדים] דאבא אז נמתקים ב׳ אותיות ח״ט הנ״ל ונק׳ חטה. [ועמ״ש במ״א דהחילוק בין חמץ למצה זהו בין ח׳ לה״א].
that is, the five Chasadim of Abba, then the two letters ches and tes mentioned above are sweetened, and it is called chitah. [And see what is written elsewhere, that the difference between chametz and matzah lies between ches and hei.]
That hei, whose value is five, stands for the five Chasadim of Abba: with it the letters ches and tes are sweetened and become chitah (חטה). Similarly, the bracket notes, chametz (חמץ) and matzah (מצה) differ only in their ches and hei.




27וז״ש [וזהו שכתוב] בזהר כברתא דמתחטא לקמי אבוה ועביד לה רעותא84 ר״ל [רוצה לומר] שעושה לה אביה חסד דהיינו המשכת ה״ח [ה׳ חסדים] דאבא להמתיק אותיות ח״ט הנ״ל
And this is what is written in the Zohar, “like a daughter who pleads endearingly before her father, and he does her will”: that is to say, her father does kindness (chesed) for her, that is, the drawing down of the five Chasadim of Abba to sweeten the letters ches and tes mentioned above.
The Zohar’s words “like a daughter who pleads endearingly before her father, and he does her will” mean that her father does her a kindness (chesed): Abba draws down the five Chasadim to sweeten the letters ches and tes.


וזהו דמתחטא כו׳ [ע״ד והייתי אני ובני שלמה חטאים וזהו וחטאך בצדקה פרוק85 כי הצדקה ממשיך ה״ח [ה׳ חסדים] במל׳].86
And this is “who pleads endearingly (mischata),” etc. [along the lines of “And I and my son Shlomo will be chata’im (offenders)”; and this is “Redeem your sin (chata’ach) with charity (tzedakah),” for charity draws down the five Chasadim into Malchus].
Mischata (“pleads endearingly”) is built on the same root as chet. The bracket compares Bas Sheva’s words “I and my son Shlomo will be chata’im” and the verse “Redeem your sin with charity,” for charity (tzedakah) draws the five Chasadim into Malchus.




28והנה חטה הנ״ל הוא בבחי׳ מל׳ רק שהוא בפנימי׳ [בפנימיות / בפנימית] דמל׳ גבורות ממותקות מה״ח [מה׳ חסדים]. ולכן אדם הראשון אשר נשמתו היה מאילנא דחיי היה גבוה מזה דהיינו שהוא מז״א שנק׳ אילנא דחיי.
Now, the chitah mentioned above is in the level of Malchus, only it is in the inner dimension (pnimiyus) of Malchus: Gevuros sweetened by the five Chasadim. And therefore Adam, the first man, whose soul was from the Tree of Life (ilana dechayei), was higher than this; that is, he was from Z’eir Anpin, which is called the Tree of Life.
Wheat, then, is Gevuros within the inner dimension of Malchus, sweetened by the Chasadim. Adam’s soul came from the Tree of Life, which is Z’eir Anpin, and so it was higher than this level.


ולכן חטא דאדה״ר [דאדם הראשון] עץ הדעת חטה היתה87 כי חטה היה מדרגה שלמטה ממנו בחי׳ מלכות דאצי׳ שנק׳ עץ הדעת לגבי ז״א כו׳.
And therefore [concerning] the sin of Adam, “The Tree of Knowledge was wheat (chitah)”: for chitah was a level below him, the level of Malchus of Atzilus, which is called the Tree of Knowledge relative to Z’eir Anpin, etc.
This is why the Talmud describes Adam’s sin as eating wheat, in the opinion that “the Tree of Knowledge was wheat.” Wheat was below Adam: it belongs to Malchus of Atzilus, which relative to Z’eir Anpin is called the Tree of Knowledge.


[והפי׳ כי חטה היינו מה שהדעת נשפל ונמשך למטה בקטנות וכענין מ״ש במ״א ע״פ בשברי לכם מטה לחם88 כו׳
[And the explanation is that chitah is daas being lowered and drawn downward into smallness, like the matter of what is written elsewhere on the verse “When I break for you the staff of bread,” etc.;
A long bracket begins here. Chitah is daas (awareness) lowered and drawn down into a state of smallness, as is explained elsewhere on “When I break for you the staff of bread.”


וזה שייך בבחי׳ מל׳ ששם בירור בחי׳ חט ע״י ה״ח [ה׳ חסדים] משא״כ בז״א שהוא למעלה מבחי׳ זו.
and this pertains to the level of Malchus, where there is the refinement of the level of chet (sin) through the five Chasadim, whereas Z’eir Anpin is above this level.
Such lowered awareness belongs to Malchus, where the chet is refined through the five Chasadim; Z’eir Anpin is above this level.


אך לכאורה צ״ל הרי הנשמות נולדים ע״י זיווג זו״נ [זעיר אנפין ונוקבא] דאצי׳ וא״כ יש בכל נשמה מחלק האם שהיא בחי׳ מל׳ והיינו בחי׳ חטה.
But seemingly we must understand: the souls are born through the union of Z’eir Anpin and Nukva of Atzilus; and if so, in every soul there is [something] of the mother’s share, which is the level of Malchus, and that is the level of chitah.
A new difficulty: all souls are born of the union of Z’eir Anpin and Nukva of Atzilus, so every soul has a share from the “mother,” Malchus, which is chitah.




29וא״כ מדוע נק׳ זה חטא על אדה״ר [אדם הראשון] שאכל חטה. אך התירוץ ע״פ מ״ש בזהר תרומה דקס״ז ע״ב אדם קדמאה אתצייר ואתגליף בלא נוקבא כו׳
If so, why is this called a sin for Adam, that he ate chitah? But the answer is according to what is written in the Zohar, Terumah, 167b: “The first Adam was formed and engraved without a female,” etc.;
If every soul has a share of Malchus, why was eating wheat a sin for Adam? The answer starts from the Zohar on Terumah: “The first Adam was formed and engraved without a female.”


ע״ש, דלכאורה הפי׳ דכמו שבגשמיות לא היה ילוד אשה כ״א יציר כפיו של הקב״ה כך ג״כ נשמתו שרשה למעלה מבחי׳ יחוד זו״נ [זעיר אנפין ונוקבא] דאצילות.89
see there. For seemingly the meaning is that just as physically he was not born of a woman but was the handiwork of the Holy One, blessed be He, so too his soul was rooted above the level of the union of Z’eir Anpin and Nukva of Atzilus.
This seems to mean that just as his body was not born of a woman but made by G-d’s own hands, so his soul was rooted above the union of Z’eir Anpin and Nukva of Atzilus. Wheat, the share of Malchus, was therefore beneath him.




30וא״כ לא היה בו מבחי׳ עה״ד [עץ הדעת] ומבחי׳ חטה כ״א למעלה מבחי׳ זו היינו ח״ע [חכמה עילאה] כמו שהיא בעצמותה,
And if so, he had in him nothing of the level of the Tree of Knowledge and of the level of chitah, but only [what is] above this level, that is, the higher Chochmah as it is in its essence.
Adam therefore had nothing of the Tree of Knowledge or of wheat; his soul came from the higher Chochmah as it is in itself, before any descent into Malchus.


ולכן היה חטא מה שאכל מבחי׳ חטה כו׳ משא״כ כל הנשמות שאחריו כמו שנולדו למטה ע״י דכר ונוק׳ [ונוקבא].
And therefore it was a sin that he ate of the level of chitah, etc. Whereas all the souls after him: just as they are born below through male and female,
For him, eating wheat meant descending below his level, and so it was a sin. Later souls are different, for they are born below of a father and a mother.


כך שרש נשמתם מזיווג זו״נ [זעיר אנפין ונוקבא]. לכן שייך בהם בחי׳ חטה מאכל אדם כו׳ מצד שרשם מבחי׳ פנימי׳ [פנימיות / פנימית] דמל׳.
so the root of their soul is from the union of Z’eir Anpin and Nukva. Therefore the level of chitah, human food, etc., pertains to them, by virtue of their root in the level of the inner dimension (pnimiyus) of Malchus.
Their soul-root likewise comes from the union of Z’eir Anpin and Nukva, so wheat, “human food,” is fitting for them: it belongs to their root in the inner dimension of Malchus.




31ומצד שרשם מז״א לא היה בשבטים אותיות ח״ט כו׳. אמנם בזהר ס״פ אמור דף ק״ד סע״א [סוף עמוד א] כ׳ [כתב] ואדם
And by virtue of their root from Z’eir Anpin, the tribes did not have the letters ches and tes, etc. However, in the Zohar at the end of Parshas Emor, folio 104, at the end of side a, it writes: “And Adam
On the side of their root in Z’eir Anpin, the tribes lacked the letters ches and tes. But a passage at the end of Emor in the Zohar seems to say otherwise about Adam: “And Adam came forth from male and female.”


מדכר ונוק׳ [ונוקבא] נפיק90 ופי׳ הרמ״ז [הרב משה זכות] שנשמת אדה״ר [אדם הראשון] יציר כפיו של הקב״ה נמשכה ג״כ מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות רק שהוא בהיכלות דאו״א [דאבא ואימא] כו׳ ע״ש.
came forth from male and female.” And the Ramaz explains that the soul of Adam, the handiwork of the Holy One, blessed be He, was also drawn from the union of Z’eir Anpin and Nukva of Atzilus, only that it was in the chambers (heichalos) of Abba and Imma, etc.; see there.
The Ramaz (Rabbi Moshe Zacuto) explains it to mean that Adam’s soul too was drawn from the union of Z’eir Anpin and Nukva of Atzilus, though within the chambers (heichalos) of Abba and Imma.




32וע׳ ברע״מ [ברעיא מהימנא] פ׳ קדושים דפ״ג סע״א [סוף עמוד א] ומ״ש עליו בספר הגלגולים פרק י״ח ובלק״ת [ובלקוטי תורה (להאריז״ל)] ס״פ בראשית.
And see the Raaya Mehemna, Parshas Kedoshim, 83, at the end of side a, and what is written on it in Sefer HaGilgulim, chapter 18, and in the Likkutei Torah [of the Arizal], at the end of Parshas Bereshis.
Other sources point the same way: the Raaya Mehemna (a section of the Zohar) on Kedoshim, Sefer HaGilgulim (the Arizal’s teachings on the transmigration of souls), and the Arizal’s Likkutei Torah on Bereshis.


ולפ״ז [ולפי זה] הפי׳ בזהר תרומה הנ״ל הוא באופן אחר וע׳ מק״מ [מקדש מלך] שם. וא״כ לכאורה הדרא קושיא לדוכתה.
And according to this, the explanation of the Zohar, Terumah, mentioned above is in another way; and see the Mikdash Melech there. And if so, seemingly the question returns to its place.
According to them, the Zohar on Terumah (“formed without a female”) must be read in another way, as the Mikdash Melech does there. Then the question returns: why was wheat a sin for Adam?


אך באמת לק״מ [לא קשה מידי] דהנה מבואר בזהר בראשית דל״ז סע״א [סוף עמוד א]91 ע״פ לא ידון רוחי באדם לעולם.92
But in truth there is no difficulty at all. For it is explained in the Zohar, Bereshis, 37, at the end of side a, on the verse “My spirit shall not abide in man forever”:
The Alter Rebbe answers that there is no real difficulty, and brings the Zohar on “My spirit shall not abide in man forever.”


ר׳ [רבי] אחא אמר בההוא זמנא הוה ההוא נהרא דנגיד ונפיק אפיק רוחא מאילנא דחיי93 ואריק באילנא דשריא ביה מותא ואתמשכן רוחין בגווייהו דבני נשא יומין סגיאין.
“Rabbi Acha said: At that time, that river which flows and goes forth would bring forth spirit from the Tree of Life and pour it into the tree in which death dwells, and spirits were drawn into human beings for many days,
There Rabbi Acha says that in early times the “river” brought spirit from the Tree of Life into the tree in which death dwells, and from it spirits were drawn into people for many days; this is why the first generations lived so long.


עד דסלקו בישין כו׳ כדין אסתלק רוחא עילאה מההוא אילנא בשעתא דפרחו נשמתין בבני נשא כו׳ וע״ש במק״מ [במקדש מלך] שמתחלה היה עיקר הנשמה מז״א וקצת מהמל׳.
until the wicked arose,” etc. “Then the supernal spirit departed from that tree, at the time that the souls in human beings flew off,” etc. And see there in the Mikdash Melech, that at first the essence of the soul was from Z’eir Anpin, and a little from Malchus.
When the wicked rose up, the supernal spirit withdrew. The Mikdash Melech explains that at first the essence of the soul was from Z’eir Anpin, with only a little from Malchus.




33וגם מז״א היינו מה שנמשך לו מא״א [מאריך אנפין] ע״י אימא עילאה ולכך היו חיים הרבה כי אריכו דיומין אינון מאריך.
And also from Z’eir Anpin, that is, what is drawn to it from Arich Anpin through Imma Ila’ah (the higher Imma); and therefore they lived long, for “length of days is from Arich.”
The share from Z’eir Anpin itself came to it from Arich Anpin through the higher Imma; and since “length of days” comes from Arich, the early generations lived long.


ואחר שחטאו היה בהפך טיפת הנוק׳ [הנוקבא] מרובה על הדכורא והיא נק׳ אילנא דמותא לכך לא היו מאריכים ימים עכ״ד [עד כאן דבריו] ועיין בזהר ר״פ בשלח דמ״ד סע״ב [סוף עמוד ב].94
And after they sinned it was the reverse: the drop of the female was greater than [that of] the male, and it is called the tree of death; therefore they did not live long. Thus far his words. And see the Zohar at the beginning of Parshas Beshalach, 44, at the end of side b.
After the sin the proportion was reversed: the female “drop” outweighed the male, and that is the “tree of death,” so lifespans grew short. The words “thus far his words” close the quotation from the Mikdash Melech.




34וכיון שכן שאפילו בבני אדם ואחר חטא עה״ד [עץ הדעת] עכ״ז [עם כל זה] היה אז עיקר הנשמה מז״א ומלמעלה מעלה כו׳.
And since it is so, that even in human beings, and after the sin of the Tree of Knowledge, nevertheless the essence of the soul was then from Z’eir Anpin and from higher and higher, etc.,
So even in ordinary people, after the sin, the essence of the soul still came from Z’eir Anpin and above.


כ״ש [כל שכן] וק״ו [וקל וחומר] באדה״ר [באדם הראשון] עצמו שהיה יציר כפיו וקודם חטא עה״ד [עץ הדעת] שהיה עיקר הנשמה שמלמעלה מעלה מרובה על טיפת הנוק׳ [הנוקבא] וכמ״ש בספר הגלגולים
how much more so, by a fortiori reasoning, in Adam himself, who was His handiwork, and before the sin of the Tree of Knowledge: the essence of the soul, which is from higher and higher, was greater than the drop of the female; and as is written in Sefer HaGilgulim,
All the more so in Adam himself, formed by G-d’s hands and before the sin: in him the higher share far outweighed the female “drop.”


פי״ט שהיה לו נר״נ [נפש רוח נשמה] דאצי׳ וגם נשמה לנשמה דאצי׳ ולכן נק׳ זה חטא על אדה״ר [אדם הראשון] מה שירד בבחי׳ חטה.
chapter 19, that he had nefesh, ruach and neshamah of Atzilus, and also a neshamah of the neshamah of Atzilus. And therefore this is called a sin for Adam: that he descended into the level of chitah.
Sefer HaGilgulim says that he had nefesh, ruach and neshamah of Atzilus, and even a “soul of the soul” of Atzilus. For a soul so high, descending to the level of wheat was a sin.




Section 4 · ¶35–36
Barley, wheat and Shavuos
35ועמ״ש מזה עוד בביאור ענין קי״ס [קריעת ים סוף] ד״ה הנה ים סוף]. ושעורה הוא בחי׳ חיצוניות שבמל׳ שהוא להחיות כל פרטי התחלקות נבראים מלאכים שהוא ע״י ה״ג [חמש גבורות].
And see what is written on this further in the explanation of the matter of the Splitting of the Sea of Reeds, the discourse beginning “Behold, the Sea of Reeds.”] And se’orah is the level of the outer dimension (chitzoniyus) in Malchus, which is to give life to all the particulars of the division of creations, angels, which is through the five Gevuros.
The long bracket closes with a reference to the discourse on the Splitting of the Sea. Returning to barley: it is the outer dimension of Malchus, which gives life to the many differentiated creations, the angels, through the five Gevuros.


ושרשן מה״ג [מחמש גבורות] דאימא [כי בינה מקננא בכורסייא9596 עולם הבריאה וכן בחי׳ חיצוניות שבמל׳ שמתלבש בבי״ע מקור קבלתה מה״ג [מחמש גבורות] דאימא] והוא כמו עד״מ הדבור באדם נמשך ע״י ה׳ מוצאות אחה״ע מהגרון כו׳
And their root is from the five Gevuros of Imma [for Binah nests in the Throne, the World of Beriah; and likewise the level of the outer dimension in Malchus, which is clothed in Beriah, Yetzirah and Asiyah, the source of its receiving is from the five Gevuros of Imma]. And this is, by way of analogy, like speech in man, which is drawn through the five places of articulation, alef-ches-hei-ayin from the throat, etc.
Their root is in the five Gevuros of Imma, for Binah “nests” in the Throne, the World of Beriah, and the outer dimension of Malchus, clothed in Beriah, Yetzirah and Asiyah, receives from it. Speech in man illustrates this: it issues through the five places of articulation.


כי הקול הוא פשוט ונתצמצם ומתחלק בכ״ב אותיות ע״י ה״ג [חמש גבורות] ומקור המחלקן הוא המחשבה כמ״כ [כמו כן] כל פרטי התחלקות צירופי אותיות דבר ה׳ בחי׳ מל׳ הוא ע״י ה״ג [חמש גבורות] ושרשן מה״ג [מחמש גבורות] דאימא בחי׳ מחשבה
For the voice is simple, and it was contracted and is divided into twenty-two letters through the five Gevuros, and the source that divides them is thought. Likewise, all the particulars of the division of the combinations of letters of the word of G-d, the level of Malchus, are through the five Gevuros, and their root is from the five Gevuros of Imma, the level of thought.
A simple voice is divided into the twenty-two letters by the five Gevuros, and what divides it is thought. So too the letter-combinations of G-d’s word, Malchus, are divided by the five Gevuros rooted in Imma, the level of thought.


וזהו ענין שעורה וכמש״ל [וכמה שכתוב לעיל]97 ומשם ג״כ שרש נה״ב [נפש הבהמית] ששרשה מי״ב בקר אבל הנה״א [הנפש האלקית] שרשה מפנימי׳ [מפנימיות / מפנימית] המל׳ ומז״א עצמו וכמ״ש בזהר ויחי דף רמ״ה,
And this is the matter of se’orah, as was written above. And from there too is the root of the animal soul, whose root is from the twelve oxen; but the G-dly soul, its root is from the inner dimension (pnimiyus) of Malchus and from Z’eir Anpin itself, as is written in the Zohar, Vayechi, folio 245.
This is barley, as explained in the first chapter. The animal soul is rooted there, in the twelve oxen, while the G-dly soul is rooted in the inner dimension of Malchus and in Z’eir Anpin itself, as the Zohar on Vayechi says.


וזהו שבחי׳ מל׳ נק׳ לפעמים בהמה כנ״ל98 ולפעמים נק׳ אדם שכשהיא באצי׳ נק׳ אדם וכשיורדת בבריאה נק׳ בהמה וכמ״ש ורוח הבהמה היורדת היא למטה99 כו׳ והיינו ב׳ בחי׳ הנ״ל חיצונית המל׳ ופנימי׳ [ופנימיות / ופנימית] המל׳.
And this is why the level of Malchus is sometimes called behemah, as mentioned above, and sometimes called adam: when she is in Atzilus she is called adam, and when she descends into Beriah she is called behemah, as it is written, “and the spirit of the beast that goes down below,” etc. And these are the two levels mentioned above, the outer [dimension] of Malchus and the inner dimension of Malchus.
So Malchus has two names: in Atzilus, her inner dimension, she is adam (man); descending into Beriah, her outer dimension, she is behemah (beast), as in “the spirit of the beast that goes down below.”




36וענין ספי׳ [ספירה / ספירות] העומר שהוא בירור נפש הבהמית זהו תיקון ועליית בחי׳ שבמל׳ הנק׳ בהמה ועי״ז אח״כ בחג השבועות נעשי׳ [נעשית / נעשים] בבחי׳ אדם שמתעלה באצילות בפנימי׳ [בפנימיות / בפנימית] המל׳.
And the matter of the counting of the Omer, which is the refinement of the animal soul: this is the rectification and elevation of the level within Malchus that is called behemah; and through this, afterwards, on the festival of Shavuos, it becomes the level of adam, which rises into Atzilus, into the inner dimension (pnimiyus) of Malchus.
The counting of the Omer refines the animal soul, raising the part of Malchus called behemah. Through it, on Shavuos, that level becomes adam, rising into Atzilus, into the inner dimension of Malchus.


וזהו ענין והקרבתם מנחה חדשה100 כו׳ והמ״ד [והמיין דוכרין] שנמשך עי״ז זהו ענין מתן תורה כו׳ שהיא המשכת כתר וחכמה באותיות דבחי׳ חטה
And this is the matter of “And you shall offer a new meal-offering,” etc. And the mayin duchrin (masculine waters) that are drawn down through this are the matter of the Giving of the Torah, etc., which is the drawing down of Keser and Chochmah into the letters of the level of chitah.
This is the “new meal-offering” of Shavuos. The mayin duchrin, the “masculine waters” drawn down from above in response, are the Giving of the Torah: Keser and Chochmah drawn into the letters of chitah.


והוא כענין יחוד וחיבור הטוב דעה״ד [דעץ הדעת] והתכללותו בעץ החיים למהוי אחד באחד101 (ועיין בזהר פ׳ אמור דף צ״ו ע״א ועיין מ״ש בביאור ע״פ קול דודי כו׳):
And it is like the matter of the union and joining of the good of the Tree of Knowledge and its inclusion in the Tree of Life, to be one in one (lemehevei echad be’echad) (and see the Zohar, Parshas Emor, folio 96a; and see what is written in the explanation on the verse “The voice of my beloved,” etc.).
It is like the joining of the good of the Tree of Knowledge with the Tree of Life, until they are “one in one.” The Alter Rebbe refers to the Zohar on Emor and to the explanation on “The voice of my beloved.”



In one’s avodah
A person must rouse his good inclination against his evil inclination, and through contemplation beget in himself a will for G-d, so that the Supernal Will comes to rest on him. A love that is held within the heart lasts for a time and can lapse, leaving room for physical desires; what guards it is a higher contemplation of the greatness of the Infinite One, which the heart cannot contain and which surrounds it, so that he wants nothing but G-d alone. This is the work of the counting of the Omer: refining the animal soul so that on Shavuos it becomes adam and can receive the Torah.
Questions for discussion
	Why does the Alter Rebbe identify the angels that are created each day and “expire” with sparks refined from nogah? What does their “expiry” mean?
	How do the five Gevuros make multiplicity possible, in speech and in creation, and why does refining the sparks also need Gevurah?
	What is the difference between the inner love and the encompassing love, and why does the first need the second as a “guard”?
	Why is wheat, though human food, still said to belong to Malchus, and why was it a sin for Adam to descend to it while it is fitting for later souls?
	How do the waving of the Omer, the counting, and the “new meal-offering” of Shavuos together describe the elevation of the animal soul?

Sources and references
Notes
Paragraph 1
1והניף את העומר
“He shall wave the Omer before Havayah for your acceptance; on the morrow of the Shabbos the kohen shall wave it.” This verse, on the Omer of the second day of Pesach, is the subject of the whole maamar.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
2העומר הוא מאכל שעורים
The Mishnah contrasts the meal-offering of the sotah with other meal-offerings: it comes from barley, and Rabban Gamliel says that as her deed was the deed of an animal, so her offering is animal food. The passage also notes that the Omer offering is likewise of barley.
Sotah 14a:14סוטה י״ד א:י״ד
כׇּל הַמְּנָחוֹת טְעוּנוֹת שֶׁמֶן וּלְבוֹנָה, וְזוֹ אֵינָהּ טְעוּנָה לֹא שֶׁמֶן וְלֹא לְבוֹנָה. כׇּל הַמְּנָחוֹת בָּאוֹת מִן הַחִטִּין, וְזוֹ בָּאָה מִן הַשְּׂעוֹרִין. מִנְחַת הָעוֹמֶר, אַף עַל פִּי שֶׁבָּאָה מִן הַשְּׂעוֹרִין — הִיא הָיְתָה בָּאָה גֶּרֶשׂ, וְזוֹ בָּאָה קֶמַח. רַבָּן גַּמְלִיאֵל אוֹמֵר: כְּשֵׁם שֶׁמַּעֲשֶׂיהָ מַעֲשֵׂה בְּהֵמָה, כָּךְ קׇרְבָּנָהּ מַאֲכַל בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3מאכל שעורים
When Yochanan of Chakuk came back from the villages and was asked whether the wheat had done well, he answered that the barley had; he was told to go and tell the horses and donkeys, for “barley and straw [are] for the horses.” The Kehot note brings it for barley as animal fodder.
Pesachim 3b:10–11פסחים ג׳ ב:י׳-י״א
הָהוּא אַרְמָאָה דַּהֲוָה סָלֵיק וְאָכֵיל פְּסָחִים בִּירוּשָׁלַיִם. אֲמַר: כְּתִיב ״כׇּל בֶּן נֵכָר לֹא יֹאכַל בּוֹ״, ״כׇּל עָרֵל לֹא יֹאכַל בּוֹ״, וַאֲנָא הָא קָאָכֵילְנָא מִשׁוּפְרֵי שׁוּפְרֵי. אֲמַר לֵקהּ רַבִּי יְהוּדָה בֶּן בְּתֵירָא: מִי קָא סָפוּ לָךְ מֵאַלְיָה? אֲמַר לֵקהּ: לָא. כִּי סָלְקַתְּ לְהָתָם אֵימָא לְהוּ: סְפוֹ לִי מֵאַלְיָה. כִּי סְלֵיק, אֲמַר לְהוּ: מֵאַלְיָה סְפוֹ לִי! אֲמַרוּ לֵקהּ: אַלְיָה לְגָבוֹהַּ סָלְקָא.
There was a certain heathen who [under the guise of an Israelite] would come to Jerusalem every Passover and partake of the paschal lamb. Once he came before R. Juda b. Bathyra and said to him: "It is written in your Torah (Ex. 12:43) No stranger shall eat thereof, and again (Ex. 12:48) But no uncircumcised person shall eat thereof; nevertheless, I get to eat of the very best." "Have they given thee a piece of the fat of the tail?" remarked R. Juda b. Bathyra. "Nay," answered the heathen. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Paragraph 2
4מלאכים שנבראים בכל יום
On “They are new every morning,” Rabbi Chelbo says that every day the Holy One, blessed be He, creates a company of new angels who sing a new song and depart; Rabbi Yehoshua tells Hadrian that they return to the river of fire from which they came.
Eikhah Rabbah 3:8איכה רבה ג׳:ח׳
… אָמַר רַבִּי שִׁמְעוֹן בַּר אַבָּא עַל שֶׁאַתָּה מְחַדְּשֵׁנוּ בְּבָקְרָן שֶׁל מַלְכֻיּוֹת, אָנוּ יוֹדְעִין שֶׁאֱמוּנָתְךָ רַבָּה לְגָאֳלֵנוּ. אָמַר רַבִּי חֶלְבּוֹ בְּכָל יוֹם וָיוֹם בּוֹרֵא הַקָּדוֹשׁ בָּרוּךְ הוּא כַּת שֶׁל מַלְאָכִים חֲדָשִׁים וְאוֹמְרִין שִׁירָה חֲדָשָׁה וְהוֹלְכִין לָהֶם. אָמַר רַבִּי בֶּרֶכְיָה הֵשַׁבְתִּי לְרַבִּי חֶלְבּוֹ וְהָא כְתִיב (בראשית לב, כו): וַיֹּאמֶר שַׁלְחֵנִי כִּי עָלָה הַשָּׁחַר, אָמַר לִי חֲנוֹקָה סְבַרְתְּ לַחֲנוֹקֵנִי, גַּבְרִיאֵל וּמִיכָאֵל הֵן הֵן שָׂרִים שֶׁל מַעְלָה, דְּכֻלָּם מִתְחַלְּפִין וְאִינוּן לָא מִתְחַלְפִין. אַדְרִיָּאנוּס שְׁחִיק עֲצָמוֹת שָׁאַל אֶת …
“It is the L-rd’s kindnesses that have not ceased, for His mercies have not ended” (Lamentations 3:22). “It is the L-rd’s kindnesses that have not ceased” – Rabbi Shimon ben Lakish said: After the Holy One blessed be He despairs of the righteous in this world, He then has mercy on them. That is what is written: “It is the L-rd’s kindnesses that have not ceased.” “They are new every morning; great is Your faithfulness” (Lamentations 3:23). “They are new every morning; great is Your faithfulness” – Rabbi Alexandri said: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה איכ״ר פ״ג, ח. טור או״ח סנ״ט. ראה לקמן פ׳ פנחס עט, ב. המשך תער״ב כרך-ב ע׳ תרפד. ועוד.
Paragraph 3
5הושיט הקב״ה אצבעו הקטנה
When the Holy One, blessed be He, wished to create man, He consulted a company of ministering angels; they said, “What is man that You remember him?” and He stretched out His little finger among them and burned them, and so with a second company.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
6והפי׳ ידוע
The passage in Ki Teitzei explains that even Chochmah comes into being from only a small, contracted glimmer of the Infinite Light, given after its essence has been concealed, a glimmer with no proportion to the essence.
Kehot’s noteראה גם לקמן פ׳ תצא לח, ד. דרושים לר״ה ס, ב. שה״ש כב, ב. בארוכה במאמרי אדה״א ויקרא-ב ע׳ תרנ.
7מה אנוש
“What is man that You remember him, and the son of man that You take note of him?” In the Talmud these are the words with which the angels opposed the creation of man.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 38bסנהדרין ל״ח ב
Kehot’s noteתהלים ח, ה. וראה סנהדרין לח, ב.
Paragraph 4
8אלף טורין
On “the beasts on a thousand mountains,” the Targum speaks of the wild ox, prepared for the righteous in the Garden of Eden, that grazes every day on a thousand mountains. This is the source of the image of a beast that eats a thousand mountains.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
9אלף טורין דאכלה בהמה רבה
There the Alter Rebbe cites this same Zohar, “a thousand mountains that the great beast eats,” and explains that behemah equals Ban, Malchus of Atzilus, which descends each night into Beriah, Yetzirah and Asiyah to refine the sparks of Tohu.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״י על פסוק בהמות בהררי אלף (תהלים נ, י). ע׳ תנחומא פנחס סי׳ יב. ובזח״א יח, א [כ]. ראה תו״א מז, ד.
10אלף טורין דאכלה בהמה רבה
The Zohar reads “He causes grass to grow for the beast” as the angels who are cut down each day like grass and grow again, and teaches that a thousand mountains rise up to this beast every day and it eats them. The Alter Rebbe identifies the beast with Malchus.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
11בפ׳ ויחי דרמ״ז ע״א
The note says that this wording is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteראה גם לעיל פ׳ צו יב, ד. הלשון נעתק ביהל אור ע׳ קנג.
12זעקת סדום ועמורה כי רבה
“The outcry of Sedom and Amorah, for it is great, and their sin, for it is very grave.” The Zohar uses this verse to show that rabbah can mean “great.”
Genesis 18:20בראשית י״ח:כ׳
וַיֹּאמֶר ה׳ זַעֲקַת סְדֹם וַעֲמֹרָה כִּי־רָבָּה וְחַטָּאתָם כִּי כָבְדָה מְאֹד:
And the L-RD said: ‘Verily, the cry of Sodom and Gomorrah is great, and, verily, their sin is exceeding grievous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13מאי רבות אלא כמה דכתיב זעקת סדום ועמורה כי רבה כמו גדלה
The Zohar reads “Many daughters have done valiantly” as the twelve tribes and explains rabbos as “great,” as in “the outcry of Sedom and Amorah, for it is great.” The same passage goes on to speak of the twelve oxen on which the Sea stood.
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
Paragraph 6
14רבות בנות
“Many daughters have done valiantly, but you surpass them all,” from the Woman of Valor. The Zohar reads the “many daughters” as the twelve tribes.
Proverbs 31:29משלי ל״א:כ״ט
רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל־כֻּלָּנָה:
’Many daughters have done valiantly, But thou excellest them all.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כט.
15וכמ״כ מל׳ דא״ק נק׳ בהמה רבה
In Sha’ar Arich Anpin, chapter 1, the Arizal describes the lowest parts of Atik that remain uncovered beneath Atzilus to illuminate the World of Beriah, and likens them to the two udders of a behemah (beast), from which the configurations first nurse before they nurse from “human breasts.”
Sefer Etz Chaim 13:1עץ חיים י״ג:א׳
Paragraph 8
16ענין שעורה הוא שעור ה׳
In the Zohar’s passage of the child on the waving of the Omer, barley is said to be offered because it is the first of the grains, and se’orah is read as “the measure of hei” (shi’ur hei).
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
What is tenufah? We may read it Tenu feh, “Give a mouth”, the mouth being symbolic of the honour which we have to give to the Holy One, blessed be He. Hence the Omer had to be lifted up to show that we give to G-d this “mouth”, since the chief praise of the Supreme King is when Israel prepare for him this honour and give glory to the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
17לה׳ מוצאות הפה
There the Alter Rebbe explains that the “vessels” are the letters, whose root is the five letters מנצפ״ך, the five Gevuros that divide the breath and voice into the five places of articulation of the mouth to form the twenty-two letters; the root of the five Gevuros is the supernal Gevurah of Atik Yomin.
Kehot’s noteע׳ סש״ב ח״ב שהיוה״א ספ״ד. [כ].
18אחה״ע מהגרון
The note sends the reader to this work on the guttural letters alef-ches-hei-ayin and their place of articulation in the throat; its content is not summarized here.
Kehot’s noteראה ס״י (מנטובה שכ״ב) פ״ב, מ״א. ע״ח שער טנת״א פ״ג. שער דרושי הצלם דרוש ב. תשובות וביאורים (קה״ת תשל״ד) ע׳ 62 הערה 1.
19שעורה שעור ה׳ כנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קפח, ב.
Paragraph 9
20אלף אלפין ישמשוני׳
In Daniel’s vision of the Ancient of Days, “a thousand thousands ministered to Him, and ten thousand times ten thousand stood before Him.” The Alter Rebbe brings it to show how many the angels are.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
21שבעשרה מאמרות
“With ten utterances the world was created.” The Alter Rebbe names these Ten Utterances as the source of the letter-combinations from which angels and souls come.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22יהי אור
“And G-d said, Let there be light,” the first of the utterances of Creation; here it stands for all Ten Utterances, whose letters combine to bring creatures into being.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג.
Paragraph 10
23פתוחי חותם
The two stones of the ephod are to be engraved with the names of the sons of Israel “as the work of an engraver in stone, engravings of a signet.” The Alter Rebbe uses the phrase for the letters as they are already formed and divided in thought.
Exodus 28:11שמות כ״ח:י״א
מַעֲשֵׂה חָרַשׁ אֶבֶן פִּתּוּחֵי חֹתָם תְּפַתַּח אֶת־שְׁתֵּי הָאֲבָנִים עַל־שְׁמֹת בְּנֵי יִשְׂרָאֵל מֻסַבֹּת מִשְׁבְּצוֹת זָהָב תַּעֲשֶׂה אֹתָם:
With the work of an engraver in stone, like the engravings of a signet, shalt thou engrave the two stones, according to the names of the children of Israel; thou shalt make them to be inclosed in settings of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, יא. וראה במאמרי אדה״א ויקרא-ב ע׳ תרמה.
24ויקחו אליך פרה
“This is the statute of the Torah… speak to the children of Israel, that they bring you a red heifer.” The Alter Rebbe refers to his discourse on this verse in Parshas Chukas.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
25ותתן טרף לביתה
“She rises while it is still night and gives food (teref) to her household,” from the Woman of Valor. The Alter Rebbe applies it to Malchus, which feeds her household by seizing the sparks.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
26בירור הרפ״ח שנק׳ טרף
A note there cites the Mikdash Melech on Zohar 3:60a: the numerical value of teref (טרף, 289) equals 288 (רפ״ח) with one added for the word itself.
Zohar III, 60aזח״ג ס, א
Kehot’s noteבד״ה והוא עומד עליהם תרס״ג ע׳ נא מציין כ״ק אדמו״ר בהערה למק״מ זח״ג ס, א שטרף בגימט׳ רפ״ח עם הכולל.
27ארי טורף
“The lion tears enough for his cubs,” from Nahum’s prophecy against Nineveh; the Kehot note gives it as the model for the phrase “a lion that tears.”
Nahum 2:13נחום ב׳:י״ג
אַרְיֵה טֹרֵף בְּדֵי גֹרוֹתָיו וּמְחַנֵּק לְלִבְאֹתָיו וַיְמַלֵּא־טֶרֶף חֹרָיו וּמְעֹנֹתָיו טְרֵפָה:
The lion did tear in pieces enough for his whelps, And strangled for his lionesses, And filled his caves with prey, And his dens with ravin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ד נחום ב, יג. ועוד.
28לעולם ירגיז אדם
Rabbi Levi bar Chama says in the name of Reish Lakish that a person should always incite his good inclination against his evil inclination, as it says, “Tremble, and do not sin.” Here it is the human counterpart of Malchus seizing the sparks through Gevurah.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
29מזמור אלקים יחננו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים ס.
30אלקים יחננו
“May G-d be gracious to us and bless us; may He make His face shine upon us. Selah.” This is the opening of the psalm said during the counting of the Omer.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אלקים יחננו
At the beginning of Yisro the Zohar says that when the Holy One, blessed be He, rouses Himself to give teref (food) to all the chariots, as in “she gives teref to her household,” they all open in joy with “May G-d be gracious to us and bless us.”
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
Paragraph 12
32תנו כבוד
“Give glory to Havayah your G-d before it grows dark,” Jeremiah’s call to return; the Zohar uses it to explain tenufah as tenu peh.
Jeremiah 13:16ירמיהו י״ג:ט״ז
תְּנוּ לַה׳ אֱלֹקֵיכֶם כָּבוֹד בְּטֶרֶם יַחְשִׁךְ וּבְטֶרֶם יִתְנַגְּפוּ רַגְלֵיכֶם עַל־הָרֵי נָשֶׁף וְקִוִּיתֶם לְאוֹר וְשָׂמָהּ לְצַלְמָוֶת וְשִׁית לַעֲרָפֶל:
Give glory to the L-RD your G-d, Before it grow dark, And before your feet stumble Upon the mountains of twilight, And, while ye look for light, He turn it into the shadow of death, And make it gross darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יג, טז.
33תנופה תנ״ו פ״ה תנו כבוד
The child in the Zohar says that the Omer must be lifted upward, and that tenufah is tenu peh, “give the mouth,” whose secret is “Give glory to Havayah your G-d,” for the mouth is the glory we must give to the Holy One, blessed be He.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
We may read it Tenu feh, “Give a mouth”, the mouth being symbolic of the honour which we have to give to the Holy One, blessed be He. Hence the Omer had to be lifted up to show that we give to G-d this “mouth”, since the chief praise of the Supreme King is when Israel prepare for him this honour and give glory to the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
34אתם קרויים אדם
From the verse “You are My sheep, the sheep of My pasture, you are adam,” the Talmud derives, in a law of ritual impurity, that Israel is called adam. Here it supports the link between the G-dly soul and the Name Mah, the numerical value of adam.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סא, א.
35בביאור ע״פ אדם כי יקריב מכם
In that explanation of “When a man (adam) of you brings an offering,” the Alter Rebbe teaches that the arousal from above it speaks of is drawn down through Torah study.
Kehot’s noteלעיל ג, א.
36אדם כי יקריב מכם
“When a man (adam) of you brings an offering to Havayah,” the opening of Vayikra; the bracket refers to the Alter Rebbe’s explanation of this verse, which is about adam, the G-dly soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ומבואר בפ׳ בלק קפ״ח ב׳
The note says that this Zohar passage, tenufah as tenu peh, is explained in the Tzemach Tzedek’s Derech Mitzvosecha.
Kehot’s noteנתבאר בדרך מצותיך כה, ב.
38אדם בגי׳ מ״ה
The note points to the Pardes’s dictionary of Kabbalistic terms for adam as the numerical value of the Name Mah (45).
Kehot’s noteראה פרדס שעה״כ בערכו. ע״ח שער התיקון פ״ג. שער לאה ורחל פ״ב. שער מ״ן ומ״ד דרוש ה. ועוד. ע׳ במאו״א במערכת א׳ נסל״ב ובי״נ ע״ש. [כ].
Paragraph 14
39עשה רצונו כרצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
40עשה רצונו כרצונך כדי שיעשה רצונך כרצונו
“Make His will as your will, so that He will make your will as His will; set aside your will before His will, so that He will set aside the will of others before your will.” Here it describes the will for G-d that a person begets, on which the Supernal Will then rests.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
41צאינה וראינה
“Go forth and gaze, daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding.” The Alter Rebbe refers to his explanation of this verse elsewhere for the same theme: making His will one’s own will.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שהניף את העומר לפני הוי׳
“He shall wave the Omer before Havayah for your acceptance.” The words “before Havayah” are read as rising above the Name Havayah of Z’eir Anpin, to Binah.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving: seven complete weeks shall there be.” The Alter Rebbe reads “the morrow of the Shabbos” as Binah.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44מעלא שבתא הוא בחי׳ מל׳ ויומא דשבתא הוא בחי׳ ז״א
Besides the Tikkunei Zohar, the note refers to the Pardes’s dictionary of Kabbalistic terms, under “Shabbos,” for these identifications of the eve and the day of Shabbos.
Kehot’s noteת״ז בהקדמה ב, ב. וראה ג״כ פרדס בעה״כ ערך שבת. מובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ יא.
Paragraph 15
45ויומא דשבתא הוא בחי׳ ז״א
On the Shabbos meals, the Zohar teaches that on this day the head of Z’eir Anpin is filled with the dew that comes down from the holy Atika, and that the three meals correspond to Atika Kadisha, the “field of holy apples,” and Z’eir Anpin.
Zohar, Yitro 26:441–27:453ספר הזהר, יתרו כ״ו:תמ״א-כ״ז:תנ״ג
REMEMBER THE SABBATH DAY, TO SANCTIFY IT. Said R. Isaac: ‘It is written, “And G-d blessed the seventh day” (Gen. 2, 3); and yet we read of the manna, “Six days ye shall gather it, but on the seventh day, the Sabbath, in it there shall be none” (Ex. 16, 26). If there was no food on that day what blessing is attached to it?
The Zohar; London, Soncino Press, 1933 (Public Domain)
46הפי׳ הידוע
the passage shares nothing with the note
Kehot’s noteעל״ק ד״ה אם בחקותי בבי׳ פ״ד [מז, א]. [כ].
47בעבר הנהר
“Beyond the river your fathers dwelt of old,” Joshua’s words to the people. The known explanation reads “beyond the river” as Chochmah, above the “river” of Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב. ראה לקמן מה, א.
48נהר יוצא מעדן
“And a river goes forth from Eden to water the garden.” The Alter Rebbe reads the river as Binah, so that what is “beyond the river” is the level above it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
49שבתא דלילא ושבתא דיומא
The Zohar asks, “What is Shabbos?” and answers: the day on which the other days rest, which includes all six and from which they are blessed; Rabbi Yeisa adds that Knesses Yisrael too is called Shabbos, for she is His bride.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50הפרדס . . ערך שבת
The note points to the Tzemach Tzedek’s Or HaTorah on Vayikra in connection with the Pardes’s entry on Shabbos.
Kehot’s noteראה אוה״ת ויקרא-א ע׳ קע.
51מעלא שבתא הוא בחי׳ מל׳ ויומא דשבתא הוא בחי׳ ז״א
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5629.
Kehot’s noteת״ז בהקדמה ב, ב. וראה ג״כ פרדס בעה״כ ערך שבת. מובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ יא.
Paragraph 16
52המל׳ הנק׳ עומר
The note points to the Tzemach Tzedek’s Or HaTorah on Vayikra for Malchus being called omer.
Kehot’s noteראה גם לקמן שה״ש טז, א. אוה״ת ויקרא-א ע׳ קס.
53היום בגימט׳ א״ל הוי׳
The note says that the Siddur explains the word yom as equal, with one added for the word itself, to the two Names Kel and Havayah.
Kehot’s noteבסידור שו, ג תיב׳ יום בגי׳ ב׳ שמות דא״ל הוי׳ ע״ה. מאו״א אות י׳ סי׳ ח ”יום ע״ה גי׳ א״ל הוי׳” — לקמן שה״ש טז, א.
Paragraph 17
54כי אני הוי׳ לא שניתי
“For I, Havayah, have not changed, and you, sons of Yaakov, have not ceased to be.” Here it describes G-d’s greatness as it is in Himself, the subject of the contemplation that brings the higher love.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55שמחמת זה יתעורר בנפשו אהבה שלמעלה מן הכלי שלו
As the note quotes, the Mitteler Rebbe explains there that this contemplation, being of the Infinite, is above the person’s limited vessel and is not confined in it at all; therefore the feeling it brings is not confined in the vessel of the heart, to end after a short time, but stands as an encompassing light over the vessel.
Kehot’s noteנתבאר במאמרי אדה״א ויקרא-ב ע׳ תרנה ”והיינו להיות כי הרי התבוננות זאת שהיא בחי׳ הא״ס הוא למעלה מהכלי שלו המצומצם ולא תוגבל בכלי שלו כלל, וע״כ [ממילא] לא תוגבל התפעלות מזה בכלי הלב עד שנאמר שתכלה במעט זמן להיותה בבחי׳ מקיף על הכלי”. וראה שם ע׳ תרמח.
Paragraph 18
56אין חבוש מתיר עצמו
When Rabbi Yochanan fell ill, Rabbi Chanina visited and raised him up; the Talmud asks why he could not raise himself, as he had raised others, and answers, “A prisoner cannot free himself from prison.”
Berakhot 5b:13–14ברכות ה׳ ב:י״ג-י״ד
אָמְרִי: אֵין חָבוּשׁ מַתִּיר עַצְמוֹ מִבֵּית הָאֲסוּרִים. רַבִּי אֶלְעָזָר חֲלַשׁ. עַל לְגַבֵּיהּ רַבִּי יוֹחָנָן. חֲזָא דַּהֲוָה קָא גָּנֵי בְּבֵית אָפֵל. גַּלְיֵיהּ לִדְרָעֵיהּ וּנְפַל נְהוֹרָא. חַזְיֵיהּ דַּהֲוָה קָא בָּכֵי רַבִּי אֶלְעָזָר. אֲמַר לֵקהּ: אַמַּאי קָא בָּכֵית? אִי מִשּׁוּם תּוֹרָה דְּלָא אַפֵּשְׁתְּ — שָׁנִינוּ: אֶחָד הַמַּרְבֶּה וְאֶחָד הַמַּמְעִיט, וּבִלְבַד שֶׁיְּכַוֵּין לִבּוֹ לַשָּׁמַיִם. וְאִי מִשּׁוּם מְזוֹנֵי — לֹא כׇּל אָדָם זוֹכֶה לִשְׁתֵּי שֻׁלְחָנוֹת. וְאִי מִשּׁוּם בְּנֵי — דֵּין גַּרְמָא דַּעֲשִׂירָאָה בִּיר.
They answer : A prisoner does not release himself from the dungeon. R. Eleazar was ill and R. Johanan went in to visit him. He saw that he was lying in a dark room, so he bared his arm and a brightness was radiated therefrom. He then noticed that R. Eleazar was weeping. He said to him, "Why weepest thou? Is it because thou hast not applied thyself sufficiently to the study of Torah ? We have learnt that it matters not whether one does much or little, so long …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב.
57לבוש החשמל שמלביש לזו״נ
There the Chashmal is explained as the outer dimension of Binah, which clothes and surrounds the ten Sefiros of Z’eir Anpin and of Nukva on their sides so that the external forces cannot draw nourishment.
Kehot’s noteראה ע״ח שער מ״ב פי״ג. וראה בתו״א יב, ד.
58לבוש החשמל שמלביש לזו״נ
The Arizal explains that the outer garment of Binah is called Chashmal, equal in number to malbush (garment); it encompasses Z’eir Anpin and Nukva and separates them from the external forces, so that these cannot draw light from them.
Sefer Etz Chaim 42:13עץ חיים מ״ב:י״ג
… וביאור הענין הוא דע כי אור העליון המאיר מן המאציל הוא מתגלה באבא הנקרא חכמה והוא מתעלם ומתלבש בתוכו בלי שום מסך אחר משום דעד הכא אתגליא א״ס עד המחשבה הנקרא חכמה אמנם מחכמה ולמטה אין אור א״ס ממש מתגלה אבל אבא הוא מתפשט ומתלבש תוך כל האצילות והוא המחיה אותם. והנה נודע כי אבא מתלבש באמא ואמא בז״א כו׳ וא״כ איך אינו אומרים עתה כי אור אבא מתגלה בתוך כל אצילות אבל ביאור הענין דע כי אור העליון הגיע עד אבא בהתרחבות גדול בלי מחיצות ולכן עד אבא …
Sefer Etz Chaim (Public Domain)
Paragraph 19
59טוב לחסות בה׳ מבטוח באדם
“It is better to take refuge in Havayah than to trust in man,” from the psalm said in Hallel; the Alter Rebbe refers to an explanation on this verse for the theme of the encompassing intellect.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60בד״ה עיני כל
The discourse “The eyes of all look hopefully to You” opens with the Zohar’s reading of “her husband is known in the gates (she’arim)”: each person according to what he measures (meshaer) in his heart, and the “gates” are the fifty gates of Binah.
Kehot’s noteלקו״ת מטות פה, ב ואילך.
61עיני כל אליך ישברו
“The eyes of all look hopefully to You, and You give them their food in its time,” from Ashrei; it opens the discourse to which the Alter Rebbe refers.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
62שבע שבתות תמימות תהיינה
“Seven complete weeks shall there be,” the forty-nine days of the counting. The Alter Rebbe reads shabbasos as the attributes of Binah, “complete” because nothing external draws from them.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63תספרו חמשים יום
“Until the morrow of the seventh week you shall count fifty days, and you shall offer a new meal-offering to Havayah.” Here the fifty days are counted in the attributes of Imma.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וקראתם דרור
The Zohar explains that deror means freedom, as its Targum renders it, and that from the fiftieth year, of which it says “you shall proclaim liberty,” freedom comes forth for all; the Torah that comes from it is therefore called freedom.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
65וקראתם דרור
“And you shall sanctify the fiftieth year, and proclaim liberty throughout the land,” the law of the Jubilee. The fifty days of the counting share the number fifty and the quality of freedom.
Leviticus 25:10ויקרא כ״ה:י׳
וְקִדַּשְׁתֶּם אֵת שְׁנַת הַחֲמִשִּׁים שָׁנָה וּקְרָאתֶם דְּרוֹר בָּאָרֶץ לְכׇל־יֹשְׁבֶיהָ יוֹבֵל הִוא תִּהְיֶה לָכֶם וְשַׁבְתֶּם אִישׁ אֶל־אֲחֻזָּתוֹ וְאִישׁ אֶל־מִשְׁפַּחְתּוֹ תָּשֻׁבוּ:
And ye shall hallow the fiftieth year, and proclaim liberty throughout the land unto all the inhabitants thereof; it shall be a jubilee unto you; and ye shall return every man unto his possession, and ye shall return every man unto his family.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אברהם שיצא ממנו ישמעאל
When Yaakov wished to reveal the end of days to his sons and the Shechinah left him, he feared there was a flaw in his offspring, “like Avraham, from whom Yishmael came out,” until his sons answered, “Hear, Israel.”
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים נו, א.
67כמ״ש בפ׳ תצוה קפ״ג א׳
The note says that this wording is quoted in the Tzemach Tzedek’s Or HaTorah on Ki Sisa.
Kehot’s noteהלשון נעתק באוה״ת תשא ע׳ ב׳כא.
Paragraph 21
68אנכי הוי׳
“I am Havayah your G-d, who brought you out of the land of Egypt,” the opening of the Ten Commandments; the Alter Rebbe traces it to Keser Elyon.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69לרצונכם
“He shall wave the Omer before Havayah lirtzonchem (for your acceptance).” The word is read as ratzon, will, the Keser revealed on Shavuos.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כגוונא דא האי דרגא שארי לאתקדשא
The Zohar quotes “he shall atone for himself and for his household”: one who atones must first atone for himself and then for his house. So this level is first sanctified, then descends to sanctify its house through Israel below, in the counting of the Omer, and then rises to be bound to the higher days.
Zohar, Tetzaveh 6:55–7:64ספר הזהר, תצוה ו׳:נ״ה-ז׳:ס״ד
The answer would be as follows: It is written concerning the High Priest: “And he should make an atonement for himself and for his house” (Lev. 16, 6); from which it is clear that he, being the medium of propitiation, must first make atonement on his own behalf and then be the means of atonement for his household. The same applies here: the grade of the Passover feast began to be sanctified first (on the first day), and having been sanctified itself required to sanctify its household, and for this …
The Zohar; London, Soncino Press, 1933 (Public Domain)
71קול דודי
“The voice of my beloved! Here he comes, leaping upon the mountains, skipping upon the hills.” The Alter Rebbe reads the leaping as the mochin drawn into Z’eir Anpin on Pesach, and the skipping, with both feet, as the revelation of Keser to both on Shavuos.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
72ע״פ זכר ונקבה בראם
The note says the Alter Rebbe apparently means these two passages of Torah Ohr.
Kehot’s noteכנראה הכוונה לתו״א מח, א. פב, ד. המובאי׳ לקמן.
73זכר ונקבה בראם ויברך אותם
“Male and female He created them, and He blessed them, and called their name adam.” The blessing comes upon male and female together; the Alter Rebbe refers to a discourse on this verse.
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74בביאור ע״פ חכלילי עינים מיין
There “His eyes are red with wine” is explained through the Sages’ saying that every palate that tastes says “li li” (to me, to me).
Kehot’s noteתו״א מח, א.
75חכלילי עינים מיין
“His eyes are red with wine, and his teeth white with milk,” from Yaakov’s blessing of Yehudah; it opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וסד״ה ועשית בגדי קדש
Near the end of the discourse “And you shall make holy garments,” the Alter Rebbe describes three levels of making Aharon’s garments.
Kehot’s noteתו״א פב, ד.
77במ״ת מבחי׳ כתר עליון אנכי
Kehot’s note points to Zohar III, 11a for these words.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א.
Paragraph 22
78חטה ברתא דמתחטא לקמי אבוה
The child in the Zohar calls wheat “the daughter who pleads endearingly before her father, and he does her will”; Rabbi Elazar observes that the tribes have no ches and tes while she has ches and tes, and is called chitah.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Why was the Omer from barley and not from wheat? Because barley ripens first, whereas wheat is the more perfect food, being symbolical of the elimination of sin by the substitution of hittah (wheat) for het (sin).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 25
79ע״פ וספרתם לכם גבי חג השבועות
There the brightness renewed each Pesach in the world of the angels reaches down to the animal soul in Israel, so that it be transformed into the seven holy attributes drawn in the seven weeks of the counting.
Kehot’s noteלקו״ת במדבר י, ג.
80אין התינוק יודע לקרות אבא
The note says the source of this saying is given there.
Kehot’s noteנסמן לעיל לד, ג.
81אבא יסד ברתא
In the Raaya Mehemna on Pinchas: “With Chochmah He founded the earth”: Chochmah is Abba and the earth is the daughter; the daughter is with Abba on the right, the side of Chesed.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב). תס״ט (קה, ב).
82אבא יסד ברתא
On “Havayah founded the earth with Chochmah,” the Tikkunei Zohar explains: with Chochmah, which is Abba, He founded the daughter, who is the earth, for the daughter was made through Abba.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
83בת אבי
On Avraham’s words “she is my sister, the daughter of my father, but not the daughter of my mother,” the Zohar explains that he spoke of the Shechinah: she is the daughter of supernal Chochmah.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Abraham always called her “sister” because he was attached to her inseparably. Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 27
84כברתא דמתחטא לקמי אבוה ועביד לה רעותא
The Zohar calls wheat “a daughter who pleads endearingly before her father, and he does her will.” The Alter Rebbe reads “he does her will” as the Chesed of Abba.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Why was the Omer from barley and not from wheat? Because barley ripens first, whereas wheat is the more perfect food, being symbolical of the elimination of sin by the substitution of hittah (wheat) for het (sin).
The Zohar; London, Soncino Press, 1933 (Public Domain)
85וחטאך בצדקה פרוק
Daniel counsels Nevuchadnetzar, “Redeem your sins with charity, and your iniquities with kindness to the poor.” Here charity is what draws the five Chasadim into Malchus.
Daniel 4:24דניאל ד׳:כ״ד
לָהֵן מַלְכָּא מִלְכִּי יִשְׁפַּר עֲלָךְ וַחֲטָאָךְ בְּצִדְקָה פְרֻק וַעֲוָיָתָךְ בְּמִחַן עֲנָיִן הֵן תֶּהֱוֵה אַרְכָה לִשְׁלֵוְתָךְ:
Wherefore, O king, let my counsel be acceptable unto thee, and break off thy sins by almsgiving, and thine iniquities by showing mercy to the poor; if there may be a lengthening of thy prosperity.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ד, כד.
86כו׳ — והייתי אני ובני שלמה חטאים
Bas Sheva warns David that if Adoniyahu reigns, then when David lies with his fathers, “I and my son Shlomo will be chata’im.” The Alter Rebbe brings it as another use of the root chet.
I Kings 1:21מלכים א א׳:כ״א
וְהָיָה כִּשְׁכַב אֲדֹנִי־הַמֶּלֶךְ עִם־אֲבֹתָיו וְהָיִיתִי אֲנִי וּבְנִי שְׁלֹמֹה חַטָּאִים:
Otherwise it will come to pass, when my lord the king shall sleep with his fathers, that I and my son Solomon shall be counted offenders.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א א, כא (אני ושלמה בני).
Paragraph 28
87עץ הדעת חטה היתה
On the tree from which Adam ate, Rabbi Meir says it was a vine and Rabbi Nechemiah a fig; Rabbi Yehudah says it was wheat, for a child does not know how to call “Abba” and “Imma” until he tastes grain.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות מ, א. וש״נ.
88בשברי לכם מטה לחם
“When I break for you the staff of bread,” among the warnings of Bechukosai; the Alter Rebbe refers to a discourse on this verse for daas drawn down into smallness.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
89The Zohar explains that the first Adam was formed and engraved without a female, from letters engraved in the world above, while the second Adam, from his seed, was formed within a female.
Zohar, Terumah 77:751–78:761ספר הזהר, תרומה ע״ז:תשנ״א-ע״ח:תשס״א
Herein is a profound mystery, viz. that the Archetypal Adam took shape and form without the co- operation of the Female, but a second Man was engraved and formed from the seed and energy of the first within a female.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 31
90ואדם מדכר ונוק׳ נפיק
Rabbi Shimon explains that “Let us make man in Our image” was said at the time of union: so it is in the union of the two, in image and likeness, “and adam came forth from male and female.”
Zohar, Emor 43:278–44:285ספר הזהר, אמור מ״ג:ער״ח-מ״ד:רפ״ה
“I have formed him, yea I have made him”: as has been explained, the words “Let us make man in our image, after our likeness” refer to the time of wedlock, namely, the union of “image” and “likeness”, so that man issued from Male and Female.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 32
91מבואר בזהר בראשית דל״ז סע״א
The note says that this Zohar passage is also cited in the Tzemach Tzedek’s Or HaTorah on Vayikra, in two places.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ קצו. ושם בכרך-ג ע׳ תתיב.
92לא ידון רוחי באדם לעולם
“My spirit shall not abide in man forever, since he too is flesh; his days shall be a hundred and twenty years.” The Zohar reads it as the withdrawal of the supernal spirit that had given the early generations long life.
Genesis 6:3בראשית ו׳:ג׳
וַיֹּאמֶר ה׳ לֹא־יָדוֹן רוּחִי בָאָדָם לְעֹלָם בְּשַׁגַּם הוּא בָשָׂר וְהָיוּ יָמָיו מֵאָה וְעֶשְׂרִים שָׁנָה:
And the L-RD said: ‘My spirit shall not abide in man for ever, for that he also is flesh; therefore shall his days be a hundred and twenty years.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ר׳ אחא אמר בההוא זמנא הוה ההוא נהרא דנגיד ונפיק אפיק רוחא מאילנא דחיי
On “My spirit shall not abide in man forever,” Rabbi Acha says that at that time the river that flows forth brought spirit from the Tree of Life into the tree of death, and spirits were drawn into people for many days, until the wicked rose up; then the supernal spirit departed.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
AND THE L-RD SAID, MY SPIRIT SHALL NOT STRIVE WITH MAN FOR EVER, FOR THAT HE ALSO IS FLESH. R. Aha said: ‘At that time the stream which perennially flows used to draw forth the celestial spirit from the tree of life and pour it into the tree which harbours death, and so the spirit was continued in the body of men for great length of days, until they turned out bad and inclined to sin. Then the celestial spirit departed from that tree at the moment of the soul’s …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 33
94בזהר ר״פ בשלח דמ״ד סע״ב
the passage shares nothing with the note
Kehot’s noteראה לקמן פ׳ מטות פג, ריש ע״ד.
Paragraph 35
95בינה מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ו.
96כי בינה מקננא בכורסייא
The Tikkunei Zohar says that Imma Ila’ah (Binah) nests in the Throne in the three upper Sefiros, while the lower Imma nests in the ofan, the “one wheel upon the earth.” The Alter Rebbe brings it for the root of the Gevuros of Malchus in Binah.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
97בחי׳ — וכמש״ל
The note points back to the first chapter of this maamar, where barley was explained as shi’ur hei, the five Gevuros that divide speech into its many letter-combinations.
Kehot’s noteפ״א [כ].
98בזהר — כנ״ל
The note points back to the first chapter of this maamar, where Malchus was called behemah, the “great beast.”
Kehot’s noteפ״א. [כ].
99ורוח הבהמה היורדת היא למטה
“Who knows whether the spirit of man goes upward, and the spirit of the beast goes down below to the earth?” The Alter Rebbe uses “the beast that goes down” for Malchus as she descends into Beriah.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כא.
Paragraph 36
100והקרבתם מנחה חדשה
“Until the morrow of the seventh week you shall count fifty days, and you shall offer a new meal-offering to Havayah,” the offering of Shavuos. Here it is the fruit of the counting, the animal soul raised from behemah to adam.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טז.
101בעץ החיים למהוי אחד באחד
The Zohar explains why Shavuos, unlike Pesach and Sukkos, has no seven days: Israel is called “one,” and the Tree of Life, which stands in the middle and binds everything together, is called “one.” It adds that barley is offered first because it is the first of the grains.
Zohar, Emor 29:139–31:147ספר הזהר, אמור כ״ט:קל״ט-ל״א:קמ״ז
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והניף הכהן אותם על לחם הבכורים תנופה לפני…
“And the kohen shall wave them upon the bread of the first fruits”
The two Shavuos lambs, the embodiment of bittul, are waved together with the two loaves, the Written and the Oral Torah, and through the Torah they are raised back to their source, where nothing opposed to holiness can draw from them. The daily lambs, which carry bittul down into the world of separation, must instead be wholly burnt.
The maamar in brief
The maamar asks why, on Shavuos, the two lambs are waved together with the two loaves. Creation’s purpose is that the yesh be nullified to G-dliness, and true bittul means being one with the Infinite Light as the limbs are one with the soul. Man lacks this by nature, but domestic animals show it, because their root is higher than man’s, and sacrifice returns their life-force to that root. Lambs embody bittul most, since they belong to compassion, Yaakov’s attribute. The Torah’s two spellings tell their story: kesev, shin before beis, is their source, where the attributes stand above Chochmah; keves, beis before shin, is their state below. Yaakov “separated” them into the world of separation as the two daily lambs: the morning lamb, so that Avraham’s boundless Chesed is drawn only into what is nullified, and the evening lamb, to sweeten Yitzchak’s Gevuros. On Shavuos the lambs are waved back up with the two loaves, the Written Torah with its song and the Oral Torah with its explanation of the mitzvos. So the loaves are leavened, and the Shavuos lambs are peace-offerings that may be eaten.

Outline
	1The question: lambs waved with breadThe Shavuos lambs are waved together with the two loaves; to understand why, the maamar starts from the purpose of creation, the nullification of the yesh to the ayin.¶1
	2What true bittul isTo be actually included in the Infinite Light, as the body’s limbs are one with the soul and obey it without resistance.¶2
	3Animals, sacrifice and the lambMan lacks innate bittul, but domestic animals have it from their lofty root, and sacrifice returns them there. Lambs, of Yaakov’s compassion, have the most, as their voice, their weakness and their wool show.¶3–5
	4Kesev above, keves belowBelow, beis before shin: Chochmah, then the divided attributes; above, shin before beis: attributes higher than Chochmah. Yaakov draws the lambs into the world of separation as the two daily lambs; the morning is Avraham’s Chesed.¶6–7
	5The two daily lambs and the Shavuos wavingThe morning lamb keeps boundless Chesed from feeding the kelipos; the evening lamb sweetens Yitzchak’s Gevuros. On Shavuos the lambs are waved back to their source with the loaves, the Written and the Oral Torah.¶8–9
	6Song and explanationThe Written Torah has the song of the cantillation, the Oral Torah the explanation of the mitzvos; both are raised to their source, and the lambs with them. So the loaves are leavened, taking on the exaltation of the source.¶10–11
	7Peace-offerings and burnt-offeringsThe daily lambs, drawn below, must be wholly burnt; the Shavuos lambs, raised with the Torah, are peace-offerings, eaten even by the owners.¶12


Key concepts
	Self-nullification (bittul)ביטול
	Not mere humility but being actually included in the Infinite Light, with no existence apart from it, as the limbs have no life apart from the soul.

	Kesev and kevesכשב / כבש
	The Torah’s two spellings of “lamb.” Kesev, shin before beis, is the lambs’ source, where the attributes are above Chochmah; keves, beis before shin, is their state below, where the attributes follow Chochmah and divide.

	The world of separation (alma deferuda)עלמא דפרודא
	The lower worlds, where each thing appears to exist on its own; Yaakov draws the lambs’ bittul down into it.

	The morning of Avrahamבקר דאברהם
	The Zohar’s name for supernal Chesed, which spreads without limit; the morning lamb corresponds to it.

	Cantillation marks (te’amim)טעמים
	The melody of the Written Torah, its song, sweetness and delight, which the Oral Torah does not explain.

	“Exalted from the days of the world”המתנשא מימות עולם
	Words of the morning blessing, used for the source of life-force that transcends the worlds: its transcendence makes them separate, and raised into it they share its exaltation.


Section 1 · ¶1
The question: lambs waved with bread
1והניף1 הכהן אותם2 על לחם הבכורים תנופה לפני הוי׳ על שני כבשים כו׳. ואיתא בגמרא שהלחם מלמעלה כו׳
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs,” etc. And it is stated in the Gemara that the bread is on top, etc.,
The maamar opens with the verse of the Shavuos offering (Leviticus 23:20): the two loaves of the new wheat, “the bread of the first fruits,” were waved together with two lambs brought as peace-offerings. The Gemara (Menachos 62a) brings the view that, as everywhere, the bread is placed on top.


שמניף הכבשים עם הלחם ביחד.3 ולהבין ענין זה והתחברות זו להיות הכבשים עם הלחם בתנופה.
that he waves the lambs together with the bread. And [we must] understand this matter, and this joining: that the lambs are with the bread in the waving.
What the maamar takes from the Gemara is that the lambs and the bread are waved as one. It asks what this joining means: what do animal offerings and loaves of bread have in common, that they should be lifted together?


הנה נודע כי תכלית כל הבריאה להיות היש בטל לאין. ובכל עולם נמשך ביטול היש לפי מדרגתו.
Now, it is known that the purpose of all creation is that the “something” (yesh) be nullified to the “nothing” (ayin). And in every world the nullification of the yesh is drawn down according to its level.
The answer starts from a basic principle: creation exists so that the yesh, the created being that feels itself a “something,” should become nullified to the ayin, the “nothing” of G-dliness that no creature can grasp. Every world reaches this nullification in its own measure.




Section 2 · ¶2
What true bittul is
2והנה עיקר הביטול הוא להיות בטל ונכלל ממש באור א״ס ב״ה ומיוחד בו ביחוד גמור ואמיתי בתכלית היחוד כהתאחדות אברי הגוף בנפש החיונית השורה ומתלבש בתוכם שאין להם חיות אחר מבלעדי חיות הנפש
Now, the essence of self-nullification (bittul) is to be nullified and actually included in the Infinite Light (Or Ein Sof), blessed be He, and united with it in a complete and true union, the ultimate union, like the union of the limbs of the body with the vital soul that rests and is enclothed within them, for they have no other life-force apart from the life-force of the soul.
True bittul is not a feeling of humility but being actually included in the Infinite Light, one with it. The model is the body: its limbs are one with the vital soul enclothed in them, since they have no life of their own apart from the soul’s life.


ולכן האברים נשמעים לרצון הנפש בביטול והתאחדות גמור וכך תהיינה כחות נפש החיונית בטלות ונכללות ממש באור א״ס ב״ה השורה ומקיף על נפשו.
Therefore the limbs obey the will of the soul in complete nullification and union. And so should the powers of the vital soul be nullified and actually included in the Infinite Light, blessed be He, which rests upon and encompasses his soul.
Because the limbs have no separate life, they obey the soul’s will at once and without resistance. In the same way, a person’s vital soul and all its powers should be nullified in the Infinite Light that rests upon his soul and encompasses it.




Section 3 · ¶3–5
Animals, sacrifice and the lamb
3ועמ״ש ע״פ והקרבתם עולה אשה. אך הנה בטבע האדם בתולדתו אין כמו ביטול זה ודוגמתו אינו
And see what is written on the verse “And you shall offer a burnt-offering, a fire-offering.” But in the nature of man, as he is born, there is nothing like this nullification, and its like is not
The opening words send the reader to another discourse, on “And you shall offer a burnt-offering, a fire-offering,” for more on this theme. The argument then turns: by nature, from birth, a human being has no such bittul, and nothing like it is found in the physical world.


נמצא בגשמיות כלל לבטל רצונו מפני רצון אחרים בבחי׳ ביטול זה כאלו אין לו רצון אחר כלל
found in physicality at all: to nullify his will before the will of others at the level of this nullification, as though he had no other will at all.
No person naturally sets aside his own will for another’s so completely that it is as if he had no will of his own.


אלא טבע זו היא בבהמה שהן בטלות ברצון המנהיגם ולכל אשר יחפוץ יטה אותם ואינם משנות את תפקידם והיינו מפני כי שרשן ויסודתן בהררי קדש.4
Rather, this nature is in domestic animals, which are nullified to the will of the one who leads them: wherever he wishes he turns them, and they do not change their appointed task. This is because their root and foundation is “in the holy mountains.”
Domestic animals do show this trait: they go wherever their driver turns them and keep to their task. The Alter Rebbe explains that this is because their root is “in the holy mountains,” words taken from Psalms 87:1.


היא מדרגות עליונות באור א״ס ב״ה ושם הן בבחי׳ ביטול באור א״ס ממש (ועמ״ש ע״פ ויאכילך את המן5 בענין בהמה רבה שלמעלה מאדם) אלא שנפלו למטה מטה ממדרגת האדם ונמשך בחי׳ ביטול למטה תח״י [תחת יד] האדם.
These are lofty levels in the Infinite Light (Or Ein Sof), blessed be He, and there they are at the level of nullification in the Infinite Light itself (see what is written on the verse “And He fed you the manna,” on the matter of the “great beast” (behemah rabbah) that is above man). Only, they fell far down, below the level of man, and the level of nullification was drawn down below, under the hand of man.
These “holy mountains” are lofty levels within the Infinite Light, where the animals’ roots are in complete bittul; the parenthesis points to a discourse on “And He fed you the manna” about the “great beast” whose root is above man. These roots fell below man’s level, and so their bittul shows itself here as submission to man.


וזהו ענין הקרבנות שהיו מקריבין הבהמה ע״ג [על גבי] המזבח ועולה חיותה במקורה ושרשה שהוא בחי׳ ביטול
This is the meaning of the sacrifices: they would offer the animal upon the altar, and its life-force rises into its source and root, which is the level of nullification
This is the inner meaning of the sacrifices: when the animal is offered on the altar, its life-force rises back to its source and root.


ממש באור א״ס ב״ה והקרבנות היו מן הבקר ומן הצאן6 מכל הבהמה ולא מן החיות7 שבבהמה יש בה ביטול יותר מן החיה.
in the very Infinite Light, blessed be He. And the sacrifices were from the cattle and from the flock, from among all the domestic animals, and not from the wild beasts; for a domestic animal has more nullification than a wild beast.
That root is utter bittul in the Infinite Light. This is why only domestic animals, cattle and flock, were offered and not wild animals, as the Gemara learns from the verse (Zevachim 34a): a domestic animal has more bittul than a wild one.




4וכן מכל הבהמה נבחרו כבשים עפ״י [על פי] הרוב8 שנמשך בהם בחי׳ הביטול יותר. כי הבקר פני שור מהשמאל9 בחי׳ גבורות.
Likewise, from among all the domestic animals, lambs were chosen for the most part, because the level of nullification is drawn into them more. For cattle are “the face of an ox on the left,” the level of Gevuros (restraints).
Among the domestic animals, most offerings were lambs, because bittul is drawn into them most strongly. Cattle, by contrast, come from “the face of an ox on the left” in Yechezkel’s vision of the Divine Chariot (Ezekiel 1:10), and the left side is Gevuros, the attributes of restraint and severity.


וגם שור מנגח בקרנו10 ועזים הם ג״כ בחי׳ גבורות. אבל הכבשים הם בבחי׳ רחמים והכשבים הפריד יעקב11 שכבשים הם בבחי׳ מדותיו של יעקב בחי׳ רחמים.
Also, an ox gores with its horn; and goats, too, are the level of Gevuros. But lambs are at the level of compassion, and “Yaakov separated the lambs (kesavim),” for lambs (kevasim) are at the level of Yaakov’s attributes (middos), the level of compassion.
The ox shows this severity in that it gores with its horn, and goats too belong to Gevuros. Lambs belong to compassion: the verse “And Yaakov separated the lambs” (Genesis 30:40) ties them to Yaakov, whose attribute is compassion.


כי הכבשים יש להם קול רחמנות שמעורר רחמים והיינו לפי שמקורם ושרשם הוא ממדרגה עליונה יותר שהוא מקור הרחמים.
For lambs have a voice of pity that arouses compassion. This is because their source and root is from a higher level, which is the source of compassion.
The lamb’s plaintive bleat arouses pity in whoever hears it. The Alter Rebbe sees in this a sign of the lamb’s root in a higher level, the source of compassion.




5ולכן בנפילת החיות למטה נמשך להם הקול שמעורר רחמים וגם הם חלשים בטבעם כתולדותם והרי ניכר ומורגש בהם טבע הביטול [וגם הכבשים יש בהם צמר ששרשו גבוה מאד12 וכמ״ש
Therefore, when the life-force fell below, the voice that arouses compassion was drawn to them. They are also weak by nature, from birth, so that the nature of nullification is recognizable and felt in them. [Lambs also have wool, whose root is very high, and as is written
Because their root is in the source of compassion, when the lambs’ life-force descended into this world it kept the voice that arouses compassion, and their natural weakness makes their bittul plain to see. The bracket adds a further sign of their lofty root: their wool.


בזהר גדול ח״א [חלק א׳] דמ״ב ע״ג [עמוד ג׳]13 ע״פ והבל הביא גם הוא מבכורות צאנו1415 מחשבתיה הוה בההוא אתר16 דאתמר בי׳ [ביה] ועתיק יומין יתיב כו׳ ושער רישי׳ [רישיה] כעמר נקא17 וקב״ה [וקודשא בריך הוא] מחשבתא טבא צרפה למעשה ובג״ד [ובגין דא] קביל ליה וכו׳.
in the Zohar Gadol, Part I, folio 42, column c, on the verse “And Hevel, he too brought of the firstborn of his flock”: “His thought was on that place of which it is said, ‘And the Ancient of Days (Atik Yomin) sat,’ etc., ‘and the hair of His head was like clean wool’; and the Holy One, blessed be He, joins a good thought to the deed, and because of this He accepted it,” etc.
The Zohar on Hevel’s offering of “the firstborn of his flock” (Genesis 4:4) says that his thought was directed to the level of which Daniel says (7:9) that the Ancient of Days sat, “the hair of His head like clean wool”; because G-d joins a good intention to the deed, the offering was accepted. Kehot notes that the Zohar Gadol cited here is the Cremona printing.


ועמ״ש לקמן בפ׳ פנחס ע״פ צו את בנ״י [בני ישראל]18 כו׳ וע׳ במשנה ספ״ו דכריתות.19 וע׳ בזהר משפטים קכ״ה א׳ ועמ״ש במ״א ע״פ שערך כעדר העזים20 שגלשו כו׳]:21
See what is written below in Parshas Pinchas on the verse “Command the children of Israel,” etc.; and see the Mishnah at the end of chapter 6 of Kerisos. And see the Zohar, Mishpatim, 125a; and see what is written elsewhere on the verse “Your hair is like a flock of goats that streamed down,” etc.]
The bracket ends with further references: the discourse in Likkutei Torah, Pinchas, on “Command the children of Israel,” which explains why the daily offering is a lamb; the Mishnah at the end of the sixth chapter of Kerisos, on lambs being named before goats; the Zohar on Mishpatim (125a), on the kid and its mother’s milk; and the discourse on “Your hair is like a flock of goats,” on hair as a surplus from which the external forces draw.




Section 4 · ¶6–7
Kesev above, keves below
6ב והנה בנפילת החיות למטה בגשמיות נק׳ בשם כבשים הב׳ קודם לשי״ן. כי הב׳ רומז לבחינת חכמה בחכמה יבנה בית.22 והשי״ן רומז לג׳ קוין המסתעפים ונמשכים למטה משא״כ כשהם למעלה במקורם הם אחדות אחד.
2. Now, when the life-force has fallen below into physicality, they are called by the name kevasim (כבשים), with the beis before the shin. For the beis alludes to the level of Chochmah (wisdom), [as it is written,] “With wisdom a house (bayis) is built.” And the shin alludes to the three lines that branch out and are drawn downward; whereas when they are above, in their source, they are a single unity.
The Torah spells “lamb” two ways, keves (כבש) and kesev (כשב). The spelling kevasim, beis before shin, describes the lambs after their descent into physicality: the beis, the letter of bayis, “house,” stands for Chochmah, since “with wisdom a house is built” (Proverbs 24:3), and the shin, with its three branches, stands for the three lines of the attributes, divided as they spread downward. In their source they are not divided but one.




7ושם נק׳ כש״ב [כשל בינונים] השי״ן קודם לבי״ת שהשי״ן הוא מדות עליונות שלמעלה מהחכמה23 ושכל ונק׳ בזהר24 טורי חשוכא.25
And there they are called kesev (כשב), with the shin before the beis, for the shin is the supernal attributes (middos) that are above Chochmah and intellect, which are called in the Zohar “the mountains of darkness.”
In their source the lambs are called kesev, with the shin first: there the attributes are not born of Chochmah but stand above it and above all intellect. The Zohar calls these hidden attributes “the mountains of darkness,” darkness here meaning that they are beyond the reach of understanding.


[ועיין במ״ש פ׳ תולדות בביאור ע״פ מים רבים26 שבשה״ש [שבשיר השירים] בענין דעת עליון27 ובד״ה שניך כעדר]
[See what is written in Parshas Toldos, in the explanation (biur) on the verse “Many waters” in the Song of Songs, on the matter of the supernal Daas (knowledge), and in the discourse beginning “Your teeth are like a flock.”]
The bracket refers to two other discourses: the Biur (explanatory discourse) in Torah Ohr, Parshas Toldos, on “Many waters cannot quench the love” (Song of Songs 8:7), which explains the supernal Daas, and the discourse on “Your teeth are like a flock.”


אך והכשבים הפריד יעקב28 שיעקב הוא הממשיך בחי׳ הכשבים מבחינתם ומדרגתם שבמקורם לבחי׳ הפירוד שיהי׳ [שיהיה] נק׳ בשם כבשים.
But “And Yaakov separated the lambs (kesavim)” [means] that Yaakov is the one who draws the level of the kesavim from their level and rank in their source to the level of separation, so that they will be called by the name kevasim.
The verse “And Yaakov separated the lambs” now receives its inner meaning: Yaakov draws the lambs from their united state as kesavim in their source down to the level of separation, where they are called kevasim.


כדי שיהי׳ [שיהיה] נמשך בחי׳ הביטול גם בעלמא דפרודא את הכבש29 א׳ תעשה בבקר ואת הכבש השני תעשה בין הערבים כו׳.
[This is] so that the level of nullification will be drawn also into the world of separation (alma deferuda): “The one lamb you shall offer in the morning, and the second lamb you shall offer toward evening,” etc.
The purpose of this descent is that bittul should reach even the “world of separation,” the lower worlds where each thing seems to exist on its own. This is why the daily offering is two lambs, one in the morning and one toward evening (Numbers 28:4).


והענין כי בקר הוא בקר דאברהם3031 בחי׳ חסד עליון שמתפשט אור א״ס ב״ה למעלה עד אין קץ ולמטה עד אין תכלית.32
The explanation is: morning is “the morning of Avraham,” the level of supernal Chesed (kindness), in which the Infinite Light (Or Ein Sof), blessed be He, spreads forth above without end and below without limit.
Morning stands for Avraham, whose attribute is supernal Chesed, kindness that flows without limit; the Zohar calls it “the morning of Avraham.” Through Chesed the Infinite Light spreads forth endlessly, above and below.




Section 5 · ¶8–9
The two daily lambs and the Shavuos waving
8והנה בהתפשטותו למטה מדרגה אחר מדרגה בירידות המדרגות בדרך השתלשלות והתלבשות יש יניקה ואחיזה לקליפות וסט״א [וסטרא אחרא] לינק מהקדושה בחי׳ אהלי קדר33 וכמו שאמר אברהם לו ישמעאל יחיה לפניך.34
Now, as it spreads downward, level after level, in the descent of the levels by way of the chain of descending worlds (hishtalshelus) and enclothement, there is nurture and a hold for the kelipos (husks) and the sitra achra (the other side), to draw nurture from holiness: the level of “the tents of Kedar,” and as Avraham said, “O that Yishmael might live before You.”
As Chesed spreads downward through the chain of levels, each clothed in the next, the forces opposed to holiness find a hold and draw nourishment from it. “The tents of Kedar” (Song of Songs 1:5), named for a son of Yishmael, stands for such a drawing from holiness, and Avraham’s plea, “O that Yishmael might live before You” (Genesis 17:18), shows boundless kindness reaching even Yishmael.


וצריך להקדים כבש שהוא בחי׳ ביטול בבחי׳ רחמנות שלא יומשך אור א״ס ב״ה רק בבחי׳ ביטול להיות אור א״ס שורה ומתגלה במי
And it is necessary to put first a lamb, which is the level of nullification, with the quality of pity, so that the Infinite Light (Or Ein Sof), blessed be He, will be drawn only at the level of nullification: that the Infinite Light should rest and be revealed in one
So the lamb, bittul joined with pity, must come first: the morning offering ensures that the boundless light of Chesed is drawn only into what is nullified to it. The Infinite Light rests and is revealed only in one who is nullified to it; the Gemara (Nedarim 38a) counts humility among the qualities of those on whom G-d rests His Shechinah.


שבטל35 אליו דוקא [ועמ״ש בפ׳ וירא ע״פ אנכי מגן לך3637 וע׳ בזהר בלק דף ר״ד ע״ב וס״פ מקץ דף ר״ג].38
who is nullified to it, specifically. [See what is written in Parshas Vayeira on the verse “I am a shield to you”; and see the Zohar, Balak, folio 204b, and the end of Parshas Miketz, folio 203.]
The bracket points to the discourse on “I am a shield to you” (Genesis 15:1) in Torah Ohr, which explains Avraham’s unbounded Chesed toward Yishmael, and to two passages of the Zohar, in Balak and at the end of Miketz, that speak of “the morning of Avraham.”




9ואת הכבש השני תעשה בין הערבים39 זמן שליטת מדתו של יצחק בחי׳ גבורות להמתיקן כו׳ והמשכות בחי׳ ביטול זה ב׳ כבשים בבחי׳ בקר ובבחי׳ בין הערבים נעשה ע״י יעקב
“And the second lamb you shall offer toward evening”: the time when the attribute of Yitzchak, the level of Gevuros (restraints), holds sway, in order to sweeten them, etc. And the drawings-down of this level of nullification, the two lambs, at the level of morning and at the level of “toward evening,” are accomplished through Yaakov,
The second lamb is offered toward evening, the time when Yitzchak’s attribute, Gevurah, prevails; its bittul sweetens those severities. Both drawings-down, the morning lamb and the evening lamb, are the work of Yaakov.


שהוא בריח התיכון המבריח40 מן הקצה אל הקצה לכך הפריד יעקב הכבשים מבחי׳ כשבים שהיו במקורן ושרשן לבחי׳ כבשים לעלמא דפרודא להתחלק בב׳ בחי׳ ומדרגות שונות.
who is “the middle bar that runs through from end to end.” Therefore Yaakov separated the lambs from the level of kesavim, as they were in their source and root, to the level of kevasim, for the world of separation, to be divided into two different aspects and levels.
Yaakov is “the middle bar” of the Mishkan that ran through all the boards from end to end (Exodus 26:28): his attribute joins the two extremes, Avraham’s Chesed and Yitzchak’s Gevurah. That is why it is he who brings the lambs down from their united source as kesavim into the world of separation as kevasim, divided into two offerings at two times.


אך בשבועות והניף הכהן אותם על לחם41 כו׳ על שני כבשים שמניף את הכבשים למעלה לשרשן ומקורן בחי׳ כשבים להיות בטלים ומיוחדים באור א״ס ב״ה ממש והיינו עם הלחם כי
But on Shavuos, “And the kohen shall wave them upon the bread,” etc., “upon the two lambs”: he waves the lambs upward, to their root and source, the level of kesavim, so that they are nullified and united in the very Infinite Light (Or Ein Sof), blessed be He. And this is with the bread, because
On Shavuos the movement is reversed: the kohen waves the two lambs upward, back to their root as kesavim, where they are nullified and united in the Infinite Light itself. This happens together with the bread, and the maamar now explains what the bread is.


הנה ענין תנופות שתי הלחם הוא. כי הנה ב׳ הלחם רומזות לתשב״כ [לתורה שבכתב] ותשבע״פ [ותורה שבעל פה]42 כמ״ש לכו לחמו בלחמי43 כו׳
the meaning of the wavings of the two loaves is [as follows]. For the two loaves allude to the Written Torah and the Oral Torah, as it is written, “Come, eat of my bread,” etc.
The two loaves stand for the two parts of the Torah, the Written and the Oral, since the Torah is called bread: “Come, eat of my bread” (Proverbs 9:5).


כי הן בחי׳ גבוהות שיש בתשב״כ [בתורה שבכתב] מה שאין בתשבע״פ [בתורה שבעל פה] והוא ענין הטעמים שבתורה זרקא מקף שופר הולך סגולתא כו׳ שהם בחי׳ ניגון בבחי׳ מתיקות ותענוג.
For they are lofty levels: in the Written Torah there is what is not in the Oral Torah, and this is the matter of the cantillation marks (te’amim) of the Torah, zarka, makaf, shofar holech, segolta, etc., which are the level of melody, with the quality of sweetness and delight.
Each part of the Torah has a lofty quality the other lacks. The Written Torah alone has the cantillation marks, named here by the opening of their traditional sequence (zarka, makaf, shofar holech, segolta), and they are pure melody, sweetness and delight.




Section 6 · ¶10–11
Song and explanation
10וע״ז נאמר ויהי שירו חמשה ואלף4445 ובלילה שירה עמי46 שהטעמים הן בבחי׳ שיר וניגון לנגן בשירה וזמרה מרוב שמחה ותענוג שהטעמים אלו הם בתשב״כ [בתורה שבכתב] ולא בתשבע״פ [בתורה שבעל פה] ואין בתשבע״פ [בתורה שבעל פה] שום פי׳
Of this it is said, “And his songs were a thousand and five,” and “At night His song is with me”: for the cantillation marks are at the level of song and melody, to sing in song and hymn out of great joy and delight. These cantillation marks are in the Written Torah and not in the Oral Torah, and in the Oral Torah there is no interpretation
Shlomo’s “thousand and five” songs (I Kings 5:12) and “At night His song is with me” (Psalms 42:9) are read as referring to this song of the Torah: the cantillation is melody that rises from great joy and delight. It exists only in the Written Torah.


וביאור על הטעמים לבאר ולפרש לנו שירה זו מאי היא [ועמ״ש בפ׳ הברכה ע״פ תורה צוה47 וע״פ ויהי מקץ48 וע״פ שיר השירים49 וע״פ ואהיה אצלו אמון ואהיה שעשועים50 כו׳].
or explanation of the cantillation marks, to explain and interpret for us what this song is. [See what is written in Parshas HaBerachah on the verse “The Torah [Moshe] commanded,” and on “And it came to pass at the end,” and on “The Song of Songs,” and on “And I was with Him as a nursling (amon), and I was a delight,” etc.]
Nowhere does the Oral Torah tell us what this song means; it remains beyond explanation. The bracket lists four discourses that develop the theme: on “The Torah Moshe commanded,” on “And it came to pass at the end” (the opening of Miketz), on “The Song of Songs,” and on “And I was with Him as a nursling.”


רק תשבע״פ [תורה שבעל פה] היא פי׳ וביאור יסוד המצות ושורשן שפי׳ וביאור זה הוא בתשבע״פ [בתורה שבעל פה] דוקא ולא בתשב״כ [בתורה שבכתב] כי אין שום מצוה בתשב״כ [בתורה שבכתב] שלא תהיה צריכה לפי׳
The Oral Torah, however, is the interpretation and explanation of the basis of the mitzvos and their root; this interpretation and explanation is in the Oral Torah specifically and not in the Written Torah. For there is no mitzvah in the Written Torah that does not need the interpretation
The Oral Torah has its own unique quality: it explains the mitzvos, their basis and their root. No mitzvah of the Written Torah can be kept without it.


וביאור תשבע״פ [תורה שבעל פה] כיצד תהיה דרך עשיית המצוה ובאיזה אופן ובשבועות מניפין ב׳ בחי׳ הלחם למעלה במקורן ושרשן להיות כלולות ומתאחדות באור א״ס ב״ה
and explanation of the Oral Torah: how the mitzvah is to be performed and in what manner. And on Shavuos the two levels of the bread are waved upward, into their source and root, to be included and united in the Infinite Light (Or Ein Sof), blessed be He,
Only the Oral Torah tells how a mitzvah is performed and in what manner. On Shavuos both, the two kinds of bread, are waved upward to their source, to be included and united in the Infinite Light.


כי שם הן מיוחדות בתכלית היחוד איהו וחיוהי חד כו׳ הוא היודע והוא המדע כו׳.51
for there they are united in the ultimate union: “He and His life-forces are one,” etc.; “He is the Knower and He is the Knowledge,” etc.
In their source the Torah’s two aspects are one with G-d Himself, in the ultimate unity expressed by “He and His life-forces are one” and “He is the Knower and He is the Knowledge”: there G-d’s wisdom is not something apart from Him.




11ובהן וע״י מתייחדים גם חיות הכבשים להיותן בטלים בשרשן ומקורן העליון להיות הכל בבחי׳ ביטול.
And in them and through them the life-force of the lambs, too, is united, so that they are nullified in their supernal root and source, so that everything is at the level of nullification.
Through the loaves, that is, through the Torah, the lambs’ life-force too is united and nullified in its supernal source. This is why the lambs are waved together with the bread: with the Torah, everything returns to bittul.


ולכן בשתי הלחם דשבועות כתיב חמץ תאפינה52 שמאחר שמתעלה למקור החיות ומקור החיות המהוה עולמות הנפרדים יש מאין הוא בבחי׳ המתנשא מימות עולם53 שזהו חיותם והתהוותם
Therefore of the two loaves of Shavuos it is written, “They shall be baked leavened.” For since it is raised up to the source of the life-force, and the source of the life-force, which brings the separate worlds into being as something from nothing, is at the level of “Who is exalted from the days of the world,” and this is their life-force and their coming-into-being,
This explains why the Shavuos loaves, unlike other meal-offerings, are baked leavened (Leviticus 23:17). They are raised to the source of life-force, which creates the separate worlds from nothing and is, in the words of the morning blessing, “exalted from the days of the world.”


שמחמת שמתנשא ומסתלק מהם אור א״ס ב״ה למעלה ואינו מתלבש בתוכם ממש לכך נתהווה חיותם וקיומם בבחי׳ נפרדים להיות דבר ויש בפ״ע [בפני עצמו] ובהעלותם למקורן ושרשן
for because the Infinite Light (Or Ein Sof), blessed be He, is exalted and withdrawn from them, above, and is not actually enclothed within them, therefore their life-force and existence came into being as separate, to be a thing and an entity in its own right; and when they are raised to their source and root,
The worlds feel themselves separate precisely because the Infinite Light is exalted above them and is not actually enclothed within them; this transcendence is what lets them come into being as entities in their own right.


הוא המתנשא מימות עולם נעשו גם הם בבחי׳ התנשאות שלמעלה מאחר שנכללו ונתאחדו במקורם ממש [ועמ״ש מזה גבי חג השבועות ע״פ וידבר אלקים כו׳ ע״ש].
which is “Who is exalted from the days of the world,” they too have become of the level of the exaltation that is above, since they have been included and united in their very source. [See what is written on this regarding the festival of Shavuos, on the verse “And Elokim spoke,” etc.; see there.]
But when they are raised back into that source, they take on its exaltation, since they are now included and one with it; that holy rising is the leaven of the Shavuos loaves. The bracket refers to the Shavuos discourse on “And Elokim spoke” for more.




Section 7 · ¶12
Peace-offerings and burnt-offerings
12ובזה יובן ההפרש שבין כבשי עצרת לבין שני הכבשים התמידים ליום כי שני כבשי עצרת הם שלמים54 הנאכלים לבעלים משא״כ שני כבשי התמידים ליום הם עולות.55
With this the difference will be understood between the lambs of Atzeres and the two daily tamid lambs: the two lambs of Atzeres are peace-offerings (shelamim), which are eaten by the owners, whereas the two lambs of the daily tamid are burnt-offerings (olos).
The maamar now explains a difference in law. The two lambs of Shavuos (Atzeres) are peace-offerings, which are eaten, while the two daily tamid lambs (Numbers 28:3) are burnt-offerings, wholly consumed on the altar.


והענין כי התמידים הם הכבשים הנמשכים למטהלעולם הפירוד כנ״ל ואזי א״א להאכיל לבעלים שלא יומשך למטה מטה יותר ויהיה אחיזה ויניקה לסט״א [לסטרא אחרא].
The explanation is: the tamid offerings are the lambs that are drawn down below, into the world of separation, as mentioned above. And so it is impossible to give them to the owners to eat, lest it be drawn down still further and there be a hold and nurture for the sitra achra (the other side).
The daily lambs are the ones drawn down into the world of separation. Eating them would draw them still further down, where the sitra achra could take hold and draw nourishment.


וצ״ל כולו כליל. אבל כבשי עצרת שהם על לחם הביכורים תנופה56 לפני הוי׳ למעלה במקורם לבחי׳ כשבים
And it must be wholly consumed (kalil). But the lambs of Atzeres, which are “upon the bread of the first fruits, a wave-offering before Havayah,” [raised] upward into their source, to the level of kesavim,
So the tamid must be entirely consumed on the altar. The Shavuos lambs, however, are waved “upon the bread of the first fruits,” upward into their source as kesavim.


וגם נכללים ומיוחדים בבחי׳ שתי הלחם כנ״ל שם אין שליטה ויניקה כלל ולכן הם שלמים הנאכלים אפי׳ [אפילו] לבעלים:
and are also included and united in the level of the two loaves, as mentioned above — there is no dominion or nurture [for the other side] there at all. Therefore they are peace-offerings, which are eaten even by the owners.
There, included in the two loaves of the Torah, no opposing force can rule or draw nourishment, and so they can be peace-offerings, eaten even by the owners.



In one’s avodah
As the body’s limbs obey the soul without resistance because they have no life of their own, so a person should make the powers of his vital soul nullified and included in the Infinite Light that rests upon his soul and encompasses it (paragraph 2).
Questions for discussion
	Why does the maamar define bittul through the union of the limbs with the soul rather than through obedience alone?
	How can domestic animals, which stand below man, have a root higher than man’s, and how does the sacrifice express this?
	What do the two spellings, kesev and keves, teach about the relation of the attributes to Chochmah, above and below?
	Why must the morning lamb, bittul joined with pity, come first when Avraham’s Chesed is drawn down?
	Why are the Shavuos lambs peace-offerings that are eaten, while the daily lambs are wholly burnt, and what do the two loaves of Torah have to do with it?

Sources and references
Notes
Paragraph 1
1והניף
The note records that this maamar is printed, with variations, in the collection Shnei HaMeoros (Lemberg, 5642), folio 29a: another version of the same discourse.
Kehot’s noteבשינויים בס׳ שני המאורות (לבוב — תרמ״ב) כט, א. הנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ח-א ע׳ רמו (וראה בהנסמן שם ח״ב ע׳ תתקלו). תחילת המאמר מובא באוה״ת ויקרא-ב ע׳ תקעד עם הגהות.
2והניף הכהן אותם
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs; they shall be holy to Havayah, for the kohen.” This is the Shavuos waving the whole maamar explains.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, כ.
3שהלחם מלמעלה . . עם הלחם ביחד
The baraita weighs whether the bread or the lambs go on top in this waving; its first view is that, as everywhere, the bread is on top, while other Tannaim differ and Rebbi holds that they are placed side by side and waved. The Alter Rebbe takes from it that the lambs are waved together with the bread.
Menachot 62a:1–3מנחות ס״ב א:א׳-ג׳
כיצד עושה מניח אימורין על פיסת היד וחזה ושוק עליהן ובכל מקום שיש לחם הלחם מלמעלה היכא אמר רב פפא במלואים מאי טעמא אילימא משום דכתיב (ויקרא י, טו) שוק התרומה וחזה התנופה על אשי החלבים יביאו להניף תנופה והכתיב (ויקרא ז, ל) את החלב על החזה יביאנו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סב, א.
Paragraph 3
4ויסודתן בהררי קדש
“His foundation is in the holy mountains.” The Alter Rebbe uses the phrase for the lofty root of the domestic animals in the Infinite Light.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ויאכילך את המן
“And He afflicted you and let you hunger, and fed you the manna.” The verse heads the discourse to which the parenthesis refers, on the “great beast” that is above man.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6מן הבקר ומן הצאן
“When a man among you brings an offering to Havayah, of the animals, of the cattle and of the flock, you shall bring your offering.” The verse limits offerings to domestic animals.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7מכל הבהמה ולא מן החיות
The Gemara cites a baraita: had the verse said only “of the animals,” wild animals might have been included; it says “cattle and flock,” meaning cattle and flock and not a wild animal. The Alter Rebbe explains why: the domestic animal has more bittul.
Zevachim 34aזבחים ל״ד א
Kehot’s noteזבחים לד, א.
Paragraph 4
8נבחרו כבשים ע״פ הרוב
The Mishnah here teaches that lambs are mentioned before goats everywhere in the Torah, though the verse shows the two are of equal worth. Kehot points here for the statement that lambs were chosen for most offerings.
Keritot 28aכריתות כ״ח א
Kehot’s noteראה כריתות כח, א.
9פני שור מהשמאל
In Yechezkel’s vision each of the holy beasts has the face of a man and of a lion on the right, “the face of an ox on the left,” and the face of an eagle. The Alter Rebbe places the root of cattle in the ox of the left side, Gevuros.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
10שור מנגח בקרנו
In that discourse the Alter Rebbe reads “of the cattle and of the flock” as two kinds of animal soul.
Kehot’s noteועבד״ה אדם כי יקריב פ״ב [ויקרא] ד״ב ע״ד. [כ].
11והכשבים הפריד יעקב
“And Yaakov separated the lambs, and set the faces of the flock toward the streaked.” The verse links the lambs to Yaakov, whose attribute is compassion.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, מ.
Paragraph 5
12ומורגש — ששרשו גבוה מאד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא״י. [כ].
13וכמ״ש בזהר גדול ח״א דמ״ב ע״ג
The note explains that the citation is to the Cremona printing of the Zohar, and that Or HaTorah, Bereishis, vol. 7, quotes the Zohar’s words exactly as they are quoted here.
Kehot’s noteהכוונה לזהר דפוס קרימנא, וכ״כ באוה״ת בראשית-ז דף תתשסז מעתיק הלשון כמו כאן.
14והבל הביא גם הוא מבכורות צאנו
“And Hevel, he too brought of the firstborn of his flock and of their fat; and Havayah turned to Hevel and to his offering.” The Zohar quoted here explains why his offering was accepted.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15והבל הביא גם הוא מבכורות צאנו
Cain brought flax seed, and Hevel brought of the firstborn of his flock, lambs that had not been shorn for their wool; Hevel’s offering was accepted. Kehot notes that Or HaTorah, quoting this Zohar, refers to this chapter.
Pirkei DeRabbi Eliezer 21:5–6פרקי דרבי אליעזר כ״א:ה׳-ו׳
הֵבִיא קַיִן מוֹתַר מַאֲכָלוֹ קְלָיוֹת, זֶרַע פִּשְׁתָּן. וְהֵבִיא הֶבֶל מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵיהֶן, כְּבָשִׂים שֶׁלֹּא נִגְזְזוּ לְצֶמֶר. וְנִתְעַב מִנְחַת קַיִן, וְנִרְצֵית מִנְחַת הֶבֶל, שֶׁנֶּאֱמַר: ״וַיִּשַׁע ה׳ אֶל הֶבֶל וְאֶל מִנְחָתוֹ״. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר: אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא, ״אַל יִתְעָרְבוּ מִנְחַת קַיִן וְהֶבֶל לְעוֹלָם, שֶׁמָּא חַס וְשָׁלוֹם יִתְעָרְבוּ בְּאֶרֶג בֶּגֶד״, שֶׁנֶּאֱמַר: ״לֹא תִלְבַּשׁ שַׁעַטְנֵז״ וְכוּ'. אֲפִלּוּ הִיא מְרֻקֶּבֶת לֹא יַעֲלֶה עָלֶיךָ, שֶׁנֶּאֱמַר: ״וּבֶגֶד כִּלְאַיִם שַׁעַטְנֵז לֹא יַעֲלֶה עָלֶיךָ״.
(Cain) brought the remnants of his meal of roasted grain, (and) the seed of flax, and Abel brought of the firstlings of his sheep, and of their fat, he-lambs, which had not been shorn of their wool. The offering of || Cain was precluded, and the offering of Abel was acceptable, as it is said, "And the L-rd had respect unto Abel and to his offering" (Gen. 4:4). Rabbi Joshua ben Ḳorchah said: The Holy One, blessed be He, said: Heaven forbid ! Never let the offerings of Cain and …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
16מחשבתיה הוה בההוא אתר
This Zohar passage is also brought in Or HaTorah, Shoftim, p. 959, which refers there to Pirkei DeRabbi Eliezer, chapter 21, where Hevel’s offering is described as lambs not yet shorn for their wool.
Kehot’s noteמובא באוה״ת שופטים ע׳ תתקנט ושם מציין לפרקי דר״א פרק כא.
17ועתיק יומין יתיב כו׳ ושער רישי׳ כעמר נקא
“The Ancient of Days sat; His garment was white as snow, and the hair of His head like clean wool.” The Zohar quoted here says Hevel’s thought was directed to this level.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18לקמן . . צו את בנ״י
the passage shares nothing with the note
Kehot’s noteעז, ד.
19במשנה ספ״ו דכריתות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכח, א.
20ע״פ שערך כעדר העזים
That discourse explains “Your hair is like a flock of goats”: hair is a surplus of the body, not its essence, and the Zohar says that the external forces draw nurture from the hair of goats.
Kehot’s noteראה לקמן שה״ש לו, ג.
21Rabbi Shimon says that lambs precede goats everywhere in the Torah; one might think it is because they are choicer, but the verse teaches that both are equal. The Alter Rebbe refers to it in his bracket on the lambs’ lofty root.
Mishnah Keritot 6:9משנה כריתות ו׳:ט׳
רַבִּי שִׁמְעוֹן אוֹמֵר, כְּבָשִׂים קוֹדְמִין לָעִזִּים בְּכָל מָקוֹם. יָכוֹל מִפְּנֵי שֶׁהֵן מֻבְחָרִין מֵהֶן. תַּלְמוּד לוֹמַר (ויקרא ד), וְאִם כֶּבֶשׂ יָבִיא קָרְבָּנוֹ לְחַטָּאת, מְלַמֵּד שֶׁשְּׁנֵיהֶם שְׁקוּלִין. תּוֹרִין קוֹדְמִין לִבְנֵי יוֹנָה בְכָל מָקוֹם. יָכוֹל מִפְּנֵי שֶׁהֵן מֻבְחָרִים מֵהֶן. תַּלְמוּד לוֹמַר (שם יב), וּבֶן יוֹנָה אוֹ תֹר לְחַטָּאת, מְלַמֵּד שֶׁשְּׁנֵיהֶן שְׁקוּלִין. הָאָב קוֹדֵם לָאֵם בְּכָל מָקוֹם. יָכוֹל שֶׁכְּבוֹד הָאָב עוֹדֵף עַל כְּבוֹד הָאֵם, תַּלְמוּד לוֹמַר (שם יט), אִישׁ אִמּוֹ וְאָבִיו תִּירָאוּ, מְלַמֵּד שֶׁשְּׁנֵיהֶם שְׁקוּלִים. אֲבָל אָמְרוּ חֲכָמִים, הָאָב קוֹדֵם לָאֵם …
Rabbi Shimon says: lambs are mentioned before goats in all places. You might think that it is because they are choicer, therefore Scripture states, “And if he brings a lamb as his offering,” (Leviticus 4:32) to teach that both are equal. Turtle-doves are mentioned before young pigeons in all places. You might think that it is because they are choicer, therefore Scripture states, “A young pigeon or a turtle-dove for a hatat,” (Leviticus 12:6) to teach that both are equal. The father comes before the mother in all places. You …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
22בחכמה יבנה בית
“With wisdom a house is built, and with understanding it is established.” The Alter Rebbe reads the beis, the letter of bayis (house), as Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
23כש״ב השי״ן קודם לבי״ת . . מדות עליונות שלמעלה מהחכמה
The Tzemach Tzedek brings this teaching, that above the lamb is kesev, with the shin first because the attributes there are above Chochmah, in Or HaTorah on Shemos and on Pinchas.
Kehot’s noteמובא באוה״ת שמות-ז ע׳ ב׳תריט. פ׳ פנחס ע׳ א׳קג.
24בזהר
The Zohar (Pinchas) tells of the hind that goes into “the mountain of darkness” and from there rises toward “the mountain of light” to receive its food. The Alter Rebbe uses the Zohar’s name “mountains of darkness” for the supernal attributes above Chochmah.
Zohar III, 249bזח״ג רמט, ב
Kehot’s noteזח״ג רמט, ב. (בחי׳) וע׳ ריב, א בקלי׳. [כ].
25טורי חשוכא
Here the Zohar (Balak) uses “the mountains of darkness” for the place of the forces of impurity, where Bilam went to learn sorcery. Kehot points to it as the term’s use for kelipah, beside its use for holiness.
Zohar, Balak 45:488–46:497ספר הזהר, בלק מ״ה:תפ״ח-מ״ו:תצ״ז
26“Many waters cannot quench the love, nor can rivers drown it.” The verse heads the Torah Ohr discourse to which the bracket refers.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בביאור ע״פ מים רבים . . בענין דעת עליון
In that Biur the Alter Rebbe distinguishes the supernal Daas, which comes from Keser and unites Chochmah and Binah, from the lower Daas that spreads into the attributes, and attributes born of the intellect from attributes rooted in Keser, above intellect, which the supernal Daas draws down.
Kehot’s noteתו״א דף יט, ג. ומצויין באוה״ת פ׳ ראה ע׳ תשצו לתו״א הנ״ל ”שדעת העליון ממשיך המדות דכתר שלמעלה מהחכמה והם חג״ת דא״א”. וראה גם באוה״ת שה״ש-ב ע׳ תקסט.
28והכשבים הפריד יעקב
“And Yaakov separated the lambs.” The Alter Rebbe reads “separated” as drawing the lambs from their united source into the world of separation.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29את הכבש אחד תעשה
“The one lamb you shall offer in the morning, and the second lamb you shall offer toward evening”: the daily tamid. Its two lambs are the bittul drawn down into the world of separation.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ד.
30בקר הוא בקר דאברהם
The Zohar (Balak) speaks of two “mornings,” the morning of Avraham and the morning of Yosef, and of how the first light was clothed in light upon light, level after level, so that the worlds could bear it. The Alter Rebbe refers to this passage in the next paragraph.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Our text continues: “In the morning will I order my prayer unto thee and keep watch”. Why is the word “morning” repeated? One refers to the morning of Abraham and the other to the morning of Joseph. The words “I will order” mean, I will prepare thy lamp to give light, and refer to the morning of Joseph.
The Zohar; London, Soncino Press, 1933 (Public Domain)
31בקר הוא בקר דאברהם
On “The morning was light” (Genesis 44:3) the Zohar says that “that morning of Avraham” shone on Yosef’s brothers, and its merit shielded them from the judgment that hung over them. The Alter Rebbe refers to the end of Miketz in the next paragraph.
Zohar, Miketz 13:217–14:228ספר הזהר, מקץ י״ג:רי״ז-י״ד:רכ״ח
There is also an allusion to the verse: “And Abraham rose early in the morning, and saddled his ass, etc.” (Ibid. 22, 3). It was that morning of Abraham that shone for the brethren to support them by its merits, so that, strong in the merit of Abraham, they went away in peace and were delivered from judgement. For at that moment the rigour of judgement was impending over them and would have exacted punishment from them but for the merit of that morning of Abraham.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
32בחכמה יבנה בית
The words here quote Proverbs 24:3; the passage is shown below.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
Paragraph 8
33אהלי קדר
“I am black but comely, O daughters of Jerusalem, like the tents of Kedar, like the curtains of Shlomo.” The Alter Rebbe uses “the tents of Kedar” for the forces that draw nurture from holiness.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
34לו ישמעאל יחי׳ לפניך
“And Avraham said to G-d: O that Yishmael might live before You.” Avraham’s boundless kindness reaches even Yishmael.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, יח.
35אוא״ס שורה ומתגלה במי שבטל
Rabbi Yochanan says that the Holy One, blessed be He, rests His Shechinah only on one who is mighty, wealthy, wise and humble. Kehot points here for the principle that the Infinite Light rests only on one who is nullified to it.
Nedarim 38aנדרים ל״ח א
Kehot’s noteראה נדרים לח, א.
36ע״פ אנכי מגן לך
There the Alter Rebbe explains Avraham as great Chesed without restraint, in whose eyes all are good: though he knew what Yishmael was, he wished him to live “before You,” without limit.
Kehot’s noteתו״א יב, א.
37אנכי מגן לך
“Fear not, Avram, I am a shield to you; your reward is very great.” The verse heads the Torah Ohr discourse to which the bracket refers.
Genesis 15:1בראשית ט״ו:א׳
אַחַר הַדְּבָרִים הָאֵלֶּה הָיָה דְבַר־ה׳ אֶל־אַבְרָם בַּמַּחֲזֶה לֵאמֹר אַל־תִּירָא אַבְרָם אָנֹכִי מָגֵן לָךְ שְׂכָרְךָ הַרְבֵּה מְאֹד:
After these things the word of the L-RD came unto Abram in a vision, saying: ‘Fear not, Abram, I am thy shield, thy reward shall be exceeding great.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38Kehot’s note points to Zohar, Balak 33:354–34:363 for these words.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Paragraph 9
39ואת הכבש השני תעשה בין הערבים
“And the second lamb you shall offer toward evening.” The Alter Rebbe connects the time of the second lamb with Yitzchak’s attribute, Gevurah.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בריח התיכון המבריח
“And the middle bar in the midst of the boards shall run through from end to end.” The Alter Rebbe applies it to Yaakov, the middle line that joins both sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
41והניף הכהן אותם על לחם
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs.” On Shavuos the lambs are waved upward together with the bread.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ב׳ הלחם רומזות לתשב״כ ותשבע״פ
The Tzemach Tzedek brings this teaching, that the two loaves allude to the Written and the Oral Torah, in Or HaTorah on Nach, vol. 2.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ תתקמב.
43לכו לחמו בלחמי
“Come, eat of my bread, and drink of the wine I have mixed”: wisdom’s invitation. The Alter Rebbe brings it to show that the Torah is called bread, so the two loaves are the Written and the Oral Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
Paragraph 10
44ויהי שירו חמשה ואלף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
45ויהי שירו חמשה ואלף
“And he spoke three thousand proverbs, and his songs were a thousand and five,” said of Shlomo. The Alter Rebbe applies it to the song of the cantillation marks.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ובלילה שירה עמי
“By day Havayah commands His kindness, and at night His song is with me.” Here too the song is the melody of the Torah.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
47תורה צוה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The verse heads one of the discourses the bracket lists.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ויהי מקץ
“And it came to pass at the end of two years, and Pharaoh dreamed.” The opening of Miketz heads another of the discourses listed.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49שיר השירים
“The Song of Songs, which is Shlomo’s.” Its opening verse heads another of the discourses listed.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ואהיה אצלו אמון ואהיה שעשועים
“And I was with Him as a nursling, and I was a delight day by day,” said by the Torah of itself. The verse heads the last discourse listed.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51Kehot’s note points to Genesis 41:1–44:17 for these words.
Genesis 41:1–44:17בראשית מ״א:א׳-מ״ד:י״ז
Paragraph 11
52חמץ תאפינה
“From your dwellings you shall bring bread of waving, two loaves of two tenths of fine flour; they shall be baked leavened, first fruits to Havayah.” The maamar explains why these loaves are chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
53המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 12
54כבשי עצרת הם שלמים
The words here quote Arakhin 25b:20–22; the passage is shown below.
Arakhin 25b:20–22ערכין כ״ה ב:כ׳-כ״ב
מָה לְהַלָּן בְּדָמִים — אַף כָּאן בְּדָמִים. וְרַבִּי שִׁמְעוֹן, גָּמַר ״קֹדֶשׁ״ ״קֹדֶשׁ״ מִכִּבְשֵׂי עֲצֶרֶת, מָה לְהַלָּן בְּחִנָּם, אַף כָּאן בְּחִנָּם. וְרַבִּי [יְהוּדָה] נָמֵי נֵילַיף מִכִּבְשֵׂי עֲצֶרֶת! דָּנִין קׇדְשֵׁי בֶּדֶק הַבַּיִת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין כה, ב.
55התמידים ליום הם עולות
“This is the fire-offering that you shall offer to Havayah: lambs in their first year, without blemish, two each day, a continual burnt-offering.” The daily lambs are burnt-offerings.
Numbers 28:3במדבר כ״ח:ג׳
Kehot’s noteבמדבר כח, ג.
56על לחם הביכורים תנופה
The Shavuos lambs are waved “upon the bread of the first fruits, a wave-offering before Havayah,” raised with the bread into their source.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור ע״פ והניף הכהן אותם
An explanation of the verse “And the kohen shall wave them”
The lights of Tohu are higher than those of Tikkun, but only Tikkun, where the attributes include one another, is a “complete place” in which the Infinite Light dwells. Man, rooted in Tikkun, rules over and elevates the creatures of Tohu; and on Shavuos the two lambs are raised to the attributes of Keser through the two loaves, the Torah, whose root is higher still, which is why the bread lies on top.
The maamar in brief
Before explaining the waving of Shavuos, the maamar contrasts Tohu and Tikkun. Each animal and angel embodies a single trait, a mark of Tohu, whose intense lights could not blend and so shattered their vessels; man, made in the image of the Supernal Adam, is a partzuf in which every attribute includes the others. Though Tohu is higher in its root, Tikkun’s inter-inclusion makes it a “complete place” where the Infinite Light, “the perfection of all,” dwells, and its true bittul explains man’s dominion, his free choice and his power to refine his food through a blessing, as the altar once did. The daily lambs sweeten the judgments of Rachel and Leah, the letters of speech and thought. The spelling kesev, shin before beis, shows the attributes of Keser above Chochmah and Binah; keves, the attributes of Z’eir Anpin below them, and Yaakov draws the higher into the lower. On Shavuos the lambs are waved back up to kesev, and the loaves, the Written and Oral Torah, rooted in the mazalos and the Daas of Atik, lie above them, raising them and drawing light back down.

Outline
	1Tohu, Tikkun and manMan, rooted in Tikkun and made in the image of the Supernal Adam, is a partzuf that includes every attribute and every level of creation; animals and angels, like Tohu, each have one trait, and so man rules over them.¶1–4
	2Why Tohu shatteredTohu’s lights were too intense to blend and broke their vessels; Tikkun’s lessened light lets the attributes bend and combine. Tohu is higher in its root, but only Tikkun is a “complete place” where the Infinite Light dwells.¶5–7
	3True bittul and the Mah within KeserThe revealed Infinite Light makes the attributes truly one, as in Akudim. This “Mah within Keser” joins all of Atzilus, brings “peace” between Arich Anpin and Z’eir Anpin, and explains man’s dominion, his free choice and even his pulse.¶8–9
	4Eating, blessing and the altarThrough a blessing man refines the sparks of Tohu in his food and reunites them with their lights, adding great light to Tikkun; this is what the altar did, and now a person’s table atones for him.¶10–13
	5The daily lambsThe two daily lambs sweeten the judgments of Leah and Rachel, the letters of thought and speech, from which the external forces draw; Yaakov draws down the light of Chochmah that removes the “shearers.”¶14–17
	6Kesev and kevesAbba and Imma clothe the attributes of Arich Anpin and grow through nurture from its mazalos. Kesev, shin before beis, is the attributes of Keser above Chochmah and Binah; keves is the attributes of Z’eir Anpin below them; Yaakov draws the one into the other.¶18–25
	7The waving of the lambsOn Shavuos the lambs are raised from keves back to kesev, the attributes of Arich Anpin, where the external forces have no hold at all.¶26–28
	8Why the bread is on topThe plant’s root in Tohu is higher than the animal’s, though it fell lower. The two loaves are the Written and the Oral Torah, and the cantillation of the Written Torah reveals the essence of Chochmah, which words cannot.¶29–32
	9The loaves’ higher sourceThe loaves are waved to the mazalos that carry the light of Atik and to the Daas of Atik, the inner dimension of Keser; from so high the Torah can descend into the physical, hence “up and down.”¶33–34


Key concepts
	Tohu and Tikkunתהו ותיקון
	Two orders of Divine light. In Tohu each attribute shone with full intensity and alone, and its vessels shattered; in Tikkun the light is lessened and the attributes blend, forming partzufim.

	Inter-inclusionהתכללות
	Each attribute containing the others, as Chesed includes Gevurah. In the “reed” kind it comes from lessened light; in the deeper kind, from bittul before the revealed Infinite Light.

	Partzuf / Adamפרצוף / אדם
	A full configuration of all ten Sefiros, each containing the others. Tikkun is called Adam, and man below is made in its image.

	The perfection of allשלימותא דכולא
	The Infinite Light beyond all attributes, which dwells only in a “complete place,” where the attributes are joined into one.

	Kesev and kevesכשב וכבש
	Two spellings of “lamb”: shin before beis is the attributes of Keser above Chochmah and Binah; beis before shin is the attributes of Z’eir Anpin, which receive from Chochmah and Binah.

	Mazalosמזלות
	The “strands of the beard” of Arich Anpin, from which Abba and Imma draw nurture: a flow from above the order of cause and effect, and the root of the two loaves (lechem has the numerical value of mazala).


Section 1 · ¶1–4
Tohu, Tikkun and man
1ביאור ע״פ והניף1 הכהן אותם2
An explanation of the verse “And the kohen shall wave them.”
The maamar explains a verse about the Shavuos offering: the kohen waves the two loaves of bread made from the new wheat together with the two lambs “before Havayah” (Leviticus 23:20). Before it reaches the waving itself, it lays a long foundation in the ideas of Tohu and Tikkun.




2הנה מתחלה נבאר ענין תהו ותיקון. והנה שרש נפש האדם הוא מעולם התיקון נעשה אדם בצלמנו,3 אכן שרש דצ״ח [דומם צומח חי] הוא מבחי׳ עולם התהו שקדם לעולם התיקון וכמ״ש באדרא (דקל״ה סע״א [סוף עמוד א] וע״ב)
Now, first we will explain the matter of Tohu (chaos) and Tikkun (rectification). The root of the soul of man is from the World of Tikkun: “Let Us make man in Our image.” But the root of the inanimate, the vegetative and the animal is from the level of the World of Tohu, which preceded the World of Tikkun, as is written in the Idra (folio 135, end of side a, and side b)
Before explaining the waving, the Alter Rebbe sets up its background: the two orders of Divine light called Tohu, the earlier order that could not hold together and “shattered,” and Tikkun, the ordered and lasting order that followed. Man’s soul is rooted in Tikkun, as the verse “Let Us make man in Our image” shows, while minerals, plants and animals are rooted in the earlier World of Tohu.


בענין עולם התהו ובגין דתיקונא דא דאדם לא אשתכח לא יכילו למיקם4 כו׳ ע״ש ודף קמ״א ע״ב שבחי׳ עולם התיקון הוא בחי׳ אדם.
concerning the World of Tohu: “And because this tikkun (configuration) of Adam was not found, they could not endure,” etc.; see there; and on folio 141b, that the level of the World of Tikkun is the level of Adam (Man).
The Idra, a section of the Zohar, says that the worlds of Tohu could not endure because “this tikkun of Adam,” the ordered, man-like configuration of the Sefiros, was not yet present; on folio 141b it identifies the World of Tikkun with the level called Adam. “Adam” here names a structure of the Sefiros, not only the human being.


והענין יובן ממה שאנו רואים למטה באדם בחי׳ מציאות נבדל מכל הברואים שהוא מושל בכל הברואים5 וכמ״ש וירדו בדגת הים6 כו׳.
The matter will be understood from what we see below in man: a quality of existence set apart from all the creatures, in that he rules over all the creatures, as it is written, “And let them have dominion over the fish of the sea,” etc.
The Alter Rebbe begins from what can be seen: man stands apart from all other creatures in that he rules over them, as the Torah says at his creation, “let them have dominion over the fish of the sea.” The following paragraphs trace this dominion back to man’s root in Tikkun.




3והענין הוא לפי שאדם הוא בחי׳ פרצוף כלול מעשר ספירות7 וכל המדרגות של כל הברואים ואינו בבחי׳ מדרגה ומדה אחת מיוחדת לבד
The explanation is that man is the level of a partzuf (configuration), comprising the ten Sefiros and all the levels of all the creatures, and he is not in the mode of one single, particular level and attribute alone,
A partzuf (“configuration,” literally “face”) is a complete, person-like structure in which all ten Sefiros work together. Man is such a partzuf: he contains all ten Sefiros and every level found in the rest of creation, rather than embodying one trait alone.


כמו שארי הברואים שיש לכל א׳ מדה מיוחדת בלתי הרכבה מזולתו כלל כמ״ש ואת כל עוף כנף למינהו8 כו׳
like the other creatures, each of which has a particular attribute, with no admixture at all of anything other than it, as it is written, “and every winged bird after its kind,” etc.,
Every other creature has one defining trait, unmixed with anything else. The Alter Rebbe hears this in the words “after its kind” in the account of creation: each species is fixed in its own nature.


נפש חיה למינה9 כו׳, כמו ד״מ [דרך משל] בעופות הנשר טבעו רחמני על בניו והעורב טבעו אכזרי,
“living creature after its kind,” etc. As, for example, among birds: the eagle is by nature compassionate toward its young, and the raven is by nature cruel.
The verse about the land animals, “living creature after its kind,” makes the same point. The example: the eagle is by nature compassionate to its young, while the raven is by nature cruel.


הנה לא יש בנשר הרכבה מאכזריות כלל שמטבע העורב, וכמ״כ [וכמו כן] להיפוך בעורב אין כלל מטבע הנשר שלא יש בו נטי׳ [נטייה] ממדת האכזריות אפילו כמלא נימא שיתגלה בעורב אחד פעם א׳ רחמים
Now, in the eagle there is no admixture at all of the cruelty that is the raven’s nature; and likewise, conversely, in the raven there is nothing at all of the eagle’s nature: it has no leaning away from the attribute of cruelty even by a hair’s breadth, such that compassion would show itself in a single raven even once
Each bird’s nature is complete in itself: the eagle has no trace of the raven’s cruelty, and the raven has not even a hair’s breadth of the eagle’s compassion. Not a single raven ever departs from its nature by showing mercy even once.


(וכמ״ש בגמרא עירובין דכ״ב א׳ כתובות מ״ט ב׳ וע״ש בתוס׳ [בתוספות]) והיינו מחמת כי נבראו טבעם במדה א׳ בלתי התכללות ממדות אחרות.
(as is written in the Gemara, Eruvin 22a [and] Kesubos 49b; and see there in Tosafos). This is because their nature was created in a single attribute, without inter-inclusion of other attributes.
The Talmud speaks in the passages cited of the raven’s cruelty to its young, and Tosafos discusses it there. Animals are one-sided because each was created in a single trait, without inter-inclusion, the blending of each attribute with the others.


והיינו לפי ששרשם מעולם התהו שהיו הספירות זה תחת זה10 ולא היו בסוד פרצופים וקוין שהוא בחינת ההתכללות וכדלקמן.
And this is because their root is from the World of Tohu, where the Sefiros were one beneath the other and were not in the mystery of partzufim and lines (kavin), which is the level of inter-inclusion, as [will be explained] below.
This one-sidedness reflects their root in Tohu, where the Sefiros stood “one beneath the other,” each alone, and were not yet arranged as partzufim and as the three “lines” (right, left and center) through which the attributes blend. The maamar develops this below.


וכמ״כ [וכמו כן] גם המלאכים שנק׳ ג״כ ע״ש עופות ועוף יעופף11 ועוף זה מיכאל יעופף זה גבריאל.12
So too the angels, who are also called by the name “birds”: “and let birds fly” — “and birds” (ve’of), this is Michael; “fly” (ye’ofef), this is Gavriel.
Angels, too, are called “birds,” since they fly as G-d’s messengers. The Zohar reads “and let birds fly” as two angels: “birds” is Michael and “fly” is Gavriel.


הנה מיכאל הוא שר של מים13 חסד אהבה וגבריאל שר של אש14 בחי׳ גבורה יראה כו׳ כל א׳ במדה מיוחדת ולכן אין מלאך15 אחד עושה שתי שליחות.16
Michael is the prince of water, Chesed (kindness), love; and Gavriel is the prince of fire, the level of Gevurah (restraint), awe, etc.: each one in a particular attribute. And therefore one angel does not carry out two missions.
Michael, the “prince of water,” is Chesed and love; Gavriel, the “prince of fire,” is Gevurah and awe. Because each angel is a single attribute, one angel cannot carry out two missions, as Rashi explains on the three angels who came to Avraham.


אבל לא כן האדם הוא בטבעו מורכב מכמה מדות שונות דבר והיפוכו (ולשון הרמב״ם [הרבי משה בן מימון])17 (בהקדמה לפירוש המשניות)
But man is not so: by his nature he is composed of many different attributes, a thing and its opposite. (In the words of the Rambam) (in the Introduction to the Commentary on the Mishnah):
Man is the opposite: his nature joins many different, even opposite, attributes. The Alter Rebbe brings the words of the Rambam in his Introduction to the Commentary on the Mishnah.


כל מיני בעלי חיים והאילנות יש להם פעל אחד בלבד או ב׳ פעלים כו׳ אבל האדם יעשה מעשים רבים משתנים זה מזה כו׳.
“All species of animals and trees have only one action, or two actions, etc.; but man performs many actions that differ from one another,” etc.
The Rambam contrasts animals and plants, each limited to one or two kinds of activity, with man, who does many different things. The variety of his actions reflects the variety within his nature.


והנה מלבד שיש לו מכל הע״ס [העשר ספירות] ג׳ שכליים וז׳ מדות אף גם זאת בכל מדה מהמדות והשכליים הוא כלול ג״כ משאר המדות ד״מ [דרך משל] באכזריות שלו כלול רחמנות
Now, besides having [something] of all the Ten Sefiros, three intellectual [faculties] and seven emotive attributes, more than this: in each one of the emotive attributes and the intellectual faculties he is also comprised of the other attributes. For example, in his cruelty compassion is included,
Man has something of all ten Sefiros: three intellectual faculties (Chochmah, Binah and Daas) and seven emotive attributes. Beyond this, each of them contains the others, so that even his cruelty has compassion within it.


כמו אב המכה את בנו שהכאה זו אכזריות היא והרי כלול בה רחמנות ואהבה שאינו מכה אותו רק מפני אהבתו וחמלתו עליו וכמ״ש חושך שבטו שונא בנו ואוהבו שחרו מוסר.1819
like a father who strikes his son: this striking is cruelty, yet included in it are compassion and love, for he strikes him only because of his love and pity for him, as it is written, “He who spares his rod hates his son, but he who loves him disciplines him early.”
A father who strikes his son acts with severity, yet his motive is love and pity. The verse in Proverbs says the same: to withhold the rod is a kind of hatred, while love disciplines.


וכן עד״ז בשאר המדות גם כלול בו מבחי׳ דומם צומח חי (הן בגופו שהשערות הן בחי׳ צומח כו׳ והן בנפשו כלול דצ״ח [דומם צומח חי] רוחניים האותיות הן בחי׳ דומם והמדות בחי׳ צומח כו׳
And so too, in the same way, with the other attributes. He also includes [something] of the levels of the inanimate, the vegetative and the animal (both in his body, for the hair is the level of the vegetative, etc.; and in his soul, which includes a spiritual inanimate, vegetative and animal: the letters are the level of the inanimate, and the emotive attributes the level of the vegetative, etc.
The same blending holds for the other attributes. Man also contains the inanimate, vegetative and animal levels: in his body, where the hair grows like a plant, and in his soul, where the letters of thought and speech are the “inanimate” element and the emotive attributes are the “vegetative.”


ועמ״ש בפ׳ בראשית ע״פ וייצר בענין שגוף האדם היה מתחלה דומם משא״כ גוף הבע״ח [הבעלי חיים] כו׳ והיינו לפי שהאדם כולל ממדבר עד דומם) ולכן נקרא האדם עולם קטן.
And see what is written in Parshas Bereishis on the verse “And He formed,” on the matter that the body of man was at first inanimate, which is not so of the body of animals, etc.; and this is because man includes [everything] from the speaking down to the inanimate). And therefore man is called a small world.
The parenthesis points to a discussion in Parshas Bereishis on “And He formed man”: man’s body was at first lifeless, unlike the bodies of animals, because man includes every level, from the “speaking” down to the inanimate. That is why he is called a “small world,” all of creation in miniature.


וכ״ז [וכל זה] הוא מחמת שנברא בצלם ודמות שלמעלה אדם דלעילא אשר הוא בחי׳ פרצוף ופרצוף הוא קשר ע״ס [עשר ספירות] וכל ספירה כלולה מע״ס [מעשר ספירות] וכידוע ההפרש בין נקודה ספירה לפרצוף
All this is because he was created in the image and likeness of Above, the Supernal Adam (Adam dele’eila), which is the level of a partzuf; and a partzuf is a binding together of the Ten Sefiros, with each Sefirah comprised of ten Sefiros, as is known [regarding] the difference between a point (nekudah), a Sefirah and a partzuf
All this follows from man’s being made in the image of the Supernal Adam, the partzuf above. A partzuf binds the ten Sefiros into one structure, each Sefirah itself containing ten, and the Alter Rebbe recalls the known distinction between a “point,” a “Sefirah” and a “partzuf.”


(בע״ח [בעץ חיים] שער כ״ט שער הפרצופים פ״ז [פרק ז׳] כ׳ [כתב] כי נקודה הוא עשייה שבספירה. וספירה הוא בחי׳ הספירה שלימה מאבי״ע [מאצילות בריאה יצירה עשיה] שבה. ופרצוף הוא קשר י״ס [י׳ ספירות] וכל ספירה מהם שלימה מאבי״ע [מאצילות בריאה יצירה עשיה] עכ״ל [עד כאן לשונו])
(in Etz Chaim, Sha’ar 29, Sha’ar HaPartzufim, chapter 7, he wrote: “For a point is the Asiyah within the Sefirah; a Sefirah is the level of the Sefirah complete with the Atzilus, Beriah, Yetzirah and Asiyah within it; and a partzuf is a binding of ten Sefiros, each Sefirah of them complete with Atzilus, Beriah, Yetzirah and Asiyah.” End of quote.)
Etz Chaim defines the three: a “point” is only the lowest level, the Asiyah, of a Sefirah; a full “Sefirah” contains its own four worlds, Atzilus through Asiyah; and a “partzuf” binds ten such complete Sefiros together. The partzuf is the fullest and most inter-included form.


גם יש בפרצוף בחי׳ מוחין חב״ד [חכמה בינה ודעת] אשר באו בשינויים לפעמים בחינת גדלות ופעם קטנות ומחמת
There is also in a partzuf the level of the intellect (mochin), Chochmah, Binah and Daas, which come with changes: sometimes the state of gadlus (maturity), and at times katnus (immaturity). And because
A partzuf also has intellect (mochin) that changes state: gadlus, mature and fully developed intellect, and katnus, immature and limited intellect. Such shifting states belong to a full structure.


כי בצלם אלקים נעשה האדם שלמטה ג״כ לכן יש בו כל בחי׳ הנ״ל גם בחינת פנימית וחיצוניות.202122
man below, too, was made “in the image of G-d,” therefore all the aspects mentioned above are in him, as well as the aspects of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus).
Because man below was also made “in the image of G-d,” he has all these features, as well as an inner and an outer dimension. Together they set him apart from every other creature.




4וכל אלה אין בשאר הברואים לבד מאדם שנברא בצלם אלקים23 שהוא בחי׳ אדם העליון שכולל הכל
And none of these are in the other creatures, except for man, who was created in the image of G-d, which is the level of the Supernal Adam, who includes everything.
None of these features, the full set of attributes, their blending and the changing states of mind, exists in other creatures. Only man has them, because he was made “in the image of G-d,” the image of the Supernal Adam, which includes everything.


וגם במרכבה כתיב ופני אדם לארבעתן24 אנפי זוטרי ואנפי רברבא וע״כ נאמר באדם וירדו בדגת הים ובעוף השמים25 כו׳
And of the Chariot, too, it is written, “and the face of a man for the four of them,” small faces and large faces. And therefore it is said of man, “And let them have dominion over the fish of the sea and over the birds of the heavens,” etc.:
In Ezekiel’s vision of the Chariot each of the four creatures has a human face, and the Sages speak of “small faces and large faces” there. This is why the Torah gives man dominion over the fish and the birds: the human form is the one that includes the others.


שכמו שאדם דלעילא על דמות הכסא דמות כמראה אדם עליו מלמעלה26 מושל על כל הארבע חיות המרכבה הכוללים כל החיות פרטיים כו׳
for just as the Supernal Adam — “upon the likeness of the throne, a likeness like the appearance of a man upon it from above” — rules over all four Chayos (living beings) of the Chariot, which include all the particular living creatures, etc.,
Above, Ezekiel sees “the likeness of a man” enthroned over the Chariot; this Supernal Adam rules over the four Chayos (the lion, ox, eagle and man of the Chariot), which in turn include all the particular living creatures.


כך האדם לפי שנעשה בצלם אלקים וכולל ג״כ הבחי׳ דצ״ח [דומם צומח חי] לכן הוא מושל ורודה בכולם (ועיין בפרדס של״א פ״ח. ובשל״ה [ובשני לוחות הברית] בהקדמה בבית ישראל):
so man, since he was made in the image of G-d and also includes the levels of the inanimate, vegetative and animal, therefore rules and has dominion over them all. (And see the Pardes, Sha’ar 31, chapter 8; and the Shelah, in the Introduction, in [the section] Beis Yisrael.)
Man below mirrors this: made in the image of G-d and including within himself the inanimate, vegetative and animal levels, he rules over them all. The Alter Rebbe refers the reader to the Pardes and to the Shelah’s introduction for more on this.




Section 2 · ¶5–7
Why Tohu shattered
5ב והטעם לכ״ז [לכל זה] למה אדם דוקא הוא בא בהתכללות ופרצוף ולא שאר בעלי חיים היינו מפני דשרש אדם
2. The reason for all this — why man specifically comes with inter-inclusion and as a partzuf, and not the other living creatures — is that the root of man
Section 2 asks why only man has inter-inclusion and the structure of a partzuf, while other living creatures do not. The answer, begun here, lies in the difference between their roots.


הוא מעולם התיקון ושרש דצ״ח [דומם צומח חי] הוא מעולם התהו שקדם לבחי׳ תיקון וכנ״ל, דהנה שבירת הכלים דתהו היה מחמת שהיה ריבוי האור והכלי הי׳ [היה] קטן מהכיל
is from the World of Tikkun, while the root of the inanimate, the vegetative and the animal is from the World of Tohu, which preceded the level of Tikkun, as mentioned above. For the shattering of the vessels of Tohu came about because there was an abundance of light, and the vessel was too small to contain [it].
Man’s root is in Tikkun, while the rest of creation is rooted in Tohu, the earlier order. Tohu “shattered” because its light was too great for its vessels: the vessels, the forms meant to hold and express the light, were too small to contain it.


ולכן נשברו הכלים ונפלו למטה בבי״ע והאור נסתלק למעלה. ולכן נעשה אח״כ עולם התיקון מיעוט האור וריבוי הכלים.
And therefore the vessels shattered and fell down into Beriah, Yetzirah and Asiyah, and the light withdrew upward. And therefore afterwards the World of Tikkun was made: a lessening of the light and an increase of the vessels.
The broken vessels fell into the lower worlds of Beriah, Yetzirah and Asiyah, while their light withdrew upward. Tikkun was then built on the opposite principle, less light and more vessels, so that the light could be held.


והנה מהו ענין ריבוי האור היינו התגלות האור בתוקף ובתגבורת בתכלית (וכמ״ש במ״א בביאור ע״פ מים רבים כו׳ מי נח).
Now, what is the meaning of an abundance of light? It is the revelation of the light in strength and in utmost intensity (as is explained elsewhere, in the explanation on the verse “Many waters,” etc., “the waters of Noach”).
“Abundance of light” does not mean only a great quantity; it means light revealed with full strength and intensity. The Alter Rebbe refers to his explanation elsewhere of “Many waters” and “the waters of Noach” for more on this.


ולכן היו ז׳ מדות דתהו זה תחת זה בלי התכללות זה מזה כלל, מחמת כי האור והמדה הי׳ [היה] בא בהתגלות ובתגבורת לכן לא היה מתחבר עם המדה שכנגדו והיו ענפין מתפרדין.
Therefore the seven attributes of Tohu were one beneath the other, without any inter-inclusion of one with another at all. Since the light and the attribute came in revelation and in intensity, it did not join with the attribute opposite it, and they were branches that part from one another.
Because each attribute of Tohu shone with full intensity, it could not join the attribute opposite it: Chesed could not combine with Gevurah. So the seven attributes stood “one beneath the other,” like branches that part ways.


עד״מ למטה מה שארז״ל [שאמרו רבותינו זכרונם לברכה] לעולם יהא רך כקנה27 וזהו דוגמת עולם התיקון ואל יהא קשה כארז שזהו בחי׳ עולם התהו.
By way of analogy below, our Sages, of blessed memory, said, “A person should always be soft as a reed” — this is an example of the World of Tikkun — “and not be hard as a cedar,” which is the level of the World of Tohu.
The Sages’ teaching gives an image from human life: be soft like a reed, which bends with the wind, and not hard like a cedar, which does not. The reed is like Tikkun, the cedar like Tohu.


ד״מ [דרך משל] איש הקשה במדותיו בלי נטות מהם כלל. כך היה אותו האור והמדה בא בחוזק והתגלות המדה ההיא
By way of analogy, a man who is hard in his attributes, without bending from them at all. So too, that light and attribute came with force and with the revelation of that attribute;
A person who is rigid in his traits never yields from them at all. Tohu was like this: each light and attribute came with force, fully revealed.


לכן לא היה נכלל ממדה אחרת כלל מחמת ריבוי התגלות המדה ההיא וזה נקרא ריבוי האור אשר כל אחד על מעמדו דמדה ההיא דייקא בלי התכללות היפוכו
therefore it was not included with any other attribute at all, because of the abundant revelation of that attribute. And this is called an abundance of light: that each one [stands] on its own ground, of precisely that attribute, without inter-inclusion with its opposite.
Because each attribute was so fully revealed, it could not take in any other attribute. This is what “abundance of light” means: each attribute holds its own ground absolutely, with no blending with its opposite.


ולכן לא היו יכולים הכלים לסבול האור הרב והחזק ונשברו ונפלו בבי״ע והאורות נסתלקו למעלה שנשארו למעלה בבחי׳ העלם.
And therefore the vessels could not bear the great and strong light, and they shattered and fell into Beriah, Yetzirah and Asiyah, and the lights withdrew upward, remaining above in a state of concealment.
Such unyielding, intense light was more than the vessels could bear, so they broke and fell into the lower worlds. The lights returned above and remain there, hidden.


אמנם עולם התיקון הוא מיעוט האור היינו שאין המדה באה בתגבורת כ״א דוגמת ענין רך כקנה שיכול לנטות ממדתו.
The World of Tikkun, however, is a lessening of the light; that is, the attribute does not come with intensity, but rather like “soft as a reed,” which can bend from its attribute.
Tikkun’s “lessening of the light” means that no attribute asserts itself with full force; like the reed, each can bend from its own nature. This flexibility is what allows the attributes to combine.




6וע״כ הוא בבחי׳ קוין והתכללות המדות זה מזה חסד כלול מגבורה וגבורה מחסד. וזהו כי התיקון הוא בחי׳ אדם משא״כ בתהו כנ״ל בשם הזהר
Therefore it is in the mode of lines (kavin) and of the inter-inclusion of the attributes one with another: Chesed comprised of Gevurah, and Gevurah of Chesed. And this is [why] Tikkun is the level of Adam, which is not so in Tohu, as mentioned above in the name of the Zohar.
Because the attributes of Tikkun are flexible, they are arranged in “lines” (right, left and center), where Chesed includes Gevurah and Gevurah includes Chesed. This is why the Zohar quoted above calls Tikkun “Adam”: a structure in which the attributes combine.


והיינו כי האדם הוא בחי׳ פרצוף שהוא התכללות מע״ס [מעשר ספירות] יחד וגם כל הע״ס [העשר ספירות] כלולים מכולם ולהיות בחי׳ התכללות זו זהו דייקא בעולם התיקון מטעם הנ״ל.
That is, Adam is the level of a partzuf, which is the inter-inclusion of the Ten Sefiros together, with all the Ten Sefiros also comprised of all of them; and this inter-inclusion comes to be specifically in the World of Tikkun, for the reason mentioned above.
Adam, a partzuf, is the inter-inclusion of all ten Sefiros, each of them containing all the others. Such inter-inclusion can exist only in Tikkun, where the light is lessened and the attributes can yield to one another.




7ולכן גם האדם שלמטה לפי ששרשו מהתיקון לכן הוא כלול מכל המדות וגם כל מדה יש בה התכללות מכולם
And therefore man below, too, since his root is from Tikkun, comprises all the attributes, and each attribute also has in it an inter-inclusion of all of them.
This explains man below: because his root is in Tikkun, he contains all the attributes, and each of his attributes contains the others.


אבל בחי׳ דצ״ח [דומם צומח חי] ששרשן נמשך מהספירות דתהו שלא היה בהם בחי׳ התכללות לכן כמ״כ [כמו כן] בטבע דצ״ח [דומם צומח חי] שיש לכל בעל חי מדה מיוחדת ואין בה מדה אחרת כלל וכנ״ל.
But the inanimate, vegetative and animal, whose root is drawn from the Sefiros of Tohu, in which there was no inter-inclusion — therefore, likewise, in the nature of the inanimate, vegetative and animal, each animal has a particular attribute, with no other attribute in it at all, as mentioned above.
Minerals, plants and animals are rooted in the Sefiros of Tohu, which had no inter-inclusion. So each animal has one trait alone, as the examples of the eagle and the raven showed.


והנה מ״מ בחי׳ תהו קודמת והגבה למעלה בשרשה מבחי׳ תיקון (וכמ״ש באג״ה [באגרת הקודש]28 קרוב לסופו כי הן מס״ג שבפנימית א״ק [אדם קדמון] והתיקון ע״י מ״ה הוא יוצא מהמצח הארה בעלמא29 כו׳, ועיין מזה בהרמ״ז [בהרב משה זכות] ר״פ וישב ד״ה חכמת המסכן וס״פ קרח).
Now, nevertheless, the level of Tohu comes first and is higher above in its root than the level of Tikkun (as is written in Iggeres HaKodesh, near its end, that they are from [the Name] Sag in the inner dimension of Adam Kadmon, whereas Tikkun, through [the Name] Mah, issues from the forehead, a mere glimmer, etc.; and see on this the Ramaz, at the beginning of Parshas Vayeshev, in the passage beginning “The wisdom of the poor man,” and at the end of Parshas Korach).
Yet Tohu is in fact higher than Tikkun in its root. The lights of Tohu come from the Name Sag in the inner dimension of Adam Kadmon, the primordial level above the worlds, while Tikkun, through the Name Mah, issues only as a glimmer from its “forehead” (Sag and Mah are spellings of the Name Havayah whose letters add up to 63 and 45).


אך אעפ״כ [אף על פי כן] מצד ההתכללות הנ״ל יש בתיקון מעלה גבוה שאינה בבחי׳ תהו. כי יש בתיקון גילוי אור א״ס שאין בתהו והוא כמ״ש בזהר30 קוב״ה [קודשא בריך הוא] לא שריא
Yet even so, by virtue of the inter-inclusion mentioned above, Tikkun has a lofty superiority that is not in the level of Tohu. For in Tikkun there is a revelation of the Infinite Light (Or Ein Sof) that is not in Tohu. And this is as is written in the Zohar: “The Holy One, blessed be He, does not dwell
Still, Tikkun has an advantage that Tohu lacks, and it comes from its inter-inclusion: the revelation of the Infinite Light itself. The Zohar teaches that the Holy One, blessed be He, dwells only in a “complete place.”


אלא באתר שלים31 פי׳ קוב״ה [קודשא בריך הוא] הוא עצמות המאציל אנת הוא שלימותא דכולא3233 ואינו שורה אלא באתר שלים היינו כשיש התכללותלמטה וקשר וחיבור הע״ס [העשר ספירות] יחד
except in a complete place.” The meaning: the Holy One, blessed be He, is the essence of the Emanator, “You are the perfection of all,” and He dwells only in a complete place, that is, when there is inter-inclusion below and a binding and joining of the Ten Sefiros together;
“The Holy One, blessed be He” here means the very essence of the Emanator, whom Eliyahu’s prayer in the Tikkunei Zohar calls “the perfection of all.” He dwells only in a “complete place,” where the ten Sefiros are bound and joined together.


אזי ישכון בהם אור א״ס שלימותא דכולא מה שלמעלה מע״ס [מעשר ספירות] ולאו מכל אלין מדות איהו כלל.
then the Infinite Light, “the perfection of all,” which is above the Ten Sefiros, “and He is not of any of these attributes at all,” will dwell in them.
When the Sefiros are bound into one, the Infinite Light, which is above all ten Sefiros and is “not of any of these attributes at all,” rests within them. What is beyond all the attributes rests only where they form a whole.


משא״כ כשכל מדה היא בפ״ע [בפני עצמו] אין זה כלל אתר שלים שיהיה השראה משלימותא דכולא כו׳.
Whereas when each attribute is by itself, this is not a complete place at all, such that there would be an indwelling of “the perfection of all,” etc.
When each attribute stands alone, as in Tohu, there is no “complete place,” and so “the perfection of all” cannot dwell there.


ולכן בתיקון ע״י ההתכללות בבחי׳ פרצוף אדם העליון נמשך השראת אור א״ס משלימותא דכולא משא״כ בעולם התהו וזהו מעלה יתירה ועצומה דבחי׳ אדם שבתיקון על עולם התהו
And therefore in Tikkun, through the inter-inclusion in the level of the partzuf of the Supernal Adam, the indwelling of the Infinite Light is drawn down from “the perfection of all,” which is not so in the World of Tohu. And this is the additional and immense superiority of the level of Adam in Tikkun over the World of Tohu
In Tikkun, the inter-inclusion of the attributes in the partzuf of the Supernal Adam draws down the indwelling of the Infinite Light. This is the great advantage of Adam in Tikkun over Tohu, even though Tohu’s own light is higher.


(וז״ש [וזהו שכתוב] ברכנו אבינו כולנו כאחד34 באור פניך כו׳ וכמו שמצינו במ״ת [במתן תורה] ויחן ישראל35 באחדות אז ניתנה תורה. ועמ״ש סד״ה שניך כעדר הרחלים36,37 ועמ״ש במ״א בד״ה ויאמר ה׳ הן עם אחד3839 כו׳
(and this is [the meaning of] what is written, “Bless us, our Father, all of us as one, with the light of Your countenance,” etc.; and as we find at the Giving of the Torah: “And Israel encamped” in unity, and then the Torah was given. And see what is written at the end of the discourse beginning “Your teeth are like a flock of ewes”; and see what is written elsewhere, in the discourse beginning “And Havayah said, ‘Behold, they are one people,’” etc.,
The same principle appears in the prayer “Bless us, our Father, all of us as one”: blessing comes where there is unity. At Sinai, too, Israel encamped in unity, and only then was the Torah given; the discourses cited develop this further.


שבמקום ההתכללות שבקדושה ממשיכים האור מבחי׳ עקודים בכלי א׳ וזהו בחי׳ שלימותא דכולא שלמעלה מהתהו כי עולם התהו הוא מבחי׳ נקודים ועולם העקודים בחי׳ טעמים ובענין טנת״א [טעמים נקודות תגין אותיות] הטעמים בכתר ונקודות בחכמה כו׳ וכמ״ש במ״א):
that in the place of the inter-inclusion in holiness one draws down the light from the level of Akudim, [bound] in one vessel, and this is the level of “the perfection of all” that is above Tohu. For the World of Tohu is from the level of Nekudim, and the World of Akudim is the level of ta’amim; and in the matter of ta’amim, nekudos, tagin, osiyos (cantillation notes, vowels, crowns and letters), the ta’amim are in Keser and the nekudos in Chochmah, etc., as is explained elsewhere):
There it is explained that unity in holiness draws down light from the World of Akudim, where all the lights were “bound in one vessel,” a level above Tohu, which belongs to the World of Nekudim, the separate “points.” Among the four components of the Torah’s text, the ta’amim (cantillation notes) correspond to Keser and the nekudos (vowel points) to Chochmah, so the ta’amim, like Akudim, stand above the “points” of Tohu.




Section 3 · ¶8–9
True bittul and the Mah within Keser
8ג והנה אחר ששוכן בבחי׳ תיקון הארת אור א״ס שלמעלה מע״ס [מעשר ספירות] עי״ז יכולים אח״כ ליכלל המדות והספירות בבחי׳ ביטול במציאות ממש יותר מקודם שהיה ההתכללות רק מחמת חלישת התגלות האור כענין רך כקנה כו׳
3. Now, once the illumination of the Infinite Light that is above the Ten Sefiros dwells in the level of Tikkun, through this the attributes and the Sefiros can afterwards be included [in one another] in a state of actual nullification (bittul) of [their] existence, more than before, when the inter-inclusion was only because of the weakening of the revelation of the light, as in “soft as a reed,” etc.,
Section 3 explains what the indwelling of the Infinite Light adds. Once it rests in Tikkun, the attributes can merge in true bittul, a nullification of their very existence, deeper than the earlier blending, which came only from the weakening of the light, like the reed that bends.


אבל לא בחי׳ עצמיות הביטול ממש. אכן בהגלות נגלות עליהם גילוי אור א״ס שלימותא דכולא אשר כל המדות כאין נגדו.
but not the level of the essence of self-nullification itself. However, when there is openly revealed upon them the revelation of the Infinite Light, “the perfection of all,” before which all the attributes are as nothing —
The “reed” kind of blending is flexibility, not essential self-nullification. But when the Infinite Light, “the perfection of all,” is openly revealed upon the attributes, they are as nothing before it.


כי כשמו40 כן הוא שאינו בבחי׳ מדה ח״ו [חס ושלום] אלא למעלה מעלה עד אין קץ אפילו מבחי׳ חב״ד [חכמה בינה ודעת] מקור המדות.41
for as His name, so is He: He is not in the category of an attribute, G-d forbid, but higher and higher without end, even above the level of Chochmah, Binah and Daas, the source of the attributes —
His name, Ein Sof, means “without end”: He is not an attribute at all, but infinitely beyond even Chochmah, Binah and Daas, the intellect from which the attributes come. Before Him every attribute is nullified.




9ואזי המדות היו לאחדים ובטלים ממש כנר בפני אבוקה באורו ית׳ המאיר להם ואין תופסים מקום כלל.
then the attributes become one and are actually nullified, like a candle before a torch, in His light, may He be blessed, that shines upon them, and they occupy no place at all.
When the Infinite Light is revealed, the attributes merge into one and are truly nullified, like the flame of a candle lost in the light of a torch. They no longer claim any separate place of their own.


וזהו ענין עושה שלום במרומיו42 בין שר של מים ושר של אש4344 וכמ״ש באג״ה [באגרת הקודש] ע״פ והיה מעשה הצדקה שלום4546 כו׳
And this is the meaning of “He makes peace in His heights”: between the prince of water and the prince of fire; as is written in Iggeres HaKodesh on the verse “And the work of righteousness shall be peace,” etc.;
This explains “He makes peace in His heights”: Michael, the prince of water, and Gavriel, the prince of fire, are opposites, yet G-d makes peace between them. The peace is His revealed light, before which both are nullified; the Alter Rebbe develops this in Iggeres HaKodesh, on “the work of righteousness shall be peace.”


ע״ש (והתכללות זו הוא בחי׳ ביטול אמיתי47 ממש שלמעלה מבחי׳ הביטול דרך כקנה כו׳ עד שאפילו כשהמדות היו בריבוי האור היו בטלים ומתכללים
see there. (And this inter-inclusion is the level of actual, true self-nullification, which is above the level of the nullification in the manner of “like a reed,” etc.; so much so that even when the attributes were in an abundance of light, they were nullified and included [in one another],
This deeper inter-inclusion is true bittul, higher than the “reed” kind of flexibility. It works even when each attribute is at full strength, with an abundance of light: the attributes are nullified and merge in spite of their intensity.


וכמו בעולם העקודים שודאי היה שם ריבוי האור יותר מבנקודים ואעפ״כ [ואף על פי כן] לא היה שם שבה״כ [שבירת הכלים] ח״ו [חס ושלום] והיינו מחמת קרבתן לאור א״ס שעי״ז הם בבחי׳ ביטול אמיתי כו׳ והתכללות אמיתי עד שעקודים בכלי א׳.
as in the World of Akudim, where there was certainly an abundance of light, more than in Nekudim, and yet there was no shattering of the vessels there, G-d forbid. That is because of their nearness to the Infinite Light, through which they are in a state of true self-nullification, etc., and true inter-inclusion, to the point that they are bound in one vessel.
The World of Akudim shows this: its light was greater than that of Nekudim (the World of Tohu), yet its vessels did not shatter, because they were close to the Infinite Light and truly nullified before it. That is why all its lights could be “bound in one vessel.”


ומבחי׳ ביטול זה נמשך אח״כ בעולם התיקון ג״כ ע״י השראת אור א״ס הנמשך בעולם התיקון שעי״ז נמשך בהם הביטול האמיתי כו׳. ועמ״ש בביאור ע״פ את שבתותי48 תשמרו49 בענין שבת תתאה
And from this level of self-nullification [something] is drawn afterward into the World of Tikkun as well, through the indwelling of the Infinite Light that is drawn into the World of Tikkun, through which the true self-nullification is drawn into them, etc. And see what is written in the explanation on the verse “You shall keep My Shabbosos,” on the matter of the lower Shabbos,
Something of this true bittul is drawn into Tikkun as well, through the indwelling of the Infinite Light there. The Alter Rebbe refers to his explanation of “You shall keep My Shabbosos,” which speaks of two Shabbosos, a lower and an upper.


שהוא עליי׳ [עלייה] בי״ע באצי׳ ביטול היש ושבת עילאה הוא עד״ז באצי׳ ג״כ בחי׳ ביטול אמיתי בבחי׳ אין מקור החכמה כו׳ והיינו ג״כ כמש״כ [כמה שכתוב] שע״י התגלות אור א״ס בעולם התיקון נמשך ביטול עליון יותר כו׳).
which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus, the nullification of the yesh (something); and the upper Shabbos is, in the same way, in Atzilus too: the level of true self-nullification in the level of ayin (nothing), the source of Chochmah, etc. And this, too, is as written [here]: that through the revelation of the Infinite Light in the World of Tikkun a higher self-nullification is drawn down, etc.).
The “lower Shabbos” is the ascent of the lower worlds into Atzilus, where their sense of independent existence (yesh) is nullified. The “upper Shabbos” is a deeper bittul within Atzilus itself, into the “nothing” (ayin) that is the source of Chochmah; this matches the point made here, that the revelation of the Infinite Light brings a higher bittul.


והיינו ענין מלגאו איהו שם מ״ה [שם מ״ה]50 דאיהו ארח אצילות ושקיו51 כו׳ היינו השראת אור א״ס ששורה בשם מ״ה [שם מ״ה] דחכמה מבחי׳ שלימותא דכולא אשר כל אורות ומדות בטלים במציאות נגד התגלות אור א״ס
And this is the meaning of “Within is the Name Mah, which is the path of Atzilus, and its watering,” etc.: that is, the indwelling of the Infinite Light that dwells in the Name Mah of Chochmah, from the level of “the perfection of all,” whereby all the lights and attributes are nullified in their existence before the revelation of the Infinite Light.
The Tikkunei Zohar says of the supreme Keser that “within it is the Name Mah” (the Name Havayah spelled out with alefs, whose letters add up to 45), “the path of Atzilus,” which waters the Sefiros like water nourishing a tree. The Alter Rebbe explains this as the Infinite Light dwelling in Mah, the level of Chochmah, before whose revelation all lights and attributes are nullified.


ולכן איהו ארח אצילות שמקשר ומחבר לכל אורות וספירות דאצילות שיהיו מתחברין בהתכללות גמור ואמיתי
And therefore it is “the path of Atzilus,” which binds and joins all the lights and Sefiros of Atzilus, so that they are joined in complete and true inter-inclusion
Because it nullifies them, this indwelling is “the path of Atzilus”: it binds all the lights and Sefiros of Atzilus together, so that they join in complete and true inter-inclusion.


(ואפשר שזהו ענין מ״ש בליקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] בפי׳ הבאת שלום בין אדם52 לחבירו דהיינו אסתכלותא אנפין באנפין בין האדם לחבירו שהוא האריך בזעיר.
(and perhaps this is the meaning of what is written in Likkutei HaShas from the Arizal, of blessed memory, on the explanation of “bringing peace between a man and his fellow”: that is, the gazing face into face between “a man” and “his fellow,” which is [the gazing of] Arich into Z’eir.
The Arizal reads the Mishnah’s phrase “bringing peace between a man and his fellow” as two levels of “Adam” gazing face to face: Arich Anpin (the “Long Face,” the configuration of Keser) gazing into Z’eir Anpin (the “Small Face,” the emotive attributes of Atzilus). Peace between them is the joining of the higher level with the lower.


והענין כי לגבי א״א נק׳ המדות דאצילות זעיר אנפין כי קטן יעקב53 אבל ארך אפים וגדל חסד54 היינו שהמדות הן בלי גבול וכמ״ש בד״ה55 ויהי בשלח פרעה וסד״ה בכ״ה בכסלו.56
The point is that relative to Arich Anpin, the attributes of Atzilus are called Z’eir Anpin, for “Yaakov is small”; but “long-suffering (erech apayim) and great in kindness” means that the attributes are without limit, as is explained in the discourse beginning “And it was when Pharaoh sent” and at the end of the discourse beginning “On the twenty-fifth of Kislev.”
Compared with Arich Anpin, the attributes of Atzilus are “small” (z’eir), as “Yaakov,” who stands for them, “is small.” But at the level of Arich Anpin, “erech apayim” (long-suffering, literally “long of face”), the attributes are without limit, “great in kindness.”


וזהו ג״כ ענין ההפרש בין גדולה לחסד וכמ״ש במ״א. ונמצא בכתר עליון המדות הן בבחי׳ גדולה ותוקף ואעפ״כ [ואף על פי כן] הן בהתכללות בתכלית והיינו מעוצם הביטול לגבי א״ס ב״ה וכנ״ל בענין עקודים
And this is also the matter of the difference between Gedulah (greatness) and Chesed, as is explained elsewhere. It follows that in Keser Elyon (the Supreme Crown) the attributes are in a state of greatness and strength, and even so they are in utmost inter-inclusion; and that is from the intensity of the self-nullification before the Infinite One, blessed be He, as mentioned above regarding Akudim.
The difference between Gedulah (“greatness”) and Chesed (“kindness”) is of this kind: Gedulah is kindness without limit. In Keser the attributes are great and strong, yet fully inter-included, because their bittul before the Infinite One is so intense, as was explained regarding Akudim.


וזהו כתר עליון כו׳ מלגאו איהו שם מ״ה [שם מ״ה] כו׳ וכמ״ש במ״א בביאור ע״פ מי מנה עפר יעקב57 וע״פ הראיני את מראיך58 ולכן נק׳ הכתר אדם, ובפרדס ערך אדם שהכתר נקרא אדם קדמון והיינו
And this is [the meaning of] “Keser Elyon,” etc., “within is the Name Mah,” etc., as is explained elsewhere, in the explanation on the verse “Who has counted the dust of Yaakov” and on the verse “Show me your appearance.” And therefore Keser is called Adam; and in the Pardes, under the entry Adam, [it is written] that Keser is called Adam Kadmon; that is,
This is why the Tikkunei Zohar says of “Keser Elyon” that “within it is the Name Mah.” Keser is called Adam, and the Pardes calls it Adam Kadmon, “Primordial Man.”


כי א״ק [אדם קדמון] הוא כתר דכללות אבי״ע [אצילות בריאה יצירה עשיה] כו׳ וכאשר נמשך מבחי׳ זו ג״כ בז״א דאצילות כנזכר לעיל שע״י ההתכללות נמשך ושורה בו מבחי׳ שלימותא דכולא זהו ענין הבאת שלום בין אדם לחבירו.
because Adam Kadmon is the Keser of Atzilus, Beriah, Yetzirah and Asiyah as a whole, etc. And when [something] of this level is drawn also into Z’eir Anpin of Atzilus, as mentioned above, that through the inter-inclusion [something] of the level of “the perfection of all” is drawn and dwells in it — this is the meaning of “bringing peace between a man and his fellow.”
Adam Kadmon is the Keser of all four worlds together. When something of this level reaches Z’eir Anpin, because its attributes are inter-included and “the perfection of all” can dwell there, that is “bringing peace between a man and his fellow”: between the higher Adam and the lower one.


ואפשר שזהו ג״כ פי׳ וענין מה שמו ומה שם בנו היינו ב׳ בחי׳ מ״ה [שם מ״ה] שהן ב׳ בחי׳ אדם הנ״ל.
And perhaps this is also the meaning and the matter of “What is His name, and what is His son’s name”: that is, two levels of Mah, which are the two levels of Adam mentioned above.
The Alter Rebbe suggests that the verse “What (mah) is His name, and what is His son’s name” alludes to the same two levels of Mah, the two levels of Adam: Arich Anpin and Z’eir Anpin, “father” and “son.”


והיינו ב׳ בחי׳ ההתכללות הנ״ל הא׳ ע״י בחי׳ רך כקנה הב׳ ע״י גילוי אור א״ס משלימותא דכולא מ״ה [שם מ״ה] שמו מלגאו איהו שם מ״ה [שם מ״ה].
And these are the two levels of inter-inclusion mentioned above: the first through the level of “soft as a reed”; the second through the revelation of the Infinite Light from “the perfection of all”: “Mah is His name,” “within is the Name Mah.”
These correspond to the two kinds of inter-inclusion explained above: the “reed” kind, from lessened light, and the deeper kind, from the revelation of the Infinite Light. The higher one is “Mah is His name,” the Mah “within” Keser.


ועיין בזהר בלק דקצ״א ע״ב ובמק״מ [ובמקדש מלך] שם ובפרדס ערך מה דפי׳ מה שמו היינו חכמה עילאה כו׳ וכמשנ״ת [וכמו שנתבאר] ג״כ בד״ה להבין ביאור ענין האבות הן הן המרכבה.
And see the Zohar, Balak, folio 191b, and the Mikdash Melech there, and the Pardes, under the entry Mah, which explains “What (mah) is His name” as supernal Chochmah, etc.; and as is explained also in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are themselves the Chariot.’”
The Zohar in Balak, its commentary the Mikdash Melech, and the Pardes explain “What is His name” as supernal Chochmah. The Alter Rebbe also refers to his discourse on “The Patriarchs are themselves the Chariot.”


י״ל [יש לומר] דמ״מ מקור ההמשכה הוא מבחי׳ כתר אלא שהוא ע״י החכמה וכנודע מענין יחוד או״א [אבא ואימא] שבק״ש [שבקריאת שמע] ששרש ההמשכה מלמעלה מעלה כו׳ והנה מבואר בליקוטי הש״ס [הששה סדרים] שם בשם האד״ר [האדרא רבא] כי בעידנא דמסתכל אריך בז״א אזי גורם זיווג בין ז״א ונוק׳ [ונוקבא].
It can be said that nevertheless the source of the drawing down is from the level of Keser, except that it is through Chochmah, as is known from the matter of the union of Abba and Imma in the recital of the Shema, where the root of the drawing down is from higher and higher, etc. Now, it is explained in Likkutei HaShas there, in the name of the Idra Rabba, that at the time when Arich gazes into Z’eir Anpin, it brings about a union between Z’eir Anpin and Nukva.
Reconciling the two readings: the source of the flow is Keser, but it comes through Chochmah, just as the union of Abba and Imma (Chochmah and Binah) in the Shema draws from far higher. The Arizal, citing the Idra Rabba, says that when Arich gazes into Z’eir Anpin, this brings about the union of Z’eir Anpin and Nukva (Malchus).


וזהו שמהבאת שלום בין אדם לחבירו נמשך אכילת פירות בעוה״ז עפמ״ש [על פי מה שכתוב] בזהר בפ׳ בהעלותך דקנ״ו א׳ בגין דהאי קרן59 כו׳ וע״ד איבא דיליה וע״ש במק״מ [במקדש מלך]
And this is [why] from “bringing peace between a man and his fellow” comes the eating of fruits in this world, according to what is written in the Zohar, in Parshas Beha’aloscha, folio 156a: “Because this principal,” etc., “and therefore its fruit,” etc.; and see there in the Mikdash Melech.
This is why “bringing peace between a man and his fellow” yields “fruits” that are eaten in this world. The Zohar in Beha’aloscha explains that the “principal” is the Tree of Life of the World to Come, and only the fruit that issues from it comes into this world, so that a person eats its fruit here.


וזהו ענין אדם דדברי הימים באלף רבתי שאתוון רברבין שרשן מבחי׳ כתר וע״י הארת הכתר נמשך זיווג זו״נ [זעיר אנפין ונוקבא] וזהו מ״ש בפ׳ מצורע דנ״ג ע״ב אדם דא שלימו דכולא.60
And this is the meaning of “Adam” in Chronicles, with a large alef: for large letters have their root in the level of Keser, and through the illumination of Keser the union of Z’eir Anpin and Nukva is drawn down. And this is what is written in Parshas Metzora, folio 53b: “Adam — this is the perfection of all.”
The first word of Chronicles, “Adam,” is written with a large alef; large letters stem from Keser, and Keser’s illumination brings about the union of Z’eir Anpin and Nukva. The Zohar in Metzora says of this Adam: “this is the perfection of all.”


וזהו שנמנו במשנה אלו דברים שאדם אוכל פירותיהן61 בעוה״ז כו׳ כבוד אב ואם וגמ״ח [וגמילות חסדים] והבאת שלום כו׳ ותלמוד תורה כנגד כולם והיינו לפי שע״י כ״ז [כל זה] ממשיכים אור א״א בז״א ע״י או״א [אבא ואימא] כנ״ל בענין מ״ה [שם מ״ה] שמו כו׳.
And this is [why] the Mishnah lists, “These are the things whose fruits a person eats in this world, etc.: honoring father and mother, acts of kindness, and bringing peace, etc.; and the study of Torah is equal to them all.” That is because through all these one draws the light of Arich Anpin into Z’eir Anpin by way of Abba and Imma, as mentioned above regarding “Mah is His name,” etc.
The Mishnah lists honoring parents, acts of kindness and bringing peace as deeds whose “fruits” are enjoyed in this world, and says that Torah study equals them all. All of them draw the light of Arich Anpin into Z’eir Anpin by way of Abba and Imma, as in “Mah is His name.”


ובענין גמילות חסדים יובן ממ״ש במ״א בפי׳ אל עליון גומל חסדים טובים. ועמ״ש ג״כ ע״פ וארשתיך לי לעולם62 בשם הזהר בפי׳ לעולם ועמ״ש בד״ה הוי׳ יחתו מריביו63 איך ע״י המשכה זו מא״א [מאריך אנפין] מתמתקים כל הדינים ועיין בר״ח פי״ב משער האהבה בענין
And the matter of acts of kindness will be understood from what is explained elsewhere on the meaning of “G-d Most High, who bestows good kindnesses.” And see also what is written on the verse “And I will betroth you to Me forever,” in the name of the Zohar, on the meaning of “forever”; and see what is written in the discourse beginning “Havayah — His adversaries shall be shattered,” how through this drawing down from Arich Anpin all the judgments are sweetened; and see the Reishis Chochmah, chapter 12 of Sha’ar HaAhavah, on the matter of
Acts of kindness connect to G-d as “Most High, who bestows good kindnesses,” that is, kindness from the highest level. The discourses cited explain how this flow from Arich Anpin sweetens all the judgments, and the Reishis Chochmah, a classic work of musar and Kabbalah, discusses it in its Gate of Love.


כי המלך בוטח בה׳ ובחסד עליון בל ימוט64 כו׳ ועמ״ש בד״ה הנה להבין שרש ענין מתן תורה בפ׳ יתרו גבי דוד בשתים ולא עלתה לו.65 וע׳ עוד מענין אכילת פירותיהן בעוה״ז באג״ה [באגרת הקודש] בד״ה וילבש צדקה66 כשריון).67
“For the king trusts in Havayah, and through the kindness of the Most High he shall not falter,” etc. And see what is written in the discourse beginning “Now, to understand the root of the matter of the Giving of the Torah,” in Parshas Yisro, concerning David, “with two, and it did not count against him.” And see further on the matter of “eating their fruits in this world” in Iggeres HaKodesh, in the discourse beginning “And He put on righteousness as a coat of mail.”)
The verse “the king trusts in Havayah, and through the kindness of the Most High he shall not falter” speaks of supernal kindness that keeps a person firm. The Talmud’s saying that David erred in two matters and it did not count against him, and Iggeres HaKodesh on “He put on righteousness as a coat of mail,” are cited as further places where this is explained.


ומעתה יובן ענין נעשה אדם68 כו׳ וירדו בדגת כו׳ כי האדם הוא מבחי׳ תיקון אשר יש בו השראת אור א״ס וגם התכללות כולם כנ״ל
And from this the meaning of “Let Us make man,” etc., “and let them have dominion over the fish,” etc., will be understood: for man is from the level of Tikkun, in which there is the indwelling of the Infinite Light and also the inter-inclusion of them all, as mentioned above.
Returning from the long parenthesis, the verse “Let Us make man… and let them have dominion” is now understood. Man comes from Tikkun, where the Infinite Light dwells and all the attributes are inter-included.


ולכן יכול האדם דייקא לרדות ולמשול בכולם (ועיין בזהר ח״ב [חלק ב׳] דצ״ד סע״ב [סוף עמוד ב]. ח״ג [חלק ג׳] דמ״ח א׳.)
And therefore specifically man can have dominion and rule over them all (and see the Zohar, vol. 2, folio 94, end of side b; vol. 3, folio 48a).
Because man has within him the indwelling of the Infinite Light, which is beyond all the attributes, and he includes them all, he alone can rule over all creatures. The Zohar passages cited discuss this.


(והנה לכן יש ג״כ באדם הבחירה. וכמ״ש הרמב״ם [הרבי משה בן מימון] פ״ה מהל׳ [מהלכות / מהלכה] תשובה שע״ז נאמר הן האדם היה כאחד ממנו69.
(Now, therefore man also has free choice, as the Rambam writes in chapter 5 of the Laws of Teshuvah, that of this it is said, “Behold, man has become like one of us.”
Man’s root in Tikkun also explains his free choice. The Rambam reads “Behold, man has become like one of us” as describing this unique power.


כלומר הן מין זה של אדם היה יחיד בעולם ואין מין שני דומה לו בזה הענין70 שיהא הוא מעצמו יודע הטוב והרע ועושה כל מה שהוא חפץ וכו׳ ע״ש.
“That is to say: behold, this species of man is unique in the world, and there is no second species like it in this respect, that he of himself knows good and evil and does whatever he desires,” etc.; see there.
The Rambam explains the verse: man is unique among all species in that he, of himself, knows good and evil and does whatever he wishes.


והיינו כמ״ש במ״א שבחיר ה זו נלקחה מבחי׳ גבוה מאד שהוא בחי׳ הממשלה שהמלוכה והממשלה לחי עולמים ע״ד כשעלה ברצונו הפשוט כו׳ ואין מעכב על ידו ועד״ז הוא בחי׳ הבחירה שניתן לאדם עד שאין מי שמעכב על ידו
And this is as is explained elsewhere, that this choice was taken from a very high level, which is the level of dominion; for “sovereignty and dominion belong to the One who lives forever,” in the manner of “when it arose in His simple will,” etc., and none can hold back His hand. And in the same way is the power of choice given to man, so that there is none who can hold back his hand.
This power of choice comes from a very high level, G-d’s own sovereignty: His will is “simple,” arising freely, with nothing to restrain it. Man’s choice mirrors it: nothing can force his hand.


אך לפי שבחינה ומעלה הרמה זו ירדה ונתלבשה למטה בגוף הגשמי ובנה״ב [ובנפש הבהמית] שכלולים מטוב ורע ע״כ יכולה להיות ממשלה זו גם לבחור הרע ח״ו [חס ושלום] ה׳ ישמרנו וזהו וייצר כו׳ ויפח באפיו71 כו׳ צמצומים רבים עד שירד כח בחירה וממשלה זו למטה.
However, because this lofty level and quality descended and was clothed below in the physical body and in the animal soul, which are composed of good and evil, therefore this dominion can also choose evil, G-d forbid, may G-d protect us. And this is [the meaning of] “And He formed,” etc., “and He breathed into his nostrils,” etc.: many contractions, until this power of choice and dominion descended below.
Because this lofty power came down into a physical body and an animal soul, which contain both good and evil, it can be used to choose evil as well. The verses “And He formed… and He breathed into his nostrils” allude to the many contractions through which this power descended into man.


אבל שרש בחינה זו נלקחה ממקום גבוה מאד ועיין בפרדס שע״ד פ״ט ומה שניתן בחירה וממשלה זו לאדם היינו לפי ששרש בחי׳ אדם הוא נעלה מאד כנ״ל.
But the root of this level was taken from a very high place (and see the Pardes, Sha’ar 4, chapter 9). And the reason this choice and dominion were given to man is that the root of the level of Adam is very exalted, as mentioned above.
Yet the root of free choice remains very high, and it was given to man because the root of Adam is so exalted. The Pardes discusses this further.


ולכן ועתה ישראל מה72 ה׳ אלקיך שואל מעמך כ״א ליראה כו׳ וכמ״ש הרמב״ם [הרבי משה בן מימון] שם הואיל והרשות בידינו כו׳)
And therefore: “And now, Israel, what does Havayah your G-d ask of you, but to fear,” etc.; and as the Rambam writes there, “since the choice is in our hands,” etc.)
Because the choice is in man’s hands, the Torah can ask of him, “what does Havayah your G-d ask of you, but to fear”: awe is left to his own choice. The Rambam there also builds on the fact that “the choice is in our hands.”


ולכן איתא בספרים שהדפק שבאדם מורה על הארת אור א״ס שבתוכו וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בטעמי מצות פ׳ וירא כי הדפק אחוריים דאבא והחיות שבתוכו הוא אור הא״ס
And therefore it is stated in the books that the pulse in man indicates the illumination of the Infinite Light within him; as is written in the Likkutei Torah of the Arizal, in Ta’amei HaMitzvos, Parshas Vayeira, that the pulse is the back (achorayim) of Abba, and the life-force within it is the Infinite Light.
The Kabbalistic books say that the pulse reveals the light of the Infinite within a person. The Arizal’s Likkutei Torah explains that the pulse comes from the “back” (achorayim) of Abba, the outer side of Chochmah, while the life-force within it is the Infinite Light itself.


כי התלבשות אור א״ס הוא בחכמה והדפיקו בחי׳ רצוא ושוב73 והיינו בחי׳ מטי ולא מטי דחכמה לפי שאור א״ס שורה בחכמה:7475
For the Infinite Light is clothed in Chochmah, and the beating is the mode of “running and returning” (ratzo vashov), that is, the level of “reaching and not reaching” of Chochmah, because the Infinite Light dwells in Chochmah:
The Infinite Light is clothed in Chochmah, and the pulse’s rhythm of beating and pausing is the “running and returning” of Chochmah, which “reaches and does not reach.” Since the Infinite Light dwells in Chochmah, the pulse is a sign of it.




Section 4 · ¶10–13
Eating, blessing and the altar
10ד ומעתה יובן ג״כ ענין שהאדם ניזון ומקבל חיות מהמאכלים שהם דצ״ח [דומם צומח חי]. וגם הוא מתקן ומעלה אותם עי״ז.
4. And from this the matter will also be understood of man’s being nourished and receiving life-force from foods, which are the inanimate, vegetative and animal; and also that through this he rectifies and elevates them.
Section 4 applies all this to eating. Man lives on food, the inanimate, vegetative and animal, and at the same time he rectifies and elevates that food.


דהיינו מפני שהאדם הוא מבחי׳ תיקון אשר ע״י ההתכללות שורה שם אור הא״ס שלימותא דכולא וכנ״ל דאור א״ס שורה בחכמה.76
That is, because man is from the level of Tikkun, where, through the inter-inclusion, the Infinite Light, “the perfection of all,” dwells, as mentioned above, for the Infinite Light dwells in Chochmah.
He can do this because he comes from Tikkun, where through inter-inclusion the Infinite Light dwells, and it dwells specifically in Chochmah. The next paragraph shows how this light, present in man, refines his food.




11ולכן יכול האדם בברכתו שמברך ברוך אתה הוי׳ להמשיך גילוי אור א״ס בחכמה ובחכמה אתברירו77 לברר הדצ״ח [הדומם צומח חי] אשר
And therefore man, through his blessing in which he blesses, “Blessed are You, Havayah,” can draw down a revelation of the Infinite Light in Chochmah — and “through Chochmah they are refined” — to refine the inanimate, vegetative and animal, of which
When a person says a blessing, “Blessed are You, Havayah,” he draws the Infinite Light into Chochmah, and the Zohar teaches that “through Chochmah they are refined.” This enables him to refine the food he eats, the mineral, the plant and the animal.


המוצא פי78 ה׳ שבמאכל שרשו מעולם התהו רק שמחמת שבה״כ [שבירת הכלים] נפלו הכלים למטה בבי״ע והאורות נסתלקו למעלה במאציל העליון
“that which comes forth from the mouth of Havayah” in the food has its root in the World of Tohu; only, because of the shattering of the vessels, the vessels fell down into Beriah, Yetzirah and Asiyah, and the lights withdrew upward into the Supernal Emanator.
The life-force in food, “that which comes forth from the mouth of Havayah,” is rooted in Tohu. When the vessels of Tohu shattered, they fell into the lower worlds, and their lights withdrew upward into the Emanator.


אמנם אחר הבירור וההעלאה של המאכל לבחי׳ התיקון ע״י הברכה הנה עי״ז מתקרבים לאורות שלהן דתהו שנסתלקו למעלה ומתגלים ומתאחדים בהן האורות דתהו.
However, after the refinement and elevation of the food to the level of Tikkun through the blessing, through this they draw near to their own lights of Tohu that withdrew upward, and the lights of Tohu are revealed in them and become united with them.
When the food is refined and raised to Tikkun through the blessing, its fallen vessels draw near to their own lights of Tohu, which had withdrawn above. Those lights are then revealed in them and unite with them again.


כמו עד״מ נפש האדם שמסתלקת מהגוף מחמת מיתה ה״י [השם ישמרנו] וצרורה בצרור החיים79 בג״ע [בגן עדן], וכשיהיה תחה״מ [תחיית המתים] שיתעלה הגוף תתגלה ותתלבש בו הנשמה שהיתה בג״ע [בגן עדן] כו׳
As, by way of analogy, the soul of man, which departs from the body because of death, may G-d protect us, and is bound up in the bond of life in Gan Eden; and when the Resurrection of the Dead comes and the body is elevated, the soul that was in Gan Eden will be revealed and clothed in it, etc.
The analogy is the soul and the body: at death the soul leaves the body and is “bound in the bond of life” in Gan Eden, and at the Resurrection the body is raised and the same soul is revealed and clothed in it again.


כמ״כ [כמו כן] הכלים דתהו שמתו ונפלו בבי״ע אחר שנתקנו ונכללו בבחי׳ התיקון נתגלה ונמשך בהן נשמתן היינו האורות דתהו.
So too the vessels of Tohu, which died and fell into Beriah, Yetzirah and Asiyah: after they are rectified and included in the level of Tikkun, their soul, that is, the lights of Tohu, is revealed and drawn into them.
So too the vessels of Tohu “died” when they fell into the lower worlds. Once they are rectified and included in Tikkun, their “soul,” the lights of Tohu, returns and is revealed in them.




12ונמצא שעי״ז ניתוסף ריבוי אור גדול לבחי׳ תיקון שהוא האדם כי האורות דתהו שנסתלקו ונכללו בעצמות המאציל הם גבוהים הרבה מאורות דתיקון כנ״ל רק שמחמת תגבורת ותוקף האור לא יכלה הכלי להכיל כו׳
It follows that through this a great abundance of light is added to the level of Tikkun, which is man. For the lights of Tohu that withdrew and were included in the essence of the Emanator are much higher than the lights of Tikkun, as mentioned above; only, because of the intensity and strength of the light, the vessel could not contain [it], etc.
This brings a great gain to Tikkun, that is, to man: the lights of Tohu are far higher than those of Tikkun, and only their intensity made them impossible to contain.


אכן אחרי שנתבררו הכלים ונכללו בתיקון שהוא בבחי׳ ההתכללות אז יחיה עי״ז האדם דתיקון שנתגלה בו אור שגדול יותר מהאדם דתיקון כו׳
But after the vessels have been refined and included in Tikkun, which is in the mode of inter-inclusion, then through this the Adam of Tikkun will live, in that a light greater than the Adam of Tikkun is revealed in him, etc.,
Once the vessels have been refined and included in Tikkun, with its inter-inclusion, the Adam of Tikkun “lives” from them: a light greater than his own is revealed in him.


כנ״ל (שהוא מס״ג [משם ס״ג] שבפנימית א״ק [אדם קדמון] כו׳ ונמצא נכלל בתיקון ב׳ המעלות שיהיה אורות גדולים כמו בתהו ואף על פי כן יהיה בבחי׳ התכללות ע״י הארת אור א״ס שלימותא דכולא כו׳ מעין בחינת עקודים כו׳).
as mentioned above (for it is from Sag in the inner dimension of Adam Kadmon, etc.; and so both advantages are found included in Tikkun: there will be great lights, as in Tohu, and even so it will be in a state of inter-inclusion, through the illumination of the Infinite Light, “the perfection of all,” etc., something like the level of Akudim, etc.).
Tikkun thus gains both advantages: great lights like those of Tohu, which come from Sag in the inner dimension of Adam Kadmon, and yet inter-inclusion, through the Infinite Light, “the perfection of all.” This is something like the World of Akudim, where great light and unity existed together.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] (ברכות דנ״ה א׳ ע״פ וידבר אלי זה80 השולחן אשר לפני ה׳ ביחזקאל מ״א כ״ב)
And with this the saying of our Sages, of blessed memory, will be understood (Berachos 55a, on the verse “And he said to me, ‘This is the table that is before Havayah,’” in Ezekiel 41:22):
This explains a teaching of the Talmud on a verse in Ezekiel. Ezekiel describes an altar of wood and then calls it “the table that is before Havayah.”


פתח במזבח וסיים בשולחן81 כל זמן שבהמ״ק [שבית המקדש] קיים מזבח מכפר על ישראל ועכשיו82 שולחנו של אדם מכפר עליו.
“It opens with the altar and concludes with the table: as long as the Holy Temple stood, the altar atoned for Israel; and now a person’s table atones for him.”
The Talmud notes that the verse begins with the altar and ends with the table: while the Temple stood, the altar atoned for Israel, and now a person’s table atones for him. The Alter Rebbe explains what the altar and the table have in common.


כי הנה ענין הקרבנות הוא העלאת נפש הבהמה ע״י הכהן שהוא חסד דז״א מעולם התיקון וימין מקרבת
For the matter of the sacrifices is the elevation of the soul of the animal through the kohen, who is the Chesed of Z’eir Anpin, from the World of Tikkun, and “the right hand draws near.”
A sacrifice raises the soul of the animal through the kohen, who stands for the Chesed of Z’eir Anpin in Tikkun. Kindness is the “right hand,” which “draws near,” and so it brings the animal close.


ולכן כשמברך ושוחטה ומקריבה ע״ג [על גבי] המזבח הוא מברר רוח הבהמה שנפלה בשבה״כ [בשבירת הכלים] ומעלה אותה לשרשה שמפני שור שבמרכבה עד שנכללת במל׳ דאצילות וזה נק׳ אכילת המזבח.
And therefore, when he blesses, slaughters it and offers it upon the altar, he refines the spirit of the animal that fell in the shattering of the vessels and elevates it to its root, which is from the face of the ox in the Chariot, until it is included in the Malchus of Atzilus; and this is called the eating of the altar.
Blessing, slaughter and offering on the altar refine the animal’s spirit, which fell in the shattering of the vessels, and raise it to its root in the “face of the ox” of the Chariot, until it is included in the Malchus of Atzilus. This is what is called “the eating of the altar.”


מזבח היינו מל׳ דאצי׳ ועי״ז מתגלים האורות דתהו ולכן נהנים המלאכים מהקרבנות בהתגלות האורות דתהו אשר משם שרשן, וז״ש [וזהו שכתוב] בזה״ק [בזהר הקדוש] (פ׳ פנחס דרמ״א א׳) ואתהניין מיסודא ועקרא דילהון8384 וכמובא באג״ה [באגרת הקודש] סד״ה איהו וחיוהי.
The altar is the Malchus of Atzilus. And through this the lights of Tohu are revealed; and therefore the angels derive pleasure from the sacrifices, in the revelation of the lights of Tohu, which is their root. And this is what is written in the holy Zohar (Parshas Pinchas, folio 241a): “And they derive pleasure from their foundation and root,” as is brought in Iggeres HaKodesh, at the end of the discourse beginning “He and His life-forces.”
The altar stands for the Malchus of Atzilus, and when the animal’s spirit is raised into it, the lights of Tohu are revealed. That is why the angels, whose root is in Tohu, take pleasure in the sacrifices, as the Zohar says: “they derive pleasure from their foundation and root.”


וזהו ריח ניחוח להוי׳85 שע״י הריח שהוא העלאת מ״ן [מיין נוקבין] מבירור נה״ב [נפש הבהמית] נמשך ניחוח לשון נחית דרגא86 והוא המשכה להוי׳
And this is [the meaning of] “a pleasing fragrance (re’ach nicho’ach) to Havayah”: through the fragrance, which is the raising of mayin nukvin (feminine waters) from the refinement of the animal soul, nicho’ach is drawn down — a term [meaning] nachis darga (“a level descended”) — and it is a drawing down to Havayah;
“A pleasing fragrance (re’ach nicho’ach) to Havayah” is read in two stages: the “fragrance” rises, as the refinement of the animal soul raises mayin nukvin, the arousal from below; then nicho’ach, read as nachis, “descending,” brings a flow down from above, to Havayah.


דהיינו שנעשה הוי׳ חדשה כי גם בע״ס [בעשר ספירות] דתהו יש שם הוי׳ ונתגלה ונמשך לע״ס [לעשר ספירות] דתיקון לבחי׳ שם הוי׳ דתיקון.
that is, a new Havayah is made. For in the Ten Sefiros of Tohu, too, there is the Name Havayah, and it is revealed and drawn into the Ten Sefiros of Tikkun, into the level of the Name Havayah of Tikkun.
The Havayah is “new” because the Ten Sefiros of Tohu also contain the Name Havayah; through the offering, that Name of Tohu is revealed and drawn into the Name Havayah of Tikkun, adding to it.




13ולכן המזבח מכפר על האדם שמבחי׳ תיקון ע״י שממשיך ריח ניחוח להוי׳ כו׳. וכמ״כ [וכמו כן] עכשיו שולחנו של אדם מכפר עליו.
And therefore the altar atones for man, who is from the level of Tikkun, through drawing down “a pleasing fragrance to Havayah,” etc. So too, now, a person’s table atones for him,
The altar atones for man, whose root is in Tikkun, because it draws down “a pleasing fragrance to Havayah.” A person’s table does the same now.


ע״י אכילתו בברכה וכוונה שעי״ז ג״כ מברר הדצ״ח [הדומם צומח חי] ומעלה מ״ן [מיין נוקבין] משבה״כ [משבירת הכלים] וממשיך גילוי האורות דתהו.
through his eating with a blessing and with intention, through which he too refines the inanimate, vegetative and animal, raises mayin nukvin from the shattering of the vessels, and draws down a revelation of the lights of Tohu.
Eating with a blessing and with intention also refines the mineral, plant and animal in the food, raises mayin nukvin from the shattered vessels, and draws down the revelation of the lights of Tohu.


אך היינו ע״י שמתפלל תחלה להבטל אליו ית׳ שזהו בחי׳ אדם דתיקון שמעלתו הוא בחי׳
But this is through his first praying, to be nullified to Him, may He be blessed; for this is the level of the Adam of Tikkun, whose superiority is the level of
But this works only when a person first prays and sets himself aside before G-d, for bittul is the defining quality of the Adam of Tikkun.


הביטול אדם בגימטריא מ״ה [שם מ״ה]87 ואז נק׳ השולחן שולחנו של אדם דוגמא שלמעלה בחי׳ המל׳ דאצי׳ המבררת הניצוצין נק׳ שולחן לאדם העליון ז״א דאצילות.
self-nullification: Adam has the numerical value of Mah (45). And then the table is called “a person’s (Adam’s) table,” after the pattern above, where the level of the Malchus of Atzilus, which refines the sparks, is called a table for the Supernal Adam, Z’eir Anpin of Atzilus.
The word Adam has the numerical value of Mah (45), and mah (“what”) is the word of self-nullification. Then the table becomes “the table of Adam,” just as above, the Malchus of Atzilus, which refines the sparks, is the “table” of the Supernal Adam, Z’eir Anpin.


ולכן עי״ז מכפר עליו כמו המזבח כו׳ (ועיין בזהר פ׳ תרומה דף קנ״ג סע״ב [סוף עמוד ב] ודף קל״ג ע״א. ועיין ברע״מ [ברעיא מהימנא] פ׳ עקב דרע״א סע״ב [סוף עמוד ב]88 מענין זה השולחן ועמ״ש בפ׳ נשא בד״ה כה תברכו89 כו׳):
And therefore, through this, it atones for him like the altar, etc. (And see the Zohar, Parshas Terumah, folio 153, end of side b, and folio 133a; and see the Raaya Mehemna, Parshas Ekev, folio 271, end of side b, on the matter of “this is the table”; and see what is written in Parshas Naso, in the discourse beginning “So shall you bless,” etc.):
That is why a person’s table atones for him as the altar did. The Zohar, the Raaya Mehemna and the discourse “So shall you bless” discuss this further.




Section 5 · ¶14–17
The daily lambs
14ועתה נבוא לענין תנופת הלחם ע״ג [על גבי] שתי הכבשים. רק מתחלה נקדים ענין השתי כבשים התמידין שבכל יום.
Now we will come to the matter of the waving of the bread upon the two lambs. But first let us introduce the matter of the two lambs of the daily offerings (temidin), which are every day.
Now the maamar turns to its subject, the waving of the two loaves upon the two lambs on Shavuos. First it explains the two lambs of the daily offering (tamid), brought every day.


דאיתא בפע״ח [בפרי עץ חיים] שער90 ה׳ פ״ג [פרק ג׳] בענין עולת התמיד שכל עולה הוא בחי׳ לאה שהיא עליונה ושם הדינים הקשים כולם ולכן בא עולת התמיד כנגדה למתק דינה.
For it is stated in Pri Etz Chaim, Sha’ar 5, chapter 3, on the matter of the daily burnt-offering (olas hatamid), that every burnt-offering is the level of Leah, who is higher, and there are all the harsh judgments; and therefore the daily burnt-offering comes corresponding to her, to sweeten her judgment.
The Pri Etz Chaim teaches that every burnt-offering corresponds to Leah, the higher of the two feminine configurations, where all the harsh judgments are found, and the daily burnt-offering is brought to “sweeten” her judgments. The next paragraphs explain this.




15ועיין בהרמ״ז [בהרב משה זכות] ר״פ צו שהקשה שהרי עיקר זיווג של שחרית הוא דיעקב ורחל. ופי׳ שמ״מ צריך ג״כ מיתוק לדיני לאה כו׳ ע״ש.
And see the Ramaz at the beginning of Parshas Tzav, who asks: but the main union of the morning is that of Yaakov and Rachel! And he explains that nevertheless a sweetening of the judgments of Leah is also needed, etc.; see there.
The Ramaz (Rabbi Moshe Zacuto) raises a difficulty with the Arizal’s teaching: the main union of the morning prayer is that of Yaakov and Rachel, so why is the morning offering connected with Leah? He answers that Leah’s judgments also need sweetening.


וביאור ענין דזיווג יעקב ורחל ולאה ושע״ז באו השני תמידין להמתיק הדינים כו׳. כי הנה כתיב כרחל לפני גוזזיה91 נאלמה ורחל היינו כבש והוא בחי׳ מל׳ שנמשלה לרחל.
And the explanation of the matter of the union of Yaakov with Rachel and with Leah, and that for this the two daily offerings come, to sweeten the judgments, etc.: for it is written, “like a ewe (rachel) before her shearers she is mute”; and a rachel is a lamb (keves), and it is the level of Malchus, which is likened to a ewe.
To explain the unions of Yaakov with Rachel and with Leah, the Alter Rebbe begins with Isaiah’s image of a ewe, rachel in Hebrew, silent before her shearers. A rachel is a lamb, the animal of the daily offering, and it stands for Malchus, which is likened to a ewe.


לפי שמצינו שיש ברחל טבע ההכנעה יותר מכל הבהמות. וגם לכל רואה מעירה רחמים עליה וקולה קול המעורר רחמנות.92
For we find that the ewe has the nature of submission more than all the animals. Also, in everyone who sees it, it arouses compassion for itself, and its voice is a voice that arouses compassion.
The ewe is the most submissive of animals. Whoever sees it feels pity for it, and its bleating stirs compassion.


וגם שמנחת א״ע [את עצמו] לגזוז ולא תשמיע קולה משא״כ כל הבהמות לא ישקוטו ולא ינוחו כשיבואו לגוזזם
And also, it lets itself be shorn and does not let its voice be heard, whereas all the animals do not keep quiet and do not rest when [people] come to shear them
It lets itself be shorn without a sound, while other animals struggle and cry out when they are shorn.


(וכ״ז היא בחי׳ ההכנעה וביטול בחי׳ ונפשי כעפר לכל93 תהיה94 כמ״ש במ״א בד״ה אם לא תדעי לך).9596
(and all this is the level of submission and self-nullification, the level of “and let my soul be as dust to all,” as is explained elsewhere, in the discourse beginning “If you do not know”).
All this is the quality of submission and bittul expressed in the prayer “let my soul be as dust to all.” The Alter Rebbe refers to his discourse “If you do not know,” where Rachel is likewise explained through this verse.


והדוגמא בזה בשכינה אשר יורדת להשפיע לבי״ע ומחיה גם את החיצונים וסובלת זה ויניקתם מהשערות וזהו ענין לפני גוזזיה נאלמה וכמ״ש ע״פ אלה מסעי בנ״י [בני ישראל]9798 כו׳.
And the counterpart of this is in the Shechinah, which descends to bestow upon Beriah, Yetzirah and Asiyah and gives life even to the external forces (chitzonim), and bears this, their nurture being from the hairs; and this is the meaning of “before her shearers she is mute,” and as is explained on the verse “These are the journeys of the children of Israel,” etc.
The Shechinah behaves like the ewe: it descends to give life to the lower worlds, even to the external forces that oppose holiness, and silently bears their drawing nurture from its “hairs,” its outermost flow. That is “before her shearers she is mute.”


וכדי להמתיק הדינים דתרין נוקבין לאה ורחל שבהם נאחזים החיצונים נאמר את הכבש אחד תעשה בבקר99 תעשה לשון תיקון
And in order to sweeten the judgments of the two Nukvin, Leah and Rachel, in which the external forces take hold, it is said, “The one lamb you shall make (ta’aseh) in the morning”; ta’aseh is a term for rectification (tikkun),
Rachel and Leah are the two feminine configurations (Nukvin), and the external forces take hold in both. To sweeten their judgments the Torah says “The one lamb you shall make (ta’aseh) in the morning,” and ta’aseh here means “rectify.”


כמו ועשתה את צפרניה100 ותיקון זה היינו ע״י עולת התמיד שמקריבין הכבש הגשמי ששרשה מעולם התהו ע״ג [על גבי] המזבח
as in “and she shall do (ve’asesah) her nails.” And this rectification is through the daily burnt-offering, in which the physical lamb, whose root is from the World of Tohu, is offered upon the altar.
The same verb is used of a captive woman who “does” her nails, that is, trims and puts them in order. The rectification is accomplished by the daily burnt-offering, a physical lamb whose root is in Tohu, offered on the altar.


ובזה מעלים מ״ן [מיין נוקבין] מהרפ״ח ניצוצין ועי״ז יורד ונמשך מלמעלה מ״ד [מיין דוכרין] והוא ענין אש שלמעלה ארי׳ [אריה] דאכיל קרבנין ארי׳ [אריה] אותיות ראי׳ [ראיה] שהוא הארת שם מ״ה [שם מ״ה] מחכמה המברר המ״ן [המיין נוקבין] ועי״ז נמתקים הגבורות דנוק׳ [דנוקבא].101
And by this one raises mayin nukvin (feminine waters) from the 288 sparks, and through this mayin duchrin (masculine waters) descend and are drawn down from above. And this is the matter of the fire above, “a lion that consumes the offerings”: aryeh (lion) has the letters of re’iyah (sight), which is the illumination of the Name Mah from Chochmah, which refines the mayin nukvin; and through this the Gevuros of Nukva are sweetened.
The offering raises mayin nukvin, the “arousal from below,” from the 288 fallen sparks, and in response mayin duchrin, the flow from above, descends. This is the heavenly fire in the form of a lion that “consumed the offerings”: aryeh (lion) has the same letters as re’iyah (sight), the light of Mah from Chochmah, which refines the sparks and sweetens the Gevuros of Nukva.




16וזהו ענין זיווג יעקב ורחל. וכן הזיווג דלאה כי לכל נוקבא צריך המתקה לבוא מדכורא והיינו בחי׳ יעקב ז״א דאצי׳.
And this is the matter of the union of Yaakov and Rachel, and likewise the union of Leah: for every Nukva needs sweetening to come from the masculine (Dechura), that is, the level of Yaakov, Z’eir Anpin of Atzilus.
The daily offerings bring about the union of Yaakov with Rachel and with Leah. Every feminine configuration needs sweetening from the masculine, here Yaakov, who is Z’eir Anpin of Atzilus.


והענין כי רחל הוא אותיות הדבור ולאה היא אותיות המחשבה ולכן שניהם נק׳ נוקבא כי אותיות הוא הבחינה אחרונה רק נגד רחל שהוא דבור עלמא דאתגליא נק׳ לאה שהיא מחשבה עלמא דאתכסיא
The point is that Rachel is the letters of speech, and Leah is the letters of thought. And therefore both are called Nukva, for letters are the last level; only, relative to Rachel, which is speech, the revealed world (alma de’isgalya), Leah, which is thought, is called the concealed world (alma de’iskasya);
Rachel is the letters of speech and Leah the letters of thought. Both are called Nukva (feminine) because letters are the last, receiving level; speech is the “revealed world” and thought the “concealed world.”


אבל מ״מ גם המחשבה הוא בחי׳ אותיות כו׳ והנה התחלקות הקול וההבל במבטא בה׳ מוצאות הפה הוא ע״י ה״ג [חמש גבורות] מנצפ״ך102 שמחלקות הקול וההבל לחלקים כו׳
but nevertheless thought, too, is the level of letters, etc. Now, the division of the voice and the breath in pronunciation through the five places of articulation of the mouth is through the five Gevuros, Mantzepach, which divide the voice and the breath into parts, etc.
Thought, too, is made of letters. Speech is divided into distinct sounds by the five places of articulation in the mouth, and this division comes from the five Gevuros, represented by the five letters with final forms (Mantzepach).


וזהו שבנין הנוק׳ [הנוקבא] אותיות הוא מהגבורות103 וכן הוא ג״כ באותיות המחשבה שהם באים ג״כ בהתחלקות
And this is [why] the structure of the Nukva, the letters, is from the Gevuros. And so it is also with the letters of thought, which also come with division,
So the structure of Nukva, the letters, is built by the Gevuros, the powers of division and limitation. The letters of thought are divided in the same way.


כמו אותיות הדבור ע״י ה״ג [חמש גבורות] מנצפ״ך דאימא כו׳ (ועמ״ש ע״פ וגבורתך ידברו104 להודיע לבני האדם גבורותיו105 כו׳ ובד״ה אד׳ שפתי תפתח)106107
like the letters of speech, through the five Gevuros, Mantzepach, of Imma, etc. (And see what is written on the verse “And they shall speak of Your might, to make known to the children of men His mighty acts,” etc., and in the discourse beginning “Ado-nai, open my lips.”)
In thought the division comes through the five Gevuros of Imma (Binah). The Alter Rebbe refers to his discourses on “And they shall speak of Your might” and “Ado-nai, open my lips,” which connect speech with Gevuros.


והנה ע״י השתלשלות הגבורות נמשך יניקת החיצונים שהם הדינים הקשים ויניקתם מפסולת גבורות דקדושה (ועמ״ש מענין זה בד״ה ויקחו אליך פרה108109 בפ׳ חקת).
Now, through the chain of descent of the Gevuros comes the nurture of the external forces, which are the harsh judgments; and their nurture is from the waste of the Gevuros of holiness (and see what is written on this matter in the discourse beginning “And let them take to you a heifer,” in Parshas Chukas).
As the Gevuros descend level by level, the external forces, the harsh judgments, draw nurture from them, from the “waste” of the holy Gevuros. The discourse on the red heifer discusses this further.


אך ע״י יעקב ש הוא בחי׳ אז יבקע כשחר אורך110 המשכת אור א״ס השורה בחכמה עילאה ומלמעלה מעלה כו׳
But through Yaakov, who is the level of “Then your light shall break forth like the dawn,” the drawing down of the Infinite Light that dwells in Chochmah Ila’ah (the higher Chochmah), and from higher and higher, etc. —
Yaakov is linked with “Then your light shall break forth (yibaka) like the dawn”; the word yibaka has the same letters as Yaakov. He draws down the Infinite Light that dwells in the higher Chochmah, and from higher still.


עי״ז נמתקים הדינים והגבורות ולא יהיה בחי׳ גוזזיה להפריד השערות והאותיות ביש ודבר ונפרד כו׳ והיינו ע״י התגלות הביטול מבחי׳ ח״ע [חכמה עילאה] כו׳.
through this the judgments and the Gevuros are sweetened, and there will not be the level of “her shearers,” separating the hairs and the letters into a yesh (something), a separate thing, etc.; and that is through the revelation of the self-nullification from the level of Chochmah Ila’ah, etc.
This light sweetens the judgments and Gevuros, so that there are no “shearers” cutting the hairs and the letters off from their source and turning them into something separate. This happens through the revelation of the bittul of the higher Chochmah.




17וזהו דאיתא במ״ח את הכבש אחד111 יעקב תעשה בבקר כו׳ כי יעקב הוא הממשיך בחי׳ כבש ממקורו ושורשו
And this is what is stated in Mishnas Chassidim: “The one lamb, Yaakov, you shall make in the morning,” etc.; for Yaakov is the one who draws the level of keves (lamb) from its source and root,
Mishnas Chassidim, a Kabbalistic work (as the abbreviation מ״ח is read here), inserts Yaakov into the verse of the daily offering: “The one lamb, Yaakov, you shall make in the morning.” For it is Yaakov who draws the level of “lamb” from its source and root.


וכמו שיבוא בסמוך בענין והכשבים הפריד יעקב112 שממשיך מבחינת כתר וחכמה בחג״ת [בחסד גבורה תפארת] דז״א וזהו ענין כבש.
as will come shortly regarding “And the lambs (kesavim) Yaakov separated”: that he draws from the level of Keser and Chochmah into Chesed, Gevurah and Tiferes of Z’eir Anpin; and this is the matter of keves.
As the next section explains, through “and the lambs Yaakov separated,” Yaakov draws light from Keser and Chochmah into Chesed, Gevurah and Tiferes of Z’eir Anpin. That drawing down is the meaning of keves (lamb).


ולכן ע״י המשכה זו שממשיך גילוי זה באותיות המחשבה ודבור מתמתקין הדינים הקשים הנאחזים בצירופי האותיות בין צירוף לצירוף כו׳
And therefore, through this drawing down, in which he draws this revelation into the letters of thought and speech, the harsh judgments that take hold in the combinations of the letters, between one combination and the next, etc., are sweetened
When this revelation is drawn into the letters of thought and speech, the harsh judgments that cling to the combinations of the letters, in the spaces between one combination and the next, are sweetened.


(ועמ״ש מענין זה בפ׳ פנחס ע״פ את הכבש אחד113 כו׳. ועוד נת׳ [נתבאר] מענין יעקב אז יבקע בד״ה להבין ענין משמח חתן וכלה בפ׳ צו.114
(and see what is written on this matter in Parshas Pinchas, on the verse “The one lamb,” etc. And it is further explained regarding Yaakov, “then shall break forth,” in the discourse beginning “To understand the matter of ‘Who gladdens the groom and the bride,’” in Parshas Tzav.
The Alter Rebbe lists places where this is discussed: his discourse on “The one lamb” in Parshas Pinchas, and his discourse on “Who gladdens the groom and the bride,” where Yaakov and Rachel are the groom and the bride.


ועמ״ש עוד מענין להמתיק דיני לאה בביאור ע״פ באתי לגני115116 כו׳. וברבות נז׳ [נזכר] מענין את הכבש אחד תעשה בבקר ואת הכבש השני כו׳ בפ׳ ויחי פצ״ט גבי בבקר יאכל עד.117
And see what is written further on the matter of sweetening the judgments of Leah in the explanation on the verse “I have come into My garden,” etc. And in [Midrash] Rabbah the matter of “The one lamb you shall make in the morning, and the second lamb,” etc., is mentioned in Parshas Vayechi, section 99, on “in the morning he shall devour the prey”;
His explanation of “I have come into My garden” discusses the sweetening of Leah’s judgments. The Midrash Rabbah mentions the morning and afternoon lambs in connection with Binyamin’s blessing, “in the morning he shall devour the prey.”


נשא פי״ד [פרק י״ד / פרשה י״ד] רס״א ד׳. שה״ש [שיר השירים] רבה ס״פ לסוסתי118 באסתר בפסוק גם ושתי.119120 זח״א [זהר חלק א] קל״ג א׳. דרכ״ט ב׳. דרמ״ד א׳ ח״ג [חלק ג׳] דרמ״ב א׳. דרכ״ו ב׳ ברע״מ [ברעיא מהימנא]. ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים בד״ה אזהרת שעטנז.
Naso, section 14, folio 261d; Shir HaShirim Rabbah, at the end of [the passage on] “To my mare”; in Esther, on the verse “Also Vashti”; Zohar, Part I, folio 133a; folio 229b; folio 244a; Part III, folio 242a; folio 226b, in the Raaya Mehemna. And see the Likkutei Torah of the Arizal, Parshas Kedoshim, in the passage beginning “The prohibition of shaatnez.”
Further places in the Midrash and the Zohar that discuss the two daily lambs are listed. The Arizal’s Likkutei Torah also discusses them in its passage on the prohibition of shaatnez.


והובא במק״מ [במקדש מלך] פ׳ קדושים בדף פ״ו ע״ב איך שע״י קרבן הכבשים מעוררים מדעת עליון דמזלא דאריך המזווג או״א [אבא ואימא] ומשם ניתוסף כח לזעיר ואז מזדווג עם המל׳. וזהו ענין וישע ה׳ אל הבל121 ואל מנחתו כו׳):
And it is brought in the Mikdash Melech, Parshas Kedoshim, on folio 86b, how through the offering of the lambs one arouses from the supernal Daas of the mazala of Arich, which unites Abba and Imma; and from there strength is added to Z’eir, and then he unites with Malchus. And this is the meaning of “And Havayah turned to Hevel and to his offering,” etc.):
The Mikdash Melech, a commentary on the Zohar, explains that the offering of the lambs arouses the supernal Daas of the mazala (the flowing “beard”) of Arich Anpin, which unites Abba and Imma; from there Z’eir Anpin gains strength and unites with Malchus. This is why G-d “turned to Hevel and to his offering,” for Hevel brought from the firstborn of his flock.




Section 6 · ¶18–25
Kesev and keves
18ה וזהו ענין והכשבים הפריד יעקב.122 והנה כמעט בכל מקום בתורה נאמר כבש123 בי״ת קודם לשי״ן וכאן נאמר כשבים השי״ן קודם לבי״ת וכן נזכר עוד שם בפ׳ ויצא גבי צאן לבן.
5. And this is the meaning of “And the lambs (kesavim) Yaakov separated.” Now, almost everywhere in the Torah it says keves, with the beis before the shin, but here it says kesavim, with the shin before the beis; and it is mentioned again there, in Parshas Vayetzei, concerning Lavan’s sheep.
Section 5 explains “and the lambs (kesavim) Yaakov separated.” Elsewhere the Torah almost always spells “lamb” keves, with the beis before the shin; in the story of Yaakov and Lavan’s flock it is spelled kesev, with the shin before the beis, and the change of order carries a meaning.




19והענין יובן בהקדי׳ [בהקדים] מ״ש דאו״א [דאבא ואימא] מלבישים לזרועות דא״א וכמ״ש ג״כ בפע״ח [בפרי עץ חיים] בפי׳ עבדים היינו לפרעה124 ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו לזרועות דאריך וכמ״ש במ״א.
The matter will be understood by first introducing what is written, that Abba and Imma clothe the arms of Arich Anpin; as is written also in Pri Etz Chaim on the explanation of “We were slaves to Pharaoh, and Havayah our G-d brought us out”: Abba and Imma, who clothed the arms of Arich, as is explained elsewhere.
The background: Abba and Imma (Chochmah and Binah of Atzilus) “clothe the arms” of Arich Anpin, its Chesed and Gevurah. The Pri Etz Chaim reads “We were slaves to Pharaoh, and Havayah our G-d brought us out” in this light, as Abba and Imma clothed in the arms of Arich.


ואיתא ג״כ בע״ח [בעץ חיים] דאו״א [דאבא ואימא] יונקים ממזלות דא״א אבא יונק ממזל השמיני ואימא ממזל הי״ג.
And it is also stated in Etz Chaim that Abba and Imma draw nurture from the mazalos of Arich Anpin: Abba draws from the eighth mazal, and Imma from the thirteenth mazal.
Etz Chaim adds a second relationship: Abba and Imma also draw nurture from the mazalos of Arich Anpin, the strands of its “beard”; Abba from the eighth, Imma from the thirteenth.




20ומזלות הם בחי׳ שערות לבד. והענין כי לשון יניקה הוא כמו עד״מ הולד שיונק משדי אמו
And the mazalos are only the level of hairs. The point is that the term “nurture” (yenikah) is like, by way of analogy, an infant that nurses from its mother’s breasts:
The mazalos are only “hairs,” a thin, outer channel of light. The word “nurture” (yenikah) is explained with the analogy of an infant nursing from its mother.


הנה עצם מציאות הולד הוא כבר נתהווה מבטן אמו ומה שיונק משדי אמו הוא פועל הגדלה וריבוי באברי הולד.
the very existence of the infant has already come into being from its mother’s womb, and its nursing from its mother’s breasts brings about growth and increase in the infant’s limbs.
The infant already exists, having been born from its mother’s womb; nursing does not create it but makes its limbs grow.


כמ״כ [כמו כן] פי׳ וענין אבא יונק ממזל השמיני היינו אחרי שכבר נאצל אבא מאור המאציל אך להיו׳ [להיות] הגדלה וריבוי באור אבא הוא ע״י שיונק ממזל השמיני.
So too the meaning and matter of “Abba draws nurture from the eighth mazal”: after Abba has already been emanated from the light of the Emanator, the growth and increase in the light of Abba come about through its drawing nurture from the eighth mazal.
So too Abba already exists, emanated from the light of the Emanator; drawing nurture from the eighth mazal makes its light grow and increase.




21וההגדלה הוא להיות בבחי׳ פרצוף ומוחין דגדלות ואזי יוכל להשפיע למטה להיות נה״י [נצח הוד יסוד] שלו מוחין לז״א ומז״א לנוק׳ [לנוקבא] חכמה תתאה מל׳ דאצילות להחיות בי״ע
And the growth is to be in the state of a partzuf and of mature mochin (mochin degadlus); and then it can bestow below, so that its Netzach, Hod and Yesod become mochin for Z’eir Anpin, and from Z’eir Anpin to Nukva, the lower Chochmah, the Malchus of Atzilus, to give life to Beriah, Yetzirah and Asiyah.
The “growth” of Abba means becoming a full partzuf with mature intellect (mochin degadlus). Only then can it give: its lowest Sefiros, Netzach, Hod and Yesod, become the intellect of Z’eir Anpin, which passes it on to Nukva, the “lower Chochmah,” the Malchus of Atzilus, the source of life for the lower worlds.


ואם לא היה בו ההגדלה זו בבחי׳ פרצוף ומוחין דגדלות לא היה יכול להשפיע למטה בירידות המדרגות
And if it did not have this growth into the state of a partzuf and mature mochin, it could not bestow below through the descents of the levels;
Without this growth, Abba could not pass its light down through the descending levels.


רק אחרי שיונק ממזל השמיני אשר הוא בא מחכמה סתימאה כמ״ש באדר״ז [באדרא זוטא] דרצ״ב א׳ ומשם נתגדל אור אבא
only after it draws nurture from the eighth mazal, which comes from Chochmah Stima’ah (the hidden Chochmah), as is written in the Idra Zuta, folio 292a, and from there the light of Abba grows —
The growth comes from the eighth mazal of Arich Anpin, which, as the Idra Zuta teaches, comes from the hidden Chochmah (Chochmah Stima’ah), the highest wisdom of Keser. From there Abba’s light grows.


אזי יכול להשפיע למטה וכנודע דדוקא מי שהוא גדול בחכמה יותר הוא שיכול להסביר השכל אף לאחרים והיינו מחמת כי דבר הגבוה יותר יוכל להשפיל ולירד למטה יותר
then it can bestow below. And as is known, specifically one who is greater in wisdom is the one who can explain the concept even to others; that is because the higher a thing is, the lower it can bend down and descend.
Only then can Abba give to the levels below. As is well known, the greater a person’s wisdom, the better he can explain it to others, because the higher something is, the further down it can reach.


ולכן אחר שיונק אבא ממזל הנמשך מח״ס [מחכמה סתימאה] שהוא בחי׳ גבוה מאד אזי יכול להשפיע למטה.
And therefore, after Abba draws nurture from the mazal that is drawn from Chochmah Stima’ah, which is a very high level, then it can bestow below.
Because the mazal comes from so high a level, the hidden Chochmah, Abba gains the power to give below.


אבל מקודם לזה אף שאו״א [שאבא ואימא] מלבישים לזרועות דא״א שהם חג״ת [חסד גבורה תפארת] שבכתר עדיין לא היה בהם הגדלה זו ולא יכלו להשפיע למטה המוחין לזו״נ [לזעיר אנפין ונוקבא] כו׳
But before this, even though Abba and Imma clothe the arms of Arich Anpin, which are Chesed, Gevurah and Tiferes of Keser, they did not yet have this growth, and they could not bestow the mochin below to Z’eir Anpin and Nukva, etc.;
Abba and Imma’s clothing of the “arms” of Arich Anpin, the Chesed, Gevurah and Tiferes of Keser, did not by itself give them this growth, or the power to pass the mochin down to Z’eir Anpin and Nukva.


כ״א הגדלה זו נעשה אחר שמקבל מח״ס [מחכמה סתימאה] שהוא למעלה הרבה מבחי׳ חג״ת [חסד גבורה תפארת] שבכתר. (ועמ״ש בביאור ע״פ אלה מסעי125 הנ״ל גבי פי׳ אל עליון גומל חסדים טובים כו׳.
rather, this growth comes about after it receives from Chochmah Stima’ah, which is far above the level of Chesed, Gevurah and Tiferes of Keser. (And see what is written in the explanation on the verse “These are the journeys” mentioned above, regarding the explanation of “G-d Most High, who bestows good kindnesses,” etc.
The growth came only from the hidden Chochmah, far above the attributes of Keser. The Alter Rebbe refers to his explanation of “These are the journeys,” where “G-d Most High, who bestows good kindnesses” is explained.


ועמ״ש ע״פ לך לך126127 כי אב רם ח״ע [חכמה עילאה] ושיומשך וירד להשפיע למטה זהו ע״י שנמשך בו מאור הכתר כו׳ ע״ש. ועמ״ש בביאור ע״פ משה ידבר128129 בענין תלת עלמין130 דנפיק מתקונא קדמאה).
And see what is written on the verse “Go forth (lech lecha)”: that Av-ram (“exalted father”) is Chochmah Ila’ah, and that its being drawn and descending to bestow below is through the light of Keser being drawn into it, etc.; see there. And see what is written in the explanation on the verse “Moshe would speak,” on the matter of the three worlds that issue from the first tikkun.)
In his discourse on “Go forth” he explains that Avram (Av-ram, “exalted father”) is the higher Chochmah, and that it descends to give below through the light of Keser drawn into it. He also refers to his explanation of “Moshe would speak” on the “three worlds” that issue from the first tikkun of the beard of Arich Anpin.


והנה עכ״ז [עם כל זה] היניקה ממזלות עם היות שנמשכת ממקום גבוה מח״ס [מחכמה סתימאה] עכ״ז [עם כל זה] נמשך בבחי׳ ודרך השפעה חיצוניות.
Now, even so, the nurture from the mazalos, although it is drawn from a high place, from Chochmah Stima’ah, is nevertheless drawn in the mode and manner of an external flow.
Yet the nurture from the mazalos, though it comes from as high as the hidden Chochmah, flows in an external way.


משא״כ מה שאו״א [שאבא ואימא] מלבישים לחו״ג [לחסד וגבורה] דא״א הוא בא בהם בבחי׳ פנימית כי ההלבשה שמלבישי׳ זה לזה היא קירוב ותפיסא בעצם ומהות המלובש בו.131
Whereas Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin comes into them in an inward manner; for the clothing in which one clothes another is a closeness to, and a grasping of, the very essence and being of that which is clothed in it.
Clothing is different: when Abba and Imma clothe the Chesed and Gevurah of Arich Anpin, the light enters them inwardly. To clothe something is to come close to it and to grasp its very essence.




22וכמו עד״מ התלבשות השכל במדות שמהות השכל ממש נתפס ומתלבש בהמדה והיו לאחדים כמ״כ [כמו כן] מה שאו״א [שאבא ואימא] מלבישי׳ [מלבישים] לחו״ג [לחסד וגבורה] דא״א הלבשה זו הוא עד״מ התלבשות הרצון בהשכל שהוא ג״כ מתאחד עם השכל
As, by way of analogy, the clothing of the intellect in the emotive attributes: the very being of the intellect is grasped and clothed in the attribute, and they become one. So too Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin: this clothing is, by way of analogy, like the clothing of the will in the intellect, which also becomes one with the intellect;
Clothing is like the intellect clothed in the emotions: the mind itself enters the feeling, and the two become one. Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin is like a person’s will clothed in his intellect, which also becomes one with it.


כמו עד״מ שמחמת רצונו לא יזו דבר נתהווה אצלו שכל וטעם לאותו הדבר וכמ״ש וירח ה׳ את ריח132 הניחוח ויאמר כו׳ לא אוסף עוד כו׳ כי יצר לב האדם רע מנעוריו.
as, for example, because of his will for some thing, an intellectual reason for that thing comes into being for him. And as it is written, “And Havayah smelled the pleasing fragrance, and said,” etc., “I will not again,” etc., “for the inclination of man’s heart is evil from his youth.”
When a person wants something, his mind produces reasons for it. So G-d, after smelling Noach’s offering, resolved never again to curse the earth “because the inclination of man’s heart is evil from his youth.”


הרי טענה זו דיצר לב האדם רע שמתחלה נמשך ממנה חובה אח״כ נולד בה טוב טעם לזכות והמלמד חובה מלמד זכות
For this argument, that the inclination of man’s heart is evil, from which at first guilt was drawn, afterwards gave rise to a good reason for merit; and that which argues for guilt argues for merit.
The very argument that man’s heart is evil, which earlier had led to the verdict of the Flood, now became a reason for merit. The argument for guilt turned into an argument for merit.


והיינו ע״י התגלות הרצון עליון בחכמה ומטה החכמה כלפי חסד כפי בחי׳ הרצון שהוא אריך אנפין ורב חסד כו׳ וזהו בחי׳ התלבשות שעצמיות המדות שבכתר מתלבשים באו״א [באבא ואימא].
And that is through the revelation of the supernal will in Chochmah, which inclines the Chochmah toward Chesed, in accordance with the level of the will, which is Arich Anpin, “and abundant in kindness,” etc. And this is the level of clothing, in which the very essence of the attributes that are in Keser is clothed in Abba and Imma.
This happens when the supernal will, Arich Anpin, is revealed in Chochmah and inclines it toward kindness, for Arich Anpin is “abundant in kindness.” This is what “clothing” means: the very essence of the attributes of Keser is clothed in Abba and Imma.


משא״כ מה שיונקים ממזלות אין זה התלבשות רק בחי׳ יניקה ממזלות וגם זאת היניקה נמשך רק ע״י בחי׳ שערות לבד.
Whereas the nurture from the mazalos is not clothing, only the level of nurture from the mazalos; and this nurture, too, is drawn only through the level of hairs alone.
Nurture from the mazalos is not clothing at all, only a flow that passes through the “hairs.”




23והענין כי מחו״ג [מחסד וגבורה] דא״א שהם ז״ת [ז׳ תחתונות] דא״א יוכל לבא ההשפעה באו״א [באבא ואימא] בבחי׳ התלבשות ממש מעצמיות חו״ג [חסד וגבורה] ובבחי׳ סדר השתלשלות עילה ועלול ומהם נתהוה עיקר מהות
The point is that from the Chesed and Gevurah of Arich Anpin, which are the seven lower [Sefiros] of Arich Anpin, the flow can come into Abba and Imma in the mode of actual clothing, from the very essence of Chesed and Gevurah, and in the mode of the order of the chain of descent of cause and effect; and from them came into being the essential being of
The Chesed and Gevurah of Arich Anpin, its seven lower Sefiros, can flow into Abba and Imma by true clothing, essence into essence, in the ordinary order of cause and effect. That is how Abba and Imma themselves came into being.


או״א [אבא ואימא] אכן ההגדלה והריבוי עד שעי״ז יוכל להשפיע למטה נמשך ממקום עליון יותר היינו מח״ס [מחכמה סתימאה] והוא מלמעלה מסדר ההשתלשלות עילה ועלול ולכך לא שייך התלבשות וגם נמשך רק דרך בחי׳ שערות כו׳
Abba and Imma. However, the growth and increase, to the point that through this it can bestow below, are drawn from a higher place, that is, from Chochmah Stima’ah, and it is above the order of the chain of descent of cause and effect; and therefore clothing does not apply, and it is also drawn only by way of the level of hairs, etc.
But their growth, which gives them the power to give below, comes from a higher place, the hidden Chochmah, which is above the order of cause and effect. Clothing does not apply to it, and it flows only through the “hairs.”


(ועמ״ש בספר מבוא שערים ש״ג ח״ב [חלק ב׳] ספ״ה וז״ל [וזה לשונו] דוגמת רישא תניינא דאריך שמתלבש בי״ג ת״ד [תיקוני דיקנא] ולא באברים לרוב העלמו עכ״ל [עד כאן לשונו] והיינו בחי׳ אין שע״ז נאמר והחכמה מאין תמצא133 ואינו מתלבש באברים שהם חו״ג [חסד וגבורה] דאריך כ״א בי״ג ת״ד [תיקוני דיקנא] שהם המזלות כו׳).
(And see what is written in the book Mevo She’arim, Sha’ar 3, Part 2, end of chapter 5, and these are his words: “Like the second head of Arich, which is clothed in the thirteen tikkunei dikna and not in the limbs, because of its great concealment.” End of quote. And that is the level of ayin (nothing), of which it is said, “And Chochmah is found from ayin (nothing)”; and it is not clothed in the limbs, which are the Chesed and Gevurah of Arich, but only in the thirteen tikkunei dikna, which are the mazalos, etc.)
The Mevo She’arim, a work on the Arizal’s teachings, says that the “second head” of Arich Anpin is clothed only in the thirteen arrangements of the beard (tikkunei dikna), not in its “limbs,” because it is so concealed. This is the level of ayin (nothing), from which “Chochmah is found”: it does not clothe itself in Chesed and Gevurah, only in the mazalos.


וזהו ענין כשב. שי״ן קודם לבי״ת. אות הכ״ף היינו בחי׳ כתר והשין הקודם לבי״ת היינו חג״ת [חסד גבורה תפארת] דאריך המדות שבכתר. שמהם נמשך הבי״ת היינו או״א [אבא ואימא] תרין ריעין שמלבישים לחג״ת [לחסד גבורה תפארת] דא״א כנ״ל.
And this is the matter of kesev, with the shin before the beis: the letter kaf is the level of Keser, and the shin that precedes the beis is the Chesed, Gevurah and Tiferes of Arich, the attributes that are in Keser, from which the beis is drawn, that is, Abba and Imma, the “two companions,” who clothe the Chesed, Gevurah and Tiferes of Arich Anpin, as mentioned above.
Now the spelling kesev is explained: kaf stands for Keser; shin, the next letter, for Chesed, Gevurah and Tiferes of Arich Anpin, the attributes within Keser; and beis for Abba and Imma, the “two companions,” who clothe them. The shin before the beis shows Abba and Imma receiving from the attributes of Keser.




24והנה לכאורה הרי יש ג׳ מוחין היינו חב״ד [חכמה בינה ודעת] ולמה נזכר רק בי״ת שהם רק חו״ב [חכמה ובינה].
Now, seemingly there are three mochin, Chochmah, Binah and Daas; so why is only beis mentioned, which is only Chochmah and Binah?
A question on the spelling: the intellect has three faculties, Chochmah, Binah and Daas, so why does kesev have only a beis, whose value is two, standing for Chochmah and Binah alone?


אמנם הענין הוא כמ״ש בס״י [בספר יצירה] עשר134 ולא אחד עשר135 הגם שעם הדעת הם י״א אך כשהכתר נמנה אין הדעת נמנה136 כי הדעת אינו נחשב לספי׳ [לספירה / לספירות] בפ״ע [בפני עצמו]
But the point is as is written in Sefer Yetzirah, “ten and not eleven”: although with Daas they are eleven, when Keser is counted Daas is not counted, for Daas is not reckoned as a Sefirah in its own right;
Sefer Yetzirah says the Sefiros are “ten and not eleven.” With Daas there would be eleven, so when Keser is counted Daas is not, since Daas is not a Sefirah in its own right.


רק הוא בחי׳ ממוצע ליחד ולחבר חו״ב [חכמה ובינה] וכמ״כ [וכמו כן] דעת המתפשט במדות הוא המקשר השכל במדות ואינו נחשב בחי׳ בפ״ע [בפני עצמו] והוא פנימית המדות וחיותן כו׳ וכ״ז [וכל זה] הוא ענין כשב השי״ן קודם לבי״ת.
rather, it is an intermediary level, to unite and join Chochmah and Binah. So too, the Daas that extends into the emotive attributes is what binds the intellect to the attributes, and it is not reckoned as a level in its own right; and it is the inner dimension of the attributes and their life-force, etc. And all this is the matter of kesev, with the shin before the beis.
Daas is the link that unites Chochmah and Binah, and as it extends into the emotions it binds the intellect to them as their inner life. Since it is not a separate level, and here Keser (the kaf) is counted, the beis stands for Chochmah and Binah alone.


אמנם אח״כ נמשך מחו״ב [מחכמה ובינה] למטה חג״ת [חסד גבורה תפארת] דז״א ואז נק׳ כבש הבי״ת קודם לשי״ן. כי השין היינו חג״ת [חסד גבורה תפארת] דז״א שהם מקבלים ונמשכים מחו״ב [מחכמה ובינה] בחי׳ בית כנ״ל
However, afterwards Chesed, Gevurah and Tiferes of Z’eir Anpin are drawn down from Chochmah and Binah, and then it is called keves, with the beis before the shin; for the shin is Chesed, Gevurah and Tiferes of Z’eir Anpin, which receive and are drawn from Chochmah and Binah, the level of beis, as mentioned above
Afterwards the flow descends from Chochmah and Binah into Chesed, Gevurah and Tiferes of Z’eir Anpin, and then the word is keves, with the beis before the shin. Here the shin is Z’eir Anpin’s attributes, which receive from Chochmah and Binah.


(וזהו ענין המדות הנמשכים מהשכל משא״כ שין דכשב היינו המדות עליונות שלמעלה מהשכל וכנודע מענין טורי חשוכא וטורי נהורא137 ועמ״ש ע״פ שניך כעדר הרחלים138139 כו׳ ועמ״ש בביאור ע״פ מים רבים140 כו׳
(and this is the matter of the attributes that are drawn from the intellect; whereas the shin of kesev is the supernal attributes that are above the intellect, as is known from the matter of “mountains of darkness” and “mountains of light.” And see what is written on the verse “Your teeth are like a flock of ewes,” etc.; and see what is written in the explanation on the verse “Many waters,” etc.,
These are emotions born of the intellect, while the shin of kesev stands for the supernal attributes above the intellect, the Zohar’s “mountains of darkness” and “mountains of light.” The Alter Rebbe refers to several discourses on these two kinds of attributes.


אם יתן איש141 מענין ב׳ בחי׳ מדות הנ״ל ועמ״ש בד״ה להבין ביאור ענין האבות142 הן הן המרכבה בענין ז״א בעתיקא אחיד ותליא143 ועמ״ש מזה בביאור ע״פ שימני כחותם)144
“if a man would give,” on the matter of the two levels of attributes mentioned above; and see what is written in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are themselves the Chariot,’” on the matter of “Z’eir Anpin is attached to and hangs upon Atika”; and see what is written on this in the explanation on the verse “Set me as a seal”).
In one of them, on “Many waters… if a man would give,” he explains that there are attributes born of the intellect and attributes above it; in another, that Z’eir Anpin “is attached to and hangs upon Atika,” its attributes rooted higher than the intellect.


וזהו נעשה ונמשך על ידי יעקב אשר הוא בריח התיכון קו האמצעי שממשיך מכתרוחכמה בז״א וכמ״ש בזהר תרומה דקע״ה ע״ב.
And this is made and drawn down through Yaakov, who is the middle bar, the central line, which draws from Keser and Chochmah into Z’eir Anpin, as is written in the Zohar, Terumah, folio 175b.
It is Yaakov, “the middle bar” that runs from end to end, the central line, who draws the light of Keser and Chochmah into Z’eir Anpin, as the Zohar in Terumah explains.


וזהו והכשבים הפריד יעקב145 היינו מה שהיה שי״ן קודם לבי״ת היינו כמו שהיה קודם השפעת חו״ב [חכמה ובינה] למטה בז״א והיו חו״ב [חכמה ובינה] מקבלים מחג״ת [מחסד גבורה תפארת] דאריך.
And this is [the meaning of] “And the lambs (kesavim) Yaakov separated”: that which was shin before beis, that is, as it was before the flow of Chochmah and Binah down into Z’eir Anpin, when Chochmah and Binah received from Chesed, Gevurah and Tiferes of Arich —
So “the lambs (kesavim) Yaakov separated” refers to the order of kesev, shin before beis, as it was before Chochmah and Binah gave to Z’eir Anpin, when Chochmah and Binah themselves received from the attributes of Arich Anpin.


המשיך יעקב מבחי׳ זו גם לעולם הפירוד היינו שיומשך מחו״ב [מחכמה ובינה] המוחין לחג״ת [לחסד גבורה תפארת] דז״א ויהי׳ [ויהיה] כבש אשר השי״ן חג״ת [חסד גבורה תפארת] דז״א יקבלו מחו״ב [מחכמה ובינה] בי״ת המקבל מכ״ף כתר כו׳.146
Yaakov drew from this level also into the world of separation; that is, that the mochin be drawn from Chochmah and Binah to Chesed, Gevurah and Tiferes of Z’eir Anpin, and it will be keves, in which the shin, Chesed, Gevurah and Tiferes of Z’eir Anpin, will receive from Chochmah and Binah, the beis, which receives from the kaf, Keser, etc.
Yaakov drew this level down into the “world of separation”: the mochin flow from Chochmah and Binah into the attributes of Z’eir Anpin, forming keves, in which the shin receives from the beis, which in turn receives from the kaf, Keser.




25ופי׳ הפריד שמזה נמשך שיהי׳ [שיהיה] שני בחי׳ לאה ורחל וע״ז נאמר את הכבש אחד תעשה בבקר ואת הכבש השני147 כו׳ ונק׳ זיווג יעקב ורחל.
And the meaning of “separated” is that from this it comes about that there are two levels, Leah and Rachel; and of this it is said, “The one lamb you shall make in the morning, and the second lamb,” etc.; and this is called the union of Yaakov and Rachel,
“Separated” means that from this drawing down come two distinct levels, Leah and Rachel, which match the two daily lambs, “the one lamb… and the second lamb.” These are the unions of Yaakov with Rachel and with Leah.


וכן עם לאה. וענין המשכה זו היינו שיומשך הביטול העליון גם למטה בעולם הפירוד וזהו והכשבים הפריד כו׳
and likewise with Leah. And the matter of this drawing down is that the supernal self-nullification be drawn down below as well, in the world of separation; and this is “And the lambs (kesavim) he separated,” etc.
The point of this drawing down is to bring the supernal bittul down into the “world of separation,” the lower worlds where things seem to exist apart from G-d.


והיינו ע״י שנעשה בחי׳ כבש שנמשך הארת הכתר ומוחין דאו״א [דאבא ואימא] בחג״ת [בחסד גבורה תפארת] דז״א ומז״א לרחל מקור דבי״ע כנ״ל.
And that is through the coming about of the level of keves, in which the illumination of Keser and the mochin of Abba and Imma are drawn into Chesed, Gevurah and Tiferes of Z’eir Anpin, and from Z’eir Anpin to Rachel, the source of Beriah, Yetzirah and Asiyah, as mentioned above.
This happens through keves: the light of Keser and the mochin of Abba and Imma flow into the attributes of Z’eir Anpin, and from Z’eir Anpin to Rachel, the source of the worlds of Beriah, Yetzirah and Asiyah.




Section 7 · ¶26–28
The waving of the lambs
26ואמנם ענין הנפת שני הכבשים בשבועות היינו לשרשן ומקורן לבחי׳ כשבים היינו שבחי׳ כבש שהשי״ן למטה מן הבי״ת יתעלה לשרשו ומקורו בחי׳ כשב שהשי״ן לפני הבי״ת.
However, the matter of the waving of the two lambs on Shavuos is [raising them] to their root and source, to the level of kesavim; that is, that the level of keves, in which the shin is below the beis, be elevated to its root and source, the level of kesev, in which the shin is before the beis;
On Shavuos the two lambs are waved to raise them to their source: keves, where the shin is below the beis, is lifted back to kesev, where the shin stands before the beis.


דהיינו שיתעלה ז״א לשרשו ומקורו חג״ת [חסד גבורה תפארת] דאריך שלמעלה מחו״ב [מחכמה ובינה] וזהו והניף הכהן אותם148 כו׳ לפני הוי׳ למעלה מהחכמה כו׳.
that is, that Z’eir Anpin be elevated to its root and source, Chesed, Gevurah and Tiferes of Arich, which are above Chochmah and Binah. And this is [the meaning of] “And the kohen shall wave them,” etc., “before Havayah”: above Chochmah, etc.
That is, Z’eir Anpin is raised to its root, the attributes of Arich Anpin, which are above Chochmah and Binah. This is why the kohen waves them “before Havayah”: to a level above Chochmah.




27והנה כשהשי״ן למטה מהבי״ת נצרך להמתיק דיני לאה ורחל שלא יהי׳ [יהיה] יניקת החיצונים מבחי׳ השי״ן ח״ו [חס ושלום] דהינו מהמדות וכנזכר בזהר ר״פ בראשית גבי עאלת אות שי״ן כו׳ אמר לה יאות אנת וטב אנת וקשוט אנת149
Now, when the shin is below the beis, there is a need to sweeten the judgments of Leah and Rachel, so that there be no nurture of the external forces from the level of the shin, G-d forbid, that is, from the attributes; as is mentioned in the Zohar at the beginning of Parshas Bereishis, regarding “The letter shin entered,” etc.: “He said to it: You are fitting, and you are good, and you are true;
While the shin is below the beis, the judgments of Leah and Rachel need sweetening, so that the external forces do not draw nurture from the attributes. The Zohar tells that when the letter shin came before G-d asking that the world be created with it, He praised it as fitting, good and true.


אבל הואיל ואתוון דזיופא נטלין לך למהוי עמהון ואז נק׳ שקר ע״ש והיינו ענין יניקת החיצונים מהמדות עליונות דאות שי״ן וע׳ בזהר הרקיע שם.
but since the letters of falsehood take you to be with them,” and then it is called sheker (falsehood); see there. And this is the matter of the nurture of the external forces from the supernal attributes of the letter shin; and see the Zohar HaRakia there.
But He refused, since the letters of falsehood take the shin to join them, forming sheker, “falsehood.” This is how the external forces draw nurture from the supernal attributes of the shin.


(וע׳ בזהר פ׳ מקץ דר״ד א׳. ובפ׳ תרומה דקמ״ח ב׳. וע׳ בפע״ח [בפרי עץ חיים] בכוונת קבלת שבת).150 ולכן מקריבין התמיד בבחי׳ התעוררות רחמים שלא יומשך האור רק בקדושה כו׳:
(And see the Zohar, Parshas Mikeitz, folio 204a, and Parshas Terumah, folio 148b; and see Pri Etz Chaim on the intention of Kabbalas Shabbos.) And therefore the daily offering is brought in the mode of an arousal of compassion, so that the light be drawn only into holiness, etc.:
That is why the daily offering is brought as an arousal of compassion, so that the light is drawn only into holiness. The Zohar passages and the Arizal’s intention for Kabbalas Shabbos are cited for more on this.




28אמנם כשמניפין בחי׳ כבש לשרשו בחי׳ חג״ת [חסד גבורה תפארת] דאריך שנק׳ כשב שם אין שום שליטה ויניקה כלל לחיצונים
But when the level of keves is waved to its root, the level of Chesed, Gevurah and Tiferes of Arich, which is called kesev, there the external forces have no dominion or nurture at all
But when the lamb is waved up to its root, the attributes of Arich Anpin, the level of kesev, the external forces have no hold and no nurture there at all.


(וי״ל [ויש לומר] רמז לזה בכתוב ממ״ש בפ׳ אמור שור או כשב כו׳ ואח״כ נאמר והניף אותם כו׳ היינו שהתנופה לבחי׳ כשב שהשי״ן קודם לבי״ת כו׳.
(and it can be said that there is an allusion to this in the verse, in what is written in Parshas Emor, “An ox or a kesev,” etc., and afterwards it is said, “And he shall wave them,” etc.; that is, the waving is to the level of kesev, in which the shin precedes the beis, etc.
The Alter Rebbe finds a hint of this in Parshas Emor itself: the Torah first speaks of “an ox or a kesev,” and later says “and he shall wave them,” as if the waving lifts the lambs to kesev, where the shin comes before the beis.


והנה י״ל [יש לומר] כבש התנהגות השי״ן מדות ע״י המוחין והוא ע״ד רך כקנה עולם התיקון אכן כשב השי״ן קודם לבי״ת המדות שלמעלה מהשכל והם בבחי׳ תוקף המדות ואעפ״כ [ואף על פי כן] תיקון והתכללות וכענין עקודים בכלי אחד כו׳ וכנז׳ [וכנזכר] לעיל):151
Now, it can be said that keves is the conduct of the shin, the attributes, through the mochin, and that is in the manner of “soft as a reed,” the World of Tikkun; whereas kesev, with the shin before the beis, is the attributes that are above the intellect, and they are in the mode of the strength of the attributes, and even so [they are] Tikkun and inter-inclusion, like the matter of Akudim, in one vessel, etc., as mentioned above):
Keves is the attributes guided by the intellect, flexible like the reed, the mode of Tikkun. Kesev is the attributes above the intellect, which are strong and intense, yet still in Tikkun and inter-included, like Akudim, many lights in one vessel.




Section 8 · ¶29–32
Why the bread is on top
29ו אך הנה תנופת שני הכבשים היו עם שתי הלחם דוקא ואיתא במשנה (פ״ה דמנחות) נותן שתי הלחם152 ע״ג [על גבי] שני הכבשים כו׳.
6. But now, the waving of the two lambs was specifically together with the two loaves; and it is stated in the Mishnah (chapter 5 of Menachos): “He places the two loaves on top of the two lambs,” etc.
Section 6 turns to the loaves. The two lambs were waved together with the two loaves, and the Mishnah says the loaves were placed on top of the lambs.


ולהבין מדוע הי׳ [היה] הלחם מלמעלה הרי מדרגת חי נכבד במעלה מצומח אך הענין כמו שהאדם אף שהוא מדבר וגבוה הרבה מדצ״ח [מדומם צומח חי] אעפ״כ [אף על פי כן] בשרשן נלקחו הדצ״ח [הדומם צומח חי] מבחי׳ עליונה יותר מהאדם
And to understand why the bread was on top, since the level of the animal is more honored in quality than the vegetative: the point is that just as man, although he is a speaking [being] and much higher than the inanimate, vegetative and animal, nevertheless in their root the inanimate, vegetative and animal were taken from a level higher than man,
But an animal ranks above a plant, so why is the bread above the lambs? The answer recalls man: though man, the “speaker,” ranks above mineral, plant and animal, their root is higher than his.


דהיינו ענין עולם התהו הגבוה מעולם התיקון רק שנפלו למטה יותר מהאדם ע״י שבה״כ [שבירת הכלים] ולכן האדם מקבל חיותו מדצ״ח [מדומם צומח חי].
that is, the matter of the World of Tohu, which is higher than the World of Tikkun; only they fell lower than man through the shattering of the vessels, and therefore man receives his life-force from the inanimate, vegetative and animal —
Their root is in Tohu, which is higher than Tikkun; they fell lower than man in the shattering of the vessels. That is why man lives from them.


כמ״כ [כמו כן] בדצ״ח [בדומם צומח חי] עצמן עם היות ששרש כולן מעולם התהו אך גם בתהו יש מדרגות רבות זו למעלה מזו וכשנפלו בשבה״כ [בשבירת הכלים]
so too in the inanimate, vegetative and animal themselves: although the root of all of them is from the World of Tohu, in Tohu, too, there are many levels, one above the other; and when they fell in the shattering of the vessels,
The same holds among mineral, plant and animal themselves. All are rooted in Tohu, but Tohu has many levels, one above another.


הנה מה שהיה שם גבוה יותר נפל למטה יותר כנודע ממשל נפילת אבן מראש החומה כו׳ וכמ״ש באור החיים153 בענין אריה ושור וכמ״ש במ״א.
what was higher there fell lower, as is known from the analogy of a stone falling from the top of a wall, etc.; and as is written in the Or HaChaim on the matter of the lion and the ox, and as is explained elsewhere.
When they fell in the shattering, the higher ones fell lower, like a stone dropped from the top of a wall, which falls farthest. The Or HaChaim makes this point about the lion and the ox.




30ועד״ז בענין דצ״ח [דומם צומח חי] שצומח הוא מדרגה שלמטה יותר ממדרגת החי היינו לפי ששרשו בתהו גבוה יותר משרש החי.
And along these lines regarding the inanimate, vegetative and animal: the vegetative is a level lower than the level of the animal because its root in Tohu is higher than the root of the animal.
The same principle applies among the three kinds of creatures: the plant ranks below the animal precisely because its root in Tohu is higher than the animal’s.


ולכן בנפילתו למטה בשבה״כ [בשבירת הכלים] לא יכול להתלבש בבחי׳ חי רק במדרגה שלמטה מזה היינו בחי׳ צומח
And therefore, in its fall downward in the shattering of the vessels, it could not be clothed in the level of the animal, only in the level below that, the level of the vegetative.
Falling from so high, the plant’s life-force could not come to rest in an animal form; it fell further, into the level of plant life.


ולכן החי ניזון ומקבל חיותו מהצומח וגם האדם שניזון משניהם אעפ״כ [אף על פי כן] לחם דייקא לבב אנוש יסעד154 משא״כ בשר אף שמרבה דם אינו משביע כמו הלחם,
And therefore the animal is nourished and receives its life-force from the vegetative; and man, too, is nourished from both, yet it is specifically “bread [that] sustains man’s heart,” whereas meat, although it increases blood, does not satisfy as bread does.
That is why animals feed on plants, and why man, who eats both, is sustained above all by bread, as the verse says, “bread sustains man’s heart.” Meat builds up the blood but does not satisfy as bread does.


ולכן אין מברכים ברכת המזון רק על הלחם דייקא והיינו לפי ששרש הצומח (ובפרט לחם וחטה דעת כו׳)
And therefore the Grace after Meals is recited only over bread specifically. And that is because the root of the vegetative (and especially bread, and wheat, [which is] Daas, etc.)
For the same reason, the Grace after Meals is said only after eating bread. The root of plants, and especially of wheat and bread, which the Sages connect with Daas (knowledge), is higher.


שרשו גבוה בתהו משרש החי וע״כ אף שנפל למטה יותר מ״מ מעלת שהוא משביע נשאר בו יותר מבחי.
is higher in Tohu than the root of the animal; and therefore, although it fell lower, nevertheless the quality of satisfying remained in it more than in the level [of the animal].
Because the plant’s root in Tohu is above the animal’s, the power to satisfy remains in it more than in the animal, though it fell lower.


ולכן כשמניפים שתי הלחם ושני הכבשים לשרשן אז הלחם מלמעלה כי שם בשרשן הם גבוהים יותר
And therefore, when the two loaves and the two lambs are waved to their root, then the bread is on top, for there, in their root, they are higher.
So when the loaves and the lambs are waved back to their roots, the bread is placed on top, because there, at their source, the bread is higher.


לכן אדרבה עליית שני הכבשים כ״כ [כל כך] למעלה הוא באמצעות שתי הלחם שהם אורם יותר גבוה
Therefore, on the contrary, the ascent of the two lambs so high above is by means of the two loaves, whose light is higher
In fact the lambs rise so high only by means of the loaves, whose light is higher than theirs.


(ועמ״ש במ״א מענין מ״ש מרע״ה [משה רבינו עליו השלום] מאין לי בשר155 כו׳) והיה הנפת הלחם והכבשים בחג השבועות
(and see what is written elsewhere on the matter of what Moshe our teacher, peace be upon him, said, “From where shall I have meat,” etc.). And the waving of the bread and the lambs was on the festival of Shavuos;
The Alter Rebbe refers to his explanation of Moshe’s words “From where shall I have meat.” The waving of the bread and the lambs took place on Shavuos.


כי אחרי שספרו מ״ט ימי העומר בירור נה״ב [נפש הבהמית] והמשכת מ״ט שערי בינה ואז בחג השבועות התגלות שער החמשים המשכת הכתר כו׳ אז מניפים שני הכבשים היינו לשרשן ומקורן לבחי׳ כשבים.156
for after they have counted the forty-nine days of the Omer, the refinement of the animal soul and the drawing down of the forty-nine gates of Binah, then on the festival of Shavuos [comes] the revelation of the fiftieth gate, the drawing down of Keser, etc.; then the two lambs are waved, that is, to their root and source, to the level of kesavim.
During the forty-nine days of the Omer the animal soul is refined and the forty-nine gates of Binah are drawn down; on Shavuos the fiftieth gate is revealed, the drawing down of Keser. That is when the lambs can be raised to their source, kesev.




31ועלייתם זו הוא ע״י שתי הלחם מטעם הנ״ל והיינו כי שתי הלחם נגד תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]157
And this ascent of theirs is through the two loaves, for the reason mentioned above. That is, the two loaves correspond to the Written Torah and the Oral Torah,
The lambs rise through the loaves, which correspond to the two Torahs, the Written and the Oral.


היינו ח״ע [חכמה עילאה] וחכמה תתאה חכמה בראש וחכמה בסוף תשב״כ [תורה שבכתב] הוא כ״ב אתוון ונק׳ חטה וזהו לחם א׳ בחי׳ ח״ע [חכמה עילאה] ולחם הב׳ הוא נגד בחי׳ ח״ת [חכמה תתאה] תשבע״פ [תורה שבעל פה].
that is, Chochmah Ila’ah (the higher Chochmah) and Chochmah Tata’ah (the lower Chochmah), “Chochmah at the beginning and Chochmah at the end.” The Written Torah is the twenty-two letters and is called chitah (wheat), and this is the first loaf, the level of the higher Chochmah; and the second loaf corresponds to the level of the lower Chochmah, the Oral Torah.
The Written Torah is the higher Chochmah, and the Oral Torah the lower Chochmah: “Chochmah at the beginning and Chochmah at the end.” The Written Torah is made of the twenty-two letters, and chitah (wheat) has the numerical value twenty-two; so the first loaf is the higher Chochmah and the second the lower.


והנה יש מעלה בתשבע״פ [בתורה שבעל פה] אשר בה מבואר גילוי הרצון שבמצוה איך ומה לעשות הציצית ותפילין (ועמ״ש במ״א בביאור ע״פ לכן אמור לבנ״י [לבני ישראל])158159
Now, the Oral Torah has an advantage, for in it is explained the revelation of the will that is in the mitzvah: how and what to do, the tzitzis and the tefillin (and see what is written elsewhere, in the explanation on the verse “Therefore say to the children of Israel”).
The Oral Torah has an advantage: it reveals the Divine will within each mitzvah, how and what to do, for example how to make tzitzis and tefillin.


אכן יש בתשב״כ [בתורה שבכתב] מה שאין בתשבע״פ [בתורה שבעל פה] והוא ענין הטעמים זרקא מקף שופר כו׳ שהם נגינות
However, the Written Torah has what the Oral Torah does not, and that is the matter of the cantillation notes (ta’amim) — zarka, makaf, shofar, etc. — which are melodies.
But the Written Torah has something the Oral Torah lacks: the cantillation notes (ta’amim), such as zarka, makaf and shofar, which are melodies.


וזהו ויהי שירו חמשה ואלף160 ואין בתשבע״פ [בתורה שבעל פה] שום ביאור ע״ז (ועמ״ש בד״ה תורה צוה161162 בפ׳ וזאת הברכה). והענין כמו עד״מ בהשגת השכל יש ב׳ בחי׳.
And this is [the meaning of] “and his songs were a thousand and five”; and in the Oral Torah there is no explanation of this at all (and see what is written in the discourse beginning “The Torah commanded,” in Parshas Vezos HaBerachah). The point is that, by way of analogy, in intellectual comprehension there are two levels.
This is the meaning of Shlomo’s “thousand and five songs,” about which the Oral Torah offers no explanation at all. To understand this, consider two levels in grasping an idea.


הא׳ מה שיכול לפרש ולהביא השכל בדיבור או בכתב והבחי׳ הב׳ הוא עצם השכל ועומק המושג מה שאינו יכול להסביר כלל בדבור.
The first is what one can explain and convey of the concept in speech or in writing; and the second level is the essence of the concept and the depth of what is grasped, which one cannot explain in speech at all.
One is what can be explained and conveyed in speech or writing; the other is the essence of the idea, its depth, which cannot be put into words at all.


אמנם עכ״ז [עם כל זה] ע״י רמיזא יוכל לגלות דבר עצם השכל וזהו ענין לחכימא ברמיזא.163 ויובן יותר ע״ד מ״ש בפע״ח [בפרי עץ חיים]
But even so, through a hint one can reveal something of the essence of the concept; and this is the matter of “for the wise, a hint.” And it will be understood further along the lines of what is written in Pri Etz Chaim
Yet even the essence can be conveyed by a hint, as the saying goes, “for the wise, a hint.” The Pri Etz Chaim tells of the Arizal to illustrate this.


(שט״ז פ״א) שהשיג האריז״ל [האר״י זכרונו לברכה] בשעת השינה בשבת רזין עילאין מה שלא יספיק לדרוש זה בשמונים שנה.164
(Sha’ar 16, chapter 1), that the Arizal, of blessed memory, grasped during his sleep on Shabbos supernal secrets which eighty years would not suffice to expound.
In his sleep on Shabbos, the Arizal grasped supernal secrets that eighty years would not be enough to expound.


והיינו לפי שהשגתו היה בבחי׳ ראי׳ [ראיה] עצם החכמה ולא בבחי׳ שמיעה והבנה ולכן במעט רגע יוכל להשיג ולראות מה שיצטרך זמן רב לפרש בדבור כו׳.
That is because his grasp was in the mode of seeing the essence of Chochmah, and not in the mode of hearing and understanding; and therefore in a brief moment he could grasp and see what would need a long time to explain in speech, etc.
His grasp was a kind of “seeing” the essence of Chochmah, not “hearing” and understanding it, so in a moment he could take in what would take a long time to explain in words.




32וכעין זה עד״מ הוא ענין לחכימא ברמיזא שא״צ [שאין צריך / שאינו צריך] לזה הקדמת דברים והסבר כ״א ע״י הרמיזא משיג עצם השכל ושרשו.
And something like this, by way of analogy, is the matter of “for the wise, a hint”: it needs no preface of words and explanation; rather, through the hint one grasps the essence of the concept and its root.
A hint to the wise needs no long preface or explanation: through the hint itself he grasps the essence and root of the idea.


ועד״ז הוא ענין הטעמים והנגינות שבתושב״כ [שבתורה שבכתב] שהם כמו רמיזות עד״מ שעי״ז מתגלה אפס קצה מח״ע [מחכמה עילאה] מה שלא יוכל לבוא ולהתגלות באותיות התורה
And along these lines is the matter of the cantillation notes and melodies in the Written Torah, which are like hints, by way of analogy, through which a tiny fraction of the higher Chochmah is revealed: what cannot come and be revealed in the letters of the Torah,
The cantillation notes and melodies of the Written Torah are like such hints. Through them a tiny fraction of the higher Chochmah is revealed that cannot be revealed in the letters of the Torah.


דהיינו מה שא״א להתגלות בדבור. שמה שנמשך בדבור ואותיות זהו רק חיצוניות ח״ע [חכמה עילאה] נובלות חכמה
that is, what cannot be revealed in speech. For what is drawn into speech and letters is only the outer dimension of the higher Chochmah, novlos chochmah (the “fallen fruit” of wisdom);
What can be put into speech and letters is only the outer dimension of the higher Chochmah, what the Sages call novlos chochmah, the “fallen fruit” of supernal wisdom.


אבל הגילוי מפנימיות ועצמיות ח״ע [חכמה עילאה] א״א להתגלות בדבור ואותיות וכענין מעשה דהאריז״ל [דהאר״י זכרונו לברכה] הנ״ל שלא יספיק דבור שמונים שנה כו׳ וגילוי זה רק ע״י טעמים ונגינות כו׳.
but the revelation from the inner dimension and essence of the higher Chochmah cannot be revealed in speech and letters, as in the story of the Arizal mentioned above, that eighty years of speech would not suffice, etc.; and this revelation is only through the cantillation notes and melodies, etc.
The inner essence of the higher Chochmah cannot enter speech and letters, as the story of the Arizal shows, but it can be revealed through the melodies of the cantillation.




Section 9 · ¶33–34
The loaves’ higher source
33ושרש ענין זה דשתי הלחם ע״ג [על גבי] שני הכבשים הוא עפמשנ״ת [על פי מה שנתבאר] לעיל דמה שאו״א [שאבא ואימא] יונקים ממזלות דאריך זהו בחי׳ הגבה מאד נעלה יותר ממה שמלבישים לחו״ג [לחסד וגבורה] דא״א
And the root of this matter of the two loaves upon the two lambs is according to what was explained above: that Abba and Imma’s drawing nurture from the mazalos of Arich is a very high level, more exalted than their clothing of the Chesed and Gevurah of Arich Anpin;
The root of the loaves’ place above the lambs goes back to what was explained earlier: Abba and Imma’s nurture from the mazalos of Arich Anpin comes from a far higher level than their clothing of its Chesed and Gevurah.


כי הוא המשכה מבחי׳ עתיק שמאיר ע״י ג״ר [ג׳ ראשונות] דא״א בבחי׳ מזלות דנפקי ממו״ס [ממוחא סתימאה] כו׳ ובחי׳ עתיק הוא בחי׳ תחתונה שבמאציל (ועמ״ש מזה בד״ה יו״ט [יום טוב] של ר״ה [ראש השנה] שחל להיות בשבת).
for it is a drawing down from the level of Atik, which shines through the first three [Sefiros] of Arich Anpin in the mode of the mazalos that issue from Mocha Stima’ah (the hidden brain), etc.; and the level of Atik is the lowest level within the Emanator (and see what is written on this in the discourse beginning “On Yom Tov of Rosh HaShanah that falls on Shabbos”).
The mazalos carry a flow from Atik, which shines through the first three Sefiros of Arich Anpin by way of the mazalos that issue from the hidden brain (Mocha Stima’ah). Atik is the lowest level within the Emanator itself.


נמצא זהו גילוי בחי׳ עליונה יותר הרבה וזהו דשתי הלחם למעלה משני הכבשים כי תנופת הכבשים לבחי׳ כשבים היינו לחג״ת [לחסד גבורה תפארת] דא״א.
It follows that this is a revelation of a much higher level; and this is [why] the two loaves are above the two lambs. For the waving of the lambs is to the level of kesavim, that is, to Chesed, Gevurah and Tiferes of Arich Anpin;
So the loaves draw from a much higher level than the lambs. The lambs are waved to kesev, the attributes of Arich Anpin; the loaves to something higher.


ותנופת שתי הלחם אורייתא דמחו״ב [דמחכמה ובינה] נפקת165 מניפין אותן לשרשן ומקורן ב׳ מזלות דנפקי ממו״ס [ממוחא סתימאה] כי לחם בגימ׳ [בגימטריא] מזלא שמשם שרש המשכת הלחם (וכמ״ש במק״מ [במקדש מלך] בפי׳ הזהר תרומה דף קנ״ג קנ״ה ובהרמ״ז [ובהרב משה זכות] שם).166
and the two loaves — “the Torah issues from Chochmah and Binah” — are waved to their root and source, the two mazalos that issue from Mocha Stima’ah; for lechem (bread) has the numerical value of mazala, from which is the root of the drawing down of bread (as is written in the Mikdash Melech on the explanation of the Zohar, Terumah, folios 153 [and] 155, and in the Ramaz there).
The loaves stand for the Torah, which “issues from Chochmah and Binah,” and they are waved to their source, the two mazalos from which Abba and Imma draw nurture. Lechem (bread) has the same numerical value as mazala (78), for the flow of bread is rooted there.


ועוי״ל [ועוד יש לומר] בענין תנופת שתי הלחם עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] ר״פ קרח167 בפי׳ הנחמדים מזהב ומפז168 כו׳ ששרש ומקור התורה הוא דעת דסתמו חו״ג [חסד וגבורה] מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] כו׳
And one may further say, regarding the waving of the two loaves, according to what the Ramaz writes at the beginning of Parshas Korach on the explanation of “more desirable than gold, than fine gold,” etc.: that the root and source of the Torah is the Daas in which Chesed and Gevurah, the positive commandments and the prohibitive commandments, are concealed, etc.
Another explanation follows the Ramaz on “more desirable than gold”: the root of the Torah is Daas, in which Chesed and Gevurah, the positive and the prohibitive commandments, are contained.


וי״ל [ויש לומר] שע״ז רומז תנופת שתי הלחם כי חטה הוא דעת169170 ושתי הלחם היינו מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] כו׳
And it can be said that the waving of the two loaves alludes to this: for wheat is Daas, and the two loaves are the positive commandments and the prohibitive commandments, etc.
The waving of the loaves alludes to this: wheat is Daas, as the Sages connect wheat with knowledge, and the two loaves are the positive and the prohibitive commandments.


והם ג״כ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] כי תשבע״פ [תורה שבעל פה] הוא בבחי׳ מדרגת ל״ת [לא תעשה] שרובה סייגים וגדרים וכמ״ש במ״א.171
And they are also the Written Torah and the Oral Torah, for the Oral Torah is in the mode of the level of the prohibitions, most of which are fences and safeguards, as is explained elsewhere.
The two loaves are also the Written and the Oral Torah, for the Oral Torah has the character of the prohibitions, being mostly fences and safeguards.




34וזהו דשתי הלחם למעלה משני הכבשים אף לאחר עליית הכבשים לשרשן בחג״ת [בחסד גבורה תפארת] דאריך כי בחי׳ דעת שרש ומקור התורה הוא דעת דעתיק כמ״ש הרמ״ז [הרב משה זכות] שם והוא למעלה מעלה מחג״ת [מחסד גבורה תפארת] דאריך.
And this is [why] the two loaves are above the two lambs even after the ascent of the lambs to their root in Chesed, Gevurah and Tiferes of Arich: for the level of Daas, the root and source of the Torah, is the Daas of Atik, as the Ramaz writes there, and it is far above Chesed, Gevurah and Tiferes of Arich.
Even after the lambs rise to the attributes of Arich Anpin, the loaves stay above them. The Ramaz teaches that the Daas at the root of the Torah is the Daas of Atik, far higher than the attributes of Arich Anpin.


גם לפי המבואר למעלה בענין כשב שהבי״ת רומז לחו״ב [לחכמה ובינה] ומה שאין הדעת נמנה היינו לפי שהכתר נמנה וא״כ צ״ל דההמשכה מבחי׳ חיצוניות הכתר.
Also, according to what was explained above regarding kesev, that the beis alludes to Chochmah and Binah, and that Daas is not counted because Keser is counted — if so, it must be said that the drawing down is from the level of the outer dimension of Keser.
This fits what was said about kesev: there the beis was Chochmah and Binah, and Daas was not counted because Keser was. That way of counting reflects only the outer dimension of Keser.


אבל בחי׳ דעת דעתיק היינו המשכה מפנימית הכתר כו׳ (ועמ״ש במ״א ע״פ והשיבו את לחמכם במשקל172 לבחי׳ מתקלא ועיין עוד מזה בביאור ע״פ החלצו173 מאתכם174 כו׳)
But the level of the Daas of Atik is a drawing down from the inner dimension of Keser, etc. (And see what is written elsewhere on the verse “And they shall return your bread by weight,” [as referring] to the level of the matkela (the scale); and see further on this in the explanation on the verse “Arm from among you,” etc.)
The Daas of Atik, by contrast, draws from the inner dimension of Keser. The Alter Rebbe refers to his explanations of “they shall return your bread by weight,” read as the supernal “Scale” (matkela), and of “Arm from among you.”


וגם המשכה זו נמשך ע״י ב׳ מזלות דא״א שמהם מקבלים או״א [אבא ואימא] שזהו ההמשכה שלמעלה מסדר ההשתלשלות ומ ההתלבשות כו׳ וכמ״ש במ״א, ועמש״ל [ועיין מה שכתוב לעיל] בשם המבוא שערים ש״ג ח״ב [חלק ב׳] ספ״ה.
And this drawing down, too, comes through the two mazalos of Arich Anpin, from which Abba and Imma receive; for this is the drawing down that is above the order of the chain of descent and above clothing, etc., as is explained elsewhere; and see what is written above in the name of Mevo She’arim, Sha’ar 3, Part 2, end of chapter 5.
This drawing down also comes through the two mazalos of Arich Anpin from which Abba and Imma receive: the flow that is above the order of cause and effect and above “clothing,” as the Mevo She’arim was quoted above.


והנה לפי שהתורה נמשכה ממקום עליון מאד לכך יכלה לירד למטה בגשמיות (וכמ״ש במ״א ע״פ לך לך175176 ובד״ה ואהי׳ [ואהיה] אצלו אמון)177178
Now, because the Torah was drawn from a very high place, therefore it could descend below into physicality (as is explained elsewhere on the verse “Go forth” and in the discourse beginning “And I was with Him as a nursling”).
Because the Torah comes from so high a place, it can descend all the way down into physical things, following the principle that the higher a thing is, the lower it can reach.


ולכך ג״כ ע״י שתי הלחם דייקא הוא ג״כ עליית והנפת ב׳ הכבשים לשרשן ומקורן כנ״ל
And therefore, too, it is specifically through the two loaves that the ascent and waving of the two lambs to their root and source come about, as mentioned above.
For this reason, too, it is through the loaves that the lambs are raised and waved to their source.


וזהו שבתנופת הלחם והכבשים איתא מוליך ומביא מעלה ומוריד179 מעלה היינו ההעלאה ומוריד היינו שמשם יומשך וירד להתלבש למטה כו׳ וכנ״ל שכדי להיות ההמשכה למטה הוא ע״י שנמשך דייקא ממקום היותר עליון כו׳:180
And this is [why] concerning the waving of the bread and the lambs it is stated: “He moves [them] forward and back, raises and lowers.” “Raises” is the elevation, and “lowers” is that from there it will be drawn and descend to be clothed below, etc.; and as mentioned above, in order for the drawing down below to come about, it is through being drawn specifically from the highest place, etc.:
The Talmud describes the waving as “forward and back, up and down.” “Up” is the ascent to the source; “down” is the drawing of light from there to be clothed below, which is possible only because it is drawn from the highest place.



In one’s avodah
A person’s meal can do what the altar did: eating with a blessing and with intention refines the sparks of Tohu in the food and raises them to their source, so that a person’s table atones for him. But this works only when he has first prayed and set himself aside before G-d, for bittul is the quality of the Adam of Tikkun. Likewise, blessing and the Torah come where Israel are one: “Bless us, our Father, all of us as one,” and Israel encamped in unity before the Torah was given.
Questions for discussion
	Why does the maamar call Tohu higher than Tikkun, and yet say that Tikkun has the greater advantage?
	How does the image of the reed and the cedar describe the difference between flexibility and true self-nullification?
	In what way does eating with a blessing resemble offering a sacrifice, and why must prayer come first?
	What do the two spellings kesev and keves teach about attributes above the intellect and attributes born of it?
	Why is the bread placed above the lambs, and what does this say about the Torah’s power to reach down into the physical world?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ והניף
The note sends the reader to a note of the Rebbe printed earlier in the Notes and References, at 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. הביאור בשינויים נדפס בסה״מ תקס״ח-א ע׳ רנד (וראה בהנסמן שם ברשימת המאמרים בח״ב ע׳ תתקלז). נמצא גם באוה״ת נשא ע׳ רפג. וראה ג״כ מאמרי אדה״ז-פרשיות ע׳ תקסז. תקע״ב. אוה״ת ויקרא-ג ע׳ תתמח. תתנב. במאמרי אדמו״ר האמצעי ויקרא-ב ע׳ תרנז מתחיל להבין ענין שתי הלחם. באוה״ת בכמה מקומות מצויין לביאור זה בשם ”ביאור דכבשים”. חלק מהמאמר סע״א-ב בשינוים והגהות מכ״ק אדמו״ר מהר״ש נדפס בסה״מ תרל״ה-א ע׳ כא ואילך.
2והניף הכהן אותם
“And the kohen shall wave them with the bread of the first fruits as a wave-offering before Havayah, with the two lambs.” The whole maamar explains why the lambs are waved, and why the bread lies on top of them.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3נעשה אדם בצלמנו
G-d’s words at the creation of man: “Let Us make man in Our image, after Our likeness.” The Alter Rebbe reads “Our image” as the supernal configuration of Adam in the World of Tikkun, the root of man’s soul.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
4ובגין דתיקונא דא דאדם לא אשתכח לא יכילו למיקם
The Idra Rabba says the earlier worlds were destroyed because the configuration of Adam, which includes everything, was not yet present, so they could not endure. The Alter Rebbe cites it to show that Tohu lacked the structure of Adam.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
5שהוא מושל בכל הברואים
The note sends the reader there on these words, man’s rule over all the creatures.
Kehot’s noteראה סה״מ תש״ג ע׳ י ואילך.
6וירדו בדגת הים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית שם.
Paragraph 3
7שאדם הוא בחי׳ פרצוף כלול מעשר ספירות
The note points there on the idea that man is a partzuf that includes all ten Sefiros; according to the opening note, part of this maamar is printed in that volume with the Rebbe Maharash’s glosses.
Kehot’s noteראה בסה״מ תרל״ה ע׳ כב.
8ואת כל עוף כנף למינהו
On the fifth day G-d created “every winged bird after its kind.” The Alter Rebbe reads “after its kind” as each species fixed in a single nature.
Genesis 1:21בראשית א׳:כ״א
וַיִּבְרָא אֱלֹקִים אֶת־הַתַּנִּינִם הַגְּדֹלִים וְאֵת כׇּל־נֶפֶשׁ הַחַיָּה הָרֹמֶשֶׂת אֲשֶׁר שָׁרְצוּ הַמַּיִם לְמִינֵהֶם וְאֵת כׇּל־עוֹף כָּנָף לְמִינֵהוּ וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And G-d created the great sea-monsters, and every living creature that creepeth, wherewith the waters swarmed, after its kind, and every winged fowl after its kind; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כא.
9נפש חי׳ למינה
“Let the earth bring forth living creatures after their kind.” Again each kind of animal is created with its own fixed nature.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
10התהו שהיו הספירות זה תחת זה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש׳ התיקון פ״ה. ש׳ המלכים פ״א.
11ועוף יעופף
“And let birds fly above the earth.” The Zohar reads this verse as alluding to the angels.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כ.
12ועוף יעופף . . גבריאל
The Zohar asks why the verse says ye’ofef and not ya’uf, and answers that “birds” is Michael and “fly” is Gavriel. The Alter Rebbe cites it to show that angels, like birds, are each a single attribute.
Zohar I, 46bזח״א מו, ב
Zohar III, 26bזח״ג כו, ב
Kehot’s noteזח״א מו, ב. וזח״ג כו, ב [כ]. נתבאר באוה״ת בראשית-ה דף תתקיח, ב.
13מיכאל הוא שר של מים
The Midrash calls Michael the prince of snow and Gavriel the prince of fire, and says that G-d makes peace between them so that neither harms the other. The Alter Rebbe uses this pairing for the two opposite attributes, Chesed and Gevurah.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14מיכאל שר של מים . . וגבריאל  שר של אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר ג, כ.
15אין מלאך א׳ עושה שתי שליחות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י בראשית יח, ב. יט, כב. זח״א (קכז, א) במה״נ. זח״ג (קלב, ד) [כ].
16אין מלאך אחד עושה שתי שליחות
Rashi explains that three angels came to Avraham because one angel does not perform two missions: one came to announce Yitzchak’s birth, one to overturn Sedom, and one to heal Avraham. The Alter Rebbe sees in this the single attribute of each angel.
Rashi on Genesis 18:2רש"י על בראשית י״ח:ב׳
והנה שלשה אנשים. אֶחָד לְבַשֵּׂר אֶת שָׂרָה וְאֶחָד לַהֲפֹךְ אֶת סְדוֹם וְאֶחָד לְרַפְּאוֹת אֶת אַבְרָהָם, שֶׁאֵין מַלְאָךְ אֶחָד עוֹשֶׂה שְׁתֵּי שְׁלִיחֻיּוֹת (בראשית רבה). תֵּדַע לְךָ, שֶׁכֵּן כָּל הַפָּרָשָׁה הוּא מַזְכִּירָן בִּלְשׁוֹן רַבִּים וַיֹּאכֵלוּ, וַיֹּאמְרוּ אֵלָיו, וּבַבְּשׂוֹרָה נֶאֱמַר וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ, וּבַהֲפִיכַת סְדוֹם הוּא אוֹמֵר כִּי לֹא אוּכַל לַעֲשׂוֹת דָּבָר לְבִלְתִּי הָפְכִּי, וּרְפָאֵל שֶׁרִפֵּא אֶת אַבְרָהָם הָלַךְ מִשָּׁם לְהַצִּיל אֶת לוֹט; הוּא שֶׁנֶּאֱמַר וַיְהִי כְהוֹצִיאָם אֹתָם הַחוּצָה וַיֹּאמֶר הִמָּלֵט עַל נַפְשֶׁךָ, לָמַדְתָּ שֶׁהָאֶחָד הָיָה מַצִּיל (בראשית …
והנה שלשה אנשים AND BEHOLD THREE MEN — one to announce to Sarah the birth of a son, one to overthrow Sodom, and one to cure Abraham, for one angel does not carry out two commissions (Genesis Rabbah 50:2). You may know that this is so because throughout this section it (Scripture) mentions them in the plural — “and they ate” (Genesis 18:8), “and they said unto him” (Genesis 18:9) — whilst in the case of the announcement it states, (Genesis 18:10) “And he said, I will certainly return unto …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
17ולשון הרמב״ם
The note lists these places, where the same words of the Rambam on man’s many and varied actions are also brought.
Kehot’s noteראה גם באוה״ת ויקרא-ב ע׳ תקכו. במדבר כרך-ו ע׳ א׳תשצג. ד״ה כבוד מלכותך תר״ס ע׳ י. סה״מ תרנ״ו ע׳ קעז.
18כמו אב המכה את בנו . . מוסר
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יג.
19חושך שבטו שונא בנו ואוהבו שחרו מוסר
“He who spares his rod hates his son, but he who loves him disciplines him early.” It shows that a father’s severity can be an expression of love, an attribute that includes its opposite.
Proverbs 13:24משלי י״ג:כ״ד
חוֹשֵׂךְ שִׁבְטוֹ שׂוֹנֵא בְנוֹ וְאֹהֲבוֹ שִׁחֲרוֹ מוּסָר:
He that spareth his rod hateth his son; But he that loveth him chasteneth him betimes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כד.
20Kehot’s note points to Isaiah 63:9 for these words.
Isaiah 63:9ישעיהו ס״ג:ט׳
בְּכׇל־צָרָתָם לוֹ צָר וּמַלְאַךְ פָּנָיו הוֹשִׁיעָם בְּאַהֲבָתוֹ וּבְחֶמְלָתוֹ הוּא גְאָלָם וַיְנַטְּלֵם וַיְנַשְּׂאֵם כׇּל־יְמֵי עוֹלָם:
In all their affliction He was afflicted, and the angel of His presence saved them; in His love and in His pity He redeemed them; And He bore them, and carried them all the days of old. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21Kehot’s note points to Ketubot 49b:5 for these words.
Ketubot 49b:5כתובות מ״ט ב:ה׳
כִּי הֲוָה אָתוּ לְקַמֵּיהּ דְּרַב חִסְדָּא, אֲמַר לְהוּ: כְּפוֹ לֵקהּ אֲסִיתָא בְּצִבּוּרָא, וְלֵיקוּם וְלֵימָא: עוֹרְבָא בָּעֵי בְּנֵיהּ וְהָהוּא גַּבְרָא לָא בָּעֵי בְּנֵיהּ?! וְעוֹרְבָא בָּעֵי בְּנֵיהּ? וְהָכְתִיב: ״לִבְנֵי עוֹרֵב אֲשֶׁר יִקְרָאוּ״! לָא קַשְׁיָא, הָא בְּחִיוָּרֵי, הָא בְּאוּכָּמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22Kehot’s note points to Eruvin 22a for these words.
Eruvin 22aעירובין כ״ב א
Paragraph 4
23“And G-d created man in His image; in the image of G-d He created him.” The image of G-d is read as the Supernal Adam, who includes everything.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ופני אדם לארבעתן
In Ezekiel’s vision each of the four Chayos has the face of a man, along with the faces of a lion, an ox and an eagle. The human face present in all four shows that Adam includes the other forms.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וירדו בדגת הים ובעוף השמים
Man is given dominion over the fish of the sea and the birds of the heavens. The Alter Rebbe explains this dominion as a reflection of the Supernal Adam’s rule over the Chariot.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26על דמות הכסא דמות כמראה אדם עליו מלמעלה
Above the Chariot Ezekiel sees a throne, and “upon the likeness of the throne, a likeness like the appearance of a man upon it from above.” This is the Supernal Adam who rules over the four Chayos.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
27לעולם יהא רך כקנה
The Sages teach that a person should always be soft as a reed and not hard as a cedar, and tell the story of Rabbi Elazar son of Rabbi Shimon to illustrate it. The Alter Rebbe uses the reed and the cedar as images of Tikkun and Tohu.
Taanit 20a:16תענית כ׳ א:ט״ז
תָּנוּ רַבָּנַן: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. מַעֲשֶׂה שֶׁבָּא רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן מִמִּגְדַּל גְּדוֹר מִבֵּית רַבּוֹ, וְהָיָה רָכוּב עַל חֲמוֹר וּמְטַיֵּיל עַל שְׂפַת נָהָר, וְשָׂמֵחַ שִׂמְחָה גְּדוֹלָה. וְהָיְתָה דַּעְתּוֹ גַּסָּה עָלָיו מִפְּנֵי שֶׁלָּמַד תּוֹרָה הַרְבֵּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
28באג״ה
The note shows that the passage cited as Iggeres HaKodesh is in Kuntres Acharon.
Kehot’s noteוהוא בקו״א ד״ה להבין מ״ש בפע״ח [כ]. (קנז, א). וראה ג״כ באוה״ת בראשית-ג דף תרטו, א.
29כי הן מס״ג שבפנימית א״ק והתיקון ע״י מ״ה הוא יוצא מהמצח הארה בעלמא
The Alter Rebbe writes there that the sparks refined in Beriah, Yetzirah and Asiyah through Torah and mitzvos are higher in their root than the soul of man, for they are from Sag in the inner dimension of Adam Kadmon, while the soul, already rectified through Mah, issues from the “forehead” as a mere glimmer; this, he says, is why man lives on the food of the inanimate, vegetative and animal and refines it. The Kehot note shows that this passage, cited here as Iggeres HaKodesh, is in Kuntres Acharon.
Tanya, Part V; Kuntres Acharon 4:28תניא, קונטרס אחרון ד׳:כ״ח
וְעוֹד זֹאת, שֶׁבֶּאֱמֶת הַבֵּירוּרִין שֶׁבִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה מֵרַפַּ״ח, עַל־יְדֵי תּוֹרָה וּמִצְוֹת בְּמַחֲשָׁבָה דִּבּוּר וּמַעֲשֶׂה, גְּבוֹהִין בְּשָׁרְשָׁן מִנֶּפֶשׁ־רוּחַ־נְשָׁמָה שֶׁבָּאָדָם, כִּי הֵן מִ״סַּ״ג״ שֶׁבִּפְנִימִית ״אָדָם קַדְמוֹן״, וְנֶפֶשׁ־רוּחַ־נְשָׁמָה שֶׁכְּבָר נִתְקְנוּ עַל־יְדֵי ״מַ״ה״, הוּא יוֹצֵא מֵהַ״מֵּצַח״ הֶאָרָה בְּעָלְמָא. וְזֶהוּ שֶׁכָּתוּב: ״לִפְנֵי מְלוֹךְ מֶלֶךְ כוּ׳״. וְהַיְינוּ טַעֲמָא שֶׁהָאָדָם חַי בִּמְזוֹנוֹת דּוֹמֵם־צוֹמֵחַ־חַי, וּמְבָרְרָן בְּ״מַ״ה״ שֶׁבּוֹ, וְחַי בָּהֶם, לְפִי שֶׁהֵם מִ״סַ״ג״.
Kehot Publication Society (CC-BY-NC)
30כמ״ש בזהר
The note points there for this saying of the Zohar, that He dwells only in a complete place.
Kehot’s noteע׳ זח״ב (קנז, ב) ושם אי׳ ברכאן עלאין לא שריין. אך מצאתי בח״א (רטז, ב) שם אי׳ ”שכינתא” [כ]. ראה אוה״ת ויקרא-א ע׳ קנו. נזכר בד״ה ויקרא תרע״ח ע׳ רלו.
31לא שריא אלא באתר שלים
Rabbi Yosi says that the Shechinah dwells only in a complete place, not in a place that is lacking or flawed. The Alter Rebbe reads the “complete place” as the inter-inclusion of the Sefiros in Tikkun.
Zohar, Vayechi 16:109–17:120ספר הזהר, ויחי ט״ז:ק״ט-י״ז:ק״כ
So it says that when his sons told him that Joseph was alive, “the spirit of Jacob their father revived” (Gen. 45, 27), for up to then the spirit had been dead within him and he had not been in a state to receive another in its place, since the spirit from above does not rest on an empty spot.’ R. Jose said: ‘The Shekinah does not rest on a place which is defective or disturbed, but only in a place properly prepared, a place of joyfulness. Hence all the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32אנת הוא שלימותא דכולא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אלי׳.
33אנת הוא שלימותא דכולא
In Eliyahu’s prayer (Patach Eliyahu) G-d is called “the perfection of them all”: when He withdraws from the Names, they remain like a body without a soul. The Alter Rebbe identifies this with the Infinite Light that rests where the Sefiros are joined into one.
Tikkunei Zohar 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
34ברכנו אבינו כולנו כאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שים שלום.
35ויחן ישראל
“And Israel encamped there opposite the mountain,” in the singular; the Alter Rebbe reads it as their encampment in unity, which preceded the Giving of the Torah.
Exodus 19:2שמות י״ט:ב׳
וַיִּסְעוּ מֵרְפִידִים וַיָּבֹאוּ מִדְבַּר סִינַי וַיַּחֲנוּ בַּמִּדְבָּר וַיִּחַן־שָׁם יִשְׂרָאֵל נֶגֶד הָהָר:
And when they were departed from Rephidim, and were come to the wilderness of Sinai, they encamped in the wilderness; and there Israel encamped before the mount.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ב.
36“Your teeth are like a flock of ewes.” The verse opens the discourse in Likkutei Torah to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37סד״ה שניך כעדר הרחלים
There “Your teeth” (shinayich) is read through the letter shin, which, as the Tikkunei Zohar says, includes “three flocks of sheep,” the three ways in which the souls of Israel raise their offering upward, all joined in one letter in complete wholeness.
Kehot’s noteלקמן שה״ש לח, א.
38בד״ה ויאמר ה׳ הן עם אחד
The passage explains, following Etz Chaim, that in Akudim all ten Sefiros are bound in one vessel with no division, in Nekudim they divide into ten points, and Berudim is the World of Tikkun, the level of partzufim.
Kehot’s noteתו״א י, ג.
39ויאמר ה׳ הן עם אחד
G-d says of the builders of the Tower of Bavel, “Behold, they are one people.” The verse opens the discourse in Torah Ohr on unity and the World of Akudim to which the Alter Rebbe refers.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
40Kehot’s note points to I Samuel 25:25 for these words.
I Samuel 25:25שמואל א כ״ה:כ״ה
אַל־נָא יָשִׂים אֲדֹנִי אֶת־לִבּוֹ אֶל־אִישׁ הַבְּלִיַּעַל הַזֶּה עַל־נָבָל כִּי כִשְׁמוֹ כֶּן־הוּא נָבָל שְׁמוֹ וּנְבָלָה עִמּוֹ וַאֲנִי אֲמָתְךָ לֹא רָאִיתִי אֶת־נַעֲרֵי אֲדֹנִי אֲשֶׁר שָׁלָחְתָּ:
Let not my lord, I pray thee, regard this base fellow, even Nabal; for as his name is, so is he: Nabal is his name, and churlishness is with him; but I thy handmaid saw not the young men of my lord, whom thou didst send.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41Kehot’s note points to II Samuel 6:20 for these words.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
42עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The Alter Rebbe reads the “peace” as the merging of opposite attributes when the Infinite Light is revealed upon them.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב.
43בין שר של מים ושר של אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שהש״ר ג, כא.
44בין שר של מים ושר של אש
The Midrash says that Michael, the prince of snow, and Gavriel, the prince of fire, do not harm one another, for G-d makes peace between them. This is the “peace in His heights” the Alter Rebbe explains.
Shir HaShirim Rabbah 3:11–12שיר השירים רבה ג׳:י״א-י״ב
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
45והיה מעשה הצדקה שלום
“And the work of righteousness shall be peace.” The verse opens the epistle of Iggeres HaKodesh to which the Alter Rebbe refers.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46והיה מעשה הצדקה שלום
The epistle quotes the Sages on “He makes peace in His heights”: Michael is the prince of water and Gavriel the prince of fire, and they do not extinguish one another. The Alter Rebbe refers to it for this peace between opposite attributes.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
47והתכללות זו הוא בחי׳ ביטול אמיתי
The note points there on this inter-inclusion that is true self-nullification.
Kehot’s noteראה בסה״מ תרל״ה כרך א ע׳ יג.
48בביאור ע״פ את שבתותי
There the Alter Rebbe explains that in Beriah, Yetzirah and Asiyah the angels are a “something” that loves and fears, while above love and awe is bittul, the level of Moshe’s “and what are we”; the bowing of the Shemoneh Esreh, the daily glimmer of Shabbos, is this bittul, and all this is called the lower Shabbos.
Kehot’s noteלקמן בהר מד, א ואילך.
49את שבתותי תשמרו
“You shall keep My Shabbosos and revere My Sanctuary.” The verse opens the discourse in Likkutei Torah, Behar, on the lower and the upper Shabbos.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
51מלגאו איהו שם מ״ה דאיהו ארח אצילות ושקיו
In Eliyahu’s prayer, the supreme Keser has “within it” the Name spelled out with alefs, “which is the path of Atzilus,” and it waters the tree in its arms and branches, as water waters a tree. The Alter Rebbe reads this as the Infinite Light dwelling in Mah, which joins all of Atzilus.
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
52אדם
The Book of Chronicles opens “Adam, Shes, Enosh,” and the alef of “Adam” is written large. The Alter Rebbe links large letters to Keser.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53כי קטן יעקב
Amos pleads, “How shall Yaakov stand, for he is small?” The smallness of Yaakov is taken as an allusion to Z’eir Anpin, the “Small Face.”
Amos 7:2עמוס ז׳:ב׳
וְהָיָה אִם־כִּלָּה לֶאֱכוֹל אֶת־עֵשֶׂב הָאָרֶץ וָאֹמַר אֲדֹ־נָי ה׳ סְלַח־נָא מִי יָקוּם יַעֲקֹב כִּי קָטֹן הוּא:
And if it had come to pass, that when they had made an end of eating the grass of the land—so I said: O L-rd GOD, forgive, I beseech Thee; How shall Jacob stand? for he is small.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה עמוס ז, ב.
54ארך אפים וגדל חסד
“Gracious and merciful is Havayah, long-suffering and great in kindness.” “Long-suffering” (erech apayim) alludes to Arich Anpin, where the attributes are without limit.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח.
55כמ״ש בד״ה ויהי בשלח פרעה
The discourse beginning “And it was when Pharaoh sent” opens with Israel as G-d’s “harvest,” sown in exile so that the revelation of His G-dliness may increase and multiply.
Kehot’s noteתו״א סא, סע״א.
56וסד״ה בכ״ה בכסלו
The end of the Chanukah discourse explains that charity, the nullification of one’s own “something” into “nothing,” draws down from above the inner dimension of the Infinite Light itself, “something from nothing.” The note places there the explanation of the attributes without limit.
Kehot’s noteתו״א כט, ד.
57Bilam’s words, “Who has counted the dust of Yaakov?” The verse opens a discourse to which the Alter Rebbe refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58הראיני את מראיך
“Show me your appearance, let me hear your voice.” The verse opens another discourse to which the Alter Rebbe refers.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בגין דהאי קרן
The Zohar says that the “principal” a person keeps is the Tree of Life of the World to Come, which does not stand in this world, and only the fruit that issues from it does; therefore its fruit is eaten here. This is the “fruits” of the Mishnah.
Zohar, Beha'alotcha 25:142–27:150ספר הזהר, בהעלותך כ״ה:קמ״ב-כ״ז:ק״נ
This capital is indeed the Tree of Life belonging to the other world, the fruit of which alone has any place or room in this world. The good man thus enjoys its fruit in this world whilst the capital remains for him for the other world, where he obtains the superior celestial life.
The Zohar; London, Soncino Press, 1933 (Public Domain)
60אדם דא שלימו דכולא
The Zohar contrasts the small alef of “Vayikra” with the large alef of “Adam, Shes, Enosh,” and says of this Adam, “this is the perfection of all.”
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
61אלו דברים שאדם אוכל פירותיהן
“These are the things whose fruits a person eats in this world, while the principal remains for him in the World to Come: honoring father and mother, acts of kindness, bringing peace between a man and his fellow; and the study of Torah is equal to them all.” The Alter Rebbe explains why these deeds bear fruit in this world.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
62וארשתיך לי לעולם
“And I will betroth you to Me forever.” The verse opens a discourse to which the Alter Rebbe refers, where the Zohar’s explanation of “forever” is discussed.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63יחתו מריביו
Chanah’s song: “Havayah — His adversaries shall be shattered.” The verse opens a discourse explaining how the flow from Arich Anpin sweetens all judgments.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64כי המלך בוטח בה׳ ובחסד עליון בל ימוט
“For the king trusts in Havayah, and through the kindness of the Most High he shall not falter.” The “kindness of the Most High” is the supernal kindness drawn from above.
Psalms 21:8תהילים כ״א:ח׳
כִּי־הַמֶּלֶךְ בֹּטֵחַ בַּה׳ וּבְחֶסֶד עֶלְיוֹן בַּל־יִמּוֹט:
For the king trusteth in the L-RD, yea, in the mercy of the Most High; he shall not be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65דוד בשתים ולא עלתה לו
The Talmud says that Shaul erred in one matter and it cost him the kingship, while David erred in two and it did not. The Alter Rebbe refers to his discussion of this in a discourse on the Giving of the Torah.
Yoma 22b:10–11יומא כ״ב ב:י׳-י״א
אָמַר רַב הוּנָא: כַּמָּה לָא חָלֵי וְלָא מַרְגֵּישׁ גַּבְרָא דְּמָרֵיהּ סַיְּיעֵיהּ, שָׁאוּל בְּאַחַת — וְעָלְתָה לוֹ. דָּוִד בִּשְׁתַּיִם — וְלֹא עָלְתָה לוֹ. שָׁאוּל בְּאַחַת מַאי הִיא? מַעֲשֶׂה דַּאֲגָג. וְהָא אִיכָּא מַעֲשֶׂה דְּנוֹב עִיר הַכֹּהֲנִים! אַמַּעֲשֶׂה דַּאֲגָג כְּתִיב: ״נִחַמְתִּי כִּי הִמְלַכְתִּי אֶת שָׁאוּל לְמֶלֶךְ״. דָּוִד בִּשְׁתַּיִם מַאי נִינְהוּ — דְּאוּרִיָּה, וְדַהֲסָתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
66“And He put on righteousness as a coat of mail.” The verse opens the epistle of Iggeres HaKodesh to which the Alter Rebbe refers.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67וילבש צדקה כשריון
The epistle is on the mitzvah of charity, and opens with this verse. The Alter Rebbe refers to it for the matter of “eating their fruits in this world.”
Tanya, Iggeres HaKodesh 3:1–2תניא, אגרת הקדש ג׳:א׳-ב׳
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיוֹן, וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ. וְדָרְשׁוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״מַה שִּׁרְיוֹן זֶה כָּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה כָּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל״. פֵּירוּשׁ, שֶׁהַשִּׁרְיוֹן עָשׂוּי קַשְׂקַשִּׂים עַל נְקָבִים, וְהֵם מְגִינִּים שֶׁלֹּא יִכָּנֵס חֵץ בַּנְּקָבִים, וְכָכָה הוּא מַעֲשֵׂה הַצְּדָקָה: וּבֵיאוּר הָעִנְיָן, כִּי גְדוֹלָה צְדָקָה מִכָּל הַמִּצְוֹת, שֶׁמֵּהֶן נַעֲשִׂים לְבוּשִׁים לְהַנְּשָׁמָה, הַנִּמְשָׁכִים מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מִבְּחִינַת ״סוֹבֵב כָּל עָלְמִין״ (כִּמְּבוֹאָר …
Kehot Publication Society (CC-BY-NC)
68נעשה אדם
“Let Us make man… and let them have dominion over the fish of the sea.” Man’s dominion is now explained by his root in Tikkun.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“Behold, man has become like one of us, knowing good and evil.” The Rambam reads it as describing man’s unique power of free choice.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כלומר הן מין זה של אדם היה יחיד בעולם ואין מין שני דומה לו בזה הענין
The Rambam explains that free choice is given to every person, and that this is the meaning of “Behold, man has become like one of us”: man alone knows good and evil of himself and does as he wishes.
Mishneh Torah, Repentance 5:1משנה תורה, הלכות תשובה ה׳:א׳
… הוּא שֶׁכָּתוּב בַּתּוֹרָה (בראשית ג כב) ”הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע”. כְּלוֹמַר הֵן מִין זֶה שֶׁל אָדָם הָיָה יָחִיד בָּעוֹלָם וְאֵין מִין שֵׁנִי דּוֹמֶה לוֹ בְּזֶה הָעִנְיָן שֶׁיְּהֵא הוּא מֵעַצְמוֹ בְּדַעְתּוֹ וּבְמַחֲשַׁבְתּוֹ יוֹדֵעַ הַטּוֹב וְהָרַע וְעוֹשֶׂה כָּל מַה שֶּׁהוּא חָפֵץ וְאֵין מִי שֶׁיְּעַכֵּב בְּיָדוֹ מִלַּעֲשׂוֹת הַטּוֹב אוֹ הָרַע. וְכֵיוָן שֶׁכֵּן הוּא פֶּן יִשְׁלַח יָדוֹ:
Every man was endowed with a free will; if he desires to bend himself toward the good path and to be just it is within the power of his hand to reach out for it, and if he desires to bend himself to a bad path and to be wicked it is within the power of his hand to reach out for it. This is known from what it is written in the Torah, saying: "Behold, the man is become as one of us, to know good and evil" (Gen. …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
71The verse tells that G-d formed man of dust from the ground and breathed into his nostrils the breath of life. The Alter Rebbe sees in it the many contractions through which the power of choice came down into man.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72“And now, Israel, what does Havayah your G-d ask of you, but to fear.” Since the choice is man’s own, awe of G-d can be asked of him.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73רצוא ושוב
“And the Chayos ran and returned.” The phrase describes the rhythm of the pulse, the “reaching and not reaching” of Chochmah.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74“What is His name, and what is His son’s name, if you know?” The Alter Rebbe reads the two “what” (mah) as the two levels of Mah, Arich Anpin and Z’eir Anpin.
Proverbs 30:4משלי ל׳:ד׳
מִי עָלָה־שָׁמַיִם וַיֵּרַד מִי אָסַף־רוּחַ בְּחׇפְנָיו מִי צָרַר־מַיִם בַּשִּׂמְלָה מִי הֵקִים כׇּל־אַפְסֵי־אָרֶץ מַה־שְּׁמוֹ וּמַה־שֶּׁם־בְּנוֹ כִּי תֵדָע:
Who hath ascended up into heaven, and descended? Who hath gathered the wind in his fists? Who hath bound the waters in his garment? Who hath established all the ends of the earth? What is his name, and what is his son’s name, if thou knowest?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75Kehot’s note points to Zohar, Balak 6:122–131 for these words.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
Paragraph 10
76בד״ה להבין ביאור ענין האבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א עב, ד ואילך.
Paragraph 11
77ובחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב.
78המוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of Havayah does man live.” The Alter Rebbe identifies “that which comes forth from the mouth of Havayah” in food as its root in the World of Tohu.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
79צרורה בצרור החיים
Avigail blesses David that his soul will be “bound in the bond of life.” The phrase describes the soul in Gan Eden after it leaves the body.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
80Ezekiel sees a wooden altar in the future Temple, and the angel tells him, “This is the table that is before Havayah.” The Talmud draws from this that a person’s table now atones like the altar.
Ezekiel 41:22יחזקאל מ״א:כ״ב
הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ וְאׇרְכּוֹ שְׁתַּיִם־אַמּוֹת וּמִקְצֹעוֹתָיו לוֹ וְאׇרְכּוֹ וְקִירֹתָיו עֵץ וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳
The altar, three cubits high, and the length thereof two cubits, was of wood, and so the corners thereof; the length thereof, and the walls thereof, were also of wood; and he said unto me: ‘This is the table that is before the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81פתח במזבח וסיים בשולחן
The note lists this among the places where the saying “it opens with the altar and concludes with the table” is also discussed.
Kehot’s noteראה גם סהמ״צ להצ״צ צא, ב. אוה״ת ויקרא-ב ע׳ תקסט. אוה״ת נ״ך-א ע׳ תכ.
82Rabbi Yochanan and Rabbi Elazar both say that the verse opens with the altar and ends with the table, for while the Temple stood the altar atoned for Israel, and now a person’s table atones for him. The Alter Rebbe explains how eating with a blessing does what the sacrifices did.
Berakhot 55a:3ברכות נ״ה א:ג׳
וְהַמַּאֲרִיךְ עַל שֻׁלְחָנוֹ: דִּלְמָא אָתֵי עַנְיָא וְיָהֵיב לֵקהּ. דִּכְתִיב: ״הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ״, וּכְתִיב: ״וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳״, פָּתַח בְּמִזְבֵּחַ וְסִיֵּים בְּשֻׁלְחָן! רַבִּי יוֹחָנָן וְרַבִּי אֶלְעָזָר דְּאָמְרִי תַּרְוַיְיהוּ: כׇּל זְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים — מִזְבֵּחַ מְכַפֵּר עַל יִשְׂרָאֵל, וְעַכְשָׁיו, שֻׁלְחָנוֹ שֶׁל אָדָם מְכַפֵּר עָלָיו.
"He who prolongs his stay at table" — perhaps a poor man will come and he will give him [some food] ; for it is written, "The altar of wood three cubits high... and he said unto me, This is the table that is before the L-rd" (Ezek. 41:22). He opens with "altar" and concludes with "table"! R. Johanan and R. Eleazar both say : So long as the Temple was in existence, the altar used to atone for Israel, but now a man's table atones for him.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
83ואתהניין מיסודא ועקרא דילהון
The Zohar says that through the offering the holy spirits come down and draw near and “derive pleasure from their foundation and root.” The Alter Rebbe reads it as the angels’ pleasure in the revelation of the lights of Tohu, their root.
Zohar, Pinchas 84:537–545ספר הזהר, פנחס פ״ד:תקל״ז-תקמ״ה
and therefore not all birds of the clean side are brought for offerings, but only pigeons and turtle doves, which are faithful to their mates more than all other birds, and are preyed upon but do not prey; and so those holy spirits come down and partake of their basis and foundation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
84ואתהניין מיסודא ועקרא דילהון
The epistle explains that the angels of the Chariot take pleasure and nourishment from the spirit of the offered animal and bird, citing these words of the Zohar. The Alter Rebbe refers to it here.
Tanya, Iggeres HaKodesh 20:35תניא, אגרת הקדש כ׳:ל״ה
וְיוּבַן הֵיטֵב בָּזֶה טוּב טַעַם וָדַעַת, מַה שֶּׁמַּלְאָכִים עֶלְיוֹנִים שֶׁבַּמֶּרְכָּבָה ״פְּנֵי שׁוֹר״ וּ״פְנֵי נֶשֶׁר״, נֶהֱנִים מְאֹד וְנִיזּוֹנִים וּמִסְתַּפְּקִים מֵרוּחַ הַבְּהֵמָה וְהָעוֹף הָעוֹלָה אֲלֵיהֶם מֵהַקָּרְבָּנוֹת שֶׁעַל גַּבֵּי הַמִּזְבֵּחַ, וּכְדִקְדּוּק לְשׁוֹן הַזּוֹהַר הַקָּדוֹשׁ: ״וְאִתְהַנְיָין מִיסוֹדָא וְעִיקָּרָא דִילְהוֹן״.
Kehot Publication Society (CC-BY-NC)
85ריח ניחוח לה׳
Of the burnt-offering: “a fire-offering, a pleasing fragrance to Havayah.” The Alter Rebbe reads “fragrance” as the ascent from below and nicho’ach as the descent from above.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ט. ובכ״מ.
86נחית דרגא
The Talmud advises: “Go down a step (nechis darga) and take a wife.” The Aramaic word for “descend” is used to read nicho’ach as a descent of the Divine flow.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות סג, א.
Paragraph 13
87אדם בגימטריא מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל לו, ב.
88ברע״מ פ׳ עקב דרע״א סע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא גם באוה״ת ויקרא-ב ע׳ תקעא.
89בד״ה כה תברכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נשא כו, ב ואילך.
Paragraph 14
90בפע״ח שער ה׳ פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ״ה בדפוס דובראוונא תקס״ד [שער עולם העשי׳ (בדפוסים אחרים נק׳ שער הקרבנות) וכן שער הציצית נסמן שם שער ה]. ש׳ הקרבנות ש״ג פ״ד כצ״ל. [כ].
Paragraph 15
91כרחל לפני גוזזי׳
“Like a ewe that is mute before her shearers.” The Alter Rebbe reads the silent ewe as Malchus, which descends and bears the nurture of the external forces without protest.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז שם כתיב וכרחל בויו. [כ].
92וקולה קול המעורר רחמנות
The note sends the reader to an earlier discussion in Likkutei Torah on the ewe’s voice that arouses compassion.
Leviticus 2:4ויקרא ב׳:ד׳
וְכִי תַקְרִב קׇרְבַּן מִנְחָה מַאֲפֵה תַנּוּר סֹלֶת חַלּוֹת מַצֹּת בְּלוּלֹת בַּשֶּׁמֶן וּרְקִיקֵי מַצּוֹת מְשֻׁחִים בַּשָּׁמֶן:
And when thou bringest a meal-offering baked in the oven, it shall be unleavened cakes of fine flour mingled with oil, or unleavened wafers spread with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוע״ל ויקרא ב, ד וש״נ [כ].
93ונפשי כעפר לכל תהי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת אלקי נצור.
94ונפשי כעפר לכל תהיה
The prayer of Mar son of Ravina, “My G-d, guard my tongue from evil… and let my soul be as dust to all,” said at the end of the Amidah. It expresses the submission and bittul that the ewe embodies.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
95בד״ה אם לא תדעי לך
The discourse on “If you do not know” explains that the Community of Israel is called Rachel because of the verse “like a ewe (rachel) before her shearers she is mute,” and connects this with “Let Us make man in Our image,” the likeness of a man upon the throne.
Kehot’s noteתו״א כג, ב.
96אם לא תדעי לך
“If you do not know, O fairest among women.” The verse opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ע״פ אלה מסעי בנ״י
The discourse on “These are the journeys” explains that the wilderness through which Israel traveled is the place from which all the kelipos draw their life, and that the Community of Israel is called Rachel.
Kehot’s noteלקו״ת מסעי פח, ג.
98אלה מסעי בנ״י
“These are the journeys of the children of Israel.” The verse opens the discourse in Likkutei Torah, Masei, where the Shechinah is explained as Rachel.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99את הכבש אחד תעשה בבקר
The command of the daily offering: “The one lamb you shall make in the morning, and the second lamb you shall make in the afternoon.” The Alter Rebbe reads “make” as rectification.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ד.
100ועשתה את צפרני׳
Of the captive woman: “she shall shave her head and do her nails.” The verb “do” here means to put in order, which shows that ta’aseh can mean rectification.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, יב.
101אש שלמע׳ ארי׳ דאכיל קורבנין
The Zohar says that while Israel stood in their wholeness, the image of a lion would come down from above and be seen on the altar, consuming the offerings. The Alter Rebbe reads this lion as the light of Chochmah that refines the sparks raised by the offering.
Yoma 21b:8–9יומא כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן, שֵׁשׁ אִשּׁוֹת הֵן: יֵשׁ אוֹכֶלֶת וְאֵינָהּ שׁוֹתָה, וְיֵשׁ שׁוֹתָה וְאֵינָהּ אוֹכֶלֶת, וְיֵשׁ אוֹכֶלֶת וְשׁוֹתָה, וְיֵשׁ אוֹכֶלֶת לַחִין כִּיבֵשִׁין, וְיֵשׁ אֵשׁ דּוֹחָה אֵשׁ, וְיֵשׁ אֵשׁ אוֹכֶלֶת אֵשׁ. יֵשׁ אֵשׁ אוֹכֶלֶת וְאֵינָהּ שׁוֹתָה — הָא דִּידַן. שׁוֹתָה וְאֵינָהּ אוֹכֶלֶת — דְּחוֹלִין. אוֹכֶלֶת וְשׁוֹתָה — דְּאֵלִיָּהוּ, דִּכְתִיב: ״וְאֶת הַמַּיִם אֲשֶׁר בַּתְּעָלָה לִחֵכָה״. אוֹכֶלֶת לַחִין כִּיבֵשִׁין — דְּמַעֲרָכָה. יֵשׁ אֵשׁ דּוֹחָה אֵשׁ — דְּגַבְרִיאֵל, וְיֵשׁ אֵשׁ אוֹכֶלֶת אֵשׁ — דִּשְׁכִינָה, דְּאָמַר מָר: הוֹשִׁיט אֶצְבָּעוֹ בֵּינֵיהֶם וּשְׂרָפָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה יומא כא, ב. זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
Paragraph 16
102ה״ג מנצפ״ך
Near its end the chapter explains that the vessels are the letters, rooted in the five letters Mantzepach, which are the five Gevuros that divide the breath and the voice in the five places of articulation of the mouth into the twenty-two letters; their root is the supreme Gevurah of Atik Yomin.
Tanya, Sha’ar HaYichud 4:8תניא, חלק שני; שער היחוד והאמונה ד׳:ח׳
[וְהִנֵּה, בְּחִינַת הַצִּמְצוּם וְהֶסְתֵּר הַחַיּוּת – נִקְרָא בְּשֵׁם ״כֵּלִים״, וְהַחַיּוּת עַצְמוֹ – נִקְרָא בְּשֵׁם ״אוֹר״, שֶׁכְּמוֹ שֶׁהַכְּלִי מְכַסֶּה עַל מַה שֶּׁבְּתוֹכוֹ, כָּךְ בְּחִינַת הַצִּמְצוּם מְכַסֶּה וּמַסְתִּיר הָאוֹר וְהַחַיּוּת הַשּׁוֹפֵעַ; וְהַכֵּלִים – הֵן הֵן הָאוֹתִיּוֹת, שֶׁשָּׁרְשָׁן ה׳ אוֹתִיּוֹת מנצפ״ך, שֶׁהֵן ה׳ גְּבוּרוֹת הַמְחַלְּקוֹת וּמַפְרִידוֹת הַהֶבֶל וְהַקּוֹל בְּה׳ מוֹצָאוֹת הַפֶּה לְהִתְהַוּוֹת כ״ב אוֹתִיּוֹת, וְשֹׁרֶשׁ הַה׳ גְּבוּרוֹת – הוּא ״בּוּצִינָא דְקַרְדּוּנִיתָא״, שֶׁהִיא גְּבוּרָה עִילָּאָה דְּ״עַתִּיק יוֹמִין״, וְשֹׁרֶשׁ הַחֲסָדִים – הוּא גַּם כֵּן חֶסֶד …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ד.
103שבנין הנוק׳ אותיות . . מהגבורות
The same passage, at the end of the chapter, explains that the letters, the vessels, are formed by the five Gevuros: the source for the structure of Nukva, the letters, being built from the Gevuros.
Kehot’s noteוע׳ בסש״ב ח״ב שהיוה״א ספ״ד. [כ].
104ע״פ וגבורתך ידברו
According to the note, the explanation on “And they shall speak of Your might” is printed in the Siddur.
Kehot’s noteסידור נב, ג. וביהל אור ע׳ תרפג.
105וגבורתך ידברו להודיע לבני האדם גבורותיו
“They shall speak of the glory of Your kingdom and talk of Your might, to make known to the children of men His mighty acts.” The verses link speech with the Gevuros.
Psalms 145:11–12תהילים קמ״ה:י״א-י״ב
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ: לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
They shall speak of the glory of Thy kingdom, And talk of Thy might; To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ובד״ה אד׳ שפתי תפתח
According to the note, the discourse beginning “Ado-nai, open my lips” is printed there.
Kehot’s noteסידור רלו, ד ואילך.
107שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise,” said before the Amidah. The verse opens a discourse in the Siddur to which the Alter Rebbe refers.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108בד״ה ויקחו אליך פרה
The discourse on the red heifer opens with the law that all are fit to sanctify the waters of purification except a deaf-mute, an imbecile and a minor, while for sprinkling a minor is fit and a woman is not, and asks for the reason.
Kehot’s noteלקו״ת חקת ס, א ואילך.
109ויקחו אליך פרה
“Speak to the children of Israel, and let them take to you a red heifer.” The verse opens the discourse in Likkutei Torah, Chukas, to which the Alter Rebbe refers.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110אז יבקע כשחר אורך
“Then your light shall break forth like the dawn.” The word yibaka has the letters of Yaakov, who draws down the light that sweetens the judgments.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
111את הכבש אחד
The verse of the daily offering, which Mishnas Chassidim reads with Yaakov inserted. It also opens the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112והכשבים הפריד יעקב
“And the lambs Yaakov separated.” The next section explains the unusual spelling kesavim and what Yaakov’s separating means.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ע״פ את הכבש אחד
The discourse asks why the verse repeats “and you shall say to them,” and explains it as the sacrifices while the Temple stood and the prayers instituted in place of the daily offerings for all generations.
Kehot’s noteלקו״ת פנחס עז, ג.
114בד״ה להבין ענין משמח חתן וכלה בפ׳ צו
There the groom and the bride are Yaakov and Rachel: Rachel is the Malchus of Atzilus that descends into the created worlds, “like a ewe before her shearers,” and longs to rise and be included in the Infinite Light, while Yaakov, the middle bar that reaches from end to end, draws the Infinite Light down to her.
Kehot’s noteלקו״ת ט, א.
115ועמ״ש — בביאור ע״פ באתי לגני
The explanation on “I have come into My garden” begins with the cycle of the day: until midnight is a descent, from midnight the ascent of the morning begins, and from Minchah the descent starts again, citing the Ramaz that at night Rachel descends into Beriah.
Kehot’s noteלקו״ת שה״ש לב, ד.
116באתי לגני
“I have come into My garden, My sister, My bride.” The verse opens the explanation in Likkutei Torah, Shir HaShirim, on sweetening the judgments of Leah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117בבקר יאכל עד
Yaakov’s blessing of Binyamin: “in the morning he shall devour the prey.” The Midrash connects it with the morning lamb of the daily offering.
Genesis 49:27בראשית מ״ט:כ״ז
בִּנְיָמִין זְאֵב יִטְרָף בַּבֹּקֶר יֹאכַל עַד וְלָעֶרֶב יְחַלֵּק שָׁלָל:
Benjamin is a wolf that raveneth; In the morning he devoureth the prey, And at even he divideth the spoil.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118לסוסתי
“To my mare among Pharaoh’s chariots I have compared you.” The Midrash on this verse also mentions the two daily lambs.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119באסתר בפסוק גם ושתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ט.
120גם ושתי
“Also Vashti the queen made a feast for the women.” The Midrash on this verse also mentions the daily lambs.
Esther 1:9אסתר א׳:ט׳
גַּם וַשְׁתִּי הַמַּלְכָּה עָשְׂתָה מִשְׁתֵּה נָשִׁים בֵּית הַמַּלְכוּת אֲשֶׁר לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ:
Also Vashti the queen made a feast for the women in the royal house which belonged to king Ahasuerus.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering,” brought from the firstborn of his flock. The Mikdash Melech connects it with the power of the offering of lambs.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
Paragraph 18
122והכשבים הפריד יעקב
“And the lambs Yaakov separated, and he set the faces of the flock toward the streaked.” The spelling kesavim, shin before beis, is the starting point of this section.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כמעט בכל מקום . . כבש
The note sends the reader to the sources listed there on the two spellings, keves and kesev.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב.
Paragraph 19
124עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and Havayah brought us out of Egypt with a mighty hand,” the answer to the son in the Torah and in the Haggadah. The Pri Etz Chaim reads it as Abba and Imma clothed in the arms of Arich Anpin.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
125בביאור ע״פ אלה מסעי
The note places the explanation of “G-d Most High, who bestows good kindnesses” in the discourse on “These are the journeys.”
Kehot’s noteלקו״ת שם צ, ג.
126ע״פ לך לך
The discourse “Lech Lecha” opens on 11a: Avram (א״ב ר״ם, “exalted father”) is the intellect hidden from all thought, which must be revealed by descending level after level in the chain of descent; and it explains that the spreading out and descent of the levels comes specifically through a still higher level, the illumination of Atik.
Kehot’s noteתו״א יא, א.
127לך לך
“Go forth from your land.” The verse opens the discourse in Torah Ohr where Avram, the “exalted father,” is explained as the higher Chochmah.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ע״פ משה ידבר
The discourse on “Moshe would speak” explains that Avraham, the man of kindness and water, makes things grow as milk makes an infant grow: the mochin of nursing, through which the limbs grow, are the raising of lights into vessels.
Kehot’s noteתו״א סח, ד.
129משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130בענין תלת עלמין
Kehot’s note points to Zohar III, 132a for these words.
Zohar III, 132aזח״ג קלב, א
Kehot’s noteזח״ג קלב, א.
131Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז
Paragraph 22
132וירח ה׳ את ריח
After the Flood, “Havayah smelled the pleasing fragrance, and Havayah said in His heart: I will not again curse the ground because of man, for the inclination of man’s heart is evil from his youth.” The same fact that had condemned man now became the reason to spare him.
Genesis 8:21בראשית ח׳:כ״א
וַיָּרַח ה׳ אֶת־רֵיחַ הַנִּיחֹחַ וַיֹּאמֶר ה׳ אֶל־לִבּוֹ לֹא־אֹסִף לְקַלֵּל עוֹד אֶת־הָאֲדָמָה בַּעֲבוּר הָאָדָם כִּי יֵצֶר לֵב הָאָדָם רַע מִנְּעֻרָיו וְלֹא־אֹסִף עוֹד לְהַכּוֹת אֶת־כׇּל־חַי כַּאֲשֶׁר עָשִׂיתִי:
And the L-RD smelled the sweet savour; and the L-RD said in His heart: ‘I will not again curse the ground any more for man’s sake; for the imagination of man’s heart is evil from his youth; neither will I again smite any more every thing living, as I have done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כא. [ושם לקלל עוד].
Paragraph 23
133והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah is found from ayin (nothing),” the hidden level above Chochmah that is not clothed in the limbs of Arich Anpin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 24
134כמ״ש בס״י עשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א מ״ד.
135עשר ולא אחד עשר
“Ten Sefiros of nothingness: ten and not nine, ten and not eleven.” The Alter Rebbe uses it to explain why Daas is not counted when Keser is.
Sefer Yetzirah 1:4ספר יצירה א׳:ד׳
עשר ספירות בלימה עשר ולא תשע, עשר ולא אחת עשרה, הבן בחכמה וחכם בבינה, בחון בהם וחקור מהם והעמד דבר על בוריו והשב יוצר על מכונו:
Ten are the numbers out of nothing, and not the number nine, ten and not eleven. Comprehend this great wisdom, understand this knowledge, inquire into it and ponder on it, render it evident and lead the Creator back to His throne again.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
136כשהכתר נמנה אין הדעת נמנה
There the Alter Rebbe explains that sometimes Keser is counted among the ten Sefiros and sometimes Daas is counted instead: when the outer dimension of the Sefiros is counted, Keser is counted, for the outer dimension of Keser, the will, is included among them, but in the inner dimension Keser is not counted.
Kehot’s noteראה לקמן פ׳ שלח מט, ג ושם מציין לע״ח שער מוחין דצלם פ״ה.
137טורי חשוכא . . נהורא
The Zohar describes the hind that goes into the mountain of darkness and rises from there to the mountain of light. The Alter Rebbe uses these “mountains” for the supernal attributes above the intellect.
Zohar III, 249bזח״ג רמט, ב
Kehot’s noteזח״ג רמט, ב.
138ע״פ שניך כעדר הרחלים
There “Your teeth” (shinayich) is read through the letter shin, which, as the Tikkunei Zohar says, includes “three flocks of sheep,” the three Patriarchs.
Kehot’s noteלקו״ת שה״ש לח, א.
139שניך כעדר הרחלים
“Your teeth are like a flock of ewes.” The verse opens the discourse in Likkutei Torah, Shir HaShirim, to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140בביאור ע״פ מים רבים
The note quotes it: “There are two kinds of attributes: the first, the attributes born of the intellect… and the second, the attributes above the intellect.” There a love rooted above the intellect, drawn from the supernal Daas that draws down the attributes within Keser, is the love that “many waters cannot quench.”
Kehot’s noteתו״א יט, ג ”יש ב׳ מיני מדות הא׳ המדות הנולדי׳ מהשכל . . והב׳ הם המדות שלמעלה מהשכל”.
141אם יתן איש
“Many waters cannot quench the love… if a man would give all the wealth of his house for love.” The verse opens the discourse in Torah Ohr on the two kinds of attributes.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142בד״ה להבין ביאור ענין האבות
The note quotes it: the attributes “were taken from a higher place.” There the Alter Rebbe explains, citing the Idra Zuta that Z’eir Anpin is attached to and hangs upon Atika, that although the attributes are born and revealed from the intellect, in their root they come from higher than the intellect.
Kehot’s noteתו״א עג, א ”שהמדות נלקחו ממקום עליון יותר . . אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר”.
143ז״א בעתיקא אחיד ותליא
Kehot’s note points to Zohar III, 292a for these words.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א.
144שימני כחותם
“Set me as a seal upon your heart.” The verse opens another discourse to which the Alter Rebbe refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145והכשבים הפריד יעקב
“And the lambs Yaakov separated.” The Alter Rebbe reads Yaakov’s “separating” as drawing the order of kesev down into the world of separation.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146Rabbi Shimon says that “the middle bar within the boards, that bars from end to end” is holy Yaakov, who holds on to both sides. The Alter Rebbe calls Yaakov the central line that draws from Keser and Chochmah into Z’eir Anpin.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 25
147את הכבש אחד תעשה בבקר ואת הכבש השני
“The one lamb you shall make in the morning, and the second lamb you shall make in the afternoon.” The two lambs correspond to Leah and Rachel.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
148והניף הכהן אותם
“And the kohen shall wave them… as a wave-offering before Havayah.” The waving “before Havayah” is read as raising the lambs above Chochmah.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
149יאות אנת וטב אנת וקשוט אנת
In the Zohar’s account of the letters coming before G-d, each asking that the world be created with it, G-d tells the shin that it is fitting, good and true, but that since the letters of falsehood take it to join them, He will not create the world with it.
Zohar, Introduction 5:21–6:28ספר הזהר, הקדמה ה׳:כ״א-ו׳:כ״ח
The Shin then came to the fore and pleaded: O L-rd of the world, may it please Thee to begin with me the world, seeing that I am the initial letter of Thy name ShaDDaI (Almighty), and it is most fitting to create the world through that Holy Name. Said He in reply: Thou art worthy, thou art good, thou art true, but I may not begin through thee the creation of the world, since thou formest part of the group of letters expressing forgery, ShekeR (falsehood), which is not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
150בפע״ח בכוונת קבלת שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשי״ח פ״ו. ריש הקדמה לשי׳ השבת ספ״א. ושם פ״ג בשי׳ השבת. [כ].
Paragraph 28
151שור או כשב
“An ox, or a kesev, or a goat, when it is born.” The Alter Rebbe notes the spelling kesev in Parshas Emor, before the waving of the lambs is commanded.
Leviticus 22:27ויקרא כ״ב:כ״ז
שׁוֹר אוֹ־כֶשֶׂב אוֹ־עֵז כִּי יִוָּלֵד וְהָיָה שִׁבְעַת יָמִים תַּחַת אִמּוֹ וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקׇרְבַּן אִשֶּׁה לַה׳
When a bullock, or a sheep, or a goat, is brought forth, then it shall be seven days under the dam; but from the eighth day and thenceforth it may be accepted for an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, כז.
Paragraph 29
152The Mishnah describes the waving: the kohen places the two loaves on top of the two lambs, puts his hands beneath them and waves. The Alter Rebbe asks why the bread is on top.
Mishnah Menachot 5:6משנה מנחות ה׳:ו׳
אֵלּוּ טְעוּנִין תְּנוּפָה וְאֵין טְעוּנִין הַגָּשָׁה, לֹג שֶׁמֶן שֶׁל מְצֹרָע וַאֲשָׁמוֹ, וְהַבִּכּוּרִים כְּדִבְרֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב, וְאֵמוּרֵי שַׁלְמֵי יָחִיד וְחָזֶה וָשׁוֹק שֶׁלָּהֶן, אֶחָד אֲנָשִׁים, וְאֶחָד נָשִׁים, בְּיִשְׂרָאֵל אֲבָל לֹא בַאֲחֵרִים, וּשְׁתֵּי הַלֶּחֶם, וּשְׁנֵי כִבְשֵׂי עֲצָרֶת. כֵּיצַד הוּא עוֹשֶׂה, נוֹתֵן שְׁתֵּי הַלֶּחֶם עַל גַּבֵּי שְׁנֵי כְבָשִׂים, וּמַנִּיחַ שְׁתֵּי יָדָיו מִלְּמַטָּן, מוֹלִיךְ וּמֵבִיא, מַעֲלֶה וּמוֹרִיד, שֶׁנֶּאֱמַר (שמות כט), אֲשֶׁר הוּנַף וַאֲשֶׁר הוּרָם. תְּנוּפָה הָיְתָה בַמִּזְרָח, וְהַגָּשָׁה בַּמַּעֲרָב. וּתְנוּפוֹת קוֹדְמוֹת לְהַגָּשׁוֹת. …
These require waving but not bringing near: The log of oil of the leper and his guilt-offering, The first fruits, according to Rabbi Eliezer ben Yaakov, The innards of an individual’s shelamim and its breast and thigh, whether they are the offerings of men or of women, by Israelites but not by others; The two loaves and the two lambs of Shavuot. How does he perform [the waving]? He places the two loaves upon the two lambs and puts his two hands beneath them and waves them forward and backward …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
153וכמ״ש באור החיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאחרי יז, ד.
Paragraph 30
154לבב אנוש יסעד
“And wine gladdens man’s heart… and bread sustains man’s heart.” The Alter Rebbe uses it to show that bread, a plant, nourishes man more than meat.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155מאין לי בשר
Moshe asks G-d, “From where shall I have meat to give to all this people?” The Alter Rebbe refers to his explanation of this verse elsewhere.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156אין מברכין ברהמ״ז רק על הלחם
The words here quote Berakhot 37a:1; the passage is shown below.
Berakhot 37a:1ברכות ל״ז א:א׳
קָא מַשְׁמַע לַן — ״כֹּל שֶׁיֵּשׁ בּוֹ״. וְאִי אַשְׁמְעִינַן ״כֹּל שֶׁיֵּשׁ בּוֹ״ הָוֵה אָמֵינָא כֹּל שֶׁיֵּשׁ בּוֹ חֲמֵשֶׁת הַמִּינִים — אִין, אֲבָל אוֹרֶז וְדוֹחַן — לָא, מִשּׁוּם דְּעַל יְדֵי תַּעֲרוֹבֶת. אֲבָל אִיתֵיהּ בְּעֵינֵיהּ — נֵימָא אֲפִילּוּ אוֹרֶז וְדוֹחַן נָמֵי מְבָרְכִין עָלָיו ״בּוֹרֵא מִינֵי מְזוֹנוֹת״. קָא מַשְׁמַע לַן — כֹּל שֶׁהוּא מֵחֲמֵשֶׁת הַמִּינִים הוּא דִּמְבָרְכִין עָלָיו בּוֹרֵא מִינֵי מְזוֹנוֹת, לְאַפּוֹקֵי אוֹרֶז וְדוֹחַן, דַּאֲפִילּוּ אִיתֵיהּ בְּעֵינֵיהּ לָא מְבָרְכִינַן ״בּוֹרֵא מִינֵי מְזוֹנוֹת״.
therefore we are informed that a dish which contains it [requires that benediction]. If, on the other hand, we had been taught only the first, I might have said a dish containing any of the five species does [require that benediction], but not rice or millet because these are mixed with other ingredients. Should, however, it have the appearance [of one of the five species], we might say that even with rice or millet we pronounce the benediction "...Who createst various kinds of foods"; therefore we are informed, "A dish …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לז, א. טושו״ע או״ח סקס״ח, ס״י.
Paragraph 31
157והיינו כי שתי הלחם . . תושב״כ ותשבע״פ
The note points there, together with Zohar 1:260a, on the two loaves as the Written and the Oral Torah.
Zohar I, 260aזח״א רס, א
Kehot’s noteראה זח״א רס, א. אוה״ת שבועות ע׳ קב.
158ותפילין — בביאור ע״פ לכן אמור לבנ״י
According to the note, the Alter Rebbe explains there the difference between the Written Torah and the Oral Torah: the Written Torah is the mochin of Abba, and the Oral Torah the mochin of Imma.
Kehot’s noteתו״א נט, א ואילך ושם מבאר ההפרש בין תושב״כ לתושבע״פ שתושב״כ הוא בחי׳ מוחין דאבא ותושבע״פ הוא בחי׳ מוחין דאימא.
159לכן אמור לבנ״י
“Therefore say to the children of Israel: I am Havayah.” The verse opens the discourse in Torah Ohr, Va’eira, to which the Alter Rebbe refers.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ויהי שירו חמשה ואלף
Of Shlomo: “He spoke three thousand proverbs, and his songs were a thousand and five.” The Alter Rebbe links the “songs” with the melodies of the cantillation, which the Oral Torah does not explain.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בד״ה . . תורה צוה
The discourse discusses whether Israel is the bride or the groom at Sinai, and explains that in relation to G-d Israel is called the bride, and in relation to the Torah Israel is called the groom.
Kehot’s noteלקו״ת ברכה צד, א ואילך.
162תורה צוה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The verse opens the discourse in Likkutei Torah, Vezos HaBerachah, to which the Alter Rebbe refers.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163לחכימא ברמיזא
The Zohar uses the saying “for the wise, a hint,” in a passage on the levels of the Torah’s meaning. The Alter Rebbe uses it for the way the cantillation conveys what words cannot.
Zohar I, 26bזח״א כו, ב
Zohar III, 280bזח״ג רפ, ב
Kehot’s noteזח״א כו, ב. זח״ג רפ, ב.
164בשמונים שנה
The note sends the reader to an earlier discussion of the Arizal’s grasp, in one moment, of what eighty years would not suffice to expound.
Kehot’s noteועי׳ לעיל בפ׳ צו ד״ה והניף ידו פ״ב יז, ג וש״נ. [כ].
Paragraph 33
165אורייתא דמחו״ב נפקת
The Zohar records two views, that the Torah “issues from supernal Chochmah” and that it issues from Binah, and Rabbi Yitzchak says both are one. The Alter Rebbe combines them: the Torah issues from Chochmah and Binah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א.
166(וכמ״ש במק״מ בפי׳ הזהר . . ובהרמ״ז שם)
According to the note, the words of the Mikdash Melech and the Ramaz on these passages of the Zohar are brought there.
Kehot’s noteמובא באוה״ת תרומה א׳תעז. משפטים ע׳ א׳שג. ראה יהל אור ע׳ עג.
167עפמ״ש הרמ״ז ר״פ קרח
According to the note, the Ramaz’s explanation of “more desirable than gold” is brought there.
Kehot’s noteמובא באוה״ת ויקרא-א ע׳ רה. וביהל אור ע׳ ע.
168הנחמדים מזהב ומפז
Of the Torah’s laws: “More desirable than gold, than much fine gold.” The Ramaz’s explanation of this verse is the basis for the second explanation of the loaves.
Psalms 19:11תהילים י״ט:י״א
הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב וּמְתוּקִים מִדְּבַשׁ וְנֹפֶת צוּפִים:
More to be desired are they than gold, yea, than much fine gold; sweeter also than honey and the honeycomb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169חטה היא דעת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ברכות מ, סע״א.
170חטה הוא דעת
Rabbi Yehudah says the tree from which Adam ate was wheat, for a child does not know how to call “father” and “mother” until he has tasted grain. Wheat is thus linked with Daas, knowledge.
Berakhot 40a:14–15ברכות מ׳ א:י״ד-ט״ו
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן. …
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
171לחם בגי׳ מזלא
There the Alter Rebbe explains “from your dwellings you shall bring two loaves of waving”: the two loaves are Abba and Imma, or the two mazalos that are the source of Abba and Imma, for lechem has the numerical value of mazala.
Kehot’s noteנסמן לקמן פ׳ במדבר כ, ב.
Paragraph 34
172והשיבו את לחמכם במשקל
In the rebuke of Bechukosai: “they shall return your bread by weight.” The Alter Rebbe refers to his explanation of this verse as alluding to the supernal “Scale” (matkela).
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173בביאור — ע״פ החלצו
There the Alter Rebbe explains that opposites like water and fire could not join, “they did not look face to face,” and that the rectification is inter-inclusion through Mah: the shattering was in Ban, the World of Nekudim, while the drawing of the intellect into the attributes lets a person master his anger with kindness and compassion, “soft as a reed,” the same themes as this maamar.
Kehot’s noteלקו״ת מטות פז, ב.
174החלצו מאתכם
“Arm from among you men for the army.” The verse opens the explanation in Likkutei Torah, Matos, to which the Alter Rebbe refers.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ע״פ לך לך
There the Alter Rebbe explains that the spreading out and descent of the levels comes specifically through a higher level, as Shlomo could clothe his wisdom in three thousand parables, three thousand levels below it.
Kehot’s noteתו״א יא, ג ”שהתורה שהיא בדברים גשמיים היא מבחי׳ חכים ולא בחכמה ידיעה”.
176לך לך
“Go forth from your land.” The verse opens the discourse in Torah Ohr on how a higher level is needed for the light to descend.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177ובד״ה ואהי׳ אצלו אמון
There “And I was with Him as a nursling (amon)” is the drawing down of “bread” and food, the Daas and comprehension of Torah, after which comes the revelation of joy and delight, “His delight day by day.”
Kehot’s noteלקו״ת במדבר יח, א.
178ואהי׳ אצלו אמון
The Torah speaks: “And I was with Him as a nursling (amon), and I was His delight day by day.” The verse opens the discourse in Likkutei Torah, Bamidbar, to which the Alter Rebbe refers.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179מוליך ומביא מעלה ומוריד
The Talmud describes how the waving is done: forward and back, up and down. The Alter Rebbe reads “up” as the ascent to the source and “down” as the drawing down of light below.
Menachot 61a:7–8מנחות ס״א א:ז׳-ח׳
כיצד הוא עושה נותן שתי הלחם על גבי שני כבשים ומניח שתי ידיו למטה מוליך ומביא מעלה ומוריד שנאמר (שמות כט, כז) אשר הונף ואשר הורם תנופה היתה במזרח והגשה במערב תנופות קודמות להגשות מנחת העומר ומנחת קנאות טעונות הגשה ותנופה לחם הפנים ומנחת נסכים אין טעונות לא הגשה ולא תנופה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סא, א.
180Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז

Likkutei Torah · Parshas Behar · Maamar 1
כי תבואו אל הארץ אשר אני נותן לכם…
When You Come into the Land That I Am Giving You
Before a person can “sow” the Torah, the “land must rest”: self-nullifying love in prayer must come before learning, so that the Torah, like baked bread, is absorbed into the soul and unites it with G-d.
The maamar in brief
The verse of the Shemittah year speaks of the land’s Shabbos as soon as Israel enters the land, before the six years of sowing and pruning. To explain why, the Alter Rebbe turns to “Open to Me, My sister, My beloved.” “My sister” (achosi, from ichui, joining) is the soul’s natural love, one with G-d at its source. In most people it is covered by physical desire rooted in coarseness of spirit, and it must be opened through a broken heart, after which Heaven helps. “My beloved” means that Israel “sustain” G-d: through the Torah, the soul’s bread, the soul is absorbed into “the body of the King.” Like bread, the Torah must pass through sowing, grinding, kneading and baking: learning nullified before its source in Chochmah, a broken heart, love that cleaves like water, and fiery love and compassion. Only then is it absorbed into the soul, “his learning in his hand.” So prayer with self-sacrifice, “the land shall rest,” comes first, and learning, the six years of sowing Mishnah and pruning Talmud, follows right after it. When the soul has been pruned of its bad traits, the threefold Shabbos follows.

Outline
	1The questionWhy does the verse place the land’s Shabbos at the moment of entering the land, before the six years of work?¶1
	2“My sister”: the natural love and its covering“Open to Me, My sister”: the soul’s natural love, achosi from ichui, joining; the point of truth and the lip of truth; the covering of physical desire rooted in coarseness of spirit, broken through by a broken heart, with help from above.¶2–8
	3“My beloved”: the Torah as the soul’s breadIsrael “sustain” G-d: the soul is absorbed into Him through the Torah, which like bread must first be absorbed into the soul; the four labors of making bread.¶9–10
	4SowingA seed rots in the earth and its hidden essence grows forth; so the Torah clothed in physical laws, nullified before its source in Chochmah, grows into delight in the higher Gan Eden. Learn with the heart set on the G-dliness within.¶11–16
	5Prayer before learningPrayer with self-sacrifice joins the G-dly soul to the supernal Chochmah; learning right after it unites the Torah with the soul.¶17
	6Grinding, kneading and bakingA broken heart; love that cleaves to G-d like water; fiery love from contemplating His oneness, and compassion for the soul’s G-dly spark. Only “baked” Torah becomes one with the soul.¶18–23
	7The verse explained“When you come” is prayer, “the land shall rest” is self-nullification, and the six years are Mishnah and Talmud; the Talmud as wine, the pruning of the soul’s bad traits, and the threefold Shabbos of the seventh year.¶24–26


Key concepts
	My sister (achosi)אחותי
	The soul’s natural love for G-d, coming from its source, which joins it to Him as one body; the word is read as related to ichui, joining.

	My beloved (rayasi)רעיתי
	Israel “sustain their Father in heaven”: through the Torah, the soul is absorbed into “the body of the King.”

	The point of truth and the lip of truthנקודת אמת / שפת אמת
	A love fixed by nature in the heart is “the point of truth”; a love aroused only at set times is the “lip,” the edge, of truth: real, but not yet complete.

	Coarseness of spiritגסות הרוח
	The swollen sense of self, rooted in the vital soul, that covers the natural love; even a subtle garment of it must be removed.

	Mayin nukvin (feminine waters)מיין נוקבין
	The stimulus from below that calls forth a response from above: the seed in the earth, and learning nullified before its source in Chochmah.

	Bakingאפייה
	Fiery love kindled by contemplating G-d’s oneness, together with compassion for one’s own G-dly spark; it makes the Torah one with the soul.

	“He who comes here with his learning in his hand”אשרי מי שבא לכאן ותלמודו בידו
	The G-dly soul “comes” through self-sacrifice in prayer, and the learning that follows is “in his hand,” united with it.


Section 1 · ¶1
The question
1כי תבואו1 אל הארץ אשר אני2 נותן לכם ושבתה3 הארץ שבת לה׳ שש שנים וגו׳.4 הנה משמעות הכתוב כי מיד כי תבאו אל הארץ ושבתה קודם שיתחילו השש שנים.5
“When you come into the land that I am giving you, the land shall rest a Shabbos to Havayah. Six years,” etc. Now, the implication of the verse is that immediately, “when you come into the land,” “[the land] shall rest,” before the six years begin.
The maamar opens with the verse of the Shemittah year: every seventh year the land of Israel rests, after six years of sowing and pruning. The Alter Rebbe notes something odd in the verse’s order: it speaks of the land resting as soon as “you come into the land,” before it mentions the six years of work, as though the rest came first.




Section 2 · ¶2–8
“My sister”: the natural love and its covering
2ויובן בהקדים ביאור הכתוב פתחי לי אחותי6 רעיתי וגו׳. ופי׳ שאמר הקב״ה לכנסת ישראל פתחי לי בכדי שתהיי בבחי׳ אחותי רעיתי.7
This will be understood by first explaining the verse, “Open to Me, My sister, My beloved,” etc. The meaning is that the Holy One, blessed be He, said to the Congregation of Israel (Knesses Yisrael), “Open to Me,” so that you will be at the level of “My sister, My beloved.”
To answer, the Alter Rebbe first explains a verse from the Song of Songs, in which G-d knocks and asks the Congregation of Israel to open to Him. He reads “Open to Me” as the means to an end: Israel is to open so that she may actually be at the level of “My sister, My beloved.”


הגם דכנסת ישראל נקראת תמיד בשם זה מ״מ בחינה זו פעמים שהיא בהתגלות ופעמים שהיא מכוסה ומסותרת.
Although the Congregation of Israel is always called by this name, nevertheless this level is at times revealed and at times covered and hidden.
The Congregation of Israel always bears these names, so the request needs explaining. The answer is that the quality they describe is sometimes open and sometimes covered and hidden, and G-d asks that it be uncovered.




3ולכן אמר פתחי להסיר המכסה וההסתר כדי שתהיה בחינה זו בהתגלות. ולהבין ענין מהות בחינה זו כשהיא בהתגלות ומהו המכסה והלבוש המסתיר גילוי זה.
Therefore He said, “Open”: to remove the covering and the concealment, so that this level will be revealed. And [we need] to understand what the essential nature of this level is when it is revealed, and what the covering and the garment are that hide this revelation.
Since the quality is covered, “open” means removing the covering. The Alter Rebbe now sets out two questions: what this level is when it is revealed, and what garment conceals it.


הנה פי׳ אחותי הוא מלשון איחוי אלכסנדרית8 שבגמרא שהוא מלשון חיבור שמחבר שני דברים יחד להיות לאחדים כגוף אחד ממש.9
Now, the meaning of achosi (“My sister”) is from the expression “the Alexandrian joining (ichui)” in the Gemara, which is an expression of connection: that it joins two things together so that they become one, like truly one body.
In the Gemara (Moed Katan 26b), ichui is a joining of cloth, and the Gemara speaks of an “Alexandrian” joining. The Alter Rebbe hears achosi, “My sister,” as coming from this word: a bond that joins two things until they are truly one body.




4וכך הוא עד״מ ענין האהבה הטבעית שבנפשות ישראל ממקור חוצבן שהן חלק אלוה ממעל ממש ומיוחדים בתכלית היחוד באור א״ס ב״ה ממש.10
So it is, by way of analogy, with the natural love in the souls of Israel, [which comes] from the source from which they are hewn: for they are truly “a part of G-d above,” and are united in the ultimate union with the very Infinite Light (Or Ein Sof), blessed be He.
Like the joining implied in “sister,” the souls of Israel have a natural love for G-d that comes from their source. At that source they are “a part of G-d above” and wholly one with the Infinite Light.


וע״כ גם למטה אחר שנבראו מאין ליש וירדו מטה מטה להתלבש בגוף ונפש החיונית זאת היא מדת הצדיקים מצד נפש אלהית אשר בקרבם חשקם ותשוקתם להתכלל
Therefore, even below, after they have been created from nothing into something and have descended lower and lower to be enclothed in a body and the vital soul, this is the trait of the righteous (tzaddikim): by virtue of the G-dly soul within them, their desire and their yearning is to be included
That bond does not disappear when the souls are created as separate beings and come down into a body and the vital soul, the soul that animates the body. In the righteous (tzaddikim), the G-dly soul’s yearning to be absorbed into G-d’s light remains active.


באור ה׳ ולהבטל במציאות אליו ית׳ בכלות הנפש ממש מעומקא דלבא, וכל ימיהם תמיד הם בביטול הנ״ל מחמת טבע נפשותם שנעשה להם טבע ואין צריכים שום התבוננות והכנה לעורר את האהבה.
in the light of G-d and to be nullified in [their very] existence to Him, may He be blessed, with a true expiring of the soul (kelos hanefesh), from the depth of the heart. All their days they are constantly in the self-nullification mentioned above, because of the nature of their souls, which has become nature for them, and they need no contemplation or preparation at all to arouse the love.
Their desire is for complete self-nullification, a longing so intense that the soul “expires” (kelos hanefesh). For them it is constant and natural, since their souls’ nature has become their own, so they need no contemplation or preparation to arouse their love.




5וכמ״ש אם זכרתיך על יצועי11 באשמורות אהגה בך. וכתיב בשבתך בביתך ובלכתך12 בדרך ובשכבך ובקומך.
As it is written, “When I remember You upon my bed, I meditate on You in the night watches.” And it is written, “When you sit in your house and when you walk on the way, and when you lie down and when you rise.”
Two verses describe a love that never lapses: the psalmist remembers G-d even on his bed at night, and the verse of the Shema, “when you sit in your house… when you lie down and when you rise,” covers every part of the day.


והוא ע״ד משל כאהבת אח ואחות13 שהאהבה ביניהם קבועה ונטועה מעצמה בטבע בתולדותם בלי שום התעוררות כלל, וזו היא אהבה האמיתית מנקודת אמת לאמתו שאין לה הפסק ועומדת לעד.
This is, by way of analogy, like the love of a brother and sister: the love between them is fixed and planted of itself, by nature, from their birth, without any arousal at all. And this is the true love, from the point of truth to its very truth, which has no interruption and stands forever.
This natural love is compared to that of a brother and sister, which is there from birth and needs no arousal. Such love comes from “the point of truth”: it is truth through and through, never interrupted and lasting forever.


משא״כ כשאין אהבה זו קבועה ונטועה בלב האדם כ״א בשעה שמעורר את האהבה בעתים מזומנים בשעת ק״ש [קריאת שמע] ותפלה וכיוצא בו ואח״כ חולפת ועוברת ממנו אין אהבה זו נקראת בשם אהבת אמת לאמתו,
Whereas when this love is not fixed and planted in a person’s heart, but [is present] only at the time when he arouses the love at set times, at the time of the recitation of the Shema and prayer and the like, and afterwards it passes and departs from him, this love is not called by the name “love of truth to its very truth,”
Most people’s love is different: it is aroused at set times, such as the Shema and prayer, and afterwards it fades. That love, says the Alter Rebbe, does not deserve the name “truth to its very truth.”


דהיינו מנקודת האמת ממש כ״א בשם שפת אמת14 מלשון שפה לפיו15 שהוא אימרא שסביב הבגד דהיינו שפת הבגד וקצהו.
that is, [a love] from the very point of truth, but rather by the name “lip of truth” (sefas emes), from the expression “a border (safah) for its opening,” which is the hem around the garment, that is, the border of the garment and its edge.
He calls it instead “lip of truth” (sefas emes). Safah means both “lip” and “border”: the Torah uses it for the hem around the opening of the High Priest’s robe, so a “lip of truth” is truth at its edge, not at its center.


כך ע״ד משל האהבה הזאת הבאה בעת התעוררות היא שפת האמת וקצהו דהיינו התחלת האמת אבל אינו נקרא בשם אמת גמור לאמתו.
So, by way of analogy, this love that comes at a time of arousal is the lip of truth and its edge, that is, the beginning of truth, but it is not called by the name “complete truth to its very truth.”
A love that comes only when it is aroused is the edge of truth, its beginning. It is real, but it is not yet complete truth.


ולכן אמרו בזהר (ר״פ תשא ד׳ קפ״ח וע״ש במק״מ [במקדש מלך] ובהרמ״ז [ובהרב משה זכות])16 שפת אמת תכון לעד כוננת לעד לא כתיב אלא תכון לעד17 וכתיב קרוב ה׳ לכל קוראיו18 לכל אשר יקראוהו באמת באמת דייקא.
Therefore it is said in the Zohar (at the beginning of Parshas Tisa, folio 188; and see there in the Mikdash Melech and in the Ramaz): “‘The lip of truth shall be established forever’: it is not written ‘is established forever,’ but ‘shall be established forever.’” And it is written, “Havayah is near to all who call upon Him, to all who call upon Him in truth”: “in truth,” precisely.
The Zohar notes that the verse does not say the lip of truth “is established” but that it “shall be established”: it is not yet so now. The second verse, “Havayah is near… to all who call upon Him in truth,” stresses “in truth” itself.


דהיינו בנקודת אמת ולא בשפת אמת, כי מאחר שצריך הוא תמיד לעורר את האהבה הרי לא נעשית עדיין טבע עצמותו ומהותו ממש מנקודת הלב ממש.19
That is, with the point of truth and not with the lip of truth. For since he must constantly arouse the love, then it has not yet become the nature of his very essence and being, from the very point of the heart.
“In truth” means from the point of truth, not from its lip. As long as a person must keep arousing his love, it has not yet become his nature, rooted in the very point of his heart.




6ומ״מ נקראת בשם שפת אמת20 מאחר שעכ״פ [שעל כל פנים] בשעה זו מעורר את האהבה מנקודת לבו כל חד לפום שעורא דיליה21
Nevertheless it is called by the name “lip of truth,” since at any rate at that time he arouses the love from the point of his heart, each one according to his own measure;
Even so, the aroused love earns the name “lip of truth,” because while it lasts it does come from the point of the heart, each person according to his own capacity. The Aramaic phrase echoes the Zohar’s teaching that G-d is known to each one according to the measure of his own heart.


וגם אחר התפלה נשאר רשי מו שבזכרו את ה׳ מתעורר רוח נדיבה22 בקרבו מאליו לאהבת ה׳ והרי נתקיים בו ג״כ מ״ש אם זכרתיך23 גו׳ [וגו׳ / גומר] [וע׳ בסש״ב [בספר של בינונים] ח״א [חלק א׳] ס״פ י״ג.
and also after prayer an impression (reshimu) remains, so that when he remembers G-d, a generous spirit is aroused within him of its own accord toward the love of G-d. Thus there is fulfilled in him, too, what is written, “When I remember You,” etc. [And see Sefer Shel Beinonim (Tanya), Part I, at the end of chapter 13.
Something of it also remains after prayer: an impression (reshimu), so that whenever he later remembers G-d, love stirs in him of its own accord, and “When I remember You” is fulfilled in him too. The bracket that opens here first sends the reader to the end of chapter 13 of Tanya, which describes the love of the beinoni, the intermediate person, in the same terms.




7ועמ״ש במ״א בביאור ע״פ אלה מסעי2425 כו׳ ויכתוב משה26 כו׳ בענין תתן אמת ליעקב.27 ועמ״ש במ״א בענין ח׳ פעמים אמת באמת ויציב.28
And see what is written elsewhere, in the explanation on “These are the journeys,” etc., “And Moshe wrote,” etc., on the subject of “You will give truth to Yaakov.” And see what is written elsewhere on the subject of the eight times “truth” [is said] in Emes VeYatziv.
The bracket continues with two more references. One is Likkutei Torah’s explanation on the verses “These are the journeys… And Moshe wrote,” which discusses “You will give truth to Yaakov”; the other is the discussion of the eight times the word emes, “truth,” is said in Emes VeYatziv, the blessing after the morning Shema.


הד׳ פעמים אמת הראשונים עד עזרת29 הוא רצון ותשוקת הלב להדבק בה׳ עד כלותו הנק׳ היכל הרצון ואח״כ עוד ד״פ אמת
The first four times “truth,” up to “Ezras,” are the will and the yearning of the heart to cleave to G-d to the point of its expiry, which is called the Chamber of Will (Heichal HaRatzon); and afterwards another four times “truth,”
The first four times emes, up to the words “Ezras avoseinu” (“You have been the help of our fathers”), express the heart’s own will and yearning to cleave to G-d until it expires, a level called the Chamber of Will (Heichal HaRatzon). Then come four more.


דהיינו אמת האמתי שמסייעהו מלמעלה להתאמת הד׳ אמת שלמטה להיות אמת אמיתי במס״נ [במסירות נפש] עד כלותה כו׳
that is, the true truth, by which he is helped from above, so that the four [times] “truth” below are made true, to be true truth, with self-sacrifice (mesirus nefesh) to the point of its expiry, etc.
The second four are “the true truth”: help from above that confirms the four “truths” of the person below. Then his love becomes true truth, a self-sacrifice (mesirus nefesh) to the point of the soul’s expiry.


וע׳ אג״ה [אגרת הקודש] ד״ה וזורע צדקה שכר אמת]3031 והסיבה שמונע את האהבה מליכנס לעומק נקודת הלב ממש.
And see Iggeres HaKodesh, the passage beginning “And one who sows charity [has] a reward of truth.”] And [as for] the cause that prevents the love from entering the depth of the very point of the heart:
The last reference is to Iggeres HaKodesh, the epistle that opens with “One who sows charity [has] a reward of truth” and explains that G-d gives Yaakov the attribute of truth. The bracket closes here, and the Alter Rebbe returns to his question: what keeps the love from entering the very depth of the heart?


כי הנה אהבה זו מלובשת ומוסתרת בכח המתאוה לדברים גשמיים מנפש החיונית ששרשה בחי׳ גסות הרוח משכא דחויא החופף ומסתיר על כח ובחינת אהבה זו, ויש בה
For this love is enclothed and hidden in the power that desires physical things, [which comes] from the vital soul, whose root is the level of coarseness of spirit, “the skin of the serpent,” which covers over and hides the power and the level of this love. And in it there are
The cause is that the love is clothed and hidden in the desire for physical things, which comes from the vital soul. Its root is coarseness of spirit, a swollen sense of self, called “the skin of the serpent” (mishka dechivya), which covers over the love.


מדרגות שונות כמה מיני לבושים הקטן לפי קטנו והגדול לפי גודל מעלתו צריך הוא להסיר אפי׳ [אפילו] בחי׳ לבוש דק מבחי׳ גסות הרוח, אמרו רז״ל [רבותינו זכרונם לברכה] אין אני והוא3233 וכו׳,
different degrees, several kinds of garments: the lesser one according to his smallness; and the greater one, according to the greatness of his stature, must remove even the level of a subtle garment from the level of coarseness of spirit. Our Sages, of blessed memory, said, “I and he cannot,” etc.
The covering has many layers. A lesser person has coarser garments, in keeping with his small stature, while a great person must remove even a subtle garment of self; for the Sages say that of one with coarseness of spirit G-d declares, “I and he cannot dwell in the world.”


וצריך לפתוח את המכסה, כמשל אדם שרוצה לפתוח נקב בכותל המפסיק שצריך לחתוך ולשבור הכותל עד שיעשה מקום חלל.
And one must open the covering, as in the analogy of a person who wants to open a hole in a dividing wall: he must cut and break the wall until a hollow space is made.
The covering must be opened, as one opens a hole in a dividing wall. The image is of cutting and breaking through the wall until an open space is made.


כך צריך האדם שרוצה להיות אהבה זו תקועה בלבו ליכנס אל תוך פנימיות נקודת הלב ותוך תוכו מעומקא דלבא ממש בכלות הנפש וביטול במציאות
So must a person who wants this love to be implanted in his heart, entering into the inner dimension (pnimiyus) of the point of the heart and its innermost core, from the very depth of the heart, with expiring of the soul and nullification of existence
This applies to anyone who wants the love to be fixed in his heart, reaching its innermost point with the soul’s yearning to expire and with the nullification of self. He too must break through in this way, as the next words describe.


אליו ית׳ להיות לו לב נשבר ורוח נשברה34 להסיר גסות רוחו וכח המתאוה לדברים גשמיים להיות יש ונפרד בפני עצמו רק ישים אליו לבו.
to Him, may He be blessed, have a broken heart and a broken spirit, to remove his coarseness of spirit and the power that desires physical things [and desires] to be a something (yesh), separate unto himself; rather, he should set his heart only on Him.
The breaking through is “a broken heart and a broken spirit”: crushing one’s coarseness of spirit and the desire for physical things, which make a person a separate, self-standing “something” (yesh). Instead he should set his heart on G-d alone.




8ועל זה אמרו רז״ל [רבותינו זכרונם לברכה] פתחו לי כחודה של מחט35 ואני אפתח לכם363738 כפתחו של אולם שהיה לפני ההיכל בבית המקדש,
Of this our Sages, of blessed memory, said, “Open for Me [an opening] like the point of a needle, and I will open for you [an opening] like the entrance of the Hall,” which was before the Sanctuary in the Holy Temple.
On this the Sages said, in G-d’s name, “Open for Me an opening like the point of a needle, and I will open for you one like the entrance of the Hall.” The Hall (Ulam) stood before the Sanctuary (Heichal) in the Holy Temple: a vast opening in return for a tiny one.


כי הבא לטהר מסייעין אותו39 להסיר ממנו כל בחינת ומדרגת גסות הרוח ולהעלותו מעלה מעלה עד רום המעלות.
For “one who comes to purify himself is helped” to remove from him every level and degree of coarseness of spirit, and to raise him higher and higher, to the loftiest of heights.
The reason is the Sages’ rule that “one who comes to purify himself is helped” from above. Once a person makes the first small opening, Heaven helps him remove every degree of coarseness of spirit and raises him ever higher.


ועי״ז יאיר אור האהבה זו תוך פנימיות נקודת הלב ממש עד שתתבטל כח מהות הנפש כשלהבת העולה מאליה להכלל ולהדבק באורו ית׳ (וכמ״ש בספרא דצניעותא)
Through this, the light of this love will shine within the inner dimension of the very point of the heart, until the power of the soul’s being is nullified, like a flame that rises of its own accord, to be included in and to cleave to His light, may He be blessed (as is written in the Sifra DeTzniusa)
Then the light of this love shines in the inner point of the heart, until the soul’s own being is nullified, like a flame that rises of its own accord, to be absorbed in G-d’s light and cleave to it. The Alter Rebbe finds this in a phrase of the Sifra DeTzniusa, cited in the next words.


(רפ״א זהר ח״ב [חלק ב׳] דקע״ו ע״ב) וארעא אתבטלת4041 וזו היא בחי׳ אחותי הנ״ל ומזה יבא עוד לבחי׳ רעיתי (ועמ״ש עוד מענין בחינת אחותי בד״ה לבבתני אחותי כלה):42
(at the beginning of chapter 1; Zohar, Part II, folio 176b): “and the earth was nullified.” And this is the level of “My sister” mentioned above; and from this one will come further to the level of “My beloved.” (And see what is written further on the subject of the level of “My sister” in the discourse beginning “You have captured My heart, My sister, bride.”)
The Sifra DeTzniusa, a section of the Zohar, says at the beginning of its first chapter, “and the earth was nullified”; the Alter Rebbe applies it to the soul’s nullification. This nullification is the level of “My sister,” and from it one goes on to the level of “My beloved,” which the next section explains; for more on “My sister” he refers to the discourse “You have captured My heart, My sister, bride.”




Section 3 · ¶9–10
“My beloved”: the Torah as the soul’s bread
9ב וביאור ענין רעיתי הוא ע״ד מה שאמרו רז״ל [רבותינו זכרונם לברכה] ישראל מפרנסין43 לאביהן שבשמים וכדכתיב כי לא ידח ממנו נדח44 ממנו דייקא כמ״ש במ״א דהיינו לאשתאבא בגופא דמלכא.45
2. The explanation of the matter of “My beloved” (rayasi) is along the lines of what our Sages, of blessed memory, said: “Israel sustain their Father in heaven”; and as it is written, “that no banished one be cast away from Him”: “from Him,” precisely, as is explained elsewhere; that is, to be absorbed into the body of the King.
Section 2 explains the second name, rayasi, “My beloved,” along the lines of the Sages’ saying that Israel “sustain their Father in heaven”; Chassidus reads rayasi as related to feeding and sustaining. The verse “that no banished one be cast away from Him” is read with stress on “from Him”: the soul belongs within G-d Himself, to be “absorbed into the body of the King,” as the Zohar puts it.


ולהבין זה איך הנשמה שהיא בחי׳ נברא יש ודבר בפני עצמו תוכל לאשתאבא וכו׳. אך הנה אמרו בזהר תלת קשרין46 מתקשרין כחדא אורייתא בקוב״ה [בקודשא בריך הוא] וישראל באורייתא כו׳.
To understand this: how can the soul, which is at the level of a created being, a something (yesh) and a thing unto itself, be absorbed, etc.? But the Zohar says, “Three bonds are bound together as one: the Torah with the Holy One, blessed be He, and Israel with the Torah,” etc.
This raises a question: the soul is a created being, a separate “something,” so how can it be absorbed into G-d? The answer begins with the Zohar’s teaching that the Holy One, blessed be He, the Torah and Israel are bound together, Israel to the Torah and the Torah to G-d.


כי מפני שבחי׳ ומעלת התורה גבוה מבחי׳ מעלת ומדרגת נשמות ישראל ממקור חוצבם דאורייתא מחכמה נפקת47 כו׳ וזהו מה שאמרו רז״ל [רבותינו זכרונם לברכה] אשרי מי שבא לכאן48 ותלמודו בידו.
For because the level and stature of the Torah is higher than the level, stature and degree of the souls of Israel [as they are] at the source from which they are hewn, since “the Torah emerges from Chochmah,” etc. And this is what our Sages, of blessed memory, said: “Fortunate is he who comes here with his learning in his hand.”
The Torah stands higher than the souls even at their source, since it comes from G-d’s Chochmah, so the soul is bound to G-d through the Torah. The Sages’ “Fortunate is he who comes here with his learning in his hand” is brought for the same idea: one comes above together with one’s Torah.


אך להבין זה שהרי התורה היא ג״כ מלובשת בענינים גשמיים כמו עניני ציצית ותפילין וסוכה וכמה דיני ממונות וטענות ע״ד משל ראובן טוען כך ושמעון כך ומה ענינם בג״ע [בגן עדן] העליון ותחתון.
But this needs to be understood, for the Torah, too, is enclothed in physical matters, such as the matters of tzitzis, tefillin and sukkah, and many monetary laws and claims, for example, Reuven claims thus and Shimon claims thus. What do these have to do with the higher and the lower Gan Eden?
But much of the Torah deals with physical things: tzitzis, tefillin and sukkah, and money disputes in which one party claims this and the other that. How can such matters have a place in the higher and lower Gan Eden, the spiritual worlds of the souls?


אך הנה כתיב לכו לחמו בלחמי.49 כי כמו הלחם מזון גשמי שעליו יחיה האדם50 חיי גופו הוא ע״י שנבלע באבריו של אדם.
But it is written, “Come, eat (lachamu) of My bread (belachmi).” For just as [with] bread, physical food, by which a person lives the life of his body: this is through its being absorbed into the person’s limbs.
The answer is the verse “Come, eat of My bread,” which compares the Torah to bread. Bread keeps a person alive only by being digested and absorbed into his limbs.


כך התורה שנקראת מזון וחיים51 לנפש הרוחני צריכה היא שתבלע באברי נפשו ושבה כבשרו ממש וע״י זה הנפש תשוב אל ה׳ לאשתאבא בגופא דמלכא להיות נבלע בגופא דמלכא ממש.
So the Torah, which is called food and life for the spiritual soul, must be absorbed into the limbs of his soul and become truly like his flesh; and through this the soul will return to G-d, to be absorbed into the body of the King (le’ishtaava begufa demalka), to be truly absorbed into the body of the King.
In the same way the Torah, the soul’s food, must be absorbed into the soul’s “limbs” until it becomes part of it. Through this the soul itself returns to G-d and is absorbed into “the body of the King.”


וכמ״ש אכלתי יערי עם דבשי52 וגו׳. וזהו לחמו בלחמי מתחלה לחמו שיהי׳ [שיהיה] לכם לחם ומזון ליבלע באברי נפשכם ואח״כ בלחמי.5354
As it is written, “I have eaten My honeycomb with My honey,” etc. And this is [the meaning of] “Come, eat of My bread”: first “eat” (lachamu), that there be for you bread and food to be absorbed into the limbs of your soul, and afterwards “of My bread” (belachmi).
The verse “I have eaten My honeycomb with My honey” speaks of G-d “eating,” as it were. So “Come, eat of My bread” is read in two stages: first “eat,” so that the Torah becomes your own food, absorbed into your soul; and afterwards “of My bread,” so that it becomes, as it were, G-d’s bread.




10והנה באבות מלאכות של שבת תנא סידורא דפת נקט הזורע55 וכו׳ כי כדי לעשות לחם שיהא ראוי למאכל אדם עד שיהא נבלע באבריו ושבה כבשרו צריך מתחלה עבודת הזריעה והטחינה ולישה ואפיה.
Now, in the primary categories of labor (avos melachos) of Shabbos, the Tanna followed the order of [making] bread: “one who sows,” etc. For in order to make bread that is fit for a person to eat, so that it is absorbed into his limbs and becomes like his flesh, there must first be the work of sowing, and grinding, kneading and baking.
The Gemara (Shabbos 74b) explains that the list of the primary labors of Shabbos follows the order of making bread, beginning with sowing. Bread fit to be absorbed into the body needs sowing, grinding, kneading and baking, and the Alter Rebbe will find each of these four in the service of G-d.




Section 4 · ¶11–16
Sowing
11ולהבין ארבעה עבודות הללו בעבודת ה׳ צריך לבאר היטב בפרטיות ענין וסדר הזריעה בגשמיות על דרך משל שזורעין גרעין חטה
To understand these four labors in the service of G-d, we must explain well, in detail, the matter and the order of sowing in the physical [world], by way of analogy: one sows a kernel of wheat
To apply these four labors to the service of G-d, the Alter Rebbe first describes physical sowing in detail, beginning with a kernel of wheat placed in the ground.


או נוטעין גרעין פרי בארץ ומכסין בעפר והגרעין ההוא נרקב ונפסד וכח הצומח אשר בארץ מצמיח חטה או פרי כעין הגרעין הנזרע או הנטוע בארץ,
or plants the seed of a fruit in the ground and covers it with soil, and that seed rots and decays, and the power of growth in the earth brings forth wheat or fruit like the seed that was sown or planted in the ground.
The seed, of wheat or of a fruit, is covered with earth and rots away. Then the earth’s power of growth brings forth a plant of the same kind as the seed.


כי לפי שכח הצומח אשר בארץ הוא כח כללי זורעין הגרעין ההוא להיות כעין העלאת56 מ״נ [מיין נוקבין] אל כח הצומח להצמיח כח פרטי כעין הגרעין ההוא.
For since the power of growth in the earth is a general power, one sows that seed to be like a raising of mayin nukvin (feminine waters) to the power of growth, so that it brings forth a particular power like that seed.
The earth’s power of growth is general, not tied to any one species. The sown seed acts like a raising of mayin nukvin (feminine waters), the Kabbalistic term for the stimulus from below that draws a response from above, and so calls forth from the general power a particular growth like itself.




12והיינו לפי שהגרעין ההוא ג״כ נתהוה מכח הצומח ויש בו בחי׳ כח הצומח בהעלם אלא שנתגשם ונגרע ממהותו עד שנעשה גרעין.
That is, because that seed, too, came into being from the power of growth, and there is within it the aspect of the power of growth in concealment, only it became physical and diminished from its essence until it became a seed.
The seed can do this because it, too, came from the power of growth, which is hidden within it. It became physical and was diminished from its original nature until it was just a seed.


ומ״מ יש לו שייכות בצד מה אל כח הצומח הרוחני לפיכך כשנרקב ונפסד גוף הגרעין
Nevertheless, it has some connection to the spiritual power of growth. Therefore, when the body of the seed rots and decays,
Still, it keeps some connection to that spiritual power. That connection comes into play when the body of the seed rots and falls apart.


הנה כח הצומח המלובש בו בטל לגבי כח הצומח הכללי אשר בארץ ונעשה מ״נ [מיין נוקבין] אליו ומצמיח כעין הגרעין בתוספת מרובה על העיקר
the power of growth enclothed in it is nullified before the general power of growth in the earth and becomes mayin nukvin to it, and it brings forth [growth] like the seed, with an increase greater than the original.
Then the power of growth inside it is nullified before the earth’s general power and becomes mayin nukvin to it. The plant that grows is like the seed, but with an increase far greater than the original.


וכן מצמיח כל מיני פירות במיני מטעמים וגוון וריח כעין הגרעין ההוא כגון אם היה הגרעין של תפוחים מצמיח תפוחים ואם הי׳ [היה] של ענבים מצמיח ענבים וכיוצא בהן.
So too it brings forth all kinds of fruits, with kinds of flavors, color and fragrance like that seed: for example, if the seed was of apples, it brings forth apples, and if it was of grapes, it brings forth grapes, and the like.
The new growth also carries the seed’s particular character, its kind of flavor, color and fragrance: an apple seed yields apples, a grape seed grapes.


הגם שבגרעין ההוא אינו נראה ונרגש שום טעם וריח כלל רק כמו עץ בעלמא מ״מ הרי הוא עכ״פ [על כל פנים] ממהות הפרי ההוא ויש בו בכחו מלובש ומוסתר כל כחות הטעמים והגוונים והריח שבפרי ההוא
Although in that seed no taste or fragrance at all is seen or sensed, [it is] only like mere wood, nevertheless it is at any rate of the essence of that fruit, and within it, in its potential, there are enclothed and hidden all the powers of the tastes, the colors and the fragrance in that fruit;
The seed itself has no taste or fragrance at all; it is like a piece of wood. Yet it belongs to the essence of its fruit, and all the fruit’s tastes, colors and fragrances are hidden in it in potential.


אלא שהוא מצומצם מאד עד שאינו נרגש ונראה בו שום טעם וריח ולזאת יכול הוא להמשיך כח הצומח שיצמיח הפירות של הגרעין ההוא בכל עניניהם בטעמם ובריחם ומראה שלהם בלי שום הסתר וצמצום כלל.57
only it is very contracted, so that no taste or fragrance is sensed or seen in it. And therefore it can draw forth the power of growth to bring forth the fruits of that seed in all their aspects, in their taste and their fragrance and their appearance, without any concealment or contraction at all.
These qualities are so contracted in the seed that none can be sensed. For that very reason the seed can draw forth the power of growth to produce them in full, with no concealment at all.




13והנה ככל המשל הזה בפרטיות יתבונן המשכיל בעבודת ה׳ ובתורתו כי הנה התורה היא חכמתו ורצונו ית׳
Now, in accordance with all the details of this analogy, the discerning person should contemplate the service of G-d and His Torah. For the Torah is His wisdom and His will, may He be blessed,
Now the analogy is applied, detail by detail, to the Torah and the service of G-d. The Torah is G-d’s wisdom and will.


והוא וחכמתו א׳ חכים ולא בחכמה ידיעא כו׳ ובריבוי הצמצומים והשתלשלות ממדרגה למדרגה ירדה מטה מטה עד שנתלבשה ונתגשמה בענינים גשמיים.
and He and His wisdom are one: “He is wise, but not with a knowable wisdom,” etc. And through the many contractions (tzimtzumim) and the chain of descent (hishtalshelus) from level to level, it descended lower and lower, until it was enclothed in physical matters and became physical.
G-d and His wisdom are one, a wisdom beyond any grasp; the Aramaic phrase says He is wise, but not with a wisdom that can be known. Through many contractions and steps of descent, this wisdom came down until it was clothed in physical matters.


והוא כמשל גרעין הזרע או הפרי שנלקח מכח הצומח שהכח ההוא הוא בחי׳ אין ממש ממאמר תדשא58
This is like the analogy of the kernel of seed or of fruit, which is taken from the power of growth; that power is at the level of actual nothingness (ayin), from the utterance “Let [the earth] sprout” (Tadshe),
This is like the seed, which is taken from the earth’s power of growth. That power is ayin, “nothing,” a spiritual force that comes from G-d’s utterance at creation, “Let the earth sprout” (Tadshe).


דהיינו אש דת59 (כ״כ [כל כך] הש״ך [השפתי כהן] בשם הר״ש [הרבי שמעון])60 והפרי הנצמח ממנו ע״י התלבשותו בארץ הוא בחי׳ יש מאין
that is, esh das, “a fiery law” (so writes the Shach in the name of the Rash). And the fruit that grows from it, through its being enclothed in the earth, is at the level of something from nothing (yesh me’ayin),
The letters of Tadshe also spell esh das, “a fiery law,” the Torah’s description in the verse, as the Shach on the Torah writes in the name of Rabbeinu Shimshon; so the earth’s power of growth is bound up with the Torah. The fruit that grows through the seed’s being enclothed in the earth is something from nothing (yesh me’ayin).


אבל מ״מ יש בו חיות רוחני כי טוב למאכל ונחמד למראה או שיש בו ריח.
but nevertheless it has spiritual life-force within it, for it is good for food and pleasant to the sight, or it has fragrance.
Unlike the seed, the fruit has evident life: it is good to eat, pleasant to look at, or fragrant.


משא״כ גרעין הנזרע החיות שבו מצומצם כ״כ [כל כך] עד שאין נראה ונרגש בו אפילו שום טעם וריח.
Whereas in the seed that is sown, the life-force within it is so contracted that not even any taste or fragrance is seen or sensed in it.
In the sown seed, by contrast, the life-force is so contracted that it has no taste or smell at all.


כך ע״ד משל התורה שנתלבשה ונתגשמה בדברים גשמיים החיות שבה מצומצם מאד כי בג״ע [בגן עדן] העליון שהוא עולם הבריאה מאירים שם חב״ד [חכמה בינה ודעת]61 דא״ס ב״ה ומאיר אור התורה בבחי׳ תענוג בהשגות שכליות אלהות ממש.
So too, by way of analogy, with the Torah, which has been enclothed in physical things and become physical: the life-force within it is very contracted. For in the higher Gan Eden, which is the World of Beriah, the Chochmah, Binah and Daas of the Infinite One (Ein Sof), blessed be He, shine, and the light of the Torah shines as delight, in intellectual apprehensions of actual G-dliness.
The Torah in its physical garments is like that seed: its life-force is greatly contracted. In the higher Gan Eden, the World of Beriah, G-d’s Chochmah, Binah and Daas shine, and there the light of the Torah is experienced as delight, as an actual intellectual grasp of G-dliness.




14ומ״מ בחי׳ השגה ההיא היא בחי׳ יש מאין לגבי מקורא דכולא חכמה עילאה חכים ולא בחכמה ידיעא, משא״כ בירידתה למטה נתגשמה עד שאין נראה ונרגש בה ענין התענוג ושכל אלהות כ״א דינים והלכות בענינים גשמיים
Nevertheless, that apprehension is at the level of something from nothing (yesh me’ayin) relative to the source of all, the supernal Chochmah, [of which it is said,] “He is wise, but not with a knowable wisdom.” Whereas in its descent below it became physical, until no delight or G-dly intellect is seen or felt in it, but only laws and rulings concerning physical matters
Even the delight of the higher Gan Eden is only “something from nothing” compared with the Torah’s source, the supernal Chochmah, which is beyond any grasp. Below, the Torah descended so far into physical matters that no delight or G-dly understanding shows in it, only laws and rulings about physical things.


(ועמ״ש במ״א ע״פ המאמר בפ׳ בראשית דכ״ז62 ב׳ אעשה לו עזר כו׳ דא משנה63 כו׳ ע״ש).
(and see what is written elsewhere on the statement in Parshas Bereshis, folio 27b: “‘I will make him a helper,’ etc.: this is the Mishnah,” etc.; see there).
The parenthesis refers to a discussion elsewhere of the Zohar on “I will make him a helper,” where the “helper” is read as the Mishnah. The Kehot note says this discussion is printed in the Tzemach Tzedek’s Biurei HaZohar.


וזהו הזורעים בדמעה ברנה יקצרו64 כי הרי בשעת לימודו אין לו תענוג ומ״מ ברנה יקצורו
And this is [the meaning of] “Those who sow in tears will reap in joyous song”: for at the time of his learning he has no delight, and nevertheless “in joyous song they will reap,”
This is the meaning of “Those who sow in tears will reap in joyous song”: one learns the laws without feeling delight, like sowing in tears. Yet the harvest comes in joy.


כי מחמת הלימוד נעשה אור התורה זרוע בארץ העליונה, כי בחי׳ דבר ה׳ זו הלכה65 ובטל לגבי כח הצומח בחי׳ חכמה כו׳
for because of the learning the light of the Torah becomes sown in the higher earth. For [it is] the level of “the word of G-d, this is halachah,” and it is nullified before the power of growth, the level of Chochmah, etc.
Through the learning, the Torah’s light is sown in the “higher earth.” Halachah is “the word of G-d,” and learned this way it is nullified before its source, Chochmah, which plays the part of the power of growth.


ועי״ז מצמיח שכר מצוה מצוה6667 בג״ע [בגן עדן] העליון שצדיקים יושבין ונהנין מזיו השכינה ומתענגים בהשגתם השגת אלקות שההשגה ההיא היא בחי׳ יש מאין וזיו והארה מאורה של מעלה בכח הצומח.
Through this “the reward of a mitzvah is a mitzvah” grows forth in the higher Gan Eden, where “the righteous sit and delight in the radiance of the Shechinah” and take delight in their apprehension, the apprehension of G-dliness; for that apprehension is at the level of something from nothing, and a radiance and glow from the light above, in the power of growth.
From this sowing grows the reward, as the Sages say, “the reward of a mitzvah is a mitzvah”: in the higher Gan Eden the righteous delight in the radiance of the Shechinah, an understanding of G-dliness. That understanding is something from nothing, a ray of the light above, like the fruit that the earth’s power of growth brings forth.


והיינו זיו תורתם ועבודתם ממש שהוא כמו למשל הכח הצומח שמצמיח כעין הגרעין וכו׳. וגופי ההלכות גשמיות הם בחי׳ העלאת מ״נ [מיין נוקבין] לגבי חכמתו ורצונו ית׳ המלובשים בדבר ה׳ זו הלכה.68
That is, the radiance of their very Torah and service, which is, for example, like the power of growth that brings forth [growth] like the seed, etc. And the physical bodies of the laws are at the level of a raising of mayin nukvin to His wisdom and will, may He be blessed, which are enclothed in “the word of G-d, this is halachah.”
That radiance is the glow of their own Torah and service, grown like a plant from its seed. The physical laws themselves act as mayin nukvin, raising up to G-d’s wisdom and will, which are clothed in them.




15והנה כמו שבזריעה גשמיות אינה צומחת עד שירקב הגרעין ויפסד וישתנה ממהותו ויהיה נקלט בארץ ממש והיו לאחדים ממש.
Now, just as in physical sowing [the seed] does not grow until the seed rots and decays and changes from its nature and is truly absorbed into the earth, and they become truly one;
In physical sowing nothing grows until the seed rots, loses its own form and is absorbed into the soil, becoming one with it.


ככה צריך להיות נפש האדם להתבטל ממהותה ע״י מס״נ [מסירות נפש] בתורה ובמצות ולהיות נקלטת ומתאחדת בארץ העליונה היא מלכותו ושכינת עוזו ע״י מס״נ [מסירות נפש] זו בבחי׳ העלאת מ״ן [מיין נוקבין] כמ״ש בידך אפקיד רוחי69 כו׳
so must a person’s soul be nullified from its own being through self-sacrifice (mesirus nefesh) in Torah and mitzvos, and be absorbed and united in the higher earth, which is His Malchus and “the Shechinah of His might,” through this self-sacrifice, as a raising of mayin nukvin, as it is written, “Into Your hand I entrust my spirit,” etc.
So the soul must be nullified from its own being through self-sacrifice in Torah and mitzvos, and be absorbed into the “higher earth,” G-d’s Malchus and Shechinah. This giving over of the self is the soul’s mayin nukvin, as in “Into Your hand I entrust my spirit.”


ועי״ז נקלטת ומתייחדת התורה שלמד בעוה״ז ג״כ בארץ העליונה כיחוד כח הצומח שבגרעין בכח הצומח שבארץ הגשמי.
Through this, the Torah that he learned in this world is also absorbed and united in the higher earth, like the union of the power of growth in the seed with the power of growth in the physical earth.
Then the Torah he has learned in this world is also absorbed and united in the higher earth, just as the power of growth in the seed unites with the power of growth in the soil.




16ומזה יתבונן המשכיל להיות למודו ע״ד זה שיהי׳ [שיהיה] בבחי׳ מ״נ [מיין נוקבין] ולא יעשה הטפל עיקר דהיינו שלא ישים כל מגמתו אל התורה כמו שהיא בלבושים הגשמיים בלבד
From this the discerning person should reflect [how] his learning is to be in this manner: that it be at the level of mayin nukvin, and that he not make the secondary into the essential; that is, that he not direct all his aim to the Torah only as it is in its physical garments.
So one should learn in a way that acts as mayin nukvin, without making the secondary thing the main thing: the Torah’s physical garments must not be all that one aims at.


כי האומר אין לי אלא תורה70 אפילו תורה אין לו, רק ישים לבו לפנימיות אלהות המלובש בה ממקורה ושרשה למעלה בחי׳ חכמה עילאה ולישא וליתן בדבורו של מקום,
For “one who says, ‘I have only Torah,’ does not have even Torah.” Rather, he should set his heart on the inner G-dliness enclothed in it, from its source and root above, the level of supernal Chochmah, and [he should] discuss and deliberate in the word of the Omnipresent;
The Alter Rebbe applies the Sages’ saying that “one who says, ‘I have only Torah,’ does not have even Torah”: Torah taken only in its garments is not truly Torah. One should set his heart on the G-dliness clothed in it, rooted in the supernal Chochmah, and engage with its laws as the word of the Omnipresent.


כי הלכה זו היא דבר ה׳ וחכמתו ורצונו מלובשים בה ואזי הוא לימודו בבחי׳ מ״נ [מיין נוקבין] ובטל לגבי חכמתו ית׳ והיו לאחדים ממש:
for this halachah is the word of G-d, and His wisdom and will are enclothed in it. Then his learning is at the level of mayin nukvin and nullified before His wisdom, may He be blessed, and they become truly one.
Every halachah is G-d’s word, with His wisdom and will clothed in it. Learned with this in mind, the learning is mayin nukvin, nullified before G-d’s wisdom, and the two become truly one.




Section 5 · ¶17
Prayer before learning
17ג וכדי שתתאחד ג״כ עם נפשו האלהית. הנה התפלה קרויה נפש כדכתיב ואשפוך את נפשי71 כו׳.
3. And in order that [the Torah] also be united with his G-dly soul: prayer is called “soul,” as it is written, “And I poured out my soul,” etc.
Section 3: the Torah must also be united with the person’s G-dly soul. Prayer is called “soul,” as Chanah said, “I have poured out my soul,” for in prayer the soul pours itself out to G-d.


וצריך הוא לעורר את האהבה בתפלה מעומקא דלבא בכלות הנפש ממש במס״נ [במסירות נפש] בביטול במציאות אליו ית׳.
He must arouse the love in prayer from the depth of the heart, with a true expiring of the soul, with self-sacrifice (mesirus nefesh), with nullification of existence to Him, may He be blessed:
In prayer one must arouse love from the depth of the heart, a yearning so strong that the soul would expire, with complete self-sacrifice and nullification before G-d.


בחי׳ אחותי הנ״ל. שיהי׳ [שיהיה] ענין מסירת נפש וביטול הנ״ל נקבע במוחו ולבו בשעת התפלה שהיא בחי׳ חכמה עילאה
the level of “My sister” mentioned above; so that this self-sacrifice and self-nullification mentioned above become fixed in his mind and heart at the time of prayer, which is the level of supernal Chochmah
This is the level of “My sister” described above. The self-sacrifice and nullification of prayer should become fixed in his mind and heart, for prayer is the level of the supernal Chochmah.


(וכמ״ש אמור לחכמה אחותי את72 וז״ש [וזהו שכתוב] אחותי בת אבי היא73 כו׳ בזמנא דנטלא מבי אבא74 כמ״ש בזה״ק [בזהר הקדוש] פ׳ אמור ד׳ ק׳ ע״ב)75
(as it is written, “Say to wisdom, ‘You are my sister’”; and this is [the meaning of] what is written, “She is my sister, the daughter of my father,” etc.: “at the time when she receives from the house of Abba,” as is written in the holy Zohar, Parshas Emor, folio 100b).
Chochmah is linked with “sister” in the verse “Say to wisdom, ‘You are my sister.’” The Zohar reads “She is my sister, the daughter of my father” as the time when the Congregation of Israel receives from “the house of Abba,” the supernal Father, Chochmah.


ולכן כשלומד אח״כ ע״ד הנ״ל שיהא לימודו בטל לגבי חכמה עלאה המלובשת בתורתו. הרי מתייחדים יחד אור תורתו באור נפשו האלהית.
Therefore, when he learns afterwards in the manner mentioned above, so that his learning is nullified before the supernal Chochmah enclothed in his Torah, then the light of his Torah and the light of his G-dly soul are united together.
Since prayer has joined the soul to the supernal Chochmah, the learning that follows, nullified before that same Chochmah clothed in the Torah, unites the light of his Torah with the light of his G-dly soul.


ולזאת העת קבוע ללמוד76 יהי׳ [יהיה] מיד אחר התפלה77 וזהו אשרי מי שבא לכאן ותלמודו בידו פי׳ שבא לכאן נפשו האלהית ע״י מס״נ [מסירות נפש] וביטול הנ״ל ותלמודו ג״כ בידו ע״ד הנ״ל.
For this reason the time fixed for learning should be immediately after prayer. And this is [the meaning of] “Fortunate is he who comes here with his learning in his hand”: that is, that his G-dly soul comes here through the self-sacrifice and self-nullification mentioned above, and his learning, too, is in his hand, in the manner mentioned above.
That is why the fixed time for learning should come right after prayer. And “Fortunate is he who comes here with his learning in his hand” now means: his G-dly soul “comes here” through the self-sacrifice of prayer, and his learning is “in his hand,” united with it.




Section 6 · ¶18–23
Grinding, kneading and baking
18ועבודת הטחינה בעבודת ה׳ הוא בחי׳ לב נשבר ונדכה.78 פי׳ ונדכה מלשון דכו במדוכה.79 וכמ״כ [וכמו כן] ענין הטחינה שטוחן ומפרר החטה עד אשר דק כקמח. וכענין שכתוב ושחקת ממנה הדק.80
The labor of grinding in the service of G-d is the level of “a broken and crushed heart.” The meaning of “crushed” (nidkeh) is from the expression “he pounded it in a mortar” (dachu bamedochah). So too the matter of grinding: one grinds and crumbles the wheat until it is fine as flour; and as it is written, “And you shall grind some of it very fine.”
The second labor, grinding, is the “broken and crushed heart.” The word for “crushed,” nidkeh, is the word used for pounding the manna in a mortar, and grinding likewise crumbles wheat into fine flour, as in “you shall grind some of it very fine.”


וגם בענין לימוד התורה כתיב גרסה נפשי81 וגם לשון הגמרא גרסינן מלשון ריחיים של גרוסות.82
And regarding the learning of Torah, too, it is written, “My soul is crushed (garsah),” and the Gemara’s expression garsinan (“we learn”) is also from the expression “a mill for grits (gerosos).”
Torah study, too, is spoken of as grinding: the verse says “My soul is crushed (garsah),” and the Gemara’s word for learning, garsinan, comes from the same root as the “mill for grits.”




19ואח״כ בחי׳ הלישה והוא שנותן מים בקמח לחברם לעשות גוף אחד ועיסה אחת.
Afterwards [comes] the level of kneading: one puts water into the flour to join them, to make one body and one dough.
The third labor, kneading, adds water to flour so that the two become one dough.


וכך צריך לעורר את האהבה לדבקה בו ית׳ ולהיות משוך אחריו כמים שלא יהי׳ [יהיה] בבחי׳ פירוד ח״ו [חס ושלום]. ובחי׳ האפייה הוא כענין מ״ש וכי תקרב קרבן מנחה83 מאפה תנור.
So one must arouse the love, to cleave to Him, may He be blessed, and to be drawn after Him like water, so that there be no separation, G-d forbid. And the level of baking is like what is written, “And when you bring a meal offering baked in an oven.”
In the service of G-d, this is love that cleaves to Him and is drawn after Him like water, leaving no separation. The fourth labor, baking, is alluded to in the verse of the meal offering “baked in an oven.”




20וכתיב תקרב בלא יו״ד ויש אם למסורת,84 דהיינו כשהנפש רוצה להתקרב בעצמה לה׳85 אזי תהי׳ [תהיה] בבחי׳ מאפה תנור כמ״ש ואפו עשר נשים86 לחמכם בתנור אחד.
Takriv, “you bring,” is written without a yud, and the written form has authority (yesh em lamasores); that is, when the soul wants to bring itself near to G-d, then it will be at the level of “baked in an oven,” as it is written, “And ten women shall bake your bread in one oven.”
In the verse, takriv, “you bring,” is spelled without a yud, and the written form counts, as the Gemara says; so it also speaks of the soul bringing itself near to G-d. That is the level of “baked in an oven,” as in “ten women shall bake your bread in one oven.”


פי׳ שיעורר בלבו רשפי אש87 האהבה88 מחמת בחי׳ אחד דהיינו מגדולתו של מלך מלכי המלכים הקב״ה הממלא וסובב כ״ע [כל עלמין] וכולא קמיה כלא חשיב ממש אשר ע״כ
That is, he should arouse in his heart the fiery flashes (rishpei esh) of love because of the level of “one,” that is, from the greatness of the King of the kings of kings, the Holy One, blessed be He, who fills and encompasses all worlds (memalei vesovev kol almin), and before whom all is truly considered as nothing; so that therefore
“One oven” points to the word “one”: one should kindle in his heart fiery flashes of love from contemplating that G-d is One, the King of kings who fills and encompasses all worlds, before whom everything is as nothing.


תתלהט ותתלהב נפשו לאסתכלא ביקרא דמלכא ותתבטל כח הנפש ממהותה ועצמותה באהבה עזה ויתירה מאהבת ה׳ לדבקה בו8990 בלבד לרוות נפשו הצמאה שהיא בחי׳ מים כנ״ל
his soul will blaze and flame up “to gaze upon the glory of the King,” and the power of the soul will be nullified from its being and essence, in a love that is fierce and exceeds the love of G-d that is to cleave to Him alone, to quench his thirsting soul, which is the level of water mentioned above.
Then the soul blazes with longing “to gaze upon the glory of the King,” and its own being is nullified in a love fiercer than the “water” love, which seeks only to cleave to G-d and quench the soul’s thirst.


כי כמו שהמים והאש גשמיים הם ב׳ הפכים בטבעם מים הוא טבע מחבר ומצרף ואש הוא בטבע מפרר ומפריד היסודות כנודע שבאש מתפרדים כל היסודות91 שיסוד המים יוצא בעשן ויסוד העפר נעשה אפר מפוזר כו׳
For just as physical water and fire are two opposites in their nature: water is by nature joining and combining, and fire is by nature crumbling and separating the elements, as is known, that in fire all the elements separate: the element of water goes out in smoke, and the element of earth becomes scattered ash, etc.;
Water and fire are opposites: water binds things together, while fire breaks them apart into their elements, the water in them rising as smoke and the earth left as scattered ash.


כך האהבה בחינת רשפי אש היא בחינה הפכיית מבחי׳ האהבה של בחי׳ מים שהיא לדבקה בו דהיינו שתשאר עצמות ומהות הנפש דבוקה בו ית׳.
so the love that is the level of fiery flashes is a level opposite to the love that is the level of water, which is to cleave to Him, that is, that the essence and being of the soul should remain cleaving to Him, may He be blessed.
So too the two loves: the “water” love seeks to cleave to G-d while the soul remains itself, its essence intact and attached to Him.


משא״כ בחי׳ רשפי אש היא האהבה שמפרדת כחות הנפש ממהותם ועצמותם ותשתפך הנפש אל חיק אביה אור א״ס ב״ה ממש.
Whereas the level of fiery flashes is the love that separates the powers of the soul from their being and essence, and the soul pours itself out into the bosom of its Father, the very Infinite Light (Or Ein Sof), blessed be He.
The “fire” love takes the soul’s powers apart from their very being, and the soul pours itself out entirely into the bosom of its Father, the Infinite Light.




21ועוד זאת היא בחי׳ אפייה כמ״ש וימהר יוסף כי נכמרו92 רחמיו אל אחיו וגו׳. ופי׳ נכמרו רחמיו מלשון מכמר בשרא9394 שהוא לשון חמימות
Furthermore, this is the level of baking, as it is written, “And Yosef hurried, for his compassion was stirred toward his brother,” etc. The meaning of “his compassion was stirred” (nichmeru rachamav) is from the expression “warming meat” (mechamar bisra), which is an expression of warmth;
Another aspect of baking appears in the story of Yosef, who hurried out because his compassion for his brother Binyamin was “stirred.” Nichmeru is related to the Gemara’s word for warming meat, so compassion is a kind of inner heat, like an oven’s.


כי הרחמנות הוא מצד החמימות כי חם לבו בקרבו95 (וכמ״ש במ״א ע״פ הזהר במדבר קי״ח96 א׳).
for compassion comes from warmth, since his heart grows warm within him (as is explained elsewhere on the Zohar, Bamidbar, folio 118a).
Compassion comes from warmth, from the heart growing hot within. The parenthesis refers to the Alter Rebbe’s explanation elsewhere of a passage of the Zohar on Bamidbar (118a).


כי הנה ישראל נקראו על שם יוסף כדכתיב נוהג כצאן יוסף9798 וצריך לעורר רחמים על בחי׳ בנימין שנק׳ בן אוני99 והיינו להיות
For Israel are called by the name of Yosef, as it is written, “who leads Yosef like a flock”; and one must arouse compassion on the level of Binyamin, who is called Ben-Oni (“son of my sorrow”); that is, to be
All Israel are called “Yosef,” as in “who leads Yosef like a flock,” and each must feel compassion for the “Binyamin” within him, whom his mother named Ben-Oni, “son of my sorrow”: the G-dly spark that has come down so low. This compassion comes from being one of the “masters of reckoning.”


ממארי דחושבנא100 לחשוב עם נפשו איך ירדה מטה מטה כל חד לפום מה דידע אינש בנפשי׳ [בנפשיה] ולרחם על ניצוץ אלהות שבו.
among “the masters of reckoning,” to take account with his soul of how it has descended lower and lower, each one according to what a person knows in his own soul, and to have compassion on the spark of G-dliness within him.
The Zohar speaks of “masters of reckoning” who take stock of their deeds. Here the reckoning is of how far one’s own soul has descended, each according to what he knows of himself, and it stirs compassion for the spark of G-dliness within him.




22ויבא החדרה ויבך שמה101 כדכתיב במסתרים תבכה נפשי102 דהיינו בחדרי לבו.103 ומ״מ ויתאפק ויאמר שימו לחם104 זו התורה
“And he entered the chamber and wept there,” as it is written, “In secret places my soul shall weep,” that is, in the chambers of his heart. Nevertheless, “he restrained himself and said, ‘Set out bread’”: this is the Torah;
Yosef went into his chamber to weep: an inner weeping, “in secret places,” within the chambers of the heart. Yet he then restrained himself and said, “Set out bread,” and bread here is the Torah.


כי צריך להיות שניהם חדוה תקוע בלבאי105 מסטרא דא כו׳. וזהו ויבא החדרה ויבך שמה שמה דייקא.
for there must be both: “joy is lodged in my heart on this side,” etc. And this is [the meaning of] “And he entered the chamber and wept there”: “there,” precisely.
Both must be present at once, as the Zohar says, “weeping is lodged in my heart on one side, and joy on the other.” That is why the verse stresses that he wept “there”: the weeping belongs in the inner chamber, and then one sets out the “bread” of Torah.




23וע״י זה נעשית התורה בחי׳ לחם אפוי ממש שנבלע באברין דמלכא בחי׳ בטול באור א״ס ב״ה ממש וכו׳ ע״י שנבלע באברי נפשו האלהית כו׳.
Through this the Torah becomes the level of truly baked bread, which is absorbed into the limbs of the King, the level of nullification in the very Infinite Light (Or Ein Sof), blessed be He, etc., through its being absorbed into the limbs of his G-dly soul, etc.
Through this compassion the Torah becomes truly “baked bread”: it is absorbed into the limbs of his G-dly soul, and so into “the limbs of the King,” nullified in the Infinite Light.


וזהו אשרי מי שבא לכאן ותלמודו בידו.106 פי׳ שתלמודו נתייחד בנפשו והיו לאחדים. משא״כ בלא בחי׳ אפיי׳ [אפייה] הנ״ל לא הי׳ [היה] יכול ליבלע באברי נפשו ולא יכול להיות חיים ומזון לנפש
And this is [the meaning of] “Fortunate is he who comes here with his learning in his hand”: that is, that his learning has become united with his soul and they have become one. Whereas without the level of baking mentioned above, it could not be absorbed into the limbs of his soul and could not be life and food for the soul;
This is “his learning in his hand”: his learning has united with his soul. Without “baking,” the Torah cannot be absorbed into the soul and cannot be its life and food.


כי על הלחם אפוי דוקא יחי׳ [יחיה] האדם107 שנבלע באבריו משא״כ אם אינו אפוי אין הקיבה מבשלתו והרי הלחם מונח בפני עצמו בקיבה ולא נבלע באברים.
for it is specifically by baked bread that “man lives,” since it is absorbed into his limbs; whereas if it is not baked, the stomach does not digest it, and the bread lies by itself in the stomach and is not absorbed into the limbs.
Physically, only baked bread is digested and becomes part of the body; unbaked dough lies in the stomach undigested.


וככה ממש ע״ד משל בלא בחי׳ אפיה הנ״ל הרי התורה שלומד הוא דבר בפני עצמו ונפשו הוא דבר בפני עצמו ואינן מתייחדים יחד ולא נקרא ותלמודו בידו
Exactly so, by way of analogy: without the level of baking mentioned above, the Torah that he learns is a thing by itself and his soul is a thing by itself, and they are not united together, and it is not called “with his learning in his hand”
So too, unbaked Torah stays separate: the Torah is one thing and the soul another, and he cannot be called one who has “his learning in his hand.”


(ועמ״ש בפ׳ משפטים ע״פ ותחת רגליו כמעשה לבנת הספיר108 ולקמן בפ׳ בחקתי ע״פ ואפו עשר נשים109 כו׳):
(and see what is written in Parshas Mishpatim on the verse “And under His feet was like the work of the sapphire brick,” and below in Parshas Bechukosai on the verse “And ten women shall bake,” etc.).
The Alter Rebbe refers to two other discourses: one in Parshas Mishpatim, on “under His feet was like the work of the sapphire brick,” and one later, in Parshas Bechukosai, on “ten women shall bake your bread.”




Section 7 · ¶24–26
The verse explained
24ד אך קודם שילמוד צריך ג״כ בחי׳ בא לכאן דהיינו לעורר את האהבה בתפלה במסירת נפש וביטול במציאות אליו ית׳
4. But before he learns, there must also be the level of “comes here,” that is, to arouse the love in prayer with self-sacrifice (mesirus nefesh) and nullification of existence to Him, may He be blessed,
Section 4 returns to the order of things: before learning, one needs “comes here,” the love aroused in prayer with self-sacrifice and nullification before G-d.


כדי שיוכל ללמוד אח״כ על דרך הנ״ל ולזאת העת קבוע ללמוד יהי׳ [יהיה] מיד אחר התפלה כו׳
so that he can learn afterwards in the manner mentioned above; and for this reason the time fixed for learning should be immediately after prayer, etc.
Only then can the learning be of the kind described above, which is why the fixed time for learning comes right after prayer.


ולכן ע״י בחי׳ בא לכאן ותלמודו בידו הוא בבחי׳ אשרי (ועמ״ש בביאור ע״פ הראיני את מראיך110 וממש״ש [וממה שכתוב שם] יובן לשון אשרי מי שבא. כי אשרי הוא מלשון באשרי
Therefore, through the level of “comes here with his learning in his hand,” he is at the level of “fortunate” (ashrei). (And see what is written in the explanation on the verse “Show me your appearance”; and from what is written there, the expression “Fortunate is he who comes” will be understood. For ashrei is from the expression “In my good fortune (be’oshri),
Prayer followed by learning brings one to the level of ashrei, “fortunate.” The parenthesis refers to the discourse on “Show me your appearance,” which explains ashrei from Leah’s words at the birth of Asher, “In my good fortune, for they have called me fortunate.”


כי אשרוני111 והוא בחי׳ התגלות התענוג כתר כו׳ וזהו דייקא ע״י הלימוד שאחר התפלה כו׳ וז״ש [וזהו שכתוב] בזהר פ׳ בהר ק״ח א׳ הה״ד [הדא הוא דכתיב] כי תבואו וגו׳ ושבתה הארץ נייחא ודאי.112 מיהו כאן פי׳ ושבתה בענין אחר).
for they have called me fortunate,” and it is the level of the revelation of delight, Keser, etc.; and this is specifically through the learning that follows prayer, etc. And this is what is said in the Zohar, Parshas Behar, folio 108a: “As it is written, ‘When you come,’ etc., ‘the land shall rest’: rest, certainly.” Here, however, “shall rest” is explained in another way.)
There ashrei is the revelation of delight, Keser, which comes specifically through the learning that follows prayer. The Zohar on Behar reads “the land shall rest” as the rest, “certainly,” that the Congregation of Israel has with her Husband once the judgments are stilled; the Alter Rebbe notes that he explains “shall rest” here in another way.


וזהו כי תבואו אל הארץ113 פי׳ מיד כי תבואו (שהוא בחי׳ בא לכאן) ויעוררו את האהבה בבחי׳ תפלה בחי׳ נפש כמ״ש ואשפוך את נפשי114 הוא בחי׳ ארץ עליונה.
And this is [the meaning of] “When you come into the land”: that is, immediately “when you come” (which is the level of “comes here”) and arouse the love at the level of prayer, the level of “soul,” as it is written, “And I poured out my soul,” which is the level of the higher earth.
Now the opening verse is read: “When you come into the land” means right away, “comes here,” arousing love in prayer, which is called “soul” and is the “higher earth.”


אשר אני נותן לכם כי האהבה האמיתית היא הבאה מלמעלה אלא שצריך התעוררות האדם ובאתערותא דלתתא אתערותא דלעילא.115
“That I am giving you”: for the true love is the one that comes from above, only it requires the person’s arousal, and “through an arousal from below [comes] an arousal from above.”
“That I am giving you”: true love comes as a gift from above. But it requires a person’s own arousal first, for an arousal from below draws down an arousal from above.




25ואז ושבתה הארץ דהיינו כמ״ש בס׳ דצניעותא וארעא אתבטלת116 דהיינו שיהי׳ [שיהיה] בחי׳ ביטול כחות הנפש במציאות בבחי׳ אחותי הנ״ל.
And then “the land shall rest,” that is, as is written in the Sifra DeTzniusa, “and the earth was nullified”: that is, that there be the level of nullification of the existence of the powers of the soul, at the level of “My sister” mentioned above.
Then “the land shall rest”: in the words of the Sifra DeTzniusa, “the earth was nullified,” the powers of the soul nullified in their very existence. This is the level of “My sister.”


שבת לה׳117 ביטול אחר ביטול דהיינו בתחלה ושבתה הארץ בבחי׳ סור מרע ואח״כ שבת לה׳ בבחי׳ ועשה טוב צריך שיהיה ג״כ בבחי׳ ביטול הנ״ל ואח״כ שש שנים תזרע שדך118 אלו שיתא סדרי משנה.119
“A Shabbos to Havayah”: nullification after nullification; that is, first “the land shall rest,” at the level of “turn away from evil,” and afterwards “a Shabbos to Havayah,” at the level of “and do good,” which must also be at the level of the nullification mentioned above. And afterwards, “Six years you shall sow your field”: these are the six orders of the Mishnah.
“A Shabbos to Havayah” adds a second nullification: the first, “the land shall rest,” is “turn away from evil,” and the second, “a Shabbos to Havayah,” is “do good,” which must also be done in self-nullification. Only then come “six years you shall sow your field,” the six orders of the Mishnah.


תזרע בארץ עליונה שנקראת שדה. חקל תפוחין קדישין.120 בחי׳ דבר ה׳. להיות כמשל הזריעה הנ״ל.
“You shall sow” in the higher earth, which is called a “field”: “the field of holy apples,” the level of “the word of G-d”; so that it be like the analogy of sowing mentioned above.
The sowing is in the “higher earth,” called a “field”: the Zohar’s “field of holy apples,” the level of “the word of G-d.” Learning the Mishnah is sowing there, as in the analogy above.


ושש שנים תזמור121 הוא בחי׳ תלמוד שהוא טעמי המשנה וסברותיה (והשתא א״ש [אתי שפיר]122 מ״ש ושבתה כו׳ קודם שש שנים תזרע כו׳.
“And six years you shall prune” is the level of Talmud, which is the reasons of the Mishnah and its reasoning. (Now it is well understood why it is written “[the land] shall rest,” etc., before “Six years you shall sow,” etc.
“Six years you shall prune” is the Talmud, the reasons and logic behind the Mishnah. The parenthesis notes that this now explains why the land’s rest is mentioned before the six years.


והיינו כי מקודם בחי׳ שש שנים תזרע ותזמור שהוא עסק התורה צ״ל בחי׳ המס״נ [המסירות נפש] בתפלה שהוא בחי׳ ושבתה הארץ ארעא אתבטלת כדי להיות בבחי׳ בא לכאן ותלמודו בידו כנ״ל).
That is, before the level of “six years you shall sow” and “prune,” which is engaging in Torah, there must be the level of self-sacrifice (mesirus nefesh) in prayer, which is the level of “the land shall rest,” “the earth was nullified,” in order to be at the level of “comes here with his learning in his hand,” as mentioned above.)
Before engaging in Torah, the “sowing and pruning,” there must be self-sacrifice in prayer, “the land shall rest,” so that one “comes here” with “his learning in his hand.” This answers the question with which the maamar opened.


והנה בעבודת הכרם צריך הוא לזמר דהיינו לקצוץ הקוצים המכלים את הכרם והוא ג״כ מעבודת הזריעה והנטיעה
Now, in the work of the vineyard one must prune, that is, cut away the thorns that destroy the vineyard; and this, too, is part of the work of sowing and planting,
Pruning a vineyard means cutting away the thorns that destroy it. It is also part of sowing and planting, since it makes the vine grow.


כי הזומר חייב משום נוטע משום דלצמוחי פרי עביד123 כך הוא ע״ד משל לימוד התלמוד שהוא בירור ההלכה שמברר איך הי׳ [היה] הסלקא דעתך בגמרא.
for one who prunes is liable on account of planting, because he does it to make fruit grow. So it is, by way of analogy, with the study of Talmud, which is the clarification of the halachah: it clarifies what the initial supposition (salka da’atach) in the Gemara was,
The Gemara rules that pruning counts as planting on Shabbos, because it is done to make fruit grow. Talmud study is like pruning: it works through the Gemara’s initial suppositions in order to clarify the halachah.


וכל הקושיות הנופלים לפי הסלקא דעתך שבגמ׳ [שבגמרא] או אפילו הסלקא דעתך דמקשן וקושייתו בכדי לברר הלכה ברורה
and all the difficulties that arise according to the initial supposition in the Gemara, or even the questioner’s initial supposition and his difficulty: [all of it is] in order to clarify a clear halachah.
Every difficulty raised on an initial supposition, even the questioner’s own assumption and his question, serves only to make the halachah clear.


לכן נמשלו דברי התלמוד ליין המשמח מחמת בירור ההלכה. משא״כ המשנה נק׳ בשם לחם וכתיב לחם לבב אנוש יסעד.124
Therefore the words of the Talmud are compared to wine that gladdens, because of the clarification of the halachah. Whereas the Mishnah is called by the name “bread,” and it is written, “bread that sustains the heart of man.”
That is why the Talmud is compared to wine that gladdens, for the joy of a clarified halachah, while the Mishnah is called bread, as in “bread that sustains the heart of man.”




26והנה כתיב ויין ישמח לבב אנוש.125126 וכתיב גבי יין המשמח אלהים ואנשים אלא אית יין ואית יין127 כו׳ כי כאשר מבין התלמוד
Now, it is written, “And wine that gladdens the heart of man,” and it is written regarding wine, “which gladdens G-d and men.” But there is wine and there is wine, etc. For when he understands the Talmud
Two verses speak of wine: one says it “gladdens the heart of man,” the other that it “gladdens G-d and men.” As the Zohar says, “there is wine and there is wine”: here, two ways of studying the Talmud, which was compared to wine.


כמו שהוא לבוש בלבושים גשמיים ואינו יכול להפשיטו מלבושים שלו להיות תורת אלהיו בקרבו השכלות אלהות ממש נק׳ יין המשמח לבב אנוש.
as it is clothed in physical garments, and he cannot strip it of its garments, so that the Torah of his G-d be within him as actual G-dly understanding, it is called “wine that gladdens the heart of man.”
When one understands the Talmud only as it is clothed in physical matters, unable to strip off its garments so that the Torah within him is real understanding of G-dliness, it is “wine that gladdens the heart of man”: a human joy.


אבל כשמתענג על ה׳ בהשכלתו ברוחניות התורה ה שגת אלקות נק׳ יין המשמח אלהים בשמחת אלהים וחדות ה׳.
But when he delights in G-d through his understanding of the spirituality of the Torah, the apprehension of G-dliness, it is called “wine that gladdens G-d,” with the joy of Elokim and the gladness of Havayah.
But when his understanding of the Torah’s spiritual content brings him to delight in G-d, in a grasp of G-dliness, it is “wine that gladdens G-d”: a joy that is G-d’s own.


והנה כתיב כי כרם128 ה׳ צבאות בית ישראל129 (וע׳ בזהר ח״א [חלק א׳] ע׳ [עיין] צ״ו) וצריך כל אחד ואחד לעבוד בנפשו עבודת הכרם לקצוץ הקוצים
Now, it is written, “For the vineyard of Havayah Tzevaos is the house of Israel” (and see the Zohar, Part I, folio 96), and each and every one must do the work of the vineyard in his own soul, to cut away the thorns,
Israel are called G-d’s vineyard, so each person must tend the vineyard of his own soul and cut away its thorns, the work of “pruning.” The text also refers to the Zohar’s discussion of the song of the vineyard.


דהיינו המדות נפשיות שבאדם הבאות מנפשו החיונית דהיינו קנאה ושנאה ותאוה ודומיהן בכדי לברר הטוב ואז אחר הבירור שבת שבתון יהיה לארץ שבת לה׳130
that is, the emotive attributes (middos) of the soul in a person that come from his vital soul, namely envy, hatred, desire and the like, in order to refine out the good. And then, after the refinement, “there shall be a Shabbos of complete rest for the land, a Shabbos to Havayah”:
The thorns are the traits that come from the vital soul, such as envy, hatred and desire, which must be cut away so that the good is refined. Then comes the seventh year: “a Shabbos of complete rest for the land, a Shabbos to Havayah.”


שהם ג׳ מיני שבתות נגד שלשה מיני עולמות בריאה יצירה עשייה שנתברר מהם הטוב לה׳ וד״ל [ודי למבין]:131
these are three kinds of Shabbos, corresponding to the three kinds of worlds, Beriah, Yetzirah and Asiyah, from which the good has been refined for G-d. And this suffices for one who understands.
The expressions of rest in this verse are three kinds of Shabbos, corresponding to the three worlds of Beriah, Yetzirah and Asiyah, from which the good has been refined for G-d. The Alter Rebbe closes with “this suffices for one who understands.”



In one’s avodah
Pray first with a love that gives the self over to G-d, and fix a time for Torah study immediately after prayer. Learn with the heart set on the G-dliness clothed in each halachah, not on its physical garments alone. Break coarseness of spirit with a broken heart, arouse compassion for the spark of G-dliness in one’s own soul, and prune envy, hatred and desire from the soul.
Questions for discussion
	Why is a love aroused only in prayer still called the “lip of truth,” and what makes it different from the “point of truth”?
	How does the analogy of the seed explain why learning the laws without feeling delight can still yield delight above?
	What is the difference between the “water” love of kneading and the “fire” love of baking?
	Why, according to this maamar, should the fixed time for learning come immediately after prayer?
	How does reading “the land shall rest” as self-nullification in prayer answer the question with which the maamar opens?

Sources and references
Notes
Paragraph 1
1כי תבואו
The note dates this maamar to 5560 and refers to the list of the Alter Rebbe’s maamarim at the end of that volume (note 163).
Kehot’s noteנאמרה בשנת תק״ס. ראה רשימת המאמרים בסו״ס מאמרים הקצרים ע׳ תרכה הערה 163. ביאור על המאמר מהנחת כ״ק אדמו״ר האמצעי, נדפס בס׳ מאמרי אדה״ז — פרשיות ע׳ תקצג. הערות — באוה״ת ויקרא ע׳ קפה. ביאור [על הנחת כ״ק אדמו״ר האמצעי] באוה״ת ויקרא-ג ע׳ תתצז. קטעים ממאמר זה נעתקו בסה״מ תרל״ג-א ע׳ רפג ואילך.
2Kehot’s note points to Leviticus 23:10 for these words.
Leviticus 23:10ויקרא כ״ג:י׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי־תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וּקְצַרְתֶּם אֶת־קְצִירָהּ וַהֲבֵאתֶם אֶת־עֹמֶר רֵאשִׁית קְצִירְכֶם אֶל־הַכֹּהֵן:
Speak unto the children of Israel, and say unto them: When ye are come into the land which I give unto you, and shall reap the harvest thereof, then ye shall bring the sheaf of the first-fruits of your harvest unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כי תבאו אל הארץ . . ושבתה
“Speak to the children of Israel and say to them: When you come into the land that I am giving you, the land shall rest a Shabbos to Havayah.” This is the verse of the Shemittah year that the whole maamar explains.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ב.
4שש שנים וגו׳
“Six years you shall sow your field, and six years you shall prune your vineyard, and gather in its produce.” The verse names the land’s rest before these six years, which raises the maamar’s question.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ושבתה קודם שיתחילו השש שנים
The note refers there on this point: that the verse places the land’s rest before the six years begin.
Kehot’s noteראה סה״מ תקס״ב ע׳ קפה. מאמרי אדמו״ר האמצעי ויקרא-ב ע׳ תרצט. דרך מצותיך קסז, א. אוה״ת ויקרא-ג ע׳ תתעז. ד״ה כי תבואו דש״פ בהר תשמ״ו. לקו״ש ח״ט ע׳ 442. חי״ב ע׳ 247 בשם הפנים יפות ר״פ בהר. חכ״ו ע׳ 386 (משיחת ש״פ תשא תשד״מ). וראה בשיחת ש״פ בהו״ב תשמ״ח (מוגה) הערה 20 ובשיחת ש״פ עקב סה״ש תנש״א כרך-ב ע׳ 756 הערה 66.
Paragraph 2
6פתחי לי אחותי
“I am asleep, but my heart is awake; the voice of my Beloved knocks: ‘Open to Me, My sister, My beloved, My dove, My perfect one.’” The Alter Rebbe reads G-d’s call as a request to uncover the love that makes Israel His “sister” and “beloved.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
7שתהיי בבחי׳ אחותי רעיתי
At 34a–b, in the discourse on “I am asleep,” “My sister” is the natural love hidden in the heart, from the soul’s source, “a part of G-d above,” and “Open to Me” means drawing it out of the confinement of the body and the animal soul; “My beloved” is read there as “My sustenance.” At 29c, in the discourse “You have captured My heart, My sister, bride,” G-d tells the Congregation of Israel that they cause Him to be at the level of a “heart” that draws life and the Infinite Light into the worlds.
Kehot’s noteראה לקו״ת שה״ש כט ריש ע״ג. לד סע״א. אוה״ת אמור ע׳ קמט ואילך. כרך-ב ע׳ תקעח. ד״ה ולאחותו הבתולה תרכ״ז, תרכ״ט, ועוד. המשך תער״ב ח״ב פרק תז-תח. (נעתקו בספר הערכים-חב״ד ח״א ע׳ רנט-רס. ע׳ שצה-ו. ע׳ תקז-ח). — לקו״ש ח״כ ע׳ 40.
Paragraph 3
8איחוי אלכסנדרית שבגמ׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמועד קטן כו, ב.
9In the laws of a mourner’s tearing of his garment, the Gemara speaks of a tear made along a joining (ichui) of the cloth, and mentions the “Alexandrian joining.” The Alter Rebbe takes ichui as the root of achosi: a joining of two into one.
Moed Katan 26b:2מועד קטן כ״ו ב:ב׳
תָּנוּ רַבָּנַן: הַקּוֹרֵעַ מִתּוֹךְ הַשְּׁלָל מִתּוֹךְ הַמְּלָל מִתּוֹךְ הַלֶּקֶט, מִתּוֹךְ הַסּוּלָּמוֹת — לֹא יָצָא. מִתּוֹךְ הָאִיחוּי — יָצָא. אָמַר רַב חִסְדָּא: וּבְאִיחוּי אֲלֶכְּסַנְדְּרִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
10חלק אלו-ה ממעל ממש
“What is the portion of G-d from above, and the inheritance of the Almighty from on high?” Chassidus reads the phrase as describing the soul itself, “a part of G-d above”; the Alter Rebbe adds “truly.”
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, ב (ומוסיף ”ממש”, כבתניא רפ״ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ שלה).
Paragraph 5
11אם זכרתיך על יצועי
“When I remember You upon my bed, I meditate on You in the night watches.” Brought as an example of a love present at every hour, even at night.
Psalms 63:7תהילים ס״ג:ז׳
אִם־זְכַרְתִּיךָ עַל־יְצוּעָי בְּאַשְׁמֻרוֹת אֶהְגֶּה־בָּךְ:
When I remember Thee upon my couch, And meditate on Thee in the night-watches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ז.
12בשבתך בביתך ובלכתך
“…and you shall speak of them when you sit in your house and when you walk on the way, and when you lie down and when you rise.” The Alter Rebbe brings it for a constancy that covers every part of the day.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
13ע״ד משל כאהבת אח ואחות
The note refers to Or HaTorah for the analogy of the love of a brother and sister.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקעח. שם חלק-א ע׳ קמט. ביאה״ז לאדה״א י, ב. ד״ה ולאחותו הבתולה תרכ״ז.
14שפת אמת
“The lip of truth shall be established forever, but a lying tongue is only for a moment.” The Alter Rebbe reads “lip” as “edge”: a love that is truth at its edge, not yet at its core.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, יט.
15שפה לפיו
“And the opening of the robe was in its midst, like the opening of a coat of mail, with a border (safah) for its opening all around, so that it would not tear.” From this use of safah for the hem of the High Priest’s robe, the Alter Rebbe shows that safah means the edge of a thing.
Exodus 39:23שמות ל״ט:כ״ג
וּפִי־הַמְּעִיל בְּתוֹכוֹ כְּפִי תַחְרָא שָׂפָה לְפִיו סָבִיב לֹא יִקָּרֵעַ:
and the hole of the robe in the midst thereof, as the hole of a coat of mail, with a binding round about the hole of it, that it should not be rent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לט, כג.
16ר״פ תשא ד׳ קפ״ח וע״ש במק״מ ובהרמ״ז
This reference to the Zohar and its commentators, the Mikdash Melech and the Ramaz, is copied in Or HaTorah on Nach.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ תקצה.
17שפת אמת תכון לעד כוננת לעד לא כתיב אלא תכון לעד
The Zohar at the beginning of Parshas Tisa observes that the verse does not say “is established forever” but “shall be established forever”: the lip of truth is not established now, and will be in the future. The Alter Rebbe uses this to show that the “lip of truth” is not yet fixed and lasting.
Zohar, Ki Tisa 3:7–4:14ספר הזהר, כי תשא ג׳:ז׳-ד׳:י״ד
Then said R. Eleazar unto him: “I see that you are well versed in Holy Scripture. A curse light on you! Were it written, ‘has been established’, you would be right, but what it says is ‘wiU be established’, which means ‘Truth will in the future be established, even if it is not established now’. At present ‘the lip of lies’ stands erect, and the ‘lip of truth’ lies prostrate. But in the future truth will rise erect and blossom forth from the midst of the earth.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
18קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.” The Alter Rebbe stresses “in truth”: the call that brings G-d near comes from the point of truth, not its lip.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
19Kehot’s note points to Zohar, Ki Tisa 4:14 for these words.
Zohar, Ki Tisa 4:14ספר הזהר, כי תשא ד׳:י״ד
Paragraph 6
20שפת אמת
The text refers to the end of this chapter, where Tanya says the beinoni’s love in prayer is truth according to his level and applies to it “the lip of truth shall be established forever,” since his G-dly soul can arouse it anew every day. It then calls truth the attribute of Yaakov.
Tanya, Likkutei Amarim 13:11–12תניא, חלק ראשון; ליקוטי אמרים י״ג:י״א-י״ב
… אַהֲבָה זוֹ נִקְרֵאת בְּשֵׁם ״עֲבוֹדַת אֱמֶת״ כְּלָל, מֵאַחַר שֶׁחוֹלֶפֶת וְעוֹבֶרֶת אַחַר הַתְּפִלָּה, וּכְתִיב: ״שְׂפַת אֱמֶת תִּכּוֹן לָעַד, וְעַד אַרְגִּיעָה לְשׁוֹן שָׁקֶר״. וְאַף־עַל־פִּי־כֵן, לְגַבֵּי מַדְרֵגַת הַבֵּינוֹנִים – נִקְרֵאת ״עֲבוֹדָה תַמָּה״ בֶּאֱמֶת לַאֲמִיתּוֹ שֶׁלָּהֶם, אִישׁ אִישׁ כְּפִי מַדְרֵגָתוֹ בְּמַדְרֵגַת הַבֵּינוֹנִים, וַהֲרֵינִי קוֹרֵא בְּאַהֲבָתָם שֶׁבִּתְפִלָּתָם גַּם כֵּן ״שְׂפַת אֱמֶת תִּכּוֹן לָעַד״, הוֹאִיל וּבְכֹחַ נַפְשָׁם הָאֱלֹהִית לַחֲזוֹר וּלְעוֹרֵר בְּחִינַת אַהֲבָה זוֹ לְעוֹלָם, בְּהִתְגַּבְּרוּתָהּ בִּשְׁעַת הַתְּפִלָּה מִדֵּי יוֹם בְּיוֹם, עַל יְדֵי הֲכָנָה …
Kehot Publication Society (CC-BY-NC)
21כל חד לפום שיעורא דילי׳
On “Her husband is known in the gates,” the Zohar says the Holy One, blessed be He, is known and cleaved to by each one according to what he measures in his heart. The Alter Rebbe uses the phrase for a love that each person arouses according to his own capacity.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב.
22רוח נדיבה
“Restore to me the joy of Your salvation, and let a generous spirit uphold me.” The phrase describes the love that stirs of itself when one who has prayed later remembers G-d.
Psalms 51:14תהילים נ״א:י״ד
הָשִׁיבָה לִּי שְׂשׂוֹן יִשְׁעֶךָ וְרוּחַ נְדִיבָה תִסְמְכֵנִי:
Restore unto me the joy of Thy salvation; and let a willing spirit uphold me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אם זכרתיך
“When I remember You upon my bed, I meditate on You in the night watches.” Since the love returns whenever he remembers G-d, this verse is fulfilled in him too.
Psalms 63:7תהילים ס״ג:ז׳
אִם־זְכַרְתִּיךָ עַל־יְצוּעָי בְּאַשְׁמֻרוֹת אֶהְגֶּה־בָּךְ:
When I remember Thee upon my couch, And meditate on Thee in the night-watches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24בביאור ע״פ אלה מסעי
There the level of truth is explained as “I have not changed”: goodness and light drawn down with no change or emotional stirring of the attributes, the source of a goodness that never ceases.
Kehot’s noteלקו״ת מסעי צג, ג.
25אלה מסעי
“These are the journeys of the children of Israel, who went out of the land of Egypt…” The opening words of the Likkutei Torah discourse to which the text refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ויכתוב משה
“And Moshe wrote their goings out according to their journeys…” The next verse, also part of the title of that discourse.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27תתן אמת ליעקב
“You will give truth to Yaakov, kindness to Avraham.” The places the text refers to explain truth as something given to Yaakov from above.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בענין ח׳ פעמים אמת באמת ויציב
Or HaTorah on Nach refers to this passage and adds that, according to the Zohar (Vayakhel 217a), the eight times “truth” correspond to four redemptions.
Kehot’s noteבאוה״ת נ״ך-א ע׳ תקצה מציין לכאן ומוסיף ”ועיין מזה בזהר ויקהל דרי״ז ע״א שהם כנגד ד׳ גאולות כו׳”. וראה גם אוה״ת פ׳ יתרו ע׳ א׳תתקנו.
29אמת הראשונים עד עזרת
The Zohar says that in the blessing of redemption one says “truth” four times up to “Ezras avoseinu,” and four more times after it, so that the four redemptions are firmly established, sealed with the King’s signet. Or HaTorah, cited in the notes, refers to this passage here.
Zohar, Vayakhel 34:433–36:443ספר הזהר, ויקהל ל״ד:תל״ג-ל״ו:תמ״ג
Hence, we have, in the recital of that redemption, to repeat four times the term “true” before we reach the portion beginning with “Thou hast been the help of our fathers…”, a prayer which is a firm support for all Israel. Then, in the course of the recital, “Thou hast been…”, the term “true” recurs again four times, whereby we fortify, confirm and corroborate, as it were, the same four redemptions with the seal and signet of the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
30וזורע צדקה שכר אמת
The epistle opens with “One who sows charity [has] a reward of truth,” explaining that the reward for sowing charity is the attribute of truth, and that “You will give truth to Yaakov” means the Holy One, blessed be He, gives Yaakov the attribute of truth. The text points there for truth that is given from above.
Tanya, Iggeres HaKodesh 6:1–2תניא, אגרת הקדש ו׳:א׳-ב׳
זוֹרֵעַ צְדָקָה שֶׂכֶר אֱמֶת (בְּמִשְׁלֵי י״א). פֵּירוּשׁ, שֶׁשְּׂכַר זְרִיעַת הַצְּדָקָה הִיא מִדַּת אֱמֶת. וּכְתִיב: ״תִּתֵּן אֱמֶת לְיַעֲקֹב״, וּ״שְׁבָחָא דְּקוּדְשָׁא־בְּרִיךְ־הוּא מְסַדֵּר נְבִיָּא כוּ׳״, כְּמוֹ שֶׁכָּתוּב בַּזּוֹהַר הַקָּדוֹשׁ. פֵּירוּשׁ, שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא הוּא הַנּוֹתֵן מִדַּת אֱמֶת לְיַעֲקֹב.
Kehot Publication Society (CC-BY-NC)
31וזורע צדקה שכר אמת
“The wicked man does deceptive work, but one who sows charity [has] a reward of truth.” The verse with which that epistle of Iggeres HaKodesh opens.
Proverbs 11:18משלי י״א:י״ח
רָשָׁע עֹשֶׂה פְעֻלַּת־שָׁקֶר וְזֹרֵעַ צְדָקָה שֶׂכֶר אֱמֶת:
The wicked earneth deceitful wages; But he that soweth righteousness hath a sure reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אין אני והוא
Kehot’s note points to Sotah 4a for these words.
Sotah 4aסוטה ד׳ א
Kehot’s noteסוטה ד, א.
33אין אני והוא
The Gemara teaches that of any person with coarseness of spirit the Holy One, blessed be He, says, “I and he cannot dwell in the world.” The Alter Rebbe brings it to show that even a subtle garment of self must be removed.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34לב נשבר ורוח נשברה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The broken heart is what breaks through the covering over the love.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
35פתחו לי כחודה של מחט
Near the end of the discourse beginning Vayikach Korach, Likkutei Torah brings this saying from Shir HaShirim Rabbah and explains that through the opening as small as the point of a needle comes “I will open for you like the entrance of the Hall,” a revelation of the Infinite Light.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
Kehot’s noteשהש״ר ה, ג (בשינוי לשון). תנחומא (הוצאת בובר) תולדות יח. פס״ר טו, ו (כחרירה של מחט). על״ק סד״ה ויקח קרח נה, א וש״נ. [כ].
36פתחו לי כחודה של מחט ואני אפתח לכם
On “Open to Me,” the Midrash has the Holy One, blessed be He, say to Israel: “My children, open for Me one opening of teshuvah like the point of a needle, and I will open for you openings through which wagons and carriages can enter.” As the Kehot note remarks, the wording here differs.
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים וּדְעוּ כִּי אָנֹכִי אֱלֹקִים. רַבִּי לֵוִי אָמַר אִלּוּ הָיוּ יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה אֲפִלּוּ יוֹם אֶחָד, מִיָּד הֵן נִגְאָלִין, וּמִיָּד בֶּן …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37פתחו לי כחודה של מחט ואני אפתח לכם
The same teaching in the Buber edition of Tanchuma: “Open for Me an opening like the point of a needle, and I will open for you an opening” wide enough for tents to enter.
Midrash Tanchuma Buber, Toldot 18:1תנחומא בובר, תולדות י״ח:א׳
… קול דודי דופק (שה״ש שם), זה משה, שנאמר ויאמר משה כה אמר ה׳ כחצות הלילה (שמות יא ד). פתחי לי (שה״ש שם), אמר ר׳ יוסי אמר הקב״ה פתחי לי פתח כחודה של מחט, ואני פותח לך [פתח] שיהו אוהלות וכצוצריות נכנסין בו. אחותי (שה״ש שם), במצרים שנתאחו לי בשתי מצות, בדם פסח ובדם מילה. רעיתי (שם), נתרעו לו בים, ואמרו ה׳ ימלוך לעולם ועד (שמות טו יח), יונתי (שה״ש שם) במרה שנצטויתי לי כיונה במצות, תמתי (שה״ש שם), שנתמו לי בסיני ואמרו כל אשר דבר ה׳ נעשה ונשמע (שמות …
(Cant. 5:2:) I SLEEP, BUT MY HEART IS AWAKE. 5:6; PR 15:6; Cant. R. 5:2:1-2. The congregation of Israel said to the Holy One: Sovereign of the Universe, I SLEEP without the Holy Temple, BUT MY HEART IS AWAKE in the synagogues and in the academies. I SLEEP without the sacrifices, BUT MY HEART IS AWAKE in the commandments and almsgiving. I SLEEP without the good deeds, BUT MY HEART IS AWAKE for performing them. I SLEEP without the end time, BUT MY HEART IS AWAKE for the redemption. I …
Midrash Tanhuma haKadum veHaYashan, S. Buber, 1885 (Public Domain) · Midrash Tanhuma, S. Buber Recension; trans. by John T. Townsend, 1989. (CC-BY)
38פתחו לי כחודה של מחט ואני אפתח לכם
Pesikta Rabbati brings the teaching with the wording “like the hole of a needle,” as the Kehot note points out.
Pesikta Rabbati 15:1פסיקתא רבתי ט״ו:א׳
… אבא היכן מצינו שנקרא הקדוש ברוך הוא לבן של ישראל שנאמר צור לבבי וחלקי אלקים לעולם (תהלים ע״ג כ״ו) קול דודי דופק זה משה כה אמר ה׳ כחצות הלילה (שמות י״א ד׳) פתחי לי אמר ר׳ יוסי אמר הקב״ה פתחי לי פתח כחרירה של מחט ואני פותח לכם פתח שיהיו אהלים וכצוצריות יכולים נכנסין בו אחותי במצרים שנתאחו לי בשתי מצות בדם פסח ובדם מילה רעייתי בים שנתרעו לי בים ואמרו ה׳ ימלוך לעולם ועד (שם ט״ו י״ח) יונתי במרה שנצטיינו (בים) כיונה (תמתי) במצות תמתי בסיני שנותמו לי …
OYW (Public Domain)
39הבא לטהר מסייעין אותו
The Gemara teaches: one who comes to defile himself, the way is opened for him; one who comes to purify himself is helped. The Alter Rebbe uses it for the help from above that follows a person’s first small opening.
Yoma 38b:16יומא ל״ח ב:ט״ז
אָמַר רֵישׁ לָקִישׁ, מַאי דִּכְתִיב: ״אִם לַלֵּצִים הוּא יָלִיץ וְלַעֲנָוִים יִתֶּן חֵן״, בָּא לִטַּמֵּא — פּוֹתְחִין לוֹ. בָּא לִטָּהֵר — מְסַיְּיעִין אוֹתוֹ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁהָיָה מוֹכֵר נֵפְטְ וַאֲפַרְסְמוֹן,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לח, ב.
40וארעא אתבטלת
The note refers to Or HaTorah’s discussion of the Sifra DeTzniusa’s words “and the earth was nullified.”
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקצז. כרך ג׳ ע׳ תתצח.
41וארעא אתבטלת
The first chapter of the Sifra DeTzniusa says that before the “balance” existed, the first kings died and “the earth was nullified.” The Alter Rebbe reads “the earth” as the soul’s own being, nullified in G-d’s light.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
42לבבתני אחותי כלה
“You have captured My heart, My sister, bride; you have captured My heart with one of your eyes.” The opening words of the Likkutei Torah discourse to which the text refers for more on “My sister.”
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
43שאמרו רז״ל ישראל מפרנסין
Speaking of the offerings as the King’s meal, the Zohar says, “and so we have learned: Israel sustain their Father in heaven.” The Alter Rebbe uses it to explain rayasi, “My beloved,” as Israel “sustaining” G-d.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. ועל״ק בשה״ש רד״ה הנך יפה [יג, ג]. [כ].
44כי לא ידח ממנו נדח
“…and He devises means so that no banished one be cast away from Him.” The verse reads “so that not” (levilti); the Alter Rebbe stresses “from Him”: no soul is ever cut off from G-d Himself.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יד, יד (לבלתי).
45לאשתאבא בגופא דמלכא
The Zohar speaks of the soul being refined “in order to be absorbed into the body of the King.” The phrase describes the soul’s complete inclusion in G-d.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
46תלת קשרין
“Three levels are bound one to another: the Holy One, blessed be He, the Torah, and Israel.” As the Kehot note remarks, the Zohar’s wording differs from the form quoted here.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. והלשון שם לי׳ כמ״ש כאן. [כ].
47דאורייתא מחכמה נפקת
“The Torah emerged from the supernal Chochmah”; another view there says from Binah. The Kehot note refers to this passage as well.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
48אשרי מי שבא לכאן
One who fell ill and glimpsed the next world reported hearing there: “Fortunate is he who comes here with his learning in his hand.” The Alter Rebbe reads it as the soul coming above bound up with its Torah.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
49לכו לחמו בלחמי
“Come, eat of My bread, and drink of the wine I have mixed.” Wisdom’s invitation, read as the Torah being bread for the soul.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
50יחי׳ האדם
“…that man does not live by bread alone, but by all that comes from the mouth of Havayah does man live.” The phrase is borrowed for bread as the food by which a person lives.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
51התורה שנקראת מזון וחיים
The Gemara reads “all the support of bread” as the masters of Talmud, citing “Come, eat of My bread”: the Torah is bread. The Kehot note brings it for the Torah being called food.
Chagigah 14a:10חגיגה י״ד א:י׳
״כֹּל מִשְׁעַן לֶחֶם״ — אֵלּוּ בַּעֲלֵי תַלְמוּד, שֶׁנֶּאֱמַר: ״לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי״. ״וְכֹל מִשְׁעַן מָיִם״ — אֵלּוּ בַּעֲלֵי אַגָּדָה, שֶׁמּוֹשְׁכִין לִבּוֹ שֶׁל אָדָם כַּמַּיִם בְּאַגָּדָה. ״גִּבּוֹר״ — זֶה בַּעַל שְׁמוּעוֹת. ״וְאִישׁ מִלְחָמָה״ — זֶה שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה. ״שׁוֹפֵט״ — זֶה דַּיָּין שֶׁדָּן דִּין אֱמֶת לַאֲמִיתּוֹ. ״נָבִיא״ — כְּמַשְׁמָעוֹ. ״קוֹסֵם״ — זֶה מֶלֶךְ, שֶׁנֶּאֱמַר: ״קֶסֶם עַל שִׂפְתֵי מֶלֶךְ״. ״זָקֵן״ — זֶה שֶׁרָאוּי לִישִׁיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יד, א.
52אכלתי יערי עם דבשי
“I have come into My garden, My sister, bride… I have eaten My honeycomb with My honey.” Here G-d Himself “eats,” which is the second stage, “of My bread.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
53דאורייתא מחכ׳ נפקת
“The Torah emerged from Chochmah, from the place called ‘holy.’” This is why the Torah stands higher than the souls even at their source.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
54ליבלע באברי נפשכם ואח״כ בלחמי
A different reading: there the words are “that it be at the level of bread above, through which the souls of Israel come to be absorbed into the body of the King.”
Kehot’s noteבסה״מ תרל״ג-א ”שתהי׳ בבחי׳ לחם למעלה שעי״ז יבואו נש״י לאשתאבא בגופא דמלכא”.
Paragraph 10
55תנא סדורא דפת נקט הזורע
The Gemara explains that the Tanna of the Mishnah of the Shabbos labors “followed the order of bread.” The Alter Rebbe uses that order for the stages by which the Torah becomes the soul’s bread.
Shabbat 74b:3–4שבת ע״ד ב:ג׳-ד׳
וְהַלָּשׁ וְהָאוֹפֶה. אָמַר רַב פָּפָּא: שְׁבַק תַּנָּא דִידַן בִּישּׁוּל סַמְמָנִין דַּהֲוָה בְּמִשְׁכָּן וּנְקַט אוֹפֶה?! תַּנָּא דִידַן סִידּוּרָא דְפַת נָקֵט. אָמַר רַב אַחָא בַּר רַב עַוִּירָא: הַאי מַאן דִּשְׁדָא סִיכְּתָא לְאַתּוּנָא — חַיָּיב מִשּׁוּם מְבַשֵּׁל. פְּשִׁיטָא! מַהוּ דְּתֵימָא לְשָׁרוֹרֵי מָנָא קָא מִיכַּוֵין, קָא מַשְׁמַע לַן דְּמִירְפָּא רָפֵי וַהֲדַר קָמֵיט. אָמַר רַבָּה בַּר רַב הוּנָא: הַאי מַאן דְּאַרְתַּח כּוּפְרָא — חַיָּיב מִשּׁוּם מְבַשֵּׁל. פְּשִׁיטָא! מַהוּ דְּתֵימָא כֵּיוָן דַּהֲדַר וְאִיקִּישׁ אֵימָא לָא, קָא מַשְׁמַע לַן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עד, ב.
Paragraph 11
56כעין העלאת מ״ן
There sowing and planting are called a raising of mayin nukvin: what is sown and planted grows through it, and such fruits are far finer than those that grow from the earth’s power of growth alone.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, ב) ושם ”ע״י העלאת מ״ן”.
Paragraph 12
57ונעשה מ״ן אליו
Near its end, Iggeres HaKodesh 20 explains that what is sown and planted grows through a raising of mayin nukvin, and that although the planted seed bears no comparison to the fruit and the whole tree, the growth is still like something from nothing.
Kehot’s noteראה אגה״ק ססי׳ כ.
Paragraph 13
58מאמר תדשא
“And G-d said: Let the earth sprout vegetation, seed-bearing plants and fruit trees…” The utterance that gives the earth its power of growth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, יא. ראה אגה״ק סי׳ כ.
59אש דת
“…from His right hand, a fiery law for them.” The Torah as “a fiery law,” whose letters are the letters of Tadshe.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הש״ך בשם הר״ש
The note identifies the Rash as Rabbeinu Shimshon and locates the Shach’s words at the end of Parshas Bereshis, among his gematriaos; it also refers to the Shach on “a fiery law” in Vezos HaBerachah.
Kehot’s note(ר״ש = רבינו שמשון) בגימטריאות ס״פ בראשית (יב, ד). וראה שם ברכה עה״פ אש דת (פה, ב).
61כי בג״ע העליון . . מאירים שם חב״ד
The note refers to a note of the Rebbe there on Chochmah, Binah and Daas shining in the higher Gan Eden.
Kehot’s noteראה לקו״ש חי״ט ע׳ 40 הערה 28.
Paragraph 14
62בפ׳ בראשית דכ״ז ע״ב אעשה לו עזר
The discussion the text refers to, on the Zohar’s “I will make him a helper… this is the Mishnah,” is printed there.
Kehot’s noteנדפס בביאה״ז לצ״צ כרך-ב ע׳ תריב ואילך.
63אעשה לו עזר כו׳ דא משנה
On “It is not good for the man to be alone; I will make him a helper corresponding to him,” the Zohar says, “this is the Mishnah.” The Alter Rebbe refers to a discussion of this passage for the Torah as it descends into laws.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
On this account G-d said, “It is not good that the man should be alone; I will make him an help meet for him” (Gen. 2, 18). This help is the Mishnah (the oral Law), the handmaid of the Shekinah. If Israel deserve well, it is a help to them in the captivity from the side of the permitted, the clean, and the proper; if they do not deserve well, it is a hindrance to them from the side of the unclean, the unfit, and the forbidden, the clean, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64הזורעים בדמעה ברנה יקצורו
“Those who sow in tears will reap in joyous song.” Applied to learning the laws without delight, which yields delight above.
Psalms 126:5תהילים קכ״ו:ה׳
הַזֹּרְעִים בְּדִמְעָה בְּרִנָּה יִקְצֹרוּ:
They that sow in tears Shall reap in joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ה.
65דבר ה׳ זו הלכה
Of the verse’s words “the word of G-d,” the Gemara says, “this is halachah.” So the laws of the Torah are G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
66שכר מצוה מצוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, ב.
67שכר מצוה מצוה
The Mishnah teaches: “The reward of a mitzvah is a mitzvah.” The Alter Rebbe reads the reward as the mitzvah itself growing forth above, like a plant from its seed.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68צדיקים יושבים ונהנין
“In the World to Come there is no eating or drinking… but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” This delight is the “harvest” of the Torah learned below.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 15
69בידך אפקיד רוחי
“Into Your hand I entrust my spirit; You have redeemed me, Havayah, G-d of truth.” The soul’s handing itself over to G-d, which the Alter Rebbe calls its raising of mayin nukvin.
Psalms 31:6תהילים ל״א:ו׳
בְּיָדְךָ אַפְקִיד רוּחִי פָּדִיתָ אוֹתִי ה׳ אֵל אֱמֶת:
Into Thy hand I commit my spirit; Thou hast redeemed me, O L-RD, Thou G-d of truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, ו.
Paragraph 16
70האומר אין לי אלא תורה
The Gemara concludes that “whoever says he has only Torah does not have even Torah.” The Alter Rebbe applies it to one whose learning stops at the Torah’s physical garments.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 17
71כדכתיב ואשפוך את נפשי
Chanah answers Eli: “I am a woman of sorrowful spirit… and I have poured out my soul before Havayah.” From this, prayer is called “soul.”
I Samuel 1:15שמואל א א׳:ט״ו
וַתַּעַן חַנָּה וַתֹּאמֶר לֹא אֲדֹנִי אִשָּׁה קְשַׁת־רוּחַ אָנֹכִי וְיַיִן וְשֵׁכָר לֹא שָׁתִיתִי וָאֶשְׁפֹּךְ אֶת־נַפְשִׁי לִפְנֵי ה׳
And Hannah answered and said: ‘No, my lord, I am a woman of a sorrowful spirit; I have drunk neither wine nor strong drink, but I poured out my soul before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, טו.
72אמור לחכמה אחותי את
“Say to wisdom, ‘You are my sister,’ and call understanding a kinswoman.” The verse links the level of “sister” with Chochmah.
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ז, ד.
73אחותי בת אבי היא
Avraham says of Sarah: “She is indeed my sister, the daughter of my father, but not the daughter of my mother.” The Zohar reads it as receiving from Abba, Chochmah.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כ, יב.
74בזמנא דנטלא מבי אבא
The Zohar explains that the union of the Congregation of Israel with the King is when she is illuminated by the supernal Abba, “for from the house of Abba she receives,” and then “she is my sister, the daughter of my father.” The Alter Rebbe uses it to show that prayer is the level of Chochmah.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בזה״ק פ׳ אמור ד׳ ק׳ ע״ב
In Matos the same Zohar on “She is my sister, the daughter of my father… when she receives from the house of Abba” is applied to Shabbos, when Chochmah shines in the soul as the additional soul, and through which a father can annul his daughter’s vows; the light of Shabbos also shines every day in prayer.
Kehot’s noteמובא גם לקמן פ׳ מטות פד, ג. שה״ש כז רע״ג.
76העת קבוע ללמוד יהי׳ מיד אחר התפלה
“After he leaves the synagogue he should go to the study hall and fix a time for learning.” The Alter Rebbe gives the reason: the learning right after prayer unites with the soul.
Shulchan Arukh, Orach Chayim 155:1שולחן ערוך, אורח חיים קנ״ה:א׳
לילך מב״ה לבית המדרש. ובו ב סעיפים: אחר שיצא מבית הכנסת ילך לבית המדרש ויקבע עת ללמוד וצריך שאותו עת יהיה קבוע שלא יעבירנו אף אם הוא סבור להרויח הרבה: הגה ואף מי שאינו יודע ללמוד ילך לבית המדרש ושכר הליכה בידו או יקבע לו מקום וילמוד מעט במה שיודע ויחשוב בעניניו ויכנס בלבו יראת שמים (הר״י פ״ק דברכות):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
77מיד אחר התפלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח קנה, א.
Paragraph 18
78לב נשבר ונדכה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The “crushed” heart is the inner work of grinding.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79דכו במדוכה
Of the manna: “they ground it in mills or pounded it in a mortar.” Nidkeh, “crushed,” is from the same root as pounding in a mortar.
Numbers 11:8במדבר י״א:ח׳
שָׁטוּ הָעָם וְלָקְטוּ וְטָחֲנוּ בָרֵחַיִם אוֹ דָכוּ בַּמְּדֹכָה וּבִשְּׁלוּ בַּפָּרוּר וְעָשׂוּ אֹתוֹ עֻגוֹת וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן:
The people went about, and gathered it, and ground it in mills, or beat it in mortars, and seethed it in pots, and made cakes of it; and the taste of it was as the taste of a cake baked with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ח.
80ושחקת ממנה הדק
Of the incense: “And you shall grind some of it very fine.” Brought for grinding until fine.
Exodus 30:36שמות ל׳:ל״ו
וְשָׁחַקְתָּ מִמֶּנָּה הָדֵק וְנָתַתָּה מִמֶּנָּה לִפְנֵי הָעֵדֻת בְּאֹהֶל מוֹעֵד אֲשֶׁר אִוָּעֵד לְךָ שָׁמָּה קֹדֶשׁ קׇדָשִׁים תִּהְיֶה לָכֶם:
And thou shalt beat some of it very small, and put of it before the testimony in the tent of meeting, where I will meet with thee; it shall be unto you most holy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, לו.
81לימוד התורה . . גרסה נפשי
“My soul is crushed with longing for Your judgments at all times.” Garsah, “crushed,” is used for the soul’s longing for the Torah’s laws.
Psalms 119:20תהילים קי״ט:כ׳
גָּרְסָה נַפְשִׁי לְתַאֲבָה אֶל־מִשְׁפָּטֶיךָ בְכׇל־עֵת:
My soul breaketh for the longing that it hath unto Thine ordinances at all times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 19a:10–11עבודה זרה י״ט א:י׳-י״א
וְאָמַר רָבָא: לְעוֹלָם לִיגְרֵיס אִינִישׁ, וְאַף עַל גַּב דִּמְשַׁכַּח, וְאַף עַל גַּב דְּלָא יָדַע מַאי קָאָמַר, שֶׁנֶּאֱמַר: ״גָּרְסָה נַפְשִׁי לְתַאֲבָה״, ״גָּרְסָה״ כְּתִיב וְלָא כְּתִיב ״טָחֲנָה״. רָבָא רָמֵי: כְּתִיב ״עַל גַּפֵּי״, וּכְתִיב ״עַל כִּסֵּא״! בַּתְּחִלָּה ״עַל גַּפֵּי״, וּלְבַסּוֹף ״עַל כִּסֵּא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתהלים קיט, כ. ע״ז יט, א.
82ריחיים של גרוסות
In preparing the omer, the grain was put into “a mill for grits.” The Gemara’s word for learning, garsinan, is from this root.
Menachot 66a:18–19מנחות ס״ו א:י״ח-י״ט
נתנוהו לאבוב ואבוב היה מנוקב כדי שיהא האור שולט בכולו שטחוהו בעזרה והרוח מנשבת בו נתנוהו לריחים של גרוסות והוציאו ממנו עשרון שהוא מנופה בשלש עשרה נפה והשאר נפדה ונאכל לכל אדם וחייב בחלה ופטור מן המעשר ר׳ עקיבא מחייב בחלה ובמעשרות: גמ׳ תנו רבנן אביב זה אביב קלוי באש מלמד שהיו ישראל מהבהבין אותו באש כדי לקיים בו מצות קלי דברי ר׳ מאיר וחכמים אומרים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סו, א. וכן נז׳ בויק״ר רפכ״ח. [כ].
Paragraph 19
83וכי תקרב קרבן מנחה
“And when you bring a meal offering baked in an oven, [it shall be] fine flour, unleavened loaves mixed with oil.” The verse in which the Alter Rebbe finds the level of baking.
Leviticus 2:4ויקרא ב׳:ד׳
וְכִי תַקְרִב קׇרְבַּן מִנְחָה מַאֲפֵה תַנּוּר סֹלֶת חַלּוֹת מַצֹּת בְּלוּלֹת בַּשֶּׁמֶן וּרְקִיקֵי מַצּוֹת מְשֻׁחִים בַּשָּׁמֶן:
And when thou bringest a meal-offering baked in the oven, it shall be unleavened cakes of fine flour mingled with oil, or unleavened wafers spread with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, ד.
Paragraph 20
84ויש אם למסורת
The Gemara records the view that “the written form has authority” (yesh em lamasores): a word is expounded as it is written. So takriv without a yud is read as the soul drawing near by itself.
Kiddushin 18bקידושין י״ח ב
Kehot’s noteקידושין יח, ב.
85כשהנפש רוצה להתקרב בעצמה לה׳
Or HaTorah explains: “that is, to draw near by itself, as explained in Torah Ohr, Parshas Vayeshev, on 25 Kislev, on giving over one’s soul in ‘One.’”
Kehot’s note”ור״ל להתקרב בעצמה ע״ד שנת׳ בת״א פ׳ וישב בכ״ה בכסלו בענין למסור נפשו באחד” — אוה״ת שלח ע׳ תקמב.
86ואפו עשר נשים
“…and ten women shall bake your bread in one oven.” The Alter Rebbe reads “one oven” as the fiery love kindled by contemplating G-d’s oneness.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
87רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The image for the burning love of “baking.”
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88פי׳ שיעורר בלבו רשפי אש האהבה
There food is absorbed into the limbs only after it is baked, and the Torah too, if it is not “baked” within a person, remains a thing apart from him even if he learns much; when it is baked it is absorbed into all 248 of his limbs.
Kehot’s noteראה גם לקמן פ׳ בחוקתי מח, ג.
89לדבקה בו
Kehot’s note points to Deuteronomy 30:2 for these words.
Deuteronomy 30:2דברים ל׳:ב׳
וְשַׁבְתָּ עַד־ה׳ אֱלֹקֶיךָ וְשָׁמַעְתָּ בְקֹלוֹ כְּכֹל אֲשֶׁר־אָנֹכִי מְצַוְּךָ הַיּוֹם אַתָּה וּבָנֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
and shalt return unto the L-RD thy G-d, and hearken to His voice according to all that I command thee this day, thou and thy children, with all thy heart, and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ב.
90לדבקה בו
“To love Havayah your G-d, to heed His voice and to cleave to Him, for He is your life.” The “water” love that seeks to cleave to G-d.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91כנודע שבאש מתפרדים כל היסודות
There wood is described as made of the four elements: when it burns, fire, water and air pass off in the smoke, while earth, over which fire has no power, remains as the ash.
Kehot’s noteראה אגה״ק סי׳ טו (קכא, ב).
Paragraph 21
92וימהר יוסף כי נכמרו
“And Yosef hurried, for his compassion was stirred toward his brother, and he sought to weep; and he entered the chamber and wept there.” Yosef on seeing Binyamin; the Alter Rebbe reads his stirred compassion as the warmth of “baking.”
Genesis 43:30בראשית מ״ג:ל׳
וַיְמַהֵר יוֹסֵף כִּי־נִכְמְרוּ רַחֲמָיו אֶל־אָחִיו וַיְבַקֵּשׁ לִבְכּוֹת וַיָּבֹא הַחַדְרָה וַיֵּבְךְּ שָׁמָּה:
And Joseph made haste; for his heart yearned toward his brother; and he sought where to weep; and he entered into his chamber, and wept there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, ל.
93מכמר בשרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפסחים נח, סע״א.
94מכמר בשרא
The Gemara’s expression for warming meat, which the Kehot note gives as the source of the word. From it the Alter Rebbe shows that nichmeru means heat.
Pesachim 58a:12–13פסחים נ״ח א:י״ב-י״ג
… כְּסִידְרוֹ בְּעֶרֶב הַפֶּסַח. וּמַתְנִיתִין דְּקָתָנֵי בֵּין בַּחוֹל בֵּין בַּשַּׁבָּת, רַבִּי עֲקִיבָא הִיא. בְּמַאי קָא מִיפַּלְגִי? בְּמִכְמַר בִּשְׂרָא קָמִיפַּלְגִי. רַבִּי יִשְׁמָעֵאל סָבַר: חָיְישִׁינַן לְמִכְמַר בִּשְׂרָא. וְרַבִּי עֲקִיבָא סָבַר: לָא חָיְישִׁינַן לְמִכְמַר בִּשְׂרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
95כי חם לבו בקרבו
“My heart grew hot within me; as I mused, a fire burned.” The Kehot note refers to this verse for the heart’s warmth.
Psalms 39:4תהילים ל״ט:ד׳
חַם־לִבִּי בְּקִרְבִּי בַּהֲגִיגִי תִבְעַר־אֵשׁ דִּבַּרְתִּי בִּלְשׁוֹנִי:
My heart waxed hot within me; while I was musing, the fire kindled; Then spoke I with my tongue:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים לט, ד.
96וכמ״ש במ״א ע״פ הזהר במדבר קי״ח א׳
The explanation of this Zohar to which the text refers (“as is explained elsewhere”) is found there.
Kehot’s noteביאוה״ז במדבר פו, א ואילך. וראה ביאוה״ז לצ״צ ע׳ תנא ואילך. לקו״ש חט״ו ע׳ 357. וראה שם ע׳ 358 הערה 63.
97נוהג כצאן יוסף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פ, ב.
98נוהג כצאן יוסף
“Shepherd of Israel, give ear, You who lead Yosef like a flock.” All Israel are called by Yosef’s name.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בנימין שנק׳ בן אוני
“And as her soul was departing, for she was dying, she called his name Ben-Oni, but his father called him Binyamin.” The name “son of my sorrow” is applied to the G-dly spark that has descended.
Genesis 35:18בראשית ל״ה:י״ח
וַיְהִי בְּצֵאת נַפְשָׁהּ כִּי מֵתָה וַתִּקְרָא שְׁמוֹ בֶּן־אוֹנִי וְאָבִיו קָרָא־לוֹ בִנְיָמִין:
And it came to pass, as her soul was in departing—for she died—that she called his name Ben-oni; but his father called him Benjamin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, יח.
100ממארי דחושבנא
The Zohar describes the “master of reckoning,” who each night before sleeping takes account of what he did that day and repents. The Alter Rebbe makes the reckoning one of how far the soul has descended.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א.
Paragraph 22
101ויבא החדרה ויבך שמה
“…and he entered the chamber and wept there.” The Alter Rebbe reads “the chamber” as the chambers of the heart.
Genesis 43:30בראשית מ״ג:ל׳
וַיְמַהֵר יוֹסֵף כִּי־נִכְמְרוּ רַחֲמָיו אֶל־אָחִיו וַיְבַקֵּשׁ לִבְכּוֹת וַיָּבֹא הַחַדְרָה וַיֵּבְךְּ שָׁמָּה:
And Joseph made haste; for his heart yearned toward his brother; and he sought where to weep; and he entered into his chamber, and wept there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102במסתרים תבכה נפשי
“And if you will not listen, my soul shall weep in secret places.” Weeping that is hidden within.
Jeremiah 13:17ירמיהו י״ג:י״ז
וְאִם לֹא תִשְׁמָעוּהָ בְּמִסְתָּרִים תִּבְכֶּה־נַפְשִׁי מִפְּנֵי גֵוָה וְדָמֹעַ תִּדְמַע וְתֵרַד עֵינִי דִּמְעָה כִּי נִשְׁבָּה עֵדֶר ה׳
But if ye will not hear it, My soul shall weep in secret for your pride; And mine eyes shall weep sore, and run down with tears, Because the L-RD’S flock is carried away captive.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יג, יז.
103דהיינו בחדרי לבו
This reading of “the chamber” as the chambers of the heart is brought in Or HaTorah on Nach; the note also refers to Or HaTorah on Bereshis.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ א׳נב. וראה אוה״ת בראשית-ז דף תתתכו, ב.
104ויתאפק ויאמר שימו לחם
“And he washed his face and went out, and he restrained himself and said, ‘Set out bread.’” Bread is the Torah, which follows the inner weeping.
Genesis 43:31בראשית מ״ג:ל״א
וַיִּרְחַץ פָּנָיו וַיֵּצֵא וַיִּתְאַפַּק וַיֹּאמֶר שִׂימוּ לָחֶם:
And he washed his face, and came out; and he refrained himself, and said: ‘Set on bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, לא.
105חדוה תקוע בליבאי
“Weeping is lodged in my heart on one side, and joy is lodged in my heart on the other.” Both feelings dwell in the heart at once.
Zohar II, 255aזח״ב רנה, א
Zohar III, 75aזח״ג עה, א
Kehot’s noteזח״ב רנה, א. זח״ג עה, א.
Paragraph 23
106אשרי מי שבא לכאן ותלמודו בידו
“Fortunate is he who comes here with his learning in his hand.” Now read as learning that has become one with the soul.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
107יחי׳ האדם
“…man does not live by bread alone.” The phrase is borrowed for the bread by which a person lives: only bread that is baked.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ותחת רגליו כמעשה לבנת הספיר
“And they saw the G-d of Israel, and under His feet was like the work of the sapphire brick.” The opening words of the discourse in Parshas Mishpatim to which the text refers.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ואפו עשר נשים
“…and ten women shall bake your bread in one oven.” The opening words of the discourse in Parshas Bechukosai to which the text refers.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
110הראיני את מראיך
“My dove in the clefts of the rock… show me your appearance, let me hear your voice.” The opening words of the discourse to which the text refers.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111באשרי כי אשרוני
“And Leah said, ‘In my good fortune, for daughters have called me fortunate,’ and she called his name Asher.” The root of ashrei, which the discourse referred to explains as revealed delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
112כי תבואו וגו׳ ושבתה הארץ נייחא ודאי
The Zohar on Behar says that when the evening offering had stilled the judgments, the Congregation of Israel had rest with her Husband: “When you come…, the land shall rest: rest, certainly.” The Alter Rebbe notes that he explains “shall rest” here in another way.
Zohar, Behar 1:3–4:13ספר הזהר, בהר א׳:ג׳-ד׳:י״ג
Now when Israel entered the promised land, there were no lower judgements in it, and the Community of Israel was at ease in it upon the wings of the Cherubim, for Israel did not go to rest until they had brought the evening sacrifice and so caused judgements to depart. When the burnt-offering burnt on the altar, there was ease and comfort throughout, and the Spouse was with her Husband. Hence it is written, “and the earth shall rest a sabbath for the L-rd”; for such it was literally.
The Zohar; London, Soncino Press, 1933 (Public Domain)
113כי תבואו אל הארץ
“When you come into the land that I am giving you, the land shall rest…” Now read as coming to prayer with self-sacrifice, before learning.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ואשפוך את נפשי
“…and I have poured out my soul before Havayah.” Prayer is called “soul,” the “higher earth.”
I Samuel 1:15שמואל א א׳:ט״ו
וַתַּעַן חַנָּה וַתֹּאמֶר לֹא אֲדֹנִי אִשָּׁה קְשַׁת־רוּחַ אָנֹכִי וְיַיִן וְשֵׁכָר לֹא שָׁתִיתִי וָאֶשְׁפֹּךְ אֶת־נַפְשִׁי לִפְנֵי ה׳
And Hannah answered and said: ‘No, my lord, I am a woman of a sorrowful spirit; I have drunk neither wine nor strong drink, but I poured out my soul before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115אתערותא דלתתא אתערותא דלעילא
The Zohar teaches that there is no arousal above until Israel arouse themselves below. So the love “given” from above follows the person’s own arousal.
Zohar II, 135bזח״ב קלה, ב
Kehot’s noteזח״ב קלה, ב.
Paragraph 25
116וארעא אתבטלת
The Sifra DeTzniusa: “…and the earth was nullified.” Here applied to “the land shall rest,” the nullification of the powers of the soul.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
117שבת לה׳
“…the land shall rest a Shabbos to Havayah.” Read as a second nullification, in doing good.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118שש שנים תזרע שדך
“Six years you shall sow your field, and six years you shall prune your vineyard.” Sowing is the six orders of the Mishnah, pruning the Talmud.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
119שיתא סדרי משנה
There “six years you shall sow your field” is the six orders of the Mishnah and “six years you shall prune your vineyard” the six orders of the Talmud, and “gather in its produce” means gathering them into one’s soul, as in “his learning in his hand”; the passage refers back to this discourse on Behar.
Kehot’s noteועל״ק שלח מד, רע״א. [כ].
120חקל תפוחין קדישין
Kehot’s note points to Zohar II, 28a for these words.
Zohar II, 28aזח״ב כח, א
Kehot’s noteזח״ב כח, א.
121ושש שנים תזמור
The words here quote Leviticus 25:3; the passage is shown below.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
122והשתא א״ש
A talk of the Rebbe on why the land’s rest is mentioned before the six years, to which the note refers at the point where this question is resolved.
Kehot’s noteראה לקו״ש חי״ב ע׳ 247 ואילך.
123הזומר . . דלצמוחי פירי עביד
The Gemara rules that one who prunes on Shabbos is liable for planting, since he does it to make the plant grow; the Kehot note also refers to Rashi there. So pruning, like Talmud study, is part of making things grow.
Shabbat 73b:3–4שבת ע״ג ב:ג׳-ד׳
תָּנָא: הַזּוֹרֵעַ, וְהַזּוֹמֵר, וְהַנּוֹטֵעַ, וְהַמַּבְרִיךְ, וְהַמַּרְכִּיב — כּוּלָּן מְלָאכָה אַחַת הֵן. מַאי קָא מַשְׁמַע לַן? [הָא קָא מַשְׁמַע לַן] הָעוֹשֶׂה מְלָאכוֹת הַרְבֵּה מֵעֵין מְלָאכָה אַחַת אֵינוֹ חַיָּיב אֶלָּא אַחַת. אָמַר רַבִּי אַחָא, אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי, אָמַר רַבִּי אַמֵּי: זוֹמֵר חַיָּיב מִשּׁוּם נוֹטֵעַ, וְהַנּוֹטֵעַ וְהַמַּבְרִיךְ וְהַמַּרְכִּיב חַיָּיב מִשּׁוּם זוֹרֵעַ. מִשּׁוּם זוֹרֵעַ אִין, מִשּׁוּם נוֹטֵעַ לָא? אֵימָא: אַף מִשּׁוּם זוֹרֵעַ. אָמַר רַב כָּהֲנָא: זוֹמֵר וְצָרִיךְ לָעֵצִים — חַיָּיב שְׁתַּיִם: אַחַת מִשּׁוּם קוֹצֵר, וְאַחַת מִשּׁוּם נוֹטֵעַ. אָמַר רַב יוֹסֵף: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, ב וברש״י שם. וש״נ.
124לחם לבב אנוש יסעד
“And wine that gladdens the heart of man… and bread that sustains the heart of man.” The Mishnah is bread, the Talmud wine.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
Paragraph 26
125יין ישמח לבב אנוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
126ויין ישמח לבב אנוש
“And wine that gladdens the heart of man… and bread that sustains the heart of man.” Talmud learned only in its physical garments.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127אית יין ואית יין
“As we have learned, there is wine and there is wine; so too there is a cup and there is a cup.” The basis for two kinds of “wine.”
Zohar II, 246bזח״ב רמו, ב
Kehot’s noteזח״ב רמו, ב.
128כי כרם ה׳ צבאות ב״י
“For the vineyard of Havayah Tzevaos is the house of Israel, and the men of Yehudah His cherished plant.” So each person must tend his soul as G-d’s vineyard.
Isaiah 5:7ישעיהו ה׳:ז׳
כִּי כֶרֶם ה׳ צְבָאוֹת בֵּית יִשְׂרָאֵל וְאִישׁ יְהוּדָה נְטַע שַׁעֲשׁוּעָיו וַיְקַו לְמִשְׁפָּט וְהִנֵּה מִשְׂפָּח לִצְדָקָה וְהִנֵּה צְעָקָה:
For the vineyard of the L-RD of hosts is the house of Israel, And the men of Judah the plant of His delight; And He looked for justice, but behold violence; For righteousness, but behold a cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ה, ז.
129כרם ה׳ צבאות בית ישראל
The Zohar expounds the song of the vineyard, the vineyard planted by the Holy One, blessed be He, which He took as His own portion, “for the portion of Havayah is His people.” The text refers there for Israel as G-d’s vineyard.
Zohar, Lech Lecha 35:452–465ספר הזהר, לך לך ל״ה:תנ״ב-תס״ה
R. Abba then discoursed on the text: Let me sing for my wellbeloved a song of my beloved touching his vineyard, etc. (Is. 5, 1). He said: ‘This passage presents many difficulties. In the first place it should rather be called a “reproof’ than a “song”. Then again why first “wellbeloved” and then “beloved”? Also, we find nowhere else mention of a place called “Keren Ben Shemen” (horn of the son of oil). Our colleagues have expounded these verses in many ways, and all of them are good, but I …
The Zohar; London, Soncino Press, 1933 (Public Domain)
130שבת שבתון יהיה לארץ שבת לה׳
“But in the seventh year there shall be a Shabbos of complete rest for the land, a Shabbos to Havayah; you shall not sow your field nor prune your vineyard.” The rest that follows the refinement of the soul.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131המשמח אלקים ואנשים
In the parable of the trees, the vine says, “Shall I leave my wine, which gladdens G-d and men?” Talmud learned with delight in G-d.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג.

Likkutei Torah · Parshas Behar · Maamar 2
את שבתתי תשמרו ומקדשי תיראו וגו׳
“My Shabbosos you shall keep, and My Sanctuary you shall revere”
Every Shabbos holds two Shabbosos: a lower Shabbos, in which the worlds rise and their yesh is nullified into ayin within Chochmah, and a higher Shabbos, in which Chochmah itself is included in the Infinite Light that encompasses all worlds. This is the same ascent the souls gain by descending into bodies and keeping the mitzvos, whose reward, the revelation of sovev at the Resurrection, is the mitzvah’s own bittul made complete.
The maamar in brief
The Talmud says that if Israel kept two Shabbosos they would be redeemed at once, while the Jerusalem Talmud speaks of one; the maamar explains that every Shabbos holds two levels, a lower and a higher Shabbos. Shabbos is the ascent of the worlds, but what is ascent when G-d fills every place? The answer begins with the soul: rooted in G-d’s thought, above the angels and worlds that come from His speech, it descends into a body for the sake of an ascent. Yet even the souls stem only from G-d’s “Name,” a glimmer: memalei, the light that fills all worlds, beginning with Chochmah, which itself comes from ayin. The true ascent is the revelation of sovev, the light that encompasses all worlds, equal above and below, which will be revealed to souls in bodies at the Resurrection through the physical mitzvos. Every mitzvah nullifies the yesh, and its reward is that bittul made true. So too Shabbos: the lower Shabbos raises the worlds into Chochmah, as the Sabbatical year nullifies ownership; the higher Shabbos raises Chochmah into sovev, the silence of Keser. Both are G-d’s gift, to be guarded.

Outline
	1Two Shabbosos in one“My Shabbosos” are the lower and the higher Shabbos within every Shabbos, which reconciles the Talmud’s “two Shabbosos” with the Jerusalem Talmud’s “one Shabbos.”¶1
	2Shabbos as ascent; the soul’s descentShabbos and daily prayer raise the week’s service, but what is ascent if G-d is everywhere? The souls, rooted in His thought, which is constant and eternal unlike speech, descended into bodies for the sake of an ascent.¶2–4
	3“Creator of holy ones”The souls, “holy” and beyond space and time, praise G-d without pause through endless levels of Gan Eden, yet all they grasp is His “Name,” the radiance of the Shechinah.¶5–7
	4The analogy of a nameThe Name is the Zohar’s “light”: like sunlight, or a person’s name, it is a glimmer that carries life-force without touching the essence. G-d creates only through His Name, and even His Name is “exalted, alone.”¶8–11
	5Names, desolation and creation from nothingThe worlds live from a glimmer of a glimmer, through many “names,” and compared with the essence they are a desolation. Below Chochmah all unfolds as cause and effect, but Chochmah, and the souls rooted in it, are created from ayin.¶12–15
	6Sovev and memaleiThe main reward comes at the Resurrection, in bodies. Memalei, the measured light in each world, is nothing beside sovev, which is equal above and below and will be revealed even in Asiyah through the physical mitzvos.¶16–17
	7The reward of a mitzvah is the mitzvahEvery mitzvah, whose general expression is Torah, service and kindness, turns yesh into ayin; this partial bittul calls forth the true ayin, when the body and mind themselves become vessels for the Infinite Light.¶18–20
	8Shabbos: from Elokim to HavayahOn Shabbos the contractions of Elokim cease and the worlds rise into Havayah, an ascent from below. The lower Shabbos is illustrated by the Sabbatical year, in which ownership is nullified and man and beast are equal.¶21–23
	9“Which He made” and “which He created”The lower Shabbos raises the worlds into Chochmah in Atzilus; the higher Shabbos raises Chochmah into its Emanator, sovev, the silence of Keser, reflected in the restraint of speech on Shabbos.¶24–28
	10Keeping the Shabbosos, revering the SanctuaryShabbos is a gift to be guarded from falsehood, arrogance and pride in one’s own bittul. “My Sanctuary” is the Torah, revealed through Chochmah but rooted in the supernal will above it, and its revelation brings awe.¶29–30


Key concepts
	The lower Shabbos and the higher Shabbosשבת תתאה ושבת עילאה
	The two levels within every Shabbos: the ascent of the worlds into Chochmah, nullifying yesh into ayin, and the ascent of Chochmah itself into the Infinite Light above it.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The Divine light measured to each world’s capacity, beginning in Chochmah; the source of the souls.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The Infinite Light that the worlds cannot grasp; present everywhere, equal above and below, and to be revealed at the Resurrection.

	His Nameשמו
	G-d’s radiance as it relates to creation, as a person’s name relates to the person: a glimmer that carries life-force without touching the essence.

	Yesh and ayinיש ואין
	Separate existence and its nullification; every mitzvah turns yesh into ayin, and ayin is also the level above Chochmah from which Chochmah comes.

	Self-nullification (bittul)ביטול
	The partial bittul a person achieves is an arousal from below for true bittul, the revelation of the true ayin.

	Shevi’is (the Sabbatical year)שביעית
	The land’s Shabbos, in which ownership is nullified and man and beast eat alike; the model of the lower Shabbos.


Section 1 · ¶1
Two Shabbosos in one
1את שבתתי תשמרו12 ומקדשי תיראו3 וגו׳. הנה פי׳ שבתתי הם שתי שבתות, שארז״ל [שאמרו רבותינו זכרונם לברכה] (שבת קי״ח ב׳)
“My Shabbosos you shall keep, and My Sanctuary you shall revere,” etc. Now, the meaning of “My Shabbosos” is two Shabbosos, as our Sages, of blessed memory, said (Shabbos 118b):
The maamar opens with a verse that closes Parshas Behar (and appears earlier in Kedoshim): “My Shabbosos you shall keep, and My Sanctuary you shall revere.” The Alter Rebbe notes the plural, “My Shabbosos,” and reads it as two Shabbosos, supporting this from the Talmud.


אמר ר׳ [רבי] יוחנן משום ר׳ [רבי] שמעון בן יוחאי אלמלי משמרין ישראל שתי שבתות כהלכתן4 מיד נגאלין,
Rabbi Yochanan said in the name of Rabbi Shimon ben Yochai: “Were Israel to keep two Shabbosos in accordance with their laws, they would be redeemed immediately.”
The Talmud promises immediate redemption if Israel keeps “two Shabbosos” in accordance with their laws. Read simply, this sounds like two separate Shabbosos; the Alter Rebbe will read it as two dimensions within each single Shabbos.


והיינו ב׳ בחי׳ שבת שיש בכל שבת וכמ״ש עלת שבת בשבתו5 (ועמ״ש במ״א ע״פ והיה מדי חדש בחדשו67 גבי מדי שבת בשבתו)
That is, the two levels of Shabbos that are in every Shabbos, as it is written, “the burnt-offering of Shabbos on its Shabbos” (and see what is written elsewhere on the verse “And it shall be, every New Moon on its New Moon,” regarding “and every Shabbos on its Shabbos”).
The two Shabbosos are two levels present in every Shabbos. The verse of the Shabbos offering says “the burnt-offering of Shabbos on its Shabbos,” as if there were a Shabbos within the Shabbos. The parenthesis points to a discourse on Isaiah’s “every Shabbos on its Shabbos,” which, the Kehot note explains, speaks of a Shabbos of the Shabbos, compared to which even Shabbos is like a weekday.


והיינו כמ״ש בזהר בראשית דף8 ה׳ ע״ב שיש שבת תתאה ושבת עילאה9 בכל שבת וע״ז נאמר את שבתתי תשמרו.10
And this is as stated in the Zohar, Bereishis, folio 5b, that there is a lower Shabbos (Shabbos tata’ah) and a higher Shabbos (Shabbos ila’ah) in every Shabbos, and of this it is said, “My Shabbosos you shall keep.”
The Zohar reads the plural “My Shabbosos” as a higher Shabbos and a lower Shabbos. These two levels within every Shabbos, the lower Shabbos (Shabbos tata’ah) and the higher Shabbos (Shabbos ila’ah), are the subject of the whole maamar.


וזהו שבירושלמי (פ״ק [פרק קמא] דתענית סוף ה״א) אמרו אלו היו ישראל משמרין שבת11 א׳ כתיקונה מיד הי׳ [היה] בן דוד בא.
And this is [the meaning of] what they said in the Jerusalem Talmud (the first chapter of Taanis, end of halachah 1): “If Israel would keep one Shabbos as it ought to be kept, the son of David would come immediately.”
The Jerusalem Talmud seems to say something different: keeping just one Shabbos properly would bring the son of David, Mashiach.


דאינו סותר למאמר אלמלי משמרין ישראל שתי שבתות כי פי׳ שתי שבתות היינו ג״כ שבת אחת ע״ד הנזכר.
This does not contradict the saying “Were Israel to keep two Shabbosos,” for the meaning of “two Shabbosos” is also one Shabbos, in the manner mentioned.
There is no contradiction. Since every Shabbos holds both levels, the Babylonian Talmud’s “two Shabbosos” and the Jerusalem Talmud’s “one Shabbos” describe the same thing: a single Shabbos kept in both of its dimensions.




Section 2 · ¶2–4
Shabbos as ascent; the soul’s descent
2ולהבין זה צ״ל ענין שבת. כי הנה נודע דשבת הוא בחי׳ עליות העולמות, והתומע״ט [והתורה ומצות ומעשים טובים] של כל ימי החול מתעלים למעלה בשבת,
To understand this, we need to [explain] the concept of Shabbos. Now, it is known that Shabbos is the level of the ascent of the worlds, and the Torah, mitzvos and good deeds of all the weekdays rise upward on Shabbos.
To explain the two Shabbosos, the Alter Rebbe first explains Shabbos itself: it is the time when the worlds ascend. Everything accomplished during the week through Torah, mitzvos and good deeds rises upward on Shabbos.


ואמנם לא שמתכללים בשבת ממש כי א״א למהות העבודה שבחול שתוכלל בשבת, אלא שיש בכל יום הארת שבת, וכמ״ש זכור את יום השבת,12 והוא התפלה שבה נכללים13 ועולים התומע״ט [התורה ומצות ומעשים טובים] של כל היום,
Yet it is not that they are included in Shabbos itself, for it is impossible for the very nature of the weekday service to be included in Shabbos. Rather, on every day there is a glimmer of Shabbos, as it is written, “Remember the Shabbos day”: this is prayer, in which the Torah, mitzvos and good deeds of the whole day are included and rise.
Yet weekday service, by its very nature, cannot be absorbed directly into Shabbos. Instead each day has its own glimmer of Shabbos, alluded to in the command to “remember” Shabbos, and that glimmer is prayer, which gathers up and raises the day’s Torah, mitzvos and good deeds.


כי התפלה נק׳ עולת תמיד1415 ע״ש עליות העולמות שעולים למעלה מעלה בזמן התפלה (ע׳ [עיין] בזהר פ׳ פנחס דרמ״ז ע״ב16 ופ׳ פקודי דר״ס סע״ב [סוף עמוד ב]),17
For prayer is called “the continual burnt-offering” (olas tamid) on account of the ascent of the worlds, which rise higher and higher at the time of prayer (see the Zohar, Parshas Pinchas, folio 247b, and Parshas Pekudei, folio 260, end of side b),
Prayer is called the “continual burnt-offering,” after the daily offering in the Temple. The word olah means “that which goes up,” and the name fits prayer because at the time of prayer the worlds rise higher and higher.


כמו שהשבת נק׳ עולת שבת18 ע״ש עליות העולמות שבשבת, ואח״כ התפלות של כל ימי החול עם כל התומע״ט [התורה ומצות ומעשים טובים] שנכללו בהן נכללים בשבת ממש.
just as Shabbos is called “the burnt-offering of Shabbos” (olas Shabbos) on account of the ascent of the worlds on Shabbos. And afterwards the prayers of all the weekdays, with all the Torah, mitzvos and good deeds that were included in them, are included in Shabbos itself.
In the same way, the Shabbos offering is called olas Shabbos because the worlds ascend on Shabbos. So there are two stages: each day’s deeds rise in that day’s prayer, and then all the week’s prayers, with everything they carry, are included in Shabbos itself.


וצ״ל ענין עליות אלו מהו דהא מלא כל הארץ כבודו,19 וכתיב כי ה׳ הוא האלקים20 בשמים ממעל ועל הארץ מתחת, וכמ״ש בזהר דלית אתר פנוי מיני׳2122
Now we need to understand what these ascents are, since “the whole earth is full of His glory,” and it is written, “that Havayah, He is G-d in the heavens above and on the earth below,” and as stated in the Zohar, that “there is no place empty of Him”
Here the Alter Rebbe raises a question: what can “ascent” mean in relation to G-d, Who fills every place? The verses and the Zohar teach that His glory fills the earth and that no place is empty of Him.


(וכמ״ש ג״כ במדרש רבה פ׳ שמות פ׳ ב׳ למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה).23
(as is also stated in Midrash Rabbah, Parshas Shemos, section 2: “Why from within the thornbush? To teach you that there is no place empty of the Shechinah, not even a thornbush”).
The Midrash makes the same point: G-d spoke to Moshe from a lowly thornbush to teach that the Shechinah is present even there.


וא״כ מהו ל׳ [לשון] עליות העולמות וכן בפסוק נאמר עלת שבת דמשמע שעולים למעלה דוקא. ויובן בהקדים24 ענין ירידת הנשמות בגוף בעוה״ז שהיא ירידה צורך עליה.
If so, what is the meaning of the term “the ascent of the worlds”? And likewise the verse says “the burnt-offering (olas) of Shabbos,” which implies that they specifically rise upward. This will be understood by first introducing the subject of the souls’ descent into a body in this world, which is a descent for the sake of an ascent.
If G-d is equally present everywhere, nothing comes closer to Him by going up, so the term “ascent,” and the verse’s word olas (from “going up”) for the Shabbos offering, need explaining. The answer begins with the descent of the soul into a body, which is for the sake of a greater ascent.


והנה ידוע דגם קודם ירידתן הם גבוהים מאד במדרגה, כמאמר ישראל עלו במחשבה,25 משא״כ אפילו במלאכים דכתיב וברוח פיו כל צבאם,26 וכמו שעד״מ באדם האותיות והדיבורים שמדבר הם כלא חשיב לגבי כללות נפש המדברת
Now, it is known that even before their descent they are very lofty in rank, as it is said, “Israel arose in [G-d’s] thought,” which is not so even with the angels, of whom it is written, “and by the breath of His mouth all their host.” By way of analogy: in a person, the letters and words he speaks are as nothing compared with the speaking soul as a whole,
Even before their descent the souls stand very high: they “arose in [G-d’s] thought,” whereas the angels came into being through His “breath,” His speech. The analogy is a person’s speech, an outer expression whose words are as nothing compared with the speaking soul itself.


ולא נעשה שינוי וגרעון בה מחמת הדבורים ויכולה היא לדבר דיבורים אין קץ, כך כל העולמות והמלאכים והחיות שבהם הוא רק הארה וכלא חשיב אצלו ית׳ ואין תופס מקום נגדו כו׳.27
and no change or diminution occurs in it because of the words, and it can speak words without end. So too, all the worlds, and the angels and the life-force within them, are only a glimmer, and are as nothing before Him, may He be blessed, and occupy no place relative to Him, etc.
Speaking takes nothing away from the soul, which could go on speaking without end. Likewise all the worlds, with the angels and the life-force within them, are only a glimmer that takes up no “space” before G-d, while the souls are rooted higher, in His thought.




3ואמנם נש״י [נשמות ישראל] עלו במחשבה, ואע״ג [ואף על גב] דגם המחשבה היא כלא חשיב אצלו ית׳, וכמו למשל מחשבות האדם שנמשכים מנפשו ונשמתו שאין תופסים מקום כלל
The souls of Israel, however, arose in thought. And although thought too is as nothing before Him, may He be blessed, just as, for example, a person’s thoughts, which are drawn from his nefesh and his neshamah, occupy no place at all,
The souls of Israel stand higher than the angels because they “arose in thought,” not in speech. The Alter Rebbe grants that even G-d’s thought is as nothing compared with Him, just as a person’s thoughts take up no room in his soul.


ולא שינוי ולא גרעון בנפשו מחמת המחשבות ויכולה היא לחשוב מחשבות אין קץ, וכך עד״מ למעלה המחשבה א׳ היא כלא חשיב כו׳
and there is no change and no diminution in his soul because of the thoughts, and it can think thoughts without end; so too, by way of analogy, above, a single thought is as nothing, etc.,
A person’s soul is not changed or diminished by thinking and can think without end, so any single thought is as nothing beside it. The same is true above: even the one Divine thought is as nothing before G-d.


וכמ״ש אני הוי׳ לא שניתי28 כו׳ מ״מ המחש בה הוא למעלה מן הדבור שהדבור נק׳ לבוש החיצון,
as it is written, “I, Havayah, have not changed,” etc., nevertheless thought is higher than speech. For speech is called the outer garment,
G-d is not changed by anything that comes from Him, as the verse says, “I, Havayah, have not changed.” Still, within the analogy thought ranks above speech, because speech is only an outer garment of the soul.


כמו עד״מ בגשמיות לבוש שאינו לובשו תמיד רק לפעמים דהיינו כשהולך לחוץ, כך הוא הדבור שהרי לא תמיד הוא מדבר
like, by way of analogy, a physical garment that one does not wear always, only at times, that is, when one goes outside. So it is with speech, for one does not speak all the time,
Speech is like an outer garment that is worn only when going out: a person speaks only at certain times.


אלא כשצריך לגלות לזולתו ויש מעצור לרוחו שלא לדבר,29 משא״כ המחשבה היא לבוש הפנימי שלובשו תמיד גם כשהוא בפ״ע [בפני עצמו] שא״א להיות בלא מחשבה, ולכן לא תנוח המחשבה לעולם.
but only when one needs to reveal [something] to another, and one can hold one’s spirit back from speaking. Thought, by contrast, is the inner garment, which one wears always, even when one is by oneself, for it is impossible to be without thought; therefore thought never rests.
One speaks only to reveal something to someone else, and one can hold back from speaking. Thought is the inner garment, never taken off: a person is never without thought, even when alone.


והיא ג״כ נצחית כמו שהנפש עצמה נצחית (ועמ״ש בד״ה אני ישנה30 גבי רעיתי ובד״ה ראיתי והנה מנורת זהב31) ולכן העולמות והנבראים שהתהוותן מבחי׳ דבור נתחדשו ונתהוו בשי״ב [בששת ימי בראשית] שאז היה עת לדבר.
It is also eternal, just as the soul itself is eternal (and see what is written in the discourse beginning “I am asleep,” on the words “my beloved,” and in the discourse beginning “I have seen, and behold, a menorah all of gold”). Therefore the worlds and the created beings, whose coming into being is from the level of speech, were newly brought into being in the six days of Creation, for then it was a time to speak.
Because thought is constant, it is eternal like the soul itself. The worlds and creatures, which come from G-d’s speech, came into being at a definite time, the six days of Creation, which was “a time to speak.” The parenthesis refers to two other discourses, “I am asleep” and “I have seen, and behold, a menorah all of gold,” for more on this.


וגם יחזרו לאין ואפס אחר הזמן משך עמידת העולם שית אלפי שני דהוי עלמא כו׳
And they will also return to nothingness and naught after the time of the world’s duration, the “six thousand years that the world exists,” etc.
What began in time also ends in time: the worlds will return to nothingness after the six thousand years of the world’s existence.


(ובמדרש רבה סדר נח פ׳ ל״ד מבואר ראי׳ [ראיה] מהתורה שיש גבול לעמידת העולם מדכתיב כל ימי הארץ),3233 והיינו לפי שהתהוותם הוא מבחי׳ הדיבור אשר יש עת לחשות כמו שיש עת לדבר.
(In Midrash Rabbah, the order of Noach, section 34, a proof is brought from the Torah that there is a limit to the world’s duration, from the verse “all the days of the earth.”) That is because their coming into being is from the level of speech, for which there is a time to be silent just as there is a time to speak.
The Midrash finds this limit in the Torah’s words “all the days of the earth”: the covenant made after the Flood lasts only as long as heaven and earth endure. All this is because created things come from speech, and speech has a time to be silent as well as a time to speak.


משא״כ הנשמות לפי שעלו במחשבה היו גם קודם שי״ב [ששת ימי בראשית] וכמאמר רז״ל [רבותינו זכרונם לברכה] בבראשית רבה פ׳ ח׳ ע״פ עם המלך במלאכתו ישבו שם34 (בד״ה א׳ סי׳ ד׳)
The souls, however, because they arose in thought, existed even before the six days of Creation, as our Sages, of blessed memory, said in Bereishis Rabbah, section 8, on the verse “There they dwelt with the king in his work” (I Chronicles, chapter 4):
The souls, coming from G-d’s thought, existed before the six days of Creation. The Midrash learns this from a verse in Chronicles about those who “dwelt with the king in his work.”


עם מלך מלכי המלכים הקב״ה ישבו נפשות של צדיקים שבהן נמלך35 הקב״ה וברא את העולם.
“With the King of the kings of kings, the Holy One, blessed be He, sat the souls of the righteous, with whom the Holy One, blessed be He, took counsel and created the world.”
The Midrash reads “the king” as the King of kings, and those who dwelt with Him as the souls of the righteous, with whom G-d took counsel when He created the world. The souls thus preceded the world.


וגם לכן הם נצחיים כי המחשבה היא ג״כ תמידית והשכל והמחשבה הם תרין רעין דלא מתפרשין וכהדין קמצא דלבושא מיני׳ וביה.36
For this reason too they are eternal, for thought is also constant, and intellect and thought are “two companions that never part,” and like “the locust whose garment is of itself and within it.”
Like thought, which never ceases, the souls are eternal. Intellect and thought are inseparable “companions,” and thought is like the locust whose covering grows from its own body: a garment that is part of the one who wears it.


אך הנשמות הם מחולקים במעלה ומדרגה זה מזה כי יש ס״ר נשמות שרשיים. (וכל שרש מתחלק לענפים וענפים לניצוצות אין קץ כו׳) כנגד ס״ר אותיות שבתורה אף שבתורה אין
But the souls are differentiated from one another in standing and rank, for there are six hundred thousand root souls (and each root divides into branches, and the branches into sparks without end, etc.), corresponding to the six hundred thousand letters of the Torah. And although in the Torah there are not
Yet the souls are not all equal. There are six hundred thousand root souls, each branching out into countless sparks, and they correspond to the six hundred thousand letters of the Torah.


נמצא ס״ר אותיות היינו מפני אותיות המשך שהם אותיות אהו״י שבכלל הנקודות שאינן בכתב אבל ישנן במחשבה שהקמץ הוא א׳ והחירק י׳ כו׳.
six hundred thousand letters to be found, that is because of the letters of extension, the letters alef, hei, vav and yud, which are included in the vowel points: they are not in the writing, but they are present in thought, for the kamatz is an alef and the chirik a yud, etc.
The written Torah does not have six hundred thousand letters; the count is completed by the silent “letters of extension” (alef, hei, vav and yud) that the vowels imply. A kamatz implies an alef and a chirik a yud: they are not written, but they exist “in thought.”


(וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] ספ״ו דכתובות גבי ינחם כתיב כאילו כתיב ינאחם), אך איזו מהנקודות הם אינו ידוע כו׳.
(as Rashi explains at the end of the sixth chapter of Kesubos, regarding ינחם, that it is written as if it were written ינאחם). But which of the vowel points they are is not known, etc.
Rashi gives an example of a word written without an alef that is read as though the alef were there. Which vowel points stand for these unwritten letters, however, is not known.


וא״כ יפלא למה ירדו הנשמות כ״כ [כל כך] למטה וכנודע בפי׳ מה שאנו אומרים בכל יום המתנשא מימות עולם כו׳
If so, it is a wonder why the souls descended so far down, as is known from the explanation of what we say every day: “Who is exalted from the days of the world,” etc.,
If the souls are rooted so high, in G-d’s thought, why did they descend so low? The daily morning prayer hints at this when it speaks of G-d as “exalted from the days of the world.”


ברחמיך הרבים37 רחם עלינו, שרחמנות גדולה היא על הנשמות שירדו מאיגרא רמה היינו מחשבתו ית׳ המתנשא מימות עולם. למטה מאד בעוה״ז בגוף ונפש הבהמית. אך הענין נודע דירידה זו צורך עלייה היא:
“in Your abundant mercy, have mercy on us.” For there is great pity on the souls, which descended “from a lofty roof,” namely His thought, may He be blessed, which is “exalted from the days of the world,” very far down into this world, into a body and an animal soul. But the matter is known: this descent is for the sake of an ascent.
The plea “in Your abundant mercy, have mercy on us” expresses pity for the souls, which fell from G-d’s exalted thought into a body and an animal soul in this world. The answer is that this descent is for the sake of an ascent, which the maamar now goes on to explain.




4קיצור (ענין אלמלי שמרו ישראל שתי שבתות. ענין עולת תמיד ועולת שבת. מהו פי׳ עלייה ויובן בהקדים ענין ירידת הנשמה לגוף שהיא ג״כ צורך עלייה):
Summary. (The meaning of “Were Israel to keep two Shabbosos.” The meaning of the continual burnt-offering and the burnt-offering of Shabbos. What “ascent” means; this will be understood by first introducing the subject of the soul’s descent into the body, which is also for the sake of an ascent.)
A summary of the first section: the two Shabbosos, the daily and the Shabbos burnt-offerings, and the question of what “ascent” means, to be answered through the soul’s descent into the body, which is for the sake of an ascent.




Section 3 · ¶5–7
“Creator of holy ones”
5ב וענין העלייה יובן ע״פ מאמר בורא קדושים ישתבח שמך לעד, כי הנשמות נק׳ קדושים
2. The matter of the ascent will be understood through the words “Creator of holy ones, may Your Name be praised forever.” For the souls are called “holy ones,”
Section 2 begins to explain the ascent through a phrase from the first blessing before the morning Shema: “Creator of holy ones, may Your Name be praised forever.” The “holy ones” are the souls.


וכמו שאומרים בשמו״ע [בשמונה עשרה] וקדושים בכל יום יהללוך סלה דקאי על הנשמות, שמתחלה אומרים סדר קדושה של המלאכים איך שאומרים קדוש וברוך וימלוך, ואח״כ אומרים עוד וקדושים בכל יום על הנשמות.
as we say in the Shemoneh Esreh, “and holy ones praise You every day, selah,” which refers to the souls. First we say the order of the Kedushah of the angels, how they say “Holy,” and “Blessed,” and “He shall reign”; and afterwards we say further, “and holy ones every day,” about the souls.
In the Shemoneh Esreh, the Kedushah first repeats the angels’ words (“Holy,” “Blessed,” “He shall reign”), and only afterwards adds “and holy ones praise You every day, selah.” These further “holy ones” are the souls.




6ואומרים כסדר מלמטה למעלה תחלה קדושת המלאכים שהמלאכים יש להם גוף, וכמ״ש בדניאל ס״י וגויתו כתרשיש38
We say them in order, from below upward: first the Kedushah of the angels, for the angels have a body, as it is written in Daniel, chapter 10, “and his body was like beryl,”
The order of the prayer rises from lower to higher: first the angels’ Kedushah, then the souls’. The angels come first because they have a kind of body, as Daniel describes the angel whose “body was like beryl.”


וכתיב עושה מלאכיו רוחות משרתיו אש לוהט,39 ולכן המלאכים תופסים מקום שיש מלאך גדול מהלך ת״ק שנה ויש מלאך בשליש עולם כו׳,
and it is written, “He makes His angels winds, His ministers a flaming fire.” Therefore the angels occupy space: there is a great angel the size of a journey of five hundred years, and there is an angel that is a third of the world, etc.
The angels are formed of “winds” and “fire,” subtle but still bodily, so they occupy space. The Sages speak of an angel as large as a five-hundred-year journey and of an angel that is a third of the world.


והיינו הגוף שלהם גדול כ״כ [כל כך] שהוא בבחי׳ מקום ומאחר שהם בבחי׳ מקום הרי הם ג״כ בבחי׳ זמן שהמקום והזמן שניהם הם נבראים בבחי׳ א׳,
That is, their body is so large that it is in the category of space; and since they are in the category of space, they are also in the category of time, for space and time were both created as one.
Having a body, however vast, places the angels within space, and whatever is in space is also in time, since space and time were created together as one.


ולכן יש להן עת קבוע לומר שירה, משא״כ הנשמות אין להם בחי׳ זמן ומקום לפי שהם בבחי׳ קדושים, קדש היינו מובדל שהנשמה כמו שהיא למעלה הם מובדלים מבחי׳ גוף לגמרי ואינן בבחי׳ מקום,
Therefore they have a fixed time to say song. The souls, however, have no aspect of time and space, because they are at the level of “holy ones”: kadosh means separate, for the souls, as they are above, are entirely separate from anything bodily and are not in the category of space,
Being in time, the angels have a set time for their song. The souls are “holy ones,” and kadosh means “separate”: as they are above, the souls are wholly apart from anything bodily, and so they are not in space.


ולכן אינן ג״כ בבחי׳ זמן, וע״כ שירה שלהם הוא בכל יום תמיד וזהו וקדושים בכל יום יהללוך וגם סלה בלי הפסק.40
and therefore they are also not in the category of time. Hence their song is every day, constantly; and this is “and holy ones praise You every day,” and also “selah,” without interruption.
Being outside space, the souls are outside time as well, so their song is constant, “every day” and “selah.” The Talmud teaches that “selah” means without interruption.


כמאמר ילכו מחיל41 אל חיל וכל הילוך ועליי׳ [ועלייה] הוא ע״י שיר דוקא. (וכמ״ש מזה בד״ה מזמור שיר חנוכת הבית).
As it is said, “They go from strength to strength,” and every going and ascent is specifically through song (as is explained on this in the discourse beginning “A psalm, a song of the dedication of the House”).
Their unceasing song goes with their unceasing ascent: they “go from strength to strength,” and every ascent comes through song. The text refers to its discourse on “A psalm, a song of the dedication of the House,” where this is explained.


וגם כי הנה וקדושים ל׳ [לשון] רבים שיש בחי׳ קדושים רבים גבוה מעל גבוה עד רום המעלות, וזהו יהללוך סלה.
Moreover, “holy ones” is in the plural, for there are many levels of holy ones, “one high above another,” up to the loftiest heights; and this is “praise You, selah.”
The plural “holy ones” points to many levels of souls, “one high above another,” up to the highest heights, and all of them praise G-d without pause.


כי הנה ההילול הוא מחמת ההשגה והתענוג באלקותו ית׳, וזהו הג״ע [הגן עדן] שהוא תענוג הנשמות בהשגתם מזיו השכינה ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] מוטב דלידייניה וליתי׳ [וליתיה] לעלמא דאתי42 שכדאי כל יסורי גיהנם אף
For praise comes from the apprehension of His G-dliness, may He be blessed, and the delight in it; and this is Gan Eden, the souls’ delight in their apprehension of the radiance of the Shechinah. This is along the lines of what our Sages, of blessed memory, said: “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile even
Praise comes from grasping G-dliness and delighting in it, and that delight is Gan Eden: the souls’ enjoyment of the radiance of the Shechinah. Its worth is shown by what the Talmud says of Elisha ben Avuyah (Acher): better that he be judged in Gehinnom and then come to the World to Come.


גם בשביל תענוג ג״ע [גן עדן] התחתון, ועד״ז יש ריבוי מדרגות בעילוי אחר עילוי, הגם שבספרים לא נזכר רק ב׳ מדרגות דרך כלל ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון, היינו שלא נתגלו אלינו.4344
just for the delight of the lower Gan Eden. And in this way there are many levels, one exaltation after another, even though in the books only two levels are mentioned, in general terms: the higher Gan Eden and the lower Gan Eden; that is, [the others] have not been revealed to us.
All the sufferings of Gehinnom are worth enduring even for the lower Gan Eden alone. And there are many levels of Gan Eden, one above another; the books mention only two, the lower and the higher, because the rest have not been revealed to us.




7וזהו יהללוך סלה בלי הפסק,45 ומ״מ נאמר עליהם בורא קדושים ישתבח שמך היינו שעם כל השבח הזה של
And this is “praise You, selah,” without interruption. Nevertheless, it is said of them, “Creator of holy ones, may Your Name be praised”: that is, with all this praise of
The souls praise G-d without pause, yet the blessing calls Him “Creator of holy ones” and says “may Your Name be praised.” The Alter Rebbe reads this precisely: all their praise reaches only His “Name.”


בחי׳ הנשמות וכל בחי׳ הקדושים עד רום המעלות אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳46 בלבד שבבחי׳ זו הם מהללים סלה, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] נהנים מזיו השכינה.474849505152
the souls and of all the levels of holy ones up to the loftiest heights, they receive and apprehend only from the level of His Name, may He be blessed, alone, and it is at this level that they praise, selah, as our Sages, of blessed memory, said, “they delight in the radiance of the Shechinah.”
Even the highest souls receive and grasp only from G-d’s “Name,” a radiance of Him, not from His essence. So the Sages describe the reward of the World to Come as delighting in the radiance (ziv) of the Shechinah, its radiance and not more.




Section 4 · ¶8–11
The analogy of a name
8ובזהר נק׳ בלשון אור53 וכמ״ש בע״ח [בעץ חיים] אור אין סוף, פי׳ עד״מ אור השמש54 המאיר לארץ ולדרים שהוא זיו והארה ממנו ונחשב לאין ואפס לגבי עצם השמש שהוא מקור האור והזיו.
In the Zohar it is called by the term “light,” and as Etz Chaim says, “the Infinite Light (Or Ein Sof).” The meaning is, by way of analogy, like the light of the sun that shines on the earth and on those who dwell [on it], which is a radiance and glimmer from it, and is reckoned as nothing and naught compared with the body of the sun itself, which is the source of the light and the radiance;
The level that the blessing calls G-d’s “Name” is what the Zohar calls “light,” and Etz Chaim the Infinite Light. Light is only a radiance from its source: next to the body of the sun, its light counts as nothing.


עד שאין שום שינוי בעצם השמש אם מאיר אורו על הארץ או אם יחשיכו העבים או שיסתירו חלוני הבית
so much so that there is no change at all in the body of the sun, whether its light shines on the earth, or clouds darken [it], or the windows of a house are shut
The sun itself is not affected whether its light reaches the earth or is blocked by clouds or closed windows.


ולא יומשך שם האור אין מכ״ז [מכל זה] שום שינוי כלל במאור השמש. כך פי׳ אור א״ס הוא רק בחי׳ הארה המתפשט ונמשך ממנו ית׳.
and the light is not drawn in there: none of this makes any change at all in the sun, the luminary. So too, the meaning of “the Infinite Light” is only a glimmer that spreads forth and is drawn from Him, may He be blessed.
Whether or not the light reaches a place, the sun is unchanged. So too the Infinite Light is only a glimmer that spreads forth from G-d, and it touches nothing of His essence.




9והנה הארה מבחי׳ זו ע״י צמצומים רבים נמשך להיות מושג לקדושים הנ״ל. וזהו פי׳ ישתבח שמך.
Now, a glimmer of this level, through many contractions (tzimtzumim), is drawn down so as to be apprehended by the holy ones mentioned above. And this is the meaning of “may Your Name be praised.”
Even this glimmer reaches the souls only after many contractions. This is why the blessing says “may Your Name be praised”: the souls’ praise reaches only the “Name,” the glimmer they can grasp.


כי הנה בחי׳ זו שנק׳ בלשון הזהר אור נק׳ ג״כ שם.55 כמ״ש בפרקי דר״א [דרבי אליעזר] פ״ג [פרק ג׳]56 עד שלא נברא העולם היה57 הקב״ה ושמו הגדול בלבד והכל הולך58 אל מקום אחד וכוונה אחת,
For this level, which in the language of the Zohar is called “light,” is also called “Name,” as is written in Pirkei deRabbi Eliezer, chapter 3: “Before the world was created, there were the Holy One, blessed be He, and His great Name alone.” And all go to one place and one intent:
What the Zohar calls “light,” Pirkei deRabbi Eliezer calls “Name”: before Creation there were only G-d and His great Name. All these terms point to one idea.


להבין ענין חיות אלקות המחיה את כל העולמות איך שאינו נוגע כלל לעצמיות רק שכל מדרש מדבר בלשון אחר ומשל אחר, וכמ״ש וידבר שלשת אלפים משל5960
to understand the matter of the G-dly life-force that gives life to all the worlds, how it does not touch the essence at all; only each Midrash speaks in a different idiom and a different analogy, as it is written, “And he spoke three thousand parables.”
Each source uses its own idiom and image for one truth: the life-force that sustains the worlds does not touch G-d’s essence. As with Shlomo’s “three thousand parables,” there are many analogies for one idea.


וכן בלשון מקרא הוא נק׳ ג״כ61 בלשון שם, דכמו השם אשר יקראו לו62 עד״מ אברהם הרי אין ערוך השם לגבי עצמותו ומהותו של האדם ואינו נוגע לו
And so in the language of Scripture too it is called by the term “Name.” For just as with the name by which one is called, for example Avraham: the name bears no comparison to the person’s essence and being, and does not touch him
Scripture, too, speaks of G-d’s “Name.” A person’s name, such as Avraham, is nothing compared with the person himself and does not affect him.


כלל שבפ״ע [שבפני עצמו] א״צ [אין צריך / אינו צריך] להשם, ועכ״ז [ועם כל זה] מתלבש החיות באותיות השם וכמ״ש גבי אדה״ר [אדם הראשון]63 ויבא אל האדם לראות מה יקרא לו וכל אשר יקרא לו האדם נפש חיה הוא שמו6465
at all, for by himself he has no need of the name; and nevertheless the life-force is clothed in the letters of the name, as it is written concerning Adam, the first man, “And He brought [it] to the man to see what he would call it, and whatever the man would call it, a living soul, that is its name”
A person needs no name for himself, and yet a name is not arbitrary: life-force is clothed in its letters. Adam named each creature, and “a living soul, that is its name”: the creature’s life is in its name.


(בראשית ב׳ י״ט), הרי יש שייכות ממש להשם אל עצם הדבר ואינו הסכמה בעלמא (ועיין ברבות בראשית פרשה י״ז66 מזה עד אני ה׳ הוא שמי שקרא לי אדה״ר [אדם הראשון])67
(Genesis 2:19). Thus the name has a real connection to the thing itself and is not a mere convention (and see on this in [Midrash] Rabbah, Bereishis, section 17, up to “‘I am Havayah, that is My Name’: that is My Name that Adam, the first man, called Me”).
So a name is truly bound to the thing it names, not a mere convention. The Midrash tells that Adam knew the names of all the creatures, a wisdom the angels lacked, and named G-d Himself “Ado-nai,” Master of all; hence “I am Havayah, that is My Name,” the name Adam called Me.


והיינו שהוא ע״ד מ״ש בסש״ב [בספר של בינונים] שער היחוד והאמונה ספ״א [סוף פרק א׳] וזה שמו אשר יקראו לו בלה״ק [בלשון הקודש] הוא כלי לחיות המצומצם באותיות שם זה68 שנשתלשל מעשרה מאמרות69 כו׳ ע״ש.
That is, it is along the lines of what is written in Sefer Shel Beinonim, Shaar HaYichud VehaEmunah, end of chapter 1: “And its name, by which it is called in the Holy Tongue, is a vessel for the life-force contracted into the letters of that name, which has descended from the Ten Utterances,” etc.; see there.
Tanya explains the same: a creature’s name in the Holy Tongue is a vessel for its contracted life-force, which descends from the Ten Utterances of Creation.


ועד״ז בשם האדם הנה הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל70 כמ״ש בפ׳ בלק ע״פ מי מנה7172 ובפי׳ ולאדם לא מצא עזר כו׳, והוא מהרמב״ן [מהרבי משה בן נחמן] שם
And similarly with a person’s name: the soul itself, before it comes into the body, is not called by a name at all, as is explained in Parshas Balak on the verse “Who has counted,” and in the explanation of “But for Adam there was not found a helper,” etc.; and this is from the Ramban there.
The same holds for a person: the soul itself, before entering the body, has no name. The text refers to its discussions of “Who has counted” (in Parshas Balak) and of “But for Adam there was not found a helper,” which it takes from the Ramban.


נמצא השם אינו לבחי׳ הנשמה עצמה והרי גם לגוף עצמו אין השם מועיל, אך השם מקשר הנשמה בגוף והחיות הנמשך מהנשמה ומחיה הגוף הוא נשרש בהשם.
It follows that the name is not for the soul itself; and for the body itself, too, the name is of no use. Rather, the name binds the soul to the body, and the life-force that is drawn from the soul and gives life to the body is rooted in the name.
A name serves neither the soul by itself nor the body by itself; it is the link between them. The life-force that flows from the soul and enlivens the body is rooted in the name.


דהיינו ראובן חיות שלו באותיות ריש אלף כי הוא מבחי׳ ראיה, וכמ״ש ברבות פ׳ שמות73 ראובן שנאמר ראה ראיתי7475 כו׳
That is, Reuven: his life-force is in the letters reish and alef, because he is from the level of sight (re’iyah), as is written in [Midrash] Rabbah, Parshas Shemos: “Reuven, as it is said, ‘I have surely seen,’” etc.;
For example, Reuven’s life-force lies in the letters reish and alef, which spell the root of “seeing” (re’iyah), for his soul comes from the level of sight. The Midrash links his name to G-d’s words “I have surely seen” the affliction of His people.


וע״ש מענין שמות, ועמ״ש בד״ה יהודה אתה76 כו׳, ולאה מחמת שראתה המעשה ראו מה בין בני77 כו׳ ידעה ששרש נשמתו באותיות שמו ראובן.78
and see there on the subject of names, and see what is written in the discourse beginning “Yehudah, you,” etc. And Leah, because she saw the deed, “See what is the difference between my son,” etc., knew that the root of his soul was in the letters of his name, Reuven.
Leah named him Reuven, saying, as the Talmud reads it, “See the difference between my son and my father-in-law’s son”: she foresaw his conduct, and so she knew that the root of his soul lay in the letters of his name. The text also refers to its discourse “Yehudah, you” on the meaning of names.


דהנה כל דבר הגדול הצריך לצמצם א״ע [את עצמו] להחיות שלמטה ממנו הוא רק בבחינת שמו שלעצמו א״צ [אין צריך / אינו צריך] שום שם
For anything great that must contract itself in order to give life to what is below it does so only through the level of its name; for itself it needs no name at all,
The general principle: anything great that must contract itself to give life to what is below it does so only through its name. For itself it needs no name.


רק בכדי להתגלות לאחרים צריך שם, והנה כשמתגלה לאחרים אינו מתגלה לו בעצמיות שכלו רק שמו כו׳.79
only in order to be revealed to others does it need a name. And when it is revealed to others, what is revealed to [the other] is not the essence of its intellect but only its name, etc.
A name exists only for being revealed to others, and even then what others receive is not the essence of one’s intellect but only one’s “name.”




10והנה נראה שאותיות השם הם חומריים ואינם כלום רק שבו יש חיות מעט שמחיה את הגוף.
Now, one sees that the letters of a name are physical and amount to nothing, except that there is in it a little life-force that gives life to the body.
Taken by themselves, the letters of a name are physical and amount to nothing; their only significance is the small measure of life-force within them that sustains the body.


דהיינו כנודע שהאור והחיות המתפשט מהנשמה בהגוף דהיינו החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש
That is, as is known, the light and life-force that spreads from the soul into the body, that is, the life-force that spreads through all 248 limbs of the body, is not the actual being and essence of the soul,
The life-force that the soul spreads through all 248 limbs of the body is not the soul’s actual essence.


אלא רק בחי׳ גילוי והארה ממנו,80 וכמ״ש בסש״ב [בספר של בינונים] פנ״א והמשכת הארה זו נשרש באותיות השם.
but only a revelation and glimmer from it, as is written in Sefer Shel Beinonim, chapter 51; and the drawing down of this glimmer is rooted in the letters of the name.
It is only a revealed glimmer of the soul, as Tanya explains in chapter 51, and the drawing down of this glimmer is rooted in the letters of the person’s name.


לכן השם שייך דוקא בהתלבשות הנשמה בגוף שאז נמשך הארה מהנשמה להתפשט בגוף וזהו ע״י בחי׳ השם, משא״כ קודם ירידתה בגוף היה
Therefore a name applies specifically when the soul is clothed in the body, for then a glimmer is drawn from the soul to spread through the body, and this is through the name. Before its descent into the body, however,
That is why a name belongs specifically to the soul in the body: the glimmer that spreads from the soul into the body passes through the name.


הארה זו כלולה במהותה ועצמותה בבחי׳ ביטול ממש ע״כ אין נקראת בשם כי השם הוא רק בחי׳ הארה כו׳ משא״כ מהותה ועצמותה כו׳.
this glimmer was included in its being and essence in a state of complete self-nullification (bittul); therefore it is not called by a name, for the name is only a glimmer, etc., which is not so with its being and essence, etc.
Before the soul’s descent this glimmer was wholly absorbed and nullified within its essence, so the soul had no name. A name belongs to the glimmer, not to the essence.


נמצא מובן ג״כ דענין השם הוא ג״כ עד״מ דבחי׳ הארה כו׳ מה שאינו נוגע לעצ מיות כלל.
It is thus also understood that the matter of the name, too, is an analogy for a glimmer, etc., something that does not touch the essence at all.
So a name, too, is an analogy for a glimmer that does not touch the essence at all.


שכשהנשמה למעלה א״צ [אין צריך / אינו צריך] לשם רק כשהיא ממלאה את הגוף שהוא בחי׳ הארה המתפשט ממנה הוא ע״י השם.
For when the soul is above it needs no name; only when it fills the body, which is [through] the glimmer that spreads from it, is it through the name.
The soul above needs no name; only when it fills the body through the glimmer that spreads from it does it act through its name.




11וכך יובן למעלה מה שהוא ית׳ מחיה ומהוה העולמות עליונים ותחתונים הוא רק בבחי׳ שמו ולא בעצמותו ממש כי העצמות לא היו יכולים לסבול.
And so it will be understood above: that He, may He be blessed, gives life to and brings into being the higher and lower worlds is only through the level of His Name, and not through His actual essence, for they could not bear the essence.
In the same way, G-d gives life to all the worlds, higher and lower, and brings them into being only through His “Name,” a glimmer of Him, and not through His essence, which no world could bear.


וגם בבחי׳ שמו כתיב כי נשגב שמו לבדו.81 דהיינו ששמו ג״כ אינו בגדר מהווה ומחיה כלל אלא הוא לבדו.
And even of the level of His Name it is written, “for His Name is exalted, alone”: that is, His Name too is not within the bounds of bringing into being and giving life at all, but is alone.
Indeed, “His Name is exalted, alone”: even His Name is not in itself a force that creates and gives life, but stands apart, “alone.” What sustains the worlds, as the next paragraph explains, is only a radiance from it.




Section 5 · ¶12–15
Names, desolation and creation from nothing
12ונשגב מורה על הפלגה יתירה שהוא מופלג הרבה מעולמות הנאצלים כו׳ רק כי הודו על ארץ ושמים82 פי׳ שנמשך הוד וזיו משמו לחיות ארץ ושמים כו׳,
And “exalted” indicates an exceeding remoteness: that it is far removed from the emanated worlds, etc.; only “His splendor is over earth and heavens,” meaning that a splendor and radiance is drawn from His Name to give life to earth and heavens, etc.
“Exalted” means that G-d’s Name is far removed even from the emanated worlds. Only “His splendor,” a radiance drawn from His Name, reaches earth and heaven to give them life.


וזהו ושמך קדוש כו׳ שגם בחי׳ שמך הוא קדוש ומובדל. ומה שנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] כמו שהנשמה83 ממלא את הגוף. זהו רק הארה דהארה כו׳.
And this is [the meaning of] “and Your Name is holy,” etc.: even the level of “Your Name” is holy and separate. And what is drawn down as the light that fills all worlds (memalei kol almin), as the soul fills the body, is only a glimmer of a glimmer, etc.
This is why we say “Your Name is holy”: kadosh means separate, so even G-d’s Name stands apart. What fills the worlds as the soul fills the body, the light that fills all worlds, is only a glimmer of a glimmer.


וזהו לכו חזו מפעלות84 ה׳ אשר שם שמות בארץ85 בתהלים (סי׳ מ״ו ט׳) וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות (ד״ז ע״ב) אל תקרי שמות אלא שמות86.
And this is [the meaning of] “Come, behold the works of Havayah, Who has wrought desolations (shamos) in the earth,” in Psalms (46:9); and our Sages, of blessed memory, said in the first chapter of Berachos (folio 7b): “Do not read shamos (desolations) but shemos (names).”
The verse “Who has wrought shamos (desolations) in the earth” is reread by the Talmud as shemos, “names.” The Alter Rebbe will use both readings.


כי הנה יש כמה שמות לו ית׳87 והיינו מחמת שהעולמות לא יכלו לסבול ולהבין האור והחיות הנמשך ומתפשט משמו הגדול ב״ה
For He, may He be blessed, has several Names. This is because the worlds could not bear and comprehend the light and life-force drawn and spreading from His great Name, blessed be He,
G-d has many Names because the worlds could not bear or grasp the light and life-force of His great Name directly.


רק ע״י אמצעות כמה מיני מדרגות וכל מדרגה הגבוה המחיה את שלמטה ממנו הוא רק בבחי׳ שם וכולם ממנו יתברך
except through the mediation of several kinds of levels; and each higher level that gives life to the one below it does so only at the level of a name, and all of them are from Him, may He be blessed
That light reaches them only through a series of intermediate levels; each higher level gives life to the one below only through its “name,” its outward glimmer. Yet all the levels come from G-d alone.


(והוא ע״ד מ״ש באג״ה [באגרת הקודש] איהו וחיוהי ענין הקו והארת הקו והארה דהארה. והארה דהארה דהארה כו׳),
(this is along the lines of what is written in Iggeres HaKodesh on “He and His life-forces” (ihu vechayohi): the matter of the kav, the glimmer of the kav, and a glimmer of a glimmer, and a glimmer of a glimmer of a glimmer, etc.);
Iggeres HaKodesh describes the same graded descent: the kav, a glimmer of the kav, a glimmer of that glimmer, and so on.


ולכן יש כמה שינויים בעולמות (וע׳ בפרדס שער השמותפרק א׳ שיש שני שמות שאותיותיהם שוים ועכ״ז [ועם כל זה] א׳ מורה למעלה מעלה בבחי׳ ומדרגה יותר גבוה כו׳ ע״ש הטעם.
and therefore there are many differences among the worlds. (And see the Pardes, Shaar HaShemos, chapter 1, that there are two Names whose letters are the same, and nevertheless one indicates a far higher level and rank, etc.; see there for the reason.
These gradations explain why the worlds differ from one another. The Pardes notes that two Divine Names can share the same letters, and yet one of them stands far higher than the other.


ומזה יובן ג״כ עד״ז מה שיש למטה ב׳ בנ״א [בני אדם] ששמותיהן שוין ואעפ״כ [ואף על פי כן] אינן שוין במעלתן), והנה השם אינו כלום כנגד העצמיות וכאפס נחשב כו׳.
From this one will also understand, in the same way, why below there are two people whose names are the same and who nevertheless are not equal in standing.) Now, the name is nothing compared with the essence and is reckoned as naught, etc.
Likewise, two people with the same name need not be equal in stature. In any case, a name is nothing compared with the essence of its bearer.


וזהו לכו חזו מפעלות הוי׳ היא הפליאה הגדולה שהוא א״ס ב״ה המהוה כל העולמות תמיד מאין ליש בדבורו.
And this is [the meaning of] “Come, behold the works of Havayah”: it is the great wonder that He, the Infinite One (Ein Sof), blessed be He, constantly brings all the worlds into being from nothing to something through His speech.
“Come, behold the works of Havayah”: the great wonder is that the Infinite One constantly brings all the worlds into being from nothing through His speech.


אשר שם שמות בארץ לשון שממה שבאמת אפילו כל העולמות מריש כל דרגין כו׳ הוא רק שממה נגד עצמותו ית׳ וכמ״ש במ״א ע״פ במדבר סיני
“Who has wrought shamos in the earth” is a term of desolation: in truth even all the worlds, from the head of all levels, etc., are only a desolation compared with His essence, may He be blessed, as is explained elsewhere on the verse “In the wilderness of Sinai,”
Shamos also means desolation: compared with G-d’s essence, all the worlds, even the highest, are a desolate waste. The text refers to its discourse on “In the wilderness of Sinai,” where this is explained.


והיינו לפי שחיותם הוא רק מבחי׳ שֵׁמות כי ביה הוי׳ צור עולמים ביו״ד נברא88 העוה״ב89 כו׳ (ועמ״ש מזה ע״פ ובבואה לפני המלך9091 כו׳. וע׳ זח״א ר״פ נח ד״ס ע״א).92
and that is because their life-force is only from the level of shemos (names), for “with Yah, Havayah is the Former of worlds”: with the yud the World to Come was created, etc. (And see what is written on this on the verse “And when she came before the king,” etc.; and see the Zohar, Part I, beginning of Parshas Noach, folio 60a.)
The worlds are “desolate” because their life comes only from G-d’s “names,” shemos. The Sages read “with Yah, Havayah is the Former of worlds” to say that the worlds were formed with letters of the Name, the World to Come with the yud.


וזהו בורא קדושים93 ישתבח שמך שכל העליות של בחי׳ וקדושים בכל יום יהללוך סלה אינו אלא בבחי׳ שמך כו׳ ולכן אמר בורא קדושים שהם בחי׳ בריאה מאין ליש.
And this is [the meaning of] “Creator of holy ones, may Your Name be praised”: all the ascents of the level of “and holy ones praise You every day, selah” are only within the level of “Your Name,” etc. Therefore it says “Creator of holy ones,” for they are at the level of creation (beriah) from nothing to something.
This explains “Creator of holy ones, may Your Name be praised”: all the souls’ endless ascents remain within the level of G-d’s Name. They are called “created,” for creation (beriah) means coming into being from nothing.


כי הנה כתיב והחכמה מאין תמצא94 פי׳ כי התהוות החכמה שהוא ראשית ההשתלשלות מא״ס ב״ה אינו
For it is written, “And Chochmah (wisdom) is found from ayin (nothing).” The meaning is that the coming into being of Chochmah, which is the beginning of the chain of descending worlds (hishtalshelus), from the Infinite One, blessed be He, is not
The verse “And Chochmah is found from ayin” is read as “from nothing”: Chochmah, the first level of the chain of worlds, comes from the Infinite One in a way unlike everything below it.


כמו השתלשלות שמהחכמה למטה שהוא דרך עילה ועלול כמשל באדם שיש בו שכל ומדות ומחודומ״ע [ומחשבה דבור ומעשה] שמשתלשלים זה מזה הנה השכל עצמו נמשך ומתלבש בהמחשבה, וכן המחשבה בהדבור וכן השכל ומדות כו׳.95
like the chain of descent from Chochmah downward, which is by way of cause and effect, as in the analogy of a person, who has intellect, emotive attributes, and thought, speech and action, which descend one from another: the intellect itself is drawn into and clothed in thought, and likewise thought in speech, and likewise intellect and emotive attributes, etc.
Below Chochmah, each level unfolds from the one above as cause and effect, like a person’s intellect drawn into thought, thought into speech, and intellect into emotions.




13וזהו הנק׳ השתלשלות עילה ועלול שהוא בחי׳ יש מיש. ולא יש מאין. כי העילה עצמה נתפסת ומתלבשת בהעלול.96
This is what is called a chain of cause and effect, which is the category of something from something, and not something from nothing, for the cause itself is grasped and clothed in the effect.
In a chain of cause and effect, the cause itself is present and clothed within its effect, so the effect is “something from something,” not true creation from nothing.


וכך הוא ענין השתלשלות עילה ועלול שבאצי׳ מהחכמה ולמטה כמ״ש בזהר בראשית,97 וכמ״ש כולם בחכמה עשית.98
And so it is with the chain of cause and effect in Atzilus, from Chochmah downward, as is written in the Zohar, Bereishis, and as it is written, “You made them all with Chochmah.”
This kind of unfolding applies within Atzilus from Chochmah downward, as the Zohar on Bereishis says, and as the verse says, “You made them all with Chochmah”: everything unfolds out of Chochmah.


שכל ההתהוות נמשכו מהעלם לגילוי מבחי׳ חכמה שבתחלה היו כלולים יחד בבחי׳ חכמה, והוא בחי׳ המאמר האחד שבו יכול להבראות99100 דהיינו שהוא הכולל לכל ט׳ מאמרות.101
For all that came into being was drawn from concealment to revelation from the level of Chochmah, in which they were at first included together; and this is the level of the “one utterance” with which [the world] “could have been created,” that is, the one that includes all nine utterances.
All things first existed together within Chochmah and were then revealed from it. Chochmah is the “one utterance” with which, the Mishnah says, the world could have been created, the utterance that includes the other nine.




14וכן הוא למטה ג״כ כשעלה ברצונו לברא העולם במחשבה א׳ נבראו כל העולמות בדרך כלל והוא מ״ש בראשית ברא102 ות״י [ותרגום ירושלמי] בחוכמתא ונפרטו אח״כ בט׳ מאמרות בששת ימים כו׳.
And so it is below as well: when it arose in His will to create the world, all the worlds were created in general in one thought. This is [the meaning of] “Bereishis bara,” which the Targum Yerushalmi renders “with wisdom”; and afterwards they were differentiated in the nine utterances, over the six days, etc.
The same pattern holds in our world: all creation was first brought into being, in general, in one thought, as “Bereishis” is rendered “with wisdom,” and afterwards it was divided into particulars through the nine further utterances of the six days.


אבל התהוות החכמה מא״ס ב״ה הוא יש מאין ממש103 להיות כי א״ס ב״ה הוא למעלה מעלה אין קץ מבחי׳ ומדרגת חכמה ולכן כדי שיהיה התהוות בחי׳ חכמה זהו בריאה יש מאין.
But the coming into being of Chochmah from the Infinite One, blessed be He, is truly something from nothing, since the Infinite One, blessed be He, is infinitely higher than the level and rank of Chochmah; therefore, for Chochmah to come into being is a creation of something from nothing.
But Chochmah itself does not unfold from the Infinite One by cause and effect: He is infinitely above Chochmah, so Chochmah’s coming into being is true creation from nothing.


(ועמ״ש מזה בד״ה ואתחנן104 ובפ׳ וירא בד״ה פתח אליהו105106 כו׳ וע׳ בהרמב״ן [בהרבי משה בן נחמן] בפי׳ החומש ר״פ בראשית במ״ש ועתה שמע107 פי׳ המקרא כו׳,
(And see what is written on this in the discourse beginning “Va’eschanan,” and in Parshas Vayera, in the discourse beginning “Eliyahu opened,” etc.; and see the Ramban in his commentary on the Chumash, at the beginning of Parshas Bereishis, where he writes, “Now hear the explanation of the verse,” etc.,
The text refers to other discourses on this point, and to the Ramban’s explanation of the first verse of the Torah.


שכמ״כ [שכמו כן] בגשמיות בהתהוות עוה״ז כללות הבריאה יש מאין הוא נתהווה ע״י מאמר דבראשית כו׳ אלא שנפרטו אח״כ ע״י ט׳ מאמרות כנ״ל, וכמ״ש במ״א בסידור ע״פ הקל קול יעקב.108
that likewise in physical matters, in the coming into being of this world, creation in general, something from nothing, came into being through the utterance “Bereishis,” etc., only that afterwards [things] were differentiated through the nine utterances, as mentioned above; and as is written elsewhere, in the Siddur, on “The voice is the voice of Yaakov.”
In the Ramban’s explanation, this world as a whole was created from nothing through the first utterance, “Bereishis,” and only afterwards differentiated through the nine utterances. The Siddur’s discourse on “The voice is the voice of Yaakov” discusses this as well.


ועמ״ש מזה ג״כ בד״ה בשעה שהקדימו109 ישראל110 נעש׳ לנשמע גבי ענין בראשית נמי מאמר הוא, והיינו מטעם הנ״ל שכמ״כ [שכמו כן] למעלה באצי׳ החכמה מאין תמצא)111
And see also what is written on this in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” concerning “‘Bereishis’ is also an utterance”; and that is for the reason mentioned above, that likewise above, in Atzilus, “Chochmah is found from ayin.”)
Another discourse explains the Talmud’s statement that “‘Bereishis’ is also an utterance” in the same way: above too, in Atzilus, Chochmah, the first revelation, comes “from ayin.”


וזהו בורא קדושים, פי׳ שהנשמות שעלו במחשבה שלכן נק׳ קדושים, שכללותן ומקורן הוא מבחי׳ חכמה112 עילאה שנק׳ קדש, וכמו הבן שהתהוותו הוא מבחי׳ מוח האב.
And this is “Creator of holy ones.” That is, the souls, which arose in thought and are therefore called “holy ones,” for their general and collective expression (klalus) and their source is from the level of supernal Chochmah, which is called “holy,” just as a son comes into being from the brain of the father:
“Creator of holy ones” now becomes clear: the souls “arose in thought,” and their source as a whole is supernal Chochmah, which is called “holy,” as a child comes from the father’s mind.


הנה הם בחי׳ בריאה יש מאין והיינו מבחי׳ שמך. וזהו ישתבח שמך, ולכן ירדו ונתלבשו בגוף שהיא צורך עלייה:
they are at the level of creation, something from nothing, that is, from the level of “Your Name.” And this is “may Your Name be praised.” Therefore they descended and were clothed in a body, which is for the sake of an ascent.
Since Chochmah comes from ayin, the souls too are a creation from nothing, from the level of G-d’s “Name.” This is why they descend into bodies: for the sake of an ascent beyond that level, as the maamar will explain.




15קיצור. (כי הנה בורא קדושים שהם הנשמות והיינו וקדושים בכל יום יהללוך סלה. עכ״ז [עם כל זה] התהוותם רק מבחינת שמך שהוא ענין הארה בעלמא שנחשב לאין ואפס לגבי עצמותו ית׳. כמו שם האדם שאינו ערוך לעצמותו.
Summary. (For “Creator of holy ones” refers to the souls, and this is “and holy ones praise You every day, selah.” Even so, their coming into being is only from the level of “Your Name,” which is a mere glimmer, reckoned as nothing and naught compared with His essence, may He be blessed, like a person’s name, which bears no comparison to his essence.
A summary of section 2: the “holy ones” are the souls, who praise G-d constantly; yet they come into being only from His “Name,” a mere glimmer that is as nothing compared with His essence, as a person’s name is compared with the person.


וזהו אשר שם שמות בארץ113 וארז״ל [ואמרו רבותינו זכרונם לברכה] אל תקרי שמות אלא שמות.114 וכמ״כ [וכמו כן] גם החכמה מקור בחי׳ הנשמות מאין תמצא115 מבחי׳ שנק׳ אין הוא בחי׳ שמך. משם נתהוה בבחי׳ בריאה יש מאין):
And this is “Who has wrought shamos in the earth,” and our Sages, of blessed memory, said, “Do not read shamos but shemos.” And likewise Chochmah too, the source of the souls, “is found from ayin,” from the level called ayin, which is the level of “Your Name”: from there it came into being by way of creation, something from nothing.)
This is the meaning of shamos read as shemos. Chochmah, the source of the souls, comes from ayin, the level of G-d’s Name, and from there it is created from nothing.




Section 6 · ¶16–17
Sovev and memalei
16ג אך ענין העלייה116 מהו, וגם להבין דהנה נודע דעיקר קבול השכר הוא בזמן תחיית
3. But what is the ascent? And we must also understand: it is known that the main receiving of reward is at the time of the Resurrection of
Section 3 asks directly what the souls’ ascent is. It adds a further question: as is known, the main reward comes only at the Resurrection of the Dead.


המתים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ודע מתן שכרן של צדיקים לע״ל [לעתיד לבוא],117 שאם הפי׳ על הג״ע [הגן עדן] מהו ל׳ [לשון] לעתיד הלא הג״ע [הגן עדן] ישנו גם עתה לנשמות בצאתם מן הגוף,118
the Dead, as our Sages, of blessed memory, said, “And know that the giving of the reward of the righteous is in the Time to Come.” For if the meaning were Gan Eden, why the expression “in the Time to Come”? Gan Eden exists even now, for the souls when they leave the body.
The Mishnah says the reward of the righteous is given “in the Time to Come.” That cannot mean Gan Eden, which souls enter now, as soon as they leave the body.


אלא בודאי קאי על תח״ה [תחיית המתים] לפי שזהו עיקר השכר ועליית הנשמות, וג״ע [וגן עדן] אינו אלא לפי שעה עד התחיי׳ [התחייה].
Rather, it certainly refers to the Resurrection of the Dead, for that is the main reward and ascent of the souls, while Gan Eden is only for a time, until the Resurrection.
So the main reward and ascent of the souls is the Resurrection; Gan Eden is only a temporary stage until then.


וגם זה צ״ל למה קיבול שכר העיקרי הוא להנשמות כשיהיו בגופים דווקא. אך הענין עפמ״ש [על פי מה שכתוב] בזהר דא״ס ב״ה119 הוא סוכ״ע וממכ״ע [וממלא כל עלמין].
And this too must be understood: why the main receiving of reward is for the souls specifically when they will be in bodies. But the matter is according to what is written in the Zohar, that the Infinite One (Ein Sof), blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).
Why should the soul’s greatest reward come when it is again in a body, rather than as pure spirit? The answer begins with the Zohar’s teaching that the Infinite One both encompasses all worlds (sovev) and fills all worlds (memalei).


פי׳ כי הנה עצמותו ית׳ אינו בגדר השפעה כלל (ועמ״ש ע״פ אתם נצבים),120121 ולכן פי׳ אור א״ס היינו על החיות המאיר ונמשך ממנו ית׳ להחיות העולמות שהוא
That is, His essence, may He be blessed, is not within the bounds of bestowing at all (and see what is written on the verse “You are standing”); therefore “the Infinite Light (Or Ein Sof)” refers to the life-force that shines and is drawn from Him, may He be blessed, to give life to the worlds, which is
G-d’s essence is not something that “gives forth” at all. So the term “Infinite Light” refers not to His essence but to the life-force that shines from Him to give life to the worlds.


כמו זיו והארה לבד כמו זיו השמש לגבי השמש, אלא שזהו משל גשמי, ופי׳ המשל היינו
like a mere radiance and glimmer, like the radiance of the sun relative to the sun; only that this is a physical analogy, and the meaning of the analogy is
This life-force is like sunlight compared with the sun. But the sun is a physical analogy, so the Alter Rebbe explains what it really means.


כי לפי שעצמותו ית׳ הוא מחיה החיים ומכלכל חיים על כן בחי׳ איזה גילוי ממנו דוגמת זיו והארה לבד הוא מחיה את העולמות ומהוה אותן.
that because His essence, may He be blessed, is the Giver of life to the living and the Sustainer of life, therefore some revelation from Him, like a mere radiance and glimmer, gives life to the worlds and brings them into being.
Because G-d’s essence is the very source of all life, even some revelation of Him, a mere glimmer, is enough to give life to all the worlds and bring them into being.


עד״מ מה שהנשמה מחיה את הגוף שהחיות המלובש ברמ״ח איברי הגוף שהן חיים מן הנשמה כח הראיה בעין וכח השמיעה באוזן כו׳, אין זה חלק מעצמות הנשמה ממש
By way of analogy, as the soul gives life to the body: the life-force clothed in the 248 limbs of the body, which live from the soul, the power of sight in the eye and the power of hearing in the ear, etc., is not an actual part of the essence of the soul,
The soul gives life to the body in a similar way: the powers in each limb, sight in the eye and hearing in the ear, are not pieces of the soul’s essence.


אלא שהוא בחי׳ גלוי והארה מהנשמה, כי לפי שהיא בעצמה נשמת רוח חיים122 ע״כ בהתלבשותה בגוף היא מחיה את הגוף וחיות זה שהגוף חי ממנה הוא כמו בחי׳ הארה ממנה ואין מעצמותה ממש.
but is a revelation and glimmer from the soul. Because it is itself “a breath of the spirit of life,” therefore when it is clothed in the body it gives life to the body; and this life-force from which the body lives is like a glimmer from it, and is not of its actual essence
They are only a revealed glimmer of the soul. Because the soul is itself “a breath of the spirit of life,” it gives life to the body it inhabits, yet that life is only a glimmer of it.


(וכמ״ש בסש״ב [בספר של בינונים] פנ״א), אלא שהנשמה מתלבשת עכ״פ [על כל פנים] עצמותה ג״כ תוך הגוף ואז נמשך הארה וחיות ממנה להחיות רמ״ח איברי הגוף,
(as is written in Sefer Shel Beinonim, chapter 51). However, the soul’s essence too is at any rate clothed within the body, and then a glimmer and life-force is drawn from it to give life to the 248 limbs of the body;
Here the analogy falls short: the soul’s essence is itself clothed inside the body, and only then does its glimmer spread to the limbs.


ולכן מתפעלת בעצמותה ג״כ ממקרי הגוף, אבל בהנמשל למעלה אינו כן שאינו מתפעל מהעולמות ואתה הוא עד שלא נברא123 העולם אתה הוא משנברא העולם כו׳
therefore it is affected in its essence too by what happens to the body. But in the analogue above it is not so, for He is not affected by the worlds: “It was You before the world was created; it is You since the world was created,” etc.,
For that reason the soul is affected in its essence by what happens to the body. G-d is not affected by the worlds at all, as the morning prayer says: “It was You before the world was created; it is You since the world was created.”


הכל בהשוואה אחת וכמ״ש אני הוי׳ לא שניתי,124 והיינו לפי שהוא ית׳ קדוש ומובדל ואינו מתלבש ונתפס בהעולמות ואפילו בהאור לא שייך בחי׳ התלבשות
all equally, as it is written, “I, Havayah, have not changed.” That is because He, may He be blessed, is holy and separate, and is not clothed in or grasped by the worlds; and even with the light, being clothed does not apply
He is the same before and after creation: “I, Havayah, have not changed.” Being holy and separate, He is not clothed in or grasped by the worlds; even His light enters them only after many contractions.


אלא אחר כמה צמצומים כו׳, וא״כ כ״ש [כל שכן] שיובן שהחיות שכל העולמות עליונים ותחתונים חיים ומתהוים ממנו ית׳ אינו עצמותו ח״ו [חס ושלום] רק גילוי הארה לבד.
except after several contractions, etc. If so, all the more will it be understood that the life-force from which all the worlds, higher and lower, live and come into being from Him, may He be blessed, is not His essence, G-d forbid, but only the revelation of a glimmer.
If even His light needs many contractions before it is clothed, then all the more is the life-force of all the worlds only a revealed glimmer, and not His essence, G-d forbid.


ולכן הוא ית׳ נק׳ מחיה החיים מכלכל חיים כו׳ (ועמ״ש בד״ה ונקדשתי בתוך בנ״י [בני ישראל]125126 ובד״ה אחרי127128 ה׳ אלקיכם תלכו בפי׳ כי עמך מקור חיים129 שגם בחי׳ המקור חיים הוא רק עמך טפל ובטל לך,
Therefore He, may He be blessed, is called “the Giver of life to the living, the Sustainer of life,” etc. (And see what is written in the discourse beginning “And I shall be sanctified among the children of Israel,” and in the discourse beginning “After Havayah your G-d you shall walk,” on the meaning of “For with You is the source of life”: even the level of the source of life is only “with You,” secondary and nullified to You;
Hence G-d is called the One Who “gives life to the living,” above life itself. The text refers to its discourses on the verse “For with You is the source of life”: even the source of life is only “with You,” secondary to Him.


ולכן לא נאמר כי אתה כו׳ כי גם בחי׳ חיי החיים הוא בחי׳ אור א״ס והוא ע״ד עד שלא נברא העולם היה הוא ושמו לבד שבחי׳ האור כלול במאור כו׳).
therefore it does not say “for You are,” etc., for even the level of the Life of life is the level of the Infinite Light. And this is along the lines of “Before the world was created there were He and His Name alone,” in that the light is included in the luminary, etc.)
The verse does not say “You are the source of life,” because even the Life of all life is only the Infinite Light, not G-d’s essence. This matches “He and His Name alone” before creation: the light was contained within its source.


והנה בחי׳ אור וגילוי והמשכה זו נק׳ אור א״ס כי אין קץ וגבול להארה זו מאחר שהוא עכ״פ [על כל פנים] אור וזיו עד״מ ממנו ית׳ הבלתי בעל גבול כו׳,
Now, this level of light, revelation and drawing down is called “the Infinite Light,” for this glimmer has no end or limit, since it is at any rate a light and radiance, by way of analogy, from Him, may He be blessed, Who is without limit, etc.
This light is called “infinite” because, although it is only a glimmer, it comes from Him Who is without limit, so it too is without end.


(ונקרא ג״כ שמו הגדול ועמ״ש מענין יהא שמיה רבא מברך ס״פ שלח בד״ה אני130 הוי׳ כו׳ להיות131 לך לאלקים).
(It is also called “His great Name”; and see what is written on “May His great Name be blessed” at the end of Parshas Shelach, in the discourse beginning “I am Havayah … to be your G-d.”)
This light is also called “His great Name.” The text refers to its discussion of “May His great Name be blessed” in a discourse at the end of Parshas Shelach.


ומה שאעפ״כ [שאף על פי כן] נתהוו העולמות בבחי׳ גבול ותכלית, היינו מחמת כמה מיני צמצומים שהיה בהאור שלא להיות בגילוי בחי׳ א״ס אלא בגבול ומדה, (כמ״ש בביאור ע״פ יביאו לבוש132 מלכות).133
And that the worlds nevertheless came into being as limited and finite is because of several kinds of contractions (tzimtzumim) that took place in the light, so that it should not be revealed as infinite but in limit and measure (as is written in the Biur on “Let them bring royal apparel”).
If the light is infinite, how did finite worlds come about? Through many kinds of contractions, so that the light would be revealed in limit and measure, not as infinite.


וזהו בחי׳ ממלא134 שהוא מה שנמשך בבחי׳ גילוי בגבול ומדה עד״מ ומאיר בכל עולם לפי ערכו כו׳, וראשית הגילוי הוא בחכמה כו׳
And this is the level of memalei (filling): what is drawn down in revelation, in limit and measure, by way of analogy, and shines in each world according to its capacity, etc.; and the beginning of the revelation is in Chochmah, etc.
This contracted, measured light is memalei, the light that fills all worlds: it shines in each world according to that world’s capacity, and its first revelation is in Chochmah.


וכללות בחי׳ זו אינו אפילו כערך טפה לגבי אוקיינוס לגבי האור א״ס ממש שאינו מאיר בבחי׳ גילוי והתלבשות העולמות כ״א בבחי׳ סוכ״ע, ואין פי׳ סובב שמקיף מלמעלה135
And this level as a whole is not even in the proportion of a drop to an ocean compared with the actual Infinite Light, which does not shine as revealed and clothed in the worlds but only as the light that encompasses all worlds. And sovev (encompassing) does not mean that it surrounds from above,
All of memalei together is less than a drop in the ocean compared with the Infinite Light itself, which is never revealed or clothed in the worlds but is sovev, “encompassing.” Sovev does not mean surrounding them from above.


כי לית אתר פנוי מיניה136137 רק שאינו מושג ונתפס כו׳ ולא כמו שהנשמה מתלבשת בגוף כו׳.
for “there is no place empty of Him”; only that it is not apprehended and grasped, etc., and is not like the way the soul is clothed in the body, etc.
For no place is empty of Him: sovev is present everywhere, but it is not grasped by the worlds, and it is not clothed in them as the soul is clothed in the body.




17ונק׳ סובב ע״ד מ״ש כאשר יהיה האופן בתוך האופן,138 פי׳ כמו עיגול קטן שבתוך עיגול גדול המקיפו מכל צדדים שלא יתכן לומר שמה שמקיף למעלה הוא מעולה יותר ממה שמקיף למטה בתחתי׳ [בתחתיה] האופן הקטן.
It is called sovev (encompassing) along the lines of what is written, “as it were a wheel within a wheel.” That is, like a small circle within a large circle that surrounds it on all sides, where one cannot say that what surrounds it above is superior to what surrounds it below, beneath the small wheel.
The Infinite Light is called sovev, “encompassing,” after Ezekiel’s image of “a wheel within a wheel.” When a large circle surrounds a small one, the part of it above the small circle is no closer or better than the part beneath it.


כי האופן הגדול שוה הוא ממש מלמעלה ולמטה. וכך אור א״ס ב״ה הוא שוה ומשוה קטן וגדול,139 וז״ש [וזהו שכתוב] מעונה אלהי קדם ומתחת זרועות עולם שהוא למטה
For the large wheel is exactly the same above and below. And so the Infinite Light (Or Ein Sof), blessed be He, is equal and makes small and great equal; and this is [the meaning of] what is written, “The ancient G-d is a dwelling, and underneath are the everlasting arms”: that He is below
The outer wheel is the same on every side. So too the Infinite Light relates equally to small and great, as the High Holiday hymn says: “equal, and makes small and great equal.” The verse “underneath are the everlasting arms” says that G-d is below just as He is above.


כמו למעלה (וע׳ ע״פ זה ברבות ר״פ ויצא הוא מקומו של עולם140 ע״ש גבי ויפגע במקום141 וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תשא ע״פ הנה מקום אתי),142
as above (and see on this verse in [Midrash] Rabbah, beginning of Parshas Vayetzei, “He is the place of the world,” see there, regarding “And he encountered the place”; and see the Likkutei Torah of the Arizal, Parshas Ki Sisa, on the verse “Behold, there is a place with Me”).
The Midrash on Yaakov’s “And he encountered the place” explains why G-d is called Makom, “Place”: He is the place of the world, and the world is not His place. The Arizal’s Likkutei Torah discusses the related verse “Behold, there is a place with Me.”


ולכן ההארה המתלבשת בעולמות להיות ממכ״ע [ממלא כל עלמין] היא כלא חשיבא לגבי ערך אור הגנוז ונעלם שאינו מתלבש ונק׳ סכ״ע [סובב כל עלמין], וכנודע פי׳ מלת ערך במספרים שאחד במספר יש לו ערך לגבי מספר אלף אלפים כו׳,
Therefore the glimmer that is clothed in the worlds, to be the light that fills all worlds (memalei kol almin), is as nothing in proportion to the hidden and concealed light, which is not clothed [in them] and is called the light that encompasses all worlds (sovev kol almin). As is known, the meaning of the word “proportion” with numbers: one in number has a proportion to a number of a thousand thousands, etc.,
So the glimmer clothed in the worlds as memalei is as nothing beside the hidden light that is not clothed in them, sovev. Any finite number, however small, still has a ratio to a larger finite number, as one has to a million.


אבל לגבי דבר שהוא בבחי׳ בלי גבול ומספר אין כנגדו שום ערך במספרים כו׳, וכך אין ערוך אור הנמשך ומתלבש בעולמות לגבי עיקר האור מה שאינו נתפס ומתלבש בעולמות (וכמ״ש כ״ז [כל זה] בסש״ב [בספר של בינונים] פמ״ח).
but compared with something that is without limit or number, no number has any proportion to it, etc. So too, the light drawn down and clothed in the worlds bears no proportion to the main light, which is not grasped and clothed in the worlds (as is written of all this in Sefer Shel Beinonim, chapter 48).
But no finite number has any ratio to the infinite. Likewise the light clothed in the worlds bears no proportion at all to the essential light that is not grasped by them, as Tanya explains in chapter 48.


וזהו ענין עליית הנשמות ע״י ירידתן בגוף בעוה״ז כי אע״ג [אף על גב] דעלו במחשבה היינו בחי׳ ממכ״ע [ממלא כל עלמין] שמקורן מבחי׳ חכמה עילאה
And this is the matter of the ascent of the souls through their descent into a body in this world. For although they arose in thought, that is the level of the light that fills all worlds, since their source is from the level of supernal Chochmah
Now the souls’ ascent can be explained. Though the souls “arose in thought,” that thought is still memalei, for their source is supernal Chochmah, the first of the measured levels.


(וגם פי׳ בורא קדושים ישתבח שמך ששרשם מבחי׳ שמך ושבעה שמות שאינן143 נמחקין144 הם התפשטות בבחי׳ ממכ״ע [ממלא כל עלמין] כמ״ש במ״א בד״ה מראיהם ומעשיהם).145
(and this is also the meaning of “Creator of holy ones, may Your Name be praised”: their root is from the level of “Your Name,” and the seven Names that may not be erased are an extension at the level of the light that fills all worlds, as is written elsewhere, in the discourse beginning “Their appearance and their work”).
This is also why the blessing says the souls come from G-d’s “Name”: even the seven Divine Names that may not be erased are an extension of memalei. The text refers to its discourse on “Their appearance and their work.”


והעלייה הוא ההתגלות אור הסכ״ע [הסובב כל עלמין] שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] בזמן התחיי׳ [התחייה], ולכן יהי׳ [יהיה] גילוי זה לנשמות בגופים דייקא כי לפי שהוא שוה ומשוה כו׳ ואין שייך בו מעלה ומטה כו׳
And the ascent is the revelation of the light that encompasses all worlds, which will be in the Time to Come, at the time of the Resurrection. Therefore this revelation will be to the souls specifically in bodies: since it is equal and makes equal, etc., and above and below do not apply to it, etc.,
The ascent is the revelation of sovev, the light that encompasses all worlds, which will come at the Resurrection. Because sovev is equal everywhere, with no above or below, it will be revealed to souls in bodies.


לכן יהיה הגילוי גם בעשייה ממש. והנה עלייה זו וגילוי זה נמשך דוקא ע״י קיום מעשה המצות בעוה״ז,
therefore the revelation will be even in the World of Asiyah (Action) itself. Now, this ascent and this revelation are drawn down specifically through the actual performance of the mitzvos in this world
So the revelation will reach even Asiyah, the lowest world, the world of action. And it is drawn down specifically through the physical performance of the mitzvos in this world.


(ולכן מה״ט [מהאי טעמא] ג״כ הוא שלע״ל [שלעתיד לבוא] יהי׳ [יהיה] הגילוי בעשייה דוקא לנשמות בגופים כו׳), שבשביל זה ירדה הנשמה בגוף כדי לקיים מצות מעשיות דוקא כמ״ש היום לעשותם,146
(and for this reason too, in the Time to Come the revelation will be specifically in Asiyah, to the souls in bodies, etc.), for it was for this that the soul descended into the body: in order to fulfill specifically the mitzvos of action, as it is written, “this day, to do them.”
That is another reason the future revelation will be in Asiyah, to souls in bodies: the soul descended into a body precisely to fulfill the mitzvos of action, as the verse says, “this day, to do them.”


ולכן הנשמה באה בגלגול147 כמה פעמים עד שתשלים קיום כל התרי״ג מצות לפי שע״י קיום המצות דוקא יהיה זה הגילוי דלע״ל [דלעתיד לבוא].148
Therefore the soul comes in reincarnation several times, until it completes the fulfillment of all 613 mitzvos, because it is specifically through the fulfillment of the mitzvos that this revelation of the Time to Come will come about.
This is why a soul returns in several reincarnations until it has fulfilled all 613 mitzvos: the revelation of the Time to Come depends on their actual fulfillment.




Section 7 · ¶18–20
The reward of a mitzvah is the mitzvah
18והענין כי שכר מצוה מצוה.149150 פי׳ שהמצוה עצמה היא השכר ע״ד שיתבאר. כי הנה תכלית ויסוד כל המצות הוא להפוך היש לאין דהיינו שיהיה ביטול היש, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] הוקשה כל התורה לתפילין.151
The point is that “the reward of a mitzvah is the mitzvah.” That is, the mitzvah itself is the reward, in the manner that will be explained. For the purpose and foundation of all the mitzvos is to turn the yesh (something) into ayin (nothing), that is, that there be the self-nullification (bittul) of the yesh. And this is what our Sages, of blessed memory, said: “The whole Torah is compared to tefillin.”
Why is the reward bound to the mitzvos? Because “the reward of a mitzvah is the mitzvah” itself. The purpose of every mitzvah is to turn the yesh, a thing’s sense of separate existence, into ayin, nullification before G-d; this is why the Sages compared the whole Torah to tefillin.


כי בתפילין כותבין אחד על קלף גשמי ששרשו מק״נ [מקליפת נוגה] שהוא יש ונפרד ונכלל בבחי׳ אין שנעשה כלי לאלקות השורה עליו בחי׳ אחד כו׳, וכך הוא ענין כל מצות התורה.
For in tefillin one writes “One” on physical parchment, whose root is from kelipas nogah, which is a yesh and separate, and it becomes included in the level of ayin, for it becomes a vessel for the G-dliness that rests upon it, the level of “One,” etc. And so it is with all the mitzvos of the Torah.
In tefillin, the word “One” (from the Shema) is written on physical parchment that comes from kelipas nogah, the realm of separate existence. The parchment becomes a vessel for the G-dliness of “One” resting on it, so a yesh is absorbed into ayin; every mitzvah does the same.




19ומה גם בקרבנות היו רואים ביטול זה בפו״מ [בפועל ממש] שעיקר הקרבן הוא שיוכלל הבהמה או העוף בבחי׳ אש שלמעלה שהיה יורד בגילוי ממש ה״ז [הרי זה] ביטול היש לאין בפו״מ [בפועל ממש].
And all the more so with the offerings, where this self-nullification (bittul) was seen in actual fact: for the essence of an offering is that the animal or the bird be included in the fire from above, which used to descend in actual revelation; this is the nullification of the yesh into ayin in actual fact.
The offerings showed this bittul openly. The heart of a sacrifice was that the animal or bird was consumed by the fire that descended visibly from heaven: something physical absorbed into G-dliness before everyone’s eyes.


וכן ג״כ ענין מצות הצדקה שהממון שייגע עליו בכל רמ״ח איבריו עד שהרויחו נותנו לעני דלית ליה מגרמיה כלום ה״ז [הרי זה] ביטול היש לאין
So too the mitzvah of charity: the money for which he toiled with all his 248 limbs until he earned it, he gives to a poor person, who “has nothing of his own”; this is the nullification of the yesh into ayin
Charity works the same way. Money earned through the toil of one’s whole body, an extension of oneself, is given to a poor person who has nothing of his own, and so the giver’s yesh is nullified.


(וזהו בחי׳ חסד לאברהם152 שנמשך מצד הביטול כמ״ש ואנכי עפר ואפר153 וכמ״ש בד״ה ארץ הרים ובקעות),154155
(and this is the level of “kindness to Avraham,” which comes from bittul, as it is written, “and I am dust and ashes”; and as is explained in the discourse beginning “A land of hills and valleys”).
This is why chesed, kindness, is Avraham’s attribute: true kindness flows from self-nullification, and Avraham said, “I am dust and ashes.” The text refers to its discourse “A land of hills and valleys.”


וכן הוא ג״כ מצות תלמוד תורה הגם שהוא המשכת אלקות למטה. אבל ההמשכה הוא ע״י ביטול היש וכמ״ש ודברת בם156 כו׳ סמוך לבכל נפשך.157
And so too the mitzvah of Torah study: although it is a drawing down of G-dliness below, the drawing down is through the nullification of the yesh, as it is written, “and you shall speak of them,” etc., next to “and with all your soul.”
Torah study draws G-dliness down into the world, yet it too works through nullification. The Torah places “and you shall speak of them” right after “and with all your soul.”


כי הנה צ״ל פי׳ ובכל נפשך שהוא אפילו נוטל את נפשך158159 וא״כ הל״ל [הוה ליה למימר] ובכל גופך, (וע׳ בת״ז [בתיקוני זהר] ד״י [ד׳ יסודות] ע״א).160
For we need to understand the meaning of “and with all your soul,” which is “even if He takes your soul”; if so, it should have said “and with all your body” (and see the Tikkunei Zohar, folio 10a).
The Sages read “with all your soul” as “even if He takes your soul.” But one who gives up his life gives up his body, so the verse might have said “with all your body.” The text refers to the Tikkunei Zohar on this verse.


אך הענין דקאי ג״כ על ודברת בם דכתיב בתריה שכל מה שיקרא וישנה מקרא ומשנה לא יהי׳ [יהיה] נפשו מסך מבדיל כאלו עושה וקורא ושונה,
But the point is that it refers also to “and you shall speak of them,” written after it: in all the Scripture and Mishnah that he reads and learns, his soul should not be a screen that separates, as though he were the one who does, reads and learns;
The answer is that “with all your soul” also governs the next words, “and you shall speak of them”: when one studies, one’s own self should not stand as a barrier, as if the learning were one’s own doing.


אלא כמ״ש ודברי אשר שמתי בפיך161 כו׳ אני המשנה המדברת בפיך162 כו׳ ב״ש [בית שמאי] וב״ה [ובית הלל] אלו ואלו163 דברי אלקים חיים כו׳,
rather, as it is written, “And My words which I have put in your mouth,” etc.: “I am the Mishnah that speaks in your mouth,” etc.; Beis Shammai and Beis Hillel, “these and these are the words of the living G-d,” etc.
Rather, one’s mouth should be a channel for G-d’s words: “My words which I have put in your mouth,” “I am the Mishnah that speaks in your mouth.” Even the opposing views of Beis Shammai and Beis Hillel are both “the words of the living G-d.”


ושלשה דברים אלו הם כללות כל המצות כמארז״ל [כמאמר רבותינו זכרונם לברכה] על שלשה דברים העולם עומד164 על התורה ועל העבודה165 שהוא קרבנות ועל גמ״ח [גמילות חסדים].
And these three things are the general and collective expression (klalus) of all the mitzvos, as our Sages, of blessed memory, said: “The world stands on three things: on the Torah, on the service,” which is the offerings, “and on acts of kindness.”
These three, Torah, the service of the offerings, and charity, are the general expression of all the mitzvos, as the Mishnah teaches that the world stands on Torah, service and acts of kindness.


וכמ״כ [וכמו כן] כל פרטי המצות שתכליתם ויסודם הוא ביטול היש לאין (וכמ״ש ויצונו ה׳ לעשות את כל החוקים האלה ליראה את166 ה׳ כו׳ הרי שתכלית המצות הוא בחי׳ יראה).
And likewise all the particular mitzvos: their purpose and foundation is the nullification of the yesh into ayin (as it is written, “And Havayah commanded us to do all these statutes, to fear Havayah,” etc.; thus the purpose of the mitzvos is the level of awe).
Every particular mitzvah likewise aims at nullifying the yesh. The verse says the statutes were given “to fear Havayah,” so their goal is awe, which is itself a form of bittul.


אמנם ביטול זה אינו אמיתי שהרי מ״מ יש הוא אלא שמבטל א״ע [את עצמו]. אך מ״מ הוא אתעדל״ת [אתערותא דלתתא] שעי״ז
However, this bittul is not true [bittul], for he is nevertheless a yesh, only he nullifies himself. Even so, it is an arousal from below (isarusa dilesata), through which
Yet the bittul a person achieves now is not complete: he still exists as a yesh and only sets himself aside. Still, it is an “arousal from below” that calls forth a response from above.


אח״כ יהיה בחי׳ אין ממש ע״ד יחוד עולם האצי׳ בא״ס ב״ה דאיהו וגרמוהי חד167 שהע״ס [שהעשר ספירות] הם בבחי׳ ביטול אמיתי לאור א״ס ב״ה המלובש בהם כו׳,
afterwards there will be the level of actual ayin, in the manner of the union of the World of Atzilus with the Infinite One, blessed be He, where “He and His vessels are one” (ihu vegarmohi chad), for the Ten Sefiros are in a state of true bittul to the Infinite Light, blessed be He, that is clothed in them, etc.
That response will be the true ayin, as in the World of Atzilus, where “He and His vessels are one”: there the Ten Sefiros are utterly nullified to the Infinite Light that is clothed in them.


וכך יהיה גילוי זה חסד דרועא ימינא168169 למטה בעולם העשייה ממש יהי׳ [יהיה] הגוף ודרועא ימינא כלי למטה ג״כ בעולם העשייה להשראת אור א״ס
And so this revelation of “Chesed is the right arm” will be below, in the World of Asiyah itself: the body and the right arm will be a vessel, below too, in the World of Asiyah, for the indwelling of the Infinite Light,
In the future the same will happen in our physical world: just as in Atzilus “Chesed is the right arm,” so a person’s actual body and right arm will become vessels for the Infinite Light.


כמו בחי׳ חסד דרועא ימינא כו׳, (וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ב״ב [בבא בתרא] ע״ה ב׳ עתידים צדיקים שיקראו בשמו של הקב״ה.170 וע״ש בפרש״י [בפירש רש״י / בפירוש רש״י]) והיינו ע״י אתעדל״ת [אתערותא דלתתא] דביטול היש שנתן צדקה בידו כו׳.
like the level of “Chesed is the right arm,” etc. (and this is what our Sages, of blessed memory, said in Bava Basra 75b: “The righteous are destined to be called by the Name of the Holy One, blessed be He”; and see Rashi’s commentary there). And this is through the arousal from below of the nullification of the yesh, in that he gave charity with his hand, etc.
This fulfills the Talmud’s statement that the righteous will be called by G-d’s Name. It comes about through the arousal from below of nullifying one’s yesh, giving charity with one’s own hand.


וחכמה ומוח האדם יהיה כלי לבחי׳ חכמה עילאה ממש שאור א״ס מלובש בה, והיינו ע״י עסק התורה ע״ד הנ״ל כו׳,
And a person’s wisdom and mind will be a vessel for the level of supernal Chochmah itself, in which the Infinite Light is clothed; and this is through Torah study in the manner mentioned above, etc.
Similarly, through Torah study done with bittul, a person’s own mind will become a vessel for supernal Chochmah, in which the Infinite Light is clothed.


והיינו ע״י גילוי אור הסכ״ע [הסובב כל עלמין] דקמיה באמת כולא כלא חשיבי׳ [חשיבי]171 ואצילות עם עשייה שוין, וזהו ששכר מצוה היא המצוה בעצמה כי עיקר המצוה הוא ביטול היש לאין
And that is through the revelation of the light that encompasses all worlds, before which in truth “all is reckoned as nothing,” and Atzilus and Asiyah are equal. And this is why the reward of a mitzvah is the mitzvah itself: for the essence of the mitzvah is the nullification of the yesh into ayin,
All this comes through the revelation of sovev, before which “all is reckoned as nothing,” so that Atzilus and Asiyah are equal. That is why the mitzvah itself is the reward: its essence is the nullification of yesh into ayin.


וזהו עצמו הוא השכר של המצוה אלא שהשכר הוא גילוי אין אמיתי ממקורא דכולא ושהביטול ע״י גילוי אא״ס [אור אין סוף] ב״ה וביטול זה ישנו בכל א׳ מישראל.
and that itself is the reward of the mitzvah; only that the reward is the revelation of the true ayin from “the Source of all,” and that the bittul is through the revelation of the Infinite Light, blessed be He. And this bittul is present in every one of Israel,
The reward is the same bittul, but complete: a revelation of the true ayin from “the Source of all,” brought about by the revelation of the Infinite Light. Every Jew has some measure of this bittul.


שהרי כל א׳ מבטל א״ע [את עצמו] מעט לפי ערכו, אם ע״י אתכפיא או ע״י אתהפכא ועי״ז יהיה לו חלק לעוה״ב [לעולם הבא],
for each one nullifies himself a little, according to his measure, whether through subjugation (iskafya) or through transformation (is’hapcha), and through this he will have a share in the World to Come.
Everyone nullifies himself a little, each according to his measure, whether by subduing his animal side (iskafya) or by transforming it (is’hapcha), and this gives him a share in the World to Come.


ולכן מאן דלא כרע במודים שאין לו בחי׳ הודיה וביטול כלל ארז״ל [אמרו רבותינו זכרונם לברכה] דלא יקום בתח״ה [בתחיית המתים] כו׳:172
Therefore, of one who does not bow at Modim, who has no acknowledgment and bittul at all, our Sages, of blessed memory, said that he will not rise at the Resurrection of the Dead, etc.
Conversely, the Sages said that one who does not bow at Modim, the blessing of thanksgiving in the Shemoneh Esreh, showing no acknowledgment or bittul at all, will not rise at the Resurrection.




20קיצור. (והנה אור א״ס ב״ה הוא סוכ״ע וממכ״ע [וממלא כל עלמין] שבחי׳ סכ״ע [סובב כל עלמין] עם היותו ג״כ בחי׳ אור ושמו לבד עכ״ז [עם כל זה] הוא א״ס ממש ולכן נקרא שמו הגדול.
Summary. (Now, the Infinite Light, blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin). The level of sovev, although it too is only light and His Name, is nevertheless truly infinite, and therefore it is called “His great Name.”
A summary of section 3: the Infinite Light both encompasses (sovev) and fills (memalei) all worlds. Sovev, though it too is only “light” and G-d’s “Name,” is truly infinite, and so it is called “His great Name.”


אבל בחי׳ ממכ״ע [ממלא כל עלמין] המתלבש בתוך העולמות הוא רק הארה מצומצמת. ושרש הנשמות מבחי׳ ישתבח שמך היינו מבחי׳ ממכ״ע [ממלא כל עלמין] מבחי׳ חכמה והעלייה הוא גילוי סוכ״ע. וגילוי זה נמשך ע״י מעשה המצות.
But the level of memalei, which is clothed within the worlds, is only a contracted glimmer. The root of the souls is from the level of “may Your Name be praised,” that is, from the level of memalei, from the level of Chochmah, and the ascent is the revelation of sovev. And this revelation is drawn down through the performance of the mitzvos,
Memalei, clothed within the worlds, is only a contracted glimmer. The souls are rooted in memalei, in Chochmah, the level of “Your Name”; their ascent is the revelation of sovev, drawn down by performing the mitzvos.


שכללותן תורה ועבודה וגמילת חסדים שתכלית יסודתם ביטול היש. ועי״ז נמשך השכר מצוה גילוי בחי׳ אין שלמעלה מהחכמה מה שהחכמה תמצא מבחי׳ זו דרך יש מאין):
whose general and collective expression is Torah, service and acts of kindness, and the purpose of whose foundation is the nullification of the yesh. And through this the reward of the mitzvah is drawn down: the revelation of the level of ayin that is above Chochmah, from which Chochmah “is found,” by way of something from nothing.)
All the mitzvos, whose general expression is Torah, service and acts of kindness, aim at nullifying the yesh. Through them comes their reward, the revelation of the ayin above Chochmah, from which Chochmah comes into being as something from nothing.




Section 8 · ¶21–23
Shabbos: from Elokim to Havayah
21ד והנה מעתה יובן ג״כ ענין שתי שבתות כהלכתן. כי הנה השבת הוא עליית העולמות והעלייה היינו ג״כ בחי׳ ביטול, וכמו ענין עלייה דלע״ל [דלעתיד לבוא] שהוא ג״כ בחי׳ ביטול הנ״ל.
4. Now, from this the matter of “two Shabbosos in accordance with their laws” will also be understood. For Shabbos is the ascent of the worlds, and the ascent is also the level of bittul, like the ascent of the Time to Come, which is also the level of bittul mentioned above.
Section 4 returns to the opening question, the “two Shabbosos.” Shabbos is the ascent of the worlds, and every ascent is a form of bittul, just like the future ascent described above.


והענין כי הנה פי׳ וישבת ביום השביעי173 הוא עד״מ מאדם שעשה איזה מלאכה כמו שכותב איזה שכל, הנה צריך שכלו לירד עד שיתלבש בהמדות והמחשבה, ואח״כ יורדים כולם ומתלבשים בכח המעשה.
The point is that the meaning of “And He rested on the seventh day” is, by way of analogy, like a person who did some work, such as writing down some idea: his intellect must descend until it is clothed in the emotive attributes and in thought, and afterwards they all descend and are clothed in the power of action.
To explain “And He rested on the seventh day,” the Alter Rebbe uses the analogy of a person who writes down an idea: his intellect must first descend into his emotions and thought, and then all of these descend into the power of action, the hand that writes.




22ואחר שנח ממלאכתו חוזרים כל הכחות ומתעלי׳ ונכללים בכח השכל ובעצמות הנפש כו׳. וכך עד״מ ששת ימים עשה174 ה׳, היינו ירידת החכמה והמדות ע״י כמה צמצומים להתלבש בעשרה מאמרות כו׳,
And after he rests from his work, all the powers return and rise and are included in the power of the intellect and in the essence of the soul, etc. And so, by way of analogy, “six days Havayah made”: that is the descent of Chochmah and the emotive attributes through several contractions to be clothed in the Ten Utterances, etc.
After resting from work, all of a person’s faculties rise back into his intellect and the core of his soul. So too, “six days Havayah made” means that Chochmah and the Divine attributes descended through many contractions into the Ten Utterances with which the world was created.


ולכן נז׳ [נזכר] הכל שם אלקים במעשה בראשית שהוא בחי׳ צמצומים כו׳, ובשבת כתיב ויכל אלקים175 היינו שכלו ופסקו הצמצומים ועולה ונכלל בשם הוי׳ שהוא בחי׳ סכ״ע [סובב כל עלמין],
Therefore throughout the work of Creation the Name Elokim is mentioned, which is the level of contractions (tzimtzumim), etc. And of Shabbos it is written, “And Elokim finished,” meaning that the contractions came to an end and ceased, and it rises and is included in the Name Havayah, which is the level of the light that encompasses all worlds (sovev kol almin),
That is why only the Name Elokim, the Name of contraction and limitation, appears in the account of Creation. “And Elokim finished (vayechal)” on Shabbos means that the contractions ended, and everything rises into the Name Havayah, the level of sovev.


וכמו עד״מ הנ״ל עליית השכל והמדות שנשפלו שחוזרים ומתעלים לשרשן, וז״ש [וזהו שכתוב] שבת להוי׳176 וכמ״ש אני הוי׳ חוקר לב בוחן כליות שלפי שאני הוי׳ בחי׳ סוכ״ע שהוא למטה
just as in the analogy mentioned above, the ascent of the intellect and the emotive attributes that had been lowered, which return and rise to their root. And this is [the meaning of] what is written, “a Shabbos to Havayah,” and as it is written, “I, Havayah, search the heart and test the kidneys”: because “I am Havayah,” the level of sovev, which is below
Just as a person’s lowered faculties return to their source, Shabbos is “a Shabbos to Havayah,” a return into Havayah. Havayah, sovev, is the same below as above, as the verse “I, Havayah, search the heart and test the kidneys” shows.


כמו למעלה המשפילי לראות177 בשמים ובארץ שמים וארץ שוים, לכן אני חוקר לב178 וכליות שאין שום דבר מסתיר לפניו ית׳ וכחשכה כאורה179 כו׳,
as above, “Who lowers Himself to look upon the heavens and upon the earth,” heaven and earth being equal, therefore “I search the heart and kidneys,” for nothing conceals before Him, may He be blessed, and “darkness is as light,” etc.
G-d “lowers Himself to look upon the heavens and the earth” alike, for to Him heaven and earth are equal; so nothing hides from Him, and “darkness is as light.” That is how He can search the hidden recesses of the heart.


ולכן בשבת שנאמר שבת להוי׳ היינו עליות בחי׳ ממכ״ע [ממלא כל עלמין] בסכ״ע [בסובב כל עלמין] (ועמ״ש בפ׳ בשלח סד״ה להבין ענין לחם משנה).180181
Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” there is the ascent of the level of the light that fills all worlds (memalei kol almin) into sovev (and see what is written in Parshas Beshalach, at the end of the discourse beginning “To understand the matter of the double bread”).
On Shabbos, then, memalei rises and is included in sovev. The text refers to its discourse in Torah Ohr on the double portion of manna (lechem mishneh).


ולכן הוא עליות העולמות שגם העולמות יש להם עלייה והיינו ג״כ בחי׳ ביטול שמתבטלים מיש לאין, וזהו פי׳ ויכולו השמים והארץ182 כו׳.
Therefore it is the ascent of the worlds: the worlds too have an ascent, and that too is the level of self-nullification (bittul), in that they are nullified from yesh into ayin. And this is the meaning of “And the heavens and the earth were finished (vayechulu),” etc.
This is the ascent of the worlds on Shabbos: they too rise, and their ascent is bittul, nullification from yesh into ayin. The verse “And the heavens and the earth were finished” hints at this.


ויכולו לשון כלות הנפש וביטול כו׳ שבשבת הם בבחי׳ עלייה וביטול וכדלקמן, (וכן לשון שבת ג״כ השבתה שהוא ענין ביטול), והיינו מחמת גילוי בחינת סכ״ע [סובב כל עלמין] שעי״ז נמשך הביטול כנ״ל בענין שכר מצוה מצוה.
Vayechulu is a term of the soul’s expiring yearning (kelos hanefesh) and of bittul, etc.: on Shabbos they are in a state of ascent and bittul, as will be explained below (and likewise the term Shabbos also means cessation, which is a matter of bittul). And that is because of the revelation of the level of sovev, through which the bittul is drawn forth, as mentioned above regarding “the reward of a mitzvah is the mitzvah.”
Vayechulu (“were finished”) is related to kelos hanefesh, the soul’s yearning to expire into G-d; so on Shabbos the worlds are in a state of ascent and bittul. The word Shabbos also means “cessation.” This bittul comes from the revelation of sovev, as with the reward of the mitzvos.


(והנה מה שנק׳ בחי׳ זו עלייה והלא לית אתר פנוי מיניה ונמצא למטה כמו למעלה. אך הענין כמ״ש במ״א בענין כורע בברוך וזוקף בשם183 כי כורע היינו המשכה וזוקף היינו העלאה.
(Now, as for this level being called an “ascent”: surely “there is no place empty of Him,” and He is found below as above? But the matter is as is explained elsewhere on “one bows at ‘Blessed’ and straightens up at the Name”: bowing is drawing down, and straightening up is raising up.
A parenthesis asks how there can be an “ascent” toward G-d if He is everywhere. The answer lies in the bowing of the Shemoneh Esreh: one bows at “Blessed,” which is drawing down, and straightens up at the Name, which is raising up.


כי יש ב׳ בחי׳ בגילוי אלקות הא׳ כמ״ש וירד184 הוי׳ שהירידה הוא ענין המשכה למטה, ופי׳ למטה ר״ל [רוצה לומר] למטה במדרגה שנראה העולם למטה כמו שהוא בבחינתו ומדרגתו רק שנמשך בו גילוי אלקות כי הוא ית׳ כל יכול,
For there are two levels in the revelation of G-dliness. The first is as it is written, “And Havayah descended”: the descent is a drawing down below; and “below” means lower in level, that the world below is seen as it is in its own level and rank, only that a revelation of G-dliness is drawn into it, for He, may He be blessed, is all-powerful.
There are two kinds of Divine revelation. In the first, “And Havayah descended”: G-dliness is drawn down into the world while the world stays as it is, low in rank; G-d, being all-powerful, can reveal Himself even there.


אבל הבחי׳ הב׳ הוא מ״ש לע״ל [לעתיד לבוא] עין בעין יראו185186 שהוא בבחי׳ עלייה ממטה למעלה ומלאה הארץ דעה187188 שגם הארץ תשתנה ממהות׳ [ממהותה] ותזדכך עד שתמלא הארץ דעה את ה׳, והוא כמשל ב׳ בנ״א [בני אדם]189 שהא׳ עומד
But the second level is what is said of the Time to Come, “eye to eye they shall see,” which is in the manner of an ascent from below upward; and “the earth shall be full of knowledge,” that the earth too will change from its nature and be refined until “the earth is full of the knowledge of Havayah.” This is like the analogy of two people, one standing
In the second, that of the Time to Come, “eye to eye they shall see”: the world itself rises upward, and the very earth will be refined until it is “full of the knowledge of Havayah.” When one person stands high and another low, they can meet in two ways: the higher can come down, or the lower can be raised.


במקום גבוה והב׳ במקום נמוך וכדי שיתחברו יש ב׳ אופנים כו׳. וזהו ענין כורע בברוך וזוקף בשם שהם ב׳ בחי׳ הנ״ל, ולכן בשבת שנאמר שבת להוי׳ זהו בחי׳ עליות העולמות כענין וזוקף בשם כו׳).
in a high place and the other in a low place: for them to be joined there are two ways, etc. And this is the matter of bowing at “Blessed” and straightening up at the Name, which are the two levels mentioned above. Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” this is the level of the ascent of the worlds, like “and straightens up at the Name,” etc.)
Bowing and straightening up correspond to these two ways. Shabbos, “a Shabbos to Havayah,” is the second: the worlds themselves ascend, as one straightens up at the Name.


והנה מבואר למעלה שיש ב׳ מדרגות בבחי׳ הביטול. הא׳ ב חי׳ ביטול היש לאין והוא אתעדל״ת [אתערותא דלתתא] לבחי׳ גילוי ביטול האמיתי
Now, it was explained above that there are two degrees of bittul. The first is the level of the nullification of the yesh into ayin, and it is an arousal from below (isarusa dilesata) for the revelation of true bittul,
As explained above, bittul has two degrees. The first, the nullification of yesh into ayin that a person achieves, is an arousal from below that draws down the second, true bittul.


דהיינו שיהיה גילוי בחי׳ אין ממש היינו אור א״ס ב״ה מה שהוא בבחי׳ סכ״ע [סובב כל עלמין] ואינו מושג כלל
that is, that there be a revelation of the level of actual ayin, which is the Infinite Light (Or Ein Sof), blessed be He, as it is at the level of sovev, which is not apprehended at all;
True bittul comes from the revelation of the true ayin, the Infinite Light as it is in sovev, beyond all apprehension.


ולכן נק׳ אין, (ופי׳ אין כמ״ש באדר״ז [באדרא זוטא] דרפ״ח ע״ב ובג״כ ע״ק [עתיקא קדישא] אקרי אין190 כו׳, ועמ״ש ע״ז במבוא שערים שער שלישי ח״ב [חלק ב׳] פ״י [פרק י׳ / פרשה י׳], וע׳ בזהר שלח דקנ״ח ב׳191 ע״פ היש בה עץ אם אין.192
therefore it is called ayin (and the meaning of ayin is as is written in the Idra Zuta, folio 288b: “And therefore Atika Kadisha is called ayin,” etc.; and see what is written on this in Mavo Shearim, Gate Three, Part 2, chapter 10; and see the Zohar, Shelach, folio 158b, on the verse “Is there a tree in it or not (ayin)?”
It is called ayin, “nothing,” because it cannot be grasped. The Idra Zuta says that Atika Kadisha is called ayin, and the Zohar reads the question to the spies, “Is there a tree in it or not (ayin)?”, as alluding to this level.


ובפי׳ הרמ״ז [הרב משה זכות] שם במ״ש והוא הנק׳ אין כו׳ ע״ש). וע״י גילוי זה יהי׳ [יהיה] הביטול אמיתי.
and in the commentary of the Ramaz there, where he writes, “and this is what is called ayin,” etc.; see there). And through this revelation the bittul will be true.
The Ramaz, commenting on that Zohar, explains what is called ayin. Through the revelation of this level the bittul will be complete and true.


וכך יובן שיש ב׳ בחי׳ אלו בשבת וזהו ענין שתי שבתות כהלכתן שיש בכל שבת,
And so it will be understood that these two levels are in Shabbos; and this is the matter of “two Shabbosos in accordance with their laws,” which are in every Shabbos:
Shabbos contains both these degrees, and they are the “two Shabbosos” that are in every Shabbos.


דהיינו שבת תתאה ושבת עילאה. והנה להבין ענין שבת תתאה צריך להקדים תחלה ענין מצות שביעית193 הכתוב בסדרה זאת.
namely, the lower Shabbos and the higher Shabbos. Now, to understand the matter of the lower Shabbos, we must first introduce the mitzvah of Shevi’is (the Sabbatical year), which is written in this parshah,
They are the lower Shabbos and the higher Shabbos. To explain the lower Shabbos, the Alter Rebbe turns to the Sabbatical year (Shevi’is), commanded in this very parshah.


שנק׳ ג״כ שבת כמ״ש ושבתה הארץ שבת לה׳ שהוא ג״כ בחי׳ שבת ועלייה שהיש בטל לאין
which is also called Shabbos, as it is written, “And the land shall rest a Shabbos to Havayah”: it too is the level of Shabbos and ascent, in which the yesh is nullified into ayin.
The Sabbatical year is also called “a Shabbos to Havayah,” and it too is an ascent in which the yesh is nullified into ayin.


כי שש שנים שזורע וחורש וקוצר לעצמו הוא בחי׳ יש ודבר והארץ ופירותיה הן שלו דוקא,
For in the six years in which he sows, plows and reaps for himself, he is at the level of a yesh, a separate thing, and the land and its fruits are his alone.
For six years a person works his field for himself; he is a separate yesh, and the land and its fruits are his alone.


נמצא הוא בחי׳ יש ודבר ובשביעית הוא בחי׳ ביטול היש ולכן נעשה הפירות הפקר (וגם ארעא אפקרא רחמנא לצורך אכילת הפירות) (בנדרים דמ״ב ע״ב).194
So he is at the level of a yesh, a separate thing; but in the seventh year it is the level of the nullification of the yesh, and therefore the fruits become ownerless (and also “the Merciful One made the land ownerless” for the purpose of eating the fruits) (Nedarim, folio 42b).
In the seventh year that sense of self is nullified: the fruits become ownerless. The Talmud even says that the Torah made the land itself ownerless for the purpose of eating its fruit.


רק שיוכל לזכות מן ההפקר כאדם אחר הזוכה מן ההפקר כו׳ ולכן כתיב ולבהמתך ולחיה195 כו׳ שכל זמן שחיה אוכלת196 בשדה כו׳, וזהו מצות ביעור בשביעית שמוכרח להוציאם מן הבית.197198
Only, he may acquire from what is ownerless like any other person who acquires from what is ownerless, etc. Therefore it is written, “And for your cattle and for the beast,” etc., [teaching] that as long as the beast eats in the field, etc.; and this is the mitzvah of removal (biur) in the seventh year, that he is obliged to remove them from the house.
The owner may take of the produce only as anyone may take what is ownerless. And the verse ties the eating to the animals: once the wild beasts have nothing left in the field, the produce must be removed from the house (biur).




23וזהו ביטול היש בפ״מ [בפועל ממש]. וגם מה שתלה הכתוב אכילת אדם באכילת חיה שכשכלה לחיה מן השדה אסור לו לאכול וחייב לבער.
And this is the nullification of the yesh in actual fact. And also, the fact that the verse made a person’s eating depend on the beast’s eating, so that when [the produce] is finished for the beast from the field he is forbidden to eat and is obliged to remove [it],
This is the nullification of the yesh in actual practice. The verse makes a person’s eating depend on the animals’: when the produce is gone from the field for the wild beasts, the owner may no longer eat it and must remove it.


היינו מפני שהוא ביטול היש עד שאדם ובהמה שוים. וזהו מפני שהוא שבת הארץ ועלייה בבחי׳ סכ״ע [סובב כל עלמין], כי
is because it is the nullification of the yesh, to the point that man and beast are equal. And this is because it is the Shabbos of the land, and an ascent into the level of the light that encompasses all worlds (sovev kol almin). For
This shows a bittul so complete that man and beast are equal. It is the “Shabbos of the land,” its ascent into sovev.


הנה התחלקות המדרגות דצח״מ [דומם צומח חי מדבר] זהו מצד בחי׳ ממכ״ע [ממלא כל עלמין] שבאדם מתגלה בחי׳ חכמה שלא נתגלה ונמשך בחי׳ זו בבהמה וחיה שנתגלה בהם רק בחי׳ החיות בלבד כו׳, (ועיין בסש״ב [בספר של בינונים] פמ״ח).
the division into the ranks of inanimate, vegetative, animal and speaking is from the level of the light that fills all worlds (memalei kol almin): in man the level of Chochmah is revealed, while this level is not revealed and drawn into domestic animals and wild beasts, in which only the level of life-force is revealed, etc. (and see Sefer Shel Beinonim, chapter 48).
The ranking of creation into inanimate, vegetative, animal and human stems from memalei, which shines in each according to its capacity: in man Chochmah is revealed, while in animals only life-force. The text refers to Tanya, chapter 48.


אבל כשמתבטלים לגבי בחי׳ סוכ״ע שמקיף על כולן בהשוואה א׳ הרי כולן שוין כי בבחי׳ סובב נאמר אדם ובהמה תושיע199 ה׳ בהשואה א׳
But when they are nullified before the level of sovev, which encompasses them all equally, they are all equal; for of the level of sovev it is said, “Man and beast You save, Havayah,” equally,
Before sovev, which encompasses all equally, these distinctions fall away. So the verse says “Man and beast You save, Havayah,” placing them on one level.


והיינו בחי׳ בהמה רבה200 כו׳, (עמש״ל [עיין מה שכתוב לעיל] בד״ה והניף הכהן201202 ובפ׳ עקב בד״ה ויאכילך).203204 ולכן באכילת שביעית אדם ובהמה שוין.
and this is the level of the “great beast,” etc. (see what is written above in the discourse beginning “And the Kohen shall wave,” and in Parshas Eikev in the discourse beginning “And He fed you”). Therefore in eating [the produce of] Shevi’is, man and beast are equal.
This is the level called the “great beast,” which, the Kehot note says, is a “beast” higher than man. Therefore, in eating the produce of the Sabbatical year, man and beast are equal.


והיינו ע״י התגלות סכ״ע [סובב כל עלמין]. ואמנם כ״ז [כל זה] הוא ענין ביטול היש לאין. והיינו כענין בחי׳ ומדרגת שבת תתאה, אבל שבת עילאה הוא למעלה מבחי׳ זו.
And that is through the revelation of sovev. However, all this is the matter of the nullification of the yesh into ayin, and that is like the level and rank of the lower Shabbos; but the higher Shabbos is above this level.
This equality comes from the revelation of sovev. Yet all of this is still the nullification of yesh into ayin, the lower Shabbos; the higher Shabbos is above it.




Section 9 · ¶24–28
“Which He made” and “which He created”
24וביאור הענין הוא דהנה מצינו שנאמר בתורה גבי שבת ב׳ לשונות הא׳ כמ״ש וישבת ביום השביעי מכל מלאכתו אשר עשה.205
The explanation of the matter is this. We find that the Torah uses two expressions about Shabbos. The first is as it is written, “And He rested on the seventh day from all His work which He had made.”
The Torah describes G-d’s Shabbos rest in two ways, and these are the two Shabbosos. The first: “He rested on the seventh day from all His work which He had made (asah).”


שהוא השבת והעלייה מכל אשר עשה דהיינו מבחי׳ עשייה. הב׳ מ״ש אח״כ כי בו שבת מכל מלאכתו אשר ברא.206207
This is the rest and ascent from all that He made, that is, from the level of Asiyah (making). The second is what is written afterwards, “for on it He rested from all His work which He created.”
That first expression speaks of rest and ascent from Asiyah, from what He “made.” The second, in the next verse, says that He rested “from all His work which He created (bara).”


שהוא בחי׳ שבת ועלייה גם מבחי׳ בריאה. עם היותו למעלה מבחי׳ עשייה, וכמ״ש אשר ברא אלקים לעשות שהבריאה הוא
This is the level of rest and ascent also from the level of Beriah (creation), although it is above the level of Asiyah, as it is written, “which G-d created to make”: creation is
That is a rest and ascent from Beriah, “creation,” which is higher than Asiyah. As the verse says, “which G-d created to make”: creation comes first, and making follows from it.


רק מקור להיות מזה אח״כ בחי׳ עשייה ובשבת שבת ג״ כ מבחי׳ מלאכתו אשר ברא כו׳, והן הן בחי׳ שבת תתאה ושבת עילאה.208
only a source from which the level of Asiyah afterwards comes to be; and on Shabbos He rested also from the level of “His work which He created,” etc. And these are precisely the levels of the lower Shabbos and the higher Shabbos.
Creation is only the source from which making then comes. On Shabbos G-d rested even from creation, and these two rests are the lower and the higher Shabbos.


כי הנה וישבת מבחי׳ אשר עשה היינו עליות עולמות התחתונים שנק׳ בכלל בחי׳ עשייה אצלו ית׳ ובשבת הם מתעלים למעלה מבחי׳ עשייה, וזהו
For “and He rested” from the level of “which He made” is the ascent of the lower worlds, which in general are called the level of Asiyah relative to Him, may He be blessed; and on Shabbos they rise above the level of Asiyah. And this is
Resting from “what He made” is the ascent of all the lower worlds, which relative to G-d are all “Asiyah,” made things. On Shabbos they rise above that level.


והנה טוב מאד209 ויכולו210 השמים211 כו׳, פי׳ שהוטב והוכשר בעיניו סדר ההשתלשלות שנעשו על אופן ויכולו לשון כלות הנפש
“and behold, it was very good. And the heavens … were finished (vayechulu),” etc.: meaning that the order of the chain of descending worlds (hishtalshelus) was good and fitting in His eyes, in that they were made in the manner of vayechulu, a term of the soul’s expiring yearning (kelos hanefesh):
“Behold, it was very good” is followed by “And the heavens were finished (vayechulu)”: G-d found the chain of worlds good and fitting because it was made with the capacity for vayechulu, kelos hanefesh, a yearning to rise and dissolve into Him.


שנעשו בענין שיוכלו להיות בבחי׳ כלות הנפש מלמטה למעלה בבחי׳ רצוא ושוב212 וכל בחי׳ העליות הללו הוא עד עלייתם בבחי׳ חכמה שהיא ראשית ההשתלשלות
they were made in such a way that they can be in a state of kelos hanefesh from below upward, in the manner of “running and returning.” And all these ascents go as far as their ascent into the level of Chochmah, which is the beginning of the chain of descent,
The worlds were made able to yearn upward, in the rhythm of “running and returning” of Ezekiel’s angels. All these ascents reach as far as Chochmah, the beginning of the chain of worlds.


כי אבא מקנן באצי׳213214 שהוא בחי׳ ביטול חכמה היא כח מ״ה [מה],215 משא״כ בבי״ע אין מתגלה בחי׳ חכמה
for “Abba nests in Atzilus,” which is the level of self-nullification (bittul): Chochmah is koach mah, “the power of ‘what?’” In Beriah, Yetzirah and Asiyah, by contrast, the level of Chochmah is not revealed,
Chochmah is revealed in Atzilus, where “Abba nests”; it is the level of bittul, for the letters of chochmah spell koach mah, “the power of ‘what?’” In the lower worlds of Beriah, Yetzirah and Asiyah, Chochmah is not revealed.


וכמאמר אימא מקננא בכורסייא,216217 ועליי׳ [ועלייה] עולמות ע״י הביטול היינו ליכלל באצי׳ אשר שם גילוי ח״ע [חכמה עילאה] שבו מלובש אור א״ס.
as it is said, “Imma nests in the Throne.” And the ascent of the worlds through bittul is to be included in Atzilus, where there is the revelation of supernal Chochmah, in which the Infinite Light (Or Ein Sof) is clothed.
There, as the Tikkunei Zohar says, “Imma nests in the Throne,” in Beriah. The worlds’ ascent through bittul on Shabbos is to be included in Atzilus, where supernal Chochmah, in which the Infinite Light is clothed, is revealed.




25וע״ז נאמר וישבת מכל אשר עשה.218 שהרי גם בחכמה כתיב והחכמה מאין תמצא219 שנק׳ בריאה יש מאין לגבי אור א״ס ב״ה. וזהו בחי׳ שבת תתאה והוא ענין ביטול היש לאין וכן הוא בענין שביעית.
And of this it is said, “And He rested from all that He made.” For even of Chochmah it is written, “And Chochmah is found from ayin,” so that it is called a creation, something from nothing, relative to the Infinite Light (Or Ein Sof), blessed be He. And this is the level of the lower Shabbos, which is the matter of the nullification of the yesh into ayin; and so it is with Shevi’is.
The ascent “from all that He made” reaches up to Chochmah. Even Chochmah “is found from ayin,” a creation from nothing relative to the Infinite Light, so the ascent into it is still the lower Shabbos: the nullification of yesh into ayin, as in the Sabbatical year.




26והנה כן הוא ג״כ ענין המצות שהם ג״כ ביטול היש לאין. אמנם השכר שיהי׳ [שיהיה] עי״ז לעתיד היינו בחי׳ גילוי עצמות אור א״ס הסכ״ע [הסובב כל עלמין] הוא בחי׳ אין שממנו תמצא החכמה עילאה.
And so too is the matter of the mitzvos, which are likewise the nullification of the yesh into ayin. However, the reward that will come through them in the future is the level of the revelation of the essence of the Infinite Light (Or Ein Sof), the light that encompasses all worlds (sovev kol almin), which is the level of ayin from which supernal Chochmah “is found.”
The mitzvos too are the nullification of yesh into ayin, the lower level. But their future reward is the revelation of the essence of the Infinite Light, sovev, the ayin from which supernal Chochmah itself comes into being.


וזהו בחי׳ ומדרגת שבת עילאה והוא מ״ש כי בו שבת מכל מלאכתו אשר ברא220 שהחכמה נקרא בריאה כנ״ל.
And this is the level and rank of the higher Shabbos, which is what is written, “for on it He rested from all His work which He created,” for Chochmah is called “creation,” as mentioned above.
That higher revelation is the higher Shabbos: G-d “rested from all His work which He created,” beyond even Chochmah, which is called “creation.”




27והנה חיות והתהוות החכמה הוא רק מבחי׳ שמו וזיו בלבד וכמבואר למעלה בפי׳ בורא קדושים ישתבח שמך כו׳ ושמו בגימ׳ [בגימטריא] רצון.221
Now, the life and coming into being of Chochmah is only from the level of His Name and radiance alone, as explained above on the meaning of “Creator of holy ones, may Your Name be praised,” etc.; and shemo (“His Name”) has the numerical value of ratzon (will).
Chochmah receives its life and existence only from G-d’s “Name,” His radiance, as explained earlier. The word shemo, “His Name,” has the same numerical value as ratzon, “will”: His Name corresponds to His will.


אבל עצמותו ית׳ הנק׳ בעל הרצון ונקרא מאור פי׳ מקור האור הוא למעלה מעלה מהיות מקור לחכמה ובשבת יש בחי׳ עליות העולמות כ״כ [כל כך] עד שהחכמה עולה ונכלל במאצילה הסכ״ע [הסובב כל עלמין] וזהו בחינת שבת עילאה.
But His essence, may He be blessed, which is called the Master of the will and is called the Luminary, that is, the source of the light, is far above being a source for Chochmah. And on Shabbos the ascent of the worlds is so great that Chochmah rises and is included in its Emanator, sovev; and this is the level of the higher Shabbos.
But G-d’s essence, the Master of the will, the Luminary from which the light comes, is far above being a source for Chochmah. On Shabbos the worlds rise so high that Chochmah itself is included in its source, sovev: this is the higher Shabbos.


ובחי׳ ביטול זה זהו ענין כתר שהוא לשון שתיקה כתר לי זעיר222 (באיוב רסי׳ [ריש סימן] ל״ו), דפירושו המתן לי מעט ודום שהוא ענין שתיקה.
And this level of bittul is the matter of Keser (the Crown), which is a term of silence: “Kater li ze’ir” (Job, beginning of chapter 36), which means “Wait for me a little” and be still, which is a matter of silence.
This bittul above Chochmah is Keser, the Crown, whose name also means waiting in silence, as in Job’s “Kater li ze’ir,” “Wait for me a little.”


והוא ענין סייג לחכמה שתיקה.223224 סייג הוא גדר ומקיף שלמעלה מהחכמה הוא השתיקה והביטול וכענין משתאה לה מחריש.225
And this is the matter of “A fence for wisdom is silence”: a fence is an enclosure and something encompassing, for above Chochmah is silence and bittul, as in “wondering at her, keeping silent.”
The Mishnah says, “A fence for wisdom is silence”: a fence surrounds, and what surrounds and stands above Chochmah is silence and bittul, like Eliezer “wondering at her, keeping silent.”


וכמ״ש במ״א בענין כבד פה וכבד לשון226 דמשה227 כו׳, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בירו׳ [בירושלמי] כתיב שבת לה׳ אלקיך שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר228 אר״ח [אמר רבי חנינא] בדוחק התירו שאילת שלום בשבת:229
And as is explained elsewhere on Moshe’s being “heavy of mouth and heavy of tongue,” etc. And this is what our Sages, of blessed memory, said in the Jerusalem Talmud: it is written, “a Shabbos to Havayah your G-d”: rest as Havayah [rests]; just as He rested from speech, so you too rest from speech. Rabbi Chanina said: with difficulty did they permit greeting one another on Shabbos.
Moshe, “heavy of mouth and heavy of tongue,” is explained elsewhere in this light. The Jerusalem Talmud reads “a Shabbos to Havayah” as “rest as Havayah rests”: as G-d ceased from speech, we too restrain our speech on Shabbos, so that even greeting others was permitted only with difficulty.




28קיצור. (וזהו ענין שתי שבתות כהלכתן. כי שבת העלייה מבחי׳ ממכ״ע [ממלא כל עלמין] בסוכ״ע ועי״ז נמשך בחי׳ הביטול. ויש בזה שני בחי׳. שבת תתאה הוא ענין ביטול היש לאין בבחי׳ חכמה כח מה.230 ושבת עילאה בחי׳ שלמעלה מהחכמה):
Summary. (And this is the matter of “two Shabbosos in accordance with their laws.” For Shabbos is the ascent from the level of the light that fills all worlds (memalei kol almin) into the light that encompasses all worlds (sovev kol almin), and through this bittul is drawn forth. And in this there are two levels: the lower Shabbos is the nullification of the yesh into ayin at the level of Chochmah, koach mah; and the higher Shabbos is the level that is above Chochmah.)
A summary of section 4: Shabbos is the ascent of memalei into sovev, which brings bittul in two degrees, the lower Shabbos, the nullification of yesh into ayin within Chochmah (koach mah), and the higher Shabbos, above Chochmah.




Section 10 · ¶29–30
Keeping the Shabbosos, revering the Sanctuary
29ה וזהו את שבתותי תשמרו.231232233 פי׳ שבתותי היינו בחי׳ שבת תתאה שהוא ביטול היש לאין, ושבת עילאה
5. And this is [the meaning of] “My Shabbosos you shall keep.” “My Shabbosos” means the level of the lower Shabbos, which is the nullification of the yesh into ayin, and the higher Shabbos,
Section 5 returns to the opening verse. “My Shabbosos,” in the plural, are the lower Shabbos, the nullification of yesh into ayin, and the higher Shabbos.


שהוא ביטול האמיתי שב׳ שבתות אלו ישנן בכל שבת כנ״ל (וע׳ מענין את שבתותי תשמרו בזח״א [בזהר חלק א] ה׳ ב׳ ח״ג [חלק ג׳] פב״א.234 ת״ז [תיקוני זהר] ריש תקון כ״ד).235
which is true self-nullification (bittul); for these two Shabbosos are in every Shabbos, as mentioned above (and see on “My Shabbosos you shall keep” in the Zohar, Part I, 5b, and Part III, 82a; Tikkunei Zohar, beginning of Tikkun 24).
The higher Shabbos is true bittul, and both are present in every Shabbos. The text points to the Zohar and the Tikkunei Zohar on this verse.


ופי׳ תשמרו שבאמת שבת הוא בחי׳ מתנה שנותנים אותה לנו מה׳ רק שאנו צריכים לשמור שלא יפסידו אותה ח״ו [חס ושלום] ע״י איזה קלקול וגרמא בנזקין המונע גילוי זה
And the meaning of “you shall keep” is that in truth Shabbos is a gift, given to us by G-d; only we must guard it so that it not be lost, G-d forbid, through some fault, some indirect cause of harm, that prevents this revelation,
“You shall keep” teaches that Shabbos is a gift from G-d, not our achievement; our part is to guard it, so that no fault of ours, even an indirect cause, blocks its revelation.


כמו אפילו דברים שאדם דש בעקביו236237 שקר וגסות, וכמ״ש דובר שקרים לא יכון238 לנגד עיני ובגסות אין אני והוא יכולים239 לדור בעולם א׳.
such as even the things that a person tramples with his heels, falsehood and arrogance; as it is written, “He who speaks falsehoods shall not stand before My eyes,” and of arrogance [it is said], “I and he cannot dwell in one world.”
Even faults that people treat lightly, “trampling them with their heels,” such as falsehood and arrogance, can block it. Of the liar G-d says he “shall not stand before My eyes,” and of the arrogant, “I and he cannot dwell in one world.”


והנה הרבותא היא על שבת תתאה שהוא ביטול היש שגם זה אינו אלא בחי׳ תשמרו
Now, the novelty is regarding the lower Shabbos, which is the nullification of the yesh: that this too is only in the category of “you shall keep,”
The striking point is that even the lower Shabbos, our own bittul, needs “keeping.”


דהיינו שצ״ל שלא יהיה ביטול זה גופא בבחי׳ יש שהוא ביטל עצמו ע״י כחו (וכמ״ש ופלגשו ושמה ראו מ״ה [שם מ״ה]240 שעושה יש ודבר מהביטול והוא שרש השתלשלות והתהוות היש גשמי דסט״א [דסטרא אחרא] כו׳).
that is, one must see to it that this very bittul not be in a state of yesh, in that he nullified himself by his own power (as it is written, “And his concubine, whose name was Re’umah,” re’u mah, “see the ‘what’”: making a yesh and a thing out of the bittul; and this is the root of the descent and coming into being of the physical yesh of the sitra achra, etc.).
One must guard against making the bittul itself into a yesh, taking pride in having nullified oneself. The name of Nachor’s concubine, Re’umah, is read as re’u mah, “see the ‘what’”: making a display of self-nullification, which is the root of the physical yesh of the sitra achra.


אלא הכל מאת ה׳ כי הגם שהבחירה ניתנה בידי האדם עכ״ז [עם כל זה] אלמלא עוזרו אין יכול לו241
Rather, everything is from G-d: for although free choice is given into man’s hands, nevertheless, were it not that He helps him, he could not prevail over it;
Rather, one must recognize that everything is from G-d: free choice is in our hands, yet the Sages teach that without G-d’s help a person could not overcome his evil inclination.


וגם ארז״ל [אמרו רבותינו זכרונם לברכה] היה בעיניך כרשע242 כו׳ (וכמ״ש הפי׳ בסש״ב [בספר של בינונים] פכ״ז). וזהו את שבתותי שב׳ השבתות הם שלי כו׳.
and our Sages, of blessed memory, also said, “Be in your own eyes like a wicked person,” etc. (as its explanation is written in Sefer Shel Beinonim, chapter 27). And this is “My Shabbosos”: the two Shabbosos are Mine, etc.
So the Sages also said, “Be in your own eyes like a wicked person,” as Tanya explains. This is why the verse says “My Shabbosos”: both Shabbosos, even the lower one, are G-d’s.


ומקדשי תיראו פי׳ מקדשי קאי על התורה כי המקדש שלמטה הוא מעשה ידי האדם שלמה המלך בנה אותו,
“And My Sanctuary you shall revere”: “My Sanctuary” refers to the Torah. For the Sanctuary below is the work of man’s hands: King Shlomo built it.
“My Sanctuary” refers to the Torah. The Temple below was the work of human hands, built by King Shlomo.


אבל התורה היא מקדשו של הקב״ה ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לו להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה243
But the Torah is the very Sanctuary of the Holy One, blessed be He, as our Sages, of blessed memory, said, “The Holy One, blessed be He, has in His world only the four cubits of halachah.”
The Torah, however, is G-d’s own Sanctuary: the Sages say that G-d has in His world only “the four cubits of halachah.”


(ועיין בסש״ב [בספר של בינונים] פנ״ב שהתלמוד והמשנה נמשכים מהיכל קה״ק [קדש הקדשים] דבריאה244 יצירה כו׳ נמצא ד׳ אמות של הלכה הם בחי׳ מקדשי ממש.
(And see Sefer Shel Beinonim, chapter 52, that the Talmud and the Mishnah are drawn from the chamber of the Holy of Holies of Beriah, Yetzirah, etc.; it follows that the four cubits of halachah are the level of “My Sanctuary” itself.
Tanya explains that the Mishnah and the Talmud come from the chamber of the Holy of Holies in the higher worlds, so the four cubits of halachah are truly G-d’s Sanctuary.


ועיין בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] פ״ה דשרש היכל קדה״ק [קודש הקדשים] שרשו מאד נעלה. ועמ״ש בביאור ע״פ שבת שבתון245 בשם זהר הרקיע פ׳ בראשית).
And see Etz Chaim, Shaar Kisei HaKavod (the Gate of the Throne of Glory), chapter 5, that the root of the chamber of the Holy of Holies is very lofty. And see what is written in the Biur on “a Shabbos of complete rest (Shabbas Shabbason),” in the name of the Zohar HaRakia, Parshas Bereishis.)
Etz Chaim shows that the root of this chamber of the Holy of Holies is very lofty. The text also refers to its explanation of “a Shabbos of complete rest,” which cites the Zohar HaRakia.


והענין כי התורה הוא המשכת אלקות בבחי׳ פנימית כמו שבהמ״ק [שבית המקדש] היה גילוי השכינה והוא בחי׳ ממכ״ע [ממלא כל עלמין]. ושבת הוא העליות בבחי׳ סכ״ע [סובב כל עלמין].
The point is that the Torah is a drawing down of G-dliness in an inward manner, just as in the Holy Temple there was the revelation of the Shechinah; and this is the level of the light that fills all worlds (memalei kol almin). And Shabbos is the ascents into the level of the light that encompasses all worlds (sovev kol almin).
The Torah draws G-dliness down inwardly, as the Shechinah was revealed in the Temple: this is memalei. Shabbos, by contrast, is the ascent into sovev.


ולכן אמר עם היות דשבתותי תשמרו שהוא עליות בבחי׳ סכ״ע [סובב כל עלמין], עכ״ז [עם כל זה] ומקדשי תיראו אני הוי׳ פי׳ אני הוא עצמותו ית׳ הוא ממש הוי׳ שהוא מה שנמשך להיות ממכ״ע [ממלא כל עלמין] ביו״ד נברא העוה״ב [העולם הבא] כו׳ וכולא חד.246247
Therefore it says: although “My Shabbosos you shall keep,” which is the ascents into the level of sovev, nevertheless “and My Sanctuary you shall revere; I am Havayah.” That is, “I,” which is His very essence, may He be blessed, is truly Havayah, which is what is drawn down to be memalei, “with the yud the World to Come was created,” etc.; and all is one.
So the verse joins them: though Shabbos is an ascent into sovev, still “revere My Sanctuary; I am Havayah.” The “I,” G-d’s very essence, is one with Havayah as it is drawn down into memalei, so the drawing down through Torah and the ascent of Shabbos are one.




30וזהו אורייתא מחכמה נפקת248 פי׳ נפקת היינו התגלותה היא מחכמה אבל מקור חוצבה הוא למעלה מן החכמה כי התורה היא פי׳
And this is [the meaning of] “The Torah comes forth from Chochmah”: “comes forth” means that its revelation is from Chochmah, but the source from which it is hewn is above Chochmah. For the Torah is the explanation
The Zohar says, “The Torah comes forth from Chochmah”: its revelation is in Chochmah, but its source is higher. For the Torah is the explanation of the mitzvos.


וביאור המצות שהם רצון העליון תרי״ג מצות249 דאורייתא עם ז׳ מצות דרבנן250 גימ׳ [גימטריא] תר״ך251 כתר,
and elucidation of the mitzvos, which are the Supernal Will (ratzon ha’elyon): the 613 mitzvos of the Torah together with the seven mitzvos of the Rabbis equal 620, the numerical value of keser (crown).
The mitzvos are G-d’s supernal will, which is above Chochmah: the 613 commandments of the Torah and the seven of the Rabbis total 620, the numerical value of keser, the Crown, the level of will.


והנה גבי מקדשי נאמר תיראו252 (ועיין מזה ברבות בשיר השירים בפסוק כמגדל דוד253 ובסדר בשלח פכ״ט ע״פ נורא אלקים ממקדשך254.255 ובזבחים קט״ו ב׳ ובסדר ויצא ס״פ ס״ט ע״פ מה נורא המקום הזה256 ובזח״ב [ובזהר חלק ב׳] ע״ט א׳)
Now, regarding “My Sanctuary” it says “you shall revere” (and see on this in [Midrash] Rabbah on Shir HaShirim, on the verse “like the tower of David,” and in the order of Beshalach, section 29, on the verse “Awesome is G-d from Your sanctuaries”; and in Zevachim 115b; and in the order of Vayetzei, end of section 69, on the verse “How awesome is this place”; and in the Zohar, Part II, 79a);
Of the Sanctuary the verse says “revere.” The Midrashim, the Talmud and the Zohar cited here connect awe with G-d’s sanctuary and with the place of the Temple, as in “How awesome is this place.”


והטעם כי לפי שבחי׳ מקדשי הוא ההמשכה בבחי׳ גילוי ואור פנימי לכך נמשך מזה היראה מצד הגילוי (ועמ״ש בד״ה וירא ישראל כו׳ וייראו העם257 כו׳ ובסש״ב [ובספר של בינונים] ס״פ כ״ג):258259
and the reason is that because the level of “My Sanctuary” is the drawing down as revelation and inner light, therefore awe is drawn from it, because of the revelation (and see what is written in the discourse beginning “And Israel saw … and the people feared,” etc., and in Sefer Shel Beinonim, end of chapter 23).
Awe comes from revelation: because “My Sanctuary,” the Torah, is G-d’s light drawn down in revealed, inward form, it brings awe, as at the Sea, where Israel “saw … and the people feared.”



In one’s avodah
Shabbos is a gift from G-d that we must guard: from falsehood and arrogance, faults people tread on lightly, and even from taking pride in our own self-nullification, remembering that everything is from G-d. Through the week, daily prayer gathers up and raises the day’s Torah, mitzvos and good deeds; every mitzvah done with bittul prepares the revelation to come; and in Torah study a person’s self should not stand as a barrier before G-d’s word.
Questions for discussion
	Why does the Alter Rebbe say that the souls’ main reward must come when they are again in bodies, rather than in Gan Eden?
	How does the analogy of a person’s name explain what it means that G-d creates the worlds only through His “Name”?
	In what sense is the reward of a mitzvah the mitzvah itself?
	How does the Sabbatical year, in which man and beast eat alike, illustrate the lower Shabbos, and what makes the higher Shabbos higher?
	Why must even our own self-nullification be “kept,” and what danger does the reading of Re’umah as re’u mah describe?

Sources and references
Notes
Paragraph 1
1את שבתתי תשמרו
The note records that this maamar dates from 5571 and lists where Or HaTorah prints material on it: glosses, abridgements, and a version with variants and further glosses.
Kehot’s noteמאמר זה הוא משנת תקע״א — ראה אוה״ת על מארז״ל וענינים ע׳ שלג (וראה להלן בהוספות ברשימת הכתבי-יד על המאמר כאן ועל הביאור דלהלן מג, ב). הגהות למאמר זה נדפסו באוה״ת בהר כרך ב׳ ע׳ תרכד. קיצורים באוה״ת בהר כרך-ד ע׳ א׳קס ושם כרך-ג ע׳ תתק המאמר בשינויים ותוס׳ הגהות. קיצור באוה״ת דברים כרך-ו ע׳ א׳תפז. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ראה גם ס׳ פלח הרמון שמות ע׳ רמח ואילך. המאמר והביאור בארוכה מכ״ק אדהאמ״צ במאמרי אדהאמ״צ ויקרא-ב ע׳ תשיח. ד״ה את שבתתי תשמרו דתק״ע שלא נדפס בלקו״ת [נדפס בסה״מ תק״ע ע׳ פא] הובא באור התורה פ׳ נח (נז, ב). ופי׳ שם כי המשכת והתגלות התענוג הוא בחי׳ שבתא דיומא, וע׳ בתו״א יתרו ד״ה להבין ביאור ענין האבות (קכב, ב) [עג, א] בענין זכור ושמור, יעו״ש. [כ].
2את שבתתי תשמרו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” The same words close Parshas Behar (Leviticus 26:2); the maamar expounds both halves of the verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
3Kehot’s note points to Leviticus 26:2 for these words.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Rabbi Yochanan, in the name of Rabbi Shimon ben Yochai, derives this from Isaiah’s promise to those “who keep My Shabbosos.” The Alter Rebbe takes the “two Shabbosos” as the two levels within each Shabbos.
Shabbat 118b:4שבת קי״ח ב:ד׳
אָמַר רַב יְהוּדָה אָמַר רַב: אִלְמָלֵי שָׁמְרוּ יִשְׂרָאֵל שַׁבָּת רִאשׁוֹנָה לֹא שָׁלְטָה בָּהֶן אוּמָּה וְלָשׁוֹן, שֶׁנֶּאֱמַר: ״וַיְהִי בַּיּוֹם הַשְּׁבִיעִי יָצְאוּ מִן הָעָם לִלְקוֹט״, וּכְתִיב בָּתְרֵיהּ: ״וַיָּבֹא עֲמָלֵק״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אִלְמָלֵי מְשַׁמְּרִין יִשְׂרָאֵל שְׁתֵּי שַׁבָּתוֹת כְּהִלְכָתָן — מִיָּד נִגְאָלִים, שֶׁנֶּאֱמַר: ״כֹה אָמַר ה׳ לַסָּרִיסִים אֲשֶׁר יִשְׁמְרוּ אֶת שַׁבְּתוֹתַי״, וּכְתִיב בָּתְרֵיהּ: ״וַהֲבִיאוֹתִים אֶל הַר קׇדְשִׁי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5עולת שבת בשבתו
“The burnt-offering of Shabbos on its Shabbos, besides the continual burnt-offering and its libation.” The doubled “Shabbos … its Shabbos” hints at a Shabbos within the Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, י.
6ע״פ והי׳ מדי חדש בחדשו
That discourse explains Shabbos as following the six days of work, and Rosh Chodesh as receiving from Chochmah itself, which is far higher than Chochmah as it is hidden within the emotive attributes.
Kehot’s noteלקמן פ׳ ברכה צז, ג — דשם מבאר בענין שבת שאחר ששת ימי המעשה. ומדי שבת בשבתו שבתו של שבת היינו שגם שבת נחשב אצלו כיום החול.
7והיה מדי חדש בחדשו
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos, all flesh shall come to bow before Me.” The discourse the text refers to explains “its Shabbos” as a higher Shabbos of the Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והיינו כמ״ש בזהר בראשית דף ה׳ ע״ב
The Biur on this maamar quotes this Zohar and explains the higher and lower Shabbos as Shabbos day and Shabbos night, and the word “es” as including what is added from the weekday to the holy day, the ascent of the Worlds of Beriah, Yetzirah and Asiyah into Atzilus.
Kehot’s noteראה לקמן מד, א ובאוה״ת ויקרא-ב ע׳ תרכט.
9שיש שבת תתאה ושבת עילאה
A parallel discussion of the lower Shabbos and the higher Shabbos by the Mitteler Rebbe.
Kehot’s noteראה מאמרי אדה״א שמות-א ע׳ רח ואילך. שרש מצות התפלה פרק לג (דף קלד, א) ואילך. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ ט. תרל״ד ע׳ ריד ובמ״מ לשם.
10שיש שבת תתאה ושבת עילאה בכל שבת וע״ז נאמר את שבתתי תשמרו
The Zohar expounds “My Shabbosos” as “the higher Shabbos and the lower Shabbos, which are two included together.” This is the basis for the two levels in every Shabbos.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
He commenced thus: ‘It is written: ‘eth Shabthothai (“My sabbaths”) (Lev. 19, 30). The particle eth indicates that in the precept of the Sabbath is to be included the limit of the Sabbath walk, which is two thousand cubits in all directions.”My Sabbaths” is a reference to the higher Sabbath and the lower Sabbath, which are two joined together as one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
11Rabbi Levi says that if Israel kept one Shabbos as it ought to be kept, the son of David would come at once. The Alter Rebbe shows that this agrees with the Babylonian Talmud’s “two Shabbosos.”
Jerusalem Talmud Taanit 1:1:18תלמוד ירושלמי תענית א׳:א׳:י״ח
רִבִּי אָחָא בָשֵׁם רִבִּי תַנְחוּם בֵּירִבִּי חִיָיה. אִילּוּ יִשְׂרָאֵל עוֹשִׂים תְשׁוּבָה יוֹם אֶחָד מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. הַיּוֹם אִם בְּקוֹלוֹ תִשְׁמָעוּ. אָמַר רִבִּי לֵוִי. אִילּוּ הָיוּ יִשְׂרָאֵל מְשַׁמְּרִין שַׁבָּת אַחַת כְּתִיקֻּנָהּ מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. וַיֹּאמֶר מֹשֶׁה אִכְלוּהוּ הַיּוֹם כִּי שַׁבָּת הַיּוֹם לַיי וגו׳. חַד יוֹם. וְאוֹמֵר. בְּשׁוּבָה וָנַחַת תִּיוָושֵׁעוּן. בְּשׁוּבָה וְנַיַיח תִּתְפָּרְקוֹן.
5(2); cf. Babli Sanhedrin98a. Rebbi Aḥa in the name of Rebbi Tanḥum ben Rebbi Ḥiyya: If Israel would repent on one day, David’s son would immediately come. What is the reason? Today, if you will listen to His voice95:7.. 95[3]; cf. Babli Šabbat118b. Rebbi Levi said, if Israel would keep one Sabbath following its rules, David’s son would immediately come. What is the reason? Moses said, eat it today, for Sabbath is this day to the Eternal. 16:25., etc. One day. And it says, by repentance and satisfaction you will …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 2
12זכור את יום השבת
“Remember the Shabbos day, to keep it holy.” The Alter Rebbe takes the remembrance of Shabbos as present on every weekday, in prayer.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
13והוא התפלה שבה נכללים
The Torah Ohr passage on Noach likewise says that every prayer of the six weekdays is a glimmer of Shabbos, the rest and “ease of spirit” in which the worlds ascend.
Kehot’s noteוכ״ה בתו״א ט, ב. פח, א. לקמן האזינו עב, ג.
14עולת תמיד
“Two yearling lambs without blemish each day, a continual burnt-offering.” Prayer takes its name from this daily offering.
Numbers 28:6במדבר כ״ח:ו׳
עֹלַת תָּמִיד הָעֲשֻׂיָה בְּהַר סִינַי לְרֵיחַ נִיחֹחַ אִשֶּׁה לַה׳
It is a continual burnt-offering, which was offered in mount Sinai, for a sweet savour, an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ג.
15התפלה נק׳ עולת תמיד
The Zohar calls the olas tamid “the fourth leg of the supernal Throne,” offered on each of the six days of creation, rising each day “up to the supernal thought, which has no end.”
Zohar, Pinchas 97:662–98:669ספר הזהר, פנחס צ״ז:תרס״ב-צ״ח:תרס״ט
16זהר פ׳ פנחס דרמ״ז ע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s note”עולת תמיד איהי רגל רביעאה לכורסייא עילאה דא עולה תמיד בכל יום מאינון יומין שית דבראשית, וקודם לזה מביא הזהר רביעית ההין רגלא רביעאה לכורסייא עילאה ואיהו עולה תמיד”.
17ופ׳ פקודי דר״ס סע״ב
The note quotes this manuscript, which gives the Zohar’s words: “The seventh chamber: ‘Ado-nai, open my lips’ … here it is the will of the heart.” The manuscript adds that the Zohar on Pekudei may be cited after the third volume because there the Zohar speaks of the offerings, and in the second volume of prayer.
Kehot’s note”היכלא שביעאה אדני שפתי תפתח כו׳ הכא איהו רעותא דליבא” בוך 1999. ומוסיף שם ”ויתכן מה שהביא הזהר פקודי אחר הזח״ג דשם מבאר על קרבנות, ובזח״ב על תפלה”.
18עולת שבת
“The burnt-offering of Shabbos on its Shabbos.” The Shabbos offering is named, the Alter Rebbe says, for the ascent of the worlds on Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מלא כל הארץ כבודו
The angels’ call, “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” If G-d fills everything, “ascent” needs explaining.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
20כי ה׳ הוא האלקים
“Know this day … that Havayah, He is G-d in the heavens above and on the earth below; there is none else.” G-d is equally above and below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
21בזהר דלית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז. ושם ת״ע קכב, ב ד׳ זיטאמיר. [כ].
22דלית אתר פנוי מיני׳
Tikkunei Zohar (Tikkun 57) says the Name Havayah is found in every place, as the soul is in every limb, “for there is no place empty of Him, neither among the higher beings nor among the lower.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… יהו״ה בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
23למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה
Rabbi Yehoshua ben Korchah answers a questioner that G-d spoke from a thornbush “to teach you that there is no place empty of the Shechinah, not even a thornbush.”
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
… מה ראה הקדוש ברוך הוא לדבר עם משה מתוך הסנה? אמר לו: אלו מתוך חרוב, או מתוך שקמה, כך היית שואלני, אלא להוציאך חלק אי אפשר. למה מתוך הסנה? ללמדך, שאין מקום פנוי בלא שכינה, אפילו סנה. בלבת אש, בתחלה לא ירד, אלא מלאך אחד, שהיה ממוצע ועומד באמצע האש, ואחר כך ירדה שכינה ודברה עמו מתוך הסנה. רבי אליעזר אומר: מה הסנה שפל מכל האילנות שבעולם, כך היו ישראל שפלים ירודים למצרים, לפיכך נגלה עליהם הקדוש ברוך הוא וגאלם, שנאמר (שמות ג, ח): וארד להצילו מיד מצרים רבי …
“An angel of the L-rd appeared to him in a flame of fire from the midst of the bush. He looked, and behold, the bush burned with fire, but the bush was not consumed” (Exodus 3:2). “An angel of the L-rd appeared to him” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). I am asleep from the mitzvot, but my heart is awake to perform them. “My perfect one [tamati]” (Song of Songs 5:2) at Sinai, as they had perfect …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
24ויובן בהקדים
The note points to the opening of Derech Mitzvosecha as a parallel to the introduction that follows here, on the soul’s descent into the body.
Kehot’s noteראה דרך מצותיך א, א.
25ישראל עלו במחשבה
Six things preceded the creation of the world; among those that “arose in thought to be created” were the Patriarchs and Israel. The souls of Israel are thus rooted in G-d’s thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר א, ד. ת״ז ת״ו בסופו. ע״ל בפ׳ צו ד״ה הים ראה דט״ז ריש ג׳. וש״נ. [כ]. לקמן שה״ש לד, ג ”ופי׳ עלה במחשבה כי יש ג׳ מיני מחשבות . . ועלה במחשבה היינו מחשבה שבמחשבה שהיא מחשבה עליונה” ע״ש. באוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
26וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The angels, the heavenly host, come from G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27שו״ה ל׳ — למעלה דוקא
Or HaTorah prints a gloss (hagahah) on this passage about the term “ascent,” which implies going specifically upward.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
Paragraph 3
28אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Nothing that comes from G-d, not even His thought, changes or diminishes Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29יש מעצור לרוחו שלא לדבר
“A time to be silent and a time to speak.” Speech, the source of the worlds, comes and goes in time, unlike thought.
Ecclesiastes 3:7קהלת ג׳:ז׳
עֵת לִקְרוֹעַ וְעֵת לִתְפּוֹר עֵת לַחֲשׁוֹת וְעֵת לְדַבֵּר:
A time to rend, and a time to sew; A time to keep silence, and a time to speak;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ג, ז.
30אני ישנה
“I am asleep, but my heart is awake … open to me, my sister, my beloved.” The text refers to its discourse on this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Zechariah’s vision: “I have seen, and behold, a menorah all of gold.” The text refers to its discourse on this verse.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל ימי הארץ
“All the days of the earth, seedtime and harvest … shall not cease.” The promise itself implies that the earth has a set number of days.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כל ימי הארץ
The Midrash explains that the covenant with the children of Noach lasts only “as long as heaven and earth endure,” until the day of which it is written, “the heavens will vanish like smoke.” This is the proof that the world’s existence is limited.
Bereshit Rabbah 34:11בראשית רבה ל״ד:י״א
34“They were the potters … there they dwelt with the king in his work.” The Midrash reads it as speaking of the souls of the righteous.
I Chronicles 4:23דברי הימים א ד׳:כ״ג
הֵמָּה הַיּוֹצְרִים וְיֹשְׁבֵי נְטָעִים וּגְדֵרָה עִם־הַמֶּלֶךְ בִּמְלַאכְתּוֹ יָשְׁבוּ שָׁם:
These were the potters, and those that dwelt among plantations and hedges; there they dwelt occupied in the king’s work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35Expounding the verse in Chronicles, the Midrash says G-d took counsel with the souls of the righteous and created the world. The souls therefore existed before Creation.
Bereshit Rabbah 8:7בראשית רבה ח׳:ז׳
רבי יהושע דסכנין בשם רבי שמואל אמר: בנפשותן של צדיקים נמלך, הדא הוא דכתיב (ד״ה א ד): המה היוצרים ויושבי נטעים וגדרה עם המלך במלאכתו ישבו שמה. המה היוצרים, על שם וייצר ה׳ אלקים את האדם עפר מן האדמה. יושבי נטעים, על שם ויטע ה׳ אלקים גן בעדן מקדם. וגדרה, על שם (ירמיה ה) אשר שמתי חול גבול לים. עם המלך במלאכתו ישבו, עם המלך מלך מלכי המלכים הקדוש ברוך הוא ישבו נפשות של צדיקים, שבהן נמלך הקדוש ב״ה וברא את העולם:
Rabbi Yehoshua of Sikhnin said in the name of Rabbi Shmuel: He consulted with the souls of the righteous. That is what is written: “They are the potters and the inhabitants of Neta’im and Gedera; they dwelled there with the king for his works” (I Chronicles 4:23). “They are the potters [hayotzerim]” – alluding to: “the L-rd G-d formed [vayitzer] man of dust from the ground” (Genesis 2:7). “Inhabitants of Neta’im” – alluding to: “the L-rd G-d planted [vayita] a garden eastward in Eden” (Genesis 2:8). “And Gedera” – after …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
36כהדין קמצא דלבושא מיני׳ וביה
The Midrash compares the angel “clothed in linen” to the kamtza, “whose garment is of itself and within it.” The Alter Rebbe uses the image for thought, the soul’s inseparable inner garment.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37Kehot’s note points to Nehemiah 9:19 for these words.
Nehemiah 9:19נחמיה ט׳:י״ט
וְאַתָּה בְּרַחֲמֶיךָ הָרַבִּים לֹא עֲזַבְתָּם בַּמִּדְבָּר אֶת־עַמּוּד הֶעָנָן לֹא־סָר מֵעֲלֵיהֶם בְּיוֹמָם לְהַנְחֹתָם בְּהַדֶּרֶךְ וְאֶת־עַמּוּד הָאֵשׁ בְּלַיְלָה לְהָאִיר לָהֶם וְאֶת־הַדֶּרֶךְ אֲשֶׁר יֵלְכוּ־בָהּ:
yet Thou in Thy manifold mercies forsookest them not in the wilderness; the pillar of cloud departed not from over them by day, to lead them in the way; neither the pillar of fire by night, to show them light, and the way wherein they should go.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
38Daniel’s vision of an angel: “His body was like beryl, and his face like the appearance of lightning.” Angels have a kind of body.
Daniel 10:6דניאל י׳:ו׳
וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק וְעֵינָיו כְּלַפִּידֵי אֵשׁ וּזְרֹעֹתָיו וּמַרְגְּלֹתָיו כְּעֵין נְחֹשֶׁת קָלָל וְקוֹל דְּבָרָיו כְּקוֹל הָמוֹן:
his body also was like the beryl, and his face as the appearance of lightning, and his eyes as torches of fire, and his arms and his feet like in colour to burnished brass, and the voice of his words like the voice of a multitude.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39עושה מלאכיו רוחות משרתיו אש לוהט
“He makes His angels winds, His ministers a flaming fire.” The angels are made of subtle elements, but elements nonetheless.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40סלה בלי הפסק
The Talmud teaches that wherever Scripture says netzach, selah or va’ed, it means without any interruption ever. So the souls’ praise, “selah,” never pauses.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
41“They go from strength to strength; each appears before G-d in Zion.” The souls ascend without end.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42מוטב דלידייניה וליתי׳ לעלמא דאתי
Rabbi Meir said of his teacher Elisha ben Avuyah (Acher): “Better that he be judged and come to the World to Come.” The Alter Rebbe infers that the delight of Gan Eden is worth all the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43“A psalm, a song of the dedication of the House, of David.” The text refers to its discourse on this verse, where the souls’ song is explained.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44“For one higher than the high watches, and there are higher ones above them.” There are endless levels of holy ones, one above another.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
45סלה בלי הפסק
The words here quote Eruvin 54a:12–13; the passage is shown below.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
46אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳
The note points to a maamar of the Rebbe Rashab as a parallel discussion of the souls receiving and apprehending only from the level of G-d’s Name.
Kehot’s noteראה סה״מ תרנ״ה ע׳ יג.
47ילכו מחיל אל חיל
The words here quote Psalms 84:8; the passage is shown below.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
48בד״ה מזמור שיר חנוכת הבית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ברכה צח, א ”ובאמת גם הנשמות אומרים שירה תמיד שהרי יש להם עליות וירידות תמיד מחיל אל חיל וידוע דכל הילוך ועלי׳ היינו ע״י שיר דוקא”.
49גבוה מעל גבוה
The words here quote Ecclesiastes 5:7; the passage is shown below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
50מוטב דלידייני׳
The words here quote Chagigah 15b:3; the passage is shown below.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
51הגם שבספרים לא נזכר רק ב׳ מדרגות
Kehot’s note points to Numbers 18:1 for these words.
Numbers 18:1במדבר י״ח:א׳
וַיֹּאמֶר ה׳ אֶל־אַהֲרֹן אַתָּה וּבָנֶיךָ וּבֵית־אָבִיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן הַמִּקְדָּשׁ וְאַתָּה וּבָנֶיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן כְּהֻנַּתְכֶם:
And the L-RD said unto Aaron: ‘Thou and thy sons and thy fathers’ house with thee shall bear the iniquity of the sanctuary; and thou and thy sons with thee shall bear the iniquity of your priesthood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן במדבר יח, א ובהנסמן לשם.
52נהנים מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” Even this highest reward is a radiance, the level of G-d’s Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 8
53ובזהר נק׳ בלשון אור
A parallel discussion of why this level is called “light.”
Kehot’s noteראה אוה״ת יתרו ע׳ תתלד. סה״מ תש״ב ע׳ 75.
54פי׳ עד״מ אור השמש
There, the note says, the Tzemach Tzedek brings at length an analogy from the life-force of the soul in the body, which is also called “light.”
Kehot’s noteראה אוה״ת-ענינים ע׳ קסא מביא בארוכה משל מחיות הנפש בגוף שנק׳ ג״כ בשם אור, ע״ש.
Paragraph 9
55נק׳ ג״כ שם
Parallel discussions of why this level is called G-d’s “Name,” at length on p. 333.
Kehot’s noteראה אוה״ת-ענינים ע׳ קסב. קעח. ובארוכה שם ע׳ שלג. ד״ה הקל קול יעקב תר״ס ע׳ מד.
56בפרקי דר״א פ״ג
The note points to Torah Ohr for the wording of this saying of Pirkei deRabbi Eliezer.
Kehot’s noteראה הלשון בתו״א יד, א. עט, ד. ובסה״מ תרנ״ד ע׳ רחצ. וראה מצות שביעית בדרך מצותיך לה, ב. ראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב. ראה לקמן מג, ב.
57“Before the world was created, there were the Holy One, blessed be He, and His great Name alone.” The “Name” is the level from which the worlds and souls come.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
58The phrase “all go to one place” is borrowed from Koheles to say that the Zohar’s “light” and the Midrash’s “Name” express a single idea.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59וידבר שלשת אלפים משל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
60וידבר שלשת אלפים משל
Of King Shlomo: “And he spoke three thousand parables.” One truth can be conveyed through many analogies.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61בלשון מקרא הוא נק׳ ג״כ בל׳ שם
The note quotes it: “In the language of the verse this level is called ‘His Name,’ as it is written, ‘to fear the glorious and awesome Name,’ ‘for the sake of His great Name,’ ‘call upon His Name.’” The note also points to Moshe’s question about G-d’s Name (Exodus 3:13–15).
Exodus 3:13שמות ג׳:י״ג
וַיֹּאמֶר מֹשֶׁה אֶל־הָאֱלֹקִים הִנֵּה אָנֹכִי בָא אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתִּי לָהֶם אֱלֹקֵי אֲבוֹתֵיכֶם שְׁלָחַנִי אֲלֵיכֶם וְאָמְרוּ־לִי מַה־שְּׁמוֹ מָה אֹמַר אֲלֵהֶם:
And Moses said unto G-d: ‘Behold, when I come unto the children of Israel, and shall say unto them: The G-d of your fathers hath sent me unto you; and they shall say to me: What is His name? what shall I say unto them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות ג, יג-טו. ובכ״מ. ד״ה ואהבת תר״ן ע׳ שפב ”ובלשון הפסוק נקרא בחי׳ זו שמו וכמ״ש ליראה את השם הנכבד והנורא למען שמו הגדול קראו בשמו” ע״ש בארוכה.
62דכמו השם אשר יקראו לו
This passage of the maamar is quoted there.
Kehot’s noteמובא בביאה״ז לצ״צ-א ע׳ תקמד. ראה גם סה״מ תרל״ח ע׳ סב, ובמ״מ לשם.
63וכמ״ש גבי אדה״ר
Another maamar of the Alter Rebbe on Adam’s naming of the creatures.
Kehot’s noteראה מאמרי אדה״ז-פרשיות ע׳ של ובהנסמן לשם.
64G-d brought the creatures to Adam to see what he would name them. The Alter Rebbe reads “a living soul, that is its name”: the creature’s life-force is in its name.
Genesis 2:19בראשית ב׳:י״ט
וַיִּצֶר ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־חַיַּת הַשָּׂדֶה וְאֵת כׇּל־עוֹף הַשָּׁמַיִם וַיָּבֵא אֶל־הָאָדָם לִרְאוֹת מַה־יִּקְרָא־לוֹ וְכֹל אֲשֶׁר יִקְרָא־לוֹ הָאָדָם נֶפֶשׁ חַיָּה הוּא שְׁמוֹ:
And out of the ground the L-RD G-d formed every beast of the field, and every fowl of the air; and brought them unto the man to see what he would call them; and whatsoever the man would call every living creature, that was to be the name thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אני ה׳ הוא שמי
“I am Havayah, that is My Name, and My glory I will not give to another.” The Midrash reads it as the name Adam gave G-d.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ברבות בראשית פרשה י״ז
The note quotes the Midrash on Adam’s wisdom in naming and points to this discourse of the Rebbe Maharash, which takes up the same Midrash.
Kehot’s note”שאמר הקב״ה למלאכים על האדם שחכמתו גדולה משלכם שהעביר הקב״ה כל מין ומין לפני המלאכים שיקראו להם שמות ולא ידעו . . העבירן לפני אדם א״ל זה מה שמו אמר זה שור . . לך נאה להקראות אדני . . אני ה׳ הוא שמי”. וראה המשך מים רבים תרל״ו פרק כב.
67אני ה׳ הוא שמי שקרא לי אדה״ר
The Midrash relates that the angels could not name the creatures, while Adam named each one, named himself, and named G-d “Ado-nai,” Master of all. Hence “I am Havayah, that is My Name”: the name Adam called Me.
Bereshit Rabbah 17:4בראשית רבה י״ז:ד׳
… לך נאה להקראות אדני, שאתה אדון לכל בריותיך. אמר רבי אחא: (ישעיה מב:ח): אני ה׳, הוא שמי. הוא שמי, שקרא לי אדם הראשון. חזר והעבירן לפניו זוגות אמר: לכל יש בן זוג ולי אין בן זוג! ולאדם לא מצא עזר כנגדו אתמהא?! ולמה לא בראה לו תחלה? אלא צפה הקדוש ברוך הוא, שהוא עתיד לקרות עליה תגר, לפיכך לא בראה לו עד שתבעה בפיו. כיון שתבעה, מיד ויפל ה׳ אלקים תרדמה על האדם ויישן:
“The L-rd G-d formed from the ground every beast of the field and every bird of the heavens, and brought them to the man to see what he would call it; and whatever the man would call every living creature, that was its name” (Genesis 2:19). “The L-rd G-d formed from the ground [every beast of the field]” – they raised a question before Rabbi Yoḥanan ben Zakai: It is written: “G-d said: Let the earth produce living creatures after their kinds” (Genesis 1:24). Why then does the verse state …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
68וזה שמו . . באותיות שם זה
The note says the teaching that a creature’s name is a vessel for its life-force is the Baal Shem Tov’s explanation, recorded in Toldos Yaakov Yosef.
Kehot’s noteפי׳ הבעש״ט בתולדות יעקב יוסף פ׳ שמות. או״ת פ׳ בראשית. ונתבאר בתו״ח ד״ה וייצר הא׳ פ״י ואילך.
69וזה שמו אשר יקראו לו בלה״ק הוא כלי לחיות המצומצם באותיות שם זה שנשתלשל מעשרה מאמרות
The Alter Rebbe’s own words in Tanya: a creature’s name in the Holy Tongue is a vessel for the life-force contracted into its letters, descending from the Ten Utterances.
Tanya, Sha’ar HaYichud 1:9תניא, חלק שני; שער היחוד והאמונה א׳:ט׳
וְזֶה שְׁמוֹ אֲשֶׁר יִקְרְאוּ לוֹ בִּלְשׁוֹן הַקֹּדֶשׁ, הוּא כְּלִי לַחַיּוּת הַמְצוּמְצָם בְּאוֹתִיּוֹת שֵׁם זֶה, שֶׁנִּשְׁתַּלְשֵׁל מֵעֲשָׂרָה מַאֲמָרוֹת שֶׁבַּתּוֹרָה, שֶׁיֵּשׁ בָּהֶם כֹּחַ וְחַיּוּת לִבְרוֹא יֵשׁ מֵאַיִן, וּלְהַחֲיוֹתוֹ לְעוֹלָם, דְּ״אוֹרַיְיתָא וְקוּדְשָׁא בְּרִיךְ הוּא כּוּלָּא חַד״:
Kehot Publication Society (CC-BY-NC)
70הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל
The note quotes the Rebbe’s explanation that the nameless soul is the soul as it is above the stages of “You created it, You formed it, You breathed it into me,” and above even the stage of “it is pure”; for even at the stage of “it is pure” the soul already belongs to this particular body.
Kehot’s note”דהיינו בהנשמה כמו שהיא למעלה מהבחינה דבראת יצרת ונפחתה ולמעלה גם מהבחינה דטהורה היא . . ואפילו כמו שהיא בהבחינה דטהורה היא, מכיון שגם היא שייכת לגוף זה” — ד״ה באתי לגני (י״א שבט) תש״כ — הנחה.
71בפ׳ בלק ע״פ מי מנה
That discourse explains that “the breath of His mouth” is one inclusive utterance, which speech divides into many combinations of letters; these combinations are the names of all created beings, each called by its name, as in “and the man called names.”
Kehot’s noteלקו״ת בלק סז, ג. ראה לקו״ש חכ״א ע׳ 174 הערה 12.
72מי מנה
Bilam’s words, “Who has counted the dust of Yaakov.” The text refers to its discourse on this verse, where the souls’ names are discussed.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וכמ״ש ברבות פ׳ שמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ה.
74ראובן שנאמר ראה ראיתי
The Midrash says the names of the tribes allude to the redemption: Reuven, as it says, “I have surely seen the affliction of My people.”
Shemot Rabbah 1:5שמות רבה א׳:ה׳
ואלה שמות בני ישראל, על שם גאולת ישראל נזכרו כאן. ראובן, שנאמר (שמות ג, ז): ראה ראיתי את עני עמי. שמעון, על שם (שם ב, כד): וישמע אלקים את נאקתם. לוי, על שם שנתחבר הקדוש ברוך הוא לצרתם (שם ג, ב) מתוך הסנה, לקים מה שנאמר (תהלים צא, טו): עמו אנכי בצרה. יהודה, על שם שהודו להקדוש ברוך הוא. יששכר, שנתם להם הקדוש ברוך הוא שכר שעבודם, ביזת מצרים וביזת הים, לקים מה שנאמר (בראשית טו, יד): ואחרי כן יצאו ברכוש גדול. זבולון, על שם שהשכין הקדוש ברוך הוא שכינתו …
“These are the names of the children of Israel,” they are all mentioned here in the sense of the redemption of Israel. Reuben, as it is stated: “I have seen the affliction of his people” (Exodus 3:7).). This is true in a similar vain for all of the names listed below. Simeon, in the sense of: “G-d heard their groan” (Exodus 2:24). Levi, in the sense that the Holy One blessed be He joined [them] in their troubles “from inside the bush” (Exodus 3:2), to fulfill what is stated: “I …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
75ראה ראיתי
“I have surely seen the affliction of My people who are in Egypt.” Reuven’s name contains the root of seeing.
Exodus 3:7שמות ג׳:ז׳
וַיֹּאמֶר ה׳ רָאֹה רָאִיתִי אֶת־עֳנִי עַמִּי אֲשֶׁר בְּמִצְרָיִם וְאֶת־צַעֲקָתָם שָׁמַעְתִּי מִפְּנֵי נֹגְשָׂיו כִּי יָדַעְתִּי אֶת־מַכְאֹבָיו:
And the L-RD said: ‘I have surely seen the affliction of My people that are in Egypt, and have heard their cry by reason of their taskmasters; for I know their pains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76בד״ה יהודה אתה
That discourse, at the opening of Torah Ohr, Vayechi (45a), explains the tribes’ names as levels of divine service: Yehudah from “this time I will thank” (hoda’ah, acknowledgment), and Reuven from “see, a son,” the quality of sight that draws forth love.
Kehot’s noteתו״א מה, א ”נת׳ טעם השמות בעבודה” בוך 1999.
77ראו מה בין בני
Leah named her firstborn Reuven, saying, “See the difference between my son and my father-in-law’s son”: Esav sold his birthright and still hated Yaakov, while Reuven lost his birthright to Yosef and did not envy him.
Berakhot 7b:6ברכות ז׳ ב:ו׳
רְאוּבֵן. אָמַר רַבִּי אֶלְעָזָר: אָמְרָה לֵאָה: רְאוּ מָה בֵּין בְּנִי לְבֶן חָמִי. דְּאִילּוּ בֶּן חָמִי, אַף עַל גַּב דְּמִדַּעְתֵּיהּ זַבְּנַיהּ לִבְכֵירוּתֵיהּ, דִּכְתִיב: ״וַיִּמְכֹּר אֶת בְּכֹרָתוֹ לְיַעֲקֹב״, חֲזוֹ מָה כְּתִיב בֵּקהּ: ״וַיִּשְׂטֹם עֵשָׂו אֶת יַעֲקֹב״.
"Reuben" — [what means "Reuben"]? R. Eleazar answered : Leah said, "See the difference between my son and the son of my father-in-law ; for the son of my father-in-law, although he voluntarily sold his birthright — as it is written, 'And he sold his birthright unto Jacob' (ibid. xxv. 33) — see what is written of him, 'And Esau hated Jacob' (ibid, xxvii. 41)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, ב.
78ידעה ששרש נשמתו באותיות שמו ראובן
A talk of the Rebbe on the root of the soul in the letters of one’s name.
Kehot’s noteראה לקו״ש ח״י ע׳ 97. ושם ע׳ 98 הערה *51.
79“And the man gave names to all the cattle … but for Adam there was not found a helper.” The text refers to its explanation of this verse, following the Ramban.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
80החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש אלא רק בחי׳ גילוי והארה ממנו
Tanya explains that the life-force spreading into the limbs is only a glimmer of the soul, while the soul itself is clothed in the brain. The Alter Rebbe uses this to show that a name belongs to the glimmer, not to the soul’s essence.
Tanya, Likkutei Amarim 51:3–4תניא, חלק ראשון; ליקוטי אמרים נ״א:ג׳-ד׳
… וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל מֵהַמּוֹחַ, וְלָכֵן הַמּוֹחַ שַׁלִּיט עָלָיו בְּתוֹלַדְתּוֹ, כַּנִּזְכָּר לְעֵיל].
Kehot Publication Society (CC-BY-NC)
Paragraph 11
81כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His glory is over earth and heaven.” The Alter Rebbe reads “alone” as saying that even G-d’s Name stands apart from the worlds, and only its radiance, “His glory,” reaches them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 12
82כי הודו על ארץ ושמים
“For His Name alone is exalted; His splendor is over earth and heavens.” Only a radiance of the Name reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בבחי׳ ממכ״ע כמו שהנשמה
An earlier discourse that explains the light that fills all worlds through the analogy of the soul filling the body.
Kehot’s noteראה לעיל ד״ה ונקדשתי פ״ב.
84לכו חזו מפעלות ה׳ אשר שם שמות בארץ
“Come, behold the works of Havayah, Who has wrought desolations in the earth.” The Alter Rebbe reads shamos both as “desolations” and as “names.”
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85אשר שם שמות בארץ
At the beginning of Parshas Noach the Zohar reads this verse as “names, certainly, for the name brings about everything.”
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
The two cases are analogous in every way. Hence it says: “These are the generations”; assuredly “these”, as it was he who was the foundation of the world that brought forth generations to abide on the earth.’ R. Abba then approached and kissed him, saying: ‘The lion in his might has pierced through the rock and broken it asunder. Your exposition is certainly the right one, as can also be deduced from the measurements of the ark.’ THESE ARE THE GENERATIONS OF NOAH. R. Judah discoursed on the text: The …
The Zohar; London, Soncino Press, 1933 (Public Domain)
86Rabbi Yochanan learns from this verse that a name has an effect: “Do not read shamos (desolations) but shemos (names).”
Berakhot 7b:10ברכות ז׳ ב:י׳
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
87יש כמה שמות לו ית׳
A parallel discussion of why G-d has many Names.
Kehot’s noteראה אוה״ת יתרו ע׳ תתמא.
88ביה הוי׳ צור עולמים ביו״ד נברא
The Jerusalem Talmud, cited in the Kehot note, also expounds that the worlds were created with the letters yud and hei.
Jerusalem Talmud Chagigah 2:1תלמוד ירושלמי חגיגה ב׳:א׳
89ביו״ד נברא העוה״ב
The Talmud expounds the verse: this world was created with the letter hei and the World to Come with the letter yud. The Kehot note says the text quotes it with a change of wording.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Chagigah 2a:2חגיגה ב׳ א:ב׳
אֵיזֶהוּ קָטָן — כֹּל שֶׁאֵינוֹ יָכוֹל לִרְכּוֹב עַל כְּתֵפָיו שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, דִּבְרֵי בֵּית שַׁמַּאי. וּבֵית הִלֵּל אוֹמְרִים: כֹּל שֶׁאֵינוֹ יָכוֹל לֶאֱחוֹז בְּיָדוֹ שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, שֶׁנֶּאֱמַר: ״שָׁלֹשׁ רְגָלִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמנחות כט, ב (בשינוי לשון). ירושלמי חגיגה ב, א.
90ע״פ ובבואה לפני המלך
That discourse explains that the six thousand years are a time of descents and ascents for souls and bodies, while the seventh millennium, “one desolate,” is rest; the ascent divides into two for the souls, the lower and higher Gan Eden, and two for the bodies, the days of Mashiach and the Resurrection.
Kehot’s noteתו״א צו, א ”דתי׳ שמות הו״ע חד חרוב סוף ותכלית כל העליות ואעפ״כ כ״ז הוא רק בחי׳ שמות שאין זה אלא מבחי׳ שמו מדת מלכותו ית׳ כמאמר יחיד חי העולמים מלך” — הערה מחסיד בבוך 1999.
91ובבואה לפני המלך
“And when she came before the king.” The text refers to its discourse on this verse in Torah Ohr.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92וע׳ זח״א . . ד״ס ע״א
The manuscript gives the Zohar’s words: “Who has wrought shamos: shemos (names), certainly, for the name brings about everything.”
Kehot’s note”אשר שם שמות, שמות ודאי דהא שמא גרים לכלא” — בוך 1999.
93וזהו בורא קדושים . . הנה הם בחי׳ בריאה יש מאין
The note says this passage, from “Creator of holy ones” to “creation, something from nothing,” is found in this maamar.
Kehot’s noteנמצא בד״ה בראשית ברא תר״ל, וסה״מ תרל״ד בתחלתו, ובסה״מ תר״ן ע׳ שכז, ובסה״מ תרנ״ה ע׳ י. ועוד.
94והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah comes from ayin,” from nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. ראה אוה״ת-ענינים ע׳ קסד.
95כי בי-ה ה׳ צור עולמים
“Trust in Havayah forever, for with Yah, Havayah is the Rock of worlds.” The Sages read tzur olamim as “He formed worlds” with the letters of the Name.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
Paragraph 13
96כי העילה עצמה נתפסת ומתלבשת בהעלול
Iggeres HaKodesh 20 discusses the difference between the unfolding of cause and effect and true creation from nothing, which comes from G-d’s essence alone.
Kehot’s noteראה אגה״ק סי׳ כ (קכט, ב).
97כמ״ש בזהר בראשית
The Zohar explains that “Bereishis” is Chochmah, that “Bereishis is called an utterance,” and that the six days come forth from it and are included in it.
Zohar I, 31bזח״א לא, ב
Kehot’s noteראה זח״א לא, ב. בסה״מ תר״ל תרל״ד ועוד נוסף: ”וע׳ מזה בד״ה אשר ברא אלקים לעשות כו׳. שז״ת של העילה מתלבש בהעלול”.
98כולם בחכמה עשית
“How many are Your works, Havayah! You made them all with wisdom.” Everything unfolds out of Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
99המאמר האחד שבו יכול להבראות
The Bechukosai discourse identifies the “one utterance” with the thought that is clothed in all of speech and gives it life, and distinguishes it from the supernal thought that is bound to the essence of the intellect.
Kehot’s noteאבות ה, א. וראה לקו״ת בחוקותי מה, ב. נשא כו, ב. ועוד. וראה פרדס שער טעם האצילות פ״י. ובד״ה וידבר אלקים אנכי תשכ״ח (סה״מ מלוקט-ג) ע׳ קסד הערה 12.
100המאמר האחד שבו יכול להבראות
“With ten utterances the world was created; … could it not have been created with one utterance?” The one utterance is Chochmah, which includes the nine.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
101שהוא הכולל לכל ט׳ מאמרות
A parallel discussion of the one utterance that includes the nine.
Kehot’s noteראה סה״מ תרנ״ט ע׳ קמג ואילך. סה״מ תש״ד ע׳ 67 ואילך. סה״מ מלוקט ח״ג ע׳ קסד. ובשיחת ש״פ עקב תש״נ בסעיף ט׳ מבאר ”שעם היותו מאמר כללי שלמעלה מהתשעה מאמרות הרי גם הוא מאמר שבו נברא העולם” ע״ש.
Paragraph 14
102בראשית ברא
“In the beginning G-d created the heavens and the earth.” The first utterance contains all of creation in general.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103התהוות החכמה מא״ס ב״ה הוא יש מאין ממש
The note quotes Or HaTorah: “In this way our master, of blessed memory, went in several discourses, explaining ‘Chochmah is found from ayin’ as creation something from nothing, in the discourse ‘Es Shabsosai Tishmoru’ and in the discourse ‘VeAtah Harem es Matcha.’”
Kehot’s note”בדרך זה הלך אדמ״ו ז״ל בכמה דרושים בפי׳ והחכמה מאין תמצא ואמר דהיינו בריאה יש מאין בד״ה את שבתותי תשמרו ובד״ה ואתה הרם את מטך”. — אוה״ת ענינים ע׳ רנט. ראה ד״ה ואתה הרם בתו״ח שמות קעח, א (והוא הנחה משנת תקס״ג). וראה סה״מ תקס״ג ע׳ שט ואילך. אוה״ת בשלח ע׳ תטז. ביאה״ז לצ״צ ע׳ שצו. סה״מ תקס״ב-ב ע׳ תתפה. וראה באוה״ת ויקרא-ג ע׳ א׳קסב.
104בד״ה ואתחנן
As quoted in the note: “It is impossible for the creation of the worlds to be at all by way of a chain from cause to cause … for He is high and exalted … rather, the creation of the worlds is through ‘and in His goodness He renews’ … as it is written, ‘and Chochmah is found from ayin.’”
Kehot’s noteלקו״ת ואתחנן ב ב ”וא״א להיות בריאות העולמות כלל בדרך ההשתלשלות מעילה לעילה . . כי הוא רם ונשא . . אלא בריאת העולמות הוא ע״י בחי׳ כי ובטובו מחדש . . וכמ״ש והחכמה מאין תמצא” — בוך 1999.
105בד״ה פתח אליהו
The note quotes it: “for the coming into being of Chochmah from Keser is truly from nothing.” The passage there explains that each level of Chochmah, though beyond comparison with the one below, is still its source, whereas Keser to Chochmah is ayin.
Kehot’s noteתו״א יד, א ”כי התהוות חכמה מהכתר היא מאין ממש”.
106פתח אליהו
“Eliyahu opened and said”: the passage of the Tikkunei Zohar on G-d’s transcendence of the Sefiros, on which the Torah Ohr discourse is based.
Tikkunei Zohar 17aתקוני הזהר י״ז א
107ועתה שמע
The Ramban, explaining the verse in its plain sense, writes that G-d created everything from absolute nothing, first bringing forth a single fine substance from which all things were then formed.
Ramban on Genesis 1:3רמב"ן על בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר מִילַת אֲמִירָה בְּכָאן לְהוֹרוֹת עַל הַחֵפֶץ, כְּדֶרֶךְ ”מַה תֹּאמַר נַפְשְׁךָ וְאֶעֱשֶׂה לָּךְ" (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
108הקל קול יעקב
“The voice is the voice of Yaakov.” The text refers to its discourse on these words in the Siddur.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109בד״ה בשעה שהקדימו
As quoted in the note: “‘Bereishis is also an utterance’: the beginning of revelation, the level of Chochmah, is also only the level of utterance and deed, for utterance and deed are all one, as in ‘Blessed is He Who says and does.’” The passage there adds that G-d’s greatness applies only as power is drawn into what it makes through the Ten Utterances.
Kehot’s noteלקו״ת במדבר יב, ד ”בראשית נמי מאמר הוא שראשית הגילוי הוא בחי׳ חכמה ג״כ אינה אלא בחי׳ מאמר ועשי׳ כי מאמר ועשי׳ הכל אחד כמאמר ברוך אומר ועושה” — בוך 1999.
110בשעה שהקדימו ישראל
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice came forth.” The text refers to its discourse that opens with this saying.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
111החכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Even in Atzilus, Chochmah comes from ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שכללותן ומקורן הוא מבחי׳ חכמה
The Rebbe Maharash’s discussion of the souls’ source in Chochmah.
Kehot’s noteראה וככה תרל״ז סעי׳ לה.
Paragraph 15
113אשר שם שמות בארץ
“Who has wrought desolations (shamos) in the earth,” read also as “names” (shemos).
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אל תקרי שמות אלא שמות
“Do not read shamos but shemos”: the Talmud’s reading of the verse in Psalms.
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
115החכמה מקור בחי׳ הנשמות מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” read as “Chochmah comes from ayin.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116אך ענין העלי׳
Or HaTorah prints a gloss (hagahah) on this passage.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכו שהג״ה לכאן.
117ודע מתן שכרן של צדיקים לע״ל
Rabbi Tarfon: “Faithful is your Employer to pay you the reward of your labor, and know that the giving of the reward of the righteous is in the Time to Come.” The Alter Rebbe infers that the main reward is the Resurrection.
Pirkei Avot 2:16משנה אבות ב׳:ט״ז
הוּא הָיָה אוֹמֵר, לֹא עָלֶיךָ הַמְּלָאכָה לִגְמֹר, וְלֹא אַתָּה בֶן חוֹרִין לִבָּטֵל מִמֶּנָּה. אִם לָמַדְתָּ תוֹרָה הַרְבֵּה, נוֹתְנִים לְךָ שָׂכָר הַרְבֵּה. וְנֶאֱמָן הוּא בַעַל מְלַאכְתְּךָ שֶׁיְּשַׁלֵּם לְךָ שְׂכַר פְּעֻלָּתֶךָ. וְדַע מַתַּן שְׂכָרָן שֶׁל צַדִּיקִים לֶעָתִיד לָבֹא:
He [Rabbi Tarfon] used to say: It is not your duty to finish the work, but neither are you at liberty to neglect it; If you have studied much Torah, you shall be given much reward. Faithful is your employer to pay you the reward of your labor; And know that the grant of reward unto the righteous is in the age to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
118ודע שמתן שכרן של צדיקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ב.
119בזהר דא״ס ב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג פנחס רכה, א. [כ].
120ע״פ אתם נצבים
That discourse explains that all the creatures’ grasp of G-d, even the angels’ yearning to be nullified in the Infinite Light, is only of His radiance (ziv), while the Holy One in His own glory is exalted above it; “for His Name alone is exalted” teaches that even His Name is “alone,” and no thought can grasp Him.
Kehot’s noteלקו״ת נצבים מד, ג.
121ע״פ אתם נצבים
“You are standing today, all of you, before Havayah your G-d.” The text refers to its discourse on this verse.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122נשמת רוח חיים
“All in whose nostrils was the breath of the spirit of life.” The soul is itself a living spirit, and so gives life to the body.
Genesis 7:22בראשית ז׳:כ״ב
כֹּל אֲשֶׁר נִשְׁמַת־רוּחַ חַיִּים בְּאַפָּיו מִכֹּל אֲשֶׁר בֶּחָרָבָה מֵתוּ:
all in whose nostrils was the breath of the spirit of life, whatsoever was in the dry land, died.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ואתה הוא עד שלא נברא
The Emor discourse explains that kadosh means separate: there is no change in G-d before and after creation, “It was You before the world was created,” because He does not give life to the worlds as the soul gives life to the body, where its very essence is clothed in the body and its life-force divides among the head, the body and the legs.
Kehot’s noteראה תפלת השחר. של״ה ג, ב. ראה לעיל לא, א.
124אני ה׳ לא שניתי
“For I, Havayah, have not changed.” G-d is unaffected by creation, unlike the soul in the body.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
125בד״ה ונקדשתי בתוך בנ״י
That discourse opens with the question this passage answers: why does the verse say “For with You is the source of life,” and not “You are”?
Kehot’s noteלקו״ת אמור לא, א.
126בד״ה ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel.” The text refers to its discourse on this verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ובד״ה אחרי ה׳ אלקיכם תלכו
The discourse on “After Havayah your G-d you shall walk” counts six elements of divine service in the verse and begins from the soul, which before its descent stood in the higher world with G-dliness revealed to it, and then descended into this lowly world.
Kehot’s noteלקו״ת ראה יט, ג.
128ובד״ה אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d you shall walk, and Him you shall fear.” The text refers to its discourse on this verse.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” Even the source of life is only “with” G-d, secondary to Him.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ס״פ שלח בד״ה אני ה׳
That discourse begins from the same point as this maamar: the souls existed before the six days of Creation, having arisen in thought, above speech, and descended into a body and an animal soul for the sake of an ascent; it then asks what that ascent is.
Kehot’s noteלקו״ת שלח מח, ב.
131אני הוי׳ כו׳ להיות
“I am Havayah your G-d, Who brought you out of the land of Egypt to be G-d to you.” The text refers to its discourse on this verse at the end of Parshas Shelach.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132בביאור ע״פ יביאו לבוש מל׳
The further explanation on “Let them bring royal apparel” distinguishes Torah study, the inner dimension of memalei, from practical mitzvos, which draw from sovev, beyond the chain of descent; it adds that even Chochmah, the beginning of revelation, “is found from ayin,” from sovev.
Kehot’s noteתו״א צב, א ואילך.
133ע״פ יביאו לבוש מלכות
“Let them bring royal apparel which the king has worn.” The text refers to its Biur on this verse in Torah Ohr.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134בחי׳ ממלא
The Zohar (Raaya Mehemna, Pinchas) says of G-d: “He encompasses all worlds … He fills all worlds … He gives them life.” The maamar builds its answer on these two modes of the Divine light.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
135ואין פי׳ סובב שמקיף מלמעלה
Tanya, chapter 48, explains that if the worlds unfolded from the Infinite Light without contractions, as cause and effect, no finite world could exist, and that even Gan Eden and the souls are finite in their grasp.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פמ״ח ובליקוט פירושים שם.
136לית אתר פנוי מיני׳
The note points to a further discussion in the additions printed with the Vayikra volume of Likkutei Torah.
Kehot’s noteת״ז תנ״ז (צא, ב). ת״ע (קכב, ב). וראה להלן (הוספות — ויקרא) נב, ג.
137כי לית אתר פנוי מיניה
Tikkunei Zohar (Tikkun 57): “there is no place empty of Him, neither among the higher beings nor among the lower.” So sovev cannot mean surrounding from outside.
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 17
138כאשר יהי׳ האופן בתוך האופן
In Ezekiel’s vision of the Chariot, “their appearance and their work was as it were a wheel within a wheel.” The outer wheel surrounds the inner one equally on all sides, an image of sovev.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, טז. ראה תו״א סב, ב.
139שוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים (במוסף דימים נוראים).
140הוא מקומו של עולם
The Midrash explains why G-d is called Makom: “He is the place of the world, and His world is not His place,” bringing the verses “Behold, there is a place with Me” and “The ancient G-d is a dwelling.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב ואין הרוכב טפילה לסוס, שנאמר (חבקוק ג): כי תרכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
141ויפגע במקום
“And he encountered the place and lodged there.” The Midrash reads “the place” as G-d, the place of the world.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142הנה מקום אתי
“Behold, there is a place with Me, and you shall stand on the rock.” The place is with G-d, not G-d in a place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143שבעה שמות שאינן נמחקים
A further discussion of the seven Names that may not be erased.
Kehot’s noteרמב״ם הל׳ יסודי התורה ו, ב. ועל״ק ד״ה תקעו הב׳ פ״ג נה, ד. [כ].
144ושבעה שמות שאינן נמחקין
The Rambam lists the seven Divine Names that may not be erased. The Alter Rebbe says that even these belong to memalei, the level of G-d’s Name.
Mishneh Torah, Foundations of the Torah 6:2משנה תורה, הלכות יסודי התורה ו׳:ב׳
וְשִׁבְעָה שֵׁמוֹת הֵם. הַשֵּׁם הַנִּכְתָּב יוּ"ד הֵ"א וָא״ו הֵ"א וְהוּא הַשֵּׁם הַמְפֹרָשׁ. אוֹ הַנִּכְתָּב אֲדֹ־נָי. וְאֵל. אֱלוֹהַּ. וֵאלֹקִים. וֵאלֹקֵי. וְשַׁ־דַּי. וּצְבָאוֹת. כָּל הַמּוֹחֵק אֲפִלּוּ אוֹת אַחַת מִשִּׁבְעָה אֵלּוּ לוֹקֶה:
There are seven such names: Tetragrammaton, but written to be pronounced L-rd, All Powerful; G-d; G-d of the universe; G-d of our Fathers; Almighty; and Hosts. Whosoever erases even one letter of these seven Names is flogged.
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
145בד״ה מראיהם ומעשיהם
The discourse referred to distinguishes two levels of chesed: “He preserves kindness,” above the chain of descent, and “He does kindness,” within it.
Kehot’s noteתו״א סט, ג.
146היום לעשותם
“You shall keep the commandment … which I command you this day, to do them.” This world is the place for doing the mitzvos.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
147ולכן הנשמה באה בגלגול
There the Alter Rebbe writes that the main purpose of the Torah is the actual fulfillment of the mitzvos, “this day, to do them,” and that every person must be reincarnated until he fulfills all 613 mitzvos in actual deed, as is known from the Arizal.
Kehot’s noteאגה״ק סי׳ יט בשם האריז״ל. תו״א נג, ג. וראה לקו״ת שה״ש לה, ד.
148מעונה אלקי קדם
“The ancient G-d is a dwelling, and underneath are the everlasting arms.” G-d is below just as He is above.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 18
149שכר מצוה מצוה
The Matos discourse (83a) explains “the reward of a mitzvah is the mitzvah”: the reward is drawn from the mitzvah itself, and it is given in the higher Gan Eden, where the souls “delight in the radiance.” The Re’eh discourse (22d) in turn refers to Tanya, chapter 39.
Kehot’s noteאבות ד, ב. ראה גם לקמן פ׳ מטות פג, א. פ׳ ראה כב, ד (ושם מציין לתניא פל״ט (נב, ב)). אוה״ת פ׳ ראה ע׳ תרמב ואילך.
150שכר מצוה מצוה
Ben Azzai: “For the reward of a mitzvah is a mitzvah, and the reward of a transgression is a transgression.” The Alter Rebbe reads it as saying that the mitzvah itself is the reward.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
151הוקשה כל התורה לתפלין
The Talmud learns from the juxtaposition of verses that the whole Torah is compared to tefillin. The Alter Rebbe sees in tefillin the pattern of every mitzvah: a physical thing made into a vessel for G-dliness.
Kiddushin 35a:5קידושין ל״ה א:ה׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לה, א. ועל״ק ואתחנן יב, סע״ג. [כ].
Paragraph 19
152חסד לאברהם
“Grant truth to Yaakov, kindness to Avraham.” Chesed is Avraham’s attribute, and it flows from his bittul.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ואנכי עפר ואפר
Avraham pleading for Sedom: “I have ventured to speak to my L-rd, and I am dust and ashes.” His self-nullification is the root of his kindness.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
154בד״ה ארץ הרים ובקעות
As the note quotes it, that discourse says of Avraham, “I am dust and ashes,” that the essence of chesed is to give from one’s own life and not from one’s surplus; on his return he paid his debts without saying “your life comes first,” because he regarded himself as mere leftovers.
Kehot’s noteלקו״ת עקב יז, ג. ”באברהם אבינו ע״ה ואנכי עפר ואפר דהנה עיקר החסד להשפיע מחייו ולא ממותרות שלו . . שבחזרתו פרע הקפותיו שלא לומר שחייך קודמין מפני שמשים עצמו כשיריים” — בוך 1999.
155בד״ה ארץ הרים ובקעות
“A land of hills and valleys, that drinks water by the rain of heaven.” The text refers to its discourse on this verse.
Deuteronomy 11:11דברים י״א:י״א
וְהָאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ אֶרֶץ הָרִים וּבְקָעֹת לִמְטַר הַשָּׁמַיִם תִּשְׁתֶּה־מָּיִם:
but the land, whither ye go over to possess it, is a land of hills and valleys, and drinketh water as the rain of heaven cometh down;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ודברת בם
“And you shall speak of them when you sit in your house.” Torah study follows directly on the love of G-d “with all your soul.”
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
157ובכל נפשך
“And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might.” The Alter Rebbe reads “with all your soul” as applying also to Torah study.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158אפי׳ נוטל את נפשך
The Mishnah explains “with all your soul”: “even if He takes your soul.”
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
159ובכל נפשך שהוא אפילו נוטל את נפשך
The Tikkunei Zohar explains “even if He takes your soul”: if his soul is dearer to him than his body, therefore it says “with all your soul.” The text prints 10a; the Kehot note suggests 10b, where the passage appears.
Tikkunei Zohar 10b:1תקוני הזהר י׳ ב:א׳
… מָאן דְּמָסַר נַפְשֵׁיהּ בְּאֶחָד, בִּרְחִימוֹי דְּמָארֵיהּ, וּבְגִין דָּא וְאָהַבְתָּ אֵת יהו״ה אֱלֹקֶי״ךָ (דברים ו ה), אֲפִילוּ נוֹטֵל אֶת נַפְשֶׁךָ, דְּאִם חָבִיב עֲלֵיהּ נַפְשֵׁיהּ מִגּוּפָא לְכַךְ נֶאֱמַר וּבְכָל נַפְשְׁךָ, וְאִם חָבִיב עֲלֵיהּ גּוּפֵיהּ מִמָּמוֹנֵיהּ לְכַךְ נֶאֱמַר בְּכָל לְבָבְךָ, וְאִם חָבִיב עֲלֵיהּ מָמוֹנָא מִגּוּפָא לְכַךְ נֶאֱמַר בְּכָל מְאֹדֶךָ, בַּמֶּה דְחָבִיב עֲלָךְ מְסוֹר לֵקהּ בִּרְחִימוּ דְמָארָךְ בְּעִת צָרָה.
Tikkunei Zohar - Vocalized (Public Domain)
160בת״ז ד״י ע״א
The manuscript quotes the Tikkunei Zohar on “even if He takes your soul” and comments that the Alter Rebbe distinguishes “with all your soul” from the soul’s giving life to the body, which would be “with all your body”; here “with all your soul” means the nullification of the soul.
Kehot’s noteאולי צ״ל: ע״ב. ”ובג״ד ואהבת את ה׳ אלקיך אפילו נוטל את נפשך דאם חביב עלי׳ נפשי׳ מגופא לכך נאמר ובכל נפשך (הרי דמחלק מבין בכל נפשך מה שהנפש מחי׳ הגוף דא״כ ה״ז בכל גופך דמבאר כאן דמנין בכל נפשך הוא ביטול הנפש ודו״ק” — בוך 1999.
161ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” In Torah study it is G-d’s word that speaks.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
162אני המשנה המדברת בפיך
The words “I am the Mishnah that speaks in your mouth” come from the Maggid Meisharim, where the heavenly teacher who spoke to Rabbi Yosef Karo identifies himself with the Mishnah he studied.
Kehot’s noteמגיד מישרים ר״פ ויקרא.
163ב״ש וב״ה אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d.” The words of Torah are G-d’s, not the learner’s.
Eruvin 13b:10עירובין י״ג ב:י׳
אָמַר רַבִּי אַבָּא אָמַר שְׁמוּאֵל: שָׁלֹשׁ שָׁנִים נֶחְלְקוּ בֵּית שַׁמַּאי וּבֵית הִלֵּל, הַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ, וְהַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ. יָצְאָה בַּת קוֹל וְאָמְרָה: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן, וַהֲלָכָה כְּבֵית הִלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב.
164על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
165על שלשה דברים העולם עומד על התורה ועל העבודה
Shimon HaTzaddik: “The world stands on three things: on Torah, on the service, and on acts of kindness.” These three are the general expression of all the mitzvos.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
166ויצונו ה׳ . . את כל החוקים . . ליראה את ה׳
“And Havayah commanded us to do all these statutes, to fear Havayah our G-d.” The purpose of the mitzvos is awe, a form of bittul.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
167דאיהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
168חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם (פתח אלי׳ ואמר).
169חסד דרועא ימינא
In Patach Eliyahu the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” In the future the physical right arm will be a vessel like Chesed above.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
170עתידים צדיקים שיקראו בשמו של הקב״ה
Rabbi Shmuel bar Nachmani in the name of Rabbi Yochanan: “The righteous are destined to be called by the Name of the Holy One, blessed be He.” The body itself will become a vessel for G-dliness.
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
171דקמיה באמת כולא כלא חשיבי׳
The Zohar’s phrase, “all is reckoned as nothing before Him.” Before sovev there is no difference between Atzilus and Asiyah.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
172Kehot’s note points to Bava Batra 75 for these words.
Bava Batra 75בבא בתרא ע״ה
Paragraph 21
173וישבת ביום השביעי
“And G-d finished on the seventh day His work which He had made, and He rested on the seventh day.” The analogy explains what “rest” means for G-d.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
174ששת ימים עשה ה׳
“For in six days Havayah made the heavens and the earth … and He rested on the seventh day.” The six days are the descent of the Divine light through contractions into the Ten Utterances.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
175ויכל אלקים
“And Elokim finished on the seventh day His work.” Vayechal is read as the ending of the contractions of the Name Elokim.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
176שבת להוי׳
“The land shall rest a Shabbos to Havayah.” Shabbos is an ascent into the Name Havayah.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ב.
177המשפילי לראות
“Who lowers Himself to look upon the heavens and upon the earth.” To Him heaven and earth are equal.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
178אני ה׳ חוקר לב
“I, Havayah, search the heart and test the kidneys.” Because Havayah is equal below and above, nothing is hidden from Him.
Jeremiah 17:10ירמיהו י״ז:י׳
אֲנִי Havayah חֹקֵר לֵב בֹּחֵן כְּלָיוֹת וְלָתֵת לְאִישׁ כִּדְרָכָו כִּפְרִי מַעֲלָלָיו:
I the L-RD search the heart, I try the reins, Even to give every man according to his ways, According to the fruit of his doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, י.
179כחשיכה כאורה
“Even darkness is not dark for You … darkness is as light.” Nothing conceals before sovev.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
180סד״ה — להבין ענין לחם משנה
There the Alter Rebbe explains that the G-dly light drawn “from ayin to yesh,” as memalei, to create the worlds is the giving from above, while the deeds of the righteous, who through Torah and mitzvos turn the physical yesh into the ayin above, are greater than the making of heaven and earth.
Kehot’s noteתו״א סו, ג.
181לחם משנה
On the sixth day “they gathered a double portion of bread (lechem mishneh).” The text refers to its discourse on this.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ויכולו השמים והארץ
“And the heavens and the earth were finished, and all their host.” Vayechulu is read as kelos hanefesh, the worlds’ yearning and bittul on Shabbos.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183כורע בברוך וזוקף בשם
The Talmud rules that in the Shemoneh Esreh one bows at “Blessed” and straightens up at the Name. The Alter Rebbe reads these as drawing down and raising up.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יב, א.
184וירד ה׳
“And Havayah descended upon Mount Sinai.” Revelation drawn down into the world as it is.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
185עין בעין יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נב, כ.
186עין בעין יראו
“For eye to eye they shall see, when Havayah returns to Zion.” In the future the world itself will rise to see G-dliness.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187ומלאה הארץ דעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ט.
188ומלאה הארץ דעה
“For the earth shall be full of the knowledge of Havayah, as the waters cover the sea.” The earth itself will be refined.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189כמשל ב׳ בנ״א
The analogy of two people, one standing high and one low, is developed at the beginning of the Va’eschanan discourses.
Kehot’s noteועל״ק ר״פ ואתחנן. וש״נ. [כ].
190ובג״כ ע״ק אקרי אין
The Idra Zuta, cited by the text, calls Atika Kadisha ayin, “nothing,” because it is beyond all apprehension.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
191וע׳ בזהר שלח דקנ״ח ב׳ . . וברמ״ז שם
Both places in the Shelach discourses (40c and 42d) bring this Zohar on “Is there a tree in it or not (ayin)?” and the Ramaz’s comment on it; at 40c the Ramaz is cited as saying that there are two kinds of flow (shefa).
Kehot’s noteראה גם לקמן פ׳ שלח מ, ג. מב, ד. אוה״ת ויקרא-א ע׳ קצו. ”רמז להם על מה דשאילו בקדמיתא דכתיב היש ה׳ בקרבנו אם אין, אמר תמן תחמון אי היא אתחזיא להאי או להאי, אמר לון אי דאיבא דארעא כשאר ארעי דעלמא יש בה עץ אילנא דחיי ולא מאתר עילאה יתיר. ואי תחמון דאיבא דארעא יתיר ומשנייא מכל אתר דעלמא תנדעון דהא מעתיקא קדישא קא נגיד ואתמשך ההוא שנוייא עלאה מכל אתרי דעלמא ובדא תנדעון היש בה עץ אם אין. והרמ״ז שם כ׳ שעיקר השפע הוא מושרש מהדעת וב׳ דעות הם העיקריים של זעיר שבו ב׳ יסודי או״א ושל אריך הנעלם דהיינו רישא תניינא דג׳ רישין והוא הנק׳ אין” — בוך 1999.
192היש בה עץ אם אין
Moshe’s instruction to the spies: “Is there a tree in it or not?” The word ayin (“not”) is read as the supernal ayin.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ענין מצות שביעית
The Tzemach Tzedek’s explanation of the mitzvah of the Sabbatical year, a parallel to this section.
Kehot’s noteראה גם בדרך מצותיך מצות קדושת שנת השביעית דף לה, א ואילך.
194בנדרים דמ״ב ע״ב
The manuscript explains the reference: the Mishnah rules that one who vowed not to benefit from his fellow may not, before the seventh year, enter his field or eat the overhanging fruit, while in the seventh year he may eat the overhanging fruit, and the Talmud explains that the fruits are ownerless and the land too was made ownerless.
Kehot’s note”על המשנה דהנודר הנאה מחבירו לפני שביעית אינו יורד לתוך שדהו ואינו אוכל מן הנוטות ובשביעית אינו יורד לתוך שדהו אבל אוכל הוא מן הנוטות ופריך בגמרא מאי שנא דאוכל מן הנוטות דפרי דהפקירא אינון ארעא נמי אפקרה כו׳” בוך 1999.
195ולבהמתך ולחי׳
“And for your cattle and for the beast that is in your land, all its produce shall be for food.” Man’s eating is tied to the beasts’.
Leviticus 25:7ויקרא כ״ה:ז׳
וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ז.
196שכל זמן שחי׳ אוכלת
The Talmud expounds: as long as the beast eats from the field, one may feed one’s cattle from the house; once it is finished for the beast, it must be removed from the house.
Pesachim 52b:3פסחים נ״ב ב:ג׳
מְנָא הָנֵי מִילֵּי? אָמַר רַב חָמָא בַּר עוּקְבָא אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אָמַר קְרָא ״וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ״. כׇּל זְמַן שֶׁחַיָּה אוֹכֶלֶת מִן הַשָּׂדֶה — הַאֲכֵל לַבְּהֵמָה שֶׁבַּבַּיִת, כָּלָה לְחַיָּה אֲשֶׁר בַּשָּׂדֶה — כַּלֵּה לִבְהֶמְתְּךָ מִן הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נב, ב.
197On one who vowed not to benefit from his fellow, the Talmud explains that in the seventh year he may eat the overhanging fruit, for the Torah made the land ownerless for the purpose of eating its fruit.
Nedarim 42bנדרים מ״ב ב
198The Zohar expounds Moshe’s question to the spies, reading “or not (ayin)” as an allusion to the level of Atika Kadisha, called ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 23
199אדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains … man and beast You save, Havayah.” Before sovev, man and beast are equal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
200בהמה רבה
G-d’s closing words to Yonah about Nineveh, “and much cattle (behemah rabbah).” Chassidus reads behemah rabbah as a level above man.
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201בד״ה והניף הכהן
That discourse explains that the purpose of all creation is for the yesh to be nullified into ayin, each world according to its level, and that the essential bittul is to be wholly included in the Infinite Light, as the limbs of the body are united with the soul that gives them life.
Kehot’s noteלעיל לז, א מענין ביטול.
202בד״ה והניף הכהן
“And the Kohen shall wave them with the bread of the first fruits as a wave-offering before Havayah, with the two lambs.” The text refers to its discourse on this verse.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203ובפ׳ עקב בד״ה ויאכילך
That discourse, on the manna, reads the plural in “I was as beasts (behemos) before You” as showing that there is a level of “beast” above the level of man, called “the great beast” (behemah rabbah): the great love above understanding, from sovev, before which all is as nothing.
Kehot’s noteלקמן פ׳ עקב יג, ג שיש עוד בחינה בהמה שלמעלה מבחי׳ אדם והיא הנק׳ בשם בהמה רבה.
204בד״ה ויאכילך
“And He afflicted you and let you hunger and fed you the manna.” The text refers to its discourse on this verse.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
205וישבות ביום השביעי . . אשר עשה
“And He rested on the seventh day from all His work which He had made.” The first expression: rest from Asiyah.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
206כי בו שבת . . אשר ברא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ג.
207כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which G-d created to make.” The second expression: rest even from Beriah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208והן הן בחי׳ שבת תתאה ושבת עילאה
The note quotes Or HaTorah: “According to his explanation here, the lower Shabbos and the higher Shabbos are both ascents; but the discourse ‘See that Havayah has given you the Shabbos’ implies that the two Shabbosos are, first, the going from below upward, and second, the drawing down from above downward.” The Bereishis volume raises the same question.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכט כ׳ ”דלפירושו כאן שבת תתאה ושבת עילאה הכל הם עליות, אמנם בד״ה ראו כי ה׳ נתן לכם את השבת [לקו״ת בשלח ב, ג] משמע דב׳ השבתות כהלכתן היינו הא׳ ההילוך מלמטה למעלה והב׳ ההמשכה מלמעלה למטה” ע״ש. וכן הקשה באוה״ת בראשית-א דף סא, א.
209והנה טוב מאד
“And G-d saw all that He had made, and behold, it was very good.” The chain of worlds is good because it can rise back to its source.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210והנה טוב מאד ויכלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, לא. ב. א.
211ויכולו השמים
“And the heavens and the earth were finished.” Vayechulu is read as kelos hanefesh, the worlds’ yearning upward.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212רצוא ושוב
“And the Chayos ran and returned, like the appearance of lightning.” The worlds’ ascent has the same rhythm of running toward G-d and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213אבא מקנן באצי׳
There, the note says, Abba is called the root of Atzilus.
Kehot’s noteועל״ק ש׳ שובה סו, סע״א אבא שרש האצי׳ [כ].
214אבא מקנן באצי׳
A note there discusses the phrase “Abba nests in Atzilus.”
Kehot’s noteהל׳ ”מקנן” ל״מ. וע׳ בע״ח ש׳ דרושי אבי״ע רפ״ה ושם פי״ג מ״ת ולבסוף שער ק״ש. ושוב מצאתי זח״ג ר״פ במדבר קיז, א בניצוצי אורות אוק״ב [= אות קטן ב] כמ״ש כאן [כ]. וראה הערה בסה״מ תש״ג ע׳ 133.
215חכמה היא כח מ״ה
The Zohar reads the letters of chochmah as koach mah, “the power of ‘what?’,” the self-nullification of Chochmah.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א.
216אימא מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
217אימא מקננא בכורסייא
In Tikkun 6 the Tikkunei Zohar says that the supernal Imma “nests in the Throne,” the World of Beriah, with three upper Sefiros.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
218וישבת מכל אשר עשה
“He rested … from all His work which He had made.” This is the lower Shabbos.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
219והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chochmah comes from ayin, and so it too is a creation.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
220כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which He created.” This is the higher Shabbos, rest even from Chochmah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
221ושמו בגימ׳ רצון
The note cites this work for the equation of “His Name” with ratzon.
Kehot’s noteפע״ח ש׳ הק״ש סופכ״ח [כ]. פלח הרמון — לרמ״ע מפאנו — שער ד פ״ג. מאו״א מ, נה. לעיל (פקודי) ז, ד ”ובס׳ קבלה הראשונים”. מאמרי אדה״ז-הקצרים ע׳ תקמג. אוה״ת פינחס א׳ פד.
222כתר לי זעיר
Elihu: “Wait for me a little, and I will show you.” Kater, “wait,” shares its root with Keser.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
224סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” What surrounds Chochmah from above is silence and bittul.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
225משתאה לה מחריש
Eliezer at the well: “And the man, wondering at her, kept silent.” Wonder beyond understanding leads to silence.
Genesis 24:21בראשית כ״ד:כ״א
וְהָאִישׁ מִשְׁתָּאֵה לָהּ מַחֲרִישׁ לָדַעַת הַהִצְלִיחַ ה׳ דַּרְכּוֹ אִם־לֹא:
And the man looked stedfastly on her; holding his peace, to know whether the L-RD had made his journey prosperous or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, כא.
226כבד פה וכבד לשון
Moshe: “For I am heavy of mouth and heavy of tongue.” The text refers to its explanation of this elsewhere.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227וכמ״ש במ״א בענין כבד פה וכבד לשון דמשה
The note says the point about Moshe being “heavy of mouth” is also mentioned there.
Kehot’s noteכן נזכר גם באוה״ת וישב כרך-ו דף תתרפג, ב. וראה תו״א כג, א.
228שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר
Rabbi Abahu: “‘A Shabbos to Havayah’: rest as Havayah; as the Holy One, blessed be He, rested from speech, so you rest from speech.” Rabbi Chanina adds that greeting on Shabbos was permitted only with difficulty.
Jerusalem Talmud Shabbat 15:3תלמוד ירושלמי שבת ט״ו:ג׳
229וזשארז״ל בירושלמי . . בדוחק התירו שאילת שלום בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת פט״ו ה״ג.
Paragraph 28
230בבחי׳ חכמה כח מה
The Zohar’s reading of chochmah as koach mah, “the power of ‘what?’”
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 29
231את שבתותי תשמרו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” The maamar closes by reading the whole verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232שבתותי תשמרו
The Zohar reads “My Shabbosos” as the higher Shabbos and the lower Shabbos, two included together.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
R. Eleazar was journeying to visit his father-in-law, R. Jose, son of R. Simeon son of Lakunya. He was accompanied by R. Abba, and another man was leading their baggage-ass behind them. Said R. Abba, ‘Let us open a discourse on the Torah, the time and place being propitious.’ R. Eleazar then began thus: ‘It is written: Ye shall keep my Sabbaths (Lev. 19, 30). Consider this: the Holy One, blessed be He, created the world in six days and each day revealed a part of His work, and functioned …
The Zohar; London, Soncino Press, 1933 (Public Domain)
233שבתותי תשמרו
The Zohar on Kedoshim: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos.”
Zohar, Kedoshim 4:30–33ספר הזהר, קדושים ד׳:ל׳-ל״ג
The verse continues: AND YE SHALL KEEP MY SABBATHS, to show that one precept is of equal weight with the other.1The first 3 lines of the Hebrew text do not appear in our translation. R. Simeon said: ‘When a man sanctifies himself below, as, for instance, the Companions who sanctify themselves from Sabbath to Sabbath, at the hour of the supernal wedlock, when grace abounds and blessings are at hand, then all cleave together, the soul of Sabbath and the body that has been prepared for Sabbath. Therefore it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
234ח״ג פ״ב א׳
The manuscript quotes the Zohar: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos … two, and all is joined one to the other,” and suggests the reference may rather be to the Zohar’s further explanation there, which reads the verse as a caution to those who keep their marital union for Shabbos, from one Shabbos to the next.
Kehot’s note”ואת שבתותי תשמרו דא שבת עילאה ושבת תתאה . . וע״ד ואת שבתותי תשמרו תרי וכלא אתדבק דא בדא ע״ש, ואולי הכוונה למ״ש אח״כ ד״א ואת שבתותי תשמורו לאזהרה לאינון דמחכאן לזווגיהו משבת לשבת” — בוך 1999.
235ת״ז ריש תיקון כ״ד
The manuscript explains that the Tikkunei Zohar there juxtaposes Shabbos with guarding the covenant.
Kehot’s note”דמסמיך ענין השבת לשמירת הברית” — בוך 1999.
236דברים שאדם דש בעקביו
The Talmud speaks of sins “that a person tramples with his heels,” faults treated as trivial.
Avodah Zarah 18a:4עבודה זרה י״ח א:ד׳
וְעַל בִּתּוֹ לֵישֵׁב בְּקוּבָּה שֶׁל זוֹנוֹת, דְּאָמַר רַבִּי יוֹחָנָן: פַּעַם אַחַת הָיְתָה בִּתּוֹ מְהַלֶּכֶת לִפְנֵי גְּדוֹלֵי רוֹמִי, אָמְרוּ: כַּמָּה נָאוֹת פְּסִיעוֹתֶיהָ שֶׁל רִיבָה זוֹ, מִיָּד דִּקְדְּקָה בִּפְסִיעוֹתֶיהָ. וְהַיְינוּ דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב ״עֲוֹן עֲקֵבַי יְסוּבֵּנִי״? עֲוֹנוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו בָּעוֹלָם הַזֶּה מְסוּבִּין לוֹ לְיוֹם הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יח, א. רש״י דברים ז, יב.
237דברים שאדם דש בעקביו
Rashi on “And it shall be because (ekev) you hearken”: even the light mitzvos “that a person tramples with his heels.”
Rashi on Deuteronomy 7:12רש"י על דברים ז׳:י״ב
והיה עקב תשמעון. אִם הַמִּצְווֹת קַלּוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו תשמעון. ושמר ה׳ וגו׳. יִשְׁמֹר לְךָ הַבְטָחָתוֹ (עי׳ תנחומא):
והיה עקב תשמעון AND THE CONSEQUENCE WILL BE, IF YE HEARKEN (The Hebrew text may be taken to signify if you will hear the heel, עקב) — If, even the lighter commands which a person usually treads on with his heels (i.e. which a person is inclined to treat lightly), ye will hearken to, ושמר ה׳ וגו׳ THEN THE L-RD [THY GOD] WILL KEEP FOR THEE His promise (Midrash Tanchuma, Eikev 1).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
238דובר שקרים לא יכון
“He who speaks falsehoods shall not stand before My eyes.” Falsehood blocks the revelation of Shabbos.
Psalms 101:7תהילים ק״א:ז׳
לֹא־יֵשֵׁב בְּקֶרֶב בֵּיתִי עֹשֵׂה רְמִיָּה דֹּבֵר שְׁקָרִים לֹא־יִכּוֹן לְנֶגֶד עֵינָי:
He that worketh deceit shall not dwell within my house; he that speaketh falsehood shall not be established before mine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קא, ז.
239אין אני והוא יכולים
Of anyone who is arrogant, the Holy One, blessed be He, says, “I and he cannot dwell in the world.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Arakhin 15b:13–14ערכין ט״ו ב:י״ג-י״ד
וְאָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וְהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״, אַל תִּיקְרֵי ״אוֹתוֹ לֹא אוּכָל״ אֶלָּא ״אִתּוֹ לֹא אוּכָל״, וְאִיכָּא דְּמַתְנֵי לַהּ עַל גַּסֵּי הָרוּחַ. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אוֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא לְגֵיהִנָּם: אֲנִי עָלָיו מִלְּמַעְלָה וְאַתָּה עָלָיו מִלְּמַטָּה נְדוּנֶנּוּ, שֶׁנֶּאֱמַר: ״חִצֵּי גִבּוֹר שְׁנוּנִים עִם גַּחֲלֵי רְתָמִים״, אֵין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א. ערכין טו, ב.
240ופלגשו ושמה ראו מ״ה
“And his concubine, whose name was Re’umah,” of Nachor. The name is read as re’u mah, “see the ‘what’”: bittul turned into a display.
Genesis 22:24בראשית כ״ב:כ״ד
וּפִילַגְשׁוֹ וּשְׁמָהּ רְאוּמָה וַתֵּלֶד גַּם־הִוא אֶת־טֶבַח וְאֶת־גַּחַם וְאֶת־תַּחַשׁ וְאֶת־מַעֲכָה:
And his concubine, whose name was Reumah, she also bore Tebah, and Gaham, and Tahash, and Maacah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, כד. ועד״ה קמיפלגי במתיב׳ דרקיע סופ״ג כג, ד. [כ]. ראה כש״ט (קה״ת תשל״ג) סל״א. סשט״ו. ביאוה״ז פקודי נז, ד. אתהלך ע׳ ח (וסה״מ תקס״ב) ע׳ רמט (עח). סה״מ תקס״ה ע׳ תקא. תרד. מאמרי אדה״ז — פרשיות ע׳ קסב. תו״ח נח פ״כ. ח״ש פ״ט. בא קנה, ב. שער היחוד פמ״ו. ד״ה אל תצר במאמרי אדהאמ״צ דברים-א. סה״מ עטר״ת ע׳ תקנט.
241אלמלא עוזרו אין יכול לו
“A person’s inclination overpowers him every day … and were it not that the Holy One, blessed be He, helps him, he could not prevail over it.”
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
242הי׳ בעיניך כרשע
The oath administered to the soul before birth: “Even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
243אין לו להקב״ה בעולמו אלא ד״א של הלכה
“Since the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” The Torah is G-d’s Sanctuary.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
244שהתלמוד והמשנה נמשכים מהיכל קה״ק דבריאה
The text cites Tanya for the source of the Mishnah and the Talmud in the chamber of the Holy of Holies of the higher worlds.
Tanya, Likkutei Amarim 52:8תניא, חלק ראשון; ליקוטי אמרים נ״ב:ח׳
וְגַם מִשָּׁם נִמְשָׁךְ הַתַּלְמוּד שֶׁלְּפָנֵינוּ, וּכְמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַתִּיקּוּנִים, שֶׁבְּעוֹלַם הַבְּרִיאָה, מְאִירוֹת וּמַשְׁפִּיעוֹת שָׁם חָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ שֶׁל אֵין־סוֹף בָּרוּךְ־הוּא בִּבְחִינַת צִמְצוּם עָצוּם, בִּכְדֵי שֶׁיּוּכְלוּ הַנְּשָׁמוֹת וְהַמַּלְאָכִים, שֶׁהֵם בַּעֲלֵי גְבוּל וְתַכְלִית, לְקַבֵּל הַשְׁפָּעָה מִבְּחִינַת חָכְמָה־בִּינָה־דַּעַת אֵלּוּ, וְלָכֵן נִמְשָׁךְ מִשָּׁם הַתַּלְמוּד, שֶׁהוּא גַם כֵּן בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, שֶׁהַתַּלְמוּד הוּא טַעֲמֵי הַהֲלָכוֹת עַל בּוּרְיָין, וְהַטְּעָמִים – הֵם בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, וְהַהֲלָכוֹת …
Kehot Publication Society (CC-BY-NC)
245בביאור ע״פ שבת שבתון
The Biur on “a Shabbos of complete rest” referred to here is among the discourses for Yom Kippur.
Kehot’s noteלקמן דרושים ליוה״כ עא, ב.
246בזח״א ה׳ ב׳
The wording of this Zohar is quoted in the Biur there, which explains the lower Shabbos as the daily glimmer of Shabbos in the Shemoneh Esreh, whose bowings are bittul, and the ascent of the day’s Torah and mitzvos through prayer, the “continual burnt-offering”; it adds that adding weekday time to the holy day as Shabbos arrives also belongs to the lower Shabbos.
Kehot’s noteהלשון נעתק לקמן מד, א.
247פי׳ אני הוא עצמותו . . וכולא חד
This passage is quoted there, with a note on it.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תרפא ויש שם הערה ע״ז.
Paragraph 30
248אורייתא מחכמה נפקת
The same saying appears in the Zohar on Yisro, to which the Kehot note also points.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
249תרי״ג מצות
“Six hundred and thirteen mitzvos were said to Moshe.” With the seven Rabbinic mitzvos they total 620, the value of keser.
Makkot 23bמכות כ״ג ב
Kehot’s noteמכות כג, ב.
250ז׳ מצות דרבנן
A talk of the Rebbe cited on the seven Rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
251תרי״ג . . ז׳ מצות . . גימ׳ תר״ך
The note refers to the list of sources compiled there for the count of 620, the value of keser.
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלח.
252גבי מקדשי נאמר תיראו
“And My Sanctuary you shall revere.” The Sanctuary, G-d’s revealed presence, calls for awe.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
253כמגדל דוד
“Your neck is like the tower of David.” The Midrash on this verse is cited for the awe of the Sanctuary.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254The Talmud expounds the verse: “Do not read ‘from Your sanctuaries’ but ‘from those sanctified to You.’”
Zevachim 115b:15זבחים קט״ו ב:ט״ו
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן, מַאי דִּכְתִיב: ״נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁךָ״? אַל תִּיקְרֵי ״מִמִּקְדָּשֶׁךָ״ אֶלָּא ״מִמְּקוּדָּשֶׁיךָ״ – בְּשָׁעָה שֶׁעוֹשֶׂה הַקָּדוֹשׁ בָּרוּךְ הוּא דִּין בִּקְדוֹשָׁיו, מִתְיָירֵא וּמִתְעַלֶּה וּמִתְהַלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
255נורא אלקים ממקדשך
“Awesome is G-d from Your sanctuaries.” Awe is bound up with G-d’s sanctuary.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
256מה נורא המקום הזה
Yaakov at the place of the future Temple: “How awesome is this place! This is none other than the house of G-d.”
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257בד״ה וירא ישראל כו׳ וייראו העם
“And Israel saw the great hand … and the people feared Havayah.” Revelation brings awe.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258אורייתא מחכ׳ נפקת
The Zohar’s saying, “The Torah comes forth from Chochmah.” The Alter Rebbe reads “comes forth” as revelation, while the Torah’s source is higher still.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
259Kehot’s note points to Genesis 18:1–22:24 for these words.
Genesis 18:1–22:24בראשית י״ח:א׳-כ״ב:כ״ד
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ביאור הדברים ע״פ את שבתותי כו׳
An explanation of the words on “My Shabbosos you shall keep”
Shabbos is “kept” and the Sanctuary “revered” because Shabbos is an encompassing light and the Torah an inner light, both from the one Infinite Light. In the tzimtzum that light was hidden in the letters, the reshimu, from which every level up to Adam Kadmon came; Shabbos raises each world back into the light it came from, the lower Shabbos lifting the lower worlds into Atzilus and the higher Shabbos lifting Adam Kadmon into the Infinite Light, the ascent for which the souls came down.
The maamar in brief
This Biur explains the preceding maamar on “My Shabbosos you shall keep, and My Sanctuary you shall revere.” It begins with the divine Names: like a person’s name, which exists only for others, a Name joins the light to the vessels, as letters clothe an idea without sharing its essence. The tzimtzum is then explained: the Infinite Light did not leave; it stopped being revealed through the letters, and the letters left without revealed light are the reshimu. Everything up to Adam Kadmon, and the Chochmah above it, comes from this reshimu, G-d’s “Name,” and so is “created” relative to Him. Shabbos is the ascent of the worlds into their source. The lower Shabbos, like the Sabbatical year, raises Beriah, Yetzirah and Asiyah into Atzilus through bittul; the higher Shabbos raises the levels within Atzilus, and Adam Kadmon, into the Infinite Light. Both are encompassing lights, a gift to be guarded: “keep.” The Torah is an inner light, revealed close at hand, and so it is “revered.” The souls descended to gain the higher Shabbos, fully revealed in the Time to Come.

Outline
	1Names, letters and the reshimuA divine Name joins the light to the vessels, as letters clothe an idea without sharing its essence. In the tzimtzum the Infinite Light stopped being revealed through the letters, and the letters left without revealed light are the reshimu, the “Names.”¶1–3
	2“Creator of holy ones”All the levels of Chochmah, up to Adam Kadmon and beyond, come from the reshimu, “Your Name,” and so are a creation from nothing relative to the Emanator: Atzilus is Adam of Asiyah, Akudim Adam of Yetzirah, and Adam Kadmon Adam of Beriah.¶4–7
	3The souls’ descent and the two ShabbososSouls rooted in “thought” descend in order to rise higher. The key is Shabbos, the ascent of the worlds: the lower Shabbos raises Beriah, Yetzirah and Asiyah into Atzilus through bittul, and the higher Shabbos raises the levels within Atzilus, and Adam Kadmon, into the Infinite Light.¶8–10
	4The Sabbatical year and “you shall keep”The Sabbatical year shows the lower Shabbos, in which man and animal are equal before Atzilus. Shabbos is G-d’s gift, to be guarded, and an encompassing light that, like G-d’s knowledge, surrounds a person without compelling him.¶11–13
	5Two kinds of makif; the Time to ComeA near makif stirs a person and a distant one does not; the lower Shabbos is the near makif and the higher Shabbos the makif beyond it. Its open revelation in the Time to Come is the goal of the souls’ descent.¶14–15
	6Levels within ShabbosAdam Kadmon is above the rest “from all His work that He had done,” but within the rest “from all His work that He created,” just as Binah is both above “Shabbos” and is itself “a Shabbos of solemn rest.”¶16–17
	7“And My Sanctuary you shall revere”The Sanctuary is the Torah, an inner light revealed close at hand, which brings awe, while Shabbos is an encompassing light. “I am Havayah” shows that both come from the one Infinite Light.¶18–19
	8The tav and the Musaf of ShabbosThe reversed alphabet of the Shabbos Musaf prayer is the light of the letters rising from below, through the tav that “marked a mark” for Atik, until Shabbos itself “rises on its Shabbos.”¶20–23
	9Letters in the Infinite LightAn illumination takes nothing from its source, as thoughts take nothing from the soul, and so the illumination from the Infinite Light is called “letters”; yet, unlike a person’s thought, it does not clothe or surround G-d.¶24


Key concepts
	Name (shem)שם
	What joins a divine light to its vessels. Like a person’s name, it exists for being called and revealed to others, and is not the essence itself.

	Letters (osiyos)אותיות
	The garments of an idea: they carry it to the emotions and to others but bear no comparison to its essence. Above, the Names are letters.

	Reshimu (impression)רשימו
	What remained after the tzimtzum: the letters, left without the light revealed in them. Every level up to Adam Kadmon comes into being from it.

	Tzimtzum (contraction)צמצום
	Not a removal of the Infinite Light, which fills everything, but its concealment, so that it is no longer revealed through the letters.

	Adam Kadmonאדם קדמון
	The primordial level above Atzilus, the source of the Ten Sefiros, called “Adam of Beriah” because even it is a creation from nothing relative to the Emanator.

	Lower and higher Shabbosשבת תתאה ושבת עילאה
	The lower Shabbos raises Beriah, Yetzirah and Asiyah (and the Malchus of Atzilus) into Atzilus; the higher Shabbos raises the levels within Atzilus and finally Adam Kadmon into the Infinite Light.

	Encompassing and inner light (makif and pnimi)אור מקיף ואור פנימי
	Light that surrounds a person without entering him, as Shabbos does, is “kept”; light that is revealed within, as the Torah is, is “revered.”

	Self-nullification (bittul)ביטול
	The level above love and awe, Moshe’s “and what are we,” through which the lower worlds rise and are included in Atzilus.


Section 1 · ¶1–3
Names, letters and the reshimu
1ביאור הדברים1 ע״פ את שבתותי2 כו׳. ענין תשמרו ותיראו יובן בהקדים ענין בחי׳ שם שארז״ל [שאמרו רבותינו זכרונם לברכה] עד שלא נברא העולם3 היה הוא ושמו לבד.4
An explanation of the words on the verse “My Shabbosos,” etc. The meaning of “you shall keep” and “you shall revere” will be understood by first introducing the concept of the level of a Name, as our Sages, of blessed memory, said: “Before the world was created, there were He and His Name alone.”
This maamar is an explanation (Biur) of the preceding discourse on the verse “My Shabbosos you shall keep, and My Sanctuary you shall revere.” To explain why Shabbos is to be “kept” and the Sanctuary “revered,” it first explains what a divine “Name” is, starting from the saying that before creation there were only G-d and His Name.


כי הנה השמות הם המחברים האורות עם הכלים, פי׳ עד״מ שם האדם שבו ועל ידו הוא פונה לקוראי בשמו אבל כשהוא בפני עצמו אינו צריך לשמו כלל,
For the Names are what join the lights with the vessels. That is, by way of analogy, a person’s name: by it and through it he turns to those who call him by his name; but when he is by himself he has no need of his name at all.
A Name is what joins a divine light to the vessel through which it acts. The analogy is a person’s name: he needs it only in relation to others, who call him by it and to whom he then turns; alone, he has no use for it.


נמצא ענין בחי׳ השם הוא שבו ועל ידו ממשיכים אותו שיהיה נמשך ומתגלה. כמו כן יובן למעלה ענין השמות הוא שהם המחברים האורות עם הכלים.
It follows that the level of the name is that by it and through it one draws him forth, so that he is drawn out and revealed. So too it will be understood above: the Names are what join the lights with the vessels.
A name, then, is the means by which a person is drawn out toward others and revealed to them. In the same way, G-d’s Names are how His light is drawn into the vessels and revealed through them.


(וע׳ מ״ש בד״ה בעצם היום הזה5 יצאו6 כל צבאות בפ׳ בא דשם נת׳ [נתבאר] דשאר השמות מלבד שם הוי׳ הם בהכלים דע״ס [דעשר ספירות].
(And see what is written in the discourse beginning “On that very day all the hosts went out,” in Parshas Bo, where it was explained that the other Names, besides the Name Havayah, are in the vessels of the Ten Sefiros.
The parenthesis refers to the Torah Ohr discourse on the verse of the Exodus, “On that very day all the hosts of Havayah went out.” There it was explained that every Name except Havayah is “in the vessels” of the Ten Sefiros, that is, bound up with a particular divine attribute.


אך מבואר במ״א בשם הבעש״ט [הבעל שם טוב]7 נ״ע [נשמתו עדן] דאין ר״ל [רוצה לומר] שהשמות הן הכלים עצמן דהא הכלים הם המדות והשם קאי להבורא עצמו שהוא עצמו כביכול נק׳ אל
But it is explained elsewhere in the name of the Baal Shem Tov, whose soul is in Eden, that this does not mean that the Names are the vessels themselves, for the vessels are the attributes (middos), whereas the Name refers to the Creator Himself, for He Himself, as it were, is called E-l,
A qualification, given in the name of the Baal Shem Tov: a Name is never simply the vessel. The vessels are G-d’s attributes, while a Name designates the Creator Himself; when He is called E-l, it is He who is called so, not the attribute.


וכמאמר אליו ולא למדותיו89 אלא מ״ש שהשמות הן בהכלים פי׳ שהם החיות וההארה מאור א״ס המלובש בהכלי ומחיה את הכלי כי הכלים יש בהן חיות מאור א״ס מלבד האור המלובש בהם.10
as the saying goes, “To Him, and not to His attributes.” Rather, what is written, that the Names are in the vessels, means that they are the life-force (chayus) and the illumination from the Infinite Light (Or Ein Sof) that is enclothed in the vessel and gives life to the vessel; for the vessels have in them life-force from the Infinite Light apart from the light that is enclothed in them.
“To Him, and not to His attributes” is the rule that one turns in prayer to G-d Himself, not to the Sefiros. So “the Names are in the vessels” means that each Name is the life-force from the Infinite Light that gives the vessel itself life, as distinct from the light enclothed in the vessel that acts through it.


וזהו ענין שאר השמות שאינן נמחקין אמנם שם הוי׳ הוא המשכת האור בהכלי שמחבר וממשיך האור בהכלי).
And this is the meaning of the other Names, which may not be erased. The Name Havayah, however, is the drawing down of the light into the vessel: it joins the light with the vessel and draws it into the vessel.)
This is why those Names belong to the Names that, by law, may not be erased: each is divine life-force, not a mere vessel. Havayah is different again: it is the very drawing of the light into the vessel, the Name that unites the two.


והנה ענין השמות למעלה הם בחי׳ האותיות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מילוי יודי״ן מילוי ההי״ן כו׳ והנה עד״מ למטה אף שהתהוות האותיות הוא מן השכל עכ״ז [עם כל זה]
Now, the Names above are the level of the letters: the Name Av (72), the Name Sag (63), the spelling-out (milui) with yuds, the spelling-out with heis, etc. Now, by way of analogy below: although the letters come into being from the intellect, nevertheless
The Names above are made of letters: Havayah spelled out in its various fillings (milui), such as Av (72), spelled with yuds, Sag (63), and the filling with heis (Ban, 52). To show what letters are, the Alter Rebbe turns to the analogy below: the letters of a person’s thought and speech come from his intellect.


אין מהות האותיות מערך מהות השכל כלל שהשכל עצמו הוא מהות השכלה וההשכלה מעורר את המדות להיות מתאוה עד״מ למה שהשכל מורה שהוא טוב
the essence of the letters bears no comparison at all to the essence of the intellect. For the intellect itself is the very essence of insight, and the insight arouses the attributes, so that one desires, for example, what the intellect shows to be good.
Even so, the letters are of a different order from the intellect. The intellect is insight itself, and insight is what stirs the emotions: a person comes to desire what his mind shows him to be good.


ונמצא שהמדות יש להם שייכות ממש להשכל ומתאחדים זע״ז [זה עם זה / זה על זה] אבל אין כן האותיות שהם רק לבושים להשכל.
It follows that the attributes have a real connection to the intellect, and they unite with each other; but not so the letters, which are only garments for the intellect.
The emotions are therefore truly bound up with the intellect and become one with it. The letters are only garments: they clothe the intellect without being of its substance.


(וכמו הלבוש שאינו מתאחד כ״כ [כל כך] עם המלובש בו וכלבוש תחליפם ויחלופו11 אבל התאחדות המדות עם השכל הוא כמו התאחדות הגוף עם הנפש שהיו לאחדים ממש
(Like a garment, which is not so united with the one who wears it, and [as it is written,] “Like a garment You change them, and they pass away.” But the union of the attributes with the intellect is like the union of the body with the soul, which have become truly one.
A garment does not become one with its wearer and can be changed, as the psalm says of the heavens, “like a garment You change them.” Emotion and intellect, by contrast, unite as body and soul unite into one living being.


והיינו לפי שהאותיות הם בחי׳ דומם משא״כ המדות ועמ״ש בפ׳ בראשית ע״פ וייצר12 כו׳ ובד״ה בכ״ה בכסלו13 בפ׳ וישב גבי חומת בת ציון, ועמ״ש מענין לבוש וגוף בד״ה זכור ושמור14 בדבור אחד נאמרו).
That is because the letters are the level of the inanimate, which is not so with the attributes. And see what is written in Parshas Bereishis on the verse “And He formed,” etc., and in the discourse beginning “On the twenty-fifth of Kislev,” in Parshas Vayeshev, regarding “the wall of the daughter of Zion”; and see what is written on the matter of garment and body in the discourse beginning “‘Remember’ and ‘Keep’ were said in a single utterance.”)
Letters are “inanimate” (domem): fixed forms with no life of their own, whereas the emotions are alive with the intellect that moves them. The parenthesis points to three discourses in Torah Ohr that discuss the letters and the difference between a garment and a body.


דהיינו שמ״מ אי אפשר לתפוס את השכל רק ע״י אותיות והם בחי׳ לבושים הפנימים שגם המדות שבאדם אין מקבלים שפע השכל להיות נמשך במדה אלא ע״י האותיות שהרי מחשבה שחושב השכל הוא בחי׳ אותיות.
That is: nevertheless, it is impossible to grasp the idea except through letters, and they are the level of the inner garments. For even a person’s attributes do not receive the flow of the intellect, so that it is drawn into an attribute, except through the letters, since the thought in which one thinks the idea is the level of letters.
Yet the letters are indispensable. An idea can be grasped only in letters, since thought itself is made of letters; these are the soul’s “inner garments,” and even the emotions receive what the intellect gives them only through the letters of thought.


(ועד״ז יובן ענין השמות למעלה כמו שם ע״ב [שם ע״ב] דיודי״ן הוא המביא אור דחכמה שיתלבש בכלי החכמה כמו שהאותיות מחברים השכל והמדות עד״מ).
(And in the same way the Names above will be understood: for instance, the Name Av of yuds is what brings the light of Chochmah (wisdom) to be enclothed in the vessel of Chochmah, just as, by way of analogy, the letters join the intellect and the attributes.)
The same holds above: the Name Av, Havayah spelled out with yuds, is what brings the light of Chochmah into the vessel of Chochmah. It does above what letters do in a person, carrying intellect into emotion.


והנה עפ״ז [על פי זה] יובן מעט מ״ש בע״ח [בעץ חיים] בענין הצמצום15 שהיה באור א״ס ונשאר מקום פנוי16 (כמ״ש בשער עגולים ויושר ענף ב׳)
Now, according to this we can understand a little of what is written in Etz Chaim on the tzimtzum (contraction) that took place in the Infinite Light, and a vacant space remained (as is written in Sha’ar Iggulim VeYosher, Branch 2).
The Alter Rebbe now applies this to the tzimtzum. Etz Chaim teaches that before the worlds the Infinite Light filled everything, and that it contracted itself, leaving a “vacant space” in which finite worlds could exist.


ואיתא באוצ״ח [באוצרות חיים] בתחלתו בהג״ה [בהגהה] דמ״ש מקום פנוי וחלל הוא לאו דוקא כי נשאר שם רשימו מהאור,
And it is stated in Otzros Chaim, at its beginning, in a gloss, that what is written, “a vacant space and a void,” is not meant literally, for a reshimu (impression) of the light remained there;
A gloss at the beginning of Otzros Chaim qualifies this: the “void” is not really empty. A reshimu, an impression or trace of the light, remained in it.


אבל לגבי הא״ס נק׳ חלל ובע״ח [ובעץ חיים] אינו מבואר ענין הרשימו רק בס פר עמק המלך ביאר זה שהוא בחינת אותיות רל״א שערים פנים ואחור כו׳
but relative to the Infinite One it is called a void. And in Etz Chaim the nature of the reshimu is not explained; only in the book Emek HaMelech did he explain it: that it is the level of letters, the 231 gates, forward and backward, etc.
It is called a void only in relation to the Infinite Light itself. Etz Chaim does not say what the reshimu is; Emek HaMelech does: it is letters, the 231 “gates,” the pairings of the twenty-two letters, each pair taken in both orders, “forward and backward.”


(וע׳ מזה ג״כ בזהר הרקיע בפ׳ בראשית על דט״ו ובמק״מ [ובמקדש מלך] שם. ועמש״ל [ועיין מה שכתוב לעיל] ע״פ אני ישנה ולבי ער17. בענין האותיות שאלוני כו׳)18
(And see on this also in Zohar HaRakia, on Parshas Bereishis, on folio 15, and in the Mikdash Melech there. And see what is written above on the verse “I am asleep, but my heart is awake,” on the subject of “Ask Me of the osiyos [the letters],” etc.)
Further references: Zohar HaRakia and the Mikdash Melech, two commentaries on the Zohar, on folio 15 of Bereishis, and the earlier discourse on “I am asleep, but my heart is awake.” That discourse reads the word ha’osiyos (“the things to come”) in “Ask Me of the things to come” as “the letters,” which bring the Infinite Light from concealment into revelation.


והיינו שהצמצום היה שלא יהיה גילוי האור א״ס ע״י האותיות, וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שהאור נסתלק ופי׳ דאיך שייך נסתלק כי אינו בגדר מקום,
That is, the tzimtzum was that there should be no revelation of the Infinite Light through the letters. And this is [the meaning of] what is written in Etz Chaim, that the light withdrew. And the explanation: for how can “withdrew” apply, since it is not within the bounds of place?
So the tzimtzum means that the Infinite Light is no longer revealed through the letters. When Etz Chaim says the light “withdrew,” this cannot be meant in space, for the Infinite Light is not in any place from which it could move away.


ועוד דהלא את השמים ואת הארץ אני מלא19 כתיב אלא דר״ל [דרוצה לומר] שהוא בבחי׳ העלם ואינו מתגלה ע״י האותיות ולא
And furthermore, it is written, “Do I not fill the heavens and the earth?” Rather, it means that it is in a state of concealment and is not revealed through the letters, and not
Moreover, G-d says, “Do I not fill the heavens and the earth?”: there is no place without Him. “Withdrew” must therefore mean that the light became hidden and is not revealed through the letters.


כמו קודם הצמצום שהיה נמשך ומתגלה האור ע״י האותיות רק האותיות לבד נשארים בלי גילוי האור וזהו ענין הרשימו כו׳.
as before the tzimtzum, when the light was drawn forth and revealed through the letters; only the letters alone remain, without the revelation of the light. And this is the meaning of the reshimu, etc.
Before the tzimtzum the light shone openly through the letters; after it, the letters remain, but the light is not revealed in them. Letters without revealed light: that is the reshimu.


דהנה עד״מ למטה הרי האותיות מהותן ועצמותן אינן ערוך למהות השכל. רק שהם כמו לבוש לבד ויכולים להבין על ידם השכל.2021
For, by way of analogy below, the letters, in their nature and their essence, bear no comparison to the essence of the idea; they are only like a garment, and through them one can understand the idea.
Back to the analogy: in their essence letters are nothing like the idea they carry. They are only a garment, through which one can come to understand the idea.




2והיינו מי שהוא חכם. אבל מי שאינו חכם ואין לו לב להבין השכל רק מ״מ תופס ומשיג האותיות לבד הרי השכל הוא בבחי׳ הסתלקות ממנו לגמרי היינו בבחי׳ העלם.
That is, for one who is wise. But one who is not wise, and has no heart to understand the idea, but nevertheless grasps and apprehends the letters alone: the idea is in a state of complete withdrawal from him, that is, in a state of concealment.
The analogy is refined: letters convey an idea only to someone who is wise. For one who lacks understanding, though he can read and grasp the letters, the idea itself is entirely withdrawn and hidden from him.


ואע״פ [ואף על פי] שתופס האותיות הרי הם מצד עצמן אינן שייכים למהות השכל כלל א״כ השכל הוא בבחי׳ העלם והסתלקות ממנו ומה שתופס האותיות זהו כמו רשימו בלבד.
And although he grasps the letters, they in themselves have no connection at all to the essence of the idea. If so, the idea is in a state of concealment and withdrawal from him, and his grasp of the letters is like a mere reshimu (impression).
Since the letters in themselves have nothing of the idea’s essence, what such a person holds is only a trace of the idea, like a reshimu. This is the picture of the reshimu after the tzimtzum: letters that remain while the light they carried is hidden.




3ויובן זה יותר כמו עד״מ בדיבור תוספת שהשכלת ר״י [רבינו יצחק] בעל התוספת22 נכתבה בדיו ונייר הרי אין הדיו ונייר מערך מהות השכלת ר״י [רבינו יצחק] המונחת ומיוחדת עמובגנזי מרומים רק שהחכם והלומד יוכל
This will be understood better through an analogy from a comment of Tosafos: the insight of the Ri, the Tosafist, was written in ink on paper, and the ink and paper bear no comparison to the essence of the Ri’s insight, which is stored and united with him in the treasuries on high; only, one who is wise and learned can
The analogy is sharpened with an example: a comment of Tosafos by the Ri. His insight lives on with him “in the treasuries on high,” while the ink and paper that record it are of a wholly different order; only someone wise and learned can reach the insight through them.


להבין ולעמוד על ההשכלה ע״י אמצעות האותיות (והיינו לפי שהוא חכם ויש לו לב להבין מצד עצמו) עם היותן גשמיים בדיו ונייר.
understand and grasp the insight by means of the letters (that is, because he is wise and has a heart to understand on his own), even though they are physical, in ink and paper.
Such a reader reaches the insight through the letters only because he is wise and has “a heart to understand” of his own. The physical letters do not supply the understanding.


אכן מי שאינו חכם לא יבין כלום מההשכלה ואף שתופס האותיות היטב מ״מ ההשכלה היא בהעלם והסתלקות ממנו כיון שאין ההשכלה מערך מהות האותיות מצד עצמן.
But one who is not wise will understand nothing of the insight; and although he grasps the letters well, the insight is nevertheless in concealment and withdrawn from him, since the insight bears no comparison to the essence of the letters in themselves.
One who is not wise can read every letter correctly and still understand nothing. For him the insight stays hidden and withdrawn, since it shares nothing with the letters in themselves.


וכך עד״ז יובן הנמשל למעלה בענין הצמצום שנסתלק האור להיות בבחי׳ העלם היינו שלא ניתן להיות גילוי האור ע״י האותיות,
And in the same way the analogue above will be understood, regarding the tzimtzum (contraction): the light withdrew so as to be in a state of concealment, that is, it was not granted that there be a revelation of the light through the letters
This is the analogue above: in the tzimtzum the light “withdrew” in the sense that it went into concealment. The letters no longer reveal it.


(כמו עד״מ למטה שהרי ע״י האותיות לא יובן השכל כלל רק למי שהוא חכם ומבין מצד רוח חכמתו ובינתו,
(as, by way of analogy below, the idea will not be understood at all through the letters except by one who is wise and understands from the spirit of his own wisdom and understanding;
The parenthesis restates the point of the analogy. Below, the letters convey an idea only to someone wise, who understands it by the spirit of his own wisdom and understanding.


אבל הרי יש מי שתופס האותיות לבד ואינו מבין השכל כלל. וכך עד״מ למעלה הצמצום הוא שלא יהיה גילוי האור רק האותיות עצמן).
but there is one who grasps the letters alone and does not understand the idea at all. So too, by way of analogy, above: the tzimtzum is that there should be no revelation of the light, only the letters themselves).
Others hold the letters without the idea. So too above: after the tzimtzum the letters themselves remain, but the light is not revealed through them.


וזהו צמצום עצום שהאור א״ס נסתלק שהרי הוא בבחי׳ העלם ממש רק רשימו נשאר והוא ענין האותיות ואותן האותיות הן הנק׳ שמות.
And this is a mighty tzimtzum, in which the Infinite Light (Or Ein Sof) withdrew, for it is in a state of actual concealment; only a reshimu (impression) remained, and that is the letters, and those letters are what are called Names.
This is why the tzimtzum is called mighty: the Infinite Light is truly hidden, and only the reshimu, the letters, remains. These letters are what are called G-d’s “Names.”


וכמש״ש [וכמה שכתוב שם] בע״ה [בעליו השלום]23 שם ס״ג [שם ס״ג] וכו׳ ומיו״ד אחרונה שבשם ס״ג [שם ס״ג] נתהווה עולם התהו. וז״ש [וזהו שכתוב] בזהר בראשית דט״ו בקע ולא בקע24 כו׳.
And as he writes there, in Emek HaMelech: the Name Sag (63), etc., and from the final yud of the Name Sag the World of Tohu came into being. And this is [the meaning of] what is written in the Zohar, Bereishis, folio 15: “It broke through and did not break through,” etc.
Emek HaMelech (abbreviated here, as the Kehot note explains) traces the World of Tohu to the final yud of the Name Sag, Havayah spelled out to total 63. The Zohar’s account of the first stage of creation, in which the hidden light “broke through and did not break through” its air, is read the same way: a light that emerges and yet stays hidden.


(ובביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] עמש״ש [עיין מה שכתוב שם] דקכ״ח סע״ב [סוף עמוד ב] תי״ו רשים רשימו לעתיק יומין25 כו׳ וז״ל [וזה לשונו] מ״כ מהרב זלה״ה [זכרונו לחיי העולם הבא] הנה כבר ידעת כי תוך בחינה אחרונה שבמאציל26 נעשה מציאות כל העולמות וכאלו נאמר דרך משל מל׳ שבמל׳
(And in the commentary on the Idra by the Arizal, of blessed memory, see what is written there on folio 128, end of side b, “The tav marked a mark for Atik Yomin,” etc. These are his words: “I found written from the Rav, may his memory be for the life of the World to Come: Now, you already know that within the last level of the Emanator the existence of all the worlds came about; and it is as if we were to say, by way of analogy, the Malchus of the Malchus
A further parenthesis quotes a teaching found written in the name of the Rav, the Arizal, in his commentary on the Idra’s words “The tav marked a mark for Atik Yomin.” All the worlds came into being within “the last level of the Emanator,” which may be called, as an analogy only, “the Malchus of the Malchus” of the Infinite One.


שבא״ס עם היות שאין צודק ח״ו [חס ושלום] שום תואר וספירה בא״ס, נמצא שהתי״ו אחרונה שבכל האותיות היא האצילה הכל ומכאן השורש שגם בעולם האצילות מל׳ דא״ק [דאדם קדמון] יורדת ונעשה עתיק בראש א״א והוא ת׳ שבסוף אותיות א״ק [אדם קדמון]
of the Infinite One, although no description or Sefirah at all applies, G-d forbid, to the Infinite One. It follows that the tav, the last of all the letters, is what emanated everything. And from here is the root [of the fact] that in the World of Atzilus too, the Malchus of Adam Kadmon descends and becomes Atik in the head of Arich Anpin; and this is the tav at the end of the letters of Adam Kadmon.
It is only an analogy, since no attribute or Sefirah can be ascribed to the Infinite One. The tav, last of the letters, stands for this last level, which “emanated everything”; the pattern repeats in Atzilus, where the Malchus, the last level, of Adam Kadmon descends to become Atik at the head of Arich Anpin.


וזהו תי״ו רשים רשימו לע״י ולכן האותיות מתחילים בתשר״ק שהם בסוד חותם המתהפך והבן זה מאד עד כאן מצאתי כתוב בשם הרב זלה״ה [זכרונו לחיי העולם הבא] עכ״ל [עד כאן לשונו] שם.
And this is ‘The tav marked a mark for Atik Yomin.’ And therefore the letters begin with tav-shin-reish-kuf, which are in the mystery of the reversed seal; and understand this well. Thus far is what I found written in the name of the Rav, may his memory be for the life of the World to Come.” End of quotation there.
So the Idra says the tav “marked a mark” for Atik: the last level of the higher realm becomes the first of the lower. That is why the letters can begin from tav-shin-reish-kuf, the alphabet in reverse, like a seal whose impression comes out reversed, its end appearing first.


ולפמש״כ [ולפי מה שכתוב] מובן כי גם כללות האותיות כולם הם רק בחי׳ היותר אחרונה אלא שהתי״ו היא ג״כ בחי׳ האחרונה שבהאותיות והיא האצילה הכל וז״ש [וזהו שכתוב] ד״מ [דרך משל] מל׳ שבמל׳ כו׳ וזהו תי״ו רשים רשימו כו׳):27
And according to what is written, it is understood that the letters as a whole, all of them, are only the very last level, except that the tav is also the last level within the letters, and it is what emanated everything. And this is [the meaning of] what is written, “by way of analogy, the Malchus of the Malchus,” etc.; and this is “The tav marked a mark,” etc.)
The Alter Rebbe draws his own conclusion: all the letters together are the very last level of the Emanator, and within the letters the tav is the last of all. This is why the quoted analogy says “the Malchus of the Malchus”: the last level within the last level.




Section 2 · ¶4–7
“Creator of holy ones”
4ב ומעתה יובן ענין בורא קדושים ישתבח שמך ומבואר למעלה הפי׳ שכל בחי׳ הקדושים שברום המעלות בעולמות עליונים התהוותן הוא
2. And now we can understand the meaning of “Creator of holy ones, may Your Name be praised.” The meaning was explained above: all the levels of the holy ones, in the loftiest heights in the upper worlds, come into being
Section 2 applies all this to the words of the blessing before the morning Shema, “Creator of holy ones, may Your Name be praised.” As the preceding maamar explained, even the “holy ones” in the loftiest upper worlds come into being only from G-d’s “Name.”


רק מבחי׳ שמך שהם אינן ערוך למהותו ועצמותו והם בריאה יש מאין וקאי ג״כ על נש״י [נשמות ישראל] שעלו במחשבה שהוא בחי׳ אותיות שנק׳ שמך כו׳.
only from the level of “Your Name,” for they bear no comparison to His essence and being, and they are a creation, something from nothing. And it also refers to the souls of Israel, which arose in thought, which is the level of letters, called “Your Name,” etc.
The Name, the letters, bears no comparison to His essence, so whatever comes from it is “created,” something from nothing. The words also refer to the souls of Israel, which “arose in thought”: thought too is letters, and so it too is “Your Name.”




5והענין כי קדש היינו בחי׳ חכמה שהיא הנק׳ קדש.28 ופי׳ קדושים לשון רבים וכמאמר וקדושים בכל יום יהללוך סלה היינו כי יש בחי׳ חכמה עד רום המעלות היינו חכמה דאצילות חכמה דעקודים חכמה דא״ק [דאדם קדמון]
The explanation is that “holy” (kodesh) is the level of Chochmah (wisdom), which is what is called kodesh. And the meaning of “holy ones,” in the plural, as in the saying “and holy ones praise You every day, selah,” is that there is a level of Chochmah up to the loftiest heights: the Chochmah of Atzilus, the Chochmah of Akudim, the Chochmah of Adam Kadmon,
“Holy” (kodesh) is a name for Chochmah. The plural “holy ones,” as in “and holy ones praise You every day,” shows that there are many levels of Chochmah, rising through the worlds: the Chochmah of Atzilus, of Akudim (a world in which all ten Sefiros are bound in one vessel), and of Adam Kadmon, the primordial level above them.


ועוד למעלה מבחי׳29 א״ק [אדם קדמון]. נמצא יש מדריגות הרבה מאד בחי׳ חכמה זה למעלה מזה וזהו קדושים לשון רבים.
and still higher than the level of Adam Kadmon. It follows that there are very many gradations of the level of Chochmah, one above the other; and this is “holy ones,” in the plural.
There is Chochmah even above Adam Kadmon. These many gradations, one above another, are the “holy ones” in the plural.




6והתהוותן נק׳ בורא קדושים שהם בריאה יש מאין כי לגבי עצמות המאציל נקראים בשם בריאה ממש
And their coming into being is called “Creator of holy ones,” for they are a creation, something from nothing; for relative to the essence of the Emanator they are called by the name “creation” in the full sense,
All these levels, even the highest, are “created,” something from nothing. Relative to the essence of the Emanator they are creation in the full sense of the word.


שהרי הוא ית׳ הוא למעלה מעלה אין קץ מכל בחי׳ ומדרגות היותר עליונות שבבחינת חכמה30 כמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ט.
since He, may He be blessed, is exalted endlessly above all the loftiest levels and gradations within the level of Chochmah, as is written in Sefer Shel Beinonim [Tanya], Part II, chapter 9.
As the Tanya explains (Part II, chapter 9), G-d is beyond all comparison with even the highest levels of Chochmah: relative to Him, Chochmah, the beginning of thought, counts as the end of the process, a level of mere “making.”


רק שנמשכו ונתהוו מבחי׳ הרשימו שהם האותיות שנשארו אחר שנסתלק מהן האור א״ס כנ״ל.
Only, they were drawn forth and came into being from the level of the reshimu, that is, the letters that remained after the Infinite Light withdrew from them, as mentioned above.
They came into being from the reshimu, the letters left after the Infinite Light withdrew from them. That is why their creation is “from Your Name”: from the letters, not from the light itself.




7וזהו שבריאת כל בחי׳ הקדושים הוא רק מבחי׳ שמך שהוא בחי׳ אותיות וכמ״ש בע״ח [בעץ חיים] שא״ק [שאדם קדמון]31 נקרא אדם דבריאה32 הגם שבריאה הוא למטה מאד
And this is how the creation of all the levels of the holy ones is only from the level of “Your Name,” which is the level of letters. And as is written in Etz Chaim, Adam Kadmon is called Adam of Beriah, although Beriah is very low,
This is why all the “holy ones” are created “from Your Name,” the letters. Etz Chaim calls even Adam Kadmon “Adam of Beriah,” giving it the name of the World of Creation, although Beriah is a far lower world.


שהם בחי׳ נפרדים שלמטה גם מבחי׳ עולם האצי׳ וע״ז נאמר ומשם יפרד3334 כו׳ אמנם לגבי עצמות המאציל גם א״ק [אדם קדמון] אדם דבריאה יחשב
for they are the level of separate beings, below even the level of the World of Atzilus, and of this it is said, “and from there it divided,” etc. Yet relative to the essence of the Emanator, even Adam Kadmon is considered Adam of Beriah.
Beriah is the first realm of separate beings, below Atzilus; of it the verse says “and from there it divided,” of the river that leaves Eden. Yet relative to the essence of the Emanator, even Adam Kadmon counts as “created.”


כי אצילות נק׳ אדם דעשייה כולם בחכמה עשית35 להיות שאצילות הוא בחי׳ כלים מדת החסד מדת הדין בחי׳ מדה וגבול כו׳ ויש בהם התחלקות חסד בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו]36 והתכללות חו״ג [חסד וגבורה] כו׳ לכן נקרא עשייה.
For Atzilus is called Adam of Asiyah, “You have made them all with wisdom,” since Atzilus is the level of vessels: the attribute of kindness, the attribute of judgment, the level of measure and limit, etc.; and in them there is division, Chesed by itself and Gevurah by itself, and the inter-inclusion of Chesed and Gevurah, etc. Therefore it is called Asiyah (making).
By the same measure Atzilus is called “Adam of Asiyah,” the level of “making,” as in “You have made them all with wisdom.” That is because Atzilus consists of vessels, defined attributes with measure and limit, in which Chesed and Gevurah are each separate and are also combined.


ועולם העקודים שאינו בבחי׳ התחלקות עדיין אלא כל הע״ס [העשר ספירות] הם עקודים בכלי אחד נק׳ אדם דיצירה
And the World of Akudim, which is not yet in a state of division, but rather all the Ten Sefiros are bound (akudim) in a single vessel, is called Adam of Yetzirah
Akudim, where the ten Sefiros are not yet divided but are “bound” in a single vessel, is called “Adam of Yetzirah,” a step above Atzilus.


(וכ״ה בזהר בזהר הרקיע בפ׳ בראשית בדף ט״ו בפי׳ מהר״ר [מהרחמים רבים] מאיר פאפרוש על מאמר בריש הורמנתא37 כו׳ שכתב כן ע״ש הרב ז״ל [זכרונו לברכה / זכרונם לברכה]), וא״ק [ואדם קדמון] שהוא למעלה גם מעקודים
(and so it is in the Zohar, in Zohar HaRakia on Parshas Bereishis, on folio 15, in the commentary of our teacher, the Rav, Rabbi Meir Poppers, on the passage “At the outset of the authority,” etc., who wrote so in the name of the Rav, of blessed memory). And Adam Kadmon, which is above even Akudim,
The parenthesis gives the source: Zohar HaRakia on the Zohar’s opening passage of creation, where Rabbi Meir Poppers records this in the name of the Rav, the Arizal. The sentence then goes on to Adam Kadmon, which stands above even Akudim.


כי עקודים הם ע״ס [עשר ספירות] ממש אלא שעקודים בכלי א׳ אבל א״ק [אדם קדמון] הוא למעלה מזה אלא אעפ״כ [אף על פי כן] הרי הוא מקור לע״ס [לעשר ספירות] וסוף כל סוף יתהוה ממנו בחי׳ אצילות
for Akudim are actual Ten Sefiros, only bound in a single vessel, whereas Adam Kadmon is above this; but even so, it is a source for the Ten Sefiros, and in the very end the level of Atzilus will come into being from it:
Akudim are already ten distinct Sefiros, only held in one vessel, while Adam Kadmon is above the Sefiros altogether. Still, it is their source, and in the end Atzilus comes from it.


לכן נקרא אדם דבריאה שלגבי המאציל גם הוא נק׳ בריאה יש מאין (ועמ״ש בד״ה תקעו גבי עלה במחשבה לברא את העולם במדה״ד [במדת הדין] כו׳ שמש ומגן38 כו׳ ע״ש):39
therefore it is called Adam of Beriah, for relative to the Emanator it too is called a creation, something from nothing. (And see what is written in the discourse beginning “Blow,” regarding “It arose in thought to create the world with the attribute of judgment,” etc., “a sun and a shield,” etc.; see there.)
Because it is the source of the ordered levels, Adam Kadmon too is “creation” relative to the Emanator, and so it is called Adam of Beriah. The parenthesis refers to the discourse “Blow,” on the teaching that it first “arose in thought” to create the world with the attribute of judgment, and on the verse “a sun and a shield.”




Section 3 · ¶8–10
The souls’ descent and the two Shabbosos
8ועפ״ז [ועל פי זה] יובן ג״כ ענין ירידת הנשמות בגופים שהוא צורך עלייה הגם כי גם מקודם ירידתן גבהו מאד דרכיהן שעלו במחשבה
And according to this we will also understand the descent of the souls into bodies, which is for the sake of an ascent, even though before their descent too their ways were exceedingly lofty, for they arose in thought.
The same principle explains why the souls descend into bodies “for the sake of an ascent.” Before descending the souls were already very high, for they “arose in thought,” the level of letters; so what ascent could the descent bring them?


רק מי שנשמתו מבריאה היינו מבחי׳ מחשבה דבריאה ומי שנשמתו מיצירה היינו ממחשבה דיצירה כו׳
Only, one whose soul is from Beriah is from the level of the thought of Beriah, and one whose soul is from Yetzirah is from the thought of Yetzirah, etc.,
Each soul is rooted in the “thought” of a particular world: a soul from Beriah in the thought of Beriah, a soul from Yetzirah in the thought of Yetzirah, and so on.


ושנשמתו מאצילות היינו ג״כ ממחשבה דאצילות וס״ר נשמות הן ס״ר אותיות40 שבתורה הגם שבכתב אין נמצא ס״ר אותיות בתורה.
and one whose soul is from Atzilus is likewise from the thought of Atzilus. And the six hundred thousand souls are the six hundred thousand letters in the Torah, even though in writing six hundred thousand letters are not found in the Torah.
Even a soul of Atzilus is rooted only in the thought of Atzilus. The six hundred thousand souls correspond to the six hundred thousand letters of the Torah, although a count of the written letters does not reach that number.


היינו מפני אותיות המשך שהם אותיות אהו״י שבכלל הנקודות שאינן בכתב אבל ישנן במחשבה אך איזו מהנקודות הם אינו ידוע כו׳
That is because of the letters that lengthen [a vowel], which are the letters alef, hei, vav and yud, included within the vowel-points, which are not in writing but are present in thought; but which of the vowel-points they are is not known, etc.
The difference is made up by the letters that lengthen a vowel (alef, hei, vav and yud), which are often not written, a vowel-point standing in their place. They exist “in thought” though not in writing, and exactly which vowel-points stand for them is not known.


(פי׳ שהוא ע״ד דאיתא בגמ׳ [בגמרא] בכתובות דס״ט ע״ב ינחם כתיב41 ופרש״י [ופירש רש״י / ופירוש רש״י] אין לך לומר פת״ח בשום אות אא״כ [אלא אם כן] אל״ף42 או ה״א סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאלו כתוב ינאחם עכ״ל [עד כאן לשונו],
(The meaning is that it is along the lines of what is stated in the Gemara, in Kesubos, folio 69b: “It is written yenachem,” and Rashi explains: “You cannot pronounce a patach under any letter unless an alef or a hei is next to it, or by virtue of the vowel-point beneath it, and it comes in place of a letter, as though ינאחם were written.” End of quote.
The parenthesis gives an example from the Talmud, which comments on how the word yenachem is written. Rashi explains there that a vowel-point under a letter can stand in place of a letter, as though an alef had been written.


הרי שהנקודה שתחתיה באה במקום אות כאלו כתוב אל״ף או ה״א וכן בוי״ו ויו״ד ולכן עם חשבון אותיות אלו שהיו צ״ל רק שנקודות באו במקומן יש ששים רבוא אותיות בתורה ואיזו מהנקודות הוא אינו ידוע לנו).
So the vowel-point beneath it comes in place of a letter, as though an alef or a hei were written; and likewise with vav and yud. Therefore, counting these letters, which should have been [written] but vowel-points came in their place, there are six hundred thousand letters in the Torah; and which of the vowel-points it is, is not known to us.)
The Alter Rebbe infers that when these unwritten letters, represented only by vowel-points, are counted, the Torah has six hundred thousand letters. Which vowel-points stand for letters, however, is not known to us.


והנה להבין ענין הירידה צורך עלייה למעלה מבחי׳ שעלו במחשבה, יובן בהקדים ענין השבת שיש שבת עילאה ושבת תתאה
Now, to understand the descent for the sake of an ascent above the level of “they arose in thought,” it will be understood by first introducing the subject of Shabbos: that there is a higher Shabbos (Shabbos ila’ah) and a lower Shabbos (Shabbos tata’ah).
The real question is how the descent can raise the soul higher than its origin, where it “arose in thought.” The answer starts from Shabbos, which has two levels: a higher Shabbos and a lower Shabbos.


והיינו מ״ש וישבות ביום השביעי מכל מלאכתו אשר עשה43 שהיא השביתה מבחינת עשייה זהו שבת תתאה ומ״ש עוד אח״כ כי בו שבת מכל מלאכתו אשר ברא44 זהו שבת עילאה.
That is, what is written, “And He rested on the seventh day from all His work that He had done”: this is resting from the level of “doing” (Asiyah), and this is the lower Shabbos. And what is written further on, “for on it He rested from all His work that He had created”: this is the higher Shabbos.
The two verses about the first Shabbos match the two levels. “He rested from all His work that He had done” is rest from “doing,” the lower Shabbos; “He rested from all His work that He had created” is the higher Shabbos.




9והענין כי שבת הוא בחי׳ עליות העולמות עשייה ביצי׳ [ביצירה] ויצי׳ [ויצירה] בבריאה ובריאה באצילות כו׳ עד רום המעלות שגם א״ק [אדם קדמון] עולה במאציל העליון.
The explanation is that Shabbos is the level of the ascents of the worlds: Asiyah into Yetzirah, Yetzirah into Beriah, and Beriah into Atzilus, etc., up to the loftiest heights, so that even Adam Kadmon rises into the Supernal Emanator.
Shabbos is an ascent of the worlds, each rising into the one above it: Asiyah into Yetzirah, Yetzirah into Beriah, Beriah into Atzilus, and so on up, until even Adam Kadmon rises into the Supernal Emanator.


כי השבת הוא עד״מ אדם ששובת ונח מאיזו מלאכת עבודה שבשעת המלאכה נתלבש השכל ונשפל בעשיית המלאכה וכשפוסק ממנה חוזר שכלו לאיתנו ועולה למעלה להשכיל ענינים רוחניים שלמעלה מעלה מהשכל שבהמלאכה שנק׳ מילין דהדיוטא כו׳.
For Shabbos is, by way of analogy, like a person who ceases and rests from some labor: while he works, his intellect is enclothed in the doing of the work and lowered into it, and when he stops, his intellect returns to its full strength and rises upward to contemplate spiritual matters, far above the intellect involved in the work, which is called “ordinary matters” (milin dehedyota), etc.
The analogy: while a person works, his mind is invested in the task and lowered into it; when he rests, his mind returns to its full strength and rises to spiritual matters far above the “ordinary matters” of his work. So too on Shabbos the worlds, released from their work, rise.




10וכך עד״ז יובן למעלה ענין העלייה בשבת עד רום המעלות. אך הנה עליי׳ [עלייה] שעד אצילות היינו עליי׳ [עלייה] בי״ע באצי׳ נק׳ שבת תתאה וענין עלייה זו הוא כי
And in the same way the ascent on Shabbos up to the loftiest heights will be understood above. However, the ascent that reaches up to Atzilus, that is, the ascent of Beriah, Yetzirah and Asiyah into Atzilus, is called the lower Shabbos. And the nature of this ascent is that,
The ascent of Shabbos reaches “the loftiest heights,” but it has stages. The first, in which Beriah, Yetzirah and Asiyah rise into Atzilus, is the lower Shabbos.


הנה עם היות שהאצי׳ אינו בערך עצמות אור א״ס ממש מ״מ הרי הוא אלהות ממש.
although Atzilus bears no comparison to the very essence of the Infinite Light (Or Ein Sof), it is nevertheless actual G-dliness.
Atzilus, though infinitely below the essence of the Infinite Light, is itself “actual G-dliness”: the world that is still one with G-d.


משא״כ בי״ע הם נפרדים ממש ובעלי גבול עד שיש להם בחירה45 לעשות ח״ו [חס ושלום] הפך רצונו ית׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במט״ט [במטטרון] דמחו לי׳46 שתין פולסי דנורא כו׳. ואינן בערך האצילות.
Whereas Beriah, Yetzirah and Asiyah are truly separate and limited, to the point that they have the choice to do, G-d forbid, the opposite of His will, may He be blessed, as our Sages, of blessed memory, said of Metatron, that they struck him with sixty lashes of fire, etc. And they bear no comparison to Atzilus.
The three lower worlds are truly separate and limited; their beings can even choose, G-d forbid, to act against His will. The Talmud tells of the angel Metatron that he was punished with “sixty lashes of fire.”


ולכן עלייתם באצילות היא עלייה עצומה ונפלאה שהנברא עולה ונכלל בבורא שיהיה מתלבש בו אור א״ס ב״ה
Therefore their ascent into Atzilus is a mighty and wondrous ascent, in which the created being rises and is included in the Creator, so that the Infinite Light, blessed be He, becomes enclothed in it
So their rising into Atzilus is a wondrous ascent. A created being is included in its Creator, and the Infinite Light itself comes to be enclothed in it.


(שבאצילות מלובש אור א״ס ב״ה בכלים דאצילות שהקו מסתיים באצילות, כך עד״ז כשע״ס [כשעשר ספירות] דבי״ע מתעלים באצילות הרי מלובש בהן אור א״ס ב״ה ממש)
(for in Atzilus the Infinite Light, blessed be He, is enclothed in the vessels of Atzilus, since the kav (line of light) ends in Atzilus; so, in the same way, when the Ten Sefiros of Beriah, Yetzirah and Asiyah are elevated into Atzilus, the Infinite Light, blessed be He, is actually enclothed in them).
The reason: the kav, the line of Infinite Light drawn into the void after the tzimtzum, ends in Atzilus and is enclothed there in its vessels. When the Sefiros of the lower worlds rise into Atzilus, the Infinite Light is enclothed in them too.


והיינו ע״י הביטול כי בבי״ע הם בחי׳ יש מי שאוהב מיכאל באהבה גבריאל ביראה זעות מחיל כסא47 כו׳.
And this is through self-nullification (bittul). For in Beriah, Yetzirah and Asiyah they are the level of a “something” (yesh), one who loves: Michael with love, Gavriel with awe, “they tremble from the terror of the Throne,” etc.
This ascent comes through bittul. In the lower worlds even the holiest beings are a yesh, a self that loves or fears: the angel Michael serves with love, Gavriel with awe, and the Chayos “tremble from the terror of the Throne,” in the words of a piyut said in the Rosh Hashanah Musaf.


אבל יש בחינה שלמעלה מאהוי ״ר והיינו בחי׳ הביטול כי אברהם הוא בחי׳ אהבה48 אבל משה ונחנו מה49 היינו בחי׳ ביטול כבד פה50 ולכן משה מלגאו51 ויעקב מלבר.52
But there is a level higher than love and awe, namely the level of bittul. For Avraham is the level of love, but Moshe, “and what are we,” is the level of bittul, “heavy of mouth”; and therefore Moshe is within and Yaakov is without.
Bittul is higher than love and awe. Avraham embodies love, but Moshe said “and what are we” and was “heavy of mouth,” utterly self-effacing; so Moshe is the inner side of the “middle pillar” and Yaakov its outer side.


ומזה יובן למה ג״כ הבחינה מה שבכל יום יש הארת שבת הוא בחי׳ שמונה עשרה משום כי תפלת שמונה עשרה כריעות והשתחוואות זהו בחי׳ ביטול קול דממה דקה53 כו׳,
And from this we will also understand why the aspect by which there is a glimmer of Shabbos every day is the level of the Shemoneh Esreh: because the Shemoneh Esreh prayer, with bowings and prostrations, is the level of bittul, “a still, small voice,” etc.
This is why the daily glimmer of Shabbos is the Shemoneh Esreh. It is a prayer of bowing and prostration, said in “a still, small voice”: a prayer of bittul.


(ולכן שמ״ע [שמונה עשרה] באצילות דהיינו ע״ד בחי׳ שבת) ועליות התומ״צ [התורה ומצות] של כל היום הוא ע״י התפלה, הגם שהתורה היא למעלה מתפלה מ״מ להיותה נשפלה בקול גשמי
(and therefore the Shemoneh Esreh is in Atzilus, that is, along the lines of the level of Shabbos). And the ascent of the Torah and mitzvos of the whole day is through prayer: although the Torah is higher than prayer, nevertheless, since it is lowered into a physical voice,
So the Shemoneh Esreh stands in Atzilus, like Shabbos. Prayer also lifts the Torah and mitzvos of the day: the Torah is higher than prayer, but because it has come down into a physical voice, it needs prayer to raise it.


לכן צריכה להתעלות על ידי התפלה עולת תמיד כו׳, וכ״ז [וכל זה] נק׳ שבת תתאה וזהו בקבלת שבת שמוסיפים מחול על הקדש.
it therefore needs to be elevated through prayer, “the continual burnt-offering,” etc. And all this is called the lower Shabbos; and this is [the meaning of] Kabbalas Shabbos (welcoming the Shabbos), when we add from the weekday onto the holy day.
Prayer is called “the continual burnt-offering,” an offering that goes up. All this, the ascent of the lower worlds into Atzilus, is the lower Shabbos, and it begins with Kabbalas Shabbos, when time is added from the weekday onto Shabbos.


ולכן ג״פ [ג׳ פעמים] הבו כנגד ג׳ עולמות בי״ע עד השתחוו לה׳54 בהדרת קדש55 הוא בחי׳ אצילות ולכן ר״ת [ראשי תיבות] קבלה.56
And therefore “Give” (havu) is said three times, corresponding to the three worlds of Beriah, Yetzirah and Asiyah, up to “Bow down to Havayah in the beauty of holiness,” which is the level of Atzilus; and therefore its initials spell kabbalah (receiving),
In Kabbalas Shabbos the psalm says “Give (havu) to Havayah” three times, for the three lower worlds, and then “Bow down to Havayah in the beauty of holiness,” for Atzilus. The initials of these last four words, read in reverse, spell kabbalah, “receiving.”


היינו קבלת שבת שהוא עליי׳ [עלייה] בי״ע באצילות (וגם קבלה היא באצי׳, ועיין במבוא שערים שער שלישי חלק שני ספט״ו בענין עלייה זו דבריאה כו׳ ע״ש).
that is, Kabbalas Shabbos, which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus (and also, kabbalah is in Atzilus; and see Mavo She’arim, Gate Three, Part Two, end of chapter 15, on this ascent of Beriah, etc.; see there).
Kabbalas Shabbos is thus the ascent of the lower worlds into Atzilus, and “kabbalah” itself is in Atzilus. Mavo She’arim discusses this ascent of Beriah.


ויש בו מחלוקת הפוסקים אם הוא אסור במלאכה מדאורייתא.57 ואח״כ בכניסת ליל שבת ממש מתחיל עליות האצילות ערבית הוא עליית המל׳ חקל תפוחין כו׳.
And there is a dispute among the halachic authorities about it, whether it is forbidden for work by Torah law. And afterwards, at the actual onset of Shabbos night, the ascents of Atzilus begin: the evening prayer is the ascent of Malchus, “the Field of Apples” (chakal tapuchin), etc.
Whether the time added before Shabbos is forbidden for work by Torah law is disputed by the halachic authorities. With nightfall the ascents within Atzilus itself begin: in the evening prayer Malchus, called “the Field of Apples,” rises.


ואח״כ ביום הוא עליות הז״א ואו״א [ואבא ואימא] עד שגם א״ק [אדם קדמון] עולה עליי׳ [עלייה] עצומה במאציל העליון. שהרי גם א״ק [אדם קדמון] הוא בריאה יש מאין
And afterwards, in the day, are the ascents of Z’eir Anpin and of Abba and Imma, until even Adam Kadmon rises in a mighty ascent into the Supernal Emanator; for Adam Kadmon too is a creation, something from nothing
By day Z’eir Anpin and Abba and Imma rise, and finally Adam Kadmon makes a mighty ascent into the Supernal Emanator. Adam Kadmon can “rise” because, as explained, it too is a creation from nothing relative to Him.


(וכמו שבת תתאה הוא עליות בי״ע באצילות כך ג״כ שבת עילאה היינו עליות בי״ע דאצילות שהרי החכמה נק׳ אשר ברא בריאה יש מאין והחכמה מאין תמצא58 ועלייתה בבחי׳ כתר שהוא אצילות שבאצי׳.
(and just as the lower Shabbos is the ascent of Beriah, Yetzirah and Asiyah into Atzilus, so too the higher Shabbos is the ascent of the Beriah, Yetzirah and Asiyah of Atzilus; for Chochmah is called “that He created,” a creation, something from nothing, “and Chochmah is found from ayin (nothing),” and its ascent is into the level of Keser, which is the Atzilus within Atzilus.
The parenthesis sets out the parallel: the lower Shabbos raises the three lower worlds into Atzilus, and the higher Shabbos raises the “Beriah, Yetzirah and Asiyah” within Atzilus. Chochmah is the “Beriah” of Atzilus, “that He created,” since “Chochmah is found from ayin,” and it rises into Keser, the “Atzilus of Atzilus.”


וכך העליות עד רום המעלות עד שגם א״ק [אדם קדמון] שנק׳ אדם דבריאה ועלייתו הוא באצילות היינו באור א״ס ב״ה כי בכללות העולמות שא״ק [שאדם קדמון] נק׳ בריאה יש מאין כו׳
And so the ascents go up to the loftiest heights, until even Adam Kadmon, which is called Adam of Beriah, and its ascent is into Atzilus, that is, into the Infinite Light, blessed be He; for in the worlds as a whole, in which Adam Kadmon is called a creation, something from nothing, etc.,
The same pattern continues up to Adam Kadmon, the “Adam of Beriah” of the whole scheme. Its ascent is into the “Atzilus” of that scheme, which is the Infinite Light itself.


הנה אצילות אינו אלא בחי׳ אור א״ס פי׳ הגילוי מא״ס ב״ה כי אצילות מלשון ויאצל שהוא הפרשת הארה כו׳ ועמ״ש מזה בביאור ע״פ אלה מסעי59 נמצא דרך כלל שבת הוא בחי׳ אצילות) וזהו
Atzilus is nothing but the level of the Infinite Light, that is, the revelation from the Infinite One, blessed be He; for Atzilus is from the word vaya’tzel (“and He set aside”), which is the separating out of an illumination, etc.; and see what is written on this in the explanation on the verse “These are the journeys.” It follows that, in general, Shabbos is the level of Atzilus.) And this is [the meaning of]
In the worlds as a whole, where even Adam Kadmon counts as creation, “Atzilus” can only mean the Infinite Light revealed. The word comes from vaya’tzel, “He set aside,” said of the spirit set aside from Moshe for the elders: not a new creation but light drawn from its source; so at every level Shabbos is an ascent into “Atzilus.”


כי בו שבת מכל מלאכתו אשר ברא אלקים לעשות,60 פי׳ אשר ברא היינו א״ק [אדם קדמון] שנק׳ אדם דבריאה לעשות היינו אדם דאצילות שנק׳ אדם דעשייה שא״ק [שאדם קדמון] הוא מקור ושרש לאצילות כמש״ל [כמה שכתוב לעיל]61
“for on it He rested from all His work that G-d created to do.” The meaning: “that He created” is Adam Kadmon, which is called Adam of Beriah; “to do” is Adam of Atzilus, which is called Adam of Asiyah; for Adam Kadmon is the source and root of Atzilus, as explained above.
This is how the verse “for on it He rested from all His work that G-d created to do” is read. “Created” is Adam Kadmon, Adam of Beriah, and “to do” is Atzilus, Adam of Asiyah, which comes from Adam Kadmon as its source.


וזהו בחינת שבת עילאה. ושבת תתאה הוא מ״ש וישבות ביום השביעי מכל מלאכתו אשר עשה.62
And this is the level of the higher Shabbos. And the lower Shabbos is what is written, “And He rested on the seventh day from all His work that He had done.”
Rest from what He “created,” the ascent of Adam Kadmon, is the higher Shabbos. Rest from what He “had done” is the lower Shabbos.


(והגם שאצילות נק׳ עשייה ושבת תתאה הוא רק עליות בי״ע. אך באמת גם ליל שבת שאז עליות המל׳ דאצילות הוא ג״כ שבת תתאה ולכן וישבות ביום השביעי מכל מלאכתו אשר עשה זהו שבת תתאה כי המל׳ היא עשייה שבאצילות.63
(And although Atzilus is called Asiyah, while the lower Shabbos is only the ascent of Beriah, Yetzirah and Asiyah: in truth, Shabbos night too, when the Malchus of Atzilus ascends, is also the lower Shabbos. Therefore “And He rested on the seventh day from all His work that He had done” is the lower Shabbos, for Malchus is the Asiyah within Atzilus.
A refinement: Atzilus too is called Asiyah, so the lower Shabbos includes not only the rise of the three lower worlds but also Shabbos night, when the Malchus of Atzilus rises. Malchus is the “Asiyah” within Atzilus.


ושבתא דיומא עליי׳ [עלייה] ז״א וחכמה כו׳ זהו התחלת שבת עילאה מכל מלאכתו אשר ברא שהוא בריאה דאצילות כנ״ל. ובזהר בראשית דף64 ה׳ ע״ב שבתותי דא שבת עילאה ושבת תתאה כו׳
And the Shabbos of the day (Shabbasa deYoma), the ascent of Z’eir Anpin and Chochmah, etc., is the beginning of the higher Shabbos, “from all His work that He created,” which is the Beriah of Atzilus, as mentioned above. And in the Zohar, Bereishis, folio 5b: “‘My Shabbosos’: this is the higher Shabbos and the lower Shabbos,” etc.;
The ascent of Shabbos day, of Z’eir Anpin and Chochmah, begins the higher Shabbos, the “Beriah” of Atzilus. The Zohar reads “My Shabbosos,” in the plural, as the higher Shabbos and the lower Shabbos.


את לאסגאה תחום שבת65 כו׳ י״ל [יש לומר] שבת עילאה ותתא ה יום שבת וליל שבת ואת לאסגאה היינו מה שמוסיפים מחול על הקדש שהוא עליית בי״ע באצילות ובמק״מ [ובמקדש מלך] שם פי׳ שבת עילאה ותתאה עתיק וז״א כו׳):66
“‘es’ comes to include the Shabbos boundary,” etc. It may be explained: the higher and the lower Shabbos are Shabbos day and Shabbos night, and “es comes to include” is what we add from the weekday onto the holy day, which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus. And the Mikdash Melech there explains the higher and the lower Shabbos as Atik and Z’eir Anpin, etc.)
The Zohar adds that the word es includes the Shabbos boundary. The Alter Rebbe suggests that the two Shabbosos are Shabbos day and Shabbos night, and that es includes the time added from the weekday, the rise of the lower worlds into Atzilus; the Mikdash Melech reads the two as Atik and Z’eir Anpin.




Section 4 · ¶11–13
The Sabbatical year and “you shall keep”
11ג והנה ביאור ענין שבת תתאה יובן ממצות שביעית שנק׳ שבת שבתון67 שיש בו ג״כ בחי׳ עליות
3. Now, the explanation of the lower Shabbos will be understood from the mitzvah of the Sabbatical year (Shevi’is), which is called “a Shabbos of solemn rest” (Shabbas Shabbaton), in which there is also the level of ascents,
Section 3 explains the lower Shabbos through the Sabbatical year, Shevi’is, which the Torah calls “a Shabbos of solemn rest.” It too brings an ascent of the worlds.


אלא שאין העליות רק מבי״ע לאצילות ולכן נאמר ושבתה הארץ68 שאין שביתה בשביעית אלא למל׳ דאצילות שהוא מקור דבי״ע לבד
except that the ascents are only from Beriah, Yetzirah and Asiyah to Atzilus. And therefore it is said, “the land shall rest,” for the resting in the Sabbatical year is only for the Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah, alone.
But its ascent is only from the three lower worlds into Atzilus. So the Torah says “the land shall rest”: the “land” is the Malchus of Atzilus, the source of the lower worlds, and only it rests.


ולכן לא נאסר רק עבודת הארץ. אבל מאצילות ולמעלה אין שום עליי׳ [עלייה] וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בטעמי מצות פ׳ בהר.
And therefore only the working of the land was forbidden. But from Atzilus upward there is no ascent at all, as is written in the Likkutei Torah [of the Arizal], in Ta’amei HaMitzvos, Parshas Behar.
That is why in the Sabbatical year only the working of the land is forbidden. Above Atzilus it brings no ascent at all, as the Likkutei Torah of the Arizal writes in its explanation of the mitzvos of Parshas Behar.




12ומ״מ יש בו בחינה שאדם ובהמה שוין דהיינו לענין מצות ביעור בשביעית שהוא מצוה לבער פירות שביעית מן הבית כשכלה לחיה מן השדה
Nevertheless, there is in it an aspect in which man and animal are equal, namely regarding the mitzvah of removal (bi’ur) in the Sabbatical year: it is a mitzvah to remove the produce of the Sabbatical year from the house when it is gone for the wild animal from the field,
Even so, the Sabbatical year has a feature in which man and animal are equal: the mitzvah of bi’ur, removing the year’s produce from one’s house once that kind of produce is no longer available to animals in the field.


שנאמר לך ולבהמתך ולחיה אשר בארצך תהיה כל תבואתה לאכול69 כל זמן שחיה אוכלת מן השדה70 אתה אוכל ממה שבבית כלה לחיה מן השדה חייב לבער אותו המין מן הבית כו׳.
as it is said, “For you, and for your cattle and for the wild beasts that are in your land, shall all its produce be, to eat”: as long as the wild animal eats from the field, you eat from what is in the house; once it is gone for the wild animal from the field, you are obligated to remove that species from the house, etc.
The verse gives the produce to “you, and your cattle and the wild beasts” alike. Hence the law: while the wild animal still finds that species in the field, a person may eat it at home; once it is gone from the field, he must remove it from his house.


והענין כי אדם ובהמה יש גם בבי״ע פני שור ופני אריה חיה בכלל בהמה71 (ויש ג״כ בחי׳ פני אדם)72
The explanation is that man and animal exist also in Beriah, Yetzirah and Asiyah: the face of an ox and the face of a lion, the wild beast being included under “animal” (and there is also the level of the face of a man);
Man and animal have counterparts in the higher worlds: the faces of an ox and of a lion among the Chayos of Ezekiel’s vision (a lion being a wild beast, which the law includes under “animal”), and also the face of a man.


והחיות נושאות את הכסא73 כמשל המרכבה שמגבהת הרוכב למקום שאינו יכול להגיע בעצמו כו׳ כי שרשן מעולם התהו
and the Chayos bear the Throne, like the analogy of a chariot, which raises the rider to a place he cannot reach by himself, etc. For their root is from the World of Tohu,
The Chayos carry the Throne, as a chariot carries its rider to a place he could not reach alone. Their root is in the World of Tohu, the world whose lights broke and fell before the ordered world of Tikkun.


אלא שנפלו. אבל לאחר שמתברר הטוב מהרע (וחיות המרכבה הם לאחר הבירור) הם מעלים לשרשן לתהו.
only they fell. But after the good is sifted out from the evil (and the Chayos of the Chariot are after the sifting), they lift up to their root, to Tohu.
What fell from Tohu must be sifted, good from evil. The Chayos of the Chariot are already sifted, and so they lift up to their root in Tohu, as a chariot lifts its rider.


ולכן ע״י עלייתן מבי״ע לאצי׳ בשנת השביעית (שאז הוא עליי׳ [עלייה] בריאה לאצילות) אזי אדם ובהמה שוין,
Therefore, through their ascent from Beriah, Yetzirah and Asiyah to Atzilus in the Sabbatical year (for then is the ascent of Beriah to Atzilus), man and animal are equal,
In the Sabbatical year, when the lower worlds and Beriah in particular rise into Atzilus, man and animal become equal. The law of bi’ur, which ties a person’s eating to the animal’s, reflects this.


כי אצי׳ הוא בחי׳ מקיף לגבי בריאה ובחי׳ סכ״ע [סובב כל עלמין] דבי״ע וכמ״ש במ״א בפי׳ אדון עוזנו צור משגבנו כו׳
for Atzilus is the level of an encompassing light (makif) relative to Beriah, and the level of the light that encompasses all worlds (sovev kol almin) for Beriah, Yetzirah and Asiyah, as is explained elsewhere on the meaning of “Master of our strength, Rock of our stronghold,” etc.
Atzilus is a makif for Beriah, a light that surrounds rather than enters, and it is the sovev kol almin, the encompassing light, of all three lower worlds. This was explained elsewhere on the words of the morning prayers, “Master of our strength, Rock of our stronghold.”


אדון עוזנוהוא בחי׳ מל׳ דאצי׳ שנעשי׳ [שנעשית / שנעשים] עתיק לבריאה וזהו צור משגבנו היינו בחי׳ מקיף לבריאה מגן משגב היינו מקיף ליצי׳ [ליצירה] ולעשייה כו׳.
“Master of our strength” is the level of the Malchus of Atzilus, which becomes Atik for Beriah; and this is “Rock of our stronghold,” that is, the level of an encompassing light for Beriah; “Shield,” “Stronghold” is the encompassing light for Yetzirah and for Asiyah, etc.
“Master of our strength” is the Malchus of Atzilus, which becomes the Atik, the innermost head, of Beriah. “Rock of our stronghold” is its encompassing light for Beriah, and “Shield” and “Stronghold” are the encompassing light for Yetzirah and Asiyah.


ולכן אדם ובהמה דבריאה עם היות שאין ערוך בחי׳ בהמה לגבי בחי׳ אדם מ״מ לגבי אצי׳ שניהן שוין ממש
Therefore man and animal of Beriah, although the level of animal bears no comparison to the level of man, are nevertheless entirely equal relative to Atzilus
Within Beriah, “man” and “animal” are worlds apart. Before Atzilus, which surrounds them all alike, the difference disappears and they are entirely equal.


(וע״ד שנתבאר בענין משה שממשיך הדעת לבי״ע לפי שאדם ובהמה דבריאה שוין לגבי דעת דמשה כו׳
(along the lines of what was explained regarding Moshe, who draws down Daas (knowledge) to Beriah, Yetzirah and Asiyah, because man and animal of Beriah are equal relative to the Daas of Moshe, etc.;
So too Moshe draws Daas, the knowledge of G-d, down to the lower worlds: before the Daas of Moshe, man and animal of Beriah are equal, so both can receive it.


עמ״ש מזה ע״פ ואלה המשפטים,74 ואפשר עד״ז בקידוש דליל שבת שממשיכים הדעת לנוק׳ [לנוקבא] שהוא מקור דבי״ע בכלל זה שיומשך הדעת אפילו לנשמות שלנו בחי׳ בהמה דבי״ע מטעם הנ״ל דאדם ובהמה שוין לגבי המקיף סוכ״ע כו׳).
see what is written on this on the verse “And these are the ordinances.” And it may be that in the same way, in the Kiddush of Shabbos night, in which Daas is drawn down to Nukva, the source of Beriah, Yetzirah and Asiyah, it is included that Daas be drawn down even to our souls, the level of “animal” of Beriah, Yetzirah and Asiyah, for the reason mentioned above, that man and animal are equal relative to the encompassing light, sovev kol almin, etc.).
This is explained in Torah Ohr on “And these are the ordinances.” The Alter Rebbe suggests that the Kiddush of Shabbos night, which draws Daas down to Nukva, the source of the lower worlds, likewise brings Daas even to our souls, the “animal” of those worlds, since before the encompassing sovev all are equal.


ועד״ז יובן ענין שבת תתאה שהוא עליי׳ [עלייה] בי״ע לאצילות שהוא עליי׳ [עלייה] עצומה כו׳ כמובן. והנה לע״ל [לעתיד לבוא] יהיה גילוי הסובב שהוא בחי׳ עצמות האור מקור כל המקיפים והוא אור א״ס שלמעלה מהקו כו׳
And in the same way the lower Shabbos will be understood: it is the ascent of Beriah, Yetzirah and Asiyah to Atzilus, which is a mighty ascent, etc., as is understood. Now, in the Time to Come there will be a revelation of sovev, which is the level of the essence of the light, the source of all the encompassing lights, and it is the Infinite Light (Or Ein Sof) that is above the kav, etc.
The lower Shabbos, then, is a mighty ascent of the three lower worlds into Atzilus. In the Time to Come sovev itself will be revealed: the essence of the light, the source of every encompassing light, the Infinite Light that is above the kav.


ועתה הוא בהעלם ולא שסובב מלמעלה אלא כמ״ש הלא את השמים ואת הארץ אני מלא75 רק שהוא נעלם מכל כו׳.
And now it is in concealment; not that it encompasses from above, but, as it is written, “Do I not fill the heavens and the earth?”; only it is hidden from all, etc.
Now it is hidden. “Encompassing” does not mean that it is far away above the world, for G-d fills heaven and earth; it is simply hidden from everything.


וזהו את שבתותי76 פי׳ ב׳ השבתות שלי הם כי גם שבת תתאה שהוא ביטול והתכללות באצילות נק׳ שבת שלי
And this is [the meaning of] “My Shabbosos,” meaning: the two Shabbosos are Mine. For even the lower Shabbos, which is self-nullification (bittul) and inclusion in Atzilus, is called My Shabbos,
This is “My Shabbosos”: both Shabbosos are G-d’s own. Even the lower Shabbos, the bittul and inclusion of the lower worlds in Atzilus, is called “My” Shabbos.


כי בי״ע לגבי אצילות אין ערוך כנ״ל (מענין אדם ובהמה כו׳ ולכן אנו מצווין בשבת על שביתת בהמה מדאורייתא).77
for Beriah, Yetzirah and Asiyah bear no comparison to Atzilus, as mentioned above (from the matter of man and animal, etc.; and therefore we are commanded on Shabbos, by Torah law, regarding the resting of an animal).
For the lower worlds bear no comparison to Atzilus, as the case of man and animal showed. That is why the Torah commands rest on Shabbos even for one’s animal.


וע״ז נאמר תשמרו שאתם מוטל עליכם רק לשמור מה שנותנים לכם כענין מתנה טובה יש לי78 בבית גנזי79 כו׳
And of this it is said, “you shall keep”: it is incumbent upon you only to guard what is given to you, as in “I have a good gift in My treasure-house,” etc.
“You shall keep”: our task is only to guard what is given to us. Shabbos is G-d’s gift, as He told Moshe, “I have a good gift in My treasure-house, and its name is Shabbos.”


והיינו ע״י השמירה מכל דברים המונעים הגילוי ואפילו עוונות שאדם דש בעקביו80 כגון שקר וגסות וכמ״ש במ״א.
That is, by guarding against all things that prevent the revelation, even the sins that a person tramples with his heels, such as falsehood and arrogance, as is explained elsewhere.
Keeping it means guarding against whatever blocks its revelation, even the sins a person “tramples with his heels” and treats as trivial, such as falsehood and arrogance.


וגם פי׳ תשמרו היינו עד״מ כמשל השמירה שהיא מבחוץ כך הנה התגלות זו הוא רק בבחי׳ אור מקיף ושרש כל המקיפים מהאור שלמעלה מהקו ושבת בחי׳ מקיף ואפילו שבת תתאה
Also, the meaning of “you shall keep” is, by way of analogy, like guarding, which is from the outside: so too this revelation is only in the manner of an encompassing light (or makif); and the root of all the encompassing lights is from the light that is above the kav; and Shabbos is the level of makif, even the lower Shabbos
“Keep” also suggests a guard, who stands outside what he guards. So the revelation of Shabbos is an encompassing light, rooted in the light above the kav; even the lower Shabbos is a makif.


(הוא מאיר בבחי׳ מקיף ולא בגילוי ממש בנפש והיינו מטעם הנ״ל דשרש כל המקיפים הוא מהמקיף עליון סכ״ע [סובב כל עלמין] כו׳) ותורה בחי׳ א״פ [אור פנימי] כדלקמן.
(it shines in the manner of makif and not as an actual revelation within the soul; and this is for the reason mentioned above, that the root of all the encompassing lights is from the supernal makif, sovev kol almin, etc.), while Torah is the level of inner light (or pnimi), as below.
It shines around the soul, not openly within it, because all encompassing lights come from the supreme makif, sovev. The Torah, by contrast, is an inner light, as will be explained.


ויובן ענין מקיף עד״מ כשאדם חושב איזה דבר במחשבתו הרי אותו דבר מוקף במחשבתו ומחשבתו מקפת הדבר ההוא כולו ואעפ״כ [ואף על פי כן] אין אותו דבר משתנה ומתפעל עי״ז.
And the concept of makif will be understood by way of analogy: when a person thinks of some thing in his thought, that thing is encompassed in his thought, and his thought encompasses that whole thing; and nevertheless that thing is not changed or affected by this.
An analogy for makif: when a person thinks about something, his thought encompasses the whole of it, and yet the thing itself is not changed or affected at all.




13והנה למעלה ג״כ כתיב אני ה׳ חוקר לב בוחן כליות81 ותעלומות האדם נגלו לפניו והנה מחשבתו ודעתו של הקב״ה שיודע את כל הנבראים מקפת אותן בפועל ממש והרי הקב״ה יודע העתיד
Now, above too, it is written, “I, Havayah, search the heart and test the kidneys,” and a person’s hidden things are revealed before Him. And the thought and knowledge of the Holy One, blessed be He, with which He knows all created beings, actually encompasses them; and the Holy One, blessed be He, knows the future
The analogy of a thought that encompasses its object is now applied above. G-d “searches the heart and tests the kidneys,” nothing hidden escapes Him, His knowledge of every creature actually encompasses it, and He knows the future as He knows the past.


כמו העבר ואעפ״כ [ואף על פי כן] אין ידיעה זו מכרחת האדם ויש לו בחירה לטוב או להפך ח״ו [חס ושלום] להרהר רע כו׳ והיינו לפי שידיעה זו אין נמשך ממנה השפעה וגילוי בהאדם רק מקיף אותו.
just as the past, and nevertheless this knowledge does not compel a person, and he has the choice for good, or for the opposite, G-d forbid, to think evil, etc. That is because no influence or revelation is drawn from this knowledge into the person; it only encompasses him.
Yet this knowledge does not force anyone’s choice: a person remains free to choose good or, G-d forbid, evil. The reason is that the knowledge only surrounds the person as a makif; nothing of it flows into him.


(ועד״מ כמו שמחשבת האדם אין גורם התפעלות ושינוי בדבר שמקיף במחשבתו כנ״ל הגם כי לא מחשבותי מחשבותיכם82 כתיב שמה שמחשבת האדם מוקף בה איזה דבר אין הדבר ההוא מוקף בה בפועל ממש רק בדמיון מחשבת האדם ודעתו
(It is by way of analogy like a person’s thought, which causes no effect or change in the thing that it encompasses in his thought, as mentioned above; although it is written, “For My thoughts are not your thoughts”: for when some thing is encompassed in a person’s thought, that thing is not actually encompassed by it, only in the imagination of the person’s thought and mind,
A person’s thought changes nothing in the thing he thinks of. But G-d’s thoughts are “not your thoughts”: a person’s thought encompasses something only in his imagination, not in actual fact.


ולכן אין הדבר ההוא מתפעל ומשתנה ע״י מקיף זה שהרי אין יכולת במחשבתו לנגוע בהדבר כו׳. אבל הקב״ה דכתיב ביה כי לא מחשבותי מחשבותיכם הרי מחשבתו ודעתו שיודע את הנברא מקפת כל נברא בפועל ממש.83
and therefore that thing is not affected or changed by this encompassing, since his thought has no ability to touch the thing, etc. But the Holy One, blessed be He, of whom it is written, “For My thoughts are not your thoughts”: His thought and knowledge, with which He knows the created being, actually encompasses every created being,
That is why human thought cannot affect its object: it cannot touch it. G-d’s knowledge, by contrast, actually encompasses every created being, so one might expect it to affect them.


וכמ״ש בסש״ב [בספר של בינונים] פמ״ח מ״מ כתיב כי אל דעות שיש ב׳ בחי׳ דעת הא׳ בחי׳ דעת עליון שאינו מאיר רק בבחי׳ מקיף ולכן אף שמקיף בפו״מ [בפועל ממש] מ״מ אין ידיעה ומקיף זה מכריח הבחירה,
as is written in Sefer Shel Beinonim [Tanya], chapter 48. Nevertheless, it is written, “For a G-d of knowledges (de’os)”: there are two levels of Daas (knowledge). The first is the level of supernal Daas, which shines only in the manner of a makif (encompassing light); and therefore, even though it actually encompasses, nevertheless this knowledge and makif does not compel the choice.
This follows the Tanya, chapter 48. Still, He is called “a G-d of knowledges,” in the plural, for there are two levels of Daas; the higher, supernal Daas shines only as a makif, so although it truly encompasses, it does not compel the choice.


וזהו יכולת הקב״ה להיות ידיעתו זו שבבחי׳ דעת עליון רק בבחי׳ מקיף מרחוק עד שלא יתפעל ממנה האדם ולא תגרום לו שום הכרח כלל ממש ע״ד שאין מחשבת האדם גורם התפעלות באבן שמצייר במחשבתו
And this is the power of the Holy One, blessed be He: that this knowledge of His, at the level of supernal Daas, be only in the manner of a makif from afar, so that the person is not affected by it and it causes him no compulsion at all, in the same way that a person’s thought causes no effect on a stone that he pictures in his thought.
This is G-d’s power: He can hold His supernal knowledge only as a makif “from afar,” so that a person feels no compulsion from it at all. So too a stone that a person pictures in his mind is not affected by his thought.


ואף שמחשבת האדם אינה מקיף באמת כלל רק בדמיון לבד, אבל ידיעת הקב״ה הוא מקיף בפועל ממש מ״מ יכול הוא שגם מקיף זה שבפועל לא יגרום התפעלות. וזהו שמ״מ אינו רק בחי׳ מקיף דייקא).
And although a person’s thought is not truly a makif at all, only in imagination, whereas the knowledge of the Holy One, blessed be He, is an actual makif, nevertheless He is able [to bring it about] that even this actual makif causes no effect. And this is why it is nevertheless only the level of makif, precisely.)
The difference remains: human thought encompasses only in imagination, while G-d’s knowledge encompasses in actual fact. Yet He can make even this real makif leave the person untouched, and this is precisely why it is called a makif.


ויש בחינה למטה מזו שמשם נמשך ההשפעה בפנימי׳ [בפנימיות / בפנימית] להאדם כמו ששואל המלאך טפה זו מה תהא עלי׳ [עליה] חכם84 וכו׳ נמצא הקב״ה נותן בו חכמה הרי נמשך בחי׳ זו בפנימית להיות חכם.
And there is a level below this, from which the influence is drawn inwardly into the person, as the angel asks, “This drop, what will become of it: wise,” etc. So the Holy One, blessed be He, places wisdom in it, and this level is drawn inwardly, so that he is wise.
Below supernal Daas is a level that does flow into the person. The angel asks of each embryo whether it will be wise or foolish, and when G-d decrees “wise,” that wisdom is drawn into him inwardly.


אבל בחי׳ דעת עליון הוא בבחי׳ מקיף ולכן אינו מכריח הבחירה כו׳. ועד״ז יובן ענין שבת שמאיר על האדם בחי׳ עליונה מאד והיינו בבחי׳ מקיף כו׳:85
But the level of supernal Daas is in the manner of makif, and therefore it does not compel the choice, etc. And in the same way the matter of Shabbos will be understood: a very lofty level shines upon the person, that is, in the manner of makif, etc.
Supernal Daas remains a makif, which is why it does not compel the choice. Shabbos is similar: a very lofty level shines upon a person, but as a makif that surrounds him.




Section 5 · ¶14–15
Two kinds of makif; the Time to Come
14ד ומכל מקום צ״ע [צריך עיון] אם המשל דמקיף דידיעה מכוון לענין המשכת המקיף בשבת כי הנה ענין הידיעה שאינו גורם שום התפעלות והכרח בהבחירה צ״ל דהיינו משום שהוא בחי׳ המקיף שמרחוק כי יש ב׳ בחי׳ מקיפים.
4. Nevertheless, this needs examination: whether the analogy of the makif of knowledge fits the drawing down of the makif on Shabbos. For as to the knowledge, which causes no effect and no compulsion upon the choice, we must say that this is because it is the level of the makif that is from afar; for there are two levels of encompassing lights (makifim).
Section 4 questions the analogy: does the makif of G-d’s knowledge really match the makif drawn down on Shabbos? The knowledge leaves choice untouched only because it is a distant makif, and there are two kinds of makif.


הא׳ שאע״פ [שאף על פי] שהוא מקיף ואינו מאיר בפנימי׳ [בפנימיות / בפנימית] עכ״ז [עם כל זה] נמשך התפעלות ממנו כמו שהאדם מתפעל כשמתפלל בצבור משום המקיף דאכל בי עשרה שכינתא שריא86 וזה נק׳ מקיף הקרוב שמאיר בהא״פ [בהאור פנימי].
The first: although it is a makif and does not shine inwardly, nevertheless an effect is drawn from it, as a person is stirred when he prays with a congregation, because of the makif of “Wherever ten are [gathered], the Shechinah rests”; and this is called the near makif, which shines into the inner light.
The first is the “near makif”: it does not enter the person, yet he is stirred by it, as one is moved when praying with a congregation, because “wherever ten are gathered the Shechinah rests.” Such a makif shines into the inner light.


הב׳ מקיף הכללי שמקיף בהשוואה א׳ ואינו מאיר בפנימי כלל ולא נמשך ממנו התפעלות וכמ״ש כ״ז [כל זה] ס״פ שמות בביאור ע״פ הבאים ישרש87 כו׳,
The second is the general makif, which encompasses evenly and does not shine inwardly at all, and no effect is drawn from it; as all this is explained at the end of Parshas Shemos, in the explanation on the verse “Those who come, he will cause to take root,” etc.
The second is the “general makif”: it surrounds everything equally, does not shine inward at all, and stirs nothing. This is explained in Torah Ohr at the end of Parshas Shemos, on the verse “Those who come, he will cause to take root.”


וא״כ הידיעה שאינה מכרחת הבחירה כלל היינו משום שהוא בבחי׳ מקיף המובדל, ובשבת הרי יש נשמה יתירה שהוא התגלות מבחי׳ הרצון עליון (כמ״ש במ״א ע״פ ויקהל משה88 כו׳).
If so, the knowledge, which does not compel the choice at all, is so because it is the level of the separate makif; whereas on Shabbos there is an additional soul (neshamah yeseirah), which is a revelation from the level of the supernal will (as is explained elsewhere on the verse “And Moshe assembled,” etc.).
G-d’s knowledge leaves choice free because it is the distant, separate makif. Shabbos, however, brings an “additional soul,” a revelation from the supernal will, as explained in Torah Ohr on “And Moshe assembled,” and so Shabbos does affect a person.


ולכן אפשר כי שבת תתאה ושבת עילאה עם היות שניהם בחי׳ מקיף כנ״ל בפי׳ שבתותי תשמרו.
Therefore it may be that the lower Shabbos and the higher Shabbos, although both are the level of makif, as mentioned above in explaining “My Shabbosos you shall keep,”
This leads to a suggestion about the two Shabbosos. Both are a makif, as was said in explaining “My Shabbosos you shall keep,” but they may be different kinds of makif.


מ״מ י״ל [יש לומר] שבת תתאה הוא מקיף הקרוב וממנו נמשך הארה והתפעלות כו׳ ושבת עילאה הוא מקיף העליון מקיף למקיף כו׳.
nevertheless, it may be said that the lower Shabbos is the near makif, from which an illumination and an effect are drawn, etc., and the higher Shabbos is the supernal makif, a makif for the makif, etc.
The lower Shabbos may be the “near makif,” from which light and feeling do reach a person. The higher Shabbos is the supreme makif, a makif for the makif.


וגם במ״א נתבאר שבשבת נכנסים המקיפים דחול בבחינת פנימים ונמשכים מקיפים עליונים יותר, וגם נתבאר במ״א בפי׳ ושמרו בנ״י [בני ישראל] את השבת לעשות את השבת89 שע״י ושמרו
And it is also explained elsewhere that on Shabbos the encompassing lights of the weekday enter as inner lights, and higher encompassing lights are drawn down. And it is also explained elsewhere, on the meaning of “And the children of Israel shall keep the Shabbos, to make the Shabbos,” that through “they shall keep
Elsewhere it is explained that on Shabbos the encompassing lights of the weekday enter within as inner lights, while higher encompassing lights are drawn down. Another discourse reads “And the children of Israel shall keep the Shabbos, to make the Shabbos” as cause and effect.


את השבת נמשך כח ועוז שיוכלו לעשות את השבת הבא אח״כ, ועמ״ש סד״ה לסוסתי90 בענין טלא דנטיף מעתיקא בג׳ סעודות דשבת שמזה נמשך הכח לאתעדל״ת [לאתערותא דלתתא] כו׳.
the Shabbos,” power and strength are drawn down so that they will be able to “make” the Shabbos that comes afterwards. And see what is written at the end of the discourse beginning “To My mare,” regarding the dew that drips from Atika in the three meals of Shabbos, from which the power for the arousal from below (isarusa dilesata) is drawn, etc.
Keeping this Shabbos draws down power and strength to “make” the next one. The discourse “To My mare” adds that the “dew that drips from Atika” in the three Shabbos meals gives the power for the arousal from below, a person’s own initiative.




15והנה מכ״ז [מכל זה] יובן ענין ירידת הנשמות צורך עליי׳ [עלייה] ועיקר העליי׳ [העלייה] לע״ל [לעתיד לבוא] ליום שכולו שבת.91 והענין
Now, from all this the descent of the souls for the sake of an ascent will be understood; and the main ascent is in the Time to Come, “for the day that is entirely Shabbos.” The explanation is
All this explains the souls’ descent “for the sake of an ascent.” Their main ascent will come in the Time to Come, “the day that is entirely Shabbos.”


כי הנשמות שרשן מבחי׳ מחשבה שהוא בחי׳ בריאה והעלייה בבחי׳ אצילות וכנ״ל דשבת הוא עליית בריאה באצילות ועיקר העלייה בחי׳ שבת עילאה וזהו ענין הגילוי שלע״ל [שלעתיד לבוא].
that the root of the souls is from the level of thought, which is the level of Beriah, and the ascent is into the level of Atzilus, as mentioned above, that Shabbos is the ascent of Beriah into Atzilus; and the main ascent is the level of the higher Shabbos, and this is the revelation of the Time to Come.
The souls are rooted in “thought,” the level of Beriah, and Shabbos raises Beriah into Atzilus. But the main ascent is that of the higher Shabbos, which will be revealed in the Time to Come.


כי הנה שרש הנשמות הוא מבחי׳ א״ק [אדם קדמון] כי עלה במחשבה היינו בחי׳ א״ק [אדם קדמון] כמ״ש במ״א וירידתן משם ירידה צורך עלייה
For the root of the souls is from the level of Adam Kadmon, for “arose in thought” is the level of Adam Kadmon, as is explained elsewhere; and their descent from there is a descent for the sake of an ascent,
At its root, “arose in thought” refers to Adam Kadmon, so the souls are rooted in Adam Kadmon. Their descent from there is for the sake of an ascent higher still.


היינו בחי׳ שבת עילאה שהוא עליות עד שא״ק [שאדם קדמון] שנק׳ אדם דבריאה עולה באצילות שהיא גילוי אור א״ס ממש
that is, the level of the higher Shabbos, which is ascents until Adam Kadmon, which is called Adam of Beriah, rises into Atzilus, which is the revelation of the very Infinite Light (Or Ein Sof).
That ascent is the higher Shabbos, in which Adam Kadmon, “Adam of Beriah,” rises into “Atzilus,” the revealed Infinite Light itself.


אך עכשיו הגילוי רק בבחי׳ מקיף והוא בחי׳ סובב אבל לע״ל [לעתיד לבוא] יהי׳ [יהיה] התגלות המקיף בבחי׳ גילוי ממש כו׳
But now the revelation is only in the manner of makif, and it is the level of sovev; but in the Time to Come the makif will be revealed as an actual revelation, etc.
Now this light reaches us only as a makif, sovev; in the Time to Come the makif itself will be openly revealed. That is the ascent for which the souls came down.


ועיין מ״ש ע״פ ואכלתם אכול92 מענין הנשמות החדשות שיומשכו לע״ל [לעתיד לבוא] מבחי׳ סכ״ע [סובב כל עלמין] ממש שלמעלה מהקו ויתעטרו בהן נשמות הצדיקים לע״ל [לעתיד לבוא] וכמ״ש בספר הגלגולים פ״ז [פרק ז׳] שזה יהיה באלף השביעי שהוא שבת עילאה ממש.
And see what is written on the verse “And you shall eat, eating,” on the new souls that will be drawn down in the Time to Come from the very level of the light that encompasses all worlds (sovev kol almin), which is above the kav, with which the souls of the tzaddikim will be crowned in the Time to Come; as is written in Sefer HaGilgulim, chapter 7, that this will be in the seventh millennium, which is the higher Shabbos itself.
The discourse on “And you shall eat, eating” speaks of new souls that will come in the Time to Come from sovev itself, above the kav, and will be a crown to the souls of the tzaddikim. Sefer HaGilgulim places this in the seventh millennium, the true higher Shabbos.




Section 6 · ¶16–17
Levels within Shabbos
16והנה לכאורה צ״ע [צריך עיון] לקשר דרוש זה דעליית שבת הוא אפילו בא״ק [באדם קדמון] שגם א״ק [אדם קדמון] עולה כו׳ עם מ״ש סד״ה למנצח על השמינית9394 דא״ק [דאדם קדמון] הוא למעלה מהעליות דשבת95 כו׳ ע״ש.
Now, at first glance it needs examination how to reconcile this discourse, that the ascent of Shabbos is even in Adam Kadmon, that Adam Kadmon too rises, etc., with what is written at the end of the discourse beginning “For the conductor, on the Sheminis,” that Adam Kadmon is above the ascents of Shabbos, etc.; see there.
A difficulty: this maamar says that the ascent of Shabbos reaches even Adam Kadmon, while the discourse “For the conductor, on the Sheminis” says that Adam Kadmon is above the ascents of Shabbos. How do the two fit together?


אך באמת לק״מ [לא קשה מידי] שהרי גדולה מזו מבואר במ״א96 דאפילו הבינה נק׳ ממחרת השבת97 פי׳ שהוא למעלה מבחי׳ שבת
But in truth there is no difficulty at all, for something greater than this is explained elsewhere: that even Binah (understanding) is called “the morrow of the Shabbos,” meaning that it is above the level of Shabbos;
There is no real contradiction. Elsewhere it is said that even Binah, which is below Adam Kadmon, is called “the morrow of the Shabbos,” that is, above Shabbos altogether.


כי שבתא דליליא ושבתא דיומא הם זו״נ [זעיר אנפין ונוקבא] ובינה היא למעלה מזה כו׳ ובמ״א מצינו בזהר דשבת הוא בינה98 כמ״ש בזהר (ח״ב [חלק ב׳] דס״ג ב׳ ודפ״ח99 א׳)
for the Shabbos of the night and the Shabbos of the day are Z’eir Anpin and Nukva, and Binah is above this, etc. And elsewhere we find in the Zohar that Shabbos is Binah, as is written in the Zohar (Part II, folio 63b, and folio 88a).
For the Shabbos of the night and the Shabbos of the day are Z’eir Anpin and Nukva, and Binah is above them. Yet the Zohar in other places identifies Shabbos with Binah.


א״ו [אלא ודאי] היינו משום דכמה בחי׳ יש בשבת שיש בחי׳ בשבת שבינה נק׳ לגבי בחי׳ זו ממחרת השבת והיינו שבת סתם.
Rather, it must be that this is because there are several levels in Shabbos: there is a level in Shabbos relative to which Binah is called “the morrow of the Shabbos,” and that is Shabbos plain and simple.
So Shabbos must have several levels. There is “Shabbos” plain and simple, relative to which Binah is “the morrow of the Shabbos,” above it.


אבל יש בחי׳ בשבת שנק׳ שבת שבתון וזהו בחי׳ בינה וזהו דרך פרט באצי׳ עצמו.100101102
But there is a level in Shabbos that is called “a Shabbos of solemn rest” (Shabbas Shabbaton), and this is the level of Binah. And this is in the particular way, within Atzilus itself.
And there is a higher level, called “a Shabbos of solemn rest” (Shabbas Shabbaton), which is Binah itself. This is the distinction in detail, within Atzilus.




17וכמ״כ [וכמו כן] יובן בכללות העולמות שיש בחי׳ בשבת שלגבי זה נק׳ א״ק [אדם קדמון] למעלה מעליות דשבת ויש עוד בחי׳ שבת ששייך גם בא״ק [באדם קדמון] וכמשנ״ת [וכמו שנתבאר] שבשבת נאמר ב׳ בחי׳ מכל מלאכתו אשר ברא ומכל מלאכתו אשר עשה.103
And likewise it will be understood in the worlds as a whole: there is a level in Shabbos relative to which Adam Kadmon is called above the ascents of Shabbos, and there is yet another level of Shabbos that applies also to Adam Kadmon; as was explained, that regarding Shabbos two levels are stated, “from all His work that He created” and “from all His work that He had done.”
The same holds for the worlds as a whole: one level of Shabbos is below Adam Kadmon, and another reaches even it. They correspond to the two phrases of the verse, rest “from all His work that He created” and rest “from all His work that He had done.”


אשר בחי׳ השבת מכל מלאכתו אשר עשה אדם דאצי׳ שנק׳ עשייה וא״ק [ואדם קדמון] שכולל אבי״ע [אצילות בריאה יצירה עשיה] בהשוואה א׳ הוא למעלה מעליות זו דשבת,
For the level of Shabbos “from all His work that He had done” is Adam of Atzilus, which is called Asiyah; and Adam Kadmon, which includes Atzilus, Beriah, Yetzirah and Asiyah equally, is above this ascent of Shabbos;
Rest from what He “had done” concerns Atzilus, “Adam of Asiyah.” Adam Kadmon, which holds all four worlds equally within it, is above that ascent, as the discourse “For the conductor” says.


אבל בחי׳ שבת מכל מלאכתו אשר ברא לעשות104 זהו שייך גם בא״ק [באדם קדמון] וכנ״ל (וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים ע״פ את שבתותי ב׳ שבתות הדר העליון כו׳ והוא יסוד דא״ק [דאדם קדמון] שהוא פנימי׳ [פנימיות / פנימית] א״ק [אדם קדמון] כמ״ש סד״ה למנצח על השמינית.
but the level of Shabbos “from all His work that He created to do” applies also to Adam Kadmon, as mentioned above. (And see in the Likkutei Torah [of the Arizal], Parshas Kedoshim, on the verse “My Shabbosos”: two Shabbosos, the supernal Hadar, etc.; and that is the Yesod of Adam Kadmon, which is the inner dimension (pnimiyus) of Adam Kadmon, as is written at the end of the discourse beginning “For the conductor, on the Sheminis.”
But rest from what He “created” reaches Adam Kadmon too. The Likkutei Torah of the Arizal on Kedoshim speaks of two Shabbosos and of “the supernal Hadar,” the Yesod of Adam Kadmon, which is its inner dimension.


אלמא דשבת עילאה זה שייך בפנימי׳ [בפנימיות / בפנימית] א״ק [אדם קדמון] כו׳. ועיין פע״ח [פרי עץ חיים] בהקדמה לשער השבת פ״ד וכן עולין כולן עד א״ק [אדם קדמון].
So we see that this higher Shabbos applies to the inner dimension of Adam Kadmon, etc. And see Pri Etz Chaim, in the introduction to Sha’ar HaShabbos, chapter 4: “and so they all rise up to Adam Kadmon.”
So the higher Shabbos touches the inner dimension of Adam Kadmon. Pri Etz Chaim, too, says that on Shabbos “they all rise up to Adam Kadmon.”


וע׳ בטעמי מצות פ׳ בהר בתחלתו עד המאציל העליון פי׳ אפילו אריך כו׳ כל הנאצלים כולן כו׳ וצ״ע [וצריך עיון] בספר הגלגולים ספי״ז ועיין במב״ש [במבוא שערים] ש״ג ח״ב [חלק ב׳] ס״פ ט״ו):
And see in Ta’amei HaMitzvos, Parshas Behar, at its beginning: “up to the Supernal Emanator,” meaning even Arich, etc., “all the emanated beings, all of them,” etc. And one must examine Sefer HaGilgulim, end of chapter 17; and see Mavo She’arim, Gate Three, Part Two, end of chapter 15.)
Ta’amei HaMitzvos on Behar speaks of an ascent “up to the Supernal Emanator,” of all the emanated levels, even Arich Anpin. The Alter Rebbe notes that a passage in Sefer HaGilgulim needs examination on this point, and refers to Mavo She’arim.




Section 7 · ¶18–19
“And My Sanctuary you shall revere”
18ה ומקדשי תיראו.105 פי׳ מקדשי קאי על התורה כמארז״ל [כמאמר רבותינו זכרונם לברכה]106 משחרב בהמ״ק [בית המקדש] אין להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה.
5. “And My Sanctuary you shall revere.” The meaning: “My Sanctuary” refers to the Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has nothing in His world but the four cubits of halachah.”
Section 5 turns to “And My Sanctuary you shall revere.” “My Sanctuary” is the Torah: since the Temple was destroyed, G-d’s dwelling in the world is “the four cubits of halachah.”


והתורה היא בחינת א״פ [אור פנימי] ולכן נאמר ע״ז תיראו כי היראה נמשכת ע״י הגילוי מקרוב (וכמו וירא העם וינועו107 ויעמדו מרחוק דהיינו כדי לנוח מעט מהיראה הגדולה שמקרוב, ובקי״ס [ובקריעת ים סוף] ע״י הגילוי וירא ישראל כו׳ וייראו העם108 כו׳).
And the Torah is the level of inner light (or pnimi); therefore of it is said “you shall revere,” for awe is drawn through revelation from close by (as in “And the people saw and trembled, and stood far off,” that is, in order to rest a little from the great awe that is close by; and at the Splitting of the Sea, through the revelation, “And Israel saw,” etc., “and the people feared,” etc.).
The Torah is an inner light, a revelation close at hand, and nearness of revelation brings awe; hence “revere.” At Sinai the people stood far off to rest a little from the great awe of nearness, and at the Sea, seeing brought fear.


ובשבת שהוא אור מקיף נאמר תשמרו. ואומר הטעם אני הוי׳ פי׳ אני אותיות אין109 עצמות אור א״ס דלית מחשבה תפיסא בי׳ [ביה]110111 הוא הוי׳.
And regarding Shabbos, which is an encompassing light (or makif), it is said “you shall keep.” And it gives the reason, “I am Havayah.” The meaning: ani (“I”) has the letters of ayin (“nothing”): the essence of the Infinite Light (Or Ein Sof), which “no thought can grasp,” is Havayah.
Shabbos, an encompassing light, is “kept,” guarded from outside. The verse ends “I am Havayah”: ani (“I”) has the letters of ayin (“nothing”), the essence of the Infinite Light that no thought can grasp, and the verse says that this essence “is Havayah,” the light drawn down as inner light.


והוי׳ הוא האור הנמשך בא״פ [באור פנימי] כי יו״ד צמצום והוא בחי׳ חכמה שלהיות התהוות החכמה מא״ס ב״ה הוא ע״י צמצום שנשאר רשימו וכמש״ל [וכמה שכתוב לעיל].
And Havayah is the light that is drawn down as an inner light: for the yud is tzimtzum (contraction), and it is the level of Chochmah (wisdom), since the coming into being of Chochmah from the Infinite One, blessed be He, is through a tzimtzum in which a reshimu (impression) remained, as explained above.
Havayah is the light that enters as inner light. Its yud is a tzimtzum, the point of Chochmah, which, as explained, came into being through the tzimtzum that left a reshimu.


ואח״כ ה׳ בינה הרחבת השכל כו׳ והרי גם אור זה המאיר בבחי׳ א״פ [אור פנימי] הוא מאור א״ס (הוא בחי׳ הקו שהאור מעין המאור112 כמ״ש באג״ה [באגרת הקודש] ד״ה איהו וחיוהי) וכולא חד
And afterwards the hei is Binah (understanding), the expansion of the intellect, etc. And this light too, which shines as an inner light, is from the Infinite Light (it is the level of the kav, for the light is of the same kind as its source, as is written in Iggeres HaKodesh, in the section beginning “He and His life-forces”), and all is one.
Its hei is Binah, the expansion of the idea. This inner light is the kav, and since “the light is of the same kind as its source,” it too is the Infinite Light: all is one.


ולכן ומקדשי תיראו כו׳, (וע׳ בת״ז [בתיקוני זהר] ריש תיקון כ״ד ועמ״ש מענין הצמצום דיו״ד ע״פ המאמר זח״ג [זהר חלק ג]113 אחרי דע״ט ע״ב הביאו עלי כפרה).114
And therefore, “And My Sanctuary you shall revere,” etc. (And see the Tikkunei Zohar, beginning of Tikkun 24; and see what is written on the tzimtzum of the yud on the passage in the Zohar, Part III, Acharei, folio 79b, “Bring atonement for Me.”)
Therefore the Torah must be “revered”: through it the Infinite Light is present close at hand. The parenthesis refers to the Tikkunei Zohar and to a discourse on the Zohar’s “Bring atonement for Me,” which discusses the tzimtzum of the yud.


ואפשר לומר שזהו ג״כ הסמיכות כבד את אביך ואת אמך115 לזכור את יום השבת116 וכן בפ׳ קדושים איש אמו ואביו תיראו ואת שבתותי תשמרו,117
And it may be said that this is also [the reason for] the juxtaposition of “Honor your father and your mother” with “Remember the Shabbos day,” and likewise in Parshas Kedoshim, “Each man shall revere his mother and his father, and My Shabbosos you shall keep,”
The same pairing may explain why “Honor your father and your mother” is placed next to “Remember the Shabbos day” in the Ten Commandments. Kedoshim likewise joins “Each man shall revere his mother and his father” with “and My Shabbosos you shall keep.”


והוא ע״ד ברע״מ [ברעיא מהימנא] פ׳ קדושים דפ״ב [דפרק ב׳] ע״א ודא איהו תורת118 ה׳ כו׳ ודא איהו כבוד דאבא ואימא כו׳
and it is along the lines of the Raaya Mehemna, Parshas Kedoshim, folio 82a: “And this is the Torah of Havayah,” etc., “and this is the honor of Abba and Imma,” etc.;
The Raaya Mehemna connects “the Torah of Havayah” with “the honor of Abba and Imma,” father and mother.


שתשב״כ [שתורה שבכתב] נק׳ מוסר אביך ותשבע״פ [ותורה שבעל פה] נקרא תורת אמך119 והתורה היא א״פ [אור פנימי] ושבת א״מ [אור מקיף] וכולא חד וכנ״ל.
for the Written Torah is called “the instruction of your father,” and the Oral Torah is called “the teaching of your mother”; and the Torah is inner light and Shabbos encompassing light, and all is one, as mentioned above.
The Written Torah is “your father’s instruction” and the Oral Torah “your mother’s teaching.” So revering father and mother stands for the Torah, an inner light, and keeping Shabbos for the encompassing light; and all is one.




19ובפי׳ וענין שהתורה נק׳ מקדשי היינו כמ״ש בסש״ב [בספר של בינונים] פנ״ב שהתלמוד נמשך מהיכל קדשי קדשים דבריאה שבו מתלבש מל׳ דאצילות120 ולכן נק׳ א״פ [אור פנימי] בחי׳ אצי׳ הנמשך ומתלבש בבריאה אבל שבת בריאה עולה באצילות ממש
And the explanation of the matter, that the Torah is called “My Sanctuary,” is as is written in Sefer Shel Beinonim [Tanya], chapter 52: that the Talmud is drawn from the Heichal of the Holy of Holies of Beriah, in which the Malchus of Atzilus is enclothed; and therefore it is called inner light, the level of Atzilus that is drawn down and enclothed in Beriah. But on Shabbos, Beriah rises into Atzilus itself,
Why the Torah is “My Sanctuary”: the Tanya (chapter 52) says the Talmud is drawn from the Heichal of the Holy of Holies of Beriah, where the Malchus of Atzilus is enclothed. It is Atzilus come down into Beriah, an inner light, whereas on Shabbos Beriah itself rises into Atzilus.


ולכן נקרא א״מ [אור מקיף] ועד״ז ג״כ שבת עילאה ומ״מ כולא חד וכמ״ש בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] דהיכל ק״ק [קדש הקדשים] הוא כחב״ד [כחכמה בינה ודעת] דבריאה ונשמת היכל ק״ק [קדש הקדשים] הוא אורות המתנוצצים מכח״ב [מכתר חכמה בינה] דאצילות כו׳ וכמ״ש במ״א.
and therefore it is called encompassing light; and the higher Shabbos too in the same way. And nevertheless all is one, as is written in Etz Chaim, Sha’ar Kisei HaKavod, that the Heichal of the Holy of Holies is the Keser, Chochmah, Binah and Daas of Beriah, and the soul of the Heichal of the Holy of Holies is lights that sparkle from the Keser, Chochmah and Binah of Atzilus, etc., as is explained elsewhere.
To rise into a higher level is to be surrounded by it, so Shabbos is an encompassing light, and so is the higher Shabbos. Yet the two are one: Etz Chaim says the Holy of Holies of Beriah is its Keser, Chochmah, Binah and Daas, and its “soul” is lights sparkling from Atzilus.




Section 8 · ¶20–23
The tav and the Musaf of Shabbos
20והנה עפ״ז [על פי זה] י״ל [יש לומר] בענין תקנת שבת שבמוסף שבת דאיתא בפע״ח [בפרי עץ חיים] שער השבת פ״כ שהוא מיוסד על סדר תשר״ק
Now, according to this one may explain Tikanta Shabbos (“You instituted the Shabbos”) in the Musaf of Shabbos, of which it is stated in Pri Etz Chaim, Sha’ar HaShabbos, chapter 20, that it is arranged in the order tav-shin-reish-kuf,
This explains the Shabbos Musaf prayer Tikanta Shabbos, which, as Pri Etz Chaim says, runs through the alphabet in reverse, from tav back to alef.


והוא הארת כ״ב אתוון המאירין במוחא עילאה מתתא לעילא בסוד מ״ש בזהר תי״ו רשים רשימו121 לעתיק יומין דלית דכוותי׳ [דכוותיה]122 ועמ״ש מזה בביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] בדף קכ״ח סע״ב [סוף עמוד ב] גבי תי״ו רשים רשימו כו׳.
and it is the illumination of the twenty-two letters that shine in the supernal brain (mocha ila’ah) from below upward, in the mystery of what is written in the Zohar, “The tav marked a mark for Atik Yomin, Whom none resembles.” And see what is written on this in the commentary on the Idra by the Arizal, of blessed memory, on folio 128, end of side b, regarding “The tav marked a mark,” etc.
It is the light of the twenty-two letters shining upward, from below to above, in the supernal mind. This matches the Zohar’s “The tav marked a mark for Atik Yomin,” explained in the Arizal’s commentary on the Idra quoted above.




21וע׳ עוד בענין האותיות בהרמ״ז [בהרב משה זכות] ר״פ ויקרא בענין ופרחין גו אוירא שהוא ענין תוספת אור אל האותיות מאוירא דא״א כו׳.
And see further, on the letters, the Ramaz at the beginning of Parshas Vayikra, on “and they fly in the air,” which is the addition of light to the letters from the “air” of Arich Anpin, etc.
The Ramaz, at the beginning of Parshas Vayikra, explains “and they fly in the air” as an added light that the letters receive from the “air” of Arich Anpin.


ועד״ז י״ל [יש לומר] גם כאן שזהו ענין תשר״ק שבמוסף בחי׳ תוספת אור אל האותיות שהם בזו״ן [בזעיר אנפין ונוקבא]
And in the same way one may say here too: this is the tav-shin-reish-kuf of Musaf, the level of an addition of light to the letters, which are in Z’eir Anpin and Nukva;
The Alter Rebbe applies this to the reversed alphabet of Musaf: it is an added light given to the letters, which are in Z’eir Anpin and Nukva.


כי אתוון בינונין בז״א ואתוון זעירין במל׳, ועתה במוסף שבת נמשך להם תוספת אור מהכתר
for the middle-sized letters are in Z’eir Anpin and the small letters in Malchus, and now, in the Musaf of Shabbos, an addition of light is drawn to them from Keser.
The middle-sized letters are in Z’eir Anpin and the small letters in Malchus. In the Musaf of Shabbos they receive an added light from Keser.


ולכן נמשך זה ע״י בחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה ע״י וזהו תי״ו רשים רשימו כו׳. ועמ״ש בביאור ע״פ והניף הכהן123 אותם על לחם הבכורים124 כו׳.
Therefore this is drawn through the level of the Malchus of Adam Kadmon, which becomes Atik Yomin; and this is “The tav marked a mark,” etc. And see what is written in the explanation on the verse “And the kohen shall wave them with the bread of the first fruits,” etc.
That light comes through the Malchus of Adam Kadmon, which becomes Atik Yomin, the innermost level of Keser: “The tav marked a mark for Atik Yomin.” That is why the letters here begin from tav.




22והנה לפמ״ש [לפי מה שכתוב] שבשבת יש עליי׳ [עלייה] עוד עד רום המעלות שגם א״ק [אדם קדמון] עולה באור א״ס ב״ה א״כ ממילא מובן שגם בזה יתפרש ג״כ
Now, according to what is written, that on Shabbos there is a further ascent up to the loftiest heights, so that even Adam Kadmon rises into the Infinite Light, blessed be He, then it is self-evident that in this too will be interpreted
Since Shabbos reaches even the ascent of Adam Kadmon into the Infinite Light, the tav can also be read at that highest level.


ענין הנ״ל ע״ד מ״ש האריז״ל [האר״י זכרונו לברכה] שהתי״ו הוא בחי׳ אחרונה שבמאציל אשר היא האצילה הכל כו׳ ובספר ע״ה [עליו השלום] שער השני פ״ז [פרק ז׳] כ׳ [כתב] ג״כ בענין התי״ו כו׳.
the matter mentioned above, along the lines of what the Arizal said, that the tav is the last level of the Emanator, which is what emanated everything, etc. And in the book Emek HaMelech, Gate Two, chapter 7, he also writes on the tav, etc.
There it is the Arizal’s tav, “the last level of the Emanator,” which emanated everything. Emek HaMelech also discusses the tav.




23והנה מבואר למעלה בענין בורא קדושים ישתבח שמך שהתהוות א״ק [אדם קדמון] ואפילו בחי׳ חכמה שלמעלה מא״ק [מאדם קדמון] הוא מן הרשימו שנשאר אחר הצמצום והסתלקות האור כו׳
Now, it was explained above, on “Creator of holy ones, may Your Name be praised,” that the coming into being of Adam Kadmon, and even of the level of Chochmah (wisdom) that is above Adam Kadmon, is from the reshimu (impression) that remained after the tzimtzum (contraction) and the withdrawal of the light, etc.
The earlier point is recalled: Adam Kadmon, and even the Chochmah above it, came into being from the reshimu, the letters left after the light withdrew in the tzimtzum.


ובשבת הוא עליי׳ [עלייה] א״ק [אדם קדמון] באור א״ס שהוא מה שנסתלק בבחינת העלם מאיר בו בגילוי כנ״ל
And on Shabbos is the ascent of Adam Kadmon into the Infinite Light (Or Ein Sof), that is, what had withdrawn into a state of concealment shines in it openly, as mentioned above.
On Shabbos Adam Kadmon rises into the Infinite Light. The very light that withdrew into concealment now shines in it openly.


וזהו שעלייה זו הוא ע״י תי״ו כי תי״ו רשים רשימו כו׳ וע״ד הנ״ל בשם האריז״ל [האר״י זכרונו לברכה].
And this is why this ascent is through the tav, for “the tav marked a mark,” etc., along the lines of what was mentioned above in the name of the Arizal, of blessed memory.
That is why this ascent is through the tav. The Idra’s words “the tav marked a mark (reshimu)” use the very term reshimu: the trace from which Adam Kadmon came is the mark of the tav, the last level of the Emanator, as the Arizal taught, and so it is through the tav that Adam Kadmon rises back into the light.


וזהו שאומרים תשר״ק דתקנת שבת במוסף שמוסף שבת הוא תוספת הקדושה כמ״ש בפרדס בעה״כ [בערכי הכינויים] בערך מוסף
And this is why we say tav-shin-reish-kuf in Tikanta Shabbos in Musaf, for the Musaf of Shabbos is an addition of holiness, as is written in the Pardes, in Erchei HaKinuyim, under the entry Musaf.
This is why the Musaf of Shabbos says Tikanta Shabbos in reverse alphabetical order, from tav. Musaf means “addition,” and the Pardes explains the Musaf of Shabbos as an addition of holiness.


וזהו ענין עולת שבת בשבתו.125 שהשבת עצמו עולה בשבתו והוא בחי׳ שבת עילאה שהעלייה עד א״ס כו׳.
And this is the meaning of “the burnt-offering of Shabbos on its Shabbos”: Shabbos itself rises on its Shabbos, and this is the level of the higher Shabbos, in which the ascent is up to the Infinite One, etc.
It also explains “the burnt-offering (olas) of Shabbos on its Shabbos”: olah also means “rising,” so Shabbos itself rises on its Shabbos. This is the higher Shabbos, whose ascent reaches the Infinite One.




Section 9 · ¶24
Letters in the Infinite Light
24והנה להבין עוד ענין שייכות בחי׳ אותיות באור א״ס הנה מבואר במ״א בד״ה תחת אשר לא עבדת126 כו׳
Now, to understand further the connection of the level of letters with the Infinite Light, it is explained elsewhere, in the discourse beginning “Because you did not serve,” etc.,
A further question: how can “letters” exist in the Infinite Light at all? The answer draws on the discourse on “Because you did not serve,” which distinguishes light from abundance.


החילוק בין אור לשפע שההארה היא שלא נחסר כל עי״ז בהמקור שממנו נמשך ההארה וכך עד״מ אותיות מו״ד [מחשבה ודבור] שבאדם הם רק הארה שנמשכת מנפשו ונשמתו.
the difference between light (or) and abundance (shefa): an illumination is such that nothing at all is lacking through it in the source from which the illumination is drawn. And so, by way of analogy, the letters of a person’s thought and speech are only an illumination drawn from his nefesh and his neshamah,
An illumination (or) takes nothing from its source, unlike shefa, abundance, which is given away. A person’s thought and speech are this kind of illumination from his soul.


שאין תופסים מקום כלל ואין שינוי וגירעון כלל בנפשו מחמת המחשבות ויכולה היא לחשוב מחשבות אין קץ כך ההארה הנמשכת מא״ס ב״ה בכל העולמות הוא
for they occupy no place at all, and there is no change or diminution at all in his soul because of the thoughts, and it can think thoughts without end. So too the illumination that is drawn from the Infinite One, blessed be He, into all the worlds is
Thoughts take up no room in the soul and do not diminish it; it can think without end. In the same way, what G-d draws into all the worlds is only an illumination.


רק הארה והתפשטות ממנו ית׳וכולא קמיה כלא חשיב127 ואין תופס מקום כלל נגדו ואין בו שום שינוי ח״ו [חס ושלום] כמ״ש אני הוי׳ לא שניתי128 ואתה הוא קודם שנברא העולם כו׳
only an illumination and expansion from Him, may He be blessed, and “all before Him is considered as nothing”; it occupies no place at all relative to Him, and there is no change in Him whatsoever, G-d forbid, as it is written, “I, Havayah, have not changed,” and “It was You before the world was created,” etc.
It is a mere radiance from Him: “all before Him is considered as nothing,” it takes up no place beside Him, and He is unchanged by it. As it says, “I, Havayah, have not changed”: He is the same before and after creation.


ולכן נק׳ ההארה הנמשכת מהאור א״ס בשם אותיות, וז״ש [וזהו שכתוב] ג״כ תוך בחי׳ אחרונה שבמאציל כו׳ ר״ל [רוצה לומר] שגם בהארה זו יש כמה בחי׳,
Therefore the illumination that is drawn from the Infinite Light is called by the name “letters.” And this is also [the meaning of] what is written, “within the last level of the Emanator,” etc., meaning that in this illumination too there are several levels,
That is why the illumination from the Infinite Light is called “letters,” like the letters of thought. And “the last level of the Emanator” means that within this illumination too there are levels.


וכמו עד״מ שיש במחשבה ג״כ כמה בחי׳ יש מחשבה בעלמא שהוא בחינת חיצונית לגבי מחשבה עמוקה שהיא פנימית כו׳
just as, by way of analogy, there are also several levels in thought: there is mere thought, which is the outer level relative to deep thought, which is inner, etc.;
Thought has levels, a passing thought that is outward and a deep thought that is inward. So too does the illumination.


והעולמות נמשכו מבחינ׳ [מבחינת / מבחינה] האחרונה שבהארה ומחשבה כו׳ (ועיין מ״ש מזה בביאור ע״פ ראיתי והנה מנורת זהב129 כולה).130
and the worlds were drawn from the last level of the illumination and thought, etc. (And see what is written on this in the explanation on the verse “I have seen, and behold, a menorah all of gold.”)
The worlds come from its very last level. The Likkutei Torah discourse on “I have seen, and behold, a menorah all of gold” discusses this further.


אך על כל בחי׳ מחשבה שלמעלה כתיב כי לא מחשבותי מחשבותיכם.131 שמחשבתו של האדם מלבשת את הנשמה ומקיפה מכל צד כו׳
However, regarding every level of thought above, it is written, “For My thoughts are not your thoughts”: for a person’s thought enclothes the soul and encompasses it from every side, etc.,
The analogy has a limit: of G-d’s “thought” it says, “My thoughts are not your thoughts.” A person’s thought clothes his soul and surrounds it on every side.


משא״כ אצלו ית׳ שאין המחשבה מלבישתו ומקיפתו ח״ו [חס ושלום] שהוא ית׳ רם ונשא מזה והוא קדוש ומובדל כו׳ (וכמ״ש מזה במ״א בד״ה רני ושמחי בת ציון132 כו׳ ובד״ה צאינה וראינה):133
whereas with Him, may He be blessed, thought does not enclothe Him or encompass Him, G-d forbid, for He, may He be blessed, is exalted and lifted above this, and He is holy and separate, etc. (as is written on this elsewhere, in the discourse beginning “Sing and rejoice, O daughter of Zion,” etc., and in the discourse beginning “Go out and see”).
G-d is not clothed or surrounded by His “thought,” G-d forbid: He is exalted above it, holy and separate. This is discussed further in the discourses on “Sing and rejoice, O daughter of Zion” and “Go out and see.”



In one’s avodah
Shabbos is a gift given from above, and our part is to “keep” it: to guard against whatever blocks its revelation, even the sins a person “tramples with his heels,” such as falsehood and arrogance. Keeping one Shabbos draws down the strength to “make” the next. The Torah, in which G-d’s light is close at hand, calls for awe; and prayer, the daily glimmer of Shabbos, is bittul, bowing in “a still, small voice.”
Questions for discussion
	Why does a person need his name only in relation to others, and what does this teach about G-d’s Names?
	How can the light “withdraw” in the tzimtzum if G-d fills heaven and earth? What does the analogy of letters read without understanding add?
	In what way are man and animal equal in the Sabbatical year, and what does this show about the ascent of the lower Shabbos?
	How can G-d’s knowledge encompass a person in actual fact and still leave his choice free?
	Why is Shabbos “kept” but the Sanctuary, the Torah, “revered”?

Sources and references
Notes
Paragraph 1
1ביאור הדברים
The note records that Or HaTorah prints glosses on this Biur and variant readings of it, with further material in its volume on Behar.
Kehot’s noteהגהות ושינוים באוה״ת כרך-ג ע׳ תתקח. באוה״ת בהר כרך-ד ע׳ א׳קסג. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ביאור בסה״מ מאדמו״ר האמצעי ויקרא-ב ע׳ תשכב. ראה דרך מצותיך. קטע מכאן בד״ה כי תשא תרל״ח ע׳ סג. לעניני הסעי׳ א ראה ד״ה וירד ה׳ תרמ״ג ע׳ עה ואילך.
2את שבתותי
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” This Biur explains the verse’s two commands: “keep” for Shabbos and “revere” for the Sanctuary.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3עד שלא נברא העולם
The preceding maamar, which this Biur explains, quotes this saying: as a person’s name bears no comparison to his essence and yet his life-force is enclothed in its letters, so it is with G-d’s Name.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 29aזח״א כט, א
Kehot’s noteפרקי דר״א פ״ג. ראה לעיל מא, ג. לקמן נא, ד. שה״ש א, ב. ראה זח״א כט, א. של״ה בהקדמה ג, ב. וראה בהנסמן באוה״ת ויקרא-ד ע׳ תתקצ. ראה ביאור מארז״ל זה באוה״ת פ׳ יתרו ע׳ תתלד ואילך בארוכה. וראה בהנסמן במאמרי אדה״ז — פרשיות לע׳ תקעב.
4עד שלא נברא העולם היה הוא ושמו לבד
Pirkei deRabbi Eliezer, chapter 3: before the world was created there were only the Holy One, blessed be He, and His great Name. The Alter Rebbe uses it to introduce the concept of a divine Name, which exists for the sake of revelation.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
5בד״ה בעצם היום הזה
That discourse opens with the Name Tzevaos, which Chanah was the first to use and which is among the Names that may not be erased.
Kehot’s noteתו״א פ׳ בא ס, א.
6“On that very day all the hosts of Havayah went out of the land of Egypt.” The Torah Ohr discourse on this verse, which the parenthesis cites, explains the divine Names and the superiority of Havayah over the other Names.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בשם הבעש״ט
The note says this teaching of the Baal Shem Tov is quoted there too.
Kehot’s noteמובא גם לקמן נא, ג. מאמרי אדה״ז ענינים ע׳ שיח. אוה״ת ענינים ע׳ רלח ועוד. ובד״ה וארא תרמ״ט.
8אליו ולא למדותיו
The note says the principle “to Him, and not to His attributes” is explained there at length.
Kehot’s noteפרדס של״ב, פ״ב בשם הספרי. נתבאר בארוכה בשרש מצות התפלה פרק ז ואילך. וראה בהנסמן לשם.
9אליו ולא למדותיו
The Pardes cites the Sifrei on “as Havayah our G-d is whenever we call to Him”: “to Him, and not to His attributes.” Here it shows that a Name refers to the Creator Himself, not to the vessel.
Pardes Rimmonim 32:2פרדס רמונים ל״ב:ב׳
10כי הכלים יש בהן חיות מאור א״ס מלבד האור המלובש בהם
That maamar brings proof that the vessels have life of their own: the Tikkunei Zohar says that when G-d withdraws from the Sefiros “all the Names remain like a body without a soul,” and since they remain and are not utterly nullified, the vessels must have a root of their own apart from the inner light in them.
Kehot’s note”וראי׳ לזה ממ״ש בת״ז במאמר פתח אליהו וכד אנת תסתלק מיני׳ אשתארו כולהו שמהן כגופא בלא נשמתא כו׳. וידוע הקושיא ע״ז איך אשתארו כגופא כו׳ ולא מתבטלים לגמרי, אלא צ״ל שהכלי׳ יש להם שורש בפ״ע לבד האו״פ שבהם” — ד״ה וארא תרמ״ט ע׳ ערה.
11וכלבוש תחליפם ויחלופו
“They will perish, but You will endure; all of them will wear out like a cloth; like a garment You change them, and they pass away.” A garment can be exchanged because it never becomes one with its wearer, and so the letters are to the intellect.
Psalms 102:27תהילים ק״ב:כ״ז
הֵמָּה יֹאבֵדוּ וְאַתָּה תַעֲמֹד וְכֻלָּם כַּבֶּגֶד יִבְלוּ כַּלְּבוּשׁ תַּחֲלִיפֵם וְיַחֲלֹפוּ:
They shall perish, but Thou shalt endure; Yea, all of them shall wax old like a garment; As a vesture shalt Thou change them, and they shall pass away;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, כז.
12בפ׳ בראשית ע״פ וייצר
That discourse, on “And Havayah Elokim formed man of dust,” asks why man’s body was first formed as inanimate dust, unlike the plants and animals.
Kehot’s noteתו״א ג, ד.
13ובד״ה בכ״ה בכסלו
There the physical letters of thought, speech and action that fell under the rule of the kelipos cannot be raised by drawing down the light of Chochmah, which enters only the spiritual attributes of love and awe.
Kehot’s noteתו״א כט, ב.
14בד״ה זכור ושמור
The angels, created from the level of speech, an intermediate garment that does not unite with the soul and goes out to another, were not given the Torah; Israel arose in thought, the inner garment that is always united with the soul.
Kehot’s noteתו״א עא, א. ”ירידה זו צורך עלייה היא דהיינו להעלותה מבחי׳ איהו וגרמוהי לבחי׳ איהו וחיוהי ונק׳ בזוה״ק לאשתאבא בגופא דמלכא דהיינו להיות כמו התאחדות הגוף עם הנפש (וקורא כאן התאחדות הגוף עם הנפש בחי׳ היחוד דאיהו וחיוהי, ודוק)” בוך 1999.
15מ״ש בע״ח בענין הצמצום
That discourse begins from the same passage at the beginning of Otzros Chaim, on the tzimtzum and the void that remained, and quotes the gloss that the void is not literal because a reshimu of the light remained.
Kehot’s noteראה לקמן נא, ב ואילך.
16הצמצום שהיה באור א״ס ונשאר מקום פנוי
Etz Chaim, Sha’ar Iggulim VeYosher, Branch 2: a simple supernal light filled all existence, and when He willed to create the worlds He contracted Himself, and a vacant space, a void, remained. The Alter Rebbe reads the withdrawal as concealment of the light, not its removal.
Sefer Etz Chaim 1:3–4עץ חיים א׳:ג׳-ד׳
… אמנם שעור התפשטותו אינו רק עד התחלת קרקעית העיגולים דע״י שהוא בחי׳ פרצוף כתר דעולם האצילות כמ״ש במקומו אשר העיגולים הנ״ל דע״י מתעגלים תחת רגלי היושר א״ק עצמו בלבד כמ״ש. והנה נתבאר איך א״ק הזה ממלא בעיגול ויושר שלו את כל מקום החלל והאויר הפנוי שבתוך הא״ס כנ״ל. אמנם נשאר מקום פנוי בין או״מ של אור יושר שבו אל הכלים ואו״פ דיושר שבו ושם נתהוו ונאצלו כל העולמות אשר כולם נתלים ונאחזים בזה הא״ק וממנו יצאו כנ״ל: והנה אבאר לך עתה דרך קיצור מופלג כללות כל העולמות אשר במקום …
Sefer Etz Chaim (Public Domain)
17“I am asleep, but my heart is awake.” The Likkutei Torah discourse on this verse, cited here, explains the letters as what brings the Infinite Light into revelation.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ע״פ — אני ישנה . . בענין האותיות שאלוני כו׳
That discourse reads “our signs (ososeinu) we have not seen” as “our letters,” the letters of Torah and prayer, citing “ha’osiyos, ask Me concerning My children.” Letters (osiyos) come from asa, “come,” as in “morning comes,” for they bring and draw the Infinite Light from concealment into revelation in the soul.
Kehot’s noteלקו״ת שה״ש לג, ג ואילך. באוה״ת ויקרא-ד ע׳ א׳קסג הגה״ה. ”אותיות הוא מלשון אתא בוקר שהן המביאות והממשיכות אור א״ס ב״ה מההעלם אל הגילוי . . אוא״ס הסוכ״ע . . ולית מחשבה תפיסא בי׳ . . כ״א ע״י שנתפס ומתלבש באותיות התורה . . וזהו האותיות שאלוני על בני (נראה דמבאר איך שייך לומר שם אותיות, ומתרץ זה דאותיות לשון אתא שהן המשכות וזה יתכן לומר גם באוא״ס ודו״ק. וע׳ מזה בד״ה ואל מי תדמיוני תרס״ה” — בוך 1999 [וראה בסה״מ תרס״ה ע׳ רנב ואילך].
19את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” Since G-d fills all, the withdrawal of the light in the tzimtzum cannot be meant literally; it means concealment.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
20רק בספר עמק המלך
There too Emek HaMelech is cited for the reshimu being the level of letters, together with the Mikdash Melech on folio 15, which calls it “the supernal brightness” (tehiru ila’ah).
Kehot’s noteשער א׳ שעשועי המלך ספ״ב. ראה לקמן נא, ב. שרש מצות התפלה פרק לג. אוה״ת ענינים ע׳ שלג.
21“Ask Me of the things to come (ha’osiyos) concerning My children.” The discourse cited reads ha’osiyos as “the letters.”
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
22שהשכלת ר״י בעל התוספת
The note points there for this analogy of the Ri’s insight written in ink on paper.
Kehot’s noteראה סה״מ תרמ״ג ע׳ פ.
23האותיות — בע״ה
the passage shares nothing with the note
Kehot’s noteבעמק המלך. ראה לקו״ת בשה״ש ט, ב שכן כתב במק״מ בשם עמק המלך. וראה בכ״ז באוה״ת ויקרא-ד ע׳ א׳סז.
24בקע ולא בקע
At the opening of the Zohar’s account of creation, within the hidden mystery of Ein Sof, the light “broke through and did not break through its air”; only afterwards did a single hidden point shine. The Alter Rebbe reads it as the light concealed in the tzimtzum, with only a trace emerging.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
25תי״ו רשים רשימו לעתיק יומין
The Idra Rabba: “The tav marked a mark for Atik Yomin, Whom none resembles.” The Arizal’s commentary, quoted here, explains the tav as the last level of the Emanator, from which all the worlds were emanated.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
26בחינה אחרונה שבמאציל
The note points to that maamar for a discussion of “the last level of the Emanator.”
Kehot’s noteראה ד״ה וילך תרס״ו ע׳ קמו.
27Kehot’s note points to Zohar, Bereshit 1:2 for these words.
Zohar, Bereshit 1:2ספר הזהר, בראשית א׳:ב׳
Paragraph 5
28חכ׳ שהיא הנק׳ קדש
The note points to the lexicon’s entry on the term for Chochmah being called kodesh, “holy.”
Kehot’s noteמא״א בערכו.
29מבחי׳ — מהן האור א״ס כנ״ל
Or HaTorah prints a gloss on the passage “from the level of the reshimu … after the Infinite Light withdrew from them, as mentioned above,” and in its text the words “Ein Sof” are missing, so that it reads “after the light withdrew from them.”
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסד יש הגה״ה. ותי׳ ”א״ס” ליתא שם.
Paragraph 6
30שהרי הוא ית׳ הוא למעלה מעלה אין קץ מכל בחי׳ ומדרגות היותר עליונות שבבחינת חכמה
The Tanya explains that the level of Chochmah, the beginning of thought, is the end of action relative to the Holy One, blessed be He, counted as the level of “making,” as it says, “You have made them all with wisdom.” The Alter Rebbe cites it to show that even the highest Chochmah is a creation relative to Him.
Tanya, Sha’ar HaYichud 9:7תניא, חלק שני; שער היחוד והאמונה ט׳:ז׳
… וּרְצוֹנוֹ וְחָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ עִם מַהוּתוֹ וְעַצְמוּתוֹ, הַמְרוֹמָם לְבַדּוֹ רוֹמְמוּת אֵין קֵץ מִבְּחִינַת חָכְמָה וְשֵׂכֶל וְהַשָּׂגָה. וְלָכֵן, גַּם יִחוּדוֹ שֶׁמִּתְיַיחֵד עִם מִדּוֹתָיו שֶׁהֶאֱצִיל מֵאִתּוֹ יִתְבָּרֵךְ, גַּם כֵּן אֵינוֹ בִּבְחִינַת הַשָּׂגָה לְהַשִּׂיג אֵיךְ מִתְיַיחֵד בָּהֶן. וְלָכֵן נִקְרְאוּ מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא – שֶׁהֵן הַסְּפִירוֹת – בַּזֹּהַר הַקָּדוֹשׁ: ״רָזָא דִמְהֵימְנוּתָא״, שֶׁהִיא הָאֱמוּנָה שֶׁלְּמַעְלָה מִן הַשֵּׂכֶל:
Kehot Publication Society (CC-BY-NC)
Paragraph 7
31וכמ״ש בע״ח שא״ק נק׳ אדם דבריאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער ב׳ ענף ב׳ וריש ש׳ ג׳ [כ].
32שא״ק נקרא אדם דבריאה
Etz Chaim, Sha’ar 2, Branch 2, quotes the words “Adam of Beriah, which is Adam Kadmon to all the primordial ones,” and warns not to think that the Ten Sefiros of Atzilus are the first and highest of all that was emanated. The Alter Rebbe uses the name to show that even Adam Kadmon is “created” relative to the Emanator.
Sefer Etz Chaim 2:2עץ חיים ב׳:ב׳
… הלא אחד מהם הוא בספר התיקונים תי׳ י״ט דמ״ה וז״ל אי הכי אשתמודע דאית א״ק לכל הקדומים ובתיקון ע׳ דקל״ב אשכחנא במתני׳ בסתרא. דסתרין טמירא דטמירין דאדם דבריאה דאיהו א״ק לכל הקדומים דאית אדם וכו׳ ובתיקון ע׳ דקי״ט וז״ל אמון מופלא רקם וצייר ציורא בהיכלא דא״ק לכל הקדומים דאית אדם ואית אדם וכו׳ ואל יעלה בדעתך שי״ס הנק׳ אצלינו י״ס דאצילות הם יותר גבוהים וראשונים במעלה מכל מה שנאצל כי כמה וכמה עולמות לאין קץ קדמו אליהם ולרוב העלמם לא הוזכרו בס״ה אלא ברמז נפלא כאשר עיניך תחזנה משרים …
Sefer Etz Chaim (Public Domain)
33ומשם יפרד
Kehot’s note points to Genesis 20:10 for these words.
Genesis 20:10בראשית כ׳:י׳
Kehot’s noteבראשית כ, י.
34ומשם יפרד
“A river goes out from Eden to water the garden, and from there it divides and becomes four heads.” It is applied here to Beriah, the first realm of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כולם בחכמה עשית
“How many are Your works, Havayah; You have made them all with wisdom.” Atzilus, made from Chochmah, is therefore called Adam of Asiyah, “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36חסד בפ״ע וגבורה בפ״ע
In the World of Nekudim each Sefirah stood by itself, Chesed alone and Gevurah alone, while the World of Tikkun has inter-inclusion and joining, like separate letters combined into words; yet this is not like Akudim, where all were one thing in a single vessel.
Kehot’s noteראה תו״א י, ג.
37בריש הורמנתא
“At the head of the King’s authority He engraved engravings in the supernal brightness”: the opening of the Zohar’s account of creation, on which Zohar HaRakia gives the names Adam of Yetzirah and Adam of Beriah in the name of the Arizal.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
38שמש ומגן
“For Havayah Elokim is a sun and a shield.” The discourse “Blow,” referred to here, discusses this verse together with the teaching that the world was first to be created with the attribute of judgment.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לכן נק׳ עשי׳
The note points to a gloss in Or HaTorah on why Atzilus is called Asiyah.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסד הגה״ה.
Paragraph 8
40וס״ר נשמות . . אותיות
The preceding maamar (41b) teaches that there are six hundred thousand root souls, each dividing into branches and sparks without end, corresponding to the six hundred thousand letters of the Torah; the count is made up by the vowel-letters alef, hei, vav and yud, which are included in the vowel-points and are not written.
Kehot’s noteנסמן לע׳ מא, ב.
41On the verse “as one who comforts mourners,” the Gemara says, “It is written yenachem,” so that the word can also be read of the mourner himself being comforted. The Alter Rebbe cites it for a vowel-point that stands in place of an unwritten letter.
Ketubot 69b:2כתובות ס״ט ב:ב׳
אָמַר רַבִּי אֲבָהוּ: מִנַּיִן לָאָבֵל שֶׁמֵּיסֵב בָּרֹאשׁ — שֶׁנֶּאֱמַר: ״אֶבְחַר דַּרְכָּם וְאֵשֵׁב רֹאשׁ וְאֶשְׁכּוֹן כְּמֶלֶךְ בַּגְּדוּד כַּאֲשֶׁר אֲבֵלִים יְנַחֵם״. יְנַחֵם אֲחֵרִים מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״יִנָּחֵם״ כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42אין לך לומר פת״ח בשום אות אא״כ אל״ף או ה״א סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאלו כתוב ינאחם
Rashi explains that a patach cannot be pronounced under a letter unless an alef or hei is next to it, or the vowel-point beneath it comes in place of a letter. From this the Alter Rebbe infers that unwritten letters, marked only by vowel-points, count toward the Torah’s six hundred thousand letters.
Rashi on Ketubot 69b:2:1רש"י על כתובות ס״ט ב:ב׳:א׳
ינחם כתיב - אין לך לומר פתח בשום אות אא״כ אל״ף או ה׳ סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאילו כתוב ינאחם וכיון שלא כתיב כאן אל״ף על כרחך ע״פ מסורת הכתב אתה קורא ינחם וזהו המנוחם עצמו כלומר כאבל המתנחם:
Vilna Edition (Public Domain)
43וישבות ביום השביעי מכל מלאכתו אשר עשה
“And on the seventh day G-d finished His work that He had done, and He rested on the seventh day from all His work that He had done.” Rest from what He “did” is the lower Shabbos.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כי בו שבת מכל מלאכתו אשר ברא
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work that G-d created to do.” Rest from what He “created” is the higher Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
45עד שיש להם בחירה
The Tanya says the angels are called “Chayos” and “beasts” because they have no free choice, their love and awe being natural to them; the camp of Gavriel serves with awe and the camp of Michael with love.
Kehot’s noteראה תניא פרק לט. אבל בכמה מקומות מבואר שלמלאכים אין בחירה. וראה ד״ה מי כמוך תרכ״ט ע׳ קנא (הוצאת תשי״ט) וז״ל ”אבל המלאכים אינם בעלי בחירה כלל רק כגרזן ביד החוצב בו (ומה שארז״ל אפקוהו למט״ט וכן ארז״ל בב״מ דפ״ה על אליהו ומחינה שיתין פולסין דנורא, והיינו מפני כי שינה וגילה בעוה״ז מהרזין עילאין, י״ל שהמלאכים אלו היו תחלה נשמות, שמט״ט הוא חנוך, וא״כ י״ל שגם עתה הם בעלי בחירה, אבל שארי המלאכים הם בלתי בעלי בחירה רק כגרזן ביד החוצב בו)”.
46במט״ט דמחו לי׳
The Gemara relates that Metatron was taken out and struck with sixty lashes of fire. The Alter Rebbe cites it to show that the beings of the lower worlds are separate enough to be held to account.
Chagigah 15a:6חגיגה ט״ו א:ו׳
אַפְּקוּהּ לְמֶיטַטְרוֹן ומַחְיוּהּ שִׁיתִּין פּוּלְסֵי דְנוּרָא. אֲמַרוּ לֵקהּ: מַאי טַעְמָא כִּי חֲזִיתֵיהּ לָא קַמְתְּ מִקַּמֵּיהּ? אִיתְיְהִיבָא לֵקהּ רְשׁוּתָא לְמִימְחַק זַכְווֹתָא דְאַחֵר. יָצְתָה בַּת קוֹל וְאָמְרָה: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״ — חוּץ מֵאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, א.
47זעות מחיל כסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט והחיות (במוסף לר״ה אחר קדוש).
48אברהם . . אהבה
There Avraham is the attribute of Chesed and love, “Avraham who loved Me,” though he took on the attribute of Gevurah at the binding of Yitzchak; in Yitzchak awe is revealed and love hidden, and in Avraham the reverse.
Zohar I, 85aזח״א פה, א
Zohar III, 263bזח״ג רסג, ב
Kehot’s noteראה אגה״ק סי״ג. זח״א פה, א. זח״ג רסג, ב. רסז, א.
49משה ונחנו מה
Moshe and Aharon say to Israel, “And what are we, that you complain against us?” The Alter Rebbe brings it as Moshe’s bittul, which is higher than love and awe.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
50כבד פה
Moshe says, “I am heavy of mouth and heavy of tongue.” It is read here as another expression of his bittul.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
51משה מלגאו
A short summary there explains “Moshe within and Yaakov without”: Moshe is Daas, which is the inner dimension of the level of Yaakov.
Kehot’s noteת״ז תי״ג כט, א ד׳ זיטאמיר. ועל״ק ואתחנן ה סע״ג [ב]. [כ].
52משה מלגאו ויעקב מלבר
The Tikkunei Zohar (Tikkun 13) says that Yaakov is the image of the middle pillar from the outside, and that Moshe was there too, but from the inside. Here it shows that Moshe’s bittul is the inner dimension of that pillar.
Tikkunei Zohar 29a:7–8תקוני הזהר כ״ט א:ז׳-ח׳
כד אשתלימ׳ סוכה בירך דילה אתמר ביעקב ויבא יעקב שלם ויעקב ודאי איהו דיוקנא דעמודא דאמצעיתא מסטרא דלבר. והא משה תמן הוה אלא מסטרא דלגאו הוה. דא מגופא ודא מנשמתא. ובגין דא תרין ירכין דעמודא דאמצעיתא שלים אינון נצח והוד. ומתי יהיה עמודא דאמצעיתא שלים כד אתחבר בשכינתא. הה״ד ויעקב נסע סכתה ויבן לו בית הה״ד ויבן יי׳ אלקים את הצלע.
Constantinople, 1740 (CC-BY-NC)
53קול דממה דקה
After the wind, the earthquake and the fire came “a still, small voice.” The Shemoneh Esreh, said silently and with bowing, is the bittul of that still voice.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א יט, יב.
54הבו . . השתחוו לה׳
“Give to Havayah, you sons of the mighty, give to Havayah glory and strength.” With the next verse, “Give” is said three times, for the three worlds of Beriah, Yetzirah and Asiyah.
Psalms 29:1תהילים כ״ט:א׳
מִזְמוֹר לְדָוִד הָבוּ לַה׳ בְּנֵי אֵלִים הָבוּ לַה׳ כָּבוֹד וָעֹז:
A Psalm of David. Ascribe unto the L-RD, O ye sons of might, Ascribe unto the L-RD glory and strength.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, א-ב.
55השתחוו לה׳ בהדרת קדש
“Give to Havayah the glory of His Name; bow down to Havayah in the beauty of holiness.” The bowing stands for Atzilus, and the initials of these words, reversed, spell kabbalah.
Psalms 29:2תהילים כ״ט:ב׳
הָבוּ לַה׳ כְּבוֹד שְׁמוֹ הִשְׁתַּחֲווּ לַה׳ בְּהַדְרַת־קֹדֶשׁ:
Ascribe unto the L-RD the glory due unto His name; Worship the L-RD in the beauty of holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ר״ת קבלה
Kehot’s note points to Psalms 100:1 for these words.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשער הפסוקים להאריז״ל תהלים ק, א. ועוד.
57ע״ש) — מדאורייתא
The gloss says that the meaning here is not that all of Beriah, Yetzirah and Asiyah rise into Atzilus at Kabbalas Shabbos, but that Asiyah rises into Yetzirah, Yetzirah into Beriah, and Beriah into Atzilus.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסו יש הגהה וז״ל ”אין הפי׳ כאן דכל בי״ע עולים באצי׳ בעת קבלת שבת כ״א עשי׳ עולה ביצי׳ ויצירה בבריאה ובריאה באצי׳” ע״ש עוד.
58והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Read as “Chochmah is found from ayin,” it makes Chochmah a creation from nothing, the “Beriah” of Atzilus.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בביאור ע״פ אלה מסעי
There Adam Kadmon is called Adam of Beriah, Akudim, Nekudim, or Atik and Arich, Adam of Yetzirah, and Atzilus as a whole Adam of Asiyah; and since in the worlds as a whole even Adam Kadmon is called Beriah, what is called Atzilus in that scheme is the Infinite Light.
Kehot’s noteלקו״ת מסעי צה, א.
60כי בו שבת מכל מלאכתו אשר ברא אלקים לעשות
“For on it He rested from all His work that G-d created to do.” “Created” is read as Adam Kadmon and “to do” as Atzilus: rest from them is the higher Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לאצילות — כמש״ל
The note points to a gloss there on Adam Kadmon as the source and root of Atzilus.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסו יש הגה״ה.
62וישבות ביום השביעי מכל מלאכתו אשר עשה
“And He rested on the seventh day from all His work that He had done.” Rest from what He “did” is the lower Shabbos, including Shabbos night, when Malchus, the Asiyah within Atzilus, rises.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63גם בליל שבת שאז עליות המל׳
The note says the Siddur explains that there are two ascents: the first on Shabbos night and the second on Shabbos day.
Kehot’s noteראה סידור קעג, ב שיש ב׳ עליות עלי׳ הראשונה הוא בליל שבת ועלי׳ השני׳ ביומא דשבתא. וראה ביאוה״ז להצ״צ כרך-ב ע׳ תשצא.
64ובזהר בראשית דף ה׳ ע״ב
The note says the wording of this passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ רעח.
65שבתותי דא שבת עילאה ושבת תתאה כו׳ את לאסגאה תחום שבת
On “My Shabbosos you shall keep,” the Zohar says that es comes to include the Shabbos boundary, and that “My Shabbosos” are the higher Shabbos and the lower Shabbos, included and hidden together. The Alter Rebbe reads them as Shabbos day and Shabbos night, and es as the time added from the weekday.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
He commenced thus: ‘It is written: ‘eth Shabthothai (“My sabbaths”) (Lev. 19, 30). The particle eth indicates that in the precept of the Sabbath is to be included the limit of the Sabbath walk, which is two thousand cubits in all directions.”My Sabbaths” is a reference to the higher Sabbath and the lower Sabbath, which are two joined together as one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66מל׳ ויאצל
G-d “set aside (vaya’tzel) some of the spirit that was upon him” and gave it to the seventy elders. Atzilus takes its name from this word: a drawing out from a source, not a new creation.
Numbers 11:25במדבר י״א:כ״ה
Kehot’s noteבמדבר יא, כה.
Paragraph 11
67שבת שבתון
“And in the seventh year there shall be a Shabbos of solemn rest for the land.” The Sabbatical year is a “Shabbos,” and so it too is an ascent.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to Havayah.” The “land” that rests is the Malchus of Atzilus, the source of the lower worlds.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
69לך ולבהמתך ולחיה אשר בארצך תהיה כל תבואתה לאכול
“And for your cattle and for the wild beasts that are in your land shall all its produce be, to eat.” The produce of the Sabbatical year belongs to man and animal alike.
Leviticus 25:7ויקרא כ״ה:ז׳
וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כל זמן שחיה אוכלת מן השדה
The Gemara derives from this verse: as long as the wild animal eats from the field, one may feed one’s animal from what is in the house; once it is gone for the wild animal in the field, it is gone for one’s animal in the house. This is the law of bi’ur, in which man and animal are equal.
Pesachim 52b:3פסחים נ״ב ב:ג׳
מְנָא הָנֵי מִילֵּי? אָמַר רַב חָמָא בַּר עוּקְבָא אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אָמַר קְרָא ״וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ״. כׇּל זְמַן שֶׁחַיָּה אוֹכֶלֶת מִן הַשָּׂדֶה — הַאֲכֵל לַבְּהֵמָה שֶׁבַּבַּיִת, כָּלָה לְחַיָּה אֲשֶׁר בַּשָּׂדֶה — כַּלֵּה לִבְהֶמְתְּךָ מִן הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71חי׳ בכלל בהמה
The Gemara concludes that a wild beast (chayah) is included in the term “animal” (behemah). So the face of a lion counts as “animal” here.
Bava Kamma 17b:3–4בבא קמא י״ז ב:ג׳-ד׳
וְטַעְמָא מַאי? אָמַר רַב אָשֵׁי: תַּנָּא שֵׁן דְּחַיָּה, וְקָתָנֵי שֵׁן דִּבְהֵמָה. סָלְקָא דַּעְתָּךְ אָמֵינָא: ״וְשִׁלַּח אֶת בְּעִירֹה״ כְּתִיב, בְּהֵמָה – אִין, חַיָּה – לָא; קָא מַשְׁמַע לַן דְּחַיָּה בִּכְלַל בְּהֵמָה. אִי הָכִי, הָא מִבְּעֵי לֵקהּ לְמִיתְנֵי בְּרֵישָׁא! הַאי דְּאָתְיָא לֵקהּ מִדְּרָשָׁא – חֲבִיבָא לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק יז, ב.
72פני שור ופני ארי׳ . . ופני אדם
In Ezekiel’s vision of the Chariot each of the Chayos has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. These are the “man” and “animal” of the higher worlds.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
73והחיות נושאות את הכסא
There the offerings of cattle and sheep raise the level of the animal into the “face of the ox,” and this is “the Chayos bear the Throne”: the supernal heart, the Throne of Glory, is lifted up to receive life from the supernal brain.
Kehot’s noteעל״ק שלח מא, סע״ד וש״נ [כ].
74ע״פ ואלה המשפטים
There “And these are the ordinances (mishpatim)” is read as “going,” the ascent of the worlds level after level, which comes through Daas, the recognition and feeling of G-dliness, drawn down by Moshe’s raising of his staff.
Kehot’s noteתו״א עה, ב.
75הלא את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” The encompassing light is not far off above the world; it fills everything but is hidden.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76את שבתותי
“My Shabbosos you shall keep.” Both the higher and the lower Shabbos are called “Mine.”
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77מצווין בשבת על שביתת בהמה מדאורייתא
The Gemara states that a person is commanded about the resting of his animal on Shabbos. The Alter Rebbe ties this command to the equality of man and animal before Atzilus.
Avodah Zarah 15b:2–3עבודה זרה ט״ו ב:ב׳-ג׳
אָמַר רַבָּה: מִי דָּמֵי? הָתָם אֵין אָדָם מְצוֶּּוה עַל שְׁבִיתַת בְּהֶמְתּוֹ בַּשְּׁבִיעִית, הָכָא אָדָם מְצוֶּּוה עַל שְׁבִיתַת בְּהֶמְתּוֹ בַּשַּׁבָּת. אֲמַר לֵקהּ אַבָּיֵי: וְכֹל הֵיכָא דְּאָדָם מְצוֶּּוה אָסוּר? וַהֲרֵי שָׂדֶה, דְּאָדָם מְצוֶּּוה עַל שְׁבִיתַת שָׂדֵהוּ בַּשְּׁבִיעִית, וּתְנַן: בֵּית שַׁמַּאי אוֹמְרִים: לֹא יִמְכּוֹר אָדָם שְׂדֵה נִיר בַּשְּׁבִיעִית, וּבֵית הִלֵּל מַתִּירִין, מִפְּנֵי שֶׁיָּכוֹל לְהוֹבִירָהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז טו, ב.
78מתנה טובה יש לי
Kehot’s note points to Shabbat 10a for these words.
Shabbat 10aשבת י׳ א
Kehot’s noteשבת י, א.
79מתנה טובה יש לי בבית גנזי
The Holy One, blessed be He, said to Moshe, “I have a good gift in My treasure-house, and its name is Shabbos; I wish to give it to Israel.” Since Shabbos is given, our part is only to “keep” it.
Shabbat 10b:4–5שבת י׳ ב:ד׳-ה׳
… תַּנְיָא נָמֵי הָכִי: ״לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה: מַתָּנָה טוֹבָה יֵשׁ לִי בְּבֵית גְּנָזַי וְשַׁבָּת שְׁמָהּ, וַאֲנִי מְבַקֵּשׁ לִיתְּנָהּ לְיִשְׂרָאֵל, לֵךְ וְהוֹדִיעָם. מִכָּאן אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל: הַנּוֹתֵן פַּת לְתִינוֹק, צָרִיךְ לְהוֹדִיעַ לְאִמּוֹ. מַאי עָבֵיד לֵקהּ? אָמַר אַבָּיֵי: שָׁאֵיף לֵקהּ מִשְׁחָא, וּמָלֵי לֵקהּ כּוּחְלָא. וְהָאִידָּנָא דְּחָיְישִׁינַן לִכְשָׁפִים מַאי? אָמַר רַב פָּפָּא: שָׁאֵיף לֵקהּ מֵאוֹתוֹ הַמִּין. אִינִי וְהָאָמַר רַב חָמָא (בַּר) [בְּרַבִּי] חֲנִינָא: הַנּוֹתֵן מַתָּנָה לַחֲבֵירוֹ אֵין צָרִיךְ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
80עוונות שאדם דש בעקביו
The Gemara explains “the iniquity of my heels surrounds me” as the sins a person tramples with his heels in this world, which surround him on the day of judgment. Even such “light” sins block the revelation of Shabbos.
Avodah Zarah 18a:4עבודה זרה י״ח א:ד׳
וְעַל בִּתּוֹ לֵישֵׁב בְּקוּבָּה שֶׁל זוֹנוֹת, דְּאָמַר רַבִּי יוֹחָנָן: פַּעַם אַחַת הָיְתָה בִּתּוֹ מְהַלֶּכֶת לִפְנֵי גְּדוֹלֵי רוֹמִי, אָמְרוּ: כַּמָּה נָאוֹת פְּסִיעוֹתֶיהָ שֶׁל רִיבָה זוֹ, מִיָּד דִּקְדְּקָה בִּפְסִיעוֹתֶיהָ. וְהַיְינוּ דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב ״עֲוֹן עֲקֵבַי יְסוּבֵּנִי״? עֲוֹנוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו בָּעוֹלָם הַזֶּה מְסוּבִּין לוֹ לְיוֹם הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 13
81אני ה׳ חוקר לב בוחן כליות
“I, Havayah, search the heart and test the kidneys.” G-d’s knowledge reaches every hidden thing in a person.
Jeremiah 17:10ירמיהו י״ז:י׳
אֲנִי Havayah חֹקֵר לֵב בֹּחֵן כְּלָיוֹת וְלָתֵת לְאִישׁ כִּדְרָכָו כִּפְרִי מַעֲלָלָיו:
I the L-RD search the heart, I try the reins, Even to give every man according to his ways, According to the fruit of his doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Human thought encompasses only in imagination; G-d’s knowledge encompasses in actual fact.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
83מחשבתו ודעתו שיודע את הנברא מקפת כל נברא בפועל ממש
The Tanya compares a person who pictures something in his mind, whose thought encompasses it only in imagination, with G-d, whose thought and knowledge encompass every creature from top to bottom and through and through in actual fact. The Alter Rebbe cites it for the reality of G-d’s encompassing knowledge.
Tanya, Likkutei Amarim 48:9–10תניא, חלק ראשון; ליקוטי אמרים מ״ח:ט׳-י׳
אֲבָל הַקָּדוֹשׁ־בָּרוּךְ־הוּא דִּכְתִיב בֵּקהּ: ״כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם כוּ׳״, הֲרֵי מַחֲשַׁבְתּוֹ וְדַעְתּוֹ שֶׁיּוֹדֵעַ כָּל הַנִּבְרָאִים, מַקֶּפֶת כָּל נִבְרָא וְנִבְרָא מֵרֹאשׁוֹ וְעַד תַּחְתִּיתוֹ, וְתוֹכוֹ וְתוֹךְ תּוֹכוֹ, הַכֹּל בְּפוֹעַל מַמָּשׁ. לְמָשָׁל, כַּדּוּר הָאָרֶץ הַלֵּזוּ, הֲרֵי יְדִיעָתוֹ יִתְבָּרֵךְ מַקֶּפֶת כָּל עוֹבִי כַּדּוּר הָאָרֶץ וְכָל אֲשֶׁר בְּתוֹכוֹ וְתוֹךְ תּוֹכוֹ עַד תַּחְתִּיתוֹ, הַכֹּל בְּפוֹעַל מַמָּשׁ, שֶׁהֲרֵי, יְדִיעָה זוֹ, הִיא חַיּוּת כָּל עוֹבִי כַּדּוּר הָאָרֶץ כּוּלּוֹ, וְהִתְהַוּוּתוֹ מֵאַיִן לְיֵשׁ. רַק שֶׁלֹּא הָיָה מִתְהַוֶּה כְּמוֹת שֶׁהוּא …
Kehot Publication Society (CC-BY-NC)
84טפה זו מה תהא עלי׳ חכם
The angel appointed over conception takes the drop before the Holy One, blessed be He, and asks, “This drop, what will become of it? Mighty or weak? Wise or foolish?” What is decreed here is drawn into the person inwardly.
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
85כי א-ל דעות
“For Havayah is a G-d of knowledges (de’os).” The plural is read as two levels of Daas: a supernal Daas that only encompasses, and a lower one that enters.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
Paragraph 14
86דאכל בי עשרה שכינתא שריא
“Wherever there are ten, the Shechinah rests.” The presence that rests on a congregation of ten is the near makif, which stirs the one who prays among them.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
87הבאים ישרש
“Those who come, Yaakov will cause to take root.” The Torah Ohr discourse on this verse, at the end of Parshas Shemos, sets out the two kinds of makif.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ויקהל משה
“And Moshe assembled the whole congregation of the children of Israel,” the opening of the commandment of Shabbos in Vayakhel. The Torah Ohr discourse on it explains the additional soul of Shabbos as a revelation of the supernal will.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ושמרו בנ״י את השבת לעשות את השבת
“And the children of Israel shall keep the Shabbos, to make the Shabbos.” Keeping one Shabbos gives the strength to “make” the next.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90לסוסתי
“To My mare among Pharaoh’s chariots.” The discourse on this verse, cited here, speaks of the dew from Atika in the three Shabbos meals.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
91ליום שכולו שבת
The psalm of the Shabbos day is “a psalm, a song for the Time to Come, for the day that is entirely Shabbos and rest for life everlasting.” The souls’ true ascent belongs to that day.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
92ואכלתם אכול
“And you shall eat, eating and being satisfied, and praise the Name of Havayah your G-d, Who has dealt wondrously with you.” The Likkutei Torah discourse on this verse concerns the new souls of the Time to Come.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
93סד״ה למנצח על השמינית
The note quotes that discourse: “the level of Adam Kadmon, the ‘Will of all wills,’ is higher than Shabbos.” The passage explains “For the conductor (lamenatzei’ach), on the Sheminis” through Netzach, the last of three joints, Chochmah, Chesed and Netzach, and goes on to the level of “the Will of all wills.”
Kehot’s noteלעיל כב, א ”שבחינת א״ק רעוא דכל רעוין גבוה מהשבת”. ראה גם באוה״ת ויקרא-ב ע׳ תקיד.
94סד״ה למנצח על השמינית
There the harp of the days of Mashiach has eight strings, “For the conductor, on the Sheminis,” the eighth string, while all holy things go by seven, like Shabbos, the seventh.
Kehot’s noteלקו״ת שמיני כא, ג.
95דא״ק הוא למעלה מהעליות דשבת
The note says that this siddur also writes that Adam Kadmon does not rise on Shabbos.
Kehot’s noteוכ״כ בסידור מהרי״ק שא״ק אינו עולה בשבת. וע׳ במג״א [במגן אבות ברדיטשוב תרס״ב] ויושט המלך לאסתר ס״ד [נד, א]. אך שם אינו מבואר התי׳ כ״כ. ובכתב ע״ז קיח, ב שם מבואר התי׳ ע״ז בטוב. [כ].
96במ״א — ע״פ ויקהל משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פז, ד ”אית בחי׳ רצון שלמעלה מעלה מהחכמה . . בחי׳ האהבה שאינה נולדה מהתבוננות השכל כ״א היא אהבה פשוטה שלמעלה מן השכל . . כך עלה במחשבה ואין טעם לרצון . . ובחי׳ אהבה ורצון זה לה׳ מתגלה בנפש האדם ביום השבת דוקא”.
97ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos.” Binah is called “the morrow of the Shabbos,” a level above Shabbos.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בזהר דשבת הוא בינה
The Zohar on “Remember the Shabbos day to sanctify it,” which teaches that all the blessings above and below depend on the seventh day; the second place the Alter Rebbe cites for Shabbos being Binah.
Zohar, Yitro 27:453–464ספר הזהר, יתרו כ״ז:תנ״ג-תס״ד
99ודפ״ח א׳
The note says the Siddur gives an explanation of this passage of the Zohar.
Kehot’s noteראה בסידור דף קעג, א ביאור על מאמר הזהר ועם הגהות בביאה״ז להצ״צ כרך-ב ע׳ תשפט.
100לע״ל ליום שכולו שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף תמיד.
101ע״פ ואכלתם אכול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת צו ז, ג.
102The passage on “See, Havayah has given you the Shabbos,” one of the two places in the Zohar that the Alter Rebbe cites for Shabbos being Binah.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
Paragraph 17
103מכל מלאכתו אשר עשה
“And He rested on the seventh day from all His work that He had done.” Rest from what He “had done” concerns Atzilus, and Adam Kadmon is above it.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104מכל מלאכתו אשר ברא לעשות
“For on it He rested from all His work that G-d created to do.” Rest from what He “created” reaches even the inner dimension of Adam Kadmon.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
105ומקדשי תיראו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” “My Sanctuary” is read as the Torah.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106כמארז״ל
“From the day the Temple was destroyed, the Holy One, blessed be He, has nothing in His world but the four cubits of halachah.” The Torah is now G-d’s Sanctuary.
Berakhot 8aברכות ח׳ א
Kehot’s noteברכות ח, א (מיום).
107וירא העם וינועו
At Sinai “the people saw and trembled, and stood far off.” Nearness of revelation brings great awe.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
108וירא ישראל . . וייראו העם
At the Sea “Israel saw the great hand … and the people feared Havayah.” Revelation brought awe.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
109אני אותיות אין
the passage shares nothing with the note
Kehot’s noteראה פרדס שער הטעמים פ״א. שער אם הא״ס הוא הכתר פ״א. שיעור קומה — להרמ״ק — ס״ז (ז, ג) בסופו. לקמן (במדבר) יח, ג.
110דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
111דלית מחשבה תפיסא בי׳
The introduction to the Tikkunei Zohar: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” This is the essence called ani, ayin.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
112שהאור מעין המאור
The section beginning “He and His life-forces are one” explains that the light is like its source, the essence of the Emanator. So the inner light of the kav is itself the Infinite Light.
Tanya, Iggeres HaKodesh 20:5–6תניא, אגרת הקדש כ׳:ה׳-ו׳
וְ״יֵשׁ מֵאַיִן״ נִקְרָא ״בְּרִיאָה״ בִּלְשׁוֹן הַקֹּדֶשׁ. וַהֲגַם שֶׁהַיֵּשׁ הַנִּבְרָא הוּא גַּם כֵּן כְּלָא חֲשִׁיב קַמֵּיהּ, דְּהַיְינוּ, שֶׁבָּטֵל בִּמְצִיאוּת לְגַבֵּי הַכֹּחַ וְהָאוֹר הַשּׁוֹפֵעַ בּוֹ מֵהַכֵּלִים דְּי׳ סְפִירוֹת דַּאֲצִילוּת־בְּרִיאָה־יְצִירָה־עֲשִׂיָּה, שֶׁהַ״קַּו״ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מֵאִיר בָּהֶם, וּכְזִיו הַשֶּׁמֶשׁ בַּשֶּׁמֶשׁ, כְּמוֹ שֶׁנִּתְבָּאֵר בְּלִקּוּטֵי אֲמָרִים חֵלֶק ב׳ – הַיְינוּ ״קַמֵּיהּ״ דַּוְקָא, שֶׁהִיא יְדִיעָתוֹ יִתְבָּרֵךְ מִלְמַעְלָה לְמַטָּה. אֲבָל בִּידִיעָה שֶׁמִּמַּטָּה לְמַעְלָה – הַיֵּשׁ הַנִּבְרָא הוּא דָבָר נִפְרָד לְגַמְרֵי בִּידִיעָה וְהַשָּׂגָה …
Kehot Publication Society (CC-BY-NC)
113ועמ״ש — ע״פ המאמר זח״ג
The note identifies the discourse on the Zohar’s “Bring atonement for Me,” on the tzimtzum of the yud, as the one printed in Biurei HaZohar at 76c.
Kehot’s noteביאה״ז שם (עו, ג).
114הביאו עלי כפרה
“The Holy One, blessed be He, said: Bring atonement for Me on Rosh Chodesh.” The discourse on this passage, cited here, discusses the tzimtzum of the yud.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
115כבד את אביך ואת אמך
“Honor your father and your mother,” placed after “Remember the Shabbos day.” The juxtaposition pairs the Torah, father and mother, with Shabbos.
Exodus 20:12שמות כ׳:י״ב
כַּבֵּד אֶת־אָבִיךָ וְאֶת־אִמֶּךָ לְמַעַן יַאֲרִכוּן יָמֶיךָ עַל הָאֲדָמָה אֲשֶׁר־Havayah אֱלֹקֶיךָ נֹתֵן לָךְ:
Honour thy father and thy mother, that thy days may be long upon the land which the L-RD thy G-d giveth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116לזכור את יום השבת
“Remember the Shabbos day to sanctify it,” which precedes the command to honor father and mother.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117איש אמו ואביו תיראו ואת שבתותי תשמרו
“Each man shall revere his mother and his father, and My Shabbosos you shall keep.” Revering parents (the Torah, an inner light) is joined to keeping Shabbos (an encompassing light).
Leviticus 19:3ויקרא י״ט:ג׳
אִישׁ אִמּוֹ וְאָבִיו תִּירָאוּ וְאֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ אֲנִי ה׳ אֱלֹקֵיכֶם:
Ye shall fear every man his mother, and his father, and ye shall keep My sabbaths: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ודא איהו תורת ה׳ כו׳ ודא איהו כבוד דאבא ואימא
The Raaya Mehemna on Kedoshim connects “the Torah of Havayah is perfect” with “the honor of his father.” Honoring father and mother is bound up with the Torah.
Zohar, Kedoshim 4:37–43ספר הזהר, קדושים ד׳:ל״ז-מ״ג
119שתשב״כ נק׳ מוסר אביך ותשבע״פ נקרא תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The Written Torah is the father’s instruction, the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
120שהתלמוד נמשך מהיכל קדשי קדשים דבריאה שבו מתלבש מל׳ דאצילות
The Tanya explains that the Malchus of Atzilus is enclothed in the Heichal of the Holy of Holies of Beriah, the Chochmah, Binah and Daas of Beriah, and that the Talmud before us is drawn from there. So the Torah is Atzilus drawn down into Beriah.
Tanya, Likkutei Amarim 52:7–8תניא, חלק ראשון; ליקוטי אמרים נ״ב:ז׳-ח׳
וּבִירִידָתָהּ בְּהִשְׁתַּלְשְׁלוּת מֵעוֹלָם לְעוֹלָם – גַּם הַשְּׁכִינָה יָרְדָה וְנִתְלַבְּשָׁה בָּהּ בְּכָל עוֹלָם וְעוֹלָם, וְזֶהוּ הֵיכַל קָדְשֵׁי קָדָשִׁים שֶׁבְּכָל עוֹלָם וְעוֹלָם, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר וְעֵץ חַיִּים, שֶׁהַשְּׁכִינָה, שֶׁהִיא מַלְכוּת דַּאֲצִילוּת [שֶׁהִיא בְּחִינַת גִּילּוּי אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא וְחַיּוּת שֶׁמֵּאִיר לָעוֹלָמוֹת, וְלָכֵן הִיא נִקְרֵאת ״דְּבַר ה׳״ וְ״רוּחַ פִּיו״, כִּבְיָכוֹל עַל דֶּרֶךְ מָשָׁל, כְּמוֹ שֶׁבָּאָדָם הַדִּבּוּר הוּא מְגַלֶּה מַחֲשַׁבְתּוֹ הַסְּתוּמָה וְנֶעְלָמָה לְהַשּׁוֹמְעִים] – הִיא מִתְלַבֶּשֶׁת בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דִּבְרִיאָה, …
Kehot Publication Society (CC-BY-NC)
Paragraph 20
121מ״ש בזהר תי״ו רשים רשימו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג באדרא קכח, ב.
122תי״ו רשים רשימו לעתיק יומין דלית דכוותי׳
The Idra Rabba: “The tav marked a mark for Atik Yomin, Whom none resembles.” It is the root of the reversed order, from tav upward, of the Shabbos Musaf prayer.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
Paragraph 21
123בביאור ע״פ והניף הכהן
There Z’eir Anpin rises to its root and source in Arich, above Chochmah and Binah, read in the order of the letters of kesev, the shin before the beis: “and the kohen shall wave them … before Havayah,” above Chochmah.
Kehot’s noteראה לעיל לט, ב.
124והניף הכהן אותם על לחם הבכורים
“And the kohen shall wave them with the bread of the first fruits, a wave-offering before Havayah.” The discourse on this verse, cited here, discusses the letters and their source.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
125עולת שבת בשבתו
“The burnt-offering of Shabbos on its Shabbos, besides the continual burnt-offering.” Olah, “burnt-offering,” also means “rising”: on Shabbos, Shabbos itself rises, the higher Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
126תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart.” The discourse on this verse, cited here, distinguishes light from abundance.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127וכולא קמיה כלא חשיב
The Zohar speaks of the awe of G-d, Who is great and rules, the root of all worlds, “and all before Him is considered as nothing.” The illumination that gives life to the worlds is as nothing beside Him.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
128אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Drawing an illumination into the worlds brings no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129ע״פ ראיתי והנה מנורת זהב
There divine service is to draw a revelation of G-dliness from concealment, from above the chain of descending worlds, for as it is drawn down through that chain it is enclothed in so many levels that it becomes the physical heavens and earth, which hide it.
Kehot’s noteלקו״ת בהעלתך לו, א.
130ראיתי והנה מנורת זהב כולה
“I have seen, and behold, a menorah all of gold.” The discourse on this verse, cited here, discusses the levels of the illumination from which the worlds are drawn.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Unlike a person’s thought, G-d’s “thought” does not clothe or surround Him.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132רני ושמחי בת ציון
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The discourse on this verse is cited for G-d being holy and separate from His “thought.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133צאינה וראינה
“Go out and see, O daughters of Zion, King Shlomo.” The discourse on this verse is cited on the same subject.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Bechukosai · Maamar 1
אם בחקותי תלכו
“If you will walk in My statutes”
Angels, created from Divine speech, “stand” at one fixed level, while the souls of Israel, rooted in the supernal thought, are “walkers” whose love and awe can grow without end. G-d’s “if” is a plea that a person walk this way in prayer, and the mitzvos are the vessels that keep the light so that the walking lasts.
The maamar in brief
The maamar asks three questions on the opening of Bechukosai: why the Sages read “if” as a plea, why the laws are called chukim, “engravings,” and why the verse says “walk.” Engraved letters, like those on the Tablets, are one with their stone; written letters, ink on parchment, exist in their own right. Both kinds exist in the soul. Angels come from Divine speech, whose letters are fixed, so they “stand” at one level; souls come from thought, a spring that keeps flowing like the river from Eden, so they are “walkers.” Thought has two levels: a lower thought, the “one utterance” that enlivens all speech, and a supernal thought whose letters are engraved, “beyond the river,” the root of the Patriarchs. A person walks in prayer, where verses of G-d’s greatness, might and compassion, the attributes of Avraham, Yitzchak and Yaakov, enlarge his love; compassion, the shepherd’s attribute, carries his attributes up to G-d. In a body this walking needs vessels: the mitzvos, “limbs of the King,” keep the “wine” of G-d’s light, which brings out the hidden love. The walker weeps over his distance, then comes to joy, and must never rest content with standing still.

Outline
	1Three questions and two kinds of writingWhy “if” is a plea, why “statutes” means engraving, and why “walk”; engraved letters are one with the stone, written letters are separate, and both are found in every soul, as in “walkers among these who stand.”¶1–2
	2Angels stand, souls walkThe angels come from Divine speech, whose letters are separate and fixed, so they stay at one level; the souls come from thought, an ever-flowing spring like the river from Eden.¶3–4
	3Two levels of thoughtThe lower thought gives life to speech and is the “one utterance” within the ten; the supernal thought, “beyond the river,” has engraved letters, and there too the soul keeps going on and growing brighter.¶5–6
	4Prayer as the place of walkingThe prayer of the Men of the Great Assembly, built on the Patriarchs’ greatness, might and compassion, enlarges a person’s love; compassion carries his attributes up like a shepherd, and G-d’s “if” is a plea that he walk there.¶7–9
	5Walking needs a vessel“In My statutes” is the Patriarchs’ engraved level, but in a body walking lasts only through the mitzvos, the “limbs of the King,” vessels for G-d’s endless light.¶10–11
	6The wine and the secretThe light kept in the mitzvos is wine that brings out the secret, the hidden love, in running and returning; without it a person stands, while the walker weeps and then comes to joy.¶12–13
	7Holy, and making yourselvesThe walker reaches the holy and separate level where all souls will be united, so no one may rest content with standing; by doing the mitzvos a person “makes himself,” and every blessing intends “I will command My blessing.”¶14


Key concepts
	Engraved and written lettersאותיות החקוקים ואותיות הכתובים
	Engraved letters are carved from the substance of the stone and have no existence apart from it; written letters are ink on parchment, a separate substance. The maamar finds both in the soul and in the levels of thought.

	Those who stand and walkersעומדים ומהלכים
	From Zechariah 3:7: the angels “stand” at one fixed level of love or awe, while the souls of Israel “walk,” growing from day to day without limit.

	The supernal thought and the lower thoughtמחשבה עילאה ומחשבה תתאה
	The lower thought gives life to speech, the “one utterance” within the ten of Creation; the supernal thought is bound to the essence of the intellect, its letters “engraved,” and it is the root of the souls and of the Patriarchs.

	Beyond the riverעבר הנהר
	The river from Eden is the ever-flowing stream of thought from Chochmah; “beyond the river,” where the fathers dwelt, is the level above it, the supernal thought.

	The limbs of the Kingאברין דמלכא
	The 248 positive commandments, which, like limbs of the body, are vessels that receive and draw down G-d’s light.

	Wine and the secretיין וסוד
	G-d’s light kept in the heart through Torah and mitzvos is “wine,” and as wine brings out a secret, it brings out the hidden love, so that a person becomes a walker.

	Running and returningרצוא ושוב
	The soul’s yearning to rise to its source and its return below; G-d’s light descends so as to raise every soul in this rhythm.


Section 1 · ¶1–2
Three questions and two kinds of writing
1אם בחקותי תלכו.12 וגו׳. הנה אמרו רז״ל [רבותינו זכרונם לברכה] (ע״ז [עבודה זרה] ה׳ א׳) אין אם אלא לשון תחנונים3 שנאמר לו עמי שומע לי4 ישראל בדרכי יהלכו וצריך להבין ענין תחנונים האלו מה הם.
“If you will walk in My statutes,” etc. Now, our Sages, of blessed memory, said (Avodah Zarah 5a): “‘If’ is nothing other than an expression of supplication, as it is said, ‘Would that My people listen to Me, that Israel walk in My ways.’” We need to understand the matter of these supplications: what are they?
The maamar opens with the first verse of Parshas Bechukosai, which promises blessing to those who walk in G-d’s statutes. The Talmud reads its first word, “if,” not as a condition but as G-d pleading, “would that,” as in the Psalm where He longs for His people to listen. The Alter Rebbe’s first question is what this divine pleading means.


וגם צריך להבין לשון בחקותי אשר פירשו חז״ל [חכמינו זכרונם לברכה] (בקדושין דל״ט) על פסוק את חקותי תשמרו חוקות שחקקתי לכם5 וכו׳.
We also need to understand the expression bechukosai, “in My statutes,” which our Sages, of blessed memory, explained (in Kiddushin, folio 39) on the verse “You shall keep My statutes”: “statutes (chukos) that I engraved (chakakti) for you,” etc.
The second question is about the word bechukosai itself. The Talmud explains chukim, “statutes,” as things G-d “engraved” (from chakak, to engrave), and the Alter Rebbe asks what this engraving is.


וגם להבין לשון תלכו הנאמר כאן. הנה ידוע כי בתורה שבכתב יש ב׳ מיני כתיבה
And [we need] also to understand the expression telechu, “you will walk,” that is said here. Now, it is known that in the Written Torah there are two kinds of writing,
The third question is why the verse speaks of “walking.” To begin the answer, the Alter Rebbe introduces two kinds of writing found in the Written Torah.


כי בלוחות נאמר והמכתב מכתב6 אלהים חרות על הלוחות שהכתב הוא מעצמן של הלוחות אשר נחקק מהם ובהם ולא היו האותיות ענין ומהות בפני עצמן.
for of the Tablets it is said, “And the writing was the writing of G-d, engraved upon the Tablets”: the writing is from the very substance of the Tablets, engraved out of them and in them, and the letters were not a thing and an entity in their own right.
The Ten Commandments were engraved into the stone Tablets, so their letters were made of the Tablets’ own substance, with nothing added. Such letters have no existence apart from the stone they are carved in.


אבל שאר תורה שבכתב דיו כתובה על הקלף אשר האותיות הם מהות בפני עצמן ולא מעצמיות הקלף הם ונק׳ תורה שבכתב כי התורה מלובשת בכתב וד״ל [ודי למבין].7
But the rest of the Written Torah is ink written upon the parchment, where the letters are an entity in their own right and are not from the essence of the parchment; and it is called the Written Torah because the Torah is clothed in writing. This suffices for one who understands.
A Torah scroll, by contrast, is ink on parchment: the ink is a second substance, so the letters exist in their own right and only rest on the parchment. The Torah there is “clothed” in writing, and the closing phrase hints that this contrast will be applied to deeper matters.




2והנה תלת קשרין8 אינון קוב״ה [קודשא בריך הוא] ואורייתא וישראל וישראל מתקשראן וכו׳. על כן בכל ניצוץ ונפש אלקית מישראל ישנן ג״כ ב׳ בחי׳ אלו אותיות החקוקים ואותיות הכתובים דהנה כתיב ונתתי לך מהלכים בין העומדים9 האלה.
Now, “there are three bonds: the Holy One, blessed be He, the Torah and Israel; and Israel are bound,” etc. Therefore in every spark and G-dly soul of Israel there are also these two levels, engraved letters and written letters. For it is written, “And I will give you walkers among these who stand.”
The Zohar teaches that the Holy One, blessed be He, the Torah and Israel are bound together. Because Israel is bound to the Torah, the Torah’s two kinds of letters, engraved and written, are found in every G-dly soul as well, and the verse from Zechariah, “walkers among these who stand,” will show what these two levels are.




Section 2 · ¶3–4
Angels stand, souls walk
3והנה העומדים הן המלאכים10 ומהלכים הם נשמות כללות ישראל. ולהבין זה למה נקראו המלאכים עומדים
Now, “those who stand” are the angels, and the “walkers” are the souls of Israel as a whole. And to understand this, why the angels are called “those who stand”:
Applying the verse, the Alter Rebbe identifies “those who stand” as the angels and the “walkers” as the souls of Israel. He then asks why the angels in particular are called “standing.”


הנה כתיב בדבר ה׳ וכו׳ וברוח פיו11 כל צבאם דהיינו שהמלאכים מקום מקור חוצבן ובריאתן הוא מדיבורו של הקב״ה כביכול הגם שאין לו דמות הגוף1213
it is written, “By the word of Havayah,” etc., “and by the breath of His mouth all their host.” That is, the place of the source from which the angels are hewn, and of their creation, is from the speech of the Holy One, blessed be He, as it were. Even though He has no bodily form,
Psalms 33:6 says the heavens were made by G-d’s word and “all their host,” the angels, by the breath of His mouth, so the angels are rooted in Divine speech. The words “as it were” and “He has no bodily form” guard against taking that speech literally.


ולא נערוך אליו קדושתו אעפ״כ [אף על פי כן] דברה תורה כלשון בנ״א [בני אדם] להקראות התגלות אורו לבחי׳ נבראים בשם דבור.14
and we cannot compare [anything] to Him in His holiness, nevertheless “the Torah speaks in the language of human beings,” so that the revelation of His light to the level of created beings is called by the name “speech.”
Since G-d has no body, “speech” is a borrowed term: as the Sages say, the Torah speaks in human language. G-d’s revelation of His light to created beings is called “speech,” the way a person reveals himself to others by speaking.




4והנה אותיות הדבור הם עד״מ גופים מחולקים ועומדים כל א׳ לבדו אשר מדבור זה לא יתהוה דבור אחר15 לעולם
Now, the letters of speech are, by way of analogy, divided bodies, each one standing by itself, so that from this utterance another utterance will never come into being.
Letters of speech are like separate bodies, each standing alone: a word once spoken does not grow or give rise to another word. Speech therefore remains at a fixed level, and this is what “standing” means.


ועל כן המלאכים אשר עבודתם בבחי׳ אהבה כמו מחנה מיכאל או אשר עבודתם בבחי׳ יראה
Therefore the angels whose service is at the level of love, like the camp of Michael, or whose service is at the level of awe,
Because the angels come from speech, they share its fixedness. Their service is either love, as with the camp of the angel Michael, or awe, as with the camp of Gabriel.


כמו מחנה גבריאל הם עומדים ברום עולם במדרגה אחת והאהבה והיראה אשר ניתנה בהם מששת ימי בראשית לא ישנו את תפקידם להיות הולך וגדל מיום ליום
like the camp of Gabriel, stand in the heights of the world at one level; and the love and awe that were placed in them from the six days of Creation do not alter their appointed role, so as to keep growing greater from day to day.
Each camp of angels stands at a single level: the love or awe it was given at Creation never grows from day to day. That unchanging station is the angels’ “standing.”


וכמאמר הכתוב שרפים עומדים16 במדרגה אחת, אבל נשמות ישראל עליהם אמרו ישראל עלו במחשבה1718 תחלה אשר מקור חוצבן מאותיות המחשבה הנקראת מחשבה עילאה אשר הם כמעין הנובע תמיד
And as the verse says, “Seraphim stand”: at one level. But the souls of Israel: of them it was said, “Israel arose in thought first”; the source from which they are hewn is from the letters of thought, which is called the supernal thought (machshavah ila’ah), and these are like a spring that flows constantly,
Isaiah saw “Seraphim standing,” which the Alter Rebbe reads as standing at one level. The souls of Israel, by contrast, “arose in thought” before Creation, so their source is the letters of thought, the supernal thought, which flow like a spring that never stops.


כמאמר רז״ל [רבותינו זכרונם לברכה] מבין דבר מתוך דבר19 ומיד בנפול דבר אחד במחשבה הקשורה במקור השכל אזי יתהלך ברחבה להיות מתרחב ומתפשט יותר ויותר אשר ע״ז נאמר
as our Sages, of blessed memory, said, “understanding one thing out of another.” As soon as one thing falls into the thought that is bound to the source of the intellect, it then walks about in a broad expanse, widening and spreading out more and more. Of this it is said,
The Sages describe understanding as “understanding one thing out of another”: an idea that enters a thought bound to its source in the intellect keeps unfolding. Unlike speech, thought “walks about” freely, widening and spreading further and further.


ונהר יוצא מעדן20 להשקות את הגן ונהר זה הוא הנמשך ויוצא תמיד מעדן הוא מקור החכמה והולך ומתרחב עד שבא להשקות ג״ן סדרים דאורייתא21 הנק׳ תורה שבכתב כנ״ל.
“And a river goes out of Eden to water the garden.” This river is what is drawn and goes out constantly from Eden, that is, the source of Chochmah (wisdom), and it goes on widening until it comes to water the fifty-three (gan) portions of the Torah, which are called the Written Torah, as mentioned above.
The river that goes out of Eden to water the garden is this ever-flowing stream of thought, issuing from Eden, the source of Chochmah. The word gan, “garden,” has the numerical value fifty-three, the number of the Torah’s portions, so the river comes to water the Written Torah.




Section 3 · ¶5–6
Two levels of thought
5ועל כן נאמר בעבר הנהר ישבו אבותיכם22 מעולם כו׳ למעלה מבחי׳ נהר ומחשבה זו יש בה ג״כ ב׳ בחי׳ כמאמר הכתוב כי לא מחשבותי מחשבותיכם23 לשון רבים.
Therefore it is said, “Beyond the river your fathers dwelt of old,” etc.: above the level of the river. And this thought also has two levels, as the verse says, “For My thoughts are not your thoughts,” in the plural.
Since the river stands for the flow of thought from Chochmah, the fathers who dwelt “beyond the river” are rooted higher, above the river. Thought itself has two levels, as the plural in “My thoughts are not your thoughts” implies.


כי מחשבה תתאה היא המחיה את הדבור כי בלתי מחשבה א״א לדבר כמאמר רז״ל [רבותינו זכרונם לברכה] השמע לאזנך24 מה שאתה מוציא מפיך ועל בחי׳ זו אמרו רז״ל [רבותינו זכרונם לברכה] בעשרה מאמרות25
For the lower thought (machshavah tata’ah) is what gives life to speech, since without thought it is impossible to speak, as our Sages, of blessed memory, said, “Let your ears hear what you bring forth from your mouth.” And of this level our Sages, of blessed memory, said, “With ten utterances
The first level is the lower thought, which gives life to speech, for no one can speak without thinking; the Sages’ instruction to let one’s ears hear what one says shows that speech is never apart from the mind behind it. The Mishnah’s “ten utterances” of Creation belong to this level.


נברא העולם והלא במאמר אחד יכול להבראות26 והמאמר אחד הוא בחי׳ מחשבה27 זו המלובשת ומחיה את כל כללות הדבור
the world was created; yet could it not have been created with one utterance?” The one utterance is the level of this thought, which is clothed in, and gives life to, all of speech as a whole,
The Mishnah asks why the world was created with ten utterances when it could have been created with one. The Alter Rebbe identifies that “one utterance” with the lower thought, which is clothed in all ten and gives life to speech as a whole.


וכמאמר הכתוב היוצר יחד לבם28 המבין אל כל מעשיהם אשר כולם נסקרים בסקירה אחת29 אבל בחי׳ השנית היא בחי׳ מחשבה עלאה הדבוקה בעצם השכל אשר אותיות ההם הם הנקראים חקוקים ואינם מהות בפני עצמם כנ״ל.
as the verse says, “He who fashions their hearts together, who understands all their deeds,” for they are all surveyed in a single glance. But the second level is the level of the supernal thought, which cleaves to the essence of the intellect; those letters are the ones called “engraved,” and they are not an entity in their own right, as mentioned above.
As the Sages read Psalms 33:15, G-d surveys all creatures in a single glance, just as the one lower thought embraces all speech at once. The second, higher level is the supernal thought, bound to the essence of the intellect; its letters are the “engraved” ones, which, like the letters of the Tablets, have no separate existence.




6וע״כ הנשמות נקראו מהלכים כי יכול להתהלך בהרחבה להרחיב אהבתו ויראתו לה׳ ית׳ מיום ליום יותר ויותר עד בואו למקור חוצבה תחלת המחשבה הנק׳ עבר הנהר אשר גם שם לא ישקוט ולא ינוח כי הולך ואור30
Therefore the souls are called “walkers,” for one can walk about in breadth, broadening his love and awe for G-d, may He be blessed, more and more from day to day, until he comes to the source from which [his soul] is hewn, the beginning of thought, which is called “beyond the river.” And even there he will not be still and will not rest, for [he is] “going on and growing brighter,”
Since the souls come from the ever-flowing supernal thought, they are “walkers”: a person can keep broadening his love and awe of G-d from day to day. Even on reaching his soul’s source, “beyond the river,” he does not rest but keeps rising, like the light of the righteous that goes on growing brighter.


כמאמר הכתוב ונהר יוצא31 (ועמ״ש ע״פ ונתתי לך מהלכים32 בפ׳ וישב33 ובפ׳ שלח ע״פ ועתה יגדל.3435 ועיין ע״פ יונתי בחגוי הסלע3637 בפי׳ קומי לך כו׳ ולכי לך. וע״פ אלה מסעי3839 בפי׳ ואלה מסעיהם למוצאיהם):40
as the verse says, “And a river goes out.” (And see what is written on the verse “And I will give you walkers” in Parshas Vayeshev; and in Parshas Shelach, on the verse “And now, let it be great.” And see on the verse “My dove, in the clefts of the rock,” on the explanation of “Arise for yourself,” etc., “and go for yourself.” And on the verse “These are the journeys,” on the explanation of “And these are their journeys according to their goings forth.”)
The verse “a river goes out” shows that the flow from the source never stops. The parenthesis sends the reader to other discourses on walking and journeys: Torah Ohr, Vayeshev, on “walkers among these who stand”; Likkutei Torah, Shelach, on “And now, let it be great”; Shir HaShirim, on “My dove, in the clefts of the rock”; and Masei, on “These are the journeys.”




Section 4 · ¶7–9
Prayer as the place of walking
7ב והנה מקום ההילוך ועת ההילוך לכל אדם להיות מרחיב ומגדיל אהבתו לה׳ הוא בעת התפלה וקודם התפלה פסוקי דזמרה.
2. Now, the place of walking and the time of walking for every person, to broaden and increase his love for G-d, is at the time of prayer, and before the prayer, Pesukei deZimra (the Verses of Song).
Turning to practice, the Alter Rebbe says that the place and the time for “walking,” for broadening one’s love of G-d, is prayer. Before the prayer itself come the Pesukei deZimra, the Verses of Song.


וברכות אשר תיקנו לנו אנשי כנה״ג [כנסת הגדולה]41 ע״י אבות העולם כמארז״ל [כמאמר רבותינו זכרונם לברכה] תפלות אבות תקנום42 אברהם יצחק ויעקב והם מדת גדולה גבורה ורחמים כאשר כללו לנו
And the blessings that the Men of the Great Assembly instituted for us [were] through the fathers of the world, as our Sages, of blessed memory, said, “The prayers—the Patriarchs instituted them”: Avraham, Yitzchak and Yaakov. And they are the attributes of greatness (Gedulah), might (Gevurah) and compassion (Rachamim), as there were included for us
The Men of the Great Assembly composed the fixed blessings of prayer, building on the Patriarchs, who first instituted the prayers. Avraham, Yitzchak and Yaakov embody greatness (Chesed), might (Gevurah) and compassion (Tiferes), and the prayers were arranged to arouse each of these.


חז״ל [חכמינו זכרונם לברכה] פסוקים המבארים גדולת הבורא ית׳ ולגדולתו אין חקר43 אשר אין לו תחלה ואין לו תכלה אשר ע״י התבוננות זו יגדיל אהבתו לה׳ ית׳.
by our Sages, of blessed memory, verses that explain the greatness of the Creator, may He be blessed, “and His greatness is unsearchable,” who has no beginning and no end; and through this contemplation one will increase his love for G-d, may He be blessed.
For Avraham’s attribute, the Sages placed in the prayers verses about the Creator’s greatness, such as “His greatness is unsearchable” in Ashrei. Contemplating that He has no beginning and no end makes a person’s love for G-d grow.




8וכן פסוקים המבארים גבורתו ויראתו יתברך היא מדת יצחק וכן יש פסוקים המבארים רחמנותו ית׳ אשר היא נקראת נחלת יעקב4445 נחלה בלי מצרים4647 בלי גבול
So too, verses that explain His might and the awe of Him, may He be blessed: this is the attribute of Yitzchak. And so too there are verses that explain His compassion, may He be blessed, which is called “the heritage of Yaakov,” “a heritage without boundaries,” without limit;
Likewise, verses describing G-d’s might and the awe of Him belong to Yitzchak’s attribute. Verses of His compassion belong to Yaakov, whose portion the Sages call “a heritage without boundaries.”


כי הרחמנות שורה ושייך על כל העולמות מבריח מן הקצה48 אל הקצה עד רום המעלות כי כולם אינם עצמיותו ית׳ כ״א בחי׳ הארה
for compassion rests upon, and applies to, all the worlds, “passing through from end to end,” up to the highest of levels, since none of them is His essence, may He be blessed, but only the level of a radiance,
Compassion is boundless because it applies to every world, like the middle bar of the Tabernacle that passed “from end to end,” which the Zohar connects with Yaakov. One feels compassion for what is far away, and every world, even the highest, is only a radiance of G-d, not His essence.


כמאמר הכתוב הודו על49 ארץ ושמים ארץ הוא בחי׳ ממלא ושמים הוא בחי׳ סובב אינם אלא הארה דהארה והוא בחי׳ שם
as the verse says, “His splendor is upon earth and heaven”: “earth” is the level of the light that fills all worlds (memalei kol almin), and “heaven” is the level of the light that encompasses all worlds (sovev kol almin); they are only a radiance of a radiance, and this is the level of a name,
Psalms 148:13 says G-d’s splendor is “upon earth and heaven”: “earth” is the light that fills all worlds and “heaven” the light that encompasses them. Both are only a radiance of a radiance, the level of a “name,” and the same verse speaks of His Name.


כמאמר ישתבח שמך לעד מלכנו על כן שייך עליהם רחמנות אשר רחוקים הם מעצמותו ית׳.
as it is said, “May Your Name be praised forever, our King.” Therefore compassion applies to them, for they are far from His essence, may He be blessed.
A name is only how one is called by others, not one’s own self; so too the worlds relate only to G-d’s Name, as in the prayer “May Your Name be praised forever, our King.” Because the worlds are so far from His essence, compassion applies to them all.




9והנה בהתבונן האדם בהתבוננות רחמנות זו יגדיל מדותיו הטובות לה׳ וישא אותם לה׳ כמאמר הכתוב אליך ה׳ נפשי אשא5051 כי האבות הם52 הנקראים רועים מהשבעה רועים המפרנסין ונותנים
Now, when a person engages in contemplating this compassion, he will increase his good attributes (middos) for G-d and lift them up to G-d, as the verse says, “To You, Havayah, I lift up my soul.” For the Patriarchs are the ones called “shepherds,” of the seven shepherds who sustain and give
Contemplating G-d’s compassion makes a person’s good attributes grow and lifts them up to G-d, as David says, “To You, Havayah, I lift up my soul.” The Patriarchs are called shepherds; the Talmud lists the “seven shepherds,” among them Avraham and Yaakov, and like shepherds they sustain the flock.


כח וחיות להצאן קדשים53 להיות יכולים להלוך ולהתגדל מיום ליום ועיקר צער גידול בנים היה לו ליעקב54 מדת רחמנות הוא המגדל את המדות לה׳ ית׳
strength and life-force to the “holy flock,” so that they are able to walk and to grow from day to day. And the main “pain of raising children” was Yaakov’s, the attribute of compassion: it is what raises the attributes for G-d, may He be blessed.
The shepherds give the “holy flock,” the souls of Israel, the strength to walk and grow each day. Yaakov above all knew “the pain of raising children,” and his attribute, compassion, is what raises a person’s attributes toward G-d.


ועל כן נאמר (ישעיה מ׳ י״א) כרועה עדרו ירעה בזרועו יקבץ טלאים ובחיקו ישא עלות ינהל55.
Therefore it is said (Isaiah 40:11), “Like a shepherd he tends his flock; with his arm he gathers the lambs, and in his bosom he carries [them]; he gently leads the nursing ewes.”
Isaiah pictures a shepherd who gathers the lambs in his arm, carries them in his bosom and gently leads the nursing ewes. The Alter Rebbe applies the image to the compassion that raises the soul’s attributes.


והנה בחיקו ישא כתיב. ישאום לה׳ כמאמר הכתוב אליך ה׳ נפשי אשא ועל כן אמרו חז״ל [חכמינו זכרונם לברכה] אם לשון תחנונים פי׳ הלואי
Now, it is written, “in his bosom he carries”: they carry them up to G-d, as the verse says, “To You, Havayah, I lift up my soul.” And therefore our Sages, of blessed memory, said that “if” is an expression of supplication, meaning: would that
The verb for “carries” (yisa) is the same as in “I lift up (esa) my soul”: the shepherd carries the flock up to G-d. This, says the Alter Rebbe, is why the Sages read “if” as a plea meaning “would that.”


שיהיה הליכת האדם בתפלה הניתקנה לנו מאנשי כנה״ג [כנסת הגדולה] ואין צריך לחפש הליכות אחרות כי היא טובה שבכולן והלוואי שיוספק להם.
a person’s walking be in the prayer that was instituted for us by the Men of the Great Assembly, and there is no need to search for other ways of walking, for it is the best of them all; and would that they be enabled [to do this].
G-d’s plea is that a person’s “walking” take place in the prayer composed by the Men of the Great Assembly; no other path is needed, for this is the best of all. “Would that” they be granted this, and so the first question of the maamar is answered.




Section 5 · ¶10–11
Walking needs a vessel
10והיינו בחקותי תלכו הם בחי׳ אבות אשר בעבר הנהר ישבו56 בחינת מחשבה עילאה אותיות חקוקים והיו לאחדים ממש במקורן ומקומן החקוקים שם
And this is [the meaning of] “in My statutes you will walk”: these are the level of the Patriarchs, who “dwelt beyond the river,” the level of the supernal thought, engraved letters; and they became truly one in their source and their place, engraved there.
Now the word bechukosai, from chakak, “engrave,” is explained: walking “in My engravings” means the level of the Patriarchs, who “dwelt beyond the river,” in the supernal thought. Their letters are engraved there, truly one with their source, like the letters of the Tablets.


ועל כן בהם יכול האדם לבא לבחי׳ הילוך כו׳, כי שם הוא מקום ההילוך למעלה מעלה.
Therefore through them a person can come to the level of walking, etc., for there is the place of walking, higher and higher.
Through the Patriarchs, aroused in prayer, a person can reach true “walking,” for the supernal thought is the place of endless ascent. This answers the question about the word “walk.”


אבל מחמת גשמיות הגוף לא תעמוד ולא תקום החקיקה וההילוך הזה בלתי שמירת כלי אשר ע״י כלי זו תכון לעד57 ע״כ נאמר אחר זה ואת מצותי תשמרו.58 דהנה המצות הן רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה].
But because of the physicality of the body, this engraving and this walking will not stand and will not endure without the safekeeping of a vessel, through which vessel it “will be established forever.” Therefore it is said after this, “and you will keep My commandments.” For the mitzvos are 248 positive commandments and 365 prohibitions.
Yet in a physical body such engraving and walking cannot last without a vessel to keep it, a vessel through which it is “established forever.” That is why the verse continues “and you will keep My commandments”: the 248 positive commandments and the 365 prohibitions.




11והנה השס״ה ל״ת [לא תעשה] הן להפריד את הרע אבל רמ״ח מ״ע [מצות עשה] הן הנק׳ אברין דמלכא כמו למשל אבר הוא כלי אשר בו נמשך חיות ממקור החיות אשר שורה במוח כן הוא כאן
Now, the 365 prohibitions are to separate the evil, but the 248 positive commandments are the ones called “the limbs of the King.” Just as, for example, a limb is a vessel into which life-force (chayus) is drawn from the source of the life-force, which rests in the brain, so it is here:
The 365 prohibitions separate a person from evil, while the 248 positive commandments are “the limbs of the King.” A limb is a vessel that receives life-force from its source in the brain, and so too here.


כי המצוה היא כלי לאורו ית׳ הנמשך מסתימא דכל סתימין59 למטה להשגת האדם השפל ואורו ית׳ המלובש בה הוא הנק׳ יין מלכות רב כיד המלך60 אין סוף לאורו ית׳
for the mitzvah is a vessel for His light, may He be blessed, which is drawn down from “the most hidden of all hidden” to the comprehension of lowly man; and His light, may He be blessed, that is clothed in it is what is called “royal wine in abundance, according to the hand of the King,” for there is no end to His light, may He be blessed.
Each mitzvah is a vessel for G-d’s light, drawn from “the most hidden of all hidden” down to where a lowly human being can grasp it. The light within the mitzvah is the “royal wine in abundance” of the Book of Esther, for His light has no end.


והוא כוונת המצוה שהוא להמשיך אורו ית׳ למטה ע״י כלי המצוה והתורה הלזו והוא לשון צוותא לשון חיבור.61
And this is the intent of the mitzvah: to draw His light, may He be blessed, down below through this vessel of the mitzvah and the Torah. And [the word mitzvah] is an expression of tzavta, an expression of joining.
The purpose of a mitzvah is to draw G-d’s light down through the vessel of the mitzvah and of the Torah. The word mitzvah is related to tzavta, “joining,” for it joins that light with the one who performs it.


אך הם נחלקים לכללים ופרטים רבים הן בתורה והן במצות כי המשכת המקרא אינו דומה להמשכת לימוד משנה או גמרא הלכות ואגדות וכן במצות.
However, they are divided into many general categories and particulars, both in the Torah and in the mitzvos: for the drawing down by Scripture is not like the drawing down by the study of Mishnah or Gemara, halachos and aggados; and so too with the mitzvos.
The Torah and the mitzvos divide into many general categories and details, and each draws down light in its own way. Studying Scripture draws down differently from studying Mishnah, Gemara, halachah or aggadah, and so it is with each mitzvah.




Section 6 · ¶12–13
The wine and the secret
12ועל כן נאמר וכלים מכלים שונים62 בהמשכותיהם וכלל הכל הוא אורו ית׳ הנק׳ יין אשר בהכנס היין יצא הסוד63 והיין הוא התלהבות אורו ית׳ הנשמר בלבו של אדם ע״י התורה והמצוה
Therefore it is said, “and vessels differing from vessels,” [differing] in what they draw down. And what encompasses them all is His light, may He be blessed, which is called “wine,” of which [it is said], “When the wine enters, the secret comes out.” The wine is the fervor of His light, may He be blessed, which is kept in a person’s heart through the Torah and the mitzvah;
Because each mitzvah draws differently, the verse speaks of “vessels differing from vessels.” What all of them hold is G-d’s light, called “wine,” and the Sages say (Eruvin 65a), “When wine enters, the secret comes out”; the wine is the fervor of G-d’s light kept in the heart through Torah and mitzvos.


יצא מעצמו סוד הוא אהבה מסותרת אשר תבוא לבחי׳ גילוי להיות בבחי׳ מהלך הנ״ל לשוב למקורו הגבוה מבחי׳ סובב וממלא ותכלית ירידת אורו ית׳ הוא בכדי להשיב נפש ונצוץ כל אדם למעלה בבחי׳ רצוא ושוב.64
of itself “the secret comes out”: this is the hidden love, which will come to the level of revelation, so as to be at the level of a “walker,” mentioned above, returning to its source, which is higher than the level of the light that encompasses all worlds (sovev) and the light that fills all worlds (memalei). And the purpose of the descent of His light, may He be blessed, is in order to bring the soul and spark of every person back up above, at the level of running and returning (ratzo vashov).
The “secret” that comes out is the hidden love for G-d concealed in the soul, which becomes revealed and makes the person a “walker,” rising to a source higher than both the encompassing and the filling light. G-d’s light descends precisely so that it can bring every soul back up, in the rhythm of “running and returning.”


והיינו והתהלכתי בתוככם65 שאני בעצמי אהיה המהלך בתוככם בבחי׳ רצוא ושוב ועי״ז והייתי לכם לאלהים.
And this is [the meaning of] “And I will walk among you”: that I Myself will be the one who walks among you, at the level of running and returning; and through this, “I will be your G-d.”
This is “And I will walk among you”: G-d Himself becomes the one who walks within the person, running and returning. Through this, “I will be your G-d.”




13והנה זהו מאמר הכתוב ואת מצותי תשמרו66 דהיינו ע״י המצות תשמרו את היין הטוב הנמשך למטה ללב
Now, this is [the meaning of] the verse’s words, “and you will keep My commandments”: that is, through the mitzvos you will keep the good wine that is drawn down below to the heart
The Alter Rebbe explains “you will keep My commandments” as keeping in the sense of preserving. Through the mitzvos one preserves the good wine, G-d’s light that is drawn down into the heart.


האדם להיות יוצא סוד אהבה מסותרת להיות בבחינת מהלך מיום ליום למעלה מעלה ובלעדי זה נק׳ עומד וטוב וישר הוא בעיניו ולא יבא לבחי׳ בכייה
of man, so that the secret, the hidden love, will come out, to be at the level of a “walker” from day to day, higher and higher. Without this he is called “one who stands,” and he is good and upright in his own eyes, and will not come to the level of weeping,
Preserved, that wine brings out the hidden love so that a person rises day by day. Without it he is called “one who stands,” content with himself, good and upright in his own eyes, and he will never come to tears.


כמאמר הכתוב הלוך ילך ובכה67 כי בבחי׳ הליכה יבא לבחי׳ רחמים רבים לבכות בחדרי לבו על ריחוקו
as the verse says, “He walks on and on, weeping”; for through the level of walking he will come to the level of great compassion, weeping in the chambers of his heart over his distance
The Psalm says that one who “walks on and on” goes “weeping”: a person who truly walks feels great compassion for his own soul and weeps within his heart over how far he is from G-d’s light.


מאורו ית׳ ואח״כ יבא לבחינת בוא יבוא ברנה כמאמר הכתוב תחת אשר לא עבדת68 את ה׳ אלהיך בשמחה ובטוב לבב מרב כל.
from His light, may He be blessed. And afterwards he will come to the level of “he will surely come with joyful song,” as the verse says, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.”
After the weeping comes joy, “he will surely come with joyful song.” The verse “because you did not serve Havayah your G-d with joy” shows that the service G-d asks for is joyful.




Section 7 · ¶14
Holy, and making yourselves
14ועי״ז נושא משך הזרע69 כמאמר הכתוב ובחיקו ישא70 ויבא לבחי׳ עבר הנהר מחשבה עילאה המיוחד במהותו ועצמותו ית׳ הנק׳ קדוש ומובדל.
And through this he is “carrying the bag of seed,” as the verse says, “and in his bosom he carries [them],” and he will come to the level of “beyond the river,” the supernal thought, which is united with His being and essence, may He be blessed, which is called “holy and separate.”
Through this weeping the person is like the sower “carrying the bag of seed,” and like the shepherd who carries the lambs “in his bosom.” He will come to “beyond the river,” the supernal thought, united with G-d’s essence and called “holy and separate.”


כן סוף דבר הנשמות יוכללו ויתאחדו שם כמאמר הכתוב קדושים תהיו71 סופכם להיות קדושים בודאי ואל יקל אדם לעצמו אם זך ואם ישר פעלו72 להיות מספיק א״ע [את עצמו] בעבודתו תמה בבחי׳ עמידה במדרגה א׳ ח״ו [חס ושלום]
So, in the end, the souls will be included and united there, as the verse says, “You shall be holy”: in the end you will certainly be holy. And let a person not be lenient with himself, [even] “if his deed is pure and if it is upright,” so as to content himself with his perfect service at the level of standing at one level, G-d forbid;
In the end all souls will be included and united there, for “You shall be holy” promises that in the end you will surely be holy. So no one should excuse himself, even if his deeds seem “pure and upright,” by settling into a service that stays at one level.


כי לא תקום ולא73 תהיה כזאת כמאמר הכתוב קדושים תהיו כי קדוש אני ואתם עם בני ישראל ממקום קדוש יהלכו74 וחוצבו ע״כ מוכרח כל א׳
for such a thing “shall not stand and shall not come to pass,” as the verse says, “You shall be holy, for I am holy.” And you, the people of the children of Israel: “from a holy place they walk,” and [from there] they were hewn; therefore each one must
Such standing still “shall not stand and shall not come to pass,” for G-d says, “You shall be holy, for I am holy.” The souls of Israel “walk from a holy place” and were hewn from it, so each one must return there.


לבוא לבחי׳ קדוש אשר שם הוא בבחי׳ הולך ואור בלי גבול למעלה מעלה וכ״ז [וכל זה] ע״י המצות שהם הכלים שומרי היין הטוב כנ״ל בכדי להוציא הסוד.
come to the level of “holy,” where one is at the level of “going on and growing brighter” without limit, higher and higher. And all this is through the mitzvos, which are the vessels that keep the good wine, as mentioned above, in order to bring out the secret.
Every soul must reach the level of “holy,” where it goes on growing brighter without end. All this comes through the mitzvos, the vessels that preserve the good wine and bring out the secret.


ואחר כ״ז [כל זה] נאמר ועשיתם אותם75767778 דהיינו ועשיתם אתם79 (עיין בזהר בחקותי דקי״ג סע״א [סוף עמוד א] ובמק״מ [ובמקדש מלך] שם. ובהרמ״ז [ובהרב משה זכות] שם בעמוד ב׳ ובזהר נשא קכ״ב א׳).
And after all this it is said, “and you will do them” (otam), that is, “and you will make yourselves” (atem). (See the Zohar, Bechukosai, folio 113, end of side a, and the Mikdash Melech there; and the Ramaz (Rabbi Moshe Zacuto) there, on side b; and the Zohar, Nasso, 122a.)
The verse ends “and you will do them” (otam), a word that can be read atem, “you”: by doing the mitzvos you make yourselves. The Zohar on Bechukosai reads the verse this way, and the Midrash says, “I consider it as though you had made yourselves.”


ונתנה הארץ יבולה80 ממטה למעלה ועץ השדה יתן פריו מלמעלה למטה וצויתי את ברכתי81 בשנה הששית82 היינו כוונת כל ברכה ברוך אתה ה׳ אלקינו
“And the land will yield its produce”: from below upward; “and the tree of the field will yield its fruit”: from above downward. “And I will command My blessing in the sixth year”: this is the intent of every blessing, “Blessed are You, Havayah our G-d.”
The Alter Rebbe reads “the land will yield its produce” as an ascent from below upward and “the tree of the field will yield its fruit” as a flow from above downward. “I will command My blessing” is what every blessing intends when it says, “Blessed are You, Havayah our G-d.”


(וע׳ בזהר תרומה קס״ב ב׳ ובמק״מ [ובמקדש מלך] שם מענין אם בחקתי.83 וברבות שמות פ׳ ב׳ ועמ״ש ע״פ זאת חקת התורה):84
(And see the Zohar, Terumah, 162b, and the Mikdash Melech there, on the matter of “If in My statutes.” And in [Midrash] Rabbah, Shemos, section 2. And see what is written on the verse “This is the statute of the Torah.”)
The closing parenthesis points to further sources: the Zohar on Terumah with its commentary Mikdash Melech, on the word “if” in “If you will walk in My statutes”; Midrash Rabbah on Shemos; and the Alter Rebbe’s discourse on “This is the statute of the Torah,” the first maamar of Likkutei Torah, Chukas, which reads chukah as engraving and contrasts the Torah’s engraved letters with its written ones.



In one’s avodah
A person must not rest content with his service, even when it seems pure and upright, for that is “standing.” His place of walking is prayer: in Pesukei deZimra and the blessings he should contemplate G-d’s greatness, might and compassion so that his love and awe grow day by day, and he should guard that growth with the mitzvos, which keep the light so the hidden love comes out. The walker weeps in his heart over his distance from G-d, and afterwards comes to joy.
Questions for discussion
	How does the difference between engraved and written letters explain why angels “stand” and souls “walk”?
	Why does the maamar locate the souls’ source in thought rather than speech, and what are the two levels of thought?
	Why is prayer, and not some other path, called the place and time of walking, and how do the attributes of the three Patriarchs enter into it?
	If walking comes from the supernal thought, why does it need the vessel of the mitzvos, and what does the image of wine and its secret add?
	What is wrong with being “good and upright in one’s own eyes,” and why must the walker first weep before coming to joy?

Sources and references
Notes
Paragraph 1
1אם בחוקותי תלכו
The note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed in Sefer HaMaamarim 5564, p. 107.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ד ע׳ קז. וראה סה״מ תקס״ו ע׳ קסג וע׳ קצח. אוה״ת ויקרא-ג ע׳ תתקכא עם הגהות אחרות וקיצורים.
2אם בחוקותי תלכו
“If you will walk in My statutes and keep My commandments and do them”: the opening verse of Bechukosai, followed by the promises of rain and plenty. The whole maamar explains its three verbs, walk, keep and do.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
3The Sages taught that in “If you will walk in My statutes,” the word “if” is only an expression of supplication, and they prove it from “Would that My people listen to Me.” The Alter Rebbe asks what this supplication is.
Avodah Zarah 5a:20עבודה זרה ה׳ א:כ׳
תָּנוּ רַבָּנַן: ״אִם בְּחֻקֹּתַי תֵּלֵכוּ״, אֵין ״אִם״ אֶלָּא לְשׁוֹן תַּחֲנוּנִים, וְכֵן הוּא אוֹמֵר: ״לוּ עַמִּי שׁוֹמֵעַ לִי [וְגוֹ׳] כִּמְעַט אוֹיְבֵיהֶם אַכְנִיעַ״, וְאוֹמֵר: ״לוּ הִקְשַׁבְתָּ לְמִצְוֹתָי וַיְהִי כַנָּהָר שְׁלוֹמֶךָ וְגוֹ׳ וַיְהִי כַחוֹל זַרְעֶךָ וְצֶאֱצָאֵי מֵעֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4לו עמי שומע לי
“Would that My people listen to Me, that Israel walk in My ways”: G-d’s longing, expressed with the word lu, “would that.” The Talmud brings it to show that the “if” of Bechukosai is likewise a plea.
Psalms 81:14תהילים פ״א:י״ד
לוּ עַמִּי שֹׁמֵעַ לִי יִשְׂרָאֵל בִּדְרָכַי יְהַלֵּכוּ:
Oh that My people would hearken unto Me, That Israel would walk in My ways!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פא, יד.
5לשון בחוקותי . . שחקקתי לכם
The note points to a talk of the Rebbe in Likkutei Sichos, vol. 17, p. 318, on the reading of chukim as things “engraved.”
Kehot’s noteראה לקו״ש חי״ז ע׳ 318. באוה״ת ויקרא-ג ע׳ תתקכא מוסיף וצ״ל מהו ענין חקיקה זו.
6והמכתב מכתב אלקים
“And the Tablets were the work of G-d, and the writing was the writing of G-d, engraved upon the Tablets.” The Alter Rebbe uses it for letters carved from the very substance of the stone.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טז.
7Shmuel expounds “You shall keep My statutes” as “statutes that I have already engraved for you,” linking chok, statute, with chakikah, engraving. The Alter Rebbe asks what this engraving means.
Kiddushin 39a:8קידושין ל״ט א:ח׳
כְּדִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: ״אֶת חֻקֹּתַי תִּשְׁמֹרוּ״ – חוּקִּים שֶׁחָקַקְתִּי לְךָ כְּבָר, ״בְּהֶמְתְּךָ לֹא תַרְבִּיעַ כִּלְאַיִם שָׂדְךָ לֹא תִזְרַע״
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
8תלת קשרין
The Zohar teaches that “three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” each with a hidden and a revealed aspect. The Alter Rebbe draws from this bond that the Torah’s two kinds of letters exist in the soul too.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. וראה ספר המפתחות מאמרי אדמו״ר מהורש״ב ע׳ 470 מערכת תלת קשרין.
9ונתתי לך מהלכים בין העומדים
G-d promises Yehoshua the High Priest that if he walks in His ways, “I will give you walkers among these who stand.” Chassidus reads “those who stand” as the angels and the “walkers” as souls.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז. ראה תו״א ל, א.
Paragraph 3
10העומדים  הן המלאכים
There too the angels are “those who stand,” because each stays all its days at one level, Michael in love and Gabriel in awe, according to what it grasps of the light that fills all worlds; souls before their descent are also “standing,” while in this world a person can change his nature from evil to good.
Kehot’s noteוכ״ה לקמן שלח לח, ד. תו״א ל, א ובכ״מ ”וכמ״ש שרפים עומדים”. וראה בארוכה בסה״מ תקס״ב ע׳ קיז ואילך. ביאה״ז — לכ״ק אדהאמ״צ — ה, סע״ד. מאמרי אדהאמ״צ ויקרא-ב ע׳ תרסז ואילך. סה״מ תרנ״ד ע׳ רסא ואילך.
11בדבר ה׳ . . וברוח פיו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The host of heaven are the angels, so their source is G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
12אין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם הל׳ יסוה״ת פ״א.
13שאין לו דמות הגוף
The Rambam establishes that G-d has no body or bodily form, and that the Torah’s bodily descriptions of Him follow human understanding, for “the Torah speaks in the language of human beings.”
Mishneh Torah, Foundations of the Torah 1:9–10משנה תורה, הלכות יסודי התורה א׳:ט׳-י׳
… וְאֶחָד רָאָהוּ (ישעיה סג א) ”חֲמוּץ בְּגָדִים מִבָּצְרָה”. משֶׁה רַבֵּנוּ עַצְמוֹ רָאָהוּ עַל הַיָּם כְּגִבּוֹר עוֹשֶׂה מִלְחָמָה. וּבְסִינַי כִּשְׁלִיחַ צִבּוּר עָטוּף. לוֹמַר שֶׁאֵין לוֹ דְּמוּת וְצוּרָה אֶלָּא הַכּל בְּמַרְאֵה הַנְּבוּאָה וּבְמַחֲזֶה. וַאֲמִתַּת הַדָּבָר אֵין דַּעְתּוֹ שֶׁל אָדָם מֵבִין וְלֹא יְכוֹלָה לְהַשִּׂיגוֹ וּלְחָקְרוֹ. וְזֶה שֶׁאָמַר הַכָּתוּב (איוב יא ז) ”הַחֵקֶר אֱלוֹהַּ תִּמְצָא אִם עַד תַּכְלִית שַׁ־דַּי תִּמְצָא”: מַהוּ זֶה שֶׁבִּקֵּשׁ משֶׁה רַבֵּנוּ לְהַשִּׂיג כְּשֶׁאָמַר (שמות לג יח) ”הַרְאֵנִי נָא אֶת כְּבֹדֶךָ". בִּקֵּשׁ לֵידַע אֲמִתַּת הִמָּצְאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ …
If so, wherefore is it written in the Torah, "And there was under his feet" (Ex. 24,10), "Written with the finger of G-d" (Ex. 31,18), "The hand of the L-rd" (Ex. 9,3), "The eyes of the L-rd" (Deut. 11, 12), "The ears of the L-rd" (Num. 11,18) and more like expressions? All such terminology is in accordance with the conception of sons of man who cannot recognize aught but corporeal things, and the words of the Torah is like human speech, but they are all attributes; for example, it is …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
14דברה תו׳ כלשון בנ״א
On Channah’s doubled words in her prayer, the Talmud says, “the Torah speaks in the language of human beings.” The Alter Rebbe applies the principle to calling G-d’s revelation “speech.”
Berakhot 31b:13–15ברכות ל״א ב:י״ג-ט״ו
מַאי ״אִם רָאֹה תִרְאֶה״ — דִּבְּרָה תּוֹרָה כִּלְשׁוֹן בְּנֵי אָדָם. ״בָּעֳנִי אֲמָתֶךָ״. ״אַל תִשְׁכַּח אֶת אֲמָתֶךָ״. ״וְנָתַתָּה לַאֲמָתְךָ״. אָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: שָׁלֹשׁ אֲמָתוֹת הַלָּלוּ לָמָּה? — אָמְרָה חַנָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שְׁלֹשָׁה בִּדְקֵי מִיתָה בָּרָאתָ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה. וְאֵלּוּ הֵן: נִדָּה, וְחַלָּה וְהַדְלָקַת הַנֵּר. כְּלוּם עָבַרְתִּי עַל אַחַת מֵהֶן?! —
But how is "If Thou wilt indeed look" to be explained? The Torah speaks according to the language of the sons of man. "[If Thou wilt indeed look] on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid" (I Sam. i. 11). R. Jose b. R. Hannina said : Why is "Thy handmaid" repeated thrice ? Hannah spake before the Holy One, blessed be He, "L-rd of the universe ! Three breaches [bidke] through which death comes hast Thou created …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב. וש״נ.
Paragraph 4
15אשר מדבור זה לא יתהוה דבור אחר
There the Alter Rebbe explains, referring to this maamar, that thought, speech and action are all “inanimate,” for from one letter or word no other comes into being and it stays as it is; the emotions, which grow from small to great, are “vegetative.”
Kehot’s noteראה לקמן פ׳ חוקת נח, א.
16שרפים עומדים
In Isaiah’s vision, “Seraphim stood above Him; each had six wings.” Chassidus reads their “standing” as remaining at one fixed level.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
17ישראל עלו במחשבה
The note sends the reader to two other discussions in Likkutei Torah of “Israel arose in thought.”
Kehot’s noteב״ר רפ״א. ת״ז ת״י בסופו. ע״ל בפ׳ צו ד״ה הים ראה טז, ג. וש״נ. ע״ע במטות פג, ג. וש״נ. [כ].
18ישראל עלו במחשבה
Six things preceded the creation of the world; among them the Patriarchs and Israel “arose in thought” to be created. The Alter Rebbe infers that the souls of Israel are rooted in G-d’s thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
19מבין דבר מתוך דבר
Expounding Isaiah’s list of leaders, the Talmud defines the navon, “the understanding one,” as “one who understands one thing out of another.” Here it shows how thought keeps developing.
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 93b:3סנהדרין צ״ג ב:ג׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַפָּסוּק הַזֶּה לֹא אֲמָרוֹ דּוֹאֵג אֶלָּא בְּלָשׁוֹן הָרָע. ״יֹדֵעַ נַגֵּן״ – שֶׁיּוֹדֵעַ לִישָּׁאֵל, ״גִּבּוֹר״ – שֶׁיּוֹדֵעַ לְהָשִׁיב, ״אִישׁ מִלְחָמָה״ – שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה, ״אִישׁ תֹּאַר״ – שֶׁמַּרְאֶה פָּנִים בַּהֲלָכָה, ״וּנְבוֹן דָּבָר״ – שֶׁמֵּבִין דָּבָר מִתּוֹךְ דָּבָר, ״וַה׳ עִמּוֹ״ – שֶׁהֲלָכָה כְּמוֹתוֹ בְּכׇל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יד, א. סנהדרין צג, ב.
20ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides and becomes four headwaters.” The Alter Rebbe reads the ever-flowing river as thought issuing from Chochmah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
21ג״ן סדרים דאורייתא
The note points to two talks of the Rebbe in Likkutei Sichos in connection with the fifty-three portions of the Torah.
Zohar I, 104bזח״א קד, ב
Kehot’s noteראה זח״א קד, ב. לקו״ש ח״ג ע׳ 933. חט״ו ע׳ 435.
Paragraph 5
22בעבר הנהר ישבו אבותיכם
Joshua recounts Israel’s history: “Beyond the river your fathers dwelt of old.” The Alter Rebbe reads “beyond the river” as the level above the river of thought that flows from Eden.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
23כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe takes the plural “My thoughts” as a sign of two levels of thought.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
24השמע לאזנך
From the word Shema, “hear,” Rebbi learns that one must “let your ears hear what you bring forth from your mouth” when reciting the Shema. The Alter Rebbe brings it to show that speech depends on the mind behind it.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. וש״נ.
25בעשרה מאמרות נבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
26בעשרה מאמרות נברא העולם והלא במאמר אחד יכול להבראות
“With ten utterances the world was created. ... Could it not have been created with one utterance?” The Alter Rebbe identifies the one utterance with the thought that gives life to all ten.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27והמאמר אחד הוא בחי׳ מחשבה
The note says that the identification of the “one utterance” with thought is explained in Or HaTorah.
Kehot’s noteנתבאר באוה״ת ויקרא-ג ע׳ תתקכב. וראה גם לקמן פ׳ כי תצא לה, א.
28היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” The Sages read it as G-d seeing all creatures together.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
29נסקרים בסקירה אחת
On Rosh Hashanah all creatures pass before G-d, “and they are all surveyed in a single glance,” which the Talmud supports from “He who fashions their hearts together.” The Alter Rebbe uses it for the one thought that holds all speech.
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
30הולך ואור
“The path of the righteous is like the gleaming light, that goes on growing brighter until the full day.” Its words holech va’or, “going on and growing brighter,” describe the soul’s unending ascent.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, יח.
31ונהר יוצא
The river that goes out of Eden to water the garden: here it shows that the flow from the soul’s source never ceases.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ונתתי לך מהלכים
“I will give you walkers among these who stand.” This is the verse of the Torah Ohr discourse, in Parshas Vayeshev, to which the text refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ע״פ ונתתי לך מהלכים בפ׳ וישב
This is the discourse the text cites: angels, and souls before their descent, are called “standing,” and the souls are called “walkers” only after descending into a body and an animal soul.
Kehot’s noteתו״א ל, א ואילך. אוה״ת חנוכה כרך-ה דף תתקיג, א.
34ובפ׳ שלח ע״פ ועתה יגדל
There the soul before coming into this world is at the level of “standing,” and through keeping the mitzvos here it gains “walking,” as in “I will give you walkers”; the mitzvos become the soul’s garments, and the passage refers back to the discourse in Vayeshev.
Kehot’s noteלקו״ת שלח לח, ד.
35ועתה יגדל
After the sin of the spies Moshe prays that G-d’s power “be great,” as He has spoken. A discourse in Likkutei Torah, Shelach, on this verse is cited for the theme of walking.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ועיין ע״פ יונתי בחגוי הסלע
That passage explains that Israel, having arisen in thought, draw the Infinite Light down into Z’eir Anpin, and that first there must be “Arise for yourself” through prayer.
Kehot’s noteראה לקו״ת שה״ש יט, ד.
37יונתי בחגוי הסלע
“My dove, in the clefts of the rock, in the hidden place of the steps, show me your appearance.” The discourse on it in Likkutei Torah explains “Arise for yourself” as coming first through prayer.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38וע״פ אלה מסעי
The discourse explains “These are the journeys of the children of Israel” as their ascents from below upward, which come through subduing and transforming the opposing side.
Kehot’s noteלקו״ת מסעי צא, ג ואילך. ראה סה״מ תקס״ב ע׳ קיז ואילך.
39אלה מסעי
“These are the journeys of the children of Israel.” Likkutei Torah, Masei, explains the journeys as their ascents from below upward.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ואלה מסעיהם למוצאיהם
“And Moshe wrote their goings forth according to their journeys ... and these are their journeys according to their goings forth.” The discourse in Masei explains this verse as well.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
41וברכות אשר תקנו לנו אנשי כנה״ג
“A hundred and twenty elders, among them several prophets, instituted the eighteen blessings in their order”: the Men of the Great Assembly. The Alter Rebbe calls their prayer the path for a person’s walking.
Megillah 17b:8מגילה י״ז ב:ח׳
תְּפִלָּה מְנָא לַן? דְּתַנְיָא: שִׁמְעוֹן הַפָּקוֹלִי הִסְדִּיר שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת לִפְנֵי רַבָּן גַּמְלִיאֵל עַל הַסֵּדֶר בְּיַבְנֶה. אָמַר רַבִּי יוֹחָנָן, וְאָמְרִי לַהּ בְּמַתְנִיתָא תָּנָא: מֵאָה וְעֶשְׂרִים זְקֵנִים, וּבָהֶם כַּמָּה נְבִיאִים, תִּיקְּנוּ שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת עַל הַסֵּדֶר.
The Amidah prayer: From where do we know this? — As it has been taught: Shimon Hapakuli organized eighteen blessings in the presence of Rabban Gamaliel in a fixed order in Yavneh. R. Yohanan said (others report, it was stated in a baraita): A hundred and twenty elders, among whom were many prophets, drew up eighteen blessings in a fixed order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יז, ב.
42תפלות אבות תקנום
Rabbi Yosei son of Rabbi Chanina said, “The prayers, the Patriarchs instituted them”: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
43ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable,” a verse of Ashrei in Pesukei deZimra. It is the Alter Rebbe’s example of a verse about G-d’s greatness.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
Paragraph 8
44נחלת יעקב
Kehot’s note points to Isaiah 48:14 for these words.
Isaiah 48:14ישעיהו מ״ח:י״ד
Kehot’s noteישעי׳ מח, יד.
45נחלת יעקב
“Then you will delight in Havayah ... and I will feed you the heritage of Yaakov your father,” the promise to one who delights in the Shabbos. The Alter Rebbe uses “the heritage of Yaakov” for the attribute of compassion.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46נחלה בלי מצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת קיח, סע״א.
47נחלה בלי מצרים
Rabbi Yochanan said in the name of Rabbi Yosei: whoever delights in the Shabbos is given “a heritage without boundaries,” as it says, “and I will feed you the heritage of Yaakov your father.” So Yaakov’s attribute, compassion, is without limit.
Shabbat 118a:7–8שבת קי״ח א:ז׳-ח׳
… ״בְּיוֹם בֹּא גּוֹג״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל הַמְעַנֵּג אֶת הַשַּׁבָּת נוֹתְנִין לוֹ נַחֲלָה בְּלִי מְצָרִים, שֶׁנֶּאֱמַר: ״אָז תִּתְעַנַּג עַל ה׳ וְהִרְכַּבְתִּיךָ עַל בׇּמֳתֵי אָרֶץ וְהַאֲכַלְתִּיךָ
William Davidson, Vocalized Aramaic (CC-BY-NC)
48מבריח מן הקצה
“And the middle bar in the midst of the boards shall pass through from end to end”: the central beam of the Tabernacle. The Alter Rebbe borrows its words for compassion that reaches through all the worlds.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 1bזח״א א, ב
Zohar III, 175bזח״ג קעה, ב
Kehot’s noteשמות כו, כח. וראה זח״א א, ב. זח״ג קעה, ב.
49הודו על או״ש
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon earth and heaven.” The Alter Rebbe reads “earth” and “heaven” as the filling and the encompassing light, both only an aspect of the Name.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
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50אליך ה׳ נפשי אשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, א.
51אליך ה׳ נפשי אשא
“Of David. To You, Havayah, I lift up my soul.” The Alter Rebbe reads it as lifting one’s attributes up to G-d in prayer.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52האבות הם הנק׳ רועים מהש״ר
Expounding “we will raise against him seven shepherds,” the Talmud names them: David in the middle; Adam, Shes and Mesushelach on his right; Avraham, Yaakov and Moshe on his left.
Sukkah 52bסוכה נ״ב ב
Kehot’s noteראה סוכה נב, ב וברש״י שם.
53להצאן קדשים
“Like the holy flock, like the flock of Jerusalem at her appointed times, so shall the ruined cities be filled with flocks of people.” The Alter Rebbe uses “the holy flock” for the souls of Israel.
Ezekiel 36:38יחזקאל ל״ו:ל״ח
כְּצֹאן קׇדָשִׁים כְּצֹאן יְרוּשָׁלַ͏ִם בְּמוֹעֲדֶיהָ כֵּן תִּהְיֶינָה הֶעָרִים הֶחֳרֵבוֹת מְלֵאוֹת צֹאן אָדָם וְיָדְעוּ כִּי־אֲנִי ה׳
As the flock for sacrifice, as the flock of Jerusalem in her appointed seasons, so shall the waste cities be filled with flocks of men; and they shall know that I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל לו, לח.
54צער גידול בנים היה לו ליעקב
In the future G-d will say to Avraham, “Your children have sinned,” and then turn to Yaakov, “who had the pain of raising children,” that perhaps he will ask for mercy for them. The Alter Rebbe links this to Yaakov’s attribute of compassion.
Shabbat 89b:4שבת פ״ט ב:ד׳
… אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא בְּדַרְדַּקֵּי עֵצָה. אֹמֵר לוֹ לְיִצְחָק: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, בָּנַי וְלֹא בָּנֶיךָ?! בְּשָׁעָה שֶׁהִקְדִּימוּ לְפָנֶיךָ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ קָרָאתָ לָהֶם ״בְּנִי בְכוֹרִי״, עַכְשָׁיו בָּנַי וְלֹא בָּנֶיךָ?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
55In Isaiah the verse pictures G-d’s tender care for His people as a shepherd’s. Here the shepherd who carries the lambs in his bosom is the compassion that lifts a person’s attributes to G-d.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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56בעבר הנהר ישבו
“Beyond the river your fathers dwelt of old”: here identified with the Patriarchs, rooted in the supernal thought.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57תכון לעד
“The lip of truth will be established forever, but a lying tongue is only for a moment.” The Alter Rebbe borrows “established forever” for what the vessel of the mitzvos secures.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי יב, יט.
58ואת מצותי תשמרו
After “If you will walk in My statutes” the verse continues “and you will keep My commandments and do them”: the commandments are what keep the walking.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
59מסתימא דכל סתימין
On Shabbos the souls of the righteous delight in the delights of the Holy Ancient One, “the most hidden of all hidden.” The Alter Rebbe uses the phrase for the most concealed source of the light that the mitzvah draws down.
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א.
60יין מלכות רב כיד המלך
At the king’s feast, drink was served “in vessels of gold, vessels differing from vessels, and royal wine in abundance, according to the hand of the king.” The Alter Rebbe reads the vessels as the mitzvos and the wine as G-d’s light.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
61המצוה — לשון צותא לשון חיבור
The note points to a talk of the Rebbe on mitzvah as an expression of tzavta, joining.
Kehot’s noteראה לקו״ש ח״ז 304 ואילך. תניא מהדו״ק ספמ״ט. סה״מ מלוקט-ג ע׳ עב הערה 55.
Paragraph 12
62וכלים מכלים שונים
The king’s drink was served in “vessels differing from vessels”; the Alter Rebbe reads them as the different mitzvos, each drawing G-d’s light in its own way.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
63בהכנס היין יצא הסוד
Kehot’s note points to Eruvin 65a for these words.
Eruvin 65aעירובין ס״ה א
Kehot’s noteעירובין סה, א.
64רצוא ושוב
“And the Chayos ran and returned, like the appearance of a flash.” In Chassidus, ratzo vashov is the soul’s yearning upward and its return to serve below.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
65והתהלכתי בתוככם
“And I will walk among you, and I will be your G-d, and you will be My people.” The Alter Rebbe reads “I will walk” as G-d Himself walking within a person.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יב.
Paragraph 13
66ואת מצותי תשמרו
“And you will keep My commandments”: the Alter Rebbe reads “keep” as preserving the light that the mitzvos hold.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67הלוך ילך ובכה
“He walks on and on, weeping, carrying the bag of seed; he will surely come with joyful song, carrying his sheaves.” The Alter Rebbe reads the weeping and then the song as stages of the walker’s service.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ו.
68תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.” The Alter Rebbe cites it for the joy that follows the weeping.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 14
69נושא משך הזרע
“He walks on and on, weeping, carrying the bag of seed.” The sower who weeps as he walks is the walker of the maamar.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ובחיקו ישא
“And in his bosom he carries [them]”: the shepherd’s compassion that lifts the soul up to G-d.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71קדושים תהיו
“You shall be holy, for I, Havayah your G-d, am holy.” The Alter Rebbe reads it as a promise that every soul will in the end reach the level of “holy.”
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ב.
72אם זך ואם ישר פעלו
“Even a youth is known by his deeds, whether his deed is pure and whether it is upright.” The Alter Rebbe borrows the phrase for one who thinks his service already pure and upright.
Proverbs 20:11משלי כ׳:י״א
גַּם בְּמַעֲלָלָיו יִתְנַכֶּר־נָעַר אִם־זַךְ וְאִם־יָשָׁר פׇּעֳלוֹ:
Even a child is known by his doings, whether his work be pure, and whether it be right.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73לא תקום ולא תהי׳
“It shall not stand and it shall not come to pass”: Isaiah’s assurance that the plot against Judah would fail. Here it says that a soul’s standing still cannot last.
Isaiah 7:7ישעיהו ז׳:ז׳
כֹּה אָמַר אֲדֹ־נָי ה׳ לֹא תָקוּם וְלֹא תִהְיֶה:
thus saith the L-rd GOD: It shall not stand, neither shall it come to pass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ז, ז.
74ממקום קדוש יהלכו
In its context the verse speaks of those who used to go from the holy place. The Alter Rebbe reads “from a holy place they walk” as the souls’ source.
Ecclesiastes 8:10קהלת ח׳:י׳
וּבְכֵן רָאִיתִי רְשָׁעִים קְבֻרִים וָבָאוּ וּמִמְּקוֹם קָדוֹשׁ יְהַלֵּכוּ וְיִשְׁתַּכְּחוּ בָעִיר אֲשֶׁר כֵּן־עָשׂוּ גַּם־זֶה הָבֶל:
And so I saw the wicked buried, and they entered into their rest; but they that had done right went away from the holy place, and were forgotten in the city; this also is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, י.
75ועשיתם אותם
The verse ends “and you will do them,” where otam is written without a vav and can be read atem, “you.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ועשיתם אתם
The Zohar says that one who does the commandments of the Torah and walks in its ways, as it were, makes Him above, and that “and you will do atem” is written, for through this they are joined one with another and the Holy Name is found as it should be.
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
77ועשיתם אותם
Whoever cleaves to the Holy One, blessed be He, and does the commandments of the Torah, as it were, sustains the worlds, the world above and the world below, for “and you will do them” is written.
Zohar, Nasso 3:17–4:24ספר הזהר, נשא ג׳:י״ז-ד׳:כ״ד
1The first 20 lines of the Hebrew text are not found in our translation.R. Isaac and R. Judah were walking together on the road leading from Usha to Lud. Said R. Judah: ‘Let us discourse on the Torah whilst walking.’ R. Judah then cited the verse: “And if a man shall open a pit, or if a man shall dig a pit… the owner of the pit shall make it good”, etc. (Ex. 21, 33-34). ‘If that man’, he said, ‘has to make good, how much more so he who …
The Zohar; London, Soncino Press, 1933 (Public Domain)
78ועשיתם אתם
Rabbi Chanina bar Pappa: if you keep the Torah, I consider it as though you had made yourselves, for it says “and you will do atem.”
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
79דהיינו ועשיתם אתם
The note points to a passage in the Alter Rebbe’s maamarim (the volume Inyanim) that brings this reading of atem, “you,” in the name of the Ra’aya Mehemna and the Tikkunim.
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteראה מאמרי אדה״ז — ענינים ע׳ רלא בשם הרע״מ ותיקונים. וראה גם ויק״ר פל״ה, ו.
80ונתנה הארץ יבולה
“I will give your rains in their season, and the land will yield its produce, and the tree of the field will yield its fruit.” The Alter Rebbe reads the produce of the land as ascent from below and the fruit of the tree as flow from above.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ד.
81וצויתי את ברכתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, כא.
82וצויתי את ברכתי בשנה הששית
“I will command My blessing for you in the sixth year, and it will yield produce for three years”: said of the Shemittah year. The Alter Rebbe links it to the intent of every blessing.
Leviticus 25:21ויקרא כ״ה:כ״א
וְצִוִּיתִי אֶת־בִּרְכָתִי לָכֶם בַּשָּׁנָה הַשִּׁשִּׁית וְעָשָׂת אֶת־הַתְּבוּאָה לִשְׁלֹשׁ הַשָּׁנִים:
then I will command My blessing upon you in the sixth year, and it shall bring forth produce for the three years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אם בחקתי
The Zohar teaches that when the left side is aroused, the right begins first; if they merit, the left is included in the right, and it gives as a sign the word “if” at the start, as in “If you will walk in My statutes.”
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
84זאת חקת התורה
“This is the statute of the Torah,” the opening of the laws of the red heifer. The text refers to the Alter Rebbe’s discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור אם בחקותי
An Explanation of “If You Walk in My Statutes”
Like the Torah, every soul has written letters, which clothe it as ink clothes parchment, and engraved letters, one with their source as an engraving is one with a gem. “If you walk in My statutes (bechukosai)” is G-d’s plea that the soul’s boundless ascent in prayer go through its engraved root, the Patriarchs’ attributes in Keser, and that the mitzvos keep its light.
The maamar in brief
Explaining the root of the preceding discourse, the maamar asks why the “walking” must be “in My statutes,” read as engravings. Ink letters only clothe the parchment and remain a thing apart; letters engraved in a gem belong to its very body, though they are not its simple essence. In the soul, thought and speech are written letters, garments, while the form of the twenty-two letters, rooted in the hidden intellect and will, is engraved. Above, the Sefiros of Atzilus, with their revealed vessels, are writing; Keser, Atik Yomin and Arich Anpin, is the Zohar’s “He engraved engravings in the supernal brightness,” beyond even Moshe’s Chochmah, as the answer about Rabbi Akiva shows. So the Written Torah was clothed in the letters of Binah, while the Tablets, given on Shavuos when Keser shines, were engraved. The souls of Israel too have an engraved root “beyond the River,” in the Chesed, Gevurah and Tiferes of Arich Anpin, and a written descent to refine the sparks. Their essential love, above knowledge, comes from that root: “walking” is its boundless ascent in prayer, and “keeping My commandments” draws its light into the vessels of the mitzvos.

Outline
	1Writing and engraving: the analogyWhy the “walking” is “in My statutes”: ink letters clothe the parchment and stay a separate thing, while engraved letters belong to the stone itself; in the soul, the letters of thought and speech are such garments, foreign to it yet joined to it.¶1–7
	2Engraved letters in the soulHigher thought holds letters absorbed in the concept, yet the analogy falls short; truer still, the form of the twenty-two letters, rooted in the hidden intellect and will, as Iggeres HaKodesh explains, is engraved, while the breath of speech is its writing.¶8–14
	3Engraving Above: KeserG-d’s letters of speech and thought are garments; the Zohar’s “He engraved engravings” is Keser, Atik Yomin and Arich Anpin, the Arizal’s intermediary, united with the Infinite Light. Moshe’s question about Rabbi Akiva shows how far it is above Atzilus, whose revealed vessels are like ink.¶15–22
	4The Written Torah and the TabletsThe Torah, from Chochmah, was clothed in the letters of Binah; the Tablets, from Keser revealed on Shavuos, were engraved, and their 620 letters equal Keser.¶23–24
	5The soul’s root beyond the RiverWhy “it is pure” precedes “You created it”: Yehoshua’s “beyond the River” is Israel’s root in hidden thought, the Patriarchs’ root in the Chesed, Gevurah and Tiferes of Arich Anpin, drawn down through Atzilus to refine the sparks; an engraved root and a written descent.¶25–30
	6Walking in My statutesThe soul’s essential love, above knowledge, comes from its root; walking through the three engravings has no limit, every soul will reach its root, above all in the days of Moshiach, and “If” is G-d’s plea that the walking be in these alone.¶31–32
	7Keeping My commandmentsThe mitzvos are vessels, the “diverse vessels” for the royal wine; a mitzvah joins the light to us; running and returning; the land’s produce and the tree’s fruit; each day’s prayer as the general intention, the blessing over each mitzvah as the particular.¶33–36


Key concepts
	Letters of writing (osiyos hakesivah)אותיות הכתיבה
	Letters written in ink, a thing apart from the parchment, joined to it only as a garment: the model for thought and speech, for the Sefiros of Atzilus with their vessels, for the Written Torah and for the soul’s descent through the worlds.

	Letters of engraving (osiyos hachakikah)אותיות החקיקה
	Letters cut into a stone, adding nothing foreign to it: the model for the form of the letters in the soul’s essence, for Keser, for the Tablets and for the soul’s root. The maamar reads bechukosai, “My statutes,” as engravings.

	The supernal brightness (tehiru ila’ah)טהירו עילאה
	The radiance of the Infinite Light in which, the Zohar says, G-d first “engraved engravings,” the coming into being of Keser. The word tehorah, “pure,” in the morning blessing over the soul alludes to it.

	Keser as intermediaryממוצע
	Following the Arizal, Keser has two levels: Atik Yomin, which holds the lowest level of the Infinite One, and Arich Anpin, the hidden root of the Sefiros. Together they stand between the Emanator and the emanated; its hidden Chochmah is beyond the Chochmah of Atzilus.

	Beyond the Riverבעבר הנהר
	Above Binah, “the river going out of Eden”: the root of the Patriarchs and of Israel’s souls in the Chesed, Gevurah and Tiferes of Arich Anpin, from which they were led down “through all the land of Canaan.”

	Very (me’od)מאד
	Without limit, at the level of the Infinite One: the walking of love “with all your might,” growing day by day, which every soul will reach and which will be revealed in the days of Moshiach.

	Mitzvah as joining (tzavta)צוותא
	The mitzvos are the vessels that hold the light drawn down from Keser, as a vessel holds wine and a wick holds a flame; when the light enters the vessel it is joined to us.


Section 1 · ¶1–7
Writing and engraving: the analogy
1ביאור אם בחקותי
An explanation of “If in My statutes [you walk].”
The heading marks what follows as an explanation (biur) of the preceding discourse on the opening verse of the parsha, “If you walk in My statutes and keep My commandments” (Leviticus 26:3). It goes back over the same themes and explains their roots.




2להבין שרש הדברים הנ״ל. הנה להבין ענין אם בחקותי תלכו שבחי׳ ההליכה היא בחקותי דוקא בבחי׳ אותיות החקיקה.
To understand the root of the matters mentioned above. Now, to understand the meaning of “If you walk in My statutes” (bechukosai): that the level of “walking” is specifically “in My statutes,” at the level of the letters of engraving.
The discourse sets out to explain the roots of what the preceding discourse said. Its central claim is that the “walking” of the verse comes specifically through “My statutes” (chukosai), a word the Alter Rebbe connects with chakikah, engraving, so that it points to letters that are engraved rather than written.


יש להקדים תחלה שרש ענין ההפרש בין תורה שבכתב שנתלבשה באותיות הכתב בדיו על הקלף. לבחי׳ מכתב אלהים חרות על הלוחות שהוא אותיות החקיקה.12
We must first set out the root of the difference between the Written Torah, which is clothed in the letters of writing, in ink on parchment, and the level of “the writing of G-d, engraved upon the Tablets,” which is the letters of engraving.
Before explaining the verse he lays a foundation: the difference between the Written Torah, whose letters are written in ink on parchment, and the Ten Commandments on the Tablets, which Scripture calls “the writing of G-d, engraved upon the Tablets.” Written letters and engraved letters will be the two models for everything that follows.




3וההפרש בין כתיבה לחקיקה. בגשמיות הוא פשוט דבאותיות הנכתבים בדיו הנה הדיו הוא דבר בפ״ע [בפני עצמו] ואינו מגופו ומהותו של הקלף.
And the difference between writing and engraving: in physical terms it is simple. In letters written in ink, the ink is a thing by itself and is not of the body and being of the parchment.
He begins with the physical case. Ink is a substance of its own; it is not made of the parchment it is written on.


אך כשמצטייר הדיו בצורות אותיות על הקלף ידבקו והיו לאחדים ונראה כאלו הם דבר א׳, שהרי הקלף הלבן ישנו תחת האות ועליו ממש נכתב האות והוא סובלו.
But when the ink takes shape in the forms of letters on the parchment, they cleave together and become one, and it looks as though they are one thing, for the white parchment is there beneath the letter, and the letter is written right upon it, and it bears it.
Once the ink is formed into letters on the parchment, the two look like a single thing. The parchment lies beneath every letter and carries it.


אבל מ״מ באמת הם שני דברים שהרי הקלף הוא דבר בפ״ע [בפני עצמו] והדיו הוא דבר בפ״ע [בפני עצמו] לגמרי
Nevertheless, in truth they are two things, for the parchment is a thing by itself and the ink is entirely a thing by itself,
Yet in fact the parchment and the ink remain two separate things.


רק שהלביש את הקלף הלבן להיות נראה על הקלף צורות אותיות מדיו וא״כ אין זה רק דרך הלבשה בלבד שהלבוש הוא דבר בפ״ע [בפני עצמו] ממש.
only that it has clothed the white parchment, so that forms of letters made of ink are seen on the parchment. If so, this is nothing but a manner of clothing alone, for a garment is truly a thing by itself.
The ink only covers the white parchment so that letter-shapes appear on it. That is how a garment relates to what it clothes, and a garment is a thing separate from its wearer.




4ואף לבוש המחובר תמיד מ״מ מצד עצמו הוא דבר בפני עצמו. וכך הוא ענין אותיות הנכתבים בדיו הן מלבישים את הקלף בחי׳ לבוש לבד משא״כ באותיות החקיקה שנחקקים ונחרצים ע״ג [על גבי] אבן טוב וכה״ג [וכהאי גוונא]
Even a garment that is always attached is nevertheless, in itself, a thing by itself. So it is with letters written in ink: they clothe the parchment as a garment alone. This is not so with the letters of engraving, which are engraved and incised upon a precious stone and the like:
Even a garment that never comes off is still, in itself, a separate thing, and ink letters relate to the parchment in just this way. Engraved letters, cut into a precious stone or the like, are different.


הנה אין האותיות חשובים בחי׳ לבוש לבד אלא הן מעצמיותו ומהותו של האבן טוב ומגופו ממש יחשבו.
there the letters are not considered a garment alone; rather, they are of the essence and being of the precious stone, and are considered of its very body.
Engraved letters are not a covering on the stone. Nothing has been added to it, so the letters count as part of the stone’s own essence and body.




5והגם שמ״מ אינו דומה ממש לכמו שהיה האבן טוב מצד עצמו קודם החקיקה שמתחלה היה פשוט בלא ציור אותיות כלל וע״י החקיקה נולדו בו אותיות
And although, nevertheless, it is not exactly like the precious stone as it was in itself before the engraving, for at first it was simple, without any form of letters at all, and through the engraving letters were born in it,
He concedes a qualification. An engraved stone is not exactly as it was before: it used to be plain and formless, and the engraving brought letters into being in it.


והרי א״כ צורות האותיות אלו אינן עצמות ומהות האבן טוב שהוא מצד עצמו פשוט בלא ציור אותיות.
it follows, then, that these forms of letters are not the essence and being of the precious stone, which in itself is simple, without any form of letters;
In that sense the letter-forms are not the stone’s own essence, since the stone as such is simple and has no letters.


אך הגם שצורת האותיות היא הוי׳ חדשה אבל עכ״פ [על כל פנים] אותיות אלו הם בגוף האבן טוב ממש ואינו דבר נפרד ממנו
yet although the form of the letters is a new existence, at any rate these letters are in the very body of the precious stone and are not a thing separate from it;
Still, although the letter-forms are something new, they exist within the stone’s own body and are not a separate thing.


רק חרותים וחקוקים בגופו ממש ולא כאותיות שעושים בדיו שהם דבר נפרד חוץ מהקלף וחשובים לבוש לבד
they are simply incised and engraved in its very body, and are not like letters made with ink, which are a separate thing, outside the parchment, and are considered a garment alone.
They are cut into the stone itself, unlike ink letters, which stay outside the parchment as a garment.


אבל אותיות החקיקה אע״פ [אף על פי] שהן ג״כ אותיות ולא כקלף הלבן ואבן טוב במהותו ועצמותו שמופשט מכל צורה ממש אבל עכ״פ [על כל פנים] הם מגופו ומהותו של הדבר הנחקק ולמעלה מעלה מבחי׳ לבוש:
But the letters of engraving, although they too are letters, and are not like the white parchment, or the precious stone in its being and essence, which is utterly free of all form, are at any rate of the body and being of the thing engraved, and far, far above the level of a garment.
The conclusion: engraved letters really are letters, so they are not the formless essence of the stone (or of the white parchment). But they belong to the body and being of what is engraved, and are far above the status of a garment.




6והנה עם היות המשל הנ״ל הוא ענין גשמי מ״מ ממנו יובן הנמשל למעלה בענין שרש מעלת הלוחות וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
Now, although the analogy above is a physical matter, nevertheless from it will be understood what it represents Above, regarding the root of the superiority of the Tablets, as will be explained, G-d willing.
The physical analogy is meant to explain something Above: the root of the Tablets’ superiority. That application comes later in the discourse.


אך מקודם יש לבאר עוד איך שדוגמת המשל הנ״ל באותיות הכתיבה ואותיות החקיקה הגשמיים. יש דוגמתם ממש ברוחניות באותיות שבנפש המדברת שבאדם.
But first we must further explain how the likeness of the above analogy, in physical letters of writing and letters of engraving, has its exact counterpart in spirituality, in the letters that are in the speaking soul in man.
First he shows that the same two kinds of letters have a spiritual counterpart within the human soul, which is called the “speaking” soul because it expresses itself in thought and speech.


דהנה עם היות שהנפש מלאה אותיות3 וכמ״ש ויהי האדם לנפש חיה4 ותרגם אונקלוס לרוח ממללא5 וכדלקמן אי״ה [אם ירצה השם] מ״מ
For although the soul is full of letters, as it is written, “And man became a living soul,” which Onkelos translates “a speaking spirit,” as will be explained below, G-d willing, nevertheless,
The soul itself is full of letters. Onkelos renders “man became a living soul” as “a speaking spirit,” so the power of speech, and with it letters, belongs to the human soul; the discourse returns to this point later.


הנה נביעת האותיות שבמחשבה ודבור אף שנובעים מהנפש מ״מ גשם מהות אותיות הדבור שהם מבחי׳ קול והבל הלב הגשמי היוצא מן הקנה כמו דבר זר ממש נחשב לגבי מהות ועצמות הנפש
as for the welling forth of the letters that are in thought and speech, although they well forth from the soul, nevertheless the coarse being of the letters of speech, which are of the level of the voice and the physical breath of the heart that comes out of the windpipe, is considered like a truly foreign thing relative to the being and essence of the soul.
Even so, when letters well forth from the soul as thought and speech, the letters of speech, made of voice and the physical breath that rises from the heart through the windpipe, are like something foreign to the soul’s own being and essence.


כי מה ענין קול גשמי למהות הנפש הרוחניות ואפי׳ [ואפילו] מהות האותיות שבמחשבה שחושב ומהרהר אותיות א״ב ג״ד כו׳ מהות מחשבה זו ואותיות אלו
For what does a physical voice have to do with the being of the spiritual soul? And even the being of the letters that are in thought, when one thinks and ponders the letters alef, beis, gimmel, dalet, etc., the being of this thought and of these letters
A physical voice has nothing in common with the spiritual soul. Even the letters of thought, as when a person silently runs through the letters alef, beis, gimmel, dalet, are not of the soul’s own being.


כמו דבר זר ממש נחשב לגבי הנפש ע״ד אותיות הדבור דאע״פ [דאף על פי] שהם רוחניים יותר ממהות הקול הגשמי מ״מ בנקל לצייר שאין זה כלל מערך מהות רוחניות הנפש
is considered like a truly foreign thing relative to the soul, in the manner of the letters of speech. For although they are more spiritual than the being of the physical voice, nevertheless it is easy to picture that this is not at all comparable to the spiritual being of the soul.
The letters of thought are subtler than the physical voice, but one can easily see that they are still in no way comparable to the spiritual being of the soul.


ולכן מחשבה ודבור נקראו רק לבושין בלבד לגבי הנפש כמו הלבוש שאינו כלל ממהות הדבר
Therefore thought and speech are called no more than garments in relation to the soul, like a garment, which is not at all of the being of the thing
This is why thought and speech are called the soul’s “garments”: like clothing, they are not part of the being of the one who wears them.


רק דבר אחר ממש וכנ״ל במשל שאותיות הכתיבה הן לבושים לפי שהדיו הוא דבר זר ואינו כלל ממהות הקלף רק שמלבישו ונראה כאלו הוא דבר אחד.
but truly something else, as mentioned above in the analogy, that the letters of writing are garments because the ink is a foreign thing and not at all of the being of the parchment; it only clothes it, and it looks as though it is one thing.
This matches the analogy of written letters: ink is foreign to the parchment and only covers it, even though the two look like one thing.


כך אותיות המחשבה ודבור הם דברים נפרדים. אותיות הדבור הן מקול גשמי. ואותיות המחשבה רוחניים יותר ומ״מ אינן כלל ממהות הנפש וחשובים
So too, the letters of thought and speech are separate things. The letters of speech are of a physical voice. The letters of thought are more spiritual, yet nevertheless they are not at all of the being of the soul, and are considered
The letters of speech are made of physical voice, while the letters of thought are more spiritual. Both, however, are separate from the soul’s being and count as garments.


כמו לבוש לבד רק המחשבה היא לבוש המחובר והדבור הוא בחי׳ לבוש הנפרד כמ״ש במ״א,6 ואעפ״כ [ואף על פי כן] הרי הם דבוקי׳ [דבוקים] ממש במהו׳ [במהות] הנפש ממש
like a garment alone, only that thought is an attached garment and speech is the level of a separate garment, as is explained elsewhere. Even so, they truly cleave to the very being of the soul,
Within this, thought is called an “attached garment” and speech a “separate garment,” a distinction explained in other discourses. Even so, both cleave closely to the soul’s very being.


שהרי הנפש היא המדברת אותיות הדבור ומחשבת ומהרהרת באותיות המחשבה ובלעדה אין שום מציאות לאותיות המחשבה והדבור
for it is the soul that speaks the letters of speech, and thinks and ponders the letters of thought, and without it the letters of thought and speech have no existence at all.
They cleave to the soul because it is the soul itself that speaks and thinks them. Without the soul there would be no letters of thought or speech at all.


וזה ממש כמשל אותיות הנכתבים בדיו שאע״פ [שאף על פי] שאין הדיו ממהות הקלף מ״מ הוא דבוק בהקלף והקלף הוא הסובל ונושא עליו אותיות אלו
This is exactly like the analogy of letters written in ink: although the ink is not of the being of the parchment, it nevertheless cleaves to the parchment, and the parchment is what bears and carries these letters upon it.
Ink is the same: though it is foreign to the parchment, it adheres to it, and the parchment is what bears the letters.


וגם תחת שחרורית הדיו יש לבנונית הקלף ובלעדי הקלף אינו שייך שום מציאת אותיות מהדיו בעצמו.
Also, beneath the blackness of the ink is the whiteness of the parchment, and without the parchment there can be no existence at all of letters from the ink by itself.
The whiteness of the parchment also lies beneath the black of the ink, and without parchment the ink by itself could form no letters.


כך הנפש היא המדברת ומהרהרת וסובלת גשם אותיות הדבור והמחשבה ובלעדה אין שום מציאות אותיות מחשבה ודבור
So too, it is the soul that speaks and ponders, and bears the coarseness of the letters of speech and thought, and without it there is no existence at all of letters of thought and speech.
In the same way the soul speaks, thinks and bears the coarser letters of speech and thought, which could not exist without it.


וגם הארה ממנה מתלבשת באותיות המחשבה ודבור כלבנונית הקלף שתחת הדיו כדלקמן והרי א״כ אותיות המחשבה ודבור דבוקים ממש להנפש והיו לאחדים.
Also, a radiance from it is clothed in the letters of thought and speech, like the whiteness of the parchment beneath the ink, as will be explained below. If so, the letters of thought and speech truly cleave to the soul and become one.
Moreover, a radiance from the soul is clothed within these letters, as the white of the parchment lies under the ink. In this sense the letters of thought and speech are truly joined to the soul and become one with it.




7ומ״מ הן לבושים לבד לפי שמצד עצמן הן דבר נפרד הדבור מן בחי׳ הבל הלב כו׳
Nevertheless, they are garments alone, since in themselves they are a separate thing: speech is from the level of the breath of the heart, etc.,
Even so, thought and speech remain garments, for in themselves they are separate from the soul: speech, for example, is made of the breath of the heart.


רק שהנפש מתלבשת בהן זהו המשל מבחי׳ אותיות הכתיבה בדיו ע״ג [על גבי] קלף שדוגמתן ברוחנית בנפש הוא בחי׳ אותיות המחשבה והדבור כנ״ל (ועמ״ש מזה בד״ה שחורה אני7 אש שחורה ע״ג [על גבי] אש לבנה):
only that the soul is clothed in them. This is the analogy of the letters of writing, in ink upon parchment, whose counterpart in spirituality, in the soul, is the letters of thought and speech, as mentioned above. (See what is written about this in the discourse beginning “I am black,” [on] black fire upon white fire.)
The soul is merely clothed in them. This completes the first half of the analogy: letters of ink on parchment correspond, in the soul, to the letters of thought and speech. The parenthesis refers to the discourse on “I am black,” which speaks of the Torah as black fire upon white fire.




Section 2 · ¶8–14
Engraved letters in the soul
8ב אמנם להבין המשל מאותיות החקיקה מהו בנפש אין לזה דמיון כלל באותיות הגלוים לנו מהנפש רק מעט יש דמיון ממה שידוע שיש ב׳ בחי׳ במחשבה.
2. However, to understand what the analogy of the letters of engraving is in the soul: there is no likeness to it at all among the letters of the soul that are revealed to us. There is only a slight likeness, from what is known, that there are two levels in thought.
Section 2 turns to the harder half of the analogy: what in the soul corresponds to engraved letters. None of the letters we are aware of in ourselves truly resembles engraving, but there is a faint likeness in the known distinction between two levels of thought.


הא׳ הנק׳ מחשבה תתאה והוא כשחושב מה שמדבר וחושב האותיות ממש א״ב ג״ד להוציאן כן בפה כענין השמע לאזנך8 מה שאתה מוצא מפיך.
The first is called lower thought (machshavah tata’ah): when one thinks what one is saying and thinks the actual letters, alef, beis, gimmel, dalet, in order to bring them out so with the mouth, in the sense of “Let your ear hear what you bring out of your mouth.”
The first level, “lower thought,” is thinking in words: going over the very letters one is about to say aloud. It is the attention the Sages describe in the phrase “Let your ear hear what you bring out of your mouth,” fixed on the words themselves.




9וזהו חיצוניות המחשבה ונק׳ למעלה בחי׳ מלכות דתבונה שהיא בחי׳ לאה חיצוניות הבינה שהיא בחי׳ אותיות המחשבה הנ״ל. ובחי׳ הב׳ הוא הנק׳ מחשבה עילאה דהיינו כשחושב השכל ולא האותיות.
This is the outer dimension (chitzoniyus) of thought, and Above it is called the level of Malchus (sovereignty) of Tevunah, which is the level of Leah, the outer dimension of Binah (understanding), which is the level of the letters of thought mentioned above. The second level is what is called higher thought (machshavah ila’ah), that is, when one thinks the concept and not the letters.
Lower thought is the outer dimension of thought. Among the Sefiros it corresponds to Malchus of Tevunah (the lower aspect of Binah), the configuration called Leah, which is the source of the letters of thought. The second level, “higher thought,” is thinking the concept itself rather than its words.


ומ״מ אף שאינו מרגיש כלל האותיות מ״מ יש כלול בחי׳ אותיות במחשבה זו שחושב השכל שא״א להיות כלל גילוי השכל אפי׳ [אפילו] במוח האדם עצמו בלי אותיות
Nevertheless, even though one does not sense the letters at all, the level of letters is nevertheless included in this thought in which one thinks the concept, for there can be no revelation of the concept at all, even in a person’s own brain, without letters;
Even in higher thought, where one is not aware of any letters, letters are present. No concept can come into the open, even inside one’s own mind, without some form of letters.


רק שהאותיות כלולים ממש בתוך השכל ממש ואינן כהרהור אותיות דמחשבה תתאה שיצאו האותיות להיות מורגשין בפני עצמן חוץ מהשכל והוא בחי׳ חיצוני׳ דבינה כנ״ל.
only, the letters are truly included within the concept itself, and are not like the pondering of the letters of lower thought, where the letters have come out to be sensed on their own, outside the concept; that is the level of the outer dimension of Binah, as mentioned above.
Here, however, the letters are completely absorbed within the concept. In lower thought the letters have come out to be sensed on their own, outside the concept, which is why it is the outer dimension of Binah.


אבל אותיות הכלולים בשכל עצמו שהוא בחי׳ פנימי׳ [פנימיות / פנימית] בינה ואינן דבר נפרד חוץ מהשכל הרי הן דבר א׳ עם השכל
But the letters included in the concept itself, which is the level of the inner dimension (pnimiyus) of Binah, and which are not a separate thing outside the concept, are one thing with the concept.
The letters within the concept itself correspond to the inner dimension of Binah. Since they are not separate from the concept, they are one with it.


והרי מ״מ יש שם אותיות ולמעלה ג״כ הוא ענין פתוחי חותם9 מקור האותיות שבבחי׳ יסוד
And yet, nevertheless, there are letters there. Above, too, this is the matter of “the engravings of a seal,” the source of the letters, which is in the level of Yesod (foundation)
Still, letters are there. Above, they correspond to “the engravings of a seal,” the Torah’s phrase for engraved lettering, used here for the source of letters in the Yesod of Imma.


אימא שמשם נמשך להיות התהוות אותיות מחשבה ודבור הנק׳ לאה ורחל.10 ולכן נקראת הבינה ספר ע״ש סיפורי האותיות שמתהוים ממנה במחשבה ודבור.
of Imma, from which comes the coming into being of the letters of thought and speech, which are called Leah and Rachel. Therefore Binah is called sefer (“book”), on account of the sippurei (“tellings”) of the letters that come into being from it in thought and speech.
From the Yesod of Imma, the channel at the base of Binah, come the letters of thought and speech, known in Kabbalah as Leah and Rachel. This is why Binah is called a “book” (sefer): the word is related to sippur, “telling,” for the letters that come into being from it in thought and speech are its tellings.




10והנה בחי׳ אותיות אלו הכלולים בהשכל ממש המתגלה מהנפש במוח האדם היא כמו משל אותיות החקיקה שהן בגופו של האבן טוב ולא כמו דיו שהוא נפרד מצד עצמו מהקלף כו׳.
Now, these letters that are truly included in the concept that is revealed from the soul in a person’s brain are like the analogy of the letters of engraving, which are in the very body of the precious stone, and not like ink, which in itself is separate from the parchment, etc.
The letters absorbed within a concept, as it is revealed from the soul in the mind, resemble engraved letters. They are part of the concept itself, not something laid over it like ink on parchment.


וכך אותיות אלו הן מגוף ומהות השכל ממש שממהות ועצם השכל נמשכו בחי׳ אותיות אלו הכלולים בו ממש
So too, these letters are of the very body and being of the concept, for these letters, which are truly included in it, were drawn from the being and essence of the concept.
They are drawn from the very being of the concept and remain part of it.


ולכן לא נרגשו כלל להיות דבר בפ״ע [בפני עצמו] כאותיות המחשבה תתאה והדבור שהן בחי׳ דבר זר ונפרד ממהות השכל כנ״ל.
Therefore they are not sensed at all as a thing by themselves, like the letters of lower thought and of speech, which are a thing foreign to and separate from the being of the concept, as mentioned above.
That is why they are never felt as something separate, unlike the letters of lower thought and of speech, which are foreign to the concept.


משא״כ כאן במחשבת השכל שאינן דבר בפ״ע [בפני עצמו] שהרי אינו חושב כלל האותיות רק שחושב השכל ממש אלא שבו נמצאו ובו היו האותיות כנ״ל:
This is not so here, in the thinking of the concept, where they are not a thing by themselves, for one does not think the letters at all, only the concept itself; it is just that the letters are found within it and exist within it, as mentioned above.
When one thinks a concept, one does not think letters at all; one thinks only the idea, and the letters simply exist within it.




11אמנם באמת אין משל זה מכוון עדיין ואינו דוגמא לבחי׳ אותיות שבנפש. כי אותיות הכלולים בשכל יתכן עליהן שהן עצם א׳ עם השכל וכמו חקיקה.
In truth, however, this analogy is still not precise, and it is not a parallel to the level of the letters that are in the soul. For of the letters included in the concept one can say that they are of one essence with the concept, like engraving,
He now qualifies the analogy: it does not yet capture the soul’s own engraved letters. Letters within a concept are one with the concept, as engraving is one with the stone.


אבל לא יתכן לומר עליהם שהם עצם א׳ עם הנפש שהיא למעלה אפי׳ [אפילו] מכח השכל כש״כ [כל שכן] מן השכל הגלוי
but one cannot say of them that they are of one essence with the soul, which is above even the power of intellect, and all the more so above revealed intellect.
But they are not one with the soul itself, for the soul is higher even than the power of intellect, let alone the intellect that comes into the open.


(וגם לא יתיישב מה שית׳ לקמן דבבחי׳ אותיות החקיקה שבנפש שייך הליכה ותוספת נביע׳ [נביעה] חדשה דמהשכל הגלוי לא יהי׳ [יהיה] כלל נביעות חדשות)
(Nor would it fit what will be explained below, that at the level of the letters of engraving in the soul there can be “walking” and an addition of new welling forth, for from revealed intellect there would be no new wellings forth at all.)
This aside looks ahead: the discourse will show that the soul’s engraved letters allow for “walking,” a continual new welling forth. Revealed intellect yields no new wellings forth, so the engraved letters that make walking possible must lie higher in the soul.


ולענין המשל יובן ממ״ש באגה״ק [באגרת הקודש] ע״פ ויעש דוד שם שמבטא אותיות והנקודות הוא למעלה מהשכל המושג ומובן
As for the analogy, it will be understood from what is written in Iggeres HaKodesh on the verse “And David made a name,” that the articulation of the letters and the vowels is above the intellect that is grasped and understood,
The fitting analogy comes from Iggeres HaKodesh (Tanya, Part IV, epistle 5), on “And David made a name.” There it is explained that the ability to articulate letters and vowels does not come from the intellect a person grasps and understands.


אלא משכל הנעלם וקדמות השכל שבנפש המדברת11 ולכן אין התינוק יכול לדבר אף שמבין הכל כו׳ ע״ש.
and comes rather from the hidden intellect and the primordial intellect (kadmus hasechel) in the speaking soul. Therefore an infant cannot speak, even though he understands everything, etc. See there.
It comes from the hidden intellect and the primordial intellect of the speaking soul, the level that precedes understanding. The proof is an infant, who understands everything and yet cannot speak.




12וע״פ כ״ז [כל זה] יובן איך שיש בנפש בחי׳ אותיות החקיקה ואותיות הכתיבה והיינו כמו שאותיות החקיקה הם חקוקים בגוף ועצם האבן ואין כאן דבר נוסף, כך
According to all this, it will be understood how there are in the soul the level of the letters of engraving and [that of] the letters of writing. That is: just as the letters of engraving are engraved in the body and essence of the stone, and nothing is added here, so
From all this one can see that the soul has both engraved letters and written letters. Engraved letters are cut into the stone itself and add nothing to it.


הוא ענין צורת הכ״ב אותיות שמקורן הוא מקדמות השכל ורצון הנפש12 הרי הם למעלה ממהות מחשבה ואפי׳ [ואפילו] ממהות שכל הגלוי כדפי׳ לעיל שהוא למעלה משכל המושג ומובן אלא משכל הנעלם וקדמות השכל.
is the form of the twenty-two letters, whose source is from the primordial intellect and the will of the soul: they are above the being of thought, and even above the being of revealed intellect, as explained above, that it is above the intellect that is grasped and understood, and comes rather from the hidden intellect and the primordial intellect.
In the same way, the forms of the twenty-two letters have their source in the soul’s primordial intellect and will. They stand above thought, and even above revealed intellect, as Iggeres HaKodesh explains.




13ור״ל [ורוצה לומר] כח השכל הכלול בעצם הנפש שם הוא מקור צורת כ״ב אותיות הנ״ל. וגילוי השכל המתגלה במוח האדם הוא
That is to say: the power of intellect that is included in the essence of the soul, there is the source of the form of the twenty-two letters mentioned above. And the revelation of intellect that is revealed in a person’s brain is
The power of intellect contained in the soul’s essence is the source of the form of the letters. The intellect revealed in a person’s mind is far smaller, as the next part explains.


רק איזה הארה נשפעת ונמשכת משכל הנעלם שבנפש וכלא חשיב לגבי שכל הנעלם שיכול להשכיל השכלות רבות מאד
only some radiance that flows and is drawn from the hidden intellect in the soul, and it counts as nothing compared to the hidden intellect, which can conceive very many insights.
Revealed intellect is only a faint glow drawn from the hidden intellect, and it is as nothing beside it, since the hidden intellect can produce a great many insights.


כי שכל הנעלם מיוחד בעצם הנפש ולמעלה מגילוי כחותיה במחשבה דו״מ [דבור ומעשה] ושם הם מקור צורת הכ״ב אותיות א״כ ה״ז [הרי זה] כמו אותיות החקיקה שהן במהות הנפש ועצמותה ואין כאן דבר זר ומהות אחר.
For the hidden intellect is united with the essence of the soul and is above the revelation of its powers in thought, speech and action, and there is the source of the form of the twenty-two letters. If so, this is like the letters of engraving, which are in the being and essence of the soul, and there is no foreign thing and no other being here.
The hidden intellect is united with the soul’s essence and is above its powers of thought, speech and action. Because the form of the letters originates there, it is like engraving: part of the soul’s own being, with nothing foreign added.




14והן אמת שמהות ועצמות הנפש ממש הוא למעלה מעלה ממהות צורת האותיות כי האותיות היא רק בחי׳ אחרונה שבה. אך מ״מ עכ״פ [על כל פנים] הוא בחי׳ אחרונה שבמהותה ועצמותה ממש ולא תוספת מהות אחר.
It is true that the very being and essence of the soul is far, far above the being of the form of the letters, for the letters are only the last level in it. Yet nevertheless, at any rate, it is the last level of its very being and essence, and not the addition of another being.
He concedes that the soul’s essence is far above the form of letters, which is only its last and lowest level. Still, that last level belongs to the soul’s own being; it is not something added from outside.


וה״ז [והרי זה] כמשל אותיות החקוקים בהאבן טוב שהאבן טוב מצד עצמו פשוט בתכלית ולמעלה מתמונת אותיות וכשחוקקים בו אותיות נחשך קצת העצם הפשוט אמנם מ״מ אין כאן מהות אחר.
This is like the analogy of letters engraved in the precious stone: the precious stone in itself is utterly simple and above the shape of letters, and when letters are engraved in it the simple substance is somewhat darkened; nevertheless, there is no other being here.
This matches the precious stone: engraving dims its simple, letterless substance a little, yet introduces nothing foreign.


משא״כ כשנמשכים הכ״ב אותיות מהנפש במחשבה ודבור ומתלבשים בחומר וגוף אותיות הדבור שהוא בחי׳ הבל הלב (ואפי׳ [ואפילו] המחשבה כו׳ כנ״ל)
This is not so when the twenty-two letters are drawn from the soul into thought and speech, and are clothed in the matter and body of the letters of speech, which is the level of the breath of the heart (and even thought, etc., as mentioned above):
The soul’s written letters appear when the twenty-two letters descend into thought and speech and are clothed in the matter of spoken sound, the breath of the heart. As said above, even thought is such a garment.


הרי ההבל הוא מהות גשמי ואינו ערוך למהות הנפש זהו כמשל אותיות הכתיבה שהן מדיו
the breath is a physical being and bears no comparison to the being of the soul. This is like the analogy of the letters of writing, which are of ink,
Breath is physical and bears no comparison with the soul’s being, so these letters are like letters written in ink.


שהוא מהות זר מן הקלף שהקלף הוא לבן והדיו הוא שחור ומהות זר לגמרי רק שכותבין בו על הקלף ונעשה אות כו׳.
which is a being foreign to the parchment, for the parchment is white and the ink is black, an entirely foreign being; only, one writes with it on the parchment and it becomes a letter, etc.
Ink is foreign to the parchment, black on white, and forms a letter only because someone writes with it on the parchment.


כך ההבל מלביש לבחי׳ צורת האותיות כדיו המלביש להקלף כו׳ ומ״מ היו לאחדים שהנפש היא המדברת ובלעדה אין אומר ואין דברים13 כמו שא״א להיות אותיות מדיו בלי קלף.
So the breath clothes the form of the letters, like the ink that clothes the parchment, etc. Nevertheless they have become one, for it is the soul that speaks, and without it “there is no utterance and there are no words,” just as there cannot be letters of ink without parchment.
So breath clothes the letter-forms as ink covers the parchment, yet the two become one because it is the soul that speaks. Without the soul “there is no utterance and there are no words,” just as ink letters cannot exist without parchment.


וגם כל אות שאין גויל מקיף מד׳ רוחותיה פסול14 כמ״ש הענין ע״פ שימני כחותם15 יעו״ש [יעויין שם]:
Also, any letter that is not surrounded by parchment on its four sides is invalid, as the matter is explained on the verse “Set me as a seal.” See there.
The law that a letter must be surrounded by parchment on all four sides adds a further point: the written letter depends on the parchment around it as well as beneath it. The matter is explained in the discourse on “Set me as a seal.”




Section 3 · ¶15–22
Engraving Above: Keser
15ג והנה אחר שנתבאר ענין אותיות החקיקה ואותיות הכתיבה מהו ההפרש ביניהם במשל גשמי ונתבאר ג״כ כל זה ברוחניות באותיות הנפש.
3. Now, after the matter of the letters of engraving and the letters of writing has been explained, what the difference between them is in a physical analogy, and all this has also been explained in spirituality, in the letters of the soul,
Section 3 opens with a summary. The difference between engraved and written letters has now been shown both in a physical analogy and in the letters of the soul.


מעתה יובן כ״ז [כל זה] מעט מזעיר בנמשל למעלה בענין שורש הלוחות שהן בחי׳ חרות וחקיקה מהו מעלתן על תורה שבכתב בבחי׳ כתיבה.
from now on all this will be understood, in some small measure, in what it represents Above, regarding the root of the Tablets, which are the level of “engraved” and of engraving: what their superiority is over the Written Torah, which is at the level of writing.
Now the analogy can be applied, at least in a small way, to what it stands for Above: the root of the Tablets, whose letters were engraved, and why they surpass the Written Torah, whose letters are written.


כי הנה ידוע ענין בחי׳ אותיות למעלה כמ״ש בדבר ה׳ שמים נעשו16 שהן בחי׳ התגלות. כי אותיות מלשון אתא כו׳.
For the matter of the level of letters Above is known, as it is written, “By the word of Havayah the heavens were made”: they are the level of revelation, for osiyos (“letters”) is related to asa (“came”), etc.
It is known that there are “letters” Above as well, as in the verse “By the word of Havayah the heavens were made,” which speaks of G-d’s creative speech. Letters are a form of revelation: the Hebrew word for letters, osiyos, is linked to the Aramaic asa, “came,” for letters bring what is hidden into the open.




16ויש עד״מ בחי׳ אותיות הדבור המהוה ומחי׳ עלמין דאתגליין ויש בחי׳ אותיות המחשבה המחיה ומהוה עלמין סתימין.
By way of analogy, there is the level of the letters of speech, which brings into being and gives life to the revealed worlds, and there is the level of the letters of thought, which gives life to and brings into being the hidden worlds.
By way of analogy, G-d’s “letters of speech” create and sustain the revealed worlds, while His “letters of thought” create and sustain the hidden, higher worlds.


אמנם ב׳ בחי׳ אלו נק׳ לבושין כמו שע״ד משל למטה ההבל מלביש צורת האותיות כך הם בחי׳ לבושים כדי שיוכלו העולמות לקבל החיות וזהו ע״ד משל כמו אותיות הכתיבה.
However, these two levels are called garments: just as, by way of analogy, below, the breath clothes the form of the letters, so these are the level of garments, so that the worlds can receive the life-force (chayus). This is, by way of analogy, like the letters of writing.
Both are called garments. As breath clothes the form of the letters in human speech, these letters clothe the divine life-force so that the worlds can receive it, and so they correspond to letters written in ink.


אמנם יש ג״כ בחי׳ אותיות החקיקה והוא מ״ש בתחלת ספר זוה״ק [זוהר הקדוש] (בראשית ד׳ ט״ו ע״א) בריש הרמנותא דמלכא17 גליף גליפו בטהירו עילאה.
But there is also the level of the letters of engraving. This is what is said at the beginning of the book of the holy Zohar (Bereishis, folio 15a): “At the very beginning of the King’s authority, He engraved engravings in the supernal brightness.”
Above there are also engraved letters, as the Zohar says at the very start of its commentary on Genesis: “At the very beginning of the King’s authority, He engraved engravings in the supernal brightness.” The first act of G-d’s will was an engraving, not a writing.


פי׳ טהירו עילאה הוא בחי׳ התגלות הארה מא״ס ב״ה מלשון כעצם השמים לטוהר18 ובחי׳ התהוות פרצוף ע״י [עתיק יומין] וא״א מהארה זו נק׳ גליף גליפו
That is: the supernal brightness (tehiru ila’ah) is the level of the revelation of a radiance from the Infinite One (Ein Sof), blessed be He, from the expression “like the essence of the heavens in purity” (latohar). And the coming into being of the configuration of Atik Yomin and Arich Anpin from this radiance is called “He engraved engravings,”
The “supernal brightness” is a revealed radiance from the Infinite One; its name, tehiru, is related to tohar, “purity,” as in the verse “like the essence of the heavens in purity.” The coming into being of Atik Yomin and Arich Anpin, the two aspects of Keser, out of this radiance is what the Zohar calls “He engraved engravings.”


שהוא ענין חקיקה ורשימה בטהירו עילאה ונמשלו לחקיקה להורות שבחי׳ הכתר הנק׳ ע״י ואריך אנפין
which is the matter of engraving and inscription in the supernal brightness. They are likened to engraving to teach that the level of Keser (the Crown), which is called Atik Yomin and Arich Anpin,
Engraving here means a mark cut within the brightness itself. The image is chosen to teach something about Keser, which consists of Atik Yomin and Arich Anpin.


מתאחד בתכלית בהאור א״ס ולמעלה מעלה מבחי׳ שאר העשר ספירות דאצי׳ אע״פ [אף על פי] דג״כ איהו וגרמוהי חד1920 מ״מ נמשלו לבחי׳ אותיות הכתב כמשי״ת [כמו שיתבאר].
is utterly united with the Infinite Light (Or Ein Sof), and far, far above the level of the rest of the ten Sefiros of Atzilus (Emanation), which, although of them too [it is said that] “He and His vessels (ihu vegarmohi) are one,” are nevertheless likened to the level of the letters of writing, as will be explained.
Keser is completely united with the Infinite Light and far above the ten Sefiros of Atzilus. The Sefiros of Atzilus are also one with G-d, as the Tikkunei Zohar says, “He and His vessels are one,” yet they are compared to written letters, as the discourse will explain.


אבל בחי׳ ע״י [עתיק יומין] וא״א נמשלו לחקיקה. ומ״מ גליף גליפו רק בטה״ע [בטהירו עילאה] שהוא בחי׳ ההארה הנמשכת מן האור א״ס
But the level of Atik Yomin and Arich Anpin is likened to engraving. Nevertheless, “He engraved engravings” only “in the supernal brightness,” which is the level of the radiance drawn from the Infinite Light
Atik Yomin and Arich Anpin, then, are compared to engraving. Still, the engraving took place only in the “supernal brightness,” a radiance drawn from the Infinite Light, and not in the Light itself.


(וע׳ מענין טה״ע [טהירו עילאה] בביאור ע״פ וכעצם השמים לטהר21 לעיל בפ׳ משפטים ובמק״מ [ובמקדש מלך] בראשית ט״ו ד״ה בטהירו עילאה)
(on the supernal brightness, see the explanation on the verse “And like the essence of the heavens in purity,” above in Parshas Mishpatim, and the Mikdash Melech on Bereishis, [folio] 15, the passage beginning “In the supernal brightness”),
This aside sends the reader to a fuller treatment of the supernal brightness in Torah Ohr, Parshas Mishpatim, on the verse “And like the essence of the heavens in purity,” and to the Mikdash Melech, a commentary on the Zohar, on this passage.


משא״כ מהותו ועצמותו ית׳ אין שייך כלל לומר בו כן וכנודע ג״כ שהצמצום ומקום פנוי היה רק בהאור כו׳ כמ״ש במ״א.
whereas of His being and essence, blessed be He, it is not at all applicable to say this; as is also known, the tzimtzum (contraction) and the vacated space were only in the light, etc., as is explained elsewhere.
Of G-d’s own being and essence one cannot speak of engraving at all. In the same way, it is known that the tzimtzum, the withdrawal that left a “vacated space” for the worlds, took place only in His light, not in His essence.


והענין כי הנה ידוע מחלוקת המקובלים אם הכתר נמנה מכלל ע״ס [עשר ספירות] או שאינו מכלל כמו שהובא בפרדס שער ג׳22 שיש מי שרצו לומר
The matter is this: there is a known dispute among the Kabbalists whether Keser is counted among the Ten Sefiros or is not among them, as is brought in the Pardes, Sha’ar 3: some wished to say
To explain why Keser is likened to engraving, he cites a known dispute among the Kabbalists, brought in Rabbi Moshe Cordovero’s Pardes Rimonim, Gate 3: is Keser counted among the Ten Sefiros?


שהוא אינו בגדר הי״ס [הי׳ ספירות] כלל רק הוא בחי׳ הארת אור א״ס כו׳. ויש שחלקו ע״ז ואמרו שהוא מכלל הע״ס [העשר ספירות].
that it is not within the bounds of the ten Sefiros at all, but is only the level of a radiance of the Infinite Light, etc.; and some disagreed with this and said that it is among the Ten Sefiros.
Some held that Keser is not one of the Sefiros at all but a radiance of the Infinite Light; others disagreed and counted it among the Ten Sefiros.


והאר״י [והאלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] הכריע (בע״ח [בעץ חיים] שער מ״א פ״ג [פרק ג׳])23 שהוא בחי׳ ממוצע בין המאציל לנאצלים ויש בו מבחי׳ תחתונה שבאין סוף והוא בחי׳ עתיק יומין וזו הבחינה האצילה את הבחי׳ הב׳ שבו
And the Arizal, of blessed memory, decided (in Etz Chaim, Sha’ar 41, chapter 3) that it is an intermediary between the Emanator and the emanated. There is in it something of the lowest level of the Infinite One, and that is the level of Atik Yomin; and this level emanated the second level in it,
The Arizal settled the question in Etz Chaim: Keser is an intermediary between the Emanator, G-d, and the emanated Sefiros. Its upper part, Atik Yomin, contains the lowest level of the Infinite One, and that level emanated Keser’s second part.


שהוא שרש כל י״ס [י׳ ספירות] הנאצלים24 בבחי׳ העלם ודקות גדול והוא הנק׳ אריך אנפין וב׳ בחי׳ אלו יחד נק׳ כתר והיא בחי׳ הממוצע25 כו׳ יעו״ש [יעויין שם].
which is the root of all ten emanated Sefiros, in a state of concealment and great subtlety, and that is what is called Arich Anpin. These two levels together are called Keser, and it is the intermediary, etc. See there.
The second part, Arich Anpin, is the root of all ten Sefiros in a hidden and very subtle form. Together the two parts are called Keser, the intermediary.


הרי מבואר דבחי׳ הכתר הוא למעלה מכל הע״ס [העשר ספירות] שאפי׳ [שאפילו] בחי׳ תחתונה שבו היא רק שרש הנאצלים בדקות גדול ולמעלה ממהות ספירות דאצילות.
It is thus explained that the level of Keser is above all the Ten Sefiros, for even the lowest level in it is only the root of the emanated [Sefiros], in great subtlety, and is above the being of the Sefiros of Atzilus.
So Keser stands above all the Ten Sefiros. Even its lower part is only their root, present in a very subtle way, and is above the nature of the Sefiros of Atzilus.


וזהו כעין ענין ע״ס [עשר ספירות] הגנוזות הנזכר בלשון הגאונים26 ובלשון האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] הוא ענין ע״ס [עשר ספירות] דעתיק ודא״א.
This is somewhat like the matter of the ten hidden Sefiros mentioned in the language of the Geonim; in the language of the Arizal, of blessed memory, it is the matter of the Ten Sefiros of Atik and of Arich Anpin.
This resembles what the Geonim called the “ten hidden Sefiros.” In the Arizal’s terms these are the Ten Sefiros of Atik and of Arich Anpin, the Sefiros as they exist within Keser.


וביאור הענין הנה יובן ע״ד דוגמא מענין מארז״ל [מאמר רבותינו זכרונם לברכה] (מנחות דכ״ט) גבי ר׳ [רבי] עקיבא ששאל משה רבע״ה [רבינו עליו השלום] זו תורה וזו שכרה והיתה התשובה שתוק כך עלה במחשבה27.28
The explanation of the matter will be understood by way of illustration from what our Sages, of blessed memory, said (Menachos, folio 29) concerning Rabbi Akiva, that Moshe our teacher, peace be upon him, asked, “This is Torah and this is its reward?” and the answer was, “Be silent; thus it arose in thought.”
To illustrate, he brings the Talmud’s account: Moshe was shown Rabbi Akiva’s Torah and then his martyrdom, and asked, “This is Torah and this is its reward?” G-d answered, “Be silent; thus it arose in thought.”


פי׳ כי מבחי׳ חכמה עילאה היתה השגת משה רבינו שמשם נמשכה התורה שבכתב מבחי׳ נובלות ואחוריים דח״ע [דחכמה עילאה]29 כמ״ש באגה״ק [באגרת הקודש]30 ד״ה עוטה אור כו׳.3132
That is: the comprehension of Moshe our teacher was from the level of the higher Chochmah (Chochmah ila’ah), from which the Written Torah was drawn, from the level of the novlos (“fallen fruit”) and the back of the higher Chochmah, as is explained in Iggeres HaKodesh, in the discourse beginning “He wraps Himself in light,” etc.
Moshe’s understanding reached the higher Chochmah of Atzilus, the source of the Written Torah. The Written Torah comes from its outer levels, called the novlos (“fallen fruit”) and the “back” of Chochmah, as Iggeres HaKodesh explains in the epistle beginning “He wraps Himself in light.”




17וע״פ חכמה זו לא נתיישב זה הענין וכי זו תורה וזו שכרה אלא שהשיב לו הקב״ה כך עלה במחשבה שזה נמשך מבחי׳ חכמה סתימאה וזהו לשון עלה שהוא למעלה מעלה מחכמה עילאה הנק׳ תשב״כ [תורה שבכתב]
According to this Chochmah (wisdom) the matter was not resolved: is this Torah and this its reward?! But the Holy One, blessed be He, answered him, “Thus it arose in thought,” meaning that this is drawn from the level of the hidden Chochmah (Chochmah stima’ah). This is [the meaning of] the word “arose,” for it is far, far above the higher Chochmah, which is called the Written Torah,
From the standpoint of the higher Chochmah, Moshe’s question had no answer. G-d’s reply, “Thus it arose in thought,” meant that the matter came from the hidden Chochmah, and the word “arose” signals a source far above the higher Chochmah, the level of the Written Torah.


אלא נמשך מחכמה סתימאה שהוא למעלה מעלה מבחי׳ הבנה והשגה הנמשך מחכמה דאצי׳ ועד״מ כמו שבאדם יש גילוי השכל ויש כח השכל שלמעלה מהשכל המושג ומובן.
and is drawn rather from the hidden Chochmah, which is far, far above the level of understanding and comprehension that is drawn from the Chochmah of Atzilus (Emanation). By way of analogy: in a person there is revealed intellect, and there is the power of intellect, which is above the intellect that is grasped and understood.
The hidden Chochmah, within Keser, is far beyond any understanding drawn from the Chochmah of Atzilus. A person, similarly, has revealed intellect and also the power of intellect, which is above everything he grasps and understands.




18וכמו כשאדם מעמיק בשכלו באיזו סברא ויפול לו בשכלו איזה סברא חדשה שהיא ודאי נמשכת מבחי׳ כח השכל שלמעלה מהשכל המושג ומובן שהיה לו בתחלה שהשכל הראשון שהי׳ [שהיה] מושג לו כשהעמיק בסברא זו לא היה
It is as when a person delves with his intellect into some line of reasoning, and some new reasoning occurs to his mind: it is certainly drawn from the level of the power of intellect that is above the intellect, grasped and understood, that he had at first. For the first intellect, which he had grasped when he delved into this reasoning, was
An example from human thinking: when someone delves into an argument and a new insight suddenly occurs to him, it surely comes from his power of intellect, which is above the understanding he had before.


רק בחי׳ כלי בעלמא לקבל אותה שפע הבאה פתאום מלמעלה מהשכל. כך ע״ד משל זה יתפרש ג״כ ענין עלה במחשבה.
only the level of a mere vessel to receive that flow which comes suddenly from above intellect. So, along the lines of this analogy, the matter of “it arose in thought” will also be explained.
The understanding he had while delving served only as a vessel to receive the insight that came suddenly from beyond intellect. The phrase “it arose in thought” is to be understood in the same way.


פי׳ המחשבה סתם הוא חכמה דאצי׳ ולשם נמשך מבחי׳ חכמה סתימאה להיות כך וכך בענין ר׳ [רבי] עקיבא, והל״ל [והוה ליה למימר] ירד ונפל במחשבה שהרי הח״ס [החכמה סתימאה] הוא למעלה מחכמה דאצילות ומבחי׳ ח״ס [חכמה סתימאה] נמשך זה במחשבה שהיא חכמה דאצילות.
That is: “thought” unqualified is the Chochmah (wisdom) of Atzilus (Emanation), and into it there was drawn, from the level of the hidden Chochmah, that it should be thus and thus in the matter of Rabbi Akiva. Then it should have said “descended and fell into thought,” for the hidden Chochmah is above the Chochmah of Atzilus, and from the level of the hidden Chochmah this was drawn into thought, which is the Chochmah of Atzilus.
“Thought” on its own means the Chochmah of Atzilus, and what was decided about Rabbi Akiva came into it from the hidden Chochmah. Since that is a movement from higher to lower, one would expect the Talmud to say it “descended” or “fell” into thought, not that it “arose.”


אלא מפני שהח״ס [שהחכמה סתימאה] נק׳ ג״כ מחשבה סתימאה ובזה שייך לומר באמת לשון עלה שכך עלה במחשבה זו לכך אמר בכלל לשון עלה.
But because the hidden Chochmah is also called hidden thought (machshavah stima’ah), and of this one can truly use the word “arose,” that “thus it arose” in this thought, therefore He used the word “arose” in general.
The word “arose” is used because the hidden Chochmah is also called “hidden thought,” and of that higher thought one can truly say the matter “arose” there. That is why the expression “arose” was chosen.




19ועכ״פ [ועל כל פנים] מובן מזה איך בחי׳ הח״ס [החכמה סתימאה] שהיא שרש הח״ע [החכמה עילאה] איך שהיא בכתר היא למעלה מעלה ממהות חכמה דאצי׳ עד שאינו מושג ומובן כלל בח״ע [בחכמה עילאה] כנ״ל בשאלת זו תורה כו׳
At any rate, it is understood from this how the level of the hidden Chochmah (wisdom), which is the root of the higher Chochmah, as it is in Keser (the Crown), is far, far above the being of the Chochmah of Atzilus (Emanation), so that it is not grasped or understood at all in the higher Chochmah, as mentioned above in the question “This is Torah,” etc.,
The conclusion: the hidden Chochmah, the root of the higher Chochmah as it exists within Keser, is so far above the Chochmah of Atzilus that it cannot be grasped there at all. That is why Moshe’s question, “This is Torah…?”, could not be answered at his level.


עד שא״א להיות התשובה רק שתוק כו׳ כאלו אין לזה טעם לפי שהטעם הזה שבח״ס [שבחכמה סתימאה] הוא למעלה מעלה מההשגה באצי׳ ששם היתה השגת משה רבע״ה [רבינו עליו השלום].
so that there could be no answer but “Be silent,” etc., as though there were no reason for it, because this reason in the hidden Chochmah is far, far above the comprehension in Atzilus, where the comprehension of Moshe our teacher, peace be upon him, was.
The only possible answer was “Be silent,” as if there were no reason. The reason exists, but in the hidden Chochmah, far above the understanding of Atzilus, where Moshe’s comprehension lay.




20וע״ד זה יובן ג״כ בכללות בחי׳ הכתר אפילו בצד היותו שרש לאצי׳ הוא למעלה מעלה ממהות ע״ס [עשר ספירות] דאצי׳ כי בו הוא הארת אור א״ס.
Along these lines it will also be understood that the level of Keser (the Crown) as a whole, even in the respect in which it is the root of Atzilus (Emanation), is far, far above the being of the Ten Sefiros of Atzilus, for in it is the radiance of the Infinite Light (Or Ein Sof).
Applying this to Keser as a whole: even the part of Keser that serves as the root of Atzilus is far above the Ten Sefiros of Atzilus, because the radiance of the Infinite Light is within it.


וזהו בחי׳ עתיק יומין ונמשך ממנו שרש לי״ס [לי׳ ספירות] דאצי׳ וזהו בחי׳ א״א, ולכן נמשל לחקיקה
This is the level of Atik Yomin; and from it there is drawn forth a root for the ten Sefiros of Atzilus, which is the level of Arich Anpin. Therefore it is likened to engraving,
Keser’s upper part is Atik Yomin, and from it comes the root of the ten Sefiros of Atzilus, which is Arich Anpin. This is why Keser is likened to engraving.


שהיא כאלו אין כאן שום דבר נוסף כלל זולת המהות שהיה קודם החקיקה כך הוא ג״כ עכשיו לאחר החקיקה כך ג״כ התהוות בחי׳ ע״י [עתיק יומין] וא״א הם
which is as though nothing at all has been added here besides the being that was there before the engraving: as it was, so it is also now, after the engraving. So too the coming into being of the level of Atik Yomin and Arich Anpin: they are
Engraving adds nothing to the stone: what was there before is all that is there afterward. In the same way, when Atik Yomin and Arich Anpin come into being, nothing foreign is added, as the next part explains.


עדיין מכלל עולמות הא״ס, משא״כ בחי׳ התהוות י״ס [י׳ ספירות] דאצי׳ חכמה וחסד הרי כיון דאור א״ס לאו מכל אינון מדות33 איהו כלל34 וח״ע [וחכמה עילאה] כעשי׳ [כעשיה] גופניות נחשבת אצלו ית׳35 לכך נמשלו לאותיות הכתב שהדיו הוא דבר זר
still within the worlds of the Infinite One (Ein Sof). This is not so with the coming into being of the ten Sefiros of Atzilus, Chochmah (wisdom) and Chesed (kindness): since the Infinite Light “is not of any of these attributes at all,” and the higher Chochmah is considered like physical action before Him, blessed be He, they are therefore likened to the letters of writing, where the ink is a foreign thing
They remain within the “worlds of the Infinite One,” the levels still at one with G-d’s infinity. The Sefiros of Atzilus, such as Chochmah and Chesed, are different: the Tikkunei Zohar says that G-d “is not of any of these attributes at all,” and even the higher Chochmah counts before Him as physical action, so they are likened to written letters, whose ink is foreign to the parchment.


רק שנתאחד עם הקלף משא״כ בחי׳ ע״י [עתיק יומין] וא״א נחשבו מבחי׳ א״ס כנ״ל בשם האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] שהוא בחי׳ ממוצע לכך לא נמשלו לאותיות הכתב רק לבחי׳ חקיקה.
and has only become united with the parchment. Whereas the level of Atik Yomin and Arich Anpin is considered of the level of the Infinite One, as mentioned above in the name of the Arizal, of blessed memory, that it is an intermediary; therefore they are likened not to the letters of writing but to the level of engraving.
Ink is united with the parchment but remains foreign to it. Atik Yomin and Arich Anpin, by contrast, count as part of the Infinite One, since, as the Arizal said, Keser is the intermediary; so they are likened to engraving.




21ואף גם שבאמת אינם ג״כ מערך ומהות עצם האור הנמשך מא״ס שהוא פשוט עדיין בתכלית
And even though in truth they too are not of the order and being of the very light drawn from the Infinite One (Ein Sof), which is still utterly simple,
He adds a qualification: Atik and Arich, too, are not the same as the utterly simple light drawn from the Infinite One.


ה״ז [הרי זה] כמשל החקיקה שכשרושמים וחוקקים על האבן טוב ונראה רשימות אין זה כמו עצם הפשוט ממש אך מ״מ אינו דבר זר כמו הדיו כו׳.
this is like the analogy of engraving: when one inscribes and engraves upon a precious stone and markings appear, this is not like the simple substance itself, yet nevertheless it is not a foreign thing like the ink, etc.
Engraving a gemstone also produces marks that are not the stone’s simple substance, yet they are not foreign to it as ink is to parchment.


וכמ״כ [וכמו כן] ע״ס [עשר ספירות] שבכתר עליון אין התחלקותם בבחי׳ הכתר נראית ונגלית ליש ודבר כלל מעצמות אור א״ס מאחר שהכתר יש בו עדיין מבחי׳ תחתונה שבאור א״ס רק שהם עד״מ
So too the Ten Sefiros in the supreme Keser (Keser Elyon): their division, at the level of Keser, is not seen or revealed at all as an entity, a thing [apart] from the essence of the Infinite Light (Or Ein Sof), since Keser still contains something of the lowest level of the Infinite Light; rather, they are, by way of analogy,
So too the Ten Sefiros within Keser do not appear as distinct entities apart from the essence of the Infinite Light, since Keser still holds the lowest level of the Infinite Light.


כמו בחי׳ חקיקה ורושם בעלמא ומיוחדים בעצמות אא״ס [אור אין סוף] (וכמו עד״מ שהשכל הגלוי מתגלה חוץ מהנפש משא״כ כח השכל כלול ומתאחד עם הנפש כו׳ אע״פ [אף על פי] שהנפש עצמה היא למעלה גם מכח השכל כמ״ש במ״א).
like the level of a mere engraving and impression, and they are united with the essence of the Infinite Light (just as, by way of analogy, revealed intellect is revealed outside the soul, whereas the power of intellect is included and united with the soul, etc., although the soul itself is above even the power of intellect, as is explained elsewhere).
They are like a mere engraving, united with the essence of the Infinite Light. The parenthesis gives a human parallel: revealed intellect stands outside the soul, while the power of intellect is merged with the soul, even though the soul itself is higher still.


וזהו בריש הורמנותא דמלכא גליף גליפו. פי׳ בעלות הרצון לפניו להאציל הע״ס [העשר ספירות] אזי מתחלה גליף
This is [the meaning of] “At the very beginning of the King’s authority, He engraved engravings.” That is: when it arose in His will to emanate the Ten Sefiros, then first “He engraved
This is the Zohar’s meaning: when it arose in G-d’s will to emanate the Ten Sefiros, the first step was “He engraved engravings.”


גליפו הוא עד״מ התהוות בחי׳ חקיקה בהאור הפשוט לחקוק שרשי הע״ס [העשר ספירות] והיינו התהוות בחי׳ הכתר כנ״ל שזהו למעלה עדיין מהתהוות אותיות הכתב שהם ע״ס [עשר ספירות] דאצי׳.
engravings”: this is, by way of analogy, the coming into being of the level of engraving in the simple light, to engrave the roots of the Ten Sefiros, that is, the coming into being of the level of Keser, as mentioned above, which is still above the coming into being of the letters of writing, which are the Ten Sefiros of Atzilus (Emanation).
That engraving is the forming, within the simple light, of the roots of the Ten Sefiros, that is, the coming into being of Keser. It comes before, and stands above, the “letters of writing,” the Ten Sefiros of Atzilus.




22ותוכן הענין דבאצי׳ יש בחי׳ כלים ממש לאורות די״ס [די׳ ספירות] דלכך נמשלו לאותיות הכתב מדיו ע״ג [על גבי] קלף לבן שהדיו הוא משל לכלים שאינן ממהות אור הפשוט.
The substance of the matter is that in Atzilus (Emanation) there are actual vessels for the lights of the ten Sefiros; that is why they are likened to letters of writing, in ink upon white parchment, the ink being an analogy for the vessels, which are not of the being of the simple light.
Why Atzilus is “writing”: in Atzilus the Sefiros have actual vessels for their lights, and the vessels, like ink, are not of the nature of the simple light.


משא״כ בע״י [בעתיק יומין] וא״א הגם שיש בהם שרש לכלים די״ס [די׳ ספירות] אין הכלים ניכרים ונתגלים בהם עדיין אלא בהעלם גדול ונמשלו לאותיות החקיקה שאין כאן דבר זר כדיו כו׳.
This is not so in Atik Yomin and Arich Anpin: although there is in them a root for the vessels of the ten Sefiros, the vessels are not yet discernible and revealed in them, except in great concealment; so they are likened to the letters of engraving, where there is no foreign thing like ink, etc.
In Atik Yomin and Arich Anpin there is only a root for the vessels, deeply hidden and not yet discernible. So there is nothing foreign there like ink, and they are likened to engraving.


(ועמ״ש מזה ע״פ זאת חקת התורה)36 ומ״מ הגליפו לאהיה רק בטה״ע [בטהירו עילאה] שהוא הארה בעלמא הנמשכת מאורו ית׳ הפשוט.
(See what is written about this on the verse “This is the statute of the Torah.”) Nevertheless, the engraving was only in the supernal brightness (tehiru ila’ah), which is a mere radiance drawn from His simple light, blessed be He.
The reader is referred to the discourse on “This is the statute of the Torah.” Even so, the engraving took place only in the supernal brightness, a mere radiance of G-d’s simple light.


שבחי׳ הארה זו היא ג״כ פשוט בתכלית הפשיטות ובה נחקקו בחי׳ הי״ס [הי׳ ספירות] דכתר אבל באור א״ס עצמו לא שייך כלל בחי׳ חקיקה וגליפו ח״ו [חס ושלום].
This radiance too is utterly simple, and in it the ten Sefiros of Keser (the Crown) were engraved; but in the Infinite Light (Or Ein Sof) itself engraving and inscription do not apply at all, G-d forbid.
That radiance is itself utterly simple, and in it the ten Sefiros of Keser were engraved. In the Infinite Light itself, engraving does not apply at all.




Section 4 · ¶23–24
The Written Torah and the Tablets
23וזהו ג״כ כללות ההפרש בין תורה שבכתב למכתב הלוחות כי פי׳ תורה שבכתב היינו שנתלבשה באותיות הכתב
This is also, in general, the difference between the Written Torah and the writing of the Tablets. For the meaning of “the Written Torah” is that it was clothed in the letters of writing,
This also explains, in general, how the Written Torah differs from the writing on the Tablets: the Written Torah is the Torah as it has been clothed in letters of writing.


כי התורה עצמה היא למעלה מהכתב כי תורה היא מבחי׳ יסוד אבא שעדיין יש בו הארת א״ס שמלובש בכתר כמ״ש ה׳ בחכמה37 ונק׳ בשם עדן
for the Torah itself is above writing, since the Torah is from the level of Yesod (foundation) of Abba, in which there is still the radiance of the Infinite One (Ein Sof) that is clothed in Keser (the Crown), as it is written, “Havayah, with Chochmah,” and it is called by the name Eden;
The Torah in itself is higher than writing. It comes from the Yesod of Abba, the channel of Chochmah, which still holds the radiance of the Infinite One that is clothed in Keser, as the verse “Havayah, with Chochmah [founded the earth]” indicates. This level of Chochmah is called “Eden.”


רק שנתלבשה בבינה ששם הוא בחי׳ אותיות וכמ״ש מזה בביאור ע״פ ועשית ציץ3839 גבי ופתחת.
only, it was clothed in Binah (understanding), where there is the level of letters, as is written about this in the explanation on the verse “And you shall make a tzitz,” regarding “and you shall engrave.”
The Torah became letters only when it was clothed in Binah, where letters exist. Torah Ohr explains this on the verse “And you shall make a tzitz,” where Chochmah is described as a formless flash and only Binah has letters.




24והיינו ג״ן סדרים דאורייתא נמשכים מבחי׳ נהר היוצא מעדן40 וגם האותיות אלו שהן הכלים הרי איהו וגרמוהי חד בהון41 כו׳. אמנם הלוחות שרשם בבחי׳ כתר עליון.
That is, the fifty-three portions of the Torah are drawn from the level of “a river going out of Eden.” And also these letters, which are the vessels: “He and His vessels (ihu vegarmohi) are one in them,” etc. But the root of the Tablets is in the level of the supreme Keser (Keser Elyon).
The fifty-three portions of the Torah, a number written ג״ן (“garden”), flow from Binah, “the river going out of Eden” to water the garden. Their letters are vessels, and in Atzilus “He and His vessels are one,” yet the Tablets have a higher root, in the supreme Keser.


וזהו ענין עשרת הדברות שניתנו בחג השבועות לפי שאז הוא ההתגלות והמשכת הכתר מבחי׳ א״א ועתיק יומין ממש בז״א כמבואר בפע״ח [בפרי עץ חיים]
This is the matter of the Ten Commandments, which were given on the festival of Shavuos, because then there is the revelation and drawing down of Keser, from the very level of Arich Anpin and Atik Yomin, into Z’eir Anpin, as is explained in Pri Etz Chaim.
That is why the Ten Commandments were given on Shavuos: on that day Keser, from Arich Anpin and Atik Yomin, is revealed and drawn down into Z’eir Anpin, as Pri Etz Chaim explains.


כי כל ימי הספירה הוא הגדלת המוחין דז״א בהשלמת מוחין דאו״א [דאבא ואימא] המתלבשים בז״א גדלות ראשון וגדלות שני.
For all the days of the Counting [of the Omer] are the growth of the intellect (mochin) of Z’eir Anpin, in the completion of the mochin of Abba and Imma that are clothed in Z’eir Anpin: the first state of maturity and the second state of maturity.
During the days of counting the Omer, the intellect (mochin) of Z’eir Anpin grows, as it receives the mochin of Abba and Imma in two stages of maturity.


אך בשבועות מאיר בו בחי׳ גלגלתא שהוא בחי׳ הכתר שמקבל מא״א [מאריך אנפין] וע״י ממש ואז דוקא ניתנו שני הלוחות
But on Shavuos there shines in it the level of the Gulgalta (“skull”), which is the level of Keser, which receives from Arich Anpin and Atik Yomin themselves; and specifically then were the two Tablets given,
On Shavuos something higher shines in Z’eir Anpin: the Gulgalta, the “skull,” the level of Keser, which receives directly from Arich Anpin and Atik Yomin. Precisely then the Tablets were given.


שבהם עשרת הדברות ע״כ היה המכתב חרות על הלוחות בחי׳ אותיות החקיקה כמו שהוא בחי׳ ומדרגת הכתר שהיא בחי׳ גליף גליפו בט הירו עילאה כנ״ל.
on which were the Ten Commandments. Therefore “the writing” was “engraved upon the Tablets,” the level of the letters of engraving, as is the level and rank of Keser, which is the level of “He engraved engravings in the supernal brightness,” as mentioned above.
So the writing on the Tablets was engraved, matching the level of Keser, the Zohar’s “He engraved engravings in the supernal brightness.”


(ולכן יש ג״כ תר״ך אותיות בעשרת הדברות כמנין כתר וכמ״ש הרמ״ז [הרב משה זכות] פ׳ אמור ד׳ צ״ו ע״ב וברבות נשא פי״ג איתא תרי״ג אותיות יש42 מן אנכי עד אשר לרעך ושבעה יתירות כנגד שבעה ימי בראשית43 עכ״ל [עד כאן לשונו]):
(That is also why there are six hundred and twenty letters in the Ten Commandments, the numerical value of Keser, as the Ramaz writes on Parshas Emor, folio 96b. And in Rabbah on Nasso, chapter 13, it says: “There are six hundred and thirteen letters from ‘I am’ until ‘which is your neighbor’s,’ and seven extra, corresponding to the seven days of Creation”; end of quote.)
A sign of this: the Ten Commandments contain 620 letters, the numerical value of כתר (Keser), as the Ramaz notes. The Midrash counts 613 letters from “I am” to “which is your neighbor’s,” corresponding to the 613 mitzvos, and seven more for the seven days of Creation, making 620.




Section 5 · ¶25–30
The soul’s root beyond the River
25ד ועתה נבוא לביאור הפסוק אם בחקותי תלכו דמבואר לעיל דכיון דתלת קשרין אינון44 כו׳ ע״כ כמו שבתורה יש ב׳ בחי׳ הנ״ל כתיבה וחקיקה דהיינו התושב״כ [התורה שבכתב] והלוחות
4. Now we come to the explanation of the verse “If you walk in My statutes.” As was explained above, since “there are three bonds,” etc., therefore, just as in the Torah there are the two levels mentioned above, writing and engraving, that is, the Written Torah and the Tablets,
Section 4 turns to the verse itself. The preceding discourse cited the Zohar’s teaching that the Holy One, blessed be He, the Torah and Israel are three bonds tied together, so whatever is in the Torah has its counterpart in Israel. Since the Torah has both writing, the Written Torah, and engraving, the Tablets, Israel has both as well.


כמו כן בכל ניצוץ ונפש אלקית יש ג״כ ב׳ בחי׳ אלו אותיות החקוקים ואותיות הכתובים דהנה אנו אומרים נשמה שנתת בי טהורה היא4546 אתה בראתה כו׳,
so too in every spark and G-dly soul there are also these two levels, engraved letters and written letters. For we say, “The soul that You have given within me, it is pure; You created it,” etc.
Every G-dly soul, every “spark,” likewise has engraved letters and written letters. The morning blessing hints at this: “The soul that You have given within me, it is pure; You created it.”


וידוע הקושיא איך שייך לומר טהורה היא קודם שבראתה ואיפכא הל״ל [הוה ליה למימר] אתה בראתה טהורה היא כו׳.
There is a known question: how can one say “it is pure” before “You created it”? It should have said the reverse: “You created it; it is pure,” etc.
The blessing raises a known difficulty. A soul must be created before it can be called pure, so the order should seem to be “You created it; it is pure.”


והענין יובן בהקדים47 ביאור הפסוק (ביהושע כ״ד ב׳) ויאמר יהושע אל כל העם כה אמר ה׳ אלהי ישראל בעבר הנהר ישבו אבותיכם מעולם48 כו׳
The matter will be understood by first explaining the verse (in Joshua 24:2), “And Yehoshua said to all the people: Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old,” etc.,
To answer, he first explains Yehoshua’s words to the people: “Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old.”


ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען49 ומבואר הקושיא ע״ז בזהר (פ׳ אמור צ״ח ב׳)
“and I took your father Avraham from beyond the River and led him through all the land of Canaan.” The question on this is set out in the Zohar (Parshas Emor, 98b):
The passage continues, “I took your father Avraham from beyond the River and led him through all the land of Canaan.” The Zohar raises a question about these verses.


מאי קמ״ל [קא משמע לן] בזה וכי כל ישראל לא ידעו זה50 ומלשון הפסוק נראה שהוא דבר גדול ומחודש אפילו לגבי יהושע עד שצריך שה׳ יאמר אותו.
what does this teach us? Did not all Israel know this? Yet from the wording of the verse it appears to be a great and novel matter, even for Yehoshua, so much so that G-d had to say it.
Every Jew knew where Avraham came from, so what is the verse teaching? Its tone suggests a great and new revelation, one that G-d Himself had to announce, even to Yehoshua.


ותירץ בזה״ק [בזהר הקדוש]51 כי באמת דבר גדול דיבר הנביא בהודעה זו והוא ע״ד ישראל עלו במחשבה52535455 דהכוונה ששרשם נמשך מבחי׳ מחשבה סתימאה דא״א
The holy Zohar answers that the prophet truly spoke of a great matter in this announcement. It is along the lines of “Israel arose in thought,” meaning that their root is drawn from the level of the hidden thought of Arich Anpin,
The Zohar answers that the prophet was announcing something great. The Alter Rebbe connects it with the Sages’ saying “Israel arose in thought”: the root of Israel’s souls lies in the hidden thought of Arich Anpin.


שהיא למעלה מעלה מבחי׳ סתם מחשבה עילאה ותתאה. דהיינו כי מחשבה תתאה הוא שחושב מה שמדבר.
which is far, far above the level of higher and lower thought as such. That is: lower thought is when one thinks what one is saying.
This hidden thought is far above ordinary thought, whether higher or lower. As explained earlier, lower thought is thinking the words one is about to say.




26ומחשבה עילאה היא מחשבת השכל. וכ״ז [וכל זה] הנמשל למעלה בבחי׳ ע״ס [עשר ספירות] דאצי׳ הנה אפי׳ [אפילו] מחשבה עילאה הוא בחי׳ בינה.
And higher thought is the thinking of the concept. And all this, as it is represented Above, in the level of the Ten Sefiros of Atzilus (Emanation): even higher thought is the level of Binah (understanding).
Higher thought is thinking the concept itself. Among the Ten Sefiros of Atzilus, even higher thought corresponds only to Binah.


והוא הנק׳ נהר היוצא מעדן56 כי המחשבה אינה נחה כמו שהנהר נמשך תמיד ונמשכת מעדן היא בחי׳ ח״ע [חכמה עילאה].
It is what is called “a river going out of Eden,” for thought does not rest, just as a river flows continually; and it is drawn from Eden, which is the level of the higher Chochmah (wisdom).
Binah is called “the river going out of Eden,” because thought never rests but flows like a river. Its source, Eden, is the higher Chochmah.


אמנם ענין עלו במחשבה הוא בחי׳ ח״ס [חכמה סתימאה] דא״א שלמעלה מעלה מח״ע [מחכמה עילאה] דאצי׳ כדלעיל באריכות בפי׳ שתוק כך עלה במחשבה.
But the matter of “arose in thought” is the level of the hidden Chochmah of Arich Anpin, which is far, far above the higher Chochmah of Atzilus, as explained above at length in the explanation of “Be silent; thus it arose in thought.”
“Arose in thought,” however, refers to the hidden Chochmah of Arich Anpin, far above the higher Chochmah of Atzilus, as explained earlier in connection with “Be silent; thus it arose in thought.”


וא״כ אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] עלו במחשבה היינו ששרש נשמתם מושרש ונמשך מבחי׳ מחשבה סתימאה דא״א שלמעלה מחו״ב [מחכמה ובינה] דאצי׳
If so, the saying of our Sages, of blessed memory, “they arose in thought,” means that the root of their souls is rooted in and drawn from the level of the hidden thought of Arich Anpin, which is above Chochmah and Binah of Atzilus
So when the Sages say Israel “arose in thought,” they mean that the root of Jewish souls is in the hidden thought of Arich Anpin, above Chochmah and Binah of Atzilus.


(ועיין בזהר פ׳ נח דף ס״ה ע״א ובפרדס בעה״כ [בערכי הכינויים] ערך מחשבה).57 וזהו ג״כ ענין הודעה זו שהודיעם ה׳ איך כי בעבר הנהר ישבו אבותיכם מעולם.
(and see the Zohar, Parshas Noach, folio 65a, and the Pardes, Erchei HaKinuyim, entry “Machshavah”). This is also the matter of this announcement that G-d made to them, how “your fathers dwelt beyond the River of old”:
The parenthesis refers to the Zohar and to the part of the Pardes that explains Kabbalistic terms, under “thought.” This same root is what G-d announced through Yehoshua: “Your fathers dwelt beyond the River of old.”


ר״ל [רוצה לומר] ששרשם נמשך מבחי׳ שלמעלה מבחי׳ נהר היוצא מעדן שהיא בחי׳ בינה. כי פי׳ בעבר ר״ל [רוצה לומר] בעבר השני כשעוברים הנהר ובעבר השני שם ישבו אבותיכם.
that is to say, their root is drawn from a level above the level of “a river going out of Eden,” which is the level of Binah. For “beyond” (be’ever) means on the other side, when one crosses the river; on the other side, there “your fathers dwelt.”
The “River” is Binah, “the river going out of Eden.” “Beyond the River” means its far side, the side one reaches by crossing it; there, above Binah, the Patriarchs “dwelt.”




27והיינו בבחי׳ א״א שלמעלה מהאצי׳ כי פרסא מפסיק בינו לאצי׳ כמ״ש במ״א בענין עד הגל5859 כו׳ ומעבר להפרסא מושרשים האבות.
That is, in the level of Arich Anpin, which is above Atzilus (Emanation), for a curtain (parsa) divides between it and Atzilus, as is explained elsewhere on “The heap is witness,” etc. And beyond the curtain the Patriarchs are rooted.
The far side of the River is Arich Anpin, above Atzilus and separated from it by a “curtain” (parsa), as explained elsewhere on the boundary heap between Yaakov and Lavan, “The heap is witness.” The Patriarchs are rooted beyond that curtain.


והענין כי ידוע דאברהם יצחק ויעקב הם בחי׳ חג״ת [חסד גבורה תפארת] אמנם שרשם הוא בחי׳ חג״ת [חסד גבורה תפארת] דא״א.60
The matter is this: it is known that Avraham, Yitzchak and Yaakov are the levels of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); but their root is the level of Chesed, Gevurah and Tiferes of Arich Anpin.
Avraham, Yitzchak and Yaakov embody Chesed, Gevurah and Tiferes: love, awe and compassion. Their root, however, is the Chesed, Gevurah and Tiferes of Arich Anpin, above Atzilus.




28והוא ענין טורי נהורא וטורי חשוכא61 הנזכר בזהר62 דהיינו חג״ת [חסד גבורה תפארת] דאצי׳ נק׳ טורי נהורא והם בחי׳ המדות הנמשכים מן השכל וההתבוננות שע״י השכל וההתבוננות נולד האהבה או היראה,
This is the matter of “mountains of light” and “mountains of darkness” mentioned in the Zohar. That is: Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of Atzilus (Emanation) are called “mountains of light,” and they are the level of the emotive attributes (middos) drawn from intellect and contemplation, for through intellect and contemplation love or awe is born.
The Zohar speaks of “mountains of light” and “mountains of darkness.” The mountains of light are Chesed, Gevurah and Tiferes of Atzilus: emotions born of understanding and contemplation, as when reflecting on G-d produces love or awe.


אך יש בחי׳ אהבה רבה שלמעלה מהשכל ונק׳ טורי חשוכא שהם המדות הכלולים בהרצון שלמעלה מהשכל וכענין שתוק כך עלה במחשבה כו׳.
But there is a level of great love (ahavah rabbah) that is above intellect, and it is called “mountains of darkness”: these are the attributes included in the will (ratzon) that is above intellect, as in “Be silent; thus it arose in thought,” etc.
The mountains of darkness are a great love above intellect: emotions contained within the will that transcends understanding. They are “dark” in that understanding cannot reach them, like the answer “Be silent; thus it arose in thought.”


וזהו ענין ג׳ ידות63 יד הגדולה64 ויד החזקה6566 ויד הרמה67 וכנודע שבחי׳ חו״ג [חסד וגבורה] דא״א מתלבשים באו״א [באבא ואימא] ומהם נמשך אח״כ בחג״ת [בחסד גבורה תפארת] דאצי׳.
This is the matter of the three “hands”: “the great hand,” “the strong hand” and “the high hand.” As is known, the level of Chesed and Gevurah of Arich Anpin is clothed in Abba and Imma, and from them it is afterward drawn into Chesed, Gevurah and Tiferes of Atzilus.
This is the meaning of the Torah’s three “hands”: the great hand, the strong hand and the high hand. As is known, Chesed and Gevurah of Arich Anpin are clothed in Abba and Imma, and through them reach Chesed, Gevurah and Tiferes of Atzilus.




29והנה המדות שלמעלה מהשכל הם בבחי׳ התכללות מאד וכנ״ל שבכתר אין שייך התחלקות עדיין.
Now, the attributes (middos) that are above intellect are in a state of great inter-inclusion, as mentioned above, that in Keser (the Crown) division does not yet apply.
Emotions that transcend intellect are not yet divided into separate attributes; each contains the others, for in Keser there is no division.


וזהו ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען68 פי׳ ארץ כנען הוא המל׳ דאצי׳ לשון תגר וסוחר ולשון הכנעה כמ״ש במ״א.69
This is [the meaning of] “And I took your father Avraham from beyond the River and led him through all the land of Canaan.” That is: “the land of Canaan” is the Malchus (sovereignty) of Atzilus (Emanation), a term meaning “merchant” and “trader,” and a term of submission (hachna’ah), as is explained elsewhere.
Now the next verse: “I took your father Avraham from beyond the River and led him through all the land of Canaan.” The land of Canaan is Malchus of Atzilus; the word can mean “merchant,” and it is also related to hachna’ah, submission, as explained elsewhere.


והכוונה שהמשיך את האבות משרשם שבעבר הנהר לירד למטה בכל האצי׳ (דהיינו כנ״ל שחג״ת [שחסד גבורה תפארת] דא״א מתלבשים באו״א [באבא ואימא] ומשם בזו״נ [בזעיר אנפין ונוקבא])
The intent is that He drew the Patriarchs from their root beyond the River, to descend below through all of Atzilus (that is, as mentioned above, the Chesed, Gevurah and Tiferes of Arich Anpin are clothed in Abba and Imma, and from there in Z’eir Anpin and Nukva),
G-d drew the Patriarchs down from their root beyond the River through all of Atzilus: from Arich Anpin into Abba and Imma, and from there into Z’eir Anpin and Nukva.


עד המל׳ כדי להתלבש בבי״ע בגופים בעוה״ז לברר ברורי רפ״ח נצוצין שנפלו בבי״ע וירידה זו צורך עלייה היא שיעלו הרפ״ח ניצוצות לשרשן ומקורן
down to Malchus, in order to be clothed in Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), in bodies in this world, to refine the refinements of the two hundred and eighty-eight sparks that fell into Beriah, Yetzirah and Asiyah. And this descent is for the sake of ascent: that the two hundred and eighty-eight sparks ascend to their root and source
They descended to Malchus and from there into the lower worlds, Beriah, Yetzirah and Asiyah, into bodies in this world. The purpose was to refine and raise the 288 sparks of holiness that fell into those worlds, so the descent is for the sake of an ascent.


(וכמשנ״ת [וכמו שנתבאר] ענין זה ג״כ בד״ה לך לך70 הנה אב רם הוא שכל הנעלם כו׳) אברהם ע״י בחי׳ האהבה ויצחק בבחי׳ יראה ויעקב בחי׳ רחמנות.
(as this matter was also explained in the discourse beginning “Go forth,” [where] “Av ram” [“exalted father”] is the hidden intellect, etc.): Avraham through the level of love, Yitzchak through the level of awe, and Yaakov through the level of compassion.
This was also explained in the discourse on “Go forth” (Lech Lecha), where Av ram, “exalted father,” is the hidden intellect. Avraham refines the sparks through love, Yitzchak through awe, and Yaakov through compassion.


וזהו ענין אם בחקותי תלכו שהיא בחי׳ ההליכה ממטה למעלה ובפרט העיקר ע״י מדת רחמנות בחי׳ נחלה בלי מצרים71 כו׳
This is the matter of “If you walk in My statutes”: it is the level of “walking” from below upward, and in particular, principally, through the attribute of compassion, the level of “an inheritance without bounds,” etc.
This is the meaning of “If you walk in My statutes”: walking from below upward, back to the root. Above all it happens through compassion, Yaakov’s attribute, which the Sages call “an inheritance without bounds.”


(וכמ״ש במ״א ע״פ המאמר וישב72 ד׳ קפ״א וגבה מאד מסטרא דיעקב73 כו׳ ע״ש וע׳ במ״ש בד״ה כנשר יעיר74 וע׳ לעיל פ׳ ויצא בד״ה והיה הוי׳ לי לאלקים75 כו׳ וכל אשר תתן לי עשר אעשרנו לך76 כו׳).
(As is explained elsewhere on the Zohar’s statement, Vayeshev, folio 181, “And very high: from the side of Yaakov,” etc.; see there. And see what is written in the discourse beginning “As an eagle stirs up,” and see above, Parshas Vayetzei, in the discourse beginning “And Havayah will be my G-d,” etc., “and of all that You give me I will surely tithe to You,” etc.)
The parenthesis cites the Zohar on the verse “He shall be exalted and lifted up and very high”: the word “very” (me’od) is from the side of Yaakov. It also refers to the discourses on “As an eagle stirs up its nest” and on Yaakov’s vow, “Havayah will be my G-d.”


וזהו ג״כ ענין נשמה שנתת בי טהורה היא כי הנה בחי׳ שרשם בעבר הנהר היינו בחי׳ אותיות החקיקה כנ״ל דבחי׳ מחשבה סתימאה נק׳ גליף גליפו בטה״ע [בטהירו עילאה]
This is also the matter of “The soul that You have given within me, it is pure”: for the level of their root, beyond the River, is the level of the letters of engraving, as mentioned above, since the level of hidden thought is called “He engraved engravings in the supernal brightness (tehiru ila’ah).”
The same root explains “The soul that You have given within me, it is pure.” The soul’s root beyond the River is the level of engraved letters, since hidden thought is what the Zohar calls “He engraved engravings in the supernal brightness.”


וזהו פי׳ טהורה היא שנמשכה מבחי׳ טהירו עילאה והיינו ממש ענין בעבר הנהר ישבו אבותיכם.
This is the meaning of “it is pure” (tehorah): that it is drawn from the level of the supernal brightness. And this is exactly the matter of “your fathers dwelt beyond the River.”
“It is pure” (tehorah) alludes to tehiru, the supernal brightness, from which the soul is drawn. This is exactly what “your fathers dwelt beyond the River” means.




30ואח״כ כשירדה למטה כמ״ש ואולך אותו בכל ארץ כנען הוא ענין אתה בראתה יצרתה בחי׳ השתלשלות בי״ע עד שנפחתה בי והשתלשלות זו היינו בחי׳ אותיות הכתב
Afterward, when it descended below, as it is written, “and I led him through all the land of Canaan,” this is the matter of “You created it, You formed it,” the level of the chain of descent (hishtalshelus) through Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), until “You breathed it into me.” And this chain of descent is the level of the letters of writing.
After the soul’s root comes its descent, as in “and I led him through all the land of Canaan.” This is “You created it, You formed it… You breathed it into me”: the soul’s passage down through Beriah, Yetzirah and Asiyah into the body, and that descent is the level of written letters.


נמצא יש בישראל ג״כ ב׳ מדרגות מצד שרשן טהורה היא הם בחי׳ אותיות החקיקה ומצד השתלשלותן למטה בבחי׳ בראתה יצרתה נפחתה בי77 זהו ענין אותיות הכתב.
It follows that in Israel, too, there are two levels: from the side of their root, “it is pure,” they are the level of the letters of engraving; and from the side of their descent below, at the level of “You created it, You formed it, You breathed it into me,” this is the matter of the letters of writing.
So every Jew has two levels. In its root, “it is pure,” the soul is engraved letters, one with its source; in its descent, “You created it, You formed it, You breathed it into me,” it is written letters. This answers the question: “it is pure” comes first because the root precedes the descent.




Section 6 · ¶31–32
Walking in My statutes
31ולהבין ענין ב׳ בחי׳ אלו בעבודת ה׳ הוא כי יש בחי׳ אהבה הנמשכת מצד הבינה והדעת בגדולת ה׳.
To understand these two levels in the service of G-d: there is a level of love that is drawn from Binah (understanding) and Daas (knowledge) of the greatness of G-d.
Now the two levels are applied to the service of G-d. One kind of love for G-d is born of understanding and knowledge, from contemplating His greatness.


אמנם עיקר בחי׳ האהבה אינה מצד הדעת וההתבוננות כי אנו רואים שגדול כח הרצון והאהבה יותר מערך השכל וההתבוננות שהרי אפילו קל שבקלים יכול למסור נפשו על קדש״ה [קדושת השם] שלא מצד ערך ההתבוננות כלל
However, the essential level of love does not come from knowledge and contemplation. For we see that the power of will and love is greater than anything commensurate with intellect and contemplation, since even the lowest of the low can give up his life (mesirus nefesh) for the sanctification of G-d’s Name, not at all by virtue of contemplation.
But love in its essence does not come from contemplation. The proof: even the least worthy Jew is ready to give his life for the sanctification of G-d’s Name, which no amount of contemplation could account for.


נמצא שעצם הרצון בכל נפש לה׳ זהו למעלה מהדעת רק שעובר דרך מעבר ע״י השכל והדעת ולכך בלי התבוננות לא יומשך בגילוי.
It follows that the very will (ratzon) for G-d in every soul is above knowledge; only, it passes through intellect and knowledge as through a passageway, and therefore without contemplation it will not be drawn forth into revelation.
So the essential will for G-d in every soul is above knowledge. It passes through intellect and knowledge on its way out, which is why without contemplation it does not become revealed.


אבל מ״מ עצם שרש הרצון הוא למעלה מהדעת. וזהו מצד בחי׳ נשמה שנתת בי טהורה היא
Nevertheless, the very root of the will is above knowledge. And this is from the level of “The soul that You have given within me, it is pure”
Still, the root of that will is above knowledge. It comes from the soul’s root, of which the blessing says, “it is pure.”


(והיא בחי׳ אהבת הבן אל האב שנתבאר במ״א78 מפני שהוי׳ אלהינו ממש כו׳. וזהו בחינת חטה שאין התינוק יודע7980 כו׳ כמ״ש במ״א).
(and it is the level of the love of a son for his father, which is explained elsewhere, because Havayah is truly our G-d, etc. And this is the level of “wheat,” for “an infant does not know,” etc., as is explained elsewhere).
This is the love of a son for his father, explained elsewhere, which comes because “Havayah is our G-d,” truly our own. It is also linked with “wheat,” after the Sages’ saying that an infant does not know how to call “father” and “mother” until it tastes grain; this too is explained elsewhere.


וזהו אם בחקותי תלכו בחוקים שחקקתי לכם היינו בחי׳ חג״ת [חסד גבורה תפארת] דא״א ששם שרש האבות ע״כ ביכולתם לרעות צאנם ולהביאם למקור זה הנק׳ חקיקות ואז תלכו בבחי׳ מהלך בלתי שיעור וגבול.
This is [the meaning of] “If you walk in My statutes”: in the statutes that I have engraved for you, that is, the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of Arich Anpin, where the root of the Patriarchs is. Therefore they are able to pasture their flock and bring them to this source, which is called “engravings,” and then “you will walk,” at the level of a walking without measure or limit.
So “If you walk in My statutes” means: in the statutes I have engraved for you, the Chesed, Gevurah and Tiferes of Arich Anpin, where the Patriarchs are rooted. The Patriarchs, as shepherds, can lead their flock, the Jewish souls, to that source, and then the soul’s walking is without measure or limit.


וכמ״ש הנה ישכיל עבדי81 כו׳ וגבה מאד ופי׳ מאד בלי גבול היינו בבחי׳ א״ס (ועמ״ש ע״פ הזהר וישב הנ״ל) וזה הגילוי יהיה לע״ל [לעתיד לבוא].
As it is written, “Behold, My servant shall be wise,” etc., “and very high”; and the meaning of “very” (me’od) is without limit, that is, at the level of the Infinite One (Ein Sof) (see what is written on the Zohar on Vayeshev mentioned above). And this revelation will be in the Time to Come.
The verse “Behold, My servant shall be wise… and very high” shows this: “very” (me’od) means without limit, the level of the Infinite One. This revelation belongs to the Time to Come.


והיינו ע״י אהבת בכל מאדך82 בבחי׳ הילוך בתוספת אור דבר יום ביומו וכל א׳ מוכרח לבא אל אמיתית שרשו ומקורו בבחי׳ חג״ת [חסד גבורה תפארת] דא״א הנק׳ בחקותי כי לא ידח ממנו נדח83 ממנו ממש ממהותו ועצמותו ית׳.
That is, through the love of “with all your might” (bechol me’odecha), at the level of walking, with an increase of light, “each day’s matter on its day.” And every one is bound to come to the truth of his root and source, at the level of Chesed, Gevurah and Tiferes of Arich Anpin, which are called “My statutes,” for “the banished one shall not be banished from Him”: truly from Him, from His being and essence, blessed be He.
It is reached through love “with all your might” (bechol me’odecha), with light increasing day by day. Every soul must eventually reach its true root, for, in the verse’s words, “the banished one shall not be banished from Him,” from G-d’s very being and essence.




32ואם לא בדור הזה יבא בגלגול בדור אחר ובפרט בדרא דמלכא משיחא שיתעלו כללות נש״י [נשמות ישראל] בבחי׳ מאד
And if not in this generation, he will come in a reincarnation in another generation, and especially in the generation of King Moshiach, when the souls of Israel as a whole (klalus) will be raised to the level of “very” (me’od).
If a soul does not reach its root in this lifetime, it returns in a later generation, in a reincarnation. Above all, in the generation of Moshiach the souls of Israel as a whole will rise to the level of “very.”


כי בימות המשיח עד תחיית המתים84 יהיה העבודה במצות מעשיות רק שיהיה שלימות העבודה וכמ״ש במ״א ע״פ אוסרי לגפן8586 לכן אז יהיה גבה מאד בחקותי ממש תלכו.
For in the days of Moshiach, until the Resurrection of the Dead, the service will be in practical mitzvos, only there will be the perfection of the service, as is explained elsewhere on the verse “Binding his foal to the vine.” Therefore then there will be “very high”: truly “in My statutes you will walk.”
In the days of Moshiach, until the Resurrection, divine service will still consist of practical mitzvos, but in their full perfection, as explained on the verse “Binding his foal to the vine.” Then “very high” will be fulfilled, and Israel will truly walk “in My statutes.”


והנה מה שאמר אם בחקותי תלכו אין אם אלא לשון תחנונים87 הכוונה בבקשה זו שלא ילכו כנסת ישראל בבחי׳ הילוך הנ״ל כ״א בג׳ חקיקות הללו
Now, as for its saying “If you walk in My statutes”: “If (im) is nothing but a term of entreaty.” The intent of this request is that the Congregation of Israel should walk in the walking mentioned above only in these three engravings
As the Sages said, “If” here is a plea: G-d is entreating Israel. The plea is that the Congregation of Israel walk this path only within these three “engravings.”


(שהם שרש ג׳ אבות שהם שרש ג׳ מדות הקדושות אהוי״ר [אהבה ויראה] ורחמנות ושאר המדות מסתעפים מהם נצח ענף החסד שהוא האהבה כו׳ וכן כל המצות נמשכים מג׳ קוין אלו
(which are the root of the three Patriarchs, who are the root of the three holy attributes (middos), love and awe and compassion; and the other attributes branch out from them, Netzach (victory) being a branch of Chesed (kindness), which is love, etc.; and likewise all the mitzvos are drawn from these three lines,
The three engravings are the root of the three Patriarchs and of the three holy attributes, love, awe and compassion. All the other attributes branch out from them, as Netzach branches from Chesed, and all the mitzvos too are drawn from these three lines.


ולכן נחלקו לג׳ בחי׳ תורה ועבודה וגמ״ח [וגמילות חסדים])8889 ולא בדרך אחרת זולתם כלל וזהו בחקותי שחקקתי דוקא תלכו:
and therefore they are divided into three categories, Torah, service and acts of kindness), and not in any other way besides them at all. This is [the meaning of] “in My statutes,” that I have engraved, specifically, “you shall walk.”
This is why the mitzvos fall into three groups, Torah, service and acts of kindness, the three things on which the world stands. G-d asks that Israel walk in no other way: “in My statutes,” the ones He engraved.




Section 7 · ¶33–36
Keeping My commandments
33ה ואת מצותי תשמרו.90 פי׳ השמירה כדי שיתקיים ההילוך דבכל מאדך בתפלה הוא ע״י המצות שהן בחי׳ כלים מכלים שונים לאור א״ס ב״ה וזהו ויין מלכות רב כיד המלך.91
5. “And keep My commandments.” The meaning: the keeping, so that the walking of “with all your might” in prayer will endure, is through the mitzvos, which are the level of vessels, “vessels of diverse vessels,” for the Infinite Light (Or Ein Sof), blessed be He. This is [the meaning of] “And royal wine in abundance, according to the hand of the king.”
Section 5 turns to the second half of the verse, “and keep My commandments.” The walking of prayer, “with all your might,” must be kept and preserved, and that happens through the mitzvos, which are vessels for the Infinite Light; the Megillah’s “vessels of diverse vessels… and royal wine in abundance” alludes to this.


פי׳ עד״מ היין שא״א לקבלו בלא כלי וכן עד״מ האור שמאיר בפתילה שאם אין פתילה יסתלק האור.92
The meaning, by way of analogy: wine, which cannot be received without a vessel; and likewise, by way of analogy, the light that shines on a wick: if there is no wick, the light departs.
Wine cannot be held without a vessel, and a flame cannot stay alight without a wick: without the wick, the light departs.




34וכן עד״מ בנפש החיונית המחיה אברי הגוף כמו כח הראיה בעין וכח השמיעה באזן שבקלקול הכלי ע״י מכה וכדומה מסתלק אור הראיה מהעין והשמיעה מהאזן עד״מ.
And likewise, by way of analogy, with the vital soul that gives life to the limbs of the body, such as the power of sight in the eye and the power of hearing in the ear: when the vessel is damaged by a blow or the like, the light of sight departs from the eye, and the hearing from the ear, by way of analogy.
The same holds for the vital soul in the body: sight and hearing need healthy organs, and if the eye or the ear is injured, the power departs from it.


וכך עד״ז יובן ענין רמ״ח מ״ע [מצות עשה] רמ״ח אברים דהיינו בחי׳ כלים דז״א לקבל המשכת האור מבחי׳ כתר תר״ך עמודי אור9394
In the same way will be understood the matter of the two hundred and forty-eight positive commandments, the two hundred and forty-eight limbs, that is, the level of the vessels of Z’eir Anpin, to receive the drawing down of the light from the level of Keser (the Crown), the six hundred and twenty pillars of light,
So the 248 positive commandments correspond to 248 “limbs,” the vessels of Z’eir Anpin, which receive the light drawn from Keser, called the “620 pillars of light.”


שהם תרי״ג מצות דאורייתא ושבע מצות דרבנן שיומשך ויתפשט בכלים ואברים דז״א ומשם יומשך בבי״ע ובלעדי הכלים הי׳ [היה] מסתלק האור כענין שנאמר כלים רקים אל תמעיטי95 כו׳ וכתיב אין עוד כלי ויעמוד השמן9697 כו׳.
which are the six hundred and thirteen mitzvos of the Torah and the seven mitzvos of the Rabbis, so that it be drawn and spread into the vessels and limbs of Z’eir Anpin, and from there be drawn into Beriah (Creation), Yetzirah (Formation) and Asiyah (Action). Without the vessels the light would depart, as in what is said, “Empty vessels, do not take few,” etc., and it is written, “There is no other vessel; and the oil stopped,” etc.
The 620 are the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis. Through them the light spreads into Z’eir Anpin and then into the lower worlds; without vessels it would depart, as in Elisha’s miracle, where the oil flowed only while there were empty vessels to fill.


(ועמ״ש מזה בביאור ע״פ וקבל היהודים).9899 וזהו ויין מלכות הוא האור שמאיר רב כיד המלך הוא בחי׳ היד הגדולה חסד דאריך כו׳
(See what is written about this in the explanation on the verse “And the Jews accepted.”) And this is [the meaning of] “And royal wine”: it is the light that shines; “in abundance, according to the hand of the king”: it is the level of “the great hand,” the Chesed (kindness) of Arich [Anpin], etc.
The reader is referred to the discourse on “And the Jews accepted.” In the verse, the “royal wine” is the light, and “according to the hand of the king” is “the great hand,” the Chesed of Arich Anpin.


ועל ידי שנכנס יין זה באדם יצא הסוד ואהבה מסותרת ששרשה מבחי׳ האבות אשר שרשן מבחי׳ זו בעבר הנהר כו׳ כנ״ל.
And through this wine entering a person, “the secret comes out,” and [so does] the hidden love, whose root is from the level of the Patriarchs, whose root is from this level beyond the River, etc., as mentioned above.
When this wine enters a person, “the secret comes out,” as the Sages say of wine: the hidden love is revealed, whose root is in the Patriarchs, beyond the River.


אך שצריך להיות בחי׳ כלים מכלים שונים דתורה ומצות שבהן יומשך יין מלכות להיות רב כיד המלך.
Only, there must be the level of vessels, “vessels of diverse vessels,” of Torah and mitzvos, in which the royal wine will be drawn, to be “in abundance, according to the hand of the king.”
But the wine must be received in vessels, the “diverse vessels” of Torah and mitzvos, so that it can flow “in abundance, according to the hand of the king.”




35וזהו ואת מצותי תשמרו פי׳ מצוה לשון צוותא והתחברות והיינו כאשר האור נמשך בכלי אז הוא בבחי׳ התקשרות וצוותא אלינו משא״כ בעודו למעלה נק׳ חקיקה גליף גליפו וכו׳.
This is [the meaning of] “And keep My commandments” (mitzvosai): mitzvah is a term of tzavta, joining and connection. That is, when the light is drawn into a vessel, it is then at the level of a bond and joining with us; whereas while it is still above, it is called engraving, “He engraved engravings,” etc.
“My commandments” (mitzvosai) is read as related to tzavta, joining. When light is drawn into a vessel it becomes bound and joined with us; while it remains above, it is only “engraving.”


וזהו בחוקתי תלכו בתפלה בבחי׳ אהבה ויראה והתעוררות רחמים כו׳ שהם עליות עד בחי׳ חקיקה עליונה אורות דכתר
This is “In My statutes you shall walk”: in prayer, at the level of love and awe (ahavah and yirah) and the arousal of compassion, etc., which are ascents up to the level of the supernal engraving, the lights of Keser (the Crown);
So “In My statutes you shall walk” is the ascent in prayer, through love, awe and the arousal of compassion, up to the supernal engraving, the lights of Keser.


והיינו דוקא ע״י ואת מצותי תשמרו שהן הכלים להמשכת וגילוי אורות הנ״ל שע״י הכלי יתקיים האור והיינו כי צ״ל תמיד בחי׳ העלאה והמשכה כו׳ בחי׳ רצוא ושוב.100
and this is specifically through “And keep My commandments,” which are the vessels for drawing down and revealing the lights mentioned above, for through the vessel the light endures. That is, there must always be the level of raising up and drawing down, etc., the level of “running and returning” (ratzo vashov).
That ascent lasts only through “keep My commandments,” the vessels that draw the lights down and reveal them. There must always be both raising up and drawing down, “running and returning,” as the prophet describes the living creatures of the Chariot.




36ועי״ז ונתנה הארץ יבולה101 הארץ היינו בחי׳ מלכות דאצילות שתתן יבולה בהעלאת מ״נ [מיין נוקבין] דרפ״ח ניצוצין ואח״כ ממילא יומשך בחי׳ ועץ השדה יתן פריו הוא המשכת מ״ד [מיין דוכרין]
Through this, “the land shall give its produce”: “the land” is the level of Malchus (sovereignty) of Atzilus (Emanation), which shall give its produce in the raising of the feminine waters (mayin nukvin) of the two hundred and eighty-eight sparks; and afterward there will automatically be drawn the level of “and the tree of the field shall give its fruit,” which is the drawing down of the masculine waters (mayin duchrin);
The verse continues, “the land shall give its produce, and the tree of the field shall give its fruit.” The land is Malchus of Atzilus: its “produce” is the raising of “feminine waters,” the 288 sparks lifted up from below, and in response comes the “fruit” of the tree, the “masculine waters” drawn down from above.


והיינו שיהיה גילוי אור א״ס ב״ה להיות והתהלכתי בתוככם102 בבחי׳ עץ החיים שמשם יומשכו נשמות עליונות הנקראים פרי צדיק עץ חיים103 (ועיין בזח״א [בזהר חלק א] בראשית דל״ז סע״ב [סוף עמוד ב]. עמ״ש במ״א ע״פ בן פורת יוסף104 כו׳)
that is, that there will be a revelation of the Infinite Light (Or Ein Sof), blessed be He, so that “I will walk among you,” at the level of the Tree of Life, from which lofty souls will be drawn, who are called “the fruit of the righteous is a tree of life” (and see the Zohar, Part I, Bereishis, end of folio 37b; see what is written elsewhere on the verse “Yosef is a fruitful bough,” etc.).
That response is a revelation of the Infinite Light, as a later verse promises, “I will walk among you,” from the level of the Tree of Life. From there come lofty souls, called “the fruit of the righteous,” which “is a tree of life.”


ועמ״ש עוד ע״פ את שבתותי תשמרו105 מענין ירידת הנשמות ממקורם ממחשבה עילאה להתלבש בגופים איך שהיא ירידה צורך עלייה למעלה מעלה כו׳.
And see further what is written on the verse “You shall keep My Shabbosos,” regarding the descent of the souls from their source, from higher thought, to be clothed in bodies, how it is a descent for the sake of an ascent, far, far higher, etc.
The reader is referred to the discourse on “You shall keep My Shabbosos,” which explains that the souls’ descent from higher thought into bodies is for the sake of a far higher ascent.


ועמ״ש בד״ה ושמתי כדכד106 בענין טהרה מביאה לידי קדושה וסד״ה אלה מסעי107108 בענין מסעיהם למוצאיהם.109
And see what is written in the discourse beginning “And I will make your windows of kadkod,” regarding “purity brings to holiness,” and at the end of the discourse beginning “These are the journeys,” regarding “their journeys according to their goings out.”
Also cited are the discourse on “And I will make your windows of kadkod,” on the teaching that purity leads to holiness, and the end of the discourse on “These are the journeys,” on “their journeys according to their goings out.”


(ועיין מענין חרות על הלוחות110111112113114115116117118119120 ברבות משפטים ר״פ ל״ב. כי תשא פמ״א [פרק מ״א / פרשה מ״א]. פקודי פנ״א. ובגמרא עירובין נ״ד א׳. ובזהר ח״ב [חלק ב׳] דף פ״ד דקי״ג ב׳. קי״ד א׳. קפ״ג א׳ מ״ה ע״ב. ח״א [חלק א׳] דל״ז סע״ב [סוף עמוד ב] ודקל״א ב׳. ח״ג [חלק ג׳] ד״ו ע״ב).121
(And on “engraved upon the Tablets,” see Rabbah on Mishpatim, beginning of section 32; Ki Sisa, section 41; Pekudei, section 51; and in the Gemara, Eruvin 54a; and in the Zohar, Part II, folio 84; folio 113b; 114a; 183a; 45b; Part I, end of folio 37b, and folio 131b; Part III, folio 6b.)
This parenthesis gathers sources on “engraved upon the Tablets” in the Midrash, the Talmud and the Zohar. Several of them read charus, “engraved,” as cherus, “freedom”: freedom from the angel of death and from subjugation.


וצויתי את ברכתי122 ברכת המצות כי מצות צריכות כוונה להמשיך בהן האור וכללות הכוונה היא התפלה של כל יום כמ״ש במ״א ע״פ לא הביט און ביעקב123
“And I will command My blessing”: the blessing over the mitzvos. For mitzvos require intention, to draw the light into them, and the intention as a whole (klalus) is the prayer of each day, as is explained elsewhere on the verse “He has not beheld iniquity in Yaakov.”
The verse “And I will command My blessing” (in Parshas Behar) is read as the blessing said over a mitzvah. Mitzvos need intention, to draw the light into them, and the intention as a whole is the daily prayer, as explained on the verse “He has not beheld iniquity in Yaakov.”


וזהו ענין אם בחקותי תלכו שהוא בבחינת התפלה ואחר כך ואת מצותי תשמרו כו׳ ודרך פרט זהו ג״כ ענין ברכות המצות:124
This is the matter of “If you walk in My statutes,” which is at the level of prayer, and afterward “and keep My commandments,” etc.; and in the particular, this is also the matter of the blessings over the mitzvos.
So “If you walk in My statutes” is prayer, and “keep My commandments” follows it. In the particular, the blessing recited over each mitzvah does the same for that mitzvah.



In one’s avodah
Every Jew’s will for G-d is rooted above knowledge, yet without contemplating G-d’s greatness it does not come into the open. In prayer a person should walk, rising day by day in love, awe and compassion toward the engraved root of his soul, and by no other way. Then he must hold that light in the vessels of the mitzvos, for without a vessel the light departs: always rising and drawing down again, with each day’s prayer as the intention for all his mitzvos and the blessing as the intention for each one.
Questions for discussion
	Why does the maamar insist that engraved letters are not identical with the stone’s simple substance, and how does this nuance carry over to Keser and to the soul?
	Why do the letters included in the concept fall short as an analogy, and what does the infant who understands but cannot speak show about where the letters come from?
	What does the story of Moshe and Rabbi Akiva show about the difference between the Chochmah of Atzilus and the hidden Chochmah of Keser?
	How does reading “beyond the River” as the root of the soul answer why the blessing says “it is pure” before “You created it”?
	Why must the walking of prayer be followed by keeping the mitzvos, and what do the images of wine, wick and vessel add?

Sources and references
Notes
Paragraph 2
1“If you walk in My statutes and keep My commandments and do them.” The discourse reads the “walking” as the soul’s ascent and “My statutes” as engraved letters.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2“The Tablets were the work of G-d, and the writing was the writing of G-d, engraved upon the Tablets.” The Alter Rebbe takes the engraved letters of the Tablets as the model of letters that are one with the substance they are in.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
3שהנפש מלאה אותיות
There the Alter Rebbe explains that all things were created through the letters of the Ten Utterances, and that the human soul too is full of letters, since G-d “blew into his nostrils the breath of life,” that is, with the breath of His mouth, which brings everything into being through letters.
Kehot’s noteראה לקמן פ׳ נשא כו, ב. וראה באוה״ת תבוא ע׳ תתרלב.
4ויהי האדם לנפש חי׳
“And Havayah G-d formed man of the dust of the ground, and blew into his nostrils the breath of life, and man became a living soul.” The Alter Rebbe cites it, with Onkelos’s rendering, to show that the soul is full of letters.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
5לרוח ממללא
Onkelos renders “a living soul” as “a speaking spirit,” identifying the life of the human soul with its power of speech.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
6לבוש . . כמ״ש במ״א
The note points to two other discourses for thought and speech as the soul’s garments.
Kehot’s noteראה לקו״ת שה״ש ד, א. בלק סז, ג.
Paragraph 7
7בד״ה שחורה אני
That discourse, on “I am black, yet comely,” builds on the Sages’ teaching that the Torah was given as black fire upon white fire, and applies the same pattern to the World to Come, which was created with the letter yud.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
Paragraph 8
8השמע לאזנך
The Talmud learns from the word “Shema” (“Hear”) that the Shema should be recited audibly: “Let your ears hear what you bring out of your mouth.” The Alter Rebbe uses the phrase to describe lower thought, which thinks the very letters one speaks.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
Paragraph 9
9פתוחי חותם
Kehot’s note points to Exodus 21:13 for these words.
Exodus 21:13שמות כ״א:י״ג
Kehot’s noteשמות כא, יג.
10אותיות מחשבה ודבור הנק׳ לאה ורחל
The note refers back to Likkutei Torah, Metzora 24c, where the sources for thought and speech being called Leah and Rachel are listed.
Kehot’s noteנסמן לעיל (מצורע) כד, ג.
Paragraph 11
11שמבטא אותיות והנקודות הוא למעלה מהשכל המושג ומובן אלא משכל הנעלם וקדמות השכל שבנפש המדברת
In this epistle, on “And David made a name,” the Alter Rebbe explains that the articulation of letters and vowels comes not from grasped intellect but from the hidden and primordial intellect of the speaking soul, which is why an infant who understands everything cannot yet speak. The discourse quotes it almost word for word.
Tanya, Iggeres HaKodesh 5:5–6תניא, אגרת הקדש ה׳:ה׳-ו׳
… וְלֹא לִפְתּוֹחַ כְּלָל וּכְלָל. וְאֵין לְהַאֲרִיךְ בְּדָבָר הַפָּשׁוּט וּמוּבָן וּמוּשְׂכָּל לְכָל מַשְׂכִּיל, שֶׁמִּבְטָא הָאוֹתִיּוֹת וְהַנְּקוּדּוֹת הוּא לְמַעְלָה מֵהַשֵּׂכֶל הַמּוּשָּׂג וּמוּבָן, אֶלָּא מִשֵּׂכֶל הַנֶּעְלָם וְקַדְמוּת הַשֵּׂכֶל שֶׁבַּנֶּפֶשׁ הַמְדַבֶּרֶת, וְלָכֵן אֵין הַתִּינוֹק יָכוֹל לְדַבֵּר, אַף שֶׁמֵּבִין הַכֹּל: אַךְ הָאוֹתִיּוֹת הֵן בִּבְחִינַת חוֹמֶר וְצוּרָה, הַנִּקְרָא פְּנִימִית וְחִיצוֹנִית, כִּי הֲגַם שֶׁמְּקוֹרָן הוּא מִקַּדְמוּת הַשֵּׂכֶל וּרְצוֹן הַנֶּפֶשׁ, זוֹ הִיא בְּחִינַת צוּרַת שִׁינּוּי הַמִּבְטָא שֶׁבְּכ״ב אוֹתִיּוֹת, אֲבָל בְּחִינַת הַחוֹמֶר וְגוּף הִתְהַוּוּתָן, …
Kehot Publication Society (CC-BY-NC)
Paragraph 12
12שמקורן הוא מקדמות השכל ורצון הנפש
Iggeres HaKodesh says that the source of the letters is “the primordial intellect and the will of the soul,” and that this is the form of the twenty-two letters, as distinct from their matter. The discourse uses the same words for the soul’s engraved letters.
Tanya, Iggeres HaKodesh 5:6תניא, אגרת הקדש ה׳:ו׳
אַךְ הָאוֹתִיּוֹת הֵן בִּבְחִינַת חוֹמֶר וְצוּרָה, הַנִּקְרָא פְּנִימִית וְחִיצוֹנִית, כִּי הֲגַם שֶׁמְּקוֹרָן הוּא מִקַּדְמוּת הַשֵּׂכֶל וּרְצוֹן הַנֶּפֶשׁ, זוֹ הִיא בְּחִינַת צוּרַת שִׁינּוּי הַמִּבְטָא שֶׁבְּכ״ב אוֹתִיּוֹת, אֲבָל בְּחִינַת הַחוֹמֶר וְגוּף הִתְהַוּוּתָן, וְהוּא בְּחִינַת חִיצוֹנִיּוּתָן, הוּא הַהֶבֶל הַיּוֹצֵא מֵהַלֵּב, שֶׁמִּמֶּנּוּ מִתְהַוֶּה קוֹל פָּשׁוּט הַיּוֹצֵא מֵהַגָּרוֹן, וְאַחַר כָּךְ נֶחְלָק לְכ״ב הֲבָרוֹת, וּבִיטּוּי כ״ב אוֹתִיּוֹת בְּה׳ מוֹצָאוֹת הַיְדוּעוֹת: אחה״ע מֵהַגָּרוֹן, גיכ״ק מֵהַחֵיךְ כוּ׳. וּמִבְטָא הַהֶבֶל הוּא אוֹת ה׳ ״אָתָא קַלִּילָא כוּ׳״, וְהוּא מְקוֹר הַחוֹמֶר …
Kehot Publication Society (CC-BY-NC)
Paragraph 14
13אין אומר ואין דברים
“There is no utterance and there are no words; their voice is not heard.” The Alter Rebbe borrows the words: without the soul there would be no speech at all.
Psalms 19:4תהילים י״ט:ד׳
אֵין־אֹמֶר וְאֵין דְּבָרִים בְּלִי נִשְׁמָע קוֹלָם:
There is no speech, there are no words, neither is their voice heard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14כל אות שאין גויל מקיף מד׳ רוחותיה פסול
The Talmud rules that any letter not surrounded by parchment on its four sides is invalid. The Alter Rebbe cites the law as a further sign of how the written letter depends on its parchment.
Menachot 29a:17–18מנחות כ״ט א:י״ז-י״ח
אמר רב יהודה אמר רב לא נצרכה אלא לקוצה של יוד והא נמי פשיטא אלא לכאידך דרב יהודה אמר רב דאמר רב יהודה אמר רב כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה אמר אשיאן בר נדבך משמיה דרב יהודה ניקב תוכו של ה״י כשר יריכו פסול א״ר זירא לדידי מפרשה לי מיניה דרב הונא ורבי יעקב אמר לדידי מפרשה לי מיניה דרב יהודה ניקב תוכו של ה״י כשר יריכו אם נשתייר בו כשיעור אות קטנה כשר ואם לאו פסול
Wikisource Talmud Bavli (CC-BY-SA)
15שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The verse names another discourse, where this law of the parchment surrounding each letter is explained.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
16בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The verse is the classic source for G-d creating through speech, that is, through letters.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
17מ״ש . . בריש הרמנותא דמלכא
In the discourse on “This is the statute of the Torah,” the Alter Rebbe reads the Zohar’s “He engraved engravings” as engraving, since the Targum renders “you shall engrave upon it engravings” with the same root.
Kehot’s noteראה לקמן פ׳ חוקת נט, ג. ביאה״ז לצ״צ ע׳ שצח ואילך.
18כעצם השמים לטוהר
“And they saw the G-d of Israel, and under His feet was like a work of sapphire brick, and like the essence of the heavens in purity.” The word for purity, tohar, explains the Zohar’s term tehiru, the supernal brightness.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
19איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
20איהו וגרמוהי חד
The Tikkunei Zohar says that in the ten Sefiros of Atzilus “He and His vessels are one,” unlike the Sefiros of Beriah. The Alter Rebbe grants this, yet likens the Sefiros of Atzilus to written letters compared with Keser.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
21בביאור ע״פ וכעצם השמים לטהר
This is the explanation the text refers to.
Kehot’s noteתו״א עח, ג. נתבאר בארוכה באוה״ת בלק ע׳ תתקסו. אוה״ת ענינים ע׳ קסב.
22מחלוקת המקובלים . . בפרדס שער ג׳
The note refers to this collection of the Alter Rebbe’s maamarim for the dispute among the Kabbalists over whether Keser is counted among the Sefiros.
Kehot’s noteראה מאמרי אדה״ז — ענינים ע׳ קצא. סה״מ תרס״ו ע׳ קמה.
23בע״ח שער מ״א פ״ג
After noting that the discourse’s “Sha’ar 41” follows the numbering of the Shklov printing (Sha’ar 42 in current editions) and that “chapter 3” should read chapter 1, the note refers to Or HaTorah on Balak, where the Arizal’s view of Keser as intermediary is discussed at length.
Kehot’s noteבדפוס שקלאוו תר״ס. [לפננו שער מ״ב] צ״ל פ״א ולא פ״ג [כ]. בארוכה ראה אוה״ת בלק ע׳ תתקסו.
24האצילה את הבחי׳ הב׳ שבו שהוא שרש כל י״ס הנאצלים
The Arizal explains that Keser is an intermediary between the Emanator and the emanated: its lower level of the Infinite One emanates a second level holding the root of all the emanated, and the two, Atik and Arich Anpin, are together called Keser. The discourse cites it as Sha’ar 41, chapter 3: the gate follows the numbering of the Shklov printing (Sha’ar 42 in current editions), and the Kehot note corrects the chapter to 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… בחי׳ דיצירה מלבישין לבריאה וג׳ בחי׳ דעשיה מלבישין ליצירה. ונמצא גופות דעשיה מלבישין כל הבחי׳ כולם ועליהם קליפות דאצי׳ ועליהן קליפין דבריאה ועליהן קליפין דיצירה ועליהם קליפין דעשיה ועליהם מלבישים לבושי והיכלות קדושה דעשיה ועליהן לבושי והיכלי קדושה דיצירה כו׳ עד לבושי והיכלי דא״ק זהו הנלע״ד עתה ויש פי׳ ב׳ והוא שאין הקליפה מקיפין כל האצילות אלא ע״ד שרחל יוצאת מאחורי ז״א ונפרדת ממנו כך הקליפה דאצילות הוא כדמיון אדם א׳ בליעל עומד אחורי אדם דקדושה דאצילות וכשעולה הקדושה דבריאה באצילות אז הקדושה מלבשת לקדושה וקליפה דבריאה מקפת לקליפה …
Sefer Etz Chaim (Public Domain)
25כתר והיא בחי׳ הממוצע
The note says a fuller explanation of Keser as intermediary is found in this manuscript and belongs here.
Song of Songs 7:4שיר השירים ז׳:ד׳
שְׁנֵי שָׁדַיִךְ כִּשְׁנֵי עֳפָרִים תׇּאֳמֵי צְבִיָּה:
Thy two breasts are like two fawns that are twins of a gazelle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteביאור יותר בזה ע׳ ביכעל פערטעל קכו, ב ושייכו׳ לכאן וד״ל [כ]. [המסומן בספריית כ״ק אדמו״ר במס׳ 499 שם נמצא ד״ה להבין מ״ש בע״ח דהכתר הוא ממוצע, ונדפס בס׳ מאמרי אדה״ז-ענינים ע׳ קצא, וראה בהנסמן בהמ״מ שם]. ראה לקמן שה״ש ז, ד ואילך. אוה״ת וישב כרך-ו ודף תתרפח, א. אוה״ת יתרו ע׳ תתלט ואילך. ד״ה וילך תרס״ו ע׳ קסה ואילך. וראה בד״ה תקעו תרס״ג ע׳ לא למה צריכים ממוצע.
26ע״ס הגנוזות . . הגאונים
The note refers to Likkutei Torah, Beha’aloscha 36a, where the sources for the “ten hidden Sefiros” of the Geonim are listed.
Kehot’s noteראה הנסמן לקמן (בהעלותך) לו, א.
27Moshe, shown Rabbi Akiva’s Torah and then his martyrdom, asks, “This is Torah and this is its reward?” and is told, “Be silent; thus it arose in thought before Me.” The Alter Rebbe uses the story to show a reason beyond the Chochmah of Atzilus.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
28שתוק כך עלה במחשבה
The note refers to the Mitteler Rebbe’s explanations of the Zohar for the meaning of “Be silent; thus it arose in thought.”
Kehot’s noteראה ביאה״ז לאדה״א מז, א.
29נובלות ואחוריים דח״ע
In the epistle beginning “He wraps Himself in light,” the Alter Rebbe writes that Moshe’s comprehension was of the “back” of Chochmah, in the sense of “the fallen fruit of the Chochmah Above is Torah.” The discourse cites it for the level of the Written Torah.
Tanya, Iggeres HaKodesh 19:2תניא, אגרת הקדש י״ט:ב׳
אֲבָל לְמַעְלָה מִנֶּצַח־הוֹד־יְסוֹד־מַלְכוּת לֹא הָיְתָה לוֹ שׁוּם הַשָּׂגָה בִּפְנִימִיּוּת, כִּי אִם בִּבְחִינַת אֲחוֹרַיִים דְּחָכְמָה הַמְלוּבָּשִׁים בְּבִינָה, הַמְלוּבֶּשֶׁת וּמִתְפַּשֶּׁטֶת תּוֹךְ פְּנִימִיּוּת דְּנֶצַח־הוֹד־יְסוֹד־מַלְכוּת, בְּסוֹד ״נוֹבְלוֹת חָכְמָה שֶׁלְּמַעְלָה – תּוֹרָה״, שֶׁהִיא בִּבְחִינַת ״זְעֵיר אַנְפִּין״, וּכְדִכְתִיב: ״וְרָאִיתָ אֶת אֲחוֹרָי, וּפָנַי לֹא יֵרָאוּ״, עַיֵּין שָׁם וּבְשַׁעַר הַנְּבוּאָה פֶּרֶק א׳.
Kehot Publication Society (CC-BY-NC)
30באגה״ק  — חכמה
The note refers to a comment of the Rebbe Rashab printed earlier in the Additions, on this point about Iggeres HaKodesh and the level of Chochmah from which the Written Torah comes.
Kehot’s noteראה לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע.
31ויש — יומין
The note refers to the discourse on Parshas Berachah for Atik Yomin as the lowest level of the Infinite One within Keser.
Kehot’s noteוע׳ ברכה לקמן צט, א [כ].
32The opening words of the Zohar on Bereishis: at the start of the King’s will, He engraved engravings in the supernal brightness. The Alter Rebbe reads this engraving as the coming into being of Keser, Atik Yomin and Arich Anpin.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
Paragraph 20
33לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
34לאו מכל אינון מדות איהו כלל
In the prayer of Elijah (Patach Eliyahu) in the introduction to the Tikkunei Zohar, G-d is described as being none of these attributes at all. The Alter Rebbe cites it to show that the Sefiros of Atzilus are not G-d’s own essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
35וח״ע כעשי׳ גופנית נחשבת אצלו ית׳
In chapter 2 Tanya says that the Infinite One is so exalted above Chochmah, Binah and Daas that their very being “is considered like physical action before Him, blessed be He,” as it is written, “You made them all with Chochmah.” Shaar HaYichud VehaEmunah, chapter 9, explains the same verse: Chochmah, the beginning of thought, is the end of action before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש כולם בחכ׳ עשית (תהלים קד, כד). ראה תניא ח״א פ״ב בהגהה. ח״ב פ״ט. ועוד.
Paragraph 22
36ע״פ זאת חקת התורה
There the Alter Rebbe reads chukas haTorah as engraving: the Torah in its root and source is at the level of engraved letters, higher than its being clothed in the level called letters of writing, the Written Torah.
Kehot’s noteלקו״ת חקת נו, א.
Paragraph 23
37ה׳ בחכמה
“Havayah founded the earth with Chochmah; He established the heavens with understanding.” The Alter Rebbe cites it for the radiance of the Infinite One, Havayah, present within Chochmah, the source of the Torah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
38בביאור ע״פ ועשית ציץ
The Kehot note quotes the point made there: “For Chochmah is the level of a flash of lightning and has no form at all; only Binah is something defined, and the level of letters applies to it.” That is why the Torah becomes letters only in Binah.
Kehot’s noteתו״א פד, א ”כי הרי החכמה היא בחי׳ ברק ואין בה שום תמונה, רק בינה היא יש ושייך בה בחי׳ אותיות”.
39ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave upon it, engraved like a seal, ‘Holy to Havayah.’” The verse names the Torah Ohr discourse where the source of letters in Binah is explained.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
40נהר היוצא מעדן
“And a river went out of Eden to water the garden.” The Alter Rebbe reads Eden as Chochmah and the river as Binah, from which the fifty-three (ג״ן) portions of the Torah flow.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41איהו וגרמוהי חד בהון
The Tikkunei Zohar says that in the ten Sefiros of Atzilus “He and His vessels are one in them.” Even so, the letters of the Written Torah are vessels, below the engraved letters of the Tablets.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
42וברבות נשא פי״ג . . תרי״ג אותיות יש
The note refers to this maamar of the Rebbe Rashab for the Midrash’s count of the letters of the Ten Commandments.
Kehot’s noteראה ד״ה ויחי יעקב תרמ״ד ע׳ רכא.
43אותיות יש מן אנכי עד אשר לרעך ושבעה יתירות כנגד שבעה ימי בראשית
The Midrash counts 613 letters in the Ten Commandments from “I am” to “which is your neighbor’s,” corresponding to the 613 mitzvos, with seven extra letters for the seven days of Creation. The Alter Rebbe cites it to show that the total, 620, is the value of Keser.
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
Paragraph 25
44תלת קשרין אינון
The Zohar teaches that three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel. The Alter Rebbe infers that the two kinds of letters in the Torah are found in every soul too.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45נשמה שנתת בי טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת השחר.
46נשמה שנתת בי טהורה היא
The Talmud gives the blessing said on waking: “My G-d, the soul that You have given within me is pure; You formed it within me, You breathed it into me.” The Alter Rebbe asks why “pure” comes before “You created it.”
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
47והענין יובן בהקדים
From this point on, the note says, compare the Rebbe Rashab’s maamar on the same verse from Yehoshua.
Kehot’s noteמכאן ראה ד״ה ויאמר יהושע תרנ״ז ע׳ ס ואילך.
48“And Yehoshua said to all the people: Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old, Terach, the father of Avraham and the father of Nachor.” The Alter Rebbe reads “beyond the River” as the root of the Patriarchs above Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען
“And I took your father Avraham from beyond the River and led him through all the land of Canaan.” The discourse reads it as the drawing down of the Patriarchs from their root into Atzilus and the lower worlds.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכי כל ישראל לא ידעו זה
The Zohar asks about Yehoshua’s words, “Did not all Israel know this, and all the more so Yehoshua?” and answers that the whole Torah is hidden and revealed. The Alter Rebbe explains the hidden meaning as Israel’s root in hidden thought.
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
51ותירץ בזה״ק
The note quotes the Zohar’s answer as the Rebbe Rashab gives it there: the verse tells us of the great goodness the Holy One, blessed be He, did for Israel in choosing them through the Patriarchs and making of them a holy, supernal chariot for His glory.
Kehot’s note”ותירץ שמודיע לנו בזה דטיבו סגי עביד קוב״ה בישראל דאיתרעי בהוא באבהתא ועביד לו רתיכא קדישא עילאה ליקרי׳ כו׳” — סה״מ תרנ״ז ע׳ ס.
52במחשבה — כדלעיל באריכות
The note identifies “as explained above at length” as section 3 of this discourse, where “Be silent; thus it arose in thought” is explained through the hidden Chochmah (paragraphs 16–19).
Kehot’s noteפ״ג [כ].
53עלו במחשבה מבחי׳ מחשבה סתימאה
According to the note, the Rebbe Rashab explains at length there how “arose in thought” refers to hidden thought.
Kehot’s noteנתבאר באריכות בסה״מ תרנ״ז שם ע׳ סד ואילך.
54ישראל עלו במחשבה
The note quotes the Rebbe’s point there: the Sages say “arose” in thought, not merely “were” in thought, meaning that within thought itself Israel are at its most exalted level.
Kehot’s note”עלו דוקא, שאינו אומר היו במחשבה, כ״א עלו במחשבה היינו שבבחינת המחשבה גופא הם בבחי׳ היותר נעלה שבמחשבה” — ד״ה ויאמר יהושע תש״כ (הנחה).
55ישראל עלו במחשבה
The Midrash lists things that preceded the creation of the world, some created and some that “arose in thought,” among them Israel. The Alter Rebbe reads “arose in thought” as the root of the souls in the hidden thought of Arich Anpin.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 26
56נהר היוצא מעדן
“And a river went out of Eden to water the garden.” Eden is Chochmah and the river is Binah, which flows on like thought that never rests.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ובפרדס בעה״כ ערך מחשבה
The note says that the Pardes entry on “thought” cited here is copied in Or HaTorah, Bereishis, vol. 4.
Kehot’s noteנעתק באוה״ת בראשית-ד דף תשמ, ב.
Paragraph 27
58כמ״ש במ״א בענין עד הגל
According to the note, the Siddur discusses there the separation between the level of the “supernal whiteness” (Lavan, whose name means white) and Yaakov, the master of Atzilus.
Kehot’s noteסדור עם דא״ח דש, ד. בהפסק שבין בחי׳ לובן העליון ליעקב בעל האצי׳.
59עד הגל
“This heap is witness, and the pillar is witness, that I will not pass over this heap to you.” Lavan’s boundary heap is read as the curtain dividing Arich Anpin from Atzilus.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60דאברהם יצחק ויעקב . . חג״ת דא״א
The note refers to the sources listed in this encyclopedia of Chabad concepts for the Patriarchs as Chesed, Gevurah and Tiferes of Arich Anpin.
Kehot’s noteראה בהנסמן בספר הערכים-חב״ד כרך א ע׳ יח.
Paragraph 28
61טורי נהורא וטורי חשוכא
The Zohar describes a mountain of darkness and a mountain of light. The Alter Rebbe reads the mountains of light as emotions born of understanding and the mountains of darkness as love above understanding.
Zohar, Pinchas 104:696–105:706ספר הזהר, פנחס ק״ד:תרצ״ו-ק״ה:תש״ו
62טורי נהורא וטורי חשוכא הנזכר בזהר
Besides the Zohar itself, the note refers to a discussion of the mountains of light and of darkness further on in Likkutei Torah, Shir HaShirim.
Kehot’s noteח״ג רמט, ב. ועל״ק בשה״ש טו, ג. [כ].
63שלמעלה — ג׳ ידות
There the three hands are matched with the three Levite families: the great hand, “abundant in kindness,” with the service of the sons of Gershon; the strong hand, “His left hand under my head,” with the sons of Merari; and the high hand, from the word for exaltation, with the sons of Kehas, who carried the Ark and the Tablets.
Kehot’s noteראה לקמן פ׳ נשא כא, ב בארוכה.
64יד הגדולה
“And Israel saw the great hand that Havayah had wielded against Egypt.” It is the first of the three “hands.”
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
65יד החזקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ו, א.
66יד החזקה
“Now you will see what I will do to Pharaoh, for with a strong hand he will send them out.” It is the second of the three “hands.”
Exodus 6:1שמות ו׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה עַתָּה תִרְאֶה אֲשֶׁר אֶעֱשֶׂה לְפַרְעֹה כִּי בְיָד חֲזָקָה יְשַׁלְּחֵם וּבְיָד חֲזָקָה יְגָרְשֵׁם מֵאַרְצוֹ:
And the L-RD said unto Moses: ‘Now shalt thou see what I will do to Pharaoh; for by a strong hand shall he let them go, and by a strong hand shall he drive them out of his land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67יד הרמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יד, ח.
Paragraph 29
68ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען
“And I took your father Avraham from beyond the River and led him through all the land of Canaan.” Here “the land of Canaan” is Malchus of Atzilus, and the leading is the descent of the Patriarchs’ souls into the worlds.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הכנעה כמ״ש במ״א
The note sends the reader to Torah Ohr, Vayishlach, for “Canaan” as submission.
Kehot’s noteראה תו״א כו, ג ואילך, ובהגהות לזה באוה״ת בראשית.
70בד״ה לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, א ואילך.
71נחלה בלי מצרים
The Talmud promises one who delights in Shabbos “an inheritance without bounds,” the inheritance of Yaakov. The Alter Rebbe uses it for Yaakov’s attribute of compassion, which knows no limit.
Shabbat 118a:7–8שבת קי״ח א:ז׳-ח׳
… ״בְּיוֹם בֹּא גּוֹג״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל הַמְעַנֵּג אֶת הַשַּׁבָּת נוֹתְנִין לוֹ נַחֲלָה בְּלִי מְצָרִים, שֶׁנֶּאֱמַר: ״אָז תִּתְעַנַּג עַל ה׳ וְהִרְכַּבְתִּיךָ עַל בׇּמֳתֵי אָרֶץ וְהַאֲכַלְתִּיךָ
William Davidson, Vocalized Aramaic (CC-BY-NC)
72במ״א ע״פ המאמר וישב
The note identifies the explanation “elsewhere” of this Zohar passage as the Mitteler Rebbe’s explanations of the Zohar.
Kehot’s noteביאה״ז לאדה״א כב, ג. ועם הגהות בביאה״ז לצ״צ ע׳ קיח ואילך.
73וגבה מאד מסטרא דיעקב
Expounding “He shall be exalted and lifted up and very high,” the Zohar says: “lifted up,” from the side of Avraham; “high,” from the side of Yitzchak; “very,” from the side of Yaakov. The Alter Rebbe cites it for the boundless ascent through Yaakov’s compassion.
Zohar, Vayeshev 5:44–57ספר הזהר, וישב ה׳:מ״ד-נ״ז
“and lifted up”, from the side of Abraham; “and shall be high”, from the side of Isaac; “very”, from the side of Jacob.
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The verse opens a discourse the Alter Rebbe refers to for the same theme.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והיה הוי׳ לי לאלקים
Yaakov’s vow: “and Havayah will be my G-d.” The verse opens a discourse on Parshas Vayetzei to which the Alter Rebbe refers.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וכל אשר תתן לי עשר אעשרנו לך
“And of all that You give me I will surely tithe to You.” The verse continues Yaakov’s vow, discussed in the same discourse.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
77בראתה יצרתה נפחתה בי
The blessing continues, “You formed it within me, You breathed it into me.” The Alter Rebbe reads these stages as the soul’s descent through the worlds into the body.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 31
78שנתבאר — במ״א
The note refers to a comment of the Rebbe Rashab printed earlier in the Additions, for the love of a son for his father that is explained “elsewhere.”
Kehot’s noteעיין לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע.
79שאין התינוק יודע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מ, סע״א.
80שאין התינוק יודע
Rabbi Yehudah holds that the tree of knowledge was wheat, “for an infant does not know how to call ‘father’ and ‘mother’ until it tastes the taste of grain.” The Alter Rebbe links this “wheat” with the love of a son for his father.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
81הנה ישכל עבדי
“Behold, My servant shall be wise; he shall be exalted and lifted up, and very high.” The Alter Rebbe reads “very” (me’od) as the limitless ascent that will be revealed in the Time to Come.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
82בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Love “with all your might” (me’odecha) is the love without limit through which the soul reaches its root.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
83כי לא ידח ממנו נדח
“And He devises means, so that the banished one shall not be banished from Him.” The Alter Rebbe cites it to show that every soul will ultimately return to its root in G-d.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יד, יד (לבלתי ידח).
Paragraph 32
84בימות המשיח עד תחיית המתים יהי׳ העבודה במצות מעשיות
There the Alter Rebbe writes that the Sages’ saying “mitzvos will be nullified in the Time to Come” refers to the Resurrection of the Dead, but in the days of Moshiach, before the Resurrection, they are not nullified; then the mitzvos will be fulfilled with their inner intentions.
Niddah 61bנדה ס״א ב
Kehot’s noteאגה״ק ססכ״ו. וראה נדה סא, ב.
85ע״פ אוסרי לגפן
There the Alter Rebbe explains that the verse speaks of the days of Moshiach, which are not yet the World to Come after the Resurrection, the time of reward.
Kehot’s noteתו״א מו, א ובאוה״ת לשם.
86אוסרי לגפן
“Binding his foal to the vine, and his donkey’s colt to the choice vine.” Yaakov’s blessing to Yehudah, which the discourse it names reads as referring to the days of Moshiach.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87אין אם אלא לשון תחנונים
On “If you walk in My statutes,” the Talmud says, “If is nothing but a term of entreaty,” G-d pleading with Israel. The Alter Rebbe explains the content of the plea.
Avodah Zarah 5a:20עבודה זרה ה׳ א:כ׳
תָּנוּ רַבָּנַן: ״אִם בְּחֻקֹּתַי תֵּלֵכוּ״, אֵין ״אִם״ אֶלָּא לְשׁוֹן תַּחֲנוּנִים, וְכֵן הוּא אוֹמֵר: ״לוּ עַמִּי שׁוֹמֵעַ לִי [וְגוֹ׳] כִּמְעַט אוֹיְבֵיהֶם אַכְנִיעַ״, וְאוֹמֵר: ״לוּ הִקְשַׁבְתָּ לְמִצְוֹתָי וַיְהִי כַנָּהָר שְׁלוֹמֶךָ וְגוֹ׳ וַיְהִי כַחוֹל זַרְעֶךָ וְצֶאֱצָאֵי מֵעֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
88תורה ועבודה וגמ״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
89תורה ועבודה וגמ״ח
Shimon the Righteous taught that the world stands on three things: Torah, service and acts of kindness. The Alter Rebbe divides all the mitzvos into these three, drawn from the three lines of the Patriarchs.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 33
90ואת מצותי תשמרו
“If you walk in My statutes and keep My commandments and do them.” The discourse now explains the second half of the verse as the mitzvos that preserve the light of prayer.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ויין מלכות רב כיד המלך
At Achashverosh’s feast drinks were served “in vessels of gold, vessels of diverse vessels, and royal wine in abundance, according to the hand of the king.” The Alter Rebbe reads the wine as divine light and the vessels as the mitzvos.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92שאם אין פתילה יסתלק האור
There the Alter Rebbe explains that a flame shines because it takes hold of the wick and consumes it, and the oil is what joins the light to the wick and makes it bright.
Kehot’s noteראה תו״א מ, סע״ב.
Paragraph 34
93כתר . . תר״ך עמודי אור
According to the note, this lexicon of Kabbalistic terms states explicitly that the 620 pillars of light are in Keser.
Kehot’s noteפרדס ש״ח, פ״ג. כמ״ש להדיא במאו״א מערכת תר״ך סנ״ו. ועל״ק מטות (פו, ב). ראה (כ, ב). ח׳ דברים הנ״ל (פג, ג). שה״ש (ב, א. ז, ג. כב, ד ונ׳[סמן] מאדמו״ר) [כ].
94כתר תר״ך עמודי אור
Rabbi Moshe Cordovero discusses the “pillars” within Keser and the number 620, the value of כתר. The Kehot note gives this chapter as the source of the 620 pillars of light.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
אחר שנתעסקנו בפרקים הקודמים בענין הכתר, נבוא בפרק זה לבאר שני הנאצלים ממנו והם חכמה ובינה. ובענין מהותם אם הם דין או רחמים נחלקו המפרשים. יש מש״כ כי החכמה בערך הכתר יש בה קצת דין ובערך בינה היא רחמים, וענין זה נבאר בו לפנים. ויש שכתב שהיא רחמים פשוטים והדין הוא מבינה ולמטה. וי״מ שכתבו הפך ואמרו שהבינה רחמים והחכמה דין והיא סברא זרה תכלית הזרות. וז״ל כשעלה הרצון והמחשבה להבראות העולם אותו הרצון והחפץ הוא גלוי הדבר ואותו הרצון כנוהו המקובלים בלשון מחשבה וכשנאצלה אותה המחשבה נתפרסמה עוקץ של …
Pardes Rimonim (Public Domain)
95ובלעדי — כלים רקים אל תמעיטי
Elisha tells the widow to borrow “empty vessels, do not take few,” for the oil will fill them. The Alter Rebbe cites it to show that light is drawn down only as far as there are vessels to receive it.
II Kings 4:3מלכים ב ד׳:ג׳
וַיֹּאמֶר לְכִי שַׁאֲלִי־לָךְ כֵּלִים מִן־הַחוּץ מֵאֵת כׇּל־[שְׁכֵנָיִךְ] (שכנכי) כֵּלִים רֵקִים אַל־תַּמְעִיטִי:
Then he said: ‘Go, borrow thee vessels abroad of all thy neighbours, even empty vessels; borrow not a few.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ד, ג.
96אין עוד כלי ויעמוד השמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, ו.
97אין עוד כלי ויעמוד השמן
“There is no other vessel,” and the oil stopped. When the vessels ran out, the flow ceased, as the light would depart without the vessels of the mitzvos.
II Kings 4:6מלכים ב ד׳:ו׳
וַיְהִי כִּמְלֹאת הַכֵּלִים וַתֹּאמֶר אֶל־בְּנָהּ הַגִּישָׁה אֵלַי עוֹד כֶּלִי וַיֹּאמֶר אֵלֶיהָ אֵין עוֹד כֶּלִי וַיַּעֲמֹד הַשָּׁמֶן:
And it came to pass, when the vessels were full, that she said unto her son: ‘Bring me yet a vessel.’ And he said unto her: ‘There is not a vessel more.’ And the oil stayed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועמ״ש מזה בביאור ע״פ וקבל היהודים
The note quotes the point made there: “and had there been more vessels, there would have been a greater drawing down of the lights.” The passage explains that in the days of Haman the Jews accepted the Torah completely, through self-sacrifice for the sanctification of G-d’s Name, and so the Infinite Light entered and was drawn down to them.
Kehot’s noteתו״א צז, א ואילך. ושם צז, ב ”ואילו היו עוד כלים היה עוד ריבוי המשכת האורות כו׳”.
99וקבל היהודים
“And the Jews accepted what they had begun to do.” The verse opens the Torah Ohr discourse to which the Alter Rebbe refers.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
100רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash.” The Alter Rebbe uses the phrase for the two movements of service, rising up in prayer and drawing down through the mitzvos.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
101ונתנה הארץ יבולה
“I will give your rains in their season, and the land shall give its produce, and the tree of the field shall give its fruit.” The land is read as Malchus raising the sparks, and the tree’s fruit as the light drawn down in response.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102והתהלכתי בתוככם
“And I will walk among you, and I will be your G-d.” The Alter Rebbe reads it as the revelation of the Infinite Light from the Tree of Life.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103פרי צדיק עץ חיים
“The fruit of the righteous is a tree of life.” The lofty souls drawn from the Tree of Life are called the fruit of the righteous.
Proverbs 11:30משלי י״א:ל׳
פְּרִי־צַדִּיק עֵץ חַיִּים וְלֹקֵחַ נְפָשׁוֹת חָכָם:
The fruit of the righteous is a tree of life; And he that is wise winneth souls.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יא, ל.
104בן פורת יוסף
“Yosef is a fruitful bough.” The verse names the discourse to which the Alter Rebbe refers for this theme.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ע״פ את שבתותי תשמרו
That discourse explains “My Shabbosos” as two Shabbosos, a lower and a higher Shabbos within every Shabbos, after the Sages’ saying that if Israel kept two Shabbosos properly they would be redeemed at once.
Kehot’s noteלעיל מא, א.
106ושמתי כדכד
“And I will make your windows of kadkod (precious stones).” The verse opens the discourse cited for “purity brings to holiness.”
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וסד״ה אלה מסעי
There Moshe’s writing down the journeys is a drawing down from above that gives Israel the power to ascend, since they could not rise by themselves.
Kehot’s noteלקו״ת מסעי צב, א.
108אלה מסעי
“These are the journeys of the children of Israel.” The verse opens the discourse cited at its end.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109מסעיהם למוצאיהם
“And these are their journeys according to their goings out.” The discourse on Masei explains it, the subject to which the Alter Rebbe refers.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110חרות על הלוחות
The Midrash on Mishpatim says that had Israel not made the golden calf there would have been no exile, and the angel of death would not have ruled over them, and it expounds “engraved (charus) upon the Tablets”: Rabbi Yehudah says, free (cherus) from exile; Rabbi Nechemiah, free from the angel of death.
Shemot Rabbah 32:1שמות רבה ל״ב:א׳
… ולא מלאך המות שולט בהן. וכן הוא אומר (שמות לב): והמכתב מכתב אלקים הוא חרות על הלוחות. מהו חרות? ר׳ יהודה ור׳ נחמיה, ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. בשעה שאמרו ישראל כל אשר דבר ה׳ נעשה ונשמע, אמר הקב״ה: אדם הראשון צויתיו מצוה אחת, כדי שיקיימנה והשויתיו למלאכי השרת, שנא׳ (בראשית ג): הן האדם היה כאחד ממנו, אלו שהן עושין ומקיימין תרי״ג מצות, חוץ מן הכללים, ומן הפרטים, ומן הדקדוקים, אינו דין שיהיו הן חיין וקיימין לעולם?! וכן הוא אומר (במדבר כא): …
“Behold, I am sending an angel before you to protect you along the way and to take you to the place that I have prepared” (Exodus 23:20). “Behold, I am sending an angel” – that is what is written: “I had said: You are divine beings” (Psalms 82:6). Had Israel waited for Moses and not performed that act, there would have been no exiles, and the angel of death would not have had dominion over them. Likewise it says, “[The tablets were the work of G-d] and the script was …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
111חרות על הלוחות
The Midrash on Ki Sisa brings the same teaching on “engraved upon the Tablets,” in the names of Rabbi Yehudah, Rabbi Nechemiah and the Sages.
Shemot Rabbah 41:7שמות רבה מ״א:ז׳
… אוי להם לבריות מעלבונה של תורה, שכל מי שאינו עוסק תדיר בתורה, הרי זה נזוף להקב״ה, שנאמר: והלוחות מעשה אלקים המה חרות על הלוחות. מהו חָרוּת? ר׳ יהודה ור׳ ירמיה ורבנן ר׳ יהודה אומר: אל תקרי חָרוּת אלא חֵרוּת מן גליות. ר׳ נחמיה אומר: חירות ממלאך המות. ורבותינו אומרים: חירות מן היסורין. אמר רבי אלעזר בנו של ר׳ יוסי הגלילי: אם יבא מלאך המות ויאמר לפני הקב״ה: על חנם בראתני בעולם?! הוא אומר: על כל אומה שבעולם השלטתי אותך, חוץ מאומה זו, שנתתי לה חירות. הוי, חרות על הלוחות. …
“The tablets were the work of G-d and the writing was the writing of G-d, engraved on the tablets” (Exodus 32:16). “The tablets were the work of G-d.” Rabbi Yehoshua ben Levi said: Each and every day, a Divine Voice emerges from Mount Ḥorev and proclaims: ‘Woe unto the creations for the affront to the Torah, as anyone who does not regularly engage in the Torah is ostracized from before the Holy One blessed be He,’ as it is stated: “The tablets were the work of G-d.”; see Tanḥuma, Ki …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112חרות על הלוחות
The Midrash on Pekudei says that when the Torah was given, Israel were not fit to be ruled by the angel of death, as it says “engraved upon the Tablets”: free from exile, and free from the angel of death.
Shemot Rabbah 51:8שמות רבה נ״א:ח׳
דבר אחר: אלה פקודי המשכן מהו אלה? בשעה שנתן הקדוש ברוך הוא התורה לישראל, לא היו ראוים שישלוט מלאך המות בהם, שנאמר (שמות לב): חרות על הלוחות. מהו חרות? ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. אמר רבי פנחס בן חמא בשם ר״י בשם רבי אליעזר בנו של רבי יוסי הגלילי: אמר הקב״ה: אם יבא מלאך המות ויאמר לי: למה נבראתי, אני אומר לו: סטטיונר בראתיך על העובדי כוכבים ולא על בני, שכיון שקבלו התורה, הלבישם הקב״ה מזיו הדרו. ומה היה הלבוש? רבי יוחנן אומר: …
Another matter: “These are the reckonings of the Tabernacle” – what are “these”? When the Holy One blessed be He gave the Torah to Israel, they did not warrant having the angel of death have dominion over them, as it is stated: “Engraved [ḥarut] on the tablets” (Exodus 32:16). What is ḥarut? Rabbi Yehuda says: Freedom [ḥerut] from exile. Rabbi Neḥemya says: Freedom from the angel of death. Rabbi Pinḥas ben Ḥama said in the name of Rabbi Yoḥanan in the name of Rabbi Eliezer son of Rabbi Yosei HaGelili: …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
113חרות על הלוחות
On Yisro the Zohar brings Rabbi Yehudah’s view that the letters of “engraved upon the Tablets” were bored through the stones and could be seen from both sides. The text gives only folio 84; the passage is on 84b.
Zohar, Yitro 21:367–378ספר הזהר, יתרו כ״א:שס״ז-שע״ח
Said R. Judah: ‘When it says that the “writing was… graven upon the tablets” (Ex. 32, 16), it means that the tablets were pierced, so that the writing could be seen from either side; the writing formed an engraving within an engraving.’ According to R. Abba, it was possible from one side to see the other side, and read the writing thereon.
The Zohar; London, Soncino Press, 1933 (Public Domain)
114חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Mishpatim 3:355–364ספר הזהר, משפטים ג׳:שנ״ה-שס״ד
As to the words “graven upon the tables” (harut’al ha-luhoth), it has already been pointed out that this phrase contains an allusion to heruth-that is, freedom. Freedom from what? From the angel of death, from subjection to the kingdoms of this world, from all things earthly and from all things evil. And what is freedom? It is the seal of the world to come, in which is every kind of freedom. Had not the tablets been broken, the world would not have suffered as it subsequently did, and the Israelites …
The Zohar; London, Soncino Press, 1933 (Public Domain)
115חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Mishpatim 3:364–370ספר הזהר, משפטים ג׳:שס״ד-ש״ע
As to the words “graven upon the tables” (harut’al ha-luhoth), it has already been pointed out that this phrase contains an allusion to heruth-that is, freedom. Freedom from what? From the angel of death, from subjection to the kingdoms of this world, from all things earthly and from all things evil. And what is freedom? It is the seal of the world to come, in which is every kind of freedom. Had not the tablets been broken, the world would not have suffered as it subsequently did, and the Israelites …
The Zohar; London, Soncino Press, 1933 (Public Domain)
116חרות על הלוחות
The Zohar says that the Torah that comes from there is called freedom, as it is written, “engraved upon the Tablets”: do not read charus but cherus.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
Similarly, it is written: “And ye shall hallow the fiftieth year and proclaim freedom throughout all the land” (Lev. 25, 10). Freedom emanates from this fiftieth year to all, and because of this the Torah which proceeded from that fiftieth day is called “Freedom”. Concerning this it is written, “Graven (haruth) upon the tablets”, which word haruth contains the same letters as heruth, which is Freedom, and the Decalogue, which is the essence of the Law, is thus given its due appellation, because whatever this supernal day brings forth is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Beshalach 2:28–3:39ספר הזהר, בשלח ב׳:כ״ח-ג׳:ל״ט
Nay, but for that sin Israel would have been, then and forever, that which the Holy One had ordained them to be; namely, pure as the angels and free from all evil: free from death and free from the dominion of earthly powers.
The Zohar; London, Soncino Press, 1933 (Public Domain)
118חרות על הלוחות
The Zohar reads “engraved upon the Tablets” as freedom from the angel of death, for the Tree of Life was drawn down below, had Israel not sinned.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
R. Eleazar said that the word beshagam (for that he) signifies Moses, who caused the moon to shine, and this enabled men to abide in the world for great length of days. AND HIS DAYS SHALL BE A HUNDRED AND TWENTY YEARS. This is an allusion to Moses, through whose agency the Law was given and who thus bestowed life on men from the tree of life. And in truth had Israel not sinned, they would have been proof against death, since the tree of life had been brought down …
The Zohar; London, Soncino Press, 1933 (Public Domain)
119חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Chayei Sara 19:214–21:221ספר הזהר, חיי שרה י״ט:רי״ד-כ״א:רכ״א
Such a one also obtains deliverance from the angel of death, who has no power over him. (You may object, What of the martyrs who suffered in times of persecution, such as R. Akibah and his colleagues? These suffered, however, under a special decree from on high in accordance with a special purpose.) Assuredly, had Adam held fast to the tree of life, which is nothing else but the Torah, he would not have brought death upon himself and upon the rest of the world. Hence, in connection with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
120חרות על הלוחות
The Zohar speaks of the great shofar through which servants go out to eternal freedom; the Alter Rebbe lists it among the sources for “engraved upon the Tablets.”
Zohar, Vayikra 10:80–11:88ספר הזהר, ויקרא י׳:פ׳-י״א:פ״ח
121(ברבות משפטים . . ח״ג ד״ו ע״ב)
According to the note, most of the sources in this parenthesis are copied and explained in Or HaTorah on Ki Sisa, on the verse “engraved upon the Tablets.”
Kehot’s noteרוב המ״מ נעתקו ונתבארו באוה״ת תשא ע׳ ב׳כא ואילך על הפסוק.
122וצויתי את ברכתי
“And I will command My blessing for you in the sixth year.” The Alter Rebbe reads “My blessing” as the blessing over the mitzvos.
Leviticus 25:21ויקרא כ״ה:כ״א
וְצִוִּיתִי אֶת־בִּרְכָתִי לָכֶם בַּשָּׁנָה הַשִּׁשִּׁית וְעָשָׂת אֶת־הַתְּבוּאָה לִשְׁלֹשׁ הַשָּׁנִים:
then I will command My blessing upon you in the sixth year, and it shall bring forth produce for the three years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123לא הביט און ביעקב
“He has not beheld iniquity in Yaakov.” The verse names the discourse where prayer is explained as the general intention of the mitzvos.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124The Talmud expounds “engraved upon the Tablets”: had the first Tablets not been broken, the Torah would never have been forgotten, and it reads charus as cherus, freedom.
Eruvin 54a:20עירובין נ״ד א:כ׳
רַב אַחָא בַּר יַעֲקֹב אָמַר: אֵין כׇּל אוּמָּה וְלָשׁוֹן שׁוֹלֶטֶת בָּהֶן, שֶׁנֶּאֱמַר: ״חָרוּת״ — אַל תִּיקְרֵי ״חָרוּת״, אֶלָּא חֵירוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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אם בחקותי תלכו כו׳
“If you walk in My statutes”
The G-dly soul descends into a body, joined to the animal soul through the tzelem, so that by refining it a person can reach love “with all your might,” the boundless light of Tohu. “If you walk in My statutes” is the way there: the animal soul is engraved from outside by Pesukei DeZimrah and from inside by the chukim, the mitzvos keep the Infinite Light, and the Torah, falling like rain, makes that love grow.
The maamar in brief
Following Etz Chaim, the maamar explains the tzelem: the intellectual soul, from nogah, which joins the G-dly soul to the animal soul to refine it; for this each person is given seventy years. Now Mah refines Ban; when Ban is refined, “a woman of valor” will be “the crown of her husband.” Moshe’s love, utterly nullified, still came through a vessel, so he could not see G-d “and live”; only after death, or when the body is purified in the Time to Come, is “very” grasped, the boundless light of Tohu. Love “with all your might” comes from refining “your heart” and “your soul,” the animal soul and the tzelem; for this the G-dly soul descended from its limited root. Before the Shema the animal soul needs two engravings, bechukosai, before it can walk: Pesukei DeZimrah cuts away its evil from outside, and the chukim, rooted in the Keser of Keser, open the sealed heart from inside. The mitzvos keep the Infinite Light like a lamp and “compel” it into the vessels; the Torah, given in five voices, falls like rain, opens the heart to love and reveals the good hidden within.

Outline
	1The tzelem and the seventy yearsThe intellectual soul, from nogah, joins the G-dly soul and the animal soul to refine them; seventy years are given to turn “our iniquities” to “before You”; now Mah refines Ban, the Ban within Sag where the shattering was, and when it is refined “a woman of valor” will crown her husband.¶1–2
	2“Very”: the light of Tohu and the love of the ShemaMoshe’s love came from Abba within a vessel, so “man shall not see Me and live”; after death, and in the Time to Come when the body is purified, the Infinite Light is seen, the light of the seven days, greater than its vessels; the Shema’s love moves from heart and soul to “with all your might,” the reason the G-dly soul descended.¶3
	3Two engravings of the animal soulBefore the Shema, Pesukei DeZimrah cuts away the evil from outside; the chukim, rooted in the Keser of Keser, engrave it from inside, as “I, and not an angel” went into Egypt, digging the well of the sealed heart; one bound in chains cannot walk.¶4–6
	4Mitzvos as a lamp, Torah as rainThe mitzvos keep the Infinite Light like a lamp, and by doing them the souls “compel” it into the vessels; the Torah, given in five voices, falls like rain, opens the heart, refines Ban and, through the union of Mah and Ban, reveals the hidden sparks.¶7–8


Key concepts
	Tzelemצלם
	The intellectual soul, from nogah, mixed of good and evil, which joins form and matter, the G-dly soul and the animal soul, for the work of refinement. It is “with all your soul,” as the animal soul is “with all your heart.”

	Mah and Banמ״ה וב״ן
	Mah is light within a vessel, the self-nullification of Moshe’s “what (mah) are we”; it refines Ban, which is refined from the animal soul. Their union reveals “the good that is hidden within,” the sparks that are now concealed.

	Very (me’od)מאד
	Without limit: the love “with all your might” that comes when the heart and the soul are refined. In a body only a glimmer of it can shine each day; it is seen after death and in the Time to Come.

	The light of the seven daysאור שבעת הימים
	The light of Tohu, greater than its vessels, which therefore shattered. In Tikkun the vessel is great and the light small; in the Time to Come the purified vessel will hold the great light.

	Two engravingsב׳ חקיקות
	The maamar reads bechukosai as two engravings of the vessel of the animal soul: from outside, through Pesukei DeZimrah, and from inside, through the mitzvos that are chukim.

	Chukim (statutes)החוקים
	Mitzvos without reason, like the red heifer, drawn from the Keser of Keser, “the Will of wills.” Their lofty root lets them reach into the animal soul, yet they too were given through Moshe’s Chochmah.

	Your rainsגשמיכם
	The Torah, which falls like rain: given in five voices, gevuros that became chassadim Israel could receive, it brings the love hidden in the soul out into growth.


Section 1 · ¶1–2
The tzelem and the seventy years
1אם בחקותי1 תלכו כו׳. מבואר בע״ח [בעץ חיים] (שער כ״ה2 פ״א המתחיל ענין הצלם באמיתית נלע״ד [נראה לעניות דעתי]3 כו׳)
“If you walk in My statutes,” etc. It is explained in Etz Chaim (Sha’ar 25, chapter 1, which begins, “The matter of the tzelem, in truth, as it seems to my humble opinion,” etc.)
Here a further discourse on the verse begins; the Kehot note says another version of it appears in Sefer HaMaamarim 5566 as an explanation of the discourse “If you walk in My statutes.” It opens with the gate of Etz Chaim on the tzelem, the “image” that clothes the soul.


בחי׳ צלם כו׳ שהוא בחי׳ נפש השכלית המחבר הצורה והחומר שהוא נפש האלהית עם נפש הבהמית לברר בירורים
[that] the level of the tzelem (“image”), etc., which is the level of the intellectual soul, joins the form and the matter, that is, the G-dly soul with the animal soul, in order to refine refinements (beirurim).
The tzelem is the intellectual soul, which joins form and matter, the G-dly soul and the animal soul, so that together they can refine what needs refining.


כי נפש הבהמית הוא בחי׳ בהמה פשוטה ועמ״ש מזה בד״ה זאת חנוכת המזבח4 ונפש השכלית היא בחי׳ נוגה מעורב טו״ר [טוב ורע]5 כמ״ש חכמים המה להרע.6
For the animal soul is the level of a simple animal (and see what is written about this in the discourse beginning “This is the dedication of the altar”), and the intellectual soul is the level of nogah, mixed of good and evil, as it is written, “They are wise to do evil.”
The animal soul is a “simple animal,” and the intellectual soul belongs to nogah, the realm in which good and evil are mixed: human cleverness can serve either side, as the prophet says, “They are wise to do evil.”




2וזהו ימי שנותינו בהם7 שבעים שנה דקאי אלמעלה שתה עונותינו לנגדך8 עלומינו למאור פניך כו׳ היינו שיתהפכו בחי׳ עונותינו כו׳
This is [the meaning of] “The days of our years, in them, are seventy years,” which refers back to the verse above, “You have set our iniquities before You, our hidden things in the light of Your countenance,” etc.: that is, that the level of “our iniquities” will be transformed, etc.,
The verse “The days of our years… are seventy years” is read with the verse above it, “You have set our iniquities before You, our hidden things in the light of Your countenance”: a person’s sins are to be transformed.


שיהיה לנגדך ועלומינו יבא למאור פניך כו׳ הוא ע״י הצלם כו׳ ולזה ניתן ע׳ [שבעים] שנה לכל אחד ואחד לפי ערכו ושיעורו בכדי לברר כו׳.
so that it will be “before You,” and “our hidden things” will come “to the light of Your countenance,” etc. This is through the tzelem, etc.; and for this, seventy years are given to each and every one, according to his measure and capacity, in order to refine, etc.
Through the tzelem, the iniquities become “before You,” and the hidden things come “to the light of Your countenance.” For this work of refinement each person is given seventy years, according to his measure.


גם איתא בע״ח [בעץ חיים]9 שעתה מ״ה [שם מ״ה] מברר ב״ן [שם ב״ן] ולע״ל [ולעתיד לבוא] כשיתברר בחי׳ ב״ן [שם ב״ן]10 אזי יהיה א״ח [אשת חיל] עטרת בעלה. כי השבירה היא בבחי׳ ס״ג [שם ס״ג]11 כלו ס״ג [שם ס״ג] יחדיו12 כו׳ והיינו בבחי׳ ב״ן [שם ב״ן] שבס״ג [שבשם ס״ג].13
It is also found in Etz Chaim that now the Name Mah (45) refines the Name Ban (52), and in the Time to Come, when the level of Ban has been refined, then “a woman of valor [will be] the crown of her husband.” For the shattering is in the level of the Name Sag (63), “they have all turned aside (sag) together,” etc., that is, in the level of Ban within Sag.
Etz Chaim also teaches that now the Name Mah refines the Name Ban, and when Ban has been refined, “a woman of valor will be the crown of her husband,” the feminine rising above the masculine. The shattering of the vessels took place in the Name Sag, as hinted in “they have all turned aside (sag) together,” and specifically in the Ban within Sag.




Section 2 · ¶3
“Very”: the light of Tohu and the love of the Shema
3ולע״ל [ולעתיד לבוא] כשיתברר שם ס״ג [שם ס״ג] יתהוה ממנו ס״ג [שם ס״ג] שבס״ג [שבשם ס״ג] כו׳. וביאור הענין הוא כי בחי׳ מ״ה [שם מ״ה] המברר הוא האור הנמשך בבחי׳ כלי וכמו משה ונחנו מ״ה [מה]14 בחי׳ ביטול בתכלית ואעפ״כ [ואף על פי כן] היה בגוף
And in the Time to Come, when the Name Sag is refined, Sag of Sag will come into being from it, etc. The explanation of the matter: the level of Mah, which refines, is the light drawn forth in the level of a vessel, like Moshe, “and what (mah) are we,” the level of utter self-nullification (bittul); and even so he was in a body.
In the Time to Come, once Sag is refined, a higher level, “Sag of Sag,” will emerge from it. To explain: Mah, the Name that does the refining, is light drawn into a vessel; Moshe, who said “and what (mah) are we,” embodied this utter self-nullification, yet he lived in a body.


ואף שהוא מבחי׳ אבא היינו רק מבחי׳ אחוריים קפ״ד קס״א גימטריא משה,15 ועמ״ש מזה ע״פ אני ישנה1617 גבי קול דודי דופק,
And although he is from the level of Abba, this is only from the level of the back (achorayim): 184 [and] 161, the numerical value of Moshe. (See what is written about this on “I am asleep,” regarding “The voice of my Beloved knocks.”)
Moshe derives from Abba (Chochmah), but only from its “back.” The numbers 184 and 161 together equal משה (345); the discourse on Pekudei cited by the Kehot note identifies 161 as the Name Ehe-yeh spelled with yuds, the inner dimension of Binah, in which the back of Abba is clothed.


וכן נובלות חכמה שלמעלה תורה פי׳ הנמשך מבחי׳ מוחין דאבא למדותיו שיהיה תורה כשר או פסול כו׳ ועמ״ש בד״ה השמים כסאי1819 כו׳,20
So too, “the fallen fruit of the Chochmah (wisdom) Above is Torah”: that is, what is drawn from the level of the intellect (mochin) of Abba into His attributes, so that there is Torah, kosher or unfit, etc. (See what is written in the discourse beginning “The heavens are My throne,” etc.)
Likewise the Sages’ phrase “the fallen fruit of the Chochmah Above is Torah” refers to what flows from the mochin of Abba into the divine attributes, producing the Torah’s rulings of kosher and unfit.


וכמ״כ [וכמו כן] בחינת משה היה לו אהבה ויראה ומדות רק שהיו נמשכין מבחי׳ מוחין פי׳ שהיה האהוי״ר [האהבה ויראה] שלו בבחי׳ ביטול בתכלית בבחי׳ אבא מבחי׳ אחוריים
So too, the level of Moshe had love and awe and emotive attributes (middos), only they were drawn from the level of the intellect; that is, his love and awe were in a state of utter self-nullification, at the level of Abba, from the level of the back
Moshe did have love, awe and emotions, but they flowed from the intellect, from Abba. His love and awe were utter self-nullification, from the “back” of Abba.


(כי פנימית אבא הוא פנימית עתיק)21 ולא מבחי׳ התלהבות שמבחי׳ אימא וכמו ההפרש שבין שבת ליו״ט [ליום טוב] שיו״ט [שיום טוב] הוא בחי׳ שמחה22 כו׳ ושבת הוא בחי׳ עונג2324 נאדר בקדש25 כו׳
(for the inner dimension (pnimiyus) of Abba is the inner dimension of Atik), and not from the level of fervor, which is from the level of Imma. It is like the difference between Shabbos and Yom Tov: Yom Tov is the level of joy, etc., and Shabbos is the level of delight (oneg), “glorious in holiness,” etc.,
Abba’s inner dimension is one with that of Atik, the highest level. Moshe’s love was not the fervor that comes from Imma (Binah); the difference is like that between Yom Tov, whose mark is joy, and Shabbos, whose mark is delight, “glorious in holiness.”


מלה בגרמיה26 כמ״ש בפ׳ אמור צ״ד ע״א, וכן היה האהוי״ר [האהבה ויראה] של משה וביקש הראני נא את כבודך27 פי׳ שיראה א״ס שלא בבחי׳ כלי28
a thing in itself, as is explained in Parshas Emor, folio 94a. So too were the love and awe of Moshe. And he asked, “Show me, please, Your glory,” meaning that he should see the Infinite One (Ein Sof) not in the level of a vessel
The Zohar calls Shabbos’s holiness “a thing in itself,” not drawn from anything else, and so were Moshe’s love and awe. When he asked, “Show me, please, Your glory,” he wanted to see the Infinite One directly, not through a vessel.


(ע׳ [עיין] רע״מ [רעיא מהימנא] פ׳ פנחס ד׳ רנ״ה ע״ב) והשיבו כי לא יראני האדם וחי29 בחייהן אינן רואים30
(see the Ra’aya Mehemna, Parshas Pinchas, folio 255b). And He answered him, “For man shall not see Me and live”: “in their lifetime they do not see,
The Ra’aya Mehemna on Pinchas is cited for this request. G-d answered, “For man shall not see Me and live,” which the Sages explain as meaning that people do not see Him in their lifetime.


אבל במיתתן רואים כו׳ וכדאיתא במדרש טוב זה מלאך חיים31 מאד זה מלאך המות היינו שלאחר מיתה יכול להשיג בחינת מאד בלי גבול כו׳
but in their death they see,” etc. As is found in the Midrash: “good” is the angel of life; “very” is the angel of death. That is, after death one can grasp the level of “very” (me’od), without limit, etc.
But in their death they do see. The Midrash reads “very good” this way: “good” is the angel of life and “very” is the angel of death, for after death one can grasp the limitless level of “very.”


היינו כשהוא חי בבחי׳ גוף וכלי לא יראני כו׳ רק במיתתן אחר שנתברר הכלי לגמרי בבחי׳ אתכפיא ואתהפכא אז רואין ולע״ל [ולעתיד לבוא] שיזדכך שלא יהיה הגוף מדכר ונוקבא (וע׳ זהר ח״ב [חלק ב׳] קס״ז ב׳) רק
That is, while he lives in the level of a body and a vessel, “he shall not see Me,” etc.; only “in their death,” after the vessel has been completely refined at the level of subjugation and transformation (iskafya and is’hapcha), then they see. And in the Time to Come, when it will be purified, so that the body will not be [from] male and female (see the Zohar, Part II, 167b), but rather,
While a person lives in a body, a vessel, he cannot see; only after death, once the vessel has been fully refined by subduing and transforming evil, does he see. In the Time to Come the body itself will be purified, and will no longer come from male and female.


כדכתיב ועצמותיך יחליץ32 מבחי׳ טלא דבדולחא3334 טל אורות טלך35 אז גם הגוף יוכל לראות ולהשיג בחי׳ אור א״ס36
as it is written, “and He will strengthen your bones,” from the level of “the dew of crystal,” “a dew of lights is your dew,” then the body too will be able to see and grasp the level of the Infinite Light (Or Ein Sof).
Instead, as Isaiah says, “He will strengthen your bones,” through what the Zohar calls “the dew of crystal,” the “dew of lights” with which the dead will be revived. Then even the body will be able to see and grasp the Infinite Light.


וזהו כאור שבעת הימים37 פי׳ אור ז׳ הימים כמו שהיתה קודם הבריאה בעולם התהו רק שהיה בבחי׳ ז׳ אורות להיות האורות גדולים מהכלי.
And this is “like the light of the seven days”: that is, the light of the seven days as it was before the creation, in the World of Tohu (chaos), only it was in the level of seven lights, the lights being greater than the vessel.
That is the meaning of “like the light of the seven days”: the light as it was before creation, in the World of Tohu, where seven lights were greater than their vessels.


אך היה בהן שבירה ואח״כ עולם התקון נעשה הכלי גדול והאור קטן. ולעתיד לבוא כשיזדכך הכלי יהיה ג״כ האור גדול כאור ז׳ הימים בחי׳ תהו ואז יהי׳ [יהיה] א״ח [אשת חיל] עטרת בעלה כו׳
But there was a shattering in them, and afterward, in the World of Tikkun (rectification), the vessel became great and the light small. And in the Time to Come, when the vessel is purified, the light too will be great, like the light of the seven days, the level of Tohu; and then “a woman of valor [will be] the crown of her husband,” etc.
The vessels of Tohu shattered, and in the World of Tikkun the vessels are large and the light small. In the Time to Come purified vessels will hold a great light like that of Tohu, and then “a woman of valor will be the crown of her husband.”


(ועמ״ש בד״ה והיה אור הלבנה.38 ועיין במק״מ [במקדש מלך] ס״פ מצורע39 מענין אור שבעת הימים ובהרמ״ז [ובהרב משה זכות] פ׳ כי תשא קפ״ח ב׳)
(See what is written in the discourse beginning “And the light of the moon shall be.” And see the Mikdash Melech, at the end of Parshas Metzora, on the light of the seven days, and the Ramaz on Parshas Ki Sisa, 188b.)
The parenthesis refers to the discourse on “And the light of the moon shall be,” to the Mikdash Melech, and to the Ramaz, for more on the light of the seven days.


וזהו ענין ק״ש [קריאת שמע] שמע שם ע׳ רבתי40 היינו בחינת אור שבעת הימים שהעלאת מ״ן [מיין נוקבין] מהבירור דנה״ב [דנפש הבהמית] מתעלה לשם.
This is the matter of the Shema: in “Shema” there is a large ayin, that is, the level of the light of the seven days, for the raising of the feminine waters (mayin nukvin) from the refinement of the animal soul rises there.
The Shema hints at this: the ayin of “Shema,” a letter with the value seventy, is written large, and it stands for the light of the seven days. The “feminine waters” raised by refining the animal soul rise up to that level.


וזהו ואהבת את4142 הוי׳ אלקיך את הטפל43 כו׳ להיות בבחי׳ אהבה. וטפל ובטל לשם הוי׳ (ועמ״ש ע״פ וידעת היום)4445 ולהתכלל באחד.
And this is “And you shall love Havayah your G-d”: et [comes] to include the secondary, etc., so as to be in the level of love; and [to be] secondary and nullified to the Name Havayah (see what is written on the verse “And you shall know this day”), and to be included in the One.
In “And you shall love Havayah your G-d,” the word et includes what is secondary: one becomes secondary and nullified to G-d’s Name and is included in the One. The discourse on “And you shall know this day” explains this.


בכל לבבך שהוא בחינת נפש הבהמית רביעית דם שבלב כו׳ ובכל נפשך בחינת נפש השכלית בחי׳ צלם המחבר הנ״ל וכשיתהפכו ויתבררו יבא לבחי׳ ובכל מאדך מאד בלי גבול
“With all your heart” is the level of the animal soul, the quarter-measure of blood in the heart, etc.; “and with all your soul” is the level of the intellectual soul, the level of the tzelem that joins, mentioned above. And when they are transformed and refined, he will come to the level of “and with all your might” (me’odecha), “very” (me’od), without limit,
“With all your heart” refers to the animal soul, centered in the blood of the heart; “with all your soul” refers to the intellectual soul, the tzelem that joins the two. When both are transformed and refined, one reaches “with all your might,” me’od, a love without limit.


כדכתיב הנה ישכיל עבדי ירום ונשא וגבה מאד46 אשר בשביל זה ירדה הנפש האלהית למטה
as it is written, “Behold, My servant shall be wise; he shall be exalted and lifted up and very high.” It is for the sake of this that the G-dly soul descended below,
This is the “very high” of Isaiah’s verse. It is for this that the G-dly soul descended into the body.


כי מקודם היתה בבחי׳ גבול ומספר כי נש״י [נשמות ישראל] נמשכו מבחי׳ זו״נ [זעיר אנפין ונוקבא] עולם התיקון בבחי׳ כלי כו׳
for before, it was in the level of limit and number, since the souls of Israel were drawn from the level of Z’eir Anpin and Nukva of the World of Tikkun, in the level of a vessel, etc.,
Before its descent the soul was limited and counted, for the souls of Israel come from Z’eir Anpin and Nukva of the World of Tikkun, which are vessels.


וכמ״ש חי ה׳ אשר עמדתי לפניו כו׳ משא״כ אחר ירידתה בחי׳ צלם לברר כו׳ לאכפיא כו׳
as it is written, “As Havayah lives, before Whom I have stood,” etc.; whereas after its descent, [in] the level of the tzelem, to refine, etc., to subdue, etc.,
The verse “As Havayah lives, before Whom I have stood” describes the soul’s standing before G-d before its descent. After the descent, as the tzelem, the soul refines and subdues the animal soul.


בכל לבבך ובכל נפשך יכול עי״ז להשיג האהבה מבחי׳ אור א״ס בחי׳ בכל מאדך שמעולם התהו
“with all your heart and with all your soul,” it can through this attain the love from the level of the Infinite Light, the level of “with all your might,” which is from the World of Tohu.
By loving G-d “with all your heart and with all your soul,” with both souls refined, it can attain love from the Infinite Light itself, “with all your might,” a love from the World of Tohu.


ואף שא״א להיות בבחי׳ גוף וכלי מ״מ הארה מזה יוכל להיות בכל יום ובמיתתן אחר שנברר הכל רואין כו׳ וזהו היה מספר בני47 ישראל כו׳ אשר לא יספר כו׳:
And although this cannot be in the level of a body and a vessel, nevertheless a radiance of it can be every day; and “in their death,” after everything has been refined, “they see,” etc. And this is [the meaning of] “The number of the children of Israel shall be,” etc., “which cannot be counted,” etc.
Such love cannot be fully present in a body, but a glimmer of it is possible every day, and after death, when all has been refined, the soul sees. This is the promise that Israel’s number will be beyond counting, beyond all limit.




Section 3 · ¶4–6
Two engravings of the animal soul
4ב אך קודם הק״ש [הקריאת שמע] בחי׳ אהבה הנ״ל צריך להיות פסוקי דזמרה. וזהו אם בחקותי תלכו ב׳ חקיקות כמו כלי שצריך חקיקה מבחוץ ומבפנים
2. But before the Shema, the level of the love mentioned above, there must be the Pesukei DeZimrah (“verses of song”). And this is [the meaning of] “If you walk in My statutes (bechukosai)”: two engravings, like a vessel that needs engraving from outside and from inside;
Section 2 of this discourse: before the love of the Shema comes Pesukei DeZimrah, the psalms of praise in the morning prayers. The plural “My statutes” (bechukosai) is read as two engravings, as a vessel is engraved both outside and inside.


כמו כן צריך כלי הנפש הבהמית לב׳ חקיקות הללו בכדי שאח״כ יוכל להיות בחי׳ תלכו שהוא בחי׳ אהבה להתכלל באחד
so too the vessel of the animal soul needs these two engravings, so that afterward there can be the level of “you will walk,” which is the level of love, to be included in the One,
The animal soul is such a vessel and needs both engravings before it can “walk,” that is, love G-d and be included in the One.


כדכתיב הלוך ונסוע הנגבה48 וענין החקיקה מבחוץ הוא ע״י פסוקי דזמרה שהוא מלשון זמיר עריצים49 פי׳ שע״י ההתבוננות בגדולת א״ס ב״ה בפסוקי דזמרה הוא מזמר ומכרית בחי׳ הרע שתוכל להתפשט בנפשו בחי׳ אהבה אלקית.
as it is written, “going on and journeying toward the south.” The matter of the engraving from outside is through the Pesukei DeZimrah, a term from “cutting down (zemir) the tyrants”: that is, through contemplating the greatness of the Infinite One (Ein Sof), blessed be He, in the Pesukei DeZimrah, he prunes and cuts off the level of evil, so that the level of G-dly love can spread through his soul.
This walking is like Avraham’s “going on and journeying toward the south.” The outer engraving is Pesukei DeZimrah, from zemir, “cutting down,” as in “cutting down the tyrants”: contemplating G-d’s greatness in these psalms prunes away the evil, so that G-dly love can spread through the soul.


כי ההתפעלות מההתבוננות הנ״ל עדיין אין זה בחי׳ אהבה רק בחי׳ התפעלות מאלקות בכדי שיתפרד הרע
For the arousal from the contemplation mentioned above is not yet the level of love, only the level of being moved by G-dliness, so that the evil will be separated,
The feeling stirred by this contemplation is not yet love. It is only being moved by G-dliness, enough to separate the evil from the good.


כדכתיב רוממות אל בגרונם וחרב פיפיות בידם היינו ע״י בחי׳ ההתבוננות ברוממותו ית׳ נפרד הרע.50
as it is written, “The exaltation of G-d is in their throat, and a two-edged sword in their hand”: that is, through the level of contemplating His exaltation, blessed be He, the evil is separated.
As the psalm says, “The exaltation of G-d is in their throat, and a two-edged sword in their hand”: contemplating G-d’s exaltation is the sword that cuts the evil away.




5ולכן החיוב דפסוקי דזמרה לא נזכר במשנה רק שתים לפניה5152 כו׳ כי לא53 היה נצרך זה אצלם בכל יום כו׳
Therefore the obligation of Pesukei DeZimrah is not mentioned in the Mishnah, only “two before it,” etc., for they did not need this every day, etc.
That is why the Mishnah mentions only the two blessings before the Shema and not Pesukei DeZimrah: in the Mishnah’s time people did not need this preparation every day.


וזהו החקיקה מבחוץ והחקיקה מבפנים הוא ע״י מצות מעשיות שבבחי׳ חוקה כמו פרה אדומה ציצית ותפילין שאין בהם שום שכל וטעם
And this is the engraving from outside. The engraving from inside is through the practical mitzvos that are in the level of a chukah (statute), such as the red heifer, tzitzis and tefillin, which have no rationale or reason at all.
The inner engraving is done through practical mitzvos that are chukim, statutes beyond reason, such as the red heifer, tzitzis and tefillin.


והיינו מפני ששרש המצות הוא מבחינת כתר כי אורייתא מחכמה נפקת54 אבל שרשן הם מכתר תרי״ג מצות55 דאורייתא56 וז׳ מצות דרבנן57 גימטריא תר״ך.
That is because the root of the mitzvos is from the level of Keser (the Crown). For “the Torah issues from Chochmah (wisdom),” but their root is from Keser: the six hundred and thirteen mitzvos of the Torah and the seven mitzvos of the Rabbis, the numerical value of six hundred and twenty.
This is because the root of the mitzvos is in Keser, above reason. The Torah issues from Chochmah, but the mitzvos are rooted in Keser: 613 from the Torah and seven from the Rabbis make 620, the value of כתר.


אך בכל ספי׳ [ספירה / ספירות] יש בחי׳ קומה כמו חכמה שבחכמה וכמו כן בכתר יש בחי׳ מצות הנמשך מחכמה שבכתר ונתלבש בחכמה דאצילות ואח״כ בבריאה שיוכל להיות גם למטה טעם למצוה זו.58
But in each Sefirah there is the level of a full stature (komah), such as Chochmah of Chochmah; and likewise in Keser there is the level of mitzvos drawn from the Chochmah of Keser, which is clothed in the Chochmah of Atzilus (Emanation) and afterward in Beriah (Creation), so that below too there can be a reason for this mitzvah.
Each Sefirah contains a full set of all the levels, such as Chochmah of Chochmah. So Keser too has mitzvos that come from its Chochmah, clothed in the Chochmah of Atzilus and then in Beriah, which is why such a mitzvah can have a reason that is understood below.




6ויש מצות הנמשכים מכתר שבכתר והם החוקים שהם רק בחי׳ רצון ונקרא רעוא דרעוין כו׳ וע״י מצות אלו ששרשן מאד נעלה יכול להיות חקיקה מבפנים בנפש הבהמית
And there are mitzvos drawn from Keser (the Crown) of Keser, and these are the chukim (statutes), which are only the level of will (ratzon), and it is called “the Will of wills,” etc. Through these mitzvos, whose root is very lofty, there can be an engraving from inside in the animal soul,
Other mitzvos come from the Keser of Keser: the chukim, pure expressions of divine will, called “the Will of wills.” Because their root is so lofty, they can engrave the animal soul from within.


וכדכתיב ועברתי בארץ מצרים59 אני ולא מלאך60 שמפני שהם בעמקי הקליפות צריך דוקא אני בחינה גבוה מאד
as it is written, “And I will pass through the land of Egypt”: “I, and not an angel”; because they were in the depths of the kelipos (husks), specifically “I,” a very high level, was needed.
This is like the Exodus: “I will pass through the land of Egypt,” which the Sages read as “I, and not an angel.” Israel was sunk in the depths of the kelipos, so only the very highest level, G-d Himself, could reach them.


וכמו כן להיות חקיקה בנפש הבהמית שיהיה לו בחי׳ אהבה להתכלל נפשו באחד היא ע״י מצות הנ״ל ועמ״ש בד״ה ועתה יגדל נא כח.6162
So too, for there to be an engraving in the animal soul, so that he will have the level of love, for his soul to be included in the One, it is through the mitzvos mentioned above. (See what is written in the discourse beginning “And now, let the strength be great, please.”)
In the same way, only these lofty mitzvos can engrave the animal soul deeply enough for it to love G-d and be included in the One. The reader is referred to the discourse on “And now, let the strength be great.”


וזהו באר חפרוה שרים63 בחינת יסוד דנוקבא שכדי שיהיה בבחי׳ נוקבא בחי׳ יסוד התקשרות באלהות ע״י התעוררות הנ״ל צריך חפירה כי בלא זה לבו אטום כבתולה6465
This is [the meaning of] “a well that princes dug”: the level of the Yesod (foundation) of Nukva. In order that in the level of Nukva there be the level of Yesod, connection with G-dliness, through the arousal mentioned above, digging is needed, for without this his heart is sealed, like a virgin
The verse “a well that princes dug” alludes to this. The well is the Yesod of Nukva, the soul’s capacity for connection with G-d; it must be dug open, for otherwise the heart remains sealed, “like a virgin,” in the Talmud’s phrase.


(ועמ״ש מזה ע״פ לריח שמניך6667 בענין על כן עלמות אהבוך. ועמ״ש בד״ה עיני כל.6869 ובד״ה לא70 תהיה משכלה ועקרה)71 וממה נעשה החפירה במחוקק בחי׳ חקיקה הנ״ל שהוא בחי׳ מצות הנ״ל
(see what is written about this on “For the fragrance of your good oils,” regarding “therefore the maidens love you”; and see what is written in the discourse beginning “The eyes of all,” and in the discourse beginning “None shall miscarry or be barren”). And with what is the digging done? “With the mechokek,” the level of engraving mentioned above, which is the level of the mitzvos mentioned above.
The parenthesis cites other discourses on this theme. The digging is done “with the mechokek,” a word from the same root as chakikah, engraving: that is, with the mitzvos that are chukim.


אך אעפ״כ [אף על פי כן] התפשטותן הוא בבחי׳ חכמה ע״י משה (ועמ״ש בפ׳ חקת ע״פ במחוקק כו׳) כי אף פרה אדומה נאמרה ע״י משה כו׳ וע״ז נאמר אמרתי אחכמה72 כו׳.
But even so, their spreading forth is at the level of Chochmah (wisdom), through Moshe (see what is written in Parshas Chukas on the verse “with the mechokek,” etc.), for even the red heifer was told through Moshe, etc.; and of this it is said, “I said, I will become wise,” etc.
Even these mitzvos beyond reason are conveyed through Chochmah, through Moshe; even the red heifer was taught through Moshe. Of this the verse says, “I said, I will become wise,” which the Sages apply to the red heifer.


וזהו אם בחקותי תלכו ודרשו רז״ל [רבותינו זכרונם לברכה] הלואי בחקתי תלכו73 היינו שיהי׳ [שיהיה] בחי׳ הליכה הוא בחי׳ אהבה ולהתכלל באחד צריך לזה ב׳ חקיקות הנ״ל
This is [the meaning of] “If you walk in My statutes,” which our Sages, of blessed memory, expounded, “Would that you walk in My statutes”: that is, for there to be the level of walking, which is the level of love, and to be included in the One, the two engravings mentioned above are needed.
So “If you walk in My statutes,” which the Sages read as a plea, “Would that you walk,” means: for the soul to walk, to love and be included in the One, it needs both engravings, outer and inner.


כי בלתי זה א״א שיהיה לו בחי׳ אהבה מאחר שהוא אסור בגוף ונפש הבהמית וכמשל האסור בזיקים שא״א לו להלוך אלא א״כ ישתברו הזיקים:
For without this it is impossible for him to have the level of love, since he is bound in the body and the animal soul, like the analogy of one who is bound in chains, who cannot walk unless the chains are broken.
Without them love is impossible, for the soul is bound within the body and the animal soul, like a prisoner in chains who cannot walk until the chains are broken.




Section 4 · ¶7–8
Mitzvos as a lamp, Torah as rain
7ג אך עיקר ההליכה הוא להתכלל נפשו באחד לדבקה בו.74 ואיך אפשר זה. ולזה אמר ואת מצותי תשמרו אשר קדשנו במצותיו כו׳ כמבואר במ״א.
3. But the essence of the walking is for his soul to be included in the One, to cleave to Him. And how is this possible? For this it says, “and keep My commandments,” “Who has sanctified us with His commandments,” etc., as is explained elsewhere.
Section 3: the essence of walking is cleaving to G-d, the soul included in the One. How can a person achieve this? Through “and keep My commandments,” as the blessing says, “Who has sanctified us with His commandments.”


וזהו ואת מצותי תשמרו שע״י המצות משתמר בחי׳ אור א״ס בחי׳ עתיק. וזהו נר מצוה75 כמו נר המשמר השמן והאור
This is [the meaning of] “and keep My commandments”: through the mitzvos the level of the Infinite Light (Or Ein Sof), the level of Atik, is kept. This is [the meaning of] “a mitzvah is a lamp”: like a lamp, which keeps the oil and the light,
The mitzvos “keep” the Infinite Light, the level of Atik, as a lamp keeps the oil and the flame; that is why Scripture calls a mitzvah a lamp.


כמו כן המצוה משמרת בחי׳ אור א״ס (ועמ״ש בד״ה והנה מנורת זהב כולה.7677 ובד״ה כי תשמע בקול7879 גבי לשמור את כל מצותיו) וע״ז אמר ועשיתם אותם אתם כתיב.8081
so too the mitzvah keeps the level of the Infinite Light (see what is written in the discourse beginning “And behold, a menorah all of gold,” and in the discourse beginning “When you hearken to the voice,” regarding “to keep all His commandments”). And concerning this it says, “and do them” (osam): it is written “you” (atem).
So the mitzvah preserves the Infinite Light. The verse continues “and do them” (osam), which the Sages read as atem, “you”: by keeping the mitzvos, it is as though you made yourselves.


פי׳ כי זהו באמת בחי׳ עשייה שנשמות ישראל עושין ומכריחין כביכול המשכת אוא״ס [אור אין סוף] בהכלים והוא מלשון גדול המעשה82 כו׳,
That is: this is truly the level of “doing,” for the souls of Israel make and compel, as it were, the drawing down of the Infinite Light into the vessels; and it is from the expression “Greater is the one who causes the doing,” etc.
This is real “doing”: through the mitzvos, Jewish souls, as it were, compel the drawing of the Infinite Light into the vessels. The word has the same sense in “Greater is the one who causes the doing than the doer.”


ולכן נק׳ כל עובדא בלשון עשיה פי׳ לשון הכרח83 כי מה שהשכל מתפשט בהמעשה שעושה זהו בחי׳ הכרח לגבי השכל שיהי׳ [שיהיה] יורד ונמשך בעשייה
Therefore every deed is called by the term asiyah (“doing”), meaning a term of compulsion. For when the intellect spreads into the deed that one does, this is a compulsion as regards the intellect, that it descend and be drawn into action;
Asiyah, doing, implies compulsion. When intellect is carried into action, it is forced down into something below its own nature.


כמו כן בעשיית המצוה שנמשך עי״ז אור א״ס ב״ה מה שהוא נעתק ונבדל מסדר ההשתלשלות ונמשך ושורה בהכלים דז״א על כן נק׳ בחי׳ זו בשם עשיה
so too in the doing of a mitzvah, through which the Infinite Light, blessed be He, which is removed and separate from the order of the chain of descent (hishtalshelus), is drawn down and rests in the vessels of Z’eir Anpin; therefore this level is called by the name asiyah.
So too with a mitzvah: the Infinite Light, which is far removed from the chain of worlds, is drawn down to rest in the vessels of Z’eir Anpin. That is why this is called “doing.”


(ועמ״ש בד״ה להבין ענין מדלג על ההרים8485 בענין שלכך נק׳ המצות בשם רמ״ח אברין דמלכא כו׳ ע״ש. וע׳ במ״ש ע״פ ביום השמיני עצרת8687 בפי׳ אשר נשבעת לאבותינו מימי קדם)88
(See what is written in the discourse beginning “To understand the matter of ‘leaping over the mountains,’” regarding why the mitzvos are called “the 248 limbs of the King,” etc.; see there. And see what is written on the verse “On the eighth day, an assembly,” on the meaning of “which You swore to our fathers from days of old.”)
The parenthesis refers to the discourse on “leaping over the mountains,” which explains why the mitzvos are called “the 248 limbs of the King,” and to the discourse on Shemini Atzeres, on “which You swore to our fathers from days of old.”


וזהו ועשיתם אותם אתם כו׳. ונתתי גשמיכם בעתם89 פי׳ גשמיכם זהו התורה כמ״ש יערוף כמטר לקחי.90
This is [the meaning of] “and do them (osam)”: “you” (atem), etc. “And I will give your rains in their season”: “your rains” is the Torah, as it is written, “My teaching shall drop like the rain.”
The next verse, “And I will give your rains in their season,” refers to the Torah, which Moshe compared to rain: “My teaching shall drop like the rain.”


והנה גשמים יורדין בגבורה91 ובתורה אמרו רז״ל [רבותינו זכרונם לברכה] שניתנה בה׳ קולות92 פי׳ ה׳ חסדים המגדילים והם בחי׳ ה׳ גבורות דאבא הנעשים בחינת חסדים דאימא.
Now, rains descend with Gevurah (might), and of the Torah our Sages said that it was given with five voices. That is: five chassadim (kindnesses) that make grow, and they are the level of the five gevuros of Abba that become the level of the chassadim of Imma.
Rain falls through Gevurah, and the Torah was given with five voices. These five voices are five chassadim, kindnesses that make things grow, which began as the five gevuros of Abba and became the chassadim of Imma.


פי׳ כי משה שמע כל התורה בקול אחד כמ״ש והאלהים יעננו בקול93 לפי שמשה היה מבחי׳ אור אבא בעצמו.
That is: Moshe heard the whole Torah in one voice, as it is written, “and G-d answered him with a voice,” because Moshe was from the level of the light of Abba itself.
Moshe heard the whole Torah in a single voice, as in “G-d answered him with a voice,” because his soul came from the light of Abba itself.


אך ישראל לא היה באפשרי לקבל ונתחלק ע״י ה׳ גבורות דאבא לבחינת חמשה קולות וזהו פלג אלהים מלא מים.94
But Israel were not able to receive [it], and it was divided, through the five gevuros of Abba, into the level of five voices. And this is “The stream of G-d is full of water.”
Israel could not receive it that way, so through the five gevuros of Abba it was divided into five voices. This is “the stream of G-d is full of water”: peleg, “stream,” also means division.


פי׳ מה שנתפלג מבחי׳ אלהים בחי׳ ה׳ גבורות מלא מים באמת הם חסדים שיכולים לקבל.
That is: what was divided off (nispaleg) from the level of Elokim, the level of the five gevuros, is “full of water”: in truth they are chassadim, which they are able to receive.
What was divided off from Elokim, the five gevuros, is “full of water”: in truth it is chassadim, kindness in a form the people could receive.




8וע״י גשמיכם בחי׳ התורה הנ״ל נעשה קול דודי דופק95 פתחי לי שיהיה לבו פתוח שיוכל להיות בנפשו בחי׳ אהבה ע״י בחי׳ התורה המגדל והיה מזה ונתנה הארץ יבולה היינו בחינת ב״ן [שם ב״ן] שנתברר מנפש הבהמית
And through “your rains,” the level of the Torah mentioned above, there comes about “The voice of my Beloved knocks: Open to me,” so that his heart will be open, so that there can be in his soul the level of love, through the level of the Torah that makes grow. And from this comes “and the land shall give its produce,” that is, the level of Ban, which has been refined from the animal soul
Through the Torah, the “rains,” comes “The voice of my Beloved knocks: Open to me”: the heart opens so that love can grow in the soul. The result is “the land shall give its produce,” the Name Ban refined from the animal soul.


(והוא ע״ד מ״ש בד״ה האזינו השמים9697 גבי יערוף כמטר שהתורה נק׳ מטר וגשם שמוציא את כח הצומח שבהארץ מההעלם אל הגילוי
(and this is along the lines of what is written in the discourse beginning “Give ear, O heavens,” regarding “My teaching shall drop like the rain”: that the Torah is called rain and showers, which bring out the power of growth in the earth from concealment into revelation,
The discourse on Ha’azinu explains that Torah is called rain because, like rain, it brings the earth’s hidden power of growth into the open.


דהיינו להיות הצמיחה בחי׳ אהבה בכל מאדך כו׳ ע״ש באריכות וזהו ואהבת בגימטריא ב׳ פעמים אור98 היינו בחי׳ אור אחד הוא אור זרוע לצדיק99 והב׳ בחי׳ הצמיחה בכל מאדך)
that is, for the growth to be the level of love “with all your might,” etc.; see there at length. And this is [why] ve’ahavta (“and you shall love”) has the numerical value of twice or (“light”): that is, one level of light is “light is sown for the righteous,” and the second is the level of the growth, “with all your might”).
That growth is love “with all your might.” The word ve’ahavta, “and you shall love,” equals twice or, “light” (2 × 207 = 414): one light is “light is sown for the righteous,” and the other is the growth, love “with all your might.”


ואח״כ ועץ השדה יתן פריו100 (עיין בזהר בפ׳ בראשית דל״ז סע״ב [סוף עמוד ב]. ובמק״מ [ובמקדש מלך] שם) שהוא בחינת מ״ד [מיין דוכרין] מנפש האלהית.
And afterward, “and the tree of the field shall give its fruit” (see the Zohar, Parshas Bereishis, end of folio 37b, and the Mikdash Melech there), which is the level of the masculine waters (mayin duchrin) from the G-dly soul.
Then comes “the tree of the field shall give its fruit,” the masculine waters from the G-dly soul. The Zohar and the Mikdash Melech are cited for this.


וכמו בארץ שהארץ מעלה מ״ן [מיין נוקבין] והגשם המגדל הוא בחי׳ מ״ד [מיין דוכרין] וכדכתיב כאשר ירד הגשם101 והשלג מן השמים כמו כן ע״י חיבור מ״ה [שם מ״ה] וב״ן [ושם ב״ן] הנ״ל יתן פריו היינו שיתגלה בחי׳ טובא דגניז בגווה
As with the earth: the earth raises the feminine waters (mayin nukvin), and the rain that makes grow is the level of the masculine waters, as it is written, “For as the rain and the snow come down from heaven.” So too, through the union of Mah and Ban mentioned above, “it shall give its fruit”: that is, that there will be revealed the level of “the good that is hidden within it,”
As in nature the earth sends up its “feminine waters” and the rain descends as “masculine waters,” so the union of Mah and Ban makes the tree “give its fruit”: the good hidden within is revealed.


היינו רפ״ח ניצוצין שיש בה רק הוא מוסתר ומלובש רשע מכתיר את הצדיק102 משא״כ כשנתברר ונתהפך נתגלה האור הנ״ל להיות א״ח [אשת חיל] עטרת בעלה103 בחי׳ שלמעלה מהתקון ס״ג [שם ס״ג] דס״ג [דשם ס״ג]
that is, the two hundred and eighty-eight sparks that are in it, only it is hidden and clothed, “the wicked surrounds the righteous”; whereas when it is refined and transformed, the light mentioned above is revealed, so that “a woman of valor [is] the crown of her husband,” the level that is above the Tikkun, Sag of Sag.
That hidden good is the 288 sparks, now concealed, as “the wicked surrounds the righteous.” When they are refined and transformed, their light is revealed, “a woman of valor, the crown of her husband,” a level above the Tikkun, Sag of Sag.


וזהו והצליח אשר שלחתיו104 לברר בירורין ע״י דברי אשר יצא מפי דוקא כי כל העוסק105 בתורה הקב״ה יושב ושונה כנגדו106 כו׳:
And this is [the meaning of] “and it shall succeed in that for which I sent it,” to refine the refinements, through “My word that goes out of My mouth,” specifically. For whoever engages in Torah, the Holy One, blessed be He, sits and studies opposite him, etc.
This is the meaning of “it shall succeed in that for which I sent it”: the refining is done specifically through Torah, “My word that goes out of My mouth,” for when a person studies Torah, the Holy One, blessed be He, sits and studies opposite him.



In one’s avodah
Before the love of the Shema, a person should contemplate G-d’s greatness in Pesukei DeZimrah until his animal soul is stirred and its evil cut away, and he should do the mitzvos, above all the chukim that have no reason, which engrave it from within and open the sealed heart. Loving G-d “with all your heart and with all your soul,” with both the animal soul and the tzelem, he can reach each day a glimmer of the love “with all your might.” His Torah study is the rain that makes that love grow, for whoever studies Torah, G-d sits and studies opposite him.
Questions for discussion
	Why does the refinement of the animal soul need the tzelem, the intellectual soul from nogah, between it and the G-dly soul?
	Moshe’s love was utter self-nullification, yet he could not see G-d “and live.” What does it mean that his love came through a vessel, and how can one in a body have even a glimmer of “very”?
	Why must the animal soul be engraved both from outside and from inside, and why is the arousal of Pesukei DeZimrah “not yet love”?
	Why can the chukim, which have no reason, engrave the animal soul from within, and why does the maamar stress that even the red heifer was told through Moshe?
	How do the land’s produce and the tree’s fruit describe the union of the animal soul and the G-dly soul through the Torah?

Sources and references
Notes
Paragraph 1
1אם בחקותי
The note says that another transcript of this discourse is printed there, as an explanation of the maamar “If you walk in My statutes” printed in the same volume, with a further explanation later in the volume.
Kehot’s noteהנחה אחרת בסה״מ תקס״ו ע׳ קעט (בתור ביאור על ד״ה אם בחוקותי הנדפס שם ע׳ קסג. וראה ביאור נוסף שם ע׳ קצח). ראה גם אוה״ת ויקרא-ב ע׳ תרלד.
2בע״ח (שער כ״ה
After noting that “Sha’ar 25” follows the Shklov printing of 5560 (Sha’ar 26 in current editions), the note says Or HaTorah on Ki Sisa copies this passage, and lists other places in Or HaTorah on the tzelem.
Kehot’s noteבדפוס שקלאוו תק״ס ולפנינו ש׳ כ״ו. ראה באוה״ת פ׳ כי תשא ע׳ ב׳נ שמעתיק מכאן. וראה גם אוה״ת בראשית כרך-א דף רו, א. אוה״ת במדבר כרך-ה ע׳ א׳תשמב. סוכות ע׳ א׳תשכט.
3ענין הצלם באמיתית נלע״ד
The gate on the tzelem opens, “The matter of the tzelem, in truth, as it seems to my humble opinion,” and explains that the soul’s forms cannot be clothed in the body except through the tzelem. The discourse cites it as Sha’ar 25, following the Shklov printing; the Kehot note gives Sha’ar 26 in current editions.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי נטיר מכולא. ונבאר ענין צלם זה מה עניינו דע כי כל בחי׳ הכלים והאורות הם מבחי׳ אותן המלכים ויש מהן בחי׳ שלא נבררו ובכל יום ויום מבריאת עולם עד ביאת משיחנו מתבררים מהם בירורים רבים וכשיוגמרו להתברר אז יבא משיח. וז״ס שארז״ל עד שיכלו כל הנשמות שבגוף וזה …
Sefer Etz Chaim (Public Domain)
4בד״ה זאת חנוכת המזבח
There the Alter Rebbe describes how contemplation in prayer leads to self-sacrifice in the Shema and to loving G-d “with all your heart,” with both inclinations, so that even the desiring power of the animal soul, which longs for physical pleasures, is turned toward G-d.
Kehot’s noteלקו״ת נשא כח, ג ואילך.
5נפש השכלית המחבר הצורה והחומר . . בחי׳ נוגה מעורב טו״ר
According to the note, Or HaTorah discusses the intellectual soul there in the name of the Moreh Nevuchim, part I, chapter 1.
Kehot’s noteבאוה״ת סוכות ע׳ א׳תשט בשם המו״נ ח״א פ״א. ובארוכה ביהל אור ע׳ קמח ואילך. וראה בסה״מ תער״ב-א סעי׳ רנד שכאן הכוונה דנה״א הוא בחי׳ הרצון עצמי וטבעי דנשמה לאלקות שזהו עיקר האלקות שבנשמה [ראה שם סעי׳ רז] ונפש השכלית זהו בחי׳ הטוב שבנוגה והיינו מה שיש בכח האדם להשכיל בשכל אנושי ג״כ בגדולת ה׳ ולהתפעל במוחו ואח״כ בלבו, ע״ש.
6חכמים המה להרע
“They are wise to do evil, but to do good they do not know.” The verse shows that the intellectual soul, from nogah, can turn either way.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ד, כב.
Paragraph 2
7ימי שנותינו בהם
“The days of our years, in them, are seventy years.” The Alter Rebbe reads the seventy years as the time given to each person for refinement.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
8שתה עונותינו לנגדך
“You have set our iniquities before You, our hidden things in the light of Your countenance.” The verse is read as the transformation of sins, the work of the seventy years.
Psalms 90:8תהילים צ׳:ח׳
שַׁתָּ עֲוֺנֹתֵינוּ לְנֶגְדֶּךָ עֲלֻמֵנוּ לִמְאוֹר פָּנֶיךָ:
Thou hast set our iniquities before Thee, Our secret sins in the light of Thy countenance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ח.
9גם איתא בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ״ב ע׳ בש׳ פנימי׳ וחיצוני׳ סוף דרוש ד׳. ובש׳ טנת״א סופ״א. ובש׳ התיקון ספ״ג. [כ].
10כשיתברר בחי׳ ב״ן
The note lists other discourses of Likkutei Torah on the refinement of Ban in the Time to Come.
Kehot’s noteעל״ק בואתחנן [ב, ד] ספ״ג וש״נ. וע׳ שה״ש סוף ביאור כי על כל כבוד חופה (מח, ריש ע״ב). וע״ל פ׳ צו (י׳ סע״ד). וע׳ שה״ש סד״ה [ולהבין] ענין מדלג (טז, ג). ושם (טז, ב). [כ].
11השבירה היא בבחי׳ ס״ג
The note refers to the sources listed there for the shattering in the Name Sag.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקיח.
12כלו סג יחדיו
“They have all turned aside (sag); together they have become corrupt.” The word sag hints at the Name Sag, where the shattering of the vessels took place.
Psalms 53:4תהילים נ״ג:ד׳
כֻּלּוֹ סָג יַחְדָּו נֶאֱלָחוּ אֵין עֹשֵׂה־טוֹב אֵין גַּם־אֶחָד:
Every one of them is unclean, they are together become impure; There is none that doeth good, no, not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נג, ד.
13א״ח עט״ב
“A woman of valor is the crown of her husband.” In the Time to Come the refined Ban, the feminine, will rise to be the crown.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
Paragraph 3
14ונחנו מה
Moshe and Aharon say, “and what (mah) are we, that you complain against us?” The word mah is read as the Name Mah and as Moshe’s utter self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
15קפ״ד קס״א גימטריא משה
There the pulse in the hand is traced to the “back” of Abba: 184 and 161 equal Moshe, and 161 is the Name Ehe-yeh spelled with yuds, the inner dimension of Binah, in which the back of Abba is clothed.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת (להאריז״ל) שמות ב, י. וראה לעיל פקודי ז, ד.
16ע״פ אני ישנה
The discourse explains “I am asleep” as the state of exile, in which the ascent is not complete and the drawing down is not openly revealed, unlike the Temple era, while “my heart is awake” means that the life-force is still whole, only hidden, as in sleep.
Kehot’s noteלקו״ת שה״ש לה, ב.
17אני ישנה
“I am asleep, but my heart is awake; the voice of my Beloved knocks.” The verse opens the discourse cited for the gematria of Moshe.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18בד״ה השמים כסאי
The note locates the discourse beginning “The heavens are My throne” at the opening of Torah Ohr.
Kehot’s noteתו״א א, ריש ע״ב.
19השמים כסאי
“The heavens are My throne and the earth is My footstool.” The verse opens the Torah Ohr discourse to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20נובלות חכ׳ שלמע׳ תו׳
The Midrash says that Torah is “the fallen fruit of the Chochmah Above.” The Alter Rebbe reads it as what flows from Abba into the attributes.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. רבי חנינא בר יצחק אמר: שלושה נובלות הן: נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה. ועל״ק פ׳ ראה (לא, ד). וש״נ. [כ].
21פנימית אבא . . עתיק
The note refers here for the teaching that the inner dimension of Abba is the inner dimension of Atik.
Kehot’s noteראה סה״מ תקס״ה ע׳ תתסה. סה״מ ת״ש ע׳ 49 בהערה. אוה״ת נשא ע׳ רנז.
22שיו״ט הוא בחי׳ שמחה
The words here quote Deuteronomy 16:14; the passage is shown below.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש ושמחת בחגך (דברים טז, יד).
23שבת הוא בחי׳ ענג
Kehot’s note points to Isaiah 58:10 for these words.
Isaiah 58:10ישעיהו נ״ח:י׳
וְתָפֵק לָרָעֵב נַפְשֶׁךָ וְנֶפֶשׁ נַעֲנָה תַּשְׂבִּיעַ וְזָרַח בַּחֹשֶׁךְ אוֹרֶךָ וַאֲפֵלָתְךָ כַּצׇּהֳרָיִם:
And if thou draw out thy soul to the hungry, And satisfy the afflicted soul; Then shall thy light rise in darkness, And thy gloom be as the noon-day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש וקראת לשבת ענג (ישעי׳ נח, י).
24ושבת הוא בחי׳ עונג
“And you call the Shabbos a delight.” The Kehot note cites this verse for Shabbos as delight.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25נאדר בקדש
“Who is like You, glorious in holiness.” The phrase describes the delight of Shabbos, from a level above the joy of Yom Tov.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
26מלה בגרמיה
The Zohar on Emor says that holiness (kodesh) is “a thing in itself,” from which the rest derive, as Shabbos is set apart from the weekdays. The text cites folio 94a; the words are on 94b. The Alter Rebbe compares Moshe’s love and awe to it.
Zohar, Emor 24:111–25:123ספר הזהר, אמור כ״ד:קי״א-כ״ה:קכ״ג
27הראני נא את כבודך
Moshe’s request, “Show me, please, Your glory.” The Alter Rebbe reads it as a wish to see the Infinite One not through a vessel.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יח.
28שלא בבחי׳ כלי
According to the note, Or HaTorah explains “not through a vessel” as not through being clothed in Z’eir Anpin, but in the higher Chochmah.
Kehot’s noteבאוה״ת כי תשא ע׳ ב׳נא ר״ל שלא ע״י התלבשותו בז״א כ״א בח״ע. ע׳ בתניא פל״ה בהגה״ה. וראה ביאוה״ז לצ״צ ע׳ עג.
29כי לא יראני האדם וחי
“You cannot see My face, for man shall not see Me and live.” The Sages read it as saying that the living do not see, but the dead do.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
30בחייהן אינן רואים
Besides the Midrash, the note refers to an earlier discussion of “in their lifetime they do not see” in Likkutei Torah.
Kehot’s noteבמד״ר ספי״ג. לעיל (לה, ג) וש״נ [כ].
31וכדאיתא במדרש טוב זה מלאך חיים
On “And behold, it was very good,” the Midrash says, “good” is the angel of life; “very good” is the angel of death. The Alter Rebbe reads “very” as the limitless level grasped after death.
Bereshit Rabbah 9:10בראשית רבה ט׳:י׳
אמר רבי שמואל בר יצחק: הנה טוב מאד, זה מלאך חיים. והנה טוב מאד, זה מלאך המות. וכי מלאך המות טוב מאד אתמהא?! אלא למלך, שעשה סעודה וזימן את האורחים, והכניס לפניהם תמחוי מלא כל טוב. אמר: כל שהוא אוכל ומברך את המלך יאכל ויערב לו, וכל מי שהוא אוכל ואינו מברך את המלך יותז ראשו בסייף. כך כל מי שהוא מסגל במצות ומעשים טובים הרי מלאך חיים, וכל מי שאינו מסגל במצות ומעשים טובים הרי מלאך המות:
Rabbi Shmuel bar Yitzḥak said: “Behold it was very good” – this is the angel of life; “and behold it was very good” – this is the angel of death. Is the angel of death, then, “very good”? This is a rhetorical question. Rather, it is analogous to a king who prepared a feast, invited the guests and brought before them a serving dish filled with all kinds of delicacies. He said: ‘Anyone who eats and blesses the king, let him eat and enjoy himself, but anyone who eats and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 14aזח״א יד, א
Kehot’s noteראה ב״ר ט, י. זח״א יד, א. ילקוט בראשית ר׳[מז] טז עזה״פ. ובזח״ב (קנ, רע״א). [כ].
32ועצמותיך יחליץ
“And He will strengthen your bones.” The verse is read as the body’s renewal in the Time to Come.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
33טלא דבדולחא
The note refers to the discourse on “My head is filled with dew,” which explains the dew of crystal as one of the seven tikkunim of the Gulgalta, and to other places in Likkutei Torah on this dew.
Kehot’s noteע׳ זח״ג (מט, א). ושם (קכח, ב). וע׳ שה״ש עה״פ שראשי נמלא טל (לה, ד) וכ׳ שהוא מז׳ תיקונים דגלגלתא. וע״ע [לקמן] האזינו [דרוש ה]א׳ ע׳ רע״ג בחצע״ג יעו״ש. ועל״ק חקת (ס, רע״ג). [כ].
34טלא דבדולחא
The Idra Rabba describes the dew that flows from the Gulgalta of Atik, white like crystal (bedolcha). The Alter Rebbe links it with the dew of the Resurrection.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
35טל אורות טלך
“Your dead shall live… for a dew of lights is your dew.” The dew of lights that revives the dead will let the body see the Infinite Light.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יט.
36ולהשיג בחי׳ אור א״ס
According to the note, Or HaTorah adds that the body will grasp the Infinite Light as it is, not through a vessel, which is why the verse says specifically “a dew of lights.”
Kehot’s noteבאוה״ת כי תשא שם: כמו שהוא שלא ע״י כלי, וזהו טל אורות דוקא.
37כאור שבעת הימים
“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days.” The Alter Rebbe reads it as the light of Tohu that will return in the Time to Come.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
38בד״ה והי׳ אור הלבנה
There “like the light of the seven days” is explained with the Midrash as the light G-d created at first and hid in Gan Eden.
Kehot’s noteלעיל פ׳ צו ט, ב.
39ועיין במק״מ ס״פ מצורע
The note says the Mikdash Melech passage is quoted in the same discourse on Tzav.
Kehot’s noteמובא בלקו״ת שם. וראה באוה״ת ויקרא-ב ע׳ תרלו.
40שמע שם ע׳ רבתי
The Zohar notes the large ayin of “Shema,” and the large dalet of “One,” which together spell ed, witness. The Kehot note gives it as the source for the large ayin.
Zohar III, 236bזח״ג רלו, ב
Kehot’s noteזח״ג רלו, ב.
41שמע . . ואהבת את ה״א
“Hear, O Israel: Havayah is our G-d, Havayah is One.” Its ayin is written large, which the Alter Rebbe connects with the light of the seven days.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד-ה.
42ואהבת את הוי׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe assigns the heart to the animal soul, the soul to the intellectual soul, and “might” to love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43את הטפל
Kehot’s note points to Eruvin 4b for these words.
Eruvin 4bעירובין ד׳ ב
Sukkah 6aסוכה ו׳ א
Kehot’s noteראה עירובין ד, ב. סוכה ו, א.
44ע״פ וידעת היום
The note quotes the point made there: “Regarding this we were commanded, ‘And you shall love et,’ meaning that you draw the attribute of love and joy into the level of et, the secondary, which is the attribute of awe and self-nullification.”
Kehot’s noteלקו״ת ואתחנן ח, ג ”וע״ז נצטוינו ואהבת את כלומר שתמשיך מדת האהבה והשמחה בבחינת את הטפל הוא מדת היראה והביטול”.
45וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The verse opens the discourse on the word et cited here.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46הנה ישכיל עבדי . . וגבה מאד
“Behold, My servant shall be wise; he shall be exalted and lifted up and very high.” “Very” is the love without limit for whose sake the soul descended.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
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Kehot’s noteישעי׳ נב, יג.
47הי׳ מספר בנ״י כו׳ אשר לא יספר
“And the number of the children of Israel shall be like the sand of the sea, which cannot be measured or counted.” The Alter Rebbe reads it as the soul’s rise beyond limit and number.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
Paragraph 4
48הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south.” The verse illustrates the soul’s “walking” in love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
49זמיר עריצים
“The song (zemir) of the tyrants shall be brought low.” The Alter Rebbe reads zemir as cutting down, the work of Pesukei DeZimrah.
Isaiah 25:5ישעיהו כ״ה:ה׳
כְּחֹרֶב בְּצָיוֹן שְׁאוֹן זָרִים תַּכְנִיעַ חֹרֶב בְּצֵל עָב זְמִיר עָרִיצִים יַעֲנֶה:
As the heat in a dry place, Thou didst subdue the noise of strangers; As the heat by the shadow of a cloud, the song of the terrible ones was brought low.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ה.
50רוממות א-ל בגרונם
“The exaltation of G-d is in their throat, and a two-edged sword in their hand.” Praising G-d’s exaltation is the sword that separates the evil.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
Paragraph 5
51לא נזכר במשנה רק שתים לפני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״א מ״ד.
52שתים לפניה
“In the morning one says two blessings before it and one after it.” The Mishnah lists the blessings around the Shema but does not mention Pesukei DeZimrah.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
53כי לא הי׳ נצרך זה אצלם בכל יום
The note refers to this maamar of the Rebbe Rashab on why Pesukei DeZimrah was not needed every day in earlier times.
Kehot’s noteראה סה״מ תרס״ה ע׳ קלו.
54אורייתא מחכמה נפקת
The Zohar says, “The Torah issues from Chochmah.” The Alter Rebbe contrasts this with the root of the mitzvos in Keser.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
55תרי״ג מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות בסופה.
56תרי״ג מצות דאורייתא
Rabbi Simlai taught that 613 mitzvos were given to Moshe. Together with the seven rabbinic mitzvos they make 620, the value of Keser.
Makkot 23bמכות כ״ג ב
57וז׳ מצות דרבנן
The note refers to a talk of the Rebbe on the seven rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
58אורייתא מחכ׳ נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
Paragraph 6
59ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Sages read it as G-d Himself and not an angel, for only the highest level could reach Israel in the depths of the kelipos.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
60אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
61בד״ה ועתה יגדל נא כח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שלח לח, ד.
62ועתה יגדל נא כח
Moshe’s plea, “And now, let the strength of my L-rd be great, please.” The verse opens the discourse to which the Alter Rebbe refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63באר חפרוה שרים
“A well that princes dug, that the nobles of the people delved, with the mechokek, with their staffs.” The Alter Rebbe reads the digging as opening the heart, done “with the mechokek,” the engraving of the chukim.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח. בלקו״ת מטות פה, ד מציין לזה ”וכמ״ש בע״ח של״א פ״ז ושער הירח פ״ג ובפע״ח שער ק״ש שעל המטה פי״א ופ״ו”.
64לבו אטום כבתולה
Besides the Talmud, the note refers to the first discourse on “For the fragrance of your good oils,” where the sealed heart is discussed.
Kehot’s noteר׳[אה] מ[סכת] ב״ב (יב, ב). בד״ה לריח שמניך הא׳ (ב, ד). [כ].
65לבו אטום כבתולה
The Talmud says that one accustomed to wine, even if his heart is sealed like a virgin, wine opens him. The Alter Rebbe uses the phrase for the heart before it is opened to love.
Bava Batra 12b:8–9בבא בתרא י״ב ב:ח׳-ט׳
אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: הָרָגִיל בְּיַיִן, אֲפִילּוּ לִבּוֹ אָטוּם כִּבְתוּלָה – יַיִן מְפַקְּחוֹ, שֶׁנֶּאֱמַר: ״וְתִירוֹשׁ יְנוֹבֵב בְּתֻלוֹת״. אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: פְּשִׁיטָא, חֵלֶק בְּכוֹר וְחֵלֶק פָּשׁוּט – יָהֲבִינַן לֵקהּ אַחַד מִצְרָא. יָבָם – מַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
66ע״פ לריח שמניך
The note quotes the explanation there of the sealed heart: one “who was not moved to love and awe by contemplating the revealed world.” The passage explains that Torah is called both wine and oil: wine opens the sealed heart and brings out the hidden joy, the love and awe born of contemplating G-d’s kingship over the revealed world.
Kehot’s noteלקו״ת שה״ש ב, ד ושם מבאר זה ”שלא נתפעל בדו״ר מענין התבוננות עלמא דאתגלייא”.
67לריח שמניך
“For the fragrance of your good oils… therefore the maidens love you.” The verse opens the discourse cited here.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68בד״ה עיני כל
In that discourse, “You open Your hand” is read like “the Sanctuary, O L-rd, which Your hands established”: a receptacle, a vessel in Malchus, must be made to receive what is drawn from above, for before the union the heart is sealed like a virgin.
Kehot’s noteלקו״ת מטות פה, ד.
69עיני כל
“The eyes of all look to You.” The verse opens the discourse cited here.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ובד״ה לא תהי׳ משכלה ועקרה
There love and awe are called son and daughter, born of contemplation.
Kehot’s noteתו״א עט, א.
71לא תהיה משכלה ועקרה
“None shall miscarry or be barren in your land.” The verse opens the Torah Ohr discourse cited here.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אמרתי אחכמה
“I said, I will become wise, but it is far from me.” The Sages apply it to the red heifer, a statute beyond reason.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
73הלואי בחקתי תלכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאיכ״ר פתיחה ב. [כ].
Paragraph 7
74לדבקה בו
“To love Havayah your G-d, to walk in all His ways and to cleave to Him.” Cleaving to G-d is the essence of the soul’s walking.
Deuteronomy 11:22דברים י״א:כ״ב
כִּי אִם־שָׁמֹר תִּשְׁמְרוּן אֶת־כׇּל־הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם לַעֲשֹׂתָהּ לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְדׇבְקָה־בוֹ:
For if ye shall diligently keep all this commandment which I command you, to do it, to love the L-RD your G-d, to walk in all His ways, and to cleave unto Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, כב.
75נר מצוה
“For a mitzvah is a lamp, and the Torah is light.” As a lamp holds the oil and the flame, the mitzvah holds the Infinite Light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
76בד״ה והנה מנורת זהב כולה
That discourse opens with the Midrash: Yirmeyahu called Israel rejected silver and Yechezkel called them dross, but Zechariah saw “a menorah all of gold,” fulfilling “You are all beautiful, my beloved.” It explains that the Congregation of Israel is called a menorah because the menorah is hammered from one piece, so that what is above comes below and what is below rises above.
Kehot’s noteלקמן פ׳ בהעלותך לג, ג ואילך.
77והנה מנורת זהב כולה
“And behold, a menorah all of gold.” The verse opens the discourse cited here.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ובד״ה כי תשמע בקול
There the Torah is the keeping of the “lamp of mitzvah,” and the “keeping” means that the light should not withdraw to its root, which is accomplished specifically through the vessels.
Kehot’s noteלקו״ת פ׳ ראה כג, ג.
79כי תשמע בקול
“When you hearken to the voice of Havayah your G-d, to keep all His commandments.” The verse opens the discourse cited for the keeping of the mitzvos.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ועשיתם אותם אתם כתיב
“If you walk in My statutes and keep My commandments and do them.” The word “them” (osam) is read as “you” (atem).
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Zohar III, 113aזח״ג קיג, א
Kehot’s noteויקרא כו, ג. ראה ויק״ר לה, ו. זח״ג קיג, א.
81ועשיתם אותם אתם כתיב
The Midrash reads “and do them” as “you”: if you keep the Torah, I consider it as though you had made yourselves. The Kehot note cites it as 35:6.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
82גדול המעשה
Rabbi Elazar says, “Greater is the one who causes others to do than the one who does.” The Alter Rebbe uses the causative sense of “doing” for drawing the light into the vessels.
Bava Batra 9a:13בבא בתרא ט׳ א:י״ג
(סִימָן: גָּדוֹל, מִקְדָּשׁ, מֹשֶׁה) אָמַר רַבִּי אֶלְעָזָר: גָּדוֹל הַמְעַשֶּׂה יוֹתֵר מִן הָעוֹשֶׂה – שֶׁנֶּאֱמַר: ״וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם״; זָכָה – ״הֲלֹא פָרֹשׂ לָרָעֵב לַחְמֶךָ״. לֹא זָכָה – ״וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, א. וראה לקו״ש חי״ב ע׳ 238.
83עשיה פי׳ לשון הכרח
The note quotes the Rebbe Rayatz’s examples there of asiyah as compulsion: “like a get me’useh (a coerced divorce), or ‘we compel (me’asin) for charity.’”
Kehot’s note”כמו גט המעושה או מעשין על הצדקה” — סה״מ תרצ״ט ע׳ 191.
84בד״ה להבין ענין מדלג על ההרים
There the mountains are the Patriarchs and the hills the Matriarchs, who stand for the mitzvos; skipping on one foot and leaping on both are two kinds of service.
Kehot’s noteלקו״ת שה״ש טז, ב.
85מדלג על ההרים
“Leaping over the mountains, skipping over the hills.” The verse names the discourse on the mitzvos as the King’s limbs.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ע״פ ביום השמיני עצרת
There Shemini Atzeres, Simchas Torah, is explained as the shining of the “crown of Torah,” Keser, above the intellect, like the Gulgalta covering the brain; Atzeres is the gathering of the mochin beneath it.
Kehot’s noteלקו״ת סוכות פג, א ואילך.
87ביום השמיני עצרת
“On the eighth day, an assembly shall be yours.” The verse opens the discourse on Shemini Atzeres cited here.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88אשר נשבעת לאבותינו מימי קדם
“As You swore to our fathers from days of old.” The discourse on Shemini Atzeres explains it.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ונתתי גשמיכם בעתם
“And I will give your rains in their season.” The Alter Rebbe reads the rains as the Torah.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יערוף כמטר לקחי
“My teaching shall drop like the rain.” Moshe compares the Torah to rain.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
91גשמים יורדין בגבורה
The Talmud explains why the Mishnah speaks of “the might of the rains”: because they fall with might (gevurah).
Taanit 2a:8תענית ב׳ א:ח׳
וְלִיתְנֵי ״מֵאֵימָתַי מַזְכִּירִים עַל הַגְּשָׁמִים״. מַאי ״גְּבוּרוֹת גְּשָׁמִים״? אָמַר רַבִּי יוֹחָנָן: מִפְּנֵי שֶׁיּוֹרְדִין בִּגְבוּרָה, שֶׁנֶּאֱמַר: ״עֹשֶׂה גְדֹלוֹת עַד אֵין חֵקֶר וְנִפְלָאוֹת עַד אֵין מִסְפָּר״, וּכְתִיב: ״הַנֹּתֵן מָטָר עַל פְּנֵי הָאָרֶץ וְשֹׁלֵחַ מַיִם עַל פְּנֵי חוּצוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
92שניתנה בה׳ קולות
One who gladdens a groom merits the Torah, “which was given with five voices.” The Alter Rebbe reads the five voices as five chassadim.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, ב.
93והאלקים יעננו בקול
“Moshe would speak, and G-d would answer him with a voice.” Moshe heard the Torah in a single voice.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יט.
94פלג אלקים מלא מים
“The stream of G-d is full of water.” The stream (peleg) is read as the division of the one voice into five, gevuros that are in truth kindness (water).
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, י.
Paragraph 8
95קול דודי דופק
“The voice of my Beloved knocks: Open to me.” Through the Torah the heart opens to love.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
96בד״ה האזינו השמים
There the Torah that leads to action is compared to rain, as in “For as the rain comes down… and waters the earth and makes it bring forth and sprout”; by this power a person can say “And you shall love.” This Torah is called “strength,” given so that one can love.
Kehot’s noteלקו״ת האזינו עד, ב.
97האזינו השמים
“Give ear, O heavens, and I will speak.” The verse opens the discourse on Torah as rain cited here.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ואהבת בגימטריא ב׳ פעמים אור
Tanya ends chapter 43 with the same point: the soul is first lit with the light of Torah and mitzvos, and afterward the light of love shines on it, “for ve’ahavta has the numerical value of twice ‘light.’”
Tanya, Likkutei Amarim 43:11תניא, חלק ראשון; ליקוטי אמרים מ״ג:י״א
אֲבָל סֵדֶר הָעֲבוֹדָה הַקְּבוּעָה וּתְלוּיָה בִּבְחִירַת הָאָדָם – צָרִיךְ לְהַקְדִּים תְּחִלָּה קִיּוּם הַתּוֹרָה וְהַמִּצְוֹת עַל יְדֵי יִרְאָה תַּתָּאָה בִּבְחִינַת קַטְנוּת עַל כָּל פָּנִים, בְּ״סוּר מֵרָע וַעֲשֵׂה טוֹב״, לְהָאִיר נַפְשׁוֹ הָאֱלֹהִית בְּאוֹר הַתּוֹרָה וּמִצְוֹתֶיהָ, וְאַחַר כָּךְ, יָאִיר עָלֶיהָ אוֹר הָאַהֲבָה [כִּי ״וְאָהַבְתָּ״ בְּגִימַטְרִיָּא ב׳ פְּעָמִים ״אוֹר״, כַּיָּדוּעַ לְיוֹדְעֵי חֵן]:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא ספמ״ג. פע״ח שער הק״ש פכ״ג. סידור האריז״ל במקומו.
99אור זרוע לצדיק
“Light is sown for the righteous.” It is the first of the two lights in ve’ahavta.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
100ועץ השדה יתן פריו
“And the tree of the field shall give its fruit.” The fruit is the revelation of the good hidden in the animal soul.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101כאשר ירד הגשם
“For as the rain and the snow come down from heaven… and make it bring forth and sprout.” Rain from above and growth from below picture the union of Mah and Ban.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
102רשע מכתיר את הצדיק
“For the wicked surrounds the righteous.” The holy sparks are hidden within kelipah, as the righteous surrounded by the wicked.
Habakkuk 1:4חבקוק א׳:ד׳
עַל־כֵּן תָּפוּג תּוֹרָה וְלֹא־יֵצֵא לָנֶצַח מִשְׁפָּט כִּי רָשָׁע מַכְתִּיר אֶת־הַצַּדִּיק עַל־כֵּן יֵצֵא מִשְׁפָּט מְעֻקָּל:
Therefore the law is slacked, And right doth never go forth; For the wicked doth beset the righteous; Therefore right goeth forth perverted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק א, ד.
103עטרת בעלה
“A woman of valor is the crown of her husband.” The refined Ban will rise above, to Sag of Sag.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104והצליח אשר שלחתיו
“So shall My word be that goes out of My mouth… it shall succeed in that for which I sent it.” The Alter Rebbe reads it as the refining done through Torah.
Isaiah 55:11ישעיהו נ״ה:י״א
כֵּן יִהְיֶה דְבָרִי אֲשֶׁר יֵצֵא מִפִּי לֹא־יָשׁוּב אֵלַי רֵיקָם כִּי אִם־עָשָׂה אֶת־אֲשֶׁר חָפַצְתִּי וְהִצְלִיחַ אֲשֶׁר שְׁלַחְתִּיו:
So shall My word be that goeth forth out of My mouth: It shall not return unto Me void, Except it accomplish that which I please, And make the thing whereto I sent it prosper.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כל העוסק בתו׳ הקב״ה יושב ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח. יל״ש איכה רמז תתרלה.
106כל העוסק בתורה הקב״ה יושב ושונה כנגדו
The Midrash teaches that when a Torah scholar sits and studies, the Holy One, blessed be He, sits opposite him and studies with him. This is why the refining comes through “My word that goes out of My mouth.”
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
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בשברי לכם מטה לחם ואפו עשר נשים לחמכם…
“When I Break for You the Staff of Bread”
The curses of the rebuke are, in their hidden dimension, blessings. “When I break for you the staff of bread” is the Torah’s descent, through the breaking of the Tablets, into physical laws; and “ten women shall bake your bread in one oven” teaches how that Torah becomes one with a person: baked in the hidden fire of love for G-d, by a soul that knows its good is not its own.
The maamar in brief
The maamar reads a curse of the rebuke, a famine in which ten women bake in one oven and bread is handed back by weight, as a blessing. The Zohar teaches that G-d, the Torah and Israel each have a hidden and a revealed level. The revealed is the world of place, physical and spiritual; the hidden is beyond place and beyond grasp. On their revealed level the curses are sent to Israel’s enemies, to Esav and the multiplicity of “these”; their inner dimension, heard “in the voice” of G-d, is blessing, as in the Talmud’s “These are all blessings.” The Torah is bread: as wheat grows because its high root fell in the shattering, the Torah’s secrets descended into physical laws when the first Tablets were broken. Unbaked, the Torah stays apart from the learner; baked, it becomes one with him. The fire is the hidden love in every Jewish heart, the black fire, “the flame of Yah”; the oven is love born of contemplating G-d’s oneness; the ten women are the soul’s ten faculties, as receivers. Then the Torah is raised “by weight,” and is always new.

Outline
	1Hidden and revealedThe curses are truly blessings; the Zohar’s three levels, each hidden and revealed; the hidden is beyond place; the revealed is the physical world and the spiritual life-force within it, which is also “place.”¶1–2
	2The curses and the staff of breadSpiritual place and “Blessed is the Place”; on the revealed level the curses speak of the enemies, of Esav and “these”; “in the voice” they are blessings; the Torah is bread whose high root fell, through the breaking of the Tablets, into physical laws.¶3
	3Baked breadThe Torah is wheat bread, its twenty-two letters; unbaked dough is not absorbed, while baked bread becomes one with the body; so Torah that is not “baked” stays apart from the learner.¶4–5
	4The fire, the oven and the ten womenBlack fire upon white fire is the hidden love in every heart, “the flame of Yah”; the oven is love that comes from contemplating G-d’s oneness; the ten women are the soul’s ten faculties, as receivers.¶6–7
	5Not one’s own; by weight; ever new“Be in your own eyes like a wicked person”: the flame is from Yah, not from oneself; the Torah is returned upward “by weight” to the supernal Scale; one is never sated, and the Torah never grows old, as G-d is above time.¶8


Key concepts
	Hidden and revealedסתים וגליא
	The Zohar’s pair: G-d, the Torah and Israel each have a concealed dimension, beyond grasp and beyond place, and a revealed one. The curses are the Torah’s revealed side; the blessing is in its hidden side.

	Place (makom)מקום
	Space with its six directions, and also the spiritual life-force that sustains it, which belongs to the revealed and is nullified to the hidden above place. “Blessed is the Place” draws down from above place into place.

	Eleh (“these”)אלה
	A plural word, standing for the multiplicity and separation of the realm opposed to holiness: Esav, “the mountains of separation.” On the revealed level the curses are directed there.

	Bekol (“in the voice”)בקול
	Hearing the inner dimension of G-d’s voice, what is drawn from the hidden; there the blessings within the curses are found.

	The staff of breadמטה לחם
	The Tree of Life, the Torah’s hidden level. Its “breaking,” the breaking of the first Tablets, brought the Torah down into physical laws, where it can be the soul’s bread.

	Bakingאפיה
	Learning Torah in the flame of the hidden love for G-d, so that it is absorbed into the learner and becomes one with him, as baked bread is digested and becomes one with the body.

	Black fire upon white fireאש שחורה על גבי אש לבנה
	The fire in which the Torah was given. The black fire, the hidden, is the concealed love that burns in every Jewish heart.

	Matkela (the Scale)מתקלא
	The Zohar’s supernal Scale, a level above what it weighs. “They shall return your bread by weight”: the baked Torah is raised up to it.


Section 1 · ¶1–2
Hidden and revealed
1בשברי לכם מטה לחם12 ואפו עשר נשים לחמכם בתנור אחד והשיבו לחמכם במשקל כו׳. הנה ידוע שאף שלפי הנראה דברי התוכחות אלו הם קללות אבל לפי האמת אינם רק ברכות.3
“When I break for you the staff of bread, ten women shall bake your bread in one oven, and they shall return your bread by weight,” etc. Now, it is known that although, according to what is seen, these words of rebuke are curses, in truth they are nothing but blessings.
The maamar opens with a verse from the rebuke in Parshas Bechukosai: in a time of scarcity, ten women will bake in a single oven and the bread will be handed back by weight. The Alter Rebbe states the principle behind his whole reading: these words of rebuke look like curses, but in truth they are only blessings.


ולהבין זה הוא ע״ד מה שאמר בזהר תלת דרגין4 מתקשראן דא בדא קוב״ה [קודשא בריך הוא] אורייתא וישראל וכו׳ כולהו דרגא על דרגא סתים וגליא5 (בפ׳ אחרי דע״ג ע״א).
To understand this: it is along the lines of what is said in the Zohar, “Three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” etc., “each of them level upon level, hidden and revealed” (in Parshas Acharei, 73a).
To explain how a curse can be a blessing, he cites the Zohar: G-d, the Torah and Israel are bound together, and each of them has a hidden and a revealed dimension. This pair, hidden and revealed, is the key to the maamar: the curses are the Torah’s revealed side, and its hidden side is blessing.


וביאור ענין בחי׳ סתים היינו מה שאינו נראה ומושג ואינו מתלבש במקום כלל ונק׳ סתימא דכל סתימין,6 פי׳ אפילו מן הסתימא הוא סתום ונעלם, ולית מחשבה דלהון תפיסא ביה כלל7 ועיין בסה״מ [בספר הדרת מלך] דקי״א ע״א.
The explanation of the matter of the level of “hidden” is: that which is not seen or grasped and is not enclothed in place at all, and is called “the most hidden of all the hidden”; that is, even from the hidden it is hidden and concealed, and “no thought of theirs grasps Him at all.” And see Sefer Hadras Melech, 111a.
“Hidden” here means what cannot be seen or grasped and is not in place (space) at all. The Zohar calls it “the most hidden of all the hidden,” concealed even from what is itself concealed, and the Tikkunei Zohar says that “no thought grasps Him at all.” Sefer Hadras Melech is a commentary on the Zohar, which the Alter Rebbe cites for this.




2ובחי׳ גליא8 הוא מה שאנו רואים עולם הגשמי בחי׳ מקום בעל ששה קצוות מעלה ומטה וד׳ רוחות העולם.
And the level of “revealed” is what we see: the physical world, the level of place, which has six extremities: above and below and the four directions of the world.
The revealed level is the physical world we see, defined by place: six directions, up, down and the four points of the compass.


ולכאורה לא יתכן לומר על בחי׳ גשמית שהוא בחי׳ אלהות. אבל באמת הענין הוא כן
Seemingly, it is not possible to say of a physical level that it is a level of G-dliness. But in truth the matter is so,
One might object that something physical cannot be called G-dliness. The Alter Rebbe answers that in truth it can, as he now explains.


כי אין עוד מלבדו9 כתיב ומלכותו בכל משלה10 וכל מה שאנו רואים11 בדצח״מ [בדומם צומח חי מדבר] שבעוה״ז יש בכל גשמי מגשמיים הנ״ל חיות רוחני המחיה אותו תמיד
for it is written, “There is none else besides Him,” and “His sovereignty rules over all.” And in all that we see of the inanimate, vegetative, animal and speaking [creations] of this world, in every physical thing among the physical things mentioned above, there is a spiritual life-force that gives it life constantly,
Two verses show that nothing exists apart from G-d: “There is none else besides Him” and “His sovereignty rules over all.” Every mineral, plant, animal and human being has a spiritual life-force that gives it existence at every moment, and that life-force is G-dliness within the physical.


והוא ג״כ נק׳ בחי׳ מקום כמ״ש הנה מקום אתי12 שיש ג״כ בחי׳ מקום למעלה וכו׳.13
and it too is called the level of place, as it is written, “Behold, there is a place with Me”: that there is also a level of place above, etc.
This spiritual life-force is also called “place.” G-d’s words to Moshe, “Behold, there is a place with Me,” show that there is a “place” above as well, not only physical space.




Section 2 · ¶3
The curses and the staff of bread
3ופי׳ מקום שהחיות רוחני בחי׳ מקום הוא ונק׳ ג״כ גליא ובטל הוא לבחי׳ סתום שלמעלה ממנו מן בחי׳ מקום כענין ביטול אותיות המחשבה בשכל כידוע ואינו מתלבש בו כלל.
The meaning of “place” is that the spiritual life-force is the level of place, and it too is called “revealed”; and it is nullified to the level of “hidden” that is above it, above the level of place, like the nullification of the letters of thought in the intellect, as is known; and [the hidden] is not enclothed in it at all.
The “place” meant here is not physical space: the spiritual life-force is itself the level of place, and it belongs to the revealed. It is nullified before the hidden level above it, as the letters of thought are nullified within the intellect they express, while the hidden itself does not enter it at all.


וזהו ברוך המקום1415 כי ברוך הוא לשון המשכה להמשיך מן למעלה מן המקום לבחי׳ מקום ע״ד האמור בברכת השנים להמשיך מן למעלה מן הזמן לבחי׳ זמן.
This is [the meaning of] “Blessed is the Place (Baruch HaMakom)”: for baruch (“blessed”) is an expression of drawing down, to draw down from above place into the level of place, in the manner of what is said in the Blessing of the Years: to draw down from above time into the level of time.
This explains the Haggadah’s words “Blessed is the Place”: in Chassidus, baruch (“blessed”) means drawing down. To bless G-d as “the Place” is to draw down from what is above place into place, just as the Blessing of the Years in the weekday Amidah draws down from what is above time into time.


וזהו ברוך ה׳ כו׳ מן העולם ועד העולם,16 (ענין מקום רוחני17 י״ל [יש לומר] דהיינו ו״ק [ו׳ קצוות] עליונים שהם שרש הו״ק [הו׳ קצוות] גשמיים צפון ודרום כו׳ שזהו בחי׳ המקום,
This is [the meaning of] “Blessed is Havayah,” etc., “from world to world.” (The matter of spiritual place: it may be said that this is the six supernal extremities, which are the root of the six physical extremities, north and south, etc., which is the level of place;
The verse “Blessed is Havayah… from world to world” is read the same way: a drawing down into the “world,” which Tanya (Part II, chapter 7) defines as place and time. A long parenthesis begins here: spiritual place may be the six supernal extremities, the emotive attributes that are the root of the six physical directions.


וכן נתבאר במ״א ע״פ וארא אל אברהם1819 כו׳ בפי׳ וענין שהוא אחד בשבעה רקיעים והארץ וד׳ רוחות העולם כו׳ ע״ש, וע׳ מזה ג״כ בפ׳ בשלח ע״פ ויאמר משה אכלוהו היום2021 כו׳
and so it is explained elsewhere, on the verse “And I appeared to Avraham,” etc., in the explanation and meaning of [the teaching] that He is One in the seven heavens and the earth and the four directions of the world, etc.; see there. And see about this also in Parshas Beshalach, on the verse “And Moshe said, ‘Eat it today,’” etc.,
He cites his own discussions: on “And I appeared to Avraham,” on the word Echad (“One”) as G-d’s oneness in the seven heavens and the earth (the ches, eight) and in the four directions (the dalet, four); and on “And Moshe said, Eat it today” in Torah Ohr, Beshalach.


ובפ׳ בראשית בד״ה השמים כסאי2223 עולם נק׳ בחי׳ אש ומים כו׳ דהיינו המדות עליונות כנודע, וכן הוא בפרדס בערכי הכינויים ערך מקום. ולמעלה מבחי׳ מקום רוחני היינו חו״ב [חכמה ובינה] כו׳ וכ״ש [וכל שכן] למעלה יותר כו׳.
and in Parshas Bereishis, in the discourse beginning “The heavens are My throne,” [where] “world” is called the level of fire and water, etc., that is, the supernal emotive attributes (middos), as is known. And so it is in the Pardes, in the Erchei HaKinuyim, under the entry “Place.” And above the level of spiritual place is Chochmah and Binah, etc., and all the more so higher still, etc.
A third is the first discourse of Torah Ohr, “The heavens are My throne,” where the level called here “world” is fire and water, the supernal emotive attributes; and the Pardes, under “Place” in its glossary of Kabbalistic terms (Erchei HaKinuyim). Above spiritual place are Chochmah and Binah, and higher still, the levels beyond them.


אכן בזח״א [בזהר חלק א] ויצא דקמ״ז מבואר דבחי׳ מלכות נק׳ מקום2425 וכ״ה בזהר בשלח דס״ג26 סע״ב [סוף עמוד ב] ועיין בזהר ויקהל דר״ז ע״א27 וע׳ בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).28
However, in the Zohar, Part I, Vayetze, 147, it is explained that the level of Malchus is called “place”; and so it is in the Zohar, Beshalach, at the end of 63b; and see the Zohar, Vayakhel, 207a; and see Sefer Shel Beinonim, Part II, chapter 7.)
Other passages call Malchus (sovereignty), the last of the Sefiros, “place”: the Zohar in Vayetze, Beshalach and Vayakhel. Tanya, Part II, chapter 7, explains that the life-force of space is drawn only from G-d’s Malchus.


והנה אורייתא ג״כ סתים וגליא פי׳ כענין הקללות האלה שלפי הנראה ומושג בחי׳ גליא אינו מדבר בישראל כמ״ש ונתן ה׳ אלהיך את כל האלות האלה על אויביך וגו׳.
Now, the Torah too is hidden and revealed. That is, like these curses: according to what is seen and grasped, the level of “revealed,” it does not speak of Israel, as it is written, “And Havayah your G-d will put all these curses upon your enemies,” etc.
The argument returns to the Torah, which also has hidden and revealed levels. On its revealed level the curses do not speak of Israel at all; the verse says G-d “will put all these curses upon your enemies.”


והיינו בחי׳ עשו שהוא בחי׳ אלה29 לשון רבים טורי דפרודא30 כמ״ש נפשות עשו,31 ועיין בזח״א [בזהר חלק א] ויחי דרכ״ז ע״ב,
This is the level of Esav, which is the level of eleh (“these”), a plural expression, “the mountains of separation,” as it is written, “the souls of Esav”; and see the Zohar, Part I, Vayechi, 227b.
The curses belong to Esav, the level of eleh (“these”), a plural word: the realm opposed to holiness is multiplicity and separation, “the mountains of separation.” Esav’s household is counted in the plural, “souls.” The Zohar in Vayechi hears in “Who are these (eleh)?” the idolatrous cry “These are your gods.”


אבל ואתה תשוב ושמעת32 בקול ה׳ וגו׳. כי הפנימית בבחי׳ סתום בהמשכות החיות מן הסתום אל הגליא.
But “And you shall return and listen to the voice (bekol) of Havayah,” etc.: for the inner dimension is in the level of “hidden,” in the drawings-down of the life-force from the hidden to the revealed.
But the next verse, “And you shall return and listen to the voice of Havayah,” speaks to Israel. The inner dimension of the curses lies in the hidden level, in the flow of life-force from the hidden into the revealed.


וזהו בקול גו׳ [וגו׳ / גומר] והם בחינת ה ברכות שבקללות (ע׳ [עיין] במ״ש ע״פ כי תשמע בקול3334 וגו׳ בפ׳ ראה, והנה ברכות אלו הוא ע״ד מ״ש בגמ׳ [בגמרא] פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״ב הנך כולהו ברכתא נינהו35 כו׳,
This is [the meaning of] “to the voice (bekol),” etc., and these are the level of the blessings that are within the curses. (See what is written on the verse “When you listen to the voice,” etc., in Parshas Re’eh. Now, these blessings are along the lines of what is said in the Gemara, in the first chapter of Moed Katan, 9b: “These are all blessings,” etc.;
The word bekol (“to the voice,” literally “in the voice”) points to the inner dimension of the voice: the blessings hidden inside the curses. He cites his discourse in Re’eh on “When you listen to the voice,” and the Talmud (Moed Katan 9b), where sages blessed a young scholar with words that sounded like curses and his father told him: “These are all blessings.”


והיינו שהברכה היא מבחי׳ סתום,36 ומהרש״א [ומהרש״א] שם פי׳ והם עשו כן לחדודי כו׳, ויותר נראה כפשטן לפי שהברכה באופן זה היא מבחי׳ סתום).
that is, the blessing is from the level of “hidden.” The Maharsha there explains that they did so to sharpen [him], etc.; but it seems more [correct to take them] according to their plain meaning, since a blessing in this manner is from the level of “hidden.”)
Such a blessing comes from the hidden level, which is why it appears clothed as a curse. The Maharsha explains that the sages spoke this way to sharpen the young man’s mind; the Alter Rebbe prefers to take their words at face value, as true blessings from the hidden level.


והנה ידוע שהתורה נק׳ לחם והיא מחיה את הנשמה כמזון הגשמי שמחיה את הגוף אף שהלחם הוא בחי׳ צומח והאדם הוא בחי׳ חי מדבר
Now, it is known that the Torah is called bread, and it gives life to the soul like physical food, which gives life to the body. Although bread is of the vegetative level and man is of the level of a living, speaking [being],
A new question: the Torah is called “bread” and nourishes the soul as food nourishes the body. Yet bread comes from the vegetative realm, while a human being is a living, speaking creature, a higher level.


והוא נגד השכל, לכאורה שיהא החי מדבר ניזון ומקבל חיות מן דבר שהוא למטה ממנו במדרגה,
and it seemingly goes against reason that a living, speaking [being] should be nourished and receive life-force from something that is beneath it in rank,
It seems unreasonable that a higher creature should draw its life from a lower one.


אך אמנם הענין הוא שבאמת תבואת הארץ שרש חיותם הוא ממקום גבוה מאד אלא שנפלו בשבירה להצמיח החטה,
in fact, however, the matter is that in truth the root of the life-force of the produce of the earth is from a very high place, except that they fell in the shattering, to make the wheat grow.
The answer: the root of the earth’s produce is very high, but it fell in the shattering (the “breaking of the vessels” of Kabbalah), and that fall is what makes the wheat grow. What nourishes the person is the high root hidden within the grain.


וכן בענין התורה שנק׳ לחם ומזון להנשמה הוא ג״כ על דרך הנ״ל שסודות התורה נשתלשלו בדברים גשמיים איסור והיתר טומאה וטהרה כו׳.
So too with the Torah, which is called bread and food for the soul: it too is in the manner mentioned above, that the secrets of the Torah descended in a chain into physical matters: forbidden and permitted, impure and pure, etc.
The Torah follows the same pattern: its secrets descended step by step into physical laws, forbidden and permitted, impure and pure. Its power to nourish the soul is the high root within those laws.


ועמ״ש מזה ע״פ וידבר משה אל ראשי המטות.3738 וכ״ז [וכל זה] מפני שנפלו בשבירה פי׳ מחמת שבירת לוחות הראשונות שהיו מתחלה חירות ממלאך המות3940 ומחמת שבירתן נתלבשה התורה בדברים גשמיים,
And see what is written about this on the verse “And Moshe spoke to the heads of the tribes.” All this is because they fell in the shattering; that is, because of the shattering of the first Tablets, which at first were “freedom from the Angel of Death,” and because of their shattering the Torah was enclothed in physical matters,
He refers to his discourse on “And Moshe spoke to the heads of the tribes” (Likkutei Torah, Matos). The Torah’s fall came through the breaking of the first Tablets: the Midrash reads charus (“engraved”) on the Tablets as cheirus, “freedom” from the Angel of Death; once they were broken, the Torah became clothed in physical matters.


(וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ תשא41 שסוד שבירת הלוחות הי׳ [היה] כעין שבירת הכלים כו׳ ע״ש, ועמ״ש מענין חרות על הלוחות בביאור ע״פ אם בחקתי).42
(and as is written in the Likkutei Torah of the Arizal, Parshas Ki Sisa, that the mystery of the shattering of the Tablets was akin to the shattering of the vessels, etc.; see there. And see what is written on the matter of “engraved (charus) on the Tablets” in the explanation on the verse “If [you walk] in My statutes.”)
In a parenthesis he cites the Arizal’s Likkutei Torah on Ki Sisa (the passage beginning “And the Tablets were the work of G-d,” as the Kehot note identifies it): the breaking of the Tablets was akin to the breaking of the vessels. He also refers to his Biur on “If you walk in My statutes,” earlier in this parsha, on the letters engraved on the Tablets.


וזהו בשברי לכם מטה לחם43 מטה לחם הוא עץ החיים בחי׳ סתים ובשבירת עץ החיים שהוא שבירת הלוחות נפלה ונשתלשלה בדברים גשמיים כו׳:4445
This is [the meaning of] “When I break for you the staff of bread”: the staff of bread is the Tree of Life, the level of “hidden”; and through the shattering of the Tree of Life, which is the shattering of the Tablets, [the Torah] fell and descended in a chain into physical matters, etc.
Now the verse reads: “the staff of bread” is the Tree of Life, the Torah’s hidden level. “When I break” it, as the Tablets were broken, the Torah falls and descends into physical matters, and this descent is what lets it become bread for the soul.




Section 3 · ¶4–5
Baked bread
4ב ואפו עשר נשים.46 פי׳ ואפו כי הנה התורה נק׳ לחם4748 חטה49 שהוא כ״ב אותיות התורה כמנין חט״ה.50
2. “And ten women shall bake.” The meaning of “shall bake”: for the Torah is called wheat bread, which is the twenty-two letters of the Torah, the numerical value of chitah (“wheat”).
The second section begins with the next words of the verse, “And ten women shall bake.” The Torah is called “wheat bread” because chitah (wheat, חטה) has the numerical value 22 (8 + 9 + 5), the number of the letters of the Torah.


והענין כי האוכל עיסה שלא נאפית עדיין אינה מתעכלת במעיו כלל ואינה נבלע באבריו להיות ממנה דם הנפש
The matter is that when one eats dough that has not yet been baked, it is not digested in his innards at all and is not absorbed into his limbs so that the blood of the soul be made from it;
The analogy: raw dough cannot be digested. It is not absorbed into the body’s limbs and does not become “the blood of the soul,” the blood that carries a person’s life.


אבל האוכל אחר אפייתו הוא מתעכל במעיו ונבלע באבריו להיות ממנו דם הנפש והיו לאחדים ממש.
but when one eats [it] after it has been baked, it is digested in his innards and absorbed into his limbs so that the blood of the soul is made from it, and they become truly one.
Baked bread is digested, absorbed into the limbs and becomes the person’s own life-blood, wholly one with him. Baking is what makes food part of the one who eats it.




5וכן הענין במזון הנפש שהיא התורה שכשאינה אפויה אצל האדם כמו שית׳ לקמן,51 אף אם הוא אדם שלומד תורה הרבה אינה מתאחדת עמו
So too is the matter with the food of the soul, which is the Torah: when it is not baked by a person, as will be explained below, even if he is a person who studies much Torah, it does not become one with him;
The same holds for the soul’s food, the Torah: unless it is “baked,” even a person who learns a great deal of Torah does not become one with it. What the “baking” is will be explained in the next paragraphs.


אלא היא ענין בפ״ע [בפני עצמו] והוא בפני עצמו ואינו מקבל חיות כלל ממנה כענין הלחם הגשמי שלא נאפה עדיין כלל, אבל כשהתורה אפויה אצל האדם היא נבלעת בכל רמ״ח אבריו והיו לאחדים ממש כנ״ל.
rather, it is a thing by itself and he is by himself, and he receives no life-force from it at all, like physical bread that has not yet been baked at all. But when the Torah is baked by a person, it is absorbed into all his 248 limbs, and they become truly one, as mentioned above.
Unbaked, the Torah stays a separate thing beside him, and he draws no life from it, like raw dough. Baked, it is absorbed into all his 248 limbs (the traditional count of the body’s limbs) and becomes truly one with him.




Section 4 · ¶6–7
The fire, the oven and the ten women
6וזהו שאמרו חז״ל [חכמינו זכרונם לברכה] על פסוק ערוכה בכל ושמורה52 אם ערוכה בכל רמ״ח אבריו היא שמורה53 וכו׳. וכמשנ״ת [וכמו שנתבאר] ע״פ ושבתה הארץ.54
This is what our Sages, of blessed memory, said on the verse “Arranged in all and preserved”: if it is arranged in all his 248 limbs, it is preserved, etc. And as was explained on the verse “The land shall rest.”
The Sages read “arranged in all and preserved” as: if the Torah is “arranged” in all 248 limbs, it is preserved, that is, not forgotten. This is Torah that has become one with the whole person. He also refers to his discussion on the verse “The land shall rest.”


ולהבין ענין האפיה הוא ענין אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] כי התורה נתנה אש שחורה55 על גבי אש לבנה,5657
To understand the matter of the baking: it is the matter of their saying, of blessed memory, that the Torah was given [as] black fire upon white fire.
To explain the “baking,” he cites the Sages’ teaching that the Torah was given as black fire upon white fire. Fire is what bakes.


(וע׳ בהרמ״ז [בהרב משה זכות] פ׳ עקב דף ער״ב סע״ב [סוף עמוד ב]. פי׳ אש שחורה חכמה סתימאה ע״ג אש לבנה הוא אבא. וא״כ פי׳ וענין אש שחורה הוא ע״ד ישת חשך סתרו58 ועמ״ש מזה ג״כ בד״ה שחורה אני ונאוה5960 ע״ש).
(And see the Ramaz, Parshas Eikev, folio 272, end of side b. The meaning: black fire, the hidden Chochmah, upon white fire, which is Abba. If so, the meaning and matter of black fire is along the lines of “He made darkness His hiding place”; and see what is written about this also in the discourse beginning “I am black and comely”; see there.)
In a parenthesis: the Ramaz (Rabbi Moshe Zacuto), on Parshas Eikev (folio 272b), is cited as identifying the black fire with the hidden Chochmah and the white fire beneath it with Abba. Black fire is thus like “He made darkness His hiding place”: blackness is concealment. He also refers to his discourse “I am black and comely.”


והנה ענין אש שחורה הוא אש מסותרת ונעלמת בלב כל א׳ ואחד מישראל באהבה ותשוקה לדבקה בו ית׳, שאף שהוא טרוד בעסקיו הגשמיים
Now, the matter of black fire is a fire hidden and concealed in the heart of each and every one of Israel, in love and yearning to cleave to Him, may He be blessed. For even though he is busy with his physical affairs,
He applies this to the soul: the “black fire” is a hidden, concealed love in the heart of every Jew, a yearning to cleave to G-d, present even while he is busy with his physical affairs.


כי לבו בוער תמיד לאהבת ה׳ כמ״ש צעק לבם אל61 אדני כי הלב צועק בהעלם והסתר לדבקה בו ית׳ ונק׳ חולת אהבה וכמ״ש סמכוני באשישות62 וגו׳ כי חולת אהבה אני
indeed his heart burns constantly with love of G-d, as it is written, “Their heart cried out to Ado-nai”: for the heart cries out in concealment and hiddenness to cleave to Him, may He be blessed. And this is called “lovesick,” as it is written, “Sustain me with flagons,” etc., “for I am lovesick.”
His heart burns with this love constantly, as in “Their heart cried out to Ado-nai”: the heart, not the mouth, cries out, in hiddenness. This is the lovesickness of the Song of Songs: “Sustain me with flagons… for I am lovesick.”


(וזהו ענין אני ישנה63 ואעפ״כ [ואף על פי כן] ולבי ער. ועמ״ש ע״פ ציון במשפט תפדה),64 ובאהבה זו המסותרת ובוערת אשר רשפיה רשפי אש65 שלהבת י״ה שמתלהב ובוער תמיד לדבקה בו ית׳ בזה יוכל האדם לאפות לחם חטה
(This is the matter of “I am asleep,” and nevertheless “my heart is awake.” And see what is written on the verse “Zion shall be redeemed through justice.”) And with this love, which is hidden and burning, whose “flashes are flashes of fire, the flame of Yah,” which flares and burns constantly to cleave to Him, may He be blessed, with this a person can bake wheat bread,
It is also “I am asleep, but my heart is awake”: asleep outwardly, awake within. He refers as well to his discourse on “Zion shall be redeemed through justice.” This hidden love is “the flame of Yah” of the Song of Songs, always burning, and with it a person can bake the wheat bread of the Torah.


שהיא התורה וכשיאפה האדם את התורה בשלהבת האהבה אליו ית׳, בזה יובלעו דברי תורה במעיו והיו לאחדים עמו.66
which is the Torah. And when a person bakes the Torah in the flame of love for Him, may He be blessed, by this the words of Torah will be absorbed in his innards, and they will become one with him.
Torah learned in the flame of this love is “baked”: its words are absorbed into the person and become one with him. The Kehot note compares “Your Torah is within my innards” (Psalms 40:9).




7וזהו ואפו לחמכם67 פי׳ התורה בתנור אחד פי׳ בחמימות האהבה68 הבאה מהתבוננות של אחד יחודו של עולם.
This is [the meaning of] “they shall bake your bread,” that is, the Torah, “in one oven,” that is, in the warmth of the love that comes from the contemplation of “One,” the Unity of the world.
“They shall bake your bread,” the Torah, “in one oven”: the oven is the warmth of love that comes from contemplating G-d’s oneness, “One,” the Unity of the world. Contemplation kindles the love that bakes the Torah.


וענין עשר נשים הוא שבנפש כל אחד ואחד מישראל יש עשר בחינות שלש אמות ושבע כפולות6970 ובעשרה דברים אלו יהיה האפיה הנ״ל ויהיו בחי׳ אלו בחי׳ נוקבא שידע שבאמת אין הטוב שלו.
And the matter of “ten women” is that in the soul of each and every one of Israel there are ten levels, three mothers and seven doubles, and with these ten things the baking mentioned above will come about. And these levels shall be the level of Nukva (the feminine): that he should know that in truth the good is not his own.
The “ten women” are ten levels in every Jewish soul, named with Sefer Yetzirah’s terms for the letters: three “mothers” and seven “doubles.” As Tanya, chapter 3, explains these terms, they are the soul’s three intellectual faculties and seven emotive attributes. All ten take part in the baking, and they are “women,” the receiving feminine (Nukva): a person must know that the good is not his own.


דהיינו התשוקה לדבקה בו ית׳ אינו מעצמו ועבודתו רק בעל האמת נותן לו האמת.
That is, the yearning to cleave to Him, may He be blessed, is not of himself and of his service; only the Master of truth gives him the truth.
Even his yearning to cleave to G-d, and his service, do not come from himself: only “the Master of truth gives him the truth.” Like a receiver, he has nothing of his own.




Section 5 · ¶8
Not one’s own; by weight; ever new
8וזהו היה בעיניך כרשע71 אפילו אם אחד לומד תמיד תורה ומתפלל תמיד מ״מ היה בעיניך כרשע.
This is [the meaning of] “Be in your own eyes like a wicked person”: even if one constantly studies Torah and constantly prays, nevertheless “be in your own eyes like a wicked person.”
This is why the Sages say, “Be in your own eyes like a wicked person”: even one who constantly learns and prays must see himself this way.


אבל הרע בעצמו שעושה שלו הוא כי הוא מעצמו, וזהו שלהבת72 י״ה כי השלהבת לאהבת
But the evil itself is that he makes it his own: that it is from himself. This is [the meaning of] “the flame of Yah”: for the flame of love for
The evil is not in the learning or the prayer but in taking them as one’s own, as though they came from oneself. “The flame of Yah” teaches the opposite: the flame of love for G-d comes from Yah, from G-d, not from the person.


ה׳ הוא מן י״ה וכשיהי׳ [וכשיהיה] בעצמו בחי׳ מקבל לבד ולא בחי׳ יש בפ״ע [בפני עצמו] יוכל לבוא לידי אפייה הנ״ל, ועיין מ״ש סד״ה שימני כחותם.
G-d is from Yah. And when he himself is in the level of a receiver only, and not the level of an existence (yesh) in its own right, he will be able to come to the baking mentioned above. And see what is written at the end of the discourse beginning “Set me as a seal.”
When a person is only a receiver, and not a yesh, a self in his own right, he can “bake” his Torah. He refers to the end of his discourse on “Set me as a seal,” the opening of the same verse that speaks of “the flame of Yah.”


והשיבו לחמכם במשקל73 פי׳74 שישיב התורה ע״י אפייה הנ״ל ממטה למעלה בבחי׳ משקל כמ״ש ושקל בפלס הרים75 שהוא בבחי׳ שלמעלה מבחי׳ הרים שבו שוקל הרים ונקרא מתקלא7677 בזהר
“And they shall return your bread by weight”: that is, that he will return the Torah, through the baking mentioned above, from below to above, in the level of weight, as it is written, “and weighed the mountains in a scale”: that is, in the level that is above the level of mountains, by which He weighs the mountains; and it is called Matkela (“the Scale”) in the Zohar
“And they shall return your bread by weight”: through the baking, the person raises the Torah from below to above, to the level of “weight,” as in “He weighed the mountains in a scale.” The scale stands above the mountains it weighs; the Zohar calls this level the Matkela, “the Scale.”


(בפ׳ תרומה קע״ו ב׳ האזינו דר״צ ע״א. ועמ״ש בד״ה לבך יהגה אימה. איה סופר איה שוקל78 ומ״ש בד״ה אתם נצבים7980 בענין ושקל בפלס ועמ״ש בענין תנופת שתי הלחם ע״פ והניף הכהן אותם),8182 ואכלתם ולא תשבעו ע״ד אוהב כסף83 כו׳.
(in Parshas Terumah, 176b; Haazinu, 290a. And see what is written in the discourse beginning “Your heart will meditate on terror”: “Where is the scribe? Where is the weigher?”; and what is written in the discourse beginning “You are standing,” on the matter of “and weighed in a scale”; and see what is written on the matter of the waving of the two loaves, on the verse “And the kohen shall wave them”). “And you shall eat and not be satisfied”: in the manner of “One who loves money,” etc.
The Zohar passages are in Terumah, where the Sifra DiTzniusa begins, and in Haazinu (the Idra Zuta); he also refers to his discourses “Your heart will meditate on terror,” “You are standing,” and on the waving of the two Shavuos loaves. Then “you shall eat and not be satisfied,” like “one who loves money will not be satisfied with money”: the more one has, the more one wants.


כן באהבתה תשגה תמיד84 לחזור פעמים רבות אין מספר. ובכל פעם יהיו בעיניו כחדשים ממש ולא ישבע נפשו בהם לעולם.
So too, “with her love you shall be enraptured always”: to go over [the Torah] again many times without number. And each time [its words] shall be in his eyes truly as new, and his soul shall never be satisfied with them.
So it is with the Torah: “with her love you shall be enraptured always.” One should go over it countless times, and each time its words should be truly new to him, his soul never sated.


וכמ״ש אל תבוז כי זקנה אמך.8586 וגם שלא יהיה בבחי׳ זקנה. וכמאמר רז״ל [רבותינו זכרונם לברכה] ומי איכא זקנה קמיה87 כו׳.
And as it is written, “Do not scorn your mother when she is old.” And also, that it should not be in the level of old age; as in the saying of our Sages, of blessed memory, “And is there old age before Him?” etc.
As “Do not scorn your mother when she is old”: the Torah must never grow “old” in his eyes. The Sages say that there is no old age before G-d.


שהוא ית׳ למעלה מהזמן ואין הזמן מושל בו להזקינו. אבל בלאו הכי אינו מקבל חיות מן התורה כי וכבודי לאחר לא אתן88 כו׳:89
For He, may He be blessed, is above time, and time does not rule over Him to make Him old. But without this, he does not receive life-force from the Torah, for “and My glory I will not give to another,” etc.
G-d is above time, and time does not make Him old; so the Torah, His wisdom, should never age for the learner. Without all this a person receives no life from the Torah, for “My glory I will not give to another”: one who remains “another,” a self of his own, does not receive it.



In one’s avodah
Learning a great deal of Torah is not enough: it must be “baked.” A person should learn in the warmth of the hidden love for G-d that every Jew has, kindled by contemplating G-d’s oneness, with all ten faculties of his soul, knowing that even his love and his service are not his own but are given him by the Master of truth. Then the Torah becomes one with him; and he should return to it again and again, finding it new each time and never sated.
Questions for discussion
	How can a verse that describes famine be, in its hidden dimension, a blessing? What does the story in Moed Katan add to this?
	Why can bread, from the vegetative realm, nourish a human being, and how does the Alter Rebbe apply this to the Torah’s physical laws?
	What is the difference between Torah that is “baked” and Torah that is not, even for someone who learns a great deal?
	Why must the soul’s ten faculties be “women,” receivers? How does “Be in your own eyes like a wicked person” fit with constant learning and prayer?
	What does it mean for the Torah never to grow “old” in one’s eyes, and how does this connect to G-d being above time?

Sources and references
Notes
Paragraph 1
1בשברי לכם מטה לחם
The note dates this maamar to 5555 (1794–95) and refers to the list of the Alter Rebbe’s maamarim at the end of that volume (note 26).
Kehot’s noteנאמרה בשנת תקנ״ה. ראה רשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריג הערה 26. באוה״ת ויקרא כרך-ד ע׳ א׳קפג בשינויים קלים ובהגהות אחרות.
2בשברי לכם מטה לחם
“When I break for you the staff of bread, ten women shall bake your bread in one oven and return your bread by weight, and you shall eat and not be satisfied.” One of the curses of the rebuke; the maamar reads each of its phrases as a hidden blessing.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
3לפי האמת אינם רק ברכות
The note refers there for the idea that the curses are, in truth, only blessings.
Kehot’s noteראה גם אוה״ת פ׳ ראה ע׳ תרמה ואילך לקו״ש ח״ז ע׳ 233. חי״ט ע׳ 137 שמבאר ענין זה.
4תלת דרגין
The note on “Three levels” sends the reader to the additions to the notes printed later in this edition; their content is not given here.
Kehot’s noteראה להלן הוספות להערות וציונים.
5תלת דרגין מתקשראן דא בדא קוב״ה אורייתא וישראל וכו׳ כולהו דרגא על דרגא סתים וגליא
The Zohar (Acharei Mos) teaches that three levels are bound to one another, the Holy One, blessed be He, the Torah and Israel, each with a hidden and a revealed aspect. The Alter Rebbe applies the Torah’s “hidden and revealed” to the curses.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
6סתימא דכל סתימין
The Zohar (Yisro) says that on Shabbos the souls of the righteous delight in the pleasures of the Holy Ancient One, “the most hidden of all the hidden.” Here the phrase defines the level of “hidden.”
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א.
7ולית מחשבה . . כלל
Elijah’s prayer: “Master of the worlds, You are One, but not in number… hidden above all the hidden; no thought grasps You at all.” The Alter Rebbe uses it for what is beyond every grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז בהקדמה (יז, א).
Paragraph 2
8ובחי׳ גליא
The discourse “For the thing is very near to you” takes up the same Zohar, that the Holy One, the Torah and Israel are each hidden and revealed, and explains that each has the levels of sovev and memalei: memalei, the light that is enclothed and grasped, is called “revealed,” while sovev is beyond knowledge and grasp.
Kehot’s noteראה לקמן פ׳ נצבים מו, א.
9אין עוד מלבדו
“You have been shown, to know that Havayah is G-d; there is none else besides Him.” Here it shows that even the physical world is not apart from G-dliness.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
10ומלכותו בכל משלה
“Havayah has established His throne in the heavens, and His sovereignty rules over all.” G-d’s rule reaches into everything, the physical included.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יח.
11וכל מה שאנו רואים . . למעלה מן המקום לבחי׳ מקום
As the note quotes it, Or HaTorah draws from this passage that the spiritual life-force is the level of place: not physical place, G-d forbid, but spiritual, abstracted from the bounds of physical place, and nevertheless truly the level of place, only spiritual.
Kehot’s noteהרי מבואר שהחיות רוחני בחי׳ מקום הוא ולא מקום גשמי ח״ו, אלא רוחני מופשט מגדר מקום גשמי ח״ו, ואעפ״כ הוא בחי׳ מקום ממש רק שהוא רוחני — אוה״ת נשא ע׳ רנז.
12הנה מקום אתי
G-d to Moshe: “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe reads it as showing that there is a spiritual “place” above.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
13ג״כ נקרא בחי׳ מקום
There the Alter Rebbe explains “doing the will of the Place (Makom)”: “place” is the level of the light that fills all worlds, for “He is the place of the world, and the world is not His place”; and on “Behold, there is a place with Me,” the level that gives life to the worlds of Beriah, Yetzirah and Asiyah is called the level of place.
Kehot’s noteראה לקמן שלח מג, א. ספר החקירה עד, ב. ואילך. ושם עו, א מביא קטע מכאן.
Paragraph 3
14ברוך המקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
15ברוך המקום
The Haggadah, before the Four Sons: “Blessed is the Place, blessed is He.” The Alter Rebbe reads “Blessed” as drawing down from beyond place into place.
Pesach Haggadah, Magid, The Four Sons 1הגדה של פסח, מגיד, כנגד ארבעה בנים א׳
בָּרוּךְ הַמָּקוֹם, בָּרוּךְ הוּא, בָּרוּךְ שֶׁנָּתַן תּוֹרָה לְעַמּוֹ יִשְׂרָאֵל, בָּרוּךְ הוּא. כְּנֶגֶד אַרְבָּעָה בָנִים דִּבְּרָה תוֹרָה: אֶחָד חָכָם, וְאֶחָד רָשָׁע, וְאֶחָד תָּם, וְאֶחָד שֶׁאֵינוֹ יוֹדֵעַ לִשְׁאוֹל.
Blessed is the Creator, blessed is he, blesses is he who gave the law to his people Israel, blessed is he whose law expresseth of these four different sorts of children. The wise, the wicked, the simple, and the one not having the capacity of asking.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
16ברוך ה׳ . . מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from world to world.” Read here as a drawing down from above into the world of place and time.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
17ענין מקום רוחני
The note refers to the end of this work on the matter of spiritual place.
Kehot’s noteראה מצות האמנת אלקות בסופו. בדרך אמונה שם עו, א מציין לתו״א סה, ב כי רוחות הם ו״ק צפון ודרום ומעתיק שם הקטע מתו״א.
18ע״פ וארא אל אברהם
There the Alter Rebbe explains the Sages’ teaching that G-d is One in the seven heavens, the earth and the four directions: these are the six extremities of the world, the realm of division, and yet His oneness rests and is revealed in them.
Kehot’s noteתו״א נה, ב וכן מציין לזה בדרך אמונה שם ושם מעתיק לשון התו״א וז״ל ”וכמ״ש עוד בתו״א פ׳ וארא בד״ה וארא אל אברהם בפי׳ הוי׳ אחד שהוא אחד בשבעה רקיעים והארץ ובד׳ רוחות העולם שהם בחי׳ ו״ק כו׳ והם ו״ק גשמיים ו״ק רוחניים דהיינו בחי׳ מעלה ומטה שיש בכל העולמות” ע״ש שמעתיק עוד. ובסוף מסיים ”ור״ל אף לא מעלה ומדרגה ולא כמ״ש המ״נ [פ״ח] שנק׳ הוא ית׳ מקום ע״ש המעלה ומדרגה כי בחי׳ מעלה ומדרגה שייך רק בהנמצאים וע״ס, אבל אצלו ית׳ שוה המעלה עם המטה” ע״ש בארוכה. וראה גם ד״ה וארא בסה״מ תקס״ב.
19וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The opening of the Torah Ohr discourse to which the text refers on G-d’s oneness in the heavens, the earth and the four directions.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ויאמר משה אכלוהו היום
The discourse opens by asking why the manna did not fall on Shabbos and what “Eat it today” adds, since they ate it every day.
Kehot’s noteתו״א סה, ב.
21ויאמר משה אכלוהו היום
“And Moshe said, ‘Eat it today, for today is a Shabbos to Havayah.’” Said of the manna; the opening of the Torah Ohr discourse in Beshalach to which the text refers.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בד״ה השמים כסאי
That discourse asks how “throne” and “footstool” can be said of G-d, who is not within the bounds of place (“Behold, there is a place with Me”: He is the place of the world, and the world is not His place), and explains that the Torah is from “heaven” (shamayim), which is fire and water.
Kehot’s noteתו״א א, א.
23השמים כסאי
“The heavens are My throne and the earth is My footstool.” The opening of the first discourse of Torah Ohr, to which the text refers for “fire and water.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24דבחי׳ מלכות נק׳ מקום
The Zohar (Beshalach), on “Let no man go out of his place on the seventh day,” cites “Blessed is the glory of Havayah from His place” and says that a known place, where the supernal glory is made known, is called “place.” The Alter Rebbe cites it for Malchus being called “place.”
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
25דבחי׳ מלכות נק׳ מקום
The Zohar (Vayakhel) on the same verse distinguishes “Behold, there is a place with Me,” a hidden place far above, from the “place” below where the supernal glory is made known.
Zohar, Vayakhel 18:238–246ספר הזהר, ויקהל י״ח:רל״ח-רמ״ו
26בזהר בשלח דס״ג ע״ב
On this Zohar passage Or HaTorah writes: “This implies that the level of Malchus is called place.”
Kehot’s note”משמע דבחי׳ מל׳ נק׳ מקום”, — אוה״ת ויקרא-ב ע׳ תרנז.
27בזהר ויקהל דר״ז ע״א
This Zohar passage is cited there as well.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תרנז.
28וע׳ בסש״ב ח״ב פ״ז
the passage shares nothing with the note
Kehot’s noteשחיות המקום נמשך רק מבחי׳ מלכות מלכותך מכ״ע כו׳, וראה בדרך אמונה שם בארוכה.
29בחי׳ עשו שהוא בחי׳ אלה
The Zohar (Vayechi) reads Yaakov’s question about Yosef’s sons, “Who are these (mi eleh)?”, as his foreseeing those who would say of the golden calves, “These (eleh) are your gods, Israel.” Eleh, “these,” is the language of idolatry.
Zohar, Vayechi 35:365–36:376ספר הזהר, ויחי ל״ה:שס״ה-ל״ו:שע״ו
30טורי דפרודא
The Zohar (Vayetze) calls what lies below “and from there it separated and became four heads” (Genesis 2:10) “the mountains of separation.” Here the phrase names the multiplicity opposed to holiness.
Zohar I, 158aזח״א קנח, א
Kehot’s noteזח״א קנח, א. ועל״ק פ׳ ראה (ל, א) וש״נ. [כ].
31נפשות עשו
“And Esav took his wives, his sons, his daughters and all the souls of his household.” Esav’s people are “souls” in the plural: the multiplicity of eleh.
Genesis 36:6בראשית ל״ו:ו׳
וַיִּקַּח עֵשָׂו אֶת־נָשָׁיו וְאֶת־בָּנָיו וְאֶת־בְּנֹתָיו וְאֶת־כׇּל־נַפְשׁוֹת בֵּיתוֹ וְאֶת־מִקְנֵהוּ וְאֶת־כׇּל־בְּהֶמְתּוֹ וְאֵת כׇּל־קִנְיָנוֹ אֲשֶׁר רָכַשׁ בְּאֶרֶץ כְּנָעַן וַיֵּלֶךְ אֶל־אֶרֶץ מִפְּנֵי יַעֲקֹב אָחִיו:
And Esau took his wives, and his sons, and his daughters, and all the souls of his house, and his cattle, and all his beasts, and all his possessions, which he had gathered in the land of Canaan; and went into a land away from his brother Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית לו, ו.
32ואתה תשוב ושמעת
“And you shall return and listen to the voice of Havayah, and do all His commandments.” The verse that follows the sending of the curses to the enemies; it points to the inner, hidden voice.
Deuteronomy 30:8דברים ל׳:ח׳
וְאַתָּה תָשׁוּב וְשָׁמַעְתָּ בְּקוֹל ה׳ וְעָשִׂיתָ אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם:
And thou shalt return and hearken to the voice of the L-RD, and do all His commandments which I command thee this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ח.
33ע״פ כי תשמע בקול
There the Alter Rebbe notes that the verse says bekol (“in the voice”) and not lekol (“to the voice”).
Kehot’s noteלקו״ת ראה כג, ב.
34כי תשמע בקול
“When you listen to the voice of Havayah your G-d, to keep all His commandments.” The opening of the discourse in Re’eh to which the text refers for bekol.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35הנך כולהו ברכתא נינהו
Sages blessed a young scholar with words that sounded like curses (“May you sow and not reap”), and his father explained: “These are all blessings” (“May you have children and they not die”). The Alter Rebbe sees here the blessing that comes from the hidden level.
Moed Katan 9b:5מועד קטן ט׳ ב:ה׳
כִּי אֲתָא לְגַבֵּי אֲבוּהּ, אֲמַר לֵקהּ: לָא מִבַּעְיָא דְּבָרוֹכֵי לָא בָּירְכֻן אֲבָל צַעוֹרֵי צַעֲורֻן. אֲמַר לֵקהּ: מַאי אֲמַרוּ לָךְ? הָכִי וְהָכִי אֲמַרוּ לִי. אֲמַר לֵקהּ: הָנָךְ כּוּלְּהוּ בִּרְכָתָא נִינְהוּ. תִּזְרַע וְלָא תֶּחְצַד: תּוֹלִיד בָּנִים וְלָא יְמוּתוּ. תְּעַיֵּיל וְלָא תַּיפֵּוק: תְּעַיֵּיל כַּלְּתָא וְלָא לֵימוּתוּ בְּנָךְ דְּלִיפְּקוּן. תַּיפֵּוק וְלָא תְּעַיֵּיל: תּוֹלִיד בְּנָתָא וְלָא יְמוּתוּ גּוּבְרַיְיהוּ וְלִיהְדְּרוּ לְוָתָיךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
36והנה ברכות אלו . . מבחי׳ סתום
This passage, on the blessings of Moed Katan as coming from the hidden level, is quoted and explained there.
Kehot’s noteהובא ונתבאר בלקו״ש ח״א ע׳ 238 עיי״ש.
37ע״פ וידבר משה אל ראשי המטות
That discourse speaks of G-d’s own being, “the most hidden of all the hidden,” which no thought grasps (“He made darkness His hiding place”), and of the Torah and mitzvos as bread, “Come, eat of My bread”: the Torah is bread and food for the soul, as physical bread is food for the body.
Kehot’s noteלקו״ת מטות פא, ב ואילך.
38וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes of the children of Israel.” The opening of the Likkutei Torah discourse in Matos to which the text refers on the Torah as bread.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39חירות ממלאך המות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמו״ר מא, ט.
40חירות ממלאך המות
On “engraved (charus) on the Tablets,” the Midrash reads cheirus, “freedom,” and one view is freedom from the Angel of Death. With the breaking of the first Tablets that freedom was lost.
Shemot Rabbah 41:7שמות רבה מ״א:ז׳
… ר׳ יהודה ור׳ ירמיה ורבנן ר׳ יהודה אומר: אל תקרי חָרוּת אלא חֵרוּת מן גליות. ר׳ נחמיה אומר: חירות ממלאך המות. ורבותינו אומרים: חירות מן היסורין. אמר רבי אלעזר בנו של ר׳ יוסי הגלילי: אם יבא מלאך המות ויאמר לפני הקב״ה: על חנם בראתני בעולם?! הוא אומר: על כל אומה שבעולם השלטתי אותך, חוץ מאומה זו, שנתתי לה חירות. הוי, חרות על הלוחות. וירא העם כי בושש משה מהו כי בושש? באו שש שעות ולא ירד. למה? שהתנה עמהם למ׳ יום אני מביא לכם את התורה, וכיון שבאו שש …
“The tablets were the work of G-d and the writing was the writing of G-d, engraved on the tablets” (Exodus 32:16). “The tablets were the work of G-d.” Rabbi Yehoshua ben Levi said: Each and every day, a Divine Voice emerges from Mount Ḥorev and proclaims: ‘Woe unto the creations for the affront to the Torah, as anyone who does not regularly engage in the Torah is ostracized from before the Holy One blessed be He,’ as it is stated: “The tablets were the work of G-d.”; see Tanḥuma, Ki …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
41בלק״ת פ׳ תשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה והלוחות מעשה אלקים.
42בביאור ע״פ אם בחקתי
The Biur on “If you walk in My statutes” contrasts the Written Torah, clothed in letters of ink on parchment, with “the writing of G-d, engraved on the Tablets,” letters of engraving.
Kehot’s noteלעיל מה, ד ואילך.
43בשברי לכם מטה לחם
The verse of the maamar, “When I break for you the staff of bread.” Here the staff of bread is the Tree of Life, the Torah’s hidden level.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ונתן ה״א את כל האלות האלה על אויביך
“And Havayah your G-d will put all these curses upon your enemies and upon those who hate you, who pursued you.” On the revealed level the curses fall on Israel’s enemies, not on Israel.
Deuteronomy 30:7דברים ל׳:ז׳
וְנָתַן ה׳ אֱלֹקֶיךָ אֵת כׇּל־הָאָלוֹת הָאֵלֶּה עַל־אֹיְבֶיךָ וְעַל־שֹׂנְאֶיךָ אֲשֶׁר רְדָפוּךָ:
And the L-RD thy G-d will put all these curses upon thine enemies, and on them that hate thee, that persecuted thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ז.
45“If you walk in My statutes and keep My commandments and do them.” The opening of the Biur earlier in this parsha, to which the text refers on the letters engraved on the Tablets.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
46ואפו עשר נשים
From the verse of the maamar: “ten women shall bake your bread in one oven.” The baking becomes the image for making the Torah one with the learner.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47התורה נק׳ לחם
On “every staff of bread” (Isaiah 3:1) the Talmud says: these are the masters of Talmud, as it says, “Come, eat of My bread.” The Torah is the soul’s bread.
Chagigah 14aחגיגה י״ד א
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteחגיגה יד, א. ב״ר מג, ז.
48התורה נק׳ לחם
On Malki-tzedek bringing out “bread and wine,” the Sages say that he revealed Torah to Avraham, as it says, “Come, eat of My bread.”
Bereshit Rabbah 43:6בראשית רבה מ״ג:ו׳
מלכי צדק מלך שלם וגו׳ - הה״ד (תהלים מה) ובת צור במנחה פניך יחלו עשירי עם. ומלכי צדק מלך שלם, המקום הזה מצדיק את יושביו. מלכי צדק, אדוני צדק, צדק נקראת ירושלים, שנאמר (ישעיה א) צדק ילין בה מלך שלם. רבי יצחק הבבלי אומר: שנולד מהול. הוציא לחם ויין והוא כהן לאל עליון רבי שמואל בר נחמן ורבנן רבי שמואל אמר: הלכות כהונה גדולה גילה לו. לחם, זה לחם הפנים. ויין, אלו הנסכים. ורבנן אמרי: תורה גילה לו, שנאמר (משלי ט): לכו לחמו בלחמי ושתו ביין מסכתי. והוא כהן לאל …
“Malkitzedek king of Salem took out bread and wine, and he was a priest of G-d, the Most High” (Genesis 14:18). “Malkitzedek king of Salem…” – that is what is written: “Daughter of Tzor, the wealthiest of the people will seek your favor with gifts” (Psalms 45:13).) the four kings, and who was distressed by them. “The wealthiest of the people,” referring to Malkitzedek king of Salem, “will seek your favor with gifts,” as he did in this verse (Yalkut Shimoni). “Malkitzedek king of Salem” – this place renders its …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
49לחם חטה
The Tikkunei Zohar speaks of “the wheat of the Torah, which is twenty-two letters, the numerical value of chitah”: the wise discard the straw and eat the wheat of the Torah from within.
Tikkunei Zohar 114bתקוני הזהר קי״ד ב
50כ״ב אותיות התורה כמנין חטה
The Zohar (Balak) asks, “What is wheat?” and answers that it includes the twenty-two letters.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteת״ז (תס״ט) קיד, ע״ב וע״ד. [כ]. וראה זח״ג קפח, ב.
Paragraph 5
51כמו שית׳ לקמן
At the end of section 3 of that discourse the Alter Rebbe explains that without “baking,” the Torah one learns is a thing by itself and his soul a thing by itself, as unbaked bread lies in the stomach unabsorbed; and he refers there to this maamar on “ten women shall bake.”
Kehot’s noteועד״ה כי תבואו בפ׳ בהר [מ, ג] סופ״ג, יעו״ש. [כ].
Paragraph 6
52ערוכה בכל ושמורה
From David’s last words: “For He has made with me an everlasting covenant, arranged in all and preserved.” The Sages apply it to Torah study.
II Samuel 23:5שמואל ב כ״ג:ה׳
כִּי־לֹא־כֵן בֵּיתִי עִם־אֵל כִּי בְרִית עוֹלָם שָׂם לִי עֲרוּכָה בַכֹּל וּשְׁמֻרָה כִּי־כׇל־יִשְׁעִי וְכׇל־חֵפֶץ כִּי־לֹא יַצְמִיחַ:
For is not my house established with G-d? For an everlasting covenant He hath made with me, Ordered in all things, and sure; For all my salvation, and all my desire, Will he not make it to grow?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כג, ה.
53אם ערוכה . . היא שמורה
A student who learned in a whisper was told: “Is it not written, ‘arranged in all and preserved’? If it is arranged in your 248 limbs, it is preserved; if not, it is not.” Torah that fills the whole person endures.
Eruvin 54a:1עירובין נ״ד א:א׳
בְּטַשָׁה בֵּקהּ, אֲמַרָה לֵקהּ: לֹא כָּךְ כָּתוּב ״עֲרוּכָה בַכֹּל וּשְׁמוּרָה״, אִם עֲרוּכָה בִּרְמַ״ח אֵבָרִים שֶׁלְּךָ — מִשְׁתַּמֶּרֶת, וְאִם לָאו — אֵינָהּ מִשְׁתַּמֶּרֶת. תָּנָא: תַּלְמִיד אֶחָד הָיָה לְרַבִּי אֱלִיעֶזֶר שֶׁהָיָה שׁוֹנֶה בְּלַחַשׁ, לְאַחַר שָׁלֹשׁ שָׁנִים שָׁכַח תַּלְמוּדוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
54ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to Havayah.” The verse of the discourse to which the text refers.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55נתנה אש שחורה ע״ג אש לבנה
The discourse “I am black and comely” explains that verse through the Sages’ teaching that the Torah was given as black fire upon white fire (citing Shir HaShirim Rabbah and the Zohar, Nasso 132a), and applies the same pattern to “with the yud the World to Come was created.”
Kehot’s noteירושלמי שקלים פ״ו, ה״א. ראה לקו״ת שה״ש ד, ב. רש״י בוזאת הברכה פסוק ב ד״ה אש דת. ושם בשה״ש סוס״ה פסוק טז. והדוגמא כלפי הקב״ה שחורת כעורב, יעו״ש. מירוש׳ שקלים (פ״ו סוה״א). ושם (פ״ח [סוה״ג]) דסוטה. ובילקוט ברכה [עה״פ] ושה״ש [ה, יג רמז תתקט]. ובשהש״ר [ס](פ״ה). ושם דב״ר (פ״ג סי׳ י״ג [י״ב]). ובריש מדרש כונן. [כ].
56התורה נתנה אש שחורה על גבי אש לבנה
The Jerusalem Talmud teaches that the Torah G-d gave Moshe was white fire engraved with black fire, as it says, “From His right hand, a fiery law for them.” Here that fire becomes the fire that “bakes” the Torah.
Jerusalem Talmud Shekalim 6:1תלמוד ירושלמי שקלים ו׳:א׳
57התורה נתנה אש שחורה על גבי אש לבנה
Rashi on “a fiery law (esh das)”: the Torah was written before G-d from of old in black fire upon white fire.
Rashi on Deuteronomy 33:7–8רש"י על דברים ל״ג:ז׳-ח׳
וזאת ליהודה. סָמַךְ יְהוּדָה לִרְאוּבֵן מִפְּנֵי שֶׁשְּׁנֵיהֶם הוֹדוּ עַל קִלְקוּל שֶׁבְּיָדָם, שֶׁנֶּאֱמַר ”אֲשֶׁר חֲכָמִים יַגִּידוּ וְגוֹ' לָהֶם לְבַדָּם וְגוֹ' וְלֹא עָבַר זָר בְּתוֹכָם” (איוב ט״ו); וְעוֹד פֵּרְשׁוּ רַבּוֹתֵינוּ שֶׁכָּל אַרְבָּעִים שָׁנָה שֶׁהָיוּ יִשְׂרָאֵל בַּמִּדְבָּר הָיוּ עַצְמוֹת יְהוּדָה מִתְגַּלְגְּלִין בָּאָרוֹן מִפְּנֵי נִדּוּי שֶׁקִּבֵּל עָלָיו, שֶׁנֶּאֱמַר ”וְחָטָאתִי לְאָבִי כָּל הַיָּמִים” (בראשית מ״ד), אָמַר מֹשֶׁה מִי גָּרַם לִרְאוּבֵן שֶׁיּוֹדֶה? יְהוּדָה וְכוּ' (סוטה ז׳): שמע ה׳ קול יהודה. תְּפִלַּת דָּוִד וּשְׁלֹמֹה וְאָסָא מִפְּנֵי הַכּוּשִׁים, וִיהוֹשָׁפָט מִפְּנֵי …
וזאת ליהודה AND THIS IS FOR JUDAH — He mentioned Judah immediately after Reuben because both of them made confession of the wrong that was theirs, as it is said, (Job 15:18-15:19) “Because wise men have told their sins … unto them alone [the land was given] and no stranger passed amidst them”. Further our Rabbis explained that during the whole forty years that Israel was in the wilderness Judah's bones were moving about in his coffin because of the excommunication that he had invoked upon himself, as it is …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
58ישת חשך סתרו
“He made darkness His hiding place.” Blackness as concealment: the black fire is the hidden level.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
59בד״ה שחורה אני ונאוה
This is the discourse the text names.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
60שחורה אני ונאוה
“I am black and comely, daughters of Jerusalem.” The opening of the Likkutei Torah discourse on black fire to which the text refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61צעק לבם אל אד׳
“Their heart cried out to Ado-nai.” The cry is of the heart, not the mouth: a hidden love.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
62סמכוני באשישות
“Sustain me with flagons, refresh me with apples, for I am lovesick.” The soul’s hidden longing for G-d.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
63אני ישנה
“I am asleep, but my heart is awake.” The love is hidden, yet awake within.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
64ציון במשפט תפדה
“Zion shall be redeemed through justice, and those who return to her through righteousness.” The opening of the discourse to which the text refers.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65רשפי׳ רשפי אש
“Its flashes are flashes of fire, a flame of Yah.” The verse writes shalheves-yah as one word; the text reads it as “the flame of Yah,” the burning love for G-d.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
66יובלעו ד״ת במעיו
Kehot’s note points to Psalms 40:9 for these words.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים מ, ט.
Paragraph 7
67ואפו לחמכם
From the verse of the maamar: “ten women shall bake your bread in one oven.” The oven is the warmth of love.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68פי׳ בחמימות האהבה
There the Alter Rebbe reads the meal offering “baked in an oven” with “ten women shall bake your bread in one oven”: a person must arouse in his heart flashes of the fire of love from the level of “One,” the greatness of the King of kings; the next passage adds the warmth of compassion (Yosef’s “his compassion was stirred”).
Kehot’s noteראה לעיל פ׳ בהר מ, ג. אוה״ת פ׳ שלח ע׳ תקמב.
69שלש אמות ושבע כפולות
Tanya, chapter 3, explains that each level of the soul has ten faculties corresponding to the ten supernal Sefiros, which divide into “three mothers and seven doubles”: Chochmah, Binah and Daas, and the seven emotive attributes.
Kehot’s noteהל׳ בסי׳ יצירה כ״ה [פ״ה מ״ג]. [כ]. ראה תניא פרק ג.
70שלש אמות ושבע כפולות
Sefer Yetzirah’s division of the letters: “three mothers and seven doubles and twelve simple ones.” Here the first two groups name the soul’s ten levels.
Sefer Yetzirah 5:3ספר יצירה ה׳:ג׳
שלש אמות שהם שלשה אבות שמהם יצא אש ורוח ומים, שלש אמות ושבע כפולות ושנים עשר פשוטות:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
Paragraph 8
71הי׳ בעיניך כרשע
The oath given to the soul before birth: “Be righteous and do not be wicked; and even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
72שלהבת י״ה
“Set me as a seal upon your heart… its flashes are flashes of fire, a flame of Yah.” The flame of love comes from Yah, and the verse opens the discourse “Set me as a seal” to which the text refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73והשיבו לחמכם במשקל
The verse of the maamar: “and they shall return your bread by weight, and you shall eat and not be satisfied.” Here “weight” is the supernal Scale, and “not satisfied” the endless thirst for Torah.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74והשיבו לחמכם במשקל פי׳
The note refers there on “they shall return your bread by weight.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ שו.
75ושקל בפלס הרים
“Who measured the waters in the hollow of His hand… and weighed the mountains in a scale and the hills in a balance?” The scale stands above the mountains it weighs.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, יב.
76מתקלא
The Sifra DiTzniusa opens: the book “that weighs on the Scale (Matkela)”; before there was a Scale, the faces did not look upon one another and the first kings died. The Scale is a level above what it weighs.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
Once there was a man who dwelt among the mountains and was a complete stranger to the ways of townsfolk. He sowed wheat, but knew no better than to consume it in its natural condition. One day he went down into a city, and there a loaf of good bread was placed before him. He asked what it was, and was informed that it was bread and was meant to eat. He ate it and liked it. “What is it made of?” he said. They told him “Wheat”. Later, he …
The Zohar; London, Soncino Press, 1933 (Public Domain)
77מתקלא
The Idra Zuta (Haazinu) says that Chochmah and Binah, father and mother, “are weighed on one Scale (Matkela).”
Zohar, Idra Zuta 16:69–19:77ספר הזהר, האדרא זוטא ט״ז:ס״ט-י״ט:ע״ז
78לבך יהגה אימה. איה סופר איה שוקל
“Your heart will meditate on terror: where is the scribe? where is the weigher?” The opening of the discourse to which the text refers on the “weigher.”
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79בד״ה אתם נצבים
Section 6 of that discourse reads “and weighed the mountains in a scale and the hills in a balance” as levels of love: the “hills,” below the “mountains,” are the love of the outer heart that comes from contemplating G-d’s greatness.
Kehot’s noteלקו״ת נצבים מה, א.
80אתם נצבים
“You are standing this day, all of you, before Havayah your G-d.” The opening of the Likkutei Torah discourse to which the text refers on “and weighed in a scale.”
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ע״פ והניף הכהן אותם
There the waving on Shavuos lifts the lambs up to their root and source, to be nullified and united with the Infinite Light, together with the bread; and the two loaves allude to the Written Torah and the Oral Torah (“Come, eat of My bread”).
Kehot’s noteלעיל פ׳ אמור לז, ב.
82והניף הכהן אותם
“And the kohen shall wave them, with the bread of the first fruits, as a wave-offering before Havayah.” Said of the two Shavuos loaves; the text refers to its discourse on this waving.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אוהב כסף
“One who loves money will not be satisfied with money.” So the lover of Torah is never sated with it.
Ecclesiastes 5:9קהלת ה׳:ט׳
אֹהֵב כֶּסֶף לֹא־יִשְׂבַּע כֶּסֶף וּמִי־אֹהֵב בֶּהָמוֹן לֹא תְבוּאָה גַּם־זֶה הָבֶל:
He that loveth silver shall not be satisfied with silver; nor he that loveth abundance, with increase; this also is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ט.
84באהבתה תשגה תמיד
“A loving doe and a graceful gazelle… with her love you shall be enraptured always.” Read here of the Torah, ever new to the one who loves it.
Proverbs 5:19משלי ה׳:י״ט
אַיֶּלֶת אֲהָבִים וְיַעֲלַת־חֵן דַּדֶּיהָ יְרַוֻּךָ בְכׇל־עֵת בְּאַהֲבָתָהּ תִּשְׁגֶּה תָמִיד:
A lovely hind and a graceful doe, Let her breasts satisfy thee at all times; With her love be thou ravished always.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, יט.
85אל תבוז כי זקנה אמך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כג, כב.
86אל תבוז כי זקנה אמך
“Listen to your father who begot you, and do not scorn your mother when she is old.” The Torah must never become “old” in one’s eyes.
Proverbs 23:22משלי כ״ג:כ״ב
שְׁמַע לְאָבִיךָ זֶה יְלָדֶךָ וְאַל־תָּבוּז כִּי־זָקְנָה אִמֶּךָ:
Hearken unto thy father that begot thee, And despise not thy mother when she is old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ומי איכא זקנה קמי׳
On “I was young and have also grown old,” the Talmud says the verse was spoken by the minister of the world, for if G-d had said it, “is there old age before Him?”
Yevamot 16b:6יבמות ט״ז ב:ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן, פָּסוּק זֶה שַׂר הָעוֹלָם אֲמָרוֹ: ״נַעַר הָיִיתִי גַּם זָקַנְתִּי״. מַאן אַמְרֵיהּ? אִילֵּימָא קוּדְשָׁא בְּרִיךְ הוּא — מִי אִיכָּא זִקְנָה קַמֵּיהּ? וְאֶלָּא דָּוִד אַמְרֵיהּ — מִי קַשִּׁישׁ כּוּלֵּי הַאי? אֶלָּא שְׁמַע מִינַּהּ שַׂר הָעוֹלָם אֲמָרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות טז, ב. ראה ביהל אור ע׳ קמב.
88וכבודי לאחר לא אתן
“I am Havayah, that is My Name, and My glory I will not give to another.”
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
89Kehot’s note points to Zohar, Terumah 96:921 for these words.
Zohar, Terumah 96:921ספר הזהר, תרומה צ״ו:תתקכ״א

Likkutei Torah · Parshas Bechukosai · Maamar 5
אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו…
These are the statutes, the ordinances and the teachings
The blessings and curses of Bechukosai belong to the commandments themselves: the blessings reveal G-dliness to Israel and the curses remove the forces that hide it. They are given “between Himself and the children of Israel” because the curses deal with a screen that sin has already made.
The maamar in brief
The maamar asks why the blessings and curses of Bechukosai are called “statutes, ordinances and teachings,” though they command nothing, and why they were given “between Himself and the children of Israel.” It turns to the parshah’s opening verse: walking, keeping and doing are thought, speech and action. Walking is contemplation of G-d’s greatness, rising level after level and lifting the world along; the careful study of halachos is such a going. Keeping is the spoken study of Mishnah and halachah, which fixes faith in G-d’s oneness even within one who cannot climb, for the Shechinah stays with every Jew even in his lowest exile. Doing is action, which alone draws down the light that encompasses all worlds, as a gesture conveys more than words; charity brings the peace that holds every blessing. The blessings are revealed closeness to G-d, while the curses fall on the external forces, never on Israel’s essence. This explains why Yitzchak wished to bless Esav, why the blessings went to Yaakov, and Yaakov’s “Rise, please, sit and eat” as the path from contemplation to revelation. Blessings and curses both flow from the commandments; only the curses deal with a screen that sin has made.

Outline
	1The questions; walking as thoughtWhy the blessings and curses are called statutes, and why “between Himself”; “walking” is the contemplation of G-d’s greatness, rising level after level with the world, and the careful study of halachos is its path.¶1–3
	2Keeping as speechEven one who cannot climb keeps faith in G-d’s oneness fixed within him by speaking and repeating halachah, for the Shechinah is with him even in exile and even when he sins.¶4–5
	3Doing as actionAction alone draws down the light that encompasses all worlds, like a hint to the wise; the act of charity brings the peace that holds every blessing.¶6–7
	4The blessings and the cursesThe blessings are revealed closeness to G-d; the curses fall on the external forces, and even “the stranger in your midst” is read as the Shechinah rising within while the body sinks.¶8–10
	5Yitzchak, Esav and YaakovYitzchak meant to subdue Esav through the blessings, but Esav is wholly evil; the blessings went to Yaakov, and “Rise, please, sit and eat” describes how evil is subdued and revelation drawn down.¶11–12
	6The answerBlessings and curses flow from the commandments themselves; they are “between Himself and Israel” because the curses remove a screen that sin has made.¶13


Key concepts
	Thought, speech and actionמחשבה דיבור ומעשה
	The three verbs of “If you walk in My statutes, keep My commandments and do them”: contemplation that rises, Torah study spoken aloud that keeps, and the deed of a mitzvah that draws down.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light beyond all thought and speech, drawn down only through action, the way a gesture conveys what words cannot.

	My pledge (mashkona)משכונא דילי
	The Zohar’s reading of “My Sanctuary in your midst”: the G-dliness G-d leaves within every Jew, which stays with him even in exile and even while he sins.

	The stranger in your midstהגר אשר בקרבך
	Read as the Shechinah, source of the hidden love in every Jewish heart: a stranger in the body that rises through contemplation of G-d’s greatness while the body and the external forces sink.

	From his side (mitzido)מצדו
	Foreign thoughts in prayer: a person’s own past thoughts, neither wholly against his will nor fully willed, drawn after him as he rises, like mud on the hem of a long garment.

	The chariot (merkavah)מרכבה
	The Patriarchs, wholly nullified to G-d’s unity, who needed no revelation drawn down below; so Yitzchak saw no need to bless Yaakov.


Section 1 · ¶1–3
The questions; walking as thought
1אלה החוקים1 והמשפטים2 והתורות אשר נתן ה׳ בינו ובין בני ישראל. הנה לכאורה לא שייך לומר חוקים ומשפטים ותורות על הברכות וקללות הכתובים למעלה בפ׳ זו שאין בהם ציווי דבר חוק ומשפט.34
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel.” Now, at first glance it is not fitting to say “statutes, ordinances and teachings” about the blessings and curses written above in this parshah, since they contain no command of any matter of statute or ordinance.
The maamar opens with the verse that closes the blessings and curses of Parshas Bechukosai. It raises a difficulty: “statutes, ordinances and teachings” are words for commandments, yet the blessings and curses just listed command nothing; they only promise reward and warn of punishment.




2וגם להבין מהו בינו ובין בני ישראל5 והל״ל [והוה ליה למימר] אל בני ישראל וכו׳. אך הענין דהנה בפ׳ שלמעלה כתיב אם בחקותי תלכו ואת מצותי תשמרו ועשיתם6
Also, [we need] to understand what “between Himself and the children of Israel” means; it should have said “to the children of Israel,” etc. But the explanation is this: in the parshah above it is written, “If you walk in My statutes, and keep My commandments, and do
A second question: the verse says the Torah was given “between Himself and the children of Israel,” as though speaking of two sides with something between them, rather than simply “to the children of Israel.” To answer both questions, the Alter Rebbe turns to the opening verse of the parshah: “If you walk in My statutes, keep My commandments and do them.”


אותם וג׳ בחי׳ אלו תלכו תשמרו ועשיתם אותם הם כנגד מחשבה דיבור ומעשה, בחקותי תלכו הוא ענין המחשבה בעיון והשגת גדולתו ית׳ שיש בה כמה מדרגות זו למעלה מזו
them.” These three levels, “walk,” “keep” and “do them,” correspond to thought, speech and action. “Walk in My statutes” is the matter of thought, in contemplating and comprehending His greatness, may He be blessed, in which there are many levels, one above the other;
The three verbs match a person’s three faculties of service: walking is thought, keeping is speech, doing is action. Thought is called “walking” because contemplating G-d’s greatness has many rungs, each above the last, and the mind moves from one to the next.


ולכן נק׳ בשם הליכה כמ״ש ילכו מחיל אל חיל7 והוא ענין מ״ש הליכות עולם לו8 פי׳ שהולך ונעתק מזה העולם לו לבדו ליבטל אליו ליחודו ית׳ בהשגתו בגדולתו מדרגה אחר מדרגה
and therefore it is called by the name “walking,” as it is written, “They go from strength to strength.” And this is the meaning of what is written, “The goings of the world are to Him (halichos olam lo)”: that is, one goes and moves away from this world to Him alone, to be nullified to Him, to His unity, may He be blessed, through his comprehension of His greatness, level after level;
The Psalm describes those who “go from strength to strength,” rising without rest. The Alter Rebbe reads Habakkuk’s halichos olam lo as “the goings of the world are to Him”: in contemplation a person leaves the frame of this world and goes toward G-d alone, nullified to His unity, rung after rung.


וגם הליכות העולם עצמו לו שגם העולם עצמו הולך ומתעלה עם האדם ליחודו ית׳ מאחר שהאדם הוא בתוכו9 ונק׳ הליכות לשון רבים כמארז״ל [כמאמר רבותינו זכרונם לברכה] אל תקרי הליכות אלא הלכות.10
and also the goings of the world itself are “to Him,” for the world itself also goes and rises with the person to His unity, may He be blessed, since the person is within it. And it is called halichos, in the plural, as our Sages, of blessed memory, said, “Do not read halichos (goings), but halachos (laws).”
The world itself also rises: a person lives within the world, so when he ascends, the world ascends with him. The plural halichos leads to the Gemara’s reading, “do not read halichos but halachos,” which the next paragraph develops.




3וכמ״ש ועלמות אין מספר1112 ודרשו רז״ל [רבותינו זכרונם לברכה] אלו הלכות13 שלכן נקראו בשם הלכות שע״י העיון בהם להשיגו היטב על בוריו
And as it is written, “and maidens (alamos) without number,” and our Sages, of blessed memory, expounded: “These are the halachos.” This is why they are called by the name halachos: because through contemplating them, so as to grasp it well and thoroughly,
The Tikkunei Zohar reads “maidens (alamos) without number” in the Song of Songs as the halachos, which have no number. The Alter Rebbe explains why laws are called halachos, a word of “going”: studying them closely, until each one is understood clearly, is itself a way of rising.


זוכה האדם לילך ממדרגה למדרגה בהשגת גדולת א״ס ב״ה וקרבתו אם קרבת אלקים יחפץ באמת ויבקשנה ככסף14 כו׳ ויגעתי ומצאתי15 כו׳ ולאפוקי מי שאינו כו׳.
a person merits to go from level to level in grasping the greatness of the Infinite One (Ein Sof), blessed be He, and closeness to Him, if he truly desires closeness to G-d “and seeks it like silver,” etc., “I have toiled and I have found,” etc.; which excludes one who does not, etc.
Through such study a person climbs from level to level in grasping the greatness of the Infinite One and comes close to Him. This holds only if he truly wants closeness to G-d and searches for it as one searches for silver; “I toiled and I found” teaches that finding comes through toil, which excludes one who does not search in this way.




Section 2 · ¶4–5
Keeping as speech
4ואת מצותי תשמרו הוא ענין הדבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] שמור זו משנה161718 שהוא הדבור בד״ת [בדברי תורה] מלשון ושננתם לבניך.19 והענין כי אף מי שמוחו קטן להשיג בגדולת ה׳ ולילך בה ממדרגה למדרגה.
“And keep My commandments” is the matter of speech, as our Sages, of blessed memory, said, “‘Keep’: this is Mishnah,” which is speech in words of Torah, from the language of “and you shall teach them diligently (veshinantam) to your children.” And the explanation is: even one whose mind is too small to grasp G-d’s greatness and to go in it from level to level,
The second verb, “keep My commandments,” is speech: the Sages read “keep” as the study of Mishnah, which is learned by saying it over and over, and the word Mishnah is related to veshinantam, “teach them diligently.” The Alter Rebbe introduces this way of serving for one whose mind is too small to climb in contemplation from level to level.


הנה אעפ״כ [אף על פי כן] יש בכל א׳ ואחד מישראל בחי׳ אלקות ודבר ה׳ השוכן בתוכו וכמ״ש ונתתי משכני בתוככם20 ופי׳ בזהר21 משכונא דילי22 והוא עד״מ כאדם שנותן משכון לחבירו שהמשכון אינו מרצונו הטוב כך כביכול
even so, in each and every one of Israel there is the level of G-dliness and the word of G-d dwelling within him, as it is written, “And I will place My Sanctuary (mishkani) in your midst,” which the Zohar explains as “My pledge (mashkona).” And this is, by way of analogy, like a person who gives a pledge to his fellow, where the pledge is not of his own good will; so too, as it were,
Even such a person has within him a G-dly level, the word of G-d dwelling inside him. The Zohar reads mishkani, “My Sanctuary,” as mashkona, “My pledge”: a pledge is handed over out of obligation rather than as a free gift, and so too, as it were, G-d’s Presence stays with Israel even when their conduct does not call for it.


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו לאדום שכינה עמהם2324 פי׳ אף כי ידע אינש בנפשו איה מקומו שהוא בתחתית המדריגה בגלות אדום וישמעאל כו׳
our Sages, of blessed memory, said, “They were exiled to Edom: the Shechinah (Divine Presence) is with them.” That is: even though a person knows within himself where his place is, that he is at the very bottom level, in the exile of Edom and Yishmael, etc.,
The Sifrei teaches that wherever Israel were exiled, to Edom as well, the Shechinah went with them. Applied to the inner life, a person may know in himself that he stands at the lowest rung, in the exile of “Edom and Yishmael.”


שהם המה מדות הרעות תאוות וכעס ודומיהן מכל מקום לא יפול לבו בקרבו לאמר אבדה תקותי
which are the evil traits, lusts and anger and the like, nevertheless, let his heart not fall within him, saying, “My hope is lost.”
The Alter Rebbe reads these exiles inwardly as the evil traits: lusts, anger and the like. Even one who finds himself there must not lose heart and say that his hope is gone.


כי האמת אינו כן שאפילו בגלות שכינה עמהם הנותנת לו חיות אלקות אפי׳ [אפילו] בעודו עובר על
For the truth is not so: even in exile the Shechinah is with them, giving him G-dly life-force even while he is transgressing
Despair is mistaken, because the Shechinah is with Israel even in exile, and it keeps giving a person G-dly life-force even at the very moment he is transgressing G-d’s will.


רצונו ית׳ שיוכל לקבוע במוחו ומחשבתו ענין אמונת אחדותו ית׳ האמיתי כי בשמים ממעל25 ועל הארץ מתחת אין עוד וכולא קמי׳ [קמיה] כלא חשיב.26
His will, may He be blessed, so that he is able to fix in his mind and thought the faith in His true oneness, may He be blessed: that “in the heavens above and on the earth below there is nothing else,” and “all before Him is accounted as nothing.”
Because that life-force is always present, a person is always able to fix in his mind true faith in G-d’s oneness: that in the heavens above and on the earth below there is nothing else, and that, in the Zohar’s words, all before Him is accounted as nothing.




5וזהו אני ה׳ אלקיכם כי הוי׳ הוא בחי׳ היה הוה ויהי׳ [ויהיה] ואני הוי׳ לא שניתי27 הוא יכול להיות שורה וקבוע במוחו להיות לנו בבחי׳ אלקיכם וכמ״ש במ״א.
And this is [the meaning of] “I am Havayah your G-d.” For Havayah is the level of “was, is and will be,” and “I, Havayah, have not changed”; [yet] He can rest and be fixed in his mind, to be for us at the level of “your G-d” (Elokeichem), as is explained elsewhere.
The verse’s words “I am Havayah your G-d” express this. Havayah is G-d beyond time, “was, is and will be” as one, Who never changes; yet this very level can rest and be fixed in a person’s mind, so that He becomes “your G-d” (Elokeichem), G-d as He relates to each of us.


אך צריך שתהי׳ [שתהיה] בחי׳ זו שמורה וקבועה בו בתוכו ממש שלא יהי׳ [יהיה] רק כמו שעומד
But this level must be kept and fixed in him, truly within him, so that it is not merely as though it stands
But this faith must be kept and fixed truly inside a person, not left merely hovering over him.


על שכלו מלמעלה ואינו נתאמת ונתפס בשכלו היטב כמ״ש ונתתי משכני בתוככם דייקא והשמירה לזה ארז״ל [אמרו רבותינו זכרונם לברכה] שמור זו משנה שהוא הדיבור והשינ ון בד״ת [בדברי תורה]
over his intellect from above, and is not verified and well grasped in his intellect; as it is written, “And I will place My Sanctuary in your midst,” specifically. And the keeping of this is [what] our Sages, of blessed memory, said, “‘Keep’: this is Mishnah,” which is the speaking and repetition (shinun) of words of Torah;
Faith that only stands above the intellect is never confirmed and grasped by it; the verse says “in your midst” precisely, within the person. Its keeping is “‘keep’: this is Mishnah,” the speaking and repeating of words of Torah.


כי דבר ה׳ זו הלכה28 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] השונה הלכות29 שהוא רק בחי׳ שמירה להיות משתמר בקרבו מה שכבר ניתנה לו אף
for “‘The word of Havayah’: this is halachah,” and as our Sages, of blessed memory, said, “Whoever studies (shoneh) halachos.” This is only the level of keeping: that what has already been given to him be kept within him; even
The Gemara reads “the word of Havayah” as halachah, so speaking halachah brings G-d’s own word into a person’s mouth, and the Sages praise “whoever studies halachos.” This mode is only “keeping”: it does not climb, but it guards within a person what he has already been given.


שאינו יכול לילך ולהתעלות מעלה מעלה בהשגת גדולתו וקרבתו ית׳ מ״מ ע״י המשכת עולם הדבור בתוכו כמ״ש ותורתך בתוך מעי30 וכתיב ואשים דברי בפיך31 כו׳
though he cannot go and rise higher and higher in grasping His greatness and closeness to Him, may He be blessed, nevertheless, through drawing the world of speech within him, as it is written, “And Your Torah is within my innards,” and it is written, “And I have put My words in your mouth,” etc.,
Even one who cannot rise ever higher in grasping G-d’s greatness can draw the “world of speech,” the divine word of the Torah, into himself as he says it. The verses “Your Torah is within my innards” and “I have put My words in your mouth” describe the Torah’s words entering a person.


נתפס ונתאמת אצלו ענין אמונת אחדותו ית׳ באמת לאמיתו ולא בדמיונות שוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין הגליות מתכנסות
the faith in His oneness, may He be blessed, is grasped and verified for him in absolute truth, and not in empty imaginings. As our Sages, of blessed memory, said, “The exiles are not gathered in
By this, faith in G-d’s oneness becomes grasped and confirmed for him as the real truth, not as an empty fantasy. The Midrash on the ingathering of the exiles is brought in support.


אלא בזכות המשניות32 שהוא בחי׳ הדבור בת״ת [בתלמוד תורה] שנאמר גם כי יתנו בגוים33 עתה אקבצם פי׳ שאע״פ [שאף על פי] שהם בבחי׳ גלות שכינה עמהם וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] על פסוק על מה אבדה הארץ34 על ביטול תורה3536
except by the merit of the Mishnayos,” which is the level of speech in Torah study, “as it is said, ‘Even though they study (yisnu) among the nations, now I will gather them.’” That is: although they are in a state of exile, the Shechinah (Divine Presence) is with them. And this is what our Sages, of blessed memory, said on the verse “For what is the land lost?”: “For the neglect of Torah.”
The Midrash reads Hosea’s yisnu as “they study”: by the merit of Mishnah studied in exile, G-d will gather Israel in, since the Shechinah is with them there. The Sages also answer Jeremiah’s question, why the land was lost, with the neglect of Torah.


כי ע״י ביטול תורה שהוא בחי׳ דבר ה׳ אבדה האמונה37 שהיא בחי׳ הארץ הדום רגלי שאינו נתפס במוחו אמונת יחודו ית׳.3839
For through the neglect of Torah, which is the level of “the word of Havayah,” “faith is lost,” which is the level of “the earth, My footstool”: meaning that the faith in His unity, may He be blessed, is not grasped in his mind.
The Alter Rebbe identifies “the land” with faith, which is the level of “the earth, My footstool.” When Torah, the word of G-d, is neglected, faith in His unity is no longer grasped in the mind, and so, in Jeremiah’s words, “faith is lost.”




Section 3 · ¶6–7
Doing as action
6ועשיתם אותם זה המעשה שהוא ענין המשכת אלהותו ית׳ מבחי׳ סוכ״ע ע״י המעשה כמארז״ל [כמאמר רבותינו זכרונם לברכה] לא המדרש הוא העיקר40 אלא המעשה41 וארז״ל [ואמרו רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה42 מכלל שהמעשה הוא עיקר התכלית
“And do them”: this is action, which is the drawing down of His G-dliness, may He be blessed, from the level of the light that encompasses all worlds (sovev kol almin), through action; as our Sages, of blessed memory, said, “Not study is the main thing, but action”; and our Sages, of blessed memory, said, “Great is study, for it leads to action,” which implies that action is the main purpose.
The third verb, “and do them,” is action, and action reaches higher than thought or speech: it draws down G-dliness from the light that encompasses all worlds, the light too great to enter them. The Sages’ sayings that action is the main thing, and that study is great because it leads to action, show that action is the goal.


והיינו כי א״א להמשיך גילוי אלהותו ית׳ מבחי׳ סוכ״ע ע״י שום השגה וכח המחשבה ודיבור דלית מחשבה תפיסא ביה כלל43 ואפילו השגות עליונים כו׳44
That is: it is impossible to draw down the revelation of His G-dliness, may He be blessed, from the level of the light that encompasses all worlds through any comprehension, or the power of thought and speech, for “no thought can grasp Him at all,” not even the comprehension of the supernal beings, etc.,
This encompassing light cannot be drawn down by any comprehension, thought or speech, for, as the Tikkunei Zohar says, no thought can grasp Him at all, not even the understanding of the highest beings.


רק ע״י בחי׳ המעשה וקיום המצות כענין לחכימא ברמיזא,45 והוא כמשל האדם שאינו יכול לדבר ולהסביר כל לבו לפני חבירו האיך יעשה רק ע״י שרומז לו בתנועה כל שהוא.
but only through the level of action and the fulfillment of the mitzvos, like the matter of “to the wise, by a hint.” And this is like the analogy of a person who cannot speak and explain all his heart before his fellow, how he should act, except by hinting to him with some slight movement.
It is drawn down only through deeds, the fulfillment of the mitzvos, which work like a hint to the wise. A person who cannot put all that is in his heart into words can still show his friend what to do by the slightest gesture; a gesture conveys what speech cannot.


כך כביכול הנה באתעדל״ת [באתערותא דלתתא] צריך להיות אתעדל״ע [אתערותא דלעילא] יש מהן דתליא בעובדא וע״י מעשה המצות וקיומן נרמז ונמשך מלמעלה מעלה מאד וממקום גבוה יותר כעין רמז ולמשל
So too, as it were: with an arousal from below there must come an arousal from above; some of them depend on action, and through the doing of the mitzvos and their fulfillment it is hinted and drawn down from very, very high above, and from a higher place, in the manner of a hint. And for example,
So too, as it were, an arousal from above follows an arousal from below, and some of these depend specifically on action. The physical act of a mitzvah is like that gesture: it hints to a very high place and draws a flow from there, higher than thought or speech can reach.


כמו מעשה הצדקה שע״י שמשפיע חיות לזולתו רומז למעלה למקום מקור כל ההשפעות להשפיע חיים וחסד לכל העולמות.
like the act of charity: by imparting life-force to another, one hints above, to the place of the source of all flows of influence, to bestow life and kindness on all the worlds.
Charity is the example: by giving life to another person, one signals above, to the source of all giving, to give life and kindness to all the worlds. The act below is the hint that calls forth its counterpart above.




7וכן ענין כל המצות ואפילו מצות ת״ת [תלמוד תורה] שבדבור דעקימת שפתיו464748 הוי מעשה. וז״ש [וזהו שכתוב] והיה מעשה הצדקה שלום49
And so it is with all the mitzvos, even the mitzvah of Torah study, which is in speech, for “the moving of his lips counts as an action.” And this is [the meaning of] what is written, “And the act of charity shall be peace,”
This holds for every mitzvah, even Torah study done through speech, since halachah counts the moving of one’s lips as an action. Isaiah’s “the act of charity shall be peace” leads to the next point.


כי ענין השלום הוא שמחבר שני הפכים ועושה שלום ביניהם,50 כך א״א לעולמות לקבל שפע וחיות מן הבורא ית׳ שהוא מובדל מהם מהקצה כו׳
for the nature of peace is that it joins two opposites and makes peace between them. So too, it is impossible for the worlds to receive abundance and life-force from the Creator, may He be blessed, Who is separated from them from one extreme [to the other], etc.,
Peace joins two opposites and lets them coexist. The worlds and their Creator are such opposites: He is utterly removed from them, so the worlds could not receive His abundance and life-force on their own.


כ״א בבחי׳ שלום, וזהו ונתתי שלום בארץ51 כי מלכותך מלכות52 כל עולמי׳ [עולמים] וכלם הם בחי׳ ארץ לגבי הקב״ה.
except through the level of peace. And this is [the meaning of] “And I will give peace in the land”: for “Your kingship is the kingship of all worlds,” and all of them are the level of “land” relative to the Holy One, blessed be He.
They can receive it only through “peace,” a bond that joins the opposites. Thus “I will give peace in the land” refers to all the worlds, for G-d’s kingship is over all worlds, and all of them, compared to Him, are only “land.”


וזהו לא מצא הקב״ה כלי53 מחזיק ברכה לישראל אלא השלום54 כי השלום הוא המחזיק ברכה והמשכות חיות אלקות בהתגלות למטה:
And this is [the meaning of] “The Holy One, blessed be He, found no vessel that holds blessing for Israel except peace”: for peace is what holds the blessing and the drawings-down of G-dly life-force in revelation below.
So the Mishnah’s closing teaching, that G-d found no vessel to hold blessing for Israel except peace, means that peace is what holds the blessing and the flow of G-dly life-force when it is revealed below.




Section 4 · ¶8–10
The blessings and the curses
8ב וזהו ענין כל הברכות שבתורה כמו ד״מ [דרך משל] ואכלתם לחמכם לשובע55 פי׳ שיהיה בחי׳ שובע שמחות את פניך56
2. And this is the meaning of all the blessings in the Torah; for example, “And you shall eat your bread to satiety”: that is, there will be the level of “satiety of joys in Your presence,”
Section 2 applies this to the blessings of the Torah. The promise “you shall eat your bread to satiety” is read spiritually as the “satiety of joys in Your presence,” the joy of G-d’s revealed closeness.


וכדכתיב עוז וחדוה במקומו57 והקללות הם על המסתירים ומונעים את האדם מעבודת ה׳ שהם החיצונים
and as it is written, “Strength and gladness are in His place.” And the curses are upon those that conceal and hinder a person from the service of G-d, which are the external forces;
The verse in Chronicles likewise ties strength and gladness to G-d’s place. The curses, by contrast, are aimed at whatever hides G-d and holds a person back from serving Him: the external forces, the powers that oppose holiness.


כי ישראל מצד עצמם עלו במחשבה5859 שאין שם שום הסתר פנים ורצונם לדבקה בו ליחודו ית׳ ומאמינים בני מאמינים60 ואין
for Israel, in themselves, “arose in thought,” where there is no hiding of the Face whatsoever, and their will is to cleave to Him, to His unity, may He be blessed; and they are “believers, the sons of believers.” And no
In their essence Israel “arose in G-d’s thought” before creation, where there is no hiding of G-d’s face at all. Their deepest will is to cleave to Him, and they are “believers, the sons of believers.”


שייך שום קללה ח״ו [חס ושלום] מצד עצמ׳ [עצמה] ולעתיד יתהפכו כל הקללות לברכה רק הקללות הם להעביר רוח החיצונים והטומאה שנדבק בהם בהתערבם כו׳.
curse whatsoever, G-d forbid, applies to them in themselves. And in the Time to Come all the curses will be transformed into blessing. Only, the curses serve to remove the spirit of the external forces and the impurity that clung to them when they became intermingled, etc.
So no curse can touch Israel’s own essence, and in the future every curse will be turned into blessing. The curses exist only to drive out the spirit of the external forces and the impurity that clung to Israel when they became intermingled.




9וז״ש [וזהו שכתוב] הכתוב ונתן ה׳ את כל האלות61 האלה על אויביך ועל שונאיך אשר רדפוך. וכמ״ש ונשא השעיר עליו62 את כל עונותם שהוא בחי׳ עשו איש שעיר636465
And this is [the meaning of] what the verse says: “And Havayah will put all these curses upon your enemies and upon those who hate you, who pursued you.” And as it is written, “And the goat (sa’ir) shall bear upon itself all their iniquities,” which is the level of Esav, “a hairy (sa’ir) man.”
Moshe’s words in Deuteronomy show that the curses are meant for Israel’s enemies, those who hate and pursue them. The goat of Yom Kippur that carries the people’s sins away is, in the Midrash and the Zohar, Esav, “a hairy (sa’ir) man”: the sins are placed on the forces of evil and carried away from Israel.


וזהו פי׳ ענין כל הקללות שהן ברכה באמת על ישראל מצד עצמם והקללה הגדולה שנאמרה במשנה תורה הגר אשר בקרבך66 וכו׳ היא אינה רק על חיצוני׳ הנדבקות בהם.
And this is the explanation of all the curses: that they are in truth a blessing for Israel as they are in themselves. And the great curse stated in Mishneh Torah [Deuteronomy], “The stranger who is in your midst,” etc., is only upon the external forces that cling to them.
So all the curses, as they relate to Israel themselves, are truly blessings. Even the great curse of Deuteronomy, “the stranger in your midst shall rise above you,” is aimed only at the external forces that cling to Israel.




10ופי׳ הגר אשר בקרבך היא השכינה אשר ממנה באה האהבה מסותרת אשר בלב כאו״א [כל אחד ואחד] מישראל אשר היא בבחי׳ גלות בתוך הגוף ונק׳ בשם גר
And the explanation of “the stranger who is in your midst”: it is the Shechinah (Divine Presence), from which comes the hidden love that is in the heart of each and every one of Israel, which is in a state of exile within the body; and it is called by the name “stranger” (ger)
The Alter Rebbe reads “the stranger in your midst” as the Shechinah within a Jew, the source of the hidden love for G-d in every Jewish heart. It is in exile inside the body, and that is why it is called a stranger (ger).


שהיא בארץ לא לו67 שהוא ניצוץ אלקות המחיה את נפשו וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גלו כו׳ שכינה עמהם יעלה עליך מעלה מעלה68 שיהא בבחי׳ עילוי רב ועצום
because it is “in a land not its own,” for it is a spark of G-dliness that gives life to his soul; as our Sages, of blessed memory, said, “They were exiled, etc.; the Shechinah is with them.” “Shall rise above you higher and higher”: that it will be in a state of great and mighty elevation,
It is a stranger because it lives “in a land not its own”: it is a spark of G-dliness that gives life to the soul, yet it dwells in the body, as the Sages said that the Shechinah goes into exile with Israel. That it “shall rise above you higher and higher” means that it will reach great and mighty elevation.


דהיינו שיעמיק במחשבתו גודל גדולתו עד אין חקר69 וכמ״ש אני הוי׳ אשר הוצאתיך70 מארץ מצרים וגו׳ פי׳ שלא יהיה בבחי׳ מצרים וגבולים כ״א כמ״ש ואתהלכה ברחבה71 וגו׳
that is, that he delve in his thought into the vastness of His greatness, to the point where it is beyond searching. And as it is written, “I am Havayah Who brought you out of the land of Egypt (Mitzrayim),” etc.: that is, that he not be in a state of straits (meitzarim) and limits, but rather as it is written, “And I will walk in a broad place,” etc.
This rising comes when a person contemplates deeply the vastness of G-d’s greatness, which has no end. To leave Egypt (Mitzrayim) is to leave straits (meitzarim) and limits and to “walk in a broad place.”


שאז ואתה דהיינו מה שהוא אתה שהוא בחי׳ הגוף וחיצונים תרד מטה מטה וכן כל ענין הקללות הם על החיצוני׳ [החיצונים] המונעים להעבירם ולהכריתם.
For then “and you,” that is, what is “you,” which is the level of the body and the external forces, “shall go down lower and lower.” And likewise, the whole matter of the curses is upon the external forces that hinder, to remove them and cut them off.
Then “you,” the body and the external forces, a person’s outer self, “shall go down lower and lower.” So this curse, like all the curses, is aimed at the hindering forces, to remove them and cut them off.




Section 5 · ¶11–12
Yitzchak, Esav and Yaakov
11ובזה יובן כוונת יצחק אע״ה [אבינו עליו השלום] שרצה לברך את עשו ולא את יעקב,72 כי הנה הברכות
And with this we will understand the intention of Yitzchak our father, peace be upon him, who wanted to bless Esav and not Yaakov. For the blessings,
This explains a puzzling episode: Yitzchak wanted to bless Esav, not Yaakov. The answer begins with what blessings are for.


וכן כל מצות התורה שהם המשכת גילוי אלהותו ית׳ למטה אינם אלא לאכפיא לסט״א [לסטרא אחרא] ולהכניעם תחת הקדושה
and likewise all the mitzvos of the Torah, which are the drawing down of the revelation of His G-dliness, may He be blessed, below, are only to subdue the sitra achra (the other side) and to humble them beneath holiness.
The blessings, like all the mitzvos, draw G-d’s revelation down into the lower world, and their purpose is to subdue the sitra achra, the forces opposed to holiness, and bring them under holiness.


ולכן לא ניתנה תורה עד אחר יצ״מ [יציאת מצרים] משא״כ בזמן האבות שהן הן המרכבה73 ובטלים ליחודו ית׳ לא היו צריכים להמשכת גילוי למטה
Therefore the Torah was not given until after the Exodus from Egypt. Whereas in the time of the Patriarchs, who “are themselves the chariot (merkavah)” and were nullified to His unity, may He be blessed, they did not need the drawing down of revelation below.
That is why the Torah, the great drawing down of revelation, was given only after the Exodus and not in the days of the Patriarchs. They were the “chariot” of G-d, wholly nullified to His unity as a chariot has no will apart from its rider, so they needed no revelation drawn down below.


לכן לא רצה יצחק לברך את יעקב כי הי׳ [היה] בבחי׳ מרכבה אך דעתו הי׳ [היה] לברך את עשו ולהכניעו ולקרבו אל הקדושה
Therefore Yitzchak did not want to bless Yaakov, for he was at the level of a chariot; rather, his intention was to bless Esav, and to humble him and draw him near to holiness.
Yaakov too was at the level of a chariot, so Yitzchak saw no need to bless him. He meant to bless Esav, to subdue him and bring him near to holiness.


ולכן אמר בברכותיו שהי׳ [שהיה] סבור שהוא עשו עומד לפניו ויתן לך האלקים74 מטל השמים ומשמני הארץ ורוב דגן ותירוש.
And therefore, in his blessings, since he thought that it was Esav standing before him, he said, “May G-d give you of the dew of the heavens and of the fat of the earth, and an abundance of grain and wine.”
So, believing that Esav stood before him, Yitzchak blessed him with the dew of the heavens, the fat of the earth, and plenty of grain and wine.


מטל השמים זו תשב״כ [תורה שבכתב] ומשמני הארץ זו תשבע״פ [תורה שבעל פה] ורוב דגן75 אלו הלכות שהן לרוב מאד כמ״ש ויצבור יוסף בר76 הרבה מאד עד
“Of the dew of the heavens”: this is the Written Torah; “and of the fat of the earth”: this is the Oral Torah; “and an abundance of grain”: these are the halachos, which are exceedingly abundant, as it is written, “And Yosef heaped up grain, very much, until
Echoing the Midrash, which also reads this blessing as parts of the Torah, the Alter Rebbe reads these blessings as parts of the Torah: the dew of heaven is the Written Torah, the fat of the earth the Oral Torah, and the grain the halachos, as countless as the grain Yosef stored up.


כי חדל לספור77 וכמ״ש ועלמות אין מספר78 ודרשו רז״ל [רבותינו זכרונם לברכה]79 עלמות אלו הלכות80 ותירוש אלו רזין דאורייתא כמ״ש נכנס יין יצא סוד81 ורצה כל זה ליתן לעשו ולהכניע ולאכפיי׳ [ולאכפייא] לסט״א [לסטרא אחרא].
he ceased to count”; and as it is written, “and maidens (alamos) without number,” and our Sages, of blessed memory, expounded, “Alamos: these are the halachos.” “And wine”: these are the secrets of the Torah, as it is said, “Wine enters, a secret comes out.” And all this he wanted to give to Esav, to humble and subdue the sitra achra.
So too the Tikkunei Zohar reads the “maidens without number” as the halachos. The wine is the secrets of the Torah, since the Gemara says that when wine goes in, a secret comes out; Yitzchak wished to give all this to Esav, to subdue the sitra achra.


אך באמת לא הי׳ [היה] באפשרי להכניעו ולקרבו תחת הקדושה מחמת שהוא רע גמור וצריכים להעביר הסט״א [הסטרא אחרא] לגמרי ולהכריתה בכל הקללות
But in truth it was not possible to humble him and bring him near under holiness, because he is utter evil; and the sitra achra must be removed entirely and cut off through all the curses.
But Esav could not be subdued and brought near to holiness, because he is utterly evil; evil of that kind must be removed entirely and cut off by the curses.


רק הברכות ניתנו ליעקב ולהכניע הסט״א [הסטרא אחרא] שנתערב82 בזרעו כמ״ש ויתערבו כו׳ וכמ״ש ועשו אחיו בא מצידו83 אל תקרי מצידו84
Only, the blessings were given to Yaakov, and [they serve] to humble the sitra achra that became mixed into his seed, as it is written, “And they mingled,” etc.; and as it is written, “And Esav his brother came from his hunt (mitzeido)”: do not read mitzeido,
Instead the blessings were given to Yaakov, and they also serve to subdue the sitra achra that became mixed into his descendants, as the Psalm says, “they mingled.” The verse “Esav his brother came from his hunt” is then read in a new way.


אלא מצדו שבעמידת האדם בתפלה ורוצה לידבק בקונו נופלים לו מחשבות זרות שלא ברצונו רק כאלו הן באים מן הצד מאליהן וממילא
but mitzido, “from his side”: that when a person stands in prayer and wants to cleave to his Maker, foreign thoughts fall upon him not by his will, only as though they come from the side, of themselves and of their own accord.
Mitzeido, “from his hunt,” is read mitzido, “from his side.” When a person stands in prayer and wants to cleave to G-d, foreign thoughts come to him unbidden, as though from the side, on their own.


אך מ״מ הן הן מחשבותיו שחשב בהן ברצון שלא בשעת התפלה וכיוצא בהם אלא שבשעת התפלה הם נופלים לו שלא ברצונו
Yet nevertheless they are his very own thoughts, which he thought willingly when not at the time of prayer, or ones like them; only, at the time of prayer they fall upon him not by his will.
Yet these are really his own thoughts, ones he thought willingly outside prayer, or ones like them. Only during prayer do they come without his wanting them.


ולכן נק׳ מצדו שהן אינן בחי׳ אחוריים שהוא בחי׳ דבר שהוא בע״כ [בעל כרחך] לגמרי שהוא אינו חפץ בזה כלל ולא בחי׳ פנים
And therefore it is called “from his side”: for they are not the level of the back (achorayim), which is the level of something that is entirely against one’s will, which he does not desire at all, nor the level of the face (panim),
That is why they are called “from his side.” They are not “back” (achorayim), something wholly against a person’s will that he does not want at all, and, as the next part completes, they are not “face” (panim) either.


שהוא רצון וחפץ גמור ונופל לו בשעת התפלה מפני שרוצה לעלות לדבקה בו ממילא הם נמשכים אחריו כמשל אדם הלובש בגד ארוך ונגרר בטיט וחומר
which is complete will and desire. And it falls upon him at the time of prayer because he wants to rise and cleave to Him; of themselves they are drawn after him, like the analogy of a person wearing a long garment that drags in mud and clay;
“Face” would be full will and desire. They come during prayer precisely because he wants to rise and cleave to G-d, and his own former thoughts are pulled along after him, like mud clinging to the hem of a long garment.


וכשרוצה לעלות בסולם גם הבגד עם החומר וטיט עולה עמו וכדי להכניע את הרע בחי׳ עשו ולהשפילו אמר ליצחק אביו שהיה בחי׳ מרכבה להקב״ה קום נא שבה85 וכו׳
and when he wants to climb a ladder, the garment too, with the clay and mud, rises with him. And in order to humble the evil, the level of Esav, and to lower it, [Yaakov] said to Yitzchak his father, who was the level of a chariot for the Holy One, blessed be He, “Rise, please, sit,” etc.
When the wearer climbs a ladder, the garment rises with him, mud and all. To humble this evil, the level of Esav, Yaakov said to Yitzchak, who was a chariot for G-d, “Rise, please, sit” and eat, words the next paragraph explains.


כי א״א להמשיך הברכות שהוא גילוי אלקות בעוד שהרע בתקפו וגבורתו כי לא יגורך רע86 כתיב ועמ״ש בזה בביאור ע״פ במדבר סיני.87
For it is impossible to draw down the blessings, which are the revelation of G-dliness, while the evil is in its strength and might, for it is written, “Evil shall not dwell with You.” And see what is written about this in the explanation on the verse “In the wilderness of Sinai.”
Blessings, which are the revelation of G-dliness, cannot be drawn down while evil is at full strength, for “evil shall not dwell with You.” For more on this the Alter Rebbe refers to his explanation on “In the wilderness of Sinai.”




12והעצה לזה קום נא וגו׳88 ע״ד מ״ש כי גאה גאה89 ותרגומו ארי אתגאי על גותניא90 ופי׳ שמתרומם ומתנשא עליהם ועי״ז מתרחק מהם ומסלק חיותו מהם ואין להם יניקה וחיות ממנו
And the remedy for this is “Rise, please,” etc., in the manner of what is written, “For He is exalted, exalted,” which the Targum renders, “For He exalted Himself over the haughty.” That is: He rises and is lifted above them, and through this He becomes distant from them and withdraws His life-force from them, and they have no nurture or life-force from Him.
The remedy is in Yaakov’s words “Rise, please,” understood through “for He is exalted, exalted,” which the Targum renders as G-d exalting Himself over the haughty. When G-d rises above the forces of evil, He distances Himself from them and withdraws His life-force, and they lose the nurture by which they live.


וכן הוא למטה בעבודת האדם דהיינו להעמיק דעתו ומחשבתו בגדולת ה׳ איך הוא ממכ״ע [ממלא כל עלמין] וסוכ״ע וכולא קמיה כלא
And so it is below, in a person’s divine service: that is, to deepen his mind and thought in the greatness of G-d, how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), and “all before Him is accounted as
The same happens below, in a person’s service of G-d: he deepens his mind and thought in G-d’s greatness, how G-d fills all worlds from within and encompasses them from beyond, and how all before Him is as nothing.


חשיב91 ולגדולתו אין חקר92 וממילא אין להחיצונים יניקה כ״כ [כל כך] וממילא נופלים כל המונעים שהן המדות רעות ומחשבות זרות כי ישראל מצד עצמם עלו במחשבה93 כו׳
nothing,” and “His greatness is beyond searching.” And as a result the external forces do not have so much nurture; and as a result all the hindrances fall away, which are the evil traits and foreign thoughts, for Israel, in themselves, “arose in thought,” etc.
As a result the external forces lose much of their nurture, and the hindrances, the evil traits and foreign thoughts, fall away by themselves, for in their essence Israel arose in G-d’s thought.


ולכן אמר אח״כ שבה דהיינו לישראל עצמן בישיבה שהוא ירידה והמשכת גילוי למטה להיות לו דירה בתחתונים9495 וכמ״ש וישב ה׳ מלך לעולם96 למשל
Therefore he said afterwards, “sit”: that is, to Israel themselves, by way of sitting, which is a descent and a drawing down of revelation below, so that He may have a dwelling place among the lower realms; as it is written, “And Havayah sits as King forever.” By way of analogy,
After “rise” comes “sit”: a descent, the drawing down of revelation to Israel themselves, so that G-d has a dwelling place among the lower realms. The verse “Havayah sits as King forever” uses sitting for G-d’s presence settling below.


כמו האדם היושב שמרכין א״ע [את עצמו] למטה ואכלה מצידי שכל ענין דבור ומעשה התורה והמצות הם בחי׳ ציד שנצודים ניצוצות שהיו בגוף ונפש החיונית ונתהפכו לקדושה ובחי׳ האכילה הוא ע״ד ישראל מפרנסין97 לאביהם שבשמים כו׳
like a person who sits, who lowers himself downward. “And eat of my game (mitzeidi)”: for the whole matter of the speech and action of the Torah and the mitzvos is the level of game (tzayid), in which the sparks that were in the body and the vital soul are caught and transformed into holiness. And the level of eating is in the manner of “Israel sustain their Father in heaven,” etc.
Sitting is like a person lowering himself. “Eat of my game” refers to Torah and mitzvos, in speech and action, which “hunt” the sparks of holiness in the body and the vital soul and turn them into holiness; G-d’s “eating” is the Zohar’s teaching that Israel sustain their Father in heaven.


בעבור תברכני נפשך הוא בחי׳ פנימי׳ [פנימיות / פנימית] וחיות כל העולמות הנמשכת מחיי החיים א״ס ב״ה ומלובשת ומוסתרת ומתעלמת בהם להחיותם בנפש המסותרת בגוף והברכה הוא יציאתה מההעלם
“So that your soul may bless me”: this is the level of the inner dimension (pnimiyus) and life-force of all the worlds, which is drawn from the Life of all life, the Infinite One (Ein Sof), blessed be He, and is clothed, hidden and concealed in them to give them life, like the soul hidden in the body. And the blessing is its coming out from the concealment
“So that your soul may bless me”: the “soul” is the inner life-force of all the worlds, drawn from the Infinite One, the Life of all life, yet hidden in the worlds as a soul is hidden in a body. The “blessing” is its coming out of concealment.


והסתר האור אל הגילוי וההשגה להיות נגלה כבוד98 ה׳ ויחודו אל ישראל במחשבתם ושכלם ומוחם בעוה״ז ובכל העולם לעתיד כמ״ש במ״א ויהי׳ [ויהיה] בבחי׳ ברכה והמשכה בעוה״ז בהתגלות למטה.
and hiding of the light into revelation and comprehension, so that the glory of G-d and His unity be revealed to Israel in their thought, intellect and mind in this world, and in the whole world in the Time to Come, as is explained elsewhere; and it will be in a state of blessing and drawing down in this world, in revelation below.
Blessing means that the hidden light becomes revealed and grasped, so that G-d’s glory and unity are revealed to Israel, in their thought and mind, in this world, and to the whole world in the Time to Come.




Section 6 · ¶13
The answer
13וז״ש [וזהו שכתוב] אלה החוקים והמשפטים והתורות99 על הברכות וקללות שהן הם גילוי אלהותו ית׳ למטה לבחי׳ ישראל והעברת וביטול המסתירים ומונעים אותם מעבודתם שהן המה נמשכים מבחי׳ מ״ע [מצות עשה] ול״ת [ולא תעשה] ודוגמתם ממש
And this is [the meaning of] what is written, “These are the statutes, the ordinances and the teachings,” about the blessings and curses: for they are the revelation of His G-dliness, may He be blessed, below, to the level of Israel, and the removal and abolition of those that conceal and hinder them from their service; and these are drawn from the level of the positive commandments and the prohibitions, and are truly like them,
Now the opening question is answered. The blessings are G-dliness revealed to Israel, and the curses remove and abolish what hides G-d and hinders them; both flow from the positive commandments and the prohibitions and are truly of their kind, so they are rightly called “statutes, ordinances and teachings.”


רק שהם בינו לבין בני ישראל מחמת שהקללות הן אחר שיש מסך מבדיל ועונותיכם מבדילים100 וכבר עבר על הל״ת [הלא תעשה] וכיוצא
except that they are “between Himself and the children of Israel,” because the curses come after there is a separating screen, and “your iniquities separate,” and one has already transgressed the prohibition, and the like;
The difference is that they are “between Himself and the children of Israel,” because the curses come only once a separating screen already exists, as in “your iniquities separate,” after a prohibition has already been transgressed.


ולכן צריך להכריתו ולהעבירו משא״כ שס״ה ל״ת [לא תעשה] הם שמירה מן החיצונים שלא ינקו ולא יהיה מסך מבדיל כלל ולכן כתיב בינו ובין בנ״י [בני ישראל] ולא אל בנ״י [בני ישראל]:
therefore it must be cut off and removed. Whereas the 365 prohibitions are a guarding against the external forces, so that they draw no nurture and there be no separating screen at all. Therefore it is written “between Himself and the children of Israel,” and not “to the children of Israel.”
Then the screen must be cut off and removed, which is what the curses do. The 365 prohibitions, by contrast, guard in advance against the external forces so that no screen forms at all; that is why the verse says “between Himself and the children of Israel” and not “to the children of Israel.”



In one’s avodah
Even one whose mind cannot climb in contemplation must never despair: the Shechinah is with him even at his lowest, and by speaking and repeating halachah he keeps faith in G-d’s oneness firmly within himself. The deed of a mitzvah, charity above all, reaches higher than thought. When foreign thoughts come during prayer, they come because he is rising; the remedy is first to deepen his contemplation of G-d’s greatness, so that evil loses its nurture, and then to draw that revelation down through Torah and mitzvos.
Questions for discussion
	Why does the maamar match “walk,” “keep” and “do” to thought, speech and action, and what does each accomplish that the others cannot?
	How can the spoken study of halachah keep faith in G-d’s oneness inside a person who cannot rise in contemplation?
	Why can action draw down the light that encompasses all worlds when thought and speech cannot, and how does the parable of the gesture explain this?
	In what sense are the curses really blessings for Israel, and how does the reading of “the stranger in your midst” show this?
	What does the reading mitzido, “from his side,” teach about foreign thoughts in prayer, and how do “rise,” “sit” and “eat” answer them?

Sources and references
Notes
Paragraph 1
1אלה החוקים
The note cites this list for the maamar’s having been said in 5557 (1796–97).
Kehot’s noteנאמרה בשנת תקנ״ז — ראה רשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריח הערה 90. ובשנת תקס״ט — ראה אגרות קודש דכ״ק אדמו״ר מוהריי״צ נ״ע ח״ד ע׳ רמד. כ״ק אדמו״ר הצ״צ סיפר: שבת פ׳ בהו״ב שנת תקס״ט האָט דער זיידע — רבנו הזקן — געזאָגט דעם מאמר אלה החוקים והמשפטים והתורות, הנדפס בלקוטי תורה. — בהרשימות — כותב כ״ק אדמו״ר (מהוריי״צ) נ״ע — יש אריכות גדולה בתוכן מאמר זה, ובטעם הדבר מדוע אין עליו הגהות וציונים ומראה מקומות, כמו שישנם על שארי המאמרים בלקוטי תורה, כפי שסיפר דבר זה הוד כ״ק אאזמו״ר הרה״ק מוהר״ש לבנו כ״ק אאמו״ר הרה״ק בשם הוד כ״ק אביו אאזמו״ר הרה״ק צמח צדק זצוקללה״ה (ספר המאמרים קונטרסים, תו, א).
2אלה החוקים והמשפטים
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel at Mount Sinai, by the hand of Moshe.” The verse closes the blessings and curses of Bechukosai, and the whole maamar explains its wording.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, מו.
3הנחת כ״ק אדמו״ר האמצעי נדפס במאמרי אדה״ז — פרשיות בחקותי ע׳ תקצט (ומתחיל
The note records that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there; it opens, “To understand the matter of ‘If you walk in My statutes.’”
Kehot’s noteלה״ע אם בחוקותי תלכו). וראה להלן בהוספות להערות וציונים השוואות לד״ה זה.
4Kehot’s note points to II Kings 17:37 for these words.
II Kings 17:37מלכים ב י״ז:ל״ז
וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַב לָכֶם תִּשְׁמְרוּן לַעֲשׂוֹת כׇּל־הַיָּמִים וְלֹא תִירְאוּ אֱלֹקִים אֲחֵרִים:
and the statutes and the ordinances, and the law and the commandment, which He wrote for you, ye shall observe to do for evermore; and ye shall not fear other gods;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5Kehot’s note points to Leviticus 26:46 for these words.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6“If you walk in My statutes and keep My commandments and do them.” The opening verse of Bechukosai; its three verbs, walk, keep and do, structure the first half of the maamar.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” It shows that “going” means ascending from level to level.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
8הליכות עולם לו
In Habakkuk’s vision, “the everlasting hills bowed down; the ways of the world are His (halichos olam lo).” The Alter Rebbe reads it as “the goings of the world are to Him.”
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ו.
9פי׳ שהולך ונעתק . . מאחר והאדם הוא בתוכו
The note records that this explanation, from “that is, one goes and moves away” to “since the person is within it,” is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תרפ.
10א״ת הליכות אלא הלכות
The school of Eliyahu taught: “Whoever studies halachos is assured that he is destined for the World to Come, as it says, ‘halichos olam lo’; do not read halichos but halachos.” Here it explains why the “goings” are in the plural: they are the many halachos.
Megillah 28b:17מגילה כ״ח ב:י״ז
תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״.
It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not halikkot but halakhoth.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב. וש״נ.
Paragraph 3
11ועלמות אין מספר
“There are sixty queens and eighty concubines, and maidens without number.” The Tikkunei Zohar reads the countless maidens as the countless halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
12The Tikkunei Zohar expounds the verse: the sixty queens are the sixty sections of the Mishnah, the eighty concubines the books of Aggadah, “and maidens without number: these are the halachos, which have no number or count.”
Tikkunei Zohar 144b:5תקוני הזהר קמ״ד ב:ה׳
דָּבָר אַחֵר רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, רֵישָׁא דִילָךְ כַּלָּה, עַל כֻּלְּהוּ חֲיָילִין סָלְקָא, (שם) עַל שִׁשִּׁים הֵמָּה מְלָכוֹת דְּאִינוּן שִׁתִּין סִדְרֵי מִשְׁנָה, וְסָלְקִין לְשִׁית מְאָה, וּלְשִׁשִּׁים רִבּוֹא, וּשְׁמֹנִים פִּלַגְשִׁים דַּהֲווֹ תְּמָנִין סִפְרֵי דְאַגַּדְתָּא, וַעֲלָמוֹת אֵין מִסְפָּר אִינוּן הֲלָכוֹת דְּלֵית לוֹן מִסְפָּר וְחוּשְׁבָּן, דְּאִינוּן נִימִין דְּשַׂעֲרִין דְּכַלָּה דְלֵית לוֹן חוּשְׁבָּנָא, וְאַנְתְּ כַּלָּה סְלִיקַת עַל כֻּלְּהוּ, הֲדָא הוּא דִכְתִיב (משלי לא כט) רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל כֻּלָּנָה.
Tikkunei Zohar - Vocalized (Public Domain)
13אלו הלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ו) קמד, ב — ד׳ זיטאמיר. [כ].
14ויבקשנה ככסף
“If you seek it like silver and search for it like hidden treasures.” The Alter Rebbe uses it for the longing with which one must seek closeness to G-d.
Proverbs 2:4משלי ב׳:ד׳
אִם־תְּבַקְשֶׁנָּה כַכָּסֶף וְכַמַּטְמוֹנִים תַּחְפְּשֶׂנָּה:
If thou seek her as silver, And search for her as for hid treasures;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ד.
15ויגעתי ומצאתי
Rabbi Yitzchak said: “If someone tells you, ‘I toiled and did not find,’ do not believe him; ‘I did not toil and I found,’ do not believe him; ‘I toiled and I found,’ believe him.” Ascent in understanding comes only through toil.
Megillah 6b:3–4מגילה ו׳ ב:ג׳-ד׳
וְאָמַר רַבִּי יִצְחָק, אִם יֹאמַר לְךָ אָדָם: יָגַעְתִּי וְלֹא מָצָאתִי — אַל תַּאֲמֵן. לֹא יָגַעְתִּי וּמָצָאתִי — אַל תַּאֲמֵן. יָגַעְתִּי וּמָצָאתִי — תַּאֲמֵן. הָנֵי מִילֵּי בְּדִבְרֵי תוֹרָה, אֲבָל בְּמַשָּׂא וּמַתָּן — סִיַּיעְתָּא הוּא מִן שְׁמַיָּא. וּלְדִבְרֵי תוֹרָה לָא אֲמַרַן אֶלָּא לְחַדּוֹדֵי, אֲבָל לְאוֹקֹמֵי גִּירְסָא — סִיַּיעְתָּא מִן שְׁמַיָּא הִיא.
R. Yitzchak also said: If one says to you, I have toiled and not found, do not believe him. If he says, I have not toiled but still have found, do not believe him. If he says, I have toiled and found, believe him. This is true in respect of words of Torah, but in respect of business, all depends on the assistance of heaven. And even for words of Torah this is true only of penetrating to the meaning, but for remembering what one has learnt, all depends on …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ו, ב.
Paragraph 4
16שמור זו משנה
There (10a) the Alter Rebbe asks how even the performance of the mitzvos receives its “keeping,” and answers with “‘Keep’: this is Mishnah”: the keeping comes through the study of the Oral Torah.
Deuteronomy 4:6דברים ד׳:ו׳
וּשְׁמַרְתֶּם וַעֲשִׂיתֶם כִּי הִוא חׇכְמַתְכֶם וּבִינַתְכֶם לְעֵינֵי הָעַמִּים אֲשֶׁר יִשְׁמְעוּן אֵת כׇּל־הַחֻקִּים הָאֵלֶּה וְאָמְרוּ רַק עַם־חָכָם וְנָבוֹן הַגּוֹי הַגָּדוֹל הַזֶּה:
Observe therefore and do them; for this is your wisdom and your understanding in the sight of the peoples, that, when they hear all these statutes, shall say: ‘Surely this great nation is a wise and understanding people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״כ אמור ט, ב (הובא ברש״י ויקרא כד, לא. דברים ד, ו). ספרי ראה פנ״ט. ועל״ק בואתחנן (י, א). וש״נ. [כ].
17שמור זו משנה
On “These are the statutes and the ordinances which you shall keep to do” (Deuteronomy 12:1) the Sifrei says: “‘which you shall keep’: this is Mishnah; ‘to do’: this is action.” “Keeping” is the spoken study of Mishnah.
Sifrei Devarim 59ספרי דברים נ״ט
18שמור זו משנה
On “And you shall keep and do them,” Rashi comments: “‘You shall keep’: this is Mishnah.”
Rashi on Deuteronomy 4:6רש"י על דברים ד׳:ו׳
ושמרתם. זוֹ מִשְׁנָה: ועשיתם. כְּמַשְׁמָעוֹ (שם): כי הוא חכמתכם ובינתכם וגו׳. בָּזֹאת תֵּחָשְׁבוּ חֲכָמִים וּנְבוֹנִים לְעֵינֵי הָעַמִּים:
ושמרתם AND YE SHALL BE ON THE WATCH [TO DO] — This refers to the study of the laws (Sifrei Devarim 58), ועשיתם — this must be explained according to what it implies: AND YE SHALL DO. כי היא חכמתכם ובינתכם וגו׳ FOR THIS IS YOUR WISDOM AND UNDERSTANDING [IN THE EYES OF THE PEOPLES] — i.e. through this ye will be accounted wise and understanding men in the eyes of the peoples.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
19ושננתם לבניך
“And you shall teach them diligently to your children and speak of them.” The Alter Rebbe links Mishnah, study by repetition, to veshinantam.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
20ונתתי משכני בתוככם
“And I will place My Sanctuary in your midst, and My soul shall not reject you.” One of the blessings of Bechukosai; the maamar reads it as the G-dliness present within every Jew.
Leviticus 26:11ויקרא כ״ו:י״א
וְנָתַתִּי מִשְׁכָּנִי בְּתוֹכְכֶם וְלֹא־תִגְעַל נַפְשִׁי אֶתְכֶם:
And I will set My tabernacle among you, and My soul shall not abhor you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יא.
21ופי׳ בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קיד, א). [כ].
22ונתתי משכני בתוככם ופי׳ בזהר משכונא דילי
The Zohar on Bechukosai: “‘My Sanctuary’ (mishkani): My pledge (mashkona dili).” G-d leaves His pledge with Israel, and even in exile it stays with them.
Zohar, Bechukotai 7:26–9:36ספר הזהר, בחקותי ז׳:כ״ו-ט׳:ל״ו
AND I WILL SET MY TABERNACLE AMONG YOU. My tabernacle” (mishcani) means the Shekinah; the word can also be rendered “my pledge”, which was taken back for the sins of Israel. Once a man was very fond of a friend of his and said to him: I am so fond of you that I am going to stay with you. Said the other: How do I know that you will stay with me? So he took all his most precious belongings and brought them to him, saying: Here is a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23גלו לאדום שכינה עמהם
There too the hidden love in the soul is described as being in exile within the body and the animal soul, “like the saying of our Sages, ‘They were exiled to Edom: the Shechinah is with them,’” the Shechinah being the spark of G-dliness in the soul, just as in paragraph 10 here.
Kehot’s noteספרי מסעי לה, ד. על״ק כי תצא הב׳ פ״ב [לה, ד]. וש״נ. [כ].
24גלו לאדום שכינה עמהם
The Sifrei lists Israel’s exiles, to Babylon, to Elam and to Edom, and says of each, “the Shechinah is with them,” and that when they return the Shechinah is with them. The Alter Rebbe applies it to the soul’s inner exile.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
25בשמים ממעל
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is nothing else.” This is the faith in G-d’s true oneness that every Jew can fix in his mind.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
26וכולא קמי׳ כלא חשיב
The Zohar speaks of fearing G-d because He is the great Ruler, the root of all worlds, “and all before Him is accounted as nothing.” Nothing has existence beside Him.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
Paragraph 5
27אני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, sons of Yaakov, have not ceased to be.” Havayah is unchanging, beyond time.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
28דבר ה׳ זו הלכה
On “They shall roam to seek the word of Havayah and shall not find it” (Amos 8:12), the Gemara says: “‘The word of Havayah’: this is halachah.” Speaking halachah is speaking G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב. על״ק פ׳ ברכה בד״ה תורה (צד, א). [כ].
29וכמארז״ל השונה הלכות
“Whoever studies halachos is assured that he is destined for the World to Come.” The repeated study of halachah is the “keeping” described here.
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב. וש״נ.
30ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” The Torah’s words enter a person and become part of him.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
31ואשים דברי בפיך
“And I have put My words in your mouth and covered you in the shadow of My hand.” G-d’s words are placed in the mouth of one who speaks them.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
32אין הגליות מתכנסות אלא בזכות המשניות
Rav Huna said: “All these exiles are gathered in only by the merit of the Mishnayos, as it says, ‘Even though they study (yisnu) among the nations, now I will gather them.’”
Vayikra Rabbah 7:3ויקרא רבה ז׳:ג׳
Kehot’s noteויק״ר ז, ג. על״ק במטות (פ״ג סע״ג) נ׳ מאדמו״ר. [כ].
33גם כי יתנו בגוים
In its plain sense, “even though they hire [allies] among the nations, now I will gather them”; the Midrash reads yisnu as “they study,” from the word Mishnah.
Hosea 8:10הושע ח׳:י׳
גַּם כִּי־יִתְנוּ בַגּוֹיִם עַתָּה אֲקַבְּצֵם וַיָּחֵלּוּ מְּעָט מִמַּשָּׂא מֶלֶךְ שָׂרִים:
Yea, though they hire among the nations, now will I gather them up; and they begin to be minished by reason of the burden of king and princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ח, י.
34על מה אבדה הארץ
“Who is the wise man who will understand this…? For what is the land lost, laid waste like a wilderness?” The next verse answers: “And Havayah said: Because they forsook My Torah.”
Jeremiah 9:11ירמיהו ט׳:י״א
מִי־הָאִישׁ הֶחָכָם וְיָבֵן אֶת־זֹאת וַאֲשֶׁר דִּבֶּר פִּי־ה׳ אֵלָיו וְיַגִּדָהּ עַל־מָה אָבְדָה הָאָרֶץ נִצְּתָה כַמִּדְבָּר מִבְּלִי עֹבֵר:
Who is the wise man, that he may understand this? And who is he to whom the mouth of the L-RD hath spoken, that he may declare it? Wherefore is the land perished And laid waste like a wilderness, so that none passeth through?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ט, יא.
35על ביטול תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפתיחא לאיכה רבתי. ב״מ (פה, סע״א). [כ].
36על מה אבדה הארץ על ביטול תורה
The Gemara relates that this question was put to the sages and the prophets, who could not explain it, until the Holy One, blessed be He, explained it Himself: “because they forsook My Torah.”
Bava Metzia 85a:22–23בבא מציעא פ״ה א:כ״ב-כ״ג
כֹּל תְּלָתִין יוֹמֵי הֲוָה בָּדֵיק נַפְשֵׁיהּ: שְׁגַר תַּנּוּרָא סְלֵיק וִיתֵיב בְּגַוֵּיהּ וְלָא הֲוָה שָׁלְטָא בֵּקהּ נוּרָא. יוֹמָא חַד יְהַבוּ בֵּקהּ רַבָּנַן עֵינָא וְאִיחֲרַכוּ שָׁקֵיהּ, וּקְרוֹ לֵקהּ ״קָטִין חֲרִיךְ שָׁקֵיהּ״. אָמַר רַב יְהוּדָה אָמַר רַב: מַאי דִּכְתִיב ״מִי הָאִישׁ הֶחָכָם וְיָבֵן אֶת זֹאת וַאֲשֶׁר דִּבֶּר פִּי ה׳ אֵלָיו וְיַגִּדָהּ עַל מָה אָבְדָה הָאָרֶץ״, דָּבָר זֶה
William Davidson, Vocalized Aramaic (CC-BY-NC)
37אבדה האמונה
“This is the nation that did not heed the voice of Havayah its G-d…; faith has perished and is cut off from their mouth.” The Alter Rebbe links this loss of faith to the loss of “the land.”
Jeremiah 7:28ירמיהו ז׳:כ״ח
וְאָמַרְתָּ אֲלֵיהֶם זֶה הַגּוֹי אֲשֶׁר לוֹא־שָׁמְעוּ בְּקוֹל ה׳ אֱלֹקָיו וְלֹא לָקְחוּ מוּסָר אָבְדָה הָאֱמוּנָה וְנִכְרְתָה מִפִּיהֶם:
Therefore thou shalt say unto them: This is the nation that hath not hearkened To the voice of the L-RD their G-d, Nor received correction; Faithfulness is perished, And is cut off from their mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ז, כח.
38אני ה׳ אלקיכם
“I am Havayah your G-d, Who brought you out of the land of Egypt, from being slaves to them.” The Kehot note gives this verse, near the close of the blessings, for the words the Alter Rebbe explains here.
Leviticus 26:13ויקרא כ״ו:י״ג
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם מִהְיֹת לָהֶם עֲבָדִים וָאֶשְׁבֹּר מֹטֹת עֻלְּכֶם וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת:
I am the L-RD your G-d, who brought you forth out of the land of Egypt, that ye should not be their bondmen; and I have broken the bars of your yoke, and made you go upright.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יג.
39הארץ תדום רגלי
“Thus says Havayah: The heavens are My throne, and the earth is My footstool.” Faith is the level of “the earth,” the footstool.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 6
40לא המדרש הוא העיקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יז.
41לא המדרש הוא העיקר אלא המעשה
Shimon, son of Rabban Gamliel, said: “Not study is the main thing, but action.” The Alter Rebbe brings it to show that action is the goal.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42גדול תלמוד שמביא לידי מעשה
The sages in Lod asked whether study is greater or action; Rabbi Tarfon said action, Rabbi Akiva said study, and all concluded: “Study is greater, for study leads to action.” Since study is praised for leading to action, action is the purpose.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקדושין מ, ב. וש״נ. ראה לקמן פ׳ ראה לג, א ואילך.
43דלית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are the Highest of all the high, the Hidden of all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
44דלית מח׳ תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
45לחכימא ברמיזא
The Zohar uses the saying “to the wise, by a hint” (lechakima birmiza) for a matter conveyed by allusion rather than spelled out. The Alter Rebbe uses it for the way action “hints” to a level beyond words.
Zohar I, 26bזח״א כו, ב
Zohar III, 280bזח״ג רפ, ב
Kehot’s noteזח״א כו, ב. זח״ג רפ, ב.
Paragraph 7
46דעקימת שפתיו הוה מעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״מ (ד, סע״א). סנהדרין (סה, ב). כריתות (ג, סע״ב). [כ].
47דעקימת שפתיו הוי מעשה
Asking what action there is in blasphemy, which is only speech, the Gemara answers: “The moving of his lips is an action.” So even Torah study, which is speech, counts as an action.
Keritot 3b:21–22כריתות ג׳ ב:כ״א-כ״ב
בַּעַל אוֹב, מַאי מַעֲשֶׂה אִית בֵּקהּ? הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. מְגַדֵּף, מַאי מַעֲשֶׂה אִית בֵּקהּ? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. קָא סָלְקָא דַּעְתִּין: הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה זוּטָא אֲפִילּוּ לְרַבָּנַן. מֵיתִיבִי: בַּעֲבוֹדָה זָרָה אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן שֶׁזִּיבַּח, וְקִיטֵּר, וְנִיסֵּךְ, וְהִשְׁתַּחֲוָה. וְקַשְׁיָא לַן, הִשְׁתַּחֲוָאָה לֵית בַּהּ מַעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
48דעקימת שפתיו הוי מעשה
The Gemara records Rabbi Yochanan’s view that “the twisting of the mouth is an action,” against Reish Lakish.
Sanhedrin 65b:4–6סנהדרין ס״ה ב:ד׳-ו׳
רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוֵי מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, עֲקִימַת פִּיו לָא הָוֵי מַעֲשֶׂה. אֶלָּא אָמַר רָבָא: שָׁאנֵי עֵדִים זוֹמְמִין, הוֹאִיל וְיֶשְׁנָן בִּרְאִיָּה. תָּנוּ רַבָּנַן: בַּעַל אוֹב – זֶה הַמְדַבֵּר בֵּין הַפְּרָקִים וּמִבֵּין אַצִּילֵי יָדָיו. יִדְּעוֹנִי – זֶה הַמַּנִּיחַ עֶצֶם יָדוּעַ בְּפִיו, וְהוּא מְדַבֵּר מֵאֵלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49והי׳ מעשה הצדקה שלום
“And the work of righteousness (tzedakah) shall be peace, and the service of righteousness, quiet and security forever.” The Alter Rebbe reads tzedakah as charity, whose act brings “peace.”
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, יז.
50ענין השלום . . ועושה שלום ביניהם
On “He makes peace in His heights,” the Midrash says: Michael is all snow and Gabriel all fire, yet they stand side by side and do not harm each other. Peace joins opposites.
Devarim Rabbah 5:12דברים רבה ה׳:י״ב
Kehot’s noteראה דב״ר ה, יב.
51ונתתי שלום בארץ
“And I will give peace in the land, and you shall lie down with none to make you afraid.” The Alter Rebbe reads “the land” as all the worlds.
Leviticus 26:6ויקרא כ״ו:ו׳
וְנָתַתִּי שָׁלוֹם בָּאָרֶץ וּשְׁכַבְתֶּם וְאֵין מַחֲרִיד וְהִשְׁבַּתִּי חַיָּה רָעָה מִן־הָאָרֶץ וְחֶרֶב לֹא־תַעֲבֹר בְּאַרְצְכֶם:
And I will give peace in the land, and ye shall lie down, and none shall make you afraid; and I will cause evil beasts to cease out of the land, neither shall the sword go through your land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ו.
52מלכותך מלכות כ״ע
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” All worlds stand under G-d’s kingship and are “land” before Him.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
53לא מצא הקב״ה כלי המחזיק ברכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
54לא מצא הקב״ה כלי מחזיק ברכה לישראל אלא השלום
The last words of the Mishnah, said by Rabbi Shimon ben Chalafta: “The Holy One, blessed be He, found no vessel that holds blessing for Israel except peace, as it says, ‘Havayah will give strength to His people; Havayah will bless His people with peace.’”
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
55ואכלתם לחמכם לשובע
“And you shall eat your bread to satiety and dwell securely in your land.” A blessing of Bechukosai, read here as the satiety of joy in G-d’s presence.
Leviticus 26:5ויקרא כ״ו:ה׳
וְהִשִּׂיג לָכֶם דַּיִשׁ אֶת־בָּצִיר וּבָצִיר יַשִּׂיג אֶת־זָרַע וַאֲכַלְתֶּם לַחְמְכֶם לָשֹׂבַע וִישַׁבְתֶּם לָבֶטַח בְּאַרְצְכֶם:
And your threshing shall reach unto the vintage, and the vintage shall reach unto the sowing time; and ye shall eat your bread until ye have enough, and dwell in your land safely.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ה.
56שובע שמחות את פניך
“You make known to me the path of life; satiety of joys is in Your presence, pleasantness at Your right hand forever.”
Psalms 16:11תהילים ט״ז:י״א
תּוֹדִיעֵנִי אֹרַח חַיִּים שֹׂבַע שְׂמָחוֹת אֶת־פָּנֶיךָ נְעִמוֹת בִּימִינְךָ נֶצַח:
Thou makest me to know the path of life; In Thy presence is fulness of joy, In Thy right hand bliss for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טז, יא.
57עוז וחדוה במקומו
“Majesty and splendor are before Him; strength and gladness are in His place.” From David’s song when the Ark was brought to its tent.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, כז.
58ישראל . . עלו במחשבה
Kehot’s note points to Bereshit Rabbah 1:5 for these words.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
ר׳ הונא בשם בר קפרא פתח (תהלים לא, יט): ”תאלמנה שפתי שקר וגו׳” אתפרכן אתחרשן אשתתקן. ”אתפרכן אתחרשן” - היך מה דאת אמר (שמות ד, יא): ”או מי ישום אלם או חרש או פקח או עור הלא אנכי ה׳” ואומר (בראשית לז, ז): ”והנה אנחנו מאלמים אלומים בתוך השדה והנה קמה אלומתי” ”אשתתקן” - כמשמעו. ”הַדֹּבְרוֹת עַל צַדִּיק” חי העולמים ”עָתָק” שהעתיק בבריותיו בגאוה אתמהה בשביל להתגאות ולומר אני דורש במעשה בראשית ”וָבוּז” אתמהה מבזה על כבודי דא״ר יוסי בר חנינא כל המתכבד בקלון חבירו אין לו חלק לעולם הבא …
Rav Huna began in the name of bar Kapara: “May they be silenced [te’alamna], those lying lips [that speak harsh words against the righteous one with arrogance and contempt]” (Psalms 31:19) – may they be bound up, may they become mute, may they be silenced. can have all these three meanings, as the Midrash goes on to show. May they become mute – as it says: “Who gives a mouth to a person, or who renders one mute [ilem] or deaf, or sighted or blind? Is it not I, the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה.
59ישראל מצד עצמם עלו במחשבה
“Six things preceded the creation of the world: some were created, and some arose in thought to be created”; the Patriarchs and Israel are among those that arose in thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
60ומאמינים בני מאמינים
When Moshe said, “they will not believe me,” G-d answered him: “They are believers, the sons of believers.”
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 9
61ונתן ה׳ את כל האלות
“And Havayah your G-d will put all these curses upon your enemies and upon those who hate you, who pursued you.” Moshe’s own words show where the curses are directed.
Deuteronomy 30:7דברים ל׳:ז׳
וְנָתַן ה׳ אֱלֹקֶיךָ אֵת כׇּל־הָאָלוֹת הָאֵלֶּה עַל־אֹיְבֶיךָ וְעַל־שֹׂנְאֶיךָ אֲשֶׁר רְדָפוּךָ:
And the L-RD thy G-d will put all these curses upon thine enemies, and on them that hate thee, that persecuted thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ז.
62ונשא השעיר עליו
“And the goat shall bear upon itself all their iniquities to a land cut off.” The goat sent away on Yom Kippur.
Leviticus 16:22ויקרא ט״ז:כ״ב
וְנָשָׂא הַשָּׂעִיר עָלָיו אֶת־כׇּל־עֲוֺנֹתָם אֶל־אֶרֶץ גְּזֵרָה וְשִׁלַּח אֶת־הַשָּׂעִיר בַּמִּדְבָּר:
And the goat shall bear upon him all their iniquities unto a land which is cut off; and he shall let go the goat in the wilderness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, כב.
63עשו איש שעיר
Yaakov says to Rivkah, “Esav my brother is a hairy man, and I am a smooth man.” The word sa’ir, “hairy,” is also the word for “goat.”
Genesis 27:11בראשית כ״ז:י״א
וַיֹּאמֶר יַעֲקֹב אֶל־רִבְקָה אִמּוֹ הֵן עֵשָׂו אָחִי אִישׁ שָׂעִר וְאָנֹכִי אִישׁ חָלָק:
And Jacob said to Rebekah his mother: ‘Behold, Esau my brother is a hairy man, and I am a smooth man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יא. כמ״ש בב״ר [פס״ה, טו]. ובזח״א (חקל, ב). [כ].
64ונשא השעיר עליו את כל עונותם שהוא בחי׳ עשו איש שעיר
Rabbi Yitzchak: “‘And the goat (sa’ir) shall bear upon itself’: this is Esav, as it says, ‘Esav my brother is a hairy (sa’ir) man.’”
Bereshit Rabbah 65:15בראשית רבה ס״ה:ט״ו
… כי ביום הזה יכפר. רבי יצחק אמר: לא שאול הוא לה, ולא שאולה היא ליה, אלא, ונשא השעיר עליו, זה עשו שנאמר הן עשו אחי איש שעיר. את כל עונותם, עונות תם, שנאמר (שם כה): ויעקב איש תם. אולי ימושני אבי והייתי בעיניו כמתעתע, כמת וכתועה, וכעובד עבודת כוכבים. והבאתי עלי קללה וגו׳, אפילו ברכה אחת, שהוא עתיד ליתן בסוף, אינו נותנה לי. ותאמר לו אמו עלי קללתך בני רבי אבא בר כהנא אמר: אדם שחטא, לא אמו נתקללה?! שנאמר (בראשית ג): ארורה האדמה בעבורך. אף אתה, עלי קללתך, …
“Jacob said to Rebecca his mother: Behold, Esau my brother is a hairy man, and I am a man of smooth skin” (Genesis 27:11). “Jacob said to Rebecca his mother: Behold, Esau my brother is a hairy [sa’ir] man” – a demon-like man, just as it says: “Demons [se’irim] will dance there” (Isaiah 13:21). “And I am a man of smooth [ḥalak] skin” –just as it says: “For the L-rd's portion [ḥelek] is His people” (Deuteronomy 32:9). Rabbi Levi said: This is analogous to one with a full head of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
65ונשא השעיר עליו את כל עונותם שהוא בחי׳ עשו איש שעיר
The Zohar on Toldos explains the Yom Kippur goat: “‘And the goat shall bear upon itself all their iniquities,’ and they explained that this is Esav, who is sa’ir.”
Zohar, Toldot 4:30–9:73ספר הזהר, תולדות ד׳:ל׳-ט׳:ע״ג
Observe that Jacob knew that Esau was destined to ally himself to that tortuous serpent, and hence in all his dealings with him he conducted himself like another tortuous serpent, using all cunning devices; and so it was meet. The same idea was expressed by R. Simeon when, in expounding the verse, “And G-d created the great fishes, and every living creature that creepeth” (Gen. 1, 21), he said: ‘The “great fishes” are symbolic of Jacob and Esau, and “every living creature that creepeth” symbolises all the intermediate grades.’ Verily …
The Zohar; London, Soncino Press, 1933 (Public Domain)
66הגר אשר בקרבך
“The stranger who is in your midst shall rise above you higher and higher, and you shall go down lower and lower.” One of the curses of Ki Savo, explained in the next paragraph.
Deuteronomy 28:43דברים כ״ח:מ״ג
הַגֵּר אֲשֶׁר בְּקִרְבְּךָ יַעֲלֶה עָלֶיךָ מַעְלָה מָּעְלָה וְאַתָּה תֵרֵד מַטָּה מָּטָּה:
The stranger that is in the midst of thee shall mount up above thee higher and higher; and thou shalt come down lower and lower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מג.
Paragraph 10
67גר . . בארץ לא לו
G-d tells Avram, “Your descendants will be strangers in a land not theirs.” The same words describe the soul’s spark of G-dliness, a stranger in the body.
Genesis 15:13בראשית ט״ו:י״ג
וַיֹּאמֶר לְאַבְרָם יָדֹעַ תֵּדַע כִּי־גֵר יִהְיֶה זַרְעֲךָ בְּאֶרֶץ לֹא לָהֶם וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָׁנָה:
And He said unto Abram: ‘Know of a surety that thy seed shall be a stranger in a land that is not theirs, and shall serve them; and they shall afflict them four hundred years;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית טו, יג.
68יעלה עליך מעלה מעלה
“The stranger who is in your midst shall rise above you higher and higher, and you shall go down lower and lower.” The Alter Rebbe reads the “stranger” as the Shechinah within and “you” as the body.
Deuteronomy 28:43דברים כ״ח:מ״ג
הַגֵּר אֲשֶׁר בְּקִרְבְּךָ יַעֲלֶה עָלֶיךָ מַעְלָה מָּעְלָה וְאַתָּה תֵרֵד מַטָּה מָּטָּה:
The stranger that is in the midst of thee shall mount up above thee higher and higher; and thou shalt come down lower and lower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69גדולתו עד אין חקר
“Great is Havayah and highly praised, and His greatness is beyond searching.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קמה, ג.
70אני ה׳ אשר הוצאתיך
“I am Havayah your G-d, Who brought you out of the land of Egypt, out of the house of bondage.” The Alter Rebbe reads Mitzrayim as meitzarim, straits and limits.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות כ, ב.
71ואתהלכה ברחבה
“And I will walk in a broad place, for I have sought Your precepts.” Contemplation of G-d’s greatness frees a person from limits.
Psalms 119:45תהילים קי״ט:מ״ה
וְאֶתְהַלְּכָה בָרְחָבָה כִּי פִקֻּדֶיךָ דָרָשְׁתִּי:
And I will walk at ease, for I have sought Thy precepts;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, מד.
Paragraph 11
72כוונת יצחק . . ולא את יעקב
The words here quote Genesis 27:21; the passage is shown below.
Genesis 27:21בראשית כ״ז:כ״א
וַיֹּאמֶר יִצְחָק אֶל־יַעֲקֹב גְּשָׁה־נָּא וַאֲמֻשְׁךָ בְּנִי הַאַתָּה זֶה בְּנִי עֵשָׂו אִם־לֹא:
And Isaac said unto Jacob: ‘Come near, I pray thee, that I may feel thee, my son, whether thou be my very son Esau or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית כז, כא.
73האבות שהן הן המרכבה
Reish Lakish said: “The Patriarchs, they are the chariot,” as it says, “And G-d went up from upon Avraham.” A chariot is wholly given over to the will of its rider.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 252aזח״ג רנב, א
Kehot’s noteב״ר מז, ח. זח״ג רנב, א.
74ויתן לך האלקים
“May G-d give you of the dew of the heavens and of the fat of the earth, and plenty of grain and wine.” Yitzchak’s blessing, given to Yaakov while Yitzchak thought he was Esav.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כח. בב״ר פס״ו [ג]. ילקוט תולדות [רמז] (קטז) עה״פ. וע׳ ר״פ האזינו הג׳. [כ].
75מטל השמים זו תשב״כ ומשמני הארץ זו תשבע״פ ורוב דגן
Among its readings of the blessing, the Midrash says: “‘Of the dew of the heavens’: this is Scripture; ‘and of the fat of the earth’: this is Mishnah; ‘grain’: this is Talmud; ‘wine’: this is Aggadah.” The Alter Rebbe gives a parallel reading.
Bereshit Rabbah 66:3בראשית רבה ס״ו:ג׳
… רבון העולמים! הוי, זוכר לי אותה הברכה שברכני אבא, יתן לך, ויתן לך אלהותא. מטל השמים, זה המן, שנאמר (שמות טז): ויאמר ה׳ אל משה הנני ממטיר לכם לחם מן השמים. ומשמני הארץ, זה הבאר, שהיתה מעלה להם מיני דגים שמנים, יותר מדאי. ומשמני הארץ, אלו הקרבנות, כדכתיב (תהלים סו): עולות מחים אעלה לך. ורב דגן, אלו הבחורים, דכתיב (זכריה ט): כי מה טובו ומה יפיו דגן בחורים. ותירוש, אלו הבתולות, דכתיב (שם) ותירוש ינובב בתולות. דבר אחר: מטל השמים, זו ציון, שנאמר (תהלים קלב): כטל חרמון, שיורד על …
“May [G-d] give you [veyiten lekha]” – He will give, and give you again.. He will give you blessings and He will give you a hidden place. 3:12) that the vessel which can retain blessings is peace (Maharzu). “May [G-d] give you” – yours, and “may [G-d] give you” – your father’s. “May [G-d] give you” – yours, and “may [G-d] give you” – your brother’s. Rabbi Aḥa said: May [G-d] give, “and may G-d give you” divine aid. When? It will be when you need it. That is what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
76ויצבר יוסף בר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם מא, מט.
77ויצבור יוסף בר הרבה מאד עד כי חדל לספור
“And Yosef heaped up grain like the sand of the sea, very much, until he ceased to count, for it was beyond number.” The grain stands for the countless halachos.
Genesis 41:49בראשית מ״א:מ״ט
וַיִּצְבֹּר יוֹסֵף בָּר כְּחוֹל הַיָּם הַרְבֵּה מְאֹד עַד כִּי־חָדַל לִסְפֹּר כִּי־אֵין מִסְפָּר:
And Joseph laid up corn as the sand of the sea, very much, until they left off numbering; for it was without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ועלמות אין מספר
“There are sixty queens and eighty concubines, and maidens without number,” read as the countless halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ודרשו רז״ל
The note points back to 48d, paragraph 3 of this maamar, where “maidens without number” were first read as the halachos and the name halachos was explained as “going” from level to level.
Kehot’s noteת״ז (קמד, ב). וע״ל (מח, ד). [כ].
80ועלמות אין מספר ודרשו רז״ל עלמות אלו הלכות
“And maidens without number: these are the halachos, which have no number or count.”
Tikkunei Zohar 144b:5תקוני הזהר קמ״ד ב:ה׳
דָּבָר אַחֵר רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, רֵישָׁא דִילָךְ כַּלָּה, עַל כֻּלְּהוּ חֲיָילִין סָלְקָא, (שם) עַל שִׁשִּׁים הֵמָּה מְלָכוֹת דְּאִינוּן שִׁתִּין סִדְרֵי מִשְׁנָה, וְסָלְקִין לְשִׁית מְאָה, וּלְשִׁשִּׁים רִבּוֹא, וּשְׁמֹנִים פִּלַגְשִׁים דַּהֲווֹ תְּמָנִין סִפְרֵי דְאַגַּדְתָּא, וַעֲלָמוֹת אֵין מִסְפָּר אִינוּן הֲלָכוֹת דְּלֵית לוֹן מִסְפָּר וְחוּשְׁבָּן, דְּאִינוּן נִימִין דְּשַׂעֲרִין דְּכַלָּה דְלֵית לוֹן חוּשְׁבָּנָא, וְאַנְתְּ כַּלָּה סְלִיקַת עַל כֻּלְּהוּ, הֲדָא הוּא דִכְתִיב (משלי לא כט) רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל כֻּלָּנָה.
Tikkunei Zohar - Vocalized (Public Domain)
81נכנס יין יצא סוד
Yayin, wine, has the numerical value seventy, and so does sod, secret: “wine enters, a secret comes out.” So wine stands for the secrets of the Torah.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
82ויתערבו
“And they mingled with the nations and learned their deeds.” The evil mixed into Yaakov’s descendants is what the blessings come to subdue.
Psalms 106:35תהילים ק״ו:ל״ה
וַיִּתְעָרְבוּ בַגּוֹיִם וַיִּלְמְדוּ מַעֲשֵׂיהֶם:
But mingled themselves with the nations, And learned their works;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, לה.
83ועשיו אחיו בא מצידו
“As soon as Yitzchak had finished blessing Yaakov… Esav his brother came from his hunt.” The Alter Rebbe reads mitzeido, “from his hunt,” as mitzido, “from his side.”
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
84אל תקרי מצידו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״א (קמד, א) ול״מ כמ״ש כאן ות״ל מצאתי בלקו״ת מאריז״ל ס״פ ויחי [ד״ה בנות]. [כ].
85קום נא שבה
Yaakov says to his father, “I am Esav your firstborn… Rise, please, sit and eat of my game, so that your soul may bless me.” Each phrase is explained in the next paragraph.
Genesis 27:19בראשית כ״ז:י״ט
וַיֹּאמֶר יַעֲקֹב אֶל־אָבִיו אָנֹכִי עֵשָׂו בְּכֹרֶךָ עָשִׂיתִי כַּאֲשֶׁר דִּבַּרְתָּ אֵלָי קוּם־נָא שְׁבָה וְאׇכְלָה מִצֵּידִי בַּעֲבוּר תְּבָרְכַנִּי נַפְשֶׁךָ:
And Jacob said unto his father: ‘I am Esau thy first-born; I have done according as thou badest me. Arise, I pray thee, sit and eat of my venison, that thy soul may bless me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יט.
86לא יגורך רע
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The blessing of revealed G-dliness cannot dwell where evil is strong.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
87בביאור ע״פ במדבר סיני
That explanation treats Midbar Sinai and the Tent of Meeting as two stages of Malchus of Atzilus: an ascent from below (mayin nukvin), which in prayer is the part up to Ahavas Olam, and then a drawing down from above.
Kehot’s noteלקו״ת במדבר ג, ג.
Paragraph 12
88קום נא וגו׳
“Rise, please, sit and eat of my game, so that your soul may bless me.” The Alter Rebbe now explains it phrase by phrase as the path of divine service.
Genesis 27:19בראשית כ״ז:י״ט
וַיֹּאמֶר יַעֲקֹב אֶל־אָבִיו אָנֹכִי עֵשָׂו בְּכֹרֶךָ עָשִׂיתִי כַּאֲשֶׁר דִּבַּרְתָּ אֵלָי קוּם־נָא שְׁבָה וְאׇכְלָה מִצֵּידִי בַּעֲבוּר תְּבָרְכַנִּי נַפְשֶׁךָ:
And Jacob said unto his father: ‘I am Esau thy first-born; I have done according as thou badest me. Arise, I pray thee, sit and eat of my venison, that thy soul may bless me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כי גאה גאה
“I will sing to Havayah, for He is exalted, exalted; horse and its rider He cast into the sea.”
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
90ארי אתגאי על גותניא
Onkelos renders: “for He exalted Himself over the haughty, and exaltation is His.” G-d rises above the proud forces and so withdraws from them.
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
91וכולא קמיה כלא חשיב
“…and all before Him is accounted as nothing.” This is the contemplation that makes the external forces lose their hold.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
92ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is beyond searching.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ישראל מצד עצמם עלו במחשבה
Israel are among the things that “arose in thought” before the world was created; so the evil that hinders them is not their own essence.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
94להיות לו דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בחקותי ג.
95למטה להיות לו דירה בתחתונים
On “I will place My Sanctuary in your midst” the Midrash says: “The Holy One, blessed be He, desired that just as He has a dwelling above, so He should have a dwelling below.”
Midrash Tanchuma, Bechukotai 3:1מדרש תנחומא, בחוקתי ג׳:א׳
… וְיָדְעוּ כִּי אֲנִי ה׳ אֱלֹקֵיהֶם אֲשֶׁר הוֹצֵאתִי אֹתָם מֵאֶרֶץ מִצְרַיִם לְשָׁכְנִי בְתוֹכָם (שם פסוק מו). וְאִם יַעֲשׂוּ רְצוֹנִי, אֵין שְׁכִינָתִי זָזָה מִבֵּינֵיהוֹן. לָמָּה, אָמַר רַבִּי אַמִּי, נִתְאַוָּה הַקָּדוֹשׁ בָּרוּךְ הוּא, כְּשֵׁם שֶׁיֵּשׁ לוֹ דִּירָה לְמַעְלָה, שֶׁיְּהֵא לוֹ כָּךְ דִּירָה לְמַטָּה. שֶׁכָּךְ הוּא אוֹמֵר לָאָדָם הָרִאשׁוֹן, אִם זָכִיתָ, כְּשֵׁם שֶׁאֲנִי מֶלֶךְ עַל הָעֶלְיוֹנִים, כָּךְ אֶעֱשֶׂה אוֹתְךָ מֶלֶךְ עַל הַתַּחְתּוֹנִים, שֶׁנֶּאֱמַר: וַיִּקַּח ה׳ אֱלֹקִים אֶת הָאָדָם (בראשית ב, טו). אֵין לְשׁוֹן וַיִּקַּח אֶלָּא לְשׁוֹן עִלּוּי, כְּמָה שֶׁנֶּאֱמַר: וַתֻּקַּח הָאִשָּׁה …
(Lev. 26:3:) “If you walk in My statutes.” This text is related (to Prov. 1:20), “Wisdom shouts for joy in the street; in the squares she raises her voice.” R. Samuel bar Nahman questioned R. Johanan ben Eleazar, when he was standing in the market. He said to him, “Recite one chapter (of Mishnah) for me.” He said to him, “Go to the house of study, and I will recite it for you there.” He said to him, “Rabbi, did you not teach me (Prov. 1:20), ‘Wisdom shouts for joy …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
96וישב ה׳ מלך לעולם
“Havayah sat at the Flood, and Havayah sits as King forever.” “Sitting” describes G-d’s presence settling and abiding below.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
97ישראל מפרנסין
The Zohar on Vayikra: the King’s meal waits for the meal of His servants, the aroma of the offerings, and therefore “Israel sustain their Father in heaven.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב.
98נגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh together shall see that the mouth of Havayah has spoken.” This revelation to the whole world is the blessing of the Time to Come.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 13
99אלה החוקים והמשפטים והתורות
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel.” The verse the maamar set out to explain.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ועונותיכם מבדילים
“But your iniquities have separated between you and your G-d, and your sins have hidden His face from you.” This is the separating screen that the curses remove.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
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אסור לאדם שיטעום עד שיתן מאכל לבהמתו שנאמר…
A Person Is Forbidden to Taste Until He Feeds His Animal
The law that one may not eat before feeding one’s animal describes the order of prayer: Pesukei deZimra first “feeds” the animal soul with the contemplation of G-d’s light within the worlds so that it too can rise, and only then does the G-dly soul “eat” in the Shema by giving itself over to G-d. The Torah is the food that strengthens the soul for that self-giving, received at Sinai in a “marriage” of complete self-nullification.
The maamar in brief
The Talmud forbids eating before feeding one’s animal, from the order of “I will give grass in your field for your animals, and you shall eat.” The Alter Rebbe reads this as the order of prayer. Just as the sacrificial animal needed strength from above to rise into the heavenly fire, the animal soul needs “grass”: the contemplation, in Pesukei deZimra, of G-d’s light that fills the worlds, which stirs the soul like the angels called “beasts.” Only then does a person eat the food of man in the Shema, giving himself over to G-d’s essence. The Torah is that food: it gives the G-dly soul strength (oz) and weakens (tushiyah) the knot that binds the animal soul to the world. Grass, barley and wheat are levels of angels and souls; some souls are like sown grain, while higher souls are like planted fruit, transformed through delight. In the future Malchus will bring forth complete souls by itself. Finally, the Giving of the Torah was a “marriage,” an inner bond in which the souls left their bodies; from that self-nullification the Shechinah spoke through Moshe, and the King’s decrees speak through the Sages.

Outline
	1Feeding the animal firstPesukei deZimra, the contemplation of G-d’s light within the worlds, feeds and lifts the animal soul; the Shema is the food of man, in which the soul gives itself to G-d; the Torah strengthens the soul and loosens the animal soul’s knot; grass and barley are levels of angels.¶1
	2Wheat, the TorahWheat, the Torah, is above even sovev; the souls pass the influence of barley to the “standing” angels through the Omer, and today’s Shema feeds tomorrow’s Pesukei deZimra.¶2
	3Sowing and plantingGrain multiplies its kind quickly but needs the thirty-nine labors; fruit grows slowly at the top of the tree but is sweet and ready to eat. So with souls: some grow only in quantity, in the lower Gan Eden, while others are transformed by delight in G-d and need no “baking” of love and awe.¶3–6
	4Loaves from the landIn the future Malchus, the “land,” will be raised to be “the crown of her husband” and will bring forth complete souls by itself; the loaves and garments are the inner and encompassing lights.¶7–8
	5Betrothal and marriage at SinaiThe mitzvos are the encompassing light of betrothal and the Torah the inner light of the marriage at Sinai, where the souls flew out; from this self-nullification the Shechinah spoke through Moshe, “And I will give,” and the King’s decrees are spoken through the Sages.¶9–10


Key concepts
	food for an animal and food for manמאכל בהמה ומאכל אדם
	Two stages of prayer: the praises of Pesukei deZimra, which strengthen the animal soul so that it can rise, and the Shema and prayer, in which the G-dly soul gives itself over to the essence of the Infinite Light.

	grassעשב
	The supernal “grass” is G-d’s light within the worlds (memalei), on which the soul reflects in Pesukei deZimra. It is also the angels, who grow from Malchus without “sowing.”

	barley, the measure of heiשעורה שעור ה׳
	Animal food that is nevertheless sown; the food of the higher angels, corresponding to sovev, and the grain of the Omer offering.

	wheatחטה
	Food for man: the Torah, higher even than the light that encompasses all worlds.

	oz and tushiyahעוז ותושיה
	Two names of the Torah: it gives the soul strength to rise, and it weakens the knot that binds the animal soul to the physical world. The two are one process.

	running and returningרצוא ושוב
	The soul’s rush toward G-d and its return. At Sinai the souls flew out and were brought back by the dew of Torah; the phrase is numerically equal to “Torah.”

	sowing and plantingזריעה ונטיעה
	Sown grain only multiplies its kind, while a planted seed is transformed into a fruit tree: the difference between souls that grow in quantity and souls transformed by delight in G-d.

	inner light and encompassing lightאור פנימי ואור מקיף
	Torah enters a person like bread; the mitzvos surround him like garments, and can be performed without touching the heart.

	betrothal and marriageקדושין ונשואין
	The covenant before Sinai, an encompassing bond, and the Giving of the Torah, the inner union in which the souls left their bodies.


Section 1 · ¶1
Feeding the animal first
1אסור לאדם שיטעום12 עד שיתן מאכל לבהמתו שנאמר ונתתי עשב בשדך לבהמתך3 והדר ואכלת כו׳.4
A person is forbidden to taste [anything] until he has given food to his animal, as it is said, “And I will give grass in your field for your animals,” and then, “and you shall eat,” etc.
The Talmud rules that a person may not eat before feeding his animals, and learns it from the order of the verse: first “I will give grass in your field for your animals,” and only then “you shall eat and be satisfied.” The maamar reads this law as a picture of the order of prayer: first the “animal” in a person is fed, and only then the person himself.


הנה הקרבנות היה ענינם להעלות בהמה ע״ג [על גבי] המזבח כו׳ כדי שיהיה מאכל לארי׳ [לאריה] דאכיל קרבנין5 כמ״ש [לקמן]6 בד״ה ואריה כבקר7 יאכל תבן89 (ולשם שייך דרוש זה ג״כ).10
Now, the substance of the sacrifices was to raise up an animal onto the altar, etc., so that there be food for the “lion that eats sacrifices,” as is explained [below] in the discourse beginning “And the lion shall eat straw like the ox” (and this discourse also belongs there).
In the Temple an animal was brought up onto the altar so that it would become food for the “lion” of fire that consumed the offerings; the Zohar describes the image of a lion coming down from above and crouching on the altar, eating the sacrifices. The Alter Rebbe refers to his discourse on “And the lion shall eat straw like the ox,” and adds that the present discourse belongs with it.


והנה כדי שתוכל הבהמה ליכלל באש שלמעלה11 ותהיה לריח ניחוח12 כו׳ צריך לזה המשכה והארה מלמעלה למטה ליתן לה כח ועוז לעלות ולהתהפך ממהות למהות כו׳
Now, so that the animal can be absorbed into the fire above and become “a pleasing fragrance,” etc., this requires a drawing down and an illumination from above to below, to give it strength and might to ascend and to be transformed from one essence to another, etc.
For the animal to rise and be consumed by the fire from heaven, becoming “a pleasing fragrance” to G-d, it must be changed from one essence into another. That change cannot come from the animal itself: it needs light drawn down from above that gives it the strength to ascend.


והוא בחי׳ עשב של מעלה שנותנים לבהמה מאכל להחזיק כחה שתוכל לעלות כמו שיתחזק האדם ע״י מאכל כו׳,
And this is the level of the “grass” above, which is given to the animal as food to strengthen its power, so that it can ascend, just as a person is strengthened by food, etc.
The light that gives the animal this strength is called the “grass” above. Just as food strengthens a person, this supernal “grass” is nourishment that strengthens the “animal” so that it can rise.


וזהו ונתתי עשב בשדך לבהמתך שתוכל לעלות כו׳ ועמ״ש מענין פי׳ עשב בד״ה ואלה המשפטים13
And this is [the meaning of] “And I will give grass in your field for your animals”: so that it can ascend, etc. And see what is written on the meaning of “grass” in the discourse beginning “And these are the ordinances.”
This is the inner meaning of “I will give grass in your field for your animals”: G-d provides the “animal” with what it needs in order to ascend. The Alter Rebbe refers to his explanation of “grass” in the Torah Ohr discourse “And these are the ordinances.”


והיינו בפסוקי דזמרה דהתפעלות הנפש האלקי׳ הוא בבחי׳ בהמה כדוגמת המרכבה עליונה דפני אריה פני שור14 כו׳ וכמ״ש וישרנה הפרות15 כו׳ הלוך וגעו כו׳
That is, in Pesukei deZimra (the Verses of Praise), for the stirring of the G-dly soul is on the level of an “animal,” after the pattern of the supernal Chariot, with “the face of a lion … the face of an ox,” etc., and as it is written, “And the cows went straight,” etc., “going along and lowing,” etc.,
In the daily prayers this happens in Pesukei deZimra, the psalms of praise said before the Shema. There the G-dly soul is stirred in the manner of an “animal,” like the lion and ox faces of the Chariot that Ezekiel saw, and like the cows that drew the Ark, lowing as they went.


כמ״ש [לקמן] (בד״ה וספרתם לכם דחג השבועות)16 והוא מהתבוננות שבחו של מקום בבחי׳ ממכ״ע [ממלא כל עלמין] דוקא וכמ״ש בד״ה בכ״ה בכסליו17 ובד״ה אדם כי יקריב18 מכם19 וכמו בשרשה שלוקחה משמרי האופנים.
as is explained [below] (in the discourse beginning “And you shall count for yourselves,” of the festival of Shavuos). And it comes from contemplating the praise of the Omnipresent specifically at the level of the light that fills all worlds (memalei kol almin), as is explained in the discourse beginning “On the twenty-fifth of Kislev” and in the discourse beginning “When a man of you brings an offering”; and as [it is] in its root, for it was taken from the dregs of the Ofanim.
This stirring comes from contemplating G-d’s light as it fills and gives life to every world (memalei kol almin), the level of G-dliness that can be grasped within creation. It also matches the root of the animal soul, which, as the discourse “When a man of you brings an offering” explains, was taken from the dregs of the Ofanim, a class of angels, and is rooted in the “face of the ox” of the Chariot.


והנה התפעלות המלאכים הנק׳ חיות ובהמות למעלה הוא מבחי׳ צמצום השגתם באלקים בבחי׳ ממלא כח הפועל בנפעל לבד
Now, the stirring of the angels who are called “chayos” and “behemos” (beasts and animals) above comes from the constriction of their comprehension of G-d, at the level of the light that fills [all worlds], the power of the Maker within the made, alone
The angels called chayos and behemos, “beasts” and “animals,” are stirred because their grasp of G-d is limited. They perceive only G-d’s power as it is present within what He makes: the light that fills the worlds.


(וכמ״ש במ״א בפי׳ וצדקתך ירננו20 בד״ה רני ושמחי)21 והוא ענין השירה בפסוד״ז [בפסוקי דזמרה] באמרו אשירה לה׳
(as is explained elsewhere on the meaning of “And they shall sing joyously of Your righteousness,” in the discourse beginning “Sing and rejoice”). And this is the matter of the song in Pesukei deZimra, in saying, “I will sing to Havayah,
This angelic kind of song is what Pesukei deZimra gives voice to, as in the Song at the Sea, “I will sing to Havayah, for He is highly exalted.” The parenthesis sends the reader to the Torah Ohr discourse “Sing and rejoice,” where the angels’ whole service is described as song and melody.


כי גאה22 כו׳ וכיוצא ולכך נקראים פסוקי דזמרה דוקא (ועמ״ש בד״ה מזמור שיר חנוכת הבית)2324
for He is highly exalted,” etc., and the like. That is why they are called specifically Pesukei deZimra, “Verses of Song” (and see what is written in the discourse beginning “A psalm, a song for the dedication of the House”).
The very name of these prayers shows their nature: zimrah, “song,” is the singing of the angels. The discourse on “A psalm, a song for the dedication of the House” explains that mizmor is the song of the angels who stand in the heights of the world, a song still clothed in a “vessel.”


ועי״ז יש כח לנפש הבהמית ג״כ להתעלות ולהכלל באש שלמעלה ע״י התלהבות הנפש אלקית והוא ע״י בחי׳ העשב שנותנים לה
And through this the animal soul too has the power to be elevated and to be absorbed into the fire above, through the fervor of the G-dly soul; and this is through the level of the “grass” that is given to it,
As the G-dly soul is set aflame by this contemplation, the animal soul too is lifted and can be consumed, like an offering, in the “fire above.” What makes this possible is the “grass” that is given to it.


דהיינו הארות והמשכות אלקות מבחי׳ ממלא כו׳ שמתבוננת הנפש אלקית ומסדר שבחו של מקום25 כו׳.
namely, the illuminations and drawings-down of G-dliness from the level of the light that fills [all worlds], etc., which the G-dly soul contemplates, as one sets out the praise of the Omnipresent, etc.
The “grass” is the G-dly light of memalei on which the G-dly soul reflects while the person recounts G-d’s praises. The words “sets out the praise of the Omnipresent” come from the Talmud’s teaching that a person should first set forth G-d’s praise and only afterwards pray.


וזהו אסור לאדם שיטעום כו׳ (כן הגירסא ספ״ה דגיטין דס״ב סע״א [סוף עמוד א] וכ״כ [וכן כתב] המ״א [המגן אברהם] סי׳ קס״ז ס״ק י״ח. והב״י [והבית יוסף] כ׳ [כתב] שיאכל וכן הגירסא בברכות ד״מ ע״א) פי׳
And this is [the meaning of] “A person is forbidden to taste,” etc. (So is the reading at the end of chapter 5 of Gittin, folio 62, end of side a, and so wrote the Magen Avraham, section 167, subsection 18. The Beis Yosef wrote “to eat,” and so is the reading in Berachos, folio 40a.) The meaning is:
The Talmudic law is now read in this light. In a parenthesis the Alter Rebbe records the two versions of the saying: Gittin and the Magen Avraham have “to taste,” while the Beis Yosef and the Talmud in Berachos have “to eat.”


כי יש ב׳ מיני מאכל אחד מאכל לאדם, והב׳ מאכל לבהמה ותחלה יש להאכיל לבהמה הוא שיסדר
there are two kinds of food: one is food for man, and the second is food for an animal. And first one must feed the animal; that is, one should set out
There are two kinds of food, food for man and food for an animal, and the animal must be fed first. Feeding the animal means setting out G-d’s praise in Pesukei deZimra.


שבחו של מקום בפסוד״ז [בפסוקי דזמרה] להיות עי״ז כח ועוז לנפש הבהמית דוקא ליכלל ולהדבק באור א״ס ב״ה ואחר שהאכיל לבהמתו יטעום בבחי׳ מאכל אדם
the praise of the Omnipresent in Pesukei deZimra, so that through this there be strength and might for the animal soul specifically, to be absorbed into and to cleave to the Infinite Light (Or Ein Sof), blessed be He. And after he has fed his animal, he may taste of the level of food for man,
The praises of Pesukei deZimra give strength specifically to the animal soul, so that it too can be absorbed into the Infinite Light and cleave to it. Only after this may the person “taste” his own food, the level of food for man.


דהיינו בק״ש [בקריאת שמע] ותפלה שמוסר נפשו באחד ממש במהות ועצמות אור א״ס ולא מהתבוננות התפשטות אורו בלבד כו׳ שהוא בחי׳ אדם אדמה לעליון2627 כו׳
that is, in the Shema and prayer, where he gives over his soul into the One itself, into the very being and essence of the Infinite Light, and not from contemplating the spreading forth of His light alone, etc.; and this is the level of “man” (adam), [as in] “I will be like (adameh) the Most High,” etc.
Food for man is the Shema and the prayer that follows it, where a person gives up his soul to G-d at the word “One,” cleaving to the very essence of the Infinite Light rather than to the light that spreads into the worlds. This is the level called “man” (adam), a name the Shelah reads as adameh l’elyon, “I will be like the Most High”: the human being who resembles his Source.


וזהו והדר ואכלת ושבעת כו׳ שהוא ענין ק״ש [קריאת שמע] דכתיב בה אכלתי יערי עם דבשי28 כו׳ יערי יוצר אור התפעלות המלאכים דבשי ק״ש [קריאת שמע] כו׳ ועמ״ש בד״ה כי תצא.29
And this is [the meaning of] “and then, and you shall eat and be satisfied,” etc.: this is the matter of the Shema, of which it is written, “I have eaten my honeycomb with my honey,” etc.: “my honeycomb” is Yotzer Or, the stirring of the angels; “my honey” is the Shema, etc. And see what is written in the discourse beginning “When you go out.”
This is why the verse says “and then you shall eat and be satisfied”: the true meal comes in the Shema. The Alter Rebbe reads “I have eaten my honeycomb with my honey” as two stages: the “honeycomb” is the blessing Yotzer Or, which describes the angels’ excitement, and the “honey” is the Shema itself.


(ועד״ז הוא קרבן העומר וספירת העומר קודם שבועות כי העומר שעורים מאכל בהמה3031 לברר נה״ב [נפש הבהמית] ולהעלותה ועי״ז אח״כ בשבועות לכו לחמו בלחמי32. אלא ששעורה היא ע״י זריעה משא״כ עשב וכדלקמן).
(And along these lines are the Omer offering and the Counting of the Omer before Shavuos: for the Omer is barley, food for animals, to refine the animal soul and raise it up; and through this, afterwards, on Shavuos, “Come, eat of my bread.” Except that barley comes through sowing, which is not so with grass, as [explained] below.)
The same order appears in the calendar. The Omer of barley, animal food, is offered on Pesach and counted for seven weeks to refine and raise the animal soul, and only then, on Shavuos, comes the Torah, “Come, eat of my bread”; the Alter Rebbe notes that barley, unlike grass, grows from sowing, a point he takes up below.


והנה ידוע שהתורה נקראת עוז וגם נקראת תושי׳ [תושיה]33 שמתשת כחו של אדם34 כו׳, הענין הוא דכמו שבקרבנות כתיב לחמי לאשי35 כו׳ כן התורה נק׳ לחם36 כמ״ש לכו לחמו37 כו׳
Now, it is known that the Torah is called “strength” (oz), and it is also called tushiyah, for it weakens (mateshes) a person’s strength, etc. The explanation is that just as of the sacrifices it is written, “My bread for My fire-offerings,” etc., so the Torah is called “bread,” as it is written, “Come, eat (lachamu),” etc.
Two names of the Torah are taken up: oz, “strength,” and tushiyah, which the Talmud reads as “that which weakens a person’s strength.” Just as the sacrifices are called G-d’s “bread,” the Torah is called bread, as in “Come, eat of my bread”; the Sages read that verse as Torah.


וכמו שהמאכל מחזק כח אדם כן התורה נותנת כח ועוז לנפש אלקית הנק׳ אדם ונק׳ מאכל אדם שע״י לימוד אותיות דבר הלכה תתחזק הנפש אלקית
And just as food strengthens a man’s power, so the Torah gives strength and might to the G-dly soul, which is called “man” (adam), and [the Torah] is called “food for man”: for through studying the letters of the word of halachah, the G-dly soul is strengthened,
Like food, the Torah strengthens: it is “food for man,” nourishing the G-dly soul, which is the one called “man.” The very letters of the halachah a person studies give the G-dly soul strength.


כדי שתוכל למסור נפשה באחד38 ממש39 ע״י ק״ש [קריאת שמע] כו׳ אכלו רעים40 כו׳ ועמ״ש מזה בד״ה וספרתם לכם.41
so that it can give itself over into the One itself, through the Shema, etc.: “Eat, friends,” etc. And see what is written on this in the discourse beginning “And you shall count for yourselves.”
The strength the Torah gives is what allows the G-dly soul to give itself over completely to G-d in the Shema, as in “Eat, friends.” The Alter Rebbe refers to his Shavuos discourse “And you shall count for yourselves,” which also treats the angels’ fiery love and the Omer.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] שעל כל דבור ודבור פרחה נשמתן42 והחזירן בטל תחיה כמ״ש בת״י בתלים (סי׳ ס״ח) ע״פ גשם נדבות43 תניף44 והיינו טל תורה
And this is [the meaning of] what our Sages, of blessed memory, said, that at each and every utterance their souls flew out, and He restored them with the dew of resurrection, as is written in the Targum Yerushalmi on Psalms (chapter 68) on [the verse] “A rain of bounty You shed”; and that is the dew of Torah.
The Sages taught that at each of the Ten Commandments the souls of Israel left them, and G-d revived them with the dew that will one day revive the dead. The Targum on Psalms reads “A rain of bounty You shed” in this way, and the Alter Rebbe identifies that dew as the “dew of Torah.”


והיינו דמה שפרחה נשמתן במס״נ [במסירות נפש] ממש החזירן לגופים שלהם ע״י טל תורה בבחי׳ שוב לפי שנתנה כח ועוז לנפשם להתחזק ולחזור בגופם כמו שישיב הנפש ע״י מאכל
That is: when their souls had flown out in actual self-sacrifice (mesirus nefesh), He returned them to their bodies through the dew of Torah, on the level of “returning” (shov), because it gave their souls strength and might to grow strong and return into their bodies, just as one restores the soul through food.
Their souls flew out in real self-sacrifice, and the Torah itself brought them back into their bodies, much as food restores a person’s spirit. This return is the shov, the “returning” that follows the soul’s outward rush.


(וזהו רצוא ושוב45 גימטריא תורה46 שע״י שפרחה נשמתן בבחי׳ רצוא ואח״כ החזיר להם בבחי׳ ושוב עי״ז יוכלו לקבל התורה שכל ענינה רצוא ושוב כמ״ש בד״ה זאת חקת התורה).47
(And this is [why] ratzo vashov, “running and returning,” is numerically equal to “Torah”: for through their souls having flown out, on the level of “running,” and afterwards His having returned [them] to them, on the level of “and returning,” through this they were able to receive the Torah, whose whole substance is running and returning, as is explained in the discourse beginning “This is the statute of the Torah.”)
The phrase ratzo vashov, “running and returning,” from Ezekiel’s vision of the chayos, has the numerical value of “Torah” (611). Having lived through both the running out of the soul and its return, Israel could receive the Torah, whose whole nature is this double movement.


ומה שנקראת תושיה ג״כ היינו לפי שידוע שכל דבר הצריך להתעלות למעלה והוא מקושר בקשר של קיימא למטה א״א לו לעלות בלתי שיתירו לו בתחלה הקשר שמקושר למטה ואז יוכל לעלות כו׳,
And that it is also called tushiyah is because, as is known, anything that needs to rise upward but is tied below with a lasting knot cannot rise unless the knot that ties it below is first untied for it; and then it can rise, etc.
The second name, tushiyah, is explained by a simple principle. Something tied below with a firm, lasting knot cannot rise until that knot is first loosened.


כמ״כ [כמו כן] לפי שהתורה נותנת כח ועוז לעלות יש בכחה ג״כ להתיר הקשר שנתקשרה הנפש בהמית בגשמיות עוה״ז ולהתיש כח התקשרותה כדי שתוכל לעלות כו׳
So too, because the Torah gives strength and might to rise, it also has the power to untie the knot with which the animal soul has tied itself to the physicality of this world, and to weaken the force of its attachment, so that it can rise, etc.
In the same way the Torah, which gives the strength to rise, can also loosen the knot that ties the animal soul to the physical world. It weakens that attachment so that the animal soul can rise.


ולכך נקראת תושיה שמתשת כח הקשר של הנפש הבהמית והוא ענין אחד עם מה שנותנים כח ועוז לנפש לעלות כי הא בהא תליא ועמ״ש מזה בד״ה בחודש השלישי48 לצאת49 בנ״י [בני ישראל] מארץ מצרים.
That is why it is called tushiyah, for it weakens (mateshes) the force of the animal soul’s knot. And this is one matter with giving the soul strength and might to rise, for the one depends on the other. And see what is written on this in the discourse beginning “In the third month after the children of Israel went out of the land of Egypt.”
This is why the Torah is called tushiyah, “that which weakens”: it weakens the animal soul’s bond with the physical. Loosening that bond and giving the strength to rise are one process, each depending on the other, and the Torah Ohr discourse on the month of the Giving of the Torah describes this leaving of the body’s narrow straits.


והנה ההפרש שבין עשב למאכל אדם הוא רק במה שהעשב אינו צומח מסיבות הזריעה אלא מעצמו בלבד
Now, the difference between grass and food for man lies only in this: grass does not grow as a result of sowing, but of itself alone,
The maamar now asks what distinguishes “grass,” food for animals, from food for man. The only difference is in how they grow: grass grows by itself, without being sown.


דהיינו מכח הצומח שבארץ (ועמ״ש בד״ה כי כארץ תוציא צמחה5051 ובאג״ה [ובאגרת הקודש] סד״ה איהו וחיוהי),52 משא״כ מאכל אדם אינו צומח כ״א ע״י זריעה כשזורעין החטה אז תצמח כו׳.
that is, from the power of growth that is in the earth (and see what is written in the discourse beginning “For as the earth brings forth her growth,” and in Iggeres HaKodesh, at the end of the discourse beginning “He and His life-forces”), whereas food for man grows only through sowing: when one sows the wheat, then it will grow, etc.
Grass comes from the earth’s own power of growth, while wheat, food for man, grows only when it is sown. In Iggeres HaKodesh, referred to here, the Alter Rebbe writes that what comes from sowing and planting is far superior to what rises by itself from the earth’s power of growth alone.


והנמשל מובן דהמלאכים הנק׳ עשב השדה53 בזח״א [בזהר חלק א] בראשית די״ח ע״ב54 והם המאכל לבהמה שם ב״ן [שם ב״ן]55 כו׳
And the analogue is understood: the angels, who are called “the grass of the field” in the Zohar, Part I, Bereishis, folio 18b, and who are the food for the “animal” (behemah), the Name Ban, etc.,
Applied above, “the grass of the field” is the angels: the Zohar calls the Ofanim, Chayos and Keruvim “grass.” They are the food of the “animal” (behemah), whose numerical value, 52, is that of the Name Ban.


הם באים וצומחים מכח המלכות עצמה הנקראת ארץ כמ״ש בד״ה והיה מספר בנ״י [בני ישראל]56 בלתי זריעות אור הזרוע מצדיק57 ח״י עלמין כו׳ חי העולמים מלך58 כו׳,
come and grow from the power of Malchus itself, which is called “earth,” as is explained in the discourse beginning “And the number of the children of Israel shall be,” without the sowings of the sown light from the Tzaddik, the Life of the Worlds (Chai Almin), etc., “the Life of the Worlds, King,” etc.;
The angels grow from the power of Malchus itself, which is called “earth,” without any “sowing” of the light that is sown for the righteous, the light that comes from the Tzaddik who is the Life of the Worlds, the sefirah of Yesod. The words “the Life of the Worlds, King” are from the blessing Baruch She’amar.


והתבואה שהן הנשמות הנק׳ ראשית תבואתו59 שנק׳ אדם נצמחים ע״י בחי׳ זריעה בארץ דוקא שהוא ההמשכה מבחי׳ יחיד חי העולמים בבחי׳ מדת מלכותו ית׳ כו׳
and the grain, which is the souls, who are called “the first of His produce” and are called “man,” grows specifically through the level of sowing in the earth, which is the drawing down from the level of “the Only One, the Life of the Worlds,” into the level of the attribute of His Malchus, may He be blessed, etc.
The souls, by contrast, are “grain,” “the first of His produce,” and are called “man.” They grow only through “sowing” in the earth: a drawing down from “the Only One, the Life of the Worlds” into His Malchus.


והן מאכל לאדם העליון כביכול היינו ע״י מס״נ [מסירות נפש] הנשמות בק״ש [בקריאת שמע] באחד ממש עולים לאשתאבא בגופא דמלכא6061 כו׳ ועמ״ש בד״ה אדם כי יקריב מכם.62
And they are food for the supernal Man, as it were: that is, through the self-sacrifice of the souls in the Shema, into the One itself, they rise “to be absorbed into the body of the King,” etc. And see what is written in the discourse beginning “When a man of you brings an offering.”
The souls are in turn food for the supernal Man, as it were. In the Shema, when they give themselves over to G-d, they rise to be absorbed “into the body of the King,” as the Zohar puts it, like food that becomes part of the one who eats it.


(והנה שעורה היא מאכל בהמה והיא ג״כ ע״י זריעה דוקא כמו חטה ממש וצ״ל כי יש כמה מדרגות במלאכים הנק׳ בהמה וכמו ההפרש בין בחי׳
(Now, barley is food for animals, and it too comes specifically through sowing, exactly like wheat. It must be said that there are several grades among the angels who are called “animal,” as in the difference between the level of
A difficulty is raised: barley is animal food, yet it is sown just like wheat. The answer begins with the point that the angels called “animal” are of several grades.


יוצר משרתים63 ובין ואשר משרתיו בד״ה והניף את העומר64 שעל בחי׳ המלאכים הנק׳ יוצר משרתים ע״ז נאמר מצמיח חציר לבהמה65 כו׳ משא״כ המלאכים הנק׳ ואשר משרתיו כולם עומדים ברום עולם משי״ב [מששת ימי בראשית] הם גבוהים יותר כו׳
“Who forms ministering [angels]” and “and Whose ministers,” in the discourse beginning “And he shall wave the Omer”: of the level of the angels called “Who forms ministering [angels]” it is said, “He makes grass grow for the animals,” etc.; whereas the angels called “and Whose ministers all stand in the heights of the universe,” [who are] from the six days of Creation, are higher, etc.,
The blessing before the Shema distinguishes the angels of “Who forms ministering [angels],” formed anew each day, from “Whose ministers all stand in the heights of the universe,” who have existed since the six days of Creation. Of the lower kind it is said that G-d “makes grass grow for the animals”; the angels who stand permanently are higher.


והן מקבלים מבחי׳ שעורה שעור66 ה׳ ועוד דגם בנשמות כתיב וזרעתי את67 בני ישראל זרע אדם וזרע בהמה68 הרי גם בבחי׳ בהמה נאמר וזרעתי שבאין ע״י זריעה ממש.
and they receive from the level of barley (se’orah), [whose letters spell] shi’ur hei, “the measure of hei.” Moreover, of the souls too it is written, “And I will sow the children of Israel [with] the seed of man and the seed of animal”: thus of the level of “animal,” too, it says “And I will sow,” for they come through actual sowing.
The higher angels, who stand permanently, receive from “barley” (se’orah), whose letters read shi’ur hei, “the measure of hei,” as the Zohar teaches. The verse about sowing Israel with “the seed of man and the seed of animal” confirms that even the level of “animal” can come from sowing.


ואפ״ל [ואפשר לומר] כי העשב שצומח מאליו שרשו מבחי׳ ההמשכה חצוניות לחדש הישנות ע״ד המחדש בטובו69 בכל יום תמיד כו׳ אבל מה שבא ע״י זריעה וצמיחה נמשך מבחי׳ ההמשכה הפנימית)70
And it may be said that the grass that grows by itself is rooted in the level of the drawing-down of the outer dimension (chitzoniyus), to renew what has grown old, in the manner of “Who in His goodness renews each day, continually,” etc.; but what comes through sowing and growing is drawn from the level of the inner drawing-down.)
The Alter Rebbe suggests that self-growing grass is rooted in an outer drawing-down of light, the kind that each day renews a creation grown old. What is sown and grows comes from an inner drawing-down.


(עיין בע״ח [בעץ חיים] שער הק״ש [הקריאת שמע] פרק י״א) ועמ״ש בד״ה וידעת היום71 ההפרש בין מ״ש אתה הראת לדעת72
(See Etz Chaim, Sha’ar Kerias Shema, chapter 11.) And see what is written in the discourse beginning “Know this day” on the difference between what is written, “You have been shown, to know,”
He refers to Etz Chaim, in its gate on the Shema, chapter 11, and to his discourse “Know this day,” which contrasts two kinds of knowing G-d expressed in two verses of the same chapter.


שהוא הדעת בבחי׳ ממכ״ע [ממלא כל עלמין] ובין מ״ש וידעת היום שהוא הדעת בבחי׳ סוכ״ע, עד״ז י״ל [יש לומר] ההפרש בין בחי׳ עשב ובין בחי׳ שעורה.73747576
which is Daas (knowledge) at the level of the light that fills all worlds, and what is written, “Know this day,” which is Daas at the level of the light that encompasses all worlds (sovev kol almin). Along these lines one may explain the difference between the level of grass and the level of barley.
“You have been shown, to know” is knowledge of G-d as He fills the worlds (memalei), while “Know this day” is knowledge of Him as He encompasses them (sovev). The difference between grass and barley may be understood the same way: grass corresponds to memalei, barley to sovev.




Section 2 · ¶2
Wheat, the Torah
2ולפ״ז [ולפי זה] בחי׳ חטה מאכל אדם שהיא התורה זהו מה שלמעלה מבחי׳ סוכ״ע שהתורה נק׳ משל הקדמוני77 בחי׳ קדמונו של עולם כו׳.
Accordingly, the level of wheat, food for man, which is the Torah, is what is higher than the level of the light that encompasses all worlds (sovev kol almin); for the Torah is called “the parable of the Ancient One,” the level of the Ancient One of the world, etc.
If grass is the level of memalei and barley the level of sovev, then wheat, food for man, which is the Torah, is higher even than sovev. The Torah is called “the parable of the Ancient One,” and the text links this name to G-d as the Ancient One of the world, who precedes all the worlds.


גם י״ל [יש לומר] כי השפעת השעורה נמשך במלאכים ע״י הנשמות דהיינו ע״י קרבן העומר שעורים וזהו כענין ונתתי לך מהלכים בין78 העומדים שממשיכים ההילוך בבחי׳ העומדים שהם המלאכים כמ״ש בת״א [בתורה אור] ס״פ וישב על פסוק זה,
It may also be said that the influence of the barley is drawn into the angels through the souls, that is, through the Omer offering of barley. And this is like the matter of “And I will give you walking among those who stand”: [the souls] draw walking into the level of “those who stand,” who are the angels, as is explained in Torah Ohr, at the end of Parshas Vayeshev, on this verse.
A further explanation: the influence of barley reaches the angels through the souls, by means of the Omer of barley that Israel offered. This is the sense of Zechariah’s “I will give you walking among those who stand”: angels “stand” at their level, while souls “walk” from level to level and draw that movement into the angels, as Torah Ohr explains on this verse at the end of Vayeshev.


וזהו ניגרא דחמרי שערי שעי״ז נעשה בבחי׳ מהלך כו׳ ומ״ש בפ׳ ק״ש [קריאת שמע] ונתתי עשב79 כו׳
And this is [the meaning of] “the donkeys’ pace is barley”: for through this [one] comes to the level of one who walks, etc. And as for what is written in the passage of the Shema, “And I will give grass,” etc.,
The saying “the donkeys’ pace is barley” makes the same point: barley is what makes the animal walk. The Alter Rebbe then asks why the verse about feeding the animal, “And I will give grass,” stands in the Shema, which comes after Pesukei deZimra.


היינו לפי שנעוץ סופן בתחלתן80 כו׳ לכך ע״י מס״נ [מסירות נפש] שבק״ש [שבקריאת שמע] היום יוכל ליתן מאכל לבהמתו למחר בפסוקי דזמרה כו׳:
that is because “their end is wedged in their beginning,” etc.; therefore, through the self-sacrifice (mesirus nefesh) in the Shema today, one can give food to his animal tomorrow, in Pesukei deZimra, etc.
The verse about feeding the animal stands in the Shema because “their end is wedged in their beginning,” in the words of Sefer Yetzirah: the self-sacrifice of today’s Shema provides the food for tomorrow’s Pesukei deZimra.




Section 3 · ¶3–6
Sowing and planting
3ב והנה יש עוד ההפרש בין זריעה לנטיעה ארץ חטה כו׳ גפן81 כו׳ וכתיב ואנכי נטעתיך שורק82 שהזריעה דתבואה
2. Now, there is a further difference, between sowing and planting: “A land of wheat,” etc., “vine,” etc., and it is written, “And I planted you a choice vine.” For the sowing of grain
A second section begins with a further distinction: between sowing, as with grain, and planting, as with trees. The verse “a land of wheat … and vine” names both, and Jeremiah’s “I planted you a choice vine” speaks of Israel as a planted vine.


כמו גרעין החטה יצמח ממנו כדמותו ובצלמו אלא שהוא בתוספת וריבוי ואין צריך שהות כ״כ [כל כך] ועיכוב מזמן הזריעה עד הצמיחה
is like the kernel of wheat: from it grows [a plant] in its likeness and in its image, only with addition and increase; and it does not need so much time and delay from the time of sowing until the growth.
A sown kernel of wheat produces more of its own kind: what grows is like the seed, only more of it. It also grows fairly quickly.


ואמנם יצטרך ללמ״ד טי״ת מלאכות לחרוש ולזרוע כו׳ דש בורר ואופה ומבשל עד שראוי לאכילה כו׳
However, it will need the thirty-nine labors: to plow and to sow, etc., threshing, sorting, and baking and cooking, until it is fit to eat, etc.
Grain, however, must go through the thirty-nine labors, the categories of work the Mishnah lists, whose first part follows the making of bread from plowing and sowing through threshing, sorting and baking. Only then can it be eaten.


והנטיעה שנוטע גרעין תפוח יצמח אילן שלו והתפוח יצמח בראשו דוקא ויש שהות ועיכוב רב בזמן צמיחתו
And with planting, when one plants the seed of an apple, its tree grows, and the apple grows specifically at its top; and there is a long time and delay in the time of its growth.
A planted apple seed, by contrast, becomes a whole tree, and the fruit appears only at its top. It takes a long time to grow.


וגם ג׳ שני ערלה נוהג בו (עמ״ש בד״ה ונטעתם כל עץ מאכל)83 ויש שזמן צמיחתו מתעכב ע׳ [עיין] שנין כמו התמר דכתיב צדיק כתמר יפרח84 כו׳ (ועמ״ש מזה גבי שמיני עצרת).
And the three years of orlah also apply to it (see what is written in the discourse beginning “And you shall plant every tree for food”); and there are some whose growth is delayed seventy years, like the date palm, as it is written, “The righteous shall flourish like the date palm,” etc. (and see what is written on this in connection with Shemini Atzeres).
A young tree’s fruit is forbidden for its first three years (orlah), and some trees take even seventy years to bear fruit, like the date palm of “The righteous shall flourish like the date palm.” The Alter Rebbe refers to his discourse on “And you shall plant every tree for food” and to a discussion in connection with Shemini Atzeres.


ואמנם א״צ [אין צריך / אינו צריך] להכשר ותיקון ע״י ל״ט מלאכות כי הפרי מיד ראוי לאכילה וגם יש בה תענוג מן מתיקות הטעם משא״כ במאכל הלחם דתבואה כו׳ ועוד כמה מיני מדרגות חלוקים ביניהם כו׳.
However, it does not need preparation and rectification through the thirty-nine labors, for the fruit is fit to eat at once, and it also has delight, from the sweetness of its taste, which is not so with the food of bread from grain, etc. And there are several more kinds of grades of difference between them, etc.
Yet fruit needs none of these labors of preparation: it can be eaten at once, and it has the pleasure of sweetness that bread lacks. There are other differences too, and the following paragraphs apply them to the souls.




4והנמשל בכל אלה החלוקים יובן למעלה דנשמה האלקית שנזרעת מאור הזרוע לצדיק85 כו׳ יש נשמה שהוא כמשל התבואה כמ״ש ראשית תבואתה86 עד״מ התבואה הנזרע בגרעין החטה לא תהיה רק בריבוי
The analogue of all these differences will be understood above: of the G-dly soul, which is sown from the “light sown for the righteous,” etc., there is a soul that is like the analogy of grain, as it is written, “the first of His produce.” For example, the grain sown from the kernel of wheat will be only with increase,
Applied to souls: every G-dly soul is “sown” from the light sown for the righteous, but some are like grain, “the first of His produce.” Like a kernel of wheat, such a soul grows only in quantity.


אבל לא בשינוי המהות כצמיחת התפוח כו׳ והיינו ענין נשמות שבג״ע [שבגן עדן] התחתון שהם רק בריבוי והגדלה שניתוסף האור אלקי בהם בבחי׳ ריבוי בלבד כו׳
but not with a change of essence, as with the growth of the apple, etc. And this is the matter of the souls in the lower Gan Eden, who are only in increase and growth, in that the G-dly light is added in them by way of increase alone, etc.
It does not change its essence, the way a seed is transformed into an apple. These are the souls of the lower Gan Eden, in whom the G-dly light simply increases.


ויש נשמות גבוהות יותר שמתענגים על הוי׳ בתענוג ועריבות ומתיקות ידידות כו׳ כמשל התפוח וכמ״ש רפדוני בתפוחים87 כו׳
And there are higher souls, who delight in Havayah with delight and pleasantness and the sweetness of affection, etc., like the analogy of the apple, and as it is written, “Spread apples about me,” etc.
Higher souls take delight in G-d with sweetness and affection, like the apple, as in “Spread apples about me,” the plea of one faint with love.


ונשתנה מהותם לגמרי לעילויא מכפי אופן זריעתן מאור הזרוע לצדיק כו׳ כמעלת התפוח על הגרעין הנטוע
And their essence has been changed completely, for the better, from the manner of their sowing from the “light sown for the righteous,” etc., like the superiority of the apple over the planted seed.
Their essence is transformed completely, far beyond the level at which they were sown, just as the apple far surpasses the seed from which it grew.


וזהו ג״כ כענין ההפרש בין העלייה דרך השתלשלות עילה ועלול ובין העלייה שלא כסדר ההשתלשלות ונק׳ בחי׳ זו חקל תפוחין קדישין ע״ש כתפוח בעצי היער כן דודי88 כו׳
And this too is like the difference between ascent by way of the chain (hishtalshelus) of cause and effect and ascent that is not in the order of the chain of descending worlds. And this level is called “the field of holy apples,” after [the verse] “Like an apple tree among the trees of the forest, so is my beloved,” etc.
The difference parallels two kinds of ascent: step by step through the ordered chain of cause and effect, or a leap beyond that order. The second is called “the field of holy apples,” a name from the Zohar, after “Like an apple tree among the trees of the forest, so is my beloved.”


והוא בחי׳ יאר ה׳ פניו אליך,89 ועיין בפרדס ערך שדה פי׳ שדה תפוחים בחי׳ תפארת90 ועמ״ש מענין תפארת בפ׳ קדושים בד״ה ונטעתם כל עץ מאכל.91
And this is the level of “May Havayah make His face shine upon you.” And see the Pardes, under the entry “field,” [where it] explains “a field of apples” as the level of Tiferes (beauty); and see what is written on the matter of Tiferes in Parshas Kedoshim, in the discourse beginning “And you shall plant every tree for food.”
This level is that of “May Havayah make His face shine upon you,” the shining of G-d’s countenance. The Pardes, under the entry “field,” explains the “field of apples” as Tiferes, and the Alter Rebbe refers to his discussion of Tiferes in the Kedoshim discourse “And you shall plant every tree for food.”




5ועד״ז י״ל [יש לומר] ענין שדה הלבן ושדה האילן92 שבמשנה דמסכת שביעית שהם ג״ע [גן עדן] התחתון וג״ע [וגן עדן] העליון
Along these lines one may explain the matter of the “white field” and the “tree field” in the Mishnah of tractate Sheviis: they are the lower Gan Eden and the higher Gan Eden.
The same distinction explains the Mishnah’s “white field,” an open field of grain, and “tree field,” an orchard, in tractate Sheviis. They correspond to the lower and the higher Gan Eden.


כי ג״ע [גן עדן] התחתון שרשו ממל׳ וג״ע [וגן עדן] העליון שרשו מבינה אך צ״ע [צריך עיון] דהא פי׳ גן היינו נטיעות כמ״ש ויטע ה׳ אלקים גן93 כו׳
For the lower Gan Eden is rooted in Malchus (sovereignty), and the higher Gan Eden is rooted in Binah (understanding). But this needs examination, for the meaning of “garden” is plantings, as it is written, “And Havayah Elokim planted a garden,” etc.;
The lower Gan Eden is rooted in Malchus and the higher in Binah. But there is a difficulty: a “garden” is made of plantings, as in “And Havayah Elokim planted a garden,” so why should the lower Gan Eden be compared only to grain?


ואיך נמשל רק לצמיחת התבואה ואפ״ל [ואפשר לומר] ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] עה״ד [עץ הדעת] חטה היתה כו׳ והעיקר שגם בג״ע [בגן עדן] התחתון יש נשמות שמקבלים מבחי׳ נטיעות ויש מבחי׳ תבואתו כו׳
so how is it compared only to the growth of grain? One may say [it is] along the lines of the saying of our Sages, of blessed memory, “The Tree of Knowledge was wheat,” etc. But the main point is that in the lower Gan Eden too there are souls who receive from the level of plantings, and some from the level of His produce, etc.
One answer follows the Sages’ view that the Tree of Knowledge was wheat, so grain too grew in the garden. The main answer is that the lower Gan Eden also holds both kinds of souls, some receiving from the level of “plantings” and some from the level of “grain.”


(ועמ״ש בד״ה האזינו השמים בענין כשעירים עלי דשא כרביבים עלי עשב94 שם נז׳ [נזכר] ג״כ כענין זה ועיין זח״א [זהר חלק א] ויחי דרכ״ו ע״ב ההפרש בין תבואה לפירות האילן95 ובפ׳ אמור דצ״ו ע״ב ודצ״ז ע״א ובפ׳ פנחס דרנ״ג ע״א)
(And see what is written in the discourse beginning “Give ear, O heavens,” on the matter of “like showers upon the vegetation, like raindrops upon the grass”: there too something like this is mentioned. And see the Zohar, Part I, Vayechi, folio 226b, on the difference between grain and the fruits of the tree; and in Parshas Emor, folio 96b and folio 97a; and in Parshas Pinchas, folio 253a.)
In a parenthesis the Alter Rebbe refers to his discourse “Give ear, O heavens,” where the verse’s “showers upon the vegetation” and “raindrops upon the grass” are explained in a similar way. He also cites Zohar passages on the difference between grain and the fruit of trees.


אך שיש שהות רב עד שנאמר צדיק כתמר יפרח96 כו׳ כלומר מזמן זריעתו למעלה עד גמרו בבחי׳ גילוי האור בעונג העליון ישתהה ע׳ [עיין] שנין כו׳,
Yet there is a long time [involved], to the point that it is said, “The righteous shall flourish like the date palm,” etc.; that is, from the time of its sowing above until its completion, in the revelation of the light in the supernal delight, seventy years may pass, etc.
Fruit takes long to ripen, as “The righteous shall flourish like the date palm” suggests. From the soul’s “sowing” above until its fruit is complete, revealed as light in the supernal delight, “seventy years” may pass.


ודוגמא לזה במה שאנו רואים בנפש האלקית למטה עד שיתענג בעונג המורגש באלקות יכול לשהות זמן רב כמו שנה תמימה ויותר כו׳
And an example of this is what we see in the G-dly soul below: until it delights with a felt delight in G-dliness, a long time can pass, such as a full year and more, etc.
A parallel can be seen in the G-dly soul below: it may take a long time, a full year or more, before a person comes to feel real delight in G-dliness.


וגם נצמח בראש האילן דהיינו בחכמה שבנפש כו׳ והוא מ״ש כי האדם עץ השדה97 שיתן פריו למעלה דוקא כי העונג אינו אלא בחכמה כו׳.98
And it also grows at the top of the tree, that is, in the Chochmah (wisdom) that is in the soul, etc. And this is what is written, “For man is the tree of the field”: that it gives its fruit specifically above, for delight is only in Chochmah, etc.
That delight grows at the “top of the tree,” in the soul’s Chochmah, as in “For man is the tree of the field”: his fruit grows above, since delight is found only in Chochmah.




6ואמנם בזאת יתרון מעלתו שא״צ [שאין צריך / שאינו צריך] לתיקון ע״י אהבה ויראה כו׳ שנק׳ אפייה ובישול כמו במאכל התבואה בנשמות הנמוכות שא״א להם להתעכל ולהיות למאכל אדם העליון כ״א ע״י אפייה דהתלהבות כו׳
However, in this lies its superior quality: it does not need rectification through love and awe, etc., which are called baking and cooking, as with the food of grain in the lower souls, who cannot be digested and become food for the supernal Man except through the baking of fervor, etc.
The planted fruit has another advantage: it needs no “baking and cooking,” the preparation through love and awe that the lower, grain-like souls require. Those souls cannot be “digested” and become food for the supernal Man without the baking of fervent love.


וכמ״ש ואפו עשר נשים99 בחי׳ י״ס [י׳ ספירות] דמלכות לחמכם דאור הזרוע כו׳ בתנור אחד פי׳ בתנור הנעשה מאחד עילאה
And as it is written, “And ten women shall bake,” the level of the ten Sefiros of Malchus, “your bread,” of the sown light, etc., “in one oven”: that is, in an oven made from the supernal One,
So the verse “And ten women shall bake your bread in one oven” is read: the ten women are the ten Sefiros of Malchus, the bread is the sown light, and the “one oven” is made from the supernal One.


דהיינו שנתעכלו אחר האפייה ונכללו באחד כו׳ כמשל המאכל שאינו מתעכל באדם כ״א ע״י אפייה בתחלה כו׳.
meaning that after the baking they were digested and absorbed into the One, etc., like the analogy of food, which is not digested in a person except through baking first, etc.
After the baking the souls are “digested” and absorbed into the One, just as food must first be baked before a person can digest it.




Section 4 · ¶7–8
Loaves from the land
7ובכ״ז [ובכל זה] יובן משארז״ל [מה שאמרו רבותינו זכרונם לברכה] שלהי כתובות100 עתידה ארץ ישראל שתוציא גלוסקאות וכלי101 מילת כו׳ פי׳ הארץ הוא בחי׳
Through all this one will understand what our Sages, of blessed memory, said at the end of Kesubos: “In the future the Land of Israel will bring forth fine loaves and garments of fine wool,” etc. The meaning: the “land” is the level of
The Talmud at the end of Kesubos says that in the future the Land of Israel will bring forth fine loaves and garments of fine wool, ready-made. The Alter Rebbe begins to explain what this “land” is.


מלכות דאצילות מקור הנשמות והמלאכים ותוציא מעצמה בלתי עבודת אור הזרוע לצדיק כו׳ כי תתעלה אז המלכות ותהיה עטרת בעלה102 כמ״ש סד״ה והיה מספר בנ״י [בני ישראל].
Malchus of Atzilus, the source of the souls and the angels, and it will bring [them] forth of itself, without the labor of the “light sown for the righteous,” etc.; for Malchus will then be elevated and will be “the crown of her husband,” as is explained at the end of the discourse beginning “And the number of the children of Israel shall be.”
The land is Malchus of Atzilus, the source of the souls and the angels, which will then bring them forth by itself, without the work of the light sown for the righteous. For in the future Malchus will be raised and become “the crown of her husband.”




8וסד״ה קול דודי103 גבי מקפץ על הגבעות104 ובביאור ע״פ כי אתה נרי105106 בפי׳ מלך יחיד חי העולמים.
And at the end of the discourse beginning “The voice of my beloved,” on “leaping over the hills,” and in the explanation on the verse “For You are my lamp,” on the meaning of “King, Only One, Life of the Worlds.”
Two more references are given for the future elevation of Malchus: the end of the discourse “The voice of my beloved,” on the words “leaping over the hills,” and the explanation of “For You are my lamp,” on the words “King, Only One, Life of the Worlds.” In the latter the Alter Rebbe explains that all the supernal lights are drawn into Malchus, which is therefore called a “crown.”


וגלוסקאות107 היינו כמו הלחם הנאפה בתנור כן מה שע״י עבודתהל״ט מלאכות אור הזרוע של הנשמה נכללת באחד בזמן העוה״ז
And “fine loaves” means this: just as bread is baked in an oven, so too, through the work of the thirty-nine labors, the sown light of the soul is absorbed into the One in the time of this world;
The “fine loaves” are bread already baked. In this world the sown light of the soul is absorbed into the One only through the work of the “thirty-nine labors,” that is, through a person’s own toil in divine service.


אבל לע״ל [לעתיד לבוא] תגמר הנשמה בבחי׳ האפייה ובישול ממילא ומאיליה כי כל האורות עליונים יתגלו במל׳ דוקא ויבואו כולם לקבל ממנה כמ״ש והיה ביום ההוא יצאו מים חיים108 מירושלים כו׳,
but in the Time to Come the soul will be completed in the manner of baking and cooking as a matter of course and of itself, for all the supernal lights will be revealed specifically in Malchus, and all will come to receive from it, as it is written, “And it shall be on that day that living waters shall go out from Jerusalem,” etc.
In the Time to Come the soul will be “baked and cooked” by itself, without that toil, because all the supernal lights will be revealed in Malchus and everything will receive from it. This is the sense of “living waters shall go out from Jerusalem”: Malchus itself will become a source.


ועיין בשל״ה [בשני לוחות הברית] פ׳ ויצא ע״פ ונתן לי לחם לאכול ובגד ללבוש109 שפי׳ עד״ז ברכת המוציא
And see the Shelah, Parshas Vayetze, on the verse “and will give me bread to eat and clothing to wear,” where he explains along these lines the blessing “Who brings forth
The Shelah, on Yaakov’s request for “bread to eat and clothing to wear,” explains the blessing over bread, “Who brings forth bread from the earth,” in a similar way.


לחם מן הארץ ובמ״ש גלוסקאות וכלי מילת דוקא בא לרמוז על כללות ההשתלשלות דאורות פנימים ואורות מקיפים הפנימים בגלוסקאות והמקיפים בכלי מילת
bread from the earth.” And in saying specifically “fine loaves and garments of fine wool,” [the Sages] meant to allude to the chain of descending worlds (hishtalshelus) as a whole, of inner lights and encompassing lights: the inner [lights] in the “fine loaves,” and the encompassing [lights] in the “garments of fine wool.”
The Sages’ mention of both loaves and woolen garments alludes to the whole chain of worlds, which consists of inner lights and encompassing lights. Food, which enters the body, stands for the inner lights; garments, which surround it, stand for the encompassing lights.


והוא בחי׳ לבושים ומקיפים דמצות וכמ״ש ברבות בשה״ש [בשיר השירים] בפסוק גן נעול110111 ע״פ ואכסך משי112 כו׳ עשאן ממש בעולם כו׳ המד״א [היך מה דאת אמר] לא ימיש עמוד הענן113114 כו׳ ע״ש.
And this is the level of the garments and the encompassing [lights] of the mitzvos, and as is written in the Midrash Rabbah on Song of Songs, on the verse “A garden locked,” on [the words] “and I covered you with silk (meshi),” etc.: “He made them substantial (mamash) in the world,” etc., “as it is said, ‘The pillar of cloud did not depart (yamish),’” etc.; see there.
The garments are the encompassing lights drawn down by the mitzvos. The Midrash on “A garden locked” reads Ezekiel’s “I covered you with silk (meshi)” as G-d making Israel substantial (mamash) in the world and as the Clouds of Glory that surrounded them, as in “the pillar of cloud did not depart (yamish).”




Section 5 · ¶9–10
Betrothal and marriage at Sinai
9והענין דהנה בתורה נאמר לכו לחמו115 כו׳ שהוא בחי׳ אור פנימי ובמצות אנו אומרים אשר קדשנו בחי׳ קדושין הוא בחי׳ אור מקיף וראיה לזה שיכול אדם לעשות מצוה בעטיפת טלית
The explanation: of the Torah it is said, “Come, eat (lachamu),” etc., which is the level of inner light; and regarding the mitzvos we say, “Who has sanctified us (kideshanu),” the level of betrothal (kiddushin), which is the level of encompassing light. And the proof of this is that a person can perform a mitzvah by wrapping himself in a tallis
Inner and encompassing lights are now explained through Torah and mitzvos. Torah is like bread, “Come, eat,” which enters a person and becomes part of him: inner light; while the blessing over a mitzvah, “Who has sanctified us (kideshanu),” uses the language of betrothal (kiddushin), and betrothal is an encompassing light.


ולא יגע ללבו כלל בפנימיות עד שיחשוב מחשבה זרה כו׳ כמו המקיף שאינו נוגע לפנימי כו׳
and it will not touch his heart inwardly at all, to the point that he may think an alien thought, etc., like the encompassing [light], which does not touch the inner, etc.
The proof is that a person can fulfill the mitzvah of wrapping himself in a tallis while his heart remains untouched, even while he thinks an alien thought. The mitzvah surrounds him without reaching within, like an encompassing light.


משא״כ במ״ת [במתן תורה] שנק׳ יום חתונתו116117 שעל כל דבור פרחה נשמתן בבחי׳ אור פנימי כי הרי היה ברצון
Whereas at the Giving of the Torah, which is called “the day of his wedding,” at every utterance their souls flew out, at the level of inner light, for it was, after all, willingly:
The Giving of the Torah, by contrast, is called “the day of his wedding,” and there the bond reached within: at every utterance their souls flew out. This happened willingly, as the next words show.


כי מאחר שפרחה נשמתן בדבור הראשון למה שמעו הדבור השני כו׳ (פ״ט דשבת דפ״ח ע״ב) והקדושין היה קודם
for since their souls had flown out at the first utterance, why did they hear the second utterance? etc. (chapter 9 of Shabbos, folio 88b). And the betrothal was before
Their souls had already left them at the first utterance, yet they went on to hear the second, which shows that their giving of themselves came from their own will, from within; the Talmud in Shabbos 88b tells of the souls leaving at each utterance. The betrothal, however, had come earlier.


לכן ששלח להם את משה וכרת להם ברית עמהם בדם118 אשר זרק כ ו׳ ואמרו כל אשר דבר119 ה׳ נעשה ונשמע כו׳ והוא בחי׳ מקיפים
that, when He sent Moshe to them and made a covenant with them through the blood that he sprinkled, etc., and they said, “All that Havayah has spoken we will do and we will hear,” etc.; and this is the level of encompassing [lights].
The betrothal took place before the Giving of the Torah, when Moshe was sent to them, the covenant was sealed with the sprinkled blood, and Israel said, “All that Havayah has spoken we will do and we will hear.” That covenant is the level of the encompassing lights.


ואמנם המקיף נותן כח ועוז להארת הפנימי דמה שכרת ברית עמהם הי׳ [היה] סיבה למס״נ [למסירות נפש] שלהם במ״ת [במתן תורה] כו׳.
Yet the encompassing [light] gives strength and might to the illumination of the inner [light]: for His making a covenant with them was the cause of their self-sacrifice (mesirus nefesh) at the Giving of the Torah, etc.
Yet the encompassing light gives strength to the inner light: the covenant made beforehand is what made possible their self-sacrifice at Sinai.


אך עיקר הנשואין היה במתן תורה לפי שפרחה נשמתן ממש משא״כ בבחי׳ העלם המקיפים כו׳
But the essence of the marriage was at the Giving of the Torah, because their souls actually flew out, which is not so at the level of the concealment of the encompassing [lights], etc.
The marriage itself, the essential union, took place at the Giving of the Torah, because there their souls actually left them, which does not happen in the hidden mode of the encompassing lights.


וכמו ענין הנז׳ [הנזכר] באדרא דקמ״ו ב׳ על הני תלתא דאסתלקו דברעו סגי ותקיף אתדבקו נפשותיהן בשעתא דאתנסיבו120 כו׳ (ועמ״ש בד״ה עיני כל אליך ישברו).
And this is like the matter mentioned in the Idra, folio 146b, about those three who passed away: that “with great and mighty desire their souls cleaved at the moment they were taken (isnesivu),” etc. (and see what is written in the discourse beginning “The eyes of all look hopefully to You”).
The Zohar’s Idra tells of three companions who died during that gathering: their souls cleaved above “with great and mighty desire” at the moment they were “taken,” and the Aramaic word for being taken is also the word for marrying. The Alter Rebbe also refers to his discourse “The eyes of all look hopefully to You.”


ובזה יובן מה שיפלא לכאורה בפ׳ והיה אם שמוע שמשה אמרה ואיך אמר ונתתי מטר כו׳ ונתתי עשב121122 כו׳ כאלו הוא הנותן ח״ו [חס ושלום]
And with this will be understood what seems puzzling in the passage “And it shall be, if you will diligently listen”: Moshe said it, so how could he say “And I will give the rain,” etc., “And I will give grass,” etc., as though he were the giver, G-d forbid?
This explains a puzzle in the second paragraph of the Shema. Moshe spoke these words, so how could he say “And I will give the rain” and “And I will give grass,” as if he himself were the giver?


כמו שהקשו המפרשים כי מאחר שבמשנה תורה משה כמדבר בעד עצמו ע׳ [עיין] בהרמב״ן [בהרבי משה בן נחמן] בהקדמתו לפי׳ התורה א״כ הל״ל [הוה ליה למימר] ונתן ה׳ מטר כו׳.
as the commentators asked: for since in Mishneh Torah Moshe is like one speaking on his own behalf (see the Ramban in his introduction to his commentary on the Torah), if so, it should have said, “And Havayah will give rain,” etc.
The commentators raise this question because in Deuteronomy Moshe speaks in his own voice, as the Ramban notes in his introduction to the Torah. By rights the verse should then have said “And Havayah will give rain.”


אך הענין לפי ששכינה מדברת מתוך גרונו123 של משה ורוח הוי׳ הוא שדיבר124 כו׳ ונתתי עשב כו׳
But the explanation is that the Shechinah spoke from within Moshe’s throat, and it was the spirit of Havayah that spoke, etc.: “And I will give grass,” etc.;
Moshe could say this because the Shechinah spoke from within his throat: it was G-d’s spirit that spoke, in the words of David, “The spirit of Havayah spoke through me.” It is G-d Himself who says “And I will give grass.”


ולא הוא הנותן ח״ו [חס ושלום] והטעם הוא כנ״ל שע״י מ״ת [מתן תורה] נעשו בחי׳ נשואין שהיא ההתכללות ותכלית הביטול בעצמות אור א״ס עד שפרחה נשמתן ממש כו׳
and he is not the giver, G-d forbid. And the reason is as mentioned above: through the Giving of the Torah there came about the level of marriage, which is the inclusion and the ultimate self-nullification (bittul) in the essence of the Infinite Light (Or Ein Sof), to the point that their souls actually flew out, etc.
Moshe is not the giver; G-d is. This was possible because the Giving of the Torah brought about the “marriage,” the complete inclusion and self-nullification in the essence of the Infinite Light, to the point that the souls actually left their bodies.


ועד״ז היה במשה בתמידות כמ״ש לך אמור להם שובו לכם לאהליכם ואתה פה עמוד125 עמדי126 שלא תפס מקום ודבר בפ״ע [בפני עצמו] כלל
And so it was with Moshe constantly, as it is written, “Go, say to them, ‘Return to your tents,’ but you, stand here with Me”: for he did not occupy any place, and was not anything in his own right at all;
Moshe remained in that state constantly: G-d sent the people back to their tents but told Moshe, “You, stand here with Me.” He took up no place of his own and had no separate existence at all.


לכך היה יכול לומר ונתתי מפני שדבר ה׳ דיבר בו מדבר מתוך גרונו כו׳, ועמ״ש מזה בפ׳ ואתחנן בד״ה ואהבת את.127
therefore he could say “And I will give,” because the word of G-d spoke through him, speaking from within his throat, etc. And see what is written on this in Parshas Va’eschanan, in the discourse beginning “And you shall love.”
That is why he could say “And I will give”: the word of G-d spoke through him, from within his throat. The Alter Rebbe refers to his discourse “And you shall love” in Va’eschanan.




10וכענין זה ידוע שהוא השונה הלכות דארז״ל [דאמרו רבותינו זכרונם לברכה] מתניתא מלכתא128 פי׳ עד״מ כמלך הגוזר ואומר ע״י שלוחו כו׳ כן אנו אומרים אמר אביי כו׳
And similar to this, it is known that so it is with one who studies halachos, for our Sages, of blessed memory, said, “The Mishnah is a queen.” The meaning is, by way of analogy: like a king who decrees and speaks through his messenger, etc., so we say, “Abaye said,” etc.,
Something similar is true of anyone who studies halachah. The Talmud’s “The Mishnah is a queen” is read as a parable: a king issues decrees through his messenger, and so when we say “Abaye said,” the ruling is the King’s word spoken through Abaye.


כי גזירות המלך הקב״ה דינא דמלכותא שאמר אביי רוח ה׳ הוא שדיבר בו129 וכמ״ש ואשים דברי בפיך130 כו׳ וכמ״ש במ״א.
for [these are] the decrees of the King, the Holy One, blessed be He, “the law of the kingdom,” which Abaye said: it is the spirit of Havayah that spoke through him, and as it is written, “And I have put My words in your mouth,” etc., and as is explained elsewhere.
The rulings of the Sages are the decrees of the King, the Holy One, blessed be He, “the law of the kingdom”: the spirit of G-d spoke through the Sage, as in “And I have put My words in your mouth.”


ואמנם אין זה אלא לאחר מס״נ [מסירות נפש] דנשואין הנ״ל. ועמ״ש בד״ה בשעה שהקדימו131 בפי׳ גבורי כח עושי דברו ועי״ז אח״כ לשמוע בקול דברו:132
However, this is only after the self-sacrifice (mesirus nefesh) of the marriage mentioned above. And see what is written in the discourse beginning “At the time when [Israel] put first,” on the meaning of “mighty in strength, who do His word,” and through this, afterwards, “to hearken to the voice of His word.”
But this is possible only after the self-sacrifice of the “marriage” described above, the nullification of self that lets G-d’s word speak through a person. The Alter Rebbe refers to his discourse “At the time when [Israel] put first,” on Israel’s saying “we will do” before “we will hear,” like those “mighty in strength, who do His word,” and only then “hearken to the voice of His word.”



In one’s avodah
Before reaching the full self-giving of the Shema, a person should first “feed his animal”: in Pesukei deZimra he should dwell on G-d’s praise as it can be seen in the worlds, so that his animal soul too is stirred and lifted. His study of the words of halachah is the food that strengthens his G-dly soul for that self-giving and loosens the animal soul’s hold on the physical, and the self-sacrifice of today’s Shema is what feeds tomorrow’s prayer.
Questions for discussion
	Why does the animal soul need its own “food” in Pesukei deZimra before the Shema, rather than simply being overruled by the G-dly soul?
	How can the Torah both strengthen a person (oz) and weaken him (tushiyah), and why does the maamar call these one process?
	What is the difference between a soul that grows like grain and one that grows like fruit, and what does each need from a person’s service?
	Why are the mitzvos compared to betrothal and the Torah to marriage, and how does the earlier covenant make the later self-sacrifice possible?
	How does Moshe’s self-nullification explain his saying “And I will give,” and how does the maamar extend this to the Sages of the halachah?

Sources and references
Notes
Paragraph 1
1אסור לאדם שיטעום
The Kehot note cites this list for the fact that the present maamar is a transcript by the Mitteler Rebbe of a discourse said on Shavuos 5564.
Kehot’s noteמאמר זה הוא הנחת כ״ק אדמו״ר האמצעי ונאמרה בשבועות תקס״ד — ראה רשימת המאמרים בסוף סה״מ תקס״ד ע׳ שמט. (וכ״ה באוה״ת יתרו כרך-ז ע׳ ב׳תרפג). וראה לקו״ש חי״ז ע׳ 332 הקשר בין מאמר זה להתחלת הלקו״ת פ׳ ויקרא.
2אסור לאדם שיטעום
Rav Yehuda in the name of Rav: a person may not taste anything until he has given food to his animal, since the verse first says “I will give grass in your field for your animals” and only then “you shall eat and be satisfied.” This is the reading with “taste” that the maamar adopts.
Berakhot 40a:1ברכות מ׳ א:א׳
אָמַר רַב: ״טוֹל בָּרוּךְ, טוֹל בָּרוּךְ״ — אֵינוֹ צָרִיךְ לְבָרֵךְ. ״הָבֵא מֶלַח״ ״הָבֵא לִפְתָּן״ — צָרִיךְ לְבָרֵךְ. וְרַבִּי יוֹחָנָן אָמַר: אֲפִילּוּ ״הָבִיאוּ מֶלַח״ ״הָבִיאוּ לִפְתָּן״ נָמֵי אֵינוֹ צָרִיךְ לְבָרֵךְ, ״גַּבֵּיל לְתוֹרֵי, גַּבֵּיל לְתוֹרֵי״ צָרִיךְ לְבָרֵךְ. וְרַב שֵׁשֶׁת אָמַר: אֲפִילּוּ ״גַּבֵּיל לְתוֹרֵי״ נָמֵי אֵינוֹ צָרִיךְ לְבָרֵךְ, דְּאָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לָאָדָם שֶׁיֹּאכַל קוֹדֶם שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״ וַהֲדַר ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
Rab declared: [If one broke the bread and pronounced the benediction, and before eating handed a piece to another saying,] "Take it, the benediction has been made; take it, the benediction has been made ! " it is unnecessary for him to pronounce it again [before partaking of the bread]. [But if before eating he says,] "Bring salt, bring the relish," he must repeat the benediction. R. Johanan declared that even if he said, "Bring salt, bring the relish," he likewise need not repeat the benediction. [Should he, however, say,] …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Gittin 62a:16גיטין ס״ב א:ט״ז
אָמְרִי לֵקהּ: לִיטְעוֹם מָר מִידֵּי. אֲמַר לְהוּ: הָכִי אָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לוֹ לְאָדָם שֶׁיִּטְעוֹם כְּלוּם עַד שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״, וַהֲדַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות מ, א. גיטין סב, א. וראה לקמן בסוף העמוד בענין הגי׳. ראה קטע מכאן בסה״מ תרל״ג ע׳ לז.
3“And I will give grass in your field for your animals, and you shall eat and be satisfied,” from the second paragraph of the Shema. The order of the verse is the basis of the law and of the maamar’s reading of prayer.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ונתתי עשב בשדך לבהמתך . . ואכלת כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעקב יא, טו.
5ארי׳ דאכיל קורבנין
The Zohar describes how, when Israel offered sacrifices, the image of a lion came down from above and was seen crouching on the altar, consuming the offerings. Here that lion is the fire above that the animal must be lifted into.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 77aזח״ג עז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג עז, א. ועוד.
6כמ״ש [לקמן]
These read “as explained above” (כמ״ש למעלה), where the Vilna printing put [below]. The note concludes that the Tzemach Tzedek first meant to place this maamar after the Shavuos maamarim.
Kehot’s noteתי׳ זו ניתוסף בדפוס ווילנא. אבל בדפוס ראשון ושני ובכת״י 631 ”כמ״ש למעלה”. מכאן יש לראות שלכתחילה היתה כוונת כ״ק אדמו״ר הצ״צ להעמיד מאמר זה אחר מאמרי שבועות.
7Kehot’s note points to Isaiah 65:25 for these words.
Isaiah 65:25ישעיהו ס״ה:כ״ה
זְאֵב וְטָלֶה יִרְעוּ כְאֶחָד וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן וְנָחָשׁ עָפָר לַחְמוֹ לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי אָמַר ה׳
The wolf and the lamb shall feed together, And the lion shall eat straw like the ox; And dust shall be the serpent’s food. They shall not hurt nor destroy in all My holy mountain, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8בד״ה וארי׳ כבקר יאכל תבן
That discourse explains barley as shi’ur hei, a measure drawn from the breath of His mouth, which is the food of the angels called beasts and chayos.
Kehot’s noteלקמן פ׳ במדבר יא, א.
9ואריה כבקר יאכל תבן
“And the lion shall eat straw like the ox,” the verse that opens the discourse the Alter Rebbe refers to (the same words also appear in Isaiah 65:25).
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10(ולשם שייך דרוש זה ג״כ)
This parenthetical remark is not in the first printing; it was added in the list of corrections of 5611.
Kehot’s noteהגה זו ליתא בדפוס הראשון וניתוסף בלוח התיקון משנת תרי״א.
11באש שלמעלה
The fire on the altar crouched like a lion, and fire came down from heaven, though there was still a mitzvah to bring ordinary fire. The “fire above” of the maamar is this heavenly fire that consumed the offerings.
Yoma 21b:4יומא כ״א ב:ד׳
אָמַר מָר: וַעֲשַׁן הַמַּעֲרָכָה. וּמִי הֲוָה עָשָׁן בְּמַעֲרָכָה? וְהָתַנְיָא: חֲמִשָּׁה דְּבָרִים נֶאֶמְרוּ בָּאֵשׁ שֶׁל מַעֲרָכָה: רְבוּצָה כַּאֲרִי, וּבָרָה כַּחַמָּה, וְיֵשׁ בָּהּ מַמָּשׁ, וְאוֹכֶלֶת לַחִין כִּיבֵשִׁין, וְאֵינָהּ מַעֲלָה עָשָׁן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא כא, ב.
12לריח ניחוח
The burnt offering is “a fire-offering, a pleasing fragrance to Havayah.” The maamar asks what lets the animal rise to become such a fragrance.
Leviticus 1:9ויקרא א׳:ט׳
Kehot’s noteויקרא א, ט. ובכ״מ.
13בד״ה ואלה המשפטים
There behemah (“animal”) is equated with the Name Ban (52), the souls of Beriah, the world of the Throne where the “animal” faces of the Chariot are found, while adam (“man”) is the Name Mah (45), the souls of Atzilus, the level of “I will be like the Most High.”
Kehot’s noteתו״א עו, ב .
14דפני ארי׳ פני שור
In Ezekiel’s Chariot each creature had the face of a lion on the right and the face of an ox on the left. The excitement of the soul in Pesukei deZimra is compared to these “animal” faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
15וישרנה הפרות
The cows drawing the Ark went straight on the road, lowing as they went. The maamar gives them as an image of open, animal-like excitement before G-d.
I Samuel 6:12שמואל א ו׳:י״ב
וַיִּשַּׁרְנָה הַפָּרוֹת בַּדֶּרֶךְ עַל־דֶּרֶךְ בֵּית שֶׁמֶשׁ בִּמְסִלָּה אַחַת הָלְכוּ הָלֹךְ וְגָעוֹ וְלֹא־סָרוּ יָמִין וּשְׂמֹאול וְסַרְנֵי פְלִשְׁתִּים הֹלְכִים אַחֲרֵיהֶם עַד־גְּבוּל בֵּית שָׁמֶשׁ:
And the kine took the straight way by the way to Beth-shemesh; they went along the highway, lowing as they went, and turned not aside to the right hand or to the left; and the lords of the Philistines went after them unto the border of Beth-shemesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ו, יב.
16בד״ה וספרתם לכם דחג השבועות
That Shavuos discourse explains the counting from the Omer of barley offered on Pesach to the two loaves of wheat on Shavuos, beginning from the Chariot of Ezekiel.
Kehot’s noteלקו״ת פ׳ במדבר י, א.
17בד״ה בכ״ה בכסלו
In this Chanukah discourse the Alter Rebbe explains how the letters that fell into physicality are raised through the incense, and then turns to prayer, which takes the place of the sacrifices, following the order of the Temple service.
Kehot’s noteתו״א כט, ב.
18ובד״ה אדם כי יקריב
This is the same discourse the paragraph cites again below: it teaches that the G-dly soul is rooted in the “man” of the Chariot, while the animal soul was taken from the dregs of the Ofanim and is rooted in the “face of the ox.”
Kehot’s noteלעל ב, ב.
19אדם כי יקריב מכם
“When a man of you brings an offering to Havayah,” the verse that opens the discourse on the two souls referred to here.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20וצדקתך ירננו
“They shall sing joyously of Your righteousness,” from Ashrei in Pesukei deZimra; the Alter Rebbe refers to his explanation of this phrase as the song of the angels.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בד״ה רני ושמחי
There the angels’ service is described as song and melody, the expression of their yearning to be absorbed into the Infinite Light; they have no Torah and mitzvos to draw light downward, only this longing upward.
Kehot’s noteתו״א לז, א.
22אשירה לה׳ כי גאה
“I will sing to Havayah, for He is highly exalted,” the Song at the Sea, said in Pesukei deZimra. It is given as an example of the singing that expresses the angels’ kind of excitement.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23בד״ה מזמור שיר חנוכת הבית
That discourse distinguishes mizmor from shir: mizmor is the song of the angels who stand in the heights of the world, from the outer dimension of the worlds, a song clothed in a “vessel,” so that their self-nullification is still felt in their voice.
Kehot’s noteלקמן פ׳ ברכה צח, ג.
24מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House,” the opening of the psalm said at the start of Pesukei deZimra and the verse that opens the discourse referred to here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ומסדר שבחו של מקום
Rabbi Simlai taught that a person should always first set forth the praise of the Omnipresent and only then pray, learning it from Moshe’s prayer. The maamar identifies this setting forth of praise with Pesukei deZimra, the “feeding of the animal.”
Avodah Zarah 7b:18עבודה זרה ז׳ ב:י״ח
כִּדְדָרֵישׁ רַבִּי שִׂמְלַאי [דְּדָרֵישׁ רַבִּי שִׂמְלַאי]: לְעוֹלָם יְסַדֵּר אָדָם שִׁבְחוֹ שֶׁל מָקוֹם וְאַחַר כָּךְ יִתְפַּלֵּל, מְנָלַן? מִמֹּשֶׁה רַבֵּינוּ, דִּכְתִיב: ״ה׳ אֱלֹקִים אַתָּה הַחִלּוֹתָ לְהַרְאוֹת אֶת עַבְדְּךָ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״אֶעְבְּרָה נָּא וְאֶרְאֶה אֶת הָאָרֶץ הַטּוֹבָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ז, ב. וש״נ.
26אדם אדמה לעליון
The note cites the Shelah for reading adam, “man,” as adameh l’elyon, “I will be like the Most High.”
Kehot’s noteשל״ה ג, א. תושב״כ דרוש צאן יוסף (שא, ב).
27אדמה לעליון
“I will be like the Most High.” Chassidus reads the word adameh (“I will be like”) as the root of adam, “man,” the soul that resembles its Source.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28אכלתי יערי עם דבשי
“I have eaten my honeycomb with my honey.” The Alter Rebbe reads the honeycomb as the blessing Yotzer Or, with its account of the angels, and the honey as the Shema.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
29ועמ״ש בד״ה כי תצא
There the Alter Rebbe explains that to draw down the fire from above, a person contemplates the root of his animal soul’s desire in the supernal Chariot, whose beings melt away in fiery love; that love then shines on the animal soul too, and for this the blessings before the Shema were instituted.
Kehot’s noteלקו״ת תצא לד, ד.
30העומר שעורים מאכל בהמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סוטה יא, סע״א.
31העומר שעורים מאכל בהמה
The Mishnah notes that all meal-offerings are of wheat while the sotah’s, like the Omer, is of barley, and Rabban Gamliel calls it “animal food.” The maamar uses barley as food for the “animal.”
Sotah 14a:14סוטה י״ד א:י״ד
כׇּל הַמְּנָחוֹת טְעוּנוֹת שֶׁמֶן וּלְבוֹנָה, וְזוֹ אֵינָהּ טְעוּנָה לֹא שֶׁמֶן וְלֹא לְבוֹנָה. כׇּל הַמְּנָחוֹת בָּאוֹת מִן הַחִטִּין, וְזוֹ בָּאָה מִן הַשְּׂעוֹרִין. מִנְחַת הָעוֹמֶר, אַף עַל פִּי שֶׁבָּאָה מִן הַשְּׂעוֹרִין — הִיא הָיְתָה בָּאָה גֶּרֶשׂ, וְזוֹ בָּאָה קֶמַח. רַבָּן גַּמְלִיאֵל אוֹמֵר: כְּשֵׁם שֶׁמַּעֲשֶׂיהָ מַעֲשֵׂה בְּהֵמָה, כָּךְ קׇרְבָּנָהּ מַאֲכַל בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32Wisdom calls, “Come, eat of my bread, and drink of the wine I have mixed.” The maamar applies it to the Giving of the Torah on Shavuos, the “food for man.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33נקראת תושיה
One who studies Torah for its own sake brings others “counsel and tushiyah,” as the verse says of wisdom, “Mine are counsel and tushiyah.” The Kehot note cites it for the Torah’s name tushiyah.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
34שמתשת כחו של אדם
Rabbi Chanan: why is the Torah called tushiyah? Because it weakens (mateshes) a person’s strength. The Alter Rebbe reads this as weakening the knot that binds the animal soul.
Sanhedrin 26b:8סנהדרין כ״ו ב:ח׳
אָמַר רַבִּי חָנָן: לָמָּה נִקְרָא שְׁמָהּ תּוּשִׁיָּה? מִפְּנֵי שֶׁהִיא מַתֶּשֶׁת כֹּחוֹ שֶׁל אָדָם. דָּבָר אַחֵר: תּוּשִׁיָּה – שֶׁנִּיתְּנָה בַּחֲשַׁאי מִפְּנֵי הַשָּׂטָן. דָּבָר אַחֵר: תּוּשִׁיָּה – דְּבָרִים שֶׁל תּוֹהוּ שֶׁהָעוֹלָם מְשׁוּתָּת עֲלֵיהֶם.
R' Yochanan said, why is it (the Torah) called wisdom (toshia)? Because it wears out (mateshet) one’s strength. Another explanation: because it was given in secret due to the accuser. Another explanation: formless words, on which the world rests.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteסנהדרין כו, ב.
35לחמי לאשי
“My offering, My bread for My fire-offerings”: the sacrifices are called G-d’s bread. In the same way, the maamar says, the Torah is called bread.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
36התו׳ נק׳ לחם
“Every support of bread” are the masters of Talmud, as it says, “Come, eat of my bread.” The Talmud itself reads the bread of the verse as Torah.
Chagigah 14a:16חגיגה י״ד א:ט״ז
״וְהַמַּכְשֵׁלָה הַזֹּאת״. מַאי ״וְהַמַּכְשֵׁלָה הַזֹּאת״ — דְּבָרִים שֶׁאֵין בְּנֵי אָדָם עוֹמְדִין עֲלֵיהֶן אֶלָּא אִם כֵּן נִכְשָׁל בָּהֶן — ״יֶשְׁנָן תַּחַת יָדֶךָ״. ״יִשָּׂא בַיּוֹם הַהוּא לֵאמֹר לֹא אֶהְיֶה חוֹבֵשׁ וּבְבֵיתִי אֵין לֶחֶם וְאֵין שִׂמְלָה לֹא תְשִׂימוּנִי קְצִין עָם״. ״יִשָּׂא״ — אֵין יִשָּׂא אֶלָּא לְשׁוֹן שְׁבוּעָה, שֶׁנֶּאֱמַר: ״לֹא תִשָּׂא אֶת שֵׁם ה׳ אֱלֹקֶיךָ״. ״לֹא אֶהְיֶה חוֹבֵשׁ״ — לֹא הָיִיתִי מֵחוֹבְשֵׁי בֵּית הַמִּדְרָשׁ. ״וּבְבֵיתִי אֵין לֶחֶם וְאֵין שִׂמְלָה״ — שֶׁאֵין בְּיָדִי לֹא מִקְרָא וְלֹא מִשְׁנָה וְלֹא גְּמָרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יד, א. ב״ר מג, ז.
37כן התורה נק׳ לחם כמ״ש לכו לחמו
On Malki-tzedek’s “bread and wine,” the Sages say that he revealed the Torah to Avraham, as it says, “Come, eat of my bread.” Another source for the Torah as bread.
Bereshit Rabbah 43:6בראשית רבה מ״ג:ו׳
מלכי צדק מלך שלם וגו׳ - הה״ד (תהלים מה) ובת צור במנחה פניך יחלו עשירי עם. ומלכי צדק מלך שלם, המקום הזה מצדיק את יושביו. מלכי צדק, אדוני צדק, צדק נקראת ירושלים, שנאמר (ישעיה א) צדק ילין בה מלך שלם. רבי יצחק הבבלי אומר: שנולד מהול. הוציא לחם ויין והוא כהן לאל עליון רבי שמואל בר נחמן ורבנן רבי שמואל אמר: הלכות כהונה גדולה גילה לו. לחם, זה לחם הפנים. ויין, אלו הנסכים. ורבנן אמרי: תורה גילה לו, שנאמר (משלי ט): לכו לחמו בלחמי ושתו ביין מסכתי. והוא כהן לאל …
“Malkitzedek king of Salem took out bread and wine, and he was a priest of G-d, the Most High” (Genesis 14:18). “Malkitzedek king of Salem…” – that is what is written: “Daughter of Tzor, the wealthiest of the people will seek your favor with gifts” (Psalms 45:13).) the four kings, and who was distressed by them. “The wealthiest of the people,” referring to Malkitzedek king of Salem, “will seek your favor with gifts,” as he did in this verse (Yalkut Shimoni). “Malkitzedek king of Salem” – this place renders its …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38למסור נפשו באחד
Cited by the note as a source for giving over one’s soul at the word Echad, “One,” of the Shema.
Kehot’s noteשו״ת הרשב״א ח״ה סנ״ה. ב״ח טואו״ח רסס״א. פע״ח שער הק״ש, פי״ב.
39למסור נפשה באחד ממש
The Arizal’s teaching that one must give over his soul for the sanctification of the Name at the word Echad of the Shema, which the Kehot note cites for this phrase.
Pri Etz Chaim, Gate of the Recitation of the Shema 12:4–5פרי עץ חיים, שער הקריאת שמע י״ב:ד׳-ה׳
והנה בימי הגלות אין בה כח לעלות אחרי שעדיין היא למטה בהיכל אהבה דבריאה, לכן אנו צריכין למסור נפשנו על קדושת השם בד׳ דאח״ד. וצריך לקבל עליו ד׳ מיתות ב״ד, סקילה שריפה הרג וחנק, מן ד׳ אותיות אדני במילואו, כי שם שרשם. ולכך תכוין לקבל בד׳ אותיות של אדני, שכוונת בד׳ של אח״ד. גם תכוין בד׳ של אח״ד בד׳ מיתות הנ״ל, שאתה מוסר נפשך בד׳ מיתות אלו, ושאתה מקדש את השם בכל לבבך, ולקבל עליך עול מלכות שמים זה של הק״ש: והענין, כי כבר ביארנו, כי אין כח במלכות לעלות …
Pri Etz Chaim (Public Domain)
40אכלו רעים
The words here quote Song of Songs 5:1; the passage is shown below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
41בד״ה וספרתם לכם
There the angels’ love and awe, burning like coals of fire, are explained as coming from their grasp of the Infinite Light as it is drawn into the revealed world, which is why their love is open and felt; the cows that carried the Ark, “lowing as they went,” are an example.
Kehot’s noteראה לקמן פ׳ במדבר י, ב.
42פרחה נשמתן
The Targum renders: when the house of Israel heard the voice of Your might, their souls flew away, and at once You brought down on them dews of revival. This is the Targum the Alter Rebbe cites.
Aramaic Targum to Psalms 68:10תרגום תהלים ס״ח:י׳
כַּד שְׁמַעוּ בֵּית יִשְׂרָאֵל יַת קָל גְבוּרְתָּךְ פְּרַחוּ נַפְשֵׁיהוֹן מִן יַד אַחֵתְתָּא עִלַוֵיהוֹן טַלִין דִתְחַיוּתָא וּמִטְרִין דְרַעֲוָא אֲרֵימְתָּא אֱלָהָא עַל אַחְסַנְתָּךְ וּכְנִשְׁתָּא דְאִשְׁתַּלְהַיַת אַתְּ אַתְקֵינְתָּא:
Mikraot Gedolot (Public Domain)
43ע״פ גשם נדבות
Rabbi Yehoshua ben Levi: at each utterance from G-d’s mouth the souls of Israel left them, and G-d brought down the dew with which He will revive the dead and revived them, citing “A rain of bounty You shed.”
Shabbat 88b:6שבת פ״ח ב:ו׳
… וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מְדַדִּין אוֹתָן, שֶׁנֶּאֱמַר: ״מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן״ — אַל תִּיקְרֵי ״יִדֹּדוּן״, אֶלָּא ״יְדַדּוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוראה שבת פח, ב.
44“A rain of bounty You shed, O G-d; when Your inheritance was weary, You sustained it.” The verse the Sages and the Targum read as the dew that revived Israel at Sinai.
Psalms 68:10תהילים ס״ח:י׳
גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ:
A bounteous rain didst Thou pour down, O G-d; When Thine inheritance was weary, Thou didst confirm it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45רצוא ושוב
“And the chayos ran and returned, like the appearance of a flash.” The phrase ratzo vashov is the source of the Chassidic term for the soul’s rush toward G-d and its return.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46רצוא ושוב גימטריא תורה
Cited by the note for the gematria of ratzo vashov as “Torah.”
Kehot’s noteראה פי׳ הראב״ד לס״י פ״א, מ״ב (יח, ב). וראה הביאור בשיחת ש״פ חקת תנש״א כרך-ב ע׳ 674 הערה 78 שהגימט׳ תרי״א — אותיות יראת — כנגד התרי״א מצות התורה ששמע ישראל מפי משה (מלבד אנכי ולא יהי׳ ש”מפי הגבורה שמענום” — מכות כד, רע״א). ויש לומר, שבזה מרומז שהענין דרצוא ושוב (כללות התורה) בא ע״י עבודת המטה (תרי״א מצוות ששמעו מפי משה) עכ״ל.
47בד״ה זאת חקת התורה
There the mitzvah of the red heifer is called “the statute of the Torah” because its whole substance is running and returning: burning the heifer to ash is the running, and the “living water in a vessel” is the return; and on these two the whole Torah and its mitzvos are founded.
Kehot’s noteלקמן פ׳ חקת נו, ב.
48בד״ה בחודש השלישי
There the going out of Egypt is described as rising out of the straits of the body and animal soul, which confine the G-dly soul so that even when it contemplates G-d’s greatness it cannot leave its sheath; the way out is a love born of contemplating the light that encompasses all worlds.
Kehot’s noteתו״א סז, א.
49“In the third month after the children of Israel went out of the land of Egypt,” the verse that opens the Torah Ohr discourse on the Giving of the Torah referred to here.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50בד״ה כי כארץ תוציא צמחה
There the earth’s power of growth, from the utterance “Let the earth sprout” of the six days of Creation, is called a truly G-dly power, which is why a seed sown in the ground yields fruit with a taste the seed never had.
Kehot’s noteלקו״ת נצבים נ, ד.
51“For as the earth brings forth her growth, and as a garden makes its seeds sprout,” the verse that opens the discourse on the earth’s power of growth referred to here.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ובאג״ה סד״ה איהו וחיוהי
At the end of that letter the Alter Rebbe writes that the earth constantly brings forth something from nothing through its power of growth, and that fruits which come through sowing and planting are far superior to those that rise by themselves from that power alone.
Kehot’s noteאגה״ק סי׳ כ (קלב, ב).
53עשב השדה
The Zohar reads “and herb for the service of man” as the Ofanim, Chayos and Keruvim, sustained when people serve their Master with offerings and prayer, and grass that bears no seed as food for the holy fire. This is the Zohar the text cites for the angels as “grass.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
54בזח״א בראשית די״ח ע״ב
The note says this Zohar passage, on the angels as “grass,” is explained there at length.
Kehot’s noteראה הביאור בארוכה בביאה״ז לכ״ק אדהאמ״צ. ובביאה״ז לצ״צ ע׳ ד ואילך.
55לבהמה שם ב״ן
For behemah as the Name Ban, the note sends the reader to the sources gathered in the notes at Likkutei Torah, Vayikra 3b.
Kehot’s noteראה הנסמן לעיל (ויקרא) ג, ב.
56בד״ה והי׳ מספר בנ״י
There the source of the souls, Knesses Yisrael, is called “earth,” and identified with His Malchus, the source and life of all the worlds.
Kehot’s noteלקמן פ׳ במדבר ה, ב.
57אור הזרוע מצדיק
“Light is sown for the righteous.” The maamar speaks of the “sown light” from the Tzaddik, Yesod, as the sowing from which the souls grow.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים צז, יא.
58חי העולמים מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
59ראשית תבואתו
“Israel is holy to Havayah, the first of His produce.” The souls of Israel are the “grain,” which grows only through sowing.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג (תבואתה).
60לאשתאבא בגופא דמלכא
The note also points to this discourse, and to the sources listed there, for the Zohar’s phrase about being absorbed into the body of the King.
Kehot’s noteזח״א (ריז, ב). ועל״ק בד״ה במדב״ס (ב, סע״א). וש״נ. [כ].
61לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be purified and prepared “to be absorbed into the body of the King.” The maamar uses the phrase for the souls rising in the Shema as food for the supernal Man.
Zohar, Vayechi 19:134–20:147ספר הזהר, ויחי י״ט:קל״ד-כ׳:קמ״ז
But if a man is not adjudged worthy, woe to his spirit, which has to be purified and to be prepared before it can be drawn to the Body of the King; and if it is not prepared, woe to it that it must roll about “like a stone in a sling” (cf. I Sam.). Further, we have learnt: “If the soul is worthy, great is the bliss reserved for it in the other world, as it is written, “No eye hath seen save thine, O L-rd, what thou wilt …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62בד״ה אדם כי יקריב מכם
That discourse explains that every Jew has two souls: the G-dly soul, rooted in the “man” of the Chariot, and the animal soul, taken from the dregs of the Ofanim and rooted in the “face of the ox.” The soul descends into this world to refine the animal soul, the offering that “a man of you” brings.
Kehot’s noteלעיל פ׳ ויקרא ב, ב.
63יוצר משרתים ואשר משרתיו
For the two kinds of angels named in the blessing Yotzer, the note sends the reader to the sources gathered in the note on angels at Likkutei Torah, Emor 36a.
Kehot’s noteברכת יוצר. וראה הנסמן לעיל (אמור) לו, א הערה מלאכים.
64בד״ה והניף את העומר
There the Omer, barley, is “animal food,” and two kinds of angels are distinguished: those who stand in the heights of the universe from the six days of Creation, eternal, the Chayos of the Chariot; and those created each day, who sing and pass away, sparks of holiness refined and raised anew each day.
Kehot’s noteלעיל לו, א.
65מצמיח חציר לבהמה
“He makes grass grow for the animals, and herbage for the service of man.” The maamar applies the first half to the angels “Who forms ministering [angels].”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
66שעורה שעור ה׳
The Zohar explains why the Omer is of barley: se’orah, barley, is “the measure of hei.” The maamar uses this to explain what the higher angels receive.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteראה זח״ג קפח, ב.
67וזרעתי את ב״י
Kehot’s note points to Jeremiah 31:26 for these words.
Jeremiah 31:26ירמיהו ל״א:כ״ו
עַל־זֹאת הֱקִיצֹתִי וָאֶרְאֶה וּשְׁנָתִי עָרְבָה לִּי:
Upon this I awaked, and beheld; And my sleep was sweet unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו.
68וזרעתי את בני ישראל זרע אדם וזרע בהמה
“And I will sow the house of Israel and the house of Judah with the seed of man and the seed of animal” (31:26 in the Kehot note’s numbering). Even the level of “animal” comes from sowing.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69המחדש בטובו בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
70מבחי׳ ההמשכה הפנימית
The note points there for the “inner drawing-down” from which what is sown and grows is drawn.
Kehot’s noteראה ביאה״ז לצ״צ ע׳ ה.
71וידעת היום
“Know this day and take it to your heart that Havayah is G-d in heaven above and on the earth below.” In the discourse referred to, this is knowledge of G-d as He encompasses the worlds.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72“You have been shown, to know that Havayah is G-d; there is none else beside Him.” In the discourse referred to, this is knowledge of G-d as He fills the worlds.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שהתורה נק׳ עוז
The note points to a footnote there on the Torah’s being called oz, “strength.”
Kehot’s noteראה סה״מ תשי״א ע׳ 181 בהערה.
74נק׳ תושי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, א.
75המל׳ . . הנק׳ ארץ
On “for all that is in heaven and on earth,” the Zohar says: “and on earth: this is Knesses Yisrael,” the name for Malchus. The Kehot note cites it for Malchus being called “earth.”
Zohar I, 31bזח״א לא, ב
Kehot’s noteזח״א לא, ב. מא״א א, קכו. קה״י בערכו.
76“And he shall wave the Omer before Havayah,” the verse that opens the discourse on the two kinds of angels and the barley of the Omer.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
77משל הקדמוני
“As the parable of the Ancient One says, ‘From the wicked comes forth wickedness.’” The maamar takes “the parable of the Ancient One” as a name of the Torah, the parable of G-d, the Ancient One of the world.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78G-d promises Yehoshua the High Priest, “I will give you walking among these who stand.” Chassidus reads the souls as “walkers” and the angels as “those who stand.”
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ונתתי עשב
“And I will give grass in your field for your animals,” a verse of the second paragraph of the Shema: hence the question why the “feeding of the animal” is mentioned there.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שנעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe applies it to the daily cycle of prayer, where today’s Shema feeds tomorrow’s Pesukei deZimra.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 3
81ארץ חטה כו׳ גפן
“A land of wheat and barley, and vine and fig and pomegranate.” The verse names both the sown grain and the planted vine.
Deuteronomy 8:8דברים ח׳:ח׳
אֶרֶץ חִטָּה וּשְׂעֹרָה וְגֶפֶן וּתְאֵנָה וְרִמּוֹן אֶרֶץ־זֵית שֶׁמֶן וּדְבָשׁ:
a land of wheat and barley, and vines and fig-trees and pomegranates; a land of olive-trees and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ואנכי נטעתיך שורק
“And I planted you a choice vine, wholly a true seed.” Israel is described as a planted vine.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ונטעתם כל עץ מאכל
“And you shall plant every tree for food … for three years it shall be orlah to you,” the verse of the three years of orlah and the opening of the discourse referred to.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84צדיק כתמר יפרח
“The righteous shall flourish like the date palm, like a cedar in Lebanon shall he grow.” The date palm is the example of a tree whose fruit is long delayed.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
85מאור הזרוע לצדיק
“Light is sown for the righteous.” All souls are “sown” from this light; they differ in how they grow from it.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ראשית תבואתה
“Israel is holy to Havayah, the first of His produce.” Souls of this kind are compared to grain.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87רפדוני בתפוחים
“Sustain me with raisin cakes, spread apples about me, for I am faint with love.” The apple stands for the delight and sweetness of the higher souls.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88כתפוח בעצי היער כן דודי
“Like an apple tree among the trees of the forest, so is my beloved among the youths … and his fruit is sweet to my palate.” The source of the name “field of holy apples.”
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89יאר ה׳ פניו אליך
“May Havayah make His face shine upon you and be gracious to you,” from the Priestly Blessing. The maamar identifies the “field of holy apples” with this shining of the Face.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90שדה תפוחים בחי׳ תפארת
In the Pardes’ entry on “field”: the main sense of “field of apples” is Tiferes, so called because it includes three colors, red, white and green, the colors of the apple. This is the passage the Alter Rebbe cites.
Pardes Rimmonim 23:21:14פרדס רמונים כ״ג:כ״א:י״ד
… והטעם כי היא נקראת שדה וכל התפוחים שהם האבות משפיעים אליה. וכן בפר׳ ויחי (דף רמ״ט) ז״ל ת״ח כד שלטא סיהרא שדה תפוחים אקרי עכ״ל.
Pardes Rimonim (Public Domain)
91ונטעתם כל עץ מאכל
“And you shall plant every tree for food,” the opening of the Kedoshim discourse on Tiferes referred to here.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
92ושדה האילן
“Until when may one plow a tree field on the eve of the seventh year?” The orchard, the field of planted trees.
Mishnah Sheviit 1:1משנה שביעית א׳:א׳
עַד אֵימָתַי חוֹרְשִׁין בִּשְׂדֵה הָאִילָן עֶרֶב שְׁבִיעִית. בֵּית שַׁמַּאי אוֹמְרִים, כָּל זְמַן שֶׁהוּא יָפֶה לַפֶּרִי. וּבֵית הִלֵּל אוֹמְרִים, עַד הָעֲצֶרֶת. וּקְרוֹבִין דִּבְרֵי אֵלּוּ לִהְיוֹת כְּדִבְרֵי אֵלּוּ:
Until when may they plow an orchard in the sixth year? Bet Shammai say: as long as such work will benefit the fruit. And Bet Hillel says: till Atzeret (Shavuot). The views of this [school] are close to those of the other.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
93ויטע ה׳ אלקים גן
“And Havayah Elokim planted a garden in Eden, to the east.” A garden is made of plantings, which raises the question about the lower Gan Eden.
Genesis 2:8בראשית ב׳:ח׳
וַיִּטַּע ה׳ אֱלֹקִים גַּן־בְּעֵדֶן מִקֶּדֶם וַיָּשֶׂם שָׁם אֶת־הָאָדָם אֲשֶׁר יָצָר:
And the L-RD G-d planted a garden eastward, in Eden; and there He put the man whom He had formed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כשעירים עלי דשא כרביבים עלי עשב
“Like showers upon the vegetation and like raindrops upon the grass,” from Haazinu; the Alter Rebbe refers to his explanation of this verse in a similar way.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ההפרש בין תבואה לפירות האילן
The Zohar takes up the Mishnah that on Pesach the world is judged for grain and on Shavuos for the fruit of the tree, and explains both in terms of the supernal Chariot and “the great and mighty tree” above.
Zohar, Vayechi 33:347–34:356ספר הזהר, ויחי ל״ג:שמ״ז-ל״ד:שנ״ו
96צדיק כתמר יפרח
“The righteous shall flourish like the date palm.” Applied here to the long time from the soul’s “sowing” above to the ripening of its fruit.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97כי האדם עץ השדה
“For man is the tree of the field.” A person is compared to a tree, whose fruit grows above, in Chochmah.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98“Until when may one plow a white field on the eve of the seventh year?” A “white field” is an open field sown with grain, as opposed to an orchard.
Mishnah Sheviit 2:1משנה שביעית ב׳:א׳
עַד אֵימָתַי חוֹרְשִׁין בִּשְׂדֵה הַלָּבָן עֶרֶב שְׁבִיעִית. עַד שֶׁתִּכְלֶה הַלֵּחָה, כָּל זְמַן שֶׁבְּנֵי אָדָם חוֹרְשִׁים לִטַּע בַּמִּקְשָׁאוֹת וּבַמִּדְלָעוֹת. אָמַר רַבִּי שִׁמְעוֹן, נָתַתָּ תּוֹרַת כָּל אֶחָד וְאֶחָד בְּיָדוֹ, אֶלָּא בִּשְׂדֵה הַלָּבָן עַד הַפֶּסַח, וּבִשְׂדֵה הָאִילָן עַד עֲצֶרֶת:
Until when may they plow a white field in the sixth year? Until the moisture has dried up in the soil, or as long as men still plow in order to plant cucumbers and gourds. Rabbi Shimon said: in that case you are placing the law in the hands of each man! Rather in the case of a white field until Pesah, and in the case of an orchard until Atzeret (Shavuot).
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
99ואפו עשר נשים
“When I break your staff of bread, ten women shall bake your bread in one oven.” The maamar reads the ten women as the ten Sefiros of Malchus and the one oven as the supernal One.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
Paragraph 7
100שלהי כתובות
The Kehot note points there for a further discussion of the Talmud’s saying that the Land of Israel will bring forth fine loaves and garments.
Kehot’s noteקיא, ב. [כ]. ראה אוה״ת בראשית-א נא, ב.
101Rabbi Chiya bar Yosef: in the future the Land of Israel will bring forth fine loaves and garments of fine wool, as it says, “Let there be abundant grain in the land.”
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
102עטרת בעלה
“A woman of valor is the crown of her husband.” The image of Malchus raised above the level that gives to her.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
Paragraph 8
103וסד״ה קול דודי
There “skipping over the mountains” and “leaping over the hills” are read as revelation at the level of “feet”: the mountains are the Patriarchs, through whom the revelation came only as love, and the hills are the Matriarchs, through whom it came with both “feet,” in awe as well.
Kehot’s noteלקו״ת שה״ש טו, ג.
104מקפץ על הגבעות
“The voice of my beloved! Here he comes, skipping over the mountains, leaping over the hills,” the verse of the discourse referred to here.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ובביאור ע״פ כי אתה נרי
There “King, Only One, Life of the Worlds” is explained: the One who is alone and unique becomes “Life of the Worlds” through Malchus, into which all the supernal drawings-down flow, and Malchus is called a “crown” because Keser is drawn into it; Malchus must also be raised, as “Only One,” up to the Malchus of the Infinite.
Kehot’s noteתו״א מא, ב.
106כי אתה נרי
“For You are my lamp, Havayah,” from David’s song; the Torah Ohr explanation on this verse discusses “King, Only One, Life of the Worlds.”
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107גלוסקאות
The Talmud’s promise that the Land of Israel will bring forth fine loaves and garments of fine wool, which this paragraph continues to explain.
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
108והי׳ ביום ההוא יצאו מים חיים
“And it shall be on that day that living waters shall go out from Jerusalem.” The maamar reads it as Malchus becoming, in the future, a source from which all receive.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ח.
109ונתן לי לחם לאכול ובגד ללבוש
Yaakov’s vow: “and will give me bread to eat and clothing to wear.” The Shelah, on this verse, explains the blessing over bread along the same lines.
Genesis 28:20בראשית כ״ח:כ׳
וַיִּדַּר יַעֲקֹב נֶדֶר לֵאמֹר אִם־יִהְיֶה אֱלֹקִים עִמָּדִי וּשְׁמָרַנִי בַּדֶּרֶךְ הַזֶּה אֲשֶׁר אָנֹכִי הוֹלֵךְ וְנָתַן־לִי לֶחֶם לֶאֱכֹל וּבֶגֶד לִלְבֹּשׁ:
And Jacob vowed a vow, saying: ‘If G-d will be with me, and will keep me in this way that I go, and will give me bread to eat, and raiment to put on,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110בפסוק גן נעול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש ד, כה.
111גן נעול
“A garden locked is my sister, my bride,” the verse on which the Midrash cited here comments.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ואכסך משי
“I clothed you in embroidery … and covered you with silk,” G-d’s description of how He adorned Israel.
Ezekiel 16:10יחזקאל ט״ז:י׳
וָאַלְבִּישֵׁךְ רִקְמָה וָאֶנְעֲלֵךְ תָּחַשׁ וָאֶחְבְּשֵׁךְ בַּשֵּׁשׁ וַאֲכַסֵּךְ מֶשִׁי:
I clothed thee also with richly woven work, and shod thee with sealskin, and I wound fine linen about thy head, and covered thee with silk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ואכסך משי כו׳ עשאן ממש בעולם כו׳ המד״א לא ימיש עמוד הענן
On “and I covered you with silk”: Rabbi Ibo says He made them substantial in the world, and Rabbi Yehudah son of Rabbi Simon says He surrounded them with Clouds of Glory, as it says, “The pillar of cloud did not depart.”
Shir HaShirim Rabbah 4:12:2שיר השירים רבה ד׳:י״ב:ב׳
… וַאֲכַסֵּךְ מֶשִׁי, רַבִּי אַיְּבוּ אָמַר עֲשָׂאָן מַמָּשׁ בָּעוֹלָם, וְרַבִּי יְהוּדָה בְּרַבִּי סִימוֹן אָמַר הִקִּיפָן עַנְנֵי כָבוֹד, הַאֵיךְ מָה דְאַתְּ אָמַר (שמות יג, כב): לֹא יָמִישׁ עַמּוּד הֶעָנָן, (יחזקאל טז, יא): וָאֶעְדֵּךְ עֶדִי, זֶה זַיִן, תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי אוֹמֵר זַיִן שֶׁנִּתַּן לָהֶם בְּחוֹרֵב, שֵׁם הַמְפֹרָשׁ חָקוּק עָלָיו, וּכְשֶׁחָטְאוּ נֻטַּל מֵהֶן, וְכֵיצַד נֻטַּל, רַבִּי אַיְּבוּ אָמַר מֵאֵלָיו הָיָה נִקְלַף, וְרַבָּנָן אָמְרִין מַלְאָךְ יָרַד וּקְלָפוֹ. (יחזקאל טז, יא): וָאֶתְּנָה צְמִידִים עַל יָדַיִךְ, אֵלּוּ שְׁנֵי לוּחוֹת הַבְּרִית שֶׁחָקוּק עֲלֵיהֶם עֲשֶׂרֶת …
Another matter: “Your branches are an orchard of pomegranates” – this is likened to a pomegranate orchard.]” to mean “your gifts [shiluḥayikh].” In the common vernacular: What did so-and-so send to his betrothed? Pomegranates. Rabbi Ḥanina and Rabbi Simon: one said she brought Him thirteen and He brought her thirteen. She brought Him thirteen that are articulated in the book of Exodus: “This is the gift [that you shall take from them:] Gold, silver, and bronze, sky blue, purple, and scarlet wool, linen, and goat hair, rams’ hides dyed red, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
114לא ימיש עמוד הענן
“The pillar of cloud by day and the pillar of fire by night did not depart from before the people.” The Midrash links yamish (“depart”) with meshi (“silk”).
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
115לכו לחמו
“Come, eat of my bread,” said of the Torah: it is food that enters within, an inner light.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116במ״ת שנק׳ יום חתונתו
The Mishnah explains “on the day of his wedding” as the Giving of the Torah, and “the day of the gladness of his heart” as the building of the Temple.
Taanit 26bתענית כ״ו ב
Kehot’s noteתענית כו, ב.
117יום חתונתו
“The crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118וכרת להם ברית עמהם בדם
“Moshe took the blood and sprinkled it on the people, and said, ‘This is the blood of the covenant that Havayah has made with you.’” The covenant before Sinai is the “betrothal.”
Exodus 24:8שמות כ״ד:ח׳
וַיִּקַּח מֹשֶׁה אֶת־הַדָּם וַיִּזְרֹק עַל־הָעָם וַיֹּאמֶר הִנֵּה דַם־הַבְּרִית אֲשֶׁר כָּרַת ה׳ עִמָּכֶם עַל כׇּל־הַדְּבָרִים הָאֵלֶּה:
And Moses took the blood, and sprinkled it on the people, and said: ‘Behold the blood of the covenant, which the L-RD hath made with you in agreement with all these words.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, ח.
119כל אשר דבר ה׳ נעשה ונשמע
“And they said, ‘All that Havayah has spoken we will do and we will hear.’” Israel’s acceptance at the covenant.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120דברעו סגי ותקיף אתדבקו נפשותיהן בשעתא דאתנסיבו
At the close of the Idra Rabba, on the three companions who died there: “all the more so, with great and mighty desire their souls cleaved at the moment they were taken.” The text cites the passage as folio 146b; in the printed Zohar it is on 144b.
Zohar, Idra Rabba 51:354–52:362ספר הזהר, האדרא רבא נ״א:שנ״ד-נ״ב:שס״ב
121והי׳ אם שמוע . . ונתתי מטר ארצכם . . ונתתי עשב
The words here quote Deuteronomy 11:13; the passage is shown below.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג-טו.
122ונתתי מטר כו׳ ונתתי עשב
“And it shall be, if you will diligently listen … I will give the rain of your land in its season … and I will give grass in your field for your animals.” Moshe speaks, yet the words are in G-d’s first person.
Deuteronomy 11:13–15דברים י״א:י״ג-ט״ו
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם: וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ: וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul, that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil. And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ששכינה מדברת מתוך גרונו
There the same question is raised about “And I will give the rain”: the Holy One is the giver, and Moshe spoke so because the Shechinah spoke from his throat.
Kehot’s noteנסמן לעיל כז, ב.
124ורוח ה׳ הוא שדיבר
David’s last words: “The spirit of Havayah spoke through me, and His word is on my tongue.” The maamar uses the phrase for the Shechinah speaking through Moshe.
II Samuel 23:2שמואל ב כ״ג:ב׳
רוּחַ ה׳ דִּבֶּר־בִּי וּמִלָּתוֹ עַל־לְשׁוֹנִי:
The spirit of the L-RD spoke by me, And His word was upon my tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב כג, ב.
125לך אמור להם . . ואתה פה עמוד
The words here quote Deuteronomy 5:27; the passage is shown below.
Deuteronomy 5:27דברים ה׳:כ״ז
לֵךְ אֱמֹר לָהֶם שׁוּבוּ לָכֶם לְאׇהֳלֵיכֶם:
Go say to them: Return ye to your tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, כז-כח.
126לך אמור להם שובו לכם לאהליכם ואתה פה עמוד עמדי
After Sinai G-d tells Moshe to send the people back to their tents, “but you, stand here with Me.” The maamar sees in this Moshe’s constant self-nullification.
Deuteronomy 5:27–28דברים ה׳:כ״ז-כ״ח
לֵךְ אֱמֹר לָהֶם שׁוּבוּ לָכֶם לְאׇהֳלֵיכֶם: וְאַתָּה פֹּה עֲמֹד עִמָּדִי וַאֲדַבְּרָה אֵלֶיךָ אֵת כׇּל־הַמִּצְוָה וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר תְּלַמְּדֵם וְעָשׂוּ בָאָרֶץ אֲשֶׁר אָנֹכִי נֹתֵן לָהֶם לְרִשְׁתָּהּ:
Go say to them: Return ye to your tents. But as for thee, stand thou here by Me, and I will speak unto thee all the commandment, and the statutes, and the ordinances, which thou shalt teach them, that they may do them in the land which I give them to possess it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127Rabbi Yehoshua ben Levi: at each utterance the souls of Israel left them; and since they left at the first utterance, how did they receive the second? G-d brought down the dew of revival and revived them. This is the passage the Alter Rebbe cites (chapter 9 of Shabbos, 88b).
Shabbat 88bשבת פ״ח ב
Paragraph 10
128מתניתא מלכתא
Rav Pappa: rulings on a Mishnah or baraita were said by Rav Malkiya, and the mnemonic is “the Mishnah is a queen” (malkesa).
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Ketubot 61b:7–8כתובות ס״א ב:ז׳-ח׳
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָךְ: מַתְנִיתָא מַלְכְּתָא. מַאי בֵּינַיְיהוּ — אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר וְכוּ׳. הַיְינוּ תַּנָּא קַמָּא! אִיכָּא בֵּינַיְיהוּ דְּמִיטַּלְּלָא בְּגוּרְיָיתָא קִיטָנְיָיתָא וְנַדְרְשִׁיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. כתובות סא, ב.
129רוח ה׳ הוא שדיבר בו
“The spirit of Havayah spoke through me.” Here it is applied to the Sage through whom the King’s decrees are spoken.
II Samuel 23:2שמואל ב כ״ג:ב׳
רוּחַ ה׳ דִּבֶּר־בִּי וּמִלָּתוֹ עַל־לְשׁוֹנִי:
The spirit of the L-RD spoke by me, And His word was upon my tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.”
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
131בשעה שהקדימו
Rabbi Elazar: when Israel put “we will do” before “we will hear,” a heavenly voice asked who had revealed to them the secret the ministering angels use, citing “mighty in strength, who do His word, to hearken to the voice of His word.”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132גבורי כח עושי דברו ועי״ז אח״כ לשמוע בקול דברו
“Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” First they do, and then they hear.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וילך ראובן בימי קציר חטים וימצא דודאים בשדה…
“And Reuven went in the days of the wheat harvest, and found dudaim”
Beyond the wisdom of “man,” gained through the “wheat” of the Torah, there is a higher “animal”: self-nullification above reason, which a person must be trained in from youth and never leave, so that he is wise like a man yet drawn after G-d like an animal, “Man and animal You save, Havayah.”
The maamar in brief
Reuven found dudaim, which the Midrash identifies as herbage or barley, before the wheat, and his sons later chose the land across the Jordan, “a place for livestock”; the Midrash counts this against them. The Alter Rebbe explains that herbage and barley are food for an “animal,” the level of the angels and of the soul a person first receives, and that “Train a youth according to his way” means training in this self-nullification above reason. Reuven’s sons erred only in making it their fixed and primary place, for after feeding the animal one must eat the bread of the Torah. Wheat, the twenty-two letters of the Torah, makes a person “man,” with an inward grasp of the supernal Chochmah, while barley gives knowledge only of G-d’s existence. Yet there is a “great animal” above “man”: before the Infinite Light even Chochmah and Adam Kadmon are “animal.” The tzaddikim called “barley,” the six orders of the Mishnah with their exact measures, the omer and its counting, Moshiach as the “donkey,” and “Know from where (me’ayin) you came” all express this level.

Outline
	1The verses and their plain readingReuven found dudaim before the wheat, and his sons took the land across the Jordan first; on the plain reading this was a failing, “an inheritance hastily gotten.”¶1
	2“Train a youth”: the animal level and its placeHerbage and barley are food for the “animal,” the angels’ self-nullification above reason, in which a youth must be trained; Reuven’s sons erred only by making it primary and permanent, for one must then eat the bread of the Torah and keep the bittul even when “old.”¶2–3
	3Barley: the “great animal” above “man”The great tzaddikim are called “barley” because they are wise yet make themselves like an animal; the six orders of the Mishnah, the measures (shi’urim) of the Oral Torah, and the omer and its counting draw from this level.¶4–7
	4Wheat and barley: Torah and contemplationTorah study gives an inward grasp of the supernal Chochmah, the level of “man,” while contemplation grasps only G-d’s existence; yet before the Infinite Light even Chochmah and Adam Kadmon are “animal.”¶8–10
	5Man and animal: the waving, Moshiach and AyinSelf-nullification above intellect joined to wisdom is “man and animal,” waved together on Shavuos; Moshiach is the “donkey,” and “the advantage of man over the animal is ayin” is man’s root in Chochmah, which itself is only hevel.¶11–12
	6Hevel and the soul’s destinationEven Shabbos, the supernal Chochmah, is hevel; hevel is also the hei of Malchus, root of all the worlds and even of Adam Kadmon, and the filling of the Name Sag; the soul rooted in Ayin goes to a physical place, for the reward of the Resurrection is the revelation of the Infinite Light in this world, and it stands before Mi, Atika Kadisha.¶13–15


Key concepts
	animal (behemah)בהמה
	Serving G-d through self-nullification above reason, like an animal following its master. The angels and the souls of Beriah, Yetzirah and Asiyah are “animal,” and barley and herbage are its food.

	man (adam)אדם
	One who has acquired wisdom through the Torah, “wheat,” the twenty-two letters, and has the supernal Chochmah revealed within him; the souls of Atzilus.

	the great animal (behemah rabbah)בהמה רבה
	An “animal” level above “man”: people shrewd in knowledge who make themselves like an animal. The six orders of the Mishnah and King Moshiach are linked to it, and before the Infinite Light even Chochmah and Adam Kadmon are at this level.

	shi’ur hei (the measure of hei)שעור ה׳
	Se’orah, barley, read as two words: the exact measures that the Oral Torah sets for the mitzvos and the five Gevuros that give measure, rooted in the upper hei of the Name Havayah.

	self-nullification (bittul)ביטול
	Setting aside one’s self before G-d. Here it is the bittul above intellect that must be fixed in the soul from youth and kept even after one acquires wisdom.

	Ayinאין
	“Nothing,” read as Chochmah, the source from which man comes (“Know from where (me’ayin) you came”); yet before the Infinite Light even Chochmah is only hevel, breath.


Section 1 · ¶1
The verses and their plain reading
1וילך ראובן1 בימי2 קציר חטים3 וימצא דודאים4 בשדה (ע׳ [עיין] בסנהדרין צ״ט ב׳. וברבות ויצא ר״פ ע״ב).
“And Reuven went in the days of the wheat harvest, and found dudaim in the field” (see Sanhedrin 99b; and [Midrash] Rabbah, Vayetzei, at the beginning of chapter 72).
The discourse opens with the verse about Reuven, Leah’s eldest son, who went out at the time of the wheat harvest and brought home dudaim for his mother. The Talmud and the Midrash cited here discuss what dudaim were and note that Reuven took only from what was ownerless.


חנוך לנער ע״פ דרכו5 גם כי יזקין לא יסור ממנה. יותן את הארץ הזאת6 לעבדיך.
“Train a youth according to his way; even when he grows old he will not depart from it.” “Let this land be given to your servants.”
Two more verses are set beside it: “Train a youth according to his way,” and the request of the tribes of Reuven and Gad to receive the land east of the Jordan for their many flocks. The discourse will connect what Reuven found in the field with the land his descendants chose.


וע״ש הפי׳ כפשוטו במ״כ ובידי משה בשם פרש״י [פירש רש״י / פירוש רש״י]7 ונכון הוא ולפ״ז [ולפי זה] זהו גריעותא להם וכמ״ש ברבות ס״פ מטות שעליהם נאמר נחלה מבוהלת בראשונה89 כו׳.
And see there the explanation according to its plain meaning in the Matnos Kehunah, and in the Yedei Moshe in the name of Rashi’s commentary, and it is correct. According to this, this is a shortcoming on their part, as is written in [Midrash] Rabbah at the end of Parshas Matos, that concerning them it was said, “An inheritance hastily gotten at the beginning,” etc.
On the plain meaning, as the commentaries on the Midrash explain, the verse mentions the wheat harvest to hint that Reuven took what came to hand before the wheat, and so his sons took the land across the Jordan, which came to them first, though the Land of Israel was better. On this reading their choice was a failing, and the Midrash applies to them “An inheritance hastily gotten at the beginning,” whose end “will not be blessed.”




Section 2 · ¶2–3
“Train a youth”: the animal level and its place
2וצ״ל דהפסוק חנוך לנער ע״פ דרכו הוא מעלה ושבח שראוי לעשות כן. גם בלא״ה [בלאו הכי] מבואר בסש״ב [בספר של בינונים]
And this needs to be understood, for the verse “Train a youth according to his way” is a merit and a praise: that it is fitting to do so. Moreover, even apart from this, there is explained in Sefer Shel Beinonim [Tanya],
The Alter Rebbe questions the plain reading: “Train a youth according to his way” is a praise, telling us what is proper to do, so the sons’ keeping to Reuven’s way should be no failing. He then adds a second question on the verse itself, raised in Tanya.


ח״ב [חלק ב׳]10 הקושיא בפסוק חנוך לנער דמדכתיב ע״פ דרכו משמע שאינה דרך האמת לאמתו וא״כ מאי מעליותא שגם כי יזקין לא יסור ממנה.
Part II, the difficulty in the verse “Train a youth”: since it is written “according to his way,” the implication is that it is not the way of the absolute truth; and if so, what virtue is there in “even when he grows old he will not depart from it”?
The second part of Tanya opens with this question: “according to his way” suggests a path suited to the youth rather than the path of full truth, so why praise his never leaving it when he is old? The rest of the discourse answers both questions together.


והענין כי הנה בפי׳ וימצא דודאים11 יש במדרש שני פירושים. א׳ שהן מין עשב וע׳ בהרמב״ן [בהרבי משה בן נחמן] בפי׳ התורה שם.12
The explanation is that, regarding the meaning of “and found dudaim,” there are two explanations in the Midrash. One, that they are a kind of herbage; and see the Ramban in his commentary on the Torah there.
To answer, the Alter Rebbe turns to the Midrash’s two views of what dudaim were. The first is that they were a kind of plant, “herbage” (esev); the Ramban discusses on the verse which plant it was.


הב׳ שהן שעורים.13 ועמ״ש בד״ה אסור לאדם שיטעום14 עד שיתן מאכל לבהמתו שנאמר ונתתי עשב כו׳ דבחי׳ עשב זהו מקור ההשפעה לבחי׳ המלאכים הנק׳ בהמה.
The second, that they are barley. And see what is written in the discourse beginning “A person is forbidden to taste [anything] until he gives food to his animal, as it is said, ‘And I will give herbage,’ etc.”: that the level of herbage is the source of the flow of influence to the level of the angels, which are called “animal.”
The second view is that they were barley. An earlier discourse in this parsha, on not eating before feeding one’s animal, explained that “herbage” stands for the flow of divine life to the angels, who are called “animal” (behemah).


(וע׳ בזח״א [בזהר חלק א] י״ח ב׳15 קנ״ו ב׳)16 ולכן נק׳ דודאים17 שהוא מלשון אתן את דודי לך18 בחי׳ אהבה שמזה נמשך ונולד בהם האהבה להיות בוערת כמראה הלפידים19 כו׳.
(And see the Zohar, Part I, 18b [and] 156b.) That is why they are called dudaim, which is from the expression “I will give my love (dodai) to you”: the level of love, for from this the love is drawn down and born in them, to be burning “like the appearance of torches,” etc.
The Zohar passages cited speak of “herbage for the service of man” as angels and of the dudaim that “gave fragrance.” The name dudaim is read as coming from dodai, “my love”: this nourishment awakens in the angels a love that burns “like the appearance of torches,” as Ezekiel describes the Chayos of the divine chariot.


וגם לפי הפי׳ שהם שעורים היינו ג״כ מאכל בהמה כו׳ רק שזהו בחי׳ גבוה יותר כמש״ש [כמה שכתוב שם].
And also according to the explanation that they are barley, this too is food for an animal, etc., only that this is a higher level, as is written there.
On the second view too, barley is food for an animal, so the dudaim still belong to the “animal” level. Barley is only a higher grade of that level than herbage, as the earlier discourse explains.


ולכן נק׳ בחי׳ זו חנוך לנער משום דכד איתיליד יהבין ליה נפשא מסטרא דבעירא דכיא כו׳ כנ״ל (בד״ה וספרתם לכם הנ״ל)20
That is why this level is called “Train a youth”: because “when he is born, they give him a soul from the side of a pure animal,” etc., as mentioned above (in the discourse beginning “And you shall count for yourselves,” mentioned above).
This animal level is called “Train a youth” because, as the Aramaic teaching quoted here says, a person at birth is given a soul “from the side of a pure animal.” The training of a youth therefore begins at that level, “according to his way.”


ע״כ המזון לבחי׳ זו הוא מבחי׳ שעורה שעור21 ה׳ או מבחי׳ עשב וכמ״ש ועשב לעבודת האדם2223 ע״כ גם בניו תפסו בעבר הירדן שהוא מקום מקנה24 ע״ד ונתתי עשב בשדך לבהמתך שנתבאר למעלה ובת״א [ובתורה אור] בד״ה ואלה המשפטים.25
Therefore the nourishment for this level is from the level of se’orah (barley), shi’ur hei (the measure of hei), or from the level of herbage, as it is written, “and herbage for the service of man.” Therefore his sons, too, took hold [of land] across the Jordan, which is “a place for livestock,” in the manner of “I will give herbage in your field for your animals,” which was explained above, and in Torah Ohr in the discourse beginning “And these are the ordinances.”
The food that suits this level is barley, se’orah, read as two words, shi’ur hei, “the measure of hei,” or herbage, which Psalms calls “for the service of man.” Reuven’s sons, rooted in this level, chose the land east of the Jordan, “a place for livestock,” in keeping with “I will give herbage in your field for your animals.”


ומה דמשמע שלא נכון עשו בזה (ועיין ביהושע סימן כ״ב י״ט) זהו משום שעשו את הטפל עיקר.26
And as for what is implied, that they did not act properly in this (and see Joshua, chapter 22, [verse] 19), this is because they made the secondary into the primary.
Where Scripture implies they acted wrongly (in Joshua their land is spoken of as possibly impure, unlike the land where the Mishkan stood), the fault was not the level itself. They made the secondary thing primary, as the Midrash says of them: they cherished their property more than human lives.


והרי אף שאסור לאדם שיטעום כלום עד שיתן מאכל לבהמתו27 מ״מ אח״כ צ״ל ואכלת ושבעת28 והיינו לכו לחמו בלחמי29 ועוד
For although a person is forbidden to taste anything until he gives food to his animal, nevertheless afterwards there must be “and you shall eat and be satisfied,” which is “Come, eat of my bread.” Moreover,
Feeding the animal first is right, as the law that one may not taste anything before feeding one’s animal shows; but afterwards a person must eat himself, “and you shall eat and be satisfied,” the bread of the Torah, “Come, eat of my bread.” The animal level comes first, but it is not the goal.


כי א״י [ארץ ישראל] דוקא היא ארץ חטה ושעורה3031 כו׳ ג״כ והם בחרו לקבע גמור בחי׳ זו דמקום מקנה.
the Land of Israel specifically is “a land of wheat and barley,” etc., as well; yet they chose to settle completely and permanently in this level of “a place for livestock.”
The Land of Israel has both, “a land of wheat and barley,” so the level of barley was available there too, together with the wheat. Their error was to settle permanently in the level of “a place for livestock” alone.


וזהו ענין אי לך ארץ שמלכך נער32 ופי׳ בזח״א [בזהר חלק א] ס״פ לך לך (דצ״ה ע״ב) שהוא בחי׳ מט״ט [מטטרון]33
This is the meaning of “Woe to you, O land, whose king is a youth,” which is explained in the Zohar, Part I, at the end of Parshas Lech Lecha (folio 95b), as the level of Metatron,
The Zohar explains the “youth” of this verse as the angelic Prince of the World, of whom it says the verse “I was a youth, and I have also grown old” was spoken; the Alter Rebbe calls this the level of Metatron. A land whose “king is a youth” receives its life through this angel.


נער הייתי גם זקנתי34 שמשם מקור ושרש השפעה הנ״ל אשריך ארץ35 כו׳ היא ארץ חטה ושעורה כו׳ אשר עיני ה׳ אלקיך בה כו׳.
“I was a youth, and I have also grown old,” for from there is the source and root of the flow of influence mentioned above. “Happy are you, O land,” etc., is “a land of wheat and barley,” etc., “upon which are the eyes of Havayah your G-d,” etc.
Metatron is the source and root of the flow to the “animal” level described above. By contrast, the Zohar reads “Happy are you, O land” as the supernal land whose King is the Holy One, blessed be He, of which it is written that “the eyes of Havayah your G-d” are upon it. The Alter Rebbe applies this to the Land of Israel, “a land of wheat and barley.”


אך מ״מ ג״ז [גם זה] אמת שצ״ל חנוך לנער ע״פ דרכו וגם כי יזקין לא יסור ממנה.
Nevertheless, this too is true: that there must be “Train a youth according to his way,” and also “even when he grows old he will not depart from it.”
Still, both halves of the verse hold true: a person must first be trained at the level suited to a youth, and that training must stay with him in old age. The Alter Rebbe now explains what growing “old” means here.


פי׳ כי יזקין ויהיה בבחי׳ אדם כי זקן היינו שקנה חכמה36 והיינו ע״י חטה דוקא כ״ב אתוון דאורייתא3738 וכמ״ש בענין והדרת פני זקן39.40
That is: when he grows old and comes to be at the level of “man” — for an “elder” is one who has acquired wisdom, and this is through wheat specifically, the twenty-two letters of the Torah, as is explained on the subject of “And you shall honor the face of an elder” —
Growing “old” means reaching the level of “man,” for the Talmud teaches that an “elder” (zaken) is one who has acquired wisdom. That wisdom comes through “wheat,” chitah, whose letters add up to twenty-two, the number of the letters of the Torah.


אעפ״כ [אף על פי כן] לא יסור ממנה מענין בחי׳ דודאים שעורה מאכל בהמה היינו משום שצ״ל בבחי׳ בהמה שלמעלה מבחי׳ אדם לבד דהיינו מ״ש אדם ובהמה תושיע.414243
even so, he “will not depart from it,” from the matter of the level of dudaim, barley, food for an animal. That is because he must be at the level of “animal” that is above the level of “man” alone, which is what is written, “Man and animal You save.”
Even then he must not leave the “animal” level of the dudaim and barley, because there is a level of “animal” higher than “man” alone. This is “Man and animal You save”: a person should be both, wise like a man and self-nullified like an animal, as the discourse goes on to explain.




3והוא להיות נמשך אחריו ית׳ כבהמה למעלה מהטעם והדעת והיינו ע״י חנוך לנער44 שנתחנך להיות מתחלה בבחי׳ הביטול דבהמה
That is, to be drawn after Him, may He be blessed, like an animal, above reason and knowledge. This comes through “Train a youth”: that he was trained to be, from the outset, at the level of the self-nullification (bittul) of an “animal,”
The “animal” level means following G-d the way an animal follows its master, without first asking for reasons. It is acquired through “Train a youth”: being trained from the very start in the self-nullification of the “animal.”


שהם המלאכים פני אריה פני שור45 והאופנים וחיות46 ברעש גדול והיינו ע״י שעור ה׳ כו׳
which are the angels, “the face of a lion,” “the face of an ox,” and “the Ofanim and Chayos with a great noise”; and this is through shi’ur hei, etc.,
That “animal” is the angels: the Chayos of Ezekiel’s chariot, with the faces of a lion and an ox, and the Ofanim and Chayos who rise “with a great noise,” as the morning blessing before the Shema says. This self-nullification comes through shi’ur hei, the “barley” described above.


כנ״ל, ועי״ז יוקבע הביטול בנפשו, שגם כי יזקין להיות קנה חכמה לכו לחמו בלחמי47 לא יסור מהיות בבחי׳ בהמה ג״כ בבחי׳ הביטול שלמעלה מהשכל כו׳:
as mentioned above. Through this the self-nullification will be fixed in his soul, so that even “when he grows old,” to be one who has acquired wisdom, “Come, eat of my bread,” he “will not depart” from being at the level of “animal” as well, at the level of the self-nullification that is above intellect, etc.
Trained this way from youth, the bittul becomes fixed in his soul. So even when he grows “old,” having acquired the wisdom of the Torah, the bread of “Come, eat of my bread,” he keeps the bittul that is above intellect.




Section 3 · ¶4–7
Barley: the “great animal” above “man”
4ב וביאור הדבר הנה כתיב ברות (סי׳ ג׳ ט״ו) ויאמר כו׳ וימד שש שעורים48 ופי׳ בגמרא (סנהדרין דצ״ג ע״א) ששה צדיקים49 כו׳ וכ״ה ברבות ברות על פסוק זה.
2. The explanation of the matter: it is written in Ruth (chapter 3, [verse] 15), “And he said,” etc., “and he measured six [measures of] barley”; and the Gemara explains (Sanhedrin, folio 93a): six righteous men, etc.; and so it is in [Midrash] Rabbah on Ruth, on this verse.
Section two begins with a further source for righteous people being called “barley.” Boaz measured six barleys into Ruth’s shawl, and the Talmud and the Midrash read the six as six righteous descendants who would come from her.


ולכאורה אינו מובן איך הצדיקים הגדולים ההם נקראו בשם שעורים50 וע׳ בחולין (פג״ה [פרק גיד הנשה] דצ״ב סע״א [סוף עמוד א]) איתא ג״כ עד״ז ומהרש״א [ומהרש״א] שם בח״א [בחלק א׳] נדחק ליישב.
On the face of it, it is not understood how those great righteous men are called by the name “barley.” And see Chullin (chapter Gid HaNasheh, folio 92a, at the end of side a): it is stated there along these lines too, and the Maharsha there, in the Chiddushei Aggados, strains to resolve [it].
This raises a question: why should such great tzaddikim be compared to barley, the food of animals? The Talmud in Chullin calls righteous people “barley” in the same way, and the Maharsha there gives only a strained answer.


אבל הנראה לומר כי עם היות שבחי׳ חטה שהוא מאכל אדם גבהה הרבה מבחי׳ שעורים מאכל בהמה.
But what seems right to say is this: although the level of wheat, which is food for man, is much higher than the level of barley, food for an animal,
The Alter Rebbe’s answer begins by granting the plain hierarchy. Wheat, the food of man, is far higher than barley, the food of animals.


שבחי׳ אדם זהו נשמות דאצי׳ ובחי׳ בהמה היינו נשמות דבי״ע וכמ״ש בד״ה ואלה המשפטים. אך יש עוד בחי׳ בהמה שגבוה מבחי׳ אדם
for the level of “man” is the souls of the World of Atzilus (Emanation), and the level of “animal” is the souls of the Worlds of Beriah, Yetzirah and Asiyah, as is explained in the discourse beginning “And these are the ordinances,” nevertheless there is another level of “animal” that is higher than the level of “man”:
In general “man” is the souls of Atzilus, the world still one with G-d, and “animal” is the souls of the lower worlds of Beriah, Yetzirah and Asiyah. Yet there is another “animal” level that stands higher than “man.”


דהיינו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דחולין (דף ה׳ ע״ב) ע״פ אדם ובהמה תושיע51 הוי׳ אלו בני אדם הערומים בדעת כאדם (הראשון) ומשימים א״ע [את עצמו] כבהמה (דכאי רוח).5253
namely, what our Sages, of blessed memory, said in the first chapter of Chullin (folio 5b) on the verse “Man and animal You save, Havayah”: “These are people who are shrewd in knowledge like Adam (the first [man]) and make themselves like an animal (crushed in spirit).”
The Talmud says “man and animal” in the verse refers to people who are shrewd in knowledge like Adam and yet make themselves like an animal, crushed in spirit. The words in parentheses are Rashi’s, there.


ולכן נקראו אלו בשם שעורים שהוא מאכל בהמה כו׳. וזהו בחי׳ בהמה רבה שלמעלה מבחי׳ אדם כמ״ש בפ׳ עקב בד״ה ויאכילך את המן יעו״ש [יעויין שם].
That is why these are called by the name “barley,” which is food for an animal, etc. This is the level of the “great animal” (behemah rabbah) that is above the level of “man,” as is explained in Parshas Eikev, in the discourse beginning “And He fed you the manna”; see there.
Such people are called “barley,” animal food, because they make themselves like animals. This is the “great animal” (behemah rabbah), a level above “man,” which the Alter Rebbe explains in a discourse in Parshas Eikev.


ובזח״ג [ובזהר חלק ג] פ׳ אמור (דצ״ח ע״ב) פי׳ שש שעורים הם שיתא סדרי משנה54 והיינו שזהו מאכל בהמה.
And in the Zohar, Part III, Parshas Emor (folio 98b), it explains that “six [measures of] barley” are the six orders of the Mishnah; that is, this is food for an animal.
The Zohar reads Boaz’s six barleys as the six orders of the Mishnah, the Oral Torah, which it calls “food of animals.” So the Mishnah is the barley that feeds this level.


ר״ל [רוצה לומר] שעי״ז יבוא לבחי׳ ומדרגה הנ״ל דאדם ובהמה תושיע הוי׳ שמשימים א״ע [את עצמו] כבהמה וע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] ברבות
That is to say, through this one will come to the level and rank mentioned above, of “Man and animal You save, Havayah”: those who make themselves like an animal. This is along the lines of what our Sages, of blessed memory, said in [Midrash] Rabbah,
Through study of the Mishnah one comes to the level of “Man and animal You save, Havayah,” making oneself like an animal. The Midrash expresses the same idea.


פ׳ אמור פכ״ז כאדם אנחנו כבהמה תושיענו לפי שאנו נמשכים אחריך כבהמה55 כו׳ ועמ״ש בד״ה והניף הכהן אותם56 על לחם הבכורים.57
Parshas Emor, chapter 27: “Like man are we; like an animal save us, for we are drawn after You like an animal,” etc. And see what is written in the discourse beginning “And the kohen shall wave them upon the bread of the first fruits.”
There Israel says to G-d, “We are like man; save us like an animal, for we are drawn after You like an animal.” The Alter Rebbe refers to his discourse on the waving of the two loaves on Shavuos for more on this.


אך שייכות ש״סמשנה לשעורים י״ל [יש לומר] כי הוא ל׳ [לשון] שעורים שתשבע״פ [שתורה שבעל פה] היא מגבלת השיעור והמדה לכל המצות שיהיו התפילין כך וכך דוקא וכן הסוכה וכמ״ש מזה בד״ה בשעה שהקדימו58 ישראל נעשה.5960616263
But as for the connection of the six orders of the Mishnah to barley (se’orim), it can be said that it is the term shi’urim (measures), for the Oral Torah sets the bounds of the measure and the size for all the mitzvos: that the tefillin must be such-and-such precisely, and likewise the sukkah; as is explained about this in the discourse beginning “When Israel put ‘we will do’ first.”
Why the Mishnah should be “barley” in particular: se’orim (barley) is the same word as shi’urim (measures), for the Oral Torah gives the exact measures of every mitzvah, how the tefillin and the sukkah must be. The Alter Rebbe refers to his discourse on Israel’s saying “we will do” first.




5וזהו ג״כ מבחי׳ שעור ה׳ ה״ג [חמש גבורות] שהם נותנים המדה כו׳. וגם ה׳ שעור ה׳ הנמשך מבחי׳ ה׳ עילאה דשם הוי׳ שהיא בחי׳ גבוה מאד כמ״ש בד״ה לך לך64 מארצך.
This too is from the level of shi’ur hei, the five Gevuros, which give the measure, etc. And also, the hei of shi’ur hei is the one drawn from the level of the upper hei of the Name Havayah, which is a very high level, as is explained in the discourse beginning “Go forth from your land.”
Besides the measures of the Oral Torah, se’orah read as shi’ur hei, “the measure of hei,” whose value is five, points to the five Gevuros, the powers of restraint that give everything its measure. Its hei also comes from the upper hei of the Name Havayah, the first hei, a very lofty level, as the Alter Rebbe explains at the start of Parshas Lech Lecha in Torah Ohr.


וגם י״ל [יש לומר] שעורים בשי״ן שמאלית מלשון וסביביו נשערה מאד6566 שפי׳ רז״ל [רבותינו זכרונם לברכה] ס״פ בתרא דיבמות67 לשון חוט השערה.
It may also be said that se’orim, with the left shin (sin), is from the expression “and round about Him it storms (nis’arah) exceedingly,” which our Sages, of blessed memory, explained at the end of the last chapter of Yevamos as an expression of “a strand of hair” (chut hasa’arah).
A further reading: se’orim is spelled with a sin, like nis’arah in “round about Him it storms exceedingly,” which the Talmud reads as sa’arah, a hair: G-d is exacting with those near Him to a hair’s breadth. Barley thus also suggests the hair-fine exactness of the laws.




6והיינו כי הלכות תשבע״פ [תורה שבעל פה] נק׳ קווצותיו תלתלים68 כו׳ וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] ספ״ק [סוף פרק קמא] דחגיגה69 כהררים התלויים בשערה70 כו׳ ועמ״ש בד״ה האזינו השמים71 בפי׳ כשעירים עלי דשא.72
That is, the laws of the Oral Torah are called “His locks are curled (taltalim),” etc., as our Sages, of blessed memory, said at the end of the first chapter of Chagigah: “like mountains suspended by a hair (sa’arah),” etc. And see what is written in the discourse beginning “Listen, O heavens,” on the meaning of “like fine rains (se’irim) upon the grass.”
The laws of the Oral Torah are compared to hairs: the Sages read “His locks are curled (taltalim)” as heaps upon heaps of laws, and say that some laws are “like mountains suspended by a hair,” having little Scripture and many laws. The discourse on “Listen, O heavens” explains se’irim, “fine rains,” as rain as thin as hairs, standing for the Mishnah’s many particular laws.


וכ״ז [וכל זה] נמשך ע״י והניף את העומר73 כו׳ כי המלאכים אף שהם מקבלים ג״כ מבחי׳ שעורה שעור ה׳ עכ״ז [עם כל זה] נקראו עומדים שעומדים ברום עולם במדרגה א׳
And all this is drawn down through “And he shall wave the omer,” etc. For the angels, although they too receive from the level of se’orah, shi’ur hei, are nevertheless called “standing ones,” for they stand in the heights of the world on one level;
All this is drawn down through the waving of the omer, the barley offering. The angels also receive from the level of barley, but they are called “standing ones,” for they stay fixed on one level.


אבל נש״י [נשמות ישראל] שהם בגוף ומבררים נה״ב [נפש הבהמית] באתכפיא נעשו בבחי׳ מהלכים בעילוי אחר עילוי וזהו והניף את העומר כו׳.
but the souls of Israel, who are in a body and refine the animal soul through subjugation (iskafya), come to be at the level of “those who go,” in ascent after ascent. This is “And he shall wave the omer,” etc.
The souls of Israel, in bodies, refine the animal soul by subduing it (iskafya), and so they are “those who go,” rising from level to level. The waving of the omer, a lifting up, expresses this ascent.




7והעלאה זו בבחי׳ בהמה רבה שלמעלה מבחי׳ אדם כנ״ל ומשם ממשיכים המשכה עליונה דשש שעורים ש״ס [ששה סדרי משנה] משנה ששרשם נמשך מבחי׳ ושער רישיה כעמר נקא74 כו׳ שהוא ג״כ ענין עמר.
And this elevation is into the level of the “great animal” that is above the level of “man,” as mentioned above. From there they draw down a supernal flow of the “six [measures of] barley,” the six orders of the Mishnah, whose root is drawn from the level of “and the hair of His head was like clean wool (amar),” etc., which is also the concept of omer,
The ascent of the omer reaches the “great animal” above “man,” and from there flows down the “six barleys,” the six orders of the Mishnah. Their root is the hair of the Ancient of Days in Daniel’s vision, “like clean wool,” amar, a word spelled like omer.


כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בשלח ע״פ עמר לגלגלת.75 וזהו ענין וספרתם לכם כו׳ חמשים יום7677 להמשיך מבחי׳ שער החמשים בבחי׳ עמר שעורים כו׳:
as is written in the Likkutei Torah of the Arizal, Parshas Beshalach, on the verse “an omer for each head (gulgoles).” This is the meaning of “And you shall count for yourselves,” etc., “fifty days”: to draw down from the level of the fiftieth gate (sha’ar) into the level of the omer of barley, etc.
The Arizal’s Likkutei Torah explains this on “an omer for each head (gulgoles),” the measure of the manna. Counting the fifty days of the omer draws down from the “fiftieth gate,” the highest of the fifty gates of understanding, into the omer of barley.




Section 4 · ¶8–10
Wheat and barley: Torah and contemplation
8ג והנה בענין חטה שהיא מאכל אדם כ״ב אתוון דאורייתא יש לפרש ע״פ מ״ש לקמן בפ׳ ואתחנן בד״ה ואהבת את.78
3. Now, the matter of wheat, which is food for man, the twenty-two letters of the Torah, can be explained according to what is written below, in Parshas Va’eschanan, in the discourse beginning “And you shall love”:
Section three turns to wheat, the food of “man,” which is the twenty-two letters of the Torah. The Alter Rebbe draws on his discourse in Parshas Va’eschanan on “And you shall love.”


איך ע״י עסק התורה ממשיכים אור א״ס ב״ה שיתגלה אלינו בבחי׳ אור פנימי כו׳ ע״ש וע״כ עי״ז נקרא אדם. שיש בו בחינת חכמה עילאה ממש.
how through occupation with the Torah one draws down the Infinite Light (Or Ein Sof), blessed be He, so that it is revealed to us as an inner light, etc.; see there. Therefore, through this one is called “man,” for there is in him the level of the supernal Chochmah (wisdom) itself.
That discourse explains that through Torah study a person draws down the Infinite Light so that it is revealed to him as an inner light, within his own grasp. Because the supernal Chochmah itself is then in him, he is called “man.”




9ועמ״ש בד״ה והדרת פני זקן.7980 משא״כ ע״י שעורה שעור ה׳ מה שמתבונן איך הוא ית׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע כו׳
And see what is written in the discourse beginning “And you shall honor the face of an elder.” Whereas through se’orah, shi’ur hei, which is one’s contemplating how He, may He be blessed, is the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), etc.,
The discourse on “And you shall honor the face of an elder” explains how the Torah held in the mind makes G-d dwell within a person. Barley, by contrast, is contemplation of how G-d fills all worlds and encompasses all worlds: a knowledge of G-d through His relation to the worlds.


מ״מ אינו משיג כלל מהותו ית׳ וגם לא מהות חכמה עילאה רק מציאותו ולא מהותו כמ״ש בד״ה ולא תשבית מלח.8182
nevertheless, one does not grasp His essence, may He be blessed, at all, nor even the essence of the supernal Chochmah (wisdom), but only His existence and not His essence, as is explained in the discourse beginning “And you shall not omit the salt.”
Such contemplation does not grasp G-d’s essence at all, nor even the essence of the supernal Chochmah, only the fact that He exists. The Alter Rebbe refers to his discourse on “And you shall not omit the salt,” which shows that even the soul’s intellect is only a vessel for its essence.




10וע״כ נק׳ בהמה עדיין. שנים עשר בקר והים עליהם83 כו׳ בבחי׳ מקיף בד״ה מי מנה.8485
Therefore it is still called “animal.” “Twelve oxen, and the sea upon them,” etc., at the level of the encompassing (makif), [as is explained] in the discourse beginning “Who has counted.”
Because it grasps only existence and not essence, this level is still called “animal.” The great basin of Shlomo’s Temple, the “sea,” stood upon twelve oxen: the oxen, “animals,” below, and the sea above them as an encompassing light (makif), as the discourse on “Who has counted” explains.


ועפ״ז [ועל פי זה] יובן ענין בהמה רבה שלמעלה מבחי׳ אדם כי לגבי אור א״ס ב״ה ממש גם חכמה עילאה
According to this, the concept of the “great animal” that is above the level of “man” will be understood: for relative to the Infinite Light (Or Ein Sof) itself, blessed be He, even the supernal Chochmah (wisdom),
This also explains how an “animal” can be higher than “man.” Measured against the Infinite Light itself, even the supernal Chochmah, the level of “man,” has no advantage.


שהיא בחי׳ אדם כעשייה גשמיות נחשבת וכמ״ש לקמן בפי׳ ומותר האדם מן הבהמה אין86 ואפילו אדם קדמון
which is the level of “man,” is considered like physical action, as is explained below on the meaning of “and the advantage of man over the animal is ayin (nothing).” And even Adam Kadmon,
Before the Infinite Light, the supernal Chochmah is like physical action, as the discourse explains below on “the advantage of man over the animal is ayin.” The Alter Rebbe then goes higher still, to Adam Kadmon, the first and highest configuration of divine light.


שהוא כתר דכללות נק׳ אדם דבריאה שהוא בחי׳ בהמה כו׳ ונק׳ ג״כ בחי׳ אריה כו׳ ועמ״ש מזה בד״ה ואכלתם אכול.8788
which is the Keser of [the worlds] as a whole (klalus), is called “the Adam of Beriah (Creation),” which is the level of “animal,” etc.; and it is also called the level of “lion,” etc. And see what is written about this in the discourse beginning “And you shall eat, eating.”
Adam Kadmon, the Keser of all the worlds together, is called “the Adam of Beriah”; since the souls of Beriah are “animal,” as explained above, even Adam Kadmon is at the level of “animal” relative to the Infinite One. It is also called “lion,” and the Alter Rebbe refers for more to his discourse on “And you shall eat, eating.”




Section 5 · ¶11–12
Man and animal: the waving, Moshiach and Ayin
11וזהו ענין אדם ובהמה והוא למטה בעבודת ה׳ בחי׳ הביטול שלמעלה מהשכל כמו בהמה כו׳
This is the meaning of “man and animal.” Below, in the service of G-d, it is the level of the self-nullification (bittul) that is above intellect, like an animal, etc.,
In a person’s service of G-d, “man and animal” means the self-nullification that is above intellect, like an animal’s, joined to the wisdom of “man.” This is the “animal” that stands above “man.”


בד״ה והניף הכהן89 אותם90 בענין כשב שהשי״ן קודם לבי״ת כו׳ ע״ש. וזהו שהיו מניפין שתי הלחם ע״ג [על גבי] שני הכבשים להיות בבחי׳ אדם ובהמה תושיע91 הוי׳.
[as is explained] in the discourse beginning “And the kohen shall wave them,” on the subject of keshev (lamb), in which the shin comes before the beis, etc.; see there. This is why they would wave the two loaves on top of the two lambs (kevasim): to be at the level of “Man and animal You save, Havayah.”
The discourse on “And the kohen shall wave them” explains the two words for lamb: keves, with the beis before the shin, and keshev, with the shin before the beis. On Shavuos the two loaves of wheat, “man,” were waved upon the two lambs, “animal,” to be at the level of “Man and animal You save, Havayah.”




12ועד״ז יובן מאמר הרבות ר״פ וישלח ע״פ ויהי לי שור וחמור.92 חמור זה מלך המשיח93 כו׳
Along these lines will be understood the statement of [Midrash] Rabbah at the beginning of Parshas Vayishlach on the verse “And I have an ox and a donkey”: “Donkey: this is King Moshiach,” etc.
The same idea explains the Midrash on Yaakov’s message to Esav, “I have an ox and a donkey”: the donkey is King Moshiach. The Midrash bases this on the verse that Moshiach comes “humble and riding on a donkey.”


כי הוא בחי׳ בהמה רבה שלמעלה מבחי׳ אדם וכענין הנ״ל בפי׳ א״ק [אדם קדמון] שנק׳ אדם דבריאה כו׳.
For he is the level of the “great animal” that is above the level of “man,” as in the matter mentioned above in the explanation of Adam Kadmon, which is called “the Adam of Beriah (Creation),” etc.
Moshiach is the “great animal” above “man,” just as Adam Kadmon, the highest level, is called “the Adam of Beriah,” the level of “animal.” His level is the self-nullification of the “animal” that stands above the wisdom of “man.”


וזהו ג״כ ענין יששכר חמור גרם9495 כו׳ ובגמרא רפ״ה דשבת96 ניגרא דחמרא שערי97 כו׳ היינו כנ״ל. וזהו דע מאין באת.9899
This is also the meaning of “Yissachar is a strong-boned donkey,” etc.; and in the Gemara, at the beginning of the fifth chapter of Shabbos, “the stride of a donkey is barley,” etc. This is as mentioned above. And this is “Know from where (me’ayin) you came.”
So too Yissachar, the tribe of Torah scholars, is called “a strong-boned donkey,” and the Talmud says that a donkey’s stride comes from barley: the “animal” and its barley again stand for the higher self-nullification. The Mishnah “Know from where (me’ayin) you came” is then read as “Know that you came from Ayin.”


כי ומותר האדם מן הבהמה אין100101 (בקהלת סי׳ ג׳ י״ט) ועיין מזה בתד״א [בתנא דבי אליהו] ח״ב [חלק ב׳] פכ״ד מה שהקשה ע״ז ועיין בקהלת רבה והבחיי פ׳ בראשית ע״פ ויפח באפיו102 פי׳ כי אין הוא חכמה כמ״ש והחכמה מאין תמצא.103
For “and the advantage of man over the animal is ayin” (in Koheles, chapter 3, [verse] 19). And see about this in Tanna DeBei Eliyahu, Part II, chapter 24, the difficulty it raises about this; and see Koheles Rabbah, and [Rabbeinu] Bachya on Parshas Bereishis, on the verse “And He blew into his nostrils.” The meaning is that ayin is Chochmah (wisdom), as it is written, “And wisdom, from where (me’ayin) shall it be found?”
Koheles says “the advantage of man over the animal is ayin,” plainly “nothing,” but it is read as Ayin, which is Chochmah, as Job’s “And wisdom, from where (me’ayin) shall it be found?” is read: wisdom comes from ayin. Man’s advantage is his root in Chochmah; the Alter Rebbe also points to the question Tanna DeBei Eliyahu raises on the verse, and to Koheles Rabbah and Rabbeinu Bachya.


וזהו מותר האדם כו׳ אך מ״ש כי הכל הבל היינו כי גם חכמה עילאה נק׳ הבל הארה בעלמא וכענין בראשית שהיא חכמה נמי מאמר הוא104 בחי׳ הבל לבד.105
This is “the advantage of man,” etc. But as for what is written, “for all is hevel,” this is because even the supernal Chochmah is called hevel (breath), a mere radiance; and as in the matter of “Bereishis,” which is Chochmah, “is also a saying”: the level of hevel alone.
This is the “advantage of man.” Yet the verse ends “for all is hevel,” breath: even the supernal Chochmah is only hevel, a mere glimmer before G-d, just as “Bereishis,” which stands for Chochmah, is counted among the sayings of Creation, and speech is breath.




Section 6 · ¶13–15
Hevel and the soul’s destination
13וכמ״ש ברבות בקהלת בתחלתו ששלמה אמר שבעה הבלים נגד שבעת ימי בראשית106 הרי שאף יום השבת נק׳ הבל ושבת הוא חכמה עילאה
As is written in [Midrash] Rabbah on Koheles, at its beginning: that Shlomo said seven hevels, corresponding to the seven days of Creation. Thus even the day of Shabbos is called hevel, and Shabbos is the supernal Chochmah (wisdom).
The Midrash on Koheles says the seven times “hevel” appears in its opening verse correspond to the seven days of Creation, so even Shabbos, the seventh, is hevel. Shabbos stands for the supernal Chochmah, so even Chochmah is called hevel.


והיינו לפי שיש בחי׳ שבת בשבתו שגם יום השבת דעכשיו נחשב כחול לגבי יום שכולו שבת כמ״ש במ״א לכן נק׳ הבל.
That is because there is the level of “Shabbos in its Shabbos,” for even the day of Shabbos of the present time is considered like a weekday relative to “the day that is entirely Shabbos,” as is explained elsewhere; therefore it is called hevel.
The reason is that there is a higher Shabbos within Shabbos: compared with the future “day that is entirely Shabbos,” even the Shabbos of today is like a weekday. Relative to that, it is hevel.


גם י״ל [יש לומר] פי׳ הבל ע״ד מ״ש במדרש תלים (רס״י [ריש סימן] ס״ב) בענין בה״א [בית הלל אומרים] בראם מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון107 כך בלא עמל כו׳
It may also be said that the meaning of hevel is along the lines of what is written in Midrash Tehillim (at the beginning of section 62) on the matter of “With hei He created them”: just as the hei, when a person brings it out of his mouth, has neither movement of the lips nor working of the tongue, so without toil, etc.
Hevel can also be understood through the Midrash on “with hei He created them”: the letter hei is sounded with breath alone, with no movement of lips or tongue, and so G-d created this world without toil. Hevel, breath, is the hei.


וזהו הבל היינו אות ה׳ אתא קלילא108 כו׳. והיינו ששרש כל העולמות מבחי׳ מל׳ הנק׳ ה׳ וכן גם א״ק [אדם קדמון] שרשו ממל׳ דא״ס.
And this is hevel: that is, the letter hei, “a light letter,” etc. That is, the root of all the worlds is from the level of Malchus (sovereignty), which is called hei; and likewise Adam Kadmon too has its root in the Malchus of the Infinite One (Ein Sof).
The hei, “a light letter,” as the Aramaic hymn Akdamus calls it, stands for Malchus, the root of all the worlds. Even Adam Kadmon has its root in the Malchus of the Infinite One.


גם הבל מילוי שם ס״ג [שם ס״ג]109 והנה שרש עולם התהו מיו״ד אחרונה דמילוי ס״ ג כו׳.
Also, hevel is the filling (milui) of the Name Sag. Now, the root of the World of Tohu is from the final yud of the filling of Sag, etc.
Hevel also equals thirty-seven, the added letters of the Name Sag when it is spelled out in full: the spelled-out Name is sixty-three, of which the four letters of the Name itself make twenty-six. The root of the World of Tohu, the world of chaos that came before the ordered worlds, is in the final yud of that spelling.




14ולאן אתה הולך.110111 אן נופל על מקום כמו אנה פניך מועדות.112 אנה אתם הולכים. והיינו כי עיקר הגמול בתח״ה [בתחיית המתים] שהוא בעוה״ז במקום גשמי.
“And to where (le’an) you are going.” An is said of a place, as in “Where (anah) are your faces set?” “Where (anah) are you going?” That is, the main reward is at the Resurrection of the Dead, which is in this world, in a physical place.
The Mishnah continues, “and to where (le’an) you are going”: the word an refers to a place, as in Ezekiel’s “Where are your faces set?” The place a person goes to is the reward at the Resurrection of the Dead, which will be in this world, in a physical place.


ולכאורה תמוה ששרשו מאין חכמה והולך לאן מקום גשמי. אלא כי זהו ע״י גילוי אור א״ס113 דקמי׳ [דקמיה] רוחניות וגשמיות שוין.
On the face of it, it is astonishing that its root is from ayin, Chochmah (wisdom), and it goes to an, a physical place. But this is through the revelation of the Infinite Light (Or Ein Sof), for before Him spirituality and physicality are equal.
It seems strange that a soul rooted in Ayin, Chochmah, should have its destination in a physical place. But the reward comes through the revelation of the Infinite Light itself, before which spiritual and physical are the same.


ע״כ יהיה הגילוי בגשמיות עוה״ז. דירה בתחתונים וזהו ולפני מי אתה עתיד114 כו׳ בחי׳ מי ברא אלה.115
Therefore the revelation will be in the physicality of this world: a dwelling place among the lower realms. And this is “and before Whom (mi) you are destined,” etc.: the level of “Who (mi) created these.”
Therefore the revelation will come in the physical world, making it a dwelling place for G-d among the lower realms. The Mishnah’s third phrase, “before Whom (mi) you are destined to give an accounting,” points to the level called Mi, “Who,” as in “Who created these.”


זהו בחי׳ גבוה כמ״ש מי יתן116 והיה לבבם זה מי יתן מציון117 ישועות ישראל כו׳
This is a lofty level, as it is written, “Who (mi) would grant that this heart of theirs be”; “Who (mi) would grant from Zion the salvations of Israel,” etc.;
This Mi, “Who,” is a lofty level. It appears in verses that begin with mi: “Who would grant that this heart of theirs be,” and “Who would grant from Zion the salvations of Israel.”


מי יתן טהור118 מטמא כו׳ מי שאמר והיה העולם כו׳ מי גילה לבני רז זה119 כו׳ והיינו בחי׳ ע״ק [עתיקא קדישא] כו׳:
“Who (mi) can bring forth the pure from the impure,” etc.; “He Who (mi) spoke and the world came to be,” etc.; “Who (mi) revealed this secret to My children,” etc. That is, the level of Atika Kadisha (the Holy Ancient One), etc.
The same Mi appears in “Who can bring forth the pure from the impure,” in “He Who spoke and the world came to be,” and in the heavenly voice at Sinai, “Who revealed this secret to My children,” when Israel put “we will do” first. All of these point to Atika Kadisha, the Holy Ancient One, the innermost level of Keser.




15סליק ספר ויקרא
The Book of Vayikra is concluded.
This line marks the end of the discourses on the Book of Vayikra in Likkutei Torah.



In one’s avodah
A person must train himself from the outset in self-nullification above reason, following G-d like an animal, so that it becomes fixed in his soul; and even after he acquires the wisdom of the Torah and becomes “man,” he must not depart from it. Yet the animal level must not become the main thing: after giving the animal its food, one must eat the bread of the Torah, “Come, eat of my bread.”
Questions for discussion
	Why does the Alter Rebbe say that Reuven’s sons erred not in choosing the “animal” level but in making the secondary primary?
	How can an “animal” be higher than “man,” and why is it the wise who are able to make themselves like an animal?
	What is the difference between knowing that G-d exists (barley) and the inward grasp of Chochmah that comes through Torah study (wheat)?
	Why are the laws of the Mishnah, with their exact measures, called “barley,” and how does the omer offering connect to them?
	How can a soul rooted in Ayin, Chochmah, find its reward in a physical place?

Sources and references
Notes
Paragraph 1
1וילך ראובן
The note sends the reader to Or HaTorah on Parshas Matos, where the Tzemach Tzedek treats the same theme, the dudaim and the choice of Reuven’s sons; the notes below quote that passage on the next page.
Kehot’s noteראה אוה״ת פ׳ מטות ס״ע א׳ שמ. וחלק מהמאמר נמצא גם בסה״מ תרל״ג-א ע׳ לו.
2וילך ראובן בימי
“And Reuven went in the days of the wheat harvest, and found dudaim in the field, and brought them to Leah his mother.” This verse is the opening of the discourse.
Genesis 30:14בראשית ל׳:י״ד
וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר־חִטִּים וַיִּמְצָא דוּדָאִים בַּשָּׂדֶה וַיָּבֵא אֹתָם אֶל־לֵאָה אִמּוֹ וַתֹּאמֶר רָחֵל אֶל־לֵאָה תְּנִי־נָא לִי מִדּוּדָאֵי בְּנֵךְ:
And Reuben went in the days of wheat harvest, and found mandrakes in the field, and brought them unto his mother Leah. Then Rachel said to Leah: ‘Give me, I pray thee, of thy son’s mandrakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יד.
3Rava son of Rabbi Yitzchak in the name of Rav learns from “in the days of the wheat harvest” that the righteous do not stretch out their hands to robbery; the Talmud then asks what dudaim are and gives three plants: yavruchei, sigli and sabiski.
Sanhedrin 99b:9סנהדרין צ״ט ב:ט׳
״וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר חִטִּים״. אָמַר רָבָא בְּרַבִּי יִצְחָק אָמַר רַב: מִכָּאן לְצַדִּיקִים שֶׁאֵין פּוֹשְׁטִין יְדֵיהֶן בְּגָזֵל. ״וַיִּמְצָא דּוּדָאִים בַּשָּׂדֶה״. מַאי דּוּדָאִים? אָמַר רַב: יַבְרוּחֵי. לֵוִי אָמַר: סִיגְלֵי. רַבִּי יוֹנָתָן אָמַר: סְבִיסְקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4וילך ראובן בימי קציר חטים וימצא דודאים
Rabbi Chiya bar Abba says the dudaim were yavruchin, Rabbi Yitzchak says barley, and Rabbi Yehudah bar Simon says mishin; all agree that Reuven brought only from what was ownerless. The Alter Rebbe will build on the view that they were barley.
Bereshit Rabbah 72:2בראשית רבה ע״ב:ב׳
וילך ראובן בימי קציר חטים וימצא דודאים - ר׳ חייא בר אבא אמר: יברוחין. ר׳ יצחק אמר: שעורין. ר׳ יהודה בר׳ סימון אמר: מיישין, בין לדברי אלו ובין לדברי אלו, הכל מודים, שלא הביא אלא מן ההפקר. למאן דאמר שעורים, שעורים בימי קציר חטים, כשדה של הפקר הן, לפי שכבר כלה הקציר של שעורים. תדע לך, שהלך בשעת הקציר, בשעת בכור כל מיני איפוריא ולא הביא, אלא דבר שהוא מן המופקר, להודיעך שהיו שמורים מגזל הארץ, ואם כך, היו שמורים מגזל הארץ על אחת כמה וכמה, שהיו שמורים מכל הגזל. …
“Reuben went during the days of wheat harvest, found mandrakes” – Rabbi Ḥiyya bar Abba said: Mandrakes; Rabbi Yitzḥak said: Barley; Rabbi Yehuda ben Rabbi Simon said: The hackberry tree. Both according to these and according to those, everyone agrees that he brought only from the ownerless. According to the one who said barley, during the days of the wheat harvest, barley is ownerless, as the barley harvest has already concluded. Know that he went at the time of the harvest, at the time of the ripening of all kinds …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5חנוך לנער ע״פ דרכו
“Train a youth according to his way; even when he grows old he will not depart from it.” The discourse asks how this verse, which is a praise, fits a choice the Midrash counts as a failing.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
6יותן את הארץ הזאת
The sons of Gad and Reuven say to Moshe: “Let this land be given to your servants as a holding; do not take us across the Jordan.”
Numbers 32:5במדבר ל״ב:ה׳
וַיֹּאמְרוּ אִם־מָצָאנוּ חֵן בְּעֵינֶיךָ יֻתַּן אֶת־הָאָרֶץ הַזֹּאת לַעֲבָדֶיךָ לַאֲחֻזָּה אַל־תַּעֲבִרֵנוּ אֶת־הַיַּרְדֵּן:
And they said: ‘If we have found favour in thy sight, let this land be given unto thy servants for a possession; bring us not over the Jordan.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר לב, ה.
7במ״כ ובידי משה בשם פרש״י
There the commentaries’ reading is spelled out: Reuven took what was most available to him, and so his sons took the land across the Jordan, which was available to them first, though the Land of Israel was better.
Kehot’s note”ראובן תפס דבר שהי׳ מצוי לו ביותר, כך בניו תפסו בעבר הירדן שהי׳ מצוי להם ראשונה, אעפ״י שארץ ישראל היתה טובה ממנה, ובידי משה הובא פרש״י שאמר הכתוב שהי׳ בקציר חטים ללא צורך, אלא רמז הכתוב שהלך בימי קציר חטים ומצא דודאים קודם החטים וחזר לביתו, כמו כן עשו בניו לסוף שהלכו לכבוש את א״י ולקחו חלקם מעבר הירדן הקודם” — סה״מ תרל״ג ע׳ לז. וראה גם באוה״ת פ׳ מטות ע׳ א׳שמא.
8נחלה מבוהלת בראשונה
“An inheritance hastily gotten at the beginning, its end will not be blessed.” The Midrash applies the verse to the tribes who hurried to take their land across the Jordan.
Proverbs 20:21משלי כ׳:כ״א
נַחֲלָה מְבֹהֶלֶת בָּרִאשׁוֹנָה וְאַחֲרִיתָהּ לֹא תְבֹרָךְ:
An estate may be gotten hastily at the beginning; but the end thereof shall not be blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כא.
9וכמ״ש ברבות ס״פ מטות שעליהם נאמר נחלה מבוהלת בראשונה
The Midrash says the sons of Reuven and Gad made the primary secondary and the secondary primary, cherishing their property more than human lives, and that of them it is said, “An inheritance hastily gotten at the beginning, its end will not be blessed.”
Bamidbar Rabbah 22:9במדבר רבה כ״ב:ט׳
Paragraph 2
10בסש״ב ח״ב
The introduction to the second part of Tanya opens with this verse and asks the very question cited here: since it says “according to his way,” it is not the way of the absolute truth, so what is the virtue in not departing from it in old age?
Kehot’s noteבהקדמה וראה בליקוט פי׳ שם. וראה גם אוה״ת וישב שב, א.
11The verse of the opening: Reuven found dudaim in the field. The Midrash’s two views of what they were are the key to the discourse.
Genesis 30:14בראשית ל׳:י״ד
וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר־חִטִּים וַיִּמְצָא דוּדָאִים בַּשָּׂדֶה וַיָּבֵא אֹתָם אֶל־לֵאָה אִמּוֹ וַתֹּאמֶר רָחֵל אֶל־לֵאָה תְּנִי־נָא לִי מִדּוּדָאֵי בְּנֵךְ:
And Reuben went in the days of wheat harvest, and found mandrakes in the field, and brought them unto his mother Leah. Then Rachel said to Leah: ‘Give me, I pray thee, of thy son’s mandrakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וע׳ בהרמב״ן בפי׳ התורה שם
The Ramban weighs the identification of dudaim as a flowering plant and prefers the identification as yavruchin, which the Midrash also gives, a plant with a pleasant fragrance, as in “the dudaim gave fragrance.”
Ramban on Genesis 30:14:1רמב"ן על בראשית ל׳:י״ד:א׳
13הב׳ שהן שעורים
Rabbi Chiya bar Abba says the dudaim were yavruchin, a plant, and Rabbi Yitzchak says they were barley. These are the two explanations the Alter Rebbe cites.
Bereshit Rabbah 72:2בראשית רבה ע״ב:ב׳
וילך ראובן בימי קציר חטים וימצא דודאים - ר׳ חייא בר אבא אמר: יברוחין. ר׳ יצחק אמר: שעורין. ר׳ יהודה בר׳ סימון אמר: מיישין, בין לדברי אלו ובין לדברי אלו, הכל מודים, שלא הביא אלא מן ההפקר. למאן דאמר שעורים, שעורים בימי קציר חטים, כשדה של הפקר הן, לפי שכבר כלה הקציר של שעורים. תדע לך, שהלך בשעת הקציר, בשעת בכור כל מיני איפוריא ולא הביא, אלא דבר שהוא מן המופקר, להודיעך שהיו שמורים מגזל הארץ, ואם כך, היו שמורים מגזל הארץ על אחת כמה וכמה, שהיו שמורים מכל הגזל. …
“Reuben went during the days of wheat harvest, found mandrakes” – Rabbi Ḥiyya bar Abba said: Mandrakes; Rabbi Yitzḥak said: Barley; Rabbi Yehuda ben Rabbi Simon said: The hackberry tree. Both according to these and according to those, everyone agrees that he brought only from the ownerless. According to the one who said barley, during the days of the wheat harvest, barley is ownerless, as the barley harvest has already concluded. Know that he went at the time of the harvest, at the time of the ripening of all kinds …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14בד״ה אסור לאדם שיטעום
That discourse explains that the offerings raised an animal onto the altar as food for the “lion” that consumes the offerings.
Kehot’s noteלעיל מט, ב. נעתק בסה״מ תרל״ג-א שם.
15בזח״א י״ח ב׳
The note sends the reader to the Tzemach Tzedek’s explanations of the Zohar on the passage of folio 18b cited here.
Kehot’s noteראה ביאה״ז להצ״צ כרך-ב ע׳ תרז.
16קנ״ו ב׳
Or HaTorah explains this Zohar: the dudaim that gave fragrance are the two Cherubim, and the Mikdash Melech there says they are Metatron and Sandalfon; through the elevation comes the fragrance of the mayin nukvin, the elevating waters, of the souls of Israel.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳שמא ”הדודאים נתנו ריח ואינון תרין כרובים ובמק״מ שם שהם מט״ט וסנד״ל שבהם וע״י ההעלאה ריח מ״ן של נש״י וכו׳”. וכ״ה בסה״מ תרל״ג-א ע׳ מא.
17ולכן נק׳ דודאים
The Zohar on Parshas Vayetzei says the dudaim “gave fragrance”: through them the lower world is aroused toward the upper world, and they brought about the birth of Yissachar, who held fast to the Torah. The Alter Rebbe cites it with his reading of dudaim as love.
Zohar, Vayetzei 23:193–200ספר הזהר, ויצא כ״ג:קצ״ג-ר׳
18אתן את דודי לך
The bride says to her beloved, “There I will give my love (dodai) to you,” and the next verse begins, “The dudaim gave fragrance.” The Alter Rebbe derives the name dudaim from dodai, love.
Song of Songs 7:13שיר השירים ז׳:י״ג
נַשְׁכִּימָה לַכְּרָמִים נִרְאֶה אִם־פָּרְחָה הַגֶּפֶן פִּתַּח הַסְּמָדַר הֵנֵצוּ הָרִמּוֹנִים שָׁם אֶתֵּן אֶת־דֹּדַי לָךְ:
Let us get up early to the vineyards; let us see whether the vine hath budded, whether the vine-blossom be opened, and the pomegranates be in flower; there will I give thee my love.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, יג.
19כמראה הלפידים
Ezekiel describes the Chayos of the chariot: “their appearance was like burning coals of fire, like the appearance of torches.” The Alter Rebbe applies it to the burning love born in the angels.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג.
20בד״ה וספרתם לכם הנ״ל
That discourse asks why the verse says “fifty days” when only forty-nine are counted, and explains that on Pesach the omer was brought from barley and on Shavuos the two loaves from wheat, so one counts from the barley harvest to the wheat harvest.
Kehot’s noteלקו״ת במדבר י, א. וכנראה הכוונה ”הנ״ל” הנזכר בד״ה אסור לאדם.
21שעורה שעור ה׳
The Zohar on Parshas Balak reads se’orah, barley, as the measure of hei, and says that wheat, chitah, includes the twenty-two letters. The Alter Rebbe uses both readings in this paragraph.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteראה זח״ג קפח, ב.
22ועשב לעבודת האדם
“He causes grass to grow for the animal, and herbage for the service of man, to bring forth bread from the earth.” The Alter Rebbe cites it for herbage as nourishment of this level.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
23ועשב לעבודת האדם
On “He causes grass to grow for the animal, and herbage for the service of man,” the Zohar says the herbage is the Ofanim, Chayos and Cherubim, who stand ready to be perfected through the service of man. The Alter Rebbe cites it for herbage as the angels’ level.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
The same is referred to in the words, “My bow I have set in the cloud” (Gen. 9, 13): to wit, from the day on which the world was created. On the day of cloud, when the bow, “the appearance of the likeness of the glory of the L-rd” appeared, the Left arose in might. Then “Rachel went forth and had pain in childbirth”. With her appeared Michael on one side, Raphael on another, and Gabriel on a third, these being the colours which appeared in the “likeness”. Hence “the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24מקום מקנה
The sons of Reuven and Gad had very much livestock, and they saw that the land of Yazer and Gilead was “a place for livestock.”
Numbers 32:1במדבר ל״ב:א׳
וּמִקְנֶה רַב הָיָה לִבְנֵי רְאוּבֵן וְלִבְנֵי־גָד עָצוּם מְאֹד וַיִּרְאוּ אֶת־אֶרֶץ יַעְזֵר וְאֶת־אֶרֶץ גִּלְעָד וְהִנֵּה הַמָּקוֹם מְקוֹם מִקְנֶה:
Now the children of Reuben and the children of Gad had a very great multitude of cattle; and when they saw the land of Jazer, and the land of Gilead, that, behold, the place was a place for cattle,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ובת״א בד״ה ואלה המשפטים
There the Alter Rebbe reads “I will give herbage in your field for your animals” as referring to Moshe, who imparts the level of “herbage” to the “animal,” and explains “the seed of man and the seed of animal” as two levels of souls.
Kehot’s noteעד, ג. עו, ב.
26שעשו את הטפל עיקר
The Midrash says the sons of Reuven and Gad made the primary secondary and the secondary primary, for they cherished their property more than human lives. The Alter Rebbe locates their fault here, not in the level they chose.
Bamidbar Rabbah 22:9במדבר רבה כ״ב:ט׳
27אסור לאדם שיטעום כלום עד שיתן מאכל לבהמתו
Rav Yehudah in the name of Rav: a person may not taste anything until he gives food to his animal, for the verse says first “I will give herbage in your field for your animals” and then “you shall eat and be satisfied.”
Gittin 62a:16גיטין ס״ב א:ט״ז
אָמְרִי לֵקהּ: לִיטְעוֹם מָר מִידֵּי. אֲמַר לְהוּ: הָכִי אָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לוֹ לְאָדָם שֶׁיִּטְעוֹם כְּלוּם עַד שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״, וַהֲדַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28ואכלת ושבעת
“I will give herbage in your field for your animals, and you shall eat and be satisfied.” The order of the verse, first the animal and then the person, is the basis of the law cited here and of the point that the animal level comes first but is not the end.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
29לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Alter Rebbe reads the bread as the Torah, the food of “man.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
30ארץ חטה ושעורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ח, ח.
31ארץ חטה ושעורה
The Land of Israel is praised as “a land of wheat and barley, and vine and fig and pomegranate.” It holds both levels, wheat and barley.
Deuteronomy 8:8דברים ח׳:ח׳
אֶרֶץ חִטָּה וּשְׂעֹרָה וְגֶפֶן וּתְאֵנָה וְרִמּוֹן אֶרֶץ־זֵית שֶׁמֶן וּדְבָשׁ:
a land of wheat and barley, and vines and fig-trees and pomegranates; a land of olive-trees and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אי לך ארץ שמלכך נער
“Woe to you, O land, whose king is a youth, and whose princes eat in the morning.” The Zohar reads the “youth” as the angel through whom such a land receives its life.
Ecclesiastes 10:16קהלת י׳:ט״ז
אִי־לָךְ אֶרֶץ שֶׁמַּלְכֵּךְ נָעַר וְשָׂרַיִךְ בַּבֹּקֶר יֹאכֵלוּ:
Woe to thee, O land, when thy king is a boy, And thy princes feast in the morning! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת י, טז.
33שמלכך נער ופי׳ בזח״א ס״פ לך לך (דצ״ה ע״ב) שהוא בחי׳ מט״ט
The Zohar contrasts “Happy are you, O land, whose king is a free man,” the supernal land whose King is the Holy One, blessed be He, which Havayah your G-d “seeks out always,” with “Woe to you, O land, whose king is a youth,” the land under the one who said “I was a youth, and I have also grown old,” the Prince of the World.
Zohar, Lech Lecha 35:442–452ספר הזהר, לך לך ל״ה:תמ״ב-תנ״ב
Another then discoursed on the text: Happy art thou, O land, when thy king is a son of freedom and thy princes eat in due season (Eccl. 10, 17). ‘Just before this it is written: “Woe to thee, O land, when thy king is a child, and thy princes eat in the morning.” There is an apparent but not a real contradiction between these verses. The reference in the verse “happy art thou, O land,” is to the supernal realm which has control over all the life above, and is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
34נער הייתי גם זקנתי
“I was a youth, and I have also grown old, and I have not seen a righteous man forsaken.” The Zohar says this verse was spoken by the Prince of the World, whom the Alter Rebbe calls Metatron.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לז, כה.
35אשריך ארץ
“Happy are you, O land, whose king is a free man.” In the Zohar this is the land whose King is the Holy One, blessed be He.
Ecclesiastes 10:17קהלת י׳:י״ז
אַשְׁרֵיךְ אֶרֶץ שֶׁמַּלְכֵּךְ בֶּן־חוֹרִים וְשָׂרַיִךְ בָּעֵת יֹאכֵלוּ בִּגְבוּרָה וְלֹא בַשְּׁתִי:
Happy art thou, O land, when thy king is a free man, And thy princes eat in due season, In strength, and not in drunkenness!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת י, יז.
36זקן היינו שקנה חכמה
Rabbi Yose HaGelili: “An elder is none other than one who has acquired wisdom.” The Alter Rebbe reads growing “old” as reaching the level of “man.”
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב.
37חטה . . כ״ב אתוון דאורייתא
There, on “and ten women shall bake your bread,” the Alter Rebbe explains that the Torah is called bread of wheat, for its twenty-two letters equal the numerical value of chitah; and just as dough is digested and becomes one with the body only once it is baked, so it is with the Torah.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteלעיל מח, ב. ע׳ ת״ז תס״ט (קיד, ע״ג וע״ד). [כ]. וראה זח״ג קפח, ב.
38חטה דוקא כ״ב אתוון דאורייתא
The Tikkunei Zohar says the wise know the “wheat” of the Torah, its twenty-two letters, the numerical value of chitah, while fools look only at the straw, like animals. Wheat is the food of “man.”
Tikkunei Zohar 114b:2תקוני הזהר קי״ד ב:ב׳
… וְלָא מִסְתַּכְּלִין אֶלָּא בְּתֶבֶן לְמֵיכַל מִנֵּיהּ כִּבְעִירָן, דְּחַכִּימִין דְּיָדְעִין בְּחִטָה דְאוֹרַיְיתָא דְאִיהִי שְׁנַיִם וְעֶשְׂרִים אַתְוָון כְּחֻשְּׁבַּן חִטָ"ה, אִלֵּין זָרְקִין תִּבְנָא מִדְּאוֹרַיְיתָא וְאָכְלִין חִטָה דְאוֹרַיְיתָא מִלְּגוֹ, תּוּ אַחֲזֵי לְכוֹן רָזִין טְמִירִין בְּהַאי קְרָא בְּזִמְנָא דְקָטַל קַיִן לְהֶבֶל, סָלִיק א״י מִן אדנ״י וְאִשְׁתָּאַר דָ"ן, א׳ אִיהוּ אָנֹכִי אִימָא עִלָּאָה, י׳ ה׳ דְיוּדִין אַבָּא, דִּסְלִיקוּ לְמִתְבַּע דִּינָא עַל בְּנֵיְיהוּ דְאִיהוּ הֶבֶל וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא אֵי הֶבֶל אָחִיךָ.
Tikkunei Zohar - Vocalized (Public Domain)
39“You shall rise before the hoary head, and you shall honor the face of an elder.” The Alter Rebbe refers to his discourse on this verse for the elder as one who has acquired wisdom.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40וכמ״ש בענין והדרת פני זקן
There “And you shall honor the face of an elder” is explained as “one who has acquired wisdom”: one who holds the Torah in his memory, engraved on his heart at all times, so that G-d dwells in him even when he attends to worldly matters.
Kehot’s noteלעיל פ׳ קדושים ל, ד.
41ומה . . דמשמע . . הטפל עיקר
The note points to a talk of the Rebbe on this point: in what sense the tribes of Reuven and Gad did not act properly, having made the secondary primary.
Kehot’s noteראה לקו״ש ח״ח ע׳ 187.
42עיני ה״א בה
“A land that Havayah your G-d seeks out; the eyes of Havayah your G-d are always upon it, from the beginning of the year to the end of the year.” This is the land “Happy are you” speaks of.
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
43אדם ובהמה תושיע
“Your righteousness is like the mighty mountains, Your judgments a great deep; man and animal You save, Havayah.” The Alter Rebbe reads it as one who is both “man” and “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
Paragraph 3
44חנוך לנער
“Train a youth according to his way; even when he grows old he will not depart from it.” The training of youth is the bittul of the “animal,” and “not departing from it” is keeping that bittul in old age.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45פני ארי׳ ופני שור
Ezekiel’s Chayos have the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe cites the lion and the ox as the angels called “animal.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
46והאופנים וחיות הקודש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
47לכו לחמו בלחמי
“Come, eat of my bread”: the bread of the Torah, which brings a person to the level of “man,” one who has acquired wisdom.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
48Bar Kappara asks what the six barleys were: was it Boaz’s way to give a gift of six grains of barley? The Talmud continues that he hinted to her that six sons would come from her, blessed with six blessings: David, Moshiach, Daniel, Chananyah, Mishael and Azaryah.
Sanhedrin 93a:19סנהדרין צ״ג א:י״ט
אָמַר רַבִּי תַּנְחוּם: דָּרַשׁ בַּר קַפָּרָא בְּצִיפּוֹרִי, מַאי דִּכְתִיב ״שֵׁשׁ הַשְּׂעֹרִים הָאֵלֶּה נָתַן לִי״? מַאי ״שֵׁשׁ הַשְּׂעֹרִים״? אִילֵּימָא שֵׁשׁ שְׂעוֹרִים מַמָּשׁ, וְכִי דַרְכּוֹ שֶׁל בּוֹעַז לִיתֵּן מַתָּנָה שֵׁשׁ שְׂעוֹרִים?
William Davidson, Vocalized Aramaic (CC-BY-NC)
49ששה צדיקים
Rabbi Yehudah son of Rabbi Simon: in the merit of “and he measured six barleys and put it on her,” six righteous men came from her, each with six qualities.
Ruth Rabbah 7:2רות רבה ז׳:ב׳
… יְהוּדָה בַּר רַבִּי סִימוֹן בִּזְכוּת וַיָּמָד שֵׁשׁ שְׂעוֹרִים וַיָּשֶׁת עָלֶיהָ, זָכָה וְעָמְדוּ מִמֶּנָּה שִׁשָּׁה צַדִּיקִים, וְכָל אֶחָד וְאֶחָד בָּהֶן שֵׁשׁ מִדּוֹת, דָּוִד, חִזְקִיָּהוּ, יֹאשִׁיָּהוּ, חֲנַנְיָה, מִישָׁאֵל, וַעֲזַרְיָה, דָּנִיֵּאל, וּמֶלֶךְ הַמָּשִׁיחַ. דָּוִד, שֶׁנֶּאֱמַר (שמואל א טז, יח): יֹדֵעַ נַגֵּן בְּכִנּוֹר וְגִבּוֹר חַיִל וְאִישׁ מִלְחָמָה וּנְבוֹן דָּבָר וְאִישׁ תֹּאַר וַה׳ עִמּוֹ. חִזְקִיָּה, שֶׁנֶּאֱמַר (ישעיה ט, ו): לְמַרְבֵּה הַמִּשְׂרָה וּלְשָׁלוֹם אֵין קֵץ עַל כִּסֵּא וגו׳, וַיִּקְרָא שְׁמוֹ פֶּלֶא יוֹעֵץ אֵל גִּבּוֹר אֲבִי עַד שַׂר שָׁלוֹם. וְאִיכָּא דְאָמְרֵי לְםַרְבֵּה …
“He said: Bring the kerchief that is upon you, and hold it, and she held it. He measured six measures of barley, and placed it on her; and he came to the city” (Ruth 3:15). “He said: Bring [havi (fem.)] the kerchief that is upon you,” – hava [masc.] is written,, not hava. teaching that he spoke to her in masculine language so no one would sense. “And hold it,” teaching that she girded her loins like a man. “He measured six measures of barley, and placed it on her.” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
50בשם שעורים
The Maharsha asks why the righteous are first called “silver” and then “barley,” and answers that in the time of redemption they are like silver, while in exile the righteous are likened to barley; he also brings Boaz’s six barleys. The Alter Rebbe finds this answer strained.
Chidushei Agadot on Chullin 92a:4חידושי אגדות על חולין צ״ב א:ד׳
בט״ו זה ט״ו בניסן כו׳ כסף אלו צדיקים כו׳. יש לעיין דבתחלה קראן כסף שלא במנין ואח״כ קראן שעורים ובמנין מ״ה והוא מבואר בזמן שישראל בכלל עושין רצונו של מקום נקראים כסף ובהפך נקראים סיג כמ״ש ואצרוף כבור סיגיך גו׳ וסיגים השבת כל רשעי גו׳ ועד״ז אמר הכתוב כסף נבחר לשון צדיק ולב רשעים כמעט ר״ל לשון צדיק הוא ככסף נבחר שאין בו סיג אבל הרשעים אין לבם ופיהם שוה וכמעט כסף יש בו כי רובו סיג וזש״ה ויוציא אתכם מכור הברזל כי בגלות מצרים היה הקב״ה מצרפן ככסף שנצרף …
Vilna Edition (Public Domain)
51Rav Yehudah in the name of Rav: “Man and animal You save, Havayah”: these are people who are shrewd in knowledge and make themselves like an animal.
Chullin 5b:5חולין ה׳ ב:ה׳
וכל היכא דכתיב בהמה גריעותא היא והכתיב (תהלים לו, ז) אדם ובהמה תושיע ה׳ ואמר רב יהודה אמר רב אלו בני אדם שהן ערומין בדעת ומשימין עצמן כבהמה התם כתיב אדם ובהמה הכא בהמה לחודיה כתיב
Wikisource Talmud Bavli (CC-BY-SA)
52משארז״ל פ״ק דחולין . . (הראשון) . . (דכאי רוח)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמה שבסוגריים הוא לשון רש״י שם. וראה גם לעיל פ׳ ויקרא ו, ב.
53כאדם (הראשון) ומשימים א״ע כבהמה (דכאי רוח)
Rashi explains “shrewd in knowledge” as like Adam, the first man, and “make themselves like an animal” as crushed in spirit. The Alter Rebbe adds Rashi’s words in parentheses.
Rashi on Chullin 5b:5:2רש"י על חולין ה׳ ב:ה׳:ב׳
שהן ערומים בדעת - כאדם הראשון ומשימין עצמן כבהמה דכאי רוח:
Vilna Edition (Public Domain)
54שש שעורים הם שיתא סדרי משנה
The Zohar (Raaya Mehemna) on Parshas Emor says that the food of those who are “from the animal” is the omer, barley bread, and reads “he measured six barleys” as the Oral Torah of the six orders of the Mishnah; those of the Tree of Life, called “man,” have the bread of the Holy One, blessed be He, “Come, eat of my bread.”
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55כאדם אנחנו כבהמה תושיענו לפי שאנו נמשכים אחריך כבהמה
On “Man and animal You save, Havayah,” Israel says: “Master of the world, we are like man; save us like an animal, for we are drawn after You like an animal,” as it says, “Draw me, we will run after You.”
Vayikra Rabbah 27:1ויקרא רבה כ״ז:א׳
56בד״ה והניף הכהן אותם
There the Alter Rebbe explains that on Shavuos the kohen waves the lambs (kevasim) upward to their root, the kesavim, to be nullified and united with the Infinite Light itself, and does so together with the two loaves, which allude to the Written Torah and the Oral Torah, as in “Come, eat of my bread.”
Kehot’s noteלעיל פ׳ אמור לז, ב.
57והניף הכהן אותם על לחם הבכורים
On Shavuos “the kohen shall wave them upon the bread of the first fruits as a waving before Havayah, upon the two lambs.” The Alter Rebbe refers to his discourse on this verse.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה בשעה שהקדימו
The Alter Rebbe refers to this discourse on the mitzvos’ measures.
Kehot’s noteלקו״ת במדבר יג, א ואילך.
59“Man and animal You save, Havayah.” The Sages read it as one person who is both: shrewd like a man, humble like an animal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60Boaz tells Ruth to hold out her shawl, “and he measured six [measures of] barley and put it on her.”
Ruth 3:15רות ג׳:ט״ו
וַיֹּאמֶר הָבִי הַמִּטְפַּחַת אֲשֶׁר־עָלַיִךְ וְאֶחֳזִי־בָהּ וַתֹּאחֶז בָּהּ וַיָּמׇד שֵׁשׁ־שְׂעֹרִים וַיָּשֶׁת עָלֶיהָ וַיָּבֹא הָעִיר:
And he said: ‘Bring the mantle that is upon thee, and hold it’; and she held it; and he measured six measures of barley, and laid it on her; and he went into the city.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61Kehot’s note points to Zohar, Emor 37:186 for these words.
Zohar, Emor 37:186ספר הזהר, אמור ל״ז:קפ״ו
62“He afflicted you and let you hunger, and He fed you the manna.” The verse opens the discourse in Parshas Eikev to which the Alter Rebbe refers for the “great animal.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63On the prophet’s purchase for “a chomer of barley and a lesech of barley,” the Talmud says these are the forty-five righteous people by whom the world endures. Here too the righteous are called “barley.”
Chullin 92a:19חולין צ״ב א:י״ט
חומר שעורים ולתך שעורים אלו מ״ה צדיקים שהעולם מתקיים בהם ואיני יודע אם שלשים כאן וט״ו בארץ ישראל ואם שלשים בארץ ישראל וט״ו כאן כשהוא אומר (זכריה יא, יג) ואקחה שלשים הכסף ואשליך אותו בית ה׳ אל היוצר הוי אומר שלשים בארץ ישראל וט״ו כאן
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 5
64בד״ה לך לך
the passage shares nothing with the note
Kehot’s noteתו״א ר״פ לך לך.
65וסביביו נשערה מאד
“Our G-d comes and does not keep silent; fire devours before Him, and round about Him it storms exceedingly (nis’arah).” The Talmud reads nis’arah as from sa’arah, a hair.
Psalms 50:3תהילים נ׳:ג׳
יָבֹא אֱלֹקֵינוּ וְאַל־יֶחֱרַשׁ אֵשׁ־לְפָנָיו תֹּאכֵל וּסְבִיבָיו נִשְׂעֲרָה מְאֹד:
Our G-d cometh, and doth not keep silence; a fire devoureth before Him, And round about Him it stormeth mightily.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נ, ג.
66Rabbi Abba: “round about Him it storms exceedingly” teaches that the Holy One, blessed be He, is exacting with those around Him to a hair’s breadth (kechut hasa’arah). The Alter Rebbe links se’orim, barley, to this word.
Yevamot 121b:8יבמות קכ״א ב:ח׳
אָמַר רַבִּי אַבָּא: אַף עַל פִּי כֵן מֵת בְּנוֹ בַּצָּמָא, שֶׁנֶּאֱמַר: ״וּסְבִיבָיו נִשְׂעֲרָה מְאֹד״, מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מְדַקְדֵּק עִם סְבִיבָיו כְּחוּט הַשַּׂעֲרָה. רַבִּי חֲנִינָא אָמַר, מֵהָכָא: ״אֵל נַעֲרָץ בְּסוֹד קְדוֹשִׁים רַבָּה וְנוֹרָא עַל כׇּל סְבִיבָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
67ס״פ בתרא דיבמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקכא, ב. [כ].
Paragraph 6
68קווצותיו תלתלים
“His head is the finest gold; his locks are curled (taltalim), black as a raven.” The laws of the Oral Torah are likened to these locks of hair.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
69ספ״ק דחגיגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteי, א-ב. יא, א. [כ].
70כהררים התלויים בשערה
The Mishnah: the laws of Shabbos, of the festival offerings and of misuse of sacred property are like mountains suspended by a hair, for they have little Scripture and many laws.
Chagigah 10a:5חגיגה י׳ א:ה׳
הִלְכוֹת שַׁבָּת, חֲגִיגוֹת וְהַמְּעִילוֹת — הֲרֵי הֵם כַּהֲרָרִים הַתְּלוּיִן בִּשְׂעָרָהּ, שֶׁהֵן מִקְרָא מוּעָט וַהֲלָכוֹת מְרוּבּוֹת. הַדִּינִין וְהָעֲבוֹדוֹת הַטְּהָרוֹת וְהַטְּמָאוֹת וַעֲרָיוֹת — יֵשׁ לָהֶן עַל מָה שֶׁיִּסָּמֵכוּ, וְהֵן הֵן גּוּפֵי תוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71בד״ה האזינו השמים
There se’irim are the very fine rain, thin as hairs, from which the grass grows, while the larger drops (revivim) grow the herbage.
Kehot’s noteלקו״ת האזינו עו, ד.
72כשעירים עלי דשא
“My teaching shall drop like rain, my word shall flow like dew, like fine rains (se’irim) upon the grass, and like showers upon the herbage.” The discourse on “Listen, O heavens” reads the se’irim as the laws of the Mishnah, fine as hairs.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73והניף את העומר
“And he shall wave the omer before Havayah for your favor; on the morrow of the Shabbos the kohen shall wave it.” The waving of the barley omer is the elevation the Alter Rebbe describes.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
Paragraph 7
74ושער רישי׳ כעמר נקא
Daniel sees the Ancient of Days: “His garment was white as snow, and the hair of His head like clean wool (amar neka).” The word amar, wool, is spelled like omer.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
75עמר לגלגלת
“Gather of it each man according to his eating, an omer for each head (gulgoles).” The Alter Rebbe cites the Arizal’s comment on this verse in Parshas Beshalach.
Exodus 16:16שמות ט״ז:ט״ז
זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳ לִקְטוּ מִמֶּנּוּ אִישׁ לְפִי אׇכְלוֹ עֹמֶר לַגֻּלְגֹּלֶת מִסְפַּר נַפְשֹׁתֵיכֶם אִישׁ לַאֲשֶׁר בְּאׇהֳלוֹ תִּקָּחוּ:
This is the thing which the L-RD hath commanded: Gather ye of it every man according to his eating; an omer a head, according to the number of your persons, shall ye take it, every man for them that are in his tent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וספרתם לכם . . חמשים יום
The words here quote Leviticus 23:15; the passage is shown below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
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Kehot’s noteויקרא כג, טו-טז.
77וספרתם לכם כו׳ חמשים יום
“And you shall count for yourselves from the morrow of the Shabbos ... until the morrow of the seventh week you shall count fifty days.” The counting reaches toward the fiftieth.
Leviticus 23:15–16ויקרא כ״ג:ט״ו-ט״ז
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה: עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete; even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
78ואהבת את
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The verse opens the discourse in Parshas Va’eschanan to which the Alter Rebbe refers.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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Paragraph 9
79בד״ה והדרת פני זקן
There the “elder” is one who has acquired wisdom: one who holds the Torah in his memory, engraved on his heart at all times, so that the Holy One, blessed be He, dwells within him even when he attends to worldly matters, for the Torah and the Holy One, blessed be He, are one.
Kehot’s noteלעיל פ׳ קדושים ל, ד.
80והדרת פני זקן
“You shall rise before the hoary head, and you shall honor the face of an elder”: the elder is one who has acquired wisdom, the wisdom of the Torah.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
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81בד״ה ולא תשבית מלח
There the Alter Rebbe adds what Tanya left unexplained: even Chochmah, the first of the soul’s ten powers, is only a vessel for the soul’s essence, as the physical brain is a vessel for the intellect; for the intellect changes, clear at one time and not at another, and so it is not the soul’s essence.
Kehot’s noteולעיל פ׳ ויקרא ד, ב.
82ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal offering.” The verse opens the discourse in Likkutei Torah, Vayikra, cited here.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
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Paragraph 10
83שנים עשר בקר והים עליהם
The great basin of the Temple, the “sea,” “stood upon twelve oxen, three facing north, three facing west, three facing south and three facing east, and the sea was upon them above.” The oxen stand for “animal,” and the sea above them for the encompassing light.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
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Kehot’s noteמלכים-א ז, כה.
84בד״ה מי מנה
There the Alter Rebbe explains that because the “sea” stands above, at a distance, the twelve oxen beneath it are a level of separation and division into twelve, for the creation of something from nothing comes from G-d’s sovereignty, which is exalted above the worlds.
Kehot’s noteלקו״ת בלק סח, א.
85מי מנה
“Who has counted the dust of Yaakov, and numbered the fourth of Israel?” The verse opens the discourse in Likkutei Torah, Balak, cited here.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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86ומותר האדם מן הבהמה אין
“...and the advantage of man over the animal is ayin, for all is hevel.” Plainly ayin means “nothing”; the Alter Rebbe reads it below as Ayin, Chochmah.
Ecclesiastes 3:19קהלת ג׳:י״ט
כִּי מִקְרֶה בְנֵי־הָאָדָם וּמִקְרֶה הַבְּהֵמָה וּמִקְרֶה אֶחָד לָהֶם כְּמוֹת זֶה כֵּן מוֹת זֶה וְרוּחַ אֶחָד לַכֹּל וּמוֹתַר הָאָדָם מִן־הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל:
For that which befalleth the sons of men befalleth beasts; even one thing befalleth them; as the one dieth, so dieth the other; yea, they have all one breath; so that man hath no pre-eminence above a beast; for all is vanity.
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87בד״ה ואכלתם אכול
The Alter Rebbe refers to this discourse for more on the “animal” and the “lion.” At the column cited it speaks of the doubled blessing, “you shall eat, eating” and “My people shall never be ashamed”; the discourse also explains that the angels are counted as “animals” relative to the souls, and speaks of the “lion” that consumes the offerings.
Kehot’s noteלקו״ת צו ז, ד.
88ואכלתם אכול
“And you shall eat, eating and being satisfied, and praise the Name of Havayah your G-d.” The verse opens the discourse in Likkutei Torah, Tzav, to which the Alter Rebbe refers.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
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Paragraph 11
89בד״ה והניף הכהן
There the Alter Rebbe explains that Yaakov separated the kevasim from their source in the kesavim into the world of separation; on Shavuos the kohen waves the lambs upward to their root, the kesavim, to be nullified and united with the Infinite Light itself, together with the two loaves, which allude to the Written Torah and the Oral Torah.
Kehot’s noteלקו״ת אמור לז, ב.
90והניף הכהן אותם
“And the kohen shall wave them upon the bread of the first fruits as a waving before Havayah, upon the two lambs.” The loaves and the lambs were waved together.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
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91אדם ובהמה תושיע הוי׳
“Man and animal You save, Havayah”: read as one who is both, wise like a man and self-nullified like an animal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
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Paragraph 12
92ויהי לי שור וחמור
Yaakov’s message to Esav: “And I have an ox and a donkey, flocks, and servants and maidservants.”
Genesis 32:6בראשית ל״ב:ו׳
וַיְהִי־לִי שׁוֹר וַחֲמוֹר צֹאן וְעֶבֶד וְשִׁפְחָה וָאֶשְׁלְחָה לְהַגִּיד לַאדֹנִי לִמְצֹא־חֵן בְּעֵינֶיךָ:
And I have oxen, and asses and flocks, and men-servants and maid-servants; and I have sent to tell my lord, that I may find favour in thy sight.’
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93חמור זה מלך המשיח
The Rabbis say: “ox” is the one anointed for war, and “donkey” is King Moshiach, as it says, “humble and riding on a donkey.”
Bereshit Rabbah 75:6בראשית רבה ע״ה:ו׳
ויהי לי שור וחמור וגו׳ - ר׳ יהודה ור׳ נחמיה, ורבנן, ר׳ יהודה אומר: משור אחד יצאו שוורים הרבה, ומחמור אחד יצאו חמורים הרבה. ר׳ נחמיה אמר: לישנהון דברייתא היא חמורתא גמלתא. רבנן אמרי: שור זה משוח מלחמה, שנאמר (דברים לג): בכור שורו הדר לו. חמור, זה מלך המשיח, שנאמר (זכריה ט): עני ורוכב על חמור וגו׳. צאן, אלו ישראל שנאמר (יחזקאל לד): ואתנה צאני צאן מרעיתי ועבד ושפחה. (תהלים קכג): הנה כעיני עבדים אל יד אדוניהם. (שם) חננו ה׳ חננו כי רב שבענו בוז:
“I have oxen and donkeys and flocks and slaves and maidservants, and I have sent to tell my lord, that I may find favor in your eyes” (Genesis 32:6). “I have oxen [shor] and donkeys [vahamor]…”and Ḥamor are singular nouns used to connote numerous oxen and donkeys. – Rabbi Yehuda, Rabbi Neḥemya, and the Rabbis, Rabbi Yehuda says: From one ox, many oxen emerged; from one donkey, many donkeys emerged. Rabbi Neḥemya said: In people’s vernacular they say ox, camel. The Rabbis say: “Shor” – that is the one anointed …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
94יששכר חמור גרם
Yaakov’s blessing: “Yissachar is a strong-boned donkey, lying down between the borders.”
Genesis 49:14בראשית מ״ט:י״ד
יִשָּׂשכָר חֲמֹר גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם:
Issachar is a large-boned ass, Couching down between the sheep-folds.
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Kehot’s noteבראשית מט, יד.
95יששכר חמור גרם
Another reading of “I have an ox and a donkey”: the ox is Yosef and the donkey is Yissachar, as it says, “Yissachar is a strong-boned donkey”; and the sons of Yissachar know what the Holy One, blessed be He, does in His world.
Bereshit Rabbah 75:12בראשית רבה ע״ה:י״ב
דבר אחר: ויהי לי שור וחמור שור, זה יוסף, שנאמר (דברים לג): בכור שורו הדר לו. חמור, זה יששכר, דכתיב (בראשית מט): יששכר חמור גרם. ובן בנו של יוסף, עומד לכלות את עמלק, שנאמר (שמות יז): ויחלוש יהושע את עמלק ואת עמו לפי חרב. ובניו של יששכר יודעין מה הקב״ה עושה בעולמו, שנאמר (ד״ה א יב): ומבני יששכר יודעי בינה לעתים, לדעת מה יעשה ישראל ראשיהם מאתים. וצאן, אלו ישראל, שנאמר (יחזקאל לד): ואתן צאני צאן מרעיתי אדם אתם. ועבד, זה דוד, שנאמר (תהלים קטז): אני עבדך בן אמתך. ושפחה, …
Another matter, “I have oxen [shor], and donkeys [vaḥamor]” (Genesis 32:6). Shor – this is Joseph, as it is stated: “A firstborn bull [shoro] is his majesty” (Deuteronomy 33:17). Vaḥamor – this is Issachar, as it is written: “Issachar is a strong-boned donkey [ḥamor] (Genesis 49:14). Joseph’s grandson is destined to eradicate Amalek, as it is stated: “Joshua weakened Amalek and its people by sword” (Exodus 17:13). Issachar’s descendants know what the Holy One blessed be He does in His world, as it is stated: “From the children of Issachar, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
96רפ״ה דשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנא, ב. [כ].
97Levi sent money to buy a Libyan donkey, and they sent him barley instead, to tell him that a donkey’s stride comes from barley.
Shabbat 51b:11שבת נ״א ב:י״א
לֵוִי שַׁדַּר זוּזֵי לְבֵי חוֹזָאֵי לְמִיזְבַּן לֵקהּ חֲמָרָא לוּבָא. צָרוּ שַׁדַּרוּ לֵקהּ שְׂעָרֵי, לְמֵימַר דְּנִיגְרֵי דַחֲמָרָא שְׂעָרֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
98דע מאין באת
The note points to two talks of the Rebbe on this phrase of the Mishnah, “Know from where you came.”
Kehot’s noteאבות רפ״ג. ראה לקו״ש ח״ד ע׳ 1204. לקו״ש חי״ז ע׳ 336.
99דע מאין באת
Akavya ben Mahalalel: reflect on three things: know from where you came, and to where you are going, and before Whom you are destined to give an accounting. The Alter Rebbe reads me’ayin, “from where,” as “from Ayin.”
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
100ומותר האדם מן הבהמה אין
“...and the advantage of man over the animal is ayin, for all is hevel.” The Alter Rebbe reads ayin as Chochmah, and hevel as the breath that even Chochmah is before G-d.
Ecclesiastes 3:19קהלת ג׳:י״ט
כִּי מִקְרֶה בְנֵי־הָאָדָם וּמִקְרֶה הַבְּהֵמָה וּמִקְרֶה אֶחָד לָהֶם כְּמוֹת זֶה כֵּן מוֹת זֶה וְרוּחַ אֶחָד לַכֹּל וּמוֹתַר הָאָדָם מִן־הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל:
For that which befalleth the sons of men befalleth beasts; even one thing befalleth them; as the one dieth, so dieth the other; yea, they have all one breath; so that man hath no pre-eminence above a beast; for all is vanity.
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101ומותר האדם מן הבהמה אין
Koheles Rabbah asks on this verse, “What is ayin?”, and answers that G-d gave man things an animal lacks, such as covering and burial, so that he is not degraded like an animal.
Kohelet Rabbah 3:19:1קוהלת רבה ג׳:י״ט:א׳
… וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עָרְלָתוֹ, לֹא כָךְ גָּזַרְתִּי עַל הַבְּהֵמָה, שֶׁנֶּאֱמַר (ויקרא כב, כז): וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקָרְבַּן אִשֶּׁה לַה׳. וּמוֹתַר הָאָדָם מִן הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל, מַהוּ אָיִן, רַב נַחְמָן בְּרַבִּי יִצְחָק אָמַר עָשָׂה לוֹ נוֹי לְתַחְתִּיתוֹ, שֶׁלֹא יְהֵא מִתְבַּזֶּה כַּבְּהֵמָה. רַבִּי יַנַּאי וְרַבִּי יוּדָן, חַד אָמַר עָשָׂה לוֹ מַנְעוּל וְאַפּוֹפָרִין כָּפוּי עָלָיו שֶׁלֹא יְהֵא מִתְבַּזֶּה כַּבְּהֵמָה, וְחַד אָמַר עָשָׂה לוֹ כְּסָתוֹת לְתַחְתִּיתוֹ שֶׁלֹא יְהֵא מִצְטָעֵר בִּשְׁעַת יְשִׁיבָתוֹ. רַבִּי לֵוִי וְרַבִּי אַמֵּי, חַד אָמַר …
“For the fate of the sons of man and the fate of the animal, there is one fate for them; like the death of this one, so is the death of that one, and there is one spirit for all. The superiority of man over animal is non-existent, as everything is vanity” (Ecclesiastes 3:19). “For the fate of the sons of man and the fate of the animal” – is it not just like the fate of man, so is the fate of the animal? The Holy One blessed be …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
102ויפח באפיו
“And Havayah G-d formed the man of dust from the ground, and He blew into his nostrils the breath of life.” The Alter Rebbe refers to Rabbeinu Bachya on this verse, about the soul breathed into man, on the subject of man’s advantage over the animal.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103והחכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found, and where is the place of understanding?” The Alter Rebbe reads it: wisdom comes from ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
104בראשית . . נמי מאמר הוא
The Talmud counts “Bereishis” as one of the ten sayings of Creation, though it lacks the words “And He said,” for “By the word of Havayah the heavens were made.” If Chochmah, “Bereishis,” is a saying, it is breath.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א. וש״נ.
105ועיין בקה״ר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ג, כה.
Paragraph 13
106ששלמה אמר שבעה הבלים נגד שבעת ימי בראשית
Rabbi Yehudah son of Rabbi Simon: the seven hevels that Koheles said correspond to the seven days of Creation.
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
… הֲדָא דְּתֵימַר בְּעַמֵּי הָאָרֶץ, אֲבָל בִּבְנֵי תוֹרָה כְּתִיב (מלכים א א, א): וְהַמֶּלֶךְ דָּוִד זָקֵן, אַף עַל פִּי שֶׁהוּא זָקֵן, מֶלֶךְ. רַבִּי יְהוּדָה בְּרַבִּי סִימוֹן אָמַר: שִׁבְעָה הֲבָלִים שֶׁאָמַר קֹהֶלֶת כְּנֶגֶד שִׁבְעָה יְמֵי בְרֵאשִׁית, בָּרִאשׁוֹן (בראשית א, א): בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ, וּכְתִיב (ישעיה נא, ו): כִּי שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ. בַּשֵּׁנִי, יְהִי רָקִיעַ, וּכְתִיב (ישעיה לד, ד): וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם. בַּשְּׁלִישִׁי, יִקָּווּ הַמַּיִם, וּכְתִיב (ישעיה יא, טו): וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם מִצְרַיִם. בָּרְבִיעִי, יְהִי מְאֹרֹת, …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון
This world was created with the letter hei: just as the hei, when a person brings it out of his mouth, needs no movement of the lips or working of the tongue, so the Holy One, blessed be He, created His world without toil or effort.
Midrash Tehillim 62:1מדרש תהילים ס״ב:א׳
… והעולם הבא נברא ביו״ד. לפיכך כי ביה ה׳ צור עולמים. ולמה נברא העולם הזה בה״א. מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון. כך בלא עמל ובלא יגיעה ברא הקב״ה את עולמו. שנאמר (תהלים לג ו) בדבר ה׳ שמים נעשו. (ישעיה כו ה) כי השח יושבי מרום. ואחר כך תרמסנה רגל. ואחר כך (מיכה ד יג) קומי ודושי בת ציון. כך אמר הקב״ה לישראל גואל אני אתכם אלא שתטרחו. ועל מה אני מטריח אתכם על ידותון. על הדתות ועל הדיינין שאני עושה לכם. …
OYW (Public Domain)
108אתא קלילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאקדמות. [כ].
109גם הבל מילוי שם ס״ג
The note sends the reader to Me’orei Or, under the letter hei, for hevel as the filling of the Name Sag.
Kehot’s noteראה מאו״א אות ה׳ סעיף ב׳: ”הבל גימט׳ ל״ז מילוי ס״ג כי פה גימט׳ ס״ג וכ״ב אתוון שבו והבל היוצא ממנו הוא ל״ז” — אוה״ת ויקרא-א ע׳ רפא. ביאה״ז להצ״צ כרך-ב ע׳ תתעט, וע׳ תתצט.
Paragraph 14
110ולאן אתה הולך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ג.
111ולאן אתה הולך
“Know from where you came, and to where you are going, and before Whom you are destined to give an accounting.” The Alter Rebbe reads le’an as a place and mi as the level of Mi.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
112אנה פניך מועדות
The prophet addresses the sword: “Where (anah) are your faces set?” An example of an, “where,” referring to a place.
Ezekiel 21:21יחזקאל כ״א:כ״א
הִתְאַחֲדִי הֵימִנִי הָשִׂימִי הַשְׂמִילִי אָנָה פָּנַיִךְ מֻעָדוֹת:
Go thee one way to the right, or direct thyself to the left; whither is thy face set?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כא, כא.
113זהו ע״י גילוי אור א״ס
The note says that a talk of the Rebbe explains this point: why the reward of a soul rooted in Ayin comes in a physical place, through the revelation of the Infinite Light, before which spiritual and physical are equal.
Kehot’s noteראה לקו״ש חי״ז ע׳ 336 שמבאר זה.
114ולפני מי אתה עתיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות שם.
115מי ברא אלה
“Lift up your eyes on high and see: Who (mi) created these?” The Alter Rebbe uses it for the level called Mi.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
116מי יתן והי׳ לבבם זה
“Who would grant that they have such a heart, to fear Me and keep all My commandments always.”
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, כו.
117מי יתן מציון
“Who would grant from Zion the salvations of Israel! When G-d returns the captivity of His people, Yaakov will rejoice.”
Psalms 53:7תהילים נ״ג:ז׳
מִי־יִתֵּן מִצִּיּוֹן יְשֻׁעוֹת יִשְׂרָאֵל בְּשׁוּב אֱלֹקִים שְׁבוּת עַמּוֹ יָגֵל יַעֲקֹב יִשְׂמַח יִשְׂרָאֵל:
Oh that the salvation of Israel were come out of Zion! When G-d turneth the captivity of His people, Let Jacob rejoice, let Israel be glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נג, ז.
118מי יתן טהור
“Who can bring forth the pure from the impure? Not one.”
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, ד.
119מי גילה לבני רז זה
When Israel put “we will do” before “we will hear,” a heavenly voice said: “Who revealed to My children this secret, which the ministering angels use?”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.

Likkutei Torah · Parshas Bamidbar · Maamar 1
וידבר ה׳ אל משה במדבר סיני באוהל מועד וגו׳
“Havayah spoke to Moshe in the Wilderness of Sinai”
“Lifting the head … by their skulls” means raising the lower will, born of a person’s own understanding of G-d, to the essence of the soul above it, where the Supernal Will shines. That will, revealed at Sinai, is drawn into the soul through the Torah, by the Levites’ ascent from below and the Kohanim’s clothing of the Supernal Will from above.
The maamar in brief
The maamar asks what “lifting the head” in the census of Bamidbar means, and why it is commanded in the Tent of Meeting. As the skull surrounds the brain, the soul has a lower will, born of each person’s contemplation of G-d’s greatness in the worlds, “according to what he measures in his heart,” and a Supernal Will above the intellect, born of the soul’s self-nullification before G-d’s essence. The essence of the soul never enters the body; it stays above, bound to its root. At Sinai this higher will was revealed, and the souls flew out at every utterance. Sin cuts a person off from that root, like a body severed from its head. The remedy is to lift the lower will to “their skulls,” through the Omer count and the Tent of Meeting, a union higher than knowledge, revealed in the Torah and above all in the Oral Torah. Two services bring it about: the Levites rise from below through Gershon, driving out evil, Merari, bitterness, and Kehas, gathering the self to its source; the Kohanim, led by Aharon, clothe the Supernal Will in the Mishnah.

Outline
	1Two willsAs the skull surrounds the brain, the soul has a lower will, born of contemplating G-d’s greatness in the worlds, each according to his measure, and a Supernal Will above the intellect, born of self-nullification before His essence. That higher will was revealed at Sinai; it is the “Nullify your will” of Avos and the exodus from all limitation.¶1–2
	2The severed head and its remedy“Lift up the head … by their skulls” is binding the lower will to the essence of the soul above, from which sin can cut a person off. The remedy comes through the Omer count and the Tent of Meeting, a union higher than knowledge, revealed in the Torah, the Oral Torah especially, through the service of the Levites and the Kohanim.¶3–4
	3Gershon, Merari and KehasThe Levites raise the soul from below through the holy gevuros: Gershon drives the evil out, Merari is the bitterness of an honest reckoning, and Kehas gathers the whole self to its source, turning bitter into sweet. The Kohanim, by contrast, work from above, clothing the holy in the six orders of the Mishnah.¶5–6
	4Aharon and the TorahOne’s yearning must be for G-d Himself and not for the Torah alone, yet it is brought into the Torah, “my mother’s house,” through Aharon, as G-d’s word reaches Israel through Moshe and Aharon. The maamar closes with Midrashic and Zohar sources on “Lift up the head.”¶7


Key concepts
	The lower willרצון התחתון
	The will born of a person’s own understanding of G-d’s greatness as He fills and encompasses the worlds. It sustains love and awe, but it still leaves him with a will of his own: “Do His will as your will.”

	The Supernal Willרצון העליון
	A will above the intellect, born of the soul’s self-nullification before G-d’s essence. It surrounds the mind as the skull surrounds the brain, it was revealed at Sinai, and it is enclothed in the laws of the Torah.

	Makifמקיף
	That which encompasses a level and affects it from outside without being contained in it. The essence of the soul stands over its powers as a makif and does not enter the body.

	Lifting the headנשיאת ראש
	Raising the lower will, the “head,” to “their skulls,” the root of the soul above, where the Supernal Will shines; the remedy for a soul cut off from its root.

	Venoadti and venodatiונועדתי ונודעתי
	“I will meet” and “I will be known”: the bond with G-d through knowledge, as against a higher union that comes from His very self, “I who am I.” The Tent of Meeting is the place of the higher union.

	Gershon, Merari and Kehasגרשון מררי קהת
	The three Levite levels of holy gevuros: driving the evil out, the bitterness of an honest reckoning, and gathering the whole self to its source, in which the bitter is turned into sweet.

	Klos hanefeshכלות הנפש
	The soul’s longing to the point of expiring, to pour itself out into its Father’s bosom; it was revealed at Sinai, when “their souls flew out.”


Section 1 · ¶1–2
Two wills
1וידבר ה׳ אל משה במדבר סיני123 באוהל מועד וגו׳. שאו את ראש וגו׳ לגלגלותם4 וגו׳. להבין ענין נשיאת ראש ומה ענין פרשה זו אל אוהל מועד.
“Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting,” etc. “Lift up the head,” etc., “by their skulls (legulgelosam),” etc. To understand the matter of “lifting the head,” and what this portion has to do with the Tent of Meeting.
The maamar opens with the first verses of Bamidbar, where G-d commands Moshe in the Tent of Meeting to count the Jewish people. The Hebrew for “take a count,” se’u es rosh, literally means “lift up the head,” and the count is “by their skulls”; the Alter Rebbe asks what this “lifting of the head” means in the soul, and why it is tied to the Tent of Meeting.


כי הנה כתיב נעשה אדם בצלמנו5 שכמו שיש ראש וגולגולת בגשמיות הגוף שהראש עיקרו המוח ועצם הגולגולת מקיפו, כן יש ברוחניות הנפש תלת מוחין שהם חב״ד [חכמה בינה ודעת] והרצון הנמשך מהם לקיום המדות6 וחיותן דאית רצון ואית רצון.7
For it is written, “Let us make man in our image”: just as in the physicality of the body there is a head and a skull — the head, whose main part is the brain, and the bone of the skull, which encompasses it — so in the spirituality of the soul there are three mochin (intellectual faculties), namely Chochmah (wisdom), Binah (understanding) and Daas (knowledge), and the will that is drawn from them to sustain the emotive attributes (middos) and their life-force (chayus). For there is will and there is will:
Because man is made “in the image” of G-d, the body’s structure mirrors the soul’s. The physical head holds the brain within and the skull around it; in the soul there is the intellect (Chochmah, Binah and Daas) and a will that flows from that intellect and gives the emotions their existence and vitality. The closing words announce that there are two kinds of will.


אית רצון לתתא ואית רצון לעילא שהוא נקרא רצון העליון שהוא בבחינת מקיף על המוח.
there is a will below and there is a will above, which is called the Supernal Will, and which is at the level of a makif (that which encompasses) over the mind.
The lower will is the one that grows out of understanding. The higher one, the Supernal Will, is not produced by the mind at all; it surrounds the mind from above, as the skull surrounds the brain. A makif is something that encompasses a level and affects it from outside, without being contained in it.


וביאור ענין זה הנה כתיב נודע בשערים בעלה8 ופי׳ בזהר (פ׳9 וירא דק״ג) לכל חד לפום שיעורא דילי׳ [דיליה] כמו דמשער בלבו,10
The explanation of this: it is written, “Her husband is known in the gates,” and the Zohar explains (Parshas Vayera, p. 103): “to each one according to his own measure, as he measures in his heart” —
To explain the will that is born of understanding, the Alter Rebbe cites the verse about the woman of valor, “Her husband is known in the gates.” The Zohar connects “gates” (she’arim) with “measuring” (meshaer): G-d, “her husband,” is known to each person according to the measure he can conceive in his heart.


דהיינו ע״י שיעמיק ויתבונן בחב״ד [בחכמה בינה ודעת] שלו בגדולת א״ס ב״ה כפי עומק מחשבתו וכאשר יוכל שאת בלבו ע״י כן הוא מכיר את בוראו הכרה בלב לדבקה בו ית׳.
that is, through his deepening and contemplating, with his Chochmah, Binah and Daas, the greatness of the Infinite One (Ein Sof), blessed be He, according to the depth of his thought and as much as he is able to bear in his heart; through this he recognizes his Creator with a recognition in the heart, so as to cleave to Him, may He be blessed.
Knowing G-d “according to one’s measure” means meditating with one’s own intellect on the greatness of the Infinite One, as deeply as one’s thought can reach and as much as one’s heart can hold. The result is not abstract information but a recognition felt in the heart, which leads a person to cleave to G-d.


הגם דלית מחשבה תפיסא בי׳ [ביה] כלל1112 היינו בי׳ [ביה] דוקא דהיינו בעצמותו ומהותו כביכול. אבל הנה זה כל האדם13 להתבונן במה
Although “no thought can grasp Him at all,” that means “Him” specifically, that is, His essence and being, as it were. But this is the whole of man: to contemplate that
The Tikkunei Zohar’s statement that “no thought can grasp Him at all” might seem to rule such meditation out. The Alter Rebbe answers that it refers only to G-d’s own essence; what a person can and must contemplate (“this is the whole of man,” in the words of Koheles) is G-d as He relates to the worlds.


שהוא מהוה עולמות עליונים ותחתונים עד אין מספר ומחיה את כולם14 ומוציאם מאין ליש ומחדשם בטובו בכל יום15 ובכל רגע.
He brings into being upper and lower worlds without number, gives life to them all, brings them out from nothing into something, and in His goodness renews them every day and every moment.
The subject of the meditation is G-d as Creator: He brings countless higher and lower worlds into being from nothing and gives them all life, as Nechemiah says, “You give life to them all.” The words “in His goodness renews them every day” echo the morning blessing Yotzer Or before the Shema; the maamar adds “every moment,” for creation never stops.




2וכל אחד לפי מה שהוא משער בלבו יכול הוא להרחיב דעתו ולהלהיב לבו ונפשו לקשר נפשו בה׳ ולדבקה
And each one, according to what he measures in his heart, can broaden his mind and set his heart and soul aflame, to bind his soul to G-d and to cleave
Each person, according to what he can conceive in his heart, can broaden his understanding and set his heart and soul aflame, so as to bind his soul to G-d and cleave to Him. This is the first, “lower” path to G-d: through one’s own understanding.


בו כפי ערך עומק שכלו ותבונתו וכפי ריבוי ההתמדה והתשוקה שמעורר בלבו כל אחד לפי מה שהוא להתלהב ולהתלהט לדבקה בו ית׳.
to Him, in the measure of the depth of his intellect and understanding, and according to the abundance of the constancy and the yearning that he arouses in his heart — each one according to what he is — to become aflame and ablaze to cleave to Him, may He be blessed.
The strength of this attachment differs from person to person. It depends on the depth of one’s intellect and understanding and on how much persistence and longing one arouses in one’s heart; each person’s fire burns according to who he is.


והנה נודע הוא לשון נפעל כי שבחא דקוב״ה [דקודשא בריך הוא] הוא בעלה דמטרוניתא161718 (ע׳ [עיין] בזהר שלח קס״ג ב׳19 ובפ׳ תזריע מ״ב ב׳20 ובפ׳ אמור צ״ו ב׳ ועמ״ש לעיל פ׳ תשא ע״פ זה יתנו21 כו׳)
Now, nodda (“is known”) is a passive form, for the praise of the Holy One, blessed be He, who is the husband of the Matrona (see the Zohar, Shelach, 163b, Parshas Tazria, 42b, and Parshas Emor, 96b; and see what is written above, in Parshas Ki Sisa, on the verse “This they shall give,” etc.),
The Alter Rebbe now reads the word nodda (“is known”) precisely: it is passive, describing G-d as being made known. In the Zohar, “her husband” is the Holy One, blessed be He, the husband of the Matrona, the Shechinah, and the verse speaks of His praise.


שנודע בשערים שהוא ית׳ הוא המשפיל את עצמו בהשתלשלות והתפשטות גדולתו ית׳ להיות נודע.
[is] that He is known in the gates: that He, may He be blessed, is the One who lowers Himself through the chain of descent (hishtalshelus) and the spreading forth of His greatness, may He be blessed, so as to be known
G-d’s praise is that He lowers Himself, through the descending chain of worlds and the spreading forth of His greatness, so that He can be known. “Known in the gates” thus describes a divine self-lowering, not only a human achievement.


ע״י כן ונתפס בקרב איש ולב עמוק22 לפום מה דמשער בלבו דוקא כל חד וחד לפום ערך שיעורא דיליה23 להמשיך ולקשר אליו ית׳ לדבקה בו.
thereby, and grasped within the inwardness of a man and a deep heart, “according to what he measures in his heart” specifically, each and every one according to his own measure, so as to draw down and bind [himself] to Him, may He be blessed, to cleave to Him.
Through this self-lowering G-d can be grasped in the inner depths of a person’s heart, by each one according to his own measure. The person, in turn, uses that grasp to draw close and bind himself to G-d.


(כי נודע הוא לשון התקשרות24 כנודע) שבמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו25 כמ״ש במ״א.
(For nodda is an expression of connection, as is known.) [This is] that “in the place where you find His greatness, there you find His humility,” as is explained elsewhere.
The parenthesis adds that the root of nodda, “knowing,” also means connection, as Tanya explains of Daas. The Talmud’s teaching that “wherever you find His greatness, there you find His humility” expresses the same idea: G-d’s greatness shows itself in His stooping to be known.


והנה הרצון הנמשך מזה לקיום המדות אהבה ויראה שאהבה הוא לדבר שהוא כרצונו וכן להיפוך השנאה הוא לדבר שנגד רצונו
Now, the will that is drawn from this to sustain the emotive attributes of love and awe — for love is for a thing that accords with one’s will, and likewise, conversely, hatred is for a thing that goes against one’s will —
The Alter Rebbe now describes the lower will: the will that arises from this knowledge and sustains love and awe. Love is felt toward what one wants and hatred toward what one does not want, so the emotions depend on will.


והוא לפ״ע [לפי ערך] ההשגה וההשכלה בגדולתו ית׳ דממכ״ע [דממלא כל עלמין] וסוכ״ע כי ממנו נלקח רצון זה ולכן נק׳ רצון התחתון26 שהוא למטה מן הדעת
is in proportion to the comprehension and intellectual grasp of His greatness, may He be blessed, how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), for this will is taken from it. Therefore it is called the lower will, which is below Daas (knowledge).
This will is measured by one’s understanding of G-d’s greatness as He fills and encompasses all worlds, since it is derived from that understanding. Because it is born of the mind, it is called the lower will, “below Daas.”


אבל אית רצון לעילא שהוא למעלה מעלה מן הרצון הנולד מן הדעת והשכלה שנתפס ומשיג בשכלו ובינתו ענין התפשטות גדולתו של הקב״ה שהוא ממכ״ע [ממלא כל עלמין] וסוכ״ע
But there is a will above, which is far, far higher than the will born of Daas and intellect, in which one grasps and comprehends with his intellect and understanding the spreading forth of the greatness of the Holy One, blessed be He, how He fills all worlds and encompasses all worlds;
The higher will is far above the will that is born when a person grasps with his mind how G-d’s greatness spreads through the worlds, filling and encompassing them. It is not a product of comprehension at all.


אלא נמשך מבחי׳ ביטול השגתו והשגת כל הנבראים לגבי מהותו ועצמותו ית׳ מפני רוממותו עד אין קץ דלית מחשבה תפיסא בי׳ [ביה] כלל והוא למעלה מבחי׳ ההשגה וגדר השכלה ועי״ז תתעורר הנפש לצאת מנרתיקה
rather, it is drawn from the level of the nullification (bittul) of his comprehension, and of the comprehension of all created beings, before His being and essence, may He be blessed, because of His exaltedness without end, for “no thought can grasp Him at all,” and He is above the level of comprehension and the bounds of intellect. Through this the soul will be aroused to go out of its sheath,
Instead, it comes from the recognition that one’s own comprehension, and that of every creature, is null before G-d’s essence, which no thought can grasp. This awareness rouses the soul to “leave its sheath,” to go beyond the confines of its garments.


והוא בחי׳ תשוקה וכלות הנפש ממש להשתפך אל חיק אביה הוא מהותו ועצמותו ית׳ דכולא קמי׳ [קמיה] כלא חשיבא27 ממש ולא שייך לומר ממכ״ע [ממלא כל עלמין] וסוכ״ע
and this is the level of yearning and the very expiring of the soul (klos hanefesh), to pour itself out into the bosom of its Father, which is His being and essence, may He be blessed, before whom “all is considered as truly nothing,” and of whom it does not apply to say “fills all worlds” and “encompasses all worlds,”
This is a longing so intense that the soul is ready to expire (klos hanefesh) and pour itself into its Father’s bosom, G-d’s very essence. Before that essence all existence is as nothing, so even the terms “filling all worlds” and “encompassing all worlds” do not apply to it.


אלא בזיו וההארה מאור א״ס ב״ה המאיר ומחיה כל עלמין והוא בחי׳ מלכות א״ס ב״ה כמ״ש מלך יחיד חי העולמים28 וכתיב מלכותך מלכות כל עולמים29
except of the radiance and illumination from the Infinite Light (Or Ein Sof), blessed be He, which shines into and gives life to all worlds. This is the level of the Malchus (sovereignty) of the Infinite One (Ein Sof), blessed be He, as it is written, “King, Unique One, Life of the worlds,” and it is written, “Your kingship is a kingship over all worlds.”
Those terms describe only the radiance that comes from the Infinite Light and gives life to the worlds. That radiance is called the Malchus (kingship) of the Infinite One, as the blessing Yishtabach calls Him “King … Life of the worlds” and Psalms says “Your kingship is a kingship over all worlds”: kingship is a relationship with the worlds.


אבל הוא לבדו הוא לא בגדר ממלא כל עלמין ולא בגדר סובב כל עלמין ולית מחשבה תפיסא בי׳ [ביה] כלל כי אתה הוא קודם שנברא30 העולם ואתה הוא כו׳
But He alone, He is not within the category of “filling all worlds,” nor within the category of “encompassing all worlds,” and “no thought can grasp Him at all.” For “You are He before the world was created, and You are He…,” etc.,
G-d Himself is beyond both categories, and no thought can grasp Him. As the morning prayers say, “You are He before the world was created, and You are He since the world was created”: creation makes no change in Him.


כנ״ל ואני הוי״ה לא שניתי31 כתיב ותשוקה נפלאה32 זו ורצון זה נמשך לנשמות והאיר בהתגלות על נפשם בחג השבועות על ידי מתן תורה בעשרת הדברות כמארז״ל [כמאמר רבותינו זכרונם לברכה] שעל כל דבור ודבור33 פרחה נשמתן
as mentioned above. And it is written, “I, Havayah, have not changed.” This wondrous yearning and this will were drawn down to the souls and shone in revelation upon their soul on the festival of Shavuos, through the Giving of the Torah in the Ten Commandments, as our Sages, of blessed memory, said that at each and every utterance their souls flew out.
Malachi’s “I, Havayah, have not changed” makes the same point. The wondrous longing of the higher will was drawn into the souls of Israel and openly revealed at the Giving of the Torah on Shavuos; this is why the Sages say that their souls flew out at each of the Ten Commandments.


והיינו שהדבור היה ממשיך להם תשוקה זו שהדבור הוא המשכה ממהותו ועצמותו ית׳ לנש״י [לנשמות ישראל] (ועמש״ל [ועיין מה שכתוב לעיל] פ׳ יתרו בד״ה מראיהם ומעשיהם34 ומ״ש ע״פ ואהי׳ [ואהיה] אצלו אמון)35
That is, the utterance drew this yearning down to them, for the utterance is a drawing down from His being and essence, may He be blessed, to the souls of Israel (and see what is written above, in Parshas Yisro, in the discourse beginning “Their appearance and their workings,” and what is written on the verse “And I was with Him as a nursling”).
The divine utterances at Sinai carried this longing to the people, because each utterance was a drawing down from G-d’s own essence to the souls of Israel. The parenthesis refers to two other discourses that develop this point.


וזהו אנכי ה׳ אלהיך דייקא המאיר ומתפשט בך ואנכי מי שאנכי36 פי׳ שאין מכיר ומשיג בחי׳ אנכי
And this is [the meaning of] “I am Havayah your G-d”: “your G-d” specifically, who shines and spreads within you. And Anochi (“I”) [is] “I, who am I” (Anochi mi she’Anochi): that is, none recognizes and comprehends the level of Anochi
This is why the First Commandment says “your G-d”: G-d as He shines within each Jew. Anochi (“I”) here means G-d’s very self, “I who am I,” whom no one but He Himself can know.


אלא אנכי בעצמי והוא הוא הוי״ה אלקיך דהיינו ניצוץ אלהות השורה בך כי חלק37 הוי׳ עמו כמ״ש ואתם הדבקים38 בה׳ אלהיכם חיים כולכם היום כי
except I Myself. And He, He is “Havayah your G-d,” that is, the spark of G-dliness that dwells within you, for “Havayah’s portion is His people,” as it is written, “And you who cleave to Havayah your G-d are all alive today.” For
That very self is “Havayah your G-d,” the spark of G-dliness that dwells in each Jew, since “Havayah’s portion is His people.” The verse “you who cleave to Havayah your G-d are all alive today” speaks of this bond between the soul and G-d.


הנה מהות הנשמות ועצמותן לא ירדה להתלבש בעוה״ז בגוף ונה״ב [ונפש הבהמית] אלא זיו והארה בעלמא ממנה בלבד הוא שמתפשט ונתפס בשכל ומדות כנ״ל שהן הן כחות הנפש
the being and essence of the souls did not descend to be enclothed in this world, in the body and the animal soul; rather, only a mere radiance and illumination from it is what spreads forth and is grasped in the intellect and the emotive attributes, as mentioned above, which are the very powers of the soul.
The soul’s essence never descended into the body and the animal soul in this world. Only a glimmer of it spreads into the intellect and emotions, the soul’s powers, which are what a person consciously experiences.


אבל עיקר מהותה ועצמותה של הנשמה לפי מה שהיא במקור חוצבה מריש כל דרגין וכו׳ בראתיו יצרתיו אף עשיתיו39 הוא למעלה מעלה מגדר ההשגה הנתפס בשכל אנושי
But the main being and essence of the soul, as it is in the source from which it was hewn, “from the head of all levels,” etc. — “I created him, I formed him, I also made him” — is far, far above the bounds of the comprehension that is grasped by human intellect;
The soul as it is in its source, “from the head of all levels” (as Isaiah says, “I created him, I formed him, I also made him”), is far beyond what any human mind can comprehend.


אלא שהיא דבוקה בשורשה באלהים חיים בדביקות נצחי לעולמי עד ואין לה אלא רצון אחד לאביה שבשמי׳ [שבשמים] בלבד לעול׳ [לעולם] בלי שינוי בבחי׳ ביטול אליו ית׳ לפי
rather, it cleaves in its root to the living G-d with an eternal cleaving, forever and ever, and it has only one will, for its Father in Heaven alone, forever, without change, in a state of nullification (bittul) toward Him, may He be blessed, because
In that root the soul is permanently attached to the living G-d. It has only one desire, for its Father in Heaven, and it remains in unchanging self-nullification (bittul) before Him.


שהיא חלק אלוה ממעל ממש (וכמבואר במ״ע [במצות עשה] ע״פ יונתי בחגוי40 כו׳) והשינויים הם למטה מצד שינוי ההשגות בכחות הנפש בלבד.41
it is truly “a part of G-d above” (as is explained [in the discourse] on “My dove, in the clefts,” etc.); and the changes are below, due only to the changes in comprehension in the powers of the soul.
This is because the soul is truly “a part of G-d above,” in the words of Iyov. All the rises and falls a person experiences happen only below, in the soul’s powers, according to the changes in his understanding.


והיינו לפי שהנפש עצמה אינה מתלבשת בכחותי׳ [בכחותיה] אלא עומדת עליהם מלמעלה בבחי׳ מקיף בלבד. ובשבועות על ידי מתן תורה נתגלה הרצון העליון
That is, because the soul itself is not enclothed in its powers, but stands over them from above, at the level of a makif (that which encompasses) only. And on Shavuos, through the Giving of the Torah, the Supernal Will was revealed,
The soul’s essence does not enter its powers; it stands over them as a makif, an encompassing presence. At Sinai, on Shavuos, the Supernal Will, which belongs to that level, was revealed.


שהוא למעלה מן הדעת והאיר אז שורש נשמות תוך כחות הנפש בגילוי רב ועצום (ועמ״ש במ״א ע״פ כי תצא42 בפי׳ בקשו פני את פניך43 ה׳ אבקש כו׳)
which is above Daas, and the root of the souls then shone within the powers of the soul with a great and mighty revelation (and see what is written elsewhere, on the verse “When you go out,” in the explanation of “Seek My face; Your face, Havayah, I will seek,” etc.).
That revelation, above Daas, let the root of the souls shine openly within their conscious powers. The parenthesis points to a discourse on “When you go out” that explains David’s “Seek My face; Your face, Havayah, I will seek” along these lines.


ולכן על כל דבור פרחה נשמתן דהיינו שנסתלק למעלה מבחי׳ וגדר השכלה והשגה להכלל ולבטל במציאות, ממש אליו ית׳ בכלות הנפש ממש.
Therefore, at each utterance their souls flew out: that is, [the soul] withdrew upward, beyond the level and bounds of intellect and comprehension, to be absorbed and nullified in its existence, utterly, into Him, may He be blessed, with a true expiring of the soul.
Hence “at each utterance their souls flew out”: the souls rose beyond all intellect and comprehension and were wholly absorbed into G-d, nullified in their very existence, in a true expiring of the soul.


וזהו אשר הוצאתיך מארץ מצרים44 שכל העולמות ומדרגות שלמטה מבחי׳ זו נק׳ בשם מצרים לגבי בחינה זו
And this is [the meaning of] “who brought you out of the land of Egypt”: for all the worlds and levels that are below this level are called by the name Mitzrayim (Egypt) relative to this level,
The First Commandment continues, “who brought you out of the land of Egypt.” Relative to the revealed essence, all worlds and levels below it count as Mitzrayim, Egypt, a name that suggests limitation.


כי שאר כל עניני השגות ודביקות באלהים חיים הם עדיין בבחינה וגדר מצר וגבול הנ״ל וכמ״ש במ״א
for all the other kinds of comprehension and cleaving to the living G-d are still within the category and bounds of the constraint (meitzar) and limit mentioned above, as is explained elsewhere
Every other kind of comprehension of G-d and attachment to Him, however lofty, still lies within boundaries, the meitzar (narrow strait) that the name Mitzrayim implies. Leaving Egypt, in this sense, is leaving all limits.


(לקמן ע״פ וספרתם45 לכם ועמ״ש בביאור ע״פ אלה מסעי46 הענין שעד ירדן יריחו נק׳ יצ ״מ).
(below, on the verse “And you shall count for yourselves”; and see what is written in the explanation on the verse “These are the journeys,” on the concept that up to the Jordan at Jericho is called the Exodus from Egypt).
The parenthesis cites two discourses: one on counting the Omer, and an explanation of “These are the journeys,” where it is explained that everything up to the Jordan at Jericho is called the Exodus from Egypt.


וזהו בטל רצונך מפני רצונו4748 שענין עשה רצונו כרצונך הוא מצד רצון התחתון הנמשך מהשגת והשכלת לבותם כל אחד מכחות הנפש המתלבש בגוף
And this is [the meaning of] “Nullify your will before His will.” For “Do His will as your will” stems from the lower will, which is drawn from the comprehension and understanding of their hearts, each one, from the powers of the soul that is enclothed in the body;
The Mishnah in Avos says both “Do His will as your will” and “Nullify your will before His will.” The first belongs to the lower will: a will born of each person’s understanding, in the powers of the soul that is enclothed in the body.


והרי עדיין יש לו רצון נפרד בפני עצמו אלא שאעפ״כ [שאף על פי כן] על ידי העמקת הדעת והתבוננות בגדולתו ית׳ יתפעל ויעשה בנפשו ולבו רצונו של מקום ב״ה משא״כ ענין בטל רצונך כו׳
and so he still has a separate will of his own, except that nevertheless, through deepening his mind and contemplating His greatness, may He be blessed, he will be moved and will do, in his soul and heart, the will of the Omnipresent, blessed be He. Whereas “Nullify your will,” etc.
At that level the person still has a will of his own, separate from G-d’s. Only through deep contemplation of G-d’s greatness is he moved to carry out G-d’s will in his heart and soul.


הוא בחי׳ ביטול והעברה לגמרי שלא יהיה לו רצון עצמו כלל כ״א רצון אחד לה׳ לבדו דהיינו שיהיה רצון עליון לבדו מאיר בו להשתפך נפשו אל חיק אביה ממש.49
is the level of nullification and complete removal, so that he has no will of his own at all, but only one will, for G-d alone; that is, that the Supernal Will alone shine in him, so that his soul pours itself out into the very bosom of its Father.
“Nullify your will” is a higher state: the person’s own will is removed entirely, and only one will remains, for G-d alone. This is the Supernal Will shining in him, so that his soul pours itself out into its Father’s bosom.




Section 2 · ¶3–4
The severed head and its remedy
3וזהו שאו את ראש50 וגו׳ לגולגלותם51 וגו׳ דהיינו לקשר רצון התחתון הנמשך מבחי׳ ראש ומוחין המלובשים בגוף ונפש
And this is [the meaning of] “Lift up the head,” etc., “by their skulls,” etc.: that is, to bind the lower will, which is drawn from the level of the head and the mochin (intellect) that are enclothed in the body and soul,
Now the Alter Rebbe answers the opening question. “Lift up the head … by their skulls” means taking the lower will, which comes from the “head,” the intellect enclothed in body and soul, and binding it to something higher.


ולחברו ולהעלותו למעלה מעלה למקור חוצבה עיקרה ושרשה דיליה שהוא מהות הנשמה עצמה העומדת למעלה והיא בבחי׳ מקיף ואינה מאירה בתוך הגוף
and to join it and raise it far, far above, to the source from which it was hewn, its essential core and its own root, which is the being of the soul itself that stands above; it is at the level of a makif (that which encompasses) and does not shine within the body.
The lower will is to be joined and raised to its source: the essence of the soul, which stays above as a makif and does not shine within the body. This higher root is what the verse calls “their skulls.”


כי עונותיכם מבדילים52 ביניכם לבין אלהיכם ונכרתה הנפש ההיא מלפני53 אני ה׳ וכמ״ש במ״א, והוא כמשל האדם שנכרת גופו מראשו.
For “your iniquities separate between you and your G-d,” and “that soul shall be cut off from before Me: I am Havayah,” as is explained elsewhere. It is like the analogy of a person whose body is cut off from his head.
Why does the essence of the soul not shine in the body? Because sins separate a person from G-d, as Isaiah says, and the Torah speaks of a soul “cut off from before Me”; the result is like a body severed from its head.




4והעצה היעוצה לזה הוא כמו דרך משל אם היה נמצא ברפואות לחבר גופו אל ראשו,54 כך הוא הענין נשיאת ראש שהוא רצון התחתון הנולד משכל ומדות כחות הנפש להעלות למעלה לבחי׳ גולגלותם דווקא
The counsel prescribed for this is, by way of analogy, as if a remedy were to be found to join his body to his head. So is the matter of “lifting the head”: that the lower will, which is born of the intellect and the emotive attributes (middos), the powers of the soul, is to be raised up to the level of “their skulls” specifically,
The remedy for this severing is like a cure, if one could be found, that would rejoin a body to its head. “Lifting the head” is that remedy: the lower will, born of the soul’s intellect and emotions, is raised specifically to “their skulls.”


דהיינו גולגולת שלהם עצמם שהוא שרש נשמתם למעלה כי שם מאיר רצה״ע [רצון העליון] כנ״ל (ועמ״ש פ׳ כי תשא סד״ה שמאלו תחת לראשי55 וע״פ ויקהל משה)56
that is, their own skull, which is the root of their soul above, for there the Supernal Will shines, as mentioned above (and see what is written in Parshas Ki Sisa, at the end of the discourse beginning “His left hand is under my head,” and on the verse “And Moshe assembled”).
“Their skulls” means each person’s own skull: the root of his soul above, where the Supernal Will shines. The parenthesis points to two Torah Ohr discourses, in Ki Sisa and Vayakhel.


וזהו ענין ספירת העומר57 היום יום כו׳ פי׳ כי ימים הם בחי׳ המשכות והיינו המשכת רצון העליון
And this is the matter of the Counting of the Omer: “Today is [such-and-such a] day,” etc. The explanation: days are the level of drawings-down, namely the drawing down of the Supernal Will
The Counting of the Omer belongs to this process. Each counted “day” is a drawing down, and what is drawn down through the days of the count is the Supernal Will.


(עמ״ש בד״ה וספרתם הנ״ל בפי׳ וענין תספרו חמשים יום וע׳ ג״כ מ״ש בפ׳ אמור בפי׳ וספרתם58 לכם ממחרת השבת כו׳)
(see what is written in the discourse beginning “And you shall count,” mentioned above, in the explanation of the matter of “You shall count fifty days”; and see also what is written in Parshas Emor, in the explanation of “And you shall count for yourselves from the morrow of the Shabbos,” etc.)
The parenthesis refers to the discourse on “And you shall count” mentioned earlier, on counting fifty days, and to the discourse in Parshas Emor on counting “from the morrow of the Shabbos.”


מלמעלה למטה והיינו ע״י בחי׳ אהל מועד59 כי מועד על שם ונועדתי שמה לבני60 ישראל.
from above to below. And this is through the level of the Tent of Meeting (Ohel Moed), for moed is named for “And I will meet there with the Children of Israel.”
This drawing down of the Supernal Will from above to below comes through the Tent of Meeting (Ohel Moed). The word moed (meeting) comes from G-d’s promise, “I will meet (venoadti) there with the Children of Israel.”


והנה ונועדתי ונודעתי הוא ענין אחד אותיות דדין כאותיות דדין ושניהם לשון התקשרות ודביקות הקב״ה בנש״י [בנשמות ישראל], אלא שנודעתי הוא ע״י הדעת וההשגה בגדולתו ית׳ כמ״ש נודע בשערים בעלה,61
Now, venoadti (“I will meet”) and venodati (“I will be known”) are one matter — the letters of the one are like the letters of the other — and both are expressions of the connection and cleaving of the Holy One, blessed be He, with the souls of Israel. But nodati is through Daas (knowledge) and comprehension of His greatness, may He be blessed, as it is written, “Her husband is known in the gates,”
Venoadti (“I will meet”) and venodati (“I will be known”) share the same letters, and both describe G-d’s bond with the souls of Israel. But “being known” comes through Daas, the understanding of G-d’s greatness, like the “Her husband is known in the gates” of the first paragraph.


אבל ונועדתי הוא בחי׳ יחוד וקשר עליון מבחי׳ אנכי מי שאנכי62 לקשר נפשם להשתפך אל חיק אביה
whereas venoadti is the level of a supernal union and bond from the level of “I, who am I,” binding their soul to pour itself out into the bosom of its Father
“Meeting,” by contrast, is a higher union that comes from G-d’s very self, “I who am I.” It binds the souls so that they pour themselves out into their Father’s bosom, beyond understanding.


(ועמ״ש ע״פ להקריב לי במועדו6364 וע׳ בזהר פ׳ ויגש דר״ו ע״ב65 ובהרמ״ז [ובהרב משה זכות] שם ובזהר משפטים דצ״ז ע״א).
(and see what is written on the verse “to offer to Me in its appointed time”; and see the Zohar, Parshas Vayigash, p. 206b, and the Ramaz there; and the Zohar, Mishpatim, p. 97a).
The parenthesis points to a discourse on “to offer to Me in its appointed time (moed)” and to two passages of the Zohar. In Vayigash the Zohar speaks of the time when the will is present and the bond is crowned, so that two worlds are joined and meet together; in Mishpatim it reads “a man who sells his daughter” as the Holy One, blessed be He, and the holy soul.


אך אי אפשר להמשיך ולהאיר על נפשם בהתגלות ממש אור בחינה זו כ״א ע״י בחי׳ אהל ומשכן שהוא מה שכתוב אחזתיו
However, it is impossible to draw down and shine the light of this level upon their soul in actual revelation except through the level of a Tent and a Mishkan, which is what is written, “I held him
The light of this level can be revealed in the soul only through a “tent” and a Mishkan, a dwelling that holds it. This is what the verse in Shir HaShirim describes: “I held him and would not let him go.”


ולא ארפנו66 עד שהבאתיו אל בית אמי ואל חדר הורתי בית אמי זו תורה שבכתב וחדר הורתי זו תושבע״פ [תורה שבעל פה]
and would not let him go, until I brought him into my mother’s house and into the chamber of her who conceived me.” “My mother’s house” is the Written Torah, and “the chamber of her who conceived me” is the Oral Torah.
The verse continues, “until I brought him into my mother’s house and into the chamber of her who conceived me.” The Alter Rebbe reads “my mother’s house” as the Written Torah and “the chamber of her who conceived me” as the Oral Torah.


כמו שהולד ניתן בבטן אמו כך הוא ענין רצה״ע [רצון העליון] המלובש בדיני התורה שבע״פ [שבעל פה] איסור והיתר חייב וזכאי כו׳,
Just as the unborn child is set in its mother’s womb, so the Supernal Will is enclothed in the laws of the Oral Torah — forbidden and permitted, guilty and innocent, etc.
As a child is enclosed in its mother’s womb, the Supernal Will is enclosed in the laws of the Oral Torah: what is forbidden or permitted, who is guilty or innocent. These rulings are the “chamber” that holds the infinite will.


והגם שירדה תורה ונתלבשה בדברים גשמיים עכ״ז [עם כל זה] הרי מלובש בה רצה״ע [רצון העליון] ממש ועי״ז גם האדם העוסק בה ממשיך ומאיר על נפשו אור הרצה״ע [הרצון העליון] ממש אשר לית מחת״ב [מחשבה תפיסא ביה] כלל כמ״ש במ״א (וע׳ בזח״ב [בזהר חלק ב׳] צ״ו א׳).
And although the Torah descended and was enclothed in physical things, nevertheless the Supernal Will itself is enclothed in it; and through this, the person who occupies himself with it also draws down and shines upon his soul the light of the Supernal Will itself, which “no thought can grasp at all,” as is explained elsewhere (and see Zohar, Part II, 96a).
Although the Torah has come down into physical subjects, the Supernal Will itself is enclothed in it. So a person who studies it draws onto his own soul the light of that will, which no thought can grasp.


אך שצריך האדם לתת עצות בנפשו שלא ישאר למטה וצריך לזה ב׳ בחי׳ בחינת כהנים ובחי׳ לוים.
But a person must set counsels in his soul so as not to remain below, and for this two levels are needed: the level of Kohanim and the level of Levites.
Yet a person must take counsel so as not to remain “below,” in the lower level. Two modes of service are needed for this: that of the Kohanim and that of the Levites.


בחינת כהנים הוא מלמעלה למטה בחי׳ מים שיורדים67 ממקום גבוה למקום נמוך ובחי׳ לוים הוא בחי׳ שלהבת אש העולה ממטה למעלה.
The level of Kohanim is from above to below, the level of water, which descends from a high place to a low place; and the level of Levites is the level of a flame of fire, which rises from below to above.
The Kohanim stand for a flow from above to below, like water, which always descends from a high place to a low one. The Levites stand for the opposite movement, like a flame, which always rises upward.




Section 3 · ¶5–6
Gershon, Merari and Kehas
5וביאור ענין זה הנה כתיב ובחנות המשכן יקימו68 אותו הלוים פי׳ ובחנות המשכן כשירד בחי׳ המשכן ממדרגתו תהיה הקמה ע״י הלוים דהיינו בנשמת האדם למטה שירדה הארתה ונתלבשה בגוף ונה״ב [ונפש הבהמית] בעוה״ז.
The explanation of this: it is written, “And when the Mishkan comes to rest, the Levites shall set it up.” The meaning: “when the Mishkan comes to rest” — when the level of the Mishkan descends from its rank, the setting up will be through the Levites. That is, in the soul of man below, whose radiance descended and was enclothed in the body and the animal soul in this world:
The verse “When the Mishkan comes to rest, the Levites shall set it up” is read as a lesson for the soul. When the “Mishkan,” the soul’s radiance, has come down from its level into the body and the animal soul in this world, it is the Levites, the soul’s upward-striving powers, who must raise it up again.


הנה זאת העצה לעורר על נפשו בחי׳ גבורות קדושות והם מתחלקים לשלש בחי׳ גרשון קהת ומררי גרשון הוא ענין מ״ש גרש את האמה הזאת69 ואת בנה שהוא מבחי׳ גבורות (שלכן קוראין פרשה זו בר״ה [בראש השנה])
here is the counsel: to arouse upon his soul the level of holy gevuros (powers of restraint). These divide into three levels: Gershon, Kehas and Merari. Gershon is the matter of what is written, “Drive out this handmaid and her son,” which is from the level of gevuros (which is why this portion is read on Rosh HaShanah),
The counsel is to arouse holy gevuros, the soul’s fiery powers of restraint, which divide into three like the three Levite families: Gershon, Kehas and Merari. Gershon (from gerash, “drive out”) is like Sarah’s “Drive out this handmaid and her son,” an act of Gevurah; the parenthesis notes that this is why the portion is read on Rosh HaShanah.


כי שמאל דוחה70 ומגרש את הרע מקרבו ואיזהו גבור הכובש71 את יצרו72 והוא בחי׳ היותר מעולה ממ״ש ביצ״מ [ביציאת מצרים] כי ברח העם73 לפי שהיה עדיין הרע בתוקפו כמ״ש במ״א,74
for “the left pushes away” and drives the evil out from within him, and “Who is mighty? One who conquers his inclination.” This is a higher level than what is written of the Exodus from Egypt, “for the people had fled,” because the evil was still in its strength, as is explained elsewhere.
Gevurah is the “left hand” that pushes away, driving the evil out from within, and the Mishnah calls mighty (gibbor) the one who conquers his inclination. This is higher than the Exodus, when “the people fled”: they had to flee because the evil within them was still at full strength.


אבל העיקר הוא לגרש את הרע מקרבו שיהיה הרע בורח ממנו וכמ״ש ורדפו מכם חמשה מאה75
But the main thing is to drive the evil out from within him, so that the evil flees from him, as it is written, “Five of you shall pursue a hundred.”
The goal is to drive the evil out so thoroughly that it flees from the person, not he from it. This is the promise “Five of you shall pursue a hundred”: holiness pursues and the evil runs.


ולכן (לע״ל [לעתיד לבוא] ) כתיב כי לא בחפזון תצאו76 וגו׳ דאתכפי׳ סט״א [סטרא אחרא] וזהו ותאמר שרה שהיא בחי׳ ומדת מלכותו77 ית׳ לאברהם שהוא בחי׳ חסד78 עליון גרש האמה הזאת ואת בנה
Therefore (of the Time to Come) it is written, “For you shall not go out in haste,” etc., for the sitra achra (the other side) has been subdued. And this is [the meaning of] “And Sarah said” — she being the level and attribute of His Malchus (sovereignty), may He be blessed — “to Avraham” — he being the level of supernal Chesed (kindness) — “Drive out this handmaid and her son,
That is why, of the redemption to come, it says, “You shall not go out in haste”: the sitra achra will already be subdued, so there will be nothing to flee from. Sarah, who stands for G-d’s Malchus (sovereignty), tells Avraham, who stands for supernal Chesed (kindness), to drive out the handmaid and her son.


כי לא יירש וגו׳, ישמעאל הוא בחי׳ תאוות רעות ושרשם, וכענין לא כאברהם שיצא ממנו79 ישמעאל80 וכמ״ש במ״א.
for [he] shall not inherit,” etc. Yishmael is the level of evil desires and their root, as in the matter of “not like Avraham, from whom Yishmael issued,” as is explained elsewhere.
Yishmael stands for evil desires and their root, which must not “inherit” together with holiness. The Sages’ words “not like Avraham, from whom Yishmael issued” are cited for this, and the text refers elsewhere for the explanation.




6ומררי הוא ענין המרירות81 בהיות ממארי דחושבנא על ימי חלדו אשר רובם ככולם בחשך ילך82 בכריתות הגוף מן הראש הוא בחי׳ לגולגלותם של נפשו שאינה מאירה בנפשו כ״א לעתים רחוקים מפני עוונותיו המבדילים.
And Merari is the matter of bitterness (merirus): when one is among the “masters of reckoning” over the days of his life, most of which, as good as all, “went in darkness,” with the body cut off from the head — which is the level of “their skulls” of his soul, which does not shine in his soul except at rare times, because of his iniquities that separate.
Merari, the third Levite family, is linked to merirus, bitterness: the bitterness of one who makes an honest reckoning of his life and finds that most of his days went “in darkness.” His body has been cut off from its “head,” the root of his soul (“their skulls”), which rarely shines in him because his sins separate him from it.


או משום שעדיין לא אתכפייא סט״א [סטרא אחרא] וכו׳. או משום שהלביש נפשו בלבושים צואים מהבל ורעות רוח83 מדברים בטלים ומחשבות אדם ותחבולותיו84 בעניני עוה״ז וכסופין בטלין דילי׳ [דיליה].
Or because the sitra achra (the other side) has not yet been subdued, etc. Or because he has clothed his soul in filthy garments of vanity and striving after wind: idle words, and the thoughts of man and his schemes in matters of this world, and his own idle longings.
The text gives two more reasons why the root of the soul does not shine: the sitra achra has not yet been subdued in him, or he has dressed his soul in “filthy garments” of vain and empty pursuits, idle talk, worldly schemes and idle longings. The words “the thoughts of man and his schemes” come from the Musaf prayer of Rosh HaShanah.


ובחינה זו היא ג״כ מבחי׳ לוים שרש הגבורות שהמרירות הוא מיסוד אש ושעי״ז הוא מתעורר כח החמימות וכמ״ש במ״א, ועי״ז הוא בא לבחי׳ ומעלת קהת מלשון ולו יקהת עמים85
This level, too, is from the level of the Levites, the root of the gevuros (powers of restraint); for bitterness is from the element of fire, and through it the power of warmth is aroused, as is explained elsewhere. And through this he comes to the level and distinction of Kehas, from the expression “and to him shall be the gathering (yikhas) of the peoples”
This bitterness also belongs to the Levites, the root of the gevuros, because bitterness comes from the element of fire and rouses warmth. Through it a person reaches the level of Kehas, whose name the Alter Rebbe connects with Yaakov’s blessing, “to him shall be the gathering (yikhas) of the peoples.”


(אלא שהיו״ד נוספת להורות על הפעולה לעתיד) שהוא לשון אסיפה וקיבוץ כתרגומו ולו יתכנשון עממיא
(except that the yud is added to indicate the action in the future), which is an expression of gathering and assembling, as the Targum renders it, “and to him shall the peoples gather.”
The word yikhas has an extra yud, the prefix of the future tense; its root, as in the name Kehas, means gathering. The Targum translates it accordingly: “to him shall the peoples gather.”


דהיינו שמתאסף ומתקבץ אליו לבו ורוחו ונשמתו אליו יאסוף86 במקור חוצבה ברשפי אש שלהבת87 העולה למעלה.
That is, his heart is gathered and assembled to Him, and “his spirit and his soul He will gather to Himself,” into the source from which it was hewn, with flashes of fire, a flame rising upward.
Kehas, then, is the soul gathering itself, heart, spirit and soul, back to G-d and to the source from which it was hewn, rising like “flashes of fire,” a flame that climbs upward. Iyov’s words “his spirit and his soul He will gather to Himself” describe this return.


ומה שלא נאמר בפירוש לשון אסיפה כדכתיב בהתאסף ראשי עם88 וגו׳ כי שם נאמר יחד שבטי ישראל שקבוצם נקרא אסיפה
And the reason it does not say the expression of gathering (asifah) explicitly, as it is written, “When the heads of the people gathered,” etc., is that there it says, “together, the tribes of Israel,” whose assembling is called asifah;
Why does the verse use yikhas and not the usual word for gathering, asifah? Because asifah is used for gathering the tribes of Israel, as in “When the heads of the people gathered … together, the tribes of Israel.”


אבל בהקבץ בחי׳ שאר עמים להתאסף למקורם נאמר יקהת מלשון קיוהא הוא ענין חריפות וחמיצות
but for the assembling of the level of the other peoples, to gather to their source, it says yikhas, from the expression kiyuha, which is the matter of sharpness and sourness,
For the gathering of what the text calls “the level of the other peoples” to their source, the verse says yikhas instead, which the Alter Rebbe connects with kiyuha, sharpness and sourness. What is far from holiness is not simply assembled, like the tribes of Israel; its gathering means transforming what is sharp and sour.


כמו דרך משל העושה מטעמים מדברים חריפים וחמוצים וכו׳, כך הוא בענין זה דאתהפכו מרירא למיתקא ו
as, by way of analogy, one who makes delicacies from sharp and sour things, etc. So it is in this matter: the bitter is turned into sweet. And
As a cook makes delicacies out of sharp and sour ingredients, so here the bitter is turned into sweet. The bitterness is not discarded but transformed.


לכן נק׳ בחי׳ זו קהת והיא ג״כ עבודת הלוים מבחי׳ גבורות שמרירו הוא דאתהפכא למיתקא וחשוכא לנהורא89 (ועמ״ש ע״פ נשא את ראש בני גרשון90 כו׳ מענין ג׳ בחי׳ הלוים).
therefore this level is called Kehas. It, too, is the service of the Levites, from the level of gevuros, whose bitterness is turned into sweetness and darkness into light (and see what is written on the verse “Lift up the head of the sons of Gershon,” etc., on the matter of the three levels of the Levites).
That is why this level is called Kehas. It too is the Levites’ service of gevuros, in which bitterness is turned into sweetness and darkness into light, in the Zohar’s phrase; the parenthesis points to the discourse on “Lift up the head of the sons of Gershon” for the three levels of the Levites.


והנה כל זה הוא עבודת הלוים להעלות נפשו לה׳ ממטה למעלה91 להיות דבוקה בשורשה באלהים חיים, אבל בחי׳ הכהנים הוא מלמעלה למטה, כי
Now, all this is the service of the Levites: to raise one’s soul to G-d from below to above, so that it cleave in its root to the living G-d. But the level of the Kohanim is from above to below. For
All three are the Levites’ service: raising the soul from below to above until it cleaves in its root to the living G-d. The Kohanim’s service runs the other way, from above to below.


הנה כתיב ובא אהרן ובניו92 וגו׳ וכסו וגו׳ שהם הם המכסים ומלבישים את כלי הקדש בלבושים רבים שש וארגמן כו׳
it is written, “Aharon and his sons shall come,” etc., “and they shall cover,” etc.: they are the ones who cover and clothe the holy vessels in many garments, fine linen and purple, etc.
The Torah describes how Aharon and his sons, the Kohanim, covered the holy vessels before the camp set out. Their role is to cover and clothe the holy in many garments, such as fine linen and purple.


שית גוונין הם שית סדרי משנה שבהם מלובש רצה״ע [רצון העליון] ית׳ משא״כ בבני קהת כתיב ולא יבאו לראות93 כבלע את הקדש.
The six colors are the six orders of the Mishnah, in which the Supernal Will, may He be blessed, is enclothed. Whereas of the sons of Kehas it is written, “But they shall not come in to see when the holy is covered.”
These garments, the “six colors,” are the six orders of the Mishnah, in which the Supernal Will is enclothed. The Levites of the family of Kehas, by contrast, were not allowed to see the holy things while they were being covered.




Section 4 · ¶7
Aharon and the Torah
7והענין כי אמרו רז״ל [רבותינו זכרונם לברכה] כל האומר אין לי אלא94 תורה אפי׳ [אפילו] תורה אין לו שעיקר תשוקתו וחפצו יהיה לה׳ לבדו ולדבקה בו ית׳ ולא להתורה בלבד וכמ״ש אחזתיו ולא ארפנו אחזתיו דוקא
The explanation is this: our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ does not even have Torah.” For his main yearning and desire must be for G-d alone, and to cleave to Him, may He be blessed, and not to the Torah alone; as it is written, “I held him and would not let him go” — “I held him” specifically,
The Sages teach that one who says “I have nothing but Torah” does not even have Torah: one’s deepest yearning must be for G-d Himself, with the Torah as the way to cleave to Him. So the verse says “I held him,” G-d Himself, “and would not let him go.”


אלא שהבאתיו אל בית אמי95 וגו׳ והוא ע״י בחי׳ אהרן הכהן העליון המביא96 רצה״ע [רצון העליון] אל בית אמי כנ״ל
except that “I brought him into my mother’s house,” etc. And this is through the level of Aharon, the supernal Kohen, who brings the Supernal Will into “my mother’s house,” as mentioned above
Only then, “I brought him into my mother’s house,” the Torah, in which G-d’s will is housed. This bringing is the work of Aharon, the supernal Kohen, who brings the Supernal Will into the Torah, as explained above.


(וע׳ בזהר פ׳ קרח דקע״ז ב׳ ובהרמ״ז [ובהרב משה זכות] שם וע׳ בזהר ויחי דרל״ב ב׳ פי׳ פסוק ולא יבואו כו׳ בע״א [באופן אחר])
(and see the Zohar, Parshas Korach, p. 177b, and the Ramaz there; and see the Zohar, Vayechi, p. 232b, which explains the verse “And they shall not come,” etc., in another way),
The parenthesis points to the Zohar on Korach, with the Ramaz’s commentary, on Aharon and the covering of the holy, and to another Zohar passage, in Vayechi, which explains the verse “And they shall not come” in a different way.


וכמ״ש בתורה כמה פעמים וידבר ה׳ אל משה ואל אהרן שדבר ה׳ נמשך לישראל ע״י בחי׳ משה ובחי׳ אהרן וזהו ענין עוטה אור כשלמה97 וכמ״ש במ״א.
and as is written in the Torah many times, “Havayah spoke to Moshe and to Aharon”: the word of G-d is drawn down to Israel through the level of Moshe and the level of Aharon. And this is the matter of “Who wraps [Himself] in light as with a garment,” as is explained elsewhere.
This is why the Torah so often says “Havayah spoke to Moshe and to Aharon”: G-d’s word reaches Israel through both Moshe and Aharon. The text links this to the verse “Who wraps [Himself] in light as with a garment,” which it explains elsewhere.


(וע׳ מענין שאו את ראש98 ברבות מצורע ס״פ י״ח. במדבר פרשה א׳ שזהו ענין וירם קרן שם ר״פ ד׳. פרשה ז׳ דרכ״ג ב׳.
(And on the matter of “Lift up the head,” see the Midrash Rabbah: Metzora, at the end of section 18; Bamidbar, section 1, that this is the matter of “And He raised up a horn”; there, at the beginning of section 4; section 7, p. 223b;
The closing parenthesis lists Midrashic sources on “Lift up the head”: the Midrash Rabbah on Metzora, and several sections of Bamidbar Rabbah, one of which links it to “He has raised up a horn for His people.”


פרשה ט׳ דר״ל [דרוצה לומר] ב׳ פרשה י׳ דרל״ו ג׳. פנחס פכ״א דרפ״א ב׳. שה״ש [שיר השירים] רבה בפסוק שררך אגן99 זח״ג [זהר חלק ג] פנחס רנ״ג ב׳):100
section 9, p. 230b; section 10, p. 236c; Pinchas, section 21, p. 281b; Shir HaShirim Rabbah, on the verse “Your navel is a round goblet”; Zohar, Part III, Pinchas, 253b.)
The list continues with further sections of Bamidbar Rabbah, including Pinchas, Shir HaShirim Rabbah on “Your navel is a round goblet,” and the Zohar on Pinchas (III, 253b).



In one’s avodah
A person must not remain “below,” with only a will born of his own understanding. He should contemplate G-d’s greatness as far as his heart can bear, drive the evil out with holy gevuros, feel the bitterness of an honest reckoning over his days, and gather his whole self back to its source. His yearning must be for G-d Himself and not for the Torah alone, and he brings that yearning into the laws of the Torah, in which the Supernal Will is enclothed.
Questions for discussion
	How does the image of the brain and the skull explain the difference between the lower will and the Supernal Will?
	Why does “no thought can grasp Him” not free a person from contemplating G-d’s greatness?
	What is the difference between “Do His will as your will” and “Nullify your will before His will”?
	How does the bitterness of Merari lead to Kehas, where the bitter is turned into sweet?
	Why is it not enough to say “I have nothing but Torah,” and how do the services of the Levites and the Kohanim work together?

Sources and references
Notes
Paragraph 1
1וידבר — במדבר סיני
The note dates this maamar to the year 5560 (1799–1800) and refers to the list of maamarim at the end of Maamarim Ketzarim for that dating.
Kehot’s noteמשנת תק״ס — ראה רשימת המאמרים בסו״ס מאמרים קצרים ע׳ תרכה הערה 164. ראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. (בהוספות להערות וציונים — השוואות למאמר זה עם כתב-יד). קיצורים והערות והגהות באוה״ת במדבר כרך-ו ע׳ א׳תרצג. כאן בא כל המאמר בהמשך אחד, ולא נחלק לסעיפים. הסעיפים כפי שנרשמו שם (הנדפס מגוכתי״ק הצ״צ): א) מתחיל מריש המאמר עד שו״ה רצון — הדעת. ב) מתחיל משו״ה רצון — אבל עד א, ב שו״ה ממש — ממש. ג) מתחיל משו״ה ממש — וזהו עד שו״ה משה. ד) מתחיל משו״ה משה — וזהו.
2Kehot’s note points to Numbers 1:1–2 for these words.
Numbers 1:1–2במדבר א׳:א׳-ב׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר: שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying: ’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3“Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting, on the first of the second month.” The maamar opens with the first verse of Bamidbar and asks why the census is commanded in the Tent of Meeting.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שאו את ראש וגו׳ לגלגלותם
“Take a count (literally, lift up the head) of the whole congregation of the Children of Israel … by their skulls.” The Alter Rebbe reads the census as “lifting the head”: raising the lower will to its root above.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5נעשה אדם בצלמנו
“Let us make man in our image, after our likeness.” Because man is formed in the divine image, the head and skull of the body can serve as a model for the powers of the soul.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
6תלת מוחין . . לקיום המדות
Tanya, chapter 3, explains that the soul’s Chochmah, Binah and Daas are the source of its emotive attributes, which are born of understanding.
Kehot’s noteראה תניא פרק ג.
7דאית רצון ואית רצון
The note says that the phrase “there is will and there is will” is brought in Derech Mitzvosecha in the name of the Zohar.
Kehot’s noteבדרך מצותיך פח, ב בשם הזהר. וראה תו״א ויקהל פז, ד. סה״מ תש״ט ע׳ 113 בהערה ”הובא ונתבאר בסהמ״צ להצ״צ מצות לא תבערו. ואולי הכוונה לזח״ג קכט, א מצחא דאקרי רצון כו׳”.
8נודע בשערים בעלה
From the song of the woman of valor: “Her husband is known in the gates, when he sits among the elders of the land.” The Zohar reads “her husband” as the Holy One, blessed be He, and the “gates” as the measures by which each person knows Him.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג. ראה תניא פרק מד.
9ופי׳ בזהר (פ׳ ויקרא דק״ג)
The discourse there (“The eyes of all look to You”) opens with the same Zohar, Vayera 103b, on “Her husband is known in the gates” (“according to what he measures in his heart”) and then brings a further explanation given in the Zohar there.
Kehot’s noteראה לקמן פ׳ מטות פה, ב.
10לכל חד לפום שיעורא דילי׳ כמו דמשער בלבו
The Zohar (Vayera) explains “Her husband is known in the gates”: the Holy One, blessed be He, is known and cleaved to by each person according to what he measures in his heart, as far as he is able. The Alter Rebbe takes this as the contemplation that gives birth to the lower will.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
11לית מחשבה תפיסא בי׳ כלל
The note points to section 299 of the Rebbe Rashab’s long series of discourses of 5672 for a further discussion of “no thought can grasp Him at all.”
Kehot’s noteת״ז בהקדמה (פתח אלי׳ ואמר). ראה המשך תער״ב סעי׳ רצט.
12דלית מחשבה תפיסא בי׳ כלל
From Elijah’s prayer (Pasach Eliyahu) in the introduction to the Tikkunei Zohar: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” The Alter Rebbe limits this to G-d’s essence, which leaves room to contemplate Him as Creator.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
13זה כל האדם
“The end of the matter, when all has been heard: fear G-d and keep His commandments, for this is the whole of man.” The Alter Rebbe borrows the phrase: contemplating how G-d creates and sustains the worlds is the whole of man.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ומחי׳ את כולם
“You alone are Havayah; You made the heavens … and You give life to them all.” The phrase describes G-d’s constant giving of life to everything He created.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
15ומחדשם בטובו בכל יום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 2
16בעלה דמטרוניתא
The text’s first citation for “her husband” as the Holy One, blessed be He, husband of the Matrona. The Kehot note gives the Zohar’s words there on “Yaakov was a tam (perfect) man”: “the husband of that tam.”
Zohar, Sh'lach 13:119–128ספר הזהר, שלח לך י״ג:קי״ט-קכ״ח
17בעלה דמטרוניתא
The text’s second citation. As the Kehot note quotes it, the Zohar reads “The heart of her husband trusts in her” as the Holy One, blessed be He, who therefore set her over the world and entrusted all His weapons to her hands; the Ramaz explains that this speaks of the descent of the Shechinah.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
She “seeks him but finds him not”, for it is not his way to unite with her save in his temple. She “calls him and he answers not”, for She dwells among other peoples, and only his sons hear his voice. R. Isaac interpreted thus: ‘ “I make plaint to him of my bed, that he may unite with me to gladden and bless me”, for, as we have learnt, from the union of the King with the Community of Israel many righteous ones obtain a holy inheritance and many …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18בעלה דמטרוניתא
The text’s third citation, in Emor: the Zohar there speaks of the “woman of valor,” Knesses Yisrael, who is “the crown of her husband.” With the other two passages it supports reading “her husband” as the Holy One, blessed be He, husband of the Matrona.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19בזהר שלח קס״ג ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteויעקב איש תם בעלה דההוא תם.
20ובפ׳ תזריע מ״ב ב׳
The note says the Zohar’s wording in Tazria (42b) is copied in Or HaTorah on Nach: “The heart of her husband trusts in her,” this is the Holy One, blessed be He, who set her over the world and entrusted His weapons to her, with the Ramaz’s explanation that it speaks of the descent of the Shechinah.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ תרמד וביהל אור ע׳ קז ”בטח בה לב בעלה דא קוב״ה דבג״כ מני לה על עלמא לאתדברא עלה כל זיונין דילי׳ אפקיד בידהא . . . והרמ״ז פי׳ דנאמר על ירידת השכינה”.
21ועמ״ש לעיל פ׳ תשא ע״פ זה יתנו
The discourse “This they shall give” opens with “Her husband is known in the gates”: the Holy One, blessed be He, is the husband of every Jewish soul and gives to each one, so that all the love and awe in a soul come from Him, “to each according to his own measure,” and according to how he enters the gates, the four gates of love, awe, Torah and mitzvos.
Kehot’s noteתו״א פו, ג.
22בקרב איש ולב עמוק
“The inward part of man, and the heart, are deep.” The Alter Rebbe uses the phrase for the inner depths of the person in whom G-d, lowering Himself, becomes known and grasped.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23לפום מה דמשער בלבו דוקא כל חד וחד לפום ערך שיעורא דיליה
The Zohar’s reading of “Her husband is known in the gates”: G-d is known and cleaved to by each person according to what he measures in his heart. Here it is joined to the idea that G-d lowers Himself in order to be known.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
24נודע הוא לשון התקשרות
Tanya, chapter 3, explains that Chochmah, Binah and Daas are the source of the emotive attributes, and at its end that Daas means connection and union, as in “Adam knew Chavah.” The same sense of knowing as connecting underlies the reading of nodda here.
Tanya, Likkutei Amarim 3:13תניא, חלק ראשון; ליקוטי אמרים ג׳:י״ג
וְהַדַּעַת, הוּא מִלְּשׁוֹן ״וְהָאָדָם יָדַע אֶת חַוָּה״, וְהוּא לְשׁוֹן הִתְקַשְּׁרוּת וְהִתְחַבְּרוּת, שֶׁמְּקַשֵּׁר דַּעְתּוֹ בְּקֶשֶׁר אַמִּיץ וְחָזָק מְאֹד, וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וְאֵינוֹ מַסִּיחַ דַּעְתּוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ספ״ג. פמ״ב.
25שבמקום שאתה מוצא . . ענותנותו
Rabbi Yochanan: wherever you find the greatness of the Holy One, blessed be He, there you find His humility. The Alter Rebbe applies it to G-d’s lowering Himself so as to be known.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א (וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳ש״ת, ע׳ 40, בדיוק גי׳ זו. ובלקוטי הגהות לתניא פ״ד).
26ולכן נק׳ רצון התחתון
The note quotes the Rebbe: in this maamar “head” is the lower will born of intellect and “skull” the Supernal Will above it, which is the detailed sense; in general the skull is part of the head, so here, where the verse says “by their skulls,” the head is the intellect and the will that follows it, while in “When you lift up the head” (Ki Sisa), which does not say “by their skulls,” the head includes the will above intellect.
Kehot’s note”בלקו״ת ר״פ במדבר, ש”ראש” הוא רצון התחתון שנולד מהשכל, ו”גולגולת” הוא רצון העליון שלמעלה מהשכל, ויש לומר שזהו בפרטיות, אבל בכללות — גם הגלגולת נכלל בהראש, ולכן בהפסוק ”שאו את ראש גו׳ לגולגלותם (שבזה מדבר בלקו״ת שם) — צריך לומר ש״ראש” הוא המוח [השכל שבמוח והרצון שע״פ שכל] משא״כ בפסוק כי תשא את ראש גו׳ (שלא נאמר בו לגלגלותם), יש לומר שב”ראש” נכלל גם הגולגולת, הרצון שלמעלה מהשכל” — ד״ה כי תשא-תשל״א (נדפס בקונטרס כ״ב שבט — תנשא) הערה 4.
27כולא קמי׳ כלא חשיב
The Zohar’s teaching that all is considered as nothing before Him. The Alter Rebbe uses it to explain why the terms “filling all worlds” and “encompassing all worlds” do not apply to G-d’s essence.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
28מלך יחיד חי העולמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ישתבח.
29מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds, and Your dominion is throughout every generation.” Kingship, which relates to the worlds, belongs to the radiance of the Infinite Light, not to G-d’s essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
30אתה הוא קודם שנברא
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteראה תפלת השחר. של״ה ג, ב.
31אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Creation, which relates only to G-d’s radiance, makes no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
32ותשוקה נפלאה
The note says this passage, from “this wondrous longing,” is quoted in Or HaTorah on Pinchas.
Kehot’s noteנעתק אוה״ת פנחס ע׳ א׳קכג.
33שעל כל דבור ודבור
Rabbi Yehoshua ben Levi: at each utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them. The Alter Rebbe explains this as the revelation of the higher will, drawn from G-d’s essence, which lifted the souls beyond all comprehension.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
34בד״ה מראיהם ומעשיהם
The passage there distinguishes the kindness that belongs to the chain of descent from the “kindness kept” (notzer chesed) that is far above the chain of descent, its source and root, and describes the ascent from level to level.
Kehot’s noteראה תו״א סט, ג.
35ע״פ ואהי׳ אצלו אמון
The passage there explains that the Torah and mitzvos are the Supernal Will, above Chochmah, “from the head of all levels,” and that their inner core is the Supernal Delight, the inner dimension of the will.
Kehot’s noteלקמן יח, ב.
36ואנכי מי שאנכי
The passage there explains that “I who am I” is the inner dimension of the Supernal Will, which G-d lowered, as it were, to the level of “feet,” the Oral Torah, as in “I taught Ephraim to walk” (Hoshea 11:3); it adds that the level of “I who am I” is far above the Name Havayah, for it is not held by any name or letter.
Kehot’s noteראה לקמן פ, ב. ובהנסמן במאמרי אדה״ז — פרשיות לע׳ רט. אוה״ת במדבר ו ע׳ א׳תרצו.
37כי חלק ה׳ עמו
“For Havayah’s portion is His people; Yaakov is the lot of His inheritance.” The spark of G-dliness in each Jew is G-d’s own portion.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
38ואתם הדבקים בה״א
“But you who cleave to Havayah your G-d are all alive today.” The verse speaks of the soul’s bond with G-d, which is its life.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ד.
39בראתיו יצרתיו אף עשיתיו
“Everyone who is called by My name, and whom I created for My glory: I formed him, I also made him.” The verse’s three verbs are used for the soul’s descent from its source, which in its essence is beyond human comprehension.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
40ע״פ יונתי בחגוי
The discourse there explains that the soul as a whole is not enclothed in the body, which is too small to contain it; only a glimmer of it is, while the whole soul remains above as a makif, called the mazal.
Kehot’s noteלקו״ת שה״ש טז, ד.
41חלק אלו-ה ממעל ממש
“What is the portion of G-d from above?” As in Tanya, chapter 2, the Alter Rebbe reads it as the soul being truly a part of G-d above, which is why in its root it never changes.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 2:1תניא, חלק ראשון; ליקוטי אמרים ב׳:א׳
וְנֶפֶשׁ הַשֵּׁנִית בְּיִשְׂרָאֵל, הִיא חֵלֶק אֱלוֹהַּ מִמַּעַל מַמָּשׁ, כְּמוֹ שֶׁכָּתוּב: ״וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים״, וְ״אַתָּה נָפַחְתָּ בִּי״, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר, מַאן דְּנָפַח מִתּוֹכֵיהּ נָפַח, פֵּירוּשׁ, מִתּוֹכִיּוּתוֹ וּמִפְּנִימִיּוּתוֹ, שֶׁתּוֹכִיּוּת וּפְנִימִיּוּת הַחַיּוּת שֶׁבָּאָדָם מוֹצִיא בִּנְפִיחָתוֹ בְּכֹחַ:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteאיוב לא, ב. תניא רפ״ב. וראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלה.
42ע״פ כי תצא
The passage there explains that to free the soul’s own intellect and emotions, one must draw down G-dliness from the mazal, the soul that stands above the body.
Kehot’s noteלקו״ת שם לו, ב.
43בקשו פני את פניך ה׳ אבקש
“To You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.” The text points to its explanation in the discourse on “When you go out.”
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44וזהו אשר הוצאתיך מארץ מצרים
The note says Or HaTorah has a gloss on this passage, on “who brought you out of the land of Egypt.”
Kehot’s noteבאוה״ת במדבר-ו ע׳ א׳תרצו הג״ה לכאן.
45ע״פ וספרתם
The discourse there explains that to reach the revelation of “I who am I” on Shavuos one must count the Omer, “You shall count fifty days”: forty-nine gates of understanding, the seven attributes each made up of seven, and the fiftieth gate that includes them all.
Kehot’s noteלקמן י, ג.
46בביאור ע״פ אלה מסעי
The discourse there explains why all the journeys were “up to the Jordan at Jericho”: Jericho (from rei’ach, scent) is the encompassing light above the vessels, and whatever is enclothed in a vessel is called constraint and limit relative to it.
Kehot’s noteלקו״ת מסעי צ, ד.
47בטל רצונך מפני רצונו
The note says Or HaTorah has a gloss on this passage, on “Nullify your will before His will.”
Kehot’s noteאבות ב, ד. — באוה״ת במדבר-ו ע׳ א׳תרצו הג״ה לכאן.
48בטל רצונך מפני רצונו
Rabban Gamliel: “Do His will as your will, so that He will do your will as His will; nullify your will before His will.” The maamar assigns the first to the lower will and the second to the higher will.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
49אנכי ה״א
The First Commandment: “I am Havayah your G-d, who brought you out of the land of Egypt, out of the house of bondage.” The maamar reads “I” as G-d’s very self, “your G-d” as the spark of G-dliness in each Jew, and the Exodus as leaving all limits.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
Paragraph 3
50וזהו שאו את ראש כו׳ לגלגלתם
The note says Or HaTorah has a gloss on this passage that explains the concept of the Gulgalta, the “skull.”
Kehot’s noteבאוה״ת במדבר-ו ע׳ א׳תרצז הג״ה לכאן דמבאר ענין גלגלתא.
51שאו את ראש וגו׳ לגולגלותם
“Take a count (literally, lift up the head) of the whole congregation of the Children of Israel … by their skulls.” Here the verse is read as raising the lower will to the soul’s essence, its “skull.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52עונותיכם מבדילים
“But your iniquities have separated between you and your G-d.” Sin is what keeps the essence of the soul from shining in the body.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
53ונכרתה הנפש ההיא מלפני
“That soul shall be cut off from before Me: I am Havayah.” The Alter Rebbe compares this cutting off to a body severed from its head.
Leviticus 22:3ויקרא כ״ב:ג׳
אֱמֹר אֲלֵהֶם לְדֹרֹתֵיכֶם כׇּל־אִישׁ אֲשֶׁר־יִקְרַב מִכׇּל־זַרְעֲכֶם אֶל־הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְנֵי־יִשְׂרָאֵל לַה׳ וְטֻמְאָתוֹ עָלָיו וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִלְּפָנַי אֲנִי ה׳
Say unto them: Whosoever he be of all your seed throughout your generations, that approacheth unto the holy things, which the children of Israel hallow unto the L-RD, having his uncleanness upon him, that soul shall be cut off from before Me: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, ג.
Paragraph 4
54אם הי׳ נמצא ברפואות לחבר גופו אל ראשו
The note says that the Rebbe there, comparing Bava Metzia 107b and Bava Basra 74b, points to the great precision of the Rebbeim’s wording in this conditional phrase, “if a remedy were to be found.”
Kehot’s noteלהעיר מב״מ (קז, ב) הרוגי חרב. פרש״י כו׳ מי לאו כו׳ עבדי להו סמא וחיי. וב״ב (עד, ב) שאינו מצוי כלל. וגם בזה נראה גודל דיוק ל׳ רבותינו נשיאינו — לקו״ש חל״ט ע׳ 207 הערה 68.
55סד״ה שמאלו תחת לראשי
The end of that discourse speaks of all the mitzvos, both turning from evil and doing good, and charity above all, bringing about the “embrace” that does not part, face to face.
Kehot’s noteתו״א פו, ג.
56וע״פ ויקהל משה
The text also points to the Torah Ohr discourse on “And Moshe assembled” for the soul’s root above, where the Supernal Will shines.
Kehot’s noteתו״א פט, ג.
57וזהו ענין ספירת העומר
The note says Or HaTorah has a gloss on this passage about the Counting of the Omer.
Kehot’s noteבאוה״ת במדבר-ו ע׳ א׳תרצט הג״ה לכאן. וראה בד״ה במדבר סיני — תשמ״ז ובהערות לשם.
58בפ׳ אמור בפי׳ וספרתם
the passage shares nothing with the note
Kehot’s noteלקו״ת שם לה, ד.
59והיינו ע״י בחי׳ אהל מועד
The note refers to Or HaTorah on Vayikra for the Tent of Meeting as the channel of the Supernal Will.
Kehot’s noteאוה״ת ויקרא ע׳ שכז.
60ונועדתי שמה לבנ״י
“And I will meet there with the Children of Israel, and it shall be sanctified by My glory.” The Alter Rebbe derives moed, in “Tent of Meeting,” from this verse’s venoadti.
Exodus 29:43שמות כ״ט:מ״ג
וְנֹעַדְתִּי שָׁמָּה לִבְנֵי יִשְׂרָאֵל וְנִקְדַּשׁ בִּכְבֹדִי:
And there I will meet with the children of Israel; and [the Tent] shall be sanctified by My glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כט, מג.
61נודע בשערים בעלה
“Her husband is known in the gates.” Here it represents the bond with G-d that comes through knowledge (venodati), as against the higher bond of “meeting” (venoadti).
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ונועדתי ונודעתי הוא ענין אחד . . אנכי מי שאנכי
The note says this passage, from “venoadti and venodati are one matter” to “I who am I,” is copied in Or HaTorah on Nach.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ תרמו.
63ע״פ להקריב לי במועדו
The note identifies the discourse on “to offer to Me in its appointed time” that the text cites as the one printed in the Siddur, 33d.
Kehot’s noteסידור לג, ד.
64להקריב לי במועדו
“My offering, My bread … you shall take care to offer to Me in its appointed time (moed).” The text refers to its discourse on this verse for the meaning of moed.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65בזהר פ׳ ויגש דר״ו ע״ב
The note says the wording of this Zohar passage is copied in Or HaTorah on Vayikra, with more on p. 428.
Kehot’s noteהלשון נעתק באוה״ת ויקרא-ב ע׳ תכה. יהל אור ע׳ קפט. וראה שם ע׳ תכח. ראה סה״מ תרנ״ב ע׳ קל. ובזהר משפטים דצ״ז ע״א:
66אחזתיו ולא ארפנו
“I held him and would not let him go, until I brought him into my mother’s house and into the chamber of her who conceived me.” The Alter Rebbe reads the “house” and the “chamber” as the Written and Oral Torah, the dwelling for the Supernal Will.
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, ד.
67מים שיורדים
The Talmud compares the words of Torah to water: as water leaves a high place and goes to a low one, so the Torah abides with the humble. The Alter Rebbe uses the image for the Kohanim’s mode, a flow from above to below.
Taanit 7a:3תענית ז׳ א:ג׳
אָמַר רַב יְהוּדָה: גָּדוֹל יוֹם הַגְּשָׁמִים כְּיוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״יַעֲרֹף כַּמָּטָר לִקְחִי״, וְאֵין ״לֶקַח״ אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ״. רָבָא אָמַר: יוֹתֵר מִיּוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״יַעֲרֹף כַּמָּטָר לִקְחִי״, מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תענית ז, א.
Paragraph 5
68ובחנות המשכן יקימו
“When the Mishkan travels, the Levites shall take it down, and when the Mishkan comes to rest, the Levites shall set it up.” The Alter Rebbe reads its “coming to rest” as the soul’s descent into the body, which the Levites’ service raises up.
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
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Kehot’s noteבמדבר א, נא.
69גרש את האמה הזאת
Sarah to Avraham: “Drive out this handmaid and her son, for the son of this handmaid shall not inherit with my son, with Yitzchak.” Gershon’s name (from gerash) is linked to this driving out of evil.
Genesis 21:10בראשית כ״א:י׳
וַתֹּאמֶר לְאַבְרָהָם גָּרֵשׁ הָאָמָה הַזֹּאת וְאֶת־בְּנָהּ כִּי לֹא יִירַשׁ בֶּן־הָאָמָה הַזֹּאת עִם־בְּנִי עִם־יִצְחָק:
Wherefore she said unto Abraham: ‘Cast out this bondwoman and her son; for the son of this bondwoman shall not be heir with my son, even with Isaac.’
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Kehot’s noteבראשית כא, י. באוה״ת ויקרא-א ע׳ צד כתב דממה שמבואר כאן בפי׳ גרש את האמה הזאת ”יובן מ״ש בכס״מ [לת״ז תי׳ כ דמ״ב ע״א] בפי׳ המשנה פ״ח דפרה משנה ג” ע״ש.
70שמאל דוחה
“Let the left hand always push away and the right hand draw near.” The left, the side of Gevurah, is the power that drives evil away.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מז, א. וש״נ.
71איזהו גבור הכובש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ד.
72איזהו גבור הכובש את יצרו
Ben Zoma: “Who is mighty? One who conquers his inclination.” Spiritual Gevurah is the strength to conquer and expel the evil inclination.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73כי ברח העם
“And it was told to the king of Egypt that the people had fled.” Their flight showed that the evil within them was still strong.
Exodus 14:5שמות י״ד:ה׳
וַיֻּגַּד לְמֶלֶךְ מִצְרַיִם כִּי בָרַח הָעָם וַיֵּהָפֵךְ לְבַב פַּרְעֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמְרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־יִשְׂרָאֵל מֵעׇבְדֵנוּ:
And it was told the king of Egypt that the people were fled; and the heart of Pharaoh and of his servants was turned towards the people, and they said: ‘What is this we have done, that we have let Israel go from serving us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, ה.
74כמ״ש במ״א
In this manuscript, in the Tzemach Tzedek’s own hand, “as is explained elsewhere” is followed by “(in Parshas Behar),” naming the place.
Kehot’s noteבבוך 1102 בגוכי״ק הצ״צ נוסף: ”(בפ׳ בהר)”. וראה תניא פרק לא ובליקוט פי׳ שם.
75ורדפו מכם חמשה מאה
“Five of you shall pursue a hundred, and a hundred of you shall pursue ten thousand.” Holiness pursues and evil flees.
Leviticus 26:8ויקרא כ״ו:ח׳
וְרָדְפוּ מִכֶּם חֲמִשָּׁה מֵאָה וּמֵאָה מִכֶּם רְבָבָה יִרְדֹּפוּ וְנָפְלוּ אֹיְבֵיכֶם לִפְנֵיכֶם לֶחָרֶב:
And five of you shall chase a hundred, and a hundred of you shall chase ten thousand; and your enemies shall fall before you by the sword.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ח.
76כי לא בחפזון תצאו
“For you shall not go out in haste, nor go in flight, for Havayah goes before you.” In the future redemption there will be no need to flee, because the sitra achra will have been subdued.
Isaiah 52:12ישעיהו נ״ב:י״ב
כִּי לֹא בְחִפָּזוֹן תֵּצֵאוּ וּבִמְנוּסָה לֹא תֵלֵכוּן כִּי־הֹלֵךְ לִפְנֵיכֶם Havayah וּמְאַסִּפְכֶם אֱלֹקֵי יִשְׂרָאֵל:
For ye shall not go out in haste, Neither shall ye go by flight; For the L-RD will go before you, And the G-d of Israel will be your rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יב. — בכת״י 1999 מציין להמשך וככה-תרל״ז סעי׳ א דשם מבאר דהטעם שלא יצאו בחפזון כי הולך לפניהם ה׳ ע״ש.
77שרה . . מלכותו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת (להאריז״ל) ח״ש כג, ב.
78לאברהם . . חסד
On “who keeps the covenant and the kindness (chesed),” the Zohar says: “the kindness, this is Avraham.” The Alter Rebbe reads Sarah’s words to Avraham as Malchus addressing supernal Chesed.
Zohar I, 47bזח״א מז, ב
Kehot’s noteראה זח״א מז, ב. הנסמן במאמרי אדה״ז — פרשיות לע׳ תקפ.
79לא כאברהם שיצא ממנו
The Talmud’s account of the banquet of the future, where Avraham declines to lead the blessing because Yishmael issued from him. The Kehot note gives it with the Sifrei for the same phrase.
Pesachim 119b:5פסחים קי״ט ב:ה׳
וְאוֹמֵר לָהֶן: אֵינִי מְבָרֵךְ, שֶׁיָּצָא מִמֶּנִּי יִשְׁמָעֵאל. אוֹמֵר לוֹ לְיִצְחָק: טוֹל וּבָרֵךְ. אוֹמֵר לָהֶן: אֵינִי מְבָרֵךְ, שֶׁיָּצָא מִמֶּנִּי עֵשָׂו. אוֹמֵר לוֹ לְיַעֲקֹב: טוֹל וּבָרֵךְ. אוֹמֵר לָהֶם: אֵינִי מְבָרֵךְ, שֶׁנָּשָׂאתִי שְׁתֵּי אֲחָיוֹת בְּחַיֵּיהֶן, שֶׁעֲתִידָה תּוֹרָה לְאוֹסְרָן עָלַי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteספרי האזינו פשי״ב. פסחים קיט, ב.
80לא כאברהם שיצא ממנו ישמעאל
On “For Havayah’s portion is His people,” the Sifrei says that from Avraham there came forth dross, Yishmael and the sons of Keturah, and from Yitzchak, Esav, while all of Yaakov’s sons were born worthy. The text cites the Sages’ phrase for Yishmael as an unholy root that came forth from Avraham.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
Paragraph 6
81ומררי הוא ענין המרירות
The passage there, on why the maror stands in the middle of the Seder plate, refers back to this maamar’s three Levites (“Merari is the level of bitterness”) and notes that the Arizal’s Likkutei Torah on Nasso says the same.
Kehot’s noteראה לקמן שה״ש טו, א שכ״ה בלקו״ת להאריז״ל פ׳ נשא.
82בחשך ילך
Of the stillborn: “For it comes in vanity and goes in darkness.” The Alter Rebbe applies it to days of a life spent far from the soul’s root.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83הבל ורעות רוח
Koheles’s refrain, “This too is vanity and striving after wind.” These are the “filthy garments” in which a person clothes his soul.
Ecclesiastes 4:4קהלת ד׳:ד׳
וְרָאִיתִי אֲנִי אֶת־כׇּל־עָמָל וְאֵת כׇּל־כִּשְׁרוֹן הַמַּעֲשֶׂה כִּי הִיא קִנְאַת־אִישׁ מֵרֵעֵהוּ גַּם־זֶה הֶבֶל וּרְעוּת רוּחַ:
Again, I considered all labour and all excelling in work, that it is a man’s rivalry with his neighbour. This also is vanity and a striving after wind.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ד, ד.
84מחשבות אדם ותחבולותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דר״ה.
85ולו יקהת עמים
Yaakov’s blessing to Yehudah: “The scepter shall not depart from Yehudah … and to him shall be the gathering of the peoples.” The Alter Rebbe connects yikhas with Kehas, the gathering of the soul to its source.
Genesis 49:10בראשית מ״ט:י׳
לֹא־יָסוּר שֵׁבֶט מִיהוּדָה וּמְחֹקֵק מִבֵּין רַגְלָיו עַד כִּי־יָבֹא שִׁילֹה וְלוֹ יִקְּהַת עַמִּים:
The sceptre shall not depart from Judah, Nor the ruler’s staff from between his feet, As long as men come to Shiloh; And unto him shall the obedience of the peoples be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, י.
86ורוחו ונשמתו אליו יאסוף
“If He sets His heart upon man, He will gather to Himself his spirit and his soul.” It describes the soul gathered back to its source, the level of Kehas.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
87רשפי אש שלהבת
“For love is strong as death … its flashes are flashes of fire, a flame of G-d.” The ascent of the soul is like a flame that rises upward.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
88בהתאסף ראשי עם
“When the heads of the people gathered, together, the tribes of Israel.” The word asifah is used for the gathering of the tribes of Israel, and so it is not used for Kehas.
Deuteronomy 33:5דברים ל״ג:ה׳
וַיְהִי בִישֻׁרוּן מֶלֶךְ בְּהִתְאַסֵּף רָאשֵׁי עָם יַחַד שִׁבְטֵי יִשְׂרָאֵל:
And there was a king in Jeshurun, When the heads of the people were gathered, All the tribes of Israel together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ה.
89דאתהפכא . . וחשוכא לנהורא
The Zohar’s phrase for turning bitterness into sweetness and darkness into light. This transformation is the Levites’ service at the level of Kehas.
Zohar I, 4aזח״א ד, א
Kehot’s noteזח״א ד, א.
90ע״פ נשא את ראש בני גרשון
The discourse there links the three spellings-out (milu’im) of the Name, Av, Sag and Mah, which correspond to Chochmah, Binah and Z’eir Anpin, with the three Levite families who carried the Mishkan, Gershon, Kehas and Merari, and explains Leah’s words at Levi’s birth, “This time my husband will be joined to me.”
Kehot’s noteלקמן כא, ג ואילך.
91עבודת הלוים . . ממטה למעלה
The note refers to Or HaTorah on Bereshis for the Levites’ service from below to above.
Kehot’s noteראה אוה״ת בראשית-א דף קצ, א ואילך.
92ובא אהרן ובניו
“Aharon and his sons shall come, when the camp sets out, and take down the screening curtain and cover with it the Ark of the Testimony.” The Kohanim cover and clothe the holy, a movement from above to below.
Numbers 4:5במדבר ד׳:ה׳
וּבָא אַהֲרֹן וּבָנָיו בִּנְסֹעַ הַמַּחֲנֶה וְהוֹרִדוּ אֵת פָּרֹכֶת הַמָּסָךְ וְכִסּוּ־בָהּ אֵת אֲרֹן הָעֵדֻת:
when the camp setteth forward, Aaron shall go in, and his sons, and they shall take down the veil of the screen, and cover the ark of the testimony with it;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ד, ה.
93ולא יבאו לראות
“But they shall not come in to see when the holy is covered, lest they die.” The sons of Kehas, whose service rises from below, have no part in this covering.
Numbers 4:20במדבר ד׳:כ׳
וְלֹא־יָבֹאוּ לִרְאוֹת כְּבַלַּע אֶת־הַקֹּדֶשׁ וָמֵתוּ:
but they shall not go in to see the holy things as they are being covered, lest they die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ד, כ.
Paragraph 7
94כל האומר אין לי אלא תו׳
“Whoever says, ‘I have nothing but Torah,’ does not even have Torah.” The Alter Rebbe reads it to mean that one’s yearning must be for G-d Himself, not for the Torah alone.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
95אחזתיו ולא ארפנו אחזתיו דוקא אלא שהבאתיו אל בית אמי
“I held him and would not let him go, until I brought him into my mother’s house.” The soul holds G-d Himself, and through Aharon brings Him into the Torah, “my mother’s house.”
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96אהרן הכהן העליון המביא
The Zohar on Korach, cited in the text, on Aharon and his sons covering the holy things, after which the sons of Kehas could come near, and on the inner service of the incense entrusted to the Kohen.
Zohar, Korach 5:22–7:29ספר הזהר, קרח ה׳:כ״ב-ז׳:כ״ט
So here, when Moses saw wrath impending he at once told Aaron, who was the “friend” of the Matrona, to take the incense, which increases peace in the world and binds the knot of faith, which is the joy of higher and lower and effects the removal of wrath. R. Eleazar said: ‘It is written “Cut ye not off the tribe of the families of the Kohathites from among the Levites” (Num. 4, 18), because they are the main stock of the Levites, and further, “This do unto them that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
97עוטה אור כשלמה
“He wraps Himself in light as with a garment; He stretches out the heavens like a curtain.” The text connects it with the word of G-d reaching Israel through Moshe and Aharon.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98שאו את ראש
The Zohar on Pinchas, the last of the text’s sources on “Lift up the head,” expounds “Lift up your heads, O gates”: the gates are the fifty gates of supernal understanding, and each has a “head” to spread forth and be included in the others.
Zohar, Pinchas 113:775–777ספר הזהר, פנחס קי״ג:תשע״ה-תשע״ז
99שררך אגן
“Your navel is a round goblet that never lacks mixed wine.” The last Midrashic source the text gives on “Lift up the head” is Shir HaShirim Rabbah on this verse.
Song of Songs 7:3שיר השירים ז׳:ג׳
שׇׁרְרֵךְ אַגַּן הַסַּהַר אַל־יֶחְסַר הַמָּזֶג בִּטְנֵךְ עֲרֵמַת חִטִּים סוּגָה בַּשּׁוֹשַׁנִּים:
Thy navel is like a round goblet, wherein no mingled wine is wanting; Thy belly is like a heap of wheat Set about with lilies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100Kehot’s note points to Zohar, Vayechi 46:476–47:484 for these words.
Zohar, Vayechi 46:476–47:484ספר הזהר, ויחי מ״ו:תע״ו-מ״ז:תפ״ד
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ביאור הדברים הנה אית רצון ואית רצון כו׳
Explanation of the matters: “There is will and there is will”
The soul has two wills: a lower will, a longing for G-d born of understanding how His greatness spreads forth to create and enliven the worlds, and a higher will, rooted in the soul’s source and shining in Yechidah as nullification before His essence, which no thought can grasp. “Lift up the head … by their skulls” means raising the lower will to the higher, a bond that the Giving of the Torah joined to the soul’s powers.
The maamar in brief
This short maamar explains the preceding one: there is will and there is will. The lower will is a longing for G-d born of contemplating the spreading forth of His greatness in bringing the worlds into being and giving them life. Because the mind rules over the heart, the heart feels it, each person according to what he “measures in his heart,” so it is small or great. The higher will is rooted in the soul’s source and shines in Yechidah as nullification before G-d’s essence. The outer heart cannot hold it: it is the love “with all your might,” equal in every Jew but encompassing the body from above. “Lift up the head … by their skulls” means raising the lower will to the higher. The Giving of the Torah joined that encompassing level to the soul’s powers, for the Torah is one with G-d’s wisdom, yet it is enclothed in physical laws the mind can grasp. When the Mishkan, “the fallen sukkah of David,” descends, the Levites raise it: Gershon subdues evil, Merari’s bitterness turns darkness into light, and through Kehas sins become merits. The Kohanim hold G-d Himself, not the Torah alone, until He is brought into the soul’s powers.

Outline
	1The will born of understandingThe lower will is a longing born of contemplating how G-d’s greatness spreads forth to create and enliven the worlds; the mind rules over the heart, and each person knows G-d according to what he “measures in his heart.”¶1
	2The higher will of the soul’s rootThe love of understanding has degrees, but the will rooted in the soul’s source shines in Yechidah as nullification before G-d’s essence: the love “with all your might,” equal in every Jew yet encompassing the body from above.¶2
	3“Lift up the head … by their skulls”The lower will is lifted to the higher. The Giving of the Torah joined the encompassing level to the soul’s powers, for the Torah is one with G-d’s wisdom.¶3
	4The Torah’s light and the LevitesEnclothed in physical laws, the Torah’s light returns a person to the root of the good. When the Mishkan falls, the Levites raise it as Gershon, Merari and Kehas.¶4
	5The Kohanim: “I held him”One must hold fast to G-d Himself, not to the Torah alone, until He is “brought” into the soul’s powers.¶5


Key concepts
	The lower willרצון תחתון
	A longing for G-d born of understanding His greatness as it spreads forth into creation; it grows with the depth of one’s intellect and is felt in the heart.

	The higher willרצון העליון
	The will rooted in the soul’s source, above intellect: nullification before G-d’s essence, beyond all grasp and equal in every Jewish soul.

	Yechidahיחידה
	The innermost, “single” level of the soul, in which the higher will shines.

	The encompassing (makif)מקיף
	A level that is not enclothed within a vessel but encompasses it from above; the soul’s root stands so in relation to the body.

	Self-nullification (bittul)ביטול
	Here, the nullification of one’s own understanding, and of all creation, before G-d’s essence: the mark of the higher will.

	Gershon, Kehas and Merariגרשון קהת ומררי
	The three Levite families, read as three ways of raising what has fallen: subduing the evil, bitterness over the descent, and the transformation of darkness into light.


Section 1 · ¶1
The will born of understanding
1ביאור הדברים הנה אית רצון ואית רצון כו׳. רצון הנולד מן הדעת וההשכלה לפי העמקת שכלו שתופס ומשיג עד״מ איכות ההטבה שיהיה לו מן הדבר ככה תתגדל התשוקה כו׳.
Explanation of the matters: Now, there is will and there is will, etc. A will born of Daas (knowledge) and intellectual understanding: according to the depth of his intellect as it grasps and comprehends, for example, the quality of the benefit he will have from the thing, so will the longing grow, etc.
The heading, “Explanation of the matters,” marks this as a short explanation of the preceding maamar on “Lift up the head,” which turned on the saying “there is will and there is will.” The first kind of will is born of the intellect: the more deeply a person grasps how much good a thing holds for him, the stronger his longing for it grows.


והנה לית מחשבה תפיסא בי׳ [ביה]1 אלא בהתפשטות גדולתו מהוה מאין ליש ומחיה עליונים כו׳. ודבר זה כאשר נתפס בשכלו ובהעמקת הדבר נולד מזה התשוקה בלב בחיצוניותו
Now, “no thought can grasp Him,” except in the spreading forth of His greatness, [as He] brings into being from nothing to something and gives life to the higher [worlds], etc. And when this thing is grasped in his intellect, and through delving deeply into the matter, there is born from this the longing in the heart, in its outer dimension (chitzoniyus),
Applied to G-d: His essence is beyond all thought, but the mind can grasp the “spreading forth of His greatness,” His bringing the worlds into being from nothing and giving them life. When a person contemplates this deeply, a longing for G-d is born in the outer dimension of his heart, the level of feeling a person can sense.


כי הלב יכול להיות כלי לקבל אור זה המתפשט בשכלו כי המוח שליט על הלב2
for the heart can be a vessel to receive this light that spreads forth in his intellect, since the mind rules over the heart.
This is possible because the heart can receive what the mind understands: the mind rules over the heart, so a felt love can grow out of contemplation.


(וזהו נודע בשערים בעלה3 שבעלה דמטרוניתא הוי׳ נודע בשערים כו׳) ואהבה זו בא מלמעלה בבחי׳ השתלשלות רבות בהתפשטות גדולתו ושם אתה מוצא ענותנותו4 כו׳.
(And this is [the meaning of] “Her husband is known in the gates”: that the Husband of the Matronita, Havayah, is known in the gates, etc.) And this love comes from above, at the level of many [stages of] the chain of descent (hishtalshelus), in the spreading forth of His greatness; and there you find His humility, etc.
The parenthesis ties this to the verse “Her husband is known in the gates” (Proverbs 31:23), read as G-d, the “Husband” of the Matronita (the Queen, a Zohar name for the Shechinah), becoming known. Such love comes from above through many stages of descent, in which G-d’s greatness spreads down to where a person can grasp it; and as the Sages say, wherever you find His might, there you find His humility, His lowering Himself so as to be known.


וזהו נודע בשערים בעלה לכל חד וחד לפום מה דמשער בלבא5 ושבחא דקב״ה [דקודשא בריך הוא] איהו בעלה דמטרוניתא שהוא נודע כו׳.
And this is [the meaning of] “Her husband is known in the gates”: to each and every one according to what he measures in his heart; and the praise of the Holy One, blessed be He, is that He is the Husband of the Matronita, in that He is known, etc.
The Zohar reads “known in the gates (she’arim)” as “according to what each one measures (meshaer) in his heart”: each person knows G-d according to the depth of his own understanding. G-d’s praise as the “Husband of the Matronita” is exactly this, that He makes Himself known.




Section 2 · ¶2
The higher will of the soul’s root
2והנה בתשוקת אהבה זו יש בה בחי׳ קטנות וגדלות לפי גדלות וקטנות השכל כי הקטן אוהב כו׳.
Now, in the longing of this love there is the aspect of smallness and of greatness, according to the greatness and smallness of the intellect; for a child loves, etc.
The love born of understanding has degrees, smallness and greatness, because it follows how great or small the person’s understanding is. The text gives only the start of an analogy, “a child loves, etc.”: what a person loves matches the stage of his mind.


ולכן נק׳ רצון תחתון שהוא המתפשט מכחות הנפש שכל ומדות. אבל אית רצון לעילא בשרש הנשמה במקור חוצבה בכל העולמות אבי״ע [אצילות בריאה יצירה עשיה].
Therefore it is called “the lower will,” for it is what spreads forth from the powers of the soul: intellect and emotive attributes (middos). But there is a will above, in the root of the soul, in the source from which it was hewn, in all the worlds of Atzilus, Beriah, Yetzirah and Asiyah.
Because this love spreads from the soul’s powers, its intellect and emotions, it is called the “lower will.” Above it there is a will rooted in the source of the soul, the place from which it was “hewn,” throughout the four worlds of Atzilus, Beriah, Yetzirah and Asiyah.


ובהארתה למטה בבחי׳ יחידה שבנפש6 הפרטי בביטול מערך השגתו והשכלתו מפני עוצם רוממותו ית׳ דלית מחשבה תפיסא בי׳ [ביה] וביטול כל הנבראים לגבי עצמותו ומהותו ית׳ דכולא קמי׳ [קמיה] כלא ממש חשיבי
And in its shining below, at the level of Yechidah within the individual soul, [it is] in the nullification (bittul) of the measure of his comprehension and understanding, because of the immensity of His exaltedness, may He be blessed, for “no thought can grasp Him”; and [in] the nullification of all created beings in relation to His essence and being, may He be blessed, for “all before Him are considered as truly nothing.”
This higher will shines below in Yechidah, the innermost, “single” level of the individual soul. It shows itself as nullification: the person’s understanding counts for nothing before G-d’s exaltedness, which no thought can grasp, and all creation is as nothing before His essence.


(הגם דלית מחשבה תפיסא במהותו ית׳ מ״מ היינו במהות עצמו אבל בגדולת מהותו לגבי נבראים שאין ערוך אליו ית׳ כל הנשמה תהלל7 ולגדולתו אין חקר)8 ועי״ז תתעורר הנפש לצאת מנרתיקה זה הגוף.
(Although “no thought can grasp” His being, may He be blessed, nevertheless that refers to His very being itself; but as to the greatness of His being in relation to created beings, that there is no comparison to Him, may He be blessed: “Every soul shall praise,” and “His greatness is unsearchable.”) And through this the soul will be aroused to go out of its sheath, this body.
The parenthesis explains what can be contemplated here: G-d’s essence itself is beyond thought, but one can reflect on how far His greatness surpasses all created beings, as the verses “Every soul shall praise” and “His greatness is unsearchable” say. This contemplation stirs the soul to go out of its “sheath,” the body, toward G-d.


והנה לזה אין חיצוניות הלב כלי להיות האהבה ויראה מורגשת בו כי גבהו ממנו אלא תתבטל הנפש מכחותי׳ [מכחותיה] והיה כלא היה
Now, for this the outer dimension (chitzoniyus) of the heart is not a vessel, for the love and awe to be felt in it, since they are higher than it; rather, the soul will become nullified from its powers, and it will be as though it had not been.
The outer dimension of the heart, where ordinary feelings are sensed, cannot hold this love and awe, for they are higher than it. Instead the soul is nullified, out of its own powers, as though it did not exist.


וזהו ובכל מאדך9 והוא מאיר בהשוואה גמורה לכל נפש מישראל אלא שהמונע הוא שאין התלבשותה בגוף אלא עומדת בבחי׳ מקיף.
And this is [the meaning of] “and with all your might.” And it shines in complete equality to every soul of Israel; only, what prevents [it] is that it is not enclothed in the body, but stands at the level of the encompassing (makif).
This is the love “with all your might” (Deuteronomy 6:5), a love beyond the measure of the soul’s powers. It shines equally in every Jewish soul; what holds it back is only that it is not enclothed in the body but stays above it, as an encompassing light (makif).




Section 3 · ¶3
“Lift up the head … by their skulls”
3וזהו שאו את ראש10 שהוא הרצון התחתון הנולד מהתפשטות החיות בנבראים לגבי רצון העליון שהוא לגולגולת בחי׳ שרש הנפש ובחי׳ יחידה הנולד מהתבוננות ביטול ערך הנבראים לגבי עצמותו ומהותו לכן מ״ש בענין כריתות כו׳.
And this is [the meaning of] “Lift up the head,” which is the lower will, born of the spreading forth of the life-force in created beings, toward the higher will, which is “to the skull”: the level of the root of the soul and the level of Yechidah, born of contemplating the nullification of the worth of created beings in relation to His essence and being. Therefore, what is written on the matter of being cut off, etc.
Now the verse “Lift up the head … by their skulls” (Numbers 1:2) is explained: the “head” is the lower will, born of contemplating G-d’s life-force spreading through creation, and it is to be lifted to the “skull,” the higher will of the soul’s root and Yechidah, born of contemplating that created beings are nothing before His essence. The words “therefore, what is written on the matter of being cut off, etc.” break off, and a note in Likkutei Sichos observes that something seems to be missing here.


כי הרשעים מלאים חרטות מבחינת יחידה והמחבר בחי׳ מקיף הזה להתפשט בכחות הנפש המתלבשים בגוף הוא מ״ת [מתן תורה] בשבועות שעל כל דבור פרחה נשמתן שהדיבור המשיך מעצמותו ית׳ אנכי מי שאנכי
For the wicked are full of regrets, from the level of Yechidah. And what joins this level of the encompassing (makif) so that it spreads forth into the powers of the soul that are enclothed in the body is the Giving of the Torah on Shavuos, when at each utterance their souls flew out; for the utterance drew down from His essence, may He be blessed: “I” (Anochi), “I am who I am.”
Even the wicked are “full of regrets” because their regret comes from Yechidah, the soul’s innermost level, which is present even in them. What joined this encompassing level to the soul’s powers in the body was the Giving of the Torah on Shavuos, when the souls flew out at each utterance, for each utterance drew from G-d’s very essence: the “I” (Anochi) of the first commandment, “I am who I am.”


וכן כלל התורה הוא וחכמתו א׳ וטעמי תורה לא נתגלו11 דאנת הוא חכים ולא בחכמה ידיעא12 כו׳.
And so too the Torah as a whole: He and His wisdom are one, and the reasons of the Torah were not revealed; for “You are wise, but not with a known wisdom,” etc.
The Torah as a whole is likewise one with G-d: “He and His wisdom are one.” That is why its reasons were not revealed, for G-d is “wise, but not with a known wisdom,” as the Tikkunei Zohar says.




Section 4 · ¶4
The Torah’s light and the Levites
4ומ״מ שכל אדם תפיסא בה בחיצוניותו כי נתלבשה בדברים גשמיים זרעים מועד כו׳. וכאשר האדם מדבק בה שכלו ומחשבתו הרי המאור שבה שהוא הוא עצמותו ומהותו ית׳ המלובש בה מחזירו למוטב.13
Nevertheless, human intellect grasps it in its outer dimension (chitzoniyus), for it became enclothed in physical matters: [the orders of] Zeraim, Moed, etc. And when a person attaches his intellect and thought to it, then the light within it, which is His very essence and being, may He be blessed, enclothed in it, brings him back to the better (mutav).
Though the Torah is one with G-d, the human mind can grasp it in its outer dimension, because it is enclothed in physical matters, the laws of the orders of the Mishnah such as Zeraim (Seeds) and Moed (Festivals). When a person attaches his mind to it, the “light within it,” which is G-d’s very essence, “brings him back to the better,” in the words of the Midrash.


פי׳ כי טוב הוא זיו ואור הגנוז לצדיקים14 שנהנין15 כו׳ ומוטב הוא מקור הטוב הגבה למעלה בשרשו.
That is: “good” (tov) is the radiance and the light stored away for the righteous, who take delight, etc.; and “better” (mutav) is the source of the good, high above in its root.
The Alter Rebbe distinguishes “good” from “better.” “Good” (tov) is the hidden light stored away for the righteous, whose radiance they will enjoy in the time to come; “better” (mutav) is higher still, the source of that good in its root, and it is there that the Torah’s light brings a person back.


אך הנה ובחנות המשכן16 כו׳ שהוא סוכת דוד הנופלת17 כו׳ רגליה יורדת18 כו׳ יקימו אותו הלוים ג׳ בחי׳ גרשון קהת ומררי.
But now, “and when the Mishkan encamps,” etc., which is “the fallen sukkah of David,” etc., “her feet descend,” etc., “the Levites shall set it up”: three levels, Gershon, Kehas and Merari.
Yet there is also a descent: “when the Mishkan encamps, the Levites shall set it up” (Numbers 1:51). The Mishkan’s encamping is read as a fall, like “the fallen sukkah of David” and “her feet descend,” and the Levites, in their three families Gershon, Kehas and Merari, raise it up.


בחי׳ גרשון לאכפייא לסט״א [לסטרא אחרא] ולבער הרע כו׳ ותשליך במצולות ים19 כו׳ מררי להתמרמר על ירידה זו ועל ידי כן אתהפכא חשוכא לנהורא.
The level of Gershon: to subdue the sitra achra (the other side) and to eradicate the evil, etc.: “And You will cast into the depths of the sea,” etc. Merari: to feel bitterness over this descent; and through this, darkness is transformed into light.
Gershon, whose name suggests garesh, “drive out,” stands for subduing the sitra achra and removing the evil, as in “You will cast all their sins into the depths of the sea.” Merari, from merirus, “bitterness,” stands for feeling bitter over this descent, the fall just described, and that bitterness turns darkness into light.


בחי׳ קהת ולו יקהת עמים20 ולילה כיום יאיר כחשכה כאורה21 זדונות נעשה כזכיות22 וזהו עבודת הלוים להקימה מנפילתה.
The level of Kehas: “And to him shall be the gathering of the peoples”; “and the night shall shine as the day; the darkness is as the light”; deliberate sins become as merits. And this is the service of the Levites: to raise it up from its fall.
Kehas is read through “and to him shall be the gathering (yikhas) of the peoples,” the stage at which “the night shines as the day” and deliberate sins become like merits. This is the Levites’ service: raising the fallen Mishkan up from its fall.




Section 5 · ¶5
The Kohanim: “I held him”
5ועבודת הכהנים ובא אהרן ובניו23 כו׳ כי האומר אין לי אלא תורה24 כו׳ אלא כמ״ש אחזתיו ולא ארפנו עד שהבאתיו25 כו׳
And the service of the Kohanim: “Aharon and his sons shall come,” etc. For one who says, “I have nothing but Torah,” etc.; rather, as it is written, “I held him and would not let him go until I had brought him,” etc.
The Kohanim’s service is introduced by “Aharon and his sons shall come” (Numbers 4:5), the verse in which they cover the holy vessels. It is explained through the Sages’ saying about one who says “I have nothing but Torah,” and through the verse “I held him and would not let him go until I had brought him” (Song of Songs 3:4).


אחזתיו דייקא אלא דלית מחשבה תפיסא בי׳ [ביה]26 וא״א להתגלות ולהתפשט בכחות הנפש עד שהבאתיו כו׳ וד״ל [ודי למבין]:
“I held him,” precisely; only, “no thought can grasp Him,” and it is impossible for it to be revealed and to spread forth in the powers of the soul “until I had brought him,” etc. And this suffices for one who understands.
The stress is on “I held him”: one must hold fast to G-d Himself, not to the Torah alone. Yet since no thought can grasp Him, this hold cannot be revealed and spread in the soul’s powers “until I had brought him,” and the text leaves the rest to the one who understands.



In one’s avodah
A person should contemplate G-d’s greatness deeply, for the love born of it grows with his understanding; yet he should not rest with that love but lift it to the higher will of the soul’s root, nullification before G-d’s essence. When he has fallen, the Levites’ service raises him: subduing the evil and feeling bitter over the descent until darkness turns into light. And in his Torah study his hold must be on G-d Himself, not on the Torah alone.
Questions for discussion
	How do the lower will and the higher will differ in where they come from and in how they are felt?
	Why can the love born of understanding be small or great, while the higher will shines equally in every Jewish soul?
	What does it mean that the Giving of the Torah joined the encompassing level of the soul to its inner powers?
	How do Gershon, Merari and Kehas form an ascent in raising what has fallen?
	What is lacking in “I have nothing but Torah,” and how does the stress on “I held him” answer it?

Sources and references
Notes
Paragraph 1
1לית מחשבה תפיסא בי׳
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “No thought can grasp You at all.” Here it sets G-d’s essence beyond the mind, in contrast to the spreading forth of His greatness, which the mind can grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
2המוח שליט על הלב
The Zohar (Pinchas) says that the brain, which is “male,” rides upon and rules over the heart. Here this explains why the heart can become a vessel for the light grasped in the mind.
Zohar, Pinchas 39:209ספר הזהר, פנחס ל״ט:ר״ט
3“Her husband is known in the gates, when he sits among the elders of the land,” from the Woman of Valor. Here the “husband” is G-d, who becomes known to the soul.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ושם אתה מוצא ענותנותו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility.” The Alter Rebbe applies it to G-d’s greatness descending through many stages so that He can be known.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
5לכל חד וחד לפום מה דמשער בלבא
The Zohar on this verse: “Her husband” is the Holy One, blessed be He, who is known and cleaved to by each one according to what he measures in his heart, as far as he can cleave to the spirit of wisdom. The preceding maamar cites this passage (Vayera 103).
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
6בבחי׳ יחידה שבנפש
The Midrash: the soul is called by five names, nefesh, ruach, neshamah, yechidah and chayah. Yechidah, the “single one,” is here the level of the soul in which the higher will shines.
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7כל הנשמה תהלל
The closing verse of the Book of Psalms: “Every soul shall praise.” Here it expresses the soul’s praise of G-d’s greatness as it towers over all created beings.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ולגדולתו אין חקר
“Havayah is great and highly praised, and His greatness is unsearchable.” The soul contemplates that G-d’s greatness has no measure in relation to anything created.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe identifies “with all your might” with the love that transcends the soul’s powers.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
10שאו את ראש
“Lift up the head of all the congregation of the children of Israel … every male, by their skulls.” The preceding maamar opened with this verse; here “the head” is the lower will and “the skull” the higher will.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11טעמי תורה לא נתגלו
Rabbi Yitzchak asks, “Why were the reasons of the Torah not revealed?” Here the Alter Rebbe connects it to the Torah’s oneness with G-d’s wisdom, which is beyond revealed understanding.
Sanhedrin 21b:16סנהדרין כ״א ב:ט״ז
וְאָמַר רַבִּי יִצְחָק: מִפְּנֵי מָה לֹא נִתְגַּלּוּ טַעֲמֵי תּוֹרָה? שֶׁהֲרֵי שְׁתֵּי מִקְרָאוֹת נִתְגַּלּוּ טַעְמָן, וְנִכְשַׁל בָּהֶן גְּדוֹל הָעוֹלָם. כְּתִיב: ״לֹא יַרְבֶּה לוֹ נָשִׁים״. אָמַר שְׁלֹמֹה: ״אֲנִי אַרְבֶּה וְלֹא אָסוּר״. וּכְתִיב: ״וַיְהִי לְעֵת זִקְנַת שְׁלֹמֹה נָשָׁיו הִטּוּ אֶת לְבָבוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12דאנת הוא חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu): “You are wise, but not with a known wisdom.” G-d’s wisdom, with which the Torah is one, is not a wisdom that can be known.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
13המאור שבה שהוא הוא עצמותו ומהותו ית׳ המלובש בה מחזירו למוטב
On “They have forsaken Me and not kept My Torah” (Jeremiah 16:11), the Midrash says: would that they had forsaken Me and kept My Torah, for by occupying themselves with it, the light within it would have brought them back to the better. The Alter Rebbe identifies that light with G-d’s essence enclothed in the Torah.
Eikhah Rabbah, Petichta 2איכה רבה, פתיחתא ב׳
… רַבִּי הוּנָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי חִיָּא בַּר אַבָּא אָמְרֵי, כְּתִיב (ירמיה טז, יא): וְאֹתִי עָזָבוּ וְאֶת תּוֹרָתִי לֹא שָׁמָרוּ, הַלְוַאי אוֹתִי עָזָבוּ וְתוֹרָתִי שָׁמָרוּ, מִתּוֹךְ שֶׁהָיוּ מִתְעַסְּקִין בָּהּ הַמָּאוֹר שֶׁבָּהּ הָיָה מַחֲזִירָן לְמוּטָב. רַב הוּנָא אָמַר לְמֹד תּוֹרָה אַף עַל פִּי שֶׁלֹא לִשְׁמָהּ שֶׁמִּתּוֹךְ שֶׁלֹא לִשְׁמָה בָּא לִשְׁמָהּ. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי בְּכָל יוֹם וָיוֹם בַּת קוֹל יוֹצֵאת מֵהַר חוֹרֵב וְאוֹמֶרֶת אוֹי לָהֶם לַבְּרִיּוֹת מֵעֶלְבּוֹנָהּ שֶׁל תּוֹרָה. שְׁמוּאֵל תָּנֵי לָהּ בְּשֵׁם רַבִּי שְׁמוּאֵל בַּר אַמֵּי, אֵימָתַי הַמַּלְכוּת …
Rabbi Abba bar Kahana began: “Who is the wise man who will understand this…” (Jeremiah 9:11). Rabbi Shimon ben Yoḥai taught: If you have seen towns uprooted from their place in the Land of Israel, know that they did not provide the salaries of the Bible teachers and the Mishna teachers, as it is stated: “For what reason did the land perish.… The L-rd said: Because they have forsaken My Torah” (Jeremiah 9:11–12). Rabbi [Yehuda HaNasi] would dispatch Rabbi Asi and Rabbi Ami to go out and establish [educational programs] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14טוב הוא זיו ואור הגנוז לצדיקים
The light G-d created on the first day, by which one could see from one end of the world to the other, was hidden away for the righteous in the time to come; and the Gemara adds that “good” means the righteous. Here “good” is that hidden light.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
15לצדיקים שנהנין
In the World to Come there is no eating or drinking; rather, the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah. The words “who take delight, etc.” allude to this.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
16ובחנות המשכן
“When the Mishkan sets out, the Levites shall take it down, and when the Mishkan encamps, the Levites shall set it up.” The Mishkan’s encamping is read as a descent that the Levites raise up.
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17סוכת דוד הנופלת
“On that day I will raise up the fallen sukkah of David.” The fallen sukkah stands for the state of descent that is to be raised.
Amos 9:11עמוס ט׳:י״א
בַּיּוֹם הַהוּא אָקִים אֶת־סֻכַּת דָּוִיד הַנֹּפֶלֶת וְגָדַרְתִּי אֶת־פִּרְצֵיהֶן וַהֲרִסֹתָיו אָקִים וּבְנִיתִיהָ כִּימֵי עוֹלָם:
In that day will I raise up The tabernacle of David that is fallen, And close up the breaches thereof, And I will raise up his ruins, And I will build it as in the days of old;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18רגליה יורדת
“Her feet go down to death.” It is brought beside the fallen sukkah of David to describe how far the descent reaches.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ותשליך במצולות ים
“He will again have compassion on us, He will subdue our iniquities; and You will cast all their sins into the depths of the sea.” The Alter Rebbe links it to Gershon, the subduing and removal of evil.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ולו יקהת עמים
Jacob’s blessing of Judah: “The scepter shall not depart from Judah … and to him shall be the gathering of the peoples.” The name Kehas is read through yikhas, “gathering.”
Genesis 49:10בראשית מ״ט:י׳
לֹא־יָסוּר שֵׁבֶט מִיהוּדָה וּמְחֹקֵק מִבֵּין רַגְלָיו עַד כִּי־יָבֹא שִׁילֹה וְלוֹ יִקְּהַת עַמִּים:
The sceptre shall not depart from Judah, Nor the ruler’s staff from between his feet, As long as men come to Shiloh; And unto him shall the obedience of the peoples be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ולילה כיום יאיר כחשכה כאורה
“Even darkness is not dark for You, and the night shines as the day; darkness is as light.” This is the level of Kehas, where darkness itself becomes light.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22זדונות נעשה כזכיות
Reish Lakish: great is repentance, for through it deliberate sins become for a person like merits; the Gemara explains that this is repentance out of love. Here it describes the highest stage, Kehas.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
23ובא אהרן ובניו
“Aharon and his sons shall come when the camp sets out, and take down the screening curtain and cover the Ark of the Testimony with it.” This is the Kohanim’s part in the Mishkan’s journeys, here a model of their service.
Numbers 4:5במדבר ד׳:ה׳
וּבָא אַהֲרֹן וּבָנָיו בִּנְסֹעַ הַמַּחֲנֶה וְהוֹרִדוּ אֵת פָּרֹכֶת הַמָּסָךְ וְכִסּוּ־בָהּ אֵת אֲרֹן הָעֵדֻת:
when the camp setteth forward, Aaron shall go in, and his sons, and they shall take down the veil of the screen, and cover the ark of the testimony with it;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24האומר אין לי אלא תורה
A teaching of Rabbi Yosei, as the Gemara explains it: one who says he has nothing but Torah does not even have Torah. The Alter Rebbe uses it to show that one must hold fast to G-d Himself, not to the Torah alone.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25אחזתיו ולא ארפנו עד שהבאתיו
“I held him and would not let him go until I had brought him into my mother’s house, into the chamber of her who conceived me.” The Alter Rebbe stresses “I held him”: the hold is on G-d Himself.
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26דלית מחשבה תפיסא בי׳
Elijah’s prayer in the introduction to the Tikkunei Zohar: “No thought can grasp You at all.” This is why the hold on G-d Himself cannot by itself be revealed in the soul’s powers.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
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מבן עשרים
From Twenty Years Old
Twenty is the age of the census and the age at which one may sell inherited land because at twenty the encompassing lights of Abba, the full yud of Chochmah, enter a person; Chochmah, the level nearest to Keser, can then lift his mind “to their Gulgalta,” the Supreme Will beyond all intellect.
The maamar in brief
The census counts Israel “from twenty years old and upward,” and the Talmud lets a young man sell his father’s land only at twenty. Etz Chaim explains why: at twenty the encompassing lights (makifim) of Abba enter him. The maamar sets out two levels above intellect, the radiance and the essence of the point of the heart, and the Supreme Will as enclothed in Chochmah and as the Gulgalta that covers the brain. With the will that follows intellect, these make three levels, matched to the three steps of the saying in Avos and to loving G-d with all one’s heart, soul and might. The yud spelled out in full equals twenty: the yud is Chochmah, and its filling, vav and dalet, is the emotions and speech (or voice and speech, or the Written and Oral Torah). At twenty the full yud, the mochin of Abba, shines above the hei of Binah, and only then can there be the elevation “to their Gulgalta”: Chayah through Chochmah, then Yechidah in the Gulgalta. Chochmah, nearest to Keser, rises first; below twenty, with only the mochin of Imma, a person is still too far from Keser.

Outline
	1Why twentyThe census age and the law of selling a father’s estate at twenty, explained in Etz Chaim by the entry of the makifim of Abba; two levels above intellect, in the point of the heart and in the Supreme Will.¶1
	2Three levels of willA will below intellect, a will above intellect enclothed in Chochmah, and the Gulgalta: the three steps of the saying in Avos, and heart, soul and might.¶2
	3The full yud is twentyThe yud is Chochmah; its filling, vav and dalet, is the emotions and speech rooted in Abba, or voice and speech.¶3
	4Raised to the GulgaltaThe filling as the Written and Oral Torah; at twenty the mochin of Abba shine above Binah, making possible the elevation “to their Gulgalta”: Chayah and then Yechidah.¶4
	5Why only from twentyThe opening of the Ulam and the years of Sarah; Chochmah, nearest to Keser, rises first and lifts the mind, while one under twenty, with only the mochin of Imma, cannot yet be raised.¶5


Key concepts
	The encompassing lights of Abba (makifim)מקיפי אבא
	Lights rooted in Chochmah that surround the mind rather than being grasped by it; according to Etz Chaim they enter a person at twenty. In this maamar the mochin of Abba are Chayah, and through them one rises to Yechidah, the Gulgalta.

	Gulgalta (the skull)גלגלתא
	The highest level of the Supreme Will, which “covers over the brain” of Chochmah and is never enclothed in it; the maamar reads it into the census word legulgelosam, “by their heads.”

	The point of the heartנקודת הלב
	The soul’s innermost core, above Binah and Daas, which has two levels: its radiance and its essence.

	The filling of the yudמילוי היו״ד
	The yud spelled out (yud, vav, dalet) equals twenty. The yud is Chochmah, and its vav and dalet are what extends from it: the emotions and speech.

	Chayah and Yechidahחיה יחידה
	The two highest levels of the soul, which stay above it as encompassing lights: Chayah is the mochin of Abba, and Yechidah is the Gulgalta.

	The mochin of Abba and of Immaמוחין דאבא ודאמא
	Intellect drawn from Chochmah and from Binah. One under twenty has only the mochin of Imma, which are still far from the light of Keser.


Section 1 · ¶1
Why twenty
1מבן עשרים.12 בע״ח [בעץ חיים] שכ״ד פי׳ מארז״ל [מאמר רבותינו זכרונם לברכה]3 פ״ט דב״ב [דבבא בתרא]4 ולמכור בנכסי אביו עד שיהי׳ [שיהיה] בן עשרים שנה,5
“From twenty years old.” Etz Chaim, Sha’ar 24, explains the saying of our Sages, of blessed memory, in chapter 9 of [Tractate] Bava Basra, “and to sell of his father’s estate, [not] until he is twenty years old”:
The maamar opens with the census verse, which counts the men of Israel “from twenty years old and upward.” It links that age to a Talmudic law: one may not sell real estate inherited from his father until he is twenty, a law whose inner reason Etz Chaim explains.


כי אזי נכנסים בו מקיפי אבא (ע׳ [עיין] מענין מקיפי אבא סד״ה ושאבתם מים6 בסידור) וע׳ ד״ה
for then the encompassing lights (makifim) of Abba enter into him (see on the subject of the makifim of Abba at the end of the discourse beginning “And you shall draw water,” in the Siddur). And see the discourse beginning
The reason Etz Chaim gives is that at twenty the makifim of Abba enter a person: encompassing lights rooted in Chochmah, the higher intellect, which surround the mind rather than being grasped by it. The parenthesis and the reference that follows send the reader to other discourses on the same theme.


כי תצא7 שיש בנקודת הלב שלמעלה מהבינה והדעת ב׳ בחינות הא׳ הארת נקודת הלב הב׳ עצמיות נקודת הלב.
“When you go out,” [which explains] that in the point of the heart, which is above Binah (understanding) and Daas (knowledge), there are two levels: the first, the radiance of the point of the heart; the second, the essence of the point of the heart.
The discourse on “When you go out [to war]” finds two levels in the “point of the heart,” the soul’s innermost core, which lies above understanding and knowledge: its radiance, which can transform a person’s thought, speech and action, and its very essence, which can transform the emotions themselves. The Alter Rebbe brings it because the same pairing of a radiance and an essence is about to be applied to the levels above intellect.


וי״ל [ויש לומר] ע״ד מ״ש בד״ה תקעו בחודש89 שהרצון עליון שלמעלה מהשכל יש בו שני בחינות הא׳ המלובש בחכמה והב׳ גלגלתא דחפיא על מוחא.1011121314151617181920212223242526272829303132333435
It may be explained along the lines of what is written in the discourse beginning “Blow the shofar on the New Moon”: that the Supreme Will, which is above intellect, has two levels within it: the first, [the will] that is enclothed in Chochmah (wisdom); and the second, the Gulgalta (the skull) that covers over the brain.
A parallel from the discourse on “Blow the shofar on the New Moon”: the Supreme Will, which transcends intellect, has two levels. One is the will that is enclothed in Chochmah and finds expression through it; the other is the Gulgalta, the “skull” of the supernal configuration, which covers over the “brain” of Chochmah and is never enclothed in it.




Section 2 · ¶2
Three levels of will
2וזה ג״כ כענין מצות וחוקים בד״ה אם בחקותי.3637 וזהו ג׳ המדרגות הא׳ עשה רצונו כרצונך38 מבינה נעשה כתר לז״א והוא הרצון שלמטה מהשכל.
This too is like the subject of mitzvos and chukim (statutes) in the discourse beginning “If in My statutes.” And these are the three levels. The first: “Make His will as your will”: from Binah is made a Keser (the Crown) for Z’eir Anpin (the emotive attributes), and this is the will that is below intellect.
The same levels of will also underlie the difference between mitzvos in general and chukim, the statutes that have no stated reason, as the discourse “If in My statutes” explains. They also match the three steps of the saying in Pirkei Avos. The first step, “Make His will as your will,” is the lowest will: Binah becomes the Keser (the Crown) of Z’eir Anpin, a will that follows from understanding and so stands below intellect.


הב׳ כדי שיעשה רצונך כרצונו רצון העליון המלובש בחכמה שבהשכל יש מלמעלה מהשכל וזהו נשמת כתר דז״א מת״ת [מתפארת] דאבא. וב׳ בחי׳ אלו זהו בכל לבבך ובכל נפשך.39 הג׳ בטל רצונך גלגלתא. בכל מאדך.
The second: “so that He will make your will as His will”: the Supreme Will that is enclothed in Chochmah, for within intellect there is [something] from above intellect; and this is the soul of the Keser of Z’eir Anpin, from the Tiferes (beauty) of Abba. And these two levels are “with all your heart and with all your soul.” The third: “Nullify your will”: the Gulgalta; “with all your might.”
The second step, “so that He will make your will as His will,” is the Supreme Will enclothed in Chochmah: something above intellect present within intellect, called the soul of the Keser of Z’eir Anpin and drawn from the Tiferes of Abba. Loving G-d “with all your heart and with all your soul” corresponds to these two levels, while the third step, “Nullify your will,” is the Gulgalta, beyond all intellect, and corresponds to “with all your might,” a love without measure.




Section 3 · ¶3
The full yud is twenty
3והנה יו״ד במילואו עשרים40 וענין ו״ד שהם מילוי היו״ד היינו המדות ששרשן מאבא שי״ב [ששת ימי בראשית] והדבור ששרשו מאבא יסד ברתא.41
Now, the yud spelled out in full is twenty. And the matter of the vav and dalet, which are the filling of the yud, is the emotive attributes (middos), whose root is from Abba, [they being] the six days of Creation; and speech, whose root is from “Abba founded the daughter” (Abba yasad barta).
Spelled out in full, the letter yud (yud-vav-dalet) has the numerical value twenty (10 + 6 + 4), which links it to the age of twenty. The yud itself is Chochmah, Abba; the added letters of its spelling stand for what extends from Abba: the vav (six) for the six emotive attributes, the six days of Creation, and the dalet for speech, Malchus, of which the Zohar says “Abba founded the daughter.”


ועמ״ש ע״פ כי מראש צורים אראנו.4243 א״נ [אי נמי] ו״ד קול ודבור. ועיין מכ״ז [מכל זה] בענין מחצית השקל.44
And see what is written on the verse “For from the top of the rocks I see him.” Alternatively, the vav and dalet are voice and speech. And see on all this in the subject of the half-shekel.
The text points to what it has written on the verse “For from the top of the rocks I see him,” and then gives a second reading of the filling: the vav is voice, which carries to the emotive attributes, and the dalet is articulated speech. For more on all this it points to the theme of the half-shekel.




Section 4 · ¶4
Raised to the Gulgalta
4וגם י״ל [יש לומר] תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]. ולכן בן עשרים מאיר בו יו״ד עם המלוי מוחין דאבא שלמעלה מבחי׳ ה״א נש״ב [נ׳ שערי בינה] שהם שערים הנמשכים מהבינה שכל המושג למדות
It may also be said [that they are] the Written Torah and the Oral Torah. Therefore, at twenty, [when] there shines in him the yud with the filling, the intellect (mochin) of Abba, which is above the level of the hei, the fifty gates of Binah, which are gates drawn from Binah, comprehended intellect [that extends] to the emotive attributes,
A further reading of the vav and dalet: the Written Torah and the Oral Torah. At twenty, then, the full yud, the mochin of Abba, shines in a person; this is higher than the hei, Binah with its fifty gates (the Talmud’s “fifty gates of understanding,” Rosh Hashanah 21b), which is understanding that can be grasped and flows into the emotions.


אזי ההעלאה לגלגלתם רצון העליון מה שאינו מושג כלל בחכמה ע״ד ומשה נגש אל הערפל45 כי ב׳ מקיפים חיה יחידה חיה מוחין דאבא והחכמה תחיה.46 אח״כ יחידה לגלגלתם.4748
then [comes] the elevation “to their Gulgalta” (legulgelosam), the Supreme Will, that which is not grasped at all in Chochmah, along the lines of “And Moshe approached the thick darkness.” For [there are] two encompassing lights (makifim), Chayah and Yechidah. Chayah is the mochin of Abba: “and Chochmah gives life.” Afterwards, Yechidah: “to their Gulgalta.”
Only then can there be the elevation “to their Gulgalta”: the census word legulgelosam (“by their heads”) is read as the Gulgalta, the Supreme Will that Chochmah cannot grasp at all, like Moshe approaching the “thick darkness.” The two encompassing lights match the soul’s two highest levels: Chayah, the mochin of Abba (as “Chochmah gives life,” techayeh), and after it Yechidah, the Gulgalta.




Section 5 · ¶5
Why only from twenty
5ועמ״ש ע״פ ומשה נגש49 כו׳. וכענין פתחי לי50515253 ואזי אפתח כפתחו של אולם54 שהוא למעלה מבחי׳ עשרים כו׳.
And see what is written on the verse “And Moshe approached,” etc. And [it is] like the matter of “Open for Me,” and then “I will open like the opening of the Ulam (the Hall),” which is above the level of twenty, etc.
The text points again to its discussion of “And Moshe approached [the thick darkness],” and to the Midrash on “Open for Me”: if Israel open even a small opening, G-d will open a great one for them, which the text calls “the opening of the Ulam,” the Temple’s entrance hall. The text describes this great opening as a level “above twenty,” beyond the twenty that, as the next part says, stands for Abba and Imma.


ועיין בענין חיי שרה55 עשרים שנה או״א [אבא ואימא] כתר מאה כו׳. וע״כ מבן עשרים שנה ומעלה דוקא יכולים לישא בחי׳ מוחי׳ [מוחיה] שלו לבחי׳ הכתר
And see on the subject of “the life of Sarah”: “twenty years” is Abba and Imma (Chochmah and Binah); Keser is “a hundred,” etc. Therefore it is specifically from twenty years old and upward that one can lift up the level of his intellect (mochin) to the level of Keser,
Similarly, in the years of Sarah’s life, “a hundred years and twenty years,” the twenty stand for Abba and Imma (Chochmah and Binah) and the hundred for Keser. Therefore only from twenty upward can a person’s mochin be lifted up to the level of Keser.


כי אור החכמה קרוב יותר לכתר ועולה ראשונה וגם עמו עולה כל המסתעפים ממנו כו׳ וכמ״ש והחכמה מאין תמצא56 כו׳
for the light of Chochmah is closer to Keser and rises first, and with it there also rise all that branch out from it, etc.; and as it is written, “And Chochmah is found from ayin (nothing),” etc.;
The reason is that the light of Chochmah is the nearest to Keser, so it rises first and carries with it everything that branches out from it. This is “Chochmah is found from ayin (nothing)”: Chochmah issues from the ayin, the Keser that is beyond grasp.


משא״כ פחות מבן עשרים שאין לו מבחי׳ מוחי׳ [מוחיה] דאבא עדיין רק בחי׳ מוחי׳ [מוחיה] דאמא עדיין רחוק הוא מבחי׳ אור הכתר ולא יכלו להעלותו לגלגלתם כו׳:
whereas one less than twenty, who does not yet have [anything] of the level of the mochin of Abba, only the level of the mochin of Imma, is still far from the level of the light of Keser, and they could not raise him “to their Gulgalta,” etc.
Below twenty a person does not yet have the mochin of Abba, only the mochin of Imma, Binah; he is still far from the light of Keser, and so he could not be raised “to their Gulgalta.” This is why the census counts only from twenty years old and upward.



In one’s avodah
The maamar matches the three steps of the Sages’ saying, “Make His will as your will,” “so that He will make your will as His will” and “Nullify your will,” to loving G-d with all one’s heart, with all one’s soul and with all one’s might. The highest of them, setting aside one’s own will entirely, reaches the Gulgalta, beyond all intellect.
Questions for discussion
	Why does the law of selling a father’s estate at twenty point, according to Etz Chaim, to the entry of the makifim of Abba?
	What is the difference between the Supreme Will enclothed in Chochmah and the Gulgalta, and how do the three steps of the saying in Avos correspond to them?
	How does the full spelling of the yud explain the number twenty, and what do its vav and dalet stand for?
	Why must the mochin of Abba be present before a person can be raised “to their Gulgalta”?
	Why can one who has only the mochin of Imma not yet be lifted to Keser?

Sources and references
Notes
Paragraph 1
1מבן עשרים
It records the Tzemach Tzedek’s account: on Monday, Erev Rosh Chodesh Sivan 5569, the Alter Rebbe called him in, blessed him as he did every year, and said this maamar, “From twenty,” before him privately; it was later printed in Likkutei Torah.
Kehot’s noteראה אודות מאמר זה (ושנאמר בשנת תקס״ט) בסה״מ קונטרסים תו, ב ”כ״ק אדמו״ר הצ״צ סיפר: ביום שני ער״ח סיון — שנת תקס״ט — קרא אותי כ״ק אאזמו״ר [רבנו הזקן] ויברכני כרגיל בכל שנה ויאמר לפני ביחידות את המאמר מבן עשרים — שנדפס אח״כ בלקוטי תורה — וכפל את ברכתו הק׳ שאצליח בכתיבת חדושי תורה בנגלה ובנסתר”. וראה עוד בהנסמן על מאמר זה להלן בהוספות ברשימת הכתבי-יד. וראה עוד בענין זה בסה״מ תקס״ו ע׳ קצד. מאמרי אדה״ז — על פרשיות התורה ע׳ רי. בששה״ק תער״ב ח״א ע׳ מב.
2מבן עשרים
“From twenty years old and upward, all who go out to the army in Israel”: the census at the start of Bamidbar. The maamar explains why twenty is the age at which a person is counted.
Numbers 1:3במדבר א׳:ג׳
מִבֶּן עֶשְׂרִים שָׁנָה וָמַעְלָה כׇּל־יֹצֵא צָבָא בְּיִשְׂרָאֵל תִּפְקְדוּ אֹתָם לְצִבְאֹתָם אַתָּה וְאַהֲרֹן:
from twenty years old and upward, all that are able to go forth to war in Israel: ye shall number them by their hosts, even thou and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר א, ג.
3מבן — מארז״ל
In Likkutei Torah, Masei, the same passage of Etz Chaim is brought: one may sell his father’s estate only at twenty because his mind is then settled, since the two makifim of Abba are then drawn into him; only after these makifim have entered does his beard fill out.
Kehot’s noteועל״ק במסעי (סוף צב). [כ].
4מארז״ל פ״ט דב״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנו, א.
5ולמכור בנכסי אביו עד שיהי׳ בן עשרים שנה
The Talmud rules that a young man may not sell real estate he inherited from his father until he is twenty. Following Etz Chaim, the maamar finds the inner reason for this age in the makifim of Abba that enter him then.
Bava Batra 156a:3–4בבא בתרא קנ״ו א:ג׳-ד׳
אָמַר רַב נַחְמָן אָמַר שְׁמוּאֵל: בּוֹדְקִין לְקִדּוּשִׁין, לְגֵרוּשִׁין, וְלַחֲלִיצָה, וּלְמֵיאוּנִין. וְלִמְכּוֹר בְּנִכְסֵי אָבִיו – עַד שֶׁיְּהֵא בֶּן עֶשְׂרִים. וְכֵיוָן דִּבְדַקְנָא לְקִדּוּשִׁין, לְגֵרוּשִׁין לְמָה לִי? לֹא נִצְרְכָא אֶלָּא לְיִבּוּם – דִּתְנַן: בֶּן תֵּשַׁע שָׁנִים וְיוֹם אֶחָד שֶׁבָּא עַל יְבִמְתּוֹ – קְנָאָהּ. וְאֵין נוֹתֵן גֵּט עַד שֶׁיִּגְדַּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ושאבתם מים
“You shall draw water with joy from the wellsprings of salvation”: the title of the discourse in the Siddur that the text cites on the makifim of Abba.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ד״ה כי תצא
The discourse “When you go out to war against your enemies” opens with the Zohar’s teaching that the time of prayer is the time of battle: the war in every person’s soul, every day, between the holy soul and the animal soul.
Kehot’s noteלקמן פ׳ כי תצא לה, ג.
8בד״ה תקעו בחודש
The discourse “Blow the shofar on the New Moon” speaks of the Gulgalta that covers over the brain, far above the seat of Chochmah, Binah and Daas.
Kehot’s noteלקמן ר״ה נד, ב.
9תקעו בחודש
“Blow the shofar on the New Moon”: the title of the Rosh Hashanah discourse the text cites on the two levels of the Supreme Will.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10פרשה ט
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteשהבנים בני אבותיהן שנאמר שאו. נעתק באוה״ת במדבר ג (ושם נסמן פרשה ח׳).
11פרשה י׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteפי׳ זה דודי כמ״ד ואבדיל אתכם כו׳ במנין שישראל מונין ללבנה כו׳ שאו את ראש. נעתק באוה״ת במדבר ע׳ ג.
12פנחס פכ״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמסרן למשה במנין כו׳ שאו את ראש — נעתק באוה״ת במדבר ע׳ ג. וראה שם ע׳ ב.
13שה״ש רבה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteערמת חטים מה חטים הללו כשיוצאין לזרע אין יוצאין אלא במנין כו׳ שבעים נפש כו׳ עד שאו את ראש — נעתק באוה״ת במדבר ע׳ ג.
14זח״ג פנחס רנ״ג ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבכת״י 1999 מציין שהכוונה למ״ש ”ואע״ג דכמה ענפין אית באילנא וכמה תאנים עלייהו אינון דאקדימו בקדמיתא אתקריאו בכורים אלין אינון רישין דכלהו כגוונא דלהון אתמר שאו שערים ראשיכם, שאו מרום עיניכם וראו מי ברא אלה, שאו את ראש כל עדת בני ישראל”.
15ביאור הדברים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בהנסמן בזה להלן ברשימת הכתבי-יד.
16אית רצון ואית רצון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל א, א.
17לית מחשבה תפיסא בי׳
The words here quote Tikkunei Zohar 17a:10–12; the passage is shown below.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (יז, א).
18המוח שליט על הלב
Kehot’s note points to Zohar III, 224a for these words.
Zohar III, 224aזח״ג רכד, א
Kehot’s noteראה זח״ג רכד, א.
19בבחי׳ יחידה שבנפש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ב״ר יד, יא.
20כל הנשמה תהלל
The words here quote Psalms 150:6; the passage is shown below.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
21ולגדולתו אין חקר
The words here quote Psalms 145:3; the passage is shown below.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג. ובכל מאדך:דברים ו, ה.
22לכן מ״ש בענין כריתות כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבלקו״ש-ה ע׳ 136 מציין שכנראה שחסר כאן.
23הרשעים מלאים חרטות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteר״ח ש׳ היראה בשם ס״ח. שבט מוסר פכ״ד בשם מארז״ל. על״ק ר״פ ראה (יח, א). [כ]. ראה תניא פרק יא. אוה״ת פ׳ ראה ע׳ תרלה.
24הוא וחכמתו א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ יסודי התורה ב, י.
25טעמי תורה לא נתגלו
The words here quote Sanhedrin 21b:16; the passage is shown below.
Sanhedrin 21b:16סנהדרין כ״א ב:ט״ז
וְאָמַר רַבִּי יִצְחָק: מִפְּנֵי מָה לֹא נִתְגַּלּוּ טַעֲמֵי תּוֹרָה? שֶׁהֲרֵי שְׁתֵּי מִקְרָאוֹת נִתְגַּלּוּ טַעְמָן, וְנִכְשַׁל בָּהֶן גְּדוֹל הָעוֹלָם. כְּתִיב: ״לֹא יַרְבֶּה לוֹ נָשִׁים״. אָמַר שְׁלֹמֹה: ״אֲנִי אַרְבֶּה וְלֹא אָסוּר״. וּכְתִיב: ״וַיְהִי לְעֵת זִקְנַת שְׁלֹמֹה נָשָׁיו הִטּוּ אֶת לְבָבוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סנהדרין כא, ב.
26אנת הוא חכים
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
27המאור שבה . . מחזירו למוטב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפתיחתא לאיכה רבתי, ב.
28טוב הוא זיו ואור הגנוז לצדיקים
The words here quote Chagigah 12a:10–11; the passage is shown below.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יב, א.
29שנהנין
Kehot’s note points to Berakhot 17a for these words.
Berakhot 17aברכות י״ז א
Kehot’s noteראה ברכות יז, א.
30סוכת דוד הנופלת
The words here quote Amos 9:11; the passage is shown below.
Amos 9:11עמוס ט׳:י״א
בַּיּוֹם הַהוּא אָקִים אֶת־סֻכַּת דָּוִיד הַנֹּפֶלֶת וְגָדַרְתִּי אֶת־פִּרְצֵיהֶן וַהֲרִסֹתָיו אָקִים וּבְנִיתִיהָ כִּימֵי עוֹלָם:
In that day will I raise up The tabernacle of David that is fallen, And close up the breaches thereof, And I will raise up his ruins, And I will build it as in the days of old;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ט, יא.
31רגלי׳ יורדות
The words here quote Proverbs 5:5; the passage is shown below.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
32ותשליך במצולות ים
The words here quote Micah 7:19; the passage is shown below.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
33ולילה כיום יאיר
The words here quote Psalms 139:12; the passage is shown below.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
34זדונות נעשה כזכיות
The words here quote Yoma 86b:3; the passage is shown below.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
35אחזתו ולא ארפנו
The words here quote Song of Songs 3:4; the passage is shown below.
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, א.
Paragraph 2
36בד״ה אם בחקותי
The discourses on “If you walk in My statutes” in Likkutei Torah, Bechukosai, explain that some mitzvos come from Chochmah within Keser and are enclothed in Chochmah, so that they can carry a reason, while the chukim come from Keser within Keser and are pure will.
Kehot’s noteלעיל פ׳ בחוקותי.
37אם בחקותי
“If you walk in My statutes and keep My commandments”: the title of the discourse the text cites on mitzvos and chukim.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38עשה רצונו כרצונך
“Make His will as your will, so that He will make your will as His will; nullify your will before His will.” The maamar reads its clauses as three ascending levels of will.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
39בכל לבבך ובכל נפשך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Heart and soul are matched to the first two levels of will, and “with all your might” to the Gulgalta.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
40יו״ד במילואו עשרים
The note says that the value of the full yud as twenty is explained there.
Kehot’s noteנתבאר בביאה״ז להצ״צ-א ע׳ רפד.
41אבא יסד ברתא
The Zohar explains “With wisdom He founded the earth”: wisdom is Abba, and the earth is the daughter, Malchus. Here it shows that speech, Malchus, is rooted in Abba.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. ועוד.
42ע״פ כי מראש צורים אראנו
A discussion of the verse “For from the top of the rocks I see him,” which the note gives for the text’s reference to this verse.
Kehot’s noteביאוה״ז לאדה״א קג, א ואילך. להצ״צ כרך ב׳ ע׳ תתקצג ואילך. אוה״ת בלק ע׳ תתקד.
43כי מראש צורים אראנו
Bilam’s words, “For from the top of the rocks I see him, and from the hills I behold him.” The text refers to its discussion of this verse for more on the root of the emotive attributes and speech in Abba.
Numbers 23:9במדבר כ״ג:ט׳
כִּי־מֵרֹאשׁ צֻרִים אֶרְאֶנּוּ וּמִגְּבָעוֹת אֲשׁוּרֶנּוּ הֶן־עָם לְבָדָד יִשְׁכֹּן וּבַגּוֹיִם לֹא יִתְחַשָּׁב:
For from the top of the rocks I see him, And from the hills I behold him: Lo, it is a people that shall dwell alone, And shall not be reckoned among the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בענין מחצית השקל
On the half-shekel, it explains that the vav is the voice that goes to the emotive attributes, the basis of the second reading here, in which the vav and dalet are voice and speech.
Kehot’s noteביאוה״ז לאדה״א נב, ד ואילך, שהוא״ו הוא קול אל המדות. ביאה״ז להצ״צ-א ע׳ רפד.
Paragraph 4
45ומשה נגש אל הערפל
At Sinai, “Moshe approached the thick darkness where G-d was.” The darkness stands for the Supreme Will, which Chochmah cannot grasp at all.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
46והחכמה תחיה
“Wisdom gives life to those who have it.” The word techayeh (“gives life”) links Chochmah, the mochin of Abba, to Chayah, the first of the two encompassing levels.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47נ׳ שערי בינה
The words here quote Rosh Hashanah 21b:11–12; the passage is shown below.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ר״ה כא, ב.
48אח״כ יחידה לגלגלתם
It explains that the Gulgoles is Keser (the Gulgalta), and that through the drawing down of the makifim of Abba the elevation to the Gulgalta, Keser, becomes possible.
Kehot’s noteבד״ה באתי לגני תש״ל (סה״מ מלוקט-ד ע׳ קלט): ”דגולגולתא הוא כתר (גלגלתא), וע״י שנמשכים המקיפים דאבא אפשר להיות ההעלאה לגלגתא, כתר. והיינו שלאחרי עשרים שנה יכולים לקבל נוסף על בחינת חי׳ של נשמת הצדיק גם מבחינת יחידה שלו, כמבואר בלקו״ת שם שמקיפים דאבא וגלגלתא הם חי׳ יחידה”.
Paragraph 5
49ומשה נגש
“Moshe approached the thick darkness where G-d was”: the text points again to its discussion of this verse.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50פתחי לי
“Open for Me one opening of teshuvah as small as the eye of a needle, and I will open for you openings through which wagons and carriages can enter.” The text gives the promise as “like the opening of the Ulam.”
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
51פתחי לי
The Yalkut brings the same Midrash: an opening like the eye of a needle, answered by an opening through which wagons can enter.
Yalkut Shimoni on Nach 988:58ילקוט שמעוני על נ"ך תתקפ״ח:נ״ח
52פתחי לי
Pesikta Rabbasi gives the same teaching: G-d asks for an opening like the eye of a needle and promises in return a great opening.
Pesikta Rabbati 15פסיקתא רבתי ט״ו
53פתחי לי
The same teaching in Pesikta deRav Kahana, in the reading for Parshas HaChodesh: an opening like the eye of a needle, answered by a great opening.
Pesikta DeRav Kahana 5:6פסיקתא דרב כהנא ה׳:ו׳
[ו] אני ישנה ולבי ער קול דודי דופק פתחי לי וג׳ (שה״ש ה:ב). אמרה כנסת ישר׳ לפני הקב״ה, רבון העולמים, אני ישינה מבית המקדש ולבי ער בבתי כנסיות ובבתי מדרשות, אני ישינה מן הקרבנות ולבי ער במצות וצדקות, אני ישינה מן המצות ולבי ער לעשותן, אני ישינה מן הקץ ולבי ער לגאולה, אני ישינה מן הגאולה ולבו של הקב״ה ער לגאלינו. א״ר חייא בר אבא מאיכן מצאינו שנקרא הק׳ ליבן של ישר׳, מן הדה דכת׳ צור לבבי וחלקי אלקים לעולם (תהלים עג:כו). קול דודי דופק (שה״ש שם), זה משה, ויאמר …
Pesikta de Rav Kahana according to an Oxford manuscript, Dov Mandelbaum ed., N.Y. 1987 (CC-BY)
54פתחי לי . . אפתח כפתחו של אולם
“Open for Me, My sister, My beloved”: the Beloved knocks and asks to be let in. The Midrash builds on it the promise of a great opening in return for a small one.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 95aזח״ג צה, א
Kehot’s noteשה״ש ה, ב. וראה שהש״ר ע״פ אני ישנה. יל״ש שם. זח״ג צה, א. פסיקתא רבתי פט״ו. פסיקתא דר״כ פ׳ החודש.
55חיי שרה
“The life of Sarah was a hundred years and twenty years and seven years.” Its twenty years are read as Abba and Imma, and its hundred as Keser.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56והחכ׳ מאין תמצא
“Where (me’ayin) shall wisdom be found?” Read as “Chochmah is found from ayin (nothing)”: Chochmah issues from Keser, which is beyond grasp, and so it is the nearest to Keser.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
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וידבר ה׳ אל משה במדבר סיני באוהל מועד…
“And Havayah spoke to Moshe in the wilderness of Sinai”
The soul comes down into a body in order to rise higher than it ever was in Gan Eden: through Torah and mitzvos it receives a light of Atzilus itself. It climbs by two stages named in the verse, “the wilderness of Sinai,” a thirst for G-d born of seeing every world as nothing before Him, and “the Tent of Meeting,” G-d’s unity revealed in the soul through the Torah and mitzvos, which Aharon and Moshe draw into every Jew once he has first left “Egypt” by turning from evil.
The maamar in brief
The maamar reads the census at the start of Bamidbar as the raising of the souls of Israel. A soul’s descent into a body seems a loss, yet through Torah and mitzvos it draws down a light of Atzilus higher than anything it knew in the higher Gan Eden; this is why one hour of teshuvah and good deeds here is better than all the World to Come. The greatness is reached through two levels. “The wilderness of Sinai” is midbar, speech: prayer with fiery love and thirst, born of reflecting that all worlds are a lifeless wilderness before G-d, which arouses a cry of the heart and a hatred of evil; Pesukei deZimra and the blessing Yotzer Or build it. “The Tent of Meeting” is G-d’s unity drawn into the soul through the “tent” of the Torah and mitzvos, quenching the thirst with joy, as in Ahavas Olam. Moshe, the King’s groomsman, brings the unity down; Aharon, the Queen’s groomsman, kindles the souls. Both require first leaving Egypt, turning from evil. Finally “Lift up the head” climbs three levels of Yaakov’s compassion, up to a love above intellect.

Outline
	1The census as the raising of the souls“By their families” and “you and Aharon”: the souls of Israel are raised through Moshe and Aharon, the groomsmen of the King and of the Queen.¶1
	2The descent for the sake of an ascentThrough Torah and mitzvos the soul draws a light of Atzilus, higher than the higher Gan Eden; then midbar is introduced as speech, the prayer with fire and thirst that refines the animal soul.¶2
	3The wilderness of Sinai: thirst and the cry of the heartSeeing that G-d alone is life awakens thirst, an outcry over one’s distance from Him and a hatred of evil; daily prayer, Pesukei deZimra and Yotzer Or build this thirst until Ahavas Olam.¶3–5
	4The Tent of Meeting: G-d’s unity in the soulMo’ed means being “known” and joined: G-d’s unity is revealed in the soul through the “tent” of the Torah and mitzvos, His wisdom and will, as an embrace reaches a friend through his body.¶6–7
	5Moshe, Aharon and the going out of EgyptMoshe draws down Daas, a felt knowledge of G-d; Aharon kindles the souls’ fiery love; but first one must leave Egypt by turning from evil (iskafya), and the “second month” then brings the transformation of darkness into light.¶8–9
	6Three levels of compassionCompassion comes from Daas; Yaakov’s compassion, from the knowledge of G-d, branches into the compassion of the twelve tribes, like the weeping lower waters, and then of the seventy souls, compassion on the soul for being enclothed in a body.¶10–14
	7Raising the soul to “by their skulls”The soul is raised through the three levels from below upward, as in the three mentions of compassion before the Shema and the counting of the Omer, up to the great love above intellect revealed at Sinai, “by their skulls.”¶15


Key concepts
	Midbar (wilderness, speech)מדבר
	Read three ways: as dibbur, the speech of prayer; as “He subdues,” when the Temple stood; and as a dry wilderness, the state of exile, which makes the soul thirst for G-d.

	The Tent of Meetingאוהל מועד
	G-d’s unity drawn down and revealed in the soul; it comes through the “tent” of the Torah and mitzvos, which cover His light as a shadow covers, and it quenches the soul’s thirst with joy.

	The groomsmen of the King and of the Queenשושבינא דמלכא, שושבינא דמטרוניתא
	Moshe leads the “Groom,” G-d, down to the soul through Daas; Aharon raises the “bride,” the Community of Israel, kindling the souls like the lamps of the menorah.

	Subduing and transforming (iskafya and is’hapcha)אתכפיא, אתהפכא
	Turning from evil by forcing the sitra achra to yield is the first stage, the going out of Egypt; transforming darkness into light is the second, the fiery thirst of “the wilderness of Sinai.”

	Atzilus within Asiyahאצילות שבעשיה
	The light of Atzilus hidden in the inner dimension of the lowest world is infinitely above the highest level of Beriah; only Torah and mitzvos, done in a body, draw it down.

	Three levels of compassionג׳ מיני רחמנות
	Yaakov’s compassion, the twelve tribes’ and the seventy souls’ descend in that order; the soul is raised through them from below upward: “by their families,” “by their fathers’ house,” and Yaakov.

	The skull (gulgoles)גלגולת
	The skull surrounds the head and the brain without being enclothed in them; it stands for the great love above intellect, “a service of gift,” revealed at the Giving of the Torah.


Section 1 · ¶1
The census as the raising of the souls
1וידבר ה׳ אל משה במדבר סיני12 באוהל מועד וגו׳ שאו את ראש כל עדת בנ״י [בני ישראל] למשפחותם3 וגו׳ תפקדו אותם לצבאותם אתה ואהרן.4
“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting,” etc.; “Lift up the head of all the congregation of the children of Israel, by their families,” etc.; “you shall number them by their hosts, you and Aharon.”
The maamar opens with the first verses of the book of Bamidbar: G-d speaks to Moshe “in the wilderness of Sinai, in the Tent of Meeting” and commands a count of the people. Each phrase will be read as a stage in the soul’s service: the “wilderness of Sinai” and the “Tent of Meeting” as two levels, “Lift up the head” as raising the souls, and “you and Aharon” as the two leaders through whom it happens.


הנה למשפחותם פי׳ לבחי׳ ע׳ [שבעים] משפחות שיצאו מע׳ נפש יוצאי ירך יעקב5 וכדי להרים ולישא ראש ומוחין של נש״י [נשמות ישראל] המושרשים במקור חוצבם בחי׳ כנ״י [כנסת ישראל] להעלותם
Now, “by their families” means: to the level of the seventy families that came forth from the seventy souls “who came out of Yaakov’s loins.” And in order to raise and to lift up the head and the intellect (mochin) of the souls of Israel, which are rooted in the source from which they were hewn, the level of the Community of Israel (Knesses Yisrael), to raise them up
“By their families” is taken to mean the seventy families that descended from the seventy souls who went down to Egypt with Yaakov. The census is read literally as “lifting up the head”: raising the intellect of the souls of Israel, whose root is the Community of Israel (Knesses Yisrael), the collective source of all Jewish souls, up to the level that the seventy souls represent.


לבחי׳ ע׳ [שבעים] נפש הנ״ל תפקדו אתה ואהרן שבחי׳ משה ואהרן הם המעלים ומנשאים בחי׳ כנ״י [כנסת ישראל] וכמ״ש נחית כצאן עמך6 ביד משה ואהרן כי משה הוא שושבינא דמלכא78 ואהרן שושבינא דמטרוניתא.91011
to the level of the seventy souls mentioned above, “you shall number [them], you and Aharon.” For the levels of Moshe and Aharon are the ones who raise up and lift up the level of the Community of Israel, as it is written, “You led Your people like a flock by the hand of Moshe and Aharon.” For Moshe is the groomsman of the King (shushvina demalka), and Aharon the groomsman of the Queen (shushvina dematronisa).
The command “you shall number [them], you and Aharon” shows that this raising is done through Moshe and Aharon, as the verse in Psalms says that G-d led His people “by the hand of Moshe and Aharon.” The Zohar calls Moshe the groomsman of the King and Aharon the groomsman of the Queen; the maamar will explain later (section 3) what each one does to bring the two together.




Section 2 · ¶2
The descent for the sake of an ascent
2וביאור הדבר הנה נודע שירידת נשמותיהם של ישראל להתלבש בגוף ונפש הבהמית בעוה״ז היא ירידה גדולה להן ממעלתן וממדרגתן שהיו מקודם
The explanation of the matter: It is known that the descent of the souls of Israel to be enclothed in a body and an animal soul in this world is a great descent for them from the rank and the level in which they were before
The Alter Rebbe begins to explain the theme of raising the souls. A soul’s coming down to live in a body, together with an animal soul, in this world is a great fall from the level it had before.


לכן שבעודן קשורות במקורן היו נהנין מזיו השכינה12 בג״ע [בגן עדן] עליון ותחתון אך הירידה צורך עלייה13 היא.
this; for while they were still bound to their source they delighted in the radiance of the Shechinah (Divine Presence) in the higher and the lower Gan Eden. But the descent is for the sake of an ascent.
Before birth, the soul, still bound to its source, enjoyed the radiance of the Shechinah in the higher and the lower Gan Eden, the spiritual paradise. Yet the descent is “for the sake of an ascent”: the soul will end up higher than where it began.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] דע מאין באת14 ולאן אתה הולך15 פי׳ שמקור הנשמה היא מאין בחי׳ ג״ע [גן עדן] העליון (וע׳ בליקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] ע״ז המאמר) והולכת לקבל שכרה לבחי׳ אן שהיא ג״ע [גן עדן] התחתון
Now, our Sages, of blessed memory, said, “Know from where (me’ayin) you came and to where (le’an) you are going.” That is: the source of the soul is from ayin, the level of the higher Gan Eden (and see in Likkutei HaShas by the Arizal, of blessed memory, on this saying), and it goes to receive its reward at the level of an, which is the lower Gan Eden.
The Mishnah in Avos tells a person to know “from where you came and to where you are going.” The Alter Rebbe reads its two words for “where” as two levels: me’ayin, the soul’s source in the higher Gan Eden, and le’an, the lower Gan Eden, where it goes to receive its reward after its life here.


כי אן הוא מלשון אנה שהוא נופל על דבר שיש בו מקום וגבול כמו אנה פניך מועדות16 (ביחזקאל סי׳ כ״א)
For an is related to the word anah (“whither”), which applies to something that has place and limit, as in “Whither (anah) is your face set” (in Yechezkel, chapter 21),
The word an is linked to anah, “whither,” which is used of a place with set bounds, as in the verse in Yechezkel. So le’an points to a level that has place and limit.


דהיינו בחי׳ ג״ע [גן עדן] התחתון שהוא בבחי׳ מקום וגבול כמארז״ל [כמאמר רבותינו זכרונם לברכה] בפ״ט דפסחים17 העולם א׳ מששים בגן18 כו׳ וא״כ מהו היתרון והמעלה.
that is, the level of the lower Gan Eden, which is in a state of place and limit, as our Sages, of blessed memory, said in the ninth chapter of Pesachim, “The world is one-sixtieth of the Garden,” etc. If so, what is the advantage and the superiority [of the descent]?
The lower Gan Eden is such a bounded level: the Talmud measures the world as one-sixtieth of the Garden, which shows that the Garden too has a measure. This raises the question: if the soul came from the higher Gan Eden and goes back only to the lower one, what has it gained by coming down?


אלא הענין שתכלית ירידת הנשמות לא היתה בשביל קיבול שכרן בעוה״ב [בעולם הבא] בלבד אלא הירידה היא צורך עליה גם בעודן בעוה״ז מלובשות בגוף הגשמי והוא ענין מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שעה אחת בתשובה19 ומע״ט [ומעשים טובים] בעוה״ז מכל20 חיי העוה״ב [העולם הבא]21
But the point is that the purpose of the souls’ descent was not only for the sake of receiving their reward in the World to Come; rather, the descent is for the sake of an ascent even while they are still in this world, enclothed in the physical body. This is the meaning of the saying of our Sages, of blessed memory, “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.”
The answer is that the gain of the descent is not only the reward of the World to Come; the ascent takes place even here, while the soul is in the body. The Mishnah in Avos says so plainly: one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.


כי כל חיי העוה״ב [העולם הבא] הוא שנהנין מזיו השכינה ואין זה אלא זיו כו׳ משא״כ תשובה ומע״ט [ומעשים טובים] נק׳ בזוהר לאשתאבא בגופא דמלכא22
For all the life of the World to Come is that they delight in the radiance of the Shechinah, and this is only a radiance, etc.; whereas teshuvah and good deeds are called in the Zohar “to be absorbed into the body of the King” (le’ishtaava begufa demalka).
The World to Come is the enjoyment of a “radiance” of the Shechinah, a light that shines from G-d but is not G-d Himself. Teshuvah and good deeds the Zohar calls being “absorbed into the body of the King”: a union with G-d Himself, as food is absorbed into the body that eats it.


(וע׳ בפ׳ יתרו ע״פ זכור23 את יום השבת ובשיר השירים ע״פ אני ישנה2425 מענין פי׳ לאשתאבא בגופא דמלכא, והנה עם היות כי עיקר גילוי בחי׳ זו יהי׳ [יהיה] לעתיד וע״ז אמרו עתידים צדיקים שיאמרו לפניהם קדוש.26
(And see in Parshas Yisro, on the verse “Remember the Shabbos day,” and in Shir HaShirim, on the verse “I am asleep,” on the meaning of “to be absorbed into the body of the King.” Now, although the main revelation of this level will be in the Time to Come, and of this they said, “The righteous are destined to have ‘Holy’ said before them,”
A long parenthesis begins here, sending the reader to two other maamarim that explain the phrase “absorbed into the body of the King.” The full revelation of this union belongs to the Time to Come, of which the Talmud says that “Holy” will be said before the righteous as it is said before G-d.


מ״מ הארה מבחי׳ זו מאיר ג״כ בג״ע [בגן עדן] וכמ״ש בסש״ב [בספר של בינונים] פ׳ ל״ט בשם הזוהר ונהנין מזיו השכינה כו׳ והוא זיו תורתן ועבודתן ממש27 כו׳,
nevertheless a glimmer of this level shines in Gan Eden too, as is written in Sefer Shel Beinonim, chapter 39, in the name of the Zohar, “And they delight in the radiance of the Shechinah,” etc., and this is the radiance of their very own Torah and service, etc.
Even so, a glimmer of that level shines already in Gan Eden. Tanya (chapter 39) quotes the Zohar that the souls “delight in the radiance of the Shechinah” and explains that this radiance is their own Torah and service, the light their deeds drew down.


ולפ״ז [ולפי זה] יש לומר שזיו תורתן ועבודתן המאיר בג״ע [בגן עדן] התחתון הוא הגבה מאוד נעלה מהבחי׳ שהשיגה הנשמה אפי׳ [אפילו] בג״ע [בגן עדן] העליון קודם ירידתה בעוה״ז והוא מובן ע״ד מ״ש בס׳ הגלגולים פ׳ עשרים הובא בתו״א [בתורה אור] פ׳ חיי שרה בד״ה עיין מ״ש בע״ח [בעץ חיים]
Accordingly, it can be said that the radiance of their Torah and service that shines in the lower Gan Eden is exceedingly higher and loftier than the level that the soul attained even in the higher Gan Eden before its descent into this world. This is understood along the lines of what is written in Sefer HaGilgulim, chapter twenty, quoted in Torah Ohr, Parshas Chayei Sarah, in the discourse beginning “See what is written in Etz Chaim,”
From this the Alter Rebbe draws a bold conclusion: the light of a soul’s Torah and service, even as it shines in the lower Gan Eden, is far higher than anything the soul grasped in the higher Gan Eden before it came down. He supports it from a principle in Sefer HaGilgulim that is quoted in Torah Ohr.


וכן הוא בהרמ״ז [בהרב משה זכות] ר״פ משפטים, שבחי׳ אצילות ממש מתלבש בבי״ע בפנימיותם, ואצילות של פנימי׳ [פנימיות / פנימית] העשיי׳ [העשייה] הוא גדול לאין קץ יותר מהבחינה היותר גדולה של הבריאה שמבחי׳ עצמה.
and so it is in the Ramaz at the beginning of Parshas Mishpatim: that the level of Atzilus (Emanation) itself is enclothed in Beriah, Yetzirah and Asiyah, in their inner dimension (pnimiyus); and the Atzilus of the inner dimension of Asiyah is infinitely greater than the greatest level of Beriah as it is of itself.
The principle, also found in the Ramaz (Rabbi Moshe Zacuto), is that Atzilus itself is hidden within the inner dimension of the three lower worlds. Even the Atzilus hidden in Asiyah, the lowest world, is infinitely greater than the highest level Beriah has of its own.


והנה ג״ע [גן עדן] העליון הוא מבריאה וע״י תורה ומצות ממשיכים מ״ד [מיין דוכרין] דאצילות כמ״ש בד״ה עיין מ״ש בע״ח [בעץ חיים] הנ״לובפ׳ ב ראשית בביאור ע״פ כי כאשר השמים החדשים28 כו׳ שהמשכת האצילות בבי״ע נעשה ע״י תורה ומצות דוקא ע״ש.
Now, the higher Gan Eden is of Beriah, and through Torah and mitzvos one draws down the mayin duchrin (masculine waters) of Atzilus, as is explained in the discourse beginning “See what is written in Etz Chaim” mentioned above, and in Parshas Bereishis, in the explanation on the verse “For as the new heavens,” etc., that the drawing down of Atzilus into Beriah, Yetzirah and Asiyah comes about specifically through Torah and mitzvos; see there.
The higher Gan Eden belongs to the World of Beriah. Through Torah and mitzvos a person draws down the “mayin duchrin,” the downward flow of divine light, from Atzilus; only Torah and mitzvos bring Atzilus into the lower worlds, as two maamarim of Torah Ohr explain.


ונמצא הנשמה קודם שירדה בעולם הזה לקיים התורה ומצות כשהיתה בג״ע [בגן עדן] העליון שהוא בבריאה לא השיגה כלל בחי׳ אצילות שבבריאה, שהרי בחי׳ אצילות אינו נמשך רק ע״י תורה ומצות כנ״ל, ואף הנשמות היותר עליונות שבג״ע [שבגן עדן] העליון לא השיגו רק בחי׳ בריאה שבבריאה.
It follows that the soul, before it descended into this world to fulfill the Torah and mitzvos, when it was in the higher Gan Eden, which is in Beriah, did not attain at all the level of the Atzilus that is within Beriah; for the level of Atzilus is drawn down only through Torah and mitzvos, as mentioned above. And even the loftiest souls in the higher Gan Eden attained only the level of the Beriah within Beriah.
So the soul in the higher Gan Eden before birth, having no mitzvos yet, could not grasp the Atzilus hidden within Beriah. Even the loftiest souls there grasped only Beriah’s own highest point, “the Beriah within Beriah.”


וזהו ישראל עלו במחשבה29 מחשבה היא בחי׳ בריאה. ועלה במחשבה היינו הבחי׳ יותר עליונה שבמחשבה, והיינו בחי׳ מחשבה שבמחשבה שהיא בריאה שבבריאה משא״כ בחי׳ אצילות לא השיגו כלל, ואע״פ [ואף על פי] שבפי׳ עלו במחשבה באמת יש פירושים
This is [the meaning of] “Israel arose in thought”: thought is the level of Beriah, and “arose in thought” means the highest level within thought, namely the level of thought within thought, which is the Beriah within Beriah; whereas the level of Atzilus they did not attain at all. And although, in the meaning of “arose in thought,” there are in truth interpretations
This is how the Alter Rebbe reads the saying “Israel arose in thought”: “thought” is the World of Beriah, and “arose” means its highest point, the “thought within thought,” which is Beriah within Beriah, and not Atzilus. He grants that the saying has other, far loftier meanings.


גבוהים יותר הרבה מבחי׳ ג״ע [גן עדן] שבבריאה כמ״ש ע״פ יונתי בחגוי הסלע30 ובשאר דוכתי מ״מ אחר שירדה הנשמה בג״ע [בגן עדן] קודם ירידתה בגוף היא בבחי׳ בריאה, אבל ע״י ירידתן בעוה״ז בקיום התומ״צ [התורה ומצות] נמשך להם זיו תורתן ועבודתן
far higher than the level of the Gan Eden that is in Beriah, as is explained on the verse “My dove, in the clefts of the rock,” and in other places, nevertheless, once the soul has descended into Gan Eden, before its descent into the body, it is at the level of Beriah. But through their descent into this world, in fulfilling the Torah and mitzvos, there is drawn down to them the radiance of their Torah and service,
Those loftier meanings are explained in the maamar on “My dove, in the clefts of the rock” and elsewhere. But once the soul has come down to Gan Eden before birth, it stands at the level of Beriah; only by coming into this world and keeping the Torah and mitzvos does it receive the radiance of its Torah and service.


שהוא הארת מ״ד [מיין דוכרין] דאצילות ממש לכך גם כשנמשך לה גילוי זה אפי׳ [אפילו] רק בג״ע [בגן עדן] התחתון שהוא בעשייה ה״ז [הרי זה] כענין האצילות שנמשך ומתלבש בפנימית העשייה שהוא גבוה יותר אין קץ מהבחינה היותר גדולה שבג״ע [שבגן עדן] העליון מצד עצמו
which is a glimmer of the mayin duchrin of Atzilus itself. Therefore, even when this revelation is drawn down to it only in the lower Gan Eden, which is in Asiyah, this is like the Atzilus that is drawn down and enclothed in the inner dimension of Asiyah, which is infinitely higher than the greatest level in the higher Gan Eden as it is of itself,
That radiance is a light of Atzilus itself. So even when it is revealed only in the lower Gan Eden, which belongs to Asiyah, it is Atzilus enclothed in Asiyah, and infinitely above the best of the higher Gan Eden on its own terms.


שהוא כענין בחי׳ בריאה שבבריאה כנ״ל, ועמ״ש ע״פ מי מנה31 בענין אף עשיתיו32 אף מרבה בחי׳ רביעית והוא גילוי אור האצילות שאינו נמשך ומתגלה כ״א ע״י יריד׳ [ירידת] הנשמה בעוה״ז דוקא ע״ש.
which is like the level of the Beriah within Beriah, as mentioned above. And see what is explained on the verse “Who has counted,” on the subject of “I have even made him” (af asisiv): af (“even”) includes a fourth level, and it is the revelation of the light of Atzilus, which is drawn down and revealed only through the descent of the soul into this world specifically; see there.
The best of the higher Gan Eden on its own terms is only “Beriah within Beriah.” The reader is sent to the maamar on “Who has counted,” where in the verse “I created him, I formed him, I even made him” the word “even” adds a fourth level beyond Beriah, Yetzirah and Asiyah: the light of Atzilus, revealed only through the soul’s descent into this world.


וענין התלבשות אצילות ממש בעשיי׳ [בעשייה] יש לצייר מנבואת מרע״ה [משה רבינו עליו השלום] שהי׳ [שהיה] מאיר בו אפי׳ [אפילו] בחי׳ אצילות העליון ממש עם היותו מלובש בגוף שמעשי׳ [שמעשיה] הגשמיו׳ [הגשמיות], ועמ״ש מזה בביאור ע״פ שוש אשיש33 כו׳
The idea of Atzilus itself being enclothed in Asiyah can be pictured from the prophecy of Moshe our teacher, peace be upon him: there shone in him even the level of the supernal Atzilus itself, even though he was enclothed in a body of physical Asiyah. And see what is explained about this in the explanation on the verse “I will greatly rejoice,” etc.,
Moshe’s prophecy shows how Atzilus can be enclothed in Asiyah: the light of the supernal Atzilus itself shone in him while he lived in a physical body. The reader is sent to the explanation on “I will greatly rejoice” for more on this.


וכמ״ש בשע״ק [בשערי קדושה] להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] ש״ו [שער ו׳] שנבואת מרע״ה [משה רבינו עליו השלום]34 הי׳ [היה] מאצילות ממש דרך מעבר הבריאה. ועיין מ״ש עוד מענין התגלות זיו השכינה שבג״ע [שבגן עדן] התחתון ע״י מעשה המצות בפ׳ שלח ע״פ ועתה יגדל נא כו׳ ע״ש).
and as is written in Sha’arei Kedushah by Rabbi Chaim Vital, part 3, gate 6, that the prophecy of Moshe our teacher, peace be upon him, was from Atzilus itself, by way of passing through Beriah. And see what is further explained on the revelation of the radiance of the Shechinah in the lower Gan Eden through the performance of the mitzvos, in Parshas Shelach, on the verse “And now, I pray, let [the power] be great,” etc.; see there.)
Rabbi Chaim Vital’s Sha’arei Kedushah says that Moshe’s prophecy came from Atzilus itself, passing through Beriah only on the way, whereas the other prophets saw Atzilus fully enclothed in the lights of Beriah. The parenthesis closes with a reference to Parshas Shelach, on how the doing of mitzvos reveals the radiance of the Shechinah in the lower Gan Eden.


אך איך ובמה תתגדל מעלת התשובה ומע״ט [ומעשים טובים] כ״כ [כל כך]. הנה הוא ע״י ב׳ בחי׳ במדבר סיני35 ובאוהל מועד בחי׳ מדבר הוא מ״ש ומדברך נאוה36 מלשון דיבור כי
But how, and by what, is the virtue of teshuvah and good deeds made so great? It is through two levels: “in the wilderness of Sinai” and “in the Tent of Meeting.” The level of midbar (“wilderness”) is [the sense of] what is written, “and your speech (midbarech) is lovely,” from the word dibbur (“speech”). For
Back to the main line: how do teshuvah and good deeds reach such greatness? Through the two levels named in the verse, “in the wilderness of Sinai” and “in the Tent of Meeting”; the word midbar, wilderness, is first linked to dibbur, speech, as in “your speech (midbarech) is lovely.”


הנה דבר ה׳ זו גילוי שכינה כו׳ וכשמתלבשת בבי״ע נק׳ מדבר בתוס׳ [בתוספת] אות מ פתוחה לפי שאז יש פתח ומבוא לחיצונים הם הקליפות וס״א [וסטרא אחרא] לינק ולקבל חיות ממנה בהתלבשותה בע״ש [בערב שבת] כו׳
“the word of Havayah”: this is the revelation of the Shechinah, etc.; and when it is enclothed in Beriah, Yetzirah and Asiyah it is called midbar, with the addition of the letter mem, an open mem, because then there is an opening and an entrance for the external forces, namely the kelipos (husks) and the sitra achra (the other side), to nurse and receive life-force from it in its enclothement in Asiyah, etc.
“The word of Havayah” is the revelation of the Shechinah, G-d’s speech that is present in and gives life to creation. When it is enclothed in the lower worlds it is called midbar, dibbur with an added open mem, and the open letter hints at an opening through which the kelipos, the forces opposed to holiness, can draw life from it.


(ועי׳ [ועיין] בזח״א [בזהר חלק א] ד״ו ע״ב משא״כ ם סתומה עלמא דחירות37 חירות ממה״מ [מלך מלכי המלכים]38 כו׳ וע׳ בזהר ר״פ שלח בענין לםרבה המשרה3940 ובמק״מ [ובמקדש מלך] שם)
(And see the Zohar, Part I, page 6b: “whereas the closed mem is the world of freedom,” freedom from the Angel of Death, etc. And see in the Zohar at the beginning of Parshas Shelach on the subject of “lemarbeh hamisrah” [written with a closed mem], and in the Mikdash Melech there.)
In the parenthesis, the Zohar contrasts the closed mem, “the world of freedom,” which the Midrash on Shir HaShirim calls freedom from the Angel of Death. The closed mem in the middle of the word “lemarbeh” in Isaiah 9:6 is discussed in the Zohar at the start of Parshas Shelach and in the commentary Mikdash Melech there.


שבזמן שבהמ״ק [שבית המקדש] היה קיים נק׳ מדבר מלשון ידבר עמים41 כו׳ שכולם היו מוכנעים תחת הקדושה.
For at the time when the Holy Temple stood, it was called midbar in the sense of “He subdues (yadber) peoples,” etc., for they were all subdued under holiness,
When the Temple stood, the open mem of midbar gave no hold to the forces outside holiness: midbar then meant “He subdues peoples,” from the verse in Psalms. All of them were subdued beneath holiness.


והנש״י [והנשמות ישראל] היו ממשלותיו42 (ועד״ז אמרו רז״ל [רבותינו זכרונם לברכה] פרק ג׳ דר״ה [דראש השנה] ד׳ כ״ג ע״פ אתן במדבר ארז43 כו׳ ואין מדבר אלא ירושלים).44
and the souls of Israel were “His dominion.” (Along these lines our Sages, of blessed memory, said in the third chapter of Rosh HaShanah, page 23, on the verse “I will set in the wilderness the cedar,” etc., “and midbar means only Jerusalem.”)
The souls of Israel were then G-d’s “dominion,” in the words of Psalms 114:2. The Talmud likewise reads “I will set in the wilderness the cedar” as speaking of Jerusalem, so that midbar can describe the holy city itself.


אבל בזמן הגלות הנה אמרו רז״ל [רבותינו זכרונם לברכה] גלו כו׳ שכינה עמהם4546 ונקרא מדבר כארץ מדבר וציה כב״י [כביכול] והנה כשם שהוא בכללות העולם כך הוא בפרטיות בנפש האדם שבזמן הגלות
But at the time of exile, our Sages, of blessed memory, said, “They were exiled, etc., [and] the Shechinah was with them”; and it is called midbar, like “a land of wilderness and drought,” as it were. And just as it is in the world as a whole, so it is in particular in the soul of man: at the time of exile
In exile the Shechinah went with Israel, as the Talmud says, and so midbar takes on its other meaning, a dry wilderness, as it were. And what is true of the world as a whole is true within each person’s soul.


הנה גם ניצוץ אלקי שבנפש האדם הוא בגלות ומאסר הגוף הגשמי במחשבות אדם ותחבולותיו ויצרי מעללי איש בהבלי העולם וירידת ניצוץ אלקי בגלות הזה הוא צורך עליה
the G-dly spark in a person’s soul, too, is in the exile and prison of the physical body, in “the thoughts of man and his schemes, and the impulses of the deeds of man,” in the vanities of the world. And the descent of the G-dly spark into this exile is for the sake of an ascent,
In exile the G-dly spark in a person is held captive by the body and by the thoughts and schemes of worldly life, words taken from the Musaf prayer of Rosh HaShanah. This descent too is for the sake of an ascent.


דהיינו כדי לברר ולהפריד הרע שבנה״ב [שבנפש הבהמית] מלבושי נוגה כו׳ (כי הנשמה א״צ [אין צריך / אינו צריך] תיקון לעצמה47 כו׳)
namely, in order to refine and separate the evil in the animal soul, the garments of Nogah, etc. (for the soul itself needs no rectification, etc.),
The aim of the descent is to refine and separate the evil within the animal soul, whose garments belong to Nogah, the husk in which good and evil are mixed. The soul itself, the Alter Rebbe notes, needs no repair, as Etz Chaim says; it comes down only to repair what is below it.


כמ״ש במקום אחר וצ״ל עליה זו ג״כ בבחי׳ מדבר דהיינו ע״י דיבור התפלה ברשפי אש48 וצמאון כו׳
as is explained elsewhere. And this ascent too must be at the level of midbar, that is, through the speech of prayer, with flashes of fire and thirst, etc.,
This ascent too must come by way of midbar, here in its sense of speech: the words of prayer, said with “flashes of fire,” a burning love, and with thirst for G-d.


וצעקת הלב כמ״ש צעק לבם49 כו׳ כי כל זמן שאינו מעורר את האהבה בתפלה כרשפי אש עד שתחפץ להתפשט מלבושיה שבנוגה
and the outcry of the heart, as it is written, “Their heart cried out,” etc. For as long as one does not arouse the love in prayer like flashes of fire, until [the soul] desires to strip off its garments of Nogah,
Prayer also needs the cry of the heart, as the verse in Eichah says, “Their heart cried out.” Until a person’s love in prayer burns so strongly that the soul longs to shed its garments of Nogah, his state remains as the next words describe.


הנה האדם בטבעו מעורב טו״ר [טוב ורע] ואף שאינו עושה רע בפו״מ [בפועל ממש] הוא מחמת שהרע ישן אצלו
a person by his nature is a mixture of good and evil; and though he does no evil in actual deed, this is because the evil is asleep in him.
By nature a person is a mixture of good and evil. If he does no actual wrong, that is only because the evil in him is “asleep,” not because it is gone.


אך אעפי״כ [אף על פי כן] בטבעו הוא בכחו כתולדתו עד שיפרידנו ברשפי אש (וכמ״ש במקום אחר ע״פ מצרף לכסף וכור לזהב ואיש לפי מהללו)50 האהבה והיינו שיהיה בבחי׳ צמאון כארץ מדבר וציה כו׳
Nevertheless, in his nature it remains in its full strength, as at its birth, until he separates it with the flashes of fire (as is explained elsewhere on the verse “The refining pot is for silver and the furnace for gold, and a man according to his praise”) of love; that is, that it be at the level of thirst, like “a land of wilderness and drought,” etc.,
The sleeping evil keeps all its first strength until it is separated out by the fire of love, as a furnace separates the dross from silver and gold (Proverbs 27:21). That love takes the form of thirst, like a parched wilderness.


שהיא ארץ מלחה לא זרועה ולא יצמח בה כל עשב לפי שאין בה חיות של כח הצומח, וכך ישים האדם אל לבו שאפי׳ [שאפילו] כל העולמות עליונים מריש כל דרגין כו׳
which is a salt land, unsown, in which no grass grows, because it has no life-force of the power of growth. And so a person should take to heart that even all the higher worlds, “from the head of all levels,” etc.,
A salt land grows nothing because it has no power of growth in it. In the same way a person should reflect that even the highest worlds have no life of their own.


הם בחי׳ מדבר ושממון ובחי׳ דומם ממש שאין בהם חיות כלל לגבי הקב״ה כי אתה עשית את השמים ושמי השמים51 כו׳
are at the level of a wilderness and desolation, and the level of actual inanimate matter that has no life-force at all, in relation to the Holy One, blessed be He. For “You have made the heavens and the heaven of heavens,” etc.,
Compared with G-d, all the worlds are a wilderness and a wasteland, like inanimate matter with no life at all. The verse in Nechemiah is brought: G-d made the heavens and the heaven of heavens.


ואתה מחיה את כולם שהוא הוא ית׳ חיות כל העולמות ואין עוד מלבדו52 ואפס זולתו והיו כלא היו.5354
“and You give life to them all”: that He, may He be blessed, is Himself the life-force of all the worlds, and there is nothing else besides Him, and there is naught apart from Him, and they are as if they were not.
The verse goes on, “and You give life to them all”: G-d Himself is the life of every world, and apart from Him nothing truly exists. Reflecting on this is what awakens the soul’s thirst for G-d, the “wilderness” quality of prayer.




Section 3 · ¶3–5
The wilderness of Sinai: thirst and the cry of the heart
3ולזאת תכלה אליו נפש כל חי לדבקה בו ית׳ חיי החיים ב״ה וכמ״ש לאהבה את55 ה׳ אלהיך כי הוא חייך פי׳ שאין חייך
Therefore the soul of every living being will yearn for Him, to cleave to Him, may He be blessed, the Life of all life, blessed be He; as it is written, “To love Havayah your G-d … for He is your life,” meaning that your life is nothing
Having seen that no world has life apart from G-d, the soul longs to cleave to Him, the true “Life of all life.” The verse “for He is your life” is read literally: a person’s life is nothing but G-d Himself.


אלא הוא וכדכתיב ראו עתה כי אני אני הוא56 ואין אלקים עמדי אלא שמקרא זה על לעתיד נאמר שאז יאמרו ראו עתה
but He. And as it is written, “See now that I, I am He, and there is no god with Me.” But this verse was said about the Time to Come, when they will say, “See now
The verse “See now that I, I am He, and there is no god with Me” states the same truth, that nothing exists besides G-d. But it speaks of the Time to Come, when this will be openly seen.


כי כו׳ בבחי׳ ראי׳ [ראיה] חושיית ממש כדכתי׳ [כדכתיב] ונגלה כבוד57 ה׳ וראו כל בשר כו׳ וכתיב כי עין בעין יראו58 וגו׳,
that,” etc., in the manner of actual sensory sight, as it is written, “And the glory of Havayah shall be revealed, and all flesh shall see,” etc., and it is written, “For eye to eye they shall see,” etc.
In the future G-d’s unity will be perceived as plainly as the eyes see a physical object, as Isaiah says, “all flesh shall see” and “eye to eye they shall see.”


משא״כ עכשיו בזמן הגלות הוא בחי׳ הצמאון לבוא לבחי׳ ומדריגה זו שיהי׳ [שיהיה] בחי׳ ראי׳ [ראיה] חושיי׳ [חושיית] כמ״ש צמאה נפשי לאלקים לאל חי מתי אבוא ואראה59 וגו׳
Whereas now, in the time of exile, it is the level of thirst to come to this level and rank, that there be sensory sight, as it is written, “My soul thirsts for G-d, for the living G-d; when shall I come and see,” etc.
Now, in exile, that seeing is not yet given; what we have is a thirst to reach it. King David’s words, “My soul thirsts for G-d … when shall I come and see,” express this longing.


והנה כתיב רעבים גם צמאים נפשם בהם תתעטף ויצעקו אל60 ה׳ בצר להם כו׳ שמבחי׳ הצמאון עד שנפשו עליו תתעטף נולד בחי׳ הצעקה בלב על ההיפך
Now, it is written, “Hungry and thirsty too, their soul fainted within them; and they cried out to Havayah in their distress,” etc. From the level of thirst, until his soul faints within him, there is born the level of the outcry in the heart over the opposite [state],
The psalm describes people so hungry and thirsty that they faint, and then they “cried out to Havayah in their distress.” In the same way an intense thirst for G-d gives birth to an outcry of the heart over its present state, the opposite of that seeing.


כי צר לו מאד הגלות ומאסר הגוף הגשמי והיינו כי בשומו ללבו שאין חיות אמיתי לכל הנבראים ואפי׳ [ואפילו] לעולמות עליונים
for the exile and the prison of the physical body are very distressing to him. That is: when he takes to heart that there is no true life-force (chayus) for all the created beings, even for the higher worlds,
The distress is the exile and the soul’s confinement in a physical body. It comes when a person reflects that no created being, not even the highest world, has any true life of its own.


אלא אתה הוא המחי׳ [המחיה] כו׳ ואי לזאת ישים אשם נפשו61 איך שהוא רחוק מה׳ בתכלית הריחוק וחייו אינן חיים אלא חיי ההבל.
but only You are the One Who gives life, etc., then because of this he will lay guilt upon his soul for how he is utterly far from G-d, and his life is no life, only a life of vanity.
Only G-d gives life. Seeing this, a person feels remorse at how far he is from G-d, and sees that his own life, lived apart from Him, is no real life but “a life of vanity.”




4וזהו במדבר סיני שירדה שנאה62 על הרע שמחמת בחי׳ המדבר וצמאון גורם לעורר שנאה על הרע להיות צעקת הלב וכו׳ כנ״ל.
This is [the meaning of] “in the wilderness of Sinai,” [Sinai,] on which hatred came down upon the evil: for the level of wilderness and thirst brings about the arousal of hatred for the evil, so that there is the outcry of the heart, and so on, as mentioned above.
The name Sinai is read with the Talmud’s wordplay, as the mountain from which “hatred” (sin’ah) came down. Here the hatred is for evil: the “wilderness” thirst of prayer stirs up a hatred of the evil in oneself, and with it the outcry of the heart.


ובזה יובן מה שתקנו התפלה6364 בזמן חורבן בהמ״ק [בית המקדש] דוקא כי בזמן שהיה בהמ״ק [בית המקדש] קיים לא היתה שליטה וממשלה להרע שמקליפות וסט״א [וסטרא אחרא] לידבק באדם כ״כ [כל כך].
With this one will understand why they instituted prayer specifically at the time of the destruction of the Holy Temple: for at the time when the Holy Temple stood, the evil of the kelipos (husks) and the sitra achra (the other side) did not have so much rule and dominion to cling to a person.
This explains why prayer was instituted specifically when the Temple was destroyed. While the Temple stood, the evil of the kelipos and the sitra achra did not have such power to cling to a person, so this kind of prayer was not yet needed.




5ויתפרדו כל פועלי און65 כו׳ אבל בזמן חורבן בהמ״ק [בית המקדש] עת אשר66 שלט67 כו׳ תגבורת היצה״ר [היצר הרע] ונה״ב [ונפש הבהמית] צריך להפריד ע״י התפלה דוקא ברשפי אש וצמאון וצעקת הלב כו׳
“All the workers of iniquity shall be scattered,” etc. But at the time of the destruction of the Holy Temple, “a time when man rules,” etc., the overpowering strength of the evil inclination and of the animal soul must be separated specifically through prayer, with flashes of fire and thirst and the outcry of the heart, etc.,
While the Temple stood, the verse “All the workers of iniquity shall be scattered” described the state of evil. After its destruction, “a time when man rules” over man to his harm (Koheles 8:9), the evil inclination and the animal soul grew strong, and they can be separated out only through prayer with fire, thirst and the cry of the heart.


כנ״ל ותיקנו להתפלל בכל יום כי בכל יום יצרו של אדם68 מתגבר עליו69 וצריך להוסיף אומץ כו׳ ועל בחי׳ תפלה זו נאמר ומדברך נאוה7071 דהיינו כשעולה בבחי׳ מדבר וצמאון כו׳
as mentioned above. And they instituted prayer every day, for every day a person’s inclination overpowers him, and one must add strength, etc. And of this level of prayer it is said, “and your speech (midbarech) is lovely”: that is, when it rises at the level of wilderness and thirst, etc.
Prayer was made a daily duty because, as the Talmud says, a person’s inclination grows stronger against him every day, so he must keep adding strength. Such prayer, rising out of “wilderness” and thirst, is what the verse “your speech (midbarech) is lovely” praises.


(וזהו הא דאיתא בזח״ג [בזהר חלק ג] פ׳ אחרי דע״ב א׳ ע״פ72 הוציאוה ותשרף73 בשלהובי טיהרא בגלותא,74 דהיינו שמחמת הוציאוה בגלותא שהוא בחי׳ מדבר ארץ ציה ועיף בלי מים75 תגדל בחי׳ הצמאון והאהבה בחילא יתיר דבחי׳ תשובה76
(This is what is found in the Zohar, Part III, Parshas Acharei, page 72a, on the verse “Bring her out, and let her be burned”: “with the flames of the noonday heat, in exile.” That is, because “they brought her out” into exile, which is the level of a wilderness, “a parched and weary land without water,” the level of thirst and love grows great, “with greater strength,” which is the level of teshuvah (return).
The Zohar reads the words said of Tamar, “Bring her out, and let her be burned,” as speaking of exile, burning “with the flames of the noonday heat.” Because she was brought out into the dry wilderness of exile, the thirst and love grow far stronger, with the “greater strength” that the Zohar ascribes to those who return in teshuvah.


וזהו ותשרף היינו רשפי אש האהבה וכענין בחי׳ השרפים המבואר ע״פ ונקדשתי77 בתוך78 ועמ״ש ע״פ ואני אראה.7980
And this is “and let her be burned”: the flashes of fire of love, like the level of the seraphim that is explained on the verse “And I shall be sanctified in the midst,” and see what is explained on the verse “And I shall see.”
“Let her be burned” stands for the burning fire of love, like the seraphim, the “burning” angels, as the maamar on “And I shall be sanctified in the midst” explains. The reader is also sent to the maamar on “And I shall see.”


וזהו ומדברך נאוה וכענין שחורה אני81 ועי״ז דייקא ונאוה כמ״ש במקום אחר וגם ומדברך נאוה היינו הדיבור של התפלה והתורה עיין בזח״א [בזהר חלק א] ויחי דרמ״ו ע״ב ובדף יו״ד סע״א [סוף עמוד א] בההוא מדבר דלחישו דשפוון איהי עולה82 כו׳).
And this is “and your speech is lovely,” like “I am black, [but lovely]”: through this specifically, “and lovely,” as is explained elsewhere. Also, “and your speech is lovely” means the speech of prayer and of Torah; see the Zohar, Part I, Vayechi, page 246b, and page 10, end of side a: “through that midbar, the whispering of the lips, she ascends,” etc.)
“Your speech is lovely” is like “I am black, but lovely”: it is precisely through the darkness of exile that the beauty comes. The Zohar also reads midbar as the speech of prayer and Torah, the whispering of the lips through which the Shechinah ascends.


והנה עד״ז נתקנו כל פסוד״ז [פסוקי דזמרה] כדי לעורר ולהגדיל בחי׳ הצמאון בקרב איש ולב עמוק83 בשומו ללבו איך אפי׳ [אפילו] השמים ושמי השמים84 והמים אשר מעל השמים יהללו את שם85 כו׳
Now, along these lines all of Pesukei deZimra (the Verses of Praise) were instituted: to arouse and to increase the level of thirst “within man, and the heart is deep,” as he takes to heart how even the heavens and the heaven of heavens and the waters that are above the heavens “shall praise the Name,” etc.,
Pesukei deZimra, the psalms said before the main part of the morning prayer, were arranged for this same purpose, to deepen the thirst. In them one reflects that even the heavens, the heaven of heavens and the waters above them only “praise the Name” of G-d (Psalm 148).


בחי׳ שמו בלב׳ [בלבד] וגם בחי׳ שמו הוא נשגב בבחי׳ לבדו דלית מחשבה תפיסא ביה כלל רק הודו וזיוו של שמו על ארץ ושמים86 כו׳
only the level of His Name; and even the level of His Name is “exalted,” at the level of “alone,” for no thought can grasp Him at all, but only the splendor and radiance of His Name are “upon earth and heaven,” etc.,
The heavens reach only His Name, not Him; and even His Name is “exalted, alone,” beyond what thought can grasp. Only His “splendor,” the radiance of His Name, reaches “earth and heaven,” so all creation is far from Him, and the soul thirsts.


כמ״ש במ״א, וכן עד״ז היא ברכת יוצר אור87 כו׳ איך שהמלאכים אומרים קדוש כו׳ שהוא קדוש ומובדל כו׳
as is explained elsewhere. And likewise, along the same lines, is the blessing “Who forms light,” etc.: how the angels say “Holy,” etc., that He is holy and separate, etc.,
The blessing “Who forms light,” before the Shema, works in the same way. It tells how the angels call G-d “Holy,” which means that He is separate and beyond them.


ואין ערוך אליו ית׳ יותר ממה שאין ערוך בחי׳ דומם לגבי בחי׳ אדם בעל שכל חי ומדבר כו׳
and there is no comparison to Him, may He be blessed, even more than there is no comparison of the level of the inanimate to the level of man, who has intellect and is living and speaking, etc.,
There is even less comparison between G-d and the worlds than between a lifeless stone and a human being, who has intellect, life and speech. Before Him even the angels are like inanimate matter.


כמ״ש במ״א (ועמ״ש בפ׳ ויחי ע״פ אוסרי לגפן88 ובפ׳ בשלח ע״פ אשירה בפי׳ אדון הנפלאות ועושה פלא ובפ׳ משפטים סד״ה עיין בסש״ב [בספר של בינונים] פ׳ מ״ו. ומזה יובן דאפי׳ [דאפילו] בחי׳ מדבר העליון)
as is explained elsewhere. (And see what is explained in Parshas Vayechi, on the verse “Binding his foal to the vine”; in Parshas Beshalach, on the verse “I will sing,” in the explanation of “Master of wonders” and “Doing wonders”; and in Parshas Mishpatim, at the end of the discourse beginning “See in Sefer Shel Beinonim, chapter 46.” From this it will be understood that even the level of the supernal midbar)
The parenthesis lists maamarim that develop this: on “Binding his foal to the vine” (Vayechi), on “I will sing” (Beshalach), and in Mishpatim. It then begins to draw a conclusion about the “supernal wilderness.”


(דלקמן)89 בחי׳ ולא ישב אדם שם90 שעליו נאמר במדבר הגדול והנורא,91 עכ״ז [עם כל זה] לגבי א״ס ב״ה כמדבר וכשממה ממש יחשב וכמ״ש ג״כ ע״פ שחורה אני מענין כתר
(below), the level of “where no man dwelt,” of which it is said, “in the great and awesome wilderness,” is nevertheless, in relation to the Infinite One (Ein Sof), blessed be He, considered actually like a wilderness and a desolation; as is also explained on the verse “I am black,” on the subject of Keser (the Crown)
Even the highest level called “wilderness,” the land “where no man dwelt,” “the great and awesome wilderness,” counts as a wasteland in relation to the Infinite One. The same is said of Keser, the Crown above all the Sefiros, in the maamar on “I am black.”


עליון אע״ג [אף על גב] דאיהו אור צח92 אור מצוחצח אוכמא הוא לגבי עילת העילות93 כו׳ ע״ש וכ״ז [וכל זה] הוא ענין הגדלת הצמאון ממטה למעלה והוא בחי׳ מדבר סיני כו׳
Elyon (Supreme): “even though it is a clear light, a dazzling light, it is black in relation to the Cause of causes,” etc.; see there. All this is the increasing of the thirst from below upward, and it is the level of “the wilderness of Sinai,” etc.,
The Tikkunei Zohar says that Keser, though “a clear light, a dazzling light,” is “black” before the Cause of causes. All the reflection described here builds up the thirst from below upward, and this is “the wilderness of Sinai.”


עד ברכת אהבת עולם אהבתנו שברכת אהבת עולם היא המשכה מלמעלה למטה לרוות הצמאון כו׳ (ועמ״ש ע״פ וארשתיך לי לעולם9495 כו׳) ונק׳ בחי׳ אהל מועד:96979899100101102103104105106107108109110111112113114115116117118119120121122
until the blessing “With an everlasting love You have loved us”; for the blessing of Ahavas Olam is a drawing down from above to below, to quench the thirst, etc. (and see what is explained on the verse “And I will betroth you to Me forever,” etc.), and it is called the level of “the Tent of Meeting.”
The rising thirst continues until the blessing “With an everlasting love” (Ahavas Olam), which is the opposite movement: G-d’s love drawn from above to below, quenching the thirst. That second movement is the level of “the Tent of Meeting.”




Section 4 · ¶6–7
The Tent of Meeting: G-d’s unity in the soul
6ב וביאור הענין כי הנה מלת מועד מלשון ונועדתי לך שמה,123 והנה ונועדתי אותיות ונודעתי124
2. The explanation of the matter: The word mo’ed (“meeting”) is from the expression “And I will meet (venoadti) with you there”; and venoadti has the same letters as venodati (“and I will be known”)
Section 2 explains “the Tent of Meeting.” Mo’ed, meeting, comes from G-d’s words to Moshe about the Ark, “And I will meet with you there”; and venoadti has the same letters as venodati, “I will be known.”


(ועמ״ש לעיל בד״ה שאו את ראש כו׳ לגולגלותם ועמ״ש ר״פ וארא סד״ה וארא125 מענין נודעתי) שהוא לשון התקשרות והתחברות מלשון והאדם ידע126 כו׳,
(and see what is explained above in the discourse beginning “Lift up the head … by their skulls,” and see what is explained at the beginning of Parshas Va’eira, at the end of the discourse beginning “Va’eira,” on the subject of nodati), which is an expression of bonding and joining, as in “And the man knew,” etc.
To “know” here means to bond and be joined, as in “And the man knew Chavah.” The reader is sent to the maamar “Lift up the head” and to the maamar Va’eira on the word nodati.


דהיינו המשכת יחוד א״ס ב״ה למטה שיהא שורה ומתגלה בנפש האדם יחודו ית׳ האמיתי איך הוא ממכ״ע [ממלא כל עלמין] בשוה ואפי׳ [ואפילו] מלא כל הארץ127 הלזו הוא כבודו ית׳ כו׳
That is, the drawing down of the unity of the Infinite One (Ein Sof), blessed be He, below, so that His true unity, may He be blessed, rests and is revealed in a person’s soul: how He fills all worlds (memalei kol almin) equally, and even “the whole earth,” this one, “is full of His glory,” may He be blessed, etc.,
So “the Tent of Meeting” is G-d’s unity drawn down into a person’s soul, so that he feels how G-d fills all worlds equally and how even this lowly earth “is full of His glory.”


כי הוא חיי החיים ב״ה ואין עוד מלבדו128 כו׳, ולזאת תהי׳ [תהיה] שמחת הנפש גדולה לאלקים להתענג על129 ה׳ בבחי׳ אהבה בתענוגים130 מפני קרבת ה׳ ודבקותה באלקים חיים תחת אשר היתה צמאה מתי אבוא ואראה131 כו׳
for He is the Life of all life, blessed be He, and there is nothing else besides Him, etc. Therefore the soul’s joy in G-d will be great, to delight in G-d with the level of “love in delights,” because of the nearness of G-d and its cleaving to the living G-d, in place of its having thirsted, “When shall I come and see,” etc.
When a person feels that G-d is the life of everything and that nothing exists besides Him, the soul rejoices and delights in G-d’s nearness, a “love in delights.” This joy takes the place of the earlier thirst, “When shall I come and see.”


והרווה את נפשה בגילוי יחוד זה והשביע נפש שוקקה132 כו׳ וכדכתיב עבדו את133 ה׳ בשמחה וכתיב תחת אשר לא עבדת134 את ה׳ אלקיך בשמחה ובטוב לבב מרוב כל.
And He has quenched its thirst with the revelation of this unity, and “has satisfied the longing soul,” etc. As it is written, “Serve Havayah with joy”; and it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, from the abundance of all.”
The revelation of G-d’s unity quenches the soul’s thirst, as the psalm says, “He has satisfied the longing soul.” This is why the verses call for serving G-d with joy, and fault service without joy “from the abundance of all,” words the next paragraph explains.




7ומרוב כל פי׳ יותר מכל התענוגים אפי׳ [אפילו] רוחניים בחי׳ ג״ע [גן עדן] העליון כו׳. ועמ״ש ע״פ להקריב לי במועדו.135136
“From the abundance of all” means: more than all the delights, even spiritual ones, the level of the higher Gan Eden, etc. And see what is explained on the verse “To offer to Me in its appointed time (bemo’ado).”
The words “from the abundance of all” are read as “more than all”: the joy of serving G-d is to exceed every delight, even the spiritual delights of the higher Gan Eden. The reader is sent to the maamar on “To offer to Me in its appointed time,” a play on mo’ed.


אך איך הוא דרך יחוד א״ס ב״ה למטה בנפש האדם מאחר דלית מחשבה תפיסא ביה137 כו׳,138
But what is the way for the unity of the Infinite One (Ein Sof), blessed be He, [to come] below into a person’s soul, since “no thought can grasp Him,” etc.?
A question: how can the unity of the Infinite One be drawn down into a human soul at all, when, as the Tikkunei Zohar says, no thought can grasp Him?


אך הנה הוא באמת ע״י בחי׳ אוהל וזהו אוהל מועד והענין כמ״ש ובצל ידי כסיתיך139 כו׳
But in truth it is through the level of a tent, and this is “the Tent of Meeting.” The matter is as it is written, “And in the shadow of My hand I have covered you,” etc.
The answer is the “tent”: G-d’s light comes covered, as a tent covers what is under it. The verse “In the shadow of My hand I have covered you” describes such a covering.


(ועמ״ש מענין זה ע״פ ביום השמיני עצרת140 דרוש השני) בחי׳ צל ולא אורה נגלית והיינו ע״י בחי׳ רמ״ח פיקודין141 שהן רמ״ח איברים דמלכא142 ונק׳ איברים עד״מ
(and see what is explained on this subject on the verse “On the eighth day, an assembly,” the second discourse): the level of a shadow, and not of revealed light. That is, through the level of the 248 commandments (pikudin), which are “the 248 limbs of the King”; and they are called limbs by way of analogy,
The covering is a “shadow,” not open light, and it consists of the mitzvos. The Tikkunei Zohar calls the 248 positive commandments “the 248 limbs of the King,” and the word “limbs” is a comparison to the human body.


כמו איברי הגוף שהם בשר גידים ועצמות ובאין מליחה סרוחה ואעפ״כ [ואף על פי כן] שורה ומתלבש בהם חיות הנפש, כך הם עד״מ הרמ״ח מצות שאף שהם מלובשים בענינים גשמיים סדר זרעים ומועד כו׳
like the limbs of the body, which are flesh, sinews and bones, and without salting they rot, and nevertheless the life-force (chayus) of the soul rests and is enclothed in them. So too, by way of analogy, are the 248 mitzvos: although they are enclothed in physical matters, the Order of Zeraim (Seeds) and Moed (Festivals), etc.,
The limbs of the body are flesh, sinew and bone that would rot without salting, yet the soul’s life rests in them. In the same way the mitzvos are enclothed in physical matters, such as the farming laws of the Order of Zeraim and the festival laws of the Order of Moed.


אעפ״כ [אף על פי כן] שורה ומלובש בהם אור א״ס ב״ה ממש לפי שהן הן חכמתו ורצונו ית׳ והוא ית׳ ורצונו וחכמתו הכל143 א׳ כו׳
nevertheless the Infinite Light (Or Ein Sof) itself, blessed be He, rests and is enclothed in them, since they are His very wisdom and will, may He be blessed; and He, may He be blessed, and His will and His wisdom are all one, etc.
Yet the Infinite Light itself rests in the mitzvos, for they are G-d’s own wisdom and will, and G-d is one with His will and wisdom. So the mitzvos are the “tent” through which G-d Himself is reached.


והנה כמו למשל א׳ האוהב את חבירו שמפני אהבתו הוא מחבקו בגופו או בידו הנה זה ודאי שלא מפני אהבת הגוף עצמו או היד עצמה ממש הוא מחבקו
Now, by way of example: one who loves his friend, and because of his love embraces him, [taking hold of] his body or his hand; certainly he does not embrace him because of love for the body itself or for the hand itself,
An example: one who loves his friend embraces him by his body or his hand. Plainly, it is not the body or the hand that he loves.


אלא מפני שאוהב פנימיותו וחיותו הוא מחבקו בגופו או בידו מפני שא״א לו לתפוס בפנימיותו וחיותו בלבד.
but because he loves his inner dimension (pnimiyus) and his life-force, he embraces him, [taking hold of] his body or his hand, since it is impossible for him to take hold of his inner dimension and life-force alone.
He loves his friend’s inner self and life, and takes hold of the body or the hand only because the inner self cannot be grasped by itself. The body is the “tent” through which he reaches the person.


כך עד״מ הנה כתיב וימינו תחבקני144 שהיא התורה הנק׳ ימינו של הקב״ה וכן כשהאדם דבוק בתורה הרי זה קרבת ה׳ ממש ויחוד אא״ס [אור אין סוף] ב״ה בנפשו ממש.
So too, by way of analogy, it is written, “And His right hand embraces me,” which is the Torah, called the right hand of the Holy One, blessed be He. So when a person cleaves to the Torah, this is actual nearness to G-d and the actual unity of the Infinite Light, blessed be He, in his soul.
So too “His right hand embraces me”: the Torah, called G-d’s right hand, is how G-d “embraces” us. A person who cleaves to the Torah is truly near to G-d, and the Infinite Light itself is united with his soul.


והנה יחוד זה הוא יחוד נפלא ועצום145 שאין כמוהו בגשמיות, ולכן נק׳ לאשתאבא בגופא דמלכא146 ממש ועמ״ש בד״ה מה טובו אוהליך יעקב:147148149
And this unity is a wondrous and mighty unity, the like of which does not exist in physical things; therefore it is called being truly “absorbed into the body of the King.” And see what is explained in the discourse beginning “How goodly are your tents, Yaakov.”
This union through the Torah is a wondrous union, with no parallel in the physical world, and so it is called being truly “absorbed into the body of the King.” The reader is sent to the maamar “How goodly are your tents, Yaakov.”




Section 5 · ¶8–9
Moshe, Aharon and the going out of Egypt
8ג והנה ב׳ בחי׳ אלו שהם מדבר סיני ואוהל מועד הם נעשים ונמשכים ע״י בחי׳ משה ואהרן כי משה שושבינא דמלכא150 פי׳
3. Now, these two levels, the wilderness of Sinai and the Tent of Meeting, are brought about and drawn down through the levels of Moshe and Aharon. For Moshe is the groomsman of the King; that is,
Section 3 returns to Moshe and Aharon: the two levels, “the wilderness of Sinai” and “the Tent of Meeting,” are drawn down through them. Moshe is “the groomsman of the King.”


כמו עד״מ שושבינו של החתן שמוליך את החתן למקום הכלה, כך מרע״ה [משה רבינו עליו השלום] הוא הממשיך בחי׳ יחוד אור א״ס ב״ה למטה שיהא שורה ומתגלה בנפש האדם שיהי׳ [שיהיה] בבחי׳ אוהל מועד כו׳
just as, by way of analogy, the groomsman of the groom leads the groom to the place of the bride, so Moshe our teacher, peace be upon him, is the one who draws down the level of the unity of the Infinite Light (Or Ein Sof), blessed be He, so that it rests and is revealed in a person’s soul, that it be at the level of the Tent of Meeting, etc.
At a wedding, the groom’s groomsman leads the groom to the bride. Moshe likewise brings the “Groom,” G-d, down to the soul, drawing His unity into a person so that it rests and is revealed there: this is “the Tent of Meeting.”


ואתפשטותא דמשה בכל דרא151152 שהוא משבעה רועים153 כו׳ הוא בחי׳ משה דעת ה׳ דהיינו לידע את ה׳ שהוא חיי החיים ואין עוד מלבדו כו׳
And “the extension of Moshe in every generation,” for he is one of the seven shepherds, etc., is the level of Moshe, the knowledge of G-d: that is, to know G-d, that He is the Life of all life and there is nothing else besides Him, etc.,
The Tikkunei Zohar speaks of “the extension of Moshe in every generation,” and Moshe is one of the “seven shepherds” of Israel. Moshe stands for Daas, the knowledge of G-d: knowing that G-d is the life of all life and that nothing exists besides Him.


וכמ״ש דע את אלקי אביך154 ועבדהו ובחי׳ דעת אינה הידיעה לבדה אלא דעת מלשון הרגשה155 שהיא ההרגשה בלב שיכיר וירגיש כאלו רואה לעיני בשר בראי׳ [בראיה] חושיי׳ [חושיית] ממש וכמ״ש ראו עתה
as it is written, “Know the G-d of your father, and serve Him.” And the level of Daas (knowledge) is not knowing alone; rather, daas is an expression of feeling, namely the feeling in the heart, that he recognize and feel as though he sees with eyes of flesh, in actual sensory sight, as it is written, “See now
King David told Shlomo, “Know the G-d of your father, and serve Him.” Daas here is not mere information but felt awareness: one recognizes and feels G-d’s reality as though seeing it with physical eyes.


כי אני אני הוא ואין אלקים עמדי156157158 והגם שמקרא זה נאמר על לעתיד שאז יאמרו ראו עתה
that I, I am He, and there is no god with Me.” And although this verse was said about the Time to Come, when they will say, “See now
The verse “See now that I, I am He” describes such seeing. It speaks of the Time to Come.


כי אני כו׳ כנ״ל (ועיין בגמרא פ״ו דפסחים דס״ח סע״א [סוף עמוד א] סנהדרין159 דצ״א ע״ב זח״א [זהר חלק א] פ׳ לך לך דפ״ז [דפרק ז׳] ע״ב ח״ב [חלק ב׳] משפטים ק״ח ב׳)160
that I,” etc., as mentioned above (and see in the Gemara, the sixth chapter of Pesachim, page 68, end of side a; Sanhedrin, page 91b; the Zohar, Part I, Parshas Lech Lecha, page 87b; Part II, Mishpatim, page 108b),
The Talmud (Pesachim 68a, Sanhedrin 91b) and the Zohar read this verse as speaking of the future. The parenthesis gives these places.


מ״מ כח זה יש בכל נפש ונשמה מישראל ביניקתה מנשמת מרע״ה [משה רבינו עליו השלום]161 לקשר מחשבתו בה׳ בקשר אמיץ וחזק כמו שהיא מקושרת בדבר גשמי שרואה בעיני בשר כו׳
nevertheless this power exists in every nefesh and neshamah of Israel, through its drawing nurture from the soul of Moshe our teacher, peace be upon him: to bind one’s thought to G-d with a firm and strong bond, as it is bound to a physical thing that one sees with eyes of flesh, etc.;
Even now, every Jewish soul has the power, drawn from the soul of Moshe, to bind its thought to G-d as firmly as it is bound to a physical thing it sees. This is the teaching of Tanya, chapter 42.


אלא שצריכה ליגיעה רבה כו׳ כמ״ש בסש״ב [בספר של בינונים] פמ״ב (ועמ״ש ע״פ ויקרא אל משה162 וידבר163 ה׳ אליו מאהל מועד לאמר).
only that it requires great toil, etc., as is written in Sefer Shel Beinonim, chapter 42 (and see what is explained on the verse “And He called to Moshe, and Havayah spoke to him from the Tent of Meeting, saying”).
Tanya adds that, because the soul is enclothed in a body, this takes great toil, of the body and of the soul. The reader is also sent to the maamar on “And He called to Moshe.”


ואהרן שושבינא דמטרוניתא, פי׳ מטרוניתא היא בחי׳ כנ״י [כנסת ישראל] מקור נשמות ישראל ולהעלות נשמות ישראל ולקשרם בה׳ ולדבקה בו ית׳ חיי החיים ב״ה הוא ע״י אהרן שהוא ג״כ משבעה רועים164 כו׳
And Aharon is the groomsman of the Queen (Matronisa). That is: the Matronisa is the level of the Community of Israel (Knesses Yisrael), the source of the souls of Israel; and raising the souls of Israel, binding them to G-d and cleaving to Him, may He be blessed, the Life of all life, blessed be He, is through Aharon, who is also one of the seven shepherds, etc.,
Aharon is “the groomsman of the Queen,” the Matronisa, who is the Community of Israel, the source of all the souls. He leads the “bride” up to the “Groom”: he raises the souls and binds them to G-d, and he too is counted among the seven shepherds.


הממשיך לכללות נשמות ישראל להיות התפעלות הנפש בחי׳ מדבר וצמאון ורשפי אש כו׳ כי עבודת אהרן הוא בהעלותך את הנרות.165
who draws down to the souls of Israel as a whole (klalus) that there be an arousal of the soul, the level of wilderness and thirst and flashes of fire, etc.; for the service of Aharon is “When you raise up the lamps.”
Aharon arouses in all the souls of Israel the “wilderness” thirst and the fiery love. That is why his service is “When you raise up the lamps.”


פי׳ הנרות הם הנשמות כי נר ה׳ נשמת אדם166 וע״י אהרן היתה הדלקתם והתלהבותם כרשפי שלהבת כו׳ כמ״ש במ״א.
That is: the lamps are the souls, for “The lamp of Havayah is the soul of man”; and through Aharon was their kindling and their bursting into flame, like flashes of a flame, etc., as is explained elsewhere.
The lamps are the souls, as Proverbs says, “The lamp of Havayah is the soul of man.” Aharon kindled them and made them blaze with flames of love for G-d.


אך עוד אחת167 היא כי הנה א״א לבוא לבחי׳ ומדרגות אלו שהם בחי׳ מדבר סיני ואוהל מועד כו׳ שהוא ענין צאת הנפש מנרתיקה168 מלבושי נוגה כו׳
But there is one thing more: it is impossible to come to these levels and ranks, which are the levels of the wilderness of Sinai and the Tent of Meeting, etc., which is the matter of the soul’s going out of its sheath, the garments of Nogah, etc.,
There is one more condition. The two levels just described, the soul leaving its “sheath,” the garments of Nogah, in thirst, and its joy in G-d, cannot be reached without a prior step, stated in the next words.


ושמחת הנפש בה׳ עושה כו׳ עד שיפריד מנפשו קודם חלאת טומאת הרע גמור שמשלש קליפות הטמאות לגמרי דהיינו להיות סור מרע גמור בפו״מ [בפועל ממש] והוא ענין יציאת מצרים.169170
and the soul’s rejoicing in G-d, its Maker, etc., until he first separates from his soul the filth of the impurity of complete evil, which comes from the three utterly impure kelipos, that is, to “turn away from” complete “evil” in actual deed; and this is the matter of the going out from Egypt.
First a person must separate from his soul the filth of complete evil, which comes from the three wholly impure kelipos, by turning away from evil in actual deed. This first step is the going out from Egypt.




9וזהו באחד לחדש השני בשנה השנית לצאתם מארץ מצרים171 כו׳ כי בחי׳ חודש ובחי׳ שנה הכל א׳ וצ״ל בבחי׳ שנית מיציאת מצרים
And this is [the meaning of] “on the first of the second month, in the second year after their going out of the land of Egypt,” etc.: for the level of the month and the level of the year are all one, and it must be at the level of “second” from the going out of Egypt,
The date in the verse, “the first of the second month, in the second year after their going out of the land of Egypt,” is read as a stage of service. Month and year say the same thing: this service comes “second,” after the going out of Egypt.


דהיינו אחר שיהיה סור מרע גמור בתכלית ואזי יכול לבוא לידי בחי׳ ומדרגת מדבר סיני ואוהל מועד כו׳
that is, after there has been a complete and utter turning away from evil; and then one can come to the level and rank of the wilderness of Sinai and the Tent of Meeting, etc.,
Only after a person has completely turned away from evil can he reach the two levels of “the wilderness of Sinai” and “the Tent of Meeting.”


ע״י בחי׳ משה ואהרן כו׳ כנ״ל (ובמדרש במדבר רבה) (פ׳ ג׳ דף רי״ד ע״ד) איתא שלא יצאו ישראל ממצרים אלא בזכות אהל מועד.172
through the levels of Moshe and Aharon, etc., as mentioned above. (And in the Midrash Bamidbar Rabbah) (section 3, page 214, column d) it is stated that Israel went out of Egypt only in the merit of the Tent of Meeting.
These come through Moshe and Aharon, as explained above. The Midrash says that Israel left Egypt only in the merit of the Tent of Meeting, which seems to make the second stage the cause of the first.


היינו כי אלמלא עוזרו173 לא יכול לו וכמ״ש מזה ע״פ אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים174 בפ׳ שלח175 ועזר זה הוא בזכות בחי׳
That is, “were it not for His help, he could not overcome it,” as is explained about this on the verse “I am Havayah your G-d, Who brought you out of the land of Egypt,” in Parshas Shelach; and this help is in the merit of the level of
The answer is that even the first stage, turning from evil, needs G-d’s help: as the Talmud says, were it not for His help a person could not overcome his evil inclination. That help comes in the merit of the Tent of Meeting, G-d’s unity drawn down from above.


אהל מועד הנ״ל, ועיין בזח״ג [בזהר חלק ג] פ׳ במדבר קי״ז ב׳ באחד לחדש השני בשנה השנית כולא חד176 והאי אקרי חדש זיו177178 רמז לההוא ירחא ושתא דנהיר לסיהרא,
the Tent of Meeting mentioned above. And see the Zohar, Part III, Parshas Bamidbar, page 117b: “‘On the first of the second month, in the second year’: it is all one; and this is called ‘the month of Ziv (radiance),’ an allusion to that month and year that shines upon the moon.”
The Zohar says that the month and the year here are one, and calls the second month “the month of Ziv,” of radiance, because it shines upon the moon.


והיינו שהבחי׳ ראשונה דיצ״מ [דיציאת מצרים] בחדש הראשון זהו בחי׳ סור מרע179 והוא בחי׳ ומדרגת אתכפיא סט״א [סטרא אחרא]
That is: the first level, of the going out of Egypt in the first month, is the level of turning away from evil, and it is the level and rank of subduing the sitra achra (iskafya),
The first stage, the going out of Egypt in the first month, is turning from evil. It is iskafya: subduing the sitra achra, forcing the evil side to yield even though it is not yet changed.


וזהו יסוד היסודות ואח״כ החדש השני נק׳ חדש זיו דנהיר לבחי׳ ראשונה היינו לבוא לבחי׳ אתהפכא180 חשוכא לנהורא שזהו ענין מדבר סיני כו׳ רשפי אש וצמאון כו׳
and this is the foundation of foundations. And afterwards the second month is called “the month of Ziv,” which shines upon the first level: that is, to come to the level of transforming darkness into light (is’hapcha chashocha linehora), which is the matter of the wilderness of Sinai, etc., flashes of fire and thirst, etc.
Iskafya is the foundation of everything. The second month, “Ziv,” shines onto that first stage and brings a person to is’hapcha, transforming darkness into light, which is the fiery thirst of “the wilderness of Sinai.”


והן הן ג״כ ב׳ בחי׳ חצר החיצונה וחצר הפנימית עמ״ש ע״פ ויושט המלך לאסתר,181182 ועיין מענין זה עוד בזח״ג [בזהר חלק ג] בהעלותך קנ״ב ע״ב ומש״ש [ומה שכתוב שם] דאי תימא כו׳
And these are also the two levels of the outer court and the inner court; see what is explained on the verse “And the king extended to Esther.” And see further on this subject in the Zohar, Part III, Beha’aloscha, page 152b; and what is written there, “And if you say,” etc.,
The two stages are also the outer and the inner courtyards of the king’s palace in the story of Esther, as the maamar on “And the king extended to Esther” explains. The text then quotes a few words of the Zohar on Beha’aloscha, “And if you say …”


לאו הכי כו׳ ומאן דנטיל יסודא בקדמיתא183 כו׳ יובן למשכיל ממ״ש ע״פ קחו מאתכם תרומה.184
“it is not so,” etc., “and whoever takes the foundation first,” etc., will be understood by the discerning from what is explained on the verse “Take from among you an offering,”
The Zohar goes on, “… it is not so … and whoever takes the foundation first …” The Alter Rebbe says that a thoughtful reader will understand these words from the maamar on “Take from among you an offering.”


בפ׳ ויקהל. בענין בחי׳ אתכפיא שיש בה בחי׳ שהוא למעלה מבחי׳ אתהפכא, ועמ״ש בשיר השירים ע״פ קול דודי185186 כו׳ בענין מקפץ על הגבעות:
in Parshas Vayakhel, on the subject of the level of iskafya, that it contains a level that is above the level of is’hapcha. And see what is explained in Shir HaShirim on the verse “The voice of my beloved,” etc., on the subject of “leaping over the hills.”
That maamar, in Parshas Vayakhel, explains that iskafya contains a level higher even than is’hapcha. The reader is also sent to the maamar on “The voice of my beloved,” on “leaping over the hills.”




Section 6 · ¶10–14
Three levels of compassion
10ד ועם כל הנ״ל יובן מ״ש שאו את ראש כו׳, כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] אין קורין אבות
4. With all the above, one will understand what is written, “Lift up the head,” etc. For our Sages, of blessed memory, said, “We do not call [anyone] ‘fathers’
Section 4 returns to the opening words, “Lift up the head.” It begins with the Talmud’s teaching that only three are called the “fathers” of the Jewish people.


אלא שלשה187 שהם אברהם יצחק ויעקב ומדתו של אברהם היא האהבה188 ושל יצחק היא היראה פחד יצחק189 ומדתו של יעקב היא הרחמנות190 שכלולה משתיהן191 כו׳.
except three,” who are Avraham, Yitzchak and Yaakov. The attribute of Avraham is love; that of Yitzchak is awe, “the Fear of Yitzchak”; and the attribute of Yaakov is compassion, which is composed of both, etc.
The three fathers stand for three attributes: Avraham for love, Yitzchak for awe (“the Fear of Yitzchak”), and Yaakov for compassion, which combines the other two. The rest of the maamar builds on Yaakov’s compassion.




11והנה מדת הרחמנות היא נמשכה מבחי׳ הדעת כמו שאנו רואים בחוש שטבע התינוק להיות אכזרי לפי שאין בו דעת,
Now, the attribute of compassion is drawn from the level of Daas (knowledge), as we plainly see that it is the nature of a small child to be cruel, because he has no daas;
Compassion comes from Daas, mature awareness. A small child, who lacks this awareness, is by nature cruel.


וכן הוא ענין מ״ש כרחם אב על בנים192 ולא כרחם אם כו׳ מפני שנשים דעתן קלה193 משא״כ האיש מפני שדעתו רחבה יותר הוא מרחם ביותר וכשם
and so too is the meaning of what is written, “As a father has compassion on his children,” and not “as a mother has compassion,” etc., because women’s daas is light, whereas a man, because his daas is broader, has more compassion. And just as
The verse compares G-d’s compassion to a father’s, not a mother’s. The Alter Rebbe explains the choice with the Talmud’s saying that women’s daas is light, while a man’s broader daas brings greater compassion; the point he draws is that compassion grows with daas.


שהוא לענין המרחם כך הוא לענין מי שצריך לרחם עליו וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל מי שאין בו דעה194 אסור לרחם עליו לפי שאין הרחמנות נופל אלא על מי שיש בו דעת.
it is with regard to the one who has compassion, so it is with regard to the one who needs compassion, as our Sages, of blessed memory, said, “Whoever has no daas, it is forbidden to have compassion on him,” for compassion applies only to one who has daas.
The same holds for the one who receives compassion: the Talmud says one may not have compassion on someone who has no daas. Compassion relates only to a being that has awareness.




12והנה מדת הרחמנות של יעקב לעורר רחמים רבים אפי׳ [אפילו] על עולמות עליונים מחמת דעת ה׳ כו׳
Now, Yaakov’s attribute of compassion is to arouse great compassion even on the higher worlds, because of the knowledge of G-d, etc.,
Yaakov’s compassion, born of the knowledge of G-d, reaches even the highest worlds. One who knows that G-d alone is life sees that the higher worlds too need compassion.


כי הוא חיי החיים ואין עוד מלבדו כו׳ והרי הרחמנות שוה על עולמות עליונים מריש כל דרגין
for He is the Life of all life and there is nothing else besides Him, etc. Thus the compassion is the same for the higher worlds, “from the head of all levels,”
Since G-d is the life of all life and nothing exists besides Him, the highest worlds are no better off than the lowest. The compassion is the same for both.


כמו על התחתונים ממש מאחר שכולם בחי׳ מדבר ושממון כו׳ וכולא קמי׳ [קמיה] כלא חשיב195 שהוא מחיה את כולם בשוה ומעלה ומטה שוין אצלו כו׳.
as for the very lowest, since they are all at the level of a wilderness and desolation, etc., and “all before Him is considered as nothing,” for He gives life to them all equally, and above and below are equal before Him, etc.
All the worlds are a “wilderness” before Him, and “all before Him is considered as nothing,” as the Zohar says. He gives life to all of them equally, and above and below are the same to Him.


אך בהשתלשלות והמשכת המדרגות נמשך מבחי׳ יעקב בחי׳ י״ב שבטים שבט לשון המשכה כמו כוכבא דשביט196 והוא
But in the chain of descending levels (hishtalshelus) and the drawing down of the levels, there is drawn down from the level of Yaakov the level of the twelve tribes (shevatim): shevet is an expression of extending, as in kochva deshavit (a comet, a trailing star); and it is
As the levels descend, Yaakov’s compassion branches out into the level of the twelve tribes. Shevet, tribe, comes from a root meaning “to extend,” as in the Talmud’s name for a comet, a star with a trailing tail.


כמו למשל ענפי האילן שנמשכו מן האילן שממדת רחמנותו של בחי׳ יעקב נמשך מדת רחמנות אחרת של בחי׳ י״ב שבטים.
like, for example, the branches of a tree, which extend from the tree: so from the attribute of compassion of the level of Yaakov there extends another attribute of compassion, of the level of the twelve tribes.
As branches extend from a tree, from Yaakov’s compassion there extends a second, lower kind of compassion, that of the tribes.




13והענין כי בחי׳ ומדרגות השבטים הוא מ״ש עומד על שנים עשר בקר197 והים עליהם מלמעלה שהשנים עשר בקר הם בחי׳ מרכבה לבחי׳ הים ושם עלו שבטים198
The matter is that the level and rank of the tribes is what is written, “It stood upon twelve oxen … and the sea was upon them, above”: the twelve oxen are a chariot (merkavah) for the level of the sea. And “there the tribes went up,”
The level of the tribes is pictured by Shlomo’s great basin, called “the sea,” which stood on twelve oxen. The oxen are a “chariot” for the sea, something wholly given over to what it carries, as the tribes are the ones who “went up” to Jerusalem.


וכדכתיב ובשם אלקינו נדגול199200 פי׳ שהדגלים הם בחי׳ מרכבה לבחי׳ שם ה׳ שהוא בחי׳ ים והוא בחי׳ מקור וראשית הגילוי בחי׳ עלמא דאתגליא להחיות ולהוות עלמין דאתגליין.
as it is written, “And in the Name of our G-d we will set up our banners”: that is, the banners are a chariot for the level of the Name of G-d, which is the level of the sea; and it is the level of the source and beginning of revelation, the level of the revealed world (alma de’isgalya), to give life to and bring into being the revealed worlds (almin de’isgalyan).
The tribes’ banners in the wilderness were set up “in the Name of our G-d”: they are a chariot for G-d’s “Name,” which is the “sea.” This “sea” is the source and beginning of revelation, the “revealed world” that gives life to all the revealed worlds.




14והנה בחי׳ עלמין דאתגליין המקבלים חיותם מבחי׳ עלמא דאתגלייא הם הנק׳ מים תחתונים ונק׳ מי בוכים201
Now, the level of the revealed worlds, which receive their life-force (chayus) from the level of the revealed world, are what are called “the lower waters,” and they are called “weeping waters,”
The revealed worlds, which receive their life from the “revealed world,” are called “the lower waters.” They are also called “weeping waters.”


כדאיתא בזהר שהמים202 התחתונים בוכים203 אנן בעינן למהוי קדם מלכא204 והיינו מפני הדעת וההשגה כי יש מים עליונים מהם בבחי׳ עלמין סתימין דלא אתגליין
as is found in the Zohar, that the lower waters weep: “We want to be before the King.” That is because of knowledge and apprehension: for there are waters higher than they, at the level of the hidden worlds (almin sesimin), which are not revealed,
The Tikkunei Zohar says that the lower waters weep, “We want to be before the King.” They weep because they know that there are higher waters, the hidden worlds, closer to G-d than they are.


אך הם נקראים מים התחתונים ויבדל אלקים בין מים למים205 דעלמין סתימין מקבלים חיותם מכחות והמשכות נעלמות כו׳
but they are called the lower waters (“And G-d separated between waters and waters”), for the hidden worlds receive their life-force from hidden powers and flows, etc.,
The verse “And G-d separated between waters and waters” describes this division. The hidden worlds receive their life from hidden powers and flows, unlike the revealed worlds.


כמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פי״א [פרק י״א] ולכן בוכים על ירידתם מטה מטה וכל חפצם וישעם להיות קדם מלכא דוקא.
as is explained in Sefer Shel Beinonim, Part II, chapter 11. Therefore they weep over their descent far, far below, and all their desire and their salvation is to be “before the King” specifically.
Tanya, Part II, chapter 11, is given for this. Therefore the lower waters weep over how far down they have come, and all they long for is to be “before the King.”


וכך היא בחי׳ ומדת הרחמנות של י״ב שבטים בכל אדם לעורר ר״ר [רחמים רבים] על ניצוץ אלקות שירד ממקום כבודו ממקום גבוה למקום נמוך מאיגרא רמה206 כו׳
And so is the level and attribute of compassion of the twelve tribes in every person: to arouse great compassion on the spark of G-dliness that came down from its place of glory, from a high place to a low place, “from a lofty roof,” etc.
The compassion of the twelve tribes in a person is like this weeping: great compassion for the spark of G-dliness that came down from its place of glory, “from a lofty roof to a deep pit,” as the Talmud says.


(ועמ״ש בפ׳ ויצא ע״פ וישכם לבן207208 וע״פ כנשר יעיר209210 וע״פ ויאכילך את המן211212 כו׳) והנה בהשתלשלות המדרגות מדרגה אחר מדרגה יצאו מי״ב שבטים ע׳ [שבעים] נפש יוצאי ירך יעקב213
(and see what is explained in Parshas Vayeitzei on the verse “And Lavan rose early,” and on the verse “As an eagle stirs up,” and on the verse “And He fed you the manna,” etc.). Now, in the chain of descending levels, level after level, there came forth from the twelve tribes the seventy souls “who came out of Yaakov’s loins,”
The reader is sent to three maamarim, on “And Lavan rose early,” “As an eagle stirs up” and “And He fed you the manna.” Further down the chain, the seventy souls who went down to Egypt with Yaakov came forth from the twelve tribes.


שהם ג״כ בחי׳ ומדרגת הרחמנות מדתו של יעקב והוא ג״כ בכל אדם לעורר ר״ר [רחמים רבים] על נפשו ולא בשביל הירידה לבדה שירדה ממקום כבודה אלא אף גם זאת שנתלבשה בלבוש הגוף החומרי.
who are also a level and rank of compassion, the attribute of Yaakov. And this too is in every person: to arouse great compassion on his soul, not only because of the descent alone, that it came down from its place of glory, but even this, that it has been enclothed in the garment of the material body.
The seventy souls are a third level of Yaakov’s compassion. In a person it is compassion on his own soul, not only because it came down from its place of glory, but because it is enclothed in a coarse, physical body.




Section 7 · ¶15
Raising the soul to “by their skulls”
15והנה כל בחי׳ ומדרגת המשכת והתעוררות הרחמים על נפשו ולהעלותה ולקשרה בה׳ הן הם המשכות עליונות הבאות מלמעלה וכמ״ש ונתן לך רחמים214 ורחמך כו׳.
Now, every level and rank of the drawing down and arousal of compassion on one’s soul, and of raising it and binding it to G-d, are supernal flows that come from above, as it is written, “And He will give you compassion, and have compassion on you,” etc.
Every arousal of compassion on one’s own soul, and every raising of it to G-d, is in truth a flow that comes from above. The verse says, “He will give you compassion, and have compassion on you”: even the compassion a person feels is given to him.


וכן אנו אומרים בברכת אהבת עולם אבינו אב הרחמן המרחם רחם נא עלינו ותן בלבנו בינה כו׳
And so we say in the blessing Ahavas Olam: “Our Father, compassionate Father, Who has compassion, have compassion on us, and put understanding into our hearts,” etc.
So in the blessing Ahavas Olam, before the Shema, we ask G-d, “compassionate Father,” to have compassion on us and put understanding into our hearts.


ואין זה מצד הנפש עצמה לפי השגתה שהרי זה מצד ביטול ההשגה והשגת הנבראים כו׳
And this is not from the side of the soul itself, according to its own apprehension; for it comes from the nullity of apprehension, and of the apprehension of created beings, etc.;
This compassion does not come from the soul’s own grasp of things. It comes from seeing that its own understanding, and that of every created being, is as nothing before G-d.


והוא מבחי׳ דעת ה׳ מבחי׳ מרע״ה [משה רבינו עליו השלום] כו׳ (וכמ״ש בפ׳ פנחס ע״פ את הכבש אחד215 תעשה216 כו׳)
and it is from the level of the knowledge of G-d, from the level of Moshe our teacher, peace be upon him, etc. (as is explained in Parshas Pinchas on the verse “The one lamb you shall offer,” etc.).
Such a view comes from the knowledge of G-d, the level of Moshe described above. The reader is sent to the maamar in Parshas Pinchas on “The one lamb you shall offer.”


והנה ג׳ בחי׳ ומדרגות של ג׳ מיני רחמנות הנ״ל הם כסדרן מלמעלה למטה אך כדי להעלות נפש האדם שהוא למטה מטה מהם צריך להעלות כסדרן מלמטה למעלה
Now, the three levels and ranks of the three kinds of compassion mentioned above are in their order from above to below; but in order to raise up the soul of man, which is far, far below them, one must raise [it] in their order from below to above:
The three kinds of compassion, of Yaakov, of the tribes and of the seventy souls, flow from above downward in that order. But a person’s soul is far below all of them, so to raise it one must climb them in the reverse order, from below upward.


דהיינו תחלה למשפחותם217 בחי׳ ע׳ [שבעים] נפש ואח״כ לבית אבותם בחי׳ בני יעקב ואח״כ למדרגת יעקב כו׳
that is, first “by their families,” the level of the seventy souls; and afterwards “by their fathers’ house,” the level of the sons of Yaakov; and afterwards to the rank of Yaakov, etc.
This is the order in the verse: first “by their families,” the seventy souls; then “by their fathers’ house,” the twelve sons of Yaakov; and then the level of Yaakov himself. Here the opening verse of the maamar is finally explained.


(ואפשר לומר שכנגד זה מזכירים ומעוררים בשלשה מקומות בתפלה התעוררות רחמים היינו האחד בפסוד״ז [בפסוקי דזמרה] כמו שאומרים והוא רחום218 כו׳ זכור רחמיך219 כו׳ וכן בברוך שאמר ברוך מרחם כו׳ וכן באשרי חנון ורחום220221 הוי׳.
(And it can be said that corresponding to this, we mention and awaken an arousal of compassion in three places in the prayers: the first in Pesukei deZimra, as we say, “And He, being compassionate,” etc., “Remember Your compassion,” etc.; and likewise in Baruch She’amar, “Blessed is He Who has compassion,” etc.; and likewise in Ashrei, “Gracious and compassionate is Havayah.”
The Alter Rebbe suggests that the prayers follow the same three steps, mentioning compassion in three places. The first is in Pesukei deZimra: “And He, being compassionate,” “Remember Your compassion,” “Blessed is He Who has compassion” in Baruch She’amar, and “Gracious and compassionate is Havayah” in Ashrei.


הב׳ בברכת יוצר אור ברחמיך הרבים רחם עלינו. הג׳ באהבת עולם אבינו אב הרחמן כו׳ שכ״ז [שכל זה] התעוררות ג׳ בחי׳ רחמים הנ״ל כסדרן מלמטה למעלה לפני ק״ש [קריאת שמע] שיוכל לבוא לומר ק״ש [קריאת שמע] בחי׳ אחד ואהבת222 כו׳)
The second, in the blessing Yotzer Or: “In Your great compassion, have compassion on us.” The third, in Ahavas Olam: “Our Father, compassionate Father,” etc. All this is the arousal of the three levels of compassion mentioned above, in their order from below to above, before the Shema, so that one can come to say the Shema, the level of “One” and “And you shall love,” etc.)
The second is in the blessing Yotzer Or, “In Your great compassion, have compassion on us,” and the third in Ahavas Olam, “Our Father, compassionate Father.” These three arousals rise from below upward and prepare a person to say the Shema, with its “One” and “And you shall love.”


והנה זהו ענין ספירת העומר להמשיך בשבעה שבועות בחי׳ הרחמנות מבחי׳ ע׳ [שבעים] נפש כו׳ עד יום חג השבועות שאז הוא זמן מתן תורה שעל כל דבור פרחה נשמתן223 כו׳
Now, this is the matter of the counting of the Omer: to draw down, in seven weeks, the level of compassion, from the level of the seventy souls, etc., until the day of the festival of Shavuos, which is the time of the Giving of the Torah, when “at every utterance their souls flew out,” etc.,
The counting of the Omer follows the same path: over seven weeks one draws down compassion, beginning from the level of the seventy souls, until Shavuos. At the Giving of the Torah, the Sages say, “at every utterance their souls flew out.”


שהוא גילוי בחי׳ אהבה רבה שלמעלה מעלה מבחי׳ הדעת224 כו׳ והיא היא בחי׳ עבודת מתנה225 כו׳
which is the revelation of the level of great love (ahavah rabbah), which is far, far above the level of Daas (knowledge), etc.; and this is the level of “a service of gift,” etc.,
That flight of the soul was a revelation of ahavah rabbah, “great love,” which is far above Daas and all understanding. It is “a service of gift,” a love granted from above rather than reached by effort.


ובחי׳ אש שלמעלה כו׳ וזהו לגלגלותם שהוא ענין גלגולת שהיא החופפת על הראש ומוחין שאינה יכולה להתלבש בהם:226
and the level of the fire from above, etc. And this is “by their skulls” (legulgelosam): it is the matter of the skull (gulgoles), which hovers over the head and the intellect (mochin), which cannot be enclothed in them.
It is also “the fire from above,” which comes down of itself. This is “by their skulls” (legulgelosam): the skull, gulgoles, surrounds the head and the brain and cannot be enclothed within them, as this love is above the intellect and surrounds it.



In one’s avodah
In prayer, first deepen the thirst: in Pesukei deZimra and the blessing Yotzer Or reflect that every world, even the highest, is as nothing before G-d, until the soul longs for Him and cries out over its distance and hates the evil in itself; then, from Ahavas Olam, let the revelation of His unity quench that thirst with joy. Pray every day, because the inclination grows stronger every day, and first of all turn away from evil in actual deed. Arouse compassion on your own soul in rising steps: for its being enclothed in a body, for the G-dly spark’s fall from its place, and with Yaakov’s compassion that sees every world as needing G-d.
Questions for discussion
	Why is the light a soul receives in the lower Gan Eden through its Torah and service higher than what it knew in the higher Gan Eden before birth?
	How do the three meanings of midbar (speech, “He subdues,” and wilderness) fit together in the maamar’s account of prayer?
	What does the parable of embracing a friend teach about how the Torah and mitzvos unite a person with G-d, though no thought can grasp Him?
	Why must turning from evil (iskafya) come before “the wilderness of Sinai” and “the Tent of Meeting,” and how can the Midrash say the going out of Egypt came in the merit of the Tent of Meeting?
	Why must the three levels of compassion, which flow from above downward, be climbed from below upward, and where does the maamar find this order in the prayers and in the counting of the Omer?

Sources and references
Notes
Paragraph 1
1וידבר — במדבר סיני
Two further versions of this maamar, as the Alter Rebbe said or recorded it in 5563.
Kehot’s noteבספר המאמרים — תקס״ג ע׳ תפא עוד ב׳ נוסחאות. באוה״ת במדבר ע׳ ט עם הגהות אחרות. קיצור שם טז. יז. כו. כט. ובכרך-ד ע׳ א׳תכא. סיום המאמר כרך-ה ע׳ א׳תקנא. א׳תקנד. קיצור הענין כרך-ו ע׳א׳תשא. (וראה ג״כ ד״ה זה בסה״מ תקס״ו ע׳ קצ. סה״מ תק״ע ע׳ צה). ראה להלן בהוספות ברשימת הכת״י שמאמר זה נאמר (ג״כ) בשנת תקנ״ז. וראה גם סו״ס מאמרים הקצרים ע׳ תרכה הע׳ 164.
2“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting, on the first of the second month, in the second year after their going out of the land of Egypt.” The maamar will read “the wilderness of Sinai” and “the Tent of Meeting,” and later the date itself, as levels of divine service.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שאו את ראש כל עדת בנ״י למשפחותם
“Lift up the head of all the congregation of the children of Israel, by their families, by their fathers’ house … by their skulls.” The maamar reads “lift up the head” as raising the souls, and will explain “by their families,” “by their fathers’ house” and “by their skulls” as rising levels.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4תפקדו אותם לצבאותם אתה ואהרן
“From twenty years old and upward, all who go out to the army in Israel, you shall number them by their hosts, you and Aharon.” The words “you and Aharon” are the basis for the role of Moshe and Aharon in raising the souls.
Numbers 1:3במדבר א׳:ג׳
מִבֶּן עֶשְׂרִים שָׁנָה וָמַעְלָה כׇּל־יֹצֵא צָבָא בְּיִשְׂרָאֵל תִּפְקְדוּ אֹתָם לְצִבְאֹתָם אַתָּה וְאַהֲרֹן:
from twenty years old and upward, all that are able to go forth to war in Israel: ye shall number them by their hosts, even thou and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5שיצאו מע׳ נפש יוצאי ירך יעקב
Kehot’s note points to Genesis 46:8 for these words.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית מו, ח ואילך.
6נחית כצאן עמך
“You led Your people like a flock by the hand of Moshe and Aharon.” The verse is brought to show that Moshe and Aharon are the two through whom the people are led and raised.
Psalms 77:21תהילים ע״ז:כ״א
נָחִיתָ כַצֹּאן עַמֶּךָ בְּיַד־מֹשֶׁה וְאַהֲרֹן:
Thou didst lead Thy people like a flock, By the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עז, כא.
7משה הוא שושבינא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג ברע״מ כ, א. נג, ב. ערה, ב.
8משה הוא שושבינא דמלכא
The Raaya Mehemna, as the Kehot note gives it (also Zohar 3:53b and 3:275b), calls Moshe the groomsman of the King. The maamar will explain that Moshe draws G-d’s unity down to dwell in the soul, as a groomsman leads the groom to the bride.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
All this happened when the men were sinful and not worthy that the spirit of prophecy should rest upon them.’ AND IF THE WHOLE CONGREGATION OF ISRAEL SHALL ERR, ETC. This has been explained to mean, “err in interpreting the law”. The “congregation” (‘adath) refers to those who were in Jerusalem, from whence instruction went forth to all the people, so that if those who were there erred the whole people erred. AND THE THING BE HID FROM THE EYES OF THE ASSEMBLY: the eyes of the assembly are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9ואהרן שושבינא דמטרוניתא
Kehot’s note points to Zohar I, 266b for these words.
Zohar I, 266bזח״א רסו, ב
Zohar II, 49bזח״ב מט, ב
Kehot’s noteזח״א רסו, ב. זח״ב מט, ב. הנסמן בהערה משה.
10“And all the souls who came out of Yaakov’s loins were seventy souls.” The Kehot note sends the reader to Genesis 46:8 and on, where the seventy are listed by name; the maamar takes the seventy families of the census as coming from these seventy souls.
Exodus 1:5שמות א׳:ה׳
וַיְהִי כׇּל־נֶפֶשׁ יֹצְאֵי יֶרֶךְ־יַעֲקֹב שִׁבְעִים נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִם:
And all the souls that came out of the loins of Jacob were seventy souls; and Joseph was in Egypt already.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ואהרן שושבינא דמטרוניתא
The Zohar, as the Kehot note gives it (also Zohar 2:49b), calls Aharon the groomsman of the Queen (Matronisa). The maamar will explain that the Queen is the Community of Israel, the source of the souls, and that Aharon raises the souls and binds them to G-d.
Zohar, Addenda, Volume I 50:362–373ספר הזהר, תוספות, כרך א נ׳:שס״ב-שע״ג
Paragraph 2
12נהנין מזיו השכינה
“In the World to Come there is no eating or drinking …; rather, the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” This is the soul’s life in Gan Eden, which the maamar will compare with the greater union reached through teshuvah and good deeds.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
13הירידה צורך עלי׳
Tanya explains that the final perfection of the days of Mashiach, the revelation of the Infinite Light in this physical world, depends on our deeds and service throughout the exile.
Tanya, Likkutei Amarim 37:17תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ז
וְכָל נִיצוֹץ, לֹא יָרַד לָעוֹלָם הַזֶּה, אַף שֶׁהִיא יְרִידָה גְדוֹלָה וּבְחִינַת גָּלוּת מַמָּשׁ, כִּי גַם שֶׁיִּהְיֶה צַדִּיק גָּמוּר עוֹבֵד ה׳ בְּיִרְאָה וְאַהֲבָה רַבָּה בְּתַעֲנוּגִים לֹא יַגִּיעַ לְמַעֲלוֹת דְּבֵיקוּתוֹ בַּה׳ בִּדְחִילוּ וּרְחִימוּ בְּטֶרֶם יְרִידָתוֹ לָעוֹלָם הַזֶּה הַחוּמְרִי, לֹא מִינָּהּ וְלֹא מִקְצָתָהּ, וְאֵין עֵרֶךְ וְדִמְיוֹן בֵּינֵיהֶם כְּלָל, כַּנּוֹדָע לְכָל מַשְׂכִּיל, שֶׁהַגּוּף אֵינוֹ יָכוֹל לִסְבּוֹל כוּ׳, אֶלָּא יְרִידָתוֹ לָעוֹלָם הַזֶּה לְהִתְלַבֵּשׁ בַּגּוּף וְנֶפֶשׁ הַחִיּוּנִית, הוּא כְּדֵי לְתַקְּנָם בִּלְבָד, וּלְהַפְרִידָם מֵהָרָע שֶׁל שָׁלשׁ קְלִיפּוֹת הַטְּמֵאוֹת, …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז.
14דע מאין באת
The Rebbe Maharash’s series of maamarim of 5637 quotes and explains this Mishnah.
Kehot’s noteאבות ג, א. מובא ונתבאר בהמשך וככה-תרל״ז פרק נח. המשך תער״ב-ג ע׳ א׳ריט.
15דע מאין באת ולאן אתה הולך
Akavya ben Mahalalel: “Know from where you came, and to where you are going, and before Whom you are destined to give an account.” The Alter Rebbe reads “from where” and “to where” as the higher and the lower Gan Eden.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
16אנה פניך מועדות
The prophet addresses the sword: “Whither is your face set?” The word anah is used of a direction or place, and so shows that le’an refers to a level of place and limit.
Ezekiel 21:21יחזקאל כ״א:כ״א
הִתְאַחֲדִי הֵימִנִי הָשִׂימִי הַשְׂמִילִי אָנָה פָּנַיִךְ מֻעָדוֹת:
Go thee one way to the right, or direct thyself to the left; whither is thy face set?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בפ״ט דפסחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצד, א.
18“The world is one-sixtieth of the Garden, and the Garden one-sixtieth of Eden.” Since Gan Eden is given a measure, it is a level of “place and limit.”
Pesachim 94a:9פסחים צ״ד א:ט׳
תָּא שְׁמַע: מִצְרַיִם הָיָה אַרְבַּע מֵאוֹת פַּרְסָה עַל אַרְבַּע מֵאוֹת פַּרְסָה, וּמִצְרַיִם אֶחָד מִשִּׁשִּׁים בְּכוּשׁ, וְכוּשׁ אֶחָד מִשִּׁשִּׁים בָּעוֹלָם, וְעוֹלָם אֶחָד מִשִּׁשִּׁים בַּגָּן, וְגַן אֶחָד מִשִּׁשִּׁים בְּעֵדֶן, וְעֵדֶן אֶחָד מִשִּׁשִּׁים בְּגֵיהִנָּם, נִמְצָא כׇּל הָעוֹלָם כּוּלּוֹ כְּכִיסּוּי קְדֵירָה לְגֵיהִנָּם. תְּיוּבְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
19יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
20והיו כלא היו
“And they shall be as though they had not been.” The maamar uses the words for the worlds as they are before G-d.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” This is the maamar’s proof that the purpose of the descent is reached in this world itself.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22לאשתאבא בגופא דמלכא
The Zohar’s expression, as the Kehot note gives its place, “to be absorbed into the body of the King.” The maamar uses it for the union with G-d that teshuvah and good deeds bring, beyond the “radiance” enjoyed in the World to Come.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב [כ].
23בפ׳ יתרו ע״פ זכור
That maamar contrasts the angels, who come from G-d’s “speech,” the revealed world, with Israel, who “arose in thought,” the inner garment that is one with the soul.
Kehot’s noteבתו״א עא, א ואילך.
24ובשיר השירים ע״פ אני ישנה
There the 248 words of the Shema, which stand for the 248 limbs of a person, are to be nullified and included in the Supernal Man, as food is absorbed into the limbs; the passage says that the holy Zohar calls this “to be absorbed into the body of the King.”
Kehot’s noteלקו״ת שה״ש לד, ב.
25“I am asleep, but my heart is awake.” The words open the maamar in Likkutei Torah, Shir HaShirim, that explains “absorbed into the body of the King.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar: “In the future, ‘Holy’ will be said before the righteous, as it is said before the Holy One, blessed be He.” The maamar brings it to show that the main revelation of this union belongs to the Time to Come.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
27ונהנין מזיו השכינה כו׳ והוא זיו תורתן ועבודתן ממש
Tanya explains that the souls in Gan Eden “delight in the radiance of the Shechinah,” which is the light of Ein Sof in the Sefiros of Beriah or Yetzirah, “and it is the radiance of their very own Torah and service.” The maamar builds on this to show that this radiance is from Atzilus.
Tanya, Likkutei Amarim 39:9תניא, חלק ראשון; ליקוטי אמרים ל״ט:ט׳
מַה שֶּׁאֵין כֵּן הַנְּשָׁמוֹת, אֵינָן נִכְלָלוֹת בֵּאלֹהוּת דְּי׳ סְפִירוֹת, אֶלָּא עוֹמְדוֹת בְּהֵיכָלוֹת וּמְדוֹרִין דִּבְרִיאָה אוֹ יְצִירָה, וְנֶהֱנִין מִזִּיו הַשְּׁכִינָה, הוּא אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְיוּחָד בְּי׳ סְפִירוֹת דִּבְרִיאָה אוֹ דִיצִירָה, וְהוּא זִיו תּוֹרָתָן וַעֲבוֹדָתָן מַמָּשׁ [עַיֵּין זֹהַר וַיַּקְהֵל דַּף ר״י], כִּי שְׂכַר מִצְוָה – הִיא מִצְוָה עַצְמָהּ:
Kehot Publication Society (CC-BY-NC)
28“For as the new heavens and the new earth that I am making stand before Me …” The words open the explanation in Torah Ohr, Bereishis, to which the reader is sent.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ישראל עלו במחשבה
Of the six things that preceded the creation of the world, some were created and some “arose in thought” to be created; the Patriarchs, Israel, the Holy Temple and the name of Mashiach arose in thought. The maamar reads this “thought” as the level of Beriah within Beriah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
30“My dove, in the clefts of the rock, in the hiding place of the cliff.” The words open the maamar in Likkutei Torah, Shir HaShirim, that gives loftier meanings of “Israel arose in thought.”
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31מי מנה
Bilaam’s words, “Who has counted the dust of Yaakov.” They open the maamar to which the reader is sent for the fourth level added by af.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אף עשיתיו
“Everyone who is called by My Name and whom I created for My glory: I formed him, I even made him.” Created, formed and made are Beriah, Yetzirah and Asiyah, and “even” adds a fourth level, Atzilus.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33“I will greatly rejoice in Havayah; my soul shall exult in my G-d.” The words open the explanation in Likkutei Torah, Nitzavim, to which the reader is sent.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34שנבואת מרע״ה הי׳ מאצילות ממש דרך מעבר הבריאה
Rabbi Chaim Vital writes that Moshe rose to Atzilus and saw from there, enclothed in Beriah alone and only in passing, while the other prophets saw Atzilus fully enclothed in the lights of Beriah. The maamar brings it as a picture of Atzilus itself shining within a body in Asiyah.
Sha'arei Kedusha, Part 3 6:17שערי קדושה, חלק ג ו׳:י״ז
ואמנם דרך כללות נבאר מדרגתם, כי משה רבינו ע״ה היה עולה עד האצילות ומשם רואה ממש, אלא הוא על ידי התלבשו בבריאה לבדה וגם זה אינו אלא בדרך מעבר לבד, כי האצילות לבדו הוא נמנע, וזהו סוד (שמות פרק י״ג) כי לא יראני האדם וחי, ושאר הנביאים היו רואים באצילות על ידי התלבשות גמור באורות הבריאה.
Nevertheless, I will explain their levels in general. Our teacher Moshe, peace be upon him, would ascend all the way to the world of Emanation-Atzilut, and from there he saw. However, even his perception was only of the world of Emanation-Atzilut as it becomes garbed in the world of Creation-Briyah, and this too, he only saw in a passing manner. For, to grasp the world of Emanation-Atzilut itself is impossible, which is the inner meaning of the verse, “For no man can see Me and live.” The other prophets, on …
Shaarei Kedusha (Public Domain) · Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY)
35Kehot’s note points to Numbers 1:1 for these words.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ומדברך נאוה
“Your lips are like a thread of scarlet, and your speech (midbarech) is lovely.” The maamar reads midbar as speech, and this verse as speaking of the words of prayer.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ם סתומה עלמא דחירות
The Zohar, at the place the text gives, contrasts the open and the closed mem and calls the closed mem “the world of freedom.” The maamar uses it to show that the open mem of midbar is an opening for the external forces.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
He is “mighty of deeds, from Kabzeel”, as if to say: “that great and most mighty tree, from what place comes it, from what grade does it issue? From Kabzeel” (lit. gathering of G-d), from the highest and hidden grade where “no eye hath ever seen, etc.” (Is. 64, 3), a grade which contains the whole and which is the focus of the supernal light, and from which everything issues. That light is the sacred and hidden temple (Hekal) wherein is concentrated that divine essence from which all the worlds …
The Zohar; London, Soncino Press, 1933 (Public Domain)
38חירות ממה״מ
On “engraved (charus) on the tablets”: “Do not read charus but cheirus, freedom,” and Rabbi Yehudah says, “freedom from the Angel of Death.” This is the freedom of the closed mem.
Shir HaShirim Rabbah 8:6שיר השירים רבה ח׳:ו׳
… וּנְהוֹרָא עִמֵּהּ שְׁרֵא, וּמַהוּ מִתּוֹךְ הַחשֶׁךְ, זֶה מַלְאַךְ הַמָּוֶת שֶׁקָּרוּי חשֶׁךְ, שֶׁנֶּאֱמַר (שמות לב, טז): וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל הַלֻּחֹת, אַל תִּקְרֵי חָרוּת אֶלָּא חֵרוּת, רַבִּי יְהוּדָה וְרַבִּי נְחֶמְיָה וְרַבָּנָן, רַבִּי יְהוּדָה אוֹמֵר חֵרוּת מִמַּלְאַךְ הַמָּוֶת, רַבִּי נְחֶמְיָה אָמַר חֵרוּת מִן הַמַּלְכֻיּוֹת, וְרַבָּנָן אָמְרֵי חֵרוּת מִן הַיִּסּוּרִין. דָּבָר אַחֵר, שִׂימֵנִי כַחוֹתָם, רַבִּי בֶּרֶכְיָה אָמַר זֶה קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר (דברים ו, ו): וְהָיוּ הַדְּבָרִים הָאֵלֶּה וגו׳ עַל לְבָבֶךָ, כַּחוֹתָם עַל …
“Place me as a seal upon your heart, as a seal upon your arm, for love is as intense as death, jealousy is as cruel as the grave; its sparks are the sparks of fire, a great conflagration” (Song of Songs 8:6). “Place me as a seal” – Rabbi Meir said: Israel said before the Holy One blessed be He: ‘Master of the universe, do what You thought in Your heart to do to us,’ as Rabbi Yoḥanan said in the name of Rabbi Eliezer, son of Rabbi Yosei HaGelili: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
39לםרבה המשרה
“For the increase (lemarbeh) of the dominion and for peace without end”: the word is written with a closed mem in the middle. The Zohar and the Mikdash Melech, to which the reader is sent, explain this letter.
Isaiah 9:6ישעיהו ט׳:ו׳
לְמַרְבֵּה הַמִּשְׂרָה וּלְשָׁלוֹם אֵין־קֵץ עַל־כִּסֵּא דָוִד וְעַל־מַמְלַכְתּוֹ לְהָכִין אֹתָהּ וּלְסַעֲדָהּ בְּמִשְׁפָּט וּבִצְדָקָה מֵעַתָּה וְעַד־עוֹלָם קִנְאַת ה׳ צְבָאוֹת תַּעֲשֶׂה־זֹּאת:
That the government may be increased, and of peace there be no end, upon the throne of David, and upon his kingdom, to establish it, and to uphold it through justice and through righteousness From henceforth even for ever. The zeal of the L-RD of hosts doth perform this.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40לםרבה המשרה
The Zohar at the start of Parshas Shelach, at the place the Kehot note gives, on the closed mem of “lemarbeh hamisrah.”
Zohar, Sh'lach 5:25–30ספר הזהר, שלח לך ה׳:כ״ה-ל׳
41ידבר עמים
“He subdues (yadber) peoples under us, and nations under our feet.” The maamar reads midbar in this sense for the time of the Temple, when all was subdued beneath holiness.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ממשלותיו
“Yehudah became His sanctuary, Israel His dominion.” The maamar uses the word for the souls of Israel in the time of the Temple.
Psalms 114:2תהילים קי״ד:ב׳
הָיְתָה יְהוּדָה לְקׇדְשׁוֹ יִשְׂרָאֵל מַמְשְׁלוֹתָיו:
Judah became His sanctuary, Israel His dominion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43“I will set in the wilderness the cedar, the acacia, the myrtle and the oil tree.” The Talmud reads the “wilderness” here as Jerusalem.
Isaiah 41:19ישעיהו מ״א:י״ט
אֶתֵּן בַּמִּדְבָּר אֶרֶז שִׁטָּה וַהֲדַס וְעֵץ שָׁמֶן אָשִׂים בָּעֲרָבָה בְּרוֹשׁ תִּדְהָר וּתְאַשּׁוּר יַחְדָּו:
I will plant in the wilderness the cedar, the acacia-tree, And the myrtle, and the oil-tree; I will set in the desert the cypress, the plane-tree, and the larch together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אתן במדבר ארז כו׳ ואין מדבר אלא ירושלים
Rabbi Yochanan: every acacia the nations took from Jerusalem the Holy One, blessed be He, will return to it, as it says, “I will set in the wilderness the cedar, the acacia,” and “wilderness” means only Jerusalem, as it says, “Zion has become a wilderness.” The maamar brings it to show that midbar can describe a place of holiness.
Rosh Hashanah 23a:11ראש השנה כ״ג א:י״א
אָמַר רַבִּי יוֹחָנָן: כׇּל שִׁיטָּה וְשִׁיטָּה שֶׁנָּטְלוּ גּוֹיִם מִירוּשָׁלַיִם, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחֲזִירָן לָהּ, שֶׁנֶּאֱמַר: ״אֶתֵּן בַּמִּדְבָּר אֶרֶז שִׁטָּה״, וְאֵין מִדְבָּר אֶלָּא יְרוּשָׁלַיִם, שֶׁנֶּאֱמַר: ״צִיּוֹן מִדְבָּר הָיְתָה וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
45גלו כו׳ שכינה עמהם
“Wherever they were exiled the Shechinah was with them: they were exiled to Egypt, the Shechinah was with them; they were exiled to Babylon, the Shechinah was with them.” In exile, then, the Shechinah itself is in a “wilderness,” as it were.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
46גלו כו׳ שכינה עמהם
The Sifrei on “I dwell in the midst of the children of Israel” (Bamidbar 35:34), which the Kehot note gives beside the Talmud: wherever Israel were exiled, the Shechinah went into exile with them.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… את מחניהם, ולא תטמא הארץ. רבי נתן אומר: חביבים ישראל שבכל מקום שגלו שכינה עמהם: גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
47הנשמה א״צ תיקון לעצמה
Etz Chaim teaches that the mitzvos are all to refine the lower parts of a person, but the soul itself needs no repair at all and descends only to draw light into them, and that this is why the soul comes down into this world. The maamar brings it to explain the purpose of the G-dly spark’s exile.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… והנה נר״ן כ״א יש לו צלם א׳ אשר מתלבש בתוכו וזה הצלם הוא המפסיק בין הכלים לבין העצמות האור וא״א שיתלבש הנפש או הרוח או הנשמה תוך הגוף אם לא ע״י צלם זה. ואמנם חלק הצלם הנשאר בסוד המקיף מבחוץ הוא הנקרא חשמ״ל שהוא גימטריא מלבו״ש והבן זה. וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי …
Sefer Etz Chaim (Public Domain)
48רשפי אש
“For love is strong as death …; its flashes are flashes of fire, a flame of G-d.” The phrase describes the burning love of prayer.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49צעק לבם
“Their heart cried out to the L-rd.” The maamar uses it for the cry of the heart in prayer.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מצרף לכסף וכור לזהב ואיש לפי מהללו
“The refining pot is for silver and the furnace for gold, and a man according to his praise.” As fire separates the dross from metal, the fire of love separates the evil in a person, as the Kehot note quotes from Or HaTorah.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אתה עשית את השמים ושמי השמים
“You alone are Havayah; You have made the heavens, the heaven of heavens and all their host … and You give life to them all.” The maamar brings it to show that all the worlds have no life of their own, only from G-d.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ואין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” Since He is the life of all the worlds, nothing exists apart from Him.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53Moshe’s prayer, “And now, I pray, let the power of the L-rd be great.” The words open the maamar in Likkutei Torah, Shelach, to which the reader is sent.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54“Remember the Shabbos day to keep it holy.” The words open the maamar in Torah Ohr, Yisro, to which the reader is sent.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
55לאהבה את ה׳ אלהיך כי הוא חייך
“To love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The Alter Rebbe reads “He is your life” literally: your life is nothing but Him.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56“See now that I, I am He, and there is no god with Me.” The maamar takes it as describing the open perception of G-d’s unity in the Time to Come.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ונגלה כבוד ה׳ וראו כל בשר
“And the glory of Havayah shall be revealed, and all flesh together shall see.” Brought to show that in the future G-dliness will be seen with the senses.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כי עין בעין יראו
“For eye to eye they shall see when Havayah returns to Zion.” A second proof that the future revelation will be like physical sight.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59צמאה נפשי לאלקים לאל חי מתי אבוא ואראה
“My soul thirsts for G-d, for the living G-d; when shall I come and appear before G-d?” The maamar uses it for the thirst of the time of exile, the longing to come to that seeing.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60רעבים גם צמאים נפשם בהם תתעטף ויצעקו אל ה׳ בצר להם
“Hungry and thirsty too, their soul fainted within them. And they cried out to Havayah in their distress; He saved them from their straits.” The maamar learns from it that thirst gives birth to the outcry of the heart.
Psalms 107:5–6תהילים ק״ז:ה׳-ו׳
רְעֵבִים גַּם־צְמֵאִים נַפְשָׁם בָּהֶם תִּתְעַטָּף: וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Hungry and thirsty, Their soul fainted in them. Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ישים אשם נפשו
The phrase “if his soul makes itself a guilt offering” is used here for the remorse a person feels on seeing how far he is from G-d.
Isaiah 53:10ישעיהו נ״ג:י׳
וַה׳ חָפֵץ דַּכְּאוֹ הֶחֱלִי אִם־תָּשִׂים אָשָׁם נַפְשׁוֹ יִרְאֶה זֶרַע יַאֲרִיךְ יָמִים וְחֵפֶץ ה׳ בְּיָדוֹ יִצְלָח:
Yet it pleased the L-RD to crush him by disease; To see if his soul would offer itself in restitution, That he might see his seed, prolong his days, And that the purpose of the L-RD might prosper by his hand:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
62במדבר סיני שירדה שנאה
“The wilderness of Sinai: from which hatred came down upon the nations of the world.” The maamar applies the wordplay to the hatred of evil that the thirst of prayer awakens.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
63שתקנו התפלה
The Talmud discusses the source of the prayer of eighteen blessings and the order in which it was set, as the Kehot note directs.
Megillah 17b:8מגילה י״ז ב:ח׳
תְּפִלָּה מְנָא לַן? דְּתַנְיָא: שִׁמְעוֹן הַפָּקוֹלִי הִסְדִּיר שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת לִפְנֵי רַבָּן גַּמְלִיאֵל עַל הַסֵּדֶר בְּיַבְנֶה. אָמַר רַבִּי יוֹחָנָן, וְאָמְרִי לַהּ בְּמַתְנִיתָא תָּנָא: מֵאָה וְעֶשְׂרִים זְקֵנִים, וּבָהֶם כַּמָּה נְבִיאִים, תִּיקְּנוּ שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת עַל הַסֵּדֶר.
The Amidah prayer: From where do we know this? — As it has been taught: Shimon Hapakuli organized eighteen blessings in the presence of Rabban Gamaliel in a fixed order in Yavneh. R. Yohanan said (others report, it was stated in a baraita): A hundred and twenty elders, among whom were many prophets, drew up eighteen blessings in a fixed order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
64שתקנו התפלה
The Alter Rebbe’s Shulchan Aruch opens the laws of prayer: “The Men of the Great Assembly instituted praying three prayers of eighteen blessings every day,” corresponding to the daily offerings. The note gives it for the institution of prayer after the destruction of the Temple.
Shulchan Arukh HaRav, Orach Chayim 89:1שולחן ערוך הרב, אורח חיים פ״ט:א׳
הִלְכוֹת תְּפִלָּה וּזְמַנָּהּ וּבוֹ ט׳ סְעִיפִים: אַנְשֵׁי כְּנֶסֶת הַגְּדוֹלָה תִּקְּנוּ לְהִתְפַּלֵּל בְּכָל יוֹם ג׳ תְּפִלּוֹת שֶׁל י״ח בְּרָכוֹת שֶׁהִתְפַּלְלוּ הָאָבוֹת, וְקָבְעוּ שְׁתַּיִם מֵהֶן חוֹבָה, שֶׁהֵן שַׁחֲרִית וּמִנְחָה, כְּנֶגֶד ב׳ תְּמִידִין שֶׁהֵן חוֹבָה בְּכָל יוֹם, וְשֶׁל עַרְבִית תִּקְּנוּ רְשׁוּת, כְּנֶגֶד אֵיבָרִים וּפְדָרִים שֶׁאִם לֹא נִתְעַכְּלוּ מִבְּעוֹד יוֹם הֵם קְרֵבִים וְהוֹלְכִים כָּל הַלַּיְלָה, אֲבָל עַכְשָׁו כְּבָר קִבְּלוּהוּ כָּל יִשְׂרָאֵל עֲלֵיהֶם לְחוֹבָה, כְּמוֹ שֶׁיִּתְבָּאֵר בִּמְקוֹמָהּ. וּכְשֶׁרַבּוּ הָאֶפִּיקוֹרְסִין בְּיִשְׂרָאֵל, וְהָיוּ מְצֵרִין לָהֶם מְאֹד, …
Vocalized Edition - Kehot Publication Society (CC-BY-NC)
Paragraph 5
65ויתפרדו כל פועלי און
“For behold, Your enemies, Havayah … all the workers of iniquity shall be scattered.” The maamar applies it to the time of the Temple, when evil had no hold.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
66אשירה
“I will sing to Havayah, for He is highly exalted.” The words open the maamar in Torah Ohr, Beshalach, to which the reader is sent.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67עת אשר שלט
“A time when man rules over man to his harm.” The maamar applies it to the time after the destruction, when the evil inclination grew strong.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
68כי בכל יום יצרו של אדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה נב, סע״א.
69בכל יום יצרו של אדם מתגבר עליו
Rabbi Yitzchak: “A person’s inclination grows stronger against him every day.” This is the reason given for daily prayer.
Sukkah 52a:12–13סוכה נ״ב א:י״ב-י״ג
אֲמַר אַבָּיֵי: אִי מַאן דְּסָנֵי לִי הֲוָה, לָא הֲוָה מָצֵי לְאוֹקוֹמֵי נַפְשֵׁיהּ. אֲזַל תְּלָא נַפְשֵׁיהּ בְּעִיבּוּרָא דְּדָשָׁא וּמִצְטַעֵר. אֲתָא הָהוּא סָבָא, תְּנָא לֵקהּ: כׇּל הַגָּדוֹל מֵחֲבֵירוֹ — יִצְרוֹ גָּדוֹל הֵימֶנּוּ. אָמַר רַבִּי יִצְחָק: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם, שֶׁנֶּאֱמַר: ״רַק
Abaye said: If that had been I could not have restrained myself. He went and leaned in deep anguish against a doorpost, when a certain old man came up to him and taught him: The greater the man, the greater his Evil Inclination. R. Isaac stated: The [Evil] Inclination of a person grows stronger within him from day to day, as it is said, “Only
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
70ומדברך נאוה
“And your speech (midbarech) is lovely.” The maamar applies it to prayer that rises from the “wilderness” of thirst.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ג.
71ומדברך נאוה
The Zohar in Vayechi, at the place the text gives, which the maamar brings for reading midbar as the speech of prayer and Torah.
Zohar, Vayechi 73:761–75:771ספר הזהר, ויחי ע״ג:תשס״א-ע״ה:תשע״א
It may be said that there is a female principle above also. The truth is, however, that the whole body takes its description from the end of the body, which is male, although the beginning of the body is female. Here, however, both the beginning and end are female. Here, however, both the beginning and end are female. Observe the recondite allusion in this matter. We see that Jacob blessed Joseph along with his brothers, but when G-d arranged the tribes under four standards He omitted Joseph and put Ephraim …
The Zohar; London, Soncino Press, 1933 (Public Domain)
72ע״פ . . מצרף לכסף
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteראה תו״א קיא, ג. סה״מ — תקס״ג ע׳ קעז. מאמרי אדה״ז כתובים-ב ע׳ ריח. באוה״ת במדבר ע׳ יא מפרש ”שכמו ע״י שנותנים הכסף לכור באש מתגלה הסיגים ומתפרדים, כך ע״י רשפי אש האהבה מתגלה תערובת הרע שבנפשו ומתפרד כו׳”. אוה״ת פ׳ כי תשא ע׳ א׳תתמג. כרך ז ע׳ ב׳תשפז. וראה גם לקמן פ׳ נשא כט, ג.
73הוציאוה ותשרף
Yehudah’s words about Tamar, “Bring her out, and let her be burned.” The Zohar reads them as speaking of exile.
Genesis 38:24בראשית ל״ח:כ״ד
וַיְהִי כְּמִשְׁלֹשׁ חֳדָשִׁים וַיֻּגַּד לִיהוּדָה לֵאמֹר זָנְתָה תָּמָר כַּלָּתֶךָ וְגַם הִנֵּה הָרָה לִזְנוּנִים וַיֹּאמֶר יְהוּדָה הוֹצִיאוּהָ וְתִשָּׂרֵף:
And it came to pass about three months after, that it was told Judah, saying: ‘Tamar thy daughter-in-law hath played the harlot; and moreover, behold, she is with child by harlotry.’ And Judah said: ‘Bring her forth, and let her be burnt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74הוציאוה ותשרף בשלהובי טיהרא בגלותא
The Zohar in Parshas Acharei, at the place the text gives, reads “let her be burned” as burning “with the flames of the noonday heat, in exile.” The maamar takes it as the fiery thirst and love that exile produces.
Zohar, Achrei Mot 46:280–47:288ספר הזהר, אחרי מות מ״ו:ר״פ-מ״ז:רפ״ח
75ארץ צי׳ ועיף בלי מים
“My soul thirsts for You … in a parched and weary land without water.” Exile is this “wilderness,” and it makes the thirst greater.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב.
76בחילא יתיר דבחי׳ תשובה
The Zohar, as the Kehot note gives its place, says that those who return in teshuvah draw near to the King “with greater strength” than others. The maamar applies it to the strength of the love born in exile.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
77ע״פ ונקדשתי
There “in the midst of the children of Israel” is the inner point of each Jew’s heart, which is to burn with flashes of fire and fierce love on reflecting that G-d is holy and separate and beyond all comparison.
Kehot’s noteלעיל פ׳ אמור לב, ב.
78ונקדשתי בתוך
“And I shall be sanctified in the midst of the children of Israel.” The words open the maamar in Likkutei Torah, Emor, that explains the seraphim.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ועמ״ש ע״פ ואני אראה
the passage shares nothing with the note
Kehot’s noteשמע״צ פח, א.
80ואני אראה
“Havayah is with me among my helpers, and I shall see [the end of] my enemies.” The words belong to the maamar to which the reader is sent.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81שחורה אני
“I am black, but lovely, daughters of Jerusalem.” The maamar reads it as beauty that comes through darkness, and elsewhere as Keser being “black” before the Cause of causes.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
82בההוא מדבר דלחישו דשפוון איהי עולה
The Zohar, at the place the text gives: “through that midbar,” the whispering of the lips, “she ascends.” The speech of prayer is the “wilderness” through which the Shechinah rises.
Zohar, Introduction 16:161–17:170ספר הזהר, הקדמה ט״ז:קס״א-י״ז:ק״ע
Further, we have been taught as follows: It is written “these mighty gods; these are the gods that smote the Egyptians with all manner of plagues in the wilderness” (bamidbar) (I Sam. 4, 8). What does this verse mean? Was it only in the wilderness that the L-rd showed them all His great deeds, and not in inhabited country? Not so, only the term bamidbar means “by means of the word”, analogous to the expression “and thy speech (oumidbarekh) is comely” (S. S. 4, 3), or to the expression “and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
83בקרב איש ולב עמוק
“The inner part of man, and the heart is deep.” Used here for the depth of the soul where the thirst is aroused.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84השמים ושמי השמים . . על או״ש
The words here quote Psalms 148:4; the passage is shown below.
Psalms 148:4תהילים קמ״ח:ד׳
הַלְלוּהוּ שְׁמֵי הַשָּׁמָיִם וְהַמַּיִם אֲשֶׁר מֵעַל הַשָּׁמָיִם:
Praise Him, ye heavens of heavens, And ye waters that are above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, ד-יג.
85השמים ושמי השמים והמים אשר מעל השמים יהללו את שם
“Praise Him, heaven of heavens, and the waters that are above the heavens. Let them praise the Name of Havayah, for He commanded and they were created.” The maamar notes that they praise only His Name.
Psalms 148:4–5תהילים קמ״ח:ד׳-ה׳
הַלְלוּהוּ שְׁמֵי הַשָּׁמָיִם וְהַמַּיִם אֲשֶׁר מֵעַל הַשָּׁמָיִם: יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Praise Him, ye heavens of heavens, And ye waters that are above the heavens. Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86הודו וזיוו של שמו על ארץ ושמים
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon earth and heaven.” Only His splendor, the radiance of His Name, reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87וכן עד״ז היא ברכת יוצר אור
The Tzemach Tzedek notes that the blessing “Who forms light” is explained here in a different way from the explanation later in Likkutei Torah, Nasso.
Kehot’s noteבאוה״ת פ׳ נשא ע׳ רלט מציין שכאן מפרש באופן אחר ממה שנתבאר לקמן פ׳ נשא כ, ד.
88אוסרי לגפן
“Binding his foal to the vine.” The words open the maamar in Torah Ohr, Vayechi, to which the reader is sent.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89(דלקמן)
A textual note: in the holy manuscript and in the first printing the word “below” (דלקמן) stands without parentheses, so it reads as part of the sentence: “the supernal wilderness discussed below.”
Kehot’s noteבגוכתי״ק ובדפוס ראשון בלי סוגריים.
90ולא ישב אדם שם
“Who led us through the wilderness … a land through which no one passed and where no man dwelt.” The maamar uses it for the supernal “wilderness” beyond human grasp.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
91במדבר הגדול והנורא
“Who led you through the great and awesome wilderness.” The same supernal wilderness, which is still a wasteland before the Infinite One.
Deuteronomy 8:15דברים ח׳:ט״ו
הַמּוֹלִיכְךָ בַּמִּדְבָּר הַגָּדֹל וְהַנּוֹרָא נָחָשׁ שָׂרָף וְעַקְרָב וְצִמָּאוֹן אֲשֶׁר אֵין־מָיִם הַמּוֹצִיא לְךָ מַיִם מִצּוּר הַחַלָּמִישׁ:
who led thee through the great and dreadful wilderness, wherein were serpents, fiery serpents, and scorpions, and thirsty ground where was no water; who brought thee forth water out of the rock of flint;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, טו.
92כ״ע אע״ג דאיהו אור צח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע (דף קלה, ב).
93אע״ג דאיהו אור צח אור מצוחצח אוכמא הוא לגבי עילת העילות
The Tikkunei Zohar (Tikkun 70), as the Kehot note gives its place: the supernal Keser, though a clear and dazzling light, is black before the Cause of causes. Even the highest level is a “wilderness” before G-d Himself.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
94ע״פ וארשתיך לי לעולם
The maamar “And I will betroth you to Me forever” later in this parsha: the Community of Israel, source of all the souls, is called a bride (kallah) from “my soul pines” (kalsah nafshi), for her yearning is to cleave to her source, the Life of all life; and each soul, “the lamp of G-d,” rises by nature like a flame.
Kehot’s noteלקמן ח, ב.
95וארשתיך לי לעולם
“And I will betroth you to Me forever.” The words open the maamar later in this parsha to which the reader is sent.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96מ״ש בס׳ הגלגולים
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteמובא גם באגה״ק סי׳ כ (קלד, א) וראה במ״מ בליקוט פי׳ שם.
97ג״ע העליון הוא מבריאה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5672.
Kehot’s noteקהלת יעקב מע׳ ג״ע. ראה סה״מ תער״ב-ג א׳ריא. ובסה״מ תרע״ח ע׳ רח.
98ואף הנשמות היותר עליונות
The words here quote Tanya, Likkutei Amarim 37:25–26; the passage is shown below.
Tanya, Likkutei Amarim 37:25–26תניא, חלק ראשון; ליקוטי אמרים ל״ז:כ״ה-כ״ו
וְאַף שֶׁאֵינוֹ מַשִּׂיג אֶלָּא בְּגַשְׁמִיּוּת, הֲרֵי הַתּוֹרָה נִמְשְׁלָה לְמַיִם, שֶׁיּוֹרְדִים מִמָּקוֹם גָּבוֹהַּ כוּ׳, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל. וְאַף־עַל־פִּי־כֵן, אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לֹא הַמִּדְרָשׁ עִיקָּר אֶלָּא הַמַּעֲשֶׂה״, וְ״הַיּוֹם לַעֲשׂוֹתָם״ כְּתִיב, וּמְבַטְּלִין תַּלְמוּד תּוֹרָה לְקִיּוּם מִצְוָה מַעֲשִׂיית כְּשֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, מִשּׁוּם, ״כִּי זֶה כָּל הָאָדָם״ וְתַכְלִית בְּרִיאָתוֹ וִירִידָתוֹ לָעוֹלָם הַזֶּה, לִהְיוֹת לוֹ יִתְבָּרֵךְ דִּירָה בַּתַּחְתּוֹנִים דַּוְקָא, לְאַהֲפָכָא חֲשׁוֹכָא לִנְהוֹרָא, ״וְיִמָּלֵא כְבוֹד ה׳ אֶת כָּל …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז. המשך תער״ב-ג ע׳ תנה.
99ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל בפ׳ צו טז, ג. ולקמן פ׳ מטות פג, ג.
100כמ״ש ע״פ יונתי בחגוי הסלע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש טז, ד.
101ע״פ מי מנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ בלק סז, ד.
102בביאור ע״פ שוש אשיש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נצבים מט, ב ואילך.
103מ פתוחה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנתבאר באוה״ת במדבר-ד ע׳ א׳תכב ובאוה״ת נ״ך-א ע׳ קפג ואילך. אוה״ת-מקץ דף תתקעד, א. וראה גם אוה״ת שמע״צ ע׳ א׳תתי. ספר הערכים-חב״ד מערכת אותיות אות מ״ם (ב) ס״ע רב ואילך. וש״נ.
104חירות ממה״מ
The words here quote Shir HaShirim Rabbah 8:6; the passage is shown below.
Shir HaShirim Rabbah 8:6שיר השירים רבה ח׳:ו׳
… וּנְהוֹרָא עִמֵּהּ שְׁרֵא, וּמַהוּ מִתּוֹךְ הַחשֶׁךְ, זֶה מַלְאַךְ הַמָּוֶת שֶׁקָּרוּי חשֶׁךְ, שֶׁנֶּאֱמַר (שמות לב, טז): וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל הַלֻּחֹת, אַל תִּקְרֵי חָרוּת אֶלָּא חֵרוּת, רַבִּי יְהוּדָה וְרַבִּי נְחֶמְיָה וְרַבָּנָן, רַבִּי יְהוּדָה אוֹמֵר חֵרוּת מִמַּלְאַךְ הַמָּוֶת, רַבִּי נְחֶמְיָה אָמַר חֵרוּת מִן הַמַּלְכֻיּוֹת, וְרַבָּנָן אָמְרֵי חֵרוּת מִן הַיִּסּוּרִין. דָּבָר אַחֵר, שִׂימֵנִי כַחוֹתָם, רַבִּי בֶּרֶכְיָה אָמַר זֶה קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר (דברים ו, ו): וְהָיוּ הַדְּבָרִים הָאֵלֶּה וגו׳ עַל לְבָבֶךָ, כַּחוֹתָם עַל …
“Place me as a seal upon your heart, as a seal upon your arm, for love is as intense as death, jealousy is as cruel as the grave; its sparks are the sparks of fire, a great conflagration” (Song of Songs 8:6). “Place me as a seal” – Rabbi Meir said: Israel said before the Holy One blessed be He: ‘Master of the universe, do what You thought in Your heart to do to us,’ as Rabbi Yoḥanan said in the name of Rabbi Eliezer, son of Rabbi Yosei HaGelili: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשהש״ר ח, ו ד״ה שימני כחותם.
105וע׳ בזהר ר״פ שלח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף קנז, ב ע״פ למרבה המשרה.
106ובמק״מ שם
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקנו, ב ד״ה והענין. נעתק באוה״ת נ״ך-א ע׳ קפד ”שכ׳ בשם הרח״ו שלע״ל יפתח הקב״ה מ״ם הנז׳ באלכסון ותיעשה ב׳ דלתין של בן דוד ואז יבא המשיח” עכ״ל.
107ידבר עמים
The words here quote Psalms 47:4; the passage is shown below.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד.
108והנש״י היו ממשלותיו
Kehot’s note points to Psalms 114:2 for these words.
Psalms 114:2תהילים קי״ד:ב׳
הָיְתָה יְהוּדָה לְקׇדְשׁוֹ יִשְׂרָאֵל מַמְשְׁלוֹתָיו:
Judah became His sanctuary, Israel His dominion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיד, ב.
109גלו . . שכינה עמהם
The words here quote Megillah 29a:4; the passage is shown below.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כט, א. ספרי מסעי לה, לד.
110במחשבות אדם ותחבולותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דר״ה.
111הנשמה א״צ תיקון לעצמה
The words here quote Tanya, Likkutei Amarim 37:18; the passage is shown below.
Tanya, Likkutei Amarim 37:18תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ח
וּכְמוֹ שֶׁכָּתוּב [בְּעֵץ חַיִּים שַׁעַר כ״ו], כִּי הַנְּשָׁמָה עַצְמָהּ אֵינָהּ צְרִיכָה תִּיקּוּן כְּלָל כוּ׳, וְלֹא הוּצְרְכָה לְהִתְלַבֵּשׁ בָּעוֹלָם הַזֶּה וְכוּ׳, רַק לְהַמְשִׁיךְ אוֹר לְתַקְּנָם כוּ׳, וְהוּא מַמָּשׁ דּוּגְמַת סוֹד גָּלוּת הַשְּׁכִינָה, לְבָרֵר נִיצוֹצִין וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteע״ח שער כו, פ״א. ראה תניא פל״ז.
112צעק לבם
The words here quote Lamentations 2:18; the passage is shown below.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
113אתה עשית את השמים
The words here quote Nehemiah 9:6; the passage is shown below.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
114אין עוד מלבדו
The words here quote Deuteronomy 4:35; the passage is shown below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
115לאהבה . . הוא חייך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ל, כ.
116ראו עתה כי אני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לב, לט. ראה לקמן פ׳ שלח מח, א שמציין לפסחים דף סח, א.
117ונגלה כבוד ה׳
The words here quote Isaiah 40:5; the passage is shown below.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
118עין בעין יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נב, ח.
119צמאה נפשי לאלקים
The words here quote Psalms 42:3; the passage is shown below.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ג.
120רעבים גם . . ויצעקו אל ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קז, ה-ו.
121סיני שירדה שנאה על הרע
The words here quote Shabbat 89b:1; the passage is shown below.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
122שתקנו התפלה בזמן חורבן ביהמ״ק
The words here quote Megillah 17b:8; the passage is shown below.
Megillah 17b:8מגילה י״ז ב:ח׳
תְּפִלָּה מְנָא לַן? דְּתַנְיָא: שִׁמְעוֹן הַפָּקוֹלִי הִסְדִּיר שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת לִפְנֵי רַבָּן גַּמְלִיאֵל עַל הַסֵּדֶר בְּיַבְנֶה. אָמַר רַבִּי יוֹחָנָן, וְאָמְרִי לַהּ בְּמַתְנִיתָא תָּנָא: מֵאָה וְעֶשְׂרִים זְקֵנִים, וּבָהֶם כַּמָּה נְבִיאִים, תִּיקְּנוּ שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת עַל הַסֵּדֶר.
The Amidah prayer: From where do we know this? — As it has been taught: Shimon Hapakuli organized eighteen blessings in the presence of Rabban Gamaliel in a fixed order in Yavneh. R. Yohanan said (others report, it was stated in a baraita): A hundred and twenty elders, among whom were many prophets, drew up eighteen blessings in a fixed order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה מגילה יז, ב. שו״ע אדה״ז או״ח פט, א. ראה לקמן פ׳ חקת סב, א. וראה אוה״ת במדבר-א ע׳ כה.
Paragraph 6
123ונועדתי לך שמה
“And I will meet with you there, and I will speak with you from above the ark cover.” The maamar derives mo’ed from this word and links it to “being known.”
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כב.
124נודעתי
“And by My Name Havayah I was not known (nodati) to them.” The word discussed in the maamar Va’eira to which the reader is sent.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125סד״ה וארא
At the end of the maamar “Va’eira” the Alter Rebbe notes that the verse says lo nodati, “I was not known,” and not lo hodati, “I did not make known”: G-d Himself was not yet known to the Patriarchs, because the Torah had not yet been given.
Kehot’s noteתו״א נו, א.
126והאדם ידע
“And the man knew Chavah his wife.” “Knowing” is used for intimate union, and so “I will be known” means bonding and joining.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
127מלא כל הארץ
The seraphim’s call, “The whole earth is full of His glory.” The maamar stresses that this includes even our earth.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ ו, ג.
128ואין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” This is the unity that is revealed in the soul.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
129להתענג על הוי׳
“Then you shall delight in Havayah.” The maamar uses the phrase for the soul’s delight when G-d’s unity is revealed in it.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ נח, יד.
130אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” The love of the “Tent of Meeting” is a love of delight, not of thirst.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131מתי אבוא ואראה
“When shall I come and appear before G-d?” The thirst of the first stage, which the revelation now quenches.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132והשביע נפש שוקקה
“For He has satisfied the longing soul, and filled the hungry soul with good.” The revelation of G-d’s unity satisfies the soul that thirsted.
Psalms 107:9תהילים ק״ז:ט׳
כִּי־הִשְׂבִּיעַ נֶפֶשׁ שֹׁקֵקָה וְנֶפֶשׁ רְעֵבָה מִלֵּא־טוֹב:
For He hath satisfied the longing soul, And the hungry soul He hath filled with good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133עבדו את ה׳ בשמחה
“Serve Havayah with joy; come before Him with song.” Joy is the mark of the “Tent of Meeting.”
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
134תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart, from the abundance of all.” The next paragraph reads “from the abundance of all” as “more than all delights.”
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 7
135ע״פ להקריב לי במועדו
The Tzemach Tzedek’s Or HaTorah on this place notes that the maamar meant here is the one on this verse from 5565.
Kehot’s noteבאוה״ת כאן מציין לד״ה זה משנת תקס״ה והוא הנדפס בסידור לא, ג ואילך. ולקמן פ׳ פנחס עה, א.
136להקריב לי במועדו
“My offering, My bread … you shall take care to offer to Me in its appointed time (bemo’ado).” The words open the maamar to which the reader is sent; mo’ed is the same word as in “the Tent of Meeting.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137דלית מחשבה תפיסא ביה
Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “No thought can grasp You at all.” This is the difficulty the “tent” of the mitzvos answers.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
138דלית מח׳ תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳ ואמר).
139ובצל ידי כסיתיך
“And I have put My words in your mouth, and in the shadow of My hand I have covered you.” The “shadow” is the covering of the mitzvos through which G-d’s light reaches a person.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
140ביום השמיני עצרת
“On the eighth day you shall have an assembly.” The words open the maamar (its second discourse) to which the reader is sent.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
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141רמ״ח פיקודין שהם רמ״ח אברים
Tanya explains the Tikkunei Zohar’s saying that the 248 commandments are the 248 limbs of the King: as the limbs are a garment to the soul and wholly subordinate to it, so the mitzvos are vessels for G-d’s will, in which His light is enclothed.
Kehot’s noteראה ת״ז ת״ל. ע׳ סש״ב פ״ד ופכ״ג. וש״נ. [כ].
142רמ״ח פיקודין שהן רמ״ח איברים דמלכא
The Tikkunei Zohar, as the Kehot note directs, calls the 248 positive commandments the 248 limbs of the King. The maamar explains that, like the limbs of a body, the mitzvos hold the life within them.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
143והוא ית׳ ורצונו וחכמתו הכל א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ יסוה״ת ב, י.
144וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand is the Torah, through which G-d embraces the soul.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
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Kehot’s noteשה״ש ב, ו.
145יחוד זה הוא יחוד נפלא ועצום
Tanya explains the word “grasp”: when a person understands a halachah in the Mishnah or Gemara, his intellect grasps and encompasses it and is also enclothed in it; and since the halachah is the wisdom and will of the Holy One, blessed be He, his mind is united with G-d’s wisdom and will, a wondrous union.
Tanya, Likkutei Amarim 5:6–7תניא, חלק ראשון; ליקוטי אמרים ה׳:ו׳-ז׳
וְהוּא יִחוּד נִפְלָא שֶׁאֵין יִחוּד כָּמוֹהוּ וְלֹא כְּעֶרְכּוֹ נִמְצָא כְּלָל בְּגַשְׁמִיּוּת, לִהְיוֹת לַאֲחָדִים וּמְיוּחָדִים מַמָּשׁ מִכָּל צַד וּפִנָּה. וְזֹאת מַעֲלָה יְתֵרָה גְּדוֹלָה וְנִפְלָאָה לְאֵין קֵץ אֲשֶׁר בְּמִצְוַת יְדִיעַת הַתּוֹרָה וְהַשָּׂגָתָהּ עַל כָּל הַמִּצְוֹת מַעֲשִׂיּוֹת, וַאֲפִילוּ עַל מִצְוֹת הַתְּלוּיוֹת בְּדִבּוּר, וַאֲפִילוּ עַל מִצְוַת תַּלְמוּד תּוֹרָה שֶׁבְּדִבּוּר.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ג״כ תניא פ״ה.
146לאשתאבא בגופא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז״ח ג (ריג, ב) [כ].
147משה שושבינא דמלכא
Kehot’s note points to Zohar I, 266b for these words.
Zohar I, 266bזח״א רסו, ב
Zohar II, 49bזח״ב מט, ב
Zohar III, 2aזח״ג ב, א
Kehot’s noteראה זח״א רסו, ב. זח״ב מט, ב. זח״ג ב, א ועוד. וראה ספר הערכים-חב״ד כרך-ב ערך אהרן סעי׳ ד. וש״נ.
148בד״ה מה טובו אוהליך יעקב
There, following the Midrash, “your tents, Yaakov” are the Tent of Meeting in the wilderness, Shiloh, Nov and Givon, a temporary dwelling of the Holy One, blessed be He, and “your dwellings, Israel” the Temple in Jerusalem, a permanent one; so too those who set fixed times for Torah are called Yaakov, while Torah scholars who study constantly are Israel.
Kehot’s noteלקמן פ׳ בלק עד, ד.
149מה טובו אוהליך יעקב
“How goodly are your tents, Yaakov, your dwellings, Israel.” The words open the maamar in Parshas Balak to which the reader is sent.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
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Paragraph 8
150משה שושבינא דמלכא
Another place the Kehot note gives for the two groomsmen, Moshe of the King and Aharon of the Queen.
Zohar, Beshalach 10:114–125ספר הזהר, בשלח י׳:קי״ד-קכ״ה
151ואתפשטותא דמשה בכל דרא
Kehot’s note points to Zohar III, 216b for these words.
Zohar III, 216bזח״ג רטז, ב
Kehot’s noteת״ז תס״ט (קיב, א. קיד, א). ועייג״כ זח״ג רטז, ב. רעג, א. ת״ז ת״ע (קלח, א).
152ואתפשטותא דמשה בכל דרא
The Tikkunei Zohar (Tikkun 69) teaches that Moshe’s extension is in every generation, in every tzaddik and sage who occupies himself with the Torah. So every soul can draw from Moshe’s Daas.
Tikkunei Zohar 112a:13–14תקוני הזהר קי״ב א:י״ג-י״ד
… אָמַר רַבִּי אֶלְעָזָר אִשְׁתַּמוֹדָע מֵהָכָא דְמשֶׁה מֵאַתְווֹי מַשְׁמַע דְּאִיהוּ הֶבֶל וְאִיהוּ שֵׁת וְאִיהוּ משֶׁה, וְאִתְפַּשְׁטוּתֵיהּ דְּמשֶׁה בְּכָל דָּרָא וְדָרָא וּבְכָל צַדִּיק וְצַדִּיק, וְאִיהוּ אָזִיל בִּתְלַת תְּלַת, וּבְכָל תְּלַת דְאִיהוּ רָכִיב אִתְּמַר בְּהוֹן לֹא יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זְרַע זַרְעֲךָ, מֵהָכָא אִשְׁתְּמוֹדָע דְּאִיהוּ לָא אִשְׁתַּכַּח אֶלָּא בַּאֲתַר דְּאִית בֵּקהּ אוֹרַיְיתָא, וּבְגִין דָּא זִכְרוּ תּוֹרַת משֶׁה עַבְדִּי. אָמַר לֵקהּ רַבִּי יְהוּדָה אִתְפַּשְׁטוּתָא דִילֵיהּ בִּבְנֵי נָשָׁא אִית לֵקהּ שִׁעוּרָא, אָמַר לֵקהּ אִין, עַד שִׁתִּין רִבּוֹא, …
Tikkunei Zohar - Vocalized (Public Domain)
153שהוא משבעה רועים
“Who are the seven shepherds? David in the middle; Adam, Shes and Mesushelach at his right; Avraham, Yaakov and Moshe at his left.” Moshe is one of the seven.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Shir HaShirim Rabbah 8:11שיר השירים רבה ח׳:י״א
Kehot’s noteסוכה נב, ב. שהש״ר ח, יא.
154דע את אלקי אביך
David to Shlomo: “Know the G-d of your father and serve Him with a whole heart.” Knowing G-d comes before serving Him; this is Moshe’s level of Daas.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
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Kehot’s noteדה״א כח, ט.
155דעת מלשון הרגשה
The chapter opens with the “straight path” to arouse the love hidden in the heart, by reflecting that “as water reflects face to face, so the heart of man to man”; the note points to its end for daas as feeling.
Tanya, Likkutei Amarim 46:11תניא, חלק ראשון; ליקוטי אמרים מ״ו:י״א
… כְּלוֹמַר שֶׁאַף עַל פִּי שֶׁאֲנִי כִּבְהֵמָה בִּהְיוֹתִי עִמְּךָ, וְלֹא אֵדַע וְלֹא אַרְגִּישׁ בְּנַפְשִׁי יִחוּד זֶה – שֶׁתִּפּוֹל עָלֶיהָ אֵימָתָה וָפַחַד תְּחִלָּה, וְאַחַר כָּךְ אַהֲבָה רַבָּה בְּתַּעֲנוּגִים אוֹ כְּרִשְׁפֵּי אֵשׁ, כְּמִדַּת הַצַּדִּיקִים שֶׁנִּזְדַּכֵּךְ חוּמְרָם; וְכַנּוֹדָע, שֶׁדַּעַת הוּא לְשׁוֹן הַרְגָּשָׁה בַּנֶּפֶשׁ, וְהוּא כּוֹלֵל חֶסֶד וּגְבוּרָה – אַף־עַל־פִּי־כֵן, ״אֲנִי תָּמִיד עִמָּךְ״, כִּי אֵין הַחוֹמֶר מוֹנֵעַ יִחוּד הַנֶּפֶשׁ בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְמַלֵּא כָּל עָלְמִין, וּכְמוֹ שֶׁכָּתוּב: ״גַּם חוֹשֶׁךְ לֹא יַחְשִׁיךְ מִמֶּךָּ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא ספמ״ו (סו, ב). תו״א משפטים עד, סע״ג. סה״מ תקס״ה ע׳ רמח. לקו״ת ואתחנן ו, א. סה״מ תקס״ה ע׳ תשסז.
156ראו עתה . . ואין אלקים עמדי
“See now that I, I am He, and there is no god with Me; I put to death and I give life.” The verse describes a seeing of G-d’s unity that belongs to the future.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
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Kehot’s noteדברים לב, לט.
157ראו עתה כי אני אני הוא ואין אלקים עמדי
The Zohar on Mishpatim, quoted in the Kehot note: “I, I” is said twice to show that there is no other power there, for all the sitra achra has passed away.
Zohar, Mishpatim 3:264–275ספר הזהר, משפטים ג׳:רס״ד-ער״ה
It is concerning this time that it is written: “See now that I, even I, am He, and there is no god with me; I kill, and I make alive” (Deut. 32, 39). The double “I, I” indicates the absoluteness of the Divine Presence in the Messianic time, when the “other side” shall be vanquished and be no more seen.
The Zohar; London, Soncino Press, 1933 (Public Domain)
158ראו עתה כי אני אני הוא ואין אלקים עמדי
The Zohar in Lech Lecha, at the place the text gives, on the same verse.
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
159פ״ו דפסחים . . סנהדרין
There ani (“I”) is G-d’s very essence, which from below is called ayin, nothing, because it cannot be grasped; in the future it will be revealed as ani, “See now that I, I am He.”
Kehot’s noteראה לקמן פ׳ שלח מח, א.
160ח״ב משפטים ק״ח ב׳
The Tzemach Tzedek copies there the Zohar on Mishpatim on why “I, I” is said twice: because then all the sitra achra will have passed away.
Kehot’s note”אני אני תרין זמנין אמאי אלא לדייקא דהא לית תמן אלקים אלא הוא, דהא כמה זמנין דאיתמר אני זמנא חדא ולא יתיר והוה תמן סט״א, אבל השתא אני אני הוא ואין אלקים עמדי דהא כל סט״א אתעבר, ודייקא אני אני” — נעתק באוה״ת פ׳ יתרו ע׳ תשמ.
161כח זה יש בכל נפש ונשמה מישראל ביניקתה מנשמת מרע״ה
Tanya: “This power and this quality, to bind one’s mind to G-d, is in every soul of the house of Israel, through its nurture from the soul of Moshe our teacher,” but since the soul is enclothed in a body it needs great toil, of the body and of the soul.
Tanya, Likkutei Amarim 42:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ב:ה׳-ו׳
וְכֹחַ זֶה וּמִדָּה זוֹ לְקַשֵּׁר דַּעְתּוֹ בַּה׳, יֵשׁ בְּכָל נֶפֶשׁ מִבֵּית יִשְׂרָאֵל, בִּינִיקָתָהּ מִנִּשְׁמַת מֹשֶׁה רַבֵּינוּ עָלָיו הַשָּׁלום. רַק מֵאַחַר שֶׁנִּתְלַבְּשָׁה הַנֶּפֶשׁ בַּגּוּף, צְרִיכָה לִיגִיעָה רַבָּה וַעֲצוּמָה כְּפוּלָה וּמְכוּפֶּלֶת. הָאַחַת – הִיא יְגִיעַת בָּשָׂר, לְבַטֵּשׁ אֶת הַגּוּף וּלְהַכְנִיעוֹ שֶׁלֹּא יַחְשִׁיךְ עַל אוֹר הַנֶּפֶשׁ, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַזֹּהַר, דְּ״גוּפָא דְּלָא סָלִיק בֵּקהּ נְהוֹרָא דְנִשְׁמְתָא מְבַטְּשִׁין לֵקהּ״, וְהַיְינוּ, עַל יְדֵי הִרְהוּרֵי תְשׁוּבָה מֵעוֹמֶק הַלֵּב, כְּמוֹ שֶׁנִּתְבָּאֵר שָׁם. וְהַשֵּׁנִית – הִיא יְגִיעַת …
Kehot Publication Society (CC-BY-NC)
162ע״פ ויקרא אל משה
There the mitzvos are called “the 248 limbs of the King,” a vessel for the Infinite Light itself, and “the King’s commands” as they come down below; through a person’s arousal from below the mitzvah becomes a limb of the King.
Leviticus 2:1ויקרא ב׳:א׳
וְנֶפֶשׁ כִּי־תַקְרִיב קׇרְבַּן מִנְחָה לַה׳ סֹלֶת יִהְיֶה קׇרְבָּנוֹ וְיָצַק עָלֶיהָ שֶׁמֶן וְנָתַן עָלֶיהָ לְבֹנָה:
And when any one bringeth a meal-offering unto the L-RD, his offering shall be of fine flour; and he shall pour oil upon it, and put frankincense thereon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל ויקרא ב, א.
163ויקרא אל משה וידבר ה׳ אליו מאהל מועד לאמר
“And He called to Moshe, and Havayah spoke to him from the Tent of Meeting, saying.” The words open the maamar to which the reader is sent.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164אהרן שהוא ג״כ משבעה רועים
A talk of the Rebbe given by the note together with the Tikkunim in Zohar Chadash for Aharon being counted among the seven shepherds.
Kehot’s noteתי׳ שבז״ח (קד, א). ראה לקוטי שיחות ח״כ ע׳ 643.
165בהעלותך את הנרות
“When you raise up the lamps, the seven lamps shall give light toward the face of the menorah.” Aharon’s kindling of the lamps is his raising of the souls.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
166נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man.” So the lamps that Aharon lit are the souls of Israel.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
167אך עוד אחת
The Tzemach Tzedek’s Or HaTorah on Beha’aloscha, given for this further condition, the turning from evil that must come first.
Kehot’s noteראה אוה״ת בהעלתך ע׳ שסז.
168הנפש — מנרתיקה
Tanya explains that through the mitzvos the Infinite Light is drawn into physical things that were under kelipas Nogah; the note gives it for the soul’s going out of its sheath, the garments of Nogah.
Kehot’s noteע׳ בסש״ב פל״ז. [כ].
169Rava contrasts “I put to death and I give life” with “I wounded and I will heal,” and the Sages learn from it that the same one who died will live: a source for the resurrection of the dead. The text brings it to show that the verse speaks of the future.
Pesachim 68aפסחים ס״ח א
170The same teaching on “I put to death and I give life,” that the verse refers to the resurrection of the dead.
Sanhedrin 91bסנהדרין צ״א ב
Paragraph 9
171באחד לחדש השני בשנה השנית לצאתם מארץ מצרים
“On the first of the second month, in the second year after their going out of the land of Egypt.” The date is read as the second stage of service, after the going out of Egypt.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172שלא יצאו ישראל ממצרים אלא בזכות אהל מועד
The Midrash, at the chapter the text gives, that Israel went out of Egypt only in the merit of the Tent of Meeting. The maamar explains it as G-d’s help, without which the first stage could not be reached.
Bamidbar Rabbah 3במדבר רבה ג׳
173כי אלמלא עוזרו אין יכול לו
“A person’s inclination overpowers him every day …, and were it not that the Holy One, blessed be He, helps him, he could not overcome it.” This is the help that comes in the merit of the Tent of Meeting.
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
174אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The words of the maamar in Likkutei Torah, Shelach, to which the reader is sent.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ע״פ אני ה׳ אלקיכם . . בפ׳ שלח
The Kehot note quotes it: even the soul’s expiry from below upward, the level of the going out of Egypt, comes through “Who brought you out,” for “were it not for His help,” as it is written, “For He stands at the right hand of the needy.” The passage there explains that the Name Havayah will then be like Elokim, because a great light from above the Name Havayah will be revealed.
Kehot’s noteלקמן מט, ב ”כי גם כלות הנפש שממטה למעלה שהוא בחי׳ יציאת מצרים הוא ע״י אשר הוצאתי כו׳ כי אלמלא עוזרו כו׳ וכמ״ש כי יעמוד לימין אביון להושיע משופטי נפשו כו׳”.
176באחד לחדש השני בשנה השנית כולא חד
The Zohar on Bamidbar, at the place the text gives: month and year are one, and the second month is called “the month of Ziv.”
Zohar, Bamidbar 1:7–17ספר הזהר, במדבר א׳:ז׳-י״ז
Both were “in the first day of the second month”, the two being one. That month, besides, is called Ziv (=brightness, splendour), in allusion to the brightness of the moon of that month in that year, by reason that then the worlds altogether found themselves in completion. AFTER THEY HAD COME OUT OF THE LAND OF EGYPT: this emphasizes the fact that Israel’s exodus from Egypt took place in the first month.
The Zohar; London, Soncino Press, 1933 (Public Domain)
177אקרי חודש זיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ו, א.
178חדש זיו
“In the month of Ziv, which is the second month,” Shlomo began to build the Temple. The Zohar reads the name as the radiance that shines on the moon.
I Kings 6:1מלכים א ו׳:א׳
וַיְהִי בִשְׁמוֹנִים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ־מִצְרַיִם בַּשָּׁנָה הָרְבִיעִית בְּחֹדֶשׁ זִו הוּא הַחֹדֶשׁ הַשֵּׁנִי לִמְלֹךְ שְׁלֹמֹה עַל־יִשְׂרָאֵל וַיִּבֶן הַבַּיִת לַה׳
And it came to pass in the four hundred and eightieth year after the children of Israel were come out of the land of Egypt, in the fourth year of Solomon’s reign over Israel, in the month Ziv, which is the second month, that he began to build the house of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179סור מרע
“Turn away from evil and do good.” The first stage, the going out of Egypt.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
180אתכפיא סט״א . . אתהפכא
The Zohar, as the Kehot note gives its place, on the subduing of the sitra achra and the transforming of darkness into light, through which the glory of the Holy One, blessed be He, rises in all the worlds.
Zohar I, 4aזח״א ד, א
Kehot’s noteזח״א ד, א.
181ע״פ ויושט המלך לאסתר
There Esther standing in the court is “Who is this ascending from the wilderness”: even the inner court counts as a wilderness compared with the King’s own house, where He dwells permanently.
Kehot’s noteתו״א צד, ג.
182ויושט המלך לאסתר
“And the king extended to Esther the golden scepter that was in his hand.” The words open the maamar in Torah Ohr on the outer and inner courtyards.
Esther 5:2אסתר ה׳:ב׳
וַיְהִי כִרְאוֹת הַמֶּלֶךְ אֶת־אֶסְתֵּר הַמַּלְכָּה עֹמֶדֶת בֶּחָצֵר נָשְׂאָה חֵן בְּעֵינָיו וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֶת־שַׁרְבִיט הַזָּהָב אֲשֶׁר בְּיָדוֹ וַתִּקְרַב אֶסְתֵּר וַתִּגַּע בְּרֹאשׁ הַשַּׁרְבִיט:
And it was so, when the king saw Esther the queen standing in the court, that she obtained favour in his sight; and the king held out to Esther the golden sceptre that was in his hand. So Esther drew near, and touched the top of the sceptre.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ומאן דנטיל יסודא בקדמיתא
The Zohar on Beha’aloscha, at the place the text gives, from which it quotes “whoever takes the foundation first.”
Zohar, Beha'alotcha 13:66–71ספר הזהר, בהעלותך י״ג:ס״ו-ע״א
IF ANY MAN (lit. a man, a man) OF YOU… SHALL BE UNCLEAN, ETC. What signifies the repetition of the term “a man”? It signifies “a man who is a man”, that is, who is otherwise worthy of the name “man”, and fit to receive the supernal soul, but who has allowed himself to be blemished and defiled so that the Shekinah cannot abide with him. We read further: OR BE IN A JOURNEY AFAR OFF. There is a dot over the resh of the word rehokah (afar off) to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
184קחו מאתכם תרומה
“Take from among you an offering to Havayah.” The words open the maamar in Torah Ohr, Vayakhel, on the level within iskafya that is above is’hapcha.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ע״פ קול דודי
There “leaping over the mountains” is a revelation on one “leg” through the patriarchs, in love, and “skipping over the hills” is on two “legs” through the matriarchs, in awe; love comes to revelation more easily than awe.
Kehot’s noteלקו״ת שה״ש טו, ג.
186“The voice of my beloved! Here he comes, leaping over the mountains, skipping over the hills.” The words open the maamar in Likkutei Torah, Shir HaShirim, to which the reader is sent.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
187אין קורין אבות אלא שלשה
“We do not call [anyone] ‘fathers’ except three,” Avraham, Yitzchak and Yaakov. The maamar matches each father with an attribute.
Berakhot 16b:13–14ברכות ט״ז ב:י״ג-י״ד
תָּנוּ רַבָּנַן: אֵין קוֹרִין ״אָבוֹת״ אֶלָּא לִשְׁלֹשָׁה, וְאֵין קוֹרִין ״אִמָּהוֹת״ אֶלָּא לְאַרְבַּע. אָבוֹת מַאי טַעְמָא? אִילֵּימָא מִשּׁוּם דְּלָא יָדְעִינַן אִי מֵרְאוּבֵן קָא אָתֵינַן אִי מִשִּׁמְעוֹן קָא אָתֵינַן, אִי הָכִי אִמָּהוֹת נָמֵי לָא יָדְעִינַן אִי מֵרָחֵל קָא אָתֵינַן אִי מִלֵּאָה קָא אָתֵינַן! אֶלָּא, עַד הָכָא חֲשִׁיבִי, טְפִי לָא חֲשִׁיבִי.
Our Rabbis have taught : We restrict the name "Patriarch" to three, and "Matriarch" to four. Why is the name "Patriarch" [restricted to three]? Is it because we are not certain whether we are descended from Reuben or Simeon ? If so, in the case of the Matriarchs we are not certain whether we are descended from Rachel or Leah ! But up to here they were esteemed sufficiently [to be called "Patriarchs"] ; their successors were not so esteemed.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות טז, ב. וש״נ. לקוטי שיחות ח״ד ע׳ 1068 הערה 12. ח״י ע׳ 97 הערה 48.
188ומדתו של אברהם הוא האהבה
One of the places in the Zohar the Kehot note gives for Avraham’s attribute of love (also Zohar 3:263b and 3:267a).
Zohar I, 85aזח״א פה, א
Zohar III, 263bזח״ג רסג, ב
Kehot’s noteראה אגה״ק סי״ג (תניא קיט, ב). זח״א פה, א. זח״ג רסג, ב. רסז, א.
189פחד יצחק
“The G-d of my father, the G-d of Avraham and the Fear of Yitzchak.” Yitzchak’s attribute is awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
190ומדתו של יעקב הוא הרחמנות
Tanya describes the “straight path” of Yaakov’s attribute of compassion: to arouse great compassion before G-d for the G-dly spark that gives life to one’s soul, which came down from the Life of all life and is enclothed in the body, far from the light of the King’s face.
Tanya, Likkutei Amarim 45:1תניא, חלק ראשון; ליקוטי אמרים מ״ה:א׳
עוֹד יֵשׁ דֶּרֶךְ יָשָׁר לִפְנֵי אִישׁ, לַעֲסוֹק בַּתּוֹרָה וּמִצְוֹת לִשְׁמָן, עַל יְדֵי מִדָּתוֹ שֶׁל יַעֲקֹב אָבִינוּ עָלָיו הַשָּׁלוֹם, שֶׁהִיא מִדַּת הָרַחֲמִים, לְעוֹרֵר בְּמַחֲשַׁבְתּוֹ תְּחִלָּה רַחֲמִים רַבִּים לִפְנֵי ה׳ עַל נִיצוֹץ אֱלֹהוּת הַמְחַיֶּה נַפְשׁוֹ, אֲשֶׁר יָרַד מִמְּקוֹרוֹ – חַיֵּי הַחַיִּים אֵין־סוֹף בָּרוּךְ־הוּא, הַמְמַלֵּא כָּל עָלְמִין, וְסוֹבֵב כָּל עָלְמִין, וְכוּלָּא קַמֵּיהּ כְּלָא חֲשִׁיב, וְנִתְלַבֵּשׁ בְּ״מַשְׁכָּא דְחִוְיָא״, הָרָחוֹק מֵאוֹר פְּנֵי הַמֶּלֶךְ בְּתַכְלִית הַהֶרְחֵק – כִּי הָעוֹלָם הַזֶּה הוּא תַּכְלִית הַקְּלִיפּוֹת הַגַּסּוֹת כוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ה. הנסמן למאמרי אדה״ז — פרשיות לע׳ תקעט. ביהל אור ע׳ עח מביא בקיצור מכאן ”בלקו״ת פ׳ במדבר . . פ״ד בענין שאו את ראש כו׳ למשפחותם הם ע׳ נפש יוצאי ירך יעקב שהם ג״כ מדת הרחמנות מדתו של יעקב לעורר רח״ר על נפשו כו׳, ואח״כ לבית אבותם בחי׳ בני יעקב י״ב שבטים שלמעלה מע׳ נפש הנ״ל שהם בבריאה והי״ב שבטים מחברים בריאה עם אצילות ואח״כ לעורר רחמים דאצילות כו׳ ע״ש בהביאור” ע״ש.
191ומדתו של יעקב . . שכלולה משתיהן
Kehot’s note points to Zohar III, 38a for these words.
Zohar III, 38aזח״ג לח, א
Kehot’s noteזח״ג לח, א.
Paragraph 11
192כרחם אב על בנים
“As a father has compassion on his children, so Havayah has compassion on those who fear Him.” The verse speaks of a father’s compassion.
Psalms 103:13תהילים ק״ג:י״ג
כְּרַחֵם אָב עַל־בָּנִים רִחַם ה׳ עַל־יְרֵאָיו:
Like as a father hath compassion upon his children, So hath the L-RD compassion upon them that fear Him. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יג.
193נשים דעתן קלה
Rabbi Shimon bar Yochai’s words, as the Kehot note gives them. The maamar uses the saying only for its point that compassion follows daas.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 218aזח״ב ריח, א
Kehot’s noteשבת לג, ב. קידושין פ, ב. זח״ב ריח, א. לקוטי שיחות חי״ז ע׳ 149 הערה 14.
194כל מי שאין בו דעה
“Whoever has no daas, it is forbidden to have compassion on him.” Compassion applies only where there is awareness.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, א.
Paragraph 12
195כולא קמי׳ כלא חשיב
“All before Him is considered as nothing.” So the highest worlds and the lowest are equal before Him.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
196כוכבא דשביט
The Talmud’s term for a comet, kochva deshavit. The maamar uses it to show that shevet means extension.
Berakhot 58b:11ברכות נ״ח ב:י״א
עַל הַזִּיקִין: מַאי זִיקִין? אָמַר שְׁמוּאֵל: כּוֹכְבָא דְּשָׁבֵיט. וְאָמַר שְׁמוּאֵל: נְהִירִין לִי שְׁבִילֵי דִשְׁמַיָּא כִּשְׁבִילֵי דִנְהַרְדָּעָא, לְבַר מִכּוֹכְבָא דְּשָׁבֵיט דְּלָא יָדַעְנָא מַאי נִיהוּ. וּגְמִירִי דְּלָא עָבַר כִּסְלָא, וְאִי עָבַר כִּסְלָא — חָרֵב עָלְמָא. וְהָא קָא חָזֵינַן דְּעָבַר! — זִיוֵיהּ הוּא דְּעָבַר, וּמִתְחֲזֵי כִּדְעָבַר אִיהוּ. רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ אָמַר: וִילוֹן הוּא דְּמִקְּרַע, דְּמִגַּלְגַּל וּמִחֲזֵי נְהוֹרָא דְרָקִיעַ. רַב אָשֵׁי אָמַר: כּוֹכְבָא הוּא דְּעָקַר מֵהַאי גִּיסָא דְכִסְלָא וְחָזֵי לֵקהּ חַבְרֵיהּ מֵהַךְ גִּיסָא, וּמִיבְּעִית, וּמִחֲזֵי …
For shooting stars [Zikin]. What means Zikin ? Samuel said : Kokeba di-Shebit. Samuel also said : The paths of heaven are as familiar to me as the streets of Nehardea, with the exception of the Kokeba di-Shebit, for I know not what that is. There is a tradition that it never passes through the constellation of Orion, for if it did the world would he destroyed. But we see that it does pass through ! It is its brightness that passes through, and so it seems as though it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נח, ב.
Paragraph 13
197עומד על שנים עשר בקר
The molten sea in Shlomo’s Temple “stood upon twelve oxen … and the sea was upon them, above.” The twelve oxen are the twelve tribes bearing the “sea.”
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״ב ד, ד.
198ושם עלו שבטים
“For there the tribes went up, the tribes of Yah.” The tribes are the ones who “go up” and bear the revelation.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ד.
199ובשם אלקינו נדגול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כ, ו.
200ובשם אלקינו נדגול
“And in the Name of our G-d we will set up our banners.” The banners of the tribes are a chariot for the Name.
Psalms 20:6תהילים כ׳:ו׳
נְרַנְּנָה בִּישׁוּעָתֶךָ וּבְשֵׁם־אֱלֹקֵינוּ נִדְגֹּל יְמַלֵּא ה׳ כׇּל־מִשְׁאֲלוֹתֶיךָ:
We will shout for joy in thy victory, And in the name of our G-d we will set up our standards; The L-RD fulfil all thy petitions.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
201מי בוכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבוכים (ב״ר פ״ה סי׳ ג׳). הובא בעץ [יוסף] ב׳ [שם] אב״ן ש״ט בפ׳ ויקרא הל׳ כן. [כ].
202כדאיתא בזהר שהמים
A Tosafos commentary on the Torah, given by the note alongside the Tikkunei Zohar for the weeping of the lower waters.
Kehot’s noteת״ז ת״ה (יט, ב). תוס׳ הרא״ש (הדר זקנים) בראשית בתחלתו. בחיי ויקרא ב, יג.
203שהמים התחתונים בוכים
Rabbeinu Bachya, on the salt of the offerings, as the Kehot note gives it, on the lower waters’ weeping.
Rabbeinu Bahya, Vayikra 2:13רבנו בחיי, ויקרא ב׳:י״ג
204שהמים התחתונים בוכים אנן בעינן למהוי קדם מלכא
The Tikkunei Zohar (Tikkun 5), as the Kehot note gives its place: the lower waters weep, “We want to be before the King.” The maamar applies this to the revealed worlds that know there is something higher.
Tikkunei Zohar 19b:16–17תקוני הזהר י״ט ב:ט״ז-י״ז
ומחלוקת האי דאיהו לשם שמים בגין דמים תתאין אינון בוכין ואמרין אנן בעיין למהוי קדם מלכא עלת העלות ובען לסלקא לעילא. רקיע אפריש בינייהו עד דעלת העלות שוי לון שוין. י׳ מסטרא דא וי׳ מסטרא דא. ו׳ באמצעיתא. כגוונא דא יו״י דאיהי א. ואלין כלהו קרבין לעלת העלות.
Constantinople, 1740 (CC-BY-NC)
205ויבדל אלקים בין מים למים
“And G-d made the firmament and separated between the waters below the firmament and the waters above the firmament.” This is the division between the hidden and the revealed worlds.
Genesis 1:7בראשית א׳:ז׳
וַיַּעַשׂ אֱלֹקִים אֶת־הָרָקִיעַ וַיַּבְדֵּל בֵּין הַמַּיִם אֲשֶׁר מִתַּחַת לָרָקִיעַ וּבֵין הַמַּיִם אֲשֶׁר מֵעַל לָרָקִיעַ וַיְהִי־כֵן:
And G-d made the firmament, and divided the waters which were under the firmament from the waters which were above the firmament; and it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ז.
206מאיגרא רמה
“From a lofty roof to a deep pit.” The Talmud’s image for a great fall, used here for the descent of the G-dly spark.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
207ע״פ וישכם לבן
There the Lavan of holiness is the “supernal whiteness,” the light of G-d’s very essence, which, like white, is no color at all; the root of compassion is what cannot be grasped in the order of the worlds, as in “in Your great compassion.”
Kehot’s noteתו״א כד, א.
208וישכם לבן
“And Lavan rose early in the morning.” The words open the maamar in Torah Ohr, Vayeitzei, to which the reader is sent.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209וע״פ כנשר יעיר
The maamar on “As an eagle stirs up its nest” in Likkutei Torah, Ha’azinu (from 77c) has its last part on 78c, beside the column the note suggests.
Kehot’s noteאולי הכוונה ללקו״ת האזינו עח, ד.
210כנשר יעיר
“As an eagle stirs up its nest, hovering over its young.” The words of the maamar to which the reader is sent.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211וע״פ ויאכילך את המן
There the manna is a heavenly “dew” that “your fathers did not know,” yet “He fed you” it, for it became physical enough to be ground in mortars; so too the Torah, which comes “from the mouth of Havayah,” came down and was enclothed, and through it a person lives.
Kehot’s noteלקו״ת עקב יד, א.
212ויאכילך את המן
“And He afflicted you and let you hunger, and fed you the manna.” The words open the maamar in Likkutei Torah, Eikev, to which the reader is sent.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213ע׳ נפש יוצאי ירך יעקב
“And all the souls who came out of Yaakov’s loins were seventy souls.” The seventy souls are the third and lowest level of Yaakov’s compassion.
Exodus 1:5שמות א׳:ה׳
וַיְהִי כׇּל־נֶפֶשׁ יֹצְאֵי יֶרֶךְ־יַעֲקֹב שִׁבְעִים נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִם:
And all the souls that came out of the loins of Jacob were seventy souls; and Joseph was in Egypt already.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
214ונתן לך רחמים
“And He will give you compassion, and have compassion on you, and multiply you.” The maamar reads it to say that the compassion a person feels is itself given from above.
Deuteronomy 13:18דברים י״ג:י״ח
וְלֹא־יִדְבַּק בְּיָדְךָ מְאוּמָה מִן־הַחֵרֶם לְמַעַן יָשׁוּב ה׳ מֵחֲרוֹן אַפּוֹ וְנָתַן־לְךָ רַחֲמִים וְרִחַמְךָ וְהִרְבֶּךָ כַּאֲשֶׁר נִשְׁבַּע לַאֲבֹתֶיךָ:
And there shall cleave nought of the devoted thing to thy hand, that the L-RD may turn from the fierceness of His anger, and show thee mercy, and have compassion upon thee, and multiply thee, as He hath sworn unto thy fathers;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, יח.
215בפ׳ פנחס ע״פ את הכבש אחד
The maamar on “Command the children of Israel … My offering” in Pinchas (Likkutei Torah, Pinchas 3), which takes up “The one lamb you shall offer.” In its summary the Alter Rebbe says that one must arouse compassion, the level of Yaakov, and that this is brought about and drawn from the level of Moshe, Daas, from which compassion comes into being: this is “the one lamb you shall offer.”
Kehot’s noteלקמן בפ׳ פנחס.
216את הכבש אחד תעשה
“The one lamb you shall offer in the morning.” The words open the maamar in Likkutei Torah, Pinchas, to which the reader is sent.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217למשפחותם
“Lift up the head of all the congregation … by their families, by their fathers’ house … by their skulls.” The three stages of raising the soul follow the words of this verse.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218והוא רחום גו׳ זכור רחמיך
“And He, being compassionate, forgives iniquity.” Said in Pesukei deZimra: the first of the three arousals of compassion in the prayers.
Psalms 78:38תהילים ע״ח:ל״ח
וְהוּא רַחוּם יְכַפֵּר עָוֺן וְלֹא־יַשְׁחִית וְהִרְבָּה לְהָשִׁיב אַפּוֹ וְלֹא־יָעִיר כׇּל־חֲמָתוֹ:
But He, being full of compassion, forgiveth iniquity, and destroyeth not; Yea, many a time doth He turn His anger away, And doth not stir up all His wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, לח, כה, ו.
219זכור רחמיך
“Remember Your compassion, Havayah, and Your kindnesses.” Also said in Pesukei deZimra.
Psalms 25:6תהילים כ״ה:ו׳
זְכֹר־רַחֲמֶיךָ ה׳ וַחֲסָדֶיךָ כִּי מֵעוֹלָם הֵמָּה:
Remember, O L-RD, Thy compassions and Thy mercies; For they have been from of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220חנון ורחום ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמה, ח.
221חנון ורחום הוי׳
“Gracious and compassionate is Havayah, slow to anger and great in kindness.” From Ashrei, part of the first arousal.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222אחד ואהבת
“Hear, O Israel, Havayah is our G-d, Havayah is One. And you shall love Havayah your G-d.” The three arousals of compassion prepare a person to say these words.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223על כל דיבור פרחה נשמתן
“At every utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them.” The maamar takes this as the revelation of great love above Daas.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
224שלמעלה מעלה מבחי׳ הדעת
There everything in the revealed worlds has its source in the hidden worlds, as the Sages say that every blade of grass has a mazal above it; and “Israel arose in thought” means that the souls are rooted in the hidden worlds, as thought is the hidden source of speech and one with the soul.
Kehot’s noteראה לקמן בלק סז, ג.
225עבודת מתנה
“I give you your priesthood as a service of gift.” The great love is called a gift, given from above.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ז. ראה אגה״ק סי׳ יח ובליקוט פי׳ שם.
226אש שלמע׳
The Talmud, as the Kehot note directs, on the fire that came down from above upon the altar. The great love is likened to that fire.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא כא, ב.
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להבין ביאור הדברים הנ״ל בענין במדבר סיני באהל מועד כו׳
To understand the explanation of the matters above concerning “in the Wilderness of Sinai”
The Wilderness of Sinai and the Tent of Meeting are two stages of Malchus of Atzilus: the Wilderness of Sinai is her thirsting ascent as mayin nukvin, after she has descended into the lower worlds to refine the sparks, in which she reduces herself to a single point; the Tent of Meeting is the answering flow of mayin duchrin in the union of Z’eir Anpin and Nukva. In a person, prayer is the refining ascent, and Torah and mitzvos draw the flow down.
The maamar in brief
This Biur explains the preceding maamar on “in the Wilderness of Sinai, in the Tent of Meeting.” At night Malchus descends with nine of her Sefiros into Beriah, Yetzirah and Asiyah to refine the sparks of holiness mixed into kelipas nogah, while her Keser stays above. A person’s prayer does the same: the love born of contemplation exposes the evil hidden in the animal soul, and alien thoughts that arise in prayer are the evil resisting separation. Clothed in the lower worlds, Malchus is midbar, “speech” with an added open mem, open to the external forces; in Temple times she remained united above, and the sparks were refined of themselves by the revelation, without war. Her ascent is the wilderness’s heat: thirst and love so intense that she becomes a single point beneath Yesod. The Midrash’s sea and mountains, which fled, stand for separate existence and arrogance; the welcoming wilderness is self-nullification. The Tent of Meeting is the union that answers her, drawn through Moshe into the mitzvos, while Aharon’s love stirs her ascent. Finally, “by their skulls” reaches Keser and a supernal wilderness, the source of the Torah’s gift.

Outline
	1Two stages of Malchus; her nightly descentThe Wilderness of Sinai is Malchus rising as mayin nukvin, the Tent of Meeting the mayin duchrin drawn down to her; in prayer they are the parts before and after Ahavas Olam. At night nine of her Sefiros descend to refine the sparks in kelipas nogah while her Keser stays above, as a gloss shows from the sources.¶1–2
	2Refinement in the soul and in prayerThe animal soul is a mixture of good and evil, hidden even in an observant person. Prayer with contemplation exposes the evil so that it can be pushed away; alien thoughts arise because the evil clings to the good at the time of refinement, and a person should not despair of his prayer but push them away.¶3–7
	3Midbar and yadber: war and restClothed in the lower worlds, Malchus is midbar, open to the external forces; in Temple times she was yadber, dominion. Then the sparks were refined of themselves by the revelation, as candles merge into a torch and enemies before a great king; now refinement is by war, the way of the Mishkan in the wilderness.¶8–11
	4The heat of the wildernessThe wilderness’s heat is Malchus’s thirst and love, in which she makes herself a single point beneath Yesod, her Keser. The soul, a spark of Malchus, does the same in prayer, and Tikkun Chatzos and Torah after midnight begin that ascent.¶12–15
	5The Midrash: sea, mountains and wildernessThe sea, the lower waters of Yetzirah, and the arrogant mountains fled from G-d because they could not accept nullification; the desolate wilderness, like Sinai and the seventh millennium, welcomed Him. “Where no man dwelt” is read negatively and positively, and its main sense is Malchus hidden as a point in Atzilus.¶16–23
	6The Tent of MeetingThe Tent of Meeting is the union of Z’eir Anpin and Nukva in the Chamber of Love, answering her thirst, and in a person the embrace of Torah and mitzvos and the joy of a mitzvah. Moshe, the King’s groomsman, brings Z’eir Anpin down into the physical mitzvos; Aharon, the Queen’s groomsman, stirs Malchus to rise.¶24–29
	7“Lift up the head”: elevations to KeserThe census reads as elevations through Beriah, the tribes and the Patriarchs up to Keser, “by their skulls,” revealed on Shavuos. A supernal wilderness, the Forehead above “man,” is the source of the Torah, whose gift comes from above to one who has become a midbar.¶30–31


Key concepts
	refinement (birur)בירור
	Separating the sparks of holiness from the evil they are mixed with in kelipas nogah, so that the good rises and the evil falls away; done above by Malchus and in a person by prayer.

	mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The “feminine waters” that rise from below and the “masculine waters” drawn down in answer: here, the Wilderness of Sinai and the Tent of Meeting.

	kelipas nogahקליפת נוגה
	The realm of concealment in which good and evil are mixed, from which the animal soul comes and into which the sparks fell.

	midbarמדבר
	The wilderness, read also as “speech” with an added open mem: Malchus clothed in the lower worlds, and in her ascent the thirst and self-nullification of a land where nothing grows.

	the point beneath Yesodנקודה תחת היסוד
	Malchus reduced in her ascent to a single point, her Keser, which never left Atzilus: utter self-nullification.

	yeshיש
	Existence as a separate “something,” the stance of the sea and the arrogant mountains, which cannot receive the divine revelation.

	the groomsmen (shushvinin)שושבינא דמלכא ודמטרוניתא
	Moshe, the King’s groomsman, who brings Z’eir Anpin down into the mitzvos, and Aharon, the Queen’s groomsman, who stirs Malchus to rise.


Section 1 · ¶1–2
Two stages of Malchus; her nightly descent
1להבין ביאור הדברים1 הנ״ל בענין במדבר סיני באהל מועד2 כו׳. הנה מדבר סיני ואהל מועד הוא הכל בחי׳ מלכות דאצילות רק
To understand the explanation of the matters mentioned above concerning “in the Wilderness of Sinai, in the Tent of Meeting,” etc.: Now, the Wilderness of Sinai and the Tent of Meeting are both the level of Malchus (sovereignty) of the World of Atzilus (Emanation); only
This maamar is an explanation (Biur) of the preceding discourse on the opening verse of Bamidbar, “Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting.” It begins by stating that both places the verse names stand, in their inner meaning, for one level: Malchus of Atzilus, the divine attribute of sovereignty in the highest world.


כי מדבר סיני הוא ענין העלאת מ״נ [מיין נוקבין] דמל׳ שעולה ממטה למעלה בבחי׳ מ״נ [מיין נוקבין] ואהל מועד הוא ענין המשכת מ״ד [מיין דוכרין] שנמשך מז״א להמתיק המ״נ [המיין נוקבין] דגבורות דנוק׳ [דנוקבא] כו׳.
that the Wilderness of Sinai is the matter of the raising of the mayin nukvin (feminine waters) of Malchus, which rises from below to above at the level of mayin nukvin; and the Tent of Meeting is the matter of the drawing down of the mayin duchrin (masculine waters), which is drawn from Z’eir Anpin (the emotive attributes) to sweeten the mayin nukvin of the Gevuros of Nukva (the feminine), etc.
The two differ in direction. The Wilderness of Sinai is Malchus rising upward as mayin nukvin, the “feminine waters,” the Kabbalistic term for the arousal a recipient offers from below; the Tent of Meeting is the answer from above, the mayin duchrin or “masculine waters” that Z’eir Anpin draws down to sweeten the severities (Gevuros) carried in that ascent.




2וזהו ענין התפלה עד אהבת עולם שנק׳ מדבר סיני ומאהבת עולם ואילך הוא ההמשכה ונק׳ אהל מועד וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
And this is the matter of prayer: up to [the blessing] Ahavas Olam (“With an everlasting love”) it is called the Wilderness of Sinai, and from Ahavas Olam onward it is the drawing down, and it is called the Tent of Meeting, as will be explained, G-d willing.
The pattern is applied to the morning prayer. Up to the blessing Ahavas Olam, just before the Shema, the prayer is the ascent called the Wilderness of Sinai; from Ahavas Olam on, it is the drawing down called the Tent of Meeting, a point the maamar returns to later.


והענין דהנה ידוע דבלילה יורדת המל׳ בבי״ע ליתן טרף לביתה3 כו׳ דהיינו לברר בירורי נוגה
The matter is this: it is known that at night Malchus descends into Beriah, Yetzirah and Asiyah “to give food (teref) to her household,” etc., that is, to refine the refinements of nogah
The background is a known Kabbalistic teaching: at night Malchus descends into the three lower worlds, Beriah, Yetzirah and Asiyah, applying to it the verse about the woman who rises while it is still night “to give food to her household.” There she sifts out what must be refined from nogah, the “glowing” husk, the one realm of concealment in which good and evil are mixed and can therefore be separated.


דבי״ע שנפלו בהם מרפ״ח ניצוצים4 וכל תשעה ספירות שלה יורדים בבי״ע לברר בירורים רק הכתר שלה נשאר למעלה באצילות וכמ״ש לעולם ה׳ דברך נצב בשמים
of Beriah, Yetzirah and Asiyah, into which [some] of the 288 sparks fell. And all nine of her Sefiros descend into Beriah, Yetzirah and Asiyah to refine refinements; only her Keser (Crown) remains above, in Atzilus, as it is written, “Forever, Havayah, Your word stands firm in the heavens.”
What she sifts are sparks from the 288 sparks of holiness that fell in the breaking of the vessels. Nine of her ten Sefiros descend for this work, but her Keser, her highest point, stays in Atzilus; in the verse, “Your word” is Malchus, the attribute of divine speech, which stands forever “in the heavens.”


(כ״כ [כל כך] בפע״ח [בפרי עץ חיים] שער י״ז5 פ״ב [פרק ב׳] ד״ה והנה מצאתי כתוב אצלי כו׳ ובשערי ציון ובמ״ח. והרמ״ז [והרב משה זכות] פ׳ יתרו דס״ז תפסו בפשיטות כמש״ש [כמה שכתוב שם] תחלה בפע״ח [בפרי עץ חיים] ובשער א׳ פ״ז [פרק ז׳] שהכתר שלה יורד להיכל ק״ק [קדש הקדשים] העליון דבריאה והט״ס [והט׳ ספירות] נכללים בלאה כו׳.
(So it is written in Pri Etz Chaim, Shaar 17, chapter 2, in the passage beginning “Now, I found written in my keeping,” etc., and in Shaarei Tziyon and in Mishnas Chassidim. And the Ramaz, on Parshas Yisro, folio 67, took as plain what is written there first in Pri Etz Chaim, and in Shaar 1, chapter 7: that her Keser descends to the upper chamber (heichal) of the Holy of Holies of Beriah, and the nine Sefiros are included in Leah, etc.
A long parenthetical gloss weighs the sources. Pri Etz Chaim, Shaarei Tziyon and Mishnas Chassidim state this view; but the Ramaz adopted the reverse picture, also found in Pri Etz Chaim, in which her Keser goes down to the highest chamber of Beriah while her nine Sefiros are absorbed into Leah, another feminine configuration of Atzilus.


אך ממ״ש במק״מ [במקדש מלך] פ׳ אמור דף צ׳ ע״א מלשון הרח״ו [הרבי חיים ויטאל] בפי׳ מש״ש [מה שכתוב שם] בזהר בשעתא דכנס״י [דכנסת ישראל] אתערת כי אז מתעלים ט׳ נקודות שבבריאה משמע כמש״כ [כמה שכתוב], וכ״כ [וכן כתב] עוד בפ׳ אמור דקי״ג ע״ב בשם הרח״ו [הרבי חיים ויטאל],
However, from what is written in the Mikdash Melech, Parshas Emor, folio 90a, in the wording of Rabbi Chaim Vital, explaining what is written there in the Zohar, “At the hour when the Congregation of Israel is aroused”: that then the nine points that are in Beriah are elevated, the implication is as I have written. And so he wrote further, in Parshas Emor, folio 113b, in the name of Rabbi Chaim Vital;
Against that reading, the Mikdash Melech, a commentary on the Zohar, quotes Rabbi Chaim Vital on the Zohar’s words “At the hour when the Congregation of Israel is aroused”: at that hour the nine points that are in Beriah rise. If nine points are below to be raised, then nine had descended, as the text says; the Mikdash Melech repeats this elsewhere in Emor in Rabbi Chaim Vital’s name.


וגם בלקוטי הש״ס [הששה סדרים] להאריז״ל [להאר״י זכרונו לברכה] דט״ז ע״ד ד״ה דע משארז״ל [מה שאמרו רבותינו זכרונם לברכה] לכי ומעטי6 א״ע [את עצמו]. כ׳ [כתב] אבל הכתר אינו זז ממקומו כו׳ ע״ש ונרשם שם מהרב ז״ל [זכרונו לברכה / זכרונם לברכה] כנראה שהוא מהאריז״ל [מהאר״י זכרונו לברכה] עצמו.
and also in Likkutei HaShas of the Arizal, folio 16d, in the passage beginning “Know what our Sages, of blessed memory, said: ‘Go and diminish yourself,’” he wrote, “But the Keser does not move from its place,” etc.; see there. And it is marked there “from the Rav, of blessed memory,” so that it appears to be from the Arizal himself.
A third support comes from Likkutei HaShas, on the Talmud’s account of the moon being told “Go and diminish yourself”: there it says outright, “But the Keser does not move from its place.” Because the passage is marked as coming “from the Rav,” the gloss concludes that the words are the Arizal’s own.


ומה שיש להבין ד׳ הפע״ח [הפרי עץ חיים] הנ״ל איך יתיישב עם מ״ש בע״ח [בעץ חיים] שער מיעוט הירח7 פ״ב [פרק ב׳] ושמ״ח פ״ג [פרק ג׳] מענין התלבשות ט״ס [ט׳ ספירות] שלה8 כו׳ אין כאן מקומו.
As for what needs to be understood, how the words of the Pri Etz Chaim mentioned above are to be reconciled with what is written in Etz Chaim, Shaar Miut HaYareach (the Gate of the Diminution of the Moon), chapter 2, and Shaar 48, chapter 3, concerning the enclothing of her nine Sefiros, etc., this is not the place for it.
One difficulty is left open. In Etz Chaim’s account of the moon’s diminution, her upper nine Sefiros withdraw upward into Z’eir Anpin, leaving her a single point, and the chapter on the kelipos speaks of nine Sefiros clothed in the other side; how this fits Pri Etz Chaim’s descent of the nine is set aside.


ועיין בהרמ״ז [בהרב משה זכות] ר״פ צו ומ״ש בענין לכי ומעטי כו׳. והנה לפמ״ש [לפי מה שכתוב] בזהר הרקיע בפ׳ פקודי דף רל״ד ג״כ הכתר שלה אינו מכלל ט״ס [ט׳ ספירות] הנ״ל כי הוא הנקודה השרשית שלה).
And see the Ramaz at the beginning of Parshas Tzav, and what is written concerning “Go and diminish,” etc. Now, according to what is written in Zohar HaRakia on Parshas Pekudei, folio 234, her Keser is likewise not among the nine Sefiros mentioned above, for it is her root point.)
Further places to look are the Ramaz at the beginning of Tzav and the discussions of “Go and diminish.” Zohar HaRakia likewise treats her Keser as separate from the nine, because it is her root point, the source of all the rest of her.


וענין הבירורים הוא לברר את הניצוצי קדושה דהיינו להוציא האוכל מן הפסולת שהניצוצי קדושה נפלו בבי״ע בק״נ [בקליפת נוגה] ונתערבו בפסולת המרובה על האוכל שהוא בחי׳ התערובות הטוב עם הרע בתכלית כתערובות הכסף בסיגים.
And the matter of the refinements is to refine the sparks of holiness, that is, to extract the food from the waste. For the sparks of holiness fell into Beriah, Yetzirah and Asiyah, into kelipas nogah, and became mixed in waste that is greater than the food; this is the level of the mixture of the good with the evil to the utmost, like the mixture of silver with dross.
Refining (birur) is described in the language of sorting food from waste, where the waste is more than the food: the sparks are mixed into a mass of evil greater than themselves, as silver ore is mixed with dross. The work is to extract the good from that mixture.


לכן הבירור הוא להפריד הטוב מן הרע לבלתי יהיו מעורבים ואז הרע מתפרד ונופל למטה.9
Therefore the refinement is to separate the good from the evil, so that they are not mixed; and then the evil separates and falls below.
Refinement is separation. Once good and evil are no longer mixed, the evil drops away below by itself.




Section 2 · ¶3–7
Refinement in the soul and in prayer
3והנצוצי קדושה שהם הטוב שהוברר מתעלה למעלה בבחי׳ מ״נ [מיין נוקבין] להכלל באצי׳. ונוכל להבין עד״מ ענין התערובות טו״ר [טוב ורע] וענין ההפרדה והבירור בעבודת ה׳ בנפש האדם. שמצד הנפש הבהמית הרי הוא מעורב טוב ורע יחדיו.
And the sparks of holiness, which are the good that has been refined, rise above at the level of mayin nukvin, to be included in Atzilus. And we can understand, by way of analogy, the matter of the mixture of good and evil, and the matter of the separation and the refinement, in the service of G-d in a person’s soul. For from the side of the animal soul, he is mixed, good and evil together.
The refined good, the sparks of holiness, rises as mayin nukvin and is absorbed into Atzilus. To make the process concrete, the Alter Rebbe turns to its parallel in a person’s service of G-d: the animal soul, the life that drives the body and its desires, is itself a mixture of good and evil.




4והגם שהוא עושה מצות ואינו עושה עבירות מ״מ בהעלם יש בו הרע שהרי יוכל להתאוות תאוה
And even though he does mitzvos and does not commit transgressions, nevertheless the evil is in him in concealment, for after all he is able to crave a craving;
Even someone who keeps the mitzvos and avoids sin still carries the evil within him, hidden. The proof is that he is still capable of craving: the capacity for desire has not left him.


ועוד זאת שיוכל למצוא בנפשו איך התורה ומצות שמקיים אינם זכים ומיוחדים בתכלית לקיים רצון הבורא ית׳ לבד בלי שום פניה אחרת כי מתערב בזה איזו פניה וכוונה אחרת בפנימיותו.
and moreover, he can find in his soul how the Torah and mitzvos that he fulfills are not utterly pure and dedicated to fulfilling the will of the Creator, blessed be He, alone, without any other motive; for some other motive and intention is mixed into it, in his inner self.
A subtler sign: on honest reflection he can find that his Torah study and mitzvos are not done purely to fulfill the Creator’s will. Some other motive is mixed into them, deep inside.


נמצא יש ת ערובות טו״ר [טוב ורע] אפילו בקיום התורה ומצות שהם בחי׳ לבושים דתורה ומצות שהוא מקיים.
It follows that there is a mixture of good and evil even in the fulfillment of Torah and mitzvos, which are the level of the garments of the Torah and mitzvos that he fulfills.
The mixture therefore reaches into his very observance. Torah and mitzvos are the soul’s “garments,” the means through which it acts and expresses itself, and even these are mixed.




5ואצ״ל [ואין צריך לומר] בפנימית המדות דנה״ב [דנפש הבהמית] שלא נתהפכו עדיין מטבעם ותולדתם והרי בטבעם הם מעורבים טו״ר [טוב ורע] לפי שנלקחה מקליפת נוגה המעורבת טו״ר [טוב ורע] כנודע.
And needless to say [this is so] in the inner dimension of the emotive attributes (middos) of the animal soul, which have not yet been transformed from their nature and their innate character; for by their nature they are a mixture of good and evil, since it [the animal soul] was taken from kelipas nogah, which is a mixture of good and evil, as is known.
If even the garments are mixed, all the more so the inner core of the animal soul’s emotions, which have not yet been transformed. They are mixed by nature, because the animal soul comes from kelipas nogah, the realm in which good and evil are mixed.


וכשמתפלל בכוונה הנה ע״י שלהבת האהבה של הנפש אלקית הבאה מהתבוננות בגדולת ה׳ אזי מתברר הטוב מן הרע.
And when he prays with intent (kavanah), then through the flame of love of the G-dly soul, which comes from contemplating the greatness of G-d, the good is refined from the evil.
Prayer with kavanah is where the refining happens. Contemplating G-d’s greatness kindles a flame of love in the G-dly soul, and that flame sorts the good from the evil.


דהיינו שאז ימצא ויראה איך שהוא רחוק מה׳ כי מעשיו אינם זכים ומיוחדים להש״י [להשם יתברך] כדבעי.
That is, he will then find and see how far he is from G-d, for his deeds are not pure and dedicated to G-d, blessed be He, as they ought to be.
The first effect is self-knowledge. In the light of that contemplation, he sees how far he is from G-d, since his deeds are not devoted purely to Him.


כי מחמת שיבין היטב ויתאמת אצלו בראי׳ [בראיה] חושיות ע״י ההתבוננות וההעמקה בגדולת ה׳ איך שאפס זולתו ממש אז יבוש ויכלם ממעשיו
For because he will understand well, and it will be verified for him with sensory sight, through contemplating and delving deeply into the greatness of G-d, how there is truly nothing besides Him, he will then be ashamed and abashed by his deeds,
Contemplation makes it as real to him as something seen with the eyes that nothing truly exists besides G-d. Measured against that, he becomes ashamed of his deeds.


שהוא מבחוץ עדיין בבחי׳ יש ודבר ולגרמייהו עבדין כו׳ וישית עצות בנפשו לדחות הרע כו׳.
for outwardly he is still at the level of a something (yesh) and a thing, and “for themselves they act,” etc.; and he will set counsels in his soul to push away the evil, etc.
He sees that outwardly he is still a self-standing “something” (yesh), whose deeds, in the Aramaic phrase, are done “for themselves.” He then “sets counsels in his soul,” in the psalm’s words, to push the evil away.


נמצא ע״י התפלה נתגלה הרע מה שהיה תחלה מעורב בטוב ולא היה ידוע כלל שהוא רע שהיה נדמה לו שדרכו זכה וישרה עכשיו ע״י הבירור נתגלה הרע.10
It follows that through prayer the evil is revealed, which at first was mixed with the good and was not known at all to be evil, for it seemed to him that his way was pure and upright; now, through the refinement, the evil is revealed.
Prayer thus brings the hidden evil to light. What he had taken for a pure and upright path is now exposed for what it is.




6ועי״ז יופרד מן הטוב וישאר הטוב לבדו בלי תערובות רע. וכמו שהוא הבירור בנפשות האדם שהנפש אלקית מבררת את הנפש הבהמית בשעת התפלה.
And through this it will be separated from the good, and the good will remain alone, without admixture of evil. And just as is the refinement in human souls, where the G-dly soul refines the animal soul at the time of prayer,
Once exposed, the evil can be separated, leaving the good alone. This is the pattern in a person: in prayer, the G-dly soul refines the animal soul.


כך יובן עד״ז למעלה ענין ירידת המל׳ דאצי׳ לברר קליפת נוגה דבי״ע. דהנה הרפ״ח ניצוצי קדושה שנפלו בשבירת הכלים הם מעורבים בנוגה וכמשל תערובות הטו״ר [הטוב ורע] בנפש הבהמית שבאדם.
so in the same way will be understood, above, the matter of the descent of Malchus of Atzilus to refine the kelipas nogah of Beriah, Yetzirah and Asiyah. For the 288 sparks of holiness that fell in the breaking of the vessels are mixed in nogah, like the analogy of the mixture of good and evil in the animal soul that is in man.
The same pattern holds above: Malchus of Atzilus descends into the lower worlds to refine kelipas nogah. The 288 sparks that fell in the breaking of the vessels, the primordial shattering that scattered holiness into the lower realms, are mixed into nogah just as good and evil are mixed in the animal soul.




7ולזאת ע״י ירידת המל׳ בבי״ע לברר מבררת ומפרדת הטוב מהרע ואז הרע נפרד ונופל למטה והרפ״ח ניצוצים מתעלים למעלה ליכלל באצי׳
Therefore, through the descent of Malchus into Beriah, Yetzirah and Asiyah to refine, she refines and separates the good from the evil; and then the evil is separated and falls below, and the 288 sparks rise above to be included in Atzilus.
Malchus descends so that the refining can take place. Once she has separated the good from the evil, the evil falls away and the 288 sparks rise to be absorbed into Atzilus.


ולכן בירור זה הוא דוקא ע״י ירידתה בבי״ע כי באצילות לא יגור11ך12 רע13141516171819202122232425 כלל ואף הקליפות דאצי׳ הם עומדים ג״כ בבריאה וכמ״ש ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו] דקל״ב ד׳ בכסאו של הקב״ה אין דבר רע נוגע26
And therefore this refinement is specifically through her descent into Beriah, Yetzirah and Asiyah, for in Atzilus “evil shall not dwell with You” at all; and even the kelipos of Atzilus also stand in Beriah. As it is written in [Midrash] Rabbah, [Parshas] Bo, section 15, folio 132d: “Nothing evil touches the throne of the Holy One, blessed be He,
She must descend because in Atzilus there is no evil at all to separate from; even the kelipos said to belong to Atzilus are actually located in Beriah. The Midrash says the same of G-d’s throne: nothing evil touches it.


שנאמר לא יגורך רע (וע׳ בזח״א [בזהר חלק א] בראשית דכ״ז רע״א ובמק״מ [ובמקדש מלך] שם. נ״ב א׳ נ״ו סע״ב [סוף עמוד ב] פ׳ נח דס״ב רע״א וישב קפ״ח א׳ ויחי דרי״ט ב׳. ח״ב [חלק ב׳] משפטים ק״ג א׳ קי״ז סע״ב [סוף עמוד ב] כי תשא קצ״ג סע״ב [סוף עמוד ב].
as it is said, ‘Evil shall not dwell with You.’” (And see the Zohar, Part I, Bereishis, folio 27a, at the top, and the Mikdash Melech there; 52a; 56b, at the bottom; Parshas Noach, folio 62a, at the top; Vayeshev 188a; Vayechi, folio 219b. Part II: Mishpatim 103a; 117b, at the bottom; Ki Sisa 193b, at the bottom.
The Midrash’s proof is Psalms 5:5, “For You are not a G-d who desires wickedness; evil shall not dwell with You.” The parenthesis lists places in the Zohar, and the Mikdash Melech’s commentary on it, that take up this verse.


ח״ג [חלק ג׳] אמור ק״ה ב׳ ובגמרא פכ״ג דשבת קמ״ט ב׳ פ״ב [פרק ב׳] דחגיגה די״ב סע״ב [סוף עמוד ב] ספ״ז דסוטה מ״ב א׳ סנהדרין דק״ג סע״א [סוף עמוד א] פ״ב [פרק ב׳] דנדה י״ג ב׳ הכל מענין לא יגורך רע בתלים סי׳ ה׳).
Part III: Emor 105b. And in the Gemara: chapter 23 of Shabbos, 149b; chapter 2 of Chagigah, folio 12b, at the bottom; the end of chapter 7 of Sotah, 42a; Sanhedrin, folio 103a, at the bottom; chapter 2 of Niddah, 13b: all on the matter of “Evil shall not dwell with You,” in Tehillim, Psalm 5.)
The list continues with five Talmudic passages that draw on the same verse. All of them develop the theme that evil cannot abide in G-d’s presence.


וגם בבי״ע הרע נמצא רק בהלבושים דבי״ע ששם יש רע שבבריאה מיעוטו רע וביצירה חציו רע ובעשי׳ [ובעשיה] רובו רע זהו הכל בלבושים דבי״ע ולכן יורדת שם לברר.
And in Beriah, Yetzirah and Asiyah too, the evil is found only in the garments of Beriah, Yetzirah and Asiyah, for there is evil there: in Beriah the lesser part is evil, in Yetzirah half is evil, and in Asiyah the greater part is evil; all of this is in the garments of Beriah, Yetzirah and Asiyah. And therefore she descends there to refine.
Even within the three lower worlds, evil exists only in their “garments,” their outer layers. Its share grows as one descends, from a minority in Beriah to half in Yetzirah and most in Asiyah, and that is why Malchus must go down there to refine.


(ועפ״ז [ועל פי זה] יובן מה שאנו רואים שבשעת התפלה כשהאדם רוצה לדבק שכלו בגדולת הבורא ית׳ אזי נופלים לו מחשבות זרות המטרידים ומבלבלים אותו מה שלא היו נופלים לו כלל בכל היום כולו.
(And according to this will be understood what we see: at the time of prayer, when a person wants to cleave with his mind to the greatness of the Creator, blessed be He, alien thoughts (machshavos zaros) then fall into his mind that harass and confuse him, [thoughts] that did not occur to him at all the whole day long.
A practical aside explains a common experience. When a person tries in prayer to fix his mind on G-d’s greatness, distracting alien thoughts crowd in that never troubled him all day.


והענין דדוקא מצד שבשעת התפלה הוא שעת הבירור להפריד הרע מהטוב ולדחותו ולכן יתאמץ גם הוא להתדבק בתכלית בהטוב ואינו רוצה להפרד מן הטוב כי כלחיותו מהטוב ומצד עצמו אין לו חיות וקיום כנודע.
The explanation is that it is precisely because the time of prayer is the time of refinement, to separate the evil from the good and to push it away, that it too therefore exerts itself to cleave utterly to the good and does not want to be separated from the good; for all its life-force (chayus) is from the good, and of itself it has no life-force or existence, as is known.
Prayer is the time of refinement, when the evil is to be pried away from the good. Since the evil has no life of its own and draws all its vitality from the good, it clings to the good with all its strength just when separation threatens.


משא״כ בכל היום כולו שלא בשעת הבירור שאזי הוא מעורב עם הטוב הנה הוא שוקט ונח על מקומו. וכך יובן למעלה דכשהמל׳ [דכשהמלכות] יורדת לברר הרפ״ח אזי גם כללות קליפת נוגה רוצה לעלות כו׳ וכנזכר בפע״ח [בפרי עץ חיים])
Whereas the whole rest of the day, which is not the time of refinement, when it is mixed with the good, it is quiet and rests in its place. And so it will be understood above: when Malchus descends to refine the 288 [sparks], kelipas nogah as a whole also wants to rise, etc., as is mentioned in Pri Etz Chaim)
The rest of the day, when no refining is going on, it lies quiet, mixed in with the good. The same happens above: when Malchus descends to refine the 288 sparks, kelipas nogah as a whole tries to rise along with them.


(שער י״ח פ״ג [פרק ג׳]) בכוונת הרחיצה בחמין בע״ש [בערב שבת] שהוא בחי׳ שלהובא דאשא27 הנמשך מלמעלה לדחות הק״נ [הקליפת נוגה] שלא תעלה כו׳
(Shaar 18, chapter 3), in the kavanah of washing in hot water on Erev Shabbos, which is the level of a “flame of fire” (shalhova de’esha) drawn down from above to push away kelipas nogah, so that it should not rise, etc.
Pri Etz Chaim teaches this in the kavanos of washing in hot water before Shabbos. The heat corresponds to a “flame of fire” drawn down from above to drive kelipas nogah back, so that it cannot rise with the sparks.


וז״ש [וזהו שכתוב] אש לפניו תלך ותלהט סביב צריו.28 דהיינו שלא יתעלו רק הניצוצי קדושה לבדם שהובררו ולא הרע כו׳.
And this is [the meaning of] what is written, “Fire goes before Him and sets ablaze His adversaries round about”: that is, that only the sparks of holiness that have been refined should rise, by themselves, and not the evil, etc.
The verse from Psalm 97 describes that fire, which goes before G-d and burns His adversaries. Its purpose is that only the refined sparks of holiness rise, and not the evil.


ולכן אין ראוי שיפול לב האדם בקרבו ממה שנופלים לו מחשבות זרות בתפלה לומר שתפלתו אינה כלום
Therefore a person ought not to lose heart within himself because alien thoughts fall into his mind during prayer, saying that his prayer is worth nothing;
The lesson for the person praying follows. He should not despair when alien thoughts intrude on his prayer, as though his prayer were worthless.


דהא כך הוא המדה גם בענין הבירורים למעלה רק שיש לו לדחותם ולהסיח דעתו מהם וזהו כענין שלהובא דאשא הנ״ל:293031
for such is the pattern also in the matter of the refinements above. Only, he must push them away and turn his mind from them; and this is like the matter of the “flame of fire” mentioned above.
Their intrusion follows the same pattern as the refinement above. His task is to push them away and turn his mind from them, and doing so is his own “flame of fire.”




Section 3 · ¶8–11
Midbar and yadber: war and rest
8ב והנה בעליית המל׳ מבי״ע לאצילות ע״ז נאמר מי זאת עולה מן המדבר כתמרות עשן.32
2. Now, concerning the ascent of Malchus from Beriah, Yetzirah and Asiyah to Atzilus, of this it is said, “Who is this that rises from the wilderness (midbar) like pillars of smoke?”
Section 2 turns to the ascent. Malchus’s return from the lower worlds to Atzilus is described by the verse from the Song of Songs, “Who is this that rises from the wilderness like pillars of smoke?”, the smoke being, as the maamar will explain, the refined sparks carried upward.


פי׳ כשיורד׳ [כשיורדת] בבי״ע לברר נקרא׳ [נקראת] מדבר בתוס׳ [בתוספת] מ׳ פתוחה והוא מפני שמצד התלבשות׳ בבי״ע לברר יכולים החיצונים לינק ממנה כיון
That is: when she descends into Beriah, Yetzirah and Asiyah to refine, she is called midbar, with the addition of an open mem. And this is because, on account of her enclothing in Beriah, Yetzirah and Asiyah to refine, the external forces (chitzonim) are able to draw nourishment from her, since
The word midbar, “wilderness,” is read as the root of “speech” with an extra letter mem in front: Malchus is the divine word, and in her descent she takes on this added mem. The reason is that while she is clothed in the lower worlds, the external forces, the powers opposed to holiness, can draw nourishment from her.


שהיא מתלבשת שם בבחי׳ ההתלבשות ממש משא״כ בזמן שבהמ״ק [שבית המקדש] היה קיים אז היא בבחי׳ ידבר עמים33 כו׳ שהוא בחי׳ ממשלה.
she is enclothed there in actual enclothement. Whereas at the time when the Holy Temple stood, she was then at the level of “He subdues (yadber) peoples,” etc., which is the level of dominion.
Her enclothement there is real, not a touch from a distance. In Temple times it was otherwise: she was then at the level of yadber, “He subdues peoples,” the same root without the added mem, meaning rule and dominion.




9והענין דאז לא היתה יורדת לבי״ע כלל אלא היתה תמיד באצי׳. וזהו ענין דבימי שלמה34 קיימא סיהרא באשלמותא3536 בבחי׳ יחוד פב״פ [פנים בפנים] עם ז״א באצילות.
The explanation is that then she did not descend into Beriah, Yetzirah and Asiyah at all, but was always in Atzilus. And this is the meaning of [the saying] that in the days of Shlomo “the moon stood in its fullness,” at the level of a face-to-face union with Z’eir Anpin in Atzilus.
In Temple times Malchus did not descend at all but remained always in Atzilus. This is the Zohar’s saying that in Shlomo’s days “the moon stood in its fullness”: Malchus, likened to the moon, was then united face to face with Z’eir Anpin.


אך לפ״ז [לפי זה] צ״ל לכאורה דא״כ איך היו מתבררים הרפ״ח ניצוצין שנפלו מכבר בשבירה לבי״ע שהם מתבררים ע״י המל׳ וכמ״ש בפי׳ ותתן טרף.37
But according to this, it would seemingly need to be asked: if so, how were the 288 sparks refined, which had fallen long before, in the breaking [of the vessels], into Beriah, Yetzirah and Asiyah, and which are refined through Malchus, as is written in the explanation of “And she gives food.”
A question follows. If Malchus never descended in Temple times, how were the 288 sparks refined then, since they had already fallen into the lower worlds in the breaking of the vessels, and refining them is Malchus’s work, as “she gives food” implies?




10וא״כ כיון שאז לא היתה המל׳ יורדת כלל בבי״ע א״כ איך היו מתבררים. אך הענין דאע״פ [דאף על פי] שאז לא היתה יורדת כלל בבי״ע מ״מ היו מתבררים
And if so, since Malchus did not then descend into Beriah, Yetzirah and Asiyah at all, how then were they refined? But the explanation is that even though she did not then descend into Beriah, Yetzirah and Asiyah at all, nevertheless they were refined,
The question is restated, and the answer begins. Even though Malchus did not descend in Temple times, the sparks were still refined.


הניצוצים מחמת היחוד זו״נ [זעיר אנפין ונוקבא] שהי׳ [שהיה] באצילות פב״פ [פנים בפנים] ואז מחמת רוב גילוי האור באצילות ממילא היו מתבררים הניצוצים ונכללים בהמל׳ כנר בפני אבוקה מעוצם הגילוי כו׳.
the sparks, because of the union of Z’eir Anpin and Nukva, which was face to face in Atzilus. And then, because of the abundance of the revelation of light in Atzilus, the sparks were refined of themselves and included in Malchus, like a candle before a torch, from the intensity of the revelation, etc.
They were refined by the face-to-face union of Z’eir Anpin and Nukva in Atzilus. That union brought so great a revelation of light that the sparks were drawn up into Malchus of themselves, as a candle’s flame is lost in the light of a torch.


ודוקא עתה בזמן הירידה (שאין הגילוי כמו אז) היא נצרכת לירד בבי״ע לבררם. וזהו שורש ענין ההפרש בין ידבר למדבר שכשהיא מיוחדת במאצילה באצי׳ ובירור הניצוצות הוא ממילא.
And it is specifically now, in the time of descent (when the revelation is not as it was then), that she needs to descend into Beriah, Yetzirah and Asiyah to refine them. And this is the root of the difference between yadber and midbar: when she is united with her Emanator in Atzilus, the refinement of the sparks is of itself;
Only now, in the era of descent when that revelation is lacking, must Malchus go down into the lower worlds to refine them. This is the root of the difference between yadber, rule, and midbar: while she is united with her source in Atzilus, the sparks are refined without effort.


דהיינו שמתבטלים מעוצם הגילוי הם מתבטלים ממילא. משא״כ כשמוכרחת לירד בבי״ע לבררם נקראת מדבר בתוס׳ [בתוספת] מ׳ פתוחה.
that is, being nullified by the intensity of the revelation, they are nullified of themselves. Whereas when she is compelled to descend into Beriah, Yetzirah and Asiyah to refine them, she is called midbar, with the addition of an open mem.
In that state the sparks are nullified of themselves by the intensity of the revelation. When she must descend and refine them, she becomes midbar, the word of speech with an added mem.


וביאור הענין מבואר במ״א ע״פ מאמר הזח״א [הזהר חלק א] פ׳ ויצא (דקמ״ח ע״א) ע״פ קומה ה׳ למנוחתך דזהו ההפרש בין המשכן שהי׳ [שהיה] במדבר לבית עולמים שנקרא מנוחה.38
And the explanation of the matter is set out elsewhere, on the statement of the Zohar, Part I, Parshas Vayetzei (folio 148a), on [the verse] “Arise, Havayah, to Your resting place”: that this is the difference between the Mishkan, which was in the wilderness, and the Eternal House (Beis Olamim), which is called “resting place” (menuchah).
The idea is developed elsewhere, on the Zohar’s reading of “Arise, Havayah, to Your resting place”: the Mishkan, which traveled in the wilderness, differs from the permanent Temple, which the Sages call menuchah, “rest.”


לפי שענין בירור הניצוצות ישנו בב׳ בחי׳ הא׳ כמ״ש ותתן טרף39 כו׳ שהיא לשון מלחמה עד״מ המלך יוצא לקראת
For the refinement of the sparks takes place in two modes. The first is as it is written, “And she gives teref,” etc., which is a term of war; as, by way of analogy, a king goes out to meet
There are two ways of refining the sparks. The first is implied by the verse’s word teref, literally “prey,” a word of war; it is like a king who goes out to meet his enemy.


שונאו באשר הוא שם ונלחם עמו עד שמכניעו וכך הוא ענין ירידת המל׳ בבי״ע לברר שהוא בחי׳ היציאה למקום השונא באשר הוא שם להכניעו.
his enemy where he is, and fights with him until he subdues him. And such is the descent of Malchus into Beriah, Yetzirah and Asiyah to refine: it is the level of going out to the enemy’s place, where he is, to subdue him.
The king fights on the enemy’s own ground until he subdues him. Malchus’s descent into the lower worlds is like that: she goes out to the enemy’s place to subdue him there.


ולכן היה המשכן במדבר שהיא מקום יניקת החיצונים ודוקא לשם נמשך הגילוי להכניעם ובחי׳ זו היא דרך המלחמה
And therefore the Mishkan was in the wilderness, which is the place where the external forces draw nourishment, and it was specifically there that the revelation was drawn down to subdue them; and this level is the way of war.
That is why the Mishkan stood in the wilderness, the place where the external forces draw their life. The divine revelation was drawn down precisely there, to subdue them in their own territory.


(והנה דרך המלחמה לפעמים מתכוין ליתן מקום לשונאו שיגביר באיזו מלחמה קטנה כדי לנצחו במלחמה הגדולה ממנה. כי לפעמים לא סגי בלאו הכי.
(Now, in the way of war, one sometimes intends to give his enemy room to prevail in some small battle, in order to defeat him in a greater battle; for sometimes it does not suffice without this.
An aside on strategy: a commander may let his enemy win a small battle in order to defeat him in a larger one, because sometimes there is no other way to victory.


וכך עד״מ בענין ירידת המל׳ דלכך נק׳ אז מדבר במ׳ פתוחה שנותן מקום ליניקת החיצונים כדי לנצחם במלחמה הגדולה להוציא בלעם מפיהם כמ״ש חיל בלע ויקאנו40 כו׳ וכענין עת אשר שלט האדם באדם לרע לו.41
And so, by way of analogy, with the descent of Malchus: this is why she is then called midbar, with an open mem, for she gives room for the external forces to draw nourishment, in order to defeat them in the great battle, to bring out what they swallowed from their mouths, as it is written, “He swallowed wealth, and he shall vomit it up,” etc., and like the matter of “a time when man ruled over man to his harm.”
The open mem of midbar reflects this: Malchus in her descent leaves room for the external forces to draw from her, so that they can be defeated in the decisive battle and made to give up what they swallowed. Job’s “He swallowed wealth, and he shall vomit it up” and Koheles’s “a time when man ruled over man to his harm” describe the same reversal, a rule that ends in the ruler’s own loss.


אך כ״ז [כל זה] הוא בבחי׳ הבירור שבדרך מלחמה אמנם הבחי׳ השנית בענין הבירורים הוא שלא בדרך מלחמה. והיינו כמו עד״מ למטה במלכותא דארעא הנה מלך גדול ונורא שכבר נודע ידו
But all this is in the mode of the refinement that is by way of war. The second mode of the refinements, however, is not by way of war. That is, as by way of analogy below, in the earthly kingdom: a great and awesome king, whose hand is already known
The second way of refining is not by war. Its analogy is an earthly king who is great and awesome, whose might is already known to all.


כי חזקה היא וחכמתו רבה עד שאינו צריך ל צאת נגד שונאו להלחם בו ולהכניעו רק מחמת התפשטות גדולתו במקומו ממילא מוכנעים וכפופים וכמו שמצינו דבר זה בשלמה המלך42 ע״ה [עליו השלום]) (כמבואר במלכים א׳ ה׳).
to be strong and whose wisdom is great, so that he does not need to go out against his enemy to fight him and subdue him; rather, through the spreading of his greatness in his own place, they are subdued and bowed of themselves; as we find this with King Shlomo, peace be upon him) (as is explained in I Kings 5).
Such a king never needs to march out against his enemies: the spread of his greatness from his own place makes them submit. So it was with King Shlomo, whose reign the Book of Kings describes as one of peace on every side, with the surrounding kingdoms bringing him tribute.


וכך יובן עד״מ למעלה שיש ג״כ בירור ניצוצות עד״ז שלא בדרך מלחמה אלא בהמשכת אור א״ס למטה
And so it will be understood, by way of analogy, above: there is also a refinement of sparks in this manner, not by way of war, but through the drawing down of the Infinite Light (Or Ein Sof) below
Above, too, sparks can be refined without war. This happens when the Infinite Light is drawn down below.


כמו שהוא למעלה בעולם האצילות ממילא נעשה ביטול הסט״א [הסטרא אחרא] כביטול הנר בפני האבוקה שהאבוקה היא במקומה
as it is above, in the World of Atzilus; [then] of itself there comes about the nullification of the sitra achra (the other side), like the nullification of a candle before a torch: the torch is in its place,
The light is drawn below as it shines above in Atzilus. Then the sitra achra, the “other side” opposed to holiness, is nullified of itself, as small candles vanish in the light of a torch that never moves from its place.


וכל הנרות הקטנים ממילא בטלים בהתקבץ כל אורות הנרות לאבוקה מחמת המשכתם אחריה ונדעכים ממקומם וא״צ [ואין צריך / ואינו צריך] לירד למקום הקליפות להכניעם כו׳.4344
and all the small candles are nullified of themselves, as all the lights of the candles gather to the torch, because they are drawn after it, and they are extinguished from their place; and there is no need to descend to the place of the kelipos to subdue them, etc.
The small flames are drawn toward the torch and merge into it, disappearing from where they stood. There is no need to go down into the realm of the kelipos to subdue them.




11והנה עד״ז היה הבירור בזמן הבית כו׳ דהגם שלא היתה יורדת המל׳ בבי״ע לברר בחי׳ מלחמה. מ״מ היה הבירור באופן נעלה יותר.
Now, in this manner was the refinement in the time of the Temple, etc.: even though Malchus did not descend into Beriah, Yetzirah and Asiyah to refine, in the mode of war, nevertheless the refinement took place in a more elevated manner.
The same applies to the Temple era. Though Malchus did not descend in the mode of war, the sparks were refined in a higher way.


דהיינו לפי שאז היה זו״נ [זעיר אנפין ונוקבא] פב״פ [פנים בפנים] שעל כן היה גילוי גדול מאד מא״ס ב״ה ע״י יחוד זה דזו״נ [דזעיר אנפין ונוקבא] שבאצילות
That is, because Z’eir Anpin and Nukva were then face to face, there was therefore a very great revelation from the Infinite One (Ein Sof), blessed be He, through this union of Z’eir Anpin and Nukva in Atzilus;
Z’eir Anpin and Nukva were then face to face. Their union in Atzilus brought an immense revelation from the Infinite One.


אזי ממלא היו מתבטלים הקליפות מעוצם הגילוי הזה שבאצי׳ והיו נכללי׳ [נכללים] הניצוצי׳ שבהם כנר באבוקה
then the kelipos were nullified of themselves by the intensity of this revelation in Atzilus, and the sparks in them were included, like a candle in a torch.
That revelation was so intense that the kelipos were nullified of themselves. The sparks within them were absorbed, like a candle’s flame in a torch.


לכן נק׳ בחי׳ זו מנוחה שא״צ [שאין צריך / שאינו צריך] לבחי׳ מלחמה (ועיין בע״ח [בעץ חיים] שער מיעוט הירח ספ״ב [סוף פרק ב׳] ואח״כ כאשר נבנה בית ראשון45 ע״י שלמה46 כו׳ בין בשבת בין בחול כו׳.
Therefore this level is called “rest” (menuchah), for there is no need for the mode of war. (And see Etz Chaim, Shaar Miut HaYareach, at the end of chapter 2: “And afterwards, when the First Temple was built by Shlomo,” etc., “both on Shabbos and on weekdays,” etc.
Hence the Temple is called “rest”: no war was needed. The gloss cites Etz Chaim, which says that once Shlomo built the First Temple, Malchus was face to face with Z’eir Anpin on weekdays as well as on Shabbos.


וצ״ע [וצריך עיון] ממ״ש הרמ״ז [הרב משה זכות] ר״פ צו ורחל יורדת בבריאה כו׳ ובזמן בהמ״ק [בית המקדש] לתת טרף לביתה474849 וכ״מ [וכן משמע] בזהר פ׳ ויחי דרכ״ט סע״ב [סוף עמוד ב] ודף ר״נ ע״א ובפ׳ יתרו דס״ז ע״ב, וי״ל [ויש לומר] דירידתה אז היה
But this needs examination in light of what the Ramaz wrote at the beginning of Parshas Tzav: “And Rachel descends into Beriah,” etc., “and in the time of the Holy Temple, to give food to her household”; and so it is implied in the Zohar, Parshas Vayechi, folio 229b, at the bottom, and folio 250a, and in Parshas Yisro, folio 67b. And it can be said that her descent then was
A difficulty follows: the Ramaz, and passages of the Zohar, imply that Rachel, that is, Malchus, descended into Beriah “to give food to her household” even in Temple times. The gloss suggests that her descent then went no lower than a certain point.


רק להיכל ק״ק [קדש הקדשים] דבריאה כמ״ש הרמ״ז [הרב משה זכות] פ׳ יתרו שם והוא מהפע״ח [מהפרי עץ חיים] ש״א [שער א׳] פ״ז [פרק ז׳]. ובכח זה היו מתבררים הבירורים כו׳ וע׳ בסש״ב [בספר של בינונים] ח״א [חלק א׳] פנ״ג [פרק נ״ג])
only to the chamber of the Holy of Holies of Beriah, as the Ramaz wrote on Parshas Yisro there, and this is from Pri Etz Chaim, Shaar 1, chapter 7. And by this power the refinements were refined, etc. And see Sefer Shel Beinonim, Part I, chapter 53.)
Her descent reached only the highest chamber of Beriah, its “Holy of Holies,” as the Ramaz himself writes following Pri Etz Chaim; from there her power was enough to refine the sparks. The gloss also refers to chapter 53 of Tanya (Sefer Shel Beinonim), on the Shechinah’s dwelling in the First Temple.


משא״כ אחר החורבן שירדה המל׳ פלאים50 ונתמעט אורה בימי החול כמ״ש בע״ח [בעץ חיים] שם לכך א״א להיות בירור הניצוצות ע״ד הנ״ל לכך צ״ל הבירור ע״י התלבשותה בק״נ [בקליפת נוגה] לברר
Whereas after the destruction, when Malchus descended wondrously and her light was diminished on the weekdays, as is written in Etz Chaim there, the refinement of the sparks therefore cannot take place in the manner described above; therefore the refinement must be through her enclothing in kelipas nogah to refine.
After the destruction Malchus “descended wondrously,” in the phrase of Lamentations, and her light is diminished on weekdays, as Etz Chaim describes. Refinement by revelation alone is no longer possible, so she must clothe herself in kelipas nogah and refine from within it.


(ועמ״ש כעין זה בפ׳ בראשית סד״ה הן האדם היה כו׳). וזהו שנקראת עתה מדבר במ״ם פתוחה מצד שמתלבשת בק״נ [בקליפת נוגה] לברר כו׳.
(And see what is written along these lines in Parshas Bereishis, at the end of the discourse beginning “Behold, man has become,” etc.) And this is why she is now called midbar, with an open mem: because she is enclothed in kelipas nogah to refine, etc.
A parallel appears in the discourse on Parshas Bereishis beginning “Behold, man has become.” This is why Malchus is now called midbar with an open mem: she is clothed in kelipas nogah to refine it.


אבל מ׳ סתומה הוא בחי׳ בינה עלמא דחירות לפי שאין שם יניקה כו׳ ונק׳ ג״כ יין המשומר51 משי״ב [מששת ימי בראשית].
But the closed mem is the level of Binah, “the world of freedom,” because there is no drawing of nourishment there, etc.; and it is also called “the wine preserved from the six days of Creation.”
The closed, final mem, by contrast, stands for Binah, called “the world of freedom” because no external force can draw nourishment there. Binah is also “the wine preserved since the six days of Creation,” the Talmud’s image for the hidden good of the World to Come.


וזהו מי זאת עולה מן המדבר כתמרות עשן52 כו׳ הוא הרפ״ח שנבררי׳ [שנבררים] שעולים בהעלאת מ״נ [מיין נוקבין] כדמיון העשן כמ״ש במ״א:
And this is [the meaning of] “Who is this that rises from the wilderness like pillars of smoke,” etc.: it is the 288 that are refined, which rise in the raising of mayin nukvin, like smoke, as is explained elsewhere.
This is the meaning of “Who is this that rises from the wilderness like pillars of smoke.” The 288 refined sparks rise as mayin nukvin, ascending like smoke, as explained elsewhere.




Section 4 · ¶12–15
The heat of the wilderness
12ג ועוד זאת הטעם שנק׳ מדבר. כי הנה הטעם שהמדבר אינו מגדל צמחים הוא מפני תוקף חום השמש שבו וענין משל זה דתוקף החום הוא מרמז לבחי׳ עליי׳ [עלייה] המל׳ מבי״ע לאצילות
3. And there is yet another reason why she is called midbar. For the reason the wilderness does not grow plants is the intensity of the sun’s heat in it; and this analogy of the intensity of heat alludes to the level of the ascent of Malchus from Beriah, Yetzirah and Asiyah to Atzilus,
Section 3 gives a further reason for the name midbar. A wilderness grows no plants because of the fierce heat of the sun, and that heat alludes to Malchus’s ascent from the lower worlds to Atzilus.


שהוא בבחי׳ גבורות וצמאון כמ״ש למען יזמרך כבוד53 כו׳ קארי תדיר ולא שכיך וע״ז נאמר אל תחרש ואל תשקוט אל.54
which is at the level of Gevuros and thirst, as it is written, “So that glory may sing praise to You,” etc.: “she calls constantly and does not rest.” And of this it is said, “Do not be silent and do not be still, O G-d.”
Her ascent is one of Gevuros and thirst, an intense and restless yearning. The verse “So that glory may sing praise to You and not be silent” is read of Malchus, called “glory,” who “calls out constantly and does not rest”; so too “Do not be silent and do not be still, O G-d.”




13וזהו ענין תוקף החום תגבורת האהבה וכנזכר בפ׳ בלק דקצ״א ע״פ שחורה אני ונאוה.55 מגו דחיקו ורחימו אזעירת גרמה56
And this is the meaning of the intensity of heat: the intensification of love, as is mentioned in Parshas Balak, folio 191, on [the verse] “I am black, yet comely”: “Out of distress and love she made herself small,”
This heat is love at its most intense. The Zohar on Parshas Balak, on “I am black, yet comely,” says of Malchus: “Out of distress and love she made herself small.”


והיינו שמכל הפרצוף שלה שהיתה בבי״ע נעשית רק נקודה א׳ באצי׳. והוא בחי׳ הביטול בתכלית כמבואר באריכות בביאור מאמר הנ״ל.
that is, from her whole configuration (partzuf), which was in Beriah, Yetzirah and Asiyah, she becomes only a single point in Atzilus. And this is the level of utter self-nullification (bittul), as is explained at length in the explanation of the statement mentioned above.
From a whole configuration spread through the lower worlds, she contracts into a single point in Atzilus. That contraction is utter self-nullification, as the explanation of that Zohar passage sets out at length.




14ונקודה זו הוא בחי׳ כתר דמל׳ שנשאר באצי׳ תמיד וגם הט״ס [הט׳ ספירות] שירדו בבי״ע עולים בגבורה וצמאון באצילות
And this point is the level of the Keser of Malchus, which always remains in Atzilus; and the nine Sefiros that descended into Beriah, Yetzirah and Asiyah also rise with Gevurah and thirst into Atzilus,
The single point into which Malchus contracts is her Keser, which never leaves Atzilus. The nine Sefiros that went down into the lower worlds rise back into Atzilus with Gevurah and thirst, the intense yearning described above.


וזה נמשך להם מבחי׳ הכתר שבאצי׳ תמיד ואז נעשית נקודה תחת יסוד והוא בחי׳ נקודת הכתר כנ״ל וזהו ענין במדבר.
and this comes to them from the level of the Keser that is always in Atzilus. And then she becomes a point beneath Yesod, which is the level of the point of Keser mentioned above. And this is the meaning of “in the wilderness” (bamidbar).
Their power to rise comes from that Keser, which stays above. Malchus then becomes a point beneath Yesod, the channel of Z’eir Anpin through which union takes place, and this point is her Keser; that is what “in the wilderness” means.


כי בחי׳ זו דכתר הוא הרצון שלמעלה מהחכמה ליכלל במאצילה והוא כמשל המדבר שאין בו שום צמיחה
For this level of Keser is the will that is above Chochmah, to be included in her Emanator; and it is like the analogy of the wilderness, in which there is no growth at all,
Keser is the will above Chochmah, the will simply to be absorbed into her source. The wilderness, where nothing grows, is its image.


רק בחי׳ דומם ממש בחי׳ העפר מחמת תוקף החום כך הוא ענין תוקף ביטול זה ורצון זה עד שהיא בבחי׳ דומם לגבי מאצילה נקודה א׳ כו׳ אזעירת גרמה וזהו ומדברך נאוה.57
only the level of the truly inanimate, the level of dust, because of the intensity of the heat. So is the intensity of this self-nullification (bittul) and this will, until she is at the level of the inanimate in relation to her Emanator, a single point, etc.: “she made herself small.” And this is [the meaning of] “and your speech (midbarech) is comely.”
As the heat leaves the wilderness nothing but lifeless dust, so the intensity of this self-nullification leaves Malchus like something inanimate before her source, a single point, as the Zohar said: “she made herself small.” This is what the Song of Songs means by “your speech (midbarech) is comely.”


פי׳ זו העליה דמל׳ שעולה מבי״ע בבחי׳ גבורות שאז נק׳ מדבר לשון דיבור למען יזמרך כבוד58 כו׳
That is: this ascent of Malchus, who rises from Beriah, Yetzirah and Asiyah with Gevuros, when she is called midbar, a term of speech (dibur), “so that glory may sing praise to You,” etc.,
The verse plays on midbar as speech. Malchus rising from the lower worlds with Gevuros is called midbar, the attribute of speech, the “glory” that sings and is never silent.


נאוה שכך היה כוונת המאציל ית׳ בתחלה שתרד בי״ע בכדי שתתעלה אח״כ והירידה צורך עלייה וכנז״ל [וכנזכר לעיל].
is “comely”; for such was the intention of the Emanator, blessed be He, at the outset: that she descend into Beriah, Yetzirah and Asiyah in order to be elevated afterwards; and the descent is for the sake of ascent, as mentioned above.
This ascent is “comely” because it fulfills G-d’s intention from the start: she was meant to descend into the lower worlds precisely in order to rise higher afterward. The descent is for the sake of the ascent.


וע״ז אמר דוד המלך ע״ה [עליו השלום] שהי׳ [שהיה] מרכבה למדת מל׳ ואמר כנגד מדתו צמאה לך נפשי59 היא המל׳ מתי אבוא ואראה60 שתתעלה באצילות כו׳.
And of this King David, peace be upon him, who was a chariot for the attribute of Malchus, said, speaking of his own attribute, “My soul thirsts for You,” which is Malchus, “when shall I come and appear,” that she be elevated into Atzilus, etc.
King David was a “chariot” for Malchus, a person wholly given over to that divine attribute, so his words express it. “My soul thirsts for You” is Malchus thirsting, and “when shall I come and appear” is her longing to rise into Atzilus.




15והנה כמו שיש בחי׳61 זו למעלה במדת מלכות שיורדת בבי״ע והירידה צורך עליי׳ [עלייה] לברר ולהעלות כו׳
Now, just as this level exists above, in the attribute of Malchus, which descends into Beriah, Yetzirah and Asiyah, and the descent is for the sake of ascent, to refine and to elevate, etc.,
The pattern of Malchus above, a descent for the sake of ascent, in order to refine and elevate, has its counterpart in the human soul.


כך הוא בנפש האדם שהוא ניצוץ פרטי הנמשך ממדת מל׳ שמתלבש בגוף ונפש הבהמית דוגמת ירידת השכינה בכדי לברר הנפש הבהמית.
so it is in the soul of man, which is a particular spark drawn from the attribute of Malchus, enclothed in the body and the animal soul, after the pattern of the descent of the Shechinah (Divine Presence), in order to refine the animal soul.
Each soul is a particular spark of Malchus, clothed in a body and an animal soul, just as the Shechinah descends into the lower worlds. Its descent has a purpose: to refine the animal soul.


(וכמ״ש בפ׳ בראשית שם שזהו ענין וישלחהו מג״ע [מגן עדן] לעבוד את האדמה62 כו׳ ע״ש). ועיקר הבירור בשעת התפלה שאז עולה בבחי׳ מדבר וצמאון
(As is written in Parshas Bereishis there, that this is the meaning of “He sent him out of the Garden of Eden to work the ground,” etc.; see there.) And the main refinement is at the time of prayer, when it rises at the level of midbar and thirst,
The discourse on Parshas Bereishis cited earlier sees this in Adam’s being sent from Eden “to work the ground”: the soul’s descent to refine the animal soul is that work. The main refining takes place in prayer, when the soul rises in the thirst of midbar.


והוא הבחי׳ צעקה שנת״ל [שנתבאר לעיל] שזה היא בחי׳ מדבר כדכתיב תעו במדבר כו׳ צמאים כו׳ ויצעקו63 כו׳ ליכלל באורו ית׳.
and this is the level of crying out that was explained above, which is the level of midbar, as it is written, “They wandered in the wilderness,” etc., “thirsty,” etc., “and they cried out,” etc., to be included in His light, blessed be He.
This thirst is the crying out explained earlier, the cry of the wilderness. The psalm describes travelers lost in the wilderness, hungry and thirsty, who cried out to G-d; so the soul cries out to be absorbed in His light.


וזהו מדבר סיני והוא ענין הבירורים שהרע נפרד מהטוב בין למעלה ע״י המל׳ שמבררת כנ״ל. ובין בנפש האדם ע״י התפלה
And this is the Wilderness of Sinai, which is the matter of the refinements, in which the evil is separated from the good: both above, through Malchus, who refines, as mentioned above, and in the soul of man, through prayer.
This is the Wilderness of Sinai of the verse: refinement, the separation of evil from good. Above it is the work of Malchus, and within a person it is the work of prayer.


(ובזה יובן ענין תיקון חצות כי אז מתחיל עליית המל׳ בבחי׳ מדבר וצמאון למען יזמרך64 כו׳ ולכן צריך לבכות על ירידה זו של השכינה שהוצרך לירד ולהתלבש בק״נ [בקליפת נוגה] ועי״ז מוסיף כח למעלה להיות עליית המל׳
(And through this will be understood the matter of Tikkun Chatzos (the midnight rectification): for then the ascent of Malchus begins, at the level of midbar and thirst, “so that glory may sing praise to You,” etc. Therefore one must weep over this descent of the Shechinah, which had to descend and be enclothed in kelipas nogah; and through this he adds strength above for the ascent of Malchus to take place,
The same explains Tikkun Chatzos, the midnight lament over the exile of the Shechinah. At midnight Malchus begins her thirsting ascent, and weeping then over her descent into kelipas nogah gives strength above for her rise.


וגם ממשיך לה תענוג עליון ע״י עסק התורה שאחר חצות וכמבואר בפע״ח [בפרי עץ חיים] עד שבתפלת השחר אח״כ היא עולה באצי׳ ממש וכן בנפש האדם ג״כ שאז שעתהכושר להתבונן בגדולת ה׳ להמשיך גילוי יחוד א״ס ב״ה בנפשו):6566676869707172737475767778
and he also draws down to her supernal delight (taanug) through the study of Torah after midnight, as is explained in Pri Etz Chaim, until in the morning prayer afterwards she rises into Atzilus itself. And so too in the soul of man, for then is the propitious time to contemplate the greatness of G-d, to draw down into his soul a revelation of the unity of the Infinite One (Ein Sof), blessed be He.)
Torah study after midnight draws down to her a supernal delight, as Pri Etz Chaim explains, until in the morning prayer she rises into Atzilus itself. For a person, too, this is the propitious hour to contemplate G-d’s greatness and draw a revelation of His unity into his soul.




Section 5 · ¶16–23
The Midrash: sea, mountains and wilderness
16ד ובכל זה יש לפרש המדרש רבה פ׳ במדבר פ״א בענין וידבר ה׳ אל משה במדבר סיני79 וז״ל [וזה לשונו] ע״פ ישאו מדבר ועריו חצרים וגו׳
4. And with all this we can interpret the Midrash Rabbah, Parshas Bamidbar, chapter 1, on “Havayah spoke to Moshe in the Wilderness of Sinai.” These are its words: On [the verse] “Let the wilderness and its cities raise [their voice], the villages,” etc.
Section 4 applies all this to a Midrash on the opening verse of Bamidbar. The Midrash introduces “in the Wilderness of Sinai” with Isaiah’s call, “Let the wilderness and its cities raise their voice.”


(בישעי׳ [בישעיה] סי׳ מ״ב י״א) לנשיא שנכנס למדינה וראו אותו בני המדינה וברחו.80 נכנס לשניה וברחו מלפניו.
(in Isaiah, chapter 42, [verse] 11): [It may be compared] to a prince who entered a province, and the people of the province saw him and fled. He entered a second, and they fled from before him.
Its parable: a prince entered one province and its people fled at the sight of him, and the same happened in a second.


נכנס לעיר חריבה81 וקדמו אותו והיו מקלסין אותו אמר הנשיא זו העיר טובה היא מכל המדינות כאן אני בונה כס נאה כאן אני דר.
He entered a desolate city, and they came out to meet him and were praising him. The prince said: This city is better than all the provinces; here I will build a fine throne, here I will dwell.
Then he entered a ruined city, whose people came out to greet him and sang his praises. There, he said, he would build his throne and live.


כך כשבא הקב״ה לים ברח מלפניו שנאמר הים ראה וינוס וכן ההרים82 רקדו כאלים83 בא במדבר חריבה קדמה אותו וקילסה אותו
So too, when the Holy One, blessed be He, came to the sea, it fled from before Him, as it is said, “The sea saw and fled”; and so too, “the mountains skipped like rams.” He came to the desolate wilderness; it came out to meet Him and praised Him,
So with G-d: the sea fled from Him, as the psalm of the Exodus says, and the mountains skipped like rams. But the desolate wilderness came out to greet Him with praise.


שנאמר ישאו מדבר ועריו חצרים תשב קדר ירונו יושבי סלע84 אמר זו העיר טובה לי מכל המדינות.
as it is said, “Let the wilderness and its cities raise [their voice], the villages that Kedar inhabits; let the dwellers of the rock sing.” He said: This city is better for Me than all the provinces;
That is Isaiah’s verse: the wilderness and its settlements lift up their voices in song. G-d therefore chose the wilderness above every other place.


בו אני בונה כנסיה ודר בתוכו התחילו שמחים שהקב״ה דר בתוכו שנאמר ישושום מדבר וציה85 עכ״ל [עד כאן לשונו].
in it I will build a house of assembly (knesiah) and dwell within it. They began to rejoice that the Holy One, blessed be He, dwells within it, as it is said, “The wilderness and the parched land shall rejoice over them.” End of quote.
There He would build His house of assembly and dwell. The wilderness rejoiced that He dwelt within it, as Isaiah says, “The wilderness and the parched land shall rejoice.”




17והענין כי עיקר עסק התורה הוא להיות בבחי׳ ביטול באור א״ס ב״ה לגמרי וכמ״ש ולא תחללו86 שלא להיות בחי׳ חלל כמאמר דוחק רגלי השכינה8788 כביכול כו׳
The explanation is that the essence of Torah study is to be at the level of complete self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He; as it is written, “You shall not profane (techalelu),” meaning not to be at the level of a void (chalal), as in the saying, “he presses the feet of the Shechinah,” as it were, etc.
The key is that Torah study at its core means complete self-nullification before the Infinite Light. The Alter Rebbe reads “You shall not profane (techalelu)” as “do not become a void (chalal),” a place empty of G-dliness, like the haughty person who, the Talmud says, “presses the feet of the Shechinah,” crowding out the Divine Presence by the space he claims for himself.


ולכן כל האומר אין לי אלא89 תורה היינו שהוא בחי׳ לי יש ודבר אפילו תורה אין לו. וכמ״ש מזה בד״ה ועשית ציץ90 ובד״ה בחדש השלישי לצאת בנ״י [בני ישראל] מאמ״צ [מארץ מצרים].
And therefore, “Whoever says, ‘I have only Torah’”: that is, whoever is at the level of “I,” a something (yesh) and a thing, “even Torah he does not have.” As is written about this in the discourse beginning “And you shall make a tzitz,” and in the discourse beginning “In the third month after the children of Israel went out of the land of Egypt.”
Hence the Talmud’s “Whoever says, ‘I have only Torah,’ does not have even Torah,” with the stress on “I”: one who learns as a self-standing yesh lacks Torah itself, which requires self-nullification. The point is developed in two other discourses.




18והנה בחי׳ ים הוא מים תחתונים וכמ״ש יהי רקיע ויהי מבדיל כו׳ דהיינו המקור להתהוות יש ודבר נפרד משא״כ מים עליונים הם עלמין סתימין דלא אתגליין כו׳ שהם בבחי׳ ביטול.
Now, the level of “sea” is the lower waters, as it is written, “Let there be a firmament, and let it divide,” etc.: that is, the source for the coming into being of a something and a separate thing. Whereas the upper waters are the hidden worlds (almin s’timin) that are not revealed, etc., which are at the level of self-nullification.
The sea, by contrast, stands for the “lower waters,” which the firmament divided from the upper waters on the second day of Creation. That division is the source of all that exists as a separate “something,” while the upper waters are the “hidden worlds,” which remain in self-nullification.


ובמא״א [ובמאורי אור] אות יו״ד סט״ז ים נק׳ היצירה ומלכו׳ [ומלכות] שבה נק׳ ים סוף סופא דדרגין91 עכ״ל [עד כאן לשונו] והוא ממ״ש בזח״ג [בזהר חלק ג] שלח קס״ג ב׳.92
And in Me’orei Or, the letter yud, section 16: “Yetzirah is called ‘sea,’ and the Malchus within it is called Yam Suf (the Sea of Reeds), the end (sofa) of the levels.” End of quote. And this is from what is written in the Zohar, Part III, Shelach, 163b.
Me’orei Or, an alphabetical guide to Kabbalistic terms, identifies the “sea” as Yetzirah, and its Malchus as Yam Suf, read as “the end (sof) of the levels.” This follows the Zohar on Parshas Shelach.




19והיינו כי בריאה נק׳ עלמין סתימין ויצירה הוא עלמא דאתגלייא כמשל המחשבה והדבור כמ״ש בד״ה מי מנה עפר יעקב.
That is, Beriah is called the hidden worlds, and Yetzirah is the revealed world (alma de’isgalya), like the analogy of thought and speech, as is written in the discourse beginning “Who has counted the dust of Yaakov.”
Beriah is called “the hidden worlds” and Yetzirah “the revealed world,” as thought is hidden and speech revealed. The analogy is developed in the discourse on “Who has counted the dust of Yaakov.”


ולכן נק׳ יצירה מים תחתונים לגבי הבריאה. וכמו ההפרש שבין שרפים93 ובין חיות ואופנים94 שמתנשאים ברעש95 גדול כו׳
And therefore Yetzirah is called the lower waters in relation to Beriah. And this is like the difference between the Seraphim and the Chayos and Ofanim, who “raise themselves with a great noise,” etc.;
Yetzirah is therefore “lower waters” relative to Beriah. The difference shows in the angels: the Chayos and Ofanim “raise themselves with a great noise,” in the words of the morning blessing of Yotzer.


לפי שהשרפים בבריאה שם מאיר אור א״ס בגילוי והם משיגים ע״כ הם אומרים קדוש96 כו׳. אבל החיות והאופנים שהם ביצירה ואין משיגים האור לכן מתנשאים ברעש כו׳.
for the Seraphim are in Beriah, where the Infinite Light shines in revelation, and they comprehend; therefore they say “Holy,” etc. But the Chayos and Ofanim, who are in Yetzirah and do not comprehend the light, therefore raise themselves with a noise, etc.
The Seraphim are in Beriah, where the Infinite Light shines openly and they grasp it; therefore they say “Holy.” The Chayos and Ofanim in Yetzirah do not grasp the light, and therefore they rise with a great noise.




20ולכן עיקר עה״ד [עץ הדעת] טו״ר [טוב ורע] מתחיל ביצירה. כמ״ש במא״א [במאורי אור] אות ע׳ [עיין] סי״ז וז״ל [וזה לשונו] אך אמיתית עה״ד [עץ הדעת] טו״ר [טוב ורע] הוא ק״נ [קליפת נוגה] מעורבת עם מט״ט [מטטרון]
Therefore the Tree of Knowledge of good and evil essentially begins in Yetzirah, as is written in Me’orei Or, the letter ayin, section 17. These are his words: “But the true Tree of Knowledge of good and evil is kelipas nogah mixed with Metatron,
That is why the Tree of Knowledge of good and evil, the realm where good and evil are mixed, essentially begins in Yetzirah. Me’orei Or says that the true Tree of Knowledge is kelipas nogah mixed with Metatron, the angel associated with Yetzirah.


כי ביצירה הטוב והרע שוים הם מעורבים עכ״ל [עד כאן לשונו] משא״כ בבריאה שרובו טוב ומיעוטו רע וגם אין מעורבים וכ״כ [וכן כתב] הרמ״ז [הרב משה זכות] ר״פ וישב, ולכן מי הים הם מלוחים ואין ראוים לשתיה.
for in Yetzirah the good and the evil are equal; they are mixed.” End of quote. Whereas in Beriah most is good and the lesser part evil, and they are also not mixed; and so wrote the Ramaz at the beginning of Parshas Vayeshev. And therefore the waters of the sea are salty and unfit to drink.
In Yetzirah good and evil are equal and mixed; in Beriah good predominates and the two are not mixed. Hence the waters of the sea are salty and undrinkable: the “lower waters” of Yetzirah are already mixed with evil.




21ובהיות כן זהו ענין הים ראה וינוס97 שברח מלפני הקב״ה, היינו כשראה גילוי אור א״ס ב״ה דקמיה כולא כלא חשיב ממש לא יוכל לעמוד ולקבל ביטול זה שא״כ היה כלא היה.
This being so, this is the meaning of “The sea saw and fled,” that it fled from before the Holy One, blessed be He: that is, when it saw the revelation of the Infinite Light, blessed be He, before whom all is truly considered as nothing, it could not withstand and receive this nullification, for then it would be as if it had never been.
Now the Midrash is clear. The sea fled because, faced with the revelation of the Infinite Light, before which everything is as nothing, it could not bear the self-nullification required; accepting it would mean ceasing to exist.


שהרי עיקר בחינתו הוא בהיות יש ודבר נפרד עד ששם בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] כנ״ל.
For its essential level is to be a something and a separate thing, to the point that the level of the Tree of Knowledge of good and evil is there, as mentioned above.
Its whole identity lies in being a separate “something,” to the point that the mixture of good and evil, the Tree of Knowledge, is found there.




22וכמ״ש כה״ג [כהאי גוונא] סד״ה וכל העם רואים98 את הקולות בפי׳ וירא העם וינועו ויעמדו מרחוק99 דקאי על הערב רב שלא היו רואים את הקולות
And as is written along these lines at the end of the discourse beginning “And all the people saw the sounds,” on the explanation of “And the people saw, and they trembled and stood from afar”: that it refers to the mixed multitude (erev rav), who did not see the sounds,
The same idea appears in the Torah Ohr discourse on the giving of the Torah, “And all the people saw the sounds.” There, “the people saw and trembled and stood from afar” is read as referring to the mixed multitude (erev rav) who came out of Egypt with Israel, who did not “see the sounds.”


שהם ההמשכות מאור א״ס ב״ה מה שאור א״ס שורה במה שבטל אליו. שלא רצו לקבל המשכה וביטול זה.
which are the drawings down from the Infinite Light (Or Ein Sof), blessed be He: namely, that the Infinite Light rests upon what is nullified to it; for they did not want to receive this drawing down and nullification,
The “sounds” are the flow of the Infinite Light downward, which rests only on what is nullified before it. The mixed multitude did not want that flow, because receiving it meant nullification.


כ״א ויעמדו מרחוק. לקבל מחיצוניות החיות שמאיר הקב״ה שעי״ז יוכלו להיות בבחינת יש שלהם אף שעכ״ז [שעם כל זה] מתפעלים מגדולת הקב״ה רק שהוא מרחוק כו׳
but rather “they stood from afar,” to receive from the outer dimension (chitzoniyus) of the life-force that the Holy One, blessed be He, radiates, so that through this they could remain in their state of yesh. Although even so they are moved by the greatness of the Holy One, blessed be He, it is only from afar, etc.;
So they “stood from afar,” taking only from the outer dimension of the divine life-force, so that they could keep their own sense of self. They were impressed by G-d’s greatness, but only from a distance.


היינו שאעפ״כ [שאף על פי כן] נשאר בבחי׳ יש כו׳, וע׳ כה״ג [כהאי גוונא] בזח״א [בזהר חלק א] ויצא דקס״ב ע״ב100 בפי׳ והיו העטופים ללבן101 כו׳ אתכספן ומתעטפי מההוא זהרא ולא יכלי לקרבא לגביה102 כו׳
that is, that nevertheless it remains at the level of yesh, etc. And see along these lines in the Zohar, Part I, Vayetzei, folio 162b, on the explanation of “And the feeble ones (ha’atufim) were Lavan’s,” etc.: “they yearn, and wrap themselves away from that radiance, and cannot come near to it,” etc.;
Even while moved, they remained a yesh. The Zohar reads Yaakov’s flocks the same way: “the feeble ones (ha’atufim) were Lavan’s” are those who wrap themselves away from the radiance and cannot draw near to it, though they long for it.


ע״ש ומבואר במ״א, ועמ״ש מענין ים שהוא ביצירה ע״פ רפאני הוי׳ וארפא, ואמר עוד במדרש בפי׳ ההרים רקדו כאילים דהיינו ג״כ שברחו מלפניו.
see there, and it is explained elsewhere. And see what is written concerning “sea,” that it is in Yetzirah, on [the verse] “Heal me, Havayah, and I shall be healed.” And the Midrash further says, in explaining “the mountains skipped like rams,” that this too means that they fled from before Him.
That Zohar passage is explained elsewhere; the identification of the “sea” with Yetzirah is discussed in the discourse on “Heal me, Havayah, and I shall be healed.” The Midrash then says that the mountains, which “skipped like rams,” also fled.


כי ענין הרים אלו הם מ״ש למה תרצדון הרים103 גבנונים וכדפירש״י [וכדפירש רש״י] (פסחים קי״ח ב׳) שהם בחי׳ הרי בתר טורי דפרודא, והיינו
For these mountains are what is written, “Why do you leap, you many-peaked mountains?”, and as Rashi explained (Pesachim 118b), they are the level of “the mountains of Bater,” the mountains of separation; that is,
These are the mountains the psalm addresses: “Why do you leap, you many-peaked mountains?” Rashi identifies them with “the mountains of Bater,” mountains of separation.


כי כמו הר הוא בליטה וגובה כך הוא ענין גסות הרוח שהוא בחי׳ יש ודבר כו׳ משא״כ הר סיני דת״י [דתרגם יונתן] (בשופטים סי׳ ה׳)
just as a mountain is a protrusion and a height, so is the matter of arrogance (gasus haruach), which is the level of a something and a thing, etc. Whereas Mount Sinai, as Yonasan translated (in Judges, chapter 5),
A mountain juts out and stands high, as arrogance does; it is the stance of a self-standing “something.” Mount Sinai is the opposite, as the Targum on the Song of Devorah says.


דהוא חליש וזעיר מכל טוריא104 היינו בחי׳ ביטול ובחי׳ מעט הגובה שבו זהו ע״ד שת״ח [שתלמיד חכם / שתלמידי חכמים] צ״ל בו שמינית שבשמינית105 כו׳ כמ״ש הפי׳ בד״ה יביאו לבוש מלכות.106
is the weakest and smallest of all the mountains: that is, the level of self-nullification (bittul). And the level of the little height that it has is like [the saying] that a Torah scholar must have in him an eighth of an eighth, etc., as the explanation is written in the discourse beginning “Let them bring royal apparel.”
The Targum calls Sinai “the weakest and smallest of all the mountains,” an image of self-nullification. Yet it is still a mountain with a little height, like the “eighth of an eighth” of pride that the Talmud says a Torah scholar should keep.


משא״כ הרים הנ״ל שהם בבחי׳ יש וגסות ועז״נ [ועל זה נאמר] וכל הר וגבעה ישפלו107 כו׳ וע״כ רקדו וברחו שלא יכלו לקבל המשכה וביטול זה.
Whereas the mountains mentioned above are at the level of yesh and coarseness, and of them it is said, “And every mountain and hill shall be made low,” etc.; and therefore they skipped and fled, for they could not receive this drawing down and nullification.
The other mountains stand for self-assertion and coarseness, which Isaiah says will be brought low. That is why they “skipped” and fled: they could not receive the flow of light and the nullification it demands.


בא במדבר חריבה קדמה אותו וקילסה אותו שנאמרישאו מדבר ועריו חצרים108 כו׳. פי׳ לשון מדבר חריבה זהו ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] על אלף השביעי וחד חרוב.109
“He came to the desolate wilderness; it came out to meet Him and praised Him, as it is said, ‘Let the wilderness and its cities raise [their voice], the villages,’” etc. The meaning of the expression “desolate wilderness” is along the lines of what our Sages, of blessed memory, said of the seventh millennium: “and one [thousand] desolate.”
The wilderness that welcomed G-d is “desolate” in the sense the Sages give the seventh millennium: the world exists six thousand years, “and one [thousand] desolate.”


שהוא מחמת עוצם גילוי אור א״ס יום שכולו שבת110111 יום שכולו ארוך.112 לא יוכל גשמיות העולם לקבל חיות משם להיות
This is because of the intensity of the revelation of the Infinite Light, “the day that is entirely Shabbos,” “the day that is entirely long”: the physicality of the world will not be able to receive life-force (chayus) from there so as to be
In that era the revelation of the Infinite Light will be so intense, “the day that is entirely Shabbos,” “the day that is entirely long,” that the world’s physicality will not be able to draw life from it in its present form.


כמו שהוא עתה בבחי׳ יש ודבר נפרד כו׳ ויהיו מים במים שבחי׳ מים תחתונים יהיו במדרגת מים עליונים עלמין סתימין כו׳
as it is now, at the level of a something and a separate thing, etc. And there will be “water in water”: the level of the lower waters will be at the rank of the upper waters, the hidden worlds, etc.,
The world will no longer exist as it does now, as a separate “something.” Then “water will be in water”: the lower waters will rise to the level of the upper, hidden waters.


שמעל לרקיע ופרסא המבדיל כו׳ ונק׳ זה וחד חרוב. בבחינת ביטול ע״ד נקודה תחת היסוד כו׳ ועי״ז יהי׳ [יהיה] אח״כ בנין חדש.
which are above the firmament and the dividing curtain (parsa), etc. And this is called “and one desolate”: at the level of self-nullification, like the point beneath Yesod, etc.; and through this there will afterwards be a new building,
The upper waters are those above the firmament and the dividing curtain (parsa). That state is what “one desolate” means: nullification, like the point beneath Yesod, from which a new building will afterwards arise.


ביתר שאת בבחי׳ השמים החדשים113 והארץ החדשה אשר אני עושה שלא יהיו מעלימים ומסתירים כלל.114
with greater excellence, at the level of “the new heavens and the new earth that I am making,” which will not conceal and hide at all.
The new building will be greater than before: Isaiah’s “new heavens and new earth,” which will no longer conceal G-dliness at all.




23וכמ״ש בת״א [בתורה אור] פ׳ ויצא גבי עשר אעשרנו לך.115 ואתעדל״ת [ואתערותא דלתתא] זו הנשארת מן העילוי הראשון כו׳ יעו״ש [יעויין שם].
As is written in Torah Ohr, Parshas Vayetzei, regarding “I will surely give a tenth to You”: “And this arousal from below (isarusa dilesata) that remains from the first elevation,” etc.; see there.
The Torah Ohr discourse on Yaakov’s vow, “I will surely give a tenth to You,” develops the same theme. It speaks of the arousal from below that remains from the first elevation.


ועיין עוד מענין וחד חרוב שם בד״ה ובבואה לפני המלך.116 עוי״ל [עוד יש לומר] כי הנה פי׳ במדבר כו׳ לא ישב אדם שם.117
And see further on the matter of “and one desolate” there, in the discourse beginning “And when she came before the king.” One may further say: for the meaning of “in the wilderness,” etc., “where no man dwelt”
“One desolate” is also discussed in the Torah Ohr discourse on Esther, “And when she came before the king.” The Alter Rebbe now offers another reading of Yirmeyahu’s words, “in the wilderness ... where no man dwelt.”


יש לפרש בב׳ אופנים הא׳ לגנאי. וכמ״ש בד״ה אני לדודי. דהיינו ארץ לא זרועה118119 הם המעשים והדבורים והמחשבות אשר לא לה׳ המה כו׳.
can be interpreted in two ways. The first is in a negative sense, as is written in the discourse beginning “I am my beloved’s”: namely, “a land not sown” is the deeds, words and thoughts that are not for G-d, etc.
The words can be read in two ways. The first is negative: the “land not sown” stands for thoughts, words and deeds that are not for G-d, as the discourse “I am my beloved’s” explains.


וזהו אשר לא ישב אדם שם פי׳ אדם הוא כמ״ש ועל דמות הכסא דמות כמראה אדם120 שם כו׳
And this is “where no man (adam) dwelt.” The meaning of “man” is as it is written, “And upon the likeness of the throne was a likeness like the appearance of a man”; there, etc.;
In this reading “man” (adam) is the “likeness of a man” that Yechezkel saw upon the throne, as explained in that discourse.


ע״ש והיינו כמ״ש כתפארת אדם121 לשבת בית122123 (ישעיה מ״ד י״ג). ופי׳ דקאי על התורה הנק׳ אדם.
see there. And this is as it is written, “like the beauty (tiferes) of a man, to dwell in a house” (Isaiah 44:13), which was explained as referring to the Torah, which is called “man.”
Isaiah’s “like the beauty of a man, to dwell in a house” has been explained as referring to the Torah, which is called “man.”


ובית הוא תשבע״פ [תורה שבעל פה] ע״ד א״ת [אל תקרי] בניך אלא בוניך124 כו׳. (וע׳ זח״ב [זהר חלק ב׳] קי״ז ב׳125 ח״ג [חלק ג׳] קמ״א סע״ב [סוף עמוד ב]).126
And “house” is the Oral Torah, along the lines of “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” etc. (And see the Zohar, Part II, 117b; Part III, 141b, at the bottom.)
The “house” is the Oral Torah: the Sages read “your children” (banayich) as “your builders” (bonayich), the scholars who build it. The Zohar passages cited apply “man” to the Torah, and “man” and “house” to Z’eir Anpin and Nukva.


משא ״כ בחי׳ מודומ״ע [מחשבה דבור ומעשה] של הבלי עולם נק׳ מדבר אשר לא ישב אדם הנ״ל שם.
Whereas the level of thought, speech and action of the vanities of the world is called a wilderness “where no man,” the man mentioned above, “dwelt.”
Thought, speech and action spent on worldly vanities are a “wilderness where no man dwelt”: places the Torah, the “man,” has never entered.


והוא ארץ חריבה לגנאי. ע״ד אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] ע״פ אמלאה החרבה127 לא נתמלאה צור128 אלא מחורבנה של ירושלים.129 הוא יראה שלם.130131
And this is a desolate land in the negative sense, along the lines of what our Sages, of blessed memory, said on [the verse] “I shall be filled from her that is laid waste”: Tyre was filled only from the destruction of Jerusalem; [Jerusalem] is yirah shalem (complete awe).
Such a place is “desolate” in the bad sense, like Tyre, which the Sages say was filled only by the ruin of Jerusalem, whose name means “complete awe” (yirah shalem). The two cannot both be full: when one is filled, the other is laid waste.


והב׳ הוא לשבח ע״ד ההפך מזה וכמ״ש סד״ה ענין ימי המילואים שנתמלא יראה שלם ממילא נחרב תאוות נה״ב [נפש הבהמית] כו׳ כי ולאום מלאום יאמץ132 כו׳.
And the second is in a positive sense, the opposite of this, as is written at the end of the discourse beginning “The matter of the days of the inauguration (miluim)”: that when [one] is filled with complete awe, the cravings of the animal soul are of themselves laid waste, etc., for “and one nation shall prevail over the other nation,” etc.
The second reading is positive and the reverse: when complete awe fills a person, the cravings of the animal soul are laid waste of themselves. As Rivkah was told, “one nation shall prevail over the other.”


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] וחנינא בני די לו133 בקב חרובין134 כו׳ וכן רשב״י [רבי שמעון בר יוחאי] ור״א [ורבי אלעזר] בנו במערה איברי להו חרובא135 כו׳ (פ״ב [פרק ב׳] דשבת דל״ג ע״ב).
And along these lines our Sages, of blessed memory, said: “And Chanina My son is satisfied with a kav of carobs (charuvin),” etc.; and likewise Rabbi Shimon bar Yochai and Rabbi Elazar his son in the cave: “a carob tree (charuva) was created for them,” etc. (chapter 2 of Shabbos, 33b).
The Sages’ images of carobs (charuvin), a play on charuv, “desolate,” belong here: Rabbi Chanina lived on a kav of carobs from week to week, and Rabbi Shimon bar Yochai and his son were sustained in the cave by a carob tree. Their bare sustenance is the positive “desolation” of the body’s wants.


ופי׳ לא ישב אדם שם ע״ד מ״ש במ״א ע״פ והאיש משתאה לה136 מחריש137 כו׳ וע״ד לית דין בר נש138 כו׳.
And the meaning of “no man dwelt there” is along the lines of what is written elsewhere on [the verse] “And the man was wondering at her, keeping silent,” etc., and along the lines of “This is no mortal man (bar nash),” etc.
In the positive sense “no man dwelt there” means a level beyond the human, as explained elsewhere on “the man was wondering at her, keeping silent,” and as in the saying “this is no mortal man.”


ולכן לתקן בחי׳ מדבר הנ״ל מה שנפל במודמ״ע [במחשבה דבור ומעשה] אשר לא לה׳ המה בבחי׳ לא ישב אדם שם. זהו ג״כ ע״י ומדברך נאוה.
And therefore, to rectify the level of midbar mentioned above, what has fallen into thought, speech and action that are not for G-d, at the level of “no man dwelt there”: this too is through “and your speech (midbarech) is comely,”
Therefore the “wilderness” of thought, speech and action that fell to what is not for G-d is repaired through “your speech (midbarech) is comely.”


בבחי׳ תשובה שהיא ג״כ בבחי׳ לא ישב אדם שם שבמקום שבעלי תשובה עומדים אין צדיקים גמורים הנק׳ אדם יכולים לעמוד כו׳.
at the level of teshuvah (return), which is also at the level of “no man dwelt there”: for in the place where penitents (baalei teshuvah) stand, the perfectly righteous, who are called “man,” cannot stand, etc.
That repair is teshuvah, which is itself beyond the level of “man”: where penitents stand, the Sages say, even the perfectly righteous, who are called “man,” cannot stand.


אך עיקר המכוון כאן בפי׳ במדבר סיני זהו מה שנסתר פרצופה שהיה בבי״ע בבחי׳ כתפארת אדם כו׳ אדם תתאה ועולה באצילות להיות נקודה תחת יסוד. ע״ד וחד חרוב כו׳ כנ״ל.
But the main intent here in the meaning of “in the Wilderness of Sinai” is that her configuration (partzuf), which was in Beriah, Yetzirah and Asiyah at the level of “like the beauty of a man,” etc., the lower man (adam tata’ah), is concealed, and she rises into Atzilus to be a point beneath Yesod, along the lines of “and one desolate,” etc., as mentioned above.
But the main meaning of “in the Wilderness of Sinai” here is the earlier one. Malchus’s configuration in the lower worlds, “the lower man,” is hidden away, and she rises into Atzilus as a point beneath Yesod, like the “desolate” seventh millennium.


ומזה יומשך אח״כ להיות בבחי׳ אהל מועד. להיות בנין מחדש ביתר שאת ועמ״ש ע״פ ויסב אלקים את העם דרך המדבר139 כו׳:140
And from this it will afterwards be drawn to be at the level of the Tent of Meeting, to be built anew with greater excellence. And see what is written on [the verse] “And G-d led the people around by way of the wilderness,” etc.
From that nullification the Tent of Meeting follows: a new building, greater than before. The discourse on “G-d led the people around by way of the wilderness” develops this.




Section 6 · ¶24–29
The Tent of Meeting
24ה והנה אחר שביררה הניצוצי׳ בבי״ע והיא עולה בבחי׳ מ״נ [מיין נוקבין] ע״י גבורו׳ [גבורות] וצמאון שז״ש [שזהו שכתוב] מדבר כנ״ל
5. Now, after she has refined the sparks in Beriah, Yetzirah and Asiyah, and she rises at the level of mayin nukvin through Gevuros and thirst, which is what is meant by midbar, as mentioned above,
Section 5 turns to the Tent of Meeting. It begins after Malchus has refined the sparks in the lower worlds and risen as mayin nukvin, borne by Gevuros and thirst, the state called midbar.


אזי אח״כ המשכ׳ מ״ד [מיין דוכרין] להמתיק גבורות דמ״נ [דמיין נוקבין] והוא ענין יחוד זו״נ [זעיר אנפין ונוקבא] וכמ״ש כל צמא לכו למים141
then afterwards comes the drawing down of mayin duchrin to sweeten the Gevuros of the mayin nukvin; and this is the matter of the union of Z’eir Anpin and Nukva, as it is written, “Everyone who thirsts, go to the water,”
The answer from above follows: mayin duchrin drawn down to sweeten the Gevuros carried in her ascent. This is the union of Z’eir Anpin and Nukva, as Isaiah says, “Everyone who thirsts, go to the water”: the water answers the thirst.


שהוא בחי׳ מ״ד [מיין דוכרין] הממתיק הגבורות וצמאון דמל׳. וזהו בחי׳ אהל מועד שהוא בחי׳ היחוד זו״נ [זעיר אנפין ונוקבא] שהיא בהיכל אהבה.
which is the level of mayin duchrin that sweetens the Gevuros and thirst of Malchus. And this is the level of the Tent of Meeting, which is the level of the union of Z’eir Anpin and Nukva, which is in the Chamber of Love (Heichal Ahavah).
The “water” is the mayin duchrin that sweetens Malchus’s thirst. This union is the Tent of Meeting, and it takes place in the Chamber of Love (Heichal Ahavah), one of the “chambers” (heichalos) through which prayer ascends.


וזהו שורש ענין הנז״ל [הנזכר לעיל] דברכת אהבת עול׳ הוא בחי׳ אהל מועד כי ברכת אהבת עולם הוא היכל האהבה וזהו ענין וימינו תחבקני הנז׳ [הנזכר].
And this is the root of what was mentioned above, that the blessing of Ahavas Olam is the level of the Tent of Meeting: for the blessing of Ahavas Olam is the Chamber of Love, and this is the meaning of “and His right hand embraces me,” mentioned [above].
This is why, as stated at the opening, the blessing Ahavas Olam is the Tent of Meeting. That blessing corresponds to the Chamber of Love, the embrace of “and His right hand embraces me.”


ולמטה באדם הוא ענין קיום התורה ומצות כמבואר שם הטעם דהוא בחי׳ חיבוק (ועמ״ש ע״פ וארשתיך לי לעולם),142143
And below, in man, this is the fulfillment of Torah and mitzvos, as the reason is explained there why it is the level of an embrace (and see what is written on [the verse] “I will betroth you to Me forever”);
In a person, the embrace is the fulfillment of Torah and mitzvos, for the reason explained there. The discourse on “I will betroth you to Me forever” develops the theme.


וזהו ענין מ״ש וישק יעקב לרחל144 שבחי׳ יעקב נשפל ונמשך בהיכל ק״ק [קדש הקדשים] להשפיע המ״ד [המיין דוכרין] כו׳.
and this is the meaning of what is written, “And Yaakov kissed Rachel”: that the level of Yaakov lowers itself and is drawn into the Chamber of the Holy of Holies to bestow the mayin duchrin, etc.
Yaakov’s kiss of Rachel expresses the same union. Yaakov, standing for Z’eir Anpin, lowers himself into the Chamber of the Holy of Holies to bestow the mayin duchrin on Rachel, Malchus.


וזהו ענין אהל מועד מלשון ונועדתי שהוא הצירוף של ונודעתי שהוא בחי׳ הדעת כדכתיב והאדם ידע145 שממנו נמשך ההשפעה ע״י בחי׳ היסוד
And this is the meaning of the Tent of Meeting (mo’ed), from the word venoadti (“I will meet”), which is a permutation of venodati (“I will be known”), which is the level of Daas (knowledge), as it is written, “And the man knew,” from which the bestowal is drawn down through the level of Yesod
The word mo’ed (“meeting”) is read through venoadti, “I will meet,” whose letters rearranged give venodati, “I will be known.” That points to Daas, knowledge in the sense of intimate union, as in “the man knew” his wife, and from Daas the flow is drawn down through Yesod.


(וכנודע בכונת הלולב ונראה דאהל מועד בחי׳ אהל אח״כ נמשך בחי׳ המשכה פנימי׳ [פנימיות / פנימית] וזהו מועד ונודעתי והאדם ידע כו׳ והוא ענין שים שלום)
(as is known from the kavanah of the lulav. And it appears that in “Tent of Meeting,” [“tent”] is the level of a tent, [and] afterwards the level of an inner drawing down is drawn; and this is “meeting” (mo’ed), venodati, “and the man knew,” etc.; and this is the matter of [the blessing] Sim Shalom),
A parenthesis notes that this flow through Yesod is known from the kavanah of the lulav. It adds that in “Tent of Meeting” the “tent” is the surrounding level, after which an inner flow is drawn, which is “meeting” and “knowing,” and that this is the blessing Sim Shalom.


כי ביסוד ז״א מלובש יסוד דאבא שבו מוחין דאבא ודא״א וע״י שהוא בחי׳ התלבשות וגילוי התענוג העליון ולמטה בנפש הוא ענין שמחה של מצוה שהשמחה הוא בחי׳ גילוי בנפש מבחי׳ עונג ושמחת ה׳
for within the Yesod of Z’eir Anpin is enclothed the Yesod of Abba, in which are the intellect (mochin) of Abba and of Arich Anpin; and through this it is the level of the enclothement and revelation of the supernal delight (taanug). And below, in the soul, this is the joy of a mitzvah, for joy is the level of a revelation in the soul from the level of delight and the joy of G-d.
Within the Yesod of Z’eir Anpin is clothed the Yesod of Abba, carrying the intellect of Abba and of Arich Anpin, the source of supernal delight. In the soul this appears as the joy of a mitzvah, a revelation of the delight and joy of G-d.


וזהו ענין לאשתאבא בגופא דמלכא146 שלמעלה מהג״ע [מהגן עדן] שהג״ע [שהגן עדן] רק זיו כו׳. אבל ע״י ירידת הנשמה
And this is the matter of “being absorbed into the body of the King,” which is above Gan Eden, for Gan Eden is only a radiance, etc. But through the descent of the soul,
This is “being absorbed into the body of the King,” a closeness higher than Gan Eden, where souls enjoy only the radiance of the Divine Presence. The soul reaches it through its descent into the body.


הנה העלי׳ [העליה] היא כשהמל׳ עולה מבי״ע בבחי׳ מ״נ [מיין נוקבין] היא מעלית ג״כ נשמות הצדיקים ממש ונכללי׳ [ונכללים] בה בבחי׳ מ״נ [מיין נוקבין] ואח״כ נמשך בהם ממש ג״כ המ״ד [המיין דוכרין] מיסוד ז״א וזהו בחי׳ לאשתאבא בגופא כו׳.
the ascent is that when Malchus rises from Beriah, Yetzirah and Asiyah at the level of mayin nukvin, she also raises the souls of the righteous themselves, and they are included in her at the level of mayin nukvin; and afterwards the mayin duchrin from the Yesod of Z’eir Anpin is also drawn into them themselves. And this is the level of “being absorbed into the body,” etc.
When Malchus rises from the lower worlds as mayin nukvin, she raises with her the souls of the righteous, who are included in her ascent. The mayin duchrin from the Yesod of Z’eir Anpin then flows into those souls themselves, and that is their absorption “into the body of the King.”




25והיינו דוקא ע״י התורה ומצות כי טפת מ״ד [מיין דוכרין] נמשך מה״ח [מה׳ חסדים] שמהם נמשך כל הרמ״ח מ״ע [מצות עשה] כנודע
And this is specifically through Torah and mitzvos, for the drop of mayin duchrin is drawn from the five Chasadim, from which all the 248 positive commandments are drawn, as is known;
This flow comes specifically through Torah and mitzvos. The “drop” of mayin duchrin derives from the five Chasadim, the expansive kindnesses, which are also the source of the 248 positive commandments.


וגם הטפת אבא נמשכת ע״י כל הרמ״ח אברים שמהם נמשכים הרמ״ח מ״ע [מצות עשה] וכמ״ש מזה במ״א ע״פ והיה לכם לציצית147 כו׳ ע״ש.
and also the drop of Abba is drawn through all the 248 limbs, from which the 248 positive commandments are drawn, as is written about this elsewhere on [the verse] “And it shall be for you as tzitzis,” etc.; see there.
The “drop of Abba” likewise passes through the 248 “limbs,” which are the source of the 248 positive commandments, as explained in the discourse on the tzitzis.




26וזהו ג״כ שורש ענין הנזכר דבחי׳ זו דאהל מועד הוא ע״י משה והעלאה דבחי׳ מדבר סיני הוא ע״י אהרן.
And this too is the root of what was mentioned, that this level of the Tent of Meeting is through Moshe, and the elevation of the level of the Wilderness of Sinai is through Aharon.
This also explains why the Tent of Meeting is associated with Moshe and the Wilderness of Sinai with Aharon. Moshe brings the flow down from above, and Aharon raises Malchus up.


שמשה הוא שושבינא דמלכא פי׳ שמשה הוא יסוד אבא148 לכך הוא השושבינא המוריד את החתן שהוא ז״א ו״ק [ו׳ קצוות] דאצי׳ שירד ויתלבש ברמ״ח מ״ע [מצות עשה] גשמיים שהוא בחי׳ ירידה גדולה.
For Moshe is “the King’s groomsman” (shushvina demalka); that is, Moshe is the Yesod of Abba. Therefore he is the groomsman who brings down the groom, who is Z’eir Anpin, the six extremities (vav ketzavos) of Atzilus, that he descend and be enclothed in the 248 physical positive commandments, which is a great descent.
Moshe is “the King’s groomsman”: as the Yesod of Abba, he brings the “groom,” Z’eir Anpin, the six emotive attributes of Atzilus, down to be clothed in the 248 physical positive commandments. That is a great descent.




27וכמו עד״מ ירידת והתלבשות כח השכל שהוא רוחני במוח הגשמי שבאדם שהוא ירידה גדולה לפי שהמוח גשמי אינו מערך ומהות שכל
As, by way of analogy, the descent and enclothing of the power of intellect, which is spiritual, in the physical brain in man, is a great descent, because the physical brain is not of the order and nature of intellect,
The analogy is the human mind. The intellect, which is spiritual, descends into the physical brain, and that is a great descent, since the brain is not of the same nature as thought.


שהוא רוחני וכמ״כ [וכמו כן] למעלה ממש שהרמ״ח מ״ע [מצות עשה] הם ענינים גשמיי׳ [גשמיים] שהם נתלבשו בעשי׳ [בעשיה] גשמיי׳ [גשמיים] והו״ק [והו׳ קצוות] שהם המדות דאצילות רמ״ח אברי׳ [אברים] דמלכא הם רוחניי׳ בחי׳ אצי׳
which is spiritual. So too, truly, above: the 248 positive commandments are physical matters, enclothed in physical Asiyah, while the six extremities, which are the emotive attributes (middos) of Atzilus, the 248 limbs of the King, are spiritual, the level of Atzilus,
So it is above. The 248 positive commandments are physical acts clothed in the physical world, while the six emotive attributes of Atzilus, called “the 248 limbs of the King,” are entirely spiritual.


שהרי אין ערוך כלל ביניהם ולזה הוא ירידה גדולה להיות התלבשות ו״ק [ו׳ קצוות] דאצי׳ ברמ״ח מ״ע [מצות עשה] גשמיים כמו פ׳ קדש שבתפלין149 שהוא בחי׳ ח״ע [חכמה עילאה] שנתלבש באותיות הכתב גשמיי ע״ג [על גבי] קלף גשמי.
for there is no comparison at all between them. And therefore it is a great descent for the six extremities of Atzilus to be enclothed in the 248 physical positive commandments; like the section “Sanctify” (Kadesh) in the tefillin, which is the level of the higher Chochmah (Chochmah Ila’ah), enclothed in the letters of physical writing upon physical parchment.
There is no comparison between them, so their clothing in physical mitzvos is a great descent. The section of the tefillin beginning “Sanctify” is an example: it embodies the higher Chochmah, yet it is written in physical ink on physical parchment.




28וכן בכל המ״ע [המצות עשה]. ובחי׳ ירידה זו נק׳ חתן חות דרגא150 ביום חתונתו151 זו מתן תורה.
And so with all the positive commandments. And this level of descent is called “a groom: go down a step”; “on the day of his wedding: this is the giving of the Torah.”
The same holds for all the positive commandments. This descent is called “groom, go down a step,” after the Talmud’s advice to a man taking a wife, and “the day of his wedding,” the Mishnah teaches, is the giving of the Torah.


לכן להיות ירידה זו הוא ע״י משה שהוא בחי׳ יסוד אבא והוא בחי׳ השושבינא דמלכא
Therefore, that this descent comes about is through Moshe, who is the level of the Yesod of Abba, and he is the level of the King’s groomsman.
Therefore this descent comes through Moshe, the Yesod of Abba, the King’s groomsman.


ויובן זה ע״פ מ״ש בד״ה מצה זו בפי׳ וענין מוחין דאבא שהוא הבחי׳ שלמעלה מסדר ההשתלשלות דקמיה כחשכה כאורה152 ומשם דוקא נמשך הכח להתלבש במצות מעשיות בגשמיות ע״ש גבי בעבור זה עשה153 ה׳ לי כו׳.154
And this will be understood according to what is written in the discourse beginning “This matzah,” in the explanation of the matter of the intellect (mochin) of Abba, which is the level above the order of the chain of descending worlds (hishtalshelus), before which “darkness is as light”; and from there specifically is drawn the power to be enclothed in practical mitzvos, in physicality; see there, regarding “Because of this Havayah did for me,” etc.
The reason is explained in the discourse “This matzah”: the intellect of Abba is above the whole chain of worlds, where “darkness is as light,” and only from such a height comes the power to be clothed in physical mitzvos. The point is made there on “Because of this Havayah did for me,” which the Haggadah reads as pointing to the matzah and maror set before us.




29ועמ״ש עוד מענין משה בד״ה ואלה המשפטים155 כו׳. וזהו ויקם משה את המשכן156157158159 שמשה שהוא יסוד אבא שושבינא דמלכא הוא הקים את המשכן
And see what is further written about Moshe in the discourse beginning “And these are the ordinances,” etc. And this is [the meaning of] “And Moshe erected the Mishkan”: that Moshe, who is the Yesod of Abba, the King’s groomsman, is the one who erected the Mishkan,
Moshe’s role is discussed further in the discourse “And these are the ordinances.” This is why the verse says “Moshe erected the Mishkan”: as the Yesod of Abba, the King’s groomsman, he raised it up.


שהוא מלכות דאצי׳ שהמשיך בה גילוי בחי׳ ז״א הנק׳ מלכא ועי״ז נעשה קימה מעלייתא לבחי׳ המשכן ועיין מזה ברבות פקודי פנ״ב כמה חכמים160 היו שם כו׳
which is Malchus of Atzilus, for he drew into it the revelation of the level of Z’eir Anpin, which is called “the King”; and through this an excellent erecting (kimah me’alyasa) came about for the level of the Mishkan. And see about this in [Midrash] Rabbah, Pekudei, chapter 52: “How many sages were there,” etc.,
The Mishkan is Malchus of Atzilus, into which Moshe drew the revelation of Z’eir Anpin, “the King,” giving it a lofty standing. The Midrash says that many sages were there and could not erect it.


ולא היו יכולין להקימו כו׳ עד ואת עלית על כלנה161 ע״ש ובפ׳ נשא פי״ב (דרמ״ט ב׳)
“and they could not erect it,” etc., until “and you surpass them all”; see there. And in Parshas Naso, chapter 12 (folio 249b),
Only Moshe could, fulfilling “and you surpass them all.” The Midrash on Naso makes a similar point on the words “to erect the Mishkan.”


ע״פ להקים את המשכן162 ומי עלה לשמים163 כו׳ מי הקים164 כו׳ ובזח״ב [ובזהר חלק ב׳] פקודי רל״ח ב׳ ר״מ ע״ב.
on [the verse] “to erect the Mishkan”: “Who has ascended to heaven,” etc., “who has established,” etc. And in the Zohar, Part II, Pekudei, 238b, 240b,
There it applies “Who has ascended to heaven ... who has established all the ends of the earth?” to Moshe. The Zohar on Pekudei discusses Moshe’s erecting of the Mishkan in the folios cited.


רמ״א ב׳. ואהרן הוא שושבינא דמטרוניתא שממשיך ה״ג [חמש גבורות] מבינה למל׳ כדי שתתעורר בהעלאת מ״נ [מיין נוקבין] להיות בחי׳ מדבר סיני כו׳ כי אהרן בחי׳ ורב חסד
241b. And Aharon is “the Queen’s groomsman” (shushvina dematronisa), who draws down the five Gevuros from Binah to Malchus, so that she be aroused in the raising of mayin nukvin, to be the level of the Wilderness of Sinai, etc.; for Aharon is the level of “and abundant in kindness.”
Aharon is “the Queen’s groomsman”: he draws the five Gevuros from Binah down to Malchus, so that she is stirred to rise as mayin nukvin, the Wilderness of Sinai. For Aharon embodies “abundant in kindness.”


והנה כמו שבדרום אין בו ישוב כ״כ [כל כך]165 כ״א בחי׳ מדבר מתוקף החום כך עד״מ מתוקף האהבה רבה דאהרן שהוא בחי׳ ימינו של הקב״ה נמשך להיות בבחי׳ במדבר סיני כו׳ כנ״ל.
Now, just as in the south there is not so much settlement, but rather the level of wilderness, because of the intensity of the heat, so, by way of analogy, from the intensity of the great love (ahavah rabbah) of Aharon, who is the level of the right hand of the Holy One, blessed be He, it comes about to be at the level of “in the Wilderness of Sinai,” etc., as mentioned above.
The south, the direction of Chesed, is barely settled because of its heat. In the same way, Aharon’s great love, the “right hand” of G-d, produces the burning thirst of the Wilderness of Sinai.




Section 7 · ¶30–31
“Lift up the head”: elevations to Keser
30וזהו שאו את ראש בנ״י [בני ישראל] למשפחותם166 כו׳ והיינו ע״י משה ואהרן דייקא וההעלאה מתחלה שמעלים אותנו שאנו למטה בעשי׳ [בעשיה] היינו אל בחי׳ למשפחותם ע׳ [שבעים] נפש.
And this is [the meaning of] “Lift up the head (se’u es rosh) of the children of Israel, by their families,” etc.: that is, specifically through Moshe and Aharon. And the elevation at first, by which they raise us who are below in Asiyah, is to the level of “by their families”: the seventy souls,
The maamar now reads the census command, “Lift up the head of the children of Israel,” as a series of elevations carried out through Moshe and Aharon. The first raises us from Asiyah to the level of “by their families,” the seventy souls of Yaakov’s household, which correspond to Beriah.


שהם בבריאה. אח״כ י״ב שבטים שהם המחברים בריאה ואצילות אח״כ עוד העלאה לבית אבותם האבות הן מרכבתא עילאה חג״ת [חסד גבורה תפארת] דאצילות.
which are in Beriah. Afterwards, the twelve tribes, which are what join Beriah and Atzilus. Afterwards, a further elevation, “by their fathers’ house”: the Patriarchs are the supernal chariot (merkavta ila’ah), Chesed, Gevurah and Tiferes of Atzilus,
Next come the twelve tribes, which join Beriah to Atzilus. Then comes “by their fathers’ house”: the Patriarchs, the “supernal chariot,” who embody Chesed, Gevurah and Tiferes of Atzilus.


והן ג׳ בחי׳ רחמים (והנה רחמים נמשכים מתפארת כי ע״י ההתבוננות ביקר תפארת גדולת167 א״ס ב״ה יומשך הרחמים על הירידה כו׳
and they are three levels of compassion (rachamim). (Now, compassion is drawn from Tiferes, for through contemplating “the glory of the splendor (tiferes)” of the greatness of the Infinite One (Ein Sof), blessed be He, compassion is drawn down over the descent, etc.;
These three are three kinds of compassion. A parenthesis explains that compassion flows from Tiferes: contemplating “the glory of the splendor” of the greatness of the Infinite One arouses compassion over the descent.


ומבואר במ״א ענין ג׳ שלישים שבכלי מדת תפארת ע״כ אפ״ל [אפשר לומר] שזהו שורש לג׳ בחי׳ רחמים הנ״ל עמ״ש בפ׳ קדושים בד״ה ונטעתם כל עץ מאכל168169 כו׳).
and the matter of the three thirds in the vessel of the attribute of Tiferes is explained elsewhere; therefore it may be said that this is the root of the three levels of compassion mentioned above. See what is written in Parshas Kedoshim, in the discourse beginning “And you shall plant every fruit tree,” etc.)
Elsewhere it is explained that the vessel of Tiferes has three “thirds,” which may be the root of these three levels of compassion. The discourse on “And you shall plant every fruit tree” discusses this.


ואח״כ לגולגלותם הוא בחי׳ כתר וגולגלתא דז״א ובעבודת ה׳ הוא בחי׳ אהבה רבה שלמעלה מן הדעת שאינה נתפסת בהשכל כלל וכמו הגלגלתא שמקיף על המוחין.
And afterwards, “by their skulls” (legulgelosam): this is the level of Keser and the Skull (Gulgalta) of Z’eir Anpin. And in the service of G-d it is the level of great love (ahavah rabbah), which is above daas (reason) and is not grasped by the intellect at all, just as the skull encompasses the brain (mochin).
The highest elevation is “by their skulls”: Keser, the “Skull” (Gulgalta) of Z’eir Anpin. In divine service it is ahavah rabbah, a great love beyond reason that the intellect cannot contain, as the skull surrounds the brain.


וזהו בחי׳ שבועות שאז נמשך הכתר דז״א שבכל ימי הספירה ממשיכים הכל מבחי׳ המדות דאצילות שבוע ראשון חסד וכל א׳ כלול מז׳ והוא כענין ההעלאה למשפחותם לבית אבותם ובשבועות נמשך גילוי הכתר בחי׳ לגולגלותם.
And this is the level of Shavuos, when the Keser of Z’eir Anpin is drawn down. For throughout all the days of the Counting one draws down everything from the level of the emotive attributes (middos) of Atzilus: the first week is Chesed, and each one is composed of seven; and this is like the matter of the elevation “by their families, by their fathers’ house.” And on Shavuos the revelation of Keser is drawn down: the level of “by their skulls.”
This is Shavuos. During the Counting of the Omer one draws down the seven emotive attributes of Atzilus, week by week, each including all seven, like the elevations “by their families” and “by their fathers’ house”; on Shavuos the revelation of Keser comes, “by their skulls.”


(והנה מבואר במ״א דבחי׳ כתר זה שנמשך לז״א בחג השבועות הוא מא״א [מאריך אנפין] ממש. ועפ״ז [ועל פי זה] יובן עוד מה שנאמר וידבר כו׳ במדבר כו׳ שאו כו׳ לגולגלותם.
(Now, it is explained elsewhere that this level of Keser that is drawn down to Z’eir Anpin on the festival of Shavuos is from Arich Anpin itself. And according to this will be further understood what is said: “And He spoke,” etc., “in the wilderness,” etc., “Lift up,” etc., “by their skulls.”
A long parenthesis adds that the Keser drawn to Z’eir Anpin on Shavuos comes from Arich Anpin itself. This sheds further light on the whole verse: “He spoke ... in the wilderness ... lift up ... by their skulls.”


כי הנה מבואר במ״א בביאור ע״פ צאינה וראינה170 ענין מ״ש במדבר כו׳ בארץ לא עבר בה איש ולא ישב אדם שם,171 דבחי׳ מצחא דז״א נק׳ אשר לא ישב אדם שם שהוא למעלה מבחי׳ אדם
For it is explained elsewhere, in the explanation (Biur) on [the verse] “Go forth and see,” the meaning of what is written, “in the wilderness,” etc., “in a land through which no man passed and where no man dwelt”: that the level of the Forehead (Mitzcha) of Z’eir Anpin is called “where no man dwelt,” for it is above the level of man,
The explanation on “Go forth and see” reads Yirmeyahu’s “land where no man dwelt” as the “Forehead” (Mitzcha) of Z’eir Anpin, a level above the figure of “man.”


כדכתיב כי לא אדם הוא,172173 וכמבואר באדרא)174 (דקל״ו ע״ב), ולכן נק׳ ג״כ מדבר כי הנה המדבר אין בו שום צמח האדמה כך מצחא אין בו צמיחת שערות
as it is written, “for He is not a man,” and as is explained in the Idra) (folio 136b). And therefore it is also called midbar: for just as the wilderness has no growth of the earth, so the Forehead has no growth of hair,
It is beyond the human figure, as Shmuel says, “for He is not a man,” and as the Idra explains. Therefore it too is called “wilderness”: as the desert grows nothing, the forehead grows no hair.


כי הוא למעלה מבחי׳ צמיחה שהוא בחי׳ שינויים מקטנות לגדלות שזהו בבחי׳ אדם משא״כ בבחי׳ כי לא אדם כתיב לא שניתי175 כו׳,
for it is above the level of growth, which is the level of changes from smallness to greatness, which belongs to the level of man; whereas of the level of “for He is not a man” it is written, “I have not changed,” etc.
Growth means change from small to great, which belongs to the level of “man.” The level of “He is not a man” is beyond change, as the prophet says, “I have not changed.”


ועד״ז הוא ענין וחד חרוב שהוא בחי׳ מנוחה לחיי העולמים176 שהוא בחי׳ עלייה שאין למעלה הימנה עוד עלייה בשמטה זו כו׳
And along these lines is the matter of “and one desolate,” which is the level of “rest for eternal life,” the level of an ascent above which there is no further ascent in this sabbatical cycle (shemitah), etc.;
The “desolate” seventh millennium is similar. It is “rest for eternal life,” an ascent above which there is no further ascent in that cycle.


ע״כ היינו שאין בו זריעה וצמיחה כו׳, ועד״ז י״ל [יש לומר] מ״ש בזהר פ׳ במדבר קי״ז ב׳ אי באהל מועד אמאי במדבר סיני177 אלא חד לאורייתא וחד למשכנא ופי׳ במק״מ [במקדש מלך]
therefore it has no sowing and growing, etc. And along these lines one can explain what is written in the Zohar, Parshas Bamidbar, 117b: “If in the Tent of Meeting, why in the Wilderness of Sinai? Rather, one for the Torah and one for the Mishkan.” And the Mikdash Melech explained
Like the desert, it has no sowing and growing. This also explains the Zohar’s question, “If in the Tent of Meeting, why in the Wilderness of Sinai?”, answered “one for the Torah and one for the Mishkan,” and the Mikdash Melech’s comment on it.


דהיינו דמדבר הוא התורה שרומזת לז״א כו׳ וזהו הפך ממש״כ [ממה שכתוב] דמדבר סיני הוא העלאה ממטה למעלה והיינו עליי׳ [עלייה] המל׳ מבי״ע וכדכתיב מי זאת עולה178 מן המדבר.
that the wilderness is the Torah, which alludes to Z’eir Anpin, etc. And this is the opposite of what has been written [here], that the Wilderness of Sinai is an elevation from below to above, namely the ascent of Malchus from Beriah, Yetzirah and Asiyah, as it is written, “Who is this that rises from the wilderness.”
The Mikdash Melech takes the “wilderness” as the Torah, which points to Z’eir Anpin, a flow from above. That seems the reverse of this maamar, which made the Wilderness of Sinai an ascent from below, as in “Who is this that rises from the wilderness.”


אך לפמ״ש [לפי מה שכתוב] א״ש [אתי שפיר] כי יש ג״כ בחי׳ מדבר עליון בחי׳ אשר לא ישב אדם שם כנ״ל והוא מקור התורה שנאמר וממדבר מתנה179 וז״ש [וזהו שכתוב] במדבר סיני כו׳
But according to what has been written [here], it is well resolved: for there is also the level of a supernal wilderness, the level of “where no man dwelt,” as mentioned above, and it is the source of the Torah, as it is said, “And from the wilderness, Mattanah (a gift).” And this is [the meaning of] what is written, “in the Wilderness of Sinai,” etc.,
The difficulty resolves: there is also a supernal wilderness, the level “where no man dwelt,” and it is the source of the Torah, as in “and from the wilderness, a gift (Mattanah).” The verse contains both.


שאו כו׳ לגלגלתם מדבר סיני הוא בחי׳ מדבר שממטה למעלה ומדברך נאוה כו׳ והיינו מה שנעשית בבחי׳ נקודה א׳ תחת היסוד שהוא בחי׳ הכתר שבה בכל מאדך180 כו׳
“Lift up,” etc., “by their skulls”: “the Wilderness of Sinai” is the level of the wilderness that is from below to above, “and your speech is comely,” etc.: that is, her becoming a single point beneath Yesod, which is the level of the Keser within her, “with all your might” (me’odecha), etc.,
“In the Wilderness of Sinai” is the wilderness from below upward: Malchus becoming a single point beneath Yesod, her Keser, which is love “with all your might,” without limit.


ונעוץ סופן181182 כו׳ והיינו שאו כו׳ לגלגלותם הוא בחי׳ מדבר העליון כי מצחא הוא גילוייא דבחי׳ גלגלתא183184 כמ״ש באדרא (קכ״ט א׳) ובאדר״ז [ובאדרא זוטא] (דף רפ״ט ב׳) היינו כתר עליון
and “their end is wedged [in their beginning],” etc. And this is “Lift up,” etc., “by their skulls”: this is the level of the supernal wilderness, for the Forehead is the revelation of the level of the Skull, as is written in the Idra (129a) and in the Idra Zuta (folio 289b), that is, the supernal Keser.
Its end is “wedged in its beginning,” as Sefer Yetzirah says, so the lowest point meets the highest. “By their skulls” is the supernal wilderness, since the Forehead is the revelation of the Skull, the supernal Keser, as the Idra and the Idra Zuta explain.


והנה גם בחי׳ מדבר העליון שהוא בחי׳ מצחא ורצון העליון י״ל [יש לומר] שזהו חיצונית התורה אבל פנימיותה היא בחי׳ ואהי׳ [ואהיה] שעשועים185 שלמעלה מבחי׳ מדבר הנ״ל.
Now, even the level of the supernal wilderness, which is the level of the Forehead and the supernal will, it can be said that this is the outer dimension (chitzoniyus) of the Torah; but its inner dimension (pnimiyus) is the level of “and I was [His] delight,” which is above the level of the wilderness mentioned above.
Even this supernal wilderness, the Forehead and the supernal will, may be only the outer dimension of the Torah. Its inner dimension is “I was His delight,” the Torah as G-d’s own delight, higher still.


ועמ״ש ע״פ ואהי׳ [ואהיה] אצלו אמון186 מענין דוד זמירות קרית להו187 כו׳ שיש בתורה פנים ואחור כו׳.
And see what is written on [the verse] “And I was with Him as a nursling (amon),” concerning “David, you called them songs,” etc.: that the Torah has a front and a back, etc.
The discourse on “And I was with Him as a nursling” develops this through the Talmud’s account of David, who was faulted for calling the words of Torah “songs.” The Torah has a “front” and a “back.”




31ועמ״ש בפ׳ שלח ע״פ אני188 ה׳ כו׳ מענין בשעה שישראל אומרים איש״ר [אמן יהא שמיה רבא]189 מברך הקדוש ברוך הוא מנענע ראשו כו׳,
And see what is written in Parshas Shelach on [the verse] “I am Havayah,” etc., concerning [the saying] “When Israel say ‘Amen, yehei shmei rabba mevorach,’ the Holy One, blessed be He, nods His head,” etc.;
The discourse in Parshas Shelach on “I am Havayah your G-d” discusses the Talmud’s image: when Israel answer “Amen, yehei shmei rabba mevorach,” the Holy One nods His head.


ואפ״ל [ואפשר לומר] שזהו ענין וממדבר מתנה190 כו׳ עבודת מתנה191 כו׳ פי׳ מתנה זהו ענין אתדל״ע [אתערותא דלעילא] מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם
and it may be said that this is the matter of “And from the wilderness, Mattanah,” etc., “a service of gift,” etc.: the meaning of “gift” is an arousal from above (isarusa dileila), from a level that an arousal from below (isarusa dilesata) does not reach,
This may be the “gift” of “from the wilderness, a gift,” and of the priesthood called “a service of gift”: an arousal from above, from a level that no arousal from below can reach.


אלא שבאה ממילא בתורת מתנה אחר היותו בבחי׳ מדבר כו׳ ועמ״ש סד״ה אני ישנה בענין פתחי לי192 כו׳ ואני אפתח לך ועמ״ש בד״ה ואתחנן כו׳:
but rather it comes of itself, as a gift, after he is at the level of midbar, etc. And see what is written at the end of the discourse beginning “I am asleep,” concerning “Open to me,” etc., “and I will open for you”; and see what is written in the discourse beginning “And I pleaded,” etc.
It comes of itself, as a gift, once a person has reached the level of midbar, self-nullification and thirst. The discourses on “I am asleep” (“Open to me ... and I will open for you”) and on “And I pleaded” develop the theme.



In one’s avodah
Prayer is the time of refinement: contemplating G-d’s greatness until it is as real as sight shows a person how far his deeds are from pure devotion, and he resolves to push the evil away. When alien thoughts intrude on prayer, he should not lose heart or conclude that his prayer is worthless; the evil resists precisely because it is being separated, and he must push the thoughts away and turn his mind from them. Torah study requires self-nullification, for one who learns as a self-standing “I” does not truly have Torah. Midnight is the time to weep over the exile of the Shechinah and to study Torah, and the morning prayer is the time to contemplate G-d’s greatness and draw His unity into the soul.
Questions for discussion
	Why must Malchus descend into the lower worlds to refine the sparks now, while in Temple times they were refined without her descent?
	According to the maamar, why do alien thoughts arise specifically during prayer, and how should a person respond to them?
	In what sense is the wilderness an image both of Malchus clothed in the lower worlds and of her thirsting ascent?
	Why did the sea and the mountains flee from G-d while the wilderness welcomed Him, and what does Mount Sinai add to the picture?
	How do the roles of Moshe and Aharon correspond to the Tent of Meeting and the Wilderness of Sinai?

Sources and references
Notes
Paragraph 1
1להבין ביאור הדברים
The note records that two other transcripts (hanachos) of this maamar are printed there, and that the second version is the Mitteler Rebbe’s.
Kehot’s noteבסה״מ תקס״ג ע׳ תצ ב׳ הנחות אחרות. הנוסחא שני׳ היא לכ״ק אדה״א. ובאריכות בסה״מ אדה״א במדבר ע׳ א. קיצורים נדפסו באוה״ת במדבר-ד ע׳ א׳תכד. כרך-ז ע׳ א׳תשג.
2The opening verse of Bamidbar: “Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting.” The maamar reads its two places as two states of Malchus of Atzilus.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3ליתן טרף לביתה
The woman of valor “rises while it is still night and gives food to her household.” The Kabbalists read it of Malchus, who descends at night into the lower worlds to refine the sparks there.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
4מרפ״ח ניצוצים
The note points there for a further discussion of the 288 sparks.
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמ״ב. ראה לעיל פ׳ אמור לו, בהמ״מ. ובהמצויין בסה״מ לאדה״א פ׳ במדבר ע׳ שז.
5(עיין בפע״ח שער י״ז
This gloss is printed there with changes and additions.
Kehot’s noteהג״ה זו בשינוים והוספות נדפס באוה״ת במדבר מטו״מ ע׳ א׳תכה. וראה גם בהנסמן למאמרי אדה״א לע׳ א.
6לכי ומעטי
The Talmud’s account of the moon, which complained that two kings cannot share one crown and was told, “Go and diminish yourself.” The Kabbalists read the moon as Malchus and its diminution as her reduction, the subject the gloss draws on.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
7שער מיעוט הירח
Etz Chaim’s Gate of the Diminution of the Moon: her upper nine Sefiros withdraw into their roots in Z’eir Anpin and she remains a single point beneath his Yesod. The gloss notes that reconciling this with Pri Etz Chaim needs separate treatment.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… וזהו ענין לכי ומעטי את עצמך שנסתלקו ט״ס שלה העליונים ועלו בז״א והיא נשארת נקודה מעוטה וירדה תחת אחורי היסוד וענין מיעוט הירח היה ביום ד׳. אח״כ ביום ו׳ חזרה להתגדל בבחי׳ הג׳ הנ״ל היותה פרצוף שלם בבחי׳ אחור באחור נגד החזה דז״א ואז יש בה ה׳ אורות של ה״ס ראשונות דז״א שהם בחי׳ ה׳ ימים ראשונים דימי בראשית כולם האירו ביום ו׳ שהוא הת״ת שבו ואז ניבנית המלכות ונגלית שם וה״ר מאירין בה מרחוק ואז ביום ו׳ נזדווגו זו״ן בבחי׳ אב״א ונברא אדה״ר בבחי׳ זו לבדו ואלו לא …
Sefer Etz Chaim (Public Domain)
8מענין התלבשות ט״ס שלה
Etz Chaim on the kelipos: the nine Sefiros that withdrew from the holy Nukva are clothed in the nine Sefiros of the kelipah’s Nukva. It is the second Etz Chaim passage the gloss sets beside Pri Etz Chaim.
Sefer Etz Chaim 48:3עץ חיים מ״ח:ג׳
ענין הקלי׳ וענין ד׳ עולמות אבי״ע השינוי שיש ביניהן דע כי גם בקלי׳ יש בחי׳ אבי״ע ובכל עולם יש בו ה׳ פרצופים שהם כללות י״ס של אותו העולם וכל פרצוף מהם כולל י״ס על דרך שהוא בקדושה ונבאר עתה עניינם דע כי אע״פ שבכל ד׳ עולמות יש בחי׳ קלי׳ יש שינוי בעולמות בעצמם כי הנה בעולם אצילות של הקדושה הטוב מרובה על האצילות של הטומאה ואינם מעורבים כלל הקדושה עם הטומאה ובעולם הביאה הקדושה מובה על הטומאה של הקלי׳ דבריאה אמנם הם מעורבים יחד וביצירה הוא מחצה על מחצה וגם …
Sefer Etz Chaim (Public Domain)
9לעולם ה׳ דברך
“Forever, Havayah, Your word stands firm in the heavens.” Here “Your word” is Malchus, the attribute of divine speech, whose Keser remains above in Atzilus while the rest of her descends.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט. ראה יהל אור על הפסוק סעי׳ ז, ושם מציין: וכ״כ עוד בביאור ע״פ מקושש עצים בלקו״ת פ׳ שלח דמ״ג ע״א ורצונו של מקום שהוא כתר דרחל כי לעולם דברך נצב בשמים שכתר דרחל הוא בשמים ז״א בעלה. וט״ס אחרונות דילה הם לבדם שיורדים בבריאה כו׳ עכ״ל, ע״ש.
Paragraph 5
10David’s cry, “How long shall I set counsels in my soul?” The Alter Rebbe borrows the phrase for the resolve that follows when a person discovers the evil in himself.
Psalms 13:3תהילים י״ג:ג׳
עַד־אָנָה אָשִׁית עֵצוֹת בְּנַפְשִׁי יָגוֹן בִּלְבָבִי יוֹמָם עַד־אָנָה יָרוּם אֹיְבִי עָלָי:
How long shall I take counsel in my soul, having sorrow in my heart by day? How long shall mine enemy be exalted over me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
11One of the Talmudic passages the gloss lists that draw on “Evil shall not dwell with You.”
Sotah 42a:6סוטה מ״ב א:ו׳
כַּת מְסַפְּרֵי לָשׁוֹן הָרָע — דִּכְתִיב: ״כִּי לֹא אֵל חָפֵץ רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע״, צַדִּיק אַתָּה ה׳ — לֹא יָגוּר בִּמְגוּרְךָ רָע.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12One of the Talmudic passages the gloss lists that draw on “Evil shall not dwell with You.”
Chagigah 12b:11חגיגה י״ב ב:י״א
הָנֵי בִּרְקִיעָא אִיתַנְהוּ? הָנֵי בְּאַרְעָא אִיתַנְהוּ! דִּכְתִיב: ״הַלְלוּ אֶת ה׳ מִן הָאָרֶץ תַּנִּינִים וְכׇל תְּהוֹמוֹת אֵשׁ וּבָרָד שֶׁלֶג וְקִיטוֹר רוּחַ סְעָרָה עוֹשָׂה דְבָרוֹ״! אָמַר רַב יְהוּדָה אָמַר רַב: דָּוִד בִּיקֵּשׁ עֲלֵיהֶם רַחֲמִים, וְהוֹרִידָן לָאָרֶץ. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״לֹא אֵל חָפֵץ רֶשַׁע אָתָּה לֹא יְגוּרְךָ (בִּמְגוּרְךָ) רָע״. צַדִּיק אַתָּה ה׳, לֹא יָגוּר בִּמְגוּרְךָ רָע. וּמְנָלַן דְּאִיקְּרִי ״שָׁמַיִם״ — דִּכְתִיב: ״וְאַתָּה תִּשְׁמַע הַשָּׁמַיִם מְכוֹן שִׁבְתֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
13One of the Talmudic passages the gloss lists that draw on “Evil shall not dwell with You.”
Niddah 13b:3נדה י״ג ב:ג׳
אִיכָּא דְאָמְרִי, אָמַר רַבִּי אַמֵּי: כׇּל הַמֵּבִיא עַצְמוֹ לִידֵי הִרְהוּר — אֵין מַכְנִיסִין אוֹתוֹ בִּמְחִיצָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. כְּתִיב הָכָא: ״וַיֵּרַע בְּעֵינֵי ה׳״, וּכְתִיב הָתָם: ״כִּי לֹא אֵל חָפֵץ רֶשַׁע אָתָּה לֹא יְגוּרְךָ רָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14לא יגורך רע
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The verse is the basis for the principle that no evil exists in Atzilus.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15לא יגורך רע
The first of the Zohar passages the gloss lists on the verse “Evil shall not dwell with You,” with the Mikdash Melech’s commentary there.
Zohar, Bereshit 22:255–24:264ספר הזהר, בראשית כ״ב:רנ״ה-כ״ד:רס״ד
AND THE L-RD GOD TOOK THE MAN AND PUT HIM IN THE GARDEN OF EDEN, ETC. From whence did he take him? He took him from the four elements which are hinted at in the verse “and from there it parted and became four heads”. G-d detached him from these and placed him in the Garden of Eden. So does G-d do now to any man created from the four elements when he repents of his sins and occupies himself with the Torah; G-d takes him from his original elements, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16לא יגורך רע
One of the Zohar passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Bereshit 87:276–88:288ספר הזהר, בראשית פ״ז:ער״ו-פ״ח:רפ״ח
Until he sinned, man was gifted with the wisdom of celestial illumination, and he did not for an instant quit the Tree of Life. But when he was seduced by his desire to know what was below, he weakly followed it until he became separated from the Tree of Life, and knew evil and forsook good: hence the Scripture says ‘for thou art not a G-d that hath pleasure in wickedness, evil shall not sojourn with thee’ (Ps. 5, 5). He who is drawn after evil may not abide with …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17לא יגורך רע
One of the Zohar passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Bereshit 95:383–97:394ספר הזהר, בראשית צ״ה:שפ״ג-צ״ז:שצ״ד
AND THE L-RD SAW THAT THE WICKEDNESS OF MAN WAS VERY GREAT IN THE EARTH, AND THAT EVERY IMAGINATION OF THE THOUGHTS OF HIS HEART WAS ONLY EVIL CONTINUALLY. R. Judah quoted in this connection the verse: For thou art not a G-d who hath pleasure in wickedness, evil shall not sojourn with thee (Ps. 5, 5). He said: ‘One lesson that may be derived from this verse is that if a man cleaves to the evil imagination and follows after it, not only does he defile himself thereby, but …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18לא יגורך רע
The Zohar on Parshas Noach, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Noach 9:56–10:63ספר הזהר, נח ט׳:נ״ו-י׳:ס״ג
For indeed all the other sins of man, involving but his own corruption, admit of repentance. But the sin of onanism is one by which man corrupts both himself and the earth; and of such a one it is written, “The stain of thine iniquity remains before me” (Jer. 2, 22), also “For thou art not a G-d that hath pleasure in wickedness, evil shall not sojourn with thee” (Ps. 5, 5), and it is further written, “And Er, Judah’s firstborn, was wicked in the sight of the L-rd, and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19לא יגורך רע
The Zohar on Parshas Vayeshev, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Vayeshev 16:179–18:190ספר הזהר, וישב ט״ז:קע״ט-י״ח:ק״צ
Now of all the sins which defile a man, that which defiles him the most, both in this world and in the world to come, is the sin of spilling one’s seed (semen). A man guilty of this sin will not enter within the Heavenly Curtain, and will not behold the presence of the Ancient of Days. So we learn from the recurrence of the word “evil” here and in the verse: “For thou art not a G-d that hath pleasure in wickedness; evil shall not sojourn with thee” (Ps. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20לא יגורך רע
The Zohar on Parshas Vayechi, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Vayechi 23:182–26:195ספר הזהר, ויחי כ״ג:קפ״ב-כ״ו:קצ״ה
R. Jose was once walking with R. Hiya the son of Rab, and as they were going along he said to him: ‘Do you see something over there?’ ‘I see a man in the river’, he answered, ‘and a bird on his head with a piece of flesh which it is eating and tearing with its claws. The man is crying out something, but I cannot catch what he says.’ Said the other: ‘Let us go nearer and listen.’ He said: ‘I am afraid.’ ‘Why,’ he said, ‘do you think …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21לא יגורך רע
The Zohar on Parshas Mishpatim, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Mishpatim 3:161–172ספר הזהר, משפטים ג׳:קס״א-קע״ב
Therefore man who causes the “other side” to multiply (by consciously rejecting the commandment of procreation) is called “an evil one”, and will nevermore behold the race of the Shekinah, for it is written: “Evil dwelleth not with thee” (Ps. 5, 5). A man who undergoes the metamorphosis of the soul, if he sins and joins the “other god” who produces no fruit and engenders no children, is therefore called “other”; the second husband who does likewise is called “the last one” by the Holy One,
The Zohar; London, Soncino Press, 1933 (Public Domain)
22לא יגורך רע
One of the Zohar passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Mishpatim 13:433–14:443ספר הזהר, משפטים י״ג:תל״ג-י״ד:תמ״ג
23לא יגורך רע
The Zohar on Parshas Ki Sisa, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Ki Tisa 11:99–107ספר הזהר, כי תשא י״א:צ״ט-ק״ז
He reasoned thus: “I know well enough that the ‘side of holiness’ dwells only in the heart and centre of the world, namely in Jerusalem, and therefore I cannot draw down that side on to this region (Shechem). What, then, shall I do?” “Whereupon he took counsel and made two calves of gold” (I Kings 6, 28). He conceived a wicked design, thinking: “The ‘other side’ can be drawn to every place, especially in this land (the Holy Land), where it is eager to dwell.” But the “other side” could …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24לא יגורך רע
The Zohar on Parshas Emor, one of the passages the gloss lists on the verse “Evil shall not dwell with You.”
Zohar, Emor 47:300–48:309ספר הזהר, אמור מ״ז:ש׳-מ״ח:ש״ט
Hence, as we have learnt, the sentence of “seventy years” is annulled, the “seventy years” being the seventy crowns of the king in which He is revealed. All this, however, is only when a man is warned in a dream on the night of Sabbath. Imagine a king who makes a wedding feast for his son and orders all to rejoice. All therefore rejoice, but one man is in sorrow because he is chained for execution. When the king comes he sees all rejoicing as he ordained, but he lifts …
The Zohar; London, Soncino Press, 1933 (Public Domain)
25לא יגורך רע
One of the Talmudic passages the gloss lists that draw on “Evil shall not dwell with You.”
Shabbat 149b:9–10שבת קמ״ט ב:ט׳-י׳
אֶלָּא מֵהָכָא: ״גַּם עֲנוֹשׁ לַצַּדִּיק לֹא טוֹב״, אֵין ״לֹא טוֹב״ אֶלָּא רָע, וּכְתִיב: ״כִּי לֹא אֵל חָפֵץ רֶשַׁע אָתָּה לֹא יְגוּרְךָ רָע״ — צַדִּיק אַתָּה ה׳ וְלֹא יָגוּר בִּמְגוּרְךָ רָע. מַאי מַשְׁמַע דְּהַאי ״חֲלָשִׁים״ לִישָּׁנָא דְפוּרָא הוּא? — דִּכְתִיב: ״אֵיךְ נָפַלְתָּ מִשָּׁמַיִם הֵילֵל בֶּן שָׁחַר נִגְדַּעְתָּ לָאָרֶץ חוֹלֵשׁ עַל גּוֹיִם וְגוֹ׳״, אָמַר רַבָּה בַּר רַב הוּנָא: מְלַמֵּד שֶׁהָיָה מֵטִיל פּוּר עַל גְּדוֹלֵי מַלְכוּת לֵידַע אֵיזֶה בֶּן יוֹמוֹ שֶׁל מִשְׁכַּב זָכוּר. וּכְתִיב: ״כׇּל מַלְכֵי גוֹיִם כּוּלָּם וְגוֹ׳״, אָמַר רַבִּי יוֹחָנָן: שֶׁנָּחוּ מִמִּשְׁכַּב זָכוּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26בכסאו של הקב״ה אין דבר רע נוגע
The Midrash compares the Holy One’s throne with Shlomo’s: “Nothing evil touches the throne of the Holy One, blessed be He, as it is said, ‘Evil shall not dwell with You.’” The Alter Rebbe uses it to show that there is no evil in Atzilus to be refined.
Shemot Rabbah 15:26שמות רבה ט״ו:כ״ו
… ועל המסגרות אשר בין השלבים אריות בקר. וכתוב אחד אומר ( שם שם, לג): כמעשה אופן המרכבה. בכסאו של הקדוש ברוך הוא אין דבר רע נוגע, שנאמר (תהלים ה, ה): לא יגורך רע. ובשלמה כתיב (מ״א ה, יח): אין שטן ואין פגע רע. הקדוש ברוך הוא עשה ששה רקיעים, ובשביעי יושב. ובכסאו של שלמה כתיב ( שם י, יט): שש מעלות לכסא ויושב במעלה השביעית, הרי נתמלא דיסקוס של לבנה, ומשם התחילו המלכים פוחתין והולכין. (דה״א ג, י): ובן שלמה רחבעם, ובן רחבעם אביה, ובנו אסא, יהושפט, יהורם, אחזיהו, …
Another interpretation: “This month shall be for you [the first of months]” (Exodus 12:2) – that is what is written: “In his days let the righteous flourish, and abundance of peace, until the moon is no more” (Psalms 72:7). Before the Holy One blessed be He took Israel out of Egypt, He made it known to them by allusion that their royalty would endure for them for thirty generations, as it is stated: “This month shall be for you the first of months.” The month is thirty days, and your …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
27בכוונת הרחיצה בחמין בע״ש שהוא בחי׳ שלהובא דאשא
Pri Etz Chaim explains washing in hot water on Erev Shabbos as the “flame of fire” that goes out every Erev Shabbos and subdues the kelipah, which seeks to draw close to Atzilus. It is cited here for the fire that keeps kelipas nogah from rising.
Pri Etz Chaim, Gate of the Sabbath 3:5–6פרי עץ חיים, שער השבת ג׳:ה׳-ו׳
… כי הלא תחלה צריך לטהר הראש, ואח״כ להעלות הרגלים, אשר הם למטה. וסוד רחיצה בחמין, הוא סוד שלהובותא דאשא דנפיק בכל ע״ש, ומתגלגלא בהאי כוכבא ומדורא דאשא, ששם הקליפה ומכניעם למטה. וכנגד האי שלהובא, הם המים החמין, שהם המסירים הזוהמא הדבוקה באדם, והכוונה בסוד מ״ש פרשת ויקהל כי בכל ע״ש מתקבצין אותן ע׳ כוכבים וכו׳. ואח״כ נעשה כעין מדורה של אש, ורוצה להתקרב וליינק מן האצילות: וסוד הדבר הוא, קליפת נוגה שהיא הקליפה היותר קרובה אל הקדושה, והנה הקליפה רואה, כי הלא מן השפע של שבת, לקחו כל ימי …
Pri Etz Chaim (Public Domain)
28אש לפניו תלך ותלהט סביב צריו
“Fire goes before Him and sets ablaze His adversaries round about.” The Alter Rebbe reads it as the fire from above that ensures only the refined sparks rise, and not the evil.
Psalms 97:3תהילים צ״ז:ג׳
אֵשׁ לְפָנָיו תֵּלֵךְ וּתְלַהֵט סָבִיב צָרָיו:
A fire goeth before Him, And burneth up His adversaries round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29Kehot’s note points to Numbers 2 for these words.
Numbers 2במדבר ב׳
30One of the Talmudic passages the gloss lists that draw on “Evil shall not dwell with You.”
Sanhedrin 103a:12סנהדרין ק״ג א:י״ב
וְאָמַר רַב חִסְדָּא אָמַר רַבִּי יִרְמְיָה בַּר אַבָּא: אַרְבַּע כִּיתּוֹת אֵין מְקַבְּלוֹת פְּנֵי שְׁכִינָה: כַּת לֵצִים, כַּת שַׁקְרָנִים, כַּת חֲנֵיפִים, כַּת מְסַפְּרֵי לָשׁוֹן הָרָע. כַּת לֵצִים – דִּכְתִיב: ״מָשַׁךְ יָדוֹ אֶת לֹצְצִים״. כַּת שַׁקְרָנִים – דִּכְתִיב: ״דֹּבֵר שְׁקָרִים לֹא יִכּוֹן לְנֶגֶד עֵינָי״. כַּת חֲנֵיפִים – דִּכְתִיב: ״כִּי לֹא לְפָנָיו חָנֵף יָבוֹא״. כַּת מְסַפְּרֵי לָשׁוֹן הָרָע – דִּכְתִיב: ״כִּי לֹא אֵל חָפֵץ רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע״, צַדִּיק אַתָּה וְלֹא יִהְיֶה בִּמְגוּרְךָ רָע.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31Kehot’s note points to Numbers 7 for these words.
Numbers 7במדבר ז׳
Paragraph 8
32מי זאת עולה מן המדבר כתמרות עשן
“Who is this that rises from the wilderness like pillars of smoke?” The Alter Rebbe reads it as Malchus ascending from the lower worlds to Atzilus, carrying the refined sparks.
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ידבר עמים
“He subdues peoples under us.” Here yadber means to rule, and it names the level of dominion Malchus held while the Temple stood.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
34בימי שלמה
The Midrash compares the generations from Avraham to Shlomo to the moon waxing over fifteen days: when Shlomo came, the moon’s disc was full. It is the Midrashic source for the image of the full moon in Shlomo’s time.
Shemot Rabbah 15:26שמות רבה ט״ו:כ״ו
דבר אחר: החדש הזה לכם, הדא הוא דכתיב (שם עב, ז): יפרח בימיו צדיק ורוב שלום עד בלי ירח, עד שלא הוציא הקדוש ברוך הוא את ישראל ממצרים, ברמז הודיע להם, שאין המלכות בא להם עד שלשים דור, שנאמר: החדש הזה לכם ראש חדשים, החדש שלשים יום, ומלכות שלכם שלשים דור. הלבנה בראשון של ניסן מתחלת להאיר, וכל שהיא הולכת מאירה עד חמישה עשר ימים, ודסקוס שלה מתמלא, ומחמישה עשר עד שלשים אור שלה חסר, בשלשים אינה נראית. כך ישראל, חמישה עשר דור מן אברהם ועד שלמה. אברהם התחיל להאיר, …
Another interpretation: “This month shall be for you [the first of months]” (Exodus 12:2) – that is what is written: “In his days let the righteous flourish, and abundance of peace, until the moon is no more” (Psalms 72:7). Before the Holy One blessed be He took Israel out of Egypt, He made it known to them by allusion that their royalty would endure for them for thirty generations, as it is stated: “This month shall be for you the first of months.” The month is thirty days, and your …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
35קיימא סיהרא באשלמותא
The Zohar’s statement that in the days of Shlomo “the moon stood in its fullness.” The Alter Rebbe reads it as Malchus remaining in Atzilus in union with Z’eir Anpin while the Temple stood.
Zohar, Vayetzei 8:55–10:65ספר הזהר, ויצא ח׳:נ״ה-י׳:ס״ה
It says of Solomon that” In Gibeon the L-rd appeared to him in a dream by night” (I Kings 3, 5). Here we have “appearing” and “dream” combined, to show that there was there a mingling of two grades, a higher and a lower, the reason being that Solomon had not then yet attained his full development. But when he had perfected himself it is written of him, “And G-d gave Solomon wisdom” (Ibid. 5, 9), also” And Solomon’s wisdom excelled, etc.” (Ibid. 10); for the moon then reached its …
The Zohar; London, Soncino Press, 1933 (Public Domain)
36קיימא סיהרא באשלמותא
A second Zohar passage with the saying that in Shlomo’s time the moon stood in its fullness.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
There is a tradition concerning King Solomon, that when he first sat on his throne the Moon was in her fulness,
The Zohar; London, Soncino Press, 1933 (Public Domain)
37ותתן טרף
“She rises while it is still night and gives food to her household,” the verse already cited for Malchus’s descent to refine the sparks.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
38לבית עולמים שנקרא מנוחה
The Talmud discusses “the rest and the inheritance” of Deuteronomy, and Rabbi Shimon reads “rest” (menuchah) as Jerusalem, citing “This is My resting place forever.” It is the source for calling the permanent Temple “rest.”
Zevachim 119aזבחים קי״ט א
39ותתן טרף
“She gives food (teref) to her household.” The word teref literally means prey, and the Alter Rebbe takes it as a term of war for the first mode of refinement.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40חיל בלע ויקאנו
“He swallowed wealth, and he shall vomit it up; G-d will cast it out of his belly.” Applied to the external forces, which take in holiness only to be forced to give it back.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41עת אשר שלט האדם באדם לרע לו
“A time when man ruled over man to his harm.” Cited for the temporary dominance granted the external forces, which ends in their defeat.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בשלמה המלך
The chapter describes Shlomo’s rule over all the kingdoms around him, which brought him tribute, and the peace he had on every side. It is the example of a king whose greatness subdues his enemies without war.
I Kings 5:7–8מלכים א ה׳:ז׳-ח׳
וְכִלְכְּלוּ הַנִּצָּבִים הָאֵלֶּה אֶת־הַמֶּלֶךְ שְׁלֹמֹה וְאֵת כׇּל־הַקָּרֵב אֶל־שֻׁלְחַן הַמֶּלֶךְ־שְׁלֹמֹה אִישׁ חׇדְשׁוֹ לֹא יְעַדְּרוּ דָּבָר: וְהַשְּׂעֹרִים וְהַתֶּבֶן לַסּוּסִים וְלָרָכֶשׁ יָבִאוּ אֶל־הַמָּקוֹם אֲשֶׁר יִהְיֶה־שָּׁם אִישׁ כְּמִשְׁפָּטוֹ:
And those officers provided victual for king Solomon, and for all that came unto king Solomon’s table, every man in his month; they let nothing be lacking. Barley also and straw for the horses and swift steeds brought they unto the place where it should be, every man according to his charge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43קומה ה׳ למנוחתך
The Zohar passage on “Arise, Havayah, to Your resting place,” on which, the Alter Rebbe says, the difference between the Mishkan and the permanent Temple is explained elsewhere.
Zohar, Vayetzei 1:11–6:36ספר הזהר, ויצא א׳:י״א-ו׳:ל״ו
44קומה ה׳ למנוחתך
“Arise, Havayah, to Your resting place, You and the Ark of Your strength.” The verse behind calling the permanent Temple G-d’s “resting place.”
Psalms 132:8תהילים קל״ב:ח׳
קוּמָה ה׳ לִמְנוּחָתֶךָ אַתָּה וַאֲרוֹן עֻזֶּךָ:
Arise, O L-RD, unto Thy resting-place; Thou, and the ark of Thy strength.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
45בית ראשון
Tanya, chapter 53: while the First Temple stood, the Shechinah, Malchus of Atzilus, rested in the Holy of Holies with a revelation greater than in the higher worlds. The gloss refers to it for the refinement of the sparks in Temple times.
Tanya, Likkutei Amarim 53:1תניא, חלק ראשון; ליקוטי אמרים נ״ג:א׳
וְהִנֵּה, כְּשֶׁהָיָה בַּיִת רִאשׁוֹן קַיָּים, שֶׁבּוֹ הָיָה הָאָרוֹן וְהַלּוּחוֹת בְּבֵית קָדְשֵׁי קָדָשִׁים – הָיְתָה הַשְּׁכִינָה, שֶׁהִיא מַלְכוּת דַּאֲצִילוּת, שֶׁהִיא בְּחִינַת גִּילּוּי אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, שׁוֹרָה שָׁם, וּמְלוּבֶּשֶׁת בַּעֲשֶׂרֶת הַדִּבְּרוֹת, בְּיֶתֶר שְׂאֵת וְיֶתֶר עֹז, בְּגִילּוּי רַב וְעָצוּם יוֹתֵר מִגִּילּוּיָהּ בְּהֵיכְלוֹת קָדְשֵׁי קָדָשִׁים שֶׁלְּמַעְלָה בְּעוֹלָמוֹת עֶלְיוֹנִים.
Kehot Publication Society (CC-BY-NC)
46ואח״כ כאשר נבנה בית ראשון ע״י שלמה
Etz Chaim’s Gate of the Diminution of the Moon: when Shlomo built the First Temple, Malchus was always face to face with Z’eir Anpin, on Shabbos and on weekdays alike. The gloss cites it for the state of “rest” in Temple times.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… אח״כ מאז ואילך עד שבנה שלמה בית ראששון היתה בכל ימי שבתות פב״פ בבחי׳ ו׳ כנ״ל ובכל ו׳ ימי החול היתה אב״א בבחי׳ ג׳ הנ״ל שהיתה בפרצוף שלם י״ס מהחזה ולמטה וגם אור ה״ר דז״א האירו בה תמיד. וזהו טעם זכירת יציאת מצרים כי היתה גאולה גדולה מבחינת היותה בתחילה בימי הגלות בבחי׳ ב׳ לבד והוא פרצוף י״ס באחור מהחזה ולמטה בלי הארות ה״ר שלו בה משא״כ בחורבן בית ראשון כמ״ש בע״ה. ואח״כ כאשר נבנה בית ראשון ע״י שלמה נתוסף עוד בה בחי׳ אחרת והיא כי בין בשבת בין …
Sefer Etz Chaim (Public Domain)
47לתת טרף לביתה
One of the Zohar passages from which, the gloss says, it is implied that Malchus descended to give food to her household even in Temple times.
Zohar, Vayechi 38:409–41:419ספר הזהר, ויחי ל״ח:ת״ט-מ״א:תי״ט
48לתת טרף לביתה
A second Zohar passage on Parshas Vayechi that the gloss cites for the same implication.
Zohar, Vayechi 82:836–83:846ספר הזהר, ויחי פ״ב:תתל״ו-פ״ג:תתמ״ו
49לתת טרף לביתה
The Zohar on Parshas Yisro, which the gloss cites for the same implication, and on which the Ramaz comments that her descent then reached only the Holy of Holies of Beriah.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
When the Holy One moves towards the chariots and the hosts to give nourishment to all those supernal beings-as it is written, “She (the Shekinah) riseth while it is yet night and giveth food to her household and a portion to her maidens” (Prov. 31, 15)- all are filled with joy and song. They begin their hymning with the words: “G-d be merciful unto us and bless us, and cause His face to shine upon us”; and the north wind, when it awakens and breathes upon the world, sings: “That …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50שירדה המל׳ פלאים
“She descended wondrously; she has no comforter,” said of Jerusalem after the destruction. The Alter Rebbe applies it to Malchus, whose descent after the destruction is far greater.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51יין המשומר
The Talmud explains “No eye has seen” as “the wine preserved in its grapes since the six days of Creation,” the hidden reward of the World to Come. Here it is a name for Binah, which no external force can reach.
Berakhot 34bברכות ל״ד ב
52מי זאת עולה מן המדבר כתמרות עשן
“Who is this that rises from the wilderness like pillars of smoke?” Read as the refined sparks ascending with Malchus as mayin nukvin.
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
53למען יזמרך כבוד
“So that glory may sing praise to You and not be silent.” The Alter Rebbe reads “glory” as Malchus, whose yearning in her ascent never rests.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אל תחרש ואל תשקוט אל
“Do not be silent and do not be still, O G-d.” Applied to the ceaseless calling of Malchus as she rises.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
55שחורה אני ונאוה
“I am black, yet comely.” The Zohar reads it of Malchus, who in her great love makes herself small, so small that she appears only as a single point.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56מגו דחיקו ורחימו אזעירת גרמה
The Zohar on Parshas Balak: when she is in great love for her beloved, out of distress and love that she cannot bear, she diminishes herself until nothing of her is seen but a single point. The Alter Rebbe identifies this with the burning heat of the wilderness.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
He then cited the verse: “I am black but comely, O ye daughters of Jerusalem” (S.S. 1, 5). ‘This means that when she (the Moon) is very lovesick for her Beloved, she shrinks to nothing until only a dot is left of her, and she is hidden from all her hosts and camps. Then she says, I am black, like the letter yod, in which there is no white space, and I have no room to shelter you under my wings; therefore “do not look at me”, for ye cannot …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 14
57ומדברך נאוה
“And your speech (midbarech) is comely.” The Alter Rebbe reads midbar here as Malchus in her thirsting ascent, which is “comely” because it fulfills the purpose of her descent.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58למען יזמרך כבוד
“So that glory may sing praise to You and not be silent,” read of Malchus, the attribute of speech, in her ascent.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59צמאה לך נפשי
“My soul thirsts for You,” David’s words in the wilderness of Judah. The Alter Rebbe reads “my soul” as Malchus, the attribute of which David was a chariot.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60מתי אבוא ואראה
“My soul thirsts for G-d, for the living G-d; when shall I come and appear before G-d?” Read as Malchus’s longing to rise into Atzilus.
Psalms 42:3תהילים מ״ב:ג׳
צָמְאָה נַפְשִׁי לֵאלֹקִים לְאֵל חָי מָתַי אָבוֹא וְאֵרָאֶה פְּנֵי אֱלֹקִים:
My soul thirsteth for G-d, for the living G-d: 'When shall I come and appear before G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
61ובחי׳ — (והנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחסר סיום המוסגר (ובכת״י 113 עב, ב — שם נמצא מאמר זה — ליתא כאן התחלת מוסגר).
62וישלחהו מג״ע לעבוד את האדמה
“G-d sent him out of the Garden of Eden to work the ground.” Read as the soul’s descent into the body to refine the animal soul.
Genesis 3:23בראשית ג׳:כ״ג
וַיְשַׁלְּחֵהוּ ה׳ אֱלֹקִים מִגַּן־עֵדֶן לַעֲבֹד אֶת־הָאֲדָמָה אֲשֶׁר לֻקַּח מִשָּׁם:
Therefore the L-RD G-d sent him forth from the garden of Eden, to till the ground from whence he was taken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63תעו במדבר כו׳ צמאים כו׳ ויצעקו
“They wandered in the wilderness ... hungry and thirsty ... and they cried out to Havayah in their distress.” The Alter Rebbe takes it as the soul’s thirsting cry in prayer, the level of midbar.
Psalms 107:4–6תהילים ק״ז:ד׳-ו׳
תָּעוּ בַמִּדְבָּר בִּישִׁימוֹן דָּרֶךְ עִיר מוֹשָׁב לֹא מָצָאוּ: רְעֵבִים גַּם־צְמֵאִים נַפְשָׁם בָּהֶם תִּתְעַטָּף: וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
They wandered in the wilderness in a desert way; They found no city of habitation. Hungry and thirsty, Their soul fainted in them. Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64למען יזמרך כבוד
“So that glory may sing praise to You,” cited again for the ascent of Malchus that begins at midnight.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, יג.
65הוא — יתאמץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוע׳ בסש״ב פכ״ח. [כ].
66וכנזכר בפע״ח
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5600.
Kehot’s noteראה גם תו״א קיב, ד. יהל אור ע׳ שכח. ובסה״מ תר״ן ע׳ שצא.
67אש לפניו תלך
The words here quote Psalms 97:3; the passage is shown below.
Psalms 97:3תהילים צ״ז:ג׳
אֵשׁ לְפָנָיו תֵּלֵךְ וּתְלַהֵט סָבִיב צָרָיו:
A fire goeth before Him, And burneth up His adversaries round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, ג.
68מי זאת עולה מן המדבר
Kehot’s note points to Song of Songs 3:6 for these words.
Song of Songs 3:6שיר השירים ג׳:ו׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר כְּתִימְרוֹת עָשָׁן מְקֻטֶּרֶת מֹר וּלְבוֹנָה מִכֹּל אַבְקַת רוֹכֵל:
Who is this that cometh up out of the wilderness Like pillars of smoke, Perfumed with myrrh and frankincense, With all powders of the merchant?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, ו.
69ידבר עמים תחתנו
The words here quote Psalms 47:4; the passage is shown below.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד.
70בימי שלמה קיימא סיהרא
Kehot’s note points to Zohar I, 150a for these words.
Zohar I, 150aזח״א קנ, א
Shemot Rabbah 15:26שמות רבה ט״ו:כ״ו
דבר אחר: החדש הזה לכם, הדא הוא דכתיב (שם עב, ז): יפרח בימיו צדיק ורוב שלום עד בלי ירח, עד שלא הוציא הקדוש ברוך הוא את ישראל ממצרים, ברמז הודיע להם, שאין המלכות בא להם עד שלשים דור, שנאמר: החדש הזה לכם ראש חדשים, החדש שלשים יום, ומלכות שלכם שלשים דור. הלבנה בראשון של ניסן מתחלת להאיר, וכל שהיא הולכת מאירה עד חמישה עשר ימים, ודסקוס שלה מתמלא, ומחמישה עשר עד שלשים אור שלה חסר, בשלשים אינה נראית. כך ישראל, חמישה עשר דור מן אברהם ועד שלמה. אברהם התחיל להאיר, …
Another interpretation: “This month shall be for you [the first of months]” (Exodus 12:2) – that is what is written: “In his days let the righteous flourish, and abundance of peace, until the moon is no more” (Psalms 72:7). Before the Holy One blessed be He took Israel out of Egypt, He made it known to them by allusion that their royalty would endure for them for thirty generations, as it is stated: “This month shall be for you the first of months.” The month is thirty days, and your …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteזח״א קנ, א. זח״ב, פה, א. וראה שמו״ר פט״ו, כו.
71מ״מ היו מתבררים הניצוצים מחמת היחוד זו״נ שהי׳ באצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוהי׳ הבירור בבחי׳ אתהפכא ממש וכמו שלמה המע״ה שהיו כולם נכנעים ובטלים אליו כו׳ — המשך תער״ב-ג ע׳ א׳שכג. וראה גם שם ח״ב ע׳ א׳סד.
72מעוצם הגילוי הם מתבטלים ממילא
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteראה לקו״ש ח״כ ע׳ 215 הערה 32.
73מבואר במ״א . . קומה ה׳
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז לאדהא״מ קלב, א. ובהבא להלן ראה המשך בששה״ק תער״ב ח״ב ע׳ תשעד.
74בית עולמים שנק׳ מנוחה
The words here quote Zevachim 119a:8; the passage is shown below.
Zevachim 119a:8זבחים קי״ט א:ח׳
מִכְּלָל דִּלְרַבִּי יְהוּדָה קְרוּב? אִין; דְּהָאָמַר רַב אַדָּא בַּר מַתְנָה: מַעֲשֵׂר שֵׁנִי וּמַעְשַׂר בְּהֵמָה נֶאֱכָלִין בְּנוֹב וְגִבְעוֹן לְדִבְרֵי רַבִּי יְהוּדָה. וְהָא בָּעֵי בִּירָה! וְלָאו תָּנֵי רַב יוֹסֵף: שָׁלֹשׁ בִּירוֹת הֵן – שִׁילֹה, וְנוֹב וְגִבְעוֹן, וּבֵית עוֹלָמִים? הוּא תָּנֵי לַהּ וְהוּא אָמַר לַהּ: לַאֲכִילַת מַעֲשֵׂר שֵׁנִי, וְאַלִּיבָּא דְּרַבִּי יְהוּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזבחים קיט, א.
75חיל בלע ויקיאנו
The words here quote Job 20:15; the passage is shown below.
Job 20:15איוב כ׳:ט״ו
חַיִל בָּלַע וַיְקִאֶנּוּ מִבִּטְנוֹ יֹרִשֶׁנּוּ אֵל:
He hath swallowed down riches, and he shall vomit them up again; G-d shall cast them out of his belly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כ, טו.
76עת אשר שלט האדם
The words here quote Ecclesiastes 8:9; the passage is shown below.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
77הבירור שבדרך מלחמה . . שלא בדרך מלחמה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5704.
Kehot’s noteנתבאר בארוכה בסה״מ-תרנ״ט ע׳ קסב ואילך. סה״מ תש״ד ע׳ 106 ואילך.
78ונק׳ ג״כ יין המשומר
Kehot’s note points to Berakhot 34b for these words.
Berakhot 34bברכות ל״ד ב
Kehot’s noteברכות לד, ב.
Paragraph 16
79וידבר ה׳ אל משה במדבר סיני
The verse on which the Midrash comments, the opening verse of Bamidbar.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לנשיא שנכנס למדינה וראו אותו בני המדינה וברחו
The Midrash on “Havayah spoke to Moshe in the Wilderness of Sinai”: the parable of the prince from whom two provinces fled, while a ruined city welcomed him. The Alter Rebbe interprets each element in the paragraphs that follow.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
81המדרש רבה . . נכנס לעיר חריבה
The discourse there on “The sea saw and fled ... the mountains skipped like rams” cites this Midrash.
Kehot’s noteראה לעיל פ׳ צו טז, ב. וראה המשך בששה״ק תער״ב ח״ב ע׳ א׳יט.
82הים ראה וינוס וכן ההרים
The words here quote Psalms 114:3; the passage is shown below.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ג-ד.
83הים ראה וינוס וכן ההרים רקדו כאלים
“The sea saw and fled ... the mountains skipped like rams.” The Midrash reads both as fleeing before G-d.
Psalms 114:3–4תהילים קי״ד:ג׳-ד׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר: הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The sea saw it, and fled; The Jordan turned backward. The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ישאו מדבר ועריו חצרים תשב קדר ירונו יושבי סלע
“Let the wilderness and its cities raise their voice, the villages that Kedar inhabits; let the dwellers of the rock sing.” The Midrash’s proof that the wilderness welcomed G-d with song.
Isaiah 42:11ישעיהו מ״ב:י״א
יִשְׂאוּ מִדְבָּר וְעָרָיו חֲצֵרִים תֵּשֵׁב קֵדָר יָרֹנּוּ יֹשְׁבֵי סֶלַע מֵרֹאשׁ הָרִים יִצְוָחוּ:
Let the wilderness and the cities thereof lift up their voice, The villages that Kedar doth inhabit; Let the inhabitants of Sela exult, Let them shout from the top of the mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ישושום מדבר וציה
“The wilderness and the parched land shall rejoice over them.” The Midrash’s proof that the wilderness rejoiced in G-d’s dwelling there.
Isaiah 35:1ישעיהו ל״ה:א׳
יְשֻׂשׂוּם מִדְבָּר וְצִיָּה וְתָגֵל עֲרָבָה וְתִפְרַח כַּחֲבַצָּלֶת:
The wilderness and the parched land shall be glad; And the desert shall rejoice, and blossom as the rose.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לה, א.
Paragraph 17
86ולא תחללו
“You shall not profane My holy Name.” The Alter Rebbe reads techalelu as making oneself a chalal, a void devoid of G-dliness.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. וראה לעיל (פקודי) ד, א.
87דוחק רגלי השכינה
One who walks with haughty, upright bearing is as if he pressed the feet of the Shechinah. Cited for the self-assertion that leaves no room for the Divine Presence.
Berakhot 43b:19–20ברכות מ״ג ב:י״ט-כ׳
וְיֵשׁ אוֹמְרִים, אַף לֹא יַפְסִיעַ פְּסִיעָה גַּסָּה: דְּאָמַר מָר, פְּסִיעָה גַּסָּה נוֹטֶלֶת אֶחָד מֵחֲמֵשׁ מֵאוֹת מִמְּאוֹר עֵינָיו שֶׁל אָדָם. מַאי תַּקַּנְתֵּיהּ? לַהְדְּרֵיהּ בְּקִדּוּשָׁא דְבֵי שִׁמְשֵׁי. וְאַל יְהַלֵּךְ בְּקוֹמָה זְקוּפָה: דְּאָמַר מָר הַמְהַלֵּךְ בְּקוֹמָה זְקוּפָה אֲפִילּוּ אַרְבַּע אַמּוֹת, כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה, דִּכְתִיב: ״מְלֹא כׇל הָאָרֶץ כְּבוֹדוֹ״.
Some declare he should not walk with a big stride. For the teacher has said : A big stride takes away one five hundredth part of the light of a man's eyes. What is the remedy for if ? He may restore it [by drinking the wine of] Sanctification on the [Sabbath] night. He should not walk with an erect carriage. For the teacher has said: He who walks with an erect carriage, even a distance of four cubits, is as though he pushed against the feet of the Shekinah; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kiddushin 38aקידושין ל״ח א
Kehot’s noteברכות מג, ב. קידושין לח, א. [כ].
88דוחק רגלי השכינה
The same phrase in the Talmud’s saying that one who sins in secret is as if he pressed the feet of the Shechinah, for “the earth is My footstool.” The Kehot note gives it beside Berakhot 43b.
Kiddushin 31a:2קידושין ל״א א:ב׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרַב נַחְמָן: בִּזְמַן שֶׁאָדָם מְצַעֵר אֶת אָבִיו וְאֶת אִמּוֹ אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָפֶה עָשִׂיתִי שֶׁלֹּא דַּרְתִּי בֵּינֵיהֶם, שֶׁאִלְמָלֵי דַּרְתִּי בֵּינֵיהֶם, צִיעֲרוּנִי. אָמַר רַבִּי יִצְחָק: כׇּל הָעוֹבֵר עֲבֵירָה בַּסֵּתֶר – כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה. שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89כל האומר אין לי אלא תו׳
“Whoever says he has only Torah does not have even Torah.” The Alter Rebbe reads it of one who studies as a self-standing “I.”
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
90בד״ה ועשית ציץ
There the tzitz is explained through self-nullification (bittul), the opposite of yesh, which subdues the self and breaks through the “iron partition” separating a person from G-d.
Kehot’s noteתו״א פג, ב.
Paragraph 18
91ים סוף סופא דדרגין
The Zohar on Parshas Shelach, which Me’orei Or follows in calling the Malchus of Yetzirah Yam Suf, the end of the levels.
Zohar, Sh'lach 13:119–128ספר הזהר, שלח לך י״ג:קי״ט-קכ״ח
92יהי רקיע ויהי מבדיל
“Let there be a firmament in the midst of the waters, and let it divide between waters and waters.” The division that created the lower waters, the source of separate existence.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
Paragraph 19
93וכמו ההפרש שבין שרפים
The Talmud on the song of the ministering angels, who say “Holy, holy, holy” only after Israel sings below. The Kehot note sends the reader here for the difference between the classes of angels.
Chullin 91bחולין צ״א ב
Kehot’s noteראה חולין צא, ב. צב, א. תוד״ה ברוך.
94חיות ואופנים
The Talmud continues: “Blessed,” the Ofanim are the ones who say it. The Kehot note cites it for the difference between the Seraphim, who say “Holy,” and the Ofanim.
Chullin 92aחולין צ״ב א
95חיות ואופנים שמתנשאים ברעש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
96אומרים קדוש
The Seraphim call to one another, “Holy, holy, holy is Havayah of Hosts.” The Alter Rebbe connects their “Holy” with their comprehension of the light that shines openly in Beriah.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
97הים ראה וינוס
“The sea saw and fled.” Interpreted as the separate existence of the “sea” fleeing the revelation that would nullify it.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
98סד״ה וכל העם רואים
There the “sounds” are explained as drawings down of the Infinite Light from concealment into revelation, as a voice carries breath from the heart into speech; the people at Sinai saw what is ordinarily only heard.
Kehot’s noteתו״א עד, ג.
99ויעמדו מרחוק
“And all the people saw the sounds ... and the people saw, and they trembled and stood from afar.” The Torah Ohr discourse reads “stood from afar” as receiving only from a distance, so as to remain a yesh.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
100בזח״א ויצא דקס״ב ע״ב . . כמ״ש במ״א
The note points there for the explanation “elsewhere” of this Zohar passage, given in the name of the Baal Shem Tov.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳שלח הפי׳ בשם הבעש״ט.
101והיו העטופים ללבן
“And the feeble ones were Lavan’s, and the strong ones Yaakov’s.” The Zohar reads ha’atufim as those who wrap themselves away from the divine radiance.
Genesis 30:42בראשית ל׳:מ״ב
וּבְהַעֲטִיף הַצֹּאן לֹא יָשִׂים וְהָיָה הָעֲטֻפִים לְלָבָן וְהַקְּשֻׁרִים לְיַעֲקֹב:
but when the flock were feeble, he put them not in; so the feebler were Laban’s, and the stronger Jacob’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102אתכספן ומתעטפי מההוא זהרא ולא יכלי לקרבא לגביה
The Zohar on Parshas Vayetzei: they yearn, yet wrap themselves away from that radiance and cannot come near to it. Cited as a parallel to standing “from afar.”
Zohar, Vayetzei 32:319–322ספר הזהר, ויצא ל״ב:שי״ט-שכ״ב
103למה תרצדון הרים
“Why do you leap, you many-peaked mountains?” The mountains here are the arrogant ones, contrasted with the humble mountain G-d chose for His dwelling.
Psalms 68:17תהילים ס״ח:י״ז
לָמָּה תְּרַצְּדוּן הָרִים גַּבְנֻנִּים הָהָר חָמַד אֱלֹקִים לְשִׁבְתּוֹ אַף־ה׳ יִשְׁכֹּן לָנֶצַח:
Why look ye askance, ye mountains of peaks, At the mountain which G-d hath desired for His abode? Yea, the L-RD will dwell therein for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יז.
104דהוא חליש וזעיר מכל טוריא
The Targum on the Song of Devorah: the mountains vied for the Shechinah, and it rested on Mount Sinai, the weakest and smallest of all the mountains. The Alter Rebbe sees in Sinai the level of self-nullification.
Targum Jonathan on Judges 5:5תרגום יונתן על שופטים ה׳:ה׳
טוּרַיָא זָעוּ מִן קֳדָם יְיָ טוּרָא דְתָבוֹר טוּרָא דְחֶרְמוֹן וְטוּרָא דְכַרְמְלָא מִתְרַגְשִׁין דֵין עִם דֵין וְאָמְרִין דֵין לְדֵין דֵין אֲמַר עֲלַי תִּשְׁרֵי שְׁכִנְתֵּיהּ וְלִי חַזְיָא וְדִין לְדֵין אֲמַר עֲלַי תִּשְׁרֵי שְׁכִנְתֵּיהּ וְלִי חַזְיָא אַשְׁרֵי שְׁכִנְתֵּיהּ עַל טוּרָא דְסִינַי דְהוּא חֲלָשׁ וּזְעֵיר מִכָּל טוּרַיָא דֵין סִינַי מִתְרְגִיף וּמִתְרְגִישׁ וְסָלִיק תְּנָנֵיהּ כִּתְנָנָא דְאַתּוּנָא מִן קֳדָם דְאִתְגְלֵי עַלוֹהִי יְקָרָא דַייָ אֱלָהָא דְיִשְׂרָאֵל:
Mikraot Gedolot (Public Domain)
105ת״ח צ״ל בו שמינית שבשמינית
The Talmud’s teaching that a Torah scholar should have an eighth of an eighth of pride. Here it explains why Sinai, though the smallest, is still a mountain.
Sotah 5a:16סוטה ה׳ א:ט״ז
אָמַר רַב חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִיד חָכָם צָרִיךְ שֶׁיְּהֵא בּוֹ אֶחָד מִשְּׁמוֹנָה בִּשְׁמִינִית. אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: וּמְעַטְּרָא לֵקהּ כִּי סָאסָא לְשׁוּבַּלְתָּא. אָמַר רָבָא: בְּשַׁמְתָּא דְּאִית בֵּקהּ, וּבְשַׁמְתָּא דְּלֵית בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א. וראה לקוטי לו״י אגרות ע׳ שה. הערת כ״ק אדמו״ר במאמרי אדה״ז הנחות הר״פ, עמוד קצב.
106בד״ה יביאו לבוש מלכות
The discourse the text cites for the “eighth of an eighth.” The passage there speaks of the revelation of the “royal apparel” earned through the nullification of will at Sinai and the self-sacrifice of the Jews in the days of Mordechai.
Kehot’s noteתו״א צא, ב.
107וכל הר וגבעה ישפלו
“Every valley shall be raised, and every mountain and hill made low.” Read as the humbling of arrogance and self-assertion.
Isaiah 40:4ישעיהו מ׳:ד׳
כׇּל־גֶּיא יִנָּשֵׂא וְכׇל־הַר וְגִבְעָה יִשְׁפָּלוּ וְהָיָה הֶעָקֹב לְמִישׁוֹר וְהָרְכָסִים לְבִקְעָה:
Every valley shall be lifted up, and every mountain and hill shall be made low; and the rugged shall be made level, and the rough places a plain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ד.
108ישאו מדבר ועריו חצרים
The verse the Midrash cites for the wilderness’s welcome of G-d.
Isaiah 42:11ישעיהו מ״ב:י״א
יִשְׂאוּ מִדְבָּר וְעָרָיו חֲצֵרִים תֵּשֵׁב קֵדָר יָרֹנּוּ יֹשְׁבֵי סֶלַע מֵרֹאשׁ הָרִים יִצְוָחוּ:
Let the wilderness and the cities thereof lift up their voice, The villages that Kedar doth inhabit; Let the inhabitants of Sela exult, Let them shout from the top of the mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, יא.
109על אלף השביעי וחד חרוב
“Six thousand years the world exists, and one [thousand] it is desolate.” The Alter Rebbe reads the “desolate wilderness” of the Midrash in the light of this seventh millennium.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לא, א. ראה ד״ה אלו דברים — תרנ״א ע׳ קצד ”שהכוונה שיהי׳ חרוב מהלבושים דק״נ”.
110יום שכולו שבת
The psalm for Shabbos is a song for the future, “for the day that is entirely Shabbos and rest for eternal life.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
111יום שכולו שבת
The Talmud’s discussion of the seventh millennium and the “day that is entirely Shabbos,” cited by the Kehot note.
Sanhedrin 97a:13סנהדרין צ״ז א:י״ג
תַּנְיָא כְּוָתֵיהּ דְּרַב קַטִּינָא: כְּשֵׁם שֶׁהַשְּׁבִיעִית מְשַׁמֶּטֶת שָׁנָה אַחַת לְשֶׁבַע שָׁנִים, כָּךְ הָעוֹלָם מְשַׁמֵּט אֶלֶף שָׁנִים לְשִׁבְעַת אֲלָפִים שָׁנָה, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״, וְאוֹמֵר: ״מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת״ – יוֹם שֶׁכּוּלּוֹ שַׁבָּת. וְאוֹמֵר: ״כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
112יום שכולו שבת . . ארוך
The reward of the World to Come described as “a world that is entirely long,” cited by the Kehot note for this phrase.
Kiddushin 39b:8קידושין ל״ט ב:ח׳
הֲרֵי שֶׁאָמַר לוֹ אָבִיו: עֲלֵה לַבִּירָה וְהָבֵא לִי גּוֹזָלוֹת, וְעָלָה לַבִּירָה וְשִׁלַּח אֶת הָאֵם וְנָטַל אֶת הַבָּנִים וּבַחֲזִירָתוֹ נָפַל וָמֵת – הֵיכָן טוֹבַת יָמָיו שֶׁל זֶה, וְהֵיכָן אֲרִיכוּת יָמָיו שֶׁל זֶה? אֶלָּא: ״לְמַעַן יִיטַב לָךְ״ – לְעוֹלָם שֶׁכּוּלּוֹ טוֹב, ״וּלְמַעַן יַאֲרִיכֻן יָמֶיךָ״ – לְעוֹלָם שֶׁכּוּלּוֹ אָרוֹךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, סע״א. קידושין לט, ב. סוף תמיד.
113השמים החדשים
“The new heavens and the new earth that I am making.” The new building that follows the nullification of the seventh millennium.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
114רפאני הוי׳ וארפא
“Heal me, Havayah, and I shall be healed.” The verse of the discourse where the “sea” is explained as Yetzirah.
Jeremiah 17:14ירמיהו י״ז:י״ד
רְפָאֵנִי ה׳ וְאֵרָפֵא הוֹשִׁיעֵנִי וְאִוָּשֵׁעָה כִּי תְהִלָּתִי אָתָּה:
Heal me, O L-RD, and I shall be healed; Save me, and I shall be saved; For Thou art my praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
115עשר אעשרנו לך
Yaakov’s vow, “Of all that You give me, I will surely give a tenth to You,” the verse of the Torah Ohr discourse cited.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116בד״ה ובבואה לפני המלך
There “six thousand years the world exists, and one desolate” is explained as a state of rest without ascents and descents: all six thousand years are descents for the sake of ascent, which lead to the ascents of the souls in Gan Eden and of the bodies in the days of Mashiach and the Resurrection.
Kehot’s noteתו״א צו, א וש״נ. וראה גם לעיל פ׳ בהר מא, ב.
117במדבר . . לא ישב אדם שם
“Who led us in the wilderness ... in a land through which no man passed and where no man dwelt.” The Alter Rebbe reads “no man dwelt there” in two ways, negative and positive.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
118ארץ לא זרועה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ב.
119ארץ לא זרועה
“Your following Me in the wilderness, in a land not sown.” Read negatively as thought, speech and action not devoted to G-d.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ועל דמות הכסא דמות כמראה אדם
Yechezkel’s vision of “a likeness like the appearance of a man” upon the throne, the source for the divine sense of “man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121כתפארת אדם
The Zohar explains “man” as the Torah: “This is the Torah: a man,” “like the beauty of a man,” as the Kehot note quotes it from Or HaTorah.
Zohar, Mishpatim 13:433–14:443ספר הזהר, משפטים י״ג:תל״ג-י״ד:תמ״ג
122“Like the beauty of a man, to dwell in a house,” explained as the Torah (“man”) dwelling in the Oral Torah (“house”).
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כתפארת אדם לשבת בית
The Zohar explains “man” and “house” as Z’eir Anpin and Nukva, as the Kehot note quotes it from Or HaTorah.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
124א״ת בניך אלא בוניך
“Do not read banayich (your children) but bonayich (your builders)”: Torah scholars build the world. Here it links “house” with the Oral Torah.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
125זח״ב קי״ז ב׳
Or HaTorah sums up this Zohar passage: it concerns the Torah, “This is the Torah: a man,” “like the beauty of a man.”
Kehot’s note”פי׳ על התורה זאת התורה אדם כתפארת אדם” — אוה״ת נ״ך-א ע׳ רמד.
126ח״ג קמ״א סע״ב
Or HaTorah sums up this Zohar passage: “man” and “house” are Z’eir Anpin and Nukva.
Kehot’s note”אדם בית זו״נ” — אוה״ת נ״ך-א ע׳ רמד.
127אמלאה החרבה
Tyre’s boast over Jerusalem, “I shall be filled from her that is laid waste.”
Ezekiel 26:2יחזקאל כ״ו:ב׳
בֶּן־אָדָם יַעַן אֲשֶׁר־אָמְרָה צֹּר עַל־יְרוּשָׁלַ͏ִם הֶאָח נִשְׁבְּרָה דַּלְתוֹת הָעַמִּים נָסֵבָּה אֵלָי אִמָּלְאָה הׇחֳרָבָה:
’Son of man, because that Tyre hath said against Jerusalem: Aha, she is broken that was the gate of the peoples; She is turned unto me; I shall be filled with her that is laid waste;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כו, ב.
128לא נתמלאה צור
The Talmud reads this verse as a law of history: when one of the two is full, the other is laid waste.
Megillah 6a:16מגילה ו׳ א:ט״ז
קֵסָרִי וִירוּשָׁלַיִם, אִם יֹאמַר לְךָ אָדָם: חָרְבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. יָשְׁבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. חָרְבָה קֵסָרִי וְיָשְׁבָה יְרוּשָׁלַיִם, חָרְבָה יְרוּשָׁלַיִם וְיָשְׁבָה קֵסָרִי — תַּאֲמֵן, שֶׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״. אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ, אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ.
Caesarea and Jerusalem [are rivals]. If one says to you that both are destroyed, do not believe him; if he says that both are flourishing, do not believe him; if he says that Caesarea is waste and Jerusalem is flourishing, or that Jerusalem is waste and Caesarea is flourishing, you may believe him, as it says, “I shall be filled, she is laid waste” (Ezekiel 26:2); if this one is filled, that one is laid waste, and if that one is filled, this one is laid waste.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ו, א. רש״י בראשית כה, כג.
129לא נתמלאה צור אלא מחורבנה של ירושלים
Rashi: the two nations will never be equal in greatness; Tyre was filled only from the destruction of Jerusalem.
Rashi on Genesis 25:23רש"י על בראשית כ״ה:כ״ג
ויאמר ה׳ לה. עַל יְדֵי שָׁלִיחַ; לְשֵׁם נֶאֱמַר בְּרוּחַ הַקֹּדֶשׁ וְהוּא אָמַר לָהּ (בראשית רבה): שני גוים בבטנך. גיים כְּתִיב; אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָסְקוּ מֵעַל שֻׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת לֹא בִימוֹת הַחַמָּה וְלֹא בִימוֹת הַגְּשָׁמִים (עבודה זרה י״א): ושני לאמים. אֵין לְאֹם אֶלָּא מַלְכוּת: ממעיך יפרדו. מִן הַמֵּעַיִם הֵם נִפְרָדִים זֶה לְרִשְׁעוֹ וְזֶה לְתֻמּוֹ: מלאם יאמץ. לֹא יִשְׁווּ בִּגְדֻלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא אוֹמֵר אִמָּלְאָה הָחֳרָבָה (יחזקאל כ״ו), לֹא נִתְמַלְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁלַיִם:
ויאמר ה' לה AND THE ETERNAL SAID UNTO HER through a messenger: it was told to Shem by holy inspiration and he told it to her (Genesis Rabbah 63:7). שני גויים בבטנך TWO NATIONS ARE IN THY WOMB —The word is written גיים (exalted, noble persons), an allusion to Antoninus and Rabbi (Rabbi Judah the Prince) from whose table neither radish nor lettuce was absent neither in summer nor in winter (Avodah Zarah 11a) ושני לאמים AND TWO RACES — The word לאם always denotes a people that has all …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
130ירושלים הוא יראה שלם
Kehot’s note points to Taanit 16a for these words.
Taanit 16aתענית ט״ז א
Kehot’s noteתוד״ה הר — תענית טז, א. ב״ר נו, טז.
131יראה שלם
The Midrash on the name Jerusalem: Avraham called the place Yirah and Shem called it Shalem, and G-d joined the two names. Here it is “complete awe.”
Bereshit Rabbah 56:10בראשית רבה נ״ו:י׳
… קורא אני אותו שלם אברהם אדם צדיק מתרעם אלא הריני קורא אותו ירושלים כמו שקראו שניהם יראה שלם ירושלים ר׳ ברכיה בשם רבי חלבו אמר עד שהוא שלם עשה לו הקדוש ברוך הוא סוכה והיה מתפלל בתוכה שנאמר (תהלים עו) ויהי בשלם סוכו ומעונתו בציון ומה היה אומר יהי רצון שאראה בבנין ביתי ד״א מלמד שהראה לו הקב״ה בית המקדש חרב ובנוי חרב ובנוי שנא׳ שם המקום ההוא ה׳ יראה הרי בנוי היך מה דאת אמר (דברים טו) שלש פעמים בשנה יראה אשר יאמר היום בהר ה׳ הרי חרב …
“Abraham called the name of that place The L-rd will see, as it is said to this day: On the mount where the L-rd will be seen” (Genesis 22:14). “Abraham called the name of that place The L-rd will see” – Rabbi Yoḥanan said: He said before Him: ‘Master of the universe, when You said to me: “Take you your son, your only one,” I had something to argue in response: Yesterday you said: “For it is through Isaac [that descendants will be considered for you[”…” and now You say: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
132ולאום מלאום יאמץ
“And one nation shall prevail over the other nation.” Applied to the G-dly soul and the animal soul: when one is full, the other is laid waste.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
133וחנינא בני די לו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית כד, סע״ב.
134וחנינא בני די לו בקב חרובין
A heavenly voice said that the world is sustained for Chanina’s sake, while Chanina My son is satisfied with a kav of carobs from one Erev Shabbos to the next.
Taanit 24b:14תענית כ״ד ב:י״ד
אָמַר רַב יְהוּדָה אָמַר רַב: בְּכׇל יוֹם וְיוֹם בַּת קוֹל יוֹצֵאת וְאוֹמֶרֶת: כָּל הָעוֹלָם כּוּלּוֹ נִיזּוֹן בִּשְׁבִיל חֲנִינָא בְּנִי, וַחֲנִינָא בְּנִי דַּיּוֹ בְּקַב חָרוּבִים מֵעֶרֶב שַׁבָּת לְעֶרֶב שַׁבָּת. הֲוָה רְגִילָא דְּבֵיתְהוּ לְמֵיחֲמָא תַּנּוּרָא כׇּל מַעֲלֵי דְשַׁבְּתָא וְשָׁדְיָיא אַקְטַרְתָּא
William Davidson, Vocalized Aramaic (CC-BY-NC)
135Rabbi Shimon bar Yochai and his son hid in a cave, where a miracle occurred: a carob tree was created for them, and a spring of water.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
136ע״פ והאיש משתאה לה
The discourse on “And the man was wondering at her, keeping silent” to which the text refers as explained elsewhere.
Kehot’s noteאוה״ת בראשית-א דף קלא, ב.
137והאיש משתאה לה מחריש
“And the man was wondering at her, keeping silent,” the verse of the discourse the Alter Rebbe cites for “no man dwelt there” in the positive sense.
Genesis 24:21בראשית כ״ד:כ״א
וְהָאִישׁ מִשְׁתָּאֵה לָהּ מַחֲרִישׁ לָדַעַת הַהִצְלִיחַ ה׳ דַּרְכּוֹ אִם־לֹא:
And the man looked stedfastly on her; holding his peace, to know whether the L-RD had made his journey prosperous or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138לית דין בר נש
The Kehot note gives this Talmud page for the expression “this is no mortal man,” used here for a level beyond the human.
Shabbat 112b:8שבת קי״ב ב:ח׳
קָרֵי עֲלֵיהּ: לֵית דֵּין בַּר אִינָשׁ. אִיכָּא דְאָמְרִי: כְּגוֹן דֵּין בַּר אִינָשׁ. אָמַר רַבִּי זֵירָא אָמַר רָבָא בַּר זִימּוּנָא: אִם רִאשׁוֹנִים בְּנֵי מַלְאָכִים — אָנוּ בְּנֵי אֲנָשִׁים. וְאִם רִאשׁוֹנִים בְּנֵי אֲנָשִׁים — אָנוּ כַּחֲמוֹרִים. וְלֹא כַּחֲמוֹרוֹ שֶׁל רַבִּי חֲנִינָא בֶּן דּוֹסָא וְשֶׁל רַבִּי פִּנְחָס בֶּן יָאִיר, אֶלָּא כִּשְׁאָר חֲמוֹרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיב, ב.
139ויסב אלקים את העם דרך המדבר
“And G-d led the people around by way of the wilderness,” the verse of the discourse the text cites at the close of this section.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140במקום שבע״ת עומדים
“In the place where penitents stand, the perfectly righteous cannot stand.” Here teshuvah is the positive sense of “no man dwelt there.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ט, ע׳ 183.
Paragraph 24
141כל צמא לכו למים
“Ho, everyone who thirsts, go to the water.” Read as the mayin duchrin that answer and sweeten the thirst of Malchus.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
142ע״פ וארשתיך לי לעולם
There the Congregation of Israel, source of all souls, is called kallah (bride), from “my soul expires” (kalsah nafshi), for her longing is to cleave to her source with all her being.
Kehot’s noteלקמן ח, א.
143וארשתיך לי לעולם
“I will betroth you to Me forever,” the verse of the discourse cited for the embrace of Torah and mitzvos.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144וישק יעקב לרחל
“And Yaakov kissed Rachel,” read as Z’eir Anpin lowering himself to bestow on Malchus.
Genesis 29:11בראשית כ״ט:י״א
וַיִּשַּׁק יַעֲקֹב לְרָחֵל וַיִּשָּׂא אֶת־קֹלוֹ וַיֵּבְךְּ:
And Jacob kissed Rachel, and lifted up his voice, and wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, יא.
145והאדם ידע
“And the man knew Chavah his wife.” Knowledge (daas) as union, the sense the Alter Rebbe finds in mo’ed and venodati.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146לאשתאבא בגופא דמלכא
There the life of the World to Come is only enjoying “the radiance of the Shechinah,” whereas teshuvah and good deeds in this world are called in the Zohar “being absorbed into the body of the King”; this is why the soul’s descent is for the sake of ascent even while it is clothed in the body.
Kehot’s noteע״ל (ב, סע״א). במדבר. [כ].
Paragraph 25
147והיה לכם לציצית
“And it shall be for you as tzitzis,” the verse of the discourse cited on the 248 limbs and the 248 positive commandments.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
148שמשה הוא יסוד אבא
The note refers to a talk of the Rebbe there on Moshe as the Yesod of Abba.
Kehot’s noteראה לקוטי שיחות ח״ו ע׳ 244.
Paragraph 27
149פ׳ קדש שבתפלין
“Sanctify to Me every firstborn,” the opening of the first section written in the tefillin, which the Alter Rebbe identifies with the higher Chochmah.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
150חתן חות דרגא
The Talmud’s saying that a man should go down a step in choosing a wife. Here it names the descent of the “groom,” Z’eir Anpin, into the mitzvos.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
151ביום חתונתו
“On the day of his wedding and on the day of the gladness of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
152כחשיכה כאורה
“Darkness and light are alike to You.” The level of Abba, above all gradation, before which light and darkness are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
153בעבור זה עשה ה׳ לי
“Because of this Havayah did for me when I went out of Egypt,” the verse on which the discourse “This matzah” makes its point.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154זו מ״ת
The Mishnah reads “the day of his wedding” as the giving of the Torah. The wedding is the descent of Z’eir Anpin into the mitzvos.
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
Paragraph 29
155בד״ה ואלה המשפטים
The discourse the text cites for more on Moshe’s role.
Kehot’s noteתו״א שם בתחלתו. ובאוה״ת הגהות על מאמר זה. ובדרך מצותיך מצות עבד עברי.
156ויקם משה את המשכן
“And Moshe erected the Mishkan.” Moshe, the Yesod of Abba, raises Malchus by drawing Z’eir Anpin into her.
Exodus 40:18שמות מ׳:י״ח
וַיָּקֶם מֹשֶׁה אֶת־הַמִּשְׁכָּן וַיִּתֵּן אֶת־אֲדָנָיו וַיָּשֶׂם אֶת־קְרָשָׁיו וַיִּתֵּן אֶת־בְּרִיחָיו וַיָּקֶם אֶת־עַמּוּדָיו:
And Moses reared up the tabernacle, and laid its sockets, and set up the boards thereof, and put in the bars thereof, and reared up its pillars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות מ, יח.
157ויקם משה את המשכן
One of the Zohar passages on Parshas Pekudei that the text cites on Moshe’s erecting of the Mishkan.
Zohar, Pekudei 39:344–40:353ספר הזהר, פקודי ל״ט:שמ״ד-מ׳:שנ״ג
When they brought the tabernacle to Moses, they brought it in all its parts, each part to be fitted in its place, and all the parts to be joined together to form a whole. For when they attempted to do so themselves, they did not succeed; so they brought it to Moses, who straightway succeeded in joining the parts together, putting each in its place. So we read, “and Moses reared up the tabernacle”, and also, “the tabernacle was reared up”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
158ויקם משה את המשכן
A further passage of the Zohar on Pekudei that the text cites on the same subject.
Zohar, Pekudei 40:380–390ספר הזהר, פקודי מ׳:ש״פ-ש״צ
AND MOSES REARED UP THE TABERNACLE, AND LAID (vayiten) ITS SOCKETS. At the time when these pillars and supports were put into their places, the pillars and supports of the evil side were loosened and swept away from their places.
The Zohar; London, Soncino Press, 1933 (Public Domain)
159ויקם משה את המשכן
A further passage of the Zohar on Pekudei that the text cites on the same subject.
Zohar, Pekudei 40:400–42:409ספר הזהר, פקודי מ׳:ת׳-מ״ב:ת״ט
For all that, seeing that the work was accomplished by and under his direction, it was as though he himself had done it. Moreover, it is the finishing of a work which is the decisive factor, and therefore we read: “And Moses reared up the tabernacle”; all those wise-hearted men attempted to rear it up but could not, the honour being left for Moses.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
160כמה חכמים היו שם
Many sages came to Moshe and could not erect the Mishkan, and of this Shlomo said, “Many daughters have done valiantly, but you surpass them all”: Moshe was above them all.
Shemot Rabbah 52:4שמות רבה נ״ב:ד׳
כמה חכמים היו שם, ובאו להם אצל משה ולא היו יכולין להקימו?! אלא אמר שלמה (משלי לא): רבות בנות עשו חיל ואת עלית על כלנה, שמשה היה מעולה מכולם. ואת עלית על כולנה. למה? שעשו את המשכן ולא היו יודעין ליישבו. מה עשה? נטלו כל אחד ואחד מלאכתו, ובאו להם אצל משה ואומרים: הרי קרשים, הרי בריחין. כיון שראה משה אותם, מיד שרתה עליו רוה״ק, והקימו. ולא תאמר משה העמידו, אלא המשכן נעשו בו נסים ועמד מעצמו, שנאמר: הוקם המשכן. ואם תמה את על זה, הרי שלמה, כשבנה בית המקדש …
There were numerous wise men there, and they came to Moses, but they were unable to erect it. As Solomon said: “Many daughters have performed valiantly, but you have surpassed [alit] them all” (Proverbs 31:29); as Moses was the most excellent [meuleh] of them all. “But you have surpassed them all.” Why? Because they crafted the Tabernacle but were unable to put it together. What did they do? Each and every one took [the product of] his labor and they came to Moses. They said: ‘Here are the boards, here …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
161ואת עלית על כלנה
“Many daughters have done valiantly, but you surpass them all,” applied by the Midrash to Moshe’s erecting of the Mishkan.
Proverbs 31:29משלי ל״א:כ״ט
רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל־כֻּלָּנָה:
’Many daughters have done valiantly, But thou excellest them all.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162להקים את המשכן
“On the day that Moshe finished erecting the Mishkan,” the verse the Midrash expounds.
Numbers 7:1במדבר ז׳:א׳
וַיְהִי בְּיוֹם כַּלּוֹת מֹשֶׁה לְהָקִים אֶת־הַמִּשְׁכָּן וַיִּמְשַׁח אֹתוֹ וַיְקַדֵּשׁ אֹתוֹ וְאֶת־כׇּל־כֵּלָיו וְאֶת־הַמִּזְבֵּחַ וְאֶת־כׇּל־כֵּלָיו וַיִּמְשָׁחֵם וַיְקַדֵּשׁ אֹתָם:
And it came to pass on the day that Moses had made an end of setting up the tabernacle, and had anointed it and sanctified it, and all the furniture thereof, and the altar and all the vessels thereof, and had anointed them and sanctified them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163להקים את המשכן ומי עלה לשמים
The Midrash opens “to erect the Mishkan” with “Who has ascended to heaven and come down?”, which in one reading is Moshe, who went up to G-d.
Bamidbar Rabbah 12:11במדבר רבה י״ב:י״א
164ומי עלה לשמים כו׳ מי הקים
“Who has ascended to heaven and come down ... who has established all the ends of the earth?” The Midrash reads it of Moshe.
Proverbs 30:4משלי ל׳:ד׳
מִי עָלָה־שָׁמַיִם וַיֵּרַד מִי אָסַף־רוּחַ בְּחׇפְנָיו מִי צָרַר־מַיִם בַּשִּׂמְלָה מִי הֵקִים כׇּל־אַפְסֵי־אָרֶץ מַה־שְּׁמוֹ וּמַה־שֶּׁם־בְּנוֹ כִּי תֵדָע:
Who hath ascended up into heaven, and descended? Who hath gathered the wind in his fists? Who hath bound the waters in his garment? Who hath established all the ends of the earth? What is his name, and what is his son’s name, if thou knowest?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165דרום אין בו ישוב כ״כ
There the south is explained as Chesed and the north as Gevurah; because Chesed and Gevurah include each other, the south, which is Chesed, holds Gevurah, its intense heat, which is why it is little settled.
Kehot’s noteראה לעיל פ׳ תזריע יט, ד.
Paragraph 30
166שאו את ראש בנ״י למשפחותם
“Lift up the head of all the congregation of the children of Israel, by their families, by their fathers’ house ... by their skulls.” The census command, read as a series of elevations.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167ביקר תפארת גדולת
“The glory of the splendor of his greatness,” borrowed for contemplating the greatness of the Infinite One, which arouses compassion from Tiferes.
Esther 1:4אסתר א׳:ד׳
בְּהַרְאֹתוֹ אֶת־עֹשֶׁר כְּבוֹד מַלְכוּתוֹ וְאֶת־יְקָר תִּפְאֶרֶת גְּדוּלָּתוֹ יָמִים רַבִּים שְׁמוֹנִים וּמְאַת יוֹם:
when he showed the riches of his glorious kingdom and the honour of his excellent majesty, many days, even a hundred and fourscore days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168עמ״ש . . בד״ה ונטעתם כל עץ מאכל
The discourse on “And you shall plant every fruit tree” begins on that page; further on it speaks of the thirds of Tiferes: in the fourth year Malchus receives from the two lower thirds of Tiferes, down to the chest, and in the fifth year from its upper third as well.
Kehot’s noteלעיל שם כט, א ואילך.
169ונטעתם כל עץ מאכל
“And you shall plant every fruit tree,” the verse of the Likkutei Torah discourse cited on the three thirds of Tiferes.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170בביאור ע״פ צאינה וראינה
There, quoting the Arizal and the Idra Rabba (136b), “man” applies to Z’eir Anpin only from the nose down, and the Forehead belongs to “He is not a man”; the ten Sefiros in three lines form the figure of man, while Keser is above all division.
Kehot’s noteלקו״ת שה״ש כג, ג ואילך.
171בארץ לא עבר בה איש ולא ישב אדם שם
“In a land through which no man passed and where no man dwelt,” read as the Forehead of Z’eir Anpin, above the level of “man.”
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172כי לא אדם הוא
“For He is not a man, that He should relent.” The level above the figure of man, beyond change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
173כי לא אדם הוא
The Idra Rabba, which the text cites on the Forehead as the level of “for He is not a man.”
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
174וכמבואר באדרא
The Idra passage is quoted there: the Forehead is of the level of “for He is not a man.”
Kehot’s noteנעתק בלקו״ת שה״ש כג, ג.
175לא שניתי
“For I, Havayah, have not changed.” The changelessness of the level above “man.”
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
176מנוחה לחיי העולמים
The psalm of Shabbos is for the future, “the day that is entirely Shabbos and rest for eternal life.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
177אי באהל מועד אמאי במדבר סיני
The Zohar on Bamidbar asks why the verse names both places and answers, “one for the Torah and one for the Mishkan.” The Alter Rebbe reconciles it with his own reading.
Zohar, Bamidbar 1:7–17ספר הזהר, במדבר א׳:ז׳-י״ז
Their forces were thus enumerated and noted, excepting some who did not enter into the count. Therefore it is written that “the L-rd spake unto Moses in the wilderness of Sinai, in the tent of meeting the two corresponding one to the Torah and the other to the Tabernacle.
The Zohar; London, Soncino Press, 1933 (Public Domain)
178מי זאת עולה
“Who is this that rises from the wilderness, leaning upon her beloved?” Cited for the Wilderness of Sinai as an ascent from below.
Song of Songs 8:5שיר השירים ח׳:ה׳
מִי זֹאת עֹלָה מִן־הַמִּדְבָּר מִתְרַפֶּקֶת עַל־דּוֹדָהּ תַּחַת הַתַּפּוּחַ עוֹרַרְתִּיךָ שָׁמָּה חִבְּלַתְךָ אִמֶּךָ שָׁמָּה חִבְּלָה יְלָדַתְךָ:
Who is this that cometh up from the wilderness, Leaning upon her beloved? Under the apple-tree I awakened thee; There thy mother was in travail with thee; There was she in travail and brought thee forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ה.
179וממדבר מתנה
“And from the wilderness, Mattanah,” a place name that also means “a gift.” Read as the supernal wilderness, source of the Torah.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
180בכל מאדך
“And you shall love Havayah your G-d ... with all your might,” the love without limit associated with the Keser of Malchus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
181ונעוץ סופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
182ונעוץ סופן
The ten Sefiros: “their end is wedged in their beginning.” The lowest point, the Keser of Malchus, is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
183מצחא הוא גילוייא דבחי׳ גלגלתא
The Idra Rabba: “the Forehead of the Skull, the will of wills.” Cited for the Forehead as the revelation of the Skull.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
184מצחא הוא גילוייא דבחי׳ גלגלתא
The Idra Zuta, which the text cites for the same point about the Forehead and the Skull.
Zohar, Idra Zuta 10:49–14:58ספר הזהר, האדרא זוטא י׳:מ״ט-י״ד:נ״ח
185ואהי׳ שעשועים
“And I was with Him as a nursling, and I was His delight day by day.” The inner dimension of the Torah, higher than the supernal wilderness.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
186ע״פ ואהי׳ אצלו אמון
There “nursling” (amon) is the nourishment of knowledge and comprehension, after which comes the delight (sha’ashuim); David was faulted for calling the words of Torah “songs,” a tune one repeats for its sweetness.
Kehot’s noteלקמן יח, א.
187דוד זמירות קרית להו
G-d’s rebuke of David for calling the words of Torah “songs.” The discourse cited uses it to distinguish the Torah’s “front” and “back.”
Sotah 35a:21–22סוטה ל״ה א:כ״א-כ״ב
דָּרֵשׁ רָבָא: מִפְּנֵי מָה נֶעֱנַשׁ דָּוִד — מִפְּנֵי שֶׁקָּרָא לְדִבְרֵי תוֹרָה ״זְמִירוֹת״, שֶׁנֶּאֱמַר: ״זְמִרוֹת הָיוּ לִי חֻקֶּיךָ בְּבֵית מְגוּרָי״. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: דִּבְרֵי תוֹרָה שֶׁכָּתוּב בָּהֶן ״הֲתָעִיף עֵינֶיךָ בּוֹ וְאֵינֶנּוּ״, אַתָּה קוֹרֵא אוֹתָן זְמִירוֹת?! הֲרֵינִי מַכְשִׁילְךָ בְּדָבָר שֶׁאֲפִילּוּ תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹדְעִין אוֹתוֹ, דִּכְתִיב: ״וְלִבְנֵי קְהָת לֹא נָתָן כִּי עֲבֹדַת הַקֹּדֶשׁ וְגוֹ׳״, וְאִיהוּ אַתְיֵיהּ בַּעֲגַלְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 31
188בפ׳ שלח ע״פ אני ה׳
That discourse asks why “I am Havayah your G-d” is said twice and explains that the souls existed before creation, in G-d’s thought, and descended into body and animal soul through the divine utterance, a descent for the sake of ascent.
Kehot’s noteלקמן מח, ב ואילך.
189בשעה שישראל אומרים איש״ר
When Israel enter the synagogues and study halls and answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א.
190וממדבר מתנה
“And from the wilderness, Mattanah (a gift),” read as the gift that comes from the supernal wilderness.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191עבודת מתנה
“A service of gift I give you, your priesthood.” The priestly service as a gift from above.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ז.
192פתחי לי
“I am asleep, but my heart is awake ... Open to me,” the verse of the discourse cited on the opening from below that is answered from above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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והיה מספר בנ״י כחול הים אשר לא ימד…
“And the number of the children of Israel shall be as the sand of the sea…”
The soul, called “earth,” yearns endlessly for G-d. Now it depends on the “water” of the mitzvos and the “spirit” of the Torah drawn from above, but in the Time to Come its own fiery longing, the arousal from below, will rise higher than any influence from above, and through teshuvah the counted “number” of the mitzvos will become a number “which cannot be counted.”
The maamar in brief
The maamar explains Hosea 2:1 together with Koheles 3:11, “He has set the world in their heart.” Man is a small world: the four elements of the world are in his soul, and by rectifying them he rectifies the world. The source of the souls is Knesses Yisrael, G-d’s Malchus, called “earth” because it is the lowest level, where a separate people exists, and because eretz suggests ratzo and ratzon, running and will. The earth is never sated with “water,” the influence from above. Below, the body and the world conceal (olam from he’elem), so G-d “visits” the earth through the mitzvos, upper waters that awaken a matching love, and through prayer, which brings hidden love and awe to birth and “divides” Elokim into Mi and Eleh. The Torah, “the spirit of Havayah,” is higher still. Now the influence from above surpasses the ascent from below; in the future the arousal from below will rise of itself: earth above water, the female encompassing the male. The mitzvos given in number will become uncountable through teshuvah, which is above hishtalshelus, and the very place of “not My people” will be called “children of the living G-d.”

Outline
	1Man as a small world; Malchus is “earth”The four elements of the world are in man’s soul. The souls come from Malchus, the lowest level, called “earth,” which runs and yearns toward G-d and is never sated with the “water” of influence from above; the soul below, contemplating G-d, burns with the same thirst.¶1–5
	2Visiting the earth: mitzvos, prayer and TorahBecause the body and the world conceal, G-d “visits” the earth through the mitzvos, upper waters from Atzilus, and through prayer, in which hidden love and awe are born and Elokim “divides” into Mi and Eleh. The Torah, the “spirit” that rests on one who speaks its words, is higher than “water.”¶6–8
	3The Time to Come: the uncountable numberNow the influence from above is higher, but in the future the arousal from below will rise of itself. The mitzvos, given in number, become uncountable through teshuvah, which is above hishtalshelus; “not My people” become “children of the living G-d,” and Yehudah and Israel are gathered under one head on the great “day of Yizre’el.”¶9–13


Key concepts
	Earth (Malchus)ארץ
	G-d’s Malchus and the souls that come from it: the lowest level, where a separate people can exist, and therefore full of running (ratzo) and will (ratzon) toward G-d.

	Waterמים
	The influence from above, chiefly the mitzvos, “upper waters” from Atzilus, which awaken a matching love in the soul, “as water reflects face to face.”

	Spirit (ruach)רוח
	The drawing down through Torah study, the “speaking spirit”; it is higher than “water” and rests upon a person from above.

	The stream (division) of Elokimפלג אלקים
	The division of the Name Elokim into Mi and Eleh: the revealed world coming out of concealment, love and awe revealed in the heart.

	The four elementsד׳ יסודות
	Fire, air, water and earth in the soul, which correspond to the four letters of Havayah and to the higher and lower unities.

	Arousal from belowאתערותא דלתתא
	The soul’s own longing. Now it depends on the arousal from above; in the Time to Come it will be greater than it in its own right.

	Teshuvahתשובה
	Return to G-d from the depth of the heart, which comes from above number and hishtalshelus; it makes the counted mitzvos uncountable and turns “not My people” into “children of the living G-d.”


Section 1 · ¶1–5
Man as a small world; Malchus is “earth”
1והיה מספר בנ״י [בני ישראל]12 כחול הים אשר לא ימד ולא יספר והיה במקום אשר יאמר להם לא עמי אתם יאמר להם בני אל חי.
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted; and it shall be that in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d.’”
The maamar opens with Hosea 2:1, the first verse of the haftarah of Parshas Bamidbar. The verse speaks of a “number” that nonetheless cannot be measured or counted, and of a people once told “You are not My people” who will be called “children of the living G-d”; the maamar will explain each of these phrases.


הנה האדם הוא עולם קטן.345 כמ״ש באדר״נ [באבות דרבי נתן] פל״א וכמו שיש בעולם ד׳ יסודות6 אש רוח מים עפר כך יש בנפש האדם ד׳ יסודות.
Now, man is a small world, as it is written in Avos deRabbi Nosson, chapter 31. And just as in the world there are four elements, fire, air (ruach), water and earth, so in the soul of man there are four elements.
The Sages teach that man is a “small world”: everything G-d created in the world He also formed in man. The Alter Rebbe applies this to the four elements from which, in the classical view, everything physical is made: just as the world has fire, air, water and earth, the human soul has four corresponding elements.


(ועיין בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳] שד׳ יסודות הם ד׳ אותיות הוי׳ וכ״כ [וכן כתב] במא״א [במאורי אור] אות ד׳ סכ״ד ושהם ג״כ ד׳ עולמות אבי״ע [אצילות בריאה יצירה עשיה]).
(And see Etz Chaim, Sha’ar 41, chapter 3, that the four elements are the four letters of [the Name] Havayah; and so it is written in Me’orei Or, letter Dalet, section 24, and that they are also the four worlds, Atzilus, Beriah, Yetzirah and Asiyah.)
The parenthesis adds that in the Arizal’s Etz Chaim the four elements correspond to the four letters of the Name Havayah, and that Me’orei Or, a Kabbalistic work arranged by the letters of the alphabet, says the same and links them also to the four worlds of Atzilus, Beriah, Yetzirah and Asiyah. The maamar uses this correspondence later, when it pairs the soul’s elements with the letters of Havayah.


וכמ״ש גם את העולם נתן בלבם7 מבלי אשר8 לא ימצא האדם את המעשה אשר עשה האלהים מראש ועד סוף (בקהלת סי׳ ג׳ י״א) פי׳ שהעולם הוא נתן בלבם של בני האדם
And as it is written, “He has also set the world in their heart, so that man will not find the work that G-d has done from beginning to end” (in Koheles, chapter 3, [verse] 11). That is, He has set the world in the heart of human beings,
Koheles says that G-d “set the world in their heart.” The Alter Rebbe reads this literally: the world itself has been placed within the heart of man. The puzzling end of the verse, “so that man will not find…,” is taken up later in the maamar.


דהיינו ד׳ יסודות שלו וכל העולם תלוי באדם כשיתקן ד׳ יסודות שלו בזה הוא מתקן את כל העולם כולו9
that is, its four elements. And the whole world depends on man: when he rectifies his four elements, by this he rectifies the entire world, all of it.
What is placed in man’s heart is the world’s four elements, so the state of the world depends on him. When a person rectifies the four elements within himself, he thereby rectifies the entire world.


(ועיין בזהר פ׳ מקץ דקצ״ה ע״ב). ולהבין זה וגם להבין פי׳ דקרא מבלי אשר לא ימצא האדם וגו׳.
(And see the Zohar, Parshas Mikeitz, folio 195b.) To understand this, and also to understand the meaning of the verse “so that man will not find,” etc.:
The Zohar on Parshas Mikeitz expounds this same verse: the world and its deeds follow the will of man’s heart. The Alter Rebbe now sets out to explain how this works, and what the end of the verse means.


הנה מקור הנשמות היא כנסת ישראל נק׳ בשם ארץ. וכמ״ש והארץ הדום רגלי10 והוא בחי׳ מלכותו11 ית׳ שהיא מקור וחיות כל העולמות.
Now, the source of the souls is the Congregation of Israel (Knesses Yisrael), [which] is called by the name “earth,” as it is written, “and the earth is My footstool.” This is the level of His Malchus (sovereignty), may He be blessed, which is the source and life-force of all the worlds.
The explanation begins from the source of the souls, Knesses Yisrael, the collective root of all Jewish souls, which Scripture calls “earth” (“and the earth is My footstool”). This is G-d’s Malchus (sovereignty), the source and life-force of all the worlds; the next paragraphs explain why creation comes specifically from Malchus and why it is called “earth.”




2וכמ״ש מלכותך מלכות כל עולמים.12 כי בא״ס ב״ה בעצמו ובכבודו כביכול אתמר אנת חכים ולא13 בחכמה ידיעא14 ולית מחשבה תפיסא ביה כלל15 ולא היו העולמות יכולים להתהוות יש מאין בבחינה זו
As it is written, “Your kingship is a kingship of all worlds.” For of the Infinite One (Ein Sof), blessed be He, in His own self and glory, as it were, it is said, “You are wise, but not with a known wisdom,” and “No thought can grasp Him at all”; and the worlds could not have come into being as something from nothing from this level;
The verse “Your kingship is a kingship of all worlds” shows that the worlds come from G-d’s kingship. Of G-d as He is in Himself, the Tikkunei Zohar says “You are wise, but not with a known wisdom” and “No thought can grasp Him at all”; from that level nothing separate could come into being as “something from nothing.”


אלא הרי הוא לבדו כמו קודם שנברא העולם רק מה שהעולמות חיים וקיימים שנתהוו מאין ליש
rather, He is alone, as before the world was created. Only, [the fact] that the worlds live and endure, having come into being from nothing into something,
At the level of His own being G-d is alone, exactly as before the world was created, with nothing existing beside Him. That the worlds nonetheless live and endure as created beings is due to a particular attribute, named in the next part.


היינו בבחי׳ מלכותו ית׳ שאין מלך בלא עם1617 שלהיות עם בבחי׳ נפרד הוא מבחי׳ מלך משא״כ בשאר מדותיו ית׳ כמו חכים ולא כו׳ שהרי הוא לבדו כמו קודם שנברא העולם ואחר שנברא.
is through the level of His Malchus, may He be blessed, for there is no king without a people: for there to be a people, at the level of something separate, comes from the level of “king.” This is not so with His other attributes, may He be blessed, such as “wise, but not,” etc., for [there] He is alone, the same before the world was created as after it was created.
That attribute is Malchus, kingship, because “there is no king without a people,” and a people is by definition separate from the king. With G-d’s other attributes, such as His wisdom, nothing separate is required, and He remains alone both before and after the creation of the world.




3והנה בחי׳ מלכותו ית׳ הוא בחינה ומדרגה התחתונה להחיות ולהוות מאין ליש והוא בחי׳ עלמא דאתגליא ונק׳ עולם הדבור
Now, the level of His Malchus, may He be blessed, is the lowest level and degree, [serving] to give life and to bring into being from nothing into something. It is the level of the revealed world (alma de’isgalya), and is called the world of speech,
Malchus is the lowest of G-d’s attributes, and its role is to give life to the created worlds and bring them into being from nothing. It is called “the revealed world” and “the world of speech,” because, like speech, it brings outward what was hidden.


כי דבר מלך שלטון18 שהנהגת המלך הוא ע״פ דבורו שהוא הנראה והנגלה לזולתו. משא״כ המחשבה סתומה.
for “the word of a king is dominion”: the king’s rule is through his speech, which is what is seen and revealed to another. Thought, by contrast, is hidden.
Koheles says “the word of a king is dominion”: a king rules through his spoken word, which others can hear and obey. Thought stays hidden within the thinker and cannot direct others, so Malchus is linked with speech.


ודבור מלשון ידבר עמים19 שע״י הדבור הוא מנהיג20 ולכן נקרא בחי׳ מלכותו ית׳ בשם ארץ שהיא המדרגה התחתונה להיות עם
And dibbur (speech) is from the same root as “yadber amim” (He shall govern peoples), for through speech he leads. Therefore the level of His Malchus, may He be blessed, is called by the name “earth,” for it is the lowest level, [needed] for there to be a people.
The Alter Rebbe connects dibbur (speech) with yadber in “yadber amim,” understood as governing peoples: a king leads through speech. Malchus is called “earth” because, like the earth at the bottom of creation, it is the lowest level, the one at which a “people” separate from the King can exist.


(עמ״ש בפ׳ מקץ ד״ה ענין חנוכה21 כארץ הלזו השפלה כו׳, ועמ״ש בד״ה אחרי ה׳ אלקיכם תלכו22 בפי׳ וענין שהבריאה היא מאין ליש דהיינו מבחינה שהיא כאין ואפס ע״ש).
(See what is written in Parshas Mikeitz, in the discourse beginning “The matter of Chanukah,” [on] “like this lowly earth,” etc.; and see what is written in the discourse beginning “After Havayah your G-d shall you walk,” on the meaning and concept that creation is from nothing into something, that is, from a level that is as nothing and naught; see there.)
Two cross-references: a Chanukah discourse in Torah Ohr that speaks of Malchus as “this lowly earth,” and a discourse in Likkutei Torah on “After Havayah your G-d shall you walk.” The latter explains that creation “from nothing” means from a level that is itself as nothing before G-d.


וממנה נמשכים הנשמות כמארז״ל [כמאמר רבותינו זכרונם לברכה] במשנה ספי״ד דשבת ר״ש [רבי שמעון] אומר כל ישראל23 כו׳ וכתיב ואתם תהיו לי24 ממלכת25 כהנים2627282930 (וממלכת הוא לשון פועל יוצא כלומר שממשיכין בחי׳ מלכותו ית׳ בגילוי למטה במה שמקבלים עליהם עול מלכות שמים)31
And from it the souls are drawn, as our Sages, of blessed memory, said in the Mishnah, at the end of chapter 14 of [Tractate] Shabbos: “Rabbi Shimon says: All Israel,” etc. And it is written, “And you shall be to Me a kingdom (mamleches) of priests.” (And mamleches is a transitive verb form; that is to say, they draw down the level of His Malchus, may He be blessed, in revelation below, by accepting upon themselves the yoke of the kingship of Heaven.)
From Malchus the souls are drawn, as the Mishnah’s teaching that “all Israel are children of kings” shows, and as the verse calling Israel “a kingdom of priests” shows. The parenthesis reads mamleches as an active form, “making king”: by accepting the yoke of Heaven’s kingship, Jews bring G-d’s kingship into open revelation below.


ובמא״א [ובמאורי אור] אות מ״ם סס״ב פי׳ ממלכת כהנים הם מל׳ דאו״א [דאבא ואימא] (ועיין בזח״ג [בזהר חלק ג] פ׳ צו דל״ד ע״ב קדושים פ״א א׳, וברבות פקודי פנ״א קס״ג ב׳ משפטים פ״ל קמ״ו ג׳ כי תשא ר״פ מ״ה קנ״ט ב׳).
And in Me’orei Or, letter Mem, section 62, [it] explains [that] “a kingdom of priests” is the Malchus of Abba and Imma. (And see the Zohar, Part III, Parshas Tzav, folio 34b, [and] Kedoshim, [folio] 81a; and in [Midrash] Rabbah, Pekudei, chapter 51, [folio] 163b, Mishpatim, chapter 30, [folio] 146c, [and] Ki Sisa, at the beginning of chapter 45, [folio] 159b.)
Me’orei Or explains “a kingdom of priests” as the Malchus of Abba and Imma, the kingship aspect of the higher configurations of Chochmah and Binah. The parenthesis lists passages in the Zohar and in Midrash Rabbah that also discuss this verse.


שהם מבחי׳ מלכותו ית׳ ובחי׳ דבור וכמ״ש ויהי האדם לנפש חיה32 ות״א [ותרגום אונקלוס] לרוח ממללא33 הגם שישר אל עלו במחשבה34
For they are from the level of His Malchus, may He be blessed, and the level of speech, as it is written, “And man became a living soul,” and Targum Onkelos [renders it] “a speaking spirit.” And although Israel arose in thought,
The souls come from Malchus, the level of speech: where the Torah says man “became a living soul,” Targum Onkelos renders “a speaking spirit,” defining the human soul by speech. The Alter Rebbe then raises a difficulty: the Sages say Israel “arose in thought” before creation, which is higher than speech.


היינו בשרשן ומקורן שסוף מעשה במחשבה תחלה35 ה׳ בחכמה יסד ארץ36 שיסוד ושורש ארץ היא בבחי׳ חכמה וסוף מעשה היא בחי׳ מלכותו ית׳,
that is in their root and source, for “the end of the deed is first in thought”: “Havayah founded the earth with wisdom,” for the foundation and root of the earth is in the level of Chochmah (wisdom), while the end of the deed is the level of His Malchus, may He be blessed.
The answer is that “thought” refers to the souls’ ultimate root. As the saying goes, “the end of the deed is first in thought”: “Havayah founded the earth with wisdom” means that the root of “earth” lies in Chochmah, while “earth” itself, the end of the process, is Malchus.


(וזהו מ״ש בזח״ב [בזהר חלק ב׳] פקודי דרכ״ה ע״ב ת״ח [תא חזי] נשמות איהו קדש כו׳ עד ואית ליה לבר קדש אחרא37 ועיין בפי׳ הרמ״ז [הרב משה זכות] שם).
(And this is what is written in the Zohar, Part II, Pekudei, folio 225b: “Come and see: the souls, that is ‘Holy’ (Kodesh),” etc., until “and outside it has another ‘Holy’”; and see the commentary of the Ramaz there.)
The Zohar on Pekudei speaks of a “holy” (Kodesh) that stands above all levels and beyond number, which has below and outside it another “holy” that does stand in number and count. The Alter Rebbe sees in it the two levels of the souls, their root above and their source in Malchus, and refers to the Ramaz’s commentary there.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] למה נק׳ שמה ארץ שרצתה לעשות רצון קונה3839 ברבות פ׳ בראשית ספ״ה שארץ מלשון רצוא.
Now, our Sages, of blessed memory, said: Why is it called by the name eretz (earth)? Because it ran (ratzsah) to do the will of its Maker (in [Midrash] Rabbah, Parshas Bereishis, end of chapter 5). For eretz is related to ratzo (running),
The Midrash says the earth (eretz) is so called because it ratzsah, “ran” or “wanted,” to do its Maker’s will. The Alter Rebbe first links eretz with ratzo, running: the eager upward rush of the soul toward G-d.


וכמ״ש כי בכה ארוץ גדוד40 וגם מלשון רצון כלומר שרוצה לעשות רצון קונה, ולהיות לה רצון ותשוקה ממטה למעלה והכל א׳ שבחי׳ כללות נש״י [נשמות ישראל] במקורן ושרשן יש בהם בחי׳ רצוא ברצון ותשוקה לדבקה בו בא״ס ב״ה
as it is written, “For with You I run (arutz) against a troop”; and it is also related to ratzon (will), that is to say, that it wants to do the will of its Maker, and to have a will and yearning from below upward. And it is all one: for the souls of Israel as a whole (klalus), in their source and root, have the level of ratzo (running), with will and yearning to cleave to Him, to the Infinite One (Ein Sof), blessed be He.
The verse “with You I run (arutz)” shows the sense of running, and eretz also suggests ratzon, will: the wish to do G-d’s will and to rise from below upward. The two meanings are one: the souls of Israel as a whole, in their source, run toward G-d with will and yearning to cleave to Him.


(ועמ״ש מזה בפ׳ בראשית בד״ה כי כאשר השמים41 החדשים והארץ החדשה כו׳) וכמ״ש ואל אישך תשוקתך42 (עמ״ש בד״ה והיה לכם לציצת ובד״ה בפ׳ נסכים),43
(And see what is written about this in Parshas Bereishis, in the discourse beginning “For as the new heavens and the new earth,” etc.) As it is written, “And your yearning shall be to your husband” (see what is written in the discourse beginning “And it shall be to you for tzitzis,” and in the discourse on the passage of the libations),
The verse “your yearning shall be to your husband” expresses this yearning of Knesses Yisrael for G-d. The parentheses refer to other discourses that discuss this yearning and the meaning of eretz.


והיינו מפני השגתה בהיותה בבחי׳ ארץ שהיא בחי׳ המדרגה התחתונה להיות עם ודבר נפרד אשר על כן תכלה אליו ית׳ בבחי׳ צמאון, וכמ״ש צמאה
and this is because of its perception, being at the level of “earth,” which is the level of the lowest degree, [where there is] to be a people and a separate thing; therefore it pines for Him, may He be blessed, with thirst, as it is written, “Thirsting
The yearning comes from Malchus perceiving its own place: as “earth” it is the lowest level, where there is a people and separate existence. Feeling that distance, it pines for G-d with thirst, as the psalm goes on to say.


לך נפשי44 כמה לך בשרי לדבקה בו ית׳ ליבטל וליכלל באור א״ס ב״ה חיי החיים ב״ה ממש כמו שהיתה קודם ירידתה מאור פניו ית׳.
for You is my soul; my flesh longs for You”: to cleave to Him, may He be blessed, to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, the Life of life, blessed be He, just as it was before its descent from the light of His countenance, may He be blessed.
Its thirst is to cleave to G-d, to be nullified and included in the Infinite Light, the Life of all life, as it was before it descended from His presence. The psalm’s words “My soul thirsts for You, my flesh longs for You” express that longing.


וע״ז נאמר שלש הנה לא תשבענה45 כו׳ ארץ לא שבעה מים46 (במשלי סי׳ ל׳ ט״ז) פי׳ מים נקרא בחי׳ השפעה מלמעלה למטה המחדש בטובו47 כו׳
Of this it is said, “There are three that are never sated,” etc., “the earth, which is not sated with water” (in Proverbs, chapter 30, [verse] 16). That is, “water” is the name for the level of influence from above to below, “Who renews in His goodness,” etc.
This thirst is why Proverbs counts “the earth, which is not sated with water” among the things never satisfied. “Water” here is G-d’s flow of influence from above to below, the power by which, as the morning blessing says, He “renews in His goodness” the work of creation.


(וזהו כענין מ״ש ויבוא כגשם לנו48 ועמ״ש מזה בד״ה האזינו השמים49 בפי׳ יערוף כמטר לקחי.50 ומ״ש מענין גשם בד״ה תורה צוה.51
(And this is like the matter of what is written, “And He will come to us like the rain”; and see what is written about this in the discourse beginning “Give ear, O heavens,” on the meaning of “My teaching shall drop like the rain”; and what is written on the matter of rain in the discourse beginning “The Torah [Moshe] commanded.”
Rain, like water, is an image for influence descending from above: “He will come to us like the rain,” and “My teaching shall drop like the rain.” The parenthesis refers to two discourses in Likkutei Torah, on Haazinu and on Vezos HaBerachah, that develop the theme of rain.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] ברבות פ׳ עקב דרצ״ב ג׳ רבנן אמרי כל הנסים שעשה הקב״ה לישראל לא עשאן אלא על המים52 כו׳ ע״ש.
And this is what our Sages, of blessed memory, said in [Midrash] Rabbah, Parshas Eikev, folio 292c: “The Rabbis say: All the miracles that the Holy One, blessed be He, performed for Israel, He performed only through water,” etc.; see there.
The Midrash says that all the miracles G-d performed for Israel were done through water. This fits the reading of water as the channel of divine influence from above.


ועד״ז יש לפרש ענין יקוו המים אל מקום אחד535455 ופי׳ אחד היינו מה שהוא אחד בשבעה רקיעים ובארץ ובד׳ רוחות העולם דהיינו המשכת אלקותו ית׳ במדות עליונות משא״כ לגבי הקב״ה מצד
In the same way one can explain the matter of “Let the waters be gathered to one place.” The meaning of “one” is His being One in the seven firmaments and on the earth and in the four directions of the world, that is, the drawing down of His G-dliness, may He be blessed, into the supernal emotive attributes (middos); whereas with regard to the Holy One, blessed be He, from the standpoint of
The same reading explains “Let the waters be gathered to one place.” The word echad (“one”) alludes to G-d’s oneness in the seven firmaments and the earth (ches, eight) and the four directions (daled, four), that is, His G-dliness drawn into the supernal emotive attributes.


עצמותו ומהותו ית׳ לא שייך עליו מדת אחד כלל שהרי הוא יחיד ומיוחד כו׳ כמ״ש במ״א והמשכה זו אל מקום אחד נק׳ יקוו המים מים יורדים מגבוה כו׳ ועמ״ש בד״ה וכל העם רואים את הקולות)
His essence and being, may He be blessed, the attribute of “one” does not apply to Him at all, for He is singular and unique, etc., as is explained elsewhere. And this drawing down to “one place” is called “Let the waters be gathered,” [for] water descends from a high place, etc.; and see what is written in the discourse beginning “And all the people saw the sounds.”)
G-d’s essence is beyond even the attribute of “one,” for He is singular and unique, beyond any number. The drawing down of His oneness into the attributes is called “let the waters be gathered,” because water flows from a high place to a low one, as divine influence descends.


(וע׳ בזח״א [בזהר חלק א] בראשית די״ח א׳ ודל״ג א׳) ועמ״ש מזה בד״ה ששת ימים תאכל מצות ומ״ש בבה״ז [בביאורי הזהר] פ׳ בשלח בד״ה עוד י״ל [יש לומר] מאמר הנ״ל באופן אחר
(And see the Zohar, Part I, Bereishis, folio 18a and folio 33a.) And see what is written about this in the discourse beginning “Six days you shall eat matzos,” and what is written in Biurei HaZohar, Parshas Beshalach, in the discourse beginning “The aforementioned teaching can also be explained in another way”:
Further references: the Zohar on Bereishis, which discusses “to one place”; a discourse on “Six days you shall eat matzos”; and Biurei HaZohar on Beshalach, which explains the matter in another way, summarized in the next part.


דבחי׳ ים ובחי׳ ארץ הוא עלמא דאתכסיא ועלמא דאתגליא שבבחי׳ עלמא דאתגליא הנברא יש ודבר נפרד מאין ליש כנ״ל משא״כ בעלמא דאתכסיא הם כלולים שם בבחינת ביטול כו׳
that the level of “sea” and the level of “earth” are the hidden world (alma de’iskasya) and the revealed world (alma de’isgalya). In the revealed world the created being is a something and a separate thing, from nothing into something, as mentioned above; whereas in the hidden world they are included there in a state of self-nullification (bittul), etc.
There “sea” is the hidden world and “earth” (dry land) the revealed world. In the revealed world a created being exists as a separate “something”; in the hidden world created things remain included in their source in a state of self-nullification.


ע״ש באריכות, ונזכר ג״כ בת״א [בתורה אור] פ׳ בשלח בד״ה אז ישיר משה שזה ענין מ״ש במשה
See there at length. And it is also mentioned in Torah Ohr, Parshas Beshalach, in the discourse beginning “Then Moshe sang,” that this is the meaning of what is written of Moshe,
Torah Ohr on Beshalach, in the discourse “Then Moshe sang,” applies this theme of sea and land to Moshe. The verse it cites follows in the next part.


כי מן המים משיתיהו56 כו׳ ע״ש וע״כ ארץ היא צמאה למים ולא שבעה מים כו׳.57
“for I drew him out of the water,” etc.; see there. Therefore the earth thirsts for water and is not sated with water, etc.
Moshe was named for being “drawn out of the water”; the discourse in Torah Ohr gives the details. The paragraph concludes that because “earth” is the level of separate existence, it thirsts for the “water” of divine influence and is never sated.




4ותמיד בחי׳ זו היא בצמאון למעלה למקורה ושרשה כי נשגב שמו לבדו58 רק הודו וזיוו של שמו על ארץ הארה בעלמא
And this level is always in thirst upward, for its source and root, for “His Name alone is exalted”; only “His splendor” and the radiance of His Name are “upon the earth,” a mere glimmer.
This level, “earth,” always thirsts upward toward its source, because G-d’s own Name is exalted beyond it. As the psalm says, only “His splendor” is “upon the earth”: what reaches the earth is a mere glimmer of His radiance.


והיא לא שבעה רק תמיד היא בבחי׳ צמאון זה (וכמ״ש ע״פ אתם נצבים בפי׳ למען ספות הרוה את הצמאה)59 וכמ״ש לע״ל [לעתיד לבוא] ילכו מחיל אל חיל60
And it is not sated; rather, it is always in this state of thirst (as is explained on [the verse] “You are standing,” on the meaning of “so as to add the watered to the thirsty”); and as it is written of the Time to Come, “They shall go from strength to strength.”
Since it receives only a glimmer, it is never sated and its thirst never ends. The parenthesis points to a discourse on “You are standing” that explains “to add the watered to the thirsty,” and the verse “They shall go from strength to strength,” said of the Time to Come, shows that even then the ascent continues.


כי בא״ס ב״ה כשמו כן הוא אין לו סוף ואין לו תכלה לא שייך שביעה ותמיד כלתה אליו ית׳ לדבקה בו ממש כי הוא חיי החיים ב״ה ומקורא דכולא,
For with the Infinite One (Ein Sof), blessed be He, Who is as His Name, having no end and no limit, satiety does not apply; and it always pines for Him, may He be blessed, to cleave to Him in very truth, for He is the Life of life, blessed be He, and the source of all (mekora dechola).
The reason is that G-d is Ein Sof, “without end,” just as His Name says. Since He has no end, there can be no point of satiety in cleaving to Him, and the soul always pines for Him, the Life of all life and the source of all.


(ועמ״ש ע״פ אני ישנה בפי׳ יונתי ע״ד עיניך יונים שזהו ענין מ״ש עיני האדם לא תשבענה61 כו׳ בכל יום יהיו בעיניך כחדשים שלא שבעתן העין ועמ״ש ע״פ בשברי לכם כו׳ בפי׳ ולא תשבעו).62
(And see what is written on [the verse] “I am asleep,” on the meaning of “My dove,” in the manner of “Your eyes are doves”: that this is the matter of what is written, “The eyes of man are never sated,” etc.; “every day they shall be in your eyes as new,” [things] of which the eye has not had its fill. And see what is written on [the verse] “When I break for you,” etc., on the meaning of “and you shall not be sated.”)
The parenthesis refers to two discourses: one on “I am asleep,” which links the dove’s eyes with “the eyes of man are never sated” and with the teaching that the Torah should be new in one’s eyes every day; and one on “When I break for you,” on the words “and you shall not be sated.”


וכן הוא ג״כ בנפש האדם למטה המשכלת ומתבוננת בה׳ אחד איך שהוא ית׳ המחדש בטובו כו׳
And so it is also with the soul of man below, which reflects and contemplates the One G-d: how He, may He be blessed, is the One “Who renews in His goodness,” etc.,
What was said of Knesses Yisrael applies also to the individual soul below. Its thirst is awakened when a person reflects on how the One G-d continually renews creation in His goodness.


ומהווה כל העולמות מאין ליש ממש אשר ע״כ היא ג״כ בחי׳ ארץ בבחי׳ רצוא ורצון בחי׳ צמאון שמיסוד האש כשלהבת העולה מאליה לדבקה בו ית׳ ולאהבה את63 הוי׳
and brings all the worlds into being, truly from nothing into something. Therefore it, too, is the level of “earth,” in the state of ratzo (running) and ratzon (will), the level of thirst that comes from the element of fire, like a flame that rises of itself, to cleave to Him, may He be blessed, and “to love Havayah,
Contemplating that G-d creates all the worlds from nothing makes the soul “earth,” running and yearning toward Him. This thirst comes from the element of fire within the soul, which, like a flame, rises upward by its nature, to cleave to G-d and to love Him.


כי הוא חייך ולכן לא שבעה בחי׳ מים הנ״ל וזהו וגם הנפש לא תמלא6465 (בקהלת סי׳ ו׳).
for He is your life.” Therefore it is not sated by the level of “water” mentioned above. And this is [the meaning of] “And also the soul is not filled” (in Koheles, chapter 6).
To love G-d is to love one’s very life, “for He is your life,” and so the soul is never sated by the “water” of influence from above. Koheles says the same: “the soul is not filled.”


וכמ״ש ברבות שם על פסוק זה וז״ל [וזה לשונו] שהנפש יודעת כל מה שהיא עמלה לעצמה היא עמלה לכך אינה שבעה לא תורה ולא מעשים טובים66 כו׳
As is written in [Midrash] Rabbah there, on this verse, and these are its words: “For the soul knows that whatever it toils, it toils for itself; therefore it is not sated, neither with Torah nor with good deeds,” etc.
The Midrash on that verse explains that the soul knows that all its toil is for itself, and so it is never satisfied, whether with Torah or with good deeds. Its longing for G-d always wants more.


וכ״ה ברבות (פ׳ ויקרא פ׳ ד׳ ע״ש) ובקהלת רבה ע״פ כל הנחלים הולכים אל הים והים איננו מלא6768:69
And so it is in [Midrash] Rabbah (Parshas Vayikra, chapter 4; see there), and in Koheles Rabbah on the verse “All the rivers go to the sea, yet the sea is not full.”
The same teaching appears in Vayikra Rabbah and in Koheles Rabbah. There “All the rivers go to the sea, yet the sea is not full” is read as the heart and the soul, which are never filled.




5קיצור. ענין שהאדם הוא עולם קטן גם את העולם נתן בלבם70. ד״י [ד׳ יסודות] ארץ בחי׳ אחרונה וע״כ היא בבחי׳ רצוא ורצון. ארץ לא שבעה מים.71 ויבא כגשם לנו72:
Summary. The concept that man is a small world: “He has also set the world in their heart.” The four elements: “earth” is the last level, and therefore it is in the state of ratzo (running) and ratzon (will). “The earth, which is not sated with water.” “And He will come to us like the rain.”
The summary restates the first section in brief: man as a small world, with the world set in his heart; “earth,” the last of the four elements, which therefore runs and yearns upward; and the earth that is never sated with “water,” the influence from above, which comes like rain.




Section 2 · ¶6–8
Visiting the earth: mitzvos, prayer and Torah
6ב אך בהיות73 הנשמה מלובשת בלבוש הגוף הגשמי ונמשך אחר ענינים גשמיים שבעוה״ז. הנה הגוף והעולם הם המעלימים ומסתירים על קדושת נפשו
2. However, when the soul is enclothed in the garment of the physical body and is drawn after the physical matters of this world, the body and the world conceal and hide the holiness of his soul,
The second section begins. When the soul is enclothed in a physical body and drawn after the matters of this world, the body and the world hide its holiness.


כי עולם מלשון העלם74 שלא יתפעל ולא יתלהט בנפשו להיות בחי׳ רצון וצמאון ותשוקה מורגשת בנפש שוקקה,
for olam (world) is related to he’elem (concealment), so that he is not stirred and does not become aflame in his soul to be at the level of a will, thirst and yearning that is felt, in “a yearning soul.”
The word olam (world) is related to he’elem (concealment): the world conceals G-dliness. As a result a person is not stirred and does not burn with a felt longing for G-d, the “yearning soul” described above.


(וזהו ג״כ פי׳ גם את העלם נתן בלבם7576 שפירשו ברבות בקהלת על פסוק זה שהוא לשון העלם כמ״ש זה שמי לעלם77 כו׳ ע״ש).
(And this is also the meaning of “He has also set ha’olam in their heart”: [the Sages] explained in [Midrash] Rabbah on Koheles, on this verse, that it is an expression of he’elem (concealment), as it is written, “This is My Name forever (le’olam),” etc.; see there.)
This gives a second reading of “He has set ha’olam in their heart”: the Midrash reads ha’olam, written in the verse without a vav, as he’elem, concealment. It compares “This is My Name le’olam,” which is also written without a vav and so can be read “to conceal.”


והנה ע״ז נאמר פקדת הארץ ותשוקקיה (בתלים סי׳ ס״ה יו״ד) להיות נפש שוקקה וכמ״ש אני לדודי ועלי תשוקתו78.79
Now, of this it is said, “You visited (pakadta) the earth and made it yearn (vateshokekeha)” (in Tehillim, chapter 65, [verse] 10): that it become “a yearning soul,” as it is written, “I am my Beloved’s, and His yearning is for me.”
The remedy is in the verse “You visited the earth and made it yearn”: the Alter Rebbe reads vateshokekeha as “made it yearn,” that it become a yearning soul. The yearning of Knesses Yisrael for G-d is also expressed in “I am my Beloved’s, and His yearning is for me.”


וארז״ל [ואמרו רבותינו זכרונם לברכה] בשה״ש [בשיר השירים] רבה על פסוק זה ואין תשוקתן של ישראל אלא לאביהם שבשמים.80 והיינו ע״י פקדת ארץ היינו המצות שהם פקודי81 ה׳
And our Sages, of blessed memory, said in Shir HaShirim Rabbah on this verse: “And the yearning of Israel is only for their Father in Heaven.” And this is through “You visited (pakadta) the earth,” that is, the mitzvos, which are “the precepts (pikudei) of Havayah,”
The Midrash on that verse says that Israel’s yearning is only for their Father in Heaven. The “visiting” (pekidah) of the earth is the mitzvos, called “the precepts (pikudei) of Havayah,” from the same root as pakadta.


כי המצות הן נמשכות מרצון העליון רעוא דכל רעוין82 ושורש המצות הוא בחי׳ חסד ואהבת ה׳ אלינו וכמ״ש אהבתי אתכם אמר83 ה׳ (ועמ״ש סד״ה ולא אבה בפ׳ תצא גבי כי אהבך ה׳ אלקיך)
for the mitzvos are drawn from the supernal Will, the “Will of all wills,” and the root of the mitzvos is the level of Chesed (kindness) and G-d’s love for us, as it is written, “I have loved you, says Havayah” (and see what is written at the end of the discourse beginning “But He would not,” in Parshas Teitzei, regarding “for Havayah your G-d loved you”),
The mitzvos come from G-d’s supernal will, the “Will of all wills,” and their root is His Chesed and His love for us, as the prophet says, “I have loved you, says Havayah.”


אשר על כן ציונו המצות האלה להיות וימינו תחבקני84 וזהו כמים הפנים לפנים85 שע״י קיום המצות שהם מבחי׳ מים עליונים ולמעלה מבחי׳ הים
which is why He commanded us these mitzvos, so that there be “and His right hand embraces me.” And this is “As water [reflects] face to face”: for through fulfilling the mitzvos, which are of the level of the upper waters and higher than the level of “sea”:
That love is why He commanded the mitzvos: so that His “right hand,” Chesed, should embrace us. “As water reflects face to face”: G-d’s love, expressed in the mitzvos, evokes a matching love in the person, because the mitzvos are “upper waters,” higher than the “sea.”


שהרי הים הוא מבחי׳ מים תחתונים שמתחת לרקיע דאע״ג [דאף על גב] שהוא עלמא דאתכסיא הנה ידוע מענין יוצר אור ובורא חשך86 שבחי׳ בריאה נק׳ העלם ועלמא דאתכסיא
for the sea is of the level of the lower waters, which are beneath the firmament: although it is the hidden world (alma de’iskasya), it is known from the matter of “Who forms light and creates darkness” that the level of Beriah (Creation) is called concealment and the hidden world,
The “sea,” called the hidden world in the first section, belongs to the lower waters beneath the firmament. The phrase “Who forms light and creates darkness” shows that Beriah, the world of creation, is the “concealment,” the hidden world.


כמו בחי׳ מחשבה ויצירה נק׳ עלמא דאתגליא בחי׳ דיבור כמ״ש בד״ה מי מנה עפר יעקב וכ״ז [וכל זה] הוא מתחת לרקיע ופרסא שבין אצילות לבריאה
like the level of thought, while Yetzirah (Formation) is called the revealed world (alma de’isgalya), the level of speech, as is explained in the discourse beginning “Who has counted the dust of Yaakov”; and all this is beneath the firmament and the partition (parsa) between Atzilus and Beriah.
Beriah is hidden like thought, while Yetzirah is the revealed world, like speech. Both lie beneath the “firmament,” the partition (parsa) that separates Atzilus from the worlds below it.


אבל המצות שהן מבחי׳ אצילות הן מים עליונים שמעל לרקיע וזהו יערוף כמטר לקחי87 ועי״ז מתעורר ג״כ בנפש האדם רצון העליון שבנפש לאהבת ה׳
But the mitzvos, which are of the level of Atzilus, are the upper waters above the firmament; and this is “My teaching shall drop like the rain.” And through this there is aroused in the soul of man, too, the supernal will that is in the soul, for the love of G-d.
The mitzvos come from Atzilus, above that partition: they are the “upper waters,” the rain of “My teaching shall drop like the rain.” Through them the supernal will hidden in a person’s soul is awakened as love of G-d.


(וכמ״ש ענין זה במ״א ע״פ וידבר משה אל ראשי המטות ובד״ה אחרי הוי׳ אלקיכם תלכו גבי ואת מצותי תשמרו וע״פ כי תצא).
(As this matter is explained elsewhere, on [the verse] “And Moshe spoke to the heads of the tribes,” and in the discourse beginning “After Havayah your G-d shall you walk,” regarding “and My commandments you shall keep,” and on [the verse] “When you go out.”)
The parenthesis lists other discourses where this idea is developed: on “And Moshe spoke to the heads of the tribes,” on “After Havayah your G-d shall you walk,” and on “When you go out.”


גם פקדת לשון פקידת עקרה.88 וכמ״ש וה׳ פקד את שרה89 כמארז״ל [כמאמר רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דתענית ד״ח ע״ב).
Pakadta is also an expression of the remembering (pekidah) of a barren woman, as it is written, “And Havayah remembered (pakad) Sarah,” as our Sages, of blessed memory, said (the first chapter of Taanis, folio 8b).
A second meaning: pakad also means remembering a barren woman so that she conceives, as in “Havayah remembered Sarah.” The Talmud makes the same comparison, using the word for both a woman and the rain.


כי בזמן שאין בהמ״ק [בית המקדש] קיים נקרא כנס״י [כנסת ישראל] בשם עקרה לא ילדה90 דהיינו שאין לה בחי׳ לידה והתגלות האהבה לה׳ רק שהאהבה היא מסותרת בבחי׳ עיבור והעלם
For at a time when the Holy Temple does not stand, Knesses Yisrael is called “barren, who did not give birth”: that is, it has no level of birth and revelation of love for G-d; rather, the love is hidden, in a state of gestation (ibbur) and concealment.
In exile, when the Holy Temple does not stand, Knesses Yisrael is called “barren”: her love for G-d does not come to birth and revelation. It stays hidden, like a child still in the womb.


וזהו בחי׳ עקרה (ועמ״ש בפ׳ משפטים ע״פ לא תהיה משכלה ועקרה ובפ׳ תזריע ד״ה שוש תשיש ותגל העקרה).
And this is the level of “barren.” (And see what is written in Parshas Mishpatim on [the verse] “There shall be none who miscarries or is barren,” and in Parshas Tazria, the discourse beginning “Rejoice, rejoice and exult, O barren one.”)
This hidden state of love is what “barren” means here. The parenthesis refers to discourses on “none who miscarries or is barren” and on “Rejoice, O barren one.”


אך ע״י המצות פקדת להיות גילוי האהבה (ועמ״ש ע״פ אני ישנה בפי׳ קול דודי דופק91 פתחי לי וע״פ אלה פקודי המשכן92), ועד״ז
But through the mitzvos, “You visited (pakadta),” so that there be a revelation of the love (and see what is written on [the verse] “I am asleep,” on the meaning of “The voice of my Beloved knocks: Open for me,” and on [the verse] “These are the accounts (pekudei) of the Mishkan”). And in the same way
Through the mitzvos G-d “visits” her, and the hidden love comes to revelation. The same pattern underlies the institution of prayer, as the next part explains.


נתקן ענין התפלה וקודם התפלה ממשיכים עליו מצות ה׳ בטלית ותפילין שכל תפלה היא בחי׳ לידת המוחין93 וחבלי לידה הם הוידויים סלח לנו.
the matter of prayer was instituted; and before prayer one draws upon oneself the commandments of G-d, with tallis and tefillin. For every prayer is the level of the birth of the intellect (mochin), and the birth pangs are the confessions, “Forgive us.”
Before praying one puts on tallis and tefillin, drawing G-d’s mitzvos upon oneself. Prayer itself is a “birth” of the mochin, and its birth pangs are the confessions, such as “Forgive us.”


ויענך ע׳ [עיין] קלין דיולדה כו׳ (עמ״ש בפ׳ וארא בד״ה לכן אמור) והמוחין הם אהבה ויראה היינו להיות אהוי״ר [אהבה ויראה] מתגלה בנפש האדם ע״י היגיעה בתפלה בכל אדם לפי בחינתו ומדרגתו
And “May He answer you”: the seventy cries of a woman giving birth, etc. (see what is written in Parshas Vaera, in the discourse beginning “Therefore say”). And the mochin are love and awe; that is, that love and awe be revealed in the soul of man through toil in prayer, in each person according to his level and rung.
The psalm “May He answer you,” said in prayer, is likened to the seventy cries of a woman in labor. The mochin born in prayer are love and awe, which through toil in prayer become revealed in each person according to his level.


וזהו ותשוקקיה שעי״ז נעשה בחי׳ נפש שוקקה ממטה למעלה בתפלה כי פקדת ממעלה למטה ותשוקקיה ממטה למעלה ועי״ז רבת תעשרנה94 פלג95 אלקים מלא מים9697
And this is “and made it yearn (vateshokekeha)”: through this there comes to be a yearning soul, from below upward, in prayer. For “You visited (pakadta)” is from above to below, and “made it yearn” is from below upward. And through this, “You greatly enrich it; the stream (peleg) of Elokim is full of water.”
This is vateshokekeha: through prayer the soul becomes a “yearning soul,” rising from below. “You visited” is G-d’s movement from above to below, “made it yearn” is man’s from below upward, and together they bring “You greatly enrich it; the stream of Elokim is full of water.”


(ע׳ [עיין] מענין פלג פ״ק [פרק קמא] דתענית98 שם וברבות בראשית פרשה ד׳99 ובערוך ערך קבה100 ובמא״א [ובמאורי אור] אות פ׳ ססעי׳ [סוף סעיף] י״א ובלק״ת [ובלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] בתלים ע״פ זה).
(See on the matter of peleg the first chapter of Taanis, there; and [Midrash] Rabbah, Bereishis, section 4; and the Aruch, entry Kubah; and Me’orei Or, letter Peh, end of section 11; and the Likkutei Torah of the Arizal, on Tehillim, on this verse.)
The parenthesis gives sources for the word peleg: the Talmud, which speaks of a kind of vault in the heavens from which rain comes, the Midrash on G-d’s ever-full spring, the Aruch, Me’orei Or, and the Arizal’s Likkutei Torah on Tehillim.


והענין כי אלקים הוא בחי׳ הצמצום והסתר פנים דהיינו בזמן שהמוחין שהם אהוי״ר [אהבה ויראה] הם בעלמא דאתכסיא.
The explanation is: Elokim is the level of tzimtzum (contraction) and the hiding of the face, that is, at a time when the mochin, which are love and awe, are in the hidden world (alma de’iskasya).
The Name Elokim denotes tzimtzum and the hiding of G-d’s face. That is the state in which love and awe remain in the hidden world, not felt in the heart.


אך ע״י שפקדת הארץ ותשוקקיה נעשה פלג אלקים כי שם אלהים מתחלק ונעשה מ״י אל״ה שבחי׳ עלמא101
But through “You visited the earth and made it yearn,” there comes to be peleg Elokim: for the Name Elokim divides and becomes Mi Eleh, so that the level of the world
When the earth is “visited” and made to yearn, Elokim is “divided” (peleg). The Zohar reads the Name Elokim as made of Mi (“Who”) and Eleh (“these”), and here those two parts separate.


דאתגליא הנקרא בשם אלה אינה מסתתרת ומתעלמת ונכללת במקורה בתוך עלמא דאתכסיא הנק׳ בשם מ״י והוא פי׳ שם אלהים כנודע מזוה״ק [מזוהר הקדוש] (בהקדמה דף ב׳ ע״א)
that is revealed (alma de’isgalya), called by the name Eleh, is not hidden and concealed and included in its source within the hidden world, called by the name Mi, this being the meaning of the Name Elokim, as is known from the holy Zohar (in the Introduction, folio 2a),
Eleh, “these,” is the revealed world of things one can point to; Mi, “Who,” is the hidden world beyond grasp. When Eleh remains hidden within Mi, the two together form the Name Elokim, as the Zohar explains in its introduction.


אלא יצא ממקורה מהעלם אל הגילוי להיות בחי׳ עלמא דאתגליא ונתחלק שם מ״י משם אל״ה הן ששה קצוות אשר כל אחד ואחד כלול מכולם כו׳
but has gone out from its source, from concealment into revelation, to be the level of the revealed world; and the name Mi has divided from the name Eleh, these being the six extremities (ketzavos), each one of which includes them all, etc.,
Through the mitzvos and prayer, Eleh comes out of its source into revelation and separates from Mi. Eleh stands for the six extremities, the six emotive attributes, each of which includes all the others.


כמ״ש בד״ה אלה פקודי המשכן והיינו להיות התגלות אהבה ויראה בגילוי הלב ונעשה מלא מים.
as is explained in the discourse beginning “These are the accounts of the Mishkan.” That is, that there be a revelation of love and awe, revealed in the heart, and it becomes “full of water.”
In the soul this means that love and awe become revealed in the heart instead of staying hidden. That is the meaning of “full of water.”


(והוא ענין המשכת וגילוי החסדים מהעלמם וכיסויים ביסוד אימא הנק׳ פלג וזהו ענין וימינך מקרב חוקך כלה102 חיקך קרי כמ״ש במ״א ע״פ ואהיה אצלו אמון וזהו נהר פלגיו ישמחו עיר אלקים)103104105
(This is the matter of the drawing down and revelation of the chasadim (kindnesses) from their concealment and covering in Yesod of Imma, which is called peleg (stream). And this is the matter of “and Your right hand, from within Your bosom (chok’cha), consume,” read cheik’cha, as is explained elsewhere on [the verse] “And I was with Him as a nursling (amon)”; and this is “A river whose streams (pelagav) gladden the city of G-d”)
In Kabbalistic terms this is the revelation of the chasadim (kindnesses) hidden in Yesod of Imma, which is called peleg, the stream. The Alter Rebbe connects it with “Your right hand… from within Your bosom” and with “A river whose streams gladden the city of G-d.”


(בתלים סי׳ מ״ו ה׳) ועיין מזה בזח״ב [בזהר חלק ב׳] משפטים צ״ח ב׳ הם המשכת והשפעת המצות שהם אורות עליונים אשר ירדו ונתגשמו בענינים גשמיים כמו ציצית של צמר ותפילין על הקלף
(in Tehillim, chapter 46, [verse] 5); and see on this the Zohar, Part II, Mishpatim, [folio] 98b. [The waters] are the drawing down and flow of the mitzvos, which are supernal lights that descended and became embodied in physical things, such as tzitzis of wool and tefillin on parchment,
The waters are the flow of the mitzvos: supernal lights that descended and became embodied in physical objects, such as tzitzis of wool and tefillin of parchment. The Zohar on Mishpatim is cited on the river and its streams.


כמו מים שיורדים ממקום גבוה לנמוך והמים הם שמצמיחים כל מיני תענוג, כך המצות הם מצמיחים האהבה והיראה שבנפש להיות לה רצון וצמאון ונפש שוקקה
like water, which descends from a high place to a low one; and it is water that makes all kinds of delights grow. So the mitzvos make the love and awe in the soul grow, so that it have will and thirst and be “a yearning soul.”
Like water, which flows from a high place to a low one and makes all kinds of delights grow, the mitzvos make the love and awe in the soul grow. The soul then has will and thirst, and becomes a “yearning soul.”


(ופי׳ רבת תעשרנה פי׳ ברבות בחקותי ס״פ ל״ה אחד לעשרה כו׳ ובשה״ש [ובשיר השירים] רבה בפסוק אני לדודי ועלי תשוקתו פי׳ לשון עשירות106 והיינו כמ״ש ברע״מ [ברעיא מהימנא] ר״פ תשא העשיר דא עמודא דאמצעיתא מפני שתפארת עולה עד הכתר בחי׳ והבריח התיכון107 כו׳
(As for the meaning of “You greatly enrich it” (rabbas te’ashrenah): [Midrash] Rabbah, Bechukosai, at the end of chapter 35, explains it as one in ten, etc.; and Shir HaShirim Rabbah, on the verse “I am my Beloved’s, and His yearning is for me,” explains it as an expression of wealth. This is as is written in the Raaya Mehemna, at the beginning of Parshas Tisa: “‘The rich’: this is the middle pillar,” because Tiferes (beauty) rises up to Keser (the Crown), the level of “and the middle bar,” etc.;
Two readings of te’ashrenah: the Midrash reads it as eser, “one in ten,” and as osher, wealth. The Raaya Mehemna calls the middle pillar, Tiferes, “the rich one,” because it rises up to Keser, like the middle bar of the Mishkan that ran from end to end.


ומשם יומשך כח הצמיחה ותוספת האור ברבוי והגדלת המדות אהבה ויראה ושיהיו כלולים זה מזה כמ״ש בד״ה וידעת היום והשבות ועמ״ש ע״פ כי כארץ תוציא צמחה כו׳ ובד״ה בשלח פרעה בענין פי׳ ראשית תבואתו ומ״ש ע״פ עשר אעשרנו לך.
and from there will be drawn the power of growth and the increase of light, in the multiplying and enlarging of the emotive attributes (middos), love and awe, and [the power] that they be included one in the other, as is explained in the discourse beginning “Know this day and take to heart.” And see what is written on [the verse] “For as the earth brings forth her growth,” etc., and in the discourse beginning “When Pharaoh sent,” on the meaning of “the first of His crop,” and what is written on [the verse] “I will surely give a tenth to You.”
From Keser comes the power of growth, which increases love and awe and makes each include the other. The parenthesis refers to several discourses that develop this, among them those on “For as the earth brings forth her growth” and “I will surely give a tenth to You.”


עוי״ל [עוד יש לומר] ע״ד מ״ש בזח״א [בזהר חלק א] ויחי דרמ״ו א׳ שיש לחם עני ולחם פנג108 ע״ש ובפ׳ בראשית דל״ג א׳ פי׳ דלחם עני זהו בחי׳ יבשה109 לשון יבישות
One may further explain [it] along the lines of what is written in the Zohar, Part I, Vayechi, folio 246a, that there is “poor bread” (lechem oni) and “bread of pannag” (see there); and in Parshas Bereishis, folio 33a, it explains that “poor bread” is the level of “dry land” (yabashah), an expression of dryness;
Another explanation uses the Zohar’s contrast between “poor bread” and “bread of pannag,” a delicacy. Elsewhere the Zohar identifies “poor bread” with the “dry land” (yabashah), which stays dry until it is filled with water.


ממילא מובן דע״י שנתמלא מים זהו בחינת רבת תעשרנה וז״ש [וזהו שכתוב] ארץ אשר לא במסכנות110 כו׳ ע׳ [עיין] בזהר ויחי דרמ״ט ע״ב, וב׳ מדרגות אלו בעבודה היינו בחי׳ אתכפיא ואתהפכא.
it follows that when it is filled with water, this is the level of “You greatly enrich it.” And this is what is written, “A land in which, without scarcity,” etc. (see the Zohar, Vayechi, folio 249b). And these two levels in divine service are the levels of iskafya (subjugation) and is’hapcha (transformation).
When the dry land is filled with water it becomes rich: “You greatly enrich it,” “a land … without scarcity.” In divine service these two levels are iskafya, subduing the evil inclination, and is’hapcha, transforming it into good.


וז״ש [וזהו שכתוב] שלחייך פרדס111 כו׳ שגם בהיותה בחי׳ בית השלחין112 ארץ יבשה לחם עוני בחי׳ אתכפיא גדלה מעלתה כו׳ ונמשך עי״ז נרד וכרכם113 כו׳ כענין ריח ניחוח שמשיב את הנפש כו׳ ועמ״ש בפ׳ויקהל בד״ה קחו מאתכם).
And this is what is written, “Your shoots (shelachayich) are an orchard,” etc.: that even when it is at the level of an irrigated field (beis hashelachin), dry land, poor bread, the level of iskafya, its virtue is great, etc., and through this are drawn “nard and saffron,” etc., like the matter of “a pleasing fragrance,” which restores the soul, etc.; and see what is written in Parshas Vayakhel, in the discourse beginning “Take from among you.”)
The Song of Songs praises even the dry “irrigated field” (beis hashelachin): the service of iskafya, “poor bread,” has great virtue, and from it come “nard and saffron,” a pleasing fragrance. The parenthesis refers to a discourse on “Take from among you.”


אך תכלית הצמאון הזה הוא כדי לדבקה בחי׳ רוחא ברוחא מחשבה במחשבה והיינו ע״י התורה וכמ״ש ואשים דברי בפיך114 דברי ממש דבור בדבור מחשבה במחשבה כו׳.
But the purpose of this thirst is to cleave [to Him], the level of “spirit with spirit,” thought with thought; and this is through the Torah, as it is written, “And I have put My words in your mouth”: My very words, speech with speech, thought with thought, etc.
Yet thirst is not the goal. Its purpose is to cleave to G-d, “spirit with spirit,” thought with thought, and this is achieved through the Torah, of which G-d says “I have put My words in your mouth”: G-d’s own words in a person’s speech.


ועז״נ [ועל זה נאמר] ונחה עליו רוח115 ה׳ כי בחי׳ הדבור נק׳ רוח ממללא116 ובחי׳ זו תהיה נחה עליו מלמעלה.
Of this it is said, “And the spirit of Havayah shall rest upon him”: for the level of speech is called “a speaking spirit,” and this level will rest upon him from above.
Of this Isaiah says “the spirit of Havayah shall rest upon him.” Speech is called “a speaking spirit,” and when a person speaks words of Torah, the divine spirit rests upon him from above.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל היושב ושונה הקב״ה שונה כנגדו (והמשכה של בחי׳ רוח גבוה מבחי׳ ההמשכה הנק׳ מים וכמ״ש ורוח אלקים מרחפת117 על פני המים וכמ״ש מזה סד״ה והניף ידו על הנהר בעים רוחו).
As our Sages, of blessed memory, said: Whoever sits and studies, the Holy One, blessed be He, studies opposite him. (And the drawing down of the level of “spirit” is higher than the level of the drawing down called “water,” as it is written, “And the spirit of G-d hovered over the face of the water”; and as is explained about this at the end of the discourse beginning “And He shall wave His hand over the river with His mighty wind (ruach).”)
As the Sages say, when one sits and studies, G-d studies opposite him. The parenthesis adds that the drawing down called “spirit” is higher than the one called “water,” as “the spirit of G-d hovered over the face of the water.”


והנה בחי׳ רוח זה הוא ממעלה למטה וכמ״ש עד יערה עלינו רוח ממרום118 שהרוח הוא יורד ממקום עליון וגבוה מאד נעלה בחי׳ אויר אור יו״ד דאורייתא מחכמה נפקת119 והחכמה מאין תמצא120 כנודע.
Now, this level of “spirit” is from above to below, as it is written, “Until a spirit is poured upon us from on high”: for the spirit descends from a supernal place, very high and exalted, the level of avir (air), [which is] or (light) [with a] yud, for the Torah “comes forth from Chochmah,” “and Chochmah is found from ayin (nothing),” as is known.
This “spirit” descends from a very high place, the level of avir (air), whose letters are or (light) with an added yud. The yud alludes to Chochmah, from which the Torah comes, and Chochmah itself is found from ayin, the “nothing” above it.


(ועמ״ש מענין אויר אור יו״ד שהאויר הוא מקור האור בפ׳ מקץ סד״ה נר חנוכה מצוה כו׳ מזוזה מימין כו׳ וע׳ בזח״ג [בזהר חלק ג] נשא דק״ל ע״ב רוחא דנפיק121 כו׳ ע״ש ובפ׳ ויחי) (דרל״ה א׳)
(And see what is written on the matter of avir as or [with a] yud, that avir is the source of light, in Parshas Mikeitz, at the end of the discourse beginning “The Chanukah lamp, it is a mitzvah,” etc., [on] “the mezuzah on the right,” etc.; and see the Zohar, Part III, Naso, folio 130b, “The spirit that goes forth,” etc., see there; and in Parshas Vayechi) (folio 235a).
The parenthesis refers to a Chanukah discourse on avir as the source of light, and to the Zohar on “the spirit that goes forth” from the supernal nostrils, and on Vayechi.


והנה לפי משנ״ת [מה שנתבאר] לעיל ד׳ יסודות שבנפש הן ד׳ אותיות הוי׳, והנה ענין מלא מים זהו יחוד ו״ה בחי׳ מים
Now, according to what was explained above, the four elements in the soul are the four letters of [the Name] Havayah. And so the matter of “full of water” is the union of vav and hei, the level of water
Returning to the four elements: they correspond to the four letters of Havayah. “Full of water” is the union of vav and hei, the elements of water and earth.


ועפר וענין רוח ואש זהו יחוד י״ה וזהו כענין יחו״ת [יחודא תתאה] ויחו״ע [ויחודא עילאה] וכמ״ש במ״א ע״פ פקודי המשכן משכן העדות כו׳ ומשם תדרשנו.122123124
and earth; and the matter of air (ruach) and fire is the union of yud and hei. This is like the matter of the lower unity (yichuda tata’ah) and the higher unity (yichuda ila’ah), as is explained elsewhere on [the verse] “The accounts of the Mishkan, the Mishkan of the Testimony,” etc.; and seek it out from there.
Air and fire are the union of yud and hei, the higher pair. The two unions correspond to the lower unity and the higher unity, as explained in the discourse on “The accounts of the Mishkan.”




7ומשם יובן יתרון מעלת ההמשכה מבחי׳ רוח על ההמשכה שמבחינת מים כו׳ וזהו גם את העלם נתן בלבם125126 ופי׳ ברבות
From there the superiority of the drawing down from the level of “spirit” over the drawing down from the level of “water,” etc., will be understood. And this is “He has also set ha’olam in their heart,” which [Midrash] Rabbah explains
From this the superiority of “spirit” over “water,” that is, of the Torah’s drawing down over that of the mitzvos, becomes clear. It also gives a further meaning to “He has also set ha’olam in their heart,” as the Midrash explains it.


דהיינו מ״ש זה שמי לעלם127 היינו שם הוי׳ שעכשיו הוא בבחי׳ העלם וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לא כמו שאני נכתב אני נקרא128 כו׳
as [referring to] what is written, “This is My Name forever (le’olam)”: that is, the Name Havayah, which now is in a state of concealment, as our Sages, of blessed memory, said: “Not as I am written am I pronounced,” etc.
The Midrash connects ha’olam with “This is My Name le’olam,” read as “to conceal”: the Name Havayah is hidden in this world. As the Sages say, the Name is not pronounced as it is written; it is written with yud and hei but read with alef and daled.


וניתן להם הכח להמשיכו מההעלם אל הגילוי בלבם כמ״ש בד״ה וארא אל אברהם ועי״ז יומשך הגילוי בעולם ג״כ:
And they were given the power to draw it from concealment into revelation in their heart, as is explained in the discourse beginning “And I appeared to Avraham”; and through this the revelation will be drawn into the world as well.
That hidden Name has been “set in their heart”: Jews were given the power to draw it out of concealment into revelation in their own hearts. Through this the revelation is drawn into the world as well.




8קיצור. שצ״ל פקדת ארץ. ועי״ז כמים הפנים לפנים.129 גם לשון פקידת עקרה ועי״ז ותשוקקיה וזהו פלג אלקים שנתחלק שם אלקים להיות מי ברא אלה.130
Summary. That there must be “You visited the earth,” and through this, “As water [reflects] face to face.” Also an expression of the remembering of a barren woman, and through this, “and made it yearn”; and this is “the stream (peleg) of Elokim”: that the Name Elokim is divided, to be “Who created these.”
The summary of the second section: the mitzvos are “You visited the earth,” and they awaken a matching love, “as water reflects face to face”; pekidah also means remembering the barren, so that hidden love is born, “and made it yearn.” This is “the stream (division) of Elokim”: the Name divides into Mi and Eleh, “Who created these.”


ועי״ז רבת תעשרנה.131 והתשוקה יסוד האש ומזה נמשך ונחה עליו רוח132 הוי׳ ע״י הדבור בד״ת [בדברי תורה] רוח ממללא:133
And through this, “You greatly enrich it.” And the yearning is the element of fire, and from it is drawn “And the spirit of Havayah shall rest upon him,” through speech in words of Torah, “a speaking spirit.”
Then comes “You greatly enrich it.” The soul’s yearning belongs to the element of fire, and from it comes the higher level, “the spirit of Havayah shall rest upon him,” through speaking words of Torah, the “speaking spirit.”




Section 3 · ¶9–13
The Time to Come: the uncountable number
9ג והנה כל זה הוא עכשיו בהיות העולם מעלים והתלבשות הנשמה במאסר הגוף והעולם הגשמי שאז צריך להיות
3. Now, all this is now, while the world conceals and the soul is enclothed in the prison of the body and the physical world: then there must be
The third section begins. Everything described so far belongs to the present, while the world conceals G-dliness and the soul is imprisoned in the body and the physical world.


פקדת הארץ ותשוקקיה מלמעלה למטה ולהיות נחה עליו רוח134 ה׳ לרוות הצמאון שמיסוד האש שיסוד הרוח גבהה מעלתו ממעלת ובחי׳ האש שמלמטה,
“You visited the earth and made it yearn” from above to below, and [there must be] “the spirit of Havayah resting upon him,” to quench the thirst that comes from the element of fire; for the element of air (ruach) is higher in virtue than the virtue and level of the fire that is from below.
In this state the “earth” must be “visited” from above, and “the spirit of Havayah” must rest upon a person to quench the thirst of the soul’s fire. For now the element of air, the spirit drawn from above, is higher than the fire that rises from below.


וכן בחי׳ מים של המצות גדלה מעלתם מבחי׳ ארץ שבהם ועל ידם נעשה הארץ שוקקה באתערותא דלתתא בתפלה ועכשיו תמיד היא שוקקה ולא שבעה מים
And likewise the level of the water of the mitzvos is greater in virtue than the level of “earth,” for by them and through them the earth becomes yearning, with an arousal from below (isarusa dilesata), in prayer. And now it is always yearning and is not sated with water,
Likewise the “water” of the mitzvos is now higher than the “earth,” since only through them does the earth come to yearn, as an arousal from below in prayer. At present the earth always yearns and is never sated.


כי הרי אחר התפלה חוזרת ומתלבשת בעניני הגוף כל אחד ואחד לפי מדרגתו ובחינתו והמאכל מגשם את האדם ומסתיר ממנו אור ה׳ וקדושתו שלא יבא לידי גילוי בלב
for after prayer it again becomes enclothed in the matters of the body, each person according to his rung and level; and food makes a person coarse and hides from him the light of G-d and His holiness, so that it does not come to revelation in the heart.
The reason is that after prayer the soul returns to the concerns of the body, each person on his own level. Food in particular coarsens a person and hides G-d’s light, so that it does not stay revealed in the heart.


ולכן צריך להתפלל בכל יום עד עת קץ עד בא אמרת ה׳ לעתיד לבא ואת רוח הטומאה אעביר135 מן הארץ וגו׳
Therefore one must pray every day, until the time of the end, until the word of Havayah comes in the Time to Come: “And the spirit of impurity I will remove from the land,” etc.
Therefore one must pray anew every day, until the end of days, when G-d says, “The spirit of impurity I will remove from the land.”


ואזי תהי׳ [תהיה] מעלת אתערותא דלתתא גדולה וגבוה לאין קץ מצד עצמה שלא תצטרך לאתעדל״ע [לאתערותא דלעילא] מים ורוח
And then the virtue of the arousal from below will be great and infinitely high in its own right, so that it will not need the arousal from above (isarusa dile’eila), water and spirit,
Then the arousal from below will be infinitely great in its own right. It will no longer need the arousal from above, the “water” and “spirit” that come down to it.


כי בחי׳ ארץ רצוא וצמאון שמיסוד האש שלמטה תהא עולה למעלה מעלה ונכללת באור א״ס ב״ה מאליה ומעצמה
for the level of “earth,” the running and thirst that come from the element of fire below, will rise higher and higher and be included in the Infinite Light (Or Ein Sof), blessed be He, of itself and on its own.
The “earth,” the soul’s running and thirst from the element of fire, will then rise ever higher and be included in the Infinite Light by its own power.


(והוא כענין כמעלת הזהב על הכסף136 המבואר בתניא פרק חמשים וע״ש מ״ש בשם האריז״ל [האר״י זכרונו לברכה] ע״פ והכהנים הלוים כו׳ והוא בלק״ת [בלקוטי תורה (להאריז״ל)] ביחזקאל,137 וע׳ ברע״מ [ברעיא מהימנא] פ׳ תרומה דקנ״ח א׳ מסט׳ [מסטרא] דעלמא דאתי138 כו׳ אחע״ב [אשת חיל עטרת בעלה] ב״ן [שם ב״ן] יתעלה בס״ג [בשם ס״ג] שלמעלה ממ״ה [משם מ״ה].139
(This is like the matter of the superiority of gold over silver, explained in the Tanya, chapter fifty; and see there what is said in the name of the Arizal on [the verse] “And the priests, the Levites,” etc., which is in the Likkutei Torah [of the Arizal] on Yechezkel. And see the Raaya Mehemna, Parshas Terumah, folio 158a, “From the side of the World to Come,” etc.: “A woman of valor is the crown of her husband”; [that is,] Ban will be elevated into Sag, which is higher than Mah.
This is like the Tanya’s teaching that gold is superior to silver: a fiery love, like “flashes of fire,” is higher than the love that comes from the side of kindness; the Tanya there cites the Arizal on the Levites and the priests. The Raaya Mehemna adds that from the side of the World to Come “a woman of valor is the crown of her husband”: Malchus (the Name Ban) will rise to Sag, above Z’eir Anpin (the Name Mah).


ועוד יובן ענין זה ע״פ מ״ש בד״ה יהודה אתה140 בענין פי׳ ביום ההוא תקראי אישי141 כו׳ ע״ש).
And this matter will be further understood according to what is explained in the discourse beginning “Yehudah, you,” on the meaning of “On that day you shall call [Me] ‘my Husband,’” etc.; see there.)
A further explanation is in the discourse on “Yehudah, you,” on the verse “On that day you shall call Me ‘my Husband’.” The verse speaks of the future, when Israel will call G-d “my Husband” and no longer “my Master.”


וזהו והיה מספר בנ״י [בני ישראל] מספר היינו בחי׳ מצות שניתנו במספר תרי״ג מצות142 דאורייתא143 וז׳ מצות דרבנן144 הם מספר תר״ך145 למספר בני ישראל המתחלק לששים
And this is “And the number of the children of Israel shall be”: “number” is the level of the mitzvos, which were given in a number: the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis, which are the number 620, corresponding to the number of the children of Israel, which divides into sixty
The maamar now returns to its opening verse. The “number” of the children of Israel is the mitzvos, given in a number: 613 from the Torah and seven from the Rabbis, 620 in all, corresponding to the souls of Israel.


רבוא ניצוצות נשמות בבחי׳ גלגלתם שכדי שיומשכו למטה בנש״י [בנשמות ישראל] הוצרכו להיות בבחי׳ התחלקות לחלקים ולבא במספר ובמפקד (וע׳ באגה״ק [באגרת הקודש] ד״ה אשרינו מה טוב חלקנו כו׳).
myriad sparks of souls, in the manner of “by their heads.” For in order that they be drawn down below into the souls of Israel, they had to be divided into parts and to come in a number and a census. (And see Iggeres HaKodesh, the letter beginning “Fortunate are we, how good is our portion,” etc.)
The souls divide into 600,000 sparks, counted “by their heads.” To be drawn down into the souls below, the mitzvos had to be divided into parts and come in a fixed number, like a census.


וזהו ג״כ פי׳ פקדת הארץ לשון מנין כמו פקוד כל בכור זכר146 והיינו לפי שירדו ממעלה למטה וירידתם צורך עלייה היא להעלות הנפשות ולקשרם בה׳ אחד בבחי׳ רצוא וצמאון ולכך כשיוגמר עליות הנפש
And this is also the meaning of pakadta ha’aretz: an expression of counting, as in “Count (pekod) every firstborn male.” That is because they descended from above to below, and their descent is for the sake of ascent: to raise up the souls and bind them to the One G-d, with running and thirst. Therefore, when the ascents of the soul are complete,
This is a third meaning of pakadta: counting, as in “Count every firstborn male.” The souls are counted because they descended, and their descent is for the sake of ascent: to raise the souls and bind them to G-d with running and thirst.


אזי תהיה בחי׳ רצוא וצמאון שלהם כרשפי אש147 העולה למעלה עד אין קץ ויהי׳ [ויהיה] מספר הזה בבחי׳ אשר לא ימד ולא יספר148 והוא בחי׳ תשובה
then their running and thirst will be like flashes of fire rising upward without end, and this number will be at the level of “which can be neither measured nor counted.” This is the level of teshuvah (return).
When the soul’s ascents are complete, its running and thirst will be like flashes of fire rising without end. Then the “number” will become one “which can be neither measured nor counted”: this is teshuvah.


וכמאמר רז״ל [רבותינו זכרונם לברכה] אם ישראל עושין תשובה נגאלין149 כי תשובה מיסוד האש והצמאון ויצעקו אל150 ה׳ בחילא יתיר ותשובה עילאה בינה לבא151152
As our Sages, of blessed memory, said: If Israel do teshuvah, they are redeemed. For teshuvah is from the element of fire and the thirst, “and they cried out to Havayah,” with exceeding strength; and the higher teshuvah is “Binah, the heart,”
The Sages say that redemption depends on teshuvah. Teshuvah comes from the soul’s fire and thirst, crying out to G-d with great force; the higher teshuvah is associated with Binah, which the Tikkunei Zohar calls “the heart.”


וכתיב לתבונתו אין מספר153 למעלה מבחי׳ מספר (ע׳ [עיין] מ״ש לעיל בפ׳ אחרי סד״ה כי ביום הזה יכפר בענין ושמתיך בנקרת הצור וע׳ בזח״ב [בזהר חלק ב׳] דרכ״ה ב׳ הנ״ל).
and it is written, “His understanding has no number”: above the level of number. (See what is written above in Parshas Acharei, at the end of the discourse beginning “For on this day He shall atone,” on the matter of “And I will place you in the cleft of the rock”; and see the Zohar, Part II, folio 225b, mentioned above.)
Of Binah, the source of the higher teshuvah, it says “His understanding has no number”: it is beyond number. The parenthesis refers back to the discourse on Yom Kippur in Acharei and to the Zohar passage on the “holy” that stands beyond number.


דהיינו למעלה מסדר ההשתלשלות כי ההשתלשלות נקרא מה שהוא נמשך כסדר והדרגה מעילה לעלול כו׳ כשלשלת הארה והארה דהארה כו׳.
That is, above the order of the chain of descending worlds (hishtalshelus): for hishtalshelus is the name for what is drawn down in order and gradation, from cause to effect, etc., like a chain (shalsheles): a glimmer, and a glimmer of a glimmer, etc.
“Beyond number” means beyond hishtalshelus, the ordered chain of cause and effect. Each level there is only a glimmer of the one above it, like the links of a chain.


וכך הם המשכות המצות במספר ושנק׳ רמ״ח אברים דמלכא154 ז״א היינו בחי׳ ט״ס [ט׳ ספירות] טפ״ט [ט׳ פעמים ט׳]155 כו׳ וגם נקראו מצות המלך ועמ״ש בד״ה156
And so are the drawings down of the mitzvos: in number; and they are called “the 248 limbs of the King,” Z’eir Anpin, that is, the level of the nine Sefiros, nine times nine, etc.; and they are also called “the commandments of the King.” And see what is written in the discourse beginning
The mitzvos belong to that order: they come in a number, as “the 248 limbs of the King,” Z’eir Anpin, whose nine Sefiros each include nine. They are also called “the commandments of the King.”


כי ביום הזה יכפר א״כ הוא נק׳ סדר ההשתלשלות משא״כ תשובה באה שלא כסדר והדרגה רק למעלה מסדר ההשתלשלות ועמ״ש סד״ה כי ההרים ימושו,157
“For on this day He shall atone.” If so, this is called the order of hishtalshelus; whereas teshuvah comes not in order and gradation, but from above the order of hishtalshelus. And see what is written at the end of the discourse beginning “For the mountains shall depart.”
So the mitzvos belong to the order of hishtalshelus, while teshuvah comes without order or gradation, from above it. The discourse on “For the mountains shall depart” explains this further.


וזהו כחול הים שהחול הוא למעלה מן הים158 וכמ״ש אשר שמתי חול159 גבול לים וכתיב יורדי הים160 כך תהיה בחי׳ ארץ למעלה מהמים וכתיב לרוקע הארץ על המים161162 ובחי׳ אש תהיה למעלה מבחי׳ הרוח
And this is “as the sand of the sea”: the sand is above the sea, as it is written, “I Who placed the sand as a boundary for the sea,” and it is written, “those who go down to the sea.” So the level of “earth” will be above the water, and it is written, “Who spread out the earth over the water”; and the level of fire will be above the level of air (ruach).
This explains “as the sand of the sea”: sand is above the sea and is its boundary. In the future “earth” will be above “water,” and fire, the soul’s longing, above air, the spirit drawn from above.


(ועמ״ש בפ׳ בראשית ד״ה כאשר השמים החדשים בענין פי׳ שמים וארץ חדשים שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] וז״ש [וזהו שכתוב] בירמיה) (סי׳ ל״א)163 כי ברא164 ה׳ חדשה בארץ נקבה תסובב גבר.
(And see what is written in Parshas Bereishis, the discourse beginning “As the new heavens,” on the meaning of the new heavens and earth that will be in the Time to Come; and this is what is written in Yirmeyahu) (chapter 31): “For Havayah has created a new thing in the earth: a female shall encompass a male.”
The new heavens and new earth of the Time to Come are explained in a discourse in Torah Ohr. Jeremiah’s “a female shall encompass a male” expresses the same reversal.


היינו שיהי׳ [שיהיה] התחדשות בחי׳ חדשה בארץ כי עכשיו כאשר ירד הגשם165 מן השמים והרוה את הארץ אזי דייקא והולידה והצמיחה
That is, there will be a renewal, the level of “a new thing in the earth.” For now, when “the rain comes down from the heavens” and “waters the earth,” then precisely “it makes it give birth and sprout”;
Now the earth gives birth and sprouts only when rain comes down from heaven and waters it. It depends on what it receives.


אבל לע״ל [לעתיד לבוא] תהיה בחי׳ ארץ למעלה מבחי׳ מים ולא תצטרך לקבל מבחי׳ מים וזהו נקבה תסובב כו׳.
but in the Time to Come the level of “earth” will be above the level of water and will not need to receive from the level of water. And this is “a female shall encompass,” etc.
In the Time to Come the “earth” will be above the “water” and will not need to receive from it. That is the meaning of “a female shall encompass a male”: the receiver will surround and surpass the giver.


ועד״ז בחי׳ אש תהי׳ [תהיה] למעלה מבחי׳ רוח וע׳ בע״ח [בעץ חיים] שער א״א פ״ב [פרק ב׳] וז״ש [וזהו שכתוב] ואני אהיה לה נאום ה׳ חומת אש כו׳166
In the same way, the level of fire will be above the level of air (ruach); and see Etz Chaim, Sha’ar Arich Anpin, chapter 2. And this is what is written, “And I will be for her, says Havayah, a wall of fire,” etc.
In the same way, fire will be above air. G-d’s promise “I will be for her a wall of fire” alludes to this.


ועיין מענין והיה מספר כו׳ אשר לא יספר כו׳ (בגמרא רפ״ב דיומא דכ״ב ע״ב ורפ״ח דפסחים).
And see on the matter of “And the number shall be,” etc., “which cannot be counted,” etc. (in the Gemara, at the beginning of chapter 2 of Yoma, folio 22b, and at the beginning of chapter 8 of Pesachim).
The Talmud also discusses the contradiction in the verse: a “number,” yet one that “cannot be counted.” It explains that the verse describes two states, depending on whether Israel do G-d’s will.


ולכן כתיב והיה במקום אשר יאמר167 להם לא168 עמי אתם יאמר להם בני אל חי פי׳ במקום ממש כי ע״י תשובה זדונות נעשו כזכיות169 ואתהפכא מרירו למיתקא170
Therefore it is written, “And it shall be that in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d’”: meaning, in the very place; for through teshuvah willful sins become like merits, and bitterness is transformed into sweetness (is’hapcha meriru lemitka).
Hence “in the place where it is said to them ‘You are not My people,’ they will be called ‘children of the living G-d’”: in that very place. Through teshuvah, willful sins become like merits and bitterness turns to sweetness.


(והענין דהנה כתיב ואשים דברי בפיך171 כו׳ ולאמר לציון עמי אתה והיינו כי פי׳ עמי מבואר בד״ה אתם נצבים172 גבי לעברך בברית כו׳ להיות לו לעם.
(The explanation is: it is written, “And I have put My words in your mouth,” etc., “and to say to Zion, ‘You are My people.’” For the meaning of “My people” is explained in the discourse beginning “You are standing,” regarding “that you may enter into the covenant,” etc., “to be a people to Him.”
The parenthesis explains “My people” through the verse in Isaiah that ends “and to say to Zion, ‘You are My people.’” The meaning of “My people,” a people bound to G-d by covenant, is explained in the discourse on “You are standing.”


כי אין מלך בלא עם173174 פי׳ שהם נקראים במדרגת עמו שהם אנשים כמותו ומתייחסים אליו בערך מה כו׳ כי הנשמות עלו במחשבה175 כו׳ ע״ש וזהו עמי אשר נקרא שמי עליהם)176 (בד״ה ב׳ סי׳ ז׳).
For there is no king without a people: that is, they are called by the rank of “His people,” for they are men like him and relate to him in some measure, etc., for the souls arose in thought, etc.; see there. And this is “My people, upon whom My Name is called”) (in II Chronicles, chapter 7).
As “there is no king without a people,” the people must be of the king’s kind and in some proportion to him; the souls of Israel arose in G-d’s thought, so they can be called “His people.” Chronicles likewise speaks of “My people, upon whom My Name is called.”


וע״ד מ״ש בזח״א [בזהר חלק א] ה׳ א׳ ע״פ ולאמר לציון עמי אתה אל תקרי עמי אלא עמי177 כו׳ (ועיין ת״ז [תיקוני זהר] תקון י״ח דף ל״ה ב׳).
And [it is] along the lines of what is written in the Zohar, Part I, [folio] 5a, on the verse “And to say to Zion, ‘You are My people’”: do not read ami (“My people”) but imi (“with Me”), etc. (And see Tikkunei Zohar, Tikkun 18, folio 35b.)
The Zohar reads ami (“My people”) as imi (“with Me”): Israel become G-d’s partners. As He made heaven and earth with His word, so do they, through their words of Torah.


וזהו ולאמר לציון דוקא עמי אתה והיינו כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] בירושלמי פ״ד דתענית סוף ה״ב חזרנו על כל המקרא ולא מצינו שנקראו ישראל ציון אלא זה שנאמר ולאמר לציון עמי אתה.
And this is “and to say to Zion,” specifically, “You are My people.” This is as our Sages, of blessed memory, said in the Jerusalem Talmud, chapter 4 of Taanis, at the end of halachah 2: “We have gone over all of Scripture and have not found that Israel are called Zion except in this, as it is said, ‘and to say to Zion, You are My people.’”
Why “Zion” specifically? The Jerusalem Talmud notes that Israel are called Zion only in this verse.


והמכוון כדפי׳ הקה״ע [הקרבן העדה] שם שע״י קיום מצות המרומזים בפסוק זה ואשים דברי בפיך זו תורה ובצל ידי כסיתיך178 זו גמילת חסדים כו׳
And the intent, as the Korban HaEdah explains there, is that through fulfilling the mitzvos alluded to in this verse, “And I have put My words in your mouth”: this is Torah; “and in the shadow of My hand I have covered you”: this is acts of kindness (gemilus chassadim), etc.;
The Korban HaEdah, commenting there, explains that the verse alludes to mitzvos: “My words in your mouth” is Torah, and “the shadow of My hand” is acts of kindness.


לנטוע שמים וליסוד ארץ זהו עבודת הקרבנות אזי נק׳ ציון שהם מצויינים בעולם והיינו כמ״ש בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי דס״ב סע״ב [סוף עמוד ב]
“to plant the heavens and to lay the foundation of the earth”: this is the service of the offerings, then they are called Zion, for they are distinguished (metzuyanim) in the world. This is as is written in Torah Ohr, Parshas Mikeitz, in the discourse beginning “Sing and rejoice,” folio 62, end of side b:
“To plant the heavens and lay the foundation of the earth” is the service of the offerings. By fulfilling these, Israel are called Zion, from metzuyanim, “distinguished,” in the world; Torah Ohr explains this further.


וביאור ענין ציון כו׳ בצלמנו כדמותנו179 הן רמ״ח פקודין רמ״ח אברין דמלכא והיינו רוחניות המצות ורוחניות התורה כמו שהן למעלה באור א״ס ב״ה שהן הן בצלמנו ממש
“And the explanation of the matter of Zion,” etc.: “in our image, after our likeness” are the 248 commandments, the 248 limbs of the King; that is, the spirituality of the mitzvos and the spirituality of the Torah as they are above, in the Infinite Light (Or Ein Sof), blessed be He, which are truly “in our image.”
Torah Ohr explains that the spirituality of the Torah and the mitzvos, as they are in the Infinite Light, is truly “in our image”: the 248 mitzvos are the 248 limbs of the King.


אך גשמיות המצות כו׳ הם רק בחינת ציון מלשון סימן כו׳ אזי נקראת כנס״י [כנסת ישראל] ציון כו׳
But the physical aspect of the mitzvos, etc., is only the level of tziyun (Zion), in the sense of a sign (siman), etc.; then Knesses Yisrael is called Zion, etc.
Their physical performance is only tziyun, a sign or marker of that higher reality. Through it Knesses Yisrael is called Zion.


והיינו שאז כנס״י [כנסת ישראל] מקבלת כל האורות שלמעלה ממש הנמשכים בז״א בבחי׳ י סוד שלה הנק׳ נקודת ציון
That is, then Knesses Yisrael receives all the lights that are truly above, which are drawn into Z’eir Anpin, in the level of her Yesod (foundation), which is called “the point of Zion.”
Knesses Yisrael then receives all the supernal lights drawn into Z’eir Anpin, in her Yesod, which is called “the point of Zion.”


וזהו ולאמר לציון עמי אתה שאזי דוקא כשנקרא ציון ע״י קיום תורה ועבודה וגמ״ח [וגמילות חסדים]. אזי הם בחי׳ עמי.180181182183184185186187188189190191192193
And this is “and to say to Zion, ‘You are My people’”: for then specifically, when they are called Zion through fulfilling Torah, divine service and acts of kindness, then they are at the level of “My people.”
So “You are My people” is said to Israel specifically when they are called Zion, through Torah, divine service and acts of kindness. Then they are at the level of “My people.”




10והיינו אנשים כמותו שהרי הם מצויינים ברמ״ח איברין דמלכא ממש. משא״כ כשפוגמים בביטול מ״ע [מצות עשה] וכ״ש [וכל שכן] בעברם על ל״ת [לא תעשה] נאמר לא עמי אתם194.195
That is, “men like him,” for they are marked out (metzuyanim) in the very 248 limbs of the King. Whereas when they cause a blemish by neglecting positive commandments, and all the more so when they transgress prohibitions, it is said, “You are not My people,”
Through the mitzvos Israel are marked out in the very 248 limbs of the King, and so they are “men like him,” His people. When they blemish this by neglecting positive commandments, and still more by transgressing prohibitions, the verse says “You are not My people.”


מטעם הנ״ל כי פי׳ עמי שהם אנשים כמותו כו׳ וזה אינו רק ע״י קיום המצות שהם בחי׳ בצלמנו כדמותנו196 כנ״ל וכשעובר ח״ו [חס ושלום] על המצוה נקרא לא עמי כו׳
for the reason mentioned above: the meaning of “My people” is that they are men like him, etc., and this is only through fulfilling the mitzvos, which are the level of “in our image, after our likeness,” as mentioned above; and when one transgresses a mitzvah, G-d forbid, he is called “not My people,” etc.,
The reason is the one given above: to be “His people” is to be in some measure like the King. This comes only through the mitzvos, the “image and likeness,” so one who transgresses is called “not My people.”


ח״ו [חס ושלום]. אך ע״י התשובה נעשו בבחי׳ בני אל חי. שהוא יותר גבוה ממדרגת עמי כו׳.
G-d forbid. But through teshuvah (return) they become the level of “children of the living G-d,” which is higher than the rank of “My people,” etc.
Teshuvah, however, raises them to the level of “children of the living G-d.” That level is higher than the level of “My people.”


ועמ״ש בפי׳ אל חי בד״ה וארשתיך לי197 כי במקום שבעלי תשובה עומדים כו׳ וזהו במקום אשר כו׳.
And see what is written on the meaning of “the living G-d” in the discourse beginning “And I will betroth you to Me.” For “in the place where baalei teshuvah stand,” etc.; and this is “in the place where,” etc.
The meaning of “the living G-d” is explained in the discourse on “And I will betroth you to Me.” The Sages’ saying that the completely righteous cannot stand “in the place where baalei teshuvah stand” explains why the verse says “in the place.”


(ועיין מענין והיה במקום כו׳ בגמרא קדושין דל״ו ע״א ובפרש״י [ובפירש רש״י / ובפירוש רש״י] שם ובמדרש שמות רבה מפסוק זה ויקהל ס״פ מ״ח. וארא ר״פ י״ג כי תשא פל״ט. במדבר רבה פ׳ ב׳ וס״פ בלק).
(And see on the matter of “And it shall be that in the place,” etc., the Gemara, Kiddushin, folio 36a, and Rashi’s commentary there; and the Midrash, Shemos Rabbah, on this verse: Vayakhel, end of chapter 48; Va’era, beginning of chapter 13; Ki Sisa, chapter 39; [and] Bamidbar Rabbah, chapter 2, and the end of Balak.)
The parenthesis lists Talmudic and Midrashic discussions of this verse, among them the Gemara in Kiddushin, where Rabbi Meir teaches that Israel are called G-d’s children in every state.


וזהו מבלי אשר לא ימצא198 כו׳ מראש ועד סוף שלא יהיה ראש וסוף כי למעלה ולמטה יהיה שוה כחשכה כאורה199
And this is “so that [man] will not find,” etc., “from beginning to end”: that there will be no beginning and end, for above and below will be equal, “darkness is as light,”
This also explains the end of the verse in Koheles, “so that man will not find … from beginning to end”: in the future there will be no “beginning” and “end,” no higher and lower. As the psalm says, “darkness is as light.”


כי בבחי׳ א״ס ואין מספר לא שייך מעלה ומטה כי הוא למעלה מעלה מבחינת השתלשלות ממדרגה למדרגה.200201
for at the level of the Infinite (Ein Sof) and “no number,” above and below do not apply, for it is far above the level of hishtalshelus (the chain of descending worlds), from rung to rung.
At the level of the Infinite, which is beyond number, the distinction between above and below does not apply. That level is far above hishtalshelus, the descent from rung to rung.




11וזהו איש מזריע תחלה202 יולדת נקבה דהיינו שמה שצריך להיות ע״י אתערותא דלעילא תחלה בזמן שאין בהמ״ק [בית המקדש] קיים ע״י זה צריך להיות בחי׳ מספר וצמצום בחי׳ נקבה ודין.
And this is “When the man sows seed first, [the woman] gives birth to a female”: that is, because at a time when the Holy Temple does not stand there must first be an arousal from above (isarusa dile’eila), through this there must be the level of number and contraction (tzimtzum), the level of female and judgment.
The Talmud says that when the man “sows seed first,” a female is born. Applied here: when the movement must begin from above, as in the time without the Temple, the result is the “female” level of number, contraction and judgment.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] בת קול שמנהמת כיונה ואומרת203 אוי לבנים כו׳ כנזכר בגמרא רפ״ק [ריש פרק קמא] דברכות.204
And this is what our Sages, of blessed memory, said: a heavenly voice (bas kol) coos like a dove and says, “Woe to the children,” etc., as mentioned in the Gemara at the beginning of the first chapter of Berachos.
This is why the Sages describe the heavenly voice in the ruins as “cooing like a dove” and lamenting, “Woe to the children.” The voice that comes in that time carries the quality of judgment.




12ופ״ב [ופרק ב׳] דחגיגה205 יצתה בת קול ואמרה שובו בנים206 שובבים. וזהו מ״ש בזהר ענין הכרוזין שמלמעלה והם נמשכים מבחי׳ יג״מ [י״ג מדות] הרחמים לעורר בתשובה. ועמ״ש ע״פ אדם כי יקריב207 מכם.
And in chapter 2 of Chagigah: “A heavenly voice went forth and said, ‘Return, O wayward children.’” And this is what is written in the Zohar about the proclamations from above, which are drawn from the level of the Thirteen Attributes of Mercy, to arouse [people] to teshuvah. And see what is written on [the verse] “When a man of you brings an offering.”
The Talmud tells of a heavenly voice calling “Return, O wayward children,” and the Zohar speaks of proclamations from above that come from the Thirteen Attributes of Mercy to arouse people to teshuvah. The discourse on “When a man of you brings an offering” explains this further.


אך לפי שהתעוררות זו נמשך מבחי׳ אתעדל״ע [אתערותא דלעילא] לבד איש מזריע תחלה ע״כ יולדת נקבה היינו בחינה הנק׳ בת קול שהוא התולדה מבחי׳ קול העליון.
But because this arousal is drawn from the level of an arousal from above alone, “the man sows seed first,” therefore “she gives birth to a female”: that is, the level called bas kol (“daughter of a voice”), which is the offspring of the level of the supernal voice.
Since this awakening comes from above alone, “the man sows first,” and the result is “female”: the bas kol, literally “daughter of a voice,” the offspring of the supernal voice.


והוא בבחי׳ גבורות וע״כ נקרא בת. ועיין בעה״כ [בערכי הכינויים] בפרדס ערך בת (ועיין בתוספות פ״ק [פרק קמא] דסנהדרין די״א ע״א ד״ה בת קול. ובתוי״ט [ובתוספות יום טוב] פרק בתרא דיבמות מ״ו ד״ה בת קול. וברש״י [וברבי שלמה יצחקי] פ״ז [פרק ז׳] דסוטה דל״ג ע״א)
And it is of the level of gevuros (severities), and therefore it is called bas (daughter). And see Erchei HaKinuyim in the Pardes, entry Bas. (And see Tosafos, first chapter of Sanhedrin, folio 11a, the passage beginning “Bas kol”; and Tosafos Yom Tov, last chapter of Yevamos, Mishnah 6, the passage beginning “Bas kol”; and Rashi, chapter 7 of Sotah, folio 33a.)
It is of the level of gevuros, the severities, and so it is called “daughter.” The parenthesis refers to Kabbalistic and Talmudic discussions of the bas kol.


ולכן דינים שולטים בזמן שאין בהמ״ק [בית המקדש] קיים, אבל לעתיד לבא אשה מזרעת תחלה מלמטה למעלה בלא אתערותא דלעילא ולכן יולדת זכר בחי׳ חסדים להיות זכר חסדו208 וכו׳.
Therefore judgments (dinim) prevail at a time when the Holy Temple does not stand. But in the Time to Come “the woman sows seed first,” from below upward, without an arousal from above, and therefore “she gives birth to a male,” the level of chasadim (kindnesses), so that there be “He has remembered (zachar) His kindness,” etc.
Therefore judgments prevail while the Temple does not stand. In the future the arousal will come first from below, “the woman sows first,” and the result will be “male,” the chasadim, as in “He has remembered (zachar) His kindness.”


(עוי״ל [עוד יש לומר] במעלת ומדרגת התשובה כנודע דבתשובה נאמר לפני הוי׳ תטהרו שנמשך מלמעלה מבחי׳ שם הוי׳. והענין כי שם הוי׳ זהו נמשך ע״י ד״י [ד׳ יסודות] שבנפש רוח אש מים עפר כנ״ל.
(One may further explain [this] by the virtue and level of teshuvah, as is known: of teshuvah it is said, “Before Havayah you shall be purified,” which is drawn from above the level of the Name Havayah. The explanation is: the Name Havayah is drawn through the four elements in the soul, air (ruach), fire, water and earth, as mentioned above.
Another explanation, from the greatness of teshuvah: of Yom Kippur it is said “before Havayah you shall be purified,” from a level above the Name Havayah. The Name Havayah itself is drawn down through the four elements of the soul.


אך לפני הוי׳ למעלה מד״י [מד׳ יסודות] זהו מ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳] ענין הבחי׳ שלמעלה מד״י [מד׳ יסודות] הכולל ד״י [ד׳ יסודות] בכח ולא בפועל כו׳ והוא מקורן ושרשן ולכן ע״י התשובה נשלם הפגמים שבד״י [שבד׳ יסודות] כו׳.
But “before Havayah,” above the four elements, is what is written in Etz Chaim, Sha’ar 41, chapter 3, on the level above the four elements, which includes the four elements potentially but not actually, etc., and is their source and root. Therefore through teshuvah the blemishes in the four elements are made whole, etc.
“Before Havayah” is above the four elements: Etz Chaim describes a level that contains the four elements in potential, as their source and root. That is why teshuvah can repair the blemishes in the four elements.


וזהו ממש בחי׳ אשר לא יספר כי בתורה ומצות נאמר את מספר ימיך אמלא209 ע״ד ואברהם זקן בא בימים210 כו׳ כמשנ״ת [כמו שנתבאר] בפ׳ משפטים,
And this is truly the level of “which cannot be counted.” For of Torah and mitzvos it is said, “The number of your days I will fulfill,” in the manner of “And Avraham was old, advanced in days,” etc., as was explained in Parshas Mishpatim;
This is the level “which cannot be counted.” Torah and mitzvos are measured in time, “the number of your days I will fulfill,” as with Avraham, who was “advanced in days.”


אבל בע״ת [בעלי תשובה] אפלו בשעתא חדא ביומא חדא ברגעא חדא211 כו׳ קריבין לגבי קוב״ה [קודשא בריך הוא] מה דלא הוה הכי אפילו לצדיקים גמורים כמ״ש בזהר פרשה חיי שרה דקכ״ט ובגמרא יש קונה עולמו212 בשעה אחת כו׳
but baalei teshuvah, even in one hour, in one day, in one moment, etc., draw near to the Holy One, blessed be He, which is not so even for the completely righteous, as is written in the Zohar, Parshas Chayei Sarah, folio 129; and in the Gemara: “There is one who acquires his world in a single hour,” etc.
Baalei teshuvah, by contrast, can draw near to G-d in a single moment, which even the completely righteous do not, as the Zohar says. The Talmud likewise says that one may acquire his world in a single hour.


והיינו מפני שממשיך מבחי׳ שלמעלה מגדר מספר כנ״ל, וזהו ג״כ פי׳ את העלם נתן בלבם זה שמי לעלם כו׳ כי
This is because he draws from the level that is above the bounds of number, as mentioned above. And this is also the meaning of “He has set ha’olam in their heart”: “This is My Name le’olam,” etc. For
This is because teshuvah draws from the level above number. It also explains “He has set ha’olam in their heart,” connected with “This is My Name le’olam.”


הנה גבי יג״מ [י״ג מדות] הרחמים כתיב ויקרא213 הוי׳ הוי׳ ופסיק טעמא214 בגווייהו ועמ״ש בת״א [בתורה אור] פרשה בשלח בד״ה וירא ישראל כו׳ ובחי׳ שם הוי׳ שלמעלה מהשתלשלות זהו ענין זה שמי לעלם שהוא בבחי׳ העלם
regarding the Thirteen Attributes of Mercy it is written, “And He called: Havayah, Havayah,” and the accent divides between them (and see what is written in Torah Ohr, Parshas Beshalach, in the discourse beginning “And Israel saw,” etc.); and the level of the Name Havayah that is above hishtalshelus is the matter of “This is My Name le’olam,” which is in a state of concealment (he’elem).
In the Thirteen Attributes of Mercy the verse says “Havayah, Havayah,” with a pause between the two Names, showing two levels of the Name. The level of Havayah above hishtalshelus is “This is My Name le’olam,” the hidden Name.


וגם את ההעלם הזה נתן בלבם הכח להמשיכו מההעלם אל הגילוי ע״י התשובה והיינו ע״י כי בהלב יש ג״כ בחי׳ תעלומות לב215 שהוא פנימית נקודת הלב שלמעלה מהשכל כמ״ש בד״ה ביום השמיני שלח.
And also this concealment He set in their heart: the power to draw it from concealment into revelation through teshuvah. That is, through [the fact] that in the heart there is also the level of “the hidden places of the heart” (ta’alumos lev), which is the inner dimension (pnimiyus) of the point of the heart, above intellect, as is explained in the discourse beginning “On the eighth day he sent.”
This hidden Name is also “set in their heart”: Jews have the power to reveal it through teshuvah. That power lies in the “hidden places of the heart,” the innermost point of the heart, which is above intellect.


וזהו ענין התשובה ממעמקים קראתיך216 מעומקא דליבא וע״י גילוי תעלומות לב ממשיכים גילוי בחי׳ זה שמי לעלם כו׳ להיות שמיה רבא מברך217 לעלם ולעלמי עלמיא).
And this is the matter of teshuvah, “From the depths I have called You”: from the depth of the heart. And through revealing the hidden places of the heart, one draws down the revelation of the level of “This is My Name le’olam,” etc., so that there be “May His great Name be blessed forever (le’alam) and to all eternity.”)
Hence teshuvah is “from the depths I have called You,” from the depth of the heart. Revealing those hidden places draws down the hidden Name, so that “His great Name be blessed le’alam,” openly.


ואזי ונקבצו בני יהודה218 ובני ישראל יחדיו פי׳ יהודה מלשון הפעם אודה219 שהוא בחי׳ ממטה
And then, “And the children of Yehudah and the children of Israel shall be gathered together.” The meaning: Yehudah is from the expression “This time I will thank (odeh),” which is the level from below
Then “the children of Yehudah and the children of Israel shall be gathered together.” Yehudah, from “This time I will thank,” stands for the movement from below upward.


למעלה220 וישראל בחי׳ שמלמעלה למטה ונקבצו יחדיו שיהיה הכל ביחד ושמו להם ראש אחד שעכשיו הם שני בחי׳ יחוד יחודא עילאה ויחודא תתאה.
upward, and Israel is the level from above to below; “shall be gathered together”: that all will be together, “and they shall appoint for themselves one head.” For now they are two levels of unity, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah),
Israel stands for the movement from above to below. Now these are two separate unities, the higher and the lower; in the future they will be gathered together under “one head.”


וכענין שנאמר כי לא מחשבותי מחשבותיכם221 שמלמעלה למטה כל מה שלמטה מטה הוא כאין ואפס לגבי העליון ממנו וממטה למעלה הוא בהיפך משא״כ לעת״ל [לעתיד לבוא] יהיה ראש אחד
as in what is said, “For My thoughts are not your thoughts”: from above to below, whatever is lower is as nothing and naught relative to what is higher than it, and from below upward it is the reverse; whereas in the Time to Come there will be “one head,”
From above, each lower level is as nothing before the one above it, and from below it is the reverse, as “My thoughts are not your thoughts.” In the Time to Come there will be “one head.”


דהיינו למהוי אחד באחד222 (ועמ״ש ע״פ ויגש אליו יהודה)223 כי גדול יום יזרעאל224 פי׳ יזרעאל זריעת225 אל
that is, to be “one with One” (and see what is written on [the verse] “And Yehudah approached him”), “for great is the day of Yizre’el.” The meaning of Yizre’el is the sowing (zeri’ah) of Kel,
Then they will be “one with One.” “Great is the day of Yizre’el”: Yizre’el is read as zeri’as Kel, “the sowing of Kel.”


כי חסד נקרא בשם אל והיינו הצדקה וחסד שעושין למטה שנזרע בארץ שמטמינים אותו בעפר.226
for Chesed (kindness) is called by the name Kel; that is, the charity and kindness that are done below, which is sown in the earth, in that one hides it in the soil.
Kel is the Name associated with Chesed, so “the sowing of Kel” is the charity and kindness done below. Like seed buried in the soil, they are hidden for now.


וכך כל המצות הם נזרעו ונתלבשו בלבושים גשמיים ולעתיד לבוא הארץ תוציא צמחה227 יהי׳ [יהיה] מצמיח ישועות228
And so all the mitzvos were sown and enclothed in physical garments; and in the Time to Come “the earth will bring forth her growth”: there will be “He causes salvations to sprout,”
All the mitzvos are like seeds sown in physical garments. In the Time to Come “the earth will bring forth her growth,” and G-d “causes salvations to sprout” from them.


כי קרובה ישועתי229 לבוא ועי״ז נעשה הכל בחי׳ יום שלא יהיה ב׳ בחי׳ אור וחשך רק לעת ערב230 יהי׳ [יהיה] אור. וזהו כי גדול יום מאחר שנעשה הכל בחי׳ יום וכו׳:231
for “My salvation is near to come.” And through this everything becomes the level of “day,” so that there will not be two levels, light and darkness, but “at evening time there shall be light.” And this is “for great is the day”: since everything has become the level of “day,” etc.
Then all will be “day,” with no division between light and darkness: “at evening time there shall be light.” This is “great is the day of Yizre’el.”




13קיצור. שכל זה עכשיו ההמשכות מים ורוח גבוה מההעלאה דארץ ואש. אבל לע״ל [לעתיד לבוא] תהיה מעלת האתעדל״ת [האתערותא דלתתא] גבוה מצד עצמה והיה אור הלבנה כאור החמה232 שוין בקומתן.233
Summary. That all this is now: the drawings down of water and spirit are higher than the ascent of earth and fire. But in the Time to Come the virtue of the arousal from below (isarusa dilesata) will be high in its own right, and “the light of the moon shall be as the light of the sun,” equal in their stature.
The summary of the third section: now the “water” and “spirit” drawn from above are higher than the ascent of “earth” and “fire” from below, but in the future the arousal from below will be great in its own right. Then “the light of the moon shall be as the light of the sun,” the two equal in stature, as the Talmud says they were at creation.


ובחינת מספר בני ישראל המצות יהיה בבחי׳ אשר לא יספר234 ע״ד ולתבונתו אין מספר.235 והיינו על ידי התשובה.
And the level of “the number of the children of Israel,” the mitzvos, will be at the level of “which cannot be counted,” in the manner of “His understanding has no number.” And this is through teshuvah (return).
The counted “number of the children of Israel,” the mitzvos, will become uncountable, like “His understanding has no number.” This comes about through teshuvah.


וזהו והיה במקום כו׳. וזהו מבלי אשר כו׳ אשה מזרעת תחלה236 אתעדל״ת [אתערותא דלתתא] ונקבצו כו׳ כי גדול יום237 כו׳:
And this is “And it shall be that in the place,” etc. And this is “so that … not,” etc.; “the woman sows seed first,” the arousal from below; “and [they] shall be gathered,” etc., “for great is the day,” etc.
This explains “in the place where it is said…,” the end of the verse in Koheles, “so that man will not find…,” “the woman sows seed first,” and “they shall be gathered together … for great is the day of Yizre’el.”



In one’s avodah
The maamar draws its lesson in the second and third sections: since the body and the world hide the soul’s yearning, a person must draw G-d’s “visiting” upon himself through the mitzvos, put on tallis and tefillin before prayer, and toil in prayer every day so that hidden love and awe are born and revealed in the heart; and he must speak words of Torah so that “the spirit of Havayah” rests upon him. Teshuvah from the depth of the heart reaches above all number and can turn the very place of distance into closeness.
Questions for discussion
	Why is Malchus, of all the divine attributes, the source of the worlds and of the souls, and why is it called “earth”?
	How do the mitzvos (“water”) and the Torah (“spirit”) differ in what they draw down into the soul?
	What does it mean that every prayer is a “birth” of love and awe, and why are the mitzvos of tallis and tefillin put on before it?
	Why will the arousal from below be higher than the arousal from above in the Time to Come, and how do the sand above the sea and “a female shall encompass a male” express this?
	How can teshuvah turn a counted “number” into one that “cannot be counted,” and “not My people” into “children of the living G-d” in the very same place?

Sources and references
Notes
Paragraph 1
1והי׳ מספר בנ״י
The note records that this maamar is printed there in a transcript by the Mitteler Rebbe, and that the additions to that volume print this maamar from the Mitteler Rebbe with a lengthier explanation.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תקעט. קטעים מהמאמר דסה״מ תקס״ה נדפסו ג״כ באוה״ת במדבר ע׳ נח בכותרת: הגהות לד״ה והי׳ מספר בנ״י. ובאוה״ת במדבר-ה ע׳ א׳תקנח כעין קיצור. חלק מהמאמר נעתק באוה״ת פ׳ בלק ע׳ תתקא ואילך. ושם יש קיצורים. וכן בדרושים לר״ה ע׳ א׳שכא נעתק תוכן סעי׳ א. בהוספות לסה״מ תקס״ה שם ע׳ א׳כז נדפס מאמר זה מכ״ק אדמו״ר האמצעי באריכות הביאור, ובמאמרי אדה״א במדבר-א ע׳ ד. מאמר זה נדפס ג״כ בלי ההגהות בס׳ תורה אור — לעמבערג (תרי״א) י, ב. ראה גם ד״ה זה דש״פ במדבר תשמ״ג.
2והי׳ מספר בנ״י
Hosea’s prophecy that the number of the children of Israel will be as the sand of the sea, beyond measure and count, and that where they were told “You are not My people” they will be called “children of the living G-d.” The whole maamar is an explanation of this verse.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
3האדם הוא עולם קטן
The note cites the Rebbe’s note there for the sources of the saying “man is a small world.”
Kohelet Rabbah 1:8קוהלת רבה א׳:ח׳
כָּל הַדְּבָרִים יְגֵעִים לֹא יוּכַל וגו׳, דִּבְרֵי הַבַּטָּלָה מְיַגְּעִין אֶת הָאָדָם, קוֹרֵא הַיּוֹם, כְּבשׁ שָׁמָּה. סֶלַע כַּעוֹפֶרֶת, מִעוּט חֲתִיכוֹת. מִתְפַּלְּלוֹת בְּטוּר מִסְכֵּן, חֲתוּכִין שְׁרוּיִין חֲתוּכִין. שׁוֹר מִשְׁפָּט בְּטוּר מִסְכֵּן, תְּרָדִין בְּחַרְדָּל. רַבִּי יוֹנָתָן נְשַׁר שַׂעֲרֵיהּ אֲזַל לַהֲדָה מִגְדְּלָה דְּצַבָּעַיָּה מִיתְאַסְּיָיא, הֲוָה תַּמָּן חַד סַפָּר, אָמַר, בִּשְׁבִיל שַׂעְרָךְ בָּאתָה לְכָאן לְרַפֹּאתוֹ, אֲמַר לֵקהּ שִׁיטְפוֹ מֵאֲלַל, וְהָא סֵבִית שֶׁיֵּשׁ בָּהּ סַעַל לְרַפֹּאתוֹ, וַאֲנִי הָעֳתַקְתִּי לְכָאן לְהָחִישׁ מִחְיָה, קָם וּרְבַע לֵקהּ עַל רַגְלָיו, אֲמַר לֵקהּ …
“All matters are wearying; man cannot utter it, the eye is not satisfied with seeing, nor the ear filled with hearing” (Ecclesiastes 1:8). “All matters are wearying; man cannot….” Matters of platitude render a person weary. Koreh hayom – assemble there; literally means “read there.” However, koreh can be used to mean assemble (see Deuteronomy 33:19) and hayom is translated in Aramaic as yemama, which is similar to taman, there. Thus, one could say koreh hayom is a type of hint or code for “assemble there.” sela ka’oferet – few …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 134bזח״ג קלד, ב
Kehot’s noteתנחומא פקודי ג. ת״ז תס״ט (קיז, ב). וראה ג״כ אדר״נ פל״א. קה״ר א, ד. זח״ג קלד, ב. מו״נ ח״א פע״ב. — הערת כ״ק אדמו״ר בסה״מ-תש״ט ע׳ 40. ובסה״מ מלוקט ח״ג ע׳ קלו. ובכרך ד ע׳ צא ובכ״מ.
4האדם הוא עולם קטן
The Midrash teaches that the Tabernacle corresponds both to the whole world and to the formation of man, “who is a small world.” The Alter Rebbe builds on this idea: the elements of the world are found in man.
Midrash Tanchuma, Pekudei 3:3–4מדרש תנחומא, פקודי ג׳:ג׳-ד׳
… וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחָכְמָה (שמות לא, ג). לְלַמֶּדְךָ, שֶׁהַמִּשְׁכָּן שָׁקוּל כְּנֶגֶד כָּל הָעוֹלָם, וּכְנֶגֶד יְצִירַת הָאָדָם שֶׁהוּא עוֹלָם קָטָן. כֵּיצַד, כְּשֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, כִּילוּד אִשָּׁה בְּרָאוֹ. מַה יְּלוּד אִשָּׁה מַתְחִיל מִטַּבּוּרָם וּמוֹתֵחַ לְכָאן וּלְכָאן לְאַרְבָּעָה צְדָדִין, כָּךְ הִתְחִיל הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ מֵאֶבֶן שְׁתִיָהּ תְּחִלָהּ, וּמִמֶּנָּה הֻשְׁתַּת הָעוֹלָם. וְלָמָּה נִקְרָא שְׁמָהּ אֶבֶן שְׁתִיָּה, מִפְּנֵי שֶׁמִּמֶּנָּה הִתְחִיל הָקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. וּבָרָא בֵּית הַמִּקְדָּשׁ …
Another explanation of It hath been already (Eccles. 1:10). It is written: The L-rd by wisdom founded the earth (Prov. 3:19) and also: I have filled him with the spirit of wisdom (Exod. 31:3). This teaches us that the Tabernacle was equal both to all the world and to a human embryo, which is a world in miniature. 5:75, n. 20. How is that so? When the Holy One, blessed be He, created His world, He did so just as a child is born to a woman. A child starts …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
5האדם הוא עולם קטן
Avos deRabbi Nosson teaches that G-d formed in man everything He created in His world, and lists the parallels one by one. The Alter Rebbe cites it as the source for “man is a small world.”
Avot DeRabbi Natan 31:3אבות דרבי נתן ל״א:ג׳
רבי נחמיה אומר מנין שאדם אחד שקול כנגד כל מעשה בראשית שנא׳ (שם ה) זה ספר תולדות אדם ולהלן הוא אומר (שם ב) אלה תולדות השמים והארץ בהבראם מה להלן בריאה ועשיה אף כאן בריאה ועשיה מלמד שהראהו הקב״ה כל הדורות שעתידין לצאת ממנו כאילו הם עומדין (ומשחקין) לפניו. וי״א לא הראהו אלא צדיקים בלבד שנא׳ (ישעיהו ד׳:ג׳) כל הכתוב לחיים בירושלים. רבי יהושע בן קרחה אומר הרי הוא אומר (תהילים קל״ט:ט״ז) גלמי ראו עיניך ועל ספרך וגו׳ מלמד שהראהו הקב״ה לאדם הראשון דור דור ודורשיו דור דור ופרנסיו דור …
R. Nehemiah said: Whence do we know that one man is equal in worth to the entire creation? For it is stated, This is the book of the generations of Adam. [In the day that G-d created man, in the likeness of G-d made He him]; V, 1. and elsewhere it states, These are the generations of the heaven and of the earth when they were created, [in the day that the L-rd G-d made earth and heaven]. II, 4. As in the one verse [which describes the creation of …
Talmud Bavli, Vilna 1883 ed. (Public Domain) · The Minor Tractates of the Talmud, trans. A. Cohen, London: Soncino Press, 1965 (CC-BY)
6וכמו שיש בעולם ד׳ יסודות
The note points there, with the glosses, for a lengthy discussion of the four elements.
Kehot’s noteראה רמב״ם הל׳ יסוה״ת פ״ג ה״י. ראה בארוכה בתו״א ל, ג. ואילך. ובאוה״ת בראשית כרך ד דף תתקעא, א ואילך עם הגהות.
7גם את העולם נתן בלבם
The Zohar on Mikeitz expounds this verse: the whole world and all its deeds are only by the will of the heart, and fortunate are the righteous, who draw down good deeds to benefit themselves and the whole world. This supports the point that by rectifying himself man rectifies the world.
Zohar, Miketz 4:50–57ספר הזהר, מקץ ד׳:נ׳-נ״ז
He further discoursed on the verse: He hath made everything beautiful in its time; also he hath set the world in their heart, yet so that man cannotfind out the work that G-d hath done, etc. (Ibid. 3, 11). ‘How happy’, he said, ‘are those who labour in the Torah and thus learn to see with the eye of wisdom! Whatever G-d has formed in the world has its own controlling grade which directs it either for good or for evil. There are grades of the right and grades of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
8“He has made everything beautiful in its time; He has also set the world in their heart, so that man will not find the work that G-d has done from beginning to end.” The Alter Rebbe reads “set the world in their heart” as placing the world’s elements within man, and explains the end of the verse later.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בזה הוא מתקן את כל העולם כולו
The note points to a note of the Rebbe’s in Likkutei Sichos on the idea that by rectifying himself man rectifies the whole world.
Kehot’s noteראה לקו״ש חל״ט ע׳ 123 הערה 20.
10והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The Alter Rebbe reads “earth” here as Knesses Yisrael, the source of the souls, which is G-d’s Malchus.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
11והוא בחי׳ מלכותו
The note says that this passage, identifying the “earth” with G-d’s Malchus, is quoted in Or HaTorah on Rosh Hashanah.
Kehot’s noteמובא באוה״ת ר״ה ע׳ א׳שסט.
Paragraph 2
12מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is throughout all generations.” The Alter Rebbe cites it to show that all the worlds derive from G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
13חכים ולא בחכ׳ ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
14אנת חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” It describes G-d as He is in Himself, beyond the attributes through which He is known.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
15ולית מחשבה תפיסא ביה כלל
From the opening of the same prayer: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” The Alter Rebbe uses it to show that from this level no separate being could come into existence.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
16אין מלך בלא עם
The note gives this work as one of the sources of the saying “there is no king without a people.”
Kehot’s noteס׳ החיים פ׳ גאולה פ״ה. בחיי וישב לח, ל. עמה״מ שער שעשועי המלך רפ״א.
17שאין מלך בלא עם
Rabbeinu Bachya writes that the Name Elokim in the account of creation is the King of the world, which is why on Rosh HaShanah, the day the world was created and the beginning of His works, we say “the holy King,” “for there is no king without a people.” The Alter Rebbe uses the saying to explain why creation comes from Malchus.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
Paragraph 3
18דבר מלך שלטון
“Since the word of a king is dominion, who may say to him, ‘What are you doing?’” The Alter Rebbe uses it to show that a king rules through his speech.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
19ידבר עמים
“He subdues peoples under us, and nations under our feet.” The Alter Rebbe reads yadber, from the root of dibbur (speech), as leading: a king leads peoples through speech.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד.
20שע״י הדבור הוא מנהיג
There too dibbur (speech) is derived from “yadber amim,” an expression of leading and drawing down; and one who studies and speaks a law of the Torah is likened to a king who commands that justice be done for his people.
Kehot’s noteראה תו״א נו, א.
21ד״ה ענין חנוכה
This is the Chanukah discourse the text refers to; the note quotes its words “like this lowly earth, which descended from its place of honor so that His Name be called King.” The passage given explains the Chanukah lights through “a mitzvah is a lamp,” the mitzvos being the garments of the soul in Gan Eden.
Kehot’s noteתו״א לב, ג ”כארץ הלזו השפלה שירדה ממקום כבודה להיות מלך שמו נקרא”.
22Kehot’s note points to Deuteronomy 13:5 for these words.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23Rabbi Shimon rules that all Israel are children of kings, and so may use rose oil on Shabbos as royalty do. The Alter Rebbe cites it to show that the souls of Israel come from G-d’s Malchus.
Mishnah Shabbat 14:4משנה שבת י״ד:ד׳
הַחוֹשֵׁשׁ בְּשִׁנָּיו, לֹא יִגְמַע בָּהֶן אֶת הַחֹמֶץ, אֲבָל מְטַבֵּל הוּא כְדַרְכּוֹ, וְאִם נִתְרַפֵּא נִתְרַפֵּא. הַחוֹשֵׁשׁ בְּמָתְנָיו, לֹא יָסוּךְ יַיִן וְחֹמֶץ, אֲבָל סָךְ הוּא אֶת הַשֶּׁמֶן, וְלֹא שֶׁמֶן וֶרֶד. בְּנֵי מְלָכִים סָכִין שֶׁמֶן וֶרֶד עַל מַכּוֹתֵיהֶן, שֶׁכֵּן דַּרְכָּם לָסוּךְ בַּחֹל. רַבִּי שִׁמְעוֹן אוֹמֵר, כָּל יִשְׂרָאֵל בְּנֵי מְלָכִים הֵם:
[If] one has an ache in his teeth he may not rinse them with vinegar, but he may dip [his food] as usual [in vinegar and eat normally], and if he becomes healed, he becomes healed. [If] one has pains in his loins he may not anoint with wine or with vinegar; he may [however] anoint with oil, but not rose oil. Children of kings may anoint their wounds with rose oil, since they are in the habit of so anointing on week-days. Rabbi Shimon says: All of Israel are …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
24ואתם תהיו לי
G-d’s words before the giving of the Torah: “And you shall be to Me a kingdom of priests and a holy nation.” The Alter Rebbe reads mamleches actively: Israel make G-d King below.
Exodus 19:6שמות י״ט:ו׳
וְאַתֶּם תִּהְיוּ־לִי מַמְלֶכֶת כֹּהֲנִים וְגוֹי קָדוֹשׁ אֵלֶּה הַדְּבָרִים אֲשֶׁר תְּדַבֵּר אֶל־בְּנֵי יִשְׂרָאֵל:
and ye shall be unto Me a kingdom of priests, and a holy nation. These are the words which thou shalt speak unto the children of Israel.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ו.
25וממלכת
Manuscript 1824 reads “And mamleches kohanim” (“a kingdom of priests”) here, giving both words of the phrase.
Kehot’s noteבכת״י 1824: וממלכת כהנים.
26ואתם תהיו לי ממלכת כהנים
The Zohar on Tzav notes that the verse says mamleches, not malchus kohanim, because the priests crown Knesses Yisrael, and when it is blessed through them it is called by their name. This parallels the Alter Rebbe’s reading of mamleches as an active form.
Zohar, Tzav 24:166–25:178ספר הזהר, צו כ״ד:קס״ו-כ״ה:קע״ח
27ואתם תהיו לי ממלכת כהנים
Discussing the holiness of the Torah and the command “You shall be holy,” the Zohar on Kedoshim cites “And you shall be to Me a kingdom of priests and a holy nation.”
Zohar, Kedoshim 3:13–23ספר הזהר, קדושים ג׳:י״ג-כ״ג
and the Torah is called “holiness”, as it is written, “I the L-rd am holy”, and the Torah is the supernal holy Name. Therefore he who studies it is first purified and then sanctified. We have learnt that the holiness of the Torah surpasses all other sanctifications, and the holiness of the superior recondite wisdom is highest of all.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
28ממלכת כהנים
The Midrash on Pekudei says that G-d brought Israel before Mount Sinai, gave them the Torah and called them “a kingdom of priests.”
Shemot Rabbah 51:4שמות רבה נ״א:ד׳
… כך הקב״ה חיבב את ישראל, והביאם לפני הר סיני, ונתן להם את התורה, וקראן ממלכת כהנים, שנאמר (שמות יט): ואתם תהיו לי ממלכת כהנים. אחר ארבעים יום חטאו, אותה שעה אמרו העובדי כוכבים: אינו מתרצה להם עוד, שנאמר (איכה ד): אמרו בגוים לא יוסיפו לגור, כיון שהלך משה לבקש רחמים עליהם, מיד סלח להם הקב״ה, שנאמר (במדבר יד): ויאמר ה׳ סלחתי כדברך. אמר משה: רבון העולם! הריני מפויס שמחלת לישראל, אלא הודיע לעיני כל האומות, שאין בלבך עליהם. אמר לו הקב״ה: חייך! הריני משרה שכינתי בתוכם, שנאמר (שמות כה): …
What is “the Testimony”? Rabbi Shmuel ben Rabbi Yishmael said: It is testimony for all who enter the world that there is forgiveness for Israel. Alternatively, it is testimony for the entire world that [Moses] was appointed by the Holy One blessed be He.). Rabbi Yitzḥak said: To what is this matter comparable? To a king who took a wife and loved her exceedingly. He became angry at her and left her, and her neighbors would say to her: ‘He will never come back to you.’ Sometime later, he sent …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
29ממלכת כהנים
Expounding “A king establishes the land by justice,” the Midrash on Mishpatim says that “the land” is Israel, citing “And you shall be to Me a kingdom of priests.” Here too Israel is linked with both “land” and “kingdom.”
Shemot Rabbah 30:13שמות רבה ל׳:י״ג
… ואיש תרומות יהרסנה. דבר אחר: מלך במשפט יעמיד ארץ, אלו ישראל, שנאמר (שמות יט): ואתם תהיו לי ממלכת כהנים. ואיש תרומות יהרסנה, אלו דור המבול, שלא היו עושין את הדין. ראה מה כתיב בהם? (איוב כד) חמור יתומים ינהגו יטו אביונים מדרך. אמר רבי אחא: בקש הקב״ה ליתן להם ארבעה דברים: תורה ויסורין ועבודת קרבנות ותפלה ולא בקשו, שנאמר (שם כא): ויאמרו לאל סור ממנו, אלו היסורין. ודעת דרכיך לא חפצנו, זה תורה. ומה שדי כי נעבדנו, אלו הקרבנות. ומה נועיל כי נפגע בו, זה תפלה. אמר להם הקב״ה: …
Another matter, “these are the ordinances,” that is what is written: “A king upholds the land with justice” (Proverbs 29:4), this is the Holy One blessed be He, who created His world with justice, as it is stated: “In the beginning, G-d created” (Genesis 1:1). “The L-rd created” is not stated, but rather “G-d created.” It does not say: ‘The L-rd said: Let there be a firmament,’ but rather, “G-d” (Genesis 1:6). The same is true of all of them. 12:16). Likewise, David said: “For G-d is Judge” (Psalms 50:6), …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
30ממלכת כהנים
The Rabbis expound “concerning a nation and concerning a kingdom” as referring to Israel, who are called a kingdom, as it is said, “And you shall be to Me a kingdom of priests.”
Shemot Rabbah 45:1שמות רבה מ״ה:א׳
… ומי כעמך ישראל גוי אחד בארץ. ועל ממלכה, אלו ישראל, שנקראו ממלכה, שנאמר (שמות יט): ואתם תהיו לי ממלכת כהנים. (ירמיה א): לנתוש ולנתוץ ולהאביד, לפי שעשו אותו מעשה וביקש להשמידם, שנאמר (דברים ט): הרף ממני ואשמידם. וכיון שעמד משה וביקש עליהם רחמים, מיד, וינחם ה׳. אמר לפניו: רבש״ע! נתמלאת עליהם רחמים, הנהיגם אתה שיעלו לארץ, ולא ע״י שליח, הה״ד: ויאמר משה אל ה׳ ראה אתה אומר אלי:
“Moses said to the L-rd: See, You say to me: Take this people up, but You have not informed me whom You will send with me. And You said: I know you by name and you have also found favor in My eyes” (Exodus 33:12). “Moses said to the L-rd: See, You say to me,” that is what is written: “One moment I will speak of a nation and of a kingdom, [to uproot, to smash, and to eradicate, but if that nation repents of its evil, that which I …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
31(וממלכת . . עול מלכות שמים)
The note says that the parenthetical gloss on mamleches is already found in old manuscripts, so it may be from the Alter Rebbe himself.
Kehot’s noteהג״ה זו נמצא כבר בכת״י ישנים ולכן אפשר שהוא מאדה״ז. וכ״ה בסה״מ תקס״ה בע׳ תקפ.
32ויהי האדם לנפש חי׳
“And Havayah G-d formed man of dust from the ground, and breathed into his nostrils the breath of life, and man became a living soul.” The Alter Rebbe brings it, with the Targum, to show that the human soul is defined by speech.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
33לרוח ממללא
Onkelos renders “a living soul” as “a speaking spirit.” For the Alter Rebbe this shows that the souls come from Malchus, the level of speech.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
34שישראל עלו במחשבה
The Midrash lists things that preceded the creation of the world; the Patriarchs, Israel, the Temple and the name of Mashiach “arose in thought” to be created. The Alter Rebbe explains that this refers to the root of the souls, above Malchus.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״א, ד. לעיל (בחקתי) מז, א. לקמן (שה״ש) יט, ב. ביאוה״ז בלק קו, ב.
35שסוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
36ה׳ בחכמה יסד ארץ
“Havayah founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe reads it as saying that the root of “earth,” Malchus, is in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
37ואית ליה לבר קדש אחרא
The Zohar on Pekudei says Israel is “holy” (Kodesh) and stands without number, for Kodesh is the supernal mystery above all levels, and it has outside it another “holy” beneath it that stands in number and count. The Alter Rebbe brings it for the two levels of the souls.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
For holiness is the essence of the highest of grades; and just as to that highest degree of holiness there is attached a lower degree1Malkuth. that admits of number and computation, so Israel, “the L-rd’s hallowed portion”, have to give as ransom something of another degree of holiness, that admits of computation. Esoterically speaking, Israel is the tree that stands in the innermost. The ransom is of another kind of holiness, standing outside and admitting of computation. The latter is thus a shield to the former.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
38ארץ שרצתה לעשות רצון קונה
The note says the Midrash on why the earth is called eretz is explained there.
Kehot’s noteנתבאר במאמרי אדה״א במדבר-א ע׳ צה. וראה גם בספר שער האמונה לאדה״א נד, א ואילך.
39למה נק׳ שמה ארץ שרצתה לעשות רצון קונה
On “And G-d called the dry land earth,” the Midrash says it is called eretz because it ratzsah, ran or wanted, to do its Maker’s will. The Alter Rebbe draws from it both meanings, running and will.
Bereshit Rabbah 5:8בראשית רבה ה׳:ח׳
ויקרא אלקים ליבשה ארץ - למה נקרא שמה ארץ שרצתה לעשות רצון קונה רבי נתן בשם ר׳ אחא ור׳ ברכיה בשם רבי יצחק אמר אני אל שדי אני שאמרתי לשמים וארץ די שאלמלא כן היו מותחים והולכין עד עכשיו ולמקוה המים קרא ימים א״ר יוסי ב״ר חלפתא והלא ים אחד הוא ומה ת״ל ימים אלא אינו דומה טעם דג העולה מעכו לעולה מצידון ולעולה מאספמיא:
“G-d called the dry land Earth, and the gathering of the waters He called Seas, and G-d saw that it was good” (Genesis 1:10). “G-d called the dry land Earth [eretz].” Why was it called eretz? It is because it hastened [ratzeta] to perform the will of its Maker. Rabbi Natan in the name of Rabbi Aḥa, and Rabbi Berekhya in the name of Rabbi Yitzḥak said: “I am G-d Almighty [shadai]” (Genesis 17:1) – I am the One who [she] said to the heavens and the earth: Enough [dai]. …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
40כי בכה ארוץ גדוד
From David’s song: “For with You I run against a troop; with my G-d I leap over a wall.” It shows arutz, related to eretz, in the sense of running.
II Samuel 22:30שמואל ב כ״ב:ל׳
כִּי בְכָה אָרוּץ גְּדוּד בֵּאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; By my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב כב, ל.
41בד״ה כי כאשר השמים
The note says the wording from “Now, our Sages said” to “a people and a separate thing” appears, with slight changes, in this discourse.
Kehot’s noteהלשון (בשינוים קלים) מתי׳ והנה ארז״ל [שבשו״ה קדש] עד תי׳ עם ודבר נפרד [שבשו״ה המדרגה] נמצא בתו״א א, ד. וראה גם סה״מ תקס״ה-ב ע׳ תשיב ובארוכה באוה״ת בראשית-ג דף תפא ב ואילך.
42ואל אישך תשוקתך
Said to Chavah: “and your yearning shall be to your husband.” The Alter Rebbe applies it to the yearning of Knesses Yisrael for G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
43ובד״ה בפ׳ נסכים
This is the discourse on the passage of the libations, “When you come into the land of your dwellings.” It notes that the Midrash appears to read eretz as related to ratzon (will), as the Pardes also explains.
Kehot’s noteלקמן שלח מ, א ואילך.
44צמאה לך נפשי
“G-d, You are my G-d, I seek You; my soul thirsts for You, my flesh longs for You, in a parched and weary land, without water.” It expresses the soul’s thirst to cleave to G-d.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב.
45Kehot’s note points to Proverbs 30:15 for these words.
Proverbs 30:15משלי ל׳:ט״ו
לַעֲלוּקָה שְׁתֵּי בָנוֹת הַב הַב שָׁלוֹשׁ הֵנָּה לֹא תִשְׂבַּעְנָה אַרְבַּע לֹא־אָמְרוּ הוֹן:
The horseleech hath two daughters: ‘Give, give.’ There are three things that are never satisfied, Yea, four that say not: ‘Enough’:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שלש הנה לא תשבענה כו׳ ארץ לא שבעה מים
Proverbs lists things that are never sated, among them “the earth, which is not sated with water.” The Alter Rebbe reads it as the thirst of “earth,” Malchus and the souls, which the water of divine influence never fully quenches.
Proverbs 30:15–16משלי ל׳:ט״ו-ט״ז
לַעֲלוּקָה שְׁתֵּי בָנוֹת הַב הַב שָׁלוֹשׁ הֵנָּה לֹא תִשְׂבַּעְנָה אַרְבַּע לֹא־אָמְרוּ הוֹן: שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The horseleech hath two daughters: ‘Give, give.’ There are three things that are never satisfied, Yea, four that say not: ‘Enough’: The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47המחדש בטובו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
48ויבא כגשם לנו
“He will come to us like the rain, like the late rain that waters the earth.” Rain is an image for divine influence coming down from above.
Hosea 6:3הושע ו׳:ג׳
וְנֵדְעָה נִרְדְּפָה לָדַעַת אֶת־ה׳ כְּשַׁחַר נָכוֹן מֹצָאוֹ וְיָבוֹא כַגֶּשֶׁם לָנוּ כְּמַלְקוֹשׁ יוֹרֶה אָרֶץ:
And let us know, eagerly strive to know the L-RD, His going forth is sure as the morning; And He shall come unto us as the rain, As the latter rain that watereth the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ו, ג.
49בד״ה האזינו השמים
The passage reads “the heavens” as the supernal attributes of Atzilus and “the earth” as Malchus, and explains “My teaching shall drop like the rain” as the drawing down, through Torah and mitzvos, of the Infinite Light from beyond the “heavens,” from Keser, which then descends as rain.
Kehot’s noteלקו״ת האזינו עג, א.
50יערוף כמטר לקחי
“My teaching shall drop like the rain; my word shall flow like the dew.” The Torah is compared to rain descending from above.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51בד״ה תורה צוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ברכה צו, א.
52רבנן אמרי כל הנסים שעשה הקב״ה לישראל לא עשאן אלא על המים
The Rabbis say that all the miracles the Holy One, blessed be He, performed for Israel were done through water, beginning with the miracles at the river in Egypt. The Alter Rebbe relates it to water as the flow of influence from above.
Devarim Rabbah 3:8דברים רבה ג׳:ח׳
53יקוו המים אל מקום אחד
“Let the waters under the heavens be gathered to one place, and let the dry land appear.” The Alter Rebbe reads the gathering to “one place” as the drawing down of G-d’s oneness into the attributes.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54יקוו המים אל מקום אחד
The Zohar explains “to one place” as the place where the unity of the upper world is bound, the level called “the Life of the worlds,” where all the levels gather.
Zohar, Bereshit 6:60–7:70ספר הזהר, בראשית ו׳:ס׳-ז׳:ע׳
THE WATERS: to wit, those that issue from on high, from under the upper He’. FROM UNDER THE HEAVEN: this is the lesser Vau (hence the word yikavva is spelt with two vau’s, one for “the heaven” and one for “under the heaven”). In consequence: LET THE DRY LAND APPEAR. This is the lower He. This is disclosed and all the rest is undisclosed; from this last we conclude by inference to that which is undisclosed. TO ONE PLACE: so called because it is here that the whole of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55יקוו המים אל מקום אחד
The Zohar reads “one place” as the place called “One,” the lower sea, which completes the “One” and into which all the waters gather; it then explains why the dry land is called “dry.”
Zohar, Bereshit 39:373–384ספר הזהר, בראשית ל״ט:שע״ג-שפ״ד
LET THE WATERS UNDER THE HEAVEN BE GATHERED: i.e. those “under the heaven” only. TO ONE PLACE: i.e. to the place which is called “one”, namely, the lower sea, which completes the formation of One, and without which G-d would not be called One.
The Zohar; London, Soncino Press, 1933 (Public Domain)
56כי מן המים משיתיהו
Pharaoh’s daughter named him Moshe, “for I drew him out of the water.” Torah Ohr applies the theme of sea and land, the hidden and revealed worlds, to this verse.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57בד״ה אחרי ה׳ אלקיכם
This is the discourse on “After Havayah your G-d shall you walk.” It opens with the six things the verse lists in the service of G-d, and describes the soul’s descent from the upper world, where G-dliness was revealed to it, into this lowly world.
Kehot’s noteלקו״ת ראה יט, ג.
Paragraph 4
58“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon the earth and the heavens.” The Alter Rebbe reads it to say that only a glimmer of G-d’s radiance reaches the “earth,” which therefore thirsts for its source.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59למען ספות הרוה את הצמאה
The verse speaks of one who thinks “so as to add the watered to the thirsty.” The text refers to a discourse that explains this phrase in terms of the thirst described here.
Deuteronomy 29:18דברים כ״ט:י״ח
וְהָיָה בְּשׇׁמְעוֹ אֶת־דִּבְרֵי הָאָלָה הַזֹּאת וְהִתְבָּרֵךְ בִּלְבָבוֹ לֵאמֹר שָׁלוֹם יִהְיֶה־לִּי כִּי בִּשְׁרִרוּת לִבִּי אֵלֵךְ לְמַעַן סְפוֹת הָרָוָה אֶת־הַצְּמֵאָה:
and it come to pass, when he heareth the words of this curse, that he bless himself in his heart, saying: ‘I shall have peace, though I walk in the stubbornness of my heart—that the watered be swept away with the dry’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” The Alter Rebbe cites it for the endless ascent of the Time to Come.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61עיני האדם לא תשבענה
“The grave and destruction are never sated, and the eyes of man are never sated.” The cross-referenced discourse applies it to the soul’s endless desire for G-dliness.
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בשברי לכם כו׳ בפי׳ ולא תשבעו
“When I break for you the staff of bread … you shall eat and not be sated.” The text refers to a discourse that explains “and you shall not be sated.”
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ולאהבה את הוי׳ כי הוא חייך
“To love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The soul’s love of G-d is love of its very life, and so it is never satisfied.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64“All the toil of man is for his mouth, and also the soul is not filled.” The Alter Rebbe reads it as the soul’s thirst that is never satisfied.
Ecclesiastes 6:7קהלת ו׳:ז׳
כׇּל־עֲמַל הָאָדָם לְפִיהוּ וְגַם־הַנֶּפֶשׁ לֹא תִמָּלֵא:
All the labour of man is for his mouth, And yet the appetite is not filled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65וגם הנפש לא תמלא
Vayikra Rabbah brings the same teaching on this verse, with the parable of the king’s daughter, and counts the earth, which “is not sated with water,” and the soul, which “is not filled,” among the three that are never satisfied.
Vayikra Rabbah 4:2ויקרא רבה ד׳:ב׳
66שהנפש יודעת כל מה שהיא עמלה לעצמה היא עמלה לכך אינה שבעה לא תורה ולא מעשים טובים
The Midrash on this verse: the soul knows that whatever it toils, it toils for itself, so it is not sated with Torah or good deeds; like a king’s daughter married to a villager, nothing in this world is enough for it, for it is from above. The Alter Rebbe quotes it word for word.
Kohelet Rabbah 6:6:1קוהלת רבה ו׳:ו׳:א׳
… אָמַר רַבִּי חֲנִינָא בֶּן יִצְחָק, כָּל מַה שֶּׁיַּעֲמֹל אָדָם מִצְווֹת וּמַעֲשִׂים טוֹבִים, לְפִיו וְלֹא לְפִי בְּנוֹ וְלֹא לְפִי בִּתּוֹ. וְגַם הַנֶּפֶשׁ לֹא תִמָּלֵא, שֶׁהַנֶּפֶשׁ יוֹדַעַת כָּל מַה שֶּׁהִיא עֲמֵלָה, לְעַצְמָהּ הִיא עֲמֵלָה, לְכָךְ אֵינָהּ שְׂבֵעָה לֹא תוֹרָה וְלֹא מַעֲשִׂים טוֹבִים. מָשָׁל לְמָה הַדָּבָר דּוֹמֶה לְעִירוֹנִי שֶׁנָּשָׂא בַּת מְלָכִים, אִם יָבִיא לָהּ כָּל מַה שֶּׁבָּעוֹלָם אֵינָן חֲשׁוּבִין לָהּ כְּלוּם, לָמָּה, שֶׁהִיא בַּת מֶלֶךְ. כָּךְ הַנֶּפֶשׁ אִלּוּ הֵבֵאתָ לָהּ כָּל מַעֲדַנֵּי עוֹלָם אֵינָם כְּלוּם לָהּ, לָמָּה, שֶׁהִיא מִן הָעֶלְיוֹנִים. שְׁלשָׁה אֵין מַחֲזִיקִין …
“Were he to live one thousand years twice, but did not see good, does everything not go to one place? All the toil of man is for his mouth, but the soul, too, is not filled” (Ecclesiastes 6:6–7). “Were he to live one thousand years…all the toil of man is for his mouth.” Rabbi Shmuel said: All a person’s toil to amass mitzvot and good deeds in this world does not suffice for the breath that emerges from his mouth. “But the soul, too, is not filled” – even its …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
67“All the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go.” The Alter Rebbe cites the Midrash on this verse.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68Kehot’s note points to Kohelet Rabbah 1:7:4 for these words.
Kohelet Rabbah 1:7:4קוהלת רבה א׳:ז׳:ד׳
דָּבָר אַחֵר, כָּל הַנְּחָלִים הֹלְכִים אֶל הַיָּם, כָּל חָכְמָתוֹ שֶׁל אָדָם אֵינָהּ אֶלָּא בַּלֵּב. וְהַיָּם אֵינֶנּוּ מָלֵא, וְהַלֵּב אֵינוֹ מִתְמַלֵּא לְעוֹלָם. תֹּאמַר שֶׁמִּשָּׁעָה שֶׁאָדָם מוֹצִיא חָכְמָתוֹ מִלִּבּוֹ שׁוּב אֵינָהּ חוֹזֶרֶת עָלָיו לְעוֹלָם, תַּלְמוּד לוֹמַר, שָׁם הֵם שָׁבִים לָלֶכֶת.
Another matter, “all the rivers go to the sea,” all the wisdom of a person is only in his heart. “Yet the sea is not full” – but the heart is never full. You might say that from the moment that a person removes wisdom from his heart, it will never return to him; the verse [therefore] states: “They go there again.”
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69כל הנחלים הולכים אל הים והים איננו מלא
One reading in the Midrash: all the Torah a person learns is only in the heart, and as the sea is not full, the heart is not full and the soul is never sated, as it says, “and also the soul is not filled.”
Kohelet Rabbah 1:7:5קוהלת רבה א׳:ז׳:ה׳
דָּבָר אַחֵר, כָּל הַנְּחָלִים, כָּל הַתּוֹרָה שֶׁאָדָם לוֹמֵד אֵינָה אֶלָּא בַּלֵּב, וְהַיָּם אֵינֶנּוּ מָלֵא, וְהַלֵּב אֵינֶנּוּ מָלֵא, לֹא הַנֶּפֶשׁ שְׂבֵעָה לְעוֹלָם, שֶׁנֶּאֱמַר (קהלת ו, ז): וְגַם הַנֶּפֶשׁ לֹא תִמָּלֵא. תֹּאמַר שֶׁמִּשָּׁעָה שֶׁאָדָם מוֹצִיא אֶת תַּלְמוּדוֹ לְאַחֵר שׁוּב אֵינָה חוֹזֶרֶת עָלָיו, תַּלְמוּד לוֹמַר, שָׁם הֵם שָׁבִים לָלֶכֶת, דִּכְתִיב (דברים ו, ו): וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ. מַטְרוֹנָא אַחַת שָׁאֲלָה אֶת רַבִּי יוֹסֵי בַּר חֲלַפְתָּא, אָמְרָה לֵקהּ מַהוּ דֵּין שֶׁנֶּאֱמַר (דניאל ב, כא): יָהֵב חָכְמְתָא לְחַכִּימִין, לָא הֲוָה …
Another matter, “all the rivers,” all the Torah that a person studies is only in the heart. “Yet the sea is not full” – but the heart is not full and the soul is never sated, as it is stated: “But the soul is not filled” (Ecclesiastes 6:7). You might say that from the moment that a person expresses his learning to another, it will never return to him; the verse [therefore] states: “They go there again,” as it is written: “These matters that I am commanding you today shall …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 5
70“He has also set the world in their heart.” The first section read it as the world’s four elements placed within man.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ארץ לא שבעה מים
“The earth, which is not sated with water.” The first section read it as the endless thirst of “earth” for the influence from above.
Proverbs 30:16משלי ל׳:ט״ז
שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72“He will come to us like the rain.” Rain, like water, is an image for divine influence from above.
Hosea 6:3הושע ו׳:ג׳
וְנֵדְעָה נִרְדְּפָה לָדַעַת אֶת־ה׳ כְּשַׁחַר נָכוֹן מֹצָאוֹ וְיָבוֹא כַגֶּשֶׁם לָנוּ כְּמַלְקוֹשׁ יוֹרֶה אָרֶץ:
And let us know, eagerly strive to know the L-RD, His going forth is sure as the morning; And He shall come unto us as the rain, As the latter rain that watereth the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
73אך בהיות
The note says this section of the maamar is copied there, with changes.
Kehot’s noteסעיף זה נעתק באוה״ת בלק ע׳ תתקמד בשינויים.
74עולם מלשון העלם . . ברבות קהלת
There too “olam is from he’elem”: through the many stages of descent the divine power that gives life to the world is concealed in many garments, until the world seems a separate thing; the root of all concealment is in the supernal “circles,” in which the light is hidden.
Kehot’s noteג, יא. ראה לקמן פ׳ שלח לז, ד. עקב יג, ג וש״נ. ובכ״מ.
75In the verse ha’olam is written without a vav, so it can be read he’elem, concealment. The Alter Rebbe now reads it as the concealment set in man’s heart.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76גם את העלם נתן בלבם
Rabbi Achavah son of Rabbi Zeira reads ha’olam as he’elem: G-d concealed the explicit Name from them, as it is written “This is My Name le’olam,” where le’olam is written defectively.
Kohelet Rabbah 3:11:3קוהלת רבה ג׳:י״א:ג׳
… [רבי אומר אפלו לדבר עברה יפה בעתו]. רַבִּי בִּנְיָמִין בְּשֵׁם רַבִּי לֵוִי אָמַר: גַּם אֶת הָעֹלָם נָתַן בְּלִבָּם, אַהֲבַת עוֹלָם נָתַן בְּלִבָּם. אָמַר רַבִּי יוֹנָתָן פַּחְדָּתוֹ שֶׁל מַלְאַךְ הַמָּוֶת נָתַן בְּלִבָּם. נְחֶמְיָה בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָן אָמַר (בראשית א, לא): וְהִנֵּה טוֹב מְאֹד, וְהִנֵּה טוֹב, זֶה אָדָם. וְהִנֵּה טוֹב, זֶה יֵצֶר טוֹב, מְאֹד, זֶה יֵצֶר הָרָע. וְכִי יֵצֶר הָרָע טוֹב מְאֹד, אֶלָּא לְלַמֶּדְךָ שֶׁאִלּוּלֵי יֵצֶר הָרָע, לֹא בָנָה אָדָם בַּיִת, וְלֹא נָשָׂא אִשָּׁה, וְלֹא הוֹלִיד בָּנִים, שֶׁכֵּן שְׁלֹמֹה אוֹמֵר (קהלת ד, ד): כִּי הִיא קִנְאַת אִישׁ מֵרֵעֵהוּ. …
Another matter, “He made everything beautiful in its time” – Rabbi Berekhya said that Rabbi Abbahu said in the name of Rabbi Elazar: The schism that was between Reḥavam and Yerovam was fitting to have been between David and Sheva ben Bikhri, but the Holy One blessed be He said: The Temple has not yet been constructed and I am introducing a schism in the kingdom of the House of David? Rather, let the Temple be constructed and then, what will ultimately happen, will happen. Rabbi Binyamin said in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77זה שמי לעלם
“This is My Name forever (le’olam), and this is My remembrance for all generations.” Since le’olam is written without a vav, the Sages read it as “to conceal.”
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
78The Midrash lists yearnings: Israel’s is only for their Father in Heaven, a woman’s for her husband, the evil inclination’s for Cain and his company, and the rains’ only for the earth, as it says, “You visited the earth.”
Shir HaShirim Rabbah 7:11:1שיר השירים רבה ז׳:י״א:א׳
אֲנִי לְדוֹדִי וְעָלַי תְּשׁוּקָתוֹ, שְׁלשָׁה שׁוּקִין הֵן, אֵין שׁוּקָן שֶׁל יִשְׂרָאֵל אֶלָּא בַּאֲבִיהֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: אֲנִי לְדוֹדִי וְעָלַי תְּשׁוּקָתוֹ, אֵין שׁוּקָהּ שֶׁל אִשָּׁה אֶלָּא בְּבַעְלָהּ, שֶׁנֶּאֱמַר (בראשית ג, טז): וְאֶל אִישֵׁךְ תְּשׁוּקָתֵךְ. אֵין שׁוּקוֹ שֶׁל יֵצֶר הָרָע אֶלָּא בְּקַיִן וַחֲבוּרָתוֹ, שֶׁנֶּאֱמַר (בראשית ד, ז): וְאֵלֶיךָ תְּשׁוּקָתוֹ. רַבִּי יְהוֹשֻׁעַ בְּשֵׁם רַבִּי אַחָא אֵין שׁוּקָן שֶׁל גְּשָׁמִים אֶלָּא בָּאָרֶץ, שֶׁנֶּאֱמַר (תהלים סה, י): פָּקַדְתָּ הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה, אִם זְכִיתֶם תַּעְשִׁירֶנָּה, וְאִם לֹא תְּעַשְֹּׂרֶנָּה, …
“I am my beloved's, and his desire is for me” (Song of Songs 7:11). “I am my beloved's, and his desire is for me.” There are three desires. The desire of Israel is only for their Father in Heaven, as it is stated: “I am my beloved's, and his desire is for me.” The desire of a woman in only for her husband, as it is stated: “Your desire shall be for your husband” (Genesis 3:16). The desire of the evil inclination is only for Cain and his ilk, as …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
79אני לדודי ועלי תשוקתו
“I am my Beloved’s, and His yearning is for me.” It expresses the mutual yearning between Israel and G-d.
Song of Songs 7:11שיר השירים ז׳:י״א
אֲנִי לְדוֹדִי וְעָלַי תְּשׁוּקָתוֹ:
I am my beloved’s, and his desire is toward me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, יא.
80וארז״ל בשה״ש . . לאביהם שבשמים
The note points to the Tzemach Tzedek’s commentary on Tehillim, on this verse, where the Midrash on Israel’s yearning is discussed.
Kehot’s noteראה יהל אור ע״פ פקדת הארץ ע׳ רכו.
81פקודי ה׳
“The precepts (pikudei) of Havayah are upright, gladdening the heart.” The mitzvos are called pikudei, from the same root as pakadta.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82רעוא דכל רעוין
In the Idra Rabba the forehead of the supernal skull is called “the Will of wills,” and the will of Z’eir Anpin stands facing it. The Alter Rebbe uses the phrase for the supernal Will from which the mitzvos are drawn.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. רפח, ב.
83אהבתי אתכם אמר ה׳
“I have loved you, says Havayah.” G-d’s love for Israel is the root of the mitzvos.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
84וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand is Chesed, expressed through the mitzvos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
85כמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” G-d’s love shown in the mitzvos awakens a matching love in the soul.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
86יוצר אור ובורא חושך
“Who forms light and creates darkness.” The Alter Rebbe uses it to show that Beriah, the world of “creating,” is called concealment.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
87יערוף כמטר לקחי
“My teaching shall drop like the rain.” Here it describes the mitzvos as “upper waters” coming down from Atzilus.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
88פקדת לשון פקידת עקרה
There pekudei is explained as union, as in the Sages’ “a man must visit (lifkod) his wife”: the Mishkan is the final hei of the Name, the Shechinah and source of the souls of Israel, and the union of vav and hei comes about through Torah and the mitzvos.
Kehot’s noteראה לעיל בפ׳ פקודי ד, סע״ג ואילך. יהל אור שם ע׳ רכה ”ורש״י פי׳ פקד הוא ההריון ויעש הלידה, וא״כ גם כאן י״ל כן פקדת הארץ מה שמתעברת ע״י הגשמים ואח״כ והולידה. והרמב״ן מפרש שם בע״א הפקידה הזכירה של הדבר כו׳ וכן בזהר שם”.
89וה׳ פקד את שרה
“And Havayah remembered Sarah as He had said.” Pekidah is the remembering of a barren woman so that she conceives.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, א. — ראה מאמרי אדה״א במדבר ע׳ קב ואילך.
90עקרה לא ילדה
“Sing, O barren one, who did not give birth.” The Alter Rebbe applies it to Knesses Yisrael in exile, whose love is hidden and not yet born.
Isaiah 54:1ישעיהו נ״ד:א׳
רׇנִּי עֲקָרָה לֹא יָלָדָה פִּצְחִי רִנָּה וְצַהֲלִי לֹא־חָלָה כִּי־רַבִּים בְּנֵי־שׁוֹמֵמָה מִבְּנֵי בְעוּלָה אָמַר ה׳
Sing, O barren, thou that didst not bear, Break forth into singing, and cry aloud, thou that didst not travail; For more are the children of the desolate Than the children of the married wife, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, א.
91Kehot’s note points to Song of Songs 5:2 for these words.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92Kehot’s note points to Exodus 38:21 for these words.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93שכל תפלה היא בחי׳ לידת המוחין
The note says the Mitteler Rebbe brings this in the name of Pri Etz Chaim, and explains that the “birth of the mochin” means that love and awe, covered in the depth of contemplation (“gestation and concealment”), come out of concealment into revelation at the time of prayer.
Kehot’s noteבמאמרי אדה״א במדבר-א ע׳ קג מביא זה בשם הפע״ח. וראה שם בשער התפלה פ״ז. ובמאמרי אדה״א מבאר ”דפי׳ לידת המוחין היינו בחי׳ המוחין דאוי״ר שמכוסי׳ בעומק ההתבוננות שנק׳ עיבור והעלם, ובשעת התפלה יוצאים מן ההעלם לגילוי” ע״ש. וביהל אור ע׳ עו כ׳ דכאן ”מבואר שכדי להיות לידה וגילוי הוא ע״י קיום המצות וזהו פקדת הארץ ותשוקקי׳”.
94רבת תעשרנה
When Israel do G-d’s will, He visits the earth once and it yields at once, as it says “You visited the earth … You greatly enrich it (te’ashrenah)”: it gives you one in ten.
Vayikra Rabbah 35:12ויקרא רבה ל״ה:י״ב
95רבת תעשרנה פלג
“You visited the earth and watered it; You greatly enrich it; the stream of G-d is full of water.” The Alter Rebbe reads vateshokekeha from shokekah, yearning, and expounds each phrase of the verse in turn.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, י.
96The Talmud says “visiting” is said both of a woman, “And Havayah remembered Sarah,” and of rain, “You visited the earth…”; and it explains “the stream of G-d” as a kind of vault in the heavens from which rain comes.
Taanit 8b:3תענית ח׳ ב:ג׳
נֶאֱמַר פְּקִידָה בְּאִשָּׁה, וְנֶאֱמַר פְּקִידָה בִּגְשָׁמִים. נֶאֱמַר פְּקִידָה בְּאִשָּׁה, דִּכְתִיב: ״וַה׳ פָּקַד אֶת שָׂרָה״, וְנֶאֱמַר פְּקִידָה בִּגְשָׁמִים, דִּכְתִיב: ״פָּקַדְתָּ הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
97פלג אלקים מלא מים
The Midrash says that “the stream of G-d” has been full since the six days of creation and has lacked nothing, as one who sweats in a bathhouse weighs no less afterward: G-d’s spring is never diminished.
Bereshit Rabbah 4:4בראשית רבה ד׳:ד׳
… ): ”ויעל ה׳ את איוב מן הסערה וגו׳ מבין שערות ראשו” ועוד שאלו א״ל אפשר (תהלים סה, ): ”פלג אלקים מלא מים” מששת ימי בראשית ולא חסר כלום אתמהא א״ל הכנס ורחוץ ושקול עצמך עד שלא תכנס ומאחר שתכנס הלך כיון שיצא ושקל עצמו לא חסר כלום א״ל כל אותה הזיעה שיצאת לא ממך יצאת א״ל הן א״ל ומה אתה שאתה ב״ו לא חסר מעיינך כלום מעיינו של הקדוש ברוך הוא על אחת כמה וכמה הוי פלג אלקים מלא מים מששת ימי בראשית ולא חסר כלום א״ר יוחנן נטל …
A certain Samaritan asked Rabbi Meir, saying to him: ‘Is it possible that the upper waters are suspended by the word of G-d?’ He said to him: ‘Yes.’ He said to him: ‘Bring me a tube with water.’ He brought him a tube with water. He placed a gold plate on top if it, and the water did not stay in place; [he placed] a silver plate, and the water did not stay in place. When he put his finger on top of it, the water stayed in place. He …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
98פ״ק דתענית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח, ב.
99וברבות בראשית פרשה ד׳
The note says Yahel Or quotes this Midrash on G-d’s spring and adds that peleg is also from palga, “half,” the division of the upper waters above the firmament from the lower waters below.
Kehot’s note”מעיינו של הקב״ה כו׳ פלג אלקים כו׳ גם לשון פלגא מה שחילק מים עליונים למעלה מהרקיע ומים תחתונים למטה באוקיינוס כו׳” — מובא ביהל אור עה״פ.
100ובערוך ערך קבה
The note quotes it: the Aruch, under kubah, cites the Targum rendering “the stream of G-d” as “the vault of G-d,” and cites the Gemara’s use of kubah for a tent wide below and narrow above.
Kehot’s note”וכן בערוך ערך קבה הביא בשם התרגום פלג אלקים קובתא דאלהא. עוד הביא שם ממנחות פ״ג ל״א ב׳ שלא יעשנה כקובה ופרש״י כאהל רחב מלמטה וקצר מלמעלה וכן פרק לפני אידיהן י״ח א׳ לישב בקובה...” יהל אור שם ע׳ רכה.
101שם אלקים מתחלק ונעשה מ״י אל״ה
The note gives this Kabbalistic lexicon, with the Tikkunei Zohar, as a source for the division of Elokim into Mi and Eleh.
Tikkunei Zohar, Tikkun 20תקו״ז תיקון כ
Kehot’s noteת״ז תי׳ כ-כא (מב, ב). קה״י בערך אלקים (פסקא ששית). ובהבא לקמן — ראה סה״מ אדה״א במדבר-א ע׳ קז. והחרים — תרל״א ע׳ סב. המשך בששה״ק תער״ב ח״א ס״ע תצג ואילך.
102וימינך מקרב חיקך כלה
“Why do You withdraw Your hand, and Your right hand? From within Your bosom, consume.” The word is written chok’cha and read cheik’cha, “Your bosom”: the right hand, Chesed, hidden in the bosom of Yesod of Imma.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, יא.
103ע״פ ואהי׳ אצלו אמון
This is the explanation on “And I was with Him as a nursling.” It opens by describing the counting of the Omer as the mochin of nursing and the sweetening of the gevuros, brought about in man by iskafya and is’hapcha.
Kehot’s noteלקמן יח, ד.
104נהר פלגיו ישמחו עיר אלקים
“A river whose streams gladden the city of G-d.” The streams are the chasadim drawn out of Yesod of Imma.
Psalms 46:5תהילים מ״ו:ה׳
נָהָר פְּלָגָיו יְשַׂמְּחוּ עִיר־אֱלֹקִים קְדֹשׁ מִשְׁכְּנֵי עֶלְיוֹן:
There is a river, the streams whereof make glad the city of G-d, The holiest dwelling-place of the Most High.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105נהר פלגיו ישמחו עיר אלקים
The Zohar on Mishpatim asks what the river’s “streams” are, and answers that they are its roots, all rooted in the waters of the river that goes forth from Eden.
Zohar, Mishpatim 3:85–94ספר הזהר, משפטים ג׳:פ״ה-צ״ד
“The river, the channels thereof shall make glad the city of G-d” (Ps. 46, 8). What are these channels? They are the roots of the willows, which here are called “upper chambers”. These and the roots and the channels-all are rooted in those waters of that mysterious river.
The Zohar; London, Soncino Press, 1933 (Public Domain)
106ובשה״ש . . פי׳ לשון עשירות
The note quotes the Midrash through Yahel Or: Israel’s yearning is only for their Father in Heaven; the rains’ yearning is for the earth; “if you merit, te’ashirenah; if not, te’asrenah, it will give you one in ten.”
Kehot’s noteאין תשוקתן של ישראל אלא לאביהם שבשמים כו׳ תשוקתן של גשמים כו׳ זכיתם תעשירנה לא זכיתם תעשרנה שתעשה לכם אחד מעשרה כו׳” — יהל אור שם ע׳ רכו.
107הבריח התיכון
“And the middle bar in the midst of the boards shall pass through from end to end.” It is an image for Tiferes, the middle pillar, which reaches up to Keser.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
108שיש לחם עני ולחם פנג
The Zohar on Vayechi teaches that there is bread called “poor bread” and bread called “bread of pannag,” as there is a Tree of Life and a tree on which death depends.
Zohar, Vayechi 72:752–73:761ספר הזהר, ויחי ע״ב:תשנ״ב-ע״ג:תשס״א
In the expression “his bread” the reference of the word “his” is not specified; but we may divide the word lahmo (his bread) into lehem van, that is, “the bread of van” (which signifies the heavens); hence it is written: “Behold, I will rain bread from heaven for you” (Ex. 16, 4). It is from thence that the tree of life is nourished and crowned, and when it receives this nourishment, then it “yields the dainties of the king”. This king is the Community of Israel, who is fed therefrom …
The Zohar; London, Soncino Press, 1933 (Public Domain)
109דלחם עני זהו בחי׳ יבשה
Why is it called yabashah, dry land? Because it is “poor bread”: it absorbs all the waters of the world and stays dry until it is filled from above, and then the waters flow.
Zohar, Bereshit 39:373–384ספר הזהר, בראשית ל״ט:שע״ג-שפ״ד
The earth is called “dry” because it is “bread of the poor one” (Yesod), and it remains dry until this place fills it, and then the waters commence to flow from their sources.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
110ארץ אשר לא במסכנות
“A land in which you shall eat bread without scarcity; you shall lack nothing in it.” The dry land, once filled with water, is no longer poor.
Deuteronomy 8:9דברים ח׳:ט׳
אֶרֶץ אֲשֶׁר לֹא בְמִסְכֵּנֻת תֹּאכַל־בָּהּ לֶחֶם לֹא־תֶחְסַר כֹּל בָּהּ אֶרֶץ אֲשֶׁר אֲבָנֶיהָ בַרְזֶל וּמֵהֲרָרֶיהָ תַּחְצֹב נְחֹשֶׁת:
a land wherein thou shalt eat bread without scarceness, thou shalt not lack any thing in it; a land whose stones are iron, and out of whose hills thou mayest dig brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ט.
111שלחייך פרדס
“Your shoots are an orchard of pomegranates with choice fruits.” The Alter Rebbe links shelachayich to beis hashelachin, a dry field that must be irrigated.
Song of Songs 4:13שיר השירים ד׳:י״ג
שְׁלָחַיִךְ פַּרְדֵּס רִמּוֹנִים עִם פְּרִי מְגָדִים כְּפָרִים עִם־נְרָדִים:
Thy shoots are a park of pomegranates, With precious fruits; Henna with spikenard plants,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ג.
112בית השלחין
The words here quote Moed Katan 20a:4; the passage is shown below.
Moed Katan 20a:4מועד קטן כ׳ א:ד׳
אֵיתִיבֵיהּ: רֶגֶל עוֹלֶה לוֹ לְמִנְיַן שְׁלֹשִׁים, כֵּיצַד? קְבָרוֹ בִּתְחִילַּת הָרֶגֶל — מוֹנֶה שִׁבְעָה אַחַר הָרֶגֶל, ומְלַאכְתּוֹ נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, וַעֲבָדָיו וְשִׁפְחוֹתָיו עוֹשִׂין בְּצִנְעָא בְּתוֹךְ בֵּיתוֹ, וְאֵין רַבִּים מִתְעַסְּקִין בּוֹ, שֶׁכְּבָר נִתְעַסְּקוּ בּוֹ בָּרֶגֶל, וְרֶגֶל עוֹלֶה לוֹ. תְּיוּבְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק כ, א.
113נרד וכרכם
“Nard and saffron, calamus and cinnamon.” Fragrances that come from the dry field: the virtue of the service of iskafya.
Song of Songs 4:14שיר השירים ד׳:י״ד
נֵרְדְּ וְכַרְכֹּם קָנֶה וְקִנָּמוֹן עִם כׇּל־עֲצֵי לְבוֹנָה מֹר וַאֲהָלוֹת עִם כׇּל־רָאשֵׁי בְשָׂמִים:
Spikenard and saffron, calamus and cinnamon, With all trees of frankincense; Myrrh and aloes, with all the chief spices.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, יד.
114“And I have put My words in your mouth.” In Torah study G-d’s own words are in a person’s mouth: speech joined with speech.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115“And the spirit of Havayah shall rest upon him, a spirit of wisdom and understanding.” The Alter Rebbe applies it to the divine spirit that rests on one who speaks words of Torah.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116רוח ממללא
Onkelos renders “a living soul” as “a speaking spirit.” Speech is called “spirit,” which links Torah study with “the spirit of Havayah.”
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
117“And the spirit of G-d hovered over the face of the water.” The “spirit” is above the “water”: the drawing down through Torah is higher than that through the mitzvos.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118“Until a spirit is poured upon us from on high.” The spirit descends from a very high place.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119דאורייתא מחכמה נפקת
On “And wisdom, where shall it be found,” the Zohar says the Torah comes forth from Chochmah, from the place called Kodesh, and Chochmah from the place called Kodesh HaKodashim.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
120והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “wisdom is found from ayin, nothing”: Chochmah comes from the level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121רוחא דנפיק
In the Idra Rabba, a spirit goes forth from the nostrils of the Ancient One to Z’eir Anpin, the spirit of life, and from it the spirit destined to rest upon the King Mashiach, to know wisdom.
Zohar, Idra Rabba 9:63–10:73ספר הזהר, האדרא רבא ט׳:ס״ג-י׳:ע״ג
122Kehot’s note points to Song of Songs 4:13 for these words.
Song of Songs 4:13שיר השירים ד׳:י״ג
שְׁלָחַיִךְ פַּרְדֵּס רִמּוֹנִים עִם פְּרִי מְגָדִים כְּפָרִים עִם־נְרָדִים:
Thy shoots are a park of pomegranates, With precious fruits; Henna with spikenard plants,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123The Zohar teaches that the hidden beginning was called only Mi (“Who”); wishing to be revealed, it created Eleh (“these”), and when the letters joined, the Name Elokim was completed. The Alter Rebbe uses this to explain “the stream (division) of Elokim.”
Zohar, Introduction 4:12–5:21ספר הזהר, הקדמה ד׳:י״ב-ה׳:כ״א
124Kehot’s note points to Zohar, Vayechi 81:824–82:836 for these words.
Zohar, Vayechi 81:824–82:836ספר הזהר, ויחי פ״א:תתכ״ד-פ״ב:תתל״ו
Paragraph 7
125גם את העלם נתן בלבם
“He has also set ha’olam in their heart,” where ha’olam is written without a vav. The Alter Rebbe reads it as the hidden Name placed in the heart.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126גם את העלם נתן בלבם
The Midrash reads ha’olam as he’elem: G-d concealed the explicit Name, as it says “This is My Name le’olam,” where le’olam is written defectively.
Kohelet Rabbah 3:11:3קוהלת רבה ג׳:י״א:ג׳
… [רבי אומר אפלו לדבר עברה יפה בעתו]. רַבִּי בִּנְיָמִין בְּשֵׁם רַבִּי לֵוִי אָמַר: גַּם אֶת הָעֹלָם נָתַן בְּלִבָּם, אַהֲבַת עוֹלָם נָתַן בְּלִבָּם. אָמַר רַבִּי יוֹנָתָן פַּחְדָּתוֹ שֶׁל מַלְאַךְ הַמָּוֶת נָתַן בְּלִבָּם. נְחֶמְיָה בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָן אָמַר (בראשית א, לא): וְהִנֵּה טוֹב מְאֹד, וְהִנֵּה טוֹב, זֶה אָדָם. וְהִנֵּה טוֹב, זֶה יֵצֶר טוֹב, מְאֹד, זֶה יֵצֶר הָרָע. וְכִי יֵצֶר הָרָע טוֹב מְאֹד, אֶלָּא לְלַמֶּדְךָ שֶׁאִלּוּלֵי יֵצֶר הָרָע, לֹא בָנָה אָדָם בַּיִת, וְלֹא נָשָׂא אִשָּׁה, וְלֹא הוֹלִיד בָּנִים, שֶׁכֵּן שְׁלֹמֹה אוֹמֵר (קהלת ד, ד): כִּי הִיא קִנְאַת אִישׁ מֵרֵעֵהוּ. …
Another matter, “He made everything beautiful in its time” – Rabbi Berekhya said that Rabbi Abbahu said in the name of Rabbi Elazar: The schism that was between Reḥavam and Yerovam was fitting to have been between David and Sheva ben Bikhri, but the Holy One blessed be He said: The Temple has not yet been constructed and I am introducing a schism in the kingdom of the House of David? Rather, let the Temple be constructed and then, what will ultimately happen, will happen. Rabbi Binyamin said in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
127זה שמי לעלם
“This is My Name forever, and this is My remembrance for all generations.” Since le’olam is written without a vav, the Sages read it “to conceal”: the Name Havayah is hidden.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128לא כמו שאני נכתב אני נקרא
“Not as I am written am I pronounced: I am written with yud and hei, and pronounced with alef and daled.” The Talmud adds that in the World to Come the Name will be pronounced as it is written.
Pesachim 50a:21–22פסחים נ׳ א:כ״א-כ״ב
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת. הַדְרָן עֲלָךְ אֵלּוּ עוֹבְרִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
129כמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” G-d’s love expressed in the mitzvos awakens a matching love in the soul.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130מי ברא אלה
“Lift up your eyes on high and see: Who created these?” The Zohar reads Mi (“Who”) and Eleh (“these”) as the two parts of the Name Elokim.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131רבת תעשרנה
“You visited the earth and watered it; You greatly enrich it.” The second section expounded the verse phrase by phrase.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132ונחה עליו רוח הוי׳
“And the spirit of Havayah shall rest upon him.” The second section applied it to one who speaks words of Torah.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133רוח ממללא
Onkelos renders “a living soul” as “a speaking spirit,” as the Kehot note points out; speech is called “spirit.”
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
Paragraph 9
134ונחה עליו רוח ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ב.
135ואת רוח הטומאה אעביר
“And also the prophets and the spirit of impurity I will remove from the land.” The prophecy of the end of days, when daily prayer will no longer be needed to overcome concealment.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
136כמעלת הזהב על הכסף
The Tanya describes a love higher than all others, “like the superiority of gold over silver,” a love like flashes of fire from the supernal gevuros of Binah. The Alter Rebbe compares the future ascent of the arousal from below to it.
Tanya, Likkutei Amarim 50:2–3תניא, חלק ראשון; ליקוטי אמרים נ׳:ב׳-ג׳
אַךְ יֵשׁ עוֹד בְּחִינַת אַהֲבָה הָעוֹלָה עַל כּוּלָּנָה, כְּמַעֲלַת הַזָּהָב עַל הַכֶּסֶף, וְהִיא אַהֲבָה כְּ״רִשְׁפֵּי אֵשׁ״ – מִבְּחִינַת גְּבוּרוֹת עֶלְיוֹנוֹת דְּבִינָה עִילָּאָה. דְּהַיְינוּ, שֶׁעַל יְדֵי הִתְבּוֹנְנוּת בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, דְּכוּלָּא קַמֵּיהּ כְּלָא מַמָּשׁ חֲשִׁיב – תִּתְלַהֵט וְתִתְלַהֵב הַנֶּפֶשׁ לִיקַר תִּפְאֶרֶת גְּדוּלָּתוֹ וּלְאִסְתַּכְּלָא בִּיקָרָא דְמַלְכָּא, כְּרִשְׁפֵּי אֵשׁ שַׁלְהֶבֶת עַזָּה הָעוֹלָה לְמַעְלָה, וְלִיפָּרֵד מֵהַפְּתִילָה וְהָעֵצִים שֶׁנֶּאֱחֶזֶת בָּהֶן, וְהַיְינוּ, עַל יְדֵי תִּגְבּוֹרֶת יְסוֹד הָאֵשׁ אֱלֹקִי שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּמִזֶּה …
Kehot Publication Society (CC-BY-NC)
137והוא בלק״ת ביחזקאל
There the root of Korach’s dispute is explained by the teaching of the Arizal’s Likkutei Torah on Yechezkel that in the future the Levites will be priests, for the gevuros will then be elevated and the chasadim secondary to them.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה גם לקמן פ׳ קרח נד, ב. שה״ש ח, ג. אוה״ת בראשית-א דף מא, א.
138מסט׳ דעלמא דאתי
The Raaya Mehemna on “A woman of valor is the crown of her husband”: from the side of the World to Come she is not a vessel or servant to him but a crown on his head, while in this world she is beneath him.
Zohar, Terumah 54:575–585ספר הזהר, תרומה נ״ד:תקע״ה-תקפ״ה
139ב״ן יתעלה בס״ג שלמעלה ממ״ה
The note refers the reader there for the rise of Ban into Sag above Mah.
Kehot’s noteוע״ל רד״ה אם בחקותי הב׳ [מז, ג]. [כ].
140בד״ה יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, ב.
141ביום ההוא תקראי אישי
“And it shall be on that day, says Havayah, that you shall call Me ‘my Husband,’ and shall no longer call Me ‘my Master.’” A promise of the future relationship between Israel and G-d.
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142תרי״ג מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות בסופה.
143תרי״ג מצות דאורייתא
The Talmud teaches that 613 mitzvos were told to Moshe. The Alter Rebbe adds the seven of the Rabbis to reach 620.
Makkot 23bמכות כ״ג ב
144וז׳ מצות דרבנן
The note points there for a discussion of the seven mitzvos of the Rabbis.
Kehot’s noteראה לקוטי שיחות חכ״א ע׳ 401.
145תרי״ג . . תר״ך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
146פקוד כל בכור זכר
“Count every firstborn male of the children of Israel.” It shows pekod in the sense of counting.
Numbers 3:40במדבר ג׳:מ׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה פְּקֹד כׇּל־בְּכֹר זָכָר לִבְנֵי יִשְׂרָאֵל מִבֶּן־חֹדֶשׁ וָמָעְלָה וְשָׂא אֵת מִסְפַּר שְׁמֹתָם:
And the L-RD said unto Moses: ‘Number all the first-born males of the children of Israel from a month old and upward, and take the number of their names.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ג, מ.
147כרשפי אש
“Its flashes are flashes of fire, a flame of G-d.” The soul’s running and thirst will be like flashes of fire rising without end.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148The Talmud notes the contradiction between “the number of the children of Israel” and “which cannot be measured nor counted,” and resolves it: one is when Israel do G-d’s will, the other when they do not; it also derives that one may not count Israel directly.
Yoma 22b:5יומא כ״ב ב:ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי, רַבִּי יוֹנָתָן רָמֵי, כְּתִיב: ״וְהָיָה מִסְפַּר בְּנֵי יִשְׂרָאֵל כְּחוֹל הַיָּם״, וּכְתִיב ״אֲשֶׁר לֹא יִמַּד וְלֹא יִסָּפֵר״?
William Davidson, Vocalized Aramaic (CC-BY-NC)
149אם ישראל עושין תשובה נגאלין
Rabbi Eliezer says that if Israel do teshuvah they are redeemed. The Alter Rebbe cites it for the power of teshuvah, which comes from above number.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
150ויצעקו אל ה׳
“And they cried out to Havayah in their distress.” The cry of teshuvah, from the soul’s fire and thirst.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו.
151בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
152בינה לבא
In Elijah’s prayer: “Binah is the heart, and with it the heart understands.” The higher teshuvah is in Binah.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
153ולתבונתו אין מספר
“Great is our L-rd and abundant in power; His understanding has no number.” Binah, the root of the higher teshuvah, is beyond number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
154רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
155ט״ס טפ״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s note#ERROR!
156וגם נק׳ מצות המלך
The note points to the Rebbe’s note there on the mitzvos being called “the commandments of the King.”
Kehot’s noteראה הערת כ״ק אדמו״ר בסה״מ ת״ש, ע׳ 48.
157סד״ה כי ההרים ימושו
The note says it explains there that the baal teshuvah, by arousing great mercy, draws from the thirteen attributes of mercy of Arich Anpin, lights above the vessels, from which light comes not in the order of hishtalshelus.
Kehot’s noteלקו״ת תצא מא, ב. דשם מבאר דבע״ת ע״י שמעורר רחמים גדולים הוא מבחי׳ י״ג ת״ד דא״א שהוא אורות שלמעלה מהכלים ומשם נמשך האור שלא כסדר ההשתלשלות ע״ש.
158שהחול הוא למעלה מן הים
The note points there for the idea that the sand is above the sea.
Kehot’s noteראה אוה״ת ויקרא-א ע׳ קכט.
159אשר שמתי חול
“I Who placed the sand as a boundary for the sea.” The sand stands above the sea and sets its bounds.
Jeremiah 5:22ירמיהו ה׳:כ״ב
הַאוֹתִי לֹא־תִירָאוּ נְאֻם־ה׳ אִם מִפָּנַי לֹא תָחִילוּ אֲשֶׁר־שַׂמְתִּי חוֹל גְּבוּל לַיָּם חׇק־עוֹלָם וְלֹא יַעַבְרֶנְהוּ וַיִּתְגָּעֲשׁוּ וְלֹא יוּכָלוּ וְהָמוּ גַלָּיו וְלֹא יַעַבְרֻנְהוּ:
Fear ye not Me? saith the L-RD; Will ye not tremble at My presence? Who have placed the sand for the bound of the sea, An everlasting ordinance, which it cannot pass; And though the waves thereof toss themselves, yet can they not prevail; Though they roar, yet can they not pass over it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ה, כב.
160יורדי הים
“Those who go down to the sea in ships.” One goes “down” to the sea: the sea is lower than the land.
Psalms 107:23תהילים ק״ז:כ״ג
׆ יוֹרְדֵי הַיָּם בׇּאֳנִיּוֹת עֹשֵׂי מְלָאכָה בְּמַיִם רַבִּים:
They that go down to the sea in ships, That do business in great waters—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, כג.
161לרוקע הארץ על המים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קלו, ו.
162לרוקע הארץ על המים
“To Him Who spread out the earth over the water.” The earth is above the water.
Psalms 136:6תהילים קל״ו:ו׳
לְרֹקַע הָאָרֶץ עַל־הַמָּיִם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that spread forth the earth above the waters, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163סי׳ ל״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפסוק כא.
164כי ברא ה׳ חדשה בארץ נקבה תסובב גבר
“For Havayah has created a new thing in the earth: a female shall encompass a male.” In the future the receiver will surpass the giver.
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165כאשר ירד הגשם
“For as the rain comes down … from the heavens … and waters the earth, and makes it give birth and sprout.” Now the earth brings forth only through the rain it receives.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
166ואני אהי׳ לה נאום ה׳
“And I will be for her, says Havayah, a wall of fire all around.” It alludes to fire rising above air in the future.
Zechariah 2:9זכריה ב׳:ט׳
וַאֲנִי אֶהְיֶה־לָּהּ נְאֻם־ה׳ חוֹמַת אֵשׁ סָבִיב וּלְכָבוֹד אֶהְיֶה בְתוֹכָהּ:
For I, saith the L-RD, will be unto her a wall of fire round about, and I will be the glory in the midst of her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, ט.
167והי׳ במקום אשר יאמר
“Which can be neither measured nor counted.” The counted number of the mitzvos becomes uncountable through teshuvah.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
168The Talmud relates that Hosea prayed for Israel and began to bless them with this verse, “in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d.’”
Pesachim 87b:8פסחים פ״ז ב:ח׳
עָמַד וּבִקֵּשׁ רַחֲמִים וּבִטֵּל גְּזֵירָה, וְהִתְחִיל לְבָרְכָן, שֶׁנֶּאֱמַר: ״וְהָיָה מִסְפַּר בְּנֵי יִשְׂרָאֵל כְּחוֹל הַיָּם וְגוֹ׳ וְהָיָה בִּמְקוֹם אֲשֶׁר יֵאָמֵר לָהֶם לֹא עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל חָי וְנִקְבְּצוּ בְּנֵי יְהוּדָה וּבְנֵי יִשְׂרָאֵל יַחְדָּו וְגוֹ׳ וּזְרַעְתִּיהָ לִּי בָּאָרֶץ וְרִחַמְתִּי אֶת לֹא רֻחָמָה וְאָמַרְתִּי לְלֹא עַמִּי עַמִּי אַתָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
169זדונות נעשו כזכיות
Reish Lakish: great is teshuvah, for willful sins become for him like merits; the Talmud explains that this is teshuvah out of love.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
170ואתהפכא מרירו למתקא
The Zohar calls on those “who turn darkness into light and taste bitter as sweet,” the service of transforming evil into good.
Zohar I, 4aזח״א ד, א
Kehot’s noteזח״א ד, א.
171ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand, to plant the heavens and lay the foundation of the earth, and to say to Zion, ‘You are My people.’” The Alter Rebbe expounds each phrase.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
172בד״ה ואתם נצבים
This is the discourse the text cites for the meaning of “My people,” a people bound to G-d by covenant.
Kehot’s noteלקו״ת נצבים מד סע״ד. באוה״ת דברים-ו ע׳ ב׳ת.
173אין מלך בלא עם
The note gives this work as one of the sources of the saying “there is no king without a people.”
Kehot’s noteס׳ החיים פ׳ גאולה פ״ב. בחיי וישב לח, ל. עמק המלך ש׳ שעשועי המלך רפ״א. פדר״א (פ״ג). [כ].
174כי אין מלך בלא עם
Rabbeinu Bachya: the Name Elokim in creation is the King of the world, “for there is no king without a people.” Here it explains what it means to be G-d’s people.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
175עלו במחשבה
Israel “arose in thought” before creation. That is why they can be called the people of the King.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
176עמי אשר נקרא שמי עליהם
“If My people, upon whom My Name is called, humble themselves and pray…” The people bound to G-d’s Name.
II Chronicles 7:14דברי הימים ב ז׳:י״ד
וְיִכָּנְעוּ עַמִּי אֲשֶׁר נִקְרָא־שְׁמִי עֲלֵיהֶם וְיִתְפַּלְלוּ וִיבַקְשׁוּ פָנַי וְיָשֻׁבוּ מִדַּרְכֵיהֶם הָרָעִים וַאֲנִי אֶשְׁמַע מִן־הַשָּׁמַיִם וְאֶסְלַח לְחַטָּאתָם וְאֶרְפָּא אֶת־אַרְצָם:
if My people, upon whom My name is called, shall humble themselves, and pray, and seek My face, and turn from their evil ways; then will I hear from heaven, and will forgive their sin, and will heal their land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177ולאמר לציון עמי אתה אל תקרי עמי אלא עמי
The Zohar: do not read ami, “My people,” but imi, “with Me,” to be My partner: as G-d made heaven and earth with His word, so do those who engage in the Torah.
Zohar, Introduction 11:64–12:74ספר הזהר, הקדמה י״א:ס״ד-י״ב:ע״ד
The verse continues: “And to say to Zion thou art ‘Ami, my people” (Ibid.). This means, to say to those gates of study and those words of Zion (distinction) “thou art ‘Ami”. The word ‘Ami (my people) may be read ‘Imi (with me), meaning “to be a collaborator with Me”; for just as I made heaven and earth by a word, as it says: “By the word of the L-rd the heavens were made” (Ps. 33, 6), So dost thou. Happy are those who devote themselves to the study of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
178The Jerusalem Talmud says that in all of Scripture Israel are called Zion only in this verse. The Alter Rebbe explains why Zion is used here.
Jerusalem Talmud Taanit 4:2:15תלמוד ירושלמי תענית ד׳:ב׳:ט״ו
רִבִּי יַעֲקֹב בַּר אָחָא בְשֵׁם רִבִּי יָסָא. לְעוֹלָם אֵין הָעוֹלָם עוֹמֵד אֶלָּא עַל הַקָּרְבָּנוֹת. תַּמָּן תַּנִּינָן. שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיֵרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר. עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד. עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים. וּשְׁלָשְׁתָּן בְּפָסוּק אֶחָד. וָאָשִׂים דְּבָרַיי בְּפִיךָ. זוֹ תוֹרָה. וּבְצֵל יָדִי כִּסִּיתִיךָ. זוֹ גְמִילּוּת חֲסָדִים. לְלַמְּדָךְ שֶׁכָּל מִי שֶׁהוּא עָסוּק בַּתּוֹרָה וּבִגְמִילּוּת חֲסָדִים זָכָה לֵישֵׁב בְּצִילּוֹ שֶׁלְהַקָּדוֹשׁ בָּרוּךְ הוּא. הָדָא הִיא דִכְתִיב מַה יָּקָר חַסְדְּךָ אֱלֹקִים וּבְנֵי אָדָם …
Rebbi Jacob bar Aḥa in the name of Rebbi Yasa: The world only continues to exist by the sacrifices. There, we stated 1:2.: “Simeon the Just was of the remainders of the Great Assembly. He used to say, the world continues to exist by three things, by the Torah, by worship, and by labors of love” All three are in one verse. 51:16.: I shall put My word in your mouth, that is Torah. By the shadow of My hands I shall cover you, these are labors of love; to …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
179בצלמנו כדמותנו
“Let us make man in our image, after our likeness.” Torah Ohr reads the image as the spirituality of the 248 mitzvos, the limbs of the King.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180רוח ממללא
Kehot’s note points to Genesis 2:7 for these words.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום של נפש חי׳ (בראשית ב, ז).
181כל היושב ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדא״ר רפי״ח. יל״ש איכה רמז תתרלד.
182ורוח אלקים מרחפת
The words here quote Genesis 1:2; the passage is shown below.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ב.
183סד״ה והניף ידו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל צו יז, א.
184עד יערה עלינו רוח ממרום
The words here quote Isaiah 32:15; the passage is shown below.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, טו.
185שהרוח יורד ממקום עליון וגבוה מאד
The note says the Tzemach Tzedek observes there that this statement, that the spirit descends from a very high place, seems to contradict what Etz Chaim says at its end, that fire is higher than air.
Kehot’s noteראה ביאה״ז להצ״צ-ב ע׳ תתקמ שלכאורה הוא נגד מ״ש בע״ח בסופו דאש גבוה מרוח ע״ש.
186דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
187והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
188בפ׳ מקץ סד״ה מזוזה מימין
The passage explains that the angel “kisses” the prayers, putting his breath into their letters and raising them to their root in Keser, where there is simple mercy, while the Torah, which comes from Chochmah, is “fire” and gevuros; and it goes on to apply this to the mitzvos, “a mitzvah is a lamp.”
Kehot’s noteתו״א מג, ב. בביאה״ז להצ״צ שם מציין גם לתו״א זה ומוסיף ”ועמ״ש בביאור דמזוזה מימין בסגנון אחר דאף שרוח למטה מאש מ״מ שרשו גבוה יותר ולכן האויר דק יותר מהאש כו׳” ע״ש.
189ע״פ פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ פקודי ג, ג ואילך.
190גם את העולם נתן
The words here quote Ecclesiastes 3:11; the passage is shown below.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא.
191זה שמי לעלם
The words here quote Exodus 3:15; the passage is shown below.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
192לא כמו שאני נכתב
The words here quote Pesachim 50a:21–22; the passage is shown below.
Pesachim 50a:21–22פסחים נ׳ א:כ״א-כ״ב
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת. הַדְרָן עֲלָךְ אֵלּוּ עוֹבְרִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
193וזהו יהי׳ . . היינו בחי׳ מצות...
The note points there for the explanation of “number” in the verse as the mitzvos.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תכז.
Paragraph 10
194Rabbi Meir teaches that whether or not they act as children, Israel are called G-d’s children, citing among other verses “in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d.’”
Kiddushin 36a:12קידושין ל״ו א:י״ב
רַבִּי מֵאִיר אוֹמֵר: בֵּין כָּךְ וּבֵין כָּךְ אַתֶּם קְרוּיִם בָּנִים, שֶׁנֶּאֱמַר: ״בָּנִים סְכָלִים הֵמָּה״, וְאוֹמֵר: ״בָּנִים לֹא אֵמֻן בָּם״, וְאוֹמֵר: ״זֶרַע מְרֵעִים בָּנִים מַשְׁחִיתִים״, וְאוֹמֵר: ״וְהָיָה בִּמְקוֹם אֲשֶׁר יֵאָמֵר לָהֶם לֹא עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל חָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
195לא עמי אתם
“In the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d.’” The maamar explains both names.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
196בצלמנו כדמותנו
“Let us make man in our image, after our likeness.” The mitzvos are this “image,” and through them Israel are “men like Him.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197בד״ה וארשתיך לי
There “And I will betroth you to Me forever” is explained: while the Temple does not stand, Knesses Yisrael is “the fallen booth of David,” rising and falling, but in the future it will stand forever without interruption, which is why we still ask, “sanctify us with Your mitzvos.”
Kehot’s noteלקמן ח, ג.
198מבלי אשר לא ימצא
“So that man will not find the work that G-d has done from beginning to end.” The Alter Rebbe now reads it as the future state in which there is no beginning and end.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא.
199כחשכה כאורה
“Even darkness is not dark for You; night shines like the day; darkness is as light.” Above and below will be equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
200במקום שבע״ת עומדים
Rabbi Abahu: in the place where baalei teshuvah stand, the completely righteous do not stand. The Alter Rebbe links it to “in the place” in Hosea’s verse.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה הערת כ״ק אדמו״ר לס׳ המאמרים ה׳תש״ט, ע׳ 183.
201Kehot’s note points to Bamidbar Rabbah 2:12 for these words.
Bamidbar Rabbah 2:12במדבר רבה ב׳:י״ב
Paragraph 11
202איש מזריע תחלה
Rav Yitzchak son of Rav Ami: if the man sows seed first she bears a female; if the woman sows first she bears a male. The Alter Rebbe applies it to the arousal from above and the arousal from below.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Niddah 25b:17–18נדה כ״ה ב:י״ז-י״ח
מַהוּ דְּתֵימָא: הוֹאִיל וְאָמַר רַב יִצְחָק בַּר אַמֵּי, אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, מִדְּהָא זָכָר — הָא נָמֵי זָכָר. קָא מַשְׁמַע לַן: אֵימָא שְׁנֵיהֶם הִזְרִיעוּ בְּבַת אַחַת, הַאי זָכָר וְהַאי נְקֵבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ס, א. נדה כה, ב.
203בת קול שמנהמת כיונה ואומרת אוי לבנים
Rabbi Yose heard in the ruins of Jerusalem a heavenly voice cooing like a dove and saying, “Woe, that I destroyed My house and exiled My children.” The voice of the time of exile.
Berakhot 3a:14ברכות ג׳ א:י״ד
וְאָמַר לִי: בְּנִי, מָה קוֹל שָׁמַעְתָּ בְּחוּרְבָּה זוֹ? וְאָמַרְתִּי לוֹ: שָׁמַעְתִּי בַּת קוֹל שֶׁמְּנַהֶמֶת כְּיוֹנָה וְאוֹמֶרֶת: ״אוֹי שֶׁהֶחֱרַבְתִּי אֶת בֵּיתִי וְשָׂרַפְתִּי אֶת הֵיכָלִי וְהִגְלֵיתִי אֶת בָּנַי לְבֵין אוּמּוֹת הָעוֹלָם״. וְאָמַר לִי: חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ …
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
204רפ״ק דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteג, א.
Paragraph 12
205ופ״ב דחגיגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטו, א.
206A heavenly voice went forth and said, “Return, O wayward children,” except for Acher. The voice calling to teshuvah from above.
Chagigah 15a:6חגיגה ט״ו א:ו׳
אַפְּקוּהּ לְמֶיטַטְרוֹן ומַחְיוּהּ שִׁיתִּין פּוּלְסֵי דְנוּרָא. אֲמַרוּ לֵקהּ: מַאי טַעְמָא כִּי חֲזִיתֵיהּ לָא קַמְתְּ מִקַּמֵּיהּ? אִיתְיְהִיבָא לֵקהּ רְשׁוּתָא לְמִימְחַק זַכְווֹתָא דְאַחֵר. יָצְתָה בַּת קוֹל וְאָמְרָה: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״ — חוּץ מֵאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
207ע״פ אדם כי יקריב
There “adam” is the “likeness of a man” on the throne: G-d enclothes Himself in the ten Sefiros, called the 248 limbs of the King, and “a man of you who brings an offering” is the arousal from above, from the supernal Adam, that brings the heart of man below near to G-d, “as water reflects face to face.”
Kehot’s noteלקו״ת ויקרא ב, ג.
208זכר חסדו
“He has remembered His kindness and His faithfulness to the House of Israel.” Zachar (remembered) also means “male”: the future birth of chasadim.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
209את מספר ימיך אמלא
“The number of your days I will fulfill.” Torah and mitzvos are measured in number.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כו.
210ואברהם זקן בא בימים
“And Avraham was old, advanced in days.” Service that accumulates day by day.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
211בשעתא חדא ביומא חדא ברגעא חדא
Fortunate are the masters of teshuvah, for in one hour, one day, one moment they draw near to the Holy One, blessed be He, which is not so even for the completely righteous, who drew near over many years.
Zohar, Chayei Sara 15:114–16:121ספר הזהר, חיי שרה ט״ו:קי״ד-ט״ז:קכ״א
Happy are the penitent who in the space of one day, one hour, nay, one second, can draw near to the Holy One, as near as even the truly righteous in the space of many years. Abraham did not reach that high grade until he was old, as already said. So, too, David, of whom it is written, “and King David was old, he came into days” (I Kings 1, 1). But the penitent immediately finds entrance, and is brought close to the Holy One, blessed be He.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
212יש קונה עולמו
Rabbi wept and said: there is one who acquires his world in a single hour, and one who acquires it over many years.
Avodah Zarah 10b:15–16עבודה זרה י׳ ב:ט״ו-ט״ז
יָצְתָה בַּת קוֹל וְאָמְרָה: קְטִיעָה בַּר שָׁלוֹם מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא. בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים. אַנְטוֹנִינוּס שַׁמְּשֵׁיהּ לְרַבִּי, אַדַּרְכָּן שַׁמְּשֵׁיהּ לְרַב. כִּי שְׁכֵיב אַנְטוֹנִינוּס, אָמַר רַבִּי: נִתְפָּרְדָה חֲבִילָה. כִּי שָׁכֵיב אַדַּרְכָּן, אָמַר רַב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז י, ב. וש״נ.
213ויקרא ה׳ ה׳
“And He called: Havayah, Havayah, G-d, merciful and gracious.” The opening of the Thirteen Attributes of Mercy.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
214הוי׳ הוי׳ ופסיק טעמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קלח, א. רפט, ב). [כ].
215תעלומות לב
“For He knows the hidden places of the heart.” The innermost point of the heart, above intellect.
Psalms 44:22תהילים מ״ד:כ״ב
הֲלֹא אֱלֹקִים יַחֲקׇר־זֹאת כִּי־הוּא יֹדֵעַ תַּעֲלֻמוֹת לֵב:
Would not G-d search this out? For He knoweth the secrets of the heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216ממעמקים קראתיך
“From the depths I have called You, Havayah.” Teshuvah from the depth of the heart.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
217שמי׳ רבא מברך
Whoever answers “Amen, may His great Name be blessed” with all his strength, his decree is torn up. The Alter Rebbe uses the words le’alam (“forever”) of this response to allude to the revelation of the hidden Name.
Berakhot 3a:6ברכות ג׳ א:ו׳
לְעוֹלָם קָסָבַר שָׁלֹשׁ מִשְׁמָרוֹת הָוֵי הַלַּיְלָה, וְהָא קָמַשְׁמַע לָן: דְּאִיכָּא מִשְׁמָרוֹת בָּרָקִיעַ וְאִיכָּא מִשְׁמָרוֹת בְּאַרְעָא. דְּתַנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: שָׁלֹשׁ מִשְׁמָרוֹת הָוֵי הַלַּיְלָה, וְעַל כָּל מִשְׁמָר וּמִשְׁמָר יוֹשֵׁב הַקָּדוֹשׁ בָּרוּךְ הוּא וְשׁוֹאֵג כָּאֲרִי, שֶׁנֶּאֱמַר: ״ה׳ מִמָּרוֹם יִשְׁאָג, וּמִמְּעוֹן קָדְשׁוֹ יִתֵּן קוֹלוֹ שָׁאֹג יִשְׁאַג עַל נָוֵהוּ״.
His opinion is certainly that there are three watches in the night ; but his intention is to inform us that there are watches in heaven as on earth. For there is a teaching : R. Eliezer says : There are three watches in the night, and at each watch, the Holy One, blessed be He, sits enthroned and roars like a lion ; as it is said, "The L-rd doth roar from on high, and utter His voice from His holy habitation ; He doth mightily roar because of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ג, א. שבת קיט, ב.
218ונקבצו בני יהודא
“And the children of Yehudah and the children of Israel shall be gathered together, and they shall appoint for themselves one head … for great is the day of Yizre’el.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, ב.
219הפעם אודה
Leah named Yehudah saying, “This time I will thank Havayah.” Yehudah stands for thanksgiving from below upward.
Genesis 29:35בראשית כ״ט:ל״ה
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר הַפַּעַם אוֹדֶה אֶת־ה׳ עַל־כֵּן קָרְאָה שְׁמוֹ יְהוּדָה וַתַּעֲמֹד מִלֶּדֶת:
And she conceived again, and bore a son; and she said: ‘This time will I praise the L-RD.’ Therefore she called his name Judah; and she left off bearing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לה.
220שהוא בחי׳ ממטה למעלה
The note says that Yehudah as the movement from below upward is explained in this maamar of the Rebbe.
Kehot’s noteנתבאר בד״ה ויגש אליו יהודה — תשכ״ה (נ׳ בקונטרס ה׳ טבת תשנ״א).
221כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” The view from above and the view from below are opposite.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
222למהוי אחד באחד
The Zohar on Shabbos: as the Holy One is One above, Knesses Yisrael becomes one in the mystery of One below, “to be one with One.”
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
223ע״פ ויגש אליו יהודה
There, in the future Yosef and Yehudah join in true unity, “to be one with One,” and Yehudah rises above Yosef, according to “a woman of valor is the crown of her husband”; the passage itself refers back to this maamar on “they shall be gathered together … one head.”
Kehot’s noteתו״א מד, ב.
224כי גדול יום יזרעאל
The words here quote Hosea 2:2; the passage is shown below.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, ב.
225פי׳ יזרעאל זריעת א-ל כי חסד נקרא בשם א-ל
The note quotes the Mitteler Rebbe: the supernal chasadim, Kel, of Z’eir Anpin of Atzilus are sown in Malchus, which is the souls of Israel above and below; this is the sowing of the light of the souls in the womb of Malchus.
Kehot’s noteומבאר כ״ק אדה״א במדבר-א ע׳ קיז ”דחסדים עליונים שהוא א-ל מאלקי׳ . . . שנזרעו חסדים עליונים דז״א דאצי׳ במל׳ שהן בנ״י למעלה ולמטה והוא בחי׳ זריעת אור דנש״י בבטן המל׳”.
226שמטמינים אותו בעפר
The note quotes it as adding that the hidden seed “sprouts and bears fruit above, with a great increase of blessing.”
Kehot’s note”שמצמיח ויעשה פרי למעלה בתוס׳ ברכה מרובה” — מאמרי אדה״א במדבר ע׳ קיח. ובסה״מ תקס״ה-ב ע׳ תקפח מוסיף ”(כענין ברכת יצחק במאה שערים כו׳)”.
227הארץ תוציא צמחה
“For as the earth brings forth her growth … so Havayah G-d will cause righteousness and praise to sprout.” The seeds of the mitzvos will sprout in the future.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, יא.
228מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
229כי קרובה ישועתי
“For My salvation is near to come, and My righteousness to be revealed.” The sprouting of salvation.
Isaiah 56:1ישעיהו נ״ו:א׳
כֹּה אָמַר ה׳ שִׁמְרוּ מִשְׁפָּט וַעֲשׂוּ צְדָקָה כִּי־קְרוֹבָה יְשׁוּעָתִי לָבוֹא וְצִדְקָתִי לְהִגָּלוֹת:
Thus saith the L-RD: Keep ye justice, and do righteousness; For My salvation is near to come, And My favour to be revealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נו, א.
230לעת ערב יהי׳ אור
“It shall be one day … neither day nor night, and at evening time there shall be light.” All will be “day.”
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ז.
231לפני ה׳ תטהרו
“For on this day He shall atone for you, to purify you; of all your sins before Havayah you shall be purified.” Teshuvah reaches “before” the Name Havayah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 13
232והי׳ אור הלבנה כאור החמה
“And the light of the moon shall be as the light of the sun.” The receiver, the moon, will equal the giver: the arousal from below will be great in its own right.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
233שוין בקומתן
Kehot’s note points to Chullin 60b for these words.
Chullin 60bחולין ס׳ ב
Kehot’s noteראה חולין ס, ב.
234אשר לא יספר
“Which can be neither measured nor counted.” The counted mitzvos will become uncountable through teshuvah.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235ולתבונתו אין מספר
“His understanding has no number.” The level of Binah, the source of the higher teshuvah, beyond number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236אשה מזרעת תחלה
“If the woman sows seed first, she bears a male.” In the future the arousal from below will come first.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
237כי גדול יום
“For great is the day of Yizre’el.” In the future everything will be “day.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור הדברים ע״פ והיה מספר בני ישראל כו׳
Explanation of the words on “And the number of the children of Israel shall be”
The Name Elokim joins mi, the hidden, with eleh, the revealed; “the stream of Elokim full of water” is the revealed Chasadim flowing out of concealed Binah, which the mitzvos bring down to the “earth,” Knesses Yisrael, who cannot yet rise on her own. In the Time to Come Malchus, G-d’s speech and the root of number, will receive from Chochmah and Binah themselves, where “to His understanding there is no number,” and so Israel’s number will be beyond measure and count.
The maamar in brief
This maamar explains the preceding discourse on Hosea’s verse. It begins with “the stream (peleg) of Elokim”: Elokim is made of mi, the hidden, and eleh, the revealed. While the Chasadim stay covered within the Yesod of Binah, eleh is hidden inside the word; when they flow below the chest of Z’eir Anpin, eleh splits off as a stream “full of water.” In the soul, contemplation turns a hidden love into felt love and awe. The mitzvos are that water, the Name Mah, which refines the earth of Ban; they come from the five Chasadim, and their root is Keser, “the will of all wills,” so they awaken longing in Knesses Yisrael. The earth is never sated because Malchus descends nightly to refine kelipas nogah, which cannot be fully refined before the end of days: even Moshe ate neither bread nor manna to receive the Torah. Now Malchus, G-d’s speech, receives a contracted light, the moon’s diminution. In the future it will rise, like Moshe’s “heavy mouth,” to receive from Chochmah and Binah themselves, where there is no number. Through teshuvah, which is Binah, Israel’s number will become beyond counting.

Outline
	1Mi and eleh: the stream of ElokimElokim joins mi (the hidden) and eleh (the revealed). While the Chasadim are covered within the Yesod of Binah, eleh stays hidden, like a love hidden in mind and heart; when two Chasadim and two thirds are revealed below the chest of Z’eir Anpin, eleh “splits off” as a stream full of water, the love and awe that contemplation brings into the heart.¶1–2
	2The earth and its water“You visited the earth and watered it”: the mitzvos are water, the Name Mah, which refines and waters the earth of Ban, Knesses Yisrael. They come from the five Chasadim, their root is Keser, “the will of all wills,” clothed in Z’eir Anpin, and so they awaken longing (teshukah) in her.¶3–5
	3Why the earth is never satedMalchus descends each night into the lower worlds to refine kelipas nogah, and because that refinement cannot be complete before the end of days she cannot rise alone. Food shows this: even Moshe ate neither bread nor manna when he went up to receive the Torah. So Malchus, and every soul, needs constant help from above through the mitzvos.¶6–7
	4The moon’s diminution and the ascent of speechMalchus is G-d’s speech, rooted in Chochmah but now receiving only a contracted light through Z’eir Anpin. In the future it will rise to receive from the higher Chochmah itself, as Moshe’s speech stayed within Chochmah; speech will no longer need its outer clothing, will speak of itself (nidberu), and the earth will stand “above the waters.”¶8–11
	5A number beyond countingNumber comes from division, which begins below the chest of Z’eir Anpin, where Malchus now receives; in Binah, “to His understanding there is no number.” When Malchus rises to Chochmah and Binah through teshuvah, Israel’s number will be beyond count, the Name’s vav-hei will become like yud-hei (yihyeh), and Yehudah and Yisrael will share one head.¶12–13


Key concepts
	Mi and elehמי / אלה
	“Who” and “these,” the two parts of the word Elokim: mi is the hidden source (Binah), eleh what it brings into revelation (the emotive attributes). “Who created these” describes the hidden giving rise to the revealed.

	Covered and revealed Chasadimחסדים המכוסים / המגולים
	The flows of kindness that Binah brings into Z’eir Anpin. Above the chest, within the Yesod of Imma, they are covered; below it they are revealed and “flow like water.”

	Mah and Banמ״ה / ב״ן
	Two ways of spelling out the Name Havayah, totaling 45 and 52: Mah is Z’eir Anpin and the level of water, Ban is Malchus and the level of earth. Mah refines Ban, and Ban now always needs Mah’s water.

	Kelipas nogahקליפת נוגה
	The “translucent husk,” the mixture of good and evil from which physical, permitted things such as food draw their life. It can be refined and raised to holiness, but not completely before the end of days.

	The diminution of the moonמיעוט הירח
	The present state of Malchus, which receives only through Z’eir Anpin and descends into the lower worlds; in the future “the light of the moon shall be like the light of the sun.”

	The ascent of speechעליית הדבור
	Malchus, G-d’s speech, rising to receive from Chochmah and Binah themselves, so that it no longer needs the outer clothing of voice and letters, as Moshe’s speech stayed absorbed in Chochmah.

	“To His understanding there is no number”ולתבונתו אין מספר
	Binah, where everything is still one and nullified in the Infinite Light, above division and number; Malchus will rise there in the future, and on Yom Kippur.


Section 1 · ¶1–2
Mi and eleh: the stream of Elokim
1ביאור הדברים1 ע״פ והיה מספר בני ישראל כו׳. הנה להבין שרש ענין פלג אלקים2 כו׳.
An explanation of the words on “And the number of the children of Israel shall be,” etc. Now, to understand the root of the concept of “the stream (peleg) of Elokim,” etc.:
This maamar is a ביאור, an elaboration of the preceding discourse in this book on Hosea’s verse “And the number of the children of Israel shall be as the sand of the sea.” Before returning to that verse, it asks about the root of a phrase from Psalms 65:10, “the stream of G-d (peleg Elokim) is full of water,” read here as speaking of the Name Elokim.


הנה בתיבת אלקים יש אותיות מי אלה כידוע וכמ״ש בזהר בתחלתו3 ע״פ מי ברא אלה45 כו׳,
Now, in the word Elokim there are the letters mi [and] eleh, as is known, and as is written in the Zohar at its beginning on “Who (mi) created these (eleh),” etc.
The Hebrew word Elokim (אלקים) is made of the letters of two words: mi (מי, “who”) and eleh (אלה, “these”). The Zohar at its very beginning builds on this, expounding Isaiah’s words “Lift up your eyes on high and see: Who (mi) created these (eleh)?”


והנה מי הוא בחי׳ נסתר מאחר דקיימא לשאלה מי הוא מפני שלא נודע ונגלה למטה כו׳
Now, mi is the level of the hidden, since it stands as a question, “Who is it?”, because it is not known and revealed below, etc.;
Mi, “who?”, is a question, and one asks a question only about something one does not know. So mi stands for what is hidden, not known or revealed to those below; the Zohar itself says of mi that it “stands as a question.”


ואלה הוא בחי׳ נגלה שהרי אינו אומר אלה אלא על דבר הנגלה ונראית לעין כל שיתכן שיאמר עליו אלה לנכח כו׳.
and eleh is the level of the revealed, for one says “these” only of something that is revealed and visible to every eye, so that it is possible to say of it “these,” in its presence, etc.
Eleh, “these,” is the word one uses when pointing at something that is present and visible to everyone. So eleh stands for what is revealed.




2וא״כ ב׳ תיבות הללו הם ב׳ ענינים הפכיים שזה נסתר וזה נגלה. ושרש הענין הוא למעלה הן
If so, these two words are two opposite concepts: this one hidden and that one revealed. And the root of the matter is above; they are
Mi and eleh are therefore opposites, hidden and revealed. The maamar now traces this contrast to its root in the higher worlds.


הנה ב׳ העולמות עלמא דאתכסיא שנק׳ מ״י ועלמא דאתגליא שנק׳ אלה כו׳, ודרך כלל הנה אותיות י״ה דשם הוי׳ הן חו״ב [חכמה ובינה] שנק׳ נסתרות ואותיות ו״ה הן המדות והדבור שנקראו נגלות.
the two worlds: the hidden world (alma de’iskasya), which is called mi, and the revealed world (alma de’isgalya), which is called eleh, etc. And in general, the letters yud-hei of the Name Havayah are Chochmah and Binah, which are called “the hidden things,” and the letters vav-hei are the emotive attributes (middos) and speech, which are called “the revealed things.”
Above there is a “hidden world” and a “revealed world,” called mi and eleh. In the four letters of the Name Havayah, the first two, yud and hei, are Chochmah and Binah, the hidden levels of intellect; the last two, vav and hei, are the emotive attributes and speech (Z’eir Anpin and Malchus), the revealed levels, in the language of the verse “The hidden things are for Havayah our G-d, and the revealed things are for us.”


והנה הבינה מתלבשת בז״א שהוא המדות ויש בחינת חסדים המכוסים ביסוד הבינה ויש בחי׳ חסדים המגולים67 (כמ״ש בע״ח [בעץ חיים] שכ״ה8 ושער האונאה)9
Now, Binah is enclothed in Z’eir Anpin, which is the emotive attributes; and there is the level of the covered Chasadim, within the Yesod of Binah, and there is the level of the revealed Chasadim (as is written in Etz Chaim, Sha’ar 25, and Sha’ar HaOna’ah).
Binah, understanding, enters into Z’eir Anpin, the emotive attributes, the way understanding gives rise to feeling. It brings with it the Chasadim, the flows of kindness that build those attributes. While they are still within Binah’s own lowest point (its Yesod), they are “covered”; once they leave it, they are “revealed.”


וזהו ענין פלג אלקים10 דהיינו שנחלקו אותיות אלה המורים על הגילוי שהם החסדים המגולים מאותיות מי המורים על החסדים המכוסים.11
And this is the meaning of “the stream (peleg) of Elokim”: that the letters eleh, which indicate revelation, that is, the revealed Chasadim, were divided from the letters mi, which indicate the covered Chasadim.
Peleg means a stream, and also a division. “The stream of Elokim” is the moment the letters eleh divide off from the letters mi: the revealed Chasadim separate from the covered ones.


והוא כדי להיות גילוי החסדים המגולים. שע״ז נאמר מי ברא אלה וענין בחי׳ זו בנפש היינו התגלות המוחין שהם דחילו ורחימו שכליים.
And this is so that there may be a revelation of the revealed Chasadim; for of this it is said, “Who created these.” And this level in the soul is the revelation of the intellect (mochin), which is intellectual awe and love (dechilu urechimu).
The division happens so that the Chasadim can be openly revealed, and this is “Who (mi) created these (eleh)”: the hidden brings forth the revealed. In a person’s soul it corresponds to intellect that is not kept to itself but gives birth to awe and love born of understanding.


משא״כ כשאותיות אלה הם בצירוף בתיבה אחת עם אותיות מי והוא בחינת שם אלקים הרי אז גם אותיות דאלה עדיין הם בבחי׳ הסתר והעלם כמו אותיות מי ומה גם שקדמו אותיות אלה לאותיות מי בתיבת אלקים.
This is not so when the letters eleh are joined in one word with the letters mi, which is the level of the Name Elokim: then even the letters of eleh are still in a state of hiddenness and concealment, like the letters mi; all the more so since the letters eleh come before the letters mi in the word Elokim.
When eleh and mi are still joined in the single word Elokim, even eleh, the revealed, remains hidden like mi. He adds that in the word Elokim the letters of eleh even stand first, so they have not yet come out of mi the way “Who created these” describes.


והיינו כאשר כל הה״ח [הה׳ חסדים] הן סתומים ומכוסים עדיין ביסוד אימא. (ועיין מזה בע״ח [בעץ חיים] שער האונאה פ״ג [פרק ג׳] ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ לך לך במצות מילה).
That is, when all five Chasadim are still closed and covered within the Yesod of Imma. (And see on this Etz Chaim, Sha’ar HaOna’ah, chapter 3, and the Arizal’s Likkutei Torah, Parshas Lech Lecha, on the mitzvah of circumcision.)
This joined state is when all five Chasadim are still closed within the Yesod of Imma (Binah). The parenthesis points to the Arizal’s Etz Chaim and to his Likkutei Torah on the mitzvah of circumcision, which, as the paragraph goes on to show, is linked to the uncovering of what is hidden.


וענין בחי׳ זו בנפש היינו מ״ש בבינונים פט״ז אם אין יד שכלו ורוח בינתו משגת להוליד אהבת12 ה׳ בהתגלות לבו כו׳ רק האהבה מסותרת במוחו ותעלומות לבו כו׳ יעו״ש [יעויין שם] באריכות.
And this level in the soul is what is written in [Sefer Shel] Beinonim, chapter 16: “If the hand of his intellect and the spirit of his understanding cannot reach to give birth to love of G-d revealed in his heart,” etc., “only the love hidden in his mind and in the hidden recesses of his heart,” etc.; see there at length.
In the soul this is the state Tanya, chapter 16, describes: a person whose understanding is not strong enough to make love of G-d felt openly in his heart, yet who still has that love hidden in his mind and in the depths of his heart. The love is real, but it is concealed, like eleh still inside Elokim.


אך כאשר נמשכים ב׳ חסדים וב״ש להאיר בבחי׳ גילוי בז״א נק׳ פלג אלקים שנפלגו ונחלקו אותיות אלה שהם בחי׳ גילוי מב״ח [מ׳ ב׳ חסדים] המכוסים שהם בחי׳ מי
But when two Chasadim and two thirds are drawn down to shine in a revealed way in Z’eir Anpin, it is called “the stream (peleg) of Elokim,” for the letters eleh, which are the level of revelation, have split off (niflegu) and divided from the two covered Chasadim, which are the level of mi;
The Yesod of Imma ends at the chest of Z’eir Anpin. Below that point two Chasadim and two thirds of the third are revealed, while two Chasadim and the remaining third, above it, stay covered, as the Kehot note quotes from the Mitteler Rebbe’s version. That release is “the stream of Elokim”: eleh splits off (niflegu) from the covered Chasadim, which are mi.


ואזי דייקא הוא מלא מים שהחסדים נמשלו למים והם יורדים מגבוה לנמוך (וכמ״ש בע״ח [בעץ חיים] שכ״ה הנ״ל). ומ״מ שרש הגילוי דאלה נמשך מההעלם דמי.
and then specifically it is “full of water,” for the Chasadim are likened to water, and they descend from high to low (as is written in Etz Chaim, Sha’ar 25, mentioned above). Nevertheless, the root of the revelation of eleh is drawn from the concealment of mi.
The Chasadim are compared to water, which flows from high to low, so once released they are a stream “full of water.” Yet even this revealed flow has its source in the hidden mi.


וזהו מי ברא אלה והיינו שע״י ההתבוננות בשכלו ועומק תבונתו נולד ונמשך הדחילו ורחימו בהתגלות לבו.
And this is “Who (mi) created these (eleh)”: that is, through contemplation with his intellect and the depth of his understanding, the awe and love are born and drawn forth, revealed in his heart.
This is the sense of “Who created these” in a person: by contemplating with his intellect and the depth of his understanding (the hidden mi), he brings awe and love to birth, felt openly in his heart (the revealed eleh).


ועיין בע״ח [בעץ חיים] ובלק״ת [ובלקוטי תורה (להאריז״ל)] שם דלפעמים מתגלה גם שליש העליון דחסד המכוסה ואף כל הה״ח [הה׳ חסדים] כו׳
And see Etz Chaim and the Arizal’s Likkutei Torah there, that at times even the upper third of the covered Chesed is revealed, and even all five Chasadim, etc.
Etz Chaim and the Arizal’s Likkutei Torah add that sometimes even the part of the Chasadim that normally stays covered, the upper third of Chesed, is revealed, and at times all five Chasadim are.


וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ וירא (בדף צ״ח ע״ב) גבי כיון דאתגזר אתגלי כולא13 כו׳.
And see the commentary of the Ramaz on the Zohar, Parshas Vayera (on folio 98b), regarding “Once he was circumcised, everything was revealed,” etc.
The Zohar on Parshas Vayera says that before Avraham was circumcised he was “closed,” and once he was circumcised “everything was revealed,” and the Shechinah rested on him. The Alter Rebbe points to the commentary of the Ramaz, Rabbi Moshe Zacuto, on this passage, as bearing on the state in which even the covered Chasadim come into the open.


[ואפשר שזהו ענין מי גילה14 לבני רז זה פי׳ מי היינו בינה גילה לבני נו״ה [נצח והוד] רז זה היינו החסדים המכוסים ביסוד אימא שנק׳ רז לפי
[And perhaps this is the meaning of “Who (mi) revealed this secret to My children?” The meaning is: mi, that is, Binah, “revealed to My children,” Netzach and Hod, “this secret,” that is, the Chasadim that are covered within the Yesod of Imma, which are called “secret” because
The Talmud relates that when Israel said “we will do” before “we will hear,” a heavenly voice asked, “Who revealed to My children this secret, which the ministering angels use?” The Alter Rebbe suggests a Kabbalistic reading: mi is Binah, “My children” are Netzach and Hod, and “this secret” is the Chasadim hidden in the Yesod of Imma.


שהם מכוסים ומי גילה לבני רז זה היינו יציאתם מההעלם אל הגילוי, ועמ״ש מזה בד״ה בשעה שהקדימו נעשה לנשמע כו׳
they are covered; and “Who revealed this secret to My children” is their emergence from concealment into revelation. And see what is written on this in the discourse beginning “When they put ‘we will do’ before ‘we will hear,’” etc.,
Read this way, “Who revealed this secret” means that Binah brought the hidden Chasadim out into revelation. He refers the reader to another discourse on this same Talmudic passage.


דפי׳ רז זה היינו גילוי האהבה המוסתרת שיש בכל נפש מישראל כו׳ ושם נתבאר דפי׳ רז זה היינו יסוד דאבא] (ועמ״ש בד״ה ואהיה אצלו אמון1516 בפי׳ וימינך מקרב חיקך כלה):17
that the meaning of “this secret” is the revelation of the hidden love that is in every Jewish soul, etc.; and there it is explained that the meaning of “this secret” is the Yesod of Abba.] (And see what is written in the discourse beginning “And I was with Him as a nursling (amon),” on the meaning of “and Your right hand, from within Your bosom, consume.”)
That discourse explains “this secret” in the soul as the hidden love present in every Jew, now revealed, and above as the Yesod of Abba (Chochmah). A second parenthesis points to a later discourse in this book, on “And I was with Him as a nursling,” for its reading of the verse “Your right hand, from within Your bosom,” a hand that is held back in the bosom, hidden.




Section 2 · ¶3–5
The earth and its water
3ב ופי׳ פקדת18 ארץ ותשוקקה שע״י המצות שהם בחי׳ מים נולדה גילוי האהבה בהארץ שהיא כנס״י [כנסת ישראל].
2. And the meaning of “You visited the earth and watered it (vateshokekeha)” is that through the mitzvos, which are the level of water, the revelation of love is born in the “earth,” which is the Congregation of Israel (Knesses Yisrael).
Section 2 turns to the beginning of the same verse: “You visited the earth and watered it (vateshokekeha).” The Alter Rebbe hears in vateshokekeha the word teshukah, longing: through the mitzvos, which are “water,” a revealed love and longing is born in the “earth,” Knesses Yisrael, the collective source of the souls of Israel.


והענין כי נגד ד׳ יסודות אש רוח מים עפר הם ד׳ שמות ובחי׳ שם ב״ן [שם ב״ן] זהו בחי׳ ארץ ועפר.
The explanation is that corresponding to the four elements, fire, air (ruach), water [and] earth (afar), are the four Names; and the level of the Name Ban is the level of “earth” (eretz) and dust.
Kabbalah pairs the four elements with four Names, the four ways of spelling out the letters of the Name Havayah. The spelling whose letters add up to fifty-two, called Ban, is the level of earth and dust; it is associated with Malchus, the receiver.


ובחי׳ מים הוא בחי׳ מ״ה [שם מ״ה] כמ״ש בפתח אליהו19 שם מ״ה [שם מ״ה] כו׳ כמיא דאשקי לאילנא20 כו׳ וזהו ארץ לא שבעה מים21 דהיינו יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן].22
And the level of water is the level of [the Name] Mah, as is written in Pesach Eliyahu, “the Name Mah,” etc., “like water that waters the tree,” etc. And this is “the earth is not sated with water”: that is, the union of Mah and Ban.
The spelling that adds up to forty-five, called Mah, is the level of water. Pesach Eliyahu, Elijah’s prayer at the opening of the Tikkunei Zohar, calls it the channel that waters the tree, “like water that waters the tree.” So “the earth is not sated with water” describes the union of Mah and Ban: Malchus always receives from Z’eir Anpin and never has enough.




4והנה ידוע דמ״ה [דשם מ״ה] הוא המברר ב״ן [שם ב״ן]23 כי בחכמה אתברירו.24 והענין יובן בתורה ומצות דאורייתא מחכמה נפקת
Now, it is known that Mah is what refines (birur) Ban, for “by Chochmah they are refined.” And the matter will be understood from Torah and mitzvos, for “the Torah comes forth from Chochmah.”
Mah (Z’eir Anpin) refines Ban (Malchus): birur is the sorting of what is fit for holiness from what is not. Refinement comes through Chochmah, wisdom, and since “the Torah comes forth from Chochmah,” the Torah and its mitzvos show how this works.


והנה כל התורה הוא הוראה והבדלה בין טמא לטהור כשר או פסול שהוא ענין הבירור.
Now, the whole Torah is instruction and distinction between impure and pure, fit or unfit, which is the matter of refinement (birur).
All of the Torah’s rulings teach and distinguish: impure from pure, fit from unfit. Making such distinctions is exactly what birur, refinement, means.


אך כשר ופסול וחייב וזכאי כו׳ נמשך מהמדות חו״ג [חסד וגבורה] והיינו שהחכמה מתלבשת להיות מוחין לז״א ועי״ז הוא הבירור וזהו ענין שם מ״ה [שם מ״ה] שהוא בז״א
However, fit and unfit, guilty and innocent, etc., derive from the attributes Chesed and Gevurah. That is, Chochmah is enclothed to become the intellect (mochin) of Z’eir Anpin, and through this is the refinement. And this is the concept of the Name Mah, which is in Z’eir Anpin,
Yet the categories themselves, fit and unfit, guilty and innocent, are expressions of the emotive attributes Chesed and Gevurah, which permit and restrict. So Torah’s refinement takes place when Chochmah becomes the intellect of Z’eir Anpin, and that is why the Name Mah is located in Z’eir Anpin.


אך שהוא בהתלבשות החכמה בז״א כי חכמה כח מ״ה [מה]25 (ועיין בזהר בלק דקצ״א ע״ב ע״פ מה שמו כו׳).
but it is through the enclothing of Chochmah in Z’eir Anpin, for Chochmah is koach mah, “the power of Mah” (and see the Zohar, Balak, folio 191b, on “What (mah) is His name,” etc.).
Mah belongs to Z’eir Anpin only as Chochmah is clothed in it, for the word Chochmah (חכמה) divides into koach mah (כח מה), “the power of Mah.” The Zohar on Balak, expounding “What (mah) is His name,” is given for further study.


ומה שנק׳ המצות מים כי הם מבחי׳ ה׳ חסדים כי רמ״ח מ״ע [מצות עשה] הם מבחי׳ ט״ס [ט׳ ספירות] דז״א טפ״ט [ט׳ פעמים ט׳] הוא פ״א כו׳ עד ה׳ חסדים המגדילים כמיא דאשקי לאילנא.26
And the mitzvos are called “water” because they are from the level of the five Chasadim. For the 248 positive commandments are from the level of the nine Sefiros of Z’eir Anpin: nine times nine is eighty-one, etc., up to the five Chasadim that bring growth, “like water that waters the tree.”
The mitzvos are “water” because they come from the five Chasadim, which, like water, flow down and make things grow. The 248 positive commandments correspond to the nine Sefiros of Z’eir Anpin, each including all nine (eighty-one); the count, abbreviated with “etc.,” continues until, with the five Chasadim, it reaches 248, and these Chasadim make Z’eir Anpin grow “like water that waters the tree.”


אך הגם דאורייתא מחכמה נפקת היינו שמשם נפקת בבחי׳ גילוי אבל שרשה הוא מבחי׳ כתר שתרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם תר״ך עמודי אור2728 וכתר הוא רצון העליון רעוא דכל רעוין.293031
However, although “the Torah comes forth from Chochmah,” this means that it comes forth from there in a revealed way; but its root is from the level of Keser, for the 613 commandments of the Torah, together with the seven commandments of the Rabbis, are the 620 pillars of light, and Keser is the Supreme Will, “the will of all wills” (raava dechol raavin).
The Torah is revealed from Chochmah, but its root is higher, in Keser, the Crown. The 613 Torah commandments and the seven rabbinic ones make 620, the numerical value of keser (כתר), matching the “620 pillars of light” of Keser; and Keser is the Supreme Will, “the will of all wills.”




5וזהו ענין נה״י [נצח הוד יסוד] דא״א שמתלבשים בז״א כמ״ש בע״ח [בעץ חיים]32 סוף שט״ו שז״א מלביש לנה״י [לנצח הוד יסוד] דא״א דהיינו המשכת רעוא דכל רעוין המתלבש בהמצות שהן בט״ס [בט׳ ספירות] דז״א כנ״ל.
And this is the concept of Netzach, Hod and Yesod of Arich Anpin, which are enclothed in Z’eir Anpin, as is written in Etz Chaim, at the end of Sha’ar 15, that Z’eir Anpin clothes Netzach, Hod and Yesod of Arich Anpin: that is, the drawing down of “the will of all wills,” which is enclothed in the mitzvos, which are in the nine Sefiros of Z’eir Anpin, as mentioned above.
Arich Anpin is the configuration of Keser that is the Supreme Will (the outer dimension of Keser, as against Atik Yomin within it). Its lower attributes, Netzach, Hod and Yesod, are clothed within Z’eir Anpin, as Etz Chaim explains; this is how “the will of all wills” comes down and is clothed in the mitzvos, which are in the nine Sefiros of Z’eir Anpin.


וזהו שע״י שפקדת ארץ33 במעשה המצות עי״ז ותשוקקיה כי לפי שהמצות הם מבחי׳ רעוא דכל רעוין ע״כ עושין התשוקה והרצון בכנס״י [בכנסת ישראל] כו׳.
And this is [the meaning]: that through “You visited the earth,” by the performance of the mitzvos, through this “and watered it (vateshokekeha)”; because the mitzvos are from the level of “the will of all wills,” therefore they create the longing (teshukah) and the will in the Congregation of Israel, etc.
This explains the verse: “You visited the earth” is the performance of the mitzvos, and through it comes “and watered it (vateshokekeha),” read as teshukah, longing. Because the mitzvos carry the Supreme Will, doing them awakens longing and will in Knesses Yisrael.




Section 3 · ¶6–7
Why the earth is never sated
6וגם כח הבירור ע״י שם מ״ה [שם מ״ה] נמשך מהארת המצחא שהוא רעוא דכל רעוין כמ״ש במ״א בביאור ע״פ את קרבני לחמי.3435
And the power of refinement through the Name Mah, too, is drawn from the radiance of the Forehead (Mitzcha), which is “the will of all wills,” as is explained elsewhere, in the explanation on “My offering, My bread.”
The power of the Name Mah to refine has a still higher source: the “Forehead” (Mitzcha), the place in Kabbalah where the Supreme Will, “the will of all wills,” shines openly. The Alter Rebbe refers to his discourse on “My offering, My bread” for the details.


וביאור ענין ארץ שהיא כנס״י [כנסת ישראל] לא שבעה מים שהם המצות וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] והוי רץ למצוה קלה3637 כו׳ לפי שתמיד צריכה להמשכה זו שע״י המצות שהם יעשו בה התשוקה והרצון עליון.
And the explanation of the concept that the “earth,” which is the Congregation of Israel (Knesses Yisrael), is “not sated with water,” which is the mitzvos, as our Sages, of blessed memory, said, “And run to [do] a light mitzvah,” etc., is that she always needs this drawing down that comes through the mitzvos, for they will create in her the longing and the supernal will.
Why is the “earth,” Knesses Yisrael, never sated? Because she constantly needs the flow that the mitzvos bring down, which arouses in her longing and the supernal will. This is why the Sages urge us to run even to a light mitzvah: each mitzvah adds to that flow.


והטעם הוא לפי שהמל׳ דאצי׳ מקור נש״י [נשמות ישראל] היא תמיד בבחי׳ עליות וירידות שבלילה יורדת לבי״ע.
The reason is that Malchus of Atzilus, the source of the souls of Israel, is always in a state of ascents and descents: at night she descends to Beriah, Yetzirah and Asiyah,
Malchus of Atzilus, the root of Jewish souls, does not stay in one place. At night she descends into the lower worlds of Beriah, Yetzirah and Asiyah.


וכמ״ש ותקם בעוד לילה38 ותתן טרף כו׳ ובתפלת שחרית היא עולה באצילות (וכמ״ש מזה במ״א ע״פ באתי לגני).3940
as it is written, “She rises while it is still night and gives food,” etc.; and in the morning prayer she ascends into Atzilus (as is explained on this elsewhere, on “I have come into My garden”).
The verse about the woman of valor, “She rises while it is still night and gives food to her household,” describes Malchus at night, below, giving life to the lower worlds. In the morning prayer she rises back into Atzilus; the Alter Rebbe’s discourse on “I have come into My garden” explains this cycle.


וזהו ענין לכי ומעטי41 את עצמך שמסתתרת בבי״ע וכמו שבהלבנה יש שינויים שמתמעט אורה בסוף כל חדש וחוזרת ומתגדלת מר״ח [מראש חודש] עד אמצע החודש כו׳ כך הוא ג״כ למעלה בבחי׳ מל׳.
And this is the meaning of “Go and diminish yourself”: that she is hidden in Beriah, Yetzirah and Asiyah. And just as the moon has changes, its light diminishing at the end of each month and growing again from Rosh Chodesh until the middle of the month, etc., so it is also above, in the level of Malchus.
The Talmud tells that when the moon complained that two kings cannot use one crown, G-d told it, “Go and diminish yourself.” Malchus is the moon, and her “diminishing” is her concealment in the lower worlds; just as the moon wanes at the end of each month and waxes again from Rosh Chodesh, so Malchus descends and ascends.


וע״ז נאמר למען יזמרך42 כבוד ולא ידום43 כו׳ ואני תפלה44 לעלות מבי״ע לאצילות (וכמ״ש ע״פ וארשתיך לי4546 בענין נכספה וגם כלתה נפשי לחצרות47 ה׳).
And of this it is said, “So that glory may sing to You and not be silent,” etc., and “But I am prayer”: to ascend from Beriah, Yetzirah and Asiyah to Atzilus (as is explained on “And I will betroth you to Me,” concerning “My soul yearns, and even pines, for the courts of Havayah”).
Two verses describe the ascent: “So that glory may sing to You and not be silent,” and “But I am prayer,” for prayer is how Malchus rises from Beriah, Yetzirah and Asiyah back to Atzilus. The discourse on “And I will betroth you to Me” discusses this in connection with “My soul yearns, and even pines, for the courts of Havayah.”


אך עכ״ז [עם כל זה] מחמת גודל הירידה וההתלבשות לברר ק״נ [קליפת נוגה] דבי״ע אין בה כח כ״כ [כל כך] מעצמה לבד לעלות מצד שעדיין לא נבררו הבירורים דב״ן [דשם ב״ן] בשלימות והם מחשיכים קצת
Yet even so, because of the greatness of the descent and of the enclothement to refine the kelipas nogah of Beriah, Yetzirah and Asiyah, she does not have so much strength of her own alone to ascend, since the refinements of Ban have not yet been completely refined, and they darken somewhat;
But Malchus descends so deeply, clothed in the lower worlds to refine kelipas nogah (the “translucent husk,” the mixture of good and evil that can be raised to holiness), that she cannot rise on her own strength. The refinements of Ban are not yet complete, and what remains unrefined darkens her somewhat.


ולכן צריכה עזר וכח מלמעלה משם מ״ה [שם מ״ה] שתוכל לעלות (וזהו ענין לכה דודי לקראת כלה כו׳)
and therefore she needs help and strength from above, from the Name Mah, so that she will be able to ascend (and this is the meaning of “Come, my beloved, to greet the bride,” etc.).
So she needs help from above, from Mah, Z’eir Anpin, the “groom.” This is the meaning of “Come, my beloved, to greet the bride”: the groom comes toward the bride.


ויותר יובן זה למטה שלכך א״א לנש״י [לנשמות ישראל] להתעוררות בהעלאת מ״ן [מיין נוקבין] מעצמו וצ״ל פקדת ארץ ותשוקקיה.
And this will be better understood [from] below: this is why it is impossible for the souls of Israel to be aroused, raising mayin nukvin (feminine waters), of themselves, and there must be “You visited the earth and watered it (vateshokekeha).”
The same thing is easier to see below, in human souls. They cannot awaken themselves to “raise mayin nukvin (feminine waters),” the arousal from below that draws a response from above, entirely on their own; they need “You visited the earth and watered it,” help that comes from above.


והוא משום שהאדם ניזון ממאכלים גשמיים שמק״נ [שמקליפת נוגה] ואף שהאדם באכילתו מברר אותן עכ״ז [עם כל זה] אין הבירור בשלימות גמור עדיין ובהכרח נשאר מעט מטומאת ק״נ [קליפת נוגה]48 [וע׳ בתניא פ״ח [פרק ח׳]]
This is because man is nourished by physical foods, which are from kelipas nogah; and although a person refines them by his eating, nevertheless the refinement is not yet entirely complete, and of necessity a little of the impurity of kelipas nogah remains [and see Tanya, chapter 8];
The reason is that people live on physical food, which draws its life from kelipas nogah. Eating with the right intention refines the food, but not completely: a trace of its impurity remains in the person. Tanya, chapter 8, discusses food from kelipas nogah.


ולכך המאכל מגשם את האדם49 האוכלו שמוריד את נפשו להמשיך אחר גשמיות העולם, ואפילו הצדיק שמכוין באכילתו רק לשם שמים ואוכל רק לשובע נפשו5051 שהיא השכינה
and therefore the food coarsens the person who eats it, drawing his soul down to be drawn after the physicality of the world. And even the tzaddik, who in his eating intends only for the sake of Heaven, and eats only “to satisfy his soul,” which is the Shechinah
So food makes a person coarser and pulls his soul toward the physical world. This holds even for a tzaddik, who eats only for the sake of Heaven, “to satisfy his soul,” which the Zohar reads as the Shechinah.


(כמ״ש בזהר פ׳ ויחי דף ר״מ סע״א [סוף עמוד א]) מ״מ כיון שעדיין לא הגיע הזמן שתצא ק״נ [קליפת נוגה] לגמרי מחלאתה וטומאתה ותעלה לקדושה52 עד עת קץ הימין (כמ״ש בבינונים פל״ז)
(as is written in the Zohar, Parshas Vayechi, folio 240, end of side a), nevertheless, since the time has not yet come for kelipas nogah to leave its filth and impurity entirely and ascend to holiness, until the time of “the end of days” (ketz hayamin) (as is written in [Sefer Shel] Beinonim, chapter 37),
Even such a tzaddik is affected, because kelipas nogah will not be fully cleansed and raised to holiness until “the end of days,” as Tanya, chapter 37, explains. Until then, refinement cannot be total.


לכן בהכרח שהמאכל מגשם קצת כו׳. ותדע דמי לנו גדול ממשה רבינו ע״ה [עליו השלום] יודע בשלימות כוונת היחודים עליונים באכילה
therefore of necessity the food coarsens somewhat, etc. And know: for who is greater for us than Moshe Rabbeinu, peace be upon him, who knew perfectly the intention of the supernal unions (yichudim) in eating?
Food therefore always coarsens a little. The proof is Moshe Rabbeinu: no one knew better than he the Kabbalistic intentions (yichudim, “unions” of supernal levels) one can have in eating.


ולכן נאמר ויבא אהרן וכל זקני ישראל53 לאכל54 לחם עם חתן משה לפני האלהים דהיינו שלפי שהיה משה עמהם נק׳ אכילתם לפני האלהים
And therefore it is said, “And Aharon and all the elders of Israel came to eat bread with Moshe’s father-in-law before G-d”: that is, because Moshe was with them, their eating is called [eating] “before G-d”
Scripture says that Aharon and the elders ate with Yisro “before G-d.” Since in fact they ate before Moshe, his presence made their meal a meal “before G-d.”


(וכדאיתא בגמרא סוף מסכת ברכות). ועכ״ז [ועם כל זה] כשעלה לקבל התורה נאמר ארבעים יום וארבעים לילה לחם לא אכל.55
(as is found in the Gemara at the end of Tractate Berachos). And even so, when he went up to receive the Torah, it is said, “Forty days and forty nights he did not eat bread.”
The Talmud at the end of Berachos derives from this verse that sharing a meal with a Torah scholar is like enjoying the radiance of the Shechinah. Yet when Moshe went up to receive the Torah, he ate no bread for forty days and forty nights.


והיינו מטעם הנ״ל שמצד חומריות המאכל וגסותו מק״נ [מקליפת נוגה] בהכרח שיהיה מסתיר ומגשם קצת כיון שלא הגיע זמן שתתברר56 ק״נ [קליפת נוגה] לגמרי כנ״ל וגדולה מזו שאפילו המן שמלאכי השרת ניזונים בו לא אכל.57
This is for the reason mentioned above: because of the materiality and coarseness of the food, [which is] from kelipas nogah, it must of necessity conceal and coarsen somewhat, since the time has not come for kelipas nogah to be entirely refined, as mentioned above. And greater than this: even the manna, on which the ministering angels are nourished, he did not eat.
He did not eat because physical food, coming from kelipas nogah, still conceals and coarsens a little, since the time of its complete refinement has not come. More striking still, he did not eat even the manna, the food on which the angels are nourished.




7והיינו משום שהגם ששרש המן גבוה מאד אך כשצ״ל יורד ונמשך למטה בבי״ע נמשך דרך חיצונית הכלים והלבושים דבי״ע אשר שם יש תערובות מעה״ד [מעץ הדעת] טו״ר [טוב ורע].
That is because, although the root of the manna is very high, when it must descend and be drawn down below into Beriah, Yetzirah and Asiyah, it is drawn by way of the outer dimension (chitzoniyus) of the vessels and garments of Beriah, Yetzirah and Asiyah, where there is the mixture of the Tree of Knowledge of good and evil.
The manna’s root is very high, yet to reach this world it must pass through Beriah, Yetzirah and Asiyah by way of the outer layer of their vessels and garments. There good and evil are mixed, as in the Tree of Knowledge, so even manna is not perfectly pure by the time it arrives.


ולגבי קבלת התורה היה גם זה מגשם כו׳ ולכן עם היות שמצד משה עצמו לא היה שום מניעה שיהיה הבירור על ידו בשלימות כדבעי. מאחר שהוא בחינת מ״ה [מה] כמ״ש ונחנו מ״ה [מה].58
And in relation to receiving the Torah, this too was coarsening, etc. Therefore, although on the part of Moshe himself there was no obstacle at all to the refinement being done by him completely, as is fitting, since he is the level of Mah, as it is written, “And we are what (mah),”
Compared with the holiness of receiving the Torah, even manna coarsens. Moshe himself could have refined it completely, for he is the level of Mah: he and Aharon said of themselves “and we are what (mah),” a phrase that expresses both his self-nullification and his bond with the Name Mah, the refiner.


אך הזמן גרמא שבהכרח המאכל שמק״נ [שמקליפת נוגה] א״א שיתברר כל כך עד שלא יסתיר לגמרי עד עת קץ הימין שאז דייקא תצא ק״נ [קליפת נוגה] מטומאתה וחלאתה59 לגמרי ותעלה לקדושה להיות מרכבה לה׳.
yet the time brought it about: of necessity the food that is from kelipas nogah cannot be refined so much that it does not conceal at all, until the time of “the end of days,” for then specifically kelipas nogah will come out of its impurity and filth entirely and ascend to holiness, to become a chariot for G-d.
What stood in the way was not Moshe but the era. Until “the end of days,” food from kelipas nogah cannot be refined so fully that it conceals nothing; only then will kelipas nogah leave its impurity entirely and become a “chariot” for G-d, wholly given over to holiness.


(ועמ״ש מענין זה בפ׳ יתרו ע״פ וכל העם רואים60 כו׳ ועמ״ש ע״פ וידבר משה אל ראשי המטות61 בענין פרישות מביאה לידי קדושה).
(And see what is written on this matter in Parshas Yisro, on “And all the people saw,” etc.; and see what is written on “And Moshe spoke to the heads of the tribes,” concerning “Separation brings to holiness.”)
The Alter Rebbe refers to two discourses: one in Torah Ohr on “And all the people saw” at Sinai, and one in Likkutei Torah on “And Moshe spoke to the heads of the tribes,” the passage on vows, which discusses the saying “Separation brings to holiness.”


ומכ״ז [ומכל זה] יובן קצת למעלה בענין ירידת המל׳ בבי״ע לברר ק״נ [קליפת נוגה] דכיון שעדיין א״א להיות הבירור לגמרי לתכליתו.
And from all this something will be understood [of how it is] above, regarding the descent of Malchus into Beriah, Yetzirah and Asiyah to refine kelipas nogah: since it is not yet possible for the refinement to be complete, to its ultimate end,
What we see in food helps us understand Malchus above. She descends into Beriah, Yetzirah and Asiyah to refine kelipas nogah, but the refinement cannot yet reach its final goal.


הנה הם המונעים ומעכבים עליית המל׳ וצריך שיבוא לה העזר והסיוע מלמעלה תמיד ולכן ארץ לא שבעה מים62 שהוא בחי׳ פקדת הארץ ותשוקקיה כו׳
these are what prevent and hold back the ascent of Malchus, and help and assistance must always come to her from above. Therefore “the earth is not sated with water,” which is the level of “You visited the earth and watered it (vateshokekeha),” etc.,
The parts not yet refined are what hold back her ascent, so she needs constant help from above. This is “the earth is not sated with water,” which is “You visited the earth and watered it.”


ע״י פלג אלקים מלא מים63 שעי״ז דייקא תוכל לעלות [וז״ש [וזהו שכתוב] תלמיה רוה6465 כו׳ כי בחינה זו נק׳ יורה כמ״ש בגמרא פ״ק [פרק קמא] דתענית ד״ו66 בענין יורה ומלקוש67 שיורה הוא ללחלח הארץ
through “the stream of Elokim is full of water,” for specifically through this she will be able to ascend. [And this is what is written, “Saturating its furrows,” etc.; for this level is called yoreh (the early rain), as is written in the Gemara, the first chapter of Taanis, folio 6, concerning the early rain and the late rain, that the early rain is to moisten the earth
The help comes through “the stream of Elokim is full of water,” the revealed Chasadim, and only through it can Malchus rise. The next verse, “Saturating its furrows,” fits this: the Talmud explains the early rain (yoreh) as the rain that saturates the earth and waters it to the depths, citing that very verse.


(וע׳ ברע״מ [ברעיא מהימנא] משפט ים קט״ו א׳). ובלקוטי הש״ס [הששה סדרים] מהאר״י [מהאלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] במסכת תענית פי׳ פסוק פקדת ארץ].
(and see the Ra’aya Mehemna, Mishpatim, folio 115a). And in Likkutei HaShas by the Arizal, of blessed memory, on Tractate Taanis, he explains the verse “You visited the earth.”]
He adds two further references: the Ra’aya Mehemna, a section of the Zohar, on Parshas Mishpatim (the printed text reads משפט ים, evidently a misprint for Mishpatim), and the Arizal’s notes on the Talmud (Likkutei HaShas) on Tractate Taanis, which explain the verse “You visited the earth.”


וכמ״כ [וכמו כן] בחי׳ זו באדם ארץ לא שבעה מים שע״י המצות הנמשלים למים וכמ״ש זורע צדקות68 וכתיב אשריכם זורעי על כל מים.69
And likewise this level in man, “the earth is not sated with water”: through the mitzvos, which are likened to water, as it is written, “He sows righteous deeds (tzedakos),” and it is written, “Happy are you who sow beside all waters,”
The same applies to a person: the “earth” in him is never sated with water. The mitzvos are likened to water and to seed sown by water, as in the morning blessing “He sows righteous deeds (tzedakos)” and the verse “Happy are you who sow beside all waters.”


עי״ז דייקא נמשך הרצון והתשוקה בנפש להיות בבחי׳ ארץ ורצוא כו׳ ותמיד צ״ל המשכה זו כי הגם שהתפלל היום בכוונה עכ״ז [עם כל זה] מאחר שאח״כ אוכל ושותה ושאר גשמיות.
through this specifically the will and the longing are drawn into the soul, to be at the level of “earth” (eretz) and of ratzo (running), etc. And this drawing down must always take place, for although he prayed today with intention (kavanah), nevertheless, since afterwards he eats and drinks and [engages in] other physical things,
Through the mitzvos will and longing are drawn into the soul, so that it becomes “earth” (eretz), a word whose letters רצ are shared with ratzon (will) and ratzo (running). This must happen constantly: even after praying with full intention, a person goes on to eat, drink and deal with physical things.


ע״כ צריך תמיד לסיוע מלמעלה לעורר התגלות הרצון והיינו ע״י קיום המצות ששרשם מבחי׳ רעוא דכל רעוין כו׳:
therefore he always needs assistance from above to arouse the revelation of will; and that is through the fulfillment of the mitzvos, whose root is from the level of “the will of all wills,” etc.
So a person always needs help from above to awaken the revelation of will. That help comes through keeping the mitzvos, whose root is “the will of all wills.”




Section 4 · ¶8–11
The moon’s diminution and the ascent of speech
8ג והנה כ״ז [כל זה] הוא עכשיו שצ״ל פקדת הארץ שבחי׳ מים של המצות מבחי׳ שם מ״ה [שם מ״ה] גדלה מעלתם מבחי׳ ארץ שם ב״ן [שם ב״ן] כו׳ וזהו ג״כ ענין מיעוט הירח כנ״ל
3. Now, all this is now, when there must be “You visited the earth,” for the level of the water of the mitzvos, from the level of the Name Mah, is greater in stature than the level of “earth,” the Name Ban, etc.; and this is also the meaning of the diminution of the moon, mentioned above.
Section 3 places everything said so far in time: it describes the present, when the “earth” must be “visited” because the “water” of the mitzvos, from the Name Mah, ranks above the “earth,” the Name Ban. This inequality is what the Talmud calls the diminution of the moon, mentioned above.


אבל לע״ל [לעתיד לבוא] כתיב והיה אור הלבנה70 כאור החמה שיהי׳ [שיהיה] זו״נ [זעיר אנפין ונוקבא] שוין בקומתן והוא מ״ש בע״ח [בעץ חיים] שער מיעוט הירח ספ״א [סוף פרק א׳] שתקבל אורותיה מאימא עצמה שלא ע״י ז״א דמיון או״א [אבא ואימא]71 כו׳
But of the Time to Come it is written, “And the light of the moon shall be like the light of the sun”: that Z’eir Anpin and Nukva will be equal in stature. This is what is written in Etz Chaim, Sha’ar Mi’ut HaYareach (the Gate of the Diminution of the Moon), at the end of chapter 1: that she will receive her lights from Imma herself, not through Z’eir Anpin, like Abba and Imma, etc.;
In the Time to Come, Isaiah says, “the light of the moon shall be like the light of the sun”: Z’eir Anpin (the sun) and Nukva (the moon) will be equal in stature. Etz Chaim describes the final stage of the moon’s growth: she will receive her lights from Imma herself, not through Z’eir Anpin, the way Abba and Imma stand as equals.


דהיינו שזו״נ [שזעיר אנפין ונוקבא] יקבלו שניהם השפע מחכמה עילאה בהשואה א׳ (ועמ״ש מזה בד״ה מהרה ישמע כו׳ משמח חתן עם הכלה).72
that is, that Z’eir Anpin and Nukva will both receive the flow from the higher Chochmah (Chochmah Ila’ah) equally (and see what is written on this in the discourse beginning “Speedily… may there be heard,” etc., “who gladdens the groom with the bride”).
Both Z’eir Anpin and Nukva will then receive the flow directly from the higher Chochmah, in equal measure. The Alter Rebbe refers to his discourse on the last wedding blessing, which ends “who gladdens the groom with the bride,” where groom and bride are these two levels.


ופי׳ הענין הוא דהנה שם ב״ן [שם ב״ן] הוא בחי׳ מל׳ דאצילות שהיא בחי׳ דבור העליון כמ״ש באשר דבר מלך שלטון73 כמו עד״מ במלך בשר ודם שהמלך מנהיג מלכותו בדבורו.
The explanation of the matter is this: the Name Ban is the level of Malchus of Atzilus, which is the level of the supernal speech, as it is written, “Inasmuch as the word of a king is rule,” as, by way of analogy, with a king of flesh and blood, who governs his kingdom by his speech.
To explain this: Ban is Malchus of Atzilus, which is G-d’s supernal speech. As Koheles says, “the word of a king is rule”: a human king governs his kingdom by his word, so G-d’s kingship (Malchus) is His speech.


וכך עד״מ למעלה נק׳ בחי׳ מלכות בשם דבור ועמ״ש מזה באגה״ק [באגרת הקודש] ד״ה להבין אמרי בינה.74
And so, by way of analogy, above, the level of Malchus is called by the name “speech.” And see what is written on this in Iggeres HaKodesh, in the section beginning “To understand words of understanding.”
Above, too, Malchus is therefore called “speech.” Iggeres HaKodesh (the fourth part of Tanya) explains this in its letter beginning “To understand words of understanding.”


והנה שרש הדבור הוא מהחכמה ונקרא אבא יסד ברתא.75 בחכמה יסד ארץ76 (כמ״ש באגה״ק [באגרת הקודש] ע״פ ויעש דוד שם).7778
Now, the root of speech is from Chochmah, and it is called “Abba founded the daughter”; “With Chochmah He founded the earth” (as is written in Iggeres HaKodesh on “And David made a name,” there).
Speech has its root in Chochmah, as in the Zohar’s phrase “Abba (Chochmah) founded the daughter (Malchus)” and the verse “With Chochmah He founded the earth,” “earth” being Malchus. Iggeres HaKodesh discusses this in the letter on “And David made a name.”


אך הארת חכמה הנמשכת ומתלבשת באותיות הדבור הנמשכים ומתגלים בבי״ע הוא רק הארה מצומצמת וזהו מיעוט הירח שמתלבשת המל׳ באותיות הדבור המתגלים לחוץ כו׳
But the illumination of Chochmah that is drawn down and enclothed in the letters of speech, which are drawn down and revealed in Beriah, Yetzirah and Asiyah, is only a contracted illumination. And this is the diminution of the moon: that Malchus is enclothed in the letters of speech that are revealed outwardly, etc.
But the light of Chochmah that reaches the letters of speech as they are revealed in Beriah, Yetzirah and Asiyah is only a contracted glimmer. That is the moon’s diminution: Malchus is clothed in letters of speech that go outward.


אבל לע״ל [לעתיד לבוא] שיהיו שוין בקומתן היינו שבחי׳ מקור הדבור היא בחי׳ מל׳ דאצילות תתעלה למעלה לקבל השפע דחכמה עילאה כמו שמקבלים המדות מהחכמה שזהו בחי׳ התכללות ועליות הדבור בחכמה.
But in the Time to Come, when they will be equal in stature, that is, the level of the source of speech, which is the level of Malchus of Atzilus, will be raised up to receive the flow of the higher Chochmah, just as the emotive attributes (middos) receive from Chochmah. This is the level of the inclusion and ascent of speech in Chochmah.
In the Time to Come, when sun and moon are equal, Malchus of Atzilus, the source of speech, will rise to receive from the higher Chochmah directly, as the emotive attributes do now. Speech will then be included in Chochmah and raised up into it.




9והוא ע״ד מ״ש במשה רבינו ע״ה [עליו השלום] כי כבד פה79 וכבד לשון אנכי. דהיינו מפני שהיה מבחי׳ עצמיות חכמה עילאה לא היה יכול כח הדבור
This is like what is written of Moshe Rabbeinu, peace be upon him, “For I am heavy of mouth and heavy of tongue.” That is: because he was from the level of the essence of the higher Chochmah, the power of speech
Moshe told G-d, “I am heavy of mouth and heavy of tongue.” The Alter Rebbe explains: Moshe’s soul came from the very essence of the higher Chochmah.


שלו לירד ולהתלבש בחיצוניות כ״כ [כל כך] כ״א היה כח הדבור נכלל ומתעלה בעצמיות חכמה כו׳. כך עד״מ למעלה הוא עליית הנוק׳ [הנוקבא] דבור העליון לקבל מחו״ב [מחכמה ובינה] עצמן.80
of his could not descend and be enclothed in the outer dimension (chitzoniyus) so much; rather, the power of speech was included and elevated in the essence of Chochmah, etc. So, by way of analogy, above, there is the ascent of Nukva, the supernal speech, to receive from Chochmah and Binah themselves.
Because of that, his power of speech could not descend fully into outward expression; it stayed absorbed in, and raised up into, Chochmah. Above, this corresponds to the ascent of Nukva, the supernal speech, to receive from Chochmah and Binah themselves.


אך לפעמים יש בחינה כזו שהוא להפך וחסרון גדול דהיינו מה שעל זמן חורבן בית המקדש נאמר נאלמתי דומיה81 כו׳
However, at times there is such a state that is the opposite, and a great deficiency: that is, what is said of the time of the destruction of the Holy Temple, “I was mute with silence,” etc.
There is also an opposite kind of silence, a great lack. Of the time of the Temple’s destruction it is said, “I was mute with silence.”


וזהו לגריעותא והיינו שאי אפשר להיות גילוי הדבור מחמת ההסתר של הקליפות כרחל לפני גוזזיה82 נאלמה (וכמ״ש מזה במ״א ע״פ והיה אור הלבנה כו׳).
And this is for the worse: that is, that the revelation of speech is impossible because of the concealment of the kelipos, “like a ewe that is mute before her shearers” (as is explained on this elsewhere, on “And the light of the moon shall be,” etc.).
That silence is a flaw: the kelipos conceal so much that speech cannot be revealed, “like a ewe (rachel) that is mute before her shearers.” Rachel is a name for Malchus, the supernal speech, silenced in exile.


אבל בחי׳ כבד פה דמשה הוא להפך ממש שמצד התגלות הח״ע [החכמה עילאה]83 לא יוכל לדבר וזהו ענין עליית הדבור כו׳
But the level of Moshe’s “heavy of mouth” is the very opposite: because of the revelation of the higher Chochmah he could not speak. And this is the concept of the ascent of speech, etc.
Moshe’s heaviness of speech is the very opposite: he could not speak because supernal Chochmah was revealed in him. That is the ascent of speech, not its fall.


(וזהו ענין יונת אלם84 דלשבח קאמר וכענין מלה בסלע85 משתוקא בתרין. והנה עכ״ז [עם כל זה] אינו מובן דמ״מ לפ״ז [לפי זה] אין כאן דבור כלל ואיך נק׳ עליית המל׳ שהוא עליית הדבור. ואפ״ל [ואפשר לומר] עפמ״ש [על פי מה שכתוב] באגה״ק [באגרת הקודש] ע״פ ויעש דוד.
(And this is the meaning of “the mute dove” (yonas elem), which is said in praise, and like the matter of “A word is worth a sela, silence two.” Now, even so, this is not understood: for nevertheless, according to this there is no speech here at all, so how is it called the ascent of Malchus, which is the ascent of speech? It may be said, according to what is written in Iggeres HaKodesh on “And David made a name,”
So too “the mute dove” in Psalms is said in praise, and the Sages say that if a word is worth a sela, silence is worth two. But a question arises: if there is no speech at all, how can this be called the ascent of Malchus, of speech? The answer comes from Iggeres HaKodesh, in the letter on “And David made a name.”


שהאותיות הן בבחינת חומר וצורה הנק׳ פנימית וחיצונית86 כו׳ ועיקר בחי׳ המל׳ שנק׳ דבור היינו פנימית הדבור והוא המאיר בעולמות עליונים רק בעשייה נמשך ע״י התלבשות בחיצונית הדבור שהוא חומר וגוף האותיות.
that the letters are in the manner of matter and form, which are called the inner dimension and the outer dimension, etc.; and the essential level of Malchus, which is called speech, is the inner dimension (pnimiyus) of speech, and it is what shines in the higher worlds; only in Asiyah is it drawn down by being enclothed in the outer dimension of speech, which is the matter and body of the letters,
That letter explains that letters have form, their inner dimension (the distinct shape of each sound, which comes from the mind and will), and matter, their outer dimension (the breath and voice that carry them). The essence of Malchus is the inner dimension of speech, which shines in the higher worlds; only in Asiyah is it clothed in the outer “body” of the letters.


כמו עד״מ באדם הדבור היוצא לחוץ. ולעתיד שיהי׳ [שיהיה] עליות העולמות לא יצטרך להיות ההתלבשות בחומר וחיצוני ות כו׳ וזהו עליית הדבור, גם כמו שתי רוחות מספרות87 זו עם זו הרי הסיפור והדבור שלהם דק
as, by way of analogy, in man, the speech that goes outward. And in the future, when there will be the ascents of the worlds, there will be no need for the enclothement in matter and externality, etc.; and this is the ascent of speech. Also, as when two spirits converse with each other, their conversation and speech is as subtle
This is like human speech that goes out into the world through voice. In the future, when the worlds rise, speech will no longer need that outer clothing, and this is its ascent. The Talmud’s story of two spirits conversing together shows that speech can exist without voice: their speech is as subtle as our thought.


כמו מחשבה שלנו, ועד״ז יובן ענין עליית הדבור. ועמ״ש בפ׳ נח בביאור ע״פ מים רבים בפי׳ ביום שידובר בה88 שהדבור אינו בפ״ע [בפני עצמו] רק בה שאינו נמשך למטה כו׳ ע״ש וזהו כענין מ״ש כאן.
as our thought; and in the same way the concept of the ascent of speech will be understood. And see what is written in Parshas Noach, in the explanation on “Many waters,” on the meaning of “on the day that she is spoken for (sheyedubar bah)”: that the speech is not by itself but “bah,” in her, so that it is not drawn down below, etc.; see there. And this is like the matter written here.
That is how speech can rise without being heard. He refers to the explanation in Parshas Noach on “Many waters,” on “the day that she is spoken for (sheyedubar bah)”: the speech is “in her” (bah), held within, not drawn down below.


ועמ״ש בביאור ע״פ אלה מסעי89 בענין שם מ״ב דאנא בכח גדולת ז׳ פעמים ו׳ וזהו ג״כ ע״ד שבשבת הוא עליית הדבור. ועיין בזהר תרומה דקל״ז ע״א בפי׳ אין אמר ואין דברים90 כשאר אמירן דעלמא כו׳
And see what is written in the explanation on “These are the journeys,” concerning the Name of forty-two [letters] of “Ana b’choach gedulas,” seven times six; and this too is along the lines that on Shabbos there is the ascent of speech. And see the Zohar, Terumah, folio 137a, on the meaning of “There is no speech and there are no words” like the other utterances of the world, etc.,
He also refers to the explanation on “These are the journeys,” about the forty-two-letter Name hidden in the prayer Ana b’choach (seven lines of six words), connected with the ascent of speech on Shabbos. The Zohar on Terumah reads Psalms 19, “There is no speech and there are no words,” as speech unlike ordinary utterances.


אלא הם בחי׳ בלי נשמע קולם ואעפ״כ [ואף על פי כן] בכל הארץ יצא קום91 ע״ש היטב ובזהר בראשית ד״נ ע״ב ועד״ז איתא בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ ואתחנן דר״ס ע״ב גבי רב לך9293 בענין וישמע את הקול מדבר אליו94 כו׳
but rather they are the level of “their voice is not heard,” and even so “their line has gone out through all the earth”; see there well; and the Zohar, Bereishis, folio 50b. And along these lines it is found in the commentary of the Ramaz on the Zohar, Parshas Va’eschanan, folio 260b, regarding “Enough for you,” concerning “And he heard the voice speaking to him,” etc.:
Such speech is “their voice is not heard,” and yet “their line has gone out through all the earth”: it acts without being heard. He adds a passage of the Zohar on Bereishis, and the Ramaz’s commentary on the Zohar’s comment on “Enough for you” in Va’eschanan, which explains in the same way “And he heard the voice speaking to him,” the voice Moshe heard in the Tent of Meeting.


שלא ע״י כלי הדבור רק בפנימיות כו׳ הוא שרש הדבור בפנימיותו כו׳ ע״ש ואפשר דהיינו פרצוף הפנימי דמלכות) (וכמ״ש מזה במ״א בביאור מאמר הזהר ר״פ בראשית95 כשושנה96 כו׳ כן רעיתי97 כו׳).
not through the instruments of speech but in the inner dimension, etc.; it is the root of speech in its inner dimension, etc.; see there. And perhaps this is the inner configuration (partzuf) of Malchus.) (And as is explained on this elsewhere, in the explanation of the Zohar’s statement at the beginning of Parshas Bereishis, “Like a rose,” etc., “so is My beloved,” etc.)
That voice spoke not through organs of speech but inwardly: it is the root of speech in its inner dimension, perhaps what Kabbalah calls the inner partzuf (configuration) of Malchus. He also refers to a discourse on the Zohar’s opening words, “Like a rose among thorns, so is My beloved among the daughters.”


ובמ״א נתבאר באופן אחר98 שעתה הדבור אינו מקבל הארת ח״ע [חכמה עילאה] אלא ע״י המדות עליונות אבל לעתיד יקבל הדבור מח״ע [מחכמה עילאה] עצמה שלא ע״י המדות כו׳
And elsewhere it is explained in another way: that now speech receives the illumination of the higher Chochmah only through the supernal emotive attributes, but in the future speech will receive from the higher Chochmah itself, not through the attributes, etc.
Elsewhere the ascent of speech is explained differently: now speech receives Chochmah’s light only through the emotive attributes, but in the future it will receive from the higher Chochmah itself, without them.


ועמ״ש מזה ע״פ והיה מדי חדש בחדשו99100 ועמ״ש במ״א ע״פ שמח תשמח101 רעים האהובים102 בפי׳ ע״כ יעזוב איש103 את אביו ואת אמו כו׳
And see what is written on this on “And it shall be, from new moon to new moon,” and see what is written elsewhere on “Gladden the beloved companions,” on the meaning of “Therefore shall a man leave his father and his mother,” etc.,
That explanation is found in the discourse on “And it shall be, from new moon to new moon,” and in a discourse on the wedding blessing “Gladden the beloved companions,” on the verse “Therefore shall a man leave his father and his mother.”


אך ע״י השמחה כו׳ ע״ש אך מ״מ כשהדבור עצמו מקבל מחו״ב [מחכמה ובינה] עצמן זהו בחינה גבוה יותר.104
but through joy, etc.; see there. But nevertheless, when speech itself receives from Chochmah and Binah themselves, this is a higher level.
That discourse goes on to speak of the role of joy. Still, he concludes, when speech receives from Chochmah and Binah themselves, as explained here, that is a higher level.




10ובמ״א נתבאר עוד בפי׳ אז נדברו105 יראי ה׳ דפי׳ נדברו הוא הדבור אשר בא ממילא ומאליו והיינו בחינת ודברי אשר שמתי בפיך106 רק שתען לשוני אמרתך107
And elsewhere it is further explained, on the meaning of “Then those who fear Havayah spoke (nidberu),” that the meaning of nidberu is speech that comes on its own and of itself; that is, the level of “And My words that I have put in your mouth,” only that “my tongue will echo Your word,”
Malachi says, “Then those who fear Havayah spoke (nidberu) to one another,” and the form nidberu suggests speech that happens of itself, “was spoken.” It is the speech of “My words that I have put in your mouth,” where a person’s tongue only echoes G-d’s word.


והיינו ע״י בחי׳ הביטול בעסק התורה וכמ״ש המגיד להב״י [להבית יוסף] אני המשנה המדברת בפיך108 וע״ד שכינה מדברת109 מתוך גרונו של משה.
and that is through the level of self-nullification (bittul) in the study of Torah, as the Maggid said to the Beis Yosef, “I am the Mishnah that speaks in your mouth,” and in the manner of “The Shechinah speaks from the throat of Moshe.”
One reaches this through bittul, setting oneself aside, while studying Torah. The heavenly Maggid told Rabbi Yosef Karo, author of the Beis Yosef, “I am the Mishnah that speaks in your mouth,” and it is said that “the Shechinah speaks from the throat of Moshe.”




11ועד״ז י״ל [יש לומר] ג״כ פי׳ וענין ביום שידובר בה110 שזהו בחי׳ אז נדברו כו׳. וזהו ענין לרוקע הארץ על המים111 שבחי׳ שם ב״ן [שם ב״ן] שנקרא ארץ לא יצטרך לקבל משם מ״ה [שם מ״ה] שהוא ז״א הנק׳ מים כו׳
And along these lines one can also explain the meaning and concept of “on the day that she is spoken for (sheyedubar bah),” that this is the level of “Then [they] spoke (nidberu),” etc. And this is the meaning of “Who spreads out the earth above the waters”: that the level of the Name Ban, which is called “earth,” will not need to receive from the Name Mah, which is Z’eir Anpin, called “water,” etc.
“The day that she is spoken for” can be read the same way, as the self-arising speech of nidberu. And the verse “Who spreads out the earth above the waters” describes the future, when “earth,” the Name Ban, will stand above the “water” and no longer need to receive from the Name Mah, Z’eir Anpin.


וזהו הנני בורא חדשה112 בארץ נקבה תסובב גבר ולא תהיה צריכה למים כו׳ וכמ״ש במ״א:
And this is “Behold, I create a new thing in the earth: a female shall encompass a male”; and she will not need water, etc., as is explained elsewhere.
The verse in Jeremiah speaks of “a new thing in the earth: a female shall encompass a male.” In the future the feminine, Nukva, will surround and rise above the masculine, Z’eir Anpin, and will no longer need his “water.”




Section 5 · ¶12–13
A number beyond counting
12ד והנה ע״ז נאמר והיה מספר בנ״י [בני ישראל] כחול הים אשר לא ימד ולא יספר.113 כי הנה בחינת מספר נופל על דבר שהוא בבחינת התחלקות ופירוד.
4. Now, of this it is said, “And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” For the concept of number applies to something that is in a state of division and separateness.
Section 4 returns to the maamar’s verse from Hosea, which speaks of a “number” that can be neither measured nor counted, a seeming contradiction. Counting applies only to things that are divided and separate from one another.


והתחלקות זו נמשך מבחי׳ הגבורות וזהו ענין התחלקות הקול וההבל בכ״ב אותיות הדבור שבה׳ מוצאות שהוא ע״י ה״ג [חמש גבורות] מנצפ״ך.
And this division derives from the level of the Gevuros. And this is the concept of the division of the voice and the breath into the twenty-two letters of speech, in the five places of articulation, which is through the five Gevuros, mem-nun-tzadi-pei-kaf.
Division comes from the Gevuros, the powers of restraint that set limits and distinctions. So the single breath and voice divide into the twenty-two letters at the five places of articulation in the mouth, through the five Gevuros associated with the five letters that have final forms, mem, nun, tzadi, pei and kaf.


ועד״ז גם המצות הם בבחינת מספר לפי שהתורה נמשך מבחינת גבורה מימינו אש דת114 כו׳.
And in the same way the mitzvos, too, are in the category of number, because the Torah is drawn from the level of Gevurah: “From His right hand, a fiery law,” etc.
The mitzvos, too, have a number, 613, because the Torah comes from Gevurah: it was given as “a fiery law,” and fire is Gevurah.




13והנה כתיב ולתבונתו אין מספר115116 פי׳ שעיקר התהוות ההתחלקות המדרגות עד ששייך בחינת מספר זהו אחר סיום יסוד אימא
Now, it is written, “And to His understanding there is no number.” The meaning is that the essential coming into being of the division of the levels, to the point that the concept of number applies, is after the end of the Yesod of Imma,
Psalms says of G-d, “to His understanding (tevunah) there is no number.” The Alter Rebbe explains: the division of levels into distinct, countable things begins only where the Yesod of Imma (Binah) ends.


דהיינו למטה מהחזה דז״א ששם החו״ג [החסד וגבורה] מגולים ומתחלקים החסדים לג׳ קוין עד ששם שרש בחי׳ מספר ומשם מקבלת המל׳ שמתחלת מהחזה ולמטה כו׳.
that is, below the chest of Z’eir Anpin, where the Chasadim and Gevuros are revealed and the Chasadim divide into three lines, so that the root of the concept of number is there; and from there Malchus receives, for she begins from the chest downward, etc.
That point is the chest of Z’eir Anpin. Below it the Chasadim and Gevuros are revealed and the Chasadim spread into the three lines (right, left and center), so number has its root there; and Malchus, which is built from the chest down, receives from there.


אבל לתבונתו היינו במקום שהחו״ג [שהחסד וגבורה] מכוסים ביסוד אימא הם בבחי׳ אחדות והתכללות כל החסדים דג׳ קוין באחדות א׳ ממש ביסוד אימא
But “His understanding” is where the Chasadim and Gevuros are covered within the Yesod of Imma: they are in a state of unity and inclusion, all the Chasadim of the three lines in truly one unity, within the Yesod of Imma;
“His understanding” is Binah, where the Chasadim and Gevuros are still covered within the Yesod of Imma. There all the Chasadim of the three lines are truly one.


ולכן הם בבחי׳ אין מספר למעלה מבחינת ומדרגת המספר דאינו שייך אלא בבחינת התחלקות משא״כ למעלה בעלמא דאתכסיא הם בבחינת אחדות והתכללות וביטול באור א״ס ב״ה שלמעלה מבחינת התחלקות המדרגות וזהו ולתבונתו דייקא אין מספר.
and therefore they are in the state of “there is no number,” above the category and level of number, which applies only to a state of division; whereas above, in the hidden world, they are in a state of unity, inclusion and self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He, which is above the division of the levels. And this is “And to His understanding,” specifically, “there is no number,”
So there they are “without number,” above counting, which applies only to what is divided. In the hidden world everything is united, included and nullified in the Infinite Light; this is why the verse says “to His understanding,” specifically, “there is no number.”


שהוא בחי׳ סתים שלמעלה מבחינת גליא (ועיין מזה בלק״ת [בלקוטי תורה (להאריז״ל)] סוף תהלים ע״פ ולתבונתו אין מספר ועיין בזוהר ס״פ תרומה דקע״א ע״ב).117
which is the level of the concealed (setim), which is above the level of the revealed (galya) (and see on this the Arizal’s Likkutei Torah, at the end of Tehillim, on “And to His understanding there is no number”; and see the Zohar at the end of Parshas Terumah, folio 171b).
Binah is the concealed (setim) level, above the revealed (galya). The Arizal’s Likkutei Torah on this verse and the Zohar at the end of Terumah, which applies it to G-d who counts the stars, discuss it further.


ועמ״ש בביאור ע״פ אלה מסעי המתחיל לבאר ענין המסעות בענין לא יחפוץ כסיל118 בתבונה כו׳ דשם נתבאר ששם בחי׳ סתים הוא התגלות עתיק כו׳
And see what is written in the explanation on “These are the journeys,” which begins “To explain the concept of the journeys,” on “A fool does not desire understanding,” etc., where it is explained that there the level of the concealed is the revelation of Atik, etc.,
He refers to the explanation on “These are the journeys” that opens “To explain the concept of the journeys,” where he expounds “A fool does not desire understanding.” There it is explained that the concealed level within understanding is the revelation of Atik, the inner level of Keser.


ונקרא עץ החיים ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ במדבר דקי״ז בפי׳ והיה מספר כו׳ דמבואר ממש ע״ד שנתבאר כאן.
and it is called the Tree of Life. And see the commentary of the Ramaz on the Zohar, Parshas Bamidbar, folio 117, on the meaning of “And the number… shall be,” etc., where it is explained exactly along the lines explained here.
That level is called the Tree of Life. The Ramaz, commenting on the Zohar’s discussion of “And the number… shall be” in Parshas Bamidbar, explains the verse exactly as here.


והנה עכשיו המל׳ שהיא הדבור עליון מקבל מבחינת ז״א והיינו מהחזה ולמטה ששם מתחיל בנין הנוק׳ [הנוקבא]
Now, at present Malchus, which is the supernal speech, receives from the level of Z’eir Anpin, that is, from the chest downward, where the building of Nukva begins;
Now Malchus, the supernal speech, receives from Z’eir Anpin only from the chest downward, where the “building” of Nukva begins.


ולכן נקרא מספר בנ״י [בני ישראל] שמשם הוא שרש בחינת מספר (וגם משם הוא שרש בחינת התהוות הזמן כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בראשית והיינו כי הזמן הוא ג״כ בחינת מספר והתחלקות)
and therefore it is called “the number of the children of Israel,” for from there is the root of the concept of number (and from there, too, is the root of the coming into being of time, as is written in the Arizal’s Likkutei Torah, Parshas Bereishis; that is, because time too is a matter of number and division).
That is why the verse speaks of “the number of the children of Israel”: Malchus, the source of the souls, receives from the place where number begins. Time comes from there too, as the Arizal teaches, for time is also measured and divided.


אבל לע״ל [לעתיד לבוא] שתתעלה המל׳ שהיא הדבור לקבל מבחינת חו״ב [חכמה ובינה] עצמן שהוא בחינת ולתבונתו אין מספר אזי יהיה בחינת והיה מספר בנ״י [בני ישראל] כו׳ אשר לא ימד ולא יספר.
But in the Time to Come, when Malchus, which is speech, will be raised to receive from the level of Chochmah and Binah themselves, which is the level of “And to His understanding there is no number,” then there will be the level of “And the number of the children of Israel shall be,” etc., “which can be neither measured nor counted.”
In the Time to Come Malchus will rise to receive from Chochmah and Binah themselves, the level of “to His understanding there is no number.” Then Israel will have a “number” and yet be beyond all measure and count, just as the verse says.


דהיינו שגם עלמא דאתגליא שהוא עכשיו בבחינת מספר. יהיה לעתיד במדרגת בחינת סתים ועלמא דאתכסיא אשר הוא בבחינת אין מספר.
That is, even the revealed world, which is now in the category of number, will in the future be at the level of the concealed and of the hidden world, which is in the category of “there is no number.”
Even the revealed world, which is now counted and divided, will then stand at the level of the hidden world, which is beyond number.


והיינו על ידי התשובה שהיא בחינת בינה ליבא119 ולתבונתו אין מספר כו׳ (ולכן עי״ז והיה במקום אשר יאמר להם לא עמי אתם יאמר להם בני אל חי120 דהפי׳ במקום ממש כי זדונות נעשו כזכיות כנזכר לעיל.
And this is through teshuvah (return), which is the level of “Binah is the heart,” and “to His understanding there is no number,” etc. (And therefore through this, “and it shall be that in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d’”: the meaning is “in the place” literally, for intentional sins become like merits, as mentioned above.
This comes through teshuvah, which is Binah, “the heart,” beyond number. That is why, in the very place where it was said “You are not My people,” they will be called “children of the living G-d”: through teshuvah intentional sins themselves become merits, as mentioned earlier.


ומזה יובן ג״כ ענין יום הכפורים121122123 שהוא יום הסליחה משום שאז עליית המל׳ בבחינת ולתבונתו אין מספר) (כמ״ש בזהר פ׳ אמור דף ק׳ ע״ב ודף ק״ב ע״א ובשאר דוכתי)
And from this the concept of Yom Kippur will also be understood: it is the day of forgiveness because then is the ascent of Malchus into the level of “to His understanding there is no number.”) (As is written in the Zohar, Parshas Emor, folio 100b and folio 102a, and in other places.)
Yom Kippur, the day of forgiveness, works the same way: on that day Malchus rises to Binah, the level beyond number. The Zohar on Emor says that on Yom Kippur the supernal Mother shines into the lower Mother, two lights shining as one.


וזהו ביום ההוא124 יהיה ופי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] שאותיות דשם הוי׳. יהיו לעתיד בבחינת יהיה ב״פ [ב׳ פעמים] י״ה.
And this is “On that day shall be (yihyeh),” which the Arizal’s Likkutei Torah explains: that the letters of the Name Havayah will in the future be in the form of yihyeh (יהיה), yud-hei twice.
Zechariah says, “On that day Havayah shall be (yihyeh) One.” The Arizal reads the word yihyeh (יהיה), yud-hei written twice, as the future form of the Name Havayah.


ור״ל [ורוצה לומר] שמדרגת ו״ה שהם זו״נ [זעיר אנפין ונוקבא] יהיו לע״ל [לעתיד לבוא] כמו בחי׳ י״ה שהם או״א [אבא ואימא] וזהו ממש ענין הנ״ל דוהיה מספר כו׳
That is to say: the level of vav-hei, which are Z’eir Anpin and Nukva, will in the Time to Come be like the level of yud-hei, which are Abba and Imma. And this is exactly the matter mentioned above, of “And the number… shall be,” etc.,
The second half of the Name, vav-hei (Z’eir Anpin and Nukva), will become like the first half, yud-hei (Abba and Imma). This is the same idea as the verse about a number that cannot be counted.


אשר לא יספר לפי שעכשיו המל׳ שהיא ה׳ אחרונה דשם הוי׳ בחי׳ דבר ה׳ מקבלת מבחינת ו׳ שהוא המשכה מיו״ד שבראשו מה שנמשך ויורד מלמעלה למטה ועמ״ש מזה בד״ה ושבתי בשלום125
“which cannot be counted”: for now Malchus, which is the last hei of the Name Havayah, the level of “the word of G-d,” receives from the level of vav, which is a drawing down from the yud at its head, what is drawn and descends from above to below (and see what is written on this in the discourse beginning “And I return in peace”),
Now Malchus, the last hei of the Name, “the word of G-d,” receives through the vav. The vav is the yud drawn downward, a letter whose head is a yud with a line extending below it; the discourse on “And I return in peace” discusses this.


כמו בחינת מים יורדים מגבוה לנמוך ואינו עצמיות היו״ד ממש כ״א שהולך ומתקצר ונעשה קו דק יותר הרבה מהיו״ד עצמו שבראשו
like the level of water that descends from high to low; and it is not the actual essence of the yud, but rather it goes on narrowing and becomes a line much thinner than the yud itself at its head;
Like water flowing from high to low, the vav is not the yud’s essence: it narrows into a line much thinner than the yud at its head.


והוא ענין קלישת האור כמ״ש במ״א126 בענין כפילא וקלישא ומבחינת הוי״ו נמשך לבחינת ה׳ תתאה
and this is the concept of the thinning of the light, as is explained elsewhere on the concept of “doubled and thinned” (kefila uklisha). And from the level of the vav it is drawn to the level of the lower hei.
This is the “thinning” of the light, which Torah Ohr explains as “doubled and thinned” (kefila uklisha): the yud drawn out into a vav. From the vav the flow continues to the lower hei, Malchus.


אבל בחינת י״ה אינו ע״י המשכה אלא כי היו״ד עצמו מתגלה בה׳ והכל בחינה אחת.
But the level of yud-hei is not through a drawing down; rather, the yud itself is revealed in the hei, and it is all one level.
The first two letters relate differently: the hei of yud-hei is not a drawing down from the yud; the yud itself is revealed in it, so they are a single level.


(ועיין בספר עטרת זקנים בא״ח [באורח חיים] סי׳ ל״ב גבי כתיבת אות ה׳ ראשונה דשם ועמ״ש מזה בביאור ע״פ ולא אבה127 ה׳ אלקיך)
(And see the book Ateres Zekeinim on Orach Chaim, section 32, regarding the writing of the first letter hei of the Name; and see what is written on this in the explanation on “But Havayah your G-d would not.”)
Ateres Zekeinim, a commentary on the Shulchan Aruch, Orach Chaim, discusses at section 32 how the first hei of the Name is written. He also refers to his explanation on “But Havayah your G-d would not listen to Bilaam.”


אכן לע״ל [לעתיד לבוא] יתעלה העולם שבחינת עלמא דאתגליא יהיה בבחינות ומדרגות עלמא דאתכסיא ויהיה זו״נ [זעיר אנפין ונוקבא] המדות והדבור ג״כ בבחינות י״ה שהם או״א [אבא ואימא]
However, in the Time to Come the world will be elevated, so that the revealed world will be at the levels and grades of the hidden world, and Z’eir Anpin and Nukva, the emotive attributes and speech, will also be at the levels of yud-hei, which are Abba and Imma
In the Time to Come the world will rise: the revealed world will reach the levels of the hidden world, and Z’eir Anpin and Nukva, the emotive attributes and speech, will stand at the level of yud-hei, Abba and Imma.


(ע״ד משנ״ת [מה שנתבאר] בע״ח [בעץ חיים] שער מיעוט הירח ספ״א [סוף פרק א׳] כנזכר לעיל). וזהו ג״כ ענין ונקבצו בני יהודה ובנ״י [ובני ישראל] יחדו.128
(along the lines of what is explained in Etz Chaim, Sha’ar Mi’ut HaYareach, at the end of chapter 1, as mentioned above). And this is also the meaning of “And the children of Yehudah and the children of Israel shall be gathered together”:
This matches Etz Chaim on the moon receiving from Imma herself, cited above. It is also the meaning of the next verse in Hosea, “And the children of Yehudah and the children of Israel shall be gathered together.”


שיחו״ת [שיחודא תתאה] יהיה ג״כ במדרגת יחו״ע [יחודא עילאה]. ופי׳ כי יהודה הוא בבחינת מל׳ איהי בהוד וישראל לי ראש היינו בחינת ז״א מהחזה ולמעלה שבו מאירין המוחין דאו״א [דאבא ואימא].
that the lower unity (yichuda tata’ah) will also be at the level of the higher unity (yichuda ila’ah). The explanation is that Yehudah is the level of Malchus, “she is in Hod,” and Yisrael is li rosh (“a head for Me”), that is, the level of Z’eir Anpin from the chest upward, in which the intellect (mochin) of Abba and Imma shines.
That gathering means the lower unity will reach the level of the higher unity. Yehudah is Malchus, for the name Yehudah contains hod and Malchus is “in Hod”; Yisrael, whose letters spell li rosh, “a head for Me,” is Z’eir Anpin above the chest, where the intellect of Abba and Imma shines.


ולעתיד תהיה ספירת המל׳ ג״כ במדרגת ז״א אור הלבנה כאור החמה.129 ועמ״ש ע״פ ויגש אליו יהודה130131 וע״פ יהודה אתה132133 וע״פ כי תשמע בקול כו׳ לעשות הישר בעיני134 כו׳.
And in the future the Sefirah of Malchus will also be at the level of Z’eir Anpin: “the light of the moon like the light of the sun.” And see what is written on “And Yehudah approached him,” and on “Yehudah, you,” and on “When you listen to the voice,” etc., “to do what is right in the eyes,” etc.
In the future Malchus will stand at the level of Z’eir Anpin, “the light of the moon like the light of the sun.” He refers to his discourses on “And Yehudah approached him,” on “Yehudah, you,” and on “When you listen to the voice… to do what is right in the eyes.”


וזהו ושמו להם ראש אחד שהוא בחינת תפארת דאימא שיהיה כתר לשניהן בשוה (ועמ״ש בפ׳ תרומה גבי ענין הכרובים):
And this is “and they shall appoint for themselves one head,” which is the level of Tiferes of Imma, which will be a crown for both of them equally (and see what is written in Parshas Terumah regarding the concept of the cherubim).
Hosea continues, “and they shall appoint for themselves one head”: Tiferes of Imma will be a single crown for both Z’eir Anpin and Nukva equally. He refers to Torah Ohr on Parshas Terumah, on the cherubim.



In one’s avodah
The maamar draws several lessons. Contemplating G-d with one’s intellect and the depth of one’s understanding brings a love and awe hidden in the mind into the open in the heart, as “Who created these.” Because eating, drinking and physical life after prayer coarsen the soul, a person can never rely on himself alone: he always needs help from above, which comes through keeping the mitzvos, rooted in “the will of all wills,” and so one should run even to a light mitzvah. Teshuvah reaches Binah, beyond all number, and turns sins into merits; and self-nullification in Torah study lets speech come of itself, as “the Shechinah speaks from the throat of Moshe.”
Questions for discussion
	Why does the maamar say that the letters eleh are still hidden while they stand inside the word Elokim, and what corresponds to this in a person’s love of G-d?
	If eating with holy intention refines food, why did Moshe, who knew those intentions perfectly, eat nothing for forty days, not even the manna?
	How can Moshe’s “heavy mouth” be an ascent of speech rather than a lack of it, and how does it differ from the silence “I was mute with silence”?
	Why is number tied to division and Gevurah, and how can Israel’s number become “beyond measure and count”?
	What does teshuvah have in common with Binah and with Yom Kippur, according to the maamar?

Sources and references
Notes
Paragraph 1
1ביאור הדברים
The note says this volume holds the Mitteler Rebbe’s version of this discourse, and that its opening there was edited in the Tzemach Tzedek’s own handwriting, as the list of the 5565 maamarim records.
Kehot’s noteנוסחת כ״ק אדה״א בסה״מ תקס״ה-ב ע׳ תקפט. ותחילת המאמר שם מוגה בגוכתי״ק הצ״צ ע״ש ברשימת מאמרי תקס״ה ע׳ א׳קטז הערה 102. לכללות הביאור ראה אוה״ת במדבר-ה ע׳ א׳תרסו.
2פלג אלקים
The psalm praises G-d who visits the earth and waters it: “the stream of G-d is full of water.” The maamar sets out to explain the root of “the stream of Elokim” and later the whole verse.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, י.
3בזהר בתחלתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״א א, ב.
4ע״פ מי ברא אלה
“Lift up your eyes on high and see: Who created these?” The Zohar reads mi and eleh in this verse as two levels, the hidden and the revealed.
Isaiah 40:26ישעיהו מ׳:כ״ו
Kehot’s noteישעי׳ מ, כו.
5מי ברא אלה
At the start of the Zohar, Rabbi Elazar expounds “Who created these”: mi is the hidden level that “stands as a question,” and eleh is what it brings into revelation; together they form the Name Elokim. The Alter Rebbe builds his whole opening on this passage.
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
IN THE BEGINNING. R. Eleazar opened his discourse with the text: Lift up your eyes on high and see: who hath created these? (Is. 40, 26). ‘“Lift up your eyes on high”: to which place? To that place to which all eyes are turned, to wit, Petah ‘Enaim (“eye-opener”). By doing so, you will know that it is the mysterious Ancient One, whose essence can be sought, but not found, that created these: to wit, Mi (Who?), the same who is called “from (Heb. mi) the extremity of heaven on …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
6ויש בחי׳ חסדים המגולים
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteבסה״מ תקס״ה-ב ע׳ תקפט נוסף בהמאמר ומוגה בגוכתי״ק הצ״צ ”והחסדים המכוסים ביסוד אימא הן למעלה מהחזה דז״א ומשם ולמטה הן מתגלים כי בחזה דז״א מסתיימים בחי׳ יסוד אימא כידוע ולכן מהחזה דז״א ולמטה שם החסדים מגולים והיינו שב׳ חסדים וב׳ שליש הם מגולים וב׳ חסדים ושליש שהם עד החזה דז״א נשארו מכוסין ביסוד אימא כו׳”.
7חסדים המכוסים ביסוד הבינה ויש בחי׳ חסדים המגולים
This derush of Etz Chaim, on the Chasadim and Gevuros, describes how the Yesod of Imma inside Z’eir Anpin reaches to the chest and how the Chasadim, likened to streams of water, descend from it. The Alter Rebbe cites it for the covered and revealed Chasadim and for their descent “from high to low.”
Sefer Etz Chaim 25:7עץ חיים כ״ה:ז׳
… ולכן נבאר תחלה עניינם מה הם הנה ענין הצלמים האלו שהם המוחין שלו נעשין מזווג או״א כי אבא מזריע לובן ואמא אודם ואז הב׳ טפות ההם דאו״א מצטיירין ביסוד אמא ונעשו פרצוף א׳ שלם בי״ס רק שהוא רוחני דק מאד יותר מן הז״א ונקרא נשמת הז״א כי כמו שנפש רוחניות של אדם התחתון אינה נכנסת באדם עד י״ג שנים ויום א׳ כן אלו המוחין אינן נכנסים בז״א עד י״ג שנים. וטעם התלבשות המוחין דז״א בנה״י דתבונה הוא כי יען אלו המוחין הם אורות גדולים כי הם טיפות שממשיכין או״א …
Sefer Etz Chaim (Public Domain)
8כמ״ש בע״ח שכ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדרוש ב׳.
9ושער האונאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteי, פ״א.
10פלג אלקים
“The stream of G-d is full of water.” The paragraph reads peleg as the division of eleh from mi, and the “water” as the revealed Chasadim.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11המורים — החסדים המגולים . . המכוסים
The note points to the Tzemach Tzedek’s discourses on the mitzvos for a parallel discussion of the letters of Elokim indicating the revealed and the covered Chasadim.
Kehot’s noteראה דרך מצותיך קנז, ב.
12אם אין יד שכלו ורוח בינתו משגת להוליד אהבת ה׳ בהתגלות לבו
Tanya teaches that even when a person’s understanding cannot produce a felt love of G-d, the love can still be present, hidden in his mind and the depths of his heart, and it is enough to move him to serve. The Alter Rebbe uses it as the soul’s parallel to eleh still hidden inside Elokim.
Tanya, Likkutei Amarim 16:3תניא, חלק ראשון; ליקוטי אמרים ט״ז:ג׳
וְיֶתֶר עַל כֵּן, צָרִיךְ לֵידַע כְּלָל גָּדוֹל בַּעֲבוֹדָה לַבֵּינוֹנִים, שֶׁגַּם אִם אֵין יַד שִׂכְלוֹ וְרוּחַ בִּינָתוֹ מַשֶּׂגֶת לְהוֹלִיד אַהֲבַת ה׳ בְּהִתְגַּלּוּת לִבּוֹ, שֶׁיִּהְיֶה לִבּוֹ בּוֹעֵר כְּרִשְׁפֵּי אֵשׁ וְחָפֵץ בַּחֲפִיצָה וַחֲשִׁיקָה וּתְשׁוּקָה מוּרְגֶּשֶׁת בַּלֵּב לְדָבְקָה בוֹ, רַק הָאַהֲבָה מְסוּתֶּרֶת בְּמוֹחוֹ וְתַעֲלוּמוֹת לִבּוֹ,
Kehot Publication Society (CC-BY-NC)
13כיון דאתגזר אתגלי כולא
On “And G-d appeared to him,” the Zohar says that before Avraham was circumcised he was closed, and once he was circumcised everything was revealed and the Shechinah rested on him. The text cites it, with the Ramaz’s commentary, for a state in which even the covered Chasadim are revealed.
Zohar, Vayera 1:13–14ספר הזהר, וירא א׳:י״ג-י״ד
AND THERE APPEARED UNTO HIM. R. Abba said: ‘Before Abraham was circumcised he was, as it were, covered over, but as soon as he was circumcised he became completely exposed to the influence of the Shekinah, which thereupon rested on him in full and perfect measure. The words “as he sat in the tent door” picture the supernal world hovering over this lower world. When is this? “In the heat of the day”, that is, at a period when a certain Zaddik (righteous one) feels a desire to repose therein.
The Zohar; London, Soncino Press, 1933 (Public Domain)
14מי גילה רז זה
When Israel put “we will do” before “we will hear,” a heavenly voice asked, “Who revealed to My children this secret, which the ministering angels use?” The Alter Rebbe reads mi as Binah and “this secret” as the hidden Chasadim brought into revelation.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
15בד״ה ואהי׳ אצלו אמון
This is a Shavuos discourse on “And I was with Him as a nursling.” It opens with the Midrash that reads amon as a guardian who carries a child, and with Moshe’s words “carry them in your bosom as a nurse carries the suckling,” the setting in which it reads “Your right hand, from within Your bosom.”
Kehot’s noteלקמן יז, ד.
16The Torah speaks: “And I was with Him as a nursling (amon), and I was His delight day by day.” This is the opening verse of the discourse the text cites.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17וימינך מקרב חיקך כלה
“Why do You draw back Your hand, Your right hand? From within Your bosom, consume!” The right hand held back in the bosom is the image the cited discourse expounds.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
18ב) ופי׳ פקדת
The note sends the reader to the Tzemach Tzedek’s discussion of this theme in Or HaTorah on Bamidbar.
Kehot’s noteראה אוה״ת במדבר-ה ע׳ א׳תרסו. סעיף זה נתבאר בסה״מ תרל״ג-ב ע׳ שפג.
19כמ״ש בפתח אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
20שם מ״ה כו׳ כמיא דאשקי לאילנא
In Pesach Eliyahu, Elijah’s prayer in the introduction to the Tikkunei Zohar, the Name spelled to total forty-five is “the path of Atzilus,” which waters the tree “like water that waters the tree.” This is the source for Mah as the level of water.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
21ארץ לא שבעה מים
Among the things that are never satisfied is “the earth that is not sated with water.” The Alter Rebbe reads it as the earth of Ban constantly receiving the water of Mah.
Proverbs 30:16משלי ל׳:ט״ז
שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, טז.
22“You visited the earth and watered it; You greatly enrich it; the stream of G-d is full of water.” The Alter Rebbe hears in vateshokekeha the word teshukah, “longing,” that the mitzvos arouse in the “earth.”
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
23והנה ידוע דמ״ה הוא המברר ב״ן
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער טנת״א ספ״א. ועוד.
24בחכמה אתברירו
The note points to the Rebbe’s own note there on the saying “by Chochmah they are refined.”
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. וראה ג״כ הערת כ״ק אדמו״ר בספר המאמרים ה׳תש״א, ע׳ 79.
25חכמה כ״ח מ״ה
The Zohar says that Chochmah rests on Tiferes, “in which is koach mah,” and that Mah is the Name spelled with alefs. The Alter Rebbe uses this to show that Mah in Z’eir Anpin is Chochmah clothed there.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א. ת״ז בהקדמה בתחילתה. ובכ״מ.
26כמיא דאשקי לאילנא
Pesach Eliyahu describes the Name Mah as the watering of the tree, “like water that waters the tree, and it grows through that watering.” The Alter Rebbe applies it to the five Chasadim that make Z’eir Anpin grow.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
27תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס ש״ח פ״ג.
28תר״ך עמודי אור
Rabbi Moshe Cordovero records the tradition that Keser holds 620 pillars of light, the numerical value of keser, first revealed in Rabbi Nechunia ben HaKanah’s prayer. The Alter Rebbe identifies them with the 613 Torah commandments and the seven rabbinic ones.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
29רעוא דכל רעוין
The Sifra DiTzniusa speaks of “the will of wills” revealed through the prayer of those below. The Alter Rebbe uses the phrase for Keser, the Supreme Will at the root of the mitzvos.
Zohar II, 176bזח״ב קעו, ב
Kehot’s noteראה זח״ב קעו, ב. ועוד.
30The Zohar on Balak expounds “What is His name, and what is His son’s name” (Proverbs 30:4). The text refers the reader there on the concept of mah.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
but as I am the only son of my mother, give me the cup and I will bless the Holy King who has brought to my mother’s house men of worth before whom I can utter powerful discourse. Before I say grace, however, I will expound properly the verse I have quoted. The word yikbuku (curse him) means properly “pronounce distinctly”: that is, they will set forth his sins distinctly to the holy Mother. We may also translate, “he who withholds blessings from the Son”, whom the Father and Mother …
The Zohar; London, Soncino Press, 1933 (Public Domain)
31Kehot’s note points to Ezekiel 22:26 for these words.
Ezekiel 22:26יחזקאל כ״ב:כ״ו
כֹּהֲנֶיהָ חָמְסוּ תוֹרָתִי וַיְחַלְּלוּ קׇדָשַׁי בֵּין־קֹדֶשׁ לְחֹל לֹא הִבְדִּילוּ וּבֵין־הַטָּמֵא לְטָהוֹר לֹא הוֹדִיעוּ וּמִשַּׁבְּתוֹתַי הֶעְלִימוּ עֵינֵיהֶם וָאֵחַל בְּתוֹכָם:
Her priests have done violence to My law, and have profaned My holy things; they have put no difference between the holy and the common, neither have they taught difference between the unclean and the clean, and have hid their eyes from My sabbaths, and I am profaned among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
32וזהו ענין נה״י דא״א . . כמ״ש בע״ח שט״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ז.
33פקדת ארץ
“You visited the earth and watered it.” Here “visited” is the performance of the mitzvos, and vateshokekeha is the longing (teshukah) they awaken.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
34בביאור ע״פ את קרבני לחמי
The discourse on “My offering, My bread for My fires” explains that through the offerings the Name Mah is drawn into Malchus of Atzilus, the Name Ban, and that “My offering” (korbani) means becoming close (kerovim) so that G-dliness rests in them.
Kehot’s noteלקמן פ׳ פנחס עז, א.
35את קרבני לחמי
“My offering, My bread for My fires.” This is the verse of the discourse to which the text refers for the source of Mah’s power to refine.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הוי רץ למצוה קלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, ב.
37הוי רץ למצוה קלה
Ben Azzai says: “Run to a light mitzvah as to a weighty one, and flee from sin.” The Alter Rebbe uses it to show that the “earth” always needs more “water,” more mitzvos.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
38ותקם בעוד לילה
The woman of valor “rises while it is still night and gives food to her household.” The Alter Rebbe reads it as Malchus at night, descending into the lower worlds to give them life.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
39ע״פ באתי לגני
This explanation of “I have come into My garden” sets out the daily cycle: until midnight is a descent, from midnight the ascent of the morning begins, and from Minchah the descent begins again little by little until night, with “She gives food to her household” as its proof-text.
Kehot’s noteלקו״ת שה״ש לב, ג ואילך.
40באתי לגני
“I have come into My garden, My sister, My bride.” This is the verse of the discourse cited on the nightly descent and morning ascent of Malchus.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41לכי ומעטי א״ע
The moon asked how two kings could use one crown, and G-d answered, “Go and diminish yourself.” The Alter Rebbe identifies the moon with Malchus and its diminishing with her concealment in the lower worlds.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ס, ב. השייכות נתבאר במאמרי אדה״ז תקס״ה-ב בע׳ תקצג.
42למען יזמרך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים סוס״י ל׳. [כ].
43למען יזמרך כבוד ולא ידום
“So that glory may sing to You and not be silent.” It is cited for the ascent of Malchus from the lower worlds.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ואני תפלה
“But I am prayer.” Malchus is identified with prayer, the means by which she rises back to Atzilus.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
45ס״פ וארשתיך לי
The end of that discourse explains that while the Temple is not standing Knesses Yisrael is called “the fallen booth of David,” because she rises and falls, and that in the future she will stand forever without falling; this is why we pray “sanctify us with Your commandments,” asking for a holiness without interruption.
Kehot’s noteלקמן ח, ג.
46וארשתיך לי
“And I will betroth you to Me forever.” This is the verse of the discourse to which the text refers.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47נכספה וגם כלתה נפשי לחצרות ה׳
“My soul yearns, and even pines, for the courts of Havayah.” The cited discourse discusses this verse in connection with the yearning of Malchus to ascend.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48מטומאת ק״נ
Tanya explains that permitted food draws its life from kelipas nogah, and how it is elevated or not by the way it is eaten. The text refers there for the trace of impurity that eating leaves.
Tanya, Likkutei Amarim 8:4תניא, חלק ראשון; ליקוטי אמרים ח׳:ד׳
וְלָכֵן צָרִיךְ הַגּוּף לְחִיבּוּט הַקֶּבֶר, לְנַקּוֹתוֹ וּלְטַהֲרוֹ מִטּוּמְאָתוֹ שֶׁקִּיבֵּל בַּהֲנָאַת עוֹלָם הַזֶּה וְתַעֲנוּגָיו מִטּוּמְאַת קְלִיפַּת נוֹגַהּ וְשֵׁדִין יְהוּדָאִין. אֶלָּא אִם כֵּן מִי שֶׁלֹּא נֶהֱנָה מֵעוֹלָם הַזֶּה כָּל יָמָיו כְּרַבֵּינוּ הַקָּדוֹשׁ.
Kehot Publication Society (CC-BY-NC)
49ולכך המאכל מגשם את האדם
The note points to a further discussion there of how food coarsens the person who eats it.
Kehot’s noteראה גם סה״מ תקס״ה-ב ע׳ תרלט. מאמרי אדה״א ויקרא-ב ע׳ תקי.
50ואוכל . . לשובע נפשו
“The tzaddik eats to satisfy his soul.” The Zohar reads “his soul” as the Shechinah.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה.
51לשובע נפשו
The Zohar explains “the tzaddik eats to satisfy his soul” as giving satisfaction to “the place called the soul of David,” Malchus, the Shechinah. The Alter Rebbe cites it for the tzaddik who eats only for the sake of Heaven.
Zohar, Vayechi 62:630–63:641ספר הזהר, ויחי ס״ב:תר״ל-ס״ג:תרמ״א
52שתצא ק״נ לגמרי מחלאתה וטומאתה ותעלה לקדושה
Tanya, chapter 37, explains that the final perfection of the days of Mashiach depends on our mitzvos, which draw the Infinite Light into things that were under kelipas nogah. It is cited for the time when kelipas nogah will leave its impurity entirely and rise to holiness.
Tanya, Likkutei Amarim 37:12תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ב
וּמֵאַחַר שֶׁכְּלָלוּת נֶפֶשׁ הַחִיּוּנִית שֶׁבִּכְלָלוּת יִשְׂרָאֵל תִּהְיֶה מֶרְכָּבָה קְדוֹשָׁה לַה׳ – אֲזַי גַּם כְּלָלוּת הַחַיּוּת שֶׁל עוֹלָם הַזֶּה, שֶׁהִיא קְלִיפַּת נוֹגַהּ עַכְשָׁיו, תֵּצֵא אָז מִטּוּמְאָתָהּ וְחֶלְאָתָהּ, וְתַעֲלֶה לִקְדוּשָּׁה לִהְיוֹת מֶרְכָּבָה לַה׳, בְּהִתְגַּלּוּת כְּבוֹדוֹ, ״וְרָאוּ כָל בָּשָׂר יַחְדָּיו״, וְיוֹפִיעַ עֲלֵיהֶם בַּהֲדַר גְּאוֹן עוּזּוֹ, ״וְיִמָּלֵא כְבוֹד ה׳ אֶת כָּל הָאָרֶץ״, וְיִשְׂרָאֵל יִרְאוּ עַיִן בְּעַיִן כִּבְמַתַּן תּוֹרָה, דִּכְתִיב: ״אַתָּה הָרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ״.
Kehot Publication Society (CC-BY-NC)
53ויבא אהרן וכל זקני ישראל
Aharon and all the elders of Israel came to eat bread with Moshe’s father-in-law “before G-d.” The text reads it as showing the holiness of a meal at which Moshe was present.
Exodus 18:12שמות י״ח:י״ב
וַיִּקַּח יִתְרוֹ חֹתֵן מֹשֶׁה עֹלָה וּזְבָחִים לֵאלֹקִים וַיָּבֹא אַהֲרֹן וְכֹל זִקְנֵי יִשְׂרָאֵל לֶאֱכׇל־לֶחֶם עִם־חֹתֵן מֹשֶׁה לִפְנֵי הָאֱלֹקִים:
And Jethro, Moses’father-in-law, took a burnt-offering and sacrifices for G-d; and Aaron came, and all the elders of Israel, to eat bread with Moses’father-in-law before G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יח, יב.
54Rabbi Avin HaLevi derives from this verse that whoever benefits from a meal at which a Torah scholar is present is as if he enjoyed the radiance of the Shechinah, for they in fact ate before Moshe.
Berakhot 64a:7ברכות ס״ד א:ז׳
וְאָמַר רַבִּי אָבִין הַלֵּוִי: כׇּל הַנֶּהֱנֶה מִסְּעוּדָה שֶׁתַּלְמִיד חָכָם שָׁרוּי בְּתוֹכָהּ, כְּאִילּוּ נֶהֱנֶה מִזִּיו שְׁכִינָה, שֶׁנֶּאֱמַר: ״וַיָּבֹא אַהֲרֹן וְכֹל זִקְנֵי יִשְׂרָאֵל לֶאֱכׇל לֶחֶם עִם חֹתֵן מֹשֶׁה לִפְנֵי הָאֱלֹקִים״, וְכִי לִפְנֵי אֱלֹקִים אָכְלוּ? וַהֲלֹא לִפְנֵי מֹשֶׁה אָכְלוּ!
R. Abin the Levite also said : Whoever partakes of a meal at which a disciple of the wise is present is as though he partakes of the lustre of the Shekinah; as it is said, "And Aaron came, and all the elders of Israel, to eat bread with Moses' father-in-law before G-d" (Exod. xviii. 12). Did they eat before G-d? Was it not before Moses that they ate?
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
55ארבעים יום . . לחם לא אכל
Moshe was on the mountain “forty days and forty nights; he did not eat bread.” The Alter Rebbe explains why even Moshe refrained from food then.
Exodus 34:28שמות ל״ד:כ״ח
וַיְהִי־שָׁם עִם־ה׳ אַרְבָּעִים יוֹם וְאַרְבָּעִים לַיְלָה לֶחֶם לֹא אָכַל וּמַיִם לֹא שָׁתָה וַיִּכְתֹּב עַל־הַלֻּחֹת אֵת דִּבְרֵי הַבְּרִית עֲשֶׂרֶת הַדְּבָרִים:
And he was there with the L-RD forty days and forty nights; he did neither eat bread, nor drink water. And he wrote upon the tables the words of the covenant, the ten words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, כח. ”ובאמת יפלא מאד למה לא אכל לחם, והלא בודאי הי׳ יודע בטוב מאד ענין כוונת היחודים באכילה כו׳ עד שהי׳ בודאי באופן שלא הי׳ שום הסתר וצמצום מצד מאכלו בגופו ונפשו” — סה״מ תקס״ה-ב בע׳ תקצו.
56כיון שלא הגיע זמן שתתברר
The other version gives the reason the time has not come: the Emanator willed that the descents of the worlds should still continue, and that they should have no ascent yet until the time of the end.
Kehot’s note”מפני שכך רצה המאציל שיהי׳ עדיין בחי׳ ירידות העולמות ולא יהי׳ להם עלי׳ עדיין עד עת קץ” — סה״מ תקס״ה-ב בע׳ תקצז.
57מ״ש בע״ח שער מיעוט הירח פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה המשך תער״ב-ג ע׳ א׳שנה.
Paragraph 7
58ונחנו מה
Moshe and Aharon tell the people, “and what (mah) are we, that you complain against us?” The Alter Rebbe reads mah as the Name Mah, the level of Moshe.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
59תצא ק״נ מטומאתה וחלאתה
Tanya explains that the perfection of the days of Mashiach depends on our mitzvos now, which draw the Infinite Light into things that were under kelipas nogah, such as the parchment of tefillin or charity money, so that their life-force rises to holiness.
Tanya, Likkutei Amarim 37:12תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ב
וּמֵאַחַר שֶׁכְּלָלוּת נֶפֶשׁ הַחִיּוּנִית שֶׁבִּכְלָלוּת יִשְׂרָאֵל תִּהְיֶה מֶרְכָּבָה קְדוֹשָׁה לַה׳ – אֲזַי גַּם כְּלָלוּת הַחַיּוּת שֶׁל עוֹלָם הַזֶּה, שֶׁהִיא קְלִיפַּת נוֹגַהּ עַכְשָׁיו, תֵּצֵא אָז מִטּוּמְאָתָהּ וְחֶלְאָתָהּ, וְתַעֲלֶה לִקְדוּשָּׁה לִהְיוֹת מֶרְכָּבָה לַה׳, בְּהִתְגַּלּוּת כְּבוֹדוֹ, ״וְרָאוּ כָל בָּשָׂר יַחְדָּיו״, וְיוֹפִיעַ עֲלֵיהֶם בַּהֲדַר גְּאוֹן עוּזּוֹ, ״וְיִמָּלֵא כְבוֹד ה׳ אֶת כָּל הָאָרֶץ״, וְיִשְׂרָאֵל יִרְאוּ עַיִן בְּעַיִן כִּבְמַתַּן תּוֹרָה, דִּכְתִיב: ״אַתָּה הָרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז (מז, ב).
60בפ׳ יתרו ע״פ וכל העם רואים
The passage in Torah Ohr gives the same teaching: food coarsens even a tzaddik who eats to satisfy his soul, and so Moshe ate nothing for forty days, not even the manna, because the Torah he came to receive is higher than the angels; the Torah could not be given in Avraham’s time, before the world’s materiality was refined.
Kehot’s noteתו״א עד, א.
61ע״פ וידבר משה אל ראשי המטות
This discourse explains that bread sustains man through “the utterance of G-d’s mouth” within it, the word by which it was created, whose source is very high; the text refers there for its discussion of separation that brings to holiness.
Kehot’s noteלקמן פ׳ מטות פא, ג.
62ארץ לא שבעה מים
“The earth that is not sated with water.” Malchus, and the soul below, constantly need help from above.
Proverbs 30:16משלי ל׳:ט״ז
שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63פלג אלקים מלא מים
“The stream of G-d is full of water.” This is the help from above that lets Malchus ascend.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64תלמי׳ רוה
The next verse: “Saturating its furrows, settling its ridges.” Rashi explains that the furrows are the rows of the plough; the Talmud reads the verse as describing the early rain.
Psalms 65:11תהילים ס״ה:י״א
תְּלָמֶיהָ רַוֵּה נַחֵת גְּדוּדֶהָ בִּרְבִיבִים תְּמֹגְגֶנָּה צִמְחָהּ תְּבָרֵךְ:
Watering her ridges abundantly, settling down the furrows thereof, Thou makest her soft with showers; Thou blessest the growth thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, יא. רש״י פי׳ תלמיה, הן שורות המחרישה. רוה לרוה.
65The Sages explain yoreh, the early rain, as the rain that saturates the earth and waters it to the depths, as it says, “Saturating its furrows.” The Alter Rebbe identifies this rain with the help from above that “moistens” the earth.
Taanit 6a:2תענית ו׳ א:ב׳
תָּנוּ רַבָּנַן: ״יוֹרֶה״ — שֶׁמּוֹרֶה אֶת הַבְּרִיּוֹת לְהָטִיחַ גַּגּוֹתֵיהֶן, וּלְהַכְנִיס אֶת פֵּירוֹתֵיהֶן, וְלַעֲשׂוֹת כׇּל צׇרְכֵיהֶן. דָּבָר אַחֵר: שֶׁמַּרְוֶה אֶת הָאָרֶץ וּמַשְׁקָהּ עַד תְּהוֹם, שֶׁנֶּאֱמַר: ״תְּלָמֶיהָ רַוֵּה נַחֵת גְּדוּדֶיהָ בִּרְבִיבִים תְּמֹגְגֶנָּה צִמְחָהּ תְּבָרֵךְ״. דָּבָר אַחֵר: ״יוֹרֶה״ — שֶׁיּוֹרֵד בְּנַחַת וְאֵינוֹ יוֹרֵד בְּזַעַף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
66פ״ק דתענית ד״ו
The note points to the Tzemach Tzedek’s discussion of the Talmud’s teaching on the early rain in Or HaTorah on Parshas Ekev.
Kehot’s noteע״א. ראה אוה״ת עקב ע׳ תריד.
67יורה ומלקוש
The Ra’aya Mehemna on Parshas Mishpatim speaks of “the early rain and the late rain in its season,” which the text cites in connection with the early rain.
Zohar, Mishpatim 6:383–8:393ספר הזהר, משפטים ו׳:שפ״ג-ח׳:שצ״ג
68זורע צדקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
69אשריכם זורעי על כל מים
“Happy are you who sow beside all waters.” Mitzvos are seeds sown by water.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, כ.
Paragraph 8
70והי׳ אור הלבנה
Isaiah foretells that “the light of the moon shall be like the light of the sun.” The Alter Rebbe reads it as the future equality of Z’eir Anpin and Nukva.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
71שתקבל אורותיה מאימא עצמה שלא ע״י ז״א דמיון או״א
Etz Chaim’s Gate of the Diminution of the Moon ends its first chapter with the moon’s final stage: she receives her lights from Imma herself, not through Z’eir Anpin, like Abba and Imma.
Sefer Etz Chaim 36:3עץ חיים ל״ו:ג׳
ונדבר בבריאה ג״כ כי אדה״ר חטא בבריאה הקדושה ג״כ וגרם חשך חסרון גם באבא לכן אין ניכר בבריאה רק אמא לבד וז״ס אמא מקננא בבריאה בג׳ ספירא עלאין דכורסיי׳ כי או״א ישת חשך סתרם וכנגדן בבריאה הטומאה נעשה תיקון או״א הטמאים אשר שם ונמשך להם אור מאו״א כמ״ש בע״ה וגם ביצירה גרם אדה״ר להסיר אור אמא ולא נשאר רק אור ז״א וז״ס ז״א מקננא במט״ט וג״ר שלו היו שם מכוסים בחשך ואינם מאירין וכנגדן ביצירה הטומאה נתקן ז״א שבה ונמשך לו אור. גם בעשייה גרם חטאו להסיר אור הז״א ולא …
Sefer Etz Chaim (Public Domain)
72משמח חתן עם הכלה
The Talmud gives the text of the wedding blessings; the last ends “Blessed are You… who gladdens the groom with the bride.” The text refers to a discourse on that blessing.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
73באשר דבר מלך שלטון
“Inasmuch as the word of a king is rule.” A king rules through his word, so Malchus, kingship, is G-d’s speech.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
74באגה״ק ד״ה להבין אמרי בינה
This letter explains that “the word of G-d” is called Shechinah by the Sages and Malchus by the Kabbalists, because “the word of a king is rule”: a king governs his kingdom by his speech.
Kehot’s noteסי׳ כה (קלט, א).
75אבא יסד ברתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תכ״ב סא, ב). תס״ט (קה, ב. קו, ב). זח״ג (רמח, א. רנו, ב. רנח, א). [כ].
76בחכמה יסד ארץ
“Havayah founded the earth with wisdom.” “Earth” is Malchus, speech, whose root is Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
77ויעש דוד שם
“And David made a name.” This is the opening verse of the letter in Iggeres HaKodesh that the text cites.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ויעש דוד שם
This letter of Iggeres HaKodesh, which opens with “And David made a name,” explains how the letters of speech come from the hidden depths of intellect and will, and how Malchus, the last hei of the Name Havayah, has its source in Chochmah.
Tanya, Iggeres HaKodesh 5:1תניא, אגרת הקדש ה׳:א׳
וַיַּעַשׂ דָּוִד שֵׁם. וּפֵירֵשׁ בַּזּוֹהַר הַקָּדוֹשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״וַיְהִי דָוִד עוֹשֶׂה מִשְׁפָּט וּצְדָקָה לְכָל עַמּוֹ כוּ׳״, ״בָּכָה רַבִּי שִׁמְעוֹן וְאָמַר: מַאן עָבִיד שְׁמָא קַדִּישָׁא בְּכָל יוֹמָא מַאן דְּיָהִיב צְדָקָה לְמִסְכְּנֵי כוּ׳״.
Kehot Publication Society (CC-BY-NC)
Paragraph 9
79כי כבד פה
Moshe says, “For I am heavy of mouth and heavy of tongue.” The Alter Rebbe reads it as speech held within Chochmah.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
80עליית הנוק׳ . . לקבל מחו״ב עצמן
The note says the Hemshech shows that this is so in a source it cites as “Sha’ar 28” (the note suggests the reading may be “the Siddur, Sha’ar Rosh Chodesh”), and adds that one may say this also means receiving without Z’eir Anpin as intermediary.
Kehot’s noteראה תער״ב-ג ע׳ א׳שנה, שכ״ה בס״י שער כח [אוצ״ל בסידור שער ר״ח]. וי״ל שזהו גם שלא ע״י מעביר הז״א, ע״ש.
81נאלמתי דומי׳
“I was mute with silence.” The text applies it to the silence of the time of the Temple’s destruction.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
82כרחל לפני גוזזי׳
“Like a ewe that is mute before her shearers.” The verse reads “and like a ewe,” with a vav, though Chassidus often quotes it without; the ewe, rachel, is Malchus silenced in exile.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. ושם אי׳ וכרחל בוי״ו. [כ]. אבל בכו״כ מקומות בדא״ח מובא ”כרחל” ראה לקמן מסעי פט, ג.
83שמצד התגלות הח״ע
The note points to the Tzemach Tzedek’s discussion, in Or HaTorah on Shemos, of Moshe’s heaviness of speech as coming from the revelation of the higher Chochmah.
Kehot’s noteראה אוה״ת שמות ע׳ מב.
84יונת אלם
The heading of the psalm speaks of “the mute dove.” The text says it is said in praise.
Psalms 56:1תהילים נ״ו:א׳
לַמְנַצֵּחַ עַל־יוֹנַת אֵלֶם רְחֹקִים לְדָוִד מִכְתָּם בֶּאֱחֹז אוֹתוֹ פְלִשְׁתִּים בְּגַת:
For the Leader; upon Jonath-elem-rehokim. [A Psalm] of David; Michtam; when the Philistines took him in Gath. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נו, א.
85מלה בסלע
Rav Dimi reports the saying of the Land of Israel: “A word is worth a sela; silence, two.” It is cited for the higher worth of silence.
Megillah 18a:11מגילה י״ח א:י״א
דָּרֵשׁ רַבִּי יְהוּדָה אִישׁ כְּפַר גִּבּוֹרַיָּא, וְאָמְרִי לַהּ אִישׁ כְּפַר גִּבּוֹר חַיִל: מַאי דִּכְתִיב: ״לְךָ דוּמִיָּה תְהִלָּה״? סַמָּא דְּכוֹלָּה — מַשְׁתּוּקָא. כִּי אֲתָא רַב דִּימִי, אֲמַר: אָמְרִי בְּמַעְרְבָא: מִלָּה — בְּסֶלַע, מַשְׁתּוּקָא — בִּתְרֵין.
R. Judah a man of Kefar Gibboraya, and some say, of Kefar Gibbor Hayil, expounded: What is it that is written, “For You silence is praise” (Psalms 65:2)? The cure for everything is silence. When R. Dimi came, he said: In the West they say: “A word is worth a sela, silence two selas.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יח, א.
86שהאותיות הן בבחינת חומר וצורה הנק׳ פנימית וחיצונית
Iggeres HaKodesh explains that the letters have form and matter, their inner and outer dimensions: the shape of each sound comes from the hidden intellect and will, while the breath and voice are their outer “body.” The Alter Rebbe uses it to explain how speech can rise without voice.
Tanya, Iggeres HaKodesh 5:6–7תניא, אגרת הקדש ה׳:ו׳-ז׳
אַךְ הָאוֹתִיּוֹת הֵן בִּבְחִינַת חוֹמֶר וְצוּרָה, הַנִּקְרָא פְּנִימִית וְחִיצוֹנִית, כִּי הֲגַם שֶׁמְּקוֹרָן הוּא מִקַּדְמוּת הַשֵּׂכֶל וּרְצוֹן הַנֶּפֶשׁ, זוֹ הִיא בְּחִינַת צוּרַת שִׁינּוּי הַמִּבְטָא שֶׁבְּכ״ב אוֹתִיּוֹת, אֲבָל בְּחִינַת הַחוֹמֶר וְגוּף הִתְהַוּוּתָן, וְהוּא בְּחִינַת חִיצוֹנִיּוּתָן, הוּא הַהֶבֶל הַיּוֹצֵא מֵהַלֵּב, שֶׁמִּמֶּנּוּ מִתְהַוֶּה קוֹל פָּשׁוּט הַיּוֹצֵא מֵהַגָּרוֹן, וְאַחַר כָּךְ נֶחְלָק לְכ״ב הֲבָרוֹת, וּבִיטּוּי כ״ב אוֹתִיּוֹת בְּה׳ מוֹצָאוֹת הַיְדוּעוֹת: אחה״ע מֵהַגָּרוֹן, גיכ״ק מֵהַחֵיךְ כוּ׳. וּמִבְטָא הַהֶבֶל הוּא אוֹת ה׳ ״אָתָא קַלִּילָא כוּ׳״, וְהוּא מְקוֹר הַחוֹמֶר …
Kehot Publication Society (CC-BY-NC)
87שתי רוחות מספרות
The Talmud tells of a pious man who heard two spirits conversing with each other in a cemetery. The Alter Rebbe uses it to show that there is speech as subtle as thought.
Berakhot 18b:7–8ברכות י״ח ב:ז׳-ח׳
וְלָא? וְהָתַנְיָא: מַעֲשֶׂה בְּחָסִיד אֶחָד שֶׁנָּתַן דִּינָר לְעָנִי בְּעֶרֶב רֹאשׁ הַשָּׁנָה בִּשְׁנֵי בַצּוֹרֶת, וְהִקְנִיטַתּוּ אִשְׁתּוֹ, וְהָלַךְ וְלָן בְּבֵית הַקְּבָרוֹת. וְשָׁמַע שְׁתֵּי רוּחוֹת שֶׁמְסַפְּרוֹת זוֹ לָזוֹ. אָמְרָה חֲדָא לַחֲבֶרְתָּהּ: חֲבֶרְתִּי, בּוֹאִי וְנָשׁוּט בָּעוֹלָם, וְנִשְׁמַע מֵאֲחוֹרֵי הַפַּרְגּוֹד מַה פּוּרְעָנוּת בָּא לָעוֹלָם? אָמְרָה לָהּ חֲבֶרְתָּהּ: אֵינִי יְכוֹלָה, שֶׁאֲנִי קְבוּרָה בְּמַחְצֶלֶת שֶׁל קָנִים. אֶלָּא לְכִי אַתְּ, וּמַה שֶּׁאַתְּ שׁוֹמַעַת אִמְרִי לִי. הָלְכָה הִיא וְשָׁטָה וּבָאָה. וְאָמְרָה לָהּ חֲבֶרְתָּהּ: חֲבֶרְתִּי, מַה שָּׁמַעְתְּ מֵאֲחוֹרֵי …
Do they not [know of the troubles of others]? Lo, there is a teaching : It once happened that a pious man gave a denarius to a beggar on the New Year's eve in a time of drought. His wife upbraided him ; so he went and spent the night in the cemetery. He heard two spirits conversing. One said to the other, "Come, friend, let us wander in the world and hear behind the curtain what visitation is to come upon the world." The other spirit replied, "I cannot, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יח, ב. ראה לקו״ת שה״ש. אוה״ת וארא ע׳ קצח.
88ביום שידובר בה
“What shall we do for our sister on the day that she is spoken for?” The cited discourse reads bah, “in her,” as speech held within.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ח. [כ].
89בביאור ע״פ אלה מסעי
On this page the explanation of the journeys reads them as an ascent (“Arise, Havayah”), in which Z’eir Anpin is included in Imma and Malchus is not yet a configuration of her own; it adds that the Name of forty-two is seven attributes each of six, like the seven lines of six words of Ana b’choach.
Kehot’s noteלקו״ת פ׳ מסעי צ, א.
90אין אמר ואין דברים
“There is no speech and there are no words; their voice is not heard.” The heavens’ speech is silent.
Psalms 19:4תהילים י״ט:ד׳
אֵין־אֹמֶר וְאֵין דְּבָרִים בְּלִי נִשְׁמָע קוֹלָם:
There is no speech, there are no words, neither is their voice heard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91בכל הארץ יצא קום
“Their line has gone out through all the earth.” Though unheard, this speech reaches everywhere.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92רב לך
G-d tells Moshe, “Enough for you; do not speak to Me any more of this matter.” The Ramaz’s comment on the Zohar here is cited.
Deuteronomy 3:26דברים ג׳:כ״ו
וַיִּתְעַבֵּר ה׳ בִּי לְמַעַנְכֶם וְלֹא שָׁמַע אֵלָי וַיֹּאמֶר ה׳ אֵלַי רַב־לָךְ אַל־תּוֹסֶף דַּבֵּר אֵלַי עוֹד בַּדָּבָר הַזֶּה:
But the L-RD was wroth with me for your sakes, and hearkened not unto me; and the L-RD said unto me: ‘Let it suffice thee; speak no more unto Me of this matter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93רב לך
The Zohar on Va’eschanan expounds “Enough for you.” The text cites the Ramaz’s commentary on this passage for the voice that speaks without organs of speech.
Zohar, Vaetchanan 2:9–4:17ספר הזהר, ואתחנן ב׳:ט׳-ד׳:י״ז
94וישמע את הקול מדבר אליו
When Moshe entered the Tent of Meeting, “he heard the voice speaking to him” from between the cherubim. It is cited for speech in its inner root.
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95בביאור מאמר הזהר ר״פ בראשית
The note points to the Tzemach Tzedek’s explanations of the Zohar for the explanation of the Zohar’s opening passage, “Like a rose.”
Kehot’s noteראה ביאה״ז להצ״צ-ב ע׳ תקפח ואילך.
96כשושנה
The Zohar opens with “Like a rose among the thorns,” the rose being Knesses Yisrael. The text refers to an explanation of this opening passage.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
97כשושנה כו׳ כן רעיתי
“Like a rose among the thorns, so is My beloved among the daughters.” The Zohar opens with this verse.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ובמ״א נתבאר באופן אחר
The note points to the Mitteler Rebbe’s explanations of the Zohar for the other explanation: that in the future speech will receive from the higher Chochmah itself, not through the emotive attributes.
Kehot’s noteראה ביאה״ז לאדה״א קלט, א ואילך. אוה״ת שמות ע׳ לט. דרך מצותיך סט, א ואילך.
99ע״פ והי׳ מדי חדש בחדשו
The note locates the discourse on “And it shall be, from new moon to new moon” later in Likkutei Torah, in Parshas Berachah.
Kehot’s noteלקמן פ׳ ברכה צז סע״ב ואילך.
100והיה מדי חדש בחדשו
“And it shall be, from new moon to new moon, and from Shabbos to Shabbos, all flesh shall come to bow down.” This is the verse of the discourse cited.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ע״פ שמח תשמח
The note says the discourse on the wedding blessing “Gladden the beloved companions” is found in the Siddur.
Kehot’s noteסידור.
102שמח תשמח רעים האהובים
Among the wedding blessings: “Gladden the beloved companions, as You gladdened Your creation in the Garden of Eden of old.” The text refers to a discourse on this blessing.
Ketubot 8a:5–6כתובות ח׳ א:ה׳-ו׳
״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״. ״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103ע״כ יעזוב איש
“Therefore shall a man leave his father and his mother and cleave to his wife.” The cited discourse explains this verse.
Genesis 2:24בראשית ב׳:כ״ד
עַל־כֵּן יַעֲזׇב־אִישׁ אֶת־אָבִיו וְאֶת־אִמּוֹ וְדָבַק בְּאִשְׁתּוֹ וְהָיוּ לְבָשָׂר אֶחָד:
Therefore shall a man leave his father and his mother, and shall cleave unto his wife, and they shall be one flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כד. [כ].
104The Zohar explains that this “speech” is a supernal secret, “not like other sayings of the world.” The text cites it for speech that has no audible voice.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
And because this “Word” is not like other words, but is a supernal mystery, Scripture comes back to it and says: “There is no word (omer) nor speeches, their voices are not heard” (v. 3). This “word” is a supreme mystery of supernal grades, where there are no voices nor speech, and which cannot be understood like the other grades which constitute the mystery of the Faith, and which are voices that can be heard.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
105אז נדברו
“Then those who fear Havayah spoke to one another, and Havayah listened and heard.” The passive form nidberu is read as speech that comes of itself.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, טז.
106ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth.” It describes speech that is G-d’s word in a person’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
107תען לשוני אמרתך
“My tongue will echo Your word.” The tongue only repeats what G-d says.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
108אני המשנה המדברת בפיך
This is the record of the words of the heavenly Maggid to Rabbi Yosef Karo; the note gives the place where the Maggid says, “I am the Mishnah that speaks in your mouth.”
Kehot’s noteמגיד מישרים פ׳ ויקרא (חזיון הראשון). ובכ״מ שם.
109שכינה מדברת
There the Alter Rebbe explains that Moshe, who attained Binah, was above Malchus of Atzilus, the level of speech, and so was “heavy of mouth,” unable to lower himself into speech; rather, the Shechinah spoke from his throat.
Kehot’s noteועל״ק בואתחנן (ג, ד). וש״נ. [כ].
Paragraph 11
110ביום שידובר בה
“On the day that she is spoken for.” Read here as the speech of nidberu, speech that comes of itself.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111לרוקע הארץ על המים
“To Him who spreads out the earth above the waters.” The earth (Ban) above the water (Mah) shows that in the future Malchus will not need to receive from Z’eir Anpin.
Psalms 136:6תהילים קל״ו:ו׳
לְרֹקַע הָאָרֶץ עַל־הַמָּיִם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that spread forth the earth above the waters, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ו.
112הנני בורא חדשה
“For Havayah has created a new thing in the earth: a female shall encompass a male” (31:21 in the numbering of the printed Hebrew editions). The feminine, Malchus, will surround and rise above Z’eir Anpin.
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כא. ושם כתי׳ ברא כו׳. [כ].
Paragraph 12
113והיה מספר בנ״י כחול הים אשר לא ימד ולא יספר
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” This is the verse of the previous discourse, which this one explains.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114מימינו אש דת
“From His right hand, a fiery law for them.” The fire of the Torah shows that it is drawn from Gevurah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
Paragraph 13
115ולתבונתו אין מספר
“Great is our L-rd and abundant in power; to His understanding there is no number.” The Alter Rebbe reads “His understanding” as Binah, above number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
116ולתבונתו אין מספר
At the end of Terumah the Zohar says that as the stars of heaven cannot be counted except by G-d, so of Him it is written, “to His understanding there is no number.” The text refers there for further study.
Zohar, Terumah 86:832–840ספר הזהר, תרומה פ״ו:תתל״ב-תת״מ
Note, however, that in other psalms he says, “Great is TETRAGRAMMATON” (Ps. 145, 3), but here he says, “great is our L-rd” (adonenu). Why is this? It is because when he says “Great is TETRAGRAMMATON, and greatly to be praised”, he is referring to the highest grade, while here it is of a lower grade that he speaks: “great is our L-rd”, which is parallel to “the L-rd (adon) of the whole earth” (Joshua 3, 13). What does it say in the preceding verse? “He counts the number of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117ועיין בזוהר ס״פ תרומה דקע״א ע״ב
The note quotes the Tzemach Tzedek’s commentary on Tehillim: the difference between “Great is Havayah and highly praised” and “Great is our L-rd” is that “Great is our L-rd” refers to Malchus, called Ado-nai, the flow into Beriah, Yetzirah and Asiyah, while “Great is Havayah” refers to Z’eir Anpin, what shines in Atzilus.
Kehot’s note”ההפרש בין פסוק זה [תהלים מח, ב גדול ה׳ ומהולל] ובין גדול אדונינו, הוא כי גדול אדונינו קאי על מל׳ הנקרא אדני ופסוק גדול ה׳ קאי על ז״א, ור״ל כי גדול אדונינו זהו ההמשכה בבי״ע וגדול הוי׳ היינו מה שמאיר באצילות” — יהל אור ע׳ קפא.
118לא יחפוץ כסיל
“A fool does not desire understanding.” The cited explanation of the journeys expounds this verse.
Proverbs 18:2משלי י״ח:ב׳
לֹא־יַחְפֹּץ כְּסִיל בִּתְבוּנָה כִּי אִם־בְּהִתְגַּלּוֹת לִבּוֹ:
A fool hath no delight in understanding, But only that his heart may lay itself bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, ב. [כ].
119בינה ליבא
In Pesach Eliyahu: “Binah is the heart, and with it the heart understands.” Teshuvah, which comes from the heart, is therefore Binah.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
120והיה במקום אשר יאמר להם לא עמי אתם יאמר להם בני אל חי
“And it shall be that in the place where it is said to them, ‘You are not My people,’ it shall be said to them, ‘Children of the living G-d.’” The Alter Rebbe reads “in the place” literally: teshuvah transforms the sins themselves.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ומזה יובן ג״כ ענין יום הכפורים
The note points to the Tzemach Tzedek’s discourses for Yom Kippur in Or HaTorah for more on Yom Kippur as the ascent of Malchus.
Kehot’s noteראה אוה״ת דרושים ליום הכפורים ע׳ א׳תקסד.
122יום הכפורים
The Zohar on Emor says that on Yom Kippur, when Israel return in complete teshuvah, the supernal Mother shines for the moon, and “two lights shine as one.” The text cites it for Malchus rising to Binah on Yom Kippur.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
123יום הכפורים
The Zohar explains the plural name “Yom HaKippurim”: on this day two lights shine together, the supernal Mother shining for the lower Mother.
Zohar, Emor 40:244–252ספר הזהר, אמור מ׳:רמ״ד-רנ״ב
124ביום ההוא יהי׳
“On that day Havayah shall be One and His Name One.” The word yihyeh is read as the future form of the Name.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
125ושבתי בשלום
Yaakov’s vow: “and I return in peace to my father’s house.” This is the verse of the discourse cited.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כמ״ש במ״א
The note identifies “elsewhere” as the opening of Torah Ohr on Chayei Sarah, which explains the two kinds of flow, “doubled and thinned”: “thinned” is the yud drawn out into a vav, while “doubled” is the hei repeated, as in the cave of Machpelah.
Kehot’s noteבתו״א ר״פ ח״ש. [כ].
127ולא אבה ה׳ אלקיך
“But Havayah your G-d would not listen to Bilaam.” This is the verse of the explanation cited.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ונקבצו בני יהודה ובנ״י יחדו
“And the children of Yehudah and the children of Israel shall be gathered together.” The Alter Rebbe reads it as the lower unity reaching the higher.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129אור הלבנה כאור החמה
“The light of the moon shall be like the light of the sun.” Malchus will reach the level of Z’eir Anpin.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעיהו ל, כו.
130ע״פ ויגש אליו יהודה
The discourse explains that now Yosef (Z’eir Anpin) gives and Yehudah (Malchus) receives: “And Yehudah approached him” is the lower world drawing near to the higher to receive its flow.
Kehot’s noteתו״א מד, א. נתבאר בסה״מ תקס״ה ע׳ תקצז שלשון יהודה הוא ענין ההודאה וענין ההודאה הוא מלמטה למעלה דוקא . . . וזהו שנאמר ביהודה ויגש אליו יהודה פי׳ שנגש ונתעלה בחי׳ יהודה שהוא עולם הדיבור לגבי בחי׳ יוסף, ע״ש, וזה מה שנתבאר בתו״א שם.
131ויגש אליו יהודה
“And Yehudah approached him.” This is the verse of the Torah Ohr discourse cited.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132וע״פ יהודה אתה
This discourse, which opens Torah Ohr on Vayechi, explains that Yehudah is named for “This time I will thank (odeh)”: the acknowledgment (hoda’ah) of all the souls of Israel.
Nehemiah 11:17נחמיה י״א:י״ז
וּמַתַּנְיָה בֶן־מִיכָא בֶּן־זַבְדִּי בֶן־אָסָף רֹאשׁ הַתְּחִלָּה יְהוֹדֶה לַתְּפִלָּה וּבַקְבֻּקְיָה מִשְׁנֶה מֵאֶחָיו וְעַבְדָּא בֶּן־שַׁמּוּעַ בֶּן־גָּלָל בֶּן־[יְדוּתוּן] (ידיתון):
and Mattaniah the son of Mica, the son of Zabdi, the son of Asaph, who was the chief to begin the thanksgiving in prayer, and Bakbukiah, the second among his brethren; and Abda the son of Shammua, the son of Galal, the son of Jeduthun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתו״א מה, א ונתבאר בסה״מ שם ע׳ תקצח. שבדברי הימים (נחמי׳ יא, יז) נכתב תיבת יהודה בסגול תחת הדלי״ת ובחולם על הוי״ו דהיינו שתמיד יהודה, והענין שתמיד הוא בבחי׳ ההודאה מלמטה למעלה . . וכמ״ש ויגש אליו יהודה שנגש ונתעלה המל׳ לגבי ז״א, ע״ש בארוכה.
133יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” This is the verse of the Torah Ohr discourse cited.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134כי תשמע בקול כו׳ לעשות הישר בעיני
“When you listen to the voice of Havayah your G-d… to do what is right in the eyes of Havayah your G-d.” This is the verse of the discourse cited.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור מעט ע״פ כי גדול יום יזרעאל
A brief explanation on “For great is the day of Yizre’el”
The “great day” of Yizre’el is the Future revelation of Arich Anpin, pure kindness, in which there is neither day nor night. It grows from what we sow now, when we make our two inclinations one and practise charity and kindness, and in it the hidden level above the parsa will shine even in the revealed world below.
The maamar in brief
This short explanation follows the discourse on “And the number of the children of Israel shall be.” The Zohar calls the Future “one day,” neither day nor night, because day and night exist only “from our side.” Day and night are Z’eir Anpin and Nukva; the Future reveals Arich Anpin, which is above both, so that “the night shines like the day.” “From our side” also means that the union above follows our service: when a person makes his two hearts one, the evil inclination too turning to G-d, the left is drawn into the right above. Such service is a sowing, “yizra El”: charity and kindness now are the vessel for the Future revelation of “abundant in kindness,” as a body is for the soul. The Zohar also applies “one day” to Shavuos, which may explain why Jews stay awake that night. A further reading of “the number of the children of Israel”: hidden and revealed divide at the chest, in Z’eir Anpin and Arich Anpin alike. What lies above the parsa does not reach the lower levels now; in the Future the revealed world will rise to the concealed, and below will be as above.

Outline
	1The great day: neither day nor nightHosea’s “great day” is the Zohar’s “one day” of Zechariah, which is neither day nor night, for these exist only “from our side.” Day and night are Z’eir Anpin and Nukva; the Future revelation of Arich Anpin is above both.¶1–3
	2“From our side”: the two hearts and the sowingAs in “Know this day,” the two hearts become one when the evil inclination too turns to G-d; this draws the left into the right above and unites Havayah with Elokim. This arousal from below is a sowing that sprouts in the Future as Arich Anpin, where “there is no left.”¶4–5
	3Shavuos and the sowing of kindnessThe Zohar applies “one day” to Shavuos, when the Keser of Arich Anpin reaches Z’eir Anpin; hence, perhaps, the custom of staying awake that night. The “great day” is drawn down by “yizra El,” the charity and kindness sown now as a vessel for “abundant in kindness.”¶6–7
	4Hidden and revealed in Arich AnpinThe division into hidden and revealed at the chest exists in Arich Anpin too, where the Yesod of Atik ends. That hidden level, above the parsa, does not reach Z’eir Anpin and Nukva now; in the Future it will, beyond all number.¶8–9
	5“From your middle downward”: the parsaThe parsa at the chest, like the membrane in a person’s body, divides the unified realm above from the realm of separation below, the source of Beriah, Yetzirah and Asiyah. In the Future the revealed world below will rise to the level of the concealed world above.¶10


Key concepts
	Arich Anpinאריך אנפין
	The configuration of Keser above Z’eir Anpin and Nukva; of it the Zohar says “there is no left,” only kindness. Its Future revelation is the “great day,” “a day that is entirely long.”

	Z’eir Anpin and Nukvaזעיר אנפין ונוקבא
	The emotive attributes and Malchus, which receives from them. They are “day” and “night,” the levels at which tzimtzum and concealment apply.

	The arousal from belowאתערותא דלתתא
	Human service that draws a response from above. Here it is the uniting of the two inclinations, and the charity and kindness that are “sown” now.

	Hidden and revealedסתים וגליא
	The division at the chest of a configuration: above it the covered chasadim within the Yesod that ends there, below it the revealed. It holds in Z’eir Anpin and also in Arich Anpin.

	The parsa (partition)פרסא
	The partition at the chest, like the membrane in the human body, which divides the unified realm above from the realm of separation below, the source of Beriah, Yetzirah and Asiyah.


Section 1 · ¶1–3
The great day: neither day nor night
1ביאור מעט1 ע״פ כי גדול יום יזרעאל2
A brief explanation on the verse “For great is the day of Yizre’el.”
The verse is Hosea 2:2, from the haftarah of Parshas Bamidbar, where it follows “And the number of the children of Israel shall be” (Hosea 2:1). This short addition explains what the “great day” is and how our service now brings it about.




2ביאור ענין כי גדול יום הוא כמ״ש בזהר ח״ג [חלק ג׳] דקל״ד ע״ב הה״ד [הדא הוא דכתיב] יום אחד הוא יודע3 כו׳
The explanation of the matter of “For great is the day” is as is written in the Zohar, Part III, folio 134b: “This is [the meaning of] what is written, ‘One day, which shall be known,’ etc.,”
The Zohar cited here (Part III, 134b) speaks of the time when Atik Yomin, the innermost level of Keser, is aroused, and says that this time is called “one day,” quoting Zechariah 14:7. The Alter Rebbe identifies Hosea’s “great day” with this “one day.”


עד לא אתקרי לא יום ולא לילה דלית יום אלא מסטרא דילן4 ולית לילה אלא מסטרא דילן.
up to: “It is called neither day nor night, for there is no day except from our side, and there is no night except from our side.”
The Zohar goes on to say that this day is called neither day nor night, because day and night exist only “from our side.” The division into day and night belongs to the levels that relate to us; the next paragraphs explain what this means.




3ופירש שם בספר רוח דוד כי יום ולילה הם ז״א ונוק׳ [ונוקבא]. אבל לעתיד שיהיה גילוי א״א כתיב לא יום ולא לילה5 והיה לעת ערב יהיה אור דלילה כיום יאיר.6
And there, the book Ruach David explains that day and night are Z’eir Anpin and Nukva. But in the Future, when there will be the revelation of Arich Anpin, it is written, “Neither day nor night, and it shall be that at evening time there shall be light,” for “the night shines like the day.”
The book Ruach David reads day and night as Z’eir Anpin, the emotive attributes, and Nukva, Malchus, which receives from them. In the Future Arich Anpin, which is above them both, will be revealed; then, as Zechariah says, it will be “neither day nor night,” and evening itself will be light, for “the night shines like the day.”




Section 2 · ¶4–5
“From our side”: the two hearts and the sowing
4וענין אומרו דלית יום ולילה אלא מסטרא דילן. יובן ע״פ משנ״ת [מה שנתבאר] במ״א בד״ה וידעת היום78 כו׳ פי׳
And the matter of its saying, “for there is no day and night except from our side,” will be understood according to what has been explained elsewhere, in the discourse beginning “Know this day,” etc. The meaning is:
To explain the Zohar’s “from our side,” the Alter Rebbe draws on the discourse beginning “Know this day” (Deuteronomy 4:39), which the Kehot note locates in Parshas Va’eschanan. Its explanation follows.


כמו שהיום הוא עם הלילה ושניהם אחד כך והשבות אל לבבך שכמו שהוא בזמן כך הוא בנפש שהשני לבבות
just as the day is with the night and the two of them are one, so too [with] “and return [it] to your heart (levavecha)”: that as it is in time, so it is in the soul, that the two hearts,
“The day” is read as including night, for day and night together are one day. In the same way “your heart” is written levavecha, with a doubled letter, meaning two hearts: what is true in time is true in the soul.


שהם היצ״ט [היצר טוב] והיצה״ר [והיצר הרע] הם שניהם כאחד שגם היצה״ר [היצר הרע] ישוב לאהבת הוי׳ כד אתכפיא סט״א [סטרא אחרא]9 כו׳
which are the good inclination and the evil inclination, are both as one: that the evil inclination too will return to the love of Havayah, “when the sitra achra (the other side) is subdued,” etc.
The two hearts are the good inclination and the evil inclination, and they become one when the evil inclination too turns to the love of G-d. The Zohar’s phrase “when the sitra achra is subdued” describes this: when the other side is subdued, the glory of G-d rises.


ומזה וידעת כי הוי׳ הוא האלקים שנמשך להיות חיבור ויחוד שם הוי׳ עם שם אלקים שבאתעדל״ת [שבאתערותא דלתתא] תליא מלתא שע״י והשבות אל
And from this [comes] “and you shall know that Havayah is Elokim”: that there is drawn down a joining and union of the Name Havayah with the Name Elokim. For the matter depends on the arousal from below (isarusa dilesata): that through “and return [it] to
The rest of the verse, “that Havayah is Elokim,” is the result: the Name Havayah, G-d as transcending all and bringing all into being, is united with the Name Elokim, G-d as concealed and limiting. This union above depends on the arousal from below, on what a person does first.


לבבך שיהיו ב׳ הלבבות כאחד שישוב גם היצה״ר [היצר הרע] להיות בטל לגבי היצ״ט [היצר טוב] נמשך כמ״כ [כמו כן] למעלה שיהיה שמאלא אתכליל בימינא,
your heart,” that the two hearts be as one, that the evil inclination too return to be nullified before the good inclination, there is likewise drawn down above, that “the left is included in the right.”
When a person makes his two hearts one, so that the evil inclination is nullified before the good, this draws down a parallel union above: “the left is included in the right,” restraint (Gevurah) taken up into kindness (Chesed).


וזהו ענין שמזכירין מדת לילה ביום ומדת יום בלילה בברכת יוצר אור ובברכת מעריב ערבים כו׳ וז״ש [וזהו שכתוב] דלית יום
And this is the meaning of [the practice] that the attribute of night is mentioned in the day and the attribute of day in the night, in the blessing “Who forms light” and in the blessing “Who brings on evenings,” etc. And this is [the meaning of] what is said, “for there is no day
The morning blessing before the Shema, “Who forms light,” also mentions darkness, and the evening blessing, “Who brings on evenings,” also mentions light. Mentioning night by day and day by night expresses the same joining of opposites.


אלא מסט׳ [מסטרא] דילן ולית לילה אלא מסט׳ [מסטרא] דילן שכמו שהיא בנפש כך הוא בעולם, וגם כי באתעדל״ת [באתערותא דלתתא] תליא.
except from our side, and there is no night except from our side”: that as it is in the soul, so it is in the world; and also, that it depends on the arousal from below.
This is the meaning of the Zohar’s “there is no day except from our side”: day and night merge above as they merge in the soul, and the merging above depends on the arousal from below.




5והנה ע״י אתעדל״ת [אתערותא דלתתא] זו שהיא בבחי׳ זריעה נצמח לעתיד בחי׳ גילוי א״א שהוא בחי׳ רב חסד דלית שמאלא בהאי עתיקא10 ולא שייך שום יום ולילה כלל
Now, through this arousal from below, which has the quality of sowing, there will sprout in the Future the level of the revelation of Arich Anpin, which is the level of “abundant in kindness,” for “there is no left in this Atika,” and no day and night whatsoever applies [there],
This service is a kind of sowing: like a seed, it bears fruit later. What sprouts in the Future is the revelation of Arich Anpin, “abundant in kindness,” of which the Zohar says “there is no left in this Atika”: all is right, all kindness, so day and night have no place there.


כמו בזו״נ [בזעיר אנפין ונוקבא] דשייך בחי׳ צמצום והסתר כו׳ (ועמ״ש במ״א ע״פ והי׳ [והיה] אור הלבנה כאור החמה כו׳ כאור שבעת הימים11 כו׳):
as [they apply] in Z’eir Anpin and Nukva, to which the level of tzimtzum (contraction) and concealment applies, etc. (And see what is written elsewhere on the verse “And the light of the moon shall be like the light of the sun,” etc., “like the light of the seven days,” etc.)
Day and night apply only in Z’eir Anpin and Nukva, where there is tzimtzum (contraction) and concealment. The parenthesis refers to a discourse on Isaiah 30:26, the Future in which the light of the moon will be like the light of the sun.




Section 3 · ¶6–7
Shavuos and the sowing of kindness
6וזהו ענין ויברך ובזהר ח״ג [חלק ג׳] פ׳ אמור דצ״ו ע״ב פי׳ ג״כ פסוק והיה יום אחד הוא יודע1213 כו׳ על חג השבועות והיינו לפי שבשבועות נמשך לז״א הכתר מא״א [מאריך אנפין] ממש.
And this is the meaning of “vayevarech” (“and he blessed”). And in the Zohar, Part III, Parshas Emor, folio 96b, the verse “And it shall be one day, which shall be known,” etc., is also explained as [referring] to the festival of Shavuos. That is, because on Shavuos the Keser (the Crown) is drawn down to Z’eir Anpin from Arich Anpin itself.
The word “vayevarech” (“and he blessed”) stands here without its verse, and the text does not explain it. Then a second Zohar (Part III, Parshas Emor, 96b) applies “one day” to Shavuos, and the Alter Rebbe explains why: on Shavuos Z’eir Anpin receives the Keser (the Crown) from Arich Anpin itself.


ומה״ט [ומהאי טעמא] י״ל [יש לומר] מנהג כל ישראל להיות נעורים בחג השבועות כדי להמשיך מבחי׳ גם לילה כיום יאיר14 כו׳.
And for this reason, it may be said, [there is] the custom of all Israel to stay awake on the festival of Shavuos: in order to draw down from the level of “the night too shines like the day,” etc.
This gives a reason for the custom of staying awake all through the night of Shavuos: to draw down the level at which “the night shines like the day,” above the division of day and night. The Kehot note gives the custom’s place in the Shulchan Aruch (Orach Chaim 494) and its commentaries, which cite it in the name of the Zohar.




7וע׳ בפי׳ הרמ״ז [הרב משה זכות] שם בפי׳ יודע להוי׳ והיינו שזהו התגלות דעת עליון שלמעלה מעלה מבחי׳ וידעת היום כו׳, וזהו ענין
And see the commentary of the Ramaz there, on the meaning of “known to Havayah”: that is, that this is the revelation of supernal Daas (knowledge), which is far, far above the level of “Know this day,” etc. And this is the meaning of
The Ramaz, commenting on the Zohar there, explains “known to Havayah” as the revelation of supernal Daas (knowledge). This is far above the knowledge a person reaches through “Know this day,” described above.


כי גדול יום15 פי׳ התגלות בחי׳ א״א יום שכולו ארוך וכ״ז [וכל זה] נמשך על ידי יזרע אל זריעת הצדקה והחסד עכשיו אשר זהו כלי לגילוי בחי׳ ורב חסד.
“For great is the day”: that is, the revelation of the level of Arich Anpin, “a day that is entirely long.” And all this is drawn down through “yizra El” (“G-d will sow”), the sowing of charity and kindness now, which is a vessel for the revelation of the level of “and abundant in kindness,”
So the “great day” is the revelation of Arich Anpin, the Future era called “a day that is entirely long.” Hosea’s “Yizre’el” is read as “yizra El,” “G-d will sow”: the charity and kindness we sow now are the vessel for the Future revelation of “abundant in kindness.”


כגופא לנשמתא (כמ״ש במ״א ע״״פ ה׳ יחתו16 מריביו וע״פ אני הוי׳ אלקיכם דפ׳ ציצית). וזהו אל עליון גומל חסדים טובים:17
like the body to the soul (as is explained elsewhere, on the verse “Havayah, His adversaries shall be shattered,” and on the verse “I am Havayah your G-d” in the section of tzitzis). And this is [the meaning of] “G-d Most High, Who bestows good kindnesses.”
Our kindness relates to that higher kindness as a body to the soul it houses; the text refers to its discourses on “Havayah, His adversaries shall be shattered” and on “I am Havayah your G-d,” the close of the passage of tzitzis. The words of the first blessing of the Amidah, “G-d Most High, Who bestows good kindnesses,” join the highest level to kindness in the same way.




Section 4 · ¶8–9
Hidden and revealed in Arich Anpin
8ועוי״ל [ועוד יש לומר] בפי׳ והיה מספר כו׳ ע״ד מ״ש במ״א שבחינת סתים וגליא הנ״ל דחסדים המכוסים והמגולים הנ״ל הוא כמ״כ [כמו כן] למעלה מעלה עד רום המעלות עד אין קץ כו׳ ואפילו בא״ק [באדם קדמון] כו׳.
And one may further say, on the meaning of “And the number shall be,” etc., along the lines of what is written elsewhere: that the level of “hidden and revealed” mentioned above, of the covered and the revealed chasadim (kindnesses) mentioned above, is likewise [found] far, far above, up to the highest of levels, without end, etc., and even in Adam Kadmon, etc.
Here begins a further reading of “And the number of the children of Israel shall be.” The pair “hidden and revealed” mentioned above, the covered chasadim (kindnesses) within the Yesod of Imma and the revealed chasadim below it, recurs at every higher level, even in Adam Kadmon.


ועיין בע״ח [בעץ חיים] שער18 אריך אנפין פ״א וספ״ב [וסוף פרק ב׳] בהג״ה [בהגהה] ובשער או״א [אבא ואימא] פ״א שיסוד דעתיק המתלבש בא״א מסתיים19 ג״כ
And see Etz Chaim, Sha’ar Arich Anpin, chapter 1, and the end of chapter 2, in the gloss, and in Sha’ar Abba ve’Imma, chapter 1: that the Yesod of Atik, which is clothed in Arich Anpin, also ends
Etz Chaim, in its gates on Arich Anpin and on Abba and Imma, teaches that the Yesod of Atik, which is clothed within Arich Anpin, ends at the chest of Arich Anpin.


במקום החזה דא״א20 ע״ד יסוד אימא בחזה דז״א כו׳. וזהו ענין סתים וגליא שלמעלה מעלה בא״א ע״ד שהוא בז״א כו׳.
at the place of the chest of Arich Anpin, in the manner of the Yesod of Imma at the chest of Z’eir Anpin, etc. And this is the meaning of “hidden and revealed” far, far above, in Arich Anpin, in the manner that it is in Z’eir Anpin, etc.
This parallels Z’eir Anpin, in which the Yesod of Imma ends at the chest. So in Arich Anpin too, what lies above the chest is “hidden” and what lies below it is “revealed.”




9והנה ז״א מלביש לא״א לנה״י [לנצח הוד יסוד] שבו כנזכר לעיל ובחי׳ כתר דז״א מלביש לחלק הת״ת [התפארת] דא״א שתחת הפרסא כמ״ש במ״ח מסכת הלידה דהיינו למטה מהחזה דא״א.
Now, Z’eir Anpin clothes Arich Anpin, [namely] its Netzach, Hod and Yesod, as mentioned above; and the level of the Keser of Z’eir Anpin clothes the part of the Tiferes of Arich Anpin that is beneath the partition (parsa), as is written in Mishnas Chassidim, Tractate HaLeidah; that is, below the chest of Arich Anpin.
Z’eir Anpin clothes the lower Sefiros of Arich Anpin, its Netzach, Hod and Yesod, as said above. Even the highest part of Z’eir Anpin, its Keser, reaches only the part of Arich Anpin’s Tiferes beneath the parsa (partition), below its chest, as Mishnas Chassidim writes.


נמצא בחינת הסתים דא״א מה שלמעלה מהפרסא ששם מסתיים יסוד דעתיק אשר הוא המשכת אור א״ס בחי׳ תחתונה שבמאציל כו׳ אינו נמשך ומתלבש כלל בז״א וכ״ש [וכל שכן] בנוק׳ [בנוקבא].
It follows that the level of the “hidden” of Arich Anpin, that which is above the parsa, where the Yesod of Atik ends, which is the drawing down of the Infinite Light (Or Ein Sof), the lowest level within the Emanator, etc., is not drawn down and clothed at all in Z’eir Anpin, and all the more so not in Nukva.
So the “hidden” part of Arich Anpin, above the parsa, where the Yesod of Atik ends and the Infinite Light is drawn down as the lowest level of the Emanator, does not reach Z’eir Anpin at all, and still less Nukva.


אכן לע״ל [לעתיד לבוא] אשר יתעלה בחי׳ עלמא דאתגליא להיות במדרגת עלמא דאתכסיא ממש כך עד״ז גם למעלה בא״א יתפרש כן וממילא שגם בזו״נ [בזעיר אנפין ונוקבא] שמלבישי׳ לא״א יהיה גילוי זה שמבחי׳ יסוד דעתיק ממש שלמעלה מהפרסא שבא״א כו׳.
However, in the Time to Come, when the level of the revealed world (alma de’isgalya) will be elevated to be at the very rank of the concealed world (alma de’iskasya), so, in the same way, above as well, in Arich Anpin, it will become explicit in this manner; and consequently, in Z’eir Anpin and Nukva too, which clothe Arich Anpin, there will be this revelation that is from the level of the very Yesod of Atik, which is above the parsa that is in Arich Anpin, etc.
In the Future the revealed world will rise to the rank of the concealed world, and so in Arich Anpin too the hidden part will be disclosed. Then Z’eir Anpin and Nukva, which clothe Arich Anpin, will receive a revelation from the very Yesod of Atik above the parsa.


וזהו ג״כ נכלל בפי׳ והיה מספר בנ״י [בני ישראל] כו׳ אשר לא ימד ולא יספר.21 כי לפני אחד מה אתה סופר.2223 (ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר בראשית דף ח׳ בד״ה אזדמנת למהוי):
And this too is included in the meaning of “And the number of the children of Israel shall be,” etc., “which can be neither measured nor counted”: for “before One, what do you count?” (And see the commentary of the Ramaz on the Zohar, Bereishis, folio 8, in the passage beginning “You are destined to be.”)
This too is meant by “which can be neither measured nor counted”: counting belongs where there is division, but at that level all is one, “before One, what do you count?” The text also refers to the Ramaz’s comment on the Zohar, Bereishis, folio 8.




Section 5 · ¶10
“From your middle downward”: the parsa
10ומכ״ז [ומכל זה] יובן ג״כ מ״ש בד״ה ששים המה מלכות2425 בענין ביאור המאמר מפלגך לעילאי26 כו׳ מפלגך לתתאי. דמפלגך לתתאי היינו מ״ש ומשם יפרד.27
And from all this will also be understood what is written in the discourse beginning “There are sixty queens,” concerning the explanation of the saying “From your middle upward,” etc., “from your middle downward”: that “from your middle downward” is what is written, “and from there it divided.”
This also clarifies the discourse “There are sixty queens” (Song of Songs 6:8), which explains the Talmud’s phrase “from your middle upward … from your middle downward” (Sanhedrin 39a). “From your middle downward” is the realm of “and from there it divided” (Genesis 2:10), where the one river from Eden separates into many.


ונקרא מפלגך לתתאי כי מקור התהוות בי״ע הוא מבחי׳ מל׳ דאצילות שמקבלת מלמטה מהחזה דז״א וכמ״ש בזהר בראשית (דל״ב ע״ב)
And it is called “from your middle downward” because the source of the coming into being of Beriah, Yetzirah and Asiyah is from the level of the Malchus of Atzilus, which receives from below the chest of Z’eir Anpin; and as is written in the Zohar, Bereishis (folio 32b),
The lower half is the source of the worlds Beriah, Yetzirah and Asiyah, which come from the Malchus of Atzilus, and Malchus receives from below the chest of Z’eir Anpin. The Zohar (Part I, 32b) gives an image for the boundary.


ע״פ יהי רקיע בתוך המים28 אית קרומא במציעות מעוי דבר נש כו׳ והבדילה הפרוכת29 כו׳ והקרום היינו הפרסא שמתחלת מהחזה מצד פנים30 כמ״ש במק״מ [במקדש מלך] שם בשם האוצ״ח [האוצרות חיים].
on the verse “Let there be a firmament in the midst of the waters”: “There is a membrane in the middle of a person’s innards,” etc.; “and the curtain shall divide,” etc. And the membrane is the parsa, which begins from the chest on the front side, as is written in the Mikdash Melech there, in the name of the Otzros Chaim.
On “Let there be a firmament in the midst of the waters,” the Zohar compares the firmament to the membrane in the middle of a person’s body, which divides upper from lower, and brings “and the curtain shall divide,” the curtain between the Holy and the Holy of Holies. The Mikdash Melech, citing Otzros Chaim, identifies this membrane with the parsa, which begins at the chest on the front of the body.


(ועיין בע״ח [בעץ חיים] שער או״א [אבא ואימא] פ״ג [פרק ג׳] מזה. ובשער הנקודים פ״ב [פרק ב׳] במ״ש וכיוצא בזה כו׳) וענין הפרסא היה כדי שיוכל גם הבריאה לקבל אורו ותבין ותשכיל בזה איך יש פרסא בין אצילות לבריאה עכ״ל [עד כאן לשונו].
(And see Etz Chaim, Sha’ar Abba ve’Imma, chapter 3, on this; and Sha’ar HaNekudim, chapter 2, in what is written, “And similar to this,” etc.) And the purpose of the parsa was so that Beriah too would be able to receive its light; and you will understand and grasp from this how there is a parsa between Atzilus and Beriah. End of quote.
The parenthesis sends the reader to Etz Chaim on the same subject. The quotation that ends here gives the reason for the parsa: so that Beriah too can receive light, and it shows how a parsa stands between Atzilus and Beriah.


אכן לע״ל [לעתיד לבוא] דכתיב והיה מספר31 בנ״י [בני ישראל] שהוא עלמא דאתגליא שמהחזה ולמטה יהיה בבחי׳ ומדרגת עלמא דאתכסיא שלמעלה מהפרסא בחי׳ ולתבונתו אין מספר32 וא״כ יהי׳ [יהיה] הגילוי למטה כמו למעלה:33
However, in the Time to Come, of which it is written, “And the number of the children of Israel shall be”: [the number,] which is the revealed world, from the chest downward, will be at the level and rank of the concealed world, which is above the parsa, the level of “and His understanding is beyond number”; and if so, the revelation will be below as it is above.
In the Future “the number of the children of Israel,” the revealed world below the chest, will stand at the level of the concealed world above the parsa, of which it is said “His understanding is beyond number.” Then the revelation below will be as it is above.



In one’s avodah
Make your two hearts one, so that the evil inclination too turns to the love of G-d, and practise charity and kindness now. This is the sowing from which the Future revelation of “abundant in kindness” grows; and staying awake on the night of Shavuos draws down the level at which “the night shines like the day.”
Questions for discussion
	Why does the Zohar say that day and night exist only “from our side,” and in what two ways does the Alter Rebbe read that phrase?
	How does making the good and evil inclinations one below lead to “the left is included in the right” above?
	In what sense are our charity and kindness a vessel for the revelation of “abundant in kindness,” as a body is for the soul?
	Why does the parsa keep the hidden level of Arich Anpin from reaching Z’eir Anpin and Nukva now, and what will change in the Future?

Sources and references
Notes
Paragraph 1
1ביאור מעט
The note points to a further explanation (“od biur”) of this subject among the Alter Rebbe’s discourses of 5565, volume 2, page 602.
Kehot’s noteראה בסה״מ תקס״ה-ב ע׳ תרב עוד ביאור.
2“And the children of Judah and the children of Israel shall be gathered together, and they shall appoint for themselves one head… for great is the day of Yizre’el.” The whole maamar explains this “great day.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3“And it shall be one day, which shall be known to Havayah, neither day nor night; and it shall be that at evening time there shall be light.” The Zohar applies this “one day” to the time of the great revelation, and the text identifies it with Hosea’s “great day.”
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4לא אתקרי לא יום ולא לילה דלית יום אלא מסטרא דילן
The Zohar says that when Atik Yomin is aroused in its tikkunim, that time is called “one day,” and it “is called neither day nor night, for there is no day except from our side and no night except from our side.” The whole maamar builds on this statement.
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
Paragraph 3
5לא יום ולא לילה
“Neither day nor night; and it shall be that at evening time there shall be light.” Here the verse describes the Future revelation of Arich Anpin, when even the evening becomes light.
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ז.
6לילה כיום יאיר
“Even darkness is not dark for You, and the night shines like the day.” The text uses it for the Future, when the distinction between day and night falls away.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7בד״ה וידעת היום
The discourse on “Know this day” in Parshas Va’eschanan.
Kehot’s noteראה לקמן פ׳ ואתחנן ד, ד.
8“Know this day and return [it] to your heart, that Havayah is Elokim in the heavens above and on the earth below; there is no other.” The text reads “the day” as including night, “your heart” (levavecha) as two hearts, and “Havayah is Elokim” as the union of the two Names.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9כד אתכפיא סט״א
The Zohar teaches that one who brings a wrongdoer back causes the sitra achra to be subdued and the glory of the Holy One, blessed be He, to rise. Here the phrase stands for the evil inclination’s return to G-d, which makes the two hearts one.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
Paragraph 5
10דלית שמאלא בהאי עתיקא
“There is no left in this hidden Atika; all is right.” The text uses it to show that in Arich Anpin there is only kindness, so day and night do not apply there.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. וראה שם רפט, א.
11“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days.” The cross-reference is to a discourse on this verse about the Future, when the moon, Nukva, will shine like the sun, Z’eir Anpin.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
12והיה יום אחד הוא יודע
“And it shall be one day, which shall be known to Havayah.” The Zohar in Parshas Emor applies the verse to Shavuos.
Zechariah 14:7זכריה י״ד:ז׳
וְהָיָה יוֹם־אֶחָד הוּא יִוָּדַע לַה׳ לֹא־יוֹם וְלֹא־לָיְלָה וְהָיָה לְעֵת־עֶרֶב יִהְיֶה־אוֹר:
And there shall be one day Which shall be known as the L-RD’S, Not day, and not night; But it shall come to pass, that at evening time there shall be light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13והיה יום אחד הוא יודע
The Zohar says that when the Torah was given, the Congregation of Israel was crowned with supernal crowns and is called “one day,” as it is written, “And it shall be one day.” The Alter Rebbe explains this as the Keser of Arich Anpin drawn down to Z’eir Anpin on Shavuos.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14גם לילה כיום יאיר
“The night shines like the day.” Staying awake on the night of Shavuos draws down this level, at which night is like day.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
15כי גדול יום
“For great is the day of Yizre’el.” The text reads the “great day” as the revelation of Arich Anpin, and Yizre’el as “G-d will sow.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ה׳ יחתו
“Havayah, His adversaries shall be shattered…” The text refers to its discourse on this verse for the image of the vessel as a body for the soul.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17אני הוי׳ אלקיכם
“I am Havayah your G-d,” the close of the passage of tzitzis. The text refers to its discourse on this verse for the same idea.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
18ועיין בע״ח שער א״א
The note sends the reader to the wording (halashon) in Sefer HaChakirah, folio 61b, on this reference to Etz Chaim, Sha’ar Arich Anpin; it says no more than that.
Kehot’s noteראה בספר החקירה סא, ב הלשון.
19דעתיק המתלבש בא״א מסתיים
In Sha’ar Arich Anpin, chapter 1, Etz Chaim says that the Yesod of Atik is clothed within the Tiferes of Arich Anpin down to the chest, and there it ends. This is the first source the text gives.
Sefer Etz Chaim 13:2עץ חיים י״ג:ב׳
… לרוב העלמו עמוק עמוק מי ימצאנו ואל מציאות הא״ס הוא הנקרא באדר״ז בשם עתיקא דכל עתיקין והענין הוא כי טרם התלבשותו אין מי שישיגנו כלל ועיקר ולכן כדי שיהיה אפשרות בתחתונים לקבל קצת הארה ממנו נתלבש ונגנז בספי׳ הכתר כנזכר בס״ה ובתיקונים דאמר דא״ס טמיר וגניז גו כתרא עלאה ואחר התלבשותו בו יש כח בתחתונים לקבל קצת הארה ממנו ואמנם כאשר הא״ס מתלבש במה שלמטה הימנו כנ״ל הנה הוא מתלבש בג׳ רישין אלו הנזכר כאן באדרא ובהיותו מתלבש ומתעלם בתוכם אז נקרא הא״ס עתיקא דכל עתיקין וגם הג׳ רישין …
Sefer Etz Chaim (Public Domain)
20במקום החזה דא״א
In Sha’ar Abba ve’Imma, chapter 1, Etz Chaim recalls that the Yesod of Atik ends at the place of the chest of Arich Anpin, so that the chasadim and gevuros it holds all stand within Arich Anpin from its chest upward.
Sefer Etz Chaim 14:3עץ חיים י״ד:ג׳
… עוד יש חילוק אחר והוא כי בז״א יצאו ב׳ נקבות שהם לאה ורחל אחת נגד מקום המגולה למטה מיסוד ואחת כנגד מקום המכוסה כמו שהם כאן בינה ותבונה אבל ביעקב ודור המדבר אינם יוצאין שניהם אלא למטה במקום הגלוי והטעם הוא לפי ששם בז״א יש למעלה במקום המכוסה ב׳ מסכים שהם מחיצות יסוד דאבא ויסוד דאמא המלביש ליסוד אבא כנודע והנה יעקב ודור המדבר שתיהן יוצאין מן יסוד דאבא שמתעלם תוך יסוד דאמא ואין להם כח לצאת לחוץ שם למעלה אבל למטה במקום המגולה שאין שם מסך דיסוד דאמא …
Sefer Etz Chaim (Public Domain)
Paragraph 9
21אשר לא ימד ולא יספר
“And the number of the children of Israel shall be like the sand of the sea, which can be neither measured nor counted.” The text reads “neither measured nor counted” as the Future revelation of the hidden level of Arich Anpin, which is beyond number.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22לפני אחד מה אתה סופר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
23לפני אחד מה אתה סופר
Sefer Yetzirah says of the ten Sefiros that their Master is One without a second, “and before One, what do you count?” The text uses it for the level that is beyond number.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 10
24בד״ה ששים המה מלכות
The discourse “There are sixty queens” explains the dualist’s “from your middle upward … downward” (Sanhedrin 39a) by the realm of separation, “and from there it divided.” At the column the note gives, it explains that the river, Binah, is still wholly one, and only from there downward, through Malchus clothed in Beriah, Yetzirah and Asiyah, do separate worlds come about; in the Future the spring itself, Chochmah, will be revealed below, and it refers to this explanation of “And the number of the children of Israel shall be.”
Kehot’s noteלקו״ת שה״ש לט, ב. וראה לקמן פ׳ נשא כד, א.
25ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The text refers to its discourse on this verse.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מפלגך לעילאי
A Magus told Amemar, “From your middle upward belongs to Hormiz, from your middle downward to Ahormiz,” as if two powers ruled the two halves of a person, and Amemar refuted him. The text uses the phrase for the realm above the chest and the realm of separation below it.
Sanhedrin 39a:9–10סנהדרין ל״ט א:ט׳-י׳
אֲמַר לֵקהּ הָהוּא אַמְגּוּשָׁא לְאַמֵּימָר: מִפַּלְגָךְ לְעִילַּאי דְּהוֹרְמִיז, מִפַּלְגָךְ לְתַתַּאי דְּאַהוֹרְמִיז. אֲמַר לֵקהּ: אִם כֵּן, הֵיכִי שָׁבֵיק לֵקהּ אַהוֹרְמִיז לְהוֹרְמִיז לְעַבּוֹרֵי מַיָּא בְּאַרְעֵיהּ? אֲמַר לֵקהּ קֵיסָר לְרַבִּי תַּנְחוּם: תָּא לִיהְווֹ כּוּלָּן לְעַמָּא חַד. אֲמַר: לְחַיֵּי, אֲנַן דְּמָהֲלִינַן לָא מָצֵינַן מִיהְוֵי כְּוָותַיְיכוּ. אַתּוּן מָהֲלִיתוּ וֶהֱווֹ כְּוָותַן! אֲמַר לֵקהּ: מֵימָר שַׁפִּיר קָאָמְרַתְּ, מִיהוּ כֹּל דְּזָכֵי לְמַלְכָּא לִשְׁדְּיוּהּ לְבֵיבָר. שַׁדְיוּהּ לְבֵיבָר וְלָא אַכְלוּהּ. אֲמַר לֵקהּ הָהוּא מִינָא: הַאי דְּלָא אַכְלוּהּ מִשּׁוּם דְּלָא כְּפוּן …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א.
27ומשם יפרד
“A river went out of Eden to water the garden, and from there it divided and became four heads.” The text applies “from there it divided” to the realm below the chest, the source of the separate worlds.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
28יהי רקיע בתוך המים
“Let there be a firmament in the midst of the waters, and let it divide between waters and waters.” The Zohar’s comment on this verse is the source of the image of the membrane.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29והבדילה הפרוכת
“And the curtain shall divide for you between the Holy and the Holy of Holies.” The Zohar brings it with the image of the membrane; both stand for the parsa.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30שמתחלת מהחזה מצד פנים
Etz Chaim (Sha’ar Abba ve’Imma, chapter 3) teaches that in the middle of the body of Arich Anpin a parsa divides the upper half from the lower, like the membrane in a person between the organs of breath and the lower organs, and that in front it begins right below the chest. This is the parsa the text describes.
Sefer Etz Chaim 14:3עץ חיים י״ד:ג׳
… התחתונים שהם כבד ובני מעיים כנודע והנה זה הפרסא אינו ביושר רק כי כאשר מתחלת מצד הפנים היא מתחלת מתחת החזה ממש וכשמתרחבת ומתפשטת עד האחור היא עומדת (נמוכה עד) כנגד מקום הטבור כנראה בחוש הראות בחוש הטבע וזהו נקרא יותרת הכבד קרומא דפסיק גו מעוי דב״נ כנזכר בזוהר פ׳ בראשית ע״פ יהי רקיע בתוך המים והנה או״א עומדין בב׳ הצדדין דא״א זה בימין וזה בשמאל ועומדין פניהם איש אל אחיו פב״פ והנה בחוש הראות אנו רואין שמקום חיבור ב׳ בחי׳ הבטן והכרס של שניהן בולט ויוצא לחוץ משאר …
Sefer Etz Chaim (Public Domain)
31והיה מספר
“And the number of the children of Israel shall be…” The text reads “the number” as the revealed world below the chest, which in the Future will rise to the level of what is beyond number.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ולתבונתו אין מספר
“Great is our L-rd and abundant in power; His understanding is beyond number.” The text applies it to the concealed world above the parsa, which is beyond number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33On “Let there be a firmament,” the Zohar says there is a membrane in the middle of a person’s innards that divides above from below, drawing from above and giving below; so the firmament divides the upper and lower waters, and it brings “and the curtain shall divide.” The text identifies this membrane with the parsa.
Zohar, Bereshit 37:361–39:373ספר הזהר, בראשית ל״ז:שס״א-ל״ט:שע״ג
When Israel deserted it through performing the ceremony of circumcision without drawing back the flesh, there was applied to them the verse, “then the people of the L-rd went down to the gates” (Ibid.): these are the gates of righteousness in which they sat without entering further. Of that time it is written, “and the children of Israel forsook the L-rd” (Judges 2, 12), until Deborah came and restored the proper performance of the ceremony. Hence Deborah speaks of herself as a “mother in Israel”, to indicate that she brought …
The Zohar; London, Soncino Press, 1933 (Public Domain)
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וארשתיך לי לעולם
And I Will Betroth You to Me Forever
Every soul is a bride (kallah) who pines (kalsah) for G-d: the “beautiful and gracious bride” through Torah and prayer, the divine letters that are “the courts of Havayah,” and “the bride as she is,” even lame or blind, through contemplating G-d as He is above all worlds, a contemplation so high that it reaches the physical heart. Hosea’s betrothal through Torah, charity and faith leads to the future “forever” and to the marriage of knowing G-d.
The maamar in brief
Hosea’s promise, “I will betroth you to Me forever,” opens the maamar. The Congregation of Israel, and every soul, is a kallah, a bride, from kalsah, “pines”: like a flame, the soul strains upward to its source, though it lives in the body against its will. The Gemara’s two praises of a bride become two kinds of longing. The “beautiful and gracious bride” longs for “the courts of Havayah,” the divine letters through which life flows to the worlds, which below are the letters of Torah and prayer. Service with the letters alone is an unroofed court; service with the intellect, in the meaning of prayer and the inner Torah, is a roofed house. “The bride as she is,” ruled by the animal soul, cannot long for G-d as the source of life, but contemplating Him above even sovev kol almin moves the physical heart itself. The present betrothal rises and falls; “forever” is the future. The betrothal is Torah study, an encompassing light like the kiddushin ring; charity, justice and compassion redeem the soul; faith suffices for one who can do neither. Marriage, “you shall know Havayah,” is complete union through the Torah.

Outline
	1The soul as a brideThe Congregation of Israel and every soul is a kallah who pines (kalsah) for G-d, held in the body against its will; the Gemara’s two brides match the two halves of Psalms 84:3; letters are called “stones.”¶1
	2Letters as stonesAll creatures come from the letters of G-d’s word, inanimate relative to their source in Atzilus; and Atzilus itself is only letters and a radiance relative to the Infinite One Himself.¶2
	3Why the source is called courtsAs speech carries intellect to a listener, divine letters carry G-d’s radiance and life to the worlds; they are the passageway, in an outer court and an inner court.¶3
	4My soul pines for the courtsMalchus of Atzilus, the source of souls, pines for its root after descending into the lower worlds; in man the letters of Torah and prayer are the courts; two levels, court and house.¶4
	5Court and house in serviceAttending to the letters alone is a roofless court open to stray thoughts; investing the intellect in the meaning of prayer and the inner dimension of the Torah is a roofed house. This is the “beautiful and gracious bride.”¶5
	6Above all worldsThe “lame or blind” bride, ruled by the animal soul, is to contemplate in true faith that G-d is above both memalei and sovev kol almin, which describe only His bestowal; this sets the heart aflame.¶6–7
	7Heart and flesh; the falling sukkahBecause the contemplation is of G-d’s Essence, it reaches the physical heart and flesh; the present betrothal of the “falling sukkah of David” rises and falls, while “forever” is the future, the meaning of “Sanctify us with Your commandments.”¶8
	8Betrothal through Torah“You have declared Havayah”: Torah study brings about G-d’s “saying,” whose breath is an encompassing light, like the ring of kiddushin; it consecrates a person to Heaven and binds him to G-d alone.¶9–10
	9Righteousness, justice, faith and knowledgeCharity redeems the G-dly soul; justice and compassion judge the evil within and redeem the soul; faith betroths even one who can neither study nor give; and “you shall know Havayah” is the marriage, complete union through the Torah.¶11


Key concepts
	Kelos hanefesh (the expiring of the soul)כלות הנפש
	A longing for G-d so intense that the soul would, as it were, expire into Him. From kalsah, “pines,” the soul is called kallah, a bride.

	The two bridesכלה נאה וחסודה / כלה כמות שהיא
	The Gemara’s two praises of a bride, “beautiful and gracious” and “as she is,” become two kinds of soul: one whose G-dly soul is dominant, and one who is “lame or blind,” ruled by the animal soul.

	Court and houseחצר / בית
	Both are built of “stones,” letters. The court, without a roof, is service with the letters alone; the house, roofed, is service that invests the intellect in the meaning and inner dimension of the Torah.

	Makif (encompassing light)מקיף / אור מקיף
	Light that surrounds rather than enters. The breath of Torah speech is a makif for the soul, rooted in “the breath of His mouth,” like the ring of betrothal.

	Sovev kol almin and above itסובב כל עלמין
	The light that encompasses all worlds still relates to them as their source of life. G-d’s Essence is above even this, and contemplating it is what moves the physical heart.

	Betrothal and marriageקדושין / נשואין
	The present bond with G-d is a betrothal that still rises and falls; marriage, “you shall know Havayah,” is the true and complete union.


Section 1 · ¶1
The soul as a bride
1וארשתיך לי לעולם1.2 וארשתיך לי בצדק3 כו׳ וארשתיך כו׳. (עיין רבות בא ס״פ י״ח. תרומה פל״ג קרוב לס״פ. ובפ׳ עקב גבי ד״א [דבר אחר] ושמר לך).
“And I will betroth you to Me forever; and I will betroth you to Me with righteousness,” etc., “and I will betroth you,” etc. (See Midrash Rabbah, Bo, at the end of chapter 18; Terumah, chapter 33, near the end; and in Parshas Eikev, at “Another explanation: ‘And [He] shall keep for you.’”)
The maamar opens with Hosea 2:21–22, from the haftarah of Parshas Bamidbar, where G-d promises to betroth Israel to Himself forever, with righteousness, justice, kindness, compassion and faithfulness. The parenthesis points to three passages of Midrash Rabbah that expound this betrothal.


הנה כנסת ישראל שהיא מקור כל נשמות ישראל נק׳ כלה ע״ש הפסוק כלתה נפשי45 כמ״ש ואל אישך תשוקתך.
Now, the Congregation of Israel (Knesses Yisrael), which is the source of all the souls of Israel, is called a bride (kallah), after the verse “My soul pines (kalsah),” as it is written, “And your desire shall be to your husband.”
The Congregation of Israel (Knesses Yisrael) is the collective source from which every Jewish soul comes. It is called a bride, kallah, because of the word kalsah, “pines,” in Psalms 84:3: a bride is one whose whole being longs for her beloved, as Genesis 3:16 says of the woman, “your desire shall be to your husband.”


כי תשוקתה לדבקה במקורה וחיי החיים ית׳ בכלות הנפש וכמ״ש אלקים אל דמי לך6789 אל תחרש ואל תשקוט אל
For her desire is to cleave to her source and to the Life of all life, blessed be He, with the expiring of the soul (kelos hanefesh); and as it is written, “O G-d, let there be no silence for You; do not hold Your peace and do not be still, O G-d”
Her longing is to cleave to her source, G-d, “the Life of all life,” with kelos hanefesh: a yearning so intense that the soul would, as it were, expire into Him. Psalms 83:2 voices this restless longing that never falls silent.


(ע׳ [עיין] בזהר ח״א [חלק א׳] קע״ח ב׳ ע״ז ב׳ פ״ו ב׳. ח״ב [חלק ב׳] ק״מ א׳ רנ״ו ב׳), וכן בפרטות נשמות כאו״א [כל אחד ואחד] מישראל
(see the Zohar, Part I, 178b, 77b, 86b; Part II, 140a, 256b). And so too, in particular, [with] the souls of each and every one of Israel:
The Zohar passages listed read “let there be no silence for You” as the Congregation of Israel’s unceasing arousal from below toward the light above. The text then turns from the collective source of souls to the soul of each individual Jew.


הנה כתיב נר אלקי׳ נשמת אדם10 שיש בטבעה לעלות למעלה כאור הנר וכשלהבת העולה מאליה לדבקה בו ית׳ בכלות הנפש ממש.
it is written, “The soul of man is a lamp of G-d”; for it is in its nature to rise upward like the light of a lamp, and like a flame that rises of itself, to cleave to Him, blessed be He, with the actual expiring of the soul.
Proverbs 20:27 likens the soul to the flame of a lamp, which by its nature leaps upward as if to leave the wick. So too every soul naturally strains upward to cleave to G-d, to the point of the soul’s actual expiring.


אך והוא ימשול בך שבע״כ [שבעל כרחך] אתה חי11 והחיות רצוא ושוב12 לירד ולהתלבש בגוף ולכן גם למטה אחר התלבשותה בגוף הנה זהו עיקר עבודת האדם להיות נכספה וגם כלתה נפשו ממש אליו ית׳.
But [it is written,] “and he shall rule over you”: for “against your will you live,” and “the life-force runs and returns” (ratzo vashov), to descend and enclothe itself in the body. Therefore, also below, after its enclothement in the body, this is the essence of man’s service: that his soul should actually yearn, and even pine, for Him, blessed be He.
The continuation of the verse to the woman, “and he shall rule over you,” together with the Mishnah’s “against your will you live,” shows that the soul is held in the body in spite of its upward pull. Ezekiel’s “the Chayos ran and returned” is read as “the life-force runs and returns”: every run upward is followed by a return into the body. Therefore man’s main work below is to bring his soul to the yearning of Psalms 84:3, “my soul yearns, and even pines.”


והנה יש שני בחי׳ בענין כלות הנפש וזהו הענין של שני בחי׳ כלה שהוזכרו בגמרא (פ״ב [פרק ב׳] דכתובות)
Now, there are two levels in the matter of the expiring of the soul; and this is the matter of the two levels of bride mentioned in the Gemara (chapter 2 of Kesubos):
The longing has two degrees. The Alter Rebbe maps them onto the two ways of praising a bride recorded in the Gemara, Kesubos chapter 2 (17a).


כלה אחת היינו כלה נאה וחסודה וע״ז נאמר כלתה נפשי לחצרות ה׳ (רבות ויחי פצ״ט קרוב לר״פ, נשא רפ״י ס״פ י״ג גבי ביום הששי קערת כסף).13
one bride is “a beautiful and gracious bride,” and of this it is said, “My soul pines for the courts of Havayah” (Midrash Rabbah, Vayechi, chapter 99, near the beginning; Naso, the beginning of chapter 10, [and] the end of chapter 13, on “On the sixth day,” “a silver bowl”).
Beis Hillel’s praise, “a beautiful and gracious bride,” stands for the first degree, the soul that longs for “the courts of Havayah” in the first half of Psalms 84:3. The Midrashim listed also read kalsah, “pines,” as longing and desire.


והב׳ כלה כמות שהיא14 אפי׳ [אפילו] חיגרת או סומא ע״ז נאמר לבי ובשרי ירננו אל15 אל חי.
And the second is “the bride as she is,” even [if she is] lame or blind; of this it is said, “My heart and my flesh sing out to the living G-d.”
Beis Shammai’s praise, “the bride as she is,” holds even when, as the Gemara objects, she is lame or blind; it stands for a soul whose state is flawed. To her belongs the second half of the verse, “My heart and my flesh sing out to the living G-d,” which the maamar explains in section 3.


וביאור הענין כי הנה האותיות נק׳ אבנים וצירופיהם נקראו בתים וחצרות כמ״ש בספר יצירה שתי אבנים בונות שני בתים16 כו׳ לפי שהאותיות הדבור שבאדם נחשבות לבחי׳ דומם לגבי מהות השכל.171819
The explanation of the matter: the letters are called “stones,” and their combinations are called “houses” and “courts,” as it is written in Sefer Yetzirah, “Two stones build two houses,” etc.; for the letters of speech in a person are considered the level of the inanimate (domem) relative to the essence of the intellect.
To explain the “courts” of the verse, the Alter Rebbe uses Sefer Yetzirah’s image, in which letters are “stones” and their combinations “houses.” Letters are called stones because speech, compared with the living intellect it conveys, is like the inanimate (domem), the lowest of the kingdoms of creation.




Section 2 · ¶2
Letters as stones
2והנה ריבוי התחלקות העולמות לאין מספר לכמה מיני רבבות מדרגות חלוקות זו מזו כמ״ש ועלמות אין מספר20
Now, the multitude of divisions of the worlds, without number, into so many kinds of myriads of levels distinct from one another, as it is written, “and worlds (alamos) without number,”
The worlds are divided into countless levels, each distinct from the next. The Alter Rebbe hears in alamos, “maidens,” of Song of Songs 6:8 the word olamos, “worlds”: the worlds are “without number.”


וכן מלאכים ונשמות הצדיקים שאין חב״ד [חכמה בינה ודעת] ומדות של זה דומה לזה כולם הם נמשכים ונשפעים מבחינת צירופי אותיות דבר ה׳ המהוה אותם מאין ליש שהם בחינת דומם לגבי מהות מקור חוצבה שבעולם האצילות
and so too angels and the souls of the tzaddikim, whose Chochmah (wisdom), Binah (understanding) and Daas (knowledge) and emotive attributes (middos) are not alike, one to another: all of them are drawn and flow forth from the level of the combinations of the letters of the word of G-d, which brings them into being from nothing to something; and these are the level of the inanimate relative to the essence of the source from which they are hewn, in the World of Atzilus (Emanation)
Angels and the souls of tzaddikim also differ from one another in intellect and emotion. All of them come into being from the combinations of the letters of G-d’s creative word, and those letters, compared with their source in Atzilus, are like the inanimate compared with the living.


(ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה ויעש דוד שם ועמ״ש בפ׳ בראשית בד״ה ולהבין בתוספת ביאור ענין וייצר כו׳ ועמש״ל [ועיין מה שכתוב לעיל] ע״פ והיה מספר בני ישראל בענין ארץ לא שבעה מים).
(see Iggeres HaKodesh, the passage beginning “And David made a name”; and see what is written in Parshas Bereishis, in the discourse beginning “And to understand,” in the additional explanation of the subject of “And He formed,” etc.; and see what is written above on the verse “And the number of the children of Israel shall be,” on the subject of “the earth that is not satisfied with water”).
The parenthesis sends the reader to three related discussions: Iggeres HaKodesh on “And David made a name,” a discourse in Parshas Bereishis on “And He formed,” and an earlier discourse on “And the number of the children of Israel shall be” (Hosea 2:1), on “the earth that is not satisfied with water” (Proverbs 30:16).


והנה גם מקורן ושרשן בעולם האצילות דאיהו וגרמוהי חד שהם בחינת אלקות ואור א״ס ב״ה מופשט מכל בחי׳ גדר ומדה וגבול על כל זה מאחר
Now, even their source and root in the World of Atzilus, where “He and His vessels are one” (ihu vegarmohi chad), which are the level of G-dliness and the Infinite Light (Or Ein Sof), blessed be He, abstracted from every kind of boundary, measure and limit: nevertheless, since
Even the source of these letters in Atzilus, where “He and His vessels are one,” is G-dliness and the Infinite Light, free of every boundary and measure. The sentence goes on to show how such a boundless source can still give rise to divided worlds.


שהם מקור לבחי׳ העולמות שנמשך מהם למטה יש שם למעלה בכח כל כך כחות והמשכות שיתהווה מהם בחי׳ התחלקות העולמות בפועל ממש
they are the source for the worlds that are drawn from them below, there are there, above, in potential, so many powers and flows that from them the division of the worlds will come into being in actual fact
Because Atzilus is the source of the worlds, it already holds, in potential, all the powers and flows from which the separate worlds will actually come into being. Their division exists there before it is actual.


(ועד״ז יובן מ״ש באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי וקרוב לומר שגם האלפים ורבבות עלמין דיתבין בגלגלתא כו׳ אינן עלמין ממש כו׳ ור״ל [ורוצה לומר] שהם ג״כ בחי׳ אותיות שכשיומשכו למטה יתהוה מהם כ״כ [כל כך] עלמין בפועל ממש)
(and in the same way one will understand what is written in Iggeres HaKodesh, the passage beginning “He and His life-forces” (ihu vechayohi): that it is reasonable to say that even the thousands and myriads of worlds that dwell in the Gulgalta (the Skull), etc., are not actual worlds, etc.; that is to say, that they too are the level of letters, from which, when they are drawn down below, so many worlds will come into being in actual fact).
The same idea explains a statement in Iggeres HaKodesh, in the epistle on “He and His life-forces”: the “thousands and myriads of worlds” said to dwell in the Gulgalta, a level within Keser, are not yet actual worlds. They are “letters,” which become that many worlds when they are drawn down.


וכמשל אותיות הדבור בעודן בכח חכמתו ולגבי א״ס ב״ה עצמו הסובב כל עלמין גם הם נקראים בחי׳ אותיות שהוא בחינת דומם כאבנים שהן במדרגה תחתונה שבעשי׳ [שבעשיה] כמ״ש כולם בחכמה עשית.21
And [it is] like the analogy of the letters of speech while they are still in the potential of his wisdom. And relative to the Infinite One (Ein Sof), blessed be He, Himself, who encompasses all worlds (sovev kol almin), they too are called the level of letters, which is the level of the inanimate, like stones, which are on the lowest rung in the World of Asiyah (Action); as it is written, “You have made (asisa) them all with wisdom.”
These sources are like letters still held in a person’s mind before he speaks them. Yet compared with the Infinite One Himself, even those exalted sources are only “letters,” inanimate as stones, the lowest level of Asiyah. Psalms 104:24 hints at this by saying “You made (asisa) them all with wisdom,” using the verb of Asiyah for what was done with Chochmah.


שאפילו בחינת ומדרגת חכמה נחשבת לבחי׳ עשייה גשמיות אצלו ית׳ (כמ״ש בלק״א [בלקוטי אמרים]), ומה שנק׳ בחי׳ אלקות היינו שהם בחי׳ אלקות שהם בחי׳ א״ס ב״ה שלא נתצמצם ונגבל בבחי׳ כלי.
For even the level and rank of Chochmah is considered physical asiyah (action) before Him, blessed be He (as is explained in Likkutei Amarim). And as for their being called the level of G-dliness, this means that they are the level of G-dliness in that they are the level of the Infinite One, blessed be He, which has not been contracted and confined within the level of a vessel.
Before G-d even Chochmah, the highest of the intellectual powers, counts as physical “making,” as is explained in Likkutei Amarim (the Tanya). Atzilus is called G-dliness only because its light is not contracted into a confining vessel.


אבל אינם בערך א״ס ב״ה בעצמו ובכבודו ממש רק הארה וזיו המתפשט מעצמות א״ס ב״ה וכמשל זיו השמש המתפשט מגוף השמש כמ״ש במ״א.
But they are not comparable to the Infinite One, blessed be He, Himself, in His own glory; they are only a radiance and glow that spreads forth from the Essence of the Infinite One, blessed be He, like the analogy of the glow of the sun that spreads forth from the body of the sun, as is explained elsewhere.
Still, Atzilus is not G-d’s Essence itself, only a radiance from it, as the sun’s glow is only light spreading from the sun’s body. This sets up the next step: how such a radiance is revealed through “letters.”




Section 3 · ¶3
Why the source is called courts
3וכמו בדבור האדם עם היות שאין ערך בו לגבי מהות שכלו על כל זה הארת השכל מתפשט ומתגלה בדבורו ואי אפשר להשכיל לזולתו כ״א דרך העברת הקול ודבור.
And as in a person’s speech: although it bears no comparison to the essence of his intellect, nevertheless a radiance of the intellect spreads forth and is revealed in his speech; and it is impossible to impart understanding to another except by way of conveying voice and speech.
Speech bears no comparison to the intellect behind it, yet it carries a glimmer of that intellect. It is also the only way an idea can pass from one mind to another.


והדבור שלו נעשה שכל לחבירו. כך כביכול הארת עצמות א״ס ב״ה מתגלה ע״י בחי׳ אותיות
And his speech becomes intellect for his fellow. So too, as it were, the radiance of the Essence of the Infinite One (Ein Sof), blessed be He, is revealed through the level of letters,
What was speech for the speaker becomes intellect in the listener. In the same way, as it were, a radiance of G-d’s Essence is revealed through divine “letters.”


שהם הם מקורי ושרשי המשכת החיות מאור א״ס ב״ה להתלבש ולהשפיע החיות בעולמות עליונים ותחתונים ובחי׳ אותיות שבעולם העליון
which are themselves the sources and roots of the drawing-down of the life-force (chayus) from the Infinite Light (Or Ein Sof), blessed be He, to be enclothed and to bestow the life-force in the upper and lower worlds. And the level of letters in the higher world,
These divine letters are the channels through which life-force from the Infinite Light is drawn into every world, higher and lower. The sentence goes on to describe the letters of each higher world.


שהוא מדרגה תחתונה שבו נעשה בחי׳ ראש ושכל לעולם שלמטה ממנו וכמ״ש בד״ה ועתה יגדל נא2223 גבי כאשר דברת לאמר,
which is the lowest rung in it, becomes the level of head and intellect for the world below it, as is explained in the discourse beginning “And now, I pray, let [the power] be great,” on [the words] “as You have spoken, saying.”
The letters of a higher world, its lowest rung, become the “head” and intellect of the world below it, just as a speaker’s words become intellect for the listener. The text refers to the discourse on Moshe’s plea “And now, I pray, let [the power] be great” (Numbers 14:17), on the words “as You have spoken, saying.”


ולכן נקרא בחי׳ מקור ושורש המשכת החיות בשם חצרות שדרך שם עובר החיות והשפעה שמשפיע לנבראים. ויש בהם ב׳ בחי׳ המשכות.
Therefore the level of the source and root of the drawing-down of the life-force is called by the name “courts,” for it is by way of there that the life-force and the flow that [He] bestows upon the created beings pass. And there are in them two kinds of drawing-down:
Because these letters are the passage through which life-force flows to created beings, they are called “courts,” the open space one crosses on the way into a house. The flow through them is of two kinds.


אחד הוא לחיצונית העולמות ונק׳ חצר החיצונה והב׳ הוא לפנימית העולמות שהם בחי׳ אותיות התורה והתפלה ונשמות הצדיקים ונק׳ חצר הפנימית נוכח בית המלך:24
one is to the outer dimension (chitzoniyus) of the worlds, and is called “the outer court”; and the second is to the inner dimension (pnimiyus) of the worlds, which are the level of the letters of the Torah and of prayer, and the souls of the tzaddikim, and is called “the inner court, opposite the king’s house.”
One flow sustains the outer dimension of the worlds and is called “the outer court.” The other sustains their inner dimension, the letters of Torah and prayer and the souls of the tzaddikim; it is called “the inner court, opposite the king’s house,” in the words of Esther 5:1.




Section 4 · ¶4
My soul pines for the courts
4ב וזהו כלתה נפשי לחצרות2526 ה׳. נפשי הוא מקור נש״י [נשמות ישראל] שהיא מלכות דאצילות המתלבשת בבי״ע וחפצה ותשוקתה להיות במקורה ושרשה
2. And this is [the meaning of] “My soul pines for the courts of Havayah.” “My soul” is the source of the souls of Israel, which is Malchus (sovereignty) of Atzilus (Emanation) that is enclothed in Beriah, Yetzirah and Asiyah; and her wish and desire is to be in her source and root
Section 2 begins to explain Psalms 84:3. “My soul” is the source of all the souls of Israel, Malchus of Atzilus, which enclothes itself in the three lower worlds, Beriah, Yetzirah and Asiyah, to give them life, and longs to be back in its root.


באצילות אשר שם הוא החצרות ה׳ המשכת החיות מאור א״ס ב״ה הממשיך ומשפיע לה חיות ובירידתה למטה בבי״ע כלתה נפשה תיכף לדבקה במקורה ושרשה וחיותה.
in Atzilus, where there are “the courts of Havayah,” the drawing-down of the life-force (chayus) from the Infinite Light (Or Ein Sof), blessed be He, which draws down and bestows life-force upon her. And in her descent below, into Beriah, Yetzirah and Asiyah, her soul at once pines to cleave to her source and root and her life-force.
That root in Atzilus is “the courts of Havayah,” the flow of life-force from the Infinite Light that sustains Malchus itself. Once it has descended into the lower worlds, Malchus at once pines to cleave again to that source of its life.


וכמו שהאדם תאב לחיי נפשו כמ״ש נפשי אויתיך27 כו׳ וכמ״ש במ״א28 (וע׳ בזהר ויחי דרמ״ח ע״ב).
Just as a person craves the life of his soul, as it is written, “My soul, I have desired You,” etc., and as is explained elsewhere (and see the Zohar, Vayechi, 248b).
This longing is like a person’s craving for his own life, as in Isaiah 26:9, “My soul, I have desired You,” which the Tanya (chapter 44) explains as loving G-d as one’s own soul and life. The Zohar cited calls the inner and outer “houses” “the courts of Havayah” because they stand in love and longing toward the Nukva.


וכן למטה הנה זהו בעבודת האדם לדבקה בו ית׳ בדבורי ומחשבות אותיות התורה והתפלה שהם הם חצרות ה׳ והמשכת אלקות מאור א״ס ב״ה. והנה יש שני בחי׳. בחי׳ חצר. ובחי׳ בית.
And so too below: this is in man’s service, to cleave to Him, blessed be He, in the words and thoughts of the letters of the Torah and of prayer, which are themselves “the courts of Havayah” and the drawing-down of G-dliness from the Infinite Light, blessed be He. Now, there are two levels: the level of a court, and the level of a house.
Below, in man’s service, the same longing is expressed through the words and thoughts of Torah and prayer, whose letters are themselves “the courts of Havayah,” the channels of G-dliness. Within that service there are two levels, “court” and “house,” which the next paragraph explains.




Section 5 · ¶5
Court and house in service
5ושתיהן הן בחי׳ אבנים רק בית הוא מקורה והחצר אין לה גג. וככה ממש יש ב׳ בחי׳ בעבודת ה׳.
And both of them are the level of stones; only, a house is roofed, while a court has no roof. And exactly so there are two levels in the service of G-d.
Court and house are both built of “stones,” that is, of letters, but a house has a roof while a court is open to the sky. The same two levels are found in the service of G-d.


הנה יש מי שהוא עוסק בתורה ותפלה ומכוין את לבו לאותיות שבהם לבדם כי גם זו דרך ישרה כמ״ש במ״א.
There is one who engages in Torah and prayer and directs his heart to their letters alone, for this too is an upright way, as is explained elsewhere.
The first level is the person who, in Torah study and prayer, directs his heart to the letters and words alone, without delving into their meaning. The text affirms that this too is a proper path.


הנה אין מלובש בהם רק כח המחשבה לבד בלא כח השכליות וכיון ששכלו פנוי הרי יכול ליפול בשכלו מחשבות חוץ כמשל החצר שאין לה גג שהמטר יורד לתוכו.
In them there is enclothed only the power of thought alone, without the power of the intellect; and since his intellect is unoccupied, extraneous thoughts can fall into his intellect, like the analogy of a court that has no roof, into which the rain comes down.
In such service only the faculty of thought is invested in the letters, and the intellect is left idle. An idle intellect is open to stray thoughts, as a court without a roof is open to the rain.


לפיכך מי שהוא בעל שכל ואין מחשבתו יכולה להלביש את שכלו. הנה זאת עצתו להעמיק דעתו ושכלו לפירוש המלות שבתפלה עד מקום שידו מגעת ובעיון שכלו בעסק התורה בפרד״ס [בפרדס רמונים]
Therefore, one who is a man of intellect, whose thought cannot enclothe his intellect: this is his counsel, to immerse his mind and intellect deeply in the meaning of the words of prayer, as far as his hand reaches, and in the study of his intellect in his occupation with the Torah, in Pardes (peshat, remez, derush and sod).
A person with a strong intellect cannot keep it occupied with thought alone, so his counsel is to engage it fully: in the meaning of the words of prayer, as far as he is able, and in the study of Torah on all four levels of Pardes, its plain meaning (peshat), allusion (remez), homiletic interpretation (derush) and mystical secret (sod).


וזה נק׳ פנימית התורה ובחי׳ זו נק׳ בית שהוא פנימי וגם הוא מקורה שכל עצמיותו מראשו ועד רגלו מלובש ומעוטף בו (וע׳ בזהר ח״ג [חלק ג׳] ער״ה א׳ גבי המקרה במים2930 כו׳ ובהרמ״ז [ובהרב משה זכות] שם).
And this is called the inner dimension (pnimiyus) of the Torah. And this level is called a house, which is inner and is also roofed, for his whole essence, from his head to his feet, is enclothed and wrapped in it (and see the Zohar, Part III, 275a, on “Who roofs (hamekareh) with water,” etc., and in the Ramaz there).
This deeper engagement is called the inner dimension of the Torah, and it is the “house”: inner and roofed, it encloses the whole person from head to foot. The Zohar cited explains “the beams of a man’s house” as his bones, built upon the brain, which is “water,” and finds them in “Who roofs (hamekareh) His upper chambers with water” (Psalms 104:3).


וז״ש [וזהו שכתוב] בזהר דאורייתא היכלא עילאה דקוב״ה [דקודשא בריך הוא] דתמן יתיב מלכא והיינו פנימיות התורה שהיא פי׳ וטעמי התורה שמלובש בהן חכמה עילאה רק כשמבין בפשטי התורה
And this is [the meaning of] what is written in the Zohar, that the Torah is “the supernal palace of the Holy One, blessed be He, where the King dwells”: that is, the inner dimension of the Torah, which is the explanations and reasons of the Torah, in which supernal Chochmah (wisdom) is enclothed. But when one understands the plain meanings of the Torah,
The Zohar calls the Torah “the supernal palace of the Holy One, blessed be He, where the King dwells,” and the Alter Rebbe identifies this with the inner dimension of the Torah: its explanations and reasons, in which supernal Chochmah is enclothed. Understanding only the plain meanings is a lower level, which the next part names.


וגם פירוש המלות שבתפלה לפי פשוטו נק׳ בתים והיכלות דעשייה וכל זה הוא בחי׳ כלה נאה וחסודה
and also the meaning of the words of prayer according to its plain sense, [these] are called the houses and palaces of Asiyah (Action). And all this is the level of “a beautiful and gracious bride”:
The plain sense of the Torah and of the words of prayer is called “the houses and palaces of Asiyah”: still a house, but of the lowest world. All these levels of service belong to the “beautiful and gracious bride.”


דהיינו מי שכל ימיו בתורת ה׳ חפצו ולא סר ממנה ימין ושמאל ונפשו האלקית היא העיקרית בו:3132
that is, one whose “delight is in the Torah of Havayah” all his days, who has not turned from it right or left, and whose G-dly soul is the main thing in him.
This bride is the person whose delight all his life is in G-d’s Torah, in the words of Psalms 1:2, who has never strayed from it, and in whom the G-dly soul is dominant. The next section turns to the one who has strayed.




Section 6 · ¶6–7
Above all worlds
6ג אך מי שהעביר את הדרך שהוא בחי׳ חיגרת או סומא וכמ״ש עינים להם ולא יראו33 ונפשו הבהמית היא שמושלת בו וע״כ אין לו כלות הנפש לחיי נפשו האלקית מאחר
3. But one who has strayed from the way, who is the level of “lame or blind,” as it is written, “They have eyes, but they do not see,” whose animal soul is what rules him, and who therefore has no expiring of the soul for the life of his G-dly soul, since
Section 3 turns to the second bride, the one who is “lame or blind”: the person who has strayed from the path, of whom Psalms 115:5 says, “They have eyes, but they do not see.” Because his animal soul rules him, he feels no yearning for the life of his G-dly soul.


שהיא במאסר הגוף ונפש החיונית הבהמית. הנה זאת עצתו34 להיות אעפ״כ [אף על פי כן] בבחי׳ כלה וע״ז אמרו כלה כמות שהיא.35
it is in the prison of the body and of the vitalizing animal soul: this is his counsel, to be, nevertheless, at the level of a bride; and of this they said, “the bride as she is.”
His G-dly soul is imprisoned by the body and by the animal soul that gives the body life. Even so, there is counsel for him to be a “bride,” and this is what was meant by “the bride as she is.”


כי להיותו חיגרת או סומא מצד נפשו הבהמית אין זה מונע מלהיות בחי׳ כלה מצד נפשו האלקית ע״י בחי׳ לבי ובשרי ירננו אל אל חי.36
For his being lame or blind on the side of his animal soul does not prevent [him] from being at the level of a bride on the side of his G-dly soul, through the level of “My heart and my flesh sing out to the living G-d.”
His defects belong to his animal soul; they do not prevent his G-dly soul from being a bride. The way for him is the second half of Psalms 84:3, “My heart and my flesh sing out to the living G-d.”


כי הנה הלב והבשר לפי שהם כלים גשמיים אינם יכולים להיות תשוקתם וחפצם למקור חיותם לאור א״ס ב״ה המשפיע חיותם
For the heart and the flesh, since they are physical vessels, cannot have their longing and desire be for the source of their life-force (chayus), for the Infinite Light (Or Ein Sof), blessed be He, which bestows their life-force,
The heart and the flesh are physical, and on their own they cannot long for the Infinite Light that gives them life. The next part explains why.


כי גברו הצמצוצים והמסכים ורבו למאד בהסתר ובהעלם אחר העלם ע״כ אינם נכספים וכלות לחצרות ה׳ שהוא מקור וחיי הנפש כ״א כאשר ירננו אל אל חי
for the contractions (tzimtzumim) and the screens have prevailed and multiplied greatly, in hiddenness and in concealment upon concealment. Therefore they do not yearn and pine for “the courts of Havayah,” which is the source and the life of the soul, except when they “sing out to the living G-d.”
So many contractions and screens conceal that light, concealment upon concealment, that the physical heart cannot pine for “the courts of Havayah,” the source of the soul’s life. It can do so only when it “sings out to the living G-d,” which the next part explains.


והוא כאשר יתבונן באמונה האמיתית בה׳ שהוא למעלה מעלה מבחי׳ סוכ״ע37 שאינו בגדר ובחי׳ עלמין כלל רק לפי שכלנו הדל שאין אנו משיגים אותו אומרים עליו שהוא ממכ״ע [ממלא כל עלמין] וסוכ״ע.
And this is when he contemplates the true faith in G-d: that He is higher and higher above the level of the light that encompasses all worlds (sovev kol almin), for He is not within the bounds and category of worlds at all. Only, according to our meager intellect, since we do not grasp Him, we say of Him that He fills all worlds (memalei kol almin) and encompasses all worlds.
This happens when a person contemplates, in true faith, that G-d is far above even sovev kol almin, the light that encompasses the worlds, and is not in the category of worlds at all. “Filling” and “encompassing” are terms we use of Him only because our limited minds cannot grasp Him.


אבל באמת הוא רם ונשא וגבוה מאד אפי׳ [אפילו] מבחי׳ סוכ״ע שהוא שייך בענין השפעה לנבראים והמשכת החיות לאמר שבחי׳ ההשפעה אינה מתלבשת ונתפסת בתוך עלמין רק שהוא למעלה מהם וסובב עליהן.
But in truth He is exalted and lofty and very high, even above the level of sovev kol almin, which pertains to the matter of bestowal upon created beings and the drawing-down of the life-force: [it means] to say that the bestowal is not enclothed and grasped within the worlds, but rather that it is above them and encompasses them.
In truth He is exalted even above sovev kol almin, because “encompassing” still describes a relation to created beings: it means only that His flow of life is not enclothed within the worlds but stays above them. G-d Himself is beyond any such relation.




7והנה ענין השפעה אינו שייך כ״א בבחי׳ אותיות הנ״ל וכשצריך להשפיע השכלה לזולתו כו׳. אבל מצד עצמותו ומהותו קודם שבא לבחי׳ השפעה לא שייך בחי׳ עלמין כלל לא בחי׳ ממלא
Now, the matter of bestowal pertains only to the level of letters mentioned above, and when one needs to bestow understanding upon another, etc. But from the standpoint of His Essence and Being, before He comes to the level of bestowal, the category of worlds does not apply at all: neither the level of memalei
Bestowal, the giving of life and light to others, belongs only to the level of “letters,” just as a person needs words only when he must convey an idea to someone else. G-d’s own Essence, before any bestowal, is beyond the category of worlds altogether.


ולא בחי׳ סובב וכאשר יעמיק שכלו ובינתו בזה יתעורר ויקוד יקד אש38 בלבו להתלהב ולהתלהט להיות הלב גשמי ממש נמס ותשתפך נפשו בכלות הנפש ממש לדבקה בו ית׳.
nor the level of sovev. And when he immerses his intellect and understanding deeply in this, a fire will be aroused and blaze in his heart, to burn and flame up, so that the actual physical heart melts and his soul pours itself out in the actual expiring of the soul, to cleave to Him, blessed be He.
Neither memalei nor sovev applies to G-d’s Essence. Deep contemplation of this kindles a fire in the heart, until even the physical heart melts and the soul pours itself out in yearning to cleave to Him.




Section 7 · ¶8
Heart and flesh; the falling sukkah
8וכאשר יעמיק שכלו ובינתו בענין הנ״ל הנה מחמת שהתבוננות הנ״ל הוא ממקום גבוה מאוד דהיינו בחי׳ עצמותו ומהותו ית׳ ולפניו כחשכה כאורה3940
And when he immerses his intellect and understanding deeply in the matter mentioned above, then, because the contemplation mentioned above is from a very high place, that is, the level of His Essence and Being, blessed be He, before whom “darkness is as light,”
This contemplation reaches G-d’s very Essence, before whom “darkness is as light” (Psalms 139:12). The concealments that keep the physical heart from G-d therefore cannot hold it back.


לכן יכולה היא ההתבוננות הנמשך מזה לנגוע גם עד לבו ובשרו הגשמיות להיות גם הם תשוקתם וחפצם41 לכלות אליו ית׳ לדבקה בו בכלות הנפש ממש
therefore the contemplation that comes from this can reach even his physical heart and flesh, so that they too will have their longing and desire to pine for Him, blessed be He, to cleave to Him with the actual expiring of the soul.
So the contemplation can reach even the physical heart and flesh, and they too come to long to cleave to G-d with the expiring of the soul. This is what the physical heart could not do when its longing was for the “courts,” the source of life.


וזהו לבי ובשרי ירננו אל אל חי42 בעצמו ובכבודו קודם שבא לידי בחי׳ המחיה ומשפיע לזולתו כנודע שכל מה
And this is [the meaning of] “My heart and my flesh sing out to the living G-d”: [to Him] Himself, in His own glory, before He comes to the level of One who gives life and bestows upon another. As is known, whatever
This is the meaning of “My heart and my flesh sing out to the living G-d”: to G-d Himself, as He is before He becomes the One who gives life to others. A known principle explains why so lofty a contemplation affects the body.


שהוא בחי׳ עליונה יותר יכולה היא לירד ולהתפשט למטה יותר ועי״ז באה ונגעה עד הלב כו׳.
is a higher level can descend and spread further below; and through this it comes and reaches the heart, etc.
The principle is that the higher a level is, the further down it can reach. So contemplation of G-d’s Essence descends all the way to the physical heart.


(ועמ״ש בפ׳ משפטים ע״פ לא43 תהיה משכלה ועקרה44 בענין שכשכנס״י [שכשכנסת ישראל] היא בבחי׳ עקרה שאינה מולדת אהבה ויראה העצה הוא ותתפלל חנה על45 הוי׳ למעלה מבחי׳ שם הוי׳ כו׳
(And see what is written in Parshas Mishpatim on the verse “None shall miscarry or be barren,” on the subject that when the Congregation of Israel is in the state of a barren woman, who does not give birth to love and awe, the counsel is “And Chanah prayed upon (al) Havayah”: above the level of the Name Havayah, etc.;
The parenthesis cites a parallel in Torah Ohr, Mishpatim: when the Congregation of Israel is “barren,” unable to give birth to love and awe, the counsel is “And Chanah prayed al Havayah” (1 Samuel 1:10), with al read as “above.” The prayer reaches above the level of the Name Havayah.


ע״ש, ועמ״ש בפ׳ יתרו בביאור ע״פ משה ידבר4647 בשם האדרא רבא ששלש עולמות בי״ע שרשם מהתיקון הראשון די״ג ת״ד [תיקוני דיקנא] דא״א מי אל כמוך48 כו׳ ע״ש, ואפשר שזהו לבי ובשרי ירננו אל אל כו׳ וע״ש בד״ה מראיהם ומעשיהם).4950
see there. And see what is written in Parshas Yisro, in the explanation on the verse “Moshe would speak,” in the name of the Idra Rabba, that the three worlds of Beriah, Yetzirah and Asiyah have their root in the first of the thirteen tikkunim of the beard (tikkunei dikna) of Arich Anpin, “Who is a G-d (Kel) like You,” etc.; see there. And it may be that this is [the meaning of] “My heart and my flesh sing out to the G-d (Kel),” etc. And see there, in the discourse beginning “Their appearance and their workings.”)
A second parallel, in Torah Ohr, Yisro, cites the Idra Rabba: the three lower worlds are rooted in the first of the thirteen tikkunim of the beard of Arich Anpin (a level within Keser), “Who is a G-d (Kel) like You.” The text suggests that the Kel to whom heart and flesh “sing out” may be this very high root.


וזהו וארשתיך לי לעולם5152 כי בזמן שאין בהמ״ק [בית המקדש] קי ים נק׳ כנס״י [כנסת ישראל] סוכת דוד הנופלת מחמת שיש לה עליות וירידות ותמיד היא בבחי׳ נופלת שעולה ויורדת וגם למטה בכללות ישראל בעבודתם עולים ויורדים,
And this is [the meaning of] “And I will betroth you to Me forever.” For at the time when the Holy Temple is not standing, the Congregation of Israel is called “the falling sukkah of David,” because she has ascents and descents and is always in the state of falling, rising and descending; and also below, in Israel as a whole (klalus), in their service they rise and descend.
The maamar now returns to its opening verse, “And I will betroth you to Me forever.” While the Temple is not standing, the Congregation of Israel is called “the falling sukkah of David” (Amos 9:11), because she continually rises and falls, and the service of the Jewish people likewise rises and falls.


אבל לע״ל [לעתיד לבוא] כתיב אקים את סוכת דוד53 הנופלת שתהא קמה וגם נצבה54 לעולם בלי הפסק שלא תהי׳ [תהיה] בבחי׳ נפילה ח״ו [חס ושלום].
But of the Time to Come it is written, “I will raise up the falling sukkah of David”: that she will rise up and also stand firm forever, without interruption, so that she will not be in a state of falling, G-d forbid.
In the Time to Come G-d will raise up the falling sukkah, so that it stands firm forever, like the sheaf that “arose and also stood upright” (Genesis 37:7). That is the “forever” of the betrothal.


וזהו שאנו אומרים ומבקשים קדשנו במצותיך. ופעם אנו אומרים אשר קדשנו במצותיו55 שכבר קדשנו והיינו לפי שעכשיו בקדושין אלו יש בחי׳ ירידה עדיין
And this is why we say and request, “Sanctify us (kadsheinu) with Your commandments.” And at times we say, “Who has sanctified us with His commandments,” that He has already sanctified us. This is because now, in this betrothal (kiddushin), there is still an aspect of descent;
The same idea underlies two blessings: we pray “Sanctify us (kadsheinu) with Your commandments,” yet elsewhere say “Who has sanctified us with His commandments,” as something already done. Kiddushin, sanctification, is also the word for betrothal, and the betrothal we have now still allows for descent.


לכן אנו אומרים ומבקשים קדשנו במצותיך קדשנו לעולם שיהי׳ [שיהיה] בלי הפסק ח״ו [חס ושלום] (וע׳ בזהר ויקרא ד״ו ע״ב וברע״מ [וברעיא מהימנא] פ׳ תצא דרע״ז ע״א):56
therefore we say and request, “Sanctify us with Your commandments”: sanctify us forever, so that there will be no interruption, G-d forbid (and see the Zohar, Vayikra, 6b, and the Raaya Mehemna, Parshas Teitzei, 277a).
Therefore we ask “Sanctify us” for the future: a betrothal forever, with no interruption. The Zohar passages cited speak of G-d Himself raising up the fallen Congregation of Israel, and of the final redemption as “I will betroth you to Me forever.”




Section 8 · ¶9–10
Betrothal through Torah
9ד והנה ענין הקדושין ומאמר ענין א׳ הוא. וביאור הענין ע״ד מ״ש את ה׳ האמרת היום5758.59 ופי׳ האמרת לשון מפעיל שהפעלת האמירה בו ית׳ ע״י עסק התורה כמ״ש במ״א.
4. Now, the matter of kiddushin (betrothal) and [that of] ma’amar (“saying”) are one matter. The explanation of the matter is along the lines of what is written, “You have declared (he’emarta) Havayah this day.” The meaning of he’emarta is a causative form: that you have brought about the “saying” (amirah) in Him, blessed be He, through occupation with the Torah, as is explained elsewhere.
Section 4 explains the betrothal itself. Kiddushin, betrothal, and ma’amar, literally “saying” (the halachic term for the rabbinic betrothal of a levirate widow), are one idea; and Deuteronomy 26:17, “You have declared (he’emarta) Havayah this day,” is read causatively: through Torah study a Jew brings about G-d’s own “saying.”


והנה באמירה זו שהוא בחי׳ אותיות התורה מתגלה בו הארת עצמות א״ס ב״ה עם היות שאינה מבחינתו
Now, in this “saying,” which is the level of the letters of the Torah, there is revealed in it a radiance of the Essence of the Infinite One (Ein Sof), blessed be He, although it is not of His level
In this divine “saying,” the letters of the Torah, a radiance of G-d’s very Essence is revealed. Yet the letters are not of His level at all.


ולא כערכו כלל, כמשל דבור גשמי שבאדם שבו משכיל לזולתו מבחי׳ חכמה שבו, ובחי׳ הנ״ל הוא בחי׳ מקיף
and not comparable to Him at all; like the analogy of the physical speech in a person, through which he imparts understanding to another from the level of Chochmah (wisdom) within him. And the level mentioned above is the level of a makif (an encompassing [light]),
It is like human speech, which conveys to another person something of the speaker’s wisdom though speech is far below it. The radiance revealed this way is a makif, an encompassing light that surrounds rather than enters.


אך אינו מתלבש בו לגמרי כי בעודו בכח חכמתו אזי אין בו בחי׳ אותיות המגבילים לדבר על ענין זה באותיות אלו וכשיוצאים מכח אל הפועל מהעלם אל הגילוי בפה
but it is not entirely enclothed in it. For while it is still in the potential of his wisdom, there is not yet in it the level of letters, which set limits, to speak about this matter in these letters; and when they go out from potential to actual, from concealment to revelation in the mouth,
The makif is not fully enclothed in the letters. While an idea is still in the mind it has no letters to confine it; only when it comes out in spoken words is it limited to these particular letters.


הנה הבל הדבור מפריד הקול60 ומחלק האותיות ולכן הבל הדבור הוא בחי׳ מקיף לנשמה כי דרך הבל הדבור יוצא ומתגלה הארה עצמיות וההבל נעשה לבוש
the breath of speech separates the voice and divides the letters. Therefore the breath of speech is the level of a makif for the soul; for by way of the breath of speech an essential radiance goes out and is revealed, and the breath becomes a garment
The breath that carries speech divides the voice into distinct letters. Because a radiance of the speaker’s essence goes out through this breath, the breath is a makif for the soul and becomes a garment for that radiance.


אליו ומקור ההבל נשאר בבחי׳ מקיף עליו מלמעלה ושורש ההבל זה הוא מרוח פיו ית׳ שורש כל המקיפין שממנו נמשך הארה להיות עובר בתוך הבל הקול שלו
for it, while the source of the breath remains at the level of a makif over it from above. And the root of this breath is from “the breath of His mouth,” blessed be He, the root of all the makifim, from which a radiance is drawn to pass through the breath of his voice
The source of the breath remains above as a makif, and its root is “the breath of His mouth,” G-d’s own breath, the root of all the makifim. From it a radiance passes into the breath of the voice of the person who speaks the words of Torah.


(ע׳ [עיין] בסש״ב [בספר של בינונים] ספ״ה בשם הפרע״ח [הפרי עץ חיים] ועמ״ש בס׳ מבוא שערים ש״ג ח״ב [חלק ב׳] פ״ג [פרק ג׳] ע״פ האדרא נשא דקל״ד מהאי פומא עילאה נשבא רוחא כו׳ ע״ש.
(see Sefer Shel Beinonim, at the end of chapter 5, in the name of Pri Etz Chaim; and see what is written in the book Mevo She’arim, Gate 3, Part 2, chapter 3, according to the Idra of Naso, page 134: “From this supernal mouth a breath blows forth,” etc.; see there.
The parenthesis points to the Tanya (Sefer Shel Beinonim), the end of chapter 5, citing Pri Etz Chaim, and to the Kabbalistic work Mevo She’arim, on the Idra’s words “from this supernal mouth a breath blows forth.” Both concern the divine breath behind the words.


ועמ״ש מזה ע״פ ביום השמיני עצרת6162 בפי׳ ואשים דברי בפיך63 וע׳ רבות כי תשא פמ״א [פרק מ״א / פרשה מ״א] ע״פ מפיו דעת ותבונה.6465 ומענין האמרת היום רבות שם ר״פ מ״ה.66
And see what is written on this on the verse “On the eighth day, an Atzeres,” in the explanation of “And I have put My words in your mouth”; and see Midrash Rabbah, Ki Sisa, chapter 41, on the verse “From His mouth [come] knowledge and understanding.” And on the subject of “you have declared this day,” Midrash Rabbah there, at the beginning of chapter 45;
Further parallels follow: the discourse on “On the eighth day, an Atzeres,” which explains “And I have put My words in your mouth” (Isaiah 51:16), and Shemos Rabbah on “From His mouth [come] knowledge and understanding” (Proverbs 2:6). Then the text begins a list of passages on “You have declared Havayah this day.”


נשא פי״ד [פרק י״ד / פרשה י״ד] בפסוק ביום השביעי במדרש איכה67 בפסוק על אלה אני.68 גיטין דנ״ו ע״ב חגיגה ד״ג ע״א ברכות69 דף ו):7071
Naso, chapter 14, on the verse “On the seventh day”; in Midrash Eichah, on the verse “For these I [weep]”; Gittin 56b; Chagigah 3a; Berachos, folio 6).
The list continues with Bamidbar Rabbah, Midrash Eichah and the Gemara in Gittin, Chagigah and Berachos. In Berachos 6a and Chagigah 3a the verse is read with its counterpart, “Havayah has declared you this day”: “You have made Me one unique entity in the world, and I will make you one unique entity in the world.”




10וזהו ענין הקדושין שנותן לה טבעת בחי׳ אור מקיף.72 וכך את ה׳ האמרת היום73 וממשיך עליו או״מ [אור מקיף] ממקור ושורש כל המקיפי׳ [המקיפים] הרי הוא מקודש לשמים.
And this is the matter of kiddushin, that he gives her a ring, the level of an encompassing light (or makif). So too, “You have declared Havayah this day,” and one draws upon himself an encompassing light from the source and root of all the makifim: he is thereby consecrated to Heaven.
This is the meaning of kiddushin: the groom gives the bride a ring, and a ring, which surrounds, is an encompassing light. So too, through “You have declared Havayah this day” a person draws upon himself an encompassing light from the root of all the makifim, and he becomes “consecrated to Heaven.”


פי׳ שהוא מוכן ומקושר לדבקה בו ית׳ כמו אדם המקדש אשה שבקדושין אלו נאסרה על כל העולם ומיוחדת רק לבעלה.74
That is, he is prepared and bound to cleave to Him, blessed be He; like a man who betroths a woman, for through this betrothal she is forbidden to the whole world and set apart for her husband alone.
Being consecrated means being prepared and bound to cleave to G-d. As betrothal forbids a woman to everyone else and sets her apart for her husband alone, so this consecration sets the person apart for G-d.


כך ע״י התורה בחי׳ את ה׳ האמרת הנ״ל הוא מקושר ודבוק בהבל הדבור להיות מכון לשבתו.
So too, through the Torah, the level of “You have declared Havayah” mentioned above, he is bound and cleaves, through the breath of speech, so as to be “a place for His dwelling.”
Through the Torah, the level of “You have declared Havayah,” a person is bound to G-d through the breath of his speech. He becomes “a place for His dwelling.”


מה שאין כן אם אינו לומד להמשיך בחי׳ כח הדבור אליו הרי הוא כאלו חבירו מדבר לפניו והוא אינו שומע שלא ידבק בשכלו ומחשבתו של חבירו בלי שמיעת הקול.
This is not so if he does not study so as to draw the power of speech to himself: he is then as if his fellow were speaking before him and he does not hear, for he will not cleave to his fellow’s intellect and thought without hearing the voice.
If a person does not study so as to draw the power of speech to himself, he is like someone whose friend speaks before him while he does not hear. Without hearing the voice, he cannot cleave to his friend’s intellect and thought.




Section 9 · ¶11
Righteousness, justice, faith and knowledge
11וזהו וארשתיך לי כו׳ אך עוד הוא צריך לפדות נפשו האלקית מתוך מאסר הגוף ונפשו הבהמית שלא תהי׳ [תהיה] נקראת חיגרת או סומא והפדיון הוא בצדקה,
And this is [the meaning of] “And I will betroth you to Me,” etc. But he still needs to redeem his G-dly soul from the prison of the body and of his animal soul, so that it will not be called “lame or blind”; and the redemption is through charity (tzedakah).
Betrothal through Torah study is not yet enough for one who is “lame or blind”: he must also redeem his G-dly soul from the prison of the body and the animal soul. That redemption is through charity.


וזהו וארשתיך לי בצדק כי גדולה צדקה שמקרבת75 את הגאולה כו׳ וכרבי אליעזר דיהיב פרוטה לעני76 והדר מצלי.
And this is [the meaning of] “And I will betroth you to Me with righteousness (tzedek)”: for “great is charity, which brings the redemption near,” etc.; and like Rabbi Eliezer, who would give a perutah to a poor man and then pray.
Hence “I will betroth you to Me with righteousness (tzedek)”: tzedek is read as tzedakah, charity, which the Gemara says “brings the redemption near.” The Gemara also tells of the sage who would give a coin to a poor man and only then pray (Bava Basra 10a).


וכמ״ש באגה״ק [באגרת הקודש] ד״ה אין ישראל נגאלין אלא בצדקה שנאמר ושביה בצדקה.77 שעי״ז פודה נפשו כו׳ ועתה נפדה כו׳ ע״ש באריכות (ועמ״ש בפ׳ כי תשא סד״ה שמאלו תחת לראשי).78
And as is written in Iggeres HaKodesh, in the passage beginning “Israel will be redeemed only through charity, as it is said, ‘and her returning ones, through charity’”: that through this he redeems his soul, etc., and now it is redeemed, etc.; see there at length (and see what is written in Parshas Ki Sisa, at the end of the discourse beginning “His left hand is under my head”).
Iggeres HaKodesh, in the epistle beginning “Israel will be redeemed only through charity,” explains at length that through charity a person redeems his own soul. The parenthesis adds the end of the Torah Ohr discourse “His left hand is under my head,” in Parshas Ki Sisa.


ובמשפט דהנה כתיב רשע מכתיר את הצדיק79 ועל זה נאמר ובערת הרע מקרבך80 לכך צ״ל משפט ע״ז ובחסד וברחמים דהיינו לעורר ר״ר [רחמים רבים] על נפשו
“And with justice”: for it is written, “The wicked one surrounds the righteous one,” and of this it is said, “And you shall eradicate the evil from your midst”; therefore there must be justice upon this. “And with kindness and with compassion”: that is, to arouse great compassion upon his soul,
“With justice”: within a person, “the wicked one surrounds the righteous one” is the animal soul enclosing the G-dly soul, and since the Torah commands “eradicate the evil from your midst,” he must pass judgment on himself. “With kindness and with compassion” means arousing great divine compassion upon his soul.


וכדכתיב ליעקב אשר פדה81 את אברהם8283 כמ״ש במ״א (ועמ״ש בפ׳ בשלח ע״פ אשירה.84 בפי׳ משפט וצדקה ביעקב אתה עשית85 ועיין ברבות פ׳ עקב86 מענין וארשתיך לי בצדק ובמשפט).87
and as it is written, “to Yaakov, who redeemed Avraham,” as is explained elsewhere (and see what is written in Parshas Beshalach on the verse “I will sing,” on the meaning of “Justice and righteousness in Yaakov You have made”; and see Midrash Rabbah, Parshas Eikev, on the subject of “And I will betroth you to Me with righteousness and with justice”).
This is like “to Yaakov, who redeemed Avraham”: Yaakov stands for compassion, and compassion redeems. The parenthesis points to Torah Ohr on “I will sing,” on “Justice and righteousness in Yaakov You have made,” and to the Midrash Rabbah on Eikev that expounds this betrothal.


וארשתיך לי באמונה88 דהיינו מי שאינו יכול ללמוד וגם איש עני הוא ואין יכול ליתן צדקה
“And I will betroth you to Me with faithfulness (emunah)”: that is, one who is unable to study, and is also a poor man who cannot give charity,
“With faithfulness (emunah)” speaks to the person who can neither study nor, being poor, give charity. The next part shows that he too can be betrothed.


אעפ״כ [אף על פי כן] אין מונע לו להיות בחי׳ כלה וארוסה ע״י האמונה כנ״ל בהתבוננות מעומק דליבא איך דכולא קמיה כלא חשיבי89 ושהוא למעלה מעלה מבחי׳ סוכ״ע
nevertheless nothing prevents him from being at the level of a bride and betrothed, through faith (emunah), as mentioned above: in contemplation from the depth of the heart of how “all before Him is considered as nothing,” and that He is higher and higher above the level of the light that encompasses all worlds (sovev kol almin)
Even he can be a betrothed bride, through faith: contemplating from the depth of the heart that “all before Him is considered as nothing” (Zohar 1:11b), and that G-d is far above even sovev kol almin. This is the contemplation described in section 3.


(ועמ״ש ע״פ כי אברהם לא ידענו9091 כו׳ כי אתה ה׳ אבינו כו׳. וממש״ש [וממה שכתוב שם] יובן יותר ענין וארשתיך לי באמונה).
(and see what is written on the verse “For Avraham did not know us,” etc., “For You, Havayah, are our Father,” etc.; and from what is written there the subject of “And I will betroth you to Me with faithfulness” will be understood further).
The parenthesis points to the Torah Ohr discourse on “For Avraham did not know us … You, Havayah, are our Father” (Isaiah 63:16). What is explained there sheds further light on betrothal “with faithfulness.”


וכ״ז [וכל זה] הוא בבחי׳ כלה וארוסה אבל אח״כ צריך להיות בחי׳ נשואין (וכמ״ש ברבות בא ס״פ י״ח) וזהו וידעת את ה׳ מלשון והאדם ידע92 את חוה שהוא בחי׳ התקשרות האמיתי.
All this is at the level of a bride and betrothed; but afterwards there must be the level of marriage (nisuin) (as is written in Midrash Rabbah, Bo, at the end of chapter 18). And this is [the meaning of] “and you shall know Havayah,” from the expression “And the man knew Chavah,” which is the level of true connection.
Betrothal is only the first stage; afterwards must come marriage (nisuin). This is “and you shall know Havayah,” for “knowing,” as in “And the man knew Chavah,” is the true bond of union.


כמ״ש ומלאה הארץ דעה93 את ה׳ פי׳ שתמלא כולו לה׳ שלא יהיה שום מחשבה דבור ומעשה
As it is written, “And the earth shall be full of the knowledge of Havayah”: that is, that it be filled entirely for G-d, so that there be no thought, speech or action at all
Isaiah’s “the earth shall be full of the knowledge of Havayah” describes that union: a person entirely filled for G-d, with no thought, speech or action for anything else.


כי אם לה׳ לבדו וכל מחשבות אדם יהיו ממולאים רק מן דעת ה׳ וזהו ותן חלקנו בתורתך שיהיה חלקנו מיוחד בתכלית היחוד בתורתך ויהיו לאחדים ממש וד״ל [ודי למבין]:94
except for G-d alone, and all a person’s thoughts be filled only with the knowledge of G-d. And this is [the meaning of] “And grant our portion in Your Torah”: that our portion be united, in the ultimate unity, in Your Torah, and they become truly one. And this suffices for one who understands.
All his thoughts are then filled only with the knowledge of G-d. This is the prayer “And grant our portion in Your Torah”: that our portion be utterly united with the Torah until they are truly one.



In one’s avodah
A person who is able should invest his intellect in the meaning of the words of prayer and in the inner dimension of the Torah, so that, like a roofed house, no stray thoughts enter. One whose animal soul rules him should contemplate from the depth of the heart that G-d is above all worlds, until even his physical heart is stirred; he should redeem his soul through charity, judge the evil within himself and arouse great compassion upon his soul. One who can neither study nor give charity can still be betrothed to G-d through faith.
Questions for discussion
	Why is the soul called a “bride,” and how do the two halves of Psalms 84:3 correspond to the two brides of the Gemara?
	In what sense are the letters “stones,” and how can they still carry life to the worlds?
	What makes Torah study and prayer a “court” or a “house,” and why does the roof matter?
	Why can contemplating G-d above all worlds move the physical heart when longing for Him as the source of life cannot?
	How do Torah study, charity and faith each serve as a betrothal, and what is the marriage that follows?

Sources and references
Notes
Paragraph 1
1G-d’s promise to Israel: “I will betroth you to Me forever; I will betroth you to Me with righteousness and with justice, with kindness and with compassion.” The maamar is built on this verse and the next, which closes the haftarah of Bamidbar.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2וארשתיך לי לעולם
The Midrash reads morashah, “heritage” (Deuteronomy 33:4), as me’orasah, “betrothed”: the Torah is betrothed to Israel, as it is said, “I will betroth you to Me forever.” It is the passage in Terumah, near the end of chapter 33, that the text lists.
Shemot Rabbah 33:7שמות רבה ל״ג:ז׳
… אל תהי קורא מורשה, אלא מאורסה. מלמד, שהתורה ארוסה לישראל, שנאמר (הושע ב): וארשתיך לי לעולם. ומנין שהיא כאשת איש לעובדי כוכבים? שנאמר (משלי ו): היחתה איש אש בחיקו ובגדיו לא תשרפנה אם יהלך איש על הגחלים ורגליו לא תכוינה כן הבא אל אשת רעהו:
Another matter: “They shall take Me a gift” – that is what is written: “Moses commanded us the Torah” (Deuteronomy 33:4). Rabbi Simlai expounded: Six hundred and thirteen mitzvot were given to Israel through Moses, as that is the numerical value of Torah. is four hundred, vav is six, resh is two hundred, and heh is five, for a total of six hundred and eleven, as the midrash is about to note. If you say it is only six hundred and eleven, and where are the other two; the Rabbis …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3וארשתיך לי בצדק
On “Havayah your G-d shall keep for you the covenant and the kindness,” the Midrash tells of a king who married a matron, each bringing two “tenants”: Israel brings justice and righteousness, G-d kindness and compassion, and together they become a crown for Israel, as Hosea says. This is the passage in Eikev, “Another explanation: ‘shall keep for you,’” that the text lists.
Devarim Rabbah 3:7דברים רבה ג׳:ז׳
4כלתה נפשי
Expounding Binyamin’s portion, where the Temple was to stand, the Midrash cites “My soul yearns, and even pines,” the sons of Korach’s prophecy of the Temple’s place. It is the passage in Vayechi, chapter 99, near the beginning, that the text lists.
Bereshit Rabbah 99:1בראשית רבה צ״ט:א׳
… וכן אתה מוצא, שקודם לארבע מאות ושבעים שנה, בני קרח מתנבאין עליה, שהיא עתידה להיות בתוך חלקו של בנימין, הה״ד (תהלים פד): נכספה וגם כלתה נפשי. וכן הוא אומר (שם קלב): הנה שמענוה באפרתה וגו׳. ר׳ יהודה אומר: ביהמ״ק נבנה בתוך חלקו של יהודה, דכתיב (שמואל א יז): אפרתי מבית לחם יהודה. רבי שמעון אומר: בתוך של מי שמתה באפרתה. ומי מתה באפרתה? רחל. יכול בתוך חלקו של יוסף, שהוא מבניה? ת״ל: (תהלים קלב) מצאנוה בשדי יער, בתוך חלקו של מי שנמשל כחית היער. ומי נמשל כחית היער? בנימין, …
“Why are you agitated [teratzedum], ridged [gavnunim] mountains?” (Psalms 68:17) – Rabbi Yosei HaGelili and Rabbi Akiva: Rabbi Yosei HaGelili interpreted the verse regarding mountains. When the Holy One blessed be He came to give the Torah at Sinai, the mountains were running and contending with one another. This one was saying: ‘The Torah will be given upon me,’ and that one was saying: ‘The Torah will be given upon me.’ Tavor came from Beit Elim, Carmel from Aspamya. That is what is written: “As I live, the utterance of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5כלתה נפשי
The Midrash reads vaychulu, “and they were finished” (Genesis 2:1), as an expression of longing, from “My soul yearns, and even pines (kalsah).” It is the passage at the beginning of Naso, chapter 10, that the text lists.
Bamidbar Rabbah 10:1במדבר רבה י׳:א׳
6אלקים אל דמי לך
The “dark light” is not joined to the “white light” until it first arouses itself, and then the white light rests upon it at once; of this it is written, “O G-d, let there be no silence for You.”
Zohar, Lech Lecha 2:8–5:22ספר הזהר, לך לך ב׳:ח׳-ה׳:כ״ב
11. Woe to those that sleep with eyes fast closed and do not know or consider how they will arise in the Day of Judgement; for reckoning is exacted when the body is defiled, and the soul flits over the face of the transparent ether, now up and now down, and if the gates are not opened it is tossed about like a stone from the sling. Woe to them! Who shall plead for them? For they shall not be admitted to this joyaunce, among the delightful habitations of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7אלקים אל דמי לך
Rabbi Elazar teaches that the arousal from above depends on the longing below, and reads David’s “O G-d, let there be no silence for You” as an arousal from below, to awaken toward the One above.
Zohar, Lech Lecha 22:225–24:237ספר הזהר, לך לך כ״ב:רכ״ה-כ״ד:רל״ז
He illustrated this from the text: O G-d, keep thou not silence, hold not thy peace, and be not still, O G-d (Ps. 83, 2), which he expounded thus. ‘David said: “O G-d, keep thou not silence.” These words represent an impulse to Elohim to exert His sway. David said in effect: “Elohim, cease not to rouse the Highest and to associate thyself with the Right.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
8אלקים אל דמי לך
Tzedek, that is, Malchus, calls constantly to the shining speculum and never rests, as it is written, “O G-d, let there be no silence for You.”
Zohar, Terumah 25:251–26:261ספר הזהר, תרומה כ״ה:רנ״א-כ״ו:רס״א
Moreover, when it says “Righteousness calleth to his foot”, the question is: Who calleth whom? The answer is that “Righteousness” calls to the resplendent mirror, which is ever bright and refulgent, as it is written: “Keep not thou silence, O G-d; hold not thy peace, and be not still, O G-d” (Psa. LXXXIII, I). Now the Holy One has let His light shine upon us on our way for the sake of my son Eleazar, who called down the supernal light upon us, and it has not waned. Happy is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9אלקים אל דמי לך
The lower “limbs” always awaken toward the higher: the black flame below always rises toward the white flame above, to cleave to it; this is the secret of “O G-d, let there be no silence for You.”
Zohar, Pekudei 51:705–714ספר הזהר, פקודי נ״א:תש״ה-תשי״ד
10נר אלקי׳ נשמת אדם
The verse calls the soul of man a lamp of G-d, “searching all the chambers of the belly.” The Alter Rebbe draws from it the image of a flame that by nature rises upward.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11שבע״כ אתה חי
The Mishnah teaches that a person is formed, born, lives and dies against his will. The Alter Rebbe applies “against your will you live” to the soul held in the body despite its pull upward.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
12והחיות רצוא ושוב
In Ezekiel’s vision of the Chariot, “the Chayos ran and returned.” The Alter Rebbe reads chayos as “life-force”: the soul’s life runs upward and returns into the body.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ביום הששי קערת כסף
On the offering of the sixth day, “a silver (kesef) bowl,” the Midrash connects kesef with longing, as in “My soul yearns (nichsefah), and even pines.”
Bamidbar Rabbah 13:20במדבר רבה י״ג:כ׳
14The Sages ask how one dances before a bride: Beis Shammai say, “the bride as she is,” and Beis Hillel say, “a beautiful and gracious bride.” The Alter Rebbe makes the two praises two kinds of bride, two degrees of the soul’s longing.
Ketubot 17a:1כתובות י״ז א:א׳
כַּלָּה כְּמוֹת שֶׁהִיא. וּבֵית הִלֵּל אוֹמְרִים: ״כַּלָּה נָאָה וַחֲסוּדָה״. אָמְרוּ לָהֶן בֵּית שַׁמַּאי לְבֵית הִלֵּל: הֲרֵי שֶׁהָיְתָה חִיגֶּרֶת אוֹ סוֹמָא, אוֹמְרִים לָהּ: ״כַּלָּה נָאָה וַחֲסוּדָה״? וְהַתּוֹרָה אָמְרָה: ״מִדְּבַר שֶׁקֶר תִּרְחָק״! אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, מִי שֶׁלָּקַח מִקָּח רַע מִן הַשּׁוּק, יְשַׁבְּחֶנּוּ בְּעֵינָיו, אוֹ יְגַנֶּנּוּ בְּעֵינָיו? הֱוֵי אוֹמֵר: יְשַׁבְּחֶנּוּ בְּעֵינָיו. מִכָּאן אָמְרוּ חֲכָמִים: לְעוֹלָם תְּהֵא דַּעְתּוֹ שֶׁל אָדָם מְעוֹרֶבֶת עִם הַבְּרִיּוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
15“My soul yearns, and even pines, for the courts of Havayah; my heart and my flesh sing out to the living G-d.” The word kalsah, “pines,” gives the bride, kallah, her name, and the first half of the verse belongs to “the beautiful and gracious bride.”
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16“Two stones build two houses; three build six houses…”: Sefer Yetzirah calls the letters “stones” and their combinations “houses.” The Alter Rebbe uses it to explain the “courts” of Psalms 84:3.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
17“O G-d, let there be no silence for You; do not hold Your peace and do not be still, O G-d.” The Alter Rebbe cites it, as the Zohar reads it, for the unceasing longing of the Congregation of Israel.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18The Zohar says that the Congregation of Israel constantly arranges praise for the Holy One, blessed be He, and is never silent, as it is said, “O G-d, let there be no silence for You.”
Zohar, Vayishlach 28:262–30:274ספר הזהר, וישלח כ״ח:רס״ב-ל׳:ער״ד
Observe the heading Hallelukah (praise ye the L-rd), for we have learned that of all the titles that David affixed to his songs and hymns, the most excellent was Hallelukah, embracing as it does in one single word the name of G-d and the call to praise, the name being Kah, and the praise coming from the Community of Israel, who continually compose thanksgivings to the Holy One, blessed be He, as we read: “O G-d, there is no silence for thee; hold not thy peace, and be not still, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19Said to Chavah: “And your desire shall be to your husband, and he shall rule over you.” The Alter Rebbe reads the first half as the bride’s longing for her source and the second as the soul’s being held in the body against its will.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
20ועלמות אין מספר
“There are sixty queens and eighty concubines, and maidens (alamos) without number.” The Alter Rebbe reads alamos as olamos, worlds, for the countless divisions of the worlds.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כולם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” The verb “made” (asisa) is the language of Asiyah: before G-d even Chochmah is only “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
22בד״ה ועתה יגדל נא
There the Alter Rebbe reads Moshe’s “as You have spoken, saying”: through the Torah, G-d’s “speech” (dibbur) becomes “saying” (amirah), and in the same way, through the mitzvos, “the power of Ado-nai,” which is in the Keser of Arich Anpin, is revealed.
Kehot’s noteלקמן שלח מ, א.
23ועתה יגדל נא
Moshe’s plea after the spies: “And now, I pray, let the power of Ado-nai be great, as You have spoken, saying.” These are the opening words of the discourse to which the text refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24חצר הפנימית נוכח בית המלך
Esther “stood in the inner court of the king’s house, opposite the king’s house.” The Alter Rebbe uses the phrase for the inner flow of life-force: the letters of Torah and prayer and the souls of the tzaddikim.
Esther 5:1אסתר ה׳:א׳
וַיְהִי בַּיּוֹם הַשְּׁלִישִׁי וַתִּלְבַּשׁ אֶסְתֵּר מַלְכוּת וַתַּעֲמֹד בַּחֲצַר בֵּית־הַמֶּלֶךְ הַפְּנִימִית נֹכַח בֵּית הַמֶּלֶךְ וְהַמֶּלֶךְ יוֹשֵׁב עַל־כִּסֵּא מַלְכוּתוֹ בְּבֵית הַמַּלְכוּת נֹכַח פֶּתַח הַבָּיִת:
Now it came to pass on the third day, that Esther put on her royal apparel, and stood in the inner court of the king’s house, over against the king’s house; and the king sat upon his royal throne in the royal house, over against the entrance of the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
25The Alter Rebbe now explains the verse in order: “My soul” is Malchus of Atzilus, the source of souls, and “the courts of Havayah” are the flow of life-force in Atzilus for which it pines.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כלתה נפשי לחצרות ה׳
Opening with “My soul yearns, and even pines, for the courts of Havayah,” the Zohar speaks of inner and outer “houses” that are called “the courts of Havayah” because they stand in love and longing toward the Nukva. The text refers here to this passage in Vayechi.
Zohar, Vayechi 77:800–79:811ספר הזהר, ויחי ע״ז:ת״ת-ע״ט:תתי״א
Similarly in the verse, “The L-rd bless thee out of Zion, and see thou the good of Jerusalem, all the days of thy life” (Ps. 127, 5), Zion is mentioned because from it issue blessings to water the garden, and then Jerusalem is mentioned to show that all blessings issue from male and female together. Similarly it is written: “The L-rd bless thee and keep thee” (Num. 6, 24) -“bless” from the male, and “keep” from the female.’ R. Judah opened with the verse: AND WHEN JACOB MADE AN END …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27נפשי אויתיך
“My soul, I have desired You at night.” As the Zohar reads it (Tanya, chapter 44), it is loving G-d as one’s own soul and life; here it illustrates the longing for G-d as a person’s craving for his own life.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
28וכמ״ש במ״א כו׳
Tanya, chapter 44, describes the love that is equal in every Jewish soul, an inheritance from the Patriarchs, through the Zohar on “My soul, I have desired You at night”: loving the Holy One, blessed be He, with the love of one’s soul and spirit.
Tanya, Likkutei Amarim 44תניא, חלק ראשון; ליקוטי אמרים מ״ד
Kehot’s noteראה תניא פמ״ד. לעיל תזריע כ, ב. לקמן חקת נו, ד.
Paragraph 5
29המקרה במים
“Who roofs His upper chambers with water.” The word hamekareh, “who roofs,” comes from the same root as mekureh, “roofed,” the mark of the “house.”
Psalms 104:3תהילים ק״ד:ג׳
הַמְקָרֶה בַמַּיִם עֲלִיּוֹתָיו הַשָּׂם־עָבִים רְכוּבוֹ הַמְהַלֵּךְ עַל־כַּנְפֵי־רוּחַ:
Who layest the beams of Thine upper chambers in the waters, who makest the clouds Thy chariot, who walkest upon the wings of the wind;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30המקרה במים
The Zohar explains “the beams of a man’s house” as his bones, built upon the brain, which is “water,” and finds them alluded to in “Who roofs His upper chambers with water,” hamekareh meaning “beams.” The text cites it, with the Ramaz’s commentary, for the image of the roofed house.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
31Kehot’s note points to Leviticus 13:12 for these words.
Leviticus 13:12ויקרא י״ג:י״ב
וְאִם־פָּרוֹחַ תִּפְרַח הַצָּרַעַת בָּעוֹר וְכִסְּתָה הַצָּרַעַת אֵת כׇּל־עוֹר הַנֶּגַע מֵרֹאשׁוֹ וְעַד־רַגְלָיו לְכׇל־מַרְאֵה עֵינֵי הַכֹּהֵן:
And if the leprosy break out abroad in the skin, and the leprosy cover all the skin of him that hath the plague from his head even to his feet, as far as appeareth to the priest;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בתורת ה׳ חפצו
“But his delight is in the Torah of Havayah, and in His Torah he meditates day and night.” The Alter Rebbe applies it to the “beautiful and gracious bride,” whose whole life is in the Torah.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
33עינים להם ולא יראו
Said of idols: “They have eyes, but they do not see.” The Alter Rebbe applies it to the “blind” bride, the person whose animal soul rules him.
Psalms 115:5תהילים קט״ו:ה׳
פֶּה־לָהֶם וְלֹא יְדַבֵּרוּ עֵינַיִם לָהֶם וְלֹא יִרְאוּ:
They have mouths, but they speak not; Eyes have they, but they see not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטו, ה.
34ג) אך מי שהעביר . . הנה זאת עצתו
The note records that this passage, from “But one who has strayed from the way” to “this is his counsel,” is quoted in Or HaTorah on Bereishis.
Kehot’s noteקטע זה מובא באוה״ת בראשית-ב דף רפא, ב.
35וע״ז אמרו כלה כמות שהיא
Beis Shammai’s praise, “the bride as she is,” which holds even for a bride who is lame or blind. It becomes the counsel for the soul ruled by its animal soul.
Ketubot 17a:1כתובות י״ז א:א׳
כַּלָּה כְּמוֹת שֶׁהִיא. וּבֵית הִלֵּל אוֹמְרִים: ״כַּלָּה נָאָה וַחֲסוּדָה״. אָמְרוּ לָהֶן בֵּית שַׁמַּאי לְבֵית הִלֵּל: הֲרֵי שֶׁהָיְתָה חִיגֶּרֶת אוֹ סוֹמָא, אוֹמְרִים לָהּ: ״כַּלָּה נָאָה וַחֲסוּדָה״? וְהַתּוֹרָה אָמְרָה: ״מִדְּבַר שֶׁקֶר תִּרְחָק״! אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, מִי שֶׁלָּקַח מִקָּח רַע מִן הַשּׁוּק, יְשַׁבְּחֶנּוּ בְּעֵינָיו, אוֹ יְגַנֶּנּוּ בְּעֵינָיו? הֱוֵי אוֹמֵר: יְשַׁבְּחֶנּוּ בְּעֵינָיו. מִכָּאן אָמְרוּ חֲכָמִים: לְעוֹלָם תְּהֵא דַּעְתּוֹ שֶׁל אָדָם מְעוֹרֶבֶת עִם הַבְּרִיּוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
36לבי ובשרי ירננו אל אל חי
“My heart and my flesh sing out to the living G-d”: the second half of the verse, the way of “the bride as she is,” whose longing must reach the physical heart and flesh.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37שהוא למעלה מעלה מבחי׳ סוכ״ע
The note records that the statement that G-d is higher and higher above sovev kol almin is quoted in Or HaTorah on Shelach.
Kehot’s noteמובא באוה״ת שלח ח, ג.
Paragraph 7
38ויקוד יקד אש
“A burning shall burn like the burning of fire.” The Alter Rebbe borrows the phrase for the fire that contemplation of G-d’s Essence kindles in the heart.
Isaiah 10:16ישעיהו י׳:ט״ז
לָכֵן יְשַׁלַּח הָאָדוֹן ה׳ צְבָאוֹת בְּמִשְׁמַנָּיו רָזוֹן וְתַחַת כְּבֹדוֹ יֵקַד יְקֹד כִּיקוֹד אֵשׁ:
Therefore will the L-rd, the L-RD of hosts, Send among his fat ones leanness; And under his glory there shall be kindled A burning like the burning of fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
39כחשכה כאורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קלט, יב.
40כחשכה כאורה
“Even darkness is not dark for You … darkness is as light.” The Alter Rebbe cites it for G-d’s Essence, before whom concealment does not conceal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41הנה מחמת שהתבוננות . . תשוקתם וחפצם
The note records that this passage, on why contemplation of G-d’s Essence can reach the physical heart and flesh, is quoted in Or HaTorah on Shir HaShirim.
Kehot’s noteמובא באוה״ת שה״ש-א ע׳ רסט.
42לבי ובשרי ירננו אל אל חי
The heart and flesh “sing out to the living G-d”: to G-d Himself, before He is the One who gives life, and therefore the longing can reach the body.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ע״פ לא תהי׳ משכלה
There love and awe are called “son” and “daughter,” and one who tries to seize love and awe directly, without the deeper contemplation, “will never give birth” to true love and awe but to passing imaginings: that is “miscarrying,” and “barren” is giving birth to no love and awe at all.
Kehot’s noteתו״א עט, א.
44לא תהיה משכלה ועקרה
“None shall miscarry or be barren in your land.” Torah Ohr reads “barren” as service that gives birth to no love and awe; the text refers to that discourse.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ותתפלל חנה על ה׳
Chanah, barren, “prayed al Havayah.” Torah Ohr reads al as “above”: a prayer reaching above the Name Havayah ends the barrenness.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א א, י.
46בביאור ע״פ משה ידבר
The explanation of “Moshe would speak” opens with Avraham, the man of kindness, who “called in the name of Havayah, G-d of the world,” drawing the Name Havayah into revelation in the world below.
Kehot’s noteתו״א סח, ד.
47משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” These are the opening words of the explanation in Torah Ohr, Yisro, to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48מי אל כמוך
“Who is a G-d (Kel) like You.” Citing the Idra Rabba, the text gives these words as the first of the thirteen tikkunim of the beard of Arich Anpin, and suggests that this Kel is the Kel of “sing out to the living Kel.”
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49בד״ה מראיהם ומעשיהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סט, ד.
50מראיהם ומעשיהם
In Ezekiel’s vision of the wheels: “their appearance and their workings.” These are the opening words of the discourse to which the text refers.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51וארשתיך לי לעולם
“I will betroth you to Me forever”: the Alter Rebbe reads “forever” as the future betrothal that will never again fall.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וארשתיך לי לעולם
The Raaya Mehemna on Parshas Teitzei: in the final redemption “he may not send her away all his days,” as it is said, “I will betroth you to Me forever.”
Zohar, Ki Teitzei 1:24–3:33ספר הזהר, כי תצא א׳:כ״ד-ג׳:ל״ג
53אקים את סוכת דוד
“On that day I will raise up the falling sukkah of David.” The Congregation of Israel is now “falling,” rising and descending; in the future G-d will raise her up for good.
Amos 9:11עמוס ט׳:י״א
בַּיּוֹם הַהוּא אָקִים אֶת־סֻכַּת דָּוִיד הַנֹּפֶלֶת וְגָדַרְתִּי אֶת־פִּרְצֵיהֶן וַהֲרִסֹתָיו אָקִים וּבְנִיתִיהָ כִּימֵי עוֹלָם:
In that day will I raise up The tabernacle of David that is fallen, And close up the breaches thereof, And I will raise up his ruins, And I will build it as in the days of old;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ט, יא.
54קמה וגם נצבה
Yosef’s dream: “my sheaf arose and also stood upright.” The words describe the sukkah of David that will rise and stand firm forever.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ז.
55אשר קדשנו במצותיו
The note refers to Or HaTorah on Nach (the Prophets and Writings) for the discussion of the blessing “Who has sanctified us with His commandments.”
Kehot’s noteראה באוה״ת נ״ך-ב ע׳ תתצ.
56In past exiles the Congregation of Israel returned on her own, but of this exile it is said, “She has fallen, she shall rise no more” (Amos 5:2); therefore “I will raise up the fallen sukkah of David”: the Holy One, blessed be He, will raise her Himself.
Zohar, Vayikra 10:80–11:88ספר הזהר, ויקרא י׳:פ׳-י״א:פ״ח
So the Community of Israel, on all previous occasions in which she was in exile, when the appointed time came, used to return of herself to the King; but in this exile the Holy One, blessed be He, will himself take her by the hand and raise her and comfort her and restore her to his palace. So it is written: ‘In that day I will raise up the tabernacle of David that is fallen’ (Amos 9, 11), the ‘tabernacle of David’ being identical with the ‘Virgin of Israel’.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
57The Gemara reads this verse with “and Havayah has declared you this day”: the Holy One, blessed be He, says to Israel, “You have made Me one unique entity in the world, and I will make you one unique entity in the world.”
Berakhot 6a:21ברכות ו׳ א:כ״א
וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, said to Israel, "You have made Me the only object of your love in the world, so I shall make you the only object of My love in the world."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
58The same exposition of “You have declared Havayah this day” and “Havayah has declared you this day” appears in Chagigah, one of the places the text lists.
Chagigah 3a:18–19חגיגה ג׳ א:י״ח-י״ט
וְעוֹד דָּרַשׁ: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״, ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם. אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, דִּכְתִיב: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם, שֶׁנֶּאֱמַר:
William Davidson, Vocalized Aramaic (CC-BY-NC)
59את ה׳ האמרת היום
On “On the seventh day,” the Midrash brings the exposition of “You have declared Havayah this day” and “Havayah has declared you this day”: the Holy One, blessed be He, says to Israel, “You have made Me one unique entity in the world, and I will make you one unique entity in the world.” It is the passage in Naso, chapter 14, that the text lists.
Bamidbar Rabbah 14:4במדבר רבה י״ד:ד׳
60הקול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל ר״פ אחרי (כה, ג). וש״נ. [כ].
61ע״פ ביום השמיני עצרת
There “And I have put My words in your mouth, and in the shadow of My hand I have covered you” is explained: from the Torah a “sukkah,” a shade, is made, for from the breath of speech an encompassing light (makif) is made for the soul, the level of “what comes out of the mouth of Havayah.” That passage itself refers to the end of a discourse beginning “And I will betroth you to Me.”
Kehot’s noteלקו״ת שמע״צ פד, ב.
62ביום השמיני עצרת
“On the eighth day you shall have an Atzeres,” the verse of Shemini Atzeres on which the cited discourse is written.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ואשים דברי בפיך
“And I have put My words in your mouth, and in the shadow of My hand I have covered you.” The discourse cited reads it as the words of Torah becoming a “shadow,” an encompassing light for the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64מפיו דעת ותבונה
“For Havayah gives wisdom; from His mouth [come] knowledge and understanding.” The text cites the Midrash on it for the theme of what comes from G-d’s mouth.
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65מפיו דעת ותבונה
On “And He gave to Moshe” (Exodus 31:18), the Midrash cites “from His mouth [come] knowledge and understanding”: wisdom is great and knowledge and understanding greater, and these G-d gives from His own mouth to one He loves.
Shemot Rabbah 41:3שמות רבה מ״א:ג׳
דבר אחר: ויתן אל משה, הה״ד (משלי ב): כי ה׳ יתן חכמה מפיו דעת ותבונה. גדולה החכמה וגדולה ממנה הדעת ותבונה, הוי. כי ה׳ יתן חכמה, אבל למי שהוא אוהב, מפיו דעת ותבונה. ר׳ יצחק ור׳ לוי, חד מנהון אמר: למה הדבר דומה? לעשיר שהיה לו בן. בא בנו מבית הספר. מצא תמחוי לפני אביו. נטל אביו חתיכה אחת ונתנה לו. מה עשה בנו? אמר לו: איני מבקש אלא מזה שבתוך פיך. מה עשה? נתנו לו. ולמה? על שהיה מחבבו, נתן לו מתוך פיו. הוי, כי ה׳ יתן חכמה, וכל …
Another matter, “He gave to Moses,” that is what is written: “For the L-rd grants wisdom; from His mouth come knowledge and understanding” (Proverbs 2:6). Great is wisdom, but greater than it are knowledge and understanding. That is, “for the L-rd grants wisdom,” but to those whom He loves, “from His mouth come knowledge and understanding.” Rabbi Yitzḥak and Rabbi Levi, one of them said: To what is the matter comparable? To a wealthy man who had a son. His son came from school and saw a tray before his …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
66ומענין האמרת היום רבות שם ר״פ מ״ה
The note records that the Midrash Rabbah on “You have declared Havayah this day” is quoted and explained in Or HaTorah on Parshas Tavo, the parsha of this verse.
Kehot’s noteמובא ונתבאר באוה״ת תבוא ע׳ תתרס.
67במדרש איכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א, נה.
68על אלה אני
“For these I weep.” The text lists the Midrash Eichah on this verse among the passages on “You have declared Havayah this day.”
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69חגיגה ד״ג ע״א ברכות ד״ו
The note records that the passages of Chagigah 3a and Berachos 6a on “You have declared Havayah this day” are copied out in Or HaTorah on Parshas Tavo.
Kehot’s noteנעתקו באוה״ת תבוא ע׳ תתרנז וע׳ תתרסח.
70את ה׳ האמרת
“You have declared Havayah this day to be your G-d.” The Alter Rebbe reads he’emarta causatively: through the Torah a person brings about G-d’s “saying.”
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
71Kehot’s note points to Gittin 56b for these words.
Gittin 56bגיטין נ״ו ב
Paragraph 10
72שנותן לה טבעת בחי׳ אור מקיף
Or HaTorah on Berachah, quoted in the note, says that the kiddushin ring is a round thing, showing that the drawing-down is from sovev kol almin, the level of makif; and that although by law kiddushin needs no ring, since a perutah or its worth suffices, “the custom of Israel is Torah” to betroth with a ring.
Kehot’s note”מ״ש בכמה מקומות וכתבים בענין טבעת קדושין שהוא דבר עגול שזה מורה על היות ההמשכה מבחי׳ סוכ״ע שהוא בחי׳ מקיף” — אוה״ת ברכה ע׳ א׳תתמה. ומוסיף שם ”והגם דמדינא א״צ לקדושין טבעת שהרי מתקדשת בפרוטה או שוה פרוטה מ״מ מנהג ישראל תורה שמקדשין בטבעת”. עוד בענין טבעת ראה אוה״ת סידור ע׳ רכד.
73את ה׳ האמרת היום
“You have declared Havayah this day”: the Torah study by which a person draws the encompassing light upon himself, like the ring of betrothal.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74שבקדושין . . רק לבעלה
The Gemara explains that the Mishnah speaks of a man who “consecrates” (mekadesh) a woman because he forbids her to the whole world like hekdesh, consecrated property; the Kehot note points to Tosafos there.
Kiddushin 2bקידושין ב׳ ב
Kehot’s noteקידושין ב, ב תוד״ה דאסר.
Paragraph 11
75גדולה צדקה שמקרבת
“Great is charity, for it brings the redemption near.” The Alter Rebbe reads the tzedek of Hosea as this tzedakah, which redeems the soul.
Bava Batra 10a:12–13בבא בתרא י׳ א:י״ב-י״ג
תַּנְיָא, רַבִּי יְהוּדָה אוֹמֵר: גְּדוֹלָה צְדָקָה שֶׁמְּקָרֶבֶת אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳, שִׁמְרוּ מִשְׁפָּט וַעֲשׂוּ צְדָקָה, כִּי קְרוֹבָה יְשׁוּעָתִי לָבֹא וְצִדְקָתִי לְהִגָּלוֹת״. הוּא הָיָה אוֹמֵר, עֲשָׂרָה דְּבָרִים קָשִׁים נִבְרְאוּ בָּעוֹלָם: הַר קָשֶׁה – בַּרְזֶל מְחַתְּכוֹ, בַּרְזֶל קָשֶׁה – אוּר מְפַעְפְּעוֹ, אוּר קָשֶׁה – מַיִם מְכַבִּין אוֹתוֹ, מַיִם קָשִׁים – עָבִים סוֹבְלִים אוֹתָן, עָבִים קָשִׁים – רוּחַ מְפַזַּרְתָּן, רוּחַ קָשֶׁה – גּוּף סוֹבְלוֹ, גּוּף קָשֶׁה – פַּחַד שׁוֹבְרוֹ, פַּחַד קָשֶׁה – יַיִן מְפִיגוֹ, יַיִן קָשֶׁה – שֵׁינָה מְפַכַּחְתּוֹ; וּמִיתָה – קָשָׁה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב י, א.
76וכר״א דיהיב פרוטה לעני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ב שם.
77ושביה בצדקה
“Zion shall be redeemed with justice, and her returning ones with charity.” Iggeres HaKodesh builds on it that Israel is redeemed only through charity.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78סד״ה שמאלו תחת לראשו
There, at the end of the discourse “His left hand is under my head,” the Alter Rebbe says that charity is equal to all the mitzvos, for “charity exalts a nation,” bringing the state of “embrace” that does not part and does not turn back, face to face.
Kehot’s noteתו״א פו, ג.
79רשע מכתיר את הצדיק
“For the wicked one surrounds the righteous one.” Within a person, as the note cites from Or HaTorah, it is the animal soul enclothing the G-dly soul.
Habakkuk 1:4חבקוק א׳:ד׳
עַל־כֵּן תָּפוּג תּוֹרָה וְלֹא־יֵצֵא לָנֶצַח מִשְׁפָּט כִּי רָשָׁע מַכְתִּיר אֶת־הַצַּדִּיק עַל־כֵּן יֵצֵא מִשְׁפָּט מְעֻקָּל:
Therefore the law is slacked, And right doth never go forth; For the wicked doth beset the righteous; Therefore right goeth forth perverted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק א, ד.
80ובערת הרע מקרבך
“And you shall eradicate the evil from your midst,” said of the false prophet and repeated elsewhere in Deuteronomy. Here it is the judgment a person passes on the evil within himself.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ו. ועוד.
81ליעקב אשר פדה
“Thus says Havayah to the house of Yaakov, who redeemed Avraham.” Here it illustrates the compassion of Yaakov, which redeems.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. (לבית יעקב. ובכמה מדרז״ל — סנה׳ יט, ב. ועוד — מוכח דהכוונה ליעקב עצמו). וע׳ לעיל באמור ד״ה וספרתם פ״ב (לה, ג). וש״נ. [כ].
82ובמשפט . . אשר פדה את אברהם
The note records that this passage is quoted in Or HaTorah on Mishpatim, which remarks there that “the wicked one surrounds” is the animal soul enclothing the G-dly soul; Or HaTorah on Shoftim explains it at length.
Kehot’s noteקטע זה מובא באוה״ת משפטים ע׳ א׳פה. א׳צג ושם מציין ע״ז ”ורשע מכתיר הו״ע נה״ב המלבשת נה״א”. וראה גם באוה״ת שופטים ע׳ תתל דשם מבאר בארוכה.
83ליעקב אשר פדה את אברהם
The Gemara reads the verse of Yaakov himself: Yaakov redeemed Avraham from the pain of raising children. The note cites it to show that the verse means Yaakov himself.
Sanhedrin 19b:18סנהדרין י״ט ב:י״ח
״לָכֵן כֹּה אָמַר ה׳ אֶל בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת אַבְרָהָם״, וְכִי הֵיכָן מָצִינוּ בְּיַעֲקֹב שֶׁפְּדָאוֹ לְאַבְרָהָם? אָמַר רַב יְהוּדָה: שֶׁפְּדָאוֹ מִצַּעַר גִּידּוּל בָּנִים. וְהַיְינוּ דִּכְתִיב: ״לֹא עַתָּה יֵבוֹשׁ יַעֲקֹב וְגוֹ׳״, ״לֹא עַתָּה יֵבוֹשׁ יַעֲקֹב״ – מֵאָבִיו, ״וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ״ – מֵאֲבִי אָבִיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84בפ׳ בשלח ע״פ אשירה
There “the way of Havayah” is explained: G-d is above Chochmah, and for the Name Havayah, which brings the worlds into being, to be revealed, His goodness and compassion, “great compassion,” had to be drawn forth.
Kehot’s noteתו״א סג, ב.
85משפט וצדקה ביעקב אתה עשית
“Justice and righteousness in Yaakov You have made,” explained in the Torah Ohr discourse to which the text refers.
Psalms 99:4תהילים צ״ט:ד׳
וְעֹז מֶלֶךְ מִשְׁפָּט אָהֵב אַתָּה כּוֹנַנְתָּ מֵישָׁרִים מִשְׁפָּט וּצְדָקָה בְּיַעֲקֹב אַתָּה עָשִׂיתָ:
The strength also of the king who loveth justice— Thou hast established equity, Thou hast executed justice and righteousness in Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ברבות פ׳ עקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ג, ט.
87וארשתיך לי בצדק ובמשפט
The Midrash on Eikev: Israel brings justice and righteousness, G-d brings kindness and compassion, and together they become a crown for Israel, “I will betroth you to Me with righteousness and with justice, with kindness and with compassion.” The Kehot note cites it as chapter 3, section 9, by another numbering.
Devarim Rabbah 3:7דברים רבה ג׳:ז׳
88וארשתיך לי באמונה
“And I will betroth you to Me with faithfulness, and you shall know Havayah.” The closing verse of the haftarah, read here as betrothal through faith followed by the marriage of “knowing.”
Hosea 2:22הושע ב׳:כ״ב
וְאֵרַשְׂתִּיךְ לִי בֶּאֱמוּנָה וְיָדַעַתְּ אֶת־Havayah
And I will betroth thee unto Me in faithfulness; And thou shalt know the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89דכולא קמיה כלא חשיבי
The Zohar teaches that the essential awe is to fear G-d because He is the root of all worlds, and “all before Him is considered as nothing.” The Alter Rebbe makes it the content of the contemplation of faith.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
90ע״פ כי אברהם לא ידענו
There “for Avraham did not know us, and Israel does not recognize us” is explained: in exile we cannot see G-d’s signs, since the revelation of Avraham and Israel was of the level of memalei kol almin, while “You, Havayah, are our Redeemer” is above even Avraham.
Kehot’s noteתו״א צג, א.
91כי אברהם לא ידענו
“For You are our Father; for Avraham did not know us, and Israel does not recognize us; You, Havayah, are our Father, our Redeemer.” It is the verse of the Torah Ohr discourse to which the text refers.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92והאדם ידע
“And the man knew Chavah his wife”: knowing as the bond of union, which gives “and you shall know Havayah” its sense of marriage.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
93ומלאה הארץ דעה
“For the earth shall be full of the knowledge of Havayah, as the waters cover the sea.” Read here as a person entirely filled with the knowledge of G-d.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
94לעורר רחמים רבים על נפשו
Or HaTorah, quoted in the note, compares arousing great compassion upon one’s soul to Likkutei Torah’s first discourse “Blow the shofar on the New Moon,” on “a law (mishpat) of the G-d of Yaakov”: mishpat there is compassion, drawing down supernal compassion for the whole year, that the Holy One, blessed be He, help him subdue [the evil].
Kehot’s note”והוא ע״ד מ״ש בלקו״ת סד״ה תקעו בחדש שופר דרוש הראשון בפי׳ ומשפט לאלקי יעקב וז״ל ובבחי׳ זו נמשך משפט דאיהו רחמי להמשיך לו רחמים עליונים על כל השנה להיות הקב״ה עוזרו לאכפיא כו׳” — אוה״ת שופטים ע׳ תתלא ע״ש בארוכה.
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ביאור מעט ע״פ וארשתיך לי
A brief explanation of “And I will betroth you to Me”
Our present bond with G-d through the letters of Torah, prayer and mitzvos is a betrothal from the “courts,” the level of Z’eir Anpin, where right and left allow change. The future betrothal is “to Me” (li), from Atika and supernal Chochmah, where there is no left, and so it is “forever.”
The maamar in brief
The maamar explains “And I will betroth you to Me forever” through the image of a King’s courts and His house. Following the Zohar and the Kabbalists, the “courts of Havayah” are the emotive Sefiros (or Malchus and Yesod, or the worlds of Yetzirah and Beriah), while the house, where the King lives permanently, is Chochmah. In prayer, Pesukei deZimra and the Shema are the courts and the Shemoneh Esreh is the house. In the soul, speech and thought are courts, and letters that reveal their wisdom are the house. One who attends only to the words of Torah and prayer is a bride, betrothed through the encompassing letters; one who absorbs their meaning reaches marriage. The Midrash teaches that whatever G-d calls li never moves: li is Atika, where there is no left and no change, as Shmuel told Shaul. The mitzvos already sanctify us at the level of Malchus; “Sanctify us with Your commandments” asks for the level drawn from Arich Anpin. In the Future Z’eir Anpin will rise to Atika, the betrothal will be eternal and revealed in the world itself, and “you shall know Havayah.”

Outline
	1The King’s courts and His houseThe “courts of Havayah” are the seven lower Sefiros, which receive the Infinite Light only through Chochmah, the King’s permanent house. The two courts are read as Malchus and Yesod, or Yetzirah and Beriah, and mapped onto Pesukei deZimra, the Shema and the Shemoneh Esreh.¶1–5
	2Courts and house in the soul and in divine serviceSpeech and thought are outer and inner courts, since letters hide the intellect; the house is letters that reveal Chochmah. Attention to the words alone is betrothal through encompassing letters; understanding absorbed within is marriage.¶6–8
	3Whatever is “to Me” never movesThe Midrash says that whatever is called li is permanent. David’s kingship could not be taken away because it came from above the level of adam, from Atika, where there is no left and no change.¶9–11
	4“Sanctify us with Your commandments”Li is Atika, revealed in Binah. The mitzvos already sanctify us at the level of Malchus; we pray for the higher level, the drawing down of Arich Anpin and the Infinite Light into Z’eir Anpin, the 248 limbs of the King, which will be revealed in the Future.¶12–13
	5A betrothal foreverThe present betrothal comes from Z’eir Anpin, where right and left allow descent; the future one comes from Atika, so it is forever. Sources on ahavas olam and ahavah rabbah are reconciled, and the eternal bond is drawn down through the soul’s yearning for G-d’s essence and revealed in the world itself.¶14–15
	6Li as supernal ChochmahThe Ramaz reads li as supernal Chochmah, the four yuds of the Name AB. In the Future the Congregation of Israel will receive from Chochmah itself, Yisrael Saba, through our Torah study and mitzvos now, and the betrothal will lead to knowing Havayah.¶16


Key concepts
	Courts and houseחצרות ובית
	A court is where the King may pass but does not live; the house is where He dwells permanently. The courts are the emotive Sefiros and letters that conceal; the house is Chochmah and letters that reveal it.

	Li, “to Me”לי
	Whatever G-d calls li is permanent. The maamar identifies li with Atika, where there is no left, and also with supernal Chochmah, whose four yuds equal li in numerical value.

	No left in Atikaלית שמאלא בהאי עתיקא
	At the level of Atika there is only kindness, no severity; so nothing given from there can change, unlike the level of adam (Z’eir Anpin), where right and left apply.

	Betrothal and marriageקדושין ונשואין
	Betrothal binds from outside, like the ring, and corresponds to the encompassing letters of Torah and prayer; marriage is the inward bond, when understanding of the Torah and G-d’s exaltedness is absorbed into the soul.

	Ahavas olam and ahavah rabbahאהבת עולם ואהבה רבה
	Ahavah rabbah is in Z’eir Anpin. Ahavas olam of Malchus, the lower world, is below it; ahavas olam of Binah, the upper world, and the eternal love of “to Me forever,” are above it.

	Expiry of the soulכלות הנפש
	The yearning of “my heart and my flesh sing out” toward G-d’s very essence, far above the courts; through it the eternal betrothal “to Me” is drawn down.


Section 1 · ¶1–5
The King’s courts and His house
1ביאור מעט ע״פ וארשתיך לי1
A brief explanation of [the verse] “And I will betroth you to Me.”
This heading introduces a short elaboration (biur) on Hosea’s words “And I will betroth you to Me forever,” where G-d’s bond with the Jewish people is called a betrothal. Before reaching the betrothal itself, the discussion builds an image of a King’s courts and His house.




2בפרדס בעה״כ [בערכי הכינויים] ערך חצרות הביא מ״ש בזהר ס״פ ויחי (דרמ״ח ע״ב) ע״פ כלתה נפשי2 לחצרות ה׳, ובתי בראי אינון אקרון חצרות3 ה׳ ועפ״ז [ועל פי זה] פי׳
In the Pardes, in Erchei HaKinuyim, under the entry “Chatzeros” (courts), he cites what is written in the Zohar at the end of Parshas Vayechi (folio 248b) on [the verse] “My soul pines for the courts of Havayah”: “And the outer houses (batei bara’ei) are what are called ‘the courts of Havayah.’” And according to this he explains
The Pardes, a classic work of Kabbalah, has a lexicon of Kabbalistic terms (Erchei HaKinuyim). Under “courts” it quotes the Zohar on Psalm 84, which says that the “outer houses” are what the verse calls “the courts of Havayah.”


שהם הז״ת [הז׳ תחתונות] דאצי׳ כי כמו שהחצר בית שער לבית כן הז״ת [הז׳ תחתונות] הם בית שער לג׳ ספירות העליונות.4
that they are the seven lower [Sefiros] of Atzilus (Emanation): for just as the courtyard is a gatehouse to the house, so the seven lower [Sefiros] are a gatehouse to the three upper Sefiros.
The Pardes identifies these courts with the seven lower Sefiros of Atzilus, the emotive attributes. Just as one passes through a courtyard to reach a house, the seven lower Sefiros are the entrance (“gatehouse”) to the three upper Sefiros, the hidden levels of intellect above them.




3ועמש״ל [ועיין מה שכתוב לעיל] ע״פ ויושט המלך לאסתר5.6 נת׳ [נתבאר] החילוק בין חצר לבית שאין המלך דר בקביעות בחצר כמו בבית.
And see what is written above on [the verse] “And the king extended to Esther.” [There] the difference between a court and a house was explained: that the king does not dwell permanently in the court as [he does] in the house.
The maamar points back to a discourse in Torah Ohr on Esther’s approach to the king, which explained the difference between a court and a house. A king may pass through his court, but he lives permanently only in his house.


וזה י״ל [יש לומר] ג״כ בענין ז״ת [ז׳ תחתונות] לגבי ג״ר [ג׳ ראשונות] והוא כמ״ש בע״ח [בעץ חיים] הובא בסש״ב [בספר של בינונים] פל״ה7 שאור א״ס ב״ה אינו מתייחד אפילו בעולם האצילות אלא ע״י התלבשותו תחלה בספירת חכמה8 כו׳
And this can also be said of the seven lower [Sefiros] in relation to the first three [Sefiros]. This is as is written in Etz Chaim, cited in Sefer Shel Beinonim (Tanya), chapter 35: that the Infinite Light (Or Ein Sof), blessed be He, does not unite even in the World of Atzilus except by first enclothing itself in the Sefirah of Chochmah (wisdom), etc.
The same distinction applies to the Sefiros: the seven lower Sefiros stand to the first three as a court stands to the house. The basis is a statement of Etz Chaim, quoted in Tanya chapter 35, that the Infinite Light unites with Atzilus only by first enclothing itself in Chochmah.


נמצא עיקר השראת והתגלות אור א״ס הוא בחכמה עילאה ונק׳ איהו וחיוהי חד וע״י החכמה נמשך ומתלבש במדות ונק׳ איהו וגרמוהי.
It follows that the main indwelling and revelation of the Infinite Light is in supernal Chochmah, and [this] is called “He and His life-forces are one”; and through Chochmah it is drawn down and enclothed in the emotive attributes (middos), and [this] is called “He and His vessels” (ihu vegarmohi).
So the Infinite Light dwells and is revealed chiefly in supernal Chochmah, the level described as “He and His life-forces are one.” From Chochmah it passes into the emotive attributes, described as “He and His vessels,” which receive the King only by way of Chochmah, as a court that is not His home.




4וזהו דאורייתא דמחכמה נפקת נק׳ היכלא עילאה דקב״ה [דקודשא בריך הוא]910 שהמלך דר בו בקביעות ואו״א [ואבא ואימא] הם תרין ריעין11 דלא מתפרשין.
And this is [why] the Torah, which “comes forth from Chochmah,” is called “the supernal palace (heichala ila’ah) of the Holy One, blessed be He,” in which the King dwells permanently; and Abba and Imma (Chochmah and Binah) are “two companions who never part.”
This is why the Torah, which “comes forth from Chochmah,” is called the supernal palace of the Holy One, blessed be He: a palace is where the King lives permanently. Abba and Imma, the configurations of Chochmah and Binah, are “two companions who never part,” a constant union that suits a permanent dwelling.


אבל הז״ת [הז׳ תחתונות] נק׳ חצרות. ופי׳ חצר החיצונה וחצר הפנימית12 י״ל [יש לומר] לפ״ז [לפי זה] שהן חיצונית הכלים דז״א ופנימית הכלים וכעין מ״ש בלקוטי הש״ס [הששה סדרים] להאריז״ל [להאר״י זכרונו לברכה] ד״ח ע״א דע כי הנצח וההוד נקראים בתי בראי
But the seven lower [Sefiros] are called “courts.” And the meaning of the outer court and the inner court, it can be said according to this, is that they are the outer dimension (chitzoniyus) of the vessels of Z’eir Anpin (the emotive attributes) and the inner dimension (pnimiyus) of the vessels; somewhat like what is written in Likkutei HaShas of the Arizal, folio 8a: “Know that Netzach and Hod are called ‘the outer houses’ (batei bara’ei),
The seven lower Sefiros, by contrast, are only “courts.” The text suggests that the outer and inner courts are the outer and inner dimensions of the vessels of Z’eir Anpin, and compares the Arizal’s teaching in Likkutei HaShas that Netzach and Hod are called “outer houses.”


אבל פנימיותם עצמם נק׳ גוואי, ובזהר פ׳ לך לך דצ״ד ע״ב ע״פ ישכון חצריך1314 נתבאר דחצירך הם ציון וירושלים1516 שהם יסוד ומל׳ (כמ״ש במק״מ [במקדש מלך] שם עיין בזהר פ׳ ויחי דרי״ט ע״א).
but their own inner dimension is called ‘the inner’ (gava’ei).” And in the Zohar, Parshas Lech Lecha, folio 94b, on [the verse] “he shall dwell in Your courts,” it is explained that “Your courts” are Zion and Jerusalem, which are Yesod (foundation) and Malchus (sovereignty) (as is written in the Mikdash Melech there; see the Zohar, Parshas Vayechi, folio 219a).
That teaching adds that the inner dimension of Netzach and Hod is called “inner [houses].” The text then brings the Zohar on “He shall dwell in Your courts,” where the plural “courts” are Zion and Jerusalem, which the Mikdash Melech identifies as Yesod and Malchus.


וי״ל [ויש לומר] דב׳ בחי׳ אלו הן חצר החיצונה וחצר הפנימית והוא כמבואר במ״א ע״פ כרוב אחד מקצה מזה הוא ז״א דאצילות
And it can be said that these two levels are the outer court and the inner court. This is as is explained elsewhere on [the verse] “One cherub at the end, on this side”: [this] is Z’eir Anpin of Atzilus,
Yesod and Malchus, then, can be the two courts, inner and outer. The text links this to another discussion of the two cherubim over the Ark, where one cherub stands for Z’eir Anpin of Atzilus.


שהוא ירידת אור א״ס מלמעלה למטה והמל׳ הוא מקור בי״ע ושרשם שבאצילות כו׳ לכן המל׳ נק׳ חצר החיצונה שהוא מקור הנבראים.
which is the descent of the Infinite Light from above to below; and Malchus is the source of Beriah, Yetzirah and Asiyah, and their root that is in Atzilus, etc. Therefore Malchus is called the outer court, for it is the source of the created beings.
Z’eir Anpin is the Infinite Light coming down from above, while Malchus is the source, within Atzilus, of the lower worlds of Beriah, Yetzirah and Asiyah. Because Malchus is the source of the created beings and faces toward them, it is the outer court.


אבל יסוד ז״א הוא בחי׳ חצר הפנימית הפונה17 קדים כו׳ (וכה״ג [וכהאי גוונא] פי׳ במאורי אור אות ח׳ סי׳ נ׳).
But Yesod of Z’eir Anpin is the level of the inner court “that faces east,” etc. (And something like this is explained in Meorei Or, letter ches, section 50.)
Yesod of Z’eir Anpin belongs to the light descending from above, so it is the inner court, the one Ezekiel describes as “facing east.” The text notes that Meorei Or, a lexicon of Kabbalistic terms, explains it in a similar way.


וזהו כלתה נפשי לחצרות18 ה׳ ועמ״ש במ״א ע״פ כי תשמע בקול כו׳ לעשות הישר19 כו׳ דחצר החיצונה הוא פסוד״ז [פסוקי דזמרה] וחצר הפנימית היא ק״ש [קריאת שמע]
And this is [the meaning of] “My soul pines for the courts of Havayah.” And see what is written elsewhere on [the verse] “When you listen to the voice,” etc., “to do what is right,” etc.: that the outer court is Pesukei deZimra (the Verses of Praise) and the inner court is the Shema,
This is why the psalmist longs for “courts” in the plural. Another discourse applies the two courts to the morning prayers: the outer court is Pesukei deZimra, and the inner court is the Shema.


כי בפסוד״ז [בפסוקי דזמרה] נזכר גדולתו ית׳ ממה שהוא מחיה עולמות ומלאכים כמ״ש הללו את20 ה׳ מן השמים כו׳ כל מלאכיו21 כו׳ הללוהו ברקיע עוזו22 כו׳ אשר מקור חיותן נק׳ חצר החיצונה.
for in Pesukei deZimra His greatness, may He be blessed, is spoken of in terms of His giving life to worlds and angels, as it is written, “Praise Havayah from the heavens,” etc., “all His angels,” etc., “Praise Him in the firmament of His strength,” etc.; and the source of their life-force is called the outer court.
Pesukei deZimra praises G-d for giving life to the worlds and the angels, as in the psalms quoted. The source of that life-force, G-d as He gives life to creation, is the outer court.


אבל ק״ש [קריאת שמע] שבה נאמר23 קבלת עול מלכות שמים ועול מצות24 זהו בחי׳ חצר הפנימית הפונה קדים שהתורה נק׳ משל הקדמוני25 קדמונו של עולם2627 כו׳ ועמ״ש מענין זה ג״כ בד״ה ויקהל משה.
But the Shema, in which is recited the acceptance of the yoke of the kingship of Heaven and the yoke of the mitzvos, is the level of the inner court “that faces east (kadim)”; for the Torah is called “the parable of the Ancient One (hakadmoni),” the One Who precedes the world (kadmono shel olam), etc. And see what is written on this matter also in the discourse beginning “And Moshe assembled.”
The Shema, in which one accepts the yoke of Heaven’s kingship and then the yoke of the mitzvos, is the inner court “facing east” (kadim). The word recalls the Torah’s title “the parable of the Ancient One” (kadmoni), G-d Who precedes the world, so the Shema relates to the Torah, which is before the world, not to the world’s life-force.


ובזהר פ׳ נח (דע״ה ב׳) לפי׳ המק״מ [המקדש מלך] שם משמע דחצר הפנימית הוא עולם הבריאה וחצר החיצונה הוא עולם היצירה.
And in the Zohar, Parshas Noach (folio 75b), according to the explanation of the Mikdash Melech there, the implication is that the inner court is the World of Beriah (Creation) and the outer court is the World of Yetzirah (Formation).
A second reading comes from the Zohar on Noach, as the Mikdash Melech commentary explains it. There the inner court is the World of Beriah and the outer court the World of Yetzirah, both below Atzilus.


וכן בזהר פ׳ חיי שרה (דקכ״ט ע״ב) ע״פ ישכון חצריך משמע דחצר נק׳ עולם היצירה כמ״ש במק״מ [במקדש מלך] וזהו ענין פסוד״ז [פסוקי דזמרה] שהוא תפלת היצירה.28
And so too in the Zohar, Parshas Chayei Sarah (folio 129b), on [the verse] “he shall dwell in Your courts,” the implication is that the World of Yetzirah is called “court,” as is written in the Mikdash Melech. And this is the matter of Pesukei deZimra, which is the prayer of Yetzirah.
The Zohar on Chayei Sarah likewise places the “courts” in Yetzirah, the world of the angels. This fits Pesukei deZimra, full of the angels’ praise, which Pri Etz Chaim and Mishnas Chassidim (cited in the notes) call the prayer of Yetzirah.


ולפ״ז [ולפי זה] ק״ש [קריאת שמע] שנקרא חצר הפנימית היינו עולם הבריאה. ובית זהו תפלת שמו״ע [שמונה עשרה] שהוא בחי׳ אצילו ת והיינו כי אצי׳ הוא בחי׳ חכמה דכללות העולמות וזהו בחכמה יבנה בית29 כו׳.
Accordingly, the Shema, which is called the inner court, is the World of Beriah. And the “house” is the prayer of the Shemoneh Esreh, which is the level of Atzilus. That is, Atzilus is the level of Chochmah of the worlds as a whole (klalus); and this is [the meaning of] “With wisdom a house is built,” etc.
On this reading the Shema, the inner court, is Beriah, and the Shemoneh Esreh is the “house” itself, Atzilus. Atzilus is the Chochmah of all the worlds as a whole, so “With wisdom a house is built” fits: the King’s house is built of Chochmah.




5ואף גם לפי׳ זה אינו סותר למשנ״ת [למה שנתבאר] לעיל דחצרות ה׳ הן בעולם האצילות כי באצילות עצמו יש ג״כ אבי״ע [אצילות בריאה יצירה עשיה] אשר הכתר או החכמה נק׳ אצילות שבאצילות ובינה וז״א ונוק׳ [ונוקבא] נק׳ בי״ע שבאצילות ועמ״ש מזה בד״ה
And even according to this explanation, it does not contradict what was explained above, that “the courts of Havayah” are in the World of Atzilus. For in Atzilus itself there are also Atzilus, Beriah, Yetzirah and Asiyah: Keser (the Crown) or Chochmah is called Atzilus of Atzilus, and Binah, Z’eir Anpin and Nukva are called Beriah, Yetzirah and Asiyah of Atzilus. And see what is written about this in the discourse beginning
The second reading, which places the courts in Beriah and Yetzirah, does not contradict the first, which placed them in Atzilus. Atzilus itself contains all four worlds: its Keser or Chochmah is “Atzilus of Atzilus,” and its Binah, Z’eir Anpin and Nukva are “Beriah, Yetzirah and Asiyah of Atzilus.”


להבין מ״ש בהגדה מצה זו כו׳ ולכן שייך חצרות בבי״ע ממש וגם באצילות כו׳, ובר״ח [ובראשית חכמה] שער הקדושה פ״ב [פרק ב׳] פי׳ בכוונת הזהר ס״פ נח הנ״ל ששער החצר הפנימית3031 הוא אור האצילות שביום השבת הוא נפתח32 כו׳
“To understand what is said in the Haggadah, ‘This matzah,’” etc. Therefore [the term] “courts” applies to Beriah, Yetzirah and Asiyah proper, and also to Atzilus, etc. And in Reishis Chochmah, Shaar HaKedushah, chapter 2, he explains the intent of the Zohar at the end of Parshas Noach mentioned above: that “the gate of the inner court” is the light of Atzilus, which is opened on the Shabbos day, etc.
So “courts” exist both in the lower worlds proper and within Atzilus; the text refers to its discourse on the Haggadah’s “This matzah” for more on this. It then cites Reishis Chochmah’s reading of the Zohar on Noach: Ezekiel’s gate of the inner court, closed on weekdays and opened on Shabbos, is the light of Atzilus.


ועיין בפע״ח [בפרי עץ חיים] שער השבת פכ״ד שבשבת מאיר א״פ [אור פנימי] עצמו של אצילות בבריאה,33 ועיין מזה בהרמ״ז [בהרב משה זכות] ר״פ וארא (בדף כ״ג ע״ב)
And see Pri Etz Chaim, Shaar HaShabbos, chapter 24: that on Shabbos the inner light (or pnimi) of Atzilus itself shines in Beriah. And see about this in the Ramaz at the beginning of Parshas Va’era (on folio 23b):
Pri Etz Chaim likewise teaches that on Shabbos the inner light of Atzilus itself shines into Beriah. The Ramaz (Rabbi Moshe Zacuto), in his commentary on the Zohar, explains this further.


שבבריאה יש ב׳ בחינות א׳ הוא האור שבעצם יקרא בשם בריאה והב׳ הוא אור אימא דאצילות המאיר בה והיינו פנימיות ותוכיות הבריאה שמאיר ביום השבת עכ״ל [עד כאן לשונו]:
that in Beriah there are two levels: the first is the light that in essence is called by the name Beriah; and the second is the light of Imma of Atzilus that shines in it, and that is the inner dimension and innermost core of Beriah, which shines on the Shabbos day. End of quote.
The Ramaz distinguishes two lights in Beriah: its own light, which is what is properly called Beriah, and the light of Imma (Binah) of Atzilus that shines within it as its inner core. That inner core shines on Shabbos, which is why the gate of the inner court opens then.




Section 2 · ¶6–8
Courts and house in the soul and in divine service
6ב והנה לקרב אל השכל ענין חצר החיצונה וחצר הפנימית ובית המלך והוא ע״ד הנז׳ [הנזכר] לעיל כי האותיות נקראו אבנים וצירופיהם נק׳ חצרות ובתים.
2. Now, to bring closer to the intellect the matter of the outer court, the inner court and the King’s house: it is along the lines mentioned above, that the letters are called “stones,” and their combinations are called “courts” and “houses.”
Section 2 makes the image of courts and house easier to grasp through the human soul. Letters are called “stones,” and their combinations, the words built from them, are called “courts” and “houses,” as buildings are built of stones.


וידוע שיש אותיות הדבור ואותיות המחשבה, שאותיות הדבור יוצאים מהעלם אל הגילוי לחוץ לזולתו ונעשה בחי׳ בפ״ע [בפני עצמו]
And it is known that there are letters of speech and letters of thought: the letters of speech go out from concealment into revelation, outward, to another, and become a separate entity;
A person has two kinds of letters: letters of speech and letters of thought. Speech leaves its hidden source, goes outward to another person, and becomes something separate from the speaker.


וזהו ענין חצר החיצונה משא״כ אותיות המחשבה שהן בבחי׳ העלם והמחשבה היא מתאחדת עם הנפש המשכלת תמיד בלי פירוד ע״כ היא הנק׳ חצר הפנימית.
and this is the matter of the outer court. Whereas the letters of thought are in a state of concealment, and thought is united with the intellective soul constantly, without separation; therefore it is what is called the inner court.
That outgoing, separable speech is the outer court. Thought, though also made of letters, stays hidden inside and is always united with the thinking soul, so it is the inner court.




7ועמ״ש בד״ה מי מנה עפר יעקב34 בענין מחשבה ודבור שהם בחי׳ בריאה ויצירה כו׳ ע״ש.
And see what is written in the discourse beginning “Who has counted the dust of Yaakov,” concerning thought and speech: that they are the levels of Beriah and Yetzirah, etc.; see there.
The text refers to its discourse on “Who has counted the dust of Yaakov,” where thought and speech are linked to the worlds of Beriah and Yetzirah. This matches the second reading above, in which the inner and outer courts are Beriah and Yetzirah.


אך בחי׳ בית המלך שהוא ג״כ מאבנים ואותיות אלא שהמלך דר בו בקביעות משא״כ בחצר.
But [as for] the level of the King’s house, which is also of stones and letters, except that the King dwells in it permanently, which is not so in the court:
If both thought and speech are only courts, what is the King’s house? It too is built of “stones” and letters; the difference is that the King dwells in it permanently, which is not so in a court.


הענין כמו עד״מ למטה האותיות הם מעלימים על השכל ואין עצמיות השכל מתגלה מתוך האותיות.
the matter is as, by way of analogy, below: the letters conceal the intellect, and the essence of the intellect is not revealed from within the letters.
The answer begins from ordinary experience: letters carry an idea but also hide it. The essence of the intellect does not show through the letters that express it.




8ולפעמים שאין החכמה מתגלה כלל מתוך האותיות כמו מי שלומד בספר ומבין האותיות ואינו מבין הפשט ובאמת אפילו אותיות המחשבה אין עצמיות החכמה מתגלה בהן כלל.
And sometimes the wisdom is not revealed at all from within the letters, as with one who studies a book and understands the letters but does not understand the plain meaning. And in truth, even in the letters of thought the essence of the wisdom is not revealed at all.
Sometimes the idea does not come through the letters at all, as when a reader can read the words of a book but does not grasp their plain meaning. Even the letters of thought, the inner court, do not reveal the essence of the wisdom they carry.


ולכן בריאה שהיא מחשבה היא בחינת בריאה יש מאין וכמ״ש בד״ה את שבתותי תשמרו בפי׳ בורא קדושים ישתבח שמך כו׳.
Therefore Beriah (Creation), which is thought, is the level of creation of something from nothing, as is explained in the discourse beginning “You shall keep My Shabbosos,” on the meaning of “Creator of holy beings; may Your Name be praised,” etc.
Since the essence of Chochmah stays hidden even in the letters of thought, Beriah, the world that corresponds to thought, comes into being as “something from nothing,” a new existence whose divine source is not seen. The text refers to its discourse on “You shall keep My Shabbosos,” which explains the phrase “Creator of holy beings” from the morning prayers.


ולכן נק׳ בחי׳ האותיות למעלה בחינת חצר שאין המלך דר בו משא״כ בחי׳ בית המלך שהמלך דר בו בקביעות זהו בחי׳ האותיות שנמשך בהן גילוי עצמיות החכמה עילאה שלא יהיו האותיות מעלימים ומסתירים
Therefore the level of the letters above is called the level of a court, in which the King does not dwell; whereas the level of the King’s house, in which the King dwells permanently, is the level of the letters into which the revelation of the essence of supernal Chochmah (wisdom) is drawn, so that the letters do not conceal and hide
So letters “above” that hide the wisdom within them are a “court,” where the King does not live. The King’s “house” is made of letters into which the essence of supernal Chochmah is drawn and revealed, so that the letters no longer hide it.


(ועמ״ש בענין קי״ס [קריעת ים סוף] בד״ה הנה ים סוף גבי והניף ידו על הנהר35 כו׳ ועמ״ש ע״פ אם בחקותי תלכו36 בענין אותיות החקיקה ואותיות הכתיבה כו׳ ע״ש), וכמ״כ [וכמו כן] עד״ז בעבודת ה׳ יש בחי׳ ישכון חצריך ובחי׳ נשבעה בטוב ביתך37
(and see what is written about the Splitting of the Sea of Reeds in the discourse beginning “Behold, the Sea of Reeds,” on “And He will wave His hand over the River,” etc.; and see what is written on [the verse] “If you walk in My statutes,” about engraved letters and written letters, etc.; see there). And likewise, in the same way, in the service of G-d there is the level of “he shall dwell in Your courts” and the level of “we shall be satisfied with the goodness of Your house,”
The parenthesis points to related discussions elsewhere: one on the Splitting of the Sea, and one on the difference between letters engraved in stone and letters written in ink. The same two levels then appear in a person’s service of G-d, in the two phrases of Psalm 65: “he shall dwell in Your courts” and “we shall be satisfied with the goodness of Your house.”


דהיינו מי שהוא עוסק בתורה ותפלה ומכוין את לבו לאותיות שבהם לבדם זהו בחי׳ ישכון חצריך אף שהוא בחי׳ חצר הפנימית.
that is: one who engages in Torah and prayer and directs his heart to their letters alone, this is the level of “he shall dwell in Your courts,” even though it is the level of the inner court.
One who prays and learns Torah while attending only to the words themselves is at the level of the “courts.” Prayer and Torah are the inner court, yet he still receives only from the letters and not from the meaning they hold.


אבל מי שמעמיק דעתו ושכלו להבין פירוש המלות שבתפלה עד מקום שידו מגעת וכן בעיון שכלו בעסק התורה זהו בחי׳ נשבעה בטוב ביתך דאורייתא היכלא עילאה דקוב״ה [דקודשא בריך הוא].
But one who deepens his mind and his intellect to understand the meaning of the words of the prayer, as far as his hand reaches, and likewise in the contemplation of his intellect in the study of Torah, this is the level of “we shall be satisfied with the goodness of Your house,” for the Torah is “the supernal palace of the Holy One, blessed be He.”
One who uses his mind to understand the meaning of the words of prayer, as far as he is able, and who studies Torah with deep thought, reaches “the goodness of Your house.” The Torah is the King’s palace, so grasping its meaning brings a person into the house where the King dwells.


וזהו ענין כלתה נפשי לחצרות38 ה׳ שנק׳ כלה וארוסה לבד לפי שמקבלת רק מבחי׳ חצרות שהם האותיות לבד.
And this is the matter of “My soul pines (kalsah) for the courts of Havayah”: it is called a bride (kallah), and betrothed only, because it receives only from the level of courts, which are the letters alone.
The verse “My soul pines for the courts” is now read with a pun: kalsah, “pines,” recalls kallah, “bride.” A soul that receives only from the courts, the letters alone, is a bride who is betrothed but not yet married.


וזהו ענין קדושין (וכנז׳ [וכנזכר] לעיל בפנים) שקדושין ומאמר ענין אחד הוא. ומאמר היינו אותיות התורה כו׳
And this is the matter of kiddushin, betrothal (as mentioned above, in the main text): that kiddushin and ma’amar (“utterance”) are one matter. And ma’amar means the letters of the Torah, etc.,
This explains kiddushin, betrothal, which the main maamar also mentioned. In halachah ma’amar is the name of a form of kiddushin (the betrothal of a brother’s widow before yibum); since the word ma’amar also means “utterance,” it stands for the letters of the Torah.


שהם בחי׳ מקיפים כמו טבעת קידושין כו׳ אבל בחי׳ עיון התורה שנקלט בנפשו השגת התורה שהיא טפת חכמה עילאה
which are the level of encompassing [lights] (makifim), like the ring of kiddushin, etc. But the level of the contemplative study of Torah, in which the comprehension of the Torah, which is a drop of supernal Chochmah, is absorbed into one’s soul,
The letters of the Torah are “encompassing” (makifim): they surround a person from outside without entering him, like the ring given at kiddushin, an object handed to the bride from outside. Contemplative Torah study is different: its comprehension, a “drop” of supernal Chochmah, is absorbed into the soul.


וכן בתפלה להיות נקלט רוממות ה׳ אל תוך תוכו ופנימיותו בקרב איש ולב עמוק39 זהו נקרא בחי׳ נשואין שהוא בחי׳ פנימיות כו׳:
and likewise in prayer, that the exaltedness of G-d be absorbed into his innermost core and inwardness, “within a man, and a deep heart”: this is called the level of nisuin (marriage), which is the level of the inner dimension (pnimiyus), etc.
Likewise in prayer, when G-d’s exaltedness is absorbed into the depths of a person’s heart, that is nisuin, full marriage, the inward bond. Betrothal is the outer bond of the letters; marriage is the inner bond of understanding.




Section 3 · ¶9–11
Whatever is “to Me” never moves
9ג אך להבין מ״ש וארשתיך לי40 הנה יובן בהקדים פי׳ מ״ש במדרש שוחר טוב פרשה י״ט ע״פ מלא קרנך שמן ולך אשלחך אל ישי41 כו׳
3. But to understand what is written, “And I will betroth you to Me”: it will be understood by first explaining what is said in Midrash Shocher Tov, section 19, on [the verse] “Fill your horn with oil and go; I will send you to Yishai,” etc.:
Section 3 turns to the verse “And I will betroth you to Me” itself. It begins with a Midrash on G-d’s command to Shmuel to anoint David, “Fill your horn with oil and go; I will send you to Yishai,” a verse that ends “for I have seen among his sons a king for Me (li).”


כל מקום שנאמר לי42 אינו זז43 לא בעוה״ז ולא בעוה״ב [בעולם הבא] וכ״ה ג״כ במדרש רבה פ׳ ויקרא פרשה ב׳ אינו זז לעולם כו׳.
“Wherever ‘to Me’ (li) is said, it never moves, neither in this world nor in the World to Come.” And so it is also in Midrash Rabbah, Parshas Vayikra, section 2: “it never moves, forever,” etc.
The Midrash teaches that wherever Scripture says li, “to Me” or “for Me,” that thing is permanent and never moves, in this world or the next. Vayikra Rabbah says the same, listing the priests, the Levites and the people of Israel, among others, as things called li.




10ומבואר במ״א בפ׳ יתרו בביאור ע״פ זכור את יום השבת,44 בענין מאמר שמואל לשאול וגם נצח ישראל45 לא ישקר
And it is explained elsewhere, in Parshas Yisro, in the explanation on [the verse] “Remember the Shabbos day,” concerning Shmuel’s words to Shaul, “And also the Eternal One of Israel will not lie
The principle is tied to an explanation given elsewhere, on “Remember the Shabbos day” in Parshas Yisro, of Shmuel’s words to Shaul after Shaul lost the kingship: “The Eternal One of Israel will not lie.”


ולא ינחם כי לא אדם הוא להנחם, שזהו תשובה על שביקש שאול ממנו שתשוב לו המלוכה.
and will not change His mind, for He is not a man that He should change His mind”: that this was the answer to Shaul’s request of him that the kingship be returned to him.
Shmuel added that G-d “is not a man that He should change His mind.” According to that explanation, these words answered Shaul’s plea that the kingship be restored to him.




11והשיב לו שמואל שמאחר שכבר ניתנה לדוד אי אפשר להעביר המלוכה ממנו כי מלכות בית דוד נלקחה ממקום עליון שהיא מבחי׳
Shmuel answered him that since it had already been given to David, it was impossible to take the kingship away from him; for the kingship of the House of David was taken from a lofty place, which is from the level of
Once the kingship had been given to David it could not be taken from him, because David’s kingship was drawn from a higher source than Shaul’s.


כי לא אדם הוא להנחם46 ולא כמלכות שאול שנלקחה מבחי׳ אדם כו׳ מבחי׳ חכמה ובבחי׳ אדם שייך ימינא ושמאלא ונמשך ההשפעה לפי מעשה התחתונים וע״כ יש שינויים כו׳
“for He is not a man (adam) that He should change His mind,” and not like the kingship of Shaul, which was taken from the level of adam (“man”), etc., from the level of Chochmah. And at the level of adam, right and left apply, and the flow of influence is drawn down according to the deeds of the lower beings; therefore there are changes, etc.
David’s kingship came from the level described as “not a man (adam),” while Shaul’s came from the level of adam, which is Chochmah. At the level of adam there is right and left, kindness and severity, and the divine flow responds to people’s deeds, so it can change; that is how Shaul’s kingship could be lost.


אבל למעלה מבחי׳ אדם לית שמאלא בהאי עתיקא4748 לפי שהוא המתנשא מימות עולם49 רם ונשא כו׳ וזהו ענין רמה קרני,50 ותרם כראים קרני51 כו׳.
But above the level of adam, “there is no left in this Atika (the Ancient One),” because He is “the One exalted from the days of old,” “high and exalted,” etc. And this is the matter of “my horn is exalted,” and “You have raised my horn like a re’em’s,” etc.
Above adam is Atika, the “Ancient One,” of which the Zohar says there is no left, only right; this is G-d “exalted from the days of old,” beyond all change. The verses about the exalted “horn” recall the horn of oil with which David was anointed, and express a kingship rooted above change.




Section 4 · ¶12–13
“Sanctify us with Your commandments”
12וזהו פי׳ וענין המדרש דכ״מ [דכל מקום] שנאמר לי אינו זז לעולם52 והיינו לפי שהוא מבחינת דלית שמאלא כו׳ וע״כ לא אדם הוא להנחם53 ואין שייך שינוי.
And this is the meaning and the matter of the Midrash that wherever “to Me” (li) is said, it never moves, forever: that is, because it is from the level of “there is no left,” etc.; and therefore “He is not a man that He should change His mind,” and change does not apply.
This is the meaning of the Midrash that whatever is called li never moves. Li comes from the level where “there is no left,” so G-d “is not a man that He should change His mind,” and change has no place there.


וא״כ מובן מזה דפי׳ לי הוא בחי׳ עתיקא וכן בפרדס בעה״כ [בערכי הכינויים] ערך לי פי׳ לי לעצמי שאינו מושג54 ואע״ג [ואף על גב] דפי׳
If so, it is understood from this that the meaning of li is the level of Atika. And so too in the Pardes, in Erchei HaKinuyim, under the entry “Li,” he explains li as “to Myself,” meaning that it is not grasped. And although he explains
It follows that li denotes the level of Atika, the “Ancient One.” The Pardes, in its lexicon, likewise explains li as “to Myself,” a level that cannot be grasped.


דהיינו בבחי׳ בינה לא תברא דבינה נק׳ ג״כ עתיקא לפעמים כמ״ש בזהר ס״פ קרח הוא דא עתיקא שהתגלות עתיק הוא בבינה כו׳
that this is at the level of Binah (understanding), this is no refutation, for Binah is also sometimes called Atika, as is written in the Zohar at the end of Parshas Korach, “‘Hu’ (He): this is Atika”; for the revelation of Atik is in Binah, etc.
The Pardes places li in Binah, but that is no contradiction, because Binah is also sometimes called Atika. The Zohar on Korach reads the word hu, “He,” as Atika, and the revelation of Atik takes place in Binah.


וע׳ בע״ח [בעץ חיים] שער תיקון נוקבא ספ״ב [סוף פרק ב׳] הטעם שנק׳ בינה הוא55 כו׳. ועפ״ז [ועל פי זה] יובן ג״כ ענין מ״ש וארשתיך לי56 דיהיו הקדושין לי ממש.
And see Etz Chaim, Shaar Tikkun Nukva, end of chapter 2, [for] the reason why Binah is called “Hu,” etc. And according to this, the matter of what is written, “And I will betroth you to Me,” will also be understood: that the betrothal will be truly “to Me.”
Etz Chaim gives the reason Binah is called hu. With this, “I will betroth you to Me (li)” means that the betrothal will be truly “to Me,” from the level of Atika.


והענין כי הנה אנו אומרים אשר קדשנו במצותיו והוא ג״כ לשון אירוסין וקדושין (כמ״ש הרד״א [הרב דוד אבודרהם] גבי ברכת נטילת ידים) וא״כ מהו שאנו מבקשים קדשנו במצותיך כו׳ לשון להבא. והלא כבר קדשנו במצותיו.
The matter is this: we say, “Who has sanctified us with His commandments,” and this too is an expression of erusin and kiddushin (betrothal) (as Rabbi David Abudarham writes regarding the blessing over washing the hands). If so, what is [the meaning of] our request, “Sanctify us with Your commandments,” etc., in the future tense? Has He not already sanctified us with His commandments?
The blessing over a mitzvah, “Who has sanctified us (kideshanu) with His commandments,” uses the language of betrothal (kiddushin), as Rabbi David Abudarham notes. So why do we pray, “Sanctify us with Your commandments,” as if it had not yet happened?


אך הענין דהנה מבואר במ״א בביאור ע״פ והיה לכם לציצית גבי וזכרתם את כל מצות דהמצות הן נק׳ מצות המלך57 דהיינו שהן בבחי׳ מל׳ דאצילות
But the matter is this: it is explained elsewhere, in the explanation on [the verse] “And it shall be for you as tzitzis,” regarding “and you shall remember all the commandments,” that the mitzvos are called “the commandments of the King,” that is, they are at the level of Malchus (sovereignty) of Atzilus (Emanation);
The answer begins from an explanation elsewhere, on the passage of tzitzis. The mitzvos are called “the commandments of the King” because, as they reach us, they are at the level of Malchus of Atzilus, the King’s sovereignty.


אך שרשן הוא בז״א וע״י אתעדל״ת [אתערותא דלתתא] של האדם ממשיך להיות המצוה אברין דמלכא דז״א ועוד שממשיכים ג״כ מא״א [מאריך אנפין] בז״א כו׳ ע״ש.
but their root is in Z’eir Anpin (the emotive attributes), and through a person’s arousal from below (isarusa dilesata) he draws [it] down so that the mitzvah becomes “the limbs of the King” of Z’eir Anpin; and moreover, that one also draws down from Arich Anpin into Z’eir Anpin, etc.; see there.
Their root, though, is in Z’eir Anpin, and a person’s own initiative (the arousal from below) draws down light so that each mitzvah becomes one of “the limbs of the King,” Z’eir Anpin. Beyond this, through the mitzvos one also draws down from Arich Anpin, the level of Keser, into Z’eir Anpin.


עוד נתבאר זה במ״א בענין ההפרש שבין זכירה ראשונה שאמר וזכרתם את כל מצות הוי׳ לזכירה שניה שאמר למען תזכרו5859 כו׳ מצותי.
This was further explained elsewhere, concerning the difference between the first remembering, where it says, “And you shall remember all the commandments of Havayah,” and the second remembering, where it says, “So that you shall remember,” etc., “My commandments.”
The same two levels appear in the tzitzis passage itself, which speaks of remembering twice: first “all the commandments of Havayah,” then “so that you remember … My commandments.”


דזהו ג״כ ב׳ בחי׳ הנ״ל שבמצות אך מ״מ מבואר משם הטעם שנק׳ בחי׳ הב׳ מצותי ממש שלמעלה משם הוי׳ לפי שהוא המשכת אור א״ס בעצמו בז״א
For these too are the two levels in the mitzvos mentioned above. But nevertheless, it is explained there why the second level is called truly “My commandments,” which is above the Name Havayah: because it is the drawing down of the Infinite Light (Or Ein Sof) itself into Z’eir Anpin,
The second, “My commandments,” is higher than the Name Havayah. It draws the Infinite Light itself into Z’eir Anpin.


דהיינו שממשיך מבחי׳ חיה יחידה שלמעלה מהכלים וזהו אני הוי׳ שאני הוא בחי׳ הכתר והוא נמשך להיות הוי׳ והוא בחי׳ מצותי ממש.
that is, one draws down from the level of chayah and yechidah, which is above the vessels. And this is [the meaning of] “I am Havayah”: “I” (Ani) is the level of Keser (the Crown), and it is drawn down to become Havayah; and this is the level of truly “My commandments.”
This comes from the soul-levels of chayah and yechidah, which are above the vessels. “I am Havayah” expresses it: “I” (Ani) is Keser, which is drawn down to become Havayah, and that is “My commandments” in the fullest sense.


ועיין מ״ש בביאור ע״פ וידבר60 אלקים61 דעשרת הדברות בענין זה דשרש המצות הוא המשכת א״א
And see what is written in the explanation on [the verse] “And G-d spoke,” of the Ten Commandments, on this matter: that the root of the mitzvos is the drawing down of Arich Anpin
The text refers to its explanation on the Ten Commandments (“And G-d spoke”), which shows that the root of the mitzvos is the drawing down of Arich Anpin.


(ועיין מזה בביאור ע״פ ראיתי והנה מנורת זהב62 ועיין מזה באגה״ק [באגרת הקודש] בסופו ד״ה להבין מ״ש בפע״ח [בפרי עץ חיים]).
(and see about this in the explanation on [the verse] “I have seen, and behold, a menorah of gold”; and see about this in Iggeres HaKodesh, at its end, in the passage beginning “To understand what is written in Pri Etz Chaim”).
Two further references treat the same theme: the explanation on Zechariah’s vision of the golden menorah, and the passage near the end of Iggeres HaKodesh that begins “To understand what is written in Pri Etz Chaim.”


ועד״ז י״ל [יש לומר] מה שאנו מבקשים קדשנו במצותיך אע״פ [אף על פי] שאנו אומרים אשר קדשנו במצותיו שכבר קדשנו.
And along these lines it can be explained why we ask, “Sanctify us with Your commandments,” even though we say, “Who has sanctified us with His commandments,” [meaning] that He has already sanctified us.
Now the question can be answered: we have already been sanctified, yet we still ask, “Sanctify us with Your commandments.”


כי מה שכבר קדשנו היינו כמו שנמשכו המצות למטה בבחי׳ מל׳ דאצילות המקבלת מז״א. אבל מה שאנו מבקשים קדשנו במצותיך היינו בחי׳ רמ״ח אברים דמלכא.636465
For that He has already sanctified us refers to the mitzvos as they were drawn down below, at the level of Malchus of Atzilus, which receives from Z’eir Anpin. But what we ask, “Sanctify us with Your commandments,” is the level of the 248 limbs of the King.
The sanctification we already have is the mitzvos as they reached below, in Malchus of Atzilus, which receives from Z’eir Anpin. What we ask for is the higher level, the mitzvos as “the 248 limbs of the King” themselves.




13ועיקר המשכה זו היינו המשכת א״א בז״א וכמו האבר שממשיך החיות מהנפש ממש לתוכו כמו העין ממשיך גילוי כח הראיה כו׳
And the essence of this drawing down is the drawing down of Arich Anpin into Z’eir Anpin; just as a limb draws the life-force from the soul itself into itself, as the eye draws down the revelation of the power of sight, etc.
The heart of this drawing down is Arich Anpin entering Z’eir Anpin. It is like a limb that draws the soul’s own life into itself, as the eye draws in the power of sight.


ולע״ל [ולעתיד לבוא] שנאמר וארשתיך לי.66 היינו ז״א כשיהיה מתעלה בבחי׳ ומדרגת א״א ממש, לכן נק׳ לי.
And in the Time to Come, of which it is said, “And I will betroth you to Me”: that is, when Z’eir Anpin will be elevated to the level and rank of Arich Anpin itself; therefore it is called “to Me” (li).
In the Time to Come, when “I will betroth you to Me” is fulfilled, Z’eir Anpin will rise to the level of Arich Anpin itself. That is why it is called li.


והיינו מ״ש במ״א בד״ה והיה מספר בנ״י [בני ישראל]67 אשר לא ימד ולא יספר68 דמספר היינו בחי׳ המצות שנתנו במספר.
And this is what is written elsewhere, in the discourse beginning “And the number of the children of Israel shall be … which cannot be measured or counted”: that “number” is the level of the mitzvos, which were given in a number,
This matches the discourse on “And the number of the children of Israel … which cannot be measured or counted.” There “number” stands for the mitzvos, which were given in a fixed number.


שלע״ל [שלעתיד לבוא] יתעלו בבחי׳ ולתבונתו אין מספר69 כו׳ שהוא ענין התגלות א״א שהוא בחי׳ אין סוף.
and that in the Time to Come they will be elevated to the level of “and His understanding is beyond number,” etc., which is the matter of the revelation of Arich Anpin, which is the level of Ein Sof (without end).
In the Time to Come the mitzvos will rise to the level of “His understanding is beyond number,” the revelation of Arich Anpin, which has no end (ein sof).


(ועמ״ש מזה ג״כ בביאור ע״פ מי מנה עפר יעקב ומספר את רובע ישראל).70 וע״ז אנו מבקשים קדשנו במצותיך כו׳,
(And see what is written about this also in the explanation on [the verse] “Who has counted the dust of Yaakov, or numbered a fourth of Israel.”) And for this we ask, “Sanctify us with Your commandments,” etc.;
The text refers to another explanation, on “Who has counted the dust of Yaakov,” for the same theme of number and the countless. This higher level is what we ask for when we say, “Sanctify us with Your commandments.”


וזהו ג״כ בקשת כנס״י [כנסת ישראל] ישקני מנשיקות פיהו71 ופי׳ בזהר תרומה דקמ״ו סע״ב [סוף עמוד ב] מאן ישקני ההוא דסתים כו׳ ובמה בההוא רתיכא עילאה עיין מק״מ [מקדש מלך] שם.72
and this is also the request of the Congregation of Israel, “Let Him kiss me with the kisses of His mouth.” And it is explained in the Zohar, Terumah, end of folio 146b: “Who will kiss me? That One Who is hidden,” etc. “And with what? With that supernal chariot.” See the Mikdash Melech there.
It is also the plea of the Congregation of Israel, “Let Him kiss me with the kisses of His mouth.” The Zohar explains that the One who kisses is “the One who is hidden” above, and that He does so through “that supernal chariot,” which it identifies with Yaakov, Z’eir Anpin.




Section 5 · ¶14–15
A betrothal forever
14וע״ז נאמר וארשתיך לי.73 ולכן הוא לעולם. כי בקדושין דעכשיו שהם מבחינת אדם העליון שהוא בחי׳ ז״א אשר שם ישחו״ג [יש חו״ג] ימינא ושמאלא ע״כ יש ירידה כו׳,
And of this it is said, “And I will betroth you to Me”; and therefore it is “forever.” For in the betrothal of now, which is from the level of the supernal Adam, the level of Z’eir Anpin, where there are Chesed (kindness) and Gevurah (restraint), right and left, there is therefore descent, etc.;
This is why the betrothal is “forever.” The betrothal of the present comes from the “supernal Adam,” Z’eir Anpin, where there are kindness and severity, right and left, and so there can be descent.


אכן לע״ל [לעתיד לבוא] שיהיה התעלות ז״א בבחי׳ עתיקא ממש וזהו לי ועי״ז הוא לעולם כי לית שמאלא74 כו׳
but in the Time to Come there will be the elevation of Z’eir Anpin to the level of Atika itself, and this is “to Me,” and through this it is “forever,” for “there is no left,” etc.,
In the Time to Come Z’eir Anpin will rise to Atika itself, which is li, “to Me.” Since in Atika “there is no left,” the bond will be forever.


ולא אדם הוא להנחם75 כנ״ל ועמ״ש סד״ה וידעת היום והשבות76 מענין זה שכשהיום יש עליות וירידות לפי שהוא מבחינת ממכ״ע [ממלא כל עלמין]
and “He is not a man that He should change His mind,” as mentioned above. And see what is written at the end of the discourse beginning “Know this day, and take [to heart],” on this matter: that today there are ascents and descents, because it is from the level of the light that fills all worlds (memalei kol almin);
G-d “is not a man that He should change His mind.” The text refers to the end of its discourse on “Know this day and take it to heart,” which says that now there are ascents and descents because everything is drawn from the light that fills all worlds, the light that adapts itself to each world’s measure.


אבל לעתיד שיהיה גילוי סוכ״ע כו׳, ועיין בתד״א [בתנא דבי אליהו] ח״א [חלק א׳] רפ״ו77 ע״פ ואהבת עולם אהבתיך78 משמע שגבוה מבחינת אהבה רבה כמש״ש [כמה שכתוב שם] אהבה רבה אהבתיך לא נאמר
but in the Future there will be the revelation of the light that encompasses all worlds (sovev kol almin), etc. And see Tanna DeBei Eliyahu, Part I, at the beginning of chapter 6, on [the verse] “With an everlasting love (ahavas olam) I have loved you”: the implication is that it is higher than the level of great love (ahavah rabbah), as is written there: “It does not say, ‘With a great love I have loved you,’
In the Future the light that encompasses all worlds, beyond measure and change, will be revealed. Tanna DeBei Eliyahu, on “With an everlasting love I have loved you,” implies that this love is higher than “great love” (ahavah rabbah), since the verse did not say “with a great love.”


אלא אהבת עולם אהבתיך שמא תאמר אהבת הקב״ה שלש שנים79 או אהבת עשר שנים או אהבת מאה שנים80 לכך נאמר אהבת עולם אהבתיך עכ״ל [עד כאן לשונו],
but ‘With an everlasting love I have loved you.’ Lest you say, the love of the Holy One, blessed be He, is for three years, or a love of ten years, or a love of a hundred years, therefore it says, ‘With an everlasting love I have loved you.’” End of quote.
The Midrash explains why: one might think G-d’s love lasts three years, or ten, or a hundred, so the verse calls it “everlasting.” Olam here means eternity.


והיינו על דרך המבואר כאן בפי׳ וארשתיך לי לעולם שבחינה זו גבוה מאהבה רבה שהיא בז״א81 ועיין במא״א [במאורי אור] אות82
And this is along the lines of what is explained here on the meaning of “And I will betroth you to Me forever”: that this level is higher than ahavah rabbah, which is in Z’eir Anpin. And see Meorei Or, letter
This matches the present explanation of “I will betroth you to Me forever”: the eternal level is higher than ahavah rabbah, which is in Z’eir Anpin. The text then turns to sources that seem to say the opposite.


א׳ סעיף ל״ז ובסש״ב [ובספר של בינונים] פרק מ״ג דאהבה רבה גבוה מבחינת אהבת עולם,83 ויש ליישב84 דהנה יש ב׳ בחינת עולם מל׳ ובינה שהן שורש עוה״ז ועוה״ב [ועולם הבא]
aleph, section 37, and Sefer Shel Beinonim (Tanya), chapter 43, that ahavah rabbah is higher than the level of ahavas olam. This can be reconciled: there are two levels of olam (“world”), Malchus and Binah, which are the root of this world and of the World to Come
Meorei Or and Tanya chapter 43 say that ahavah rabbah is higher than ahavas olam. The answer is that olam, “world,” has two levels: Malchus, the root of this world, and Binah, the root of the World to Come.


(כמ״ש בזח״א [בזהר חלק א] פ׳ בראשית ל״ד א׳ ויגש דר״י [דרבינו יצחק] ע״א ויצא קנ״ח ב׳ ור״פ וארא ק״ב א׳ ובפרדס ערך עולם הבא)
(as is written in the Zohar, Part I, Parshas Bereishis, 34a; Vayigash, folio 210a; Vayetzei, 158b; and at the beginning of Parshas Va’era, 102a; and in the Pardes, under the entry “the World to Come”);
The text lists places in the Zohar and the Pardes that speak of these two “worlds.”


ואהבה רבה הוא בז״א כמ״ש במא״א [במאורי אור] שם ובפרדס ערך אהבה וא״כ אהבת עולם שבמל׳ שהיא עלמא תתאה85 היא למטה מאהבה רבה שבתפארת
and ahavah rabbah is in Z’eir Anpin, as is written in Meorei Or there and in the Pardes under the entry “Ahavah” (love). If so, the ahavas olam that is in Malchus, which is the lower world (alma tata’ah), is below the ahavah rabbah that is in Tiferes (beauty);
Ahavah rabbah is in Z’eir Anpin, in Tiferes. So the ahavas olam of Malchus, the “lower world,” is below it, and that is the love that Meorei Or and Tanya rank lower.


אבל אהבת עולם עלמא עילאה8687 דבינה היא למעלה מאהבה רבה וגם כי התגלות עתיק הוא בבינה
but the ahavas olam of the upper world (alma ila’ah), of Binah, is above ahavah rabbah; and also because the revelation of Atik is in Binah,
The ahavas olam of Binah, the “upper world,” is above ahavah rabbah, also because Atik is revealed in Binah.


והוא בחינת אהבה בתענוגים88 גם יש לומר עוד ע״פ מ״ש בד״ה חכלילי עינים89 מיין90 בפי׳ וענין אהבת עולם שלמטה מבחי׳ אהבה רבה
and that is the level of “love in delights” (ahavah betaanugim). It can also be said further, according to what is written in the discourse beginning “His eyes are red with wine,” on the meaning and matter of the ahavas olam that is below the level of ahavah rabbah:
That higher love is “love in delights” (ahavah betaanugim). A second answer comes from the discourse on “His eyes are red with wine,” which explains why the ahavas olam discussed there is below ahavah rabbah.


דהיינו לפי שנמשכת מבחינת עולם משא״כ פי׳ לי לעולם לשון נצחיות ועמ״ש ע״פ שובה ישראל עד91 זהו ענין אהבת עולם שלמעלה מאהבה רבה.
that is, because it is drawn from the level of olam (“world”); whereas the meaning of “to Me forever (le’olam)” is an expression of eternity. And see what is written on [the verse] “Return, O Israel, unto …”: this is the matter of the ahavas olam that is above ahavah rabbah.
That lower ahavas olam is drawn from the level of “world,” a created realm, while olam in “to Me forever (le’olam)” means eternity. The text also points to its discourse on “Return, O Israel,” where ahavas olam is the love above ahavah rabbah.




15ומזה יובן הא דבעינן בקדושין שיאמר לי92 דבעינן כדכתיב וארשתיך לי9394 כו׳. ועיין בזהר גדול ח״א [חלק א׳] דט״ו ע״א פי׳ ג״כ וארשתיך לי בגין דינקא לימינא כו׳
From this will be understood why for kiddushin (betrothal) we require that he say “to me” (li): because we require [it to be] as it is written, “And I will betroth you to Me,” etc. And see the large [edition of the] Zohar, Part I, folio 15a, which also explains “And I will betroth you to Me”: “because she nurses from the right,” etc.
This explains a law of betrothal: the groom must say “to me” (li), as in “You are betrothed to me,” because betrothal below follows the pattern of “I will betroth you to Me.” The Zohar also explains this verse: the bride “nurses from the right,” from kindness.


ושרש הענין היינו שתקבל מבחי׳ דלית שמאלא בהאי עתיקא וזהו טוב לחסות בה׳95 מבטוח באדם96 כמ״ש במ״א97 דר״ל [דרוצה לומר] מבחינת אדם העליון כו׳
And the root of the matter is that she should receive from the level of “there is no left in this Atika.” And this is [the meaning of] “It is better to take refuge in Havayah than to trust in man (adam),” as is explained elsewhere, that it means: than the level of the supernal Adam, etc.
The root of this is that the bride should receive from Atika, where “there is no left.” That is the meaning of “It is better to take refuge in Havayah than to trust in man”: better to rely on the level above the “supernal Adam,” Z’eir Anpin, where right and left, and therefore change, apply.


(ועיין עוד ברע״מ [ברעיא מהימנא] פ׳ תצא דרע״ז ע״א ובהרמ״ז [ובהרב משה זכות] שם ועמ״ש בפ׳ תצא ע״פ כי ההרים ימושו כו׳ וברית שלומי לא תמוט98 כו׳) והנה בחי׳ זו נמשך ע״י לבי ובשרי ירננו אל99 כו׳
(And see further the Raaya Mehemna, Parshas Teitzei, folio 277a, and the Ramaz there; and see what is written in Parshas Teitzei on [the verse] “For the mountains may move away,” etc., “but My covenant of peace shall not be shaken,” etc.) Now, this level is drawn down through “my heart and my flesh sing out to,” etc.,
The parenthesis adds the Raaya Mehemna and the Ramaz, and a discourse on Isaiah’s “For the mountains may move away … but My covenant of peace shall not be shaken,” a covenant that never moves. This highest bond is drawn down through “my heart and my flesh sing out” to G-d, the continuation of the very verse that opened the maamar.


שהוא בחי׳ הכלות אל מהותו ועצמותו ית׳ שלמעלה מעלה מבחי׳ חצרות ה׳ שעי״ז נמשך וארשתיך לי כו׳ וזהו ענין במקום שבע״ת [שבעלי תשובה] עומדים100 כו׳ וזהו ענין ורב טוב לבית ישראל.101
which is the level of expiring (kelos) toward His being and essence, may He be blessed, which is far, far above the level of “the courts of Havayah”; and through this, “And I will betroth you to Me” is drawn down, etc. And this is the matter of “In the place where baalei teshuvah (penitents) stand,” etc.; and this is the matter of “and the great goodness to the house of Israel.”
That is kelos, the soul’s yearning to the point of expiry toward G-d’s very being, far above the “courts.” Through it the betrothal “to Me” is drawn down; it is the level of baalei teshuvah, who stand where even the perfectly righteous cannot, and of “the great goodness to the house of Israel.”


וגם פי׳ וארשתיך לי לעולם שיהיה הגילוי למטה ממש ולא יהי׳ [יהיה] העולם מסתיר והיינו לפי שיהי׳ [שיהיה] הגילוי מבחי׳ המגביהי לשבת102 ע״כ הוא המשפילי כו׳ שיהי׳ [שיהיה] הגילוי לעולם ממש למטה.
And also, the meaning of “And I will betroth you to Me forever (le’olam)” is that the revelation will be actually below, and the world will not conceal. That is, because the revelation will be from the level of “Who dwells on high,” therefore He is “Who lowers [Himself],” etc., so that the revelation will be in the world (la’olam) itself, below.
Le’olam also means “to the world”: the revelation will reach the world below itself, and the world will no longer conceal it. Because it comes from G-d as He “dwells on high,” beyond the world, He can also “lower Himself” and appear within the world.


וזהו ענין אהבת עולם אהבתנו כו׳ חמלה גדולה ויתרה כו׳ היינו בחינת וארשתיך לי ממש לעולם:
And this is the matter of “With an everlasting love You have loved us,” etc., “great and abundant compassion,” etc.: that is, the level of truly “And I will betroth you to Me forever.”
This is the blessing before the morning Shema, “With an everlasting love (ahavas olam) You have loved us … great and abundant compassion.” It expresses the truly eternal betrothal, “to Me forever.”




Section 6 · ¶16
Li as supernal Chochmah
16ד והרמ״ז [והרב משה זכות] פ׳ תרומה (דקל״ד ע״ב) ע״פ ויקחו לי תרומה103 פי׳ לי היינו חכמה עילאה שהוא נשמת כל העולמות כו׳
4. And the Ramaz, on Parshas Terumah (folio 134b), on [the verse] “And let them take for Me (li) an offering,” explains that li is supernal Chochmah (wisdom), which is the soul of all the worlds, etc.;
Section 4 adds the Ramaz’s explanation of li in “Let them take for Me (li) an offering”: li is supernal Chochmah, the soul of all the worlds.


ולכן כל מקום שנאמר לי קיים לעולם כו׳ והוא שם ע״ב [שם ע״ב] שעיקרו104 ד׳ יודי״ן גימטריא לי, ועמ״ש מענין ד׳ יודי״ן אלו בביאור ע״פ ומספר את רובע ישראל.105
and therefore wherever li is said, it endures forever, etc.; and it is the Name of seventy-two (AB), whose essence is four yuds, the numerical value of li. And see what is written about these four yuds in the explanation on [the verse] “or numbered a fourth of Israel.”
That is why whatever is li lasts forever. Chochmah is also the Name of seventy-two (AB), the Name Havayah spelled out with yuds, whose core is four yuds; four times ten is forty, the numerical value of li (lamed, thirty, and yud, ten).


ויש לפרש לפ״ז [לפי זה] ענין וארשתיך לי106 ע״ד מ״ש האריז״ל [האר״י זכרונו לברכה] בפי׳ הפסוק107 ביום ההוא108 יהיה שלעתיד יהיו זו״נ [זעיר אנפין ונוקבא] שהם ו״ה במדרגת או״א [אבא ואימא] ממש הנק׳ י״ה וזהו בחי׳ יהיה נמצא כנס״י [כנסת ישראל] שהיא בחינת ה׳ תתאה.
And according to this, the matter of “And I will betroth you to Me” can be interpreted along the lines of what the Arizal says in explaining the verse “On that day shall be (yihyeh)”: that in the Future, Z’eir Anpin and Nukva, which are vav-hei, will be at the rank of Abba and Imma themselves, which are called yud-hei; and this is the level of yihyeh. It follows that the Congregation of Israel, which is the level of the lower hei,
The Arizal explains the verse “On that day Havayah shall be One”: in the Future, Z’eir Anpin and Nukva, the letters vav-hei of the Name, will rise to the rank of Abba and Imma, the letters yud-hei. Yihyeh, “shall be,” is spelled yud-hei yud-hei: the lower pair will become like the upper pair.


תקבל מבחי׳ יו״ד שהוא חכמה עילאה ממש (ועמ״ש בפ׳ חיי שרה סד״ה יגלה לן טעמיה).
will receive from the level of yud, which is supernal Chochmah itself (and see what is written in Parshas Chayei Sarah, at the end of the discourse beginning “Let Him reveal to us its reason”).
So the Congregation of Israel, the lower hei, will receive from the yud, supernal Chochmah itself. This too is the betrothal “to Me,” since li is Chochmah.


והיינו כי פי׳ כנס״י [כנסת ישראל] היינו שמקבלת מישראל דלעילא וישראל היינו לי ראש אך יש בחי׳ ישראל זוטא וישראל סבא וכמ״ש סד״ה ואלה שמות בנ״י [בני ישראל] דישראל זוטא
That is, the meaning of “the Congregation of Israel” is that it receives from the Israel above, and Yisrael is li rosh (“a head for Me”). But there is the level of Yisrael Zuta (the lesser Israel) and Yisrael Saba (the elder Israel), as is written at the end of the discourse beginning “And these are the names of the children of Israel”: that Yisrael Zuta
Knesses Yisrael, “the Congregation of Israel,” is the one who receives from “Israel above,” and the letters of Yisrael spell li rosh, “a head for Me.” But there are two levels: Yisrael Zuta, the “lesser Israel,” and Yisrael Saba, the “elder Israel.”


היינו המשכת ח״ע [חכמה עילאה] שנמשך ומתפשט בהמדות אך לעתיד יהיה גילוי עצמיות חכמה עילאה עדן העליון כו׳
is the drawing down of supernal Chochmah as it is drawn and spreads into the emotive attributes (middos); but in the Future there will be the revelation of the essence of supernal Chochmah, the supernal Eden, etc.,
Yisrael Zuta is Chochmah as it spreads into the emotive attributes. In the Future the essence of supernal Chochmah, “the supernal Eden,” will be revealed.


ישראל סבא לי ראש ממש ועמ״ש מזה בביאור ע״פ אני109 ה׳ אלקיכם דפרשה ציצית ועמש״ש [ועיין מה שכתוב שם] מענין מ״ש בתורת ה׳ חפצו ובתורתו יהגה110 שבחינת תורת ה׳ הוא תורה שלמעלה שיתגלה לע״ל [לעתיד לבוא]
Yisrael Saba, li rosh itself. And see what is written about this in the explanation on [the verse] “I am Havayah your G-d” of the passage of tzitzis; and see what is written there about the matter of “His desire is in the Torah of Havayah, and in his Torah he meditates”: that the level of “the Torah of Havayah” is the Torah above, which will be revealed in the Time to Come,
That is Yisrael Saba, li rosh in the fullest sense. The text points to its explanation of “I am Havayah your G-d” in the tzitzis passage, which reads “the Torah of Havayah” in Psalm 1 as the higher Torah that will be revealed in the Future.


והיינו ע״י עסק התורה שלפנינו שהיא כלי לגילוי זה וכן עד״ז במצות שיש ב׳ בחי׳ חסד כו׳ ע״ש וזהו ענין קדשנו במצותיך ותן חלקנו בתורתך.
and that is through the study of the Torah that is before us, which is a vessel for this revelation; and so too, along these lines, in the mitzvos, in which there are two levels of Chesed (kindness), etc.; see there. And this is the matter of “Sanctify us with Your commandments, and grant our portion in Your Torah.”
That higher Torah is revealed through our present study, which serves as its vessel, and the mitzvos likewise have two levels. So we pray, “Sanctify us with Your commandments, and grant our portion in Your Torah.”


בתורתך היא תורת ה׳ שיתגלה לע״ל [לעתיד לבוא] ע״י עסק התורה עכשיו ועז״נ [ועל זה נאמר] וארשתיך לי כו׳ וידעת את111 ה׳:112
“In Your Torah”: this is “the Torah of Havayah,” which will be revealed in the Time to Come through the study of Torah now. And of this it is said, “And I will betroth you to Me,” etc., “and you shall know Havayah.”
“Your Torah” is the Torah of Havayah, which our study now will bring to light in the Future. Of this the verse says, “I will betroth you to Me … and you shall know Havayah”: the betrothal leads to knowing G-d.



In one’s avodah
In prayer and Torah study, do not stay with the words alone, the “courts”: deepen the mind to understand the meaning of the prayers as far as one can, and contemplate the Torah, so that its wisdom and G-d’s exaltedness are absorbed into one’s innermost self, the “house” and the “marriage.” Beyond this, the yearning of “my heart and my flesh sing out” toward G-d Himself, the level of baalei teshuvah, draws down the eternal betrothal “to Me.”
Questions for discussion
	Why are both speech and thought only “courts,” and what turns letters into the King’s “house”?
	How does the maamar distinguish betrothal from marriage in a person’s prayer and Torah study?
	Why does whatever G-d calls li never change, and how does the story of Shaul and David show it?
	If the blessing says G-d “has sanctified us with His commandments,” why do we still pray, “Sanctify us with Your commandments”?
	How does the maamar reconcile Tanna DeBei Eliyahu with Tanya on whether ahavas olam is higher or lower than ahavah rabbah?

Sources and references
Notes
Paragraph 1
1וארשתיך לי
“And I will betroth you to Me forever; I will betroth you to Me in righteousness and in justice, in kindness and in compassion.” The prophet describes G-d’s everlasting bond with Israel as a betrothal, and the maamar later explains why a betrothal “to Me” lasts “forever.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2כלתה נפשי ללחצרות ה׳
“My soul longs, indeed it pines, for the courts of Havayah; my heart and my flesh sing out to the living G-d.” The psalmist’s yearning for G-d’s courts is the starting point of the whole discussion.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
3ובתי בראי אינון אקרון חצרות ה׳
Expounding this verse in Vayechi, the Zohar says that the “inner houses” and the “outer houses” are called “the courts of Havayah,” because they stand in love and yearning toward Nukva. The Pardes quotes the part about the outer houses.
Zohar, Vayechi 77:800–79:811ספר הזהר, ויחי ע״ז:ת״ת-ע״ט:תתי״א
Similarly in the verse, “The L-rd bless thee out of Zion, and see thou the good of Jerusalem, all the days of thy life” (Ps. 127, 5), Zion is mentioned because from it issue blessings to water the garden, and then Jerusalem is mentioned to show that all blessings issue from male and female together. Similarly it is written: “The L-rd bless thee and keep thee” (Num. 6, 24) -“bless” from the male, and “keep” from the female.’ R. Judah opened with the verse: AND WHEN JACOB MADE AN END …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4כי כמו שהחצר בית שער לבית כן הז״ת הם בית שער לג׳ ספירות העליונות
Under “the courts of Havayah,” the Pardes cites the Zohar (Vayechi 248b) and explains that the “outer houses” are the seven days of building, the seven lower Sefiros. As a court is the gatehouse of a house that is hidden and private, so these are the gatehouse to the three upper Sefiros, which are hidden from all.
Pardes Rimmonim 23:8:91פרדס רמונים כ״ג:ח׳:צ״א
חצרות ה׳ פי׳ בזהר פ׳ ויחי (דף רמ״ח ע״ב) כי בתי בראי שהם ז׳ ימי הבנין נקראים חצרות ה׳. והטעם כי כמו שהחצר בית שער לבית והבית נעלם מן החצר וצנוע, כן הז׳ ימי הבנין נגלים והם בית שער לג׳ ספירות עליונות שהם נעלמות מהכל:
Pardes Rimonim (Public Domain)
Paragraph 3
5“And the king extended the golden scepter to Esther, and Esther arose and stood before the king.” The verse opens the Torah Ohr discourse referred to here, which distinguishes the court where Esther first stood from the king’s house.
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ועמש״ל ע״פ ויושט המלך לאסתר
There even the inner court counts as “wilderness” compared with the King’s house, because the king does not dwell permanently in the court.
Kehot’s noteתו״א צד, ג.
7כמ״ש בע״ח הובא בסש״ב פל״ה
A collection of explanations on Tanya.
Kehot’s noteראה בליקוט פי׳ שם.
8שאור א״ס ב״ה אינו מתייחד אפילו בעולם האצילות אלא ע״י התלבשותו תחלה בספירת חכמה
In a gloss to chapter 35, Tanya cites Etz Chaim that the Infinite Light does not unite even in the World of Atzilus except by first enclothing itself in the Sefirah of Chochmah. It explains that Ein Sof is the true One, alone with nothing besides Him, and that this is the level of Chochmah.
Tanya, Likkutei Amarim 35:7תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳
הגהה וְכַאֲשֶׁר שָׁמַﬠְתִּי מִמּוֹרִי ﬠָלָיו הַשָּׁלוֹם, פֵּירוּשׁ וְטַﬠַם לְמַה שֶּׁכָּתוּב בְּﬠֵץ חַיִּים, שֶׁאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא אֵינוֹ מִתְיַיחֵד אֲפִילוּ בְּעוֹלַם הָאֲצִילוּת אֶלָּא ﬠַל יְדֵי הִתְלַבְּשׁוּתוֹ תְּחִלָּה בִּסְפִירַת חָכְמָה, וְהַיְינוּ מִשּׁוּם שֶׁאֵין־סוֹף בָּרוּךְ־הוּא, הוּא אֶחָד הָאֱמֶת, שֶׁהוּא לְבַדּוֹ הוּא וְאֵין זוּלָתוֹ, וְזוֹ הִיא מַדְרֵגַת הַחָכְמָה וְכוּ׳:
Kehot Publication Society (CC-BY-NC)
Paragraph 4
9נק׳ היכלא עילאה דקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (ר, א).
10היכלא עילאה דקב״ה
In Vayakhel the Zohar says that whoever toils in Torah is as if he toils in the palace of the Holy One, blessed be He, for “the supernal palace of the Holy One, blessed be He, is the Torah.” The text uses this to show that the Torah, from Chochmah, is the King’s permanent dwelling.
Zohar, Vayakhel 7:98–10:107ספר הזהר, ויקהל ז׳:צ״ח-י׳:ק״ז
And he who labours in the Torah labours in the Palace of the Holy One, blessed be He, inasmuch as the supernal Temple of the Holy One is the Torah itself. And whenever a man labours in the Torah, there the Holy One, blessed be He, stands and listens to his voice, as it is written: “And the L-rd hearkened, and heard, and a book of remembrance was written before him, for them that feared the L-rd, and that thought upon his name” (Malachi 3, 16); and that man escapes …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ואו״א הם תרין רעין
The Zohar calls the supernal level that is “in oneness and joy and never parts” by the name re’im, “companions,” and illustrates it with Eden and the river that goes out from it, which never part. The text applies this to Abba and Imma.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב.
12חצר הפנימית
In Noach the Zohar expounds Ezekiel’s “gate of the inner court that faces east,” closed on the six working days and opened on Shabbos. As the Mikdash Melech reads it, the inner court there is Beriah and the outer court is Yetzirah.
Zohar, Noach 43:361–44:373ספר הזהר, נח מ״ג:שס״א-מ״ד:שע״ג
R. Simeon began his discourse with the verse: Thus saith the L-rd G-d: The gate of the inner court that looketh towards the east shall be shut the six working days; but on the Sabbath day it shall be opened, and in the day of the new moon it shall be opened (Ezek. 46, 1). He said: ‘If this verse is attentively considered, it is found to contain an allusion with which we are familiar. The reason why the gate is to be shut on the six working days is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13ישכון חצריך
“Happy is the one You choose and bring near; he shall dwell in Your courts. May we be satisfied with the goodness of Your house, the holiness of Your sanctuary.” The verse moves from courts to house to sanctuary, the stages of nearness discussed here.
Psalms 65:5תהילים ס״ה:ה׳
אַשְׁרֵי תִּבְחַר וּתְקָרֵב יִשְׁכֹּן חֲצֵרֶיךָ נִשְׂבְּעָה בְּטוּב בֵּיתֶךָ קְדֹשׁ הֵיכָלֶךָ:
Happy is the man whom Thou choosest, and bringest near, that he may dwell in Thy courts; may we be satisfied with the goodness of Thy house, the holy place of Thy temple!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ה.
14ישכון חצריך
In Chayei Sarah the Zohar reads “he shall dwell in Your courts” as the places and levels “outside,” among the holy beings above who stand and serve. The Mikdash Melech identifies these courts with Yetzirah.
Zohar, Chayei Sara 16:121–17:127ספר הזהר, חיי שרה ט״ז:קכ״א-י״ז:קכ״ז
Happy are the penitent who in the space of one day, one hour, nay, one second, can draw near to the Holy One, as near as even the truly righteous in the space of many years. Abraham did not reach that high grade until he was old, as already said. So, too, David, of whom it is written, “and King David was old, he came into days” (I Kings 1, 1). But the penitent immediately finds entrance, and is brought close to the Holy One, blessed be He.’ R. Jose …
The Zohar; London, Soncino Press, 1933 (Public Domain)
15ישכון חצריך נתבאר דחצירך הם ציון וירושלים
In Lech Lecha the Zohar reads the verse as an ascending order, first “Your courts,” then “Your house,” then “Your sanctuary,” each more inward than the last. It links “Your courts” to “whoever remains in Zion and is left in Jerusalem,” and says that “Your courts” are certainly two.
Zohar, Lech Lecha 35:415–429ספר הזהר, לך לך ל״ה:תט״ו-תכ״ט
16ציון וירושלים
In Vayechi the Zohar speaks of the gate of Tzedek, in which “Zion and Jerusalem” are found, and of “whoever remains in Zion and is left in Jerusalem.” The text cites it, after the Mikdash Melech, for reading Zion and Jerusalem as Yesod and Malchus.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
R. Judah said: ‘For seven days the soul goes to and fro from his house to his grave, and from his grave to his house, mourning for the body, as it is written: “His flesh shall suffer pain for him, and his soul shall mourn for it” (Job 14, 22), and it grieves to behold the sadness in the house. We have learnt that after seven days the body begins to decay, and the soul goes in to its place. It enters the cave of Machpelah, where it is allowed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17חצר הפנימית הפונה
“The gate of the inner court that faces east shall be closed the six working days, and on the Shabbos day it shall be opened.” The text borrows Ezekiel’s “inner court that faces east” for Yesod of Z’eir Anpin and, later, for the Shema.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
18The psalmist longs for “the courts of Havayah” in the plural. The text reads the plural as the two courts, outer and inner.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כי תשמע בקול כו׳ לעשות הישר
“When you listen to the voice of Havayah your G-d, to keep all His commandments … to do what is right in the eyes of Havayah your G-d.” The verse opens another discourse, cited here for its reading of the two courts as Pesukei deZimra and the Shema.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20הללו את ה׳ מן השמים כו׳ כל מלאכיו
“Halleluyah! Praise Havayah from the heavens; praise Him in the heights. Praise Him, all His angels; praise Him, all His hosts.” This psalm of Pesukei deZimra praises G-d through the heavens and angels He sustains.
Psalms 148:1–2תהילים קמ״ח:א׳-ב׳
הַלְלוּ־קָהּ הַלְלוּ אֶת־Havayah מִן־הַשָּׁמַיִם הַלְלוּהוּ בַּמְּרוֹמִים: הַלְלוּהוּ כׇל־מַלְאָכָיו הַלְלוּהוּ כׇּל־צְבָאָו:
Hallelujah. Praise ye the L-RD from the heavens; Praise Him in the heights. Praise ye Him, all His angels; Praise ye Him, all His hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21הללו את ה׳ . . כל מלאכיו
The words here quote Psalms 148:1; the passage is shown below.
Psalms 148:1תהילים קמ״ח:א׳
הַלְלוּ־קָהּ הַלְלוּ אֶת־Havayah מִן־הַשָּׁמַיִם הַלְלוּהוּ בַּמְּרוֹמִים:
Hallelujah. Praise ye the L-RD from the heavens; Praise Him in the heights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, א-ב.
22הללוהו ברקיע עוזו
“Halleluyah! Praise G-d in His sanctuary; praise Him in the firmament of His strength.” Another psalm of Pesukei deZimra, praising G-d as He is seen in the heavens He made.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ק״ש שבה נאמר קבעומ״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״א, מ״ב.
24קבלת עול מלכות שמים ועול מצות
The Mishnah explains that the first paragraph of the Shema precedes “And it shall be, if you listen” so that one first accepts upon oneself the yoke of the kingship of Heaven and afterwards the yoke of the mitzvos. The text uses this to describe the Shema as the inner court.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
25שהתו׳ נק׳ משל הקדמוני
The note points to Or HaTorah on Va’era for a further discussion of the Torah as “the parable of the Ancient One.”
Kehot’s noteראה רש״י שמואל-א כד, יד. משפטים כא, יג. אוה״ת וארא ע׳ קנב.
26משל הקדמוני קדמונו של עולם
On David’s words “As the parable of the Ancient One says,” Rashi explains that the parable of the One Who precedes the world is the Torah, the parable of the Holy One, blessed be He. The text connects kadmoni with kadim, “east.”
Rashi on I Samuel 24:14רש"י על שמואל א כ״ד:י״ד
כאשר יאמר משל הקדמוני. משל קדמונו של עולם, התורה, שהיא משלו של הקב״ה: מרשעים יצא רשע. הקב״ה מזמן לרשע, שנופל ביד רשע כיוצא בו, והיכן אמרה תורה (שמות כא יג): והאלקים אנה לידו כדאיתא במסכת מכות (י ב):
As the ancient proverb says. The proverb of the Ancient One of the world [referring to] the Torah, which is the proverb of the Holy One, Blessed is He. From the wicked comes wickedness. The Holy One, Blessed is He, destines the wicked to fall into the hand of the wicked like himself. And where did the Torah say this, "And G-d destined it into his hand," as it is stated in Maseches Makos.
On Your Way (Public Domain) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
27משל הקדמוני קדמונו של עולם
Rashi there likewise says that “the parable of the Ancient One” is the Torah, the parable of the Holy One, blessed be He, Who is “the Ancient One of the world” (kadmono shel olam).
Rashi on Exodus 21:16רש"י על שמות כ״א:ט״ז
וגנב איש ומכרו. לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר כִּי יִמָּצֵא אִישׁ גּוֹנֵב נֶפֶשׁ מֵאֶחָיו (דברים כ״ד), אֵין לִי אֶלָּא אִישׁ שֶׁגָּנַב נֶפֶשׁ, אִשָּׁה אוֹ טֻמְטוּם אוֹ אַנְדְּרוֹגִינוֹס שֶׁגָּנְבוּ מִנַּיִן? תַּ"לֹ וְגֹנֵב אִישׁ וּמְכָרוֹ. וּלְפִי שֶׁנֶּאֱ' כָּאן וְגֹנֵב אִישׁ, אֵין לִי אֶלָּא גּוֹנֵב אִישׁ, גּוֹנֵב אִשָּׁה מִנַּיִן? תַּ"לֹ גֹּנֵב נֶפֶשׁ, לְכָךְ הֻצְרְכוּ שְׁנֵיהֶם, מַה שֶּׁחִסֵּר זֶה גִּלָּה זֶה (סנהדרין שם): ונמצא בידו. שֶׁרָאוּהוּ עֵדִים שֶׁגְּנָבוֹ וּמְכָרוֹ, וְנִמְצָא כְבָר בְּיָדוֹ קֹדֶם מְכִירָה (שם): מות יומת. בְּחֶנֶק; כָּל מִיתָה הָאֲמוּרָה בַתּוֹרָה סְתָם חֶנֶק הִיא (וְהִפְסִיק …
וגנב איש ומכרו AND HE THAT STEALETH A MAN, AND SELLETH HIM, [AND HE BE PREVIOUSLY FOUND IN HIS HAND, HE SHALL SURELY BE PUT TO DEATH] — Why is this statement made (how does the particular form of words used here tell us some point of law which is not contained in another text bearing upon the same subject)? Since it is said, (Deuteronomy 24:7) “If a man be found stealing any of his brethren … [then that thief shall die]”, I might say that I have here only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
28פסוד״ז שהוא תפלת היצירה
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח ש׳ עולם היצירה. מ״ח תפלת היצירה.
29בחכמה יבנה בית
“With wisdom a house is built, and with understanding it is established.” The verse shows that the “house,” where the King dwells, is built of Chochmah, the level of Atzilus.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
Paragraph 5
30“The gate of the inner court that faces east shall be closed the six working days, and on the Shabbos day it shall be opened.” The paragraph reads the gate’s opening on Shabbos as the light of Atzilus shining into the lower worlds.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ששער החצר הפנימית
The Zohar at the end of Noach expounds Ezekiel’s gate that is closed on the six working days and opened on Shabbos. Reishis Chochmah, cited here, summarizes its intent.
Zohar, Noach 43:361–44:373ספר הזהר, נח מ״ג:שס״א-מ״ד:שע״ג
R. Simeon began his discourse with the verse: Thus saith the L-rd G-d: The gate of the inner court that looketh towards the east shall be shut the six working days; but on the Sabbath day it shall be opened, and in the day of the new moon it shall be opened (Ezek. 46, 1). He said: ‘If this verse is attentively considered, it is found to contain an allusion with which we are familiar. The reason why the gate is to be shut on the six working days is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32ששער החצר הפנימית הוא אור האצילות שביום השבת הוא נפתח
Reishis Chochmah summarizes the Zohar on Noach: the gate of the inner court is the light of Atzilus. It is closed on the six working days, when the world is governed through Metatron, and on Shabbos it is opened and the six working days have no rule at all.
Reshit Chokhmah, Gate of Holiness 2:19ראשית חכמה, שער הקדושה ב׳:י״ט
וכן ביארו בזוהר (פ׳ נח דף עה ע״ב) בענין שער החצר הפנימית הפונה קדים יהיה סגור ששת ימי המעשה וביום השבת וגו׳ (יחזקאל מו, א). וקצור כוונתו הוא ששער החצר הפנימית הוא אור האצילות, והוא סגור בששת ימי המעשה שהוא ההנהגה על ידי מטטרו״ן, וביום השבת הוא נפתח ואין ששת ימי המעשה שולטין כלל.
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
33שבשבת מאיר א״פ עצמו של אצילות בבריאה
Pri Etz Chaim explains that on weekdays each world receives only the outer aspect of the world above it, but on Shabbos the inner light of Atzilus itself shines in Beriah, the inner light of Beriah in Yetzirah, and that of Yetzirah in Asiyah.
Pri Etz Chaim, Gate of the Sabbath 24:6פרי עץ חיים, שער השבת כ״ד:ו׳
ונתחיל מן ויהי נועם, הנה תכוין, כי הלא ד׳ עולמות הם אבי״ע, וכבר ידעת כי אהי״ה במילוי יודין, הוא עולם אצילות בפנימותו, וריבועו במילוי יודין העולה תקמ״ד, הוא נקרא אחוריים של האצילות. ובבריאה, הפנים שלו, הוא זה הרבוע הנ״ל, שהוא אחור האצילות העולה תקמ״ד, והאחוריים של הבריאה הוא ס״ג ברבוע העולה קס״ו. וביצירה, אחוריים דס״ג שהוא רבוע העולה קס״ו, הוא פנימית דיצירה, וחיצונותו הוא שם מ״ה באלפין. ובעשייה, אחוריים דשם מ״ה הנ״ל, וריבועו העולה ק״ל, הוא פנימית העשיה. וחיצונותו, הוא שם ב״ן דההין, וכל זה הוא בימי החול. אבל בשבת, …
Pri Etz Chaim (Public Domain)
Paragraph 7
34מי מנה עפר יעקב
“Who has counted the dust of Yaakov, or numbered a fourth of Israel?” Bilam’s words open a discourse that the text cites for the link of thought and speech to the worlds of Beriah and Yetzirah.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
35והניף ידו על הנהר
“And Havayah will dry up the tongue of the Egyptian sea, and He will wave His hand over the River with His scorching wind.” The verse, on a future splitting of waters like the Splitting of the Sea, is the subject of the discourse referred to here.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36אם בחקותי תלכו
“If you walk in My statutes and keep My commandments and do them.” The verse opens a discourse that contrasts engraved letters with written letters.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ישכון חצריך ובחי׳ נשבעה בטוב ביתך
“Happy is the one You choose and bring near; he shall dwell in Your courts. May we be satisfied with the goodness of Your house, the holiness of Your sanctuary.” The text applies “courts” to attention to the words alone and “house” to understanding their meaning.
Psalms 65:5תהילים ס״ה:ה׳
אַשְׁרֵי תִּבְחַר וּתְקָרֵב יִשְׁכֹּן חֲצֵרֶיךָ נִשְׂבְּעָה בְּטוּב בֵּיתֶךָ קְדֹשׁ הֵיכָלֶךָ:
Happy is the man whom Thou choosest, and bringest near, that he may dwell in Thy courts; may we be satisfied with the goodness of Thy house, the holy place of Thy temple!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38כלתה נפשי לחצרות ה׳
“My soul longs, indeed it pines, for the courts of Havayah.” The text reads kalsah, “pines,” as kallah, “bride”: the soul that receives only from the courts is a bride, betrothed but not yet married.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בקרב איש ולב עמוק
“The inward part of a man, and a deep heart.” The phrase describes the innermost depth of a person, where the exaltedness of G-d is absorbed in prayer.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
40וארשתיך לי
“And I will betroth you to Me forever.” The section now explains why this betrothal, being “to Me,” lasts “forever.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41מלא קרנך שמן ולך אשלחך אל ישי
“Fill your horn with oil and go; I will send you to Yishai the Beis-Lachmite, for I have seen among his sons a king for Me.” The Midrash learns from the word li here that David’s kingship is permanent.
I Samuel 16:1שמואל א ט״ז:א׳
וַיֹּאמֶר ה׳ אֶל־שְׁמוּאֵל עַד־מָתַי אַתָּה מִתְאַבֵּל אֶל־שָׁאוּל וַאֲנִי מְאַסְתִּיו מִמְּלֹךְ עַל־יִשְׂרָאֵל מַלֵּא קַרְנְךָ שֶׁמֶן וְלֵךְ אֶשְׁלָחֲךָ אֶל־יִשַׁי בֵּית־הַלַּחְמִי כִּי־רָאִיתִי בְּבָנָיו לִי מֶלֶךְ:
And the L-RD said unto Samuel: ‘How long wilt thou mourn for Saul, seeing I have rejected him from being king over Israel? fill thy horn with oil, and go, I will send thee to Jesse the Beth-lehemite; for I have provided Me a king among his sons.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42כל מקום שנאמר לי
There, explaining the words li rosh, the text cites the same two Midrashim (Vayikra Rabbah 2 and Shocher Tov 19), “wherever li is said, it never moves forever,” and refers to the explanation on “And I will betroth you,” that is, to this passage.
Kehot’s noteראה לקמן פ׳ שלח נ, ב. באוה״ת שה״ש ע׳ תקיג מציין לכאן.
43כל מקום שנאמר לי אינו זז
“Wherever li is said, it never moves, neither in this world nor in the World to Come,” followed by examples: the priests (“and they shall serve Me”), the Levites, Israel, the Land of Israel, Jerusalem and more.
Vayikra Rabbah 2:2ויקרא רבה ב׳:ב׳
Paragraph 10
44זכור את יום השבת
“Remember the Shabbos day to keep it holy.” The verse opens the explanation in Parshas Yisro referred to here.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וגם נצח ישראל
“And also the Eternal One of Israel will not lie and will not change His mind, for He is not a man that He should change His mind.” Shmuel’s words to Shaul, read here as a refusal to return the kingship once it was given to David.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
Paragraph 11
46כי לא אדם הוא להנחם
“For He is not a man that He should change His mind.” The text reads “not a man (adam)” as a level above adam, the source of David’s kingship.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47לית שמאלא בהאי עתיקא
The Idra Rabba says, “There is no left in this hidden Atika; all is right.” The text uses it to show that at the level of Atika there is no severity and therefore no change.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. וראה שם רפט, א.
48לית שמאלא בהאי עתיקא
The Idra Zuta describes the holy Atika as one, wholly in joy, never changing from compassion. The notes add it as a parallel to “there is no left in this Atika.”
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
49המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
50רמה קרני
“And Chanah prayed and said: My heart exults in Havayah; my horn is exalted in Havayah.” The exalted “horn” expresses the lofty source of David’s kingship.
I Samuel 2:1שמואל א ב׳:א׳
וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳ רָחַב פִּי עַל־אוֹיְבַי כִּי שָׂמַחְתִּי בִּישׁוּעָתֶךָ:
And Hannah prayed, and said: My heart exulteth in the L-RD, My horn is exalted in the L-RD; My mouth is enlarged over mine enemies; Because I rejoice in Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ב, א.
51ותרם כראם קרני
“You have raised my horn like a re’em’s; I am anointed with fresh oil.” Another verse of the raised horn and anointing oil, joined here to David’s anointing with a horn.
Psalms 92:11תהילים צ״ב:י״א
וַתָּרֶם כִּרְאֵים קַרְנִי בַּלֹּתִי בְּשֶׁמֶן רַעֲנָן:
But my horn hast Thou exalted like the horn of the wild-ox; I am anointed with rich oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יא.
Paragraph 12
52שנאמר לי אינו זז לעולם
“Wherever li is said, it never moves, neither in this world nor in the World to Come.” The paragraph explains why: li comes from a level where there is no left and no change.
Vayikra Rabbah 2:2ויקרא רבה ב׳:ב׳
53לא אדם הוא להנחם
“For He is not a man that He should change His mind.” Above the level of adam there is no change, so whatever is li is permanent.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54פי׳ לי לעצמי שאינו מושג
Under li, the Pardes quotes the Zohar, “li is Binah, the mystery of the upper world, the inner chamber,” and explains li as “to Myself,” not grasped even by the Sefiros below it: Binah as hidden and united with Chochmah.
Pardes Rimmonim 23:12:18פרדס רמונים כ״ג:י״ב:י״ח
לי פי׳ הרשב״י ע״ה בפיקודא דתפילין (בפ׳ בא רמ״ג ע״ב) ז״ל לי דא בינה רזא דעלמא עלאה היכלא פנימאה עכ״ל. ופי׳ לי לעצמי. שאינו מושג לתחתונים ר״ל אפילו לנאצלים ממנו [שהם] הספירות אשר למטה ממנו. והיינו בחינת הבינה המתעלמת המתאחדת בחכמה. וזה כיון באריכת לשונו עלמא עלאה שר״ל בצד העולם העליון. וחזר אמר היכל פנימאה ר״ל בסוד היותה היכל פנימי אל החכמה הנעלמת וזהו לי פי׳ היכל לי. ולזה קרא אותה היכל לפי שהחכמה גנוזה בתוכה. והנה לפי זה תקרא הבינה לי כשהיא נעלמת כשאינה מושגת שהיא היכל לחכמה והחכמה …
Pardes Rimonim (Public Domain)
55הטעם שנק׳ בינה הוא
At the end of chapter 2 of the gate on the tikkun of Nukva, Etz Chaim explains that Binah is called hu not because of its concealment but because hu always denotes Keser, and Imma is Keser to Z’eir Anpin, as Arich Anpin is Keser to Abba and Imma.
Sefer Etz Chaim 34:2:27עץ חיים ל״ד:ב׳:כ״ז
(כב) המל׳ נקראת תבל הכינוי זה נקרא כך בשעה שהמלכות מתחברין בה רי״ו העליון בסוד מזלא קדישא ורי״ו תחתון שבה בסוד ע״ב קד״ם כנ״ל וכמבואר אצלינו בכוונת ק” בעת השינה והנה ב׳ רי״ו הם תבל ואז נקרא כך. הטעם שהבינה נקרא הוא לא מפני ההעלם שהרי אבא נעלם ממנה ונקרא את״ה וגם א״א נקרא הו״א אלא משום (כי תיבת) הוא לעולם בכתר ואמא הוא כתר לז״א וא״א הוא כתר לאו״א:
Sefer Etz Chaim (Public Domain)
56וארשתיך לי
“And I will betroth you to Me forever.” With li understood as Atika, the betrothal is truly “to Me.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57המצות הן נק׳ מצות המלך
The note sends the reader to a note of the Rebbe in Sefer HaMaamarim 5700 on this idea, that the mitzvos are called “the commandments of the King.”
Kehot’s noteראה הערת כ״ק אדמו״ר בס׳ המאמרים ת״ש, ע׳ 48.
58וזכרתם . . למען תזכרו
“And you shall see it and remember all the commandments of Havayah and do them.” The first remembering, read here as the mitzvos as they are in Malchus, “the commandments of the King.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט-מ.
59למען תזכרו
“So that you remember and do all My commandments, and be holy to your G-d.” The second remembering, “My commandments,” is read as the higher level of the mitzvos, above the Name Havayah.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60בביאור ע״פ וידבר
That explanation, titled “to understand the root of the mitzvos,” begins from the people’s great awe at Sinai, which the soul could not contain inwardly and which remained in its mazal, the encompassing levels of chayah and yechidah.
Kehot’s noteלקמן יז, ב.
61וידבר אלקים
“And G-d spoke all these words, saying.” The opening of the Ten Commandments, on which the text’s explanation of the root of the mitzvos is written.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
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62ראיתי והנה מנורת זהב
“I have seen, and behold, a menorah all of gold, with a bowl on its top.” Zechariah’s vision opens another explanation that treats the root of the mitzvos.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
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63בביאוה״ז ע״פ והי׳ לכם לציצית
There “and you shall remember” is read as making the mitzvos “males,” givers: the letters mem-tzadi of mitzvah become yud-hei by the atbash exchange, so mitzvah spells the Name Havayah, and the mitzvos are “the 248 limbs of the King,” the King being Z’eir Anpin.
Kehot’s noteלקמן פ׳ שלח מו, א.
64רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
65Expounding the word hu, the Zohar says, “Hu: above, to the left; hu: included in the right; further, hu: this is Atika.” The text uses it to show that Binah too is sometimes called Atika.
Zohar, Korach 8:39ספר הזהר, קרח ח׳:ל״ט
We may also translate, “And the Levite shall serve hu (him)”, the reference being to the Ancient One, and the Levite typifying Judgement, but for which men would not rise to the higher faith, nor study the Torah, nor carry out the precepts of the Torah for the service of the Holy King.’1The last 12 lines of the Hebrew text do not appear in our translation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
66וארשתיך לי
“And I will betroth you to Me forever.” The Time to Come, when Z’eir Anpin rises to Arich Anpin, is when this betrothal “to Me” is fulfilled.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
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67בד״ה והי׳ מספר בנ״י
The note identifies this discourse as the maamar printed earlier in the parsha, which says that the “number of the children of Israel,” the mitzvos, will reach the level of “which cannot be counted,” like “His understanding is beyond number.”
Kehot’s noteראה המאמר דלעיל.
68והיה מספר בנ״י אשר לא ימד ולא יספר
“And the number of the children of Israel shall be as the sand of the sea, which cannot be measured or counted.” The counted mitzvos will rise to a level beyond counting.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
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69ולתבונתו אין מספר
“Great is our Master and abundant in power; His understanding is beyond number.” The text uses it for the limitless level of Arich Anpin.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
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Kehot’s noteתהלים קמז, ה.
70מי מנה עפר יעקב ומספר את רובע ישראל
“Who has counted the dust of Yaakov, or numbered a fourth of Israel?” The verse opens another explanation on number and what is beyond number.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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71ישקני מנשיקות פיהו
“Let Him kiss me with the kisses of His mouth, for Your love is better than wine.” The plea of the Congregation of Israel for the inner bond drawn from the highest level.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
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Kehot’s noteשה״ש א, ב.
72In Terumah the Zohar asks, “Who will kiss me? The One who is hidden above. And with what? With that supernal chariot, on which all the colors hang and join, and this is Yaakov.”
Zohar, Terumah 33:371–380ספר הזהר, תרומה ל״ג:שע״א-ש״פ
Now who is “he”? He who is hidden within the supernal concealment. Can, then, the Most Recondite be the fount of kisses, and kiss that which is below? See now. The Most Recondite is beyond cognition, but reveals of Himself a tenuous and veiled brightness shining only along a narrow path which extends from Him, and this is the brightness that irradiates all. This is the starting-point of all esoteric mysteries, itself being unknowable. Or rather, it is sometimes indiscoverable, sometimes discoverable, but even were it wholly indiscoverable the impulse …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 14
73וארשתיך לי
“And I will betroth you to Me forever.” The bond is “forever” because it will come from Atika, where there is no left.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
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74לית שמאלא
The Idra Rabba: “There is no left in this hidden Atika; all is right.” Without severity there is no descent, so the bond does not change.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
75ולא אדם הוא להנחם
“For He is not a man that He should change His mind.” Repeated here as the reason the future betrothal will be permanent.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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76וידעת היום והשבות
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is no other.” The verse opens the discourse whose end is cited here on ascents and descents.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
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77ועיין בתד״א ח״א רפ״ו
The note points to two places in Or HaTorah that explain this Tanna DeBei Eliyahu passage further.
Kehot’s noteראה אוה״ת שה״ש ע׳ סט, עוד ביאור ע״ז. נ״ך ע׳ שסט. יהל אור ע׳ תיח. תורת שמואל — תרכ״ו ע׳ רמה. מים רבים — תרל״ו סעי׳ נו ואילך.
78ואהבת עולם אהבתיך
“From afar Havayah appeared to me: With an everlasting love I have loved you; therefore I have drawn you with kindness.” The verse whose “everlasting love” is ranked here against “great love.”
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
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79אהבה רבה אהבתיך לא נאמר אלא אהבת עולם אהבתיך שמא תאמר אהבת הקב״ה שלש שנים או אהבת עשר שנים או אהבת מאה שנים
On “Draw me after You,” the Midrash cites Jeremiah: it does not say “with a great love” but “with an everlasting love,” lest one think G-d’s love lasts three, ten or a hundred years.
Tanna DeBei Eliyahu Rabbah 6:1תנא דבי אליהו רבה ו׳:א׳
… שנאמר (ירמיה לא) מרחוק ה׳ נראה לי ואהבת עולם אהבתיך על כן משכתיך חסד אהבה רבה אהבתיך לא נאמר אלא אהבת עולם אהבתיך שמא תאמר אהבת הקב״ה שלש שנים או אהבת עשר שנים או אהבת מאה שנים לכך נאמר אהבת עולם אהבתיך לכך נאמר משכני אחריך נרוצה הביאני המלך חדריו משל למלך שהיה יושב על כסאו והיו עבדיו עומדין לפניו ונתן עיניו במי שהיה אוהבו תפסו בידו והכניסו בחדרי חדרים שלו (כך הקב״ה הביא את ישראל לחדרי חדרים) מה שלא הביא לכל אומה ולשון לכך נאמר הביאני המלך חדריו. …
OYW (segmentation according to Warsaw 1880) (Public Domain)
80אהבת מאה שנים
According to the note, Or HaTorah there cites Yeshuos Yaakov on these words: had the verse said “great love,” one could have said so, that is, that the love lasts only a limited time.
Kehot’s noteבאוה״ת שה״ש ע׳ עד מציין ע״ז: (אם הי׳ נאמר אהבה רבה הייתי אומר כך, ישועות יעקב). ראה מים רבים — תרל״ו סעי׳ נו ואילך.
81מאהבה רבה שהיא בז״א
Or HaTorah, quoted in the note, explains why ahavah rabbah in Z’eir Anpin is lower: in Z’eir Anpin there are Chesed and Gevurah, so the love can change and be interrupted, whereas in Arich Anpin “there is no left in this Atika.”
Kehot’s noteוהיינו כי בז״א יש חו״ג לכן יש שינוי והפסק באהבה וחסד מדת הגבורה כו׳ משא״כ בא״א לית שמאלא בהאי עתיקא — אוה״ת שה״ש ע׳ עד.
82ועיין במא״א אות א׳ סעיף לז ובסש״ב פמ״ג
The note points to Yahel Or on the verse “from world to world” for a discussion of the sources that rank ahavah rabbah above ahavas olam.
Kehot’s noteראה יהל אור קו, מח (ע׳ תיח). ובליקוט פירושים לתניא שם.
83דאהבה רבה גבוה מבחינת אהבת עולם
Tanya distinguishes ahavas olam, love that comes from contemplating G-d’s greatness, from ahavah rabbah, love in delights given from above, which is higher. The text reconciles this with Tanna DeBei Eliyahu.
Tanya, Likkutei Amarim 43:6תניא, חלק ראשון; ליקוטי אמרים מ״ג:ו׳
וְהִנֵּה, בְּאַהֲבָה יֵשׁ גַּם כֵּן שְׁתֵּי מַדְרֵגוֹת: ״אַהֲבָה רַבָּה״ וְ״אַהֲבַת עוֹלָם״, ״אַהֲבָה רַבָּה״ – הִיא ״אַהֲבָה בְּתַּעֲנוּגִים״, וְהִיא שַׁלְהֶבֶת הָעוֹלָה מֵאֵלֶיהָ, וּבָאָה מִלְמַעְלָה בִּבְחִינַת מַתָּנָה לְמִי שֶׁהוּא שָׁלֵם בְּיִרְאָה, כַּנּוֹדָע עַל מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״דַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר אַחַר אִשָּׁה״, שֶׁאַהֲבָה נִקְרֵאת ״אִישׁ״ וְ״זָכָר״, כְּמוֹ שֶׁכָּתוּב: ״זָכַר חַסְדּוֹ״, וְ״אִשָּׁה – יִרְאַת ה׳״, כַּנּוֹדָע; וּבְלִי קְדִימַת הַיִּרְאָה, אִי אֶפְשָׁר לְהַגִּיעַ לְאַהֲבָה רַבָּה זוֹ, כִּי אַהֲבָה זוֹ הִיא מִבְּחִינַת אֲצִילוּת, דְּלֵית תַּמָּן קִיצּוּץ …
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84ויש ליישב
Or HaTorah, quoted in the note, poses the difficulty: the Arizal places ahavas olam in Malchus, below ahavah rabbah in Z’eir Anpin, while Tanna DeBei Eliyahu says the opposite.
Kehot’s noteלכאורה יש להקשות על כהאריז״ל דפי׳ אה״ע במ׳ ולמטה מאהבה רבה שהיא בז״א והרי בתד״א אומר להיפך, ולפי׳ התד״א באה״ר עדיין יוכל להיות שינויים משא״כ אה״ע הוא בחי׳ שאין בה שינויים דהיינו ההפרש בין ז״א שיש בו חו״ג ע״כ מאה״ר יכול להיות שינוי, אבל בע״ק לית שמאלא ולכן שם אין שינויים וזהו אהבת עולם — אוה״ת נ״ך ע׳ שסט. ”נ.ב. ע׳ במג״א [במגן אבות ברדיטשוב תרס״ב] ד״ה משכני [שה״ש סא, א] וי״ל כי ב׳ תירוצים תלוי זב״ז אם עולם ל׳ נצחי. (ועו״ע? וא״ע?) גבוה והמג״א לא העיר מכאן”. [כ].
85עלמא תתאה
In Bereishis the Zohar says there are two worlds, the upper world and the lower world, the lower like the upper, as in “from world to world.”
Zohar, Bereshit 39:395–40:406ספר הזהר, בראשית ל״ט:שצ״ה-מ׳:ת״ו
Observe that stars and planets exist through a covenant which is the firmament of the heaven, in which they are inscribed and engraved.’ R. Yesa the Elder used to explain thus: ‘The words “let there be lights” refer to the moon, which is suspended in the firmament of the heaven. The words “and let them be for lights” indicate the sun. “They shall be for seasons”, because seasons, holydays, new-moons and Sabbaths are determined by them. There are seven planets corresponding to seven firmaments, and by all the world is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
86עלמא עילאה
In Vayigash the Zohar reads “in Ramah” as the upper world, the World to Come, and cites “from world to world.”
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
87עלמא עילאה
In Vayetzei the Zohar speaks of two worlds, one revealed and one concealed, and says that all is one, for all comes from the upper world.
Zohar, Vayetzei 24:244–25:254ספר הזהר, ויצא כ״ד:רמ״ד-כ״ה:רנ״ד
and when we offer blessings to G-d we invariably associate Him with the two worlds in such words as: “Blessed be the L-rd, the G-d of Israel, from one world even unto the other world” (Ps. 106, 48). It is for this reason that the upper world is named Hu (He), whereas the lower world is named Attah (Thou), because it is blessed from the upper world through the Righteous One. Thus Scripture says: “Blessed be the L-rd out of Zion, who dwelleth in Jerusalem, etc.” (Ps. 135, 21): assuredly …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88אהבה בתענוגים
“How beautiful and how pleasant you are, love in delights.” The love of Binah, where Atik is revealed, is this love in delights.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בד״ה חכלילי עינים
There “eyes” are the gaze at the King’s glory, love in delights, the highest level, above both ahavah rabbah and ahavas olam.
Kehot’s noteתו״א מז, ג. וראה באוה״ת ויחי שסח, ב.
90חכלילי עינים מיין
“His eyes are red with wine, and his teeth white with milk.” The verse opens the Torah Ohr discourse cited for the second answer.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91שובה ישראל עד
“Return, O Israel, unto Havayah your G-d, for you have stumbled in your iniquity.” The verse opens another discourse where ahavas olam is the love above ahavah rabbah.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
92דבעינן בקדושין שיאמר לי
The Talmud rules that if a man gives a woman money and says, “You are betrothed to me,” she is betrothed, but if she says, “I am betrothed to you,” she is not. The text grounds the required words “to me” in “I will betroth you to Me.”
Kiddushin 5b:14קידושין ה׳ ב:י״ד
אָמַר שְׁמוּאֵל: בְּקִידּוּשִׁין, נָתַן לָהּ כֶּסֶף וְשָׁוֶה כֶּסֶף וְאָמַר לָהּ: ״הֲרֵי אַתְּ מְקוּדֶּשֶׁת״, ״הֲרֵי אַתְּ מְאוֹרֶסֶת״, ״הֲרֵי אַתְּ (לִי) לְאִינְתּוּ״ – הֲרֵי זוֹ מְקוּדֶּשֶׁת. ״הֲרֵינִי אִישֵּׁךְ״, ״הֲרֵינִי בַּעְלֵיךְ״, ״הֲרֵינִי אֲרוּסֵיךְ״ – אֵין כָּאן בֵּית מֵיחוֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ה, ב.
93וארשתיך לי
“And I will betroth you to Me forever.” The human formula of betrothal, “to me,” follows this verse.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94וארשתיך לי
The Raaya Mehemna on Teitzei says that the final redemption comes “with great compassion,” from the side of Avraham, and that afterwards “he may not send her away all his days,” for she will be his wife, as it says, “And I will betroth you to Me forever.”
Zohar, Ki Teitzei 1:24–3:33ספר הזהר, כי תצא א׳:כ״ד-ג׳:ל״ג
95טוב לחסות בה׳
The words here quote Psalms 118:9; the passage is shown below.
Psalms 118:9תהילים קי״ח:ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ט.
96טוב לחסות בה׳ מבטוח באדם
“It is better to take refuge in Havayah than to trust in man.” The text reads “man” (adam) as the supernal Adam, Z’eir Anpin, and “Havayah” as the level above it.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97כמ״ש במ״א
The note locates the explanation “elsewhere,” that “man” in “better to take refuge in Havayah than to trust in man” means the supernal Adam, in Likkutei Torah’s discourses for Shemini Atzeres.
Kehot’s noteלקמן דרושים לשמע״צ צא, א.
98כי ההרים ימושו כו׳ וברית שלומי לא תמוט
“For the mountains may move away and the hills be shaken, but My kindness shall not move away from you, and My covenant of peace shall not be shaken.” A bond that does not change, like the betrothal “forever.”
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99לבי ובשרי ירננו אל
“My soul longs, indeed it pines, for the courts of Havayah; my heart and my flesh sing out to the living G-d.” The second half of the verse, the yearning for G-d Himself, is above the “courts” of its first half.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100במקום שבע״ת עומדים
“In the place where baalei teshuvah stand, the perfectly righteous cannot stand.” The yearning of return reaches higher than the “courts.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ט, עמ׳ 183.
101ורב טוב לבית ישראל
“I will recall the kindnesses of Havayah … and the great goodness to the house of Israel.” The text links this “great goodness” to the bond drawn from far above the “courts.”
Isaiah 63:7ישעיהו ס״ג:ז׳
חַסְדֵי ה׳ אַזְכִּיר תְּהִלֹּת ה׳ כְּעַל כֹּל אֲשֶׁר־גְּמָלָנוּ ה׳ וְרַב־טוּב לְבֵית יִשְׂרָאֵל אֲשֶׁר־גְּמָלָם כְּרַחֲמָיו וּכְרֹב חֲסָדָיו:
I will make mention of the mercies of the L-RD, and the praises of the L-RD, according to all that the L-RD hath bestowed on us; and the great goodness toward the house of Israel, which He hath bestowed on them according to His compassions, and according to the multitude of His mercies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, ז.
102המגביהי לשבת
“Who is like Havayah our G-d, Who dwells on high, Who lowers Himself to look upon the heavens and the earth?” Because the revelation comes from the level above the world, it can also reach down into the world.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
103ויקחו לי תרומה
“Speak to the children of Israel, and let them take for Me an offering.” The Ramaz reads li here as supernal Chochmah.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104והרמ״ז פ׳ תרומה . . שם ע״ב שעיקרו יודי״ן
The note points to Or HaTorah on Shir HaShirim for a further discussion of the Ramaz’s reading of li as supernal Chochmah, the four yuds of the Name AB.
Kehot’s noteראה אוה״ת שה״ש ע׳ תקיג.
105ומספר את רובע ישראל
“Who has counted the dust of Yaakov, or numbered a fourth of Israel?” The verse opens an explanation that discusses the four yuds of the Name AB.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וארשתיך לי
“And I will betroth you to Me forever.” Read here as the Congregation of Israel receiving from supernal Chochmah.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107מ״ש האריז״ל בפי׳ הפסוק
According to the note, Or HaTorah on Va’eschanan explains the Arizal’s wording on the verse “On that day Havayah shall be One.”
Kehot’s noteנתבאר לשונו באוה״ת פ׳ ואתחנן ע׳ פח. וראה גם לעיל פ׳ צו יא, ג.
108ביום ההוא יהי׳
“And Havayah shall be King over all the earth; on that day Havayah shall be One, and His Name One.” The Arizal reads yihyeh as yud-hei twice: the lower letters will rise to the upper.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
109בביאור ע״פ אני ה׳ אלקיכם
There “I am Havayah your G-d” means that in the Future even the Name Havayah will be like the Name Elokim, because a light of the Infinite above Havayah will be revealed, “His great Name.” It links this to Yaakov being named Yisrael twice, first through the angel and then by G-d Himself, the second naming pointing to the higher revelation.
Kehot’s noteלקמן פ׳ שלח מט, ב.
110בתורת ה׳ חפצו ובתורתו יהגה
“But his desire is in the Torah of Havayah, and in his Torah he meditates day and night.” “The Torah of Havayah” is the higher Torah of the Future, and “his Torah” is our present study, its vessel.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111וידעת את ה׳
“And I will betroth you to Me in faithfulness, and you shall know Havayah.” The maamar ends with the knowledge to which the betrothal leads.
Hosea 2:22הושע ב׳:כ״ב
וְאֵרַשְׂתִּיךְ לִי בֶּאֱמוּנָה וְיָדַעַתְּ אֶת־Havayah
And I will betroth thee unto Me in faithfulness; And thou shalt know the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112אני ה׳ אלקיכם
“I am Havayah your G-d, Who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” The closing verse of the tzitzis passage, on which another explanation is written.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וספרתם לכם ממחרת השבת וגו׳ תספרו חמשים יום
“And you shall count for yourselves from the morrow of the Shabbos”
The Counting of the Omer spans two kinds of divine flow. “Barley,” brought on Pesach, is a measured flow, the comprehension of G-d that each soul receives according to its capacity. “Wheat,” brought on Shavuos, is the revelation of G-d’s very essence, “I, Who I am,” above all understanding. By counting forty-nine days we draw that essence down, step by step, into the “barley,” even into the animal soul, and the fiftieth gate then comes of itself.
The maamar in brief
The maamar asks why the Torah says “fifty days” when only forty-nine are counted, and why we count “two days” rather than “the second day.” It answers through the two grains. Barley, the Omer of Pesach, stands for the flow that feeds the angels of Yechezkel’s Chariot. It comes from Malchus, the hei of the Name, divided like breath into the articulations of the mouth, so each angel stays at its fixed rank, and its love and awe burn openly, out of comprehension. In the soul it is understanding of G-d’s greatness, “each according to his own measure.” Wheat, the Two Loaves of Shavuos, is a knowing above reason, like a baby’s bond with its father. At Sinai the revelation of “I, Who I am” took Israel beyond every limit of comprehension (“Egypt”), and it stays with us in the Torah and the mitzvos, the twenty-two letters. The Counting draws this essence into the barley, even into the animal soul. The forty-nine gates of Binah, seven attributes each comprising seven, are counted cumulatively as one flow from the fiftieth gate, which comes of itself on Shavuos.

Outline
	1Two questions, and the Chariot’s separated wingsWhy “fifty days,” and why “two days” and not “the second day”? The Omer of barley and the Two Loaves of wheat frame the answer. The Chayos’ wings, their love and awe rising upward, are separated by rank, because their life comes from Malchus, the hei, which divides like breath into the articulations of the mouth. Their inner dimension, the palate, drawn from Chochmah, is shared by all of them, and their love and awe burn openly, like the Seraphim and the cows that sang as they carried the Ark.¶1–3
	2Barley: the measured flowThe angels’ flow is “barley”: it is their food, it is “the measure of the hei,” which keeps each angel at its rank, and its spelling with a sin suggests trembling. It depends on the Omer offering of all Israel, for the G-dly soul is “the first of His produce,” and it descends further, to the animal soul. In the soul, barley is comprehension according to each person’s capacity; wheat is a knowing above reason, like a baby calling “Abba.”¶4–5
	3Wheat: the revelation of “I, Who I am”Hidden knowledge brings a love beyond comprehension. At Sinai the people’s souls flew out at each utterance, the self-sacrifice that the revelation of G-d’s essence awakens. “Egypt” is every limit of comprehension and the body’s confinement, and the baal teshuvah breaks out of it. At Sinai they “saw what is heard”; the Torah and the mitzvos come from the Infinite Light itself and are its vessels. The Two Loaves are the twenty-two letters of the Torah, “My bread,” reached by walking beyond one’s present level.¶6–9
	4The Counting and the fiftieth gateThe fifty gates of Binah are forty-nine levels, seven attributes each comprising seven, and a fiftieth gate that includes them all, rooted in Keser. Counting draws the revelation of “I” into the barley and into the animal soul. We count cumulatively because every day draws more of the one flow, and counting the forty-nine brings the fiftieth on Shavuos of itself.¶10–11
	5Outer and inner lettersBarley is the five articulations of the mouth, wheat the twenty-two letters of the Torah, outer as against inner, as other discourses explain, and this is how the child learns through wheat to call “Abba.”¶12


Key concepts
	Barley (se’orah)שעורה
	The measured divine flow, “the measure of the hei” (Malchus). It nourishes the angels at their fixed ranks, and in the soul it is comprehension of G-d’s greatness according to each person’s capacity. It is revealed on Pesach.

	Wheat (chitah)חטה
	A knowing above intellect, like a baby’s bond with its father. Its numerical value is twenty-two, the letters of the Torah, through which G-d’s essence is revealed on Shavuos.

	“I, Who I am” (Anochi)אנכי מי שאנכי
	G-d’s very essence, which no thought can grasp. It was revealed at the Giving of the Torah and remains enclothed in the Torah and the mitzvos.

	The revealed world (alma de’isgalya)עלמא דאתגליא
	Malchus, the hei of the Name, the level at which G-dliness shows itself to created beings. It is the source of the angels’ revealed, burning love and awe.

	The fifty gates of Binahנ׳ שערי בינה
	The ways of contemplating G-d’s greatness: forty-nine, seven attributes each comprising seven, counted in the Omer, and a fiftieth that includes them all and joins them to their Source.

	Mitzrayim, the “strait of the sea”מצרים — מצר ים
	Above, the narrowing of the “sea” of Chochmah to the limits of created comprehension. Below, the confinement of the body. The revelation of “I” brings a person out of both.

	The five points of articulationה׳ מוצאות הפה
	Throat, palate, tongue, teeth and lips, among which the breath of speech is divided. In the same way the “breath of His mouth” divides into the four camps of angels and a fifth, inner level.


Section 1 · ¶1–3
Two questions, and the Chariot’s separated wings
1וספרתם לכם12 ממחרת השבת וגו׳ תספרו חמשים יום3. להבין כ״ז [כל זה] וכי חמשים יום סופרים והלא אין סופרים כי אם מ״ט יום4 (וע׳ מזה בתוספות במנחות פרק רבי ישמעאל דס״ה ע״ב).
“And you shall count for yourselves from the morrow of the Shabbos,” etc., “you shall count fifty days.” To understand all this: do we, then, count fifty days? Surely we count only forty-nine days! (And see on this the Tosafos in Menachos, chapter Rabbi Yishmael, folio 65b.)
The maamar opens with the verse that commands the Counting of the Omer from the day after Pesach, which says “you shall count fifty days.” In practice we count only forty-nine days, so the first question is why the Torah speaks of fifty. Tosafos, to which the parenthesis sends the reader, raises this same difficulty.


גם להבין פי׳ הספירה היום יום אחד לעומר היום שני ימים לעומר וכו׳ שהם שבוע אחד וכן שני שבועות וכו׳ וכן כולם.
Also to understand the meaning of the Counting: “Today is one day of the Omer,” “Today is two days of the Omer,” etc., “which are one week,” and likewise “two weeks,” etc., and so with all of them.
A second question concerns the wording of the count. We say “two days,” “three days” and so on, gathering all the days counted so far, and we also add up the weeks.


ולכאורה כך היה ראוי לומר היום יום ראשון לעומר היום יום שני לעומר היום יום שלישי כו׳.
And seemingly, it would have been fitting to say thus: “Today is the first day of the Omer,” “Today is the second day of the Omer,” “Today is the third day,” etc.
One would expect each day to be named as a new step: “the first day,” “the second day,” “the third day.” The maamar will answer this question near its end.


הנה ענין הספירה כי בפסח היו מקריבים העומר משעורים5 שהוא ראשית קצירכם6 בזמן ההוא ושתי הלחם7 מחטים8 בשבועות שהוא זמן בכורי קציר חטים9 ומקציר שעורים עד קציר חטים צריך לספור.
Now, the matter of the Counting is that on Pesach they would offer the Omer from barley, which is “the first of your harvest” at that season, and the Two Loaves from wheat on Shavuos, which is the time of “the first fruits of the wheat harvest”; and from the barley harvest until the wheat harvest one must count.
This is the plain background: on Pesach the Omer offering was brought from barley, the first grain to ripen, and on Shavuos the Two Loaves were brought from wheat, the first of the wheat harvest. The Counting spans the time from the one harvest to the other. The maamar will go on to explain barley and wheat as two kinds of divine flow.


וביאור ענין זה הנה במרכבת יחזקאל כתיב ופניהם וכנפיהם פרודות10 מלמעלה111213 (עיין מזה בזח״ג [בזהר חלק ג] פנחס דרכ״ט סע״א [סוף עמוד א]14 ודף רכ״ג סע״א [סוף עמוד א] ובת״ז [ובתיקוני זהר] תיקון נ״ו בתחלתו15 וסוף תיקון16 ה׳ ובעה״ק [ובעבודת הקודש] ח״ד פי״ט).17
And the explanation of this matter: now, in the Chariot of Yechezkel it is written, “And their faces and their wings were separated above.” (See on this in the Zohar, Part III, Pinchas, folio 229, end of side a, and folio 223, end of side a; and in the Tikkunei Zohar, Tikkun 56, at its beginning, and the end of Tikkun 5; and in Avodas HaKodesh, Part IV, chapter 19.)
To explain this, the Alter Rebbe turns to Yechezkel’s vision of the Divine Chariot, the holy Chayos (living creatures) whose faces and wings were “separated above.” The parenthesis lists places in the Zohar, the Tikkunei Zohar and Avodas HaKodesh that discuss this verse.


פי׳ וכנפיהם עפיפתם והסתלקותם למעלה ליכלל במקורם באהבה ויראה וכדכתיב אחרי ה׳ ילכו כאריה ישאג.18
The meaning of “and their wings” is their flight and their withdrawal upward, to be included in their source, with love and awe, as it is written, “After Havayah they shall walk; like a lion he shall roar.”
The angels’ “wings” stand for their flight upward: their yearning to rise and be absorbed in their source. What carries them upward is love and awe, the two “wings” of all divine service. The verse “like a lion he shall roar” is brought as a picture of this upward drive.


פי׳ כאריה שבמרכבה ששואג והומה קדוש וגו׳ וכל חפצו וכל ישעו להתכלל ולהתבטל במציאות וכן שור גועה כו׳.
That is, “like a lion”: the lion of the Chariot, which roars and cries out, “Holy,” etc., and all its desire and all its salvation is to be included and to be nullified in [its very] existence. And likewise the ox lows, etc.
The lion-face of the Chariot cries out “Holy” because it longs to be absorbed and to lose its very existence in its source. The ox’s lowing expresses the same longing.


ועד״ז נאמר וישרנה הפרות19 כו׳ הלך וגעו (בש״א [בשער א׳] סי׳ ו׳ ב׳), הוא פני שור שבמרכבה
And along these lines it is said, “And the cows went straight,” etc., “lowing as they went” (in I Samuel, chapter 6, 2): this is the face of the ox in the Chariot.
When the Philistines sent the Ark back to Israel, the cows that pulled the cart went straight along the road, lowing as they went. Their lowing is linked here to the ox-face of the Chariot. (The Kehot note gives the verse as I Samuel 6:12.)


הנה בחי׳ זו של כנפיהם הם פרודות מלמעלה כל אחד ואחד לפי מדרגתו שמדרגת האחד מובדלת ומופרדת מחבירו וכדכתיב פני אריה אל הימין20 באהבה הוא מחנה מיכאל.21
Now, this level of “their wings” is “separated above,” each and every one according to its rank, for the rank of one is distinct and separate from its fellow, as it is written, “the face of a lion on the right”: with love; this is the camp of Michael.
These wings are “separated”: each angel rises according to its own fixed rank, kept distinct from every other. The face of the lion, on the right, is love; it is the camp of the archangel Michael.




2ופני שור22 מחנה גבריאל מהשמאל ביראה. ופני נשר היא מדה ממוצעת בחי׳ רחמנות כנשר יעיר קנו כו׳.
And “the face of an ox,” the camp of Gavriel, [is] “on the left,” with awe. And “the face of an eagle” is an intermediate attribute, the level of compassion: “As an eagle stirs up its nest,” etc.
The ox-face, on the left, is awe; it is the camp of the archangel Gavriel. The eagle stands between the two as compassion, like the eagle in Moshe’s song that stirs up its nest and hovers over its young.


ועל זה נאמר ואשא אתכם על כנפי נשרים23 וגו׳ כי מחמת שהיו ישראל במצרים בחומר ובלבנים2425 בגשמיות לא היו ראוים לזכות להמעלה הגדולה ויתירה שזכו במתן תורה פנים בפנים דבר26 ה׳ וגו׳
And of this it is said, “And I bore you on eagles’ wings,” etc. For since Israel had been in Egypt, in mortar and in bricks, in physicality, they were not fit to merit the great and surpassing distinction that they merited at the Giving of the Torah, “Face to face Havayah spoke,” etc.,
G-d tells Israel at Sinai, “I bore you on eagles’ wings.” Sunk in the physical labor of Egypt, they were not fit by their own merit for the revelation at the Giving of the Torah, when G-d spoke to them “face to face.”


כ״א ע״י בחי׳ רחמנות שהם כנפי נשרים שעי״ז ואביא אתכם אלי (ועמ״ש בפ׳ בלק סד״ה מי מנה עפר יעקב).
except through the level of compassion, which is “eagles’ wings,” through which “I brought you to Me.” (And see what is written in Parshas Balak, at the end of the discourse beginning “Who has counted the dust of Yaakov.”)
They reached it only through compassion, the “eagles’ wings,” by which G-d brought them to Himself. The parenthesis refers to a discourse in Likkutei Torah, Balak.


והטעם שכנפיהם פרודות הוא מפני שכל שפעם וחיותם הוא מבחי׳ מל׳ ית׳ וכדכתיב מלכותך מכ״ע [מלכות כל עולמים]27 המרומז באות ה׳ משמו ית׳
And the reason that their wings are “separated” is that all their flow and their life-force is from the level of His Malchus (sovereignty), may He be blessed, as it is written, “Your kingship is a kingship of all worlds,” which is alluded to in the letter hei of His Name, may He be blessed,
Now comes the reason the angels’ levels are separate. Their life-force comes from G-d’s Malchus, His kingship, “a kingship of all worlds.” Malchus is alluded to in the final hei of the Name Havayah.


וכדכתיב בהבראם28 בה׳ בראם29 שהוא בחי׳ רוח פיו ית׳ כי וברוח פיו כל צבאם30 כמו, עד״מ הבל היוצא מן הפה31
and as it is written, “When they were created” (behibar’am): “with [the letter] hei He created them.” This is the level of “the breath of His mouth,” may He be blessed, for “by the breath of His mouth all their host” [were made]: like, by way of analogy, the breath that comes out of the mouth,
The Sages read the word behibar’am (“when they were created”) as “with a hei He created them”: creation came about through the letter hei, that is, through Malchus. This is divine speech, called “the breath of His mouth,” like the breath that carries a person’s words.


וכמאמר באתא קלילא32 דלית ביה מששא וה׳ זו הוא בחי׳ ה׳ מוצאות הפה דהיינו כמו שהבל הדיבור מתחלק לה׳
and as the saying goes, “with a light letter, in which there is no substance.” And this hei is the level of the five points of articulation of the mouth; that is, just as the breath of speech divides into five
The hei is called “a light letter, in which there is no substance,” because it is pronounced with breath alone. Its numerical value, five, also points to the five places of articulation in the mouth (the throat, the palate, the tongue, the teeth and the lips), among which the breath of speech is divided.


מוצאות עד״מ כך בחי׳ רוח פיו ית׳ מתחלק להיות מדרגות חלוקות ומובדלות זו מזו ד׳ מחנות שכינה מחנה מיכאל פני אריה כו׳ כנגד33 ד׳ מוצאות.34
points of articulation, by way of analogy, so the level of “the breath of His mouth,” may He be blessed, divides to become levels that are divided and distinct from one another: the four camps of the Shechinah (Divine Presence), the camp of Michael, “the face of a lion,” etc., corresponding to four points of articulation.
In the same way, the divine “breath” is divided into separate, distinct levels: the four camps of the Shechinah, led by Michael and the others, which correspond to four of the five points of articulation. The fifth is explained in the next paragraph.




3ומוצא הה׳ הוא בחי׳ גיכ״ק מוצא החיך בחי׳ עושה שלום במרומיו35 כי מיכאל שר של מים36 וגבריאל שר של אש ואין המים מכבים37 כו׳
And the fifth point of articulation is the level of [the letters] gimmel, yud, kaf, kuf, the articulation of the palate, the level of “He makes peace in His heights”: for Michael is the prince of water and Gavriel the prince of fire, and the water does not extinguish, etc.,
The fifth point of articulation, the palate (the letters gimmel, yud, kaf, kuf), corresponds to the level of which it is said, “He makes peace in His heights.” Michael is the prince of water (kindness) and Gavriel the prince of fire (severity), yet the water does not put out the fire.


מפני השפעה הכללית שבהם ממקור חוצבם אשר לבחינה זו כולם כאחד עונים באימה ואומרים קדוש38 כו׳.
because of the general flow in them from the source from which they were hewn, so that at this level all of them as one respond with awe and say, “Holy,” etc.
They live together because a general, encompassing flow comes to all of them from the one source from which they were hewn. At that level they are all one, and they answer “Holy” together, in the words of the morning blessing Yotzer.


וזהו בוערות כמראה הלפידים39 היא מתהלכת בין החיות כו׳ פי׳ היא מתהלכ׳ [מתהלכת] ה׳ מתהלכ׳ [מתהלכת] דהיינו לפי שנמשך בהם השפעת בחי׳ הה׳ לפיכך בוערים ואומרים קדוש.
And this is [the meaning of] “burning like the appearance of torches; it moves about among the Chayos,” etc. The meaning is: “it (hi) moves about”: the hei moves about. That is, because the flow of the level of the hei is drawn into them, therefore they burn and say, “Holy.”
Yechezkel says that the fire “moves about among the Chayos.” The Alter Rebbe plays on the word hi (“it”), reading it as the letter hei: because the flow of the hei, Malchus, moves among the Chayos, they burn and cry “Holy.”


(וז״ל [וזה לשונו] הזהר בראשית דמ״א ע״ב היא מתהלכת מאן היא דא רוחא קדישא אתר דנפקו מינה ואיהי נהיר לון והיינו בחי׳ מלכות שהיא בחי׳ ה׳ דשם הוי׳
(And these are the words of the Zohar, Bereishis, folio 41b: “‘It moves about’: who is ‘it’? This is the holy spirit (rucha kadisha), the place from which they came forth, and it shines for them.” And this is the level of Malchus (sovereignty), which is the level of the hei of the Name Havayah.
The Zohar asks who “it” is and answers: the holy spirit, the place from which the Chayos came forth and which shines for them. The Alter Rebbe identifies this with Malchus, the final hei of the Name Havayah.


אך פי׳ רוחא קדישא היינו כדאיתא בפרדס ערך רוח שהמל׳ נקרא רוח הקדש כשמקבלת מחכמה שהיא נק׳ קדש ולכן בחי׳ זו היא גיכ״ק מוצא החיך שהוא נמשך מבחי׳ חכמה כמבואר בסמוך),
But the meaning of “holy spirit” is as is found in the Pardes, under the entry “Ruach,” that Malchus is called ruach hakodesh (the holy spirit) when it receives from Chochmah (wisdom), which is called kodesh (holy); and therefore this level is [that of] gimmel, yud, kaf, kuf, the articulation of the palate, which is drawn from the level of Chochmah, as is explained shortly.)
Following the Pardes, Malchus is called “the holy spirit” when it receives from Chochmah, which is called kodesh (“holy”). That is why this level is the palate, which draws from Chochmah, as the next lines explain.


והמשכה והשפעה זו נרמזת במלת ופניהם שיש עליו טעם זקף גדול40 שהוא הפסק מאמר להפסיק בין ופניהם לוכנפיהם כמ״ש רש״י [רבי שלמה יצחקי] לומר שפניהם פי׳ פנימיותם אינם פרודות
And this drawing down and flow is alluded to in the word “ufneihem” (and their faces), which bears the cantillation mark zakef gadol, which is a break in the statement, to separate “and their faces” from “and their wings,” as Rashi writes; that is to say, that their faces, meaning their inner dimension (pnimiyus), are not separated
In this verse the word “ufneihem” (“and their faces”) bears the cantillation mark zakef gadol, which sets it apart from “and their wings,” as Rashi points out. The Alter Rebbe reads this to say that their faces, their inner dimension, are not separated.


כמו כנפיהם, שפנימיותם הוא בחי׳ גיכ״ק מוצא החיך כי חכו ממתקים4142 כתיב ששם הוא בחי׳ המתיקות והטעמים
as their wings are; for their inner dimension is the level of gimmel, yud, kaf, kuf, the articulation of the palate, for it is written, “His palate is sweetness,” for there is the level of the sweetness and the tastes (te’amim),
The angels’ inner dimension corresponds to the palate, of which it is said, “His palate is sweetness.” The palate is the place of sweetness and taste.


כי חיך אוכל יטעם43 שהוא בחי׳ חכמה כו׳, ולפי שהשפעת אהבה ויראה הנמשך להם להיות כגחלי אש בוערות44 ולומר קדוש וברוך וימלוך כו׳
for “the palate tastes food,” which is the level of Chochmah, etc. And since the flow of love and awe that is drawn down to them, to be “like burning coals of fire” and to say “Holy” and “Blessed” and “He shall reign,” etc.,
“The palate tastes food”: tasting is the level of Chochmah. The sentence goes on to the source of the angels’ love and awe, which makes them like burning coals and moves them to the praises “Holy,” “Blessed” and “He shall reign.”


הוא מבחי׳ ה׳ זו שהוא עלמא דאתגליא דהיינו מחמת השגתם באור א״ס ב״ה הנמשך בעלמא דאתגליא ושהוא ממכ״ע [ממלא כל עלמין] וסוכ״ע כו׳.
is from the level of this hei, which is the revealed world (alma de’isgalya), that is, by virtue of their comprehension of the Infinite Light (Or Ein Sof), blessed be He, that is drawn into the revealed world, and that it is the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), etc.,
This love and awe come from the hei, called the “revealed world” (alma de’isgalya), the level where G-dliness shows itself to created beings. The angels grasp the Infinite Light that is drawn into this level: how it fills all worlds and encompasses all worlds.


ולכן גם אהבתם ויראתם הוא בהתגלות ובתשוקה מורגשת. וכמ״ש מראיהם כגחלי אש בוערות4546 כו׳ כלומר כגחלי אש אשר האש עודנה קשורה בגחלת ומתלהטת בו.
therefore their love and awe, too, are in a revealed way and with a felt yearning. As it is written, “Their appearance is like burning coals of fire,” etc.; that is to say, like coals of fire in which the fire is still bound to the coal and blazes in it.
Because their love and awe come from comprehension, they are revealed and felt, a conscious longing. They are like burning coals, in which the fire still clings to the coal and blazes in it, kept alight by what feeds it.


(ועיין מזה ברבות בהעלותך פט״ו [פרק ט״ו / פרשה ט״ו] דרס״ג ע״ד47 ובשה״ש [ובשיר השירים] רבה48 ר״פ צאינה וראינה ובזהר ח״ג [חלק ג׳] פ׳ צו ד׳49 א׳ ב׳ ובת״ז [ובתיקוני זהר] ד״ג סע״ב [סוף עמוד ב] ד׳ ב׳ ועמ״ש מענין אש בד״ה בפ׳ נסכים)50
(And see on this in the Rabbos, Behaalosecha, chapter 15, folio 263, column d; and in Shir HaShirim Rabbah, at the beginning of [the section] “Go forth and gaze”; and in the Zohar, Part III, Parshas Tzav, folio 4, sides a and b; and in the Tikkunei Zohar, folio 3, end of side b, [and folio] 4b; and see what is written on the subject of fire in the discourse in the passage on the libations.)
The parenthesis gathers parallel sources: the Midrash on the Chayos’ appearance like coals of fire, the teaching that fire and snow above do not extinguish each other, the Zohar and the Tikkunei Zohar on this verse, and a discourse in Likkutei Torah on the theme of fire. (The folio printed for the Zohar cannot be right, since Parshas Tzav begins at folio 27; the Kehot note gives it as Part III, Parshas Tzav, folio 31b.)


וזהו ענין שרפים עומדים ממעל לו51 פי׳ ממעל כלומר במקום פתוח לרוחה דהיינו בגילוי עוז ותעצומות האהבה וכן בפרות שנשאו את הארון בימי דוד52 כתי׳ [כתיב] וישרנה הפרות535455 כו׳
And this is the matter of “Seraphim stand above Him”: the meaning of “above” is, that is to say, in a place wide open; that is, with the revelation of the might and the intensity of the love. And so too of the cows that carried the Ark in the days of David it is written, “And the cows went straight,” etc.,
Isaiah saw “Seraphim standing above Him.” The Alter Rebbe reads “above” as a wide-open place: the might of their love shows itself openly. The cows that carried the Ark are a similar case.


הלוך וגעו56 מפני שנשאו57 את הארון שהוא בחי׳ עלמא דאתגליא נשפע עליהם שפע אלקי להיות משוררות וגועות וכו׳
“lowing as they went”: because they carried the Ark, which is the level of the revealed world, a G-dly flow was bestowed upon them, so that they sang and lowed, etc.
Because the cows carried the Ark, which stands for the revealed world, a G-dly flow came upon them, and their lowing became song. According to the Kehot note, the Sages identify the song they sang.


(עיין ברבות וירא ס״פ נ״ד ובפרק אין מעמידין דכ״ד ב׳58 ובזח״א [ובזהר חלק א] פ׳ חיי שרה דקכ״ג ובפ׳ תרומה דקל״ח59 א׳):606162
(See in the Rabbos, Vayera, end of chapter 54; and in chapter Ein Ma’amidin, folio 24b; and in the Zohar, Part I, Parshas Chayei Sarah, folio 123; and in Parshas Terumah, folio 138a.)
The Midrash and the Talmud discuss what song the cows sang. According to the Kehot note, the Zohar compares the cows carrying the Ark to the Chayos that carry the Divine Throne.




Section 2 · ¶4–5
Barley: the measured flow
4ב והנה השפעה והמשכה זו שנמשכת במלאכים להיות אריה שואג ושור גועה ולהיות בוערים כו׳ ועונים ואומרים קדוש כו׳
2. Now, this flow and drawing down that is drawn into the angels, so that the lion roars and the ox lows, and so that they burn, etc., and respond and say “Holy,” etc.,
The second section begins by giving a name to the divine flow described so far: the flow into the angels that makes the lion roar and the ox low, sets them burning, and moves them to answer “Holy.”


נקרא בשם שעורה כי שעורה הוא מאכל בהמה63 פי׳ מאכל והשפעת המלאכים הנקראים בשם בהמות וחיות פני אריה פני שור כו׳
is called by the name se’orah (barley), for barley is the food of animals; that is, the food and the flow of the angels, who are called by the names “beasts” and “living creatures” (chayos): the face of a lion, the face of an ox, etc.
This flow is called “barley,” because barley is food for animals (the Talmud speaks of barley as feed for horses and donkeys). The angels are called “beasts” and “living creatures,” since the faces of the Chariot are a lion, an ox and so on, so the flow that nourishes them is their “barley.”


ונקרא שעורה על שם שעור ה׳ פי׳ שיעור64 ומדה הנמשך מבחי׳ הה׳ (ועמ״ש בענין בה״א [בית הלל אומרים] נברא העוה״ז בד״ה ראו כי65 ה׳ נתן לכם השבת)
And it is called se’orah after shi’ur hei (the measure of the hei): that is, the measure and limit that is drawn from the level of the hei. (And see what is written on the subject of “this world was created with the hei” in the discourse beginning “See, for Havayah has given you the Shabbos.”)
A second reason for the name: the word se’orah can be divided into shi’ur (measure) and hei. It is the measured flow of the hei, Malchus. The parenthesis refers to the discourse in Likkutei Torah, Beshalach, that discusses how this world was created with the letter hei.


והיינו בחינת היא מתהלכת בין החיות להיות בוערים ולהיות מראיהם כגחלי אש ונמשך בשיעור ומדה להתחלק לד׳ מחנות השכינה לכל אחד במדרגתו ולהיות מדרגת האחד מובדל ומופרד מחבירו
This is the level of “it moves about among the Chayos,” so that they burn and so that “their appearance is like coals of fire”; and it is drawn down in measure and limit, to be divided into the four camps of the Shechinah (Divine Presence), to each one at its rank, so that the rank of one is distinct and separate from its fellow.
This measured flow is what “moves about among the Chayos” and sets them aflame. Because it comes in measure, it divides into the four camps, each kept at its own rank, and this is why the angels’ wings are “separated.”


וכן מדרגת כל אחד ואחד היא נקצבת במדה שנמדד לו מששת ימי בראשית שלכן נקראו המלאכים עומדים66 שעומדים כל ימיהם במדרגה אחת בלי שום גירעון ותוספת ובלי שום שינוי.
And likewise, the rank of each and every one is fixed in the measure that was measured out to it from the six days of Creation; that is why the angels are called “standing ones,” for all their days they stand at one rank, without any decrease or addition and without any change.
Each angel’s rank was fixed at Creation and never rises or falls. That is why the prophet Zechariah calls the angels “these who stand,” while the person to whom he speaks is given “places to walk” among them.


ושעורה בשין שמאלית כתיב מלשון וסביביו נשערה מאד67 וקדמונים אחזו שער68 (איוב י״ח כ׳ [כתב]) ודומיהם שהוא ענין רעדה כי וגבורתך ידברו69 וזעים וחלים מחיל כסא וכו׳
And se’orah is written with a left-dotted shin, from the expression “and round about Him it storms (nis’arah) greatly” and “and those who came before were seized with horror (sa’ar)” (Job 18:20), and the like, which is the idea of trembling; for “they speak of Your might,” and “they quake and tremble from the dread of the Throne,” etc.
The word se’orah is spelled with a sin, which links it to words for storm and shuddering in Psalms and Job. The angels’ service is one of trembling and awe: they “speak of Your might” and quake before the Divine Throne.


(ועמ״ש עוד מענין שער בשמאל ושער רישיה70 ושער בימין זה השער71 בפ׳ שלח בפ׳ ציצית ע״פ אני72 כו׳, ומזה יובן גם כאן שאח״כ בימי ספירת העומר ממשיכים מ״ט שערי בינה73 הוא שער בימין בחינת חסדים כו׳).
(And see further what is written on the subject of se’ar with the left [dot], “and the hair (se’ar) of His head,” and sha’ar with the right [dot], “this is the gate (sha’ar),” in Parshas Shelach, on the passage of tzitzis, on the verse “I…,” etc. From this it will be understood here too that afterward, in the days of the Counting of the Omer, we draw down the forty-nine gates (sha’arei) of Binah (understanding), which is sha’ar with the right [dot], the level of chasadim (kindnesses), etc.)
The parenthesis contrasts se’ar (“hair”), spelled with a sin, on the left, with sha’ar (“gate”), spelled with a shin, on the right, and refers to a discourse in Likkutei Torah, Shelach. It follows that the forty-nine gates of Binah drawn down during the Counting are a “gate on the right,” a flow of kindness, unlike the trembling “barley” of the angels.


והנה השפעת והמשכת בחינת שעורה הנ״ל במלאכים תלויה בעבודת ישראל למטה שבזמן שבית המקדש היה קיים היו מקריבים עומר השעורים והניף הכהן את העומר74 ובאתערותא דלתתא
Now, the flow and drawing down of the level of barley mentioned above into the angels depends on the service of Israel below. For when the Holy Temple stood, they would offer the Omer of barley, and the kohen would wave the Omer; and through the arousal from below
The angels’ “barley” depends on what Israel does below. In Temple times this was done through the Omer: the barley offering that the kohen waved before G-d.


אתעדל״ע [אתערותא דלעילא] הוא חסד עליון שע״י הארת בחינת חסד עליון מלמעלה מאור א״ס ב״ה נעשה העלאת בחי׳ עומר היא בחינת עלמא דאתגליא ומקטיר הקומץ75 באש של76 מעלה כו׳,
[there comes] an arousal from above, which is the supernal Chesed (kindness): through the illumination of the level of the supernal Chesed from above, from the Infinite Light (Or Ein Sof), blessed be He, there comes about the elevation of the level of the Omer, which is the level of the revealed world, and he burns the handful in the fire from on high, etc.;
In the Zohar’s words, an arousal from below brings an arousal from above. Here this is the supernal Chesed from the Infinite Light, which lifts the Omer up. The kohen then burned a handful of it on the altar, where it was consumed by the fire that came down from heaven.


ועי״ז נשפע בחי׳ השעורה להיות מאכל בהמה במלאכים שיהיה להם בחינת בוערים כמראה הלפידים ולהיות שואגים קדוש וברוך וימלוך כו׳.
and through this the level of barley flows down to be the food of animals for the angels, so that they will have the quality of “burning like the appearance of torches,” and so that they roar “Holy” and “Blessed” and “He shall reign,” etc.
Through this offering, “barley” flows to the angels as their food. It gives them their burning, like torches, and their praises of “Holy,” “Blessed” and “He shall reign.”


ולכן העומר בא מתרומת הלשכה7778 שהיה לכל ישראל חלק בו להיות השפעה זו ע״י כל ישראל
Therefore the Omer came from the terumas halishkah (the contribution to the Temple chamber), in which all Israel had a share, so that this flow would come through all Israel.
For this reason the Omer was bought with the funds of the Temple chamber, which came from the contributions of the whole people. Every Jew had a share in it, so the flow to the angels came through all Israel.


כי קדש ישראל79 לה׳ ראשית תבואתה (בירמיה סימן ב׳ ג׳) ופירש״י [ופירש רש״י] ות״י [ותרגום יונתן] שם קדש היינו תרומה ראשית תבואתה זהו העומר80 והיינו
For “Israel is holy to Havayah, the first of His produce” (in Yirmiyahu, chapter 2, 3); and Rashi and the Targum Yonasan explain there: “holy” means terumah; “the first of His produce” is the Omer. And this is
Yirmiyahu calls Israel “holy to Havayah, the first of His produce,” and Rashi and the Targum explain it in terms of the terumah and the Omer. Israel themselves, then, are like the terumah and the Omer.


כי עצם נפש האלקית היא בחינת תרומה (כמ״ש ברבות פ׳ בראשית ר״פ י״ד ע״פ וייצר81 כו׳)
because the very essence of the G-dly soul is the level of terumah (as is written in the Rabbos, Parshas Bereishis, at the beginning of chapter 14, on the verse “And He formed,” etc.),
The very essence of the G-dly soul is like terumah, the holy portion set apart from the produce. The Midrash on “And He formed [man]” calls the first man the challah of the world, and challah is called terumah.


וגם כי תרומה גדולה ניטלת באומד ובמחשבה82 כמ״ש במשנה פ״ק [פרק קמא] דתרומות מ״ז ובגמרא פ״ק [פרק קמא] דגיטין (דל״א א׳) והוא ענין נשמות עלה במחשבה,8384
and also because the great terumah is taken by estimate and by thought, as is stated in the Mishnah, chapter 1 of Terumos, mishnah 7, and in the Gemara, chapter 1 of Gittin (folio 31a); and this is the idea that “the souls arose in thought.”
The great terumah may be set apart by estimate, and even by thought alone. This matches the souls, which “arose in thought” before the world was created.


אך יש בה ג״כ מבחינת ראשית תבואתה עומר שעורים מאכל בהמה ע״ד מ״ש אדם ובהמה תושיע8586 הוי׳ ופי׳ בגמרא פ״ק [פרק קמא] דחולין (דף ה׳ ע״ב)
But there is in it also [something] of the level of “the first of His produce,” the Omer of barley, the food of animals, in the manner of what is written, “Man and beast You save, Havayah,” which the Gemara, in chapter 1 of Chullin (folio 5b), explains:
The soul also has a second side, like the barley Omer, food for animals. The verse “Man and beast You save” hints at this, as the Gemara in Chullin explains.


שמשימים את עצמם כבהמה דכאי רוח ועוד כמ״ש לקמן דבתחלה נמשך הנפש מבחינת אופנים מסטרא דבעירו דכיא כו׳ ולזאת
that they make themselves like a beast, crushed in spirit. And further, as is written below, at first the soul is drawn from the level of the Ofanim, “from the side of the pure animal,” etc. And therefore
The Gemara explains that these are people wise in knowledge who make themselves like a beast, humble and crushed in spirit. Further, as the maamar will explain below, the soul is first drawn from the Ofanim, a class of angels, from “the side of the pure animal.”


הנה בחי׳ נפש האלהי׳ [האלקים] שבישראל הוא בחינת ראשית ההמשכה שעל ידה נמשך בחינת התבואה והשעורים הנ״ל לעולם המלאכים בתוספת אור וגילוי זיו המתחדש מדי שנה בכל פסח כמארז״ל [כמאמר רבותינו זכרונם לברכה] בפסח על התבואה8788
the level of the G-dly soul in Israel is the level of the first of the drawing down, through which the level of the produce and the barley mentioned above is drawn down to the world of the angels, with an addition of light and a revelation of radiance that is renewed each year, on every Pesach, as our Sages, of blessed memory, said: “On Pesach, for the produce.”
Therefore the G-dly soul is the “first” through which the barley flows to the angels, and it brings them added light, renewed every Pesach. This is when, according to the Mishnah, the world is judged concerning the year’s produce.


(ועיין בזח״א [בזהר חלק א] ויחי דרכ״ו ע״ב89 בפי׳ תבואתה בה״א [בית הלל אומרים].90 וע׳ מק״מ [מקדש מלך] שם) ומתוספת וריבוי גילוי אור והזיו שבעולם המלאכים נמשך ומשתלשל למטה מטה לנפש הבהמית שבישראל (ועיין לקמן סוף הדיבור) שתתהפך מחשוכא לנהורא וכו׳
(And see in the Zohar, Part I, Vayechi, folio 226b, on the explanation of “tevu’asah” (His produce) with a hei; and see the Mikdash Melech there.) And from the addition and increase of the revelation of light and radiance in the world of the angels, [light] is drawn and descends further and further down, to the animal soul in Israel (and see below, at the end of the discourse), so that it be transformed from darkness to light, etc.,
The Zohar notes that tevu’asah (“His produce”) in that verse is written with a hei; according to the Kehot note, it alludes to the final hei of the Name. From the angels’ increased light a flow descends further, to the animal soul, so that its darkness may be turned to light.


דהיינו לשבע מדות הקדושות שממשיכים בז׳ שבועות ימי הספירה וכל אחד כלולה מז׳ כו׳ (וכמ״ש לקמן):919293
that is, into the seven holy attributes (middos), which we draw down in the seven weeks of the days of the Counting, each one comprising seven, etc. (as is written below).
The animal soul is refined into the seven holy attributes, which are drawn down in the seven weeks of the Counting, each attribute comprising all seven: forty-nine in all.




5ג והנה כל זה הוא בחינת שעורה שמתגלה בפסח ראשית קצירכם9495 שהוא ענין השגת הנפש בחי׳ גילוי אור א״ס ב״ה בעלמא דאתגליא איך הוא ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין] וכו׳ לכל נפש כפי אשר תוכל שאת השגתה.
3. Now, all this is the level of barley, which is revealed on Pesach, “the first of your harvest”: that is, the soul’s comprehension of the level of the revelation of the Infinite Light (Or Ein Sof), blessed be He, in the revealed world, how it fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), etc., for each soul as much as it is able to bear in its comprehension,
The third section sums up: “barley,” revealed on Pesach, is comprehension. The soul grasps G-dliness as it appears in the revealed world, how the Infinite Light fills and encompasses all worlds, each soul as far as it is able to grasp.


כאשר יעמיק האדם בדעתו ויתבונן בגדולתו ית׳ כל חד לפום שעורא דיליה96 (וע׳ בפי׳ קצירה במא״א [במאורי אור] אות ק׳ סל״ב97 ועמ״ש בד״ה והי׳ [והיה] מספר בנ״י [בני ישראל]98 לידת המוחין כו׳).
when a person goes deep with his mind and contemplates His greatness, may He be blessed, “each one according to his own measure (shi’ura).” (And see the explanation of ketzirah (harvest) in Me’orei Or, letter kuf, section 32; and see what is written in the discourse beginning “And the number of the children of Israel shall be,” on the birth of the intellect (mochin), etc.)
This comes when a person contemplates G-d’s greatness in depth, “each according to his own measure,” in the Zohar’s words; the word for measure, shi’ura, echoes se’orah, barley. The parenthesis refers to Me’orei Or on “harvest,” which, as the Kehot note quotes it, calls the harvest Malchus’s giving birth to the souls, and to the discourse “And the number of the children of Israel shall be” earlier in Likkutei Torah, Bamidbar.


אך בשבועות הוא גילוי בחינת חטה שהוא גילוי מה שלמעלה מהדעת והשגה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עץ הדעת חטה היתה שאין התינוק99 יודע לקרות אבא עד שיטעום כו׳
But on Shavuos there is the revelation of the level of wheat, which is the revelation of what is above knowledge (daas) and comprehension, as our Sages, of blessed memory, said: “The Tree of Knowledge was wheat,” for “a baby does not know how to call ‘Abba’ (father) until it tastes,” etc.
Shavuos reveals “wheat”: what is higher than knowledge and comprehension. The Sages said that the Tree of Knowledge was wheat, since a baby cannot yet say “Abba” until it tastes the taste of grain.


שידיעת התינוק שקורא אבא ואימא אינה ידיעה נגלית בהשגה והבנה המושכלת בטעם מושג ומובן שהרי אינו יודע איך הוא אביו ולמה צריך לאהוב אותו
For the baby’s knowing, when it calls “Abba” and “Imma,” is not a revealed knowing, with comprehension and intellectual understanding, through a reason that is grasped and understood; for it does not know in what way he is its father, or why it must love him.
A baby’s knowledge of its father is not a matter of understanding. It cannot explain in what way he is its father or why it should love him.


אלא שקורא אבא מפני שנפשו קשורה בנפש אביו בלי שום טעם ודעת ולא עוד אלא שההתקשרות ההוא חזק מאד שיש לו געגועים אחר אביו וקשה עליו פרידתו עד שגועה בבכיה ונותן את נפשו ממש בבכייתו.100
Rather, it calls “Abba” because its soul is bound up with its father’s soul, without any reason or knowledge. Moreover, that bond is very strong, so that it longs for its father, and parting from him is hard for it, until it wails in weeping and gives over its very soul in its weeping.
It calls “Abba” because its soul is bound up with its father’s soul, beyond any reason, as the Torah says of Yaakov and Binyamin that one soul was bound up with the other. The bond is so strong that it longs for its father and cries its heart out when they are apart.




Section 3 · ¶6–9
Wheat: the revelation of “I, Who I am”
6והיינו מפני שהדעת ההוא שנתחדש בתינוק מחמת החטה הוא ענין גילוי הדעת הנעלם שלמעלה מעלה מן הדעת המושג והמובן ולכן ההתקשרות שלו חזקה מאד עד מיצוי הנפש ממש,
This is because that knowledge (daas) which is newly formed in the baby by virtue of the wheat is a revelation of the hidden knowledge, which is far, far above the knowledge that is grasped and understood; and therefore its bond is very strong, to the point of the actual outpouring of the soul.
The Alter Rebbe explains why the baby’s bond is so strong. The knowledge that wheat awakens in it is a “hidden knowledge,” higher than knowledge that the mind grasps, so the bond reaches the point where the soul pours itself out.


כי אהבה זו נפלאתה מאד מכאשר תוכל הנפש שאת השגתה ואין כח בנפש לכלוא את הרוח האהבה שיסודתה ושרשה שממנה לוקחה הוא הדעת הנעל׳ [הנעלם] שהוא עליון וגבוה מהדעת המתפשט בכחות הנפש והשגתה
For this love is exceedingly wondrous, beyond what the soul is able to bear to comprehend, and the soul has no power to hold back the spirit of the love, whose foundation and root, from which it was taken, is the hidden knowledge, which is higher and loftier than the knowledge that spreads into the powers of the soul and its comprehension;
A love like this is beyond anything the soul can comprehend, and the soul cannot hold it back. Its root is the hidden knowledge, which stands above the knowledge that spreads into the soul’s faculties.


אלא הוא גילוי בחינת ההעלם עצמו להיות ביטול כחות הנפש שתהא הנפש נכספה וגם כלתה101 כו׳
rather, it is a revelation of the level of the hidden itself, so that there be a self-nullification (bittul) of the powers of the soul, so that the soul “yearns and even pines,” etc.
What is revealed is the hidden itself, and so the soul’s faculties are nullified before it. The soul “yearns and even pines,” in the words of the Psalm.


(ועמ״ש מענין פי׳ מוחין דאבא שלמעלה מדעת המושג בד״ה להבין מ״ש בהגדה102 מצה זו כו׳).
(And see what is written on the subject of the meaning of the intellect (mochin) of Abba, which is above the knowledge that is grasped, in the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’” etc.)
The parenthesis refers to a discourse in Likkutei Torah, Tzav, on “This matzah” of the Haggadah. It explains the mochin of Abba (the intellect of Chochmah) as higher than knowledge that is grasped.


והנה103 ככל הדברים האלה וככל המשל הזה כך הוא ענין גילוי בחי׳ חטה בשבועות ע״י מתן תורה שעל כל דבור פרחה נשמתן104
Now, in accordance with all these words and with all this analogy, so is the matter of the revelation of the level of wheat on Shavuos through the Giving of the Torah, when “at each utterance their souls flew out”;
Shavuos’ “wheat” is like the baby’s knowing. At the Giving of the Torah, as the Talmud says, at each of G-d’s utterances the people’s souls flew out of them.


והיינו בחי׳ מסירת נפש למסור נפשו באחד105 מחמת גילוי בחי׳ אנכי מי שאנכי הוא בחי׳ עצמותו ומהותו שאינו בגדר תפיסא והשגה כלל דלית מחשבה תפיסא בי׳ [ביה]106 כלל.107
that is, the level of self-sacrifice (mesirus nefesh), to give over one’s soul at [the word] “One,” by virtue of the revelation of the level of “I (Anochi), Who I am,” which is the level of His essence and being, which is not within the bounds of grasp and comprehension at all, for “no thought can grasp Him” at all.
This is self-sacrifice, the readiness to give over one’s soul when declaring G-d “One” in the Shema. It comes from the revelation of “I (Anochi), Who I am,” G-d’s very essence, which, in the words of the Tikkunei Zohar, “no thought can grasp at all.”




7ובזה יובן מ״ש אנכי ה׳ אלהיך אשר הוצאתיך מארץ מצרים. ולכאורה אין זה שבח ומעלה כ״כ [כל כך] לפני המקום שהיה הוצאת יש מיש.
With this we can understand what is written, “I am Havayah your G-d, Who brought you out of the land of Egypt.” Seemingly, this is not such a great praise and distinction before the Omnipresent, since it was a bringing forth of something from something.
The maamar now turns to the first of the Ten Commandments. Taking Israel out of Egypt seems a lesser feat than creating the world: it moved a people that already existed from one place to another, “something from something.”


והלא גדלה מעלתו אשר עשה שמים וארץ שבריאתם הוא יש מאין וגם שמים לרום וארץ לעומק108 וכו׳.
Surely His distinction is greater in that He made heaven and earth, whose creation is something from nothing, and also “the heavens for height and the earth for depth,” etc.
Making heaven and earth out of nothing, vast in height and in depth, seems the greater praise. So why does G-d introduce Himself at Sinai through the Exodus?


אך יובן עם הנ״ל כי הנה מצרים למעלה הוא מצר ים דהיינו מה שים החכמה הוא בבחי׳ מצר וגבול בגדר השגת הנבראים בגדולתו ית׳ והיינו בגילוי זיו והארתו הודו על ארץ ושמים109 כו׳.
But it will be understood in light of what was said above. For Mitzrayim (Egypt) above is meitzar yam (the strait of the sea): that is, that the sea of Chochmah (wisdom) is in a state of strait and limit, within the bounds of the created beings’ comprehension of His greatness, may He be blessed; and this is in the revelation of His radiance and light, “His majesty is over earth and heaven,” etc.:
Above, “Mitzrayim” is read as meitzar yam, “the strait of the sea.” The boundless “sea” of Chochmah is narrowed to fit what created beings can grasp of G-d’s greatness: His radiance that shines over earth and heaven.


איך שהוא ממלא כל עלמין וסובב כל עלמין וכו׳, אבל בהתגלות אנכי מי שאנכי הרי הוצאתיך מארץ מצרים למעלה מעלה מגדר ההשגה
how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), etc. But with the revelation of “I, Who I am,” thus “I brought you out of the land of Egypt”: far, far above the bounds of comprehension.
Even the understanding of how G-d fills and encompasses all worlds is still such a “strait.” The revelation of “I, Who I am,” G-d’s essence, took Israel out of it, far beyond the bounds of comprehension, and this is greater than the creation of the world.


וכן יש בחי׳ מצרים למטה כשהאדם בבחי׳ מצר וגבול כל אחד לפי מה שהוא נתון בתוך מאסר הגוף המגבילו שלא לצאת חוץ לגדרו וגבולו.
And likewise there is a level of Mitzrayim below, when a person is in a state of strait and limit, each one according to how he is placed within the prison of the body, which confines him so that he does not go out beyond his bounds and limits.
Below, each person has a “Mitzrayim” of his own: the body, like a prison, confines him to his limits, and how much it confines him differs from one person to another.


משא״כ בהגלות נגלות בנפשו בחי׳ אנכי מי שאנכי אזי תכסוף ותכלה אליו לצאת מנרתיקה הוא מאסר הגוף במסירת נפש ממש למסור נפשו באחד וזהו מעלת ומדרגת110 בעל תשובה כו׳.111
But when the level of “I, Who I am” is truly revealed in his soul, then it yearns and pines for Him, to go out of its sheath, which is the prison of the body, with actual self-sacrifice, to give over one’s soul at [the word] “One”; and this is the distinction and rank of the baal teshuvah (the one who returns), etc.
When “I, Who I am” is revealed in his soul, the soul yearns to leave the “sheath” of the body, with self-sacrifice, at “One” of the Shema. This is the special greatness of the baal teshuvah, who, the Talmud says, stands where even the completely righteous do not.




8ולכן במתן תורה היו רואים את הנשמע112 ושומעין את הנראה113 דהיינו מה שהיה בבחי׳ שמיעה מרחוק
Therefore, at the Giving of the Torah, “they saw what is heard and heard what is seen”: that is, what had been at the level of hearing from afar,
At Sinai, according to the Mechilta, “they saw what is heard and heard what is seen.” Hearing stands for knowing from afar, knowing what one cannot see.


שהוא בחי׳ ההעלם בא לידי גילוי וראיה ומה שהיה בבחי׳ ראיה והשגה נסתלק למקורו לבחי׳ ההעלם בחינת שמיעה לפי שאז היה גילוי ההעלם עצמו כנ״ל (ועמ״ש בד״ה וידעת היום114 בענין שלום שלום לרחוק ולקרוב).115
which is the level of the hidden, came to revelation and sight, and what had been at the level of sight and comprehension withdrew to its source, to the level of the hidden, the level of hearing; for then there was the revelation of the hidden itself, as mentioned above. (And see what is written in the discourse beginning “And you shall know this day,” on the subject of “Peace, peace, to the far and to the near.”)
What had been hidden, known only as hearing, became revealed as sight, and what had been seen and grasped withdrew into the hidden, because the hidden itself was then revealed. The parenthesis refers to the discourse “And you shall know this day” in Likkutei Torah, Va’eschanan, on “Peace, peace, to the far and to the near.”


והנה בחי׳ ומדרגה זו נמשכה לישראל במתן תורה שנתינת התורה היא גילוי בחי׳ זו שהתורה והמצות הם נמשכין מאור א״ס ב״ה עצמו ממש מבחי׳ ההעלם
Now, this level and rank was drawn down to Israel at the Giving of the Torah, for the giving of the Torah is the revelation of this level: for the Torah and the mitzvos are drawn from the Infinite Light (Or Ein Sof), blessed be He, itself, truly, from the level of the hidden
This level was given to Israel through the Giving of the Torah, because the Torah and the mitzvos come from the Infinite Light itself, from the hidden.


עצמו שלמעלה מעלה מבחי׳ הארה שבירידת המדרגות וסדר ההשתלשלות בעלמא דאתגלייא כי התורה והמצות עליהם נאמר אם בחקותי תלכו116 בחי׳ אותיות שבחקיקה כו׳ כמ״ש במ״א.117
itself, which is far, far above the level of the radiance that is in the descent of the levels and the order of the chain of descending worlds (hishtalshelus) in the revealed world. For of the Torah and the mitzvos it is said, “If you walk in My statutes (bechukosai),” the level of engraved (chakikah) letters, etc., as is explained elsewhere.
They do not come from the radiance that descends through the chain of worlds into the revealed world. That is why it is said of them, “If you walk in My statutes”: the word for statutes (chukim) suggests engraved (chakikah) letters, which are one with what they are engraved in, as another discourse explains.


הגם שמלובשים בענינים גשמיים מ״מ הרי אור א״ס ב״ה עצמו מלובש בהם כמו עד״מ הנשמה שמתלבשת בגוף וכח הראיה שבמוח מלובש בעין וכח השמיעה המלובש באזן גשמי שהעין והאזן עם היותם
Although they are enclothed in physical matters, nevertheless the Infinite Light, blessed be He, itself is enclothed in them; as, by way of analogy, the soul that enclothes itself in the body, and the power of sight in the brain that is enclothed in the eye, and the power of hearing that is enclothed in the physical ear: for the eye and the ear, although they are
Although the mitzvos are clothed in physical things, the Infinite Light itself is clothed in them. It is like the soul in the body, or the brain’s powers of sight and hearing, which are clothed in the physical eye and ear.


גשמים נעשים כלים להיות פועל בהם כח הראיה והשמיעה שבמוח לצאת מן ההעלם אל הגילוי כך התורה והמצות הם בחי׳ כלים לאור א״ס ב״ה המלובש בהם שבהם ועל ידם מתגלה אור א״ס ב״ה בגילוי ממש.118
physical, become vessels for the power of sight and of hearing in the brain to act in them, to go out from concealment into revelation. So the Torah and the mitzvos are vessels for the Infinite Light, blessed be He, that is enclothed in them, so that in them and through them the Infinite Light, blessed be He, is revealed in actual revelation.
The eye and the ear, though physical, become vessels through which the powers of the brain act and come out into revelation. In the same way the Torah and the mitzvos are vessels in which the Infinite Light itself is truly revealed.




9וזהו בחי׳ שתי הלחם שהיו מקריבין מחטה בשבועות כי חטה היא בחי׳ כ״ב אתוון119 דאורייתא ושתי הלחם על שם הפסוק לכו לחמו בלחמי120 וגו׳
And this is the level of the Two Loaves that they would offer from wheat on Shavuos: for wheat (chitah) is the level of the twenty-two letters of the Torah, and the Two Loaves [are so called] after the verse, “Come, eat (lachmu) of My bread (lachmi),” etc.
The Two Loaves of wheat on Shavuos express this. The word chitah (wheat) has the numerical value twenty-two (ches 8, tes 9, hei 5), the number of the letters of the Torah, and the Zohar calls wheat the general expression of the twenty-two letters. The loaves recall the verse in which wisdom invites, “Come, eat of My bread.”


פי׳ לחמו אתם לחם תורתכם בלחמי דוקא דהיינו להיות גילוי תורתו בחי׳ אנכי מי שאנכי.121
That is, “lachmu”: eat, you, the bread of your Torah, “of My bread” specifically; that is, that the revelation of His Torah be the level of “I, Who I am.”
“Eat of My bread” means that the Torah a person studies should be “My bread,” G-d’s own. In it is revealed “I, Who I am,” G-d’s essence.


וכמ״ש והיו הדברים האלה122 אשר אנכי מצוך וגו׳. והיינו ע״י בחי׳ לכו. וכמ״ש אם בחקתי תלכו123
As it is written, “And these words, which I (Anochi) command you,” etc. And this is through the level of “Come (lechu).” As it is written, “If you walk (telechu) in My statutes,”
So the verse says, “these words which I (Anochi) command you”: the word Anochi hints that the Torah’s words carry “I, Who I am.” This comes about through “Come” (lechu), that is, through walking, as in “If you walk (telechu) in My statutes.”


דהיינו להיות בבחי׳ הליכה מן המקום אשר עמד שם ולמסור נפשו באחד וכמ״ש שמע ישראל124 וגו׳ ה׳ אחד. והיו הדברים וגו׳:
that is, to be at the level of walking from the place where one stood, and to give over one’s soul at [the word] “One,” as it is written, “Hear, O Israel, etc., Havayah is One. And these words shall be,” etc.
“Walking” means leaving the place where one stood, not remaining at one’s present level, and giving over one’s soul at “One” in the Shema. Right after the Shema comes “And these words shall be,” the Torah that carries G-d’s essence.




Section 4 · ¶10–11
The Counting and the fiftieth gate
10ד אך כדי להגיע למעלה ומדרגה זו להיות בחי׳ גילוי אנכי מי שאנכי בשבועות זמן מתן תורתנו צריך לספור ספירת העומר והוא שהכתוב אומר תספרו חמשים יום125126 כי
4. But in order to reach this distinction and rank, that there be the level of the revelation of “I, Who I am” on Shavuos, “the time of the Giving of our Torah,” one must count the Counting of the Omer. And this is what the verse says, “you shall count fifty days.” For
The fourth section turns back to the opening question. To reach the revelation of “I, Who I am” on Shavuos, the Counting of the Omer is needed, and this is the meaning of “you shall count fifty days.”


הנה נ׳ שערי בינה שהוא ענין גילוי אור א״ס ב״ה להיות בחי׳ התבוננות בגדולת א״ס ב״ה הם מ״ט בחינות והם מרומזים בפסוק לך ה׳ הגדולה וגו׳
the fifty gates of Binah (understanding), which are the revelation of the Infinite Light (Or Ein Sof), blessed be He, so that there be contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, are forty-nine levels, and they are alluded to in the verse, “Yours, Havayah, is the greatness,” etc.,
The “fifty gates of Binah” are the ways of contemplating G-d’s greatness, the understanding through which the Infinite Light is revealed to the mind. Forty-nine of them are hinted at in the verse “Yours, Havayah, is the greatness, the might, the beauty…,” which names the seven attributes.


שהם ז׳ מדות עליונות וכל אחד כלול מז׳ הרי מ״ט ושער החמשים הוא שער העליון הכולל כל הבחינות שבשער ההוא כלולים כל המ״ט בחינות והיו לאחדים127 באחדות אחד ואינן ענפין מתפרדין
which are the seven supernal attributes (middos), each one comprising seven; thus there are forty-nine. And the fiftieth gate is the highest gate, which includes all the levels: in that gate all the forty-nine levels are included, and they “become one” in a single unity, and they are not “branches that separate”
Seven attributes, each comprising all seven, make forty-nine. The fiftieth gate is above them all and includes them all: in it the forty-nine are one, not separate branches.


כמו למטה (וז״ל [וזה לשונו] הע״ח [העץ חיים] שער א״א פי״ד [פרק י״ד / פרשה י״ד] ויש שער נ׳ הכולל כל המ״ט כו׳ וכ״ה בהרמ״ז [בהרב משה זכות] פ׳ אמור בדף צ״ו ע״ב ובפ׳ פנחס בדף רנ״ג ע״א ובפ׳ בראשית128 בדף ח׳ ע״א בד״ה אזדמנת למהוי.
as below. (These are the words of Etz Chaim, Sha’ar Arich Anpin, chapter 14: “And there is a fiftieth gate, which includes all the forty-nine,” etc. And so it is in the Ramaz, Parshas Emor, folio 96b, and Parshas Pinchas, folio 253a, and Parshas Bereishis, folio 8a, in the comment beginning “Izdamnas lemehevei.”
Below, the levels branch out and are separate from one another. The parenthesis cites Etz Chaim and the Ramaz’s commentary on the Zohar for the fiftieth gate that includes all forty-nine.


וכן הוא ג״כ באריכות בפרדס שער השערים פ״ה) והשער ההוא הוא שער המחבר כל המ״ט שערים למקורן ושרשן במאצילן ב״ה
And so it is also, at length, in the Pardes, Sha’ar HaShe’arim, chapter 5.) And that gate is the gate that joins all the forty-nine gates to their source and root in their Emanator, blessed be He,
The Pardes discusses the same at length. The fiftieth gate joins all forty-nine gates to their root in G-d, their Emanator.


כי בו ועל ידו נמשך גילוי בחי׳ אנכי מי שאנכי הוא בחי׳ עצמיות אור א״ס ב״ה לכל המ״ט שערים
for in it and through it is drawn down the revelation of the level of “I, Who I am,” which is the level of the very essence of the Infinite Light, blessed be He, to all the forty-nine gates.
Through the fiftieth gate the very essence of the Infinite Light, “I, Who I am,” reaches all forty-nine gates.


(ע׳ [עיין] בפרדס129 שם פ״ז [פרק ז׳] בשם הת״ז [התיקוני זהר] והוא סוף תיקון כ״ב כ״ע [כתר עליון] איהו שלימו דחמשין שערי בינה130 כו׳ וכ״ה בע״ח [בעץ חיים] שם ועיין לעיל בפ׳ יתרו בד״ה מראיהם ומעשיהם)
(See in the Pardes there, chapter 7, in the name of the Tikkunei Zohar, and it is at the end of Tikkun 22: “Keser Elyon (the Supernal Crown) is the completion of the fifty gates of Binah,” etc. And so it is in Etz Chaim there. And see above, in Parshas Yisro, in the discourse beginning “Their appearance and their workings.”)
The Tikkunei Zohar teaches that Keser, the Supernal Crown, is the completion of the fifty gates of Binah, so the fiftieth gate reaches above intellect. The text also refers to a discourse on Parshas Yisro (in Torah Ohr).


ולכך כתיב תספרו חמשים יום להיות אחוזים בשער החמשים שבו ועל ידו131 יהיה גילוי אנכי וספירה זו היא המשכה למטה לבחי׳ עומר השעורים שיהא גילוי אנכי גם בבחי׳ עומר השעורים למטה.
Therefore it is written, “you shall count fifty days”: to be bound to the fiftieth gate, in which and through which there will be the revelation of “I” (Anochi). And this Counting is a drawing down below, to the level of the Omer of barley, so that there be the revelation of “I” also in the level of the Omer of barley below.
That is why the Torah says “count fifty days”: by counting, one holds on to the fiftieth gate, through which “I” is revealed. The Counting draws that revelation down to the level of the barley Omer below.


כי הנה כל אדם יש לו נפש החיונית שהיא הבהמיות מבחי׳ בהמה וגם נפש אלהית כד אתיליד יהבין ליה נפשא מסטרא דבעירא דכיא זכה יתיר132 כו׳
For every person has a vital soul, which is the animal nature, from the level of an animal; and also a G-dly soul: “When he is born, they give him a soul from the side of the pure animal; if he merits more,” etc.,
Every person has a vital soul, which is animal in nature. Even the G-dly soul, at its first level, comes “from the side of the pure animal,” as the Zohar teaches, and with greater merit a person receives higher levels of soul.


וכמ״ש בזהר ר״פ משפטים (דצ״ד ע״ב) ושפעה וחיותה מבחינת שעורים מאכל בהמה כו׳, וכדי שתהא גם נפשו הבהמית ברצונה ליכלל באחד ולמסור נפשו כו׳
as is written in the Zohar at the beginning of Parshas Mishpatim (folio 94b); and its flow and life-force is from the level of barley, the food of animals, etc. And in order that his animal soul too should willingly be included in the One and give over its soul, etc.,
The life of this soul comes from “barley,” food for animals. The aim is that even the animal soul should want, of its own will, to be included in the One and give itself over.


ולאתהפכא חשוכא לנהורא צריך שיהיה גם בה גילוי בחי׳ אנכי כדי שעי״ז תכסוף ותכלה אליו ית׳ בביטול מהותה כו׳.133134135136
and that darkness be transformed into light, there must be in it too a revelation of the level of “I,” so that through this it will yearn and pine for Him, may He be blessed, with the nullification of its very being, etc.
For the animal soul’s darkness to be turned into light, the revelation of “I” must reach it too. Then it, too, yearns for G-d until its very being is nullified.




11והמשכה זו היא מעט מעט מתחלה יום אחד כו׳ ואח״כ אומרים שני ימים כו׳, הרי יש כאן שני ימים שנמשכו למטה ואין אומרים יום שני לפי שאין זו בחי׳ והמשכה מדרגה אחרת
And this drawing down is little by little: first “one day,” etc., and afterward we say “two days,” etc. Thus there are here two days that have been drawn down below; and we do not say “the second day,” because this is not another level, the drawing down of another rank;
This answers the second opening question. The drawing down comes little by little, and we say “two days” rather than “the second day,” because each day is not a new level but more of the same flow.


אלא הכל הוא המשכת בחי׳ ומדרגות שער החמשים הכולל ומיוחד במקורו רק שנמשך מעט מעט וכשסופרין וממשיכין כל המ״ט בחי׳ ממילא מגיעין בשבועות לשער החמשים ונעשים חמשים יום בשבועות,
rather, all of it is the drawing down of the levels and ranks of the fiftieth gate, which includes [them all] and is united with its source, only it is drawn down little by little. And when we count and draw down all the forty-nine levels, we arrive as a matter of course, on Shavuos, at the fiftieth gate, and they become fifty days on Shavuos.
All forty-nine levels are drawn from the one fiftieth gate, which is united with its source. Once all forty-nine have been counted, Shavuos arrives at the fiftieth gate of itself, and so the verse can speak of “fifty days.”


אך א״צ [אין צריך / אינו צריך] לספור ולהמשיך לעומר אלא מ״ט בחינות כדי לחבר ולקשר ענפין דמתפרדין למטה ולהעלותן ולקשרן למקורן ושרשן ולייחדן במאצילן ב״ה ע״י שער החמשים וכו׳:
But for the Omer one need count and draw down only forty-nine levels, in order to join and bind the “branches that separate” below, and to raise them and bind them to their source and root, and to unite them with their Emanator, blessed be He, through the fiftieth gate, etc.
We count only forty-nine, because the work of the Counting is to bind the separate “branches” below to their root. The fiftieth gate, through which they are united with G-d, needs no counting.




Section 5 · ¶12
Outer and inner letters
12ועוד יובן ענין ההפרש בין בחי׳ שעורה שעור ה׳ מוצאות הפה ובין בחי׳ חטה שהוא ג״כ כ״ב אותיות התורה שזהו ע״ד שנתבאר בד״ה
And further, the difference between the level of barley, “shi’ur hei,” the measure of the five points of articulation of the mouth, and the level of wheat, which is also the twenty-two letters of the Torah, will be understood: for this is along the lines of what was explained in the discourse beginning
A closing note gives another way to see the difference between the grains. Barley is “the measure of the hei,” the five points of articulation of the mouth, while wheat is the twenty-two letters of the Torah. Both are letters, but of different kinds, as other discourses explain.


כי תשמע בקול בענין מפתחות החיצוניות ומפתחות הפנימיות137 ועמש״ל [ועיין מה שכתוב לעיל] בד״ה וארשתיך לי בענין חצר החיצונה וחצר הפנימית כו׳
“For you shall listen to the voice,” on the subject of the outer keys and the inner keys; and see what is written above, in the discourse beginning “And I will betroth you to Me,” on the subject of the outer court and the inner court, etc.;
The Talmud compares Torah without fear of Heaven to a treasurer given the inner keys but not the outer ones, and the discourse on “For you shall listen to the voice” explains these two kinds of keys. The discourse “And I will betroth you to Me” (the previous maamar) explains the outer court and the inner court.


ע״ש ועמ״ש בד״ה אני ישנה138 בענין האותיות שאלוני על בני139 כו׳ והיינו מ״ש כאן שע״י בחינת חטה יודע לקרות אבא כו׳:
see there. And see what is written in the discourse beginning “I am asleep,” on the subject of “the letters (ha’osiyos): ask Me concerning My children,” etc. And this is what is said here, that through the level of wheat [the child] knows to call “Abba,” etc.
The discourse “I am asleep” discusses the letters, reading the verse “Ask Me… concerning My children” with ha’osiyos as “the letters.” This is what the maamar meant in saying that through wheat the child knows to call “Abba.”



In one’s avodah
Contemplating G-d’s greatness gives each person “barley” according to his own measure, but that is not the goal. One must “walk,” go beyond one’s present level, and be ready to give over one’s soul at “One” in the Shema, so that the revelation of “I” reaches even the animal soul. The Counting, day by day, draws that essence into the seven attributes of the heart, until it is transformed from darkness to light.
Questions for discussion
	Why does the Torah say “fifty days” when only forty-nine are counted, and how does the fiftieth gate resolve this?
	How does a baby’s calling “Abba” show the difference between barley and wheat, between comprehension and a knowing above reason?
	Why is bringing Israel out of Egypt, “something from something,” a greater praise than creating heaven and earth from nothing?
	In what sense are the Torah and the mitzvos “vessels” for the Infinite Light, like the eye and the ear for sight and hearing?
	Why does the angels’ flow depend on the Omer brought by all Israel, and what does the G-dly soul being “the first of His produce” add?

Sources and references
Notes
Paragraph 1
1וספרתם לכם
The note dates this maamar to the year 5564 (1803–1804) and refers to this list for the dating.
Kehot’s noteמשנת תקס״ד — ראה רשימת המאמרים שם ע׳ שמט הערה 59. הנחת כ״ק אדמו״ר האמצעי ממאמר זה נדפס בסידור שז, ג. הגהות באוה״ת במדבר ע׳ רי. כרך-ו ע׳ א׳תשכ. וראה אוה״ת אמור-ג ע׳ תתעב. תוספת ביאור שם ע׳ תתעג. המאמר באריכות מכ״ק אדה״א הוא ד״ה להבין ענין ספירה ומ״ת במאמרי אדה״א — כרך שבועות ע׳ שצו. כמה ענינים מהמאמר נתבארו בביאה״ז להצ״צ-א ע׳ שפא ואילך. ד״ה זה מובא כמה פעמים בדרושי הצ״צ בשם ”וספרתם לכם דגבי שבועות”.
2וספרתם לכם
The command to count seven full weeks from the day after Pesach, the day the Omer is brought. It is the verse on which the whole maamar rests.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
3“Until the morrow of the seventh week you shall count fifty days.” The Alter Rebbe asks why the verse says fifty when only forty-nine are counted.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4וכי חמשים יום סופרים והלא אין סופרים כי אם מ״ט יום
Tosafos asks how the verse can say fifty when we count only forty-nine, and answers by reading the verse so that the fiftieth day is not itself counted. According to the Kehot note, the gloss on the Gemara there refers to the Rosh (Pesachim, end of Arvei Pesachim, section 40), who discusses these answers and gives another.
Tosafot on Menachot 65b:2:1תוספות על מנחות ס״ה ב:ב׳:א׳
כתוב אחד אומר תספרו חמשים יום. ואם תאמר והלא לא ספרינן אלא מ״ט יום ויש לומר שלא צוה הכתוב לספור חמשים דהכי קאמר קרא עד ממחרת השבת השביעית שהוא יום חמשים תספרו אי נמי חמשים יום תספרו אוהקרבתם דבתריה קאי והכי קאמר עד ממחרת השבת השביעית תספרו ולא עד בכלל נ׳ יום והקרבתם מנחה חדשה:
Vilna Edition (Public Domain)
5העומר משעורים
The Gemara derives that the Omer offering comes from barley, while the Two Loaves of Shavuos come from wheat. The maamar builds its explanation on these two grains.
Menachot 68b:2–4מנחות ס״ח ב:ב׳-ד׳
ולא ידעי דאשתקד לא הוה עומר האיר מזרח מתיר והשתא דאיכא עומר עומר מתיר ואי סלקא דעתך למצוה משום מצוה ליקום וליגזור אמר רב נחמן בר יצחק רבן יוחנן בן זכאי בשיטת רבי יהודה אמרה דאמר מן התורה אסור שנאמר (ויקרא כג, יד) עד עצם היום הזה עד עיצומו של יום וקסבר עד ועד בכלל
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סח, ב.
6ראשית קצירכם
“You shall bring the Omer of the first of your harvest to the kohen.” Barley is the first grain reaped, at the season of Pesach.
Leviticus 23:10ויקרא כ״ג:י׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי־תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וּקְצַרְתֶּם אֶת־קְצִירָהּ וַהֲבֵאתֶם אֶת־עֹמֶר רֵאשִׁית קְצִירְכֶם אֶל־הַכֹּהֵן:
Speak unto the children of Israel, and say unto them: When ye are come into the land which I give unto you, and shall reap the harvest thereof, then ye shall bring the sheaf of the first-fruits of your harvest unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, י.
7ושתי הלחם
The two loaves of new wheat, “first fruits to Havayah,” offered on Shavuos at the end of the Counting.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ושתי הלחם מחטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כג, יז.
9בכורי קציר חטים
“And you shall make the festival of Shavuos, the first fruits of the wheat harvest.” Shavuos is the time of the wheat harvest, as the barley season is the time of Pesach.
Exodus 34:22שמות ל״ד:כ״ב
וְחַג שָׁבֻעֹת תַּעֲשֶׂה לְךָ בִּכּוּרֵי קְצִיר חִטִּים וְחַג הָאָסִיף תְּקוּפַת הַשָּׁנָה:
And thou shalt observe the feast of weeks, even of the first-fruits of wheat harvest, and the feast of ingathering at the turn of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ופניהם וכנפיהם פרודות
In Yechezkel’s vision, “their faces and their wings were separated above.” The maamar reads the wings as the angels’ upward flight and the faces as their inner dimension.
Ezekiel 1:11יחזקאל א׳:י״א
וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרֻדוֹת מִלְמָעְלָה לְאִישׁ שְׁתַּיִם חֹבְרוֹת אִישׁ וּשְׁתַּיִם מְכַסּוֹת אֵת גְּוִיֹּתֵיהֶנָה:
Thus were their faces; and their wings were stretched upward; two wings of every one were joined one to another, and two covered their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יא.
11ופניהם וכנפיהם פרודות מלמעלה
The Zohar (Pinchas), cited in the text’s parenthesis, discusses this verse. According to the Kehot note, it draws the four faces from the four letters of Havayah and the four wings from the four letters of Ado-nai.
Zohar, Pinchas 49:303–51:314ספר הזהר, פנחס מ״ט:ש״ג-נ״א:שי״ד
12ופניהם וכנפיהם פרודות מלמעלה
A second passage in the Zohar, Pinchas, cited in the text’s parenthesis, that brings the verse about the separated faces and wings.
Zohar, Pinchas 32:178–35:188ספר הזהר, פנחס ל״ב:קע״ח-ל״ה:קפ״ח
13ופניהם וכנפיהם פרודות מלמעלה
The beginning of Tikkun 56, cited in the text: the branches of the tree spread apart above, as it is said, “their faces and their wings were separated above,” and below they are united.
Tikkunei Zohar 89b:5תקוני הזהר פ״ט ב:ה׳
אָמַר רַבִּי אֶלְעָזָר, אַבָּא, שִׁעוּרָא דַעֲרָיוֹת אִינוּן בַּאֲתַר יְדִיעַ אוֹ לָא, אָמַר לֵקהּ בְּרִי, יהו״ה אִיהוּ י׳ אָב ה׳ אֵם ו׳ בֵּן ה׳ בַּת, ה״ה אִינוּן אִשָּׁה וּבִתָּהּ כַּלָּה וַחֲמוֹתָהּ, כְּפוּם עַנְפִין דְּאִילָנָא הָכִי אִתְקְרִיאוּ, עַנְפִין דְּאִילָנָא מִתְפָּרְשִׁין לְעִילָא בְּאִילָנָא, כְּמָה דְאוּקְמוּהוּ וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרוּדוֹת מִלְמָעִִלָה, וַעֲלֵיהֶן אִתְּמַר (דברים כג א) וְלֹא יְגַלֶּה כְּנַף אָבִיו, וְאִינוּן מִתְיַחֲדִין לְתַתָּא.
Tikkunei Zohar - Vocalized (Public Domain)
14בזח״ג פנחס דרכ״ט סע״א
Or HaTorah sums up the Zohar passage cited here: the four faces are drawn from the four letters of Havayah and the four wings from the four letters of Ado-nai.
Kehot’s note”משמע ד׳ פנים נמשכים מד׳ אותיות הוי׳ וד׳ כנפים מד׳ אותיות אד׳” — אוה״ת נ״ך-א ע׳ שצג.
15ובת״ז תיקון נ״ו בתחלתו
Or HaTorah quotes the Tikkunei Zohar: the branches of the tree spread apart, as in “their wings were separated.”
Kehot’s note”ענפין דאילנא מתפרשין כו׳ וכנפיהם פרודות כו׳” — אוה״ת נ״ך-א ע׳ שצג.
16וסוף תיקון ה׳
Or HaTorah brings the end of Tikkun 5: the wings are the letters, and they are spread out to receive the vowel points upon them.
Kehot’s note”שהכנפים הם האותיות והם פרושות לקבל עליהם הנקודות” — אוה״ת נ״ך כרך א ע׳ שצג.
17ובעבה״ק ח״ד פי״ט
Or HaTorah brings Avodas HaKodesh: “separated” means separated from the World of Atzilus, like the river that “from there divided and became four heads,” and a “wing” means a covering, as in “the corner (kanaf) of his father’s garment.”
Kehot’s note”פי׳ פרודות שנפרדים מעולם האצי׳ וזהו ע״ד ומשם יפרד והי׳ לד׳ ראשים כו׳ ושם פי׳ כנף כסוי כנף אביו כסותא” — אוה״ת נ״ך-א ע׳ שצג.
18אחרי ה׳ ילכו כארי׳ ישאג
“After Havayah they shall walk; like a lion he shall roar.” The maamar applies it to the lion of the Chariot, whose roar of “Holy” is its flight upward to its source.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
19The cows that brought the Ark back from the land of the Philistines “went straight on the road… lowing as they went.” The maamar links their lowing with the ox-face of the Chariot.
I Samuel 6:12שמואל א ו׳:י״ב
וַיִּשַּׁרְנָה הַפָּרוֹת בַּדֶּרֶךְ עַל־דֶּרֶךְ בֵּית שֶׁמֶשׁ בִּמְסִלָּה אַחַת הָלְכוּ הָלֹךְ וְגָעוֹ וְלֹא־סָרוּ יָמִין וּשְׂמֹאול וְסַרְנֵי פְלִשְׁתִּים הֹלְכִים אַחֲרֵיהֶם עַד־גְּבוּל בֵּית שָׁמֶשׁ:
And the kine took the straight way by the way to Beth-shemesh; they went along the highway, lowing as they went, and turned not aside to the right hand or to the left; and the lords of the Philistines went after them unto the border of Beth-shemesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20פני אריה אל הימין
“The face of a lion on the right… the face of an ox on the left… the face of an eagle.” The Alter Rebbe pairs the lion on the right with love and the camp of Michael.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בתו׳ מנחות סה, ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteד״ה כתוב אחד. — ”ואם תאמר והלא לא ספרינן אלא מ״ט יום, וי״ל שלא צוה הכתוב לספור חמשים, דהכי אמר קרא עד ממחרת השבת השביעית שהוא יום חמשים תספרו, אי נמי חמשים יום תספרו אוהקרבתם דבתרי׳ קאי והכי קאמר עד ממחרת השבת השביעית תספרו ולא עד בכלל נ׳ יום והקרבתם מנחה חדשה” עכ״ל התוס׳. ובגיליון הגמרא שם מציין לעיין ברא״ש פסחים סוף פרק ערבי פסחים סימן מ׳ מ״ש על תירוצים הללו ותירץ באופן אחר.
Paragraph 2
22ופני שור
“And the face of an ox on the left… and the face of an eagle.” The ox on the left is linked to awe and Gavriel, and the eagle to compassion.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ואשא אתכם על כנפי נשרים
Before the Giving of the Torah G-d says, “I bore you on eagles’ wings and brought you to Me.” The maamar reads the eagles’ wings as compassion, which raised Israel to a revelation they could not reach on their own.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
24בחומר ובלבנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, יד.
25בחומר ובלבנים
The Egyptians embittered Israel’s lives “with mortar and with bricks.” Here it describes how deeply they were immersed in physicality.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26פנים בפנים דבר ה׳
“Face to face Havayah spoke with you on the mountain.” This is the great revelation of Sinai, which Israel merited only through compassion.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
27מלכותך מכ״ע
“Your kingship is a kingship of all worlds.” The angels’ life-force comes from G-d’s Malchus, the level that relates to the many worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
28בהבראם
“These are the generations of the heavens and the earth behibar’am, when they were created.” The Sages expound the word through its letters.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
29בה׳ בראם
The Gemara reads behibar’am as “with a hei He created them,” and teaches that this world was created with the letter hei. The maamar takes the hei as Malchus, the source of the angels’ life-force.
Menachot 29bמנחות כ״ט ב
Kehot’s noteמנחות כט, ב.
30וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The hosts of heaven, the angels, come from “the breath of His mouth,” compared to the breath of human speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
31כמו עד״מ הבל היוצא מן הפה
The note refers there for the analogy of divine speech to the breath that leaves the mouth.
Kehot’s noteראה המשך בששה״ק תער״ב ח״ב ע׳ א׳כג. סו״ס דרמ״צ קצט, ב (בשולי העמוד).
32באתא קלילא
According to the note, the phrase “with a light letter,” from the opening of Akdamus, is explained there.
Kehot’s noteריש אקדמות. נתבאר באוה״ת ויקרא-ג ע׳ תתנב.
33כנגד . . ד׳ מוצאות . . בחי׳ גיכ״ק
The note refers there for the four camps corresponding to four points of articulation and for the palatal letters gimmel, yud, kaf, kuf.
Kehot’s noteראה סה״מ — תרס״ו ע׳ יב.
34כנשר יאיר קנו
“As an eagle stirs up its nest, hovering over its young, spreading its wings.” In Moshe’s song, G-d’s care for Israel is described in these terms; the maamar takes the eagle as the image of compassion.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, יא.
Paragraph 3
35עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The Sages apply it to Michael and Gavriel, who live together in peace.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב.
36מיכאל שר של מים
Iggeres HaKodesh 12 opens with the same teaching: “He makes peace in His heights,” for Michael is the prince of water and Gavriel the prince of fire.
Kehot’s noteשהש״ר ג, ד״ה צאינה וראינה. השמטות לזח״א רסג, א. ע׳ באגה״ק שלו (רס״י יב). ועל״ק ואתחנן (ח, א). שהש״ר פ׳ צאינה מיכאל שר של שלג, גבריאל שר של אש. תנחומא ויגש סי׳ ו מיכאל מן המים וגבריאל מן האש והן עומדין לפני השכינה כו׳ — אר״ש כל הרקיע של מים והמלאכים של אש ומשרתיו אש לוהט ואין המים מכבין את האש וכו׳, ואפשר ע״ז כוונתו הק׳ מ״ש כאן. [כ].
37מיכאל שר של מים וגבריאל שר של אש ואין המים מכבים
On “Go forth and gaze,” the Midrash teaches that the firmament is of snow and the Chayos are of fire, and neither puts out the other; Michael is the prince of snow and Gavriel of fire, and neither harms the other, as “He makes peace in His heights.” The maamar explains this peace by their common source.
Shir HaShirim Rabbah 3:11:1שיר השירים רבה ג׳:י״א:א׳
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38עונים באימה ואומרים קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
39כמראה הלפידים
“Their appearance was like burning coals of fire, like the appearance of torches; it moved about among the Chayos.” The maamar reads “it” (hi) as the hei, Malchus, and the coals as the angels’ revealed love.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג.
40ופניהם שיש עליו טעם זקף גדול
Rashi says that only the zakef gadol on “ufneihem” taught him to read “and their faces” as standing apart from what follows. The Alter Rebbe builds on this reading: the faces are not separated as the wings are.
Rashi on Ezekiel 1:11רש"י על יחזקאל א׳:י״א
ופניהם וכנפיהם פרודות מלמעלה. אלמלא שראיתי טעם זקף גדול נקוד על ופניהם לא הייתי יודע לפרשו אבל הניקוד למדני להבדילם זו מזו ולהעמיד תיבת ופניהם בפני עצמה וכן פירושו ופניהם להם וכנפיהם היו פרודות למעלה מפניה׳ ומכסות אותם כיצד לאיש שתים חוברות איש לכל פנים ופנים שתים כנפיהם חוברות לכל אחת כנף חיה זו פרושה לצד כנף חיה זו ושל זו לצד זו והפנים שבינתים מכוסים בהם ודוגמת לשון מקרא זה יש עוד בפרשה זו וגביהם וגובה להם ויראה להם תיבת וגביהם עומדת בעצמה: ושתים מכסות. וב׳ כנפים הנותרות מכסות …
And so were their faces, and their wings were extended upward Had I not seen the cantillation sign of a “zakef gadol” [indicating a pause] punctuating “And so were their faces,” I would not know how to explain it, but the punctuation taught me to separate them [the words of the verse] one from the other and to place the word וּפְנֵיהֶם by itself. And so, [this] is its explanation: And they had faces and their wings were extended above their faces and covered them. How so? “Each had two …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
41חכו ממתקים
Kehot’s note points to Ezekiel 1:13 for these words.
Ezekiel 1:13יחזקאל א׳:י״ג
Kehot’s noteיחזקאל א, יג.
42חכו ממתקים
“His palate is sweetness, and he is altogether delightful.” The palate is the place of sweetness and taste, linked to Chochmah. (The Kehot note gives Ezekiel 1:13 here, but these words are in Song of Songs 5:16.)
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43חיך אוכל יטעם
“Does not the ear test words, as the palate tastes its food?” Tasting, the work of the palate, is linked to Chochmah.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
44כגחלי אש בוערות
The words here quote Ezekiel 1:13; the passage is shown below.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג.
45מראיהם כגחלי אש בוערות
The Midrash, cited in the text’s parenthesis, teaches that lightning comes from the fire above and quotes “their appearance was like coals of fire.” The verse becomes the image of the angels’ burning love.
Bamidbar Rabbah 15:7במדבר רבה ט״ו:ז׳
46מראיהם כגחלי אש בוערות
The Tikkunei Zohar, cited in the text, explains “the likeness of the Chayos, their appearance like coals of fire” as the vowel points of the Torah.
Tikkunei Zohar 4b:7תקוני הזהר ד׳ ב:ז׳
דָּבָר אַחֵר, וְהַמַּשְׂכִּילִים אִינוּן נְקוּדֵי, יַזְהִירוּ דְנָהֲרִין בְּאַתְוָון, דְּאִנּוּן נְקוּדִין עֲגוּלִין, אַתְוָון מְרוּבָּעִין, דִּבְאַתְוָון אִתְבְּרִיאוּ אַרְבַּע חֵיוָון דְּכָרְסַיָּא, דְאִתְּמַר עֲלַיְיהוּ בְּעִנְיָנָא דִיחֶזְקֵאל (א יג), וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, אִלֵּין אִינוּן נְקוּדֵי דְאוֹרַיְיתָא, דְאִינוּן תִּשְׁעָה, דִּבְהוֹן אִתְבְּרִיאוּ תִּשְׁעָה גַלְגַּלֵּי דְכָרְסַיָּא, כָּרְסַיָּא אִיהִי עֲשִׂירָאָה לְתִשְׁעָה גַלְגַּלִּים, דְּנָהֲרִין בְּהוֹן עִִשֶׂר אַתְוָון דְּאִנּוּן יו״ד ה״א וא״ו ה״א, וּבְהוֹן אִתְבְּרִיאוּ, וְאַרְבַּע אַתְוָון דְּאִינוּן יהו״ה, נָהֲרִין …
Tikkunei Zohar - Vocalized (Public Domain)
47ועיין מזה ברבות בהעלותך פט״ו דרס״ג ע״ד
Or HaTorah quotes the Midrash: lightning is born of the fire above and lights up the whole world, as it says, “their appearance was like coals of fire.” G-d asks whether He needs Israel’s light, and says that He told them [to kindle it] only in order to raise them up.
Kehot’s note”א״ר ברכי׳ הכהן בי רבי: הברק הזה תולדות האש שלמעלן הוא, והוא יוצא ומבהיק את כל העולם כולו, שנאמר ודמות החיות מראיהם כגחלי אש כו׳ ומן האש יוצא ברק ומבהיק את כל כל העולם כולו, ואני צריך לאורה שלכם ולמה אמרתי לך כדי להעלותך עכ״ל” — אוה״ת נ״ך-א ע׳ שצג.
48ובשה״ש רבה ע״פ צאינה וראינה
Or HaTorah quotes Rabbi Shimon bar Yochai’s teaching that the firmament is of snow and the Chayos of fire, and that neither puts out the other.
Kehot’s note”תני רשב״י הרקיע של שלג כו׳ שנאמר רקיע כעין הקרח הנורא החיות של אש שנאמר ודמות החיות מראיהן כגחלי אש כו׳ ולא זה מכבה זה כו׳” — אוה״ת נ״ך-א ע׳ שצד.
49ובזהר ח״ג פ׳ צו ד׳ ל״א ב׳ ובת״ז ד״ג סע״ב ד׳ ב׳
Or HaTorah quotes the Tikkunei Zohar: “their appearance like coals of fire” are the vowel points of the Torah, “burning like torches” are the cantillation marks, and the Shechinah, which includes them all, is the one that “moves about among the Chayos.” It adds that the Chayos are rooted in Chochmah and are the life of the letters.
Kehot’s note”ודמות החיות מראיהם כגחלי אש, בנקודי אורייתא דעלייהו אתמר, ודמות החיות מראיהם כגחלי אש, אלין אינון נקודין בוערות כמראה הלפידים אלין אינון טעמי כו׳ ושכינתא כלילא מכולהו עלה אתמר היא מתהלכת בין החיות עכ״ל” — אוה״ת נ״ך-א ע׳ שצד. ושם ע׳ שצג ”בת״ז שם פי׳ החיות שרשם מחכ׳ והחכמה תחי׳ והם חיות האותיות והם הנקודות כו׳”.
50ועמ״ש מענין אש בד״ה בפ׳ נסכים
The discourse on the libations explains the fire that came down from heaven upon the altar, and that the Seraphim are so called because they come from the divine element of fire.
Kehot’s noteלקמן פ׳ שלח מ, ב.
51שרפים עומדים ממעל לו
“Seraphim stood above Him.” The Alter Rebbe reads “above” as an open, unconfined place, the open revelation of their love.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
52בפרות שנשאו את הארון בימי דוד
The Gemara (in the chapter Ein Ma’amidin, cited in the text) expounds “and the cows went straight” to mean that they sang, and discusses which song it was.
I Samuel 7:2שמואל א ז׳:ב׳
וַיְהִי מִיּוֹם שֶׁבֶת הָאָרוֹן בְּקִרְיַת יְעָרִים וַיִּרְבּוּ הַיָּמִים וַיִּהְיוּ עֶשְׂרִים שָׁנָה וַיִּנָּהוּ כׇּל־בֵּית יִשְׂרָאֵל אַחֲרֵי ה׳
And it came to pass, from the day that the ark abode in Kiriath-jearim, that the time was long; for it was twenty years; and all the house of Israel yearned after the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
II Samuel 5:4שמואל ב ה׳:ד׳
בֶּן־שְׁלֹשִׁים שָׁנָה דָּוִד בְּמׇלְכוֹ אַרְבָּעִים שָׁנָה מָלָךְ:
David was thirty years old when he began to reign, and he reigned forty years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
II Samuel 6:3שמואל ב ו׳:ג׳
וַיַּרְכִּבוּ אֶת־אֲרוֹן הָאֱלֹקִים אֶל־עֲגָלָה חֲדָשָׁה וַיִּשָּׂאֻהוּ מִבֵּית אֲבִינָדָב אֲשֶׁר בַּגִּבְעָה וְעֻזָּא וְאַחְיוֹ בְּנֵי אֲבִינָדָב נֹהֲגִים אֶת־הָעֲגָלָה חֲדָשָׁה:
And they set the ark of G-d upon a new cart, and brought it out of the house of Abinadab that was in the hill; and Uzzah and Ahio, the sons of Abinadab, drove the new cart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 24bעבודה זרה כ״ד ב
Kehot’s noteוהרי הי׳ זה קודם מלכות שאול אפילו כדמוכחי קראי. — ולהעיר אשר בביאור ענין זה בסהמ״צ להצ״צ מצות העומר וספירה ס״א אין התיבות ”בימי דוד” — אבל עפמש״כ ש״א ז, ב. ש״ב ה, ד-ה. ש״ב ו, ג מוכח שבמאורע דפרות שנשאו הי׳ דוד בן י״ז שנה, ומודגשת השייכות דוישרנה הפרות לדוד במרז״ל (ע״ז כד, ב. מדרש שמואל ויל״ש במקומו. ועוד) שאמרו השירה הודו לה׳ גו׳ שזה ציווה דוד לאמר לפני הארון (דה״א טז). וראה פי׳ הרד״ק בדה״א שם שעפ״ז יובנו גם עוד דעות שע״ד שירת הפרות. שייכות ענין שירת הפרות לדוד ע״פ חסידות — עיין הצ״צ על תהלים סי׳ צ״ח. וד״ה הודו לה׳ (ספר המאמרים תרכ״ז) — לקו״ש חי״ג ע׳ 133. נדפס עכשיו באוה״ת סדור ע׳ יא. סה״מ תרל״ה ע׳ קע. ראה הערת כ״ק אדמו״ר בהערות וציונים לעיל בהוספות יט, א.
53וישרנה הפרות
The cows carrying the Ark “went straight… lowing as they went.” The maamar explains that a G-dly flow came upon them because they carried the Ark.
I Samuel 6:12שמואל א ו׳:י״ב
וַיִּשַּׁרְנָה הַפָּרוֹת בַּדֶּרֶךְ עַל־דֶּרֶךְ בֵּית שֶׁמֶשׁ בִּמְסִלָּה אַחַת הָלְכוּ הָלֹךְ וְגָעוֹ וְלֹא־סָרוּ יָמִין וּשְׂמֹאול וְסַרְנֵי פְלִשְׁתִּים הֹלְכִים אַחֲרֵיהֶם עַד־גְּבוּל בֵּית שָׁמֶשׁ:
And the kine took the straight way by the way to Beth-shemesh; they went along the highway, lowing as they went, and turned not aside to the right hand or to the left; and the lords of the Philistines went after them unto the border of Beth-shemesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ו, יב.
54וישרנה הפרות
The Zohar (Chayei Sarah), cited in the text, discusses the cows that carried the Ark; according to the Kehot note, it compares them to the Chayos that carry the Divine Throne.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
55וישרנה הפרות
The Zohar (Terumah), cited in the text, brings the same verse about the cows. According to the Kehot note, it too likens them to the Chayos that carry the Throne.
Zohar, Terumah 20:211–22:219ספר הזהר, תרומה כ׳:רי״א-כ״ב:רי״ט
“A psalm. Sing unto the L-rd a new song, for he hath done marvellous things: his right hand and his holy arm hath wrought salvation for him” (Ps. 98). This Psalm has been expounded elsewhere, and the Companions were perfectly correct in their assertion that it was chanted by the kine Shekinah) when She arrives at “Beth Shemesh”, the “House of the Sun”, which hands receive and bear Her even as the kine bare the ark. This psalm of praise was therefore ordered to be chanted on the Sabbath by …
The Zohar; London, Soncino Press, 1933 (Public Domain)
56וישרנה הפרות כו׳ הלוך וגעו
The Midrash, cited in the text, expounds the cows’ song. According to the Kehot note, it identifies the song as “Then Moshe sang” through the likeness of “ga’oh ga’ah” there to “ga’u” (lowing) here, since the letters alef, ches, hei and ayin interchange.
Bereshit Rabbah 54:4בראשית רבה נ״ד:ד׳
… רבי ירמיה בשם רבי שמואל בר רב יצחק בשם ר׳ אבא למה לקו אנשי בית שמש על ידי שהיו מליזין בארון אמר הקדוש ברוך הוא אילו תרנגולתו של אחד מהם אבדה היה מחזיר עליה כמה פתחים להביאה וארוני בשדה פלשתים שבעה חדשים ואין אתם משגיחים בו אם אין אתם משגיחים עליו אני אשגיח עליו (תהלים צח, ב ): ”הושיעה לו ימינו וזרוע קדשו” הה״ד (ש״א ו, יב ): ”וישרנה הפרות בדרך” מהלכות בישרות הפכו פניהם כלפי ארון ואמרו שירה והיינו דכתיב ”וישרנה” אמרו שירה בפה. אי זו שירה אמרו? …
“Abraham took flocks and cattle, and gave them to Avimelekh, and the two of them established a covenant” (Genesis 21:27). “Abraham set aside seven ewes of the flock by themselves” (Genesis 21:28). “Avimelekh said to Abraham: What are these seven ewes that you have placed by themselves?” (Genesis 21:29). “Abraham took flocks and cattle, and gave them to Avimelekh…Avimelekh said to Abraham: What are these seven ewes?” – the Holy One blessed be He said to him [Abraham]: ‘You gave seven ewes against My wishes, by your life, I will …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
57מפני שנשאו הארון שהוא בחי׳ עלמא דאתגליא
There it is explained that the cows could sing because they carried the Ark, which is the level of the Torah, the middle line that runs from one end to the other.
Kehot’s noteבסה״מ תרכ״ו שם ע׳ סז שיכלו לומר שירה היינו מצד שהוליכו הארון שהוא בחי׳ תורה קו האמצעי המבריח מן הקצה אל הקצה לכן יכלו לומר שירה, ע״ש. וראה יהל אור ע׳ שנד.
58ברבות וירא ס״פ נ״ד . . ובפרק אין מעמידין דכ״ד ב׳
It explains that the song the cows sang was “Then Moshe and the children of Israel sang,” which the Midrash Rabbah derives from the likeness of “ga’oh ga’ah” in that song to “haloch vega’o” of the cows, since the letters alef, ches, hei and ayin interchange.
Kehot’s note”שהשירה שאמרו הוא אז ישיר משה ובנ״י את השירה הזאת, ובמד״ר למדו זה מג״ש שנא׳ בשירה זו כי גאה גאה ונאמר בפרות הלוך וגעו, שאותיות אחה״ע מתחלפין כנודע” — ד״ה וישרנה הפרות תרכ״ו ע׳ סג. ראה אוה״ת סידור ע׳ יא ע״ש ובסה״מ תרכ״ז ע׳ מז. סה״מ תר״ל ע׳ קיח ואילך. סה״מ תרל״ה-א ע׳ קע.
59ובזח״א פ׳ חיי שרה דקכ״ג ובפ׳ תרומה דקל״ח ע״א
Or HaTorah brings these Zohar passages, which explain the cows carrying the Ark as like the Chayos that carry the Throne.
Kehot’s noteדשם פי׳ שזהו דוגמת חיות הנושאות את הכסא. — אוה״ת בשלח ע׳ תקו. וראה סידור עם דא״ח לאדה״א דף קפו, א. ובבאה״ז לאדה״א דף יג, ב. לשון הזהר נעתק באוה״ת מטות ע׳ א׳רסט, ע״ש.
60כנגד . . ד׳ מוצאות . . בחי׳ גיכ״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סה״מ — תרס״ו ע׳ יב.
61Kehot’s note points to Song of Songs 3:11 for these words.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62The Zohar, quoted in the text: “it moves about” is the holy spirit, the place from which the Chayos came forth and which shines for them. The Alter Rebbe identifies it with Malchus.
Zohar, Bereshit 63:62–64:70ספר הזהר, בראשית ס״ג:ס״ב-ס״ד:ע׳
Paragraph 4
63שעורה הוא מאכל בהמה
Kehot’s note points to Pesachim 3b for these words.
Pesachim 3bפסחים ג׳ ב
Kehot’s noteפסחים ג, ב.
64שעור ה׳ פי׳ שיעור
The Zohar (Balak) explains barley (se’orah) as “the measure of the hei,” a flow given by the measure of the hei, and wheat as the general expression of the twenty-two letters. The Kehot notes cite this passage further on, for wheat as the twenty-two letters; it gives this reading of barley as well.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
What is tenufah?
The Zohar; London, Soncino Press, 1933 (Public Domain)
65בד״ה ראו כי ה׳ נתן לכם השבת
The discourse “See, for Havayah has given you the Shabbos” begins from the doubling of everything connected with Shabbos and asks why the Torah and mitzvos are called “the way of Havayah.” It brings the teaching that the World to Come was created with the yud and this world with the hei, and asks how a letter can have any form above.
Kehot’s noteלקו״ת פ׳ בשלח א, א.
66נק׳ המלאכים עומדים
“I will give you places to walk among these who stand.” The angels are “standing ones,” fixed at one rank, while a person can move from level to level.
Zechariah 3:7זכריה ג׳:ז׳
Kehot’s noteזכרי׳ ג, ז.
67וסביביו נשערה מאד
“And round about Him it storms greatly.” The word nis’arah, spelled with a sin like se’orah, is brought to show that “barley” implies storm and trembling.
Psalms 50:3תהילים נ׳:ג׳
יָבֹא אֱלֹקֵינוּ וְאַל־יֶחֱרַשׁ אֵשׁ־לְפָנָיו תֹּאכֵל וּסְבִיבָיו נִשְׂעֲרָה מְאֹד:
Our G-d cometh, and doth not keep silence; a fire devoureth before Him, And round about Him it stormeth mightily.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נ, ג.
68“And those who came before are seized with horror.” Sa’ar (horror) shares the letters of se’orah, pointing again to trembling.
Job 18:20איוב י״ח:כ׳
עַל־יוֹמוֹ נָשַׁמּוּ אַחֲרֹנִים וְקַדְמֹנִים אָחֲזוּ שָׂעַר:
They that come after shall be astonished at his day, As they that went before are affrighted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וגבורתך ידברו
“They speak of the glory of Your kingship and they tell of Your might.” G-d’s might is what the angels’ trembling responds to.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יא.
70ושער רישי׳
In Daniel’s vision, “the hair of His head was like pure wool.” Se’ar (hair), with a sin, is brought as the “left” form of the word.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
71זה השער
“This is the gate of Havayah; the righteous shall enter it.” Sha’ar (gate), with a shin, is the “right” form, to which the gates of Binah of the Counting belong.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כ.
72בפ׳ שלח . . ע״פ אני
There, in the discourse on the passage of tzitzis, an arousal from below draws down from above a “storm” (ra’ash) that becomes se’ar or sha’ar: sha’ar with the right dot is “This is the gate of Havayah,” and with the left it is “the hair of His head like pure wool.” Hair grows from the brain yet is only its outer radiance, and so the Torah, which comes from Chochmah, is called “hair.”
Kehot’s noteלקמן מז, א. ועיין באוה״ת ויקרא אמור ע׳ קעד.
73מ״ט שערי בינה
The Gemara teaches that fifty gates of understanding were created in the world, and all but one were given to Moshe. The Counting draws down forty-nine of them.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כא, ב.
74והניף הכהן את העומר
“And he shall wave the Omer before Havayah… the kohen shall wave it.” This is the service below on which the angels’ “barley” depends.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
75ומקטיר הקומץ
The Mishnah there describes the Omer’s order: it was waved and brought near, a handful was taken and burned on the altar, and the rest was eaten by the kohanim.
Menachot 67bמנחות ס״ז ב
Kehot’s noteמנחות סז, ב.
76באש של מע׳
Kehot’s note points to Eruvin 63a for these words.
Eruvin 63aעירובין ס״ג א
Kehot’s noteראה עירובין סג, א.
77העומר בא מתרומת הלשכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשקלים רפ״ד.
78העומר בא מתרומת הלשכה
The Mishnah lists the Omer among the public offerings bought with the contributions of the Temple chamber. So the whole people had a share in it.
Mishnah Shekalim 4:1משנה שקלים ד׳:א׳
הַתְּרוּמָה מֶה הָיוּ עוֹשִׂין בָּהּ, לוֹקְחִין בָּהּ תְּמִידִין וּמוּסָפִין וְנִסְכֵּיהֶם, הָעֹמֶר וּשְׁתֵּי הַלֶּחֶם וְלֶחֶם הַפָּנִים, וְכָל קָרְבְּנוֹת הַצִּבּוּר. שׁוֹמְרֵי סְפִיחִים בַּשְּׁבִיעִית, נוֹטְלִין שְׂכָרָן מִתְּרוּמַת הַלִּשְׁכָּה. רַבִּי יוֹסֵי אוֹמֵר, (אַף הָרוֹצֶה) מִתְנַדֵּב שׁוֹמֵר חִנָּם. אָמְרוּ לוֹ, אַף אַתָּה אוֹמֵר, שֶׁאֵינָן בָּאִין אֶלָּא מִשֶּׁל צִבּוּר:
What did they do with the appropriation? They bring with it the daily burnt-offerings (tamidim) and the additional burnt-offerings (musafim) and their libations, the omer and the two loaves and the showbread and all the other public offerings. Those who guard the aftergrowths of the seventh year take their wages out of the appropriation from the chamber. Rabbi Yose says: [if a man wished] he could volunteer to watch without payment. But they said to him: you too admit that they can only be offered out of public funds.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
79“Israel is holy to Havayah, the first of His produce; all who devour him shall be held guilty.” The maamar reads it as describing the soul as terumah and as the Omer.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80קדש היינו תרומה ראשית תבואתה זהו העומר
Rashi explains “holy” as like terumah, and “the first of His produce” as like the first of the harvest before the Omer, which may not be eaten. The maamar draws on this to call the soul terumah and the Omer.
Rashi on Jeremiah 2:3רש"י על ירמיהו ב׳:ג׳
קדש ישראל. כתרומה: ראשית תבואתה. כראשית קציר לפני העומר שאסור באכילה והאוכלו מתחייב כן כל אוכליו יאשמו כן ת״י:
Israel is holy like terumah. the first of His grain Like the first of the harvest before the Omer, which it is forbidden to eat, and whoever eats it is liable, so will all those who eat him be guilty. So did Jonathan render it.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
81וייצר
On “And Havayah Elokim formed [man],” the Midrash calls the first man the challah of the world, and challah is called terumah. This is the source for calling the essence of the soul terumah.
Bereshit Rabbah 14:1בראשית רבה י״ד:א׳
וייצר ה׳ אלקים. כתיב (משלי כט): מלך במשפט יעמיד ארץ וגו׳. מלך - זה מלכי המלכים הקב״ה. במשפט יעמיד ארץ, שברא את העולם בדין, שנאמר: בראשית ברא אלקים. (שם) ואיש תרומות יהרסנה - זה אדם הראשון, שהיה גמר חלתו של עולם. ונקראת חלה תרומה, שנאמר (במדבר טו): ראשית עריסותיכם וגו׳. אמר רבי יוסי בן קצרתה: כאשה הזאת שהיא משקשקת עיסתה במים, והגבהת חלתה מבנתיים, כך בתחלה: ואד יעלה מן הארץ וגו׳ ואחר כך: וייצר ה׳ אלקים וגו׳:
“The L-rd G-d formed the man of dirt from the ground and He breathed into his nostrils the breath of life, and man became a living soul” (Genesis 2:7). “The L-rd G-d formed” – it is written: “A king will uphold the land with justice [but a man of terumot destroys it]” (Proverbs 29:4). “A king” – this is the King of kings, the Holy One blessed be He. “Will uphold the land with justice” – as He created the world with [the attribute of] justice, as it is stated: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
82תרומה גדולה ניטלת באומד ובמחשבה
The Gemara states that the great terumah is set apart by estimate and by thought. The maamar compares this to the souls, which “arose in thought.”
Gittin 31a:1–2גיטין ל״א א:א׳-ב׳
בִּשְׁתֵּי תְּרוּמוֹת הַכָּתוּב מְדַבֵּר: אַחַת תְּרוּמָה גְּדוֹלָה וְאַחַת תְּרוּמַת מַעֲשֵׂר; כְּשֵׁם שֶׁתְּרוּמָה גְּדוֹלָה נִיטֶּלֶת בְּאוֹמֶד וּבְמַחְשָׁבָה, כָּךְ תְּרוּמַת מַעֲשֵׂר נִיטֶּלֶת בְּאוֹמֶד וּבְמַחְשָׁבָה; וּכְשֵׁם שֶׁיֵּשׁ לוֹ רְשׁוּת לְבַעַל הַבַּיִת לִתְרוֹם תְּרוּמָה גְּדוֹלָה, כָּךְ יֵשׁ לוֹ רְשׁוּת לְבַעַל הַבַּיִת לִתְרוֹם תְּרוּמַת מַעֲשֵׂר. מַתְנִי׳ הַמַּנִּיחַ פֵּירוֹת, לִהְיוֹת מַפְרִישׁ עֲלֵיהֶן תְּרוּמָה וּמַעַשְׂרוֹת; מָעוֹת, לִהְיוֹת מַפְרִישׁ עֲלֵיהֶן מַעֲשֵׂר שֵׁנִי – מַפְרִישׁ עֲלֵיהֶן בְּחֶזְקַת שֶׁהֵן קַיָּימִין. אִם אָבְדוּ – הֲרֵי זֶה חוֹשֵׁשׁ מֵעֵת לְעֵת, דִּבְרֵי רַבִּי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
83נשמות עלה במחשבה
The words here quote Bereshit Rabbah 1:5; the passage is shown below.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
ר׳ הונא בשם בר קפרא פתח (תהלים לא, יט): ”תאלמנה שפתי שקר וגו׳” אתפרכן אתחרשן אשתתקן. ”אתפרכן אתחרשן” - היך מה דאת אמר (שמות ד, יא): ”או מי ישום אלם או חרש או פקח או עור הלא אנכי ה׳” ואומר (בראשית לז, ז): ”והנה אנחנו מאלמים אלומים בתוך השדה והנה קמה אלומתי” ”אשתתקן” - כמשמעו. ”הַדֹּבְרוֹת עַל צַדִּיק” חי העולמים ”עָתָק” שהעתיק בבריותיו בגאוה אתמהה בשביל להתגאות ולומר אני דורש במעשה בראשית ”וָבוּז” אתמהה מבזה על כבודי דא״ר יוסי בר חנינא כל המתכבד בקלון חבירו אין לו חלק לעולם הבא …
Rav Huna began in the name of bar Kapara: “May they be silenced [te’alamna], those lying lips [that speak harsh words against the righteous one with arrogance and contempt]” (Psalms 31:19) – may they be bound up, may they become mute, may they be silenced. can have all these three meanings, as the Midrash goes on to show. May they become mute – as it says: “Who gives a mouth to a person, or who renders one mute [ilem] or deaf, or sighted or blind? Is it not I, the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר א, ה.
84נשמות עלה במחשבה
The Midrash counts Israel among the things that “arose in thought” before the world was created. The soul’s root in G-d’s thought is compared to terumah set apart in thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
85אדם ובהמה תושיע ה׳
“Man and beast You save, Havayah.” It is brought for the side of the soul that is like the barley, food for animals.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
86Rav Yehudah, in Rav’s name, explains the verse as speaking of people who are wise in knowledge yet make themselves like a beast. The maamar calls them “crushed in spirit.”
Chullin 5b:5חולין ה׳ ב:ה׳
וכל היכא דכתיב בהמה גריעותא היא והכתיב (תהלים לו, ז) אדם ובהמה תושיע ה׳ ואמר רב יהודה אמר רב אלו בני אדם שהן ערומין בדעת ומשימין עצמן כבהמה התם כתיב אדם ובהמה הכא בהמה לחודיה כתיב
Wikisource Talmud Bavli (CC-BY-SA)
87כמארז״ל בפסח על התבואה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteר״ה פ״א, מ״ב.
88בפסח על התבואה
“At four times the world is judged: on Pesach, for the produce.” The maamar sees in this the yearly renewal, each Pesach, of the barley flow to the angels.
Mishnah Rosh Hashanah 1:2משנה ראש השנה א׳:ב׳
בְּאַרְבָּעָה פְרָקִים הָעוֹלָם נִדּוֹן, בְּפֶסַח עַל הַתְּבוּאָה, בַּעֲצֶרֶת עַל פֵּרוֹת הָאִילָן, בְּרֹאשׁ הַשָּׁנָה כָּל בָּאֵי הָעוֹלָם עוֹבְרִין לְפָנָיו כִּבְנֵי מָרוֹן, שֶׁנֶּאֱמַר (תהלים לג) הַיּוֹצֵר יַחַד לִבָּם, הַמֵּבִין אֶל כָּל מַעֲשֵׂיהֶם. וּבֶחָג נִדּוֹנִין עַל הַמָּיִם:
The world is judged at four periods [each year]; on Pesach concerning produce; on Shavouot concerning the fruit of trees; on Rosh Hashanah, all [humans] pass like lambs [or foot-soldiers] before [G-d], as it is stated (Psalms 30:9), "He who fashioned all their hearts, He who understands all their actions;" and on Sukkot, [humans] are judged concerning the water [or rain].
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
89ועיין בזח״א ויחי דרכ״ו ע״ב
Or HaTorah quotes the Zohar: “tevu’as hei” is written, alluding to the final hei of the Name.
Kehot’s note”תבואת ה׳ כתיב רמיז לה׳ אחרונה דשם” — אוה״ת אמור ע׳ קסג. וראה גם ביאה״ז להצ״צ-א ע׳ שפא. ע׳ שפג” ר״ל ה׳ אחרונה דשם שהיא קדמאה מלמטה למעלה”. וראה גם ביהל אור ע׳ רעא.
90בפי׳ תבואתה בה״א
The Zohar (Vayechi), cited in the text, discusses “the first of His produce” and the hei with which tevu’asah is written. According to the Kehot note, it alludes to the final hei of the Name.
Zohar, Vayechi 33:347–34:356ספר הזהר, ויחי ל״ג:שמ״ז-ל״ד:שנ״ו
R. Judah said: ‘We learn in the Mishnah that judgement is pronounced on the world at four seasons: at Passover, in respect of produce; at Pentecost, in respect of fruit-trees; on New Year, when “all the denizens of the world pass before Him like a flock of sheep”; and on Tabernacles, when the rainfall is determined. This we have esoterically explained as follows. Passover is the time for the decision with regard to cereals, because on Passover Israel began to enter into the holy portion of the Almighty and to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
91ובאתדל״ת אתעדל״ע
The Zohar (Terumah) teaches that there is no arousal above until Israel arouse themselves below. Here the arousal from below is the Omer offering, and the arousal from above is the supernal Chesed.
Zohar II, 135bזח״ב קלה, ב
Kehot’s noteזח״ב קלה, ב.
92Kehot’s note points to Mishnah Terumot 1:7 for these words.
Mishnah Terumot 1:7משנה תרומות א׳:ז׳
אֵין תּוֹרְמִין, לֹא בְמִדָּה, וְלֹא בְמִשְׁקָל, וְלֹא בְמִנְיָן. אֲבָל תּוֹרֵם הוּא אֶת הַמָּדוּד וְאֶת הַשָּׁקוּל וְאֶת הַמָּנוּי. אֵין תּוֹרְמִין בְּסַל וּבְקֻפָּה שֶׁהֵם שֶׁל מִדָּה, אֲבָל תּוֹרֵם הוּא בָהֶן חֶצְיָן וּשְׁלִישָׁן. לֹא יִתְרֹם בִּסְאָה חֶצְיָהּ, שֶׁחֶצְיָהּ מִדָּה:
They may not give terumah according to measure, or weight, or number, but one may give it from that which has already been measured, weighed or counted. They may not give terumah in a basket or a hamper of a measured capacity, but one may give in it when it is a half or a third filled. He may not give a half of seah in a seah measuring vessel, for this half constitutes a known measure.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
93Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
94ראשית קצירכם . . שעו״ד
Or HaTorah notes that the maamar also explains “harvest” as the light drawn in revelation into the soul’s comprehension, and that the Gemara at the end of the fourth chapter of Sukkah calls harvest the reward that is drawn down.
Kehot’s noteנמצא מפרש ג״כ קציר מה שנמשך האור בגילוי בהשגת הנפש, וכ״מ בגמרא ספ״ד דסוכה דקצירה זהו השכר הנמשך — אוה״ת ויקרא-א ע׳ קנח. וראה שם בכרך-ב ע׳ תקפח.
95ראשית קצירכם
“The Omer of the first of your harvest.” The barley Omer of Pesach stands for the soul’s comprehension of G-dliness.
Leviticus 23:10ויקרא כ״ג:י׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי־תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וּקְצַרְתֶּם אֶת־קְצִירָהּ וַהֲבֵאתֶם אֶת־עֹמֶר רֵאשִׁית קְצִירְכֶם אֶל־הַכֹּהֵן:
Speak unto the children of Israel, and say unto them: When ye are come into the land which I give unto you, and shall reap the harvest thereof, then ye shall bring the sheaf of the first-fruits of your harvest unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96כל חד לפום שיעורא דילי׳
The Zohar teaches that G-d is known and cleaved to by each person according to what he conceives (meshaer) in his heart, as far as he is able. The maamar applies it to the measured comprehension of the “barley.”
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב.
97במאו״א א׳ ק׳ סל״ב
Or HaTorah quotes Me’orei Or: “harvest” is Malchus’s giving birth to the souls, for the sowing is their conception and the harvest their birth.
Kehot’s note”קצירה נק׳ לידת המל׳ את הנשמות כי הזריעה היא הורתן והקצירה לידתן” — אוה״ת ויקרא-א ע׳ קנח. וראה שם ע׳ קצח. שם כרך-ב ע׳ תקפח.
98בד״ה והי׳ מספר בנ״י
The discourse “And the number of the children of Israel shall be” explains “number” as the mitzvos given in a number, 613 from the Torah and 7 from the Sages, 620 in all, matching the 600,000 sparks of souls.
Kehot’s noteלעיל ה, ד .
99עה״ד חטה היתה שאין התינוק
Rabbi Yehudah holds that the Tree of Knowledge was wheat, “for a baby does not know how to call ‘Abba’ and ‘Imma’ until it tastes the taste of grain.” The maamar uses the baby’s knowing as the model of wheat, knowledge above reason.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א.
100Yehudah says of Yaakov and Binyamin, “and his soul is bound up with his soul.” The maamar uses the same words for the child’s bond with its father.
Genesis 44:30בראשית מ״ד:ל׳
וְעַתָּה כְּבֹאִי אֶל־עַבְדְּךָ אָבִי וְהַנַּעַר אֵינֶנּוּ אִתָּנוּ וְנַפְשׁוֹ קְשׁוּרָה בְנַפְשׁוֹ:
Now therefore when I come to thy servant my father, and the lad is not with us; seeing that his soul is bound up with the lad’s soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
101נכספה וגם כלתה
“My soul yearns and even pines for the courts of Havayah.” The soul’s yearning to the point of expiry, beyond its powers.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
102מענין — בד״ה להבין מ״ש בהגדה
There the joy of the festival is said to need the mochin of Abba as well, so that the joy comes from the revelation of the Infinite Light “that no thought can grasp.” By Torah law this is drawn down on Pesach through eating matzah, which is the “smallness” of Abba, since a baby cannot call “Abba” until it tastes the taste of grain.
Kehot’s noteלעיל צו יב, ב.
103כי הנה מצרים למעלה
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteראה לקו״ש חי״ח ע׳ 428.
104שעל כל דבור פרחה נשמתן
The Talmud teaches that at each utterance that came from G-d at Sinai, Israel’s souls left them, and G-d revived them. The maamar sees in this the revelation of wheat, above comprehension.
Shabbat 88b:6–7שבת פ״ח ב:ו׳-ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
105למסור נפשו באחד
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה שו״ת הרשב״א ח״ה, נה. ב״ח טור או״ח רסס״א. פע״ח ש׳ הק״ש פי״ב.
106דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳ ואמר).
107דלית מחשבה תפיסא בי׳ כלל
In the passage “Patach Eliyahu,” G-d is described as One whom “no thought can grasp at all.” The maamar applies it to “I, Who I am,” G-d’s essence.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 7
108שמים לרום וארץ לעומק
“The heavens for height and the earth for depth.” The vastness of creation, brought to show how great a praise the creation of heaven and earth would seem.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109הודו על ארץ ושמים
“His majesty is over earth and heaven.” Created beings perceive only G-d’s radiance as it shines over the worlds, and this is the “strait” of Mitzrayim above.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
110מעלת ומדריגת בע״ת
“Where baalei teshuvah stand, the completely righteous cannot stand.” The maamar ties this greatness to the soul’s breaking out of the body’s limits in self-sacrifice.
Berakhot 34bברכות ל״ד ב
Kehot’s noteראה ברכות לד, ב.
111אנכי ה״א
The first of the Ten Commandments. The maamar asks why G-d presents Himself through the Exodus rather than through the creation of the world.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
Paragraph 8
112רואים את הנשמע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא יתרו רפ״ט.
113רואים את הנשמע ושומעין את הנראה
On “And all the people saw the sounds,” Rabbi Akiva says that they saw and heard what is seen: they saw the word of fire coming out of the mouth of the Almighty and being hewn on the Tablets. The maamar reads it as the revelation of the hidden.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 9:1מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ט׳:א׳
(שמות כ,יד) [”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת וְאֶת הַלַּפִּידִם, וְאֵת קוֹל הַשֹּׁפָר וְאֶת הָהָר עָשֵׁן, וַיַּרְא הָעָם וַיָּנֻעוּ, וַיַּעַמְדוּ מֵרָחֹק.”] ”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת”. רוֹאִין אֶת הַנִּרְאֶה וְשׁוֹמְעִין אֶת הַנִּשְׁמָע. דִּבְרֵי רַבִּי יִשְׁמָעֵאל. רַבִּי עֲקִיבָה אוֹמֵר: רוֹאִין וְשׁוֹמְעִין אֶת הַנִּרְאֶה. רוֹאִין דִּבֵּר שֶׁלָּאֵשׁ יוֹצֵא מִפִּי הַגְּבוּרָה, וְנֶחְצָב עַל הַלּוּחוֹת, שֶׁנֶּאֱמַר: (תהלים כט,ז) ”קוֹל יי חֹצֵב לַהֲבוֹת אֵשׁ.”
(Ibid. 20:15) "And all the people saw the sounds and the lightnings": They saw what was visible and heard what was audible. These are the words of R. Yishmael. R. Akiva says: They saw and heard what was audible. There was nothing that left the mouth of the Omnipotent which was not inscribed on the tablets, as it is written (Psalms 29:7) "The voice of the L–rd hews (with) flames of fire."
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
114בד״ה וידעת היום
The discourse “And you shall know this day” speaks there of the binding of Yitzchak as the inclusion of Yitzchak’s attribute, awe, in Avraham’s, love, and of love within awe, as in “All hearts shall fear You, and all innards shall sing to Your Name.” Peace between the opposite attributes is the theme of “Peace, peace, to the far and to the near.”
Kehot’s noteלקו״ת ואתחנן ח, א.
115שלום שלום לרחוק ולקרוב
“Peace, peace, to the far and to the near, says Havayah.” It is the subject of the discourse to which the parenthesis refers.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116אם בחקותי תלכו
“If you walk in My statutes.” The word chukim (statutes) is read as chakikah, engraving, letters that are one with what they are engraved in, like the Torah and the mitzvos, which are one with the Infinite Light.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
117בחי׳ אותיות שבחקיקה כו׳ כמ״ש במ״א
There the letters of the supernal thought, which cleave to the essence of the intellect, are called “engraved” and have no existence of their own.
Kehot’s noteראה לעיל פ׳ בחקותי מה, א.
118הלשון במכילתא היא
The note gives the present maamar itself as an example of the reading in which “they saw” refers to what is heard and “they heard” to what is seen.
Kehot’s noteרואין ושומעין הנראה. משמע ש”רואין” קאי רק על הנשמע, ו”שומעין” רק על הנראה וכן מוכח בלקו״ת במדבר י, ג. סה״מ — תרכ״ט ע׳ קצח. ד״ה שלח תער״ב. ועוד. (אבל בלקו״ת האזינו (עז, ג) משמע (וכ״ה בד״ה וכל העם תש״ד פ״ג) שהיו רואין ושומעין בין הנראה ובין הנשמע). — לקו״ש ח״ו ע׳ 120 הערה 6.
Paragraph 9
119חטה היא בחי׳ כ״ב אתוון
In the Zohar (Balak), the child asks, “What is wheat?” and answers that it is the general expression of the twenty-two letters. The maamar builds its explanation of the Two Loaves on this.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteראה זח״ג קפח, ב. טעהמ״צ ר״פ אמור. פע״ח שער חגה״ש פ״א.
120לכו לחמו בלחמי
Wisdom calls, “Come, eat of my bread, and drink of the wine I have mixed.” The Two Loaves of Shavuos are explained through this verse, with the Torah as G-d’s own bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה. וראה ס׳ מאמרי אדה״ז — על פרשיות ח״ב ע׳ תקפא.
121אנכי מי שאנכי
The note refers there, and to the sources listed there, for the expression “I, Who I am.”
Kehot’s noteראה ס׳ מאמרי אדה״ז — פרשיות ע׳ רט. וש״נ.
122והיו הדברים האלה
“And these words which I (Anochi) command you this day shall be upon your heart.” The word Anochi is read as G-d’s essence, revealed in the words of the Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
123אם בחקתי תלכו
“If you walk in My statutes.” Walking means going beyond one’s present level, through which one receives the Torah as “My bread.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” At “One” one gives over one’s soul, and the next verse is “And these words shall be.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 10
125אך כדי . . תספרו חמשים יום
The note refers to this talk for the passage that begins here, on why the Counting is needed in order to reach the revelation of Shavuos.
Kehot’s noteראה לקו״ש ח״ג ע׳ 996.
126“You shall count fifty days.” Counting the forty-nine days binds one to the fiftieth gate, which is why the verse says fifty.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127והיו לאחדים
“And they shall become one in your hand.” In the fiftieth gate the forty-nine levels become one.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128כלולים כל המ״ט . . בהרמ״ז פ׳ אמור . . ובפ׳ בראשית
Or HaTorah explains this passage of Likkutei Torah through the Ramaz: Shavuos is so called because on it the forty-nine levels included in the fiftieth gate are revealed, while the seven weeks of the Counting are the forty-nine gates of Binah themselves and not the fiftieth gate, as the Pardes explains.
Kehot’s noteמובא באוה״ת אמור כרך-ג ע׳ תתעג, וכ״ש ”וי״ל דמשנ״ת שם [= הכוונה ללקו״ת כאן] הוא ע״ד שכ׳ הרמ״ז שם [בפ׳ בראשית] ובפ׳ אמור דצ״ו שחג השבועות ע״ש שבו מתגלים המ״ט בחי׳ הכלולים בשער הנ׳ אבל שבעה שבועות דספירת העומר הם מ״ט שע״ב ממש ולא בחי׳ שער החמשים וכמבואר בפרדס שער השערים פ״ה”.
129ע׳ בפרדס . . כתר עליון איהו שלימו דחמשין שערי בינה כו׳
According to the note, the Tikkunei Zohar’s teaching that Keser is the completion of the fifty gates of Binah is explained there.
Kehot’s noteנתבאר באוה״ת פ׳ אמור-ג ע׳ תתעד.
130איהו שלימו דחמשין שערי בינה
At the end of Tikkun 22: “Keser Elyon is the completion of the fifty gates of Binah,” the gate that was not given to Moshe. The fiftieth gate is thus rooted in Keser, above intellect.
Tikkunei Zohar 68b:5תקוני הזהר ס״ח ב:ה׳
כֶּתֶר עִִלְיוֹן דָּא אִיהוּ שְׁלִימוּ דְחַמְשִׁין שַׁעֲרֵי בִינָה, וְדָא אִיהוּ דְלָא אִתְיַיהִיב לְמֹשֶׁה, דַעֲלֵיהּ אִתְּמַר (איוב כא ז) נָתִיב לֹא יְדָעוֹ עָיִט, וַעֲלֵיהּ אָמְרוּ זִכְרוֹנָם לִבְרָכָה בְּמוּפְלָא מִמָּךְ אַל תִּדְרוֹשׁ וכו׳, בְּגִין דְּאִיהוּ מָקוֹר דְּלֵית לֵקהּ סוֹף, וּבִמְקוֹרָא דְלֵית לֵקהּ סוֹף מָאן יְכִיל לְאַשָּׂגָא וּלְאַשְׁכָּחָא לֵקהּ (סיפא).
Tikkunei Zohar - Vocalized (Public Domain)
131שבו ועל ידו יהי׳ גילוי אנכי
Or HaTorah notes that this does not contradict what is said elsewhere, that we have no power to draw down the fiftieth gate, and that it is drawn down of itself on Shavuos.
Kehot’s noteובאוה״ת פ׳ אמור-ג ע׳ תתעג ”ואין זה סותר למ״ש במ״א ששער החמשים אין בנו כח להמשיך אלא שנמשך ממילא בחג השבועות כו׳” ע״ש.
132כד אתיליד יהבין ליה נפשא מסטרא דבעירא דכיא זכה יתיר
At the beginning of Mishpatim the Zohar teaches that when a person is born he is given a nefesh from the side of the pure animal, the holy Ofanim; if he merits more, he is given a ruach from the side of the holy Chayos, and so on upward.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
See, now. When a human being is born into the world he is given a soul (nephesh) from the primordial “animal” sphere, the sphere of purity, the sphere of those who are designated “Holy Wheels”-namely, the supernal order of angels. If he is more fortunate he will be endowed with a spirit (ruah) which appertains to the sphere of the Holy Hayoth. Should he possess still greater potential merit he is given a soul (neshamah) from the region of the Throne. These three grades of personality are the “maidservant”, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
133לך ה׳ הגדולה
“Yours, Havayah, is the greatness, and the might, and the beauty, and the victory, and the splendor, for all that is in heaven and on earth; Yours, Havayah, is the kingdom.” The verse names the seven supernal attributes, each comprising seven, the forty-nine gates.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
134Kehot’s note points to Tikkunei Zohar 22 for these words.
Tikkunei Zohar 22תקוני הזהר כ״ב
135Kehot’s note points to Zohar, Mishpatim 2:11 for these words.
Zohar, Mishpatim 2:11ספר הזהר, משפטים ב׳:י״א
136Kehot’s note points to Exodus 21:1–24:18 for these words.
Exodus 21:1–24:18שמות כ״א:א׳-כ״ד:י״ח
Paragraph 12
137מפתחות החיצוניות ומפתחות הפנימיות
One who has Torah but no fear of Heaven is like a treasurer who was given the inner keys but not the outer keys: how will he enter? The discourse referred to explains the two kinds of keys.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
138אני ישנה
“I am asleep, but my heart is awake.” The opening words of the discourse to which the text refers.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139האותיות שאלוני על בני
“Ask Me of the things to come (ha’osiyos) concerning My children.” Read here as “the letters,” it is the subject of the discourse to which the text refers.
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Bamidbar · Maamar 12
בישעיה סי׳ י״א ז׳
“And the lion, like the ox, shall eat straw” (Isaiah 11:7)
Now the angels, the lion and the ox of the Chariot, are the intermediaries through which prayer and offerings rise, and the lion on the altar consumed Israel’s offerings. In the Future the souls of Israel will stand above the angels and hold the “barley” themselves, while the lion, like the ox, will eat only “straw.”
The maamar in brief
Barley, se’orah, is shi’ur hei: a measured flow drawn from “the breath of His mouth,” the fodder of the angels called behemos and chayos, the lion and the ox of Ezekiel’s Chariot. It depends on Israel’s service: in the Beis HaMikdash the Omer of barley was waved and a handful burned on the fire from above, which took the form of a lion, the Zohar’s “lion that consumes the offerings.” Angels are needed because physical voice and speech cannot rise into the Infinite Light without an intermediary, as the soul joins the body only through the blood. Angels are vessels for the light acting through them, so an angel can speak as G-d, as with Avraham and Hagar, and each mitzvah creates an angel in its own mode. Prayer, included in the light of the angels, rises higher still, and so do the offerings, which come from the ox on the left and are included in the lion on the right. Moshe refused an angel, so his Mishkan’s fire came from G-d Himself. In the Future the souls will be above the angels; the righteous themselves will raise the offerings, and the lion, like the ox, will eat straw.

Outline
	1Barley, the angels’ fodder, and the lion on the altarBarley, shi’ur hei, is the measured flow that nourishes the angels, the lion and the ox of the Chariot. It depends on the Omer offered below and burned on the lion-shaped fire from above, because physical prayer and offerings can rise only through angels, vessels of the Infinite Light, as the blood joins soul and body.¶1–2
	2Angels as G-d’s vessels; the angel of a mitzvahBecause angels are only drawings-down of the Infinite Light, the angel who spoke to Hagar is called by G-d’s Name. So too the “advocate” acquired by a mitzvah is an angel: the arousal from above that answers the mitzvah, in its own mode, such as Chesed in the camp of Michael.¶3
	3Prayer and offerings rise higherPrayer received by the angels is included in the light within them and rises higher still. The same holds for the offerings, which come from the ox on the left and must be included in the lion on the right.¶4
	4Moshe’s Mishkan: fire from G-d HimselfMoshe did not want an angel, so in his Mishkan the fire from above was not in the form of a lion; it came forth “from before Havayah.”¶5
	5The Future: souls above angels, and the lion eats strawIn the Future the souls will stand above the angels, who will ask them what G-d has wrought and say “Holy” before the righteous. The righteous themselves will raise the offerings and hold the barley, and the lion, equal to the ox, will eat only straw, the flow that comes from the barley.¶6–7


Key concepts
	Barley as shi’ur heiשעורה – שעור ה׳
	Se’orah read as “the measure of hei”: a measured, limited flow drawn from the letter hei, “the breath of His mouth.” It is the fodder of the angels, and in the Future it will be included in Israel themselves.

	The lion that consumes the offeringsאריה דאכיל קרבנין
	The Zohar’s image of the fire from above on the Temple altar, in the form of a lion. It is the angelic power that received and raised what Israel offered; Moshe’s Mishkan had no such lion.

	Angels as messengers and vesselsשלוחים, כלים לאור א״ס
	An angel is a vessel for the Infinite Light drawn into it, which acts through it; therefore angels stay at one fixed level, and an angel can speak as though G-d Himself were speaking.

	An arousal from below, an arousal from aboveאתערותא דלתתא, אתערותא דלעילא
	A mitzvah done below calls forth G-d’s light in the same mode, and that drawing-down is the angel, the “advocate,” that the mitzvah creates.

	Including the left in the rightלאכללא שמאלא בימינא
	The offerings come from the cattle, the ox-face on the left, and must be included in the lion-face on the right; this is why the fire from above appeared as a lion.

	Strawתבן
	The secondary flow that comes from the barley. In the Future the lion and the ox alike will receive only this, while the barley itself belongs to Israel.


Section 1 · ¶1–2
Barley, the angels’ fodder, and the lion on the altar
1בישעיה סי׳ י״א ז׳
In Isaiah, chapter 11, [verse] 7.
This heading names the verse on which the maamar is built: Isaiah 11:7, from the prophecy of the days of Mashiach, “And the lion, like the ox, shall eat straw.”




2ואריה כבקר1 יאכל תבן.2 הנה כבר נתבאר כי שעורה היא בחי׳ שעור ה׳ שהיא שיעור ומדה הנמשך מבחי׳ ה׳
“And the lion, like the ox, shall eat straw.” Now, it has already been explained that se’orah (barley) is the level of shi’ur hei (the measure of hei), which is a measure and dimension drawn from the level of hei,
The maamar opens with the verse and recalls a teaching already explained: the Hebrew for barley, se’orah, can be read as shi’ur hei, “the measure of hei.” Barley thus stands for a measured, limited flow drawn from the level of the letter hei.


שהוא בחי׳ רוח פיו ית׳ הוא מאכל בהמה פי׳ השפעת המלאכים הנקראים בשם בהמות וחיות.
which is the level of “the breath of His mouth,” may He be blessed. It is animal fodder, meaning the influx to the angels, who are called by the names behemos (animals) and chayos (beasts),
The letter hei is sounded with nothing but breath, so it stands for “the breath of His mouth,” the divine speech that gives life to creation. Barley was fodder for animals, and so it represents the life-force that flows to the angels, who are called behemos and chayos, “animals” and “beasts.”


וכדכתיב פני אריה פני שור3 כו׳. שמזה בוערים כמראה הלפידים באהבה ויראה לומר קדוש וברוך וימלוך וכו׳.
as it is written, “the face of a lion,” “the face of an ox,” etc. From this they burn “like the appearance of torches,” with love and awe, to say “Holy,” and “Blessed,” and “He shall reign,” etc.
In Ezekiel’s vision of the Chariot, the angels called chayos have the face of a lion and the face of an ox. Nourished by this flow, they burn like torches with love and awe and say the praises of the Kedushah: “Holy,” “Blessed,” and “He shall reign.”


והשפעה זו שבמלאכים תלוי בעבודת ישראל למטה בזמן בית המקדש שהיו מקריבין עומר השעורים והניף הכהן את העומר4 כו׳
And this influx in the angels depends on the service of Israel below: in the time of the Beis HaMikdash, when they would offer the Omer of barley, and the kohen would wave the Omer, etc.,
This flow to the angels depends on the service of Israel below. In the time of the Beis HaMikdash that service included the Omer offering of barley, which the kohen waved before G-d.


ומקטיר הקומץ באש של מעלה כו׳. והנה אש של מעלה שבבית המקדש היה בדמות אריה5 והיא בחי׳ אריה דאכיל קרבנין.6
and burn the handful (kometz) on the fire from above, etc. Now, the fire from above in the Beis HaMikdash was in the form of a lion, and it is the level of “the lion that consumes the offerings”
A handful (kometz) of the Omer was burned on the altar, on the fire that came down from heaven. In the Beis HaMikdash that fire took the form of a lion, which the Zohar calls “the lion that consumes the offerings”: an angelic power that received what Israel brought.


(עיין זח״א [זהר חלק א] ד״ו ע״ב). והענין כמו דאיתא בזהר שכמה מלאכים ממונים על התפלה7 שמקבלים ומעלים כו׳.
(see the Zohar, Part I, page 6b). And the matter is as is found in the Zohar: that a number of angels are appointed over prayer, who receive and raise [it] up, etc.
The parenthesis gives the Zohar passage on the lion that came down onto the altar. The Alter Rebbe then explains the matter through another teaching of the Zohar: angels are appointed over prayer, to receive it and carry it upward.


והיינו לפי שא״א לקול ודבור גשמי של האדם לעלות למעלה8 ולהתכלל במקורו באור א״ס ב״ה כ״א ע״י המלאכים
That is because it is impossible for the physical voice and speech of a person to rise up above and become included in its source, in the Infinite Light (Or Ein Sof), blessed be He, except through the angels;
The reason angels are needed is that human voice and speech are physical. Something physical cannot by itself rise and become included in its source, the Infinite Light; it needs an intermediary.


כמו שא״א להיות התלבשות הנפש בגוף האדם כ״א ע״י ממוצעים דהיינו ע״י הדם שהוא הנפש9
just as it is impossible for the soul to be enclothed in a person’s body except through intermediaries, namely through the blood, which is the soul;
The comparison is the soul and the body. A spiritual soul cannot be enclothed in a physical body directly, but only through a go-between, the blood, which the Torah calls the soul.


וגם הדם עצמו הוא גשמי אלא שע״י חמימות הדם מעלה אדים רוחניים. ועי״ז מתאחדים כחות והתפשטות הנפש.
and the blood itself is also physical, but through the warmth of the blood it sends up spiritual vapors, and through this the powers and the extension of the soul become united [with the body]
The blood too is physical, but its warmth gives off fine, spiritual vapors, and through them the powers of the soul spread into the body and unite with it. The intermediary is physical, yet refined enough to join the two.


(כמ״ש בספר הכוזרי10 מאמר שני סי׳ כ״ו), כך ע״ד משל א״א להיות אור א״ס ב״ה מלובש בקול ודבור התפלה כ״א ע״י המלאכים שהם בחי׳ שלוחי׳ [שלוחיו]
(as is written in the Sefer HaKuzari, Part Two, section 26). So too, by way of analogy, it is impossible for the Infinite Light, blessed be He, to be enclothed in the voice and speech of prayer except through the angels, who are the level of messengers;
This account of soul, blood and body comes from the Kuzari. In the same way, the Infinite Light cannot be enclothed in the physical voice and speech of prayer except through the angels, who are messengers.


דהיינו שהם כלים לאור א״ס ב״ה הנמשך בהם ואור א״ס הנמשך בהם הוא הפועל והעושה בהם כרצונו
that is, they are vessels for the Infinite Light, blessed be He, that is drawn into them, and the Infinite Light that is drawn into them is what acts and works through them according to His will.
An angel is a vessel: the Infinite Light drawn into it is what really acts through it, according to G-d’s will. The angel adds nothing of its own.


ולכן תמיד מששת ימי בראשית הם עומדים במדרגה אחת כפי שיעור וגבול שנגבל בהם אור א״ס ב״ה
Therefore, from the six days of Creation onward, they always stand at one level, according to the measure and bound with which the Infinite Light, blessed be He, was bounded in them.
Because the light in each angel was given a fixed measure and limit, the angels do not change. From the six days of Creation on, each stands at the one level it was given.


ולכן אמר המלאך שוב אשוב אליך11 ובשליחותו של12 מקו׳ אמר לו כן כאלו הקב״ה מדבר בעצמו.1314
And therefore the angel said, “I will surely return to you”: and it was on the mission of the Omnipresent that he said so to him, as though the Holy One, blessed be He, were speaking Himself.
This explains why the angel told Avraham, “I will surely return to you,” speaking in the first person. Since the angel is only a vessel for G-d’s light, he spoke on G-d’s mission, and his words were as though the Holy One, blessed be He, were speaking.




Section 2 · ¶3
Angels as G-d’s vessels; the angel of a mitzvah
3וכן כתיב בהגר ותקרא שם15 ה׳ הדובר אליה וגו׳. והיינו המלאך שדבר עמה לפי שאינן אלא המשכות בחי׳ אור א״ס ב״ה שנמשך בכמה מדרגות מלאכים וכלים מכלים שונים.16
And so too it is written of Hagar, “And she called the name of Havayah Who spoke to her,” etc. That is, the angel who spoke with her; for they are nothing but drawings-down of the level of the Infinite Light (Or Ein Sof), blessed be He, which is drawn down into many levels of angels, “and vessels differing from vessels.”
The same holds for Hagar: the verse says she called the name of Havayah “Who spoke to her,” although it was an angel who spoke with her. The angels are nothing but drawings-down of the Infinite Light into many levels, like many different vessels, so an angel’s speech can be called G-d’s.


[ועמ״ש מזה בפ׳ כי תשא בד״ה שמאלו תחת לראשי17 וע׳ באגה״ק [באגרת הקודש] בסופו סד״ה להבין מ״ש בפע״ח [בפרי עץ חיים] וסד״ה
[And see what is written on this in Parshas Ki Sisa, in the discourse beginning “His left hand is under my head”; and see in Iggeres HaKodesh, at its end, at the end of the discourse beginning “To understand what is written in Pri Etz Chaim,” and at the end of the discourse beginning
A bracketed note sends the reader to fuller treatments: the discourse “His left hand is under my head” in Parshas Ki Sisa, and the end of the section “To understand what is written in Pri Etz Chaim” at the end of Iggeres HaKodesh.


להבין אמרי בינה] וזהו העושה מצוה אחת18 קונה לו פרקליט אחד19 שבורא מלאך אחד ע״י עשיית המצוה והיינו לפי שע״י מצוה זו שעושה באתעדל״ת [באתערותא דלתתא] אתערותא דלעילא
“To understand words of understanding.”] And this is [the meaning of] “One who performs one mitzvah acquires for himself one advocate”: that he creates one angel through performing the mitzvah. That is because through this mitzvah that he performs, by an arousal from below (isarusa dilesata), [there comes] an arousal from above (isarusa dileila),
The bracket ends with one more such section, “To understand words of understanding.” The text then applies the principle to mitzvos: the “advocate” that the Mishnah says a mitzvah acquires is an angel created by it, because a mitzvah done below, an arousal from below, calls forth an arousal from above.


כמו היושב ושונה הקב״ה20 שונה כנגדו2122 והוא בחי׳ המשכת אור א״ס ב״ה בבחי׳ ומדרגת אותה המצוה בבחינת ומדרגת חכמה או בחסד כו׳ והמשכה זו הוא בבחי׳ מלאך בחסד במחנה מיכאל כו׳.
as in “One who sits and studies, the Holy One, blessed be He, studies opposite him.” And this is the level of the drawing-down of the Infinite Light, blessed be He, in the level and rank of that mitzvah: in the level and rank of Chochmah (wisdom), or in Chesed (kindness), etc. And this drawing-down is in the level of an angel: in Chesed, in the camp of Michael, etc.
That arousal from above is like G-d “studying opposite” the one who studies: the Infinite Light is drawn down in the very mode of the mitzvah performed, for example in Chochmah or in Chesed. That drawing-down takes form as an angel of the same attribute, such as an angel of Chesed in the camp of Michael.




Section 3 · ¶4
Prayer and offerings rise higher
4והנה כאשר נמשך למטה במלאכים המשכת אור א״ס ב״ה לקבל התפלות ולהעלותם הרי הם נכללות באותו כח ואור ועי״ז יש כח להתפלה לעלות למעלה יותר ושם גבוה מעל גבוה23 כו׳
Now, when the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, is drawn below into the angels, to receive the prayers and raise them up, they [the prayers] are included in that very power and light; and through this the prayer has the power to rise up higher, and there, “one higher than the high,” etc.
When the Infinite Light is drawn into the angels so that they can receive the prayers and raise them, the prayers are absorbed into that same divine power and light. Carried by it, prayer can rise higher than the angels themselves, from one height to a higher one.


[ועמ״ש מענין זה ע״פ מה יפו פעמיך בנעלים ובפ׳ מקץ בד״ה נר חנוכה מצוה כו׳].
[And see what is written on this subject on the verse “How beautiful are your footsteps in sandals,” and in Parshas Mikeitz, in the discourse beginning “The Chanukah lamp is a mitzvah,” etc.]
A bracketed note refers to fuller treatments: the discourse on “How beautiful are your footsteps in sandals,” and the discourse “The Chanukah lamp is a mitzvah” in Parshas Mikeitz. Elsewhere in Likkutei Torah (Shabbos Shuvah) the sandals are read as the angels who raise the prayers.


ואם כך הוא בתפלה שכנגד הקרבנות2425 הנה גם בקרבנות עצמן ג״כ כנ״ל שהקרבנות הן מן הבקר בחי׳ פני שור שהוא מהשמאל וצריך לאכללא שמאלא בימינא בבחי׳ פני אריה אל הימין:26
And if this is so with prayer, which corresponds to the offerings, then with the offerings themselves too it is likewise, as mentioned above: for the offerings are from the cattle (bakar), the level of “the face of an ox,” which is “on the left,” and it is necessary “to include the left in the right,” in the level of “the face of a lion on the right.”
Prayer stands in place of the offerings, so what holds for prayer holds for the offerings too. The offerings came from cattle, the face of the ox on the left side (Gevurah), and had to be included in the right, the face of the lion; hence the lion-shaped fire on the altar that consumed them.




Section 4 · ¶5
Moshe’s Mishkan: fire from G-d Himself
5והנה במשכן של משה לא היה האש של מעלה27 בדמות אריה כי משה לא רצה במלאך28293031 אלא ותצא אש מלפני32 ה׳ וגו׳.
Now, in the Mishkan of Moshe the fire from above was not in the form of a lion, for Moshe did not want an angel; rather, “And fire went forth from before Havayah,” etc.
In Moshe’s Mishkan the fire from above did not take the form of a lion, because Moshe refused to be led by an angel. There the fire came forth “from before Havayah,” from G-d Himself and not through an angelic intermediary.


[עי׳ [עיין] מ״ש ע״פ כנשר יעיר33 וסד״ה שובה ישראל34 בפי׳ ונשלמה פרים שפתינו וע׳ בזהר ס״פ משפטים דקכ״ה א׳ ור״פ וילך דרפ״ג [דריש פרק ג׳] ב׳ ובפ׳ האזינו דרצ״ח ב׳].
[See what is written on the verse “As an eagle stirs up,” and at the end of the discourse beginning “Return, O Israel,” in the explanation of “And we will render [for] bulls our lips”; and see in the Zohar, at the end of Parshas Mishpatim, page 125a; and at the beginning of Parshas Vayelech, page 283b; and in Parshas Haazinu, page 298b.]
A bracketed note sends the reader to the discourses “As an eagle stirs up” and “Return, O Israel,” on “we will render [for] bulls our lips,” and to three passages in the Zohar. Those passages teach that Moshe did not want an angel and that G-d Himself led Israel.




Section 5 · ¶6–7
The Future: souls above angels, and the lion eats straw
6והנה לעתיד לבוא35 כתיב הנה ישכיל עבדי36 ירום ונשא וגבה מאד אפילו מבחינת משה ותהיה מעלת ומדרגת הנשמות הגבה למעלה מאד מבחי׳ מלאכים וכמ״ש כעת יאמר37 כו׳.
Now, of the Future to Come it is written, “Behold, My servant shall prosper; he shall be exalted and lifted up and be very high”: even above the level of Moshe. And the virtue and rank of the souls will be raised up very high above the level of angels, as it is written, “At the time it shall be said,” etc.
Of the Future, Isaiah says that G-d’s servant will be “very high,” which the text reads as higher even than Moshe; then the souls of Israel will be raised far above the angels. The verse “At the time it shall be said to Yaakov and to Israel, What has G-d wrought?” points to the same.


ואמרו רז״ל [רבותינו זכרונם לברכה] שהמלאכים יהיו חוץ למחיצת הנשמות עד שישאלו מהם מה פעל אל.38
And our Sages, of blessed memory, said that the angels will be outside the precinct of the souls, so that they will ask them, “What has G-d wrought?”
The Sages taught that the angels’ place will then be outside the place of the souls, so that the angels will have to ask the souls, “What has G-d wrought?” This is how they read the end of the verse just quoted.




7וגם אמרו עתידים צדיקים שיאמרו39 מלאכים לפניהם קדוש וע״כ לא תהיה העלאת הקרבנות והשפעת השעורה הנ״ל ע״י בחי׳ ארי׳ [אריה] כ״א ע״י הצדיקים בעצמן.
And they also said, “The righteous are destined to have angels say ‘Holy’ before them.” Therefore, the raising up of the offerings and the influx of the barley mentioned above will not be through the level of the lion, but through the righteous themselves.
The Sages also said that in the Future the angels will say “Holy” before the righteous. Therefore the offerings and the flow of “barley” will no longer be raised through the lion, the angel, but through the righteous themselves.


כמ״ש קדש ישראל וכו׳ לה׳ ראשית תבואתה40 שבחי׳ התבואה והשעורים יהי׳ [יהיה] נכלל בישראל עצמן אבל אריה יהי׳ [יהיה] שוה כבקר
As it is written, “Israel is holy, etc., to Havayah, the first of His produce”: for the level of the produce and the barley will be included in Israel themselves. But the lion will be equal to the ox,
Israel is called “the first of His produce,” so the produce and the barley, the flow they stand for, will be included in Israel themselves. The lion, by contrast, will then be equal to the ox, no longer above it.


ולא יאכל אריה את הקרבן הבא מן הבקר ושניהם יאכלו תבן שהוא בחי׳ השפעה שנמשך ונשפע מן השעורים אבל לא השעורים עצמן:
and the lion will not eat the offering that comes from the cattle; and both of them will eat straw, which is the level of the influx that is drawn and flows forth from the barley, but not the barley itself.
This is the inner meaning of the verse: the lion will no longer consume the offering that comes from the cattle, and lion and ox alike will eat straw. Straw is the secondary flow that comes from the barley, while the barley itself will belong to Israel.



In one’s avodah
The maamar shows the weight of each act below: one mitzvah, done as an arousal from below, draws the Infinite Light down in its own mode and creates an angel, an “advocate”; and prayer, though spoken in a physical voice, is carried up and rises higher than the angels themselves.
Questions for discussion
	Why does the Alter Rebbe read se’orah (barley) as shi’ur hei, and why should a measured flow be the fodder of the angels?
	How does the comparison with the blood and its warm vapors explain the role of the angels in prayer?
	If angels are only vessels for the Infinite Light, how can an angel speak in G-d’s first person, and what does this say about the angel created by a mitzvah?
	Why was the fire in Moshe’s Mishkan not in the form of a lion, and how does this anticipate the Future?
	What is the difference between the “barley” and the “straw,” and why will the lion then be “like the ox”?

Sources and references
Notes
Paragraph 2
1Kehot’s note points to Isaiah 65:25 for these words.
Isaiah 65:25ישעיהו ס״ה:כ״ה
זְאֵב וְטָלֶה יִרְעוּ כְאֶחָד וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן וְנָחָשׁ עָפָר לַחְמוֹ לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי אָמַר ה׳
The wolf and the lamb shall feed together, And the lion shall eat straw like the ox; And dust shall be the serpent’s food. They shall not hurt nor destroy in all My holy mountain, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2ואריה כבקר יאכל תבן
Isaiah’s prophecy of the days of Mashiach: “the cow and the bear shall graze … and the lion, like the ox, shall eat straw.” The same words recur in Isaiah 65:25; the maamar’s heading names chapter 11.
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3פני אריה פני שור
In Ezekiel’s vision each of the chayos has the face of a lion on the right and the face of an ox on the left. The Alter Rebbe identifies these faces with the angels that receive the flow called barley.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4והניף הכהן את העומר
The Torah’s command that the Omer be waved before Havayah on the morrow of the day of rest, with the kohen waving it. It is the service below on which the angels’ flow depends.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5שבבהמ״ק הי׳ בדמות ארי׳
The Talmud teaches that the fire on the altar crouched like a lion, and explains that this was in the First Temple, while in the Second it crouched like a dog. The Kehot note brings it for the lion-shaped fire from above.
Yoma 21bיומא כ״א ב
Kehot’s noteיומא כא, ב.
6אריה דאכיל קרבנין
The Zohar, at the place the text gives, relates that when Israel brought their offerings, the image of a lion came down from above and was seen crouching on the altar, consuming the offerings; it names this lion Uriel. The Alter Rebbe sees in it the angels that receive what Israel offers.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
Further, “He went down and smote the lion”: formerly when that stream flowed down to here below, Israel was free from care, offering peace-offerings and sin-offerings to atone for his soul; and from on high descended the image of a lion visible to all, crouching on his prey, consuming the offerings like a mighty giant. All the dogs kept themselves out of sight, fearing to venture abroad.
The Zohar; London, Soncino Press, 1933 (Public Domain)
7דאיתא בזהר שכמה מלאכים ממונים על התפלה
The Kehot note sends the reader to a note of the Rebbe on the angel Sandal, who “binds crowns,” an image of the angel who gathers and raises Israel’s prayers.
Kehot’s noteראה בהערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 202, בענין סנדל קושר כתרים.
8שא״א לקול ודבור גשמי . . לעלות למעלה
The note quotes the Mitteler Rebbe’s parallel: even when a person prays with intention and the heart’s desire, his soul is enclothed in physical matter and in the natural faculties of the animal soul, and his voice is a physical breath made of the four elements; so how can the physical voice of prayer rise above to be “a pleasing fragrance”? This sharpens the question the angels answer.
Kehot’s note”הגם שאומרה בכוונה ורעותא דליבא, הרי נשמתו היא מלובשת בחומר גופני בחלקי כחות הנה״ט בשכלו ומדותיו הטבעיים, ובפרט בקולו ודיבור בהבל גשמי שמורכב מד׳ יסודות גשמי׳, ואיך יעלה קול התפלה הגשמי, הגם שיוצא מנקודת לבבו למעלה באלקים חיים להיות לריח נחוח” — מאמרי אדה״א שבועות ע׳תיד. וראה באוה״ת תזריע-ב ע׳ תקכד ואילך במה שכתב הכתר שם טוב בשם הבעש״ט ענין המלאכים שמעלים התפלה.
9התלבשות הנפש בגוף האדם כ״א ע״י ממוצעים דהיינו ע״י הדם שהוא הנפש
The Kuzari compares the order of the Sanctuary to the body: the soul joins the body only through a natural warm spirit, bound to the heart as a flame to the top of the wick, and the heart needs the blood. The Alter Rebbe borrows this to show why prayer needs the angels as intermediaries.
Kuzari 2:26הכוזרי ב׳:כ״ו
… הָאֵשׁ הַנִּפְעֶלֶת לִדְבָרוֹ יִתְבָּרֵךְ, אֲשֶׁר מַאֲכָלָה הַקָּרְבָּנוֹת, וְאַחַר כֵּן יֹאכְלוּ הַכֹּהֲנִים שְׁאָר חֶלְקָה, וְהַכַּוָּנָה בָזֶה תִּקּוּן הַסֵּדֶר כְּדֵי שֶׁיָּחוּל בּוֹ הַמֶּלֶךְ חוּל גְּדֻלָּה לֹא חוּל מָקוֹם. וְשִׂים דִּמְיוֹן הָעִנְיָן הָאֱלֹקִי הַנֶּפֶשׁ הַמְדַבֶּרֶת, הֶחָלָה בְגוּף טִבְעִי בַּהֲמִי, כַּאֲשֶׁר נִשְׁתַּוּוּ טְבָעָיו וְנִסְדְּרוּ כֹּחוֹתָיו הָעֶלְיוֹנִים וְהָרָאשִׁיִּים סִדּוּר נָכוֹן לְעִנְיָן יוֹתֵר נַעֲלֶה מֵעִנְיָן הַבְּהֵמוֹת, הָיָה רָאוּי שֶׁיָּחוּל מֶלֶךְ הַשֵּׂכֶל אֶצְלוֹ לְהוֹרוֹת אוֹתוֹ וּלְיַשְּׁרוֹ וּלְהִתְחַבֵּר אֶצְלוֹ כָּל עֵת אֲשֶׁר יִשָּׁאֵר הַסֵּדֶר הַהוּא, …
26. The Rabbi: The expression: By My fires removes all difficulty. It states that offering, bread and sweet savour, which are ascribed to Me, in reality belong to My fires, i.e. to the fire which was kindled at G-d's behest, and fed by the offerings. The remaining pieces were food for the priests. The deeper signification of this was to create a well arranged system, upon which the King should rest in an exalted, but not local sense. As a symbol of the Divine Influence, consider the reasoning soul which …
Sefer haKuzari - Project Ben-Yehuda (CC-BY-SA) · Kitab al Khazari, translated by Hartwig Hirschfeld, 1905 (Public Domain)
10כמ״ש בספר הכוזרי במאמר שני סי׳ כו
The Tzemach Tzedek also brings this passage of the Kuzari in these places.
Kehot’s noteמובא גם באוה״ת בראשית כרך-א דף רו, א. ובאוה״ת במדבר כרך-ה ע׳ א׳תרמב ”שהנשמה מתקשרת בנפש החיונית והנפש החיונית גם כן לא תתחבר בגוף כי אם על ידי רוח חם טבעי והוא המתקשר בלב שמשם יוצא רוח חם טבעי כהקשר הלהב בראש הפתילה כו׳” ע״ש.
11שוב אשוב אליך
The angel’s promise to Avraham that he would return at this time next year, when Sarah would have a son. The angel speaks in the first person, as though the words were G-d’s own.
Genesis 18:10בראשית י״ח:י׳
וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ כָּעֵת חַיָּה וְהִנֵּה־בֵן לְשָׂרָה אִשְׁתֶּךָ וְשָׂרָה שֹׁמַעַת פֶּתַח הָאֹהֶל וְהוּא אַחֲרָיו:
And He said: ‘I will certainly return unto thee when the season cometh round; and, lo, Sarah thy wife shall have a son.’ And Sarah heard in the tent door, which was behind him.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, י. להעיר שבסוה״מ להצ״צ כז, א ובמאמרי אדה״א שבועות ע׳ תט מביא גם הפסוק ראה נשאתי פניך כו׳ וכן עתה ידעתי . . את בנך יחידך ממני, וכ״ה במאמרי אדה״ז פרשיות-א ע׳ קט.
12ובשליחותו של מקום
The Zohar asks why the verse says “I will return” when the key to barren women is in the hand of the Holy One, blessed be He, and is not given to any emissary, and answers that the Holy One, standing over them, spoke the word. The Kehot note brings it for the angel speaking on G-d’s mission.
Zohar I, 102bזח״א קב, ב
Kehot’s noteראה זח״א קב, ב.
13הדם הוא הנפש
The Torah forbids eating blood, “for the blood is the soul.” Here the verse identifies the blood as the soul’s intermediary in the body.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
14The appearance of the chayos is like burning coals of fire, “like the appearance of torches.” Here their burning is their love and awe.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
15ותקרא שם ה׳
Hagar named Havayah “Who spoke to her”: “You are a G-d of seeing,” though the one who spoke with her was an angel. The Alter Rebbe brings it as another case where an angel’s speech is called G-d’s.
Genesis 16:13בראשית ט״ז:י״ג
וַתִּקְרָא שֵׁם־ה׳ הַדֹּבֵר אֵלֶיהָ אַתָּה אֵל רֳאִי כִּי אָמְרָה הֲגַם הֲלֹם רָאִיתִי אַחֲרֵי רֹאִי:
And she called the name of the L-RD that spoke unto her, Thou art a G-d of seeing; for she said: ‘Have I even here seen Him that seeth Me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טז, יג.
16וכלים מכלים שונים
At Achashverosh’s feast the drinks were served in vessels of gold, “vessels differing from vessels.” The phrase is borrowed for the many different levels of angels, each a different vessel for the one light.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
17“His left hand is under my head, and his right hand embraces me.” Here it is the opening of the discourse in Parshas Ki Sisa to which the text refers.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18העושה מצוה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יא.
19העושה מצוה אחת קונה לו פרקליט אחד
Rabbi Eliezer ben Yaakov: one who performs one mitzvah acquires for himself one advocate, and one who commits one transgression acquires for himself one accuser. The Alter Rebbe reads the “advocate” as an angel created through the mitzvah.
Pirkei Avot 4:11משנה אבות ד׳:י״א
רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב אוֹמֵר, הָעוֹשֶׂה מִצְוָה אַחַת, קוֹנֶה לוֹ פְרַקְלִיט אֶחָד. וְהָעוֹבֵר עֲבֵרָה אַחַת, קוֹנֶה לוֹ קַטֵּגוֹר אֶחָד. תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, כִּתְרִיס בִּפְנֵי הַפֻּרְעָנוּת. רַבִּי יוֹחָנָן הַסַּנְדְּלָר אוֹמֵר, כָּל כְּנֵסִיָּה שֶׁהִיא לְשֵׁם שָׁמַיִם, סוֹפָהּ לְהִתְקַיֵּם. וְשֶׁאֵינָהּ לְשֵׁם שָׁמַיִם, אֵין סוֹפָהּ לְהִתְקַיֵּם:
Rabbi Eliezer ben Jacob said: he who performs one commandment acquires for himself one advocate, and he who commits one transgression acquires for himself one accuser. Repentance and good deeds are a shield against punishment. Rabbi Yochanan Hasandlar said: every assembly which is for the sake of heaven, will in the end endure; and every assembly which is not for the sake of heaven, will not endure in the end.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20היושב ושונה הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדא״ר רפי״ח. יל״ש איכה רמז תתרלד.
21היושב ושונה הקב״ה שונה כנגדו
On “pour out your heart like water opposite the face of Havayah,” the Midrash teaches that when a Torah scholar sits, reads and studies, the Holy One, blessed be He, sits opposite him, reading and studying with him. Here it is the model of an arousal from above that answers and mirrors the act below.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… כל פנות העם ואומר (שמות ג׳:ה׳) אל תקרב הלום מה הלום שנאמר להלן לשון מלכות ושררה אף הלום שנאמר כאן לשון מלכות ושררה. תדע לך שכן הוא שהרי במעשים הטובים שמצא הקב״ה בדוד עתיד להושיב אותו לימין השכינה שנאמר (תהילים ק״י:א׳) נאם ה׳ לאדוני שב לימיני וגו׳ כיצד עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה צדקה וגמילות חסדים קמעא לפניך כופל אתה שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפי …
OYW (segmentation according to Warsaw 1880) (Public Domain)
22היושב ושונה הקב״ה שונה כנגדו
The Yalkut Shimoni on Lamentations brings the same teaching: a scholar who sits by himself, reading and studying, has the Holy One, blessed be He, as it were, sitting opposite him and studying with him.
Yalkut Shimoni on Nach 1034ילקוט שמעוני על נ"ך תתרל״ד
Paragraph 4
23גבוה מעל גבוה
Koheles says that over one high one a higher one watches, and higher ones are above them. Here it describes prayer rising ever higher once it is joined to the light in the angels.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
24בתפלה שכנגד הקרבנות
The Talmud treats prayer as standing in place of an offering (“prayer is in place of an offering”). The Alter Rebbe relies on this: what is true of prayer is true of the offerings it replaces.
Berakhot 26a:16–17ברכות כ״ו א:ט״ז-י״ז
כּוּלֵּי יוֹמָא מְצַלֵּי וְאָזֵיל, עַד חֲצוֹת, יָהֲבִי לֵקהּ שְׂכַר תְּפִלָּה בִּזְמַנָּהּ, מִכָּאן וְאֵילָךְ, שְׂכַר תְּפִלָּה — יָהֲבִי לֵקהּ, שְׂכַר תְּפִלָּה בִּזְמַנָּהּ — לָא יָהֲבִי לֵקהּ. אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי …
One can therefore say the prayer all day long ! Up to midday one receives the reward of having said the Tefillah in its due time; but beyond that, one receives the reward of having said the Tefillah, but not the reward of having said it in its due time. The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar II, 20bזח״ב כ, ב
Kehot’s noteברכות כו, א. זח״ב כ, ב.
25בתפלה שכנגד הקרבנות
The Zohar (Midrash HaNe’elam) teaches that prayer was instituted in place of the offering: while the Temple stood, a person’s offering atoned for him, and now his prayer atones in its place.
Zohar, Shemot 49:354–50:364ספר הזהר, שמות מ״ט:שנ״ד-נ׳:שס״ד
What is the difference between imploring and crying?’ Said R. Isaac: ‘The former means prayer in actual words (Ps. 39, 13; LXXXVIII, 14; XXX, 3), the latter crying without words. R. Judah said: ‘Hence crying is more poignant than all other expression of grief, because it is entirely a matter of the heart, as it says, “Their heart cried unto the lord” (Lam. 2, 18). This crying comes nearer to the Holy One, blessed be He, than imploring and praying in words, as it says, “If he (the orphan) cries …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26פני אריה אל הימין
The face of the lion is on the right of the chayos and the face of the ox on the left. Right and left are Chesed and Gevurah, and the left must be included in the right.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
27במשכן . . לא הי׳ האש של מעלה
The Kehot note points to a note of the Rebbe at this place in the Additions, which bears on the statement that in Moshe’s Mishkan the fire from above was not in the form of a lion.
Kehot’s noteראה לעיל (בהוספות) יט, א הערת כ״ק אדמו״ר. ראה מאמרי אדה״א שבועות ע׳ תיא.
28משה לא רצה במלאך
After G-d said He would send an angel before the people, Moshe pleaded for G-d’s own guidance: “Let me know Your ways … and see that this nation is Your people.” The Kehot note gives this verse for Moshe’s refusal of an angel.
Exodus 33:13שמות ל״ג:י״ג
Kehot’s noteשמות לג, יג.
29משה לא רצה במלאך
At the end of Mishpatim, Rabbi Shimon sums up: “Moshe did not want an angel,” and brings Moshe’s plea that G-d Himself go in their midst. The text cites it for Moshe’s refusal.
Zohar, Mishpatim 27:558–28:566ספר הזהר, משפטים כ״ז:תקנ״ח-כ״ח:תקס״ו
Said R. Eleazar: ‘This the Holy One said in order to soothe the fears of Israel, because He loved them. He was like unto a king who always desired to walk with his son and never entrusted him to anybody else. The son once came to his father, but felt chary of asking him to go out with him. The latter noticing it, said: “Captain So-and-so will accompany thee upon this way and will take care of thee”; then adding: “Beware of him” (v. 21), for he is somewhat quick-tempered. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30משה לא רצה במלאך
At the beginning of Vayelech the Zohar says that the Holy One, blessed be He, delighted in Israel and came down to dwell among them, His Shechinah going before them. It adds that when G-d said, “Behold, My angel shall go before you,” Moshe answered, “If Your Presence does not go, do not bring us up from here.”
Zohar, Vayeilech 1:1–2:9ספר הזהר, וילך א׳:א׳-ב׳:ט׳
AND MOSES WENT AND SPAKE THESE WORDS UNTO ALL ISRAEL. R. Hizkiah cited here the verse: “That caused his glorious arm to go at the right hand of Moses, that divided the water before them” (Isa. 63, 12). ‘Happy’, he said, ‘are Israel in that G-d chose them, and because He chose them He called them sons, firstborn, holy, brothers, and came down to dwell among them and sought to establish them after the supernal pattern, and spread over them seven clouds of glory. Three holy brethren accompanied them, Moses, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
31משה לא רצה במלאך
On “Havayah alone guided him, and there was no foreign god with him,” the Zohar says that G-d led Israel not through an angel or any other appointed power, and that this is what Moshe meant by “If Your Presence does not go, do not bring us up from here.”
Zohar, Ha'Azinu 12:231–15:242ספר הזהר, האזינו י״ב:רל״א-ט״ו:רמ״ב
32ותצא אש מלפני ה׳
These words, “And fire went forth from before Havayah,” appear in Leviticus 10:2, the verse the Kehot note gives, and also open Leviticus 9:24, where the fire consumed the offerings on the altar at the Mishkan’s dedication. Here they show that the fire in Moshe’s Mishkan came from G-d Himself.
Leviticus 10:2ויקרא י׳:ב׳
וַתֵּצֵא אֵשׁ מִלִּפְנֵי ה׳ וַתֹּאכַל אוֹתָם וַיָּמֻתוּ לִפְנֵי ה׳
And there came forth fire from before the L-RD, and devoured them, and they died before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא י, ב.
33ע״פ כנשר יעיר
There the Alter Rebbe explains that in Moshe’s days the light and flow reached Israel through the Shechinah itself and not through the angels, since Moshe did not want the mission of an angel; in exile the revelation of the Shechinah descends through many levels, enclothed in “the face of a lion, the face of an ox,” the face of the lion being the camp of Michael.
Kehot’s noteלקמן פ׳ האזינו עז, ד ”כמו שהי׳ בימי משה שנמשך האור והשפע לישראל על ידי השכינה בעצמה שלא ע״י המלאכים שהרי משה לא רצה בשליחות מלאך כמ״ש אם אין פניך הולכים כו׳”.
34וסד״ה שובה ישראל
There the Alter Rebbe explains that the angels Metat and Sandal, called the shoe of the Shechinah, bind crowns from Israel’s prayers and raise them, like the lion that ate the offerings; but on Yom Kippur the prayers need not rise through the angels, for the Holy One, blessed be He, receives them Himself.
Kehot’s noteלקמן ש״ש סח, א.
Paragraph 6
35והנה לעתיד לבא
The note quotes the Mitteler Rebbe: it is known that the service of the Future, in the days of Mashiach, will be of a far higher level than in Moshe’s time, for it is said of him, “[Behold, My servant] shall prosper.”
Kehot’s note”והנה ידוע דבעבודה דלע״ל בימי המשיח יהי׳ במעלה ומדרגה הע׳ יותר מזמן משה שהרי נא׳ בו משכיל...” — מאמרי אדה״א שם.
36הנה ישכיל עבדי
Isaiah’s prophecy of the exaltation of G-d’s servant: “he shall be exalted and lifted up and be very high.” The text reads “very high” as higher even than Moshe and applies it to the rise of the souls above the angels.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
37כעת יאמר
Bilaam’s words: “At the time it shall be said to Yaakov and to Israel, What has G-d wrought?” As the next part says, the Sages read it of the Future, when the angels will ask Israel what G-d has done.
Numbers 23:23במדבר כ״ג:כ״ג
Kehot’s noteבמדבר כג, כג. ”דהיינו כל פעולות והמשכות אלקות ביחו״ע דאצילות יבוא לבי״ע הכל ע״י ישראל דוקא שיהי׳ בבחי׳ פנימיות אא״ס” — מאמרי אדה״א שבועות שם ע׳ תיג.
38אפי׳ מבחי׳ משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיל״ש רמז תעו בשם תנחומא. וראה לעיל פ׳ צו יז, א ובהנסמן לשם.
Paragraph 7
39עתידים צדיקים שיאמרו לפניהם
Rabbi Elazar teaches that in the Future “Holy” will be said before the righteous, as it is said before the Holy One, blessed be He. The Alter Rebbe draws from this that the righteous, not the angels, will raise the offerings.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
40קדש ישראל וכו׳ לה׳ ראשית תבואתה
Jeremiah calls Israel “holy to Havayah, the first of His produce.” The Alter Rebbe reads it to mean that the produce and the barley will be part of Israel itself.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הדרוש וספרתם לכם דחג השבועות
An explanation of the discourse “And you shall count for yourselves” of the Festival of Shavuos
Barley, “a measure of five,” is the measured flow of G-d’s speech that sustains the angels and is drawn down through Israel’s Omer, while the wheat of Shavuos reveals a hidden Daas above comprehension, G-d’s own Anochi. Counting from below upward, day by day, draws down the light of Keser, the illumination of G-d’s face, and that light now depends on serving Him with joy.
The maamar in brief
This Biur expands the discourse on “And you shall count for yourselves.” Barley (se’orah) is read as shiur hei, “a measure of five”: the measured flow that feeds the angels. Angels are emissaries, vessels for the G-dly light that speaks through them, formed from letter-combinations of Malchus of Atzilus in endless variety. Michael’s camp, the lion, is Chesed; Gavriel’s, the ox, is awe, and its “sweat” becomes the River of Fire; the eagle is compassion. The camps issue from four articulations of the mouth; the fifth, the palate, is Chochmah, which sweetens their severities. Their flow comes through Israel’s waving of the Omer, which raises Nukva to her source. Wheat, the grain of Shavuos, comes from the Daas of Tohu: like a child calling “Abba” without knowing why, it reveals a hidden Daas above comprehension, the Anochi “who brought you out of Egypt.” The fifty gates of Binah, united in their source, are drawn down little by little through the count as the illumination of G-d’s face from Keser, which now depends on joyful service. Now the angels carry prayer upward; in the Time to Come every level will be in Israel themselves.

Outline
	1Barley, a measure of five; the angels as emissariesBarley, the food of the angels, is “a measure of five,” and the angels are the lion and the ox of the Chariot, love and awe. An angel is an emissary, a vessel nullified before the G-dly light within it, so it can speak in the language of G-dliness. Angels come from the letter-combinations of Malchus of Atzilus, Michael from its Chesed and Gavriel from its Gevurah; they are as many as the endless inter-inclusion of the Sefiros, and each camp is named for the attribute that predominates in it.¶1–4
	2Gavriel’s fire, the eagle’s compassion and the five articulationsGavriel’s camp is awe; the “sweat” of its fiery warmth becomes the River of Fire, wrath against those who transgress G-d’s will. The angels’ measure comes from the five articulations of the mouth. Four make the four camps, among them the lion, the ox and the eagle, whose compassion comes from seeing that no creature compares with the Creator and which bore Israel from Egypt to Sinai “on eagles’ wings.” The fifth, the palate, is Chochmah, which makes peace among them.¶5–6
	3The palate, the letters and the waving of the OmerThe palatal letters, from Chochmah, sweeten the severities of the other four. Letters are a drawing forth of life, like the breath G-d blew into Adam: the soul spreads outward at levels from action through breath, thought and emotion up to will, of which only five are revealed below, inwardly in souls and outwardly in angels. The angels’ flow comes through Israel’s waving of the Omer, tenu peh, which raises Nukva to her source.¶7–8
	4Wheat: the hidden Daas above comprehensionOn Shavuos, the wheat harvest, the concealed level above Daas is revealed: Anochi, which no thought grasps, known as a child knows to call “Abba.” Man lives by G-d’s word in bread; man is from the World of Tikkun, but wheat fell from Tohu into nogah and is Bela, the Daas of Tohu, so it gives a stronger knowing than barley. This revelation is “who brought you out of Egypt”: beyond Binah, the narrow throat between mind and heart.¶9–13
	5The fifty gates in their source; Shavuos and the countThe fifty gates of Binah are “branches that separate,” but in Arich Anpin they are united, “a great reckoning” of 370 lights, and they reach Malchus as the illumination of the face from Keser. Hence the twenty-four books read on Shavuos night, for the Torah’s source is in Keser; the leavened Two Loaves, for there the Gevuros are included; and the count from below upward, “one day,” “two days,” one light growing until the forty-nine days become fifty on Shavuos.¶14–16
	6The illumination of the face, joy and the Time to ComeThe light of Keser is the illumination of the face: the inner dimension shining through the vessel, gentler than G-d’s word, which comes as through an opening. Now it depends on an arousal from below, joy in service. The Omer raised Nukva while the Temple stood, and that ascent, like prayer, passes through the angels, the lion that consumes the offerings. In the Time to Come the lion will eat straw like the ox, and every level will be in Israel themselves.¶17–18


Key concepts
	Shiur hei, “a measure of five”שעורה שעור ה׳
	Barley read as a measure drawn from the five articulations of the mouth: a measured, limited flow of G-d’s word, the food of the angels, which reaches them through Israel’s Omer.

	Angels as emissariesהמלאכים הם שלוחים
	An angel is a vessel for the G-dly light that spreads into it and is nullified before it, so it can speak in the language of G-dliness. Each is formed from letter-combinations of Malchus of Atzilus, by its own blend of the Sefiros.

	The five articulations of the mouthה׳ מוצאות הפה
	Four give rise to the four camps of angels; the fifth, the palatal letters gimmel, yud, kaf, kuf, is Chochmah, which sweetens their severities and makes peace among them.

	The hidden Daas (the Daas of Tohu)הדעת הנעלם / דעת דתהו
	A knowing above comprehension, like a child’s strong bond with his father without reason. It is drawn down through the wheat of Shavuos, whose root is the Daas of Tohu, and it is the revelation of Anochi at Sinai.

	The fifty gates of Binahחמשים שערי בינה
	Separate branches below, united in their source in Arich Anpin. The count draws them down from below upward, one level growing day by day, until on Shavuos the forty-nine become fifty, joined by the fiftieth gate.

	The illumination of the faceהארת פנים
	The light of Keser revealed through the vessel without the vessel interposing: a gentle radiance of the inner dimension, which now depends on an arousal from below, above all on serving with joy.

	The lion that consumes the offeringsאריה דאכיל קרבנין
	The angels through whom the Omer and prayer now rise, since physical voice and speech cannot ascend without intermediaries. In the Time to Come Israel will hold every level themselves.


Section 1 · ¶1–4
Barley, a measure of five; the angels as emissaries
1ביאור על הדרוש וספרתם לכם1 דחג השבועות
An explanation of the discourse “And you shall count for yourselves” of the Festival of Shavuos.
This heading introduces a Biur, a further explanation, written on an earlier discourse about the verse “And you shall count for yourselves,” the commandment to count the Omer for seven weeks from Pesach until Shavuos. The Biur develops several themes of that discourse: barley and wheat, the forty-nine days of the count, and the fiftieth gate revealed on Shavuos.




2ביאור ענין שעורה שעור ה׳. הנה כתיב אחרי ה׳ ילכו כאריה2 כו׳ שור גועה כו׳ [דהיינו כמו בחי׳ פני אריה שבמרכבה ששואג ואומר קדוש.
An explanation of the matter of se’orah (barley) [as] shiur hei (a measure of five). Now, it is written, “They shall walk after Havayah; like a lion,” etc., “an ox lowing,” etc. [That is, like the level of the face of the lion in the Chariot, which roars and says “Holy.”
The Hebrew word for barley, se’orah, can be read as two words, shiur hei, “a measure of five”; this Biur sets out to explain what that means. It begins with the angels: Hosea’s image of the lion is linked to the face of the lion in the Divine Chariot (Merkavah), whose “roar” is the angels’ song of “Holy.”


ושור גועה היינו בחי׳ פני שור שבמרכבה שעבודתו ביראה בחי׳ מחנה גבריאל ופני ארי׳ [אריה] הוא בחי׳ אהבה].
And “an ox lowing” is the level of the face of the ox in the Chariot, whose service is in awe, the level of the camp of Gavriel; and the face of the lion is the level of love.]
The “lowing ox” is the face of the ox in the Chariot. Its service is awe, and it belongs to the camp of the angel Gavriel, while the lion stands for love. The two animals thus correspond to the two basic modes of serving G-d, love and awe.




3והענין כי הנה המלאכים הם שלוחים [כי מלאך נק׳ שליח כנודע] כמ״ש ותקרא שם34 ה׳ הדובר אליה וכן שוב אשוב אליך.56
And the matter is this: the angels are emissaries [for an angel (malach) is called an emissary, as is known], as it is written, “And she called the name of Havayah who spoke to her,” and likewise, “I will surely return to you.”
Before explaining how the angels are nourished, the Alter Rebbe defines an angel: an emissary, which is what the Hebrew word malach means. Two verses show an angel spoken of, or speaking, as G-d Himself: Hagar called the angel who spoke to her by G-d’s Name, and the angel who came to Avraham said, “I will surely return to you.”


כי הוא אור א״ס בעצמו המשתלשל ויורד לכל א׳ לפי מדרגתו מיכאל בחסד כו׳ ויש מיכאל דעשיה כו׳.
For it is the Infinite Light (Or Ein Sof) itself, which unfolds downward and descends to each one according to his rank: Michael in Chesed (kindness), etc.; and there is a Michael of the World of Asiyah (Action), etc.
The reason is that what acts and speaks through an angel is the Infinite Light itself, descending and taking on the measure of each angel’s level. Thus Michael is the angel of Chesed, and there is a Michael on every level, down to the World of Asiyah.


[דהיינו כי המלאך הוא כלי אל האור המתפשט בו מאלקות וכיון שהוא עצמו רק כלי ובטל לגבי האור והאור הוא העיקר לכך יוכל לומר על עצמו לשון אלהות
[That is: the angel is a vessel for the light from G-dliness that spreads into him; and since he himself is only a vessel, and is nullified in relation to the light, and the light is the main thing, he can therefore speak of himself in the language of G-dliness,
The bracketed gloss explains why an angel may speak in G-d’s own words. The angel is only a vessel for the G-dly light within it and is wholly nullified before that light; since the light is what truly matters, the angel’s words are really the light’s words.


כי הן אומרים כן ע״י האור המתלבש בהם שהוא אלהות (כמ״ש בפרדס שכ״ד פי״א [פרק י״א]).7 והאור היינו מבחי׳ צירופי אותיות דמדת מל׳ דאצילות.
for they say so by means of the light that is enclothed in them, which is G-dliness (as is written in the Pardes, Shaar 24, chapter 11). And the light is from the level of the combinations of letters of the attribute of Malchus (sovereignty) of the World of Atzilus (Emanation).
The gloss cites the Pardes (Pardes Rimonim) for this. It then identifies the light within the angels: it comes from combinations of the letters of Malchus of Atzilus, the Divine “speech” that brings created beings into existence.


כמו מיכאל נתהוה מצירופי אותיות דמדת החסד שבמל׳ דאצי׳ וגבריאל מצירופי אותיות דבחי׳ גבורה שבמל׳]. ופרטי פרטיות בע״ס [בעשר ספירות] חסד שבחסד חסד שבגבורה כו׳.
For example, Michael came into being from the combinations of letters of the attribute of Chesed within Malchus of Atzilus, and Gavriel from the combinations of letters of the level of Gevurah (restraint) within Malchus.] And [there are] the finest particulars within the Ten Sefiros: Chesed within Chesed, Chesed within Gevurah, etc.
Each angel is formed from the letters of a particular attribute within that Malchus: Michael from its Chesed, Gavriel from its Gevurah. And the Sefiros divide into ever finer particulars, such as Chesed within Chesed and Chesed within Gevurah, which prepares the next paragraph’s explanation of why the angels are so many and so varied.




4וכל יו״ד כלול מיו״ד חסד שבחסד דחסד חסד שבחסד דת״ת [דתפארת] כו׳ [וכערך שינוי מזיגת הספי׳ [הספירה / הספירות] כן ערך שינוי המלאכים המתהוים מהם] וכמ״ש היש מספר לגדודיו8
And each of the ten is comprised of ten: Chesed within Chesed of Chesed, Chesed within Chesed of Tiferes (beauty), etc. [and as is the measure of difference in the blending of the Sefiros, so is the measure of difference among the angels that come into being from them]; and as it is written, “Is there any number to His legions?”
Each of the ten Sefiros contains all ten, and each of those again contains ten, giving combinations such as “Chesed within Chesed of Chesed.” Every different blend of the Sefiros produces a different kind of angel, which is why the verse asks, “Is there any number to His legions?”


ורבוא רבבות מלאכים מחנה מיכאל9 כלולים מחסד בכמה מיני בחי׳ ומדרגות שונות [ר״ל [רוצה לומר] חסד שבחסד שבחסד או חסד שבגבורה שבחסד וכפי הספי׳ [הספירה / הספירות] שמקבל ממנה כך בחי׳ המלאך
And myriads of myriads of angels of the camp of Michael are comprised of Chesed in many kinds of aspects and differing levels [that is: Chesed within Chesed within Chesed, or Chesed within Gevurah within Chesed; and according to the Sefirah from which he receives, so is the level of the angel.
Even the camp of Michael alone holds myriads upon myriads of angels, all of Chesed, yet in different combinations, such as Chesed within Chesed within Chesed, or Chesed within Gevurah within Chesed. Each angel’s character follows the particular combination from which it receives its life.


לכן יש כמה רבוא מלאכים במחנה מיכאל לבד אף שכולם מבחי׳ א׳ הוא חסד רק שיש כמה מיני בחי׳ בחסד כנ״ל ועיין מ״ש ר״פ שלח
Therefore there are many myriads of angels in the camp of Michael alone, even though they are all from one level, namely Chesed; only, there are many kinds of aspects within Chesed, as mentioned above. And see what is written at the beginning of Parshas Shelach,
So the enormous number of angels in Michael’s camp does not contradict their all belonging to one attribute: Chesed itself has many shades. The reader is referred to a discourse at the beginning of Parshas Shelach on the episode of the spies.


בד״ה ענין המרגלים] והגם שכלולים מכל הע״ס [העשר ספירות] מ״מ נק׳ בכלל מחנה מיכאל בחי׳ חסד כי התגברות החסד הוא מאד בהם והחסד מתפשט בהם.
in the discourse beginning “The matter of the spies.”] And even though they are comprised of all the Ten Sefiros, they are nevertheless called, in general, the camp of Michael, the level of Chesed, for the predominance of Chesed in them is very great, and Chesed spreads through them.
Every angel contains all ten Sefiros, yet the whole camp is called Michael’s, the camp of Chesed. A camp is named for the attribute that dominates in it and spreads through all its members.




Section 2 · ¶5–6
Gavriel’s fire, the eagle’s compassion and the five articulations
5וכן מחנה גבריאל בכלל מדת היראה ומזיעתן של חיות10 יוצא נהר דינור על ראש רשעים יחול11.12
And likewise the camp of Gavriel is, in general, the attribute of awe. And from the sweat of the Chayos issues the River of Fire (Nehar Dinur); “it shall whirl upon the head of the wicked.”
Gavriel’s camp, in general, is the attribute of awe. The Sages teach that the River of Fire issues from the sweat of the Chayos, the holy beings of the Chariot, and pours down “upon the head of the wicked.”


פי׳ זיעתן13 הוא בחי׳ פסולת היוצא מהאש שהוא ממדת הגבורה שבמלאכים אלו. וכמו הזיעה היא יוצאת מכח החמימות שדוחה את הזיעה לחוץ.
The meaning: their sweat is the level of the waste that issues from the fire, which is from the attribute of Gevurah (restraint) in these angels. And just as sweat comes out by force of the heat, which pushes the sweat outward,
That “sweat” is a waste product of the angels’ fire, the Gevurah within them. Just as bodily heat pushes sweat out of the body, the angels’ fervor produces something that is expelled from them.


כך החמימות של המלאכים למעלה שעומדים ביראה ורתת כו׳ ולמטה נעשה זיעה שהוא ענין ארס החום והכעס על ההיפך
so the warmth of the angels above, who stand in awe and trembling, etc., becomes sweat below, which is the matter of the venom of the heat and the anger at what is contrary,
Above, the angels’ heat is their awe and trembling before G-d. As it descends it becomes “sweat”: a fierce, venomous anger against whatever is contrary to G-d’s will.


ועל ראש רשעים כי מאחר שמשיגים בגדולת א״ס ב״ה נעשה הרוגז על עוברי רצונו איך מלאו לבם כו׳.14
and “upon the head of the wicked”: for since they apprehend the greatness of the Infinite One (Ein Sof), blessed be He, wrath arises against those who transgress His will: how did their hearts embolden them, etc.
This is why the River of Fire falls “upon the head of the wicked.” Because the angels grasp the greatness of the Infinite One, they are filled with wrath at those who transgress His will, astonished that anyone could dare to do so.




6וזהו ענין שעורה שעור ה׳ [שהוא מזון המלאכים הנק׳ בהמה אריה ושור כו׳] ששיעור ומדה נקצב להם מבחי׳ ה׳
And this is the matter of se’orah (barley) [as] shiur hei (a measure of five) [which is the food of the angels, who are called “beast”: lion and ox, etc.]: that a measure and limit is apportioned to them from the level of five,
The opening theme returns. Barley, the food of the angels, who are called “beasts” after the lion and ox of the Chariot, is “a measure of five”: the angels’ sustenance is measured and limited, and it flows from a source that is five.


היינו ה׳ מוצאות הפה ונתחלק לד׳ מחנות מחנה מיכאל פני אריה ומחנה גבריאל פני שור ובחי׳ פני נשר הוא רחמנות כו׳
namely, the five articulations of the mouth; and it is divided into four camps: the camp of Michael, the face of the lion; and the camp of Gavriel, the face of the ox; and the level of the face of the eagle is compassion, etc.
The five are the five articulations of the mouth, the five places where the Hebrew letters are formed. From them come the four camps of angels: Michael’s, the face of the lion; Gavriel’s, the face of the ox; and the face of the eagle, which is compassion.


והנה למטה באדם הרחמנות הוא שמעורר רחמים רבים על ריחוקו מה׳ ונופל במ״ש על ריחוקו וכמ״ש בכל עצב15 יהיה מותר.
Now, below, in man, compassion is that he arouses great compassion over his distance from G-d, and falls into melancholy over his distance; and as it is written, “In all sadness there shall be profit.”
In a human being, compassion is felt over his own distance from G-d: he arouses great pity on himself and even falls into melancholy over that distance. Of such sadness it is said that it brings profit.


אך למעלה לא שייך לומר כן רק מ״מ הרחמנות ג״כ מגדולת16 א״ס ב״ה ואין ערוך נברא לגבי הבורא ית׳
But above, this cannot be said; only, nevertheless, the compassion too comes from the greatness of the Infinite One (Ein Sof), blessed be He, and [from the fact] that a created being has no comparison whatever to the Creator, may He be blessed;
The angels have no such distance to mourn. Their compassion comes instead from grasping the greatness of the Infinite One, before whom no created being bears any comparison.


לכן גדלה הרחמנות על כל העולמות (ועמ״ש בפ׳ במדבר סד״ה וידבר כו׳ למשפחותם לבית אבותם ובפ׳ ויצא בד״ה וישכם לבן בבקר).
therefore the compassion over all the worlds grows great (and see what is written in Parshas Bamidbar, at the end of the discourse beginning “And He spoke,” etc., “by their families, by their fathers’ house,” and in Parshas Vayetzei, in the discourse beginning “And Lavan rose early in the morning”).
Therefore their compassion extends over all the worlds, since every created world is as nothing beside the Creator. The Alter Rebbe refers to two other discourses, in Parshas Bamidbar and Parshas Vayetzei, for more on this.


וזהו ואשא אתכם על כנפי נשרים17 שלהיות ישראל היו באותו זמן במצרים בחומר ובלבנים.18 וכדי לזכות למ״ת [למתן תורה] פב״פ [פנים בפנים] דבר19 ה׳ הוא ע״י כנפי נשרים שמגביה למעלה.
And this is [the meaning of] “And I bore you on eagles’ wings”: for since Israel were at that time in Egypt, in mortar and in bricks, and in order to merit the Giving of the Torah, “face to face Havayah spoke,” it was through eagles’ wings, which lift upward.
This explains “I bore you on eagles’ wings”: Israel was sunk in the mortar and bricks of Egyptian slavery, and to rise to the face-to-face revelation at Sinai they needed the eagle, compassion, which lifts upward.


לכן כל הד׳ מחנות הם מד׳ מוצאות הפה. אך מוצא הה׳ הוא בחי׳ גיכ״ק בחיך וכולם בחכמה אתברירו20 הוא העושה שלום כו׳.21
Therefore all four camps are from four articulations of the mouth. But the fifth articulation is the level of [the letters] gimmel, yud, kaf, kuf in the palate, and “all of them are refined through Chochmah (wisdom)”; it is this that “makes peace,” etc.
So all four camps come from four of the five articulations. The fifth, the palatal letters gimmel, yud, kaf and kuf, belongs to Chochmah, through which all things are refined; it makes peace among the others, and the next paragraph explains that it sweetens their severities.




Section 3 · ¶7–8
The palate, the letters and the waving of the Omer
7וזהו חכו ממתקים22 ששם גילוי המתיקות כמו בגשמי חיך אוכל יטעם23 וטעמים הם בחכמה כו׳
And this is [the meaning of] “His palate is sweetness,” for there is the revelation of the sweetness; as in the physical, “the palate tastes food,” and tastes are in Chochmah (wisdom), etc.
The fifth articulation, the palate, is linked with the verse “His palate is sweetness”: the palate is where sweetness is revealed. Physically the palate tastes food, and in the soul, taste (ta’am, which also means “reason”) belongs to Chochmah.


ואותיות גיכ״ק הם ממתיקים את הגבורות של הד׳ מוצאות24 [וע׳ בזהר פ׳ שמיני דף ל״ט ע״ב25 ועמ״ש בפ׳ ויחי ע״פ חכלילי עינים26 כו׳
And the letters gimmel, yud, kaf, kuf sweeten the Gevuros of the four articulations [and see the Zohar, Parshas Shemini, folio 39b; and see what is written in Parshas Vayechi on the verse “Chachlili (red) are the eyes,” etc.,
The palatal letters gimmel, yud, kaf and kuf “sweeten” the Gevuros, the severities, of the other four articulations, as the previous paragraph said the fifth “makes peace.” A bracketed gloss begins a list of places that discuss the palate, Chochmah and this sweetening: the Zohar on Shemini, and a discourse in Parshas Vayechi on the verse “Chachlili are the eyes.”


בפי׳ כל חיך הטועם כו׳ וע׳ בפע״ח [בפרי עץ חיים] בשער השופר פרק27 א׳ בענין גיכ״ק מהחיך שהוא החכמה כו׳
on the interpretation “every palate that tastes,” etc.; and see Pri Etz Chaim, Shaar HaShofar, chapter 1, concerning [the letters] gimmel, yud, kaf, kuf, [which are] from the palate, which is Chochmah, etc.;
That discourse explains the word chachlili as “every palate (chech) that tastes.” Pri Etz Chaim, in its gate on the shofar, likewise speaks of the palatal letters as coming from the palate, which is Chochmah.


ע״ש ובהרמ״ז [ובהרב משה זכות] ר״פ אחרי ובזהר ס״פ משפטים דקכ״ג א׳ ובאדר״ז [ובאדרא זוטא] דרצ״ה ב׳] והנה ביאור ענין ה׳ מוצאות הפה.
see there; and in the Ramaz at the beginning of Parshas Acharei; and in the Zohar at the end of Parshas Mishpatim, folio 123a; and in the Idra Zuta, folio 295b.] Now, the explanation of the matter of the five articulations of the mouth:
The list closes with the Ramaz on Parshas Acharei, a passage of the Zohar at the end of Mishpatim, and the Idra Zuta. The Biur then turns to explain what the five articulations of the mouth are.


הענין שאותיות הם המשכות כו׳ כמו ויפח באפיו28 נשמת חיים שמהבל עליון נעשה ונתהווה למטה שכל דהיינו נשמת אדה״ר [אדם הראשון] כו׳.
The matter is that letters are a drawing forth, etc.; as in “And He blew into his nostrils the breath of life”: from the supernal breath (hevel) there was made and came into being, below, an intellect, namely the soul of Adam, the first man, etc.
Letters are a “drawing forth”: they carry what is within outward. The model is the creation of Adam: G-d blew the breath of life into him, and from that supernal breath came Adam’s soul, an intellect.


כי ענין ופי׳ הבל ר״ל [רוצה לומר] התפשטות חיות הנפש כמו התפשטות הכח שביד לעשות כל מלאכה שהרי כשישן אינו יכול לעשות מאומה כו׳.
For the matter and meaning of hevel (breath): it means the spreading forth of the soul’s life-force, like the spreading forth of the power in the hand to do any work; for when one is asleep he cannot do anything, etc.
Here “breath” means the soul’s life-force extending outward, like the power that flows into the hand so it can work. When a person sleeps that power is withdrawn, and he can do nothing.


ובחי׳ זו הוא התפשטות חיצוניות הנפש דהיינו בחי׳ כח העשיה ועד״ז נאמר למעלה ג״כ עשה את השמים ואת הארץ29
And this level is the spreading forth of the outer dimension (chitzoniyus) of the soul, namely the level of the power of action. And along these lines it is also said above, “made the heavens and the earth,”
This extension is the soul’s outermost dimension, the power of action. Likewise above, the verse speaks of G-d having “made” the heavens and the earth, using the word for action.


שהוא התפשטות חיצוניות בעולם העשיה (וע׳ מזה בד״ה בחדש השלישי בפ׳ יתרו בענין על כל שבח מעשה ידיך)
which is the spreading forth of the outer dimension into the World of Asiyah (Action) (and see about this in the discourse beginning “In the third month,” in Parshas Yisro, concerning “for all the praise of the work of Your hands”).
To “make” is the extension of the outer dimension into the World of Asiyah, the World of Action. The Alter Rebbe refers to a discourse in Parshas Yisro for more on this.


אבל וברוח פיו כל צבאם30 שהם מבחי׳ התפשטות חיות ההבל שהוא יותר פנימי כו׳ ויש בחי׳ התפשטות המחשבה ולמעלה מהם מדות ולמעלה מהם הרצון וכעד״ז כל הע״ס [העשר ספירות]
But “and by the breath of His mouth all their host” are from the level of the spreading forth of the life-force of the breath, which is more inward, etc. And there is the level of the spreading forth of thought, and above them the emotive attributes (middos), and above them the will; and similarly all the Ten Sefiros,
By contrast, “by the breath of His mouth all their host” describes a more inward extension, that of the life-giving breath. Beyond it are extensions of thought, of the emotive attributes and of will, and in the same way of all the Ten Sefiros.


רק שאינם מתגלים למטה רק ה׳ בחי׳ כמ״ש בע״ח [בעץ חיים]. ואותיות מלשון אתא בוקר31 ויאמר אלקים32 יהי אור המשכת החסד כו׳.
only that they are not revealed below except as five levels, as is written in Etz Chaim. And otiyos (letters) is from the term “morning comes (asa)”; “And G-d said, ‘Let there be light’”: the drawing down of Chesed (kindness), etc.
Yet below only five such levels are revealed, which correspond to the five articulations, as Etz Chaim teaches. The word for letters, otiyos, is related to asa, “comes,” for letters bring the light forth, as “Let there be light” drew forth Chesed.


שהכל המשכת אור א״ס ב״ה בנשמות בבחי׳ פנימי׳ [פנימיות / פנימית] ונהר יוצא מעדן33 להשקות את הגן.34 ובמלאכים בבחי׳ חיצונית שבכל35 עולם שומרי הגן כו׳.
For all is the drawing down of the Infinite Light (Or Ein Sof), blessed be He: in souls, in the manner of the inner dimension (pnimiyus), “and a river goes forth from Eden to water the garden”; and in angels, in the manner of the outer dimension of each world, the keepers of the garden, etc.
All of this is the Infinite Light drawn downward. In souls it comes in an inward way, like the river that flows from Eden to water the garden; in angels it comes as the outer dimension of each world, for the angels are “the keepers of the garden.”




8והנה השפעת המלאכים שעור ה׳ הוא ע״י ישראל במנחת העומר שמניף הכהן כו׳ ונק׳ עומר התנופה36 ופי׳ בזהר בלק קפ״ח ב׳ תנו פה תנו כבוד37 כו׳ עליית הנוק׳ [הנוקבא] למקורה ושרשה ומשם יורד ההשפעה כו׳:
Now, the flow of influence to the angels, the “measure of five,” comes through Israel, by the meal offering of the Omer, which the kohen waves, etc.; and it is called “the Omer of the waving” (tenufah), which the Zohar, Balak, 188b, explains as tenu peh, “give a mouth,” “give honor,” etc.: the ascent of Nukva (the feminine) to her source and root, and from there the flow of influence descends, etc.
The angels’ “measure of five” is drawn down through Israel’s service: the Omer offering of barley, which the kohen waved. The Zohar reads tenufah, “waving,” as tenu peh, “give a mouth”: the waving raises Nukva, the feminine aspect (Malchus), to her source and root, and from there the flow of sustenance descends.




Section 4 · ¶9–13
Wheat: the hidden Daas above comprehension
9ב אך בשבועות קציר חטים הוא המשכה וגילוי ההעלם שלמעלה מן הדעת. כי עה״ד [עץ הדעת] חטה היתה שאין התינוק יודע כו׳ הרי ע״י החטה נמשך גילוי בחי׳ הדעת והוא גילוי ההעל׳ [ההעלם] שלמעל׳ [שלמעלה] מן הדעת כו׳.
2. But on Shavuos, “the wheat harvest,” there is the drawing down and revelation of the concealed [level] that is above Daas (knowledge). For “the Tree of Knowledge was wheat,” [since] “a child does not know,” etc.; thus through wheat there is drawn down the revelation of the level of Daas, and it is the revelation of the concealed that is above Daas, etc.
The second section turns to Shavuos, the festival of the wheat harvest. Wheat draws down a revelation of the concealed level above Daas: the Sages say the Tree of Knowledge was wheat, since a child does not know to call his father until he has tasted grain; so wheat brings knowledge, and specifically the hidden knowledge above ordinary Daas.


דהיינו בחי׳ אנכי ה׳ אלקיך אנכי מי שאנכי38 דלית מחשבה תפיסא ביה בבחי׳ דעת נגלה ממש
That is, the level of “I am Havayah your G-d”: Anochi (“I”), “who I am,” whom no thought can grasp, [drawn down] into the level of actually revealed Daas;
That hidden level is the Anochi, “I,” of “I am Havayah your G-d,” explained as “who I am”: G-d’s own self, which no thought can grasp. On Shavuos it is revealed as real knowledge, Daas.


רק ע״ד שהתינוק קורא אבא אע״פ [אף על פי] שאינו משיג איך הוא אביו ובחי׳ גילוי זו הוא מבחי׳ אנכי מהו״ע [מהותו ועצמותו] ית׳ למעלה מעלה מן הגלוי דבחינת שעורה מזון המלאכים שהוא בחי׳ דבר ה׳ בחי׳ חיצוניות בלבד.39
only, in the way that a child calls out “Abba” (Father), even though he does not grasp how he is his father. And this level of revelation is from the level of Anochi, His very being and essence, may He be blessed, far, far above the revelation of the level of barley, the food of the angels, which is the level of the word of G-d, the level of the outer dimension alone.
But it is known only the way a small child knows his father: he calls “Abba” without grasping what makes him his father. This revelation of G-d’s very being is far above the “barley” of the angels, which is only the outer dimension, the word of G-d.




10וביאור הדבר הנה כתיב כי לא על הלחם לבדו40 יחיה האדם כי על כל מוצא פי ה׳ וגו׳ פי׳ מוצא פי ה׳ שנשתלשל בלחם ממנו יחיה האדם.
The explanation of the matter: it is written, “For not by bread alone does man live, but by all that comes forth from the mouth of Havayah,” etc. The meaning is: [by] what comes forth from the mouth of Havayah, which has descended into the bread, from that man lives.
To explain: the verse says that man lives not by bread alone but by “what comes forth from the mouth of Havayah.” What nourishes him is the Divine word that has descended into the bread.


והגם שבאדם ג״כ נשתלשל ונמשך מוצא פי ה׳ אלא שהאדם הוא מעולם התיקון מזיווג זו״נ [זעיר אנפין ונוקבא] כו׳ כמראה אבן ספיר דמות כסא ועל דמות הכסא41 דמות כמראה אדם הכל מעולם התיקון
And although in man, too, what comes forth from the mouth of Havayah has descended and been drawn down, man is from the World of Tikkun (Rectification), from the union of Z’eir Anpin (the emotive attributes) and Nukva, etc., “like the appearance of a sapphire stone, the likeness of a throne; and upon the likeness of the throne, a likeness like the appearance of a man”: all is from the World of Tikkun.
Man himself also comes from the Divine word, but he belongs to the World of Tikkun, the ordered world that issues from the union of Z’eir Anpin and Nukva. The prophet’s vision of “a likeness like the appearance of a man” upon the throne shows that the human form is a form of Tikkun.


אבל החטה הוא ממה שנפל בשבירת הכלים בנוגה ונוגה לו סביב4243 ובחי׳ נוגה הוא מעולם התהו.
But wheat is from what fell, in the breaking of the vessels, into nogah, “and a brightness (nogah) was around it”; and the level of nogah is from the World of Tohu (Chaos).
Wheat, however, comes from sparks that fell into nogah when the vessels shattered; the verse’s “brightness (nogah) around it” is read as that realm. Since nogah has its origin in the World of Tohu, wheat carries something of that earlier world.




11וחטה הוא בלע שהוא הראשון לז׳ מלכין44 קדמאין דתהו בחי׳ הדעת דתהו אלא שירד למטה מפני שהוא מחיצוניות העולמות דתהו.
And wheat is Bela, who is the first of the seven primordial kings of Tohu, the level of the Daas of Tohu; only, it descended below because it is from the outer dimension of the worlds of Tohu.
Wheat corresponds to Bela, the first of the seven “primordial kings,” the kings of Edom listed in the Torah, who stand in Kabbalah for the World of Tohu; Bela is the Daas of Tohu. It fell low because it came from the outer dimension of those worlds.


אבל מ״מ כיון שהוא מעולם העליון נעשה חיות לאדם וירידתו למטה הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין לך כל עשב מלמטה45 כו׳ [בב״ר [בבראשית רבה] פ׳ יו״ד] שההשפעה היא מלמעלה וגבוה מעל גבוה46 כו׳.
But nevertheless, since it is from the higher world, it becomes life-force for man. And its descent below is as our Sages, of blessed memory, said, “There is no blade of grass below,” etc. [in Bereishis Rabbah, section 10]: that the influence comes from above, and “one higher than the high,” etc.
Yet because it comes from that higher world, it becomes life-force for man. Its descent is like the Sages’ teaching that every blade of grass below has a force above that strikes it and tells it to grow: the flow comes from above, through one level above another.




12והנה התינוק שיודע לקרות אבא אין דעתו דעת הגלוי שהרי אינו יודע למה הוא אביו
Now, the child who knows how to call “Abba”: his Daas is not the Daas of revelation, for he does not know why he is his father;
A child who calls “Abba” does not have revealed knowledge: he cannot say why this man is his father.


אלא נעשה לו התקשרות לאביו בלי טעם ודעת והתקשרות זו היא חזקה מאד אך היינו גילוי ההעלם עצמו [פי׳ גילוי הדעת הנעלם שלמעלה מן הדעת המושג
rather, a bond to his father forms in him without reason or knowledge, and this bond is very strong; only, this is the revelation of the concealed itself [meaning: the revelation of the hidden Daas that is above the comprehended Daas,
Instead he has a bond with his father beyond reason, and that bond is very strong; it is a revelation of the concealed itself. The gloss explains that this is the hidden Daas, above the knowledge that is comprehended.


והיינו דעת דתהו שהוא למעלה מהדעת דתיקון שהוא דעת המושג ולפיכך נולד ע״י החטה ששרשה מדעת דתהו.
and this is the Daas of Tohu, which is above the Daas of Tikkun, which is the comprehended Daas; and therefore it is born through wheat, whose root is from the Daas of Tohu.
That hidden Daas is the Daas of Tohu, above the Daas of Tikkun, which is knowledge that is understood. This is why it comes through wheat, whose root is in the Daas of Tohu.


או י״ל [יש לומר] דעת הנעלם היינו דעת העליון שהוא למעלה מדעת המושג שהוא דעת תחתון ועמ״ש מענין דעת עליון בביאור ע״פ כה תברכו4748 וע״פ החלצו מאתכם49 ועמ״ש ע״פ ואלה המשפטים50 ועמ״ש ע״פ ששת ימים תאכל מצות51]52
Or it may be said that the hidden Daas is the higher Daas, which is above the comprehended Daas, which is the lower Daas. And see what is written about the matter of the higher Daas in the explanation on the verse “Thus shall you bless,” and on the verse “Arm from among yourselves”; and see what is written on the verse “And these are the ordinances”; and see what is written on the verse “Six days you shall eat matzos.”]
Alternatively, the hidden Daas is the “higher Daas,” above the “lower Daas” of comprehension. The gloss refers to several other discourses that discuss the higher Daas.


וגם בשעורה יש מוצא פי ה׳ שמחיה את האדם אלא שאינו משפיע בו גילוי ההעלם שהוא הדעת החזק שמעולם ההעלם כו׳.
And in barley, too, there is “what comes forth from the mouth of Havayah,” which gives life to man; only, it does not impart to him the revelation of the concealed, which is the strong Daas that is from the world of concealment, etc.
Barley too holds the Divine word that gives man life, but it does not impart this revelation of the concealed, the strong Daas that comes from the world of concealment.




13וגילוי ההעלם הוא אשר הוצאתיך מארץ מצרים למעלה מעלה מגדר ההשגה [כמ״ש בפנים] מצרים נק׳ בינה ובינה בגרון
And the revelation of the concealed is “who brought you out of the land of Egypt,” far, far above the bounds of comprehension [as is written within]. Egypt (Mitzrayim) is called Binah (understanding), and Binah is in the throat,
The revelation of the concealed is “who brought you out of the land of Egypt”: a going out far beyond the limits of comprehension. Mitzrayim, Egypt, is Binah as it is found in the throat.


שהוא מיצר5354 המפסיק בין מוח ללב והוא הקול שמעורר הכוונה5556 וכן פרעה במצרים וג׳ שריו קנה וושט וורידין ובגשמיות בין הראש ללב גרון המפסיק
which is a narrow strait (meitzar) that interposes between the brain and the heart; and it is the voice that arouses the intention. And likewise Pharaoh in Egypt, and his three officers: the windpipe, the gullet and the veins. And physically, between the head and the heart, [is] the throat, which interposes;
The throat is a meitzar, a narrow strait (the root of Mitzrayim), between brain and heart, and it is the voice, which awakens intention. Pharaoh and his three officers correspond to the windpipe, gullet and veins of the throat, which physically separates the head from the heart.


כי להיות לב ומדות נמשך מהמוח צריך שיתקצר כו׳ [כמש״ל [כמה שכתוב לעיל] פ׳ יתרו ובפ׳ וארא ע״פ לכן אמור]:57
for in order that the heart and the emotive attributes be drawn from the brain, it must be narrowed, etc. [as is written above, Parshas Yisro, and in Parshas Va’eira on the verse “Therefore say”].
The narrowing is necessary: for the heart’s emotions to be drawn from the mind, the flow must pass through a constriction. The Alter Rebbe refers to discourses in Parshas Yisro and Parshas Va’eira.




Section 5 · ¶14–16
The fifty gates in their source; Shavuos and the count
14ג והנה חמשים שערי בינה ענפין מתפרדין אבל במקורם הם כלולים כשהם בא״א ש״ע [ש״ע (370)] נהורין58 ר״ך וק״ן חשבון גדול תיקון אריך כו׳
3. Now, the fifty gates of Binah (understanding) are “branches that separate”; but in their source they are included [together], when they are in Arich Anpin: the 370 lights, [that is,] 220 and 150, “a great reckoning,” the tikkun of Arich, etc.
The third section begins: the fifty gates of Binah, as they spread out, are “branches that separate,” but in their source, in Arich Anpin, they are included together. There they are the 370 lights, made up of 220 and 150, called “a great reckoning,” the tikkun of Arich Anpin.


[וכמ״ש בע״ח [בעץ חיים] שער א״א פי״ד [פרק י״ד / פרשה י״ד] וע׳ בפע״ח [בפרי עץ חיים] שער ספירת העומר פ״ז [פרק ז׳] גבי מורי זלה״ה [זכרונו לחיי העולם הבא] לא היה מסתפר59 כו׳ ועמ״ש מענין פי׳ חשבון גדול בביאור ע״פ על כן יאמרו המושלים60 בואו חשבון.61
[And as is written in Etz Chaim, Shaar Arich Anpin, chapter 14; and see Pri Etz Chaim, Shaar Sefiras HaOmer, chapter 7, concerning “My teacher, may his memory be for the life of the World to Come, would not cut his hair,” etc.; and see what is written about the meaning of “a great reckoning” in the explanation on the verse “Therefore the rulers say, ‘Come to Cheshbon.’”
The gloss cites Etz Chaim on the 370 lights of Arich Anpin, and Pri Etz Chaim on the Arizal’s custom not to cut his hair during the days of the Omer, which it connects with a tikkun of the skull of Arich Anpin. It also refers to a discourse on “Come to Cheshbon” for the meaning of “a great reckoning.”




15ועמ״ש באגה״ק [באגרת הקודש] ד״ה וילבש צדקה בענין פי׳ כל פרוטה מצטרפת לחשבון גדול6263 כו׳ וע׳ בע״ח [בעץ חיים] שער א״א ספ״ה שבהיות למעלה הם חשבון גדול64 כו׳] ומשם למל׳ דאצי׳ כו׳ הארת פנים יאר ה׳ פניו המשכות הכתר.65
And see what is written in Iggeres HaKodesh, in the letter beginning “And He put on righteousness,” on the meaning of “every perutah adds up to a great reckoning,” etc.; and see Etz Chaim, Shaar Arich Anpin, at the end of chapter 5, that when they are above they are “a great reckoning,” etc.] And from there [it is drawn] to Malchus (sovereignty) of the World of Atzilus (Emanation), etc.: the illumination of the face, “may Havayah make His face shine,” the drawings-down of Keser (the Crown).
The gloss continues with two more places on “a great reckoning”: the Tanya’s letter on charity, where every small coin joins into a great sum, and Etz Chaim, where the numbers of Arich Anpin are “great” above and small below. From that source the light descends to Malchus of Atzilus as “the illumination of the face,” the blessing “may Havayah make His face shine,” which is a drawing down from Keser.




16והוא ענין תורה שאומרים כ״ד ספרים66 בליל שבועות67 הגם דאורייתא מחכמה נפקת מקורה תרי״ג ארחין6869 שהוא הלבנונית מגלגלתא דאריך כתר שבכתר כו׳
And this is the matter of the Torah, that we recite the twenty-four books on the night of Shavuos. Although “the Torah comes forth from Chochmah (wisdom),” its source is the 613 paths, which are the whiteness from the skull (gulgalta) of Arich, Keser within Keser, etc.
This is why the twenty-four books of the Tanach are recited on the night of Shavuos. The Torah comes from Chochmah, but its source is higher: the 613 paths that issue from the “whiteness” of the skull of Arich Anpin, Keser within Keser.


והוא ענין שתי הלחם שבשבועות לכו לחמו בלחמי70 המשכת מוחין מנו״ה [מנצח והוד] דאבא ובפסח מצה לפי שבאצי׳ אין לעורר הגבורות
And this is the matter of the two loaves of Shavuos, “Come, eat of my bread”: the drawing down of the intellect (mochin) from Netzach (victory) and Hod (splendor) of Abba. And on Pesach, matzah, because in Atzilus the Gevuros are not to be aroused;
The two loaves of Shavuos, the “bread” of “Come, eat of my bread,” draw down mochin from Netzach and Hod of Abba. On Pesach the bread is matzah, because within Atzilus the Gevuros, the severities that leaven represents, must not be stirred up.


אבל בשבועות גילוי הכתר שהוא בחי׳ שלמעלה מאצילות חמץ תאפינה71 דייקא ששם הגבורות נכללים כו׳ לית שמאלא בהאי עתיקא72 חירות ממ״ה73 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בואו ונחזיק טובה74 לאבותינו כו׳.
but on Shavuos there is the revelation of Keser, which is the level that is above Atzilus: “they shall be baked leavened,” specifically, for there the Gevuros are included, etc.; “there is no left in this Atika”; “freedom from the Angel of Death”; and as our Sages, of blessed memory, said, “Come, let us acknowledge the goodness of our fathers,” etc.
On Shavuos, however, Keser is revealed, which is above Atzilus, so the loaves are baked specifically leavened: there the Gevuros are included in kindness, as the Zohar says, “there is no left in this Ancient One.” At the Giving of the Torah Israel reached “freedom from the Angel of Death,” the state the Sages describe in “Come, let us acknowledge the goodness of our fathers,” where they teach that at Sinai Israel were like G-dly beings, beyond death.


אך צ״ל ממטה למעלה מעט מעט היום יום א׳ שני ימים פי׳ מכיון שממשיכים הרי יש כאן שני ימים שאין המשכה זו של יום זה בחי׳ אחרת משל יום אחר
But it must be from below upward, little by little: “Today is one day,” “two days.” The meaning is: once one draws [it] down, there are here two days, for the drawing down of this day is not a different level from that of the other day,
Yet this must be drawn from below upward, little by little, day by day. That is why we count “Today is two days,” not “the second day”: each day’s drawing down is not a separate level but the same light, growing.


אלא הכל הוא בחי׳ אחד מעט מעט ובליל ע״ש אינן אלא מ״ט ימים אבל מכיון שהגיע יום השבועות ממילא נעשו חמשים יום מכיון שהגיעו למקורן כו׳ ושער החמשים הוא המחבר כו׳.75
but all is one level, little by little. And on the night of Erev Shavuos they are only forty-nine days; but once the day of Shavuos has come, they automatically become fifty days, since they have reached their source, etc.; and the fiftieth gate is what joins [them], etc.
On the night when we count forty-nine, the days are only forty-nine; but when Shavuos arrives they become fifty of themselves, for they have reached their source. The fiftieth gate is what joins all the others together.




Section 6 · ¶17–18
The illumination of the face, joy and the Time to Come
17ועי״ז נמשך אור הכתר והוא הארת הפנים גילוי הפנימי׳ [הפנימיות / הפנימית] דרך הכלי שלא יהיה הכלי מפסיק וגם דרך מוצא פי ה׳ הוא גילוי פנימי אך הוא דרך נקב וחלון כו׳.
And through this the light of Keser is drawn down, and it is the illumination of the face: the revelation of the inner dimension (pnimiyus) through the vessel, so that the vessel does not interpose. And by way of “what comes forth from the mouth of Havayah,” too, there is a revelation of the inner dimension, but it is by way of an opening and a window, etc.
Through the counting the light of Keser is drawn down as “the illumination of the face”: the inner dimension shows through the vessel, which no longer blocks it. The Divine word that sustains the world also reveals something inner, but only as through an opening or a window.


ולא ראי זה כראי זה שדרך נקב הוא גילוי יותר אבל הארת פנים אינו אלא הארה בעלמא כו׳ כמו הארת המצחא.
And the one is not like the other: by way of an opening there is more revelation, whereas the illumination of the face is only a mere illumination, etc., like the illumination of the forehead (mitzcha).
The two differ: through an opening more is revealed, while the illumination of the face is only a glow, like the radiance of the forehead. It is subtler, yet it is the inner light itself.


אך הארת פנים מתחלה כד סליק ברעותא כו׳ [ע׳ [עיין] בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ב׳]76
But the illumination of the face, at first, [was] “when it arose in the will,” etc. [see Etz Chaim, the Gate of Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), Derush 2];
At the beginning of creation this illumination came “when it arose in His will,” freely, with no cause from below, as Etz Chaim explains.


אבל עכשיו באתעדל״ת [באתערותא דלתתא] תליא כמ״ש יאר פניו אתנו77 אתנו דוקא באתעדל״ת [באתערותא דלתתא] מחמת שמחת העבודה בשמחה וטוב לבב78 מעוררין שמחה79 מלמעלה
but now it depends on an arousal from below (isarusa dilesata), as it is written, “May He make His face shine with us”: “with us,” specifically, through an arousal from below; for through the joy of the service, “with joy and with gladness of heart,” joy is aroused from above.
Now it depends on an arousal from below, as “May He make His face shine with us” implies: “with us,” through our own service. Serving G-d with joy and gladness of heart arouses joy above.


וגם ענין השמחה הוא התגלות הפנימי׳ [הפנימיות / הפנימית] כמו צהבו פניו של רבי80 כו׳ [ועמ״ש בד״ה צאינה וראינה81 בפי׳ ויין ישמח כו׳ להצהיל פנים משמן]82
And the matter of joy, too, is the revelation of the inner dimension, as in “Rebbi’s face shone,” etc. [and see what is written in the discourse beginning “Go forth and see,” on the explanation of “and wine that gladdens,” etc., “to make the face shine more than oil”].
Joy, too, is a revelation of the inner self: the Talmud says that Rebbi’s face shone with joy. The gloss refers to a discourse on wine that “makes the face shine more than oil.”


והנה תחלה אנו ממשיכים לעומר שהיא הנוק׳ [הנוקבא] המשכת ש״ע [ש״ע (370)] נהורין אר״ך וק״נ [וקליפת נוגה] ודוקא בזמן שבהמ״ק [שבית המקדש] היה קיים שאז היו מקריבין העומר. משא״כ תפלה ש״י אפי׳ [אפילו] בח״ל [בחוץ לארץ] שכמה מיני מדרגות כו׳. ע״י הנפת העומר עליות הנוק׳ [הנוקבא].
Now, first we draw down to the Omer, which is Nukva (the feminine): the drawing down of the 370 lights, arach and kan; and specifically at the time when the Holy Temple stood, for then they would offer the Omer. Whereas prayer applies even outside the Land, for [there are] many kinds of levels, etc. Through the waving of the Omer [come] the ascents of Nukva.
First the light of the 370 lights, the same 370 that the third section counted as 220 and 150, is drawn to the Omer, which is Nukva, Malchus; this was done specifically in Temple times, when the Omer was offered, whereas prayer, with its many levels, applies even outside the Land of Israel. The waving of the Omer raises Nukva.




18והנה עכ״ז [עם כל זה] עליי׳ [עלייה] זו ע״י המלאכים אריה דאכיל קרבנין כו׳. אבל לע״ל [לעתיד לבוא] ירום ונשא וגבה מאד83 אפי׳ [אפילו] מבחי׳ משה84 ובמשכן של משה לא היה ארי׳ [אריה].
Now, even so, this ascent is through the angels: “the lion that consumes the offerings,” etc. But in the Time to Come, “he shall be exalted and lifted up, and be very high,” even above the level of Moshe; and in the Mishkan of Moshe there was no lion.
Even so, today the Omer’s ascent goes through the angels, the “lion” that consumes the offerings on the altar. In the Time to Come, Moshiach will be “exalted, lifted up and very high,” higher even than Moshe; and the text notes that in the Mishkan of Moshe there was no lion.


וזהו כעת יאמר ליעקב ולישראל מה פעל85 כו׳. ועתידים צדיקים שיאמרו לפניהם קדוש86 כו׳. אז ארי׳ [אריה] כבקר יאכל תבן תבן הוא השפעת השעורה וזהו שעכשיו המלאכים מעטרין לתפלה גפיף ונשיק ומעטר לה
And this is “At this time it shall be said to Yaakov and to Israel, ‘What has [G-d] wrought,’” etc. And “the righteous are destined to have ‘Holy’ said before them,” etc. Then “the lion shall eat straw like the ox”: straw is the influence of the barley. And this is [why] now the angels crown the prayer: “he embraces it and kisses it and crowns it.”
So it is said, “At this time it shall be said to Yaakov and to Israel: What has G-d wrought,” for Israel will stand above the angels, who will say “Holy” before the righteous. Then “the lion shall eat straw like the ox”: the angels will receive only the “barley” of the outer dimension. That is why today the angels “crown” our prayers.


כי להיות התפלה בקול ודבור גשמי א״א לעלות כ״א ע״י המלאכים הממונים (שהם הממוצעים גבוה מעל גבוה87 וכמו הנפש מתלבשת בדם ע״י ממוצעים הם האדים כו׳)
For since prayer is in physical voice and speech, it cannot ascend except through the appointed angels (who are the intermediaries, “one higher than the high”; just as the soul enclothes itself in the blood through intermediaries, which are the vapors, etc.),
Prayer in a physical voice cannot rise by itself; it needs the angels appointed over it as intermediaries, one level above another. In the same way the soul enters the blood through intermediaries, the vapors.


שנותן פנימי ומקיף שלו. אבל לע״ל [לעתיד לבוא] שיתקיים ומלאה הארץ דעה88 יהיו כל הבחי׳ בישראל עצמן:
who give their own inner and encompassing [aspects]. But in the Time to Come, when “and the earth shall be full of knowledge” is fulfilled, all the levels will be in Israel themselves.
The angels give the prayer their own inner and encompassing light. In the Time to Come, when the earth is full of the knowledge of G-d, Israel will hold all these levels in themselves.



In one’s avodah
The illumination of G-d’s face now depends on an arousal from below: serving with joy and gladness of heart awakens joy above, and joy itself is the revelation of the inner dimension, as a face shines. The count must go from below upward, little by little, each day drawing down more of the same light. And a person’s compassion over his own distance from G-d, even when it brings him to melancholy, is the sadness of which it is said, “In all sadness there shall be profit.”
Questions for discussion
	Why is barley, the food of the angels, called “a measure of five,” and how do the five articulations of the mouth become four camps and a fifth that makes peace among them?
	If an angel is only a vessel for G-d’s light, how can it speak of itself in the language of G-dliness?
	How does a small child calling “Abba” illustrate the hidden Daas of the wheat, and why should wheat, from the World of Tohu, give a stronger knowing than barley?
	Why do we count “Today is two days” rather than “the second day,” and why do the forty-nine days become fifty only when Shavuos arrives?
	Why does the illumination of G-d’s face now depend on joy in serving Him, and why can prayer now rise only through the angels?

Sources and references
Notes
Paragraph 1
1וספרתם לכם
The verse commands counting seven full weeks from the day the Omer offering is brought. The discourse this Biur explains was built on these words.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2The prophet says Israel will follow G-d, who roars like a lion. Here the lion of the verse is read as the face of the lion in the Chariot, the angels whose service is love.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
3כי מלאך נק׳ שליח . . ותקרא שם ה׳
Iggeres HaKodesh 25 notes that G-d has many emissaries, and explains that the Shechinah “speaks from the throat of Moshe” and that in the prophets the supernal voice and speech enclothed itself in their own voice and speech.
Kehot’s noteלהעיר מאגה״ק סי׳ כה. קו״א לתניא ד״ה להבין מ״ש בפע״ח.
4ותקרא שם ה׳ הדובר אלי׳
Hagar names the angel who spoke to her with G-d’s Name. The Alter Rebbe brings it as proof that an angel, as an emissary, is called by the Name of the One who sends him.
Genesis 16:13בראשית ט״ז:י״ג
וַתִּקְרָא שֵׁם־ה׳ הַדֹּבֵר אֵלֶיהָ אַתָּה אֵל רֳאִי כִּי אָמְרָה הֲגַם הֲלֹם רָאִיתִי אַחֲרֵי רֹאִי:
And she called the name of the L-RD that spoke unto her, Thou art a G-d of seeing; for she said: ‘Have I even here seen Him that seeth Me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טז, יג.
5שוב אשוב אליך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יח, י.
6שוב אשוב אליך
The angel visiting Avraham promises, “I will surely return to you,” speaking in the first person as G-d would. It shows that the angel speaks with the G-dly light enclothed in him.
Genesis 18:10בראשית י״ח:י׳
וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ כָּעֵת חַיָּה וְהִנֵּה־בֵן לְשָׂרָה אִשְׁתֶּךָ וְשָׂרָה שֹׁמַעַת פֶּתַח הָאֹהֶל וְהוּא אַחֲרָיו:
And He said: ‘I will certainly return unto thee when the season cometh round; and, lo, Sarah thy wife shall have a son.’ And Sarah heard in the tent door, which was behind him.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ע״י האור המתלבש בהם שהוא אלהות (כמ״ש בפרדס שכ״ד פי״א)
In this chapter on the angels, the Pardes teaches that they are like a body and the light that flows upon them is the essential thing; their workings are measured by the light enclothed in them. The Alter Rebbe cites it to explain why an angel can speak of himself in the language of G-dliness.
Pardes Rimmonim 24:15–16פרדס רמונים כ״ד:ט״ו-ט״ז
הרמב״ם ע״ה האמין היות ענין מראה המלאכים אל אאע״ה וכיוצא בהם שהיה במראה הנבואה. וזה מפני שהאמין שהם דקים תכלית הדקות רוחניים בלתי מתגשמים ועל זה הוקשה לו רבויים. ותירץ שהם מתרבים בדרך עלה ועלול כמו שפי׳ בס״ד בשער סדר עמידתן בפרק ו׳. ולזה הבאים אחריו הקשו לדעתו שאם כן חוייב שלא יהיו המלאכים כ״א י׳ נאצלים מאחד לא׳ מאחר שאין הפרדס אלא מעילה לעלול. ומדרגתם הם י׳, חיו״ת אופנים אראלים חשמלים שרפים מלאכים אלדי׳ בני אלדים כרובי׳ אישים. והנה נודע היותן יותר ויותר. ונדחקו בכמה עניינים לישב ענין זה …
Pardes Rimonim (Public Domain)
Paragraph 4
8היש מספר לגדודיו
Job’s companion asks whether G-d’s legions can be numbered. The Alter Rebbe connects their countlessness to the endless inter-inclusion of the Sefiros from which the angels come.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
9ורבוא רבבות מלאכים מחנה מיכאל
The Talmud contrasts “a thousand thousands serve Him, and myriads of myriads stand before Him” with “Is there any number to His legions?” and teaches that the first figure is the count of a single legion, while His legions are beyond number. The Alter Rebbe applies this to the myriads within the camp of Michael alone.
Chagigah 13b:12חגיגה י״ג ב:י״ב
כָּתוּב אֶחָד אוֹמֵר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״, וְכָתוּב אֶחָד אוֹמֵר: ״הֲיֵשׁ מִסְפָּר לִגְדוּדָיו״! לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים, כָּאן בִּזְמַן שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, כִּבְיָכוֹל שֶׁנִּתְמַעֲטָה פָּמַלְיָא שֶׁל מַעְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
Paragraph 5
10ומזיעתן של חיות
The Talmud asks where the River of Fire comes from and answers, “from the sweat of the Chayos,” and that it pours upon the heads of the wicked in Gehinnom. The Alter Rebbe explains the sweat as the waste of the angels’ Gevurah.
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
11Kehot’s note points to Jeremiah 30:23 for these words.
Jeremiah 30:23ירמיהו ל׳:כ״ג
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה סַעַר מִתְגּוֹרֵר עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, A sweeping storm; it shall whirl upon the head of the wicked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12על ראש רשעים יחול
The prophet describes G-d’s storm of fury whirling upon the head of the wicked; the Talmud quotes this verse for where the River of Fire pours. Here it describes the angels’ wrath against those who transgress G-d’s will.
Jeremiah 23:19ירמיהו כ״ג:י״ט
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, Yea, a whirling storm; It shall whirl upon the head of the wicked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, יט.
13פי׳ זיעתן
In Shelach the Alter Rebbe explains the same teaching: the sweat from which the River of Fire flows is venom and wrath, the angels’ waste, since every world has its good and its “evil,” meaning anger and fury.
Kehot’s noteראה לקמן שלח מא, א.
14לבם כו׳
A manuscript variant: the note records that at this point the Biur mentioned above has a shortened form of what is explained here.
Kehot’s noteבביאור הנ״ל כאן קיצור משנ״ת. [כ].
Paragraph 6
15בכל עצב יהי׳ מותר
The verse says that in all toil (etzev) there is profit; Chassidus reads etzev as sadness. The Alter Rebbe uses it for the worthwhile melancholy a person feels over his distance from G-d.
Proverbs 14:23משלי י״ד:כ״ג
בְּכׇל־עֶצֶב יִהְיֶה מוֹתָר וּדְבַר־שְׂפָתַיִם אַךְ־לְמַחְסוֹר:
In all labour there is profit; But the talk of the lips tendeth only to penury.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, כג.
16הרחמנות ג״כ מגדולת
A manuscript variant: the note gives the correct reading as “[the compassion] over the distance, so great (כ״כ), [is] from the greatness,” instead of “the compassion too (ג״כ) is from the greatness.” On this reading the angels’ compassion is explicitly over the immense distance between creation and the Creator.
Kehot’s note[הרחמנות] על הריחוק כ״כ מגדולת כצ״ל. [כ].
17ואשא אתכם על כנפי נשרים
Before the Giving of the Torah, G-d reminds Israel that He bore them on eagles’ wings. The Alter Rebbe reads the eagle as compassion, which lifted Israel from Egypt to the revelation at Sinai.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18בחומר ובלבנים
The Egyptians embittered Israel’s lives with hard labor in mortar and bricks. The phrase describes the low state from which Israel had to be lifted.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19פב״פ דבר ה׳
Moshe recalls that G-d spoke with Israel face to face at the mountain. That direct revelation is what the eagles’ wings raised them to merit.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20בחכמה אתברירו
The Zohar’s phrase that all things are refined through Chochmah, as the Kehot note locates it. Here it explains why the fifth articulation, in the palate, is linked to Chochmah and refines and harmonizes the other four.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. וראה הע׳ כ״ק אדמו״ר בסה״מ ה׳תש״א, ע׳ 79. וראה לעיל פ׳ ויקרא ד, א.
21שלום כו׳
A manuscript variant: the note records that the Biur has an addition at this point, after “makes peace,” etc.
Kehot’s noteבהביאור יש כאן תוס׳ [כ]. [ראה גם אוה״ת שבועות ע׳ ריב].
Paragraph 7
22חכו ממתקים
The beloved is praised: “His palate is sweetness.” The Alter Rebbe reads the palate as the place where the sweetening of the severities is revealed.
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, טז.
23חיך אוכל יטעם
Job says that the palate tastes food. The Alter Rebbe uses it for the physical function of the palate, which in the soul corresponds to Chochmah.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, א.
24של — מוצאות
A manuscript variant: the note records that at this point the Biur has additional material.
Kehot’s noteכאן יש תוס׳ שם. [כ]. [ראה גם אוה״ת שבועות ע׳ ריב].
25בזהר פ׳ שמיני דף ל״ט ע״ב
According to the note, Or HaTorah on Shavuos, page 212, has a gloss (hagahah) at this point, at the reference to the Zohar on Shemini.
Kehot’s noteבאוה״ת שבועות ע׳ ריב יש כאן הג״ה. וראה בביאה״ז להצ״צ כרך-א ע׳ שיט.
26חכלילי עינים
Yaakov’s blessing to Yehudah: his eyes will be red (chachlili) with wine. The discourse cited reads chachlili as “every palate that tastes.”
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27וע׳ בפע״ח בשער השופר פרק א׳ בענין גיכ״ק מהחיך שהוא החכמה
Pri Etz Chaim speaks of the letters gimmel, yud, kaf, kuf as the palate beside the throat, which is Chochmah, and directs the shofar’s sound through them to subdue the severities. It supports the link between the palate, Chochmah and sweetening.
Pri Etz Chaim, Gate of the Shofer 1:20פרי עץ חיים, שער השופר א׳:כ׳
ועתה נדבר בהוצאות הקול, בתחלה אנו מוציאין מן הגרון, אשר בו מתחברים ב׳ שמות מ״ב, א׳ מן החכמה, וא׳ מן אמא. ושניהם כלולים בגרון דאמא, וב״פ מ״ב הם גימ׳ אחה״ע, ובזה נכפין הדינין. גם תכוין אל סוד גיכ״ק, שהוא החי״ך הסמוך לגרון, שהוא סוד החכמה, המזדווג עם אמא שהוא הגרון שבו אותיות אחה״ע. (א) והנה אותיות גיכ״ק אחה״ע עולין רי״ו, ותכוין אל סוד רי״ו זה, שהוא זווג או״א ע״י החיך והגרון, בסוד אכלו רעים:
Pri Etz Chaim (Public Domain)
28ויפח באפיו
G-d formed man and blew into his nostrils the breath of life. The Alter Rebbe uses it to show how breath (hevel) from above became a soul, an intellect, below.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
29עשה את השמים ואת הארץ
In six days G-d made the heavens and the earth. The word “made” is read as action, the outermost extension, in the World of Asiyah.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
30וברוח פיו כל צבאם
By G-d’s word the heavens were made, and by the breath of His mouth all their host. Here “the breath of His mouth” is a more inward extension than “making.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אתא בוקר
The watchman says, “Morning comes (asa).” The Alter Rebbe derives otiyos (letters) from asa: letters are what comes forth.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כא, יב. וראה סה״מ תקס״ג ע׳ שיא. אוה״ת בשלח ס״ע שצא.
32ויאמר אלקים יהי אור
The first utterance of creation. Light here is Chesed drawn forth through speech.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג.
33ונהר יוצא מעדן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, י.
34ונהר יוצא מעדן להשקות את הגן
A river goes out of Eden to water the garden. It illustrates the inward way in which the Divine flow reaches souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35שבכל — כו׳
A manuscript variant: the note records that there, at this point, there is a shortened form of what is explained here.
Kehot’s noteשם יש כאן קיצור משנ״ת. [כ].
Paragraph 8
36עומר התנופה
The count of seven weeks begins from the day the Omer of waving is brought. The Alter Rebbe explains what the waving accomplishes.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ופי׳ בזהר בלק קפ״ח ב׳ תנו פה תנו כבוד
The text’s own reference to the Zohar on Parshas Balak, which reads tenufah as tenu peh, “give a mouth.” Here it explains the waving as the ascent of Nukva to her source.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Paragraph 9
38אנכי מי שאנכי
The note sends the reader to the sources gathered there, on page 209, for the expression “Anochi: who I am.”
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ רט.
39בחי׳ חיצוניות בלבד
A manuscript variant: the note records that the Biur mentioned above has a lengthy addition at this point.
Kehot’s noteיש כאן תוס׳ מרובה בהנ״ל. [כ]. [ראה אוה״ת שבועות ע׳ ריב].
Paragraph 10
40כי לא על הלחם לבדו
Man does not live by bread alone but by whatever comes forth from G-d’s mouth. The Alter Rebbe reads it as the Divine word within the bread that gives man life.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
41כמראה אבן . . ועל דמות הכסא
The prophet sees the likeness of a throne and upon it a likeness like the appearance of a man. It shows that the human form belongs to the World of Tikkun.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
42ונוגה לו סביב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, ד.
43ונוגה לו סביב
In the vision a brightness (nogah) surrounds the storm cloud and fire. The Alter Rebbe reads it as nogah, into which the sparks of Tohu fell.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
44בלע שהוא הראשון לז׳ מלכין
Bela son of Beor is the first of the kings who reigned in Edom. In Kabbalah he is the first of the seven kings of Tohu.
Genesis 36:32בראשית ל״ו:ל״ב
וַיִּמְלֹךְ בֶּאֱדוֹם בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
And Bela the son of Beor reigned in Edom; and the name of his city was Dinhabah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לב.
45אין לך כל עשב מלמטה
The Midrash teaches that every blade of grass has a mazal in the heavens that strikes it and says, “Grow.” Here it describes how the flow from the higher world descends into wheat.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
46וגבוה מעל גבוה
One higher than the high watches over him. It describes the influence descending through levels, each above the other.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
47בביאור ע״פ כה תברכו
In the explanation of “Thus shall you bless” in Nasso, the Alter Rebbe reads “and I (va’ani) will bless them” as the letters of ayin, “nothing,” from which the blessing is drawn; ayin in general is the level of Keser, above Chochmah.
Kehot’s noteלקמן פ׳ נשא כח, א.
48כה תברכו
The opening of the priestly blessing, which is also the opening of a discourse cited here on the higher Daas.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49החלצו מאתכם
Moshe’s call to arm men for the war against Midian, the opening of another discourse cited on the higher Daas.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ואלה המשפטים
The opening of Parshas Mishpatim, the opening words of a further discourse referred to here.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51Kehot’s note points to Exodus 23:15–16 for these words.
Exodus 23:15–16שמות כ״ג:ט״ו-ט״ז
אֶת־חַג הַמַּצּוֹת תִּשְׁמֹר שִׁבְעַת יָמִים תֹּאכַל מַצּוֹת כַּאֲשֶׁר צִוִּיתִךָ לְמוֹעֵד חֹדֶשׁ הָאָבִיב כִּי־בוֹ יָצָאתָ מִמִּצְרָיִם וְלֹא־יֵרָאוּ פָנַי רֵיקָם: וְחַג הַקָּצִיר בִּכּוּרֵי מַעֲשֶׂיךָ אֲשֶׁר תִּזְרַע בַּשָּׂדֶה וְחַג הָאָסִף בְּצֵאת הַשָּׁנָה בְּאׇסְפְּךָ אֶת־מַעֲשֶׂיךָ מִן־הַשָּׂדֶה:
The feast of unleavened bread shalt thou keep; seven days thou shalt eat unleavened bread, as I commanded thee, at the time appointed in the month Abib—for in it thou camest out from Egypt; and none shall appear before Me empty; and the feast of harvest, the first-fruits of thy labours, which thou sowest in the field; and the feast of ingathering, at the end of the year, when thou gatherest in thy labours out of the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ששת ימים תאכל מצות
Six days you shall eat matzos; the opening of another discourse referred to here.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
53מצרים נק׳ בינה ובינה בגרון שהוא מיצר
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער חג המצות פ״א דשם מבאר שהגרון נק׳ מצרים.
54מצרים נק׳ בינה ובינה בגרון שהוא מיצר
Pri Etz Chaim explains that Mitzrayim is the throat, the narrow strait, and that leaving it opened the way for the Divine flow to spread into the body below. The Alter Rebbe uses it to identify Egypt with Binah in the throat.
Pri Etz Chaim, Gate of Passover 1:11פרי עץ חיים, שער חג המצות א׳:י״א
… דם, שהם י׳ דמים הנ״ל, הם ה׳ חסדים וה׳ גבורות מאמא, ואני לא קבלתי כן, ועיין בקונטרס. והנה נתבאר שם, כי בגלות מצרים חזר ז״א בסוד קטנות, ונסתלק אור ז״א למעלה בבחינת גדלות, ואז לא היו מתפשטים בו רק ה׳ חסדים וה׳ גבורות של קטנות, בסוד י׳ דמים הנ״ל, ופרעה שהוא העורף, ומצרים בסוד גרון כמבואר אצלינו היו יונקים מהם בהיותן בגרון, וזהו ואראך מתבוססת בדמיך, פי׳ - מ״ת בוססת, ר״ל הקליפה הנקרא אבי אבות הטומאה, דרגא דמותא, היתה בוססת ואחיזת ויונקת בדמיך - ר״ל ב׳ דמייך, שהם ב׳ …
Pri Etz Chaim (Public Domain)
55הקול שמעורר הכוונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה טושו״ע או״ח סי׳ סא, ד.
56שמעורר הכוונה
The custom is to read the first verse of the Shema aloud, to awaken the intention. The Alter Rebbe uses it to show that the voice in the throat arouses intention.
Shulchan Arukh, Orach Chayim 61:4שולחן ערוך, אורח חיים ס״א:ד׳
נוהגין לקרות פסוק ראשון בקול רם כדי לעורר הכוונה:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
57ובפ׳ וארא ע״פ לכן אמור
In Va’eira the Alter Rebbe explains that the pleasures and preoccupations of this world are the barriers and screens that separate the light of G-d in the mind from its revelation in the heart.
Kehot’s noteתו״א נז, ג.
Paragraph 14
58בא״א ש״ע נהורין
In the gate on Arich Anpin, Etz Chaim discusses the 370 lights of the supernal face, with several ways of reaching that number. The Alter Rebbe cites it for the fifty gates as they are included in Arich Anpin.
Sefer Etz Chaim 13:14עץ חיים י״ג:י״ד
ובענין הש״ע נהורין הנזכר באדרא קכ״ח ומהאי אתפשט אורכא דאנפוי לש״ע רבוא עלמין שמעתי ממורי זלה״ה כמה בחי׳ (הם) וכולם הם ג״כ ש״ע נהורין א׳ הוא ע״ד הנ״ל כי הנה יש ש״ע נהורין מצד החכמה וש״ע נהורין מצד הבינה ואותן ש״ע דאבא הם טמירין אמנם ש״ע של הבינה הם מתגלים בפנים העליונים מצד הבינה שהיא אהי״ה אשר יש בפשוט ומילוי ומילוי דמילוי א״ם אותיות והט״ס שהם בפנים העליונים המתגלים מצד הבינה כל ספי׳ שבה שם אהי״ה בסוד א״ם אותיות וכולם גימטריא ש״ע נהורין רק כי של אבא הם טמירין ולכן …
Sefer Etz Chaim (Public Domain)
59מורי זלה״ה לא היה מסתפר
Pri Etz Chaim reports that the Arizal did not cut his hair from Pesach eve to Shavuos eve, explaining it by a tikkun of the skull of Arich Anpin. The Alter Rebbe cites it for the connection between the Omer days and Arich Anpin.
Pri Etz Chaim, Gate of the Omer Count 7:9–10פרי עץ חיים, שער ספירת העומר ז׳:ט׳-י׳
מע״ח - מורי זלה״ה, לא היה מסתפר מערב פסח עד ערב שבועות כלל ועיקר, לא בר״ח ולא בל״ג בעומר, ואמר לי הטעם שלא לגלח בימים אלו, כי כבר ידעת, כי יש תיקון א׳ בגולגלתא, והוא נקרא עמר נקי. ויש תיקון הב׳ הנקרא טלא דבדולחא. (א): הגהה (א) א״מ - כי בימים אלו מתעוררין אז גולגלתא דא״א עמר נקי שהם נ״ה דרדל״א, שהם שערות א״א) (א״מ - מ״כ בכ״י של הרח״ו ז״ל, כי עמר גי׳ קרי עכ״ל, וז״ס י״פ ע״ב גים ' ע מ״ר ב מ ל וי, כ י הטפה …
Pri Etz Chaim (Public Domain)
60בביאור ע״פ על כן יאמרו המושלים
In Chukas the Alter Rebbe explains “the reckoning of the world”: the Gevuros set the measure of how much G-dliness is revealed in each world, and that measure follows how much Chochmah, the level of ayin and self-nullification, is revealed there.
Kehot’s noteלקמן סז, א.
61על כן יאמרו המושלים בואו חשבון
The verse about Cheshbon, the city of Sichon. The discourse cited reads Cheshbon as “reckoning,” for the meaning of “a great reckoning.”
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
62ועמ״ש באגה״ק ד״ה וילבש צדקה בענין פי׳ כל פרוטה מצטרפת לחשבון גדול
The letter on charity that opens “And He put on righteousness as a coat of mail” explains the Sages’ teaching that each coin of charity joins into a great reckoning. The Alter Rebbe refers to it for the meaning of “a great reckoning.”
Tanya, Iggeres HaKodesh 3:1תניא, אגרת הקדש ג׳:א׳
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיוֹן, וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ. וְדָרְשׁוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״מַה שִּׁרְיוֹן זֶה כָּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה כָּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל״. פֵּירוּשׁ, שֶׁהַשִּׁרְיוֹן עָשׂוּי קַשְׂקַשִּׂים עַל נְקָבִים, וְהֵם מְגִינִּים שֶׁלֹּא יִכָּנֵס חֵץ בַּנְּקָבִים, וְכָכָה הוּא מַעֲשֵׂה הַצְּדָקָה:
Kehot Publication Society (CC-BY-NC)
63כל פרוטה מצטרפת לחשבון גדול
The Talmud teaches that just as each scale joins into a coat of mail, so each coin of charity joins into a great reckoning. It is the saying the letter in the Tanya explains.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
64וע׳ בע״ח שער א״א ספ״ה שבהיות למעלה הם חשבון גדול
Etz Chaim explains that when these lights are above, in Arich Anpin, they are counted in a great reckoning of thousands, and when they descend they are a small reckoning. It supports “a great reckoning” as the fifty gates in their source.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… ובאדרא קכ״ח אז מנהירו [דהאי חיוורתא] דילהון ירתין צדיקייא ת׳ עלמין כנז׳ שם ומנהירו דהאי חיוורא ירתי צדיקייא ת׳ עלמין דכסופין הה״ד ארבע מאות שקל כסף עובר לסוחר כי אע״פ שבהיותם למעלה בא״א הם בחשבון גדול של ד׳ מאות אלף הנה ברדתן למטה הם אז בחשבון מועט ואינן רק ד׳ מאות לבד ומהם נהרין צדיקייא בעלמא דאתי וז״ס ארבע מאות שקל כסף כי הנה הוי״ה זאת הוא במילוי יודין שהם גי׳ ע״ב וגי׳ חסד שהוא כסף כנודע ולכן הם בחי׳ שקל כסף. ועוד כי הנה כסף הוא לבן והוא …
Sefer Etz Chaim (Public Domain)
65יאר ה׳ פניו
The priestly blessing: may G-d make His face shine upon you. Here it is the illumination of the face, a light drawn from Keser to Malchus.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
Paragraph 16
66שאומרים כ״ד ספרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סתצ״ד. חק יעקב שם.
67שאומרים כ״ד ספרים בליל שבועות
The laws of the Shavuos service. The Kehot note cites this chapter, together with the Chok Yaakov there, for the custom of reciting the twenty-four books on the night of Shavuos.
Shulchan Arukh, Orach Chayim 494:1שולחן ערוך, אורח חיים תצ״ד:א׳
סדר תפלת חג השבועות. ובו ג סעיפים: ביום חמשים לספירת העומר הוא חג שבועות וסדר התפלה כמו ביום טוב של פסח אלא שאומרים את יום חג השבועות הזה זמן מתן תורתינו וגומרים ההלל ומוציאין שני ספרים וקורין בראשון חמשה מבחודש השלישי עד סוף הסדר ומפטיר קורא בשני וביום הבכורים ומפטיר במרכבה דיחזקאל ומסיים בפסוק ותשאני רוח:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
68תרי״ג ארחין
The Idra Rabba speaks of the path that divides into 613 paths of the Torah, issuing from the hidden head. The Alter Rebbe identifies them as the Torah’s source above Chochmah.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. קלו, א.
69מקורה תרי״ג ארחין
A second place in the Idra Rabba that the Kehot note gives for the 613 paths.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
70לכו לחמו בלחמי
Wisdom calls, “Come, eat of my bread.” It is applied here to the two loaves of Shavuos as a drawing down of mochin.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71חמץ תאפינה
The two loaves of Shavuos are to be baked leavened. The Alter Rebbe explains why leaven, forbidden on Pesach, is required here.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
72לית שמאלא בהאי עתיקא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
73חירות ממ״ה
The Midrash reads charus, “engraved” on the Tablets, as cherus, freedom: when Israel said “We will do and we will listen,” they were freed from the Angel of Death. It expresses the level revealed at the Giving of the Torah.
Shemot Rabbah 32:1שמות רבה ל״ב:א׳
… ולא מלאך המות שולט בהן. וכן הוא אומר (שמות לב): והמכתב מכתב אלקים הוא חרות על הלוחות. מהו חרות? ר׳ יהודה ור׳ נחמיה, ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. בשעה שאמרו ישראל כל אשר דבר ה׳ נעשה ונשמע, אמר הקב״ה: אדם הראשון צויתיו מצוה אחת, כדי שיקיימנה והשויתיו למלאכי השרת, שנא׳ (בראשית ג): הן האדם היה כאחד ממנו, אלו שהן עושין ומקיימין תרי״ג מצות, חוץ מן הכללים, ומן הפרטים, ומן הדקדוקים, אינו דין שיהיו הן חיין וקיימין לעולם?! וכן הוא אומר (במדבר כא): …
“Behold, I am sending an angel before you to protect you along the way and to take you to the place that I have prepared” (Exodus 23:20). “Behold, I am sending an angel” – that is what is written: “I had said: You are divine beings” (Psalms 82:6). Had Israel waited for Moses and not performed that act, there would have been no exiles, and the angel of death would not have had dominion over them. Likewise it says, “[The tablets were the work of G-d] and the script was …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
74בואו ונחזיק טובה
Reish Lakish says, “Come, let us acknowledge the goodness of our fathers,” for had they not sinned we would not have come into the world, since after Sinai they were like G-dly beings, beyond death. The Alter Rebbe alludes to that state, reached at the Giving of the Torah.
Avodah Zarah 5a:6עבודה זרה ה׳ א:ו׳
אָמַר רֵישׁ לָקִישׁ: בּוֹאוּ וְנַחֲזִיק טוֹבָה לַאֲבוֹתֵינוּ, שֶׁאִלְמָלֵא הֵן לֹא חָטְאוּ — אָנוּ לֹא בָּאנוּ לָעוֹלָם, שֶׁנֶּאֱמַר: ״אֲנִי אָמַרְתִּי אֱלֹקִים אַתֶּם וּבְנֵי עֶלְיוֹן כֻּלְּכֶם״, חִבַּלְתֶּם מַעֲשֵׂיכֶם — ״אָכֵן כְּאָדָם תְּמוּתוּן וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, א.
75חירות ממה״מ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמ״ר רפל״ב. וש״נ.
Paragraph 17
76ע׳ בע״ח שער מ״ן ומ״ד דרוש ב׳
Etz Chaim explains that the first union at the creation of the world came by G-d’s free choice and simple will, which the Zohar expresses as “when it arose in His will,” while every later union requires the raising of mayin nukvin from below. It is the contrast the Alter Rebbe draws here.
Sefer Etz Chaim 39:2עץ חיים ל״ט:ב׳
… אמנם בכל תפלה ותפלה כפי כוונת האומרה וכפי זכות הזמן אשר אז נאמרה התפלה ההיא כך מתבררין שיעור קצוב מהרפ״ח ניצוצין עד שנמצא כי קודם שיבא משיח יכלו ויוגמרו כל הרפ״ח ניצוצין להתתקן. ודע כי זולת מה שאנו אומרים שהמ״ן אשר בז׳ מלכים הם בחי׳ הנשמות הנה גם העולמות העליונים הובררו משם כנזכר בע״ה בדרוש ג׳ וכמ״ש בדרוש א׳. אמנם אחר שנגמר להתברר מחלק זו״ן עצמן אז מה שנשאר להתברר הם בחי׳ של הנשמות היוצאין מעולם אצילות כנודע והבן זה מאד: והנה הזווג הראשון שהיה בעת בריאת העולם היה …
Sefer Etz Chaim (Public Domain)
77יאר פניו אתנו
May G-d be gracious to us and bless us, may He make His face shine with us. The Alter Rebbe stresses “with us”: the illumination depends on our arousal from below.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78בשמחה וטוב לבב
The Torah faults serving G-d without joy and gladness of heart. Here, serving with joy is what arouses joy above.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79מחמת שמחת העבודה . . מעוררין שמחה למע׳
The Kehot note points to this Zohar passage for the teaching that joy below arouses joy above.
Zohar III, 184bזח״ג קפד, ב
Kehot’s noteראה זח״ג קפד, ב.
80צהבו פניו של רבי
The Talmud describes Rebbi’s face shining with joy. The Alter Rebbe uses it to show that joy reveals the inner self in the face.
Chullin 7b:4–5חולין ז׳ ב:ד׳-ה׳
שמע רבי נפק לאפיה אמר ליה רצונך סעוד אצלי אמר לו הן צהבו פניו של רבי אמר לו כמדומה אתה שמודר הנאה מישראל אני ישראל קדושים הן יש רוצה ואין לו ויש שיש לו ואינו רוצה וכתיב (משלי כג, ו) אל תלחם [את] לחם רע עין ואל תתאו למטעמותיו כי כמו שער בנפשו כן הוא אכול ושתה יאמר לך ולבו בל עמך ואתה רוצה ויש לך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ז, ב.
81בד״ה צאינה וראינה
There “to make the face shine more than oil” is explained as “that He do your will as His own will,” and bread and wine, which are drawn as a revelation of the face, are contrasted with the crown, the supernal will, which is the revelation of the Infinite Light itself that encompasses all worlds.
Kehot’s noteלקו״ת שה״ש כו, ב.
82ויין ישמח כו׳ להצהיל פנים משמן
Wine gladdens man’s heart and makes the face shine more than oil. The discourse cited explains this shining of the face.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
83ירום ונשא וגבה מאד
The prophet says G-d’s servant will be exalted, lifted up and very high. It is read as Moshiach in the Time to Come.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ירום ונשא וגבה מאד אפי׳ מבחי׳ משה
The Midrash reads the verse as Moshiach being higher than Avraham, than Moshe and than the ministering angels. The Alter Rebbe draws from it that Moshiach will stand even above the level of Moshe.
Yalkut Shimoni on Nach 476ילקוט שמעוני על נ"ך תע״ו
85כעת יאמר ליעקב ולישראל מה פעל
Bilam’s prophecy that Israel will be told what G-d has wrought. It is read as Israel standing above the angels in the future.
Numbers 23:23במדבר כ״ג:כ״ג
כִּי לֹא־נַחַשׁ בְּיַעֲקֹב וְלֹא־קֶסֶם בְּיִשְׂרָאֵל כָּעֵת יֵאָמֵר לְיַעֲקֹב וּלְיִשְׂרָאֵל מַה־פָּעַל אֵל:
For there is no enchantment with Jacob, Neither is there any divination with Israel; Now is it said of Jacob and of Israel: ‘What hath G-d wrought! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ועתידים צדיקים שיאמרו לפניהם קדוש
The Talmud teaches that in the future the righteous will have “Holy” said before them, as it is said before the Holy One, blessed be He. The Alter Rebbe brings it to show that Israel will then stand above the angels.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
87גבוה מעל גבוה
One higher than the high watches over him. Here it describes the appointed angels as intermediaries, level above level.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ומלאה הארץ דעה
The earth will be full of the knowledge of G-d as the waters cover the sea. Then all the levels will be within Israel themselves.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
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מעט תוס׳ ביאור על ענין וספרתם לכם כו׳ חמשים יום
A little additional explanation on the matter of “And you shall count for yourselves… fifty days”
The fiftieth gate of Binah stands between Chochmah, ayin, and Binah, yesh, and like Keser it has two aspects. Its lower aspect, which includes all forty-nine gates, we draw down day by day through the count; its upper aspect, the lowest level of the Emanator, is revealed of itself on Shavuos as a gift.
The maamar in brief
This short addition takes up the words “you shall count fifty days.” The maamar above said that the count draws down the fiftieth gate little by little; elsewhere it was explained that the fiftieth gate is beyond our power to draw and comes of itself on Shavuos once the forty-nine days are complete. Sources are weighed that suggest the count does bring an illumination of the fiftieth gate, and the question is first left open. The answer begins with the Sages’ words on Moshe’s hidden grave: those above saw it below, and those below saw it above. The Maggid explained that Moshe attained the fiftieth gate only at his passing, and that this gate is the intermediary between Chochmah, ayin, and Binah, yesh. Like Keser, an intermediary has two aspects: the root that includes everything below it, and the lowest level of what is above it. The count draws the lower aspect, as the mitzvos draw “your holiness”; the upper, “My holiness,” comes of itself on Shavuos as a gift. After reconciling this with the name “Supreme Keser,” the maamar explains the count from barley, rooted in Binah, to wheat, which is Chochmah.

Outline
	1Does the count draw the fiftieth gate?The maamar above read “count fifty days” as the count drawing down the fiftieth gate; elsewhere it was read as the fiftieth day coming of itself, uncounted, after the forty-nine. Along the lines of the Ramaz, the seven weeks would be the forty-nine gates alone, and Shavuos would reveal the fiftieth. Yet “from the morrow of the Shabbos,” that is, from Binah, which is above Shabbos, together with the Pardes, Pri Etz Chaim and another discourse, suggests that the count also draws an illumination of the fiftieth gate; the question is left for examination.¶1–2
	2Moshe’s hidden grave: between ayin and yeshIf the count draws the fiftieth gate, “fifty days” and “Today is two days” are more precise, and this need not contradict the other reading. The Sages said that to those above Moshe’s grave seemed below, and to those below it seemed above. The Maggid explained that Moshe attained the fiftieth gate only at his passing; the gate joins Chochmah, ayin, to Binah, yesh, so from ayin it seems lower, and from yesh it seems to be ayin itself.¶3
	3The two aspects of every intermediaryThe fiftieth gate is also called the Supreme Keser, and Keser, the intermediary between the Emanator and the emanated, includes both: the lowest level of the Emanator and the root of all the emanated. Every Keser has these two aspects, like the Keser of Z’eir Anpin formed from the Tiferes of Imma. So too the fiftieth gate: its lower aspect includes all forty-nine gates as one; its upper aspect, Anochi, which no thought grasps, is not their root at all. This is why it is said that we cannot draw the fiftieth gate.¶4–8
	4“Your holiness” and “My holiness”What we draw by an arousal from below, through the mitzvos, is the lower aspect of Keser, “your holiness,” “who has sanctified us with His commandments”; the lowest level of the Emanator, “My holiness,” comes from above as a gift. So the count draws only the lower aspect of the fiftieth gate, day by day, and after “Today is forty-nine days” its upper aspect is revealed of itself on Shavuos. A question remains: how is the gate an intermediary between Chochmah and Binah?¶9–10
	5Supreme Keser and gate of Binah; from barley to wheatIf the Tikkunim and Etz Chaim call the gate the Supreme Keser, how is it also a gate of Binah, and below Chochmah? The Ramaz reads it as the Keser of Z’eir Anpin; and even on the plain reading, Emek HaMelech and the Arizal’s explanation of the Idra place ayin, Chochmah, above Arich, which is Binah. So the count runs from barley, the soul’s measured comprehension rooted in Binah, to wheat, the hidden Daas of Chochmah, through the fiftieth gate between them; and the forty-nine words of “May G-d be gracious to us” and the forty-nine letters of “Let them rejoice” allude to what it draws to the forty-nine gates, to unite them with their Emanator.¶11–12


Key concepts
	The fiftieth gateשער החמשים
	The level that joins the forty-nine gates of Binah to what is above Binah and unites them with their Emanator. Moshe attained it only at his passing; it is also called the Supreme Keser.

	Ayin and yeshאין ויש
	Chochmah is ayin, “nothing,” beyond definition; Binah is yesh, “something,” grasped and defined. The fiftieth gate stands between them, so it looks lower from above and higher from below.

	The two aspects of Keserבחי׳ תחתונה שבמאציל / שרש הנאצלים
	An intermediary includes both sides: the lowest level of the Emanator, which no thought grasps, and the root of all the emanated, which includes them all as one. Every Keser, and the fiftieth gate too, has these two aspects.

	“My holiness is above your holiness”קדושתי למעלה מקדושתכם
	What we draw by the mitzvos, “your holiness,” is the root of the emanated; the Emanator’s own level, “My holiness,” is beyond our reach and is given from above as a gift, as the upper aspect of the fiftieth gate is on Shavuos.

	From barley to wheatשעורה / חטה
	Barley, “a measure of five,” is the soul’s comprehension according to its measure, rooted in Binah; wheat is the hidden Daas above comprehension, the level of Chochmah. The count between them draws the fiftieth gate, which stands between the two.


Section 1 · ¶1–2
Does the count draw the fiftieth gate?
1מעט תוס׳ [תוספת] ביאור1 על ענין וספרתם לכם2 כו׳ חמשים יום. הנה עפמש״ל [על פי מה שכתוב לעיל] כי ענין ספירת העומר הכל הוא המשכת בחי׳ ומדריגת שער החמשים הכולל ומיוחד במקורו רק שנמשך מעט מעט כו׳
A little additional explanation on the matter of “And you shall count for yourselves,” etc., “fifty days.” Now, according to what was written above, the matter of the Counting of the Omer is entirely the drawing down of the level and rank of the fiftieth gate, which is all-inclusive and united in its source; only, it is drawn down little by little, etc.,
A short addition to the Biur on counting “fifty days.” According to the above, the whole count draws down the fiftieth gate, which includes all the others and is one with its source, only little by little.


עד כדי לחבר ולקשר ענפין דמתפרדין כו׳ ע״ש עפ״ז [על פי זה] מדויק מאד מ״ש תספרו חמשים יום.3 לומר שספירה זו היא המשכת שער החמשים ממש.
until it joins and binds “the branches that separate,” etc.; see there. According to this, what is written, “you shall count fifty days,” is very precise: to say that this count is the drawing down of the fiftieth gate itself.
The count binds the separated “branches” back to their source. On this reading, “you shall count fifty days” is exact: the counting itself draws down the fiftieth gate.


אך במ״א נת׳ [נתבאר] פי׳ תספרו חמשים יום בע״א [באופן אחר] דהיינו שיום החמשים שהוא שער החמשים אין בנו כח להמשיך
But elsewhere the meaning of “you shall count fifty days” was explained differently: namely, that the fiftieth day, which is the fiftieth gate, we do not have the power to draw down;
Elsewhere, however, the verse was explained differently: the fiftieth day, which is the fiftieth gate, is beyond our power to draw down.


לכן אין בו ספירה רק מ״מ הוא נמשך מאיליו וממילא והיינו דוקא ע״י שכבר נעשה שלימות ההמשכה במ״ט4 ימים
therefore it has no count; but nevertheless it is drawn down of itself and automatically, and this is specifically because the drawing down has already been completed in the forty-nine days;
That is why the fiftieth day is not counted. It comes of itself, but only because the drawing down was completed in the forty-nine days.


ולכן נאמר תספרו חמשים יום וקרוב לזה פי׳ הרמ״ז [הרב משה זכות] בפ׳ בראשית (דף ח׳ ע״א) ד״ה אזדמנת למהוי.5
and therefore it is said, “you shall count fifty days.” And close to this the Ramaz explained, on Parshas Bereishis (folio 8a), in the passage beginning “You are destined to be.”
So the verse can still say “count fifty days,” since our forty-nine bring the fiftieth. The Ramaz gives a similar explanation on the Zohar’s “You are destined to be.”


וי״ל [ויש לומר] דמה שנת׳ [שנתבאר] שם הוא ע״ד שכתב הרמ״ז [הרב משה זכות] שם ובפ׳ אמור דצ״ו שחג שבועות נק׳ ע״ש [על שם] שבו מתגלים המ״ט בחי׳ הכלולים בשער הנ׳.
And it may be said that what was explained there is along the lines of what the Ramaz wrote there, and in Parshas Emor, folio 96: that the Festival of Shavuos (Weeks) is so called because in it the forty-nine levels that are included in the fiftieth gate are revealed.
That explanation follows the Ramaz, who says Shavuos, “Weeks,” is so named because on it the forty-nine levels included within the fiftieth gate are revealed.


אבל השבעה שבועות דספירת העומר הם מ״ט שע״ב ממש ולא בחי׳ שער החמשים (וכ״מ [וכן משמע] בזח״ב [בזהר חלק ב׳] תצוה קפ״ג א׳. ובפרדס שער השערים פ״ה.6 וכ״מ [וכן משמע] ממש״ל [ממה שכתוב לעיל] פ׳ יתרו בד״ה מראיהם ומעשיהם).
But the seven weeks of the Counting of the Omer are the forty-nine gates of Binah (understanding) themselves, and not the level of the fiftieth gate (and so it is implied in the Zohar, Part II, Tetzaveh, 183a; and in the Pardes, Shaar HaShearim, chapter 5; and so it is implied by what was written above, Parshas Yisro, in the discourse beginning “Their appearance and their workings”).
On this view the seven weeks of the count are the forty-nine gates of Binah themselves, not the fiftieth gate. The text cites the Zohar on Tetzaveh, the Pardes and a discourse in Parshas Yisro as implying this.


אמנם לפמש״כ [לפי מה שכתוב] משמע לכאורה דבספה״ע [דבספירת העומר] שבע שבתות לבד מה שממשיכים בחי׳ מ״ט שערי בינה עוד ממשיכים ג״כ עליהם הארת שער החמשים ג״כ
However, according to what is written [here], it seemingly follows that in the Counting of the Omer, the “seven weeks,” besides drawing down the level of the forty-nine gates of Binah, we further draw down upon them also an illumination of the fiftieth gate as well;
But what was written in this Biur seems to imply more: that during the count, besides the forty-nine gates, an illumination of the fiftieth gate is also drawn down upon them.


וזהו ענין וספרתם לכם ממחרת השבת דהיינו מבחי׳ שלמעלה מהשבת שהוא הבינה כמ״ש לעיל בפ׳אמור בד״ה וספרתם לכם ובד״ה והניף הכהן את העומר.
and this is the matter of “And you shall count for yourselves from the morrow of the Shabbos,” that is, from the level that is above Shabbos, which is Binah, as is written above in Parshas Emor, in the discourse beginning “And you shall count for yourselves,” and in the discourse beginning “And the kohen shall wave the Omer.”
This is hinted in “from the morrow of the Shabbos”: from the level above Shabbos, Binah. Earlier discourses in Parshas Emor are cited for this.




2ולדברי הפרדס שער השערים פ״ה שער החמשים היא בינה בעצמה7 ומ״ט שערי בינה הם בשבעת ימי הבנין וע״ש בעה״כ [בערכי הכינויים] ערך יובל וערך שבת.
And according to the words of the Pardes, Shaar HaShearim, chapter 5, the fiftieth gate is Binah itself, and the forty-nine gates of Binah are in the seven days of building; and see there, in Erchei HaKinuyim, the entry “Yovel” and the entry “Shabbos.”
According to the Pardes, the fiftieth gate is Binah itself, while the forty-nine gates of Binah are in the seven “days of building,” the seven lower Sefiros. The Pardes’s lexicon of Kabbalistic names, under “Jubilee” and “Shabbos,” is cited too.


וכיון שבספה״ע [שבספירת העומר] ממשיכים ז״ת [ז׳ תחתונות] דאימא ה״ז [הרי זה] הארת שער החמשים ובשבועות נמשך ומתגלה עצמיות שער החמשים. וגם עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים] שכ״ב רפ״א שבספה״ע [שבספירת העומר] ממשיכים ג״כ המוחין דגדלות דאו״א [דאבא ואימא].8
And since in the Counting of the Omer we draw down the seven lower [Sefiros] of Imma, this is an illumination of the fiftieth gate, and on Shavuos the very essence of the fiftieth gate is drawn down and revealed. And also according to what is written in Pri Etz Chaim, Shaar 22, at the beginning of chapter 1, that in the Counting of the Omer we also draw down the mochin of gadlus (mature intellect) of Abba and Imma (Chochmah and Binah).
Since the count draws down the seven lower Sefiros of Imma (Binah), it is an illumination of the fiftieth gate, and on Shavuos its very essence is revealed. Pri Etz Chaim likewise says that the count draws down the mature mochin of Abba and Imma.


וגם עפמ״ש [על פי מה שכתוב] במ״א בענין ברכת הזימון גבי יין המשומר בענביו9 משי״ב [מששת ימי בראשית] שבספה״ע [שבספירת העומר] ממשיכים ו״ק [ו׳ קצוות] דאבא שמתלבשים בו״ק [בו׳ קצוות] דבינה. א״כ עפ״ז [על פי זה] אפשר לומר שזהו ג״כ הארת שער החמשים. ומ״מ צ״ע [צריך עיון].
And also according to what is written elsewhere, on the matter of the zimun blessing, concerning “the wine preserved in its grapes since the six days of Creation”: that in the Counting of the Omer we draw down the six extremities (vav ketzavos) of Abba, which are enclothed in the six extremities of Binah. If so, according to this one can say that this, too, is an illumination of the fiftieth gate. Nevertheless, this requires examination.
Another discourse says the count draws down the six extremities of Abba, enclothed in those of Binah. That too could be an illumination of the fiftieth gate, though the Alter Rebbe leaves the question open for further study.




Section 2 · ¶3
Moshe’s hidden grave: between ayin and yesh
3והנה אם נאמר כן יהיה מדויק יותר ענין תספרו חמשים יום וכן מה שאומרים היום שני ימים שלשה ימים ולא יום שני יום שלישי כו׳
Now, if we say so, the matter of “you shall count fifty days” will be more precise; and likewise what we say, “Today is two days,” “three days,” and not “the second day,” “the third day,” etc.,
If the count does draw down an illumination of the fiftieth gate, the verse’s “count fifty days” is more exact, and so is the wording of the count: “Today is two days,” a whole that grows, rather than “the second day.”


וכנ״ל, ואין זה סותר למ״ש במ״א ששער החמשים אין בנו כח להמשיך אלא שנמשך ממילא בחג השבועות כו׳.
as mentioned above. And this does not contradict what is written elsewhere, that the fiftieth gate we do not have the power to draw down, but rather it is drawn down automatically on the Festival of Shavuos, etc.
This need not contradict the other explanation, that we cannot draw down the fiftieth gate and it comes of itself on Shavuos. To reconcile the two, the Alter Rebbe first brings a teaching of the Sages.


ויש להקדים מה שארז״ל [שאמרו רבותינו זכרונם לברכה] ספ״ק [סוף פרק קמא] דסוטה ע״פ ולא ידע איש את קבורתו לאותם שעמדו למעלה נדמה להם למטה ולאותם שעמדו למטה נדמה להם למעלה.10 וביאר זה המגיד11 נ״ע [נשמתו עדן].
And we must preface what our Sages, of blessed memory, said at the end of the first chapter of Sotah, on the verse “And no man knows his burial place”: to those who stood above, it appeared to them below; and to those who stood below, it appeared to them above. And the Maggid, whose soul is in Eden, explained this.
The Talmud relates that those who searched for Moshe’s grave saw it below when they stood above, and above when they stood below, fulfilling “no man knows his burial place.” The Maggid, the Alter Rebbe’s teacher, explained this.


כי הנה מרע״ה [משה רבינו עליו השלום] השיג בחייו מ״ט שע״ב אבל שער החמשים לא אתייהב למשה כמ״ש בגמ׳ [בגמרא] ובתיקונים (סוף תיקון כ״ב)12 וגדולים צדיקים במיתתם13 יותר מבחייהם שאז השיג שער החמשים
For Moshe our teacher, peace be upon him, attained in his lifetime the forty-nine gates of Binah (understanding), but the fiftieth gate “was not given to Moshe,” as is written in the Gemara and in the Tikkunim (end of Tikkun 22); and “the righteous are greater in their death than in their life,” for then he attained the fiftieth gate.
In his lifetime Moshe attained forty-nine of the fifty gates of understanding; the fiftieth was not given to him. But the righteous are greater after their passing, and at his passing Moshe attained the fiftieth gate.


וזהו ענין ולא ידע איש את קבורתו14 וכמ״ש בזהר פ׳ יתרו (דפ״ט ע״א)15 מה ע״ק [עתיקא קדישא] טמירא מכל טמירין16 כו׳ ע״ש.
And this is the matter of “And no man knows his burial place,” and as is written in the Zohar, Parshas Yisro (folio 89a): “Just as Atika Kadisha is the most hidden of all hidden,” etc.; see there.
That is why his burial place cannot be known: it belongs to the fiftieth gate. The Zohar likens this hiddenness to that of Atika Kadisha, the most hidden of all.


אמנם פי׳ לעליונים נדמה להם למטה כו׳ היינו כי שער החמשים דבינה הוא הממוצע בין חכמה לבינה
However, the meaning of “to those above it appeared below,” etc., is that the fiftieth gate of Binah is the intermediary between Chochmah (wisdom) and Binah;
The Maggid’s explanation: the fiftieth gate of Binah stands between Chochmah and Binah.


כי חכמה היא בחי׳ אין ובינה נק׳ יש והממוצע ביניהם המחברם הוא שער החמשים ולכן לעליונים היינו לגבי בחי׳ אין ממש נדמה למטה
for Chochmah is the level of ayin (nothing), and Binah is called yesh (something), and the intermediary between them, which joins them, is the fiftieth gate. Therefore “to those above,” that is, in relation to the level of ayin itself, it appeared below;
Chochmah is ayin, “nothing,” beyond definition, while Binah is yesh, “something,” grasped and defined. The fiftieth gate joins them, so from the standpoint of ayin it looks lower.


כי השער החמשים כיון שהוא הממוצע בין אין ליש א״כ הוא למטה מבחי׳ אין ולגבי תחתונים בחי׳ יש והשגה נדמה שהוא למעלה דהיינו שהוא בחי׳ אין ממש.1718
for since the fiftieth gate is the intermediary between ayin and yesh, it is then below the level of ayin; and in relation to those below, the level of yesh and comprehension, it appears to be above, that is, to be the level of ayin itself.
Because it lies between ayin and yesh, from above it seems below ayin, while from below, from the standpoint of yesh and comprehension, it seems to be ayin itself. That is the grave seen below from above and above from below.




Section 3 · ¶4–8
The two aspects of every intermediary
4ועכ״פ [ועל כל פנים] לפ״ז [לפי זה] מבואר ששער החמשים הוא בחי׳ ממוצע בין אין ויש, וכן לפמ״ש [לפי מה שכתוב] בת״ז [בתיקוני זהר] ובע״ח [ובעץ חיים] שם דשער החמשים הוא כתר עליון הרי נודע ג״כ דהכתר הוא הממוצע בין המאציל לנאצלים כמ״ש בע״ח [בעץ חיים] (שמ״א פ״ג [פרק ג׳])
At any rate, according to this it is explained that the fiftieth gate is the level of an intermediary between ayin and yesh. And likewise, according to what is written in the Tikkunei Zohar and in Etz Chaim there, that the fiftieth gate is the Supreme Keser (Keser Elyon), it is also known that Keser is the intermediary between the Emanator and the emanated, as is written in Etz Chaim (Shaar 41, chapter 3).
So the fiftieth gate is a middle level between ayin and yesh. The Tikkunei Zohar and Etz Chaim also call it the Supreme Keser, and Keser is known to be the intermediary between the Emanator, G-d Himself, and the emanated Sefiros.


ועמ״ש בביאור ע״פ אני ה׳ אלקיכם דפ׳ ציצית בפי׳ היש הוי׳ בקרבנו אם אין19 (וע׳ באדר״ז [באדרא זוטא] דף רפ״ח ע״ב).
And see what is written in the explanation on the verse “I am Havayah your G-d” of the section of tzitzis, on the meaning of “Is Havayah in our midst, or not (ayin)?” (and see the Idra Zuta, folio 288b).
The Alter Rebbe refers to his explanation, in a discourse on the section of tzitzis, of the verse “Is Havayah in our midst, or not (ayin)?”, and to the Idra Zuta, for more on Keser as the intermediary.


והנה מבואר בע״ח [בעץ חיים] שם שהממוצע כלול מב׳ הבחינות שהוא ממוצע ביניהם דהיינו שיש בכתר ב׳ בחי׳ הבחי׳ הא׳ הוא בחי׳ תחתונ שבמאציל והבחי׳ הב׳ הוא שרש כל הנאצלים דהיינו שכולל כולם כאחד כו׳.
Now, it is explained in Etz Chaim there that the intermediary is comprised of the two levels between which it mediates: that is, in Keser there are two aspects. The first aspect is the lowest level of the Emanator, and the second aspect is the root of all the emanated, that is, it includes them all as one, etc.
As Etz Chaim explains, an intermediary contains both sides that it connects. So Keser has two aspects: the lowest level of the Emanator, and the root of all the emanated, which includes them all as one.




5ועד״ז ג״כ בכל בחי׳ כתר יש ב׳ בחי׳ אלו כמו בכתר דז״א שנעשה מת״ת [מתפארת] דאימא יש ג״כ ב׳ בחי׳
And along these lines, in every level of Keser there are these two aspects; as in the Keser of Z’eir Anpin (the emotive attributes), which is formed from the Tiferes (beauty) of Imma, there are also two aspects
Every Keser has these two aspects. The Keser of Z’eir Anpin, for example, is formed from the Tiferes of Imma, the configuration of Binah.


אלו הא׳ הוא נק׳ בחי׳ תחתונה שבעליון הב׳ נק׳ שרש וראש התחתון וזהו ענין ג׳ שלישים שיש בת״ת [בתפארת] דאימא כו׳ וע׳ במ״ח בתחלתו מענין זה.
of these: the first is called the lowest level of the higher one; the second is called the root and head of the lower one. And this is the matter of the three thirds that are in the Tiferes of Imma, etc. And see Mishnas Chassidim, at its beginning, on this matter.
Its first aspect is called “the lowest level of the higher one,” and its second “the root and head of the lower one.” This is why the Tiferes of Imma is described as having three thirds; Mishnas Chassidim discusses this at its beginning.




6וכך ג״כ בענין שער החמשים שהוא הממוצע בין מ״ט שערי בינה. ובין מה שלמעלה מהבינה.
And so too in the matter of the fiftieth gate, which is the intermediary between the forty-nine gates of Binah and what is above Binah.
The fiftieth gate, too, mediates: between the forty-nine gates of Binah and what is above Binah.


וכמבואר שבו ועל ידו יתייחדו המ״ט שערי׳ [שערים] במאצילן ב״ה שהוא גילוי אנכי מי שאנכי א״כ יש בו ב׳ הבחי׳ היינו הבחי׳ תחתונה שבו הוא הכולל כל המ״ט שערים כא׳ [כאחד].
And as is explained, in it and through it the forty-nine gates are united with their Emanator, blessed be He, which is the revelation of “Anochi: who I am.” If so, there are in it the two aspects: the lower aspect in it is what includes all the forty-nine gates as one,
Through it the forty-nine gates are united with their Emanator, which is the revelation of “Anochi: who I am.” So it also has two aspects, and its lower aspect includes all forty-nine gates as one.


כענין מ״ש בע״ח [בעץ חיים] דהבחי׳ שבכתר הנק׳ שורש הנאצלים יש בו שרש כל הי״ס [הי׳ ספירות] בהעלם ודקות גדול שא״א לנאצל להיות יותר דקות ממנו.
like what is written in Etz Chaim, that the aspect in Keser called the root of the emanated has in it the root of all ten Sefiros, in concealment and great subtlety, such that it is impossible for an emanated being to be more subtle than it,
This parallels what Etz Chaim says of the aspect of Keser called “the root of the emanated”: it holds the root of all ten Sefiros in such hidden subtlety that nothing emanated could be subtler.




7ולמעלה מעלה ממהות המ״ט שערים שנמשכו אח״כ ממנו שהוא כענין המשכת הע״ס [העשר ספירות] משרש הנאצלים, אמנם הבחי׳ העליונה שבשער החמשים דבינה אין שייך לומר בו
and far, far above the essence of the forty-nine gates that were afterward drawn from it, which is like the drawing forth of the Ten Sefiros from the root of the emanated. However, of the upper aspect of the fiftieth gate of Binah one cannot say
That root is far above the forty-nine gates that later issue from it, just as the ten Sefiros issue from the root of the emanated. But the upper aspect of the fiftieth gate cannot even be called their root.


שהוא שרש המ״ט שערים כי הוא למעלה לגמרי מגדר שערי בינה כי אינו בגדר הבנה והשגה.
that it is the root of the forty-nine gates, for it is entirely above the bounds of the gates of Binah, since it is not within the bounds of understanding and comprehension.
It is entirely beyond the gates of Binah, beyond understanding and comprehension altogether.




8וזהו ענין שיש בכתר בחי׳ תחתונה שבמאציל דלית מחשבה תפיסא ביה כלל הוא בחי׳ אנכי מי שאנכי,
And this is the matter that in Keser there is the lowest level of the Emanator, whom “no thought can grasp” at all: it is the level of “Anochi: who I am.”
This corresponds to Keser’s “lowest level of the Emanator,” which no thought can grasp at all: “Anochi: who I am.”


ומעתה יבואר ג״כ הא דלפעמים נזכר ששער החמשים אין בנו כח להמשיך כלל אלא שנמשך מאליו וממילא בחג השבועות.
And from this it will also be understood why it is sometimes said that the fiftieth gate we have no power to draw down at all, but rather it is drawn down of itself and automatically on the Festival of Shavuos.
It explains the other statement, that we cannot draw down the fiftieth gate at all and that it comes of itself on Shavuos: that statement refers to its upper aspect.




Section 4 · ¶9–10
“Your holiness” and “My holiness”
9וכאן נתבאר דספירת העומר הוא המשכת בחי׳ ומדרגת שער החמשים כו׳ והיינו כמשנ״ת [כמו שנתבאר] במ״א בענין פי׳ קדושתי למעלה
And here it was explained that the Counting of the Omer is the drawing down of the level and rank of the fiftieth gate, etc. And this is as was explained elsewhere on the meaning of “My holiness is above
Here, by contrast, the count was said to draw down the fiftieth gate. The two fit together, as was explained elsewhere on the Midrash “My holiness is above your holiness.”


מקדושתכם20 שמה שיש בכחנו להמשיך ע״י אתעדל״ת [אתערותא דלתתא] בקיום המצות זהו מבחי׳ התחתונה שבכתר הנק׳ שורש הנאצלים וזהו ענין קדושתכם אשר קדשנו במצותיו,
your holiness”: that what we have the power to draw down through an arousal from below (isarusa dilesata), by fulfilling the mitzvos, is from the lower aspect of Keser, which is called the root of the emanated; and this is the matter of “your holiness,” “who has sanctified us with His commandments.”
What we can draw down by our own service, the mitzvos, comes from the lower aspect of Keser, the root of the emanated. That is “your holiness,” the holiness of “who has sanctified us with His commandments.”


אבל הבחי׳ שבכתר שהוא בחי׳ תחתונה שבמאציל זה א״א לנו להמשיך וזהו ענין קדושתי למעלה מקדושתכם כלומר שזה נמשך אח״כ מלמעלה בתורת מתנה כו׳
But the aspect in Keser that is the lowest level of the Emanator, this we cannot draw down; and this is the matter of “My holiness is above your holiness,” that is to say, that this is drawn down afterward from above as a gift, etc.
The aspect that is the lowest level of the Emanator we cannot draw down; it comes afterward from above, as a gift. That is “My holiness is above your holiness.”


ואפשר שעד״ז ג״כ יש לפרש מה שאומרים בשבת ויו״ט [ויום טוב] קדשנו במצותיך אע״פ [אף על פי] שאומרים אשר קדשנו במצותיו שכבר קדשנו כו׳.
And possibly along these lines one may also explain what we say on Shabbos and Yom Tov, “Sanctify us with Your commandments,” even though we say “who has sanctified us with His commandments,” [meaning] that He has already sanctified us, etc.
Perhaps, the Alter Rebbe suggests, this is why on Shabbos and Yom Tov we pray “Sanctify us with Your commandments,” though we have already said “who has sanctified us with His commandments”: the request is for the higher holiness, which comes as a gift.




10וכמ״כ [וכמו כן] בענין ספה״ע [ספירת העומר] וחג השבועות, דאף לפמ״ש [לפי מה שכתוב] כאן דאפשר שע״י ספירת העומר אנו ממשיכים ג״כ גם מבחי׳ שער החמשים אכן זהו רק הבחינה תחתונה שבו היינו הבחי׳ שבו הכולל המ״ט שערים
So too in the matter of the Counting of the Omer and the Festival of Shavuos: even according to what is written here, that through the Counting of the Omer we may also draw down from the level of the fiftieth gate, this is indeed only its lower aspect, that is, the aspect in it that includes the forty-nine gates;
The same applies to the count and to Shavuos. If the count does draw from the fiftieth gate, it draws only its lower aspect, the one that includes the forty-nine gates.


וזה ממשיכים מעט מעט בימי ספה״ע [ספירת העומר] וזהו ענין היום שני ימים היום שלשה ימים כו׳,
and this we draw down little by little in the days of the Counting of the Omer, and this is the matter of “Today is two days,” “Today is three days,” etc.
That aspect is drawn little by little through the days of the count, which is why we say “Today is two days,” “three days.”


אבל הבחי׳ העליונה שבו שלמעלה משרש המ״ט שערים זה אין בכחנו להמשיך כלל אלא שלאחר שסופרין וממשיכין הבחינה הכוללת המ״ט שערים
But its upper aspect, which is above the root of the forty-nine gates, this we have no power to draw down at all; rather, after we count and draw down the aspect that includes the forty-nine gates,
The upper aspect, above the root of the forty-nine gates, we cannot draw down at all.


וזהו ענין היום מ״ט ימים כו׳ אזי ממילא ומאיליו מתגלה אח״כ בחג השבועות הבחינה העליונה שבו כו׳
and this is the matter of “Today is forty-nine days,” etc., then automatically and of itself its upper aspect is revealed afterward, on the Festival of Shavuos, etc.,
But once we have counted “Today is forty-nine days,” drawing down the aspect that includes all forty-nine, the upper aspect reveals itself of its own accord on Shavuos.


שהוא ענין התגלות בחינה תחתונה שבמאציל. אמנם להבין איך שייך לומר דשער החמשים הוא הממוצע בין חכמה לבינה.
which is the matter of the revelation of the lowest level of the Emanator. However, [we need] to understand how one can say that the fiftieth gate is the intermediary between Chochmah and Binah,
That is the revelation of the lowest level of the Emanator. A question now arises: how can the fiftieth gate be called the intermediary between Chochmah and Binah?




Section 5 · ¶11–12
Supreme Keser and gate of Binah; from barley to wheat
11ולעליונים דהיינו לגבי חכמה עילאה נדמה שהוא למטה. והלא בתיקונים וע״ח [ועץ חיים] אומר דשער החמשים הוא כתר עליון.
and that “to those above,” that is, in relation to the supernal Chochmah (Chochmah Ila’ah), it appears to be below. But do not the Tikkunim and Etz Chaim say that the fiftieth gate is the Supreme Keser?
How can it seem “below” in relation to supernal Chochmah, if the Tikkunim and Etz Chaim call the fiftieth gate the Supreme Keser, which is above Chochmah?


אך כי בלא״ה [בלאו הכי] צ״ל איך שייך לומר שהוא כתר עליון וגם הוא שער הנ׳ דבינה.
But in any case, even without this, we need to understand how one can say that it is the Supreme Keser and also the fiftieth gate of Binah.
And even apart from this, how can one level be both the Supreme Keser and the fiftieth gate of Binah? The next paragraph takes up the question.




12ובהרמ״ז [ובהרב משה זכות] בפ׳ בראשית שם ובפ׳ פנחס דרנ״ג משמע דמ״ש שהוא כתר עליון21 ר״ל [רוצה לומר] כתר דז״א שנמשך לו מבחי׳ שער הנ׳ דבינה ממש.
And from the Ramaz on Parshas Bereishis there, and on Parshas Pinchas, folio 253, it is implied that what is said, that it is the Supreme Keser (Keser Elyon), means the Keser of Z’eir Anpin (the emotive attributes), which is drawn to it from the level of the fiftieth gate of Binah (understanding) itself.
A first answer comes from the Ramaz: when the Tikkunim call the fiftieth gate “the Supreme Keser,” they mean the Keser of Z’eir Anpin, which Z’eir Anpin receives from the fiftieth gate of Binah itself.


וא״כ לפ״ז [לפי זה] שייך ג״כ לומר ששער זה החמשים הוא ממוצע בין חו״ב [חכמה ובינה]. אמנם גם לפי פשט לשון התיקונים דר״ל [דרוצה לומר] כתר עליון ממש עכ״ז [עם כל זה] יתכן לומר
And if so, according to this one can also say that this fiftieth gate is an intermediary between Chochmah (wisdom) and Binah. However, even according to the plain sense of the wording of the Tikkunim, that it means the Supreme Keser itself, it is nevertheless possible to say
On that reading the fiftieth gate can indeed stand between Chochmah and Binah. But even if the Tikkunim mean the Supreme Keser literally, there is another way to explain it.


שהוא ממוצע בין חכמה שהיא בחי׳ אין לבחי׳ בינה ע״פ מ״ש בספר עמק המלך שער ט׳ דבחי׳ אין הוא חכמה
that it is an intermediary between Chochmah, which is the level of ayin, and the level of Binah, according to what is written in the book Emek HaMelech, Shaar 9, that the level of ayin is Chochmah
The book Emek HaMelech teaches that the level of ayin, “nothing,” is Chochmah.


והוא למעלה מבחי׳ אריך שהיא בחי׳ בינה כו׳ וכן הוא בביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] גבי ההוא ארחא אתפרשא לתרי״ג אורחין דאורייתא.22
and it is above the level of Arich, which is the level of Binah, etc. And so it is in the Arizal’s explanation of the Idra, concerning “that path that divides into the 613 paths of the Torah”
And this ayin is above Arich Anpin, which, relative to it, is the level of Binah. The Arizal’s commentary on the Idra says the same, on the passage about the path that divides into the 613 paths of the Torah.


(באדרא דקכ״ט א׳) וז״ל [וזה לשונו] ודע שגלגלתא זאת המקיף את המוח הוא בינה שהוא היכל לחכמה כו׳.
(in the Idra, folio 129a); and these are his words: “And know that this skull (gulgalta), which surrounds the brain, is Binah, which is a chamber for Chochmah,” etc.
There the Arizal writes that this skull (gulgalta), which surrounds the brain, is Binah, a chamber for Chochmah.


א״כ שפיר י״ל [יש לומר] דשער החמשים דבינה הוא הממוצע בין אין לבחי׳ בינה ועמ״ש עוד בענין אין בביאור ע״פ את שבתותי תשמרו.
If so, it can well be said that the fiftieth gate of Binah is the intermediary between ayin and the level of Binah. And see what is written further on the matter of ayin in the explanation on the verse “You shall keep My Sabbaths.”
On this view the Supreme Keser, Arich Anpin, is itself “Binah” relative to the ayin above it, so the fiftieth gate can be the intermediary between ayin and Binah. The Alter Rebbe refers to a discourse on “You shall keep My Sabbaths” for more on ayin.


(עוד יש לתרץ מ״ש בתיקונים דכתר עליון איהו שלימו דחמשים שערי בינה23 והוא ע״פ משנ״ת [מה שנתבאר] בפ׳ לך לך שהתגלות עתיק הוא בבינה דוקא וזהו ענין ה׳ שנתוסף לאברהם להיות מאב רם שהוא ח״ע [חכמה עילאה] אברהם כו׳ וקרוב לזה תירץ בפרדס שם פ״ז [פרק ז׳]).
(One may further resolve what is said in the Tikkunim, that the Supreme Keser “is the completion of the fifty gates of Binah,” according to what was explained in Parshas Lech Lecha, that the revelation of Atik is specifically in Binah; and this is the matter of the hei that was added to Avraham, [so that] from Av-ram, which is the supernal Chochmah (Chochmah Ila’ah), [he became] Avraham, etc. And close to this the Pardes resolved it, there, chapter 7.)
A further answer: the Tikkunim call the Supreme Keser “the completion of the fifty gates of Binah” because, as explained in Parshas Lech Lecha, Atik is revealed specifically in Binah. This is the hei added to Avram’s name: from Av-ram, the supernal Chochmah, he became Avraham. The Pardes gives a similar answer.


והנה ע״פ משנ״ת [מה שנתבאר] בשם המגיד נ״ע [נשמתו עדן] דשער החמשים הוא הממוצע בין בינה שהיא בחי׳ יש לחכמה שהיא בחי׳ אין, יובן ענין ספה״ע [ספירת העומר] שהוא מקציר שעורים עד קציר חטים.
Now, according to what was explained in the name of the Maggid, whose soul is in Eden, that the fiftieth gate is the intermediary between Binah, which is the level of yesh, and Chochmah, which is the level of ayin, the matter of the Counting of the Omer will be understood: that it is from the barley harvest to the wheat harvest.
Now the Maggid’s teaching, that the fiftieth gate bridges Binah (yesh) and Chochmah (ayin), explains why the Omer is counted from the barley harvest at Pesach to the wheat harvest at Shavuos.


כי הנה ענין שעורה שעור ה׳ שהוא ענין השגת הנפש לכל חד לפום שיעורא דיליה הנה שורש המשכה זו מבחי׳ בינ ה.
For the matter of se’orah (barley) [as] shiur hei (a measure of five), which is the matter of the soul’s comprehension, “each one according to his own measure”: the root of this drawing down is from the level of Binah.
Barley, “a measure of five,” is the soul’s comprehension, each according to his own capacity, and its root is in Binah.


אבל חטה שהוא ענין המשכת הדעת הנעלם שלמעלה מן הדעת המושג ומובן זהו בחי׳ חכמה וכמבואר במ״א (בד״ה להבין מ״ש בהגדה מצה זו) ענין מוחין דאבא שהוא למעלה מעלה ממוחין דאימא.
But wheat, which is the matter of the drawing down of the hidden Daas (knowledge) that is above the Daas that is comprehended and understood, this is the level of Chochmah; and as is explained elsewhere (in the discourse beginning “To understand what is said in the Haggadah, ‘This matzah’”), the matter of the mochin (intellect) of Abba, which are far, far above the mochin of Imma.
Wheat draws down the hidden Daas, above knowledge that is understood, and this is Chochmah: the mochin of Abba, far above those of Imma, as a discourse on “This matzah” in the Haggadah explains.


והממוצע ביניהם הוא שער החמשים דבינה וזהו ענין ספירת העומר שהוא המשכת שער החמשים לבחי׳ שעורה כו׳ ע״ד הנ״ל.
And the intermediary between them is the fiftieth gate of Binah; and this is the matter of the Counting of the Omer, which is the drawing down of the fiftieth gate to the level of barley, etc., along the lines mentioned above.
The fiftieth gate of Binah is the bridge between them, and the count of the Omer draws it down to the level of barley, as explained above.


והנה ע״פ האמור שבספה״ע [שבספירת העומר] ממשיכים ג״כ משער החמשים והמשכה זו היא למ״ט שערי בינה ממש לקשרם ולחברם לשער החמשים הממוצע כו׳. עפ״ז [על פי זה] י״ל [יש לומר] דזהו ענין מ״ט תיבות שבמזמור אלקים יחננו24 ומ״ט אותיות שבפסוק ישמחו.25
Now, according to what was said, that in the Counting of the Omer we also draw down from the fiftieth gate, and this drawing down is to the forty-nine gates of Binah themselves, to bind them and join them to the fiftieth gate, the intermediary, etc.: according to this it may be said that this is the matter of the forty-nine words in the psalm “May G-d be gracious to us” and the forty-nine letters in the verse “Let them rejoice.”
Since the count draws from the fiftieth gate into the forty-nine gates themselves, binding them to it, this may be why Psalm 67, “May G-d be gracious to us,” has forty-nine words, and its verse “Let them rejoice” has forty-nine letters.


היינו שרומזים למ״ט שערי בינה ולמ״ט בחי׳ אלו הכלולים בשער החמשים שממשיכים ע״י ספה״ע [ספירת העומר] ממ״ט בחי׳ שבשער הנ׳ אל מ״ט שע״ב כדי להעלותן למקורן ושרשן ולייחדן במאצילן ב״ה
That is, they allude to the forty-nine gates of Binah and to these forty-nine levels included in the fiftieth gate, which, through the Counting of the Omer, we draw down from the forty-nine levels in the fiftieth gate to the forty-nine gates of Binah, in order to raise them to their source and root and to unite them with their Emanator, blessed be He.
These allude to the forty-nine gates of Binah and to the forty-nine levels within the fiftieth gate, which the count draws into them, raising the gates to their source and uniting them with their Emanator.


(בספר ע״ה ש״ז פ״ה איתא דחטה הוא בחכמה דעולם התהו ושעורה בבינה. ומחו״ב [ומחכמה ובינה] הנז׳ [הנזכר] נעשה אח״כ בעולם התיקון בחי׳ אין ואריך אנפין כו׳):
(In the book Emek HaMelech, Shaar 7, chapter 5, it is stated that wheat is in the Chochmah of the World of Tohu (Chaos), and barley in the Binah. And from the Chochmah and Binah mentioned, there were made afterward, in the World of Tikkun (Rectification), the level of ayin and Arich Anpin, etc.)
Emek HaMelech similarly places wheat in the Chochmah of the World of Tohu and barley in its Binah; from these, in the World of Tikkun, came the level of ayin and Arich Anpin.



In one’s avodah
What a person can draw down by his own service, the mitzvos and the daily count, is “your holiness,” the root of all the levels, and he draws it little by little: “Today is two days,” “three days.” The higher holiness, “My holiness,” no effort can reach; but once he has completed his part, it is revealed of itself, as a gift from above, as Shavuos comes after the forty-nine days.
Questions for discussion
	Why does the Torah say “you shall count fifty days” if, as explained elsewhere, the fiftieth gate cannot be drawn down by counting?
	How does the Maggid’s explanation of “no man knows his burial place” show that the fiftieth gate is an intermediary between ayin and yesh?
	What are the two aspects of every intermediary, and why can the count draw the lower aspect of the fiftieth gate but not the upper?
	How do “who has sanctified us with His commandments” and “My holiness is above your holiness” parallel the count and Shavuos?
	How can the fiftieth gate be both a gate of Binah and the Supreme Keser, and how does this explain the count from barley to wheat?

Sources and references
Notes
Paragraph 1
1מעט תוס׳ ביאור
According to the note, this short addition is also printed in Or HaTorah on Emor (vol. 3, p. 873), and with added glosses and abridgments in Or HaTorah on Bamidbar, p. 212.
Kehot’s noteנדפס ג״כ באוה״ת אמור-ג ע׳ תתעג. עם תוספת הגהות וקיצורים באוה״ת במדבר ע׳ ריב.
2וספרתם לכם
The command to count seven full weeks from the morrow of the Shabbos. The addition opens with these words.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3תספרו חמשים יום
Until the morrow of the seventh week you shall count fifty days. The Alter Rebbe weighs how “fifty” fits a count of forty-nine.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4והיינו דוקא ע״י שכבר נעשה שלימות ההמשכה במ״ט
The note points to a footnote in the Rebbe’s maamarim on the idea that the fiftieth day comes only because the drawing down was completed in the forty-nine days.
Kehot’s noteראה בסה״מ — מלוקט כרך-ג ע׳ קטו הערה 17.
5ד״ה אזדמנת למהוי
The passage of the Zohar on which the Ramaz comments, as the text locates it; his comment there is close to the second reading of “count fifty days.”
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
Why is this first gate called “the fear of the L-rd”? Because it is the tree of good and evil. If a man deserves well it is good, and if he deserves ill it is evil. Hence in that place abides fear, which is the gateway to all that is good. “Good” and “understanding” are two gates which are as one.’ R. Jose said: ‘The term “A good understanding” alludes to the tree of life which is the knowledge of good without evil. “To all that do hereafter”: these are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
6ובפרדס שער השערים פ״ה
The Pardes explains the number of the gates: forty-nine are the seven lower Sefiros, each including seven, and Binah herself is the fiftieth; therefore the Omer counts only forty-nine, since Binah is hidden from them. It supports the view that the count is of the forty-nine gates.
Pardes Rimmonim 13:5–6פרדס רמונים י״ג:ה׳-ו׳
… ובזה יש שפירש שהם נגד שבעה ספירות שהם ג״ג תנהי״מ וכל אחת כלולה מהשבעה הם זפ״ז הם ארבעים ותשעה, והבינה היא עצמה היא שער החמשים הרי חמשים. וז״ל בינה נקרא שבת הגדול, הטעם כי השביעי הוא כולל כל הימים והוא השבת. ואל תחשוב כי השם ברא יום ראשון ואח״כ יום שני וכן עד הששי חלילה. אמנם האל יתברך ויתברך יחיד בעולמו וכמו שהוא יחיד כך ברא פעולה יחידה והיא השבת כי היא מלאכה נכבדת ועמה יתהווה שש קצוות שהם ו׳ ספירות והיא נקודה האמצעית הפנימית ומדרך כל נקודה יש …
Pardes Rimonim (Public Domain)
Paragraph 2
7ולדברי הפרדס שער השערים פ״ה שער החמשים היא בינה בעצמה
The Pardes states that Binah herself is the fiftieth gate and the forty-nine are the seven Sefiros of building, each including seven. The Alter Rebbe uses it to show the count draws an illumination of the fiftieth gate.
Pardes Rimmonim 13:6–7פרדס רמונים י״ג:ו׳-ז׳
… ובזה יצא לנו אור גדול במה שראוי לשאול למה כשהם שבעה הם תשעה וארבעים ונעלם שער החמשים וכשהם חמש הם חמשים שלמים ולא נעלם שער הנ׳. והענין שפי׳ הרשב״י בתקונים ששער החמשים היא הבינה כדכתבנו בפ״ה כי ה׳ מן מט״ה הוא ה׳ עילאה שער החמשים. ובמ״א בתיקונים (תקונא כ״ב דף ס״ז) פי׳ שכ״ע הוא שער החמשים. וז״ל כ״ע דא איהו שלימא דחמשין שערי בינה, ודא איהו דלא אתייהב למשה דעליה אתמר נתיב לא ידעו עיט עכ״ל. הורה בפי׳ כי שער החמשים הוא כתר. ולא פליגי כי שלשה ראשונות הם …
Pardes Rimonim (Public Domain)
8עפמ״ש בפע״ח שכ״ב רפ״א שבספה״ע ממשיכים ג״כ המוחין דגדלות דאו״א
At the opening of the gate on the Omer, Pri Etz Chaim explains that from the second night of Pesach the count seeks to draw down again, gradually, the mochin that entered on the first night, including those of gadlus. The Alter Rebbe cites it as support.
Pri Etz Chaim, Gate of the Omer Count 1פרי עץ חיים, שער ספירת העומר א׳
9יין המשומר בענביו
The Talmud explains “no eye has seen” as the wine preserved in its grapes since the six days of Creation, a reward kept hidden from the beginning. The discourse cited connects it with the zimun blessing and the Counting of the Omer.
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 3
10לאותם שעמדו למעלה נדמה להם למטה ולאותם שעמדו למטה נדמה להם למעלה
The Talmud tells that the Roman authorities sent men to find Moshe’s grave: standing above, it appeared to them below, and standing below, it appeared above, fulfilling “no man knows his burial place.” The Maggid’s explanation of this story is the basis of the passage.
Sotah 14a:1סוטה י״ד א:א׳
גַּסְטְרָא שֶׁל בֵּית פְּעוֹר: הַרְאֵנוּ הֵיכָן מֹשֶׁה קָבוּר. עָמְדוּ לְמַעְלָה — נִדְמָה לָהֶם לְמַטָּה, לְמַטָּה — נִדְמָה לָהֶם לְמַעְלָה. נֶחְלְקוּ לִשְׁתֵּי כִיתּוֹת, אוֹתָן שֶׁעוֹמְדִים לְמַעְלָה — נִדְמָה לָהֶן לְמַטָּה, לְמַטָּה — נִדְמָה לָהֶן לְמַעְלָה, לְקַיֵּים מַה שֶּׁנֶּאֱמַר ״וְלֹא יָדַע אִישׁ אֶת קְבֻרָתוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11וביאר זה המגיד
The note points to the Alter Rebbe’s maamarim of 5565 for another place where the Maggid’s explanation of Moshe’s grave is brought.
Kehot’s noteראה גם סה״מ תקס״ה ח״א ע׳ קפד. אוה״ת יהל אור ע׳ תב. וראה לקו״ש חי״ד ע׳ 451.
12לא אתייהב למשה כמ״ש בגמ׳ ובתיקונים (סוף תיקון כ״ב)
At the end of Tikkun 22 the Tikkunei Zohar says that the Supreme Keser, the completion of the fifty gates of Binah, is what was not given to Moshe. The Alter Rebbe cites it with the Gemara for Moshe’s not attaining the fiftieth gate in his lifetime.
Tikkunei Zohar 68b:5תקוני הזהר ס״ח ב:ה׳
כֶּתֶר עִִלְיוֹן דָּא אִיהוּ שְׁלִימוּ דְחַמְשִׁין שַׁעֲרֵי בִינָה, וְדָא אִיהוּ דְלָא אִתְיַיהִיב לְמֹשֶׁה, דַעֲלֵיהּ אִתְּמַר (איוב כא ז) נָתִיב לֹא יְדָעוֹ עָיִט, וַעֲלֵיהּ אָמְרוּ זִכְרוֹנָם לִבְרָכָה בְּמוּפְלָא מִמָּךְ אַל תִּדְרוֹשׁ וכו׳, בְּגִין דְּאִיהוּ מָקוֹר דְּלֵית לֵקהּ סוֹף, וּבִמְקוֹרָא דְלֵית לֵקהּ סוֹף מָאן יְכִיל לְאַשָּׂגָא וּלְאַשְׁכָּחָא לֵקהּ (סיפא).
Tikkunei Zohar - Vocalized (Public Domain)
13וגדולים צדיקים במיתתם
The Talmud says that the righteous are greater in their death than in their life. Here it explains how Moshe attained the fiftieth gate at his passing.
Chullin 7b:10חולין ז׳ ב:י׳
הוה קא מבתש ביה טובא גבה טורא בינייהו בכה רבי ואמר מה בחייהן כך במיתתן על אחת כמה וכמה דאמר ר׳ חמא בר חנינא גדולים צדיקים במיתתן יותר מבחייהן שנאמר (מלכים ב יג, כא) ויהי הם קוברים איש והנה ראו [את] הגדוד וישליכו את האיש בקבר אלישע וילך ויגע האיש בעצמות אלישע ויחי ויקם על רגליו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ז, ב.
14ולא ידע איש את קבורתו
G-d buried Moshe in the valley, and no man knows his burial place to this day. It is connected here with the fiftieth gate, which Moshe attained at his passing.
Deuteronomy 34:6דברים ל״ד:ו׳
וַיִּקְבֹּר אֹתוֹ בַגַּי בְּאֶרֶץ מוֹאָב מוּל בֵּית פְּעוֹר וְלֹא־יָדַע אִישׁ אֶת־קְבֻרָתוֹ עַד הַיּוֹם הַזֶּה:
And he was buried in the valley in the land of Moab over against Beth-peor; and no man knoweth of his sepulchre unto this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לד, ו. ראה אוה״ת שמות ע׳ טז. תצא ע׳ תתקיט.
15בזהר פ׳ יתרו (דפ״ט ע״א)
The note points to Or HaTorah on Shemos, page 16, in connection with this passage of the Zohar on Yisro.
Kehot’s noteראה גם אוה״ת שמות ע׳ טז.
16מה ע״ק טמירא מכל טמירין
The Zohar on Yisro compares a hiddenness to that of Atika Kadisha, hidden of all hidden. The Alter Rebbe cites it for the hiddenness of Moshe’s burial place.
Zohar, Yitro 27:464–475ספר הזהר, יתרו כ״ז:תס״ד-תע״ה
In this time of satisfaction and goodwill Moses, the holy, faithful prophet, passed away from this world, in order that it should be known that he was not taken away through judgement,but that in the hour of grace of the Holy Ancient One his soul ascended, to be hidden in Him. Therefore “no man knows of his sepulchre unto this day” (Deut. 34, 6). As the Holy Ancient One is the All-hidden One, whom neither those above nor those below can comprehend, so was this soul of Moses hidden in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17כמ״ש בגמרא
The Talmud teaches that fifty gates of understanding were created in the world and all were given to Moshe but one. The Alter Rebbe cites it for Moshe’s attaining forty-nine gates in his lifetime.
Rosh Hashanah 21bראש השנה כ״א ב
Kehot’s noteר״ה כא, ב.
18Kehot’s note points to Zohar, Yitro 27:464 for these words.
Zohar, Yitro 27:464ספר הזהר, יתרו כ״ז:תס״ד
Paragraph 4
19היש הוי׳ בקרבנו אם אין
At Massah and Merivah Israel asked, “Is G-d in our midst or not (ayin)?” The Alter Rebbe refers to his explanation of this verse in connection with Keser as the intermediary.
Exodus 17:7שמות י״ז:ז׳
וַיִּקְרָא שֵׁם הַמָּקוֹם מַסָּה וּמְרִיבָה עַל־רִיב בְּנֵי יִשְׂרָאֵל וְעַל נַסֹּתָם אֶת־ה׳ לֵאמֹר הֲיֵשׁ ה׳ בְּקִרְבֵּנוּ אִם־אָיִן:
And the name of the place was called Massah, and Meribah, because of the striving of the children of Israel, and because they tried the L-RD, saying: ‘Is the L-RD among us, or not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
20קדושתי למעלה מקדושתכם
On “You shall be holy, for I am holy,” the Midrash says: could it be like Me? The verse teaches, “My holiness is above your holiness.” The Alter Rebbe reads the two holinesses as the two aspects of Keser.
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
Paragraph 12
21The Tikkunei Zohar says that the Supreme Keser is the completion of the fifty gates of Binah and is what was not given to Moshe. The Alter Rebbe explains how this fits the fiftieth gate’s place between Chochmah and Binah.
Tikkunei Zohar 68b:5תקוני הזהר ס״ח ב:ה׳
כֶּתֶר עִִלְיוֹן דָּא אִיהוּ שְׁלִימוּ דְחַמְשִׁין שַׁעֲרֵי בִינָה, וְדָא אִיהוּ דְלָא אִתְיַיהִיב לְמֹשֶׁה, דַעֲלֵיהּ אִתְּמַר (איוב כא ז) נָתִיב לֹא יְדָעוֹ עָיִט, וַעֲלֵיהּ אָמְרוּ זִכְרוֹנָם לִבְרָכָה בְּמוּפְלָא מִמָּךְ אַל תִּדְרוֹשׁ וכו׳, בְּגִין דְּאִיהוּ מָקוֹר דְּלֵית לֵקהּ סוֹף, וּבִמְקוֹרָא דְלֵית לֵקהּ סוֹף מָאן יְכִיל לְאַשָּׂגָא וּלְאַשְׁכָּחָא לֵקהּ (סיפא).
Tikkunei Zohar - Vocalized (Public Domain)
22ההוא ארחא אתפרשא לתרי״ג אורחין דאורייתא
The Idra Rabba describes the path that divides into the 613 paths of the Torah. The Arizal’s commentary on it, quoted here, calls the skull that surrounds the brain Binah, a chamber for Chochmah.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
23מ״ש בתיקונים דכתר עליון איהו שלימו דחמשים שערי בינה
In the gate on the gates of Binah, the Pardes quotes this passage of the Tikkunim, that the Supreme Keser is the fiftieth gate, alongside the view that Binah itself is the fiftieth gate, and reconciles them. The Alter Rebbe notes that his answer is close to the Pardes’s.
Pardes Rimmonim 13:7פרדס רמונים י״ג:ז׳
24שבמזמור אלקים יחננו
The opening of Psalm 67, “May G-d be gracious to us and bless us.” Its forty-nine words, with the forty-nine letters of verse 5, are read as alluding to the forty-nine gates of Binah and the forty-nine levels within the fiftieth gate.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25שבפסוק ישמחו
“Let the nations rejoice and sing for joy.” Its forty-nine letters, with the forty-nine words of the psalm, are read as alluding to the forty-nine gates drawn down through the count.
Psalms 67:5תהילים ס״ז:ה׳
יִשְׂמְחוּ וִירַנְּנוּ לְאֻמִּים כִּי־תִשְׁפֹּט עַמִּים מִישֹׁר וּלְאֻמִּים בָּאָרֶץ תַּנְחֵם סֶלָה:
O let the nations be glad and sing for joy; For Thou wilt judge the peoples with equity, And lead the nations upon earth. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בשעה שהקדימו ישראל נעשה לנשמע יצתה בת קול…
When Israel put “we will do” before “we will hear”
“Hearing” G-d’s word means seeing everything as nothing before Him, and that self-nullification is drawn from “doing.” Through Torah, mitzvos and the toil that reveals the hidden love, Israel draws down the supernal will, which is above Chochmah, and so builds G-d’s kingship in the world; this is why the angels’ secret puts doing first.
The maamar in brief
The Talmud praises Israel for putting “we will do” before “we will hear,” like the angels “who do His word, to hearken to the voice of His word.” The Alter Rebbe first asks what Sinai added, if Avraham kept the Torah, and why simple laws came with such revelation. G-d’s “greatness,” His creative speech, is nothing before Him, and even Chochmah is only an “utterance”; above it is the supernal will, the source of Torah and mitzvos. The mitzvos are the King’s limbs, vessels for that will and bound by time, while the Torah is their life-blood, above time. Their purpose is the higher awe, “Fear Havayah”: seeing from below as G-d sees from above. This shone at Sinai; since the sin it is regained gradually through Torah study and teshuvah. “Hearing” is that nullification, and it must be preceded by “doing”: revealing the hidden love through toil, prayer and teshuvah, which draws from beyond the chain of worlds. Only Moshe, rooted in Chochmah, koach mah, could hear the voice itself; through “strength” Israel builds the supernal speech until Jerusalem is named “Havayah is there.”

Outline
	1The angels’ secret and the questions about SinaiThe Talmud’s praise of “we will do” before “we will hear.” If Avraham kept the Torah, what did Sinai add, and why did simple laws come with such revelation? The verse “to fear Havayah” is the answer, and G-d’s “greatness” in creative speech, and even Chochmah, are shown to be nothing before Him.¶1–2
	2The primordial thoughtOnkelos’s “bekadmin” points above Chochmah to the supernal will, the primordial thought, which is the source of the Torah and the mitzvos. A summary of section 1 follows.¶3–5
	3Mitzvos as limbs, Torah as bloodG-d descends into the “greatness” of speech for the sake of Torah and mitzvos. The mitzvos are the King’s limbs, vessels for His will, bound by time and place; the Torah, the blood (adam, alef-dam), gives them life and directs how His light rests in them, and so is above time and place.¶6–9
	4The higher aweFrom above, the higher is the true “something” and the lower is nothing; from below it seems the reverse. The purpose of Torah and mitzvos is that the view below match the view above: the higher awe of “Fear Havayah,” becoming secondary to the Name, as against the lower awe of “Let all the earth fear.”¶10–11
	5Sinai, the sin and the work of refiningThe higher awe shone at Sinai, when Israel’s impurity ceased; the Patriarchs had the Torah only as a “charge.” “You shall not murder” was both a command and a promise. After the sin, Torah study, above all the Oral Torah’s sifting of good from evil, restores it gradually, and the exile is remedied by teshuvah.¶12–16
	6Hearing, doing and the hidden love“Hearing the voice of His word” is the nullification that sees all as G-d’s word; it must be preceded by “doing His word,” building G-d’s kingship by drawing down the supernal will. This comes through revealing the hidden love by toil in Torah and by prayer, giving over one’s soul and will.¶17–18
	7Teshuvah and why doing comes firstTeshuvah draws from “the most hidden of all hidden,” beyond the chain of worlds, so that above and below become equal. Hence “we will do” comes first: “we will hear” is drawn from it, and the self-nullification of doing rises to the primordial thought above Chochmah.¶19–21
	8Moshe, “mighty in strength,” and the city of G-dOnly Moshe, rooted in Chochmah, koach mah, could hear the voice itself; through him and through “strength,” self-nullification and subduing the inclination, Israel rectifies the supernal speech and magnifies “the strength of Ado-nai.” Jerusalem, now “the city of our G-d,” will be named “Havayah is there,” and Torah study already gives a taste of hearing His voice.¶22–26


Key concepts
	Greatness (gedulah)גדולה
	G-d’s extending Himself through all levels to create and sustain the worlds through the speech of the Ten Utterances, “the city of our G-d.” Before G-d Himself it is as nothing and is not even a name of His.

	The primordial thought / the supernal willמחשבה קדומה / רצון העליון
	The level above Chochmah hinted at in Onkelos’s “bekadmin.” It is the source of Chochmah and of the Torah and the mitzvos, and it is what “we will do” reaches.

	The 248 limbs of the Kingרמ״ח אברין דמלכא
	The mitzvos as vessels for G-d’s will, each with its own time and place. The Torah is their blood, adam read as alef-dam, giving them life and setting how the will rests in them.

	Higher and lower aweיראה עילאה / יראה תתאה
	The lower awe fits our view, in which the world seems to be the real “something.” The higher awe, “Fear (es) Havayah,” sees things as G-d does: the world is nothing and the person becomes secondary to G-d.

	Something and nothingיש / אין
	From below, what is visible seems to be “something” and what is higher seems “nothing”; from above, the higher is the true “something” and the lower is nothing.

	“To hearken to the voice of His word”לשמוע בקול דברו
	Complete self-nullification: seeing that G-d’s word alone brings everything into being. It was open at Sinai, only Moshe could bear it fully, and it will be revealed to all in the Time to Come.

	“Who do His word”עושי דברו
	Drawing G-d’s will into the supernal speech through Torah and mitzvos, so that He is revealed as King. Osei also means “rectifying”: Israel “builds” and repairs the supernal speech.

	The hidden loveאהבה המסותרת
	The love for G-d hidden in every Jew, “the secret revealed to My children.” It is brought out by toil in deep Torah study, by prayer and by teshuvah.

	Koach mahכח מה
	Chochmah read as “the power of ‘what’”: self-nullification, Moshe’s “what are we?” From it comes the strength for self-sacrifice, the meaning of “mighty in strength.”


Section 1 · ¶1–2
The angels’ secret and the questions about Sinai
1בשעה שהקדימו ישראל נעשה לנשמע יצתה בת קול ואמרה מי גילה לבני רז זה שמלאכי השרת משתמשין בו1 שנא׳ [שנאמר] (תלים סי׳ ק״ג כ׳ [כתב])
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice (bas kol) went forth and said: ‘Who revealed to My children this secret, which the ministering angels use?’ As it is said (Psalms 103:20):
The maamar opens with a passage of the Talmud. At Sinai, Israel committed to “do” G-d’s word before they had “heard” it, and a heavenly voice exclaimed that they had found a secret known until then only to the angels.


ברכו ה׳ מלאכיו גבורי כח עושי דברו לשמוע בקול דברו2 ברישא עושי והדר לשמוע. (בגמרא פ״ט דשבת דפ״ח סע״א [סוף עמוד א]).
‘Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word’: first ‘who do,’ and afterwards ‘to hearken.’” (In the Gemara, chapter 9 of Shabbos, 88a, at the end.)
The verse calls the angels “who do His word” first and only then “to hearken to the voice of His word,” and the Gemara reads this order as the angels’ secret: doing comes before hearing. The whole maamar sets out to explain what this order means and why it is a secret.


להבין ענין זה צריך מתחלה להבין ענין מתן תורה והלא כבר קיים אברהם אבינו ע״ה [עליו השלום] את כל התורה3 עד שלא ניתנה כמ״ש וישמור משמרתי
To understand this matter, one must first understand the matter of the Giving of the Torah. For surely Avraham our father, peace be upon him, already fulfilled the entire Torah before it was given, as it is written, “And he kept My charge,
Before explaining, the Alter Rebbe asks a basic question about the Giving of the Torah itself. If Avraham had already kept the whole Torah before Sinai, what was new when it was given?


מצותי חקותי ותורתי4, ופרט ד׳ דברים משמרתי אלו מצות ל״ת [לא תעשה]. מצותי אלו מצות עשה וחקותי ותורתי אלו בחי׳ פנימיות של מצות עשה ולא תעשה.5
My commandments, My statutes and My teachings.” And it specifies four things: “My charge”: these are the negative commandments; “My commandments”: these are the positive commandments; and “My statutes and My teachings”: these are the level of the inner dimension (pnimiyus) of the positive and the negative commandments.
The verse names four things that Avraham kept, and the Alter Rebbe assigns each one: “My charge” is the prohibitions, “My commandments” the positive commands, and “My statutes and My teachings” the inner dimension of both. So Avraham kept not only the outward mitzvos but their inner meaning too, which makes the question sharper.




2וכמ״ש למען אשר יצוה67 את בניו וגו׳ והרי היתה התורה ירושה להם מאבותיהם.8 וגם להבין ענין ירידת ה׳ על הר סיני בקולות וברקים בעשרת הדברות
And as it is written, “So that he will command his children,” etc. Thus the Torah was an inheritance to them from their fathers. And [we must] also understand the matter of the descent of G-d upon Mount Sinai with thunder and lightning at the Ten Commandments,
Avraham commanded his children to keep the way of G-d, so the Torah came down to Israel as an inheritance from the Patriarchs. A second question follows: why did G-d descend upon Sinai with such fearsome thunder and lightning to give the Ten Commandments?


ועל כל דבור ודבור9 פרחה נשמתן ומה כתיב בהון לא תרצח לא תנאף10 וגו׳. שהם דברים פשוטים11 שגם שכל אנושי מחייבן.
and that at each and every utterance their souls took flight; and what is written in them? “You shall not murder; you shall not commit adultery,” etc., which are simple matters that even human reason requires.
The Sages say that the people’s souls left them at every one of the Ten Commandments. Yet much of what was said, such as “You shall not murder,” is so simple that human reason would demand it anyway, so why was so overwhelming a revelation needed for it?


ויובן כל זה בהקדים מה שכתוב במשנה תורה אחר עשרת הדברות כי ישאלך בנך מחר12 לאמר13.
All this will be understood by first introducing what is written in Mishneh Torah [Deuteronomy] after the Ten Commandments: “When your son asks you in time to come, saying:
The answer will come from a passage in Deuteronomy that follows the repeated Ten Commandments, where a son asks his father about the commandments.


מה העדות וגו׳. ואמרת לבנך וגו׳. ויצונו ה׳ לעשות את כל החקים האלה ליראה14 את ה׳ וגו׳.
‘What are the testimonies,’ etc.; and you shall say to your son,” etc.; “And Havayah commanded us to do all these statutes, to fear Havayah,” etc.
The father’s answer ends by saying that G-d gave all these statutes “to fear Havayah.” This phrase, that the purpose of the mitzvos is a certain awe of G-d, is the key to the whole maamar.


והוא שאלת בן חכם15 כמ״ש בירושלמי16 (פרק ערבי פסחים ה״ד) בהיות כי הנה כלל כל המצות17 לא שייך אל הנשמה
This is the question of the wise son, as is written in the Yerushalmi (chapter Arvei Pesachim, halachah 4), since all the mitzvos, as a whole, do not pertain to the soul
The Yerushalmi puts the question “What are the testimonies” in the mouth of the wise son. The Alter Rebbe explains what makes it a wise question: the mitzvos, as a whole, concern the soul only as it lives in a body.


רק בהיותה מלובשת תוך הגוף הגשמי אשר מצאהו רעות רבות18 ועליו שייך הציווי סור מרע שהגוף נמשך אחריו ועשה טוב בקיום מצות עשה המצות מעשיות בגשמיות כמו ציצית ותפילין ושופר וסוכה ולולב ודומיהן.
except when it is enclothed within the physical body, which “many evils have befallen,” and to which the command “Turn away from evil” pertains, for the body is drawn after it, “and do good,” by fulfilling the positive commandments, the mitzvos of action [done] with physical things, such as tzitzis, tefillin, shofar, sukkah, lulav and the like.
Both kinds of commandment address the body. “Turn away from evil” is needed because the body is drawn to evil, and “do good” means the positive commandments, which are done with physical objects such as tzitzis, tefillin, shofar, sukkah and lulav.


משא״כ הנשמה לעצמה בטרם ירידתה לעוה״ז להתלבש בגוף לא היתה צריכה לכך וא״כ למה זה ירדה19 הנשמה כל כך
Whereas the soul by itself, before its descent into this world to be enclothed in a body, had no need of this. If so, why did the soul descend so far,
Before it came down into a body, the soul by itself needed none of this. This raises the question why it had to descend so far.


להתלבש בגוף גשמי בשביל קיום מצות מעשיות ומה יתרון לה בכל עמלה,20 וע״ז תירץ לנו הכתוב כי תכלית כל המצות כדי ליראה את21 ה׳ וגו׳.
to be enclothed in a physical body for the sake of fulfilling the mitzvos of action? And what advantage does it gain in all its toil? To this the verse answers us: that the purpose of all the mitzvos is in order “to fear Havayah,” etc.
What does the soul gain from all the effort of physical mitzvos? The verse answers that their purpose is “to fear Havayah,” and the maamar will go on to show what kind of awe this means.


וביאור הענין הנה כתיב לך ה׳ הגדולה וגו׳ (בד״ה א׳ כ״ט) כי מה שהקב״ה נק׳ גדול כמ״ש גדול ה׳ ומהולל מאד22 אמרו רז״ל [רבותינו זכרונם לברכה] אימתי נקרא גדול כשהוא בעיר אלקינו23 פי׳
And the explanation of the matter: It is written, “Yours, Havayah, is the greatness,” etc. (I Chronicles 29). For concerning the Holy One, blessed be He, being called “great,” as it is written, “Great is Havayah and highly praised,” our Sages, of blessed memory, said: When is He called great? When He is in the city of our G-d. The meaning is
To explain, the Alter Rebbe begins from the verse “Yours, Havayah, is the greatness.” The Sages say that G-d is called “great” when He is “in the city of our G-d,” that is, greatness belongs to Him only in one particular setting.


כי מה שנקרא גדול על שם גדולתו שמתפשט מריש כל דרגין עד סוף כל דרגין להוות מאין ליש כל הנאצלים והנבראים וכו׳ ולהחיותם ולקיימם
that His being called great is on account of His greatness, which extends from the head of all levels to the end of all levels, to bring into being, from nothing to something, all the emanated and created beings, etc., and to give them life and sustain them,
“Greatness” here means His extending Himself through every level, from the highest to the lowest, so as to bring all emanated and created beings from nothing into existence and keep them alive.


כדכתיב אתה עשית את השמים24 וגו׳ ואתה מחיה את כולם וכמה רבוא רבבות עולמות תלוי במאמרו.
as it is written, “You made the heavens,” etc., “and You give life to them all”; and so many myriads of myriads of worlds depend on His utterance,
The verse from Nehemiah says that G-d made the heavens and gives life to all of them. Countless worlds depend on His word.


כמ״ש היש מספר לגדודיו25 וגו׳. הנה מדת גדולה זו אינה נחשבת ואינה נקראת בשם גדולה כלל
as it is written, “Is there any number to His legions?” etc. Now, this attribute of greatness is not considered, and is not called by the name “greatness,” at all,
Job’s question, “Is there any number to His legions?”, expresses the vastness of creation. Yet this attribute is called “greatness” only in a limited sense, as the next part explains.


אלא בהתהוות כח הפועל בנפעל ע״י עשרה מאמרות בצירופי אותיות כמ״ש במ״א (וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] פ״ט דברכות דנ״ח סע״א [סוף עמוד א] לך ה׳ הגדולה זו מעשה בראשית26).
except in the coming into being of the power of the Maker in the thing made, through the Ten Utterances, in combinations of letters, as is explained elsewhere. (This is what our Sages, of blessed memory, said, in chapter 9 of Berachos, 58a, at the end: “Yours, Havayah, is the greatness”: this is the work of Creation.)
It is greatness only as the power of the Creator expressed in what He creates, through the Ten Utterances of Creation and the combinations of their letters. The Gemara likewise reads “Yours is the greatness” as referring to the work of Creation.


והנה האותיות נקראין אבנים והצירופים נקראו בתים כמ״ש בספר יצירה שני אבנים בונות27 שתי בתים וכלליות כל הצירופים נקרא בשם עיר
Now, the letters are called “stones,” and the combinations are called “houses,” as is written in Sefer Yetzirah: “Two stones build two houses.” And the general and collective expression (klalus) of all the combinations is called by the name “city”
Sefer Yetzirah calls letters “stones” and their combinations “houses.” All the combinations together form a “city,” so “the city of our G-d” is the whole body of divine speech that creates the worlds.


(ועמ״ש בד״ה אלה פקודי המשכן2829 בענין פי׳ כעיר שחוברה לה יחדו30 י״ל [יש לומר] דהיינו צירופי אותיות המחשבה המהווה עלמין סתימין וצירופי אותיות הדבור המהוה עלמין דאתגליין).
(and see what is written in the discourse beginning “These are the accounts of the Mishkan,” on the meaning of “like a city that is joined together within itself”: it can be said that this refers to the combinations of the letters of thought, which bring into being the hidden worlds (almin stimin), and the combinations of the letters of speech, which bring into being the revealed worlds (almin d’isgalyan)).
This aside refers to the discourse “These are the accounts of the Mishkan” in Parshas Pekudei, on the verse “like a city that is joined together.” It suggests that the “city” is two sets of combinations: the letters of thought, which create the hidden worlds, and the letters of speech, which create the revealed worlds.


וזהו אימתי נקרא גדול כשהוא בעיר אלקינו. אבל לגבי קוב״ה [קודשא בריך הוא] בכבודו ובעצמו אינו נקרא בשם גדול כלל
And this is [the meaning of]: When is He called great? When He is in the city of our G-d. But in relation to the Holy One, blessed be He, in His glory and in His very Self, He is not called by the name “great” at all,
This is why the Sages say that G-d is called “great” only “in the city”: in the realm of creative speech. In relation to G-d Himself, “great” is not a name at all.


כי אני ה׳ לא שניתי31 כתיב ואתה הוא קודם שנברא העולם כו׳ ובמקום שאתה מוצא גדולתו32 שם אתה מוצא ענותנותו
for it is written, “I, Havayah, have not changed”; and “You are He before the world was created,” etc.; and “In the place where you find His greatness, there you find His humility,”
G-d does not change by creating; He is the same before Creation as after it. The Sages add that His greatness goes together with humility, because creating is itself an act of lowering Himself.


כי נשגב שמו לבדו33 רק הודו על ארץ ושמים בחי׳ הוד וזיו לבד שמתגלה בחי׳ מציאת התפשטותו ולא מהותו כי ולגדולתו אין חקר3435 כתיב.
for “His Name alone is exalted”; only “His splendor is upon earth and heaven”: the level of splendor and radiance alone, in which there is revealed the level of the existence of His extension, and not His essence; for it is written, “And His greatness is unsearchable.”
Psalm 148 says that His Name alone is exalted, and only His “splendor,” a mere radiance, rests on earth and heaven. What creation reveals is the fact that He extends Himself, not what He is, for His own greatness is beyond searching.


וזהו לך ה׳ הגדולה שמדת גדולה זו בטל אליך ואינה עולה בשם כלל,36 (וזהו לך הוי׳ הגדולה שלהיות התהוות בחי׳ גדולה זהו ע״י שם הוי׳ דהיינו יו״ד צמצום כו׳
And this is [the meaning of] “Yours, Havayah, is the greatness”: this attribute of greatness is nullified to You, and is not reckoned by name at all. (And this is [the meaning of] “Yours, Havayah, is the greatness”: the coming into being of the level of greatness is through the Name Havayah, that is, the yud, [which is] tzimtzum (contraction), etc.
So “Yours, Havayah, is the greatness” means that this greatness is nullified to Him and does not even count as a name. The parenthesis adds that greatness comes into being through the Name Havayah, whose first letter, yud, stands for tzimtzum (contraction).


ולכן בחי׳ גדולה זו כלא חשיבא לגבי עצמותו ית׳ ובחי׳ אין ממש. וע״ד שנתבאר בד״ה אחרי ה׳ אלקיכם תלכו37 בפי׳ שהבריאה נק׳ יש מאין.
Therefore this level of greatness is considered as nothing in relation to His essence, may He be blessed, and is the level of actual nothingness (ayin). This is along the lines of what was explained in the discourse beginning “After Havayah your G-d shall you walk,” on the meaning of creation being called “something from nothing”:
Therefore greatness is as nothing compared with His essence. The Alter Rebbe refers to the discourse “After Havayah your G-d shall you walk,” which explains why creation is called “something from nothing.”


שנמשך ונתהוה מהארה בעלמא שהיא בחי׳ אין וכלא חשיבא אצלו ית׳ וכמ״ש לקמן אות ג׳ שאצלו ית׳ כל מה שלמעלה נקרא בחי׳ יש לגבי שלמטה הימנו כו׳
for it is drawn forth and comes into being from a mere glimmer, which is the level of nothingness and is considered as nothing before Him, may He be blessed; and as is written below in section 3, that before Him, may He be blessed, whatever is above is called the level of “something” (yesh) in relation to what is below it, etc.
Creation is “something from nothing” because it comes from a mere glimmer, which is itself nothing before Him. He also points ahead to section 3: from G-d’s side, the higher level is the true “something” and the lower level is nothing.


ע״כ גם בחי׳ הגדולה שבבחי׳ עיר אלקינו היינו הדבור עליון המהווה מאין ליש נקרא אין ממש ועמ״ש מענין לך ה׳ הגדולה בת״א [בתורה אור] פ׳ ויצא בד״ה וישכם לבן. ובפ׳ וארא בד״ה וידבר אלקים אל משה).
Therefore even the level of greatness that is in the level of “the city of our G-d,” that is, the supernal speech, which brings into being from nothing to something, is called actual nothingness. And see what is written on the matter of “Yours, Havayah, is the greatness” in Torah Ohr, Parshas Vayetzei, in the discourse beginning “And Lavan rose early,” and in Parshas Va’era, in the discourse beginning “And G-d spoke to Moshe.”)
So even the greatness of “the city of our G-d,” the supernal speech that brings everything into being, is actual nothingness before Him. Two discourses of Torah Ohr on this verse are cited for further study.


(וע׳ עוד על פסוק זה ברבות ר״פ ואלה המשפטים.38 ובפ׳ במדבר פרשה39 א׳ דר״י [דרבינו יצחק] ע״א זח״א [זהר חלק א] בראשית דל״א סע״ב [סוף עמוד ב].40 ויחי דרמ״א סע״א [סוף עמוד א].41 ח״ב [חלק ב׳] פ׳ בא מ״ב סע״ב [סוף עמוד ב].42 ח״ג [חלק ג׳] אמור פ״ט א׳ צ״ב43 א׳. נשא קל״ז ב׳.44 האזינו דרצ״ה סע״א [סוף עמוד א]).45
(And see further on this verse in Midrash Rabbah, at the beginning of Parshas Ve’eleh HaMishpatim, and in Parshas Bamidbar, section 1, 210a; Zohar I, Bereishis, 31b, at the end; Vayechi, 241a, at the end; Zohar II, Parshas Bo, 42b, at the end; Zohar III, Emor, 89a, 92a; Naso, 137b; Haazinu, 295a, at the end.)
This is a list of places in the Midrash and the Zohar that expound “Yours, Havayah, is the greatness.” Several of them read the verse’s terms, greatness, might, beauty and the rest, as the divine attributes.


וכמשל דבור האדם שבטל לגבי מקור חוצבו שהוא הבל הלב כך כביכול עד״מ הנה כתיב דבר מלך שלטון46 שבחינת גדולה והתפשטות זו נקרא בשם דבור שכמו הדבור של האדם אינו
And [this is] like the analogy of a person’s speech, which is nullified in relation to the source from which it is hewn, namely the breath of the heart; so too, as it were, by way of analogy. Now, it is written, “The word of a king is sovereignty”: this level of greatness and extension is called by the name “speech”; for just as a person’s speech is
The analogy is human speech, which is nothing next to its source, the breath of the heart. “The word of a king is sovereignty” shows that G-d’s greatness and extension are called “speech” for the same reason, as the next part explains.


אלא לזולתו כך גדולה והתפשטות זו אינו אלא להוות כל הנמצאים וכו׳ וכשם שאין ערך דבור אחד של אדם לגבי מדותיו ומכ״ש [ומכל שכן] לגבי השכל.
only for another, so this greatness and extension is only to bring into being all that exists, etc. And just as a single utterance of a person bears no comparison to his emotive attributes (middos), and all the more so to the intellect,
Speech exists only for someone else, and in the same way this greatness exists only to bring creatures into being. A single word of a person bears no comparison to his feelings, and still less to his intellect.


כך אין ערך מדת גדולה זו שהיא רק התפשטות מב׳ אותיות משמו של הקב״ה כמ״ש בי״ה ה׳ צור עולמים47 ביו״ד נברא עוה״ב [עולם הבא]48 ובה׳ עוה״ז
so this attribute of greatness bears no comparison [to Him], for it is only an extension from two letters of the Name of the Holy One, blessed be He, as it is written, “With Yah, Havayah formed the worlds”: with the yud the World to Come was created, and with the hei this world.
So too G-d’s greatness is an extension of just two letters of His Name, yud and hei. The Gemara reads the verse “With Yah, Havayah formed the worlds” as teaching that with the yud He created the World to Come and with the hei this world.


וכמו שהיא במדת גדולתו ית׳ כך הוא בכל מדותיו כי כל בשמים ובארץ49505152 כתיב שהכל בטלים אצלו ית׳.
And as it is with His attribute of greatness, may He be blessed, so it is with all His attributes; for it is written, “For all that is in heaven and on earth,” meaning that all are nullified before Him, may He be blessed.
What is true of greatness is true of all His attributes. “For all that is in heaven and on earth” is read as saying that everything is nullified before Him.


(ועיין מענין כי כל בשמים ובארץ ברבות ר״פ תרומה.53 זח״ב [זהר חלק ב׳] משפטים קט״ז54 א׳ נשא קמ״ח55 א׳. שלח קס״ח ב׳. פנחס דרנ״ז סע״א [סוף עמוד א].56
(And see on the matter of “For all that is in heaven and on earth” in Midrash Rabbah, at the beginning of Parshas Terumah; Zohar II, Mishpatim, 116a; Naso, 148a; Shelach, 168b; Pinchas, 257a, at the end.
These are further places in the Midrash and the Zohar on “For all that is in heaven and on earth.”


וז״ש [וזהו שכתוב] ברבות ריש קהלת ע״פ הבל הבלים5758 ששבעה הבלים שאמר קהלת כנגד שבעת ימי בראשית59 כו׳ ע״ש שהם בחי׳ ז׳ מדות הנ״ל שהם רק בחי׳ הבל והארה בעלמא שאין נוגע כלל למהותו ועצמותו ית׳. וע׳ מזה בזח״ג [בזהר חלק ג] תזריע דמ״ז ב׳).60
And this is what is said in Midrash Rabbah at the beginning of Koheles on the verse “Vanity of vanities”: that the seven vanities (havalim) that Koheles spoke of correspond to the seven days of Creation, etc. (see there); these are the level of the seven attributes (middos) mentioned above, which are only the level of a breath (hevel) and a mere glimmer, which does not touch His being and essence, may He be blessed, at all. And see on this in Zohar III, Tazria, 47b.)
Koheles Rabbah says that the seven “vanities” (havalim) of the verse correspond to the seven days of Creation. The Alter Rebbe reads them as the seven middos, each only a “breath” (hevel), a glimmer that does not touch G-d’s essence, which recalls the breath of the heart in the analogy of speech.


וכך הוא בבחי׳ חכמתו ובינתו ית׳ שאפילו בחי׳ חכמה עילאה קמיה ית׳ כלא ממש נחשב
And so it is with the level of His Chochmah (wisdom) and His Binah (understanding), may He be blessed: even the level of the supernal Chochmah is considered as actually nothing before Him, may He be blessed,
Not only the middos but also Chochmah and Binah are nothing before G-d. Even the supernal Chochmah, the highest level of revelation, counts as nothing before Him.


אלא שכך עלה ברצונו להמשיך אור א״ס ב״ה בעשר ספירות שתהיינה בחי׳ חכמה ובינה כו׳.
only, so it arose in His will, to draw the Infinite Light (Or Ein Sof), blessed be He, into ten Sefiros, that there be the levels of Chochmah and Binah, etc.
Divine wisdom and understanding exist only because G-d willed to draw His Infinite Light into ten Sefiros. They are an expression of His will, not a measure of His essence.


וכמאמר רז״ל [רבותינו זכרונם לברכה] בראשית נמי מאמר הוא61 שראשית הגילוי הוא בחי׳ חכמה ג״כ אינה אלא בחי׳ מאמר ועשיה כי מאמר ועשיה הכל אחד כמאמר ברוך אומר ועושה.
And as our Sages, of blessed memory, said: “‘In the beginning’ is also an utterance”: that the beginning of revelation, which is the level of Chochmah, is also nothing but the level of utterance and making; for utterance and making are all one, as in the saying, “Blessed is He who says and does.”
The Gemara counts the word “In the beginning” as one of the Ten Utterances of Creation. So even the beginning of revelation, Chochmah, is an “utterance,” a kind of making, and the liturgy’s “Blessed is He who says and does” shows that saying and making are one.


והנה כתיב ה׳ בחכמה יסד ארץ62 פי׳ שבחי׳ ארץ היא בחי׳ דבר ה׳ דעשרה מאמרות שנברא העולם יסודו של בחינת הדבור הוא בחכמה
Now, it is written, “Havayah founded the earth with wisdom.” The meaning is: the level of “earth” is the level of the word of G-d of the Ten Utterances by which the world was created; the foundation of the level of speech is in Chochmah
Proverbs says that G-d founded the earth with wisdom. The Alter Rebbe reads “earth” as the divine word that creates the world, and says its foundation is Chochmah.


(עמ״ש מזה באג״ה [באגרת הקודש] ע״פ ארץ אשר63 כו׳ עיני ה׳ כו׳ וע״פ ויעש דוד שם)64 כמו ע״ד משל באדם הגשמי שצרופי האותיות הם מחכמה
(see what is written on this in Iggeres HaKodesh, on the verse “A land which,” etc., “the eyes of Havayah,” etc., and on the verse “And David made a name”), as, by way of analogy, in physical man, where the combinations of letters come from wisdom;
The aside refers to two letters of Iggeres HaKodesh. The analogy from man is that the letters of speech come from the intellect.


שהרי התינוק כל זמן שאין בו דעת לא יכול לדבר. וזהו בראשית ברא אלקים65 ות״י [ותרגום ירושלמי] בחוכמתא.
for an infant, as long as he has no daas (knowledge), cannot speak. And this is [the meaning of] “In the beginning G-d created,” which the Targum Yerushalmi renders “With wisdom.”
A baby cannot speak until he has understanding. This is why “In the beginning (bereishis) G-d created” is rendered by the Targum Yerushalmi “with wisdom”: creation through speech starts in wisdom.


ואמרו רז״ל [רבותינו זכרונם לברכה] בראשית נמי מאמר66 הוא פי׳ כדי שיומשך דבר ה׳ למטה בתחתונים יהי אור וגו׳67 יהי רקיע68 וגו׳. הוצרך להיות ראשית הגילוי בחכמה בכללות.6970717273747576
And our Sages, of blessed memory, said, “‘In the beginning’ is also an utterance.” The meaning is: in order that the word of G-d be drawn down below, into the lower realms, “Let there be light,” etc., “Let there be a firmament,” etc., the beginning of revelation had to be in Chochmah, in its general and collective expression (klalus).
The saying “‘In the beginning’ is also an utterance” means that, before the particular utterances such as “Let there be light” could be drawn down to the lower realms, there had first to be a general revelation in Chochmah. The next paragraph says how it then divides into the nine other utterances.




Section 2 · ¶3–5
The primordial thought
3ואח״כ נחלק לפרטיות בתשעה מאמרות אחרות ותרגם אונקלוס בראשית בקדמין רומז על בחינה יותר עליונה שהוא ענין קדמות השכל מחשבה קדומה
And afterwards it is divided into particulars in nine other utterances. And Onkelos rendered “In the beginning” (bereishis) as “bekadmin” (at first), which alludes to a still higher level: the matter of what precedes the intellect (kadmus hasechel), the primordial thought (machshavah kedumah),
After the general revelation in Chochmah, creation divides into nine particular utterances. Onkelos renders “bereishis” as “bekadmin,” “at first,” a word from the root kedem, “primordial,” and the Alter Rebbe hears in it a hint of a level above Chochmah: the primordial thought, which precedes intellect.


דהיינו בחי׳ רצון העליון מקור להיות בחי׳ חכמה ראשית הגילוי כי מה שהחכמה נקרא ראשית הוא בערך הנאצלים והנבראים וכו׳ משא״כ לפניו ית׳ הרי רם ונשא רבבות מדרגות כו׳
that is, the level of the supernal will, the source for there to be the level of Chochmah (wisdom), the beginning of revelation. For Chochmah being called “beginning” is relative to the emanated and created beings, etc.; whereas before Him, may He be blessed, He is high and exalted by myriads of levels, etc.,
That level is the supernal will, the source from which Chochmah comes. Chochmah is a “beginning” only from the point of view of the created beings; G-d Himself is infinitely above it.


שאפילו שנקרא חכים ולא בחכמה ידיעה7778 וכו׳ מ״מ הרי לית מחשבה תפיסא ביה79 ולא שייך לקרותו אפילו בשם זה כלל ועליו נאמר כולם בחכמה עשית שאפילו חכמה עילאה נחשבת כעשיה גשמיות לפניו.80
so that even though He is called “wise, but not with a knowable wisdom,” etc., nevertheless “no thought can grasp Him,” and it is not fitting to call Him even by this name at all. And of Him it is said, “You have made them all with wisdom”: even the supernal Chochmah is considered as physical making before Him.
The Tikkunei Zohar says that He is “wise, but not with a knowable wisdom,” and that “no thought can grasp Him,” so even the name “wise” does not truly apply to Him. That is why the verse says “You have made them all with wisdom”: even the supernal Chochmah is, before Him, like physical making.




4וזהו סוף מעשה במחשבה תחלה. פי׳ מה שהוא ראשית הגילוי שהוא בחי׳ חכמה הוא סוף מעשה של הקב״ה ע״כ תרגם אונקלוס בראשית בקדמין
And this is [the meaning of] “Last in deed, first in thought.” The meaning is: that which is the beginning of revelation, the level of Chochmah (wisdom), is the end of the deed of the Holy One, blessed be He. Therefore Onkelos rendered “In the beginning” as “bekadmin,”
“Last in deed, first in thought” means that what comes first in revelation, Chochmah, is from G-d’s side only the end of His deed, its last product. This is why Onkelos renders “In the beginning” as “bekadmin.”


שהוא מחשבה קדומה להיות מקור לבחינת החכמה שתהיה ראשית הגילוי והוא בחינת רצון העליון והוא מקור התורה והמצות:
which is the primordial thought, to be the source for the level of Chochmah, that it be the beginning of revelation; and this is the level of the supernal will, and it is the source of the Torah and the mitzvos.
“Bekadmin” points to the primordial thought, the supernal will, which is the source of Chochmah and also the source of the Torah and the mitzvos. The next sections build on this: through Torah and mitzvos that will is drawn down.




5קיצור. ברישא עושי דברו והדר לשמוע. ענין מתן תורה. ועל כל דבור פרחה נשמתן. ענין ויצונו כו׳ ליראה את.
Summary. First “who do His word,” and afterwards “to hearken.” The matter of the Giving of the Torah. And at each utterance their souls took flight. The matter of “And He commanded us,” etc., “to fear…”:
The summary of section 1 begins: the angels “do” before they “hear”; the question about the Giving of the Torah; the souls that took flight at each utterance; and the verse “to fear Havayah.”


שזה תכלית כל המצות ותכלית ירידת הנשמה לתוך הגוף. לך ה׳ הגדולה. אימתי גדול כשהוא בעיר.
that this is the purpose of all the mitzvos and the purpose of the soul’s descent into the body. “Yours, Havayah, is the greatness.” When is He great? When He is in the city:
This awe is the purpose of all the mitzvos and of the soul’s descent into the body. Then comes the explanation of “Yours, Havayah, is the greatness”: G-d is “great” only “in the city.”


בחי׳ הדבור עליון אבל אצלו ית׳ גדולה זו כלא חשיב ונק׳ אין כי כל כו׳. בראשית ח״ע [חכמה עילאה] נמי מאמר הוא. ות״א [ותרגום אונקלוס] בקדמין בחי׳ רצון העליון מחשבה קדומה:81
the level of the supernal speech; but before Him, may He be blessed, this greatness is considered as nothing and is called “nothing” (ayin), “for all,” etc. “In the beginning,” the supernal Chochmah, “is also an utterance.” And Targum Onkelos [renders] “bekadmin”: the level of the supernal will, the primordial thought.
The “city” is the supernal speech, and before G-d this greatness is nothing. Even Chochmah is only an “utterance,” and Onkelos’s “bekadmin” points to the supernal will, the primordial thought.




Section 3 · ¶6–9
Mitzvos as limbs, Torah as blood
6ב והנה כדי82 להיות צמצום זה וענוה זו לירד ולהתלבש בבחי׳ הדבור הנק׳ גדולה שזהו ירידה גדולה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במקום גדולתו83 שם אתה מוצא ענותנותו.84
2. Now, in order that there be this tzimtzum (contraction) and this humility, to descend and be enclothed in the level of speech, which is called “greatness”: for this is a great descent, as our Sages, of blessed memory, said, “In the place of His greatness, there you find His humility.”
Section 2 asks what brings about G-d’s tzimtzum and “humility”: His descending into the speech called “greatness.” Because that greatness is as nothing before Him, entering it is a great descent, as the Sages say that His greatness and His humility go together.


פי׳ שאין לך ענוה עצומה יותר מההשפלה להתלבש בבחי׳ הגדולה כו׳ מאחר שהוא באמת כאין ואפס חשיבא אצלו ית׳ וכנ״ל בענין הבל הבלים כו׳.
The meaning is: there is no humility more immense than the self-lowering to be enclothed in the level of greatness, etc., since in truth it is considered as nothing and naught before Him, may He be blessed, as mentioned above regarding “Vanity of vanities,” etc.
There is no greater humility than this self-lowering, since the “greatness” in which He is enclothed is in truth as nothing before Him. This recalls the “breath” of “Vanity of vanities” above.


הנה הוא ע״י תורה ומצות וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ בראשית ברא בשביל התורה85 שנקרא ראשית8687 כו׳ גם
This is through Torah and mitzvos, as our Sages, of blessed memory, said on “In the beginning (bereishis) He created”: “For the sake of the Torah, which is called ‘beginning’ (reishis),” etc. And also
The answer is: through Torah and mitzvos. The Sages read “bereishis” as “for the sake of the Torah,” which is called reishis, “beginning”: G-d’s descent into the speech of creation exists for the sake of the Torah.


כמאמר הספרי פ׳ האזינו אחד משלשה קנינים שקנה הקב״ה בעולמו תורה קנין אחד כו׳ שהקנין מורה על דבר שהוא יקר ביותר (וכמ״ש במ״א).88
as the saying of the Sifrei on Parshas Haazinu: “One of three acquisitions that the Holy One, blessed be He, acquired in His world: the Torah is one acquisition,” etc.; for an acquisition indicates something that is most precious (as is explained elsewhere).
The Sifrei counts the Torah among the things G-d “acquired” in His world. One acquires what is very precious, so the Torah is what is precious enough to G-d that He descends for its sake.


והנה המצות89 נזכר בזהר שרמ״ח פקודין הם רמ״ח אברין דמלכא.9091 פי׳ כמו דרך משל אבר
Now, concerning the mitzvos, it is mentioned in the Zohar that the 248 commandments (pikudin) are the 248 limbs of the King. The meaning is: just as, by way of analogy, a limb,
The Zohar calls the 248 commandments the 248 limbs of the King. The Alter Rebbe now explains this image.


שהוא בשר וגידין ועצמות שהם בחי׳ כלי והאור והחיות מתפשט בתוכן וכללותן נקרא בשם אבר כך המצות הם כלים לרצונו ית׳ שבהם
which is flesh, sinews and bones, which are the level of a vessel, and the light and life-force (chayus) spread within them, and their general and collective expression (klalus) is called by the name “limb”: so the mitzvos are vessels for His will, may He be blessed, in which
A limb is flesh, sinews and bones, which serve as a vessel, with light and life spreading inside them; together they are called a limb. In the same way the mitzvos are vessels for G-d’s will.


ועל ידם מתפשט אור וחיות רצון העליון ית׳ מסובב כל עלמין להיות בחינת ממכ״ע [ממלא כל עלמין] בבחי׳ גילוי בתחתונים ע״ד שיתבאר (לקמן אות ג׳) בפי׳ ליראה את ה׳
and through which the light and life-force of the supernal will, may He be blessed, spread from [the level of] the light that encompasses all worlds (sovev kol almin), so that it become the level of the light that fills all worlds (memalei kol almin), in a revealed state, in the lower realms, along the lines of what will be explained (below, section 3) on the meaning of “to fear Havayah,”
Through the mitzvos the light of the supernal will, which is beyond the worlds (sovev), is drawn down to fill them (memalei) in a revealed way, even in the lower realms. Section 3 will explain this through the words “to fear Havayah.”


והיינו ע״י ישראל עושי המצוה כמ״ש אשר קדשנו במצותיו כו׳ (ועמ״ש בד״ה וידבר משה92 אל ראשי המטות93 גבי כי על כל מוצא פי94 ה׳ יחיה האדם).
and this is through Israel, who do the mitzvah, as it is said, “Who has sanctified us with His commandments,” etc. (And see what is written in the discourse beginning “And Moshe spoke to the heads of the tribes,” concerning “For by everything that comes forth from the mouth of Havayah does man live.”)
This drawing down comes about through the Jewish people, who do the mitzvos; hence the blessing “Who has sanctified us with His commandments.” The aside refers to a discourse on “For by everything that comes forth from the mouth of Havayah does man live.”


והנה התורה היא בחי׳ הדם95 היא הנפש96 שהוא הוא הממשיך רוח חיים באברים מן הנפש עצמה והוא מקור חיות הנפש באברים
Now, the Torah is the level of “the blood, which is the soul,” for it is the blood that draws the spirit of life into the limbs from the soul itself, and it is the source of the soul’s life-force in the limbs
The Torah is compared to the blood, which the verse calls “the soul.” The blood carries the soul’s life into every limb.


(עיין לקמן בשיר השירים בד״ה לסוסתי ברכבי97 בדרוש השני) כך הוא ענין התורה שהיא נותנת חיים לבחי׳ המצות עצמן.
(see below in Shir HaShirim, in the discourse beginning “To My mare among the chariots,” in the second discourse). So is the matter of the Torah: it gives life to the level of the mitzvos themselves.
Just as the blood gives life to the limbs, the Torah gives life to the mitzvos themselves. The aside refers to the second discourse on “To My mare among the chariots” in Shir HaShirim.


וזהו זאת התורה אדם א׳ ד״ם שהן הם פירושי המצות ופרטי הלכותיהן איך שתהיה המצוה כתיקונה,
And this is [the meaning of] “This is the Torah: adam (a man)”: alef, dam (blood). For they are the explanations of the mitzvos and the details of their laws: how the mitzvah is to be in its proper form.
The verse “This is the Torah: adam” is read through the word adam itself, alef and dam, “blood.” The Torah is the blood of the mitzvos: its explanations and detailed laws tell how each mitzvah is done properly.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה98 כאלו הקריב עולה שנאמר זאת התורה לעולה וכו׳, ואמרו על פסוק ובכל מקום מוקטר99 מוגש לשמי ומנחה טהורה אלו תלמידי חכמים וכו׳ ולמה
And through this will be understood the saying of our Sages, of blessed memory: “Whoever occupies himself with the teaching (torah) of the burnt-offering is as though he offered a burnt-offering, as it is said, ‘This is the teaching (torah) for the burnt-offering,’” etc. And they said on the verse “And in every place incense is offered, presented to My Name, and a pure meal-offering”: “These are the Torah scholars,” etc. But why
This explains two sayings of the Sages: studying the laws of the burnt-offering counts as offering it, and Malachi’s “in every place incense is offered” refers to Torah scholars. The question follows: why should study count for more than the act?


תהיה א״כ מעלת התורה זו עדיפא מהמצות עצמן שאינם נוהגות אלא בזמן שבית המקדש היה קיים דוקא במקום מזבח ותלמידי חכמים העוסקים בתורה בכל מקום ובכל זמן100 מעלה עליהם הכתוב וכו׳
then should this distinction of the Torah be superior to the mitzvos themselves, which apply only at the time when the Holy Temple stood, and specifically at the place of the altar, while to Torah scholars who occupy themselves with Torah in every place and at every time, Scripture accounts it, etc.?
Offerings could be brought only while the Temple stood, and only on the altar. Yet Scripture credits Torah scholars as if they offered, in every place and at every time, which seems to make study greater than the mitzvah itself.


וכן בשארי מצות התורה יש מהן שתלוין בזמן כמו שבת שופר סוכה ולולב אין נוהגין אלא בזמן.
And similarly with the other mitzvos of the Torah: there are some of them that depend on time, such as Shabbos, shofar, sukkah and lulav, which apply only in their time;
Other mitzvos too are bound to time: Shabbos, shofar, sukkah and lulav apply only in their season.


אבל שלא בזמנן לאו מצוה היא כלל. משא״כ ת״ת [תלמוד תורה] שהוא מצוה בכל זמן לעסוק בדברי תורה ואפילו בהלכות שבת וסוכה וכו׳.
but outside their time, it is no mitzvah at all; whereas Torah study is a mitzvah at all times: to occupy oneself with words of Torah, even with the laws of Shabbos and sukkah, etc.
Outside their time they are no mitzvah at all. Torah study, though, is a mitzvah at every moment, even when one studies the laws of these very mitzvos out of season.


אלא הענין הוא כנ״ל שהתורה היא בחי׳ הדם הממשיך חיות לכל האברין בשוה בכללותן. משא״כ המצות
But the matter is as mentioned above: the Torah is the level of the blood, which draws life-force (chayus) to all the limbs equally, as a whole; whereas the mitzvos,
The answer goes back to the image of blood: the Torah gives life to all the limbs equally, as a whole. The mitzvos are the limbs, each with its own place and function.


שהם אברין דמלכא עד״מ יש בהן התחלקות עת וזמן כמ״ש לכל זמן ועת לכל חפץ101 תחת השמים פי׳ שהמצות אע״פ [אף על פי] שהן חפץ ורצון ה׳ יש בהן עת וזמן לפי
which are the limbs of the King, by way of analogy, have in them a division of time and season, as it is written, “For everything there is a season, and a time for every desire under the heavens.” The meaning is: even though the mitzvos are the desire and will of G-d, they have a time and season, because
The mitzvos, like limbs, are divided by time, as Koheles says: “a time for every desire under the heavens.” Though they are G-d’s desire and will, each has its season.


שהם תחת השמים פי׳ שהם למטה מבחינת התורה הנק׳ שמים לפי שהמצות הם התגלות המשכות הרצון להאיר אור א״ס ב״ה באיזה בחינה.
they are “under the heavens”; that is, they are below the level of the Torah, which is called “heavens.” For the mitzvos are the revelation of the drawings-forth of the will, to make the Infinite Light (Or Ein Sof), blessed be He, shine in some particular level.
They have a season because they are “under the heavens,” below the Torah, which is called “heavens.” Each mitzvah is a particular drawing-forth of G-d’s will, making His light shine in one specific level.


כמו עד״מ לעשות סוכה וכו׳ שהוא התגלות אור א״ס ב״ה בבחינה עליונה ומדרגה עליונה מאורות עליונים מפני שכך עלה ברצונו והתורה היא התנהגות באיזה אופן תהיה ההתגלות הזאת
As, for example, to make a sukkah, etc., which is a revelation of the Infinite Light, blessed be He, in a lofty level and a lofty rank of the supernal lights, because so it arose in His will. And the Torah is the direction of the manner in which this revelation shall be,
Making a sukkah, for example, reveals the Infinite Light in a particular lofty level, simply because G-d so willed. The Torah governs the manner in which that revelation takes place.


כמו עד״מ בסוכה שתהיה דוקא ז׳ על ז׳ טפחים102103 ושלא תהיה סככה מדבר המקבל טומאה104 וכיוצא בהן הרבה פרטי דינין באיזה אופן דוקא יהיה המשכות
as, for example, with a sukkah: that it must be specifically seven by seven handbreadths, and that its covering must not be of anything susceptible to ritual impurity, and many similar detailed laws, of the specific manner in which the drawings-forth
The laws of sukkah, such as a minimum of seven by seven handbreadths and a covering that cannot become ritually impure, set out exactly how the will is to be drawn down.


הרצון ואז דוקא יהיה שורה ומתגלה אור א״ס ב״ה בבחינה זו עד״מ בעל הבית מסדר בביתו שכלי פלוני יעמוד במקום פלוני וכלי פלוני במקום פלוני.105106107108
of the will shall be; and then specifically will the Infinite Light, blessed be He, rest and be revealed in this level. [This is] by way of analogy [like] a householder who arranges in his house that such-and-such a vessel shall stand in such-and-such a place, and such-and-such a vessel in such-and-such a place.
Only when the mitzvah is done in that way does the light rest in it, just as a householder decides where each vessel in his house will stand. So the Torah is the “householder” of the mitzvos.




7וכך הוא ענין בחי׳ התורה שנעשה כמו בעל הבית לעסק המצות ולכן נמשלו המצות להיות נקראים בשם אברים דמלכא שהחיות המתפשט בתוכן הוא לחלוחית המגדלם
And so is the matter of the level of the Torah, which becomes like the householder for the practice of the mitzvos. Therefore the mitzvos were likened so as to be called by the name “limbs of the King,” for the life-force (chayus) that spreads within them is the moisture that makes them grow,
The Torah is like the householder who decides how the “house” of the mitzvos is arranged. The mitzvos are compared to the King’s limbs because the life in a limb is only the moisture that makes it grow.


לבד בבחי׳ קרירות משא״כ התורה נמשלה לדם בחי׳ אדם א׳ ד״ם שהדם הוא הנפש והוא הוא הממשיך עיקר החיות ורוח החיים אשר בקרבו ולא בבחי׳ הגדלה לבד ולכן היא למעלה מבחינת מקום וזמן.
only, in the mode of coolness; whereas the Torah is likened to blood, the level of adam: alef, dam (blood). For the blood is the soul, and it is the very one that draws the essential life-force and the spirit of life that is within him, and not merely in the mode of growth. Therefore it is above the level of place and time.
That moisture works coolly, merely as growth, while the Torah is compared to the blood, alef-dam in the word adam. The blood is the soul itself, carrying the essential life and spirit, and so the Torah stands above place and time.




8וזהו זאת התורה אדם פי׳ האדם שעל דמות הכסא109 דמות כמראה אדם בחי׳ אדמה לעליון110111 בחי׳ סוכ״ע למעלה מבחי׳ מקום וזמן.
And this is [the meaning of] “This is the Torah: adam (a man)”: that is, the adam that is upon the likeness of the throne, “a likeness as the appearance of a man (adam),” the level of “I will be likened (adameh) to the Most High,” the level of the light that encompasses all worlds (sovev kol almin), above the level of place and time.
“This is the Torah: adam” is read as the supernal “man” of Ezekiel’s vision, seated upon the likeness of the throne. Adam also echoes adameh, “I will be likened to the Most High”: the level of sovev kol almin, beyond place and time.


וכמ״ש הנה מקום אתי112 וגו׳ שלגבי החיות מעלה ומטה שוין כמו שאנו רואים בחוש שהדם הוא הנפש המתפשט בתוכם להגדילן נעשה כמוהם והיו לבשר אחד ממש ויש בהם התחלקות האברים
And as it is written, “Behold, there is a place with Me,” etc.: for in relation to the life-force, above and below are equal. As we see with our senses that the blood, which is the soul, which spreads within them to make them grow, becomes like them, and they become actually one flesh; and there is in them the division of the limbs,
“Behold, there is a place with Me” is brought to show that, for the life-force, above and below are the same. The blood that nourishes the limbs turns into their flesh and becomes one with them, and so it shares their division into separate limbs.


ולכן הם נתונים תחת הזמן והמקום אבל התורה שאינה בבחי׳ התגלות המשכות הרצון בלבד רק בחי׳ התגלות הנהגות הרצון כנ״ל,
and therefore they are placed under time and place. But the Torah, which is not merely the level of the revelation of the drawings-forth of the will, but the level of the revelation of the directions of the will, as mentioned above,
That is why the mitzvos, the limbs, are subject to time and place. The Torah, though, is not only a drawing-forth of G-d’s will but the revealed direction of how that will is to act.


והרי היא ממשכת הנהגות הרצון העליון לתוך הרצון המתפשט בתוך המצות הרי מקור המשכה זו נק׳ בחי׳ רעוא דכל רעוין שאינה בגדר מקום וזמן כלל
and it draws the directions of the supernal will into the will that spreads within the mitzvos: the source of this drawing-forth is called the level of “the Will of all wills” (raava d’chol raavin), which is not within the bounds of place and time at all
Since the Torah draws these directions of the supernal will into the will that is in the mitzvos, its source is “the Will of all wills,” which is entirely beyond place and time.


(ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ע״פ וכל חפצים לא ישוו בה113 אפילו חפצי שמים114115 כו׳) (ועמ״ש ע״פ אחרי ה׳ אלקיכם תלכו116 גבי ובקולו תשמעו ומ״ש בד״ה כי ביום הזה יכפר):117118
(and therefore our Sages, of blessed memory, said on the verse “And all desires cannot compare to it”: even the desires of Heaven, etc.). (And see what is written on the verse “After Havayah your G-d shall you walk,” concerning “and to His voice shall you hearken,” and what is written in the discourse beginning “For on this day He shall atone.”)
This is why the Sages say that even “the desires of Heaven,” the mitzvos, cannot compare to the Torah. The text refers to two discourses for further study.




9קיצור. ענין בראשית בשביל התורה, וענין רמ״ח אברי דמלכא עת לכל חפץ. וענין התורה שנק׳ אדם. וכל העוסק בתורת עולה כאלו הקריב עולה. וכל חפצים לא ישוו בה):119
Summary. The matter of “In the beginning”: for the sake of the Torah. And the matter of the 248 limbs of the King: “a time for every desire.” And the matter of the Torah being called adam. And “Whoever occupies himself with the teaching of the burnt-offering is as though he offered a burnt-offering.” And “All desires cannot compare to it.”
The summary of section 2: “In the beginning” means for the sake of the Torah; the mitzvos are the 248 limbs of the King, each with “a time for every desire”; the Torah is called adam; study of the burnt-offering counts as offering it; and “all desires cannot compare to it.”




Section 4 · ¶10–11
The higher awe
10ג והנה תכלית ענין התורה והמצות בהמשכת גילוי רצונו למטה הוא שהכתוב אומר ויצונו ה׳ לעשות את כל החוקים האלה ליראה את ה׳ וכו׳ דהנה כתיב יראו את120 ה׳ קדושיו.
3. Now, the purpose of the matter of the Torah and the mitzvos, in drawing down the revelation of His will below, is what the verse says: “And Havayah commanded us to do all these statutes, to fear Havayah,” etc. For it is written, “Fear Havayah, you His holy ones.”
Section 3 turns to the purpose of Torah and mitzvos, drawing down the revelation of G-d’s will: “to fear Havayah.” This kind of awe is the one in the verse “Fear Havayah, you His holy ones.”


וצ״ל מהו קדושיו דוקא הלא כתיב ייראו מה׳ כל הארץ.121122 אך הענין כנודע מ״ש במ״א על פסוק
We need to understand: why specifically “His holy ones”? Is it not written, “Let all the earth be in fear of Havayah”? But the matter is as is known from what is written elsewhere on the verse
Why does that verse address only “His holy ones,” when another verse calls on “all the earth” to fear G-d? The answer depends on a principle explained elsewhere.


כי לא מחשבותי מחשבותיכם123 שלפניו ית׳ כל מה שלמעלה נק׳ בחי׳ יש לגבי שלמטה הימנו כמ״ש להנחיל אוהבי יש124 משא״כ ממטה למעלה כל מה
“For My thoughts are not your thoughts”: that before Him, may He be blessed, whatever is higher is called the level of “something” (yesh) in relation to what is below it, as it is written, “To cause those who love Me to inherit yesh”; whereas from below upward, whatever
“My thoughts are not your thoughts”: from G-d’s side the higher level is the true “something” (yesh), and what is lower is as nothing, as in “to cause those who love Me to inherit yesh.” From our side it is the reverse.


שלמטה הוא מושג ונראה לעין כל בשר נק׳ יש לגבי שלמעלה הימנו שנק׳ אין. שאינו מושג ונראה.125
is below, which is grasped and visible to the eye of all flesh, is called “something” (yesh) in relation to what is above it, which is called “nothing” (ayin), for it is not grasped and seen.
To us, what is lower is grasped and visible to every eye, so it seems to be the real “something,” and what is higher, which we cannot grasp or see, seems to be “nothing.”




11וזהו עיקר המשכה של גילוי רצונו ית׳ למטה להיות ממטה למעלה שוה כמו מלמעלה למטה,
And this is the essence of the drawing down of the revelation of His will, may He be blessed, below: that from below upward should be the same as from above downward.
The main purpose of drawing G-d’s will down is that the view from below should become the same as the view from above.


וכמו שמלמעלה למטה הכל בטל לפניו ית׳ וכאין ואפס ממש כמ״ש לך ה׳ הגדולה וגו׳
And just as from above downward everything is nullified before Him, may He be blessed, and is as actually nothing and naught, as it is written, “Yours, Havayah, is the greatness,” etc.,
From above, everything is nullified before G-d and is as nothing, as “Yours, Havayah, is the greatness” was explained earlier.


וקמיה כולא כלא חשיב126 ממש כך יהיה בבחי׳ גילוי ממטה למעלה וראו כל בשר יחדיו127 וגו׳ ובאו במערות צורים128 ובמחילות עפר מפני פחד129 ה׳ וגו׳
and “before Him all is considered as actually nothing,” so shall it be in the level of revelation from below upward: “And all flesh shall see together,” etc.; “And they shall enter into the caves of the rocks and into the holes of the dust, from before the terror of Havayah,” etc.,
“Before Him all is considered as nothing,” and the same is to be revealed from below: “All flesh shall see together,” and people will hide in caves before G-d’s majesty.


להיות בטל אליו ית׳ ועד״ז הוא ההפרש בין מ״ש ייראו מה׳ כל הארץ130 שהיא יראה תתאה כמו שנדמה לנו שלמטה היש.
to be nullified to Him, may He be blessed. And along these lines is the difference between what is written, “Let all the earth be in fear of Havayah,” which is the lower awe (yirah tata’ah), as it seems to us that below is the “something” (yesh);
Then all will be nullified to Him. “Let all the earth be in fear of Havayah” is the lower awe (yirah tata’ah), which belongs to our view, where this world seems to be the real “something.”


אבל פי׳ יראו את131 ה׳ היינו שיהיה בחי׳ את הטפל לשם132 הוי׳ דהיינו ביטול ממש
but the meaning of “Fear (yeru es) Havayah” is that there be the level of es, which is subordinate to the Name Havayah, that is, actual self-nullification (bittul),
“Fear Havayah” with the word es means becoming “es,” something secondary to the Name Havayah, as the Sages use es for what is attached and subordinate. That is real self-nullification.


כמו שלמעלה היש ולמטה כלא חשיבא וזהו כי אין מחסור ליראיו133 שיהיה בבחי׳ אין וביטול ועי״ז אין מחסור כו׳.
as [it is in truth,] that above is the “something” (yesh) and below is considered as nothing. And this is [the meaning of] “For there is no (ein) want to those who fear Him”: that there be the level of nothingness (ayin) and bittul, and through this there is “no want,” etc.
This awe sees things as they truly are: the higher is the real “something,” and the lower is as nothing. So “there is no (ein) want to those who fear Him”: they reach the level of ayin, nothingness, and through it lack nothing.




Section 5 · ¶12–16
Sinai, the sin and the work of refining
12ובחי׳ יראה עילאה זו נמשך ע״י עסק התורה שע״ז אמרו אם אין חכמה אין יראה134135 וכמ״ש לקמן בד״ה וידבר אלקים כו׳ אנכי הוי׳.
And this level of the higher awe (yirah ila’ah) is drawn forth through occupation with the Torah, concerning which they said, “If there is no wisdom, there is no awe,” as is written below in the discourse beginning “And G-d spoke,” etc., “I am Havayah.”
This higher awe (yirah ila’ah) comes through the study of Torah. That is the meaning of “If there is no wisdom, there is no awe”: the higher awe depends on the wisdom of the Torah.


וזהו יראו את136 ה׳ קדושיו שבחי׳ יראה זו נמשך ע״י אשר קדשנו במצותיו וזהו ויצונו כו׳ ליראה את ה׳ דוקא.
And this is [the meaning of] “Fear Havayah, you His holy ones”: that this level of awe is drawn forth through “Who has sanctified us with His commandments.” And this is [the meaning of] “And He commanded us,” etc., specifically “to fear Havayah.”
That is why “Fear Havayah” is addressed to “His holy ones”: this awe comes through being “sanctified with His commandments.” And it is why the verse says that the mitzvos were given specifically “to fear Havayah,” with this higher awe.


ובחי׳ יראה גדולה זו בבחי׳ גילוי רצון זה בגילוי רב ועצום היה בשעת מתן תורה
And this level of great awe, in the level of this revelation of will, was in a great and immense revelation at the time of the Giving of the Torah
This great awe, together with the revelation of G-d’s will, shone in an immense revelation at the Giving of the Torah.


(עמ״ש לקמן סד״ה וידבר אלקים את כל הדברים137 בשם הרבות יתרו פכ״ט בענין אריה שאג מי לא יירא138 דקאי על מתן תורה) על הר סיני בקולות וברקים139
(see what is written below at the end of the discourse beginning “And G-d spoke all the words,” in the name of Midrash Rabbah, Yisro, section 29, on the matter of “A lion has roared; who will not fear?”, which refers to the Giving of the Torah), upon Mount Sinai, with thunder and lightning,
The aside cites the Midrash that applies “A lion has roared; who will not fear?” to the Giving of the Torah. The revelation came upon Mount Sinai with thunder and lightning.


ועל כל דבור פרחה נשמתן140 עד שאמרו רז״ל [רבותינו זכרונם לברכה] שפסקה זוהמתן141 אל תקרא חרות אלא142 חירות143 ממלאך המות ושיעבוד עד חטא העגל כו׳.
and at each utterance their souls took flight, to the point that our Sages, of blessed memory, said that their impurity (zuhama) ceased; “Do not read charus (engraved) but cheirus (freedom)”: from the angel of death and from subjugation, until the sin of the Calf, etc.
At Sinai the people’s souls took flight, and the Sages say that their impurity (zuhama) ceased. They read “engraved (charus) on the tablets” as “freedom (cheirus)”: freedom from the angel of death and from subjugation, a freedom that lasted until the sin of the Golden Calf.


(ועי׳ [ועיין] מענין חרות על הלוחות144145146147148149150 פ״ה דעירובין דנ״ד סע״א [סוף עמוד א].151 ובפ״ו דאבות152 רבות פ׳ משפטים ר״פ ל״ב. כי תשא פמ״א [פרק מ״א / פרשה מ״א] קנ״ו ב׳. ס״פ מ״ז קס״א ג״ד. פקודי פנ״א קס״ג ד׳. מצורע פי״ח קפ״ה ב׳.
(And see on the matter of “engraved upon the tablets”: chapter 5 of Eruvin, 54a, at the end; and in chapter 6 of Avos; Midrash Rabbah, Parshas Mishpatim, beginning of section 32; Ki Sisa, section 41, 156b; end of section 47, 161c–d; Pekudei, section 51, 163d; Metzora, section 18, 185b;
These are sources in the Gemara, Avos and the Midrash for reading “engraved on the tablets” as “freedom.”


נשא פ״י [פרק י׳ / פרשה י׳]153 דר״מ ע״א. פי״ג רנ״ד א׳. בקרבן יששכר. שלח לך פט״ז רס״ז ד׳. זח״ב [זהר חלק ב׳] יתרו פ״ד משפטים קי״ד154 א׳ תצוה קפ״ג א׳ בשלח מ״ה ב׳. ח״א [חלק א׳] בראשית דל״ז סע״ב [סוף עמוד ב]155 חיי שרה קל״א ב׳156 ויקרא ד״ו ע״ב).
Naso, section 10, 240a; section 13, 254a, on the offering of Yissachar; Shelach Lecha, section 16, 267d; Zohar II, Yisro, 84; Mishpatim, 114a; Tetzaveh, 183a; Beshalach, 45b; Zohar I, Bereishis, 37b, at the end; Chayei Sarah, 131b; Vayikra, 6b.)
The list continues with further Midrash passages and places in the Zohar on the same theme.


ועל כן הוצרך לעבודתנו מעט מעט כו׳ וכמ״ש מעט מעט אגרשנו157 וגו׳. וזהו יתרון מעלת נתינת התורה לישראל בשעת מתן תורה.
And therefore our service became necessary, little by little, etc., as it is written, “Little by little I will drive them out,” etc. And this is the added excellence of the giving of the Torah to Israel at the time of the Giving of the Torah,
After the sin of the Calf that revelation was withdrawn, so our service must bring it back gradually, “little by little,” as G-d promised to drive out the nations of Canaan little by little. This is what Sinai gave that the Patriarchs did not have.


הגם כי האבות ג״כ קיימו התורה הנה כתיב באברהם וישמור משמרתי158 שנק׳ משמרת מצותי159 שלא נתנה עדיין להאיר על הארץ בגילוי רב ועצום כבשעת מתן תורה
even though the Patriarchs also fulfilled the Torah. For it is written of Avraham, “And he kept My charge (mishmarti)”: it is called a “charge” (mishmeres) of My commandments, for it had not yet been given to shine upon the earth in a great and immense revelation as at the time of the Giving of the Torah
The Patriarchs kept the Torah, but as a mishmeres, a “charge” kept in safekeeping, because it had not yet been given to shine openly on the earth as it did at Sinai. This answers the question raised at the start of the maamar.


(וע׳ מענין עקב אשר שמע160161162163 כו׳ בשמות רבה ר״פ א׳. ויקרא סוף פ׳ ב׳ שה״ש [שיר השירים] רבה בפסוק חכו ממתקים164 בגמרא יומא כ״ח ב׳ נדרים ל״ב א׳ שלהי קדושין פ״ב [פרק ב׳] א׳ ועמ״ש מזה בד״ה משה ידבר).165
(and see on the matter of “Because he hearkened,” etc., in Shemos Rabbah, beginning of section 1; Vayikra [Rabbah], end of section 2; Shir HaShirim Rabbah on the verse “His palate is sweetness”; in the Gemara, Yoma 28b; Nedarim 32a; the end of Kiddushin, 82a; and see what is written on this in the discourse beginning “Moshe would speak”).
These are sources in the Midrash and the Gemara on “Because Avraham hearkened,” the verse that teaches that Avraham kept the Torah.


ובא הדבור לא תרצח וגו׳ שיומשך חיות גילוי רצונו ית׳ למטה אפילו בענינים אלו בשמירת לא תעשה זו.
And the utterance “You shall not murder,” etc., came so that the life-force (chayus) of the revelation of His will, may He be blessed, would be drawn down below even into these matters, in the keeping of this prohibition.
“You shall not murder” and the other simple commandments were spoken at Sinai so that the revelation of G-d’s will would reach even these matters, through keeping these prohibitions. This answers the second question, why simple laws came with such a revelation.


וענין לא תרצח כי הנה כתיב שופך דם האדם באדם166 כי זה לעומת זה עשה אלהים167 אדם בליעל168 הוא היצה״ר [היצר הרע] נגד אדם דקדושה.169170
And the matter of “You shall not murder”: for it is written, “Whoever sheds the blood of man (adam) into man (adam),” for “G-d has made the one opposite the other”: the adam of Belial, which is the evil inclination, opposite the adam of holiness.
The Alter Rebbe reads “You shall not murder” on a deeper level. He reads “Whoever sheds the blood of man (adam) into man (adam)” together with “G-d has made the one opposite the other”: there is an adam of holiness and, opposite it, an “adam of Belial,” the evil inclination.




13והנה ישראל עלו במחשבה171 ולכן הם גורמים ע״י חטאם במעשה דבור ומחשבה בחי׳ שפיכת דם וחיות אדם דקדושה באדם דקליפה.
Now, Israel arose in [G-d’s] thought; therefore, through their sin in deed, speech and thought, they cause the level of the shedding of the blood and life-force (chayus) of the adam of holiness into the adam of kelipah (the husk).
Israel “arose in thought”: their root is in G-d’s own thought. Therefore their sins in deed, speech and thought “shed blood” in a spiritual sense, carrying the life-force of the holy adam over to the adam of kelipah.


וכן עד״ז בשאר עבירות לא תנאף שלא יגרמו שפע לבטלה לחיצונים. וכן לא תגנוב וגו׳ שהוא ע״י שמירת וזהירת מצביעות ופניות כו׳.
And likewise, along these lines, with the other transgressions: “You shall not commit adultery,” that they not cause a wasted flow of bounty to the external forces. And likewise “You shall not steal,” etc., which is through guarding and taking care against hypocrisy and ulterior motives, etc.
The other commandments are read the same way: “You shall not commit adultery” warns against causing G-d’s flow of blessing to go to waste, to the external forces. “You shall not steal” is kept by guarding against hypocrisy and ulterior motives.




14והנה בשעת מתן תורה הדבור בעצמו גוזר אומר לא תרצח פי׳ לשון עתיד שלא תהיה בחי׳ זו נראית לעולם.
Now, at the time of the Giving of the Torah, the utterance itself decreed, saying, “You shall not murder,” meaning in the future tense: that this level would never be seen.
At Sinai, “Lo tirtzach” was a decree in the future tense: “you will not murder,” so that this level, the spiritual “murder,” would never be seen.


כי העתיד והציווי שניהם משמשין בלשון אחד אבל לאחר החטא שהוצרך לעבודתנו הוא ע״י דבורינו שאנו מדברים דברי תורה ממשיכין מעט מעט מרצונו העליון כמ״ש ואשים דברי בפיך172 ועי״ז יתמו חטאים מן הארץ.173
For the future and the imperative are both expressed in one form. But after the sin, when our service became necessary, it is through our speech: as we speak words of Torah, we draw down, little by little, from His supernal will, as it is written, “And I have put My words in your mouth,” and through this “sins will cease from the earth.”
In Hebrew the future and the command share one form. After the sin it became a task for us: by speaking words of Torah we draw down G-d’s will little by little, “I have put My words in your mouth,” until “sins will cease from the earth.”


והנה התורה שבכתב היא עץ חיים למחזיקים בה174 ותורה שבעל פה נקרא בזהר אילן דטוב ורע שבו מפרידין הטוב מן הרע (וכמשנ״ת [וכמו שנתבאר] באריכות באגה״ק [באגרת הקודש] ד״ה בר״מ [ברעיא מהימנא] פ׳ נשא והמשכילים יזהירו).
Now, the Written Torah is “a tree of life to those who grasp it,” and the Oral Torah is called in the Zohar “the tree of good and evil,” for through it the good is separated from the evil (as was explained at length in Iggeres HaKodesh, in the epistle beginning “In the Ra’aya Mehemna, Parshas Naso: ‘And the wise will shine’”).
The Written Torah is the “tree of life,” while the Zohar calls the Oral Torah the “tree of good and evil,” because its laws separate good from evil. The Alter Rebbe refers to his long discussion of this in Iggeres HaKodesh.


כמו עד״מ בשעה שלומדין אלו טריפות בבהמה175 כו׳ ואלו כשרות כו׳. נעשה בירור והבדלה בין הטמא לטהור ויתפרדו כל פועלי און176 כהמס דונג מפני אש177 וגו׳
As, for example, when one studies “These are treifos (fatal defects) in an animal,” etc., “and these are kosher,” etc., there takes place a refinement (birur) and separation between the impure and the pure, and “all workers of iniquity will be scattered,” “as wax melts before fire,” etc.,
When one studies which animals are treifah and which are kosher, the study itself sifts the pure from the impure. Then evil falls apart, “as wax melts before fire.”


עד ימות המשיח שיעביר רוח הטומאה מן הארץ178 וכתיב ביום ההוא יהיה179 ה׳ אחד ושמו אחד ולמהוי אחד באחד180 וזהו מצות ראיה יראה כל זכורך181 כדרך שבא לראות כך182 וכו׳
until the days of Mashiach, when He will remove the spirit of impurity from the earth; and it is written, “On that day Havayah will be One and His Name One,” and “to be one in One.” And this is the mitzvah of appearing [in the Temple]: “All your males shall appear (yera’eh)”: “just as he comes to see, so,” etc.
This sifting goes on until the days of Mashiach, when G-d will remove the spirit of impurity, and “G-d will be One and His Name One.” The mitzvah of appearing in the Temple, “All your males shall appear,” is read “just as he comes to see, so he comes to be seen.”


(רפ״ק [ריש פרק קמא] דחגיגה). פי׳ כשם שמלמעלה למטה קמיה כולא כלא חשיב כך הוא מלמטה למעלה כנ״ל.
(at the beginning of the first chapter of Chagigah). The meaning is: just as from above downward “before Him all is considered as nothing,” so it is from below upward, as mentioned above.
The source is the start of Chagigah. Its meaning is that just as from above everything is as nothing before G-d, so it should be seen from below.


וזהו כי עין בעין יראו183 שיהיה ראיית העין שלמטה שוה ומכוון לראיית העין שלמעלה ועמ״ש סד״ה
And this is [the meaning of] “For eye to eye they shall see”: that the seeing of the eye below will be equal to, and aligned with, the seeing of the eye above. And see what is written at the end of the discourse beginning
“Eye to eye they shall see” means that the seeing of the eye below will match the seeing of the eye above. A further discourse is cited.


כי תשמע בקול גבי לעשות הישר בעיני184 ה׳ אך עכשיו בזמן שאין בית המקדש קיים אומרים ואין אנו יכולים לראות ולהשתחוות כו׳.
“If you hearken to the voice,” concerning “to do what is right in the eyes of Havayah.” But now, at a time when the Holy Temple is not standing, we say, “And we are unable to see and to bow down,” etc.
Now, with no Temple, we say in the festival prayers that we are unable to “see and bow down”: the matching of the two kinds of seeing is not now revealed.




15והיינו מפני חטאינו כו׳. כי עונותיכם מבדילים185 ביניכם לבין אלהיכם186 פי׳ שעון עושה הבדל והפרש בין ראיית עין שלכם לבין ראיית עין אלהיכם שעי״ז קוב״ה [קודשא בריך הוא]
And this is “because of our sins,” etc. For “your iniquities separate between you and your G-d”: that is, iniquity makes a separation and distinction between the seeing of your eye and the seeing of the eye of your G-d. Through this the Holy One, blessed be He,
We cannot see now “because of our sins”: “your iniquities separate between you and your G-d.” Sin divides our seeing from G-d’s seeing, and so the Holy One, blessed be He, withdraws on high.


סליק לעילא ונהר יחרב ויבש187188 יחרב בבית ראשון ויבש189 בבית שני190191192 וכו׳ שאפילו בבחי׳ בית ראשון בחי׳ בראשית נמי מאמר הוא בחי׳ חכמה193194 יחרב ויסתלק בחי׳ המשכת גילוי אלהות ית׳ ומכ״ש [ומכל שכן] שיבש בבית שני
ascends on high, and “the river will be laid waste and dried up”: “laid waste” in the First Temple, and “dried up” in the Second Temple, etc. For even in the level of the First Temple, the level of “‘In the beginning’ is also an utterance,” the level of Chochmah (wisdom), it “will be laid waste,” and the level of the drawing down of the revelation of G-dliness, may He be blessed, departs; and all the more so it is “dried up” in the Second Temple,
“The river will be laid waste and dried up” refers to the two Temples: in the First it was “laid waste,” in the Second it was “dried up.” Even the First Temple, which corresponds to Chochmah, the level of “‘In the beginning’ is also an utterance,” lost the flow of G-dliness.


שהוא בחי׳ גילוי המדות שבלבבו (ועיין מענין זה בזהר בראשית ד״ו ע״ב195 ודכ״ו ע״א196 ובפ׳ שמות ד״ט ע״ב)197
which is the level of the revelation of the attributes (middos) that are in His heart (and see on this matter in the Zohar, Bereishis, 6b and 26a, and in Parshas Shemos, 9b).
All the more so in the Second Temple, which was the revelation of the middos, the attributes “in His heart.” Three places in the Zohar are cited on this theme.


והדבר תלוי בתשובה (עמ״ש ע״פ כי ההרים ימושו)198 שע״י התשובה ומעשים טובים יתגלה האור כי טוב199
And the matter depends on teshuvah (return) (see what is written on the verse “For the mountains shall depart”), for through teshuvah and good deeds “the light, that it is good,” will be revealed;
Everything depends on teshuvah (return): through teshuvah and good deeds “the light, that it is good,” will be revealed again.


והיינו ע״י מרירות נפשו בהיותו ממארי דחושבנא כמו שהיה במצרים כמ״ש וימררו את חייהם200 בעבודה קשה וגו׳. ואזי זכו ותעל שועתם201 אל ה׳:202203204205206207208209210211212213214215216217218219220221222
and this is through the bitterness of his soul, in his being one of the “masters of reckoning” (marei d’chushbena), as it was in Egypt, as it is written, “And they embittered their lives with hard labor,” etc. And then they merited, and “their cry went up to G-d.”
This teshuvah comes through bitterness of soul, being one of the “masters of reckoning” who take honest stock of themselves. So it was in Egypt: the bitterness of their labor led to their cry rising to G-d, and to the redemption.




16קיצור. שתכלית ענין התורה והמצות ליראה את ה׳ יראו את ה׳ קדושיו. והיינו הגילוי כמו שלמעלה היש ולמטה כאין ואפס ממש וכנ״ל בפי׳ לך ה׳ הגדולה.
Summary. That the purpose of the matter of the Torah and the mitzvos is “to fear Havayah”: “Fear Havayah, you His holy ones.” And this is the revelation as [it is in truth,] that above is the “something” (yesh) and below is as actually nothing and naught, as mentioned above in explaining “Yours, Havayah, is the greatness.”
The summary of section 3 begins: the purpose of Torah and mitzvos is the higher awe of “Fear Havayah, you His holy ones.” This is the revelation of things as they truly are, the higher as the real “something” and the lower as nothing, as was explained on “Yours, Havayah, is the greatness.”


וגילוי זה היה בשעת מ״ת [מתן תורה]. וזהו היתרון על קיים אברהם כו׳. לא תרצח לא תנאף.
And this revelation was at the time of the Giving of the Torah. And this is the advantage over “Avraham fulfilled,” etc. “You shall not murder; you shall not commit adultery”:
This revelation came at the Giving of the Torah, and it is what Sinai added to the Patriarchs’ keeping of the Torah. Then the summary turns to “You shall not murder; you shall not commit adultery.”


ל׳ [לשון] ציווי ול׳ [ולשון] הבטחה. ועכשיו הבירור ע״י דבור התורה וזהו כדרך שבא לראות. ואין אנו יכולים כו׳ וענין תשובה:
an expression of command and an expression of promise. And now the refinement (birur) is through the speech of Torah. And this is “just as he comes to see.” And “we are unable,” etc. And the matter of teshuvah (return).
These are both a command and a promise. Since the sin, the sifting of good from evil is done through speaking words of Torah; this is linked to “just as he comes to see,” to our saying “we are unable,” and to teshuvah.




Section 6 · ¶17–18
Hearing, doing and the hidden love
17ד והנה בחי׳ ראיה זו וביטול זה הוא נקרא לשמוע בקול דברו בחי׳ שום תשים עליך מלך223 וגו׳ לשמוע בקולו ולדבקה בו224225 וליבטל אליו ית׳
4. Now, this level of seeing and this self-nullification (bittul) is called “to hearken to the voice of His word,” the level of “You shall surely set a king over yourself,” etc.: “to hearken to His voice and to cleave to Him,” and to be nullified to Him, may He be blessed.
Section 4 names this seeing and self-nullification “to hearken to the voice of His word.” It is the stance of “You shall surely set a king over yourself”: hearkening to His voice, cleaving to Him and being nullified to Him.


(וזהו פי׳ לשמוע בקול דברו.226 דברו ממש ע״ד מ״ש לע״ל [לעתיד לבוא] וראו כל בשר227 יחדו כי פי ה׳ דבר היינו ולא יכנף עוד מוריך228 שלא יהיה עוד לבושים המסתירים על הדבור עליון להיות נראה העולם ליש ודבר נפרד
(And this is the meaning of “to hearken to the voice of His word”: His actual word, along the lines of what is written of the Time to Come, “And all flesh shall see together that the mouth of Havayah has spoken,” that is, “Your Teacher shall no longer be concealed (yikanef)”: that there will no longer be garments concealing the supernal speech, so that the world appears as a “something” (yesh) and a separate thing,
“His word” is meant literally. In the Time to Come “all flesh shall see that the mouth of Havayah has spoken” and “your Teacher shall no longer be concealed”: no garments will hide the divine speech that now makes the world look like a separate thing.


כי אם יראו הכל איך שדבר ה׳ הוא המהוה ומחיה וכולא קמיה כאין ואפס ממש וכמ״ש בסש״ב [בספר של בינונים] פ״כ וכ״א ועמ״ש מזה סד״ה והניף ידו על הנהר.229230 וזהו פי׳ לשמוע בקול דברו דגבי מתן תורה.
but rather all will see how the word of G-d is what brings into being and gives life, and all before Him is as actually nothing and naught, as is written in Sefer Shel Beinonim, chapters 20 and 21; and see what is written on this at the end of the discourse beginning “And He will wave His hand over the River.” And this is the meaning of “to hearken to the voice of His word” in connection with the Giving of the Torah.
Everyone will see that it is G-d’s word that brings everything into being and keeps it alive, and that before Him all is as nothing, as Tanya explains in chapters 20 and 21. That is what “hearkening to the voice of His word” meant at Sinai.


ופי׳ בקול דברו יובן ע״ד מ״ש בד״ה כי תשמע בקול ומשם יובן איך שגם עכשיו שייך בחי׳ זו ע״י עסק התורה וכמ״ש בענין אם אין חכמה אין יראה כו׳ כנ״ל).
And the meaning of “the voice of His word” will be understood along the lines of what is written in the discourse beginning “If you hearken to the voice”; and from there it will be understood how even now this level applies, through occupation with the Torah, as is written on the matter of “If there is no wisdom, there is no awe,” etc., as mentioned above.)
Even now this level is open to us, through the study of Torah, as was said on “If there is no wisdom, there is no awe.”


אך צריך להקדים לזה להיות בחי׳ עושי דברו כי הנה מלכותך מלכות231 כל עולמים כתיב שכל העולמות עליונים ותחתונים קיומם והתהוותם מאין ליש הוא מבחי׳ מלכותו ית׳.
But this must be preceded by the level of “who do His word.” For it is written, “Your kingship is a kingship over all worlds”: all the worlds, higher and lower, their existence and their coming into being from nothing to something, is from the level of His Malchus (sovereignty), may He be blessed.
But “who do His word” must come first. All the worlds, higher and lower, exist and come into being from G-d’s Malchus (sovereignty), as the verse says, “Your kingship is a kingship over all worlds.”


ולכאורה א״כ איך יתכן להיות מלך שמו נקרא עליהם. אבל הענין שע״י תורה ומצות ממשיכין בחינת רצון העליון להיות מלך שמו נקרא וזהו קדשנו במצותיו.
Seemingly, then, how is it possible that “His Name be proclaimed King” over them? But the matter is that through Torah and mitzvos one draws down the level of the supernal will, so that “His Name be proclaimed King.” And this is [the meaning of] “[Who] has sanctified us with His commandments.”
So it seems hard to see how “His Name be proclaimed King” over the worlds. The answer is that through Torah and mitzvos we draw down the supernal will, so that “His Name be proclaimed King”; this is “Who has sanctified us with His commandments.”


וזהו ברוך אתה ה׳ אלהינו מלך העולם פי׳ שיברך וימשיך בחי׳ אתה בחי׳ חסד להיות מלך העולם ע״י שהוי׳ אלהינו ואנחנו בטלים אליו וקדשנו במצותיו
And this is [the meaning of] “Blessed are You, Havayah our G-d, King of the world”: that is, that one “bless” and draw down the level of “You,” the level of Chesed (kindness), to be “King of the world,” through Havayah being our G-d, and our being nullified to Him, and “[He] has sanctified us with His commandments”
The blessing formula says the same: “Blessed” means drawing down, and “You” is Chesed, which is drawn down to become “King of the world.” This happens when Havayah is “our G-d,” when we are nullified to Him and keep His commandments.


(ועמ״ש מזה ג״כ בד״ה תקעו בחודש שופר232 וסד״ה ביום השמיני שלח.233 וזהו ענין עושי דברו וזהו אל תקרי בניך אלא בוניך234 שבונים מדת מלכותו ית׳ ע״י שממשיכים רצון העליון ב״ה להיות גילוי מלכותו ית׳),
(and see what is written on this also in the discourse beginning “Blow the shofar on the New Moon,” and at the end of the discourse beginning “On the eighth day he sent away.” And this is the matter of “who do His word”; and this is [the meaning of] “Do not read banayich (your children) but bonayich (your builders),” for they build the attribute of His kingship, may He be blessed, by drawing down the supernal will, blessed be He, so that there be a revelation of His kingship, may He be blessed),
This is the meaning of “who do His word.” The Sages read “your children” (banayich) as “your builders” (bonayich): Israel builds G-d’s kingship by drawing down the supernal will so that His kingship is revealed.


והנה הכח הזה שניתן לבנ״י [לבני ישראל] עם קרובו235 להיות הגורם להמשיך רצונו ית׳ הוא ע״י שגילה רז זה לבני236 שכל אחד מישראל יש לו בהסתר ובהעלם האהבה המסותרת לה׳
Now, this power that was given to the children of Israel, “the people near to Him,” to be the cause that draws down His will, may He be blessed, is through His having revealed “this secret to My children”: that every one of Israel has, in a hidden and concealed state, the hidden love (ahavah mesuteres) for G-d;
Israel, “the people near to Him,” have the power to draw down G-d’s will because of “the secret revealed to My children”: every Jew carries a hidden love for G-d (ahavah mesuteres).


וצריך להוציאה מהעלם אל הגילוי ביגיעת נפש וביגיעת בשר כמו שהיה במצרים וימררו את חייהם בעבודה קשה בחומר ובלבנים237 וגו׳
and one must bring it out from concealment into revelation, with toil of the soul and toil of the flesh, as it was in Egypt: “And they embittered their lives with hard labor, with mortar and with bricks,” etc.
That love has to be brought out from concealment into revelation through toil of soul and toil of body. In Egypt this was the hard labor “with mortar and with bricks.”


ואמרו בזהר בחומר דא238 קל וחומר ובלבנים דא ליבון הלכתא239240 שע״י עסק התורה בעיון ובעומק.241
And they said in the Zohar: “With mortar (chomer)”: this is kal vachomer (the inference from minor to major); “and with bricks (leveinim)”: this is libun hilchesa (the clarification of the law), which is through occupation with the Torah with analysis and in depth.
The Zohar reads “mortar” (chomer) as kal vachomer, reasoning from minor to major, and “bricks” (leveinim) as libun hilchesa, clarifying the law. The toil that reveals the hidden love is deep and searching Torah study.




18ועד״ז נתקן לנו התפלה למסור נפשו באחד242243 והעיקר למסור הרצון להיות ביטול הרצון מפני רצונו244245 ית׳ בסור מרע ועשה טוב וקדש עצמך במותר לך246 וכן בעסק התורה יותר מרגילותו
And along these lines, prayer was instituted for us: to give over one’s soul at [the word] “One” (echad); and the main thing is to give over the will, so that there be a nullification of the will before His will, may He be blessed, in “turn away from evil and do good,” and in “sanctify yourself in what is permitted to you,” and likewise in occupation with the Torah beyond one’s habit;
Prayer was instituted for the same purpose. In the Shema one gives over one’s soul at the word “One,” and above all one gives over one’s will, setting it aside before G-d’s will: in turning from evil, in doing good, in holding back even from what is permitted, and in studying Torah beyond one’s habit.


כי העסק התורה אשר לפי הרגילות הוא דרך הטבע והוא כמצות אנשים מלומדה247 ועי״ז אי אפשר לעורר המשכת הרצון העליון שהוא נקרא טמירא דכל טמירין248 (ע׳ [עיין] בזח״ב [בזהר חלק ב׳] ס״פ יתרו דף פ״ט ע״א)
for occupation with the Torah according to habit is the way of nature, and it is like “a commandment of men learned by rote,” and through this it is impossible to arouse the drawing down of the supernal will, which is called “the most hidden of all hidden” (temira d’chol temirin) (see Zohar II, end of Parshas Yisro, folio 89a),
Torah study done only out of habit is “nature,” like “a commandment of men learned by rote.” It cannot arouse the supernal will, which the Zohar calls “the most hidden of all hidden.”


אלא ע״י התעוררות מקרב איש ולב עמוק249 למעלה מהטבע שעי״ז יצא מנרתיקו מהעלם אל הגילוי
except through an arousal from “the inward part of a man and a deep heart,” above nature, through which it will come out of its sheath, from concealment into revelation.
Only an arousal from “the inward part of a man and a deep heart,” beyond nature, brings the hidden love out “of its sheath,” from concealment into revelation.


ולכן עתה בזמן שאין בהמ״ק [בית המקדש] חובה עלינו מצות התפלה250 שבשעת התפלה כל בעל נפש יתלהב בנפשו לעורר לבבו לה׳ שעי״ז יוכל אח״כ להמשיך הרצון העליון ע״י עסק התורה
Therefore now, at a time when there is no Holy Temple, the mitzvah of prayer is incumbent upon us: that at the time of prayer every person of spirit (baal nefesh) should be fired up in his soul to arouse his heart to G-d, so that through this he will afterwards be able to draw down the supernal will through occupation with the Torah;
Now that there is no Temple, prayer is an obligation. In prayer each person sets his soul aflame and arouses his heart to G-d, so that afterwards his Torah study can draw down the supernal will.


אלא א״כ מי שתורתו אומנתו251 דנשמתי׳ [דנשמתיה] אחידא בי׳ [ביה] להיטא בי׳ [ביה]252 כמ״ש במ״א שהוא פטור מתפלה מפני שא״צ [שאין צריך / שאינו צריך] הכנה לעורר לבבו כו׳ כמ״ש במ״א.
unless it is someone whose Torah is his occupation, whose soul is bound up with Him, aflame with Him, as is written elsewhere, who is exempt from prayer because he needs no preparation to arouse his heart, etc., as is written elsewhere.
The exception is one whose Torah is his whole occupation, like those the Talmud describes in Shabbos 11a, whose soul, in the Zohar’s words, is bound up with G-d and aflame for Him. He needs no preparation to arouse his heart, and so he is exempt from prayer.




Section 7 · ¶19–21
Teshuvah and why doing comes first
19וזהו בחי׳ תשובה ובמקום שבעלי תשובה עומדים צדיקים גמורים אין יכולים לעמוד דמשכין בחילא יתיר253 מהעלם אל הגילוי.
And this is the level of teshuvah (return); and “in the place where baalei teshuvah (returnees) stand, the perfectly righteous cannot stand,” for they draw forth with greater strength (bechayla yatir) from concealment into revelation.
This self-giving is teshuvah (return). The Sages say that the perfectly righteous cannot stand where baalei teshuvah stand, and the Zohar explains why: they draw forth with greater strength, bringing what was hidden into revelation.


וזהו יפה שעה אחת בתשובה254 ומעשים טובים בעוה״ז מכל חיי עולם הבא255 לפי שבחי׳ עוה״ב [עולם הבא] הוא מה שנהנין מזיו השכינה256
And this is [the meaning of] “Better one hour of teshuvah and good deeds in this world than all the life of the World to Come,” because the level of the World to Come is that they delight in the radiance of the Shechinah (Divine Presence),
So the Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The World to Come is enjoying the radiance of the Shechinah (Divine Presence).


דהיינו בבחי׳ מה שהוא בחי׳ גילוי ההתפשטות משא״כ ע״י הבעל תשובה נמשך ממקורא דכולא טמירא דכל טמירין כנ״ל
that is, in the level of what is the level of the revelation of the extension; whereas through the baal teshuvah there is a drawing forth from the source of all, “the most hidden of all hidden,” as mentioned above;
That radiance is only the revealed extension of G-dliness. Teshuvah draws from the source of all, “the most hidden of all hidden,” the supernal will itself.


והיינו ע״י דאתכפיא257 הסט״א [הסטרא אחרא] ואתהפכת חשוכא לנהורא ומרירו למיתקא כי הנה החשך יכסה ארץ258 שלא יאיר בגילוי רב למטה כמו למעלה כנ״ל.
and this is through the sitra achra (the other side) being subdued, and darkness being transformed into light and bitterness into sweetness. For, indeed, “darkness shall cover the earth,” so that it does not shine in a great revelation below as above, as mentioned above,
Teshuvah works by subduing the sitra achra (the other side) and turning darkness into light and bitterness into sweetness. Normally “darkness covers the earth,” so that G-d’s light does not shine below as openly as it does above.


אלא לפי סדר ההשתלשלות והתלבשות בכיסוים רבים וא״כ גילויו למטה לפי ערך המקבלים. משא״כ כד אתכפיא סט״א [סטרא אחרא] וכו׳ אזי למעלה ולמטה שוין.
but rather according to the order of the chain of descending worlds (hishtalshelus), and enclothement in many coverings; and if so, its revelation below is according to the capacity of the recipients. Whereas when the sitra achra is subdued, etc., then above and below are equal,
Normally the light comes down only through the chain of descending worlds (hishtalshelus), wrapped in many coverings, and so it is revealed below only as far as the recipients can take it. When the sitra achra is subdued, above and below become equal.


כמ״ש כי עין בעין יראו259 וגו׳ וכתיב ביום ההוא יהיה260 ה׳ אחד ושמו אחד למהוי אחד באחד כנ״ל וזהו בשעה שהקדימו ישראל נעשה לנשמע261 שבחי׳ נעשה
as it is written, “For eye to eye they shall see,” etc.; and it is written, “On that day Havayah will be One and His Name One,” “to be one in One,” as mentioned above. And this is [the meaning of] “When Israel put ‘we will do’ before ‘we will hear’”: for the level of “we will do,”
This is “eye to eye they shall see” and “Havayah will be One and His Name One.” And now the Alter Rebbe returns to the opening words of the maamar: Israel put “we will do” before “we will hear.”


שהוא ענין המשכת רצונו ית׳ להיות מלך העולם ע״י מעשה המצות אשר קדשנו במצותיו הוא תחלה לבחי׳ נשמע שהוא בחי׳ ביטול במציאות אליו ית׳ שבחי׳ נשמע נמשך מבחי׳ נעשה כנ״ל
which is the matter of drawing down His will, may He be blessed, to be “King of the world,” through the doing of the mitzvos, “Who has sanctified us with His commandments,” comes first, before the level of “we will hear,” which is the level of the nullification of [one’s very] existence (bittul bimetzius) to Him, may He be blessed; for the level of “we will hear” is drawn from the level of “we will do,” as mentioned above
“We will do” is drawing down G-d’s will, so that He is “King of the world,” through doing the mitzvos. It comes first because “we will hear,” the nullification of one’s very existence before Him, is drawn from “we will do,” as explained above.


(ועיין במדרש פ׳ ויקרא262 רבה ר״פ א׳ וס״פ ה׳ מענין גבורי כח עושי דברו.263264265 ועיין בזח״ג [בזהר חלק ג] פ׳ בלק דקצ״א ע״א מענין זה ובפ׳ לך לך ד״צ ע״א) והיינו ע״י שגילה רז זה לבני כו׳
(and see in the Midrash, Parshas Vayikra Rabbah, beginning of section 1 and end of section 5, on the matter of “mighty in strength, who do His word”; and see in Zohar III, Parshas Balak, 191a, on this matter, and in Parshas Lech Lecha, 90a). And this is through His having revealed “this secret to My children,” etc.,
The aside lists sources in the Midrash and the Zohar on “mighty in strength, who do His word.” All this comes through “this secret revealed to My children”: the hidden love within every Jew.


שהוא ע״י יגיעת נפש ויגיעת בשר להוציא מהעלם אל הגילוי כנ״ל ובאתערותא דלתתא אתעדל״ע [אתערותא דלעילא] לעורר המשכת רצון העליון בחינת טמירא דכל טמירין כנ״ל ועיין בפ׳ בהר דק״ח ע״ב ברחימו דלבייהו לאתקרבא לקוב״ה [לקודשא בריך הוא] אקדימו עשיה לשמיעה.266267
which is through toil of the soul and toil of the flesh, to bring out from concealment into revelation, as mentioned above; and “through an arousal from below (isarusa dilesata) [comes] an arousal from above (isarusa dile’eila),” to arouse the drawing down of the supernal will, the level of “the most hidden of all hidden,” as mentioned above. And see in Parshas Behar, 108b: “In the love of their hearts to draw near to the Holy One, blessed be He, they put doing before hearing.”
That love is brought out through toil of soul and body, and this arousal from below brings about an arousal from above that draws down the supernal will, “the most hidden of all hidden.” The Zohar on Behar says the same: in the love of their hearts to come near to G-d, Israel put doing before hearing.




20וכמ״ש במ״א. ועיין בד״ה יביאו לבוש מלכות.268 ועיין מ״ש מענין בשעה שהקדימו ישראל נעשה בד״ה צאינה וראינה.269
As is written elsewhere. And see in the discourse beginning “Let them bring royal apparel.” And see what is written on the matter of “When Israel put ‘we will do’ first” in the discourse beginning “Go forth and see,”
Further discussions are listed: the discourse “Let them bring royal apparel,” and the discourse “Go forth and see,” which treats the same saying about “we will do.”


לא זז מחבבה ואפשר לומר פי׳ שהקדימו נעשה היינו שבחינת ביטול דנעשה להיות בטל לבעל הרצון.
[on] “He did not cease to cherish her.” And it is possible to say that the meaning of their having put “we will do” first is: that the level of the self-nullification (bittul) of “we will do,” to be nullified to the Master of the will,
“He did not cease to cherish her” is part of that pointer. The Alter Rebbe then offers another reading: putting “we will do” first means the self-nullification of doing, being nullified to the One whose will it is.


הוא עולה לבחי׳ מחשבה קדומה הנקרא בקדמין ברא שהוא למעלה מבחי׳ חכמה והוא מקור התורה והמצות כמבואר למעלה. ועמ״ש בד״ה ביום השמיני שלח270271 בענין פי׳ וקדם צרתני:272
rises to the level of the primordial thought, which is called “bekadmin bera” (at first He created), which is above the level of Chochmah (wisdom); and it is the source of the Torah and the mitzvos, as explained above. And see what is written in the discourse beginning “On the eighth day he sent away,” on the meaning of “And before (kedem) You formed me.”
That self-nullification rises to the primordial thought, “at first He created” (bekadmin bera), which is above Chochmah and is the source of the Torah and the mitzvos, as explained in section 1. So “we will do” reaches higher than “we will hear.”




21קיצור. (ובחי׳ ביטול זה נק׳ לשמוע בקול דברו וצריך להקדים להיות עושי דברו להמשיך הרצון בהדבור עליון והיינו ע״י גילוי אהבה המסותרת בחי׳ ביטול רצון שעי״ז מעורר גילוי רצון העליון
Summary. (And this level of self-nullification (bittul) is called “to hearken to the voice of His word,” and it must be preceded by “who do His word”: to draw the will into the supernal speech; and this is through revealing the hidden love, the level of the nullification of will, through which one arouses the revelation of the supernal will.
The summary of section 4: this self-nullification is “to hearken to the voice of His word,” and it must be preceded by “who do His word,” drawing the will into the supernal speech. That comes through revealing the hidden love, setting aside one’s will, which arouses the revelation of the supernal will.


ולכן יפה שעה אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז כו׳ שעי״ז ממשיך מלמעלה מסדר ההשתלשלות להיות הגילוי למטה כמו למעלה, וזהו ענין שהקדימו נעשה לנשמע. שבחי׳ נשמע נמשך מבחי׳ נעשה שעולה לבחי׳ רצון העליון בחי׳ בקדמין ברא):
Therefore “better one hour of teshuvah (return) and good deeds in this world,” etc., for through this one draws down from beyond the order of the chain of descending worlds (hishtalshelus), so that the revelation below be as above. And this is the matter of their having put “we will do” before “we will hear”: that the level of “we will hear” is drawn from the level of “we will do,” which rises to the level of the supernal will, the level of “bekadmin bera.”)
This is why one hour of teshuvah is better than the World to Come: it draws from above the chain of worlds, so that the revelation below is as above. And it is why “we will do” comes before “we will hear”: hearing is drawn from doing, which rises to the supernal will, “bekadmin bera.”




Section 8 · ¶22–26
Moshe, “mighty in strength,” and the city of G-d
22ה וביאור הענין ע״פ מ״ש ברבות ר״פ ויקרא או שמא משוי שקשה לס״ר נוח לאחד כו׳
5. And the explanation of the matter, according to what is written in Midrash Rabbah at the beginning of Parshas Vayikra: “Or perhaps a burden that is hard for six hundred thousand is easy for one?” etc.;
Section 5 explains further from the Midrash at the start of Vayikra Rabbah. Normally a burden too heavy for one is light for many, but here a burden too heavy for six hundred thousand was light for one, Moshe.


אם יוספים אנחנו273 לשמוע כו׳ ומשה שומע כו׳ וע״ש שעד״ז פי׳ גבורי כח כו׳ לשמוע כו׳ ע״ש.274
“If we continue to hear,” etc.; “and Moshe hears,” etc. And see there that along these lines it explains “mighty in strength,” etc., “to hearken,” etc. See there.
All Israel at Sinai said, “If we continue to hear the voice… we will die,” while Moshe heard the voice of the utterance itself and lived. The same Midrash explains “mighty in strength… to hearken” along these lines.




23והענין דמבואר במ״א פ׳ מטות ע״פ לאמר זה הדבר275 כו׳ ענין משה נתנבא בזה כו׳ גילוי קדש העליון משא״כ בחי׳ כה כדמותנו כו׳ ע״ש.
And the matter is as explained elsewhere, in Parshas Mattos, on the verse “Saying: This is the thing,” etc.: the matter of “Moshe prophesied with ‘This’ (zeh),” etc., the revelation of the supernal holiness (Kodesh), whereas the level of “Thus” (koh), “in our likeness,” etc. See there.
Elsewhere (in Parshas Mattos) the Alter Rebbe explains that Moshe prophesied with “This” (zeh), the revelation of the supernal holiness, while the other prophets prophesied with “Thus” (koh), the level of “in our likeness.”


וזה היה הגילוי במתן תורה וזה הי׳ [היה] קשה לס״ר נשמות לקבל כי גילוי אור א״ס עד״ז מאיר רק בחכמה עילאה שמשם בחי׳ משה
And this was the revelation at the Giving of the Torah, and this was hard for the six hundred thousand souls to receive; for the revelation of the Infinite Light (Or Ein Sof) in this way shines only in the supernal Chochmah (wisdom), from which is the level of Moshe,
That higher revelation came at Sinai, and it was hard for the six hundred thousand souls to bear. The Infinite Light shines in this way only in the supernal Chochmah, which is Moshe’s root.


כי חכמה כח מה276 והוא מ״ש במשה ונחנו מ״ה [מה].277 משא״כ בס״ר נשמות ששרשן מו״ק [מו׳ קצוות] שהן המדות שלמטה מבחי׳ חכמה.
for Chochmah is koach mah (the power of “what”), and this is what is said of Moshe: “And what (mah) are we?” Whereas with the six hundred thousand souls, their root is from the six extremities (vav ketzavos), which are the attributes (middos) below the level of Chochmah.
Chochmah is koach mah, “the power of ‘what,’” complete self-nullification, as Moshe said, “And what (mah) are we?” The six hundred thousand souls of Israel are rooted in the six extremities, the middos, below Chochmah.




24ולכן פרחה נשמתן כמ״ש נפשי יצאה בדברו278 וכמ״ש ברבות בשה״ש [בשיר השירים] ע״פ חכו ממתקים.279 כי גילוי בחי׳ זו זהו
Therefore their souls took flight, as it is written, “My soul went out when He spoke,” and as is written in Midrash Rabbah on Shir HaShirim, on the verse “His palate is sweetness.” For the revelation of this level is
This is why the people’s souls took flight at Sinai: “My soul went out when He spoke.” The revelation was of things as they truly are.


כמו שלמעלה היש ולמטה בחי׳ אין ואפס ממש ועיין מזה בסש״ב [בספר של בינונים] ר״פ ל״ד וס״פ ל״ו.
as [it is in truth,] that above is the “something” (yesh) and below is the level of actual nothing and naught. And see on this in Sefer Shel Beinonim, beginning of chapter 34 and end of chapter 36,
It showed that the higher is the true “something” and the lower is nothing. Tanya discusses this in chapters 34 and 36.


שעיקר גילוי זה הוא בחכמה עילאה כמש״ש [כמה שכתוב שם] פל״ה בהג״ה [בהגהה]. וזהו הנקרא לשמוע בקול דברו, שרק משה יוכל לשמוע.280
that the essence of this revelation is in the supernal Chochmah (wisdom), as is written there in chapter 35, in the gloss. And this is what is called “to hearken to the voice of His word,” which only Moshe could hear.
As the gloss in Tanya, chapter 35, says, this revelation is essentially in the supernal Chochmah. It is called “hearkening to the voice of His word,” and only Moshe could hear it.


ועמ״ש בד״ה בפי׳ כי תשמע בקול מפתחות הפנימי׳ [הפנימיות / הפנימית] כו׳ ובסידור בד״ה אדני שפתי תפתח281 בפי׳ בקול דברי אלקים חיים וע״פ קול דודי הנה זה בא מדלג282 כו׳.
And see what is written in the discourse on the explanation of “If you hearken to the voice,” [on] “the inner keys,” etc.; and in the Siddur, in the discourse beginning “Ado-nai, open my lips,” in the explanation of “the voice of the words of the living G-d,” and on the verse “The voice of my Beloved! Behold, he comes, leaping,” etc.
Further discussions of “the voice” are listed: on “If you hearken to the voice” and “the inner keys,” and in the Siddur, on “the voice of the words of the living G-d” and “The voice of my Beloved.”


והיינו ע״י שהי׳ [שהיה] בחי׳ גבורי כח. וע׳ בגמרא שבת פ״י [פרק י׳ / פרשה י׳] (דצ״ב א׳) ופ״ד דנדרים (דל״ח ע״א)
And this was through his being the level of “mighty in strength.” And see in the Gemara, Shabbos, chapter 10 (92a), and chapter 4 of Nedarim (38a),
Moshe could hear because he was “mighty in strength.” The Gemara in Shabbos and Nedarim says that the Shechinah rests only on one who is mighty and of great stature, as Moshe was.


לפי שהיה בעל קומה עשר אמות דהיינו שמאיר בו עשר ספירות עליונות דאצילות שראשיתן היא חכמה עילאה.
that he was a man of stature, ten cubits; that is, that there shone in him the ten supernal Sefiros of the World of Atzilus (Emanation), the first of which is the supernal Chochmah.
Moshe was ten cubits tall, which means that the ten supernal Sefiros of Atzilus (Emanation), headed by the supernal Chochmah, shone in him.


והיינו כי כח זהו בחי׳ חכמה כח מ״ה [מה] ומשם נמשך כח הביטול למס״נ [למסירות נפש]. (ועמ״ש הרמ״ז [הרב משה זכות] פ׳ פנחס דף ר״כ בפי׳ העונה אישר״מ [אמן יהא שמיה רבא מברך]283 בכל כחו).
And this is because koach (strength) is the level of Chochmah, koach mah; and from there is drawn the power of self-nullification (bittul) for self-sacrifice (mesirus nefesh). (And see what the Ramaz wrote on Parshas Pinchas, folio 220, on the meaning of “Whoever answers ‘Amen, may His great Name be blessed’ with all his strength.”)
“Strength” (koach) is the level of Chochmah, koach mah, and from it comes the power of self-nullification for self-sacrifice (mesirus nefesh). The aside cites the Ramaz on answering “Amen, may His great Name be blessed” with all one’s strength.


והנה ע״י משה יוכלו נש״י [נשמות ישראל] לקבל לשמוע בקול דברו, וזהו ג״כ ע״י גבורי כח. והנה כח ב״פ [ב׳ פעמים] יד זהו ענין שאו ידיכם קדש284 שמבואר בד״ה צאינה וראינה.285
Now, through Moshe the souls of Israel are able to receive [and] to hearken to the voice of His word; and this, too, is through “mighty in strength.” Now, koach (strength) is twice yad (hand) [in numerical value]; this is the matter of “Lift up your hands in holiness,” which is explained in the discourse beginning “Go forth and see.”
Through Moshe the souls of Israel can receive this hearing, and it too depends on being “mighty in strength.” Koach, 28, is twice yad, “hand,” 14, which links to “Lift up your hands in holiness.”


ועי״ז הם עושי דברו עושי לשון תיקון והיינו מ״ש ועתה יגדל נא286 כח אד׳ כמ״ש במ״א
And through this they are “who do (osei) His word”: osei is an expression of rectification (tikkun). And this is what is written, “And now, may the strength (koach) of Ado-nai be magnified,” as is written elsewhere;
Through this they are “osei His word,” and osei here means “rectifying” His word. This is “May the strength (koach) of Ado-nai be magnified”: Ado-nai, the Name of G-d’s speech and kingship, receives added strength.


דהיינו שממשיכים גילוי אור א״ס סוכ״ע בהדבור עליון וזהו ענין העונה יהא שמיה רבא מברך
that is, that they draw down the revelation of the Infinite Light (Or Ein Sof), the light that encompasses all worlds (sovev kol almin), into the supernal speech. And this is the matter of “Whoever answers ‘May His great Name be blessed,’”
They draw the revelation of the Infinite Light, sovev kol almin, into the supernal speech. This is the meaning of answering “May His great Name be blessed”: making G-d’s Name great.


והיינו ע״י בכל כחו גבורי כח כנ״ל וזהו ג״כ ענין שיעקב נתן לדוד כ״ח שנה משלו287288 בחי׳ המשכת הכח בשם אד׳ כו׳.289290
and this is through “with all his strength,” “mighty in strength (koach),” as mentioned above. And this is also the matter of Yaakov giving David twenty-eight (koach) years of his own: the level of the drawing of the strength (koach) into the Name Ado-nai, etc.
This is done “with all one’s strength,” as “mighty in strength.” So too the Zohar says that Yaakov gave David twenty-eight (koach) years of his own life: drawing strength into the Name Ado-nai.




25ונקרא בחי׳ זו מלאכיו גבורי כח.291 ע״ד שנתבאר בד״ה ונקדשתי292 בתוך בנ״י [בני ישראל] בפי׳ שרפים עומדים ממעל לו293 כו׳.
And this level is called “His angels, mighty in strength,” along the lines of what was explained in the discourse beginning “And I shall be sanctified among the children of Israel,” on the meaning of “Seraphim stand above him,” etc.
This level of strength is why the angels are called “mighty in strength.” The Alter Rebbe refers to the discourse “And I shall be sanctified,” which explains how the seraphim can “stand above” the Shechinah.


וע״כ נקראו מלאכיו גבורי כח גם ע״ד והחיות נושאות את הכסא294295 ועל דמות הכסא296 דמות כמראה אדם והם נושאים ומרוממים בחי׳ זו לאור א״ס
And therefore they are called “His angels, mighty in strength,” also along the lines of “and the Chayos carry the Throne,” and “upon the likeness of the throne a likeness as the appearance of a man”; and they carry and exalt this level to the Infinite Light (Or Ein Sof)
It is like the teaching that the Chayos carry the Throne, upon which is “a likeness as the appearance of a man.” The angels carry and lift this level up to the Infinite Light itself.


עצמו והכח בהם ע״י ששרשם מעולם התהו כמ״ש כ״ז [כל זה] בד״ה זכור ושמור בדבור אחד בת״א [בתורה אור] פ׳ יתרו ובפע״ח [ובפרי עץ חיים] שער השבת297 גבי כתר יתנו לך298 כו׳
itself; and the strength is in them because their root is from the World of Tohu, as all this is explained in the discourse beginning “‘Remember’ and ‘Keep’ in a single utterance,” in Torah Ohr, Parshas Yisro, and in Pri Etz Chaim, Shaar HaShabbos, concerning “A crown they shall give to You,” etc.,
Their strength comes from their root in the World of Tohu, as explained in Torah Ohr on “‘Remember’ and ‘Keep’ in a single utterance.” The Arizal’s Pri Etz Chaim, on the Kedushah “A crown they shall give to You,” is also cited.


מלאכים פי׳ שחו״ב [שחכמה ובינה] נק׳ מלאכים כו׳ ע״ש וע׳ במא״א [במאורי אור] אות מ׳ סס״א וכפשוטו גבורי כח כדפרש״י [כדפירש רש״י / כדפירוש רש״י] ספ״ק [סוף פרק קמא] דקדושין (ד״מ ע״א) שלבש כח לכוף יצרו299 ע״ש.
“angels”: that is, that Chochmah and Binah are called “angels,” etc. (see there); and see Me’orei Or, letter mem, section 61. And in its plain sense, “mighty in strength” is as Rashi explains at the end of the first chapter of Kiddushin (40a): that he clothed himself in strength to subdue his inclination. See there.
There the “angels” who give the crown are Chochmah and Binah. In the plain sense, “mighty in strength” means, as Rashi explains in Kiddushin, one who clothes himself with strength to subdue his inclination.


וזהוכמארז״ ל (רפ״ד דאבות) איזהו גבור הכובש את יצרו300. שנאמר טוב ארך אפים301 מגבור ומושל ברוחו מלוכד עיר302 (במשלי ססי׳ [סוף סימן] ט״ז) והמכוון י״ל [יש לומר] שעי״ז שכובש את היצה״ר [היצר הרע]
And this is as our Sages, of blessed memory, said (at the beginning of chapter 4 of Avos): “Who is mighty? He who subdues his inclination, as it is said, ‘Better is one who is slow to anger than the mighty, and one who rules his spirit than the conqueror of a city’” (in Proverbs, end of chapter 16). And the intent, it can be said, is that through subduing the evil inclination,
This matches the Mishnah: “Who is mighty? He who subdues his inclination,” based on the verse that one who is slow to anger is better than the mighty. The Alter Rebbe now explains what subduing the inclination achieves.


שהוא מבחי׳ סיגי הגבורות וממתיקו שיהי׳ [שיהיה] בטל ליצ״ט [ליצר טוב] שהוא מבחי׳ אהבה וחסד עי״ז ממשיך המתקת הגבורות מבחי׳ ארך אפים ורב חסד303 כו׳
which is from the level of the dross of the Gevuros (restraints), and sweetening it so that it be nullified to the good inclination, which is from the level of love and Chesed (kindness), through this one draws down the sweetening of the Gevuros from the level of “slow to anger and abundant in kindness,” etc.
The evil inclination comes from the dross of the Gevuros (restraints). Subduing it and sweetening it until it is nullified to the good inclination, which comes from love and Chesed (kindness), draws down a sweetening of the Gevuros from “slow to anger and abundant in kindness.”


ועי״ז הוא עושי דברו שמתקן ובונה הדבור עליון שנק׳ עיר אלקינו שהוא מבחי׳ שם אלקי׳ ושם אד׳
And through this he is [among] “who do His word,” for he rectifies and builds the supernal speech, which is called “the city of our G-d,” which is from the level of the Name Elokim and the Name Ado-nai;
In this way such a person is one of “who do His word,” in the sense of rectifying it: he repairs and builds the supernal speech, “the city of our G-d,” which comes from the Names Elokim and Ado-nai.


והוא ממשיך בו הגדלת כח שם אד׳ כענין ועתה יגדל נא כח אד׳304 כו׳ והיינו ע״י ה׳ ארך אפים כו׳.
and he draws into it the magnifying of the strength (koach) of the Name Ado-nai, as in “And now, may the strength of Ado-nai be magnified,” etc. And this is through “Havayah is slow to anger,” etc.
He draws into that speech an increase of “the strength of Ado-nai,” as Moshe prayed, “May the strength of Ado-nai be magnified.” This comes through the attribute “Havayah is slow to anger.”




26ועמ״ש לקמן בביאור ע״פ נשא את ראש בני גרשון305 בפי׳ מקדש אדני כוננו ידיך306 כו׳ וזהו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] שלעתיד עתיד הקב״ה לקרוא לירושלים שם חדש.
And see what is written below in the explanation on the verse “Take the count of the sons of Gershon,” on the meaning of “The Sanctuary, Ado-nai, which Your hands established,” etc. And this is what our Sages, of blessed memory, said: that in the Time to Come the Holy One, blessed be He, will call Jerusalem by a new name.
A further discussion is cited on “The Sanctuary, Ado-nai, which Your hands established.” The Sages say that in the future G-d will give Jerusalem a new name.


היינו מ״ש ושם העיר מיום הוי׳ שמה (סוף יחזקאל) כמבואר ברבות תולדות (פס״ה) ובמדרש איכה (דס״ח ע״ב ס״פ) על אלה אני בוכיה307 טבא למדינתא דשמה כשם מלכה כו׳
That is what is written, “And the name of the city from that day shall be ‘Havayah is there’” (end of Ezekiel), as explained in Midrash Rabbah, Toldos (section 65), and in Midrash Eichah (68b, end of the section) on “For these I weep”: “Happy is the city whose name is like the name of its King,” etc.,
That name is in the last verse of Ezekiel: “And the name of the city from that day shall be ‘Havayah is there.’” The Midrash on Eichah says, “Happy is the city whose name is like the name of its King.”


דכתיב ושם העיר מיום הוי׳ שמה (עיין שם) והיינו כי ירושלים הוא יראה שלם308 ועכשיו נקראת עיר אלקינו והאלקים עשה שייראו מלפניו.309
as it is written, “And the name of the city from that day shall be ‘Havayah is there’” (see there). And this is because Jerusalem is yirah shalem (complete awe); and now it is called “the city of our G-d (Elokeinu),” and “Elokim has made it so that they should fear before Him.”
Jerusalem (Yerushalayim) is yirah shalem, “complete awe.” Now it is called “the city of our G-d (Elokeinu),” the lower awe of “Elokim has made it so that they fear before Him.”


אכן לע״ל [לעתיד לבוא] יהיו בבחי׳ יראו את הוי׳ בבחי׳ ביטול ממש ע״י ונגלה כבוד310 הוי׳ כו׳ כמבואר למעלה.
But in the Time to Come they will be in the level of “Fear Havayah,” in the level of actual self-nullification (bittul), through “And the glory of Havayah shall be revealed,” etc., as explained above.
In the Time to Come the city will be called by the Name Havayah: the higher awe of “Fear Havayah,” complete self-nullification, when “the glory of Havayah shall be revealed.”


וזהו ע״י העבודה עכשיו בבחי׳ גבורי כח שהם הם עושי דברו כו׳. ועי״ז יוכלו לשמוע בקול דברו ממש. מה שעכשיו נאמר זה רק במשה כו׳.
And this is through the service now in the level of “mighty in strength,” who are the ones “who do His word,” etc. And through this they will be able “to hearken to the voice of His word” in actuality, which now is said only of Moshe, etc.,
That future comes through our service now as “mighty in strength,” who “do His word.” Then all will be able “to hearken to the voice of His word” itself, which now is said only of Moshe.


כנ״ל. וכמ״ש במדרש תהלים (סס״י [סוף סימן] י״ד) שלע״ל [שלעתיד לבוא] יתקיים מה שאמר משה ומי יתן כל עם311 ה׳ נביאים ומ״מ גם עתה בחי׳ זו בעבודה
as mentioned above. And as is written in Midrash Tehillim (end of section 14): that in the Time to Come there will be fulfilled what Moshe said, “Would that all the people of Havayah were prophets.” Nevertheless, even now, this level [is present] in service,
Midrash Tehillim says that in the Time to Come Moshe’s wish will be fulfilled, “Would that all the people of Havayah were prophets.” Even now this level can be reached in our service.


היינו ע״י עסק התורה שעי״ז הוא בחי׳ קול דברו ממש כמ״ש ואשים דברי בפיך312 וכתיב תען לשוני אמרתך313 כו׳
that is, through occupation with the Torah, for through this it is the level of “the voice of His word” in actuality, as it is written, “And I have put My words in your mouth,” and it is written, “My tongue shall echo Your word,” etc.
It is reached through Torah study, which is itself “the voice of His word”: “I have put My words in your mouth,” and “My tongue shall echo Your word.”


ועמ״ש בביאור ע״פ וידעת היום314 בסופו ע״פ מאמר הספרי שמתוך כך אתה מכיר כו׳ אך צריך להקדים לזה להיות גבורי כח עושי דברו כו׳:315
And see what is written in the explanation on the verse “And you shall know this day,” at its end, on the saying of the Sifrei, “For through this you come to recognize,” etc. But this must be preceded by being “mighty in strength, who do His word,” etc.
A further discussion, on “And you shall know this day” and the Sifrei’s “through this you come to recognize,” is cited. But before all this one must be “mighty in strength, who do His word,” the closing note of the maamar.



In one’s avodah
The maamar asks for the “doing” that comes before understanding: to bring out the hidden love for G-d through toil, studying Torah in depth and beyond one’s habit, praying with the readiness to give over one’s soul and will at “One,” subduing and sweetening the evil inclination, and returning through honest self-reckoning. Through this one draws G-d’s will into the world, and even now Torah study lets one hear something of “the voice of His word.”
Questions for discussion
	Why does the Alter Rebbe say that “we will hear,” complete self-nullification, is drawn from “we will do,” rather than the other way round?
	How do the images of the limbs and the blood explain why Torah study counts “in every place and at every time,” while each mitzvah has its own time?
	What is the difference between “Let all the earth be in fear of Havayah” and “Fear Havayah, you His holy ones,” and how does each relate to the view from below and the view from above?
	What did the Giving of the Torah add to the Patriarchs’ keeping of the Torah, and what changed after the sin of the Calf?
	Why could only Moshe hear “the voice of His word,” and how can others reach that level now?

Sources and references
Notes
Paragraph 1
1בשעה שהקדימו ישראל נעשה לנשמע יצתה בת קול ואמרה מי גילה לבני רז זה שמלאכי השרת משתמשין בו
The Gemara tells that when Israel put “we will do” before “we will hear,” a heavenly voice asked who had revealed to them the secret used by the ministering angels, and it brings the verse from Psalms with the comment “first ‘who do,’ and afterwards ‘to hearken.’” The maamar opens with this passage and builds its whole argument on it.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
2The Psalmist calls on G-d’s angels, “mighty in strength, who do His word, to hearken to the voice of His word.” The Gemara learns from the order of the words that the angels do first and hear afterwards.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3קיים אברהם אבינו ע״ה את כל התורה
The Gemara says that Avraham our father kept the entire Torah, learning it from the verse “Because Avraham hearkened to My voice and kept My charge….” The Alter Rebbe builds his question on it: what did Sinai add, if the Torah was already kept and handed down from the Patriarchs?
Yoma 28b:9–10יומא כ״ח ב:ט׳-י׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי? אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4G-d tells Yitzchak that Avraham kept His charge, His commandments, His statutes and His teachings. The Alter Rebbe takes it as proof that Avraham kept the whole Torah before it was given, and reads the four terms as the prohibitions, the positive commands and their inner dimension.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Kehot’s note points to Shabbat 132a for these words.
Shabbat 132aשבת קל״ב א
Paragraph 2
6למען אשר יצוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יח, יט.
7G-d says of Avraham that He has known him so that he will command his children to keep the way of G-d. The Alter Rebbe uses it to show that the Torah came down to Israel as an inheritance from the Patriarchs.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8היתה התורה ירושה להם מאבותיהם
Kehot’s note points to Yoma 28b for these words.
Yoma 28bיומא כ״ח ב
Kehot’s noteראה יומא כח, ב.
9על כל דיבור ודיבור
The Gemara says that at every utterance that came from G-d at Sinai, the souls of Israel left them. The Alter Rebbe cites it to show the intensity of the revelation.
Shabbat 88b:3–4שבת פ״ח ב:ג׳-ד׳
אָמַר רַבִּי יוֹחָנָן: מַאי דִּכְתִיב ״ה׳ יִתֶּן אֹמֶר הַמְבַשְּׂרוֹת צָבָא רָב״ — כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַגְּבוּרָה נֶחֱלַק לְשִׁבְעִים לְשׁוֹנוֹת. תָּנֵי דְּבֵי רַבִּי יִשְׁמָעֵאל: ״וּכְפַטִּישׁ יְפֹצֵץ סָלַע״, מָה פַּטִּישׁ זֶה נֶחֱלָק לְכַמָּה נִיצוֹצוֹת — אַף כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא נֶחֱלַק לְשִׁבְעִים לְשׁוֹנוֹת. אָמַר רַב חֲנַנְאֵל בַּר פָּפָּא: מַאי דִּכְתִיב ״שִׁמְעוּ כִּי נְגִידִים אֲדַבֵּר״ — לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה כְּנָגִיד, לוֹמַר לָךְ: מָה נָגִיד זֶה יֵשׁ בּוֹ לְהָמִית וּלְהַחֲיוֹת, אַף דִּבְרֵי תוֹרָה יֶשׁ בָּם לְהָמִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 83aזח״ב פג, א
Kehot’s noteשבת פח, ב. וראה זח״ב פג, א.
10לא תרצח ולא תנאף
These commandments are among the Ten. The Alter Rebbe notes that human reason already requires them, which sharpens the question of why they were given amid such revelation.
Exodus 20:13שמות כ׳:י״ג
Kehot’s noteשמות כ, יג.
11נשמתן — שהם דברים פשוטים
The note sends the reader to Likkutei Sichos for this point: the commandments spoken at Sinai amid such revelation include simple matters that human reason itself requires.
Kehot’s noteראה לקו״ש חט״ו ע׳ 329.
12כי ישאלך בנך מחר
The son asks the meaning of the testimonies, statutes and laws. The Alter Rebbe introduces this passage to answer his questions.
Deuteronomy 6:20דברים ו׳:כ׳
כִּי־יִשְׁאָלְךָ בִנְךָ מָחָר לֵאמֹר מָה הָעֵדֹת וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵינוּ אֶתְכֶם:
When thy son asketh thee in time to come, saying: ‘What mean the testimonies, and the statutes, and the ordinances, which the L-RD our G-d hath commanded you?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כ.
13Kehot’s note points to Deuteronomy 6:20–21 for these words.
Deuteronomy 6:20–21דברים ו׳:כ׳-כ״א
כִּי־יִשְׁאָלְךָ בִנְךָ מָחָר לֵאמֹר מָה הָעֵדֹת וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵינוּ אֶתְכֶם: וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
When thy son asketh thee in time to come, saying: ‘What mean the testimonies, and the statutes, and the ordinances, which the L-RD our G-d hath commanded you? then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14The father answers that G-d commanded these statutes so that we fear Him. The maamar takes “to fear Havayah” as the purpose of all the mitzvos and of the soul’s descent.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15שאלת בן חכם
The Yerushalmi lists the four sons and gives the wise son the question “What are the testimonies.” The Alter Rebbe explains why the question belongs to the wise son.
Jerusalem Talmud Pesachim 10:5תלמוד ירושלמי פסחים י׳:ה׳
משנה: עַד אֵיכָן הוּא אוֹמֵר בֵּית שַׁמַּאי אוֹמְרִים עַד אֵם הַבָּנִים שְׂמֵחָה. וּבֵית הִלֵּל אוֹמְרִים עַד חַלָּמִישׁ לְמַעְיְנוֹ מָיִם. וְחוֹתֵם בִּגְאוּלָּה. רִבִּי טַרְפוֹן אוֹמֵר אֲשֶׁר גְּאָלָנוּ וְגָאַל אֶת אֲבוֹתֵינוּ מִמִּצְרַיִם וְהִגִּיעָנוּ הַלַּיְלָה הַזֶּה וְאֵינוֹ חוֹתֵם. רִבִּי עֲקִיבָה אוֹמֵר כֵּן ה׳ אֱלֹקֵינוּ יַגִּיעֵנוּ לִרְגָלִים הַבָּאִים לִקְרָאתֵנוּ לְשָׁלוֹם שְׂמֵחִים בְּבִנְיַן עִירָךְ שָׂשִׂים בַּעֲבוֹדָתָךְ וּבְחִידּוּשׁ בֵּית מִקְדָּשָׁךְ. וְשָׁם נֹאכַל מִן הַפְּסָחִים וּמִן הַזְּבָחִים אֲשֶׁר הִגִּיעַ דָּמָם עַל קִיר מִזְבָּחָךְ לְרָצוֹן וְנוֹדֶה לְךָ עַל גְּאוּלָּתֵינוּ. בָּרוּךְ …
MISHNAH: How far does he say? The House of Shammai say, up to a happy mother of children 113 only.. But the House of Hillel are saying, up to the pebble into a source of water 114, starting with Ps. 113., and he finishes with “redemption.” Rebbi Tarphon says, “Who freed us and freed our forefathers from Egypt and let us reach this night”, and does not seal. Rebbi Aqiba says, “so Eternal, our G-d, let us reach other festivals coming towards us in peace, happy in the rebuilding of …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
16כמ״ש בירושלמי
There the Tzemach Tzedek quotes the Yerushalmi: the wise son asks “What are the testimonies,” and is answered “with a strong hand.” He notes that this verse comes at the end of Parshas Bo in answer to another son, and suggests it is used here because this passage too mentions that G-d brought us out of Egypt with a strong hand.
Kehot’s note”תני ר״ח . . בן חכם מהו אומר מה העדות כו׳ אף אתה אמור לו בחוזק יד כו׳ וצ״ל שפסוק זה נאמר ס״פ בא י״ג י״ד בתשובה לבן טיפש, וי״ל משום שכאן ג״כ נזכר ויוציאנו ה׳ ממצרים ביד חזקה” — אוה״ת ואתחנן ע׳ שצט ע״ש בארוכה.
17כי הנה כלל כל המצות
The note points to Or HaTorah for a further discussion of the idea that the mitzvos as a whole concern the soul only as it is in a body.
Kehot’s noteראה אוה״ת ואתחנן ע׳ ת. ויקרא-ג תשנ״ח.
18The verse speaks of many evils befalling the people. The Alter Rebbe borrows its words for the body, which is exposed to evil and so needs the command “Turn away from evil.”
Deuteronomy 31:17דברים ל״א:י״ז
וְחָרָה אַפִּי בוֹ בַיּוֹם־הַהוּא וַעֲזַבְתִּים וְהִסְתַּרְתִּי פָנַי מֵהֶם וְהָיָה לֶאֱכֹל וּמְצָאֻהוּ רָעוֹת רַבּוֹת וְצָרוֹת וְאָמַר בַּיּוֹם הַהוּא הֲלֹא עַל כִּי־אֵין אֱלֹקַי בְּקִרְבִּי מְצָאוּנִי הָרָעוֹת הָאֵלֶּה:
Then My anger shall be kindled against them in that day, and I will forsake them, and I will hide My face from them, and they shall be devoured, and many evils and troubles shall come upon them; so that they will say in that day: Are not these evils come upon us because our G-d is not among us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19וא״כ למה זה ירדה
There the Alter Rebbe describes the G-dly soul before it came down into the body, when it was included in its source, the Infinite Light, and explains teshuvah as returning it there.
Kehot’s noteראה לעיל פ׳ אחרי כה, ג. ובארוכה באוה״ת ואתחנן ע׳ ת.
20ומה יתרון לה בכל עמלה
Koheles asks what profit a person has in all his toil under the sun. The Alter Rebbe echoes the question for the soul: what does it gain from its toil in a body?
Ecclesiastes 1:3קהלת א׳:ג׳
מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21וע״ז תירץ לנו . . כדי ליראה את ה׳
There the Tzemach Tzedek writes at greater length that, as it stands, this is no answer at all: the soul above was not without awe; on the contrary, without a body its awe was surely greater.
Kehot’s noteבאוה״ת במדבר ע׳ קנז מפרש יותר בארוכה דאין זה תירוץ כלל ”דאטו כשהנשמה היתה למעלה לא הי׳ לה יראה אדרבה כשהיא בלא גוף ודאי יש לה יראה יותר גדולה” ע״ש.
22גדול ה׳ ומהולל מאד
The verse continues “in the city of our G-d.” The Alter Rebbe uses the link between “great” and “the city” to show that G-d is called great only in relation to creation.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מח, ב.
23אימתי נקרא גדול כשהוא בעיר אלקינו
The Zohar asks when G-d is called “great” and answers from the same verse: in the city of our G-d. The Alter Rebbe explains the “city” as the letter combinations of creative speech.
Zohar II, 235aזח״ב רלה, א
Zohar III, 5aזח״ג ה, א
Kehot’s noteזח״ב רלה, א. זח״ג ה, א. ז״ח תשא (מד, רע״א). חקת (נא, ד).
24אתה עשית את השמים
The Levites praise G-d who made the heavens and all their host and gives life to them all. The Alter Rebbe cites it as an example of G-d’s greatness in creating and sustaining the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
25היש מספר לגדודיו
Bildad asks whether G-d’s legions can be counted. The Alter Rebbe cites it for the countless worlds that depend on G-d’s word.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
26The Gemara expounds each term of the verse; “the greatness” is the work of Creation. The Alter Rebbe uses it to show that greatness refers to creation through the Ten Utterances.
Berakhot 58a:16ברכות נ״ח א:ט״ז
אֲמַר: הוֹאִיל וְאִתְעֲבִיד לִי נִיסָּא בְּהַאי קְרָא, דָּרֵישְׁנָא לֵקהּ: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ מַעֲשֵׂה בְרֵאשִׁית, וְכֵן הוּא אוֹמֵר: ״עֹשֶׂה גְדֹלוֹת עַד אֵין חֵקֶר״. ״וְהַגְּבוּרָה״ — זוֹ יְצִיאַת מִצְרַיִם, שֶׁנֶּאֱמַר: ״וַיַּרְא יִשְׂרָאֵל אֶת הַיָּד הַגְּדֹלָה וְגוֹ׳״. ״וְהַתִּפְאֶרֶת״ — זוֹ חַמָּה וּלְבָנָה שֶׁעָמְדוּ לוֹ לִיהוֹשֻׁעַ, שֶׁנֶּאֱמַר: ״וַיִּדֹּם הַשֶּׁמֶשׁ וְיָרֵחַ עָמָד וְגוֹ׳״. ״וְהַנֵּצַח״ — זוֹ מַפַּלְתָּהּ שֶׁל רוֹמִי. וְכֵן הוּא אוֹמֵר: ״וְיֵז נִצְחָם עַל בְּגָדַי וְגוֹ׳״. ״וְהַהוֹד״ — זוֹ מִלְחֶמֶת נַחֲלֵי אַרְנוֹן, שֶׁנֶּאֱמַר: ״עַל כֵּן יֵאָמַר בְּסֵפֶר מִלְחֲמֹת ה׳ אֶת וָהֵב …
He then said, "Since a miracle was wrought for me with this verse, I will expound it." [He went to the House of Study and expounded]: "Thine, O L-rd, is the greatness" — that refers to the work of Creation ; for so it is stated, "Who doeth great things past finding out" (Job ix. 10). "And the power" — that refers to the Exodus from Egypt ; as it is said, "And Israel saw the great work" etc. (Exod. xiv. 31). "And the glory" — that refers to the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
27Sefer Yetzirah calls letters stones and their combinations houses: two stones build two houses, and so on. The Alter Rebbe adds that all the combinations together are called a “city.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
28בד״ה אלה פקודי המשכן
On that page (4a) the Alter Rebbe reads “Jerusalem, built like a city that is joined together” as the lower Jerusalem joined to the upper one: the lower is the union of vav-hei, the Name Ado-nai, and the upper is the union of yud-hei, Chochmah and Binah.
Kehot’s noteלעיל פ׳ פקודי ד, א.
29This verse opens the discourse in Likkutei Torah, Pekudei, to which the Alter Rebbe refers here.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30כעיר שחוברה לה יחדו
The Psalmist describes Jerusalem as built like a city joined together. The discourse referred to reads it as the letter combinations of thought and of speech.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אני ה׳ לא שניתי
G-d declares that He does not change. The Alter Rebbe cites it to show that creation adds nothing to Him, so “great” is no name of His own.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
32במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever Scripture mentions G-d’s greatness it also mentions His humility. The Alter Rebbe reads this as saying that His “greatness” in creation is itself an act of humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳ש״ת, ע׳ 40. בלקוטי הגהות לתניא פ״ד. לקמן יג, א. וראה באוה״ת בראשית-א דף צד, א שמציין לזה לראשית חכמה שער הענוה פ״א. ליקוט פי׳ לתניא פ״ד.
33כי נשגב שמו לבדו
The Psalmist says that G-d’s Name alone is exalted and His splendor is upon earth and heaven. The Alter Rebbe reads “splendor” as a mere radiance, all that is revealed in creation.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
34לגדולתו אין חקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמה, ג.
35ולגדולתו אין חקר
The Psalmist says that G-d’s greatness is beyond searching. The Alter Rebbe cites it to show that what creation reveals is not His essence.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ואינה עולה בשם כלל
The note records that the Tzemach Tzedek raises a difficulty there on this statement, that the attribute of greatness does not even count as a name.
Kehot’s noteראה באוה״ת וירא צב, א מה שהקשה ע״ז.
37This verse opens the discourse in Likkutei Torah to which the Alter Rebbe refers for the meaning of “something from nothing.”
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ברבות ר״פ ואלה המשפטים
The note quotes the Midrash as brought there: “The greatness is Mine and the strength is Mine, and so David says, ‘Yours, Havayah, is the greatness.’”
Kehot’s note”הגדולה שלי והחוסן שלי וכן דוד אומר לך ה׳ הגדולה” — יהל אור ע׳ שצ.
39ובפ׳ במדבר פרשה א׳
The note quotes the Midrash on Bamidbar as brought there: “Just as I have a head raised over all who come into the world, as it is said, ‘Yours, Havayah, is the greatness’….”
Kehot’s note”כשם שיש לי תלוי ראש על כל באי עולם שנאמר לך ה׳ הגדולה כו׳” — אוה״ת בראשית-א דף כב, ב. יהל אור ע׳ שצ.
40זח״א בראשית דל״א סע״ב
The note quotes the Zohar passage as brought there: “the cedars of Lebanon, ‘Yours, Havayah, is the greatness’….”
Kehot’s note”ארזי לבנון לך ה׳ הגדולה כו׳” — אוה״ת נ״ך-א ע׳ תשיד.
41ויחי דרמ״א סע״א
The note quotes the Zohar passage as brought there: “seven supernal eyes, corresponding to what is written, ‘Yours, Havayah, is the greatness.’”
Kehot’s note”שבעה עינין עילאין לקביל הא דכתיב לך ה׳ הגדולה” — אוה״ת שם.
42ח״ב פ׳ בא מ״ב סע״ב
The note quotes the Zohar as brought there: on “and he will strike it into seven streams,” He called them Greatness, Might, Beauty and so on, and called Himself “great” through Greatness.
Kehot’s note”בענין והכהו לשבעה נחלים וקרא לון גדולה וגבורה תפארת כו׳ וקרא גרמי׳ גדול בגדולה” — אוה״ת בראשית-א דף צב, א.
43צ״ב א׳
The note quotes the Zohar as brought there: on “it shall be seven days under its mother,” the seven days are crowned under the mother, as it is written, “Yours, Havayah, is the greatness and the might.” Or HaTorah adds, from Mikdash Melech on Emor, that “Yours, Havayah” is Binah, the “crown on her head.”
Kehot’s note”ע״פ והי׳ שבעת ימים תחת אמו, תחת אמו אתעטרו שבעת ימים דכתיב לך ה׳ הגדולה והגבורה . . וכמ״ש במק״מ פ׳ אמור שם לך ה׳ היינו בינה והוא ענין וגולה על ראשה”, — אוה״ת נ״ך-א ע׳ תשטו. וראה גם באוה״ת בראשית-א דף צב, ב. ובכרך-ו דף תתרלג, א.
44נשא קל״ז ב׳
The note quotes the Zohar as brought there: “Here it is written ‘might’ and there it is written ‘Yours, Havayah, is the greatness and the might’; when all the gevuros join as one, it is called Gevurah.”
Kehot’s note”כתיב הכא גבורות וכתיב התם לך ה׳ הגדולה והגבורה אלא הכי תאנא כד אתחברן כולהו גבוראן כחדא אתקרי גבורה”, — אוה״ת נ״ך-א ע׳ תשטו.
45האזינו דרצ״ה סע״א
The note quotes the Zohar as brought there: “The beginning of the beard is from the supernal Chesed, as it is written, ‘Yours, Havayah, is the greatness.’”
Kehot’s note”דשירותא דדיקנא מחסד עילאה דכתיב לך ה׳ הגדולה כו׳”, — אוה״ת נ״ך-א ע׳ תשטו.
46דבר מלך שלטון
Koheles says that the word of a king is sovereignty. The Alter Rebbe uses it to show that G-d’s greatness and extension, which rule the worlds, are called “speech.”
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
47בי-ה ה׳ צור עולמים
The prophet says that in Yah, Havayah, is the Rock of the worlds. The Sages read it as “with Yah, Havayah formed the worlds,” and the Alter Rebbe follows their reading.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
48ביו״ד נברא עוה״ב
The Gemara expounds the verse: this world was created with the hei and the World to Come with the yud. The Alter Rebbe cites it to show that all of creation is only an extension of two letters of G-d’s Name.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
49כי כל בשמים ובארץ
David blesses G-d: “Yours, Havayah, is the greatness, the might and the beauty.” The Alter Rebbe reads “Yours” as saying that the attribute of greatness is nullified to G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
50כי כל בשמים ובארץ
The Zohar in Mishpatim quotes “For all that is in heaven and on earth.” It is one of the places the text lists on this phrase.
Zohar, Mishpatim 10:405–11:414ספר הזהר, משפטים י׳:ת״ה-י״א:תי״ד
51כי כל בשמים ובארץ
The Zohar in Naso reads “And Havayah blessed Avraham with everything (bakol)” together with “For all (kol) that is in heaven and on earth.”
Zohar, Nasso 19:188–23:197ספר הזהר, נשא י״ט:קפ״ח-כ״ג:קצ״ז
Now, in the command “On this wise (KoH) shall ye bless”, it is signified that for the sake of Israel the very KoH is to be blessed by the priest, so that tsrael will be blessed below, and thus blessing will be diffused through the universe. As for the time to come, it is written, “The L-rd bless thee out of Zion…” (Ps. 134, 3); as well as, “Blessed be the L-rd out of Zion, who dwelleth at Jerusalem” (Ibid. 135, 21).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
52כי כל בשמים ובארץ
The Zohar in Pinchas says, on “the prayer of every (kol) mouth,” that “kol” refers only to the tzaddik, as it is written, “For all (kol) that is in heaven and on earth.”
Zohar, Pinchas 121:831–123:842ספר הזהר, פנחס קכ״א:תתל״א-קכ״ג:תתמ״ב
53ברבות ר״פ תרומה
The note quotes the Midrash on Terumah, section 33, as brought there: “Whatever there is in heaven there is on earth.”
Kehot’s note”פ׳ ל״ג כל מה שיש בשמים יש בארץ כו׳”, — אוה״ת נ״ך-א ע׳ תשטו.
54זח״ב משפטים קט״ז א׳
The note records that Or HaTorah brings this Zohar passage, which quotes “For all that is in heaven….”
Kehot’s note”הה״ד כי כל בשמים כו׳”, — אוה״ת נ״ך-א ע׳ תשטו.
55נשא קמ״ח א׳
The note quotes the Zohar as brought there: “And Havayah blessed Avraham with everything (bakol), as it is written, ‘For all that is in heaven.’”
Kehot’s note”וה׳ ברך את אברהם בכל כדכתיב כי כל בשמים”, — אוה״ת נ״ך-א ע׳ תשטו.
56פנחס דרנ״ז סע״א
The note quotes the Zohar as brought there: “the prayer of every (kol) mouth: ‘kol’ is only the tzaddik, as it is written, ‘For all (kol) that is in heaven….’”
Kehot’s note”תפלת כל פה לית כל אלא צדיק דכתיב כי כל בשמים כו׳”, — אוה״ת נ״ך-א ע׳ תשטו.
57Kehot’s note points to Ecclesiastes 1:2–3 for these words.
Ecclesiastes 1:2–3קהלת א׳:ב׳-ג׳
הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת הֲבֵל הֲבָלִים הַכֹּל הָבֶל: מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
Vanity of vanities, saith Koheleth; Vanity of vanities, all is vanity. What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58הבל הבלים
Koheles opens: “Vanity of vanities, said Koheles; vanity of vanities, all is vanity.” The Midrash counts seven havalim in the verse.
Ecclesiastes 1:2קהלת א׳:ב׳
הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת הֲבֵל הֲבָלִים הַכֹּל הָבֶל:
Vanity of vanities, saith Koheleth; Vanity of vanities, all is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ששבעה הבלים שאמר קהלת כנגד שבעת ימי בראשית
The Midrash says that the seven havalim of the verse correspond to the seven days of Creation. The Alter Rebbe reads them as the seven middos, each only a “breath” before G-d.
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
… שְׁמוּאֵל אָמַר כְּצִלָּן שֶׁל דְּבוֹרִים שֶׁאֵין בּוֹ מַמָּשׁ שֶׁל כְּלוּם. רַבִּי שְׁמוּאֵל בַּר רַב יִצְחָק מַתְנֵי לָהּ בְּשֵׁם רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר, שִׁבְעָה הֲבָלִים שֶׁאָמַר קֹהֶלֶת כְּנֶגֶד שִׁבְעָה עוֹלָמוֹת שֶׁאָדָם רוֹאֶה, בֶּן שָׁנָה דּוֹמֶה לְמֶלֶךְ נָתוּן בְּאִיסְפְּקַרְפַּסְטִי וְהַכֹּל מְחַבְּקִין וּמְנַשְּׁקִין אוֹתוֹ, בֶּן שְׁתַּיִם וְשָׁלשׁ דּוֹמֶה לַחֲזִיר שֶׁפּוֹשֵׁט יָדָיו בְּבִיבִין. בֶּן עֶשֶׂר שָׁנָה קוֹפֵץ כִּגְדִי. בֶּן עֶשְׂרִים כְּסוּס נָהֵים מְשַׁפַּר גַּרְמֵיהּ וּבָעֵי אִתְּתָא. נָשָׂא אִשָּׁה הֲרֵי הוּא כַּחֲמוֹר. הוֹלִיד בָּנִים מֵעֵז פָּנָיו כְּכֶלֶב לְהָבִיא לֶחֶם …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
60בזח״ג תזריע דמ״ז ב׳
The note says that this Zohar passage is explained in Or HaTorah there.
Kehot’s noteנתבאר באוה״ת ויקרא-א ע׳ רנח ואילך. ביאה״ז להצ״צ-ב ע׳ תתעז ואילך.
61בראשית נמי מאמר הוא
In counting the Ten Utterances of Creation, the Gemara counts “In the beginning” as one of them. The Alter Rebbe uses it to show that even Chochmah, the beginning of revelation, is only an “utterance.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Megillah 21aמגילה כ״א א
Kehot’s noteר״ה לב, א. מגילה כא, א. ראה לקו״ש ח״י ע׳ ז.
62ה׳ בחכמה יסד ארץ
Solomon says that G-d founded the earth with wisdom. The Alter Rebbe reads “earth” as the divine word of creation, whose foundation is Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
63באג״ה ע״פ ארץ אשר עיני ה׳
The epistle on the verse “A land which… the eyes of Havayah…” is cited for the point made here, that the divine speech called “earth” is founded on Chochmah.
Kehot’s noteסי׳ יד (קכ, א).
64וע״פ ויעש דוד שם
The epistle on “And David made a name” is cited for the same point, that speech, like its letters in man, has its source in wisdom.
Kehot’s noteסי׳ ה (קו, ב).
65The first verse of the Torah. The Alter Rebbe cites the Targum Yerushalmi, which renders “bereishis” as “with wisdom.”
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ואמרו רז״ל בראשית נמי מאמר
There the Alter Rebbe says that in the six days the Infinite Light spread into “making” through the Ten Utterances, “In the beginning” too being an utterance, so that even Chochmah counts as physical making before Him.
Kehot’s noteראה גם לקמן פ׳ האזינו עב, ג. אוה״ת ויקרא-ג ע׳ תתעח. אוה״ת פ׳ ואתחנן ע׳ תיד.
67יהי אור וגו׳ יהי רקיע
These are the particular utterances of Creation. The Alter Rebbe explains that a general revelation in Chochmah had to come first so that they could be drawn down.
Genesis 1:3–6בראשית א׳:ג׳-ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר: וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ: וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד: וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be light.’ And there was light. And G-d saw the light, that it was good; and G-d divided the light from the darkness. And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day. And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68יהי אור . . יהי רקיע
The words here quote Genesis 1:3; the passage is shown below.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג-ו.
69ירידת ה׳ על ה״ס בקולות וברקים
On the third day at Sinai there was thunder and lightning and a heavy cloud on the mountain. The Alter Rebbe asks why so overwhelming a revelation came with the Ten Commandments.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
70בס״י שתי אבנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד, מט״ו.
71לך ה׳ הגדולה
The Zohar on Bereishis connects “the cedars of Lebanon” with “Yours, Havayah, is the greatness.” It is one of the places the text lists for further study of the verse.
Zohar, Bereshit 35:339–36:352ספר הזהר, בראשית ל״ה:של״ט-ל״ו:שנ״ב
These are the six supernal days which are specified in the verse: “Thine, O L-rd, are the Greatness (Gedulah), the Might (Geburah), the Beauty (Tifereth), the Victory (Nezah), and the Majesty (Hod)” (I Chron. 29, 11). The words “For all” refer to the Zaddik (righteous one), who is Yesod (foundation of the world)…. The word Bereshith we interpret to mean “the second, i.e. Hokmah (Wisdom) is the starting-point”, because the supernal Kether (Crown), which is really first, is too recondite and therefore is not counted; hence the second is the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
72לך ה׳ הגדולה
The Zohar in Vayechi speaks of seven supernal “eyes” corresponding to what is written in “Yours, Havayah, is the greatness,” that is, the seven attributes the verse names.
Zohar, Vayechi 64:651–65:661ספר הזהר, ויחי ס״ד:תרנ״א-ס״ה:תרס״א
73לך ה׳ הגדולה
The Zohar in Bo, on “and he will strike it into seven streams,” calls them Greatness, Might, Beauty and the rest, and says that G-d calls Himself “great” through Greatness.
Zohar, Bo 15:214–225ספר הזהר, בא ט״ו:רי״ד-רכ״ה
74לך ה׳ הגדולה
The Zohar in Emor, on “it shall be seven days under its mother,” says that the seven days are crowned “under the mother,” as it is written, “Yours, Havayah, is the greatness and the might.”
Zohar, Emor 17:63–18:74ספר הזהר, אמור י״ז:ס״ג-י״ח:ע״ד
75לך ה׳ הגדולה
The Idra in Naso links “might” in another verse with “Yours, Havayah, is the greatness and the might”: when all the gevuros join as one, they are called Gevurah.
Zohar, Idra Rabba 29:220–30:230ספר הזהר, האדרא רבא כ״ט:ר״כ-ל׳:ר״ל
76לך ה׳ הגדולה
The Idra Zuta in Haazinu says that the beginning of the beard is from the supernal Chesed, as it is written, “Yours, Havayah, is the greatness.”
Zohar, Idra Zuta 35:162–36:172ספר הזהר, האדרא זוטא ל״ה:קס״ב-ל״ו:קע״ב
Paragraph 3
77חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
78חכים ולא בחכמה ידיעה
In Patach Eliyahu, Eliyahu addresses G-d: “You are wise, but not with a knowable wisdom; You understand, but not with a knowable understanding.” The Alter Rebbe cites it to show that wisdom is not G-d’s own essence.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
79לית מחשבה תפיסא ביה
Earlier in Patach Eliyahu: “No thought can grasp You at all.” The Alter Rebbe uses it to say that G-d is beyond even the name “wise.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
80כולם בחכ׳ עשית
The Psalmist says, “How many are Your works, Havayah; You have made them all with wisdom.” The Alter Rebbe reads it as teaching that even Chochmah counts as “making” before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 5
81Kehot’s note points to Psalms 103:20 for these words.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
82ב והנה כדי
In the Tzemach Tzedek’s own manuscript, the opening of section 2, from “Now, in order that” through “most precious (as is explained elsewhere),” is in parentheses: it is his addition, since the copyist’s transcript of the maamar in the same volume does not have it.
Kehot’s noteבגוכתי״ק 1102: ”ב (והנה כדי” והסוף מוסגר ”שהוא יקר ביותר וכמ״ש במ״א)”. קטע זה הוא הוספת כ״ק הצ״צ, שהרי בהנחת המאמר הנמצא בבוך הנ״ל בכת״י מעתיק ליתא. ותי ”וכמ״ש במ״א” בדפוס ראשון הוא באותיות רגילות.
83במקום גדולתו
There (8d) the Alter Rebbe brings the saying for G-d’s descent: setting aside the essence of the Infinite Light and resting His Shechinah through many contractions, so that light can be revealed out of the supernal darkness.
Kehot’s noteלק׳ בואתחנן (ח, ד). וש״נ. [כ]. ראה לעיל יב, ד.
84במקום גדולתו שם אתה מוצא ענותנותו
Rabbi Yochanan teaches that wherever Scripture speaks of G-d’s greatness it also speaks of His humility. Here the Alter Rebbe calls G-d’s descent into the speech called “greatness” His humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
85בראשית בשביל התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י בראשית א, א. וראה ב״ר בתחלתו. לקח טוב שם.
86בראשית ברא בשביל התורה שנקרא ראשית
Rashi brings the Midrash that the world was created for the sake of the Torah, which is called “the beginning of His way.” The Alter Rebbe cites it to show that G-d’s descent into creation is for the sake of the Torah.
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
87בראשית ברא בשביל התורה שנקרא ראשית
The Midrash says that G-d looked into the Torah and created the world, and that “beginning” means only the Torah. It is a source of the reading “for the sake of the Torah.”
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
… בנוהג שבעולם, מלך בשר ודם בונה פלטין, אינו בונה אותה מדעת עצמו אלא מדעת אומן, והאומן אינו בונה אותה מדעת עצמו, אלא דיפתראות, ופינקסאות יש לו, לדעת היאך הוא עושה חדרים, היאך הוא עושה פשפשין, כך היה הקב״ה מביט בתורה, ובורא את העולם, והתורה אמרה בראשית ברא אלקים, ואין ראשית אלא תורה, היאך מה דאת אמר (משלי ח, כב): ”ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ".
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88שהקנין מורה על דבר שהוא יקר ביותר (וכמ״ש במ״א
The note says that the idea of the Torah as one of G-d’s acquisitions is explained at length in Or HaTorah there; this is the “elsewhere” of the text.
Kehot’s noteבענין שהתורה קנין א׳ נתבאר בארוכה באוה״ת שבועות ע׳ קעד ואילך. וראה גם באוה״ת יתרו ע׳ תתעד ואילך.
89והנה המצות . . (ולכן
The note points to Or HaTorah for a parallel to this passage on the mitzvos as limbs of the King and the Torah as their blood.
Kehot’s noteראה אוה״ת בראשית-ג תקפז, ב.
90שרמ״ח פקודין . . אברין דמלכא
Tanya explains that the soul’s thought, speech and action are enclothed in the 613 mitzvos, and that love is the root of the 248 positive commandments, which are the 248 limbs of the King.
Tanya, Likkutei Amarim 4:3תניא, חלק ראשון; ליקוטי אמרים ד׳:ג׳
כִּי הָאַהֲבָה הִיא שֹׁרֶשׁ כָּל רַמַ״ח מִצְוֹת עֲשֵׂה, וּמִמֶּנָּה הֵן נִמְשָׁכוֹת, וּבִלְעָדָהּ אֵין לָהֶן קִיּוּם אֲמִתִּי, כִּי הַמְּקַיְּמָן בֶּאֱמֶת הוּא הָאוֹהֵב אֶת שֵׁם ה׳ וְחָפֵץ לְדָבְקָה בּוֹ בֶּאֱמֶת, וְאִי אֶפְשָׁר לְדָבְקָה בּוֹ בֶּאֱמֶת, כִּי אִם בְּקִיּוּם רַמַ״ח פְּקוּדִין, שֶׁהֵם רַמַ״ח אֵבָרִין דְּמַלְכָּא כִּבְיָכוֹל, כְּמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר. וְהַיִּרְאָה הִיא שֹׁרֶשׁ לְשַׁסַ״ה לֹא תַעֲשֶׂה, כִּי יָרֵא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ת״ז ת״ל. תניא פ״ד ובליקוט פירושים שם. על״ק נצבים (נד, א) וש״נ. [כ].
91רמ״ח פקודין הם רמ״ח אברין דמלכא
The Tikkunei Zohar speaks of the commandments as the limbs of the King. The Alter Rebbe develops the image: the limbs are vessels for G-d’s will.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
92This verse opens the discourse to which the Alter Rebbe refers here.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93בד״ה וידבר . . אל ראשי המטות
This is the first discourse of Parshas Mattos.
Kehot’s noteלקמן פא, ב.
94כי על כל מוצא פי ה׳ יחיה האדם
Moshe tells Israel that man lives not by bread alone but by everything that comes forth from G-d’s mouth. The discourse referred to explains this verse.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95א׳ ד״ם
the passage shares nothing with the note
Kehot’s noteשל״ה בהקדמת בית ישראל בית דוד (כא, א). וראה ספר הערכים-חב״ד כרך-א טור קנ ושם נסמן. מובא באוה״ת ויקרא-א ע׳ יח ומפרש ”ותוכן הפי׳ שם שהמצות נק׳ רמ״ח אברין דמלכא והתורה נאמר בה זאת התורה אדם א׳ דם שהוא חיות כל האברים, ועיין בלקו״ת בשה״ש ד״ה לסוסתי ברכבי פרעה הראשון [יא, ג] שזהו ענין אורות וכלים, וכן פי׳ בלקו״ת פ׳ מסעי בד״ה הנה גבי המסעות ושם ספ״ב שהתורה היא בחי׳ אורות” ע״ש.
96הדם היא הנפש
The Torah forbids eating blood, “for the blood is the soul.” The Alter Rebbe uses it for the Torah, which gives life to the mitzvos as blood does to the limbs.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
97לסוסתי ברכבי
This verse opens the discourse in Likkutei Torah on Shir HaShirim to which the Alter Rebbe refers.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98כל העוסק בתורת עולה
The Gemara teaches that whoever studies the law of the burnt-offering is as though he offered it. The Alter Rebbe asks why study should count for more than the act.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א. ראה בהנסמן לקמן פ׳ חקת נז, א.
99ובכל מקום מוקטר
The prophet says that in every place incense and a pure offering are brought to G-d’s Name. The Gemara applies it to Torah scholars who study the laws of the service.
Malachi 1:11מלאכי א׳:י״א
כִּי מִמִּזְרַח־שֶׁמֶשׁ וְעַד־מְבוֹאוֹ גָּדוֹל שְׁמִי בַּגּוֹיִם וּבְכׇל־מָקוֹם מֻקְטָר מֻגָּשׁ לִשְׁמִי וּמִנְחָה טְהוֹרָה כִּי־גָדוֹל שְׁמִי בַּגּוֹיִם אָמַר ה׳ צְבָאוֹת:
For from the rising of the sun even unto the going down of the same My name is great among the nations; And in every place offerings are presented unto My name, Even pure oblations; For My name is great among the nations, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, יא.
100בכל מקום ובכל זמן
The note says that this point is explained in Or HaTorah there, which refers to the Alter Rebbe’s Shulchan Aruch, Orach Chayim, section 1, paragraph 9, in the later edition.
Kehot’s noteנתבאר באוה״ת שבועות ע׳ קנט ושם מציין לשו״ע אדה״ז או״ח סי׳ א׳ סק״ט במהדורא בתרא.
101לכל זמן ועת לכל חפץ
Koheles says that everything has its season. The Alter Rebbe reads “every desire” as the mitzvos, G-d’s desire, and “under the heavens” as below the Torah.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, א.
102ז׳ על ז׳ טפחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סתרל״ד.
103ז׳ על ז׳ טפחים
The Shulchan Aruch rules that a sukkah smaller than seven by seven handbreadths is invalid. The Alter Rebbe gives it as an example of the Torah’s details, which govern how the mitzvah draws down G-d’s will.
Shulchan Arukh, Orach Chayim 634:1שולחן ערוך, אורח חיים תרל״ד:א׳
שלא תהיה פחות מן שבעה על שבעה. ובו ד סעיפים: סוכה שאין בה שבעה על שבעה פסולה ולענין גודל אין לה שיעור למעלה:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
104המקבל טומאה
The Mishnah rules that one may not cover a sukkah with anything that can become ritually impure. It is another of the details the Alter Rebbe gives.
Mishnah Sukkah 1:4משנה סוכה א׳:ד׳
הִדְלָה עָלֶיהָ אֶת הַגֶּפֶן וְאֶת הַדְּלַעַת וְאֶת הַקִּסּוֹם וְסִכֵּךְ עַל גַּבָּהּ, פְּסוּלָה. וְאִם הָיָה סִכּוּךְ הַרְבֵּה מֵהֶן, אוֹ שֶׁקְּצָצָן, כְּשֵׁרָה. זֶה הַכְּלָל, כֹּל שֶׁהוּא מְקַבֵּל טֻמְאָה וְאֵין גִּדּוּלוֹ מִן הָאָרֶץ, אֵין מְסַכְּכִין בּוֹ. וְכָל דָּבָר שֶׁאֵינוֹ מְקַבֵּל טֻמְאָה וְגִדּוּלוֹ מִן הָאָרֶץ, מְסַכְּכִין בּוֹ:
If he trained a vine or a gourd or ivy over [the sukkah] and put skhakh on top of it, it is not valid. But if the skhakh is more than them, or if he cut them, it is valid. This is the general rule: whatever is susceptible to [ritual] impurity and does not grow from the ground may not be used for skhakh, but whatever is not susceptible to [ritual] impurity and does grow from ground soil may be used for skhakh.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
105זאת התו׳ אדם
The verse introduces the law of a man who dies in a tent. The Alter Rebbe reads the word adam as alef and dam, “blood,” for the Torah.
Numbers 19:14במדבר י״ט:י״ד
Kehot’s noteבמדבר יט, יד.
106זאת התו׳ לעולה
“This is the law (torah) of the burnt-offering.” The Gemara learns from it that studying the law is like offering.
Leviticus 7:37ויקרא ז׳:ל״ז
Kehot’s noteויקרא ז, לז.
107אלו ת״ח
Kehot’s note points to Menachot 110a:5–6 for these words.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
108ולא תהי׳ סככה מדבר המקבל טומאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה פ״א, מ״ד.
Paragraph 8
109על דמות הכסא
Ezekiel sees, upon the likeness of a throne, a likeness like the appearance of a man. The Alter Rebbe identifies this supernal adam with the Torah, “This is the Torah: adam.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
110בחי׳ אדמה לעליון
The note gives this work as a source for the reading of adam as adameh l’elyon, “I will be likened to the Most High.”
Kehot’s noteעשרה מאמרות מאמר אם כ״ח ח״ב פל״ג. של״ה תושב״כ דרוש צאן יוסף דף שא, ב. וראה בהנסמן במאמרי אדה״א במדבר כרך-ג ע׳ א׳קמ. ועוד.
111אדמה לעליון
The prophet quotes the boast “I will be likened to the Most High.” The Alter Rebbe uses only the wordplay adam and adameh, for the level that is likened to the One above.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me.” The Alter Rebbe uses it to show that the life-force is above place, so that above and below are equal for it.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
113וכל חפצים לא ישוו בה
Wisdom, the Torah, is better than pearls, “and all desires cannot compare to it.” The Sages read it as placing the Torah above the mitzvos.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, יא.
114אפי׳ חפצי שמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמועד קטן ט, ב. ירוש׳ דפאה . . סה״א הובא שם בר״ש. [כ].
115וכל חפצים לא ישוו בה אפילו חפצי שמים
The Gemara reads the verse as saying that even the desires of Heaven, the mitzvos, cannot compare to the Torah. The Alter Rebbe explains this by the Torah’s source in “the Will of all wills.”
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
116אחרי ה׳ אלקיכם תלכו
This verse, which also says “and to His voice shall you hearken,” opens the discourse to which the text refers.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כמו בעל הבית לעסק המצוות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנתבאר בד״ה ביום השמיני-תשמ״ו (סה״מ מלוקט-ד ע׳ קיג) הערה 38.
118כי ביום הזה יכפר
This verse opens the discourse in Likkutei Torah, Acharei, to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
119“All desires cannot compare to it”: the summary recalls the Sages’ reading that even the mitzvos cannot compare to the Torah.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
120יראו את ה׳ קדושיו
“Fear Havayah, you His holy ones, for those who fear Him lack nothing.” The Alter Rebbe asks why it is addressed specifically to the holy ones.
Psalms 34:10תהילים ל״ד:י׳
יְראוּ אֶת־ה׳ קְדֹשָׁיו כִּי־אֵין מַחְסוֹר לִירֵאָיו:
O fear the L-RD, ye His holy ones; For there is no want to them that fear Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, י.
121ייראו מה׳ כל הארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, ח.
122ייראו מה׳ כל הארץ
“Let all the earth fear Havayah.” This verse speaks to everyone, which raises the question about the other verse.
Psalms 33:8תהילים ל״ג:ח׳
יִירְאוּ מֵה׳ כׇּל־הָאָרֶץ מִמֶּנּוּ יָגוּרוּ כׇּל־יֹשְׁבֵי תֵבֵל:
Let all the earth fear the L-RD; Let all the inhabitants of the world stand in awe of Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כי לא מחשבותי מחשבותיכם
G-d says that His thoughts are not our thoughts. The Alter Rebbe reads it as the reversal of “something” and “nothing” between G-d’s view and ours.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124להנחיל אוהבי יש
Wisdom says it will cause those who love it to inherit yesh, “substance.” The Alter Rebbe reads yesh as the higher level, which is the true “something.”
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
125ויצוונו ה׳ לעשות
The verse gives awe of G-d as the purpose of all the statutes. Section 3 explains what this awe is.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד. [כ].
Paragraph 11
126קמי׳ כולא כלא חשיב
The Zohar teaches that before G-d everything is considered as nothing. The Alter Rebbe uses it for the view from above.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
127וראו כל בשר יחדיו
The prophet foretells that G-d’s glory will be revealed and all flesh will see together. The Alter Rebbe cites it for the revelation from below that matches the view from above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
128ובאו במערות צורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, יט.
129ובאו במערות צורים ובמחילות עפר מפני פחד ה׳
Isaiah describes people entering caves and holes in the ground from the terror of G-d and the splendor of His majesty. The Alter Rebbe cites it as the nullification that will come when G-d’s greatness is revealed.
Isaiah 2:19ישעיהו ב׳:י״ט
וּבָאוּ בִּמְעָרוֹת צֻרִים וּבִמְחִלּוֹת עָפָר מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
And men shall go into the caves of the rocks, And into the holes of the earth, From before the terror of the L-RD, And from the glory of His majesty, When He ariseth to shake mightily the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ייראו מה׳ כל הארץ
The Alter Rebbe reads this verse as the lower awe, fitting our view in which the world below seems to be the real “something.”
Psalms 33:8תהילים ל״ג:ח׳
יִירְאוּ מֵה׳ כׇּל־הָאָרֶץ מִמֶּנּוּ יָגוּרוּ כׇּל־יֹשְׁבֵי תֵבֵל:
Let all the earth fear the L-RD; Let all the inhabitants of the world stand in awe of Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131ההפרש . . מה׳ . . יראו את
The note points to Kuntres HaAvodah for this distinction between fearing “from” G-d and fearing “es” G-d, and to the Rebbe’s note there, which refers to two maamarim of the Rebbe Rayatz.
Kehot’s noteראה קונטרס העבודה ס״ג ע׳ כ ושם העיר כ״ק אדמו״ר לד״ה אר״י לא ברא תרצ״ד (בקונטרס כד) ד״ה אמר רבה כו׳ כל אדם תש״ב (בס׳ המאמרים — אידיש).
132את הטפל לשם ה׳
The Gemara reads the word et in “its fruit (et piryo)” as including what is secondary to the fruit, its shell. The Alter Rebbe uses this sense of es for the one who fears: he becomes secondary to the Name Havayah.
Berakhot 36b:3–4ברכות ל״ו ב:ג׳-ד׳
וְתִיפּוֹק לֵקהּ דְּנַעֲשָׂה שׁוֹמֵר לַפְּרִי, וְרַחֲמָנָא אָמַר: ״וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת פִּרְיוֹ״, אֶת הַטָּפֵל לְפִרְיוֹ, וּמַאי נִיהוּ — שׁוֹמֵר לַפְּרִי. אָמַר רָבָא: הֵיכָא אָמְרִינַן דְּנַעֲשָׂה שׁוֹמֵר לַפְּרִי — הֵיכָא דְּאִיתֵיהּ בֵּין בְּתָלוּשׁ בֵּין בִּמְחוּבָּר, הָכָא בִּמְחוּבָּר — אִיתֵיהּ, בְּתָלוּשׁ — לֵיתֵיהּ.
Thou mayest, however, derive [a conclusion] from the fact that [the bud] constitutes a protection of the fruit, and the All-merciful declared, "Ye shall deem it an uncircumcision with its fruit" (Lev. xix. 23) — the word "with" meaning to include what is attached to the fruit ; and what is that ? The protection of the fruit. Raba replied : When do we declare a thing to be the protection of the fruit ? When it is so either plucked or attached [to the tree] ; but here [the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Bava Kamma 41b:5–7בבא קמא מ״א ב:ה׳-ז׳
נָפְקָא לְהוּ מֵ״אֶת בְּשָׂרוֹ״ – אֶת הַטָּפֵל לִבְשָׂרוֹ, מַאי נִיהוּ – עוֹרוֹ. וְהַאי תַּנָּא – ״אֶת״ לָא דָּרֵישׁ. כִּדְתַנְיָא: שִׁמְעוֹן הָעַמְסוֹנִי, וְאָמְרִי לַהּ נְחֶמְיָה הָעַמְסוֹנִי, הָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה. כֵּיוָן שֶׁהִגִּיעַ לְ״אֶת ה׳ אֱלֹקֶיךָ תִּירָא״, פֵּירַשׁ. אָמְרוּ לוֹ תַּלְמִידָיו: רַבִּי, כׇּל ״אֶתִּין״ שֶׁדָּרַשְׁתָּ – מָה תְּהֵא עֲלֵיהֶן? אָמַר לָהֶם: כְּשֵׁם שֶׁקִּבַּלְתִּי שָׂכָר עַל הַדְּרִישָׁה, כָּךְ קִבַּלְתִּי שָׂכָר עַל הַפְּרִישָׁה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה עד״ז ברכות לו, ב. ב״ק מא, ב.
133כי אין מחסור ליראיו
The second half of the verse, “for those who fear Him lack nothing.” The Alter Rebbe reads ein, “no,” as ayin, the nothingness of self-nullification.
Psalms 34:10תהילים ל״ד:י׳
יְראוּ אֶת־ה׳ קְדֹשָׁיו כִּי־אֵין מַחְסוֹר לִירֵאָיו:
O fear the L-RD, ye His holy ones; For there is no want to them that fear Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
134אם אין חכמה אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
135אם אין חכמה אין יראה
Rabbi Elazar ben Azaryah teaches: “If there is no wisdom, there is no awe.” The Alter Rebbe applies it to the higher awe, which comes through the wisdom of the Torah.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
136יראו את ה׳ קדושיו
The verse addresses “His holy ones.” The Alter Rebbe links “holy ones” with “Who has sanctified us with His commandments.”
Psalms 34:10תהילים ל״ד:י׳
יְראוּ אֶת־ה׳ קְדֹשָׁיו כִּי־אֵין מַחְסוֹר לִירֵאָיו:
O fear the L-RD, ye His holy ones; For there is no want to them that fear Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137וידבר אלקים את כל הדברים
This verse, the opening of the Ten Commandments, also opens the discourse to which the text refers.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138אריה שאג מי לא יירא
The prophet says: “A lion has roared; who will not fear?” The Midrash cited applies it to the Giving of the Torah.
Amos 3:8עמוס ג׳:ח׳
אַרְיֵה שָׁאָג מִי לֹא יִירָא אֲדֹ־נָי ה׳ דִּבֶּר מִי לֹא יִנָּבֵא:
The lion hath roared, Who will not fear? The L-rd GOD hath spoken, Who can but prophesy?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139בקולות וברקים
The thunder and lightning at Sinai, the outward sign of the immense revelation there.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140ועל כל דבור פרחה נשמתן
The Gemara says that at every utterance at Sinai the souls of Israel left them.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
141שפסקה זוהמתן
The Gemara says that the serpent cast impurity into Eve, and that when Israel stood at Sinai their impurity ceased. The Alter Rebbe cites it to show how complete the revelation at Sinai was.
Shabbat 146a:1–2שבת קמ״ו א:א׳-ב׳
שֶׁבָּא נָחָשׁ עַל חַוָּה הֵטִיל בָּהּ זוּהֲמָא, יִשְׂרָאֵל שֶׁעָמְדוּ עַל הַר סִינַי — פָּסְקָה זוּהֲמָתָן, גּוֹיִם שֶׁלֹּא עָמְדוּ עַל הַר סִינַי — לֹא פָּסְקָה זוּהֲמָתָן. אֲמַר לֵקהּ רַב אַחָא בְּרֵיהּ דְּרָבָא לְרַב אָשֵׁי: גֵּרִים מַאי? אֲמַר לֵקהּ: אַף עַל גַּב דְּאִינְהוּ לָא הֲווֹ, מַזָּלַיְיהוּ הֲווֹ. דִּכְתִיב: ״אֶת אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עוֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה וְגוֹ׳״. וּפְלִיגָא דְּרַבִּי אַבָּא בַּר כָּהֲנָא. דַּאֲמַר רַבִּי אַבָּא בַּר כָּהֲנָא: עַד שְׁלֹשָׁה דּוֹרוֹת לֹא פָּסְקָה זוּהֲמָא מֵאֲבוֹתֵינוּ: אַבְרָהָם הוֹלִיד אֶת יִשְׁמָעֵאל, יִצְחָק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 63bזח״א סג, ב
Zohar III, 14bזח״ג יד, ב
Kehot’s noteשבת קמו, א. וראה זח״א סג, ב. זח״ג יד, ב. צג, ב.
142The Baraisa reads “engraved (charus) on the tablets” as “freedom (cheirus),” for the only free person is one who occupies himself with Torah.
Pirkei Avot 6:2משנה אבות ו׳:ב׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, בְּכָל יוֹם וָיוֹם בַּת קוֹל יוֹצֵאת מֵהַר חוֹרֵב וּמַכְרֶזֶת וְאוֹמֶרֶת, אוֹי לָהֶם לַבְּרִיּוֹת מֵעֶלְבּוֹנָהּ שֶׁל תּוֹרָה. שֶׁכָּל מִי שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה נִקְרָא נָזוּף, שֶׁנֶּאֱמַר (משלי יא) נֶזֶם זָהָב בְּאַף חֲזִיר אִשָּׁה יָפָה וְסָרַת טָעַם. וְאוֹמֵר (שמות לב) וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל הַלֻּחֹת, אַל תִּקְרָא חָרוּת אֶלָּא חֵרוּת, שֶׁאֵין לְךָ בֶן חוֹרִין אֶלָּא מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה. וְכָל מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה הֲרֵי זֶה מִתְעַלֶּה, שֶׁנֶּאֱמַר (במדבר כא) וּמִמַּתָּנָה נַחֲלִיאֵל …
Rabbi Joshua ben Levi said: every day a bat kol (a heavenly voice) goes forth from Mount Horeb and makes proclamation and says: “Woe unto humankind for their contempt towards the Torah”, for whoever does not occupy himself with the study of Torah is called, nazuf (the rebuked. As it is said, “Like a gold ring in the snout of a pig is a beautiful woman bereft of sense” (Proverbs 11:22). And it says, “And the tablets were the work of G-d, and the writing was the writing of G-d, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
143אל תקרא חרות אלא חירות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ו מ״ב.
144חרות על הלוחות
The Gemara expounds “engraved on the tablets”: had the first tablets not been broken, the Torah would never have been forgotten; and it reads charus as cheirus, freedom from the nations and from the angel of death.
Eruvin 54a:19–20עירובין נ״ד א:י״ט-כ׳
וְאָמַר רַבִּי (אֱלִיעֶזֶר): מַאי דִּכְתִיב ״חָרוּת עַל הַלּוּחוֹת״, אִלְמָלֵי לֹא נִשְׁתַּבְּרוּ לוּחוֹת הָרִאשׁוֹנוֹת — לֹא נִשְׁתַּכְּחָה תּוֹרָה מִיִּשְׂרָאֵל. רַב אַחָא בַּר יַעֲקֹב אָמַר: אֵין כׇּל אוּמָּה וְלָשׁוֹן שׁוֹלֶטֶת בָּהֶן, שֶׁנֶּאֱמַר: ״חָרוּת״ — אַל תִּיקְרֵי ״חָרוּת״, אֶלָּא חֵירוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
145חרות על הלוחות
The Midrash at the start of section 32 expounds “engraved on the tablets” as freedom, which Israel had at Sinai until the sin of the Calf.
Shemot Rabbah 32:1שמות רבה ל״ב:א׳
… ולא מלאך המות שולט בהן. וכן הוא אומר (שמות לב): והמכתב מכתב אלקים הוא חרות על הלוחות. מהו חרות? ר׳ יהודה ור׳ נחמיה, ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. בשעה שאמרו ישראל כל אשר דבר ה׳ נעשה ונשמע, אמר הקב״ה: אדם הראשון צויתיו מצוה אחת, כדי שיקיימנה והשויתיו למלאכי השרת, שנא׳ (בראשית ג): הן האדם היה כאחד ממנו, אלו שהן עושין ומקיימין תרי״ג מצות, חוץ מן הכללים, ומן הפרטים, ומן הדקדוקים, אינו דין שיהיו הן חיין וקיימין לעולם?! וכן הוא אומר (במדבר כא): …
“Behold, I am sending an angel before you to protect you along the way and to take you to the place that I have prepared” (Exodus 23:20). “Behold, I am sending an angel” – that is what is written: “I had said: You are divine beings” (Psalms 82:6). Had Israel waited for Moses and not performed that act, there would have been no exiles, and the angel of death would not have had dominion over them. Likewise it says, “[The tablets were the work of G-d] and the script was …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
146חרות על הלוחות
One of the Zohar passages the text lists on “engraved on the tablets.”
Zohar, Mishpatim 3:364–370ספר הזהר, משפטים ג׳:שס״ד-ש״ע
As to the words “graven upon the tables” (harut’al ha-luhoth), it has already been pointed out that this phrase contains an allusion to heruth-that is, freedom. Freedom from what? From the angel of death, from subjection to the kingdoms of this world, from all things earthly and from all things evil. And what is freedom? It is the seal of the world to come, in which is every kind of freedom. Had not the tablets been broken, the world would not have suffered as it subsequently did, and the Israelites …
The Zohar; London, Soncino Press, 1933 (Public Domain)
147חרות על הלוחות
Another of the Zohar passages the text lists on “engraved on the tablets.”
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
Similarly, it is written: “And ye shall hallow the fiftieth year and proclaim freedom throughout all the land” (Lev. 25, 10). Freedom emanates from this fiftieth year to all, and because of this the Torah which proceeded from that fiftieth day is called “Freedom”. Concerning this it is written, “Graven (haruth) upon the tablets”, which word haruth contains the same letters as heruth, which is Freedom, and the Decalogue, which is the essence of the Law, is thus given its due appellation, because whatever this supernal day brings forth is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
148חרות על הלוחות
The Zohar on Bereishis, on “My spirit shall not abide in man forever,” is among the passages the text lists on this theme.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
R. Eleazar said that the word beshagam (for that he) signifies Moses, who caused the moon to shine, and this enabled men to abide in the world for great length of days. AND HIS DAYS SHALL BE A HUNDRED AND TWENTY YEARS. This is an allusion to Moses, through whose agency the Law was given and who thus bestowed life on men from the tree of life. And in truth had Israel not sinned, they would have been proof against death, since the tree of life had been brought down …
The Zohar; London, Soncino Press, 1933 (Public Domain)
149חרות על הלוחות
The Zohar on Chayei Sarah, on “Open my eyes that I may behold wonders from Your Torah,” says that when G-d gave the Torah it was written “engraved on the tablets.”
Zohar, Chayei Sara 19:214–21:221ספר הזהר, חיי שרה י״ט:רי״ד-כ״א:רכ״א
Such a one also obtains deliverance from the angel of death, who has no power over him. (You may object, What of the martyrs who suffered in times of persecution, such as R. Akibah and his colleagues? These suffered, however, under a special decree from on high in accordance with a special purpose.) Assuredly, had Adam held fast to the tree of life, which is nothing else but the Torah, he would not have brought death upon himself and upon the rest of the world. Hence, in connection with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
150חרות על הלוחות
The Zohar on Vayikra explains “freedom on the tablets”: the Torah was given through the voice of the shofar, which comes from Binah, the place of freedom.
Zohar, Vayikra 10:80–11:88ספר הזהר, ויקרא י׳:פ׳-י״א:פ״ח
151פ״ה דעירובין דנ״ד סע״א
The note says that the Gemara in Eruvin on “engraved on the tablets” is brought and explained in Or HaTorah there.
Kehot’s noteמובא ונתבאר באוה״ת כי תשא ע׳ ב׳כב ואילך.
152ובפ״ו דאבות
The note gives the place in Avos as mishnah 2 of chapter 6 and refers to Or HaTorah’s discussion of it.
Kehot’s noteמשנה ב. וראה באוה״ת שם.
153נשא פ״י
The note says that the Midrash on Naso cited here is the one on “your king is a free man,” as brought in Or HaTorah.
Kehot’s note”גבי שמלכך בן חורין”, — אוה״ת כי תשא ע׳ ב׳כא.
154משפטים קי״ד א, תצוה קפ״ג א׳
The note says that these two Zohar passages are copied out in Or HaTorah there.
Kehot’s noteנעתקו באוה״ת כי תשא ע׳ ב׳כא.
155ח״א בראשית דל״ז סע״ב
The note says that this Zohar passage, on “My spirit shall not abide,” is brought in Or HaTorah.
Kehot’s note”בפי׳ לא ידון רוחי”, — אוה״ת כי תשא ע׳ א׳כג.
156חיי שרה קל״א ב׳
Or HaTorah brings this Zohar passage, on “Open my eyes that I may behold wonders from Your Torah”: when G-d gave the Torah, it was written in it “engraved on the tablets.”
Kehot’s note”ע״פ גל עיני ואביטה נפלאות מתורתך עד ובג״כ קוב״ה כד יהיב אורייתא מה כתיב בה חרות על הלוחות”, — אוה״ת כי תשא ע׳ ב׳כג.
157מעט מעט אגרשנו
G-d promises to drive out the nations of Canaan little by little. The Alter Rebbe applies it to the gradual work of refining evil after the sin.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158וישמור משמרתי
“And he kept My charge.” The Alter Rebbe reads mishmeres as a charge kept in safekeeping, not yet revealed.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159משמרת מצותי
Joshua praises the tribes for keeping “the charge of the commandment of Havayah your G-d.” The phrase is brought here for the expression “charge of the commandments.”
Joshua 22:3יהושע כ״ב:ג׳
לֹא־עֲזַבְתֶּם אֶת־אֲחֵיכֶם זֶה יָמִים רַבִּים עַד הַיּוֹם הַזֶּה וּשְׁמַרְתֶּם אֶת־מִשְׁמֶרֶת מִצְוַת ה׳ אֱלֹקֵיכֶם:
ye have not left your brethren these many days unto this day, but have kept the charge of the commandment of the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160The Gemara expounds this verse about Avraham; it is among the passages the text lists.
Nedarim 32a:18נדרים ל״ב א:י״ח
וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
161Rav says that Avraham kept the whole Torah, as it is said, “Because Avraham hearkened to My voice…”.
Yoma 28b:9יומא כ״ח ב:ט׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
162At the end of Kiddushin the Mishnah says that Avraham kept the whole Torah before it was given, as it is said, “Because Avraham hearkened to My voice…”.
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
163עקב אשר שמע
The opening of Shemos Rabbah is among the Midrashim the text lists on this verse.
Shemot Rabbah 1:1שמות רבה א׳:א׳
… יסר בנך, כי יש תקוה ומוסיף עליו אהבה, שנאמר: ואוהבו שחרו מוסר, לפי ששחרו מוסר, לכך אוהבו. אתה מוצא, שאברהם יסר את יצחק בנו, ולמדו תורה, והדריכו בדרכיו, דכתיב באברהם (בראשית כו, ה): עקב אשר שמע אברהם בקולי, וכתיב (שם כה, ט): ואלה תולדות יצחק בן אברהם, ללמדך, שהיה דומה לאביו בכל דבר: בנוי, בחכמה, בעושר, ובמעשים טובים. תדע לך, שבן שלושים ושבע שנה היה כשעקדו אביו, וכתיב (שם כד, א): ואברהם זקן בא בימים, ועקדו וכפתו כשה ולא נמנע, לפיכך (שם כה, ה): ויתן אברהם את כל אשר …
“These are the names of the children of Israel who came to Egypt with Jacob; each came with his household” (Exodus 1:1). That is what is written: “He who spares his rod hates his son, and he who loves him seeks for him admonition” (Proverbs 13:24). The way of the world is that a person whom another tells him: ‘So-and-so struck your son,’ he would harass him. What is the meaning when the verse states: “He who spares his rod hates his son”? It is to teach you that anyone …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
164The Midrash on “His palate is sweetness” is listed among the sources on Avraham’s keeping the Torah.
Shir HaShirim Rabbah 5:16:1שיר השירים רבה ה׳:ט״ז:א׳
חִכּוֹ מַמְתַקִּים, כְּתִיב (עמוס ה, ד): כִּי כֹה אָמַר ה׳ לְבֵית יִשְׂרָאֵל דִּרְשׁוּנִי וִחְיוּ, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה, כְּתִיב (יחזקאל לג, יא): חַי אָנִי נְאֻם ה׳ אֱלֹקִים אִם אֶחְפֹּץ בְּמוֹת הָרָשָׁע וגו׳, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. (יחזקאל יח, לב): כִּי לֹא אֶחְפֹּץ בְּמוֹת הַמֵּת נְאֻם ה׳ אֱלֹקִים וְהָשִׁיבוּ וִחְיוּ, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. (יחזקאל יח, כז): וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וַיַּעַשׂ מִשְׁפָּט וּצְדָקָה הוּא אֶת נַפְשׁוֹ יְחַיֶּה, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. אָמַר רֵישׁ לָקִישׁ וּבִלְבַד בְּתוֹהֶה עַל הָרִאשׁוֹנוֹת, הָא כֵיצַד, תָּנֵי רַבִּי …
“His palate is sweet and all of him is delightful. This is my beloved, and this is my companion, daughters of Jerusalem” (Song of Songs 5:16). “His palate is sweet” – it is written: “For so said the L-rd to the house of Israel: Seek Me and live” (Amos 5:4). Is there a palate that is greater and sweeter than that? It is written: “As I live – the utterance of the L-rd G-d – I do not desire the death of the wicked, [but that the wicked repent from …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
165משה ידבר
This verse, “Moshe would speak and G-d would answer him with a voice,” opens the discourse to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166שופך דם האדם באדם
“Whoever sheds the blood of man, by man shall his blood be shed.” The Alter Rebbe reads ba’adam as “into man”: the life of the holy adam is “shed” into the adam of kelipah.
Genesis 9:6בראשית ט׳:ו׳
שֹׁפֵךְ דַּם הָאָדָם בָּאָדָם דָּמוֹ יִשָּׁפֵךְ כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת־הָאָדָם:
Whoso sheddeth man’s blood, by man shall his blood be shed; for in the image of G-d made He man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167זה לעומת זה עשה אלהים
Koheles says that G-d made one thing opposite the other. The Alter Rebbe applies it to the adam of holiness and the adam of Belial.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168אדם בליעל
Proverbs speaks of “an adam of Belial, a man of iniquity.” The Alter Rebbe identifies him with the evil inclination.
Proverbs 6:12משלי ו׳:י״ב
אָדָם בְּלִיַּעַל אִישׁ אָוֶן הוֹלֵךְ עִקְּשׁוּת פֶּה:
A base person, a man of iniquity, Is he that walketh with a froward mouth; .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169Kehot’s note points to Eruvin 96a for these words.
Eruvin 96aעירובין צ״ו א
170Kehot’s note points to Leviticus 2 for these words.
Leviticus 2ויקרא ב׳
Paragraph 13
171ישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; Israel’s existence “arose in thought” before Creation. The Alter Rebbe uses it to explain why their deeds reach so high.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 14
172ואשים דברי בפיך
G-d says, “I have put My words in your mouth.” The Alter Rebbe applies it to speaking words of Torah, which draws down G-d’s will.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173יתמו חטאים מן הארץ
The Psalmist prays that sins cease from the earth. The Alter Rebbe sees it as the result of drawing down G-d’s will through Torah.
Psalms 104:35תהילים ק״ד:ל״ה
יִתַּמּוּ חַטָּאִים מִן־הָאָרֶץ וּרְשָׁעִים עוֹד אֵינָם בָּרְכִי נַפְשִׁי אֶת־ה׳ הַלְלוּ־קָהּ:
Let sinners cease out of the earth, and let the wicked be no more. Bless the L-RD, O my soul. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174עץ חיים למחזיקים בה
Wisdom, the Torah, is “a tree of life to those who grasp it.” Here it is the Written Torah.
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175אלו טריפות בבהמה
The Mishnah lists the defects that make an animal treifah, and then the ones that leave it kosher. The Alter Rebbe gives the study of these laws as an example of sifting good from evil.
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
176ויתפרדו כל פועלי און
“All workers of iniquity will be scattered.” The Alter Rebbe applies it to the evil that falls apart through the study of the Oral Torah.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177כהמס דונג מפני אש
“As wax melts before fire, so the wicked perish before G-d.” It is used for the same dissolving of evil.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178שיעביר רוח הטומאה מן הארץ
G-d promises, “I will remove the spirit of impurity from the earth.” The Alter Rebbe sees it as the end of the work of sifting, in the days of Mashiach.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179ביום ההוא יהיה ה׳ אחד ושמו אחד
“On that day Havayah will be One and His Name One.” It describes the revealed unity of the time to come.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180ולמהוי אחד באחד
The Zohar speaks of becoming “one in One.” The Alter Rebbe uses it for the complete unity of the time to come.
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
181יראה כל זכורך
“Three times a year all your males shall appear before the Master, Havayah.” This is the mitzvah of re’iyah, appearing in the Temple.
Exodus 23:17שמות כ״ג:י״ז
שָׁלֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇּל־זְכוּרְךָ אֶל־פְּנֵי הָאָדֹן ה׳
Three times in the year all thy males shall appear before the L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182כדרך שבא לראות כך
The Gemara reads yir’eh, “he shall see,” and yera’eh, “he shall be seen,” together: just as he comes to see, so he comes to be seen. The Alter Rebbe reads it as the matching of the seeing below and above.
Chagigah 2a:6חגיגה ב׳ א:ו׳
וּדְלָא כִּי הַאי תַּנָּא, דְּתַנְיָא: יוֹחָנָן בֶּן דַּהֲבַאי אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה: סוֹמֵא בְּאַחַת מֵעֵינָיו פָּטוּר מִן הָרְאִיָּיה, שֶׁנֶּאֱמַר: ״יִרְאֶה״, ״יֵרָאֶה״ — כְּדֶרֶךְ שֶׁבָּא לִרְאוֹת כָּךְ בָּא לֵירָאוֹת. מָה לִרְאוֹת בִּשְׁתֵּי עֵינָיו, אַף לֵירָאוֹת בִּשְׁתֵּי עֵינָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
183כי עין בעין יראו
“For eye to eye they shall see, when Havayah returns to Zion.” The Alter Rebbe reads it as the eye below matching the eye above.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184לעשות הישר בעיני ה׳
“If you hearken to the voice of Havayah your G-d… to do what is right in the eyes of Havayah your G-d.” This verse opens the discourse to which the text refers.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
185כי עונותיכם מבדילים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נט, ב. [שם אי׳ כי ”אם” — [כ]. [”היו” מבדילים].
186כי עונותיכם מבדילים ביניכם לבין אלהיכם
“But your iniquities have separated between you and your G-d.” The verse itself reads ki im, “but,” and hayu mavdilim, “have been separating”; the Alter Rebbe reads the separation as one between our seeing and G-d’s.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187ונהר יחרב ויבש
“A river will be laid waste and dried up.” The Zohar and the Tikkunim apply the two verbs to the destruction of the two Temples.
Job 14:11איוב י״ד:י״א
אָזְלוּ־מַיִם מִנִּי־יָם וְנָהָר יֶחֱרַב וְיָבֵשׁ:
As the waters fail from the sea, And the river is drained dry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, יא.
188ונהר יחרב ויבש
One of the three places in the Zohar that the text cites on this theme.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
The same is implied in the verse “and the river faileth and drieth up” (Job. 14, 11): “faileth”, referring to the first Temple, and “drieth up” to the second Temple. And so “He smote the two strong lions of Moab” (Moab- Meab, of the father), namely the Temples of the Father in heaven, by whom they were now destroyed, so that all lights which illuminated Israel were now darkened.
The Zohar; London, Soncino Press, 1933 (Public Domain)
189יחרב בבית ראשון ויבש בב״ש
The Zohar applies “laid waste” to the First Temple and “dried up” to the Second, and calls the First Temple the higher Shechinah, Binah, and the Second the lower Shechinah, Malchus.
Zohar I, 26aזח״א כו, א
Tikkunei Zohar 14a:3תקוני הזהר י״ד א:ג׳
וּבְגָלוּתָא אִסְתַּלַּק מִנֵּיהּ, וְאִתְּמַר בֵּקהּ (ישעיהו יט ה) וְנָהָר יֶחרַב וְיָבֵשׁ, יֶחֱרַב בְּבַיִת רִאשׁוֹן, וְיָבֵשׁ בְּבַיִת שֵׁנִי, וְאִיהוּ דָךְ בְּכ״ד סְפָרִים, וְעִם כָּל דָּא דְּאִיהוּ חָרֵב וְיָבֵשׁ, אִתְּמַר בֵּקהּ אַל יָשׁוֹב דַּךְ נִכְלָם (תהלים עד כא), אַל יָשׁוֹב דַּךְ, דְּאִיהוּ צַדִּיק בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעִִד, דַּ"ךְ בִּשְׁכִינְתָּא, דְּאִיהִי כ״ד אַתְוָון דְּיִחוּדָא, עֲלֵיהּ אִתְּמַר (מלכים א ב מה) וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ, וְעַל אִלֵּין כ״ד אַתְוָון אִתְּמַר (ישעיהו נד יב) וְשַׂמְתִּי כַּ"דְכֹ"ד שִׁמְשׁוֹתַיִךְ וכו׳, הַאי עָנִי אִיהוּ דַּ"ךְ, וּבַת …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteזח״א כו, א. ת״ז בהקדמה (יד, א). ובת״ז (תי״א) (תכ״א — נח, א) (תכ״ב — סז, א). ושם (קסו, סע״ב — מז״ח [תז״ח — קח, א]. ושם (קסט, ב [תז״ח קו, ב]) ל׳ אחר, ודו״ק. ועל״ק לשמע״צ (צב, ג). וש״נ. ובזח״א (ו, ב. כה, א. כו, א. רנג, א). [כ]. ראה אוה״ת נ״ך-ב ע׳ א׳נב.
190יחרב בבית ראשון ויבש בבית שני
Tikkun 21 applies the same verse to the two Temples.
Tikkunei Zohar 58a:10תקוני הזהר נ״ח א:י׳
ובאן אתר איהו עני ואיהי עניה. בצדיק דאיהו ברית. ובגין דחאבו ביה ישראל לתתא. איהו נהר יחרב ויבש בבית ראשון ושני. ושכינתא איהי ביה חרב׳ ויבשה בגין דאינון גרמי דיתכנשון מניה מיין עלאין. ושכינת׳ אשתארת יבשה. הה״ד יקוו המים מתחת השמים אל מקום אחד ותראה היבשה.
Constantinople, 1740 (CC-BY-NC)
191יחרב בבית ראשון ויבש בבית שני
Tikkun 22 applies the same verse to the two Temples.
Tikkunei Zohar 67a:4תקוני הזהר ס״ז א:ד׳
וּבְשָׁלוֹם תּוּבָלוּן (ישעיהו נה יב), ש תְּלַת אֲבָהָן, ו״ו תְּרֵין מְשִׁיחִין, מ׳ ל״ב דְּוּבְשָׁלוֹ"ם סְלִיק ע״ב, וְדָא אִיהוּ דְאִתְּמַר (בראשית כח כא) וְשַׁבְתִּי בְשָׁלוֹם אֶל בֵּית אָבִי, שִׂמְחָה אִיהוּ דְאִתְּמַר בֵּקהּ (קהלת ט ז) לֵךְ אֱכוֹל בְּשִׂמְחָה לַחְמֶךָ וּשְׁתֵה בְלֶב טוֹב יֵינֶךָ, דָּא יַיִן הַמְשׁוּמָר בַּעֲנָבָיו, וַעֲלֵיהּ אִתְּמַר (תהלים כה יד) סוֹד יהו״ה לִירֵיאָיו, יַיִן טוֹב דָּא צַדִּיק, דְּאִתְּמַר בֵּקהּ (ישעיה נז א) הַצַּדִּיק אָבָד, וּמַאי אָבָד אָבַד הַהוּא נְבִיעוּ, וְאִשְׁתָּאַר נֶחרַב וְיָבֵשׁ בְּבַיִת רִאשׁוֹן וְשֵׁנִי.
Tikkunei Zohar - Vocalized (Public Domain)
192יחרב בבית ראשון ויבש בבית שני
The Zohar on Shemos calls the First Temple Binah and the Second Malchus, and says that the holy upper Temple no longer flows with living waters because its source has withdrawn.
Zohar, Shemot 13:139–150ספר הזהר, שמות י״ג:קל״ט-ק״נ
193שאפילו בבחי׳ בית ראשון בחי׳ בראשית נמי מאמר הוא בחי׳ חכמה
The Tzemach Tzedek writes there that calling the First Temple Chochmah needs study, since the Zohar on Shemos (9b) explains it as Binah.
Kehot’s note”ומ״ש דבית ראשון הוא חכמה צ״ע בזהר שמות ד״ט ע״ב פי׳ שהוא בינה”, — אוה״ת שה״ש-א ע׳ קל.
194הוא בחי׳ חכמה
The note points to Or HaTorah for a further discussion of the First Temple as the level of Chochmah.
Kehot’s noteראה אוה״ת ואתחנן ע׳ תכז.
195ויקרא ד״ו ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”בפי׳ חירות על הלוחות לפי שניתנו ע״י קול השופר הנמשך מהבינה מקום החירות”, — אוה״ת כי תשא ע׳ ב׳כג.
196ודכ״ו ע״א
Or HaTorah brings this Zohar passage: the First Temple is the higher Shechinah, Binah, and the Second Temple the lower Shechinah, Malchus.
Kehot’s note”דבית ראשון שכינתא עילאה בינה ובית שני שכינתא תתאה שהיא מ׳”, — אוה״ת בראשית-ג דף תקלו, ב.
197ובפ׳ שמות ד״ט ע״ב
Or HaTorah brings this Zohar passage: the First Temple is Binah and the Second Malchus, and the holy upper First Temple does not flow with living waters, because its source has withdrawn.
Kehot’s note”דבית ראשון הוא בינה ובית שני הוא מל׳ . . ובית ראשון עילאה קדישא לא נביע נביעו דמים חיים דהא מקורא דילה אסתלק כו׳”, — אוה״ת בראשית-ג דף תקלו, ב.
198כי ההרים ימושו
This verse, “For the mountains shall depart,” opens the discourse to which the text refers on teshuvah.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199האור כי טוב
“And G-d saw the light, that it was good.” The Alter Rebbe uses it for the light revealed through teshuvah and good deeds.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200וימררו את חייהם
The Egyptians embittered Israel’s lives with hard labor. The Alter Rebbe reads it as the bitterness of soul that brings teshuvah.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
201ותעל שועתם
“And their cry went up to G-d from the labor.” After the bitterness came the cry and the redemption.
Exodus 2:23שמות ב׳:כ״ג
וַיְהִי בַיָּמִים הָרַבִּים הָהֵם וַיָּמׇת מֶלֶךְ מִצְרַיִם וַיֵּאָנְחוּ בְנֵי־יִשְׂרָאֵל מִן־הָעֲבֹדָה וַיִּזְעָקוּ וַתַּעַל שַׁוְעָתָם אֶל־הָאֱלֹקִים מִן־הָעֲבֹדָה:
And it came to pass in the course of those many days that the king of Egypt died; and the children of Israel sighed by reason of the bondage, and they cried, and their cry came up unto G-d by reason of the bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, כג.
202מעט מעט אגרשנו
The words here quote Exodus 23:30; the passage is shown below.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ל.
203וישמור משמרתי
The words here quote Genesis 26:5; the passage is shown below.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ה.
204משמרת מצותי
The words here quote Joshua 22:3; the passage is shown below.
Joshua 22:3יהושע כ״ב:ג׳
לֹא־עֲזַבְתֶּם אֶת־אֲחֵיכֶם זֶה יָמִים רַבִּים עַד הַיּוֹם הַזֶּה וּשְׁמַרְתֶּם אֶת־מִשְׁמֶרֶת מִצְוַת ה׳ אֱלֹקֵיכֶם:
ye have not left your brethren these many days unto this day, but have kept the charge of the commandment of the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כב, ג.
205עקב אשר שמע
The words here quote Genesis 26:5; the passage is shown below.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ה.
206שופך דם האדם באדם
The words here quote Genesis 9:6; the passage is shown below.
Genesis 9:6בראשית ט׳:ו׳
שֹׁפֵךְ דַּם הָאָדָם בָּאָדָם דָּמוֹ יִשָּׁפֵךְ כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת־הָאָדָם:
Whoso sheddeth man’s blood, by man shall his blood be shed; for in the image of G-d made He man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ט, ו. וראה גם סה״מ עטר״ת ע׳ תקנט.
207זה לעו״ז עשה אלקים
The words here quote Ecclesiastes 7:14; the passage is shown below.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
208ישראל עלו במחשבה
The words here quote Bereshit Rabbah 1:4; the passage is shown below.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה. ועל״ק מטות (פג, א. [ג]). וש״נ. [כ].
209ואשים דברי בפיך
The words here quote Isaiah 51:16; the passage is shown below.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
210יתמו חטאים מן הארץ
The words here quote Psalms 104:35; the passage is shown below.
Psalms 104:35תהילים ק״ד:ל״ה
יִתַּמּוּ חַטָּאִים מִן־הָאָרֶץ וּרְשָׁעִים עוֹד אֵינָם בָּרְכִי נַפְשִׁי אֶת־ה׳ הַלְלוּ־קָהּ:
Let sinners cease out of the earth, and let the wicked be no more. Bless the L-RD, O my soul. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לה.
211עץ חיים למחזיקים בה
The words here quote Proverbs 3:18; the passage is shown below.
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יח.
212תורה שבכתב . . שבעל פה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל צו (יז, ד). [כ].
213באגה״ק ד״ה בר״מ
Kehot’s marei makom for these words (its note is below).
Kehot’s note(קכד, ב). [כ].
214ויתפרדו כל פועלי און
The words here quote Psalms 92:10; the passage is shown below.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
215כהמס דונג מפני אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סח, ג.
216שיעביר רוח הטומאה
The words here quote Zechariah 13:2; the passage is shown below.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
217ביום ההוא יהי׳ ה׳ אחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יד, ט.
218למהוי אחד באחד
Kehot’s note points to Zohar II, 135a for these words.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
219יראה כל זכורך
The words here quote Exodus 23:17; the passage is shown below.
Exodus 23:17שמות כ״ג:י״ז
שָׁלֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇּל־זְכוּרְךָ אֶל־פְּנֵי הָאָדֹן ה׳
Three times in the year all thy males shall appear before the L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, יז.
220רפ״ק דחגיגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, א. וש״נ.
221כי עין בעין יראו
The words here quote Isaiah 52:8; the passage is shown below.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
222סד״ה כי תשמע בקול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ ראה כג, ג.
Paragraph 17
223שום תשים עליך מלך
The command to appoint a king. The Alter Rebbe uses it for the stance of accepting G-d as King and being nullified to Him.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
224לשמוע בקולו ולדבקה בו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ל, כ.
225לשמוע בקולו ולדבקה בו
“To love Havayah your G-d, to hearken to His voice and to cleave to Him.” It describes the self-nullification called “hearkening.”
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226לשמוע בקול דברו
The phrase from the verse of the angels with which the maamar opened. Here it names the level of seeing everything as nullified before G-d’s word.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, כ.
227וראו כל בשר
“And all flesh shall see together that the mouth of Havayah has spoken.” In the Time to Come everyone will see that it is G-d’s word that creates.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
228ולא יכנף עוד מוריך
“Your Teacher shall no longer be concealed, and your eyes shall see your Teacher.” The Alter Rebbe reads it as the removal of the garments that hide the divine speech.
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ. ראה פי׳ הפסוק בתו״א כח, ד. ובאוה״ת פ׳ שלח ע׳ תקפט.
229סד״ה והניף ידו על הנהר
There the “river” is Binah, above the middos and speech, which now receive only a glimmer from it.
Kehot’s noteלעיל פ׳ צו יח, א.
230והניף ידו על הנהר
This verse opens the discourse in Likkutei Torah, Tzav, to which the text refers.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
231מלכותך מלכות כ״ע
“Your kingship is a kingship over all worlds.” The Alter Rebbe reads it as saying that all worlds exist from G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
232תקעו בחודש שופר
This verse opens the discourse to which the text refers.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233ביום השמיני שלח
This verse, “On the eighth day he sent away the people,” opens the discourse to which the text refers.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234א״ת בניך אלא בוניך
The Gemara reads “all your children (banayich) shall be taught of G-d” as “your builders (bonayich).” The Alter Rebbe applies it to Israel building G-d’s kingship.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
235עם קרובו
“The children of Israel, the people near to Him.” It is used for Israel’s power to draw down G-d’s will.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236שגילה רז זה לבני
The heavenly voice’s words, “Who revealed this secret to My children?” The Alter Rebbe identifies the secret as the hidden love in every Jew.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
237וימררו את חייהם בעבודה קשה בחומר ובלבנים
The Egyptians embittered Israel’s lives “with mortar and with bricks.” The Zohar reads these words as forms of Torah study.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238בחומר דא ק״ו
In this discourse (49a) the Alter Rebbe brings the Zohar’s reading, “hard labor” as the difficulty, “mortar” as kal vachomer and “bricks” as the clarification of the law, and applies it to the last exile too: as the labor of Egypt led to the Giving of the Torah, the toil of clarifying the law now will bring the revelation of the inner Torah in the Time to Come.
Kehot’s noteזח״ג רע״מ קנג, א. רכט, ב. וראה תו״א ד״ה ואלה שמות. אוה״ת שם.
239בחומר דא קל וחומר ובלבנים דא ליבון הלכתא
The Ra’aya Mehemna reads “mortar” as kal vachomer and “bricks” as the clarification of the law. The Alter Rebbe uses it for the deep Torah study that brings out the hidden love.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
240בחומר דא קל וחומר ובלבנים דא ליבון הלכתא
Another passage of the Ra’aya Mehemna with the same reading of “mortar and bricks.”
Zohar, Pinchas 51:314–53:325ספר הזהר, פנחס נ״א:שי״ד-נ״ג:שכ״ה
241Kehot’s note points to Numbers 13:1–15:41 for these words.
Numbers 13:1–15:41במדבר י״ג:א׳-ט״ו:מ״א
Paragraph 18
242למסור נפשו באחד
The note cites this responsum on the matter of giving over one’s soul at the word “One” of the Shema.
Kehot’s noteראה שו״ת הרשב״א ח״ה סנ״ה. ב״ח טור או״ח ר״ס ס״א. פע״ח ש׳ הק״ש פי״ב. וראה אוה״ת תרומה ע׳ א׳שסז: ”כדמשמע בעובדא דרע״ק שהי׳ מאריך באחד שיצאה נשמתו באחד. וגם מהא דעיקר הכוונה בפסוק ראשון כמו ר״י הנשיא כו׳ משמע דעיקר מס״נ הוא באמרו אחד, ומצות בכל נפשך מלתא באפי׳ נפשי׳ הוא” ע״ש. וראה אוה״ת דברים-ו ע׳ ב׳רמט דמס״נ באחד דק״ש היינו במהות ועצמות אוא״ס דוקא.
243למסור נפשו באחד
The Arizal’s teachings on the Shema speak of giving over one’s soul at the word “One.” The Alter Rebbe says that prayer was instituted for this.
Pri Etz Chaim, Gate of the Recitation of the Shema 12:4–5פרי עץ חיים, שער הקריאת שמע י״ב:ד׳-ה׳
והנה בימי הגלות אין בה כח לעלות אחרי שעדיין היא למטה בהיכל אהבה דבריאה, לכן אנו צריכין למסור נפשנו על קדושת השם בד׳ דאח״ד. וצריך לקבל עליו ד׳ מיתות ב״ד, סקילה שריפה הרג וחנק, מן ד׳ אותיות אדני במילואו, כי שם שרשם. ולכך תכוין לקבל בד׳ אותיות של אדני, שכוונת בד׳ של אח״ד. גם תכוין בד׳ של אח״ד בד׳ מיתות הנ״ל, שאתה מוסר נפשך בד׳ מיתות אלו, ושאתה מקדש את השם בכל לבבך, ולקבל עליך עול מלכות שמים זה של הק״ש: והענין, כי כבר ביארנו, כי אין כח במלכות לעלות …
Pri Etz Chaim (Public Domain)
244ביטול הרצון מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות ב, ד.
245ביטול הרצון מפני רצונו
Rabban Gamliel’s son teaches: “Set aside your will before His will.” The Alter Rebbe calls this the heart of giving over one’s soul.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
246קדש עצמך במותר לך
The Gemara teaches: “Sanctify yourself in what is permitted to you.” It is part of setting aside one’s own will.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א.
247כמצות אנשים מלומדה
The prophet rebukes a people whose fear of G-d is “a commandment of men learned by rote.” The Alter Rebbe applies it to Torah study done out of mere habit.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
248טמירא דכל טמירין
The Zohar at the end of Yisro speaks of “the most hidden of all hidden.” The Alter Rebbe uses the phrase for the supernal will.
Zohar, Yitro 27:464–475ספר הזהר, יתרו כ״ז:תס״ד-תע״ה
In this time of satisfaction and goodwill Moses, the holy, faithful prophet, passed away from this world, in order that it should be known that he was not taken away through judgement,but that in the hour of grace of the Holy Ancient One his soul ascended, to be hidden in Him. Therefore “no man knows of his sepulchre unto this day” (Deut. 34, 6). As the Holy Ancient One is the All-hidden One, whom neither those above nor those below can comprehend, so was this soul of Moses hidden in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
249מקרב איש ולב עמוק
“The inward part of a man and a deep heart.” It describes the arousal from the depths, beyond nature.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250חובה עלינו מצות התפלה
There the Alter Rebbe asks why prayer, “service of the heart,” is rabbinic and not counted among the 613 mitzvos, though the Sages were stricter about concentration in prayer than in the Shema, and begins to answer from the eighteen blessings, which correspond to the eighteen vertebrae of the spine.
Kehot’s noteראה שו״ע או״ח רספ״ט. וראה לקמן בפ׳ בלק ד״ה לא הביט (ע, ג).
251אא״כ מי שתורתו אומנתו
Kehot’s note points to Shabbat 11a for these words.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
252דנשמתי׳ אחידא בי׳ להיטא בי׳
In the Idra Zuta, Rabbi Shimon says that his soul is bound up with G-d and aflame for Him. The Alter Rebbe uses the words for one whose Torah is his whole occupation.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א.
Paragraph 19
253דמשכין בחילא יתיר
The Zohar says that baalei teshuvah draw [themselves near] with greater strength. The Alter Rebbe reads it as drawing from concealment into revelation.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
254יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
255יפה שעה אחת בתשובה ומעשים טובים בעוה״ז מכל חיי עולם הבא
Rabbi Yaakov teaches that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The Alter Rebbe explains why: teshuvah reaches beyond what the World to Come reveals.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
256שנהנין מזיו השכינה
Rav describes the World to Come: the righteous sit and delight in the radiance of the Shechinah. The Alter Rebbe calls this only the revealed extension of G-dliness.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
257ע״י דאתכפיא סט״א
The Zohar speaks of subduing the sitra achra and turning darkness into light. The Alter Rebbe uses it for the power of teshuvah.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteראה זח״ב קכח, ב.
258החשך יכסה ארץ
“For behold, darkness shall cover the earth.” The Alter Rebbe uses it for the concealment that keeps the light from shining below as above.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, ב.
259כי עין בעין יראו
The seeing below will match the seeing above, when the sitra achra is subdued.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
260ביום ההוא יהיה ה׳ אחד ושמו אחד
The revealed unity of the time to come, when above and below are equal.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261בשעה שהקדימו ישראל נעשה לנשמע
The Gemara with which the maamar opened. Here the Alter Rebbe explains it: “we will do” comes first because “we will hear” is drawn from it.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
262במדרש פ׳ ויקרא ר״פ א׳
the passage shares nothing with the note
Kehot’s noteראה לקמן סעי׳ ה. וראה אוה״ת ויקרא-א ע׳ רלב ואילך. יהל אור ע׳ שפו.
263גבורי כח עושי דברו
The Midrash applies “mighty in strength, who do His word” to Israel at Sinai, who put doing before hearing.
Vayikra Rabbah 1:1ויקרא רבה א׳:א׳
264גבורי כח עושי דברו
The Zohar on Balak, which the text cites on this matter.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
Said the boy to him: ‘Of a truth I see that your weapons are good; be mindful of them and do not forget them. Assuredly the might of a warrior lies in his lance and sword. But what is the meaning of “mighty in strength that fulfil his word, hearkening unto the voice of his word”?’ Said R. Eleazar: ‘I have already explained.’ Said the boy: ‘I see that your arm has become faint. Now it is time not to hold back, but to sling from the catapult stone after …
The Zohar; London, Soncino Press, 1933 (Public Domain)
265גבורי כח עושי דברו
The Zohar on Lech Lecha, which the text cites on this matter.
Zohar, Lech Lecha 27:309–28:318ספר הזהר, לך לך כ״ז:ש״ט-כ״ח:שי״ח
266במקום שבע״ת עומדים
Rabbi Abahu teaches that the perfectly righteous cannot stand in the place where baalei teshuvah stand. The Alter Rebbe explains it by the greater power of teshuvah to bring the hidden into revelation.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ט, ע׳ 183.
267ברחימו דלבייהו לאתקרבא לקוב״ה אקדימו עשיה לשמיעה
The Zohar on Behar says that in the love of their hearts to come near to the Holy One, blessed be He, Israel put doing before hearing. The Alter Rebbe uses it to tie “we will do” to the hidden love.
Zohar, Behar 4:13–15ספר הזהר, בהר ד׳:י״ג-ט״ו
And since Israel at therefore “hearing” is attached to this Mount Sinai placed “doing” before “hearing’ sabbatical year.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
268יביאו לבוש מלכות
This verse opens the discourse in Torah Ohr to which the text refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
269צאינה וראינה
This verse opens the discourse in Likkutei Torah on Shir HaShirim to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
270בד״ה ביום השמיני שלח
This is the discourse “On the eighth day he sent away the people.” Its summary (88a) reads “Behind and before (kedem) You formed me” with kedem as the level of “with whom did He consult,” sovev kol almin, from which the soul’s yearning (ratzo) is drawn.
Kehot’s noteלקמן שמע״צ פו, ב.
271ביום השמיני שלח
This verse opens the discourse to which the text refers for “And before You formed me.”
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
272וקדם צרתני
“Behind and before (kedem) You formed me.” The discourse referred to links kedem with the primordial thought, “bekadmin.”
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
273אם יוספים אנחנו
The people tell Moshe that if they continue to hear G-d’s voice they will die. The Alter Rebbe uses it to show that the revelation at Sinai was too great for them.
Deuteronomy 5:22דברים ה׳:כ״ב
וְעַתָּה לָמָּה נָמוּת כִּי תֹאכְלֵנוּ הָאֵשׁ הַגְּדֹלָה הַזֹּאת אִם־יֹסְפִים אֲנַחְנוּ לִשְׁמֹעַ אֶת־קוֹל ה׳ אֱלֹקֵינוּ עוֹד וָמָתְנוּ:
Now therefore why should we die? for this great fire will consume us; if we hear the voice of the L-RD our G-d any more, then we shall die.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, כב.
274Rabbi Tanchum bar Chanilai says: a burden heavy for one is light for two, but could a burden heavy for six hundred thousand be light for one? All Israel said, “If we continue to hear…,” and Moshe heard the voice of the utterance itself and lived.
Vayikra Rabbah 1:1ויקרא רבה א׳:א׳
Paragraph 23
275לאמר זה הדבר
“And Moshe spoke to the heads of the tribes, saying: This is the thing.” The Sages contrast Moshe, who prophesied with “This,” with the other prophets, who prophesied with “Thus.”
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
276חכמה כ״ח מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
277ונחנו מה
Moshe and Aharon say, “And what are we?” The Alter Rebbe reads mah as Chochmah, koach mah, the self-nullification of Moshe.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
Paragraph 24
278נפשי יצאה בדברו
“My soul went out when He spoke.” The Midrash applies it to Israel at Sinai, whose souls left them at each utterance.
Song of Songs 5:6שיר השירים ה׳:ו׳
פָּתַחְתִּי אֲנִי לְדוֹדִי וְדוֹדִי חָמַק עָבָר נַפְשִׁי יָצְאָה בְדַבְּרוֹ בִּקַּשְׁתִּיהוּ וְלֹא מְצָאתִיהוּ קְרָאתִיו וְלֹא עָנָנִי:
I opened to my beloved; But my beloved had turned away, and was gone. My soul failed me when he spoke. I sought him, but I could not find him; I called him, but he gave me no answer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ו.
279חכו ממתקים
The Midrash on “His palate is sweetness” describes the souls leaving at each utterance at Sinai.
Shir HaShirim Rabbah 5:16שיר השירים רבה ה׳:ט״ז
חִכּוֹ מַמְתַקִּים, כְּתִיב (עמוס ה, ד): כִּי כֹה אָמַר ה׳ לְבֵית יִשְׂרָאֵל דִּרְשׁוּנִי וִחְיוּ, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה, כְּתִיב (יחזקאל לג, יא): חַי אָנִי נְאֻם ה׳ אֱלֹקִים אִם אֶחְפֹּץ בְּמוֹת הָרָשָׁע וגו׳, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. (יחזקאל יח, לב): כִּי לֹא אֶחְפֹּץ בְּמוֹת הַמֵּת נְאֻם ה׳ אֱלֹקִים וְהָשִׁיבוּ וִחְיוּ, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. (יחזקאל יח, כז): וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וַיַּעַשׂ מִשְׁפָּט וּצְדָקָה הוּא אֶת נַפְשׁוֹ יְחַיֶּה, יֵשׁ לְךָ חֵךְ גָּדוֹל מָתוֹק מִזֶּה. אָמַר רֵישׁ לָקִישׁ וּבִלְבַד בְּתוֹהֶה עַל הָרִאשׁוֹנוֹת, הָא כֵיצַד, תָּנֵי רַבִּי …
“His palate is sweet and all of him is delightful. This is my beloved, and this is my companion, daughters of Jerusalem” (Song of Songs 5:16). “His palate is sweet” – it is written: “For so said the L-rd to the house of Israel: Seek Me and live” (Amos 5:4). Is there a palate that is greater and sweeter than that? It is written: “As I live – the utterance of the L-rd G-d – I do not desire the death of the wicked, [but that the wicked repent from …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
280שרק משה יוכל לשמוע
The note points to Likkutei Sichos on the point that only Moshe could hear the voice of the utterance.
Kehot’s noteראה לקו״ש-כח ע׳ 13 הערה 56.
281אדני שפתי תפתח
“Ado-nai, open my lips.” This verse opens the discourse in the Siddur to which the text refers.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
282קול דודי הנה זה בא מדלג
“The voice of my Beloved! Behold, he comes, leaping over the mountains.” A further discourse on “the voice.”
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
283העונה אישר״מ
Whoever answers “Amen, may His great Name be blessed” with all his strength has an evil decree torn up. The Alter Rebbe links “with all his strength” to “mighty in strength.”
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב.
284שאו ידיכם קדש
“Lift up your hands in holiness and bless Havayah.” The Alter Rebbe links yad, “hand,” to koach, which is twice yad.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
285בד״ה צאינה וראינה
This is the discourse “Go forth and see” (21a).
Kehot’s noteלקו״ש שה״ש כא, ב ואילך. וראה באוה״ת ואתחנן ע׳ פט.
286ועתה יגדל נא
Moshe prays, “And now, may the strength of Ado-nai be magnified.” The Alter Rebbe reads it as adding strength to the Name Ado-nai, the supernal speech.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יז.
287שיעקב נתן לדוד כ״ח שנה משלו
The note says that the Zohar’s teaching that Yaakov gave David twenty-eight years is explained there.
Kehot’s noteזח״א קסח סע״א. נתבאר בדרך מצותיך קח, ב ואילך. אוה״ת בראשית-ב דף שנג, ב.
288שיעקב נתן לדוד כ״ח שנה משלו
The Zohar says that Yaakov gave David twenty-eight years of his own life. The Alter Rebbe reads 28 as koach, strength drawn into the Name Ado-nai.
Zohar, Vayishlach 3:46–55ספר הזהר, וישלח ג׳:מ״ו-נ״ה
289The Gemara teaches that G-d rests His Shechinah only on one who is mighty, wealthy, wise and humble, all of which are learned from Moshe.
Nedarim 38aנדרים ל״ח א
290The Gemara says that the Shechinah rests only on one who is wise, mighty, wealthy and of great stature, and that Moshe was ten cubits tall. The Alter Rebbe reads the ten cubits as the ten Sefiros of Atzilus.
Shabbat 92a:8שבת צ״ב א:ח׳
וְאִיבָּעֵית אֵימָא: מֵאָרוֹן. דְּאָמַר מָר: אָרוֹן תִּשְׁעָה וְכַפּוֹרֶת טֶפַח. הֲרֵי כָּאן עֲשָׂרָה, וּגְמִירִי דְּכֹל טוּנָא דְּמִידְּלֵי בְּמוֹטוֹת — תִּילְתָּא מִלְּעֵיל וּתְרֵי תִּילְתֵי מִלְּרַע, אִישְׁתְּכַח דְּמִלְּמַעְלָה מֵעֲשָׂרָה הֲוָה קָאֵי. וְלִיגְמַר מִמֹּשֶׁה? דִּילְמָא מֹשֶׁה שָׁאנֵי, דְּאָמַר מָר: אֵין הַשְּׁכִינָה שׁוֹרָה אֶלָּא עַל חָכָם גִּבּוֹר וְעָשִׁיר וּבַעַל קוֹמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 25
291גבורי כח
The Gemara applies “mighty in strength, who do His word” to one who overcomes his inclination, as Rabbi Tzadok did.
Kiddushin 40a:1קידושין מ׳ א:א׳
נוֹשְׂאֵי קֵיסָר שְׁמָרוּנִי כׇּל הַלַּיְלָה. אֲמַרוּ לֵקהּ: שֶׁמָּא דְּבַר עֶרְוָה בָּא לְיָדְךָ וְנִיצַּלְתָּ הֵימֶנּוּ, דִּתְנֵינָא: כׇּל הַבָּא דְּבַר עֶרְוָה לְיָדוֹ וְנִיצַּל הֵימֶנּוּ – עוֹשִׂין לוֹ נֵס. ״גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ – כְּגוֹן רַבִּי צָדוֹק וַחֲבֵירָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
292בד״ה ונקדשתי
The discourse asks how the seraphim, created and limited beings, can stand “above” the Shechinah, and begins its answer by explaining kadosh as “separate,” as in “I, Havayah, have not changed”: there is no change in Him before or after Creation.
Kehot’s noteלעיל פ׳ אמור לא, א ואילך.
293שרפים עומדים ממעל לו
Isaiah sees seraphim standing above Him. The discourse referred to explains how the angels can “stand above” and lift up the level of the Shechinah.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
294והחיות נושאות את הכסא
In Shelach (41d) the Alter Rebbe explains that through the offerings the animal soul rises in the level of “the face of the ox,” as “the Chayos carry the Throne,” lifting the supernal heart to receive from the mind.
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמ״ר ספכ״ג. על״ק שלח (מא, סע״ד). וש״נ. וע׳ בהעלותך (לא, ג). וע״ע פקודי (ח, א). [כ].
295והחיות נושאות את הכסא
Pirkei DeRabbi Eliezer describes G-d’s Throne with the four holy Chayos fixed on each of its legs. The Alter Rebbe uses the image of the Chayos carrying the Throne.
Pirkei DeRabbi Eliezer 4:1פרקי דרבי אליעזר ד׳:א׳
… ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וְאֵי זֶה רָקִיעַ בָּרָא בַּיּוֹם שֵׁנִי? רַבִּי אֱלִיעֶזֶר אוֹמֵר, רָקִיעַ שֶׁעַל רָאשֵׁי הַחַיּוֹת ד׳, שֶׁנֶּאֱמַר (יחזקאל א, כב): ״וּדְמוּת עַל רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא״. וּמַה הוּא כְּעֵין הַקֶּרַח הַנּוֹרָא? כַּאֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת, וְהוּא מֵאִיר עַל כָּל הַשָּׁמַיִם כְּנֵר שֶׁהוּא בַּבַּיִת וְכַשֶּׁמֶשׁ שֶׁהוּא מֵאִיר בִּגְבוּרָתוֹ בַּצָּהֳרַיִם, שֶׁנֶּאֱמַר (דניאל ב, כב): ״וּנְהוֹרָא עִמֵּהּ שְׁרֵא״. וּכְמוֹתָן הַצַּדִּיקִים עֲתִידִין לְהָאִיר לֶעָתִיד לָבוֹא, שֶׁנֶּאֱמַר (דניאל יב, ג): ״וְהַמַּשְׂכִּלִים …
THE CREATION ON THE SECOND DAY ON the second day the Holy One, blessed be He, created the firmament, the angels, fire for flesh and blood, and the fire of Gehinnom. Were not heaven and earth created on the first day, as it is said, "In the beginning G-d created the heaven and the earth" (Gen. 1:1)? Which firmament was created on the second day? Rabbi Eliezer said: || It was the firmament which is above the heads of the four Chajjôth (living creatures), (as it is said), "And over …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
296ועל דמות הכסא
Upon the likeness of the Throne was a likeness like the appearance of a man. The angels carry and lift this level.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
297ובפע״ח שער השבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״כ סד״ה ואמנם.
298כתר יתנו לך
The Arizal discusses the Kedushah of Musaf, “A crown they shall give to You… the angels,” and explains there that Chochmah and Binah are called “angels.” The Alter Rebbe cites it for the source of the angels’ strength.
Pri Etz Chaim, Gate of the Sabbath 20:6פרי עץ חיים, שער השבת כ׳:ו׳
וז״ס כתר יתנו לך ה׳ אלקינו, כי עתה עולה ז״א בכתר אבא. והנה בכל התפילות אינן עולין לא ז״א ולא נוקבא רק מדרגה אחת, שהם, או ג״ת, או ג״א, או ג״ר, אך עתה עולה הנוקבא בתפלת מוסף ב׳ מדרגות בפעם אחת, כי היא עומדת בג״ת, ומדלגת ג׳ אמצעות, ועולה בג״ר, לכן שואלים המלאכים אי״ה מקום כבודו, כי הם תמהים מזה, וחושבים שעולה מדרגה אחת כשאר הפעמים, ורואים שאינה שם, ושואלין איה מקום כבודו, שהיא הנוקבא הנקראת כבודו, כבוד ו׳, שהוא הז״א:
Pri Etz Chaim (Public Domain)
299שלבש כח לכוף יצרו
Rashi explains “mighty in strength” as one like Rabbi Tzadok, who clothed himself with strength to subdue his inclination and overcome it for his Maker’s will. This is the plain sense the Alter Rebbe gives.
Rashi on Kiddushin 40a:1–40b:2רש"י על קידושין מ׳ א:א׳-מ׳ ב:ב׳
כגון רבי צדוק - שלבש כח לכוף יצרו להתגבר בחפצי קונו: אמר מאי נפקא מינה - דהא מילתא דלא נזדמן לי אלא מאכל טמא יש לי ללמוד מכאן דעביד האי הבועל ארמית ראוי למאכל טמא: שגרת תנורא - אותה ארמית הסיקה את התנור לצלות דבר הטמא שם ואשה גדולה היתה שאין יכול ליפטר ממנה ומסור בידה להורגו: קא מנחא ליה - לאותו צלי בתוכו: נפיל בהא - באור של גיהנם: אי ידעי - אילו ידעתי שחמור עליכם הדבר כל כך: דיקולי - סלים שנשים נותנות שם פלכיהן: אטרחתן - שהייתי …
Vilna Edition (Public Domain)
300Ben Zoma teaches: “Who is mighty? He who subdues his inclination.” The Alter Rebbe uses it to explain “mighty in strength.”
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
301ה׳ ארך אפים
Moshe continues, “Havayah is slow to anger and abundant in kindness.” The strength of Ado-nai is magnified through this attribute.
Numbers 14:18במדבר י״ד:י״ח
ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
302טוב ארך אפים מגבור ומושל ברוחו מלוכד עיר
One who is slow to anger is better than the mighty, and one who rules his spirit than the conqueror of a city. The Alter Rebbe links “slow to anger” with the divine attribute of the same name.
Proverbs 16:32משלי ט״ז:ל״ב
טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמֹשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר:
He that is slow to anger is better than the mighty; And he that ruleth his spirit than he that taketh a city.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303ארך אפים ורב חסד
Among the Thirteen Attributes: “slow to anger and abundant in kindness.” Sweetening the inclination draws down the sweetening of the Gevuros from this level.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
304ועתה יגדל נא כח אד׳
Moshe prays, “And now, may the strength of Ado-nai be magnified.” The Alter Rebbe reads it as adding strength to the Name Ado-nai in the supernal speech.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
305נשא את ראש בני גרשון
This verse opens the explanation in Likkutei Torah, Naso, to which the text refers.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
306מקדש אדני כוננו ידיך
“The Sanctuary, Ado-nai, which Your hands established.” The explanation referred to discusses this verse.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
307על אלה אני בוכיה
“For these I weep.” The Midrash on this verse says, “Happy is the city whose name is like the name of its King.”
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
308ירושלים הוא יראה שלם
The Midrash says that Avraham called the place Yireh and Shem called it Shalem, and G-d joined the two names: Yerushalayim. The Alter Rebbe reads it as yirah shalem, complete awe.
Bereshit Rabbah 56:10בראשית רבה נ״ו:י׳
… קורא אני אותו שלם אברהם אדם צדיק מתרעם אלא הריני קורא אותו ירושלים כמו שקראו שניהם יראה שלם ירושלים ר׳ ברכיה בשם רבי חלבו אמר עד שהוא שלם עשה לו הקדוש ברוך הוא סוכה והיה מתפלל בתוכה שנאמר (תהלים עו) ויהי בשלם סוכו ומעונתו בציון ומה היה אומר יהי רצון שאראה בבנין ביתי ד״א מלמד שהראה לו הקב״ה בית המקדש חרב ובנוי חרב ובנוי שנא׳ שם המקום ההוא ה׳ יראה הרי בנוי היך מה דאת אמר (דברים טו) שלש פעמים בשנה יראה אשר יאמר היום בהר ה׳ הרי חרב …
“Abraham called the name of that place The L-rd will see, as it is said to this day: On the mount where the L-rd will be seen” (Genesis 22:14). “Abraham called the name of that place The L-rd will see” – Rabbi Yoḥanan said: He said before Him: ‘Master of the universe, when You said to me: “Take you your son, your only one,” I had something to argue in response: Yesterday you said: “For it is through Isaac [that descendants will be considered for you[”…” and now You say: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נו, י.
309והאלקים עשה שיראו מלפניו
“Elokim has made it so that they fear before Him.” The Alter Rebbe reads it as the lower awe, linked with the Name Elokim.
Ecclesiastes 3:14קהלת ג׳:י״ד
יָדַעְתִּי כִּי כׇּל־אֲשֶׁר יַעֲשֶׂה הָאֱלֹקִים הוּא יִהְיֶה לְעוֹלָם עָלָיו אֵין לְהוֹסִיף וּמִמֶּנּוּ אֵין לִגְרֹעַ וְהָאֱלֹקִים עָשָׂה שֶׁיִּרְאוּ מִלְּפָנָיו:
I know that, whatsoever G-d doeth, it shall be for ever; nothing can be added to it, nor any thing taken from it; and G-d hath so made it, that men should fear before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יד.
310ונגלה כבוד הוי׳
“And the glory of Havayah shall be revealed.” In the Time to Come this revelation will bring the higher awe.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
311ומי יתן כל עם ה׳ נביאים
Moshe says, “Would that all the people of Havayah were prophets.” Midrash Tehillim says it will come true in the Time to Come.
Numbers 11:29במדבר י״א:כ״ט
וַיֹּאמֶר לוֹ מֹשֶׁה הַמְקַנֵּא אַתָּה לִי וּמִי יִתֵּן כׇּל־עַם ה׳ נְבִיאִים כִּי־יִתֵּן ה׳ אֶת־רוּחוֹ עֲלֵיהֶם:
And Moses said unto him: ‘Art thou jealous for my sake? would that all the L-RD’S people were prophets, that the L-RD would put His spirit upon them! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
312ואשים דברי בפיך
“I have put My words in your mouth.” Torah study is the voice of G-d’s word in the student’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
313תען לשוני אמרתך
“My tongue shall echo Your word.” One who studies Torah repeats G-d’s own word.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
314וידעת היום
This verse opens the explanation to which the text refers.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
315The last verse of Ezekiel: the name of the city from that day shall be “Havayah is there.” The Alter Rebbe reads it as Jerusalem’s new name in the Time to Come.
Ezekiel 48:35יחזקאל מ״ח:ל״ה
סָבִיב שְׁמֹנָה עָשָׂר אָלֶף וְשֵׁם־הָעִיר מִיּוֹם ה׳ שָׁמָּה:
It shall be eighteen thousand reeds round about. And the name of the city from that day shall be, The L-RD is there.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Bamidbar · Maamar 16
ביאור על בשעה שהקדימו
An explanation of “At the time when they put ‘we will do’ first”
The Torah, rooted in the inner dimension of Keser and the Primordial Thought, stands above the mitzvos and gives them life, which is why it was given on Shavuos and why its commandments guard the flow of holiness. By putting “we will do” first, Israel revealed the hidden love from the depth of the heart and drew down a revelation from “Who,” the level above all the attributes, which alone can give the fear of Heaven.
The maamar in brief
This explanation fills in the background of the preceding maamar. Chochmah is G-d’s “end of the deed” because the descent of the Unknowable Head, which is an utterance, ends in it. The mitzvos, “water that waters a tree,” come from the five Chasadim and the outer dimension of Keser; the Torah comes from Mocha Stima’ah, its inner dimension, and rules over the mitzvos as a householder rules over his vessels, measuring them through the Botzina d’Kardinusa. The Torah is adam, life-giving blood, rooted in Yitzchak’s Gevurah of Atik, so it was given on Shavuos, and its commandments against murder, adultery and theft forbid diverting holy life and new light to the external forces. “Doing His word,” building Malchus through Torah and mitzvos, depends on the will of the heart: by putting “we will do” first, Israel revealed the hidden love as baalei teshuvah do, and drew down more than the Avos had. “Who will give” is the level above “Heaven,” the attributes, for the fear of Heaven is not in Heaven’s hands; that same “Who” knows which souls rise, and it will be revealed in the Time to Come.

Outline
	1“The end of the deed is in thought first”Chochmah is G-d’s “end of the deed”: the descent of the Unknowable Head, an utterance, ends in Chochmah, which is called Thought, and only from Chochmah is the Infinite Light revealed to the levels below.¶1–2
	2The Torah above the mitzvosThe mitzvos come from the five Chasadim and the outer dimension of Keser; the Torah comes from Mocha Stima’ah, its inner dimension, and measures the mitzvos like the Botzina d’Kardinusa. The Torah is adam, life-giving blood, and was given on Shavuos, Yitzchak’s festival.¶3–5
	3Commandments that guard the flow of holiness“You shall not murder” forbids pouring holy life into kelipah; “You shall not commit adultery” guards the new light of “conjugal time,” like the gift of Shabbos; “You shall not steal” warns against the self-deception that lets the external forces steal from holiness.¶6–10
	4“Those who do His word”Building Malchus through Torah and mitzvos depends on the will of the heart. Israel’s “we will do” revealed the hidden love, as baalei teshuvah do, and drew down a revelation that reached below and was engraved on the tablets; “Who” is Binah revealing the hidden love rooted in Chochmah.¶11–12
	5The fear of Heaven and free choiceThe fear of Heaven is not in the hands of “Heaven,” the attributes of Chesed and Gevurah, but depends on the level above them. G-d’s foreknowledge does not compel choice because it only encompasses a person and does not enter him.¶13–16
	6“Who will give” and “Who knows”“Who will give” is the Most Concealed level, which alone can draw awe into the heart, like G-d’s own prayer for compassion from above the attributes. “Who knows” is the level that knows which souls are rooted in heaven and which in earth; in the Time to Come this “Who,” the fiftieth gate of Binah, will be revealed and both wishes of the Midrash fulfilled.¶17–19


Key concepts
	The Unknowable Head (Reisha d’Lo Isyada)רישא דלא אתידע
	The highest level of Keser, beyond all knowing. It is drawn from the Malchus of Adam Kadmon and so is called an utterance, and its descent ends in Chochmah.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The Chochmah within Keser, its inner dimension. The Torah is rooted here, above the mitzvos, which come from the outer dimension of Keser.

	Botzina d’Kardinusa (the measuring line)בוצינא דקרדוניתא
	The Zohar’s “lamp of darkness,” the measuring line that sets the measure of everything; it is in Mocha Stima’ah, where the Gevurah of Atik is enclothed, and from it the Torah defines how each mitzvah is done.

	The hidden loveאהבה המסותרת
	The love of G-d hidden in every Jewish soul, rooted in supernal Chochmah and revealed through Binah. Israel revealed it at Sinai by putting “we will do” first.

	“Those who do His word”עושי דברו
	Those who build and perfect the word of Havayah, Malchus of Atzilus, through Torah and mitzvos, so that G-d is King over a people; only afterwards comes “hearkening to the voice of His word.”

	The fear of Heavenיראת שמים
	Awe of G-d, which is not “in the hands of Heaven,” the attributes of Chesed and Gevurah, but depends on the level above them, “Who,” from which it can be given.

	“Who” (mi)מי
	The level above all the attributes: the Infinite One who encompasses all worlds, the Most Concealed, and Binah’s fiftieth gate, which will be revealed in the Time to Come.


Section 1 · ¶1–2
“The end of the deed is in thought first”
1ביאור על בשעה שהקדימו12
An explanation of [the maamar] “At the time when they put [‘we will do’] first.”
This heading marks what follows as a biur, an explanation, of the preceding maamar, which opens with the Sages’ words that at Sinai Israel put “we will do” before “we will hear.” The explanation fills in the Kabbalistic background of points that the maamar made briefly.




2הנה שרש ענין הנזכר לעיל בפי׳ סוף מעשה במחשבה תחלה שבחי׳ חכמה עילאה הוא סוף מעשה של הקב״ה.
Now, the root of the matter mentioned above in the explanation of “the end of the deed is in thought first”: that the level of supernal Chochmah (wisdom) is the “end of the deed” of the Holy One, blessed be He.
The maamar above used the line “the end of the deed is in thought first,” from the Friday-night hymn Lecha Dodi, and applied it to supernal Chochmah. Here the explanation asks how Chochmah, the first of the Sefiros, can be called G-d’s “end of the deed.”


פי׳ כי סוף התלבשות רדל״א [רישא דלא אתידע] הוא בחכמה דאצילות3 כמ״ש בע״ח [בעץ חיים] שער מ״ז פ״ג [פרק ג׳] ושער ב׳ במה״ב [במהדורא בתרא] פ״א פ״ג [פרק ג׳] והובא בסש״ב [בספר של בינונים] פרק ל״ה בהג״ה [בהגהה]
That is: the end of the enclothement of the Unknowable Head (Reisha d’Lo Isyada) is in the Chochmah of Atzilus (Emanation), as is written in Etz Chaim, Sha’ar 47, chapter 3, and Sha’ar 2, in the Mahadura Basra, chapters 1 [and] 3; and it is cited in Sefer Shel Beinonim (Tanya), chapter 35, in the gloss.
The Unknowable Head (Reisha d’Lo Isyada) is the highest level of Keser, so lofty that it cannot be known. Etz Chaim teaches that its enclothement, its descent from level to level, ends in the Chochmah of Atzilus, and Tanya cites this in a gloss to chapter 35; so Chochmah is where that descent concludes.


והנה רדל״א [רישא דלא אתידע] שנמשך ממל׳ דא״ק [דאדם קדמון] זהו בחי׳ מאמר וכמ״ש בפע״ח [בפרי עץ חיים] בכוונת ברוך שאמר והיה העולם רדל״א [רישא דלא אתידע].
Now, the Unknowable Head, which is drawn from the Malchus of Adam Kadmon, is the level of an utterance (maamar), as is written in Pri Etz Chaim on the kavanah of “Blessed is He who spoke, and the world came into being”: [it is] the Unknowable Head.
The Unknowable Head is drawn from the Malchus of Adam Kadmon, and Malchus is the level of speech, so this level is called an “utterance.” Pri Etz Chaim says the same in its kavanah for the morning prayer “Blessed is He who spoke, and the world came into being,” which it connects with the Unknowable Head.


ומבואר לעיל דמאמר ועשייה הכל אחד וזהו סוף מעשה. פי׳ שסוף התלבשות בחינת רדל״א [רישא דלא אתידע] הוא בחכמה הנק׳ מחשבה וזהו במחשבה תחלה.
And it is explained above that utterance and deed are all one, and this is “the end of the deed.” That is: the end of the enclothement of the level of the Unknowable Head is in Chochmah, which is called “Thought,” and this is “in thought first.”
Since utterance and deed are one, as the maamar above explained, an utterance whose descent ends in Chochmah is a deed that ends there. And because Chochmah is called “Thought,” the line can be read: the end of this deed is in Thought, which is first.


וע׳ במק״מ [במקדש מלך] בפי׳ הזהר (בראשית ט״ו א׳) בתר ההיא נקודה לא אתיידע כלל4 כי אור א״ס אינו מתגלה רק בחכמה והחכמה מתפשט בתוך אימא וזו״נ [וזעיר אנפין ונוקבא] כו׳ ע״ש:
And see the Mikdash Melech in [its] explanation of the Zohar (Bereishis, folio 15a), [on] “Beyond that point nothing is known at all”: for the Infinite Light (Or Ein Sof) is revealed only in Chochmah, and Chochmah spreads into Imma and Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), etc. See there.
The Zohar says that beyond the first hidden point, Chochmah, nothing is known at all. The Mikdash Melech explains that the Infinite Light is revealed only in Chochmah, and from Chochmah it spreads into Imma (Binah) and into the lower configurations, Z’eir Anpin and Nukva.




Section 2 · ¶3–5
The Torah above the mitzvos
3וענין התורה והמצות. הנה כמיא דאשקי לאילנא56 היינו ה״ח [ה׳ חסדים] דז״א המגדילים את הכלים ומהם שרש הרמ״ח מ״ע [מצות עשה] ושורש הה״ח [הה׳ חסדים] הוא מחיוורתא דגלגלתא7 ושרש שרשן הוא מחסד דעתיק ושס״ה ל״ת [לא תעשה] הן מה״ג [מחמש גבורות] דז״א ושרש שרשן מגבורה דעתיק.
And the matter of the Torah and the mitzvos: Now, “like water that waters a tree” is the five Chasadim of Z’eir Anpin (the emotive attributes), which make the vessels grow, and from them is the root of the 248 positive commandments. And the root of the five Chasadim is from the Whiteness of the Skull (Chivarta d’Gulgalta), and the root of their root is from the Chesed (kindness) of Atik; and the 365 prohibitions are from the five Gevuros of Z’eir Anpin, and the root of their root is from the Gevurah (restraint) of Atik.
The Tikkunei Zohar describes divine flow as “like water that waters a tree,” making it grow. The text identifies this water with the five Chasadim (kindnesses) of Z’eir Anpin, which make its vessels grow and are the root of the 248 positive commandments; their root is in the Whiteness of the Skull and, higher, in the Chesed of Atik, while the 365 prohibitions come from the five Gevuros and, higher, from the Gevurah of Atik.


ושרש התורה הוא ממו״ס [ממוחא סתימאה] שמשם שרש השערות דגולגלתא8 שהם הלכות התורה (ועיין בע״ח [בעץ חיים] שער א״א פ״ה)
And the root of the Torah is from Mocha Stima’ah (the hidden brain), from which is the root of the hairs of the Skull (Gulgalta), which are the laws of the Torah (and see Etz Chaim, Sha’ar Arich Anpin, chapter 5).
The Torah is rooted higher, in Mocha Stima’ah, the hidden brain, which is also the source of the “hairs” of the Skull. In Kabbalah these hairs are fine channels of flow, and the text says that they are the laws of the Torah.


והנה גולגלתא הוא חיצוניות הכתר ומשם נמשכים המצות מהלבנונית שבין השערות וכשנמשכי׳ [וכשנמשכים / וכשנמשכין] בכתר דז״א נעשי׳ [נעשית / נעשים] תרי״ג ארחין כו׳ כמ״ש באדרא (דנשא דקכ״ט א׳) לתרי״ג ארחין דפליג בז״א.9
Now, the Skull is the outer dimension (chitzoniyus) of Keser (the Crown), and from there the mitzvos are drawn, from the whiteness between the hairs; and when they are drawn into the Keser of Z’eir Anpin they become 613 paths, etc., as is written in the Idra (of Nasso, folio 129a): “into 613 paths, which divide in Z’eir Anpin.”
The Skull (Gulgalta) is the outer dimension of Keser, and the mitzvos come from it, through the white path between the hairs. The Idra Rabba says that this path divides into 613 paths in Z’eir Anpin, the 613 commandments.


אבל התורה נמשכה ממו״ס [ממוחא סתימאה] שהוא בחי׳ פנימי׳ [פנימיות / פנימית] היינו חכמה שבכתר אשר החכמה היא בחי׳ פנימי׳ [פנימיות / פנימית] ובחכמה אתברירו10 לברר מהו מותר ומהו אסור והוא למעלה מן המצות שהם הכלים.
But the Torah is drawn from Mocha Stima’ah, which is the level of the inner dimension (pnimiyus), that is, the Chochmah (wisdom) within Keser; for Chochmah is the level of the inner dimension, and “in Chochmah they are clarified,” to clarify what is permitted and what is forbidden. And it is above the mitzvos, which are the vessels.
The Torah stands higher than the mitzvos, for it comes from Mocha Stima’ah, the Chochmah within Keser, its inner dimension. Through Chochmah things are “clarified,” so the Torah decides what is permitted and what is forbidden and rules over the mitzvos, which are like vessels.


כמשל בעל הבית שמצוה באיזה מקום יעמידו הכלי. הרי הוא מושל על הכלי ומעמידה במקום שהוא חפץ כמ״כ [כמו כן] עד״מ מצות סוכה הוא ענין המשכת מקיפים דאימא.
As in the analogy of a householder who commands in which place they should set the vessel: he rules over the vessel and sets it in the place that he desires. So too, by way of analogy, the mitzvah of sukkah is the drawing down of the encompassing [lights] (makifim) of Imma.
A householder decides where each vessel stands; he rules over his vessels. So the Torah rules over the mitzvos, and the text takes the sukkah as its example: the mitzvah itself draws down the encompassing lights (makifim) of Imma, that is, of Binah.




4ולימוד התורה איך ומה שתהיה הסוכה לא פחות מז״ט על ז״ט ולא למעלה מכ׳ [מכתב] ושאם לאו אינו מצוה כלל זהו הממשלה והציווי על המצוה והוא
And the study of the Torah — how and what the sukkah shall be: not less than seven handbreadths by seven handbreadths, and not higher than twenty [cubits], and that if not, it is not a mitzvah at all — this is the rule and the command over the mitzvah; and it is
The Torah’s laws define the sukkah: at least seven handbreadths by seven, no higher than twenty cubits, and otherwise it is no mitzvah at all. Such measures are the Torah’s rule and command over the mitzvah.


כמו בעה״ב [בעל הבית] שמצוה איך תעמיד הכלי כו׳ וזהו בוצינא דקרדוניתא קו המדה11 שמודד איך יהיה הבנין
like the householder who commands how the vessel is to be set, etc. And this is the Botzina d’Kardinusa (the lamp of darkness), the measuring line that measures how the building shall be;
Like a householder deciding how a vessel is to be set, this measuring power is what the Zohar calls the Botzina d’Kardinusa, the “lamp of darkness,” the measuring line that sets the dimensions of the building. It is the force that gives every flow of light its limit and measure.


והוא מבחי׳ מו״ס [מוחא סתימאה] שבו מלובש גבורה דעתיק והוא מאמר קו המדה וזהו ענין בראשיתנמי מאמר הוא12 והיינו מאמר קו המדה.
and it is from the level of Mocha Stima’ah (the hidden brain), in which the Gevurah (restraint) of Atik is enclothed, and it is the utterance of the measuring line. And this is the matter of “‘In the beginning’ is also an utterance,” that is, the utterance of the measuring line.
The measuring line comes from Mocha Stima’ah, in which the Gevurah of Atik, the power of limitation, is enclothed. The Sages count “In the beginning” as one of the ten utterances of creation even though it has no “and He said,” and the text identifies that hidden utterance with the measuring line.




5ומשם הוא מקור התורה שמודד איך יהיו עשיית המצות. ועמ״ש מענין זה בביאור ע״פ כה תברכו13 כו׳ וזהו זאת התורה אדם14
And from there is the source of the Torah, which measures how the performance of the mitzvos shall be. And see what is written on this matter in the explanation on [the verse] “So shall you bless,” etc. And this is [the meaning of] “This is the Torah: a man (adam)”:
From that same measuring source comes the Torah, which defines how each mitzvah is to be done. The text now reads the verse “This is the Torah: a man (adam)” as calling the Torah itself adam, “man.”


כי הדם הוא הנפש15 משא״כ כמיא דאשקי לאילנא שמגדלם לבד16 כו׳ ואדם אדמה לעליון1718 שהתורה ממשיך מבחי׳ רעוא דכל רעוין19 מחשבה הקדומה כו׳
for “the blood (dam) is the soul,” whereas “like water that waters a tree” only makes them grow, etc. And “adam” [is as in] “I will be like (adameh) the Most High”: for the Torah draws down from the level of the Will of all wills (Raava d’chol Raavin), the Primordial Thought, etc.
The word adam contains dam, blood, and “the blood is the soul”: blood gives life, whereas water, the five Chasadim, only makes things grow. And adam also recalls adameh, “I will be like the Most High,” for the Torah draws from the very highest level, the Will of all wills, the Primordial Thought.


ולכן מתן תורה בשבועות, כי הנה ג׳ רגלים20 פסח כנגד אברהם כמ״ש לושי ועשי עוגות21 ושבועות כנגד יצחק
And therefore the Giving of the Torah is on Shavuos. For of the three pilgrimage festivals, Pesach corresponds to Avraham, as it is written, “Knead and make cakes,” and Shavuos corresponds to Yitzchak,
This is why the Torah was given on Shavuos. Each of the three pilgrimage festivals corresponds to one of the Avos: Pesach to Avraham, alluded to in the cakes he had prepared for his guests, “Knead and make cakes,” and Shavuos to Yitzchak.


כי מ״ת [מתן תורה] בקול שופר נגד אילו של יצחק. ואברהם הוא חסד שמשם שרש המצות אברהם גימטריא רמ״ח.
for the Giving of the Torah was with the sound of the shofar, corresponding to the ram of Yitzchak. And Avraham is Chesed (kindness), from which is the root of the mitzvos: Avraham is in gematria 248,
Shavuos belongs to Yitzchak because the Torah was given with the sound of the shofar, and the shofar recalls the ram offered in Yitzchak’s place. Avraham is Chesed, the root of the mitzvos, and the numerical value of his name, Avraham, is 248, the number of the positive commandments.


היינו רמ״ח פקודין רמ״ח אברים2223 ועיין מזה בגמרא ספ״ג [סוף פרק ג׳] דנדרים (דל״ב ע״ב) וזהו שמתחלה נק׳ אברם ואח״כ ע״י המילה נוסף בו ה׳ היינו ה״ח [ה׳ חסדים]
that is, the 248 commandments, the 248 limbs. And see on this in the Gemara, end of chapter 3 of Nedarim (folio 32b). And this is why at first he was called Avram, and afterwards, through the circumcision, a hei was added to him: that is, the five Chasadim,
The 248 commandments correspond to the 248 limbs of the body, and the Talmud in Nedarim discusses the change of his name from Avram to Avraham. Avram has the value 243; through the circumcision the letter hei, whose value is five, was added, and these are the five Chasadim.


שהם שרש המצות כמיא דאשקי לאילנא כנ״ל והם מתגלים ע״י המילה ועמ״ש בביאור ע״פ24 והיה מספר בנ״י [בני ישראל]25 ושם נתבאר ג״כ איך המצות הם בחי׳ מים.26
which are the root of the mitzvos, “like water that waters a tree,” as mentioned above; and they are revealed through the circumcision. And see what is written in the explanation on [the verse] “And the number of the children of Israel shall be,” and there it is also explained how the mitzvos are the level of water.
These five Chasadim are the “water that waters a tree,” the root of the mitzvos, and the circumcision revealed them. The maamar on “And the number of the children of Israel shall be” explains at length why the mitzvos are called water.




Section 3 · ¶6–10
Commandments that guard the flow of holiness
6ויצחק הוא בחי׳ גבורה עילאה וגם יצחק לשון צחוק ותענוג כי שרשו מגבורה דעתיק ולכן בשבועות שהוא מבחי׳ יצחק הוא זמן מתן תורה שהיא ג״כ מבחינה זו אדם כו׳ כנ״ל.
And Yitzchak is the level of supernal Gevurah (restraint); and also, “Yitzchak” is a term of laughter and delight, for his root is from the Gevurah of Atik. And therefore on Shavuos, which is from the level of Yitzchak, is the time of the Giving of the Torah, which is also from this level, “a man (adam),” etc., as mentioned above.
Yitzchak embodies supernal Gevurah, and his name means laughter, an expression of delight, because his root is in the Gevurah of Atik. So Shavuos, Yitzchak’s festival, is the time of the Giving of the Torah, which comes from that same level, the adam described above.


ולכן בא בעשרת הדברות הדבור לא תרצח שלא להיות ח״ו [חס ושלום] שופך דם האדם באדם27 כו׳ כמבואר למעלה.
And therefore in the Ten Commandments came the utterance “You shall not murder”: that there should not be, G-d forbid, “one who sheds the blood of man into man,” etc., as explained above.
Because the Torah is adam, the life-giving blood, the Ten Commandments include “You shall not murder.” In the terms of the maamar above, it means that no one should “shed the blood of man into man,” pouring the life of the holy adam into the adam of kelipah, G-d forbid.


וזהו ג״כ ענין ונהר יחרב ויבש28 יחרב בבית ראשון29 ויבש בבית שני כו׳ כנ״ל. וזהו ענין שהראו לטיטוס שהי ה דם מבצבץ ויוצא30
And this is also the matter of “And the river shall be wasted and dried up”: “wasted” in the First Temple and “dried up” in the Second Temple, etc., as mentioned above. And this is the matter that they showed Titus that blood was spurting and coming out
The Zohar reads “the river shall be wasted and dried up” as the two destructions: “wasted” in the First Temple and “dried up” in the Second, as the maamar above explained. The Talmud relates that when Titus slashed the curtain of the Holy of Holies, blood spurted out.


(כדאיתא בגיטין31 פרק הניזקין), דהיינו שמפני העונות והפשעים של ישראל גרמו שפיכת דם וחיות אדם דקדושה באדם דקליפה. לא תנאף.
(as is found in Gittin, chapter HaNizakin): that is, because of the sins and transgressions of Israel, they caused the shedding of the blood and life-force of the Adam of holiness into the Adam of kelipah (the husk). “You shall not commit adultery”:
The blood shown to Titus was a sign of what Israel’s sins had caused: the life-force of the adam of holiness had been poured into the adam of kelipah. The text then turns to the next commandment, “You shall not commit adultery.”


כי הנה מבואר בע״ח [בעץ חיים] שער מ״ז32 ענין שארה כסותה33 ועונתה34 שארה הוא בחינת החיות הנמשך בתוך העולמות בבחי׳ פנימי׳ [פנימיות / פנימית] ע״ד אור פנימי.
for it is explained in Etz Chaim, Sha’ar 47, the matter of “her food, her clothing and her conjugal time”: “her food” is the level of the life-force drawn within the worlds in an inner manner, in the way of inner light (or pnimi).
Etz Chaim reads the three things a husband owes his wife, “her food, her clothing and her conjugal time,” as three kinds of divine flow. “Her food” is the life-force that enters the worlds as an inner light, sustaining them from within.




7וכסותה הוא בחי׳ אור מקיף. וכ״ז [וכל זה] היינו מה שנמשך בסדר ההשתלשלות כמ״ש ובטובו מחדש35 בכל יום תמיד מעשה בראשית
And “her clothing” is the level of encompassing light (or makif). And all this is what is drawn down in the order of the chain of descending worlds (hishtalshelus), as it is said, “And in His goodness He renews every day, continually, the work of creation”:
“Her clothing” is the encompassing light, which surrounds the worlds from beyond. Both the inner and the encompassing light belong to the ordinary order of the chain of worlds, which the morning blessing describes: “in His goodness He renews every day, continually, the work of creation.”


דהיינו שמחדשם ומחיה ומהוה אותם שאל״כ [שאם לא כן] יתבטלו כל העולמות, ועכ״ז [ועם כל זה] התחדשות זו היינו לחדשם על דרך ואופן שהם.
that is, that He renews them and gives them life and brings them into being, for otherwise all the worlds would cease to be; yet even so, this renewal is to renew them in the way and manner that they are.
G-d constantly renews the worlds, giving them life and existence, for without this they would cease to be. Yet this renewal only re-creates them as they already are; it brings nothing new into being.


אך בחי׳ עונתה היינו המשכת אור חדש ממש מה שלא היה כלל בהשתלשלות העולמות כי אם נמשך אור חדש ונשמות חדשות ממש,
But the level of “her conjugal time” is the drawing down of a truly new light, which was not at all in the chain of the worlds’ descent; rather, a new light and truly new souls are drawn down,
“Her conjugal time,” by contrast, is the drawing down of an entirely new light that was never part of the chain of worlds at all. Through it new light and truly new souls come into being.


ועל דרך מ״ש בהקדמת מהרנ״ש לפע״ח [לפרי עץ חיים] אז יוסיפו אור כו׳36 ותהיה התוספת הזה מרובה על העיקר כו׳ והיינו המיוחס בספר הזהר בשם הזיווג כו׳
along the lines of what is written in the introduction of the Maharnash to Pri Etz Chaim: “Then they will add light, etc., and this addition will be greater than the principal, etc.” And this is what is referred to in the Zohar by the name “union” (zivug), etc.
The Maharnash’s introduction to Pri Etz Chaim speaks of light that is added, an addition greater than the principal itself. The Zohar calls such a drawing down zivug, “union.”


ע״ש, ועמש״ל [ועיין מה שכתוב לעיל] בביאור ע״פ שחורה אני37 ונאוה38 הטעם למה כינו ענין המשכת האור חדש הזה במשל זיווג ויחוד שהוא משל גשמי מאד ע״ש הטעם.
See there. And see what is written above in the explanation on [the verse] “I am black, yet comely” [for] the reason why they designated this drawing down of new light by the analogy of union and unification, which is a very physical analogy. See there for the reason.
Why would the Zohar describe something so lofty with so physical an image as marital union? The text refers the reader to its explanation on “I am black, yet comely,” where the reason is given.




8ועד״ז בשבת נמשך תוספת אורות שנותנים במתנה אור חדש שלא היה עדיין בהתהוות אבי״ע [אצילות בריאה יצירה עשיה] ולכן נק׳ שבת מתנה טובה יש לי39 בבית גנזי ושבת שמה. ולכן מתפללין תפלת מוספין על שם תוספת הקדושה.
And in the same way, on Shabbos an addition of lights is drawn down, which are given as a gift: a new light that had not yet been in the bringing into being of Atzilus, Beriah, Yetzirah and Asiyah (the four worlds). And therefore Shabbos is called “a good gift I have in My treasure house, and Shabbos is its name.” And therefore we pray the Musaf prayer, named for the addition of holiness.
Shabbos is like “conjugal time”: on it additional lights are given as a gift, a new light that was not part of the creation of the four worlds. That is why the Talmud calls Shabbos “a good gift” from G-d’s treasure house, and why on Shabbos we add the Musaf prayer, for the added holiness.




9ועיין בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ה ומשם יובן דבחי׳ שארה כסותה נמשך מחיצוניות דאו״א [דאבא ואימא]. ועונתה נמשך מבחינת פנימית
And see Pri Etz Chaim, Sha’ar Krias Shema, chapter 5; and from there it will be understood that the levels of “her food” and “her clothing” are drawn from the outer dimension (chitzoniyus) of Abba and Imma (Chochmah and Binah), and “her conjugal time” is drawn from the level of the inner dimension (pnimiyus),
Pri Etz Chaim explains that the outer union of Abba and Imma (Chochmah and Binah) goes on constantly by itself, while a second, inner union brings forth souls. From this the text derives that “food” and “clothing,” the ongoing sustenance of the worlds, come from the outer dimension of Abba and Imma, and “conjugal time” from their inner dimension.


וגם שהמשכה זו באה מלמעלה מעלה אור חדש4041 כמש״ש [כמה שכתוב שם] ספי״א. וזהו האזהרה לא תנאף שלא ימשיך ח״ו [חס ושלום] בחי׳ המשכה זו לחיצונים.
and also that this drawing down comes from far above, a new light, as is written there at the end of chapter 11. And this is the warning “You shall not commit adultery”: that one should not draw this level of flow, G-d forbid, to the external forces.
Pri Etz Chaim adds that the union which brings forth new souls needs a new light received from above, whereas the union of the worlds draws on what Abba and Imma already hold. The commandment “You shall not commit adultery” warns against drawing this highest flow, G-d forbid, to the external forces, the forces outside holiness.




10וכן לא תגנוב42 שהוא ע״י שמירת מדמיונות שוא שלא ידמה בעצמו ששיבר התאוות רעות ובאמת שקר הוא כו׳,
And so too “You shall not steal”: this is through guarding [oneself] from false imaginings, that one should not imagine of himself that he has broken the evil desires, when in truth it is a lie, etc.;
“You shall not steal” is explained in terms of a person’s inner life: he must guard against self-deception, imagining that he has already broken his evil desires when in truth he has not. It is this false self-assurance that the text connects with stealing.


ומזה נמשך ג״כ הגניבה למעלה שהחיצונים גונבים מהקדושה כמ״ש בע״ח [בעץ חיים] סוף שער האונאה כו׳ וגם כמ״ש במ״א בשם לקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] גבי ירדן שנוטל מזה43 ונותן לזה כו׳
and from this there is drawn also the stealing above, in which the external forces steal from holiness, as is written in Etz Chaim at the end of Sha’ar HaOna’ah, etc.; and also as is written elsewhere in the name of Likkutei HaShas of the Arizal concerning the Jordan, that it “takes from this one and gives to that one,” etc.
From such self-deception comes a “stealing” above, in which the external forces steal vitality from holiness, as Etz Chaim describes. The text also cites Likkutei HaShas of the Arizal on the Jordan, which “takes from this one and gives to that one.”


ע״ש כנזכר בפ׳ שלח בד״ה ענין התכלת ועיין בפרש״י [בפירש רש״י / בפירוש רש״י] באיוב סי׳ ד׳ ע״פ ואלי דבר44 יגונב45 ובסנהדרין דפ״ט ע״ב, כי אם יראה לשבר התאוות באמת לאמיתו ועי״ז יומשך שלא יהיה הגניבה למעלה כו׳
See there, as mentioned in Parshas Shelach, in the discourse beginning “The matter of the techeles.” And see Rashi’s commentary on Iyov, chapter 4, on [the verse] “And a word was stolen to me,” and in Sanhedrin, folio 89b. Rather, one should take care to break the desires in very truth, and through this it will be drawn [down] that there will be no stealing above, etc.
The text sends the reader to the discourse on techeles in Parshas Shelach, and to Rashi on Iyov and the Talmud in Sanhedrin on the words “a word was stolen to me.” The remedy is to break one’s desires in complete truth; then no stealing will be drawn above.


[ועיין בזהר ס״פ יתרו ובמה דפסקא טעמא שרי למגנב דעתיה דרביה באורייתא ועיין בע״ח [בעץ חיים] שער האונאה פרק שני רק גניבה ממש כו׳
[And see the Zohar at the end of Parshas Yisro, and [its words] “by the fact that the accent makes a break, it is permitted to ‘steal the mind’ of one’s teacher in Torah”; and see Etz Chaim, Sha’ar HaOna’ah, chapter 2: only actual stealing, etc.
The Zohar notes that in “You shall not steal” the cantillation makes a break, teaching that some “stealing” is permitted: one may “steal the mind” of one’s teacher in Torah. The text also points to Etz Chaim’s gate on deception, which speaks of “only actual stealing.”


וזהו ע״ד המבואר במ״א בענין גביע הכסף46 שהטמין יוסף באמתחת בנימין47 צדיק תחתון שבחי׳ גביע הכסף האהבה רבה ושמחת הנפש אינו של בנימין עצמו כי אם מבחינת יוסף]:48
And this is along the lines of what is explained elsewhere concerning the silver goblet that Yosef hid in the sack of Binyamin, the lower tzaddik: that the level of the silver goblet, the great love and the joy of the soul, is not Binyamin’s own, but rather from the level of Yosef.]
Yosef had his silver goblet hidden in the sack of Binyamin, the lower tzaddik. Elsewhere this is explained to mean that the “silver goblet,” great love and joy of the soul, was not Binyamin’s own but came from the level of Yosef, so that it reached him as if by stealth.




Section 4 · ¶11–12
“Those who do His word”
11ב והנה ע״י קיום המצות ועסק התורה עי״ז הוא עושי דברו49 שבונים ומתקנים דבר ה׳ שהוא בחי׳ מלכות דאצילות להיות המאציל א״ס ב״ה מלך על עם כו׳ ועי״ז אח״כ לשמוע בקול דברו.
2. Now, through fulfilling the mitzvos and occupying oneself with the Torah, through this one is [among] “those who do His word”: who build and perfect the word of Havayah, which is the level of Malchus (sovereignty) of Atzilus (Emanation), so that the Emanator, the Infinite One (Ein Sof), blessed be He, will be King over a people, etc.; and through this, afterwards, “to hearken to the voice of His word.”
Psalms speaks of “those who do His word, to hearken to the voice of His word.” Through Torah and mitzvos a Jew “does,” that is, builds and perfects, the word of Havayah, Malchus of Atzilus, so that the Infinite One becomes King over a people; and afterwards comes “hearkening to the voice of His word.”


אך הכח הזה להיות עושי דברו בעובדא וברעותא דליבא תליא והיינו ע״י מי גילה לבני50
But this power, to be “those who do His word,” depends on the deed and on the will of the heart; and this is through “Who revealed to My children
The power to be “those who do His word” depends both on deed and on the will of the heart. That inner will is the “secret” of which the Sages speak.


רז זה שהקדימו נעשה שע״י גילוי האהבה המסותרת לצאת מההסתר וההעלם אל הגילוי עי״ז ממשיכים מלמעלה ג״כ הגילוי מבחינת טמירא דכל טמירין.
this secret,” that they put “we will do” first: for through the revelation of the hidden love, [bringing it] out of hiding and concealment into revelation, through this they also draw down from above the revelation from the level of the Most Hidden of all hidden (Temira d’chol Temirin).
Putting “we will do” before “we will hear” revealed the love for G-d that is hidden in every Jew, bringing it out of concealment. In response, a revelation was drawn down from the most hidden level of all, Temira d’chol Temirin.


וזהו ההפרש בין ישראל שקבלו התורה בסיני ובין מה שהאבות קיימו את התורה והוא ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין51 צדיקים גמורים אינם יכולים לעמוד, ופי׳ הטעם בזהר
And this is the difference between Israel, who received the Torah at Sinai, and the Avos’ fulfilling of the Torah. It is along the lines of what our Sages, of blessed memory, said: “In the place where baalei teshuvah stand, complete tzaddikim cannot stand.” And the reason is explained in the Zohar
This is the difference between Israel at Sinai and the Avos, who kept the Torah before it was given. It parallels the Sages’ saying that baalei teshuvah stand where complete tzaddikim cannot, and the Zohar gives the reason.


(פ׳ חיי שרה דקכ״ט ע״ב) דאינון משכי עלייהו ברעותא דליבא יתיר ובחילא סגי52 כו׳ דהיינו שמוציאים נקודת הלב מההעלם יותר אל הגילוי מהצדיקים.
(Parshas Chayei Sarah, folio 129b): “for they draw [it] upon themselves with more will of the heart, and with great strength,” etc.; that is, they bring the point of the heart out of concealment into revelation more than the tzaddikim [do].
The Zohar says that baalei teshuvah draw themselves near to the King with more will of the heart and with great strength. The text explains: they bring the point of the heart out of concealment into revelation more than tzaddikim do.


והוא ענין בחילא סגי דהיינו בכח גדול וחזק מפנימית ועומק נקודת הלב שמתגלה בהם.
And this is the meaning of “with great strength”: that is, with a great and mighty power, from the inwardness and depth of the point of the heart, which is revealed in them.
“With great strength” means with a mighty force that rises from the inwardness and depth of the point of the heart, which is revealed in them.




12ולכן מעוררים ג״כ למעלה שיומשך ויתגלה מן טמירא דכל טמירין53 יותר. כי לפי האתערותא דלתתא כך אתערותא דלעילא.
And therefore they also arouse [a response] above, that there be drawn down and revealed more from the Most Hidden of all hidden. For according to the arousal from below, so is the arousal from above.
Because their arousal from below came from such depth, they also aroused above a greater revelation from the Most Hidden of all hidden. The arousal above always matches the arousal below.


וז״ש [וזהו שכתוב] גבי מתן תורה קול ה׳ בכח דהיינו לפי שהקדימו נעשה בבחי׳ גילוי הרז בחילא יתיר
And this is [the meaning of] what is written concerning the Giving of the Torah, “The voice of Havayah is in power”: that is, because they put “we will do” first, in the manner of revealing the secret, “with more strength,”
This is why the Torah was given with “the voice of Havayah in power”: the power from above answered the “greater strength” with which Israel revealed the secret by putting “we will do” first.


דהיינו בכח גדול וחזק מנקודת הלב והוא בחי׳ תשובה והיינו ע״י יציאת מצרים כו׳ לכן המשיכו ג״כ מלמעלה בעת מ״ת [מתן תורה] מההעלם יותר אל הגילוי יותר
that is, with a great and mighty power from the point of the heart, which is the level of teshuvah (return), and this was through the Exodus from Egypt, etc.; therefore they also drew down from above, at the time of the Giving of the Torah, out of concealment into revelation to a greater degree,
That strength came from the point of the heart, the level of teshuvah, awakened through the Exodus from Egypt. So at the Giving of the Torah more was drawn out of concealment into revelation.


והיינו יותר ג״כ ממה שהמשיכו האבות שהיו בחינת צדיקים גמורים שההמשכות שהמשיכו הוא למעלה באצילות ולא ירד למטה כו׳
that is, to a greater degree also than what the Avos drew down, who were at the level of complete tzaddikim; for the flows that they drew down are above, in Atzilus, and did not descend below, etc.;
The Avos, complete tzaddikim, drew down revelations too, but theirs remained above, in Atzilus, and did not descend into the lower worlds.


משא״כ ישראל המשיכו לשמוע בקול דברו שיומשך הגילוי למטה ושיהיה חרות על הלוחות54 כו׳ חירות מיניקת החיצונים כו׳
whereas Israel drew down “to hearken to the voice of His word,” that the revelation be drawn down below, and that it be “engraved (charus) on the tablets,” etc.: freedom (cheirus) from the suckling of the external forces, etc.,
Israel drew down “hearkening to the voice of His word,” a revelation that reached below and was “engraved on the tablets.” The Sages read charus, “engraved,” as cheirus, “freedom,” and the text explains it as freedom from the nourishment the external forces draw.


שהדבור גוזר ומבטיח לא תרצח דר״ל [דרוצה לומר] שלא יהיה עוד בחינה זו כו׳ וכמשנ״ת [וכמו שנתבאר] לעיל ופי׳ מי גילה לבני55 רז זה56 מי
for the utterance decrees and promises “You shall not murder,” meaning that this level shall no longer be, etc., as was explained above. And the meaning of “Who revealed to My children this secret”: “Who”
The utterance “You shall not murder” was then a decree and a promise that the pouring of holy life into kelipah described above would no longer happen. The text now turns to the words “Who revealed to My children this secret.”


היינו בינה גילה לבני רז זה הוא יסוד אבא שאהבה המסותרת היא מבחי׳ ח״ע [חכמה עילאה]57 כמ״ש בבינונים פי״ח והתגלותה ע״י בינה התבוננות וזהו ענין נקודה בהיכלא.58
is Binah (understanding); “revealed to My children this secret”: it is Yesod (foundation) of Abba; for the hidden love is from the level of supernal Chochmah (wisdom), as is written in [Sefer Shel] Beinonim, chapter 18, and its revelation is through Binah, contemplation. And this is the matter of “a point in a palace.”
“Who” (mi) is Binah, and “revealed to My children this secret” is Yesod of Abba, the channel of Chochmah. The hidden love comes from supernal Chochmah, as Tanya explains in chapter 18, and is revealed through Binah, contemplation; this is the “point in a palace,” Chochmah within Binah.


כמ״ש ע״פ ראה אנכי נותן59 כו׳ כי חו״ב [חכמה ובינה] תרין ריעין60 כו׳ [וע׳ בהרמ״ז [בהרב משה זכות] פ׳ וירא (דצ״ח ע״א) גבי רזא סתימא איהו ור״פ חקת בפי׳ וברזא עילאה כו׳
As is written on [the verse] “See, I set [before you],” etc.: for Chochmah and Binah are “two companions,” etc. [And see the Ramaz on Parshas Vayera (folio 98a) concerning “it is a hidden secret,” and at the beginning of Parshas Chukas, on the explanation of “and in a supernal secret,” etc.
Chochmah and Binah are “two companions” that never part, as explained in the discourse on “See, I set [before you].” The text also points to the Ramaz’s comments on the Zohar about a “hidden secret” and a “supernal secret.”


וגם אפשר לומר דרז זה היינו החסדים המכוסים ביסוד אימא עמ״ש בביאור ע״פ והיה מספר בנ״י [בני ישראל] כחול הים אשר לא ימד ולא יספר.61
And it is also possible to say that “this secret” is the Chasadim that are covered in Yesod of Imma; see what is written in the explanation on [the verse] “And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.”
Another reading: “this secret” is the Chasadim (kindnesses) covered within Yesod of Imma, as explained in the maamar on “And the number of the children of Israel shall be.”


וז״ש [וזהו שכתוב] במדרש רבה (וירא פ׳ מ״ט) סוד ה׳ ליראיו זו מילה62 והיינו משום שע״י המילה הוא התגלות החסדים המכוסים ביסוד אימא שהיא נק׳ סוד דהיינו האהבה המסותרת כו׳].
And this is [the meaning of] what is said in Midrash Rabbah (Vayera, section 49): “‘The secret of Havayah is for those who fear Him’: this is circumcision”; that is, because through circumcision is the revelation of the Chasadim that are covered in Yesod of Imma, which is called “secret,” that is, the hidden love, etc.]
The Midrash reads “the secret of Havayah is for those who fear Him” as circumcision, for circumcision reveals the Chasadim covered in Yesod of Imma. That covered level, called “secret,” is the hidden love.


והנה עי״ז ניתן הכח להמשיך ג״כ מלמעלה גילוי רצון העליון להיות עושי דברו וע״ד שנת׳ [שנתבאר] בזהר (בלק דקצ״א ע״א) ועי״ז אח״כ לשמוע בקול דברו.
Now, through this the power is given to draw down also from above the revelation of the supernal will, to be “those who do His word,” along the lines of what is explained in the Zohar (Balak, folio 191a); and through this, afterwards, “to hearken to the voice of His word.”
Through revealing the hidden love, Israel was given the power to draw down from above a revelation of the supernal will, to be “those who do His word,” as the Zohar explains. Only after this comes “hearkening to the voice of His word.”


ופי׳ בקול י״ל [יש לומר] ע״ד מ״ש ע״פ כי תשמע בקול דהיינו מה שבתוך הקול כו׳ וגילוי זה נמשך למטה ע״י דברו ע״ד מ״ש בזהר (ואתחנן דרס״א א׳) מלולא דדא מגו דא כו׳ ע״ש בפי׳ המק״מ [המקדש מלך] ובפי׳ הרמ״ז [הרב משה זכות].
And the meaning of “bekol” [literally, “in the voice”] can be explained along the lines of what is written on [the verse] “For you shall hearken to the voice”: that is, what is within the voice, etc. And this revelation is drawn down below through “His word,” along the lines of what is written in the Zohar (Va’eschanan, folio 261a), “the speech of this from within this,” etc.; see there in the commentary of the Mikdash Melech and in the commentary of the Ramaz.
Bekol literally means “in the voice”: to hear what is within the voice, its inner content. This inner voice is drawn down below through “His word,” as the Zohar says of Sinai that the speech of each level came forth from within the one above it.


וזהו לשמוע בקול דברו ולכן צ״ל תחלה עושי דברו וכמ״ש כי קרוב אליך הדבר63 כו׳
And this is “to hearken to the voice of His word.” And therefore there must first be “those who do His word,” as it is written, “For the word is near to you,” etc.,
So one must first be “those who do His word,” as the verse says, “For the word is near to you… to do it.” Only then can one hearken to the voice of His word.


לעשותו דהיינו לעשות ולתקן64 בחי׳ הדבר להמשיך בו גילוי בחי׳ קול וע׳ בזהר ח״ב [חלק ב׳] (ד״ג ע״ב וד׳ כ״ה ע״ב) מענין התחברות קול ודבור
“to do it”: that is, to make and perfect the level of the word, to draw into it the revelation of the level of voice. And see the Zohar, Part II (folio 3b and folio 25b), on the joining of voice and speech;
“To do it” means to make and perfect the level of the word, Malchus, so that the revelation of voice can be drawn into it. The Zohar discusses how voice and speech are joined.


וגם להמשיך בו בחי׳ בקול כנ״ל וכענין מ״ש ע״פ ועתה יגדל נא כח אד׳65 כו׳
and also to draw into it the level of “in the voice,” as mentioned above; and as in the matter of what is written on [the verse] “And now, let the power of Ado-nai be great,” etc.;
One must also draw into the word the inner level “in the voice,” as explained above. This is like the discourse on “And now, let the power of Ado-nai be great,” where the power of Ado-nai, the Name associated with Malchus, is to be made great.


והיינו ע״י תומ״צ [תורה ומצות] רעדכ״ר [רעוא דכל רעוין] כו׳ וזהו א״ת [אל תקרי] בניך אלא בוניך66 ועי״ז אח״כ לשמוע בקול דברו כו׳:6768697071
and this is through Torah and mitzvos, the Will of all wills, etc. And this is [the teaching] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”; and through this, afterwards, “to hearken to the voice of His word,” etc.
This is done through Torah and mitzvos, which draw from the Will of all wills. So the Sages say, “Do not read banayich, ‘your children,’ but bonayich, ‘your builders’”: Israel builds the word of G-d, and through this afterwards hearkens to the voice of His word.




Section 5 · ¶13–16
The fear of Heaven and free choice
13ג ופי׳ מי גילה לבני72 יש לפרש עפמ״ש [על פי מה שכתוב] מי יתן והיה לבבם זה להם73 ליראה אותי74 (בפ׳ ואתחנן ה׳ כ״ו).
3. And the meaning of “Who revealed to My children” may be explained according to what is written, “Who will give that they should have this heart, to fear Me” (in Parshas Va’eschanan, 5:26).
The text now explains the word “Who” (mi) in the heavenly voice’s question. It compares the verse in which G-d says of Israel at Sinai, “Who will give that they should have this heart, to fear Me.”


ועיין מזה ברבות ס״פ כי תבוא היה להם לומר אתה תן. וכ״ה בגמרא75 (דע״ז דף ד׳ ע״ב ודף ה׳ סע״א [סוף עמוד א]).
And see on this in the Midrash Rabbah at the end of Parshas Ki Savo: “They should have said, ‘You give.’” And so it is in the Gemara (Avodah Zarah, folio 4b and the end of folio 5a).
The Midrash and the Talmud say that Israel were at fault for not answering, “You give!”: they should have asked G-d Himself to give them such a heart.


והקשה מהרמ״א [מהר״ם אלשיך] כי הלא ארז״ל [אמרו רבותינו זכרונם לברכה] הכל בידי שמים חוץ76 מיראת שמים77 ואיככה יוכלו לומר תן אתה.78
And Rabbi Moshe Alshich asked: but our Sages, of blessed memory, said, “Everything is in the hands of Heaven except the fear of Heaven”; so how could they say, “You give”?
The Alshich asks: the Sages teach that “everything is in the hands of Heaven except the fear of Heaven,” meaning that awe of G-d is left to a person’s own choice. How, then, could Israel have asked G-d to give it?


ומהרש״א [ומהרש״א] בח״א [בחלק א׳] שם כתב וז״ל [וזה לשונו] גם שהכל בידי שמים חוץ מיראת שמים מ״מ פשיטא דביד
And the Maharsha, in [his] Chiddushei Aggados there, wrote, and these are his words: “Although everything is in the hands of Heaven except the fear of Heaven, nevertheless it is obvious that it is in the power of
The Maharsha answers in his Chiddushei Aggados that even so, G-d certainly has the power to incline people’s hearts toward good.


הקב״ה להטות לב בני אדם לטובה דכמה כתובים מורים על זה עכ״ל [עד כאן לשונו] ועם כי דבריו מוכרחים שהרי אנו אומרים ויחד לבבינו לאהבה79 וליראה את שמך.
the Holy One, blessed be He, to incline the heart of people toward good, for a number of verses indicate this.” End of quote. And although his words are compelling, for indeed we say, “And unite our hearts to love and to fear Your Name,”
Many verses show this, the Maharsha says, and the text agrees that his words are compelling: in our daily prayer we ask, “Unite our hearts to love and to fear Your Name.”


וכמ״ש בתלים (סי׳ פ״ו י״א) יחד לבבי ליראה שמך80 ועיין בגמרא (פרק בתרא דסוכה דף נ״ב ע״ב) אלמלא שלש81ה מקראות כו׳ ע״ש.
and as it is written in Tehillim (chapter 86:11), “Unite my heart to fear Your Name”; and see in the Gemara (the last chapter of Sukkah, folio 52b), “Were it not for three verses,” etc. See there.
So too King David prays, “Unite my heart to fear Your Name,” and the Talmud cites three verses showing that G-d Himself turns hearts, among them “I will give you a heart of flesh.”


אך א״כ איך יתפרש מאמרם ז״ל [זכרונו לברכה / זכרונם לברכה] הכל בידי שמים חוץ מיראת שמים. ולכן צ״ל כמ״ש הבחיי כאן82 דפי׳ הכל בידי שמים חוץ מיראת שמים.
But if so, how is their saying, of blessed memory, “Everything is in the hands of Heaven except the fear of Heaven,” to be explained? Therefore it must be said as Rabbeinu Bachya writes here, that the meaning of “Everything is in the hands of Heaven except the fear of Heaven”
But then what do the Sages mean by “everything is in the hands of Heaven except the fear of Heaven”? The text adopts Rabbeinu Bachya’s explanation on this verse.


היינו כי שמים נקראו המדות עליונות שבהן ועל ידן התנהגות העולמות שהן חסד וגבורה הנק׳ אש ומים וזהו ענין שמים.
is this: that “Heaven” (shamayim) is the name for the supernal attributes (middos), in which and through which the worlds are conducted, which are Chesed (kindness) and Gevurah (restraint), called fire and water (esh and mayim); and this is the meaning of shamayim.
In Rabbeinu Bachya’s reading, “Heaven” (shamayim) means the supernal attributes through which G-d conducts the worlds, Chesed and Gevurah, fire (esh) and water (mayim), whose names combine in the word shamayim. Everything is “in the hands” of these attributes.


אבל יראת שמים אינו תולה בבחינות אלו. כ״א בבחי׳ שלמעלה מהמדות עליונות דלאו מכל אילין מדות83 איהו כלל.84
But the fear of Heaven does not depend on these levels, but rather on the level that is above the supernal attributes, “for He is not of any of these attributes at all.”
The fear of Heaven, however, does not depend on these attributes but on a level above them, of which the Tikkunei Zohar says, “He is not of any of these attributes at all.” Only G-d as He transcends the attributes can “give” awe.




14ועז״נ [ועל זה נאמר] מי יתן והיה לבבם כו׳ ע״ד מי יתן טהור מטמא85 כו׳ בחי׳ מי הוא א״ס ב״ה הסוכ״ע שאינו מושג כלל.
And of this it is said, “Who will give that they should have this heart,” etc., in the manner of “Who will give a pure thing out of an impure,” etc.: the level of “Who” is the Infinite One (Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), who is not grasped at all.
G-d’s words “Who will give that they should have this heart” come from the level called “Who” (mi), as in “Who will give a pure thing out of an impure?” This “Who” is the Infinite One, the light that encompasses all worlds, beyond all grasp.


והיינו כי למטה בבחי׳ שמים יש זה לעומת זה מדות הרעות דקליפה נגד מדות דקדושה.
That is: below, at the level of “Heaven,” there is “this opposite that”: the evil attributes of kelipah (the husk) against the attributes of holiness.
Below, at the level of “Heaven,” the attributes have opposites: for every holy attribute there is an evil attribute of kelipah, “this opposite that.” There good and evil stand against each other.


משא״כ לגבי א״ס ב״ה עצמו גם חושך לא יחשיך ממך86 כו׳ הרים כדונג נמסו8788 כו׳.
Whereas in relation to the Infinite One, blessed be He, Himself: “Even darkness does not darken for You,” etc.; “Mountains melted like wax,” etc.
In relation to the Infinite One Himself there is no opposite: “even darkness does not darken for You,” and before Him “mountains melted like wax.”


(ועיין בסש״ב [בספר של בינונים] ס״פ י״ט)89 וכעין זה פירשו מארז״ל [מאמר רבותינו זכרונם לברכה] בני חיי ומזוני לאו בזכותא90 תליא שהן המדות חו״ג [חסד וגבורה] כ״א במזלא תליא
(And see Sefer Shel Beinonim (Tanya), end of chapter 19.) And similarly they explained the saying of our Sages, of blessed memory, “Children, life and sustenance do not depend on merit,” which are the attributes of Chesed (kindness) and Gevurah (restraint), “but rather depend on mazal,”
Tanya, at the end of chapter 19, cites “mountains melted like wax” for the power of the Infinite Light to drive away the kelipos. In the same way the Sages’ saying that “children, life and sustenance” depend not on merit but on mazal is explained: merit works through the attributes of Chesed and Gevurah, while mazal is a higher source.


שהוא כתר91 כו׳. ואפשר לבאר הענין כי הנה בענין ידיעה ובחירה שהקב״ה יודע כל מה שיהיה.
which is Keser (the Crown), etc. And it is possible to explain the matter: for in the matter of [G-d’s] knowledge and [man’s] choice, the Holy One, blessed be He, knows all that will be.
That higher source, mazal, is Keser, above the attributes. The text now explains the matter through the classic question of G-d’s foreknowledge and human free choice.




15וקודם שיהיה ידע שזה יהיה צדיק92 או רשע. ואעפ״כ [ואף על פי כן] אין ידיעה זו מכרחת הבחירה כמבואר בהרמב״ם [בהרבי משה בן מימון] פ״ה מהלכות תשובה93 והראב״ד [והראב״ד] שם פי׳ שאין ידיעתו גזירה כו׳.
And before it comes to be, He knows that this one will be a tzaddik or a rasha. And even so, this knowledge does not compel the choice, as is explained in the Rambam, chapter 5 of Hilchos Teshuvah; and the Raavad there explains that His knowledge is not a decree, etc.
G-d knows beforehand whether a person will be righteous or wicked, yet, as the Rambam explains in Hilchos Teshuvah, this knowledge does not compel his choice. The Raavad there adds that His knowledge is not a decree.


והענין כי הידיעה היא בדעת עליון שהוא בחי׳ הכתר מחשבה הקדומה שהוא מאיר רק בבחי׳ מקיף
And the explanation is that the knowledge is in the supernal Daas (knowledge), which is the level of Keser (the Crown), the Primordial Thought, which shines only as an encompassing [light];
The explanation is that this knowledge is in the supernal Daas, the level of Keser, the Primordial Thought, which shines only as an encompassing light, surrounding a person rather than entering him.


ועל כן אין האדם מתפעל ממנה להיות מכרחת מעשיו כמ״ש בביאור ע״פ את שבתותי תשמרו.
and therefore a person is not affected by it so that it would compel his deeds, as is written in the explanation on [the verse] “You shall keep My Shabbosos.”
Because it does not enter a person inwardly, he is not affected by it, and it does not force his deeds. The text refers to its explanation on “You shall keep My Shabbosos.”


משא״כ מבחי׳ המדות שמהם נמשך ההשפעה בפנימיות להאדם ועל בחי׳ זו אמרו שהמלאך שואל טפה זו מה תהא עליה94 חכם או טפש כו׳
Which is not so with the level of the attributes (middos), from which the flow is drawn into a person inwardly; and of this level they said that the angel asks, “This drop, what will become of it? Wise or foolish?” etc.,
The attributes, by contrast, flow into a person inwardly and do shape him. Of this level the Talmud says that the angel appointed over conception asks of each drop whether it will be wise or foolish, strong or weak.


ואילו רשע או צדיק לא קאמר משום דהכל בידי שמים חוץ מיראת שמים (פ״ב [פרק ב׳] דנדה דט״ז ע״ב)
but “wicked or righteous” he does not say, because “everything is in the hands of Heaven except the fear of Heaven” (chapter 2 of Niddah, folio 16b);
The angel does not ask whether the child will be wicked or righteous, because “everything is in the hands of Heaven except the fear of Heaven.”


דהיינו בידי שמים דוקא אין תלוי יראת שמים. וכש״כ [וכל שכן] המלאך שהוא מבחינת צבא השמים אין לו שליטה ע״ז.
that is, the fear of Heaven does not depend on the hands of “Heaven” specifically. And all the more so the angel, who is of the level of the host of heaven, has no dominion over this.
This means that the fear of Heaven does not depend specifically on “Heaven,” the attributes. All the more so the angel, part of the host of heaven, has no power over it.


כי הידיעה מה שהקב״ה יודע שזה יהיה צדיק או רשע היא בבחי׳ גבוה מאד שלמעלה מהשתלשלות ונק׳ אור כללי שכולל כל השתלשלות העולמות במחשבה אחת
For the knowledge, what the Holy One, blessed be He, knows, that this one will be a tzaddik or a rasha, is at a very high level that is above the chain of descending worlds (hishtalshelus), and is called a general light (or kelali), which includes the whole chain of the worlds’ descent in one thought,
G-d’s knowledge of who will be righteous or wicked belongs to a level far above the chain of worlds, a general light that holds the whole chain in a single thought.


כמאמר צופה ומביט עד סוף כל הדורות בסקירא אחת ולא נמשך כלל משם ההמשכה בפנימיות אפילו במדות העליונות דאצילות הנק׳ שמים שבהם ועל ידם הקב״ה מנהיג עולמו.
as the saying goes, “He looks and sees to the end of all generations in a single glance”; and no inner flow at all is drawn from there, even into the supernal attributes of Atzilus (Emanation), which are called “Heaven,” in which and through which the Holy One, blessed be He, conducts His world.
As the Rosh Hashanah prayer says, He “looks and sees to the end of all generations” at a glance. Nothing of this knowledge flows inwardly, even into the supernal attributes of Atzilus, called “Heaven,” through which G-d conducts His world.




16ועמ״ש ע״פ האזינו השמים ואדברה95 כו׳ ולכן אין ידיעה זו מכרחת הבחירה כלל. כי אם הרשות נתונה9697 לכל אדם.
And see what is written on [the verse] “Listen, O heavens, and I will speak,” etc. And therefore this knowledge does not compel the choice at all; rather, the freedom [of choice] is given to every person.
This is also explained in the discourse on “Listen, O heavens, and I will speak.” So the knowledge does not compel choice at all; as the Mishnah says, freedom “is given” to every person.


אכן זהו שכן יסד הקב״ה עולמו להיות דעת עליון בלתי מאיר כלל בבחי׳ פנימיות אפילו בבחי׳ המדות עליונות כדי שלא יכריח הבחירה.
Indeed, this is because so did the Holy One, blessed be He, establish His world: that the supernal Daas (knowledge) should not shine at all in an inner way, even in the supernal attributes (middos), so that it would not compel the choice.
G-d deliberately established His world so that the supernal Daas would not shine inwardly, even into the supernal attributes, in order not to compel man’s choice.


אבל אם היה רצון לפניו ב״ה להאיר ממנו איזו הארה בבחי׳ פנימיות. עי״ז ודאי יומשך היראה בבחי׳ פנימיות וע״ד אבל חרדה גדולה נפלה98 עליהם כו׳ משום דמזלייהו חזי.99
But if it were His will, blessed be He, to shine some illumination from it in an inner way, then through this awe would certainly be drawn down in an inner way; along the lines of “but a great trembling fell upon them,” etc., “because their mazal saw.”
But if G-d willed to let some of it shine inwardly, awe would certainly be drawn into a person. So Daniel’s companions were seized with trembling though they did not see the vision, because “their mazal saw.”




Section 6 · ¶17–19
“Who will give” and “Who knows”
17וע״ז נאמר מי יתן והיה לבבם זה להם ליראה אותי.100 מי יתן דוקא הוא בחי׳ סתימו דכל סתימין ששם יש כח זה להמשיך בהם היראה.
And of this it is said, “Who will give that they should have this heart, to fear Me.” “Who will give” specifically: this is the level of the Most Concealed of all concealed (Stimu d’chol Stimin), where there is this power, to draw awe into them,
Of this G-d says, “Who will give that they should have this heart, to fear Me”: “Who” here is the Most Concealed of all concealed, the level that has the power to draw awe into people.


אע״פ [אף על פי] שבידי שמים אין בחינה זו כנ״ל. וא״כ פי׳ מי יתן זהו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דברכות ד״ז סע״א [סוף עמוד א]) שהקב״ה מתפלל כו׳ יהי רצון101 כו׳
although in the hands of “Heaven” this level is not [found], as mentioned above. And if so, the meaning of “Who will give” is along the lines of the saying of our Sages, of blessed memory (first chapter of Berachos, end of folio 7a), that the Holy One, blessed be He, prays, etc.: “May it be the will,” etc.
That power is not found “in the hands of Heaven,” the attributes. “Who will give” is therefore like the Talmud’s teaching that G-d Himself prays, “May it be My will that My compassion overcome My anger.”


ופי׳ בספר שו״ס [שושן סודות] לתלמיד הרמב״ן [הרבי משה בן נחמן] ז״ל [זכרונו לברכה / זכרונם לברכה] שהקב״ה נקרא כאן בחי׳ האור המאיר במדות העליונות והוא מצלי להמשיך הרצון ממקור הרחמים שלמעלה מעלה מהמדות כו׳ ע״ש.
And it is explained in the book Shushan Sodos, by a student of the Ramban, of blessed memory, that “the Holy One, blessed be He” here refers to the level of the light that shines in the supernal attributes (middos), and He prays to draw down the will from the source of compassion that is far above the attributes, etc. See there.
Shushan Sodos explains that “the Holy One, blessed be He,” who prays, is the light that shines in the attributes, and His prayer draws down will from the source of compassion far above them. So too “Who will give” asks for awe from above the attributes.


ועד״ז יש לפרש הפסוק מי יודע רוח בני האדם102 העולה היא למעלה103 כו׳ (בקהלת סי׳ ג׳ כ״א)
And in the same way one may explain the verse “Who knows the spirit of men that goes upward,” etc. (in Koheles 3:21);
The same approach explains Koheles’ question, “Who knows the spirit of men that goes upward,” set against the spirit of the beast that goes down to the earth.


דלכאורה אינו מובן שהרי אח״כ אמר והרוח תשוב אל האלקים אשר נתנה104 ואיך אמר תחלה מי יודע כו׳.
for on the face of it this is not understood, since afterwards he said, “And the spirit returns to G-d, who gave it”; so how did he say first, “Who knows,” etc.?
On the face of it the question is puzzling, since Koheles later states plainly that “the spirit returns to G-d, who gave it.” How could he first ask “Who knows”?


אך הענין עפמ״ש [על פי מה שכתוב] ברבות ס״פ האזינו105 ואיני יודע להיכן נפשי הולכת כו׳ שנאמר מי יודע רוח כו׳
But the explanation is according to what is written in the Midrash Rabbah at the end of Parshas Haazinu: “And I do not know where my soul is going,” etc., “as it is said, ‘Who knows the spirit,’” etc.
The Midrash at the end of Haazinu has Moshe say, “I do not know where my soul is going,” citing this same verse, “Who knows the spirit.”


לכאורה תמוה שיסתפק מרבע״ה [משה רבינו עליו השלום]106 שמא נפשו כו׳ ועוד דאם ח״ו [חס ושלום] יורדת למטה בארץ א״כ מהו שאמר שתהא מונחת יפה.
On the face of it, it is astonishing that Moshe Rabbeinu, peace be upon him, should be in doubt whether perhaps his soul, etc.; and further, if, G-d forbid, it goes down below into the earth, then what is [the meaning of] what he said, that it should rest well?
This is astonishing: how could Moshe doubt whether his soul would go up? And if it might go down into the earth, what would his words mean, that it should rest well?


דלכאורה רוח הבהמה היורדת למטה לארץ אין לה קיום א״ו [אלא ודאי] עכצ״ל [על כרחך צריך לומר] דשמים וארץ אינן שמים וארץ גשמיים אלא הן זו״נ [זעיר אנפין ונוקבא] דאצילות שנקרא שמים וארץ.
For on the face of it, “the spirit of the beast that goes down below to the earth” has no endurance. Rather, one is compelled to say that “heaven” and “earth” are not the physical heaven and earth, but they are Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) of Atzilus (Emanation), which are called heaven and earth.
A spirit that goes down to the earth, like an animal’s, has no lasting existence. So “heaven” and “earth” here must mean Z’eir Anpin and Nukva of Atzilus, which are called heaven and earth.


אשר ארץ היא בחינת מלכות כמ״ש בד״ה והיה מספר בנ״י [בני ישראל].107 ועז״נ [ועל זה נאמר] והארץ הדום רגלי108 וכתיב ועמך כולם צדיקים לעולם יירשו ארץ.109
For “earth” is the level of Malchus (sovereignty), as is written in the discourse beginning “And the number of the children of Israel shall be.” And of this it is said, “And the earth is My footstool,” and it is written, “And Your people are all tzaddikim; they shall inherit the earth forever.”
“Earth” is Malchus, as explained in the discourse on “And the number of the children of Israel shall be.” So Malchus is “My footstool,” and the righteous are promised that they “shall inherit the earth” forever.




18והנה הנשמה כלולה מב׳ הבחינות דשמים וארץ שהרי נולדו ע״י יחוד זו״נ [זעיר אנפין ונוקבא] ועיין בזח״א [בזהר חלק א] ויחי דרמ״ה סע״א [סוף עמוד א]110 תלת נשמתין אינון111 כו׳ אך יש נשמות עליונות שעיקר הנשמה מז״א הנק׳ שמים וקצת מהמל׳ הנקרא ארץ.
Now, the soul is composed of the two levels of heaven and earth, for [the souls] are born through the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus); and see the Zohar, Part I, Vayechi, end of folio 245a: “There are three souls,” etc. But there are lofty souls whose main soul is from Z’eir Anpin, which is called heaven, and a little from Malchus (sovereignty), which is called earth.
Since souls are born from the union of Z’eir Anpin (“heaven”) and Nukva (“earth”), every soul contains both levels; the Zohar on Vayechi speaks of three kinds of soul. Some lofty souls come mainly from Z’eir Anpin, with only a little from Malchus.


וזהו ענין רוח האדם ויש להפך שעיקר נשמתם מבחי׳ מלכות שם ב״ן [שם ב״ן] רוח הבהמה כו׳
And this is the meaning of “the spirit of men.” And there are [souls] the reverse, whose main soul is from the level of Malchus, the Name Ban, “the spirit of the beast,” etc.,
Such souls are “the spirit of men” that goes upward. Others are the reverse, coming mainly from Malchus, the Name Ban, and these are called “the spirit of the beast,” though they too are rooted in a holy level.


וכמו המלאכים שנק׳ פני אריה פני שור112 וגם י״ב שבטים נק׳ י״ב בקר וכמ״ש במק״מ [במקדש מלך] (פ׳ בראשית דל״ז סע״ב [סוף עמוד ב]).
like the angels that are called “the face of a lion” and “the face of an ox”; and the twelve tribes, too, are called “twelve oxen,” as is written in the Mikdash Melech (Parshas Bereishis, end of folio 37b).
So too some angels are called by animal names, “the face of a lion” and “the face of an ox,” and the twelve tribes are called “twelve oxen,” as the Mikdash Melech explains. An animal name here describes a soul’s root, not a lowly soul.


וזה היה ענותנותו דמשה שנסתפק מאיזו בחי׳ היא נשמתו כו׳ גם שמים נקרא גן העליון והארץ נקרא ג״ע [גן עדן] התחתון כנודע מענין מי לי בשמים ועמך לא חפצתי
And this was the humility of Moshe, that he was in doubt from which level his soul is, etc. Also, “heaven” is called the higher Garden and “earth” is called the lower Gan Eden, as is known from the matter of “Whom do I have in heaven? And with You I desire nothing
This explains Moshe’s doubt: in his humility he was unsure from which level his soul came, heaven or earth. “Heaven” and “earth” are also the higher and the lower Gan Eden, as in the verse “Whom do I have in heaven?”


בארץ113 וכמ״ש ע״פ וזאת המצוה אשר צוה114 ה׳ לעשות בארץ ועז״נ [ועל זה נאמר] מי יודע פי׳ בחי׳ מי שאמר והיה העולם הוא היודע איזה נק׳ רוח בני האדם העולה115 כו׳.
on earth”; and as is written on [the verse] “And this is the commandment that Havayah commanded, to do in the land.” And of this it is said, “Who knows”: that is, the level of mi, “He who spoke and the world came into being,” is the One who knows which is called “the spirit of men that goes upward,” etc.
The verse continues, “And with You I desire nothing on earth,” and the discourse on “to do in the land” explains this further. So “Who knows” means that the level of mi, “He who spoke and the world came into being,” knows which souls are “the spirit of men that goes upward.”


וזהו ג״כ ענין מ״ש מי יודע ישוב ונחם האלקים116 (ביונה סי׳ ג׳ ט׳). ועמ״ש בביאור ע״פ ועתה יגדל נא כח117 בפי׳ הפסוק אם עונות תשמר118 יה אדני מי יעמוד.
And this is also the meaning of what is written, “Who knows, G-d may turn and relent” (in Yonah 3:9). And see what is written in the explanation on [the verse] “And now, let the power be great,” on the meaning of the verse “If You keep [account of] sins, Y-ah, Ado-nai, who will stand?”
The same reading of “Who” explains the words of the king of Nineveh, “Who knows, G-d may turn and relent,” and the verse “If You keep account of sins, Y-ah, Ado-nai, who will stand?” which another maamar discusses.


ועפ״ז [ועל פי זה] יש לפרש ג״כ מארז״ל [מאמר רבותינו זכרונם לברכה] מי גילה לבני רז זה119 כו׳ ועמ״ש ע״פ וכל בניך למודי120 הוי׳ כו׳:
And according to this one may also explain the saying of our Sages, of blessed memory, “Who revealed to My children this secret,” etc. And see what is written on [the verse] “And all your children shall be taught of Havayah,” etc.
In the same way, “Who revealed to My children this secret” means that the level of mi revealed it. The text also refers to the discourse on “And all your children shall be taught of Havayah.”




19וזהו מ״ש במדרש תלים סי׳ י״ד ע״פ מי יתן מציון ישועות ישראל את מוצא שני פעמים כתוב בספר תלים מי יתן כו׳
And this is what is said in Midrash Tehillim, chapter 14, on [the verse] “Who will give out of Zion the salvations of Israel”: “You find that twice it is written in the book of Tehillim, ‘Who will give,’ etc.
The Midrash on Tehillim notices that the words “Who will give out of Zion the salvation of Israel” appear twice in the book of Tehillim, and asks why.


ולמה א״ר [אמר רבי] לוי הרב אמר כתוב אחד מי יתן והיה לבבם121 והתלמיד אמר כתוב אחד ומי יתן כל עם122 ה׳ נביאים לא דברי הרב ולא דברי התלמיד מתקיימין בעוה״ז.
And why? Rabbi Levi said: The teacher said one verse, ‘Who will give that they should have this heart,’ and the student said one verse, ‘And who will give that all the people of Havayah be prophets’; neither the words of the teacher nor the words of the student are fulfilled in this world,
Rabbi Levi answers that two other “Who will give” sayings were never fulfilled: the Teacher, G-d, said “Who will give that they should have this heart,” and the student, Moshe, said “Who will give that all the people of Havayah be prophets.” Neither is fulfilled in this world.


אבל לעוה״ב [לעולם הבא] שניהם מתקיימין. דברי הרב מנין שנאמר ונתתי לכם לב חדש123 דברי התלמיד מנין שנאמר והיה אחרי כן אשפוך רוחי על כל בשר124 עכ״ל [עד כאן לשונו] הובא ג״כ בילקוט.
but in the World to Come both of them are fulfilled. The words of the teacher, from where? As it says, ‘And I will give you a new heart.’ The words of the student, from where? As it says, ‘And it shall come to pass afterwards that I will pour out My spirit upon all flesh.’” End of quote; it is also cited in the Yalkut.
In the World to Come both will be fulfilled: G-d’s wish in “I will give you a new heart,” and Moshe’s in “I will pour out My spirit upon all flesh,” prophecy for all. The Yalkut quotes the same Midrash.


וכל זה נמשך ע״י שלע״ל [שלעתיד לבוא] יהיה התגלות מבחי׳ מי שהוא בחי׳ שער החמשים דבינה כו׳. והוא שער האיתן שע״ז אמרו אותיות איתן משמשות לעתיד:125126
And all this is drawn down because in the Time to Come there will be a revelation from the level of “Who” (mi), which is the level of the fiftieth gate of Binah (understanding), etc. And this is the gate of eisan (the strong), of which they said, “The letters of eisan [alef, yud, tav, nun] serve for the future [tense].”
All this will come because in the Time to Come the level of mi will be revealed. Mi has the numerical value fifty, the fiftieth gate of Binah, called the gate of eisan, “the strong”; the letters of eisan are the prefixes of the future tense, a hint that this gate belongs to the future.



In one’s avodah
A person must not deceive himself that his desires are already broken, but break them in very truth. The power to “do His word” depends on the will of the heart, bringing the hidden love out of the depth of the point of the heart, as Israel did when they put “we will do” first. And since awe comes from above the attributes, it is to be asked for, as we pray, “Unite our hearts to love and to fear Your Name.”
Questions for discussion
	Why is Chochmah, the first of the Sefiros, called G-d’s “end of the deed”?
	How does the analogy of a householder and his vessels explain the relation between the Torah’s laws and the mitzvos, for example the measurements of a sukkah?
	Why does the Torah, as adam, correspond to blood, while the mitzvos correspond to water?
	What did Israel’s “we will do” draw down that the Avos, complete tzaddikim, did not?
	If the fear of Heaven is not “in the hands of Heaven,” what does it mean to pray, “Unite our hearts to fear Your Name”?

Sources and references
Notes
Paragraph 1
1ביאור על בשעה שהקדימו
The note points to two other transcripts of this explanation, one of them the Mitteler Rebbe’s.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ב-א ע׳ רי. והנחה אחרת שם ח״ב ע׳ תמח. הגהות באוה״ת במדבר ע׳ קסו.
2בשעה שהקדימו
“At the time when Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth and said to them: Who revealed to My children this secret, which the ministering angels use?” This saying of the Talmud is the subject of the maamar that this section explains.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
3התלבשות רדל״א הוא בחכמה דאצילות
In a gloss to chapter 35, Tanya cites Etz Chaim that the Infinite Light does not unite even in the World of Atzilus except by first enclothing itself in the Sefirah of Chochmah, because Ein Sof is the true One and this is the level of Chochmah. The text cites it for the end of the Unknowable Head’s enclothement in Chochmah.
Tanya, Likkutei Amarim 35:7תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳
הגהה וְכַאֲשֶׁר שָׁמַﬠְתִּי מִמּוֹרִי ﬠָלָיו הַשָּׁלוֹם, פֵּירוּשׁ וְטַﬠַם לְמַה שֶּׁכָּתוּב בְּﬠֵץ חַיִּים, שֶׁאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא אֵינוֹ מִתְיַיחֵד אֲפִילוּ בְּעוֹלַם הָאֲצִילוּת אֶלָּא ﬠַל יְדֵי הִתְלַבְּשׁוּתוֹ תְּחִלָּה בִּסְפִירַת חָכְמָה, וְהַיְינוּ מִשּׁוּם שֶׁאֵין־סוֹף בָּרוּךְ־הוּא, הוּא אֶחָד הָאֱמֶת, שֶׁהוּא לְבַדּוֹ הוּא וְאֵין זוּלָתוֹ, וְזוֹ הִיא מַדְרֵגַת הַחָכְמָה וְכוּ׳:
Kehot Publication Society (CC-BY-NC)
4בתר ההיא נקודה לא אתיידע כלל
At the opening of the Zohar on Bereishis, a single hidden supernal point shines forth, and “beyond that point nothing is known at all; therefore it is called Reishis (beginning).” The Mikdash Melech’s explanation of this passage is cited for the Infinite Light being revealed only in Chochmah.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
Paragraph 3
5כמיא דאשקי לאילנא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהק׳ (פתח אלי׳).
6כמיא דאשקי לאילנא
In Patach Eliyahu, the Tikkunei Zohar speaks of the watering of the tree in its arms and branches, “like water that waters a tree, and it grows through that watering.” The text applies the image to the five Chasadim, the root of the mitzvos, which make the vessels grow.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
7ושרש הה״ח הוא מחיוורתא דגלגלתא
The other transcript reads here “from the bone of the Skull, which is the outer dimension of Keser,” making explicit that the root of the five Chasadim is in the outer dimension of Keser.
Kehot’s note”מן עצם הגלגולת שהוא בחי׳ חיצוניות הכתר”, — סה״מ תקס״ב-ב ע׳ תמח.
8השערות דגולגלתא
Etz Chaim’s gate on Arich Anpin, chapter 5, discusses the whiteness of the Skull and the hairs of the head of Arich Anpin, explaining the Idra’s account of them. The text sends the reader there for the hairs of the Skull.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… בחי׳ הלבנונית שיש בגולגלתא בין שער לשער כנזכר שם וסודו הוא כי השערות עצמן הם בחי׳ צורת אותיות הנכתבות בדיו והלבנונית הוא בחי׳ הנייר והקלף הלבן שעליו כותבין האותיות ויש בחינת שערות מעולין מן הלבנונית ויש בחי׳ אחרת שהלבנונית מעולה מן השערות כמ״ש במ״א בענין היחודין ביחוד ה׳. וזהו טעם שמן החוורתא מנהורא דיליה ירתין צדיקייא ת׳ עלמין דכסופין ומן השערות יונק הז״א עצמו ולמטה בע״ה נבאר איך ע״י מתלבשין ז״ת דיליה ברישא דא״א ונ״ה שלו מתלבשין בב׳ בחי׳ של א״א והם ב׳ אזנים וב׳ עינים שבו. והנה בב׳ …
Sefer Etz Chaim (Public Domain)
9לתרי״ג ארחין דפליג בז״א
The Idra Rabba says that in the parting of the hair goes a path, and “from that path it divides into 613 paths of the Torah, which divide in Z’eir Anpin.” The text cites it for the mitzvos, drawn from the whiteness between the hairs, becoming 613 paths in Z’eir Anpin.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
10ובחכמה אתברירו
In Pekudei the Zohar says that the Botzina d’Kardinusa struck within thought, sifted out the dross from within thought, and it was clarified. Kehot’s note points here for the phrase “in Chochmah they are clarified.”
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב.
Paragraph 4
11בוצינא דקרדוניתא קו המדה
At the opening of the Zohar on Bereishis, “at the head of the King’s authority, the Botzina d’Kardinusa engraved engravings,” and when it measured a measure it made colors to shine. The text identifies it with the measuring line that sets how the building shall be.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א. וראה לקו״ת נשא כז, ג. ביאוה״ז לאדהאמ״צ נז, ד. אוה״ת שלח ע׳ תצג ואילך.
12נמי מאמר הוא
The Talmud counts ten utterances of creation although “And He said” appears only nine times in the account, for “‘In the beginning’ is also an utterance,” as it is written, “By the word of Havayah the heavens were made.” The text identifies this hidden first utterance with the measuring line.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
13כה תברכו
“Speak to Aharon and to his sons, saying: So shall you bless the children of Israel.” The text refers to its explanation on this verse for more on the Torah as the measure of the mitzvos.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14זאת התורה אדם
“This is the Torah: a man who dies in a tent.” The verse’s words “This is the Torah: a man” are read here as calling the Torah itself adam.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כי הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The text uses the verse to show that the dam within adam is the life of the soul.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
16משא״כ כמיא . . שמגדלם לבד
The other transcript explains the contrast: blood gives life to the vessels, while water only makes them grow.
Kehot’s note”כי דם מחיי׳ את הכלי׳, משא״כ המים שהם רק מגבילים ובדם יש ג״כ לחלוחי׳ שמגדיל הכלי כמו מים, אך הגבורות שבדם מחיי׳ את הכלים שממשיך מעצמיות הנפש, מה שאין זה במים שהוא בחי׳ קרירות והוא רק מגדיל ואין בו בחי׳ גבורות להמשיך החיות אל הכלי”, — סה״מ תקס״ב-ב ע׳ תמט.
17ואדם אדמה לעליון
The note gives this Kabbalistic work as a source for reading adam as adameh, “I will be like the Most High.”
Kehot’s noteעש״מ מאמר אכ״ח ח״ב סל״ג. של״ה תושב״כ דרוש צאן יוסף דף שא, ב.
18אדמה לעליון
“I will ascend above the heights of the clouds; I will be like the Most High.” The word adameh, “I will be like,” is read as the root of adam, pointing to the Torah’s source in the highest level.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19רעוא דכל רעוין
In the Idra Rabba the Zohar speaks of the forehead of the Skull as “the will of wills,” revealed facing the will of Z’eir Anpin below. The text says the Torah draws down from this level.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. רפח, ב.
20ג׳ רגלים
There the three pilgrimage festivals are the channel through which the holiness of Shabbos is drawn into the prayers of the weekdays.
Kehot’s noteראה לקו״ת פינחס עו, ב. דרושים לר״ה נח, א.
21לושי ועשי עוגות
“And Avraham hastened into the tent to Sarah, and he said: Quickly, three se’ahs of fine flour; knead and make cakes.” The text cites this verse to link Pesach with Avraham.
Genesis 18:6בראשית י״ח:ו׳
וַיְמַהֵר אַבְרָהָם הָאֹהֱלָה אֶל־שָׂרָה וַיֹּאמֶר מַהֲרִי שְׁלֹשׁ סְאִים קֶמַח סֹלֶת לוּשִׁי וַעֲשִׂי עֻגוֹת:
And Abraham hastened into the tent unto Sarah, and said: ‘Make ready quickly three measures of fine meal, knead it, and make cakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ו.
22רמ״ח פיקודין רמ״ח אברים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
23רמ״ח פקודין רמ״ח אברים
In the thirtieth tikkun, the Tikkunei Zohar speaks of the 248 commandments, “the mitzvah of Havayah in each and every limb.” Kehot’s note points here for the correspondence of the 248 commandments to the 248 limbs.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
24בביאור ע״פ והי׳ מספר בנ״י
This is the explanation of “And the number of the children of Israel shall be” earlier in Bamidbar, which opens with the letters mi and eleh in the Name Elokim, the hidden and the revealed worlds.
Numbers 6:4במדבר ו׳:ד׳
כֹּל יְמֵי נִזְרוֹ מִכֹּל אֲשֶׁר יֵעָשֶׂה מִגֶּפֶן הַיַּיִן מֵחַרְצַנִּים וְעַד־זָג לֹא יֹאכֵל:
All the days of his Naziriteship shall he eat nothing that is made of the grape-vine, from the pressed grapes even to the grapestone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ו, ד ואילך.
25והיה מספר בנ״י
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” This verse opens the earlier maamar to which the text refers for the mitzvos as water.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26The Talmud notes that it is written both Avram and Avraham: at first the Holy One, blessed be He, made him king over 243 limbs, and in the end over 248. The text cites it for the hei added to his name through circumcision.
Nedarim 32b:1–9נדרים ל״ב ב:א׳-ט׳
Paragraph 6
27“Whoever sheds the blood of man, by man shall his blood be shed, for in the image of G-d He made man.” The text reads “the blood of man into man” as the life of the holy adam poured into the adam of kelipah.
Genesis 9:6בראשית ט׳:ו׳
שֹׁפֵךְ דַּם הָאָדָם בָּאָדָם דָּמוֹ יִשָּׁפֵךְ כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת־הָאָדָם:
Whoso sheddeth man’s blood, by man shall his blood be shed; for in the image of G-d made He man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28Kehot’s note points to Job 14:11 for these words.
Job 14:11איוב י״ד:י״א
אָזְלוּ־מַיִם מִנִּי־יָם וְנָהָר יֶחֱרַב וְיָבֵשׁ:
As the waters fail from the sea, And the river is drained dry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ונהר יחרב ויבש יחרב בבית ראשון
“And the waters shall fail from the sea, and the river shall be wasted and dried up.” The text, following the Zohar, reads the two verbs as the two destructions.
Isaiah 19:5ישעיהו י״ט:ה׳
וְנִשְּׁתוּ־מַיִם מֵהַיָּם וְנָהָר יֶחֱרַב וְיָבֵשׁ:
And the waters shall fail from the sea, and the river shall be drained dry,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 26aזח״א כו, א
Kehot’s noteישעי׳ יט, ה. זח״א כו, א. ראה לעיל יג, ג במ״מ.
30The Talmud tells that Titus entered the Holy of Holies and slashed the curtain with a sword, and a miracle occurred: blood spurted out. The text reads the blood as the life of holiness drawn into kelipah because of Israel’s sins.
Gittin 56b:9גיטין נ״ו ב:ט׳
מָה עָשָׂה? תָּפַשׂ זוֹנָה בְּיָדוֹ וְנִכְנַס לְבֵית קׇדְשֵׁי הַקֳּדָשִׁים, וְהִצִּיעַ סֵפֶר תּוֹרָה וְעָבַר עָלֶיהָ עֲבֵירָה. וְנָטַל סַיִיף וְגִידֵּר אֶת הַפָּרוֹכֶת, וְנַעֲשָׂה נֵס וְהָיָה דָּם מְבַצְבֵּץ וְיוֹצֵא, וּכְסָבוּר הָרַג אֶת עַצְמוֹ, שֶׁנֶּאֱמַר: ״שָׁאֲגוּ צוֹרְרֶיךָ בְּקֶרֶב מוֹעֲדֶיךָ שָׂמוּ אוֹתוֹתָם אוֹתוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31כדאיתא בגטין פ׳ הנזקין
The note points to Or HaTorah on Va’eschanan for a further discussion of this passage of the Talmud.
Kehot’s noteנו, ב. ראה באוה״ת פ׳ ואתחנן ע׳ רמו, וע׳ שג. ובסה״ת תרכ״ט (הוצאת תש״נ) ע׳ רצ ואילך.
32מבואר בע״ח שער מ״ז
The note points to a maamar of 5565 for a further discussion of this passage of Etz Chaim.
Kehot’s noteפ״ה ואילך. ראה בסה״מ תקס״ה ע׳ תקמה. אוה״ת משפטים ע׳ א׳רצו ואילך.
33“Her food, her clothing and her conjugal time he shall not diminish.” Etz Chaim reads these three obligations of a husband as three kinds of divine flow.
Exodus 21:10שמות כ״א:י׳
אִם־אַחֶרֶת יִקַּח־לוֹ שְׁאֵרָהּ כְּסוּתָהּ וְעֹנָתָהּ לֹא יִגְרָע:
If he take him another wife, her food, her raiment, and her conjugal rights, shall he not diminish.
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34שארה כסותה ועונתה
Etz Chaim explains that the life-force and bounty drawn into Yetzirah and Asiyah is the secret of “her food,” shared by both, while Yetzirah also has “her clothing,” for each lower world covers the one above it. Kehot’s note points to chapter 5 and on.
Sefer Etz Chaim 47:5עץ חיים מ״ז:ה׳
… ב׳ הארות הא׳ חיות ליצירה עצמה והב׳ חיות לבחי׳ עשיה המכסה עליו וזה שארה כסותה אך עשיה שהוא עולם התחתון מכולם ואין אחר למטה ממנו שיכסה אותו לכן אי בו רק שארה שהוא חיות ומזון אל העשיה אך כסות אין לה כנ״ל וזהו מלת שארה מלשון שיורין כי באצילות נתקן הכל בסוד פרצוף גמור ובבריאה חסר מעט וביצירה חסר יותר אך בעשיה לא יש שום תיקון רק מה שנשתייר לה הוא בחי׳ א׳ של ג׳ גו ג׳ של סוד העיבור כי זווג המועיל לבחי׳ זו אינו רק לצורך חיות …
Sefer Etz Chaim (Public Domain)
Paragraph 7
35ובטובו מחדש בכי״ת
The note identifies the words as the blessing of Yotzer in the morning prayer and points to Hemshech Mayim Rabbim for a discussion of G-d’s daily renewal of creation.
Kehot’s noteברכת יוצר. ראה המשך מים רבים-תרל״ו פל״ג.
36אז יוסיפו אור כו׳ ותהי׳ התוספת הזה מרובה על העיקר
The other transcript brings here the analogy of a child who is taught and given new ideas; even so, this is not called a complete innovation, only a bringing out of what was hidden into revelation.
Kehot’s noteבסה״מ תקס״ב-ב ע׳ תנ מביא על זה משל מתינוק שמלמדים אותו ומשפיעים לו שכלים חדשים אעפ״כ אינו נק׳ זאת התחדשות גמורה רק שהוציאו מההעלם לגילוי ע״ש.
37ועמש״ל בביאור ע״פ שחורה אני
This is the explanation of “I am black, yet comely,” where the text says the reason for the analogy of union is given.
Kehot’s noteלקמן שה״ש ט, א.
38שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The verse opens the maamar in Shir HaShirim to which the text refers for why new light is described as union.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
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Paragraph 8
39מתנה טובה יש לי
The Holy One, blessed be He, said to Moshe: “I have a good gift in My treasure house, and Shabbos is its name, and I wish to give it to Israel.” The text reads the “gift” as new light that was not in the creation of the worlds.
Shabbat 10b:4–5שבת י׳ ב:ד׳-ה׳
וְאָמַר רָבָא בַּר מַחְסֵיָא אָמַר רַב חָמָא בַּר גּוּרְיָא אָמַר רַב: הַנּוֹתֵן מַתָּנָה לַחֲבֵירוֹ, צָרִיךְ לְהוֹדִיעוֹ. שֶׁנֶּאֱמַר: ״לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם״. תַּנְיָא נָמֵי הָכִי: ״לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה: מַתָּנָה טוֹבָה יֵשׁ לִי בְּבֵית גְּנָזַי וְשַׁבָּת שְׁמָהּ, וַאֲנִי מְבַקֵּשׁ לִיתְּנָהּ לְיִשְׂרָאֵל, לֵךְ וְהוֹדִיעָם. מִכָּאן אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל: הַנּוֹתֵן פַּת לְתִינוֹק, צָרִיךְ לְהוֹדִיעַ לְאִמּוֹ. מַאי עָבֵיד לֵקהּ? אָמַר אַבָּיֵי: שָׁאֵיף לֵקהּ מִשְׁחָא, וּמָלֵי לֵקהּ כּוּחְלָא. וְהָאִידָּנָא דְּחָיְישִׁינַן …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת י, ב. ”שהמתנה היא מי שלא הי׳ כלל בהשתלשלות אף בהעלם כלל כ״א דבר חדש לגמרי מן המאציל ב״ה”, — סה״מ תקס״ב-ב ע׳ תנ.
Paragraph 9
40שהמשכה זו באה מלמעלה מעלה אור חדש
The other transcript gives the reason: conjugal time is birth, a complete child, an entirely new thing, and therefore its light comes from far above.
Kehot’s noteכי עונ׳ היא הולד׳ ולד גמור דבר חדש לגמרי”, — סה״מ תקס״ב-ב ע׳ תנא.
41שהמשכה זו באה מלמעלה מעלה אור חדש
At the end of the chapter Pri Etz Chaim says that the union of the worlds is drawn from the mochin of Abba and Imma themselves, without receiving from above, but a union that brings forth new souls requires that they receive a new light from above.
Pri Etz Chaim, Gate of the Recitation of the Shema 11:6פרי עץ חיים, שער הקריאת שמע י״א:ו׳
אמנם סוד הענין הוא, כי זיווג העולמות הוא נמשך מן מוחי או״א עצמן, בלתי שיקבלו מלמעלה, כי כיון שכולם נמשכו מהם, א״כ ודאי שיש בהם כח כנגד כל מה שלמטה מהם. אך זיווג שהוא להוציא נשמות חדשות, בזה צריך שיקבלו אור חדש מלמעלה, ושמור כלל זה בידך:
Pri Etz Chaim (Public Domain)
Paragraph 10
42לא תגנוב
“You shall not steal.” The text explains this commandment as a warning against self-deception, which lets the external forces steal from holiness.
Exodus 20:13שמות כ׳:י״ג
לֹא תִּֿרְצָ͏ח: לֹא תִּֿנְאָ͏ף: לֹא תִּֿגְנֹב: לֹא־תַעֲנֶה בְרֵעֲךָ עֵד שָׁקֶר:
Thou shalt not murder. Thou shalt not commit adultery. Thou shalt not steal. Thou shalt not bear false witness against thy neighbour.
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43גבי ירדן שנוטל מזה
The note points to a later discourse in Parshas Masei for the Arizal’s teaching on the Jordan, which “takes from this one and gives to that one.”
Kehot’s noteועל״ק בפ׳ מסעי (צד, א). וש״נ. [כ].
44The Talmud tells that the Satan said to Avraham, “And a word was stolen to me: so I heard from behind the curtain, ‘the lamb for the offering,’ and not Yitzchak,” and Avraham answered that such is the punishment of a liar: even when he speaks the truth, no one listens to him.
Sanhedrin 89b:13סנהדרין פ״ט ב:י״ג
אָמַר לוֹ: ״הֲלֹא יִרְאָתְךָ כִּסְלָתֶךָ״. אָמַר לוֹ: ״זְכׇר נָא מִי הוּא נָקִי אָבָד״. כֵּיוָן דַּחֲזָא דְּלָא קָא שָׁמַיע לֵקהּ, אֲמַר לֵקהּ: ״וְאֵלַי דָּבָר יְגֻנָּב״. כָּךְ שָׁמַעְתִּי מֵאֲחוֹרֵי הַפַּרְגּוֹד: ״הַשֶּׂה לְעוֹלָה״ וְאֵין יִצְחָק לְעוֹלָה. אָמַר לוֹ: כָּךְ עוֹנְשׁוֹ שֶׁל בַּדַּאי, שֶׁאֲפִילּוּ אָמַר אֱמֶת אֵין שׁוֹמְעִין לוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
45ואלי דבר יגונב
“And a word was stolen to me, and my ear caught a whisper of it.” Elifaz describes a message that reached him by stealth; the text cites the verse, with Rashi and the Talmud, for a word that is “stolen.”
Job 4:12איוב ד׳:י״ב
וְאֵלַי דָּבָר יְגֻנָּב וַתִּקַּח אׇזְנִי שֵׁמֶץ מֶנְהוּ:
Now a word was secretly brought to me, And mine ear received a whisper thereof.
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46המבואר במ״א בענין גביע הכסף
The note points to p. 336 for the explanation of the silver goblet referred to here.
Kehot’s noteראה סה״מ תקס״ב-ב ע׳ שלו. אוה״ת בראשית-ו דף תתשג, ב ואילך. ובכרך-ב דף שמא, א ואילך. ובארוכה במאמרי אדה״א בראשית ע׳ רעט ואילך. וראה שם ע׳ רצז ואילך. בסה״מ תקס״ב-ב ע׳ תנא מבאר שענין הגניבה שלא ידע בנימין מזה, ועי״ז רצה להעלותו אליו כו׳. וזהו ענין הגניבה באלקות, וזהו האזהרה שלא ימשיכו לחיצוני׳ ח״ו ע״ש.
47גביע הכסף שהטמין יוסף באמתחת בנימין
“And my goblet, the silver goblet, put in the mouth of the sack of the youngest, together with the money for his grain”; and he did as Yosef said. The text reads the hidden goblet as love that came to Binyamin from Yosef’s level.
Genesis 44:2בראשית מ״ד:ב׳
וְאֶת־גְּבִיעִי גְּבִיעַ הַכֶּסֶף תָּשִׂים בְּפִי אַמְתַּחַת הַקָּטֹן וְאֵת כֶּסֶף שִׁבְרוֹ וַיַּעַשׂ כִּדְבַר יוֹסֵף אֲשֶׁר דִּבֵּר:
And put my goblet, the silver goblet, in the sack’s mouth of the youngest, and his corn money.’ And he did according to the word that Joseph had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48The Zohar says that were it not for the break in the cantillation of “You shall not steal,” it would be forbidden even to “steal the mind” of one’s teacher in Torah; because of the break, it is both forbidden and permitted.
Zohar, Yitro 35:566ספר הזהר, יתרו ל״ה:תקס״ו
Paragraph 11
49עושי דברו
“Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” The Talmud reads the verse as the secret of putting “we will do” first; the text reads “do” as building the word of Havayah.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מי גילה לבני
When Israel put “we will do” before “we will hear,” a heavenly voice asked: “Who revealed to My children this secret, which the ministering angels use?” as it is written, “who do His word, to hearken to the voice of His word”: first “do,” then “hearken.”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
51במקום שבעלי תשובה עומדין
Rabbi Abahu said: “In the place where baalei teshuvah stand, complete tzaddikim do not stand,” as it says, “Peace, peace to the far and to the near”: the far first. The text compares Israel at Sinai to the baalei teshuvah.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
52דאינון משכי עלייהו ברעותא דליבא יתיר ובחילא סגי
In Chayei Sarah the Zohar says that in the World to Come complete tzaddikim may not stand in the place of baalei teshuvah, because these are closer to the King, drawing themselves with more will of the heart and great strength to come near to the King.
Zohar, Chayei Sara 16:121–17:127ספר הזהר, חיי שרה ט״ז:קכ״א-י״ז:קכ״ז
R. Jose said: ‘We have been taught that the place assigned to the penitent in the next world is one where even the wholly righteous are not permitted to enter, as the former are the nearest of all to the King; they are more devoted and strive more intently to draw near to the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 12
53טמירא דכל טמירין
The Zohar speaks of the holy Atika, “hidden from all hidden,” unknown to those above and below, whose will was revealed when Moshe’s soul departed. Kehot’s note points here for this name of the highest level.
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א.
54חרות על הלוחות
“And the tablets were the work of G-d, and the writing was the writing of G-d, engraved on the tablets.” The text reads charus, “engraved,” as cheirus, “freedom,” from the external forces.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טז.
55מי גילה לבני
Kehot’s note points to Shabbat 85a for these words.
Shabbat 85aשבת פ״ה א
Kehot’s noteשבת פה, א.
56מי גילה לבני רז זה
When Israel put “we will do” before “we will hear,” a heavenly voice went forth: “Who revealed to My children this secret, which the ministering angels use?” The text now reads “Who” as Binah and “this secret” as the hidden love.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57שאהבה המסותרת היא מבחי׳ ח״ע
Tanya explains that the hidden love in every Jewish soul comes from the Chochmah of the G-dly soul, in which the light of Ein Sof is enclothed. The text cites it for the hidden love’s root in supernal Chochmah.
Tanya, Likkutei Amarim 18:2–3תניא, חלק ראשון; ליקוטי אמרים י״ח:ב׳-ג׳
… מַמָּשׁ, מֵעוּמְקָא דְלִבָּא, בֶּאֱמֶת לַאֲמִיתּוֹ, בִּדְחִילוּ וּרְחִימוּ, שֶׁהִיא ״אַהֲבָה מְסוּתֶּרֶת״ שֶׁבְּלֵב כְּלָלוּת יִשְׂרָאֵל, שֶׁהִיא יְרוּשָּׁה לָנוּ מֵאֲבוֹתֵינוּ. רַק שֶׁצָּרִיךְ לְבָאֵר וּלְהַקְדִּים תְּחִלָּה בַּאֵר הֵיטֵב, שֹׁרֶשׁ אַהֲבָה זוֹ, וְעִנְיָינָהּ, וְאֵיךְ הִיא יְרוּשָּׁה לָנוּ, וְאֵיךְ נִכְלָל בָּהּ גַּם דְּחִילוּ.
Kehot Publication Society (CC-BY-NC)
58נקודה בהיכלא
This is the discourse on “See, I set before you,” the one the text itself names here.
Kehot’s noteש״נ [לקמן ראה יח, ב. — כ].
59ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The verse opens the discourse to which the text refers for Chochmah and Binah as two companions.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60חו״ב תרין ריעין
The Zohar calls the supernal levels that dwell in oneness and never part “companions” (re’im). Kehot’s note points here for Chochmah and Binah as “two companions.”
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. וג״ז נ׳ שם [לקמן פ׳ ראה יח, ב]. [כ].
61והיה מספר בנ״י כחול הים אשר לא ימד ולא יספר
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” The verse opens the earlier maamar on the Chasadim covered in Yesod of Imma.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62סוד ה׳ ליראיו זו מילה
The Midrash asks, “What is the secret of Havayah? This is circumcision,” which was not revealed from Adam for twenty generations until Avraham arose and it was given to him. The text explains that circumcision reveals the covered Chasadim, the hidden love.
Bereshit Rabbah 49:2בראשית רבה מ״ט:ב׳
כתיב (תהלים כה, יד ): ”סוֹד ה׳ לִירֵאָיו וּבְרִיתוֹ לְהוֹדִיעָם”. איזהו סוד ה׳? זו מילה, שלא גלה אותה מאדם ועד עשרים דור, עד שעמד אברהם ונתנה לו, שנאמר (בראשית יב, ב ): ”וְאֶתְּנָה בְּרִיתִי בֵּינִי וּבֵינֶךָ". א״ל הקדוש ברוך הוא: אם תמול, תטול סוד ה׳. מה סוד ה׳? ס׳ ששים, ו׳ ששה, ד׳ ארבעה, הרי שבעים, שבעים אני מעמיד ממך בזכות המילה, שנאמר (דברים י, כב ): ”בְּשִׁבְעִים נֶפֶשׁ יָרְדוּ אֲבֹתֶיךָ"; מעמיד אני מהן שבעים זקנים, שנאמר (במדבר יא, טז ): ”אֶסְפָה לִי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל”; ומעמיד אני מהן …
It is written: “The secret of the L-rd is [revealed] to those who fear Him, and His covenant to inform them” (Psalms 25:14). What is “the secret of the L-rd”? This is circumcision,, the covenant. as He did not reveal it from Adam the first man until twenty generations, until Abraham arose, and He gave it to him, as it is stated: “I will establish My covenant between Me and you” (Genesis 17:2). The Holy One blessed be He said to him: ‘If you become circumcised, you will receive the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
63כי קרוב אליך הדבר
“For the word is very near to you, in your mouth and in your heart, to do it.” The text reads “to do it” as making and perfecting the level of the word.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יד.
64לעשות ולתקן
The Midrash teaches that everything created in the six days of creation needs further making, and the commentary there explains “to do” as “to perfect.” Kehot’s note points here for reading “to do it” as “to make and perfect.”
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
Kehot’s noteב״ר יא, ו, ברש״י שם.
65ועתה יגדל נא כח אד׳
“And now, let the power of Ado-nai be great, as You have spoken.” Moshe’s prayer opens the discourse to which the text compares drawing the inner voice into the word.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66בניך אלא בוניך
Torah scholars increase peace in the world, as it says, “And all your children shall be taught of Havayah, and great shall be the peace of your children”: “Do not read banayich, ‘your children,’ but bonayich, ‘your builders.’” The text applies it to Israel building the word of G-d through Torah and mitzvos.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
67קול ה׳ בכח
“The voice of Havayah is in power; the voice of Havayah is in majesty.” The text reads the “power” of the voice at Sinai as the answer from above to the strength of Israel’s arousal.
Psalms 29:4תהילים כ״ט:ד׳
קוֹל־ה׳ בַּכֹּחַ קוֹל ה׳ בֶּהָדָר:
The voice of the L-RD is powerful; The voice of the L-RD is full of majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, ד.
68In Balak the Zohar explains “mighty in strength, who do His word”: they repair this davar, the word, and restore her to her original form and beauty, and then all the hosts stand “to hearken” to what she says.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
Said the boy to him: ‘Of a truth I see that your weapons are good; be mindful of them and do not forget them. Assuredly the might of a warrior lies in his lance and sword. But what is the meaning of “mighty in strength that fulfil his word, hearkening unto the voice of his word”?’ Said R. Eleazar: ‘I have already explained.’ Said the boy: ‘I see that your arm has become faint. Now it is time not to hold back, but to sling from the catapult stone after …
The Zohar; London, Soncino Press, 1933 (Public Domain)
69Kehot’s note points to Zohar, Shemot 5:24–33 for these words.
Zohar, Shemot 5:24–33ספר הזהר, שמות ה׳:כ״ד-ל״ג
70In Va’eschanan the Zohar says that when the Torah was given all the voices were present; each was seen from within the other, and the speech of one came forth from within the supernal one above it, as it says, “Face to face Havayah spoke with you on the mountain, from within the fire.”
Zohar, Vaetchanan 4:17–5:27ספר הזהר, ואתחנן ד׳:י״ז-ה׳:כ״ז
GO THOU NEAR AND HEAR, ETC. When the Law was given to Israel, all the Voices were present and the Holy One, blessed be He, was sitting on His throne, and one was seen within another, and the utterance of each came forth from the one above it, wherefore it is said, “The L-rd spake to you face to face in the mount out of the midst of the fire” (Deut. 5, 4), which means that the utterance came forth from the midst of fire and flame, which thrust it …
The Zohar; London, Soncino Press, 1933 (Public Domain)
71סוד ה׳ ליראיו
“The secret of Havayah is for those who fear Him, and His covenant, to make it known to them.” The Midrash reads the “secret” as circumcision.
Psalms 25:14תהילים כ״ה:י״ד
סוֹד ה׳ לִירֵאָיו וּבְרִיתוֹ לְהוֹדִיעָם:
The counsel of the L-RD is with them that fear Him; And His covenant, to make them know it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
72ופי׳ מי גילה לבני
The note points to a maamar of 5635 for a further discussion of “Who revealed to My children.”
Kehot’s noteראה סה״מ תרל״ה-א ע׳ רכו.
73Kehot’s note points to Avodah Zarah 4b:17 for these words.
Avodah Zarah 4b:17עבודה זרה ד׳ ב:י״ז
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: לֹא עָשׂוּ יִשְׂרָאֵל אֶת הָעֵגֶל אֶלָּא לִיתֵּן פִּתְחוֹן פֶּה לְבַעֲלֵי תְּשׁוּבָה, שֶׁנֶּאֱמַר: ״מִי יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי כׇּל הַיָּמִים וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74מי יתן והיה לבבם זה להם ליראה אותי
“Who will give that they should have this heart, to fear Me and keep all My commandments always, so that it may be well with them and with their children forever.” G-d says this after Israel asked Moshe to hear His voice for them at Sinai.
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ברבות ס״פ תבוא . . וכ״ה בגמרא
The note says the Midrash and Talmud on “You give” are copied in Or HaTorah on Va’eschanan, where the whole matter appears in brief, and that this passage seems to have been taken from there.
Kehot’s noteנעתק באוה״ת ואתחנן ע׳ קצו, ושם כל הענין בקיצור, וכנראה שנעתק משם. וראה לקמן ”הבחיי כאן”.
76הכל בידי שמים חוץ מי״ש
Rabbi Chanina said: “Everything is in the hands of Heaven except the fear of Heaven,” as it says, “What does Havayah your G-d ask of you, but to fear.” This is the saying whose meaning the paragraph explains.
Berakhot 33b:23–24ברכות ל״ג ב:כ״ג-כ״ד
וְאָמַר רַבִּי חֲנִינָא: הַכֹּל בִּידֵי שָׁמַיִם, חוּץ מִיִּרְאַת שָׁמַיִם. שֶׁנֶּאֱמַר: ״וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שׁוֹאֵל מֵעִמָּךְ כִּי אִם לְיִרְאָה״. אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
R. Hannina also said : Everything is in the hand of Heaven except the fear of Heaven; as it is said, "And now, O Israel, what doth the L-rd thy G-d require of thee but to fear" (Deut. x. 12). Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 59aזח״א נט, א
Kehot’s noteברכות לג, ב. זח״א נט, א. ראה גם בסה״מ תרל״ה-ב ע׳ שז.
77הכל בידי שמים חוץ מיראת שמים
In the way of Kabbalah, Rabbeinu Bachya explains “in the hands of Heaven” as “in the hands of the attribute called Heaven,” and the fear of Heaven as above it; the Sages’ “they should have said, You give” means to pray to what is above that attribute.
Rabbeinu Bahya, Devarim 5:26–27רבנו בחיי, דברים ה׳:כ״ו-כ״ז
… ע״ד הפשט הזכיר לשון מי יתן מפני שכבר מסר הקב״ה הרשות והבחירה ביד האדם לעשות כל מה שירצה טוב או רע, וכן דרשו רז״ל הכל בידי שמים חוץ מיראת שמים. וע״ד המדרש מי יתן והיה לבבם זה, זה שאמר הכתוב (תהלים צג) מי יתן מציון ישועת ישראל, שני פעמים אמר דוד המלך ע״ה פסוק זה בספר תהלים, מה טעם, אלא הרב אמר מי יתן והיה לבבם זה והתלמיד אמר (במדבר י״א:כ״ט) ומי יתן כל עם ה׳ נביאים, בעוה״ז לא נתקיימו לא דברי הרב ולא דברי התלמיד אבל לעתיד לבא …
מי יתן והיה לבבם זה להם ליראה אותי, “who can assure that their heart should remain the same for them to revere Me, etc.” According to the plain meaning of the text the reason that Moses quoted G’d as using the words מי יתן, “who could assure?” is that seeing that G’d had divested Himself of the right to control man’s heart by granting him free will, there is no authority in the world which could guarantee that His wish be fulfilled. This is why our sages in Berachot 33 …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
78תן אתה
The Sages say that Moshe called Israel ungrateful: when the Holy One, blessed be He, said, “Who will give that they should have this heart,” they should have said, “You give.”
Avodah Zarah 5a:13–14עבודה זרה ה׳ א:י״ג-י״ד
מֵיתִיבִי: ״מִי יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם״, לְבַטֵּל מֵהֶם מַלְאַךְ הַמָּוֶת אִי אֶפְשָׁר, שֶׁכְּבָר נִגְזְרָה גְּזֵרָה. הָא לֹא קִיבְּלוּ יִשְׂרָאֵל אֶת הַתּוֹרָה אֶלָּא כְּדֵי שֶׁלֹּא תְּהֵא אוּמָּה וְלָשׁוֹן שׁוֹלֶטֶת בָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם עַד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
79ויחד לבבנו לאהבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
80יחד לבבי ליראה שמך
“Teach me, Havayah, Your way; I will walk in Your truth; unite my heart to fear Your Name.” David asks G-d to give him awe, which shows that G-d can incline the heart.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81Rabbi Yochanan said that were it not for three verses, Israel’s case would have collapsed: “and whom I have harmed,” “like clay in the hand of the potter,” and “I will remove the heart of stone from your flesh and give you a heart of flesh.” All three show G-d Himself shaping the heart.
Sukkah 52b:9סוכה נ״ב ב:ט׳
אָמַר רַבִּי יוֹחָנָן: אִלְמָלֵא שָׁלֹשׁ מִקְרָאוֹת הַלָּלוּ, נִתְמוֹטְטוּ רַגְלֵיהֶם שֶׁל שׂוֹנְאֵיהֶן שֶׁל יִשְׂרָאֵל. חַד, דִּכְתִיב: ״וַאֲשֶׁר הֲרֵעֹתִי״. וְחַד, דִּכְתִיב: ״הִנֵּה כַחוֹמֶר בְּיַד הַיּוֹצֵר כֵּן אַתֶּם וְגוֹ׳״. וְאִידַּךְ: ״וַהֲסִרֹתִי אֶת לֵב הָאֶבֶן מִבְּשַׂרְכֶם וְנָתַתִּי לָכֶם לֵב בָּשָׂר״.
R. Yohanan said, Were it not for following three Scriptural verses, the feet of the enemies of Israel would have sunk. One is the verse, “And her that I have afflicted”; the other is the verse, “Behold, as the clay in the potter’s hand, so are you in My hand, O House of Israel” (Jeremiah 18:6); and the third, “And I will take away the heart of stone out of your flesh, and I will give you a heart of flesh” (Ezekiel 36:26).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
82הבחיי כאן
The note reasons that “Rabbeinu Bachya here” refers to his commentary on Va’eschanan, so this passage originated in Or HaTorah on Va’eschanan and was expanded later; the same Bachya is cited in Or HaTorah on Bereishis and on Shir HaShirim.
Kehot’s noteמכאן נראה שהמקור לקטע זה הוא באוה״ת ואתחנן הנ״ל ואח״כ הרחיב והוסיף, שהרי הבחיי הוא בפ׳ ואתחנן, וכן ביהל אור ע׳ לה מביא מהבחיי פ׳ ואתחנן, ומובא גם באוה״ת בראשית-ד דף תשעד, ב ובאוה״ת ש״ש ע׳ א׳תצב.
83דלאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
84דלאו מכל אילין מדות איהו כלל
In Patach Eliyahu the Tikkunei Zohar says of G-d that He brought forth the ten Sefiros to conduct the worlds through them, yet “He is not of any of these attributes at all.” The text applies it to the level from which the fear of Heaven comes.
Tikkunei Zohar 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
85מי יתן טהור מטמא
“Who will give a pure thing out of an impure? Not one.” The text reads the “Who” of this verse, like the “Who will give” of Deuteronomy, as the Infinite One, who is above the opposition of pure and impure.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, ד.
86גם חושך לא יחשיך ממך
“Even darkness does not darken for You, and night shines like the day; darkness is as light.” Before the Infinite One there is no opposite to holiness.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
87הרים כדונג נמסו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם צז, ה.
88הרים כדונג נמסו
“Mountains melted like wax before Havayah, before the Master of all the earth.” The text cites it for the nullification of all opposition before the Infinite One Himself.
Psalms 97:5תהילים צ״ז:ה׳
הָרִים כַּדּוֹנַג נָמַסּוּ מִלִּפְנֵי ה׳ מִלִּפְנֵי אֲדוֹן כׇּל־הָאָרֶץ:
The mountains melted like wax at the presence of the L-RD, At the presence of the L-rd of the whole earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89הרים כדונג נמסו כו׳. (ועיין בסש״ב ס״פ י״ט)
At the end of chapter 19 Tanya cites “mountains melted like wax” and explains that the light of Ein Sof enclothed in the Chochmah of the soul is so great in power that it drives away the sitra achra and the kelipos.
Tanya, Likkutei Amarim 19:12תניא, חלק ראשון; ליקוטי אמרים י״ט:י״ב
… ״כִּי הִנֵּה אוֹיְבֶיךָ ה׳, כִּי הִנֵּה אוֹיְבֶיךָ יֹאבֵדוּ, יִתְפָּרְדוּ וְגוֹ׳״, וּכְתִיב: ״כְּהִמֵּס דּוֹנַג מִפְּנֵי אֵשׁ יֹאבְדוּ וְגוֹ׳״, וּכְתִיב: ״הָרִים כַּדּוֹנַג נָמַסּוּ״.
Kehot Publication Society (CC-BY-NC)
90בני חיי ומזונא לאו בזכותא
Rava said: “Life, children and sustenance do not depend on merit but on mazal.” The text reads “merit” as the attributes and mazal as Keser, above them.
Moed Katan 28a:13מועד קטן כ״ח א:י״ג
אָמַר רָבָא: חַיֵּי, בְּנֵי וּמְזוֹנֵי, לָא בִּזְכוּתָא תַּלְיָא מִילְּתָא, אֶלָּא בְּמַזָּלָא תַּלְיָא מִילְּתָא. דְּהָא רַבָּה וְרַב חִסְדָּא תַּרְוַיְיהוּ רַבָּנַן צַדִּיקֵי הֲווֹ, מָר מְצַלֵּי וְאָתֵי מִיטְרָא וּמָר מְצַלֵּי וְאָתֵי מִיטְרָא,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק כח, א. ראה בביאה״ז לצ״צ-א ע׳ מט מציין לכמה ספרים.
91כ״א במזלא תליא שהוא כתר
The note points to the Tzemach Tzedek’s Biurei HaZohar for mazal as Keser.
Kehot’s noteראה ביאה״ז להצ״צ-א ע׳ מד.
Paragraph 15
92וקודם שיהיה ידע שזה יהיה צדיק או רשע
The Rambam asks: does not the Holy One, blessed be He, know all that will be, and before it comes to be know whether this one will be righteous or wicked? He answers that G-d’s knowledge is not like human knowledge, and that man’s deeds are in his own hands. The text quotes his question.
Mishneh Torah, Repentance 5:5משנה תורה, הלכות תשובה ה׳:ה׳
שֶׁמָּא תֹּאמַר וַהֲלֹא הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹדֵעַ כָּל מַה שֶּׁיִּהְיֶה וְקֹדֶם שֶׁיִּהְיֶה יֵדַע שֶׁזֶּה יִהְיֶה צַדִּיק אוֹ רָשָׁע אוֹ לֹא יֵדַע. אִם יֵדַע שֶׁהוּא יִהְיֶה צַדִּיק אִי אֶפְשָׁר שֶׁלֹּא יִהְיֶה צַדִּיק וְאִם תֹּאמַר שֶׁיֵּדַע שֶׁיִּהְיֶה צַדִּיק וְאֶפְשָׁר שֶׁיִּהְיֶה רָשָׁע הֲרֵי לֹא יֵדַע הַדָּבָר עַל בֻּרְיוֹ. דַּע שֶׁתְּשׁוּבַת שְׁאֵלָה זוֹ אֲרֻכָּה מֵאֶרֶץ מִדָּה וּרְחָבָה מִנִּי יָם וְכַמָּה עִקָּרִים גְּדוֹלִים וַהֲרָרִים רָמִים תְּלוּיִים בָּהּ אֲבָל צָרִיךְ אַתָּה לֵידַע וּלְהָבִין בְּדָבָר זֶה שֶׁאֲנִי אוֹמֵר. כְּבָר בֵּאַרְנוּ בְּפֶרֶק שֵׁנִי מֵהִלְכוֹת יְסוֹדֵי הַתּוֹרָה …
Peradventure, thou wilt ask: "The Holy One, blessed is He, does he not know what it will be before it will come to pass? Did he know whether a certain person will be either just or wicked, or did He not know it? If he knew that he would be just, then it would be impossible for him not to be just? If thou wilt say that He did know that he would be just but that it is possible for him to be wicked, lo, He did not know …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
93כמבואר בהרמב״ם פ״ה מהלכות תשובה
There, on the column the note gives, the Alter Rebbe cites the Rambam’s chapter 5 of Hilchos Teshuvah on “Behold, man has become like one of us”: man alone knows good and evil of himself and does whatever he wishes.
Kehot’s noteראה גם לעיל פ׳ אמור לח, ב. (מובא גם באוה״ת נשא ע׳ רפז).
94The angel appointed over conception takes the drop before the Holy One, blessed be He, and asks: “This drop, what will become of it? Strong or weak, wise or foolish, rich or poor?” But wicked or righteous he does not say, for “everything is in the hands of Heaven except the fear of Heaven.”
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
95האזינו השמים ואדברה
“Listen, O heavens, and I will speak; and let the earth hear the words of my mouth.” The verse opens the discourse to which the text refers on knowledge and choice.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96והרשות נתונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, טו.
97הרשות נתונה
Rabbi Akiva says: “Everything is foreseen, and permission is given.” The text explains how G-d’s foreknowledge leaves man’s choice free.
Pirkei Avot 3:15משנה אבות ג׳:ט״ו
הַכֹּל צָפוּי, וְהָרְשׁוּת נְתוּנָה, וּבְטוֹב הָעוֹלָם נִדּוֹן. וְהַכֹּל לְפִי רֹב הַמַּעֲשֶׂה:
Everything is foreseen yet freedom of choice is granted, And the world is judged with goodness; And everything is in accordance with the preponderance of works.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
98אבל חרדה גדולה נפלה
“And I, Daniel, alone saw the vision, and the men who were with me did not see the vision, but a great trembling fell upon them, and they fled into hiding.”
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל י, ז.
99משום דמזלייהו חזי
The Talmud asks why Daniel’s companions were terrified if they did not see, and answers: “Although they did not see, their mazal saw.” The text uses this for awe drawn inwardly from a higher level.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א. וש״נ.
Paragraph 17
100מי יתן והיה לבבם זה להם ליראה אותי
“Who will give that they should have this heart, to fear Me.” The text reads “Who will give” as the Most Concealed level, which alone can draw awe into the heart.
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101The Talmud teaches that the Holy One, blessed be He, prays, and His prayer is: “May it be My will that My compassion overcome My anger.” The text compares “Who will give” to this prayer.
Berakhot 7a:4ברכות ז׳ א:ד׳
תַּנְיָא, אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: פַּעַם אַחַת, נִכְנַסְתִּי לְהַקְטִיר קְטוֹרֶת לִפְנַי וְלִפְנִים, וְרָאִיתִי אַכְתְּרִיאֵל קָהּ ה׳ צְבָאוֹת, שֶׁהוּא יוֹשֵׁב עַל כִּסֵּא רָם וְנִשָּׂא, וְאָמַר לִי: ״יִשְׁמָעֵאל בְּנִי, בָּרְכֵנִי!״ אָמַרְתִּי לוֹ: ״יְהִי רָצוֹן מִלְּפָנֶיךָ, שֶׁיִּכְבְּשׁוּ רַחֲמֶיךָ אֶת כַּעַסְךָ, וְיִגּוֹלּוּ רַחֲמֶיךָ עַל מִדּוֹתֶיךָ, וְתִתְנַהֵג עִם בָּנֶיךָ בְּמִדַּת הָרַחֲמִים, וְתִכָּנֵס לָהֶם לִפְנִים מִשּׁוּרַת הַדִּין״. וְנִעְנַע לִי בְּרֹאשׁוֹ. וְקָמַשְׁמַע לַן, שֶׁלֹּא תְּהֵא בִּרְכַּת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ.
There is a teaching : R. Ishmael b. Elisha said : Once I entered [the Holy of Holies] to offer incense in the innermost part of the Sanctuary, and I saw Okteriel, Jah, the L-rd of Hosts, seated upon a high and exalted throne. He said to me, "Ishmael, My son, bless Me." I replied, "May it be Thy will that Thy mercy may subdue Thy wrath ; and may Thy mercy prevail over Thy attributes, so that Thou mayest deal with Thy children in the quality of mercy and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
102יש לפרש הפסוק מי יודע רוח בני האדם
The note points to Or HaTorah on Nach for an explanation of the verse “Who knows the spirit of men.”
Kehot’s noteראה באוה״ת נ״ך-ב ע׳ א׳קיג פי׳ הפסוק.
103מי יודע רוח בני האדם העולה היא למעלה
“Who knows the spirit of men that goes upward, and the spirit of the beast that goes down to the earth?” The text explains “Who” here as the level that knows which souls are called “the spirit of men.”
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104והרוח תשוב אלהאלקים אשר נתנה
“And the dust returns to the earth as it was, and the spirit returns to G-d, who gave it.” This later verse seems to answer the earlier question, which is the difficulty the text raises.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ברבות ס״פ האזינו
The note says this passage, from the Midrash to “is called the spirit of men that goes upward,” is copied there, ending: “With this the difficulty is resolved, for afterwards it says ‘and the spirit returns to G-d, who gave it’; how then did he first say ‘who knows’? Rather, the meaning is as above.”
Kehot’s noteנעתק באוה״ת נ״ך-ב ע׳ א׳קיב-יג, ומכאן עד תי׳ ”נק׳ רוח בני האדם העולה כו׳” נמצא שם. ומסיים ”ובזה מתורץ שהרי אח״כ נאמר והרוח תשוב אל האלקים אשר נתנה, ואיך אמר תחלה מי יודע, אלא דהפי׳ הוא כנ״ל”.
106לכאורה תמוה שיסתפק מרבע״ה
There the same question about Moshe’s doubt is answered from the Zohar on Vayechi (“there are three souls”): through the union of Z’eir Anpin and Nukva the soul contains both levels, called Mah and Ban, heaven and earth, and there are lofty souls whose main root is in the higher of the two.
Kehot’s noteראה לקמן שה״ש מט, ג.
107והיה מספר בנ״י
“And the number of the children of Israel shall be as the sand of the sea.” The verse opens the discourse to which the text refers for “earth” as Malchus.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108והארץ הדום רגלי
“So says Havayah: The heavens are My throne, and the earth is My footstool.” The text reads “earth” as Malchus.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ועמך כולם צדיקים לעולם יירשו ארץ
“And Your people are all tzaddikim; they shall inherit the earth forever.” The “earth” the righteous inherit is Malchus, a holy level.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
110בזח״א ויחי דרמ״ה סע״א
There, on the column the note gives, the same Zohar (“there are three souls”) answers Moshe’s doubt: through the union of Z’eir Anpin and Nukva the soul contains both levels, Mah and Ban, heaven and earth; some lofty souls are mainly from Z’eir Anpin and a little from Malchus, and some the reverse, and Moshe in his humility was unsure which was the main root of his soul.
Kehot’s noteראה גם לקמן שה״ש מט, ג.
111תלת נשמתין אינון
In Vayechi the Zohar teaches that “there are three souls,” one above the other. The text cites it for the soul containing the levels of heaven and earth.
Zohar, Vayechi 71:731–72:742ספר הזהר, ויחי ע״א:תשל״א-ע״ב:תשמ״ב
There are three souls belonging to the celestial grades. The three are really four, because one is the supernal soul, which is not clearly discerned, even by the treasurer of the upper treasury, much less the lower. This is the soul of all souls, inscrutable and unknowable. Everything is dependent upon it, and it is veiled in a covering of exceeding brightness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
112פני אריה פני שור
“And the likeness of their faces: the face of a man, and the face of a lion on the right, for all four, and the face of an ox on the left, for all four.” Holy angels bear the faces of animals.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113מי לי בשמים ועמך לא חפצתי בארץ
“Whom do I have in heaven? And with You I desire nothing on earth.” The text reads “heaven” and “earth” here as the higher and the lower Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114וזאת המצוה אשר צוה ה׳ לעשות בארץ
“And this is the commandment, the statutes and the laws, that Havayah your G-d commanded to teach you, to do in the land.” The verse opens the discourse to which the text refers on “earth.”
Deuteronomy 6:1דברים ו׳:א׳
וְזֹאת הַמִּצְוָה הַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵיכֶם לְלַמֵּד אֶתְכֶם לַעֲשׂוֹת בָּאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ:
Now this is the commandment, the statutes, and the ordinances, which the L-RD your G-d commanded to teach you, that ye might do them in the land whither ye go over to possess it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115רוח בני האדם העולה
“Who knows the spirit of men that goes upward, and the spirit of the beast that goes down to the earth?” The text reads “Who” as the level that knows which souls belong to which root.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116מי יודע ישוב ונחם האלקים
“Who knows, G-d may turn and relent, and turn back from His fierce anger, so that we do not perish.” The king of Nineveh’s “Who knows” is read like the “Who” of the other verses.
Jonah 3:9יונה ג׳:ט׳
מִי־יוֹדֵעַ יָשׁוּב וְנִחַם הָאֱלֹקִים וְשָׁב מֵחֲרוֹן אַפּוֹ וְלֹא נֹאבֵד:
Who knoweth whether G-d will not turn and repent, and turn away from His fierce anger, that we perish not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ועתה יגדל נא כח
“And now, let the power of Ado-nai be great, as You have spoken.” The verse opens the explanation to which the text refers for the verse that follows.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118אם עונות תשמר יה אדני מי יעמוד
“If You keep account of sins, Y-ah, Ado-nai, who will stand?” The text sends the reader to another explanation of this verse’s “who.”
Psalms 130:3תהילים ק״ל:ג׳
אִם־עֲוֺנוֹת תִּשְׁמׇר־קָהּ אֲדֹ־נָי מִי יַעֲמֹד:
If Thou, L-RD, shouldest mark iniquities, O L-rd, who could stand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119מי גילה לבני רז זה
The heavenly voice asked, when Israel put “we will do” before “we will hear”: “Who revealed to My children this secret?” The text reads the “Who” here, too, as the level of mi.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
120וכל בניך למודי הוי׳
“And all your children shall be taught of Havayah, and great shall be the peace of your children.” The verse opens the discourse to which the text refers.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
121מי יתן והיה לבבם
“Who will give that they should have this heart, to fear Me.” In the Midrash these are the words of the Teacher.
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ומי יתן כל עם ה׳ נביאים
“And Moshe said to him: Are you zealous for my sake? Who will give that all the people of Havayah be prophets, that Havayah put His spirit upon them!” In the Midrash these are the words of the student.
Numbers 11:29במדבר י״א:כ״ט
וַיֹּאמֶר לוֹ מֹשֶׁה הַמְקַנֵּא אַתָּה לִי וּמִי יִתֵּן כׇּל־עַם ה׳ נְבִיאִים כִּי־יִתֵּן ה׳ אֶת־רוּחוֹ עֲלֵיהֶם:
And Moses said unto him: ‘Art thou jealous for my sake? would that all the L-RD’S people were prophets, that the L-RD would put His spirit upon them! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ונתתי לכם לב חדש
“And I will give you a new heart, and a new spirit I will put within you.” The Midrash reads it as the fulfillment of “Who will give that they should have this heart.”
Ezekiel 36:26יחזקאל ל״ו:כ״ו
וְנָתַתִּי לָכֶם לֵב חָדָשׁ וְרוּחַ חֲדָשָׁה אֶתֵּן בְּקִרְבְּכֶם וַהֲסִרֹתִי אֶת־לֵב הָאֶבֶן מִבְּשַׂרְכֶם וְנָתַתִּי לָכֶם לֵב בָּשָׂר:
A new heart also will I give you, and a new spirit will I put within you; and I will take away the stony heart out of your flesh, and I will give you a heart of flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124והיה אחרי כן אשפוך רוחי על כל בשר
“And it shall come to pass afterwards that I will pour out My spirit upon all flesh, and your sons and your daughters shall prophesy.” The Midrash reads it as the fulfillment of Moshe’s wish.
Joel 3:1יואל ג׳:א׳
וְהָיָה אַחֲרֵי־כֵן אֶשְׁפּוֹךְ אֶת־רוּחִי עַל־כׇּל־בָּשָׂר וְנִבְּאוּ בְּנֵיכֶם וּבְנוֹתֵיכֶם זִקְנֵיכֶם חֲלֹמוֹת יַחֲלֹמוּן בַּחוּרֵיכֶם חֶזְיֹנוֹת יִרְאוּ:
And it shall come to pass afterward, That I will pour out My spirit upon all flesh; And your sons and your daughters shall prophesy, Your old men shall dream dreams, Your young men shall see visions;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125The Yalkut, as the text says, cites the Midrash on Tehillim: the verse “Who will give” is written twice, for the Teacher’s “Who will give” and the student’s are not fulfilled in this world, but both will be in the World to Come.
Yalkut Shimoni on Nach 663:3ילקוט שמעוני על נ"ך תרס״ג:ג׳
126“Who will give out of Zion the salvation of Israel! When Havayah returns the captivity of His people, Yaakov will rejoice, Israel will be glad.” The Midrash asks why this verse appears twice in Tehillim.
Psalms 14:7תהילים י״ד:ז׳
מִי־יִתֵּן מִצִּיּוֹן יְשׁוּעַת יִשְׂרָאֵל בְּשׁוּב Havayah שְׁבוּת עַמּוֹ יָגֵל יַעֲקֹב יִשְׂמַח יִשְׂרָאֵל:
Oh that the salvation of Israel were come out of Zion! When the L-RD turneth the captivity of His people, let Jacob rejoice, let Israel be glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ענין שניתנה התורה על הר סיני דוקא ולא…
The Torah Was Given on Mount Sinai
The Torah was given on Sinai, the lowest of the mountains, because the Torah rests on self-nullification (bittul) and pride is the root of all evil; yet it was given on a mountain, because a person also needs a measure of holy elevation, a heart “lifted up in the ways of Havayah,” to dare to serve G-d at all, provided his bittul remains far greater. In the same way, joy grows out of humility, and the “hatred” of evil that descended at Sinai lifts a person above his evil inclination while remaining, at its core, bittul.
The maamar in brief
The maamar asks why the Torah was given on Mount Sinai and not on the taller mountains Tabor, Hermon and Carmel, which also came forward. The Targum answers: not on haughty mountains, but on Sinai, which is low. Height stands for self-importance, and coarse pride is the root of all evil, as the shattering of the vessels shows; the Torah is received through bittul, by one who makes himself “like a wilderness” that all tread upon, and whose soul is “like dust to all.” Yet Sinai is still a mountain. A person who is utterly lowly would not dare to approach G-d’s service, saying “Who am I?”; he needs strength and an elevation of the heart in his longing and thirst for G-d, but the bittul must be much greater. So too “the humble shall increase joy in Havayah”: joy, an elevation of the soul, comes from humility, and the deeper one’s sense of one’s own lowliness, the more one’s joy in the Torah is redoubled. Finally, Sinai is where hatred descended upon the evil traits: rousing the good inclination against the evil is an elevation, but in essence it is bittul, the subjugation (iskafya) of evil.

Outline
	1Why a low mountain, and why a mountain at allThe proud mountains were passed over because pride is the root of evil and the Torah rests on bittul, as in “like a wilderness” and “like dust to all”; yet Sinai is a mountain, since a person needs some elevation of the heart to dare to serve, so long as his bittul is far greater.¶1
	2Joy that grows from humility“The humble shall increase joy in Havayah”: lowliness comes from the side of the body and animal soul, joy from the G-dly soul, and the deeper the sense of one’s own inferiority, the more the joy in the Torah is redoubled.¶2
	3Sinai: hatred of evil as bittulAt Sinai hatred descended upon the evil traits; making the good inclination rage against the evil inclination is an elevation, yet in essence it is bittul, the subjugation of evil; references to further discourses on mountains.¶3


Key concepts
	Self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d. The maamar calls it the essence of the Torah: the Torah is given to one who makes himself like a wilderness, without pride.

	Haughtiness (gasus)גסות
	Coarse pride, raising oneself up in self-importance, symbolized by the towering mountains Tabor and Hermon. The maamar calls it the root of all evil, as is known from the shattering of the vessels.

	Lowliness (shiflus)שפלות
	Not raising oneself up, symbolized by Sinai, the low mountain. It is the condition for receiving the Torah, as in “may my soul be like dust to all,” and then “open my heart to Your Torah.”

	Elevation of the heartהגבהת הלב
	The holy strength and longing that give a person the courage to approach G-d’s service instead of saying “Who am I?”, as in “his heart was lifted up in the ways of Havayah.” It must always remain much smaller than the bittul.

	Joy from humilityויספו ענוים בה׳ שמחה
	Joy is an elevation of the soul, yet it flows from humility: one is lowly in one’s own eyes from the side of the body and animal soul and joyful from the side of the G-dly soul, and deeper lowliness brings redoubled joy in the Torah.

	Subjugation (iskafya)אתכפייא
	Subduing the evil inclination. The “hatred” that descended at Sinai upon the evil traits, the good inclination’s rage against the evil, is an elevation above evil, yet in essence it is bittul.


Section 1 · ¶1
Why a low mountain, and why a mountain at all
1ענין שניתנה התורה על הר סיני דוקא ולא על הר תבור וחרמון וכרמל1 שבאו ג״כ שתנתן התורה עליהם.
The matter of the Torah’s having been given on Mount Sinai specifically, and not on Mount Tabor, Hermon and Carmel, which also came [asking] that the Torah be given upon them.
The maamar opens with a question: why was the Torah given on Mount Sinai in particular, when the taller mountains Tabor, Hermon and Carmel also came forward, each asking to be chosen? The answer will show what kind of person is fit to receive the Torah.


וכמ״ש בתרגום יונתן בשופטים סי׳ ה׳ ע״פ הרים נזלו2 ובתלים סי׳ ס״ח ע״פ למה תרצדון3 לית רעוותי למיתן אורייתא על טוריא גיותנין מבסרניא4 (תרגום הבוז לגאי יונים5 מבסרניא וגיותניא)6 הא טור סיני דמכיך כו׳,
As is written in Targum Yonasan on Judges, chapter 5, on the verse “The mountains flowed,” and on Psalms, chapter 68, on the verse “Why do you leap”: “It is not My will to give the Torah upon haughty (gaivsanin), scornful (mevasranya) mountains” (the Targum of “the contempt of the proud” is mevasranya vegaivsanya), “behold, Mount Sinai, which is low,” etc.
The Aramaic translations of two verses about the mountains at the Giving of the Torah tell the story: G-d did not want to give the Torah on proud, towering mountains, but on Sinai, which is low. The parenthesis explains the two Aramaic words for “haughty” and “scornful” from the Targum of another verse, “the contempt of the proud,” which uses the same pair.


והיינו שענין הגבהות של תבור וחרמון זהו ענין הגדלות שמגביה א״ע [את עצמו] בגסות והגסות הוא שרש כל הרע וכנודע מענין שבה״כ [שבירת הכלים] כו׳
That is to say: the loftiness of Tabor and Hermon is the matter of self-aggrandizement (gadlus), raising oneself up with haughtiness (gasus); and haughtiness is the root of all evil, as is known from the matter of the shattering of the vessels (sheviras hakeilim), etc.
A mountain’s height stands for a person’s self-importance: raising oneself up with coarse pride (gasus). Such pride is the root of all evil, as Chassidus teaches about the “shattering of the vessels,” the primordial vessels that broke because each stood as a separate, self-asserting existence.


ועיקר התורה הוא להיות בבחינת ביטול ולא תחללו7 כו׳ וכמ״ש בכמה דוכתי. ועיין בביאור ע״פ ולא תשבית מלח8.9
And the essence of the Torah is to be at the level of self-nullification (bittul), and “you shall not profane,” etc., as is written in several places. And see the explanation on the verse “And you shall not omit the salt.”
Receiving the Torah requires the opposite of pride: self-nullification (bittul), setting oneself aside before G-d. The Alter Rebbe adds a brief allusion to the verse “And you shall not profane My holy Name,” etc., and refers to fuller treatments elsewhere, among them his explanation of the verse about the salt of the offerings.


וזהו שאמרו (עירובין נ״ד א׳) אם משים אדם עצמו כמדבר שהכל דשין בו ופרש״י [ופירש רש״י / ופירוש רש״י] שאין לו גסות10 תורה ניתנה לו במתנה11
And this is what [our Sages] said (Eruvin 54a): “If a person makes himself like a wilderness, upon which everyone treads” — and Rashi explains: that he has no haughtiness — “the Torah is given to him as a gift,”
The Talmud states the same idea: one who makes himself like a wilderness that everyone walks upon receives the Torah as a gift. Rashi explains the image: such a person has no haughtiness.


וכמאמר ונפשי כעפר לכל12 תהיה ואזי דוקא פתח לבי בתורתך (וכמ״ש מזה סד״ה ושאבתם מים בששון). ולכן ניתנה על הר סיני דמכיך שהוא ענין השפלות שאינו מגביה א״ע [את עצמו]13 כו׳.
as it is said, “And may my soul be like dust to all,” and then, specifically, “Open my heart to Your Torah” (as is written on this at the end of the discourse beginning “And you shall draw water with joy”). Therefore it was given on Mount Sinai, which is low, which is the matter of lowliness (shiflus): not raising oneself up, etc.
The prayer at the close of the Amidah follows the same order: first “may my soul be like dust to all,” and only then “open my heart to Your Torah.” This is why the Torah was given on Sinai, a low mountain, which stands for lowliness, not raising oneself up; for more on this the Alter Rebbe refers to the end of his discourse on “And you shall draw water with joy.”


אך צ״ל א״כ למה היה שום הר שהרי גם הר סיני הוא הר עכ״פ [על כל פנים] שהוא ענין הגבהה רק שאינו גבוה כ״כ [כל כך].
But we need to understand: if so, why was there any mountain at all? For Mount Sinai, too, is at any rate a mountain, which is the matter of elevation; only it is not so high.
This raises a difficulty: if lowliness is the point, why was the Torah given on a mountain at all? Sinai, however low, is still a mountain, and a mountain stands for elevation.


אבל הענין כי באמת עם היות שצריך כל האדם להיות שפל במאד מ״מ צריך התחזקות וקצת הגבהה כמ״ש ויגבה לבו בדרכי14 ה׳ (וכמ״ש מזה בד״ה יביאו לבוש15 מלכות)16
But the explanation is that, in truth, although every person must be exceedingly lowly, nevertheless he needs self-strengthening and some elevation, as it is written, “And his heart was lifted up in the ways of Havayah” (and as is written on this in the discourse beginning “Let them bring royal apparel”);
The answer: even a person who must be utterly lowly needs inner strength and some measure of elevation in his service of G-d. Scripture praises King Yehoshafat because “his heart was lifted up in the ways of Havayah,” an elevation of the heart that serves G-d’s ways; the Alter Rebbe refers to his discourse “Let them bring royal apparel” for more on this.


כי אם לא יהיה בבחינת הגבהה כלל לא יערב לבו לגשת אל העבודה באמרו מי אנכי ומה עבודתי.
for if he will not be at the level of elevation at all, his heart will not venture to approach the service, as he says, “Who am I, and what is my service?”
Without any sense of elevation, a person would not dare even to begin serving G-d; he would tell himself, “Who am I, and what is my service?” Lowliness with no strength at all would keep him from the service altogether.


לכך צריך לו הגבהת הלב בתשוקה והצמאון שבו כו׳ אלא שהביטול צ״ל יותר הרבה כו׳ ע״ש, ובד״ה החלצו מאתכם17 גבי ענין שלום בפשמ״ע [בפמליא של מעלה] שבנפש מוח ולב כו׳.18
Therefore he needs an elevation of the heart, in the longing and the thirst that is within it, etc.; only, the self-nullification must be much greater, etc. See there; and [see] in the discourse beginning “Arm [men] from among you,” regarding the matter of peace in the household above (pamalya shel maalah) that is in the soul: mind and heart, etc.
So the heart must be lifted up, in its longing and thirst for G-d, but the self-nullification must remain much greater than this elevation. The Alter Rebbe also refers to his discourse “Arm [men] from among you,” where the Sages’ phrase “peace in the household above” (pamalya shel maalah) is applied to the soul, to its mind and its heart.




Section 2 · ¶2
Joy that grows from humility
2וזהו ענין ויספו ענוים בה׳ שמחה19 כי הנה השמחה היא התחזקות והגבהת הנפש, אלא ששמחה והגבהה זו נמשך מן הענוה והשפלות
And this is the matter of “And the humble shall increase joy in Havayah.” For joy is a strengthening and elevation of the soul; only, this joy and elevation is drawn from humility and lowliness
Isaiah’s verse “And the humble shall increase joy in Havayah” shows the same pattern. Joy strengthens and lifts up the soul, yet this joy and elevation grow out of humility and lowliness.


דוקא וכמ״ש בסש״ב [בספר של בינונים] ס״פ ל״ד שמצד הגוף ונפש הבהמית הוא נבזה בעיניו מאד והיותו בשמחה הוא מצד נפש האלקי׳ וניצוץ אלהות המלובש בה להחיותה20 כו׳
specifically, as is written in Sefer Shel Beinonim, at the end of chapter 34: that from the side of the body and the animal soul he is very despised in his own eyes, and his being in joy is from the side of the G-dly soul and the spark of G-dliness that is enclothed in it to give it life, etc.
The Tanya (end of chapter 34) explains how both can live in one person at the same moment: he is despised in his own eyes from the side of his body and animal soul, and joyful from the side of his G-dly soul and the spark of G-dliness that gives it life. The two feelings do not cancel each other, because they come from two different sources within him.


ע״ש ובמ״ש סד״ה תחת אשר לא עבדת21 בשמחה דאדרבה כל מה שיעמיק בענין פחיתות עצמו ויהיה נבזה בעיניו נמאס22 אזי יהיה שמחת נפשו בעסק התורה כפולה ומכופלת23 כו׳.
See there; and in what is written at the end of the discourse beginning “Because you did not serve with joy”: that, on the contrary, the more he delves into the matter of his own inferiority and becomes despised in his own eyes, repugnant, then the joy of his soul in occupying himself with the Torah will be doubled and redoubled, etc.
At the end of the discourse on “Because you did not serve with joy,” the Alter Rebbe goes further: the deeper a person’s sense of his own inferiority, the more his joy in Torah study is doubled and redoubled. Humility does not reduce the joy; it multiplies it.




Section 3 · ¶3
Sinai: hatred of evil as bittul
3וזהו ויספו ענוים24 דוקא בה׳ שמחה. וזהו ענין הר סיני שירדה שנאה25 על מדות הרעות ע״ד לעולם ירגיז אדם26 יצר טוב על יצר הרע27 ורוגז זה הוא ג״כ הגבהה והתנשאות על היצה״ר [היצר הרע] כו׳.
And this is [the meaning of] “And the humble,” specifically, “shall increase joy in Havayah.” And this is the matter of Mount Sinai: that hatred (sin’ah) descended upon the evil traits (middos), along the lines of “A person should always make the good inclination rage against the evil inclination”; and this rage, too, is an elevation and a rising above the evil inclination, etc.
This is why the verse says that the humble, specifically, will increase joy. The name Sinai carries the same pattern: the Sages read it as the mountain from which hatred (sin’ah) descended, which here means hatred of one’s own evil traits, like the Talmud’s advice to make the good inclination rage against the evil inclination. That rage is itself a kind of elevation, a rising above the evil inclination.


אך שהוא עיקר הביטול להיות אתכפייא כו׳. ועיין מ״ש עוד מענין הר בד״ה שימני כחותם.28
Only, it is chiefly self-nullification (bittul): to be [a state of] subjugation (iskafya), etc. And see what is written further on the matter of a mountain in the discourse beginning “Set me as a seal.”
Yet this rising above evil is at its core self-nullification, because it is iskafya, the subjugation of the evil inclination, and not self-assertion. For more on the meaning of a mountain, the Alter Rebbe refers to his discourse “Set me as a seal.”


ועמ״ש בד״ה קול דודי בענין מדלג על ההרים29 ישאו הרים שלום לעם30 ועמ״ש סד״ה שובה ישראל:31
And see what is written in the discourse beginning “The voice of my beloved,” on the matter of “leaping over the mountains,” [and] “May the mountains bear peace to the people”; and see what is written at the end of the discourse beginning “Return, O Israel.”
The maamar closes with further references: the discourse “The voice of my beloved,” on G-d “leaping over the mountains” and the verse “May the mountains bear peace to the people,” and the end of the discourse “Return, O Israel.”



In one’s avodah
A person should make himself like a wilderness that all tread upon, without coarse pride, so that the Torah is given to him as a gift. Yet he must not let lowliness hold him back from serving G-d with “Who am I, and what is my service?”: he should strengthen himself and lift up his heart in longing and thirst for G-d, in the ways of Havayah, while his bittul remains much greater. The deeper his sense of his own inferiority, the greater should be his joy in the Torah, which comes from his G-dly soul. And he should rouse his good inclination to rage against his evil inclination, as a rising above evil that is itself bittul.
Questions for discussion
	Why did G-d pass over Tabor, Hermon and Carmel, and what do their height and Sinai’s lowness represent in a person?
	If lowliness is the vessel for the Torah, why was it given on a mountain at all? What would happen to a person who had no elevation whatsoever?
	How can a person be despised in his own eyes and joyful at the same moment, according to the Tanya passage the maamar cites?
	In what sense is the rage of the good inclination against the evil inclination both an elevation and an act of bittul?
	How does the maamar’s reading of the prayer “may my soul be like dust to all; open my heart to Your Torah” apply to the way one approaches Torah study?

Sources and references
Notes
Paragraph 1
1תבור וחרמון וכרמל
The Targum on this verse tells that Mount Tabor, Mount Hermon and Mount Carmel each contended that the Shechinah should rest upon it, and that it rested upon Sinai, which was weak and small among all the mountains. This is the background of the maamar’s opening question.
Targum Jonathan on Judges 5:5תרגום יונתן על שופטים ה׳:ה׳
טוּרַיָא זָעוּ מִן קֳדָם יְיָ טוּרָא דְתָבוֹר טוּרָא דְחֶרְמוֹן וְטוּרָא דְכַרְמְלָא מִתְרַגְשִׁין דֵין עִם דֵין וְאָמְרִין דֵין לְדֵין דֵין אֲמַר עֲלַי תִּשְׁרֵי שְׁכִנְתֵּיהּ וְלִי חַזְיָא וְדִין לְדֵין אֲמַר עֲלַי תִּשְׁרֵי שְׁכִנְתֵּיהּ וְלִי חַזְיָא אַשְׁרֵי שְׁכִנְתֵּיהּ עַל טוּרָא דְסִינַי דְהוּא חֲלָשׁ וּזְעֵיר מִכָּל טוּרַיָא דֵין סִינַי מִתְרְגִיף וּמִתְרְגִישׁ וְסָלִיק תְּנָנֵיהּ כִּתְנָנָא דְאַתּוּנָא מִן קֳדָם דְאִתְגְלֵי עַלוֹהִי יְקָרָא דַייָ אֱלָהָא דְיִשְׂרָאֵל:
Mikraot Gedolot (Public Domain)
2הרים נזלו
Deborah’s song: “The mountains flowed before Havayah, this Sinai, before Havayah, the G-d of Israel.” The Alter Rebbe names it as the verse on which the Targum tells of the mountains at the Giving of the Torah.
Judges 5:5שופטים ה׳:ה׳
הָרִים נָזְלוּ מִפְּנֵי Havayah זֶה סִינַי מִפְּנֵי Havayah אֱלֹקֵי יִשְׂרָאֵל:
The mountains quaked at the presence of the L-RD, Even yon Sinai at the presence of the L-RD, the G-d of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3למה תרצדון
“Why do you leap, you peaked mountains? The mountain G-d desired for His dwelling.” The Alter Rebbe names it as the second verse whose Targum speaks of the mountains’ claim.
Psalms 68:17תהילים ס״ח:י״ז
לָמָּה תְּרַצְּדוּן הָרִים גַּבְנֻנִּים הָהָר חָמַד אֱלֹקִים לְשִׁבְתּוֹ אַף־ה׳ יִשְׁכֹּן לָנֶצַח:
Why look ye askance, ye mountains of peaks, At the mountain which G-d hath desired for His abode? Yea, the L-RD will dwell therein for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4לית רעוותי למיתן אורייתא על טוריא גיותנין מבסרניא
The Targum renders the verse: G-d said, “Why do you leap, mountains? It is not My will to give the Torah upon haughty, scornful mountains; behold, Mount Sinai, which is low.” The Alter Rebbe quotes these words as the reason Sinai was chosen.
Aramaic Targum to Psalms 68:17תרגום תהלים ס״ח:י״ז
אֲמַר אֱלָהָא לְמָה אַתּוּן טָפְזִין טוּרַיָא לֵית רַעֲוָתִי לְמִתַּן אוֹרַיְתָא עַל טוּרַיָא גֵיוְתָנִין מְבַסְרָנַיָא הָא טוּר סִינַי דְמַכִּיךְ רַגֵג מֵימְרָא דַייָ לְאַשְׁרָאָה עֲלוֹי שְׁכִינְתֵּיהּ לְחוֹד בִּשְׁמֵי שְׁמַיָא יְיָ יִשְׁרֵי לְעָלְמָא:
Mikraot Gedolot (Public Domain)
5הבוז לגאי יונים
“The contempt of the proud” (written as two words, read as one). The Alter Rebbe cites its Targum to fix the meaning of the Aramaic words for the haughty mountains.
Psalms 123:4תהילים קכ״ג:ד׳
רַבַּת שָׂבְעָה־לָּהּ נַפְשֵׁנוּ הַלַּעַג הַשַּׁאֲנַנִּים הַבּוּז לִגְאֵי יוֹנִים:
Our soul is full sated With the scorning of those that are at ease, And with the contempt of the proud oppressors.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6מבסרניא וגיותניא
The Targum renders “the proud” of this verse with the pair mevasranya vegaivsanya, “scornful and haughty,” the same words that the Targum on Psalms 68 uses of the proud, scornful mountains.
Aramaic Targum to Psalms 123:4תרגום תהלים קכ״ג:ד׳
סוּגְעָת שַׂבְעַת לָהּ נַפְשָׁנָא תַלְעוּבָא דְשָׁלְוִין מְבַסְרָנַיָא וְגֵיוְתָנַיָא:
Mikraot Gedolot (Public Domain)
7ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe alludes to it briefly, with “etc.,” beside bittul as the essence of the Torah.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
8“And you shall not omit the salt of the covenant of your G-d from your meal-offering.” It is the verse of the discourse in Parshas Vayikra whose explanation the Alter Rebbe cites here.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בביאור ע״פ ולא תשבית מלח
The explanation on “And you shall not omit the salt” teaches that even Chochmah, the source of the Torah, is only a vessel for the Infinite Light, and that “And You are wise” is a lowering and humility, as it were, in which the Infinite One enclothes Himself in Chochmah.
Kehot’s noteלעיל פ׳ ויקרא ד, ג ואילך.
10שאין לו גסות
On the parallel teaching on the same page, of one who makes himself like a garden bed that everyone treads upon, Rashi explains “that everyone treads upon him” as “that he has no haughtiness.” The Alter Rebbe quotes Rashi to tie the image of the wilderness to the absence of coarse pride.
Rashi on Eruvin 54a:17:1רש"י על עירובין נ״ד א:י״ז:א׳
שהכל דשין אותו - שאין לו גסות:
Vilna Edition (Public Domain)
11“If a person makes himself like this wilderness, which everyone treads upon, the Torah is given to him as a gift.” The Alter Rebbe brings it as the Talmud’s statement that the Torah comes to the one who is without pride.
Eruvin 54a:24עירובין נ״ד א:כ״ד
אֲמַר לֵקהּ: אִם אָדָם מֵשִׂים עַצְמוֹ כְּמִדְבָּר זֶה שֶׁהַכֹּל דָּשִׁין בּוֹ — תּוֹרָה נִיתְּנָה לוֹ בְּמַתָּנָה. וְכֵיוָן שֶׁנִּיתְּנָה לוֹ בְּמַתָּנָה — נְחָלוֹ אֵל, שֶׁנֶּאֱמַר: ״וּמִמַּתָּנָה נַחֲלִיאֵל״. וְכֵיוָן שֶׁנְּחָלוֹ אֵל — עוֹלֶה לִגְדוּלָּה, שֶׁנֶּאֱמַר: ״וּמִנַּחֲלִיאֵל בָּמוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12ונפשי כעפר לכל תהי׳
The prayer known as “Elokai netzor,” which Mar the son of Ravina said on finishing his prayer: “And may my soul be like dust to all; open my heart to Your Torah.” The Alter Rebbe reads its order: only when the soul is like dust is the heart opened to the Torah.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteתפלת אלקי נצור. ברכות יז, א.
13ולכן ניתנה על הר סיני דמכיך שהוא ענין השפלות שאינו מגבי׳ א״ע
According to the note, Or HaTorah refers to this passage and adds: “Therefore the Giving of the Torah was on Mount Sinai, a mountain of self-elevation, and nevertheless a small mountain, in the manner of ‘an eighth of an eighth.’” That is the Sages’ measure for the very slight pride fitting for a Torah scholar, which matches the maamar’s answer.
Kehot’s noteראה באוה״ת מג״א (תש״נ) ע׳ נה שמציין לכאן ומוסיף ”ולכן מ״ת ניתנה על ה״ס הר התנשאות ומ״מ הר קטן ע״ד שמינית שבשמינית”.
14ויגבה לבו בדרכי ה׳
Said in praise of King Yehoshafat: “And his heart was lifted up in the ways of Havayah.” The Alter Rebbe brings it as proof that holy service needs some elevation of the heart.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״ב יז, ו.
15בד״ה יביאו לבוש מל׳
In the discourse “Let them bring royal apparel,” “And his heart was lifted up in the ways of Havayah” is the level of Haman after refinement, included in holiness, as the Sages said that one’s eyes should be downward and one’s heart upward.
Kehot’s noteתו״א צא, ב. וראה בפירוש המילות לאדה״א פרק קמז.
16יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn”: the opening words of the Torah Ohr discourse to which the Alter Rebbe refers here.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17“Arm men from among you for the army”: the opening words of the discourse the Alter Rebbe cites on peace in the soul’s “household above,” mind and heart.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18“And you shall draw water with joy from the wellsprings of salvation”: the opening words of the discourse to whose end the Alter Rebbe refers here.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
19ויספו ענוים בה׳ שמחה
“The humble shall increase joy in Havayah, and the neediest of men shall rejoice in the Holy One of Israel.” The Alter Rebbe reads it as teaching that joy, an elevation of the soul, belongs to the humble.
Isaiah 29:19ישעיהו כ״ט:י״ט
וְיָסְפוּ עֲנָוִים בַּה׳ שִׂמְחָה וְאֶבְיוֹנֵי אָדָם בִּקְדוֹשׁ יִשְׂרָאֵל יָגִילוּ:
The humble also shall increase their joy in the L-RD, and the neediest among men shall exult in the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, יט.
20שמצד הגוף ונפש הבהמית הוא נבזה בעיניו מאד והיותו בשמחה הוא מצד נפש האלקי׳ וניצוץ אלהות המלובש בה להחיותה
The Tanya teaches that the soul’s joys do not prevent one from being “despised in his own eyes” at the very time of joy, since the lowliness is from the side of the body and the animal soul and the joy from the side of the G-dly soul. The Alter Rebbe cites it to show how joy and humility live together.
Tanya, Likkutei Amarim 34:8תניא, חלק ראשון; ליקוטי אמרים ל״ד:ח׳
וְהִנֵּה, בְּכָל פְּרָטֵי מִינֵי שִׂמְחוֹת הַנֶּפֶשׁ הַנִּזְכָּרִים לְעֵיל – אֵין מֵהֶן מְנִיעָה לִהְיוֹת ״נִבְזֶה בְעֵינָיו נִמְאָס״, וְ״לֵב נִשְׁבָּר״, וְרוּחַ נְמוּכָה – בִּשְׁעַת הַשִּׂמְחָה מַמָּשׁ, מֵאַחַר כִּי הֱיוֹתוֹ נִבְזֶה בְעֵינָיו וְכוּ׳ – הוּא מִצַּד הַגּוּף וְנֶפֶשׁ הַבַּהֲמִית, וֶהֱיוֹתוֹ בְּשִׂמְחָה – הוּא מִצַּד נֶפֶשׁ הָאֱלֹהִית וְנִיצוֹץ אֱלֹהוּת הַמְלוּבָּשׁ בָּהּ לְהַחֲיוֹתָהּ, כַּנִּזְכָּר לְעֵיל [בְּפֶרֶק ל״א].
Kehot Publication Society (CC-BY-NC)
21תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart”: the opening words of the discourse to whose end the Alter Rebbe refers.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22נבזה בעיניו נמאס
In the psalm that describes who may dwell on G-d’s holy mountain. Its plain sense is “in whose eyes a vile person is despised”; the Tanya and this maamar read it as one who is despised and repugnant in his own eyes.
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טו, ד.
23דשמחה והגבהה זו נמשך מן הענוה והשפלות . . כפולה ומכופלת
According to the note, this passage, from “this joy and elevation is drawn from humility” to “doubled and redoubled,” is explained there in connection with the inter-inclusion of the two movements, bittul and elevation.
Kehot’s noteנתבאר בלקו״ש חכ״ח ע׳ 257 הערה 32 בענין התכללות דב׳ התנועות ביטול והגבהה.
Paragraph 3
24ויספו ענוים
“The humble shall increase joy in Havayah.” The Alter Rebbe repeats the verse to stress that it is the humble specifically whose joy increases.
Isaiah 29:19ישעיהו כ״ט:י״ט
וְיָסְפוּ עֲנָוִים בַּה׳ שִׂמְחָה וְאֶבְיוֹנֵי אָדָם בִּקְדוֹשׁ יִשְׂרָאֵל יָגִילוּ:
The humble also shall increase their joy in the L-RD, and the neediest among men shall exult in the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25סיני שירדה שנאה
The Talmud asks, “What is Mount Sinai?” and answers that it is the mountain upon which hatred (sin’ah) descended for the nations of the world. The Alter Rebbe applies it inwardly: at Sinai hatred descended upon the evil traits.
Shabbat 89a:7שבת פ״ט א:ז׳
… דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: מִדְבַּר צִין — שֶׁנִּצְטַוּוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קָדֵשׁ — שֶׁנִּתְקַדְּשׁוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קְדֵמוֹת — שֶׁנִּתְּנָה קְדוּמָה עָלָיו; מִדְבַּר פָּארָן —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, א.
26לעולם ירגיז אדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ה, רע״א.
27לעולם ירגיז אדם יצר טוב על יצר הרע
Reish Lakish’s teaching: “A person should always make the good inclination rage against the evil inclination,” as it says, “Tremble and do not sin.” The Alter Rebbe uses it to describe the holy elevation of rising above evil.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
28שימני כחותם
“Set me as a seal upon your heart”: the opening words of the discourse to which the Alter Rebbe refers for more on the meaning of a mountain.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מדלג על ההרים
“The voice of my beloved; behold, he comes, leaping over the mountains”: the discourse beginning “The voice of my beloved” is cited on this phrase.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ישאו הרים שלום לעם
“May the mountains bear peace to the people, and the hills, through righteousness”: cited with “leaping over the mountains” as part of the discussion in that discourse.
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31שובה ישראל
“Return, O Israel, to Havayah your G-d”: the opening words of the discourse to whose end the Alter Rebbe refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וידבר אלקים את כל הדברים האלה לאמר אנכי כו׳
And G-d Spoke All These Words
The Torah was spoken by Elokim, the Name of contraction, so that Anochi, G-d’s very essence, would be revealed even in its plain, physical commandments and become “Havayah your G-d.” That revelation reaches the soul’s mazal, above understanding, as a higher awe that comes through Torah study, and it rests on the lower awe of keeping the mitzvos and on the refining of the emotions in the Counting of the Omer.
The maamar in brief
Why does the verse say “all these words” before “I am Havayah your G-d”? “These” means what is openly revealed: Deuteronomy and the Oral Torah, all included in the Ten Commandments and spoken by Elokim, the attribute of contraction, so that G-d’s essence would be revealed even in plain physical commands. The way there begins with the Omer, which cuts down the natural emotions. The second section takes up the ruling that Torah study outweighs a mitzvah others can do, and the Mishnah “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” G-d’s light fills the worlds in graded order, like the soul’s powers in the body, and also encompasses them beyond grasp. Like the men beside Daniel, whose mazal saw what they did not, a person’s soul-root perceives the Infinite Light revealed in the Torah’s source, the supernal Chochmah, and trembles: this is the higher awe. Yet the lower awe of keeping the mitzvos must come first, as betrothal precedes the wedding and “we will do” preceded “we will hear.” The Omer refines the emotions until Shavuos reveals the supernal will, which the Torah brings down into the world.

Outline
	1The question of “all these words”“These” points to what is openly revealed: Deuteronomy, spoken by Moshe to all Israel, unlike the first books, whose word Moshe alone heard.¶1–2
	2All revealed Torah in the Ten CommandmentsDeuteronomy and the Oral Torah are included in the Ten Commandments, spoken by Elokim, the attribute of contraction, so that Anochi, G-d’s essence, would be revealed in physical commands; reaching this needs the Omer, which cuts down and nullifies the seven natural emotions.¶3–4
	3Study greater than deedThe Sages rank Torah study above a mitzvah that others can do; but why should studying a mitzvah outrank doing it? The answer begins with “If there is no wisdom, there is no awe.”¶5–6
	4The light that fills all worldsLike the soul’s powers spreading through the body, G-d’s life-force descends in order: one with Him in Atzilus, multiplying into number and the “public domain” below, yet with bittul at every level.¶7–12
	5The encompassing light and “their mazal saw”Sovev kol almin cannot be grasped, yet it can reach the soul’s mazal, as with the men who trembled at Daniel’s vision. Through the Torah, whose source is the supernal Chochmah and the supernal mazal, a person receives the higher awe, and this is why Torah study outweighs a mitzvah others can do.¶13–16
	6Wisdom joins the soul to the InfiniteA second explanation: Chochmah is united with the Infinite Light above and with the soul’s essence below, so binding one’s mind to the Torah’s wisdom joins the soul’s essence to G-d’s essence.¶17–18
	7If there is no awe, there is no wisdomThe lower awe of keeping the mitzvos, accepting G-d as King, must come first: the mitzvos are the betrothal and the Torah the inner union, so the Mishnah’s circle becomes two stages.¶19–23
	8Sinai and “we will do”At Sinai the revelation came from above, without mitzvos first; Israel understood that only the mitzvos could make it lasting, and put “we will do” before “we will hear.”¶24–25
	9The Omer and ShavuosCounting the Omer shines Chochmah into the emotions of the animal soul and wins the war against them; then the supernal will is revealed on Shavuos, the offering “of the hand,” and even chametz becomes holy.¶26–32
	10Conclusion“And Elokim spoke all these words” so that Anochi would be revealed as “Havayah your G-d” through the Torah, which needs the yoke of the mitzvos to endure.¶33


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as G-d’s very being and essence, which the Torah was given to reveal until He is called “your G-d.”

	Elokim, the attribute of contractionאלקים מדת הצמצום
	The Name of tzimtzum and Gevurah. The Torah was spoken by Elokim: the Infinite Light contracted itself into words, down to plain physical commands.

	The revealed (isgalya)אתגליא
	Deuteronomy and the Oral Torah, which reveal what is concealed in the Written Torah; all of it is meant by “all these words.”

	Memalei kol almin and sovev kol alminממלא כל עלמין וסובב כל עלמין
	The two modes of G-d’s light: one enters the worlds in graded order, like the soul’s powers in the body; the other surrounds all of them equally, beyond any grasp.

	Mazalמזל
	From yizal, “flow”: the part of the soul above the body, from which influence flows down to it. It perceives what the mind cannot, and the source of the Torah is the supernal mazal.

	Higher awe and lower aweיראה עילאה ויראה תתאה
	The higher awe, beyond understanding, comes through Torah study (“if there is no wisdom, there is no awe”); the lower awe, accepting G-d as King by keeping the mitzvos, must come first (“if there is no awe, there is no wisdom”).

	Koach mahכח מ״ה
	Chochmah as “the power of ‘what’,” a state of bittul. The Infinite Light rests only in what is nullified, so it rests in Chochmah and in the Torah.

	The standing grainקמה
	The natural emotions of the animal soul, upright and self-asserting, which the sickle of the Omer cuts down and brings under holiness.


Section 1 · ¶1–2
The question of “all these words”
1וידבר אלקים את1 כל הדברים האלה לאמר אנכי כו׳. להבין מהו את כל הדברים האלה2 והל״ל [והוה ליה למימר] וידבר אלקים אנכי כו׳, אך הנה ביאור מלת האלה הוא הוראה על דבר הנראה3 ונגלה באתגליא.
“And G-d spoke all these words, saying: ‘I am,’” etc. [We need] to understand: what is [the meaning of] “all these words”? It should have said, “And G-d spoke: ‘I am,’” etc. But the explanation of the word “these” (ha’eleh) is that it indicates a thing that is seen and revealed, openly (be’isgalya).
The maamar opens with Exodus 20:1, the verse that introduces the Ten Commandments, and asks why it says “all these words” instead of going straight on to “I am Havayah your G-d.” The answer starts from the word “these” (ha’eleh): it points to something seen and openly revealed, in Aramaic be’isgalya.




2ולכך משנה תורה מתחלת אלה הדברים כי הם הדברים אשר דבר משה4 אל כל ישראל באתגליא,
Therefore Mishneh Torah [the Book of Deuteronomy] begins, “These are the words,” for they are “the words that Moshe spoke to all Israel,” openly;
Mishneh Torah is the traditional name of the Book of Deuteronomy. It opens, “These are the words that Moshe spoke to all Israel” (Deuteronomy 1:1): the same word “these,” used of words spoken openly to the whole people.


משא״כ בספרים הראשונים נאמר וידבר ה׳ אל משה וכתיב במשה וישמע את הקול5 מדבר אליו משה לבדו שמע6 וכל ישראל לא שמעו.
whereas in the first books it is said, “And Havayah spoke to Moshe,” and it is written of Moshe, “And he heard the voice speaking to him”: Moshe alone heard, and all Israel did not hear.
In the first four books, by contrast, the formula is “And Havayah spoke to Moshe”: the word came to Moshe alone. Numbers 7:89 says that Moshe “heard the voice speaking to him,” and the Gemara (Yoma 4b) learns that Moshe heard and all Israel did not.




Section 2 · ¶3–4
All revealed Torah in the Ten Commandments
3ולכן נק׳ משנה תורה מלשון משנה למלך7 שאינה בבחי׳ התורה עצמה שנאמר בה וידבר ה׳ אל משה בבחי׳ העלם אלא הוא גילוי התורה אשר דבר משה אל כל ישראל,
And therefore it is called Mishneh Torah, from the expression “second (mishneh) to the king”: for it is not at the level of the Torah itself, of which it is said, “And Havayah spoke to Moshe,” in a state of concealment; rather, it is the revelation of the Torah, which Moshe spoke to all Israel.
Esther 10:3 calls Mordechai mishneh lamelech, “second to the king.” So Deuteronomy is “second” to the Torah of the first four books: that Torah came to Moshe alone, in concealment, while Deuteronomy is the same Torah revealed, spoken by Moshe to all Israel.


וכן תשבע״פ [תורה שבעל פה] הוא בחי׳ אתגליא8 שהוא גילוי התשב״כ [התורה שבכתב] שהתשבע״פ [שהתורה שבעל פה] הוא דרך פי׳ וביאור המצות שהן בהעלם בתושב״כ [בתורה שבכתב]
And so too the Oral Torah is the level of the revealed (isgalya), for it is the revelation of the Written Torah: the Oral Torah is by way of the interpretation and explanation of the mitzvos, which are concealed in the Written Torah.
The Oral Torah stands to the Written Torah in the same way. The mitzvos are stated in the Written Torah in a hidden, compressed form, and the Oral Torah reveals them by interpreting and explaining them.


ועל כולם הוא אומר את כל הדברים האלה. דהיינו כל בחי׳ אתגליא הן התשבע״פ [התורה שבעל פה] והן משנה תורה הכל נכלל בעשרת הדברות
And concerning all of them it says, “all these words.” That is, every level of the revealed, both the Oral Torah and Mishneh Torah, is all included in the Ten Commandments
Everything revealed, the Oral Torah and Deuteronomy alike, is what “all these words” refers to, and so all of it is included in the Ten Commandments. This answers the opening question about the extra words of the verse.


(ע׳ [עיין] בגמרא פ״ק [פרק קמא] דחגיגה דף ג׳ ע״ב9 גבי נתנו מרועה אחד10 דכתיב וידבר אלקים את11 כל12 הדברים13141516 וכן הוא ג״כ ברבות נשא פי״ד [פרק י״ד / פרשה י״ד] ועיין עוד כזה ברבות כי תשא ר״פ מ״ז.17 יתרו ס״פ כ״ח.18
(see the Gemara, the first chapter of Chagigah, page 3b, concerning “they were given from one Shepherd,” for it is written, “And G-d spoke all the words”; and so it is also in Midrash Rabbah, Naso, chapter 14; and see further [something] like this in Midrash Rabbah, Ki Sisa, at the beginning of chapter 47; Yisro, at the end of chapter 28;
The parenthesis gives the sources for this. In Chagigah 3b the Gemara reads Ecclesiastes 12:11, “they were given from one Shepherd,” to teach that all the Sages’ differing words were given by one G-d, as it is written, “And G-d spoke all the words”; Bamidbar Rabbah 14 repeats this, and Shemos Rabbah 47 and 28 teach that the Mishnah, the Talmud, and what every prophet and Sage would say were all given at Sinai.


זח״ב [זהר חלק ב׳] תרומה קל״ה סע״א [סוף עמוד א]. ועיין עוד מענין וידבר ברבות בהר ס״פ ל״ג. נשא פי״א [פרק י״א] בתחלת הפרשה ובסופה בקהלת רבה בפסוק לכל זמן) וכולם וידבר אלקים בסיני שנתצמצם אור א״ס ב״ה בבחי׳ אלקים מדת הצמצום בכל הדברים האלה
Zohar, Part II, Terumah, end of 135a. And see further on the subject of “And [He] spoke” in Midrash Rabbah, Behar, at the end of chapter 33; Naso, chapter 11, at the beginning of the chapter and at its end; [and] in Koheles Rabbah, on the verse “To everything there is a season”). And all of them [are in] “And Elokim spoke” at Sinai: that the Infinite Light (Or Ein Sof), blessed be He, contracted itself into the level of Elokim, the attribute of tzimtzum (contraction), in all these words;
The Zohar (2:135a) reads the same verse as the Oral Torah being drawn from the Written Torah, and further Midrashim are listed on the word “spoke.” Then the text explains the Name in the verse: all of this was spoken at Sinai by Elokim, the Name of tzimtzum, because the Infinite Light contracted itself into these words.


כי מפי הגבורה שמענום19 (ע׳ [עיין] זהר ח״ב [חלק ב׳] פ״ו א׳ כ״ה ב׳ ח״ג [חלק ג׳] קל״ג א׳ ח״ב [חלק ב׳] דר״ו סע״א [סוף עמוד א]).
for “from the mouth of the Power (haGevurah) we heard them” (see the Zohar, Part II, 86a, 25b; Part III, 133a; Part II, end of 206a).
The Sages say of the first two commandments, “from the mouth of the Power (haGevurah) we heard them” (Makkos 24a). Gevurah is the attribute of restraint and measure, so this too shows that the Torah was given through contraction; the Zohar passages listed speak of this speech at Sinai, among them that it is called dibbur, a word for loud proclamation, because the whole world heard it and trembled (3:133a).


והנה כלל נתינת התורה לישראל היה ברעש וקולות וברקים20 ולכאורה עשרת הדברות הם דברים פשוטים לא תרצח לא תנאף21 כו׳ אלא הענין הוא
Now, the giving of the Torah to Israel as a whole was with quaking, with thunder and with lightning; yet seemingly the Ten Commandments are simple things: “You shall not murder; you shall not commit adultery,” etc. But the matter is
The Torah was given with quaking, thunder and lightning (Exodus 19:16–19), yet the commandments themselves seem plain, such as “You shall not murder; you shall not commit adultery” (Exodus 20:13). Why such an awesome revelation for such simple content?


כי תכלית נתינת התורה כדי להיות גילוי אור א״ס ב״ה ממש שכשמו כן הוא אין לו סוף כו׳ המלובש בתורה שהיא חכמתו ית׳ והוא וחכמתו א׳
that the purpose of the giving of the Torah is in order that there be a revelation of the actual Infinite Light, blessed be He, who is as His name: He has no end, etc., which is enclothed in the Torah, which is His wisdom, may He be blessed; and He and His wisdom are one,
The answer: the purpose of the giving of the Torah was to reveal the Infinite Light itself, which, as its name says, has no end. That light is enclothed in the Torah, which is G-d’s wisdom, and G-d and His wisdom are one.


כי הוא המדע והוא היודע2223 כו׳ להיות גילוי זה למטה בדברים גשמיים דוקא. וזהו וידבר אלקים את כל הדברים האלה.242526
for “He is the knowledge and He is the knower,” etc.; [and that] this revelation be below, specifically in physical things. And this is [the meaning of] “And Elokim spoke all these words”:
As the Rambam writes (Laws of the Foundations of the Torah 2:10), G-d is Himself the knowledge and the knower. The aim was that this boundless revelation be found below, specifically in physical things such as the plain commandments, and that is why Elokim, the Name of contraction, spoke these words.


כדי לאמר אנכי ה׳ אלקיך דהיינו להיות אנכי הוא מהותו ועצמותו ית׳ ממש בבחי׳ גילוי עד שיהי׳ [שיהיה] נקרא אלקיך27 (ועיין מענין וידבר כו׳ לאמר28 ברבות כי תשא ר״פ מ׳).
in order “to say: ‘I am Havayah your G-d’”; that is, that “I” (Anochi), which is His very being and essence, may He be blessed, be in a state of revelation, until He is called “your G-d.” (And see on the subject of “And [He] spoke… saying” in Midrash Rabbah, Ki Sisa, at the beginning of chapter 40.)
The words were spoken “to say: ‘I am Havayah your G-d’”: so that Anochi, “I,” G-d’s very essence, would be revealed, until He is called “your G-d.” Shemos Rabbah 40 is listed for more on “spoke… saying”: there G-d went over the Torah four times by Himself before saying it to Israel.


אך כדי לבא למעלה ומדרגה זו צ״ל תחלה ספירת העומר ז׳ שבועות תספר לך29 מהחל חרמש בקמה.
But in order to reach this height and level, there must first be the Counting of the Omer: “Seven weeks you shall count for yourself; from when the sickle is first [put] to the standing grain.”
Reaching this level first requires the Counting of the Omer, the seven weeks counted from Pesach to Shavuos (Deuteronomy 16:9). The verse counts “from when the sickle is first put to the standing grain,” and the maamar now reads that phrase as inner work.


והענין כי בקמה30 היינו המדות הטבעיות שמנה״ב [שמנפש הבהמית] שהן בחי׳ יש כמו קמה שעומדת על עמדה וקיומה ונצבת במעמד קיום וחזק.31323334
And the matter is that “the standing grain” refers to the natural emotive attributes (middos) of the animal soul, which are at the level of a separate existence (yesh), like standing grain that stands in its place and in its existence, and is planted in a stance of endurance and strength.
The “standing grain” is the natural emotions of the animal soul. They are yesh, a self-asserting existence, standing tall and firmly rooted like ripe grain in the field.




4וכך המדות הטבעיות הן חזקות בגוף בטבען ובתולדותן וצריך להכניען ולהשפילן בבחי׳ אתכפיא ואתהפכא ולהניף עליהם חרמש להכריתן ולכלותן ולהפכן ממש לאין להיות ז׳ מדות הטבעיות שמנפש הבהמית.
And so the natural emotive attributes are strong in the body, by their nature and from their birth; and one must subdue them and humble them, in the manner of subjugation and transformation (iskafya and is’hapcha), and lift a sickle over them, to cut them off, to consume them and actually to turn them into nothing, they being the seven natural emotive attributes of the animal soul.
The natural emotions are strong in the body, part of a person’s nature from birth. They must first be subdued (iskafya) and then transformed (is’hapcha); lifting the sickle over them, words that recall “you shall not lift a sickle over your fellow’s standing grain” (Deuteronomy 23:26), means cutting them down until they become nothing. There are seven of them, the seven emotive attributes of the animal soul.


ז׳ שבועות תספר לך. שתהיינה בטלות ונכללות במדות עליונות לך ה׳ הגדולה והגבורה כו׳ שהן בטלין באור א״ס ממש כמ״ש לך ה׳ כו׳.
“Seven weeks you shall count for yourself (lecha)”: that they should be nullified and included in the supernal attributes, “Yours (lecha), Havayah, is the greatness and the might,” etc., which are nullified in the actual Infinite Light, as it is written, “Yours, Havayah,” etc.
So the seven weeks correspond to these seven attributes. “For yourself” (lecha) recalls “Yours (lecha), Havayah, is the greatness and the might” (I Chronicles 29:11), which names the supernal attributes; the natural emotions are to be absorbed into them, and they are themselves wholly nullified in the Infinite Light.


וז״ש [וזהו שכתוב] וכל קומה לפניך תשתחוה35 פי׳ קומה בחי׳ קמה תשתחוה לפניך ממש, וע׳ בזח״ב [בזהר חלק ב׳] תצוה קפ״ג א׳:3637
And this is [the meaning of] what is written, “And every stature (komah) shall bow down before You”: that is, “stature,” the level of the standing grain (kamah), “shall bow down before You,” actually. And see Zohar, Part II, Tetzaveh, 183a.
The Nishmas prayer says, “every stature (komah) shall bow down before You,” and the maamar reads komah as kamah, the standing grain: the upright, self-asserting emotions themselves are to bow before G-d. The text adds a reference to the Zohar on Tetzaveh (2:183a), on the counting of the Omer.




Section 3 · ¶5–6
Study greater than deed
5ב וביאור הדבר הנה נודע מארז״ל [מאמר רבותינו זכרונם לברכה] שנמנו וגמרו38 שתלמוד גדול ממעשה ואמרו ע״פ וכל חפצים לא ישוו בה39404142 (במשלי ח׳ י״א) ואפי׳ [ואפילו] חפצי שמים.43
2. The explanation of the matter: it is known from the saying of our Sages, of blessed memory, that “they took a vote and concluded that study is greater than deed”; and they said on [the verse] “And all desirable things cannot compare to it” (in Proverbs 8:11): “even the desires of Heaven.”
Section 2 explains the matter at length. The Sages concluded that “study is greater than deed” (Kiddushin 40b), and on “all desirable things cannot compare to it” (Proverbs 8:11) they said that the Torah outweighs “even the desires of Heaven,” that is, the mitzvos (Moed Katan 9b).


ובירושלמי (פ״ק [פרק קמא] דפאה) איתא מ״ד [מאן דאמר] שאפילו לדבר א׳ מן התורה אין כל המצות כדאי כו׳,
And in the Jerusalem Talmud (the first chapter of Peah) there is one who says that even to one word of the Torah, all the mitzvos are not equal in worth, etc.;
The Jerusalem Talmud (Peah 1:1) records the opinion that all the mitzvos of the Torah together are not equal to a single word of the Torah.


וקרוב לזה הוא ברבות נח ס״פ ל״ה ועיין בסוף קהלת רבה בפסוק ויותר שהיה קהלת חכם44.
and close to this is in Midrash Rabbah, Noach, at the end of chapter 35; and see at the end of Koheles Rabbah, on the verse “And besides that Koheles was wise.”
Bereishis Rabbah 35:3 contrasts the two verses: “all desirable things” are mitzvos and good deeds, while “your desires” are precious stones and pearls. Koheles Rabbah, on “And besides that Koheles was wise,” tells that Shlomo sought to know the reward of the Torah, of which it is said, “all desirable things cannot compare to it.”


אלא דבגמרא (פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״ב) רמו קראי אהדדי כתיב וכל חפצים לא ישוו בה אפי׳ [אפילו]
But in the Gemara (the first chapter of Moed Katan, page 9b) they set the verses against each other: it is written, “And all desirable things cannot compare to it,” even
The Gemara in Moed Katan 9b sets two verses against each other. Proverbs 8:11 says “all desirable things,” which includes even the mitzvos, the desires of Heaven.


חפצי שמים וכתיב וכל חפציך לא ישוו בה דמשמע חפציך ולא חפצי שמים, ומשני כאן במצוה שאפשר לעשותה על ידי אחרים וכאן במצוה שא״א כו׳,
the desires of Heaven; and it is written, “And all your desires cannot compare to it,” which implies “your desires” and not the desires of Heaven. And it answers: here, with a mitzvah that can be done by others, and here, with a mitzvah that cannot, etc.
Proverbs 3:15 says “all your desires,” implying only a person’s own desires and not the desires of Heaven. The Gemara answers that a mitzvah others can do does not outweigh Torah study, while a mitzvah that only this person can do does.


ועכ״פ [ועל כל פנים] מצוה שאפשר לעשותה ע״י אחרים מבטלין מפני תלמוד תורה ואפי׳ [ואפילו] כל המצות אינן כדאי אפי׳ [אפילו] לדבר א׳ מדברי תורה כדאיתא בירושלמי.45
At any rate, a mitzvah that can be done by others is set aside because of Torah study; and even all the mitzvos are not equal in worth even to one word of the words of Torah, as is stated in the Jerusalem Talmud.
At least a mitzvah that others can perform is set aside for Torah study, and in the Jerusalem Talmud’s words all the mitzvos together are not worth one word of Torah. The question this raises follows.




6ולכאורה אינו מובן46 הלא ת״ת [תלמוד תורה] הוא העסק בפי׳ וביאור המצוה כיצד תהיה עשייתה ולמה יגדל כח ומעלת העוסק בפי׳
Now seemingly this is not understood: is not Torah study occupation with the interpretation and explanation of the mitzvah, how it is to be performed? Why, then, should the power and merit of one who occupies himself with the interpretation
The question: Torah study is the study of how a mitzvah is to be performed. Why, then, should one who studies the explanation of a mitzvah rank higher than the deed itself?


וביאור המצוה יותר ממעשה המצוה עצמה להיות מבטלין מצוה שאפשר לעשותה על ידי אחרים כגון הפרשת תרומה ע״ד משל שאפשר ע״י שליח47 בשביל עסק התורה שיהיה לו פנאי לעסוק בהלכות תרומה ויהיה הוא עוסק בפי׳
and explanation of the mitzvah be greater than the performance of the mitzvah itself, so that one sets aside a mitzvah that can be done by others, such as, by way of example, the separation of terumah, which can [be done] through an agent, for the sake of occupation with the Torah: so that he may have leisure to occupy himself with the laws of terumah, and he himself be occupied with the interpretation
Take terumah, the portion of produce given to a kohen, which may be separated through an agent (Kiddushin 41b). By the ruling above one should let an agent separate it, to be free to study the laws of terumah oneself.


וביאור המצוה והמצוה תיעשה ע״י אחרים. אך הענין הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] אם אין חכמה אין יראה48 אם אין יראה אין חכמה.49
and explanation of the mitzvah, while the mitzvah is done by others? But the matter is as our Sages, of blessed memory, said: “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.”
So the study of how to do a mitzvah outranks the mitzvah, which is left to others, and this needs explaining. The answer begins with the Mishnah, “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom” (Avos 3:17).




Section 4 · ¶7–12
The light that fills all worlds
7וצריך להבין איך להתחיל. ויובן ענין זה50 בהקדים לבאר כי הנה נודע שבחיות ואור א״ס המחיה ומהוה את כל העולמות מריש כל דרגין כו׳
And we need to understand how to begin. This matter will be understood by first explaining that, as is known, in the life-force and the Infinite Light that gives life to and brings into being all the worlds, from the head of all levels, etc.,
Since wisdom needs awe and awe needs wisdom, the question is where to begin. The explanation starts from the two ways in which G-d’s life-force and light give life to all the worlds and bring them into being, from the highest of levels down.


יש ב׳ בחי׳51 הא׳ הוא בחי׳ ממלא כל עלמין להיות החיות מלובש וממולא תוך עלמין ממש ע״י ריבוי השתלשלות בדרך עילה ועלול וצמצוצים רבים וירידת המדרגות ממדרגה למדרגה.
there are two levels. The first is the level of the light that fills all worlds (memalei kol almin): that the life-force be actually enclothed and filled within the worlds, through many [stages of] the chain of descent (hishtalshelus), by way of cause and effect, and many contractions, and the descent of the levels from level to level.
The first is memalei kol almin, the light that fills all worlds: it actually enters and fills each world. It does so through a long chain of cause and effect, many contractions, and a descent from level to level.




8ומבשרי אחזה52 כמו התלבשות השכל במדות ומדות במחשבה ומחשבה בדיבור שיורד ומשתלשל מדרגה אחר מדרגה עד שנעשה מחשבה דיבור ומעשה וד׳ חושים53 ראיה שמיעה כו׳.
And “from my flesh I see”: as with the enclothing of the intellect in the emotive attributes (middos), and of the emotive attributes in thought, and of thought in speech, which descends and comes down in a chain, level after level, until it becomes thought, speech and action, and the four senses, sight, hearing, etc.
Job 19:26, “from my flesh I see,” is the principle that the structure of the human soul gives a picture of how G-d relates to the worlds. In a person, intellect is enclothed in the emotions, the emotions in thought, and thought in speech, descending step by step until it becomes thought, speech and action, and the senses of sight, hearing and the rest.


והחיות השורה במוח ולב ומלב מתפשט לכל האיברים שמקבלים לפי מזגם ותכונתם להיות זה ראש וזה רגל כו׳.
And the life-force that rests in the brain and the heart, and from the heart spreads out to all the limbs, which receive according to their makeup and their nature, so that this one is a head and that one a foot, etc.
Likewise the life-force rests in the brain and the heart and spreads from the heart to all the limbs. Each limb receives it according to its own makeup, so that one becomes a head and another a foot.




9וכל זה הוא דרך וסדר ההשתלשלות. להיות מתפשט כח הנפש וחיותו ממולא בכל הגוף שיהיו איברי הגוף ממולאים מכח וחיות הנמשך אליהם ומקבלים כל אחד לפי מזגו ותכונתו ואין זה
And all this is the way and the order of the chain of descent (hishtalshelus): that the power of the soul and its life-force spread out and fill the whole body, so that the limbs of the body are filled with the power and life-force drawn to them, each one receiving according to its makeup and its nature. And this is not
All this is hishtalshelus, the ordered chain of descent: the soul’s power and life fill the whole body, and each limb receives according to its nature. But this filling, the text goes on, belongs only to the soul’s powers as they spread out.


אלא בבחי׳ התפשטות כחות הנפש כי הנפש עצמה אין לה בחי׳ התחלקות לכמה כחות פרטים אלא שכל הכחות כלולים ומתאחדים ואין עולים בשם כח פרטי כלל.54
except at the level of the extension of the soul’s powers; for the soul itself has no division into several particular powers; rather, all the powers are included and united [in it], and do not come under the name of a particular power at all.
In the soul itself there is no division into separate powers. There all the powers are included and united, and none is called by the name of a particular power, such as intellect or emotion.


אך מ״מ הכחות ההם וראשיתם כח החכמה והשכל שמתפשט מהנפש הוא נמשך מעצמיות הנפש עצמה שלכך נקרא נפש המשכלת ע״ש כח השכל שמתפשט ממנה שהוא ראש ועיקר לכל הכחות כולם.
Yet nevertheless, those powers, and the first of them, the power of Chochmah (wisdom) and intellect that spreads out from the soul, are drawn from the very essence of the soul itself. Therefore it is called “the intellective soul” (nefesh hamaskeles), on account of the power of intellect that spreads out from it, which is the head and the principal of all the powers.
Even so, the powers, and first among them the power of Chochmah and intellect, come from the soul’s very essence. That is why the soul is called “the intellective soul” after its intellect, the head and chief of all its powers.


שעם היות שאין בנפש גילוי כח השכל פרטי מיוחד בפני עצמו. מ״מ מאחר שההתפשטות כח השכל המפשט מהנפש גם קודם התפשטותו הי׳ [היה] כלול בנפש אלא שהיה בנפש בהעלם.
For although there is no revelation in the soul of a particular power of intellect, distinct by itself, nevertheless, since the extension of the power of intellect that spreads out from the soul was, even before its extension, included in the soul, only that it was in the soul in concealment,
Within the soul itself the intellect is not revealed as a distinct power. Still, the intellect that spreads out from the soul was already present in it before, only hidden.




10וההתפשטות הוא שיצא מההעלם אל הגילוי הרי היא מעצמיות הנפש. ולכך גם אחר ההתפשטות בבחי׳ גילוי כח שכל פרטי בפ״ע [בפני עצמו] הרי הוא מתאחד עם הנפש55 ממש עד שנקרא הנפש על שמו נפש המשכלת.
and the extension is its coming out from concealment into revelation, it is thus from the essence of the soul. Therefore, even after the extension, at the level of the revelation of a particular power of intellect by itself, it is actually united with the soul, so much so that the soul is called by its name, “the intellective soul.”
Since the extension is only the emergence of what was hidden into the open, the revealed intellect is still from the soul’s essence. So even after it emerges as a distinct power it remains one with the soul, so much so that the whole soul is named after it, “the intellective soul.”




11וככה ככל המשל הזה הוא ענין בחי׳ השתלשלות החיות56 מאור א״ס ב״ה להחיות כל העולמות בחי׳ ממלא כל עלמין.
And just so, entirely like this analogy, is the matter of the chain of descent of the life-force from the Infinite Light (Or Ein Sof), blessed be He, to give life to all the worlds: the level of the light that fills all worlds (memalei kol almin).
The same is true of how G-d’s life-force descends from the Infinite Light to give life to the worlds. This is the level of memalei kol almin, the light that fills all worlds.


כי הנה כתיב אתה הוא57 ה׳ לבדך אתה עשית את השמים שמי השמים, פי׳ לבדך
For it is written, “You are He, Havayah, alone; You have made the heavens, the heavens of the heavens.” The meaning of “alone”
Nechemiah 9:6 says both that G-d is “alone” and that He “made the heavens.” The text now explains what “alone” means.


שהוא לבדו ית׳ יחיד ומיוחד דלאו דאית לך צדק ידיעא5859 וכו׳ ולאו מכל אינון מדות איהו כלל אלא מ״מ אתה עשית את השמים כו׳.
is that He, may He be blessed, is alone, single and unique: “not that You have a known righteousness,” etc., and He is not of any of those attributes at all. Yet nevertheless, “You have made the heavens,” etc.
“Alone” means that G-d in Himself is single and unique, beyond every attribute, as Eliyahu says in the Tikkunei Zohar, “not that You have a known righteousness.” Even so, He made the heavens.


דהיינו התפשטות גדולת א״ס ב״ה למעלה עד אין קץ60 ולמטה עד אין תכלית. שאין זה
That is, the extension of the greatness of the Infinite One, blessed be He, upward without end and downward without limit. For this is not
His making the heavens is the spreading of His greatness, without end above and without limit below. The Kehot note points to Tikkunei Zohar, Tikkun 19, for this phrase.


אלא בבחי׳ התפשטות בלבד בבחי׳ הארה וזיו כי מלכותך מלכות כל עולמים61 ואין זה אלא בחי׳ שם
except at the level of an extension alone, at the level of a radiance and a glow; for “Your kingship is the kingship of all worlds,” and this is only at the level of a name,
This spreading is only an extension, a radiance and a glow. “Your kingship is the kingship of all worlds” (Psalms 145:13): G-d’s relation to the worlds is that of a king, and it is only the level of a name.


כמאמר ונזכיר שמך דהיינו כמו שם האדם שיקראו לו בשמו והוא עונה ופונה אל הקורא אותו.
as it is said, “and we will mention Your name”: that is, like the name of a person, by which they call him, and he answers and turns to the one who calls him.
The liturgy says, “we will mention Your name.” A name is what others call a person by, and through it he answers and turns toward the one who calls; so the life-force of the worlds is G-d’s “name,” His turning toward them.




12וכך כתיב וישע ה׳ אל הבל ואל מנחתו62 שפונה ונמשך ממנו חיות אל הברואים והוא יחיד חי העולמים מלך פי׳ שהוא עצמו ית׳ יחיד ומיוחד לבדו רק חי העולמים
And so it is written, “And Havayah turned to Hevel and to his offering”: that He turns, and life-force is drawn from Him to the creatures. And He is “Single, the Life of the worlds, King”: that is, He Himself, may He be blessed, is single and unique, alone; only “the Life of the worlds,”
Genesis 4:4, “Havayah turned (vayisha) to Hevel,” is read as G-d turning toward His creatures, which is how life-force flows to them. The liturgy’s “Single, the Life of the worlds, King” makes the same distinction: G-d Himself is single and alone, and only as “King” is He the life of the worlds.


דהיינו חיות וקיום העולמות הוא מבחי׳ מלך כו׳, והנה המשכה והתפשטות זו היא כסדר המדרגות ממדרגה למדרגה
that is, the life-force and the existence of the worlds, is from the level of “King,” etc. Now, this drawing-down and extension follows the order of the levels, from level to level.
The life and existence of the worlds come from G-d as “King,” His sovereignty over them. This drawing-down follows a fixed order, level after level, which the following parts trace.


כי בעולם האצי׳ איהו וחיוהי חד6364 שאור א״ס ב״ה מיוחד שם ביחוד גמור כמו עד״מ התאחדות נפש המשכלת65 עם כח השכל המתפשט ממנה כנ״ל
For in the World of Atzilus (Emanation), “He and His life-forces are one”: the Infinite Light, blessed be He, is united there in a complete unity, like, by way of analogy, the union of the intellective soul with the power of intellect that spreads out from it, as mentioned above
In Atzilus, the highest world, “He and His life-forces are one” (Tikkunei Zohar): the Infinite Light is completely united there. It is like the intellect that spreads from the soul and remains one with the soul.


(כי אצילות הוא בחי׳ חכמה שע״ז נאמר כולם בחכמה עשית6667 וכמ״ש בע״ח [בעץ חיים] שמ״ז פ״ג [פרק ג׳]),68 וע״ז נאמר גדול ה׳ ומהולל מאד69 ולגדולתו אין חקר ולתבונתו אין מספר70 ואח״כ בעולם השרפים אלף אלפין ורבוא רבבן71 כו׳
(for Atzilus is the level of Chochmah, of which it is said, “You have made them all with wisdom (Chochmah),” and as is written in Etz Chaim, Sha’ar 47, chapter 3). And of this it is said, “Great is Havayah and highly praised, and His greatness is unsearchable,” “and His understanding is without number.” And afterwards, in the world of the Seraphim, “a thousand thousands, and myriads of myriads,” etc.;
Atzilus is Chochmah, as “You have made them all with wisdom” (Psalms 104:24) and Etz Chaim, Sha’ar 47, explain; there G-d’s greatness is unsearchable and His understanding beyond number (Psalms 145:3, 147:5). Below it, in the world of the Seraphim, there is already number, “a thousand thousands and myriads of myriads” (Daniel 7:10).


ומ״מ היש מספר לגדודיו72 כו׳. ומשם יפרד73 יותר להיות מונה מספר לכוכבים74 וכתיב המוציא במספר צבאם.75
and nevertheless, “Is there any number to His troops?” etc. And from there it divides further, so that “He counts the number of the stars,” and it is written, “He who brings out their host by number.”
Even there the number is beyond reckoning: “Is there any number to His troops?” (Job 25:3). Further down, multiplicity grows, “from there it divides” (Genesis 2:10): G-d “counts the number of the stars” (Psalms 147:4) and “brings out their host by number” (Isaiah 40:26).


המוציא לשון המוציא מרה״י [מרשות היחיד] לרה״ר [לרשות הרבים]76 כי רה״י [רשות היחיד] הוא עולם האצילות איהו וחיוהי חד ומשם יפרד בריבוי התחלקות המדרגות מעולם עד עולם להיות בחי׳ רה״ר [רשות הרבים] טורי דפרודא, ומ״מ מרוב אונים ואמיץ כח77 איש
“He who brings out” (hamotzi) is the expression used of one who carries out from the private domain to the public domain: for the private domain is the World of Atzilus, [where] “He and His life-forces are one,” and from there it divides, through the great multiplication of the levels from world to world, to become the level of the public domain, “the mountains of separation.” And nevertheless, “by the greatness of His might, and because He is strong in power, each one
Hamotzi, “He who brings out,” is the halachic term for carrying from a private domain to a public one on Shabbos. Atzilus, where everything is one with G-d, is the “private domain,” and the lower worlds, divided into many levels, are the “public domain,” called “the mountains of separation.”


לא נעדר פי׳ שלא נעדר מבחי׳ ביטול שזהו כלל בכל סטרא דקדושה ואפי׳ [ואפילו] במדרגות תחתונים נמשך בחי׳ ביטול היש בכל עולם לפי מדרגתו.78 וכ״ז [וכל זה] הוא בחי׳ הא׳ שהוא בחי׳ ממלא כל עלמין כסדר השתלשלות המדרגות:
is not missing”: that is, it is not missing the level of self-nullification (bittul); for this is a rule throughout the side of holiness, and even in the lower levels the nullification of the yesh (self-existence) is drawn down, in each world according to its level. And all this is the first level, the level of the light that fills all worlds, in the order of the chain of descending levels.
Even so, “not one is missing” (Isaiah 40:26): no level of holiness, however low, lacks bittul, self-nullification, each world according to its level. All this is the first mode, memalei kol almin, which descends in order through the levels.




Section 5 · ¶13–16
The encompassing light and “their mazal saw”
13ג אך הבחי׳ הב׳ הוא בחי׳ סוכ״ע79 דהיינו שסובב ומקיף כלהו עלמין בהשואה א׳ השוה ומשוה כו׳.
3. But the second level is the level of the light that encompasses all worlds (sovev kol almin): that is, that it encircles and surrounds all the worlds equally, as one, “equal, and making equal,” etc.
Section 3 turns to the second mode, sovev kol almin, the light that encompasses all worlds. It surrounds them all equally, as one, as the liturgy says of G-d, “equal, and making equal” small and great.


והמשכה זו היא בבחי׳ מקיף והעלם בלבד ואינה באה לידי גילוי פנימי במוח ולב האדם דלית מחשבה תפיסא ביה כלל8081
And this drawing-down is only in the manner of something encompassing (makif) and concealed, and it does not come to an inner revelation in a person’s mind and heart, for “no thought can grasp Him at all”;
This light remains makif, encompassing and hidden: it never becomes an inner revelation in a person’s mind and heart. As the Tikkunei Zohar says, “no thought can grasp Him at all.”


כי המשכה זו היא מעצמיות אור א״ס ב״ה שלמעלה מגדר עלמין ואני ה׳ לא שניתי82 ואין ערוך לך וכטיפה מים אוקיינוס כו׳.
for this drawing-down is from the essence of the Infinite Light, blessed be He, which is above the bounds of worlds; and “I, Havayah, have not changed,” and “there is no comparison to You,” and like a drop of water [to] the ocean, etc.
It comes from the essence of the Infinite Light, above the bounds of the worlds, of which it is said, “I, Havayah, have not changed” (Malachi 3:6). Next to Him nothing compares, any more than a drop of water compares to the ocean.




14ואין כח בשום נברא שהוא מחודש מאין ליש להכיל גילוי אור זה שלא יתבטל במציאות ממש.
And no created being, which is brought into being anew from nothing to something, has the power to contain the revelation of this light without being actually nullified out of existence.
No created thing, brought into being from nothing, could take in a revelation of this light and still exist; it would be wholly nullified. That is why the encompassing light stays hidden.


רק מ״מ ארז״ל [אמרו רבותינו זכרונם לברכה] דאע״ג [דאף על גב] דאיהו לא חזי מזליה חזי83 גבי דניאל והאנשים אשר היו עמו
Yet nevertheless, our Sages, of blessed memory, said that “although he does not see, his mazal sees,” concerning Daniel and the men who were with him,
Yet the Sages teach that a person can be affected by what he does not see, because his mazal sees. They said this about Daniel and the men who were with him.


כדכתיב וראיתי אני לבדי84 את המראה והאנשים אשר היו עמי לא ראו אבל חרדה גדולה נפלה עליהם.
as it is written, “And I alone saw the vision, and the men who were with me did not see, but a great trembling fell upon them.”
In Daniel 10:7, Daniel alone saw the vision; the men with him saw nothing, yet a great trembling fell on them. The next paragraph explains how something unseen could make them tremble.




15ואמרו בגמרא מאחר דלא חזו מאי טעמא איבעית85 משום דמזלייהו חזו. פי׳ מזלייהו מלשון יזל מים מדליו86 שהוא לשון המשכה ומזל הוא המפעיל וממשיך המשכה ההיא.
And they said in the Gemara: “Since they did not see, why were they frightened? Because their mazal saw.” The meaning of “their mazal” (mazlayhu) is from the expression “Water shall flow (yizal) from his buckets,” which is an expression of drawing down; and the mazal is that which brings about and draws down that flow.
The Gemara, on Daniel 10:7, asks why the men were frightened if they saw nothing, and answers, “their mazal saw.” Mazal comes from yizal, “flow,” as in “Water shall flow from his buckets” (Numbers 24:7): the mazal is what brings about the flow and draws it down.


והיינו הנשמה שלמעלה שאינה מלובשת בגוף כי לא כל הנשמה מלובשת רק הארה והתפשטות ממנה וכל עצמיות הנשמה חופפת עליו מלמעלה
And this is the soul above, which is not enclothed in the body; for not all of the soul is enclothed, only a radiance and extension from it, while the whole essence of the soul hovers over him from above,
The mazal is the part of the soul above that is not enclothed in the body. Only a radiance and extension of the soul enters the body; the soul’s essence hovers over the person from above.


והוא נקרא בשם מזל שממנה ניזל השפעה להתפשטות הנשמה המלובשת בגוף ובבחי׳ מזלייהו דחזו נפלה עליהם חרדה גדולה.
and it is called by the name mazal, for from it influence flows (nizal) to the extension of the soul that is enclothed in the body. And through the level of “their mazal” that saw, “a great trembling fell upon them.”
This higher part is called mazal because influence flows (nizal) from it down to the part of the soul within the body. It was this level in the men that “saw,” and so trembling fell upon them.


כי דניאל שראה את המראה שנתפסה בכח השגתו לא נפל עליו אימה ופחד אבל האנשים אשר היו עמו מאחר שלא היה בכח השגתם להכיל את המראה
For Daniel, who saw the vision, which was grasped by his power of comprehension, was not seized by dread and fear; but the men who were with him, since it was not within their power of comprehension to contain the vision
Daniel’s own understanding could grasp the vision, so he felt no dread. The men with him could not contain it in their understanding.


אלא בבחי׳ מזלייהו שהוא למעלה מן ההשגה כי השגה הוא מבחי׳ התפשטות הנפש בגוף האדם בהתלבשותה במוחו ומוח שכלם היה קטן מהכיל את המראה לכך נפל עליהם חרדה גדולה.
except at the level of their mazal, which is above comprehension (for comprehension comes from the level of the soul’s extension in a person’s body, as it is enclothed in his brain, and the brain of their intellect was too small to contain the vision), therefore a great trembling fell upon them.
Comprehension belongs to the part of the soul enclothed in the brain, and their minds were too small for the vision, so it reached only their mazal, which is above comprehension. A revelation the mind cannot hold, yet the soul’s root perceives, produces trembling.




16וכך הוא בענין גילוי אור א״ס בבחי׳ מזל שהוא הנשמה שלמעלה מהתלבשות בגוף לפי שאין גילוי זה בא לידי התלבשות להיות נתפס ונקלט במוח שכלו87 לכך תפול עליו אימה ופחד וחרדה גדולה,
And so it is with the revelation of the Infinite Light at the level of the mazal, which is the soul that is above enclothement in the body: since this revelation does not come to be enclothed, so as to be grasped and absorbed in the brain of one’s intellect, therefore dread and fear and great trembling will fall upon him.
So it is with the revelation of the Infinite Light: it reaches a person’s mazal, the soul above the body, and not his mind. Because it is not grasped and absorbed in the intellect, it brings dread, fear and great trembling.


(ועמ״ש במ״א ע״פ האזינו88 ענין מזליה שהוא בחי׳ אין שלמעלה מהחכמה והשתא א״ש [אתי שפיר] דבחי׳ סובב יוכל להתגלות לבחי׳ מזל).89
(And see what is written elsewhere, on the verse “Give ear” (Ha’azinu), on the matter of “his mazal,” that it is the level of ayin (nothingness), which is above Chochmah; and now it is well understood that the level of sovev can be revealed to the level of mazal.)
The parenthesis refers to a discourse on Ha’azinu that explains the mazal as ayin, “nothingness,” the level above Chochmah. Since the mazal is above Chochmah, the encompassing light, which no intellect can grasp, can be revealed to it.


ועל יראה גדולה כזו שהיא למעלה מההשגה במוח שכלו רק בבחי׳ מזלייהו אמרו אם אין חכמה אין יראה.90
And about such a great awe, which is above comprehension in the brain of one’s intellect, [being] only at the level of “their mazal,” they said: “If there is no wisdom, there is no awe.”
This is the awe that the Mishnah means by “If there is no wisdom, there is no awe”: an awe beyond the mind’s comprehension, felt only at the level of the mazal. The wisdom it depends on is the wisdom of the Torah, as the next part explains.


וכמ״ש ויצונו ה׳ לעשות את כל החקים91 האלה ליראה כו׳ שלהיות גילוי זה בבחי׳ מזלייהו עד שתפול עליו אימה ופחד הוא ע״י עסק התורה דאורייתא מחכמה נפקת92 והוי׳ בחכמה93 כו׳
And as it is written, “And Havayah commanded us to do all these statutes, to be in awe,” etc.: that for this revelation to be at the level of “their mazal,” until dread and fear fall upon him, is through occupation with the Torah; for “the Torah comes forth from Chochmah,” and “Havayah, with wisdom (Chochmah),” etc.;
Deuteronomy 6:24 says G-d gave the statutes “to be in awe”: Torah study is the way to this higher awe, the revelation at the level of the mazal. For the Torah “comes forth from Chochmah” (Zohar), and “Havayah, with wisdom,” founded the earth (Proverbs 3:19).


שאור א״ס ב״ה שורה ומתגלה בחכמה כח מ״ה [מה] בחי׳ ביטול שאין אור א״ס ב״ה שורה ומתגלה אלא במה שבטל כו׳, (ועמ״ש מזה בפ׳ ואתחנן בד״ה ואהבת את יעו״ש [יעויין שם]).
for the Infinite Light, blessed be He, rests and is revealed in Chochmah, koach mah (“the power of ‘what’”), the level of self-nullification (bittul); for the Infinite Light, blessed be He, rests and is revealed only in that which is nullified, etc. (And see what is written on this in Parshas Va’eschanan, in the discourse beginning “And you shall love…”; see there.)
The Infinite Light rests and is revealed in Chochmah because Chochmah is koach mah, “the power of ‘what,’” a state of bittul: G-d’s light dwells only in what is nullified before Him. The text refers to its discourse on “And you shall love” in Va’eschanan.


והיינו התורה שהיא חכמתו ית׳ ממש והוא וחכמתו אחד כי הוא המדע והוא היודע94 כו׳.
And this is the Torah, which is actually His wisdom, may He be blessed; and He and His wisdom are one, for “He is the knowledge and He is the knower,” etc.
The Torah is G-d’s very wisdom, and G-d and His wisdom are one, as the Rambam writes, “He is the knowledge and He is the knower.” So the Infinite Light is truly present in it.


ועיקר גילוי זה למעלה במקור התורה שהיא בחי׳ חכמה עילאה היא בבחי׳ מזל שמזיל וממשיך השפעה מגילוי זה להתפשטות התורה שלפנינו המלובשת בג שמיות.
And the main [place] of this revelation above, in the source of the Torah, which is the level of the supernal Chochmah (Chochmah Ila’ah), is at the level of mazal, which makes the influence of this revelation flow and draws it down to the extension of the Torah before us, which is enclothed in physicality.
In the Torah’s source above, the supernal Chochmah, this revelation is at the level of mazal, and from there it flows down to the Torah we study, which is clothed in physical matters. The next parts connect this mazal of the Torah with the mazal of the soul.


והנה תלת קשרין95 מתקשראן דא בדא ישראל באורייתא כו׳ וישראל נק׳ חיילין דאורייתא96 בזהר (ר״פ במדבר קי״ז ב׳) ע״פ שאו את ראש בני ישראל97 כו׳
Now, “three bonds are bound one to another: Israel to the Torah,” etc.; and Israel are called “the hosts of the Torah” in the Zohar (at the beginning of Parshas Bamidbar, 117b), on the verse “Lift up the head of the children of Israel,” etc.;
The Zohar teaches that the Holy One, the Torah and Israel are three levels bound to one another (Zohar 3:73a). On the census, “Lift up the head of the children of Israel” (Numbers 1:2), it calls Israel “the hosts of the Torah” (Zohar 3:117b).


כי ס״ר אותיות התורה98 הן שורש ומקור ס״ר נשמות ישראל99 כל אות שורש ומקור נשמה א׳ כו׳,
for the six hundred thousand letters of the Torah are the root and source of the six hundred thousand souls of Israel, each letter the root and source of one soul, etc.
The reason is that the Torah’s six hundred thousand letters are the roots of the six hundred thousand souls of Israel, each letter the root of one soul.


ובעסק התורה למטה תעורר שורש נשמתו למעלה בחי׳ מזל להמשיך גילוי אור א״ס ב״ה המלובש בחכמה עילאה מקור התורה ששם יסודתה של הנשמה בהררי קדש100
And through occupation with the Torah below, he will arouse the root of his soul above, the level of mazal, to draw down the revelation of the Infinite Light, blessed be He, which is enclothed in the supernal Chochmah, the source of the Torah, where the soul’s “foundation is on the holy mountains”;
So when a person studies Torah below, he arouses his soul’s root above, its mazal. This draws down the Infinite Light enclothed in the supernal Chochmah, the Torah’s source, where the soul’s root lies, “its foundation on the holy mountains” (Psalms 87:1).


להיות נמשך בחי׳ גילוי זה בבחי׳ מזלא שרש הנשמה למעלה ותפול עליו אימה ופחד וחרדה גדולה מפני גילוי אור ה׳ א״ס ב״ה ממש בבחי׳ מזלייהו דחזו.101
so that this revelation be drawn down at the level of the mazal, the root of the soul above, and dread and fear and great trembling fall upon him because of the revelation of the very light of G-d, the Infinite One, blessed be He, at the level of “their mazal saw.”
The revelation is then drawn down to the mazal, the soul’s root above, and dread, fear and great trembling fall upon the person. It is like the men beside Daniel: “their mazal saw,” though their minds did not.


(ועמ״ש מזה בד״ה וזאת המצוה אשר צוה102 ובד״ה כי תצא. ועוי״ל [ועוד יש לומר] בענין זה עפמ״ש [על פי מה שכתוב] בפ׳ בשלח ע״פ וייראו העם את103 ה׳ ויאמינו בה׳ שיש ב׳ שמות בי״ג מדות הרחמים ופסיק טעמא בינייהו ובחי׳
(And see what is written on this in the discourse beginning “And this is the commandment which [Havayah] commanded,” and in the discourse beginning “When you go out.” And one may further explain this matter according to what is written in Parshas Beshalach on the verse “And the people stood in awe of Havayah, and they believed in Havayah”: that there are two Names in the Thirteen Attributes of Mercy, and a pause in the cantillation separates them; and the level of
The text names two more discourses, then offers a further explanation from its discourse on Beshalach. In Exodus 14:31, “And the people stood in awe of Havayah, and they believed in Havayah,” the Name appears twice, as it does at the opening of the Thirteen Attributes of Mercy (Exodus 34:6), where a pause in the cantillation separates the two Names.


שם הוי״ה המהוה השתלשלות העולמות ממנו נמשך היראה שיראה הוא ע״י גילוי כמו והנורא בתוספת וי״ו משא״כ בבחי׳ שם הוי״ה שלמעלה מהשתלשלות סובב כל עלמין נאמר רק ויאמינו אבל לא שיומשך משם בחי׳ יראה.
the Name Havayah that brings into being the chain of the worlds: from it awe is drawn down, for awe comes through revelation, as in “and the awesome” (vehanora), with the added vav; whereas of the level of the Name Havayah that is above the chain of descent, sovev kol almin, it says only “and they believed,” but not that the level of awe be drawn down from there.
The first Name is Havayah that brings the chain of the worlds into being; from it comes awe, since awe needs a revelation, as the added vav of vehanora, “and the awesome,” suggests. The second is the Name Havayah above the chain of descent, sovev kol almin, and of it the verse says only “they believed”: faith, not awe.


וזה היה קודם מ״ת [מתן תורה] אבל מ״ת [מתן תורה] הוא ויצונו כו׳ ליראה פי׳ שעי״ז יומשך גילוי שם הוי׳ סוכ״ע ג״כ שיהי׳ [שיהיה] מזה ממש בחי׳ יראה.
And this was before the Giving of the Torah; but the Giving of the Torah is “And He commanded us,” etc., “to be in awe”: that is, that through this the revelation of the Name Havayah of sovev kol almin will also be drawn down, so that from it there will actually be the level of awe.
That was before the Giving of the Torah. With the Torah came “He commanded us… to be in awe”: now even the Name Havayah that is sovev kol almin is drawn down, so that it too brings awe.


ואיך הוא זהו ע״י מזלייהו דחזי בשרש התורה שהיא ג״כ מבחי׳ מזלא עילאה כמ״ש באדרא דנשא קל״ד א׳ בפי׳ הכל תלוי במזל104 אפי׳ [אפילו] ס״ת [ספר תורה] בהיכל105 כו׳
And how is this? It is through “their mazal sees,” in the root of the Torah, which is also from the level of the supernal mazal (mazala ila’ah), as is written in the Idra of Naso, 134a, explaining “Everything depends on mazal, even a Torah scroll in the ark,” etc.,
This happens through “their mazal sees” in the Torah’s root, which is itself the supernal mazal. The Idra of Naso (Zohar 3:134a) says, “Everything depends on mazal, even a Torah scroll in the ark,” and explains the mazal there as the supernal level on which all holiness depends.


וכנזכר לעיל דהיינו שמזיל וממשיך ההשפעה לתורה שלפנינו כו׳, ונמצא יש ב׳ בחי׳ יראה הא׳ יראה תתאה הב׳ יראה עילאה ע״ד דמזלייהו חזו106
and as mentioned above: that is, that it makes the influence flow and draws it down to the Torah before us, etc. It follows that there are two levels of awe: the first, the lower awe (yirah tata’ah); the second, the higher awe (yirah ila’ah), in the manner of “their mazal saw.”
The supernal mazal makes the flow pass down to the Torah we study. So there are two kinds of awe: a lower awe, and a higher awe of the kind the men beside Daniel felt, “their mazal saw.”


ולכן אין מבטלין ת״ת [תלמוד תורה] למצוה שאפשר לעשותה ע״י אחרים דכיון שתכלית התורה הוא ויצונו כו׳ ליראה כו׳, ועיקר התגלות יראה עילאה הוא ע״י התורה כי אם אין חכמה אין יראה)
Therefore Torah study is not set aside for a mitzvah that can be done by others; for since the purpose of the Torah is “And He commanded us,” etc., “to be in awe,” etc., and the main revelation of the higher awe is through the Torah, for “if there is no wisdom, there is no awe.”)
This explains the halachah: Torah study is not set aside for a mitzvah that others can do, because the Torah’s purpose is awe (“He commanded us… to be in awe”), and the higher awe is revealed chiefly through the Torah. As the Mishnah says, “if there is no wisdom, there is no awe.”


(ועמ״ש עוד מענין עסק התורה בד״ה כי ביום הזה יכפר בפ׳ אחרי בפי׳ והיו הדברים האלה אשר אנכי מצוך היום107 כו׳ ע״ש).
(And see further what is written on the subject of occupation with the Torah in the discourse beginning “For on this day He shall atone,” in Parshas Acharei, in the explanation of “And these words which I command you this day shall be,” etc.; see there.)
Another reference: the discourse “For on this day He shall atone,” in Acharei, discusses Torah study further in explaining “And these words which I command you this day shall be upon your heart” (Deuteronomy 6:6).


אמנם למצוה שאי אפשר לעשותה ע״י אחרים מבטלין ת״ת [תלמוד תורה] דאל״כ [דאם לא כן] הרי אם אין יראה תתאה אין חכמה כו׳ וכשמבטל המ״ע [המצות עשה] הרי פורק יראה כו׳.
However, for a mitzvah that cannot be done by others, Torah study is set aside; for otherwise, if there is no lower awe, there is no wisdom, etc.; and when he neglects the positive commandment, he casts off awe, etc.
But a mitzvah that only this person can do does override Torah study. Otherwise the other half of the Mishnah applies, “if there is no awe, there is no wisdom”: the lower awe is lacking, and one who neglects a positive commandment casts off awe.


ועיקר יראה עילאה זו איתא בהרמ״ז [בהרב משה זכות] ר״פ וישב ופ׳ אחרי שהוא נמשך מגבורה דעתיק יראה גימ׳ [גימטריא] גבורה והוא המלובש במו״ס [במוחא סתימאה] שמשם המשכת בחי׳ מזלא שהוא מקור המשפיע לתורה שלפנינו דמחכמה נפקת.108109110
And the essence of this higher awe is found in the Ramaz, at the beginning of Parshas Vayeshev and in Parshas Acharei: that it is drawn from the Gevurah of Atik (yirah, “awe,” is numerically equal to gevurah), which is what is enclothed in the Mocha Stima’ah (the hidden brain), from which the level of the mazal is drawn down, which is the source that flows to the Torah before us, which “comes forth from Chochmah.”
The Ramaz (Rabbi Moshe Zacuto) explains that this higher awe comes from the Gevurah of Atik, the innermost level of Keser; yirah, “awe,” and gevurah have the same numerical value, 216. It is enclothed in the Mocha Stima’ah, “the hidden brain,” from which the mazal flows to the Torah we study, the Torah that comes forth from Chochmah.




Section 6 · ¶17–18
Wisdom joins the soul to the Infinite
17וע׳ באגה״ק [באגרת הקודש] כשהאדם עוסק בתורה דיוקנו עוסק למעלה בתורה היינו התקשרות מזלי׳ [מזליה] של הנשמה במקור התורה ועי״ז נמשך יראה עילאה הנ״ל.
And see in Iggeres HaKodesh: “When a person occupies himself with the Torah, his image (deyokno) occupies itself above with the Torah”: that is, the bond of the soul’s mazal with the source of the Torah; and through this the higher awe mentioned above is drawn down.
The text cites Iggeres HaKodesh (the Kehot note locates the passage at the beginning of Kuntres Acharon): when a person studies Torah below, his “image” above, the root of his soul, studies with him. This is the bond of the soul’s mazal with the source of the Torah, and it draws down the higher awe.


עוד יש לבאר ענין זה באופן אחר קצת והוא עפמ״ש [על פי מה שכתוב] בענין שרש העבודה ומצות תלמוד תורה והוא שהנשמה עצמה היא למעלה מהחכמה עד שהחכמה וכ״ש [וכל שכן] שאר בחי׳ הנפש בינה ודעת וז׳ מדות הם
This matter can be explained further in a somewhat different way, according to what is written on the subject of the root of [divine] service and the mitzvah of Torah study: that the soul itself is above Chochmah, so that Chochmah, and all the more so the other levels of the soul, Binah and Daas and the seven emotive attributes (middos), are
A second explanation follows, based on what is written elsewhere about the root of divine service and the mitzvah of Torah study. The soul’s essence is above Chochmah, so that Chochmah, and still more Binah, Daas and the seven emotions, are only its instruments.


רק בחי׳ כלים לעצמיות הנשמה שהיא למעלה מהשכל, ועד״ז ויותר מזה לאין קץ שאור א״ס ב״ה הוא למעלה מעלה מהחכמה
only at the level of vessels for the essence of the soul, which is above intellect. And in the same way, and infinitely more so, the Infinite Light (Or Ein Sof), blessed be He, is far, far above Chochmah;
They are vessels through which the soul’s essence, which is beyond intellect, expresses itself. In the same way, and infinitely more so, the Infinite Light is far above Chochmah.


אלא שמ״מ שורה ומתייחד בחכמה ואורייתא מחכמה נפקת111 הרי יש בה השראת אור א״ס ב״ה שלמעלה מהחכמה וע״י התקשרות שכל האדם בחכמה שבתורה עי״ז יהיה ג״כ גילוי אור א״ס שלמעלה מהחכמה
but nevertheless it rests in Chochmah and is united with it, and “the Torah comes forth from Chochmah”; thus the Infinite Light, blessed be He, which is above Chochmah, rests in it. And through the bond of a person’s intellect with the wisdom (Chochmah) that is in the Torah, through this there will also be a revelation of the Infinite Light that is above Chochmah,
Yet the Infinite Light rests in Chochmah and is united with it, and the Torah comes from Chochmah, so the Torah holds the light that is above Chochmah. When a person binds his intellect to the wisdom of the Torah, that higher light is revealed through it.


שהוא שורה בחכמה שבתורה יהיה גילוי ממנו לבחי׳ הנשמה שלמעלה מהחכמה כו׳ שהחכמה מתאחדת עם הנשמה אף שהנשמה עצמה היא למעלה מהחכמה כנ״ל.
which rests in the wisdom of the Torah: there will be a revelation from it to the level of the soul that is above Chochmah, etc.; for Chochmah is united with the soul, even though the soul itself is above Chochmah, as mentioned above.
The light resting in the Torah’s wisdom is then revealed to the part of the soul that is above Chochmah. This works because a person’s Chochmah is united with his soul, even though the soul itself is higher.




18ולכן ע״י עסק התורה שהוא התקשרות שכל האדם בחכמתו של הקב״ה עי״ז גם עצמיות הנשמה שלמעלה מהחכמה והשכל
Therefore, through occupation with the Torah, which is the bond of a person’s intellect with the wisdom of the Holy One, blessed be He, through this even the essence of the soul, which is above Chochmah and intellect,
So through Torah study, binding one’s mind to G-d’s wisdom, even the essence of the soul, which is above intellect, is affected.


תתכלל ממש בעצמיות אור א״ס ב״ה שלמעלה גם מהחכמה עילאה כו׳ וכמ״ש מזה באריכות בביאור ע״פ ולא תשבית מלח.112113
will actually be included in the essence of the Infinite Light, blessed be He, which is above even the supernal Chochmah, etc.; as is explained on this at length in the explanation of the verse “And you shall not omit the salt.”
The soul’s essence becomes included in the essence of the Infinite Light, which is above even the supernal Chochmah. The text refers to its explanation of “And you shall not omit the salt” (Leviticus 2:13), in Vayikra.


וזהו אם אין חכמה אין יראה114 דא״א להיות גילוי זה במזלייהו ועצמיות הנשמה שממנו נמשך היראה עילאה הנ״ל אא״כ [אלא אם כן] ע״י התקשרות שכל האדם בחכמה שבתורה משום דהוי׳ בחכמה115 וכנ״ל ממשל קריאת שם נפש המשכלת:116
And this is “If there is no wisdom, there is no awe”: for there cannot be this revelation in “their mazal” and in the essence of the soul, from which the higher awe mentioned above is drawn, except through the bond of a person’s intellect with the wisdom of the Torah; because “Havayah [is] with wisdom (Chochmah),” and as mentioned above from the analogy of the soul’s being called by the name “the intellective soul.”
This is the meaning of “If there is no wisdom, there is no awe”: the revelation to the mazal and the soul’s essence, the source of the higher awe, comes only through binding one’s intellect to the wisdom of the Torah, for G-d is present in Chochmah. The analogy is the one given above: the soul is named “the intellective soul” because its intellect is one with it.




Section 7 · ¶19–23
If there is no awe, there is no wisdom
19ד אך כדי לבוא למעלה ומדרגה זו להמשיך בחי׳ חכמה עילאה מקור התורה שבה מלובש אור א״ס ב״ה
4. But in order to reach this height and level, to draw down the level of the supernal Chochmah, the source of the Torah, in which is enclothed the Infinite Light, blessed be He,
Section 4 asks what is needed to reach this level: drawing down the supernal Chochmah, the source of the Torah, in which the Infinite Light is enclothed.


ממש ומיוחדת עמו ביחוד גמור להיות גילוי זה למטה בעסק התורה שלפנינו המלובשת בגשמיות בבחי׳ יראה וחרדה גדולה ע״ז אמרו אם אין יראה אין חכמה.117
itself, and which is united with Him in a complete unity, so that this revelation be below, in occupation with the Torah before us, which is enclothed in physicality, at the level of awe and great trembling: about this they said, “If there is no awe, there is no wisdom.”
That Chochmah is wholly one with the Infinite Light, and the goal is that its revelation come below, into the Torah we study in physical form, as awe and great trembling. For this, the Sages said, “If there is no awe, there is no wisdom”: awe must come first.




20והיא בחי׳ יראה תתאה בקיום המצות מעשיות בפועל ממש. כי הנה המצות הן מצות המלך118 ובקיומם מקיים שום
And this is the level of the lower awe, in the actual fulfillment, in deed, of the practical mitzvos. For the mitzvos are the commands of the King, and by fulfilling them one fulfills “You shall surely
The awe that must come first is the lower awe: carrying out the practical mitzvos in actual deed. The mitzvos are the King’s commands, and keeping them fulfills “You shall surely set a king over yourself” (Deuteronomy 17:15).


תשים עליך מלך119 ויראה זו היא הכנה להמשיך על ידה גילוי אור א״ס ממש המלובש בח״ע [בחכמה עילאה] שע״י עסק התורה.
set a king over yourself.” And this awe is a preparation, through which to draw down the revelation of the very Infinite Light that is enclothed in the supernal Chochmah, which [comes] through occupation with the Torah.
Accepting G-d as King prepares the way. Through this awe the very Infinite Light enclothed in the supernal Chochmah can be drawn down in Torah study.




21וזהו קדשנו במצותיך120 תחלה ואח״כ ותן חלקנו בתורתך. והענין כי פ׳ קדשנו הוא לשון קידושין ואירוסין וכמ״ש וארשתיך לי לעולם121 והיינו ע״י המצות.
And this is [the meaning of] “Sanctify us with Your commandments” first, and afterwards “and grant our portion in Your Torah.” The explanation is that “sanctify us” (kadsheinu) is an expression of kiddushin and betrothal, as it is written, “And I will betroth you to Me forever”; and that is through the mitzvos.
The Shabbos prayer asks first, “Sanctify us with Your commandments,” and only then, “grant our portion in Your Torah.” Kadsheinu, “sanctify us,” is the language of kiddushin, betrothal, as in “I will betroth you to Me forever” (Hosea 2:21), and this betrothal is through the mitzvos.


שכמו הקדושין הם ע״י שנותן הטבעת באצבע הכלה שהיא בחי׳ חיצוניות בלבד ועי״ז היא מתקדשת לו ונקנית לו בביאה שהיא המשכה פנימית.
For just as kiddushin is through his placing the ring on the bride’s finger, which is only an outer matter (chitzoniyus), and through this she is consecrated to him and is acquired by him in union, which is an inner drawing-down;
In a marriage, kiddushin is done by placing a ring on the bride’s finger, an external act, and through it she becomes consecrated to the groom. The union that follows is an inner bond.


כך המצות הגם שהם בחי׳ חיצוניות ולבושים להנפש מ״מ בהם ועל ידם נעשה בחי׳ קדושין להיות שום תשים עליך מלך122 בבחינת חיצונית והייתם קדושים לאלקיכם123
so too the mitzvos: although they are an outer matter and garments for the soul, nevertheless in them and through them the level of kiddushin comes about, so that there is “You shall surely set a king over yourself” in an outer manner, and “you shall be holy to your G-d”;
So too the mitzvos are external, garments of the soul, yet through them comes kiddushin: accepting G-d as King in an outward way, and becoming “holy to your G-d” (Numbers 15:40).


ובזה ותן חלקנו בתורתך, בתורתך דייקא שתהא שורה ומתגלה המשכת ח״ע [חכמה עילאה] בבחי׳ פנימית בבחי׳ זיווג ויחוד ממש.
and with this, “and grant our portion in Your Torah”: “in Your Torah” specifically, so that the drawing-down of the supernal Chochmah may rest and be revealed in an inner manner (pnimiyus), as an actual union and oneness.
Then comes “grant our portion in Your Torah”: through the Torah specifically, the supernal Chochmah rests and is revealed inwardly, as a true union. The mitzvos are the betrothal; the Torah is the inner union.




22וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ וביום חתונתו124 זה מ״ת [מתן תורה]125 שהיא בחי׳ חתונתו ממש, ולכן אמרו רז״ל [רבותינו זכרונם לברכה] כל האומר אין לי
And as our Sages, of blessed memory, said on the verse “and on the day of his wedding”: “this is the Giving of the Torah,” which is actually the level of His wedding. And therefore our Sages, of blessed memory, said, “Whoever says, ‘I have nothing
The Mishnah (Taanis 26b) reads “on the day of his wedding” (Song of Songs 3:11) as the Giving of the Torah: Sinai was G-d’s wedding with Israel, the inner union. So the Sages also said that one who says “I have nothing but Torah” does not have even Torah (Yevamos 109b).


אלא126 תורה אפי׳ [אפילו] תורה אין לו כי א״א להמשיך בחי׳ התורה במקורה ושרשה שהיא ח״ע [חכמה עילאה] בבחי׳ פנימית בלי קדימת המצות בבחי׳ יראה תתאה בחי׳ חיצוני׳.
but Torah,’ does not have even Torah”; for it is impossible to draw down the Torah in its source and root, which is the supernal Chochmah, in an inner manner, without the mitzvos coming first, at the level of the lower awe, the outer level.
The Torah in its source, the supernal Chochmah, cannot be drawn down inwardly unless the mitzvos, with the lower awe, come first. Without the outward kiddushin there is no inner union.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] שאחר שקיבל עליו עומ״ש [עול מלכות שמים] יקבל עליו עול מצות127128 כי א״א להיות קיום אמיתי לקבלת עומ״ש [עול מלכות שמים] שבפרש׳ [שבפרשת] ראשונה להיות עי״ז ודברת בם בשבתך בביתך129 כו׳ כ״א ע״י עול מצות המלך שהם בחי׳ קדושין כנ״ל:
And this is [the meaning of] what our Sages, of blessed memory, said: that after he has accepted upon himself the yoke of the Kingdom of Heaven, he should accept upon himself the yoke of the mitzvos. For there cannot be a true fulfillment of the acceptance of the yoke (kabbalas ol) of the Kingdom of Heaven in the first section [of the Shema], so that through it [there be] “and you shall speak of them when you sit in your house,” etc., except through the yoke of the King’s commands, which are the level of kiddushin, as mentioned above.
The Mishnah (Berachos 2:2) explains why the first section of the Shema comes before the second: one first accepts the yoke of the Kingdom of Heaven, and then the yoke of the mitzvos. The acceptance of G-d’s kingship in the first section, which leads to “you shall speak of them when you sit in your house” (Deuteronomy 6:7), is real only through the yoke of the King’s commands.




23אך הנה כ״ז [כל זה] הוא דרך וסדר העבודה להקדים יראה תתאה בקיום המצות תחלה אם אין יראה אין חכמה.
Now, all this is the way and the order of [divine] service: to begin with the lower awe, in the fulfillment of the mitzvos, first: “if there is no awe, there is no wisdom.”
So the order of divine service is: first the lower awe, through keeping the mitzvos, as “if there is no awe, there is no wisdom.”


ואח״כ אם אין חכמה אין יראה דהיינו המשכת ח״ע [חכמה עילאה] בעסק התורה שבה מלובש ומיוחד יחוד אור א״ס ב״ה עד שתפול עליו אימה ופחד בבחי׳ מזלייהו.
And afterwards, “if there is no wisdom, there is no awe”: that is, the drawing-down of the supernal Chochmah through occupation with the Torah, in which the Infinite Light, blessed be He, is enclothed and united in unity, until dread and fear fall upon him at the level of “their mazal.”
Then comes “if there is no wisdom, there is no awe”: Torah study draws down the supernal Chochmah, in which the Infinite Light is enclothed and united, until the higher awe, the dread felt by “their mazal,” falls upon the person. The two halves of the Mishnah are two stages, not a circle.




Section 8 · ¶24–25
Sinai and “we will do”
24וסדר העבודה זו היא שייכא אחר שכבר ניתנו תורה ומצות לישראל. אבל בשעת מ״ת [מתן תורה] שעדיין לא היו ישראל מצווים על המצות מאין היתה המשכת התורה ח״ע [חכמה עילאה] בגילוי א״ס ב״ה ממש.
And this order of service applies after the Torah and the mitzvos had already been given to Israel. But at the time of the Giving of the Torah, when Israel had not yet been commanded concerning the mitzvos, from where did the drawing-down of the Torah, the supernal Chochmah, with the revelation of the very Infinite One, blessed be He, come?
This order applies once the Torah and the mitzvos had been given. At Sinai, before Israel had been commanded any mitzvos, how could the supernal Chochmah, with the revelation of the Infinite One, be drawn down?


אך ע״ז נאמר וירד ה׳ על הר סיני130 שהיתה אתערותא דלעילא ברצון ית׳ מאליו ולצורך שעה.
But of this it is said, “And Havayah descended upon Mount Sinai”: it was an arousal from above (isarusa dil’eila), by His will, may He be blessed, of His own accord, and for the need of the hour.
The answer is “And Havayah descended upon Mount Sinai” (Exodus 19:20): the revelation came as an arousal from above, by G-d’s own will, unprompted, for that moment only.


רק שמ״מ ישראל הבינו מעצמם שא״א להיות קביעות זו לדורות אלא ע״י קיום המצות ולכך
Yet nevertheless, Israel understood of themselves that this could not become fixed for the generations except through the fulfillment of the mitzvos. And therefore
Still, Israel understood on their own that such a revelation could become lasting for all generations only through keeping the mitzvos.


הקדימו נעשה לנשמע131132 שא״א להיות נשמע הוא המשכת התורה בבחי׳ פנימית אלא ע״י נעשה בחי׳ עשיית המצות להיות כלים ומשכן להשראה והמשכה זו.
they put “we will do” before “we will hear”: for there cannot be “we will hear,” which is the drawing-down of the Torah in an inner manner, except through “we will do,” the doing of the mitzvos, so that they be vessels and a dwelling for this indwelling and drawing-down.
So they said “we will do” before “we will hear” (Exodus 24:7). “Hearing,” the inner drawing-down of the Torah, can rest only on “doing,” the mitzvos, which become vessels and a dwelling for it.




25וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] מי גילה רז זה133 כו׳ שהיה באמת בחי׳ רז שהוא בחי׳ העלם שהרי הגילוי היה בהמשכת התורה בלי קדימת המצות. אלא שישראל הבינו הסוד שהיה בהעלם:
And this is [the meaning of] what our Sages, of blessed memory, said: “Who revealed this secret,” etc. For it was truly a secret, that is, something concealed, since the revelation came in the drawing-down of the Torah without the mitzvos coming first; but Israel understood the secret that was concealed.
When Israel put “we will do” first, a heavenly voice asked, “Who revealed to My children this secret?” (Shabbos 88a). It was a secret because at Sinai the revelation came without the mitzvos first, so the true order was hidden, yet Israel perceived it.




Section 9 · ¶26–32
The Omer and Shavuos
26ה אך כח גילוי זה שבמ״ת [שבמתן תורה] להיות גילוי רצון העליון ב״ה מלובש בח״ע [בחכמה עילאה] למעלה מסדר ההשתלשלות וסדר קביעות העבודה הוא ע״י ספירת העומר ז׳ שבועות תספר לך מהחל134 כו׳.
5. But the power of this revelation at the Giving of the Torah, that there be a revelation of the supernal will, blessed be He, enclothed in the supernal Chochmah, above the order of the chain of descent (hishtalshelus) and the fixed order of service, is through the Counting of the Omer: “Seven weeks you shall count for yourself; from when [the sickle] is first,” etc.
Section 5 returns to the Omer. The power for this revelation at Sinai, G-d’s supernal will enclothed in the supernal Chochmah, above the order of the worlds and of the fixed order of service, came through counting the seven weeks of the Omer (Deuteronomy 16:9).


והענין כי הנה פי׳ ענין ספי׳ [ספירה / ספירות] העומר הוא כי פי׳ ספירה הוא מלשון הארה.
And the explanation: the meaning of the matter of the Counting (sefirah) of the Omer is that the word sefirah is an expression of illumination.
The word sefirah, “counting,” is read as related to light: it means illumination. Counting the Omer is illuminating it.




27והיינו הארות והמשכות אל העומר שהוא מן השעורים מאכל בהמה דהיינו חיות הנפש הבהמית בז׳ מדות הטבעיות המתפשטות ממנה
That is, illuminations and drawings-down to the Omer, which is of barley, the food of an animal: that is, the life-force of the animal soul, in the seven natural emotive attributes (middos) that spread out from it.
The Omer offering was of barley, the food of animals, so it stands for the animal soul and its life-force, expressed in its seven natural emotions. “Counting” the Omer means bringing light to it.


וצריך להאיר אותן ולזככן שתהיינה נכללות במדות דקדושה לך ה׳ הגדולה כו׳ בבחי׳ אתכפיא ואתהפכא.
And one must illuminate them and refine them, so that they be included in the attributes of holiness, “Yours, Havayah, is the greatness,” etc., in the manner of subjugation and transformation (iskafya and is’hapcha).
Those emotions are to be lit up and refined until they are absorbed into the holy attributes named in “Yours, Havayah, is the greatness” (I Chronicles 29:11). This happens in two stages, first by subduing them (iskafya) and then by transforming them (is’hapcha).


והיינו ע״י המשכת היום יום שהוא המשכות ח״ע [חכמה עילאה] ב״ה שהוא אור וזרע זרוע המהפכים כו׳ ומעט אור דוחה הרבה חושך כו׳.
And this is through the drawing-down of [the count] “Today is day…,” which is drawings-down of the supernal Chochmah, blessed be He, which is light, and a sown seed, which transform, etc.; and “a little light dispels much darkness,” etc.
Each day’s count, “Today is day…,” draws down light from the supernal Chochmah. This light, like a sown seed, transforms what it reaches, and “a little light dispels much darkness.”


וזהו מהחל חרמש בקמה.135 חרמש מל׳ החרם תחרימם.136 קמה הן המדות שהן קמות וגם נצבות על עמדן במעמד קיום וחזק בתקפן בטבען כתולדותן שצריך להניף עליהם חרמש בחי׳ החרם תחרימם להכריתן ולהכניען תחת הקדושה.137
And this is “from when the sickle is first [put] to the standing grain.” Chermesh, “sickle,” is from the expression “you shall utterly destroy them” (hacharem tacharimem). The “standing grain” is the emotive attributes, which stand up and are also planted in their place, in a stance of endurance and strength, in their force, by their nature, as they were born; one must lift a sickle over them, the level of “you shall utterly destroy them,” to cut them off and subdue them beneath holiness.
Now the verse is read again: chermesh, “sickle,” is linked to hacharem tacharimem, “you shall utterly destroy them” (Deuteronomy 20:17). The firmly rooted emotions, the “standing grain,” must be cut down and brought under holiness.




28והנה כל הז׳ שבועות הם בבחי׳ מלחמה של נפש האלקית עם היצר הרע ונפש הבהמית להיות אתכפיא ואתהפכא והוא מבחי׳ השתלשלות מחכמה ולמטה כי בחכמה אתברירו.138
Now, all the seven weeks are in the manner of a war of the G-dly soul against the evil inclination and the animal soul, to bring about subjugation and transformation; and this is from the level of the chain of descent (hishtalshelus), from Chochmah downward, for “through Chochmah they are refined.”
The seven weeks are a war of the G-dly soul against the evil inclination and the animal soul, first subduing and then transforming it. This work belongs to the ordered chain of descent, from Chochmah down, for “through Chochmah they are refined”: refinement works through wisdom.


אך אחר גמר המלחמה שגמר ונצח כל השונאים הן ז׳ מדות הטבעים לכבשן ולהכניען אזי מאליו וממילא מתגלה רצון העליון ב״ה שהוא למעלה מעלה מגדר ההשתלשלות שהוא הסוכ״ע והוא השוה ומשוה כו׳.
But after the end of the war, when one has finished and defeated all the enemies, namely the seven natural attributes, conquering and subduing them, then of itself and as a matter of course the supernal will (ratzon), blessed be He, is revealed, which is far, far above the bounds of the chain of descent, which is the light that encompasses all worlds (sovev kol almin); and it is “equal, and making equal,” etc.
When the war is won and the seven natural emotions are conquered, the supernal will is revealed of itself. It is far above the chain of descent: it is sovev kol almin, which relates to all alike, “equal, and making equal.”




29ובבחי׳ זו לא שייך שום מלחמה כי נעשה הכל א׳ ומרה״ר [ומרשות הרבים] נעשה רה״י [רשות היחיד] ליחודו ית׳ וכמשל איברי הגוף
And at this level no war at all applies, for everything becomes one, and from the public domain it becomes a private domain for His unity, may He be blessed; as in the analogy of the limbs of the body,
At this level there is nothing left to fight: everything becomes one, and the “public domain” of multiplicity becomes a “private domain” for G-d’s unity. The limbs of the body illustrate this.


שהם בהתחלקות לאיברים פרטים לפי מזגם ותכונתם כח הראיה בעין כו׳ וזה ראש וזה רגל כו׳ מ״מ מתאחדים והיו לאחדים139 וכולם נשמעים לרצונו.
which are divided into particular limbs according to their makeup and nature, the power of sight in the eye, etc., and this one a head and that one a foot, etc.; nevertheless they are united and “become one,” and all of them obey his will.
The limbs are distinct, each with its own makeup and function, sight in the eye, this one a head and that one a foot. Yet they are united, “they become one” (Ezekiel 37:17), and all of them obey the person’s will.


כך עד״מ בהתגלות רצון העליון ב״ה כולם נכנסים תחת יד הקדושה ביחוד גמור בלי שום פירוד ח״ו [חס ושלום].
So too, by way of analogy, with the revelation of the supernal will, blessed be He, all of them enter under the hand of holiness in a complete unity, without any separation, G-d forbid.
So when G-d’s supernal will is revealed, every force comes under the rule of holiness in complete unity, with no separation at all.




30וז״ש [וזהו שכתוב] ועשית חג שבועות לה׳ אלהיך מסת נדבת ידך140 אשר תתן כו׳ ולא כתיב נדבת לבך שנדבת הלב היא מורגשת בהרגשת הלב ויש מי שאוהב כו׳. ועדיין אין זה בחי׳ ביטול ממש.
And this is [the meaning of] what is written, “And you shall make the Festival of Shavuos to Havayah your G-d, according to the measure of the freewill offering of your hand that you shall give,” etc. It does not say “the freewill offering of your heart,” for the generosity of the heart is felt in the heart’s feeling, and there is one who loves, etc.; and this is not yet the level of actual self-nullification (bittul).
Deuteronomy 16:10 commands Shavuos with “the freewill offering of your hand,” not “of your heart.” A gift of the heart is felt, and where there is feeling there is someone who loves, a self; that is not yet complete bittul.




31ובגילוי רצון העליון ב״ה בחג השבועות מתגלה הרצון שלמעלה מן הלב שאין הלב כלי קיבול להיות נתפס ומורגש בתוכו הרצון העליון
But with the revelation of the supernal will, blessed be He, on the Festival of Shavuos, the will that is above the heart is revealed, for the heart is not a vessel able to receive the supernal will, so that it be grasped and felt within it;
On Shavuos the supernal will is revealed, a will above the heart. The heart cannot contain or feel it.


ואזי נק׳ נדבת היד אשר תתן מאליה ומעצמה. כאשר יברכך141 ה׳ אלקיך כלומר כאשר נמשך מלמעלה.
and then it is called “the freewill offering of the hand that you shall give,” of itself and on its own. “As Havayah your G-d shall bless you”: that is, as it is drawn down from above.
So the giving is called “of the hand,” coming of itself and not from felt emotion. “As Havayah your G-d shall bless you” means: as it is drawn down from above.




32ולכן כתיב בשתי הלחם שהקריבו בשבועות חמץ תאפינה.142 כי חמץ הוא לשון התנשאות ובפסח אסור החמץ שיש לזה יניקה לקליפות וסט״א [וסטרא אחרא] גבהות וגסות הרוח כו׳.
And therefore it is written of the two loaves that were offered on Shavuos, “they shall be baked chametz.” For chametz is an expression of self-elevation; and on Pesach chametz is forbidden, for this gives nurture to the kelipos and the sitra achra (the other side): haughtiness and coarseness of spirit, etc.
The two loaves of Shavuos are commanded to be chametz (Leviticus 23:17), while on Pesach chametz is forbidden. Chametz, dough that rises, stands for self-elevation, which on Pesach feeds the kelipos and the sitra achra: haughtiness and coarseness of spirit.


משא״כ בשבועות שנזדככו המדות הטבעיות ועולות להיות נכללות בקדושה הרי אין ההתנשאות אלא בבחי׳ הקדושה שזו ההתנשאות היא כמ״ש לך ה׳ הגדולה כו׳
Whereas on Shavuos, when the natural emotive attributes have been refined and rise to be included in holiness, the elevation is only at the level of holiness; for this elevation is as it is written, “Yours, Havayah, is the greatness,” etc.,
On Shavuos the natural emotions have been refined and raised into holiness, so their elevation is holy, the kind described in “Yours, Havayah, is the greatness.”


ואין שם יניקה לקליפה וסט״א [וסטרא אחרא] כלל. מחמת גילוי רצון העליון ב״ה שלמעלה מעלה מגדר ההשתלשלות.
and there is no nurture there for kelipah and the sitra achra at all, because of the revelation of the supernal will, blessed be He, which is far, far above the bounds of the chain of descent.
Nothing of it feeds the forces opposed to holiness, because the supernal will, far above the chain of descent, has been revealed.


וזהו תכלית נתינת התורה לישראל כדי שיהי׳ [שיהיה] גילוי זה שלמעלה מעלה מהשתלשלות למטה בבחי׳ וסדר ההשתלשלות בעסק התורה:143
And this is the purpose of the giving of the Torah to Israel: that this revelation, which is far, far above the chain of descent, be below, within the level and the order of the chain of descent, in occupation with the Torah.
This is the purpose of the giving of the Torah: that a revelation far above the order of the worlds be brought down within that order, through Torah study.




Section 10 · ¶33
Conclusion
33וזהו וידבר אלקים את כל הדברים האלה144145 כדי לאמר אנכי ה׳אלקיך146 כי גילוי אנכי הוא מהותו
And this is “And Elokim spoke all these words,” in order “to say: ‘I am Havayah your G-d’”: for the revelation of Anochi (“I”), which is His being
The maamar returns to its opening verse: “And Elokim spoke all these words,” in order to say “I am Havayah your G-d.” Anochi, “I,” is G-d’s very essence.


ועצמותו שלמעלה מעלה מגדר השתלשלות להיות בבחי׳ הוי׳ אלקיך ממש הוא ע״י התורה וכמ״ש בק״ש [בקריאת שמע] והיו הדברים האלה אשר אנכי מצוך היום על לבבך כו׳.
and essence, far, far above the bounds of the chain of descent, so that it be at the level of “Havayah your G-d” in actuality, is through the Torah; and as it is written in the Shema, “And these words which I (anochi) command you this day shall be upon your heart,” etc.
That this essence, beyond the chain of descent, should become “Havayah your G-d” is through the Torah. The Shema says, “these words which I (anochi) command you this day shall be upon your heart” (Deuteronomy 6:6): Anochi is revealed through the words of the Torah.


אך גילוי זה הוא בבחי׳ מזלייהו דחזי וצריך להקדים עול מצות. וע״ז רומז פ׳ שניה והיה אם שמוע תשמעו147 אל מצותי148 כו׳.
But this revelation is at the level of “their mazal sees,” and the yoke of the mitzvos must come first. And to this the second section alludes: “And it shall be, if you will diligently listen to My commandments,” etc.;
But this revelation reaches a person at the level of “their mazal sees,” above his comprehension, so the yoke of the mitzvos must come first. The second section of the Shema, “And it shall be, if you will diligently listen to My commandments” (Deuteronomy 11:13), alludes to this.


שמבלעדי המצות אין קיום להמשכ׳ התורה כנ״ל (ועמ״ש בד״ה כי תשמע בקול גבי לשמור את כל מצותיו):149
for without the mitzvos the drawing-down of the Torah has no endurance, as mentioned above. (And see what is written in the discourse beginning “When you listen to the voice,” concerning “to keep all His commandments.”)
Without the mitzvos the drawing-down of the Torah cannot last, as explained above. The text refers to its discourse on “When you listen to the voice… to keep all His commandments” (Deuteronomy 13:19).



In one’s avodah
First the lower awe: accepting G-d’s kingship by keeping the mitzvos in deed, as betrothal precedes the wedding. Then Torah study, binding one’s mind to G-d’s wisdom, which brings the higher awe even beyond what the mind grasps. A mitzvah that others can do is set aside for study, but a mitzvah that only you can do comes first. In the days of the Omer, the natural emotions are to be subdued and transformed, so that on Shavuos the supernal will can be revealed.
Questions for discussion
	Why did the Ten Commandments need quaking, thunder and lightning, if their content seems so simple?
	How could the men beside Daniel tremble at a vision they did not see, and how does this explain the higher awe of Torah study?
	How does the maamar turn the circular Mishnah, “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom,” into two stages?
	Why is a mitzvah that others can do set aside for Torah study, but not a mitzvah that only you can do?
	Why is chametz forbidden on Pesach but offered on Shavuos?

Sources and references
Notes
Paragraph 1
1וידבר אלקים את
“And G-d spoke all these words, saying”: the verse that introduces the Ten Commandments. The whole maamar is built on it, and on the next verse, “I am Havayah your G-d.”
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
2מהו את כל הדברים האלה
There the Alter Rebbe calls this verse the heart of receiving the Torah and asks about its word “saying” (lemor).
Kehot’s noteראה גם תו״א סז, ב.
3מלת האלה הוא הוראה על דבר הנראה והנגלה
The note reports that this maamar of the Rebbe, preserved in an unedited transcript, adds that even by the plain meaning of the verse it would have been understood which words were meant had the word “these” not been written; so the word must come to teach something more.
Kehot’s noteבד״ה וידבר אלקים תשמ״ב (מהנחה בלתי מוגה) מוסיף שאף לפי פשוטו של מקרא גם אם לא הי׳ נאמר תי׳ ”האלה” גם אז הי׳ מובן לאיזה דברים הכוונה.
Paragraph 2
4The opening of Deuteronomy: “These are the words that Moshe spoke to all Israel.” The maamar reads its “these” as words spoken openly to the whole people.
Deuteronomy 1:1דברים א׳:א׳
אֵלֶּה הַדְּבָרִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־כׇּל־יִשְׂרָאֵל בְּעֵבֶר הַיַּרְדֵּן בַּמִּדְבָּר בָּעֲרָבָה מוֹל סוּף בֵּין־פָּארָן וּבֵין־תֹּפֶל וְלָבָן וַחֲצֵרֹת וְדִי זָהָב:
THESE ARE the words which Moses spoke unto all Israel beyond the Jordan; in the wilderness, in the Arabah, over against Suph, between Paran and Tophel, and Laban, and Hazeroth, and Di-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5וישמע את הקול
When Moshe came into the Tent of Meeting, “he heard the voice speaking to him” from above the cover of the Ark. The text brings it to show that in the first books the word was heard by Moshe alone.
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, פט.
6משה לבדו שמע
The Gemara quotes the teaching that from “a voice to him” we learn that “Moshe heard and all Israel did not hear,” and answers that this was in the Tent of Meeting, unlike Sinai, where all Israel stood with Moshe.
Yoma 4b:8–9יומא ד׳ ב:ח׳-ט׳
מֵיתִיבִי: ״קוֹל לוֹ״, ״קוֹל אֵלָיו״ — מֹשֶׁה שָׁמַע וְכׇל יִשְׂרָאֵל לֹא שָׁמְעוּ! לָא קַשְׁיָא: הָא — בְּסִינַי, הָא — בְּאֹהֶל מוֹעֵד. וְאִי בָּעֵית אֵימָא, לָא קַשְׁיָא: הָא — בִּקְרִיאָה, הָא — בְּדִבּוּר. רַבִּי זְרִיקָא רָמֵי קְרָאֵי קַמֵּיהּ דְּרַבִּי אֶלְעָזָר, וְאָמְרִי לַהּ אָמַר רַבִּי זְרִיקָא: רַבִּי אֶלְעָזָר רָמֵי, כְּתִיב: ״וְלֹא יָכוֹל מֹשֶׁה לָבֹא אֶל אֹהֶל מוֹעֵד כִּי שָׁכַן עָלָיו הֶעָנָן״, וּכְתִיב: ״וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן״! מְלַמֵּד שֶׁתְּפָסוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה וֶהֱבִיאוֹ בֶּעָנָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא ד, ב.
Paragraph 3
7משנה למלך
“For Mordechai the Jew was second to King Achashverosh (mishneh lamelech).” The text takes the name Mishneh Torah from this expression: Deuteronomy is “second” to the Torah, its revealed form.
Esther 10:3אסתר י׳:ג׳
כִּי מׇרְדֳּכַי הַיְּהוּדִי מִשְׁנֶה לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ וְגָדוֹל לַיְּהוּדִים וְרָצוּי לְרֹב אֶחָיו דֹּרֵשׁ טוֹב לְעַמּוֹ וְדֹבֵר שָׁלוֹם לְכׇל־זַרְעוֹ:
For Mordecai the Jew was next unto king Ahasuerus, and great among the Jews, and accepted of the multitude of his brethren; seeking the good of his people and speaking peace to all his seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8משנה תורה . . בחי׳ אתגלייא
The note records that this passage, on Mishneh Torah as the level of the revealed, is quoted in Or HaTorah on Devarim.
Kehot’s noteמובא באוה״ת דברים ע׳ ג.
9בגמרא פ״ק דחגיגה דף ג׳ ע״ב
The note records that the Gemara of Chagigah 3b is copied in Or HaTorah on Yisro, which also brings the Maharsha there: “one Shepherd” is G-d, “one provider” is Moshe, and from “all these words” he learns that all were said from the mouth of the Power, the speech dividing into many voices.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצ ושם מביא גם מ״ש מהרש״א שם ”רועה אחד ע״ד האלקים הרועה אותי רועה ישראל האזינה כו׳, פרנס אחד זה משה כו׳ ומרבה לי׳ מכל הדברים אלה דכולן מפי הגבורה נאמרו שהי׳ הדיבור מתחלק לכמה קולות כו׳”.
10נתנו מרועה אחד
The Midrash brings the same teaching as Chagigah 3b: the Sages’ differing rulings were “given from one Shepherd,” said by one G-d, as it is said, “And G-d spoke all these words.” This is the passage in Naso, chapter 14, that the text lists.
Bamidbar Rabbah 14:4במדבר רבה י״ד:ד׳
11Kehot’s note points to Exodus 20:1 for these words.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וידבר אלקים את כל
On the descent of G-d onto Mount Sinai, the Zohar reads “And G-d spoke all”: “all” is the inclusion of everything, for on this everything depends.
Zohar, Yitro 22:400–23:409ספר הזהר, יתרו כ״ב:ת׳-כ״ג:ת״ט
From the head of the King to the place where this Righteous One commences flows a holy river, the oil of anointment, which pours itself out in fulness of desire upon this earth; and the earth having received it therefrom nourishes all both above and below. Said R. Isaac: ‘We read: “And the L-rd came down upon Mount Sinai” (Ex. 19, 20); “He bowed the heavens and came down” (2 Sam. 22, 10). Whither came He down? For the text tells us that He descended upon (lit. above) Mount Sinai …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13Expounding “The words of the wise are like goads… they were given from one Shepherd,” the Gemara teaches that the Sages who forbid and those who permit all speak words that “one G-d gave, one provider said, from the mouth of the Master of all deeds,” as it is written, “And G-d spoke all these words.” The text brings it to show that all revealed Torah is included in the Ten Commandments.
Chagigah 3b:4חגיגה ג׳ ב:ד׳
שֶׁמָּא יֹאמַר אָדָם: הֵיאַךְ אֲנִי לָמֵד תּוֹרָה מֵעַתָּה — תַּלְמוּד לוֹמַר: ״כּוּלָּם נִתְּנוּ מֵרוֹעֶה אֶחָד״. אֵל אֶחָד נְתָנָן, פַּרְנָס אֶחָד אֲמָרָן, מִפִּי אֲדוֹן כׇּל הַמַּעֲשִׂים בָּרוּךְ הוּא, דִּכְתִיב: ״וַיְדַבֵּר אֱלֹקִים אֶת כׇּל הַדְּבָרִים הָאֵלֶּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14וידבר אלקים את כל הדברים
When G-d revealed Himself at Sinai to give the Torah, He told it to Moshe in order, Scripture, Mishnah, Talmud and aggadah, as it is said, “And G-d spoke all these words”; even what a student would ask his teacher, He told Moshe then. The Midrash adds that He gave Scripture in writing and the Mishnah, Talmud and aggadah orally.
Shemot Rabbah 47:1שמות רבה מ״ז:א׳
… אכתוב לו רובי תורתי כמו זר נחשבו, בשעה שנגלה הקב״ה בסיני ליתן תורה לישראל, אמרה למשה על הסדר: מקרא, ומשנה, תלמוד, ואגדה, שנאמר (שמות כ): וידבר אלקים את כל הדברים האלה, אפילו מה שהתלמיד שואל לרב, אמר הקב״ה למשה באותה שעה, מאחר שלמדה מפי הקב״ה, אמר לו: למדה לישראל! אמר לפניו: רבש״ע! אכתוב אותה להם. אמר לו: איני מבקש ליתנה להם בכתב, מפני שגלוי לפני, שעובדי כוכבים עתידים לשלוט בהם, וליטול אותה מהם, ויהיו בזוים בעובדי כוכבים, אלא המקרא אני נותן להם במכתב, והמשנה והתלמוד והאגדה אני נותן להם …
“The L-rd said to Moses: Write for yourself these matters, as according to these matters I established a covenant with you and with Israel” (Exodus 34:27). “Write for yourself these matters,” that is what is written: “I write for him the many teachings of My Torah, but they are regarded as foreign” (Hosea 8:12). When the Holy One blessed be He revealed Himself at Sinai to give the Torah to Israel, He said it to Moses in order: Bible, Mishna, Talmud, and aggada, as it is stated: “The L-rd spoke …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15וידבר אלקים את כל הדברים
On “And G-d spoke all these words, saying,” the Midrash teaches that what the prophets would prophesy in every generation they received at Mount Sinai, and that the Sages of every generation also each received his own from Sinai. This is the end of chapter 28, in Yisro, that the text lists.
Shemot Rabbah 28:6שמות רבה כ״ח:ו׳
דבר אחר: וידבר אלקים את כל הדברים האלה לאמר אמר רבי יצחק: מה שהנביאים עתידים להתנבאות בכל דור ודור, קבלו מהר סיני, שכן משה אומר להם לישראל (דברים כט): כי את אשר ישנו פה עמנו עומד היום ואת אשר איננו פה עמנו היום. עמנו עומד היום אין כתיב כאן, אלא עמנו היום, אלו הנשמות העתידות להבראות, שאין בהם ממש, שלא נאמרה בהם עמידה, שאע״פ שלא היו באותה שעה, כל אחד ואחד קבל את שלו. וכן הוא אומר (מלאכי א): משא דבר ה׳ אל ישראל ביד מלאכי, בימי מלאכי לא נאמר, …
Another matter: “G-d spoke all these matters, saying” – Rabbi Yitzḥak said: What the prophets are destined to prophesy in each and every generation, they received at Mount Sinai, as Moses says to Israel: “Rather, with him who is here with us standing today [before the L-rd our G-d], and with him who is not here with us today” (Deuteronomy 29:14). It is not written here, “standing with us today,” but rather, “with us today.” These are the souls [of people] who are destined to be created, which lack substance, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
16וידבר אלקים את כל הדברים
Among the offerings of the festivals, the Zohar says, on Shavuos we take the two loaves, and it is written, “And G-d spoke all these words, saying”: we take from the Written Torah the Oral Torah. The text cites it for the Oral Torah being included in “all these words.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The six Days are but a preparation for her. As they are united above in “One”, so she is unified below in the mystery of “one”, to correspond to them above.
The Zohar; London, Soncino Press, 1933 (Public Domain)
17ברבות כי תשא ר״פ מ״ז
The note records that the Midrash at the beginning of Shemos Rabbah 47 is copied in Or HaTorah on Yisro.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצב.
18יתרו ס״פ כ״ח
The note records that Or HaTorah on Yisro copies from Shemos Rabbah 28 that on “And G-d spoke all these words, saying,” He does everything at once, and that “Remember the Shabbos day,” and the other statements, were all said at once.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצב ”וידבר . . האלה לאמר שהוא עושה הכל בבת אחת כו׳ דבור זכור את יום השבת כו׳ וכולן אמרן בבת אחת”.
19מפי הגבורה שמענום
Of the 613 mitzvos, the Gemara says, the first two commandments, “I am” and “You shall have no other,” “we heard from the mouth of the Power.” The text reads “the Power” (Gevurah) together with the Name Elokim as the attribute of contraction through which the Torah was given.
Makkot 24a:1–3מכות כ״ד א:א׳-ג׳
שֵׁית מְאָה וְחַד סְרֵי הָוֵי, ״אָנֹכִי״ וְ״לֹא יִהְיֶה לְךָ״ – מִפִּי הַגְּבוּרָה שְׁמַעְנוּם. (סימן דמשמק סק). בָּא דָּוִד וְהֶעֱמִידָן עַל אַחַת עֶשְׂרֵה, דִּכְתִיב ״מִזְמוֹר לְדָוִד [ה׳] מִי יָגוּר בְּאׇהֳלֶךָ מִי יִשְׁכֹּן בְּהַר קׇדְשֶׁךָ. הוֹלֵךְ תָּמִים וּפוֹעֵל צֶדֶק וְדֹבֵר אֱמֶת בִּלְבָבוֹ, לֹא רָגַל עַל לְשֹׁנוֹ לֹא עָשָׂה לְרֵעֵהוּ רָעָה וְחֶרְפָּה לֹא נָשָׂא עַל קְרֹבוֹ. נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר. כַּסְפּוֹ לֹא נָתַן בְּנֶשֶׁךְ וְשֹׁחַד עַל נָקִי לֹא לָקָח עֹשֵׂה אֵלֶּה לֹא יִמּוֹט לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעי׳ מכות כד, א.
20ברעש וקולות וברקים
Before the Ten Commandments there were thunder and lightning and a heavy cloud on the mountain, the mountain smoked and quaked, and the sound of the shofar grew stronger. The text contrasts this awesome revelation with the simple content of the commandments.
Exodus 19:16–19שמות י״ט:ט״ז-י״ט
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה: וַיּוֹצֵא מֹשֶׁה אֶת־הָעָם לִקְרַאת הָאֱלֹקִים מִן־הַמַּחֲנֶה וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר: וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד: וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled. And Moses brought forth the people out of the camp to meet G-d; and they stood at the nether part of the mount. Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21לא תרצח לא תנאף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כ, יג.
22הוא המדע והוא היודע
Tanya, chapter 2, uses the same words: the souls of Israel are rooted in the supernal wisdom, “for He and His wisdom are one, and He is the knowledge,” a matter no person can fully grasp.
Kehot’s noteרמב״ם הל׳ יסודה״ת ב, י. ראה תניא פרק ב.
23הוא המדע והוא היודע
The Rambam writes that G-d does not know with a knowledge outside Himself: He and His knowledge and His life are one, “He is the knower, He is the known, and He is the knowledge itself.” The text uses it to say that G-d and His wisdom, the Torah, are one.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
הַקָּדוֹשׁ בָּרוּךְ הוּא מַכִּיר אֲמִתּוֹ וְיוֹדֵעַ אוֹתָהּ כְּמוֹ שֶׁהִיא. וְאֵינוֹ יוֹדֵעַ בְּדֵעָה שֶׁהִיא חוּץ מִמֶּנּוּ כְּמוֹ שֶׁאָנוּ יוֹדְעִין. שֶׁאֵין אָנוּ וְדַעְתֵּנוּ אֶחָד אֲבָל הַבּוֹרֵא יִתְבָּרַךְ הוּא וְדַעְתּוֹ וְחַיָּיו אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
24וידבר אלקים את כל הדברים האלה
The Zohar teaches that Moshe was “voice” without “speech,” because speech was in exile, until Israel came to Mount Sinai; there voice and speech were joined, as it is written, “And G-d spoke all these words.”
Zohar, Vaera 6:65–7:71ספר הזהר, וארא ו׳:ס״ה-ז׳:ע״א
When Moses came, the Voice appeared, but it was “a voice without speech”. This lasted until Israel approached Mount Sinai to receive the Torah. Then the Voice was united with the Utterance, and the word was spoken, as it says, “and the L-rd spake all these words” (Ex. xx, I). Then Moses was in full possession of the Word, Voice and Word being united.
The Zohar; London, Soncino Press, 1933 (Public Domain)
25וידבר אלקים את כל הדברים האלה
The Idra explains the difference between dibbur and amirah: amirah needs no raised voice, while dibbur raises the voice to proclaim. The whole world heard that speech at Sinai and trembled, and therefore it says “and He spoke” (vaydaber) and not “and He said.”
Zohar, Idra Rabba 13:123–15:134ספר הזהר, האדרא רבא י״ג:קכ״ג-ט״ו:קל״ד
26וידבר אלקים את כל הדברים האלה
When the Torah scroll is taken out to be read, the Zohar says, all the people must stand below in awe and trembling, as if standing at Mount Sinai, silent while one reads, as it is written, “And G-d spoke all these words, saying”: He above, and all the people below.
Zohar, Vayakhel 17:218–227ספר הזהר, ויקהל י״ז:רי״ח-רכ״ז
All should be silent, one only reading, just as at Sinai, as we are told, “G-d spoke all these words, saying” (Ex. 20, 1), He being above and all the people beneath, as we read, “and they stood at the nether part of the mount” (Ibid. 19, 17). We also read, “And Moses went up unto G-d” (Ibid. 19, 3).
The Zohar; London, Soncino Press, 1933 (Public Domain)
27עד שיהי׳ נקרא אלקיך
The note sends the reader to a talk of the Rebbe in Likkutei Sichos on these words, that G-d is to become “your G-d.”
Kehot’s noteראה לקו״ש-ג ע׳ 800 ואילך.
28וידבר כו׳ לאמר
The Midrash teaches that when G-d was about to say the Torah to Israel, He went over it four times by Himself first, and so “And G-d spoke all these words,” and only afterwards “saying” to Israel. It is the passage at the beginning of chapter 40, in Ki Sisa, that the text lists.
Shemot Rabbah 40:1שמות רבה מ׳:א׳
וידבר ה׳ ראה קראתי בשם בצלאל - כך פתח ר׳ תנחומא בר אבא: (איוב כח): אז ראה ויספרה הכינה וגם חקרה, צפה הקב״ה וראה שישראל מקבלין את התורה, שאלולי כן, לא ברא העולם, שנאמר: אז ראה ויספרה. ומה כתיב אחריו? (שם): ויאמר לאדם הן יראת ה׳ היא חכמה, ואין אדם אלא ישראל, שנאמר (יחזקאל לד): ואתן צאני צאן מרעיתי אדם אתם. אז ראה ויספרה, בסיני. הכינה, באהל מועד. וגם חקרה, בערבות מואב, באלה הדברים. דבר אחר: אז ראה ויספרה אמרו רבנן: צריך אדם להיות נוטל משל, לומר פרקו, או אגדתו, …
“The L-rd spoke to Moses saying: See, I have called by name Betzalel, son of Uri, son of Hur, of the tribe of Judah” (Exodus 31:1–2). “The L-rd spoke…See, I have called by name Betzalel,” this is how Rabbi Tanḥuma bar Abba began: “Then He saw it and related it, prepared it, and also studied it” (Job 28:27). The Holy One blessed be He foresaw that Israel would accept the Torah, as had it not been so, He would not have created the world, as it is stated: “Then He …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
29ז׳ שבועות תספר לך
“Seven weeks you shall count for yourself; from when the sickle is first put to the standing grain you shall begin to count seven weeks.” The maamar reads the sickle and the standing grain as the work on the natural emotions.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ט.
30הענין כי בקמה
The note records that this explanation of the “standing grain” as the natural emotions is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳קיח.
31ההפרש בין ד׳ ספרים הראשונים ומשנה תורה
There the Alter Rebbe brings the Gemara (end of chapter 4 of Megillah) that Moshe said Mishneh Torah “from his own mouth,” with Tosafos adding “and with ruach hakodesh,” while the earlier books were said “from the mouth of the Power,” Moshe being only a messenger.
Kehot’s noteראה לקמן שה״ש כ, ג. אוה״ת ויקרא-ג ע׳ תתמ. ובכ״מ.
32ברעש בקולות וברקים
Kehot’s note points to Exodus 19:18 for these words.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות יט, יח-יט.
33“The words of the wise are like goads, and like nails well planted are the masters of collections; they were given from one Shepherd.” The verse expounded in Chagigah 3b and in Bamidbar Rabbah.
Ecclesiastes 12:11קהלת י״ב:י״א
דִּבְרֵי חֲכָמִים כַּדָּרְבֹנוֹת וּכְמַשְׂמְרוֹת נְטוּעִים בַּעֲלֵי אֲסֻפּוֹת נִתְּנוּ מֵרֹעֶה אֶחָד:
The words of the wise are as goads, and as nails well fastened are those that are composed in collections; they are given from one shepherd.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34אנכי ה׳ אלקיך
“I am Havayah your G-d, who brought you out of the land of Egypt.” The first commandment, which the opening verse introduces with “saying.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
35וכל קומה לפניך תשתחוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
36לך ה׳ הגדולה
David’s blessing: “Yours, Havayah, is the greatness and the might and the beauty and the victory and the splendor.” The Kabbalah reads it as the list of the supernal attributes, and the text uses it for the attributes into which the natural emotions are to be absorbed.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
37“Seven weeks you shall count for yourself.” The maamar reads the seven weeks as the seven natural emotions, and “for yourself” (lecha) as “Yours, Havayah.”
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
38נמנו וגמרו תלמוד גדול
Rabbi Tarfon and the elders, gathered in the upper room of the house of Nitzah in Lod, were asked: is study greater or deed? All answered, “Study is greater, for study leads to deed.”
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב. וש״נ.
39On “and Torah study is equal to them all,” one Sage says that the whole world is not equal to one word of the Torah, and the other that all the mitzvos of the Torah are not equal to one word of the Torah.
Jerusalem Talmud Peah 1:1:35תלמוד ירושלמי פאה א׳:א׳:ל״ה
וְתַלְמוּד תּוֹרָה. רִבִּי בְּרֶכְיָה וְרִבִּי חִיָיא דִּכְפַר תְּחוּמִין חַד אָמַר אֲפִילוּ כָּל הָעוֹלָם כּוּלּוֹ אֵינוֹ שָׁוֶה אֲפִילוּ לְדָבָר אֶחָד מִן הַתּוֹרָה. וְחַד אָמַר אֲפִילוּ כָּל מִצְוֹתֶיהָ שֶׁל הַתּוֹרָה אֵינָן שָׁווֹת לְדָבָר אֶחָד מִן הַתּוֹרָה. רִבִי תַּנְחוּמָה וְרִבִּי יוֹסֵי בֶּן זִימְרָא חַד אָמַר כְּהָדָא. וְחַד אָמַר כְּהָדָא. רִבִּי אַבָּא אָבוֹי דְּרִבִּי אַבָּא בַּר מָרִי בְשֵׁם רִבִּי אָחָא כָּתוּב אֶחָד אוֹמֵר וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ. וְכָתוּב אַחֵר אִוֹמֵר וְכָל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ. חֲפָצִים אֵילּוּ אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת. חֲפָצֶיךָ אֵילּוּ דִּבְרֵי …
“And Torah study.” Rebbi Berekhiah and Rebbi Ḥiyya from Kefar Teḥumin. One said that the entire world is not worth even one saying of the Torah. The other said that even all commandments of the Torah are not worth even one saying of the Torah. Rebbi Tanḥuma and Rebbi Yose ben Zimra, one said like the first and one said like the second. Rebbi Abba, father of Rebbi Abba bar Mari, in the name of Rebbi Aḥa: One verse says (Prov. 8:11) “all desirables do not equal it;” the other …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
40The Midrash tells that Koheles sought to know the reward of the mitzvos and the reward of the Torah, of which it is said, “all desirable things cannot compare to it,” and G-d answered him that it is already written: “No eye has seen it, O G-d, except You.”
Kohelet Rabbah 12:10:1קוהלת רבה י״ב:י׳:א׳
וְיֹתֵר שֶׁהָיָה קֹהֶלֶת חָכָם, בְּסוֹף קֹהֶלֶת כְּתִיב: בִּקֵּשׁ קֹהֶלֶת לִמְצֹא וגו׳, בִּקֵּשׁ קֹהֶלֶת לַעֲמֹד עַל מַתַּן שְׂכָרָן שֶׁל מִצְווֹת, כְּדִכְתִיב (ירמיה ט, כג): כִּי בְאֵלֶּה חָפַצְתִּי נְאֻם ה׳, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁלֹמֹה, וְכָתוּב ישֶׁר דִּבְרֵי אֱמֶת, הִכְתַּבְתִּיהוּ עַל סֵפֶר הַיָּשָׁר (תהלים לא, כ): מָה רַב טוּבְךָ אֲשֶׁר צָפַנְתָּ לִירֵאֶיךָ, וְעוֹד כְּתִיב (מלאכי ג, יב): כִּי תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ. וְעוֹד בִּקֵּשׁ לַעֲמֹד עַל שְׂכָרָהּ שֶׁל תּוֹרָה, שֶׁנֶּאֱמַר (משלי ח, יא): וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁלֹמֹה וְכָתוּב ישֶׁר …
“Beyond the fact that Kohelet was wise, moreover, he taught the people knowledge, considered and analyzed, composed many proverbs. Kohelet sought to find words of delight, and what was written uprightly, words of truth” (Ecclesiastes 12:9–10). “Beyond the fact that Kohelet was wise” – at the end of Ecclesiastes it is written: “Kohelet sought to find words of delight [ḥefetz]…”; Kohelet sought to understand the reward given for mitzvot, as it is written: “For in these I delight [ḥafatzti], the utterance of the L-rd” (Jeremiah 9:23). The Holy One blessed …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
41וכל חפצים לא ישוו בה
“For wisdom is better than pearls, and all desirable things cannot compare to it.” Read by the Sages as including even the mitzvos.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42וכל חפצים לא ישוו בה
The Midrash contrasts the two verses: “all desirable things” are mitzvos and good deeds, “your desires” are precious stones and pearls, and neither can compare to the Torah. This is the end of chapter 35, in Noach, that the text lists.
Bereshit Rabbah 35:3בראשית רבה ל״ה:ג׳
43ואפי׳ חפצי שמים
The Gemara sets “all your desires cannot compare to it” (Proverbs 3:15), which implies that the desires of Heaven can, against “all desirable things cannot compare to it” (Proverbs 8:11), which includes even the desires of Heaven, and answers: here, with a mitzvah that others can do; there, with a mitzvah that others cannot do.
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק ט, ב.
44“And besides that Koheles was wise, he also taught the people knowledge.” The verse at the end of Koheles Rabbah that the text names.
Ecclesiastes 12:9קהלת י״ב:ט׳
וְיֹתֵר שֶׁהָיָה קֹהֶלֶת חָכָם עוֹד לִמַּד־דַּעַת אֶת־הָעָם וְאִזֵּן וְחִקֵּר תִּקֵּן מְשָׁלִים הַרְבֵּה:
And besides that Koheleth was wise, he also taught the people knowledge; yea, he pondered, and sought out, and set in order many proverbs.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“She is more precious than pearls, and all your desires cannot compare to her.” The second verse in the Gemara’s comparison.
Proverbs 3:15משלי ג׳:ט״ו
יְקָרָה הִיא מִפְּנִינִים וְכׇל־חֲפָצֶיךָ לֹא יִשְׁווּ־בָהּ:
She is more precious than rubies; And all the things thou canst desire are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
46ולכאורה אינו מובן
That discourse, which begins with teshuvah as turning back “face to face” toward G-d, raises the same question: the whole Torah is only the explanation of how a mitzvah is to be done, yet one studies while the mitzvah itself is done by others.
Kehot’s noteראה לעיל פ׳ אחרי כו, ד.
47הפרשת תרומה . . ע״י שליח
The Gemara learns from “you, you also” (Numbers 18:28), said of terumah, that terumah may be separated through an agent.
Kiddushin 41b:1–2קידושין מ״א ב:א׳-ב׳
פִּיחֵת עֲשָׂרָה אוֹ הוֹסִיף עֲשָׂרָה – תְּרוּמָתוֹ תְּרוּמָה. מְנָלַן? וְכִי תֵּימָא דְּיָלֵיף מִגֵּירוּשִׁין – מָה לְגֵירוּשִׁין, שֶׁכֵּן יֶשְׁנָן חוֹל! אָמַר קְרָא: ״אַתֶּם״, ״גַּם אַתֶּם״ – לְרַבּוֹת אֶת הַשָּׁלִיחַ. וְנִכְתּוֹב רַחֲמָנָא בִּתְרוּמָה, וְנֵיתוֹ הָנָךְ וְנִגְמְרוּ מִינֵּיהּ! מִשּׁוּם דְּאִיכָּא לְמִפְרַךְ: שֶׁכֵּן יֶשְׁנָהּ בְּמַחְשָׁבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין מא, ב.
48אם אין חכמה אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
49אם אין חכמה אין יראה אם אין יראה אין חכמה
Rabbi Elazar ben Azariah says: “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The maamar builds its answer on the two halves of this saying.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
50ויובן ענין זה
The note sends the reader, from this point in the maamar on, to the Rebbe Maharash’s series of maamarim Mayim Rabbim of 5636, section 183 and on.
Kehot’s noteמכאן ואילך ראה מים רבים — תרל״ו מסעי׳ קפג, ואילך.
51יש ב׳ בחי׳
The note records that this passage, on the two levels of the divine life-force, is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳פה.
Paragraph 8
52ומבשרי אחזה
Iyov says, “from my flesh I shall see G-d.” Chassidus reads it as a method: from the makeup of man, body and soul, one can understand how G-d relates to the worlds.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53וד׳ חושים
The note records that every manuscript reads “four senses,” including manuscript 1102, in which this maamar was edited in the Tzemach Tzedek’s own handwriting.
Zohar III, 229bזח״ג רכט, ב
Kehot’s noteכ״ה בכל הכת״י אף בבוך 1102 (המאמר מוגה בגוכתי״ק הצ״צ). ”ולמ״ש אודות הביאור בלקו״ת במדבר (טו, ד) ד׳ חושים ולא חמשה — באם תמצי לומר שאין בזה טה״ד יל״פ מפני שמדגיש בכאן התלבשות לפי המזג והתכונה, משא״כ בחוש המישוש (ראה פ״י מהמלות זרות שבמו״נ סוף ח״א מע׳ חוש. להעיר גם מרע״מ — זח״ג רכט, ב במפרשיו שם)”. — לקו״ש כרך לג ע׳ 215. להעיר בהמשך מים רבים תרל״ו פרק קפג שמעתיק מכאן גורס ”וכל החושים כמו ראי׳ ושמיעה”. וכן שם בכרך ב ע׳ תקח אינו מציין מספר החושים.
Paragraph 9
54ואין עולים בשם כח פרטי כלל
Or HaTorah, quoted in the note, says that this is a likeness and analogy for the ten Sefiros hidden in their Emanator, which are not divided but included and united, and are not called by the name of a particular power, Chochmah by itself and Chesed by itself.
Kehot’s noteבאוה״ת — ענינים ע׳ רסח: וזהו דמיון ומשל לע״ס הגנוזות במאצילן שאינן בבחי׳ התחלקות אלא כלולים ומתאחדים ואין עולין בשם כח פרטי, חכ׳ בפ״ע וחסד בפ״ע כו׳ כמ״ש במ״א ע״ש.
Paragraph 10
55מתאחד עם הנפש
There the question is asked: all the soul’s powers are united with it, so why is it named specifically after Chochmah? The answer: the existence of Chochmah in the soul comes from the superiority of the soul’s own essence.
Kehot’s noteולכאורה הרי כל הכחות מתאחדים עם נפש ולמה נק׳ דוקא ע״ש החכמה, אך זהו משום דמציאות החכ׳ שבו הוא מצד מעלת מהות הנפש עצמו — סה״מ תער״ב-א סעי׳ רג.
Paragraph 11
56ענין בחי׳ השתלשלות החיות
Or HaTorah, quoted in the note, says that this follows the view of Ma’areches HaElokus and Avodas HaKodesh, that the ten Sefiros are G-dliness itself, only drawn from concealment into revelation, though the concealment is far higher than the revelation.
Kehot’s noteבאוה״ת בראשית כרך א קי, א שזהו כשיטת המערכת והעבודת הקודש דהע״ס הם עצם אלקות ממש רק שנמשכו מההעלם אל הגילוי, רק שההעלם גבוה ונעלה הרבה מהגילוי, וזהו כעין מ״ש עוד בלקו״ת פ׳ תצא בביאור ולא אבה ע״ס שבמאציל עצמו ע״ש.
57אתה הוא ה׳ לבדך
The Levites’ praise: “You are He, Havayah, alone; You have made the heavens, the heavens of the heavens, and all their host.” The text reads “alone” as G-d in Himself and “You have made” as the extension of His light into the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
58דלאו דאית לך צדק ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
59דלאו דאית לך צדק ידיעא
In the prayer of Eliyahu (Patach Eliyahu), the Sefiros show how the world is ruled with judgment and mercy, “but not that You have a known righteousness, which is judgment,” nor any of these attributes at all. The text uses it for G-d’s being beyond every attribute.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
60א״ס ב״ה למעלה עד אין קץ
The words here quote Tikkunei Zohar, Tikkun 19 · 40b:13–14; the passage is shown below.
Tikkunei Zohar, Tikkun 19 · 40b:13–14תקו״ז תיקון יט
ה׳ הוא בכתר שהיה קודם שנברא העולם הוא ושמו לבד בכתר. כשברא העולם במדת ראשית ירד עליו ולא היה חסר מלמעלה וכן בכל ספירה כמדליק נר מנר ואינו חסר מן הראשונה ולא מחברתה עד אין סוף ואין תכלית. ומי שמכיר אותו בזאת כמו שמכיר אותו בעליונים ובתחתונים בעבור שהיא כלולה מהעליוני׳ ואיהי יחוד וקשר כלם והיא מתלבשת בתחתונים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ יט (מ, ב).
61מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The text cites it to show that G-d’s relation to the worlds is only His kingship, an extension and not His essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 12
62וישע ה׳ אל הבל ואל מנחתו
“And Havayah turned to Hevel and to his offering.” The text reads vayisha, “turned,” as G-d turning toward the creatures and drawing life-force down to them.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
63איהו וחיוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ג, ב.
64איהו וחיוהי חד
The Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is within them, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so of the ten Sefiros of Beriah.
Tikkunei Zohar 3bתקוני הזהר ג׳ ב
65כמו עד״מ התאחדות נפש המשכלת
There the Alter Rebbe explains that once the light is drawn down and revealed in the attributes of Chesed and Chochmah, it is enclothed in them until it is united with them: “He and His life-forces are one,” like “He is the knowledge, He is the knower.”
Kehot’s noteבתו״א סז, ד ועא, א מביא דוגמא ע״ז ”כי הוא המדע והוא הידוע כו׳ והוא וחכמתו אחד”. ובסה״מ תקס״ו ע׳ רו מביא משל ע״ז ”עד״מ בחיות נפשו שמלובשת באבריו שמתאחד הוא עם האיברים”. וראה אוה״ת וארא ע׳ קמח שמציין לכאן.
66כולם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” The text cites it to show that Atzilus is the level of Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
67כולם בחכמה עשית
The Arizal explains that for the Infinite Light to shine through all of Atzilus, His essence enclothes itself within Chochmah and then spreads through all Atzilus, “and this is the secret of ‘You have made them all with wisdom’”; to shine into Beriah, Chochmah must further enclothe itself within Binah.
Sefer Etz Chaim 47:2עץ חיים מ״ז:ב׳
… גם דע כי הלא כדי שהאור א״ס יוכל להאיר בכל אצילות צריך שיתלבש עצמותו תוך החכמה ואחר התלבשותו בחכמה אז מתפשט בכל האצילות וע״י מלבוש זה לבדו יכול כל האצילות לקבל מן הא״ס וז״ס כולם בחכמה עשית אבל כדי להאיר בבריאה צריך שגם החכמה תתלבש בבינה וע״י ב׳ אל שאור א״ס מתלבש בתוכם אז הוא מאיר בבריאה. וז״ס המסך שבין אצילות לבריאה כי נמששך מסך זה מבינה אשר בה מתלבש החכמה להאיר בבריאה וכדי להאיר ביצירה מוסיף מסך ומלבוש א׳ והוא ששגם הבינה מתלבשת בת״ת ואז ע״י הת״ת מאיר …
Sefer Etz Chaim (Public Domain)
68בע״ח שמ״ז פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. ובכמה דפוסים פ״ב.
69גדול ה׳ ומהולל מאד
“Great is Havayah and highly praised, and His greatness is unsearchable.” Said here of Atzilus, where G-d’s light is still beyond all limit.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
70ולתבונתו אין מספר
“Great is our Master and abundant in power; His understanding is without number.” Joined here to the previous verse for the level beyond number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
71אלף אלפין ורבוא רבבן
In Daniel’s vision, “a thousand thousands served Him, and myriads of myriads stood before Him.” The text uses it for the hosts of the world of the Seraphim, where number begins.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
72היש מספר לגדודיו
Bildad’s words: “Is there any number to His troops?” Even the countless hosts are a number, though beyond reckoning.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
73ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The text borrows the words for the light dividing as it descends.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
74מונה מספר לכוכבים
“He counts the number of the stars; He calls them all by name.” Used for the yet greater multiplicity of the lower worlds.
Psalms 147:4תהילים קמ״ז:ד׳
מוֹנֶה מִסְפָּר לַכּוֹכָבִים לְכֻלָּם שֵׁמוֹת יִקְרָא:
He counteth the number of the stars; He giveth them all their names.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ד.
75המוציא במספר צבאם
“Lift up your eyes on high and see who created these: He who brings out their host by number… by the greatness of His might, and because He is strong in power, not one is missing.” The text reads “brings out” as carrying into the public domain and “not one is missing” as bittul present at every level.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
76המוציא לשון המוציא מרה״י לרה״ר
The note records that this reading of hamotzi, “He who brings out,” as carrying from the private domain to the public domain is quoted in Sefer HaChakirah.
Kehot’s noteמובא בספר החקירה נט, א.
77מרוב אונים ואמיץ כח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ שם.
78נמשך בחי׳ ביטול היש בכל עולם לפי מדרגתו
The note records that Mayim Rabbim, chapter 183, which follows this maamar, gives this passage in abridged form.
Kehot’s noteבהמשך מים רבים — תרל״ו פרק קפג נמצא כאן קיצור.
Paragraph 13
79אך הבחי׳ הב׳ הוא בחי׳ סוכ״ע
Or HaTorah, quoted in the note, explains that sovev kol almin is like the intellective soul itself in relation to the power of intellect that spreads from it, which is memalei kol almin.
Kehot’s note”ור״ל בחי׳ סוכ״ע זהו כמשל הנפש המשכלת עצמה לגבי כח השכל המתפשט ממנה שהוא בחי׳ ממכ״ע”, — אוה״ת ענינים ע׳ רסט.
80דלית מח׳ תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
81דלית מחשבה תפיסא ביה כלל
Eliyahu’s prayer opens: “Master of the worlds, You are One, but not in number; You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
82אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Chassidus reads it as G-d’s essence remaining the same before and after creation, untouched by the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 14
83דאע״ג דאיהו לא חזי מזליה חזי
From the men who trembled at Daniel’s vision without seeing it, Ravina learns: one who is frightened, “although he does not see, his mazal sees.” The saying the text quotes.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
84וראיתי אני לבדי
“And I, Daniel, alone saw the vision, and the men who were with me did not see the vision, but a great trembling fell upon them, and they fled into hiding.” The case on which the Sages based “his mazal sees.”
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל י, ז.
Paragraph 15
85מאחר דלא חזו מאי טעמא איבעית
On Daniel 10:7 the Gemara asks, “Since they did not see, why were they frightened?” and answers, “Although they did not see, their mazal saw.” The text explains the word mazal from this answer.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
86יזל מים מדליו
Bilam’s blessing: “Water shall flow from his buckets.” The text derives mazal from yizal, “shall flow,” the drawing-down of influence.
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ז.
Paragraph 16
87ונקלט במוח שכלו
At the end of chapter 23 the Alter Rebbe writes that one can draw great awe upon himself in Torah study by contemplating how his soul and its garments are wholly united with the Infinite Light revealed in them; of this it is written “to be in awe of Havayah,” and of this great awe the Sages said “If there is no wisdom, there is no awe,” though not every mind can bear it.
Kehot’s noteוע׳ בסש״ב ספכ״ג. [כ].
88ע״פ האזינו
Sefaria does not know this ref
Kehot’s noteראה לקו״ת האזינו עא, ד. וראה המשך מים רבים תרל״ו פרק קעו-ז.
89יוכל להתגלות לבחי׳ מזל
The note records that Mayim Rabbim has a gloss at that place on sovev being revealed to the level of mazal.
Kehot’s noteבהמשך מים רבים שם יש הג״ה.
90אם אין חכמה אין יראה
“If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The text applies the first half to the higher awe that comes through the Torah and the second to the lower awe of keeping the mitzvos.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91ויצונו ה׳ את כל החוקים
“And Havayah commanded us to do all these statutes, to be in awe of Havayah our G-d, for our good always.” The text reads it as the purpose of the Torah: the higher awe.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
92דאורייתא מחכמה נפקת
Rabbi Yitzchak teaches, “The Torah comes forth from the supernal Chochmah,” while Rabbi Yosi says it comes from Binah, and Rabbi Yehudah that it is included of both, as “Hear, my son, the discipline of your father, and do not forsake the teaching of your mother.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
93וה׳ בחכמה
“Havayah, with wisdom, founded the earth; He established the heavens with understanding.” Cited for G-d’s light resting in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
94כי הוא המדע והוא היודע
The Rambam writes that G-d knows with no knowledge outside Himself: “He is the knower, He is the known, and He is the knowledge itself.” The text uses it for the Torah being G-d’s wisdom, one with Him.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
הַקָּדוֹשׁ בָּרוּךְ הוּא מַכִּיר אֲמִתּוֹ וְיוֹדֵעַ אוֹתָהּ כְּמוֹ שֶׁהִיא. וְאֵינוֹ יוֹדֵעַ בְּדֵעָה שֶׁהִיא חוּץ מִמֶּנּוּ כְּמוֹ שֶׁאָנוּ יוֹדְעִין. שֶׁאֵין אָנוּ וְדַעְתֵּנוּ אֶחָד אֲבָל הַבּוֹרֵא יִתְבָּרַךְ הוּא וְדַעְתּוֹ וְחַיָּיו אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
95תלת קשרין מתקשרין דא בדא
“Three levels are bound one to another: the Holy One, blessed be He, the Torah, and Israel,” each with a hidden and a revealed level. The text brings it to tie the soul’s root to the Torah’s root.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. וראה הערת כ״ק אדמו״ר בספר המאמרים ה׳תש״ד, ע׳ 209. ראה לקו״ש ח״ט ע׳ 73 ההפרש בין דביקות להתקשרות. ושם בהערה בשוה״ג: אלא שמ״מ הלשון ”מתקשראין” מורה גם על העילוי שנעשה ע״י ירידת הנשמה למטה, ע״ש.
96חיילין דאורייתא
At the opening of Bamidbar the Zohar says that once the Torah and the Mishkan were established, the Holy One wished to count “the hosts of the Torah” and the hosts of the Mishkan, which never part from each other.
Zohar, Bamidbar 1:7–17ספר הזהר, במדבר א׳:ז׳-י״ז
The Torah and the Tabernacle thus having been established, the Holy One, blessed be He, desired to take a muster, as it were, of the forces of the Torah and the forces of the Tabernacle. For a thing cannot be finally settled in its place until its name has been called and it has been assigned there. We thus see here that the Holy One, blessed be He, decided on an enumeration of the forces of the Torah and of those of the Tabernacle, these two being in essence one …
The Zohar; London, Soncino Press, 1933 (Public Domain)
97שאו את ראש בני ישראל
“Lift up the head of all the congregation of the children of Israel”: the census at the opening of Bamidbar, on which the Zohar calls Israel “the hosts of the Torah.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ס״ר אותיות התורה
The note points to Megaleh Amukos, ofan 186, for the six hundred thousand letters of the Torah.
Kehot’s noteראה ז״ח שה״ש עד, ד. ז״ח מדרש רות פח, ד. מג״ע אופן קפו. לקו״ש ח״כ ע׳ 419 בהערה.
99ס״ר נשמות ישראל
The note points to the Ramban’s sermon Toras Hashem Temimah for the tradition of the Sages concerning the number six hundred thousand.
Tanya, Likkutei Amarim 37:28תניא, חלק ראשון; ליקוטי אמרים ל״ז:כ״ח
וְהִנֵּה, הַמְשָׁכָה וְהֶאָרָה זוֹ שֶׁהָאָדָם מַמְשִׁיךְ וּמֵאִיר מֵהֶאָרַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא עַל נַפְשׁוֹ, וְעַל נַפְשׁוֹת כָּל יִשְׂרָאֵל, הִיא הַשְּׁכִינָה, כְּנֶסֶת יִשְׂרָאֵל, מְקוֹר כָּל נִשְׁמוֹת יִשְׂרָאֵל כְּמוֹ שֶׁיִּתְבָּאֵר לְקַמָּן, עַל יְדֵי עֵסֶק הַתּוֹרָה – נִקְרֵאת בִּלְשׁוֹן ״קְרִיאָה״ – ״קוֹרֵא בַּתּוֹרָה״, פֵּירוּשׁ, שֶׁעַל יְדֵי עֵסֶק הַתּוֹרָה קוֹרֵא לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא לָבוֹא אֵלָיו, כִּבְיָכוֹל, כְּאָדָם הַקּוֹרֵא לַחֲבֵירוֹ שֶׁיָּבֹא אֵלָיו, וּכְבֵן קָטָן הַקּוֹרֵא לְאָבִיו לָבֹא אֵלָיו לִהְיוֹת עִמּוֹ בְּצַוְותָּא חֲדָא, וְלֹא לִיפָּרֵד מִמֶּנּוּ וְלִישָּׁאֵר יְחִידִי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה דרשת רמב״ן תורת ה׳ תמימה (ירושלים תשכ״ד ע׳ קסב) וקבלת רז״ל כי לא נבראו בשינוי הפרצופים אלא בששים רבוא. תניא פל״ז. סה״מ תקס״ו ס״ע קצ. סה״מ תרמ״ד ע׳ רסה.
100בהררי קדש
“Its foundation is on the holy mountains.” The text uses it for the soul’s root in the supernal Chochmah, the source of the Torah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101א״ס ב״ה ממש בבחי׳ מזלייהו דחזו
The note records that Mayim Rabbim, chapter 184, which follows this maamar, has an addition and an abridgment at this point.
Kehot’s noteבהמשך תרל״ו פרק קפד נמצא הוספה וקיצור.
102בד״ה וזאת המצוה אשר צוה
There the Alter Rebbe explains the order of the verses: first “And this is the commandment… which Havayah commanded to do in the land,” then “Hear, O Israel,” the mitzvah of reciting the Shema, and then “and you shall speak of them.” This is the discourse the text names.
Kehot’s noteלקמן פ׳ ואתחנן ט, ב ואילך.
103וייראו העם את ה׳ ויאמינו בה׳
After the splitting of the sea, “the people stood in awe of Havayah, and they believed in Havayah and in Moshe His servant.” The text reads the two mentions of the Name as two levels, one bringing awe and the other only faith.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104הכל תלוי במזל
There the Alter Rebbe infers from the Idra’s “Everything depends on mazal, even a Torah scroll in the ark” that the Torah too has an encompassing level called mazala, while the Torah itself is the level of Chochmah.
Kehot’s noteועל״ק תצא (לז, רע״ב). [כ].
105הכל תלוי במזל אפי׳ ס״ת בהיכל
In the Idra, Rabbi Elazar explains “Everything depends on mazal, even a Torah scroll in the ark”: the mazal is the precious holy strand on which all the hairs of the supernal beard hang, and on which all the holiest things depend.
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
106ונמצא שיש ב׳ בחי׳ יראה
There the Alter Rebbe recalls this maamar, on “And G-d spoke” of the Ten Commandments, which explains “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom” by two levels of awe, and says this alone does not explain why fear of sin comes only after humility and holiness.
Kehot’s noteראה לקמן פ׳ מטות פא, א.
107והיו הדברים האלה אשר אנכי מצוך היום
“And these words which I command you this day shall be upon your heart.” The verse explained in the discourse in Acharei to which the text refers.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108דאורייתא מחכ׳ נפקת
On “And wisdom, from where (me’ayin) shall it be found?” the Zohar says that the Torah comes forth from Chochmah, from the place called “holy,” and Chochmah from the place called “holy of holies.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
109שאין אוא״ס שורה אלא במה שבטל
Kehot’s note points to Arakhin 15b for these words.
Arakhin 15bערכין ט״ו ב
Kehot’s noteראה ערכין טו, ב.
110וע׳ באגה״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש קו״א [כ].
Paragraph 17
111ואורייתא מחכמה נפקת
On “And wisdom, from where shall it be found?” the Zohar says that the Torah comes forth from Chochmah. The text uses it to show that the light resting in Chochmah rests in the Torah.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
112בביאור ע״פ ולא תשבית מלח
There the Alter Rebbe explains that although the Infinite Light is above even the supernal Chochmah of Atzilus, it is enclothed in it; so when a soul’s intellect is bound and united with the wisdom of the Torah, the essence of the soul, which is above intellect, is included and united with the very Infinite Light above Chochmah.
Kehot’s noteלעיל פ׳ ויקרא.
113ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal-offering.” The verse of the discourse in Vayikra to which the text refers for more on this.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אם אין חכמה אין יראה
“If there is no wisdom, there is no awe.” The text now explains it as the higher awe that comes only through the Torah’s wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
115דהוי׳ בחכמה
“Havayah, with wisdom, founded the earth.” Cited again for G-d’s light resting in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ממשל קריאת שם נפש המשכלת
The note records that Mayim Rabbim, chapter 185, which follows this maamar, abridges this passage.
Kehot’s noteבהמשך מים רבים תרל״ו פרק קפה יש כאן קיצור.
Paragraph 19
117אם אין יראה אין חכמה
“If there is no awe, there is no wisdom.” The second half of the Mishnah, which the text now explains as the lower awe that must come first.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
118הן מצות המלך
The note refers to the sources it gives further on, at page 17b, for the mitzvos as “the commands of the King.”
Kehot’s noteראה הנסמן לקמן לע׳ יז, ב.
119שום תשים עליך מלך
“You shall surely set a king over yourself, whom Havayah your G-d shall choose.” The text applies it to accepting G-d’s kingship by keeping His commands.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
Paragraph 21
120קדשנו במצותיך
There the Alter Rebbe explains why we ask “Sanctify us with Your commandments,” although we also say “who has sanctified us with His commandments”: in our kiddushin there is still a level of descent, so we ask that the sanctification be forever, without interruption.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתפלת שבת. ראה לעיל במדבר ח, ד.
121וארשתיך לי לעולם
“And I will betroth you to Me forever; I will betroth you to Me with righteousness and with justice, with kindness and with compassion.” The text reads the betrothal as the mitzvos.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כא.
122שום תשים עליך מלך
“You shall surely set a king over yourself.” Here the outward acceptance of G-d’s kingship through the mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123והייתם קדושים לאלקיכם
“So that you remember and do all My commandments, and you shall be holy to your G-d.” Holiness through the mitzvos, read here as kiddushin.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מ.
Paragraph 22
124ביום חתונתו
“Go out and gaze, daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
125זה מ״ת
The Mishnah expounds the verse: “on the day of his wedding” is the Giving of the Torah, and “on the day of the joy of his heart” is the building of the Holy Temple.
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
126כל האומר אין לי אלא תו׳
Rabbi Yosi teaches that whoever says he has nothing but Torah does not have even Torah, for, as Rav Papa explains from “and you shall learn them and do them,” whoever is not engaged in doing is not engaged in learning.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
127אחר שקיבל עליו עומ״ש . . מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ב, מ״ב.
128שאחר שקיבל עליו עומ״ש יקבל עליו עול מצות
Rabbi Yehoshua ben Korchah explains that the Shema precedes “And it shall be, if you listen” so that one first accepts upon himself the yoke of the Kingdom of Heaven, and afterwards accepts upon himself the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
129ודברת בם בשבתך בביתך
“And you shall teach them to your children and speak of them when you sit in your house.” From the first section of the Shema; the text links it to the acceptance of G-d’s kingship there.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
Paragraph 24
130וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai, to the top of the mountain.” The text reads it as a revelation from above, by G-d’s initiative alone.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
131נעשה לנשמע
“All that Havayah has spoken we will do and we will hear.” Israel put the doing before the hearing.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132הקדימו נעשה לנשמע
Rabbi Elazar says that when Israel put “we will do” before “we will hear,” a heavenly voice went out and said, “Who revealed to My children this secret, which the ministering angels use?”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 25
133מי גילה רז זה
The heavenly voice asked, “Who revealed to My children this secret, which the ministering angels use?”, for the angels first do and then hear, as it is written, “mighty in strength, who do His word, to hear the voice of His word.”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 26
134ז׳ שבועות תספר לך מהחל
“Seven weeks you shall count for yourself; from when the sickle is first put to the standing grain.” The maamar returns to the verse with which it began its discussion of the Omer.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
135מהחל חרמש בקמה
“From when the sickle is first put to the standing grain you shall begin to count seven weeks.” Read here as the cutting down of the natural emotions.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136החרם תחרימם
“You shall utterly destroy them”: the command concerning the nations of Canaan. The text links chermesh, “sickle,” to this expression, for the subduing of the seven natural emotions.
Deuteronomy 20:17דברים כ׳:י״ז
כִּי־הַחֲרֵם תַּחֲרִימֵם הַחִתִּי וְהָאֱמֹרִי הַכְּנַעֲנִי וְהַפְּרִזִּי הַחִוִּי וְהַיְבוּסִי כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
but thou shalt utterly destroy them: the Hittite, and the Amorite, the Canaanite, and the Perizzite, the Hivite, and the Jebusite; as the L-RD thy G-d hath commanded thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יז.
137לך ה׳ הגדולה
“Yours, Havayah, is the greatness and the might and the beauty.” The supernal attributes into which the natural emotions are to be absorbed.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
138בחכמה אתברירו
The Kehot note cites this Zohar passage for “through Chochmah they are refined.” The text uses it to place the war of the Omer within the chain of descent, from Chochmah downward.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״א, ע׳ 79.
Paragraph 29
139והיו לאחדים
Yechezkel is told to join two sticks, “and they shall become one in your hand.” The text borrows the words for separate limbs united by one will.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
140ועשית חג שבועות . . נדבת ידך
“And you shall make the Festival of Shavuos to Havayah your G-d, according to the measure of the freewill offering of your hand that you shall give, as Havayah your G-d shall bless you.”
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, י.
Paragraph 31
141כאשר יברכך ה׳ אלקיך
The end of the verse on the Shavuos offering: “as Havayah your G-d shall bless you,” read here as a giving drawn from above.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
142חמץ תאפינה
“From your dwellings you shall bring two loaves of waving… they shall be baked chametz, first fruits to Havayah.” The Shavuos offering, the one offering of chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
143לך ה׳ הגדולה
“Yours, Havayah, is the greatness… and You are exalted as head over all.” The holy elevation of the refined emotions.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
144והיו הדברים האלה
From the first section of the Shema: “And these words which I command you this day shall be upon your heart.” The text links its anochi, “I,” to the Anochi of the Ten Commandments.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
145וידבר אלקים את כל הדברים האלה
“And G-d spoke all these words, saying.” The maamar’s opening verse, to which it returns at the end.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146אנכי ה׳אלקיך
“I am Havayah your G-d.” Anochi is read as G-d’s very essence, revealed through the Torah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147והי׳ אם שמוע תשמעו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ג.
148והיה אם שמוע תשמעו אל מצותי
The opening of the second section of the Shema: “And it shall be, if you will diligently listen to My commandments.” The section of the yoke of the mitzvos.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149כי תשמע בקול גבי לשמור את כל מצותיו
“When you listen to the voice of Havayah your G-d, to keep all His commandments which I command you this day.” The verse of the discourse to which the text refers.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הדברים הנ״ל
An explanation of the matters mentioned above
The mitzvos are rooted higher than the Torah, in the karkafta, the outer dimension of Keser, yet they are revealed lower, in the outer limbs of Z’eir Anpin and in Malchus, like a seal whose impression is reversed. So the lower awe of the King’s yoke comes first and leads to wisdom and the higher awe; at Sinai the light of Keser came first, and “we will do” before “we will hear” made it lasting.
The maamar in brief
The fear at Sinai, which the people could not contain within, introduces mazal and makif: levels of the soul (chayah and yechidah) and of the Sefiros (Keser, rooted in Malchus of the Infinite One) that remain above and are not absorbed. A king’s command relates to his servants from above, and so the mitzvos, “the commands of the King,” are bound to the karkafta, the outer dimension of Keser. Sources place the mitzvos in Keser, in Z’eir Anpin and in Malchus, and the Torah sometimes above them and sometimes below. The maamar answers with the body: inner organs draw life from the brain, as the Torah, the inner dimension of Z’eir Anpin, is bound to Chochmah; the outer limbs, those with bones, are joined to the skull, and these are the mitzvos, revealed in Malchus, “the tenth of all.” At the root the mitzvos are higher; below, the Torah is. Hence the lower awe must come first. At Sinai, after the seven weeks, Keser was revealed out of order, divided between Torah and mitzvos, and it lasts only through “we will do” first; the leavened loaves of Shavuos reflect that exaltation.

Outline
	1Mazal and makif, in the soul and aboveThe fear at Sinai, Daniel’s vision and “their mazal saw” show levels of the soul (chayah and yechidah) that stay above its vessels. The essence of Chochmah is ayin, revealed as yesh in Binah, and Keser, whose core is Malchus of the Infinite One, is mazal and makif.¶1–4
	2The King’s commands and the lower awe“If there is no awe, there is no wisdom” refers to the yoke of the mitzvos, the King’s commands, which relate to his servants as makif. Malchus of Atzilus is Atik for Beriah and Malchus of the Infinite One is Keser for Atzilus: Keser and Malchus are one matter, like a crown on the head.¶5–6
	3The karkafta and three difficultiesMalchus is the karkafta, the outer dimension of Keser. Sources place the mitzvos in Keser, in Z’eir Anpin and in Malchus, raising three difficulties, and the distinction between inner organs, bound to the brain, and outer limbs, bound to the skull, begins the answer.¶7
	4Torah within, mitzvos withoutThe Torah is the inner dimension of Z’eir Anpin’s limbs, bound to Abba and Imma; the mitzvos are their outer dimension, rooted in the skull and revealed in Malchus, “the tenth of all,” reversed like a seal. Each Sefirah’s outflow into action is its Malchus.¶8–9
	5The will and the purpose of a mitzvahThe 248 limbs and Malchus as the tenth of Z’eir Anpin are explained. The supernal will in a mitzvah is its root in Keser, and its purpose is to perfect the outer limbs of Z’eir Anpin; Kuntres Acharon and the Mishnah’s count of limbs with bones confirm it, and the three placements are all true.¶10–13
	6Mishneh Torah and the ladder of aweMishneh Torah is Malchus, rooted in the karkafta. From below, the lower awe comes first, then wisdom, and then the higher awe of Keser and mazal.¶14
	7Shavuos: Keser revealed out of orderAt Sinai Keser was revealed through the seven weeks’ transformation of the emotions, divided between Torah (Z’eir Anpin) and mitzvos (Nukva): “the freewill offering of your hand.” It lasts only through “we will do” first, and the leavened loaves show an exaltation in which kelipah has no hold.¶15–17


Key concepts
	mazalמזל
	The transcendent part of the soul, chayah and yechidah, which “sees” and receives what the conscious faculties cannot contain.

	makif (that which encompasses)מקיף
	Light or influence that acts from above without being absorbed within, like a crown on the head or a king’s command to his servants.

	karkafta / gulgalta (the skull)קרקפתא / גלגלתא
	The skull above the brain: the outer dimension of Keser, to which the outer limbs, and so the mitzvos, are bound.

	inner and outer limbsאברים הפנימיים והחיצונים
	Organs bound to the brain (the emotions, and above, the Torah) and limbs with bones bound to the skull (action, and above, the mitzvos).

	“the tenth of all”עשיראה דכולא
	Malchus, formed from the last, outer part of each Sefirah of Z’eir Anpin, which therefore has nothing of its own.

	the lower awe and the higher aweיראה תתאה / יראה עלאה
	Acceptance of the King’s yoke, which comes before wisdom, and the awe of Keser beyond wisdom, which comes after it.

	“like a seal that is reversed”כחותם המתהפך
	What is highest at the root appears lowest in revelation: the mitzvos, above the Torah at their root, are below it as they are revealed.


Section 1 · ¶1–4
Mazal and makif, in the soul and above
1ביאור על הדברים הנ״ל.1
An explanation of the matters mentioned above.
The heading presents what follows as a further explanation of the discourse just before it in Likkutei Torah (“And G-d spoke all these words”). It takes up that discourse’s themes, such as the awe at Sinai and Mishneh Torah as Malchus, and explains them through the root of the mitzvos.




2להבין שרש המצות. הנה כתיב וירא העם וינועו2 ויעמדו מרחוק. הוא בחי׳ יראה ופחד גדול עד מאד שאין כלי הנפש יכולה להכיל בתוכה את היראה הגדולה הזאת ונשאר בבחי׳ מזל
To understand the root of the mitzvos. Now, it is written, “And the people saw, and they trembled, and they stood from afar.” This is the level of awe and exceedingly great fear, such that the vessel of the soul cannot contain this great awe within itself, and it remains at the level of mazal,
The maamar sets out to explain where the mitzvos are rooted. It begins with Sinai, where the people’s fear was so overwhelming that the soul’s “vessel,” its conscious inner faculties, could not hold it, so the experience remained in the soul’s mazal, a level that stays above the person and is not absorbed within.


שהוא בחי׳ מקיף וכמ״ש בדניאל והאנשים אשר היו עמי לא ראו3 את המראה אבל חרדה גדולה נפלה עליהם.
which is the level of makif (that which encompasses); and as is written in Daniel, “And the men who were with me did not see the vision, but a great trembling fell upon them.”
Mazal is a makif: light that surrounds a person from above instead of entering him. The verse in Daniel shows the same pattern: his companions did not see the vision, yet great trembling fell upon them, the effect of something they could not perceive.


(לפי זה נ׳ דר״ל [דרוצה לומר] שאין כח בנפש להכיל המראה והגילוי ונשאר בבחי׳ מזל ומקיף אבל החרדה והיראה מתפשטת גם בפנימי׳ [בפנימיות / בפנימית] כדמוכח מחברי דניאל.
(According to this, it seems that the meaning is that the soul has no power to contain the vision and the revelation, and it remains at the level of mazal and makif; but the trembling and the awe spread also into the inner dimension (pnimiyus), as is evident from Daniel’s companions.
This parenthetical note sharpens the point. What the soul cannot take in is the vision and revelation itself, which remains above as mazal and makif; yet the trembling and the awe do spread inward, as Daniel’s companions show, since they felt fear although they saw nothing.


וכה״ג [וכהאי גוונא] מבואר במ״א דכשמתפללים בעשרה יתפעל האדם יותר מחמת דאכל בי עשרה שכינתא שרי׳4 וההשראה בבחי׳ מקיף על האדם רק מזלייהו חזי ומ״מ מתפשט עי״ז הארה בפנימית ג״כ שמתפעל יותר באהוי״ר [באהבה ויראה])
And something like this is explained elsewhere: that when one prays with ten, a person will be more stirred, because “upon every [gathering of] ten the Shechinah (Divine Presence) rests”; and the indwelling is at the level of makif upon the person — only “their mazal sees” — yet nevertheless, through this, an illumination spreads into the inner dimension as well, so that he is more stirred in love and awe.)
A parallel from prayer: when ten pray together the Shechinah rests upon them, but as a makif that only “their mazal sees,” not their conscious minds. Even so, some of that illumination reaches inward, and so a person is more stirred to love and awe when praying with a quorum.


וארז״ל [ואמרו רבותינו זכרונם לברכה]5 דאע״ג [דאף על גב] דאינהו לא חזי מזלייהו חזי פי׳ מזלייהו בחינת חי׳ ויחידה שבנפש. כי הנה בנפש יש נר״נ [נפש רוח נשמה] יחידה חיה6 (ברבות בראשית ס״פ י״ד).
And our Sages, of blessed memory, said: “Even though they did not see, their mazal saw.” The meaning of “their mazal” is the level of chayah and yechidah that are in the soul. For in the soul there are nefesh, ruach and neshamah, yechidah [and] chayah (in Bereishis Rabbah, at the end of chapter 14).
The Talmud, explaining why Daniel’s companions were afraid, says that “their mazal saw.” The Alter Rebbe identifies this mazal with chayah and yechidah, the two highest of the five names of the soul listed in Bereishis Rabbah.


בחי׳ נר״נ [נפש רוח נשמה] הוא בחי׳ התלבשות אורות בכלים שהשכל שורה במוח כו׳. משא״כ בחי׳ חי׳ ויחידה אין להם בחי׳ כלי בנפש להשראתם ונק׳ בחי׳ מזל והגם שחכמה הוא ראשית הגילוי
The level of nefesh, ruach and neshamah is the level of the enclothement of lights in vessels, for the intellect rests in the brain, etc. Whereas the levels of chayah and yechidah have no vessel in the soul for their indwelling, and they are called the level of mazal. And although Chochmah (wisdom) is the beginning of revelation,
Nefesh, ruach and neshamah are lights that settle into vessels, the way the intellect rests in the brain. Chayah and yechidah have no vessel in the soul and remain above it, which is why they are called mazal; The last clause anticipates an objection: how can Chochmah belong to what stays hidden, when it is called the beginning of revelation?


היינו בחי׳ יסוד אבא הארה בעלמא מבחי׳ אבא בא לידי גילוי והתלבשות. אבל עצמיות אבא טמיר ונעלם.78
that is the level of Yesod (foundation) of Abba: a mere illumination from the level of Abba comes into revelation and enclothement. But the very essence of Abba is hidden and concealed.
The answer is that what is revealed of Chochmah (Abba) is only its Yesod, its outermost channel: a mere glimmer that enters revelation. The essence of Abba stays hidden, which is why Chochmah too can be called ayin, “nothing,” as the next paragraph explains.




3וז״ש [וזהו שכתוב] והחכמה מאין תמצא9 שעצמיות חכמה היא בחי׳ אין אלא שתמצא שיסוד אבא הוא מתלבש ביסוד אימא שנק׳ בחי׳ יש כמ״ש להנחיל אוהבי יש10 כו׳ דאו״א [דאבא ואימא] תרין ריעין11 דלא מתפרשין.
And this is [the meaning of] what is written, “And wisdom, from where (me’ayin) shall it be found?”: that the essence of Chochmah is the level of ayin (nothing); only that “it shall be found,” in that Yesod of Abba is enclothed in Yesod of Imma, which is called the level of yesh (something), as is written, “To cause those who love me to inherit yesh,” etc.; for Abba and Imma (Chochmah and Binah) are “two companions who never part.”
Job’s question, “from where (me’ayin) shall wisdom be found?”, is read as a statement: wisdom comes from ayin, “nothing,” for the essence of Chochmah is beyond grasp. It is “found” only as Yesod of Abba enters Yesod of Imma (Binah), which is called yesh, “something,” the level of grasped existence; and since Abba and Imma never part, Chochmah is always found within Binah.


ושם באימא הוא בחי׳ יש הבנת השכל בחי׳ אורך ורוחב כמ״ש קנה חכמה קנה בינה.12 ב״פ [ב׳ פעמים] קנה גימטרי׳ [גימטריא] י״ש131415 והיינו בבינה ומשם לז״א בחי׳ הגילוי ביותר מדות אהוי״ר [אהבה ויראה].16
And there, in Imma, is the level of yesh: the comprehension of the intellect, the level of length and breadth, as is written, “Acquire wisdom, acquire understanding.” Twice kaneh (“acquire”) has the numerical value of yesh (יש); and this is in Binah (understanding). And from there [it comes] to Z’eir Anpin, the level of the greatest revelation: the emotive attributes (middos) of love and awe.
In Binah an insight becomes understanding with “length and breadth,” worked out in detail. The verse “acquire wisdom, acquire understanding” alludes to this, since kaneh twice (155 × 2 = 310) equals yesh; from Binah the revelation reaches further, into Z’eir Anpin, the emotions of love and awe.




4וע״פ הנ״ל יובן ג״כ למעלה שבחי׳ כתר נקרא אין לפי שבחי׳ הכתר פנימיותו הוא בחי׳ מל׳ דא״ס למעלה מבחי׳ גילוי בכלים המלך המרומם לבדו17 כו׳ אין ערוך כו׳ כחשיכה כאורה18 ונקרא ג״כ בחי׳ מזל ומקיף כו׳:
And according to the above, it will also be understood [how it is] above: that the level of Keser (the Crown) is called ayin, because the inner dimension (pnimiyus) of the level of Keser is the level of Malchus of the Infinite One (Ein Sof), above the level of revelation in vessels — “the King Who alone is exalted,” etc., “there is none to compare,” etc., “darkness is as light” — and it is also called the level of mazal and makif, etc.
The same pattern holds above: Keser is called ayin because its inner core is Malchus of Ein Sof, G-d’s sovereignty as it is in Himself, above any revelation in vessels. The phrase “the King Who alone is exalted” (from the blessing of Yotzer before the Shema), “there is none to compare” and the verse “darkness is as light” all describe this level beyond any relation to the worlds, and so Keser too is mazal and makif.




Section 2 · ¶5–6
The King’s commands and the lower awe
5ב והנה ארז״ל [אמרו רבותינו זכרונם לברכה] אם אין יראה19 אין חכמה20 פי׳ אם אין יראה הוא בחי׳ יראה תתאה עול מצות
2. Now, our Sages, of blessed memory, said, “If there is no awe, there is no wisdom.” The meaning: “if there is no awe” is the level of the lower awe (yirah tata’ah), the yoke of the mitzvos;
Section 2 opens with the Mishnah in Avos, “If there is no awe, there is no wisdom.” The awe meant here is the lower awe (yirah tata’ah), the acceptance of the yoke of the mitzvos, which must come before wisdom.


כי גילוי המצות הוא בחי׳ מצות המלך שהוא בחי׳ מקיף שבחי׳ מלך על עבדיו הוא בחי׳ התנשאות עליהם ואין ערוך אליו והוא ענין מל׳ דאצילות עתיק לבריאה21 כו׳22
for the revelation of the mitzvos is the level of “the commands of the King,” which is the level of makif (that which encompasses); for the level of a king over his servants is the level of exaltation over them, and there is no comparison to him. And this is the matter of Malchus (sovereignty) of Atzilus [being] Atik for Beriah, etc.,
The mitzvos are revealed as the King’s commands, and a king commands from his exaltation over servants who bear no comparison to him, so his command relates to them as a makif, from above. The same structure is found among the worlds: Malchus of Atzilus becomes Atik, the transcendent root, for the World of Beriah.


שהוא בחי׳ כתר ומקיף ועי״ז מצד רוממותו והתנשאותו עליהם וכל צבא השמים לך משתחוים23 בבחי׳ ביטול ובחי׳ התנשאות
which is the level of Keser and makif. And through this, by reason of His loftiness and His exaltation over them, “and all the host of heaven bow down to You,” in a state of self-nullification (bittul). And this level of exaltation
Malchus, as the root of what is below it, is therefore its Keser and makif. Because of this exaltation, “the host of heaven bow down to You”: they nullify themselves before a King they cannot grasp.


זו הוא בבחי׳ מקיף עליהם ולא בבחי׳ א״פ [אור פנימי] כמו שאין קשר וחיבור למלך עם עבדיו וכמ״ש המלך המרומם כו׳.
is in the manner of makif over them, and not in the manner of inner light (or pnimi), just as a king has no bond and connection with his servants; and as is said, “the King Who alone is exalted,” etc.
That exaltation stays above them as a makif and does not enter them as inner light, just as a king has no inner bond with his servants. This is the meaning of “the King Who alone is exalted.”




6וכך למעלה מעלה בחי׳ מל׳ דא״ס כתר לנאצלים היא ג״כ בחי׳ מקיף לאצילות. וכמ״ש בתיקוני זהר כתר עליון איהו כתר מל׳ ואיהו קרקפתא24 שבחי׳ כתר ובחי׳ מל׳ הוא ענין א׳.
And so it is far higher above: the level of Malchus of the Infinite One (Ein Sof), [which is] Keser for the emanated [levels], is also the level of makif for Atzilus (Emanation). And as is written in the Tikkunei Zohar: “The supernal Keser is the crown of Malchus, and it is the karkafta (skull)”: that the level of Keser and the level of Malchus are one matter.
Higher still, Malchus of Ein Sof is the Keser of all the emanated levels and a makif for Atzilus. The Tikkunei Zohar’s words “the supernal Keser is the crown of Malchus, and it is the karkafta (skull)” show that Keser and Malchus are one idea: an exaltation that rests above and does not enter within.


כי הנה הכתר היא על הראש ואין לה ערך ושייכות כלל לעצם הראש.25
For the crown is upon the head, and it has no comparison or relation at all to the head itself.
A crown sits on the head but is not part of it and has no share in its workings. So too Keser, and Malchus as exaltation, rest above what they rule without joining it.




Section 3 · ¶7
The karkafta and three difficulties
7וכמ״כ [וכמו כן] בחי׳ מל׳ הוא בחי׳ התנשאות ואין ערוך בחי׳ מקיף כו׳. ומה שלפעמים נקרא מל׳ בשם לבוש כמ״ש ה׳ מלך גאות לבש26 היינו ג״כ בבחי׳ לבוש ומקיף ולא בבחי׳ התלבשות פנימי׳ [פנימיות / פנימית]
So too, the level of Malchus is the level of exaltation, and there is no comparison: the level of makif, etc. And that Malchus is sometimes called by the name “garment,” as is written, “Havayah reigns; He is clothed in majesty” — this too is in the manner of a garment and makif, and not in the manner of inner enclothement.
Malchus too is exaltation beyond comparison, a makif. When Malchus is called a “garment,” as in “Havayah reigns; He is clothed in majesty,” the garment means something that surrounds, not something that enters within.


וזהו בחי׳ קרקפתא מקיף כו׳ וזהו בחי׳ קרקפתא עצם הגלגולת שהיא למעלה על הראש ואין לה קשר
And this is the level of the karkafta: makif, etc. And this is the level of the karkafta, the bone of the skull, which is above, upon the head, and has no bond
This encompassing level is called the karkafta, the skull, which sits above on the head. It is not the brain and has no inner bond with it.


וחיבור עם המוחין שהמוחין מחי׳ את הגוף ע״י עורקים וגידים המסתעפים בכל הגוף אפי׳ [אפילו] ברגל שבחי׳ הקרקפתא היא בחי׳ כתר אלא שהיא בחי׳ חיצוני׳ הכתר.
and connection with the brain (mochin); for the brain gives life to the body through the veins and sinews that branch out through the whole body, even into the foot. For the level of the karkafta is the level of Keser, except that it is the level of the outer dimension (chitzoniyus) of Keser.
The brain gives life to the whole body through veins and sinews that reach even the foot, and the skull is not part of that system. The karkafta corresponds to Keser, but to its outer dimension.


ובזה יובן שלפעמים נקרא תורה ומצות ז״א ונוק׳ [ונוקבא] כמ״ש כי נר מצוה ותורה אור272829 (ע׳ [עיין] זהר ח״ב [חלק ב׳] קס״ו ב׳)
And with this it will be understood [why] Torah and mitzvos are sometimes called Z’eir Anpin and Nukva (the feminine), as is written, “For a mitzvah is a lamp, and Torah is light” (see Zohar, Part II, 166b),
This framework will explain why Torah and mitzvos are sometimes linked with Z’eir Anpin and Nukva. In the verse, the mitzvah, the “lamp,” corresponds to Nukva, and the Torah, the “light,” to Z’eir Anpin.


שהוא בחי׳ ו״ה שבשם הוי׳ ומצינו ג״כ שהמצות הם בכתר תרי״ג ארחין303132 תר״ך עמודים3334 אותיות כת״ר וכן מצינו שהמצות הם בז״א רמ״ח פיקודין רמ״ח אברין35 דמלכא36 שהוא בחי׳ ז״א כו׳.
which is the level of the vav and hei of the Name Havayah. And we also find that the mitzvos are in Keser: “613 paths,” 620 (תר״ך) pillars, the letters of Keser (כתר). And likewise we find that the mitzvos are in Z’eir Anpin: “the 248 commandments are the 248 limbs of the King,” which is the level of Z’eir Anpin, etc.
Z’eir Anpin and Nukva are the vav and the final hei of the Name Havayah. Yet other sources place the mitzvos in Keser, linking the “613 paths” with 620 pillars, the number spelled by the letters of כתר (Keser), while the Tikkunei Zohar places them in Z’eir Anpin as “the 248 limbs of the King.”


(נמצא יש כאן ג׳ קושיות. הא׳ דלפעמים משמע שהמצות גבוהים מהתורה והוא שהמצות הם בכתר ותורה מחכמה נפקת. ולפעמים משמע שהתורה גבוה ממצות שהתורה בז״א ומצות בנוק׳ [בנוקבא].
(It follows that there are three difficulties here. The first: that sometimes it implies that the mitzvos are higher than the Torah, namely that the mitzvos are in Keser while the Torah “comes forth from Chochmah”; and sometimes it implies that the Torah is higher than the mitzvos, that the Torah is in Z’eir Anpin and the mitzvos in Nukva.
The parenthesis sets out the problem as three difficulties. First, sometimes the mitzvos seem higher than the Torah (the mitzvos in Keser, the Torah only from Chochmah), and sometimes lower (the Torah in Z’eir Anpin, the mitzvos in Nukva).


הקושיא הב׳ דפעמים משמע שתו״מ [שתורה ומצות] שרשם בזו״נ [בזעיר אנפין ונוקבא] ולפעמים משמע ששרשם בכתר וחכמה כנ״ל. הג׳ קשה עוד דפעמים משמע שהמצות שרשם בז״א כנ״ל דרמ״ח פקודין כו׳. וזהו שלא כב׳ משמעות דלעיל ששרש המצות בכתר וג״כ במל׳ כנ״ל)
The second difficulty: that sometimes it implies that the root of Torah and mitzvos is in Z’eir Anpin and Nukva, and sometimes it implies that their root is in Keser and Chochmah, as mentioned above. The third: it is further difficult that sometimes it implies that the root of the mitzvos is in Z’eir Anpin, as mentioned above — “the 248 commandments,” etc. And this is unlike the two implications above, that the root of the mitzvos is in Keser and also in Malchus, as mentioned above.)
Second, sometimes Torah and mitzvos are rooted low, in Z’eir Anpin and Nukva, and sometimes high, in Keser and Chochmah. Third, “the 248 commandments are the 248 limbs” places the mitzvos in Z’eir Anpin, which fits neither of the other placements, Keser or Malchus.


אך הענין שיש בחינת אברי׳ [אברים] הפנימי׳ [הפנימיות / הפנימית] ואברים החיצונים. והנה אברים הפנימים מקבלים חיותם מן המוחין שבראש ע״י עורקים וגידי׳ [וגידים] כו׳.
But the matter is that there is the level of the inner limbs and [that of] the outer limbs. Now, the inner limbs receive their life-force (chayus) from the brain that is in the head, through veins and sinews, etc.
The resolution starts from the body, which has inner limbs (the internal organs) and outer limbs. The inner ones receive their life from the brain through veins and sinews.


ולכן יש להם קשר וחיבור זה עם זה. בחי׳ אברי׳ [אברים] הפנימי׳ [הפנימיות / הפנימית] הוא בחי׳ המדות שהם לפי ערך השכל וכמ״ש לפי שכלו יהולל איש.37
Therefore they have a bond and connection with one another. The level of the inner limbs is the level of the emotive attributes (middos), which are in proportion to the intellect, as is written, “A man is praised according to his intelligence.”
So the inner limbs are bound up with the brain. In the soul they correspond to the emotive attributes, which follow the intellect, as the verse says that a man is praised according to his intelligence.


שההתפארות וניצוח וכן כל המדות הוא עפ״י [על פי] הוראת השכל משא״כ אברים החיצונים אין מתקשרים זה עם זה במוח שבראש.
For glorying and prevailing, and likewise all the emotive attributes, are according to the direction of the intellect. Whereas the outer limbs are not bound together with the brain that is in the head;
Glory, the drive to prevail and every other emotion follow what the intellect directs. The outer limbs, however, are not bound to the brain in this way.


אבל מתקשרים עם עצם הגולגולת שיורד ונמשך ומתחבר בח״י חוליות שבשדרה ומשם לגיד הנשהושם מת פצל החוט ויורד לירכין וכמ״ש ויגע בכף ירכו38 שכל האברים החצונים מתחברים בעצם הגלגולת שבראש.
but they are bound with the bone of the skull, which descends and extends and connects into the eighteen vertebrae of the spine, and from there to the sciatic nerve (gid hanasheh), and there the cord branches out and descends to the thighs; as is written, “And he touched the hollow of his thigh.” For all the outer limbs are connected to the bone of the skull that is in the head.
They are bound instead to the skull bone, which continues down through the eighteen vertebrae of the spine to the sciatic nerve (gid hanasheh) and into the thighs, the place of which it is said that the angel “touched the hollow of his thigh.” So the outer limbs connect to the skull, the karkafta, and not to the brain.




Section 4 · ¶8–9
Torah within, mitzvos without
8ועפ״י [ועל פי] הנ״ל יובן ענין המצות שהן מצות המלך היינו בחי׳ חיצוניות האברים ורמ״ח פקודין רמ״ח אברין היינו פנימיות האברים שהוא בחי׳ ז״א בחי׳ התורה.
And according to the above, the matter of the mitzvos will be understood: that they are “the commands of the King,” that is, the level of the outer dimension (chitzoniyus) of the limbs; and “the 248 commandments are the 248 limbs” — that is, the inner dimension (pnimiyus) of the limbs, which is the level of Z’eir Anpin, the level of the Torah.
With the model of inner and outer limbs, the mitzvos as “the commands of the King” belong to the outer dimension of the limbs. The saying “the 248 commandments are the 248 limbs” refers to the inner dimension of the limbs, which is Z’eir Anpin, the level of the Torah.


והגם שהמצות הן למטה במל׳ מצות המלך (ונמשך מחיצוניות האברים דז״א כדלקמן). למטה מבחי׳ תורה (שהוא פנימי׳ [פנימיות / פנימית] האברים דז״א)
And although the mitzvos are below, in Malchus — “the commands of the King” (and this is drawn from the outer dimension of the limbs of Z’eir Anpin, as [explained] below) — below the level of Torah (which is the inner dimension of the limbs of Z’eir Anpin),
As the King’s commands, the mitzvos stand below, in Malchus, which is drawn from the outer dimension of Z’eir Anpin’s limbs. So they are lower than the Torah, which is the inner dimension of those limbs.


עכ״ז [עם כל זה] בשרשן הן למעלה היינו מבחי׳ קרקפתא עצם הגלגולת למעלה מן המוחין שהוא בחי׳ התורה דאורייתא מחכמה נפקת ואו״א [ואבא ואימא] מוחין לז״א בבחי׳ השתלשלות א״פ [אור פנימי].
nevertheless, in their root they are above: that is, from the level of the karkafta, the bone of the skull, above the mochin (the brain), which is the level of the Torah; for “the Torah comes forth from Chochmah,” and Abba and Imma are the mochin of Z’eir Anpin, by way of the step-by-step descent (hishtalshelus) of inner light (or pnimi).
Yet in their root the mitzvos are higher: they come from the karkafta, the skull above the brain. The brain stands for the Torah, which “comes forth from Chochmah,” since Abba and Imma are the mind of Z’eir Anpin and pass into it step by step as inner light.


(וכנ״ל במשל דפנימי׳ [דפנימיות / דפנימית] האברים מתקשרים במוח כן פנימי׳ [פנימיות / פנימית] האברים והכלים דז״א מתקשרים באו״א [באבא ואימא]. וזהו בחי׳ אורייתא דמחכמה נפקת ומתלבשת בפנימית ז״א. וחיצוני׳ האברים מתקשרים בגלגלתא וזהו שרש המצות ששרשן בגלגלתא.
(And as mentioned above in the analogy, that the inner dimension of the limbs is bound to the brain, so the inner dimension of the limbs and vessels of Z’eir Anpin is bound to Abba and Imma. And this is the level of the Torah, which “comes forth from Chochmah” and is enclothed in the inner dimension of Z’eir Anpin. And the outer dimension of the limbs is bound to the gulgalta (skull); and this is the root of the mitzvos, whose root is in the gulgalta.
The parenthesis applies the bodily model. As the inner organs are bound to the brain, the inner dimension of Z’eir Anpin is bound to Abba and Imma, and there the Torah is enclothed; as the outer limbs are bound to the skull, the mitzvos are rooted in the gulgalta (skull).


ובהתמשכותן למטה מתלבשים דוקא בחיצוני׳ האברי׳ [האברים] למטה מבחי׳ התורה שהוא פנימי׳ [פנימיות / פנימית]. שכל דבר הגבוה יותר יוכל להתלבש למטה יותר עמ״ש במ״א ע״פ וייצר את האדם עפר39 כו׳ וכן ממשל כח הראיה שמתלבש בעשי׳ [בעשיה] גשמיות משא״כ כח השמיעה.
And as they are drawn down below, they are enclothed specifically in the outer dimension of the limbs, below the level of the Torah, which is the inner dimension. For whatever is higher is able to be enclothed lower down; see what is written elsewhere on [the verse] “And He formed man [of] dust,” etc. And so too from the analogy of the power of sight, which is enclothed in physical asiyah (action), whereas the power of hearing is not.
Drawn downward, the mitzvos come to rest in the outer limbs, lower than the Torah, because whatever is higher can descend lower. The text points to its explanation of man formed from dust, and to the sense of sight, which reaches into physical action in a way that hearing does not.


וז״ש [וזהו שכתוב] באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי חד וז״ל [וזה לשונו] ובזה יובן היות המצות במל׳ והתורה בז״א הגם שלמעלה בא״א המצות הן בגלגלתא ושרש התורה מח״ס [מוחא סתימאה] אלא שהוא כחותם המתהפך ונעוץ תחלתן בסופן40 יעו״ש [יעויין שם])
And this is what is written in Iggeres HaKodesh, in the discourse beginning “He and His life-forces are one,” and these are its words: “And with this it will be understood how the mitzvos are in Malchus and the Torah in Z’eir Anpin, although above, in Arich Anpin, the mitzvos are in the gulgalta and the root of the Torah is from Mocha Stima’ah (the hidden brain); only that it is like a seal that is reversed, and ‘their beginning is wedged in their end.’” See there.)
The Alter Rebbe quotes his Iggeres HaKodesh: below, the mitzvos are in Malchus and the Torah in Z’eir Anpin, while above, in Arich Anpin, the mitzvos are in the skull (gulgalta) and the Torah’s root is in the hidden brain. The order is reversed, like the impression of a seal, because “their beginning is wedged in their end.”


ומה שמצינו מצות בבחי׳ ז״א. כי הנה מל׳ לית לה מגרמה כלום41424344 רק שהיא עשיראה דכולא.
And as for what we find, mitzvos at the level of Z’eir Anpin: for Malchus “has nothing of its own,” only that it is “the tenth of all.”
This answers the sources that place the mitzvos in Z’eir Anpin. Malchus “has nothing of its own”: all it has is “the tenth of all,” the last part of each of Z’eir Anpin’s Sefiros, so what is in Malchus comes from Z’eir Anpin.


כי ז״א הוא ט״ס [ט׳ ספירות] מכתר עד מל׳ או מחכמה עד מל׳ ועד בכלל. וכל א׳ כלולה מט׳ הרי פ״א.
For Z’eir Anpin is nine Sefiros: from Keser until Malchus, or from Chochmah until and including Malchus. And each one is comprised of nine; this makes eighty-one.
Z’eir Anpin has nine Sefiros, counted either from Keser up to Malchus or from Chochmah through Malchus. Each of the nine includes all nine, making eighty-one.




9ובכל א׳ יש ג׳ בחי׳ ראש תוך סוף שהוא חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] כי בכל ספירה בפרט יש עצם המדה שהיא בחי׳ חג״ת [חסד גבורה תפארת].
And in each one there are three levels: head, middle and end, which are Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. For in each Sefirah in particular there is the attribute itself, which is the level of Chesed, Gevurah and Tiferes;
Each of these Sefiros has a head, a middle and an end: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. The middle is the emotive attribute itself.


ושכל וטעם המדה בחי׳ חב״ד [חכמה בינה ודעת]. ונה״י [ונצח הוד יסוד] שהוא השפעה עד״מ בחי׳ הניצוח טעם הניצוח ועצם הניצוח והשפעת הניצוח שמתלבשת בבחינת המעשה בבחינת גילוי והוא בחינת עשיראה דכולא.
and the intellect and reason of the attribute, the level of Chochmah, Binah and Daas; and Netzach, Hod and Yesod, which is the outflow. For example, the level of prevailing: the reason for prevailing, the prevailing itself, and the outflow of the prevailing, which is enclothed in the level of action, in the level of revelation; and this is the level of “the tenth of all.”
The head is the attribute’s reason and intellect, and the end is its outflow. With the drive to prevail as the example, there is the reason for prevailing, the prevailing itself and its outflow into deed and revelation; that outflow is “the tenth of all,” the Malchus of each attribute.




Section 5 · ¶10–13
The will and the purpose of a mitzvah
10וטעם המספר רמ״ח אברים הוא בז״א ג״פ [ג׳ פעמים] פ״א עולה רמ״ג וה״ח [וה׳ חסדים] המגדילים רמ״ח. ובחי׳ המל׳ עשיראה דכולא שממל׳ דחסד נעשה חסד שבמל׳ וממל׳ שבגבורה גבורה שבמל׳ שהוא בחי׳ חיצוני׳.
And the reason for the number of 248 limbs in Z’eir Anpin: three times eighty-one comes to 243, and the five Chasadim that bring about growth [bring it to] 248. And the level of Malchus [is] “the tenth of all”: for from the Malchus of Chesed is made the Chesed in Malchus, and from the Malchus in Gevurah, the Gevurah in Malchus; which is the level of the outer dimension.
The 248 limbs of Z’eir Anpin are reckoned as three times eighty-one (243) plus the five Chasadim that bring about its growth. Malchus is “the tenth of all” because it is built from the Malchus of each of Z’eir Anpin’s Sefiros, Chesed in Malchus from the Malchus of Chesed and so on, which is their outer dimension.


[ומתורצים כל הקושיות דלעיל בענין שרש התורה ומצות. אך ביאור ענין מהות שרש המצות בכתר ואיך אח״כ הם בזו״נ [בזעיר אנפין ונוקבא]. הענין כמו במצות שאנו עושים יש ב׳ בחי׳ מעשה המצוה.
[And all the difficulties above concerning the root of Torah and mitzvos are resolved. But the explanation of the essential nature of the root of the mitzvos in Keser, and how afterwards they are in Z’eir Anpin and Nukva: the matter is that, just as in the mitzvos that we do, there are two aspects: the deed of the mitzvah,
A bracketed section begins: the difficulties are now resolved, and the text turns to explain more deeply how the mitzvos are rooted in Keser and how they are later found in Z’eir Anpin and Nukva. It starts from the two aspects of every mitzvah we do, the first being the deed itself.




11וענין רצון העליון שבה שהשי״ת [שהשם יתברך] רוצה שנעשה המצוה שנניח תפילין ונתעטף בציצית כמ״כ [כמו כן] יובן שרש המצות בכתר היינו בחי׳ רצון העליון שבמצות.
and the matter of the supernal will that is in it, that G-d, may He be blessed, wants us to do the mitzvah: that we put on tefillin and wrap ourselves in tzitzis — so too the root of the mitzvos in Keser will be understood: that is, the level of the supernal will that is in the mitzvos.
The second aspect is the supernal will in the mitzvah: G-d wants us to put on tefillin and wrap ourselves in tzitzis. That will is the mitzvah’s root in Keser, the level of will above intellect.


ושרשן בחיצוני׳ אברים דז״א הם תקון אברים דז״א שרצון העליון של המאציל ב״ה לתקנם ע״י רמ״ח מ״ע [מצות עשה] שאנו מקיימים כו׳ כמ״ש במ״א בענין פ׳ ציצית במ״ש ועשיתם את כל מצותי.45
And their root in the outer dimension of the limbs of Z’eir Anpin is the rectification (tikkun) of the limbs of Z’eir Anpin: for the supernal will of the Emanator, blessed be He, is to rectify them through the 248 positive commandments that we fulfill, etc.; as is written elsewhere on the subject of the section of tzitzis, on what is written, “And you shall do all My commandments.”
The mitzvos’ place in the outer limbs of Z’eir Anpin is their purpose: the Emanator wills to perfect those limbs through the 248 positive commandments we fulfill. The text refers to its discussion of “And you shall do all My commandments” in the passage of tzitzis.




12וכן מובן ממ״ש באגה״ק [באגרת הקודש] ד״ה להבין מ״ש בפע״ח [בפרי עץ חיים] דבזה״ז [דבזמן הזה] כו׳ שכל המצות לתקן רמ״ח אברים דז״א ע״י המשכת אור א״ס ב״ה כו׳
And so it is understood from what is written in Iggeres HaKodesh, in the discourse beginning “To understand what is written in Pri Etz Chaim, that in the present time,” etc.: that all the mitzvos are to rectify the 248 limbs of Z’eir Anpin through drawing down the Infinite Light (Or Ein Sof), blessed be He, etc.,
Further support comes from the discourse “To understand what is written in Pri Etz Chaim” (printed in Tanya’s Kuntres Acharon): all the mitzvos serve to perfect the 248 limbs of Z’eir Anpin by drawing down the Infinite Light.


וחפץ עליון להמשיך האור כו׳ כגון בצדקה וגמ״ח [וגמילות חסדים] נמשך הארת א״ס46 ב״ה לחיצוני׳ הכלי דחסד דז״א ובקיום הדינים בחיצוני׳ גבורה.
and the supernal desire is to draw down the light, etc.; for example, through charity and acts of kindness (gemilus chassadim), the illumination of the Infinite One (Ein Sof), blessed be He, is drawn down to the outer dimension of the vessel of Chesed of Z’eir Anpin; and through upholding the laws, into the outer dimension of Gevurah;
The supernal desire to draw the light down divides by mitzvah. Charity and acts of kindness draw it into the outer dimension of the vessel of Chesed of Z’eir Anpin, and upholding the laws into the outer dimension of Gevurah.


וברחמים כו׳ יעו״ש [יעויין שם]. ומשם משמע דענין רמ״ח פקודין רמ״ח אברים דז״א היינו חיצוני׳ הכלים ששם שרש המצות.
and through compassion, etc. See there. And from there it is implied that the matter of “248 commandments, 248 limbs” of Z’eir Anpin is the outer dimension of the vessels, where the root of the mitzvos is.
The list continues with compassion, and so on. From that passage it follows that the “248 limbs” in which the mitzvos are rooted are the outer dimension of Z’eir Anpin’s vessels.


וכן במעשה הרמ״ח אברים47 שנמנו שם במשנה (ספ״ק [סוף פרק קמא] דאהלות) הם הכל חיצונית האיברים ולא אברים הפנימיים דדוקא אברים החיצונים
And so too in actual fact, the 248 limbs that are enumerated there in the Mishnah (at the end of the first chapter of Ohalos) are all the outer limbs, and not the inner limbs; for specifically the outer limbs,
The halachah agrees: the 248 limbs that the Mishnah counts are all outer limbs, not internal organs. Only the outer limbs, which contain bones, are counted.


שיש בהן עצמות נק׳ אברים48 שם, משא״כ האברים הפנימיים שאין בהם עצם אינן נקראים אברים לענין טומאה והם כשאר בשר שאינו אבר והיינו
which have bones in them, are called limbs there; whereas the inner limbs, which have no bone in them, are not called limbs with regard to impurity, and they are like other flesh that is not a limb. And this is
Internal organs without bone are not called limbs for the laws of impurity; they are treated like other flesh. The following lines give the reasons.


כי עצמות מלשון עצמיות שהוא בחי׳ עצם ומהות הדבר ועמ״ש במ״א ע״פ הרע״מ [הרעיא מהימנא] פ׳ שופטים49 (דער״ה ע״א) ואמאי בגרמין יתיר מבשרא50 כו׳ וגם
because atzamos (bones) is from the expression atzmiyus (essence), which is the level of the essence and very being of the thing. And see what is written elsewhere on the Raaya Mehemna, Parshas Shoftim (folio 275a): “And why more in the bones than in the flesh?” etc. And also
The first reason is that bones (atzamos) are named for essence (atzmiyus): they are the essential substance of a thing. The text refers to its discussion of the Raaya Mehemna’s question why bones count for more than flesh.


כי עיקר כח המעשה שבאדם הוא ע״י אברים החיצונים כח התנועה לעשות כל דבר ביד וכח ההילוך ברגל כו׳.
because the main power of action in a person is through the outer limbs: the power of movement, to do anything with the hand, and the power of walking with the foot, etc.
The second reason is that a person acts mainly through the outer limbs, moving the hand to do things and the foot to walk. The mitzvos, which are deeds, therefore belong to the outer limbs.


והא דמצות הן במל׳ מצות המלך לפי שהמל׳ נמשכת מחיצונית ז״א כנ״ל שהיא עשיראה דכולא והתורה שהיא בז״א51 היינו המוחין ופנימי׳ [ופנימיות / ופנימית] האברים מיהו כאן משמע דרמ״ח פיקודין רמ״ח אברים
And [as for] the fact that the mitzvos are in Malchus — “the commands of the King” — [that is] because Malchus is drawn from the outer dimension of Z’eir Anpin, as mentioned above, for it is “the tenth of all”; and the Torah, which is in Z’eir Anpin, is the mochin and the inner dimension of the limbs. However, here it is implied that “248 commandments, 248 limbs”
Malchus holds the mitzvos, “the commands of the King,” because it is drawn from Z’eir Anpin’s outer dimension as “the tenth of all,” while the Torah in Z’eir Anpin is its mind and inner limbs. Yet here the saying “248 commandments, 248 limbs” is understood differently.


היינו פנימית ז״א ולא קאי אמצות כ״א על התורה ועכ״פ [ועל כל פנים] הכוונה א׳ דהמצות הם בחיצונית ז״א ובמל׳ עשיראה דכולא ושרשן מגלגלתא.525354555657
is the inner dimension of Z’eir Anpin, and does not refer to the mitzvos but only to the Torah. In any case, the intent is one: that the mitzvos are in the outer dimension of Z’eir Anpin and in Malchus, “the tenth of all,” and their root is from the gulgalta.
Here it means the inner dimension of Z’eir Anpin and refers to the Torah, not to the mitzvos. Either way the conclusion is the same: the mitzvos are in the outer dimension of Z’eir Anpin and in Malchus, and their root is in the gulgalta (skull).




13ובזה מתורץ ג׳ המקומות שבהן המצות פעם בגלגלתא ופעם בז״א ופעם במל׳ דהכל אמת.
And with this the three places are reconciled, in which the mitzvos are once in the gulgalta, once in Z’eir Anpin and once in Malchus: for all is true.
So the three placements of the mitzvos, in the gulgalta, in Z’eir Anpin and in Malchus, are all true. Each describes the same mitzvos at a different stage.


והתורה היא פנימית ז״א ושרשה מח״ע [מחכמה עילאה] ומתורץ ג״כ דבשרש התורה ומצות הרי מצות גבוהים גלגלתא למעלה ממוחא. ולמטה התורה גבוה כחותם המתהפך ונעוץ תחב״ס [תחלתן בסופן]]:58
And the Torah is the inner dimension of Z’eir Anpin, and its root is from the higher Chochmah (Chochmah Ila’ah). And it is also resolved that in the root of Torah and mitzvos, the mitzvos are higher — the gulgalta [being] above the brain — while below, the Torah is higher, like a seal that is reversed, and “their beginning is wedged in their end.”]
The Torah is the inner dimension of Z’eir Anpin, rooted in the higher Chochmah. This also resolves the first difficulty: at the root the mitzvos are higher, as the skull is above the brain, while below the Torah is higher, since the order reverses like a seal and “their beginning is wedged in their end.”




Section 6 · ¶14
Mishneh Torah and the ladder of awe
14ג וזהו מה שמצינו משנה תורה5960 היא בחי׳ מל׳ מלשון משנה למלך6162 בחי׳ גילוי כתר מל׳ וידבר משה כו׳ משא״כ בספרים הראשונים וידבר ה׳ כו׳ בז״א.
3. And this is [the meaning of] what we find, that Mishneh Torah is the level of Malchus, from the expression “second (mishneh) to the king”: the level of the revelation of the crown of Malchus, “And Moshe spoke,” etc.; whereas in the first books, “And Havayah spoke,” etc., in Z’eir Anpin.
Section 3 applies this to Mishneh Torah (Deuteronomy), which is Malchus, from mishneh, “second to the king”: the revelation of the crown of Malchus, where “Moshe spoke.” In the first four books “Havayah spoke,” which is Z’eir Anpin.


וגם במל׳ היינו בחי׳ חיצוני׳ ז״א עשיראה דכולא בחי׳ מל׳ שבז״א שמהם נעשה בנין הנוק׳ [הנוקבא] כו׳
And also in Malchus: that is, the level of the outer dimension of Z’eir Anpin, “the tenth of all,” the level of the Malchus that is in Z’eir Anpin, from which the structure of Nukva is made, etc.;
The Malchus meant here is the outer dimension of Z’eir Anpin, its “tenth of all,” the Malchus within Z’eir Anpin from which the structure of Nukva is built.


ושרשן למעלה היא בחי׳ קרקפתא בחי׳ כתר (ע׳ [עיין] בזהר ח״ג [חלק ג׳] דרס״א ודף ז׳ א׳ בענין משנה תורה. וע׳ בח״א [בחלק א׳] פ״ז [פרק ז׳] ב׳. ובמק״מ [ובמקדש מלך] שם בפי׳ אלא חד63 כו׳).
and their root above is the level of the karkafta, the level of Keser (see in the Zohar, Part III, folio 261, and folio 7a, on the subject of Mishneh Torah; and see Part I, 87b, and in the Mikdash Melech there, on the explanation of “but one,” etc.).
Its root above is the karkafta, the level of Keser, just as with the mitzvos. The text refers the reader to passages of the Zohar on Mishneh Torah and to the Mikdash Melech’s commentary there.


וזהו אם אין יראה אין חכמה.64 שממטה למעלה צ״ל תחלה בחי׳ יראה תתאה. מצות המלך בחי׳ חיצונית.
And this is [the meaning of] “If there is no awe, there is no wisdom”: that from below upward there must first be the level of the lower awe (yirah tata’ah), “the commands of the King,” the level of the outer dimension.
This is the meaning of “If there is no awe, there is no wisdom”: going from below upward, the lower awe of accepting the King’s commands, the outer dimension, must come first.


ומזה יעלה ויבא לבחי׳ חכמה בחי׳ פנימיות ואח״כ אם אין חכמה אין יראה בחי׳ יראה עלאה שהוא כתר ומזל כנ״ל.
And from this one will rise and come to the level of Chochmah, the level of the inner dimension. And afterwards, “if there is no wisdom, there is no awe”: the level of the higher awe (yirah ila’ah), which is Keser and mazal, as mentioned above.
From there a person rises to Chochmah, the inner dimension, and then to “if there is no wisdom, there is no awe”: the higher awe of Keser and mazal described at the start of the maamar.




Section 7 · ¶15–17
Shavuos: Keser revealed out of order
15וכל זה הוא סדר ההשתלשלות אבל במ״ת [במתן תורה] שעדיין לא נצטוו על המצות הי׳ [היה] גילוי הארת הכתר שלא כסדר המדרגות ע״י יראה תתאה תחלה. אלא ע״י ספירת העומר.
And all this is the order of the chain of descent (hishtalshelus). But at the Giving of the Torah, when they had not yet been commanded concerning the mitzvos, there was a revelation of the illumination of Keser (the Crown) not according to the order of the levels, through the lower awe first, but rather through the Counting of the Omer.
Everything said so far is the regular order of descent, in which the lower awe of the yoke of the mitzvos comes first. At the Giving of the Torah, before any mitzvos had been commanded, Keser was revealed out of that order, through the Counting of the Omer instead.


ואף שעדיין לא נצטוו על סה״ע [ספירת העומר] מ״מ ע״י השבעה שבועות עצמן שהן בחי׳ יצ״מ [יציאת מצרים] ממ״ט שערי טומאה למ״ט שערי קדושה שהוא בחי׳ אתכפייא ואתהפכא בבחי׳ פנימית המדות להפכן מן הקצה אל הקצה.
And although they had not yet been commanded concerning the Counting of the Omer, nevertheless [it was] through the seven weeks themselves, which are the level of the Exodus from Egypt: from the forty-nine gates of impurity to the forty-nine gates of holiness, which is the level of subjugation and transformation (iskafya and is’hapcha) in the inner dimension (pnimiyus) of the emotive attributes (middos), to turn them around from one extreme to the other.
Although the counting itself had not yet been commanded, the seven weeks themselves did the work: they were the Exodus, a passage from the forty-nine gates of impurity to the forty-nine gates of holiness. This was the subduing and transforming (iskafya and is’hapcha) of the emotions at their core, turning them from one extreme to the other.




16וכמ״ש בכסף משנה פ״ז [פרק ז׳] מה׳ תמידין בשם הראשונים דבקמה65 קרי ביה בקומה66 בחי׳ קומה הוא מדות דקליפה בחי׳
And as is written in the Kessef Mishneh, chapter 7 of the Laws of the Daily Offerings, in the name of the early authorities (Rishonim): that [in the word] bakamah (“in the standing grain”) read bakomah (“in the stature”). The level of “stature” is the emotive attributes of kelipah (the husk), the level of
The Kessef Mishneh, citing an early authority, derives that the Omer is counted standing from the verse about the “standing grain” (bakamah): read it bakomah, “in standing stature.” The Alter Rebbe takes this “stature” as the emotive attributes of kelipah, which stand tall.


יש וקומה שלימה להפכן להיות נכללים במדות דקדושה ע״י ספירת העומר היום יום גימטרי׳ [גימטריא] ז״ן ע׳ [עיין] בכוונת בהמ״ז [ברכת המזון] גבי
yesh (something) and a full stature; to transform them so that they become included in the emotive attributes of holiness through the Counting of the Omer. “Today is day” has the numerical value of zan (ז״ן); see the intention (kavanah) of Grace after Meals concerning
Those attributes are yesh, self-assertion standing at “full stature,” and the Counting of the Omer turns them around so that they become part of the attributes of holiness. The text gives the count’s words, “today is day,” the numerical value of zan (ז״ן, 57), a number the kavanos of Grace after Meals connect with “for He is a G-d Who nourishes (zan).”


כי הוא אל ז״ן וגימטרי׳ [וגימטריא] אל הוי׳ ביצירה כי ביצירה הוא שרש ומקור המדות דקליפה וע״י התהפכות מדות דקליפה במדות דקדושה בבחי׳ פנימית
“for He is a G-d (El) Who nourishes (zan)”; and [it is] the numerical value of El Havayah in Yetzirah, for in Yetzirah is the root and source of the emotive attributes of kelipah. And through the transformation of the attributes of kelipah into the attributes of holiness, in the inner dimension (pnimiyus),
The same number, 57, is the sum of El (31) and Havayah (26), the combination the text places in Yetzirah, where the emotions of kelipah have their root and source. The counting transforms those emotions into holy ones at their inner core.


הנה עי״ז מאליו וממילא נתגלה שער החמשים בחי׳ כתר וכמ״ש וירד ה׳ על ה״ס [הר סיני]67 שנתגלה בחי׳ הכתר ממילא ומתחלק לשנים חצי לנוק׳ [לנוקבא] וחצי לז״א בחי׳ אין שבחכמה (דהיינו בחי׳ מו״ס [מוחא סתימאה] שבכתר שרש התורה זהו נמשך לז״א).
then through this, of itself and as a matter of course, the fiftieth gate was revealed, the level of Keser; and as is written, “And Havayah descended upon Mount Sinai”: that the level of Keser was revealed as a matter of course, and it divides into two: half to Nukva and half to Z’eir Anpin, the level of ayin (nothing) that is in Chochmah (that is, the level of Mocha Stima’ah (the hidden brain) that is in Keser, the root of the Torah: this is drawn to Z’eir Anpin).
That transformation draws down, of itself, the fiftieth gate, the level of Keser, as the verse says, “And Havayah descended upon Mount Sinai.” Keser divides in two, and the half that goes to Z’eir Anpin is the ayin within Chochmah, the hidden brain of Keser that is the root of the Torah.


וחיצונית כתר בחי׳ קרקפתא לנוקבא. וזהו ועשית חג שבועות מסת נדבת ידך אשר תתן68 ולא כתיב נדבת לבך
And the outer dimension (chitzoniyus) of Keser, the level of the karkafta (skull), [goes] to Nukva. And this is [the meaning of] “And you shall make the festival of Shavuos, the measure of the freewill offering of your hand, which you shall give”; and it does not say “the freewill offering of your heart,”
The other half, the outer dimension of Keser, the karkafta, goes to Nukva. This is why the Torah describes Shavuos with “the freewill offering of your hand” and not “of your heart.”


כי נדבת הלב היינו בחי׳ ז״א שנק׳ לב לפי שמקבל הארת ל״ב נתיבות החכמה69 בבחי׳ פנימית.
for the freewill offering of the heart is the level of Z’eir Anpin, which is called lev (heart) because it receives the illumination of the thirty-two (lamed-beis) paths of Chochmah in the manner of the inner dimension.
An offering of the heart would be Z’eir Anpin, which is called lev (heart, numerically 32) because it receives the thirty-two paths of Chochmah inwardly.


אבל בשבועות הארת הכתר מתגלה גם בבחי׳ חיצוניות. וזהו נדבת ידך חיצוניות היד כאשר יברכך ה׳ אלקיך הארת הכתר
But on Shavuos the illumination of Keser is revealed also in the manner of the outer dimension. And this is “the freewill offering of your hand”: the outer dimension of the hand; “as Havayah your G-d will bless you”: the illumination of Keser.
On Shavuos the light of Keser shows itself in the outer dimension too, the “hand.” The words “as Havayah your G-d will bless you” refer to that light of Keser.


(וכדלעיל דדוקא חיצונית האברים מתקשרים בגלגלתא והוא בחי׳ מל׳ מצות המלך נדבת ידך כו׳. ומתן תורה כולל ב׳ בחי׳ תורה ומצות.
(And as [explained] above, that specifically the outer dimension of the limbs is bound to the gulgalta (skull); and this is the level of Malchus, “the commands of the King,” “the freewill offering of your hand,” etc. And the Giving of the Torah includes two aspects: Torah and mitzvos.
As shown above, the outer limbs are what connect to the skull, and this is Malchus, the King’s commands, “the freewill offering of your hand.” The Giving of the Torah included both Torah and mitzvos.


וזהו ב׳ הכתרים חצי לז״א בחי׳ תורה וחצי לנוק׳ [לנוקבא] בחי׳ מצות ולפי דשרש המצות גבוה בגלגלתא ע״כ הזכיר נדבת ידך).
And this is [the matter of] the two crowns: half to Z’eir Anpin, the level of Torah, and half to Nukva, the level of mitzvos. And because the root of the mitzvos is high, in the gulgalta, therefore it mentions “the freewill offering of your hand.”)
This is the meaning of the two crowns given at Sinai: one half of Keser goes to Z’eir Anpin as Torah, the other to Nukva as mitzvos. Since the root of the mitzvos is higher, in the skull, the verse speaks of the offering of the hand.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] בשעה שהקדימו ישראל נעשה לנשמע יצתה בת קול ואמרה מי גלה רז זה לבני70 פי׳ שהבינו ישראל מעצמם שההארה
And this is what our Sages, of blessed memory, said: “At the moment when Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth and said, ‘Who revealed this secret to My children?’” The meaning: that Israel understood of themselves that the illumination
When Israel said “we will do” before “we will hear,” a heavenly voice asked, “Who revealed this secret to My children?” The secret, the Alter Rebbe explains, was something Israel understood on their own about the light revealed at Sinai.


שהיה אז במ״ת [במתן תורה] גילוי הכתר ממעלה למטה אינה קביעות הלכה לדורות בלתי ע״י קדימת עול המצות ת חלה נעשה ואח״כ נשמע כו׳.71
that there was then, at the Giving of the Torah — the revelation of Keser from above to below — is not fixed as a rule for the generations, except through first placing the yoke of the mitzvos: first “we will do,” and afterwards “we will hear,” etc.
They understood that the revelation of Keser from above at Sinai could not stay as a lasting rule for all generations. It could last only if the yoke of the mitzvos came first: “we will do” before “we will hear.”




17ולכן כתיב בשתי הלחם דשבועות חמץ תאפינה72 כי בכל הקרבנות נאמר בו כי כל שאור וכל דבש73 כו׳
And therefore it is written of the two loaves of Shavuos, “They shall be baked leavened”; for of all the offerings it is said, “For any leaven and any honey,” etc.,
This explains why the two loaves of Shavuos are baked leavened, although of every other offering it is said that no leaven and no honey may be burned.


לפי ששאור הוא בחי׳ התנשאות ויכול להיות אחיזה ויניקה לחיצונים משא״כ בשבועות הארת הכתר בחי׳ התנשאות המתנשא כו׳
because leaven is the level of self-exaltation, and the external forces (chitzonim) can have a hold and draw nourishment [from it]; whereas on Shavuos — the illumination of Keser, the level of the exaltation of “He Who is exalted,” etc. —
Leaven stands for self-exaltation, which gives the external forces (the chitzonim, the powers of kelipah) a hold and nourishment. On Shavuos, however, what shines is the light of Keser, the exaltation of G-d Himself, “He Who is exalted.”


כתיב חמץ תאפינה שאין לחיצונים שם שום אחיזה ויניקה כלל (ע׳ [עיין] מענין וידבר כו׳ אנכי כו׳747576777879 בזהר ח״ג [חלק ג׳] קי״א ב׳ י״א סע״ב [סוף עמוד ב] ח״א [חלק א׳] פ״ז [פרק ז׳] ב׳80 פ״ט סע״א [סוף עמוד א]81 ח״ב [חלק ב׳] פ״ג [פרק ג׳] ב׳ כ״ה ב׳ ו׳ א׳):82
it is written, “They shall be baked leavened,” for there the external forces have no hold or nourishment at all (see on the subject of “And He spoke,” etc., “I am,” etc., in the Zohar, Part III, 111b; end of 11b; Part I, 87b; end of 89a; Part II, 83b; 25b; 6a).
So of Shavuos it is written “they shall be baked leavened,” for in that exaltation the external forces have no hold at all. The text refers to Zohar passages on “And He spoke … I am,” which discuss the “I” (Anochi) of the Ten Commandments.



In one’s avodah
The way up begins with the lower awe, accepting the yoke of the King’s commands before understanding; from it a person rises to wisdom and then to the higher awe. The light of Sinai becomes lasting only through the yoke of the mitzvos coming first, “we will do” before “we will hear.”
Questions for discussion
	Why does the soul’s mazal perceive what its conscious faculties cannot, and how does this explain the greater feeling of prayer with ten?
	How can the mitzvos be both higher than the Torah and lower than it?
	Why are only the limbs with bones counted among the 248 limbs, and what does this teach about the mitzvos?
	What does it mean that the light of Keser at Sinai was revealed out of order, and why could it last only through “we will do” before “we will hear”?
	Why are the two loaves of Shavuos leavened, when leaven is barred from every other offering?

Sources and references
Notes
Paragraph 1
1ביאור על הדברים הנ״ל
The note says that the Mitteler Rebbe’s transcript (hanachah) of this discourse is printed in Sefer HaMaamarim 5568, volume 1, page 234.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ח״א ע׳ רלד. נו״א (ומתחיל: ועשית חג שבועות) במאמרי אדה״ז-פרשיות ע׳ תתה. תתט. תתטז. קיצור באוה״ת במדבר ע׳ רכ. ראה סה״מ תרל״ה-ב ע׳ שיב שמיוסד על מאמר זה. וראה גם סה״מ תרמ״ד ע׳ רל ואילך.
Paragraph 2
2וירא העם וינועו
After the Ten Commandments the people saw the thunder and the lightning, trembled and stood at a distance. The Alter Rebbe reads their trembling as an awe too great for the soul to hold within.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
3Daniel alone saw the vision; the men with him saw nothing, yet a great trembling fell upon them. It shows an effect felt by a level of the soul above conscious perception.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4דאכל בי עשרה שכינתא שריא
The Talmud states that upon every gathering of ten the Shechinah rests. Here it explains why prayer with a quorum stirs a person more.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א.
5וארז״ל
Asking why Daniel’s companions were afraid if they saw nothing, the Talmud answers: “Although they did not see, their mazal saw.” The Alter Rebbe identifies this mazal with chayah and yechidah.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א. [כ].
6נר״נ יחידה חיה
The Midrash gives five names for the soul: nefesh, ruach, neshamah, yechidah and chayah. The Alter Rebbe divides them into the three that enter vessels and the two that remain encompassing.
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7ביאור על הדברים הנ״ל
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ח״א ע׳ רלד. נו״א (ומתחיל: ועשית חג שבועות) במאמרי אדה״ז-פרשיות ע׳ תתה. תתט. תתטז. קיצור באוה״ת במדבר ע׳ רכ. ראה סה״מ תרל״ה-ב ע׳ שיב שמיוסד על מאמר זה. וראה גם סה״מ תרמ״ד ע׳ רל ואילך.
8אבא טמיר ונעלם
In the Gate of Abba and Imma, Etz Chaim explains that Abba, built from the less revealed Chasadim, is “more hidden and concealed” than Imma. It supports the point that only an illumination of Abba comes into revelation.
Sefer Etz Chaim 14:2עץ חיים י״ד:ב׳
… והנה תבין עתה למה הבינה נקראת אשת חיל עטרת בעלה והטעם הוא כי היא נעשית מבחי׳ גבורות אשר הם מגולות כולם בגלוי יותר מן החסדים כנ״ל אבל אבא שהוא מן החסדים שאינם כ״כ בגלוי אמרו עליו בזוהר וע״ד אבא טמיר וגניז יתיר והבן זה. עוד סבה אחרת כי הגבורות יצאו ונתגלו תחלה טרם החסדים ואז קבלו הארה גדולה בתחלה בהיותן מגולים אשר ז״ס הפסוק טובה תוכחת מגולה מאהבה מסותרת כי יותר טובים ומאירין הגבורות הנקראים תוכחת להיותן מגולים יותר מהחסדים הנקראים אהבה לסבת היותן נסתרים ומכוסים ולכן נקראת בינה …
Sefer Etz Chaim (Public Domain)
Paragraph 3
9והחכמה מאין תמצא
Job asks where wisdom can be found. Chassidus reads me’ayin as “from nothing”: Chochmah in itself is ayin, beyond grasp.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
10להנחיל אוהבי יש
Wisdom speaks of giving those who love it yesh, “substance.” The Alter Rebbe uses the word yesh as the name of Binah, where wisdom becomes graspable.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
11דאו״א תרין ריעין
The Zohar calls Abba and Imma “two companions who never part.” Since Chochmah never separates from Binah, it is always “found” in Binah.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב. ועל״ק ר״פ ראה. וש״נ. [כ].
12קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” The word kaneh, said twice, has the numerical value of yesh, showing that wisdom is grasped in Binah.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
13ב״פ קנה גימטרי׳ יש
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח שער תפלת ר״ה פ״ג. שער יוהכ״פ פ״ה.
14ב״פ קנה גימטרי׳ י״ש
Pri Etz Chaim explains that Keser holds 620 lights and gives half of them, yesh, to Abba and Imma, divided as “acquire wisdom, acquire understanding.”
Pri Etz Chaim, Gate of the Prayers of Rosh Hashana 3:7פרי עץ חיים, שער תפילות ראש השנה ג׳:ז׳
והנה סוד התפשטות הוא, כי מה שהיה עד עתה בדעת שלה, בסוד ד׳ אותיות הוי״ה, הוא עתה בהתפשטות כזה - י׳, י״ה, יה״ו, יהו״ה, שהוא גי׳ ע״ב, הרי לך כ״ו ע״ב ק״ל, גי׳ ברוך. והנה שצריך לכוין הרי״ו דכאן הוא, כי ג׳ הויו״ת המתפשטין בחג״ת שלה, כל אחת גי׳ ע״ב כנ״ל, וג״פ ע״ב גי׳ רי״ו. גם תכוין, אל מלת ברוך, כי הוא גי׳ רי״ו וי״ב, והרי״ו הם ג״פ ע״ב הנ״ל, וי״ב הם י״ב אותיות אדנ״י, כזה - אלף דלת נון יוד. כי זה הרי״ו נמשך אליה, כי כבר ידעת, כי …
Pri Etz Chaim (Public Domain)
15ב״פ קנה גימטרי׳ י״ש
Here Pri Etz Chaim states that kaneh twice equals yesh, linking “acquire wisdom, acquire understanding” to “to cause those who love Me to inherit yesh.”
Pri Etz Chaim, Gate of Yom Kippur 5:6פרי עץ חיים, שער יום הכפורים ה׳:ו׳
… מעין עה״ב, שאין בו לא אכילה ושתיה, וזה קנה חכמה קנה בינה, ב״פ קנה עולה י״ש, להנחיל אוהבי יש בעה״ב. ויום ט״ב, אז הוא לבדו שולט, וכנגדו באדם גיד הנשה, וע״כ אין לאכול בט״ב, שלא להנות ממנו, והאוכל, עונותיו חקוקים על עצמותיו, כי נהנו עצמותיו מכח הטומאה, כן ביה״כ, אין ראוי לאכול, שלא ליתן חלק ביום זה, כי האכילה זה הנאה לו, והנאה מצדו הוא. ואנו מברכין בורא מאורי האש כל מ״ש, מפני שנכנסין אז ימי החול לשלוט, וכולם נאחזים מן הגבורות דהיינו האש, ולכן אנו מברכין אל הבורא …
Pri Etz Chaim (Public Domain)
16אבא טמיר ונעלם
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער או״א פ״ב.
Paragraph 4
17המלך המרומם לבדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
18כחשיכה כאורה
Before G-d, “darkness is as light.” The Alter Rebbe uses it for the level above all revelation, where concealment and revelation are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
Paragraph 5
19אם אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג, מי״ז.
20אם אין יראה אין חכמה
Rabbi Elazar ben Azariah says, “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The Alter Rebbe reads the second clause as the lower awe that must come before wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
21מל׳ דאצילות עתיק לבריאה
Etz Chaim teaches that the end of one stage is the head of the next, like Malchus of Atzilus, which becomes Atik to Beriah. Here it shows that Malchus is a makif for what is below it.
Sefer Etz Chaim 6:3עץ חיים ו׳:ג׳
והנה נתבאר ג׳ בחי׳ הטעמים אמנם גם ג׳ בחי׳ הנקודות ותגין ואותיות כלולים בהם אלא שאינם נגלים כלל כאן עד למטה באורות עינים כמ״ש במקומו בע״ה ונבאר יציאת אורות אלו הנקרא עקודים. דע כי בעת שיצאו לא יצאו שלימים וכמ״ש בע״ה וטעם הדבר הוא כי כוונת המאציל היה לעשות עתה התחלת הויות הכלים (נ״א בתחלה הויות הכלי) להלביש האור לצורך המקבלים שיוכלו לקבל ולכן בהיות שיצאו בלתי שלימים וגמורים חזרו לעלות לשורשן להתתקן ולהשתלם ועי״כ נעשה כלי כמ״ש. והענין הוא כי בודאי שבחי׳ הכלים היה בכח אף כי לא היה …
Sefer Etz Chaim (Public Domain)
22מל׳ דאצי׳ עתיק לבריאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער העקודים פ״ב.
23וכל צבא השמים לך משתחוים
In the Levites’ prayer, G-d gives life to all, “and the host of heaven bow down to You.” Here it illustrates the self-nullification that the King’s exaltation draws from those below.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 6
24כתר עליון איהו כתר מל׳ ואיהו קרקפתא
In Elijah’s discourse in the introduction, the Tikkunei Zohar says that the supernal Keser is the crown of Malchus and the karkafta of the tefillin. The Alter Rebbe learns from it that Keser and Malchus are one matter.
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
25בת״ז כ״ע איהו כתר מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
Paragraph 7
26ה׳ מלך גאות לבש
“Havayah reigns; He is clothed in majesty.” The Alter Rebbe explains that the “garment” of kingship is an encompassing garment, not an inner enclothement.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
27כי נר מצוה ותורה אור
Kehot’s note points to Proverbs 10:23 for these words.
Proverbs 10:23משלי י׳:כ״ג
Kehot’s noteמשלי י, כג.
28כי נר מצוה ותורה אור
“For a mitzvah is a lamp, and Torah is light.” The pair corresponds to Nukva (the lamp, the mitzvos) and Z’eir Anpin (the light, the Torah).
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29כי נר מצוה ותורה אור
The text itself refers the reader to this passage of the Zohar for the verse “For a mitzvah is a lamp, and Torah is light.”
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
Then began he to expound the words, “The commandment is a lamp.” ‘This’, he said, ‘refers to the Mishnah in the same way as the “Torah and the commandment” (Ex. 24, 12) mean the Written and the Oral Law respectively.
The Zohar; London, Soncino Press, 1933 (Public Domain)
30תרי״ג ארחין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר נשא קכט, א. קלו, א.
31תרי״ג ארחין
The Kehot note points to the Zohar (the Idra Rabba, in Parshas Nasso) for the expression “613 paths.” The Alter Rebbe brings it to show that the mitzvos are rooted in Keser.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
32תרי״ג ארחין
A second place in the Idra Rabba to which the Kehot note points for the “613 paths.” It belongs to the same claim, that the mitzvos are rooted in Keser.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
33תר״ך עמודים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס ש״ח, פ״ג.
34תר״ך עמודים
The Pardes Rimonim reports the tradition of 620 pillars of light in Keser, “as the number of כתר.” Here it shows the mitzvos rooted in Keser.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
אחר שנתעסקנו בפרקים הקודמים בענין הכתר, נבוא בפרק זה לבאר שני הנאצלים ממנו והם חכמה ובינה. ובענין מהותם אם הם דין או רחמים נחלקו המפרשים. יש מש״כ כי החכמה בערך הכתר יש בה קצת דין ובערך בינה היא רחמים, וענין זה נבאר בו לפנים. ויש שכתב שהיא רחמים פשוטים והדין הוא מבינה ולמטה. וי״מ שכתבו הפך ואמרו שהבינה רחמים והחכמה דין והיא סברא זרה תכלית הזרות. וז״ל כשעלה הרצון והמחשבה להבראות העולם אותו הרצון והחפץ הוא גלוי הדבר ואותו הרצון כנוהו המקובלים בלשון מחשבה וכשנאצלה אותה המחשבה נתפרסמה עוקץ של …
Pardes Rimonim (Public Domain)
35רמ״ח פיקודין רמ״ח אברין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
36רמ״ח פיקודין רמ״ח אברין דמלכא
In Tikkun 30 the Tikkunei Zohar speaks of the 248 commandments as the mitzvah of Havayah in each and every limb of the King. The Alter Rebbe cites it as a source that places the mitzvos in Z’eir Anpin.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
37לפי שכלו יהולל איש
“A man is praised according to his intelligence.” It shows that the emotive attributes, the inner limbs, follow the intellect.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ויגע בכף ירכו
The angel touched the hollow of Yaakov’s thigh, the source of the prohibition of the gid hanasheh. The Alter Rebbe cites it for the sciatic nerve that runs from the spine into the thighs.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
39וייצר את האדם עפר
G-d formed man of dust from the earth. The Alter Rebbe’s discussion of this verse, to which he refers here, shows that a higher soul is enclothed in a lower body.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ונעוץ תחלתן בסופן
The ten Sefiros: “their end is wedged in their beginning, and their beginning in their end.” Here it explains why the mitzvos, highest at the root, are lowest in their revelation.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
41מל׳ לית לה מגרמה כלום
In the Gate of the Akudim, Etz Chaim explains why Malchus is called “poor, having nothing of its own”: its light comes from the impression left by Yesod. It supports the point that Malchus has only what it receives.
Sefer Etz Chaim 6:6עץ חיים ו׳:ו׳
… אמנם אור המלכות אינו מניח רשימו בכלי שלה רק מן הרשימו שמשאיר אור היסוד בכלי שלו משם נמשך הארה אל כלי של המלכות אחר הסתלקות האור שלה וזה סבה אחרת למה נקרא מלכות עניה דלית לה מגרמה כלום וגם נקרא אספקלריא דלא נהרא והטעם הוא כי הכלי שלה בהעלותה והסתלק האור ממנה לא נהרא כלום כי לא נשאר בה שום אור אפי׳ בבחי׳ רשימו ואפי׳ חיות הכלי ההוא אינו מבחי׳ אור שלה רק מבחי׳ הרשימו שנשאר בכלי יסוד כנ״ל ומשם מחיה ומאיר בכלי המלכות וזה אומרו דלית לה מגרמה …
Sefer Etz Chaim (Public Domain)
42מל׳ לית לה מגרמה כלום
Here Etz Chaim says that a light remained in the vessel of Yesod to give life to the vessel of Malchus, which has nothing of its own.
Sefer Etz Chaim 8:4עץ חיים ח׳:ד׳
… וז״ש בשאול והנה הוא נחבא אל הכלים פי׳ כאשר נשברו אלו המלכים כמ״ש במ״א כל האורות נסתלקו מתוכם ונשארו מאנין תבירין ולא נשארו בהם רק בחי׳ רפ״ח ניצוצין כמ״ש בע״ה בשער מיוחד. ואמנם בכלי של היסוד נשאר אור אחד זולת הרפ״ח ניצוצין כדי להחיות את כלי המל׳ דלית לה מגרמה כלום וזה האור שנשאר שם בחי׳ שאול הנחבא אל הכלים שם בכלי היסוד מה שלא נשאר בכלי אחר ולפי שהיה (שלא) בעת השבירה ומיתה נקרא לשון מתחבא כי הראוי היה שיסתלק גם הוא ונשאר שם בהחבא וסיבה זו היתה …
Sefer Etz Chaim (Public Domain)
43מל׳ לית לה מגרמה כלום
In the Gate of the Diminution of the Moon, Etz Chaim explains the Zohar’s saying that Malchus has nothing of its own and must be raised upward.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
ועתה נבאר ג׳ בחי׳ אלו איך היו מתחלת בריאת העולם עד עתה. הנה בזמן העיבור היתה היא עדיין בבחי׳ נקודה א׳ כלולה מי׳ והיתה למטה מאחורי היסוד דז״א וכאשר נברא העולם של אצילות ונולדו זו״ן התחילה היא להתגדל עד יום ד׳ לו׳ ימי בראשית ואז נגדלה כל ג׳ בחי׳ הנ״ל שיש בבחי׳ אחור באחור והוא עד שתהיה בחי׳ פרצוף גמור בי״ס באחור באחורי החזה ושם היה שיעור קומתה משם ולמטה וגם האורות של ה׳ ספירות ראשונות דז״א היו מאירין בה מלמעלה למטה אב״א וכאשר הירח קטרגה אז נתמעטה מן שיעור …
Sefer Etz Chaim (Public Domain)
44מל׳ לית לה מגרמה כלום
Here Etz Chaim notes that Malchus is called diminished because it has nothing of its own and is “a mirror that does not shine.”
Sefer Etz Chaim 42:14עץ חיים מ״ב:י״ד
… נמצא כי הלבושים של בי״ע שהם ס״ג מ״ה ב״ן קודם שירדו להתפשט למטה העלה אותם למעלה בסוד מעקה ומחיצות לעולם אצילות ובהיותם שם כל הג׳ שמות שהם ס״ג מ״ה ב״ן שעולין רי״ו (פי׳ כי כל אחד מהם ע״ב ס״ג וי׳ אותיות מ״ה וכ״ו ב״ן באחוריים) כמנין מעקה כולם כלולים בשם ע״ב שהוא עשרה אותיות נמצא שבהיותן באצילות אין גבהין רק י׳ כי יותר גדולים הם י׳ טפחים באצילות מל׳ טפחים בבי״ע. ונמצא כי גובה המעקה הזה הוא י״ט כנגד הוי״ה דיודי״ן דע״ב שבאצילות שהוא י״ס דאצילות וז״ש ועשית מעקה …
Sefer Etz Chaim (Public Domain)
Paragraph 11
45ועשיתם את כל מצותי
From the passage of tzitzis: “that you may remember and do all My commandments.” The Alter Rebbe’s discussion of it explains how the mitzvos draw the Infinite Light into the 248 limbs of Z’eir Anpin.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
46נמשך הארת א״ס
In Kuntres Acharon the wording is “the Infinite Light (Or Ein Sof) is drawn” rather than “the illumination of the Infinite One is drawn.”
Kehot’s noteבקו״א שם ”נמשך אור א״ס”.
47הרמ״ח אברים
The Mishnah counts 248 limbs in a person, listing bones by part of the body. The Alter Rebbe infers that only the outer limbs, which have bones, are called limbs.
Mishnah Oholot 1:8משנה אהלות א׳:ח׳
מָאתַיִם וְאַרְבָּעִים וּשְׁמֹנָה אֵבָרִים בָּאָדָם, שְׁלשִׁים בְּפִסַּת הָרֶגֶל, שִׁשָּׁה בְכָל אֶצְבַּע, עֲשָׂרָה בַקֻּרְסָל, שְׁנַיִם בַּשּׁוֹק, חֲמִשָּׁה בָאַרְכֻּבָּה, אֶחָד בַּיָּרֵךְ, שְׁלשָׁה בַקַּטְלִית, אַחַת עֶשְׂרֵה צְלָעוֹת, שְׁלשִׁים בְּפִסַּת הַיָּד, שִׁשָּׁה בְכָל אֶצְבַּע, שְׁנַיִם בַּקָּנֶה, וּשְׁנַיִם בַּמַּרְפֵּק, אֶחָד בַּזְּרוֹעַ, וְאַרְבָּעָה בַכָּתֵף. מֵאָה וְאֶחָד מִזֶּה וּמֵאָה וְאֶחָד מִזֶּה. וּשְׁמֹנֶה עֶשְׂרֵה חֻלְיוֹת בַּשִּׁדְרָה, תִּשְׁעָה בָרֹאשׁ, שְׁמֹנָה בַצַּוָּאר, שִׁשָּׁה בַמַּפְתֵּחַ שֶׁל לֵב, וַחֲמִשָּׁה בִנְקָבָיו. כָּל אֶחָד וְאֶחָד מְטַמֵּא בְמַגָּע וּבְמַשָּׂא …
There are two hundred and forty-eight limbs in a human body: Thirty in the foot, six for every toe, Ten in the ankle, Two in the shin, Five in the knee, One in the thigh, Three in the hip, Eleven ribs, Thirty in the hand, [that is] six to every finger, Two in the fore-arm, Two in the elbow, One in the upper arm and Four in the shoulder, [For a total of] one hundred and one on the one side [of the body] and one hundred and one on …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48דדוקא אברים החיצונים . . נק׳ אברים
The note points there for the point that only the outer limbs, which have bones, are called limbs.
Kehot’s noteראה ס׳ מאמרי אדה״ז — ענינים ע׳ רל.
49במ״א ע״פ הרע״מ פ׳ שופטים
One of the places where the Raaya Mehemna in Shoftim, which the text says is explained “elsewhere,” is discussed.
Kehot’s noteביאוה״ז לאדהאמ״צ קכב, ג. סה״מ תקס״ה ח״ב ע׳ תתיב ואילך. אוה״ת שופטים ע׳ תתנד.
50ואמאי בגרמין יתיר מבשרא
The text itself points to this Raaya Mehemna in Parshas Shoftim, which asks why bones count for more than flesh. The Alter Rebbe links bones (atzamos) to essence (atzmiyus).
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
51והתורה שהיא בז״א
There the Torah is placed in Z’eir Anpin, since the 248 commandments are divided among the ten vessels of the Sefiros of Z’eir Anpin.
Kehot’s noteראה קו״א לתניא בד״ה להבין מ״ש בפע״ח דף קנה, ב.
52ע״פ וייצר את האדם עפר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ד, ג.
53היות המצות במל׳
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteבאגה״ק נוסף: ”ה׳ של שם הוי׳”.
54והתורה בז״א
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteבאגה״ק נוסף: ”וא״ו של שם הוי׳”.
55ונעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
56מל׳ לית לה מגרמה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteבע״ח ש׳ עקודים (פ״ו). ובש׳ דרושי נקודות (ספ״ד). ובש׳ מיעוט הירח (רפ״א). וגם ש׳ דרושי אבי״ע (ספי״ג). [כ].
57בענין פ׳ ציצית במ״ש ועשיתם את כל מצותי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ שלח מו, ב.
Paragraph 13
58ונעוץ תחב״ס
“Their end is wedged in their beginning, and their beginning in their end.” It explains why at the root the mitzvos are higher than the Torah while below the Torah is higher.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 14
59משנה תורה
The text itself refers to this Zohar passage on the subject of Mishneh Torah, in support of its root in Keser.
Zohar, Vaetchanan 4:17–5:27ספר הזהר, ואתחנן ד׳:י״ז-ה׳:כ״ז
60משנה תורה
A second Zohar passage on Mishneh Torah to which the text refers.
Zohar, Vayikra 12:89–13:97ספר הזהר, ויקרא י״ב:פ״ט-י״ג:צ״ז
It is also written in the same passage: “Moses spake and G-d answered him by a voice” (Ibid. \9). This voice, as has been elsewhere explained, is the voice of Moses, the Voice to which Moses attached himself. It may be asked, does it not say further on that “G-d spoke” (Ibid. xx, I), and not Moses? Some explain that the reason was because the people said to Moses: “Speak thou with us and we will hear, but let not G-d speak with us” (Ibid. 19). But, in fact, there …
The Zohar; London, Soncino Press, 1933 (Public Domain)
61משנה למלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף אסתר.
62משנה למלך
Mordechai was “second (mishneh) to King Achashverosh.” The Alter Rebbe derives the name Mishneh Torah from this word, making Deuteronomy the level of Malchus.
Esther 10:3אסתר י׳:ג׳
כִּי מׇרְדֳּכַי הַיְּהוּדִי מִשְׁנֶה לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ וְגָדוֹל לַיְּהוּדִים וְרָצוּי לְרֹב אֶחָיו דֹּרֵשׁ טוֹב לְעַמּוֹ וְדֹבֵר שָׁלוֹם לְכׇל־זַרְעוֹ:
For Mordecai the Jew was next unto king Ahasuerus, and great among the Jews, and accepted of the multitude of his brethren; seeking the good of his people and speaking peace to all his seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אלא חד
The Zohar there asks why Isaiah says “I, I” (Anochi, Anochi) twice and answers, “but one at Sinai …”; the text refers to it and to the Mikdash Melech’s explanation there of the words “but one.”
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
R. Eleazar then said to the man, ‘What is your name?’ He said: ‘Joezer’. Whereupon he said: ‘Let Joezer and Eleazar sit together.’ So they sat down on a rock in that field. The Judean then commenced to discourse on the text I, even I, am he that blotteth out thy transgressions, for mine own sake, and thy sins I will not remember (Is. 43, 25). He said: ‘The word “I” occurs here twice: He said: ‘The word “I” occurs here twice: once in reference to Sinai (cf. “I am …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64אם אין יראה אין חכמה
“If there is no awe, there is no wisdom; if there is no wisdom, there is no awe.” The Alter Rebbe reads the two clauses as the lower awe before wisdom and the higher awe after it.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
65דבקמה
“From when the sickle is first put to the standing grain (bakamah) you shall begin to count seven weeks.” This is the word read as bakomah.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66דבקמה קרי ביה בקומה
The Kessef Mishneh reports from R. Yitzchak ibn Giat that the Omer is counted standing, supported by reading bakamah, “the standing grain,” as bakomah, “standing.” The Alter Rebbe applies the “stature” to the emotions of kelipah.
Kessef Mishneh on Mishneh Torah, Daily Offerings and Additional Offerings 7:23:1כסף משנה על משנה תורה, הלכות תמידים ומוספין ז׳:כ״ג:א׳
ואין מונין אלא מעומד וכו׳. כתב הר״י בן גיאת שזה קבלה מפי רבותינו ואסמכוה אקרא דבקמה קרי ביה בקומה. ובזוהר פרשת תצוה כתב סוד הדבר למה צריך למנות מעומד:
Torat Emet 363 (Public Domain)
67וירד ה׳ על ה״ס
“And Havayah descended upon Mount Sinai.” The Alter Rebbe reads the descent as the revelation of Keser that came of itself after the seven weeks.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ועשית חג שבועות מסת נדבת ידך אשר תתן
“You shall make the festival of Shavuos … the measure of the freewill offering of your hand that you give, as Havayah your G-d will bless you.” The Alter Rebbe reads “your hand” as the outer dimension in which Keser shines on Shavuos.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ל״ב נתיבות החכמה
Sefer Yetzirah opens with the thirty-two wondrous paths of wisdom. Z’eir Anpin is called lev (32) because it receives them.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
70בשעה שהקדימו ישראל נעשה לנשמע יצתה בת קול ואמרה מי גלה רז זה לבני
When Israel put “we will do” before “we will hear,” a heavenly voice asked who had revealed this secret, and angels tied two crowns on each of them. Here the secret is that the revelation of Sinai lasts only through the yoke of the mitzvos, and the two crowns are the two halves of Keser.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71פ״ז מהל׳ תמידין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהכ״ג.
Paragraph 17
72חמץ תאפינה
The two loaves of Shavuos “shall be baked leavened.” The Alter Rebbe explains why leaven, excluded from every other offering, is brought on Shavuos.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73כי כל שאור וכל דבש
“For any leaven and any honey you shall not burn as a fire offering.” Leaven is kept from the altar because it stands for self-exaltation, which the external forces can feed on.
Leviticus 2:11ויקרא ב׳:י״א
כׇּל־הַמִּנְחָה אֲשֶׁר תַּקְרִיבוּ לַה׳ לֹא תֵעָשֶׂה חָמֵץ כִּי כׇל־שְׂאֹר וְכׇל־דְּבַשׁ לֹא־תַקְטִירוּ מִמֶּנּוּ אִשֶּׁה לַה׳
No meal-offering, which ye shall bring unto the L-RD, shall be made with leaven; for ye shall make no leaven, nor any honey, smoke as an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, יא.
74וידבר כו׳ אנכי כו׳
Another passage the text gives (end of the column) on “And He spoke … I am.”
Zohar, Vayikra 24:170–25:179ספר הזהר, ויקרא כ״ד:ק״ע-כ״ה:קע״ט
75וידבר כו׳ אנכי כו׳
The Zohar there asks why Isaiah says “I, I” (Anochi, Anochi) twice and answers that one is the Anochi of Sinai, as the Kehot note quotes.
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
He said: ‘The word “I” occurs here twice: once in reference to Sinai (cf. “I am the L-rd thy G-d”, Ex. 20, 2), and the other in reference to the creation of the world (cf. “I have made the earth and created man upon it”, Is. 45, 12), to show that there is no division between the upper and lower worlds.
The Zohar; London, Soncino Press, 1933 (Public Domain)
76וידבר כו׳ אנכי כו׳
At the end of this column the Zohar says that Anochi is “the first level,” which the Kehot note identifies with Malchus.
Zohar, Lech Lecha 26:272–29:319ספר הזהר, לך לך כ״ו:ער״ב-כ״ט:שי״ט
After his circumcision, all grades combined with this grade, and in this way G-d spoke with him. It may be objected that according to our interpretation the verses “and the L-rd appeared to Abram”, “and Abram journeyed to the South”, “and he built there an altar”, indicate that he had attained to these higher grades; how, then, can you say that before he was circumcised these grades did not combine with this one to speak with him? The answer is that previously G-d gave wisdom to Abraham to cleave to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
77וידבר כו׳ אנכי כו׳
Another passage the text gives on “And He spoke … I am.”
Zohar, Yitro 20:343–355ספר הזהר, יתרו כ׳:שמ״ג-שנ״ה
and the word lemor (saying), that it was a heritage of all. Said R. Isaac: ‘Why was the Torah given in fire and darkness?
The Zohar; London, Soncino Press, 1933 (Public Domain)
78וידבר כו׳ אנכי כו׳
Another passage the text gives on “And He spoke … I am.”
Zohar, Vaera 6:65–7:71ספר הזהר, וארא ו׳:ס״ה-ז׳:ע״א
AND MOSES SPAKE SO UNTO THE CHILDREN OF ISRAEL, BUT THEY HEARKENED NOT UNTO MOSES FOR ANGUISH OF SPIRIT. What is the meaning of “anguish of spirit” (lit. shortness of breath)? R. Judah interpreted the expression literally, “they had no rest from their labours, no time to breathe”. But R. Simeon saw a mystical significance in the expression; the “Jubilee” (the world of Binah, the abode of transcendental “Freedom “) was as yet not in manifestation to give them spiritual rest, and the later Spirit (Malkuth) was not yet able …
The Zohar; London, Soncino Press, 1933 (Public Domain)
79וידבר כו׳ אנכי כו׳
The last of the Zohar passages the text gives on “And He spoke … I am.”
Zohar, Shemot 10:67–11:77ספר הזהר, שמות י׳:ס״ז-י״א:ע״ז
80ח״א פ״ז ב׳
The Tzemach Tzedek quotes there the Zohar’s words on “I, I am He Who wipes away your transgressions” (“why twice ‘I’? But one at Sinai”) and copies the passage at length.
Kehot’s note”אנכי אנכי הוא מוחה פשעיך מ״ט תרי זימני אנכי אלא חד בסיני”, — אוה״ת יתרו ע׳ תתקטז ושם מעתיק בארוכה.
81פ״ט סע״א
There the Tzemach Tzedek notes that in the Zohar on Lech Lecha (end of 89a) “I am” is “the first level,” that is, Malchus, as the Zohar Chadash explains there.
Kehot’s note”לך לך דפ״ט סע״א אנכי הוא דרגא קדמאה היינו ג״כ בחי׳ מל׳ כן פי׳ בז״ח שם”, — אוה״ת יתרו ע׳ תתקטז.
82The text refers to this Zohar passage on “And He spoke … I am,” the opening of the Ten Commandments.
Zohar, Behar 12:74–14:80ספר הזהר, בהר י״ב:ע״ד-י״ד:פ׳
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דרוש לשבועות
A discourse for Shavuos: “And I was with Him a nurturer”
The Torah comes down to be Israel’s amon, feeding the soul with the “bread” that brings understanding, and beyond that it brings “delights”: not only the supernal will that is the same in every mitzvah (David’s “songs”), but the distinct inner delight of each mitzvah, revealed “face to face” at Sinai and drawn down every day through the Shema, self-nullification, and even the simple person’s natural love and charity.
The maamar in brief
The maamar reads Proverbs 8:30–31, where the Torah calls itself G-d’s amon and His “delights,” phrase by phrase. An amon feeds a weaned child bread; Moshe, too lofty, could not supply “meat,” but the Torah descends to sustain Israel. The forty-four days of the Omer are a nursing period that grows the animal soul’s emotions; on Shavuos the Torah arrives as “bread,” the two loaves, bringing Daas, drawn down through the Shema said with self-sacrifice. David was punished for calling the Torah “songs”: he praised the mitzvos as the supernal will, which is above Chochmah yet only their “back,” the same in all of them. Their “face” is the supernal delight, distinct in each mitzvah, revealed at Sinai because Israel’s love rose to delight in G-d. Ve’ehyeh means these delights must be renewed daily, by turning ani into ayin. The Torah “plays” at all times, even in exile, for its laughter is the nullification of yesh into ayin. Tevel, twice “lion,” includes both scholar and simple person, whose charity draws the delight down “as water, face to face.”

Outline
	1The Torah as nurturer: from nursing to breadAmon is one who sustains a child with bread after nursing. Moshe, on his lofty level, could not do this, but the Torah descends to nourish the souls of Israel. The forty-four days of the Omer are “nursing,” in which the emotions of the animal soul grow through iskafya; on Shavuos the Torah comes as “bread” that brings Daas, drawn down through the Shema said with self-sacrifice.¶1–4
	2David’s “songs”: the supernal willJoy and delight follow understanding. David called the chukim “songs” because the mitzvos come from the supernal will, which is above Chochmah and above all the endless comprehension of Gan Eden, and he rejoiced in each one as in a beloved melody. Yet he was punished, for he praised them only as the will enclothed in them.¶5–11
	3Back and face: will and delightThe will is the “back” of the mitzvos and is the same in all of them; their inner core, the “face,” is the supernal delight, as different in each mitzvah as sight is from hearing. At Sinai, “face to face,” Israel’s inner love, a delight in G-d, met G-d’s inner delight, so each utterance revealed its own delight.¶12–16
	4David’s punishment, and the meaning of ve’ehyehMeasure for measure, David forgot that the Ark, whose Tablets were all “face,” must be carried face to face on the shoulder, and he fell into forgetfulness, which is “back.” “Delights” are the revealed inner delight; ve’ehyeh teaches that it must be drawn down continually, through the daily Shema and through turning ani into ayin.¶17–20
	5“Playing before Him at all times”In times of embrace and in exile, when G-d’s kindness is hidden in the Torah, the Torah “plays” alike. Its laughter is the nullification of yesh into ayin, which will be revealed in the Time to Come and is drawn now through the Torah, even through the iskafya of the beinoni.¶21–23
	6“Playing in tevel” and “my delights with the children of man”Tevel is twice “lion”: the understanding love of the chayos and the natural love of the ofanim, matched by the scholar and by the simple, busy person. Through them, and through charity, the supernal delight flows “as water, face to face” between the supernal and the lower “man,” the wedding of the Giving of the Torah.¶24–26


Key concepts
	amon (nurturer)אמון
	The one who rears a child and feeds it bread after nursing. The Torah is Israel’s amon: it comes down from its height to sustain the soul and give it understanding.

	bread and nursingלחם ויניקה
	Nursing is the Omer period, when the emotions grow without full understanding; bread is the Torah given on Shavuos, which brings Daas, as an infant begins to know only once he tastes grain.

	zemiros (songs)זמירות
	A melody one repeats because it is sweet, though it is the same sweetness each time. David’s word for the Torah, praising the one supernal will present equally in all the mitzvos.

	supernal will and supernal delightרצון העליון ועונג העליון
	The will is the “back” (achorayim) of the mitzvos and is undivided; the delight within it is the “face” (panim), and each mitzvah has its own particular delight.

	sha’ashu’im (delights)שעשועים
	The revelation of the inner supernal delight in the Torah and mitzvos, which must be drawn down continually from below.

	ani and ayinאני ואין
	“I” and “nothing,” spelled with the same letters. When a person turns his ani into ayin, setting aside his self, he draws G-d’s essential delight into the Torah.

	laughter (sechok)שחוק
	The nullification of yesh into ayin: the world’s appearance as a separate “something” is a jest, made for the final “laughter” when all is revealed as nullified before G-d.


Section 1 · ¶1–4
The Torah as nurturer: from nursing to bread
1דרוש לשבועות1
A discourse for Shavuos.
The heading marks this as a discourse for Shavuos, the festival of the Giving of the Torah. It is built on the verses of Proverbs in which the Torah speaks of itself as G-d’s “nurturer” and His “delights.”




2ואהיה אצלו אמון2 ואהיה שעשועים יום3 יום משחקת לפניו בכל עת משחקת בתבל ארצו ושעשועי את בני אדם.4
“And I was with Him a nurturer (amon), and I was delights (sha’ashu’im) day by day, playing before Him at all times; playing in the inhabited world (tevel) of His earth, and my delights are with the children of man.”
These are the words of the Torah, personified as Wisdom, in Proverbs 8:30–31. The maamar will explain each phrase in turn: “a nurturer,” “delights day by day,” “playing before Him at all times,” “playing in the inhabited world,” and “my delights are with the children of man.”


ופי׳ במדרש רבה5 ר״פ בראשית אמון פדגוג האיך מה דאת אמר כאשר ישא6 האומן את היונק7 והוא לשון פרנסה וכן הוא עוד ברבות משפטים פ״ל.8
And the Midrash Rabbah, at the beginning of Parshas Bereishis, explains: “Amon [means] a tutor (padagog), as you say, ‘as the nurturer (omen) carries the suckling.’” And this is an expression of providing sustenance; and so it is also in the Rabbah on Mishpatim, section 30.
The Midrash reads amon as one who rears a child, a tutor or guardian, and proves it from Moshe’s words “as the nurturer (omen) carries the suckling.” The Alter Rebbe adds that the word speaks of providing sustenance, and that the Midrash on Parshas Mishpatim reads it the same way.




3והענין כי משה רבינו ע״ה [עליו השלום] אמר להקב״ה כי תאמר אלי שאהו בחיקך כאשר ישא האומן את היונק כו׳ מאין לי בשר910 כו׳
The explanation is: Moshe our teacher, peace be upon him, said to the Holy One, blessed be He, “that You should say to me, ‘Carry them in your bosom, as the nurturer carries the suckling,’ etc.,” [and] “From where do I have meat,” etc.
When the people demanded meat in the desert, Moshe protested that G-d had asked him to carry them in his bosom “as the nurturer carries the suckling,” and asked where he could find meat for them all. The maamar reads the two complaints together.


והיינו לפי שהיה במדרגה גבוה מן המים משיתיהו11 עד שהיה כבד פה12 לגבי תשבע״פ [תורה שבעל פה] וכבד לשון1314 לגבי תשב״כ [תורה שבכתב] [ועמ״ש מזה בפ׳ בשלח בד״ה
That is, because he was at a level as high as “from the water I drew him,” to the point that he was “heavy of mouth” with respect to the Oral Torah and “heavy of tongue” with respect to the Written Torah [and see what is written on this in Parshas Beshalach, in the discourse beginning
Moshe’s soul was rooted so high (his name, “drawn from the water,” hints at it) that it was hard for him to bring his wisdom down into speech. His being “heavy of mouth” and “heavy of tongue” is read, in the wording of the Ra’aya Mehemna section of the Zohar, as difficulty with the Oral Torah and with the Written Torah. The bracket begins a reference to a discourse in Parshas Beshalach on the double portion of manna.


להבין ענין לחם משנה] ולכן אמר מאין לי בשר שאין זה בערכו כלל. [ועמ״ש מזה בפ׳ בהעלותך]15 רק המן ירד בזכותו16 מזונא דחכמתא,1718
“To understand the matter of the double bread (lechem mishneh)”]. Therefore he said, “From where do I have meat?” — for this is not within his measure at all. [And see what is written on this in Parshas Behaalos’cha.] Only the manna came down in his merit, the food of wisdom (mezona dechochmesa).
Meat, a physical and coarse food, was entirely out of keeping with Moshe’s level. What came down in his merit was the manna, which the Zohar calls “the food of wisdom,” a nourishment as refined as Moshe himself.


אבל התורה משבחת א״ע [את עצמו] במעלה יתרה שיכולה היא לירד ממעלתה הגבוה והרמה להיות אמון שהיא רועה ומפרנס נש״י [נשמות ישראל] כנודע שהתורה נק׳ מזון לנפש19 ולכן נק׳ התורה לחם כמ״ש לכו לחמו בלחמי.20
But the Torah praises itself with an added virtue: that it is able to descend from its high and lofty level to be an amon, that it shepherds and sustains the souls of Israel, as is known that the Torah is called food for the soul. And therefore the Torah is called bread, as it is written, “Come, eat of my bread.”
The Torah praises itself for something more: lofty as it is, it can descend to be an amon, shepherding and sustaining the souls of Israel. That is why the Torah is called food for the soul, and specifically bread, as Wisdom calls out, “Come, eat of my bread.”


וזהו כאשר ישא האומן את היונק. דר״ל [דרוצה לומר] שמפרנסו בלחם אחר ימי יניקה דאם ר״ל [רוצה לומר] שמניקו מהו שאמר כאשר ישא האומן כו׳ מאין לי בשר כו׳.
And this is [the meaning of] “as the nurturer carries the suckling”: that is to say, that he sustains him with bread after the days of nursing. For if it meant that he nurses him, what is [the sense of] what he said, “as the nurturer carries,” etc., [and] “From where do I have meat,” etc.?
An omen feeds bread, not milk. Moshe set “as the nurturer carries the suckling” beside “From where do I have meat?”; if omen meant one who nurses, the question about meat would not follow from it.




4והנה גילוי בחי׳ זו להיות התורה בבחי׳ לחם הוא בשבועות זמן מ״ת [מתן תורה] שהקריבו שתי הלחם21 לחמו בלחמי תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] כי בימי הספירה הם ימי יניקה
Now the revelation of this level — that the Torah be at the level of bread — is on Shavuos, the time of the Giving of the Torah, when they offered the two loaves (shtei halechem): “eat of my bread,” the Written Torah and the Oral Torah. For the days of the Counting [of the Omer] are days of nursing.
The Torah first appears as “bread” on Shavuos, when it was given. On that day two loaves of wheat bread were offered in the Temple, and the Alter Rebbe links them with the doubled word for bread in “eat of my bread” (lachamu belachmi): the Written and the Oral Torah. The days of counting the Omer before Shavuos are, by contrast, days of nursing.


כי לידת נש״י [נשמות ישראל]22 הי׳ [היה] בשביעי של פסח ובני ישראל הלכו ביבשה בתוך הים23 שנמשכו מההעלם אל הגילוי ומשביעי של פסח עד שבועות מ״ד [מיין דוכרין] ימים הם בבחי׳ יניקה
For the birth of the souls of Israel was on the seventh [day] of Pesach, [when] “the children of Israel walked on dry land in the midst of the sea,” for they were drawn forth from concealment into revelation. And from the seventh of Pesach until Shavuos [are] forty-four days, which are at the level of nursing,
The souls of Israel were “born” on the seventh day of Pesach, when the sea split and the people walked through it on dry land, coming out of hiddenness into the open as a child comes out of the womb. The forty-four days from then until Shavuos are the infant’s nursing period.


דהיינו הגדלת המדות חסד שבחסד כו׳ עד״מ שהחלב מגדל אברי הולד וכך ימי הספירה הם המשכות ימים עליונים היום יום כו׳
that is, the growing of the emotive attributes (middos) — Chesed (kindness) of Chesed, etc. — just as, by way of analogy, milk makes the limbs of the infant grow. And so the days of the Counting are drawings-down of the supernal days: “Today is day,” etc.,
Nursing makes an infant’s limbs grow; so the counting of the Omer makes the emotive attributes grow, one combination each day, beginning with Chesed of Chesed. Each day of the count draws down one of the supernal “days,” the divine attributes, as the formula “Today is day so-and-so” suggests.


לעומר שעורים שהוא מאכל בהמה הוא מקור וחיות הנפש הבהמית של האדם [כי הנשמה ונפש אלקית א״צ [אין צריך / אינו צריך] תיקון לעצמה2425 כו׳]
“of the Omer” — [an Omer] of barley, which is animal food, [and] which is the source and life-force (chayus) of a person’s animal soul [for the neshamah and G-dly soul needs no rectification for itself, etc.],
The Omer offering was of barley, which is animal food; this hints that the counting works on the animal soul, the source of a person’s natural drives. The bracket gives the reason: the G-dly soul needs no rectification for itself, so the work is with the animal soul.


להפוך כל המדות שבה שתהיינה לה׳ לבדו26 ולא תחללו27 כו׳ יום ראשון חסד שבחסד כו׳
to transform all the emotive attributes that are in it so that they be “for Havayah alone,” and “you shall not profane,” etc. The first day, Chesed of Chesed, etc.
The aim is to turn every emotion of the animal soul so that it is directed “to Havayah alone” and does not profane His Name. Each day refines one attribute, beginning on the first day with Chesed of Chesed.


והיינו בחי׳ גידול של המדות שבנפש הבהמית והעלאתן ממטה למעלה ע״י בחי׳ המשכת מוחין מלמעלה ונק׳ בע״ח [בעץ חיים] מוחין דיניקה, וכמ״ש במ״א ע״פ ולבן שינים מחלב,28
And this is the growing of the emotive attributes in the animal soul and their elevation from below upward, through a drawing-down of the intellect (mochin) from above; and in Etz Chaim this is called “the mochin of nursing” (mochin deyenikah), as is explained elsewhere on [the verse] “and teeth white with milk.”
In this way the emotions of the animal soul grow and are raised up, through intellect drawn down from above. Etz Chaim calls this “the mochin of nursing,” the early intellect of the nursing stage, and the Alter Rebbe has explained it elsewhere on the verse “teeth white with milk.”


וזו היא המשכה עליונה מלמעלה מן הימים העליונים הנמשכים במ״ד [במיין דוכרין] ימי הספירה עד״מ דם נעכר ונעשה חלב.29 כך ע״י אתכפיא שהאדם מזכך מדותיו30 נמשך הגדלת המדות.
And this is a supernal drawing-down from above, from the supernal days that are drawn down in the forty-four days of the Counting — just as, by way of analogy, blood decomposes and becomes milk. So too, through subjugation (iskafya), by which a person refines his emotive attributes, the growing of the emotive attributes is drawn down.
As a mother’s blood is changed into milk, so a light from the supernal days is drawn down during the forty-four days of the count. On the person’s side this works through iskafya: by subduing his natural drives he refines his emotions, and that brings their growth.


אך אין התינוק יודע לקרות31 אבא ואימא עד שיטעום טעם דגן שבבחי׳ יניקה עדיין לא נכנס בו דעת עד שיטעום טעם לחם היא בחי׳ התורה שנתנה אחר ימי הספירה בשבועות
But “the infant does not know how to call ‘father’ and ‘mother’ until he tastes the taste of grain”: for at the level of nursing, Daas (knowledge) has not yet entered him, until he tastes the taste of bread, which is the Torah, which was given after the days of the Counting, on Shavuos.
The Talmud says an infant cannot call “father” and “mother” until he tastes grain; nursing alone does not bring awareness. So Daas, real understanding, comes only with “bread,” the Torah given on Shavuos after the days of the count.


ואזי הקריבו בו שתי הלחם והוא מזון לנפש האלקית לכו לחמו בלחמי32 והקרבה זו צריכה להיות ממושבותיכם33 בחי׳ ישיבה היא בחי׳ ק״ש [קריאת שמע]
And then they offered on it the two loaves, and it is food for the G-dly soul: “Come, eat of my bread.” And this offering must be “from your dwellings (moshvoseichem),” the level of sitting, which is the Shema.
On Shavuos the two loaves were offered, standing for the Torah as food for the G-dly soul. The verse says they must come “from your dwellings” (moshvoseichem), from the root “to sit,” which the Alter Rebbe connects with the Shema, which is said sitting.


כי תפלה בעמידה וק״ש [וקריאת שמע] בישיבה בעולם הבריאה ששם הוא היחוד שבק״ש [שבקריאת שמע] יחודא עלאה או״א [אבא ואימא] שא״א לנו להשיגו באצי׳ [וכמ״ש בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ד].
For prayer is [said] standing, and the Shema sitting, in the World of Beriah (Creation), for there is the unification of the Shema, the higher unity (yichuda ila’ah) of Abba and Imma (Chochmah and Binah), which it is impossible for us to attain in Atzilus [as is written in Pri Etz Chaim, Sha’ar Kerias Shema, chapter 4].
Following the Arizal, the Amidah is said standing because it belongs to Atzilus, and the Shema sitting because it belongs to Beriah. The unification brought about by the Shema is the higher one, of Abba and Imma, and we cannot arouse it while in Atzilus, only from Beriah.


ופי׳ הכתוב ממושבותיכם מבחי׳ ק״ש [קריאת שמע] במס״נ [במסירות נפש] תביאו לחם כו׳ תוכלו להמשיך בחי׳ התורה להיות לכם בבחי׳ לחם הגורם להמשיך בחי׳ הדעת וההשגה. וזהו ואהיה אצלו אמון34:
And the meaning of the verse is: “From your dwellings” — from the level of the Shema with self-sacrifice (mesirus nefesh) — “you shall bring bread,” etc.: you will be able to draw down the Torah to be for you at the level of bread, which brings about the drawing-down of Daas and comprehension. And this is [the meaning of] “And I was with Him a nurturer (amon).”
So the verse means: from the Shema, said with readiness to give one’s life, “you shall bring bread,” that is, you will be able to draw the Torah down as nourishment that brings understanding and comprehension. This is the Torah’s role as amon, the nurturer.




Section 2 · ¶5–11
David’s “songs”: the supernal will
5ב ואח״כ ואהיה שעשועים שע״י בחי׳ אמון הוא המשכת בחי׳ לחם ומזון להיות הדעת וההשגה עי״ז אח״כ נמשך גילוי בחי׳ השמחה והשעשועים.
2. And afterwards, “and I was delights”: for through the level of amon, which is the drawing-down of bread and food so that there be Daas (knowledge) and comprehension — through this, afterwards, the revelation of joy and delights is drawn down.
The second section takes up the next words, “and I was delights.” Once the Torah as amon has fed a person with “bread” and given him understanding, a further revelation follows: joy and delight.


והנה ביאור ענין השמחה והשעשועים המתגלים ע״י הדעת וההשגה. יובן במ״ש זמירות היו לי חקיך35 כו׳ ואמרז״ל [ואמרו רבותינו זכרונם לברכה] [במדרש רבה.36
Now, the explanation of the joy and delights that are revealed through Daas and comprehension will be understood from what is written, “Your statutes were songs (zemiros) to me,” etc. And our Sages, of blessed memory, said [in the Midrash Rabbah,
To explain this joy and delight, the Alter Rebbe turns to King David’s words, “Your statutes were songs to me,” and to the Sages’ teaching about them, which he cites from the Midrash, the Tanchuma and the Talmud.




6ובתנחומא ובגמרא פ״ז [פרק ז׳] דסוטה דל״ה ע״א]37 שנענש דוד על שקרא ד״ת [דברי תורה] זמירות ואמר לו הקב״ה זמירות קרית להו הריני
and in the Tanchuma, and in the Gemara, chapter 7 of Sotah, folio 35a] that David was punished for calling words of Torah “songs.” And the Holy One, blessed be He, said to him, “You called them songs? Behold, I
The Sages relate that David was punished for calling words of Torah “songs.” G-d said to him, in effect: you call them songs? Then you will stumble over something even schoolchildren know.


מכשילך בדבר שאפילו תינוקות של38 בית רבן יודעין אותו דכתיב ולבני קהת לא נתן39 כי עבודת הקדש עליהם בכתף ישאו והוא הביא את הארון בעגלה.
will make you stumble in a matter that even schoolchildren know,” as it is written, “But to the sons of Kehos he did not give [wagons], for the service of the holy [things] was upon them; they would carry on the shoulder.” And he brought the Ark on a wagon.
The Torah says that the Levite family of Kehos was given no wagons, because they carried the holy vessels on their shoulders. David had the Ark brought on a wagon, against this law; that was his stumbling.




7והענין הוא כי פי׳ וביאור מלת זמירות הוא כמו זמר וניגון שמזמרים ומנגנים ניגון א׳ כמה פעמים אע״פ [אף על פי] שהכל עריבות ומתיקות א׳ מ״מ כשערב לו לאדם איזה ניגון וזמר יכול לזמר ולנגן אותו כמה פעמים.
The explanation of this is: the meaning and sense of the word zemiros is like a song and melody, when one sings and plays one melody many times. Although it is all one pleasantness and sweetness, nevertheless, when some melody and song is pleasing to a person, he can sing it and play it many times.
Zemiros are like a melody one sings again and again. The tune does not change and holds the same sweetness every time, yet when a person loves a melody he repeats it many times.




8וכך היה לי חוקיך חוקים נק׳ מצות שאין בהן טעם כמו פרה אדומה ושעטנז כו׳
And so, “Your statutes were to me”: chukim (statutes) is what the mitzvos that have no reason are called, such as the red heifer and sha’atnez, etc.
David said this of the chukim (statutes), the mitzvos that have no reason a person can understand, such as the red heifer and the ban on sha’atnez, wool and linen woven together.


כלומר שהגם שאין למצוה זו שום טעם ודעת בשכל המושג ומובן מ״מ ערב ומתוק לחיכו עד מאד
That is to say: although this mitzvah has no reason or knowledge at all in intellect that is grasped and understood, nevertheless it was exceedingly pleasant and sweet to his palate.
Although such a mitzvah has no reason the mind can grasp, David found it exceedingly sweet.


והיינו לפי שאף גם אם אין טעם ודעת מלובש בהמשכת מצוה זו למטה בהתלבשותה בגשמיות מ״מ יסודתה בהררי קדש40 הוא
And this is because, even if no reason or knowledge is enclothed in the drawing-down of this mitzvah below, as it is enclothed in physicality, nevertheless “its foundation is in the holy mountains”: it is
The reason is that, although no rationale is enclothed in the mitzvah as it comes down into physical action, its foundation is “in the holy mountains,” far above.


מבחי׳ רצון העליון ב״ה שלמעלה מעלה מבחי׳ טעם ודעת הנמשך מבחי׳ ח״ע [חכמה עילאה] והחכמה מאין תמצא41 שהיא נמשכת מבחי׳ אין הוא בחי׳ רצון העליון ב״ה כי
from the level of the supernal will (ratzon), blessed be He, which is far above the level of reason and knowledge that is drawn from the level of the higher Chochmah (Chochmah Ila’ah). And “Chochmah is found from ayin (nothing),” for it is drawn from the level of ayin, which is the level of the supernal will, blessed be He. For
That root is the supernal will, which is far higher than reason, since all reason comes from Chochmah. Chochmah itself is found “from ayin” (nothing), and that ayin is the supernal will.


הנה החכמה נק׳ עדן4243 שהוא עונג הנשמות בג״ע [בגן עדן] בשכל הנבראים המשכילים בגדולת א״ס ב״ה ונהנים בהשגתם תענוג נפלא עד אין קץ ע״ד שאמרו בגמ׳ [בגמרא] על אלישע אחר מוטב דלידייני׳44 כו׳.
Chochmah is called Eden, which is the delight of the souls in Gan Eden, in the intellect of created beings who contemplate the greatness of the Infinite One (Ein Sof), blessed be He, and take wondrous delight in their comprehension, without end — along the lines of what was said in the Gemara about Elisha Acher: “It is better that he be judged,” etc.
Chochmah is called “Eden”: the delight of the souls in Gan Eden is the delight of understanding G-d’s greatness, an endless pleasure in comprehension. How great that delight is can be seen from what the Gemara says of Elisha “Acher”: Rabbi Meir held it better that he be judged so that he could then enter the World to Come.




9והנה אף שבספרים נזכר רק ב׳ בחי׳ ג״ע [גן עדן] תחתון ועליון.45 אבל באמת יש הרבה מיני ג״ע [גן עדן] זה למעלה מזה עד אין קץ ותכלית גבוה מעל גבוה46 כו׳,
Now, although in the books only two levels of Gan Eden are mentioned, the lower and the upper, in truth there are many kinds of Gan Eden, one above the other, without end or limit, “one higher than the high,” etc.
The books usually speak of two levels of Gan Eden, the lower and the upper. In truth, the Alter Rebbe says, there are endless levels of Gan Eden, each higher than the one before.


וע״ז רמזו רז״ל [רבותינו זכרונם לברכה] ת״ח [תלמיד חכם / תלמידי חכמים] אין להם מנוחה47 לא בעוה״ז ולא בעוה״ב [בעולם הבא] שנאמר ילכו מחיל אל חיל48 כו׳ אלא שהספרים לא דברו מהם רק מהב׳ מיני ג״ע [גן עדן] ג״ע [גן עדן] עליון ותחתון.
And our Sages, of blessed memory, alluded to this: “Torah scholars have no rest, neither in this world nor in the World to Come, as it is said, ‘They go from strength to strength,’” etc. Only, the books did not speak of them, but only of the two kinds of Gan Eden, the upper Gan Eden and the lower.
The Talmud hints at this when it says that Torah scholars have no rest even in the World to Come, for they “go from strength to strength,” rising from level to level. The books simply did not describe these levels beyond the two general ones.


אבל בג״ע [בגן עדן] העליונים עד רום המעלות לא שלחו את ידם וכל עדן שלמעלה מעלה עד רום המעלות הכל נק׳ בשם חכמה
But the higher Gan Edens, up to the loftiest heights, they did not put forth their hand [to discuss]. And every Eden, higher and higher up to the loftiest heights, is all called by the name Chochmah (wisdom),
The higher levels of Gan Eden were left undescribed. All of them, up to the very highest, are called Chochmah, because each is a level of wisdom.


כי העונג שבהם הוא לפי ערך ההשכלה וההשגה ויש השגה למעלה מהשגה עד רום המעלות. אך כל בחי׳ השגה ותענוג מריש כל דרגין כו׳ אינו אלא בבחי׳ זיו.
for the delight in them is according to the measure of the understanding and comprehension, and there is comprehension above comprehension, up to the loftiest heights. But every level of comprehension and delight, [even] from “the head of all levels,” etc., is only at the level of radiance (ziv).
The delight of each Gan Eden matches the depth of comprehension there, and there is always a higher comprehension. Yet all this comprehension and delight, even at “the head of all levels,” is only a radiance (ziv) of G-dliness, not its essence.




10וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ונהנין מזיו49 כו׳. וזהו בורא קדושים ישתבח50 שמך לעד מלכנו. קדושים אלו הנשמות וקדושים בכל יום51 יהללוך סלה בלי הפסק52 בהשגה למעלה מהשגה כי ת״ח [תלמיד חכם / תלמידי חכמים] אין להם מנוחה כו׳.
As our Sages, of blessed memory, said: “and they delight in the radiance,” etc. And this is [the meaning of] “Creator of holy ones, may Your Name be praised forever, our King.” “Holy ones”: these are the souls; and “holy ones praise You every day, selah,” without interruption, in comprehension above comprehension, for “Torah scholars have no rest,” etc.
The Talmud says the righteous in the World to Come “delight in the radiance of the Shechinah.” The prayers echo this: G-d is “Creator of holy ones,” the souls, who “praise You every day, selah,” and “selah” means without interruption, as the souls rise from one comprehension to the next.


וכל ההילול והשבח הזה אין זה אלא ישתבח שמך בחי׳ שם בלבד בחי׳ זיו כו׳
And all this praise and acclaim is only “may Your Name be praised”: the level of a name alone, the level of radiance, etc.
Yet all their praise reaches only “Your Name.” A name is not the person himself, only how he is called; so too what the souls grasp is a level of radiance alone.


(כמ״ש מזה בד״ה את שבתותי תשמרו)53 ושמו בגימ׳ [בגימטריא] רצון5455 שהרצון הוא למעלה מעלה מבחי׳ חכמה והחכמה היא הנמשכת מבחי׳ הרצון שכך עלה ברצונו להתלבש בבחי׳ חכמה.
(as is written on this in the discourse beginning “You shall keep My Sabbaths”). And “His Name” (shemo) has the numerical value of ratzon (will); for will is far above the level of Chochmah, and Chochmah is what is drawn from the level of will, for so it arose in His will, to be enclothed in the level of Chochmah.
The word shemo (“His Name”) has the same numerical value as ratzon, “will” (346). The will is far above Chochmah, which comes from it, because G-d willed to be enclothed in Chochmah. The parenthesis refers to the discourse “You shall keep My Sabbaths” in Parshas Behar.


ולזאת הרי בחי׳ החכמה בטילה כאין לגבי בחי׳ רצון העליון ב״ה המתלבש בה ואין ערוך אליו
Therefore the level of Chochmah is nullified as nothing before the level of the supernal will, blessed be He, that is enclothed in it, and it bears no comparison to it.
Chochmah is therefore as nothing before the supernal will that is enclothed in it; the two cannot be compared.


וזהו ענין הזמירות שקרא דוד לד״ת [לדברי תורה] לבחי׳ החוקים שעם היות שאין בהם טעם היינו לפי שנמשכו ונלקחו מרצון העליון ב״ה שהוא למעלה מההשגה והטעם.
And this is the matter of the “songs,” as David called words of Torah, [namely] the level of the statutes: although they have no reason, this is because they were drawn and taken from the supernal will, blessed be He, which is above comprehension and reason.
This explains David’s “songs”: the chukim have no reason because they come directly from the supernal will, which is above reason and comprehension.




11ומ״ש אורייתא מחכמה נפקת56 נפקת דייקא. אבל יסודן למעלה מהחכמה תר״ך עמודי אור5758 עד״מ העמוד שמחבר הגג59 עם הרצפה. כך המצות נשפלו למטה.
And as for what is said, “The Torah comes forth from Chochmah”: “comes forth,” specifically. But their foundation is above Chochmah, the 620 pillars of light — by way of analogy, the pillar that joins the roof with the floor. So the mitzvos were lowered below,
The Zohar says the Torah “comes forth from Chochmah”; “comes forth” implies that its origin is above Chochmah. The root of the mitzvos is the 620 “pillars of light” in Keser, the supernal will, and like a pillar joining roof to floor they reach from that height down to physical deeds.


אבל שרשן גבוה מאד נעלה ע״כ היה שמח שמחה גדולה בעסק התורה ומצות ע״י התבוננות זו
but their root is very high and exalted. Therefore he rejoiced with great joy in his occupation with Torah and mitzvos, through this contemplation:
Though the mitzvos come down into physical action, their root is exceedingly high. Contemplating this filled David with great joy in his Torah study and mitzvos.


שהם רצון העליון וע״כ קראן זמירות שהן היו לו כמין זמר שמנגנגין זמר א׳ בהם כמה פעמים מגודל המתיקות שבו.
that they are the supernal will. And therefore he called them “songs,” for they were to him like a kind of song, in which one sings one song many times because of the great sweetness in it.
Because the mitzvos are the supernal will, David called them “songs”: they were to him like a song one sings over and over because it is so sweet.


כך עם היות שכל המצות כולן הן רצונו ית׳ והרי זהו שבח אחד לכל המצות שבכולם מתלבש רצה״ע [רצון העליון] ב״ה מ״מ היה מתענג ושמח בכל א׳
So too, although all the mitzvos, every one of them, are His will, may He be blessed, so that this is one praise for all the mitzvos, that the supernal will, blessed be He, is enclothed in all of them, nevertheless he delighted and rejoiced in each one,
All the mitzvos are equally G-d’s will, so in this respect they share a single praise. Even so, David delighted in each one.


כמו שמתענגים ושמחים בעריבות ומתיקות הניגון והזמר שניגון וזמר א׳ מנגנין ומזמרים כמה פעמים מאחר שהוא זמר יפה מאד וזו היא שמחה של מצוה.
just as one delights and rejoices in the pleasantness and sweetness of a melody and song, so that one melody and song is played and sung many times, since it is a very beautiful song. And this is the joy of a mitzvah (simchah shel mitzvah):
His joy was like the joy in a beautiful melody, which one sings again and again. This is the “joy of a mitzvah.”


דהיינו מחמת עוצם גדולת המצוה עצמה כי גבהה מעלתה מאד שהוא הוא רצה״ע [רצון העליון] ב״ה שלמעלה מהחכמה שהוא בחי׳ עדן ותענוג והשגה נפלאה עד אין קץ מריש כל דרגין כו׳.
that is, because of the immense greatness of the mitzvah itself, for its standing is very lofty: it is the supernal will itself, blessed be He, which is above Chochmah, which is the level of Eden and of delight and wondrous comprehension without end, from “the head of all levels,” etc.
The joy comes from the greatness of the mitzvah itself: it is the supernal will, which is above Chochmah, and Chochmah is itself “Eden,” wondrous delight and comprehension without end.


אך מ״מ נענש דוד ע״ז לפי שעדיין לא הגיע לתכלית השבח העיקר שבתורה ומצות ומעלתן העצמי׳ [העצמיות] שהרי לא שבח אותן אלא בבחי׳ רצה״ע [רצון העליון] ב״ה המלובש בהן.60
Nevertheless, David was punished for this, because he had not yet reached the ultimate praise, the main [praise], of Torah and mitzvos and their essential virtue; for he praised them only in terms of the supernal will, blessed be He, that is enclothed in them.
Still David was punished, because he had not reached the highest praise of Torah and mitzvos, their essential virtue. He praised them only as the supernal will enclothed in them.




Section 3 · ¶12–16
Back and face: will and delight
12והנה הרצון הוא עדיין בבחי׳ מעלת ומדרגת חיצונית שלהם. וכמ״ש וראית את אחורי61 ופני לא יראו.
Now, the will is still at the level of their outer virtue and rank, as it is written, “And you shall see My back, but My face shall not be seen.”
The will, high as it is, is still the outer level of the mitzvos. G-d told Moshe, “You shall see My back, but My face shall not be seen”: the will is the “back.”


אבל פנימיותן ועיקרן הוא הוא עונג העליון ב״ה שהוא פנימית הרצון כידוע וע״ז נאמר אחור
But their inner dimension (pnimiyus) and essence is the supernal delight, blessed be He, which is the inner dimension of the will, as is known. And of this it is said, “Back
The inner core of the mitzvos is the supernal delight, which is the inner dimension of the will. The verse “Back and front You have formed me” speaks of these two levels.


וקדם צרתני62 ועד״מ מבשרי אחזה63 שהתענוג הוא עיקר המכוון והרצון הולך אחר התענוג שמחמת שיש נחת רוח ותענוג לפניו לכך הוא רוצה וחפץ בכך.
and front You have formed me.” And by way of analogy, “from my flesh I behold”: the delight is the main intent, and the will follows the delight; for because there is gratification and delight before him, therefore he wills and desires it.
Human experience (“from my flesh I behold”) shows that delight is the real aim and will follows it: one wants something because one takes pleasure in it.




13ולכן נק׳ הרצון בחי׳ אחוריים64 ובחי׳ חיצונית לגבי העונג העליון ב״ה המלובש בו וע״ז נאמר וראית את אחורי ופני לא יראו65 שאין פנימית העונג מתגלה כ״א בחי׳ הרצון בלבד
Therefore the will is called the level of the back (achorayim) and the outer level, in relation to the supernal delight, blessed be He, that is enclothed in it. And of this it is said, “And you shall see My back, but My face shall not be seen”: for the inner dimension of the delight is not revealed, only the level of the will alone,
This is why the will is called “back” (achorayim) and “outer” compared with the delight inside it. What is revealed is the will; the inner delight stays hidden, as “My face shall not be seen” says.


כמו שאינו נראה ונגלה באדם לזולתו רק בחי׳ רצון בלבד כשמגלה לו רצונו להיות כך וכך.
just as in a person nothing is seen and revealed to another except the will alone, when he reveals to him his will that such-and-such should be.
So it is with a person: others see only his will, when he tells them what he wants done.


אבל פנימית העונג המלובש בו והמכוון מזה איזה עונג ונחת רוח לפניו מזה לא ניתן להתודע ולהגלות ועונג זה הוא המלובש במצות שהן רצונו ית׳.
But the inner dimension of the delight that is enclothed in it, and what is intended by it, what delight and gratification he has from it, is not given to be made known and revealed. And it is this delight that is enclothed in the mitzvos, which are His will, may He be blessed.
What pleasure he has in it, the inner reason for wanting it, is not revealed. It is this hidden supernal delight that is enclothed in the mitzvos, which are G-d’s will.




14וזהו אשר קדשנו במצותיו אשר מלשון באשרי כי אשרוני666768 שהוא לשון הילול ושבח והוא על עוצם ריבוי התענוג שיש בזה
And this is [the meaning of] “Who (asher) has sanctified us with His commandments”: asher is from the expression “In my good fortune (be’oshri), for they will call me fortunate (ishruni),” which is an expression of praise and acclaim; and it is because of the immense abundance of delight that there is in this,
The blessing over a mitzvah says that G-d is the One “asher (Who) has sanctified us.” The Alter Rebbe reads asher as in Leah’s words when Asher was born, “In my good fortune, for they will call me fortunate”: a word of praise, expressing the great abundance of delight in the mitzvos.


כדי להלל ולשבח מאד ובבחי׳ זו נאמר באשר וטובל בשמן69 רגלו שבבחי׳ רגלו בלבד הוא מלובש בבחי׳ שמן היא בחי׳ ח״ע [חכמה עילאה]70 כו׳:
enough to praise and acclaim [it] greatly. And of this level it is said of Asher, “and he dips his foot in oil”: for only at the level of “his foot” is it enclothed in the level of oil, which is the higher Chochmah (Chochmah Ila’ah), etc.
Moshe blessed the tribe of Asher, “he dips his foot in oil.” Oil stands for the higher Chochmah; so only the lowest level, the “foot,” of this delight is enclothed in Chochmah, and the delight itself is far above it.




15ג והנה ההפרש שבין בחי׳ אחוריים לבחי׳ פנים מבשרי אחזה71 שבעורף אין בו התחלקות אברים שעור א׳ מכסה את כולו.
3. Now, the difference between the level of the back and the level of the face, [as] “from my flesh I behold”: in the nape of the neck there is no division into organs, for one skin covers all of it.
The third section begins by showing the difference between “back” and “face” in the human body (“from my flesh I behold”): the back of the neck has no distinct organs, and one skin covers it all.


משא״כ בבחי׳ פנים נראה ונגלה ציור התחלקות האיברים עינים לראות אזנים לשמוע כו׳ ותענוג שבבחי׳ ראיה הוא בחי׳ אחרת משמיעה כו׳.
In the face, by contrast, the form of the division of the organs is seen and revealed: eyes to see, ears to hear, etc.; and the delight in sight is a different thing from [the delight in] hearing, etc.
The face, by contrast, shows distinct organs, each with its own function, eyes to see and ears to hear, and the pleasure of seeing is quite different from the pleasure of hearing.


כך הוא למעלה כביכול שבחי׳ רצון העליון ב״ה נק׳ בחי׳ אחוריים ואין בו שום התחלקות ולכך הרצון המלובש במצות כולל כל המצות בשוה שכולן הן בחי׳ רצונו ית׳
So it is Above, as it were: the level of the supernal will, blessed be He, is called the level of the back, and there is no division in it at all. Therefore the will that is enclothed in the mitzvos includes all the mitzvos equally, for all of them are His will, may He be blessed,
So it is Above: the supernal will is the “back” and has no divisions, so it is present equally in all the mitzvos; each is simply G-d’s will.


והרי זה שבח א׳ לכולן אלא שהוא שבח גדול מאד כנ״ל שהרצון עליון הוא למעלה מהחכמה כו׳
and so this is one praise for all of them; only, it is a very great praise, as mentioned above, for the supernal will is above Chochmah, etc.
This gives all the mitzvos a single praise, though a very great one, since the will is above Chochmah.


ולכן נק׳ העונג והשמחה הנמשך מזה בשם זמירות כמו זמר שמנגנים ניגון א׳ היפה מאד הרבה פעמים כנ״ל.
And therefore the delight and joy that come from this are called by the name “songs,” like a song in which one plays one very beautiful melody many times, as mentioned above.
That is why the joy that comes from this is called “songs”: like one beautiful melody sung over and over, it is the same joy in every mitzvah.


אבל העונג העליון ב״ה המלובש במצות יש לכל מצוה תענוג פרטי כי העונג היא פנימי׳ [פנימיות / פנימית] המכוון המלובש ברצון ואין פנימית המכוון המלובש ברצון מצוה זו מלובש ברצון מצוה אחרת כי לכל מצוה יש כוונה אחרת כנודע.
But [as for] the supernal delight, blessed be He, that is enclothed in the mitzvos, each mitzvah has a particular delight. For the delight is the inner dimension of the intent that is enclothed in the will, and the inner dimension of the intent enclothed in the will of this mitzvah is not enclothed in the will of another mitzvah, for each mitzvah has a different intent, as is known.
The supernal delight, though, is different in each mitzvah. The delight is the inner intent within the will, and every mitzvah has its own intent, so each carries its own particular delight.




16וכמו עד״מ בפנים הרי התענוג שבראי׳ [שבראיה] המלובש בעינים אינו דומה כלל להתענוג שבשמיעה שבאזנים וכן תענוג שבטעמים חיך אוכל יטעם72 כו׳ כל מין תענוג הוא מהות אחר.
And just as, by way of analogy, in the face, the delight in sight, which is enclothed in the eyes, is not at all like the delight in hearing, which is in the ears; and likewise the delight in tastes, “the palate tastes food,” etc.: each kind of delight is a different essence.
In the face each sense has its own pleasure: the pleasure of sight is nothing like the pleasure of hearing, and taste (“the palate tastes food”) is different again. Each kind of pleasure is a different thing.


כך בחינת עונג העליון הנמשך ומתגלה ע״י המצות בציצית תענוג מיוחד ומשונה מהתענוג שבמצוה אחרת וכן בתפילין כו׳ ובכל המצות.
So [with] the supernal delight that is drawn down and revealed through the mitzvos: in tzitzis [there is] a unique delight, different from the delight in another mitzvah, and so in tefillin, etc., and in all the mitzvos.
So the supernal delight revealed through the mitzvos differs from mitzvah to mitzvah: tzitzis carries one particular delight, tefillin another, and so with all the mitzvos.


ולא כמו מעלת הרצון שהוא מדרגה אחת לכולן (ועמ״ש בד״ה ראו כי7374 ה׳ נתן לכם השבת בפי׳ דרכיה דרכי נועם),75
This is unlike the standing of the will, which is one level for all of them (and see what is written in the discourse beginning “See that Havayah has given you the Shabbos,” on the meaning of “Its ways are ways of pleasantness”).
The will, by contrast, is the same in all of them. The parenthesis refers to the discourse “See that Havayah has given you the Shabbos” in Parshas Beshalach, which explains why the Torah and mitzvos are called “ways,” as in “Its ways are ways of pleasantness.”


ולכן במ״ת [במתן תורה] דכתיב פנים בפנים דבר76 ה׳ שהי׳ [שהיה] גילוי בחי׳ פנים עליונים שהוא עונג העליון ב״ה המלובש בתורה ומצות.
Therefore, at the Giving of the Torah, of which it is written, “Face to face Havayah spoke,” there was a revelation of the supernal face, which is the supernal delight, blessed be He, that is enclothed in Torah and mitzvos.
At Sinai G-d spoke “face to face”: the supernal “face,” the delight within the Torah and mitzvos, was revealed.


הנה אמרז״ל [אמרו רבותינו זכרונם לברכה] על כל דבור פרחה נשמתן77 לפי שבכל דבור מעשרת הדברות הי׳ [היה] גילוי עונג פרטי המלובש בדיבור זה בלבד שאינו דומה לגילוי העונג שבדיבור השני והגורם לזה שזכו ישראל לכך במ״ת [במתן תורה]
Indeed, our Sages, of blessed memory, said, “At each utterance their souls flew out”: because in each utterance of the Ten Commandments there was a revelation of a particular delight, enclothed in that utterance alone, which is not like the revelation of the delight in the second utterance. And what caused Israel to merit this at the Giving of the Torah
That is why the Sages say that at each utterance of the Ten Commandments the people’s souls left them: each utterance revealed its own distinct delight, unlike that of the next. What made Israel worthy of this is explained next.


היינו משום דכתיב פנים בפנים, שגם מלמטה למעלה היה בבחי׳ גילוי הפנימיות ולא בבחי׳ אחוריים כי גם בתשוקה וכלות הנפש שממטה למעלה יש ב׳ בחי׳ הא׳ כמ״ש מי לי בשמים78 ועמך לא חפצתי בארץ.
is that it is written, “Face to face”: for from below upward, too, it was at the level of the revelation of the inner dimension, and not at the level of the back. For in the yearning and the expiring of the soul (kelos hanefesh) from below upward, too, there are two levels. The first is as it is written, “Whom do I have in heaven? And with You I desire nothing on earth”:
“Face to face” means that the people too, from below, stood with their inner selves revealed, not their “back.” Even the soul’s longing for G-d has two levels, and the first is expressed in “Whom do I have in heaven? And with You I desire nothing on earth.”


דהיינו שמבטל רצונו וחפצו המלובש בגוף ונפש הבהמית ורוצה לדבקה בו ית׳ בתשוקה וצמאון כו׳.
that is, he sets aside his will and desire that are enclothed in the body and the animal soul, and wants to cleave to Him, may He be blessed, with yearning and thirst, etc.
At this first level a person sets aside the wants of his body and animal soul, and longs and thirsts to cleave to G-d.


אך מ״מ רצון זה ותשוקה זו היא בחי׳ אחוריים שהרי עדיין נפשו האלקית מלובשת בגוף ונה״ב [ונפש הבהמית] בתענוגות בני אדם אלא שרוצה לצאת מהם ומסכים בהסכמה אמיתית שתתפשט האהבה מלבושיה שבנוגה לדבקה באלקים חיים.
Nevertheless, this will and this yearning are at the level of the back: for his G-dly soul is still enclothed in the body and the animal soul, in the pleasures of mankind; only, he wants to leave them, and agrees with true consent that the love should strip off its garments that are in [kelipas] nogah, to cleave to the living G-d.
Yet this longing is still “back,” for his G-dly soul is still clothed in the body and the animal soul and their pleasures. He sincerely wants to leave them, and agrees that his love should shed its garments in kelipas nogah, the realm of worldly things that are neither holy nor forbidden, so as to cleave to the living G-d.


אך עדיין לא נתפשטה האהבה עד שתחפץ בקרבת אלקים בשמחה וטוב לבב מרוב כל ולהתענג על79 ה׳ אהבה בתענוגים80 ממש שזהו בחי׳ הב׳ וכמ״ש כלה שארי ולבבי81 כו׳
But the love has not yet been stripped [of them] to the point that it desires closeness to G-d “with joy and gladness of heart, from the abundance of everything,” and to delight in G-d, actual “love with delights.” This is the second level, as it is written, “My flesh and my heart pine away,” etc.
His love has not yet reached the point of desiring nearness to G-d with joy and gladness, delighting in Him as one delights in a beloved (“love with delights”). That second level is what the verse calls “My flesh and my heart pine away.”


והיא בחי׳ ומעלה יתירה שמחה ותענוג בה׳ ממש והיא שמחה של מצוה ונשמח בדברי תורתך82 וב מצותיך לעולם ועד
And it is a level and a surpassing virtue: joy and delight in G-d Himself. And it is the joy of a mitzvah: “and we will rejoice in the words of Your Torah and in Your mitzvos forever and ever,
This second level is a higher one: actual joy and delight in G-d. It is the joy of a mitzvah, of which the evening prayer says, “we will rejoice in the words of Your Torah and in Your mitzvos forever.”


כי הם חיינו כו׳ ובחי׳ זו הב׳ היא בחי׳ גילוי פנימית וז״ש [וזהו שכתוב] פנים בפנים דבר ה׳.
for they are our life,” etc. And this second level is the level of the revelation of the inner dimension. And this is [the meaning of] what is written, “Face to face Havayah spoke”:
The prayer continues, “for they are our life.” This second level is the revelation of the inner dimension from below, and it is what “Face to face Havayah spoke” means.


כלומר שהיו חיבור והתקשרות בחי׳ פנים עליונים בבחי׳ פנים התחתונים שהי׳ [שהיה] התלבשות עונג העליון ב״ה שהוא הוא פנימי׳ [פנימיות / פנימית] הרצון בבחי׳ עונג התחתון שממטה למעלה כלה שארי ולבבי כו׳
that is to say, there was a joining and binding of the supernal face with the lower face: the supernal delight, blessed be He, which is the very inner dimension of the will, was enclothed in the lower delight that rises from below upward, “My flesh and my heart pine away,” etc.,
“Face to face” means that the supernal face was joined with the lower face: G-d’s delight, the inner core of His will, entered the people’s own delight in Him, the delight of “My flesh and my heart pine away.”


בבחי׳ פנימי׳ [פנימיות / פנימית] האהבה בתענוגים להתענג על ה׳ ממש שעי״כ [שעל ידי כך] זכו והשיגו העונג העליון ב״ה המלובש בכל מצוה עונג פרטי.83
at the level of the inner dimension of the “love with delights,” to delight in G-d Himself. Through this they merited and attained the supernal delight, blessed be He, that is enclothed in each mitzvah as a particular delight.
Because the people’s love was inward, a “love with delights,” they could receive the supernal delight enclothed in each mitzvah, each as its own particular delight.




Section 4 · ¶17–20
David’s punishment, and the meaning of ve’ehyeh
17ולכן על כל דבור ודבור פרחה נשמתן. וזהו שנענש דוד המלך ע״ה [עליו השלום] על שלא שיבח את התורה רק בבחי׳ זמירות שהוא מצד בחי׳ אחוריים של המצות
And therefore at each and every utterance their souls flew out. And this is [why] King David, peace be upon him, was punished: because he praised the Torah only as “songs,” which is from the aspect of the back of the mitzvos,
This is why the souls left them at each utterance: each revealed a distinct inner delight. And this is why David was punished: he praised the Torah only as “songs,” which belong to the “back” of the mitzvos, the will.


ולא שיבח את התורה בבחי׳ זו הפנימי׳ [הפנימיות / הפנימית] שהיא מעלתן העקרית העצמית, ולכן העונש היה ג״כ מדה כנגד מדה ששכח מעלת התורה שהיא בבחי׳ פנים כי
and did not praise the Torah in this inner aspect, which is their main, essential virtue. And therefore the punishment, too, was measure for measure: he forgot the virtue of the Torah, which is at the level of the face. For
He did not praise the Torah’s inner dimension, its essential virtue. So his punishment was measure for measure: he forgot a law that expresses the Torah’s quality of “face.”


הנה לכך נאמר בכתף ישאו84 שהלוים היו נושאי הארון והיו כתפיהם לחוץ ופניהם כנגד הארון זה כנגד זה
this is why it is said, “They shall carry on the shoulder”: the Levites were the bearers of the Ark, and their shoulders were outward and their faces toward the Ark, facing one another.
The Ark had to be carried on the shoulder: the Levites who bore it had their shoulders outward and their faces turned toward the Ark, so that they and the Ark faced one another.


והיינו לפי שצ״ל בחי׳ פנים בפנים כנ״ל וגם הלוחות שבארון הי׳ [היה] בבחי׳ פנים לכל צד שהלוחות היו כתובים משני עבריהם85 שלכל עבר לא נראה
This is because there must be [the level of] face to face, as mentioned above. And the Tablets in the Ark, too, were at the level of face on every side, for the Tablets were written on both their sides, so that on each side nothing was seen
This was required because the relationship must be “face to face.” The Tablets inside the Ark were also all “face”: they were written through on both sides, so from either side one saw only the front.


רק בחי׳ הפנים והוא נענש ששכח זה ונשאו בפרות על העגלה ומה שנענש שנפל בבחי׳ שכחה היא בחי׳ אחוריים [עמ״ש פ׳ תצוה סד״ה זכור כו׳86
but the face. And he was punished in that he forgot this, and they carried it with cows on the wagon. And as for his being punished by falling into forgetfulness, which is the level of the back [see what is written in Parshas Tetzaveh, at the end of the discourse beginning “Remember,” etc.,
David forgot this and had the Ark carried by cows on a wagon. His falling into forgetfulness also fits, for forgetting is a quality of the “back”; the bracket refers to the discourse on “Remember … do not forget” in Parshas Tetzaveh.


לא תשכח] היינו מדה כנגד מדה שלפי שלא שיבח את התורה בבחי׳ פנים אלא בבחי׳ אחוריים שכח מעלת הלוחות שהיו בבחי׳ פנים ונפל לבחי׳ שכחה היא בחי׳ אחוריים.
“do not forget”], this is measure for measure: because he praised the Torah not at the level of the face but at the level of the back, he forgot the virtue of the Tablets, which were at the level of the face, and fell into forgetfulness, which is the level of the back.
It was measure for measure: since he praised the Torah only at the level of the “back,” he forgot the “face” quality of the Tablets and fell into forgetfulness, which is “back.”




18ובזה יובן מ״ש ואהיה שעשועים87 כי בחי׳ שעשועים הן הן בחי׳ גילוי בחי׳ פנימי׳ [פנימיות / פנימית] דהיינו בחי׳ עונג העליון המלובש במצות
Through this will be understood what is written, “and I was delights”: for delights (sha’ashu’im) are the very revelation of the inner dimension (pnimiyus), that is, the supernal delight that is enclothed in the mitzvos,
This explains “and I was delights”: “delights” (sha’ashu’im) are the revelation of the inner dimension, the supernal delight enclothed in the mitzvos.


שהיא פנימית הרצון משא״כ בחי׳ זמירות הן בחי׳ אחוריים שהוא הרצון כנ״ל [ועמ״ש עוד מענין זה ע״פ ויהי מקץ שנתים ימים ובאגה״ק [ובאגרת הקודש] קרוב לסופו ד״ה דוד זמירות קרית להו].
which is the inner dimension of the will; whereas “songs” are the level of the back, which is the will, as mentioned above [and see what is written further on this matter on [the verse] “And it was at the end of two years,” and in Iggeres HaKodesh, near its end, the passage beginning “David, You called them songs”].
That delight is the inner core of the will, whereas “songs” belong to the “back,” the will itself. The bracket refers to the discourse “And it was at the end of two years” and to the essay “David, You called them songs,” which the text places near the end of Iggeres HaKodesh and which today’s editions of Tanya print in Kuntres Acharon.


אך הנה ואהיה כתיב לשון הוה והיינו שצריך להמשיך גילוי והתהוות בחי׳ השעשועים. דבאתאדל״ת תליא מילתא.88
But note: it is written ve’ehyeh, a present-tense form. That is, one must draw down the revelation and coming-into-being of the delights; for the matter depends on an arousal from below.
The verse says ve’ehyeh, a form that speaks of ongoing being rather than of something that once was. The delights must be drawn down and brought into being again and again, and that depends on an arousal from below, a person’s own service.




19וזהו יום יום דהיינו בחי׳ ק״ש [קריאת שמע] שאומרים דבר יום ביומו כי בכל יום נעשה בריה חדשה.
And this is [the meaning of] “day by day”: that is, the Shema, which is said “each day’s matter on its day,” for every day there comes about a new creation.
“Day by day” alludes to the Shema, which is said every day, because every day the world is created anew.


וע״כ בכל יום צריך לקרות ק״ש [קריאת שמע] ולמסור נפשו באחד בכל יום ואהבת בחי׳ תענוג כו׳ ועי״ז גורם ירידת התענוג עליון שעשוע שבעצמותו שיתלבש בתורה וזהו אני תורתך שעשעתי.89
Therefore every day one must recite the Shema and give over his soul at [the word] “One” every day, [and then] “And you shall love,” the level of delight, etc. And through this he brings about the descent of the supernal delight, the delight (sha’ashua) that is in His essence, so that it is enclothed in the Torah. And this is [the meaning of] “I (ani) have delighted (sha’ashati) Your Torah.”
So each day one must say the Shema and be ready to give one’s life at the word “One”; then comes “And you shall love,” a love of delight. This draws the supernal delight, the delight in G-d’s own essence, down to be enclothed in the Torah, as the verse says, “I have delighted Your Torah.”


שעשעתי הוא פועל יוצא שממשיך השעשועים בהתורה והיינו ע״י אני אותיות אין90 פי׳ בחינת ביטול היש שעושה מאני אין
Sha’ashati is a transitive verb: he draws the delights into the Torah. And this is through ani (“I”), which has the letters of ayin (“nothing”); that is, the level of the nullification of the self (bittul hayesh), when one makes of ani, ayin.
The Alter Rebbe reads sha’ashati as a transitive verb: the person puts delight into the Torah. This is done through ani (“I”), whose letters spell ayin (“nothing”): by turning one’s “I” into “nothing,” setting aside one’s sense of self.


והיינו שגם בלימוד התורה לא יהי׳ [יהיה] בבחי׳ יש אלא בביטול היש כמ״ש בכל נפשך91 סמוך לודברת בם92 כו׳ ועי״ז גורם למעלה להמשיך מהיש לאין
That is, in the study of the Torah, too, he should not be in a state of yesh (self), but in the nullification of the self, as it is written, “with all your soul,” next to “and you shall speak of them,” etc. And through this he causes Above a drawing-down from yesh to ayin:
Even in Torah study a person should not feel himself to be a “something” (yesh) but be self-nullified; that is why “with all your soul” stands near “and you shall speak of them,” the command to study. This self-nullification below brings about, Above, a drawing-down from yesh to ayin.


דהיינו מיש האמיתי שעשועים העצמיים93 יומשך הארה בחכמה שהיא בחי׳ אין ממש [והוא ג״כ ההמשכה מבחי׳ אני בבחי׳ אין ע׳ [עיין] בע״ח [בעץ חיים] שער השתלשלות הי״ס [הי׳ ספירות] דרך העגולים במה״ב [במהדורא בתרא]94 פ״ב [פרק ב׳] בענין אני ואין.
that is, from the true Yesh, the essential delights, a radiance is drawn down into Chochmah, which is the level of actual ayin [and this is also the drawing-down from the level of ani into the level of ayin; see in Etz Chaim, Sha’ar Hishtalshelus HaYud Sefiros, Derech HaIgulim, in the Mahadura Basra, chapter 2, on the matter of ani and ayin.
From the true Yesh, G-d’s essential delights, a radiance is drawn into Chochmah, which is called ayin (“nothing”). The bracket refers to Etz Chaim’s discussion of ani and ayin; Kehot’s note identifies the gate cited as Sha’ar Seder HaAtzilus.




20ובמא״א [ובמאורי אור] אות א׳ ססעי׳ [סוף סעיף] ס״ד מל׳ דא״ק [דאדם קדמון] נק׳ אני מתלבשת ברדל״א [ברישא דלא אתיידע] נקרא אין עכ״ל [עד כאן לשונו]95 וע׳ מענין ואהי׳ [ואהיה] בזהר ויקהל דרי״ז ע״א96 והייתי לא כתיב
And in Meorei Or, letter alef, at the end of section 64: “Malchus (sovereignty) of Adam Kadmon is called ani; [when] it is enclothed in Radla (the Unknowable Head) it is called ayin.” End of quote. And on the matter of ve’ehyeh, see the Zohar, Vayakhel, folio 217a: “It is not written vehayisi (‘and I was’),
Meorei Or, a lexicon of Kabbalistic terms, says that Malchus of Adam Kadmon is called ani (“I”), and when it is enclothed in the “Unknowable Head” (Radla) it is called ayin (“nothing”): an instance of ani becoming ayin. The Zohar in Vayakhel notes that the verse does not say vehayisi (“and I was”) but ve’ehyeh.


אלא ואהיה כו׳ ור״פ שמיני דל״ה ע״ב ובהרמ״ז [ובהרב משה זכות] שם9798 ובפ׳ אחרי דס״ה ע״ב99 וסימן ואהיה100 כו׳ ודס״ז ע״ב]:101
but ve’ehyeh,” etc.; and at the beginning of Parshas Shemini, folio 35b, and in the Ramaz there; and in Parshas Acharei, folio 65b, “and a sign: ve’ehyeh,” etc.; and folio 67b].
The Zohar and its commentator the Ramaz also expound ve’ehyeh in this verse in Parshas Shemini and in Parshas Acharei. These references support reading ve’ehyeh as continual delight.




Section 5 · ¶21–23
“Playing before Him at all times”
21ד משחקת לפניו בכל עת. הנה יש כ״ח עתים י״ד לטובה כו׳ וא׳ מהם עת לחבק ועת לרחוק102 מחבק פי׳ שיש לפעמים עת רצון למעלה שנעשה בחי׳ חיבוק
4. “Playing before Him at all times.” Now, there are twenty-eight times, fourteen for good, etc., and one of them is “a time to embrace and a time to refrain from embracing.” The meaning is: sometimes there is a time of favor (eis ratzon) Above, when there comes about an embrace
The fourth section explains “playing before Him at all times.” Koheles lists twenty-eight “times,” fourteen of them good, among them “a time to embrace and a time to refrain from embracing”; sometimes there is a time of favor Above, when an “embrace” takes place.


כנ״י [כנסת ישראל] מקור הנשמות עם הקב״ה כאדם החובק את חבירו מאחוריו שלא ילך מפניו כך כביכול הקב״ה מחבק כנ״י [כנסת ישראל] כמ״ש אהבתי אתכם אמר103 ה׳ ואהבתו לא תסור ממנו לעולמים שלא להיות האדם בבחי׳ נפרד ממנו ח״ו [חס ושלום].
of Knesses Yisrael (the Community of Israel), the source of the souls, with the Holy One, blessed be He. Like a person who embraces his fellow from behind so that he not go away from him, so, as it were, the Holy One, blessed be He, embraces Knesses Yisrael, as it is written, “I have loved you, says Havayah,” and His love will not depart from us forever, so that a person not be in a state of separateness from Him, G-d forbid.
The embrace is between G-d and Knesses Yisrael, the collective source of all Jewish souls. As a person hugs a friend from behind to keep him from leaving, G-d holds Israel close, as in “I have loved you, says Havayah,” so that no Jew should be separated from Him.




22וכמו שהיה במ״ת [במתן תורה] פנים בפנים דבר104 ה׳ עמכם שגם ממטה למעלה היה הכל בבחי׳ פנים שאפילו האחוריים נכללו בבחי׳ פנים ונעשה הכל בבחי׳ פנים
As it was at the Giving of the Torah: “Face to face Havayah spoke with you,” for from below upward, too, everything was at the level of face: even the back was included in the level of face, and everything became face,
At Sinai, “Face to face Havayah spoke with you”: from below, too, everything was “face,” and even the “back” was taken up into the “face.”


דהיינו שגם נפש הבהמית אתהפכא כו׳ וכמ״ש בכל לבבך בשני יצריך105 כו׳ וזהו ימין ה׳ עושה חיל [וע׳ בע״ח [בעץ חיים] שער עשרים פ״ב [פרק ב׳] דב׳ פעמים כ״ד
that is, even the animal soul was transformed (is’hapcha), etc., as it is written, “with all your heart,” with both your inclinations, etc. And this is [the meaning of] “The right hand of Havayah does valiantly (oseh chayil)” [and see in Etz Chaim, Sha’ar 20, chapter 2: that twice the twenty-four
Even the animal soul was transformed (is’hapcha), as the Sages read “with all your heart” as “with both your inclinations,” the good and the evil. This is “The right hand of Havayah does valiantly”; the bracket begins a reference to Etz Chaim on the word chayil.


אותיות שיש בפסוק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] דק״ש [דקריאת שמע] שחרית וערבית זהו ענין חיל ולכן נקרא כנס״י [כנסת ישראל] אשת חיל106 ועמ״ש ע״פ ושמתי כדכד107 וענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] היינו קבלת עול מלכות שמים וביטול היש וזהו ימין ה׳ עושה חיל].
letters that are in the verse “Blessed be the Name of the glory of His kingdom forever and ever” of the morning and evening Shema is the meaning of chayil; and therefore Knesses Yisrael is called “a woman of valor (eishes chayil).” And see what is written on [the verse] “And I will make [your windows of] kadkod.” And the meaning of “Blessed be the Name of the glory of His kingdom forever and ever” is accepting the yoke (kabbalas ol) of the kingdom of Heaven and the nullification of the self (bittul hayesh); and this is [the meaning of] “The right hand of Havayah does valiantly”].
The verse “Blessed be the Name of the glory of His kingdom forever and ever” has twenty-four letters; said in the morning and evening Shema they make forty-eight, the numerical value of chayil. So Knesses Yisrael is called “a woman of valor” (eishes chayil); and since this verse expresses accepting the yoke of Heaven and self-nullification, it is the “valor” of G-d’s right hand.


אמנם בגלות הוא בחי׳ עת לרחוק מחבק כשאין עת רצון אזי רחוק מלחבק ואזי אין עומדים כנס״י [כנסת ישראל] עם הקב״ה פנים בפנים דהיינו שאין דביקות הנפש באלקים חיים בבחי׳ פנים ממש ע״ד כלה שארי ולבבי108 כו׳
In exile, however, it is the level of “a time to refrain from embracing”: when there is no time of favor, then [He] refrains from embracing, and then Knesses Yisrael does not stand with the Holy One, blessed be He, face to face; that is, the soul’s cleaving to the living G-d is not at the level of the actual face, in the manner of “My flesh and my heart pine away,” etc.,
In exile, though, it is “a time to refrain from embracing.” Without a time of favor, Knesses Yisrael does not stand with G-d face to face: a person’s attachment to G-d is not the inner love of “My flesh and my heart pine away.”


ויש לו תענוג במילי דעלמא הגם שיש לו רצון לה׳ הוא רק בחי׳ אחוריי׳ [אחוריים] כנ״ל שהרצון נק׳ אחוריים והתענוג הוא בחינת פנים כו׳
and he has delight in worldly matters. Although he has a will for G-d, it is only at the level of the back, as mentioned above, for the will is called the back and delight is the level of face, etc.
He still takes pleasure in worldly things, so even his wish for G-d is only “back,” will without delight. As explained above, the will is the “back” and the delight the “face.”


וז״ש [וזהו שכתוב] למה תשיב ידך וימינך109 מקרב חיקך כלה חיקך קרי וחוקך כתיב וחוקך היינו התורה
And this is [the meaning of] what is written, “Why do You withdraw Your hand, even Your right hand? From within Your bosom, make an end!” Cheikcha (“Your bosom”) is how it is read, and chukcha (“Your statute”) is how it is written; and “Your statute” is the Torah,
In the psalmist’s plea, “Why do You withdraw … Your right hand? From within Your bosom, make an end,” the word is written chukcha (“Your statute”) and read cheikcha (“Your bosom”). The Alter Rebbe joins the two: G-d’s “bosom” is His “statute,” the Torah.


שהיא חוקת ה׳ והוא בקשת כנס״י [כנסת ישראל] שיתגלה ימינו ית׳ ולא יהי׳ [יהיה] גנוז ונעלם בחוקו ומכלל זה אתה שומע שיש עתים שהימין גנוז ונעלם בחוקו
which is the statute of G-d. And this is the request of Knesses Yisrael that His right hand, may He be blessed, be revealed, and not be hidden and concealed within His statute. And from this you can infer that there are times when the right hand is hidden and concealed within His statute.
Knesses Yisrael asks that G-d’s right hand, His kindness, be revealed and not stay hidden inside the Torah. The plea itself implies that at times it is hidden there.


והיינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] אור שנברא ביום ראשון110 היה אדם צופה בו מסוף העולם ועד סופו.111
And this is along the lines of the saying of our Sages, of blessed memory: “The light that was created on the first day: by it man could see from one end of the world to the other.
The Talmud says that the light created on the first day of creation let Adam see from one end of the world to the other.


ראה שאין העולם כדאי לו גנזו לצדיקים. והיכן גנזו היינו בתורה112 ועי׳ [ועיין] בזהר פ׳ תרומה (דקמ״ט א׳)
He saw that the world was not worthy of it, [and] hid it away for the righteous.” And where did He hide it? In the Torah. And see the Zohar, Parshas Terumah (folio 149a).
G-d saw that the world did not deserve this light and hid it away for the righteous. It is hidden in the Torah, as the Zohar on Parshas Terumah says.


וזהו ענין שהימין שהוא חסד113 עליון114 שהוא בחי׳ נהורא קדמאה הוא גנוז בקרב חוקו הוא התורה
And this is the meaning: the right hand, which is supernal Chesed (kindness), which is the level of the primordial light (nehora kadma’ah), is hidden within His statute, which is the Torah.
The “right hand” is supernal Chesed, the “primordial light” of the first day, and it is hidden within G-d’s “statute,” the Torah.


(ומזה מובן המעשה דאיתא בזהר115 סוף ח״ג [חלק ג׳] דף ש״ה [שיר המעלות] ע״א שאמר ר׳ [רבי] אלעזר ואנא חמינא כו׳ כי הוא היה יכול שיתגלה לו ע״י התורה בחי׳ אור ההוא הגנוז בו שאדם צופה בו מסוף העולם ועד סופו וע״כ אמר אנא חמינא ממש)
(And from this is understood the story found in the Zohar, at the end of Part III, folio 305a, that Rabbi Elazar said, “And I saw,” etc.: for he was able to have revealed to him, through the Torah, that light hidden in it, by which man can see from one end of the world to the other; and therefore he said, “I saw,” literally.)
This explains Rabbi Elazar’s words in the Zohar, “And I saw”: through the Torah the hidden light, by which one can see from one end of the world to the other, was revealed to him, so he could truly say “I saw.”


וז״ש [וזהו שכתוב] ימין ה׳ רוממה ימין ה׳ עושה חיל116 כי תמיד יצוה ה׳ עלינו חסדו וימין ה׳ נטוי׳ [נטויה] עלינו
And this is [the meaning of] what is written, “The right hand of Havayah is exalted; the right hand of Havayah does valiantly”: for G-d always commands His kindness upon us, and the right hand of G-d is stretched out over us;
The psalm says, “The right hand of Havayah is exalted; the right hand of Havayah does valiantly.” G-d’s kindness is always directed to us, and His right hand is always stretched out over us.


רק לפעמים היא רוממה מנפש האדם רק היא גנוזה בתורה ולפעמים יורדת ונמשכת למטה בנפש האדם ואזי היא עושה חיל
only, sometimes it is “exalted” above a person’s soul, being only hidden in the Torah, and sometimes it descends and is drawn down below into a person’s soul, and then it “does valiantly.”
Sometimes it is “exalted,” too high for a person’s soul, and remains hidden in the Torah; at other times it comes down into the soul, and then it “does valiantly.”


ולכן אמר הכתוב וימינך מקרב חיקך כלה כלומר שלא תהא מלובשת ומתעלמת117 בתורה להיות גנוזה שם רק תוציאנה מקרב חיקך מההעלם אל הגילוי להיות גילוי ימין וחסד ה׳ היא האהבה תקועה בנפש האדם
Therefore the verse says, “Your right hand, from within Your bosom, make an end”: that is to say, that it should not be enclothed and concealed in the Torah, to be hidden there, but that You bring it out from within Your bosom, from concealment into revelation, so that there be a revelation of the right hand and kindness of G-d, which is love, implanted in a person’s soul.
So the plea “Your right hand, from within Your bosom, make an end” asks that G-d’s kindness not stay hidden in the Torah but come out into the open, as a love planted in a person’s soul.


והנה בכל עת ועת בין בבחי׳ עת לחבק בין בבחי׳ עת לרחוק מחבק נאמר על התורה משחקת,
Now, at each and every time, whether at the level of “a time to embrace” or at the level of “a time to refrain from embracing,” it is said of the Torah, “playing.”
At every time, whether “a time to embrace” or “a time to refrain from embracing,” the Torah is described as “playing” before G-d.


והענין כי הנה בחי׳ שחוק היא בחי׳ ביטול היש לאין וכמ״ש צחוק עשה לי118 אלהים פי׳
The explanation is that laughter (sechok) is the level of the nullification of yesh (something) into ayin (nothing), as it is written, “Elokim has made laughter for me.” The meaning is:
Laughter or play (sechok) is the nullification of yesh, “something,” into ayin, “nothing.” Sarah’s words, “Elokim has made laughter for me,” point to this.


כי שם אלקים המעלים ומסתיר אור א״ס ב״ה להיות נראה העולם ליש ודבר נפרד כו׳ ושלא יבטל במציאות כו׳ כמו זיו השמש בשמש כו׳
the Name Elokim, which hides and conceals the Infinite Light (Or Ein Sof), blessed be He, so that the world appears as a yesh and a separate thing, etc., and so that it not be nullified out of existence, etc., like the radiance of the sun within the sun, etc.,
The Name Elokim conceals the Infinite Light so that the world seems to exist on its own, as a separate “something,” rather than being nullified like a ray of sunlight within the sun itself.


הוא בשביל הצחוק שלבסוף הכל שישוב ויתהפך שיהי׳ [שיהיה] היש בטל לאין ונגלה כבוד119 ה׳ לעין כל כי שם אלקים המסתיר ומעלים שיהא נראה ליש כו׳
is for the sake of the laughter at the end of everything, when it will turn back and be transformed, so that the yesh will be nullified into ayin, and “the glory of Havayah will be revealed” before every eye. For the Name Elokim, which conceals and hides so that [the world] appears as a yesh, etc.,
This concealment exists for the sake of the “laughter” at the end, when everything will turn back, the “something” will be nullified into “nothing,” and G-d’s glory will be revealed to all.


הוא רק כמו צחוק שעושין לפני שרים שעושים שינויים דברים זרים לשחוק בהם ונעשה בחי׳ יש ושיהי׳ [ושיהיה] היש בטל לאין ועשיית גילוי היש יהי׳ [יהיה]120
is only like the jesting done before princes, when they do changes, strange things, to laugh at them. [So] there came about the level of yesh, and [it is] so that the yesh will be nullified into ayin, and the making of the revelation of the yesh will be
The concealment by Elokim is like the jests performed before princes, odd and unexpected things done to amuse them. The world’s apparent independence was made so that it would be nullified.


כמו זר נחשב121 ואין זה רק בחי׳ שחוק ועד״ז הוא ענין השחוק לע״ל [לעתיד לבוא] שעתיד הקב״ה לעשות קניגי122 לצדיקים שור הבר עם לויתן כו׳ וכמ״ש במ״א.123124
“counted as a strange thing,” and this is only the level of laughter. And along these lines is the matter of the laughter in the Time to Come, when the Holy One, blessed be He, will make a hunt (kenigi) for the righteous, the wild ox with the Leviathan, etc., as is explained elsewhere.
The world’s appearance as “something” is regarded as a strange thing, a mere jest. The Sages’ account of the “hunt” G-d will stage for the righteous in the Time to Come, the wild ox against the Leviathan, is also this “laughter,” as explained in Parshas Shemini.




23והנה גילוי בחי׳ ביטול היש לאין שיהיה לעתיד הוא ע״י התורה שהיא המשכת אור א״ס ב״ה בדברים גשמיים שתחת ממשלת קליפת נוגה להעלותם ולקשרם באור ה׳ וקדושתו והוא בחי׳ ביטול היש לאין
Now, the revelation of the nullification of yesh into ayin that will be in the Time to Come comes through the Torah, which is the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, into physical things that are under the dominion of kelipas nogah, to raise them and bind them to the light of G-d and His holiness; and this is the nullification of yesh into ayin.
The nullification of “something” into “nothing” that will be revealed in the Time to Come is brought about now through the Torah. The Torah draws the Infinite Light into physical things under kelipas nogah, and so raises them and binds them to G-d’s light and holiness.


ולכן נקרא משחקת בכל עת היינו גם ע״י אתכפי׳ כו׳ נמשך התענוג עליון בהתורה וזהו בחי׳ בינונים זה
Therefore it is called “playing at all times”: that is, even through subjugation (iskafya), etc., the supernal delight is drawn into the Torah. And this is the level of the beinonim (intermediate people), [of whom it is said,] “this one and
That is why the Torah “plays” “at all times”: even through iskafya, subduing one’s nature without yet transforming it, the supernal delight is drawn into the Torah. This is the level of the beinonim, the intermediate people.


וזה שופטן125 ויש בהם משני העתים הנ״ל שבשעת התפלה הוא דבוק באלקות ואח״כ פונה לעסקיו כו׳:
that one judge them”; and they have both of the times mentioned above: during prayer he cleaves to G-dliness, and afterwards he turns to his affairs, etc.
The Talmud says of the beinonim that “this one and that one,” the good and the evil inclination, “judge them.” They know both “times”: in prayer they cleave to G-d, and afterward they turn to their worldly affairs.




Section 6 · ¶24–26
“Playing in tevel” and “my delights with the children of man”
24משחקת בתבל ארצו. תבל ב״פ [ב׳ פעמים] אריה126 כי יש אריה בחיות הקודש ויש אריה באופנים חיות בחי׳ יצירה שית ספירן מקננין ביצירה127 והן הם בחי׳ שיתא סדרי משנה
“Playing in the inhabited world (tevel) of His earth.” Tevel is twice aryeh (lion): for there is a lion among the holy chayos, and there is a lion among the ofanim. The chayos are of the level of Yetzirah (Formation): “six Sefiros nest in Yetzirah,” and they are the six orders of the Mishnah,
The phrase “playing in the inhabited world of His earth” is explained through a gematria: tevel (432) equals twice aryeh, “lion” (216). In Ezekiel’s chariot there is a lion among the holy chayos and a lion among the ofanim. The chayos belong to Yetzirah, where, in the Tikkunei Zohar’s words, “six Sefiros nest,” and they correspond to the six orders of the Mishnah.


שהם בבחי׳ טעם ודעת וכך החיות הקודש אהבתם היא בבחי׳ טעם ודעת ארי׳ [אריה] שואג כו׳ מחמת השגתם כי קדוש קדוש קדוש128 הוי׳ צבאות כו׳
which are at the level of reason and knowledge. And so the holy chayos: their love is at the level of reason and knowledge, a lion roaring, etc., because of their comprehension that “Holy, holy, holy is Havayah of hosts,” etc.:
Like the Mishnah, the chayos work with reason and understanding: their love comes from comprehension, and they “roar” like a lion because they grasp the meaning of “Holy, holy, holy is Havayah of hosts.”


איך שהוא קדוש ומובדל כו׳ ומבחי׳ זו שהיא בבחי׳ קדוש ומובדל שאינו בגדר עלמין נמשך לריבוי צבאות והיכלות עד שגם למטה מכה״כ [מלא כל הארץ כבודו]
how He is holy and set apart, etc.; and from this level, which is holy and set apart, not within the bounds of worlds, there is a drawing-down to a multitude of hosts and chambers, to the point that even below, “the whole earth is full of His glory.”
They understand that G-d is holy and set apart, beyond all worlds, and that from that very transcendence His life-force reaches countless hosts and chambers, until “the whole earth is full of His glory.”


ולכך הם מרעישים בקול רעש גדול על עוצם קדושה זו ממקום קדוש כזה שיהי׳ [שיהיה] נמשך ממקום כבודו מאור א״ס ב״ה שלמעלה מגדר עלמין להחיות העולמות
Therefore they raise a tumult “with a great roaring sound” over the immensity of this holiness: that from so holy a place there should be drawn down, “from the place of His glory,” from the Infinite Light (Or Ein Sof), blessed be He, which is above the bounds of worlds, [light] to give life to the worlds.
This is why they cry out “with a great roaring sound”: they are overwhelmed that life for the worlds should flow from “the place of His glory,” the Infinite Light, which is beyond all worlds.


אך עכ״ז [עם כל זה] הוא קדוש ומובדל ולא כדמיון הנפש שמתלבשת בגוף כו׳ אבל האופנים הם בבחי׳ עשי׳ [עשיה] שאין להם בחי׳ טעם ודעת והשגה גדולה באור א״ס ב״ה כחיות הקדש ואעפ״כ [ואף על פי כן] הם מרעישים מחמת אהבה טבעית שלהם
And yet He is holy and set apart, and not like the soul that is enclothed in the body, etc. But the ofanim are at the level of Asiyah (Action): they do not have reason and knowledge or great comprehension of the Infinite Light, blessed be He, as the holy chayos do; and nevertheless they raise a tumult, because of their natural love.
Even as G-d gives life to the worlds He remains apart from them, unlike a soul enclothed in a body. The ofanim, of the World of Asiyah, lack such comprehension, yet they too cry out, from a natural love.


וזהו משחקת בתבל ב״פ [ב׳ פעמים] אריה שבב׳ בחי׳ ארי׳ [אריה] הוא בבחי׳ משחקת בין בבחי׳ אריה שבחיות הקדש בין בבחי׳ אריה שבאופנים.
And this is “playing in tevel,” twice aryeh: for in both levels of lion it is at the level of “playing,” both in the lion among the holy chayos and in the lion among the ofanim.
So “playing in tevel” means that the Torah “plays” at both levels of “lion”: the understanding love of the chayos and the natural love of the ofanim.




25והנה כמו שיש ב׳ בחי׳ במלאכים חיות ואופנים כך יש ב׳ בחי׳ בבני אדם שוכני מטה יש שמתבונן בגדולת הוי׳ בק״ש [בקריאת שמע] שמע ישראל129 שמע לשון הבנה באחד ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד]
Now, just as there are two levels among the angels, chayos and ofanim, so there are two levels among human beings, who dwell below. There is one who contemplates the greatness of Havayah in the Shema: “Hear, O Israel,” “hear” being an expression of understanding, [contemplating] “One” and “Blessed be the Name of the glory of His kingdom forever and ever,”
Just as there are two kinds of angels, so there are two kinds of people. The first contemplates G-d’s greatness when he says the Shema: “hear” (shema) also means “understand,” and he understands the oneness expressed in “One” and in “Blessed be the Name of the glory of His kingdom.”


ועי״ז יבא לקיום ואהבת בכל נפשך130 ממש ודברת בם131 בם בדברי תורה132 בבחי׳ ביטול היש לאין אני המשנה המדברת בפיך133 ודברי אשר שמתי בפיך134 והם הם הת״ח [התלמיד חכם / התלמידי חכמים] העוסקים בד״ת [בדברי תורה] שיתא סדרי משנה שהם ביצירה.
and through this he comes to fulfill “And you shall love … with all your soul,” literally, [and] “and you shall speak of them,” of them, in words of Torah, at the level of the nullification of yesh into ayin: “I am the Mishnah that speaks in your mouth,” and “My words that I have put in your mouth.” And these are the Torah scholars who occupy themselves with words of Torah, the six orders of the Mishnah, which are in Yetzirah.
This understanding brings him to love G-d “with all your soul,” giving himself over entirely, and to “speak of them,” to study Torah with self-nullification, until it is as if the Torah speaks through his mouth (a saying from Maggid Meisharim, the heavenly teaching of Rabbi Yosef Karo). These are the Torah scholars, whose study of the six orders of the Mishnah corresponds to Yetzirah, the level of the chayos.




26ויש מי שאינו יכול ללמוד ודעתו קצרה וגם עוסק במו״מ [במשא ומתן] והוא מבחי׳ עשיי׳ [עשייה] ואעפ״כ [ואף על פי כן] גם הוא יכול לשאוג
And there is one who cannot learn, and his mind is limited, and he is also occupied in business; he is of the level of Asiyah. Nevertheless, he too can roar
The second kind of person cannot study in depth: his mind is limited and he is busy with his livelihood, so he belongs to the level of Asiyah, action. Yet he too can “roar.”


כאריה שבאופנים ע״י פי׳ הפשוט שבאחד שהוא ית׳ לבדו הוא ועי״ז נמשך בו ג״כ ואהבת בכל לבבך בשני יצריך
like the lion among the ofanim, through the simple meaning of “One”: that He alone, may He be blessed, is [G-d]. And through this there is drawn into him, too, “And you shall love … with all your heart,” with both your inclinations,
He roars like the lion of the ofanim, through the simple meaning of “One”: that G-d alone is G-d. This brings him to love G-d “with all your heart,” with both inclinations.


כי בכל135 א׳ יש אהבה הטבעית עיין בסש״ב [בספר של בינונים] פי״ח וזוכים לגילוי זה ע״י הצדקה שנק׳ מעשה כמ״ש והי׳ [והיה] מעשה הצדקה שלום136 כו׳,
for in every one there is the natural love (see Sefer Shel Beinonim, chapter 18). And they merit this revelation through charity (tzedakah), which is called “deed” (maaseh), as it is written, “And the deed of charity shall be peace,” etc.
Every Jew has a natural love for G-d, as Tanya explains in chapter 18. It is revealed through charity, which is called “deed” (maaseh), the language of Asiyah, as in “And the deed of charity shall be peace.”


ועי״ז גורמים וממשיכים בחי׳ משחקת בתבל ארצו הוא ענין המשכת עונג ושעשועים העליונים כנ״ל וכמ״ש כמים הפנים לפנים137 כן לב האדם פי׳
And through this they bring about and draw down the level of “playing in the inhabited world of His earth,” which is the drawing-down of the supernal delight and delights, as mentioned above; and as it is written, “As water, face to face, so the heart of man.” The meaning is:
Through this service they draw down the supernal delights, “playing in the inhabited world of His earth.” The verse “As water, face to face, so the heart of man” shows how this works.


כי יש ב׳ בחי׳ אדם138 היינו כי במלאכים פני אריה כו׳ כתיב ודמות פניהם פני אדם139 ויש בחי׳ אדם למעלה ועל דמות הכסא140 דמות כמראה אדם141
there are two levels of “man” (adam). For of the angels, [with] the face of a lion, etc., it is written, “And the likeness of their faces was the face of a man”; and there is a level of “man” above: “And upon the likeness of the throne, a likeness like the appearance of a man,”
There are two “men”: in Ezekiel’s vision the angels, which have the face of a lion and other faces, also have “the face of a man,” and above them, upon the Throne, there is “a likeness like the appearance of a man.”


דהיינו רמ״ח מצות עשה ושס״ה ל״ת [לא תעשה] וע״י כמים הפנים לפנים להיות בחי׳ פנימי׳ [פנימיות / פנימית] מלמטה למעלה להמשכת בחי׳ פנימית עליון כן נמשך לב האדם העליון שעל הכסא הוא בחי׳ התורה רמ״ח מצות עשה כו׳
that is, the 248 positive commandments and the 365 prohibitions. And through “as water, face to face,” so that there be the inner dimension from below upward, to draw down the supernal inner dimension, so “the heart of the man” is drawn down: [of] the supernal man upon the throne, which is the Torah, the 248 positive commandments, etc.,
The supernal “man” upon the Throne is the Torah, whose 248 positive commandments and 365 prohibitions are like the limbs and sinews of a body. When the inner dimension rises from below, it draws down the supernal inner dimension, “the heart” of the supernal man.


לאדם התחתון שבמלאכים ודמות פניהם כו׳ וז״ש [וזהו שכתוב] ושעשועי את בני אדם הם הן ב׳ בחי׳ אדם הנ״ל להיות ההמשכה כמים הפנים כו׳.
to the lower man that is among the angels, “and the likeness of their faces,” etc. And this is [the meaning of] what is written, “and my delights are with the children of man (bnei adam)”: these are the two levels of “man” mentioned above, so that the drawing-down be “as water, face to face,” etc.
That “heart” flows down to the lower “man” among the angels. This is “my delights are with the children of man (bnei adam)”: both levels of “man” are meant, the delight passing between them as a face is reflected in water.


לכן אמרו רז״ל [רבותינו זכרונם לברכה] ביום חתונתו142 זו מתן תורה בחי׳ חתונה וזיווג משפיע ומקבל כו׳ שאין לך טפה יורדת143 מלמעלה עד שאין עולים כו׳:144
Therefore our Sages, of blessed memory, said, “‘On the day of his wedding’: this is the Giving of the Torah,” the level of a wedding and union of giver and receiver, etc.; for there is no drop that comes down from above unless [drops] rise up, etc.
So the Sages call the Giving of the Torah G-d’s “wedding day,” a union of giver and receiver. As the Zohar says, no drop comes down from above unless drops rise from below: the supernal delight comes down in answer to the love that rises.



In one’s avodah
Every day, through the Shema said with readiness to give one’s life at “One,” and through Torah study with self-nullification, a person draws the supernal delight into the Torah; he should rejoice in each mitzvah as G-d’s delight, not only as His will. Even one who cannot study and is busy with his livelihood can “roar” with his natural love through the simple meaning of “One” and through charity.
Questions for discussion
	Why could Moshe not be Israel’s “nurturer,” while the Torah can, and what does this say about the Torah’s greatness?
	How do the forty-four days of the Omer prepare for Shavuos, according to the image of nursing and bread?
	David praised the Torah for coming from the supernal will, above Chochmah. Why was this praise incomplete, and why was his punishment measure for measure?
	What is the difference between will and delight, “back” and “face,” and how does it explain why each utterance at Sinai made the souls fly out?
	How can a person whose mind is limited and who is busy with business still draw down the supernal “delights”?

Sources and references
Notes
Paragraph 1
1דרוש לשבועות
The note records the heading “דש׳ תקצ״ה” and says that this is how it is written in the note-writer’s own manuscript book (“buch pertil”), folio 61a.
Kehot’s noteדש׳ תקצ״ה — כ״כ בבוך פערטיל שלי (סא, א). [כ]. [וראה להלן ברשימת הכתבי-יד].
Paragraph 2
2ואהי׳ אצלו אמון
The Kehot note refers the reader to a note of the Rebbe on this maamar, printed in the edition’s additions (hosafos), 19a.
Kehot’s noteראה לעיל בהוספות יט, א הערת כ״ק אדמו״ר (ונזכר עוד על מאמר זה: תקע״א — באוה״ת במדבר הוספות ע׳ א׳תצט. עקב ע׳ תקלו. וראה להלן ברשימת הכתבי-יד). והנחה אחרת במאמרי אדה״ז כתובים-א ע׳ ר. עוד הנחה בדרך מצותיך משא הארון בכתף מ, ב. מאמרי אדה״א במדבר כרך-ב ע׳ תנד מיוסד על מאמר זה. הגהות — באוה״ת במדבר ע׳ רכא.
3Wisdom, which the Sages identify with the Torah, says that before creation it was with G-d as His amon and His delight. The whole maamar is an explanation of these words.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4משחקת בתבל ארצו ושעשועי את בני אדם
The verse continues: Wisdom plays in the inhabited world and delights in mankind. The maamar later reads these words as the Torah’s descent into this world and into the souls of Israel.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ופי׳ במדרש רבה
The note points there for a discussion of this Midrash on the word amon.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תקפט.
6Moshe’s words to G-d when the people complained in the desert: “that You should say to me, carry them in your bosom, as the nurturer carries the suckling.” The Midrash uses them to define amon.
Numbers 11:12במדבר י״א:י״ב
הֶאָנֹכִי הָרִיתִי אֵת כׇּל־הָעָם הַזֶּה אִם־אָנֹכִי יְלִדְתִּיהוּ כִּי־תֹאמַר אֵלַי שָׂאֵהוּ בְחֵיקֶךָ כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת־הַיֹּנֵק עַל הָאֲדָמָה אֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתָיו:
Have I conceived all this people? have I brought them forth, that Thou shouldest say unto me: Carry them in thy bosom, as a nursing-father carrieth the sucking child, unto the land which Thou didst swear unto their fathers?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7אמון פדגוג האיך מה דאת אמר כאשר ישא האומן את היונק
The Midrash opens Bereishis with this verse and gives several meanings of amon, the first being “tutor” (padagog), proved from Moshe’s words about the nurturer and the suckling. The Alter Rebbe adopts this meaning.
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
… וְאִית דְּאָמַר: ”אָמוֹן”, רַבְּתָא. ”אָמוֹן”, פַּדְגּוֹג – הֵיךְ מָה דְאַתְּ אָמַר (במדבר יא, יב): ”כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת הַיֹּנֵק”. ”אָמוֹן” מְכוּסֶּה – הֵיךְ מָה דְאַתְּ אָמַר (איכה ד, ה): ”הָאֱמֻנִים עֲלֵי תוֹלָע חִבְּקוּ אַשְׁפַּתּוֹת”. ”אָמוֹן”, מוֹצְנָע – הֵיךְ מָה דְאַתְּ אָמַר (אסתר ב, ז): ”וַיְהִי אֹמֵן אֶת הֲדַסָּה”. אמון, רבתא – כמה דתימא: (נחום ג, ח): ”הֲתֵיטְבִי מִנֹּא אָמוֹן”, ומתרגמינן: ”האת טבא מאלכסנדריא רבתא דיתבא בין נהרותא?"דבר אחר: אמון – אומן. התורה אומרת: אני הייתי כלי אומנותו של הקב״ה. בנוהג שבעולם, מלך בשר ודם בונה פלטין, אינו בונה אותה …
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8וכן הוא עוד ברבות משפטים פ״ל
On Parshas Mishpatim the Midrash also quotes “And I was with Him an amon” and explains amon as omen, the one who rears, from “as the nurturer carries the suckling.” The Alter Rebbe cites it as a second source for this reading.
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
דבר אחר: ואלה המשפטים - הה״ד (שם קמז) מגיד דבריו ליעקב, אלו הדברות. חוקיו ומשפטיו לישראל, אלו המשפטים. לפי שאין מדותיו של הקב״ה כמדת ב״ו, מדת ב״ו מורה לאחרים לעשות והוא אינו עושה כלום, הקב״ה אינו כן, אלא מה שהוא עושה, הוא אומר לישראל לעשות ולשמור. מעשה ברבן גמליאל ור׳ יהושע ור״א בן עזריה ור׳ עקיבא שהלכו לרומי ודרשו שם, אין דרכיו של הקב״ה כבשר ודם, שהוא גוזר גזירה והוא אומר לאחרים לעשות, והוא אינו עושה כלום, והקב״ה אינו כן. היה שם מין אחד, אחר שיצאו אמר להם: אין דבריכם …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 3
9כי תאמר אלי שאהו . . מאין לי בשר
Moshe complains to G-d: “Did I conceive this whole people … that You should say to me, carry them in your bosom, as the nurturer carries the suckling?” The maamar reads the nurturer as the one who feeds a child bread.
Numbers 11:12במדבר י״א:י״ב
הֶאָנֹכִי הָרִיתִי אֵת כׇּל־הָעָם הַזֶּה אִם־אָנֹכִי יְלִדְתִּיהוּ כִּי־תֹאמַר אֵלַי שָׂאֵהוּ בְחֵיקֶךָ כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת־הַיֹּנֵק עַל הָאֲדָמָה אֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתָיו:
Have I conceived all this people? have I brought them forth, that Thou shouldest say unto me: Carry them in thy bosom, as a nursing-father carrieth the sucking child, unto the land which Thou didst swear unto their fathers?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, יב-יג.
10מאין לי בשר
Moshe goes on: “From where do I have meat to give to all this people?” The Alter Rebbe reads this as Moshe saying that feeding them meat was beneath his level.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11מן המים משיתיהו
Pharaoh’s daughter named him Moshe, “for I drew him from the water.” The maamar takes the name as a sign of Moshe’s lofty, hidden root.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
12כבד פה
Moshe says, “I am heavy of mouth and heavy of tongue.” Following the Zohar, the maamar reads the mouth as the Oral Torah and the tongue as the Written Torah.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כבד פה . . וכבד לשון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, י.
14כבד פה . . לשון
There the Alter Rebbe cites the Zohar’s reading of “heavy of mouth” as toward the Oral Torah and “heavy of tongue” as toward the Written Torah.
Kehot’s noteל׳ הרע״מ. ע׳ עקב (יד, ד). [כ].
15וכמ״ש מזה בפ׳ בהעלותך
In the maamar “If all the fish of the sea” the Alter Rebbe explains that Moshe said “From where do I have meat” because his level was so lofty that he could not descend to draw life from meat.
Kehot’s noteלקמן לג, ב.
16המן ירד בזכותו
Kehot’s note points to Taanit 9b for these words.
Taanit 9bתענית ט׳ ב
Zohar III, 102aזח״ג קב, א
Kehot’s noteתענית ט, ב. זח״ג קב, א. רפג, ב.
17מזונא דחכמתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א). [כ].
18מזונא דחכמתא
The Zohar calls the manna “the food of wisdom.” The maamar uses the phrase to show that Moshe’s level was the food of wisdom, not physical meat.
Zohar, Beshalach 28:377–388ספר הזהר, בשלח כ״ח:שע״ז-שפ״ח
but the food of those absorbed in the Torah nourishes only the soul and the spirit, but not the body, coming as it does from the sphere of “Wisdom”, from the highest and most glorious supernal region. Hence it is hardly to be wondered at that Wisdom’s children are more frail than other men, for they do not eat the food of the body at all. Truly, “Wisdom keeps alive her owners”! Blessed is that body which can derive benefit from the food of the soul!’ R. Eleazar thereupon remarked: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19שהתו׳ נק׳ מזון לנפש
The Talmud reads “every support of bread” as the masters of Talmud, citing “Come, eat of my bread.” This is one of the sources for calling the Torah food and bread.
Chagigah 14a:10חגיגה י״ד א:י׳
״כֹּל מִשְׁעַן לֶחֶם״ — אֵלּוּ בַּעֲלֵי תַלְמוּד, שֶׁנֶּאֱמַר: ״לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי״. ״וְכֹל מִשְׁעַן מָיִם״ — אֵלּוּ בַּעֲלֵי אַגָּדָה, שֶׁמּוֹשְׁכִין לִבּוֹ שֶׁל אָדָם כַּמַּיִם בְּאַגָּדָה. ״גִּבּוֹר״ — זֶה בַּעַל שְׁמוּעוֹת. ״וְאִישׁ מִלְחָמָה״ — זֶה שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה. ״שׁוֹפֵט״ — זֶה דַּיָּין שֶׁדָּן דִּין אֱמֶת לַאֲמִיתּוֹ. ״נָבִיא״ — כְּמַשְׁמָעוֹ. ״קוֹסֵם״ — זֶה מֶלֶךְ, שֶׁנֶּאֱמַר: ״קֶסֶם עַל שִׂפְתֵי מֶלֶךְ״. ״זָקֵן״ — זֶה שֶׁרָאוּי לִישִׁיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יד, א. ב״ר מג, ז.
20לכו לחמו בלחמי
Wisdom invites: “Come, eat of my bread, and drink of the wine I have mixed.” The maamar cites it to show that the Torah is called bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
Paragraph 4
21שהקריבו שתי הלחם
Fifty days after the Omer “you shall offer a new meal-offering to Havayah”: the two loaves of Shavuos. The maamar sees in them the Torah given on that day as bread.
Leviticus 23:16ויקרא כ״ג:ט״ז
Kehot’s noteויקרא כג, טז.
22לידת נש״י הי׳ בשביעי של פסח
Iggeres HaKodesh explains that the creation of the souls as separate beings in the World of Beriah is called a “birth,” like the splitting of the sea, and that their growth from Shemini Atzeres until the seventh of Pesach is like a gestation.
Kehot’s noteראה אגה״ק סי׳ כ (קל, ב). וראה לעיל פ׳ צו טז, ב בשם הפע״ח.
23ובנ״י הלכו ביבשה בתוך הים
At the splitting of the sea, “the children of Israel walked on dry land in the midst of the sea.” The maamar sees this as the souls of Israel emerging into revelation, their birth.
Exodus 15:19שמות ט״ו:י״ט
כִּי בָא סוּס פַּרְעֹה בְּרִכְבּוֹ וּבְפָרָשָׁיו בַּיָּם וַיָּשֶׁב Havayah עֲלֵהֶם אֶת־מֵי הַיָּם וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם:
For the horses of Pharaoh went in with his chariots and with his horsemen into the sea, and the L-RD brought back the waters of the sea upon them; but the children of Israel walked on dry land in the midst of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יט.
24כי הנשמה ונפש אלקית א״צ תיקון לעצמה
Tanya cites Etz Chaim, Sha’ar 26, that the soul itself needs no rectification at all and came down into this world only to draw down light to rectify the body and the animal soul.
Kehot’s noteע״ח שכ״ו, פ״א. תניא פרק לז (מח, ב).
25כי הנשמה ונפש אלקית א״צ תיקון לעצמה
Etz Chaim says the mitzvos were given only to refine and purify the soul’s garments (tzelamim) and vessels, implying that the inner forms, the soul itself, need no rectification. The maamar applies this: the counting refines the animal soul.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… והנה נר״ן כ״א יש לו צלם א׳ אשר מתלבש בתוכו וזה הצלם הוא המפסיק בין הכלים לבין העצמות האור וא״א שיתלבש הנפש או הרוח או הנשמה תוך הגוף אם לא ע״י צלם זה. ואמנם חלק הצלם הנשאר בסוד המקיף מבחוץ הוא הנקרא חשמ״ל שהוא גימטריא מלבו״ש והבן זה. וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי …
Sefer Etz Chaim (Public Domain)
26לה׳ לבדו
“Whoever sacrifices to the gods shall be destroyed, except to Havayah alone.” The maamar uses the words for the aim of the Omer count: that every emotion be devoted to G-d alone.
Exodus 22:19שמות כ״ב:י״ט
זֹבֵחַ לָאֱלֹקִים יׇחֳרָם בִּלְתִּי לַה׳ לְבַדּוֹ:
He that sacrificeth unto the gods, save unto the L-RD only, shall be utterly destroyed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27ולא תחללו
“And you shall not profane My holy Name.” Refining the emotions means not using them in a way that profanes G-d’s Name.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
28ולבן שינים מחלב
Yaakov blesses Yehudah with “teeth white with milk.” The Alter Rebbe has explained this verse elsewhere in connection with the mochin of nursing.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29דם נעכר ונעשה חלב
The Talmud says that blood decomposes and becomes milk. The maamar uses this as the image of a higher light being changed into a form the soul can absorb.
Bekhorot 6b:8–9בכורות ו׳ ב:ח׳-ט׳
אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא: הוֹאִיל דִּבְהֵמָה טְהוֹרָה נָמֵי חִידּוּשׁ הוּא, דְּאָמַר מַר: דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, וְכֵיוָן דְּחִידּוּשׁ הוּא — בִּבְהֵמָה טְמֵאָה נָמֵי לִישְׁתְּרֵי, קָא מַשְׁמַע לַן. הָנִיחָא לְמַאן דְּאָמַר דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, אֶלָּא לְמַאן דְּאָמַר אֵיבָרֶיהָ מִתְפָּרְקִין הֵימֶנָּה וְאֵין נַפְשָׁהּ חוֹזֶרֶת עָלֶיהָ עַד עֶשְׂרִים וְאַרְבָּעָה חֹדֶשׁ, מַאי אִיכָּא לְמֵימַר?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבכורות ו, ב. וש״נ.
30כך ע״י אתכפיא שהאדם מזכך מדותיו
In that transcript the sentence reads: “So are the days of the Counting: each day one counts one attribute, Chesed of Chesed, Gevurah of Chesed, etc., to make the attributes grow, so that they be in a state of iskafya and is’hapcha (transformation).”
Kehot’s noteבמאמרי אדה״ז כתובים-א ע׳ רא הנוסחא ”כך הם ימי הספירה שבכל יום מונים מדה א׳ חסד שבחסד חסד שבגבורה כו׳ להגדיל המדות להיות בבחי׳ אתכפי׳ ואתהפכא”.
31אין התינוק יודע לקרות
Rabbi Yehudah says the tree of knowledge was wheat, “for an infant does not know how to call ‘father’ and ‘mother’ until he tastes the taste of grain.” The maamar uses it to show that understanding comes with bread, the Torah.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א.
32“Come, eat of my bread.” The doubled word for bread is read as the two loaves, the Written Torah and the Oral Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ממושבותיכם
“From your dwellings you shall bring two loaves of waving.” The maamar reads “dwellings,” from the root “to sit,” as the Shema, which is said sitting.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
34Kehot’s note points to Proverbs 8:30 for these words.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
35זמירות היו לי חקיך
“Your statutes were songs to me in the house of my sojourning.” David’s calling the Torah “songs” is the starting point of the discussion that follows.
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, נד. ובהבא להלן — ראה ג״כ קו״א ד״ה דוד זמירות. דרמ״צ מצות משא הארון בכתף. סה״מ תרל״ג-ב ע׳ תקנד. סה״מ תרנ״ד ע׳ כח. ועוד.
36ואמרז״ל במדרש רבה
The Midrash says David forgot that the Ark must be carried on the shoulder because he had called words of Torah “songs,” and G-d said He would make him stumble over a law that schoolchildren know.
Bamidbar Rabbah 4:20במדבר רבה ד׳:כ׳
Kehot’s noteבמד״ר ד, כ.
Paragraph 6
37ובגמרא פ״ז דסוטה דל״ה ע״א
The Tzemach Tzedek’s work on Tehillim; the note says that the wording of the Gemara is quoted there, together with Rashi and the Maharsha.
Kehot’s noteראה יהל אור ע׳ תסב שם נעתק לשון הגמרא ורש״י ומהרש״א.
38Rava taught that David was punished for calling words of Torah “songs,” and G-d said He would make him stumble in a matter that even schoolchildren know; and he brought the Ark on a wagon.
Sotah 35a:22סוטה ל״ה א:כ״ב
אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: דִּבְרֵי תוֹרָה שֶׁכָּתוּב בָּהֶן ״הֲתָעִיף עֵינֶיךָ בּוֹ וְאֵינֶנּוּ״, אַתָּה קוֹרֵא אוֹתָן זְמִירוֹת?! הֲרֵינִי מַכְשִׁילְךָ בְּדָבָר שֶׁאֲפִילּוּ תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹדְעִין אוֹתוֹ, דִּכְתִיב: ״וְלִבְנֵי קְהָת לֹא נָתָן כִּי עֲבֹדַת הַקֹּדֶשׁ וְגוֹ׳״, וְאִיהוּ אַתְיֵיהּ בַּעֲגַלְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
39ולבני קהת לא נתן
“But to the sons of Kehos he did not give, for the service of the holy things was upon them; they carried on the shoulder.” This is the law David forgot.
Numbers 7:9במדבר ז׳:ט׳
וְלִבְנֵי קְהָת לֹא נָתָן כִּי־עֲבֹדַת הַקֹּדֶשׁ עֲלֵהֶם בַּכָּתֵף יִשָּׂאוּ:
But unto the sons of Kohath he gave none, because the service of the holy things belonged unto them: they bore them upon their shoulders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, ט.
Paragraph 8
40יסודתה בהררי קדש
“His foundation is in the holy mountains.” The maamar applies it to the chukim: below they have no reason, but their root is in the supernal will.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פז, א. [יסודתו]. [כ].
41והחכמה מאין תמצא
Job asks, “And wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Wisdom is found from ayin (nothing),” the level above it, here the supernal will.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
42החכמה נק׳ עדן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער כג פט״ז.
43החכמה נק׳ עדן
In his lexicon of Kabbalistic terms, under “Eden,” Rabbi Moshe Cordovero explains that Chochmah is called Eden, “the lower Eden,” while the highest Eden is Keser.
Pardes Rimmonim 23:16:9פרדס רמונים כ״ג:ט״ז:ט׳
… ופי׳ עין לא ראתה אלקים הכוונה כי אלקים הוא הבינה ואין מי שיוכל להביט בעין זולת הבינה. ועל דרך השאלה יקראו החכמה והבינה עדן ויותר יצדק בחכמה מבבינה. וז״ל הרשב״י ע״ה בתיקונים (תיקון נ״ה דף פ״ה.) ונהר יוצא מעדן אית עדן ואית עדן הה״ד ונחל עדניך תשקם. עדניך ודאי עדן עלאה כתר עילאה. עדן דלתתא דא י׳. ואית עדן לתתא ודא אימא עלאה. איהי עדן לגבי נהר דלתתא מינה הה״ד ונהר יוצא מעדן להשקות עכ״ל לעניינו. ודקדק בלשונו באמרו אית עדן ואית עדן. לפי שאמר הכתוב ונחל עדניך לשון …
Pardes Rimonim (Public Domain)
44מוטב דלדייני׳
When Elisha ben Avuyah (Acher) died, it was said he could not be judged, because he had studied Torah, nor enter the World to Come, because he had sinned; Rabbi Meir said, “Better that he be judged and come to the World to Come.” The maamar cites it to show how great the delight of the World to Come is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 9
45שבספרים נזכר רק ב׳ בחי׳ ג״ע תחתון ועליון
There too the Alter Rebbe says that although the books mention only two general levels, the upper and the lower Gan Eden, there are many levels, one above the other, which were not revealed to us; and that all the souls’ praise reaches only G-d’s “Name,” a radiance, like sunlight compared with the sun.
Kehot’s noteוכ״כ גם לעיל פ׳ בהר מא, ב. במאמרי אדה״ז כתובים-א ע׳ רב כ׳ ”רק שבפרד״ס לא נזכר אלא ב׳ בחי׳”. וראה בדרך מצותיך א, ב ”הגם שלא נזכר בספרים רק ב׳ בחי׳ אלו אבל באמת נודע לנו מפי סופרים קדושי עליון אשר נהירין להו שבילא דרקיעא שיש מדריגות לאין קץ”.
46גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The phrase describes the endless ascending levels of Gan Eden.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
47ת״ח אין להם מנוחה
Rav says that Torah scholars have no rest in this world or in the World to Come, as it is said, “They go from strength to strength.” The maamar reads it as a hint to the endless levels of Gan Eden.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א.
48ילכו מחיל אל חיל
“They go from strength to strength; [each] appears before G-d in Zion.” The Talmud uses this verse for the scholars’ unceasing ascent.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
Paragraph 10
49ונהנין מזיו
Rav used to say that in the World to Come there is no eating or drinking; “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar uses it to show that the souls’ delight is in the radiance, the ziv.
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
50בורא קדושים ישתבח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
51וקדושים בכל יום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שמו״ע.
52סלה בלי הפסק
The school of Rabbi Eliezer ben Yaakov taught that wherever “netzach,” “selah” or “va’ed” is said, it means without interruption forever. So “they praise You every day, selah” means unceasing praise.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
53בד״ה את שבתותי תשמרו
This is the discourse the text itself cites, “You shall keep My Sabbaths.” It opens with the two Sabbaths, a lower and a higher, contained in every Shabbos, and goes on to the souls’ endless ascent in Gan Eden, which reaches only G-d’s “Name.”
Kehot’s noteלעיל פ׳ בהר מא, ב.
54ושמו בגימ׳ רצון
There the Alter Rebbe notes that the Arizal calls “His Name” Malchus, while the early books of Kabbalah say shemo equals ratzon, and that both are true: Malchus of the Infinite One is called “His Name,” and from it the will, the Keser of Atzilus, is drawn.
Kehot’s noteפע״ח ש׳ הק״ש ספכ״ח. [כ]. ובלקו״ת פקודי ז, ד בשם ספרי הקבלה הראשונים.
55ושמו בגימ׳ רצון
Pri Etz Chaim notes that ratzon has the numerical value of shemo (346), and explains that the Name of ratzon is a garment in which Tiferes is enclothed.
Pri Etz Chaim, Gate of the Recitation of the Shema 28:16פרי עץ חיים, שער הקריאת שמע כ״ח:ט״ז
ודע, כי רצון עולה שמ״ו, להורות כי זה השם של רצון הוא לבוש שנתלבש בו ת״ת, לזה אמרו שהוא היכל רצון, שהוא היכל של ת״ת:
Pri Etz Chaim (Public Domain)
Paragraph 11
56אורייתא מחכמה נפקת
Another place where the Zohar says that the Torah comes forth from Chochmah.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
57תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
58תר״ך עמודי אור
The Pardes explains that Keser, though utterly hidden, contains 620 pillars of light, the numerical value of keser, and that from them life-force is drawn to all the Sefiros. The maamar places the root of the mitzvos there.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
59עד״מ העמוד שמחבר הגג
Iggeres HaKodesh explains the 620 pillars of light of Keser by the analogy of pillars in a great house, standing on the ground with their tops joined to the ceiling: the mitzvos reach from the supernal will down to this physical world, and through them the soul rises to the light of Keser.
Kehot’s noteראה אגה״ק סי׳ כט.
60אורייתא מחכ׳ נפקת
The Zohar teaches that the Torah comes forth from the supernal Chochmah. The Alter Rebbe stresses “comes forth”: its source is above Chochmah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
Paragraph 12
61וראית את אחורי
G-d tells Moshe, “You shall see My back, but My face shall not be seen.” The maamar applies “back” to the will and “face” to the delight within it.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
62אחור וקדם צרתני
“Back and front You have formed me.” The maamar reads it as the two levels, the will as the back and the delight as the front.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
63מבשרי אחזה
“From my flesh I behold G-d.” Chassidus uses it to learn about the divine from the workings of the human soul, here the relation of will to delight.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
Paragraph 13
64ולכן נק׳ הרצון בחי׳ אחוריים
Iggeres HaKodesh explains that in the human soul the faculty of will is the outer side and “back” of the faculty of delight, and that so too, as it were, the supernal will is the outer dimension and “back” of the supernal delight, “the pleasantness of Havayah.”
Kehot’s noteראה אגה״ק סי׳ כט.
65וראית את אחורי ופני לא יראו
“You shall see My back, but My face shall not be seen.” Only the will, the “back,” is revealed; the delight, the “face,” is not.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
66אשר מלשון באשרי כי אשרוני
Kehot’s note points to Genesis 33:13 for these words.
Genesis 33:13בראשית ל״ג:י״ג
Kehot’s noteבראשית לג, יג. ובת״ז (ת״ל עד, ב). ושם (רתט״ל).
67באשרי כי אשרוני
Leah names her son Asher: “In my good fortune, for daughters will call me fortunate.” The maamar takes asher as a word of praise for something praiseworthy.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אשר מלשון באשרי כי אשרוני
The Tikkunei Zohar also explains asher by “In my good fortune, for daughters will call me fortunate,” as a term of praise.
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
69וטובל בשמן
Moshe’s blessing of Asher: “Blessed above sons is Asher … and he dips his foot in oil.” The maamar reads oil as Chochmah, into which only the “foot” of the supernal delight descends.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כד.
70שמן היא בחי׳ ח״ע
A lexicon of Kabbalistic terms arranged by letter; the note cites its entry under shin for oil (shemen) as the higher Chochmah.
Kehot’s noteמא״א אות ש׳ סמ״ח.
Paragraph 15
71מבשרי אחזה
“From my flesh I behold G-d.” The difference between the back of the head and the face is learned from the human body and applied Above.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
72חיך אוכל יטעם
“Does not the ear test words, as the palate tastes food?” Job’s image of the senses, each with its own object, illustrates that each kind of pleasure is different.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
73בד״ה ראו כי
This is the discourse the text cites.
Kehot’s noteלעיל פ׳ בשלח א, ב.
74ראו כי ה׳ נתן לכם השבת
“See that Havayah has given you the Shabbos.” These are the opening words of the discourse the parenthesis refers to.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75דרכיה דרכי נועם
“Its ways are ways of pleasantness, and all its paths are peace.” The discourse cited explains through it why the Torah and mitzvos are called “ways.”
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76פנים בפנים דיבר ה׳
“Face to face Havayah spoke with you on the mountain, from the midst of the fire.” The maamar reads “face to face” as the meeting of the supernal face, G-d’s delight, with the inner face of Israel.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
77על כל דיבור פרחה נשמתן
Rabbi Yehoshua ben Levi says that at every utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them. The maamar explains why: each utterance revealed its own particular delight.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
78מי לי בשמים
“Whom do I have in heaven? And with You I desire nothing on earth.” The maamar takes it as the first level of longing: turning away from worldly desires toward G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
79ולהתענג על ה׳
Of those who keep Shabbos the prophet says, “Then you shall delight in Havayah.” The phrase names the delight in G-d that is the second, inner level of love.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ נח, יד.
80אהבה בתענוגים
“How fair and how pleasant you are, love, with delights.” The maamar uses the phrase for a love that is itself delight in G-d.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81כלה שארי ולבבי
“My flesh and my heart pine away; G-d is the rock of my heart and my portion forever.” The maamar reads it as the second level, the inner love with delights.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
82ונשמח בדברי תורתך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש של ערבית.
83בשמחה ובטוב לבב
The rebuke speaks of serving G-d “with joy and gladness of heart, from the abundance of everything.” The maamar uses the words for a love that has fully left worldly pleasures and rejoices in G-d alone.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 17
84בכתף ישאו
The sons of Kehos were given no wagons, “for the service of the holy things was upon them; they carried on the shoulder.” The maamar explains why the shoulder: the bearers faced the Ark.
Numbers 7:9במדבר ז׳:ט׳
וְלִבְנֵי קְהָת לֹא נָתָן כִּי־עֲבֹדַת הַקֹּדֶשׁ עֲלֵהֶם בַּכָּתֵף יִשָּׂאוּ:
But unto the sons of Kohath he gave none, because the service of the holy things belonged unto them: they bore them upon their shoulders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85כתובים משני עבריהם
Moshe came down with “the Tablets written on both their sides; on the one side and on the other they were written.” The maamar sees in this that the Tablets were “face” on every side.
Exodus 32:15שמות ל״ב:ט״ו
וַיִּפֶן וַיֵּרֶד מֹשֶׁה מִן־הָהָר וּשְׁנֵי לֻחֹת הָעֵדֻת בְּיָדוֹ לֻחֹת כְּתֻבִים מִשְּׁנֵי עֶבְרֵיהֶם מִזֶּה וּמִזֶּה הֵם כְּתֻבִים:
And Moses turned, and went down from the mount, with the two tables of the testimony in his hand; tables that were written on both their sides; on the one side and on the other were they written.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טו.
86פ׳ תצוה סד״ה זכור כו׳
The note quotes the passage: “that there should not be a state of forgetfulness, which is the level of the back.” The surrounding discussion explains Amalek as the hard “nape” of kelipah, which cuts the bond between the mind and the heart, and “all the stragglers behind you” as the “back” of holiness.
Kehot’s noteתו״א פה, ב ”שלא יהא בבחי׳ שכחה שהיא בחי׳ אחוריים כו׳”.
Paragraph 18
87ואהיה שעשועים
“And I was delights day by day.” The maamar now explains “delights” as the revealed inner delight of the mitzvos, and stresses the ongoing form ve’ehyeh.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ע״פ ויהי מקץ
There “And it was at the end of two years” is read of one who lacks these delights in his Torah study: the “day by day” delights are at an end for him.
Kehot’s noteתו״א לב, א.
Paragraph 19
89אני תורתך שעשעתי
“Their heart is gross like fat; as for me, I delight in Your Torah.” The maamar reads sha’ashati as transitive, “I have made Your Torah a delight,” through ani becoming ayin.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
90אני אותיות אין
the passage shares nothing with the note
Kehot’s noteהובא בע״ח ש׳ דרושי אבי״ע ספ״א, וע׳ שם ש׳ עקודים פ״ג. וע׳ לק׳ נצבים (נג, ג) מאדמו״ר ע״ז. ושם (ע׳, ב [ד]) מפרדס. [כ]. לעיל (בהר) מד, ד.
91בכל נפשך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your soul” is the readiness to give one’s life, the self-nullification that must accompany Torah study.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ודברת בם
“And you shall speak of them” is the command to study Torah. Its nearness to “with all your soul” teaches that study must be with self-nullification.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93שעשועים העצמיים
The note points there for a discussion of the “essential delights.”
Kehot’s noteראה באוה״ת נ״ך-א ע׳ תקצ.
94שער השתלשלות . . במה״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהוא שער סדר האצילות.
Paragraph 20
95ובמא״א . . נקרא אין עכ״ל
The note says that this passage of Meorei Or is quoted in Or HaTorah on Vayikra and explained in Or HaTorah on Parshas Bo.
Kehot’s noteמובא בואה״ת ויקרא-א ע׳ רעט. נתבאר באוה״ת פ׳ בא ע׳ רסא.
96ויקהל דרי״ז ע״א
The note says that this Zohar passage is copied there at length.
Kehot’s noteנעתק באריכות באוה״ת נ״ך-א ע׳ תקפז.
97ור״פ שמיני דל״ה ע״ב ובהרמ״ז שם
Or HaTorah quotes the Zohar on “the joy of the Holy One, blessed be He, and His play, as it is written, ‘and I was delights day by day,’” with the Ramaz’s comment that joy is א״פ and play is א״מ, “and these are the two levels of delights.”
Kehot’s note”חדוותא דקב״ה ואטליותא דילי׳ דכתיב ואהי׳ שעשועים יום יום, ופי׳ הרמ״ז חדוה הוא א״פ ואטליותא א״מ, וזהו ב׳ בחי׳ שעשועים”, — אוה״ת נ״ך-א ע׳ תקפח.
98ור״פ שמיני דל״ה ע״ב ובהרמ״ז שם
At the beginning of Shemini the Zohar speaks of the joy of the Holy One, blessed be He, and His play, citing “and I was delights day by day”; the Ramaz there explains joy and play as two levels, the two “delights.”
Zohar, Tzav 29:187–30:193ספר הזהר, צו כ״ט:קפ״ז-ל׳:קצ״ג
99ובפ׳ אחרי דס״ה ע״ב
Or HaTorah quotes the Ramaz there: “And I was with Him a nurturer, and I was delights” is like “Ehyeh asher Ehyeh”; the first Ehyeh is Arich Anpin and “asher Ehyeh” is Chochmah and Binah, so “a nurturer” is Arich Anpin and “delights day by day” is Chochmah and Binah.
Kehot’s noteבהרמ״ז ”ואהי׳ אצלו אמון ואהי׳ שעשועים ע״ד מ״ש אהי׳ אשר אהי׳, דפי׳ אהי׳ הראשון הוא באריך, ובחי׳ אשר אהי׳ היינו חו״ב. כמו״כ כאן ואהי׳ אצלו אמון זהו א״א, אח״כ ואהי׳ שעשועים יום יום היינו חו״ב”, — אוה״ת נ״ך-א ע׳ תקפח.
100וסימן ואהיה
In Acharei the Zohar uses this verse as well; the Ramaz there reads its two ve’ehyeh’s like “Ehyeh asher Ehyeh,” the first as Arich Anpin and the second as Chochmah and Binah.
Zohar, Achrei Mot 26:165–28:175ספר הזהר, אחרי מות כ״ו:קס״ה-כ״ח:קע״ה
101When the words of Torah rise, the King delights in them and they become a crown on His head; so the Torah says “and I was delights day by day,” and not vehayisi but ve’ehyeh, at every time and moment that the supernal words rise before Him.
Zohar, Vayakhel 34:433–36:443ספר הזהר, ויקהל ל״ד:תל״ג-ל״ו:תמ״ג
For the words of the holy Law spoken here below ascend on high, where multitudes come to meet them to take them up and present them before the Holy King, there to be adorned with many crowns woven of the supernal radiances. All these words, then, are self-spoken, as it were, before the Most High King. Whoever saw such joy, whoever witnessed such praises, as mount up into all those heavens at the moment those words ascend, whilst the Holy King looks on them and crowns Himself with them! They …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 21
102עת לחבק ועת לרחק
“A time to cast away stones and a time to gather stones; a time to embrace and a time to refrain from embracing.” The maamar reads these as times of closeness and distance between G-d and Israel.
Ecclesiastes 3:5קהלת ג׳:ה׳
עֵת לְהַשְׁלִיךְ אֲבָנִים וְעֵת כְּנוֹס אֲבָנִים עֵת לַחֲבוֹק וְעֵת לִרְחֹק מֵחַבֵּק:
A time to cast away stones, and a time to gather stones together; A time to embrace, and a time to refrain from embracing;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, ה.
103אהבתי אתכם אמר ה׳
“I have loved you, says Havayah.” The prophet’s words express G-d’s embrace of Israel.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
Paragraph 22
104פנים בפנים דבר ה׳ עמכם
“Face to face Havayah spoke with you on the mountain.” At Sinai even the “back” of the people was included in the “face.”
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” The maamar takes it as the animal soul too being transformed to love G-d.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
106אשת חיל
“A woman of valor, who can find?” Knesses Yisrael is called a woman of valor, chayil, for the forty-eight letters of “Blessed be the Name” said twice daily.
Proverbs 31:10משלי ל״א:י׳
אֵשֶׁת־חַיִל מִי יִמְצָא וְרָחֹק מִפְּנִינִים מִכְרָהּ:
A woman of valour who can find? For her price is far above rubies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ושמתי כדכד
“And I will make your windows of kadkod and your gates of carbuncles.” These are the opening words of the discourse the text refers to.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108כלה שארי ולבבי
“My flesh and my heart pine away.” In exile the soul’s attachment does not reach this inner, “face” level of love.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
109למה תשיב ידך וימינך
“Why do You withdraw Your hand, even Your right hand? From within Your bosom, make an end!” The word is written “Your statute” and read “Your bosom,” and the maamar reads it as a plea that G-d’s kindness come out of its concealment in the Torah.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, יא.
110אור שנברא ביום ראשון
Rabbi Elazar says that by the light G-d created on the first day man could see from one end of the world to the other; when G-d saw the corrupt generations, He hid it away for the righteous in the future.
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 12:5בראשית רבה י״ב:ה׳
… חמה ולבנה ומזלות ומים בשלישי ושהו שלושה ימים, שלישי רביעי וחמישי, והוציאו שלושה תולדות: עופות ודגים ולויתן. ר׳ עזריה לא אמר כן, אלא, ביום עשות ה׳ אלקים ארץ ושמים, שני דברים הן הן עיקר ברייתו של עולם, ושהו שלושה ימים ונגמרה מלאכתן ברביעי. שמים בראשון כבית שמאי ושהו שלושה ימים, ראשון ושני ושלישי ונגמרה מלאכתן ברביעי. ומהו גמר מלאכתן? מאורות. הארץ בג׳ ותוצא הארץ עיקר ברייתה ושהתה שלושה ימים, שלישי רביעי וחמישי ונגמרה מלאכתה בששי. ומהו גמר מלאכתה? אדם, שנאמר: (ישעיה מה): אנכי עשיתי ארץ ואדם עליה בראתי:
Rabbi Neḥemya of Kefar Siḥon said: “For in six days the L-rd made the heavens and the earth, [the sea]…” (Exodus 20:11). The three items are the essential basis of the creation of the world, and each one waited three days and then produced three products: The earth [was created] on the first day, in accordance with the opinion of Beit Hillel, 1:15. and it waited three days, the first and second and third, and then [on day three] produced three products – trees, vegetation, and the Garden of Eden. …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteחגיגה יב, א. ב״ר יב, ה.
111אור שנברא ביום ראשון היה אדם צופה בו מסוף העולם ועד סופו
The Midrash too says that Adam looked by the light of creation from one end of the world to the other, and that G-d hid it away for the righteous in the Time to Come.
Bereshit Rabbah 12:6בראשית רבה י״ב:ו׳
… משנה פניו ותשלחהו. אר״י בר סימון: אותה האורה שנברא בה העולם אדם הראשון, עמד והביט בה מסוף העולם ועד סופו. כיון שראה הקב״ה מעשה דור אנוש, ומעשה דור המבול, ומעשה דור הפלגה, שהן מקולקלים, עמד וגנזו מהם, שנאמר (איוב לח): וימנע מרשעים אורם. ולמה גנזו? אלא, גנזו לצדיקים לעתיד לבא, שנאמר: וירא אלקים את האור כי טוב, ואין טוב אלא צדיקים, שנאמר: (ישעיה ג): אמרו צדיק כי טוב. ומנין שגנזו לצדיקים? שנאמר (משלי ד): ואורח צדיקים כאור נוגה, וכיון שראה אור, שהוא גנוז לצדיקים שמח, שנאמר (שם יג): ואור …
The outgrowths [toledot]” – Rabbi Shmuel bar Naḥman said: All toledot that are stated in the Torah are written defectively388 may be written in full form, with two vavs, but usually it is written missing one or both of the vavs. except for two: “These are the offspring [toledot] of Peretz…” (Ruth 4:18), and this one. Why are those [others] defective?] of Adam” (Genesis 5:1), where toledot is missing one vav. Rabbi Yudan said in the name of Rabbi Avin: They are corresponding to the six things that were taken …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112גנזו היינו בתורה
The text refers to the Zohar on Parshas Terumah for the teaching that the primordial light was hidden away in the Torah.
Zohar I, 264aזח״א רסד, א
Zohar II, 149aזח״ב קמט, א
Kehot’s noteועל״ק האזינו (עח, א). וש״נ. וכ״מ מזח״א (מז, א) ד״ה ויכולו. [כ]. מדרש רות בזהר חדש פה, א (עייג״כ זח״א רסד, א. זח״ב קמט, א). ובדגל מחנה אפרים פ׳ בראשית בשם הבעש״ט. כתר ש״ט (קרוב לתחלתו) הה״מ בשם הבעש״ט כו׳ (באריכות). ובכ״מ. וראה לקו״ת במדבר יח, ד. דברים פט, ד. ספר החקירה סח, א. וכל העם תרצ״ט ס״ג, ועוד. לקו״ש ח״כ ע׳ 271.
113הימין שהוא חסד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהק׳ (פתח אלי׳).
114שהימין שהוא חסד עליון
In Elijah’s prayer (Patach Eliyahu) at the opening of the Tikkunei Zohar: “Chesed is the right arm.” So the “right hand” is supernal Chesed.
Tikkunei Zohar 17aתקוני הזהר י״ז א
115המעשה דאיתא בזהר
This manuscript adds: from this is understood the story of the Baal Shem Tov, who told a man who came to ask about his son, several hundred parsahs away, that he actually saw him and how he was standing in Breslau, because they had read the holy Zohar before him, through which the hidden light opened and was revealed.
Kehot’s noteובהכת״י שתח״י בוך פערטעל אי׳ (סא, ב) [וכ״ה במאמרי אדה״ז כתובים-א ע׳ רד ובאוה״ת שבועות ע׳ רכא מעתיק משם]. שמזה מובן מעשה בעש״ט ז״ל שאמר לא׳ שבא לשאול על בנו שהי׳ בריחוק מקום כמה מאות פרסאות שרואה אותו ממש, ואיך הוא עומד בברעסלא, ע״י שקראו לפניו בזה״ק שנפתח ונתגלה האור הגנוז וכו׳ יעו״ש. [כ].
116ימין ה׳ עושה חיל
“The voice of song and salvation is in the tents of the righteous; the right hand of Havayah does valiantly.” The maamar reads it as G-d’s kindness coming down into the soul.
Psalms 118:15תהילים קי״ח:ט״ו
קוֹל רִנָּה וִישׁוּעָה בְּאׇהֳלֵי צַדִּיקִים יְמִין ה׳ עֹשָׂה חָיִל:
The voice of rejoicing and salvation is in the tents of the righteous; The right hand of the L-RD doeth valiantly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, טו.
117שלא תהא מלובשת ומתעלמת
There it says: “And this is the request, ‘Your right hand, from within Your bosom, make an end’: ‘Your bosom’ is the level of Yesod of Imma, and we ask that the chasadim, which are the level of the right, be revealed out of the concealment of Yesod of Imma, as is written in Likkutei Torah, Parshas Bamidbar, in the explanation of ‘And I was with Him a nurturer.’”
Kehot’s note”וזהו הבקשה וימינך מקרב חיקך כלה דחיקך הוא בחי׳ יסוד אי׳ ומבקשים וימינך כו׳ שיתגלו החסדים שהן בחי׳ ימין מתוך ההעלם דיסוד אי׳ כו׳ כמ״ש בלקו״ת פ׳ במדבר בהביאור דואהי׳ אצלו אמון” — סה״מ תרנ״ג ע׳ רד.
118צחוק עשה לי אלקים
At Yitzchak’s birth Sarah says, “Elokim has made laughter for me.” The maamar reads it as the concealment of the Name Elokim, which exists for the sake of the final “laughter.”
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
119ונגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh together shall see.” This is the future revelation, when the “something” will be nullified into “nothing.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
120כמו הצחוק שעושין לפני שרים
In that transcript the illustration given is a talking bird.
Kehot’s noteבמאמרי אדה״ז כתובים-א ע׳ רה מביא הדוגמא מציפור המדברת.
121כמו זר נחשב
“They are counted as a strange thing.” The maamar uses the words for the world’s apparent independence, which is in truth a jest.
Hosea 8:12הושע ח׳:י״ב
אֶכְתׇּב־לוֹ רֻבֵּי תּוֹרָתִי כְּמוֹ־זָר נֶחְשָׁבוּ:
Though I write for him never so many things of My Law, they are accounted as a stranger’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122שעתיד הקב״ה לעשות קניגי
The Talmud says that in the future Gavriel will stage a hunt with the Leviathan, which he could not overcome without the Holy One, blessed be He. The maamar sees it as a form of the future “laughter.”
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
Bava Batra 75a:4בבא בתרא ע״ה א:ד׳
אָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לַעֲשׂוֹת סְעוּדָה לַצַּדִּיקִים מִבְּשָׂרוֹ שֶׁל לִוְיָתָן, שֶׁנֶּאֱמַר: ״יִכְרוּ עָלָיו חַבָּרִים״; וְאֵין ״כֵּרָה״ אֶלָּא סְעוּדָה – שֶׁנֶּאֱמַר: ״וַיִּכְרֶה לָהֶם כֵּרָה גְדוֹלָה וַיֹּאכְלוּ וַיִּשְׁתּוּ״; וְאֵין ״חֲבֵרִים״ אֶלָּא תַּלְמִידֵי חֲכָמִים – שֶׁנֶּאֱמַר: ״הַיּוֹשֶׁבֶת בַּגַּנִּים, חֲבֵרִים מַקְשִׁיבִים לְקוֹלֵךְ, הַשְׁמִיעִנִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ויק״ר יג, ג. ב״ב עה, א. [כ].
123ימין ה׳ רוממה
“The right hand of Havayah is exalted; the right hand of Havayah does valiantly.” The maamar reads “exalted” as kindness that stays above the soul, hidden in the Torah, and “does valiantly” as kindness that comes down into the soul.
Psalms 118:16תהילים קי״ח:ט״ז
יְמִין ה׳ רוֹמֵמָה יְמִין ה׳ עֹשָׂה חָיִל:
The right hand of the L-RD is exalted; The right hand of the L-RD doeth valiantly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, טז.
124שור הבר עם לויתן כו׳ וכמ״ש במ״א
The maamar “Leviathan, whom You formed to play with” cites the Midrash that Behemos and the Leviathan are the hunt of the righteous in the Time to Come, and explains the wild ox (shor habar) and the Leviathan there.
Kehot’s noteראה לעיל פ׳ שמיני דף יח, א ואילך.
Paragraph 23
125בינונים זה וזה שופטן
Rabbi Yosei HaGelili says that the righteous are judged by the good inclination, the wicked by the evil inclination, and the intermediate, “this one and that one judge them.” The maamar applies it to those who cleave to G-d in prayer and then turn to worldly affairs.
Berakhot 61b:2–3ברכות ס״א ב:ב׳-ג׳
תַּנְיָא רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: צַדִּיקִים יֵצֶר טוֹב שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״וְלִבִּי חָלַל בְּקִרְבִּי״. רְשָׁעִים יֵצֶר רַע שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״נְאֻם פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו״. בֵּינוֹנִים — זֶה וָזֶה שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ״. אָמַר רַבָּה: כְּגוֹן אָנוּ בֵּינוֹנִים. אָמַר לֵקהּ אַבָּיֵי: לָא שָׁבֵיק מָר חַיֵּי לְכׇל בְּרִיָּה?
There is a teaching : R. Jose of Galilee says : The good impulse controls the righteous ; as it is said, "My heart is wounded within me" (Ps. cix. 22). The evil impulse controls the wicked ; as it is said, "Transgression speaketh to the wicked, in the midst of the heart, There is no fear of G-d before his eyes" (ibid, xxxvi. 2). Both impulses control average people ; as it is said, "Because He standeth at the right hand of the needy, to save him from them …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 24
126תבל ב״פ ארי׳
The note points there for the gematria of tevel as twice aryeh.
Kehot’s noteראה אוה״ת שמות ע׳ צז ובלקו״ש חי״ב ע׳ יט. וראה שם הערה 49.
127שית ספירן מקננין ביצירה
The note cites the Alter Rebbe’s short maamarim for this phrase of the Tikkunei Zohar.
Kehot’s noteת״ז ת״ו. מאמרי אדה״ז — הקצרים ע׳ תקנב.
128קדוש קדוש קדוש
The angels call to one another, “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” The maamar reads it as the angels’ wonder that G-d, utterly set apart, still fills the world with life.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 25
129שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar reads “hear” as “understand”: contemplating G-d’s oneness.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130בכל נפשך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Contemplation brings the scholar to love “with all your soul,” complete self-giving.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131ודברת בם
“And you shall speak of them” is the command to study Torah, which the scholar fulfills with self-nullification.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
132בדברי תורה
The Talmud explains that “to speak of them” is written of words of Torah. So “of them” in “and you shall speak of them” means words of Torah.
Berakhot 13b:12–13ברכות י״ג ב:י״ב-י״ג
הַהוּא בְּדִבְרֵי תוֹרָה כְּתִיב. וְהָכִי קָאָמַר רַחֲמָנָא: אַגְמִירוּ בְּנַיְיכוּ תּוֹרָה, כִּי הֵיכִי דְּלִיגְרְסוּ בְּהוּ. תָּנוּ רַבָּנַן: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״ — עַד כָּאן צְרִיכָה כַּוָּונַת הַלֵּב, דִּבְרֵי רַבִּי מֵאִיר. אָמַר רָבָא: הֲלָכָה כְּרַבִּי מֵאִיר.
That refers to the words of Torah; and thus spake the All-merciful, "Teach your children Torah so that they can read therein." Our Rabbis have taught : "Hear, O Israel, the L-rd our G-d, the L-rd is one" (Deut. vi. 4) — up to here Kawwanah is required. These are the words of R. Meir. Raba said : The Halakah is in accord with R. Meir.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, ב.
133אני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד מישרים ר״פ ויקרא. ובכ״מ שם.
134ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have put in your mouth shall not depart from your mouth.” The maamar uses it for Torah study in which G-d’s word speaks through the person.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
135כי בכל א׳ יש אהבה הטבעית
The text itself refers to Tanya, chapter 18, which explains that even one whose mind is limited, who cannot contemplate G-d’s greatness, has a hidden natural love for G-d, the inheritance of every Jewish soul.
Tanya, Likkutei Amarim 18:7תניא, חלק ראשון; ליקוטי אמרים י״ח:ז׳
וְנִמְצָא, כִּי אֵין־סוֹף בָּרוּךְ־הוּא מְלוּבָּשׁ בִּבְחִינַת חָכְמָה שֶׁבְּנֶפֶשׁ הָאָדָם – יִהְיֶה מִי שֶׁיִּהְיֶה מִיִּשְׂרָאֵל, וּבְחִינַת הַחָכְמָה שֶׁבָּהּ, עִם אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהּ, מִתְפַּשֶּׁטֶת בְּכָל בְּחִינוֹת הַנֶּפֶשׁ כּוּלָּהּ, לְהַחֲיוֹתָהּ מִבְּחִינַת רֹאשָׁהּ עַד בְּחִינַת רַגְלָהּ, כְּדִכְתִיב: ״הַחָכְמָה תְּחַיֶּה בְעָלֶיהָ״.
Kehot Publication Society (CC-BY-NC)
136והי׳ מעשה הצדקה שלום
“And the deed of charity shall be peace.” Charity is called “deed,” so it belongs to Asiyah, the level of the simple, working person.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, יז.
137כמים הפנים לפנים
“As in water face answers to face, so the heart of man to man.” The maamar reads it as the inner love from below drawing down the inner delight from above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט. ראה הערת כ״ק אדמו״ר בהערות ותיקונים לתניא פרק מו.
138פי׳ כי יש ב׳ בחי׳ אדם
There the Alter Rebbe explains “As water, face to face, so the heart of man to man”: the heart of the supernal man upon the Throne is the 248 positive commandments, the King’s limbs, and the 365 prohibitions, His sinews; “to man” is the man in Beriah, Yetzirah and Asiyah, “the likeness of their faces was the face of a man.” The love revealed from above awakens the love from below.
Kehot’s noteראה תו״א צח, ד. אוה״ת בשלח ע׳ תעז ואילך.
139ודמות פניהם פני אדם
In Ezekiel’s vision of the chariot the creatures have the face of a man, the face of a lion, the face of an ox and the face of an eagle. This is the lower “man,” among the angels.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
140ועל דמות הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, כו.
141ועל דמות הכסא דמות כמראה אדם
“And upon the likeness of the throne, a likeness like the appearance of a man upon it from above.” This is the supernal “man,” which the maamar identifies with the Torah and its 613 commandments.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142ביום חתונתו
“Go out and see, daughters of Zion, King Shlomo in the crown with which his mother crowned him on the day of his wedding.” The Sages read the wedding day as the Giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
143שאין לך טפה יורדת מלמע׳
The Zohar teaches that no drop comes down from above unless drops rise from below to meet it. The maamar applies it to the union of giver and receiver at the Giving of the Torah.
Zohar III, 247bזח״ג רמז, ב
Kehot’s noteזח״ג רמז, ב.
144זו מ״ת
The Mishnah expounds the verse: “‘On the day of his wedding’: this is the Giving of the Torah.”
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
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ביאור ע״פ ואהיה אצלו אמון
An explanation of “And I was with Him as a nursling (amon)”
The Counting of the Omer is “nursing” intellect: the sweetening of the Gevuros, which transforms the animal soul’s will and emotions until they can receive the Torah. The Torah’s inner dimension is G-d’s supernal delight, higher than His will; it was revealed at Sinai and is drawn down every day when a person turns ani (I) into ayin (nothing) in the Shema.
The maamar in brief
The maamar explains the Torah’s words about itself in Proverbs 8:30–31. “A nursling” is the Counting of the Omer, the mochin of nursing, in which the Gevuros are sweetened as blood becomes milk. Subduing and transforming the animal soul’s will and emotions makes them “very good,” stronger than the G-dly soul’s, for emotions are rooted above intellect; this is also why teshuvah reaches so high. From the seventh day of Pesach, the forty-four days grow the attributes into a vessel for the Torah on Shavuos. “A delight” is explained through David, who called G-d’s statutes “songs”: as the supernal will they are one song, yet worth endless joy, since one “hair” of that will creates all worlds. He was punished, for the will is only the Torah’s outer side; its inner side is the supernal delight, unique in each mitzvah. This delight shone at Sinai, “face to face,” after Israel turned their faces through the seven weeks, and the self-sacrifice of the Shema draws it down daily. Even a soul in the state of “back” brings laughter above, and the two “lions” of tevel are souls whose arousal from below draws down supernal delight.

Outline
	1The Omer as nursing: the sweetening of the GevurosThe Counting of the Omer is the mochin of nursing and the sweetening of the Gevuros, brought about above by a person’s subduing and transforming himself below, like the rope of Yaakov. As blood becomes milk, Gevuros become Chasadim; the animal soul’s will turned to G-d becomes “very good,” the inner meaning of teshuvah.¶1–3
	2Why transformed emotions are strongerThe animal soul’s emotions are mightier, rooted in the lion and the ox of the Chariot, for even in Tikkun the emotions, Z’eir Anpin, are attached to Atika, above intellect; the refined attributes of Tohu are mightier still. The Chasadim are what sweeten them.¶4–5
	3Pesach, the Omer and ShavuosThe five Chasadim are the five days before the seventh day of Pesach, in Atzilus; the first day is intellect, with the complete Hallel; the seventh is the birth of souls in Beriah. The seven weeks grow the seven attributes, each including all seven, into a broad vessel for the Torah, “a nursling.”¶6–8
	4Delight, the source of all powersSection 2 introduces “a delight” through David’s “songs.” Delight is the greatest power of the soul; the Infinite Light is the source of delights, revealed in Chochmah only through great contraction, like hair drawn from the skull, Keser (Gulgalta), while the supernal delight within it is above Keser.¶9–13
	5Will and delight in the mitzvosKeser is the 620 pillars of light, the supernal will in the mitzvos; the will is the outer covering (Gulgalta) of the inner delight (Atika), as a merchant’s will serves his pleasure in profit. Chochmah receives only a “hair” of the will, yet the will is worth endless joy, for one hair of it brings all the worlds into being.¶14–16
	6Why David was punishedDavid praised the statutes as songs because they are the supernal will, above even Gan Eden; but he was punished, for he should have praised their inner dimension, the supernal delight, in which each mitzvah has a delight of its own and is not one song.¶17–18
	7Face to face, and “a delight day by day”At Sinai the inner delight was revealed “face to face,” because Israel turned their faces during the seven weeks. Today the self-sacrifice of the Shema turns ani into ayin and draws down the supernal Ayin, the delight of Atika, every day.¶19–20
	8“Playing before Him at all times”Section 3: there are two times, face to face, when the right hand embraces, and back to back, when the Chasadim are hidden. Even in the state of “back” a Jew can give himself over in the Shema and bring about laughter above; sechok equals twice “light,” “the source of life” and Or Ein Sof.¶21–23
	9“Playing in tevel artzo”Tevel is twice aryeh: the lions of the Chayos and of the Ofanim, and in Israel the souls of Yetzirah and Asiyah. Their arousal from below draws down the supernal laughter and delight, the root of the lofty drawing down described in Etz Chaim.¶24


Key concepts
	The mochin of nursingמוחין דיניקה
	The stage after “birth” in which the attributes grow, as an infant grows by nursing. The maamar identifies it with the Counting of the Omer, when blood (Gevuros) turns into milk (Chasadim).

	The sweetening of the Gevurosמיתוק הגבורות
	Not removing the forces of severity but transforming them, like a sour food sweetened into a delicacy. It is brought about above through a person’s subduing and transforming of his own animal soul.

	Subduing and transformingאתכפיא ואתהפכא
	Iskafya is overpowering the sitra achra; is’hapcha is turning its darkness into light. Both are the sweetening of the Gevuros in a person’s service.

	The supernal will (Gulgalta)רצון העליון / גלגלתא
	Keser as G-d’s will in the mitzvos, the “skull” that covers the inner delight. From a single “hair” of it come Chochmah and all the worlds.

	The supernal delight (Atika)תענוג העליון / עתיקא
	The inner dimension of the will and of the Torah, the source of delights, called Ayin. It was revealed at Sinai and is drawn down through self-nullification.

	Ani into ayinאני – אין
	The same letters: turning one’s “I” into “nothing,” the nullification of yesh, above all in the self-sacrifice of the Shema, which draws down the supernal delight.

	Face to face and backפנים בפנים / אחוריים
	The changing states of Malchus and of the souls: facing G-d with one’s inner self, or only with one’s back. Both are called “playing.”

	Laughterשחוק
	The revelation of delight. In gematria sechok equals twice or (light), mekor chaim (the source of life) and Or Ein Sof.


Section 1 · ¶1–3
The Omer as nursing: the sweetening of the Gevuros
1ביאור ע״פ1 ואהיה אצלו אמון2
An explanation of [the verse] “And I was with Him as a nursling (amon).”
The heading announces an explanation of Proverbs 8:30, where the Torah, speaking as wisdom, says that it was with G-d “as a nursling,” “a delight day by day,” “playing before Him at all times.” The maamar works through these phrases in turn and ties them to the Counting of the Omer and to Shavuos.




2א הנה ענין סה״ע [ספירת העומר] הוא בחי׳ מוחין דיניקה והוא בחי׳ מיתוק הגבורות. ונעשה ע״י מיתוק הגבורות באדם שהוא בחינת אתכפיא ואתהפכא כי הקליפות שרשם בחינת גבורות.
1. Now, the Counting of the Omer is the level of the mochin of nursing (mochin de-yenikah), and it is the level of the sweetening of the Gevuros (restraints). And it comes about through the sweetening of the Gevuros in man, which is the level of subduing and transforming (iskafya and is’hapcha); for the kelipos (husks), their root is the level of Gevuros.
Section 1 opens by defining the Counting of the Omer as a stage of “nursing” intellect (mochin de-yenikah) and as the sweetening of the Gevuros, the forces of restraint and severity. That sweetening comes about through a person’s work of subduing and transforming himself, because the kelipos, the forces that conceal holiness, are rooted in Gevuros.


ולכן בחינת לאכפיא לסט״א [לסטרא אחרא] ולאהפכא מחשוכא לנהורא הוא ענין מיתוק הגבורות, ויעקב חבל נחלתו3 כתיב וכמשל החבל4 שראשו אחד קשור למעלה וקצהו למטה שע״י
Therefore the level of subduing the sitra achra (the other side) and transforming darkness into light is the matter of the sweetening of the Gevuros. And it is written, “Yaakov is the rope of His inheritance”: it is like the analogy of a rope whose one end is tied above and its [other] end below, so that through
Subduing the sitra achra (iskafya) and turning its darkness into light (is’hapcha) are therefore what “sweetening the Gevuros” means in a person’s service. The verse calls Yaakov, the Jewish people, “the rope of His inheritance”: a rope tied above at one end and held below at the other.


שמושך החבל מלמטה נמשך כמ״כ [כמו כן] למעלה, כך ע״י המתקת הגבורות הנ״ל באדם מעורר ג״כ למעלה שיתמתקו הגבורות, ופי׳ וענין המיתוק היינו שהגבורות עצמן נעשים מתוקים,
one’s pulling the rope from below, it is likewise drawn above. So too, through the sweetening of the Gevuros in man mentioned above, one also arouses above that the Gevuros be sweetened. And the meaning and substance of the sweetening is that the Gevuros themselves become sweet,
Pull the rope below and the end above moves with it; so when a person sweetens the Gevuros in himself, the Gevuros above are sweetened too. Sweetening means that the Gevuros are not removed: they themselves become sweet.


כמו עד״מ שממתיקים מאכל חמוץ הרי גם הוא עצמו בחינת מאכל רק שהוא חמוץ ועתה ממתיקים אותו ואז נעשה מרקחת ומשיב הנפש.5 כך בחי׳ מיתוק הגבורות שהם עצמן מתמתקים ואז הם מעולים ומשובחים6 יותר.7
as, by way of analogy, when one sweetens a sour food: it too is itself in the category of food, only it is sour, and now one sweetens it, and then it becomes a confection and restores the soul. So too the level of the sweetening of the Gevuros: they themselves become sweetened, and then they are more excellent and more praiseworthy.
A sour food that is sweetened was food all along; once sweetened, it becomes a delicacy that refreshes the soul. So the Gevuros, once sweetened, are not merely neutralized but become finer and more praiseworthy than before.




3וזהו בחי׳ מוחין דיניקה כמשל דם נעכר ונעשה חלב8 שהדם עצמו שהוא בחי׳ גבורות נהפך לחלב חוורתא חסדים כו׳.
And this is the level of the mochin of nursing, as in the analogy of “blood is decomposed and becomes milk”: the blood itself, which is the level of Gevuros (restraints), is transformed into milk, whiteness, Chasadim (kindnesses), etc.
The Talmud says that in a nursing mother “blood is decomposed and becomes milk.” Red blood stands for Gevuros and white milk for Chasadim (kindnesses): the very same substance turns from severity into kindness, and that is what “nursing” intellect means.


וזהו ענין מ״ד [מיין דוכרין] ימי ספירת העומר משביעי של פסח עד שבועות. כי שש״פ [שביעי של פסח] הוא לידת הנשמות ואחר הלידה הוא בחי׳ יניקה הגדלת המדות. וזהו כמ״ש והניף את העומר9 כו׳ לרצונכם.
And this is the matter of the forty-four days of the Counting of the Omer, from the seventh day of Pesach until Shavuos. For the seventh day of Pesach is the birth of the souls, and after the birth comes the level of nursing, the growth of the emotive attributes (middos). And this is as is written, “And he shall wave the omer, etc., for your favor (lirtzonchem).”
The forty-four days of the Omer from the seventh day of Pesach to Shavuos are this nursing stage: the seventh day of Pesach is the “birth” of the souls, and after birth comes nursing, the growing of the emotive attributes. The verse about waving the omer “for your favor” (lirtzonchem) uses the word ratzon, will, and the next part reads it that way.


היינו שעיקר המכוון להפך הרצון והמדות שבנפש הבהמית שתהיינה לה׳ ואז הם משובחות יותר ממדות שבנפש האלקית וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] טוב זה יצ״ט [יצר טוב]10 מאד זה יצה״ר [יצר הרע]11
That is, the main intent is to transform the will and the emotive attributes of the animal soul so that they be for G-d; and then they are more praiseworthy than the attributes of the G-dly soul. And about this our Sages, of blessed memory, said: “‘Good’ — this is the good inclination; ‘very’ — this is the evil inclination.”
The aim is to turn the will and the emotions of the animal soul toward G-d, and once turned they surpass those of the G-dly soul. The Midrash reads the Torah’s “very good” this way: “good” is the good inclination and “very” is the evil inclination, which the maamar takes to mean the evil inclination once it is refined.


(ועיין בזהר פ׳ יתרו דס״ח ע״ב ובפי׳ הרמ״ז [הרב משה זכות] שם)12 ומטעם זה ג״כ ארז״ל [אמרו רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדים כו׳ ונודע שאין פי׳ תשובה על עבירות דוקא
(And see the Zohar, Parshas Yisro, folio 68b, and the commentary of the Ramaz there.) And for this reason too our Sages, of blessed memory, said, “In the place where penitents (baalei teshuvah) stand, etc.” And it is known that teshuvah (return) does not refer specifically to sins;
The Zohar in Yisro likewise reads “good” as the right side, the angel of life, and “very” as the left side, the angel of death. For the same reason the Sages say that penitents (baalei teshuvah) stand where even the perfectly righteous cannot, and teshuvah is not only for sins.


אלא שצ״ל בכל אדם כל ימיו בתשובה13 להתקרב לה׳ בבחינת פב״פ [פנים בפנים] והיינו ע״י להפך הרצון והמדות מבחי׳ יש כו׳.14
rather, every person must be in teshuvah all his days, to draw close to G-d in the manner of face to face; and this is through transforming the will and the emotive attributes from the level of “something” (yesh), etc.
Rather, teshuvah is a lifelong drawing close to G-d “face to face,” which every person needs, as the Sages say that a person should be in teshuvah all his days. It is achieved by turning one’s will and emotions away from yesh, the sense of being a separate “something.”




Section 2 · ¶4–5
Why transformed emotions are stronger
4והטעם בזה שע״י בירור מדות נה״ב [נפש הבהמית] נק׳ טוב מאד הוא משום שהמדות שבנה״ב [שבנפש הבהמית] מצד עצם מציאותן הן תקיפים וחזקים יותר ממדות שבנפש האלקית כיתרון הגבורה בבהמה מבאדם אלא שהיא בהמה.
And the reason that through the refinement of the attributes of the animal soul [this] is called “very good” is that the attributes of the animal soul, by virtue of their very existence, are mightier and stronger than the attributes of the G-dly soul, like the advantage of strength in an animal over [that] in a man, except that it is an animal.
Why does refining the animal soul’s attributes earn the title “very good”? Because those attributes are by nature mightier than the G-dly soul’s, just as an animal is physically stronger than a person, though it remains an animal.


אבל כשהבהמה נכלל בבחי׳ אדם אזי הוא רב כחו מאד כי שרשם מבחי׳ פני אריה פני שור15 שאהבתם ויראתם גדולה לאין שיעור וכמ״ש בזהר בהעלתך
But when the animal is included in the level of man, then its power is very great; for their root is from the level of “the face of the lion” [and] “the face of the ox,” whose love and awe are immeasurably great, as is written in the Zohar, [Parshas] Beha’aloscha
When the animal is taken into the level of “man,” that is, guided by holiness, its strength becomes very great. Its root is in “the face of the lion” and “the face of the ox” in Ezekiel’s vision of the chariot, whose love and awe are without measure, as the Zohar describes.


(דף קנ״ד א׳) ש״ע אלף אריוותא סוחרנא דהאי אריה כו׳ כד געי האי אריה מזדעזעין רקיעין16 כו׳.
(folio 154a): “Three hundred and seventy thousand lions surround this lion, etc.; when this lion roars, the firmaments tremble, etc.”
The Zohar describes the supernal lion surrounded by three hundred and seventy thousand lions; when it roars, the heavens and all the hosts tremble. This shows the immense power at the root of the “animal” attributes.


והטעם בכ״ז [בכל זה] הוא כי גם בעולם התיקון עצמו שרש המדות הוא למעלה מהשכל כי או״א [אבא ואימא] במזלא תליין1718
And the reason for all this is that even in the World of Tikkun (Rectification) itself, the root of the emotive attributes (middos) is above intellect; for Abba and Imma (Chochmah and Binah) “are suspended from the Mazla,”
The deeper reason: even in the World of Tikkun, the ordered world of the Sefiros, the root of the emotions is higher than intellect. The Idra Zuta of the Zohar says that Abba and Imma, the intellectual configurations, “are suspended from the Mazla,” a flow of the level above them.


אבל ז״א בעתיקא אחיד ותליא19 רק שיציאותו והתגלותו הוא ע״י בינה וכמשל בן זכר שאע״פ [שאף על פי] שמתגדל ברחם האם ומשם נולד עכ״ז [עם כל זה] הרי עצמותו נלקח מלמעלה ממנה כו׳
but Z’eir Anpin (the emotive attributes) “is attached to and suspended from Atika”; only its emergence and revelation is through Binah (understanding). It is like the analogy of a male child: although he grows in the mother’s womb and is born from there, nevertheless his essence is taken from above her, etc.
But Z’eir Anpin, the emotive attributes, “is attached to and suspended from Atika” itself, higher than the Mazla; Binah only brings it out and reveals it. So a son grows in his mother and is born from her, yet his essence comes from above her, from the father.


[ולפעמים ג״כ יפה כח הבן מכח האב20 ועמ״ש בד״ה להבין ביאור ענין האבות הן הן המרכבה בפ׳ יתרו].
[And sometimes, too, “the power of the son is greater than the power of the father.” And see what is written in the discourse beginning “To understand the explanation of the matter, ‘The Patriarchs are themselves the Chariot,’” in Parshas Yisro.]
The bracket adds the Talmud’s rule that sometimes “the power of the son is greater than the power of the father,” as the emotions can surpass the intellect from which they emerge. It refers to the Torah Ohr discourse in Parshas Yisro on “The Patriarchs are themselves the Chariot.”




5והנה זהו אפילו במדות דז״א דתיקון. וכ״ש [וכל שכן] בירור המדות שמעולם התהו כו׳. שכשמתבררים מהשבירה הר י כחם רב מאד
Now, this is so even in the attributes of Z’eir Anpin of Tikkun. All the more so the refinement of the attributes that are from the World of Tohu (Chaos), etc.: when they are refined from the shattering, their power is very great.
If even the attributes of Z’eir Anpin in the ordered world of Tikkun are rooted so high, then all the more so the attributes from the World of Tohu, the realm of intense lights whose vessels shattered. When they are refined out of that shattering, their power is very great.


וזהו ענין מיתוק הגבורות וזהו פי׳ לרצונכם כו׳. ומי הוא הממתיק אותן היינו בחי׳ החסדים.
And this is the matter of the sweetening of the Gevuros, and this is the meaning of “for your favor (lirtzonchem), etc.” And who is it that sweetens them? It is the level of the Chasadim.
Refining these powerful attributes is “the sweetening of the Gevuros,” and it is what the omer offering “for your favor” (lirtzonchem) means: transforming the will. What sweetens the Gevuros is the Chasadim, the kindnesses.




Section 3 · ¶6–8
Pesach, the Omer and Shavuos
6והנה ה״ח [ה׳ חסדים] הן מחסד שבחסד עד חסד שבהוד כי החסדים דיסוד ומל׳ הם רק כללות ה״ח [ה׳ חסדים] וכללות דכללות כמ״ש בפע״ח [בפרי עץ חיים] בכוונות דהו״ר [דהושענא רבה] וה״ח [וה׳ חסדים] אלו זהו ה׳ ימים דספירת העומר שלפני שביעי של פסח.
Now, the five Chasadim (kindnesses) are from Chesed that is in Chesed to Chesed that is in Hod; for the Chasadim of Yesod and Malchus are only the general and collective expression (klalus) of the five Chasadim, and the general expression of the general expression, as is written in Pri Etz Chaim, in the intentions (kavanos) of Hoshana Rabbah. And these five Chasadim are the five days of the Counting of the Omer before the seventh day of Pesach.
The five Chasadim run from the Chesed within Chesed to the Chesed within Hod; Yesod and Malchus have no Chasadim of their own beyond the general expression of these five, and the general expression of that. Pri Etz Chaim says so in its intentions for Hoshana Rabbah, and these five Chasadim are the five days of the Omer before the seventh day of Pesach.




7ויום ראשון דפסח הוא בחי׳ מוחין דאו״א [דאבא ואימא] מקור המדות ולכן גומרים בו את ההלל. משא״כ יום ב׳ דפסח מתחיל ספה״ע [ספירת העומר] הוא בחי׳ המדות.
And the first day of Pesach is the level of the mochin of Abba and Imma (Chochmah and Binah), the source of the emotive attributes (middos); therefore we recite the complete Hallel on it. Whereas the second day of Pesach, [when] the Counting of the Omer begins, is the level of the emotive attributes.
The first day of Pesach draws down the mochin of Abba and Imma, the intellect that is the source of the emotions, so the complete Hallel is said on it. The second day, when the counting begins, is already the level of the emotions themselves.


ולכן בא״י [בארץ ישראל] אין גומרים את ההלל ביום ב׳, והנה בשביעי של פסח שהוא בחי׳ לידת הנשמות בבריאה אשר שם יש יניקת החיצונים ע״כ צ״ל מיתוק הגבורות ע״י אתכפיא ואתהפכא שהאדם מזכך מדותיו כו׳
Therefore in the Land of Israel the complete Hallel is not recited on the second day. Now, on the seventh day of Pesach, which is the level of the birth of the souls in the World of Beriah (Creation), where the external forces draw nourishment, therefore there must be the sweetening of the Gevuros through subduing and transforming, in which a person refines his emotive attributes, etc.
That is why in the Land of Israel, where only the first day is a festival, the complete Hallel is not said on the second day. The seventh day of Pesach is the birth of souls in the World of Beriah, where the external forces can draw nourishment, so there the Gevuros must be sweetened through a person’s own work of subduing and refining his emotions.


וה׳ ימים שלפני שביעי של פסח הם בבחי׳ אצילות ששם כתיב לא יגורך רע21 והם ה״ח [ה׳ חסדים] הממתיקים הגבורות כו׳.
But the five days before the seventh day of Pesach are at the level of the World of Atzilus (Emanation), of which it is written, “Evil shall not dwell with You”; and they are the five Chasadim that sweeten the Gevuros, etc.
The five days before the seventh day of Pesach are at the level of Atzilus, the world that is one with G-d, of which it is said, “Evil shall not dwell with You.” There it is the five Chasadim themselves that sweeten the Gevuros.




8והנה ספה״ע [ספירת העומר] הוא בחי׳ מוחין דיניקה ועד״מ החלב מגדל אברי הולד כך המדות הם בבחי׳ קטנות כמו שהיו בתהו בבחי׳ נקודות וע״י החלב נעשה הגדלת המדות.
Now, the Counting of the Omer is the level of the mochin of nursing. And just as, by way of analogy, milk makes the limbs of the infant grow, so the emotive attributes (middos) are in a state of smallness (katnus), as they were in Tohu, in the form of points (nekudos); and through the milk the growth of the attributes comes about.
The Omer is “nursing” intellect: as milk makes a baby’s limbs grow, it makes the emotive attributes grow. They begin in smallness (katnus), like the attributes of Tohu, which were single “points” (nekudos).


ששבעה מדות נעשים שבעה שבועות לפי שכל א׳ מתכללת משבעה וע״כ בכל מדה יש ז׳ ימים.
For the seven attributes become seven weeks, since each one comprises seven; and therefore in each attribute there are seven days.
Growth here means inclusion: each of the seven attributes comes to contain all seven. So seven attributes become seven weeks, with seven days in each attribute.


וזהו ענין ההגדלה [ועמ״ש ע״פ שתיתי ייני עם חלבי].22 ועי״ז נעשים כלי קיבול רחב לקבל התורה בשבועות הוא בחי׳ ואהי׳ [ואהיה] אצלו אמון כו׳ שתי הלחם כו׳:
And this is the matter of the growth [and see what is written on the verse “I have drunk my wine with my milk”]. And through this they become a broad vessel of reception to receive the Torah on Shavuos, which is the level of “And I was with Him as a nursling (amon), etc.,” the two loaves, etc.
This growth makes the emotions a broad vessel for receiving the Torah on Shavuos, the level of “And I was with Him as a nursling (amon),” and of the two loaves offered on Shavuos. The bracket refers to the discourse on “I have drunk my wine with my milk.”




Section 4 · ¶9–13
Delight, the source of all powers
9ב וענין ואהיה שעשועים. יובן בהקדים מ״ש בדוד זמירות היו לי חוקיך23 ונענש24 ע״ז. ויש להקדים ענין אור א״ס ב״ה.
2. And the meaning of “and I was a delight (sha’ashuim)” will be understood by first introducing what is written regarding David, “Your statutes have been songs to me,” and he was punished for this. And one must first introduce the matter of the Infinite Light (Or Ein Sof), blessed be He.
Section 2 turns to “and I was a delight (sha’ashuim).” To explain it, the Alter Rebbe will first discuss David’s words “Your statutes have been songs to me,” for which, the Talmud says, he was punished; and before that, the nature of the Infinite Light.


כי הנה אנו רואים למטה שהתענוג הוא הגדול ורב מכל כחות הנפש והוא ראש ומקור וחיות לכל דבר.
For we see below that delight is the greatest and most abundant of all the powers of the soul, and it is the head, source and life-force of everything.
In the human soul, delight is the greatest and most abundant power: it is the head and source of all the others and gives them life.




10וכמו שאנו רואים עוצם ריבוי מיני תענוגים שיש תענוג בראיה ותענוג בשמיעה ובריח ודבור וטעם
As we see the immense multitude of kinds of delights: there is delight in sight, and delight in hearing, and in smell, speech and taste;
Delight takes many forms: in sight, hearing, smell, speech and taste.


וכן בכל מין ממינים אלו יש ריבוי בחי׳ תענוגים שיש כמה מיני מטעמים שאין טעם אחד דומה לחבירו והטעם הוא מעולם התענוג כו׳
and likewise in each kind of these kinds there are many varieties of delights, for there are many kinds of delicacies, no one taste resembling another, and the taste is from the world of delight, etc.
Within each kind there are countless varieties: no two flavors are alike. Taste itself comes from “the world of delight,” the source of pleasure.


וכן יש תענוגים רוחניים כמו התענוג מהשכל ודבר חכמה כו׳. נמצא התענוג שלמטה הוא עצום ורב מכל כחות הנפש.
And likewise there are spiritual delights, such as the delight from intellect and a word of wisdom, etc. It follows that delight below is mightier and greater than all the powers of the soul.
Beyond the senses there are spiritual delights, such as the pleasure of understanding and of a wise word. So delight, even below, is the mightiest of the soul’s powers.




11וכל בחי׳ התענוג שבעוה״ז בכללו הוא רק מהשבירה שנפל פסולת כו׳ ואין ערוך מהות התענוג שבעוה״ז למהות התענוג שבג״ע [שבגן עדן] התחתון כו׳ וגבוה מעל גבוה25 כו׳ אבל אור א״ס ב״ה נק׳ מקור התענוגים.
And the whole level of delight in this world, as a whole, is only from the shattering, in which dross fell, etc.; and there is no comparison between the essence of the delight in this world and the essence of the delight in the lower Gan Eden, etc., “and higher above higher,” etc. But the Infinite Light (Or Ein Sof), blessed be He, is called “the source of delights.”
All the delight of this world comes only from the shattering of the vessels, in which dross fell into the lower realms. It bears no comparison to the delight of the lower Gan Eden, and each higher level is far above the one below it; but the Infinite Light is called “the source of delights.”




12והיינו אור וזיו גילוי א״ס ב״ה ולא עצמותו שבעצמותו לא שייך לומר כן. רק בבחי׳ האור שייך לומר מקור התענוגים והתגלותו הוא בחכמה הנקרא עדן ע״י צמצום רב ועצום
That is, the light and radiance of the revelation of the Infinite One (Ein Sof), blessed be He, and not His essence, for of His essence it is not applicable to say so. Only of the level of the light is it applicable to say “source of delights.” And its revelation is in Chochmah (wisdom), which is called Eden, through a great and immense tzimtzum (contraction);
Even “source of delights” describes only the light and radiance that G-d reveals, not His essence, to which no such description applies. That light is revealed in Chochmah, which is called Eden, but only through a great contraction (tzimtzum).


כי כדי להיות נמשך הארה בחכמה שהוא מקור להשגות הנשמות שאין ערוך אליו ית׳ צ״ל צמצום רב. שעי״ז נשתנה ממהות למהות שאין מהות התענוג המתגלה בחכמה מערך מהות מקור התענוגים.
for in order for a glow to be drawn into Chochmah, which is the source of the comprehensions of the souls, which bear no comparison to Him, may He be blessed, there must be a great tzimtzum, through which it is changed from one essence to another, so that the essence of the delight that is revealed in Chochmah is not of the order of the essence of the source of delights.
Chochmah is the source of what souls can grasp, and the souls bear no comparison to G-d; for light to reach there it must be contracted so much that it changes in kind. The delight revealed in Chochmah is therefore of a different order from the source of delights itself.


כ״א עד״מ השערות הנמשכים מן המוח שהם בחי׳ מותרות מותרי מוחין עד שיכול לקוץ ולגלח השערות משא״כ קרום של מוח אם ניקב טרפה.2627
Rather, by way of analogy, [it is like] the hairs that are drawn from the brain, which are the level of superfluities, the superfluities of the brain, to the extent that one can cut and shave the hairs; whereas the membrane of the brain, if it is perforated, [the animal] is tereifah (fatally defective).
The analogy is hair, which grows from the head as a mere surplus of the brain and can be cut or shaved without harm. The membrane around the brain is different: if it is pierced, the animal is tereifah, fatally defective, as the Mishnah rules.




13והיינו לפי שהשערות נמשכים מהגלגלת החופה ומכסה על המוחין. וכך למעלה בחי׳ כתר הנק׳ גלגלתא הוא המלביש הארת
And this is because the hairs are drawn from the skull, which canopies and covers the brain. So too above: the level of Keser (the Crown), which is called Gulgalta (the skull), is that which enclothes the radiance of
Hair grows from the skull, which covers and encases the brain. Likewise above, Keser, which is called Gulgalta (the skull), is the covering that enclothes the light of the Infinite One.


א״ס ב״ה וממנו נמשך אח״כ ע״י שערות ומזלות אבל בחי׳ תענוג עליון המלובש בו הוא בחי׳ א״ס שלמעלה מעלה מבחי׳ הכתר וגלגלתא.
the Infinite One (Ein Sof), blessed be He, and from it [the light] is afterwards drawn down through hairs and mazalos (flows); but the level of the supernal delight that is enclothed in it is the level of the Infinite One, which is far, far above the level of Keser and Gulgalta.
From Keser the light is drawn down through “hairs” and “flows” (mazalos), which carry a contracted light to the levels below. But the supernal delight enclothed within Keser is the Infinite One itself, far above Keser and Gulgalta.




Section 5 · ¶14–16
Will and delight in the mitzvos
14וענין הכתר הוא תר״ך עמודי אור2829 שהם תרי״ג מצות דאורייתא וז׳ מצות דרבנן, והיינו עד״מ בחי׳ הרצון שבמצות שהן רצון העליון והרצון הוא בחי׳ חיצוניות היינו בחי׳ גלגלתא. שחופה ומלביש על הפנימית והוא בחי׳ עתיקא.
And the matter of Keser (the Crown) is the 620 pillars of light, which are the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis. That is, by way of analogy, the level of the will that is in the mitzvos, which are the supernal will. And the will is the level of the outer dimension (chitzoniyus), that is, the level of Gulgalta, which canopies and enclothes the inner dimension (pnimiyus), and that is the level of Atika.
The word Keser (כתר) has the numerical value 620, and the Kabbalists speak of its 620 pillars of light; these are the 613 commandments of the Torah and the seven commandments of the Rabbis. They are the supernal will within the mitzvos, and will is the outer level, Gulgalta, which covers the inner level, Atika, the supernal delight.




15ועד״מ באדם שיש לו רצון כמו לנסוע לאיזה מקום למסחור הרי רצון זה הוא רק חיצוניות אבל הפנימית והמכוון הוא התענוג שיתענג מהריוח שירויח במסחור ההוא.
By way of analogy, in a person who has a will, such as to travel to some place for trade: this will is only the outer dimension (chitzoniyus), but the inner dimension (pnimiyus) and the intent is the delight he will take in the profit he will earn in that trade.
A person may want to travel somewhere on business; the wanting is only the outer layer. Its inner core and real aim is the pleasure he expects from the profit.


וכך בחי׳ עתיקא תענוג העליון הוא פנימית הרצון שבמצות אלא שהרצון הנק׳ גלגלתא הוא מלבישו ומעלימו שלא יהיה בגילוי
So too the level of Atika, the supernal delight, is the inner dimension of the will that is in the mitzvos; only the will, which is called Gulgalta, enclothes it and conceals it, so that it should not be revealed,
So too above: Atika, the supernal delight, is the inner core of the will expressed in the mitzvos. But the will, Gulgalta, wraps and hides it, so that only the will is seen.


אלא הרצון בלבד וכענין שתוק כך עלה במחשבה30 [וכמבואר במ״א בביאור ע״פ אני31 ה׳ אלקיכם דפ׳ ציצית].
but only the will; and [it is] like the matter of “Be silent; so it arose in thought.” [And as is explained elsewhere, in the explanation on the verse “I am Havayah your G-d” in the section of tzitzis.]
This is like G-d’s answer to Moshe in the Talmud, “Be silent; so it arose in thought”: the will is stated, while the reason and the delight behind it stay hidden. The bracket refers to the explanation of “I am Havayah your G-d” in the section of tzitzis (Likkutei Torah, Sh’lach).




16וממנו הוא שנמשך אח״כ הארה ע״י צמצום להתלבש בחכמה וזהו ביו״ד נברא32 העוה״ב [העולם הבא] בחי׳ שערות אבא יונק ממזלא ולפיכך אינו ממהות עצם התענוג העליון כו׳.
And it is from it that a glow is afterwards drawn down, through tzimtzum (contraction), to be enclothed in Chochmah (wisdom). And this is [the meaning of] “With the yud the World to Come was created”: the level of hairs; Abba draws nourishment from the Mazla. And therefore it is not of the nature of the very essence of the supernal delight, etc.
From Keser a glow is drawn down, through contraction, into Chochmah: as the Talmud says, “the World to Come was created with the yud,” the small letter that stands for Chochmah. This is the level of “hairs”: Abba (Chochmah) draws nourishment from the Mazla, so its delight is not the essence of the supernal delight.


[וזהו בורא קדושים ישתבח שמך33 שמ״ו בגמטריא רצון34 שמזה מקבלים כל בחי׳ הקדושים שהוא בחי׳ חכמה שנק׳ קדש35 כו׳ ועמ״ש ע״פ את שבתותי תשמרו]
[And this is “Creator of holy beings, may Your Name be praised”: shemo (His Name) has the numerical value of ratzon (will), for from this all the levels of the holy ones receive, which is the level of Chochmah, which is called kodesh (holy), etc. And see what is written on the verse “You shall keep My Sabbaths.”]
The bracket reads the morning blessing “Creator of holy beings, may Your Name be praised”: shemo (“His Name,” שמו = 346) equals ratzon (רצון = 346), the will from which the “holy beings” receive, and they are Chochmah, which is called “holy.” It also refers to the discourse on “You shall keep My Sabbaths.”


והנה דוד שיבח התורה בבחינת היותם רצון העליון שזהו ענין זמירות כמשל שמזמרים זמר א׳ כמה פעמים מגודל יפיו.
Now, David praised the Torah in the aspect of their being the supernal will, which is the matter of “songs” (zemiros), like the analogy of singing one song many times because of its great beauty.
David praised the Torah’s statutes as the supernal will, and that is why he called them “songs”: a song is sung over and over because it is so beautiful.


כך עם היות מעלתם זו שהם רצון העליון. הוא זמר אחד שהרי הוא השבח הכולל של כל המצות שכולן הן רצונו.
So too, although this virtue of theirs, that they are the supernal will, is one song, for it is the all-embracing praise of all the mitzvos, that all of them are His will,
Being G-d’s will is one praise that applies equally to every mitzvah, so it is a single song: all the mitzvos alike are His will.


אבל יש לשמוח בזמר זה כל פעם מרוב כל, כי רצון זה הוא למעלה מבחי׳ החכמה והטעם עד שמבחי׳ שערה אחת הנמשכת מהרצון והוא בחי׳ המזלות כו׳
yet one should rejoice in this song every time, more than over an abundance of everything; for this will is above the level of wisdom and reason, to the extent that from the level of a single hair that is drawn from the will, which is the level of the mazalos (flows), etc.,
Yet one should rejoice in that one song every time, more than in any abundance, because this will is above wisdom and reason. Even a single “hair” drawn from it, the level of the flows (mazalos), brings worlds into being.


מזה מתהווים כל העולמות ג״ע [גן עדן] התחתון שאמרו עליו מוטב דלידייניה36 כו׳ וג״ע [וגן עדן] העליון עד אין קץ כו׳ ואפילו חכמה עילאה עדן כנ״ל.
from this all the worlds come into being: the lower Gan Eden, of which they said, “Better that he be judged, etc.,” and the higher Gan Eden, without end, etc., and even the higher Chochmah (Chochmah Ila’ah), Eden, as mentioned above.
From that one hair come all the worlds: the lower Gan Eden, so precious that the Talmud says it is “better that he be judged” and then enter; the higher Gan Eden, without end; and even supernal Chochmah, which is called Eden.




Section 6 · ¶17–18
Why David was punished
17ולכן אמר על החוקים שהם המצות שבלא טעם ובאמת כל המצות נק׳ חוקיך כי אין ערוך הטעם המושג לאמיתית הטעם.
Therefore he said of the statutes (chukim), which are the mitzvos that are without a reason — and in truth all the mitzvos are called “Your statutes,” for the reason that is grasped bears no comparison to the true reason —
David said this of the “statutes” (chukim), the mitzvos with no stated reason. In truth all the mitzvos are “statutes,” because the reason we can grasp is nothing next to their true reason.


זמירות היו לי שהיו יקרים מאד אצלו מאחר שהן רצון העליון ומשערה א׳ בלבד הנמשך ממנו מתהווים כל החכמות והתענוגים שבעולמות אבי״ע [אצילות בריאה יצירה עשיה] כו׳.
“have been songs to me”: for they were very precious to him, since they are the supernal will, and from a single hair alone that is drawn from it come into being all the wisdoms and the delights in the worlds of Atzilus, Beriah, Yetzirah and Asiyah, etc.
They were “songs” to David because they are the supernal will, from a single hair of which come all the wisdom and delights of the four worlds, Atzilus, Beriah, Yetzirah and Asiyah.


[ונמצא שיבח דוד את המצות במעלתם העליונה יותר מבחינת היותם בג״ע [בגן עדן] העליון תענוג הנשמות כו׳
[It follows that David praised the mitzvos in their supreme virtue, higher than the level of their being in the higher Gan Eden, the delight of the souls, etc.,
So David praised the mitzvos for a quality higher even than their place in the higher Gan Eden, where they are the delight of the souls.


שזהו נמשך רק משערה א׳ לבד הנמשכת מהרצון והכתר בח״ע [בחכמה עילאה] מקור ושרש הג״ע [הגן עדן] והוא שיבחם בבחי׳ היותם רצון העליון עצמן כו׳].
for that is drawn only from a single hair alone that is drawn from the will and Keser (the Crown) into the higher Chochmah (Chochmah Ila’ah), the source and root of Gan Eden; and he praised them in the aspect of their being the supernal will itself, etc.]
The delight of Gan Eden comes only from a single hair drawn from the will and Keser into supernal Chochmah, the source of Gan Eden. David praised the mitzvos as the supernal will itself.


אך מ״מ נענש דוד ע״ז, כי מעלתן זו אינן אלא בחי׳ חיצוניות שחיצוניותן הוא בחי׳ רצון העליון וגלגלתא.
Nevertheless, David was punished for this, for this virtue of theirs is only the level of the outer dimension (chitzoniyus), for their outer dimension is the level of the supernal will and Gulgalta.
Even so, David was punished, because this quality is only the outer side of the mitzvos: their outer side is the supernal will, Gulgalta.




18והיה לו לשבח התורה בבחי׳ פנימיותה שהוא בחי׳ התענוג עליון שהוא הגבה למעלה מהרצון עליון כנ״ל [וע׳ באגה״ק [באגרת הקודש] ד״ה דוד זמירות קרית להו והלכך גם כו׳
He should have praised the Torah in the aspect of its inner dimension (pnimiyus), which is the level of the supernal delight, which is higher, above the supernal will, as mentioned above. [And see Iggeres HaKodesh, the section beginning “David, You called them songs,” “And therefore also, etc.,”
David should have praised the Torah’s inner dimension, the supernal delight, which is higher than the supernal will. The bracket refers to the passage in Iggeres HaKodesh that opens with the Talmud’s words to David, “You called them songs,” at the words “And therefore also.”


ע״ש והיינו כי הרצון עליון הוא מקור ושרש הנאצלים משא״כ בחי׳ עתיק כו׳] ומצד בחי׳ פנימיותן
see there. That is, the supernal will is the source and root of the emanations, whereas the level of Atik, etc.] And from the aspect of their inner dimension,
The reason: the supernal will is the source and root of all the emanated levels, whereas Atik, the delight, is above that. From the side of the mitzvos’ inner dimension the picture changes.


הנה יש תענוג פרטי לכל מצוה בפ״ע [בפני עצמו] כו׳ ולא כמשל זמר אחד כו׳ [ועמ״ש בד״ה למנצח על השמינית מענין חיצוניות א״ק [אדם קדמון] ופנימי׳ [ופנימיות / ופנימית] א״ק [אדם קדמון]].
there is a particular delight for each mitzvah by itself, etc., and not like the analogy of one song, etc. [And see what is written in the discourse beginning “For the conductor, on the sheminis,” on the matter of the outer dimension of Adam Kadmon and the inner dimension of Adam Kadmon.]
There each mitzvah has its own particular delight, so it is not one song repeated. The bracket refers to the discourse “For the conductor, on the sheminis,” on the outer and inner dimensions of Adam Kadmon, the primordial level above all the worlds.




Section 7 · ¶19–20
Face to face, and “a delight day by day”
19וזה הי׳ [היה] הגילוי במ״ת [במתן תורה] דכתיב פנים בפנים37 דבר ה׳ שהיה ההתגלות בחינת הפנימית של המצות שהוא בחי׳ התענוג עליון של אותו הדבור
And this was the revelation at the Giving of the Torah, as it is written, “Face to face Havayah spoke”: the revelation was of the level of the inner dimension (pnimiyus) of the mitzvos, which is the level of the supernal delight of that utterance.
This is what was revealed at Sinai: “Face to face Havayah spoke” means that the inner dimension of the mitzvos was revealed, the supernal delight within each utterance. Until now the mitzvos were described from their outer side, the will; at Sinai their inner delight shone.


ולכן פרחה נשמתם על כל דבור, שכל דבור הי׳ [היה] בו גילוי עונג בפ״ע [בפני עצמו] כו׳ וגילוי זה דבחי׳ פנים העליונים היינו ע״י שגם מלמטה היה בחי׳ החזרת פנים
Therefore their souls flew out at each utterance, for in each utterance there was a revelation of delight of its own, etc. And this revelation of the level of the supernal Face came about because from below, too, there was the level of turning the face around,
That is why, as the Sages say, the people’s souls flew out at each utterance: each utterance revealed a delight of its own. This revelation of the supernal “Face” came because the people below had also turned their face toward G-d.


דהיינו ע״י ז׳ שבועות מיצ״מ [מיציאת מצרים] עד מ״ת [מתן תורה] שהוא ענין ז׳ שבועות דספירת העומר (ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ שמות ד״ב סע״ב [סוף עמוד ב] בשם המדרש שגם ביצ״מ [ביציאת מצרים] ספרו ישראל נ׳ יום למ״ת [למתן תורה] ועיין בזהר פ׳ אמור דצ״ז)
that is, through the seven weeks from the Exodus from Egypt until the Giving of the Torah, which is the matter of the seven weeks of the Counting of the Omer (and see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Shemos, folio 2, end of side b, citing the Midrash that at the Exodus from Egypt, too, Israel counted fifty days to the Giving of the Torah; and see the Zohar, Parshas Emor, folio 97),
That turning took place during the seven weeks from the Exodus to the Giving of the Torah, the seven weeks of the Omer. The Ramaz, in his commentary on the Zohar at the start of Shemos, cites a Midrash that at the Exodus, too, Israel counted fifty days to the Giving of the Torah; the text also refers to the Zohar on Emor.


שהפכו פנימיותם וכל המדות שתהיינה לה׳ לבדו וכמים הפנים לפנים38 כי לפי הפנים שמראים מלמטה כן כו׳.
in which they transformed their inner dimension and all the emotive attributes (middos), so that they be for G-d alone; and [it is] “as water [reflects] face to face,” for according to the face that is shown from below, so, etc.
In those weeks they transformed their inner selves and all their emotions to be for G-d alone. As water reflects a face exactly, the face shown from below determines the face revealed from above.


וכמ״כ [וכמו כן] עכשיו כתיב ואהיה שעשועים יום יום39 ע״י ק״ש [קריאת שמע] במס״נ [במסירות נפש] בכל יום ממשיכים מלמעלה גילוי התענוג עליון והתלבשותו בנאצלים כתר וחכמה.
So too now it is written, “And I was a delight (sha’ashuim) day by day”: through the recital of the Shema with self-sacrifice (mesirus nefesh) every day, one draws down from above the revelation of the supernal delight and its enclothement in the emanations, Keser (the Crown) and Chochmah (wisdom).
So too now, every day: the verse says “a delight day by day,” because through reciting the Shema with self-sacrifice each day, a person draws down the supernal delight and its enclothement in the emanated levels of Keser and Chochmah.


והם הנק׳ יום יום. (ועיין ברבות שיר השירים ע״פ ראשו כתם פז40 מענין יום יום) וזהו אני תורתך שעשעתי.41
And they are what is called “day by day.” (And see the Midrash Rabbah on Song of Songs, on the verse “His head is the finest gold,” on the matter of “day by day.”) And this is [the meaning of] “I (ani) — in Your Torah I have delighted (shi’ashati).”
Keser and Chochmah are the “day, day” of the verse; the text points to the Midrash on Song of Songs, on “His head is the finest gold,” for this “day by day.” The same idea explains the verse “I (ani) — in Your Torah I have delighted.”


שכדי להיות תורתך שעשעתי שיתלבש בחי׳ התענוג עליון בהרצון עליון הנק׳ גלגלתא ובחכמה עילאה הנק׳ עדן הוא ע״י אני,
For in order that there be “in Your Torah I have delighted” — that the level of the supernal delight be enclothed in the supernal will, which is called Gulgalta, and in the higher Chochmah (Chochmah Ila’ah), which is called Eden — it is through “I” (ani),
For the supernal delight to be enclothed in the will (Gulgalta) and in supernal Chochmah (Eden), so that the Torah becomes a delight, depends on ani, “I.”


דהיינו כשעושה מבחי׳ אני אין שהוא ביטול היש. עי״ז דייקא ממשיכים בחי׳ שעשועים ותענוג עליון הנ״ל.
that is, when one makes of the level of ani (I) ayin (nothing), which is the nullification of the yesh (something). Through this specifically one draws down the level of sha’ashuim (delight) and the supernal delight mentioned above.
The letters of ani (אני, “I”) also spell ayin (אין, “nothing”): when a person turns his “I” into “nothing,” nullifying his sense of self, that specifically draws down the supernal delight (sha’ashuim).




20ויסוד כל התורה הוא ביטול היש לאין שכשלוקח האתרוג למצוה שורה עליו בחי׳ אין ורמ״ח מ״ע [מצות עשה] רמ״ח איברים כמשל האבר שבו נמשך חיות הנפש.
And the foundation of the entire Torah is the nullification of the yesh (something) into ayin (nothing): for when one takes the esrog for the mitzvah, the level of ayin rests upon it. And the 248 positive commandments are 248 limbs, like the analogy of the limb into which the life-force of the soul is drawn.
The foundation of the whole Torah is turning yesh, “something,” into ayin, “nothing.” When a person takes the esrog for the mitzvah, the level of ayin rests on it; and the 248 positive commandments are like 248 limbs, each a vessel into which the soul’s life-force flows.


וגם הנפש מקבלת ממנו כי לולי האבר לא היתה הנפש עושה פעולתה כו׳ וכך ע״י המצות נעשה ביטול היש לאין וע״י ביטול
And the soul, too, receives from it, for were it not for the limb, the soul would not perform its action, etc. So too, through the mitzvos the nullification of the yesh into ayin comes about; and through the nullification
The soul also gains from the limb, for without it the soul could not act. So too the mitzvos bring about the nullification of yesh into ayin, and that has an effect above.


היש זה מעורר למעלה גילוי אין העליון הוא בחי׳ תענוג העליון דקמיה באמת כולא כלא חשיבא42 כי מה שהאדם מבטל עצמו אינו אמת עדיין
of the yesh, this arouses above the revelation of the supernal Ayin, which is the level of the supernal delight, before Whom in truth “all is considered as nothing.” For a person’s nullifying himself is not yet [the] truth,
This nullification arouses above the revelation of the supernal Ayin, the supernal delight, before which, as the Zohar says, “all is considered as nothing.” A person’s own self-nullification is not yet the full truth of that nothingness.


אלא שעי״ז נמשך גילוי אין כו׳ [ובאדר״ז [ובאדרא זוטא] דרפ״ח תחלת ע״ב ובגין כך ע״ק [עתיקא קדישא] איקרי אין43 והוא למעלה מבחי׳ גלגלתא כנ״ל ועמ״ש מענין זה ע״פ את שבתותי תשמרו]
but through this the revelation of Ayin is drawn down, etc. [And in the Idra Zuta, folio 288, at the beginning of side b: “And because of this, Atika Kadisha is called Ayin”; and it is above the level of Gulgalta, as mentioned above. And see what is written on this matter on the verse “You shall keep My Sabbaths.”]
Yet through it the supernal Ayin is drawn down. The bracket cites the Idra Zuta: Atika Kadisha is called Ayin, “Nothing,” and it is above Gulgalta, the will.


וזהו ענין שעשועים יום יום כי בכל יום עושה האדם מיש אין מחדש ועיקר בחי׳ זו ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] כנ״ל:
And this is the matter of “a delight day by day,” for every day a person makes ayin out of yesh anew; and this level is chiefly through self-sacrifice (mesirus nefesh) in the recital of the Shema, as mentioned above.
That is “a delight day by day”: every day a person makes himself ayin anew, chiefly through self-sacrifice in the Shema.




Section 8 · ¶21–23
“Playing before Him at all times”
21ג משחקת לפניו בכל עת.44 ב׳ עתים הן כנודע שיש כמה זמנים שונים במל׳ פעמים עומדת פב״פ [פנים בפנים] ופעמים עד החזה דז״א ופעמים נקודה תחת היסוד
3. “Playing before Him at all times.” There are two times, as is known, for there are several different times in Malchus (sovereignty): sometimes it stands face to face, and sometimes up to the chest of Z’eir Anpin (the emotive attributes), and sometimes a point beneath Yesod (foundation).
Section 3 explains “playing before Him at all times.” “Times” in the plural means two times, because Malchus, the source of souls, takes different positions: sometimes face to face with Z’eir Anpin, sometimes reaching only to its chest, and sometimes a mere point beneath its Yesod.


והיינו שפעמים מקור נשמות ישראל פנימיותם לה׳ ופעמים בבחי׳ אחוריים וכמ״ש עת לחבק ועת לרחוק מחבק45 [וע׳ בזהר פ׳ אחרי דנ״ח סע״א [סוף עמוד א] וע״ב]
That is, sometimes the source of the souls of Israel [has] their inner dimension (pnimiyus) toward G-d, and sometimes [it is] at the level of the back (achorayim); as it is written, “A time to embrace, and a time to refrain from embracing” [and see the Zohar, Parshas Acharei, folio 58, end of side a and side b];
In terms of souls: sometimes the source of the souls of Israel faces G-d with its inner self, and sometimes only with its back (achorayim). As Koheles says, there is “a time to embrace, and a time to refrain from embracing.”


כי וימינו תחבקני46 כתיב ועי״ז גורם שתהיה פנים בפנים [עמ״ש בד״ה חייב אינש לבסומי47 בפוריא48 בענין שכפה עליהם הר כגיגית49 שהוא בחינת וימינו תחבקני כו׳
for it is written, “And His right hand embraces me,” and through this it brings about that there be face to face [see what is written in the discourse beginning “A person is obligated to become intoxicated on Purim,” on the matter of “He held the mountain over them like a barrel,” which is the level of “And His right hand embraces me,” etc.,
The embrace is “His right hand embraces me,” the Chasadim, and it brings about the face-to-face union. The bracket refers to Torah Ohr’s discourse on drinking on Purim, where the mountain held over Israel “like a barrel” at Sinai is this embrace of the right hand.


ע״ש וע׳ בפע״ח [בפרי עץ חיים] שער חג הסוכות] ופעמים עת לרחוק מחבק שהחסדים מכוסים ביסוד אימא ואינן מתגלים ומאירים אלא נעלמים בתוך הבינה.
see there; and see Pri Etz Chaim, Sha’ar Chag HaSukkos (the Gate of the Festival of Sukkos)]. And sometimes [it is] “a time to refrain from embracing,” when the Chasadim (kindnesses) are covered in the Yesod of Imma and are not revealed and shining, but are hidden within Binah (understanding).
The bracket also points to Pri Etz Chaim’s Gate of Sukkos. “A time to refrain from embracing” is when the Chasadim are covered in the Yesod of Imma and do not shine, remaining hidden within Binah.




22וע״ז אומרים ופרוס עלינו סוכת שלומך50 ואותה אנו מבקשים וימינך מקרב חיקך כלה51 שיצאו החסדים מיסוד אימא שהוא בחי׳ תשבע״פ [תורה שבעל פה] ששם האור גנוז ולהיות ימין ה׳ עושה חיל כו׳.
And about this we say, “And spread over us the sukkah of Your peace”; and this is what we request: “And Your right hand, from within Your bosom, bring forth,” that the Chasadim come out from the Yesod of Imma, which is the level of the Oral Torah, where the light is hidden, and that there be “The right hand of Havayah does valiantly,” etc.
This is why we say in the evening blessings of the Shema, “Spread over us the sukkah of Your peace,” and ask, in the psalmist’s words, that G-d bring out His right hand from His bosom. It is a request that the Chasadim come out of the Yesod of Imma, the Oral Torah where the light is hidden, so that “the right hand of Havayah does valiantly.”


ועל הב׳ עתים הוא אומר משחקת כי בכל א׳ מישראל יש בחי׳ מס״נ [מסירות נפש] ורצון לה׳ אלא שיש מי שהוא בבחי׳ אחוריים כו׳.
And of the two times it says “playing,” for in every one of Israel there is the level of self-sacrifice (mesirus nefesh) and will for G-d; only, there is one who is at the level of the back (achorayim), etc.
Both times are called “playing,” because every Jew has self-sacrifice and a will for G-d; only some are, for now, in the state of “back” (achorayim).




23ואעפ״כ [ואף על פי כן] גם אז יכול לעבוד עבודה תמה ולמס״נ [ולמסירות נפש] באחד [ועמ״ש בד״ה זכור את אשר עשה לך עמלק בדרך52 כו׳ בענין ואזניך תשמענה דבר מאחריך לאמר זה הדרך53 כו׳]
And even so, then too he can serve with a perfect service and have self-sacrifice (mesirus nefesh) in “One” [and see what is written in the discourse beginning “Remember what Amalek did to you on the way,” etc., on the matter of “And your ears shall hear a word behind you, saying, ‘This is the way,’” etc.].
Even in the state of “back,” a person can serve G-d wholeheartedly and give himself over in the word “One” of the Shema. The bracket refers to the discourse on “Remember what Amalek did to you,” on “your ears shall hear a word behind you.”


ולכן גם ממנו הוא צחוק מביטול היש לאין ועי״ז מעוררים למעלה גילוי שעשועים עליונים בכתר וחכמה כו׳.
Therefore from him, too, there is laughter, from the nullification of the yesh (something) into ayin (nothing); and through this one arouses above the revelation of the supernal delights (sha’ashuim) in Keser (the Crown) and Chochmah (wisdom), etc.
So from him, too, comes “laughter,” the joy above at the nullification of yesh into ayin. This arouses the supernal delights in Keser and Chochmah.


[ושחוק זהו ענין התגלות התענוג ועיין בע״ח [בעץ חיים] שער לידת המוחין פ״ב [פרק ב׳] ושער לאה ורחל פ״ג [פרק ג׳]54 דשחוק הוא ב״פ [ב׳ פעמים] אור55 וכן ואהבת ב״פ [ב׳ פעמים] אור, וב״פ [וב׳ פעמים] אור זהו ענין ושמתי כד כד,
[And laughter (sechok) is the matter of the revelation of delight. And see Etz Chaim, Sha’ar Leidas HaMochin (the Gate of the Birth of the Mochin), chapter 2, and Sha’ar Leah veRachel (the Gate of Leah and Rachel), chapter 3, that sechok is twice or (light), and likewise ve’ahavta (and you shall love) is twice or; and twice or is the matter of “And I will make kad kad,”
Laughter is the revelation of delight. Etz Chaim notes that sechok (שחוק = 414) is twice or (אור = 207), and so is ve’ahavta (ואהבת = 414; the Kehot note says the reference to Sha’ar Leah veRachel is for this); the text links this doubled light to kad kad (כד = 24) in Isaiah.


והיינו כ״ד אותיות שיש בפסוק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] דק״ש [דקריאת שמע] שחרית וערבית וכנ״ל שע״י ביטול היש ומס״נ [ומסירות נפש] דק״ש [דקריאת שמע] נמשך התענוג עליון והשחוק כו׳
that is, the 24 letters in the verse “Blessed be the Name of the glory of His kingdom forever and ever” of the Shema of the morning and the evening; and as mentioned above, that through the nullification of the yesh and the self-sacrifice of the Shema the supernal delight and the laughter are drawn down, etc.
The two 24s are the 24 letters of “Blessed be the Name of the glory of His kingdom forever and ever,” said in the Shema morning and evening. Through the nullification and self-sacrifice of the Shema, the supernal delight and laughter are drawn down.


וע״ש דפ״ב [דפרק ב׳] כ״ד זהו ענין אשת חיל כו׳ ומזה יובן ענין ימין ה׳ עושה חיל, ועיין באוצ״ח [באוצרות חיים] דנ״ח מענין זה (ועיין בב״י [בבית יוסף] ומ״א [ומגן אברהם] ססי׳ [סוף סימן] תק״ס)
And see there, in chapter 2, [that] 24 is the matter of “A woman of valor (chayil),” etc.; and from this the matter of “The right hand of Havayah does valiantly (chayil)” will be understood. And see Otzros Chaim, folio 58, on this matter. (And see the Beis Yosef and the Magen Avraham at the end of section 560.)
Etz Chaim also connects 24 with “a woman of valor (chayil),” and chayil (חיל = 48) is twice 24, which explains “the right hand of Havayah does valiantly (chayil).” The text also points to Otzros Chaim, and to the Beis Yosef and Magen Avraham at the end of Orach Chaim 560, where the law is that one may not fill one’s mouth with laughter in this world.


ועכשיו נאמר בתורה משחקת לפניו בכל עת ולעתיד אז ימלא שחוק פינו56 גם שחוק כחשבון מקור חיים ע״ש
And now it is said of the Torah, “playing before Him at all times,” and in the future, “Then our mouth will be filled with laughter.” Sechok (laughter) is also equal in number to mekor chaim (the source of life), named for
Now the Torah is “playing before Him at all times,” but in the future “our mouth will be filled with laughter.” Sechok (שחוק, 414) also equals mekor chaim (מקור חיים, “the source of life,” 414).


כי עמך מקור חיים57 והוא ג״כ כחשבון גימטריא אור א״ס שעל ידי גילוי אור אין סוף ב״ה נמשך התענוג עליון
“For with You is the source of life”; and it is also the numerical equivalent, in gematria, of Or Ein Sof; for through the revelation of the Infinite Light (Or Ein Sof), blessed be He, the supernal delight is drawn down,
This alludes to “For with You is the source of life.” It is also the value of Or Ein Sof (אור אין סוף, 207 + 207 = 414), for the revelation of the Infinite Light draws down the supernal delight.


שהוא מקור חיים מקור התענוגים והתגלות התענוג זהו ענין השמחה והשחוק ועיין בזהר ס״פ וילך ובפ׳ וירא דקי״ד א׳ ובפ׳ חיי שרה דף קכ״ז א׳ ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] בישעי׳ [בישעיה] ע״פ ולא בכסף תגאלו מענין ישחק בשי״ן]:
which is “the source of life,” the source of delights; and the revelation of delight is the matter of joy and laughter. And see the Zohar, at the end of Parshas Vayelech, and in Parshas Vayera, folio 114a, and in Parshas Chayei Sarah, folio 127a; and see the Likkutei Torah of the Arizal on Isaiah, on the verse “And not with money shall you be redeemed,” on the matter of Yischak with a shin.]
The supernal delight is “the source of life,” the source of all delights, and its revelation is joy and laughter. The text points to the Zohar (end of Vayelech, Vayera 114a, Chayei Sarah 127a) and to the Arizal’s Likkutei Torah on Isaiah on the name Yitzchak, which means “he will laugh” and is sometimes spelled with a shin (ישחק), as in sechok.




Section 9 · ¶24
“Playing in tevel artzo”
24משחקת בתבל ארצו.58 הארץ הדום רגלי59 היא המל׳ ותבל ארצו פי׳ תבל ב״פ [ב׳ פעמים] אריה ב״פ [ב׳ פעמים] יראה דהיינו בחיות ובאופנים.
“Playing in tevel artzo (the inhabited world, His earth).” “The earth is My footstool”: it is Malchus (sovereignty). And “tevel artzo” means: tevel is twice aryeh (lion), twice yirah (awe), that is, in the Chayos and in the Ofanim.
The next verse continues, “playing in tevel artzo,” the inhabited world, His earth. “The earth is My footstool” refers to Malchus; and tevel (תבל = 432) is twice aryeh, lion (אריה = 216), and twice yirah, awe (יראה = 216): the lion among the Chayos and the lion among the Ofanim, two orders of angels.


אריה שאג60 ע״י התבוננות איך שהוא ית׳ קדוש ומובדל לא כהתלבשות הנפש בגוף כו׳ וב׳ בחי׳ אלו יש בישראל
“A lion has roared” through contemplating how He, may He be blessed, is holy and separate, not like the enclothement of the soul in the body, etc. And these two levels exist in Israel,
The lion “roars” out of contemplating how G-d is holy and separate, not enclothed in the worlds the way a soul is enclothed in a body. These two levels of lion are found among the Jewish people too.


כי יש שיש לו נפש דעשיי׳ [דעשייה] ויש שיש לו רוח דיצירה61 [ועי׳ [ועיין] בזהר ר״פ משפטים דצ״ד ע״ב] ועל שניהם אומר משחקת שמשניהם נעשה שחוק למעלה כנ״ל.
for there is one who has a nefesh of Asiyah (Action), and there is one who has a ruach of Yetzirah (Formation) [and see the Zohar, at the beginning of Parshas Mishpatim, folio 94b]; and of both of them it says “playing,” for from both of them laughter is made above, as mentioned above.
Some souls have a nefesh from Asiyah, others a ruach from Yetzirah; the Zohar on Mishpatim says that the nefesh comes from the side of the holy Ofanim and the ruach from the side of the holy Chayos. Of both the verse says “playing,” for both bring about laughter above.


[ובע״ח [ובעץ חיים] שער תיקון נוק׳ [נוקבא] ספ״ב [סוף פרק ב׳] פי׳ ג״כ ענין תבל ב״פ [ב׳ פעמים] רי״ו62 אלא דפי׳ שרומז להמשכה גבוה מאד וכמ״ש ג״כ בפע״ח [בפרי עץ חיים] שער ק״ש [קריאת שמע] שעל המטה פ״ו.
[And in Etz Chaim, Sha’ar Tikkun Nukva (the Gate of the Rectification of Nukva), at the end of chapter 2, he also explains the matter of tevel as twice 216, except that he explains that it alludes to a very lofty drawing down; and as is also written in Pri Etz Chaim, Sha’ar Kerias Shema She’al HaMitah (the Gate of the Bedtime Shema), chapter 6.
Etz Chaim, in the Gate of the Rectification of Nukva, also explains tevel as twice 216, but as an allusion to a very lofty drawing down of light; Pri Etz Chaim says the same in its Gate of the Bedtime Shema.


אכן י״ל [יש לומר] דהמשכה עליונה זו נמשך ע״י האתעדל״ת [האתערותא דלתתא] דב׳ בחי׳ אריה הנ״ל וזהו משחקת בתבל ארצו שמבחי׳ אתעדל״ת [אתערותא דלתתא] דתבל ארצו שבישראל נמשך בחינת שחוק ותענוג עליון והוא שרש המשכה עליונה שבע״ח [שבעץ חיים] ופע״ח [ופרי עץ חיים] שם]:
However, it can be said that this lofty drawing down is drawn through the arousal from below (isarusa dilesata) of the two levels of aryeh mentioned above. And this is “playing in tevel artzo”: from the level of the arousal from below of “tevel artzo” that is in Israel, the level of laughter and supernal delight is drawn down; and this is the root of the lofty drawing down [described] in Etz Chaim and Pri Etz Chaim there.]
The Alter Rebbe reconciles the two readings: that lofty drawing down comes about through the arousal from below of these two kinds of “lion” in Israel. So “playing in tevel artzo” means that Israel’s service draws down laughter and supernal delight, the root of the lofty light that the Arizal’s writings describe.



In one’s avodah
The maamar draws it itself: a person’s main work in the days of the Omer is to transform the will and the emotions of his animal soul so that they be for G-d, sweetening his own Gevuros, which sweetens them above. And every day, in the Shema, he should make his ani into ayin through self-sacrifice; this draws down the supernal delight, “a delight day by day,” and even one who is in the state of “back” can give himself over in “One” and bring about laughter above.
Questions for discussion
	Why are the animal soul’s emotions, once refined, called “very good,” higher than those of the G-dly soul?
	How does the analogy of blood turning into milk show the difference between removing the Gevuros and sweetening them?
	Why was David punished for calling the statutes “songs,” if the supernal will is above all the worlds?
	What is the difference between serving G-d’s will in a mitzvah and reaching His delight in it?
	How can a person in the state of “back” still bring about “laughter” above?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ ואהי׳ אצלו אמון
Another transcript (hanachah) of this same maamar is printed there, so the reader can compare a second record of the discourse.
Kehot’s noteהנחה אחרת במאמרי אדה״ז כתובים-א ע׳ רו. וראה במאמרי אדה״א במדבר ע׳ תפב שמיוסד על מאמר זה.
2“And I was with Him as a nursling (amon), and I was a delight day by day, playing before Him at all times.” The Torah, as wisdom, describes its place with G-d; each phrase becomes a section of this maamar.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3ויעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the rope (chevel) of His inheritance.” The maamar reads chevel as a rope binding the Jewish people below to their source above, so that what moves at one end moves the other.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
4וכמשל החבל
Iggeres HaTeshuvah brings the same analogy on “Yaakov is the rope of His inheritance”: when one end of a rope is pulled, the other end moves too.
Kehot’s noteהמשל מובא גם באגה״ת פ״ו ובכ״מ.
5ואז נעשה מרקחת ומשיב הנפש
Tanya distinguishes two kinds of delicacies: sweet foods, and sharp or sour things so well spiced that they become delicacies that restore the soul.
Tanya, Likkutei Amarim 27:9תניא, חלק ראשון; ליקוטי אמרים כ״ז:ט׳
וְזֶהוּ שֶׁאָמַר הַכָּתוּב: ״וַעֲשֵׂה לִי מַטְעַמִּים כַּאֲשֶׁר אָהַבְתִּי״ – ״מַטְעַמִּים״ לְשׁוֹן רַבִּים; שְׁנֵי מִינֵי נַחַת רוּחַ, וְהוּא מַאֲמַר הַשְּׁכִינָה לְבָנֶיהָ – כְּלָלוּת יִשְׂרָאֵל כִּדְפֵירְשׁוּ בַּתִּיקּוּנִים, וּכְמוֹ שֶׁבְּמַטְעַמִּים גַּשְׁמִיִּים, דֶּרֶךְ מָשָׁל, יֵשׁ שְׁנֵי מִינֵי מַעֲדַנִּים: אֶחָד, מִמַּאֲכָלִים עֲרֵבִים וּמְתוּקִים, וְהַשֵּׁנִי, מִדְּבָרִים חֲרִיפִים אוֹ חֲמוּצִים, רַק שֶׁהֵם מְתוּבָּלִים וּמְתוּקָּנִים הֵיטֵב עַד שֶׁנַּעֲשׂוּ מַעֲדַנִּים לְהָשִׁיב הַנֶּפֶשׁ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ז שדוקא דברים חריפים או חמוצים (כאשר הם מתובלים כו׳) הם משיבים הנפש”, — סה״מ מלוקט-א ע׳ קנא.
6ואז הם מעולים ומשובחים
The note sends the reader to the Siddur’s discussion of the Gevuros of Yitzchak, in the section on the shofar blasts, for this idea that the sweetened Gevuros are finer than before.
Kehot’s noteראה גם סידור שער התקיעות רמז, א (בענין גבורות דיצחק) ובכ״מ.
7Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
8דם נעכר ונעשה חלב
The Talmud states as an accepted principle that in a nursing mother “blood is decomposed and becomes milk.” The maamar uses it as the image of Gevuros (red blood) turning into Chasadim (white milk).
Bekhorot 6b:8–9בכורות ו׳ ב:ח׳-ט׳
אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא: הוֹאִיל דִּבְהֵמָה טְהוֹרָה נָמֵי חִידּוּשׁ הוּא, דְּאָמַר מַר: דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, וְכֵיוָן דְּחִידּוּשׁ הוּא — בִּבְהֵמָה טְמֵאָה נָמֵי לִישְׁתְּרֵי, קָא מַשְׁמַע לַן. הָנִיחָא לְמַאן דְּאָמַר דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, אֶלָּא לְמַאן דְּאָמַר אֵיבָרֶיהָ מִתְפָּרְקִין הֵימֶנָּה וְאֵין נַפְשָׁהּ חוֹזֶרֶת עָלֶיהָ עַד עֶשְׂרִים וְאַרְבָּעָה חֹדֶשׁ, מַאי אִיכָּא לְמֵימַר?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבכורות ו, ב. וש״נ. בסה״מ אדה״ז כתובים-א ע׳ רז המשל באריכות.
9והניף את העומר
“And he shall wave the omer before Havayah for your favor (lirtzonchem).” The maamar hears in lirtzonchem the word ratzon, will: the work of the Omer is to transform the will.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
10טוב זה יצ״ט
On “And behold, it was very good” (Genesis 1:31), the Midrash says that “good” is the good inclination and “very good” the evil inclination, for without it no one would build a house, marry or have children. The maamar finds the “very” in the evil inclination once it is refined.
Bereshit Rabbah 9:7בראשית רבה ט׳:ז׳
רבי נחמן בר שמואל בר נחמן בשם רב שמואל בר נחמן אמר: הנה טוב מאד, זה יצר טוב. והנה טוב מאד, זה יצר רע. וכי יצר הרע טוב מאד אתמהא?! אלא שאלולי יצר הרע, לא בנה אדם בית, ולא נשא אשה, ולא הוליד, ולא נשא ונתן. וכן שלמה אומר: (קהלת ד): כי היא קנאת איש מרעהו:
Rabbi Naḥman bar Shmuel bar Naḥman said in the name of Rav Shmuel bar Naḥman: “Behold it was very good” – this is the good inclination; “and behold it was very good” – this is the evil inclination. Is the evil inclination, then, very good? This is a rhetorical question. Rather, were it not for the evil inclination, a man would never build a house, would never marry a wife, would never beget children, and would never engage in commerce. Likewise, Solomon says: “[And I have considered all toil and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ט, ז. ילקוט בראשית עזה״פ. וע׳ ב״ר (פ״ט [ז]). [כ]. ראה לקמן נשא כח, ג.
11טוב זה יצ״ט מאד זה יצה״ר
Expounding “And behold, it was very good,” the Zohar in Yisro says that “good” is the right side, the angel of life, and “very” is the left side, the angel of death, and that all is one secret. The text sends the reader here, with the Ramaz’s commentary, for the same teaching.
Zohar, Yitro 1:28–39ספר הזהר, יתרו א׳:כ״ח-ל״ט
It is written: “And G-d saw everything that He had made, and, behold, it was very good” (Gen. 1, 31). The “living G-d” (Elohim Hayyim) purposed to give us light and to care for us in His Providence; and in His creation all are united, above and below, the “Right Side” and the “Left Side”, the angel of life and the angel of death: all are part of His plan, and it is “very good”; it is all part of the same mystic doctrine, apprehended by those who contemplate the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
12בזהר פ׳ יתרו דס״ח ע״ב ובפי׳ הרמ״ז שם
The note reports that the wording of this Zohar passage and of the Ramaz’s commentary on it is copied out in Yahel Or, where the reader can find it.
Kehot’s noteהלשון נעתק ביהל אור ע׳ קפג.
13כל ימיו בתשובה
Rabbi Eliezer taught, “Repent one day before your death”; since no one knows that day, one should repent every day, “and so all his days are in teshuvah.” The maamar uses the phrase for teshuvah as a constant drawing close to G-d, not only for sins.
Shabbat 153aשבת קנ״ג א
Kehot’s noteשבת קנג, א.
14במקום שבע״ח עומדים
Rabbi Abbahu says that in the place where penitents stand, even the perfectly righteous cannot stand. The maamar ties this to the same principle: evil transformed reaches higher than good that was always good.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה הנסמן לעיל יג, ד.
Paragraph 4
15פני אריה פני שור
“And the likeness of their faces: the face of a man, and the face of a lion on the right for the four of them, and the face of an ox on the left for the four of them.” The lion and the ox of the chariot are the root of the animal soul’s love and awe.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16אלף אריוותא סוחרנא דהאי אריה כו׳ כד געי האי אריה מזדעזעין רקיעין
In Beha’aloscha the Zohar describes the lion of the chariot gathering its hosts, three hundred and seventy thousand lions around it; when it roars, the firmaments and all the hosts tremble. The maamar uses it to show the boundless power at the root of the animal soul’s emotions.
Zohar, Beha'alotcha 17:97–18:110ספר הזהר, בהעלותך י״ז:צ״ז-י״ח:ק״י
The Lion put forth his right hand and summoned to himself all his hosts, to wit, three hundred and seventy thousand lions, and they all assembled round him. When this Lion roars all the firmaments and all their hosts and legions quiver and shake. The Fiery River blazes forth and sinks a thousand and five hundred stages to the lower Gehinnom. Then all the sinners in the Gehinnom shake and tremble and burn in the fire. So Scripture says: “The lion hath roared, who will not fear?” (Amos 3, 8).
The Zohar; London, Soncino Press, 1933 (Public Domain)
17או״א במזלא תליין
A discussion later in Likkutei Torah, on Shir HaShirim, to which the note sends the reader for this saying that Abba and Imma hang from the Mazla, with further sources noted there.
Kehot’s noteזח״ג (רצב, א). ועל״ק שה״ש (ט, ב). וש״נ. [כ].
18במזלא תליין
The Idra Zuta says that Abba and Imma came forth from the hidden brain, are included in the Mazla and hang from it, while Z’eir Anpin hangs from and is attached to Atika Kadisha. From this the maamar concludes that the root of the emotions is higher than intellect.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
19ז״א בעתיקא אחיד ותליא
There it is explained that the emotive attributes are stronger than intellect, and those of the animal soul especially, because the animal is taken mainly from the attributes, which in Tohu are “hard as a cedar” and do not follow intellect; man is from Tikkun, led by Chochmah and Binah, and so is “soft as a reed.”
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. במאמרי אדה״ז כתובים-א ע׳ רח מבאר ”ולכן המדות מחוזקים יותר מהשכל, ובפרט המדות שבנה״ב חזקים יותר מהשכל, להיות כי הבהמה עיקרה נלקחה מבחי׳ מדות ואין המדות מתנהגים ע״פ השכל, והיינו כמו שהמדות הם בבחי׳ התהו קשים כארז, אבל האדם הוא מבחי׳ תיקון שעיקרו בחי׳ חו״ב והמדות מתנהגים על ידם, לכן הוא חלוש רך כקנה כו׳ כמ״ש במ״א” ע״ש בארוכה.
20יפה כח הבן מכח האב
The Talmud cites the rule “the power of the son is greater than the power of the father” in a discussion of oaths and heirs. The maamar applies it to the “son,” Z’eir Anpin, whose power can exceed that of its source.
Shevuot 48a:14–16שבועות מ״ח א:י״ד-ט״ז
תָּא שְׁמַע: אֲבָל יוֹרְשָׁיו מַשְׁבִּיעִין אוֹתָהּ, וְאֶת יוֹרְשֶׁיהָ, וְאֶת הַבָּאִין בִּרְשׁוּתָהּ! אָמַר רַב שְׁמַעְיָה, לִצְדָדִין קָתָנֵי: אוֹתָהּ – בְּאַלְמָנָה, וְיוֹרְשֶׁיהָ – בִּגְרוּשָׁה. מֵתִיב רַב נָתָן בַּר הוֹשַׁעְיָא: יָפֶה כֹּחַ הַבֵּן מִכֹּחַ הָאָב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבועות מח, א.
Paragraph 7
21לא יגורך רע
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The maamar applies it to Atzilus, where the external forces have no hold.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
Paragraph 8
22שתיתי ייני עם חלבי
“I have come into my garden, my sister, my bride… I have drunk my wine with my milk.” The text refers the reader to its discourse on this verse, on the same theme of milk and growth.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
23זמירות היו לי חוקיך
“Your statutes have been songs to me in the house of my sojourning.” David praises the laws of the Torah as songs; the maamar later explains why this praise fell short.
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24זמירות היו לי חוקיך ונענש
Rava says that David was punished for calling words of Torah “songs”: he later forgot a law that even schoolchildren know, that the Ark is carried on the shoulder, and had it carried in a wagon. The maamar asks why this praise deserved punishment.
Sotah 35a:21–22סוטה ל״ה א:כ״א-כ״ב
דָּרֵשׁ רָבָא: מִפְּנֵי מָה נֶעֱנַשׁ דָּוִד — מִפְּנֵי שֶׁקָּרָא לְדִבְרֵי תוֹרָה ״זְמִירוֹת״, שֶׁנֶּאֱמַר: ״זְמִרוֹת הָיוּ לִי חֻקֶּיךָ בְּבֵית מְגוּרָי״. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: דִּבְרֵי תוֹרָה שֶׁכָּתוּב בָּהֶן ״הֲתָעִיף עֵינֶיךָ בּוֹ וְאֵינֶנּוּ״, אַתָּה קוֹרֵא אוֹתָן זְמִירוֹת?! הֲרֵינִי מַכְשִׁילְךָ בְּדָבָר שֶׁאֲפִילּוּ תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹדְעִין אוֹתוֹ, דִּכְתִיב: ״וְלִבְנֵי קְהָת לֹא נָתָן כִּי עֲבֹדַת הַקֹּדֶשׁ וְגוֹ׳״, וְאִיהוּ אַתְיֵיהּ בַּעֲגַלְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 11
25גבוה מעל גבוה
“For one higher than the high watches over him, and there are higher ones above them.” The maamar borrows the phrase for the ascending levels of delight, each far above the one below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 12
26קרום של מוח אם ניקב טרפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין רפ״ג.
27קרום של מוח אם ניקב טרפה
The Mishnah lists the defects that make an animal tereifah, among them a pierced membrane of the brain. The maamar contrasts this vital membrane with hair, which can be cut freely.
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 14
28הכתר הוא תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
29הכתר הוא תר״ך עמודי אור
Rabbi Moshe Cordovero writes that the Sages received a tradition of 620 pillars of light in Keser, equal to the numerical value of כתר, first revealed in the prayer of Rabbi Nechunya ben HaKanah. The maamar identifies these pillars with the 613 Torah commandments and the seven rabbinic ones.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ודעת בעל ספר האורה כי החכמה רחמים והבינה דין הפך סברת הרב. ואני בא להטיל שלום ביניהם ואומר כי מצד הפנים שלה הפונים אל הכתר היא רחמים ומצד האחורים היא דין לגבי הפנים ולזה הבינה שהיא נאצלת מאחריה היא דין עכ״ל של רבי יהודא. עוד פירש רבי יהודא בערך בינה רחמים גמורים וכבודו של הרב במקומו מונח כי אין רחמים גמורים אלא כתר. ופשוט שהבינה מצד האחוריים של החכמה יש בה דין כמ״ש בעל ספר האורה. ולזה השם שלה יהו״ה בנקודת אלקים. ולזה נתפשטו ממנה דרום צפון ומכח הדין …
Pardes Rimonim (Public Domain)
Paragraph 15
30שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s teaching and then his cruel death and asked why, G-d answered, “Be silent; so it arose in thought before Me.” The maamar uses it for a will that is revealed while its inner reason and delight stay hidden.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
31בביאור ע״פ אני ה׳ אלקיכם
There the Alter Rebbe explains why the will is called outer relative to intellect: there are two kinds of intellect.
Kehot’s noteלקמן פ׳ שלח מט, ג.
Paragraph 16
32ביו״ד נברא עוה״ב
The Talmud says this world was created with the letter hei and the World to Come with the yud, “because the righteous in it are few.” The maamar reads the yud as Chochmah, which receives only a contracted glow from the will.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
33בורא קדושים ישתבח שמך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
34שמ״ו בגימטריא רצון
The previous maamar, on this same verse, explains that through amon comes the bread and nourishment of understanding, and after it the joy and delight of sha’ashuim.
Kehot’s noteפע״ח ש׳ הק״ש סופכ״ח. [כ]. לעיל יח, א.
35חכמה שנק׳ קדש
The note sends the reader to this Kabbalistic lexicon, under the entry for “holy” (kodesh), for the identification of Chochmah as what is called kodesh.
Kehot’s noteמא״א בערכו.
36מוטב דלידייניה
When Elisha ben Avuyah (Acher) died, Rabbi Meir said, “Better that he be judged and come to the World to Come.” The maamar quotes the phrase to show how precious even the lower Gan Eden is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
37פנים בפנים
“Face to face Havayah spoke with you at the mountain, from the midst of the fire.” The maamar reads “face” as the inner dimension (pnimiyus) of the mitzvos revealed at Sinai.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
38וכמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” The maamar applies it to Israel and G-d: the face shown below is the face revealed above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ואהיה שעשועים יום יום
The verse’s second phrase, “and I was a delight day by day,” is read as the daily drawing down of the supernal delight through the Shema.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ראשו כתם פז
“His head is the finest gold; his locks are curled, black as a raven.” The text refers to the Midrash on this verse for its discussion of “day by day.”
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41אני תורתך שעשעתי
“Their heart is gross as fat; I — in Your Torah I have delighted.” The maamar reads ani, “I,” as the key: when “I” becomes ayin, “nothing,” the Torah becomes a delight.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
42כולא כלא חשיבא
The Zohar’s introduction says that the root of awe is to fear G-d because He is the root of all worlds, “and all before Him is considered as nothing.” The maamar applies it to the supernal Ayin, before which all existence is truly nothing.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
43ובגין כך ע״ק איקרי אין
The Idra Zuta describes Atika Kadisha, the head that neither knows nor is known, and says, “Therefore Atika Kadisha is called Ayin (Nothing).” The maamar identifies this Ayin with the supernal delight above Gulgalta.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
Paragraph 21
44משחקת לפניו בכל עת
The verse ends, “playing before Him at all times.” The maamar reads the “times” as the different states of Malchus and of the souls.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45עת לחבק ועת לרחוק מחבק
“A time to cast away stones and a time to gather stones; a time to embrace and a time to refrain from embracing.” The maamar reads the two times as states of closeness and of distance.
Ecclesiastes 3:5קהלת ג׳:ה׳
עֵת לְהַשְׁלִיךְ אֲבָנִים וְעֵת כְּנוֹס אֲבָנִים עֵת לַחֲבוֹק וְעֵת לִרְחֹק מֵחַבֵּק:
A time to cast away stones, and a time to gather stones together; A time to embrace, and a time to refrain from embracing;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” The right hand is Chesed, whose embrace brings about the face-to-face union.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ג.
47בד״ה חייב אינש לבסומי
That discourse opens by asking why the joy of Purim is so much greater than the joy of a festival, where one is not required to become intoxicated.
Kehot’s noteראה תו״א צח, א ואילך.
48חייב אינש לבסומי בפוריא
Rava says that a person is obligated to become intoxicated on Purim until he cannot tell “Cursed is Haman” from “Blessed is Mordechai.” His words open the Torah Ohr discourse to which the text refers.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
49שכפה עליהם הר כגיגית
The Talmud says that at Sinai G-d held the mountain over Israel like a barrel. The bracketed reference explains it as the embrace of “His right hand.”
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 22
50ופרוס עלינו סוכת שלומך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש של ערבית.
51וימינך מקרב חיקך כלה
“Why do You withdraw Your hand, Your right hand? From within Your bosom, bring it forth!” The maamar reads it as a plea that the Chasadim, G-d’s right hand, come out from where they are hidden.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
52זכור את אשר עשה לך עמלק בדרך
“Remember what Amalek did to you on the way, as you came out of Egypt.” The verse opens the discourse to which the text refers.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ואזניך תשמענה דבר מאחריך לאמר זה הדרך
“And your ears shall hear a word behind you, saying, ‘This is the way, walk in it.’” The text points to the discussion of this verse, apt here because it speaks of a word heard from “behind” (me’acharecha), like the state of “back.”
Isaiah 30:21ישעיהו ל׳:כ״א
וְאׇזְנֶיךָ תִּשְׁמַעְנָה דָבָר מֵאַחֲרֶיךָ לֵאמֹר זֶה הַדֶּרֶךְ לְכוּ בוֹ כִּי תַאֲמִינוּ וְכִי תַשְׂמְאִילוּ:
And thine ears shall hear a word behind thee, saying: ‘This is the way, walk ye in it, When ye turn to the right hand, and when ye turn to the left.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ושער לאה ורחל פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזה הציון על ואהבת. [כ].
55תבל ב״פ ארי׳
That discourse quotes the teaching that tevel is twice aryeh: “for there are two levels of lion, the lion of the Chariot and the lion of the Ofanim.” The note’s words belong to the next paragraph, “Playing in tevel artzo.”
Kehot’s noteמובא בד״ה צדק צדק תרנ״ג ע׳ רעו ”כי יש ב׳ בחי׳ ארי׳ ארי׳ דמרכבה וארי׳ דאופנים” ע״ש. נסמן לעיל יח, ד.
56אז ימלא שחוק פינו
“Then our mouth will be filled with laughter, and our tongue with song.” The maamar contrasts the present “playing” with the full laughter of the future.
Psalms 126:2תהילים קכ״ו:ב׳
אָז יִמָּלֵא שְׂחוֹק פִּינוּ וּלְשׁוֹנֵנוּ רִנָּה אָז יֹאמְרוּ בַגּוֹיִם הִגְדִּיל ה׳ לַעֲשׂוֹת עִם־אֵלֶּה:
Then was our mouth filled with laughter, and our tongue with singing; then said they among the nations: 'The L-RD hath done great things with these.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ב.
57כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” Sechok (laughter) equals mekor chaim (the source of life) in gematria, and the supernal delight is that source.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
Paragraph 24
58משחקת בתבל ארצו
“Playing in the inhabited world, His earth, and my delights are with the children of man.” The maamar reads tevel, the inhabited world, by its numerical value as two “lions.”
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59הארץ הדום רגלי
“The heavens are My throne and the earth is My footstool.” The maamar identifies “the earth” with Malchus, so that “His earth” in the verse is Malchus.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60אריה שאג
“A lion has roared; who will not fear?” The maamar applies the roar to the lion of the angels and of the souls, roaring as they contemplate G-d’s holiness.
Amos 3:8עמוס ג׳:ח׳
אַרְיֵה שָׁאָג מִי לֹא יִירָא אֲדֹ־נָי ה׳ דִּבֶּר מִי לֹא יִנָּבֵא:
The lion hath roared, Who will not fear? The L-rd GOD hath spoken, Who can but prophesy?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61נפש דעשיי׳ ויש שיש לו רוח דיצירה
At the start of Mishpatim the Zohar says that a person is given a nefesh from the side of the holy Ofanim, and if he merits more, a ruach from the side of the holy Chayos. The maamar matches these to the two kinds of “lion” among the Jewish people.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
62תבל ב״פ רי״ו
The note reports that Or HaTorah, where it treats tevel as twice 216, also cites the Kabbalistic lexicon Meorei Or (letter tav, §19) for it.
Kehot’s noteבאוה״ת שמות ע׳ צח מציין גם למאו״א אות תיו סי״ט.
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וענין ממושבותיכם תביאו לחם תנופה שתים
The meaning of “From your dwellings you shall bring bread of waving, two [loaves]”
Each day prayer must draw a new light from G-d’s Essence, which is beyond all worlds, and only something novel can arouse it, as a king who lacks nothing is moved only by his son or a talking bird. That novelty is the self-sacrifice of the Shema, the self-nullification of the separate lower worlds, “your dwellings,” which draws down the union of Abba and Imma, the “two loaves.”
The maamar in brief
The maamar reads the Shavuos offering, “From your dwellings you shall bring bread of waving, two [loaves],” as a teaching about prayer. The Shema, called “sitting,” is its heart: self-sacrifice at the word “One” and the nullification of the “something.” The blessings before it prepare, and the Shemoneh Esreh after it draws down. G-d’s Essence is far above the worlds, which come only from His radiance, so each day a new light must be drawn from the Emanator, and prayer draws it through self-sacrifice, which brings supernal delight. The Maggid’s parable explains why: a king who lacks nothing is moved only by his little son or by a novelty such as a talking bird. The novelty is that Beriah, Yetzirah and Asiyah, the “dwellings” whose nature is separate existence, nullify themselves; this raises mayin nukvin and draws mayin duchrin from Atzilus. Pri Etz Chaim teaches that the union of the supernal Abba and Imma can be aroused only from Beriah, in the Shema, for the self-nullification of Atzilus, though infinitely greater, is nothing new. The two loaves are Abba and Imma, or the two mazalos, and their light is the Torah’s delight, “delights day by day.”

Outline
	1The Shema as the heart of prayer“From your dwellings” points to the Shema, which is called “sitting.” Its self-sacrifice at “One” and its nullification of the “something” are the core of prayer; the blessings before it prepare, and the Shemoneh Esreh draws down.¶1
	2A new light, aroused by a noveltySince G-d’s Essence is beyond the worlds, a new light must be drawn each day, and prayer draws it through self-sacrifice. As in the Maggid’s parable of the king, only something novel arouses the King: the self-nullification of the lower worlds, which raises mayin nukvin.¶2
	3Why the union of Abba and Imma is aroused from BeriahThe self-nullification from below draws mayin duchrin from Atzilus into the Torah. Pri Etz Chaim teaches that the union of the supernal Abba and Imma can be aroused only from Beriah, in the Shema, because only the self-nullification of a separate being is a novelty.¶3
	4The two loaves and the delight of the TorahThe two loaves are Abba and Imma, or the two mazalos (lechem equals mazla in numerical value), and the light drawn down is the delight of “I have delighted in Your Torah” and “delights day by day,” a verse the Zohar discusses in several places.¶4


Key concepts
	Self-sacrifice (mesirus nefesh) at “One”מסירות נפש באחד
	The readiness to give up one’s life for G-d at the word “One” of the Shema. For the maamar it is the heart of prayer and what draws the new light each day.

	The nullification of the “something” (bittul hayesh)ביטול היש
	A being that experiences itself as a separate existence setting that existence aside before G-d. In the lower worlds this is a novelty, and so it arouses the Above.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	“Feminine waters” are the arousal raised from below; “masculine waters” are the answering flow drawn down from Above, here from Atzilus.

	“Sitting” (yeshivah)ישיבה
	The name for the Shema, linked to “your dwellings”: the level of Beriah, Yetzirah and Asiyah, from which alone the raising of feminine waters can come.

	A novelty (davar chiddush)דבר חידוש
	From the Maggid’s parable: a king who lacks nothing is moved only by something new, like a talking bird. The self-nullification of a separate creation is such a novelty; that of Atzilus is not.

	The two mazalosב׳ מזלות
	The source of Abba and Imma. The two loaves allude to them, since lechem (bread) equals mazla in numerical value.


Section 1 · ¶1
The Shema as the heart of prayer
1וענין ממושבותיכם תביאו לחם תנופה שתים12. הנה בחי׳ ק״ש [קריאת שמע] נק׳ ישיבה והיא העיקר בתפלה להיות מס״נ [מסירות נפש] באחד3 ושתים לפניה אינם
And the meaning of “From your dwellings you shall bring bread of waving, two [loaves].” Now, the level of the recital of the Shema is called “sitting” (yeshivah), and it is the main thing in prayer: to have self-sacrifice (mesirus nefesh) at [the word] “One” (Echad). And the two [blessings] before it are nothing
The maamar opens with the verse about the two loaves of bread that were brought and waved as the Shavuos offering “from your dwellings.” The Alter Rebbe links “dwellings” (moshav, from the root “to sit”) to the Shema, which is called “sitting,” and says that the main thing in prayer is the readiness to give up one’s life at the word “One” in “Hear, O Israel.” The two blessings said before the morning Shema only lead up to that moment.


אלא הכנה. והשמו״ע [והשמונה עשרה] שאח״כ הוא המשכה כו׳ אבל העיקר הוא בחי׳ מס״נ [מסירות נפש] וביטול היש בחינת ק״ש [קריאת שמע].
but a preparation. And the Shemoneh Esreh that comes afterwards is a drawing-down, etc. But the main thing is the level of self-sacrifice and the nullification of the ‘something’ (bittul hayesh), the level of the Shema.
The Shemoneh Esreh that follows the Shema is called a “drawing-down,” since in it blessing is drawn down from Above. Even so, the core of prayer is the self-sacrifice of the Shema: the nullification of one’s sense of being a separate “something” (yesh).




Section 2 · ¶2
A new light, aroused by a novelty
2והענין כי להיות עצמותו ית׳ מרומם ונעלה למעלה מעלה מכל העולמות וכמאמר בורא קדושים ישתבח שמך כו׳ שהתהוותם מבחי׳ אור וזיו בלבד וכמשל האור שאינו ממהות עצם המאור כו׳
And the explanation is: since His Essence, may He be blessed, is exalted and elevated far, far above all the worlds, as in the saying “Creator of holy beings, may Your Name be praised,” etc., for their coming into being is from the level of light and radiance alone, as in the analogy of light, which is not of the essence of the luminary itself, etc.,
To explain why self-sacrifice is the heart of prayer, the Alter Rebbe begins with G-d’s Essence, which is exalted far beyond all the worlds. The words of the first blessing before the morning Shema, “Creator of holy beings, may Your Name be praised,” express this: the worlds, even the holy angels, come into being only from a ray of His light, which, like light from its source, is not the source’s own essence.


ובכל יום צ״ל נמשך אור חדש מן המאציל ונמשך בכתר וחכמה וכמ״ש בפע״ח [בפרי עץ חיים] [שער א׳ פ״ז [פרק ז׳]] שאין המשכה שביום זה כהמשכה דיום אתמול4 וממשיכים אור חדש ע״י התפלה
so every day a new light must be drawn from the Emanator, and drawn into Keser (the Crown) and Chochmah (wisdom), as is written in Pri Etz Chaim [Sha’ar 1, chapter 7], that the drawing-down of this day is not like the drawing-down of yesterday. And a new light is drawn through prayer,
Because the Essence is beyond the worlds, the light from the Emanator, G-d as the source of all emanation, must be drawn anew each day into Keser and Chochmah, the highest levels. Pri Etz Chaim teaches that no day’s flow is the same as the day before, and this new light is drawn through prayer.


והיינו ע״י מס״נ [מסירות נפש] דייקא שגורם צחוק ותענוג עליון כו׳ [וע׳ בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ו ופרק י״א וכמ״ש מזה בביאור ע״פ הראיני את מראיך5 כו׳]
that is, through self-sacrifice (mesirus nefesh) specifically, which brings about supernal laughter and delight, etc. [And see Pri Etz Chaim, Sha’ar Kerias Shema, chapter 6 and chapter 11, and as is written on this in the Explanation on the verse “Show me your countenance,” etc.]
Prayer draws this new light specifically through self-sacrifice, which brings about “supernal laughter and delight,” a new joy Above. The bracket sends the reader to Pri Etz Chaim and to the explanation on the verse “Show me your countenance” (Song of Songs 2:14) for more on this.


וכמ״ש בלק״א [בלקוטי אמרים] בשם המגיד6 נ״ע [נשמתו עדן] המשל מלב מלכים אין חקר7 כשרוצים להמשיכו שיפנה לבקשת ההדיוט הוא ע״י שמביאים בנו הקטן שישתעשע בו או שמביאים דבר חדוש כמו צפור המדברת.
And as is written in Likkutei Amarim in the name of the Maggid, whose soul is in Eden: the parable from “the heart of kings is unsearchable.” When one wishes to draw him [the king], so that he will turn to the request of a commoner, it is through bringing his little son, in whom he will take delight, or through bringing something novel, such as a talking bird.
A parable recorded in Likkutei Amarim in the name of the Maggid of Mezritch, the Alter Rebbe’s teacher, takes up the verse “the heart of kings is unsearchable.” A king’s heart cannot be reached by ordinary means; to have him turn to a commoner’s request, one brings him his little son, in whom he delights, or something novel, like a talking bird.


כי כלום חסר מבית המלך ואין כל זהב וכסף חשוב לנגדו מאומה רק איזה דבר חידוש.
For is anything lacking in the king’s house? No gold or silver whatever counts for anything before him, only some novel thing.
The king lacks nothing, so gold and silver mean nothing to him; only something new and surprising can awaken his delight and attention.


כמ״כ [כמו כן] כתיב ממושבותיכם דייקא תביאו מבחי׳ ישיבה שהוא בי״ע משם דייקא הוא העלאת מ״נ [מיין נוקבין], וע״ד
So too, it is written, “From your dwellings” specifically, “you shall bring”: from the level of “sitting,” which is Beriah, Yetzirah and Asiyah; from there specifically is the raising of mayin nukvin (feminine waters). And [it is] along the lines of
So too in the verse, “from your dwellings” specifically: the offering comes from the level of “sitting,” the lower worlds of Beriah, Yetzirah and Asiyah. Only from there can there be a “raising of mayin nukvin (feminine waters),” the Kabbalistic term for an arousal from below that calls forth a response from Above.


באשה קראו מושב8 שהעלאת מ״נ [מיין נוקבין] וחימום הנקבה גורם להזריע זרע הזכר כו׳ וכך ממושבותיכם תביאו והיינו שהוא עד״מ דבר חידוש שהיש בטל.
[how,] regarding a woman, they called [it] “seat” (moshav): for the raising of mayin nukvin and the warming of the female bring about the emission of the male’s seed, etc. And so [it is with] “From your dwellings you shall bring”: that is, it is, by way of analogy, a novel thing that the ‘something’ (yesh) is nullified.
The Talmud remarks that Scripture, speaking delicately, uses the word “seat” (moshav) in speaking of a woman; in the Kabbalistic image, the arousal of the receiving, feminine side is what brings about the giving of the masculine side. So with “from your dwellings”: when a being of the lower worlds, which senses itself as a “something,” becomes nullified, that is the novelty, like the talking bird, that moves the King.




Section 3 · ¶3
Why the union of Abba and Imma is aroused from Beriah
3ועי״ז דוקא מממשיכים מ״ד [מיין דוכרין] מבחי׳ אצילות שהוא אלקות דאיהו וחיוהי חד וזהו תביאו לחם תנופה להמשיך האור בתורה ושתי הלחם ע״ג [על גבי] שני הכבשים מעלה ומוריד כו׳.
And through this specifically, mayin duchrin (masculine waters) are drawn down from the level of Atzilus (Emanation), which is G-dliness, [where] “He and His life-forces are one.” And this is [the meaning of] “you shall bring bread of waving”: to draw the light down into the Torah. And the two loaves on top of the two lambs: he raises and lowers [them], etc.
Through this self-nullification from below, mayin duchrin (masculine waters), the answering flow from Above, are drawn down from Atzilus, the world that is G-dliness itself, where “He and His life-forces are one.” “You shall bring bread of waving” means drawing this light into the Torah, and the waving of the two loaves upon the two lambs, raised and lowered, mirrors the raising from below and the drawing down from Above.


[וע׳ בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ד במ״ש לכן גדולה מצות ק״ש [קריאת שמע] יותר מן התפלה שהרי מי שתורתו אומנתו9 מפסיק לק״ש [לקריאת שמע] ואינו מפסיק לתפלה ולהיות זווג או״א [אבא ואימא] עילאין ונעלם מאד אין בנו כח לעוררו בהיותנו בעולם האצילות10
[And see Pri Etz Chaim, Sha’ar Kerias Shema, chapter 4, in what is written: “Therefore the mitzvah of the Shema is greater than prayer, for one whose Torah is his occupation interrupts for the Shema but does not interrupt for prayer. And since the union (zivug) of the supernal Abba and Imma (Chochmah and Binah) is very hidden, we have no power to arouse it while we are in the World of Atzilus,
The bracketed note quotes Pri Etz Chaim: the Shema is greater than prayer (the Shemoneh Esreh), as shown by the law that one whose Torah study is his whole occupation stops for the Shema but not for prayer. It adds that the union (zivug) of the supernal Abba and Imma, Chochmah and Binah, is so hidden that we cannot arouse it while we are in the World of Atzilus, that is, during the Shemoneh Esreh.


אך ורק בהיותנו בבריאה עכ״ל [עד כאן לשונו], והטעם י״ל [יש לומר] כנ״ל דמבריאה דוקא שהוא בחי׳ יש ודבר נפרד כשנעשה ביטול היש זהו דבר חידוש כמו עד״מ צפור המדברת משא״כ מה שהאצילות בטל אינו דבר חידוש
but solely while we are in Beriah.” End of quote. And the reason, it can be said, is as mentioned above: that from Beriah specifically, which is the level of ‘something’ (yesh) and a separate thing, when the nullification of the ‘something’ comes about, this is a novel thing, like, by way of analogy, a talking bird; whereas that Atzilus is nullified is not a novel thing.
Pri Etz Chaim concludes that we can arouse that union only while we are in Beriah, during the Shema. The Alter Rebbe gives the reason from the parable: Beriah is the first realm of separate existence, so its self-nullification is a novelty, like the talking bird, whereas Atzilus is G-dliness and its nullification is nothing new.


ולכן הגם שביטול האצי׳ גדול יותר לאין קץ עכ״ז [עם כל זה] עיקר המשכת אור חדש להיות יחוד או״א [אבא ואימא] ממשיכים דייקא ע״י ק״ש [קריאת שמע]
And therefore, although the self-nullification (bittul) of Atzilus is infinitely greater, nevertheless the main drawing-down of new light, so that there will be the union of Abba and Imma, is drawn specifically through the Shema,
Therefore, even though the self-nullification of Atzilus is infinitely greater, the main drawing-down of new light, which brings about the union of Abba and Imma, comes specifically through the Shema.


שהוא ביטול היש דבי״ע11 כו׳, ועמ״ש עוד מענין זה בביאור ע״פ צאינה וראינה1213 בסד״ה הנה להבין ענין.
which is the nullification of the ‘something’ of Beriah, Yetzirah and Asiyah, etc. And see what is written further on this subject in the Explanation on the verse “Go forth and see,” at the end of the discourse beginning “Now, to understand the matter.”
This is because the Shema is the self-nullification of the “something” of the lower worlds, Beriah, Yetzirah and Asiyah. The reader is referred to a fuller treatment in the explanation on “Go forth and see” (Song of Songs 3:11), at the end of the discourse beginning “Now, to understand the matter.”




Section 4 · ¶4
The two loaves and the delight of the Torah
4וזהו ממושבותיכם דייקא תביאו לחם תנופה שתים ושתי הלחם הם או״א [אבא ואימא] או ב׳ מזלות מקור דאו״א [דאבא ואימא] וכמ״ש במ״א14 לחם בגימטריא מזלא וזהו ענין אני תורתך שעשעתי15 וענין שעשועים יום יום16 וכמבואר לעיל.
And this is [the meaning of] “From your dwellings” specifically “you shall bring bread of waving, two [loaves]”: the two loaves are Abba and Imma (Chochmah and Binah), or the two mazalos, the source of Abba and Imma; and as is written elsewhere, lechem (bread) is numerically equal to mazla. And this is the meaning of “I have delighted in Your Torah,” and the meaning of “delights, day by day,” as is explained above.
Now the verse is read in full: the two loaves brought “from your dwellings” are Abba and Imma, or the two mazalos, the flows from the supernal “beard” of Arich Anpin that are the source of Abba and Imma; indeed lechem (bread) and mazla have the same numerical value, 78. This is the delight of the Torah in “I have delighted in Your Torah” and “delights day by day,” the same word for delight as the king’s delight in his little son in the Maggid’s parable.


בזהר נזכר עוד מענין ואהיה אצלו אמון1718192021 כו׳ (ח״א [חלק א׳] ה׳ א׳. כ״ב א׳. קל״ד א׳. מ״ז א׳ ח״ג [חלק ג׳] קע״ח א׳)]:22
In the Zohar there is further mention of the subject of “And I was beside Him as a nursling (amon),” etc. (Part I, 5a; 22a; 134a; 47a; Part III, 178a).]
The Zohar speaks in several places of “And I was beside Him as a nursling (amon),” the verse that goes on “and I was delights day by day.” There it reads amon as uman, an artisan: G-d looked into the Torah and created the world through it.



In one’s avodah
The core of prayer is the Shema: the readiness for self-sacrifice at “One” and the setting aside of one’s own sense of being a “something.” Precisely because a person in the lower worlds feels himself a separate existence, his self-nullification is the novelty that arouses G-d’s delight and draws a new light each day.
Questions for discussion
	Why does the maamar call the Shema, and not the Shemoneh Esreh, the main thing in prayer?
	How does the Maggid’s parable of the king, his little son and the talking bird explain why the new light is drawn through self-sacrifice?
	Why is the self-nullification of Beriah a novelty, while that of Atzilus, though infinitely greater, is not?
	How does the term moshav (“seat”) connect “from your dwellings” with the raising of mayin nukvin?
	What links the two loaves, Abba and Imma, and the two mazalos with the Torah as G-d’s “delights day by day”?

Sources and references
Notes
Paragraph 1
1Kehot’s note points to Leviticus 23:17–18 for these words.
Leviticus 23:17–18ויקרא כ״ג:י״ז-י״ח
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳ וְהִקְרַבְתֶּם עַל־הַלֶּחֶם שִׁבְעַת כְּבָשִׂים תְּמִימִם בְּנֵי שָׁנָה וּפַר בֶּן־בָּקָר אֶחָד וְאֵילִם שְׁנָיִם יִהְיוּ עֹלָה לַה׳ וּמִנְחָתָם וְנִסְכֵּיהֶם אִשֵּׁה רֵיחַ־נִיחֹחַ לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD. And ye shall present with the bread seven lambs without blemish of the first year, and one young bullock, and two rams; they shall be a burnt-offering unto the L-RD, with their meal-offering, and their drink-offerings, even an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2“From your dwellings you shall bring bread of waving, two [loaves]; they shall be of two tenths [of an ephah] of fine flour, baked leavened, first fruits to Havayah.” This is the Shavuos offering of the two loaves, whose words the maamar reads as a picture of the service of prayer.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3מס״נ באחד
“Hear, O Israel: Havayah is our G-d, Havayah is One.” The maamar places the self-sacrifice of the Shema at the verse’s last word, “One” (Echad).
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
4שאין המשכה שביום זה כהמשכה דיום אתמול
Pri Etz Chaim teaches that no prayer since the world was created is like another, and even a weekday’s prayer is unlike the prayer of the day before, because each day and each prayer refines new sparks. The maamar cites it for the new light that must be drawn each day.
Pri Etz Chaim, Gate of Prayer 7:1פרי עץ חיים, שער התפלה ז׳:א׳
ענין כללות צורך התפילה בכללותיה מה עניינה. דע, כי אין לך דבר שאין מבחי׳ אותן המלכים הז׳ שמתו בארץ אדום, וכל העולמות כולם הם מבחי׳ אלו המלכים. והנה אם אלו המלכים לא היו מתים ומתבטלין, ונעשין קליפות מהם, היו הם עצמם מבוררים ומתוקנים, ולא היו צריכין להתברר לשום תיקון כלל. אמנם כיון שמתו ונתבטלו, ונעשה מהם בחי׳ הקליפות, וע״כ צריך שיתקנו ויתבררו ויצרפו ויתלבנו כל הקדושה אשר בהם, וישארו הסיגים למטה שהם הקליפות, וכשיושלם הבירור והצירוף הזה לגמרי, ולא ישאר שום ניצוץ קדושה למטה, וכל הניצוצות של הקדושה יעלו, אז …
Pri Etz Chaim (Public Domain)
5הראיני את מראיך
“My dove in the clefts of the rock, in the hiding place of the cliff, show me your countenance, let me hear your voice.” The maamar names the explanation on this verse as a further treatment of how self-sacrifice brings delight Above.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6בלקו״א בשם המגיד
The note sends the reader there for an explanation of the parable.
Kehot’s noteראה ביאור המשל בתו״א כה, ד. אוה״ת במדבר ע׳ קו ובסה״מ תרכ״ז [הוצאת תש״ס] ע׳ נא. ובמ״מ לשם. סה״מ תרכ״ח ע׳ קפג. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ ג. סה״מ תרמ״ג ע׳ קלג.
7לב מלכים אין חקר
“The heavens for height, the earth for depth, and the heart of kings is unsearchable.” The Maggid’s parable starts from this verse: a king’s heart cannot be moved by ordinary means, only by something that delights him.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כה, ג.
8באשה קראו מושב
The Talmud teaches that one should always speak in clean language, for of a zav Scripture says “riding” and of a woman it says “seat.” The maamar uses this term, moshav, to link “from your dwellings” (moshvoseichem) with the raising of feminine waters.
Pesachim 3a:12–13פסחים ג׳ א:י״ב-י״ג
תַּנְיָא דְּבֵי רַבִּי יִשְׁמָעֵאל: לְעוֹלָם יְסַפֵּר אָדָם בְּלָשׁוֹן נְקִיָּה, שֶׁהֲרֵי בַּזָּב קְרָאוֹ ״מֶרְכָּב״, וּבָאִשָּׁה קְרָאוֹ ״מוֹשָׁב״. וְאוֹמֵר: ״וְתִבְחַר לְשׁוֹן עֲרוּמִים״. וְאוֹמֵר: ״וְדַעַת שְׂפָתַי בָּרוּר מִלֵּלוּ״. מַאי ״וְאוֹמֵר״? וְכִי תֵּימָא: הָנֵי מִילֵּי בִּדְאוֹרָיְיתָא, אֲבָל בִּדְרַבָּנַן לָא — תָּא שְׁמַע: וְאוֹמֵר ״וְתִבְחַר לְשׁוֹן עֲרוּמִים״. וְכִי תֵּימָא: הָנֵי מִילֵּי בִּדְרַבָּנַן, אֲבָל בְּמִילֵּי דְעָלְמָא לָא — וְאוֹמֵר ״וְדַעַת שְׂפָתַי בָּרוּר מִלֵּלוּ״.
At the academy of R. Ishmael, it was taught that a man should always speak in clean language, since the seat of a male zab the passage calls (Lev. 15:9) saddle, and the seat of a female zab the passage calls (Ib.) sitting place. This principle is also supported by the following passage (Job 15:6 ) So that thou choosest the language of the prudent. Also by another passage (Ib. 33, 3) And my lips utter knowledge clearly. Why does he cite all these passages [is not the first one …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Kehot’s noteפסחים ג, א.
Paragraph 3
9מי שתורתו אומנתו
The Talmud teaches that companions engaged in Torah study stop for the Shema but not for prayer, and Rabbi Yochanan limits this to those like Rabbi Shimon bar Yochai and his companions, whose Torah is their occupation. Pri Etz Chaim, quoted here, brings this as proof that the Shema is greater than prayer.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
10אין בנו כח לעוררו בהיותנו בעולם האצילות
Pri Etz Chaim explains that the Shema is the union of the supernal Abba and Imma, and that because this union is very hidden we can arouse it only while we are in Beriah, not in Atzilus. The Alter Rebbe quotes it and explains it through the parable of the novelty.
Pri Etz Chaim, Gate of the Recitation of the Shema 4:5פרי עץ חיים, שער הקריאת שמע ד׳:ה׳
אמנם גם כן אדרבא, להיות זיווג או״א עלאין נעלם מאוד, אין בנו כח לעוררו בהיותינו בעולם האצילות, אך ורק בהיותינו בבריאה אז אנו מעוררים לזווגם, כי הוא נעלם מאוד. וכיון שאנו בבריאה, אין אנו צריכין לקום, לכן אנו אומרים פסוקי התורה פרשת שמע בעולם הבריאה, כי פרשת שמע אינו אלא באצילות, רק שנעשה זיווג זה, ע״י התעוררת מ״נ דהיכל האהבה דבריאה. נמצא, כי סוד ק״ש, הוא לזיווג או״א ולתת מוחין לזו״נ, ויורדין מוחין אלו עד היכל אהבה דבריאה, ואז תוכל המלכות לעלות באצילות, ונעשית פרצוף גמור:
Pri Etz Chaim (Public Domain)
11ביטול היש דבי״ע
That passage refers back to the explanation of “From your dwellings you shall bring” in the explanation on “And I was beside Him as a nursling,” where the Shema is the union of Abba and Imma, drawn specifically through bittul hayesh, the refinement of the 288 sparks.
Kehot’s noteראה לעיל פ׳ אמור לד, ג.
12בביאור ע״פ צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כ, ג.
13צאינה וראינה
“Go forth and see, daughters of Zion, King Solomon, with the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.” The maamar refers to its explanation on this verse for more on this subject.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
14וכמ״ש במ״א
The note identifies the place meant by “as is written elsewhere” as the Siddur, 101c.
Kehot’s noteראה סידור קא, ג.
15אני תורתך שעשעתי
“Their heart is as thick as fat; as for me, I have delighted in Your Torah.” The maamar uses it for the delight of the Torah, the delight drawn down by the Shema’s self-nullification.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
16שעשועים יום יום
“And I was beside Him as a nursling (amon), and I was delights day by day, playing before Him at all times.” Wisdom, which the Zohar identifies with the Torah, speaks of itself as G-d’s delight; the maamar links it to the delight drawn down by the novelty from below.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ואהיה אצלו אמון
The Zohar’s Introduction says that the Holy One, blessed be He, created the world with the Torah, as is written “And I was beside Him as an amon, and I was delights day by day”; He looked into it several times before making His work.
Zohar, Introduction 11:64–12:74ספר הזהר, הקדמה י״א:ס״ד-י״ב:ע״ד
R. Simeon proceeded: ‘See now, it was by means of the Torah that the Holy One created the world. That has already been derived from the verse, “Then I was near him as an artisan, and I was daily all his delight” (Prov. 8, 30). He looked at the Torah once, twice, thrice, and a fourth time. He uttered the words composing her and then operated through her. That is a lesson for men, how to study the Torah properly. This lesson is indicated by the verse, “Then did he …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18ואהיה אצלו אמון
In a parable of a king who had buildings to build and an artisan who did nothing without his permission, the Zohar reads “And I was beside Him as an amon”: the King is supernal Chochmah and the artisan above is the supernal Imma; Abba says to Imma “let it be so,” and it is.
Zohar, Bereshit 13:153–14:164ספר הזהר, בראשית י״ג:קנ״ג-י״ד:קס״ד
He then proceeded: ‘We must picture a king who wanted several buildings to be erected, and who had an architect in his service who did nothing save with his consent. The king is the supernal Wisdom above, the Central Column being the king below: Elohim is the architect above, being as such the supernal Mother, and Elohim is also the architect below, being as such the Divine Presence (Shekinah) of the lower world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
19ואהיה אצלו אמון
At the opening of Parshas Toldos the Zohar says that in every act of creation G-d looked into the Torah and created, as is written “And I was beside Him as an amon”: read not amon but uman, an artisan.
Zohar, Toldot 1:1ספר הזהר, תולדות א׳:א׳
R. Hiya once discoursed on the text: Who can express the mighty acts of the L-rd, or make all his praise to be heard? (Ps. 106, 2). ‘When G-d’, he said, ‘resolved to create the world, He used the Torah as the plan both of the whole and the parts. Hence Scripture says: “Then I was by him as a nursling, and I was daily all delight” (Prov. 8, 30), where the word ‘amon (nursling) may also be read ‘oman (architect, designer).
The Zohar; London, Soncino Press, 1933 (Public Domain)
20ואהיה אצלו אמון
The Zohar says that whoever toils in the Torah each day is considered as if he built worlds, for the world was built and perfected through the Torah, as is written “And I was beside Him as an amon, and I was delights day by day.”
Zohar, Bereshit 73:169–75:178ספר הזהר, בראשית ע״ג:קס״ט-ע״ה:קע״ח
It is through the Torah that man can make himself worthy of that light. For whoever studies the Torah every day is earning a share in the future world, and is even accounted a builder of worlds, because through the Torah the world has been built and completed; so the Scripture says, “The L-rd founded the earth with Wisdom (i.e. the Torah), he established the heavens with Understanding” (Prov. 3, 19), and again, “And I (the Torah) was a craftsman with him, and I was his delight every day” (Ibid. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21ואהיה אצלו אמון
In Parshas Korach the Zohar says that when G-d wished to create the world He created it with the Torah and perfected it through her, as is written “And I was beside Him as an amon”: read not amon but uman, an artisan.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
BUT THE LEVITES SHALL DO THE SERVICE OF THE TENT OF MEETING. At the time of the Creation the world was not completed and established until man emerged in his complete form as the consummation of all and the (seventh) day was sanctified and the holy throne was set for the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
22לחם בגימ׳ מזלא
A Kabbalistic lexicon; the note cites its entry on lechem (bread) for the gematria lechem = mazla.
Kehot’s noteטעמי המצות להאריז״ל פ׳ אמור. ועוד. וראה לעיל בהר לט, ד. קה״י בערך לחם. הנסמן במאמרי אדה״ז — פרשיות לע׳ תקפא.
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בהעלותך את הנרות אל מול פני המנורה יאירו שבעת הנרות
“When you raise up the lamps, toward the face of the Menorah…” (Numbers 8:2)
Avraham’s love rises from below, as the soul sees the world nullified before G-d; Aharon’s great love works from above to below, a longing that G-dliness be seen in this world just as it is above. It is kindled through humility and bitterness over G-d’s concealment, the crushed oil and the bitter olives, and through the laws of the Torah it draws down the “good oil” of G-d’s own wisdom, turning the souls to G-d Himself, “opposite the face of the Menorah.”
The maamar in brief
The Menorah is “the word of Havayah,” the source of the souls of Israel; each soul is a lamp, and the seven lamps are seven paths of serving G-d. Aharon, one of the seven shepherds, kindles them with a fiery love. Avraham’s love, ahavas olam, comes from contemplating in the Shema how heaven and earth, space and time, are nullified before G-d, so that one wants nothing but Him; it rises from below to above. Aharon’s love, ahavah rabbah, comes from the same contemplation felt as pain: G-dliness is hidden, and the soul has fallen far from it. Bitterness and outcry awaken an arousal from above, until G-d is “seen eye to eye,” below as above. This is why “Forgive us” follows the Shema, why Tikkun Chatzos has a fixed time, and why “my tears have been my bread.” The Menorah’s oil, crushed and drawn from bitter olives, is this humility and bitterness. Over the “hairs” of Aharon’s beard, the laws of the Torah, runs “the good oil,” G-d’s inner wisdom, the supernal kodesh, which reaches below only through the Torah’s physical laws. Yet one must seek G-d Himself, “opposite the face of the Menorah,” and then all seven lamps shine.

Outline
	1The Menorah and its seven lampsZechariah’s vision shows the Menorah as “the word of Havayah,” the root of the souls of Israel, and its seven lamps as seven paths of service, from love like water and love like fire to lowliness. Aharon, one of the seven shepherds, kindles them with an intense, fiery love.¶1–2
	2Avraham’s love, from below to aboveAvraham climbed level by level “toward the south,” the love of Chesed. The command “And you shall love” is a command to turn the will, the core of the emotions, toward G-d; the Shema leads there by showing that heaven and earth, space and time, which come only from His Malchus, are nullified before Him, so that one wants nothing but Him.¶3–7
	3Aharon’s love, from above to belowAharon, “the groomsman of the Queen,” longs for G-dliness to be revealed below as above. Bitterness over G-d’s concealment and a cry to Him awaken an arousal from above, until He is “seen eye to eye” and even the cloud is seen as His: this is ahavah rabbah. An addition explains why tears, which arouse the supernal eyes, have this power.¶8–9
	4Bitterness in prayer and at midnightRebellion comes from G-d’s hiddenness, so after accepting His kingship in the Shema one is pained and asks “Forgive us.” Bitterness must also have a fixed time, Tikkun Chatzos; through these tears one merits the “bread” of Torah that reveals G-dliness all day.¶10
	5The crushed oil and the bitter olivesCrushed oil is humility, and the bitter olives show that the inner light can be drawn only through the outer. The “hairs” of Aharon’s beard are the laws of the Torah, a parable and garment, and over them runs “the good oil,” G-d’s inner wisdom, reached through bitterness over the concealment.¶11
	6The oil of holy anointingThe oil is the supernal kodesh, beyond the chain of worlds, which flows only through the Torah, and only onto its laws; so the mitzvos make Israel holy, and in the future the angels will draw holiness from the souls. As the physical drop carries the essence of wisdom more than speech, the physical laws carry the very kodesh.¶12–14
	7Toward the face of the MenorahThrough the Torah and mitzvos G-d’s attributes are revealed from above to below, the higher Chesed that is the source of ahavah rabbah. Yet one must seek “Him, and not His attributes”: Aharon raises the souls toward the inner supernal will, “opposite the face of the Menorah,” and then the seven lamps shine.¶15–16


Key concepts
	love of the world (ahavas olam)אהבת עולם
	Avraham’s love, which comes from contemplating the world, space and time, and how it is nullified before G-d; it rises from below to above, from the Chesed called chesed olam.

	great love (ahavah rabbah)אהבה רבה
	Aharon’s love, a longing that G-d’s very essence be revealed below as above; it comes from the higher Chesed called rav chesed and works from above to below.

	bitternessמרירות
	Pain over G-d’s concealment and the soul’s distance from Him; it awakens an arousal from above and is likened to the bitter olives from which the oil comes.

	“the groomsman of the Queen” (shushvina dematronisa)שושבינא דמטרוניתא
	The Zohar’s title for Aharon, who serves Malchus and brings G-dliness down from above to below.

	“the good oil”שמן הטוב
	Supernal Chochmah, G-d’s inner wisdom, which runs down over the “hairs,” the laws of the Torah.

	kodesh and kadoshקדש / קדוש
	Kodesh, written without a vav, is the supernal holiness beyond the worlds; kadosh, with a vav, is holiness drawn down into them. The oil of holy anointing is kodesh, reached only through the Torah.

	“toward the face of the Menorah”אל מול פני המנורה
	The face of the Menorah is the will of the souls; what faces it is the inner supernal will, G-d Himself, toward whom Aharon turns the souls.


Section 1 · ¶1–2
The Menorah and its seven lamps
1בהעלותך1 את הנרות2 אל מול פני המנורה יאירו שבעת הנרות. הנה ענין המנורה נאמר בזכריה ראיתי
“When you raise up the lamps, toward the face of the Menorah shall the seven lamps give light.” Now, the matter of the Menorah is stated in Zechariah: “I saw,
The maamar opens with the verse in which Aharon is told to kindle the Menorah’s lamps (Numbers 8:2); the Hebrew word for “kindle” literally means “raise up.” Before explaining the verse, the Alter Rebbe turns to the prophet Zechariah’s vision of a golden menorah, which shows what the Menorah stands for.


והנה מנרת זהב3 כו׳ ואומר מה אלה אדוני ויאמר אלי4 זה דבר ה׳ אל זרובבל פי׳
and behold, a menorah of gold,” etc. And he says, “What are these, my lord?” And he said to me, “This is the word of Havayah to Zerubbabel.” The meaning is
Zechariah sees a golden menorah and asks the angel what it means; the angel answers, “This is the word of Havayah to Zerubbabel,” the leader of the Jews who returned from Babylon. The Alter Rebbe takes the answer as a definition: the Menorah is “the word of Havayah,” and he now explains what that means.


כי ענין המנורה הוא בחי׳ דבר ה׳ שהוא מקור נש״י [נשמות ישראל] וכמאמר ואתה נפחתה בי5 וכמ״ש ויפח באפיו נשמת6 וגו׳
that the matter of the Menorah is the level of “the word of Havayah,” which is the source of the souls of Israel; as it is said, “and You breathed it into me,” and as it is written, “And He breathed into his nostrils the soul of [life],” etc.
“The word of Havayah” here is the source of the Jewish souls. Just as speech comes out of breath, the soul was “breathed” into man by G-d, as the morning blessing says and as the Torah describes the creation of Adam; so the Menorah stands for the root of the souls of Israel.


(עמ״ש בד״ה והיה מספר בנ״י [בני ישראל])7 וישראל נקראו בשם זרובבל על שם וזרעתיה לי בארץ8 והם היו אז בגלות בבל גם הנשיא נק׳ זרובבל על שם זה.
(See what is written in the discourse beginning “And the number of the children of Israel shall be.”) And Israel are called by the name Zerubbabel on account of [the verse] “And I will sow her for Me in the land,” and they were then in the exile of Babylon; the prince, too, was called Zerubbabel on this account.
The name Zerubbabel is read as “sown in Babylon,” recalling Hosea’s “I will sow her for Me in the land”: the Jewish people, then exiled in Babylon, are G-d’s seed. Their leader carried the same name for the same reason, so “to Zerubbabel” means to the souls of Israel.


וזהו דבר ה׳ אל זרובבל והוא ענין המנורה כי הנשמה קרויה נר כמ״ש נר ה׳ נשמת אדם9 וכללות נש״י [נשמות ישראל] נקרא מנורה ויש בה בחי׳ ז׳ נרות שהם ז׳ מדרגות בעבודת10 ה׳ יש עובד מאהבה משוך כמים.
And this is “the word of Havayah to Zerubbabel,” and it is the matter of the Menorah: for the soul is called a lamp, as it is written, “The soul of man is the lamp of Havayah,” and the souls of Israel as a whole are called the Menorah. And it has the aspect of seven lamps, which are seven levels in the service of G-d: there is one who serves out of a love drawn like water,
Each soul is a lamp, as Proverbs says, and all the souls together make up the Menorah. Its seven lamps are seven paths in serving G-d, and the first is a love that flows gently and steadily, “like water.”


ויש מאהבה כרשפי אש (ע׳ [עיין] בד״ה כי תבאו11 כו׳ ושבתה הארץ12 ומענין אהבה משוך כמים בד״ה אז ישיר כו׳ עלי באר)1314
and there is [one who serves] out of a love like flashes of fire (see the discourse beginning “When you come, etc. … the land shall rest”; and on the matter of a love drawn like water, the discourse beginning “Then [Israel] sang, etc. … Spring up, O well”);
The second path is a passionate love that burns “like flashes of fire.” The parenthesis sends the reader to other discourses where each of these two kinds of love is explained.


ויש ע״י התורה קו הממוצע (ע׳ [עיין] בד״ה לסוסתי ברכבי1516 ובד״ה נאוו לחייך1718 ובד״ה למען תהיה תורת).1920
and there is [service] through the Torah, the middle line (see the discourse beginning “To my mare among the chariots,” and the discourse beginning “Your cheeks are comely,” and the discourse beginning “So that the Torah of [Havayah] may be”);
The third path is service through the Torah, called “the middle line” because it stands between the two loves of water and fire and joins them. Here too the reader is referred to discourses that explain it.


ויש ע״י נצחון לנצח ולהתגבר בעבודת ה׳ בסור מרע21 ועשה טוב (עמ״ש בד״ה והנצח זו ירושלים22 ובד״ה למנצח על השמינית23 ובד״ה אלה מסעי)2425 ויש ע״י הודיה26 (עמ״ש בד״ה אתה הצבת27 כל גבולות ארץ28 ובד״ה יהודה אתה)2930
and there is [service] through victory, to prevail and to overcome in the service of G-d, in “turning from evil and doing good” (see what is written in the discourse beginning “And Netzach, this is Jerusalem,” and in the discourse beginning “For the conductor, on the Sheminis,” and in the discourse beginning “These are the journeys”); and there is [service] through acknowledgment (see what is written in the discourse beginning “You set all the borders of the earth,” and in the discourse beginning “Yehudah, you”).
The fourth path is victory: the resolve to prevail over every obstacle, both in refraining from evil and in doing good. The fifth is acknowledgment (hodayah), bowing to G-d and acknowledging Him; each comes with references to discourses where it is explained.


וכן יש עבודה ע״י התנשאות כמארז״ל [כמאמר רבותינו זכרונם לברכה] במשנה ס״פ י״ד דשבת כל ישראל בני מלכים הם31 וכמ״ש ויגבה לבו בדרכי32 ה׳ ויש ע״י שפלות כו׳:3334
And likewise there is service through uplifting oneself, as our Sages, of blessed memory, said in the Mishnah at the end of chapter 14 of Shabbos, “All Israel are children of kings,” and as it is written, “And his heart was lifted up in the ways of Havayah.” And there is [service] through lowliness, etc.
The last two paths are opposites. One is a holy sense of loftiness, since every Jew is royalty, as the Mishnah says, like King Yehoshafat, whose “heart was lifted up in the ways of Havayah”; the other is lowliness.




2ב והנה אהרן הוא המדליק את הנרות הללו לפי שהוא משבעה רועים35 הממשיכים חיות ואלהות לכללות נש״י [נשמות ישראל]
2. Now, Aharon is the one who kindles these lamps, because he is one of the seven shepherds who draw down life-force (chayus) and G-dliness to the souls of Israel as a whole;
Aharon lights the lamps because he is one of the “seven shepherds,” the great leaders who channel life and G-dliness to the whole Jewish people. The Kehot note traces this list of seven shepherds, which includes Aharon, to the Tikkunim printed in Zohar Chadash.


והוא ממשיך להעלות אהבה עזה לה׳, ולהגדיל מדורת אש האהבה כרשפי אש שלהבת36 מתלהטת בקרב איש ולב37 עמוק.
and he draws [this] down so as to raise up an intense love for G-d, and to enlarge the blaze of the fire of love, like flashes of fire, a blazing flame “within a man, and a deep heart.”
Aharon’s particular gift is to raise up in the souls an intense, fiery love for G-d and to fan it into a great blaze. The phrase “within a man, and a deep heart” (Psalms 64:7) points to the innermost depths of the person, where this love burns.




Section 2 · ¶3–7
Avraham’s love, from below to above
3ויובן בהקדים ההפרש38 ויתרון מעלת בחינת אהרן על מעלת ומדרגת אברהם אבינו ע״ה [עליו השלום] שנקרא אברהם אוהבי.39
This will be understood by first [explaining] the difference, and the superiority of the virtue of the level of Aharon over the virtue and rank of Avraham our father, peace be upon him, who is called “Avraham, who loves Me.”
To understand Aharon’s love, the Alter Rebbe first contrasts it with the love of Avraham, whom the prophet calls “Avraham, who loves Me.” Both are bound up with love, yet Aharon’s level is higher, and this difference is what the maamar now explains.


כי באברהם אבינו ע״ה [עליו השלום] הוא אומר הלוך ונסוע הנגבה40 פי׳ שהלך ממדרגה למדרגה41 ממטה למעלה עד שנתדבק בבחי׳ הנגבה שהוא בחי׳ אהבת42 ה׳ לדבקה בו בדביקה וחשיקה וצמאון כו׳.
For of Avraham our father, peace be upon him, it says, “going on and journeying toward the south (hanegbah).” That is, he went from level to level, from below to above, until he cleaved to the level of “toward the south,” which is the level of love of G-d: to cleave to Him with attachment, desire and thirst, etc.
Scripture says Avraham went “going on and journeying toward the south,” which the Zohar reads as rising level after level. The south stands for love, so Avraham’s love climbs from below upward: a thirst and longing to cleave to G-d.




4ועד״ז תקנו לומר ברוך שאמר תחלה ואח״כ פסוקי דזמרה עד שאח״כ מגיע למדרגת ואהבת43 שבק״ש [שבקריאת שמע] וגו׳ כי ואהבת אינו ציווי על מדת האהבה טבעית שבלב
And along these lines [the Sages] instituted that one say Baruch She’amar first, and afterwards Pesukei deZimrah, until afterwards one reaches the level of “And you shall love” in the Shema, etc. For “And you shall love” is not a command concerning the natural attribute of love in the heart,
The morning prayers are arranged the same way, as an ascent: Baruch She’amar and the psalms of Pesukei deZimrah lead up to the Shema and its command “And you shall love.” But that command cannot mean the natural love of the heart.


כי הרי מדת אהבה זו הטבעית ודאי מוסתרת בלב כל אחד ואחד מישראל אלא ואהבת מלשון אבה שהוא פי׳ הרצון לפי שהרצון הוא פנימית המדות
since this natural attribute of love is certainly hidden in the heart of each and every Jew. Rather, “And you shall love” (ve’ahavta) is from the term avah, which means will, because the will is the inner dimension (pnimiyus) of the emotive attributes (middos),
Every Jew already has a natural love for G-d hidden in his heart, so there would be nothing to command. Instead the Alter Rebbe connects ve’ahavta with avah, “to be willing”: the command is about the will, because the will is the innermost core of the emotions.


כמו שאנו רואים בחוש שהרצון מנהיג המדות של אדם שאפי׳ [שאפילו] אם יש לפניו דבר שיש בו תענוג לפי טבע המדות אם מסלק רצונו ממנו מפני איזה טעם ודעת אינו מקבל נחת ותענוג ממנו.
as we see tangibly that the will directs a person’s emotive attributes: for even if there is something before him that holds delight according to the nature of the attributes, if he withdraws his will from it for some reason or consideration, he does not receive satisfaction and delight from it.
Everyday experience shows that the will rules the emotions: something that would naturally give pleasure gives none once a person, for some reason, has stopped wanting it.


וכן להיפך אם יש לפניו ח״ו [חס ושלום] דבר של צער ויסורים והוא עושה רצונו לכך אינו מרגיש היסורים כ״כ [כל כך] והרי המדות תלוים ברצון והיינו שהוא פנימיותם וחיותם
And so too the reverse: if there is before him, G-d forbid, something of pain and suffering, and he sets his will toward it, he does not feel the suffering so much. Thus the attributes depend on the will; that is, it is their inner dimension and their life-force.
The reverse is also true: pain that a person has chosen to accept hurts him much less. So the emotions depend on the will, which is their inner life.


(כי הרצון הוא בחי׳ כתר44 ואית רצון ואית רצון45 עמ״ש מזה בד״ה ויקהל משה.46 עכ״פ [על כל פנים] גם רצון התחתון הנמשך מהשכל הוא למעלה מהמדות הנמשכים מהשכל.
(For the will is the level of Keser (the Crown), and there is will and there is will; see what is written on this in the discourse beginning “And Moshe assembled.” At any rate, even the lower will, which derives from the intellect, is above the emotive attributes, which derive from the intellect.
A parenthesis adds that will is rooted in Keser, the level above intellect, and that there are higher and lower levels of will. Even the lower will, which comes from the intellect, stands above the emotions, which also come from it.


והוא ענין פני המנורה והוא כלי לבחי׳ רצון העליון שלמעלה מהשכל שזהו ענין העלאת הנרות שע״י אהרן).
And this is the matter of “the face of the Menorah,” and it is a vessel for the level of the supernal will, which is above intellect; and this is the matter of the raising up of the lamps that is done by Aharon.)
This lower will is “the face of the Menorah,” and it serves as a vessel for the supernal will, which is above intellect. Drawing that higher will into it is what Aharon’s “raising up” of the lamps means.


ועל זה מצוה הכתוב להפך רצונו ותשוקתו וחפצו לאהבה את ה׳ שלא יהיה לו חפץ ורצון אחר זולתו וכמ״ש מי לי בשמים47 ועמך לא חפצתי בארץ כלה שארי ולבבי48 וגו׳.
And it is concerning this that the verse commands one to turn his will, his longing and his desire to loving G-d, so that he will have no other desire or will besides Him; as it is written, “Whom have I in heaven? And with You, I desire nothing on earth. My flesh and my heart are consumed,” etc.
So “And you shall love” means: turn your will, longing and desire entirely toward G-d, until you want nothing else. The Psalmist expresses this when he says that nothing in heaven or on earth matters to him besides G-d, and his flesh and heart are consumed in longing.




5והאיך יהיה הדרך לאהבה זו ורצון זה הקדים הכתוב פסוק שמע ישראל49 ה׳ אלקינו וגו׳ להתבונן היטב ולשום על לבו איך שהוא ית׳ אחד בשמים ובארץ
And as for what the way to this love and this will is to be: Scripture prefaced [it with] the verse “Hear, O Israel, Havayah is our G-d,” etc., to contemplate well and to take to heart how He, may He be blessed, is One in the heavens and on the earth;
How does one come to such a love and will? The Torah places the Shema’s declaration of G-d’s oneness first: one must contemplate deeply how G-d is One in the heavens and on the earth.


דהיינו אפי׳ [אפילו] בהשתלשלות שמים וארץ רוחניים וגשמיים בחי׳ ו״ק [ו׳ קצוות] עולמות נפרדים הם מתאחדים ביחודו ית׳ מפני שהם בטלים אליו ית׳ דכולא קמיה כלא חשיב50
that is, even in the chain of descending worlds (hishtalshelus) of heaven and earth, spiritual and physical, the level of the six extremities (vav ketzavos), separate worlds, they are united in His unity, blessed be He, because they are nullified to Him, blessed be He, for “all before Him is accounted as nothing.”
G-d’s oneness in heaven and earth means that even the separate worlds, spiritual and physical, called “the six extremities,” are made one with Him, because they are utterly nullified before Him. In the Zohar’s words, “all before Him is accounted as nothing.”


כי למעלה מבחי׳ השתלשלות בחי׳ שמים וארץ לא שייך לומר עליו ית׳ לשון אחד כמ״ש במ״א ע״פ וארא אל אברהם5152 כו׳,
For above the level of hishtalshelus, the level of heaven and earth, it is not fitting to use the term “One” of Him, blessed be He, as is explained elsewhere on [the verse] “And I appeared to Avraham,” etc.;
Above the chain of worlds the word “One” does not apply to G-d at all, as is explained elsewhere on the verse “And I appeared to Avraham.” As the paragraph goes on to say, “One” fits only where there are separate things to be made one.


ואפי׳ [ואפילו] במקור ההשתלשלות בחי׳ המחדש בכל יום תמיד מעשה בראשית נקרא הוי׳ אלקינו בחי׳ תרין ריעין53 דלא מתפרשין
and even at the source of hishtalshelus, the level of “Who renews each day, continually, the work of creation,” it is called “Havayah Elokeinu” (Havayah our G-d), the level of “two companions who never part,”
Even at the source of the worlds, where G-d constantly renews creation, the expression used is “Havayah Elokeinu,” two Names joined as “two companions who never part,” and not “One.”


כי תמיד מחדש כו׳ ואין נופל לשון אחד כ״א בהשתלשלות בחי׳ שמים וארץ וכו׳ שהן בחי׳ ששה קצוות54 רוחניים וגשמיים שהם מעלמא דפרודא כו׳.55
for He continually renews, etc. And the term “One” applies only within hishtalshelus, the level of heaven and earth, etc., which are the level of the six extremities, spiritual and physical, which are of the world of separation (alma deferuda), etc.
That source keeps renewing creation. Only within the chain of worlds, the six extremities of the world of separation, does it make sense to call G-d “One,” for there separate things are united in Him.




6והוא ית׳ אחד בהם לפי שהם מתייחדים ביחודו ובטלים אליו דקמיה כולא כלא חשיב.56 ששה קצוות ר וחניים דכתיב לך ה׳ הגדולה והגבורה כו׳
And He, may He be blessed, is One in them, because they are united in His unity and nullified to Him, for “before Him all is accounted as nothing.” [These are] the six spiritual extremities, as it is written, “Yours, Havayah, is the greatness and the might,” etc.,
G-d is One within the six extremities because they are absorbed in His unity and nullified before Him. The six spiritual extremities are the six emotive attributes named in the verse “Yours, Havayah, is the greatness, and the might,” and so on.


וגם ששה קצוות גשמיים שהם הכולל דבחי׳ מקום וכדכתיב הנה מקום אתי57 שהמקום בטל אליו לפי שהוא ית׳ סובב כל עלמין ואינו נקרא לפניו ית׳ בשם מקום כלל
and also the six physical extremities, which make up the whole of the dimension of place, as it is written, “Behold, there is a place with Me”: place is nullified to Him, because He, may He be blessed, encompasses all worlds (sovev kol almin), and before Him, may He be blessed, it is not called by the name “place” at all;
The six physical extremities are the six directions that together make up space. The verse “Behold, there is a place with Me” is read as saying that place is nullified to Him: since He encompasses all worlds (sovev kol almin), before Him it does not count as “place” at all.


שהרי לפניו ית׳ לא שייך שום מקום וזמן שהם הם נבראים מאין ליש ולכן אומרים אח״כ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] פי׳
for before Him, may He be blessed, no place or time whatsoever applies, since they themselves are created from nothing into something. And therefore one says afterwards, “Blessed be the Name of the glory of His kingdom forever and ever.” The meaning is
Space and time are themselves created from nothing, so they have no hold on the Creator. This is why the first verse of the Shema is followed by “Blessed be the Name of the glory of His kingdom forever and ever,” which the Alter Rebbe now explains.


כי מבחי׳ מלכותו נמשך בחי׳ מקום וזמן58 כמ״ש מלכותך מלכות59 כל עולמים וממשלתך בכל דור ודור רק שאינו אלא מבחי׳ שם לבד שאינה
that from the level of His Malchus (sovereignty) the dimension of place and time is drawn forth, as it is written, “Your kingship is the kingship of all worlds, and Your dominion is in each and every generation”; only that it is from the level of a name alone, which is nothing
Space and time come from G-d’s Malchus, His sovereignty, as the psalm says: “all worlds” is space and “each and every generation” is time. Yet this comes only from His “Name.”


אלא התפשטות זיו והארה כדי להאיר ממנו לזולתו שיהי׳ [שיהיה] נקרא שמו עליו בלבד וע׳ מזה בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳], וכאשר יתבונן היטב בדברים האלה ויהיו נקבעים בלבו באמת אזי לא יחפוץ חפץ אחר ורצון זולתו ית׳.60
but an extension of radiance and illumination, to shine from Him to what is other than He, so that His Name will be called upon it, and that alone. And see on this in Sefer Shel Beinonim (Tanya), Part II, chapter 7. And when one contemplates these matters well, and they become truly fixed in his heart, then he will desire no other desire, nor any will apart from Him, may He be blessed.
A name is not its bearer’s essence; it is only a ray of light that goes out so that others can relate to him. So the worlds receive only G-d’s “Name,” and one who truly takes this to heart will want nothing but G-d Himself.




7וכמ״ש מי לי בשמים61 שהם תענוגים רוחניים ועמך לא חפצתי בארץ שהם תענוגים גשמיים, לפי שהכל הוא בחי׳ מקום וזמן, אפי׳ [אפילו] כל
As it is written, “Whom have I in heaven,” which are spiritual delights, “and with You, I desire nothing on earth,” which are physical delights; because all of it is the dimension of place and time: even all
The verse “Whom have I in heaven … on earth” now gains its full sense: heaven stands for spiritual delights and earth for physical ones, and both belong to the realm of space and time. Even the spiritual insights one reaches in this world are bounded by it.


השגות שמשיגים בעוה״ז הם נופלים תחת מקום וזמן ואי לזאת כלה שארי ולבבי62 להיות צור לבבי וכו׳ להיו׳ [להיות] בטל אליו ית׳ לדבקה בו לבדו ית׳,
the perceptions that are attained in this world fall under place and time. And therefore, “my flesh and my heart are consumed,” that there be “the Rock of my heart,” etc.: to be nullified to Him, may He be blessed, to cleave to Him alone, may He be blessed.
Since everything a person can grasp here is limited by space and time, he longs, with flesh and heart consumed, for G-d alone, “the Rock of my heart”: to be nullified before Him and cleave to Him alone.


(ולכן היה הלוך ונסוע הנגבה63 כי החסד הוא תחלת הו״ק [הו׳ קצוות] וע״ז נאמר אתה כהן לעולם64 והוא ג״כ בחי׳ יומם דאזיל עם כולהו יומין6566 ע״כ ביטול הו״ק [הו׳ קצוות] רוחניים וגשמיים במקורם הוא ע״י בחי׳ החסד בחי׳ כהן דמשמש תחותוי67 בפ׳ יתרו דס״ז ע״ב,68
(And this is why it was “going on and journeying toward the south”: for Chesed (kindness) is the beginning of the six extremities, and of it is said, “You are a kohen forever”; and it is also the level of “by day” (yomam), which “goes along with all the days.” Therefore the nullification of the six extremities, spiritual and physical, in their source is through the level of Chesed, the level of a kohen, “who serves beneath Him,” in Parshas Yisro, folio 67b;
This explains why Avraham’s ascent was “toward the south”: the south is Chesed, the first of the six emotive attributes, the quality of the kohen and of the “day” that goes along with all the days. So it is through Chesed, the kohen who in the Zohar’s words “serves beneath” the King, that the six extremities are nullified into their source.


וכמו שהעלאת הקרבנות בהמות ששרשם מפני שור69 הוא ג״כ דוקא ע״י אריה דאכיל קרבנין,7071 גם הנגבה נק׳ ימין ועיקר הכח בימין72 וצ״ל לאכללא שמאלא בימינא, ועמ״ש בד״ה צאינה וראינה7374 בענין שאו ידיכם קדש75 כו׳):
just as the raising up of the offerings, animals, whose root is from “the face of an ox,” is also specifically through “the lion that consumes the offerings.” Also, “the south” is called the right, and the main strength is in the right, and it is necessary “to include the left in the right.” And see what is written in the discourse beginning “Go forth and gaze” on the matter of “Lift up your hands [in] holiness,” etc.)
In the same way the offerings, animals rooted in “the face of an ox” on the left in Ezekiel’s vision, are raised up through “the lion that consumes the offerings,” whose face is on the right. The south is the right side, where the main strength lies, and the left must be included within the right.




Section 3 · ¶8–9
Aharon’s love, from above to below
8ג והנה כ״ז [כל זה] מעלת ומדרגת בחי׳ אברהם אבינו ע״ה [עליו השלום] שאהבה זו נקרא אהבת עולם76 כי נלקחה מבחי׳ עולם מקום וזמן, איך
3. Now, all this is the virtue and rank of the level of Avraham our father, peace be upon him. This love is called “love of the world” (ahavas olam), because it is taken from the level of the world, place and time: how
All of this describes Avraham’s level. His love is called ahavas olam, “love of the world,” because it comes from contemplating the world, space and time, and how they are nullified before G-d.


שהם בטלים אליו ית׳ ונק׳ ממטה למעלה לפי שהוא עבודת האדם פולחנא דרחימותא ממדרגה למדרגה כנ״ל
they are nullified to Him, may He be blessed. And it is called “from below to above,” because it is the service of man, “the service of love” (pulchana dirchimusa), from level to level, as mentioned above.
It is called love “from below to above” because it is a person’s own effort, “the service of love,” climbing step by step as described earlier.


אבל בחי׳ אהרן77 הוא בחי׳ אחרת שהוא שושבינא דמטרוניתא787980 בבחי׳ מלמעלה למטה דהיינו שכל חפצו ותשוקתו להיות נגלה כבוד81 ה׳ לעיני בשר שיהיה גילוי אלהותו ית׳ למטה
But the level of Aharon is a different level: he is “the groomsman of the Queen” (shushvina dematronisa), in the manner of from above to below. That is, all his desire and longing is that the glory of G-d be revealed to eyes of flesh, that there be a revelation of His G-dliness, may He be blessed, below
Aharon’s love is of another kind. As “the groomsman of the Queen,” the Zohar’s name for him, he works from above to below: all his longing is that G-d’s glory be revealed to physical eyes, so that G-dliness is as manifest below as it is above.


כמו למעלה (וזהו כענין ההפרש בין רננה לשמחה8283 המבואר במ״א בד״ה רני ושמחי84)85 (וע׳ בפ׳ קרח דקע״ז ב׳ ובפ׳ שמיני דף ל״ח ע״ב ודף ל״ט ע״א ובלק״ת [ובלקוטי תורה (להאריז״ל)] בפ׳ בהעלותך סד״ה מצות הדלקת נרות).
as above. (And this is like the difference between rinah (joyous song) and simchah (joy), which is explained elsewhere, in the discourse beginning “Sing and rejoice.”) (And see Parshas Korach, folio 177b, and Parshas Shemini, folio 38b and folio 39a, and the Likkutei Torah of the Arizal, Parshas Beha’alotcha, at the end of the discourse beginning “The mitzvah of kindling the lamps.”)
The same difference is that between rinah, joyous song, and simchah, joy, explained in another discourse. The other references are to passages on Parshas Korach (where the Zohar calls Aharon the Queen’s groomsman) and Parshas Shemini, and to the Arizal’s Likkutei Torah.


וזהו איזהו חסיד המתחסד עם קונו8687 עם קן דיליה כו׳ ולא כדי לדבקה בו ית׳ לרוות צמאונו לבד88 כו׳
And this is [the meaning of] “Who is a chassid? One who acts kindly with his Maker (kono),” with “his nest” (kan dilei), etc., and not in order to cleave to Him, may He be blessed, to quench his own thirst alone, etc.,
This is the meaning of the teaching “Who is a chassid? One who acts kindly with his Maker (kono),” read as “with his nest (kan),” the Shechinah. The chassid serves in order to benefit G-d, as it were, and not only to quench his own thirst for closeness.


כמ״ש בסש״ב [בספר של בינונים] פ׳ עשירי ופ׳ מ״א וע״ש פ״י [פרק י׳ / פרשה י׳] דלכך נקראים בני עלייה מפני שעבודתם הוא לצורך גבוה89 כו׳, ועפ״ז [ועל פי זה] י״ל [יש לומר] פי׳ לשון בהעלותך.9091
as is explained in Sefer Shel Beinonim (Tanya), chapter ten and chapter 41. And see there, in chapter 10, that they are therefore called “people of ascent” (bnei aliyah), because their service is for the sake of the Most High, etc. And according to this, one can explain the meaning of the expression “Beha’alotcha” (“when you raise up”).
Tanya explains that such people are called “people of ascent” (bnei aliyah) because their service is for the sake of the Most High. The Alter Rebbe suggests that this is the sense of the word Beha’alotcha, “when you raise up,” which shares the root of aliyah, ascent.




9ואהבה זו באה ע״י אותה ההתבוננות עצמה שבק״ש [שבקריאת שמע] באחד כאשר ישים מרירות בנפשו92 על החשך המסתיר אלהותו שלא נראה לעיני בשר כ״א בחי׳ מקום וזמן והם רחוקים מאור פניו ית׳ דלית מחשבה תפיסא בי׳ [ביה]939495 כלל
And this love comes through that very same contemplation in the Shema, on “One,” when one brings bitterness into his soul over the darkness that hides His G-dliness, so that nothing is seen by eyes of flesh but the dimension of place and time; and they are far from the light of His countenance, may He be blessed, for “no thought can grasp Him at all.”
Aharon’s love comes from the same contemplation of “One” in the Shema, but felt from another side: a person is pained that G-dliness is hidden and that physical eyes see only space and time. These are far from G-d Himself, whom “no thought can grasp at all.”


ולא שייך בחי׳ מקום וזמן אלא בבחי׳ מלכותו ית׳ שאז96 שייך לומר מֶלֶך מָלַך ימלוך כו׳
And the dimension of place and time applies only to the level of His Malchus (sovereignty), may He be blessed, for then it is fitting to say “He is King, He was King, He will be King,” etc.;
Space and time relate only to G-d’s Malchus, His sovereignty. Only of a king can one say “He is King, He was King, He will be King,” words that already speak in terms of time.


וכדכתיב מלכותך מלכות97 כל עולמים וממשלתך בכל דור ודור שהעולמי׳ [שהעולמים] שהם בחי׳ מקום דור ודור שהם בחי׳ זמן נמשכו מבחי׳ מלכותו ית׳ וממשלתו ית׳
and as it is written, “Your kingship is the kingship of all worlds, and Your dominion is in each and every generation”: the worlds, which are the dimension of place, [and] “each and every generation,” which is the dimension of time, are drawn from the level of His Malchus and His dominion, may He be blessed.
The psalm says the same: “all worlds” is space and “each and every generation” is time, and both flow from His Malchus and His dominion.


אבל ממהותו ועצמותו כבי׳ [כביה] רחוקים הם מאד בתכלית ואי לזאת יתמרמר נפשו98 מאד כאשר ישים אל לבו99100 ירידה זו וריחוק זה אשר ירדה נפשו
But from His being and essence, as it were, they are exceedingly and utterly far. And therefore his soul will be very embittered when he takes to heart this descent and this distance: that his soul has descended
But from G-d’s very being and essence, space and time are infinitely distant. When a person takes to heart how far his soul has fallen, he is filled with bitterness.


מאד מאד בשפל המדרגות רחוק מה׳ בתכלית ויצעק אל101 ה׳ בצר לו להאיר102 לו אור ה׳ בתוך החשך ומסך המבדיל
very, very low, into the lowest of levels, utterly far from G-d. And he will cry out to G-d in his distress, that the light of G-d shine for him within the darkness and the dividing screen.
His soul has come down to the lowest of levels, utterly far from G-d. So he cries out to G-d in his distress, that G-d’s light shine through the darkness and through the screen that divides him from G-d.


(וכמ״ש103 במ״א104105106107108 בד״ה להבין פי׳ יג״מ [י״ג מדות]109 מי אל כמוך כו׳ בפי׳ וענין תשובה קדמה לעולם)
(As is explained elsewhere, in the discourse beginning “To understand the meaning of the Thirteen Attributes, ‘Who is a G-d like You,’” etc., on the meaning and matter of “teshuvah (return) preceded the world.”)
This is a reference to the discourse on the Thirteen Attributes of Mercy (“Who is a G-d like You”), where the teaching that teshuvah preceded the world is explained.


וכמ״ש מי לי בשמים110 ועמך לא חפצתי בארץ כלה שארי ולבבי צור לבבי וחלקי אלהים לעולם111 (עמ״ש מזה בד״ה ביום השמיני עצרת) דהיינו שיהיה התגלות אלהותו לעולם כנ״ל.
And as it is written, “Whom have I in heaven? And with You, I desire nothing on earth. My flesh and my heart are consumed; the Rock of my heart and my portion is G-d, le’olam” (see what is written on this in the discourse beginning “On the eighth day, an assembly”): that is, that there be a revelation of His G-dliness to the world (le’olam), as mentioned above.
The verse from Psalms is now read to its end, “my portion is G-d le’olam,” taking le’olam not as “forever” but as “to the world.” The longing is that G-dliness be revealed in the world.


והנה ע״י אתעדל״ת [אתערותא דלתתא] במרירות וצעקה זו גורם אתעדל״ע [אתערותא דלעילא] עד שיערה רוח ממרום להיות נגלה כבוד112 ה׳ וראו כל בשר113 עין בעין וגו׳114
Now, through the arousal from below (isarusa dilesata), in this bitterness and this outcry, he brings about an arousal from above (isarusa dileila), until “a spirit is poured out from on high,” so that “the glory of Havayah is revealed, and all flesh shall see” “eye to eye,” etc.
This bitterness and outcry is an arousal from below, and it awakens an arousal from above: a spirit from on high, so that G-d’s glory is revealed and all flesh sees it “eye to eye.” The phrases come from Isaiah’s prophecies of the redemption.


(וכמ״ש במ״א בד״ה בשעה שהקדימו ישראל נעשה לנשמע וע׳ באדרא דקל״ז א׳) כשם שמלמעלה למטה כולא קמיה כלא חשיב כך ממטה למעלה יראה לעיני כל בשר
(As is explained elsewhere, in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear’”; and see the Idra, folio 137a.) Just as from above to below “all before Him is accounted as nothing,” so from below to above it will be seen by the eyes of all flesh
From G-d’s side, all is as nothing before Him; the hope is that from below, too, physical eyes will see this just as it is above. The parenthesis refers to a discourse on Israel’s “we will do” before “we will hear,” and to the Idra of the Zohar.


כמו למעלה, וזהו בחי׳ אהרן אותיות נראה115116 (כמ״ש בזהר פ׳117 אמור118119 דק״ג תחלת ע״א ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות] שם)
as above. And this is the level of Aharon, [whose name has] the letters of nir’eh, “seen” (as is written in the Zohar, Parshas Emor, folio 103, at the beginning of side a, and in the Mikdash Melech and in the Ramaz there).
This is Aharon’s level: the letters of his name, אהרן, are the letters of נראה, “seen,” as the Zohar and its commentators note. Aharon is the one who brings G-dliness to be seen below.


וכמ״ש אשר עין בעין נראה אתה120 ה׳ ועננך עומד עליהם פי׳ עין בעין יראו גילוי אלהותו דכולא קמיה121 כלא חשיב והענן והחשך שמסתיר יראו
And as it is written, “that You, Havayah, are seen eye to eye, and Your cloud stands over them.” The meaning is: eye to eye they will see the revelation of His G-dliness, that “all before Him is accounted as nothing”; and the cloud and the darkness that conceals, they will see
Scripture says of Israel in the desert, “that You, Havayah, are seen eye to eye, and Your cloud stands over them.” The Alter Rebbe reads both halves: they see G-dliness openly, and they see even the cloud and the darkness that hide it in a new way.


שהוא עננך שממך הכל א״כ אין שום הסתר והעלם לפניו ית׳ ח״ו [חס ושלום] שלפניו כחשיכה כאורה122 ואהבה זו שבבחי׳ ראיה זו נקרא אהבה רבה שהיא למעלה מבחי׳123 אהבת עולם בחי׳ מקום וזמן כו׳
that it is “Your cloud,” for everything is from You. If so, there is no concealment or hiddenness at all before Him, may He be blessed, G-d forbid, for before Him “darkness is as light.” And this love, which is in this level of seeing, is called “great love” (ahavah rabbah), which is above the level of “love of the world” (ahavas olam), the level of place and time, etc.
They see the cloud as “Your cloud,” coming from G-d Himself, so that before Him nothing is hidden, for “darkness is as light.” The love born of such seeing is called ahavah rabbah, “great love,” higher than the ahavas olam that comes from contemplating space and time.


והיא קרבת ה׳ ממש במהותו ועצמותו כביכול ונק׳ מלמעלה למטה וכו׳ והמשכיל יבין (ועמ״ש בפ׳ תצוה ע״פ ועשית בגדי קדש124 לאהרן125 כו׳).
And it is actual nearness to G-d, to His very being and essence, as it were, and it is called “from above to below,” etc.; and the discerning will understand. (And see what is written in Parshas Tetzaveh on [the verse] “And you shall make holy garments for Aharon,” etc.)
This great love is real closeness to G-d’s very essence, and it moves from above to below. The reader is referred to the discourse on the holy garments of Aharon in Parshas Tetzaveh.


וזאת יהיה חפצו ותשוקתו של אדם ואחר זה ימשוך להיות עזה כמות אהבה126 ורשפיה רשפי אש127128 שלהבת יה רק לזאת שיהיה גילוי אלהותו ית׳ וכאשר החשך מכסה ומסתיר ומעלים קדושתו יתמרמר מאד
And this shall be a person’s desire and longing. And after this he will draw down [a love] that is “fierce as death,” whose “flashes are flashes of fire, the flame of G-d,” only for this: that there be a revelation of His G-dliness, may He be blessed; and when the darkness covers, hides and conceals His holiness, he will be greatly embittered.
This should be a person’s whole longing, and from it he draws down the love that is “fierce as death,” blazing like fire, all for the sake of revealing G-dliness. Whenever darkness covers G-d’s holiness, he is deeply pained.


(ועמ״ש129 סד״ה שימני כחותם130 מענין כי עזה כמות אהבה):([הוספה: והטעם שע״י הדמעה והמרירות זוכה לאתעדל״ע [לאתערותא דלעילא] בבחי׳ עין בעין נראה כנ״ל היינו כמ״ש הרח״ו [הרבי חיים ויטאל] ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה])
(And see what is written at the end of the discourse beginning “Set me as a seal,” on the matter of “for love is fierce as death.”) [Addition: And the reason that through the tears and the bitterness one merits an arousal from above, in the manner of “seen eye to eye,” as mentioned above, is as Rabbi Chaim Vital wrote on the saying of our Sages, of blessed memory
A reference to the discourse on “Set me as a seal,” about love that is “fierce as death.” Then a bracketed addition begins, explaining why tears and bitterness bring the arousal from above that makes G-dliness “seen eye to eye,” starting from Rabbi Chaim Vital’s comment on a saying of the Sages.


(פ״ה דברכות דל״ב ע״ב ופ״ד131 דב״מ [דבבא מציעא] דנ״ט ע״א) ואע״פ [ואף על פי] ששערי תפלה ננעלו שערי דמעה לא ננעלו שנאמר132 אל133 דמעתי אל תחרש134135 (תלים סי׳ ל״ט י״ג).
(chapter 5 of Berachos, folio 32b, and chapter 4 of Bava Metzia, folio 59a): “Even though the gates of prayer have been locked, the gates of tears have not been locked, as it is said, ‘Do not be silent at my tears’” (Psalms, chapter 39, [verse] 13).
The Talmud teaches that even when the gates of prayer are locked, the gates of tears are never locked, as the Psalmist says, “Do not be silent at my tears.”


ופי׳ הרח״ו [הרבי חיים ויטאל] משום דבדמעה מעורר עינים העליונים שהם נו״ה [נצח והוד] דחכמה כו׳. וביאור הדברים היינו כמבואר לקמן פ׳ ראה סד״ה
And Rabbi Chaim Vital explained: because with a tear one arouses the supernal eyes, which are Netzach and Hod of Chochmah, etc. And the explanation of these words is as is explained below, in Parshas Re’eh, at the end of the discourse beginning
Rabbi Chaim Vital explains that tears arouse the “supernal eyes,” the Sefiros of Netzach and Hod within Chochmah. The addition then points to a later discourse for the explanation of this.


כי תשמע בקול136 ענין לעשות הישר בעיני137 ה׳ היינו בחי׳ עיני הוי׳ אל צדיקים138 כשם שמלמעלה למטה כולא קמיה כלא חשיב כך מלמטה למעלה יראה לעיני בשר כמו למעלה.
“When you hearken to the voice,” on the matter of “to do what is right in the eyes of Havayah”: that is, the level of “the eyes of Havayah are toward the righteous”; just as from above to below “all before Him is accounted as nothing,” so from below to above it will be seen by eyes of flesh as above.
There, doing “what is right in the eyes of Havayah” is the level of “the eyes of Havayah are toward the righteous.” What is true above, that all is as nothing before G-d, should be seen by physical eyes below as well.


והמשכה זו139 זהו ע״י הדמעות שמוריד מעיניו במרירות על ריחוקו מה׳ כו׳ וע׳ במא״א [במאורי אור] אות דלת (סי״ז) מענין דמעה ובי״נ שם ובאות מם (סצ״ב).
And this drawing down comes through the tears that he sheds from his eyes in bitterness over his distance from G-d, etc. And see in Me’orei Or, the letter dalet (section 17), on the matter of “tear,” and in the Y.N. there, and in the letter mem (section 92).
This revelation is drawn down by the tears a person sheds in bitterness over his distance from G-d. The references are to Me’orei Or, an alphabetical work of Kabbalistic terms, under “tear” and under the letter mem, and to a further source there abbreviated Y.N.


שעי״ז מעורר כביכול בחי׳ עינים העליונים להיות עיני ה׳ אל צדיקים פקח עיניך וראה140 כו׳
For through this he arouses, as it were, the level of the supernal eyes, that there be “the eyes of Havayah toward the righteous,” “Open Your eyes and see,” etc.
Through the tears one arouses, as it were, the supernal eyes, so that “the eyes of Havayah are toward the righteous” and G-d is asked to “open Your eyes and see.”


ועיין עוד מענין היתה לי דמעתי141 לחם בספר עשרה מאמרות (מאמר חקור דין ח״א [חלק א׳] ר״פ כ״ד)
And see further on the matter of “My tears have been my bread” in the book Asarah Maamaros (Maamar Chakor Din, Part I, at the beginning of chapter 24):
The reader is also referred to Asarah Maamaros, a Kabbalistic work, on the verse “My tears have been my bread.”


פי׳ שהלחם הוא בשומו ללבו שבחי׳ איה שהוא ג״ר [ג׳ ראשונות] כח״ב [כתר חכמה בינה] הוא אלקיך כו׳ ע״ש ועמ״ש בפ׳ שמות ע״פ איה סופר142 כו׳ ובד״ה
the explanation is that the bread is when he takes to heart that the level of “Where” (ayeh), which is the first three [Sefiros], Keser, Chochmah and Binah, is “your G-d,” etc.; see there. And see what is written in Parshas Shemos on [the verse] “Where is the scribe,” etc., and in the discourse beginning
There the “bread” is explained as taking to heart that “Where,” the hidden level of Keser, Chochmah and Binah, is “your G-d”: the mockers’ question “Where is your G-d?” is read as a statement. Further references follow, to the discourse on “Where is the scribe” in Parshas Shemos and to the discourse on Isaiah’s “For over all the glory.”


כי143 על כל כבוד144 בענין איה מקום כבודו כו׳ ועיין עוד מזה ברבות ס״פ מצורע פי״ט ובאיכה ר״פ בכה תבכה.]145146147148149150151152153154155156157158159160161162163164165166167168169170171172173174175176177178179180181182183184185186187188189190191192193194195196197198199200201202203204205206207208209210211212213214215216217218219220221222223224225226227228229230231232233234235236237238239240241242243244245246247248249250251252253254255256257258259260261262263264265266267268269270271272273274275276277278279280281282283284285286287288289290291292293294295296297298299300301302303304305306307308309310311312313314315316317318319320321322323324325326327328329330331332333334335336337338339340341342343344345346347348349350351352353354355356357358359360361362363364365366367368369370371372373374375376377378379380381382383384385386387388389390391392393394395396397398399400401402403404405406407408409410411412413414415416417418419420421422423424425426427428429430431432433434435436437438439440441442443444445446447448449450451452453454455456457458459460461462463464465466467468469470471472473474475476477478479480481482483484485486487488489490491492493494495496497498499500501502503504505506507508509510511512513514515516517518519520521522523524525526527528529530531532533534535536537538539540541542543544545
“For over all the glory,” on the matter of “Where is the place of His glory,” etc. And see further on this in the Midrash Rabbah, at the end of Parshas Metzora, section 19, and in Eichah [Rabbah], at the beginning of the section “She weeps bitterly.”]
These discourses deal with “Where is the place of His glory,” and the Midrash Rabbah on Metzora and on Eichah is cited for more on the subject. With this the bracketed addition ends.




Section 4 · ¶10
Bitterness in prayer and at midnight
10ד ובזה יובן מה שתקנו בתפלת ש״ע [שמונה עשרה] סלח לנו כי חטאנו אחר ק״ש [קריאת שמע] שמקבל עליו עול מלכות שמים546 ומצות ואהבת כי
4. And with this one will understand why they instituted in the prayer of Shemoneh Esreh “Forgive us, for we have sinned” after the Shema, in which one accepts upon himself the yoke of the kingdom of Heaven and the commandment “And you shall love.” For
Section 4 applies all this to the order of prayer: why “Forgive us, for we have sinned” comes in the Shemoneh Esreh right after the Shema, in which one accepts G-d’s kingship and the command to love Him. The answer begins with a verse.


הנה כתיב אוילים מדרך פשעם ומעונותיהם יתענו547 פי׳ על עונותיהם הם מתענים ועושים תשובה ופשעם שגדלה מעונותיהם.
it is written, “Fools, because of the way of their transgression, and because of their iniquities, afflict themselves.” The meaning is: over their iniquities they afflict themselves and do teshuvah (return); and as for their transgression, which is greater than their iniquities,
The psalm says that “fools” suffer “because of the way of their transgression” and because of their iniquities. The Alter Rebbe reads it as two things: people do teshuvah for their iniquities, the ordinary sins, but transgression, the graver offense, is another matter.


כי פשעים אלו המרדים548 (ועמ״ש בד״ה כנשר יעיר מענין כי פשענו וזהו והם פשעו בי.549 פי׳ בי היינו ע״ד מ״ש בפ׳ אחרי דס״ו ע״ב בפי׳ בי נשבעתי550 ובפ׳ נשא דק״ל ע״א ועכ״ז [ועם כל זה] הם אוילים מדרך פשעם)
for “transgressions (pesha’im) are the rebellions” (and see what is written in the discourse beginning “As an eagle stirs up,” on the matter of “for we have transgressed,” and this is “and they have transgressed against Me.” The meaning of “against Me” (bi) is along the lines of what is written in Parshas Acharei, folio 66b, on the meaning of “By Myself (bi) I have sworn,” and in Parshas Nasso, folio 130a; and even so, “they are fools because of the way of their transgression”):
As the Talmud defines it, pesha, transgression, is rebellion. The parenthesis refers to a discourse on “they have transgressed against Me” and to passages of the Zohar on the meaning of “Me” (bi), as in “By Myself I have sworn.”


אעפ״כ [אף על פי כן] הם אוילים מהם כי לא ידעו דרך פשעם ולא מפשעם ממש אלא מדרך פשעם
nevertheless they are fools about them, for they do not know the way of their transgression; and [it says] not “from their transgression” itself, but “from the way of their transgression,”
Even those who repent their sins remain “fools” about their rebellion, because they do not recognize the way that leads to it. The verse says precisely “the way of their transgression,” not the transgression itself.


כי הדרך הגורם לפשע ומרד הוא פריקת עול מלכות שמים והיינו לפי שאינו נראה לעיני בשר
for the way that causes transgression and rebellion is the casting off of the yoke of the kingdom of Heaven; and this is because He is not seen by eyes of flesh
That way is the casting off of the yoke of Heaven’s kingship, and its cause is that G-d, unlike a human king, is not seen by physical eyes.


כמו מלך בשר ודם, ולפיכך בק״ש [בקריאת שמע] שמקבל עול מלכות שמים ומאריך באחד551 ועי״ז מגיע לואהבת להיות חפץ בגילוי אלהותו ית׳ ושלא יחשיך החשך ממנו.
as a king of flesh and blood [is]. And therefore, in the Shema, when one accepts the yoke of the kingdom of Heaven and lingers over “One,” and through this reaches “And you shall love,” to desire the revelation of His G-dliness, may He be blessed, and that the darkness not darken [it] from him,
In the Shema one accepts G-d’s kingship, dwells at length on the word “One,” and so reaches “And you shall love”: the desire that G-dliness be revealed and no longer hidden by darkness.


ואזי יתמרמר הוא מאד ויבין שיש חטא ופשע שע״י זה החשך מחשיך שהוא רחוק מאור פניו ית׳ בתכלית ואזי אומר בש״ע [בשמונה עשרה] סלח לנו וכו׳ (ועמ״ש בד״ה מה טובו גבי והתשובה השלישית).
then he becomes very embittered, and understands that there is sin and transgression through which the darkness darkens, so that he is utterly far from the light of His countenance, may He be blessed; and then he says in the Shemoneh Esreh, “Forgive us,” etc. (And see what is written in the discourse beginning “How goodly,” concerning “and the third answer.”)
Then one feels bitter and realizes that it is sin and rebellion that bring on the darkness, leaving him utterly far from G-d; so in the Shemoneh Esreh he asks, “Forgive us.” Another discourse is cited for more on this.


אך לא די במרירות זו מהתבוננות שבשעת ק״ש [קריאת שמע] ותפלה לבד רק שצריך לקבוע עתים ולכן תקנו עת קבוע בתיקון חצות לקבוע מרירות זו בנפשו.
But this bitterness, from the contemplation at the time of the Shema and prayer alone, is not enough; rather, one must set fixed times. And therefore they instituted a fixed time, in Tikkun Chatzos, to fix this bitterness in one’s soul.
Bitterness felt only during the Shema and prayer is not enough; it needs fixed times. That is why Tikkun Chatzos, the midnight lament, was established: to set a regular time for this bitterness.


וזהו בזכרנו את ציון552 שהיא נקודת מלכות שמים כמ״ש במ״א וע״י המרירות זוכה לבחי׳ גילוי אלהותו ית׳ כנ״ל, ועמ״ש הטע׳ [הטעם] בזה בד״ה
And this is “when we remembered Zion,” which is the point of the kingdom of Heaven, as is explained elsewhere; and through the bitterness one merits the level of the revelation of His G-dliness, may He be blessed, as mentioned above. And see what is written on the reason for this in the discourse beginning
Tikkun Chatzos mourns over Zion, “when we remembered Zion,” and Zion is the point of Heaven’s kingship. Through this bitterness one merits the revelation of G-dliness, and the reason is given in the discourse “And behold, a menorah of gold.”


והנה מנור׳ [מנורת] זהב כי מרירות זו הוא ע״י בחי׳ בחכמה553 אתברירו554 הפך מבחי׳ אוילים מדרך פשעם כו׳ ובחכמה הוא גילוי אור א״ס הוי׳ בחכמה.
“And behold, a menorah of gold”: that this bitterness comes through the level of “through Chochmah (wisdom) they are refined” (bechochmah isbreru), the opposite of the level of “fools because of the way of their transgression,” etc.; and in Chochmah is the revelation of the Infinite Light (Or Ein Sof): “Havayah, with Chochmah.”
There it is explained that this bitterness comes from Chochmah, wisdom, which “refines” and separates good from bad, the opposite of the folly of “fools because of the way of their transgression.” And in Chochmah the Infinite Light is revealed, as in “Havayah, with Chochmah, founded the earth.”


(ועמ״ש לקמן עוד טעם בזה שע״י המרירות זוכה לגילוי אלקות. וע׳ עוד מזה בד״ה והנה מנורת זהב).
(And see what is written below, another reason for this, that through the bitterness one merits the revelation of G-dliness. And see further on this in the discourse beginning “And behold, a menorah of gold.”)
The parenthesis notes that another reason for the power of bitterness will be given later in this maamar, and refers again to the discourse “And behold, a menorah of gold.”


והנה הגורם לשכר מצוה היא המצוה בעצמה שהתורה והמצות הן הם המשכת גילוי אלהותו ית׳ למטה.
Now, what brings about the reward of a mitzvah is the mitzvah itself, for the Torah and the mitzvos are themselves the drawing down of the revelation of His G-dliness, may He be blessed, below.
A further step: the reward of a mitzvah is the mitzvah itself, because the Torah and the mitzvos are themselves the drawing down of G-dliness into this world.


וזהו היתה לי דמעתי לחם יומם ולילה באמור אלי כל היום איה אלהיך.555 פי׳ שע״י הדמעה והמרירות הנ״ל זוכה ללחם שהיא התורה שנאמר בה והגית בו יומם ולילה.556
And this is “My tears have been my bread day and night, while they say to me all day, ‘Where is your G-d?’” That is: through the tears and the bitterness mentioned above, one merits “bread,” which is the Torah, of which it is said, “and you shall meditate in it day and night.”
Now the verse “My tears have been my bread” is explained: through tears and bitterness one merits “bread,” which is the Torah, studied “day and night.”


לפי שהמרירות שאדם קובע בשעה זו בנפשו גורם להמשכת גילוי אלהותו על כל היום, משא״כ אם ישים אליו לבו557 רק בשעת תפלה לבד
For the bitterness that a person fixes in his soul at this hour brings about the drawing down of the revelation of His G-dliness over the whole day; whereas if he sets his heart to Him only at the time of prayer alone,
Bitterness fixed at a set hour draws the revelation of G-dliness over the whole day. If a person turns his heart to G-d only during prayer, the effect is limited.


הנה אז הוא שעת הכושר למעלה שמתעורר למעלה מוחין דגדלות אבל אחר התפלה כל היום אינו
then that is the opportune time above, when the mature intellect (mochin degadlus) is aroused above; but after the prayer, the whole day, it is not
Prayer is an auspicious time above, when “the mature intellect” is awakened on high. But for the rest of the day, after prayer, this does not continue by itself.


אלא ע״י התורה, וזהו באמרם אלי כל היום איה אלהיך כלומר איה כל היום אלהיך שלא די בשעת תפלה לבד
except through the Torah. And this is “while they say to me all day, ‘Where is your G-d?’”: that is to say, “Where, all day, is your G-d?” For the time of prayer alone is not enough,
Through the rest of the day the revelation comes only through the Torah. So “all day, Where is your G-d?” is read as asking where G-d is through the whole day, since the time of prayer alone is not enough.


אלא צריך להיות לחם יומם ולילה ע״י התורה שהיא גילוי אלקותו ית׳ ואין גילוי זה
but there must be “bread day and night,” through the Torah, which is the revelation of His G-dliness, may He be blessed. And this revelation does not come
There must be “bread day and night,” the study of Torah, which reveals G-dliness. But this revelation itself depends on what comes before it, as the next part says.


אלא אחר המרירות בנפשו מריחוקה מה׳ כי בלא״ה [בלאו הכי] הרי נשארת למטה כו׳ וע״כ צריך להקדים דמעתי שעה קבוע
except after the bitterness in his soul over its distance from G-d; for otherwise it remains below, etc. And therefore one must first have “my tears” at a fixed hour.
It comes only after the soul’s bitterness over its distance from G-d; otherwise it stays below. So one must first set a fixed hour for “my tears,” and then comes the “bread.”


(ועמ״ש בד״ה ושבתה הארץ בענין כי נכמרו רחמיו558 כו׳ שימו לחם559 כו׳ ויבך שמה כו׳ ע״ש, וזהו ממש ענין היתה לי דמעתי לחם, גם
(And see what is written in the discourse beginning “And the land shall rest,” on the matter of “for his compassion was stirred,” etc., “Set out bread,” etc., “and he wept there,” etc.; see there. And this is exactly the matter of “My tears have been my bread.” Also,
The parenthesis cites a discourse on Yosef, whose compassion was stirred, who went and wept, and only then said “Set out bread.” Weeping before bread is exactly “My tears have been my bread.”


כי י״ג מדות שהתורה נדרשת בהן נמשכים מי״ג מדה״ר [מדות הרחמים] וכמ״ש סד״ה אני לדודי גבי הרועה בשושנים560 ששונים בהלכות ולעורר י״ג מדה״ר [מדות הרחמים] זהו ע״י בכיה ומרירות.
the thirteen measures (middos) by which the Torah is expounded are drawn from the Thirteen Attributes (middos) of Mercy, as is explained at the end of the discourse beginning “I am my Beloved’s,” concerning “who grazes among the roses” (shoshanim), [those] who study (shonim) the laws; and arousing the Thirteen Attributes of Mercy is through weeping and bitterness.
Another link: the thirteen rules by which the Torah is expounded derive from G-d’s Thirteen Attributes of Mercy, and a discourse reads “who grazes among the roses (shoshanim)” as those who study (shonim) the laws. Since the Attributes of Mercy are aroused by weeping and bitterness, tears lead to Torah.


וענין להקדים המרירות בשעה קבוע י״ל [יש לומר] שיהיה ע״ד מים תחתונים בוכים561 עמ״ש סד״ה במדבר סיני וסד״ה ענין הנסכים):
And the matter of preceding with bitterness at a fixed hour can be explained as being along the lines of “the lower waters weep”; see what is written at the end of the discourse beginning “In the wilderness of Sinai,” and at the end of the discourse beginning “The matter of the libations.”)
Setting a fixed time for bitterness may be likened to “the lower waters weep”: the waters separated below at creation, who weep to be close to the King. Two more discourses are cited.




Section 5 · ¶11
The crushed oil and the bitter olives
11ה והנה עד״ז בענין היתה לי דמעתי לחם כו׳ ובענין איך שע״י המרירות דוקא נמשך בחי׳ אה״ר [אהבה רבה] דאהרן להיות עין בעין נראה כו׳
5. Now, along these lines, the matter of “My tears have been my bread,” etc., and the matter of how it is specifically through bitterness that the level of Aharon’s great love (ahavah rabbah) is drawn down, to be “seen eye to eye,” etc.:
Section 5 turns back to the Menorah. Everything said so far, about tears that become bread and about how bitterness draws down Aharon’s great love so that G-dliness is “seen eye to eye,” was a preparation.


הנה כל זה הוא הקדמה לבאר ולהשכיל עד״ז ממש ענין הדלקת הנרות בשמן. כי כמו שהשמן כותתין תחלה כתית למאור562 וגם עשוי מזיתים והזיתים הם מרים.
all this is an introduction, to explain and make understood in exactly this way the matter of kindling the lamps with oil. For just as the oil is first crushed, “crushed for the light,” and it is also made from olives, and the olives are bitter,
It prepares for the meaning of lighting the lamps with oil. The oil for the Menorah was “crushed for the light,” and it comes from olives, which are bitter: both features will now be explained.


כך הנה הדלקת והמשכת האהבה כרשפי אש שלהבת הבא׳ [הבאה] מבחי׳ ראיה הנ״ל להיות חפץ בגילוי אלהותו ית׳ הוא ע״י בחינת שמן כתית דהיינו ע״י השפלות להיות שפל רוח563
so the kindling and drawing forth of the love like flashes of fire, a flame, which comes from the level of seeing mentioned above, to desire the revelation of His G-dliness, may He be blessed, is through the level of “crushed oil”: that is, through lowliness, being humble of spirit,
In the same way, the fiery love that longs for G-dliness to be revealed is kindled through “crushed oil,” that is, through lowliness and humility of spirit.


וכמאמר ונפשי כעפר לכל תהיה564 והיינו ע״י התבוננות השפלות של הנפש איך ירדה ממקום כבודה ואיך המקום והזמן הם רחוקים מאור פניו ית׳ וגם שעי״ז יתמרמר על ההפך כנ״ל,
as it is said, “and let my soul be as dust to all.” That is, through contemplating the lowliness of the soul, how it has descended from its place of honor, and how place and time are far from the light of His countenance, may He be blessed; and also that through this he will be embittered over the opposite, as mentioned above.
This is the humility of “let my soul be as dust to all,” from the prayer said at the end of the Amidah. One reaches it by contemplating how far the soul has come down and how far space and time are from G-d, and from this comes the bitterness described above.


והענין דהנה כתיב כשמן הטוב על הראש יורד על הזקן זקן אהרן שיורד ע״פ מדותיו.565
And the matter is this: it is written, “Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down over the edge of his garments (middosav).”
The explanation rests on the verse in Psalms that compares the good oil running down Aharon’s beard onto his garments. Its word for garments, middosav, can also mean “his measures” or “attributes,” a sense the maamar will use later.


פי׳ זקן אהרן הוא דיקנא דכהנא רבא (והן דרך פרט י״ג ת״ד [תיקוני דיקנא] בחי׳ י״ג מדה״ר [מדות הרחמים] י״ג מדות שהתורה נדרשת בהן כנ״ל)
The meaning: “the beard of Aharon” is “the beard of the High Priest” (dikna dechahana rabba) (and in particular they are the thirteen tikkunim of the beard (tikkunei dikna), the level of the Thirteen Attributes of Mercy, [and] the thirteen measures by which the Torah is expounded, as mentioned above),
Aharon’s beard is “the beard of the High Priest” (in Aramaic, dikna dechahana rabba): its thirteen tikkunim (configurations) correspond to the Thirteen Attributes of Mercy and to the thirteen rules for expounding the Torah.


בחי׳ שערות שהן הן הלכות התורה שנקרא קווצותיו תלתלים שהן הן המשכת גילוי אלהותו מלמעלה למטה בריבוי התחלקות לאין קץ ויש על זה בחי׳ שמן הטוב שהוא בחי׳ חכמה עילאה שנמשך עליהם.
the level of hairs, which are the laws of the Torah, called “His locks are curled” (kevutzosav taltalim), which are the drawing down of the revelation of His G-dliness from above to below in a multiplicity of divisions without end. And upon this there is the level of “the good oil,” which is the level of supernal Chochmah (wisdom), drawn down over them.
The hairs of the beard stand for the laws of the Torah, “His locks are curled,” which carry G-dliness downward into countless details. Over them flows “the good oil,” supernal Chochmah.


(והענין י״ל [יש לומר] דהשערות הם דז״א קווצותיו תלתלים שחורות כעורב566 והשמן שעליהם זהו חכמה עילאה דאצילות. אך עוד י״ל [יש לומר] דהכוונה ג״כ על שערות די״ג ת״ד [תיקוני דיקנא] דא״א וכמ״ש הזקן זקן אהרן נזכר ב״פ [ב׳ פעמים] זקן
(And the matter, it may be said, is that the hairs are those of Z’eir Anpin (the emotive attributes), “His locks are curled, black as a raven,” and the oil upon them is the supernal Chochmah of Atzilus (Emanation). But it may further be said that the intent is also to the hairs of the thirteen tikkunim of the beard of Arich Anpin; and as it is written, “the beard, the beard of Aharon”: “beard” is mentioned twice.
A long parenthesis offers two readings. The hairs may be those of Z’eir Anpin, the black locks of the Song of Songs, with the oil as the Chochmah of Atzilus; or they may be the higher beard of Arich Anpin, since the verse says “beard” twice.


והענין דהשערה יש בה חלל מבפנים שבו נמשך ומתלבש איזה חיות מהמוחין. והנה השערות עצמן הם ממותרי מוחין ולכן יכולים לחתוך את השערות ואין זה נוגע להמוח כלל.
And the matter is that a hair has a hollow inside, in which some life-force (chayus) from the brain (mochin) is drawn and enclothed. Now, the hairs themselves are from the surplus of the brain, and therefore one can cut the hairs and it does not affect the brain at all.
A hair is hollow inside, and some life from the brain passes through it; yet the hair itself is only the brain’s surplus, which is why cutting it does not hurt the brain.


והנמשל יובן ברוחניות דבחי׳ שערות נקרא לבושים כענין המשל שבו וע״י משיגים הנמשל אשר המשל זהו בחי׳ השערה עצמה ובחי׳ הנמשל המלובש בו זהו ענין החיות המלובש בתוך חלל השערה וכמ״ש כ״ז [כל זה] במ״א בפי׳ האל אב הרחמן המהולל בפה עמו.
And the application will be understood in spiritual terms: the level of hairs is called “garments,” like a parable, in which and through which one grasps what it illustrates. The parable is the level of the hair itself, and what it illustrates, enclothed in it, is the life-force enclothed within the hollow of the hair; as all this is explained elsewhere, on the meaning of “the G-d, the merciful Father, praised by the mouth of His people.”
Spiritually, hairs are “garments,” like a parable: the hair is the parable, and the life within its hollow is the meaning hidden in it. This is explained elsewhere, on a phrase from the prayer Baruch She’amar.


ועד״ז יובן בענין התורה שהיא בחי׳ שערות כי התורה נק׳ משל הקדמוני567568 פי׳ שהיא בחי׳ משל ולבוש לבחי׳ קדמונו של עולם שכמו שע״י המשל יושג הנמשל כך ע״י התורה יהיה השגה באור א״ס ב״ה שהוא קדמונו של עולם וכמ״ש במ״א.
And in the same way one will understand the matter of the Torah, which is the level of hairs. For the Torah is called “the parable of the Ancient One” (meshal hakadmoni), that is, it is a parable and a garment for the level of the Ancient One of the world: just as through a parable what it illustrates is grasped, so through the Torah there will be a grasp of the Infinite Light (Or Ein Sof), blessed be He, who is the Ancient One of the world, as is explained elsewhere.
The Torah is such a “hair”: it is called “the parable of the Ancient One,” a parable through which one comes to grasp G-d, the Ancient One of the world, as a parable conveys its meaning.


וזהו שהלכות התורה הן בחי׳ השערות עצמן ר״ל [רוצה לומר] שהם הנק׳ משל הקדמוני ויש עליהם בחי׳ כשמן הטוב שהוא בחי׳ חכמה דאור א״ס ב״ה ממש מבחי׳ קדמונו של עולם היינו חכמה דא״ק [דאדם קדמון] או חכמה דעתיק יומין הנמשך ומלובש בהם
And this is [what is meant] that the laws of the Torah are the level of the hairs themselves, that is to say, they are what is called “the parable of the Ancient One”; and upon them there is the level of “like the good oil,” which is the level of the Chochmah of the Infinite Light, blessed be He, itself, from the level of the Ancient One of the world, that is, the Chochmah of Adam Kadmon or the Chochmah of Atik Yomin, which is drawn down and enclothed in them.
So the laws of the Torah are the hairs, the parable itself, and over them is “the good oil”: the very wisdom of the Infinite Light, of Adam Kadmon or of Atik Yomin, enclothed within them.


וזהו ענין השערות עצמן ובחי׳ כשמן הטוב היורד ונמשך עליהם והנה השערות עצמן הנק׳ י״ג ת״ד [תיקוני דיקנא] דא״א הם בחי׳ חיצוניות לגבי פנימיותן שהוא בחי׳ כשמן הטוב שהפנימיות נמשך מבחי׳ פנימית הכתר שהוא עתיק יומין.
And this is the matter of the hairs themselves, and of the level of “like the good oil,” which runs down and is drawn over them. Now, the hairs themselves, called the thirteen tikkunim of the beard of Arich Anpin, are the level of the outer dimension (chitzoniyus) in relation to their inner dimension (pnimiyus), which is the level of “like the good oil”; for the inner dimension is drawn from the level of the inner dimension of Keser (the Crown), which is Atik Yomin.
The hairs, the thirteen tikkunim of Arich Anpin’s beard, are the outer dimension, and the oil is their inner dimension, drawn from the inner dimension of Keser, called Atik Yomin.


אך אי אפשר להמשיך הפנימי ת כ״א ע״י החיצוניות וזהו ג״כ ענין הנ״ל שהשמן נמשך מן הזיתים והזיתים הם מרים. כי הזיתים הוא בחי׳ צומח והוא ענין השערות עצמן די״ג ת״ד [תיקוני דיקנא] שהם בחי׳ צומח.
But it is impossible to draw down the inner dimension except through the outer dimension. And this is also the matter mentioned above, that the oil is drawn from the olives, and the olives are bitter: for the olives are the level of the vegetative (tzome’ach), and this is the matter of the hairs themselves of the thirteen tikkunim of the beard, which are the level of the vegetative.
The inner can be drawn down only through the outer. That is why the oil comes from olives: olives belong to plant life, just as hair grows like a plant.


ולכן הזיתים הם ג״כ מרים כי כן השערות עצמן נק׳ דינים לגבי הפנימיות המלובש בהן וכמו שערות הדיקנא שהם תקיפין וקשים, וכן בהלכות התורה יש בחי׳ דינים וגבורות וכמ״ש קווצותיו תלתלים שחורות כעורב כמ״ש במ״א,
And therefore the olives are also bitter: for so too the hairs themselves are called severities (dinim) in relation to the inner dimension enclothed in them, like the hairs of the beard, which are strong and hard. And so too in the laws of the Torah there is the level of severities and Gevuros (restraints), as it is written, “His locks are curled, black as a raven,” as is explained elsewhere.
And the olives are bitter because the hairs are “severities” compared with the inner light within them, as beard hairs are coarse and hard. The laws of the Torah likewise contain severities, like the black locks of the Song of Songs.


ואף דבא״א השערות הם כתלג חיוור569 עכ״ז [עם כל זה] קשישין אינון כו׳. וכדי להמשיך בחי׳ זו זהו דוקא ע״י שהאדם טועם מרירות בנפשו מן החשך המסתיר ושורש דשרש ההעלמים נמשך מן הלבושים המסתירים שהן בחי׳ שערות כנ״ל
And even though in Arich Anpin the hairs are “white as snow,” nevertheless “they are hard,” etc. And drawing down this level comes specifically through a person’s tasting bitterness in his soul over the darkness that conceals; and the root of the root of the concealments is drawn from the concealing garments, which are the level of hairs, as mentioned above;
Even the white hairs of Arich Anpin are “hard.” To draw down the inner oil one must taste bitterness over the concealment, whose deepest root lies in these concealing garments, the hairs.


ואזי עי״ז אח״כ זוכה לגילוי בחינת הפנימית בחי׳ כשמן הטוב חכמה עילאה והחכמה תחיה570 שלמעלה מבחי׳ צומח. וכמ״ש במ״א ומכ״ז [ומכל זה] יובן ענין מ״ש ע״פ כי תשמע בקול. בבחי׳ הפנימית המלובש בתוך הקול התורה כו׳:)
and then, through this, he afterwards merits the revelation of the level of the inner dimension, the level of “like the good oil,” supernal Chochmah, and “wisdom gives life,” which is above the level of the vegetative. As is explained elsewhere; and from all this one will understand the matter of what is written on [the verse] “When you hearken to the voice”: in the level of the inner dimension that is enclothed within the voice of the Torah, etc.)
Then one merits the inner level, the good oil of supernal Chochmah, the “wisdom that gives life,” which is above plant life. This also explains the discourse on “When you hearken to the voice,” on the inner level within the voice of the Torah.




Section 6 · ¶12–14
The oil of holy anointing
12קיצור. (ענין שמן כתית ומרירות הזיתים. כשמן הטוב יורד):ו והנה בחי׳ שמן זה נק׳ שמן משחת קדש571572 משיחותא דקדש עילאה דאית קדש בלא וי״ו ואית קדוש בוי״ו ועמ״ש מזה בד״ה צאינה וראינה גבי שאו ידיכם קודש.573
Summary. (The matter of crushed oil and the bitterness of the olives. “Like the good oil running down.”) 6. Now, this level of oil is called “oil of holy anointing” (shemen mishchas kodesh), the anointing of the supernal kodesh (holy); for there is kodesh without a vav, and there is kadosh with a vav. And see what is written on this in the discourse beginning “Go forth and gaze,” concerning “Lift up your hands [in] holiness (kodesh).”
A short summary closes the previous section, and section 6 begins: this oil is “oil of holy anointing,” anointing from the supernal kodesh. There is kodesh, written without a vav, and kadosh, written with a vav; as the cited discourse explains, the vav signifies a drawing down.


והנה בסדר ההשתלשלות א״א כלל שיומשך מבחי׳ זו דקדש ממש ע״י השתלשלות שאפי׳ [שאפילו] כל המשכות בעולמות עליונים הוא מבחי׳ קדוש בוי״ו וגם קדוש הוא מובדל כו׳.
Now, in the order of the chain of descending worlds (hishtalshelus), it is entirely impossible for [anything] to be drawn from this level of the very kodesh by way of hishtalshelus; for even all the flows in the higher worlds are from the level of kadosh with a vav, and kadosh too is “separate,” etc.
Nothing from the true kodesh can flow down through the ordinary chain of worlds. Everything that reaches even the highest worlds comes from kadosh with a vav, which itself remains “separate.”


אך אמנם ע״י התורה היא בחי׳ שמן משחת קדש משיחותא דקדש עילאה ממש כי התורה היא ממש המשכת חכים ולא בחכמה ידיעא574 שהוא בחי׳ קדש ממש.
But through the Torah there is the level of “oil of holy anointing,” the anointing of the supernal kodesh itself; for the Torah is truly the drawing down of “He is wise, but not with a knowable wisdom,” which is the level of kodesh itself.
Only the Torah carries the anointing of the supernal kodesh itself, because the Torah draws down G-d’s own wisdom, “wise, but not with a knowable wisdom,” and that is kodesh.




13והוא היורד ונמשך על בחי׳ השערות דוקא שהן הן הלכות התורה ולכן מברכין אשר קדשנו במצותיו קדשנו ממש למדרגת קדש העליון ואנשי קדש תהיון לי.575
And it is this that runs down and is drawn specifically over the level of the hairs, which are the laws of the Torah. And therefore we bless “Who has sanctified us (kideshanu) with His commandments”: He has made us truly holy, to the rank of the supernal kodesh, and “you shall be holy men (anshei kodesh) to Me.”
This highest anointing flows specifically onto the “hairs,” the laws of the Torah. That is why the blessing over a mitzvah says “Who has sanctified us with His commandments”: through the mitzvos we are made holy with the supernal kodesh, “holy men” to G-d.


ולכן עתידים צדיקים שיאמרו לפניהם קדוש576 שהקדוש הוא מה שממשיכים מבחי׳ קודש כו׳. כך ימשיכו המלאכים בחי׳ קדוש בוי״ו מהנשמות שנק׳ אנשי קדש ממש.
And therefore, in the future, “kadosh” will be said before the righteous, for kadosh is what is drawn from the level of kodesh, etc. Thus the angels will draw the level of kadosh with a vav from the souls, which are called truly “holy men” (anshei kodesh).
So the Talmud says that in the future “kadosh” will be said before the righteous: kadosh is what flows from kodesh. The angels will then draw their holiness, kadosh with a vav, from the souls, who are the “holy men.”




14והנה ההמשכה זו דבחי׳ קדש ממש נמשך דוקא ע״י הלכות התורה המלובשות בגשמיות ממש משא״כ בעולמות עליונים וכמ״ש במ״א משל לזה ממה שהשכל המאיר ע״י הדבור
Now, this drawing down of the level of the very kodesh comes specifically through the laws of the Torah, which are enclothed in actual physicality, which is not so in the higher worlds. And as is explained elsewhere, an analogy for this: the intellect that shines through speech,
The drawing down of the very kodesh comes specifically through the laws of the Torah as they are clothed in physical things, which is not so in the higher worlds. An analogy explains how the lowest level can hold the highest.


שהוא רוחני אין זה רק הארת השכל אכן בהטפה הגשמיות מלובש עצמיות החכמה ממש, ועמ״ש מזה באג״ה [באגרת הקודש] סד״ה להבין מ״ש בפע״ח [בפרי עץ חיים] גבי ועוד זאת שהרי הדבור577 כו׳ ע״ש.
which is spiritual, is only a radiance of the intellect; but in the physical drop the very essence of Chochmah (wisdom) is enclothed. And see what is written on this in Iggeres HaKodesh, at the end of the discourse beginning “To understand what is written in Pri Etz Chaim,” concerning “And furthermore, for speech,” etc.; see there.
Speech, though spiritual, carries only a ray of a person’s intellect, while the physical drop that brings new life carries the very essence of his wisdom. The text calls the discourse where this is explained part of Iggeres HaKodesh; the Kehot note gives its page as Tanya 157a, which is in Kuntres Acharon.


ועד״ז יובן איך שע״י הלכות התורה שבגשמיות נמשך משיחותא דקדש העליון ממש מה שלמעלה מסדר ההשתלשלות כנ״ל.
And in the same way one will understand how, through the laws of the Torah in physicality, the anointing of the supernal kodesh itself is drawn down, that which is above the order of the chain of descending worlds (hishtalshelus), as mentioned above.
In the same way, the laws of the Torah, clothed in the physical, draw down the anointing of the supernal kodesh, which is above the whole chain of worlds.




Section 7 · ¶15–16
Toward the face of the Menorah
15והנה סיפיה דקרא שיורד ע״פ מדותיו578 ר״ל [רוצה לומר] שיתגלו מדותיו של הקב״ה ואהבתו כו׳ מלמעלה למטה ולא כמדת בשר ודם ממטה למעלה בצמאון כו׳
Now, the end of the verse, “that runs down over the edge of his middos,” means that the middos (attributes) of the Holy One, blessed be He, and His love, etc., will be revealed from above to below; and not like the measure of flesh and blood, from below to above, in thirst, etc.,
The end of the verse, “that runs down over the edge of his middos,” is now read with middos as G-d’s attributes. His attributes and His love are revealed from above to below, unlike human love, which thirsts upward from below.


כנ״ל רק שיהיה גילוי אלקות למטה כמו למעלה ממש ע״י התורה ומצות שהן הן המשכת מדותיו של הקב״ה י״ג מדות הרחמים כו׳,
as mentioned above; but rather that there be a revelation of G-dliness below truly as above, through the Torah and mitzvos, which are themselves the drawing down of the attributes of the Holy One, blessed be He, the Thirteen Attributes of Mercy, etc.;
The aim is that G-dliness be revealed below just as it is above, and this happens through the Torah and mitzvos, which draw down G-d’s attributes, the Thirteen Attributes of Mercy.


וכמ״ש ושמן ימינו יקרא579 (במשלי סי׳ כ״ז י״ו) פי׳ שע״י בחי׳ שמן נמשך ונקרא בחי׳ ימין זו הוא בחי׳ אהבה רבה וימינו זו הוא אהבתו של הקב״ה ורצונו
and as it is written, “and the oil of his right hand calls out” (in Proverbs, chapter 27, [verse] 16). The meaning is: through the level of oil, the level of the right is drawn down and called forth. This is the level of great love (ahavah rabbah), and “his right hand” is the love of the Holy One, blessed be He, and His will.
A verse in Proverbs says “the oil of his right hand calls out”: the oil draws forth the “right,” which is ahavah rabbah, and “his right hand” is G-d’s own love and will.


(והיינו כי אבא שהוא חכמה עילאה בחי׳ שמן מלביש חסד דא״א שהוא ימינו580 של הקב״ה דהיינו בחי׳ סוכ״ע כמ״ש במ״א ע״פ וימיני טפחה שמים581
(That is: Abba, which is supernal Chochmah, the level of oil, enclothes the Chesed (kindness) of Arich Anpin, which is the right hand of the Holy One, blessed be He, that is, the level of sovev kol almin (the light that encompasses all worlds), as is explained elsewhere on [the verse] “and My right hand spanned the heavens”;
In Kabbalistic terms, Abba, supernal Chochmah, which is the “oil,” clothes the Chesed of Arich Anpin, G-d’s “right hand,” the light that encompasses all worlds, as in “My right hand spanned the heavens.”


ולכן שמן ימינו יקרא, והגם כי לפי מה שנת׳ [שנתבאר] השמן הוא חכמה דא״ס שלמעלה מחסד דא״א מ״מ גם חכמה עילאה דאצי׳ נק׳ שמן לפי ששרש מוחין דאבא נמשכים מלמעלה מעלה כו׳, ועמ״ש מזה בד״ה מצה זו.
and therefore “the oil of his right hand calls out.” And although, according to what was explained, the oil is the Chochmah of Ein Sof, which is above the Chesed of Arich Anpin, nevertheless the supernal Chochmah of Atzilus (Emanation) is also called oil, because the root of the mochin (intellect) of Abba is drawn from very high above, etc. And see what is written on this in the discourse beginning “This matzah.”
Hence “the oil of his right hand.” Although the oil was earlier identified with a wisdom higher than this Chesed, the Chochmah of Atzilus is also called oil, since its root reaches very high.


והנה חסד דז״א נק׳ חסד עולם582 וממנו שרש בחי׳ אהבת עולם אבל חסד דא״א נק׳ רב חסד583584 כי חפץ חסד הוא585 ומשם נמשך בחי׳ אהבה רבה כו׳
Now, the Chesed of Z’eir Anpin (the emotive attributes) is called “the kindness of the world” (chesed olam), and from it is the root of the level of “love of the world” (ahavas olam); but the Chesed of Arich Anpin is called “abundant in kindness” (rav chesed), “for He desires kindness,” and from there is drawn the level of great love (ahavah rabbah), etc.;
Two kinds of kindness match the two loves. The Chesed of Z’eir Anpin, chesed olam, is the root of Avraham’s ahavas olam; the Chesed of Arich Anpin, rav chesed, “for He desires kindness,” is the source of ahavah rabbah.


ונק׳ חסד דקשוט586 פי׳ חסד של אמת587 היינו להיות אמת הוי׳ לעולם והיינו שיהי׳ [שיהיה] הגילוי למטה כמו למעלה ממש. וזהו ענין היד הגדולה אשר עשה588 ה׳ במצרים עמ״ש מזה בד״ה פ׳ נסכים).
and it is called chesed dikshot, that is, “kindness of truth” (chesed shel emes), namely that “the truth of Havayah is le’olam”; that is, that the revelation be below truly as above. And this is the matter of “the great hand that Havayah performed in Egypt”; see what is written on this in the discourse beginning “The section of the libations.”)
This higher Chesed is called “the kindness of truth,” meaning “the truth of Havayah le’olam”: a revelation that reaches the world below just as it is above. This is the “great hand” G-d showed in Egypt, on which the reader is referred to another discourse.


דהיינו ע״י התורה והמצות שהן רצונ ו וחכמתו ית׳. אך גם בבחי׳ זו לא יחפוץ מדותיו של הקב״ה לבד בבחי׳ חיצוניותיו כמארז״ל [כמאמר רבותינו זכרונם לברכה] האומר אין לי
That is, through the Torah and the mitzvos, which are His will and His wisdom, may He be blessed. But even at this level, one should not desire the attributes of the Holy One, blessed be He, alone, in their outer dimension (chitzoniyus), as our Sages, of blessed memory, said: “Whoever says, ‘I have nothing
This revelation comes through the Torah and mitzvos, which are G-d’s will and wisdom. Yet one should not want G-d’s attributes alone, their outer side, as the Talmud warns that one who says he has nothing but Torah does not have even Torah.


אלא תורה אפי׳ [אפילו] תורה אין לו589 אלא ישים אליו לבו ורוחו ונשמתו אליו יאסוף590 מקרב איש ולב עמוק591 לבקש את פניו פנימיות רצונו ית׳ מקור וחיות המדות.
but Torah,’ does not have even Torah.” Rather, “he shall set his heart to Him,” and “his spirit and his soul he shall gather to Him,” from “within a man, and a deep heart,” to seek His face: the inner dimension of His will, may He be blessed, the source and life-force of the attributes.
One must set one’s whole heart, spirit and soul toward G-d Himself, from the depths of the heart, seeking His “face”: the inner core of His will, which is the source and life of all the attributes.


(וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אליו ולא למדותיו הוא אור א״ס ב״ה המלובש בהמדות ולא המדות עצמן. ואף גם בי״ג מדה״ר [מדות הרחמים] כבר נת׳ [נתבאר] שיש בהן חיצוניות ופנימיות כנ״ל).
(And as our Sages, of blessed memory, said, “to Him, and not to His attributes”: that is, the Infinite Light (Or Ein Sof), blessed be He, which is enclothed in the attributes, and not the attributes themselves. And even in the Thirteen Attributes of Mercy, it was already explained that they have an outer dimension and an inner dimension (pnimiyus), as mentioned above.)
As the saying goes, “to Him, and not to His attributes”: the goal is the Infinite Light clothed in the attributes, not the attributes themselves. Even the Thirteen Attributes of Mercy have an outer and an inner side.


וזהו אל מול פני המנורה592 דהיינו פנימית רצון העליון שהוא בחי׳ מול פני המנורה היינו כי פני המנורה הוא הרצון דכנס״י [דכנסת ישראל] כנזכר לעיל אות א׳,
And this is “toward the face of the Menorah,” that is, the inner dimension of the supernal will, which is the level of what is opposite the face of the Menorah. That is: “the face of the Menorah” is the will of Knesses Yisrael (the Congregation of Israel), as mentioned above in section 1;
This is the meaning of “toward the face of the Menorah.” The face of the Menorah is the will of Knesses Yisrael, as said earlier, and what stands “opposite” it is the inner dimension of the supernal will.


אך מול פני המנורה היינו בחי׳ הפנים עליונים המאירים בבחי׳ זו באור פני593 מלך חיים594 כמ״ש במדרש רבה כאן,
but “opposite the face of the Menorah” is the level of the supernal face, which shines upon this level, “in the light of the King’s face is life,” as is written in the Midrash Rabbah here.
“Opposite the face of the Menorah” is the supernal face that shines upon the souls’ will, “in the light of the King’s face is life,” as the Midrash says on this verse.


והיינו ע״ד כמים הפנים לפנים595 והוא ענין יאר ה׳ פניו אליך596 ישא ה׳ פניו אליך התגלות פנימית רצון העליון הנמשך ומאיר מול פני
And this is along the lines of “As in water, face [answers] to face,” and it is the matter of “May Havayah make His face shine upon you,” “May Havayah lift up His face toward you”: the revelation of the inner dimension of the supernal will, which is drawn down and shines opposite the face of
As a face is reflected in water, the supernal face answers the face below. This is the priestly blessing, “May Havayah make His face shine upon you … lift up His face toward you”: the inner supernal will shining toward the Menorah.


המנורה וכמ״ש במ״א בד״ה כי תצא בענין לך אמר לבי בקשו פני את פניך הוי״ה אבקש.597
the Menorah. And as is explained elsewhere, in the discourse beginning “When you go out,” on the matter of “Of You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.”
The same is explained in another discourse, on the verse “Of You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.”


ואהרן כה״ג [כהן גדול] היה מעלה הנרות נש״י [נשמות ישראל] שיהיה לבם מכוון לא״ס ב״ה ממש שהוא בחי׳ מול פני המנורה
And Aharon the High Priest would raise up the lamps, the souls of Israel, so that their heart be directed to the Infinite One (Ein Sof), blessed be He, Himself, which is the level of what is opposite the face of the Menorah
Aharon the High Priest raised up the lamps, the souls of Israel, so that their hearts would be directed to the Infinite One Himself, the level “opposite the face of the Menorah.”


(וע׳ בחולין די״ט סע״ב [סוף עמוד ב] בענין מול ערפו כו׳) יאירו בחי׳ שבעת הנרות שהן ז׳ מדרגות שבנשמות עובדי ה׳ כנ״ל:598599
(and see Chullin, folio 19b, at the end of the side, on the matter of “opposite its nape,” etc.): “shall give light,” the level of “the seven lamps,” which are the seven levels in the souls of those who serve G-d, as mentioned above.
The Talmud’s discussion of “opposite its nape” shows that mul means facing. Then “the seven lamps shall give light”: all seven paths of service in the souls shine.




16קיצור. (השמן נק׳ משחת קדש שלמעלה מבחי׳ קדוש בוי״ו ולכן אינו נמשך רק על הזקן שהן הלכות התורה. יורד ע״פ מדותיו. ומכל מקום צ״ל אם ישים אליו לבו מול פני המנורה):
Summary. (The oil is called “holy anointing,” which is above the level of kadosh with a vav; and therefore it is drawn down only upon the beard, which is the laws of the Torah. “That runs down over the edge of his middos.” And nevertheless there must be “if he sets his heart to Him,” “opposite the face of the Menorah.”)
A closing summary: the oil is the holy anointing above kadosh with a vav, drawn down only onto the “beard,” the laws of the Torah; it runs down over G-d’s attributes; and still a person must set his heart on G-d Himself, “opposite the face of the Menorah.”



In one’s avodah
The contemplation of G-d’s oneness in the Shema should not stop at loving Him from below: a person should also feel the pain of G-d’s hiddenness and of his own distance, and let it become a longing that G-dliness be revealed below as above. This bitterness needs a fixed time, as in Tikkun Chatzos, and it leads into Torah study through the whole day; and in the Torah and mitzvos one should seek G-d Himself, not only His attributes.
Questions for discussion
	How does the same contemplation of “One” in the Shema produce two different loves, Avraham’s and Aharon’s?
	Why does the maamar read “And you shall love” as a command about the will rather than about the natural love of the heart?
	Why must bitterness have a fixed time, and how do tears lead to the “bread” of Torah?
	What do the crushed oil and the bitter olives each teach about how the inner light is drawn down?
	Why can the supernal kodesh reach below only through the physical laws of the Torah, and what does it mean to seek “Him, and not His attributes”?

Sources and references
Notes
Paragraph 1
1בהעלותך
Two other transcripts of this maamar are printed there, one written down by the Mitteler Rebbe and one by Rabbi Moshe, the Alter Rebbe’s son.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ב ח״א ע׳ רטו. הנחת הר״מ בן אדה״ז נדפס שם ח״ב ע׳ תנה. המאמר בשינויים ובתוס׳ הגהות נדפס באוה״ת בהעלותך ע׳ שכז. שלב. שלו. שמח. שנ. שנב. אוה״ת שם הוספות ע׳ א׳תעח. שם כרך ה׳ ע׳ א׳תקפב. ביאור נדפס שם כרך ה׳ ע׳ א׳תקפב. הנחה אחרת עם הגהות אחרות באוה״ת במדבר כרך ו ע׳ א׳תשנב. קיצורים שם ע׳ א׳תשסו. המאמר באריכות מכ״ק אדמו״ר האמצעי במאמרי אדה״א במדבר-ג ע׳ תתפא.
2בהעלותך את הנרות
Aharon is told: “When you raise up the lamps, toward the face of the Menorah shall the seven lamps give light.” The whole maamar is an explanation of this verse.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
3ראיתי והנה מנורת זהב
Asked by the angel what he sees, Zechariah answers that he sees a menorah all of gold with its seven lamps. The Alter Rebbe uses the vision to show what the Menorah stands for.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב.
4The angel explains the vision: “This is the word of Havayah to Zerubbabel: not by might and not by power, but by My spirit.” The Alter Rebbe reads “the word of Havayah” as the source of the souls of Israel.
Zechariah 4:6זכריה ד׳:ו׳
וַיַּעַן וַיֹּאמֶר אֵלַי לֵאמֹר זֶה דְּבַר־ה׳ אֶל־זְרֻבָּבֶל לֵאמֹר לֹא בְחַיִל וְלֹא בְכֹחַ כִּי אִם־בְּרוּחִי אָמַר ה׳ צְבָאוֹת:
Then he answered and spoke unto me, saying: ‘This is the word of the L-RD unto Zerubbabel, saying: Not by might, nor by power, but by My spirit, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ואתה נפחתה בי
The Talmud gives the blessing said on waking: “My G-d, the soul You placed in me is pure; You created it, You formed it, You breathed it into me.” It shows the soul as G-d’s own breath, the root of His word.
Berakhot 60bברכות ס׳ ב
Kehot’s noteברכת אלקי נשמה. ע״פ ברכות ס, ב.
6ויפח באפיו נשמת חיים
G-d formed man from the dust and “breathed into his nostrils the soul of life.” The verse is brought for the soul’s origin in G-d’s breath.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
7בד״ה והיה מספר בנ״י
That discourse says that the source of the souls, Knesses Yisrael, is called “earth,” the level of His Malchus, which is the source and life-force of all the worlds.
Kehot’s noteלקו״ת במדבר ה, ב.
8וזרעתי׳ לי בארץ
G-d promises, “I will sow her for Me in the land.” The name Zerubbabel, “sown in Babylon,” is explained by this image of Israel as G-d’s seed.
Hosea 2:25הושע ב׳:כ״ה
וּזְרַעְתִּיהָ לִּי בָּאָרֶץ וְרִחַמְתִּי אֶת־לֹא רֻחָמָה וְאָמַרְתִּי לְלֹא־עַמִּי עַמִּי־אַתָּה וְהוּא יֹאמַר אֱלֹקָי:
And I will sow her unto Me in the land; And I will have compassion upon her that had not obtained compassion; And I will say to them that were not My people: ‘Thou art My people’; And they shall say: ‘Thou art my G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כה.
9נר ה׳ נשמת אדם
“The soul of man is the lamp of Havayah, searching all the chambers of the belly.” It is the basis for calling each soul a lamp of the Menorah.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
10ז׳ מדרגות בעבודת ה׳
The seven levels in the service of G-d listed here are explained there.
Kehot’s noteנתבאר בד״ה בהעלותך תשל״ד (סה״מ מלוקט ח״ג ע׳ קפו ואילך).
11בד״ה כי תבואו
There “When you come into the land” is read as the arousal of love in prayer, and the true love is said to come from above, though it needs a person’s own arousal first; “the land shall rest” is the nullification of the soul’s powers.
Kehot’s noteלקו״ת בהר מ, ג.
12ושבתה הארץ
The opening of the laws of the Sabbatical year: “When you come into the land … the land shall rest.” Here its words name a discourse on the love like flashes of fire.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13בד״ה אז ישיר כו׳ עלי באר
In that discourse the well’s “living water” is a love that has no pause, steadier than the fiery love of prayer that passes afterwards; this is the quality of Avraham, the man of kindness, “drawn after you like water.” It is the love drawn like water named here.
Kehot’s noteלקו״ת חקת סג, א.
14עלי באר
The Song of the Well: “Then Israel sang this song: Spring up, O well.” Here its words name a discourse on the love drawn like water.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בד״ה לסוסתי ברכבי
There the Torah and mitzvos are pictured as the horse that carries its rider: they draw the life-force and light of the Infinite One into the worlds, as food draws life from the brain to the limbs, and they raise a person up.
Kehot’s noteלקו״ת שה״ש יא, ד.
16לסוסתי ברכבי
“To my mare among the chariots of Pharaoh have I likened you, my beloved.” Here its words name a discourse on the Torah as the middle line.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ובד״ה נאוו לחייך
That discourse divides the Torah and mitzvos into Torah, service and acts of kindness, likened to fire, air and water: service rises like fire from below to above, kindness flows like water from above to below, and the Torah is the level in between.
Kehot’s noteלקו״ת שה״ש יב, ד.
18נאוו לחייך
“Your cheeks are comely with rows [of jewels], your neck with strings of beads.” Here its words name another discourse on the Torah as the middle line.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ובד״ה למען תהיה תורת
There “so that the Torah of Havayah may be in your mouth, for with a strong hand” is explained through the rule that “hand” means the right hand, which is compassion (rachamim).
Kehot’s noteתו״א ס, ד.
20למען תהיה תורת
“So that the Torah of Havayah may be in your mouth, for with a strong hand Havayah brought you out of Egypt.” Here its words name a third discourse on the Torah.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“Turn from evil and do good, and dwell forever.” (The same words also open Psalms 34:15.) Here they name the two fields in which one prevails: refraining from evil and doing good.
Psalms 37:27תהילים ל״ז:כ״ז
סוּר מֵרָע וַעֲשֵׂה־טוֹב וּשְׁכֹן לְעוֹלָם:
Depart from evil, and do good; and dwell for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בד״ה והנצח זו ירושלים
The note explains that “And Netzach, this is Jerusalem” is how the Tzemach Tzedek’s references usually cite the discourse “Tzidkas Pirzono BeYisrael,” which is printed there.
Kehot’s noteכן רגיל לציין בציוני כ״ק אדהצ״צ לד״ה צדקת פרזונו בישראל — נדפס בסה״מ תקס״ה ח״ב ע׳ תתקפט.
23ובד״ה למנצח על השמינית
That discourse speaks of circumcision as drawn from a level above Shabbos and quotes the Tikkunei Zohar, “where there is circumcision, there is Netzach.” It connects the attribute of Netzach with this service of victory.
Kehot’s noteלקו״ת תזריע כא, ב.
24ובד״ה אלה מסעי
On that column the discourse explains Netzach and Hod: Netzach, the branch of Chesed, is holding fast to love all day even without a felt reason, and Hod, the branch of Gevurah, is acknowledgment from afar; it also refers to the discourse “For the conductor, on the Sheminis” on Netzach.
Kehot’s noteלקו״ת מסעי צ, ג.
25אלה מסעי
“These are the journeys of the children of Israel.” Here its words name a discourse on service through victory.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ויש ע״י הודיה
The Rebbe observes there that the maamar does not explain the attribute of Yesod, nor does its copy in Or HaTorah on this parsha, but that Yesod is found in the version of this discourse printed in Or HaTorah, p. 330.
Kehot’s note”לא ביאר מדת היסוד (וכן לא בהעתקתו שבאוה״ת פרשתנו ע׳ שלז), אבל נמצא הוא בד״ה זה שבאוה״ת ע׳ של. ועוד” — משיחות ש״פ בהעלותך תשמ״ח הערה 56. וראה גם סה״מ תקס״ב ע׳ רטז. סה״מ תשכ״ח הנ״ל.
27בד״ה אתה הצבת
The discourse “You set all the borders of the earth,” cited for service through acknowledgment, is printed in the Siddur with Chassidic discourses.
Kehot’s noteסידור דש, א ואילך.
28אתה הצבת כל גבולות ארץ
“You set all the borders of the earth; summer and winter, You formed them.” Here its words name a discourse on service through acknowledgment.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ובד״ה יהודה אתה
That discourse opens with “Yehudah, you, your brothers shall acknowledge you”: Yehudah is named for “this time I will acknowledge,” and he is the level of acknowledgment (hodayah) in the souls of Israel, as in “We acknowledge You” (Modim).
Kehot’s noteתו״א מה, א.
30יהודה אתה
Yaakov’s blessing: “Yehudah, you, your brothers shall acknowledge you.” The verse plays on Yehudah’s name and the root of acknowledgment, which is why a discourse on it is cited for service through acknowledgment.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כל ישראל בני מלכים הם
The Mishnah allows princes to anoint their wounds with rose oil on Shabbos, since they anoint themselves so on weekdays, and Rabbi Shimon says, “All Israel are children of kings.” Here it grounds a holy sense of loftiness as a way of serving G-d.
Mishnah Shabbat 14:4משנה שבת י״ד:ד׳
הַחוֹשֵׁשׁ בְּשִׁנָּיו, לֹא יִגְמַע בָּהֶן אֶת הַחֹמֶץ, אֲבָל מְטַבֵּל הוּא כְדַרְכּוֹ, וְאִם נִתְרַפֵּא נִתְרַפֵּא. הַחוֹשֵׁשׁ בְּמָתְנָיו, לֹא יָסוּךְ יַיִן וְחֹמֶץ, אֲבָל סָךְ הוּא אֶת הַשֶּׁמֶן, וְלֹא שֶׁמֶן וֶרֶד. בְּנֵי מְלָכִים סָכִין שֶׁמֶן וֶרֶד עַל מַכּוֹתֵיהֶן, שֶׁכֵּן דַּרְכָּם לָסוּךְ בַּחֹל. רַבִּי שִׁמְעוֹן אוֹמֵר, כָּל יִשְׂרָאֵל בְּנֵי מְלָכִים הֵם:
[If] one has an ache in his teeth he may not rinse them with vinegar, but he may dip [his food] as usual [in vinegar and eat normally], and if he becomes healed, he becomes healed. [If] one has pains in his loins he may not anoint with wine or with vinegar; he may [however] anoint with oil, but not rose oil. Children of kings may anoint their wounds with rose oil, since they are in the habit of so anointing on week-days. Rabbi Shimon says: All of Israel are …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
32ויגבה לבו בדרכי ה׳
Of King Yehoshafat: “And his heart was lifted up in the ways of Havayah.” It shows a loftiness of heart that is itself a way of serving G-d.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״ב יז, ו.
33ד״ה זה מבואר בד״ה זה בש״פ בהעלותך, שנת
The Rebbe explained this maamar in a discourse with the same opening words on Shabbos Parshas Beha’alotcha 5728.
Kehot’s noteתשכ״ח (תו״מ סה״מ תשכ״ח ע׳ רלד). תשכ״ט (סה״מ מלוקט ח״ה ע׳ רצה). תשל״ד (סה״מ מלוקט ח״ג ע׳ קפה). ובשנת תשמ״ח.
34וכן יש עבודה ע״י התנשאות . . ויש ע״י שפלות כו׳
The Rebbe adds there that the last two levels, uplifting oneself and lowliness, both belong to the Sefirah of Malchus.
Kehot’s noteויש להוסיף בזה דב׳ המדריגות האחרונות — התנשאות ושפלות — שניהם שייכים לספי׳ המלכות — ד״ה בהעלותך תשמ״ח (הנחה).
Paragraph 2
35אהרן . . משבעה רועים
The note sends the reader to a lengthy discussion there, on Aharon as one of the seven shepherds.
Kehot’s noteתיקונים שבז״ח (קד, א). ראה בלקו״ש ח״כ ע׳ 643 בארוכה.
36רשפי אש שלהבת
“For love is fierce as death … its flashes are flashes of fire, a flame of G-d.” The verse supplies the language for Aharon’s fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37The Psalmist speaks of schemes hidden “within a man, and a deep heart.” The Alter Rebbe borrows the phrase for the innermost depths of the heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
38ויובן בהקדים ההפרש
There too Avraham is the first of the seven shepherds, who draws love to all the souls of Israel, and the difference between Aharon, “the man of kindness,” and Avraham is explained from the Zohar: “there is chesed called chesed olam, and there is chesed called rav chesed.” Avraham’s kindness is identified with the natural love hidden in every Jewish heart.
Kehot’s noteראה תו״א פב, א. מובא באוה״ת ויקרא-א ע׳ צה.
39אברהם אוהבי
G-d addresses Israel as “the seed of Avraham, who loves Me.” It is the source of the title “Avraham, who loves Me.”
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח. ראה ד״ה ואברהם זקן סה״מ תרכ״ז ע׳ כג.
40הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south.” The Alter Rebbe reads the journey as Avraham’s spiritual ascent.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
41שהלך ממדרגה למדרגה
The Zohar explains that Avram went “level after level, until he was crowned in the south, his portion.” This is the source for reading the verse as an ascent from level to level.
Zohar I, 84aזח״א פד, א
Kehot’s noteראה זח״א פד, א. ובתורת שמואל — תרכ״ז ע׳ כח.
42הנגבה שהוא בחי׳ אהבת ה׳
There too Avraham’s virtue is that he went “going on and journeying toward the south,” from level to level, until he reached “the south,” the attribute of supernal love.
Kehot’s noteוכ״ה בתו״א סו, ד.
Paragraph 4
43ואהבת
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” This is the command in the Shema that the Alter Rebbe explains as a command concerning the will.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44הרצון הוא בחי׳ כתר
There the supernal will is said to be called by the masters of the Kabbalah “the supernal Keser,” from the word for a crown: it is above the level of Chochmah and surrounds the intellect, as a crown surrounds the head.
Kehot’s noteראה אגה״ק סכ״ט (תניא קכט, סע״ב).
45ואית רצון ואית רצון
That maamar explains that from the three intellectual powers comes the will that sustains and enlivens the emotions, and that “there is will and there is will”: a lower will, and a higher one called the supernal will, which encompasses the intellect.
Kehot’s noteנסמן לעיל לבמדבר א, א. וראה (בנוגע לעניננו) המשך תער״ב ח״א ע׳ תצח.
46בד״ה ויקהל משה
There the will and love that are born of the intellect come from contemplating G-d’s greatness, how all before Him is as nothing; this, it says, is why “And you shall love” follows “Havayah is One,” since contemplating His oneness in the heavens and the earth, spiritual and physical, brings the love.
Kehot’s noteתו״א פז, ד.
47מי לי בשמים
“Whom have I in heaven? And with You, I desire nothing on earth.” The verse expresses a will directed to G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
48כלה שארי ולבבי
“My flesh and my heart are consumed; the Rock of my heart and my portion is G-d forever.” The Alter Rebbe will read the next words of the verse in the paragraphs that follow.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
49שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe explains the contemplation of this verse as the way to the love commanded in the next one.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
50דכולא קמי׳ כלא חשיב
In its account of the mitzvah of awe, the Zohar says one fears G-d because He is the root of all the worlds and “all before Him is accounted as nothing,” as in Daniel. Here it is the nullification that makes the worlds one with G-d.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
51ע״פ וארא אל אברהם
There the word “One” is said not to fit G-d’s own essence, for He is singular (yachid); He is called “One” in the seven heavens, the earth and the four directions, the six extremities of separation, which are united in Him because they are nullified to the light that rests in them.
Kehot’s noteתו״א נה, ב. וראה גם באוה״ת בראשית-ז דף תתשנט, א ואילך.
52וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov …” Here its words name a discourse in which the Alter Rebbe explains that “One” does not apply above the chain of worlds.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53בחי׳ תרין רעין
On “Eat, O companions,” the Zohar describes a supernal level where the two are always in oneness and joy and never part, and calls them “companions” (re’im). Here the phrase describes the pairing at the source of the worlds, “Havayah Elokeinu.”
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים א׳רכב.
54ששה קצוות . . שם מקום כלל
The passage that follows here, on the six physical extremities as “place” nullified before Him, is copied there, and the Tzemach Tzedek adds that it does not mean that He Himself, sovev kol almin, is called “Place”: “place” is that to which above and below apply, which does not fit sovev kol almin, so “Place” here is the level of memalei kol almin, where above and below apply in the spiritual sense.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ תש ומוסיף ”נשמע דאינו מפרש שהוא ית׳ בכבודו ובעצמו דהיינו סוכ״ע נק׳ מקום . . לפי שבחי׳ מקום זהו מה ששייך לו מעלה ומטה . . וזה אינו שייך בבחי׳ סוכ״ע . . ע״כ פי׳ מקום זהו בחי׳ ממכ״ע שבבחי׳ זו שייך מעלה ומטה ברוחניות” ע״ש בארוכה. וכ״ה בספר החקירה עו, א.
55המחדש בכי״ת מעשה בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 6
56דקמיה כולא כלא חשיב
The Zohar says one fears G-d because He is the root of all the worlds and “all before Him is accounted as nothing.” Here it explains why the six extremities are one with Him.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
57הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe reads it as showing that place itself is nullified to Him.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
58כי מבחי׳ מלכותו נמשך בחי׳ מקום וזמן
The chapter the text cites explains that space and time, and their coming into being from nothing, come from the attribute of His Malchus, and that they are nullified before His essence. It is the fuller treatment of this paragraph.
Tanya, Sha’ar HaYichud 7:8–9תניא, חלק שני; שער היחוד והאמונה ז׳:ח׳-ט׳
וְהִנֵּה, אַף־עַל־פִּי שֶׁהוּא יִתְבָּרֵךְ לְמַעְלָה מֵהַמָּקוֹם וְהַזְּמַן, אַף־עַל־פִּי־כֵן – הוּא נִמְצָא גַּם לְמַטָּה בְּמָקוֹם וּזְמַן, דְּהַיְינוּ, שֶׁמִּתְיַיחֵד בְּמִדַּת מַלְכוּתוֹ שֶׁמִּמֶּנָּה נִמְשָׁךְ וְנִתְהַוֶּוה הַמָּקוֹם וְהַזְּמַן, וְזֶהוּ יִחוּדָא תַּתָּאָה [שִׁילּוּב הֲוָיָ״ה בְּאַדְנוּת בָּרוּךְ־הוּא], דְּהַיְינוּ, שֶׁמַּהוּתוֹ וְעַצְמוּתוֹ יִתְבָּרֵךְ, הַנִּקְרָא בְּשֵׁם ״אֵין־סוֹף״ בָּרוּךְ־הוּא – מָלֵא אֶת כָּל הָאָרֶץ מַמָּשׁ בִּזְמַן וּמָקוֹם, כִּי בַּשָּׁמַיִם מִמַּעַל וּבָאָרֶץ וּלְד׳ סִטְרִין, הַכֹּל מָלֵא מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא בְּשָׁוֶה מַמָּשׁ, כִּי כָּךְ הוּא בָּאָרֶץ …
Kehot Publication Society (CC-BY-NC)
59מלכותך מלכות כ״ע
“Your kingship is the kingship of all worlds, and Your dominion is in each and every generation.” “Worlds” stands for space and “generation” for time, both of which come from His Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
60לך ה׳ הגדולה
David’s blessing: “Yours, Havayah, is the greatness, and the might, and the beauty, and the victory, and the splendor, for all that is in heaven and on earth.” Its attributes are the six spiritual extremities.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 7
61מי לי בשמים
“Whom have I in heaven? And with You, I desire nothing on earth.” Heaven and earth are read as spiritual and physical delights.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62כלה שארי ולבבי
“My flesh and my heart are consumed; the Rock of my heart and my portion is G-d forever.” It describes the longing for G-d alone that follows the contemplation.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south.” The south is identified here with Chesed.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64אתה כהן לעולם
“Havayah has sworn and will not relent: You are a kohen forever.” It links Chesed with the kohen.
Psalms 110:4תהילים ק״י:ד׳
נִשְׁבַּע ה׳ וְלֹא יִנָּחֵם אַתָּה־כֹהֵן לְעוֹלָם עַל־דִּבְרָתִי מַלְכִּי־צֶדֶק:
The L-RD hath sworn, and will not repent: 'Thou art a priest for ever After the manner of Melchizedek.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קי, ד.
65בחי׳ יומם דאזיל עם כולהו יומין
Kehot’s note points to Zohar III, 103a for these words.
Zohar III, 103aזח״ג קג, א
Kehot’s noteראה זח״ג קג, א-ב. קצא, ב. (הל׳ יומא דאזיל. ראה בע״ח שכ״ה דרוש ב. פע״ח שער חה״ס פ״א. שער מאמרי רשב״י פ׳ יתרו, תרומה ואמור. ועוד).
66יומם דאזיל עם כולהו יומין
The Zohar reads “by day (yomam) Havayah commands His kindness” as Avraham’s level, a day in which all the days are included, which is why it is called yomam and not yom. Here it shows Chesed as the level that goes along with all the six attributes.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
but day, that is Abraham (kesed) went before them by day, while the Bride went before them by night, as it is written, “and by night in a pillar of fire to give light to them”-each one at the fitting time. And as for you, Companions, may night and day ever be before you.’ They kissed and blessed him as before and went their way.
The Zohar; London, Soncino Press, 1933 (Public Domain)
67כהן דמשמש תחותוי
In Parshas Yisro the Zohar says that in holiness there is a King and beneath Him a kohen who serves Him, the primordial light, called “great,” the side of the right. The text cites this place itself.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
Observe this. In the mystic doctrine of the Holy Name we speak of King and Priest, both above and below. The King above is the mystic Holy of Holies,1Binah. and under him there is a Priest, the mystic Primeval Light, who ministers before him; he is the priest who is called “great” and is stationed at the right hand.
The Zohar; London, Soncino Press, 1933 (Public Domain)
68בפ׳ יתרו דס״ז ע״ב
The explanation that follows this maamar cites the same Zohar at the start of Parshas Yisro: there is the level of Michael, “the great kohen,” and a higher level, the High Priest.
Kehot’s noteראה לקמן לא, א. ובסה״מ הנחת הר״פ ע׳ טז. ועם הגהות בביאוה״ז להצ״צ-ב ע׳ תשפג.
69פני שור
Each of the chayos in Ezekiel’s vision has the face of a lion on the right and the face of an ox on the left. The offerings, which are animals, are rooted in the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
70ארי׳ דאכיל קורבנין
The Zohar relates that when Israel brought offerings, the image of a lion came down from above and was seen crouching on the altar, consuming the offerings. Here it is the right side that raises up the offerings.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א. ועוד.
71אריה דאכיל קרבנין
The Zohar speaks of a lion of fire that came down to consume the offerings. It is another of the places the Kehot note gives for the lion.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
72ועיקר הכח בימין
Kehot’s note points to Menachot 37a for these words.
Menachot 37aמנחות ל״ז א
Kehot’s noteראה מנחות לז, א.
73בד״ה צאינה וראינה
This is the discourse the text names.
Kehot’s noteלקו״ת שה״ש כא, ב. לסעי׳ ג — ראה אוה״ת דרושים לסוכות ע׳ א׳תשמב.
74צאינה וראינה
“Go forth and gaze, O daughters of Zion, upon King Shlomo.” Here its words name the discourse to which the reader is referred.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75שאו ידיכם קדש
“Lift up your hands [in] holiness and bless Havayah.” It is the subject in that discourse to which the reader is sent.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
76שאהבה זו נקרא אהבת עולם
The encyclopedia of Chabad concepts treats ahavas olam there.
Kehot’s noteראה ספר הערכים-חב״ד כרך א טור תקסח. קטע זה מובא גם במים רבים תרל״ו בע׳ שסז.
77אבל בחי׳ אהרן . . שיהי׳ גילוי אלקותו ית׳ למטה כמו למעלה
The Tzemach Tzedek writes that the main superiority of Aharon’s great love over Avraham’s “going on and journeying” is that through it the revelation below becomes as above, the supernal union of the Holy One, blessed be He, and His Shechinah, explained in Likkutei Torah, Derushim for the Ten Days of Repentance, in the discourse on “Who is a G-d like You, Who pardons iniquity,” chapter 2.
Kehot’s note”מובן שעיקר ענין מעלת אה״ר דאהרן על בחי׳ הלוך ונסוע דאברהם הוא מה שע״י אה״ר דאהרן נמשך שיהי׳ הגילוי למטה כמו למעלה, והוא הנק׳ יחוד העליון לשיקבה״ו ונת׳ פי׳ יחוד זה בלק״ת דרושי עשי״ת בד״ה להבין פי׳ הפסוק מי אל כמוך נושא עון ושם פ״ב וכח יחוד זה נמשך לאהרן ע״י מ״ת . . משא״כ באברהם שהי׳ קודם מ״ת לא הי׳ בחי׳ זו עדיין” — אוה״ת תצוה ע׳ א׳תרא.
78אהרן שהוא שושבינא דמטרוניתא
The Raya Mehemna says that Moshe was the groomsman of the King, Tiferes, and Aharon the groomsman of the Queen (Matronisa), Malchus. It is the source of Aharon’s title here.
Zohar III, 20aזח״ג כ, א
Kehot’s noteרע״מ זח״ג כ, א. קעז, ב. קפ, ב.
79שושבינא דמטרוניתא
When Moshe saw the wrath, he turned to Aharon, the Queen’s groomsman, for the incense goes up only through him, increasing peace in the world. This is the passage on Parshas Korach that the text cites.
Zohar, Korach 5:22–7:29ספר הזהר, קרח ה׳:כ״ב-ז׳:כ״ט
So here, when Moses saw wrath impending he at once told Aaron, who was the “friend” of the Matrona, to take the incense, which increases peace in the world and binds the knot of faith, which is the joy of higher and lower and effects the removal of wrath. R. Eleazar said: ‘It is written “Cut ye not off the tribe of the families of the Kohathites from among the Levites” (Num. 4, 18), because they are the main stock of the Levites, and further, “This do unto them that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
80שושבינא דמטרוניתא
The Zohar explains that the red heifer was given to Elazar and not to Aharon, for Aharon is the Queen’s groomsman. It is another place where Aharon bears this title.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
81נגלה כבוד ה׳ לעיני בשר
“And the glory of Havayah shall be revealed, and all flesh shall see together.” Aharon’s longing is for this revelation, to physical eyes.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ההפרש בין רננה לשמחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (רכט, ב). [כ].
83ההפרש בין רננה לשמחה
On “Serve Havayah with joy, come before Him with song,” the Zohar says simchah (joy) belongs to the morning and rinah (song) to the evening, matching the two daily offerings. Here it marks the difference between the two kinds of love.
Zohar, Vayechi 38:409–41:419ספר הזהר, ויחי ל״ח:ת״ט-מ״א:תי״ט
These two activities of gladness and song correspond to the two prayers of morning and afternoon, and to the two daily sacrifices-gladness in the morning and singing in the afternoon.
The Zohar; London, Soncino Press, 1933 (Public Domain)
84“Sing and rejoice, O daughter of Zion, for behold, I come and will dwell in your midst.” Here its words name the discourse on rinah and simchah.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85בד״ה רני ושמחי
That discourse opens with the Zohar’s “simchah in the morning and rinah in the evening” and explains rinah as the song of the angels: the revelation of their longing to cleave to G-d and be absorbed in the Infinite Light, a yearning from below to above, since they have no Torah and mitzvos that draw from above to below.
Kehot’s noteתו״א לז, א. וראה גם סה״מ תקס״ג ע׳ שצב. יהל אור ע׳ שעג. ביאוה״ז להצ״צ-ב ע׳ תרעא.
86איזהו חסיד המתחסד עם קונו
The Raya Mehemna tells one who kept the mitzvos for the sake of the Shechinah that he was given the attribute of Chesed, for “Who is a chassid? One who acts kindly with his Maker.”
Zohar II, 114bזח״ב קיד, ב
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ב קיד, ב. זח״ג רכב, ב. ת״ז בהק׳ א, סע״ב.
87איזהו חסיד המתחסד עם קונו
The Tikkunim explain, “Who is a chassid? One who acts kindly with his Maker,” as one who makes Him a nest (kan), His lodging, which is the Shechinah. This is the reading “with his nest” used here.
Tikkunei Zohar 1b:7תקוני הזהר א׳ ב:ז׳
… נְבִיאִים צַדִּיקִים, חֲסִידִים מִסִּטְרָא דְחֶסֶד דַּרְגָּא דְאַבְרָהָם, וְאוּקְמוּהָ עֲלֵיהּ אֵין חָסִיד אֶלָּא הַמִּתְחַסֵּד עִם קוֹנוֹ, דְעָבִיד לֵקהּ קַן דְּאִיהוּ אַכְסַנְיָא דִילֵיהּ, וְדָא שְׁכִינְתָּא דְּאִיהִי
Tikkunei Zohar - Vocalized (Public Domain)
88ולא כדי לדבקה בו ית׳ לרוות צמאונו לבד
Tanya teaches that one should serve out of a great love, to give G-d gratification alone and not to quench one’s own soul’s thirst, like a son who strives for his father and mother. The text cites this chapter as well.
Tanya, Likkutei Amarim 41:9תניא, חלק ראשון; ליקוטי אמרים מ״א:ט׳
מַה שֶּׁאֵין כֵּן אִם לוֹמֵד וּמְקַיֵּים הַמִּצְוָה בְּאַהֲבָה לְבַדָּהּ, כְּדֵי לְדָבְקָה בוֹ עַל יְדֵי תּוֹרָתוֹ וּמִצְוֹתָיו – אֵינָהּ נִקְרֵאת בְּשֵׁם עֲבוֹדַת הָעֶבֶד, וְהַתּוֹרָה אָמְרָה: ״וַעֲבַדְתֶּם אֵת ה׳ אֱלֹקֵיכֶם וְגוֹ׳״, ״וְאוֹתוֹ תַעֲבוֹדוּ וְגוֹ׳״; וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר [פָּרָשַׁת בְּהַר]: ״כְּהַאי תּוֹרָא דְּיָהֲבִין עֲלֵיהּ עוֹל בְּקַדְמֵיתָא בְּגִין לְאַפָּקָא מִינֵּיהּ טַב לְעָלְמָא כוּ׳, הָכֵי נַמֵי אִצְטְרִיךְ לְבַר נַשׁ לְקַבָּלָא עֲלֵיהּ עוֹל מַלְכוּת שָׁמַיִם בְּקַדְמֵיתָא כוּ׳, וְאִי הַאי לָא אִשְׁתְּכַח גַּבֵּיהּ – לָא שַׁרְיָא בֵּקהּ קְדוּשָּׁה כוּ׳״; [וּבְרַעְיָא מְהֵימְנָא …
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89נקראים בני עלייה מפני שעבודתם הוא לצורך גבוה
Tanya says the complete tzaddikim are called “people of ascent” also because their service is for the sake of the Most High, not merely to quench their own thirst for G-d, as the Tikkunim explain “Who is a chassid.” The text cites this chapter.
Tanya, Likkutei Amarim 10:7תניא, חלק ראשון; ליקוטי אמרים י׳:ז׳
וְעוֹד נִקְרָאִים בְּנֵי עֲלִיָּה, מִפְּנֵי שֶׁגַּם עֲבוֹדָתָם בִּבְחִינַת ״וַעֲשֵׂה טוֹב״ בְּקִיּוּם הַתּוֹרָה וּמִצְוֹתֶיהָ, הוּא לְצוֹרֶךְ גָּבוֹהַּ וּמַעְלָה מַּעְלָה עַד רוּם הַמַּעֲלוֹת, וְלֹא כְּדֵי לְדָבְקָה בּוֹ יִתְבָּרֵךְ בִּלְבָד לְרַוּוֹת צִמְאוֹן נַפְשָׁם הַצְּמֵאָה לַה׳, כְּמוֹ שֶׁכָּתוּב: ״הוֹי כָּל צָמֵא לְכוּ לַמַּיִם״, וּכְמוֹ שֶׁנִּתְבָּאֵר בְּמָקוֹם אַחֵר, אֶלָּא כִּדְפֵירְשׁוּ בַּתִּיקּוּנִים: ״אֵיזֶהוּ חָסִיד – הַמִּתְחַסֵּד עִם קוֹנוֹ״; עִם קַן דִּילֵיהּ, לְיַיחֲדָא קוּדְשָׁא בְּרִיךְ הוּא וּשְׁכִינְתֵּיהּ בַּתַּחְתּוֹנִים, וּכְמוֹ שֶׁכָּתוּב בְּרַעְיָא מְהֵימְנָא פָּרָשַׁת תֵּצֵא: …
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90ג) — שאהבה זו נקרא אהבת עולם
The Rebbe gives one meaning of ahavas olam: a love that comes from contemplating the matters of the lower world, “How many are Your works … how great are Your works,” a contemplation that stays within the limits of the world.
Kehot’s noteדאחד הפי׳ באהבת עולם הוא שהאהבה נמשכת מההתבוננות בעניני העולם התחתון, מה רבו מעשיך ומה גדלו מעשיך, דהתבוננות זו היא לפי גדרי העולם — ד״ה בהעלותך תשמ״ח (הנחה).
91Kehot’s note points to Psalms 18:26 for these words.
Psalms 18:26תהילים י״ח:כ״ו
עִם־חָסִיד תִּתְחַסָּד עִם־גְּבַר תָּמִים תִּתַּמָּם:
With the merciful Thou dost show Thyself merciful, with the upright man Thou dost show Thyself upright;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
92מרירות בנפשו
The note says that bitterness is explained there as akin to “the left hand pushes away,” and refers the reader there.
Kehot’s noteראה אוה״ת שה״ש ע׳ רלה שהמרירות הוא כענין שמאל דוחה, ע״ש.
93דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
94לית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
95לית מחשבה תפיסא בי׳
In Elijah’s opening prayer (Patach Eliyahu) the Tikkunim say to G-d, “No thought can grasp You at all.” Here it marks His essence as utterly beyond space and time.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
96אווזי . . לפי שבה יש הרמז להתפשטות וגילוי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ערכו בספר הערכים-חב״ד כרך ב ע׳ קצז ואילך.
97מלכותך מלכות כ״ע
The words here quote Psalms 145:13; the passage is shown below.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
98נפש — בד״ה וידעת היום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ואתחנן ד, ג.
99אם ישים אליו לבו
Kehot’s note points to Job 34:14 for these words.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
100ישים אליו לבו ורוחו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאיוב (לד, יד) ושם אי׳ ”רוחו”. [כ].
101ויצעק אל ה׳ בצר לו
“And they cried out to Havayah in their distress; He saved them from their straits.” The text uses the verse’s words in the singular for the soul’s outcry.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו (בל׳ רבים).
102יאר ה׳ . . ישא ה׳
Kehot’s note points to Numbers 6:25 for these words.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה-כו.
103משה . . שושבינא דמלכא
Kehot’s note points to Zohar III, 20a for these words.
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. וס״פ שופטים. ועוד.
104כמ״ש במ״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת במדבר-ד ע׳ א׳תפד.
105כמ״ש במ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת שה״ש ו, ד.
106וכמ״ש במ״א . . המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו. ראה לקמן תצא מ, ב. שה״ש מא, א. ספר החקירה פב, ב.
107וכמ״ש במ״א ע״פ משה ידבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סח, ב ואילך.
108כמ״ש במ״א שבמצות יש ב׳ בחי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן שה״ש טז, ב ואילך.
109בד״ה להבין פי׳ יג״מ
This section of that discourse explains the unification of the letters of the Name Havayah: the yud is the tzimtzum by which His essence withdraws so that time and limitation can exist, for the purpose of the Torah and mitzvos is a dwelling place among the lower realms, and all the worlds are in time, like a moment before Him.
Kehot’s noteלקמן ר״ה סא, א ואילך.
110מי לי בשמים
“Whom have I in heaven? And with You, I desire nothing on earth.” The verse is quoted again for the longing for G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה-ו.
111כלה שארי ולבבי צור לבבי וחלקי אלהים לעולם
“My flesh and my heart are consumed; the Rock of my heart and my portion is G-d forever.” The Alter Rebbe reads le’olam, “forever,” as “to the world.”
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112נגלה כבוד ה׳ וראו כל בשר
“And the glory of Havayah shall be revealed, and all flesh shall see together.” It is the revelation below for which Aharon longs.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
113יבא כל בשר
Kehot’s note points to Isaiah 66:23 for these words.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כג.
114עין בעין וגו׳
“For eye to eye they shall see Havayah’s return to Zion.” The Kehot note gives this verse for the words “eye to eye.”
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
115אהרן אותיות נראה
The note refers there for the teaching that Aharon’s name has the letters of nir’eh, “seen.”
Kehot’s noteראה סה״ש — תש״א ע׳ 152. ובספר הערכים-חב״ד כרך ב ע׳ ע הערה 681. ובמילואים שם ע׳ תרכט.
116אהרן אותיות נראה
The Zohar teaches that the clouds of glory came in Aharon’s merit and reads the verse as “that eye to eye (Aharon) You, Havayah, were seen.” The text cites this place for Aharon as “seen.”
Zohar, Emor 42:260–269ספר הזהר, אמור מ״ב:ר״ס-רס״ט
1The first 6 lines of the Hebrew text are not found in our translation. When Miriam died the well was taken from them, as it is written, “And Miriam died, and there was no water for the congregation” (Num. 20, 1, 2). Another well which was with Israel also desired to depart, but when it saw six clouds that hovered over them it remained attached to them. When Aaron died the clouds departed and the cloud of the well with them, until Moses came and brought them back.’ R. Isaac …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117בזהר פ׳ לך לך (דפ״ח ע״א)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן פ׳ עקב יד, א.
118בזהר פ׳ אמור (ד״ק ע״ב) . . ובבה״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלאדה״א פא, ד.
119אמר — מי שרוצה לצאת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סה״מ קונטרסים-א קסז, א.
120אשר עין בעין נראה אתה ה׳
Moshe pleads that the nations have heard “that You, Havayah, were seen eye to eye, and Your cloud stands over them.” The Alter Rebbe reads both the open sight and the cloud as revelation.
Numbers 14:14במדבר י״ד:י״ד
וְאָמְרוּ אֶל־יוֹשֵׁב הָאָרֶץ הַזֹּאת שָׁמְעוּ כִּי־אַתָּה ה׳ בְּקֶרֶב הָעָם הַזֶּה אֲשֶׁר־עַיִן בְּעַיִן נִרְאָה אַתָּה ה׳ וַעֲנָנְךָ עֹמֵד עֲלֵהֶם וּבְעַמֻּד עָנָן אַתָּה הֹלֵךְ לִפְנֵיהֶם יוֹמָם וּבְעַמּוּד אֵשׁ לָיְלָה:
they will say to the inhabitants of this land, who have heard that Thou L-RD art in the midst of this people; inasmuch as Thou L-RD art seen face to face, and Thy cloud standeth over them, and Thou goest before them, in a pillar of cloud by day, and in a pillar of fire by night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יד.
121דכולא קמי׳
The Zohar teaches that “all before Him is accounted as nothing.” Here it is what is true from above, which the soul longs to see below.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
122כחשיכה כאורה
“Even darkness does not darken for You … darkness is as light.” Before G-d nothing is concealed.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
123מאד — למעלה מבחי׳ פרסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת תזריע כד, ג.
124ע״פ ועשית בגדי קודש
That discourse says that Aharon is one of the seven shepherds who draw from the Infinite Light to the souls of Israel; as the man of kindness and High Priest he draws down ahavah rabbah, and his garments are garments for this love.
Kehot’s noteתו״א פב, א.
125ועשית בגדי קדש לאהרן
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” Here its words name the discourse on Aharon’s garments in Parshas Tetzaveh.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126עזה כמות אהבה
“Set me as a seal upon your heart … for love is fierce as death … its flashes are flashes of fire, the flame of G-d.” It describes the love that comes from longing for G-d’s revelation.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
127רשפי׳ רשפי אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
128לשון רשפי אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש ח, [ו]. [כ].
129(ועמ״ש — אהבה)
The passage there explains that above the higher awe is ahavah rabbah, which does not come from a person’s own service and toil but as a flow from above: when he reaches the higher awe, this exceeding love comes of itself, the soul’s expiring into its root, love with delight.
Kehot’s noteהוספה לקמן צו, ג.
130ועמ״ש סד״ה שימני כחותם
There “Set me as a seal upon your heart, for love is fierce as death” is explained: just as the soul finds it hard to part from the body, its vessel, even though the body darkens its light, so Knesses Yisrael asks that her bond remain like a seal even in darkness and concealment, after the love of prayer has passed.
Kehot’s noteלקו״ת שה״ש מה, ג.
131פ״ד א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”נגבה סט׳ דימינא שירותא דעלמא עילאה סתימא עמיקא לעילא עד א״ס” — אוה״ת בראשית-ז ע׳ תתתד, א. שם כרך ד דף תרצט, ב. שם תש, ב. יתרו ע׳ תשעה.
132Rabbi Elazar says that since the Temple was destroyed the gates of prayer are locked, yet the gates of tears are not locked, as it is said, “Do not be silent at my tears.” The addition builds its explanation on this saying.
Berakhot 32b:5ברכות ל״ב ב:ה׳
וְאָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ נִנְעֲלוּ שַׁעֲרֵי תְּפִלָּה, שֶׁנֶּאֱמַר: ״גַּם כִּי אֶזְעַק וַאֲשַׁוֵּעַ שָׂתַם תְּפִלָּתִי״. וְאַף עַל פִּי שֶׁשַּׁעֲרֵי תְפִילָּה נִנְעֲלוּ, שַׁעֲרֵי דִמְעָה לֹא נִנְעֲלוּ, שֶׁנֶּאֱמַר: ״שִׁמְעָה תְפִלָּתִי ה׳ וְשַׁוְעָתִי הַאֲזִינָה אֶל דִּמְעָתִי אַל תֶּחֱרַשׁ״.
R. Eleazar also said : From the day the Temple was destroyed, the gates of prayer were locked ; as it is said, "Yea, when I cry and call for help, He shutteth out my prayer" (Lam. iii. 8). But although the gates of prayer are locked, the gates of tears remain unlocked ; as it is said, "Hear my prayer, O L-rd, and give ear unto my cry ; keep not silence at my tears" (Ps. xxxix. 13).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
133ויאמר ה׳ אל משה היד ה׳
The words here quote Numbers 11:23; the passage is shown below.
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כג.
134The same saying of Rabbi Elazar appears here: “the gates of tears are not locked.” The text cites both places.
Bava Metzia 59a:5בבא מציעא נ״ט א:ה׳
אָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁנֶּחְרַב בֵּית הַמִּקְדָּשׁ, נִנְעֲלוּ שַׁעֲרֵי תְפִילָּה, שֶׁנֶּאֱמַר: ״גַּם כִּי אֶזְעַק וַאֲשַׁוֵּעַ שָׂתַם תְּפִילָּתִי״. וְאַף עַל פִּי שֶׁשַּׁעֲרֵי תְפִילָּה נִנְעֲלוּ, שַׁעֲרֵי דְמָעוֹת לֹא נִנְעֲלוּ, שֶׁנֶּאֱמַר: ״שִׁמְעָה תְפִלָּתִי ה׳ וְשַׁוְעָתִי הַאֲזִינָה, אֶל דִּמְעָתִי אַל תֶּחֱרַשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
135אל דמעתי אל תחרש
“Hear my prayer, Havayah, and give ear to my cry; do not be silent at my tears.” It is the verse the Sages bring for the power of tears.
Psalms 39:13תהילים ל״ט:י״ג
שִׁמְעָה־תְפִלָּתִי ה׳ וְשַׁוְעָתִי הַאֲזִינָה אֶל־דִּמְעָתִי אַל־תֶּחֱרַשׁ כִּי גֵר אָנֹכִי עִמָּךְ תּוֹשָׁב כְּכׇל־אֲבוֹתָי:
Hear my prayer, O L-RD, and give ear unto my cry; keep not silence at my tears; for I am a stranger with Thee, a sojourner, as all my fathers were.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136בד״ה כי תשמע בקול
This is the discourse in Parshas Re’eh that the text names.
Kehot’s noteלקמן פ׳ ראה כג, ד.
137לעשות הישר בעיני ה׳
“When you hearken to the voice of Havayah your G-d … to do what is right in the eyes of Havayah your G-d.” This verse opens the discourse in Parshas Re’eh to which the text refers.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138עיני הוי׳ אל צדיקים
“The eyes of Havayah are toward the righteous, and His ears toward their cry.” Here the supernal eyes, aroused by tears, turn toward those below.
Psalms 34:16תהילים ל״ד:ט״ז
עֵינֵי ה׳ אֶל־צַדִּיקִים וְאׇזְנָיו אֶל־שַׁוְעָתָם:
The eyes of the L-RD are toward the righteous, And His ears are open unto their cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ועל המשכה זו שבפנימיות נק׳ עושין רצונו של מקום
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה הנחת הר״פ ע׳ קנז ובאוה״ת ויקרא-ב ע׳ תרנז.
140פקח עיניך וראה
Daniel prays, “Incline Your ear, my G-d, and hear; open Your eyes and see our desolation.” Here it is the supernal eyes, aroused by tears, turned toward those below.
Daniel 9:18דניאל ט׳:י״ח
הַטֵּה אֱלֹקַי אׇזְנְךָ וּשְׁמָע פְּקַח עֵינֶיךָ וּרְאֵה שֹׁמְמֹתֵינוּ וְהָעִיר אֲשֶׁר־נִקְרָא שִׁמְךָ עָלֶיהָ כִּי לֹא עַל־צִדְקֹתֵינוּ אֲנַחְנוּ מַפִּילִים תַּחֲנוּנֵינוּ לְפָנֶיךָ כִּי עַל־רַחֲמֶיךָ הָרַבִּים:
O my G-d, incline Thine ear, and hear; open Thine eyes, and behold our desolations, and the city upon which Thy name is called; for we do not present our supplications before Thee because of our righteousness, but because of Thy great compassions.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141היתה לי דמעתי
“My tears have been my bread day and night, while they say to me all day, Where is your G-d?” The addition refers to an explanation of this verse in Asarah Maamaros.
Psalms 42:4תהילים מ״ב:ד׳
הָיְתָה־לִּי דִמְעָתִי לֶחֶם יוֹמָם וָלָיְלָה בֶּאֱמֹר אֵלַי כׇּל־הַיּוֹם אַיֵּה אֱלֹקֶיךָ:
My tears have been my food day and night, while they say unto me all the day: 'Where is Thy G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ד. וראה ביהל אור שם ע׳ קסו שמציין לכאן.
142איה סופר
“Where is the scribe? Where is the one who weighs?” Here its words name a discourse on the level called “Where.”
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143ובד״ה כי אתה נרי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ח, ד. וראה גם לקמן שה״ש טו, ג.
144כי על כל כבוד
“For over all the glory shall be a canopy.” Here its words name a discourse on “Where is the place of His glory.”
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145שתקנו בתפילת ש״ע סלח לנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם תו״א קיא, ד. לקמן שבת שובה סה, ג.
146ק״ש שמקבל עול מלכות שמים
The words here quote Berakhot 13a:21; the passage is shown below.
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
147אוילים מדרך פשעם
The words here quote Psalms 107:17; the passage is shown below.
Psalms 107:17תהילים ק״ז:י״ז
אֱוִלִים מִדֶּרֶךְ פִּשְׁעָם וּמֵעֲוֺנֹתֵיהֶם יִתְעַנּוּ:
Crazed because of the way of their transgression, And afflicted because of their iniquities—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, יז.
148פשעים אלו המרדים
The words here quote Yoma 36b:6; the passage is shown below.
Yoma 36b:6יומא ל״ו ב:ו׳
פְּשָׁעִים אֵלּוּ הַמְּרָדִים, וְכֵן הוּא אוֹמֵר: ״מֶלֶךְ מוֹאָב פָּשַׁע בִּי״, וְאוֹמֵר: ״אָז תִּפְשַׁע לִבְנָה בָּעֵת הַהִיא״. ״לְכׇל חַטֹּאתָם״ אֵלּוּ הַשְּׁגָגוֹת, וְכֵן הוּא אוֹמֵר: ״נֶפֶשׁ כִּי תֶחֱטָא בִשְׁגָגָה״. וּמֵאַחַר שֶׁהִתְוַדָּה עַל הַזְּדוֹנוֹת וְעַל הַמְּרָדִים חוֹזֵר וּמִתְוַדֶּה עַל הַשְּׁגָגוֹת?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לו, ב.
149בד״ה כנשר יעיר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת האזינו עח, א.
150והם פשעו בי
The words here quote Isaiah 1:2; the passage is shown below.
Isaiah 1:2ישעיהו א׳:ב׳
שִׁמְעוּ שָׁמַיִם וְהַאֲזִינִי אֶרֶץ כִּי ה׳ דִּבֵּר בָּנִים גִּדַּלְתִּי וְרוֹמַמְתִּי וְהֵם פָּשְׁעוּ בִי:
Hear, O heavens, and give ear, O earth, For the L-RD hath spoken: Children I have reared, and brought up, And they have rebelled against Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ א, ב.
151ומאריך באחד
The words here quote Berakhot 13b:14–15; the passage is shown below.
Berakhot 13b:14–15ברכות י״ג ב:י״ד-ט״ו
תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית. רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ.
There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter H. R. Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יג, ב.
152פריקת עול מלכות שמים
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5562.
Kehot’s noteבסה״מ תקס״ב ע׳ ריח כ׳ שהמרירות בתיקון חצות הוא על פריקת עול. וכ״ה במאמרי אדה״א בהעלותך ע׳ תתפז.
153בד״ה מה טובו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן בלק עד, א.
154בזכרנו את ציון
The words here quote Psalms 137:1; the passage is shown below.
Psalms 137:1תהילים קל״ז:א׳
עַל־נַהֲרוֹת בָּבֶל שָׁם יָשַׁבְנוּ גַּם־בָּכִינוּ בְּזׇכְרֵנוּ אֶת־צִיּוֹן:
By the rivers of Babylon, There we sat down, yea, we wept, When we remembered Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלז, א. ע׳ אוה״ת מקץ (שמז, ב). ובד״ה והשתי׳ כדת תקס״ג בפ׳ בהעלותך יעו״ש [סה״מ תקס״ג ח״ב ע׳ תקסו — ע״ש]. [כ].
155בד״ה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן לה, ב.
156בחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה זח״ב רנד, ב. נסמן לעיל ויקרא ד, א.
157ה׳ בחכמה
Kehot’s note points to Proverbs 3:19 for these words.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
158הגורם לשכר מצוה היא המצוה בעצמה
The words here quote Tanya, Likkutei Amarim 37:2; the passage is shown below.
Tanya, Likkutei Amarim 37:2תניא, חלק ראשון; ליקוטי אמרים ל״ז:ב׳
כִּי הַגּוֹרֵם שְׂכַר הַמִּצְוָה – הִיא הַמִּצְוָה בְּעַצְמָהּ, כִּי בַּעֲשִׂיָּיתָהּ, מַמְשִׁיךְ הָאָדָם גִּילּוּי אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מִלְמַעְלָה לְמַטָּה לְהִתְלַבֵּשׁ בְּגַשְׁמִיּוּת עוֹלָם הַזֶּה, בְּדָבָר שֶׁהָיָה תְּחִלָּה תַּחַת מֶמְשֶׁלֶת קְלִיפַּת נוֹגַהּ וּמְקַבֵּל חַיּוּתָהּ מִמֶּנָּה, שֶׁהֵם כָּל דְּבָרִים הַטְּהוֹרִים וּמוּתָּרִים שֶׁנַּעֲשֵׂית בָּהֶם הַמִּצְוָה מַעֲשִׂיית, כְּגוֹן: קְלַף הַתְּפִילִּין וּמְזוּזָה וְסֵפֶר תּוֹרָה, וּכְמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לֹא הוּכְשַׁר לִמְלֶאכֶת שָׁמַיִם אֶלָּא טְהוֹרִים וּמוּתָּרִים בְּפִיךָ״. וְכֵן אֶתְרוֹג שֶׁאֵינוֹ עָרְלָה,
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז ובליקוט פירושים ומ״מ שם.
159ללחם שהיא התו׳
The words here quote Bereshit Rabbah 70:5; the passage is shown below.
Bereshit Rabbah 70:5בראשית רבה ע׳:ה׳
ונתן לי לחם לאכול ובגד ללבוש - עקילס הגר נכנס אצל ר׳ אליעזר אמר לו: הרי כל שבחו של גר, שנאמר (דברים י): ואוהב גר לתת לו לחם ושמלה?! אמר לו: וכי קלה היא בעיניך, דבר שנתחבט עליו אותו זקן, שנאמר: ונתן לי לחם לאכול ובגד ללבוש, ובא זה והושיטו לו בקנה. נכנס אצל רבי יהושע אמרו לו תלמידיו: רבי! דבר שנתחבט עליו אותו זקן, את מושיטו לזה בקנה! התחיל מפייסו בדברים. לחם, זו תורה, דכתיב (משלי ט): לכו לחמו בלחמי. שמלה, זו טלית, זכה אדם לתורה, זכה לטלית, ולא …
“And will give me bread to eat, and a garment to wear” (Genesis 28:20) – Akilas the proselyte entered to Rabbi Eliezer, he said to him: ‘Is this all the benefit of the proselyte, as it is stated: “And loves the stranger, to give him food and a garment”?’ (Deuteronomy 10:18). He said to him: ‘Is it insignificant in your eyes, the item regarding which this elder pondered, as it is stated: “And will give me bread to eat, and a garment to wear”? But this proselyte comes and He …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ע, ה.
160והגית בו יומם ולילה
The words here quote Joshua 1:8; the passage is shown below.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
161בד״ה ושבתה
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteלקו״ת אחרי מ, ד. ראה לקו״ש חט״ו ע׳ 358.
162י״ג מדות שהתו׳ נדרשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״כ ר״פ ויקרא.
163י״ג מדות הרחמים
Kehot’s note points to Exodus 34:6 for these words.
Exodus 34:6שמות ל״ד:ו׳
Kehot’s noteשמות לד, ו-ז.
164מים תחתונים בוכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ה (יט, ב). תוס׳ הרא״ש (הדר זקנים) בראשית בתחלתו. בחיי ויקרא ב, יג.
165כתית למאור
The words here quote Exodus 27:20; the passage is shown below.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
166והזיתים הם מרים
The words here quote Sanhedrin 108b:19; the passage is shown below.
Sanhedrin 108b:19סנהדרין ק״ח ב:י״ט
אָמַר רַב חָנָא בַּר בִּיזְנָא: אָמַר לֵקהּ אֱלִיעֶזֶר לְשֵׁם רַבָּא, כְּתִיב: ״לְמִשְׁפְּחֹתֵיהֶם יָצְאוּ מִן הַתֵּבָה״. אַתּוּן הֵיכָן הֲוֵיתוּן? אֲמַרוּ לֵקהּ: צַעַר גָּדוֹל הָיָה לָנוּ בַּתֵּיבָה. בְּרִיָּה שֶׁדַּרְכָּהּ לְהַאֲכִילָהּ בַּיּוֹם – הֶאֱכַלְנוּהָ בַּיּוֹם, שֶׁדַּרְכָּהּ לְהַאֲכִילָהּ בַּלַּיְלָה – הֶאֱכַלְנוּהָ בַּלַּיְלָה. הַאי זְקִיתָא לָא הֲוָה יָדַע אַבָּא מָה אָכְלָה. יוֹמָא חַד הֲוָה יָתֵיב וְקָא פָאלֵי רִמּוֹנָא, נְפַל תּוֹלַעְתָּא מִינַּהּ אֲכַלָה. מִיכָּן וְאֵילָךְ הֲוָה גָּבֵיל לַהּ חִיזְרָא, כִּי מַתְלַע אָכְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteלהעיר מעירובין יח, ב תוד״ה מרורין. וש״נ. וראה חדא״ג מהרש״א סנהדרין קח, ב ד״ה יהיו. ראה תו״א פא, ג.
167להיות שפל רוח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות ד, י.
168ונפשי כעפר לכל תהי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת אלקי נצור.
169דהנה כתיב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת בראשית-ד דף תשעט, ב.
170כשמן הטוב על הראש
The words here quote Psalms 133:2; the passage is shown below.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
171הלכות התו׳ שנק׳ קווצותיו תלתלים
The words here quote Song of Songs 5:11; the passage is shown below.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shir HaShirim Rabbah 5:7שיר השירים רבה ה׳:ז׳
מְצָאֻנִי הַשֹּׁמְרִים הַסֹּבְבִים בָּעִיר, זֶה (עזרא ה, ג): תַּתְּנַי פַּחַת עֲבַר נַהֲרָה וַחֲבֵרָיו. הִכּוּנִי פְצָעוּנִי, (עזרא ד, ו): כָּתְבוּ שִׂטְנָה עַל ישְׁבֵי יְהוּדָה וִירוּשָׁלָיִם. נָשְׂאוּ אֶת רְדִידִי מֵעָלַי שֹׁמְרֵי הַחֹמוֹת, חוֹמוֹתֶיהָ שֶׁל יְרוּשָׁלַיִם. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא לְשֶׁעָבַר הָיְתָה נִבְנָה הַחוֹמָה אֶבֶן שְׁמוֹנֶה אַמּוֹת, וְאֶבֶן עֶשֶׂר אַמּוֹת, בְּרַם הָכָא (עזרא ה, ח): וְהוּא מִתְבְּנֵא אֶבֶן גְּלָל, וְאֶבֶן דְּגִלְגּוּל. דָּבָר אַחֵר מְצָאֻנִי הַשֹּׁמְרִים, שִׁבְטוֹ שֶׁל לֵוִי, דִּכְתִיב בְּהוֹ (דברים לג, ט): כִּי שָׁמְרוּ אִמְרָתֶךָ. הַסֹּבְבִים בָּעִיר, הֵיאַךְ …
“The sentries patrolling the city found me, they struck me, they wounded me; the guards of the walls took my mantle from upon me” (Song of Songs 5:7). “The sentries patrolling the city found me” – these are “Tatenai, the governor of Avar Nahara” (Ezra 5:3) and his associates. “They struck me, they wounded me” – “they wrote an accusation against the inhabitants of Judah and Jerusalem” (Ezra 4:6). “The guards of the walls took my mantle from upon me” – the walls of Jerusalem. Rabbi Abba bar Kahana said: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשה״ש ה, יא. ראה שהש״ר ה, ז.
172שמן . . שהוא בחי׳ חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות ש׳ סמ״ח.
173נזכר ב״פ זקן
Kehot’s note points to Song of Songs 3:2 for these words.
Song of Songs 3:2שיר השירים ג׳:ב׳
אָקוּמָה נָּא וַאֲסוֹבְבָה בָעִיר בַּשְּׁוָקִים וּבָרְחֹבוֹת אֲבַקְשָׁה אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
’I will rise now, and go about the city, In the streets and in the broad ways, I will seek him whom my soul loveth.’ I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן שה״ש ג, ב. אוה״ת נצבים ע׳ א׳רעח.
174התורה שהיא בחי׳ שערות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תו״א קי, ב.
175התו׳ נק׳ משל הקדמוני
Kehot’s note points to I Samuel 24:13 for these words.
I Samuel 24:13שמואל א כ״ד:י״ג
יִשְׁפֹּט ה׳ בֵּינִי וּבֵינֶךָ וּנְקָמַנִי ה׳ מִמֶּךָּ וְיָדִי לֹא תִהְיֶה־בָּךְ:
The L-RD judge between me and thee, and the L-RD avenge me of thee; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״א כד, יג. וברש״י שם. וברש״י משפטים כא, יג.
176כתלג חיוור
The words here quote Daniel 7:9; the passage is shown below.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
177והחכמה תחי׳
The words here quote Ecclesiastes 7:12; the passage is shown below.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
178שמן משחת קדש
The words here quote Exodus 30:25; the passage is shown below.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה. לא.
179בד״ה צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כא, ג ואילך.
180חכים ולא בחכ׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
181ואנשי קדש תהיון לי
The words here quote Exodus 22:30; the passage is shown below.
Exodus 22:30שמות כ״ב:ל׳
וְאַנְשֵׁי־קֹדֶשׁ תִּהְיוּן לִי וּבָשָׂר בַּשָּׂדֶה טְרֵפָה לֹא תֹאכֵלוּ לַכֶּלֶב תַּשְׁלִכוּן אֹתוֹ:
And ye shall be holy men unto Me; therefore ye shall not eat any flesh that is torn of beasts in the field; ye shall cast it to the dogs.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כב, ל.
182עתידים צדיקים שיאמרו לפניהם
The words here quote Bava Batra 75b:3–4; the passage is shown below.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
183באג״ה סד״ה להבין מ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף קנז, א.
184חסד . . ימינו של הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
185חסד עולם
The words here quote Isaiah 54:8; the passage is shown below.
Isaiah 54:8ישעיהו נ״ד:ח׳
בְּשֶׁצֶף קֶצֶף הִסְתַּרְתִּי פָנַי רֶגַע מִמֵּךְ וּבְחֶסֶד עוֹלָם רִחַמְתִּיךְ אָמַר גֹּאֲלֵךְ Havayah
In a little wrath I hid My face from thee for a moment; But with everlasting kindness will I have compassion on thee, Saith the L-RD thy Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ח.
186רב חסד
The words here quote Exodus 34:6; the passage is shown below.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 14:18במדבר י״ד:י״ח
ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו. במדבר יד, יח.
187כי חפץ חסד הוא
The words here quote Micah 7:18; the passage is shown below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
188חסד דקשוט
Kehot’s note points to Zohar III, 133b for these words.
Zohar III, 133bזח״ג קלג, ב
Kehot’s noteזח״ג קלג, ב.
189חסד של אמת
The words here quote Genesis 47:29; the passage is shown below.
Genesis 47:29בראשית מ״ז:כ״ט
וַיִּקְרְבוּ יְמֵי־יִשְׂרָאֵל לָמוּת וַיִּקְרָא לִבְנוֹ לְיוֹסֵף וַיֹּאמֶר לוֹ אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי וְעָשִׂיתָ עִמָּדִי חֶסֶד וֶאֱמֶת אַל־נָא תִקְבְּרֵנִי בְּמִצְרָיִם:
And the time drew near that Israel must die; and he called his son Joseph, and said unto him: ‘If now I have found favour in thy sight, put, I pray thee, thy hand under my thigh, and deal kindly and truly with me; bury me not, I pray thee, in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית מז, כט.
190אמת ה׳ לעולם
The words here quote Psalms 117:2; the passage is shown below.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיז, ב.
191היד הגדולה
The words here quote Exodus 14:31; the passage is shown below.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
192בד״ה פ׳ נסכים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ שלח מא, א. ושם מציין גם לתו״א ד״ה וארא אל אברהם.
193האומר אין לי אלא תו׳
The words here quote Yevamot 109b:4–5; the passage is shown below.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
194מקרב איש ולב עמוק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים (סד, ז) ושם אי׳ ”וקרב”. [כ].
195אליו ולא למדותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא בפרדס של״ב רפ״ב בשם הספרי. ע׳ בד״ה להבין מ״ש באוצ״ח בהוספות (נא, ג) ודה״ק שם ”כהובא בפרדס בסופו” עכלה״ט. ובכ״מ אי׳ ”בספרי”, ובאמת לי׳ שם. ושם בפרדס של״ב פ״ב הביאו ”מספרי” אבל אדמו״ר בדיוק השמיט תי׳ ”מספרי” מטעם הנ״ל ע״כ . . וכתב בלשונו הטהור כהובא בפרדס. [כ].
196באור פני מלך חיים
The words here quote Proverbs 16:15; the passage is shown below.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, טו.
197כמים הפנים לפנים
The words here quote Proverbs 27:19; the passage is shown below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
198בד״ה כי תצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת פ׳ תצא לו, ב.
199ביאור על הנ״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבסה״מ — תקס״ב ע׳ רכא — הנחת כ״ק אדמו״ר האמצעי. שם כרך ב ע׳ תנח הנחה אחרת.
200שמן זית זך כתית
The words here quote Exodus 27:20; the passage is shown below.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
201כי השמן הוא חכמה סתימאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה המשך בששה״ק תער״ב ח״ב ע׳ תתצא.
202שמן משחת קדש
The words here quote Exodus 30:25; the passage is shown below.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה.
203שהוא מקור ושרש להתהוות החכמה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת בהעלותך ע׳ שלב.
204קדש הוא חכ׳ דאצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א אות ק׳ ס״ז.
205כמ״ש באגה״ק סי׳ כח
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteראה גם לקמן חוקת ס, ג. בלק סט, ג. שה״ש מח, א. ובליקוט פי׳ באגה״ק.
206כשמן הטוב כו׳ יורד על הזקן
The words here quote Psalms 133:2; the passage is shown below.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
207תלי תלים של הלכות
The words here quote Menachot 29b:6–7; the passage is shown below.
Menachot 29b:6–7מנחות כ״ט ב:ו׳-ז׳
אמר רבא שבעה אותיות צריכות שלשה זיונין ואלו הן שעטנ״ז ג״ץ אמר רב אשי חזינא להו לספרי דווקני דבי רב דחטרי להו לגגיה דחי״ת ותלו ליה לכרעיה דה״י חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. רש״י שה״ש ה, טז. [כ].
208בלק״ת שעיקר ענין העלאת הנרות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבטעמי המצות (בד״ה מצות הדלקת הנרות).
209המנורה הי׳ בדרום
The words here quote Exodus 26:35; the passage is shown below.
Exodus 26:35שמות כ״ו:ל״ה
וְשַׂמְתָּ אֶת־הַשֻּׁלְחָן מִחוּץ לַפָּרֹכֶת וְאֶת־הַמְּנֹרָה נֹכַח הַשֻּׁלְחָן עַל צֶלַע הַמִּשְׁכָּן תֵּימָנָה וְהַשֻּׁלְחָן תִּתֵּן עַל־צֶלַע צָפוֹן:
And thou shalt set the table without the veil, and the candlestick over against the table on the side of the tabernacle toward the south; and thou shalt put the table on the north side.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות כו, לה.
210ועיין מ״ש לעיל מענין הנגבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכט, ג.
211ברבות לך לך פל״ט
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבסוף הפ׳. ”מחקה והולך ומכוון כנגד בהמ״ק” — אוה״ת בראשית-ד דף תרצט, ב. יתרו ע׳ תשעו.
212ובזח״א שם (ד״פ ע״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תשעה.
213בזח״ב ר״פ יתרו (דס״ז ב׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל ל, א. אוה״ת בראשית-ד דף תרצט, ב. יתרו ע׳ תשעה.
214בד״ה שוש אשיש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נצבים מח, א.
215זח״ג פ׳ במדבר (דקי״ח ע״ב)
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאור המאמר — ראה ביאוה״ז להצ״צ-א ע׳ תנא. שם ע׳ תנו.
216ירושלים הבנוי׳
Kehot’s note points to Psalms 122:3 for these words.
Psalms 122:3תהילים קכ״ב:ג׳
Kehot’s noteתהלים קכב, ג.
217בזהר וישב (דקפ״ג סע״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנתבאר ביהל אור ע׳ תפ.
218בד״ה אלה פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פקודי ד, א.
219בזהר פקודי (דף ר״ס סע״ב)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם לקמן דרושים ליוהכ״פ עא, ב. אוה״ת בשלח ע׳ תרלז.
220בזהר ויחי (דרמ״א ע״א)
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteראה ביאוה״ז להצ״צ-א ע׳ תנג. נזכר גם לעיל פ׳ צו יז, א.
221ובפ׳ פקודי (דרכ״א ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s note”פי׳ שם י״ה הוא עדות לישראל” — יהל אור ע׳ תפג.
222דרכ״ט ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s note”פי׳ עדות לישראל דא רזא דשמא קדישא דאקרי עדות כד״א ועדותי זו אלמדם” — יהל אור ע׳ תפג.
223בד״ה להבין מ״ש בהגדה מצה זו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ צו יב, ב ואילך.
224ע״פ מאמר רז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף חגיגה. [כ].
225לכל נשיא קרבן בפ״ע
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לקמן ברכה צח, ג. תו״א ח, ב. אוה״ת במדבר ע׳ לג. נשא ע׳ רנד.
226שנקרע הים לי״ב גזרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא בשלח יו״ד. פדר״א מ״ב.
227והניף ידו על הנהר
The words here quote Isaiah 11:15; the passage is shown below.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טו.
228ומבואר במ״א ע״פ זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ צו יז, א.
229שאוא״ס מלובש בחכמה
Kehot’s note points to Proverbs 3:19 for these words.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש ה׳ בחכמה (משלי ג, יט).
230ולפי שגילוי זה שבחכמה נמשך מבחי׳ ז״ת דעתיק
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת תרומה ע׳ א׳תפה.
231בעבר הנהר ישבו
The words here quote Joshua 24:2; the passage is shown below.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
232בביאור ע״פ יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, ד.
233בהעלותך את הנרות
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5563.
Kehot’s noteבסה״מ תקס״ג כרך ב ע׳ תקנג ב׳ הנחות. הנוסחא שני׳ הוא הנחת כ״ק אדה״א. להתחלת המאמר הפי׳ דרש״י ראה גם סה״מ תקס״ו ע׳ רמב. סה״מ תרל״ה כרך ב ע׳ שכט ואילך. סה״ת תרנ״ד ע׳ שיח ואילך. עוד הנחה נדפסה מגוכתי״ק הצ״צ באוה״ת במדבר-ו ע׳ א׳תשדמ. שם כרך ה עא׳ א׳תקפה. ראה באוה״ת פ׳ בהעלותך ע׳ שנג. מאמר כ״ק אדה״א שמיוסד על מאמר זה בסה״מ אדה״א ע׳ תתצד. ובהרחב הביאור שם ע׳ תתקיד. כמה ענינים מהמאמר נתבארו בד״ה לרוח שמניך — בסה״מ אדה״ז כתובים-ב ע׳ יא.
234בהעלותך את הנרות
The words here quote Numbers 8:2; the passage is shown below.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
235חלשה דעתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנתבאר בשיחת ש״פ בהעלותך תשמ״ח.
236ועי׳ במדרש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש הפרשה (טו, ג) ובאבהש״י.
237הצאן ובקר ישחט להם
The words here quote Numbers 11:22; the passage is shown below.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כב.
238שכל נשיא העלה שבטו על ידי קרבנו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת נשא ע׳ רנד.
239ע״ה אסור לאכול בשר
The words here quote Pesachim 49b:3; the passage is shown below.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב. ראה לקו״ש ח״ב ע׳ 455.
240שאינו יכול להעלות את הבשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה קונטרס אחרון ע׳ קנז. ולקמן פב, ב.
241רפ״ו דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ, סע״א.
242אר״נ עד דלא אכילנא
Kehot’s note points to Bava Kamma 72a for these words.
Bava Kamma 72aבבא קמא ע״ב א
Kehot’s noteב״ק עב, א. וראה ד״ה באתי לגני תשי״ב סעי׳ א.
243החיות נושאות את הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמו״ר ספכ״ג. ועל״ק פ׳ שלח (מא, סע״ד). וש״נ. וע״ל במדבר (יד, רע״ב). [כ].
244ועל הכסא . . כמראה אדם
The words here quote Ezekiel 1:26; the passage is shown below.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
245שנקרא אדם א׳ הוא בחי׳ מחשבה וד׳ דבור מ׳ מעשה
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteוכ״ה במאמרי אדה״ז על התורה ח״ב ע׳ תתנ. ובביאוה״ז להצ״צ-א ע׳ שכח.
246והנה הבשר הוא מבחי׳ גבורות
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteראה גם לקמן פ׳ פנחס עז, ד שהתהוות הבשר מן הדם. וראה גם בלקו״ש חט״ו ע׳ 358 הערה 63.
247בוערות כמראה הלפידים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, יג.
248ע״פ וגלחה את ראשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן לקו״ת כי תצא לו, ג.
249אבל התלמיד חכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן מטות פב, ב.
250ונחנו מה
Kehot’s note points to Exodus 16:7 for these words.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
251סד״ה והיה מידי חודש בחדשו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ברכה צז, ד.
252ויאמר משה שש מאות אלף
The words here quote Numbers 11:21; the passage is shown below.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כא.
253שהיו ג״כ מבחי׳ יסוד אבא
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteבענין משה שהוא יסוד אבא, ראה בארוכה בלקו״ש ח״ו ע׳ 244 ואילך.
254ולכן צריכין שחיטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מאמרי אדה״א במדבר-ג ע׳ תתקלד.
255(ועי׳ בלק״ת . . ובפ׳ שמיני)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבטעמי המצות.
256לבי ובשרי ירננו
The words here quote Psalms 84:3; the passage is shown below.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
257בד״ה וארשתיך לו
Kehot’s note points to Numbers 8:2 for these words.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ח, ב ואילך.
258ההרים רקדו
The words here quote Psalms 114:4; the passage is shown below.
Psalms 114:4תהילים קי״ד:ד׳
הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ד.
259פסחים (דקי״ח ע״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל קיח, א (ברש״י ד״ה ההרים).
260ועמש״ל בד״ה ענין שניתנה תורה על הר סיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ במדבר טו, ג.
261והי׳ מדי חודש
The words here quote Isaiah 66:23; the passage is shown below.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כג.
262השומן — שמן הוא בחי׳ חכמה
The words here quote Menachot 85b:13–14; the passage is shown below.
Menachot 85b:13–14מנחות פ״ה ב:י״ג-י״ד
גמ׳ (שמואל ב יד, ב) וישלח יואב תקועה ויקח משם אשה חכמה מאי שנא תקועה אמר רבי יוחנן מתוך שרגילין בשמן זית חכמה מצויה בהן: תנו רבנן (דברים לג, כד) וטובל בשמן רגלו זה חלקו של אשר שמושך שמן כמעין אמרו פעם אחת נצרכו להן אנשי לודקיא בשמן מינו להן פולמוסטוס אחד אמרו לו לך והבא לנו שמן במאה ריבוא
Wikisource Talmud Bavli (CC-BY-SA)
Tanya, Likkutei Amarim 53:6תניא, חלק ראשון; ליקוטי אמרים נ״ג:ו׳
וְזֶהוּ שֶׁאָמַר הַיַּנּוּקָא: ״דִּנְהוֹרָא עִילָּאָה דְּאַדְלִיק עַל רֵישֵׁיהּ״ הִיא שְׁכִינְתָּא – ״אִצְטְרִיךְ לְמִשְׁחָא״, פֵּירוּשׁ, לְהִתְלַבֵּשׁ בְּחָכְמָה, הַנִּקְרֵאת ״שֶׁמֶן מִשְׁחַת קֹדֶשׁ״, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, וְ״אִינוּן עוֹבָדִין טָבִין״ – הֵן תַּרְיַ״ג מִצְוֹת הַנִּמְשָׁכוֹת מֵחָכְמָתוֹ יִתְבָּרֵךְ, כְּדֵי לֶאֱחוֹז אוֹר הַשְּׁכִינָה בַּפְּתִילָה, הִיא נֶפֶשׁ הַחִיּוּנִית שֶׁבַּגּוּף, הַנִּקְרֵאת פְּתִילָה עַל דֶּרֶךְ מָשָׁל. כִּי, כְּמוֹ שֶׁבַּנֵּר הַגַּשְׁמִי, הָאוֹר מֵאִיר עַל יְדֵי כִּלְיוֹן וּשְׂרֵיפַת הַפְּתִילָה הַנֶּהְפֶּכֶת לְאֵשׁ, כָּךְ, אוֹר הַשְּׁכִינָה שׁוֹרֶה עַל נֶפֶשׁ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteמנחות פה, ב. תניא פנ״ג.
263חכים ולא בחכ׳ ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
264יסוד אבא ארוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הנסמן לקמן תצא לו, א.
265ע״פ כי אתה נרי ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א
266ובד״ה ת״ר מצות נר חנוכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א
267משחרב ביהמ״ק שולחנו ש״א
Kehot’s note points to Berakhot 55a for these words.
Berakhot 55aברכות נ״ה א
Kehot’s noteברכות נה, א.
268י״ב בקר שלשה פונים צפונה
Kehot’s note points to Zohar I, 259b for these words.
Zohar I, 259bזח״א רנט, ב
Kehot’s noteמ״א ז, כה. ראה זח״א רנט, ב. תו״א כח, א. קג, א.
269ששם עלו שבטים
The words here quote Psalms 122:4; the passage is shown below.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ד.
270ואימא מקננא בכורסייא
The words here quote Tanya, Likkutei Amarim 39:4; the passage is shown below.
Tanya, Likkutei Amarim 39:4תניא, חלק ראשון; ליקוטי אמרים ל״ט:ד׳
וְלָכֵן, זֹאת הִיא עֲבוֹדַת הַמַּלְאָכִים תָּמִיד, יוֹמָם וָלַיְלָה לֹא יִשְׁקוֹטוּ, לַעֲמוֹד בְּיִרְאָה וָפַחַד וְכוּ׳, וְהַיְינוּ, כָּל מַחֲנֵה גַבְרִיאֵל שֶׁמֵּהַשְּׂמֹאל, וַעֲבוֹדַת מַחֲנֵה מִיכָאֵל הִיא הָאַהֲבָה כוּ׳. אֲבָל בְּעוֹלַם הַבְּרִיאָה מְאִירוֹת שָׁם חָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ שֶׁל אֵין־סוֹף בָּרוּךְ־הוּא, שֶׁהֵן מְקוֹר הַמִּדּוֹת וְאֵם וְשֹׁרֶשׁ לָהֶן, וְכִדְאִיתָא בַּתִּיקּוּנִים דְּ״אִימָּא עִילָּאָה מְקַנְּנָא בִּתְלַת סְפִירָן בְּכֻרְסְיָּא״, שֶׁהוּא עוֹלַם הַבְּרִיאָה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteת״ז ת״ו (כג, א). ע״ח שער סדר אבי״ע פ״ג. שער דרושי אבי״ע פי״ג. תניא פל״ט.
271אבא יסד ברתא
Kehot’s note points to Zohar III, 248a for these words.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב.
272שהחכמה היא בחי׳ אין
The words here quote Tanya, Likkutei Amarim 18:9–10; the passage is shown below.
Tanya, Likkutei Amarim 18:9–10תניא, חלק ראשון; ליקוטי אמרים י״ח:ט׳-י׳
הִנֵּה, הַחָכְמָה הִיא מְקוֹר הַשֵּׂכֶל וְהַהֲבָנָה, וְהִיא לְמַעְלָה מֵהַבִּינָה שֶׁהוּא הֲבָנַת הַשֵּׂכֶל וְהַשָּׂגָתוֹ, וְהַחָכְמָה – הִיא לְמַעְלָה מֵהַהֲבָנָה וְהַהַשָּׂגָה, וְהִיא מָקוֹר לָהֶן. וְזֶהוּ לְשׁוֹן חָכְמָה – ״כֹּ״חַ מָ״ה״, שֶׁהוּא מַה שֶּׁאֵינוֹ מוּשָּׂג וּמוּבָן, וְאֵינוֹ נִתְפָּס בְּהַשָּׂגָה עֲדַיִין, וְלָכֵן מִתְלַבֵּשׁ בָּהּ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא דְּלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פי״ח ובליקוט פי׳ לשם.
273אבא דמקנן באצי׳
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5703.
Kehot’s noteראה ניצוצי אורות לזח״ג קיז, א. הערה בסה״מ תש״ג ע׳ 133.
274עיין בלקו״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
275ע״פ להקריב לי במועדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ פנחס עו, ב.
276בבה״ז ר״פ ויצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלאדה״א טז, ג.
277אהל בל יצען
The words here quote Isaiah 33:20; the passage is shown below.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, כ.
278ויהי בערב ותעל השליו
The words here quote Exodus 16:13; the passage is shown below.
Exodus 16:13שמות ט״ז:י״ג
וַיְהִי בָעֶרֶב וַתַּעַל הַשְּׂלָו וַתְּכַס אֶת־הַמַּחֲנֶה וּבַבֹּקֶר הָיְתָה שִׁכְבַת הַטַּל סָבִיב לַמַּחֲנֶה:
And it came to pass at even, that the quails came up, and covered the camp; and in the morning there was a layer of dew round about the camp.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, יג.
279חכמות בחוץ תרונה
The words here quote Proverbs 1:20; the passage is shown below.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, כ.
280בפ׳ יתרו ע״פ זכור את יום השבת לקדשו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteתו״א ע, א. וראה גם אוה״ת בראשית דף כט, א.
281קול קורא במדבר
The words here quote Isaiah 40:3; the passage is shown below.
Isaiah 40:3ישעיהו מ׳:ג׳
קוֹל קוֹרֵא בַּמִּדְבָּר פַּנּוּ דֶּרֶךְ ה׳ יַשְּׁרוּ בָּעֲרָבָה מְסִלָּה לֵאלֹקֵינוּ:
Hark! one calleth: ‘Clear ye in the wilderness the way of the L-RD, make plain in the desert a highway for our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ג.
282הקל קול יעקב
The words here quote Genesis 27:22; the passage is shown below.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
283בזהר באדרא דנשא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תקמו וכ׳ ”ששם מבואר שהוא המשכה ממו״ס לז״א”.
284ובפ׳ תולדות (דקמ״א ע״ב)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”מאי חכמות אלין חכמה עילאה וחכמתא זעירא דאתכלילת בה בעלאה”. ובאוה״ת נ״ך-ג ע׳ תקמו ”פי׳ חוץ זהו ענין קלא דאשתמע”.
285ועמ״ש במ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteד״ה ששים המה מלכות. [כ].
286ומעין מבית ה׳ יצא
The words here quote Joel 4:18; the passage is shown below.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיואל ד, יח.
287ע״פ הרע״מ פ׳ תשא אבנא למשקל
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז להצ״צ-א.
288ויגז שלוים מן הים
The words here quote Numbers 11:31; the passage is shown below.
Numbers 11:31במדבר י״א:ל״א
וְרוּחַ נָסַע מֵאֵת ה׳ וַיָּגׇז שַׂלְוִים מִן־הַיָּם וַיִּטֹּשׁ עַל־הַמַּחֲנֶה כְּדֶרֶךְ יוֹם כֹּה וּכְדֶרֶךְ יוֹם כֹּה סְבִיבוֹת הַמַּחֲנֶה וּכְאַמָּתַיִם עַל־פְּנֵי הָאָרֶץ:
And there went forth a wind from the L-RD, and brought across quails from the sea, and let them fall by the camp, about a day’s journey on this side, and a day’s journey on the other side, round about the camp, and about two cubits above the face of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, לא.
289ומלאה הארץ דעה את ה׳
The words here quote Isaiah 11:9; the passage is shown below.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
290או״ת מהמגיד . . ע״פ ומחץ פאתי מואב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteס״פ בלק (בהוצאת קה״ת) מט, ד. וראה גם לקו״א להה״מ סקל״ח (בהוצאת קה״ת). מובא גם באוה״ת ויקרא-ב ע׳ שם ע׳ תקצח. יתרו ע׳ א׳ו. נ״ך-ב ע׳ א׳קיא.
291ע״פ ויהי קול מעל לרקיע
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteאוה״ת במדבר א׳תכח.
292יהי רקיע
Kehot’s note points to Genesis 1:6 for these words.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
293רצוא ושוב
The words here quote Ezekiel 1:14; the passage is shown below.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
294וזה מעשה המנורה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמשנת תקנ״ה — ראה רשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריג הערה 33 (וראה לעיל יט, ב בהערות וציונים מכ״ק אדמו״ר ולהלן ברשימת הכתבי-יד). וראה באוה״ת בהעלותך ע׳ שנז.
295וזה מעשה המנורה מקשה זהב
The words here quote Numbers 8:4; the passage is shown below.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ד.
296מנורה נקראת כנס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ילקוט צפני׳ רמז תקס״ז. תו״א מקץ לב, ב.
297בדבר ה׳ שמים נעשו
The words here quote Psalms 33:6; the passage is shown below.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
298ויקרא לו א-ל אלקי ישראל
The words here quote Genesis 33:20; the passage is shown below.
Genesis 33:20בראשית ל״ג:כ׳
וַיַּצֶּב־שָׁם מִזְבֵּחַ וַיִּקְרָא־לוֹ אֵל אֱלֹקֵי יִשְׂרָאֵל:
And he erected there an altar, and called it El-elohe-Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לג, כ.
299זרע אדם וזרע בהמה
The words here quote Jeremiah 31:27; the passage is shown below.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו.
300בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
301זהב שהוא יראה כי כסף הוא אהבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תו״א נח, א ואילך. ובכ״מ.
302נכספה
Kehot’s note points to Psalms 84:3 for these words.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
303מצפון זהב יאתה
The words here quote Job 37:22; the passage is shown below.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לז, כב.
304וע״פ תקנו לנו אנשי כנסת הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן ע, ד בענין תפלה.
305כמו במקדש ראשון
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה בקו״א בד״ה להבין מ״ש בפע״ח בתחלתו ובליקוט פי׳ לשם.
306בהיר בשחקים
The words here quote Job 37:21; the passage is shown below.
Job 37:21איוב ל״ז:כ״א
וְעַתָּה לֹא־רָאוּ אוֹר בָּהִיר הוּא בַּשְּׁחָקִים וְרוּחַ עָבְרָה וַתְּטַהֲרֵם:
And now men see not the light which is bright in the skies; But the wind passeth, and cleanseth them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה איוב לז, כא.
307רפידתו זהב
The words here quote Song of Songs 3:10; the passage is shown below.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, י.
308שבעה מיני דהבא בדיקנא
Kehot’s note points to Zohar II, 73a for these words.
Zohar II, 73aזח״ב עג, א
Zohar III, 84aזח״ג פד, א
Kehot’s noteת״ז ת״ע (קכג, ב): דוד ז׳ מיני דהבא כו׳. וראה גם זח״ב עג, א. זח״ג פד, א. אוה״ת תצוה ע׳ א׳תרפח.
309דוד הוא רגל רביעי למרכבה
Kehot’s note points to Zohar I, 248b for these words.
Zohar I, 248bזח״א רמח, ב
Zohar III, 262bזח״ג רסב, ב
Kehot’s noteזח״א רמח, ב. זח״ג רסב, ב.
310מלכותך מכ״ע
“Your kingship is the kingship of all worlds, and Your dominion is in each and every generation.” The Alter Rebbe reads “worlds” as space and “generation” as time, both drawn from His Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
311שבעים נפש של יעקב
The words here quote Genesis 46:27; the passage is shown below.
Genesis 46:27בראשית מ״ו:כ״ז
וּבְנֵי יוֹסֵף אֲשֶׁר־יֻלַּד־לוֹ בְמִצְרַיִם נֶפֶשׁ שְׁנָיִם כׇּל־הַנֶּפֶשׁ לְבֵית־יַעֲקֹב הַבָּאָה מִצְרַיְמָה שִׁבְעִים:
And the sons of Joseph, who were born to him in Egypt, were two souls; all the souls of the house of Jacob, that came into Egypt, were threescore and ten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית מו, כז.
312בזה״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ו). [כ].
313מקשה אחת זהב טהור
Kehot’s note points to Exodus 35:26 for these words.
Exodus 35:26שמות ל״ה:כ״ו
Kehot’s noteשמות לה, כו.
314סימן לעבירה הדרוקן
The words here quote Shabbat 33a:10–11; the passage is shown below.
Shabbat 33a:10–11שבת ל״ג א:י׳-י״א
אָמַר רַב אוֹשַׁעְיָא: כׇּל הַמְּמָרֵק עַצְמוֹ לַעֲבֵירָה — חַבּוּרוֹת וּפְצָעִין יוֹצְאִין בּוֹ, שֶׁנֶּאֱמַר: ״חַבּוּרוֹת פֶּצַע תַּמְרוּק בְּרָע״. וְלֹא עוֹד אֶלָּא שֶׁנִּדּוֹן בְּהִדְרוֹקָן: שֶׁנֶּאֱמַר ״וּמַכּוֹת חַדְרֵי בָטֶן״. אָמַר רַב נַחְמָן בַּר יִצְחָק: סִימָן לַעֲבֵירָה הִדְרוֹקָן. תָּנוּ רַבָּנַן: שְׁלֹשָׁה מִינֵי הִדְרוֹקָן הֵן: שֶׁל עֲבֵירָה עָבֶה, וְשֶׁל רָעָב תָּפוּחַ, וְשֶׁל כְּשָׁפִים דַּק.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, א.
315חדשים לבקרים
The words here quote Lamentations 3:23; the passage is shown below.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ איכה ג, כג.
316המחדש בטובו בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
317בכל יום אברכך
The words here quote Psalms 145:2; the passage is shown below.
Psalms 145:2תהילים קמ״ה:ב׳
בְּכׇל־יוֹם אֲבָרְכֶךָּ וַאֲהַלְלָה שִׁמְךָ לְעוֹלָם וָעֶד:
Every day will I bless Thee; And I will praise Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ב.
318גולל אור מפני חושך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש של ערבית.
319אמת ממצרים גאלתנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אמת ויציב.
320מצרים נק׳ ערות הארץ
The words here quote Genesis 42:9; the passage is shown below.
Genesis 42:9בראשית מ״ב:ט׳
וַיִּזְכֹּר יוֹסֵף אֵת הַחֲלֹמוֹת אֲשֶׁר חָלַם לָהֶם וַיֹּאמֶר אֲלֵהֶם מְרַגְּלִים אַתֶּם לִרְאוֹת אֶת־עֶרְוַת הָאָרֶץ בָּאתֶם:
And Joseph remembered the dreams which he dreamed of them, and said unto them: ‘Ye are spies; to see the nakedness of the land ye are come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מב, ט. וראה קה״ר פ״א, ע״פ והארץ לעולם עומדת [כ].
321נשים משלו בנו
The words here quote Isaiah 3:12; the passage is shown below.
Isaiah 3:12ישעיהו ג׳:י״ב
עַמִּי נֹגְשָׂיו מְעוֹלֵל וְנָשִׁים מָשְׁלוּ בוֹ עַמִּי מְאַשְּׁרֶיךָ מַתְעִים וְדֶרֶךְ אֹרְחֹתֶיךָ בִּלֵּעוּ:
As for My people, a babe is their master, And women rule over them. O My people, they that lead thee cause thee to err, And destroy the way of thy paths.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ג, יב.
322בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יד.
323אשר הרעותי
Kehot’s note points to Micah 4:6 for these words.
Micah 4:6מיכה ד׳:ו׳
בַּיּוֹם הַהוּא נְאֻם־ה׳ אֹסְפָה הַצֹּלֵעָה וְהַנִּדָּחָה אֲקַבֵּצָה וַאֲשֶׁר הֲרֵעֹתִי:
In that day, saith the L-RD, will I assemble her that halteth, And I will gather her that is driven away, And her that I have afflicted;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ד, ו.
324ואנכי נטעתיך שורק
The words here quote Jeremiah 2:21; the passage is shown below.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כא.
325סגולה מכל העמים
The words here quote Exodus 19:5; the passage is shown below.
Exodus 19:5שמות י״ט:ה׳
וְעַתָּה אִם־שָׁמוֹעַ תִּשְׁמְעוּ בְּקֹלִי וּשְׁמַרְתֶּם אֶת־בְּרִיתִי וִהְיִיתֶם לִי סְגֻלָּה מִכׇּל־הָעַמִּים כִּי־לִי כׇּל־הָאָרֶץ:
Now therefore, if ye will hearken unto My voice indeed, and keep My covenant, then ye shall be Mine own treasure from among all peoples; for all the earth is Mine;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ה.
326אנכי ארד עמך
The words here quote Genesis 46:4; the passage is shown below.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
327שהקב״ה עוזרו
Kehot’s note points to Kiddushin 30b for these words.
Kiddushin 30bקידושין ל׳ ב
Kehot’s noteקידושין ל, ב.
328בד״ה ויעש משה נחש נחשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ חקת סב, א.
329פטר כל רחם
The words here quote Exodus 13:2; the passage is shown below.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
330ראשית חכמה
The words here quote Psalms 111:10; the passage is shown below.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
331שיפול ממדריגתו . . שנק׳ מיתה
Kehot’s note points to Zohar III, 135b for these words.
Zohar III, 135bזח״ג קלה, ב
Kehot’s noteראה זח״ג קלה, ב. הובא בע״ח שער שבה״כ פ״ו ובכ״מ. ובב״ר ר״פ ויחי: ואין מות אלא השפלה.
332שיש בתפלה מטה כסא מנורה ושולחן
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פרשתנו ד״ה וזה מעשה. ס׳ מאמרי אדה״ז — על ענינים ע׳ תמח ובהנסמן בהמ״מ שם. סה״מ תרנ״ד ע׳ קס ואילך. ד״ה נעשה נא תרצ״א (נדפס בסה״מ — קונטרסים).
333בזח״ב מ״ד א׳ קל״ג א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בהעלותך ע׳ שנז.
334ולכן תיקנו וידויים בכל יום בתפלה
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteראה ד״ה החלצו — תרנ״ט ע׳ 15 ”שכאו״א אומר הוידויים . . גם צדיק גמור כמו משה רבינו ע״ה”. ובסהמ״צ להצ״צ דף כח, א-ב בשם האריז״ל שהי׳ אומר פרטי הוידויים. וראה גם לקו״ש חכ״ה ע׳ 16. חכ״ז ע׳ 105.
335שלא יביט ברעת חבירו
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteלקו״ש ח״י ע׳ 24 בשם הבעש״ט ”שכאשר רואה רע בזולתו הרי זה הוכחה ש(דוגמת) אותו הרע נמצא בו בעצמו” ע״ש.
336אם את כל דגי הים
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5567.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ז ע׳ קצא. הנחה אחרת בסה״מ הנחות הר״פ ע׳ פב. וראה ג״כ בסה״מ תקס״ג ח״ב ע׳ תרצ. מאה שערים לג, א. ראה אוה״ת במדבר כרך ה ע׳ א׳תקפז.
337אם את כל דגי הים
The words here quote Numbers 11:22; the passage is shown below.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כב.
338ע״ה אסור לאכול בשר
The words here quote Pesachim 49b:3; the passage is shown below.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב. [כ]. ראה לעיל לא, ג. וש״נ.
339כל מה שיש ביבשה
The words here quote Chullin 127a:12–14; the passage is shown below.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א.
340ורדו בדגת הים
The words here quote Genesis 1:28; the passage is shown below.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כח.
341נשמות . . נוני ימא
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteראה מאמרי אדה״ז — פרשיות ע׳ רנו ובהנסמן לשם.
342המן ירד בזכות משה
The words here quote Taanit 9a:9; the passage is shown below.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
Zohar III, 102bזח״ג קב, ב
Kehot’s noteראה תענית ט, א. במד״ר א, ב. זח״ג קב, ב. רפג, ב.
343מזונא דחכמתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א). [כ].
344בד״ה ואהיה אצלו אמון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ במדבר יז, ד.
345כדאיתא בגמרא
The words here quote Yoma 75b:1; the passage is shown below.
Yoma 75b:1יומא ע״ה ב:א׳
לֶחֶם שֶׁשָּׁאֲלוּ כַּהוֹגֶן — נִיתַּן לָהֶם כַּהוֹגֶן. מִכָּאן לִמְּדָה תּוֹרָה דֶּרֶךְ אֶרֶץ שֶׁלֹּא יֹאכַל אָדָם בָּשָׂר אֶלָּא בַּלַּיְלָה. וְהָאָמַר אַבָּיֵי: הַאי מַאן דְּאִית לֵקהּ סְעוֹדְתָּא — לָא לֵאכְלַיהּ אֶלָּא בִּימָמָא! כְּעֵין יְמָמָא קָא אָמְרִינַן. אָמַר רַב אַחָא בַּר יַעֲקֹב: בַּתְּחִלָּה הָיוּ יִשְׂרָאֵל דּוֹמִין כְּתַרְנְגוֹלִים שֶׁמְּנַקְּרִין בָּאַשְׁפָּה, עַד שֶׁבָּא מֹשֶׁה וְקָבַע לָהֶם זְמַן סְעוּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עה, ב.
346ראיתי והנה מנורת זהב
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteראה להלן בהוספות ברשימת הכתבי-יד שמאמר זה הוא משנת תקנ״ה ומשנת תקס״ט (וראה בסה״מ תקס״ח ח״ב ע׳ תתמו. ובהנסמן להלן לה, ד בתחילת הביאור). הגהות באוה״ת בהעלותך ע׳ תטז. וראה ג״כ סה״מ תקס״ח ח״ב ע׳ תשי ואילך. נתבאר בד״ה זה — חנוכה תשל״ב.
347ראיתי והנה מנורת זהב
The words here quote Zechariah 4:2; the passage is shown below.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, ב.
348נר ה׳ נשמת אדם
The words here quote Proverbs 20:27; the passage is shown below.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
349ועיין מענין שבעה רועים ברבות נשא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת נ״ך-א ע׳ תעו שמציין למ״מ אלו.
350ע״פ והניף ידו על הנהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ צו יז, ג.
351נחל איתן
The words here quote Deuteronomy 21:4; the passage is shown below.
Deuteronomy 21:4דברים כ״א:ד׳
וְהוֹרִדוּ זִקְנֵי הָעִיר הַהִוא אֶת־הָעֶגְלָה אֶל־נַחַל אֵיתָן אֲשֶׁר לֹא־יֵעָבֵד בּוֹ וְלֹא יִזָּרֵעַ וְעָרְפוּ־שָׁם אֶת־הָעֶגְלָה בַּנָּחַל:
And the elders of that city shall bring down the heifer unto a rough valley, which may neither be plowed nor sown, and shall break the heifer’s neck there in the valley.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, ד.
352שנת׳ במ״א נחל הנמשך מבחי׳ איתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן פ׳ ראה יח, ב.
353בעבר הנהר ישבו
The words here quote Joshua 24:2; the passage is shown below.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
354ע״פ אם בחקתי תלכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת בחוקתי מה, ג. ראה גם פ׳ צו טו, ד.
355כולך יפה רעיתי
The words here quote Song of Songs 4:7; the passage is shown below.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ז.
356ברבות אמור ס״פ ל״ב . . אמר זכריה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תקי ומוסיף ”אמר זכרי׳ אנא חמיתיה אלו כורסוון כולו דהב נקי הה״ד ראיתי” ע״ש.
357וכ״ה בשה״ש רבה ע״פ כולך יפה רעיתי
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תקיא ומוסיף ”ושם הגירסא אנא חמיתיה אולו כורסין וכ׳ המ״כ שפי׳ הערוך אולו כולו כורסין פי׳ זהב טהור” ע״ש.
358שירמי׳ אומר כסף נמאס
The words here quote Jeremiah 6:30; the passage is shown below.
Jeremiah 6:30ירמיהו ו׳:ל׳
כֶּסֶף נִמְאָס קָרְאוּ לָהֶם כִּי־מָאַס Havayah בָּהֶם:
Refuse silver shall men call them, Because the L-RD hath rejected them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ו, ל.
359ויחזקאל קורא אותם סיגים
Kehot’s note points to Ezekiel 22:18 for these words.
Ezekiel 22:18יחזקאל כ״ב:י״ח
Kehot’s noteיחזקאל כב, יח.
360מזה משמע דקאי ג״כ על זמן עכשיו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת נ״ך-א ע׳ תקו.
361מדוע ירמי׳ ויחזקאל אמרו כן
Kehot’s note points to where this is explained further: The Rebbe’s maamar “מנורת זהב” (5732).
Kehot’s noteראה ד״ה ראיתי והנה מנורת זהב — תשמ״א. ובד״ה מנורת זהב תשל״ב (בהנחה בלתי מוגה) מקשה עוד יותר דמה שירמי׳ ויחזקאל דיברו בתכלית המוסר באותו הזמן בא זכרי׳ ואמר מנורת זהב. ועוד יותר דזכרי׳ הי׳ לאחרי ירמי׳ ויחזקאל שהם היו קודם החורבן בית ראשון, וחגי זכרי׳ ומלאכי היו בזמן בית שני שאז חסרו ה׳ דברים, ובכ״ז אמר מנורת זהב כולה ע״ש.
362שנקראו כנ״י מנורה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5627.
Kehot’s noteנסמן לעיל לב, ד. ראה סה״מ תרכ״ז (הוצאת תשנ״ט) ע׳ סז.
363שע״י המקשה . . נעשה מה שלמעלה למטה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל לב, ד. וראה אוה״ת תרומה ע׳ א׳תצ. קטע מכאן מובא בסה״מ תרל״ג-א ע׳ צב. וע׳ רלב. סה״מ תרכ״ז (הוצאת תשנ״ט) ע׳ סז.
364כל ישראל ערבים זב״ז
The words here quote Sotah 37b:6; the passage is shown below.
Sotah 37b:6סוטה ל״ז ב:ו׳
אָמַר רַבִּי: לְדִבְרֵי רַבִּי שִׁמְעוֹן בֶּן יְהוּדָה אִישׁ כְּפַר עַכּוֹ שֶׁאָמַר מִשּׁוּם רַבִּי שִׁמְעוֹן, אֵין לְךָ כׇּל מִצְוָה וּמִצְוָה שֶׁבַּתּוֹרָה שֶׁלֹּא נִכְרְתוּ עָלֶיהָ אַרְבָּעִים וּשְׁמֹנֶה בְּרִיתוֹת שֶׁל שֵׁשׁ מֵאוֹת אֶלֶף וּשְׁלֹשֶׁת אֲלָפִים וַחֲמֵשׁ מֵאוֹת וַחֲמִשִּׁים. נִמְצָא לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל שֵׁשׁ מֵאוֹת אֶלֶף וּשְׁלֹשֶׁת אֲלָפִים וַחֲמֵשׁ מֵאוֹת וַחֲמִשִּׁים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Shevuot 39a:21–22שבועות ל״ט א:כ״א-כ״ב
וְכׇל עֲבֵירוֹת שֶׁבַּתּוֹרָה נִפְרָעִין מִמֶּנּוּ, וְכָאן מִמֶּנּוּ וּמִכׇּל הָעוֹלָם כּוּלּוֹ; שֶׁנֶּאֱמַר: ״אָלֹה וְכַחֵשׁ״, וּכְתִיב: ״עַל כֵּן תֶּאֱבַל הָאָרֶץ״. וְאֵימָא עַד דְּעָבֵיד לְהוּ לְכוּלְּהוּ! לָא סָלְקָא דַּעְתָּךְ, דִּכְתִיב: ״מִפְּנֵי אָלָה אָבְלָה הָאָרֶץ״. וְכׇל עֲבֵירוֹת שֶׁבַּתּוֹרָה – מִכׇּל הָעוֹלָם לָא?! וְהָכְתִיב: ״וְכָשְׁלוּ אִישׁ בְּאָחִיו״ – אִישׁ בַּעֲוֹן אָחִיו; מְלַמֵּד שֶׁכׇּל יִשְׂרָאֵל עֲרֵבִים זֶה בָּזֶה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה לז, ב. שבועות לט, א. ראה גם לקמן שה״ש לה, ד. ובאוה״ת בראשית-ה דף תקפא, ב ואילך. סה״מ תרל״ג-א ע׳ צב.
365כלומר מעורבים זה בזה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5633.
Kehot’s noteבסה״מ תרל״ג שם מציין לקורקדניציא ולס׳ בגדי ישע שער ב ועירוב משורש אחד הם ע״ש.
366אתם קרויים אדם
The words here quote Yevamot 61a:1–3; the passage is shown below.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סא, א. וש״נ.
367בד״ה השמים כסאי
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5627.
Kehot’s noteתו״א פ׳ בראשית א, ב. וראה בסה״מ תרכ״ז הנ״ל ע׳ סז שמעתיק לשון התו״א.
368ובד״ה אתם נצבים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ נצבים מד, א.
369יציץ ופרח ישראל
The words here quote Isaiah 27:6; the passage is shown below.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ו.
370כי שרית עם אלקים
The words here quote Genesis 32:29; the passage is shown below.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
371חמוקי ירכיך כמו חלאים
The words here quote Song of Songs 7:2; the passage is shown below.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ב.
372זבולון קודם ליששכר
The words here quote Deuteronomy 33:18; the passage is shown below.
Deuteronomy 33:18דברים ל״ג:י״ח
וְלִזְבוּלֻן אָמַר שְׂמַח זְבוּלֻן בְּצֵאתֶךָ וְיִשָּׂשכָר בְּאֹהָלֶיךָ:
And of Zebulun he said: Rejoice, Zebulun, in thy going out, And, Issachar, in thy tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה דברים לג, יח.
373כל חד וחד לפום . . שיעורא דיליה
Kehot’s note points to Zohar I, 103a for these words.
Zohar I, 103aזח״א קג, א
Kehot’s noteזח״א קג, א.
374כי נר מצוה ותו״א
The words here quote Proverbs 6:23; the passage is shown below.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
375רמ״ח מ״ע שהם רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
376עם תרין דרועין הם גימ׳ נר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמאו״א אות נו״ן סל״א.
377בד״ה והי׳ לכם לציצית
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteנ״ב הב׳ ובביאור פ״ב (מה, ד). והשלמה בפע״ח ש׳ השבת ספ״ד. [כ].
378נרות המערכה ואת כל כלי׳
The words here quote Exodus 39:37; the passage is shown below.
Exodus 39:37שמות ל״ט:ל״ז
אֶת־הַמְּנֹרָה הַטְּהֹרָה אֶת־נֵרֹתֶיהָ נֵרֹת הַמַּעֲרָכָה וְאֶת־כׇּל־כֵּלֶיהָ וְאֵת שֶׁמֶן הַמָּאוֹר:
the pure candlestick, the lamps thereof, even the lamps to be set in order, and all the vessels thereof, and the oil for the light;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לט, לז.
379בהטיבו את הנרות
The words here quote Exodus 30:7; the passage is shown below.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, ז.
380וארז״ל נח״ר לפני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי במדבר כח, ח. וראה ג״כ שם טו, ז.
381בד״ה בהעלותך את הנרות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל כט, ד.
382בד״ה ואהי׳ אצלו אמון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ במדבר יח, א.
383תחת אשר לא עבדת
The words here quote Deuteronomy 28:47; the passage is shown below.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 26:4–5תניא, חלק ראשון; ליקוטי אמרים כ״ו:ד׳-ה׳
וּמִקְרָא מָלֵא דִּבֶּר הַכָּתוּב: ״תַּחַת אֲשֶׁר לֹא עָבַדְתָּ אֶת ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וְגוֹ׳״, וְנוֹדָע לַכֹּל פֵּירוּשׁ הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה עַל פָּסוּק זֶה: וְהִנֵּה, עֵצָה הַיְּעוּצָה לְטַהֵר לִבּוֹ מִכָּל עֶצֶב וְנִדְנוּד דְּאָגָה מִמִּילֵּי דְעָלְמָא, וַאֲפִילוּ בָּנֵי חַיֵּי וּמְזוֹנֵי, מוּדַעַת זֹאת לַכֹּל מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה כוּ׳״, וּפֵירְשׁוּ בַּגְּמָרָא: ״לְקַבּוּלֵי בְּשִׂמְחָה״, כְּמוֹ שִׂמְחַת הַטּוֹבָה הַנִּגְלֵית וְנִרְאֵית, כִּי ״גַּם זוֹ – לְטוֹבָה״, רַק שֶׁאֵינָהּ נִגְלֵית וְנִרְאֵית לְעֵינֵי בָשָׂר, כִּי, הִיא מֵ״עָלְמָא …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteדברים כח, מז. וראה אוה״ת (יהל אור) לתהלים ק, ב. וש״נ. רמב״ם סוף הל׳ לולב. שער רוה״ק — להאריז״ל (אחר כוונת האפר לג, א). שער המצות להאריז״ל בתחלתו. ראשית חכמה שער האהבה רפ״י. של״ה מט, א. ועוד. תניא פכ״ו. סידור רפ״א, א. הערה בסה״מ תש״ג ע׳ 180. המשך תער״ב ח״ג ע׳ א׳רסא ואילך. סה״מ תרצ״ט ס״ע 94 ואילך.
384על ר״ע כשהי׳ ק״כ מילין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות כד, סע״א.
385אין לך עשב מלמטה
The words here quote Bereshit Rabbah 10:6; the passage is shown below.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteראה ב״ר פ״י, ו. זח״א רנא, א. מו״נ ח״ב, פ״י.
386צדיקים יושבים ונהנין
The words here quote Berakhot 17a:12; the passage is shown below.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
387מוטב דלדייני׳
The words here quote Chagigah 15b:3; the passage is shown below.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
388שצריך לטבול . . ובכולם יש בחי׳ נהר דינור
Kehot’s note points to Zohar I, 201a for these words.
Zohar I, 201aזח״א רא, א
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״א רא, א. זח״ב ריא, ב. ועוד. וראה פע״ח שער התפילין פ״י. כנפי יונה ח״ו סכ״ט.
389ת״ח אין להם מנוחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות.
390וקדושים בכ״י יהללוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אתה קדוש.
391קנה חכמה קנה בינה
The words here quote Proverbs 4:5; the passage is shown below.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
392ב״פ קנה בגימטריא ש״י
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח ש׳ תפלת ר״ה פ״ג (קטז, ד). ד׳ קארעץ. [כ].
393עולם חסד יבנה
The words here quote Psalms 89:3; the passage is shown below.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
394אלפים שנה שקדמה התו׳
The words here quote Bereshit Rabbah 8:2; the passage is shown below.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Zohar II, 49aזח״ב מט, א
Kehot’s noteב״ר ח, ב. ויק״ר רפי״ט. מדרש תהלים צ, ד. תנחומא וישב ד. זח״ב מט, א.
395מאד עמקו מחשבותיך
The words here quote Psalms 92:6; the passage is shown below.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
396בזח״א ויצא דקנ״ו סע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”יש דא עלמא דאתי דכתיב להנחיל אוהבי יש כ״ב נקודה עילאה דאעיל כל כ״ב אתוון רזא דכל אורייתא כו׳”. — אוה״ת כי תצא ע׳ תתקעח. וראה אוה״ת נ״ך-א ע׳ תקפג. אוה״ת בראשית-ג דף תקיא, א.
397ויחי רמ״ב ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”מאי יש דא עלמא דאתי דלא פסיק מימוי” — אוה״ת בראשית-ב דף שיד, ב ואילך.
398עין לא ראתה אלקים זולתך
The words here quote Isaiah 64:3; the passage is shown below.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
399(כי הנה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהגה זו מהדורא אחרת באוה״ת בהעלותך ע׳ תטז ואילך.
400תרי״ג מצות דאורייתא . . מכתר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג. ע״ל בחוקותי (מז, ד). וש״נ. [כ].
401מן הארץ לרקיע מהלך
The words here quote Chagigah 13a:3; the passage is shown below.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
402ביו״ד נברא עוה״ב
The words here quote Menachot 29b:13–14; the passage is shown below.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
403נש״ב
Kehot’s note points to Rosh Hashanah 21b for these words.
Rosh Hashanah 21bראש השנה כ״א ב
Kehot’s noteר״ה כא, ב.
404כי כל בשמים ובארץ
The words here quote I Chronicles 29:11; the passage is shown below.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
405יקוו המים אל מקום אחד
The words here quote Genesis 1:9; the passage is shown below.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
406על המשכת השפע מהע״ס לבחי׳ יסוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל ה, ג שמציין לזח״א יח, א.
407וע׳ זח״א י״ח א׳ ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת ויקרא-ב ע׳ תרנח.
408בהאבות נאמר בכל מכל כל
The words here quote Sotah 5a:5–6; the passage is shown below.
Sotah 5a:5–6סוטה ה׳ א:ה׳-ו׳
וְאִם חוֹזֵר בּוֹ — נֶאֱסָף בִּזְמַנּוֹ כְּאַבְרָהָם אָבִינוּ, שֶׁנֶּאֱמַר: ״וְהֻמְּכוּ כַּכֹּל יִקָּפְצוּן״. כְּאַבְרָהָם יִצְחָק וְיַעֲקֹב דִּכְתִיב בְּהוּ: ״בַּכֹּל״, ״מִכֹּל״, ״כֹּל״. וְאִם לָאו — ״וּכְרֹאשׁ שִׁבֹּלֶת יִמָּלוּ״. מַאי ״וּכְרֹאשׁ שִׁבֹּלֶת״? רַב הוּנָא וְרַב חִסְדָּא, חַד אָמַר: כִּי סָאסָא דְשִׁיבַּלְתָּא, וְחַד אָמַר: כְּשִׁיבּוֹלֶת עַצְמָהּ. בִּשְׁלָמָא לְמַאן דְּאָמַר כִּי סָאסָא דְשִׁיבַּלְתָּא — הַיְינוּ דִּכְתִיב: ״וּכְרֹאשׁ שִׁבֹּלֶת״, אֶלָּא לְמַאן דְּאָמַר כִּי שׁוּבַּלְתָּא עַצְמָהּ, מַאי ״וּכְרֹאשׁ שִׁבֹּלֶת״? אָמַר רַב אַסִּי, וְכֵן תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א.
409עצם מעצמי ובשר מבשרי
The words here quote Genesis 2:23; the passage is shown below.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כג.
410בד״ה ואתה תצוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פ׳ תצוה.
411זח״א קי״ו א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת תבוא ע׳ תתשו.
412קע״ז א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת תבוא ע׳ תתשז.
413יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
414א-ל דעות
Kehot’s note points to I Samuel 2:3 for these words.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ב, ג.
415בד״ה את שבתותי תשמרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל בהר מב, ב ואילך.
416אין עוד מלבדו
The words here quote Deuteronomy 4:35; the passage is shown below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
417בד״ה ואהיה אצלו אמון
Kehot’s note points to Numbers 18:3 for these words.
Numbers 18:3במדבר י״ח:ג׳
וְשָׁמְרוּ מִשְׁמַרְתְּךָ וּמִשְׁמֶרֶת כׇּל־הָאֹהֶל אַךְ אֶל־כְּלֵי הַקֹּדֶשׁ וְאֶל־הַמִּזְבֵּחַ לֹא יִקְרָבוּ וְלֹא־יָמֻתוּ גַם־הֵם גַּם־אַתֶּם:
And they shall keep thy charge, and the charge of all the Tent; only they shall not come nigh unto the holy furniture and unto the altar, that they die not, neither they, nor ye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יח, ג.
418אשרי יושבי ביתך
The words here quote Psalms 84:5; the passage is shown below.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ה.
419המלאכים אומרים ג״פ קדוש
Kehot’s note points to Isaiah 6:3 for these words.
Isaiah 6:3ישעיהו ו׳:ג׳
Chullin 91bחולין צ״א ב
Kehot’s noteישעי׳ ו, ג. חולין צא, ב. ראה לעיל אמור לא, א.
420לקיחה ע״י ד״א שמה לקיחה
The words here quote Sukkah 37a:7–8; the passage is shown below.
Sukkah 37a:7–8סוכה ל״ז א:ז׳-ח׳
רָבָא אָמַר: כׇּל לְנָאוֹתוֹ — אֵינוֹ חוֹצֵץ. וְאָמַר רַבָּה: לָא לִינְקוֹט אִינִישׁ הוֹשַׁעְנָא בְּסוּדָרָא, דְּבָעֵינָא לְקִיחָה תַּמָּה וְלֵיכָּא. וְרָבָא אָמַר: לְקִיחָה עַל יְדֵי דָּבָר אַחֵר — שְׁמָהּ לְקִיחָה. אָמַר רָבָא: מְנָא אָמֵינָא לַהּ דִּלְקִיחָה עַל יְדֵי דָּבָר אַחֵר שְׁמָהּ לְקִיחָה, דִּתְנַן: אֵזוֹב קָצָר — מְסַפְּקוֹ בְּחוּט וּבְכוּשׁ, וְטוֹבֵל וּמַעֲלֶה וְאוֹחֵז בָּאֵזוֹב וּמַזֶּה. אַמַּאי — ״וְלָקַח״ ״וְטָבַל״ אָמַר רַחֲמָנָא! אֶלָּא לָאו, שְׁמַע מִינַּהּ: לְקִיחָה עַל יְדֵי דָּבָר אַחֵר — שְׁמָהּ לְקִיחָה.
Rava said: Whatever is used to beautify it is not an interposition. Rabbah further stated: One should not hold the hoshanna with a scarf, for a whole "taking" is required, and in this case it is not. Rava said: Taking hold by means of something else is also regarded as a valid "taking." Rava said: From where do I derive that taking hold by means of something else is also regarded as a valid taking? From what we have learned: If the hyssop is too short, he may provide it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה סוכה לז, א. שו״ע או״ח סתרנ״א, ז.
421המלאכים שבקשו תנה הודך
The words here quote Shabbat 88b:7; the passage is shown below.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
422ישראל עלו במחשבה
Kehot’s note points to Bereshit Rabbah 1:5 for these words.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
ר׳ הונא בשם בר קפרא פתח (תהלים לא, יט): ”תאלמנה שפתי שקר וגו׳” אתפרכן אתחרשן אשתתקן. ”אתפרכן אתחרשן” - היך מה דאת אמר (שמות ד, יא): ”או מי ישום אלם או חרש או פקח או עור הלא אנכי ה׳” ואומר (בראשית לז, ז): ”והנה אנחנו מאלמים אלומים בתוך השדה והנה קמה אלומתי” ”אשתתקן” - כמשמעו. ”הַדֹּבְרוֹת עַל צַדִּיק” חי העולמים ”עָתָק” שהעתיק בבריותיו בגאוה אתמהה בשביל להתגאות ולומר אני דורש במעשה בראשית ”וָבוּז” אתמהה מבזה על כבודי דא״ר יוסי בר חנינא כל המתכבד בקלון חבירו אין לו חלק לעולם הבא …
Rav Huna began in the name of bar Kapara: “May they be silenced [te’alamna], those lying lips [that speak harsh words against the righteous one with arrogance and contempt]” (Psalms 31:19) – may they be bound up, may they become mute, may they be silenced. can have all these three meanings, as the Midrash goes on to show. May they become mute – as it says: “Who gives a mouth to a person, or who renders one mute [ilem] or deaf, or sighted or blind? Is it not I, the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר א, ה.
423בד״ה הבאים ישרש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פ׳ שמות.
424פי׳ קדשנו כמו הרי את מקודשת לי
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteראה תניא פרק מו (סה, ב). לעיל פ׳ במדבר ח, ג. לקמן שמע״צ פג, ג. סה״מ תקס״ח ע׳ טז. אוה״ת שלח ע׳ תרמד.
425ז׳ רועים ואהרן בכללם
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteראה לקו״ש ח״כ ע׳ 643.
426בהעלותך את הנרות
The words here quote Numbers 8:2; the passage is shown below.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
427כמ״ש במק״מ פ׳ פנחס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמובא גם בתו״א מ, ב.
428כשמן הטוב על הראש
The words here quote Psalms 133:2; the passage is shown below.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
429שאו ידיכם קדש
The words here quote Psalms 134:2; the passage is shown below.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
430בד״ה צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כא, ג.
431שמן משחת קדש
The words here quote Exodus 30:31; the passage is shown below.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, לא.
432בשעה שישראל עונין איש״ר
The words here quote Berakhot 3a:14; the passage is shown below.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א.
433זקן שקנה חכמה
The words here quote Kiddushin 32b:8; the passage is shown below.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב.
434אורייתא מחכ׳ נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
435הוי׳ בחכ׳
Kehot’s note points to Proverbs 3:19 for these words.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
436פי׳ אור הוא חכמה
Kehot’s note points to Zohar I, 30b for these words.
Zohar I, 30bזח״א ל, ב
Zohar II, 167aזח״ב קסז, א
Kehot’s noteכן הובא בכ״מ בשם הזהר (סידור עם דא״ח עדר, א. סה״מ תש״ג ע׳ 164. סה״מ תש״ד ע׳ 22. ועוד). וראה אמרי בינה ח״ג (קה״ת, תשמ״ה) פרק קנה (ע״פ זח״א ל, ב. זח״ב קסז, א). לקו״ת מטות (פב, רע״ג). וראה ס׳ הבהיר קמו.
437צדיק יסוד עולם
The words here quote Proverbs 10:25; the passage is shown below.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כה.
438גדול תלמוד שמביא
The words here quote Kiddushin 40b:8–9; the passage is shown below.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
439למה קדמה שמע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ב, מ״ב.
440ע״פ אלה פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פקודי.
441בד״ה צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כב, א.
442שכינה מדברת מתוך גרונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק בואתחנן (ג, ד). וש״נ. [כ].
443תען לשוני אמרתך
The words here quote Psalms 119:172; the passage is shown below.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
444אדון הנפלאות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
445גאה גאה
The words here quote Exodus 15:1; the passage is shown below.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
446בעטרה שעטרה לו אמו
The words here quote Song of Songs 3:11; the passage is shown below.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
447זו כנס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר פ״ג ע״פ זה.
448שמע לשון הבנה
Kehot’s note points to Zohar III, 138b for these words.
Zohar III, 138bזח״ג קלח, ב
Kehot’s noteזח״ג קלח, ב. ראה לקמן פ׳ ואתחנן יא, א. ובכ״מ.
449והנה קיום ואהבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תניא פרק מט.
450בשמים ממעל ועל הארץ
The words here quote Deuteronomy 4:39; the passage is shown below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
451וכל המאריך באחד
The words here quote Berakhot 13b:14–15; the passage is shown below.
Berakhot 13b:14–15ברכות י״ג ב:י״ד-ט״ו
תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית. רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ.
There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter H. R. Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יג, ב.
452ושכנתי בתוכם
The words here quote Exodus 25:8; the passage is shown below.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
453בתוכו לא נאמר
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteראה ר״ח שער האהבה (בתחלתו). של״ה שער האותיות אות ל. מס׳ תענית רד״ה מענין העבודה, פ׳ תרומה חלק תו״א שכה, ב. שכו, ב. ע״ל נשא (כ, סע״ב). [כ].
454ישראל לי ראש
Kehot’s note points to where this is explained further: Derech Mitzvosecha.
Kehot’s noteדרמ״צ מצות ציצית (טו, ב) בשם הזהר. וראה שער הפסוקים — להאריז״ל — וישלח לב, כט. ספר הליקוטים — להאריז״ל — ויחי מז, כח. מח, ב.
455בזח״ב . . רישא דמנרתא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאריכות באוה״ת בהעלותך ע׳ תיח.
456מואהבת עד ובשעריך הם מ״ב תיבין
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteראה לקמן ואתחנן יד, ד. מאמרי אדה״ז — פרשיות ע׳ תשח ובהנסמן לשם.
457בשתים יכסה
The words here quote Isaiah 6:2; the passage is shown below.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
458נהר היוצא מעדן
The words here quote Genesis 2:10; the passage is shown below.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
459בד״ה אם בחקותי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בחוקתי מה, ב.
460בד״ה שאו את ראש
Kehot’s note points to Numbers 1:2 for these words.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר א, ב.
461אין עומדין להתפלל אלא מתוך כובד ראש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות רפ״ה.
462ובפשעכם שולחה אמכם
The words here quote Isaiah 50:1; the passage is shown below.
Isaiah 50:1ישעיהו נ׳:א׳
כֹּה אָמַר ה׳ אֵי זֶה סֵפֶר כְּרִיתוּת אִמְּכֶם אֲשֶׁר שִׁלַּחְתִּיהָ אוֹ מִי מִנּוֹשַׁי אֲשֶׁר־מָכַרְתִּי אֶתְכֶם לוֹ הֵן בַּעֲוֺנֹתֵיכֶם נִמְכַּרְתֶּם וּבְפִשְׁעֵיכֶם שֻׁלְּחָה אִמְּכֶם:
Thus saith the L-RD: Where is the bill of your mother’s divorcement, Wherewith I have put her away? Or which of My creditors is it To whom I have sold you? Behold, for your iniquities were ye sold, And for your transgressions was your mother put away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נ, א.
463העולמות נבראו שלא בעמל
Kehot’s note points to Bereshit Rabbah 3:2 for these words.
Bereshit Rabbah 3:2בראשית רבה ג׳:ב׳
ברכיה בשם רבי יהודה בר סימון פתח (תהלים לג, ו ): ”בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וְגוֹ'” לא בעמל לא ביגיעה אלא בִּדְבַר ”ויאמר אלקים וַיְהִי אוֹר”:
Rabbi Berekhya began in the name of Rabbi Yehuda bar Simon: “By the word of the L-rd the heavens were made” (Psalms 33:6). Rabbi Yehuda bar Simon said: It was not with toil and not with exertion that the Holy One blessed be He created His world, but rather, “by the word of G-d,” and the heavens were already made. Here, too, “and there was [vehaya] light” is not written here, but rather, “vayhi light” – it immediately came about.
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פ״ג, ב.
464במאמר א׳ יכול להבראות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
465הוגעתם את ה׳ בדבריכם
The words here quote Malachi 2:17; the passage is shown below.
Malachi 2:17מלאכי ב׳:י״ז
הוֹגַעְתֶּם ה׳ בְּדִבְרֵיכֶם וַאֲמַרְתֶּם בַּמָּה הוֹגָעְנוּ בֶּאֱמׇרְכֶם כׇּל־עֹשֵׂה רָע טוֹב בְּעֵינֵי ה׳ וּבָהֶם הוּא חָפֵץ אוֹ אַיֵּה אֱלֹקֵי הַמִּשְׁפָּט:
Ye have wearied the L-RD with your words. Yet ye say: ‘Wherein have we wearied Him?’ In that ye say: ‘Every one that doeth evil Is good in the sight of the L-RD, And He delighteth in them; Or where is the G-d of justice?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ב, יז.
466ואציעה שאול הנך
The words here quote Psalms 139:8; the passage is shown below.
Psalms 139:8תהילים קל״ט:ח׳
אִם־אֶסַּק שָׁמַיִם שָׁם אָתָּה וְאַצִּיעָה שְּׁאוֹל הִנֶּךָּ:
If I ascend up into heaven, Thou art there; If I make my bed in the nether-world, behold, Thou art there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ח.
467גם חושך לא יחשיך ממך כחשיכה כאורה
The words here quote Psalms 139:12; the passage is shown below.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים קלט, יב.
468ומתחת זרועות עולם
The words here quote Deuteronomy 33:27; the passage is shown below.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
469וימינו תחבקני
The words here quote Song of Songs 2:6; the passage is shown below.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
470רחמים גדולים
The words here quote Isaiah 54:7; the passage is shown below.
Isaiah 54:7ישעיהו נ״ד:ז׳
בְּרֶגַע קָטֹן עֲזַבְתִּיךְ וּבְרַחֲמִים גְּדֹלִים אֲקַבְּצֵךְ:
For a small moment have I forsaken thee; But with great compassion will I gather thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ז.
471סד״ה ועתה יגדל נא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שלח לט, ג.
472ונגלו כספר השמים . . השמים החדשים
The words here quote Isaiah 34:4; the passage is shown below.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לד, ד. סו, כד.
473לחזות בנועם ה׳
The words here quote Psalms 27:4; the passage is shown below.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ד.
474בגילוי זיו השכינה
Kehot’s note points to Berakhot 17a for these words.
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
475בד״ה קול דודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש יד, ד.
476רע ומר עזבו את ה׳
The words here quote Jeremiah 2:19; the passage is shown below.
Jeremiah 2:19ירמיהו ב׳:י״ט
תְּיַסְּרֵךְ רָעָתֵךְ וּמְשֻׁבוֹתַיִךְ תּוֹכִחֻךְ וּדְעִי וּרְאִי כִּי־רַע וָמָר עׇזְבֵךְ אֶת־ה׳ אֱלֹקָיִךְ וְלֹא פַחְדָּתִי אֵלַיִךְ נְאֻם־אֲדֹ־נָי ה׳ צְבָאוֹת:
Thine own wickedness shall correct thee, and thy backslidings shall reprove thee: Know therefore and see that it is an evil and a bitter thing, that thou hast forsaken the L-RD thy G-d, neither is My fear in thee, Saith the L-rd GOD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ירמי׳ ב, יט.
477כל מי שאין בו דעה
The words here quote Berakhot 33a:19; the passage is shown below.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, א.
478בד״ה בהעלותך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ל, א ואילך.
479ימין ושמאל תפרוצי
The words here quote Isaiah 54:3; the passage is shown below.
Isaiah 54:3ישעיהו נ״ד:ג׳
כִּי־יָמִין וּשְׂמֹאול תִּפְרֹצִי וְזַרְעֵךְ גּוֹיִם יִירָשׁ וְעָרִים נְשַׁמּוֹת יוֹשִׁיבוּ:
For thou shalt spread abroad on the right hand and on the left; And thy seed shall possess the nations, And make the desolate cities to be inhabited.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ג.
480ימין מקרבת . . שמאל דוחה
The words here quote Sotah 47a:6–7; the passage is shown below.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מז, א.
481ודברי אשר שמתיך בפיך
The words here quote Isaiah 59:21; the passage is shown below.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
482והנה ברבות ס״פ אמור שם
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת פ׳ בא ע׳ רעב מעתיק וז״ל ”תרין אמוראין חד אמר גולה וחד אמר גאולה, מ״ד גולה ע״ש שגולה לבבל וגלת שכינה עמהון כדאמר למענכם שולחתי בבלה בישעי׳ סי מ״ג י״ד . . ומ״ד גאולה פרוקא שנאמר גואלינו ד׳ צבאות שמו”. וראה גם באוה״ת נ״ך-א ע׳ תקי.
483ותוספת האלף שעל ידו נעשה מבחי׳ גולה בחי׳ גאולה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בהעלותך ע׳ תכג ואילך.
484סמיכת גאולה לתפלה
The words here quote Berakhot 9b:14–15; the passage is shown below.
Berakhot 9b:14–15ברכות ט׳ ב:י״ד-ט״ו
תַּנְיָא נָמֵי הָכִי: וָתִיקִין הָיוּ גּוֹמְרִין אוֹתָהּ עִם הָנֵץ הַחַמָּה, כְּדֵי שֶׁיִּסְמוֹךְ גְּאוּלָּה לִתְפִלָּה, וְנִמְצָא מִתְפַּלֵּל בַּיּוֹם. אָמַר רַבִּי זֵירָא: מַאי קְרָאָה — ״יִירָאוּךָ עִם שָׁמֶשׁ וְלִפְנֵי יָרֵחַ דּוֹר דּוֹרִים״.
There is a teaching to the same effect : The Wetikin used to conclude it with the sunrise in order to unite the Geullah with the Tefillah, and consequently pray in the day. R. Zera said : What is the Scriptural authority foe this? "They shall fear Thee with the sun, and before the moon, throughout all generations" (Ps. Ixxii. 5).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ט, ב. טושו״ע או״ח סס״ו, ח. רסקי״א.
485א״ת מה אלא מאה
Kehot’s note points to Menachot 43b for these words.
Menachot 43bמנחות מ״ג ב
Kehot’s noteראה מנחות מג, ב רש״י ד״ה מה. ושם ד״ה א״ת [כ].
486ארוממך אלקי המלך
The words here quote Psalms 145:1; the passage is shown below.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
487שנגלה עליהם ממה״מ הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
488המריקים מעליהם הזהב
The words here quote Zechariah 4:12; the passage is shown below.
Zechariah 4:12זכריה ד׳:י״ב
וָאַעַן שֵׁנִית וָאֹמַר אֵלָיו מַה־שְׁתֵּי שִׁבְּלֵי הַזֵּיתִים אֲשֶׁר בְּיַד שְׁנֵי צַנְתְּרוֹת הַזָּהָב הַמְרִיקִים מֵעֲלֵיהֶם הַזָּהָב:
And I answered the second time, and said unto him: ‘What are these two olive branches, which are beside the two golden spouts, that empty the golden oil out of themselves?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, יב.
489מצפון זהב יאתה
The words here quote Job 37:22; the passage is shown below.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לז, כב.
490ונתתי מטר ארצכם
The words here quote Deuteronomy 11:14; the passage is shown below.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
491בגמרא רפ״ו דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלה, ב תוד״ה כאן.
492מקומו של עולם
The words here quote Bereshit Rabbah 68:9; the passage is shown below.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
ויפגע במקום - ר׳ הונא בשם ר׳ אמי אמר: מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר סח, ט.
493כי הדם הוא הנפש
The words here quote Deuteronomy 12:23; the passage is shown below.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
494ברבות פ׳ תרומה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלה, ה.
495וממצרים קראתי לבני
The words here quote Hosea 11:1; the passage is shown below.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, א.
496ופרעה הקריב
The words here quote Exodus 14:10; the passage is shown below.
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shemot Rabbah 21:5שמות רבה כ״א:ה׳
… אמר רבי אלעזר בן פדת: כיון שיצאו ישראל ממצרים, היו נושאין עיניהן והיו המצרים רודפים אחריהם, שנאמר (שם יד, י): ופרעה הקריב (וגו׳). נוסעים אינו אומר, אלא נוסע, כיון שיצא פרעה והמצריים לרדוף אחריהם, תלו עיניהם לשמים וראו שרן של מצרים פורח באויר, כיון שראו אותו נתייראו הרבה, שנאמר (שם שם, שם): וייראו מאד. ומהו והנה מצרים נוסע אחריהן? שרן של מצרים היה שמו מצרים, שאין הקדוש ברוך הוא מפיל אומה, עד שהוא מפיל שרן תחלה. וכן אתה מוצא בנבוכדנצר, שהפיל הקדוש ברוך הוא לשרו תחלה, שנאמר (דניאל ד, …
That is what is written: “My dove in the cleft of the rock” (Song of Songs 2:14). It should have said “a dove in the cleft of the rock.” Why did it say “my dove?” It is as Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: “My dove.” See what is written: “Ephraim is like a foolish dove, with no understanding” (Hosea 7:11). The Holy One blessed be He said: To Me they are like a foolish dove; everything that I decree for them, they do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמות יד, י. וראה שמו״ר כא, ה.
497צמאה לך נפשי
The words here quote Psalms 63:2; the passage is shown below.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב.
498בד״ה להבין ענין יו״ט שני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שמע״צ צב, א ואילך.
499שיאמרו ליצחק כי אתה אבינו
The words here quote Shabbat 89b:4–5; the passage is shown below.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
500לבאר הדברים הנ״ל
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ח״א ע׳ תק. מאמר זה בתוס׳ הגהות נדפס באוה״ת בהעלותך ע׳ תכ. וראה שם ע׳ תטז.
501החכמה תחי׳ את בעליה
The words here quote Ecclesiastes 7:12; the passage is shown below.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ז, יב.
502למה קדמה פ׳ שמע
The words here quote Berakhot 13a:21; the passage is shown below.
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
503תחת אשר לא עבדת
The words here quote Deuteronomy 28:47; the passage is shown below.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
504בד״ה כי עמך מקור חיים בפ׳ מקץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לה, א.
505ובפ׳ שלח ע״פ ועתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהלן לט, א.
506הנסתרות להוי׳ אלקינו
The words here quote Deuteronomy 29:28; the passage is shown below.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, כח.
507הנסתרות הן דחילו ורחימו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קכג, ב). ת״ז (ת״י ות״ע). [כ].
508בד״ה ואלה פקודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ פקודי ג, ג.
509בד״ה ושבתי בשלום
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteתו״א כא, ב ואילך. ובאוה״ת בהעלותך ע׳ תכ מציין ”בענין וישם אותה מצבה ויצוק שמן על ראשה”.
510ואם צדקת
Kehot’s note points to Job 35:7 for these words.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
511ולעבדו
Kehot’s note points to Deuteronomy 11:13 for these words.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
512סד״ה ואלה המשפטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א עה, ד.
513ובד״ה לא תהיה משכלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א עח, ד.
514ובד״ה לא הביט און
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ בלק ע, ג.
515וצ״ל גילוי . . השמים
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת יתרו ע׳ תתפא.
516הערת רוח קדשו ממרום
“Until a spirit is poured upon us from on high, and the wilderness becomes a fruitful field.” It describes the arousal from above that answers the outcry.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ לב, טו.
517ההשתלשלות של הקו נמשך מבחי׳ עשי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה המשך בששה״ק תער״ב ח״ב ע׳ תתקכד וע׳ א׳קב.
518וכענין טורא חשוכא
Kehot’s note points to Zohar III, 208a for these words.
Zohar III, 208aזח״ג רח, א
Kehot’s noteראה זח״ג רח, א. ראה אוה״ת קרח ע׳ תשכא. מובא ביהל אור ע׳ קצ.
519טורא חשוכא חג״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ״ב על״ק שה״ש ד״ה קול דודי (טו, ג). ולעיל נשא (כג, א). [כ].
520(עיין בפרדס . . נוגע לעצמותו כו׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהגה זו באריכות באוה״ת בהעלותך ע׳ תכא.
521ובמ״א נתבאר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א קג, ג.
522ע״ס הגנוזות הנז׳ בפרדס
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteע׳ בתו״א נח ד״ה הן עם א׳ (שם בלק״ת [מהאריז״ל] ע״ז סי׳ ה (טז, ג)) [ד״ה מהרח״ו ז״ל]. וע׳ אוה״ת ויחי (שסז, א). ושם (שעג, ב) מציין מש׳ הצחצחות והל׳ ”ע״ס הגנוזות” אות באות ל״מ — וע׳ ביאוה״ז ס״פ פקודי [נט, ב] ענוה שרשה מע״ס הגנוזות. וע׳ דרך מצותיך מאדמ״ו צ״צ נ״ע דרוש הלל בתחלתו [קמח, ב] ציין ע״ז בש׳ הנ״ל בשם הגאונים. והוא בפ״א ובפ״ד שם אבל הל׳ אינו כן. [כ]. וראה לעיל בחקתי מו, ג. ראה פרדס שער מלמטה למעלה. וראה לקו״ת חקת סג, ג. [כ].
523הם ע״פ קבלת האריז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ד״ה לעולם יהא אדם — עזר״ת ע׳ פה.
524רצון . . מצחא . . באדרא
Kehot’s marei makom for these words (its note is below).
Kehot’s note[זהר] ח״ג (קכט, א. רפח, ב). [כ].
525וכנודע שיש ב׳ בחי׳ בכתר
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שמ״ב, פ״א.
526ארוכה מארץ מדה
The words here quote Job 11:9; the passage is shown below.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
527בביאור ע״פ מי מנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ בלק סט, ג.
528בחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזח״ב רנד, ב. ראה ע״ח שי״ח, פ״ה. וראה הערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 206. וראה לעיל ויקרא ד, א. צו יג, ב.
529וז״ש בזהר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteל״מ. וע׳ כתובות (נז, ב). נדרים (עג, ב) במתני׳ ”הואיל ובעלה חייב במזונותי׳”. וע׳ זח״א (שם) מח, סע״ב. [כ]. ראה אוה״ת בראשית-ג ע׳ תקמג, ב.
530האדם — מכאן ואילך
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteוע׳ בע״ח ש׳ מ״ן ומ״ד דרוש א׳ ד״ה [— בהכת״י קרוע — כל ענין זה]. [כ].
531אבל שרש מציאותה הוא מרצון העליון
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “כל הנהנה” (5652).
Kehot’s noteנתבאר בד״ה כל הנהנה תרנ״ב ע׳ קכג.
532אשת חיל עט״ב
The words here quote Proverbs 12:4; the passage is shown below.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
533כמ״ש בלקו״ת
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בהעלותך ע׳ תכג כ׳ ”לכאורה לא נמצא כלל בלקו״ת פ׳ בהעלותך שהמנורה הוא פרצוף פנימי דנוק׳ . . וצ״ל דמש״ש בלקו״ת דהמנורה היא נוק׳ דז״א והוא מע״ח שער תיקון הנוק׳ פ״ז”.
534בביאור ע״פ אחת היא יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכנראה הכוונה להביאור לד״ה ששים המה מלכות לקמן שה״ש מ, א.
535וע׳ זח״ב דף י״ד ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בהעלותך ע׳ תכג.
536אם הבנים
Kehot’s note points to Psalms 113:9 for these words.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
537כד אתכפיא סט״א
Kehot’s note points to Zohar II, 128b for these words.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteראה זח״ב קכח, ב.
538בארץ לא זרועה
The words here quote Jeremiah 2:2; the passage is shown below.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
539י״ה עם שמי הוא שס״ה
Kehot’s note points to Zohar III, 110b for these words.
Zohar III, 110bזח״ג קי, ב
Kehot’s noteזח״ג קי, ב. וראה ת״ז בהקדמה ד, ב. ה, א.
540שבזה לעומת זה
Kehot’s note points to Ecclesiastes 7:14 for these words.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ז, יד.
541שעבדו בחומר ובלבנים
The words here quote Exodus 1:14; the passage is shown below.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות א, יד.
542במדרש רבה ר״פ ואתה תצוה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת בהעלותך ע׳ תכה ”מה הזית הזה כו׳ מעלין אותו לגת ונותנין אותו במטחן כו׳ ואח״כ נותנין את שומנן כו׳” ראה באוה״ת שם באריכות.
543שמן וקטרת
The words here quote Proverbs 27:9; the passage is shown below.
Proverbs 27:9משלי כ״ז:ט׳
שֶׁמֶן וּקְטֹרֶת יְשַׂמַּח־לֵב וּמֶתֶק רֵעֵהוּ מֵעֲצַת־נָפֶשׁ:
Ointment and perfume rejoice the heart; So doth the sweetness of a man’s friend by hearty counsel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, ט.
544בוצינא דקרדוניתא
Kehot’s note points to Zohar I, 15a for these words.
Zohar I, 15aזח״א טו, א
Kehot’s noteראה זח״א טו, א. ובמק״מ שם. ת״ז רת״ה ובכס״מ שם.
545בלקו״ת פ׳ עקב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteלהאריז״ל, ”ע״פ ארץ חטה כו׳ ארץ זית שמן כו׳ זית הוא יסוד כו׳ כי בחי׳ יסוד לעולם אינו נפרד” מובא באוה״ת בהעלותך ע׳ תכו.
Paragraph 10
546שמקבל עליו עול מלכות שמים
Rabbi Yehoshua ben Korchah explains that the Shema comes first so that one first accepts upon himself the yoke of the kingdom of Heaven and afterwards the yoke of the mitzvos. This is the acceptance that precedes “Forgive us.”
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
547אוילים מדרך פשעם ומעונותיהם יתענו
“Fools, because of the way of their transgression, and because of their iniquities, afflict themselves.” The Alter Rebbe reads it as distinguishing iniquity from rebellion.
Psalms 107:17תהילים ק״ז:י״ז
אֱוִלִים מִדֶּרֶךְ פִּשְׁעָם וּמֵעֲוֺנֹתֵיהֶם יִתְעַנּוּ:
Crazed because of the way of their transgression, And afflicted because of their iniquities—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
548פשעים אלו המרדים
In defining the words of the High Priest’s confession, the Talmud says pesha’im are rebellions, avonos are deliberate sins and chata’im are unwitting ones. It shows that pesha is the gravest offense.
Yoma 36b:6יומא ל״ו ב:ו׳
פְּשָׁעִים אֵלּוּ הַמְּרָדִים, וְכֵן הוּא אוֹמֵר: ״מֶלֶךְ מוֹאָב פָּשַׁע בִּי״, וְאוֹמֵר: ״אָז תִּפְשַׁע לִבְנָה בָּעֵת הַהִיא״. ״לְכׇל חַטֹּאתָם״ אֵלּוּ הַשְּׁגָגוֹת, וְכֵן הוּא אוֹמֵר: ״נֶפֶשׁ כִּי תֶחֱטָא בִשְׁגָגָה״. וּמֵאַחַר שֶׁהִתְוַדָּה עַל הַזְּדוֹנוֹת וְעַל הַמְּרָדִים חוֹזֵר וּמִתְוַדֶּה עַל הַשְּׁגָגוֹת?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
549והם פשעו בי
“Children I have raised and exalted, and they have transgressed against Me.” Here its words name the theme of a discourse on rebellion.
Isaiah 1:2ישעיהו א׳:ב׳
שִׁמְעוּ שָׁמַיִם וְהַאֲזִינִי אֶרֶץ כִּי ה׳ דִּבֵּר בָּנִים גִּדַּלְתִּי וְרוֹמַמְתִּי וְהֵם פָּשְׁעוּ בִי:
Hear, O heavens, and give ear, O earth, For the L-RD hath spoken: Children I have reared, and brought up, And they have rebelled against Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
550בי נשבעתי
In Parshas Acharei the Zohar speaks of the alef hidden within the vav and not revealed, as it is written, “By Myself (bi) I have sworn.” The text cites this place for the meaning of “against Me” (bi).
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
551ומאריך באחד
Sumchus says that whoever lengthens the word “One” has his days and years lengthened. It is the source of dwelling at length on “One” in the Shema.
Berakhot 13b:14–15ברכות י״ג ב:י״ד-ט״ו
תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית. רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ.
There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter H. R. Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
552בזכרנו את ציון
“By the rivers of Babylon, there we sat and wept, when we remembered Zion.” It is the theme of the midnight lament.
Psalms 137:1תהילים קל״ז:א׳
עַל־נַהֲרוֹת בָּבֶל שָׁם יָשַׁבְנוּ גַּם־בָּכִינוּ בְּזׇכְרֵנוּ אֶת־צִיּוֹן:
By the rivers of Babylon, There we sat down, yea, we wept, When we remembered Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
553הוי׳ בחכמה
“Havayah, with Chochmah, founded the earth; He established the heavens with understanding.” It shows the Infinite Light revealed in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
554בחכמה אתברירו
The Zohar teaches that “through Chochmah they are refined.” The Kehot note gives this place for the phrase.
Zohar, Pekudei 51:663–674ספר הזהר, פקודי נ״א:תרס״ג-תער״ד
555היתה לי דמעתי לחם יומם ולילה באמור אלי כל היום איה אלהיך
“My tears have been my bread day and night, while they say to me all day, Where is your G-d?” The Alter Rebbe reads tears as the way to the “bread” of Torah.
Psalms 42:4תהילים מ״ב:ד׳
הָיְתָה־לִּי דִמְעָתִי לֶחֶם יוֹמָם וָלָיְלָה בֶּאֱמֹר אֵלַי כׇּל־הַיּוֹם אַיֵּה אֱלֹקֶיךָ:
My tears have been my food day and night, while they say unto me all the day: 'Where is Thy G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
556והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate in it day and night.” It links the “bread day and night” of the psalm with the study of Torah.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
557אם ישים אליו לבו
“If He sets His heart to him, He gathers his spirit and his soul to Himself.” Its words are used here for turning one’s heart to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
558כי נכמרו רחמיו
Yosef hurried out, “for his compassion was stirred toward his brother,” went into the chamber and wept there. The weeping comes first.
Genesis 43:30בראשית מ״ג:ל׳
וַיְמַהֵר יוֹסֵף כִּי־נִכְמְרוּ רַחֲמָיו אֶל־אָחִיו וַיְבַקֵּשׁ לִבְכּוֹת וַיָּבֹא הַחַדְרָה וַיֵּבְךְּ שָׁמָּה:
And Joseph made haste; for his heart yearned toward his brother; and he sought where to weep; and he entered into his chamber, and wept there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
559שימו לחם
After weeping, Yosef washed his face, restrained himself and said, “Set out bread.” Bread follows tears, as in “My tears have been my bread.”
Genesis 43:31בראשית מ״ג:ל״א
וַיִּרְחַץ פָּנָיו וַיֵּצֵא וַיִּתְאַפַּק וַיֹּאמֶר שִׂימוּ לָחֶם:
And he washed his face, and came out; and he refrained himself, and said: ‘Set on bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
560הרועה בשושנים
“I am my Beloved’s and my Beloved is mine, who grazes among the roses.” The discourse on this verse reads shoshanim as those who study (shonim) the laws.
Song of Songs 6:3שיר השירים ו׳:ג׳
אֲנִי לְדוֹדִי וְדוֹדִי לִי הָרֹעֶה בַּשּׁוֹשַׁנִּים:
I am my beloved’s, and my beloved is mine, That feedeth among the lilies.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
561מים תחתונים בוכים
Rabbeinu Bachya brings the Midrash that when the waters were divided, the lower waters began to weep, and they were promised to be brought on the altar in the salt and the water libation. The Kehot note cites this place.
Rabbeinu Bahya, Vayikra 2:13רבנו בחיי, ויקרא ב׳:י״ג
Paragraph 11
562כתית למאור
“And you shall command the children of Israel to bring you pure olive oil, crushed for the light, to raise up a lamp continually.” It is the oil of the Menorah.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
563שפל רוח
Rabbi Meir says, “Be humble of spirit before every person.” The Kehot note gives this place for humility of spirit.
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
564ונפשי כעפר לכל תהיה
Mar son of Ravina closed his prayer with “My G-d, guard my tongue from evil … and let my soul be as dust to all,” the prayer said at the end of the Amidah. It is the humility likened to crushed oil.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
565כשמן הטוב על הראש יורד על הזקן זקן אהרן שיורד ע״פ מדותיו
“Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down over the edge of his garments.” The whole section is built on this verse.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
566קווצותיו תלתלים שחורות כעורב
“His head is finest gold; his locks are curled, black as a raven.” The locks stand for the laws of the Torah.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
567משל הקדמוני
David tells Shaul, “As the parable of the Ancient One says, from the wicked comes forth wickedness.” It is the source of the name “the parable of the Ancient One.”
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
568התורה נק׳ משל הקדמוני
Rashi explains that “the parable of the Ancient One” is the Torah, the parable of the Holy One, blessed be He, who is the Ancient One of the world. The Alter Rebbe builds on this reading.
Rashi on Exodus 21:16רש"י על שמות כ״א:ט״ז
וגנב איש ומכרו. לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר כִּי יִמָּצֵא אִישׁ גּוֹנֵב נֶפֶשׁ מֵאֶחָיו (דברים כ״ד), אֵין לִי אֶלָּא אִישׁ שֶׁגָּנַב נֶפֶשׁ, אִשָּׁה אוֹ טֻמְטוּם אוֹ אַנְדְּרוֹגִינוֹס שֶׁגָּנְבוּ מִנַּיִן? תַּ"לֹ וְגֹנֵב אִישׁ וּמְכָרוֹ. וּלְפִי שֶׁנֶּאֱ' כָּאן וְגֹנֵב אִישׁ, אֵין לִי אֶלָּא גּוֹנֵב אִישׁ, גּוֹנֵב אִשָּׁה מִנַּיִן? תַּ"לֹ גֹּנֵב נֶפֶשׁ, לְכָךְ הֻצְרְכוּ שְׁנֵיהֶם, מַה שֶּׁחִסֵּר זֶה גִּלָּה זֶה (סנהדרין שם): ונמצא בידו. שֶׁרָאוּהוּ עֵדִים שֶׁגְּנָבוֹ וּמְכָרוֹ, וְנִמְצָא כְבָר בְּיָדוֹ קֹדֶם מְכִירָה (שם): מות יומת. בְּחֶנֶק; כָּל מִיתָה הָאֲמוּרָה בַתּוֹרָה סְתָם חֶנֶק הִיא (וְהִפְסִיק …
וגנב איש ומכרו AND HE THAT STEALETH A MAN, AND SELLETH HIM, [AND HE BE PREVIOUSLY FOUND IN HIS HAND, HE SHALL SURELY BE PUT TO DEATH] — Why is this statement made (how does the particular form of words used here tell us some point of law which is not contained in another text bearing upon the same subject)? Since it is said, (Deuteronomy 24:7) “If a man be found stealing any of his brethren … [then that thief shall die]”, I might say that I have here only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
569כתלג חיוור
In Daniel’s vision the Ancient of Days sits, “His garment white as snow and the hair of His head like pure wool.” It describes the white hairs of Arich Anpin.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
570והחכמה תחיה
“The advantage of knowledge is that wisdom gives life to those who have it.” Here it describes supernal Chochmah, above the level of plant life.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
571שמן משחת קדש
“And you shall make it an oil of holy anointing, a perfume compounded by the perfumer’s art.” It names the oil of this section.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
572שמן משחת קדש
“This shall be an oil of holy anointing to Me throughout your generations.” The Kehot note gives both verses.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
573שאו ידיכם קודש
“Lift up your hands [in] holiness and bless Havayah.” Here its words name the passage of “Go forth and gaze” on kodesh.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
574חכים ולא בחכמה ידיעא
In Elijah’s prayer the Tikkunim say of G-d, “You are wise, but not with a knowable wisdom.” It describes the wisdom the Torah draws down, which is kodesh.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 13
575ואנשי קדש תהיון לי
“And you shall be holy men to Me; you shall not eat flesh torn in the field.” Here it describes the holiness that the mitzvos give.
Exodus 22:30שמות כ״ב:ל׳
וְאַנְשֵׁי־קֹדֶשׁ תִּהְיוּן לִי וּבָשָׂר בַּשָּׂדֶה טְרֵפָה לֹא תֹאכֵלוּ לַכֶּלֶב תַּשְׁלִכוּן אֹתוֹ:
And ye shall be holy men unto Me; therefore ye shall not eat any flesh that is torn of beasts in the field; ye shall cast it to the dogs.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
576עתידים צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar says that in the future “kadosh” will be said before the righteous, as it is said before the Holy One, blessed be He. The Alter Rebbe explains it as the holiness that comes to them from the supernal kodesh.
Bava Batra 75b:3–4בבא בתרא ע״ה ב:ג׳-ד׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים. צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. …
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem. The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Paragraph 14
577ועוד זאת שהרי הדבור
The essay “To understand what is written in Pri Etz Chaim” argues, “And furthermore, for speech” from supernal wisdom does not beget, while the drop drawn from the vessel of supernal Chochmah can bring something into being from nothing. It is the analogy used here.
Tanya, Part V; Kuntres Acharon 4:30תניא, קונטרס אחרון ד׳:ל׳
וְעוֹד זֹאת, שֶׁהֲרֵי הַדִּבּוּר מִדִּבְרֵי חָכְמָה עִילָּאָה אֵינוֹ מוֹלִיד, וְהַטִּפָּה שֶׁנִּמְשְׁכָה מֵהַכְּלִי דְּחָכְמָה עִילָּאָה יֵשׁ בָּהּ כֹּחַ הַמּוֹלִיד וּמְהַוֶּוה יֵשׁ מֵאַיִן. וְגַם הַמְשָׁכַת חָכְמָה עִילָּאָה, כְּלוּלָה בָּהּ. וְהַטַּעַם, מִפְּנֵי שֶׁבָּהּ נִמְשָׁךְ מַהוּתָהּ וְעַצְמוּתָהּ דְּחָכְמָה עִילָּאָה.
Kehot Publication Society (CC-BY-NC)
Paragraph 15
578שיורד ע״פ מדותיו
“… the beard of Aharon, that runs down over the edge of his garments (middosav).” The Alter Rebbe now reads middos as G-d’s attributes.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
579ושמן ימינו יקרא
“He who hides her hides the wind, and the oil of his right hand calls out.” The text cites the verse by chapter and verse and reads it as oil drawing forth the right side.
Proverbs 27:16משלי כ״ז:ט״ז
צֹפְנֶיהָ צָפַן־רוּחַ וְשֶׁמֶן יְמִינוֹ יִקְרָא:
He that would hide her hideth the wind, And the ointment of his right hand betrayeth itself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
580חסד דא״א שהוא ימינו
In Elijah’s prayer the Tikkunim describe the Sefiros as a body: “Chesed is the right arm, Gevurah the left arm.” The Kehot note brings it for Chesed as G-d’s right hand.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
581וימיני טפחה שמים
“My hand founded the earth, and My right hand spanned the heavens.” Here G-d’s right hand is the light that encompasses all worlds.
Isaiah 48:13ישעיהו מ״ח:י״ג
אַף־יָדִי יָסְדָה אֶרֶץ וִימִינִי טִפְּחָה שָׁמָיִם קֹרֵא אֲנִי אֲלֵיהֶם יַעַמְדוּ יַחְדָּו:
Yea, My hand hath laid the foundation of the earth, And My right hand hath spread out the heavens; When I call unto them, They stand up together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
582חסד עולם
“In a little wrath I hid My face from you for a moment, but with chesed olam I will have compassion on you.” It names the lower kindness, root of ahavas olam.
Isaiah 54:8ישעיהו נ״ד:ח׳
בְּשֶׁצֶף קֶצֶף הִסְתַּרְתִּי פָנַי רֶגַע מִמֵּךְ וּבְחֶסֶד עוֹלָם רִחַמְתִּיךְ אָמַר גֹּאֲלֵךְ Havayah
In a little wrath I hid My face from thee for a moment; But with everlasting kindness will I have compassion on thee, Saith the L-RD thy Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
583רב חסד
Among the Thirteen Attributes of Mercy: “slow to anger and abundant in kindness and truth.” It names the higher kindness of Arich Anpin.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
584רב חסד
Moshe repeats the attributes: “Havayah is slow to anger and abundant in kindness.” The Kehot note gives this verse as well.
Numbers 14:18במדבר י״ד:י״ח
ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
585כי חפץ חסד הוא
“Who is a G-d like You, Who pardons iniquity … for He desires kindness.” It describes the Chesed of Arich Anpin.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
586חסד דקשוט
The Idra Rabba says that the Chesed of the Ancient of Ancients is chesed dikshot, the kindness of truth, for the life of the soul and not of the body, and ties it to “for He desires kindness.” It is the source of the term used here.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
587חסד של אמת
Yaakov asks Yosef, “Deal with me in kindness and truth; do not bury me in Egypt.” The Kehot note points to this verse for the phrase “kindness of truth.”
Genesis 47:29בראשית מ״ז:כ״ט
וַיִּקְרְבוּ יְמֵי־יִשְׂרָאֵל לָמוּת וַיִּקְרָא לִבְנוֹ לְיוֹסֵף וַיֹּאמֶר לוֹ אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי וְעָשִׂיתָ עִמָּדִי חֶסֶד וֶאֱמֶת אַל־נָא תִקְבְּרֵנִי בְּמִצְרָיִם:
And the time drew near that Israel must die; and he called his son Joseph, and said unto him: ‘If now I have found favour in thy sight, put, I pray thee, thy hand under my thigh, and deal kindly and truly with me; bury me not, I pray thee, in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
588היד הגדולה אשר עשה ה׳ במצרים
At the sea, “Israel saw the great hand that Havayah performed in Egypt.” It is cited as a revelation of the higher Chesed.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
589האומר אין לי אלא תורה אפי׳ תורה אין לו
The Talmud concludes that one who says he has nothing but Torah does not have even Torah, since study goes with doing. Here it warns against seeking only the outer side.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
590ישים אליו לבו ורוחו ונשמתו אליו יאסוף
“If He sets His heart to him, He gathers his spirit and his soul to Himself.” The text applies the words to a person turning his whole being to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
591קרב איש ולב עמוק
The verse speaks of what is hidden “within a man, and a deep heart.” Here it describes the depths from which one seeks G-d.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
592אל מול פני המנורה
The verse of the maamar: “toward the face of the Menorah shall the seven lamps give light.” Its words are now explained in full.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
593יאר ה׳ פניו אליך
The priestly blessing: “May Havayah make His face shine upon you and be gracious to you.” It is the revelation of the inner supernal will.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
594באור פני מלך חיים
“In the light of the King’s face is life, and his favor is like a cloud of the latter rain.” It describes the supernal face shining toward the Menorah.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
595כמים הפנים לפנים
“As in water, face answers to face, so the heart of man to man.” The supernal face answers the face below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
596ישא ה׳ פניו אליך
“May Havayah lift up His face toward you and grant you peace.” The Kehot note gives both verses of the blessing.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
597לך אמר לבי בקשו פני את פניך הוי״ה אבקש
“Of You my heart said, ‘Seek My face’; Your face, Havayah, I will seek.” It names the theme of the discourse referred to.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
598On “opposite its nape” (mimul orpo), the Talmud explains mul as facing what sees the nape. It shows that “opposite the face of the Menorah” means what faces it.
Chullin 19b:14חולין י״ט ב:י״ד
מנהני מילי דתנו רבנן ממול ערפו מול הרואה את העורף וכן הוא אומר (במדבר כב, ה) והוא יושב ממולי ואומר (ירמיהו ב, כז) כי פנו אלי עורף ולא פנים מאי ואומר וכי תימא עורף גופיה לא ידעינן היכא דנדע מול דידיה היכא תא שמע כי פנו אלי עורף ולא פנים מכלל דעורף להדי פנים
Wikisource Talmud Bavli (CC-BY-SA)
599אמת הוי׳ לעולם
“For His kindness has prevailed over us, and the truth of Havayah is forever.” The Alter Rebbe reads le’olam as revelation in the world.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An explanation of the above
The oil of the Menorah is the hidden Chochmah, and it is drawn out only through “crushing”: refinement above, and humility and bitterness in a person. Through it Aharon’s great love comes down “over the edge of his middos” and raises Malchus herself by the light of Chochmah, beyond the ascent the twelve tribes make on their own.
The maamar in brief
The Menorah’s oil is “crushed” olive oil, and the oil is the hidden Chochmah, Mocha Stima’ah, the source that “anoints” the Chochmah of Atzilus. Crushing separates waste from good, so the oil stands for refinement: above, “through Chochmah they are refined”; in a person, lowering oneself to the dust and feeling bitter over one’s distance from G-d. Psalm 133 traces the oil’s path: from the head to the beard, the hairs that are the halachos of the Torah, and then “over the edge of his middos,” the seven lamps. Since G-d has no need of the worlds, His will to be King must be aroused from below, and Aharon’s great love draws the Supreme Will into Keser of Malchus, transforming a person’s own middos. That love must be preceded by ahavas olam, Avraham’s love from the south, the right side of Michael. The tribes rise only to Malchus, “where the tribes went up,” as the Nesi’im each raised his own tribe and the Sea split into twelve paths; Aharon raises Malchus herself through Chochmah, in seven lamps, like the River’s future seven streams. The light’s oil is rooted in the Supernal Keser.

Outline
	1The oil is the hidden ChochmahThe heading presents the discourse as an explanation of the one before it. The oil of “crushed” olives is the hidden Chochmah, Mocha Stima’ah, which “anoints” the kodesh, the Chochmah of Atzilus, as its source.¶1–2
	2Crushing, refinement and the hairsCrushing is refinement, which takes place in Mocha Stima’ah; in service it is humility and bitterness, which draw the oil and the raising of the lamps. The hairs of the beard in Psalm 133 come from the returning light of the refinements and are the halachos of the Torah, as in “Let my soul be as dust… Open my heart to Your Torah.”¶3
	3The seven lamps and the will to be KingThe oil running “over the edge of his middos” is the raising of the seven lamps, which draws light into Keser of Malchus. G-d has no need of the worlds, so Aharon’s great love, the yearning for the Infinite Light to be revealed below, arouses the Supreme Will to be King; in a person it transforms the middos.¶4–7
	4First the south: Avraham and MichaelThe Menorah stood in the south: great love must be preceded by ahavas olam, Avraham’s love, drawn from Chesed, the level of Michael, the great priest on the right; then Aharon the Kohen Gadol kindles the Menorah.¶8
	5Why bitterness, and where the tribes went upBitterness and crying out are the crushing that draws the oil from Mocha Stima’ah, the root of Aharon’s love in “abundant in kindness.” “Where the tribes went up” is the ascent of the twelve tribes, boundaries in Beriah, to Yerushalayim, Malchus, where Imma joins with the Daughter.¶9
	6Aharon raises Malchus herselfThe tribes’ ascent, like the ascent of Beriah’s Holy of Holies into Atzilus, reaches only Malchus; Aharon raises Malchus herself by drawing into her the light of the Supernal Abba. This is the difference between the Nesi’im’s offerings and the lamps, and Eden, the higher Chochmah, is the meaning of “when you raise up.”¶10
	7Twelve paths and seven streamsEach Nasi raised his own tribe and the Sea split into twelve paths, at the level of Malchus; the seven lamps raise all the souls together, like the future River, Binah, struck into seven streams that reveal Chochmah from the seven lower Sefiros of Atik, the Patriarchs and Matriarchs.¶11–12
	8Two kinds of oilThe offerings raise each tribe to its own root in Atzilus, while the lamps bring the light of Chochmah, from above Binah, in seven lamps. The Ramaz distinguishes the oil for the light, from the Supernal Keser, from the anointing oil, from Mocha Stima’ah.¶13


Key concepts
	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The hidden Chochmah of Arich Anpin, the source from which the Chochmah of Atzilus comes into being; the maamar identifies it with the Menorah’s oil and with the anointing oil.

	Refinement (birur)בירור
	The sorting of good from waste, like oil pressed from crushed olives; above it is the refinement of Tikkun from Tohu in Mocha Stima’ah, and in a person it is self-abasement and bitterness.

	The crushing of the olivesכתיתת הזיתים
	In service, lowering oneself to the dust and feeling bitter over one’s distance from G-d, which draws down the “oil” of the hidden Chochmah.

	Great love (ahavah rabbah)אהבה רבה
	Aharon’s wondrous yearning that the Infinite Light be revealed below; it arouses the Supreme Will to be King and transforms a person’s middos.

	Everlasting love (ahavas olam)אהבת עולם
	Avraham’s love, drawn from Chesed, the level of the south and of Michael on the right; it must come before the great love.

	Keser of Malchusכתר שבמלכות
	The will within Malchus, the will to be King, into which the raising of the lamps “toward the face of the Menorah” draws the Supreme Will.

	“Where the tribes went up”ששם עלו שבטים
	The ascent of the twelve tribes, twelve boundaries in Beriah, to Malchus; it is the level of the Nesi’im’s twelve offerings, below Aharon’s raising of Malchus herself.


Section 1 · ¶1–2
The oil is the hidden Chochmah
1ביאור על הנ״ל
An explanation of the above.
The heading presents this discourse as a further explanation of the one just before it, the first discourse on Parshas Beha’alotcha. It returns to that discourse’s themes, the oil of the Menorah and the great love of Aharon, and explains where they come from.




2הנה השמן נמשך מכתיתת הזיתים כמ״ש שמן זית זך כתית1. והיינו כי השמן הוא חכמה סתימאה וכמ״ש שמן משחת קדש.
Now, the oil is drawn out through the crushing of the olives, as is written, “pure olive oil, crushed.” That is, the oil is the hidden Chochmah (Chochmah Stima’ah), and as is written, “oil of anointing of the holy (shemen mishchas kodesh).”
The verse that commands oil for the Menorah calls it “crushed”: the oil comes out only when the olives are crushed. The Alter Rebbe identifies this oil with the hidden Chochmah (Chochmah Stima’ah), a concealed wisdom above revealed intellect, and supports this with the phrase “oil of anointing of the holy.”


פי׳ קדש הוא חכמה דאצילות והשמן מושח את הקדש והיינו לפי שהוא בחינת מו״ס [מוחא סתימאה] שהוא מקור ושרש להתהוות החכמה.
The meaning: kodesh (the holy) is the Chochmah of the World of Atzilus (Emanation), and the oil anoints the kodesh. That is, because it is the level of Mocha Stima’ah (the hidden brain), which is the source and root of the coming into being of Chochmah (wisdom).
In Kabbalah, kodesh (“the holy”) is a name for the Chochmah of Atzilus. An oil that anoints the kodesh stands above it, so the oil is Mocha Stima’ah, “the hidden brain,” the source from which Chochmah itself comes into being.




Section 2 · ¶3
Crushing, refinement and the hairs
3ומה שנמשך מכתיתת הזיתים הוא בחינת הבירורים כמו שע״י כתיתת הזית2 נפרד הפסולת ונבדל בפני עצמו והטוב נמשך ממנו לעצמו והוא השמן.
And that it is drawn out through the crushing of the olives is the level of the refinements (beirurim): just as through the crushing of the olive the waste is separated and set apart by itself, and the good is drawn out of it by itself, and that is the oil.
Crushing separates: the pulp and waste are set apart, and the good, the oil, comes out by itself. So the oil that comes from crushing points to beirurim, “refinements,” the sorting of good from waste.


כן למעלה הוא ענין בחכמה אתברירו. ועיקר הבירורים הוא במו״ס [במוחא סתימאה] דהיינו בירור עולם התיקון מעולם התהו ושבירת הכלים שנפלו לבי״ע3 כו׳ כמ״ש באגה״ק [באגרת הקודש] סי׳ כ״ח.
So too above, this is the concept of “through Chochmah they are refined.” And the refinements are principally in Mocha Stima’ah, that is, the refinement of the World of Tikkun (Rectification) from the World of Tohu (Chaos) and the breaking of the vessels that fell into Beriah, Yetzirah and Asiyah, etc., as is written in Iggeres HaKodesh, section 28.
Above, this is the teaching “through Chochmah they are refined.” The main refinement takes place in Mocha Stima’ah: the rectified World of Tikkun is sorted out from the World of Tohu, whose vessels shattered and fell into the lower worlds of Beriah, Yetzirah and Asiyah, as Iggeres HaKodesh 28 explains.


וכן בעבודת ה׳ ענין הבירור ע״י כתיתת הזית עיין במדרש רבה ר״פ תצוה והיינו שישפיל
And so too in the service of G-d, the concept of refinement through the crushing of the olive (see Midrash Rabbah, at the beginning of Parshas Tetzaveh). That is, that one should lower
The same crushing has a counterpart in a person’s service of G-d. The Midrash at the beginning of Parshas Tetzaveh compares Israel to the olive, which gives its oil only after it has been beaten and crushed.


עצמו לעפר ויתמרמר על ריחוקו מה׳ וע״י כתיתה זו ממשיך בחינת שמן שהוא מו״ס [מוחא סתימאה] דא״א ומזה נמשך העלאת הנרות שהוא גילוי בחי׳ אהבה רבה דאהרן.
himself to the dust and feel bitter over his distance from G-d; and through this crushing he draws down the level of oil, which is Mocha Stima’ah of Arich Anpin, and from this is drawn the raising of the lamps, which is the revelation of the level of the great love (ahavah rabbah) of Aharon.
A person’s “crushing” is to lower himself to the dust and feel bitter over his distance from G-d. This draws down the “oil,” Mocha Stima’ah of Arich Anpin (the hidden wisdom within the level of Keser), and from it comes the raising of the lamps: the great love (ahavah rabbah) that Aharon brought out in Israel.


(ובד״ה כי אתה נרי4 נתבאר דמבחינת השמן נמשך ג״כ יראה עילאה והיינו כי שורש יראה עילאה הוא ממו״ס [ממוחא סתימאה]) וזהו ענין כשמן הטוב כו׳ יורד על הזקן5 כי
(And in the discourse beginning “For You are my lamp” it is explained that from the level of the oil there is also drawn the higher awe (yirah ila’ah); that is, because the root of the higher awe is from Mocha Stima’ah.) And this is the meaning of “Like the good oil, etc., running down upon the beard.” For
A parenthesis adds that, as the discourse “For You are my lamp” explains, the higher awe (yirah ila’ah) also flows from this oil, because its root too is in Mocha Stima’ah. The text then turns to Psalm 133, where the good oil on the head runs down upon the beard, the beard of Aharon.


הנה ממותרי מוחין הנמשך ממו״ס [ממוחא סתימאה] יוצאין ובוקעין השערות והתהוות השערות הוא מאור החוזר מן הבירורים הנ״ל
indeed, from the surplus of the intellect (mochin) that is drawn from Mocha Stima’ah the hairs go out and break through; and the coming into being of the hairs is from the returning light (or chozer) of the refinements mentioned above,
In Kabbalah, hairs grow from the “surplus” of the intellect (mochin): light of the hidden brain that is more than the head holds within. Their coming into being is from the returning light (or chozer) of the refinements, light that turns back instead of being taken in.


שאין הכלי יכולה לסבול את האור החוזר מן הבירור ומזה יוצאין השערות (ועמ״ש בענין פי׳ מ״ש בזח״ג [בזהר חלק ג] קכ״ח ב׳ כחמר טב על דורדייה).6
for the vessel cannot bear the returning light from the refinement, and from this the hairs go out. (And see what is written on the meaning of what is said in the Zohar, Part III, 128b, “like good wine upon its lees.”)
Because the vessel cannot bear the returning light released by the refinement, that light comes out beyond it as hair. The parenthesis refers the reader to a discussion elsewhere of the Zohar phrase about the hidden brain resting “like good wine upon its lees.”


והנה ענין השערות הוא צירופי אותיות התורה. כמארז״ל [כמאמר רבותינו זכרונם לברכה] ע״פ קווצותיו תלתלים תלי תלים של הלכות.789
Now, the concept of the hairs is the combinations of the letters of the Torah, as our Sages, of blessed memory, said on the verse “His locks are curled (taltalim)”: “mounds upon mounds (tilei tilim) of halachos.”
The hairs stand for the combinations of the letters of the Torah. The Sages read “His locks (kevutzosav) are curled (taltalim)” as tilei tilim, “mounds upon mounds” of halachos, expounded from every tip (kotz) of the letters.


וזהו ונפשי כעפר לכל תהי׳ [תהיה]10 בחי׳ כתיתת הזיתים ואח״כ פתח לבי בתורתך בחי׳ השערות והלכות התורה. שעליהם נמשך בחי׳ כשמן הטוב בחי׳ משחת קודש שהוא מושח את הקדש בחי׳ חכמה.11
And this is [the meaning of] “And let my soul be as dust to all”: the level of the crushing of the olives; and afterwards, “Open my heart to Your Torah”: the level of the hairs and the halachos of the Torah, upon which is drawn the level of “like the good oil,” the level of “anointing of the holy,” which anoints the kodesh, the level of Chochmah.
The prayer at the end of the Amidah follows the same order. “Let my soul be as dust to all” is the crushing of the olives; “Open my heart to Your Torah” is the hairs, the halachos; and upon these flows “the good oil,” the anointing oil of Chochmah.




Section 3 · ¶4–7
The seven lamps and the will to be King
4ואח״כ שיורד ע״פ מדותיו.12 והוא ענין העלאת שבע נרות המנורה. פי׳ כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] שעיקר ענין העלאת הנרות אל
And afterwards, “that runs down over the edge of his middos.” And this is the concept of the raising of the seven lamps of the Menorah. The explanation is as is written in the Likkutei Torah of the Arizal: that the essence of the raising of the lamps “toward
After the oil reaches the head and the beard, the psalm says it runs down “over the edge of his middos,” and the Alter Rebbe reads middos as the emotive attributes. This is the raising of the Menorah’s seven lamps, and the Arizal’s Likkutei Torah explains its purpose.


מול פני המנורה13 להמשיך מלמעלה לבחי׳ כתר שבמל׳ והוא להגדיל בנינה כו׳ והענין הוא שהקב״ה בעצמו הוא רם ומתנשא.
the face of the Menorah” is to draw down from above to the level of Keser (the Crown) that is in Malchus (sovereignty), and this is to enlarge her structure, etc. And the matter is that the Holy One, blessed be He, in Himself is high and exalted.
Raising the lamps “toward the face of the Menorah” draws light from above into Keser of Malchus, the will within Malchus, in order to build Malchus up into a full structure. Why this is needed begins here: the Holy One, blessed be He, in Himself is exalted far above the worlds.




5וא״צ [ואין צריך / ואינו צריך] כלל להעולמות שיתגלה בפניהם כי הם כלא ממש חשיבי. וכמשל שיתגלה האדם להתנשא על הזבוב שכלא חשיב נגדו כן יותר מכן אין ערוך. וצריכין להמשיך באתעדל״ת [באתערותא דלתתא] שיתעורר לעילא בחינת רצון שירצה להיות מלך על עם.
And He has no need at all for the worlds, that He should reveal Himself before them, for they are “considered as truly nothing.” It is like the analogy of a man revealing himself in order to exalt himself over a fly, which is considered as nothing beside him; so [it is above], and even more than that, beyond all comparison. And one must draw down, through an arousal from below (isarusa dilesata), that there be aroused above the level of will, that He should will to be King over a people.
G-d has no need to reveal Himself to the worlds, which before Him count as nothing, just as a man has no wish to display his superiority over a fly; and the gap between G-d and the worlds is incomparably greater. Therefore an arousal from below is needed, to awaken above the will to be King over a people.




6וממשיכים זה ע״י אהבה רבה שהמשיך והדליק אהרן כה״ג [כהן גדול] לכנס״י [לכנסת ישראל] וכנ״ל שאהבה רבה הוא אהבה ותשוקה נפלאה. שיתגלה אור א״ס ב״ה למטה.
And this is drawn down through the great love (ahavah rabbah) that Aharon the Kohen Gadol drew down and kindled for the Congregation of Israel (Knesses Yisrael). And as mentioned above, the great love is a wondrous love and yearning that the Infinite Light (Or Ein Sof), blessed be He, be revealed below.
The arousal from below is the great love (ahavah rabbah) that Aharon the Kohen Gadol kindled in the Congregation of Israel. As the previous discourse explained, it is a wondrous yearning that the Infinite Light be revealed below, in this world.


כי זהו בחי׳ אהרן כה״ג [כהן גדול] להיות נראה אור. וע״י אהבה רבה זו מעוררים למעלה שיומשך ויתגלה מן הרצון העליון
For this is the level of Aharon the Kohen Gadol: that light be seen. And through this great love one arouses above, that there be drawn down and revealed, from the Supreme Will,
Aharon’s role is to make light seen, revealed below. This love, felt by his people, arouses the Supreme Will above to be drawn down and revealed.


שהוא כתר רעוא דכל רעוין אל בחי׳ כתר שבמל׳ דהיינו שיהיה הרצון להיות מלך וזהו אל מול פני המנורה.14
which is Keser (the Crown), “the Will of all wills,” to the level of Keser that is in Malchus (sovereignty); that is, that there be the will to be King. And this is “toward the face of the Menorah.”
The Supreme Will is Keser, called “the Will of all wills,” and it is drawn down into Keser of Malchus, the will to be King. That, says the Alter Rebbe, is what “toward the face of the Menorah” means.




7וזהו שיורד ע״פ מדותיו.15 וכן בעבודה כשעובד בבחי׳ זו נמשך בחי׳ שיורד ע״פ מדותיו של הקב״ה פי׳ שממשיך עי״ז גילוי אלקות בנפשו שמתהפכים עי״ז מדותיו ונעשה בריה חדשה ממש שנשמר מאד מן הרע כו׳.
And this is “that runs down over the edge of his middos.” And so too in [divine] service: when one serves at this level, there is drawn down the level of “that runs down over the edge of His middos,” of the Holy One, blessed be He. That is, through this he draws down a revelation of G-dliness into his soul, so that through this his emotive attributes (middos) are transformed and he becomes a truly new creation, who guards himself very much from evil, etc.
Aharon’s love drawing the Supreme Will into Malchus is the oil running “over the edge of His middos,” G-d’s attributes. In a person’s own service, serving with this love draws a revelation of G-dliness into his soul that transforms his emotive attributes, until he becomes a new creation who keeps himself far from evil.




Section 4 · ¶8
First the south: Avraham and Michael
8והנה המנורה היה בדרום. היינו שא״א לבא לבחי׳ אהבה רבה זו אא״כ [אלא אם כן] יקדים תחלה בחינת ומדרגת אהבת עולם
Now, the Menorah was in the south. That is, it is impossible to come to this level of great love unless one first precedes it with the level and rung of ahavas olam (everlasting love),
The Menorah stood on the south side of the Sanctuary, and this alludes to an order in service: one cannot reach Aharon’s great love without first attaining ahavas olam (everlasting love). The previous discourse calls it ahavas olam because it is drawn from contemplating the world (olam), its space and time, and how it is nullified before G-d.


שהוא בחי׳ אברהם שנאמר בו הלוך ונסוע הנגבה16171819 ועיין מ״ש לעיל מענין הנגבה ועיין ברבות סדר לך לך (פל״ט) ובזח״א [ובזהר חלק א] שם (ד״פ ע״א ודפ״ג ב׳ פ״ד א׳)
which is the level of Avraham, of whom it is said, “going on and journeying toward the south (hanegbah).” And see what is written above on the concept of hanegbah; and see [Midrash] Rabbah, Seder Lech Lecha (chapter 39), and the Zohar, Part I, there (folio 80a, and folio 83b, 84a);
Ahavas olam is the level of Avraham, of whom the Torah says he went “going on and journeying toward the south.” The text points to its own earlier discussion of “toward the south,” to the Midrash on Lech Lecha and to the Zohar there, which reads the journey as rising rung after rung until he reached the south, his portion.


ועיין בפ׳ ויגש (דר״ו ע״א) גבי להנחיל אוהבי2021 והיינו כמ״ש בזח״ב [בזהר חלק ב׳] ר״פ יתרו (דס״ז ב׳) שיש בחי׳ מיכאל כהנא רבא.22
and see in Parshas Vayigash (folio 206a), regarding “to cause those who love me to inherit.” And this is as is written in the Zohar, Part II, at the beginning of Parshas Yisro (folio 67b): that there is the level of Michael, the great priest (kahana rabba),
It also points to the Zohar on Vayigash, on the verse “to cause those who love me to inherit,” and to the Zohar at the beginning of Yisro, which speaks of Michael, “the great priest.”


ועוד בחי׳ עליונה יותר (מעלת) [במעלת] כהן גדול. והנה בחי׳ מיכאל הוא בחי׳ אהבת עולם הנמשך מבחי׳ חסד לאברהם23 וזהו ענין הנגבה
and also a level higher still, in the rank of Kohen Gadol. Now, the level of Michael is the level of ahavas olam, which is drawn from the level of “kindness (chesed) to Avraham,” and this is the concept of hanegbah;
Above Michael there is a higher level still, that of the Kohen Gadol. Michael is ahavas olam, drawn from Chesed, “kindness to Avraham”; and this is the meaning of “toward the south.”


וכן מיכאל הוא מימין24 כנז׳ [כנזכר] ברבות במדבר פרשה ב׳ ואח״כ בחינת אהרן כהן גדול מדליק המנורה בבחי׳ אהבה רבה בחינת שיורד ע״פ מדותיו25 כו׳.
and so too, Michael is on the right, as mentioned in [Midrash] Rabbah on Bamidbar, section 2. And afterwards, the level of Aharon the Kohen Gadol kindling the Menorah with the level of great love, the level of “that runs down over the edge of his middos,” etc.
Michael’s place on the right, the side of kindness, is stated in Bamidbar Rabbah. Only after this level comes Aharon the Kohen Gadol, who kindles the Menorah with great love, the oil that runs down “over the edge of his middos.”




Section 5 · ¶9
Why bitterness, and where the tribes went up
9והנה משנ״ת [מה שנתבאר] לעיל שאה״ר [שאהבה רבה] זו דאהרן באה ג״כ ע״י אותה ההתבוננות עצמה רק כאשר ישים מרירות בנפשו על החשך המסתיר כו׳
Now, as to what was explained above, that this great love of Aharon comes also through that very same contemplation, only when one sets bitterness in his soul over the darkness that conceals, etc.:
The previous discourse said that Aharon’s great love can come from the very same contemplation that brings ahavas olam, provided one also feels bitter over the darkness that conceals G-dliness. The Alter Rebbe now explains why the bitterness makes the difference.


היינו לפי שמקור המשכה זו הוא מבחי׳ ח״ס [חכמה סתימאה] כנ״ל ובחכמה אתברירו והבירור היינו ענין כתיתת הזיתים דוקא.
this is because the source of this drawing down is from the level of the hidden Chochmah, as mentioned above, and “through Chochmah they are refined”; and the refinement is the concept of the crushing of the olives specifically.
The source of this love is the hidden Chochmah, where “through Chochmah they are refined.” Refinement is precisely the crushing of the olives.


שזהו ענין שישים מרירות בנפשו ויצעק אל ה׳ בצר לו כו׳ ואזי עי״ז דוקא נמשך מזה השמן הטוב שמבחי׳ מו״ס [מוחא סתימאה] שרש האה״ר [האהבה רבה]
For this is the concept of setting bitterness in his soul and that he “cry out to Havayah in his distress,” etc.; and then, through this specifically, there is drawn from this the good oil, which is from the level of Mocha Stima’ah, the root of the great love
Bitterness and crying out to G-d in distress are that crushing. Through them in particular the good oil is drawn down from Mocha Stima’ah, the root of Aharon’s great love.


דאהרן גם כמ״ש בד״ה שוש אשיש26 בענין גנוחי גנוח27 שע״י הבכיה מעורר יג״מ [י״ג מדות] הרחמים כו׳ ע״ש והרי משם שרש אה״ר [אהבה רבה] דאהרן שנמשך מבחינת ורב חסד.28
of Aharon. Also, as is written in the discourse beginning “I will greatly rejoice,” on the concept of “groaning groans”: that through the weeping one arouses the Thirteen Attributes of Mercy, etc. (see there); and indeed, from there is the root of the great love of Aharon, which is drawn from the level of “and abundant in kindness.”
The discourse “I will greatly rejoice” makes a related point on “groaning sighs,” the Talmud’s description of the shofar’s teruah: weeping arouses the Thirteen Attributes of Mercy. Aharon’s great love is rooted there, in the attribute “and abundant in kindness.”


ובפי׳ בהעלותך י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בזח״ג [בזהר חלק ג] פ׳ במדבר (דקי״ח ע״ב) ע״פ ששם עלו שבטים29 אלין י״ב שבטין י״ב תחומין דלתתא.30
And as for the meaning of “when you raise up,” it can be explained according to what is written in the Zohar, Part III, Parshas Bamidbar (folio 118b), on the verse “where the tribes went up”: “these are the twelve tribes, twelve boundaries below.”
The Alter Rebbe now turns to the meaning of “when you raise up.” He bases it on the Zohar on Bamidbar, which explains “where the tribes went up” as the twelve tribes, “twelve boundaries below.”


ופי׳ ששם קאי על ירושלים הבנויה כעיר31 כו׳ היא בחינת מל׳ ולשם הוא עליית השבטים י״ב תחומין דלתתא שבבריאה.
And the meaning: “where” refers to “Yerushalayim, built as a city,” etc., which is the level of Malchus (sovereignty); and to there is the ascent of the tribes, the twelve boundaries below that are in Beriah.
“Where” refers to Yerushalayim in the same psalm, which stands for Malchus. The tribes, as twelve boundaries in the World of Beriah, ascend to it.


ופי׳ כעיר שחברה לה יחדו איתא בזהר וישב (דקפ״ג סע״ב [סוף עמוד ב]) דאתחברת אמא בברתא32 והוו כחדא ועמ״ש מזה בד״ה אלה פקודי המשכן משכן העדות:33
And the meaning of “like a city that is joined together” is found in the Zohar, Vayeishev (folio 183, at the end of side b): that Imma is joined with the Daughter and they become as one. And see what is written about this in the discourse beginning “These are the accounts of the Mishkan, the Mishkan of the Testimony.”
The Zohar on Vayeishev explains “a city that is joined together” as Imma (Binah) joining with the Daughter (Malchus) so that they become one. The text refers to its fuller treatment in the discourse “These are the accounts of the Mishkan.”




Section 6 · ¶10
Aharon raises Malchus herself
10וזהו כענין ולקשרא שביעאה בשביעאה המבואר בזהר פקודי (דף ר״ס סע״ב [סוף עמוד ב]) ובפע״ח [ובפרי עץ חיים] סוף שער הק״ש [הקריאת שמע] בהגה״ה [בהגהה] מהחברים.
And this is like the concept of “and to bind the seventh to the seventh,” explained in the Zohar, Pekudei (folio 260, at the end of side b), and in Pri Etz Chaim, at the end of the Gate of the Shema, in a gloss from the Companions (chaverim):
The joining of Imma with the Daughter, just described, is compared to the Zohar’s phrase “to bind the seventh to the seventh.” A gloss in Pri Etz Chaim, at the end of its Gate of the Shema, explains that phrase.


ממל׳ עד בינה כו׳ והנה עליי׳ [עלייה] זו דששם עלו שבטים34353637 היינו ע״ד מ״ש בפע״ח [בפרי עץ חיים] שם בפי׳ כתפלה אריכתא דמיא
from Malchus (sovereignty) up to Binah (understanding), etc. Now, this ascent of “where the tribes went up” is along the lines of what is written in Pri Etz Chaim there, on the meaning of “it is like a long prayer,”
The gloss explains the binding as reaching from Malchus up to Binah. The ascent of the tribes is then compared to what Pri Etz Chaim says on the phrase “it is like a long prayer.”


שהוא עליי׳ [עלייה] היכל ק״ק [קדש הקדשים] דבריאה באצילות עד שנעשה בחי׳ אצילות ממש וכן הוא ג״כ בעליות דקבלת שבת.
which is the ascent of the Chamber of the Holy of Holies of Beriah into Atzilus, until it becomes truly the level of Atzilus; and so it is also in the ascents of Kabbalas Shabbos (the welcoming of Shabbos).
That phrase refers to the ascent of the highest chamber of Beriah, its Holy of Holies, into Atzilus, until it becomes Atzilus itself. The same kind of ascent of the worlds takes place at Kabbalas Shabbos, the welcoming of Shabbos.


ועיין מענין י״ב שבטין38 בזהר ויחי (דרמ״א ע״א) ומענין ששם עלו שבטים כו׳ (שם דרמ״ב א׳) ובפ׳ ויצא דקנ״ח א׳ ובפ׳ פקודי (דרכ״א ב׳ דרכ״ט ב׳) ובפ׳ אחרי (דע״ח א׳).
And see on the concept of the twelve tribes in the Zohar, Vayechi (folio 241a), and on the concept of “where the tribes went up,” etc. (there, folio 242a); and in Parshas Vayeitzei, folio 158a; and in Parshas Pekudei (folio 221b, folio 229b); and in Parshas Acharei (folio 78a).
The text lists further passages of the Zohar on the twelve tribes and on the verse “where the tribes went up,” in Vayechi, Vayeitzei, Pekudei and Acharei.


והנה ענין בהעלותך דאהרן י״ל [יש לומר] שמעלה אותן למעלה מבחי׳ ששם עלו שבטים מצד עצמן. שעלייתם הוא בבחי׳ מל׳ כנ״ל.
Now, as for the concept of Aharon’s “when you raise up,” it can be said that he raises them higher than the level of “where the tribes went up” on their own, for their ascent is at the level of Malchus, as mentioned above.
Aharon’s “raising” of the lamps goes beyond the ascent the tribes make on their own. Their ascent, “where the tribes went up,” reaches only as far as Malchus, Yerushalayim.


אבל אהרן שמעלה הנרות הוא עליות המל׳. והיינו ע״י שממשיך בה מבחי׳ חכמה וכענין מ״ש בזהר פ׳ אמור (ד״ק ע״ב)
But with Aharon, who raises the lamps, it is the ascents of Malchus. That is, through his drawing into her from the level of Chochmah (wisdom), like the concept of what is written in the Zohar, Parshas Emor (folio 100b),
Aharon raises Malchus herself, by drawing into her the light of Chochmah. The Zohar on Emor describes the same difference.


בזמנא דנהרא מאבא עילאה39 כו׳ שזהו למעלה מבחי׳ ומדרגת בזמנא דנטלא מבי אימא כו׳ ע״ש ובבה״ז [ובביאורי הזהר].
“at the time when she shines from the Supernal Abba,” etc., which is above the level and rung of “at the time when she receives from the house of Imma,” etc. (see there, and in Biurei HaZohar).
The Zohar distinguishes two states of Malchus: when she shines from the Supernal Abba (Chochmah), and when she receives from “the house of Imma” (Binah). The first is the higher, and it is what Aharon’s lamps bring about.


וזהו ההפרש בין קרבנות הנשיאים להדלקת והטבת הנרות ועיין מ״ש במ״א ההפרש בין מוחין דאימא למוחין דאבא בד״ה
And this is the difference between the offerings of the Nesi’im (the princes of the tribes) and the kindling and tending of the lamps. And see what is written elsewhere on the difference between the intellect (mochin) of Imma and the mochin of Abba, in the discourse beginning
This is the difference between the offerings of the twelve Nesi’im, who brought gifts to inaugurate the altar, and Aharon’s kindling and tending of the lamps. The text points to another discourse for the difference between the mochin of Imma and the mochin of Abba, the intellect drawn from Binah and from Chochmah.


להבין מ״ש בהגדה מצה זו כו׳ ועיין מ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] פתח במזבח וסיים בשולחן כו׳ ובענין ויין ישמח כו׳ להצהיל פנים משמן40 כו׳. ובכ״ז [ובכל זה] יובן מ״ש בהעלותך.
“To understand what is said in the Haggadah, ‘This matzah,’ etc.” And see what is written elsewhere on the saying of our Sages, of blessed memory, “He began with the altar and concluded with the table,” etc., and on the concept of “and wine that gladdens,” etc., “to make the face shine from oil,” etc. And through all this, what is written, “when you raise up,” will be understood.
That discourse, on the matzah of the Haggadah, explains matzah as the mochin of Abba. The text also points to discussions of the Sages’ remark that Ezekiel’s verse “began with the altar and concluded with the table,” and of the verse on “wine that gladdens” and “oil”; all of this helps explain “when you raise up.”


ועיין בזהר פ׳ חיי שרה (דקכ״ה א) במ״ה [בשם מ״ה] ע״פ משקה הרים מעליותיו41 איזו היא עלייה זהו עדן42 והרמ״ז [והרב משה זכות] שם האריך בזה והנה עדן הוא ח״ע [חכמה עילאה] וזהו ג״כ פי׳ בהעלותך דאהרן כו׳:43
And see in the Zohar, Parshas Chayei Sarah (folio 125a), in the Midrash HaNe’elam, on the verse “He waters the mountains from His upper chambers (aliyosav)”: “Which is the aliyah (upper chamber)? This is Eden.” And the Ramaz there elaborated on this. Now, Eden is the higher Chochmah (Chochmah Ila’ah), and this is also the meaning of Aharon’s “when you raise up,” etc.
In the Midrash HaNe’elam the Zohar reads “He waters the mountains from His upper chambers (aliyosav)” and asks which is the aliyah, the upper chamber: it is Eden. Eden is the higher Chochmah, so “when you raise up” (beha’alos’cha, from the same root) means raising to Chochmah.




Section 7 · ¶11–12
Twelve paths and seven streams
11ובכ״ז [ובכל זה] י״ל [יש לומר] עוד דהנה בקרבנות הנשיאים הי׳ [היה] לכל נשיא קרבן בפ״ע [בפני עצמו] ועי״ז העלה שבטו. ובהעלאת אהרן את הנרות44 שהן נש״י [נשמות ישראל] הנה מתעלים כולם ע״י שבעת הנרות.
And with all this it can further be said: in the offerings of the Nesi’im, each Nasi had an offering of his own, and through it he raised up his tribe. And in Aharon’s raising of the lamps, which are the souls of Israel, they are all raised up through the seven lamps.
Each of the twelve Nesi’im brought his own offering and through it raised his own tribe. Aharon’s seven lamps, which stand for the souls of Israel, raise all of them together.


ועיין מזה בזהר פ׳ בהעלותך (דקנ״א סע״א [סוף עמוד א] וע״ב). והענין דכה״ג [דכהאי גוונא] מצינו גבי קי״ס [קריעת ים סוף] שנקרע הים לי״ב גזרים45 לכל שבט מסילה בפ״ע [בפני עצמו].
And see about this in the Zohar, Parshas Beha’alotcha (folio 151, at the end of side a, and side b). And the matter is that we find the like regarding the Splitting of the Sea of Reeds: the sea was split into twelve parts, a separate path for each tribe.
The Zohar on Beha’alotcha sets the Nesi’im’s twelve offerings for the altar beside the Menorah’s seven lamps. The same contrast appears in the Splitting of the Sea, where, as the Midrash says, the sea split into twelve parts, a path for each tribe.


ולעתיד גבי והניף ידו על הנהר כו׳ כתיב והכהו לשבעה נחלים,46 ומבואר במ״א על פסוק זה דלפי שקריעת ים סוף הוא בבחי׳ מל׳ והוא להיות עליות והתחברות י״ב שבטים שבבריאה בשרשן שבאצי׳ י״ב גבולי אלכסון דז״א,
And in the future, regarding “And He will wave His hand over the River,” etc., it is written, “and He will strike it into seven streams.” And it is explained elsewhere on this verse that, because the Splitting of the Sea of Reeds is at the level of Malchus (sovereignty), and it is for the ascents and the joining of the twelve tribes that are in Beriah with their root in Atzilus, the twelve diagonal boundaries of Z’eir Anpin (the emotive attributes),
In the future, Isaiah says, G-d will wave His hand over the River and strike it into seven streams. Elsewhere it is explained that the Splitting of the Sea is at the level of Malchus: it raises and joins the twelve tribes, who are in Beriah, to their root in Atzilus, the “twelve diagonal boundaries” (a term from Sefer Yetzirah for the twelve edges between the six directions) of Z’eir Anpin.


ולכן נקרע לי״ב גזרים. אכן והניף ידו על הנהר היינו בחי׳ בינה. שהבינה מעלמת אור החכמה.
therefore it was split into twelve parts. But “And He will wave His hand over the River” is the level of Binah (understanding), for Binah conceals the light of Chochmah (wisdom).
That is why the sea split into twelve. The River of the future, however, is Binah, which conceals the light of Chochmah.




12וצ״ל גילוי אור החכמה שאור א״ס מלובש בחכמה. ולפי שגילוי זה שבחכמה נמשך מבחי׳ ז״ת [ז׳ תחתונות] דעתיק ע״כ נאמר והכהו לשבעה נחלים47 כו׳ כנגד ג׳ אבות וארבעה אמהות כי בעבר הנהר ישבו אבותיכם48 כו׳.
And there must be a revelation of the light of Chochmah (wisdom), for the Infinite Light (Or Ein Sof) is enclothed in Chochmah. And because this revelation that is in Chochmah is drawn from the level of the seven lower [Sefiros] of Atik, therefore it is said, “and He will strike it into seven streams,” etc., corresponding to the three Patriarchs and four Matriarchs; for “beyond the River your fathers dwelt,” etc.
Striking the River (Binah) reveals the light of Chochmah, in which the Infinite Light is clothed. Because this revelation comes from the seven lower Sefiros of Atik, the River splits into seven streams, corresponding to the three Patriarchs and the four Matriarchs; the verse seems to be brought because it places the fathers “beyond the River,” which here means beyond Binah.




Section 8 · ¶13
Two kinds of oil
13וכעין זה הוא ג״כ ההפרש בין קרבנות הנשיאים שהוא בחי׳ ששם עלו שבטים49 מבריאה לאצילות ע״כ לכל שבט הי׳ [היה] העלאה בפ״ע [בפני עצמו] שמקבל משרשו שבאצילות כו׳ ועיין מ״ש בביאור ע״פ יהודה אתה יודוך אחיך,50
And similar to this is also the difference between the offerings of the Nesi’im, which are the level of “where the tribes went up” from Beriah to Atzilus, so that each tribe had a raising of its own, as it receives from its root in Atzilus, etc. (and see what is written in the explanation on the verse “Yehudah, you, your brothers shall acknowledge”),
The same difference holds between the Nesi’im’s offerings and the lamps. The offerings are “where the tribes went up,” from Beriah to Atzilus, so each tribe had its own offering, receiving from its own root in Atzilus; the text points to the discourse on “Yehudah, you, your brothers shall acknowledge.”


אבל העלאת הנרות המנורה שעיקר ההעלאה ע״י אור החכמה דייקא שלמעלה מהבינה כנ״ל שמשם הוא בחי׳ השמן כו׳ ע״כ נמשך בבחי׳ ז׳ נרות דייקא מעין בחי׳ והכהו לשבעה נחלים51 דייקא.
but the raising of the lamps of the Menorah, in which the main raising is through the light of Chochmah specifically, which is above Binah, as mentioned above, for from there comes the level of the oil, etc., is therefore drawn in the form of seven lamps specifically, after the manner of “and He will strike it into seven streams” specifically.
The raising of the lamps comes through the light of Chochmah, above Binah, the source of the oil. That is why it comes as seven lamps, like the seven streams of the future.


וכנודע ג״כ דשרש השמן שבחכמה נמשך מבחי׳ ע״ק [עתיקא קדישא] כמ״ש במ״א בשם הזהר הרקיע בפ׳ ויקרא ע״פ כשמן הטוב52 כו׳. והרמ״ז [והרב משה זכות] בפ׳ אמור (בדף פ״ט ע״א) בד״ה ההוא שמן.
And as is also known, the root of the oil that is in Chochmah is drawn from the level of Atika Kadisha, as is written elsewhere in the name of the Zohar HaRakia, in Parshas Vayikra, on the verse “Like the good oil,” etc. And the Ramaz, in Parshas Emor (on folio 89a), in the passage beginning “That oil,”
It is known that the root of the oil in Chochmah lies in Atika Kadisha, the innermost level of Keser, as is written elsewhere in the name of the Zohar HaRakia on “Like the good oil.” The Ramaz, commenting on the Zohar on Emor at the words “That oil,” makes a related distinction.


כ׳ [כתב] שיש ב׳ מיני שמנים. הא׳ שמן למאור. והמין השני הוא שמן המשחה. הא׳ הוא מכתרא עילאה. והב׳ ממו״ס [ממוחא סתימאה] כו׳ ע״ש:
wrote that there are two kinds of oil: the first is oil for the light, and the second kind is the anointing oil. The first is from the Supernal Keser (Kisra Ila’ah), and the second is from Mocha Stima’ah, etc.; see there.
The Ramaz distinguishes two kinds of oil: the oil for the light, from the Supernal Keser, and the anointing oil, from Mocha Stima’ah. So the oil for the Menorah’s light reaches back to Keser itself.



In one’s avodah
A person must first “crush” himself: lower himself to the dust, feel bitter over his distance from G-d and cry out to Him in his distress. This draws down the oil of the hidden Chochmah onto his Torah study (“Let my soul be as dust to all; open my heart to Your Torah”), and the great love it brings, which must be preceded by ahavas olam, transforms his middos until he becomes a new creation who keeps far from evil.
Questions for discussion
	Why must the oil of the Menorah come from crushed olives, and what does crushing correspond to above and in a person’s service?
	How do the hairs of the beard in Psalm 133 become the halachos of the Torah, and why do they come between the “crushing” and the oil?
	If G-d has no need of the worlds, how does Aharon’s great love awaken His will to be King?
	Why must ahavas olam, Avraham’s love from the south, come before Aharon’s great love?
	What is the difference between the Nesi’im’s twelve offerings and Aharon’s seven lamps, and how do the twelve paths of the Sea and the seven streams of the River express it?

Sources and references
Notes
Paragraph 2
1The Torah commands that Israel bring “pure olive oil, crushed, for the light” of the Menorah. The Alter Rebbe takes the word “crushed” as the key: the oil, the hidden Chochmah, is drawn out through crushing.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
2כתיתת הזית
At the beginning of Tetzaveh the Midrash compares Israel to the olive: it is beaten, crushed and ground before it yields its oil, and so Israel, after being beaten and pressed, return to G-d and He answers them. The Alter Rebbe applies the image to a person’s inner service.
Shemot Rabbah 36:1שמות רבה ל״ו:א׳
3בירור עולם התיקון מעולם התהו ושבירת הכלים שנפלו לבי״ע
The Alter Rebbe writes there that the World of Tikkun was refined and rectified through Mocha Stima’ah of Arich Anpin out of the World of Tohu and the breaking of the vessels, which fell into Beriah, Yetzirah and Asiyah; of this level the Zohar says “through Chochmah they are refined.” The text cites it for the statement that the main refinement is in Mocha Stima’ah.
Tanya, Iggeres HaKodesh 28:5תניא, אגרת הקדש כ״ח:ה׳
… ״בְּחָכְמָה אִתְבְּרִירוּ״, וְ״אִתְהַפְּכָא חֲשׁוֹכָא לִנְהוֹרָא״, דְּהַיְינוּ עוֹלַם הַתִּיקּוּן, שֶׁנִּתְבָּרֵר וְנִתְתַּקֵּן עַל־יְדֵי ״מוֹחָא סְתִימָאָה״ דַ״אֲרִיךְ אַנְפִּין״, מֵעוֹלַם הַתֹּהוּ וּשְׁבִירַת הַכֵּלִים, שֶׁנָּפְלוּ בִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה וְכוּ׳, כַּנּוֹדָע. וְלָזֹאת – מְטַהֶרֶת טוּמְאַת הַמֵּת, אַף שֶׁהוּא אֲבִי אֲבוֹת וְכוּ׳, וּלְמַטָּה מַּטָּה מִנּוֹגַהּ:
Kehot Publication Society (CC-BY-NC)
4כי אתה נרי
David’s song: “For You are my lamp, Havayah.” The verse opens the discourse the parenthesis cites for the higher awe that flows from the oil.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5כשמן הטוב כו׳ יורד על הזקן
“Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down over the edge of his garments (middosav).” The Alter Rebbe reads the oil as Chochmah, the beard as the hairs that come from the surplus of the intellect, and middos as the emotive attributes.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כחמר טב על דורדייה
In the Idra Rabba the Zohar says that this brain, the hidden Chochmah, rests quiet and settled in its place “like good wine upon its lees.”
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
7קווצותיו תלתלים תלי תלים של הלכות
Rav Chisda, in the name of Mar Ukva, expounds “His locks are curled” to teach that from every tip (kotz) of the letters one may expound mounds upon mounds of halachos.
Eruvin 21b:23–25עירובין כ״א ב:כ״ג-כ״ה
״[וְ]אִיזֵּן וְחִקֵּר תִּיקֵּן מְשָׁלִים הַרְבֵּה״ — אָמַר עוּלָּא אָמַר רַבִּי אֱלִיעֶזֶר: בַּתְּחִילָּה הָיְתָה תּוֹרָה דּוֹמָה לִכְפִיפָה שֶׁאֵין לָהּ אׇזְנַיִם, עַד שֶׁבָּא שְׁלֹמֹה וְעָשָׂה לָהּ אׇזְנַיִם. ״קְווּצּוֹתָיו תַּלְתַּלִּים״, אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: מְלַמֵּד שֶׁיֵּשׁ לִדְרוֹשׁ עַל כׇּל קוֹץ וָקוֹץ תִּילֵּי תִּילִּים שֶׁל הֲלָכוֹת. ״שְׁחוֹרוֹת כָּעוֹרֵב״: בְּמִי אַתָּה מוֹצְאָן — בְּמִי
William Davidson, Vocalized Aramaic (CC-BY-NC)
8תלי תלים של הלכות
When Moshe found G-d tying crowns to the letters, he was told that Rabbi Akiva would one day expound mounds upon mounds of halachos from every tip of them. The Kehot note cites this passage.
Menachot 29b:6–7מנחות כ״ט ב:ו׳-ז׳
אמר רבא שבעה אותיות צריכות שלשה זיונין ואלו הן שעטנ״ז ג״ץ אמר רב אשי חזינא להו לספרי דווקני דבי רב דחטרי להו לגגיה דחי״ת ותלו ליה לכרעיה דה״י חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא
Wikisource Talmud Bavli (CC-BY-SA)
9קווצותיו תלתלים תלי תלים של הלכות
Rashi on “His locks are curled”: “on every tip, mounds upon mounds of halachos.” The Kehot note cites Rashi’s comment here.
Rashi on Song of Songs 5:16:7רש"י על שיר השירים ה׳:ט״ז:ז׳
קְוֻצּוֹתָיו תַּלְתַּלִּים. עַל כָּל קוֹץ וְקוֹץ תִּלֵּי תִלִּים שֶׁל הֲלָכוֹת:
His locks hang. Upon every point [=קוֹץ are heaps [=תִּלִּים and heaps of laws.
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
10ונפשי כעפר לכל תהי׳
These words come from the prayer Mar, son of Ravina, said when he finished his Amidah: “and let my soul be as dust to all; open my heart to Your Torah.” The Alter Rebbe reads the first phrase as the crushing and the second as the hairs, the halachos.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
11In the Song of Songs the beloved’s head is described: “His locks are curled (taltalim), black as a raven.” The Sages read the curls as mounds of halachos.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
12שיורד ע״פ מדותיו
The end of the verse on the good oil: “that runs down over the edge of his garments (middosav).” The Alter Rebbe reads middos as the emotive attributes, and the oil’s descent onto them as the raising of the seven lamps.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“When you raise up the lamps, toward the face of the Menorah the seven lamps shall give light.” The Alter Rebbe explains “toward the face of the Menorah” as drawing light from above into Keser of Malchus.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
14אל מול פני המנורה
“Toward the face of the Menorah the seven lamps shall give light.” Here the phrase means drawing the Supreme Will into Keser of Malchus, the will to be King.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
15שיורד ע״פ מדותיו
“That runs down over the edge of his garments (middosav).” The Alter Rebbe applies the words both to G-d’s attributes and to a person’s emotions, which the revelation transforms.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
16הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south.” The Alter Rebbe reads the south as Chesed, Avraham’s attribute, and the journey as the ascent of ahavas olam.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17הלוך ונסוע הנגבה
On this verse the Midrash says that Avraham went on marking his way and heading toward the place of the Holy Temple. The text points to the Midrash on Lech Lecha, chapter 39.
Bereshit Rabbah 39:16בראשית רבה ל״ט:ט״ז
”ויבן שם מזבח לה׳” אמר רבי אלעזר ג׳ מזבחות בנה אחד לבשורת א״י וא׳ לקנינה וא׳ שלא יפלו בניו הה״ד (יהושע ז, ו ): ”ויקרע יהושע שמלותיו ויפול על פניו ארצה לפני ארון ה׳ עד הערב הוא וזקני ישראל ויעלו עפר על ראשם” אר״א בן שמוע התחילו מזכירים זכותו של אברהם אבינו שנאמר (בראשית יט, כז ): ”ואנכי עפר ואפר” כלום בנה אברהם מזבח בעי אלא שלא יפלו בניו בעי. ”ויקרא בשם ה׳” מלמד שהקריא שמו של הקב״ה בפי כל בריה. ד״א ”ויקרא” התחיל מגייר גרים ולהכניסם תחת כנפי השכינה. …
“He built an altar to the L-rd there” – Rabbi Elazar said: He built three altars; one for the good tidings of [being granted] the Land of Israel, one for its acquisition, and one so his descendants would not fall [in battle]. That is what is written [concerning the battle of Ai]: “Joshua rent his garments, fell on his face to the ground before the Ark of the L-rd until the evening, he and the elders of Israel, and they put dust on their heads” (Joshua 7:6). Rabbi Elazar ben …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
18הלוך ונסוע הנגבה
The Zohar says that “toward the south” is the south, Avraham’s portion, and that “going on and journeying” means rung after rung, until he rose to the south and was bound there as is fitting.
Zohar, Lech Lecha 10:68–75ספר הזהר, לך לך י׳:ס״ח-ע״ה
Thus Abram proceeded from grade to grade until he reached his own rightful grade, as it is written, “And Abram journeyed, going on still toward the South”, the South (typifying wisdom) being the allotted portion of Abram, and there he finally fixed himself.
The Zohar; London, Soncino Press, 1933 (Public Domain)
19הלוך ונסוע הנגבה
In this passage (83b–84a, as the text cites it) the Zohar again reads “going on and journeying toward the south” as an ascent rung after rung, until Avraham was crowned in the south, his portion.
Zohar, Lech Lecha 18:165–19:176ספר הזהר, לך לך י״ח:קס״ה-י״ט:קע״ו
Note this. At first Abram proceeded from the lower to the higher, as it is written, “And the L-rd appeared to Abram”, and again, “to the L-rd who appeared to him”, and then “going on his journeys to the South”-grade after grade until he was endowed with the South which was his rightful portion.
The Zohar; London, Soncino Press, 1933 (Public Domain)
20להנחיל אוהבי
The Zohar on Vayigash says that one in whom a holy soul (neshamah) rests is beloved of the Holy One, blessed be He, as it says, “to cause those who love me to inherit yesh”; “those who love me” are those in whom the holy soul dwells.
Zohar, Vayigash 2:15–3:26ספר הזהר, ויגש ב׳:ט״ו-ג׳:כ״ו
21להנחיל אוהבי
Wisdom says: “to cause those who love me to inherit yesh (substance), and I will fill their treasuries.” The text cites the verse through the Zohar on Vayigash, in connection with love.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22מיכאל כהנא רבא
At the beginning of Yisro the Zohar says that there is a King below, like the King above, and beneath Him a priest who serves Him: “the mystery of Michael the great priest, who is on the right.”
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
There is a King below, in the likeness of the King above, who is king over all that is below; and under him there is a Priest who ministers to him: this is he whom we call Michael, the High Priest, who is at the right hand. All this constitutes the true object of faith, that of the side of holiness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
23חסד לאברהם
“You will give truth to Yaakov, kindness to Avraham.” Kindness (Chesed) is Avraham’s attribute, and the Alter Rebbe draws ahavas olam, Michael’s level, from it.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מיכאל הוא מימין
The Midrash says that just as G-d created four directions and four banners, He set four angels around His Throne, Michael, Gavriel, Uriel and Refael, with Michael on His right, opposite Reuven.
Bamidbar Rabbah 2:10במדבר רבה ב׳:י׳
25שיורד ע״פ מדותיו
“That runs down over the edge of his garments (middosav).” Aharon’s great love is the oil that comes down onto the middos.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
26שוש אשיש
“I will greatly rejoice in Havayah.” The verse opens the discourse the text cites for the weeping that arouses the Thirteen Attributes of Mercy.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27גנוחי גנוח
Discussing the teruah of the shofar, the Talmud gives two views of its sound: one holds it is groaning sighs (genuchei ganach), the other wailing cries. The text uses the phrase for the weeping that arouses the Thirteen Attributes of Mercy.
Rosh Hashanah 33b:10ראש השנה ל״ג ב:י׳
אָמַר אַבָּיֵי: בְּהָא וַדַּאי פְּלִיגִי, דִּכְתִיב: ״יוֹם תְּרוּעָה יִהְיֶה לָכֶם״, וּמְתַרְגְּמִינַן: ״יוֹם יַבָּבָא יְהֵא לְכוֹן״. וּכְתִיב בְּאִימֵּיהּ דְּסִיסְרָא: ״בְּעַד הַחַלּוֹן נִשְׁקְפָה וַתְּיַבֵּב אֵם סִיסְרָא״. מָר סָבַר גַּנּוֹחֵי גַּנַּח. וּמָר סָבַר יַלּוֹלֵי יַלֵּיל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28ורב חסד
Among the Thirteen Attributes of Mercy proclaimed to Moshe is “and abundant in kindness.” The Alter Rebbe names it as the root of Aharon’s great love.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ששם עלו שבטים
“Where the tribes went up, the tribes of Yah, a testimony for Israel.” The Alter Rebbe reads “where” as Yerushalayim, Malchus, to which the tribes ascend.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ששם עלו שבטים אלין י״ב שבטין י״ב תחומין דלתתא
On “each by his banner” the Zohar says that the four camps of the Congregation of Israel are twelve tribes, twelve boundaries around her, all as above; and on “where the tribes went up” it says: these are the twelve tribes, twelve boundaries below.
Zohar, Bamidbar 3:27–38ספר הזהר, במדבר ג׳:כ״ז-ל״ח
EVERY MAN WITH HIS OWN STANDARD, ACCORDING TO THE ENSIGNS…1There is here a lacuna in the text. This signifies the four camps of the Community of Israel, comprising the twelve tribes, forming twelve boundaries enclosing Her, all on the celestial model. Of this Scripture says: “Whither the tribes went up” (Ps. 122, 4), to wit, the twelve tribes, the twelve lower boundaries: “even the tribes of YH, as a testimony unto Israel” (Ibid.), inasmuch as of a truth YH is the attestor of Israel.
The Zohar; London, Soncino Press, 1933 (Public Domain)
31ירושלים הבנויה כעיר
“Yerushalayim, built as a city that is joined together.” Yerushalayim stands for Malchus, and “joined together” for Imma’s joining with the Daughter.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32דאתחברת אמא בברתא והוו כחדא
The Zohar asks why the verse says shechubrah (singular), and answers that the Mother joined with the Daughter and they became as one.
Zohar, Vayeshev 7:92–10:102ספר הזהר, וישב ז׳:צ״ב-י׳:ק״ב
According to our teachers, G-d fashioned the lower Jerusalem on the model of the heavenly Jerusalem, the one exactly facing the other, as it is written: “the place, O L-rd, which thou hast made for thee to dwell in, the Sanctuary, O L-rd, which thy hands have established” (Ex. 15, 17). The expression “that art builded” indicates that G-d will in time to come cause the upper Jerusalem to descend below; this is further proved by the phrase “as a city that is compact (she-hubrah) together”, where the term hubrah …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33אלה פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” The verse opens the discourse in Likkutei Torah to which the text refers on this joining.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
34ששם עלו שבטים
“Where the tribes went up, the tribes of Yah, a testimony for Israel.” The verse frames the whole discussion of the tribes’ ascent.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ששם עלו שבטים
In Vayeitzei the Zohar says that all the tribes are the arrangements (tikkunim) of the lower world, after the pattern above, and that the tribes ascend in a supernal testimony, as it says, “where the tribes went up, the tribes of Yah.”
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
R. Jesse said: ‘The sons of the handmaids represented the four joints which were necessary for the perfecting of the whole.’ R. Eleazar remarked: ‘It was fot that reason that these joints project outwards, despite the fact that they are all organic parts of the body, which otherwise is perfectly straight; and thus all the tribes ascend as a testimony on high, as Scripture says: “Whither the tribes went up, even the tribes of the L-rd, as a testimony unto Israel, to give thanks unto the name of the L-rd” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
36ששם עלו שבטים
In Pekudei the Zohar reads the verse twice over: “where the tribes went up” are the tribes below, “the tribes of Yah” are the tribes above, and “a testimony for Israel” is the holy Name that is called testimony.
Zohar, Pekudei 19:165–21:175ספר הזהר, פקודי י״ט:קס״ה-כ״א:קע״ה
This recondite symbolism underlies the passage, “Whither the tribes went up, the tribes of the L-rd, as a testimony unto Israel, to give thanks unto the name of the L-rd” (Ps. 122, 4). The reference here is to the twelve supernal tribes, they being the tribes of YH (the L-rd), a name that is a testimony to Israel.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
37ששם עלו שבטים
In Acharei the Zohar explains the “tribes” of the verse as twelve boundaries that branch out from the great and mighty tree, which they inherit from the side of Abba and Imma.
Zohar, Achrei Mot 64:378–66:388ספר הזהר, אחרי מות ס״ד:שע״ח-ס״ו:שפ״ח
“Whither the tribes went up, even the tribes of KAH”: these are the twelve boundaries which spread from that great and mighty Tree, and which it inherited from the side of the Father and the Mother. “For there are set thrones for judgement, thrones for the house of David”: that he may inherit the holy kingdom, he and his sons for all generations. Thus this is a hymn which David composed concerning the holy supernal kingdom.
The Zohar; London, Soncino Press, 1933 (Public Domain)
38י״ב שבטין
The Zohar describes the arrangement of the twelve tribes beneath the Shechinah, like the sea that stood upon twelve oxen, three facing each direction, all after the pattern above.
Zohar, Vayechi 64:651–65:661ספר הזהר, ויחי ס״ד:תרנ״א-ס״ה:תרס״א
39בזמנא דנהרא מאבא עילאה
The Zohar says that when Malchus shines from the Supernal Abba she is called kodesh, for she receives from the house of Abba; this is distinguished from the time she receives from the house of Imma, as on Yom Kippur.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
40ויין ישמח כו׳ להצהיל פנים משמן
“And wine that gladdens the heart of man, to make the face shine from oil.” The text refers to a discussion of this verse elsewhere.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41משקה הרים מעליותיו
“He waters the mountains from His upper chambers.” The Zohar reads aliyosav, “His upper chambers,” as Eden.
Psalms 104:13תהילים ק״ד:י״ג
מַשְׁקֶה הָרִים מֵעֲלִיּוֹתָיו מִפְּרִי מַעֲשֶׂיךָ תִּשְׂבַּע הָאָרֶץ:
Who waterest the mountains from Thine upper chambers; The earth is full of the fruit of Thy works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42משקה הרים מעליותיו איזו היא עלייה זהו עדן
In the Midrash HaNe’elam, Rabbi Tanchum cites “He waters the mountains from His upper chambers” and says: which is the aliyah (upper chamber)? This is Eden.
Zohar, Chayei Sara 18:142–147ספר הזהר, חיי שרה י״ח:קמ״ב-קמ״ז
43Describing the seventh chamber, the Zohar speaks of the will of the heart rising from below upward to Ein Sof, “to bind the seventh to the seventh,” and afterward drawing blessings from above downward into all the worlds.
Zohar, Pekudei 52:785–795ספר הזהר, פקודי נ״ב:תשפ״ה-תשצ״ה
Paragraph 11
44אהרן את הנרות
The Zohar explains why the Menorah follows the Nesi’im’s offerings: twelve Nesi’im inaugurated the altar, corresponding to the twelve tribes in four banners, while the Menorah, with its seven lamps lit by the priest, shines above through Aharon.
Zohar, Beha'alotcha 7:39–9:49ספר הזהר, בהעלותך ז׳:ל״ט-ט׳:מ״ט
45שנקרע הים לי״ב גזרים
Among the ten miracles at the sea, the Midrash says the sea was divided into twelve paths, and that it was split into parts, as it says, “to Him who split the Sea of Reeds into parts.”
Midrash Tanchuma, Beshalach 10:1מדרש תנחומא, בשלח י׳:א׳
וְאַתָּה הָרֵם אֶת מַטְּךָ. עֲשָׂרָה נִסִּים נַעֲשׂוּ לָהֶם עַל הַיָּם. נִבְקַע לָהֶם הַיָּם וְנִבְקַע כְּמִין כִּפָּה, שֶׁנֶּאֱמַר: נָקַבְתָּ בְּמַטָיו רֹאשׁ פְּרָזָיו וְגוֹ' (חבקוק ג, יד). וְנֶחֱלַק לִשְׁנֵים עָשָׂר שְׁבִילִים, שֶׁנֶּאֱמַר: וּנְטֵה אֶת יָדְךָ עַל הַיָּם וּבְקָעֵהוּ. וְנַעֲשָׂה יַבָּשָׁה, שֶׁנֶּאֱמַר: וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה (שמות טז, יד). וְנַעֲשׂוּ כְּמִין טִיט, שֶׁנֶּאֱמַר (שמות יד, כט): דָּרַכְתָּ בַיָּם סוּסֶיךָ חֹמֶר מַיִם רַבִּים (שמות יד, טו). וְנַעֲשׂוּ הַמַּיִם פֵּרוּרִים, שֶׁנֶּאֱמַר: אַתָּה פוֹרַרְתָּ בְעָזְּךָ יָם (תהלים עד, יג). וְנַעֲשׂוּ סְלָעִים סְלָעִים, …
And lift thou up thy rod (Exod. 14:16). Ten miracles were performed in their behalf at the sea. The sea was split asunder for them, and became a kind of vault, as it is said: Thou hast struck through with his own rods the heads, etc. (Hab. 3:14). It was divided into twelve paths, as it is said: And stretch out thy hand over the sea and divide it (Exod. 14:16). It was turned into dry land, as it is said: And the children of Israel walked upon dry land …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
46והניף ידו על הנהר כו׳ כתיב והכהו לשבעה נחלים
Isaiah prophesies that in the future G-d “will wave His hand over the River with His mighty wind, and strike it into seven streams.” The Alter Rebbe reads the River as Binah.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
47והכהו לשבעה נחלים
“And He will strike it into seven streams.” The Alter Rebbe connects the seven streams with the seven lower Sefiros of Atik and with the three Patriarchs and four Matriarchs.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48בעבר הנהר ישבו אבותיכם
Yehoshua tells the people: “Beyond the River your fathers dwelt of old.” The Alter Rebbe uses the verse to place the fathers’ root beyond the River, Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
49ששם עלו שבטים
“Where the tribes went up.” Here it describes the Nesi’im’s offerings, the ascent of each tribe from Beriah to its own root in Atzilus.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50יהודה אתה יודוך אחיך
Yaakov’s blessing: “Yehudah, you, your brothers shall acknowledge you.” The verse opens the discourse in Torah Ohr that the text cites on the tribes’ roots.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51והכהו לשבעה נחלים
“And He will strike it into seven streams.” The seven lamps follow the pattern of these seven streams.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52כשמן הטוב
“Like the good oil upon the head.” The Zohar HaRakia, cited here, reads the verse as showing that the root of the oil in Chochmah is in Atika Kadisha.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בהעלתך את הנרות וגו׳
“When you raise up the lamps”
Aharon’s kindling of the Menorah was greater than the princes’ offerings because the ascent he gave Israel was carried by the oil of Chochmah: fiery love absorbed in bittul, not the felt fervor of a self that comes from refining meat. The same power, G-d’s “hand” that is never too short, put the oil of Chochmah into the quail’s meat, and in the Time to Come will reveal Chochmah even in “all flesh.”
The maamar in brief
Rashi says G-d consoled Aharon: his kindling of the lamps is greater than the princes’ dedication offerings. The maamar joins this to Moshe’s astonishment at the promise of meat. Food is rooted in Tohu, above man, yet man elevates it, as the Chayos of the Chariot carry the human form on the Throne and are carried by it. Meat comes from the Gevuros, the lion and ox of the Chariot, so when refined it brings fervor, but still the love of a self. Moshe, whose level was bittul (“And what are we?”), and his generation, rooted in the Yesod of Abba, could not see how meat could come through him. G-d answered that His hand reaches lowest because it is so high: in the quail the oil of Chochmah spread through the meat, as oil in a wick carries the flame. Aharon, “the Queen’s groomsman,” gives Israel an ascent through Gevuros joined with the oil of Chochmah, standing between the princes and Moshe. The fat geese of Rabbah bar bar Chanah, whose wings fall away, allude to the Time to Come, when Chochmah will be revealed without contractions and “all flesh” will bow.

Outline
	1The questionsWhy is Aharon’s kindling greater than the princes’ offerings? Why did Moshe wonder how meat could be found for Israel, when the far more numerous nations eat meat, and why did he speak of fish? The answer begins with each prince elevating his tribe through his offering.¶1–2
	2Food above man and below himAn unlearned person may not eat meat because he cannot elevate it, yet wheat and meat add to a person’s understanding. Both are true: food is rooted in Tohu, above Atzilus, so the Chayos lift the man on the Throne; and the man raises the Chayos with him, as a person elevates the meat he eats.¶3–6
	3Meat, Gevuros and Moshe’s bittulMeat is from the Gevuros, the lion and ox of the Chariot, so even when refined it brings fervor, the love of a self. A scholar refines it through Chochmah; Moshe, complete bittul, was above even that, and he and his generation, rooted in the Yesod of Abba, could not receive meat, or even fish, through him.¶7–10
	4“Is the hand of Havayah too short?” The quail and the lampG-d’s hand reaches lowest because it is highest, as at Sinai and in the future when “all flesh” will bow. The quail, unusually fat, had the oil of Chochmah spread through its meat, the Chesed of Chochmah sweetening its Gevuros, as oil drawn into a wick carries its flame.¶11–16
	5Aharon between the princes and MosheThe princes’ offerings, “the eating of the altar,” raised the tribes with Gevuros from Binah in Beriah, still yesh. Aharon, “the Queen’s groomsman,” gave all Israel Gevuros from Abba and Imma together, oil and light; like the princes he elevates from below, and like Moshe his elevation works through Chochmah.¶17–22
	6The quail, the dew and the fat geeseThe quail’s name means tranquility, the stillness of the higher Chochmah; it came with the dew, which the Zohar calls oil, and is rooted in two Names. Rabbah bar bar Chanah’s fat geese, white and linked to water, allude to “Wisdoms cry aloud outside”: in the Time to Come Chochmah will be revealed without contractions.¶23–26
	7The lowered wings and the two ChochmosAs the Chayos lower their wings when a voice comes from above the firmament, love and awe are absorbed into the bittul that flows from the hidden brain. Avodas HaKodesh reads the two geese as the higher and lower Chochmah.¶27–28


Key concepts
	Gevuros (restraints)גבורות
	The intense, fiery powers of the Sefiros. Meat is rooted in them, which is why, when refined, it produces fervor and “flashes of fire.”

	Self-nullification (bittul) and ayin (nothing)ביטול ואין
	The state of being nothing before G-d, Moshe’s level (“And what are we?”), which is above even holy fervor and belongs to Chochmah.

	“There is one who loves”יש מי שאוהב
	Love that is still felt by a self, a yesh: fervor born of refining meat, as against love absorbed in bittul.

	Oil and the higher Chochmahשמן / חכמה עילאה
	Oil stands for Chochmah and for the Torah. It permeates what it touches, the quail’s meat or the wick, bringing the bittul of Chochmah even into yesh.

	The Queen’s groomsman and the King’s groomsmanשושבינא דמטרוניתא / שושבינא דמלכא
	Aharon raises the Congregation of Israel toward the King; Moshe, above Z’eir Anpin, draws G-dliness down from above to below.

	The World of Tohu (Chaos)עולם התהו
	The world of intense lights that preceded Atzilus; the flavors of plants and the flesh of animals are rooted there, higher than man.

	The Chayos of the Chariotחיות המרכבה
	The living creatures of Ezekiel’s vision, with the faces of lion, ox and eagle, which carry the Throne and are carried by it; the source of animal souls.

	“Wisdoms … outside”חכמות בחוץ
	The higher Chochmah revealed through the lower and so reaching “outside,” even the wilderness of this world; alluded to by the geese.


Section 1 · ¶1–2
The questions
1בהעלתך את הנרות וגו׳. ופרש״י [ופירש רש״י / ופירוש רש״י] כשראה אהרן חנוכת הנשיאים חלשה דעתו שלא היה עמהם בחנוכה.1
“When you raise up the lamps,” etc. Rashi explains: When Aharon saw the dedication of the princes, he was disheartened that he had not been with them in the dedication.
The maamar opens with the verse commanding Aharon to light the Menorah (Numbers 8:2), and with Rashi’s explanation of why this passage follows the princes’ offerings for the dedication of the altar: Aharon was dismayed that he had no share in that dedication. The verb “raise up” (beha’aloscha) will become the maamar’s theme: elevation.


אמר לו הקב״ה חייך שלך גדול משלהם שאתה מדליק ומטיב את הנרות ועיין במדרש. ולהבין זה גם מ״ש להלן הצאן ובקר ישחט להם2 כו׳
The Holy One, blessed be He, said to him: By your life, yours is greater than theirs, for you kindle and prepare the lamps. And see the Midrash. To understand this, as well as what is written further on, “Shall flocks and herds be slaughtered for them,” etc.:
G-d consoled Aharon: his share, kindling and preparing the lamps of the Menorah, is greater than the princes’ offerings. To explain why, the Alter Rebbe joins to it a puzzle from later in the parsha: Moshe’s astonished question, when G-d promised the people meat, “Shall flocks and herds be slaughtered for them?”


מהו התמיה הלא יש בעולם ע׳ [שבעים] אומות והם ריבוא רבבות יותר מת״ר [מתנו רבנן] אלף ואוכלים בשר ונמצא להם.3
what is the wonder? Are there not seventy nations in the world, and they are myriads of myriads, more than six hundred thousand, and they eat meat, and [enough] is found for them?
Moshe’s question seems strange. The seventy nations of the world are far more numerous than Israel’s six hundred thousand, and they eat meat and find enough of it; why should it seem impossible to provide meat for Israel?




2וגם מ״ש אם את כל דגי הים וגו׳ הלא הם שאלו בשר ולא שאלו דגים כלל.
And also what is written, “If all the fish of the sea,” etc.: did they not ask for meat, and not ask for fish at all?
A second question on the same verse: the people asked only for meat, so why did Moshe go on to speak of gathering all the fish of the sea? The maamar will answer later that fish stand on a higher level than flocks and herds.


והענין יובן בהקדים ענין מעשה הקרבנות של הנשיאים שכל נשיא העלה שבטו על ידי קרבנו.4
The matter will be understood by first introducing the matter of the act of the offerings of the princes: that each prince elevated his tribe through his offering.
The answer begins with the princes’ offerings at the dedication of the altar: through his offering, each prince elevated his whole tribe. Understanding how an offering elevates will show what Aharon’s lighting added beyond it.




Section 2 · ¶3–6
Food above man and below him
3והענין דצ״ל דארז״ל [דאמרו רבותינו זכרונם לברכה] ע״ה [עם הארץ] אסור לאכול בשר.5 דהיינו מפני שאינו יכול להעלות את הבשר כו׳ וא״כ מובן מזה שהאדם מעלה ומגביה את המאכל
The explanation: we must understand what our Sages, of blessed memory, said: An unlearned person (am ha’aretz) is forbidden to eat meat. That is, because he cannot elevate the meat, etc. If so, it is understood from this that man elevates and raises up the food.
The Talmud rules that an unlearned person (am ha’aretz) may not eat meat. The Alter Rebbe reads the reason as one of elevation: eating is meant to raise the food up, and one without Torah cannot do so. It follows that, as a rule, a person elevates what he eats.


והיינו מפני שהאדם גבוה יותר שהוא מדבר והוא הראש לכל בחי׳ הדצ״ח [הדומם צומח חי] וכמשנ״ת [וכמו שנתבאר] לעיל בפ׳ נשא ע״פ כה תברכו6 כו׳.
This is because man is higher, for he is a speaking being (medaber), and he is the head of all the levels of inanimate, vegetative and animal, as was explained above in Parshas Nasso on [the verse] “Thus shall you bless,” etc.
A person can elevate food because he stands above it: of the four levels of creation (inanimate, vegetative, animal and speaking), the speaking human being heads the other three. The discourse on “Thus shall you bless” in Parshas Nasso, earlier in this book, is cited for this.




4ובמ״א משמע להפך דארז״ל [דאמרו רבותינו זכרונם לברכה] רפ״ו דברכות אילן שאכל אדם הראשון חטה היתה שאין התינוק יודע לקרות7 אביו ואמו עד שיטעום טעם דגן.
Elsewhere, though, the opposite is implied. For our Sages, of blessed memory, said at the beginning of the sixth chapter of Berachos: The tree from which Adam, the first man, ate was wheat; for a child does not know how to call his father and his mother until he tastes the taste of grain.
Against this, the Talmud, in the chapter on blessings over foods, records the view that the tree Adam ate from was wheat, because a child cannot say “father” and “mother” until he has tasted grain. This implies the reverse: food gives a person something he lacked.


הרי שאדם מקבל הדעת מהחטה וכן אמר ר״נ [רב נחמן] עד דלא אכילנא בישרא דתורא8 כו׳. אך הענין הוא ששניהם אמת שהם למטה מנפש האדם ולמעלה הימנו.
Thus man receives knowledge (daas) from the wheat. And so too Rav Nachman said, “As long as I have not eaten the meat of an ox,” etc. But the explanation is that both are true: that they are below the soul of man and [also] above it.
Rav Nachman, too, explained that he had not given an answer the evening before because he had not yet eaten the meat of an ox; so meat also adds to a person’s understanding. The Alter Rebbe resolves the contradiction: both are true, for food is in one respect below the human soul and in another respect above it.




5והיינו כי כל הטעמים של כל מיני צמחים ופירות וכן הבשר של חיות ובהמות שרשם הוא מעולם התהו שהוא בחי׳ עולם הנקודים שלמעלה מאצילות שהוא ברודים
That is: the flavors of every kind of plant and fruit, and likewise the flesh of wild and domestic animals, all have their root in the World of Tohu (Chaos), which is the level of the World of Nekudim (Points), which is above Atzilus (Emanation), which is Berudim (Dappled);
The resolution begins: the flavors of plants and fruits and the flesh of animals are rooted in the World of Tohu (Chaos), also called the World of Nekudim (Points), which is higher in origin than Atzilus, the ordered World of Tikkun (Rectification). In Kabbalah, Tohu is the stage of intense lights in vessels too narrow to hold them, which shattered; their sparks fell into the lower worlds, and so food carries a root higher than man’s.


והיינו כי שורש כל החי הוא מחיות המרכבה פני אריה9 הוא מקור נפשות החיות ופני שור הוא מקור נפשות הבהמות ופני נשר הוא מקור נפשות העופות.
for the root of every living creature is from the Chayos (living creatures) of the Chariot: the face of the lion is the source of the souls of the wild animals, the face of the ox is the source of the souls of the domestic animals, and the face of the eagle is the source of the souls of the birds.
The souls of animals come from the Chayos, the “living creatures” of Ezekiel’s vision of the Divine Chariot, whose faces were those of a man, a lion, an ox and an eagle. The lion’s face is the source of the souls of wild animals, the ox’s of domestic animals, and the eagle’s of birds.




6והנה החיות נושאות את הכסא ועל10 הכסא כו׳ כמראה אדם הוא בחי׳ ע״ס [עשר ספירות] דאצילות דעולם התיקון שנתקנו בבחי׳ פרצוף אדם
Now, the Chayos carry the Throne, and “upon the Throne,” etc., is “as the appearance of a man”: this is the level of the Ten Sefiros of Atzilus, of the World of Tikkun (Rectification), which were rectified in the form of the configuration (partzuf) of a man (adam).
Ezekiel saw the Chayos bearing the Throne, and upon it “a likeness as the appearance of a man.” The Alter Rebbe identifies this “man” with the Ten Sefiros of Atzilus, the World of Tikkun, which are ordered as a partzuf (configuration) in the form of a human being.


והיינו עד״מ סדר והדרגת השתלשלות אברי האדם שהוא רמ״ח אברים ושס״ה גידים וכציור הגוף כמ״כ [כמו כן] מתלבשת הנפש
That is, by way of analogy: the order and gradation of the progression of the limbs of man, which are two hundred and forty-eight limbs and three hundred and sixty-five sinews; and as the form of the body is, so too is the soul enclothed.
The analogy is the human body: its 248 limbs and 365 sinews follow a set order, and the soul enclothes itself in the body according to that structure.


שהרי התלבשות הארת הנפש בגוף הוא מתחלק לפי ציור הגוף שבמוח שורה המחשבה ובפה הדבור ובידים כח המעשה
For the enclothing of the radiance of the soul in the body is divided according to the form of the body: in the brain dwells thought, in the mouth speech, and in the hands the power of action.
Each power of the soul rests in its proper organ: thought in the brain, speech in the mouth, and the power of action in the hands.


וזהו שנקרא אדם האלף הוא בחי׳ מחשבה וד׳ דיבור מ׳ מעשה וכמ״כ [וכמו כן] הוא למעלה בע״ס [בעשר ספירות]
This is why he is called Adam: the alef is the level of thought, the dalet speech, the mem action. And so too it is above, in the Ten Sefiros
The word Adam (אדם) itself spells out this structure: alef for thought, dalet for dibbur (speech), mem for ma’aseh (action). The same order holds above, in the Ten Sefiros.


דאצילות משתלשלים בזה הסדר דבחי׳ אדם והשראת האור בתוכם הוא ממש כפי השראת הנפש בגוף האדם (ועמ״ש מזה בפ׳ אמור בד״ה ונקדשתי בתוך בנ״י [בני ישראל]).11
of Atzilus: they descend in this order of the level of Adam, and the resting of the light within them is exactly like the resting of the soul in the body of man. (And see what is written about this in Parshas Emor, in the discourse beginning “And I shall be sanctified among the children of Israel.”)
In Atzilus the Sefiros are arranged in this human pattern, and the divine light rests in them just as the soul rests in a body. The discourse in Parshas Emor on “And I shall be sanctified among the children of Israel” is cited for more on this.


ויש בחי׳ מוחין דקטנות ומוחין דגדלות, משא״כ שארי הברואים כמו בהמות וחיות אין ציור הגוף שלהם שוה לאדם כלל וראשם כפוף ושוה עם
And there is the level of the intellect of smallness (mochin dekatnus) and the intellect of greatness (mochin degadlus). This is not so with the other creatures, such as domestic and wild animals: the form of their body is not like that of man at all, and their head is bent down and level with
Like a person, Atzilus has states of mochin dekatnus and mochin degadlus, the intellect in its immature, contracted state and in its full maturity. Animals are different: their bodies lack the human form, and their heads are bent down, level with the body rather than above it.


הגוף, וכמ״כ [וכמו כן] סדר המשכתם ממקורם ושרשם שם הוא ג״כ ההשתלשלות והמזיגה באופן אחר ממש (וע׳ בזהר בראשית די״ט ע״א12 ודף כ׳ ע״ב).
the body. And so too the order of their being drawn down from their source and root: there too the progression (hishtalshelus) and the blending are in an altogether different manner. (And see the Zohar, Bereishis, p. 19a and p. 20b.)
The descent of animals from their source likewise follows an altogether different order and blend from the human pattern. The two Zohar passages cited speak of the faces of the Chariot turning toward the face of Adam, and of the inner form called Adam in which every form is included.


והנה החיות שבמרכבה הם נושאות את הכסא דהיינו כמו שהבהמות מגביהי׳ [מגביהים] את האדם הרוכב עליהן כך הם מעלים ונושאים את בחי׳ אדם שעל הכסא למעלה ממנו
Now, the Chayos of the Chariot carry the Throne. That is: just as animals raise up the man who rides upon them, so they elevate and carry the level of Adam that is upon the Throne higher than its [own place],
Now the image of the Chayos carrying the Throne is applied. Just as an animal lifts the rider on its back, the Chayos lift the “man” on the Throne, the Sefiros of Atzilus, above his own place.


והיינו לשרשם שהוא מעולם התהו שלמעלה מאצילות. אכן הם ג״כ נשואות עם הכסא דהיינו שהם נגבהים ומתעלים עם האדם שעל הכסא.
that is, to their root, which is from the World of Tohu, which is above Atzilus. Yet they are also borne with the Throne; that is, they are raised and elevated together with the man upon the Throne,
They lift him to their own root in Tohu, which is above Atzilus; this is the sense in which food is above man. Yet the Chayos are also carried along with the Throne: the man upon it raises them up together with himself.


שהוא המגביה ומעלה אותן כמו אדם בעוה״ז מעלה את בשר הבהמה שהבשר מתעלה באכילת אדם שנהפך לדם הנפש ונכלל בבחי׳ ומדרגת מדבר (ועמ״ש בד״ה אני ישנה ולבי ער13 גבי פי׳ רעייתי).
for he is the one who raises and elevates them, just as a man in this world elevates the meat of an animal: the meat is elevated through a man’s eating [it], for it is transformed into the blood of the soul and is included in the level and rank of the speaking being. (And see what is written in the discourse beginning “I am asleep, but my heart is awake,” on the meaning of “my beloved.”)
This is the sense in which food is below man. When a person eats meat, it becomes the blood that carries the soul’s life and is absorbed into the human, speaking level, so the meat is elevated. The discourse “I am asleep, but my heart is awake,” on the words “my beloved,” is cited for more on this.


אך מה שעי״ז נעשה התקשרות נפש האדם בגופו ותוספת השכל זהו בחי׳ נושאות כו׳ (ועמ״ש מענין זה בד״ה ששת ימים תאכל מצות14 כו׳):15
But the fact that through this the soul of man becomes bound to his body, and [there is] an increase of intellect: this is the level of “carry,” etc. (And see what is written on this subject in the discourse beginning “Six days you shall eat matzos,” etc.)
The eating also gives the person something: it binds his soul more firmly to his body and adds to his intellect. This gift corresponds to the Chayos’ carrying of the man on the Throne; the discourse on “Six days you shall eat matzos” is cited on this subject.




Section 3 · ¶7–10
Meat, Gevuros and Moshe’s bittul
7ב והנה הבשר הוא מבחי׳ גבורות שלכך הוא סומקא ולכך גם אחר הבירור וההעלאה הוא נכלל בגבורות דקדושה והיינו שעי״ז נמשך התלהבות ורשפי אש16
2. Now, meat is from the level of Gevuros (restraints); that is why it is red. And therefore, even after the refinement and elevation, it is included in the Gevuros of holiness; that is, through it fervor and flashes of fire are drawn down.
The second section begins. Meat comes from the level of Gevuros (restraints), the intense and fiery powers, which is why it is red. Even after a person refines and elevates it, it remains among the Gevuros, now the Gevuros of holiness: it brings fervor and “flashes of fire” in serving G-d.


והיינו לפי ששרש כל הבהמות וחיות הוא מאריה ושור שבמרכבה והם הם בחי׳ גבורות וכמ״ש במרכבת יחזקאל בוערות כמראה הלפידים17
This is because the root of all domestic and wild animals is from the lion and the ox of the Chariot, and these are themselves the level of Gevuros, as it is written of Yechezkel’s Chariot, “burning like the appearance of torches.”
This follows from the root of animals in the lion and the ox of the Chariot, which are powers of Gevurah. Ezekiel describes the Chayos as “burning like the appearance of torches.”


וכן השרפים לשון רשפי אש ולכך גם הבהמות והחיות שנשתלשלו מהם הם ג״כ בחי׳ גבורות ולכך בשרא היא סומקא כו׳.
And so too the Seraphim, a term [meaning] flashes of fire. Therefore the domestic and wild animals, which descended from them, are also the level of Gevuros; and therefore “meat is red,” etc.
The name of the Seraphim is likewise taken as a term for “flashes of fire.” Animals descended from these fiery sources are also Gevuros; hence the saying that “meat is red.”




8ועיין בבחיי פ׳ בשלח ע״פ ויאמר משה בתת18 ה׳ לכם בערב בשר לאכול ולחם בבקר כנגד מדת הדין ומדת הרחמים19 כו׳.
And see [Rabbeinu] Bachya, Parshas Beshalach, on [the verse] “And Moshe said: When Havayah gives you in the evening meat to eat, and bread in the morning”: [these] correspond to the attribute of judgment and the attribute of mercy, etc.
Rabbeinu Bachya, on Exodus 16:8, explains in the way of Kabbalah that the meat given in the evening and the bread given in the morning correspond to the attribute of judgment and the attribute of mercy. This supports the link between meat and the Gevuros.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] ע״ה [עם הארץ] אסור לאכול בשר20 שאינו יכול להעלו׳ [להעלות] את הבשר כי מהגבורו׳ [מהגבורות] יש יותר יניקת החיצוני׳ [החיצונים] וכמ״ש לקמן ע״פ זאת חקת התורה ויקחו אליך פרה21 כו׳
This is [the meaning of] what our Sages, of blessed memory, said, that an unlearned person is forbidden to eat meat: because he cannot elevate the meat, for from the Gevuros there is more drawing of nourishment by the external forces, as is explained further on, on [the verse] “This is the statute of the Torah… and they shall take to you a heifer,” etc.;
This explains why an unlearned person may not eat meat: the Gevuros give the external forces (the kelipos) more hold to draw nourishment, so without Torah he cannot elevate it. The maamar refers ahead to the discussion of the red heifer, “This is the statute of the Torah.”


וכמ״ש בזהר פ׳ נח (דס״ה ע״א) כל רעותיה לאו איהו אלא בבשרא תדיר22 וע״ש במק״מ [במקדש מלך] בשם הרח״ו [הרבי חיים ויטאל], וכיון שאינו יכול להעלותו הבשר מורידו ומשפילו וכמ״ש במ״א ע״פ וגלחה את ראשה.23
and as it is written in the Zohar, Parshas Noach (p. 65a): “Its whole desire is nothing but meat, constantly.” And see there in the Mikdash Melech, in the name of Rabbi Chaim Vital. And since he cannot elevate it, the meat brings him down and lowers him, as is explained elsewhere on [the verse] “And she shall shave her head.”
The Zohar says of “the end of all flesh,” the force opposed to holiness, that its whole desire is for flesh; the Mikdash Melech, a commentary on the Zohar, discusses it in the name of Rabbi Chaim Vital. When a person cannot elevate meat, it drags him down instead, as explained elsewhere on the verse “And she shall shave her head.”


אבל התלמיד חכם שמקבל מבחי׳ חכמה ובחכמה אתברירו ע״כ מברר את הבשר ואז הבשר מוסיף בו התלהבות.
But the Torah scholar, who receives from the level of Chochmah (wisdom), and “through Chochmah they are refined” — therefore he refines the meat, and then the meat adds fervor in him.
A Torah scholar receives from Chochmah, and it is through Chochmah that things are refined. He therefore refines the meat, and it adds to his fervor.


אך מרע״ה [משה רבינו עליו השלום] אמר מאין לי בשר,24 פי׳ שהיה נעלה מאד מבחי׳ גבורות של הבשר אף כמו שהם לאחר הבירור.
But Moshe our teacher, peace be upon him, said, “From where shall I have meat?” That is, he was very far above the level of the Gevuros of meat, even as they are after the refinement.
Moshe, however, asked, “From where shall I have meat?” The Alter Rebbe reads this as describing Moshe’s level: he was far above the Gevuros of meat, even in their refined, holy form.


שההתלהבות ורשפי אש האהבה הוא עדיין בחי׳ יש מי שאוהב, ובמשה כתיב ונחנו מה שהוא בחי׳ אין תכליתהביטול.
For the fervor and the flashes of fire of love are still the level of ‘there is one who loves,’ whereas of Moshe it is written, “And what are we?”: the level of ayin (nothing), the utmost self-nullification (bittul).
Fiery love, however holy, still involves a self who loves, a yesh (something). Moshe’s level is expressed in his words “And what are we?”: ayin (nothing), complete self-nullification (bittul), which is above such fervor.




9ואף שבו יש ג״כ בחי׳ התלהבות בבחי׳ גבורות אך ההתלהבות כלולה בבחי׳ ביטול ואין והוא נק׳
And although in him too there is the level of fervor, in the manner of Gevuros (restraints), the fervor is included in the level of self-nullification (bittul) and ayin (nothing), and this is called
Moshe too has fervor, a quality of the Gevuros, but in him it is absorbed within bittul, his sense of being nothing (ayin) before G-d. Fervor of this kind is given its own name.


בחי׳ גבורות דאבא, משא״כ הגבורות הנולדים מבירור הבשר הוא בחינת גבורות דאימא או גבורות דז״א שהוא בחי׳ יש ודבר שנרגש ההתלהבות כו׳
the level of the Gevuros of Abba (Chochmah). Whereas the Gevuros born of the refinement of meat are the level of the Gevuros of Imma (Binah), or the Gevuros of Z’eir Anpin (the emotive attributes), which is the level of yesh (something) and a thing, in which the fervor is felt, etc.;
Fervor held within bittul is called the Gevuros of Abba, that is, of Chochmah. The fervor born of refining meat is of a lower order, the Gevuros of Imma (Binah) or of Z’eir Anpin (the emotive attributes): it belongs to a yesh, a self that feels its own fervor.


והוא מילתא זוטרתא25 ולמטה מבחי׳ מרע״ה [משה רבינו עליו השלום] שהוא בחי׳ מ״ה [שם מ״ה] תכלית הביטול בחי׳ אין כנ״ל (ועמ״ש סד״ה והיה מדי חדש בחדשו26 גבי יבוא כל בשר להשתחוות):
and this is a minor matter, and below the level of Moshe our teacher, peace be upon him, who is the level of Mah (“what”), the utmost bittul, the level of ayin, as mentioned above. (And see what is written at the end of the discourse beginning “And it shall be, from New Moon to New Moon,” regarding “all flesh shall come to bow down.”)
Such felt fervor is “a minor matter” compared with Moshe, whose level is Mah, “what,” complete bittul, as in his words “And what are we?” The phrase echoes the Talmud’s remark that awe of Heaven is “a minor matter” for Moshe; a discourse on “And it shall be, from New Moon to New Moon” is cited for more.




10וזהו ויאמר משה שש מאות אלף רגלי העם אשר אנכי בקרבו.27 פי׳ שש מאות אלף רגלי
This is [the meaning of]: “And Moshe said: Six hundred thousand on foot is the people in whose midst I am.” That is: the six hundred thousand on foot
Now the verses are read in this light. Moshe told G-d, “Six hundred thousand on foot is the people in whose midst I am.”


דור המדבר היו תלמידיו שהיו ג״כ מבחי׳ יסוד אבא שהוא בחי׳ ביטול וזהו אשר אנכי בקרבו שמשה הוא בחי׳ מה ואין כנ״ל.
of the generation of the wilderness were his disciples, who were also from the level of the Yesod (foundation) of Abba (Chochmah), which is the level of bittul. And this is “in whose midst I am”: for Moshe is the level of mah (what) and ayin (nothing), as mentioned above.
The six hundred thousand of the generation of the wilderness were Moshe’s disciples and shared his root in the Yesod of Abba, the channel through which the bittul of Chochmah flows. “In whose midst I am” means that Moshe, the level of mah and ayin, was within them.


ואתה אמרת בשר אתן להם פי׳ משה מדבר עם בחי׳ אור א״ס המלובש בחכמה שהוא בחי׳ משה
“And You have said: I will give them meat.” That is: Moshe is speaking with the level of the Infinite Light (Or Ein Sof) enclothed in Chochmah (wisdom), which is the level of Moshe.
In saying “And You have said: I will give them meat,” Moshe is addressing the Infinite Light as it is enclothed in Chochmah, the very level from which he himself comes.


וזהו ואתה כי חכמה נק׳ אתה כו׳ (ועיין בזהר פ׳ בלק דף קצ״ג ע״ב) דמשמע שאתה הוא אור א״ס המלובש בחכמה תתן בשר
And this is “And You”: for Chochmah is called “You,” etc. (And see the Zohar, Parshas Balak, p. 193b.) This implies that You, the Infinite Light enclothed in Chochmah, will give meat.
Chochmah is called “You” (atah), so the verse implies that the Infinite Light within Chochmah is the one who will give meat. A passage of the Zohar in Parshas Balak is cited on the word “You.”


וזה א״א שיושפל כ״כ [כל כך] ממדרגה גבוה ונעלה שהוא בחי׳ חכמה ואין שהוא בחי׳ משה וא״כ איך המזון הנמשך על ידו יהיה הבשר שהבשר מדרגה תחתונה מאד לגבי משה שהוא בחי׳ יש ובחי׳ גבורות כו׳.
And this is impossible: that it be lowered so far from a level so high and exalted, which is the level of Chochmah and ayin, the level of Moshe. If so, how can the food drawn down through him be meat? For meat is a very low level relative to Moshe, being the level of yesh and the level of Gevuros, etc.
That seemed impossible to Moshe. Food drawn down through him, whose level is Chochmah and ayin, cannot be meat, which as yesh and Gevuros is very low relative to him.


וזהו הצאן ובקר ישחט להם.28 פי׳ מאחר שהם מבחי׳ גבורות ולכן צריכין שחיטה (ע׳ [עיין] בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ ראה ופ׳ שמיני) וא״כ איך אפשר להיות למאכל להם שהם מיסוד אבא תכלית הביטול כנ״ל.
And this is “Shall flocks and herds be slaughtered for them?” That is: since they are from the level of Gevuros, they therefore require slaughtering (see the Likkutei Torah of the Arizal, Parshas Re’eh and Parshas Shemini); if so, how can they be food for those who are from the Yesod of Abba, the utmost bittul, as mentioned above?
Flocks and herds need ritual slaughter, which shows that they are Gevuros. How, then, could they feed a people rooted in the Yesod of Abba, in complete bittul? This is the meaning of Moshe’s question “Shall flocks and herds be slaughtered for them?”


אם את כל דגי הים כו׳ פי׳ דגים הם בחי׳ נעלה מצאן ובקר שהם א״צ [אין צריך / אינו צריך] שחיטה. ואעפ״כ [ואף על פי כן] הם נמוכים לנגד מדרגתם וא״א שימצא להם כו׳ ועיין מזה לקמן:
“If all the fish of the sea,” etc.: that is, fish are a level higher than flocks and herds, for they need no slaughtering; and even so they are low relative to their level, and it is impossible that [enough] be found for them, etc. And see about this further on.
Fish are higher than flocks and herds, since they need no ritual slaughter. Yet even fish are low compared with the people’s level, so Moshe could not see how enough could be found for them; the maamar returns to this later.




Section 4 · ¶11–16
“Is the hand of Havayah too short?” The quail and the lamp
11ג ויאמר ה׳ אל משה היד ה׳ תקצר. פי׳ עם היות שהאמת שאתה נעלה מאד מבחי׳ היש דבשר כי אתה בחי׳ מ״ה [שם מ״ה] וביטול אעפ״כ [אף על פי כן] היד ה׳ תקצר. בתמיה.
3. “And Havayah said to Moshe: Is the hand of Havayah too short?” That is: although it is true that you are far above the level of the yesh of meat, since you are the level of Mah and bittul, nevertheless, “Is the hand of Havayah too short?” [This is said] in wonder.
The third section opens with G-d’s answer, “Is the hand of Havayah too short?” Moshe is indeed far above the yesh of meat, but the question is rhetorical: G-d’s hand is not limited.


והיינו שיוכל להמשיך ולישפל אף מהאין דחכמה שהוא נעלה מאד להתלבש ולהתגלות למטה מטה בגבורות והיש של הבשר שגם בבחי׳ היש של הבשר יתגלה הביטול דחכמה.
That is: it can draw down and descend even from the ayin of Chochmah, which is very exalted, to enclothe itself and be revealed far, far below, in the Gevuros and the yesh of meat, so that even in the level of the yesh of meat the bittul of Chochmah will be revealed.
G-d’s “hand” can draw the bittul of Chochmah, the highest ayin, down into the lowest place, the Gevuros and yesh of meat, so that bittul is revealed even there.


כי יד ה׳ יוכל לישפל מאד למטה מטה (וכמ״ש במ״א בענין המגביהי לשבת29 שלכך המשפילי לראות בשמים ובארץ30 בהשוואה אחת וכענין היד הגדולה אשר עשה31 ה׳ במצרים כו׳ וכה״ג [וכהאי גוונא] נת׳ [נתבאר] בפי׳ לבי ובשרי ירננו אל אל חי.32
For the hand of Havayah can descend very far, far below. (As is explained elsewhere on the matter of “Who is enthroned on high,” that therefore He “looks down low upon heaven and earth” in one equal manner; and like the matter of “the great hand that Havayah performed in Egypt,” etc. And the like was explained on the meaning of “My heart and my flesh sing for joy to the living G-d”:
Several parallels show that G-d’s power reaches lowest because it is so high. He “is enthroned on high,” and therefore “looks down low” on heaven and earth alike; the “great hand” was shown in Egypt; and the verse “My heart and my flesh sing for joy to the living G-d” is explained in the same way.


שלהיות נמשך הביטול בלבי ובשרי שהם גשמיים הוא דייקא כאשר ירננו אל אל חי מהותו ועצמותו ית׳ כמ״ש בד״ה וארשתיך לי כו׳ ובמתן תורה ההרים רקדו3334 דהיינו אף הרים גבנונים35 בפ׳ בת׳ דפסחים) (דקי״ח ע״ב)
that for bittul to be drawn into “my heart and my flesh,” which are physical, is precisely when they “sing for joy to the living G-d,” His very Being and Essence, may He be blessed, as is explained in the discourse beginning “And I will betroth you to Me,” etc. And at the Giving of the Torah “the mountains skipped”: that is, even the humped mountains, [as stated] in the last chapter of Pesachim.) (p. 118b)
Bittul reaches the physical heart and flesh precisely when they sing to the living G-d, His very Essence, which is above every level. So too at the Giving of the Torah “the mountains skipped,” even the humped mountains; the Talmud in Pesachim connects that verse with the Giving of the Torah.


ועמש״ל [ועיין מה שכתוב לעיל] בד״ה ענין שניתנה תורה על הר סיני כש״כ [כל שכן] שבנקל יותר שיומשך הביטול בבחינת בשר כו׳, וז״ש [וזהו שכתוב] לע״ל [לעתיד לבוא] והיה מדי חדש כו׳ יבא כל בשר להשתחוות לפני.36
And see what is written above in the discourse beginning “The matter that the Torah was given on Mount Sinai.” How much more so is it easier for bittul to be drawn into the level of flesh, etc. And this is what is written of the Time to Come: “And it shall be, from New Moon to New Moon,” etc., “all flesh shall come to bow down before Me.”
If bittul reached even the mountains, it can all the more easily be drawn into flesh. This is the promise for the Time to Come: “All flesh shall come to bow down before Me.”


שהרבותא היא שאפילו בבחי׳ כל בשר שהוא בחי׳ גבורות ויש יומשך בחי׳ ההשתחוואה וביטול עליון וכמ״ש במ״א.37
For the novelty is that even into the level of “all flesh,” which is the level of Gevuros and yesh, there will be drawn the level of bowing down and of supreme bittul, as is explained elsewhere.
The novelty of that prophecy is that even “all flesh,” which is Gevuros and yesh, will be filled with bowing down and with supreme bittul.




12וזה היה ענין השליו שהיו עופות שמנים מאד כדאיתא בגמ׳ [בגמרא] דיומא דע״ה ב׳ ומסקינן לה אתליסר ריפתי ואחרונה אינה נאכלת אלא38 ע״י תערובות מרוב השומן הנבלע בה וכ״ש [וכל שכן] העליונות.
And this was the matter of the quail (selav), which were very fat birds, as is found in the Gemara, [tractate] Yoma, p. 75b: we set it upon thirteen loaves, and the last cannot be eaten except mixed [with other food], because of the abundance of fat absorbed in it; and all the more so the upper ones.
The quail that G-d sent in the wilderness illustrates this. The Talmud describes how fat it was: placed on thirteen loaves, its fat soaked through them, so that even the last loaf could be eaten only mixed with other food, and the loaves above it were richer still.




13והענין כי שמן הוא בחי׳ חכמה שהוא חכים ולא בחכמה ידיעא39 כו׳, ובעוה״ז הגשמי ג״כ השמן הוא בחי׳ חכמה שנשתלשל מבחי׳ חכמה שלמעלה, והתורה שהיא בחי׳ חכמה עילאה נק׳ שמן כו׳.
The explanation is that oil is the level of Chochmah (wisdom), which “is wise, but not with a known wisdom,” etc. And in the physical world as well, oil is the level of Chochmah, which descended from the level of Chochmah above. And the Torah, which is the level of the higher Chochmah (Chochmah Ila’ah), is called oil, etc.
Oil stands for Chochmah. Of Chochmah in its source it is said, “You are wise, but not with a known wisdom”: it is beyond grasp. Physical oil descends from that Chochmah above, and the Torah, which is the higher Chochmah, is likewise called oil.




14וזהו ענין השליו ששמן שהוא בחי׳ חכמה נמשך ונתפשט בבשר. שבשר השליו הוא בחי׳ גבורות והשמן שבה הוא בחי׳ חכמה בחינת מ״ה [שם מ״ה] ואין. והיינו שנמשך הביטול גם בבחי׳ היש דבשר.
And this is the matter of the quail: that oil (shemen), which is the level of Chochmah, was drawn and spread through the meat. For the meat of the quail is the level of Gevuros (restraints), and the shemen (fat, oil) in it is the level of Chochmah, the level of Mah and ayin (nothing). That is: self-nullification (bittul) is drawn even into the level of the yesh (something) of meat.
In the quail, Chochmah (the oil, shemen) spread through the meat, which is Gevuros. The bittul of Chochmah was thus drawn even into the yesh of meat.


וזהו היד ה׳ תקצר. שיוכל להמשיך מבחי׳ אין דח״ע [דחכמה עילאה] גם לתוך הבשר עם היותו מצד עצם בחי׳ יש וגבורות, וכמ״ש בע״ח [בעץ חיים] בענין כי יסוד אבא ארוך היינו השפעת כח הביטול.40
And this is “Is the hand of Havayah too short?”: that it can draw from the level of the ayin of the higher Chochmah even into the meat, although in its essence it is the level of yesh and Gevuros; and as is written in Etz Chaim on the matter that the Yesod of Abba is long: that is, the influence of the power of bittul.
This is the meaning of “Is the hand of Havayah too short?”: G-d can draw the ayin of the higher Chochmah even into meat, which in itself is yesh and Gevuros. The teaching from Etz Chaim that the Yesod of Abba is “long” describes this far reach of the power of bittul.




15והיינו כי השליו הוא נמשך ג״כ מבחי׳ פני נשר שבמרכבה שהוא שרש נשמת כל העופות
That is: the quail too is drawn from the level of the face of the eagle in the Chariot, which is the root of the soul of all birds;
Like all birds, the quail draws its soul from the face of the eagle in the Divine Chariot.


אך שמבחי׳ נשר מתהוים כל העופות שאינן מעורבים בשומן כ״כ [כל כך] שהם רק בחי׳ בשר וגבורות ויש בלבד.
but from the level of the eagle come into being all the birds that are not so mixed with fat, which are only the level of meat and Gevuros (restraints) and yesh (something) alone.
The ordinary birds that come from that source have little fat: they are only meat, Gevuros and yesh.


אמנם זה השליו הוא מעורב בשומן כ״כ [כל כך] והיינו שנמשך לתוכו מבחי׳ שמן ח״ע [חכמה עילאה] בחי׳ אין
This quail, however, is so mixed with fat; that is, there is drawn into it from the level of the oil of the higher Chochmah (Chochmah Ila’ah), the level of ayin (nothing),
The quail is different. Its abundant fat shows that something of the oil of the higher Chochmah, the level of ayin, was drawn into it.


שהוא בחי׳ הרכבה והתכללות חו״ג [חסד וגבורה] ביחד שלתוך גבורות דיש דבשר השליו נמשך בחי׳ חסד דחכמה להמתיק הגבורות והוא השמן כו׳.
which is the level of the combination and inter-inclusion of Chesed (kindness) and Gevurah (restraint) together: into the Gevuros of the yesh of the quail’s meat there is drawn the level of the Chesed of Chochmah, to sweeten the Gevuros; and this is the oil, etc.
That oil combines Chesed and Gevurah: the Chesed of Chochmah enters the Gevuros of the quail’s meat and “sweetens” them, softening their severity. This is what its fat signifies.




16וכמו העלאת נרות המנורה41 שהשמן נבלע ונמשך בפתילה ועי״ז דולקת הפתילה באור.
And it is like the raising up of the lamps of the Menorah: the oil is absorbed and drawn into the wick, and through this the wick burns with light.
The Menorah shows the same thing: the oil soaks into the wick, and that is what lets the wick burn with light.


שהוא ג״כ התכללות חו״ג [חסד וגבורה] חסד דחכמה הוא השמן ואור דפתילה הוא בחינת הגבורות והתלהבות, שהפתילה היא בחי׳ יש ונכל לת באור והוא ענין העלאת נפש האדם בבחי׳ רצוא והתלהבות.
This too is the inter-inclusion of Chesed (kindness) and Gevurah (restraint): the Chesed of Chochmah (wisdom) is the oil, and the light of the wick is the level of the Gevuros and fervor. For the wick is the level of yesh (something), and it is included in the light; and this is the matter of the elevation of the soul of man in the manner of ratzo (running forth) and fervor.
Here too Chesed and Gevurah combine: the oil is the Chesed of Chochmah, while the flame is Gevuros and fervor. The wick, a yesh, is absorbed into the light, an image of the soul rising in ratzo, its yearning to leave its limits and cleave to G-d.


אך הנה העלאה זו הוא ע״י השמן שהוא בחי׳ ח״ע [חכמה עילאה] דהיינו שנמשך ג״כ בחי׳ ביטול דח״ע [דחכמה עילאה] בההתלהבות כו׳
But this elevation comes through the oil, which is the level of the higher Chochmah; that is, into the fervor there is drawn also the level of the self-nullification (bittul) of the higher Chochmah, etc.
Yet the wick burns only through the oil: the soul’s fiery ascent is carried by the bittul of the higher Chochmah drawn into it.


(ועמ״ש מענין השמן והפתילה ע״פ כי אתה נרי42 הוי׳. ובד״ה ת״ר [תנו רבנן] מצות נר חנוכה)43 וזהו כענין השליו שהשמן נתפשט בהגבורות דבשר כנ״ל:
(And see what is written on the subject of the oil and the wick on [the verse] “For You are my lamp, Havayah,” and in the discourse beginning “Our Rabbis taught: The mitzvah of the Chanukah lamp.”) And this is like the matter of the quail, in which the oil spread through the Gevuros of the meat, as mentioned above.
The discourses on “For You are my lamp, Havayah” and on “The mitzvah of the Chanukah lamp” are cited on the oil and the wick. The lamp parallels the quail, whose fat spread through the Gevuros of its meat.




Section 5 · ¶17–22
Aharon between the princes and Moshe
17ד וזהו ענין שלך גדול משלהם דהיינו מקרבנות הנשיאים כי הנה הקרבן נק׳ אכילת מזבח שכמו ע״י אכילה נתברר הבשר ונולד מזה התלהבות ורשפי אש כך עד״ז הוא ג״כ אכילת מזבח
4. And this is the meaning of “yours is greater than theirs,” that is, than the offerings of the princes. For the offering is called “the eating of the altar”: just as through eating the meat is refined, and fervor and flashes of fire are born from this, so in the same way is the eating of the altar as well,
The fourth section returns to Aharon and the princes. An offering is called “the eating of the altar”: as eating refines meat and produces fervor in the one who eats, so the altar’s “eating” of an offering refines and elevates it.


רק שהוא בבחינה גבוה הרבה יותר וכמ״ש במ״א ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש] שולחנו של אדם מכפר עליו.
except that it is on a far higher level, as is explained elsewhere. And therefore our Sages, of blessed memory, said: Since the Holy Temple was destroyed, a person’s table atones for him.
The altar’s eating is on a far higher level than a person’s. That the two are comparable is why the Sages said that since the Temple was destroyed, a person’s table atones for him, in place of the altar.




18וזה היה ענין הקרבנות של הנשיאים שכל נשיא העלה שבטו ע״י קרבנו דהיינו שעי״ז נמשך בשבטו בחי׳ הרצוא וההתלהבות ע״י הקרבן שהקריב שנק׳ אכילת מזבח כו׳,
And this was the matter of the offerings of the princes: that each prince elevated his tribe through his offering; that is, through this there was drawn into his tribe the level of ratzo (running forth) and fervor, through the offering he brought, which is called “the eating of the altar,” etc.
Each prince’s offering drew into his tribe ratzo, the soul’s yearning to rise toward G-d, and fervor. This was the elevation the princes brought about.


אכן בחי׳ אהרן שמדליק ומטיב את נרות המנורה הוא גדול מקרבנות הנ״ל, כי הנה המנורה היא בחי׳ מל׳ דאצילות, והי״ב שבטים הם מרכבה דבחי׳ מל׳
But the level of Aharon, who kindles and prepares the lamps of the Menorah, is greater than the offerings mentioned above. For the Menorah is the level of the Malchus (sovereignty) of Atzilus (Emanation), and the twelve tribes are a chariot for the level of Malchus,
Aharon’s kindling is greater. The Menorah stands for the Malchus of Atzilus, the divine sovereignty that receives from the higher Sefiros and gives to the worlds below, and the twelve tribes are its “chariot,” the vehicle that carries it.


שהם הנק׳ י״ב בקר שלשה פונים צפונה כו׳ והים עליהם מלמעלה, הים היינו המל׳ דאצי׳ שהוא עליהם מלמעלה
which are what is called the twelve oxen, “three facing north,” etc., “and the Sea was upon them above.” “The Sea” is the Malchus of Atzilus, which is upon them above.
This is the image of the great basin in Shlomo’s Temple, called “the Sea,” which stood upon twelve oxen, three facing each direction. The oxen are the twelve tribes, and the Sea above them is the Malchus of Atzilus.


(ולכן הנשיאים הקריבו י״ב בקר לעולה44 דהיינו כמ״ש ששם עלו שבטים45 כו׳ ועלי׳ [ועליה] זו הוא ע״ד והחיות נושאות את הכסא), ואהרן שהעלה נרות המנורה
(And therefore the princes offered twelve oxen for a burnt offering; that is, as it is written, “For there the tribes went up,” etc.; and this ascent is in the manner of “and the Chayos carry the Throne.”) And Aharon, who raised up the lamps of the Menorah:
That is why the princes together offered twelve oxen as burnt offerings, and why it is said of Jerusalem, “For there the tribes went up.” Their ascent is like that of the Chayos carrying the Throne, described above.


היינו ג״כ לכללות י״ב שבטים הנכללים בבחי׳ מל׳ שהשפיע בהם ג״כ ההעלאה שיהיה לכל או״א [אחד ואחד] מישראל בחי׳ העלאה זו. והעלאה זו הוא ג״כ בחי׳ גבורות ורשפי אש.
this too was for the twelve tribes as a whole (klalus), who are included in the level of Malchus; he too bestowed upon them the elevation, so that each and every one of Israel would have this level of elevation. And this elevation, too, is the level of Gevuros (restraints) and flashes of fire.
Aharon’s raising of the lamps served all twelve tribes as one, as they are included in Malchus, giving every Jew this ascent. This ascent too is Gevuros and fiery fervor.




19ואהרן בעצמו הוא חסד אך לכנס״י [לכנסת ישראל] השפיע בחי׳ גבורות והיינו לפי שהוא שושבינא דמטרוניתא שמגביה ומעלה כנס״י [כנסת ישראל] לגבי מלכא קדישא והוא ע״י הגבורות שהם בחי׳ העלאה.
Aharon himself is Chesed (kindness), but to the Congregation of Israel (Knesses Yisrael) he bestowed the level of Gevuros (restraints). This is because he is “the Queen’s groomsman” (shushvina dematronisa), who raises and elevates the Congregation of Israel toward the Holy King; and this is through the Gevuros, which are the level of elevation.
Aharon’s own attribute is Chesed, yet he gives the Congregation of Israel Gevuros, because Gevuros are the power that lifts upward. As “the Queen’s groomsman,” he escorts the Congregation of Israel, the bride, up toward the Holy King.


וזהו ענין העלאת הנרות, אך גבורות אלו אינן בבחי׳ יש כמו ההעלאה שמבירור הבשר שהוא בחי׳ יש.
And this is the matter of the raising of the lamps. But these Gevuros are not in the manner of yesh (something), like the elevation that comes from the refinement of meat, which is the level of yesh.
That upward lifting is the raising of the lamps. But Aharon’s Gevuros differ from the fervor produced by refining meat, which belongs to a yesh, a self.


אלא הם בבחי׳ אין וביטול שהרי מעורבים בשמן ופתילה ואור אשר עם היות בירור והעלאת
Rather, they are in the manner of ayin (nothing) and self-nullification (bittul), for they are mixed with oil, wick and light: although the refinement and elevation of
His Gevuros are permeated with ayin and bittul, because in the lamp the fire is joined with oil, wick and light together.


הפתילה היא בחי׳ גבורות דיש אכן ע״י השמן הנבלע בה שהוא בחי׳ ח״ע [חכמה עילאה] ביטול ואין עי״ז נעשה ההעלאה והגבורות בבחי׳ אין וביטול כו׳.
the wick is the level of the Gevuros of yesh, nevertheless, through the oil absorbed in it, which is the level of the higher Chochmah (Chochmah Ila’ah), bittul and ayin, through this the elevation and the Gevuros come to be in the manner of ayin and bittul, etc.
The wick’s burning, its refinement and rising, is Gevuros of yesh; but the oil soaked into it is the higher Chochmah, bittul and ayin, and through the oil the whole ascent becomes one of ayin and bittul.




20ולכן הוא גדול מקרבנות הנשיאים שנק׳ אכילת מזבח שההעלאה נמשך מבירור הבשר שהגבורות הוא עדיין בחי׳ יש מי שאוהב
Therefore it is greater than the offerings of the princes, which are called “the eating of the altar,” in which the elevation is drawn from the refinement of meat, where the Gevuros (restraints) are still the level of ‘there is one who loves.’
This is why Aharon’s share is greater. The princes’ offerings, “the eating of the altar,” bring an elevation that comes from refining meat, whose Gevuros are still those of a self who loves.


והיינו כי הי״ב בקר הם בעולם הבריאה ואימא מקננא בכורסייא והגבורות הנמשכי׳ [הנמשכים / הנמשכין] מבחי׳ בינה כשמקננא בבריאה הוא בחי׳ יש כו׳.
That is: the twelve oxen are in the World of Beriah (Creation), and “Imma nests in the Throne”; and the Gevuros drawn from the level of Binah (understanding) as it nests in Beriah are the level of yesh (something), etc.
The twelve oxen are in the World of Beriah, where Imma, that is Binah, is said to “nest in the Throne.” The Gevuros that come from Binah as it is present in Beriah are yesh.


אבל אהרן בהדלקת המנורה המשיך במל׳ שהיא המנורה גם מבחי׳ אבא להיות אבא יסד ברתא שהחכמה היא בחי׳ אין וביטול.
But Aharon, in the kindling of the Menorah, drew into Malchus (sovereignty), which is the Menorah, also from the level of Abba (Chochmah), as “Abba founded the daughter”; for Chochmah is the level of ayin (nothing) and self-nullification (bittul).
In kindling the Menorah, Aharon drew into Malchus something of Abba, Chochmah, as well; as the saying goes, “Abba founded the daughter,” the daughter being Malchus. Chochmah is ayin and bittul.




21ולכן עם היות שהשפיע בה בחי׳ גבורות דאימא ג״כ להיות עי״ז העלאה וזהו ענין שושבינא דמטרוניתא, אך אין הגבורות בבחי׳ יש
Therefore, although he also bestowed upon her the level of the Gevuros (restraints) of Imma (Binah), so that through this there would be elevation — and this is the matter of “the Queen’s groomsman” — nevertheless the Gevuros are not in the manner of yesh (something),
Aharon did give Malchus Gevuros from Imma, to make the ascent possible; this is his role as “the Queen’s groomsman.” Yet these Gevuros are not yesh.


כמו ההעלאה שע״י הבינה לבד דמקננא בכורסייא שבקרבנות הנשיאים, כ״א הם בבחי׳ אין וביטול ע״י גילוי הח״ע [החכמה עילאה] אבא דמקנן באצילות כו׳ והיינו שמשפיע בה מבחי׳ או״א [אבא ואימא] יחד וזהו ענין השמן והאור.
like the elevation through Binah alone, which “nests in the Throne,” that is in the offerings of the princes; rather, they are in the manner of ayin (nothing) and self-nullification (bittul), through the revelation of the higher Chochmah (Chochmah Ila’ah), “Abba, who nests in Atzilus,” etc. That is: he bestows upon her from the level of Abba and Imma together; and this is the matter of the oil and the light.
The princes’ elevation came from Binah alone, as it “nests in the Throne”; Aharon’s comes through the revelation of the higher Chochmah, Abba, present in Atzilus. He gives Malchus from Abba and Imma together, and these are the oil (Chochmah) and the light (the Gevuros).


(ע׳ [עיין] בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בהעלותך סד״ה מצות הדלקת נרות ועיין עוד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא בענין כי ארנון גבול מואב כו׳ ע ד בחכמה יסד ארץ)46 ונמצא שאהרן הוא ממוצע בין הנשיאים ומרע״ה [ומשה רבינו עליו השלום].
(See the Likkutei Torah of the Arizal, Parshas Beha’aloscha, at the end of the passage beginning “The mitzvah of kindling the lamps”; and see further in the Likkutei Torah of the Arizal, Parshas Vayera, on the matter of “For Arnon is the border of Moav,” etc., in the manner of “With Chochmah He founded the earth.”) It follows that Aharon is intermediate between the princes and Moshe our teacher, peace be upon him.
The parenthesis points to parallel passages, among them the theme “With Chochmah He founded the earth.” It follows that Aharon stands between the princes and Moshe.


שמשה הוא בחי׳ מה ואין תכלית הביטול ונק׳ שושבינא דמלכא פי׳ שנעלה מבחי׳ ז״א הנק׳ מלכא מאחר שהוא שושבינא דילי׳ [דיליה] והוא הממשיך מלמעלה למטה.
For Moshe is the level of mah (what) and ayin, the utmost bittul, and is called “the King’s groomsman” (shushvina demalka): that is, he is higher than the level of Z’eir Anpin (the emotive attributes), which is called “the King,” since he is His groomsman; and he is the one who draws down from above to below.
Moshe is mah and ayin, complete bittul, and is called “the King’s groomsman”: as the King’s escort he stands above Z’eir Anpin, which is called “the King,” and his role is to draw G-dliness down from above to below.




22והנשיאים הן בחי׳ העלאה ממטה למעלה מעולם הבריאה בגבורות ורשפי אש שמבחי׳ בינה דמקננא בבריאה שהוא בחי׳ יש.
And the princes are the level of elevation from below to above, from the World of Beriah (Creation), with Gevuros (restraints) and flashes of fire that come from the level of Binah (understanding) as it nests in Beriah, which is the level of yesh (something).
The princes elevate from below to above, from the World of Beriah, with fiery Gevuros that come from Binah as it is in Beriah; so their elevation remains yesh.


ואהרן נקרא שושבינא דמטרוניתא שהוא המעלה כללות נשמות ישראל ומאחר שהוא המעלה אותם מוכרח שהוא למעלה מהם כו׳
And Aharon is called “the Queen’s groomsman” (shushvina dematronisa), for he is the one who elevates the souls of Israel as a whole; and since he is the one who elevates them, he must necessarily be above them, etc.;
Aharon, “the Queen’s groomsman,” elevates all the souls of Israel together; and one who lifts others must stand above them.


והיינו שמשפיע בהם מבחי׳ או״א [אבא ואימא] שעי״ז ההעלאה הוא בבחי׳ אין וביטול כו׳ וזהו שהוא בחי׳ ממוצע בין הנשיאים ומרע״ה [ומשה רבינו עליו השלום]
that is, he bestows upon them from the level of Abba and Imma (Chochmah and Binah), so that through this the elevation is in the manner of ayin (nothing) and self-nullification (bittul), etc. And this is why he is the level of an intermediary between the princes and Moshe our teacher, peace be upon him:
He gives them from Abba and Imma together, so that their ascent is permeated with ayin and bittul. This makes him the intermediary between the princes and Moshe.


כי בצד א׳ הוא כמו בחי׳ הנשיאים שהוא המעלה כנ״י [כנסת ישראל] ממטה למעלה. משא״כ בחי׳ משה שהוא להמשיך גילוי אור א״ס מלמעלה למטה.
for in one respect he is like the level of the princes, in that he elevates the Congregation of Israel from below to above; which is not so of the level of Moshe, which is to draw down the revelation of the Infinite Light (Or Ein Sof) from above to below.
In one respect he resembles the princes: his work is to elevate Israel from below to above. Moshe’s work is the reverse: to draw the revelation of the Infinite Light from above to below.


אך עכ״ז [עם כל זה] בצד א׳ הוא כמו בחי׳ משה בהיות העלאה זו היא ע״י המשכת החכמה שהוא בחי׳ ביטול ואין כו׳. ועל ידי המשכה זו דייקא הוא ההעלאה.
Yet even so, in one respect he is like the level of Moshe, since this elevation comes through the drawing down of Chochmah (wisdom), which is the level of bittul and ayin, etc.; and it is precisely through this drawing down that the elevation comes about.
In another respect he resembles Moshe: the ascent he brings comes through drawing down Chochmah, which is bittul and ayin, and it is precisely this drawing down that makes the ascent possible.


וזהו ענין שלך גדול משלהם (ועיין מ״ש כה״ג [כהאי גוונא] ע״פ להקריב לי במועדו47 שתפלת כל ימות החול נמשך משבת ע״י אמצעית המועדים שהם בחי׳ ממוצע כו׳
And this is the meaning of “yours is greater than theirs.” (And see what is written along these lines on [the verse] “to offer to Me in its appointed time”: that the prayer of all the weekdays is drawn from Shabbos through the mediation of the festivals, which are the level of an intermediary, etc.,
This is why Aharon’s share is greater than the princes’. A parallel is cited from a discourse on “to offer to Me in its appointed time”: the prayers of the weekdays draw from Shabbos by way of the festivals, which stand between them.


בחי׳ מוחין דאימא המחברים וממשיכים הארת מוחין דאבא בהמדות ועיין בבה״ז [בביאורי הזהר] ר״פ ויצא ע״פ ויצא יעקב מבאר שבע48 כו׳.
the level of the intellect (mochin) of Imma, which joins and draws the radiance of the mochin of Abba into the emotive attributes (middos). And see the Biurei HaZohar, at the beginning of Parshas Vayetzei, on [the verse] “And Yaakov went out from Be’er Sheva,” etc.
The festivals correspond to the mochin of Imma, which connect the emotive attributes to the mochin of Abba and bring its light into them. The Biurei HaZohar on “And Yaakov went out from Be’er Sheva” is also cited.


והנה ענין זה קרוב ג״כ למשנ״ת [למה שנתבאר] לעיל בדיבור הראשון שע״פ בהעלותך כו׳ שענין ההפרש בין אה״ר [אהבה רבה] שמשפיע אהרן לבחי׳ אה״ע [אהבת עולם]. שבחי׳ אה״ר [אהבה רבה] היא הנמשך מבחי׳ ראיה והיינו כי ראיה היא בחי׳ חכמה.
Now, this matter is also close to what was explained above in the first discourse on “When you raise up,” etc., regarding the difference between ahavah rabbah (great love), which Aharon bestows, and the level of ahavas olam (“love of the world”): the level of ahavah rabbah is what is drawn from the level of sight, for sight is the level of Chochmah.
The first maamar of this parsha, on “When you raise up,” distinguished two loves: ahavah rabbah (great love), which Aharon bestows, and ahavas olam (“love of the world”). Ahavah rabbah comes from “sight,” which is Chochmah.


ומזה נמשך האה״ר [האהבה רבה] שהגבורות ורשפי אש אינן בשביל לרוות נפשו הצמאה לבד שזהו בחי׳ יש מי שאוהב רק האהבה הוא להיות נגלה כבוד49 ה׳ שיהיה הגילוי למטה כמו למעלה
And from this is drawn the ahavah rabbah in which the Gevuros and flashes of fire are not for the sake of quenching one’s own thirsting soul alone, which is the level of ‘there is one who loves’; rather, the love is that the glory of G-d be revealed, that the revelation be below as it is above.
In ahavah rabbah the fiery love is not for quenching one’s own thirsting soul, which would be the self of ‘one who loves.’ Its aim is that G-d’s glory be revealed below as it is above.


והנה מיתוק גבורות אלו ושיהיה הגילוי למטה כמו למעלה זהו בחינת משה שושבינא דמלכא וכמ״ש במ״א ע״פ משה ידבר50 כו׳ ע״ש):
And the sweetening of these Gevuros, and that the revelation be below as above, is the level of Moshe, “the King’s groomsman,” as is explained elsewhere on [the verse] “Moshe would speak,” etc.; see there.)
Sweetening those Gevuros, and bringing the revelation below as it is above, is Moshe’s level, “the King’s groomsman,” as explained elsewhere on the verse “Moshe would speak.”




Section 6 · ¶23–26
The quail, the dew and the fat geese
23ה והנה להבין בתוספת ביאור מעט בענין השליו הנה לקמן מבואר שהעופות הן נמשכים מבחי׳ כרובים ועמ״ש ע״פ שמן תורק שמך ע״כ עלמות אהבוך51 ג״כ כענין משנ״ת [מה שנתבאר] בדרוש זה
5. Now, to understand the matter of the quail with a little further explanation: it is explained further on that the birds are drawn from the level of the Keruvim (cherubim). And see what is written on [the verse] “Your name is oil poured forth; therefore alamos (maidens) love you,” which is also like what has been explained in this discourse,
The fifth section explains the quail further. Birds are drawn from the level of the Keruvim, as is explained later; and a parallel is the discourse on “Your name is oil poured forth; therefore alamos love you.”


והוא שלפי שבחי׳ התורה שהיא בחי׳ שמן הוא גבוה מאד ע״כ יכול לימשך מטה מטה עד גם בבחי׳ עלמות שהוא בחי׳ מי שלבו אטום
namely, that because the level of the Torah, which is the level of oil, is very high, it can therefore be drawn down far, far below, even into the level of alamos, which is the level of one whose heart is sealed;
The Torah, which is “oil,” is so high that it can reach far down, even to the alamos, read here in the sense of concealment: one whose heart is sealed off from G-dliness.


והיינו שעי״ז לבי ובשרי ירננו52 כו׳ כנ״ל, וגם שליו מלשון שלוה כמ״ש בגמרא דיומא (דע״ה ב׳) צדיקים אוכלין אותו בשלוה53.
that is, through this “my heart and my flesh sing for joy,” etc., as mentioned above. And also, selav (quail) is related to the word shalvah (tranquility), as is said in the Gemara, [tractate] Yoma (p. 75b): The righteous eat it in tranquility.
This is how even the heart and flesh come to “sing for joy,” as explained above. A further hint lies in the name: selav (quail) is related to shalvah (tranquility), as the Talmud says, “The righteous eat it in tranquility.”


ופי׳ שלוה י״ל [יש לומר] ע״ד מ״ש באגה״ק [באגרת הקודש] בענין ועבודת הצדקה השקט ובטח5455 ע״ש היטב והיינו בחי׳ אהל בל יצען בל יסע יתידותיו לנצח56 כמ״ש מזה סד״ה שובה ישראל עד,57
And the meaning of shalvah may be explained along the lines of what is written in Iggeres HaKodesh on the matter of “and the work of tzedakah, quietness and security” (see there well); and this is the level of “a tent that shall not be moved, whose stakes shall never be pulled up,” as is written about this at the end of the discourse beginning “Return, O Israel, unto…”
That tranquility can be understood through the Iggeres HaKodesh, which explains “the work of tzedakah: quietness and security.” It is a lasting, unshakable state, like “a tent that shall not be moved, whose stakes shall never be pulled up.”


והיינו לפי שהשמן והביטול נמשך ממקום עליון מבחי׳ חכמה עילאה דכולא דשקיט ואשתכיך58 כו׳ ועיין בזהר פ׳ נשא דקכ״ח ע״ב
This is because the oil and the self-nullification (bittul) are drawn from a supernal place, from the level of the higher Chochmah of all (Chochmah Ila’ah), which is quiet and still, etc. And see the Zohar, Parshas Nasso, p. 128b.
The quail’s tranquility comes from the source of its oil and bittul, the higher Chochmah, which the Zohar describes as “quiet and still in its place.”


וזהו מ״ש ויהי בערב ותעל השליו כו׳ ובבקר היתה שכבת הטל59 כו׳, הרי שיש יחוס ושייכות קצת זה לזה
And this is what is written: “And it was in the evening, and the quail came up,” etc., “and in the morning there was a layer of dew,” etc. Thus there is some relation and connection between the one and the other.
The Torah places the quail beside the dew that came with the manna: “In the evening the quail came up… and in the morning there was a layer of dew.” Their being mentioned together shows that the two are related.


וכן בתהלים סי׳ ק״ה שאל ויבא שליו ולחם שמים ישביעם60 ועיין בזהר פ׳ לך לך (דפ״ח ע״א) ע״פ כשמן הטוב61 כו׳ כטל חרמון62 כו׳ איהו שמן ואיהו טל63 כו׳.
And likewise in Psalms, chapter 105: “They asked, and He brought quail, and with the bread of heaven He satisfied them.” And see the Zohar, Parshas Lech Lecha (p. 88a), on “Like the good oil,” etc., “like the dew of Chermon,” etc.: “It is oil and it is dew,” etc.
The Psalm likewise pairs the quail with the bread of heaven. The Zohar, on “like the good oil” and “like the dew of Chermon,” says that oil and dew are one, so the quail, which came with the dew, is tied to the oil of Chochmah.


ובמא״א [ובמאורי אור] אות ש׳ סעי׳ [סעיף] נ׳ פי׳ שהבשר שרשו משם אלקים והשליו שרשו משני השמות הוי׳ אלקים ע״ש ויש לבאר ע״פ משנ״ת [מה שנתבאר].
And in Me’orei Or, the letter shin, section 50, it explains that meat has its root in the Name Elokim, while the quail has its root in the two Names Havayah [and] Elokim; see there. And this can be explained according to what has been explained [here].
The Kabbalistic work Me’orei Or, arranged by letter, says that meat is rooted in the Name Elokim (G-d as measuring and limiting), while the quail is rooted in Havayah and Elokim together. The maamar’s account fits: in the quail, the Chesed of Chochmah is joined to the Gevuros of meat.


ובזה יובן המעשה דרבב״ח [דרבה בר בר חנה] בב״ב [בבבא בתרא] (דע״ג ב׳) בענין הנהו אווזי דשמטי גדפייהו משמנייהו וקא64 נגדי נחלי דמשחא מתותייהו אמינא אית לן בגווייכו חולקא לעלמא דאתי כו׳.
And with this the story of Rabbah bar bar Chanah in Bava Basra (p. 73b) will be understood, about those geese whose wings were slipping off from their fat, with streams of oil flowing from beneath them: “I said: Do we have a share in you in the World to Come?” etc.
This explains the story of Rabbah bar bar Chanah, who saw geese so fat that their wings were slipping off and streams of oil flowed beneath them, and asked, “Do we have a share in you in the World to Come?”


והיינו שלעתיד יומשך ויתגלה ח״ע [חכמה עילאה] גם למטה מטה בבחי׳ היש שהוא ענין יבא כל בשר להשתחוות65 כנ״ל.
That is: in the Time to Come the higher Chochmah will be drawn down and revealed even far, far below, in the level of yesh (something); and this is the matter of “all flesh shall come to bow down,” as mentioned above.
Those geese represent the Time to Come, when the higher Chochmah will be revealed even in the lowest yesh, as in “all flesh shall come to bow down.”




24ובתרגום שני דמגלת אסתר בפסוק ישנו עם66 א׳ במלשינות המן שבערב יוהכ״פ [יום הכפורים] נכסין חיוון ואווזין ואכלין ושתין67 כו׳.
And in the Targum Sheni on Megillas Esther, on the verse “There is a certain people,” among Haman’s slanders, [it says] that on the eve of Yom Kippur they slaughter animals and geese and eat and drink, etc.
Geese appear in another source as well: the Targum Sheni, an Aramaic retelling of Megillas Esther, has Haman slander the Jews by saying that on the eve of Yom Kippur they slaughter animals and geese and eat and drink.


ומה שאמר אווזי דייקא לפי שבה יש הרמז להתפשטות וגילוי ח״ע [חכמה עילאה] גם למטה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בברכות דנ״ז א׳ הרואה אווז בחלום יצפה לחכמה שנאמר68 חכמות בחוץ תרונה.69
And the reason he said “geese” specifically is that in it there is the allusion to the spreading forth and revelation of the higher Chochmah (Chochmah Ila’ah) even below; as our Sages, of blessed memory, said in Berachos, p. 57a: One who sees a goose in a dream may hope for wisdom, as it is said, “Wisdoms (chochmos) cry aloud outside.”
Geese are named specifically because they allude to the higher Chochmah spreading and being revealed even below. The Talmud says that one who sees a goose in a dream may hope for wisdom, citing “Wisdoms cry aloud outside.”




25והיינו חכמות דייקא תרי היינו שע״י התגלות ח״ע [חכמה עילאה] בח״ת [בחכמה תתאה]. נמשך ג״כ בחוץ. ועמ״ש בענין חכמות בחוץ בפ׳ יתרו ע״פ זכור את יום השבת לקדשו,70
That is: “wisdoms” specifically, two; that is, through the revelation of the higher Chochmah (Chochmah Ila’ah) in the lower Chochmah (Chochmah Tata’ah), it is drawn “outside” as well. And see what is written on the matter of “Wisdoms … outside” in Parshas Yisro, on [the verse] “Remember the Shabbos day to keep it holy.”
The plural “wisdoms” points to two: the higher Chochmah revealed within the lower Chochmah, and through that it reaches “outside,” into the world. A discourse in Parshas Yisro on “Remember the Shabbos day” treats “Wisdoms … outside.”


וזהו ג״כ מ״ש בפרק שירה אווז הבר המשוטטת במדבר כשרואה את ישראל עוסקים בתורה אומרת שיר71 קול קורא במדבר פנו דרך72 הוי׳ פי׳ קול
And this is also what is said in Perek Shirah: The wild goose that roams in the wilderness, when it sees Israel engaged in Torah, says the song, “A voice calls in the wilderness: Clear the way of Havayah.” The meaning: “voice”
Perek Shirah, the “Chapter of Song” that gives each creature a verse of praise, says that the wild goose, seeing Israel engaged in Torah, sings “A voice calls in the wilderness: Clear the way of Havayah.”


היינו המשכה הקל קול יעקב73 שנמשך בבחי׳ מדבר ושממה הוא העוה״ז פנו דרך הוי׳ להיות בו המשכת דרך הוי׳ וכמ״ש מזה בד״ה וידעת היום ובד״ה ולא אבה.
is the drawing down, “the voice is the voice of Yaakov,” which is drawn into the level of wilderness and desolation, which is this world. “Clear the way of Havayah”: that there be in it the drawing down of the way of Havayah. And as is written about this in the discourse beginning “And you shall know this day,” and in the discourse beginning “But He was not willing.”
The “voice” is the drawing down of G-dliness, “the voice of Yaakov,” reaching into the wilderness and desolation, which is this world. “Clear the way of Havayah” means making a path in this world for G-d’s revelation.




26וזהו עצמו ענין חכמות בחוץ דהיינו שיהיה נמשך אפילו בבחי׳ מדבר ושממה והיינו ע״י שההמשכה באה ונמשכה מלמעלה מסדר ההשתלשלות והוא מבחי׳ שמן משחת קדש.
And this itself is the matter of “Wisdoms … outside”: that it be drawn even into the level of wilderness and desolation. And this is through the drawing down coming and being drawn from above the order of the chain of descending worlds (hishtalshelus); and it is from the level of “the oil of holy anointing.”
This is the meaning of “Wisdoms … outside”: G-dliness reaching even the wilderness and desolation. It can do so because it comes from above the whole chain of descending worlds, from “the oil of holy anointing.”


וע״ז בא הרמז בסיפור דרבב״ח [דרבה בר בר חנה] שהאווזות הם שמנים במאד שהיה בהם תערובות והתכללו ת השמן.
And to this the allusion comes in the story of Rabbah bar bar Chanah, that the geese were exceedingly fat, for there was in them the mixing and inter-inclusion of the oil.
The fat geese of Rabbah bar bar Chanah’s story allude to this: in them, oil was mixed and absorbed.


אך עיקר הגילוי פנימי׳ [פנימיות / פנימית] החכמה עילאה זהו ע״י תערובות והתכללות השמן בהם ביותר וכנ״ל והיינו כמ״ש בזהר פ׳ צו (דל״ד א׳) דשמן שריא בגו חכמה עילאה דכולא74
But the main revelation of the inner dimension (pnimiyus) of the higher Chochmah (Chochmah Ila’ah) comes through the mixing and inter-inclusion of the oil in them to the greatest degree, as mentioned above. And this is as is written in the Zohar, Parshas Tzav (p. 34a), that oil rests within the higher Chochmah of all;
The revelation of the innermost Chochmah comes through the fullest absorption of oil. The Zohar says that the supernal oil rests within the higher Chochmah of all.


ולכן נמשך ומתפשט גם למטה יותר שגם היש הגשמי יתבטל שלפי ערך רבוי הגילוי מח״ע [מחכמה עילאה] כך נמשך יותר הביטול כו׳
and therefore it is drawn and spreads forth even further below, so that even the physical yesh (something) will be nullified; for in proportion to the abundance of the revelation from the higher Chochmah, so is the self-nullification (bittul) drawn down further, etc.
Therefore it reaches further down, until even physical yesh is nullified: the greater the revelation from Chochmah, the further bittul extends.


וכמ״ש בזהר באדרא דנשא (דקל״א ע״ב) בפי׳ הפסוק חכמות בחוץ תרונה כד נגיד ממוחא סתימאה75 דא״א כו׳
And as is written in the Zohar, in the Idra of Nasso (p. 131b), on the meaning of the verse “Wisdoms cry aloud outside”: “When it flows from the hidden brain (mocha setima’ah) of Arich Anpin,” etc.
The Zohar’s Idra in Parshas Nasso explains “Wisdoms cry aloud outside” as the flow from the hidden brain of Arich Anpin into the brain of Z’eir Anpin, so that the hidden wisdom comes “outside.”


ועיין מזה עוד שם (דק״מ ע״א)76 ובפ׳ ואתחנן (דרס״ב א׳) ובפ׳ תולדות (דקמ״א ב׳) ובפ׳ אחרי (דע״ח77 א׳).
And see more about this there (p. 140a), and in Parshas Va’eschanan (p. 262a), and in Parshas Toldos (p. 141b), and in Parshas Acharei (p. 78a).
Further Zohar passages on the same verse are listed.


ועמ״ש במ״א בענין ומעין מבית78 ה׳ יצא והשקה את נחל השטים. ועמ״ש ע״פ הרע״מ [הרעיא מהימנא] פ׳ נשא אבנא למשקל בה דא יו״ד כו׳,
And see what is written elsewhere on the matter of “And a spring shall come forth from the House of Havayah and water the valley of Shittim.” And see what is written on [the words of] the Raaya Mehemna, Parshas Nasso, “A stone to weigh with: this is yud,” etc.
Two more parallels are noted: the prophecy of a spring coming forth from the House of Havayah to water the valley of Shittim, and the Raaya Mehemna’s words, “a stone to weigh with: this is yud.”


וגם אווזי יש להם דמיון קצת לשליו שבשליו כתיב ויגז שלוים מן הים79 ובאווזות ג״כ ארז״ל [אמרו רבותינו זכרונם לברכה] (פא״ט [פרק אלו טריפות] דנ״ז)
And geese also bear some resemblance to the quail: for of the quail it is written, “And it swept quail from the sea,” and of geese, too, our Sages, of blessed memory, said (chapter Eilu Tereifos, p. 57):
Geese resemble the quail: of the quail it is written that the wind swept it “from the sea,” and the Sages compare geese to water birds.


הני אווזי דידן כעוף של מים דמיין כו׳ והוא רמז ג״כ למ״ש ומלאה הארץ דעה את80 ה׳ כמים לים מכסים.
“These geese of ours resemble a water bird,” etc. And this too is an allusion to what is written: “And the earth shall be full of the knowledge of Havayah, as the waters cover the sea.”
Their tie to water alludes to the future, when “the earth shall be full of the knowledge of Havayah, as the waters cover the sea”: knowledge of G-d will fill the world as water fills the sea.


וגם שהאווזות הם לבנים אשר מורה על שרש החכמה ולכן קרא רבא לרב פפא ורב הונא בדר״י קאקי חיורי8182 (בכתובות דפ״ה א׳ גיטין דף ע״ג סע״א [סוף עמוד א])
And also, geese are white, which indicates the root of Chochmah. And therefore Rava called Rav Pappa and Rav Huna the son of Rav Yehoshua “white geese” (Kesubos p. 85a; Gittin p. 73a, end of the side).
Geese are white, a sign of the root of Chochmah; that is why Rava called two scholars, Rav Pappa and Rav Huna the son of Rav Yehoshua, “white geese.”


אך מה שאמר זה עליהם לגריעותא שלא כיוונו אל האמת היינו לפי שאף שהאווזות רמז לחכמות בחוץ עכ״ז [עם כל זה] האווזות הגשמיות הרי הן עדיין לא נתקנו
But that he said this of them disparagingly, that they had not arrived at the truth, is because, although geese are an allusion to “Wisdoms … outside,” nevertheless the physical geese have not yet been rectified,
Rava said it to criticize them for not arriving at the truth. The reason is that, although geese allude to “Wisdoms … outside,” physical geese have not yet been rectified.


שהרי הם ממה שנפל בשה״כ [בשבירת הכלים] כשאר כל העופות והבהמה כו׳. והנה בפי׳ וענין עד דשמטי גדפייהו פרש״י [פירש רש״י / פירוש רש״י] נופלות נוצה שלהם מרוב שומן.83
for they are from what fell in the breaking of the vessels (sheviras hakelim), like all other birds and animals, etc. Now, on the meaning and matter of “until their wings were slipping off,” Rashi explains: their feathers fall out from their great fat.
They come from what fell in the breaking of the vessels, the shattering of Tohu, like all birds and animals. The commentary on Bava Basra explains “their wings were slipping off” as their feathers falling out from great fat.


ועיין בפרש״י [בפירש רש״י / בפירוש רש״י] (בחולין פא״ט [פרק אלו טריפות] דנ״ו ע״ב) בענין הנוצה ובתה״ד [ובתרומת הדשן] סי׳ קס״א. ויש לפרש כי עכשיו ההמשכה מחכמה עילאה באה ע״י צמצומים בבחי׳ שערות
And see Rashi (Chullin, chapter Eilu Tereifos, p. 56b) on the matter of feathers, and the Terumas HaDeshen, section 161. And it may be explained that now the drawing down from the higher Chochmah comes through contractions (tzimtzumim), in the manner of hairs;
Further sources on feathers are cited. Now, the flow from the higher Chochmah reaches us through contractions, likened to hairs: narrow channels through which only a little passes.


אבל לע״ל [לעתיד לבוא] יהיה גילוי עצמיות חכמה עילאה בלי צמצומים וזהו דשמטי גדפייהו. ועיין בספר או״ת [אור תורה (להרב המגיד ממעזריטש)] מהה״מ [מהרב המגיד] נ״ע [נשמתו עדן] ע״פ ומחץ פאתי מואב84 כו׳.
but in the Time to Come there will be a revelation of the very essence of the higher Chochmah, without contractions; and this is “their wings were slipping off.” And see the book Or Torah, by the Maggid, whose soul is in Eden, on [the verse] “And he shall crush the corners of Moav,” etc.
In the Time to Come the very essence of the higher Chochmah will be revealed without contractions; this is the geese’s feathers falling away. The Maggid’s Or Torah on “And he shall crush the corners of Moav” is also cited.




Section 7 · ¶27–28
The lowered wings and the two Chochmos
27ועוי״ל [ועוד יש לומר] ע״פ מ״ש במ״א ע״פ ויהי קול מעל לרקיע85 כו׳86 בעמדם תרפינה כנפיהן פי׳ לפי שהקול שהוא ההמשכה נמשך ממקום גבוה מאד היינו למעלה מבחי׳ פרסא שהוא נק׳ רקיע כמ״ש יהי רקיע כו׳
And one may further say, according to what is explained elsewhere on [the verse] “And there was a voice from above the firmament,” etc., “when they stood, they let down their wings”: the meaning is that because the voice, which is the drawing down, is drawn from a very high place, namely from above the level of the parsa (partition), which is called “firmament,” as it is written, “Let there be a firmament,” etc.,
A further explanation of the geese draws on Ezekiel’s vision: “There was a voice from above the firmament… when they stood, they let down their wings.” The “voice” is a flow of G-dliness from a very high place, above the parsa, the partition between higher and lower levels, which is called a “firmament” after “Let there be a firmament… and let it divide.”


ויהי מבדיל כו׳ וע״י המשכה זו מלמעלה מהרקיע נמשך בהם בחי׳ הביטול וזהו בעמדם בחי׳ תפלה בלחש
“and let it divide,” etc., through this drawing down from above the firmament the level of self-nullification (bittul) is drawn into them. And this is “when they stood”: the level of the prayer said in a whisper.
Because this flow comes from above the dividing firmament, it brings bittul into the Chayos. Their “standing” corresponds to the standing prayer, the Amidah, which is said in a whisper.


ואזי תרפינה כנפיהן דהיינו יראה ואהבה שהם בחי׳ גדפין כו׳ שהאוי״ר [שהאהבה ויראה] ורצוא ושוב הם עדיין בחי׳ יש מי שאוהב כו׳
And then “they let down their wings”: that is, awe and love, which are the level of “wings” (gadfin), etc. For love and awe, and ratzo and shov (running forth and returning), are still the level of ‘there is one who loves,’ etc.;
Then “they let down their wings.” The wings are love and awe, which carry the soul upward; but love and awe, with their ratzo and shov (running forth and returning), still belong to a self who loves.


אבל הביטול הוא למעלה מזה וכנ״ל בענין ונחנו מה דמשה שלמעלה מבחי׳ רשפי אש וכשנמשך בהם הביטול ע״י קול והמשכה הנ״ל אזי תרפינה כנפיהן ונכללו האהוי״ר [האהבה ויראה] בביטול זה כו׳
but bittul is above this, as mentioned above regarding Moshe’s “And what are we,” which is above the level of flashes of fire. And when bittul is drawn into them through the voice and drawing down mentioned above, then “they let down their wings,” and the love and awe are included in this bittul, etc.
Bittul is higher than that, like Moshe’s “And what are we,” which is above flashes of fire. When bittul is drawn in from above, the wings are lowered: love and awe are absorbed into the bittul.


ועמ״ש מענין זה בפ׳ יתרו בד״ה וכל העם רואים את הקולות,87 ועד״ז יובן כאן בהיות שענין האווזות הנ״ל רומז לבחי׳ חכמות בחוץ תרונה כו׳
And see what is written on this subject in Parshas Yisro, in the discourse beginning “And all the people saw the voices.” And in the same way it will be understood here: since the matter of the geese mentioned above alludes to the level of “Wisdoms cry aloud outside,” etc.,
The discourse on “And all the people saw the voices” in Parshas Yisro discusses this further. The same applies to the geese, which allude to “Wisdoms cry aloud outside.”


תתן קולה88 אשר קול והמשכה זו הוא מבחי׳ מו״ס [מוחא סתימאה] מעל לרקיע וכמ״ש בזהר תולדות שם ועי״ז גם כל בשר יבוא89 לבחי׳ השתחוואה וביטול
“she gives forth her voice,” this voice and drawing down is from the level of the hidden brain (Mocha Stima’ah), “from above the firmament,” as is written in the Zohar, Toldos, there; and through this even “all flesh shall come” to the level of bowing down and bittul.
The verse continues, “she gives forth her voice.” This voice comes from the hidden brain (Mocha Stima’ah), the innermost Chochmah, above the firmament, as the Zohar in Toldos explains; through it even “all flesh” will come to bow down in bittul.


ומזה נמשך ג״כ דשמטי גדפייהו90 בחי׳ אהוי״ר [אהבה ויראה] הנק׳ גדפין והיינו משמנייהו שהשמן הוא המשכת חכמה עילאה דכולא גילוי הביטול העליון כו׳.
And from this there follows also “their wings were slipping off”: the level of love and awe, which are called “wings.” And this is “from their fat”: for the oil (shemen) is the drawing down of the higher Chochmah of all (Chochmah Ila’ah), the revelation of the supernal bittul, etc.
From this comes “their wings were slipping off”: the wings of love and awe are let go. And this is “from their fat,” because oil is the flow of the higher Chochmah, the revelation of supernal bittul.




28ועיין מענין אגדה זו בספר עבודת הקדש ח״ב [חלק ב׳] פמ״ג והוא ז״ל [זכרונו לברכה / זכרונם לברכה] פי׳ דהנך תרי אווזי היינו חדא דליא לי אטמא וחדא91 כו׳
And see on the subject of this aggadah in the book Avodas HaKodesh, Part II, chapter 43. He, of blessed memory, explains that those two geese, that is, “one raised its leg to me and one,” etc.,
The Kabbalistic work Avodas HaKodesh also discusses this aggadah. In Rabbah bar bar Chanah’s story, one goose raised its leg and the other its wing to him.


הן חכמה עילאה וחכמה תתאה הנק׳ חכמת שלמה וזהו ענין חכמות בחוץ חכמות תרי משמע וכנ״ל ועיין במהרש״א [במהרש״א] הובא בעין יעקב שם שהעיר ג״כ לענין אווזי הנ״ל מענין השליו:
are the higher Chochmah (Chochmah Ila’ah) and the lower Chochmah (Chochmah Tata’ah), which is called “the wisdom of Shlomo.” And this is the matter of “Wisdoms … outside”: “wisdoms” implies two, as mentioned above. And see the Maharsha, cited in the Ein Yaakov there, who also noted, regarding the geese mentioned above, the matter of the quail.
Avodas HaKodesh explains the two geese as the higher Chochmah and the lower Chochmah, the latter called “the wisdom of Shlomo”; this is the plural “wisdoms.” The Maharsha, printed in the Ein Yaakov, also connects these geese with the quail, which brings the maamar back to its theme.



In one’s avodah
Fervor in serving G-d is precious, but as long as it is the love of “one who loves,” quenching one’s own thirsting soul, it is still yesh. The higher love, ahavah rabbah, which Aharon gives, seeks that G-d’s glory be revealed below as above, and its fire is carried by the bittul of Chochmah, as a flame is carried by oil. So too, one who receives from Chochmah can refine and elevate even the meat he eats, while one who cannot elevate it is dragged down by it.
Questions for discussion
	In what sense is food below the human soul, and in what sense above it? How does the image of the Chayos carrying the Throne express both?
	How do the Gevuros born of refining meat differ from the Gevuros of Abba that are in Moshe?
	How does the quail answer Moshe’s question, and what does its fat represent?
	In what way is Aharon an intermediary between the princes and Moshe, and why does that make his share greater than theirs?
	What do Rabbah bar bar Chanah’s geese, whose wings slip off from their fat, teach about the Time to Come?

Sources and references
Notes
Paragraph 1
1כשראה אהרן חנוכת הנשיאים חלשה דעתו שלא היה עמהם בחנוכה
Rashi explains why the Menorah passage follows the princes’ dedication offerings: Aharon was dismayed at having no part in the dedication, and G-d told him that his share, kindling and preparing the lamps, is greater than theirs.
Rashi on Numbers 8:2:1רש"י על במדבר ח׳:ב׳:א׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא):
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
2Moshe’s reply to G-d’s promise of meat for a whole month: “Shall flocks and herds be slaughtered for them, and suffice them?” The maamar asks what could be astonishing about providing meat.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3“Speak to Aharon and say to him: When you raise up the lamps, the seven lamps shall give light toward the face of the Menorah.” The word for kindling, literally “raising up,” sets the maamar’s theme of elevation.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
4The second half of Moshe’s question: “Or shall all the fish of the sea be gathered for them, and suffice them?” The maamar asks why fish are mentioned at all.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
5ע״ה אסור לאכול בשר
Rabbi’s teaching: an unlearned person may not eat meat, for it says “This is the law of the animal and the bird”; whoever engages in Torah may eat the meat of animals and birds. The maamar takes this to mean that eating meat is an act of elevation.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6כה תברכו
“Thus shall you bless the children of Israel,” the opening of the Priestly Blessing; it is the verse of the earlier discourse in Parshas Nasso to which the reader is referred.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7Rabbi Yehudah’s view that the Tree of Knowledge was wheat, since a child cannot call “Abba” and “Imma” until he tastes grain. The maamar draws from it that a person receives knowledge from his food.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
8עד דלא אכילנא בישרא דתורא
Rav Nachman’s explanation that he had not answered the night before because he had not yet eaten ox meat. It shows that eating meat strengthened even a great sage’s understanding.
Bava Kamma 72a:1–4בבא קמא ע״ב א:א׳-ד׳
דְּלָא אֲכַלִי בִּשְׂרָא דְתוֹרָא. וְאֶלָּא מַאי שְׁנָא רֵישָׁא וּמַאי שְׁנָא סֵיפָא? אֲמַר לֵקהּ: רֵישָׁא קָרֵינָא בֵּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא, סֵיפָא לָא קָרֵינָא בַּקהּ ״וּטְבָחוֹ״ כּוּלּוֹ בְּאִיסּוּרָא. הַשּׁוֹחֵט וְנִמְצֵאת טְרֵיפָה וְכוּ׳. אֲמַר לֵקהּ רַב חֲבִיבִי מָחוֹזְנָאָה לְרַב אָשֵׁי: שְׁמַע מִינַּהּ, אֵינָהּ לִשְׁחִיטָה אֶלָּא לְבַסּוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
9פני אריה
“As for the likeness of their faces: the face of a man, and the face of a lion on the right of the four, and the face of an ox on the left of the four, and the face of an eagle of the four.” The maamar traces the souls of wild animals, domestic animals and birds to the lion, ox and eagle faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
10“And upon the likeness of the Throne was a likeness as the appearance of a man upon it from above.” The maamar identifies this “man” with the Ten Sefiros of Atzilus, ordered in human form.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel”; the verse of the discourse in Parshas Emor to which the reader is referred on the human form of the Sefiros.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וע׳ בזהר בראשית די״ט ע״א
The text’s own reference. The Zohar there describes the faces of ox, eagle and lion in the Chariot turning toward the face of Adam.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
13“I am asleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved…” The verse opens the discourse cited for the elevation of the meat a person eats.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14“Six days you shall eat matzos, and on the seventh day shall be an assembly to Havayah your G-d.” It opens the discourse cited on how food binds the soul to the body and adds intellect.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15Kehot’s note points to Zohar, Bereshit 8:83–95 for these words.
Zohar, Bereshit 8:83–95ספר הזהר, בראשית ח׳:פ״ג-צ״ה
Paragraph 7
16רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The maamar uses “flashes of fire” for the fiery love that comes from the Gevuros.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בוערות כמראה הלפידים
“As for the likeness of the Chayos, their appearance was like burning coals of fire, like the appearance of torches.” The fiery appearance of the Chayos shows that they are powers of Gevurah.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
18ויאמר משה בתת ה׳ לכם בערב בשר לאכול ולחם בבקר
“And Moshe said: When Havayah gives you in the evening meat to eat, and in the morning bread to satisfy you…” The verse on which Rabbeinu Bachya’s comment is made.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בתת ה׳ לכם בערב בשר לאכול ולחם בבקר כנגד מדת הדין ומדת הרחמים
Rabbeinu Bachya writes, in the way of Kabbalah, that the two times of provision, meat in the evening and bread in the morning, correspond to the attribute of judgment and the attribute of mercy. The maamar cites it to tie meat to the Gevuros.
Rabbeinu Bahya, Shemot 16:8–9רבנו בחיי, שמות ט״ז:ח׳-ט׳
בתת ה׳ לכם בערב בשר לאכול ולחם בבקר לשבוע. ע״ד הפשט מה שהיתה הפרנסה בשני עתים האחד ביום ואחד בלילה ולא נתן להם הכל בבקר הנה זה בנוהג שבעולם שהבריות אוכלים שתי סעודות בכל יום אחת ביום ואחת בלילה, כמו שדרשו רז״ל תשבו כעין תדורו מה דירה אחת ביום ואחת בלילה אף סוכה אחת ביום ואחת בלילה. וע״ד המדרש בערב בשר לאכול ולחם בבקר, מכאן אתה למד שבפנים חשכות נתן להם השלו, אבל המן ששאלו כהלכה נתן להם בבקר בפנים מאירות לפי שיש שהות ביום כדי לתקן. וע״ד הקבלה בערב …
בתת ה' לכם בערב בשר לאכול ולחם בבקר לשובע, “when the L-rd will give you in the evening meat to eat, and bread in the morning to the full.” According to the plain meaning of the text the verse reflects the fact that most people eat twice a day, in the evening and in the morning. This is why G’d did not supply a whole day’s food in the morning. Our sages in their commentary on the word תשבו in Leviticus 23,42 have already pointed out that the meaning of …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
20ע״ה אסור לאכול בשר
The teaching that an unlearned person may not eat meat; the maamar explains it by the Gevuros of meat, from which the external forces draw more nourishment.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21זאת חקת התורה ויקחו אליך פרה
“This is the statute of the Torah… and they shall take to you a red heifer.” The verse of the later discourse to which the maamar refers on the external forces’ hold in the Gevuros.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22כל רעותיה לאו איהו אלא בבשרא תדיר
The Zohar says of “the end of all flesh” that its whole desire is always for flesh. The maamar cites it to show the external forces’ attraction to meat.
Zohar, Noach 15:121–16:131ספר הזהר, נח ט״ו:קכ״א-ט״ז:קל״א
Consider this point. The whole desire of this “End of all flesh” is for flesh only, and the tendency of flesh is ever towards him; it is for this reason that he is called “End of all flesh”. Such power, however, as he does obtain is only over the body and not over the soul. The soul ascends to her place, and the body is given over to its place, in the same way as in an offering the devotion of him who offers ascends to one place, and the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23וגלחה את ראשה
“And she shall shave her head,” from the law of the captive woman; the verse of the discourse cited on how meat that is not elevated drags the eater down.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מאין לי בשר
Moshe’s words to G-d: “From where shall I have meat to give to all this people?” The maamar reads them as showing that Moshe was above the level of meat.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
25מילתא זוטרתא
The Talmud asks, “Is awe of Heaven a minor matter?” and answers that for Moshe it is a minor matter. The maamar borrows the phrase for the felt fervor that comes from meat, which is minor relative to Moshe’s level.
Berakhot 33b:24–25ברכות ל״ג ב:כ״ד-כ״ה
אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״. אִין, לְגַבֵּי מֹשֶׁה מִילְּתָא זוּטַרְתָּא הִיא. דְּאָמַר רַבִּי חֲנִינָא: מָשָׁל לְאָדָם שֶׁמְבַקְּשִׁים מִמֶּנּוּ כְּלִי גָּדוֹל, וְיֵשׁ לוֹ — דּוֹמֶה עָלָיו כִּכְלִי קָטָן. קָטָן, וְאֵין לוֹ — דּוֹמֶה עָלָיו כִּכְלִי גָּדוֹל.
Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd which is His treasure" (Is. xxxiii. 6) ! Yes, in the estimation of Moses it was a small thing ; for R. Hannina said : A parable : [It may be likened] to a man from whom a large vessel …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
26והיה מדי חדש בחדשו
“And it shall be, from New Moon to New Moon and from Shabbos to Shabbos, all flesh shall come to bow down before Me, says Havayah.” The verse of the discourse cited here, which the maamar returns to below.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
27ויאמר משה שש מאות אלף רגלי העם אשר אנכי בקרבו
“And Moshe said: Six hundred thousand on foot is the people in whose midst I am, and You have said, I will give them meat, and they shall eat a whole month.” Each phrase is read as describing the level of Moshe and his generation.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
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28הצאן ובקר ישחט להם
“Shall flocks and herds be slaughtered for them… or shall all the fish of the sea be gathered for them?” The need for slaughter marks flocks and herds as Gevuros; fish, which need none, are higher.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
29המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high”: His exaltation is the reason He can look down to the lowest.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30המשפילי לראות בשמים ובארץ
“Who looks down low upon heaven and earth”: being above both, He relates to them equally.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31היד הגדולה אשר עשה ה׳ במצרים
“And Israel saw the great hand that Havayah performed in Egypt.” Another instance of G-d’s “hand” revealed far below.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
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32לבי ובשרי ירננו אל אל חי
“My heart and my flesh sing for joy to the living G-d.” Bittul enters even the physical heart and flesh when they are turned to G-d’s very Essence.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ההרים רקדו
“The mountains skipped like rams, the hills like young sheep”: even the inanimate mountains were moved at the Giving of the Torah.
Psalms 114:4תהילים קי״ד:ד׳
הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The mountains skipped like rams, The hills like young sheep.
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34ובמתן תורה ההרים רקדו
The Talmud lists the Giving of the Torah among the themes of Hallel, citing “the mountains skipped like rams.” The text’s own reference reads 118b; the passage quoted is on 118a.
Pesachim 118a:15–16פסחים קי״ח א:ט״ו-ט״ז
יְצִיאַת מִצְרַיִם, דִּכְתִיב: ״בְּצֵאת יִשְׂרָאֵל מִמִּצְרַיִם״. וּקְרִיעַת יַם סוּף, דִּכְתִיב: ״הַיָּם רָאָה וַיָּנוֹס״. מַתַּן תּוֹרָה, דִּכְתִיב: ״הֶהָרִים רָקְדוּ כְאֵילִים״. תְּחִיַּית הַמֵּתִים, דִּכְתִיב: ״אֶתְהַלֵּךְ לִפְנֵי ה׳״. חֶבְלוֹ שֶׁל מָשִׁיחַ, דִּכְתִיב: ״לֹא לָנוּ ה׳ לֹא לָנוּ״, וְאָמַר רַבִּי יוֹחָנָן: ״לֹא לָנוּ ה׳ לֹא לָנוּ״ — זוֹ שִׁעְבּוּד מַלְכִיּוֹת. אִיכָּא דְאָמְרִי, אָמַר רַבִּי יוֹחָנָן: ״לֹא לָנוּ ה׳ לֹא לָנוּ״ — זוֹ מִלְחֶמֶת גּוֹג וּמָגוֹג.
William Davidson, Vocalized Aramaic (CC-BY-NC)
35הרים גבנונים
“Why do you leap, you humped mountains? This is the mountain G-d desired for His dwelling.” The maamar includes even these among the mountains that skipped.
Psalms 68:17תהילים ס״ח:י״ז
לָמָּה תְּרַצְּדוּן הָרִים גַּבְנֻנִּים הָהָר חָמַד אֱלֹקִים לְשִׁבְתּוֹ אַף־ה׳ יִשְׁכֹּן לָנֶצַח:
Why look ye askance, ye mountains of peaks, At the mountain which G-d hath desired for His abode? Yea, the L-RD will dwell therein for ever.
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36יבא כל בשר להשתחוות לפני
“All flesh shall come to bow down before Me”: the maamar reads it as bittul reaching even the level of flesh in the Time to Come.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
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37ויאמר ה׳ אל משה היד ה׳ תקצר
“And Havayah said to Moshe: Is the hand of Havayah too short? Now you shall see whether My word comes to pass for you or not.” The maamar reads it as G-d’s power to bring bittul down even into meat.
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
38The Talmud lists four kinds of quail and describes one that swells to fill the oven; it is set on thirteen loaves, and the last can be eaten only mixed with other food. The maamar cites it for the quail’s great fat.
Yoma 75b:7יומא ע״ה ב:ז׳
אָמַר רַב חָנָן בַּר רָבָא: אַרְבָּעָה מִינֵי סְלָיו הֵן, וְאֵלּוּ הֵן: שִׁיכְלִי, וְקִיבְלִי, וּפַסְיוֹנִי, וּשְׂלָיו. מְעַלְּיָא דְּכוּלְּהוּ: שִׂיכְלִי, גְּרִיעָא דְּכוּלְּהוּ: שְׂלָיו. וְהָוֵי כְּצִיפַּורְתָּא, וּמוֹתְבִינַן לֵהּ בְּתַנּוּרָא וְתָפַח וְהָוֵה מְלֵי תַּנּוּרָא, וּמַסְּקִינַן לֵקהּ אַתְּלֵיסַר רִיפֵי, וְאַחֲרוֹנָה אֵינָהּ נֶאֱכֶלֶת אֶלָּא עַל יְדֵי תַּעֲרוֹבֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 13
39חכים ולא בחכמה ידיעא
From the prayer of Eliyahu in the Tikkunei Zohar: “You are wise, but not with a known wisdom.” The maamar uses it to describe Chochmah in its source, above every known wisdom.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
40היד ה׳ תקצר
“Is the hand of Havayah too short?” The quail, meat permeated by fat, is the answer to Moshe’s question.
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
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Paragraph 16
41העלאת נרות המנורה
“When you raise up the lamps… toward the face of the Menorah”: the maamar now explains what Aharon’s raising of the lamps accomplishes.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
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42כי אתה נרי הוי׳
“For You are my lamp, Havayah, and Havayah lights up my darkness.” The verse of the discourse cited on the oil and the wick.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
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43ת״ר מצות נר חנוכה
“Our Rabbis taught: The mitzvah of Chanukah is a lamp for each man and his household.” The opening of the discourse on the Chanukah lamp cited here.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 18
44הקריבו י״ב בקר לעולה
The sum of the princes’ offerings: “All the cattle for the burnt offering: twelve bulls.” The maamar links the twelve oxen to the twelve tribes.
Numbers 7:87במדבר ז׳:פ״ז
כׇּל־הַבָּקָר לָעֹלָה שְׁנֵים עָשָׂר פָּרִים אֵילִם שְׁנֵים־עָשָׂר כְּבָשִׂים בְּנֵי־שָׁנָה שְׁנֵים עָשָׂר וּמִנְחָתָם וּשְׂעִירֵי עִזִּים שְׁנֵים עָשָׂר לְחַטָּאת:
all the oxen for the burnt-offering twelve bullocks, the rams twelve, the he-lambs of the first year twelve, and their meal-offering; and the males of the goats for a sin-offering twelve;
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45ששם עלו שבטים
“For there the tribes went up, the tribes of G-d, a testimony for Israel.” The maamar reads the tribes’ “going up” as their ascent through the offerings.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
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Paragraph 21
46בחכמה יסד ארץ
“Havayah founded the earth with Chochmah, He established the heavens with understanding.” The “earth” is Malchus, founded by Chochmah, like “Abba founded the daughter.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
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Paragraph 22
47להקריב לי במועדו
“My offering, My bread for My fires… you shall take care to offer to Me in its appointed time.” The verse of the discourse cited on the festivals as intermediaries.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
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48ויצא יעקב מבאר שבע
“And Yaakov went out from Be’er Sheva and went toward Charan.” The verse on which the Biurei HaZohar passage cited here is written.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49להיות נגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh together shall see.” The aim of ahavah rabbah is this revelation of G-d’s glory below.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
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50משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse of the discourse cited on Moshe drawing the revelation below.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
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Paragraph 23
51שמן תורק שמך ע״כ עלמות אהבוך
“Your oils have a good fragrance; your name is oil poured forth; therefore maidens love you.” The maamar reads the “maidens” (alamos) as those whose hearts are concealed, whom the oil of Torah reaches.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52לבי ובשרי ירננו
“My heart and my flesh sing for joy to the living G-d”: the physical heart and flesh are reached by the oil of Torah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53Rabbi Chanina reads selav (quail) as shalvah: the righteous eat it in tranquility. The maamar ties that tranquility to the stillness of the higher Chochmah.
Yoma 75b:6יומא ע״ה ב:ו׳
כְּתִיב: ״שָׁלֵיו״ וְקָרֵינַן סְלָיו? אָמַר רַבִּי חֲנִינָא: צַדִּיקִים אוֹכְלִין אוֹתוֹ בְּשַׁלְוָה, רְשָׁעִים אוֹכְלִין אוֹתוֹ וְדוֹמֶה לָהֶן כְּסִילְוִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54ועבודת הצדקה השקט ובטח
“And the deed of tzedakah shall be peace, and the work of tzedakah quietness and security forever.” The verse that the Iggeres HaKodesh expounds.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55באגה״ק בענין ועבודת הצדקה השקט ובטח
The epistle opens with Isaiah 32:17 and explains the difference between the “deed” of tzedakah and its “work,” and between “peace” and “quietness and security.” The maamar draws on it for the meaning of the quail’s tranquility.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
56אהל בל יצען בל יסע יתידותיו לנצח
Jerusalem in the future: “a tent that shall not be moved, whose stakes shall never be pulled up.” An image of lasting, unshakable security.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שובה ישראל עד
“Return, O Israel, unto Havayah your G-d.” The opening of the discourse cited on this theme.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58דשקיט ואשתכיך
In the Idra Rabba (in Parshas Nasso) the hidden Chochmah, the “brain” of the Ancient One, is described as “quiet and still in its place, like good wine on its lees.”
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
59ויהי בערב ותעל השליו כו׳ ובבקר היתה שכבת הטל
“And it was in the evening, and the quail came up and covered the camp; and in the morning there was a layer of dew around the camp.” The quail and the dew are mentioned together.
Exodus 16:13שמות ט״ז:י״ג
וַיְהִי בָעֶרֶב וַתַּעַל הַשְּׂלָו וַתְּכַס אֶת־הַמַּחֲנֶה וּבַבֹּקֶר הָיְתָה שִׁכְבַת הַטַּל סָבִיב לַמַּחֲנֶה:
And it came to pass at even, that the quails came up, and covered the camp; and in the morning there was a layer of dew round about the camp.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60שאל ויבא שליו ולחם שמים ישביעם
“They asked, and He brought quail, and with the bread of heaven He satisfied them”: again the quail is paired with the manna.
Psalms 105:40תהילים ק״ה:מ׳
שָׁאַל וַיָּבֵא שְׂלָו וְלֶחֶם שָׁמַיִם יַשְׂבִּיעֵם:
They asked, and He brought quails, And gave them in plenty the bread of heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כשמן הטוב
“Like the good oil upon the head, running down upon the beard.” The verse the Zohar expounds together with the dew of Chermon.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62כטל חרמון
“Like the dew of Chermon that comes down upon the mountains of Zion.” The Zohar identifies this dew with the supernal oil.
Psalms 133:3תהילים קל״ג:ג׳
כְּטַל־חֶרְמוֹן שֶׁיֹּרֵד עַל־הַרְרֵי צִיּוֹן כִּי שָׁם צִוָּה ה׳ אֶת־הַבְּרָכָה חַיִּים עַד־הָעוֹלָם:
Like the dew of Hermon, That cometh down upon the mountains of Zion; For there the L-RD commanded the blessing, Even life for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63איהו שמן ואיהו טל
On Psalms 133, the Zohar asks why the “dew of Chermon” is called dew and not oil, and answers: “It is oil and it is dew,” the dew being drawn from the supernal oil.
Zohar, Lech Lecha 24:260–25:266ספר הזהר, לך לך כ״ד:ר״ס-כ״ה:רס״ו
It is true, the immediate comparison in the passage is with dew, not oil, but the two mean the same thing, as this dew was distilled by G-d from the supernal oil.
The Zohar; London, Soncino Press, 1933 (Public Domain)
64Rabbah bar bar Chanah tells of geese whose wings were slipping off from their fat, with streams of oil flowing beneath them; when he asked whether they would be his portion in the World to Come, one raised a leg and one a wing to him.
Bava Batra 73b:8בבא בתרא ע״ג ב:ח׳
וְאָמַר רַבָּה בַּר בַּר חָנָה: זִימְנָא חֲדָא הֲוָה קָא אָזְלִינַן בְּמַדְבְּרָא, וַחֲזֵינַן הָנְהוּ אֲווֹזֵי דְּשָׁמְטִי גַּדְפַיְיהוּ מִשֻּׁמְנַיְיהוּ, וְקָא נָגְדִי נַחֲלֵי דְמִשְׁחָא מִתּוּתַיְיהוּ. אָמֵינָא לְהוּ: אִית לַן בְּגַוַּיְיכוּ חֻלָקָא לְעָלְמָא דְאָתֵי? חֲדָא דְּלִי גַּדְפָּא, וַחֲדָא דְּלִי אַטְמָא. כִּי אֲתַאי לְקַמֵּיהּ דְּרַבִּי אֶלְעָזָר, אָמַר לִי: עֲתִידִין יִשְׂרָאֵל לִיתֵּן עֲלֵיהֶן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
65יבא כל בשר להשתחוות
“All flesh shall come to bow down before Me”: the revelation of Chochmah even in the lowest yesh in the Time to Come.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
66ישנו עם א׳
“There is a certain people scattered and dispersed among the peoples”: the verse on which the Targum Sheni expands Haman’s slander.
Esther 3:8אסתר ג׳:ח׳
וַיֹּאמֶר הָמָן לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ יֶשְׁנוֹ עַם־אֶחָד מְפֻזָּר וּמְפֹרָד בֵּין הָעַמִּים בְּכֹל מְדִינוֹת מַלְכוּתֶךָ וְדָתֵיהֶם שֹׁנוֹת מִכׇּל־עָם וְאֶת־דָּתֵי הַמֶּלֶךְ אֵינָם עֹשִׂים וְלַמֶּלֶךְ אֵין־שֹׁוֶה לְהַנִּיחָם:
And Haman said unto king Ahasuerus: ‘There is a certain people scattered abroad and dispersed among the peoples in all the provinces of thy kingdom; and their laws are diverse from those of every people; neither keep they the king’s laws; therefore it profiteth not the king to suffer them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67נכסין חיוון ואווזין ואכלין ושתין
In Haman’s accusation the Targum Sheni lists the Jews’ festivals, saying that on the ninth of Tishrei they slaughter animals and geese and eat and drink, and on the tenth they fast.
Targum Sheni on Esther 3:8תרגום שני על אסתר ג׳:ח׳
68“One who sees a goose in a dream may hope for wisdom, as it is said, ‘Wisdoms cry aloud outside.’” The maamar uses it to link geese with Chochmah revealed below.
Berakhot 57a:10ברכות נ״ז א:י׳
הָרוֹאֶה אַוּוֹז בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה שֶׁנֶּאֱמַר: ״חׇכְמוֹת בַּחוּץ תָּרֹנָּה״. וְהַבָּא עָלֶיהָ הָוֵי רֹאשׁ יְשִׁיבָה. אָמַר רַב אָשֵׁי: אֲנִי רְאִיתִיהָ, וּבָאתִי עָלֶיהָ, וּסְלֵקִית לִגְדוּלָּה.
Who dreams of a goose may hope for wisdom; as it is said, "Wisdom crieth aloud in the street" (Prov. i. 20); and he who [dreams of having] intercourse with it will become the Principal of a Seminary. Rab Ashe said : I dreamt of seeing one and having intercourse with it, and I ascended to greatness.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
69חכמות בחוץ תרונה
“Wisdoms cry aloud outside; she gives forth her voice in the squares.” The plural “wisdoms” and the word “outside” are expounded in the next paragraphs.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
70זכור את יום השבת לקדשו
“Remember the Shabbos day to keep it holy.” The verse of the discourse in Parshas Yisro cited on “Wisdoms … outside.”
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אווז הבר המשוטטת במדבר כשרואה את ישראל עוסקים בתורה אומרת שיר
Perek Shirah’s line for the wild goose, which sings Isaiah 40:3 when it sees Israel engaged in Torah. The maamar reads its song as the drawing of G-dliness into the wilderness.
Perek Shirah 4:23פרק שירה ד׳:כ״ג
אֲוַז הַבָּר הַמְּשׁוֹטֶטֶת בַּמִּדְבָּר. כְּשֶׁרוֹאֵה אֶת יִשְׂרָאֵל עוֹסְקִים בַּתּוֹרָה אוֹמֶרֶת. קוֹל קוֹרֵא בַּמִּדְבָּר, פָּנוּ דֶּרֶךְ יי, יַשְׁרוּ בַּעֲרָבָה מְסִלָּה לֶאֱלֹקֵינוּ, וְעַל מְצִיאוּת מְזוֹנוֹתֶיהָ בַּמִּדְבָּר אוֹמֶרֶת. אָרוּר הַגֶּבֶר אַשֵּׁר יִבְטַח בָּאָדָם, בָּרוּךְ הַגֶּבֶר אֲשֶׁר יִבְטַח בְּיי וְהָיָה יי מִבְטָחוֹ:
The Wild Goose flying in the wilderness, when it sees Yisra’el busy with Torah, is saying “A voice cries, Prepare in the wilderness the way of Havayah, make straight in the desert a path for our elo’ah. And upon finding its food in the wilderness, it says, “Cursed is the man who trusts in human beings…” Blessed is the man who trusts in Havayah, and Havayah shall be his assurance.”
Torat Emet 357 (Public Domain) ·  Perek Shirah, translation and adaptation by Aharon N. Varady and Rabbi Natan Slifkin (CC-BY-SA)
72קול קורא במדבר פנו דרך הוי׳
“A voice calls in the wilderness: Clear the way of Havayah; make straight in the desert a highway for our G-d.” The wilderness is this world, into which the way of G-d is drawn.
Isaiah 40:3ישעיהו מ׳:ג׳
קוֹל קוֹרֵא בַּמִּדְבָּר פַּנּוּ דֶּרֶךְ ה׳ יַשְּׁרוּ בָּעֲרָבָה מְסִלָּה לֵאלֹקֵינוּ:
Hark! one calleth: ‘Clear ye in the wilderness the way of the L-RD, make plain in the desert a highway for our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73הקל קול יעקב
“The voice is the voice of Yaakov, and the hands are the hands of Esav.” The maamar reads the “voice” as the drawing down of G-dliness.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
74דשמן שריא בגו חכמה עילאה דכולא
On “For with You is the source of life,” the Zohar says: this is the supernal oil that flows without ceasing and rests within the higher Chochmah of all.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75חכמות בחוץ תרונה כד נגיד ממוחא סתימאה
The Idra Rabba explains “Wisdoms cry aloud outside” as the flow from the hidden brain of Arich Anpin to the brain of Z’eir Anpin; the printed Zohar’s cross-references there list 78a, 140a and 262a, as the maamar does.
Zohar, Idra Rabba 11:89–100ספר הזהר, האדרא רבא י״א:פ״ט-ק׳
76ועיין מזה עוד שם (דק״מ ע״א)
The text’s own reference to a further passage of the Idra on this theme.
Zohar, Idra Rabba 33:268–278ספר הזהר, האדרא רבא ל״ג:רס״ח-ער״ח
77ובפ׳ אחרי (דע״ח א׳)
The text’s own reference to the Zohar in Parshas Acharei on this theme.
Zohar, Achrei Mot 64:378–66:388ספר הזהר, אחרי מות ס״ד:שע״ח-ס״ו:שפ״ח
78ומעין מבית ה׳ יצא והשקה את נחל השטים
“And a spring shall come forth from the House of Havayah and water the valley of Shittim”: a flow from the highest source reaching a low and barren place.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ויגז שלוים מן הים
“And a wind went forth from Havayah and swept quail from the sea.” The quail’s link to the sea is the point of resemblance to geese.
Numbers 11:31במדבר י״א:ל״א
וְרוּחַ נָסַע מֵאֵת ה׳ וַיָּגׇז שַׂלְוִים מִן־הַיָּם וַיִּטֹּשׁ עַל־הַמַּחֲנֶה כְּדֶרֶךְ יוֹם כֹּה וּכְדֶרֶךְ יוֹם כֹּה סְבִיבוֹת הַמַּחֲנֶה וּכְאַמָּתַיִם עַל־פְּנֵי הָאָרֶץ:
And there went forth a wind from the L-RD, and brought across quails from the sea, and let them fall by the camp, about a day’s journey on this side, and a day’s journey on the other side, round about the camp, and about two cubits above the face of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ומלאה הארץ דעה את ה׳ כמים לים מכסים
“For the earth shall be full of the knowledge of Havayah, as the waters cover the sea”: the future revelation of G-dly knowledge throughout the world.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81The same expression of Rava’s, “white geese,” in tractate Gittin.
Gittin 73a:18גיטין ע״ג א:י״ח
אֲתוֹ לְקַמֵּיהּ דְּרָבָא, אֲמַר לְהוּ: קָאקֵי חִיוָּרֵי מְשַׁלְּחִי גְּלִימֵי דְאִינָשֵׁי, אוּנְסָא דְּלָא שְׁכִיחַ הוּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
82Rava calls Rav Pappa and Rav Huna the son of Rav Yehoshua “white geese” for a ruling he considered mistaken.
Ketubot 85a:3כתובות פ״ה א:ג׳
אֲתוֹ לְקַמֵּיהּ דְּרָבָא, אֲמַר לְהוּ: קָאקֵי חִיוָּרֵי, מְשַׁלְּחֵי גְּלִימֵי דְאִינָשֵׁי! הָכִי אָמַר רַב נַחְמָן: וְהוּא שֶׁתְּפָסָהּ מֵחַיִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
83נופלות נוצה שלהם מרוב שומן
The comment the maamar cites as Rashi’s, “their feathers fall out from great fat,” is printed on this page as the Rashbam’s, who completed Rashi’s commentary on Bava Basra.
Rashbam on Bava Batra 77a:1–78a:1רשב"ם על בבא בתרא ע״ז א:א׳-ע״ח א:א׳
… זכו בשדה זו לפלוני - אני מקנה לכם בסודר זה שדה זו לצורך פלוני והן קנו לאותו פלוני כמו שצווה להם: חוזר בשטר - ואפי׳ אמר כתבו ותנו דכל זמן שלא בא ליד מקבל מתנה יכול זה לעקור שליחותו דאין עושין שטר בעל כרחו של נותן דאם ייפה כחו במתנה בעל פה לא ניחא ליה דתיהוי מתנה בשטר ואע״ג דאמרי׳ בחזקת הבתים (לעיל בבא בתרא דף מ.) קנין בפני שנים ואין צריך לומר כתבו דסתם קנין לכתיבה עומד הני מילי סתמא דמסתמא ניחא ליה למקנה שיכתבו שטר לקונה אבל …
Vilna Edition (Public Domain)
84ומחץ פאתי מואב
From Bilam’s prophecy of the future king: “and he shall crush the corners of Moav.” The verse of the passage in the Maggid’s Or Torah cited here.
Numbers 24:17במדבר כ״ד:י״ז
אֶרְאֶנּוּ וְלֹא עַתָּה אֲשׁוּרֶנּוּ וְלֹא קָרוֹב דָּרַךְ כּוֹכָב מִיַּעֲקֹב וְקָם שֵׁבֶט מִיִּשְׂרָאֵל וּמָחַץ פַּאֲתֵי מוֹאָב וְקַרְקַר כׇּל־בְּנֵי־שֵׁת:
I see him, but not now; I behold him, but not nigh; There shall step forth a star out of Jacob, And a scepter shall rise out of Israel, And shall smite through the corners of Moab, And break down all the sons of Seth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
85ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was over their heads; when they stood, they let down their wings.” The maamar reads the voice as a flow from above the partition that brings bittul.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86יהי רקיע כו׳ ויהי מבדיל
“Let there be a firmament in the midst of the waters, and let it divide between waters and waters.” The firmament as a dividing partition.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87וכל העם רואים את הקולות
“And all the people saw the voices and the torches.” The verse of the discourse in Parshas Yisro cited on this theme.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88חכמות בחוץ תרונה כו׳ תתן קולה
“Wisdoms cry aloud outside; in the squares she gives forth her voice.” The “voice” is read as the flow from the hidden brain.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כל בשר יבוא
“All flesh shall come to bow down before Me”: the bittul that will reach even flesh.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90דשמטי גדפייהו
Rabbah bar bar Chanah’s geese, “whose wings were slipping off from their fat”: here read as love and awe absorbed into bittul.
Bava Batra 73b:8בבא בתרא ע״ג ב:ח׳
וְאָמַר רַבָּה בַּר בַּר חָנָה: זִימְנָא חֲדָא הֲוָה קָא אָזְלִינַן בְּמַדְבְּרָא, וַחֲזֵינַן הָנְהוּ אֲווֹזֵי דְּשָׁמְטִי גַּדְפַיְיהוּ מִשֻּׁמְנַיְיהוּ, וְקָא נָגְדִי נַחֲלֵי דְמִשְׁחָא מִתּוּתַיְיהוּ. אָמֵינָא לְהוּ: אִית לַן בְּגַוַּיְיכוּ חֻלָקָא לְעָלְמָא דְאָתֵי? חֲדָא דְּלִי גַּדְפָּא, וַחֲדָא דְּלִי אַטְמָא. כִּי אֲתַאי לְקַמֵּיהּ דְּרַבִּי אֶלְעָזָר, אָמַר לִי: עֲתִידִין יִשְׂרָאֵל לִיתֵּן עֲלֵיהֶן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 28
91חדא דליא לי אטמא וחדא
When Rabbah bar bar Chanah asked the geese whether they would be his portion in the World to Come, one raised a wing and one raised a leg. Avodas HaKodesh reads the two geese as two levels of Chochmah.
Bava Batra 73b:8בבא בתרא ע״ג ב:ח׳
וְאָמַר רַבָּה בַּר בַּר חָנָה: זִימְנָא חֲדָא הֲוָה קָא אָזְלִינַן בְּמַדְבְּרָא, וַחֲזֵינַן הָנְהוּ אֲווֹזֵי דְּשָׁמְטִי גַּדְפַיְיהוּ מִשֻּׁמְנַיְיהוּ, וְקָא נָגְדִי נַחֲלֵי דְמִשְׁחָא מִתּוּתַיְיהוּ. אָמֵינָא לְהוּ: אִית לַן בְּגַוַּיְיכוּ חֻלָקָא לְעָלְמָא דְאָתֵי? חֲדָא דְּלִי גַּדְפָּא, וַחֲדָא דְּלִי אַטְמָא. כִּי אֲתַאי לְקַמֵּיהּ דְּרַבִּי אֶלְעָזָר, אָמַר לִי: עֲתִידִין יִשְׂרָאֵל לִיתֵּן עֲלֵיהֶן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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וזה מעשה המנורה מקשה זהב עד ירכה עד פרחה
“And this is the work of the Menorah: hammered gold, unto its base, unto its flowers”
Every Jew, from the greatest tzaddik to the person whose good is mixed with evil, belongs to the one Menorah of the Congregation of Israel. He becomes its “hammered gold” by breaking his natural attributes, reaching awe through the contemplation of prayer and leaving the “Egypt” of his desires with G-d’s help; and the base and the flowers become one Menorah when each person sees himself as the base and his fellow as a flower, so that Aharon can kindle all seven lamps.
The maamar in brief
The Menorah is the Congregation of Israel: the divine word that gives life to the worlds, which includes every soul, even “Zerubbabel,” the person of mixed good and evil. The verse tells him how to become a menorah. “Hammered”: as the hammer drives the upper gold down and the lower gold up, he must break his attributes until they lose their old shape. “Gold”: beyond the hidden love, silver, that every Jew has, he must reach awe by contemplating G-d’s greatness in the prayer the Men of the Great Assembly instituted; this is “its spread of gold,” reached through one of the seven branches, the roots of all the souls. “Unto its base, unto its flowers”: the simplest Jew and the greatest tzaddik are one Menorah if the gold is pure, and one turns from evil by realizing each morning that the world and he himself are created anew. No one is beyond redemption from the “Egypt” of desire, for G-d goes down with him and raises him, and prayer with confession makes him pure gold. The key is unity: each must see himself as the base and his fellow as a flower; then Aharon kindles all seven lamps.

Outline
	1The Menorah and the person of mixed good and evilThe Menorah is the Congregation of Israel, the divine word that gives life to the worlds and gathers in the light that encompasses them; it includes even “Zerubbabel,” whose good is mixed with evil. Its being “hammered” teaches him to break his attributes as the hammer reshapes the gold.¶1
	2Gold: from hidden love to aweSilver is the hidden love present in every Jew; gold is awe, which needs contemplation of G-d’s greatness. For this the Men of the Great Assembly instituted the prayers and their praises, when minds had grown smaller than in the First Temple era.¶2–3
	3Its spread of gold and the seven branchesOrdering G-d’s praises in prayer, like making up a bed, gives each created thing its place in recognizing His greatness. The seven kinds of intellect lead to the Menorah’s seven branches, the seven attributes that make up the seventy roots of the souls, through one of which each person reaches awe and a fiery love.¶4–5
	4The base and the flowers: pure goldThe tzaddikim, whose Torah and prayer fly upward on awe and love, are the flowers, and even the base is the Menorah if it is pure gold without dross. One turns from evil by believing each morning that the world, and he himself, are created anew; a person who feels unable to leave his desires is in the “Egypt” of the soul.¶6–7
	5Redemption from the Egypt of desireA Jew’s fall into desire comes from G-d, and he remains “wholly a seed of truth”; G-d goes down with him and raises even the descent. The Egyptian intellect that serves the self is “slain,” Israel’s intellect turns to G-dliness in prayer, and daily confession makes him one Menorah of pure gold, provided there is unity with others.¶8
	6One Menorah, kindled by AharonSince good and evil pass between souls, each person must ascribe the lack to himself and see his fellow as a flower. Then the base and the flowers are one, and Aharon, abundant in kindness, kindles all seven lamps with love: “When you raise up the lamps.”¶9


Key concepts
	The Congregation of Israel (Knesses Yisrael)כנסת ישראל
	The holiness of all the souls of Israel together, which the Menorah stands for; it includes every soul, from the greatest tzaddik to the least worthy.

	Hammered work (mikshah)מקשה
	The Menorah was beaten out of one block of gold, the upper gold driven down and the lower up; so a person breaks his attributes until they lose their former shape.

	Silver and goldכסף וזהב
	Silver (kesef, from “longing”) is the hidden love every Jew has; gold is awe, reached through contemplating G-d’s greatness in prayer.

	Its spread of goldרפידתו זהב
	From the Song of Songs: the gold spread of the royal couch, read as the awe reached through the ordered praises of prayer, which the Zohar calls a bed.

	Its base and its flowersירכה ופרחה
	The lowest and the highest parts of the Menorah: the simplest Jews and the great tzaddikim, all one Menorah when the gold is pure.

	Egypt of the soulמצרים
	“The nakedness of the land”: a mind stuck to its desires and surrounded by evil, from which a person cannot leave except by G-d’s will.

	Shuruk and segolשורק וסגול
	Two vowel signs: sorek (“a choice vine”) is read as the crooked shuruk of a fallen person, who can still become segol, segulah, G-d’s treasure.


Section 1 · ¶1
The Menorah and the person of mixed good and evil
1וזה מעשה1 המנורה מקשה זהב עד ירכה עד פרחה. הנה מנורה נקראת כנס״י [כנסת ישראל] שהיא קדושת כלל נש״י [נשמות ישראל] כמבואר במנורת זכרי׳ [זכריה] הלא ידעת מה המה וגו׳
“And this is the work of the Menorah: hammered gold, unto its base, unto its flowers.” Now, the Menorah is called the Congregation of Israel (Knesses Yisrael), which is the holiness of the souls of Israel as a whole, as is explained concerning the menorah of Zechariah: “Do you not know what these are?” etc.
The maamar opens with the verse on how the Menorah was made: hammered out of gold, from its base up to its flowers (Numbers 8:4). First the Alter Rebbe says what the Menorah stands for: the Congregation of Israel, the holiness of all Jewish souls together, as Zechariah’s vision of a golden menorah shows, where the angel asks the prophet whether he knows what its parts are.


ויען כו׳ זה דבר2 ה׳ המנורה היא דבר ה׳ הוא אשר בדבר ה׳ שמים נעשו3 המחיה כל העולמות
“And he answered,” etc., “This is the word of Havayah.” The Menorah is “the word of Havayah”; it is that [of which it is said,] “By the word of Havayah the heavens were made,” which gives life to all the worlds.
The angel’s answer, “This is the word of Havayah,” is read as a definition: the Menorah is the divine word. It is the same word through which, as Psalms says, the heavens were made, and which keeps all the worlds alive.


שהיא כנס״י [כנסת ישראל] על שם שמכנסת בתוכה בחי׳ אלהות הנק׳ ישראל סובב כל עלמין כמ״ש ויקרא לו אל אלהי ישראל4
For it is the Congregation of Israel, so called because it gathers into itself the level of G-dliness that is called “Israel,” the light that encompasses all worlds (sovev kol almin), as it is written, “And he called it: G-d, the G-d of Israel.”
This divine word is called the Congregation of Israel because it gathers into itself a higher level of G-dliness that is also called “Israel”: the light that encompasses all worlds, beyond what any single world can hold. The verse in which Yaakov names his altar “G-d, the G-d of Israel” is brought to show “Israel” as the name of a level of G-dliness.


והיא כוללת כל הנשמות מגדולי הצדיקים ועד פחותי ערך וע״כ כתיב אל זרובבל אדם המבולבל טוב עם רע זרע אדם וזרע בהמה5 שמשים עצמו כבהמה שמהלך אחר שיחה נאה,
And it includes all the souls, from the greatest of the tzaddikim down to those of the least worth. Therefore it is written “to Zerubbabel”: a person who is mixed up (mevulbal), good together with evil, “the seed of man and the seed of beast,” who makes himself like a beast, in that he goes after pleasant talk.
Because the Menorah includes every soul, from the greatest tzaddik to the least worthy, the angel’s message is addressed “to Zerubbabel.” The Alter Rebbe reads the name as a person who is mixed up (mevulbal), good together with evil: in Jeremiah’s words “the seed of man and the seed of beast,” one who makes himself like an animal by going after pleasant talk.


ועל זה אמר הכתוב וזה מעשה המנורה מי שרוצה לצאת מבחי׳ רע ולעשות עצמו מנורה יעשה כסדר הזה מקשה שמתחלה היה ככר עגול ופרש״י [ופירש רש״י / ופירוש רש״י] עשת של ככר זהב היתה ומקיש בקורנס וכו׳ לפשט אבריה6 וע״י
And about this the verse says, “And this is the work of the Menorah”: one who wishes to go out of the level of evil and make himself a menorah should act in this order. “Hammered”: for at first it was a round talent (kikar), and Rashi explains, “It was a block of a talent of gold, and he would strike it with a hammer,” etc., “to spread out its limbs.” And through
“This is the work of the Menorah” now becomes instructions for such a person: whoever wants to leave evil behind and make himself into a menorah must follow the order in which the Menorah was made. First it was “hammered”: Rashi explains that it began as one solid block of gold, a talent in weight, which was beaten with a hammer until its branches and other parts were drawn out of it, rather than made of separate pieces joined together.


הכאת הקורנס יורד זהב עליון למטה ותחתון עולה למעלה עד שנתערב כל הזהב ומתבטל מצורתה הראשון, כן יעשה האדם בעצמו לשבר המדות שיתבטלו מצורתם כמאמר בטל רצונך מפני רצונו7 ומה שלמעלה יהיה למטה ויתערב וד״ל [ודי למבין].89
the blows of the hammer the upper gold goes down below and the lower rises above, until all the gold is mixed together and loses its original form. So should a person do to himself: break the emotive attributes (middos), so that they lose their form, as in the words, “Nullify your will before His will”; and what is above shall be below, and it shall be mixed together. This suffices for one who understands.
The hammer’s blows drive the gold on top downward and push the gold underneath upward, until the whole mass is mixed and its first shape is gone. A person must do the same with his own emotive attributes: break them until they lose their former shape, as the Mishnah says, “Nullify your will before His will,” so that what was uppermost in him is brought low and all is mixed together anew.




Section 2 · ¶2–3
Gold: from hidden love to awe
2ואח״ז [ואחר זה] אמר הכתוב זהב. יבוא לבחינת זהב שהוא יראה כי כסף הוא אהבה מלשון נכספה10 שכוסף לדבק בשרשו לאור באור החיים11 וזהו נק׳ אהבה מסותרת שיש תמיד בלב כל איש ישראל כמ״ש במ״א.
After this the verse says “gold”: he should come to the level of gold, which is awe. For silver (kesef) is love, from the word nichsefah, “longs,” for he longs to cleave to his root, “to be illumined with the light of life.” And this is called the hidden love that is always in the heart of every Jew, as is explained elsewhere.
After “hammered” the verse says “gold,” the next stage: coming to awe of G-d, which gold stands for. Silver (kesef) stands for love, since the word is related to nichsefah, “longs”: the soul longs to cleave to its source, “the light of life.” This is the hidden love that is always present in the heart of every Jew, as other discourses explain.




3וזהב נק׳ יראה מצפון זהב יאתה12 ולזה צריך התבוננות בגדולת א״ס ב״ה איך הוא ממלא כל עלמין וכולא
And gold is called awe: “From the north comes gold.” And for this, contemplation is needed on the greatness of the Infinite One (Ein Sof), blessed be He: how He fills all worlds (memalei kol almin), and all
Gold stands for awe, as the verse in Job says, “From the north comes gold”; the verse continues, “upon G-d is awesome majesty,” joining gold with awe. To reach this awe one must contemplate the greatness of the Infinite One: how He fills every world.


קמיה כלא חשיב13 יירא ויתבושש מגדולת א״ס ב״ה, וע״כ תקנו לנו אנשי כנסת הגדולה התפלה עם פסוקי דזמרה ומדאורייתא אין צריך כ״א ק״ש [קריאת שמע] ומעט תפלה,
before Him is considered as nothing. [Then] he will stand in awe and be abashed before the greatness of the Infinite One, blessed be He. Therefore the Men of the Great Assembly instituted for us the prayer, with the Verses of Song (Pesukei DeZimrah), whereas by Torah law nothing is required but the Shema and a little prayer,
The other side of this contemplation is that everything before Him is considered as nothing, as the Zohar says; together they bring a person to awe and to a sense of shame before G-d’s greatness. That is why the Men of the Great Assembly instituted the fixed prayer with its Verses of Song (Pesukei DeZimrah), although by Torah law only the Shema and a short prayer are required.


כמו במקדש ראשון שלא היו מתפללין לפי שהיה שכלם בהיר בשחקים14 כל היום לראות ולהבין פלאות א״ס ב״ה.
as in [the time of] the First Temple, when they did not pray, because their intellect was “bright in the skies” all day long, to see and understand the wonders of the Infinite One, blessed be He.
In the time of the First Temple they did not need this order of prayer: their minds were clear and luminous, “bright in the skies,” so that all day long they saw and understood the wonders of the Infinite One.


אבל אנשי כנסת הגדולה בתחלת בית שני ראו שנתמעט השכליים ונתקרבו הלבבות אל החומר לראות הגשם לבד ע״כ תקנו להם התפלה וברכותיה שכולה ספורי שבחי אלהים פעמים הרבה שיגיע למדת יראה.
But the Men of the Great Assembly, at the beginning of the Second Temple, saw that intellects had diminished and that hearts had drawn close to matter, to see only the physical. Therefore they instituted for them the prayer and its blessings, which is entirely a recounting of the praises of G-d, many times over, so that one would arrive at the attribute of awe.
At the start of the Second Temple era, the Men of the Great Assembly saw that minds had grown smaller and hearts had drawn close to matter, seeing only the physical. So they instituted the prayers and their blessings, which recount G-d’s praises again and again, so that a person would come through them to awe.




Section 3 · ¶4–5
Its spread of gold and the seven branches
4וזהו רפידתו זהב15 כמו המסדר המטה מסדר ומניח כל דבר ודבר בפ״ע [בפני עצמו] על מקומו. כן המסדר שבחי אלהים נותן מקום לכל דבר ה׳ שברא לכבודו למצוא גדולתו, ויש
And this is [the meaning of] “its spread of gold.” Like one who arranges the bed: he arranges and sets each and every thing by itself in its place. So too one who arranges the praises of G-d gives a place to every thing that G-d created for His glory, to find His greatness. And there are
The Song of Songs describes a royal couch whose posts are silver and whose spread is gold; the gold spread is the same awe. Just as one who makes up a bed puts each piece of bedding in its own place, one who orders G-d’s praises in prayer gives each created thing its place, so as to find G-d’s greatness in it, since everything was created for His glory.


שבעה מיני דהבא בדיקנא דהנה דוד הוא רגל רביעי למרכבה בחי׳ אלהות הנק׳ מלכותך מלכות כל עולמים16 ודיקנא נק׳ המשכה מהשכל ויש שבעה מיני שכליים בבחינת דוד הנ״ל שיכול לבא לבחי׳ זהב שהיא יראה.
seven kinds of gold in the beard. For David is the fourth leg of the Chariot, the level of G-dliness called “Your kingship is the kingship of all worlds”; and the beard is called the drawing-forth from the intellect; and there are seven kinds of intellect in the level of David mentioned above, so that one can come to the level of gold, which is awe.
The text speaks of “seven kinds of gold in the beard.” David, the fourth leg of the divine Chariot, stands for the level of G-dliness called “Your kingship is the kingship of all worlds,” and the beard stands for what is drawn forth from the intellect; so there are seven kinds of intellect, seven ways of understanding, in David’s level, and through them a person can reach “gold,” which is awe.




5וזהו שבעה קנים היוצאים מן המנורה והם ז׳ ימי הבנין וכל אחד כלול מיו״ד הם שבעים נפש של יעקב ויש שבעים שרשים בנשמות ישראל וכל אחד מישראל אחוז
And this is [the meaning of] the seven branches that go out of the Menorah. They are the seven days of building, and each one is comprised of ten; these are the seventy souls of Yaakov. And there are seventy roots in the souls of Israel, and each one of Israel is bound
The Menorah’s seven branches are the seven “days of building,” the seven emotive attributes through which the world was built in the seven days of creation. Each of the seven is made up of ten, making seventy, which correspond to the seventy souls of Yaakov’s family; so the souls of Israel have seventy roots, and every Jew is bound to one of them.


באחד מהע׳ [מהעיין] שרשים הכלולים מז׳ ויכול לבוא לבחי׳ זהב ע״י אחד מז׳ בחי׳ להיות רפידתו זהב ויתלהב בהתגלות לבו רשפי אש17 שהוא חם ויבש אבל אהבה הנ״ל אינו מושג בלי בחי׳ מים קר ולח:
to one of the seventy roots, which are comprised of the seven, and he can come to the level of gold through one of the seven levels, so as to be “its spread of gold”; and in the open revelation of his heart he will be kindled into “flashes of fire,” which is hot and dry. But the love mentioned above is not attained without the level of water, cold and moist.
Since the seventy roots are made of the seven, each person can reach “gold,” awe, through one of the seven paths, and so become “its spread of gold.” Then his heart can openly blaze with “flashes of fire,” which, like the element of fire, is hot and dry; but the love spoken of above cannot be attained without the quality of water, which is cold and moist.




Section 4 · ¶6–7
The base and the flowers: pure gold
6עד ירכה עד פרחה.18 ירכה היא רגל התחתון ופרחה הם הפרחי׳ [הפרחים] עליונים כולה כאחת נק׳ מנורה בין גדולי צדיקים הנק׳ פרחה על שם שתורת׳ [שתורתם] ותפלתם פרחה לעילא ע״י דחילו ורחימו19
“Unto its base, unto its flowers”: “its base” is the lower leg, and “its flowers” are the upper flowers. All of it together is called the Menorah: whether the great tzaddikim, who are called “its flowers” (pirchah) because their Torah and their prayer “fly upward” (parcha le’eila) through awe and love (dechilu urechimu),
Now the last words of the verse: “unto its base, unto its flowers.” The base is the lowest leg and the flowers are the highest ornaments, yet together they are one Menorah. The great tzaddikim are its “flowers” (pirchah) because their Torah and prayer “fly” (parcha) upward through awe and love, a play on the Aramaic word for flying.


שהם גדפין לפרחה כמבואר בזה״ק [בזהר הקדוש], ואפילו הירך הוא באמת מנורה רק שיהיו זהב טהור בלי סיג כמ״ש בפסוק אחר מקשה אחת זהב טהור כי הזהב אם יש בו סיג ממין אחר נשתנה
which are the wings with which to fly, as is explained in the holy Zohar; and even the base is truly a menorah, only they must be pure gold without dross, as is written in another verse, “one hammered piece, pure gold.” For gold, if it has in it dross of another kind, changes
Awe and love are the wings on which Torah and prayer fly, as the Zohar explains. Yet even the base, the lowest in rank, is truly part of the Menorah, provided all are pure gold without dross, as another verse says the Menorah must be “one hammered piece, pure gold”; gold mixed with dross of another metal changes color.


מראיתה לירקון, כן ע״י הרע נשתנה וסימן לעבירה הדרוקן20 וצריך להיות סור מרע לגמרי והיינו להאמין בבוקר חדשים לבקרים21 שהיום נתחדש העולם מחדש
in its appearance to a greenish yellow. So too, through evil [a person] is changed, and “the sign of sin is dropsy.” And one must “turn from evil” completely; that is, to believe in the morning, “new every morning,” that today the world has been renewed afresh,
Impure gold turns a greenish yellow, and in the same way evil changes a person, as the Talmud says, “the sign of sin is dropsy,” a swelling of the body. So one must “turn from evil” completely, and the way to do it is to believe each morning, as Lamentations says, that the creations are “new every morning”: the world has been made anew today.


כמאמר המחדש בטובו בכל יום תמיד מעשה בראשית שממש נברא מאין ליש והוא ג״כ היום נוצר כמו אדם הראשון בוודאי יירא ויבוש מלמרות עיני כבודו22 ולא ירצה בעולם האין.
as in the words, “Who in His goodness renews each day, continually, the work of creation”: for it is truly created from nothing into being. And he, too, was formed today, like Adam the first man; he will certainly be in awe and ashamed “to defy the eyes of His glory,” and he will not desire the world of nothingness.
The morning blessing praises G-d “Who in His goodness renews each day, continually, the work of creation,” for the world truly comes into being from nothing each day. A person who takes in that he too was formed today, like Adam, will surely be in awe and ashamed to sin before “the eyes of His glory,” and will not desire a world that has just come from nothing.


גם בחוש הראות אנו רואים בכל יום מעשה בראשית בתחלה חשך הלילה ואח״כ יהי אור23 השמש ליום.
Also with the sense of sight we see the work of creation every day: first the darkness of the night, and afterwards “let there be” the light of the sun for the day.
Even the eyes see this renewal every day: first comes the darkness of night, and then, as at the first “let there be light,” the light of the sun for the day.




7וזהו בכל יום אברכך24 במה שאני רואה שגולל אור וכו׳ וחשך מפני אור היום בזה אני מכיר לברכך.
And this is [the meaning of] “Every day I will bless You”: in what I see, that [He] “rolls away light,” etc., and darkness before the light of day; by this I recognize [You], to bless You.
This is the meaning of “Every day I will bless You”: seeing each day how G-d “rolls away light before darkness, and darkness before light,” as the evening prayer says, a person recognizes the daily renewal of creation, and so comes to bless Him.


ואל יאמר האדם שנמנע אצלו לפרד מהרע והתאוות שנשתרש באיסור. ע״ז אנו אומרים בתפלה אמת ממצרים גאלתנו ה׳ אלהינו מצרים נק׳ ערות הארץ
And let a person not say that for him it is impossible to separate from the evil and the desires, because he has become rooted in what is forbidden. About this we say in the prayer, “In truth, from Egypt You redeemed us, Havayah our G-d.” Egypt is called “the nakedness of the land”:
No one should say that he cannot separate from evil and desire because he is already rooted in what is forbidden. Against this we say in the morning prayer, “In truth, from Egypt You redeemed us, Havayah our G-d.” Egypt is called “the nakedness of the land,” the phrase Yosef used of Egypt when he accused his brothers of spying.


היינו הדיבוק בתאוות במחשבתו והרע מקיפו שאינו יכול לצאת ולהסיח דעתו מהם זהו בחינת מצרים שאינו יכול לברוח משם כי אם ברצון ה׳.
that is, the attachment to desires in one’s thought, while the evil surrounds him so that he cannot go out and turn his mind away from them. This is the level of Egypt, from which one cannot escape except by the will of G-d.
The “Egypt” of the soul is a mind stuck to its desires, with evil surrounding it so that it cannot get out or turn its thoughts away. Like the land of Egypt, it is a place one cannot escape by one’s own power, but only by G-d’s will.




Section 5 · ¶8
Redemption from the Egypt of desire
8וזהו נשים משלו בנו25 נשים לשון רבים בין בהיתר בין באיסור אז הקב״ה מוציאו ממצרים
And this is [the meaning of] “women rule over us”: “women,” in the plural, whether in what is permitted or in what is forbidden. Then the Holy One, blessed be He, takes him out of Egypt.
Isaiah laments that “women rule over” the people; the Alter Rebbe reads the plural “women” as the many desires that can rule a person, both permitted and forbidden. Even then, when they rule over him, the Holy One, blessed be He, takes him out of Egypt.


כי מאין יבוא איש הישראלי לבחי׳ מצרים שנקראו בנים למקום26 שטבעם לעשות רצון אביהם שבשמים
For from where would a man of Israel come to the level of Egypt, [Israel] who are called children of the Omnipresent, whose nature is to do the will of their Father in heaven?
A Jew does not come to this “Egypt” from his own nature: Jews are called children of the Omnipresent, as the Mishnah says, and their nature is to do the will of their Father in heaven.


אבל הוא מאתו ית׳ שנתן היצה״ר [היצר הרע] (כמאמר אשר הרעותי27 וגו׳) כמו שהיה גלות מצרים ע״י גלגל שגלגל הקב״ה עם אבותינו עד שהביאם וכו׳, וע״כ כתיב
Rather, it is from Him, may He be blessed, who gave the evil inclination (as in the words, “that which I have made evil,” etc.), just as the exile of Egypt came about through a chain of events that the Holy One, blessed be He, set rolling with our forefathers until He brought them, etc. And therefore it is written,
Rather, the evil inclination is given by G-d Himself, as the Sages read the words “that which I have made evil” as speaking of the evil inclination. It is like the exile in Egypt, which came about through a chain of events that G-d set in motion with the Patriarchs until He brought them down there.


ואנכי נטעתיך שורק כולה זרע אמת28 אפילו כשהאדם נופל למטה ח״ו [חס ושלום] לתאוות בחי׳ שור״ק בעקמימות אעפ״כ [אף על פי כן] כולה זרע אמת ויכול להשתנות ויכול לעשות מזה סגו״ל סגולה מכל העמים
“And I planted you a choice vine (sorek), wholly a seed of truth.” Even when a person falls down, G-d forbid, into desires, the level of shuruk, in crookedness, nevertheless it is wholly a seed of truth, and he can change, and he can make of it segol: “a treasure (segulah) out of all the peoples.”
So Jeremiah’s words apply: “I planted you a choice vine (sorek), wholly a seed of truth.” Sorek is spelled like shuruk, the name of a vowel sign, and the text sets the crooked shuruk against segol. Even when a person falls into desires, G-d forbid, and becomes crooked, he is still wholly a seed of truth, and he can change, turning it into segol, which spells segulah, G-d’s “treasure out of all the peoples.”


וכן היה במצרים שאמר הקב״ה אנכי ארד עמך מצרימה ואנכי אעלך גם עלה29 אנכי מי שאנכי ארד וגו׳
And so it was in Egypt, when the Holy One, blessed be He, said, “I will go down with you to Egypt, and I will bring you up, also up (gam aloh).” “I,” He Who is “I,” “will go down,” etc.
So it was in Egypt, when G-d told Yaakov, “I will go down with you to Egypt, and I will bring you up, also up.” The emphatic “I” (Anochi) is read as G-d’s own self: the One Who is truly “I” is the One Who goes down.


ואנכי אעלך שהקב״ה עוזרו גם עלה שבחי׳ גם יהיה לו ג״כ עלייה (ועמ״ש בד״ה ויעש משה נחש נחשת בענין פי׳ גם זו לטובה).30
“And I will bring you up”: the Holy One, blessed be He, helps him. “Also up”: the level of “also” (gam) will also have an ascent. (And see what is written in the discourse beginning “And Moshe made a serpent of copper,” on the explanation of “This too (gam zu) is for the good.”)
“And I will bring you up” means that G-d Himself helps the person out. “Also up” means that even the level of “also,” what seemed bad, as in “this too is for the good,” will itself have an ascent; the parenthesis sends the reader to the discourse beginning “And Moshe made a serpent of copper” for that explanation.


וזהו אמת ממצרים גאלתנו כי כולה זרע אמת כנ״ל ע״כ ממצרים גאלתנו ה׳ אלהינו שהגאולה שיהי׳ [שיהיה] הוי׳ לאלהינו מבית
And this is [the meaning of] “In truth, from Egypt You redeemed us”: for it is “wholly a seed of truth,” as mentioned above. Therefore, “from Egypt You redeemed us, Havayah our G-d”: the redemption is that Havayah will become our G-d. “From the house of
This is why the prayer says “In truth, from Egypt You redeemed us”: the Jew is “wholly a seed of truth,” as explained above. “Havayah our G-d” is read as the content of the redemption itself: that Havayah, G-d as He is beyond all limits, becomes our own G-d.


עבדים המשועבד לתאות פדיתנו ואיך היתה הגאולה כל בכוריהם הרגת כי בעולם נק׳ פטר כל רחם הראשון וכן בנפש הוא השכל ראשית חכמה.
bondage,” enslaved to desire, “You delivered us.” And how was the redemption? “All their firstborn You slew.” For in the world, “the opener of every womb” is called the first; and likewise in the soul, it is the intellect: “the beginning, wisdom.”
“From the house of bondage You delivered us” refers to being enslaved to desire. The redemption came about through “All their firstborn You slew”: in the world the firstborn, “the opener of every womb,” is the first, and in the soul the first is the intellect, as in “the beginning, wisdom.”


וזהו כל בכוריהם הם שכליים של מצרים שכל אחד רוצה להעמיד רצונו ע״י שכלו הרגת
And this is “all their firstborn”: these are the intellects of Egypt, where each one wants to establish his will by means of his intellect. “You slew”:
“All their firstborn” are the intellects of Egypt: the reasoning by which each person tries to uphold his own will. The words “You slew” are explained next.


שיפול ממדרגתו ורצונו שנק׳ מיתה ובכורך ישראל שכלו אלהות להתבונן גדולת א״ס ב״ה בתפ לה הנק׳ מטה בזהר הקדוש, שיש בתפלה מטה כסא מנורה ושולחן3132
that he fall from his level and from his will, which is called death. “And Your firstborn”: Israel, whose intellect is G-dliness, to contemplate the greatness of the Infinite One, blessed be He, in prayer, which is called a bed in the holy Zohar, for in prayer there are a bed, a chair, a menorah and a table
“You slew” means that this self-serving intellect falls from its standing and from its will, a fall that is called death. “And Your firstborn” is Israel, whose intellect is G-dliness, used to contemplate the greatness of the Infinite One in prayer, which the Zohar calls a “bed”; for the Zohar finds in prayer a bed, a chair, a menorah and a table.


(בזח״ב [בזהר חלק ב׳] מ״ד א׳ קל״ג א׳) רפידתו זהב גאלת שלא יהיה דרך מקרה מחמת מניעת שזהו גלות עדיין
(Zohar, Part II, 44a and 133a); “its spread of gold”; “You redeemed”: that it should not be by chance, because of a hindrance, for that is still exile,
The parenthesis gives the places in the Zohar (Part II, 44a and 133a). “Its spread of gold,” awe, belongs to this “bed” of prayer; and “You redeemed,” completing “and Your firstborn You redeemed,” means a true redemption: a person’s being kept from evil must not be a matter of chance, because something happened to stop him, for that is still exile.


אבל תהיה הגאולה וחירות משעבוד הפרנסה שלא יהיה דבר מונע מתפלה, כי בלא תפלה א״א להיות סור מרע,
but there shall be redemption and freedom from the bondage of earning a livelihood, so that nothing will hold [him] back from prayer; for without prayer it is impossible to “turn from evil.”
The redemption must be real freedom, including freedom from the bondage of earning a living, so that nothing keeps a person from prayer; for without prayer it is impossible to “turn from evil.”


ולכן תיקנו וידויים בכל יום בתפלה שקודם התפלה כשיתבונן שפלתו שהוא במצרים ויתבונן בגדולת א״ס ב״ה יתחרט בודאי מן הרע ובתפלה יהיה וידוי דברים ואז יהיה מנורה אחת זהב טהור שיהי׳ [שיהיה] ירכה ופרחה מנורה אחת.
Therefore they instituted confessions every day in the prayer: for before the prayer, when he contemplates his lowliness, that he is in Egypt, and contemplates the greatness of the Infinite One, blessed be He, he will certainly regret the evil, and in the prayer there will be a confession in words. And then there will be one menorah of pure gold, so that its base and its flowers will be one menorah.
That is why daily confessions were made part of the prayers: before praying, a person contemplates his own lowliness, that he is in “Egypt,” and the greatness of the Infinite One, and he will surely regret the evil; then in the prayer he confesses in words. Then he becomes one menorah of pure gold, its base and its flowers a single Menorah.


אך העיקר שצריך להיות אחדות גמור זה עם זה שלא יביט ברעת חבירו וכו׳.
But the main thing is that there must be complete unity, one with another, so that one does not look at the wrongdoing of his fellow, etc.
But the main thing is complete unity, one Jew with another, so that a person does not look at the wrongdoing of his fellow; the next paragraph explains why.




Section 6 · ¶9
One Menorah, kindled by Aharon
9והיינו שידע שיש למעלה מנורה מקשה שהעליון ירד למטה והתחתון עולה למעלה שהרע יורד לפעמים למטה ונכנס באדם רע ולהיפך עשיית איזה מצוה מאדם רע
That is, he should know that above there is a hammered menorah, in which the upper goes down below and the lower rises above: the evil sometimes goes down below and enters into a bad person, and conversely, the doing of some mitzvah by a bad person
This unity rests on knowing that above, too, there is a “hammered menorah,” in which what is above goes down and what is below rises, like the gold under the hammer. So evil sometimes goes down and enters a bad person, though it did not start with him; and the reverse happens with a mitzvah done by a bad person, as the next words explain.


לפעמים עולה למעלה ונוטל אחר, וכל אדם צריך לתלות החסרון בו והטוב שלו שמא הוא מאחר שעלה למעלה ורעת אחרים שמא הוא שלו שירד למטה
sometimes rises above, and another takes it. And every person must attribute the deficiency to himself: his own good, perhaps it is from another and rose up above; and the evil of others, perhaps it is his own, which went down below.
A mitzvah done by a bad person sometimes rises up, and someone else takes it. So every person must ascribe the lack to himself: the good he has may really come from another and have risen to him, while the evil he sees in others may really be his own, which went down to them.


ואז יהיה באמת אחד הירך עם הפרחים שכל אחד יחזיק עצמו לבחי׳ ירך ולחבירו בחי׳ פרח וחבירו להיפך ואז יכול אהרן הכהן להדליק אש בכל הז׳ נרות
And then the base will truly be one with the flowers: each one will regard himself as the level of the base and his fellow as the level of a flower, and his fellow the reverse. And then Aharon the Kohen can kindle fire in all the seven lamps,
Then the base and the flowers are truly one: each person regards himself as the base and his fellow as a flower, and his fellow does the same. Then Aharon the Kohen can kindle fire in all seven lamps, the seven paths of the souls described above.


שהוא כהן גדול רב חסד שכל החסדים בו יוכל להמשיך מאהבה רבה לאהבת עולם ואז ממילא יהיה תוכו רצוף אהבה33 בהתגלות לבו כרשפי אש34 וכו׳. וזהו בהעלותך את הנרות35 שאהרן יעלה אותם:
for he is the Kohen Gadol, “abundant in kindness,” in whom are all the kindnesses; he can draw down from the great love (ahavah rabbah) to the eternal love (ahavas olam). And then, as a matter of course, “its inside will be inlaid with love,” in the open revelation of his heart, like “flashes of fire,” etc. And this is [the meaning of] “When you raise up the lamps”: that Aharon will raise them up.
Aharon can do this because he is the Kohen Gadol, “abundant in kindness,” in whom all kindnesses are found: he can draw down from the “great love” (ahavah rabbah), a love beyond a person’s own reach that is granted from above, into the “eternal love” (ahavas olam), the love a person arouses through his own contemplation. Then the soul’s inside is, as a matter of course, “inlaid with love,” and its love breaks out openly like “flashes of fire”; and this is “When you raise up the lamps”: Aharon raises them up.



In one’s avodah
Break your natural attributes and set your will aside before G-d’s will. Reach awe by contemplating His greatness as you recount His praises in prayer. Each morning, take in that the world and you yourself have been created anew, and turn from evil completely. Do not say that you cannot leave your desires: G-d goes down with you into your “Egypt” and brings you up, so confess before Him each day. Above all, regard yourself as the base and your fellow as a flower, ascribe every lack to yourself, and do not look at another’s wrongdoing.
Questions for discussion
	Why does the hammering of the Menorah, which drives the upper gold down and the lower gold up, serve as the model for breaking one’s attributes?
	How does the maamar distinguish silver (love) from gold (awe), and why is the contemplation of prayer needed for awe?
	What does it mean that a Jew’s fall into the “Egypt” of desire comes from G-d, and how does that give him hope?
	Why must a person suspect that his own good may come from another and that another’s evil may be his own, and how does this make the base and the flowers one Menorah?
	How does believing each morning that the world is created anew help a person to turn from evil completely?

Sources and references
Notes
Paragraph 1
1The Menorah was to be hammered out of gold, from its base to its flowers. The Alter Rebbe reads each phrase of the verse as a stage in a person’s service of G-d.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2זה דבר ה׳
The angel answers, “This is the word of Havayah to Zerubbabel.” The Alter Rebbe takes it to mean that the Menorah is the divine word, and that it is addressed to the person of mixed good and evil.
Zechariah 4:6זכריה ד׳:ו׳
וַיַּעַן וַיֹּאמֶר אֵלַי לֵאמֹר זֶה דְּבַר־ה׳ אֶל־זְרֻבָּבֶל לֵאמֹר לֹא בְחַיִל וְלֹא בְכֹחַ כִּי אִם־בְּרוּחִי אָמַר ה׳ צְבָאוֹת:
Then he answered and spoke unto me, saying: ‘This is the word of the L-RD unto Zerubbabel, saying: Not by might, nor by power, but by My spirit, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made.” It shows that the “word of Havayah” in Zechariah’s vision is the creative word that gives life to all the worlds.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ויקרא לו אל אלהי ישראל
Yaakov sets up an altar and calls it “G-d, the G-d of Israel.” It is brought to show “Israel” as the name of a level of G-dliness, the light that encompasses all worlds.
Genesis 33:20בראשית ל״ג:כ׳
וַיַּצֶּב־שָׁם מִזְבֵּחַ וַיִּקְרָא־לוֹ אֵל אֱלֹקֵי יִשְׂרָאֵל:
And he erected there an altar, and called it El-elohe-Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5זרע אדם וזרע בהמה
G-d promises to sow the house of Israel and the house of Yehudah with “the seed of man and the seed of beast.” Here it describes the person in whom good is mixed with evil.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6עשת של ככר זהב היתה ומקיש בקורנס וכו׳ לפשט אבריה
Rashi explains that the Menorah began as one block of gold weighing a talent, which was beaten and cut until its parts were drawn out, not assembled from separate pieces. The Alter Rebbe makes it the model for breaking and reshaping one’s own attributes.
Rashi on Numbers 8:5–6רש"י על במדבר ח׳:ה׳-ו׳
קח את הלוים. קָחֵם בִּדְבָרִים — אַשְׁרֵיכֶם שֶׁתִּזְכּוּ לִהְיוֹת שַׁמָּשִׁים לַמָּקוֹם:
קח את הלוים means, win them over with fine words: “Happy are ye that ye are privileged to be servants of the Omnipresent!” (cf. Rashi on Leviticus 8:2.)
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
7בטל רצונך מפני רצונו
The Mishnah teaches, “Nullify your will before His will.” It describes the breaking of the attributes that the hammer stands for.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
8The angel asks Zechariah whether he knows what the parts of the golden menorah are. The question introduces the answer the Alter Rebbe builds on.
Zechariah 4:5זכריה ד׳:ה׳
וַיַּעַן הַמַּלְאָךְ הַדֹּבֵר בִּי וַיֹּאמֶר אֵלַי הֲלוֹא יָדַעְתָּ מָה־הֵמָּה אֵלֶּה וָאֹמַר לֹא אֲדֹנִי:
Then the angel that spoke with me answered and said unto me: ‘Knowest thou not what these are?’ And I said: ‘No, my lord.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9The Midrash says that the golden menorah shown to Zechariah, and the Menorah Moshe made, are the Congregation of Israel. This is the basis for calling the Menorah Knesses Yisrael here.
Yalkut Shimoni on Nach 567:1ילקוט שמעוני על נ"ך תקס״ז:א׳
Paragraph 2
10נכספה
“My soul longs, indeed it pines, for the courts of Havayah.” The Alter Rebbe connects kesef, silver, with this word for longing, so that silver stands for love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11לאור באור החיים
Elihu speaks of G-d bringing a soul back from the pit “to be illumined with the light of life.” Here it describes the soul’s longing to cleave to its divine source.
Job 33:30איוב ל״ג:ל׳
לְהָשִׁיב נַפְשׁוֹ מִנִּי־שָׁחַת לֵאוֹר בְּאוֹר הַחַיִּים:
To bring back his soul from the pit, That he may be enlightened with the light of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12מצפון זהב יאתה
“From the north comes gold; upon G-d is awesome majesty.” The verse joins gold with awe, so gold stands for awe here.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וכולא קמיה כלא חשיב
Explaining the mitzvah of awe, the Zohar says that G-d is the root of all worlds and that everything before Him is considered as nothing. Contemplating this is what brings a person to awe.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
14בהיר בשחקים
Elihu speaks of the light that is “bright in the skies.” The Alter Rebbe uses the phrase for the clear minds of the First Temple era, which saw G-d’s wonders without effort.
Job 37:21איוב ל״ז:כ״א
וְעַתָּה לֹא־רָאוּ אוֹר בָּהִיר הוּא בַּשְּׁחָקִים וְרוּחַ עָבְרָה וַתְּטַהֲרֵם:
And now men see not the light which is bright in the skies; But the wind passeth, and cleanseth them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
15רפידתו זהב
The Song of Songs describes King Shlomo’s couch: “its posts he made of silver, its spread of gold.” The Alter Rebbe reads the gold spread as awe, reached through the ordered praises of prayer.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds,” from David’s psalm of praise. It names the level of G-dliness that David stands for, G-d’s kingship over the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
17רשפי אש
“For love is fierce as death … its flashes are flashes of fire.” The phrase describes the burning love that breaks out openly in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
18עד ירכה עד פרחה
The Menorah was hammered gold “unto its base, unto its flowers.” The Alter Rebbe reads the base and the flowers as the lowest and the highest souls, all one Menorah.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19פרחה לעילא ע״י דחילו ורחימו
The Tikkunei Zohar teaches that Torah without awe and love does not fly upward. This is behind calling the tzaddikim “flowers” whose Torah and prayer fly upward.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
20וסימן לעבירה הדרוקן
The Talmud says, “The sign of sin is dropsy.” The Alter Rebbe sets it beside gold that changes color when mixed with dross: evil changes the person.
Shabbat 33a:10–11שבת ל״ג א:י׳-י״א
אָמַר רַב אוֹשַׁעְיָא: כׇּל הַמְּמָרֵק עַצְמוֹ לַעֲבֵירָה — חַבּוּרוֹת וּפְצָעִין יוֹצְאִין בּוֹ, שֶׁנֶּאֱמַר: ״חַבּוּרוֹת פֶּצַע תַּמְרוּק בְּרָע״. וְלֹא עוֹד אֶלָּא שֶׁנִּדּוֹן בְּהִדְרוֹקָן: שֶׁנֶּאֱמַר ״וּמַכּוֹת חַדְרֵי בָטֶן״. אָמַר רַב נַחְמָן בַּר יִצְחָק: סִימָן לַעֲבֵירָה הִדְרוֹקָן. תָּנוּ רַבָּנַן: שְׁלֹשָׁה מִינֵי הִדְרוֹקָן הֵן: שֶׁל עֲבֵירָה עָבֶה, וְשֶׁל רָעָב תָּפוּחַ, וְשֶׁל כְּשָׁפִים דַּק.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21חדשים לבקרים
“They are new every morning; great is Your faithfulness.” The Alter Rebbe reads it as the faith, renewed each morning, that the world is created anew.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22מלמרות עיני כבודו
Isaiah rebukes Jerusalem and Yehudah for acting “to defy the eyes of His glory.” One who knows that he was created today will be ashamed to do so.
Isaiah 3:8ישעיהו ג׳:ח׳
כִּי כָשְׁלָה יְרוּשָׁלַ͏ִם וִיהוּדָה נָפָל כִּי־לְשׁוֹנָם וּמַעַלְלֵיהֶם אֶל־ה׳ לַמְרוֹת עֵנֵי כְבוֹדוֹ:
For Jerusalem is ruined, And Judah is fallen; Because their tongue and their doings are against the L-RD, To provoke the eyes of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23יהי אור
“And G-d said, Let there be light.” The daily return of sunlight after the night is presented as a renewal of the work of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24בכל יום אברכך
“Every day I will bless You,” from David’s psalm of praise. The Alter Rebbe reads “every day” as the daily renewal of creation, which is itself the reason to bless.
Psalms 145:2תהילים קמ״ה:ב׳
בְּכׇל־יוֹם אֲבָרְכֶךָּ וַאֲהַלְלָה שִׁמְךָ לְעוֹלָם וָעֶד:
Every day will I bless Thee; And I will praise Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
25נשים משלו בנו
Isaiah laments that “women rule over” the people. The Alter Rebbe reads the plural “women” as the many desires, permitted and forbidden, that can rule a person.
Isaiah 3:12ישעיהו ג׳:י״ב
עַמִּי נֹגְשָׂיו מְעוֹלֵל וְנָשִׁים מָשְׁלוּ בוֹ עַמִּי מְאַשְּׁרֶיךָ מַתְעִים וְדֶרֶךְ אֹרְחֹתֶיךָ בִּלֵּעוּ:
As for My people, a babe is their master, And women rule over them. O My people, they that lead thee cause thee to err, And destroy the way of thy paths.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26שנקראו בנים למקום
The Mishnah teaches that Israel are beloved, for they are called children of the Omnipresent. Here it shows that a Jew’s nature is to do his Father’s will, so his fall into “Egypt” does not come from himself.
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27אשר הרעותי
G-d promises to gather in “that which I have made evil”; the Sages read these words as speaking of the evil inclination, which G-d created. The Alter Rebbe brings it to show that a Jew’s evil inclination is given from above.
Micah 4:6מיכה ד׳:ו׳
בַּיּוֹם הַהוּא נְאֻם־ה׳ אֹסְפָה הַצֹּלֵעָה וְהַנִּדָּחָה אֲקַבֵּצָה וַאֲשֶׁר הֲרֵעֹתִי:
In that day, saith the L-RD, will I assemble her that halteth, And I will gather her that is driven away, And her that I have afflicted;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ואנכי נטעתיך שורק כולה זרע אמת
G-d says He planted Israel as a choice vine, wholly a seed of truth. The Alter Rebbe reads sorek as the vowel shuruk, and “wholly a seed of truth” as the assurance that a Jew stays true even when he falls.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29אנכי ארד עמך מצרימה ואנכי אעלך גם עלה
G-d promises Yaakov that He will go down with him to Egypt and also bring him up. The Alter Rebbe applies it to every Jew in his own “Egypt”: G-d goes down with him and raises even the descent.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30גם זו לטובה
Nachum Ish Gam Zu would say of everything that befell him, “This too is for the good.” The parenthesis points to a discourse that explains this saying, which fits the reading of “also up”: even the descent itself is raised.
Taanit 21aתענית כ״א א
31שיש בתפלה מטה כסא מנורה ושולחן
The Zohar explains the four furnishings, a bed, a table, a chair and a menorah, as the adornments of the Congregation of Israel, and says the bed is named first because it is the most beloved. It is the first of the two passages the Alter Rebbe cites here.
Zohar, Beshalach 1:1–9ספר הזהר, בשלח א׳:א׳-ט׳
32שיש בתפלה מטה כסא מנורה ושולחן
The Zohar assigns the same four furnishings to the order of the daily prayer, with the evening prayer as the bed. The Alter Rebbe cites it for calling prayer a bed, a chair, a menorah and a table.
Zohar, Terumah 10:116–11:124ספר הזהר, תרומה י׳:קט״ז-י״א:קכ״ד
Paragraph 9
33תוכו רצוף אהבה
The same verse that speaks of “its spread of gold” ends, “its inside inlaid with love.” The Alter Rebbe uses it for the love that fills the soul once Aharon kindles it.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כרשפי אש
“Its flashes are flashes of fire,” said of love. It describes the burning love that becomes open in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35בהעלותך את הנרות
G-d tells Aharon, “When you raise up the lamps.” The maamar ends by reading it as Aharon raising up all the souls of Israel, the Menorah’s lamps.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אם את כל דגי הים כו׳
If All the Fish of the Sea
Moshe’s level was so high that even eating meat in order to elevate it would be a descent for him, and since his level dwelt within the people, meat, and even fish, would pull them down from it. Ordinary eating descends step by step, fish from the hidden world before meat from the revealed world; what fits Moshe is bread and the manna, and G-d answered with fat quail, birds of a higher root than cattle.
The maamar in brief
Why did Moshe speak of fish, when the people asked only for meat? His cry, “From where shall I have meat?”, means that his level was too high to draw life-force from meat, which makes a person corporeal. An unlearned person may not eat meat, and only a Torah scholar can elevate it; but for Moshe even that ascent would be a descent. Since his level is “in the midst” of the people, meat would “find” them, overtake them and pull them down from it. Whatever exists on land exists in the sea, so fish are the meat of the sea, the hidden world, as against dry land, the revealed world. Ordinarily one descends first into the hidden world of fish and only then to meat, which is why Jews eat fish before meat. For Moshe, rooted in the supernal Adam of Atzilus who rules the fish of the sea, even fish are too low; bread, whose root is higher, and the manna, food of Chochmah, are his food. So G-d sent quail: birds, rooted in the cherubim, above cattle, which stem from the face of the ox; and fat, for fat is Chesed.

Outline
	1Why fish?The people asked for meat, yet Moshe spoke of fish. “From where shall I have meat?” shows a level too high for meat: even the elevation a Torah scholar achieves by eating it would be a descent for Moshe.¶1
	2Meat that finds and overtakesMoshe’s level dwells among the people, so meat would “find” them and pull them down from it. Fish are the meat of the sea, which is the hidden world, as dry land is the revealed world.¶2
	3Fish before meat; bread, manna and quailFish prepare the descent into eating meat, hence the custom to eat fish first; but for Moshe, rooted in the Adam of Atzilus, even fish are a descent, and bread and the manna fit his level. G-d sent quail, birds of a higher root than cattle, and fat ones, for fat is Chesed.¶3


Key concepts
	the hidden world (alma de’iskasya)עלמא דאתכסיא
	The concealed level, represented by the sea, which covers the creatures that live in it; its “meat” is fish.

	the revealed world (alma de’isgalya)עלמא דאתגליא
	The revealed level, represented by dry land; eating its meat in order to elevate it is a great descent.

	elevating foodלהעלות
	Eating in order to raise the food up to holiness. The text says only a Torah scholar can do this with meat, and that for Moshe even this ascent would be a descent.

	Adam of Atzilusאדם בארח אצילות
	The supernal Man of the World of Atzilus (Emanation), in which Moshe is rooted. To him it was said, “rule over the fish of the sea,” so he stands above the lofty souls called fish of the sea and birds of the heavens.

	fish of the sea (nunei yama)נוני ימא
	Lofty souls in the higher worlds, called by the name of the creatures of the hidden world; Moshe’s root is above them.

	food of Chochmahמזונא דחכמתא
	The manna, which came down in Moshe’s merit: the food that matches his level.

	red meat and fatבשרא סומקא / שמנונית
	Red meat is the level of Gevurah (restraint) and fat is the level of Chesed (kindness), which is why the fatness of the quail matters.


Section 1 · ¶1
Why fish?
1אם את כל דגי הים כו׳. להבין הא לא שאלו דגים כלל אלא בשר. הענין כי משה אמר מאין לי בשר.1
“If all the fish of the sea,” etc. [We need] to understand: surely they did not ask for fish at all, but only for meat. The explanation is that Moshe said, “From where shall I have meat?”
The verse is Moshe’s reply when G-d promised the people meat: “If all the fish of the sea be gathered for them…” (Numbers 11:22). The puzzle is why Moshe speaks of fish at all, when the people asked only for meat. The answer starts from Moshe’s earlier cry, “From where shall I have meat?”, which the Alter Rebbe reads as a statement about Moshe himself.


פי׳ שהוא במדרגה מאד נעלה עד שא״א לירד למטה לקבל חיות מן הבשר כי הבשר מגשם
That is, he is at a very exalted level, so that it is impossible [for him] to descend below to receive life-force from meat, for meat makes [one] corporeal.
Read this way, “From where shall I have meat?” means that Moshe stood so high that he could not come down to draw his life-force from meat. Meat makes a person more corporeal, binding him more closely to the physical.


ולכן ע״ה [עם הארץ] אסור לאכול בשר2 רק ת״ח [תלמיד חכם / תלמידי חכמים] יכול להעלות כו׳ אבל לגבי מדרגת משה שהוא הגבה מאד נעלה אפילו עלי׳ [עליה] זו ירידה תחשב.3
And therefore an unlearned person (am ha’aretz) is forbidden to eat meat; only a Torah scholar can elevate [it], etc. But relative to the level of Moshe, which is lofty [and] very exalted, even this ascent would be accounted a descent.
The Gemara rules that an unlearned person may not eat meat, while one who occupies himself with Torah may (Pesachim 49b); the text explains that a Torah scholar is able to elevate the meat he eats. For such a person, eating meat is an ascent for the meat, but at Moshe’s far higher level even this elevating would count as a descent.




Section 2 · ¶2
Meat that finds and overtakes
2וזהו שש מאות אלף רגלי העם אשר אנכי בקרבו ואתה אמרת בשר אתן להם4 כו׳
And this is [the meaning of] “Six hundred thousand on foot are the people in whose midst I am, and You have said, ‘I will give them meat,’” etc.
Moshe’s earlier words (Numbers 11:21) are now read in the same light: the people number six hundred thousand, and Moshe is “in their midst.”


פי׳ כי מאחר שאנכי היינו בחי׳ משה בקרב העם איך תאמר בשר אתן להם כו׳
That is: since “I” (Anochi), meaning the level of Moshe, is in the midst of the people, how can You say, “I will give them meat,” etc.?
The weight falls on the word “I” (Anochi): Moshe’s own lofty level is present within the people. Since his level dwells among them, how could they be given meat, which would pull them down?


וזהו הצאן ובקר ישחט להם ומצא להם5 פי׳ ומצא להם שהצאן ובקר ימצאם וישיגם ברדוף אחריהם להמשיכם למטה ויפלו ממדרגת משה כו׳.
And this is [the meaning of] “Shall flocks and herds be slaughtered for them, and suffice them (umatza lahem)?” The meaning of “umatza lahem” is that the flocks and herds will find them and overtake them, by pursuing after them, to draw them down below, and they will fall from the level of Moshe, etc.
In its plain sense “umatza lahem” asks whether the animals will suffice them, but the Alter Rebbe reads it from the root “to find”: the flocks and herds would “find” the people and overtake them, as a pursuer catches the one he chases. Eating that meat would draw the people downward, and they would fall from the level of Moshe that is among them.


ולזה אמר אם את כל דגי הים כו׳ כי הנה כל מה שיש ביבשה יש בים.6 והבשר שבים היינו דגים אלא שהים הוא מעלמא דאתכסיא ויבשה מאתגליא.
And regarding this he said, “If all the fish of the sea,” etc. For, behold, all that exists on dry land exists in the sea, and the meat that is in the sea is fish; only, the sea is of the hidden world (alma de’iskasya), and dry land of the revealed [world] (de’isgalya).
This is why Moshe went on to speak of fish. The Sages teach that whatever exists on dry land has a counterpart in the sea (Chullin 127a), so fish are the “meat” of the sea; but the sea, which covers what lives in it, belongs to the hidden world (alma de’iskasya), while dry land belongs to the revealed world (alma de’isgalya).




Section 3 · ¶3
Fish before meat; bread, manna and quail
3והנה הירידה הגדולה לבחי׳ עלמא דאתגליא לאכול בשר שביבשה להעלות כו׳ ולא יפול למטה בגשמיות
Now, [for] the great descent to the level of the revealed world, to eat the meat that is on dry land in order to elevate [it], etc., and not fall down into physicality,
Eating the meat of dry land in order to elevate it is a great descent into the revealed world, and it carries the danger of falling into physicality instead of raising the meat up.


יש עצה ע״י ירידה תחלה לעלמא דאתכסיא דגים שבים שבהם ועל ידם יוכל אח״כ לירד יותר כו׳ ולכן מנהג ישראל לאכול דגים קודם בשר.
there is a way: by first descending to the hidden world, the fish that are in the sea, in which and through which one can afterwards descend further, etc. And therefore it is the custom of Israel to eat fish before meat.
The way to make this descent safely is to go down first into the hidden world, represented by fish, and from there to descend further. This, the Alter Rebbe says, is the reason for the Jewish custom of eating fish before meat.


אך לגבי מדרגת משה אפי׳ [אפילו] אם את כל דגי הים יאסף להם ומצא להם7 ג״כ שגם בחי׳ זו דדגים ימשיך ויוריד למטה ממדרגת משה
But relative to the level of Moshe, even [of] “If all the fish of the sea be gathered for them” [it says] “umatza lahem” as well: that this level of fish, too, would draw [them] and bring [them] down below the level of Moshe
For Moshe, however, even fish would be too low: the words “umatza lahem” are said of the fish as well, meaning that even this hidden level would draw the people down below Moshe’s level.


(והענין י״ל [יש לומר] כמ״ש במ״א דמשה הוא מבחי׳ אדם בארח אצילות דלעילא דעליה אתמר ורדו בדגת הים8 כו׳ דהיינו שהוא למעלה גם מבחי׳ נשמות עליונות הנק׳ נוני ימא ועוף השמים כו׳
(and the matter can be explained as is explained elsewhere: that Moshe is from the level of Adam (Man) in the way of Atzilus (Emanation) above, concerning whom it is said, “And rule over the fish of the sea,” etc.; that is, he is above even the level of the lofty souls that are called nunei yama (fish of the sea) and “birds of the heavens,” etc.
The parenthesis explains why. Moshe is rooted in the supernal Adam (Man) of the World of Atzilus (Emanation), the one to whom it was said, “And rule over the fish of the sea” (Genesis 1:28); he therefore stands above even the lofty souls called “fish of the sea” (nunei yama) and “birds of the heavens.”


ולכן גם בענין המזון ירידה היא לו אכילת דגים ובשר הגשמיים כיון שהוא למעלה גם מבחי׳ נוני ימא שבעולמות העליונים כו׳
And therefore in the matter of food, too, the eating of physical fish and meat is a descent for him, since he is above even the level of the nunei yama (fish of the sea) that are in the higher worlds, etc.
Since Moshe’s root is higher even than the spiritual “fish of the sea” in the higher worlds, eating physical fish or meat is a descent for him.


ואע״ג [ואף על גב] שהלחם הוא למטה מהבשר הרי שרשו גבוה יותר כמ״ש במ״א בענין שתי הלחם ע״ג [על גבי] שני הכבשים ותדע שבהמ״ז [שברכת המזון] אינו אלא על לחם כו׳ ועוד דהא המן ירד בזכות משה9 מזונא דחכמתא ועמ״ש בד״ה ואהיה אצלו אמון10 כו׳)
And although bread is lower than meat, its root is higher, as is explained elsewhere on the subject of the two loaves upon the two lambs; and know that Grace after Meals is [said] only over bread, etc. And further, for the manna, the food of Chochmah (wisdom), came down in the merit of Moshe. And see what is written in the discourse beginning “And I was beside Him as a nursling (amon),” etc.).
Bread, by contrast, is lower than meat in nature but higher in its root, as is shown elsewhere from the two loaves offered upon the two lambs, and from the fact that the full Grace after Meals is said only over bread. The manna, too, fell in Moshe’s merit (Taanit 9a) and is food of Chochmah (wisdom), and the reader is referred further to the discourse beginning “And I was beside Him as a nursling (amon)” (Proverbs 8:30).


אך הקב״ה הגיז שליו שהם עופות והם למעלה מבחי׳ בשר בהמה כי הוא מבחי׳ פני שור11 כו׳ בחיות שבמרכבה ועופות הם מבחי׳ כרובים כו׳
But the Holy One, blessed be He, swept in quail, which are birds, and they are above the level of the meat of cattle; for that is from the level of the face of the ox, etc., among the chayos of the Chariot, whereas birds are from the level of the cherubim, etc.
Instead of the meat of cattle, G-d swept in quail, which are birds and stand higher. The meat of cattle stems from the “face of the ox,” one of the four faces of the chayos, the holy beings of the Divine Chariot in Ezekiel’s vision (Ezekiel 1:10), whereas birds stem from the cherubim.


וגם היו שמנים מאד כדאיתא בגמרא תליסר רפתא12 כו׳ כי בשרא סומקא בחי׳ גבורה ושמנונית בחי׳ חסד כו׳:
And they were also very fat, as is stated in the Gemara: “thirteen loaves,” etc. For red meat is the level of Gevurah (restraint), and fat is the level of Chesed (kindness), etc.
The quail were also very fat: the Gemara (Yoma 75b) describes a quail so rich that it was set upon thirteen loaves. Their fatness matters because red meat corresponds to Gevurah (restraint), and fat to Chesed (kindness).



In one’s avodah
Eating is a descent into the physical in order to elevate it, and it must be done without falling into physicality. The Jewish custom of eating fish before meat makes the descent gradual: first into the hidden world of fish, and only then into the meat of the revealed world.
Questions for discussion
	Why should the elevation a Torah scholar achieves by eating meat count as a descent for Moshe?
	How does the maamar read “umatza lahem,” and what does that reading say about the effect food has on the one who eats it?
	Why are fish the “meat” of the hidden world, and how does eating them first make the descent into eating meat safe?
	Bread is lower than meat in nature, yet its root is higher. What signs of this does the maamar bring?
	Why were quail, and fat ones, a fitting answer to Moshe’s objection?

Sources and references
Notes
Paragraph 1
1מאין לי בשר
Moshe’s cry, “From where shall I have meat to give to all this people?” The Alter Rebbe reads it as saying that Moshe, at his own level, has no connection to meat.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2ע״ה אסור לאכול בשר
Rebbi teaches that an unlearned person may not eat meat, while anyone who occupies himself with Torah may eat the meat of cattle and fowl. The maamar explains this by the Torah scholar’s power to elevate the meat.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3Moshe answers G-d’s promise of meat: “Shall flocks and herds be slaughtered for them… if all the fish of the sea be gathered for them, will it suffice them?” The maamar opens by asking why fish are mentioned at all.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
4שש מאות אלף רגלי העם אשר אנכי בקרבו ואתה אמרת בשר אתן להם
Moshe says that the people in whose midst he is number six hundred thousand on foot, and yet G-d has said, “I will give them meat” for a whole month. The maamar reads “I” (Anochi) as Moshe’s level dwelling among the people.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5הצאן ובקר ישחט להם ומצא להם
In the plain sense, “Shall flocks and herds be slaughtered for them, and will it suffice them?” The maamar reads “umatza” as “find”: the flocks and herds would find and overtake the people and draw them down.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כל מה שיש ביבשה יש בים
The Sages teach that everything that exists on dry land exists in the sea, except the weasel. Here it shows that fish are the sea’s counterpart to the meat of dry land.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 3
7אם את כל דגי הים יאסף להם ומצא להם
The second half of Moshe’s question. The maamar applies “umatza lahem” to the fish as well, so that even fish would draw the people below Moshe’s level.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ורדו בדגת הים
G-d’s blessing to Adam: “And rule over the fish of the sea and over the birds of the heavens.” Moshe, rooted in the supernal Adam of Atzilus, is above the souls called “fish of the sea” and “birds of the heavens.”
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בזכות משה
The Gemara lists three gifts given through Israel’s three leaders: the well in Miriam’s merit, the pillar of cloud in Aharon’s, and the manna in Moshe’s. The maamar uses it to show that the food belonging to Moshe’s level is the manna, food of Chochmah.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
10ואהיה אצלו אמון
Wisdom says: “And I was beside Him as a nursling (amon), and I was His delight day by day.” These words open the discourse to which the Alter Rebbe refers the reader.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11פני שור
In Ezekiel’s vision each of the chayos of the Chariot has the face of a man, a lion, an ox and an eagle. The maamar traces the meat of cattle to the “face of the ox.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12תליסר רפתא
The Gemara describes the quail: put in an oven, it swelled until it filled it, and it was set upon thirteen loaves, the last of which could be eaten only mixed with other food. The maamar brings it to show how fat the quail were.
Yoma 75b:7יומא ע״ה ב:ז׳
אָמַר רַב חָנָן בַּר רָבָא: אַרְבָּעָה מִינֵי סְלָיו הֵן, וְאֵלּוּ הֵן: שִׁיכְלִי, וְקִיבְלִי, וּפַסְיוֹנִי, וּשְׂלָיו. מְעַלְּיָא דְּכוּלְּהוּ: שִׂיכְלִי, גְּרִיעָא דְּכוּלְּהוּ: שְׂלָיו. וְהָוֵי כְּצִיפַּורְתָּא, וּמוֹתְבִינַן לֵהּ בְּתַנּוּרָא וְתָפַח וְהָוֵה מְלֵי תַּנּוּרָא, וּמַסְּקִינַן לֵקהּ אַתְּלֵיסַר רִיפֵי, וְאַחֲרוֹנָה אֵינָהּ נֶאֱכֶלֶת אֶלָּא עַל יְדֵי תַּעֲרוֹבֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ראיתי והנה מנורת זהב כולה וגולה על ראשה…
“I saw, and behold, a menorah all of gold, with its bowl upon its top…” (Zechariah 4:2)
Israel is Zechariah’s menorah all of gold even now: the souls are the lamps, the mitzvos, G-d’s will in which His delight is hidden, are their oil and wick, and the Torah is the light that reveals that delight. The oil reaches the lamps through the acceptance of the yoke of Heaven in the Shema, through the “crushing” of the olives in bitterness and mercy, and through the gold of the joy of the mitzvah; and it is exile itself, as in Babylon, that brings out the soul’s love and turns it to gold.
The maamar in brief
Yirmeyahu called Israel “rejected silver,” but Zechariah saw “a menorah all of gold,” and the Midrash implies that this describes Israel already now. Like the Menorah hammered from one piece, all Israel are one body whose higher and lower members need each other, and all receive from the seven shepherds, its seven lamps. The soul is the lamp’s vessel, the mitzvos its oil and wick, the Torah its light. The mitzvos are G-d’s will, clothing His delight; so their joy is “more than the abundance of all,” beyond the 310 worlds of reward, for they reach the 620 pillars of light in Keser, and only Israel, “sanctified with His mitzvos,” can draw this delight down. To bring it into the soul, “wisdom gives life to its possessors”: the Shema’s acceptance of the yoke of Heaven is the Menorah’s bowl and its love the seven lamps; the two olives are the crushing of the heart and the plea for mercy, yielding love and awe; the second pipe of each lamp carries the gold of joy. And as a son sent from home finds his love for his father, the Babylonian exile made Israel gold.

Outline
	1The menorah all of goldZechariah’s menorah is the souls of Israel and its seven lamps the seven shepherds; the Midrash implies that “all of gold” is true even now. Like the Menorah hammered from one piece, “to its base, to its flower,” all Israel are one body, higher and lower intermingled, and all receive from the seven shepherds.¶1–4
	2Lamp, oil and lightThe soul is the lamp’s vessel, the mitzvos its oil and wick, and the Torah the light that takes hold of them. The mitzvos are G-d’s will with His delight clothed in it, so they must be done with joy, “more than the abundance of all”; the delights of Gan Eden rise without end, and the 310 worlds of reward, drawn from Chochmah and Binah, are vessels for that delight.¶5–11
	3More than the abundance of allThe joy of a mitzvah exceeds the 310 worlds, because the mitzvos come from the 620 pillars of light in Keser, whose upper half is above all worlds; so one hour of teshuvah and good deeds in this world is better than all the World to Come. By turning his own yesh into ayin through the mitzvos, a person draws the true yesh, the Infinite Light, into the worlds.¶12–14
	4Who has sanctified us with His mitzvosThe blessing over a mitzvah praises the supernal delight, holy and set apart, which is “taken” with the mitzvah as a treasure is taken with its locked chest. Only Israel, who arose in G-d’s thought, can draw it down, not the angels; through the mitzvos and the yoke of Heaven the “good oil” comes down on the “head,” the Name Havayah, and through the “beard” of the Torah, which is the light that reveals the delight.¶15–23
	5Wisdom gives life: the bowl upon its topTo draw Torah and mitzvos into the soul, one first accepts the yoke of Heaven in the Shema, which draws down the higher crown. The contemplation of “Hear, O Israel” is the Menorah’s bowl, and the passage of love that follows is its seven lamps; gulah is also a spring, Binah, and the skull, the will above intellect.¶24–26
	6The olives crushed: heaviness of head and mercyLove is fixed in the heart only through crushing, like olives in the press: the “heaviness of head” of feeling one’s sins and the Shechinah’s exile (gulah as golus). The blessings before the Shema arouse great mercy from G-d, who is above all limits, and through felt lack and bitterness the inner “good oil” of the Attributes of Mercy is drawn down.¶27–32
	7Two olives and redemptionThe two olives yield love, the soul’s running forth (ratzo), and awe, its return (shov), which is speaking words of Torah with self-nullification. Gulah is also ge’ulah, redemption: the alef of wonder joins redemption to prayer, and the inner point of the heart goes free.¶33–36
	8The yoke of the mitzvos and the goldAfter the yoke of Heaven comes the yoke of the mitzvos, and each lamp’s second pipe carries the gold of the joy of the mitzvah. Wisdom and the “all your might” of the first section give the mitzvos inner life, so that they become “doing the will of the Omnipresent.” The gold of Babylon, the “head of gold,” was refined in exile, as a son sent away discovers his love for his father, though its full revelation awaits the Time to Come.¶37–42


Key concepts
	lamp (ner)נר
	The soul is the lamp’s vessel, the mitzvos are the oil and wick it holds, and the Torah is the light that burns on them; the 248 positive commandments with the two arms equal ner (250).

	supernal delightעונג העליון
	G-d’s delight, clothed in His will, the mitzvos; joy is that delight revealed, and the Torah, as Chochmah, is what reveals it.

	the 310 worldsש״י עולמות
	The reward of the righteous, drawn from Chochmah and Binah, which veil the infinite delight so that a created soul can receive it; they are the lower half of the 620 pillars of light, below the source of the mitzvos.

	the 620 pillars of lightתר״ך עמודי אור
	The 613 mitzvos of the Torah and the seven of the Rabbis, drawn from Keser; their upper half is above all worlds, and so the joy of a mitzvah is “more than the abundance of all.”

	accepting the yoke of the Kingdom of Heaven (kabbalas ol)קבלת עול מלכות שמים
	The first section of the Shema, which comes before the yoke of the mitzvos; its contemplation of G-d’s oneness is the Menorah’s “bowl upon its top,” and its “with all your might” gives the mitzvos inner life.

	heaviness of headכובד ראש
	The weight of feeling one’s sins and the Shechinah’s exile, the “crushing” of the olives, which arouses great mercy and draws down the inner “good oil.”

	the joy of the mitzvahשמחה של מצוה
	The gold carried by each lamp’s second pipe: the revealed delight in keeping the mitzvos, beyond the limits of the soul.

	doing the will of the Omnipresentעושין רצונו של מקום
	Keeping the mitzvos so that their light is drawn inward, from an encompassing light into the light that fills all worlds, which is called Makom, “the place of the world.”


Section 1 · ¶1–4
The menorah all of gold
1ראיתי והנה מנורת זהב כולה וגולה על ראשה ושבעה נרותיה עליה כו׳. הנה נרות נק׳ נשמות כמ״ש נר ה׳ נשמת אדם1, ושבעה נרותיה הם נשמות השבעה רועים2
“I saw, and behold, a menorah all of gold, with its bowl upon its top, and its seven lamps upon it,” etc. Now, lamps are called souls, as it is written, “The soul of man is the lamp of Havayah”; and “its seven lamps” are the souls of the seven shepherds,
The maamar opens with the prophet Zechariah’s vision of a golden menorah with a bowl on its top and seven lamps (Zechariah 4:2). The Alter Rebbe begins to decode it: lamps stand for souls, as Proverbs calls the soul “the lamp of Havayah,” and the seven lamps are the souls of “the seven shepherds,” the great leaders of Israel.


שהם המשפיעים אלקות לכללות נשמות ישראל כי הנה לית מחשבה תפיסא ביה אלא ע״י השבעה רועים כמ״ש במ״א.
who are the ones who impart G-dliness to the souls of Israel as a whole. For “no thought can grasp Him” except through the seven shepherds, as is explained elsewhere.
The seven shepherds are the channels through which G-dliness reaches every Jewish soul. Since “no thought can grasp Him,” no created mind can reach G-d by itself, the souls of Israel receive their bond with Him through these shepherds.


(ועיין מענין שבעה רועים ברבות נשא) (ר״פ י״ד) שהביאו מפסוק והקמנו עליו שבעה3 רועים45 (במיכה סי׳ ה׳ ד׳)
(And on the matter of the seven shepherds, see Midrash Rabbah, Nasso) (beginning of chapter 14), which brings it from the verse “And we will raise up against him seven shepherds” (in Micah, chapter 5[, verse] 4);
The parenthesis gives the sources for the “seven shepherds.” The Midrash on Parshas Nasso brings the phrase from Micah’s prophecy that when Assyria invades, “we will raise up against him seven shepherds.”


ובשה״ש [ובשיר השירים] רבה ס״פ אם חומה היא ובמדרש (איכה ס״ו ג׳) בפסוק פרש רשת לרגלי67 ושם משמע דקאי על לע״ל [לעתיד לבוא].
and in Shir HaShirim Rabbah, at the end of the section “If she be a wall”; and in the Midrash (Eichah, 66c) on the verse “He spread a net for my feet,” and there it is implied that it refers to the Time to Come.
Two more Midrashim quote the same verse of Micah, together with “He spread a net for my feet” from Eichah, among the signs of the coming of Mashiach. From them it is clear that the seven shepherds belong to the Time to Come.


וכ״ה פ״ה דסוכה (דנ״ב ע״ב) וע״ש בפרש״י [בפירש רש״י / בפירוש רש״י] מ״ש כמדומה לי8 כו׳ והוא מפורש בשה״ש [בשיר השירים] רבה שם.
And so it is in chapter 5 of Sukkah (folio 52b); and see there in Rashi’s commentary what he writes, “It seems to me,” etc.; and it is stated explicitly in Shir HaShirim Rabbah there.
The Talmud in Sukkah names the seven shepherds: David in the middle, Adam, Shes and Mesushelach on his right, and Avraham, Yaakov and Moshe on his left. Rashi says he does not know why they were chosen and offers a guess (“It seems to me”) about why Yitzchak is missing; the Alter Rebbe notes that Shir HaShirim Rabbah says it explicitly: Yitzchak went to sit at the entrance of Gehinnom to save his children from its judgment.


ויש להעיר לזה מענין מ״ש ע״פ והניף ידו על הנהר כו׳ והכהו לשבעה נחלים9 שהוא ענין התגלות ז״ת [ז׳ תחתונות] דע״י [דעתיק יומין]
And in connection with this one may note the matter of what is written on the verse “And He will wave His hand over the River,” etc., “and will strike it into seven streams,” which is the matter of the revelation of the seven lower [Sefiros] of Atik Yomin.
Isaiah foretells that G-d will wave His hand over the River and split it into seven streams. The Alter Rebbe recalls that this was explained elsewhere as the revelation of the seven lower Sefiros of Atik Yomin, the inner dimension of the Crown (Keser), far above the ordinary flow into the worlds.


והיינו כי בנהר היוצא מעדן נאמר ומשם יפרד10 כו׳ אבל ע״י והניף ידו על הנהר כו׳
That is: of “the river that goes out of Eden” it is said, “and from there it divides,” etc.; but through “And He will wave His hand over the River,” etc.,
The Torah says that a river goes out of Eden and “from there it divides” into four heads: below its source, the flow splits into separate channels. The future “waving of the hand over the River” changes this.


יהיה גם למטה גילוי הביטול כמו למעלה וזהו ענין והכהו לשבעה נחלים ע״ד מ״ש ונחל עדניך תשקם11 (בתלים סי׳ ל״ו)
there will be below, too, a revelation of self-nullification (bittul) as there is above. And this is the matter of “and will strike it into seven streams,” in the manner of what is written, “And from the stream of Your delights You give them drink” (in Psalms, chapter 36):
Then the self-nullification (bittul) that exists at the source above will be revealed below as well. The seven streams are like “the stream of Your delights” in Psalms, and the Hebrew for “Your delights” (adanecha) shares its root with “Eden.”


דהיינו נחל הנמשך מבחי׳ עדן עצמו שהיא למעלה ממדרגת נהר כו׳ וע״ד נחל איתן שנת׳ [שנתבאר] במ״א נחל הנמשך מבחי׳ איתן כו׳.
that is, a stream drawn from the level of Eden itself, which is above the rank of a river, etc.; and in the manner of “nachal eisan” [a mighty stream], which was explained elsewhere [as] a stream drawn from the level of Eisan, etc.
So “the stream of Your delights” flows from Eden itself, which is higher than the river that goes out of it. The same is said of “nachal eisan,” a mighty stream: it is drawn from the level called Eisan (strong, enduring), again a source above the usual flow.


ועמ״ש מזה בביאור ע״פ בהעלותך כו׳ וזהו ע״ד בעבר הנהר ישבו אבותיכם12 כמ״ש ע״פ אם בחקתי תלכו. וכללות נש״י [נשמות ישראל] נק׳ בשם מנורה מנורת זהב כולה ע״ש כולך יפה רעיתי1314.
And see what is written about this in the explanation on the verse “When you raise up,” etc.; and this is in the manner of “Beyond the River your fathers dwelt,” as is explained on the verse “If you walk in My statutes.” And the souls of Israel as a whole are called by the name “menorah,” “a menorah all of gold,” on account of “You are all fair, my beloved.”
The Alter Rebbe refers to his explanation on “When you raise up [the lamps],” and links the high root of the seven streams to “Beyond the River your fathers dwelt” (Joshua 24:2), explained in the discourse on “If you walk in My statutes”: the root of the fathers is above the River. He then returns to the main thread: all the souls of Israel together are the menorah, “all of gold,” because “You are all fair, my beloved.”


והנה במ״א אמרו במדרש דקאי על לע״ל [לעתיד לבוא] והוא ברבות אמור ס״פ ל״ב לפי שבעוה״ז יש בהן פסולת
Now, elsewhere in the Midrash they said that it refers to the Time to Come; this is in Midrash Rabbah, Emor, at the end of chapter 32: “Because in this world there is dross in them,
One Midrash (Vayikra Rabbah) reads Zechariah’s golden menorah as a picture of the future. In this world there is dross mixed into Israel; only later will they be pure gold.


אבל לע״ל [לעתיד לבוא] אמר זכריה15 כו׳ מנורת זהב כולה. וכ״ה בשה״ש [בשיר השירים] רבה ע״פ כולך יפה רעיתי.
but in the Time to Come, Zechariah said,” etc., “‘a menorah all of gold.’” And so it is in Shir HaShirim Rabbah on the verse “You are all fair, my beloved.”
Zechariah’s “menorah all of gold” thus describes Israel in the Time to Come. Shir HaShirim Rabbah, on the verse “You are all fair, my beloved,” also brings Zechariah’s vision.


ובמ״א אמרו (ברבות נשא פ׳ י״ג) לפי שירמיה אומר כסף נמאס קראו להם16 ויחזקאל קורא אותם סיגים17 בן אדם18 היו לי בית ישראל לסיג וגו׳
And elsewhere they said (in Midrash Rabbah, Nasso, chapter 13): “Because Yirmeyahu says, ‘Rejected silver they have called them,’ and Yechezkel calls them dross, ‘Son of man, the house of Israel has become dross to Me,’ etc.,
Another Midrash (Bamidbar Rabbah on Nasso) sets the prophets side by side. Yirmeyahu called Israel “rejected silver,” and Yechezkel called them “dross,” the waste left when metal is refined.


בא זכריה ואמר ראיתי והנה מנורת זהב19 כולה. של זהב היא כולה לקיים מ״ש כולך יפה רעיתי.
Zechariah came and said, ‘I saw, and behold, a menorah all of gold’: it is all of gold, to fulfill what is written, ‘You are all fair, my beloved.’”
Against these harsh words, Zechariah saw a menorah made entirely of gold. That vision fulfills “You are all fair, my beloved”: the whole people, without exception, is gold.


מזה משמע דקאי ג״כ על זמן עכשיו דהא ודאי ירמיה ויחזקאל לא כיוונו כ״א על זמן דעכשיו ולא אלע״ל [על לעתיד לבוא] וא״כ ע״ז בא זכריה ואמר מנורת זהב כולה כו׳.
From this it is implied that it refers also to the present time. For Yirmeyahu and Yechezkel certainly meant only the present time, and not the Time to Come; and if so, it was about this that Zechariah came and said, “a menorah all of gold,” etc.
The Alter Rebbe draws the conclusion. Yirmeyahu and Yechezkel were rebuking the people of their own day, so Zechariah’s answer must also speak of the present: even now, and not only in the future, the souls of Israel are “all of gold.”




2וצריך להבין באמת מדוע ירמיה ויחזקאל אמרו כן. וזכריה אמר מנורת זהב20 כולה. דהיינו כולך יפה.21
Now, one must understand: why, in truth, did Yirmeyahu and Yechezkel say so, while Zechariah said, “a menorah all of gold,” that is, “You are all fair”?
The question is sharpened: Yirmeyahu and Yechezkel called Israel worthless silver and dross, yet Zechariah saw them as pure gold, “all fair.” Since all three speak of the present, how can both descriptions be true?


ויש להקדים תחלה ענין מה שנקראו כנ״י [כנסת ישראל] מנורה כי כמו שהמנורה היא מקשה א׳ תעשה המנורה22 שע״י המקשה שמקישים אותה נעשה מה
First, one must preface the matter of why the Community of Israel (Knesses Yisrael) is called a menorah. For just as the Menorah is “one hammered piece,” “of hammered work shall the Menorah be made,” so that through the hammering by which it is beaten it comes about that what
Before answering, the Alter Rebbe explains why the Community of Israel is called a menorah. The Menorah had to be hammered out of a single block of gold, and hammering pushes metal from one part of the block to another.


שלמעלה למטה ומה שלמטה למעלה ונתערב הכל עליון בתחתון ותחתון בעליון, כך כל ישראל ערבים זה בזה כלומר מעורבים זה בזה כי אתם קרוים אדם,
was above [goes] below and what was below [goes] above, and everything is intermingled, the upper in the lower and the lower in the upper: so “all Israel are guarantors (areivim) for one another,” meaning, intermingled (me’oravim) with one another. For “you are called adam (man)”:
So in the finished Menorah what was at the top may end up at the bottom and the reverse, all mixed in one piece. The Jewish people are the same: the saying that all Israel are “guarantors” (areivim) for one another is read as “intermingled” (me’oravim), and they are called “adam,” one man.


כמו האדם שיש לו ראש ורגל והראש מקבל חיות גם מהרגל שצריך לו. כך כל ישראל ביחד הם נק׳ אדם אחד קומה אחת.
just as a man has a head and a foot, and the head receives life-force (chayus) from the foot as well, for it needs it, so all Israel together are called one man, one stature.
In a body the head is the highest part, yet it also needs and receives life from the foot. So all Jews together form one body, “one stature,” in which the higher depend on the lower as well.




3וכמ״ש מזה ע״פ והארץ הדום רגלי בד״ה השמים כסאי23. ובד״ה אתם נצבים היום24 כולכם. וזהו ע ד ירכה עד פרחה מקשה היא ירכה אלו הם מדרגות התחתונות ופרחה הם בחי׳ עליונות
And as is explained about this on the verse “and the earth is My footstool,” in the discourse beginning “The heavens are My throne,” and in the discourse beginning “You are standing this day, all of you.” And this is “to its base, to its flower, it is hammered work”: “its base” (yerechah) — these are the lower ranks; and “its flower” — these are the upper levels
The Alter Rebbe refers to two discourses that explain this mutual dependence: one on “The heavens are My throne, and the earth is My footstool,” and one on “You are standing this day, all of you.” He then reads the Torah’s words that the Menorah was hammered work “to its base, to its flower”: the base stands for the lower ranks among Jews, the flower for the higher ones.


(ע״ד יציץ ופרח ישראל.25 הרי הפרח זהו בחי׳ ישראל כי שרית עם אלקים ועיין ברבות ס״פ וישב ע״פ והיא כפורחת2627 כו׳ גם ע״ד שע״י אהוי״ר [אהבה ויראה] פרחה לעילא כו׳
(in the manner of “Israel shall blossom and flower”: thus the flower is the level of Israel, “for you have striven with G-d”; and see Midrash Rabbah at the end of Vayeshev, on the verse “And it was as though it flowered,” etc.; and also in the manner of [the teaching] that through love and awe “it flies upward,” etc.;
The parenthesis shows why the flower is the higher level. Isaiah says “Israel shall blossom and flower,” and the name Israel itself means “for you have striven with G-d”; the Midrash reads the vine that “flowered” in the cupbearer’s dream as the flowering of Israel’s redemption. Also, the Hebrew “its flower” (pirchah) is spelled like the Aramaic word for “flies,” as in the saying that through love and awe one’s service “flies upward.”


משא״כ בחי׳ ירכה ועכ״ז [ועם כל זה] כתיב חמוקי ירכיך כמו חלאים,28 ועמ״ש סד״ה מה יפו פעמיך בנעלים לפי שיש מעלה ברגל ובירך מה שאינו בראש וכענין זבולן קודם ליששכר וזהו ענין מקשה א׳)
which is not so of the level of “its base.” And even so, it is written, “The curves of your thighs (yerechayich) are like jewels”; and see what is written at the end of the discourse beginning “How beautiful are your steps in sandals,” that there is a superiority in the foot and in the thigh that is not in the head, as in the matter of Zevulun [coming] before Yissachar; and this is the matter of “one hammered piece”):
The base lacks that upward flight, yet the Song of Songs praises “the curves of your thighs” as jewels, and the discourse on “How beautiful are your steps in sandals” explains that the foot and thigh have a virtue the head does not. So Zevulun, whose trade supported Yissachar’s Torah study, is named before Yissachar; this mutual dependence is what being “one hammered piece” means.


כולם מקשה א׳, וכולם מקבלים משבעה הנרות העליונות הם ז׳ רועים הנ״ל כל חד וחד לפום מדרגתו ולפום שעורא דיליה (מענין מקשה תעשה2930 נז׳ [נזכר] בזח״א [בזהר חלק א] דף ע״ד א׳ ח״ב [חלק ב׳] קנ״ח א׳):3132
all of them are one hammered piece. And all of them receive from the seven upper lamps, which are the seven shepherds mentioned above, each and every one according to his rank and according to his own measure. (The matter of “of hammered work shall it be made” is mentioned in the Zohar, Part I, folio 74a, [and] Part II, 158a.)
High and low are one piece, and all of them receive from the seven upper lamps, the seven shepherds, each according to his own level and capacity. The closing parenthesis gives two places in the Zohar that discuss the verse “of hammered work shall the Menorah be made.”




4קיצור. נרות נק׳ נשמות ענין שזכריה אמר מנורת זהב33 כולה ולא כירמיה ויחזקאל לפי׳ א׳ קאי גם אזמן דעכשיו.
Summary. Lamps are called souls. The matter of Zechariah saying “a menorah all of gold,” and not as Yirmeyahu and Yechezkel [said]: according to one interpretation, it refers also to the present time.
The summary recalls that lamps are souls. Zechariah, unlike Yirmeyahu and Yechezkel, called Israel all gold, and according to one Midrash he spoke of the present time as well.


ענין מקשה תעשה34 ירכה ופרחה. ופרח ישראל35 חמוקי ירכיך36 זבולן ויששכר. ראש ורגל. וכולם מקבלים משבעה נרותיה
The matter of “of hammered work shall it be made”: “its base” and “its flower.” “And Israel shall flower”; “the curves of your thighs”; Zevulun and Yissachar; head and foot. And all of them receive from “its seven lamps,”
It then lists the images of unity: the Menorah hammered from one piece, from base to flower; Israel as the flower; the praise of the thighs; Zevulun and Yissachar; head and foot. All of them receive from the Menorah’s seven lamps.


שהם שבעה רועים ששרשם גבוה מאד מבחי׳ בעבר הנהר37 כו׳ והכהו לשבעה נחלים38 כו׳ נחל עדניך39 ואזי לא יהיה ומשם יפרד40 כו׳ כמ״ש במ״א:
which are the seven shepherds, whose root is very high, from the level of “Beyond the River,” etc.; “and will strike it into seven streams,” etc.; “the stream of Your delights”; and then there will not be “and from there it divides,” etc., as is explained elsewhere.
The seven lamps are the seven shepherds, whose root is very high: “beyond the River,” the seven streams, “the stream of Your delights” that flows from Eden itself. In the future the flow will no longer divide as it does when “from there it divides.”




Section 2 · ¶5–11
Lamp, oil and light
5ב והנה המצות קרויים ג״כ נרות כמ״ש כי נר מצוה ותורה אור41 וגם כי רמ״ח מ״ע [מצות עשה] שהם רמ״ח אברים דמלכא עם תרין דרועין הם גימטריא נר וכמ״ש מזה בד״ה והיה לכם לציצית.
2. Now, the mitzvos too are called lamps, as it is written, “For a mitzvah is a lamp, and Torah is light.” And also, because the 248 positive commandments, which are the 248 limbs of the King, together with the two arms, are the numerical value of ner (lamp); as is explained about this in the discourse beginning “And it shall be to you as tzitzis.”
The second section begins: the mitzvos too are called lamps, as Proverbs says, “a mitzvah is a lamp, and Torah is light.” There is a numerical hint as well: the 248 positive commandments, called the 248 limbs of the King, plus the two arms make 250, the value of ner (nun = 50, reish = 200).


והענין כי בלשון תורה נק׳ נר הכלי שבתוכה השמן והפתילה כמ״ש נרות המערכה ואת כל כליה, וגם השמן ופתילה עצמן קרוים נר כמ״ש בהיטיבו את הנרות42 והיינו הטבת השמן והפתילה.43
The explanation is: in the language of the Torah, the vessel inside which are the oil and the wick is called ner, as it is written, “the lamps of the arrangement, and all its vessels.” And the oil and wick themselves are also called ner, as it is written, “when he dresses the lamps,” which means the dressing of the oil and the wick.
In the Torah’s language the word ner means two things. It is the vessel that holds the oil and wick, since the verse counts the lamps among the Menorah’s vessels; and it is also the oil and wick themselves, for “dressing the lamps” means cleaning them and putting in fresh oil and wicks.




6והנה נש״י [נשמות ישראל] נק׳ ע״ש כלי הנר שהוא בית קיבול לקבל בו את השמן והפתילה, כך הנשמות הם כלי קיבול לקבל המצות שהם בחי׳ השמן והפתילה שקרוים נר מצוה.
Now, the souls of Israel are called [lamps] on account of the vessel of the lamp, which is a receptacle to receive the oil and the wick. So the souls are vessels of reception to receive the mitzvos, which are the level of the oil and the wick, which are [what is] called “a mitzvah is a lamp.”
The souls are called lamps in the first sense of ner: the vessel. A soul is a receptacle for the mitzvos, and the mitzvos are the oil and the wick, the second sense of ner, which is why the verse says “a mitzvah is a lamp.”


אבל ותורה אור44 שהאור אינו עולה בשם אור אלא ע״י שנאחז בשמן ופתילה, ולפי ריבוי השמן והפתילה כך מאיר האור שאם הפתילה מן המובחר יהיה האור רב,
But “and Torah is light”: for the light is not called “light” except by taking hold in the oil and the wick; and according to the abundance of the oil and the wick, so does the light shine. For if the wick is of the choicest, the light will be great;
The Torah is the “light” of the verse. A flame counts as light only when it takes hold of oil and a wick, and how brightly it shines depends on them: a choice wick gives a great light.


וכן אם יהיה הרבה שמן יהיה האור נמשך משך זמן יותר, וכן אם יהיה ריבוי פתילות יהיה תוספת ריבוי האור,
and likewise, if there is much oil, the light will continue for a longer time; and likewise, if there are many wicks, there will be an added abundance of light.
More oil makes the light last longer, and more wicks make it brighter. Everything about the light depends on what it burns on.


והרי עיקר גילוי האור הוא ע״י השמן והפתילה, כך התורה היא פי׳ וביאור המצות כמו למשל על מצות שבת יש מסכת שבת
Thus the main revelation of the light is through the oil and the wick. So the Torah is the commentary and explanation of the mitzvos: for example, on the mitzvah of Shabbos there is the tractate Shabbos,
The Torah relates to the mitzvos as light relates to oil and wick: the light shows what the oil and wick hold. So the Torah explains the mitzvos; the tractate Shabbos, for example, explains the mitzvah of Shabbos.


ועל מצות פסח יש מסכת פסחים כך עד״מ כל התורה הוא אור וגילוי המצוה כיצד נעשית.
and on the mitzvah of Pesach there is the tractate Pesachim. So, by way of analogy, the whole Torah is the light and the revelation of the mitzvah: how it is done.
In the same way the tractate Pesachim explains the mitzvah of Pesach. The whole Torah is the “light” that shows how each mitzvah is done, and it shines only through the mitzvos it explains.




7והנה כמו שהוא בגשמיות כך הוא ברוחניות. כי המצות הם רצון העליון ב״ה ומלובש בהם עונג העליון כמ״ש ריח ניחוח להוי׳.
Now, as it is in the physical, so it is in the spiritual. For the mitzvos are the supernal will, blessed be He, and the supernal delight is clothed in them, as it is written, “a pleasing fragrance to Havayah.”
The image of the lamp has a spiritual meaning. The mitzvos are G-d’s will, and His delight is clothed within that will; this is why the Torah calls the offerings “a pleasing fragrance to Havayah,” a sign of His pleasure.


וארז״ל [ואמרו רבותינו זכרונם לברכה] נחת רוח לפני שאמרתי ונעשה רצוני, שהתענוג נמשך לפי הרצון שבמה שאדם רוצה נמשך בו התענוג ולהיפך במה
And our Sages, of blessed memory, said: “It is a satisfaction before Me that I spoke and My will was done.” For delight is drawn according to the will: in what a person wants, delight is drawn; and conversely, from what
The Sages explain the “pleasing fragrance”: G-d takes satisfaction in having spoken and seen His will done. The principle behind it is that delight follows will: when what a person wants comes about, he takes delight in it.


שהוא נגד רצונו מקבל ממנו צער שהוא היפך התענוג, ועמ״ש מזה בד״ה בהעלותך את הנרות.
is against his will he receives pain, which is the opposite of delight. And see what is written about this in the discourse beginning “When you raise up the lamps.”
The reverse is also true: what goes against a person’s will causes him pain, the opposite of delight. The Alter Rebbe refers to the discourse on “When you raise up the lamps,” where this is explained.


ונמצא שבחי׳ הרצון יש בו בחי׳ התלבשות התענוג (עמ״ש בד״ה ואהיה אצלו אמון45 ובד״ה ובבואה לפני המלך).46
It follows that the level of will has within it the level of the clothing of delight (see what is written in the discourse beginning “And I was beside Him a nursling,” and in the discourse beginning “And when she came before the king”).
So will is a garment for delight: the delight is hidden inside the will. The parenthesis points to two more discourses where this relationship is explained.


ולכך צריך האדם לעשות המצוה בשמחה כמ״ש תחת אשר לא עבדת את ה׳ אלקיך בשמחה ובטוב לבב47 מרוב כל,
Therefore a person must do the mitzvah with joy, as it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, more than the abundance of all.”
Since G-d’s delight is clothed in the mitzvos, a person must do them with joy. The Torah gives the reason for the curses as serving G-d without joy “more than the abundance of all,” a phrase the maamar now goes on to explain.


כי השמחה היא התגלות התענוג שהעונג כשבא לידי גילוי אז נולדה ונתהוה השמחה בהתגלות הלב וכל מה שיש גילוי תענוג יותר הוא שש ושמח יותר כמ״ש מזה בד״ה שוש אשיש בהוי׳.4849
For joy is the revelation of delight: when delight comes to be revealed, then joy is born and comes into being, in the revelation of the heart; and the more revelation of delight there is, the more he rejoices and is glad, as is explained about this in the discourse beginning “I will greatly rejoice in Havayah.”
Joy is delight revealed: when an inner delight comes out into the open, joy is born in the heart. The more the delight is revealed, the greater the joy, as the discourse on “I will greatly rejoice in Havayah” explains.




8ופי׳ מרוב כל אינו פי׳ מכל תענוגי עוה״ז בלבד, כי זהו פשיטא שהרי כל תענוגי עוה״ז אינן אלא פסולת ממה שנפלו בשבירת הכלים.
And “more than the abundance of all” does not mean [more] than all the delights of this world alone; for that is obvious, since all the delights of this world are nothing but refuse, from what fell in the breaking of the vessels.
“More than the abundance of all” cannot mean only “more than worldly pleasures”; that would be too obvious to need saying. Worldly pleasures are only the refuse of holiness, from the sparks that fell at the breaking of the vessels, the cosmic shattering through which holy sparks came down into the lower realms.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] על ר״ע [רבי עקיבא] כשהיה ק״ך מילין מכרך גדול של רומי ושמע קול הקריה הומה בחדוה ושמחה רבה ר״א [רבי אלעזר] ור״י [ורבינו יצחק] בכו
And therefore our Sages, of blessed memory, said of Rabbi Akiva: when he was a hundred and twenty mil from the great city of Rome and heard the sound of the city tumultuous with gladness and great joy, Rabbi Elazar and Rabbi Yehoshua wept,
The Talmud tells that Rabbi Akiva and his colleagues, a hundred and twenty mil from Rome, heard the noise of the city’s celebrations. His companions wept, because the idolaters lived in ease while the Temple lay in ruins.


אבל ר״ע [רבי עקיבא] שחק ואמר אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה50 שאם זה התענוג נמשך אפי׳ [אפילו] לעוברי רצונו כו׳.
but Rabbi Akiva laughed and said, “If for those who transgress His will it is so, for those who do His will, how much more so!” That is: if this delight is drawn even to those who transgress His will, etc.
Rabbi Akiva laughed: if those who go against G-d’s will enjoy so much, how much more will those who do His will. The Alter Rebbe reads his words as being about delight: if delight reaches even those who transgress His will, what is in store for those who do it?


כמארז״ל [כמאמר רבותינו זכרונם לברכה] שאין לך עשב מלמטה שאין לו מזל51 מלמעלה כו׳ והמזל מקבל מע׳ שרים כו׳
As our Sages, of blessed memory, said, “There is no blade of grass below that has no mazal above,” etc.; and the mazal receives from the seventy princes, etc.,
This is how worldly pleasure reaches the world. Every blade of grass has a mazal, a heavenly force, above it, and the mazalos receive from the seventy angelic princes that stand over the nations.


שהם מקבלים משמרי אופנים בחי׳ שמרים ופסולת ומזה משפיעים כל תענוגי עוה״ז, ואין ערוך לפנימיות החיות
who receive from the dregs of the Ofanim, the level of dregs and refuse; and from this they bestow all the delights of this world. And there is no comparison to the inner dimension of the life-force,
These princes receive only from the “dregs” of the Ofanim, a class of angels: mere waste and refuse, and from it come all the pleasures of this world. Such pleasure cannot be compared with the inner dimension of the divine life-force.


שהוא זיו השכינה המתגלה בג״ע [בגן עדן] שצדיקים יוש בים ונהנים מזיו השכינה52 עד שאמרו מוטב לידייניה וליתי לעלמא דאתי,53 לפי שכל יסורי גיהנם כדאי לו בשביל שיקבל אח״כ עונג העליון הנמשך מזיו השכינה
which is the radiance of the Shechinah revealed in Gan Eden, where “the righteous sit and delight in the radiance of the Shechinah”; so much so that they said, “Better that he be judged and come to the World to Come”: for all the sufferings of Gehinnom are worthwhile for him, so that afterward he will receive the supernal delight drawn from the radiance of the Shechinah.
That inner life-force is the radiance of the Shechinah, which the righteous enjoy in Gan Eden. It is so great that the Talmud says of a sinner that it is better he be judged and then enter the World to Come: all the suffering of Gehinnom is worth it.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אם לעוברי רצונו כך שנמשך כ״כ [כל כך] תענוג גדול בשפע השמרים והפסולת כש״כ [כל שכן] שיומשך תענוג גדול בהגלות נגלות ענג העליון מזיו השכינה לע״ל [לעתיד לבוא].5455
And therefore our Sages, of blessed memory, said, “If for those who transgress His will it is so”: if such great delight is drawn in the flow of the dregs and refuse, all the more so will great delight be drawn when the supernal delight from the radiance of the Shechinah is openly revealed in the Time to Come.
This is the force of Rabbi Akiva’s reasoning. If the dregs and refuse give such pleasure now, the open revelation of the supernal delight in the Time to Come will be incomparably greater.




9והנה כמה גדול השמחה והתענוג המתגלה מזיו השכינה אפילו בג״ע [בגן עדן] התחתון עד שאמרו מוטב דלידייני׳ כו׳
Now, how great is the joy and the delight revealed from the radiance of the Shechinah even in the lower Gan Eden, so much so that they said, “Better that he be judged,” etc.;
Even the lower Gan Eden, the first stage of the soul’s reward, reveals such joy from the radiance of the Shechinah that it is worth the sufferings of Gehinnom. The Alter Rebbe uses this as the starting point for an argument from the lesser to the greater.


כ״ש [כל שכן] בג״ע [בגן עדן] העליון שהוא למעלה מעלה מג״ע [מגן עדן] התחתון עד שצריך לטבול בנהר דינור56 לג״ע [לגן עדן] העליון ויש כמה מיני ג״ע [גן עדן] במדרגות גדולות עד רום המעלות ובכולם יש בחי׳ נהר דינור בין זה לזה עד רום המעלות.
all the more so in the upper Gan Eden, which is far, far above the lower Gan Eden, so much so that one must immerse in the River of Fire (Nehar Dinur) [to enter] the upper Gan Eden. And there are many kinds of Gan Eden, of great levels, up to the highest heights; and in all of them there is the level of a River of Fire between one and the next, up to the highest heights.
The upper Gan Eden is far higher still; the distance is so great that the soul must immerse in the River of Fire (Nehar Dinur) before it can enter. And there are many levels of Gan Eden, one above the other, with a River of Fire between each, ever higher.




10וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] תלמידי חכמים אין להם מנוחה לא בעוה״ז ולא בעוה״ב [בעולם הבא] שנאמר ילכו מחיל57 אל חיל כו׳.
And this is [the meaning of] what our Sages, of blessed memory, said: “Torah scholars have no rest, neither in this world nor in the World to Come, as it is said, ‘They go from strength to strength,’” etc.
The Sages say that Torah scholars never rest, not even in the World to Come, because “they go from strength to strength.” Their ascent never stops.


וזהו וקדושים בכל יום יהללוך סלה וקדושים הם הנשמות שיש להם עליות סלה בלי גבול ותכלית ומתענגים עונג למעלה מענג עד אין קץ,
And this is “and holy ones praise You every day, selah”: the “holy ones” are the souls, which have ascents “selah,” without limit or end, and take delight in a delight above delight, without end.
The prayer “and holy ones praise You every day, selah” says the same: the holy ones are the souls, and “selah” means forever. Their ascent has no end, and each new level brings a delight beyond the one before it.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] (סנהדרין דף ק׳ סע״א [סוף עמוד א] ובמשנה סוף עוקצין) עתיד הקב״ה להנחיל לכל צדיק וצדיק58 ש״י עולמות59 שנאמר להנחיל אוהבי יש6061 (במשלי סי׳ ח׳ כ״א), כי כדי שיקבל תענוג ההוא שהוא עד
Therefore our Sages, of blessed memory, said (Sanhedrin, folio 100, end of side a, and in the Mishnah at the end of Uktzin): “In the future the Holy One, blessed be He, will give each and every tzaddik 310 worlds as an inheritance, as it is said, ‘To cause those who love Me to inherit yesh (substance)’” (in Proverbs, chapter 8[, verse] 21). For in order that he receive that delight, which is without
This is why every tzaddik is promised 310 worlds, learned from “to cause those who love Me to inherit yesh,” since the letters of yesh (yud = 10, shin = 300) add up to 310. The Alter Rebbe now explains why the reward takes the form of worlds at all.


אין קץ שאין כח בנשמה שהיא בחי׳ נברא יש מאין לקבל התענוג ההוא להיות נתפס ומתלבש עד שנהנין כו׳
end, since the soul, which is on the level of a created being, [brought into being as] something from nothing, has no power to receive that delight so that it be grasped and clothed [in it], to the point that they enjoy [it], etc.,
A soul is a created being, brought into existence from nothing, and so it is limited. It cannot take in an infinite delight directly and really enjoy it.


לכן הוצרך להיות ש״י עולמות שהם מעלימים בהעלם אחר העלם העונג העליון ההוא עד ש״י עולמות להיות נתפס ומתלבש בכח הנשמה.
therefore there had to be 310 worlds, which conceal that supernal delight with concealment after concealment, through 310 worlds, so that it can be grasped and clothed in the power of the soul.
So the infinite delight is veiled, concealment after concealment, through 310 worlds, until it reaches a form the soul can grasp. The worlds of reward are vessels that make an infinite delight receivable.


(והיינו בחי׳ קנה חכמה קנה בינה62 ב״פ [ב׳ פעמים] קנה גימטריא ש״י שמבחי׳ חו״ב [חכמה ובינה] נמשכו עולמות אלו כו׳ שהם למעלה מבחי׳ עוה״ז ששרשו מתחיל מבחי׳ המדות שראשיתם החסד כמ״ש עולם חסד יבנה.63
(This is the level of “Acquire wisdom, acquire understanding”: “acquire” (keneh) twice is the numerical value of 310, for these worlds are drawn from the level of Chochmah and Binah, etc. And they are above the level of this world, whose root begins from the level of the emotive attributes (middos), the first of which is Chesed, as it is written, “The world is built by kindness.”
The parenthesis explains the number: in “Acquire wisdom, acquire understanding,” the word keneh (155) appears twice, making 310, so these worlds come from Chochmah and Binah. This world comes from a lower source, the emotive attributes, which begin with Chesed: “The world is built by kindness.”


משא״כ בחי׳ חו״ב [חכמה ובינה] הם ענין אלפים שנה שקדמה התורה לעולם שהוא למעלה מחיות העולמות ועז״נ [ועל זה נאמר] מאד עמקו64 מחשבותיך כו׳ שהם בבחי׳ עומק שלא בא לגילוי בסדר השתלשלות
Whereas the level of Chochmah and Binah is the matter of the two thousand years by which the Torah preceded the world, which is above the life-force of the worlds; and of this it is said, “Your thoughts are very deep,” etc., for they are on the level of depth, which has not come into revelation in the order of the chain of descent (hishtalshelus)
Chochmah and Binah are the “two thousand years” by which the Torah preceded the world, a level above the life-force that sustains creation. They are “very deep,” a depth that never comes out into the chain of worlds.


העולמות וכמ״ש מזה באריכות בד״ה באתי לגני65 ומשם נמשך לעוה״ב [לעולם הבא] בחי׳ ש״י עולמות וזהו ענין עלמין דכסופין שנמשכו מבחי׳ עובר לסוחר66 כו׳ כסופין ל׳ [לשון] כוסף ע״ד נכספה וגם כלתה נפשי67 כו׳
of the worlds; as is explained about this at length in the discourse beginning “I have come into My garden.” And from there the level of the 310 worlds is drawn to the World to Come. And this is the matter of the “worlds of longing” (almin dechisufin), which are drawn from the level of “current with the merchant,” etc.: kisufin is an expression of kosef (longing), in the manner of “My soul longs, indeed it pines,” etc.
The 310 worlds of the World to Come are drawn from there, as the discourse on “I have come into My garden” explains at length. They are also called “worlds of longing” (kisufin): they come from the silver “current with the merchant” that Avraham paid, and kesef, silver, is read as kosef, longing, as in “my soul longs.”


גם ע״ד היכל קדה״ק [קודש הקדשים] שכנגד ג״ר [ג׳ ראשונות] הוא למעלה משאר היכלות שכנגד ז״ת [ז׳ תחתונות] היכל האהבה כו׳ וזהו ענין להנחיל אוהבי יש מה שבאמת למעלה היש ולמטה כלא חשיב משא״כ מבחי׳ המדות נמשך יש מאין שלמטה היש כו׳.
Also, in the manner of the Chamber of the Holy of Holies, which corresponds to the first three [Sefiros] and is above the other chambers, which correspond to the seven lower [Sefiros], the Chamber of Love, etc. And this is the matter of “to cause those who love Me to inherit yesh”: that in truth, above, it is the yesh (being), and below is accounted as nothing; whereas from the level of the emotive attributes is drawn something from nothing, where the yesh is below, etc.
They are like the Chamber of the Holy of Holies, which corresponds to the first three Sefiros and stands above the chambers of the seven lower ones, such as the Chamber of Love. That is why the reward is called yesh, “being”: on that level the true being is above and everything below counts as nothing, whereas in creation from the emotive attributes, “something from nothing,” the created thing below seems to be the real being.


ועיין מענין ש״י עולמות אלו בזח״א [בזהר חלק א] ויצא דקנ״ו סע״ב [סוף עמוד ב] ע״פ לכן ישכב עמך68 ישכב69 י״ש כ״ב פי׳ י״ש היינו קנה חכמה קנה בינה הנמשך ע״י כ״ב אתוון דאורייתא.)
And on the matter of these 310 worlds, see the Zohar, Part I, Vayetze, folio 156, end of side b, on the verse “Therefore he shall lie (yishkav) with you”: yishkav is yesh [and] kaf-beis (22); that is, yesh is “acquire wisdom, acquire understanding,” drawn through the twenty-two letters of the Torah.)
The Zohar reads the word yishkav (“he shall lie”) as yesh plus kaf-beis, twenty-two. Yesh, the 310 worlds of “acquire wisdom, acquire understanding,” is drawn down through the twenty-two letters of the Torah.


(ודקנ״ח רע״א ע״פ כי יש שכר70 לפעולתך71 ויגש דר״ו ע״א ויחי רמ״ב ב׳ תרומה קס״ו ב׳ ובע״ח [ובעץ חיים] שט״ז פ״א בהג״ה [בהגהה] ובלק״ת [ובלקוטי תורה (להאריז״ל)] בחבקוק ובהרמ״ז [ובהרב משה זכות] פ׳ בשלח דמ״ה ע״א ובעמה״מ [ובעמק המלך] שי״א ספ״א [סוף פרק א׳] שי״ג פ״ד):
(And folio 158, beginning of side a, on the verse “For there is a reward for your work”; Vayigash, folio 206a; Vayechi, 242b; Terumah, 166b; and in Etz Chaim, Sha’ar 16, chapter 1, in the gloss; and in the Likkutei Torah [of the Arizal] on Chavakuk; and in the Ramaz, Parshas Beshalach, folio 45a; and in Emek HaMelech, Sha’ar 11, end of chapter 1, [and] Sha’ar 13, chapter 4.)
A list of further places that discuss the 310 worlds: another passage of the Zohar on “For there is a reward for your work” and three more in the Zohar, Etz Chaim, the Arizal’s Likkutei Torah, the Ramaz and Emek HaMelech.




11קיצור. שנש״י [שנשמות ישראל] נקראו נר ע״ש [על שם] הכלי שבו השמן והמצות נק׳ נר מצוה ע״ש [על שם] השמן והפתילה. ותורה היא אור הנתלה בשמן ופתילה.
Summary. The souls of Israel are called a lamp on account of the vessel that holds the oil; and the mitzvos are called “a mitzvah is a lamp” on account of the oil and the wick. And the Torah is the light that depends on the oil and the wick.
The summary recalls the image: the souls are the lamp as vessel, the mitzvos are the oil and wick, and the Torah is the light that depends on them.


כך ברוחניות כי המצות הם רצון העליון ומלובש בהם ענג העליון ולכך צריך האדם לעשות המצות בשמחה שהשמחה גילוי העונג.
So it is in the spiritual: for the mitzvos are the supernal will, and the supernal delight is clothed in them. Therefore a person must do the mitzvos with joy, for joy is the revelation of delight.
In spiritual terms the mitzvos are G-d’s will, with His delight clothed in it. That is why they must be done with joy, the revelation of delight.


וצ״ל השמחה מרוב כל. ר״ע [רבי עקיבא] שחק. מוטב דלידייניה.72 ויש ג״ע [גן עדן] זה למעלה מזה יהללוך סלה ילכו מחיל.73 לכן צ״ל ש״י עולמות להיות כלי לקבל העונג.
And the joy must be “more than the abundance of all.” Rabbi Akiva laughed. “Better that he be judged.” And there are [levels of] Gan Eden, one above the other: “praise You, selah”; “they go from strength [to strength].” Therefore there must be 310 worlds, to be a vessel to receive the delight.
It then lists the steps of the argument: joy “more than the abundance of all”; Rabbi Akiva’s laughter; “better that he be judged”; Gan Eden above Gan Eden in an endless ascent. Hence the 310 worlds, vessels for receiving the delight.


כי העולמות נמשכו מז״ת [מז׳ תחתונות] עולם חסד יבנה74. אבל ש״י עולמות נמשכו מקנה חכמה קנה בינה75 עמקו מחשבותיך76 וע״ד היכל קדה״ק [קודש הקדשים]:
For the worlds are drawn from the seven lower [Sefiros]: “The world is built by kindness.” But the 310 worlds are drawn from “acquire wisdom, acquire understanding”; “Your thoughts are deep”; and in the manner of the Chamber of the Holy of Holies.
This world comes from the seven lower Sefiros, “the world is built by kindness.” The 310 worlds come from Chochmah and Binah, the “deep thoughts,” like the Chamber of the Holy of Holies.




Section 3 · ¶12–14
More than the abundance of all
12ג והנה על זה אמרה תורה מרוב כל7778 פי׳ מכל מיני עונג עד רום המעלות שנתפס ומתלבש בכח הנשמה בבחי׳ ש״י עולמות.
3. Now, about this the Torah said, “more than the abundance of all”: that is, more than all kinds of delight, up to the highest heights, that are grasped and clothed in the power of the soul on the level of the 310 worlds.
The third section begins. The Torah’s “more than the abundance of all” means more than every kind of delight, even the highest, that a soul can grasp in the 310 worlds of Gan Eden.


אבל שמחת המצוה עצמה היא למעלה מבחי׳ ש״י עולמות הללו שאינה מתלבשת בהם, כי המצות
But the joy of the mitzvah itself is above the level of these 310 worlds, for it is not clothed in them. For the mitzvos
The joy of a mitzvah itself is higher than all 310 worlds, for it cannot be contained in them. The reason follows.


הם רצון העליון ב״ה שבהם מלובש עונג העליון ב״ה שהוא למעלה מעלה מגדר התלבשות והוא בחי׳ עין לא ראתה79 אלקים זולתך כו׳
are the supernal will, blessed be He, in which is clothed the supernal delight, blessed be He, which is far, far above the bounds of being clothed; and it is the level of “No eye has seen, O G-d, except You,” etc.
The mitzvos are G-d’s will, and the delight within that will is too high to be clothed in any world. It is the level Isaiah calls “No eye has seen, O G-d, except You”: something no created being can perceive.


(כי הנה ידוע דתרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם תר״ך עמודי אור הנמשכים מכתר עליון שהוא בחי׳ סוכ״ע והוא המחבר א״ס ב״ה לנאצלים ויש בו ב׳ בחי׳.
(For it is known that the 613 mitzvos of the Torah, together with the seven mitzvos of the Rabbis, are the 620 pillars of light that are drawn from the supernal Keser (the Crown), which is the level of the light that encompasses all worlds (sovev kol almin); and it is what joins the Infinite One (Ein Sof), blessed be He, to the emanated [levels]. And it has two levels:
The parenthesis explains in the language of Kabbalah. The 613 mitzvos of the Torah and the seven rabbinic mitzvos make 620, the numerical value of keser (Crown): they are “620 pillars of light” drawn from Keser, the encompassing light that joins the Infinite One to the emanated levels. Keser has two levels.


הא׳ הבחי׳ העליונה שבו מה שמאיר בו אור א״ס ב״ה. והב׳ הבחי׳ תחתונה שבו מה שהוא מאיר בחו״ב [בחכמה ובינה]. וזהו ענין ש״י עולמות היינו מחצית התחתון מבחי׳ תר״ך.
the first is its upper level, in which the Infinite Light (Or Ein Sof), blessed be He, shines; and the second is its lower level, which shines into Chochmah and Binah. And this is the matter of the 310 worlds: that is, the lower half of the level of 620.
In the upper level of Keser the Infinite Light itself shines; the lower level shines down into Chochmah and Binah. The 310 worlds of the souls’ reward are this lower half of the 620.


משא״כ הבחינה עליונה שבו הוא למעלה מבחי׳ ההתלבשות בחו״ב [בחכמה ובינה] כי חו״ג [חסד וגבורה] דא״א מתלבשים בחו״ב [בחכמה ובינה] משא״כ ג״ר [ג׳ ראשונות] כו׳. ועמ״ש במ״א ע״פ שראשי נמלא טל.
Whereas its upper level is above the level of being clothed in Chochmah and Binah; for the Chesed and Gevurah of Arich Anpin are clothed in Chochmah and Binah, which is not so of the first three [Sefiros], etc. And see what is written elsewhere on the verse “For my head is filled with dew.”
The upper level of Keser is not clothed in Chochmah and Binah. In Kabbalistic terms, only the Chesed and Gevurah of Arich Anpin, the outer aspect of Keser, clothe themselves in Chochmah and Binah, while its first three Sefiros remain above; the reader is referred to the discourse on “For my head is filled with dew.”


וזהו ענין ומעולם לא שמעו לא האזינו עין80 לא ראתה אלקים זולתך יעשה למחכה לו ופי׳ ברבות משפטים) (ס״פ למ״ד) שאין העולם יכול לשמוע מהו מתן שכרן של מצות.81
And this is the matter of “And from of old they have not heard, they have not given ear; no eye has seen, O G-d, except You, what He will do for one who waits for Him”; and it is explained in Midrash Rabbah, Mishpatim) (end of chapter 30), that the world cannot hear what the reward given for the mitzvos is.
This is the meaning of Isaiah’s “they have not heard … no eye has seen.” The Midrash says that the world cannot even hear what the reward of the mitzvos is.


והיינו דלא מיבעי׳ [מיבעיא] בעוה״ז שהוא בעל גבול מן הארץ לרקיע ת״ק שנה ששרש התהוותו מספירות הבנין שאין יכול לקבל עכשיו הגילוי מבחי׳ סכ״ע [סובב כל עלמין] ועיין באגה״ק [באגרת הקודש] ע״פ וילבש צדקה82 כשריון מ״ש מזה.
That is: it goes without saying that this world, which is bounded (from the earth to the firmament is [a journey of] five hundred years), and whose root of coming into being is from the Sefiros of the building, cannot now receive the revelation from the level of sovev kol almin (and see in Iggeres HaKodesh, on the verse “And He put on righteousness as a coat of mail,” what is written about this);
It goes without saying that this limited world, where the distance from earth to sky is a journey of five hundred years, cannot now receive the revelation of the encompassing light (sovev kol almin): it comes from the seven lower Sefiros that “build” the world. The reader is referred to Iggeres HaKodesh, on “And He put on righteousness as a coat of mail.”


אלא אפילו בבחי׳ ש״י עולמות שעתיד הקב״ה להנחיל לכל צדיק ששרשן מבחי׳ חו״ב [חכמה ובינה] וזהו ענין ביו״ד נברא העוה״ב [העולם הבא] כו׳
but even the level of the 310 worlds that the Holy One, blessed be He, will in the future give each tzaddik as an inheritance, whose root is from the level of Chochmah and Binah (and this is the matter of “with the yud the World to Come was created,” etc.),
But even the 310 worlds of Gan Eden, rooted in Chochmah and Binah, fall short. This is why the Sages say that the World to Come was created with the letter yud, the letter of Chochmah.


אינו יכול לקבל גילוי עצמות המצוה ממש שהוא בחי׳ תר״ך עמודי אור כנ״ל וזהו ענין מרב כל.
cannot receive the revelation of the very essence of the mitzvah, which is the level of the 620 pillars of light, as mentioned above. And this is the matter of “more than the abundance of all.”
Even those worlds cannot receive the essence of the mitzvah, the 620 pillars of light. That is why the joy of a mitzvah must be “more than the abundance of all.”


כי בחי׳ כל היינו נש״ב [נ׳ שערי בינה] וכ״ז [וכל זה] הוא רק בבחי׳ ש״י עולמות כו׳. עי״ל [עוד יש לומר] בפי׳ מרב כל ולכן נאמר תחת אשר כו׳ מרב כל.83
For the level of “all” (kol) is the fifty gates of Binah, and all this is only on the level of the 310 worlds, etc. It may further be said on the meaning of “more than the abundance of all,” and therefore it is said, “Because,” etc., “more than the abundance of all”:
“All” (kol, numerical value 50) stands for the fifty gates of Binah, and these belong to the 310 worlds. The Alter Rebbe now gives a second explanation of “the abundance of all.”


פי׳ כל נק׳ יסוד כי כל בשמים ובארץ84 דאחיד בשמיא ובארעא כו׳ ונק׳ כל לשון כללות שכולל בתוכו כל הו״ק [הו׳ קצוות] וכמ״ש יקוו המים85 אל מקום אחד86 דקאי על המשכת השפע מהע״ס [מהעשר ספירות] לבחי׳ יסוד
that is, Yesod is called kol (all), for “all that is in heaven and on earth” [is rendered], “which holds fast to heaven and to earth,” etc.; and it is called kol, a term of general and collective expression (klalus), for it includes within itself all the six extremities (vav ketzavos). And as it is written, “Let the waters be gathered to one place,” which refers to the drawing of the flow from the Ten Sefiros to the level of Yesod,
In Kabbalah, kol is Yesod: “all that is in heaven and on earth” is rendered in Aramaic as “that which holds fast to heaven and earth,” for Yesod connects above and below. It is “all” because it gathers the six emotive Sefiros into one, as in “Let the waters be gathered to one place,” the gathering of the flow of all the Sefiros into Yesod.


כמו הטפה הנמשכת מהמוח וכל האברים וע׳ זח״א [זהר חלק א] י״ח א׳ ב׳ מענין יקוו כו׳ דפי׳ כנ״ל וד״ט ע״א ע״פ ואין נסתר87 כו׳
like the drop that is drawn from the brain and all the limbs. And see the Zohar, Part I, 18a [and] b, on the matter of “Let [the waters] be gathered,” etc., which explains it as above; and folio 9a, on the verse “And nothing is hidden,” etc.
Yesod gathers from everything above it, as in the body the life-giving drop is drawn from the brain and from all the limbs. The Zohar (Part I, 18a–b) explains “Let the waters be gathered” in this way, and another passage (9a) does so on “nothing is hidden from its heat.”


והמל׳ המקבלת נק׳ כלה וע׳ פע״ח [פרי עץ חיים] שער הסוכות פ״ב [פרק ב׳] ע״פ מכל מלמדי88 ולכן בהאבות נאמר בכל מכל כל.
And Malchus, which receives, is called kallah (bride). And see Pri Etz Chaim, Sha’ar HaSukkos, chapter 2, on the verse “From all my teachers.” And therefore of the Patriarchs it is said, “bakol, mikol, kol.”
Malchus, which receives from Yesod, is called kallah, “bride,” a word built from kol: she receives the “all.” Pri Etz Chaim explains this on “From all my teachers,” and this is why the Patriarchs were blessed with the words bakol, mikol, kol, “in all, from all, all.”


ורב כל היינו ריבוי היסודות שבהפרצופים עליונים אך ע״י קיום המצות שיומשך מבחי׳ עין לא ראתה היינו גילוי פנימית יסוד דע״י [דעתיק יומין] כמ״ש בזח״א [בזהר חלק א] (דף ד׳ סע״ב [סוף עמוד ב])
And “the abundance of all” (rov kol) is the multitude of the Yesods in the upper configurations (partzufim). But through the fulfillment of the mitzvos there will be drawn [a revelation] from the level of “No eye has seen,” which is the revelation of the inner dimension of the Yesod of Atik Yomin, as is written in the Zohar, Part I (folio 4, end of side b),
“The abundance of all” (rov kol) is the many Yesods of the higher configurations (partzufim), all of them still within the chain of worlds. The mitzvos draw from higher: from “No eye has seen,” the inner dimension of the Yesod of Atik Yomin, as the Zohar says.


בפ׳ הרמ״ז [הרב משה זכות] לשם שהוא ההמשכה מלמעלה לגמרי מכל סדר ההשתלשלות הרי זהו למעלה מעלה מבחי׳ רב כל הנ״ל שהוא ההמשכה שבסדר ההשתלשלות ועמ״ש בד״ה כי ההרים ימושו גבי וברית שלומי לא תמוט89
in the Ramaz’s commentary there: that it is the drawing down from entirely above the whole order of the chain of descending worlds (hishtalshelus). Thus this is far, far above the level of “the abundance of all” mentioned above, which is the drawing down within the order of hishtalshelus. And see what is written in the discourse beginning “For the mountains may depart,” on “and My covenant of peace shall not be removed.”
The Ramaz explains that this flow comes from entirely above the chain of descending worlds, far above “the abundance of all,” which flows within it. The reader is referred to the discourse on “For the mountains may depart … My covenant of peace shall not be removed,” the covenant being a name for Yesod.


ולכן נאמר יבוא כל בשר להשתחות לפני90 כו׳ פי׳ כל בשר. היינו בחי׳ כל המאיר לבחי׳ בשר.
And therefore it is said, “All flesh shall come to bow down before Me,” etc. The meaning of “all flesh” (kol basar) is the level of kol that shines into the level of basar (flesh),
This also explains the prophecy “All flesh shall come to bow down before Me.” “All” is kol, Yesod, shining into the level of “flesh.”


כדכתיב עצם מעצמי ובשר מבשרי91. ויבוא להשתחוות ולהבטל נגד הגילוי שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] מבחי׳ פנימית יסוד דעתיק כו׳ ועיין מענין מרב כל בד״ה ואתה תצוה92 (זח״א [זהר חלק א] קי״ו א׳ קע״ז א׳).
as it is written, “bone of my bones and flesh of my flesh.” And it will come to bow down and be nullified before the revelation that there will be in the Time to Come from the level of the inner dimension of the Yesod of Atik, etc. And on the matter of “more than the abundance of all,” see the discourse beginning “And you shall command” (the Zohar, Part I, 116a, 177a).
“Flesh” is the receiving level, as Adam called Chavah “flesh of my flesh.” In the Time to Come it will bow down and be nullified before the revelation of the inner Yesod of Atik; more on “the abundance of all” is in the discourse on “And you shall command” and in the Zohar.


וזהו יפה שעה אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא]93 שחיי העוה״ב [העולם הבא] ש״י עולמות שרשם מחצה התחתון דתר״ך
And this is [the meaning of] “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come”: for the life of the World to Come, the 310 worlds, has its root in the lower half of the 620;
This explains the Mishnah that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The World to Come is the 310 worlds, rooted only in the lower half of the 620.


אבל בקיום המעשה בעוה״ז ממשיך גילוי רצון העליון ממש מה שאין העולמות יכולים לשמוע ולקבל כו׳ כנ״ל.94
but through fulfilling the deed in this world one draws down the revelation of the supernal will itself, which the worlds cannot hear or receive, etc., as mentioned above.
An actual deed in this world draws down G-d’s will itself, which no world can “hear” or contain. So the deed below reaches higher than the reward above.




13והנה בטעם מה שע״י קיום המצות ממשיכים גם מבחי׳ יש אורות העליונים דכתר מה שלמעלה מההתלבשות בחו״ב [בחכמה ובינה] אפ״ל [אפשר לומר] דהנה ענין תר״ך עמודי אור שהם ב׳ פעמים יש.
Now, as for the reason why through fulfilling the mitzvos one draws down, also from the level of yesh, the upper lights of Keser, which are above being clothed in Chochmah and Binah, it may be said: the 620 pillars of light are twice yesh.
The Alter Rebbe asks why keeping the mitzvos draws down even the upper lights of Keser, above Chochmah and Binah. His answer begins from the number: 620 is twice 310, “twice yesh.”


יש לומר שזהו כענין אל דעות95 שמלמעלה למטה הנה למעלה היש ולמטה כלא ואין כו׳
It may be said that this is like the matter of “a G-d of knowledges”: that from above looking down, above is the yesh and below is as nothing and naught, etc.;
The two yesh are like the two kinds of knowledge in “a G-d of knowledges.” Seen from above, the true being (yesh) is above and everything below is as nothing; seen from below, it is the reverse.


ואף כי ב׳ בחי׳ אלו הם באצילות יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה] אך יש להן שרש ומקור גם למעלה בא״א ועמ״ש בד״ה כי תשמע בקול
and although in Atzilus these two levels are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), they have a root and source higher too, in Arich Anpin. And see what is written in the discourse beginning “When you hearken to the voice.”
In the World of Atzilus these two views are the higher unity, in which the world is nothing before G-d, and the lower unity, in which G-d is present within the world’s existence. Both have a root higher still, in Arich Anpin, as the discourse on “When you hearken to the voice” explains.


ולכן ע״י המצות שתכליתם ביטול היש לאין כמ״ש בד״ה את שבתותי תשמרו ועי״ז שעושה מיש אין מעורר וממשיך כן מלמעלה שיומשך מבחי׳ יש האמתי בבחי׳ אין הם העולמות
Therefore, through the mitzvos, whose purpose is the nullification (bittul) of the yesh into ayin, as is explained in the discourse beginning “You shall keep My Sabbaths”: through his making ayin out of yesh, he arouses and draws down the same from above, so that there will be drawn from the level of the true yesh into the level of ayin, that is, the worlds,
The purpose of the mitzvos is to turn yesh into ayin, a person’s sense of self into self-nullification, as explained in the discourse on “You shall keep My Sabbaths.” By making ayin out of yesh below, a person arouses the same from above: the true yesh is drawn into the ayin, that is, into the worlds.


שהם בחי׳ אין אצלו ית׳ יומשך בהם גילוי אור א״ס ב״ה בחי׳ יש האמיתי אשר אין עוד מלבדו96 וכמ״ש מזה בד״ה ואהיה אצלו אמון97 גבי אני תורתך שעשעתי98 ואינה מתלבשת בשום גדר השגה
which are the level of ayin before Him, may He be blessed: there will be drawn into them the revelation of the Infinite Light (Or Ein Sof), blessed be He, the level of the true yesh, besides whom there is nothing else. As is explained about this in the discourse beginning “And I was beside Him a nursling,” on “I delight in Your Torah”: and it is not clothed in any bound of comprehension,
Before G-d the worlds are ayin, nothing, and into them the Infinite Light, the true yesh beside which there is nothing else, is revealed. The discourse on “And I was beside Him a nursling,” on “I delight in Your Torah,” explains that this delight is not clothed in any form of understanding.


רק כאשר נתפס ונתלבש בבחי׳ המצות עצמן שהם רצונו ית׳ ורצון זה הוא כלי לתענוג עליון ההוא:
but only when it is grasped and clothed in the level of the mitzvos themselves, which are His will, may He be blessed; and this will is a vessel for that supernal delight.
It is clothed only in the mitzvos themselves, which are G-d’s will. His will is the vessel for His supernal delight.




14קיצור. דענין ש״י עולמות הנ״ל זהו רוב כל כי כל שער החמשים המחבר חו״ב [חכמה ובינה]. אבל המצות נמשכים מבחי׳ רצון העליון כתר שלמעלה מחו״ב [מחכמה ובינה]. וזהו עין לא ראתה.99
Summary. The 310 worlds mentioned above are “the abundance of all,” for kol is the fiftieth gate, which joins Chochmah and Binah. But the mitzvos are drawn from the level of the supernal will, Keser, which is above Chochmah and Binah. And this is “No eye has seen.”
The summary: the 310 worlds are “the abundance of all,” since kol is the fiftieth gate, which joins Chochmah and Binah. The mitzvos come from higher, from the supernal will in Keser above Chochmah and Binah, which is “No eye has seen.”


ודרך פרט בכתר יש תר״ך עמודי אור הנמשכים ע״י תרי״ג מצות דאורייתא ושבע מצות דרבנן ובחי׳ ש״י עולמות הן בחי׳ תחתונה שבו המתלבשים בחו״ב [בחכמה ובינה] ולכן יפה שעה אחת בתומע״ט [בתשובה ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא].100
And in detail: in Keser there are 620 pillars of light, drawn down through the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis; and the level of the 310 worlds is its lower level, which is clothed in Chochmah and Binah. Therefore “one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.”
In detail, Keser holds 620 pillars of light, drawn down through the 613 Torah mitzvos and the seven rabbinic ones, and the 310 worlds are only its lower level, clothed in Chochmah and Binah. Hence one hour of teshuvah and good deeds here is better than all the World to Come.


מכל דוקא מרב כל.101 כל ימי חייך להביא לימוה״מ [לימות המשיח]102 כי ע״י בטול היש לאין מעורר וממשיך יש אמיתי כו׳:
“Than all,” precisely: “more than the abundance of all.” “All the days of your life,” to include the days of Mashiach. For through the nullification of yesh into ayin one arouses and draws down the true yesh, etc.
The Torah says “more than the abundance of all” precisely, and the Mishnah reads “all the days of your life” as including the days of Mashiach. Through nullifying yesh into ayin one draws down the true yesh.




Section 4 · ¶15–23
Who has sanctified us with His mitzvos
15ד וזהו ענין ברכות המצות, אשר קדשנו במצותיו, אשר מלשון אשרי יושבי ביתך103 שהוא לשון שבח והילול על דבר המשובח ומהולל
4. And this is the matter of the blessings over the mitzvos: “Who (asher) has sanctified us with His mitzvos.” Asher is from the expression “Happy (ashrei) are those who dwell in Your house,” which is an expression of praise and acclaim for something praiseworthy and acclaimed,
The fourth section applies all this to the blessing said over a mitzvah, “Who has sanctified us with His mitzvos.” The word asher (“who”) is read as related to ashrei, “happy” or “praiseworthy,” as in “Happy are those who dwell in Your house”: a term of praise for something praiseworthy.


דהיינו עונג העליון המשובח וקדשנו בעונג זה שהוא בבחי׳ קדוש ומובדל כי קדוש הוא לשון הבדלה, ולכן המלאכים אומרים ג״פ [ג׳ פעמים] קדוש.104
that is, the praiseworthy supernal delight. And “He has sanctified us” with this delight, which is on the level of holy (kadosh) and set apart; for kadosh is an expression of separation. And therefore the angels say “holy” three times.
The praiseworthy thing is the supernal delight, and “He has sanctified us” means with this delight, which is holy, that is, set apart and beyond, for kadosh means separate. That is why the angels say “holy” three times: they declare that G-d is set apart from everything.




16וזהו שאומרים הוי׳ צבאות.105 כלומר שהוא למעלה מגדר התלבשות. וזהו קדשנו ונמשך לנו במצותיו. כי ע״י קיום המצות
And this is why they say, “Havayah of Hosts”: that is, that He is above the bounds of being clothed. And this is “He has sanctified us”: and [this] is drawn down to us “with His mitzvos.” For through the fulfillment of the mitzvos,
The angels’ words “Havayah of Hosts,” after the threefold “holy,” say that G-d is beyond being clothed in the worlds. Yet the blessing says “He has sanctified us”: this transcendent holiness is drawn down to us through the mitzvos.


שהם רצונו ית׳ שבו מתלבש עונג העליון ההוא הגם שלא נמשך גילוי עונג זה למטה הלא קיי״ל [קיימא לן] לקיחה ע״י ד״א [דבר אחר] שמה לקיחה,
which are His will, may He be blessed, in which that supernal delight is clothed — even though the revelation of this delight is not drawn down below — do we not hold [as law] that “taking by means of another thing is called taking”?
The mitzvos are G-d’s will, and His delight is clothed in them; even when the delight is not revealed below, the one who does the mitzvah holds it. The halachah agrees: “taking by means of another thing is called taking,” as with a lulav held through a cloth.


וכמו מי שמוצא אוצר כסף וזהב106 סגור ומסוגר בתיבה הנה כאשר שלח ידו לקחת התיבה הרי גם האוצר כסף וזהב בידו.
It is like one who finds a treasure of silver and gold, closed and locked in a chest: when he stretches out his hand to take the chest, the treasure of silver and gold is also in his hand.
The parable: a man who picks up a locked chest full of silver and gold is holding the treasure too, though he cannot see it. So one who does a mitzvah holds the hidden delight of G-d within it.




17והנה כח זה להיות התלבשות עונג העליון בקיום המצות שהם רצונו ית׳ ניתן לישראל דוקא משא״כ המלאכים שבקשו תנה הודך על השמים107108
Now, this power, that the supernal delight be clothed in the fulfillment of the mitzvos, which are His will, may He be blessed, was given to Israel specifically. Which is not so of the angels, who asked, “Place Your majesty upon the heavens,”
The power to draw down G-d’s delight through the mitzvos was given only to Israel. When Moshe went up to receive the Torah, the angels asked G-d to keep it in heaven, “Place Your majesty upon the heavens,” and their request was refused.


ולא ניתן להם מפני כי ישראל עלו במחשבה109 שהם בחי׳ פנימיות העולמות אבל המלאכים הם מבחי׳ חיצוניות
and it was not given to them. For Israel “arose in [G-d’s] thought,” being the level of the inner dimension (pnimiyus) of the worlds, but the angels are from the level of the outer dimension (chitzoniyus);
The reason is that Israel “arose in G-d’s thought” before the world was created, so they are the inner dimension of the worlds. The angels come from the outer dimension.


ולכן אין כח בהם להמשיך עונג העליון בעשיית המצות כ״א ישראל דוקא (ועמ״ש מענין זה בד״ה זכור את יום השבת110 בתו״א [בתורה אור] פ׳ יתרו ועמ״ש בד״ה הבאים ישרש),111
and therefore they have no power to draw down the supernal delight by doing the mitzvos, but only Israel (and see what is written on this matter in the discourse beginning “Remember the Shabbos day,” in Torah Ohr, Parshas Yisro; and see what is written in the discourse beginning “Those who come, [Yaakov] shall take root”).
That is why angels cannot draw down the supernal delight by doing mitzvos, and only Israel can. The reader is referred to the discourse on “Remember the Shabbos day” in Torah Ohr, Yisro, and to the discourse on “Those who come, [Yaakov] shall take root.”


ולכן הנשמות דוקא קרויים נר בחי׳ כלי קיבול לקבל בו את השמן ואת הפתילה בחי׳ נר מצוה שיומשך בהם ועל ידם עונג העליון ההוא.
Therefore the souls specifically are called a lamp: the level of a receptacle to receive the oil and the wick, the level of “a mitzvah is a lamp,” so that that supernal delight will be drawn into them and through them.
So it is the souls, specifically, that are called a “lamp”: vessels for the oil and wick of the mitzvos. Through them the supernal delight is drawn into the souls and, through the souls, into the world.


וזהו שמברכים אשר קדשנו במצותיו פי׳ קדשנו כמו הרי את מקודשת לי שהברכה היא ההודאה על שנתן כח זה לישראל דוקא להמשיך עונג העליון ההוא בקיום מצותיו ית׳ וקדש והבדיל אותנו אליו ית׳ יותר מהמלאכים בזה,
And this is why we bless, “Who has sanctified us (kideshanu) with His mitzvos”: kideshanu is as in “Behold, you are betrothed (mekudeshes) to me.” For the blessing is the acknowledgment that He gave this power to Israel specifically, to draw down that supernal delight through the fulfillment of His mitzvos, may He be blessed; and in this He sanctified us and set us apart to Himself, may He be blessed, more than the angels.
The blessing’s word kideshanu (“sanctified us”) is like the betrothal formula, “you are mekudeshes (betrothed) to me.” The blessing thanks G-d for giving Israel alone this power, setting them apart for Himself, more than the angels, as a bride is set apart for her husband.


והיינו ע״י המשכת ז׳ רועים ואהרן בכללם שעליו נאמר בהעלותך את הנרות112 שהוא המעלה את הנשמות אל מול פני המנורה כו׳.
And this is through the drawing down by the seven shepherds, Aharon among them, of whom it is said, “When you raise up the lamps”: for he is the one who raises up the souls “toward the face of the Menorah,” etc.
This power reaches the souls through the seven shepherds, among them Aharon. Of him it is said, “When you raise up the lamps”: he raises the souls “toward the face of the Menorah.”


(ענין פני המנורה י״ל [יש לומר] פרצוף הפנימי דמל׳ הנק׳ כנס״י [כנסת ישראל] פנימית הדבור ונק׳ מחשבה ישראל עלו במחשבה ופרצוף החיצון בחי׳ דבור שמשם שרש המלאכים ועמ״ש מזה בביאור ע״פ אחת היא יונתי.113
(The matter of “the face of the Menorah” may be explained as the inner configuration (partzuf) of Malchus, which is called Knesses Yisrael, the inner dimension of speech, and is called thought: “Israel arose in thought”; and the outer configuration is the level of speech, from which the angels have their root. And see what is written about this in the explanation on the verse “She is one, my dove.”
The parenthesis explains “the face of the Menorah” as the inner configuration of Malchus, the Community of Israel, which is the inner dimension of speech and is called “thought,” for “Israel arose in thought.” The outer configuration of Malchus is speech itself, the root of the angels.


וע״כ היא בחי׳ מנורה כלי לקבל השמן והפתילה לתוכה שהוא היחוד העליון והמשכת אור א״ס ב״ה הסכ״ע [הסובב כל עלמין] בממכ״ע [בממלא כל עלמין] כמ״ש במק״מ [במקדש מלך] פ׳ פנחס) (דף רי״ט ע״א) גבי דאתאחדא פתילה כו׳
And therefore it is the level of a menorah, a vessel to receive the oil and the wick into it: which is the supernal union and the drawing of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), into the light that fills all worlds (memalei kol almin), as is written in the Mikdash Melech, Parshas Pinchas) (folio 219a), on “the wick is held fast,” etc.
That inner level is a menorah, a vessel that receives the oil and the wick: the supernal union, in which the encompassing Infinite Light is drawn into the light that fills the worlds. The Mikdash Melech, a commentary on the Zohar, explains this on the words “the wick is held fast.”


וזהו אשר קדשנו כו׳ כמו מקודשת לי ממש והשמן נמשך ממוחין דאבא ושרשו מבחי׳ כשמן הטוב על הראש114115 גלגלתא דא״א שמשם שרש המצות ועיין בזח״ג [בזהר חלק ג] אמור (דפ״ח ע״ב).
And this is “Who has sanctified us,” etc., literally as in “betrothed to me.” And the oil is drawn from the intellect (mochin) of Abba, and its root is from the level of “like the good oil upon the head,” the Gulgalta (skull) of Arich Anpin, from which the mitzvos have their root. And see the Zohar, Part III, Emor (folio 88b).
So “sanctified us” is truly like betrothal. The oil comes from the intellect of Abba (Chochmah), and its root is “the good oil upon the head,” the Gulgalta (skull) of Arich Anpin, from which the mitzvos come, as the Zohar in Emor explains.


וביאור הענין כי פי׳ ראש היינו כמ״ש והוי״ה בראשם116 (במיכה סס״י [סוף סימן] ב׳).
The explanation of the matter: the meaning of “head” is as it is written, “and Havayah at their head” (in Micah, end of chapter 2).
What is the “head” on which the oil is poured? It is as Micah says, “and Havayah at their head”: the Name Havayah is the head over Israel.


והנה כתיב שאו ידיכם קדש וברכו את117 ה׳ שממשיכים ברכה בשם הוי׳ והיינו מעצמות אור א״ס ב״ה שהוא בחינת קדש העליון שלמעלה מבחי׳ קדוש בוא״ו.
Now, it is written, “Lift up your hands [in] holiness (kodesh) and bless Havayah”: that one draws down blessing into the Name Havayah, that is, from the essence of the Infinite Light, blessed be He, which is the level of the supernal kodesh, which is above the level of kadosh with a vav.
“Lift up your hands in holiness and bless Havayah” means drawing blessing into the Name Havayah from the essence of the Infinite Light. That essence is kodesh, spelled without a vav, the supernal holiness above kadosh, spelled with a vav.


וזהו פי׳ הקב״ה שבחי׳ קדוש בוא״ו הוא ברוך מבחי׳ קדש העליון והיינו עי ״י קיום המצות. שזהו ענין נר מצוה רמ״ח אברין.
And this is the meaning of “the Holy One (HaKadosh), blessed (baruch) be He”: that the level of kadosh with a vav is blessed from the level of the supernal kodesh; and this is through the fulfillment of the mitzvos. For this is the matter of “a mitzvah is a lamp,” the 248 limbs.
This explains G-d’s title “the Holy One, blessed be He”: the level of kadosh is “blessed,” receiving blessing, from the higher kodesh. It happens through the mitzvos, the “lamp” of the mitzvos with its 248 limbs.




18ותרין דרועין זהו שאו ידיכם118 והיינו קבלת עומ״ש [עול מלכות שמים] שבשני פסוקים הראשונים דשמע ישראל119 ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד].
And the two arms are “Lift up your hands,” that is, accepting the yoke (kabbalas ol) of the Kingdom of Heaven in the first two verses, “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever,”
The two arms that, added to the 248 limbs, make 250, the value of ner, are “lift up your hands.” They are accepting the yoke of the Kingdom of Heaven in the first two verses of the Shema: “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever.”


וכמ״ש במ״א בד״ה צאינה וראינה120 וברכה והמשכה זו זהו בחי׳ כשמן הטוב על הראש121 כי השמן נק׳ שמן משחת קדש ומשם נמשך הברכה בשם הוי׳ הנקרא ראש.
as is explained elsewhere, in the discourse beginning “Go forth and gaze.” And this blessing and drawing down is the level of “like the good oil upon the head”; for the oil is called “oil of holy (kodesh) anointing,” and from there the blessing is drawn into the Name Havayah, which is called “head.”
This drawing down of blessing is “the good oil upon the head.” The oil is called “oil of holy (kodesh) anointing,” and from the supernal kodesh the blessing flows into the Name Havayah, which is called “head”; the discourse on “Go forth and gaze” explains this.




19וזהו בשעה שישראל עונין איש״ר [אמן יהא שמיה רבא] מברך הקב״ה מנענע בראשו.122 ואח״כ יורד על הזקן123 זהו הלכות התורה. כי י״ג מדות שהתורה נדרשת בהן הן י״ג ת״ד [תיקוני דיקנא].
And this is [the meaning of]: “When Israel answer ‘Amen, yehei shmei rabba mevarach,’ the Holy One, blessed be He, nods His head.” And afterward, “running down upon the beard”: this is the laws of the Torah. For the thirteen principles by which the Torah is expounded are the thirteen tikkunim of the beard (tikkunei dikna).
The Talmud says that when Israel answer “Amen, yehei shmei rabba,” the Holy One, blessed be He, nods His head: the blessing reaches the “head.” Then the oil “runs down upon the beard,” the laws of the Torah, for in Kabbalah the thirteen principles by which the Torah is expounded correspond to the thirteen features (tikkunim) of the supernal beard.


גם פי׳ זקן שקנה חכמה124 וכענין הנ״ל בפי׳ קנה חכמה קנה בינה וב׳ פעמים הזקן זקן זהו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שיורד ע״פ מדותיו. להאיר בבחי׳ ממכ״ע [ממלא כל עלמין] כו׳.
Also, the meaning of zakan [beard] is “one who has acquired wisdom,” like the matter mentioned above in the explanation of “acquire wisdom, acquire understanding.” And the twice [said] “the beard, the beard” is the Written Torah and the Oral Torah, which “runs down over the edge of his garments (middosav),” to shine into the level of memalei kol almin, etc.
The word zakan (beard) is read like zaken (elder), whom the Sages define as “one who has acquired wisdom,” recalling “acquire wisdom.” The verse’s doubled “the beard, the beard of Aharon” is the Written and the Oral Torah, which flow down “over the edge of his garments” to shine into the light that fills all worlds.




20וכ״ז [וכל זה] הוא ענין השמן והפתילה הנמשך בהנר. וכ״ז [וכל זה] הוא ביאור נר הנשמה ונר המצות. ולהבין ביאור ותורה אור.125
And all this is the matter of the oil and the wick that are drawn into the lamp; and all this is the explanation of the lamp of the soul and the lamp of the mitzvos. And to understand the explanation of “and Torah is light”:
All of this has explained the oil and wick, that is, the lamp of the soul and the lamp of the mitzvos. Now the Alter Rebbe explains the other half of the verse: “and Torah is light.”


הוא כי הנה אורייתא מחכמה נפקת וחכמה יש בה גילוי התענוג כנודע שכשנופל איזה דבר חכמה באדם מתמלא שמחה ותענוג וכך התורה
it is that “the Torah comes forth from Chochmah,” and in Chochmah there is the revelation of delight; as is known, when some point of wisdom occurs to a person, he is filled with joy and delight. And so the Torah,
The Torah comes from Chochmah, and Chochmah carries a revelation of delight. Anyone knows the joy that fills a person when a new insight comes to him.


שהיא בחי׳ חכמה יש בה בחי׳ גילוי עונג העליון ב״ה ובה וע״י מתגלה עונג העליון המלובש במצות שהם בחי׳ רצון ששם מלובש העונג בהעלם וע״י התורה מתגלה העונג ההוא,
which is the level of Chochmah, has in it the level of the revelation of the supernal delight, blessed be He; and in it and through it is revealed the supernal delight that is clothed in the mitzvos, which are the level of will, where the delight is clothed in concealment; and through the Torah that delight is revealed.
So the Torah, which is Chochmah, reveals the supernal delight that lies hidden in the mitzvos. In the mitzvos, which are G-d’s will, the delight is concealed; through the Torah it is revealed.


ולכן נמשלה התורה לאור שמאיר את השמן והפתילה ועולה בשם אור ע״י אחיזתה בשמן ופתילה.
Therefore the Torah is likened to light, which illuminates the oil and the wick, and is called by the name “light” through its taking hold in the oil and the wick.
That is why the Torah is compared to light: it lights up the oil and the wick. And it is called light only because it takes hold of them, as a flame needs oil and a wick.




21וכך התורה שהיא פי׳ וביאור המצוה הוא גילוי ההארה הצפונה וגנוזה במצות ובה וע״י נמשך עונג העליון מהעלם לגילוי.
And so the Torah, which is the commentary and explanation of the mitzvah, is the revelation of the illumination that is hidden and treasured away in the mitzvos; and in it and through it the supernal delight is drawn from concealment into revelation.
As a flame reveals what the oil and wick hold, the Torah, which explains each mitzvah, reveals the light hidden in the mitzvos. Through the Torah the supernal delight comes out of concealment into revelation.


וזהו ע״ד ענין ש״י עולמות הנמשכים מחו״ב [מחכמה ובינה] שבהם גילוי התענוג העליון כו׳ גם כי עיקר התגלות אור א״ס בבחינת אור פנימי הוא רק בחכמה כמ״ש הוי״ה בחכמה126 כמ״ש במ״א וע׳ בהרמ״ז [בהרב משה זכות] פ׳ פקודי
And this is in the manner of the 310 worlds drawn from Chochmah and Binah, in which is the revelation of the supernal delight, etc. Also, because the main revelation of the Infinite Light (Or Ein Sof) as an inner light is only in Chochmah, as it is written, “Havayah, with wisdom,” as is explained elsewhere; and see in the Ramaz, Parshas Pekudei
This is like the 310 worlds, drawn from Chochmah and Binah, in which the delight is revealed. The Infinite Light is revealed as an inner light mainly in Chochmah, as the verse says, “Havayah founded the earth with wisdom”; the Ramaz, a commentator on the Zohar, explains this in Parshas Pekudei.


(דף ר״כ ע״ב) פי׳ אור הוא חכמה שבחכמה כו ובענין הפתילה לפמ״ש [לפי מה שכתוב] במא״א [במאורי אור] אות פ׳ ס״ל [סבירא ליה / סבירא להו] שהוא בבחי׳ שם ב״ן [שם ב״ן] וכ״כ [וכן כתב] בתו״א [בתורה אור] בביאור ע״פ כי אתה נרי.127
(folio 220b): the meaning of “light” is the Chochmah of Chochmah, etc. And as to the matter of the wick: according to what is written in Me’orei Or, the letter peh, section 30, that it is on the level of the Name Ban; and so it is written in Torah Ohr, in the explanation on the verse “For You are my lamp.”
The Ramaz says that “light” is the Chochmah within Chochmah. As for the wick, Me’orei Or, a Kabbalistic lexicon arranged by letters, says under the letter peh, section 30 (on pesilah, “wick”), that it is the level of the Name Ban, the spelling of Havayah with the value 52, associated in Kabbalah with Malchus; Torah Ohr says the same on “For You are my lamp.”


אפ״ל [אפשר לומר] דזה שייך ג״כ לנש״י [לנשמות ישראל] כי הנה הגם שמה שנק׳ נר זהו מצד שהנשמות עלו במחשבה128
It may be said that this also applies to the souls of Israel. For although their being called a lamp is because the souls “arose in thought,”
The Alter Rebbe applies this to the souls. They are called a lamp because they “arose in thought,” and so they are vessels for the oil and the light.


ע״כ הם כלי לקבל את השמן והאור כנ״ל עכ״ז [עם כל זה] הרי לא נתנה להם התורה רק ע״י התלבשותה בגוף ונה״ב [ונפש הבהמית] לברר שם ב״ן [שם ב״ן] כו׳
and therefore they are a vessel to receive the oil and the light, as mentioned above, even so, the Torah was given to them only through [the soul’s] being clothed in the body and the animal soul, to refine the Name Ban, etc.
Yet the Torah was given to the souls only once they are clothed in a body and an animal soul. Their task there is to refine the Name Ban, the lower level that the soul raises up.


וזהו ענין הפתילה שבה דוקא נתלה האור של התורה כו׳, אך לפמש״ל [לפי מה שכתוב לעיל] בשם המק״מ [המקדש מלך] פ׳ פנחס דף רי״ט הפתילה היא יסוד כו׳ הממשיך השמן.
And this is the matter of the wick, on which specifically the light of the Torah depends, etc. But according to what is written above in the name of the Mikdash Melech, Parshas Pinchas, folio 219, the wick is Yesod, etc., which draws the oil.
That is the wick: the light of the Torah takes hold only of it, the soul as it stands in the body and the animal soul. But according to the Mikdash Melech, cited above, the wick is Yesod, which draws the oil down.


וזהו ע״ד מ״ש כשמן הטוב כו׳ כטל חרמון שיורד על הררי ציון129 כו׳ שבחי׳ ציון זהו מדת צדיק יסוד עולם130 כו׳ ובו ועל ידו נמשך השמן הטוב כו׳:
And this is in the manner of what is written, “Like the good oil,” etc., “like the dew of Hermon that comes down upon the mountains of Zion,” etc.: the level of Zion is the attribute of “the tzaddik [who] is the foundation of the world,” etc.; and in it and through it the good oil is drawn, etc.
The same psalm continues, “like the dew of Hermon that comes down upon the mountains of Zion.” Zion is the attribute of “the tzaddik, the foundation (yesod) of the world,” that is, Yesod, and through it the good oil flows.




22קיצור. וזהו אשר קדשנו. תענוג אשריך ישראל131 קדשנו קדש הבדלה. והיינו במצותיו לקיחה ע״י ד״א [דבר אחר]
Summary. And this is “Who (asher) has sanctified us”: delight, “Happy (ashrecha) are you, Israel”; kideshanu: kodesh, separation. And this is “with His mitzvos”: taking by means of another thing.
The summary recalls the reading of the blessing: asher means delight, as in “Happy are you, Israel”; kideshanu means kodesh, separation. And “with His mitzvos” is the principle that taking by means of another thing is called taking.


כי המלאכים בקשו אשר תנה הודך132 בחי׳ אשר הנ״ל ולא נתנה להם לפי ששרשם מהדבור אינן נר וכלי להמשכה הנ״ל רק הנשמות לפי שעלו במחשבה הם נר.
For the angels asked, “Who (asher) place Your majesty” — the level of asher mentioned above — and it was not given to them: because their root is from speech, they are not a lamp and a vessel for the drawing down mentioned above; only the souls, because they arose in thought, are a lamp.
The angels asked for this asher when they said, “who (asher) place Your majesty upon the heavens,” but it was not given to them: rooted in speech, they cannot be a lamp for this drawing down. Only the souls, which arose in thought, are a lamp.




23ופי׳ כשמן הטוב על הראש.133 ע״ד וה׳ בראשם.134 וכתיב שאו ידיכם קדש וברכו את135 ה׳.
And the meaning of “like the good oil upon the head” is in the manner of “and Havayah at their head.” And it is written, “Lift up your hands [in] holiness and bless Havayah.”
The summary continues: “the good oil upon the head” is as in “Havayah at their head.” And “Lift up your hands in holiness and bless Havayah” draws the blessing.


ידיכם תרין דרועין שהם קעומ״ש [קבלת עול מלכות שמים] עם רמ״ח מ״ע [מצות עשה] הם נר. וברכו זהו פי׳ הקב״ה וזהו כשמן הטוב על הראש שמן משחת קודש.
“Your hands” are the two arms, which are accepting the yoke (kabbalas ol) of the Kingdom of Heaven; with the 248 positive commandments they are ner. “And bless” is the meaning of “the Holy One, blessed be He”; and this is “like the good oil upon the head,” “oil of holy anointing.”
The hands are the two arms, accepting the yoke of Heaven, which together with the 248 positive commandments make ner, 250. “And bless” is “the Holy One, blessed be He,” and this is “the good oil upon the head,” the “oil of holy anointing.”


ואח״כ על הזקן שקנה חכמה קנה בינה136 תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] והתורה היא אור שהיא חכמה שבה גילוי התענוג:
And afterward, “upon the beard”: “one who has acquired wisdom”; “acquire wisdom, acquire understanding”; the Written Torah and the Oral Torah. And the Torah is light, for it is Chochmah, in which is the revelation of delight.
Then the oil runs down “upon the beard”: wisdom, the Written Torah and the Oral Torah. And the Torah is the light, for it is Chochmah, in which delight is revealed.




Section 5 · ¶24–26
Wisdom gives life: the bowl upon its top
24ה אך הנה כ״ז [כל זה] היא בחי׳ התורה ומצות כאשר הן למעלה במקורן העליון שהמצות הן הן רצונו ית׳ שלמעלה מהחכמה והתורה היא בחי׳ חכמה שהיא פי׳ וביאור המצוה ומדרגתה למטה ממדרגת המצוה.
5. However, all this is the level of the Torah and mitzvos as they are above, in their supernal source: that the mitzvos are themselves His will, may He be blessed, which is above Chochmah, and the Torah is the level of Chochmah, which is the commentary and explanation of the mitzvah, and its rank is below the rank of the mitzvah.
The fifth section begins. Everything so far has described the Torah and the mitzvos at their source above, where the mitzvos, G-d’s will, stand above the Torah, which is Chochmah and only explains them.


אבל כדי להמשיך האדם על נפשו מלמעלה למטה להיות נמשך גילוי בחי׳ התורה ומצוה בנפש האדם
But in order for a person to draw down upon his soul, from above to below, so that the revelation of the level of Torah and mitzvah be drawn into the person’s soul,
Now the question is how a person draws all this down into his own soul. Here the order is different.


הנה כתיב והחכמה תחי׳ בעליה137 (בקהלת סי׳ ז׳ י״ב) החכמה היא התורה תחיה בעליה פי׳ בעליה הן המצות שהן בעלים של תורה. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה.138
it is written, “Wisdom gives life to its possessors” (in Koheles, chapter 7[, verse] 12): “wisdom” is the Torah; “gives life to its possessors”: “its possessors” are the mitzvos, which are the masters of the Torah. And as our Sages, of blessed memory, said, “Great is study, for it leads to action.”
Koheles says, “wisdom gives life to its possessors”: the wisdom is the Torah, and its possessors are the mitzvos. Below, the Torah gives life to the mitzvos, as the Sages say, “Great is study, for it leads to action.”


וביאור ענין זה ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] למה קדמה שמע לוהי׳ [לוהיה (לפרשת והיה אם שמוע)] אם שמוע שבתחלה יקבל עליו עול מלכות שמים ואח״כ יקבל עליו עול מצות139
And the explanation of this matter is according to the saying of our Sages, of blessed memory: “Why does [the section of] Shema precede ‘And it shall be, if you will hearken’? So that one first accept upon himself the yoke of the Kingdom of Heaven, and afterward accept upon himself the yoke of the mitzvos.”
The order of the Shema shows how. The Mishnah explains that its first section comes before the second so that a person first accepts the yoke of the Kingdom of Heaven and only then the yoke of the mitzvos.


(עמ״ש בביאור ע״פ ונקדשתי בתוך בני ישראל140 ביאור ג״פ [ג׳ פעמים] קדוש דמשם מובן שבחי׳ קדוש הראשון זהו ענין קבלת עומ״ש [עול מלכות שמים] וב״פ [וב׳ פעמים] קדוש שאחר זה הם תומ״צ [תורה ומצות] ועיין בסידור שער הק״ש [הקריאת שמע] בד״ה
(See what is written in the explanation on the verse “And I shall be sanctified among the children of Israel,” the explanation of the threefold “holy,” from which it is understood that the level of the first “holy” is the matter of accepting the yoke of the Kingdom of Heaven, and the two [times] “holy” after it are Torah and mitzvos. And see in the Siddur, in the Gate of the Shema, in the discourse beginning
The parenthesis cites a discourse on “And I shall be sanctified among the children of Israel”: of the three “holy”s, the first is accepting the yoke of Heaven and the other two are Torah and mitzvos. It also cites a discourse in the Siddur.


להבין ההפרש בין ק״ש [קריאת שמע] לשמו״ע [לשמונה עשרה] דלשם מבואר ג״כ דע״י ק״ש [קריאת שמע] שהיא קבלת עול מלכות שמים ממשיכים בחי׳ יחוד י״ה דשם הוי׳ שממשיכים יחוד זה ממקור הראשון מאור א״ס ממש ע״י בכל מאדך141 כו׳ וע״י תומ״צ [תורה ומצות] ממשיכים יחוד ו״ה.
“To understand the difference between the Shema and the Shemoneh Esreh,” for there too it is explained that through the Shema, which is accepting the yoke of the Kingdom of Heaven, one draws down the level of the union of yud-hei of the Name Havayah, drawing this union from the first source, from the very Infinite Light (Or Ein Sof), through “with all your might,” etc.; and through Torah and mitzvos one draws down the union of vav-hei.
That discourse explains that the Shema draws down the union of the first two letters of the Name Havayah, yud-hei (Chochmah and Binah), from the Infinite Light itself, through loving G-d “with all your might,” beyond all limits. Torah and mitzvos draw down the union of the last two letters, vav-hei.


ועמ״ש ע״פ אלה פקודי המשכן משכן העדות.142 עוי״ל [עוד יש לומר] בענין הקדמת עומ״ש [עול מלכות שמים] לעול מצות ע״ד שנת׳ [שנתבאר] בד״ה צאינה וראינה143 בפי׳ שקשרו להם שני כתרים144 א׳ כנגד נעשה ואחד כנגד נשמע.
And see what is written on the verse “These are the accounts of the Tabernacle, the Tabernacle of the Testimony.” One may further say, on the matter of the yoke of the Kingdom of Heaven coming before the yoke of the mitzvos, along the lines of what was explained in the discourse beginning “Go forth and gaze,” on the meaning of “they tied on them two crowns, one corresponding to ‘we will do’ and one corresponding to ‘we will hear.’”
After one more reference, the Alter Rebbe gives a further reason why the yoke of Heaven comes first. The Talmud says that at Sinai each Jew was given two crowns, one for “we will do” (naaseh) and one for “we will hear” (nishma).


כיהנה ביאור מלת נשמע הוא להיות בטל לדבר תורה המדברת בפיו שהיא רצונו ית׳ כאילו שומע שהשכינה מדברת מתוך גרונו וכמ״ש תען לשוני אמרתך145 כו׳
For the explanation of the word nishma (“we will hear”) is to be nullified to the word of Torah that speaks in his mouth, which is His will, may He be blessed, as though he hears the Shechinah speaking from within his throat; as it is written, “Let my tongue respond with Your word,” etc.
“We will hear” means being nullified to the words of Torah one speaks, which are G-d’s will, as if hearing the Shechinah speak from one’s own throat. So the psalm says, “Let my tongue respond with Your word,” like one who repeats what he hears.


והקדימו לזה בחי׳ נעשה להיות בטל לבעל הרצון הוא אור א״ס ב״ה לבדו בעצמו שע״י ביטול זה נמשך בחינת נשמע המשכה מלמעלה למטה כי רוח אייתי רוח ואמשיך רוח.
And they put before this the level of naaseh (“we will do”): to be nullified to the Master of the will, who is the Infinite Light, blessed be He, alone, in Himself; for through this self-nullification (bittul) the level of nishma is drawn down, a drawing down from above to below, for “spirit draws spirit and brings down spirit.”
“We will do” came first: it is being nullified to the Master of the will, G-d Himself, beyond even His will. This deeper self-nullification draws down from above the level of “we will hear,” for, as the saying goes, spirit draws spirit.


עכ״ד [עד כאן דבריו] המבוארים שם. ועד״ז י״ל [יש לומר] ההפרש בין קבלת עומ״ש [עול מלכות שמים] שהוא להיות בטל לבעל הרצון ועול מצות הוא להיות בטל לרצונו ית׳ המלובש בתומ״צ [בתורה ומצות] וכנגד זה נמשך שני כתרים.
Thus far the words explained there. And along these lines one may explain the difference between accepting the yoke of the Kingdom of Heaven, which is to be nullified to the Master of the will, and the yoke of the mitzvos, which is to be nullified to His will, may He be blessed, clothed in Torah and mitzvos: corresponding to this, two crowns are drawn down,
So accepting the yoke of Heaven is self-nullification to G-d Himself, and the yoke of the mitzvos is self-nullification to His will as it is clothed in Torah and mitzvos. Corresponding to these two, two crowns are drawn down.


שהם בחי׳ סכ״ע [סובב כל עלמין] ומה שלמעלה מסכ״ע [מסובב כל עלמין] אדון הנפלאות גאה גאה146 כו׳ ונק׳ ע״פ לשון הקבלה ע״י [עתיק יומין] וא״א. והנה בבחי׳ כתר שע״י [שעתיק יומין] נשמע הם ג״כ תר״ך עמודי אור הנמשכים ע״י המצות. שמהם נמשך ש״י עולמות לצדיקים.
which are the level of sovev kol almin and what is above sovev kol almin, “the Master of wonders,” “He is exalted, exalted,” etc.; and in the language of the Kabbalah they are called Atik Yomin and Arich Anpin. Now, in the level of the crown that comes through nishma there are also the 620 pillars of light drawn down through the mitzvos, from which the 310 worlds are drawn for the tzaddikim.
The two crowns are the encompassing light (sovev kol almin) and what is above it, described as “the Master of wonders” and “He is exalted, exalted”; in Kabbalah they are called Atik Yomin and Arich Anpin. The crown of “we will hear” holds the 620 pillars of light drawn down by the mitzvos, and from them come the 310 worlds of the tzaddikim.


אכן ע״י קבלת עומ״ש [עול מלכות שמים] נמשך ע״ד הכתר שכנגד נעשה כי כתר זה נמשך ממלכות דא״ס ממש שנמשך להיות כתר ועטרה על הראש ולכן הוא נמשך ע״י קבלת עול מלכות שמים דוקא כו׳ ונמשך אח״כ בבחי׳ ונשמע.
But through accepting the yoke of the Kingdom of Heaven there is drawn down [a level] in the manner of the crown that corresponds to naaseh; for this crown is drawn from the very Malchus of the Infinite One (Ein Sof), which is drawn to be a crown and diadem upon the head. And therefore it is drawn specifically through accepting the yoke of the Kingdom of Heaven, etc., and it is drawn afterward into the level of venishma.
Accepting the yoke of Heaven draws down the crown of “we will do,” which comes from the Malchus (Kingship) of the Infinite One Himself, becoming a crown on the head. That is why it is reached specifically by accepting G-d’s Kingship, and afterward it flows down into “we will hear.”


ולקשר זה עם מ״ש תחלה דע״י קבלת עומ״ש [עול מלכות שמים] נמשך יחוד י״ה וע״י עול מצות נמשך יחוד ו״ה.
And to connect this with what was said first, that through accepting the yoke of the Kingdom of Heaven the union of yud-hei is drawn down, and through the yoke of the mitzvos the union of vav-hei is drawn down,
The Alter Rebbe now ties this to the earlier point. The yoke of Heaven draws down the union of yud-hei, and the yoke of the mitzvos the union of vav-hei.


י״ל [יש לומר] כמ״ש בעטרה שעטרה לו אמו זו כנסת ישראל ביום חתונתו זו מתן תורה147 הרי הכתר והעטרה הוא מקור היחוד שע״י תומ״צ [תורה ומצות] וכמ״כ [וכמו כן] מקור יחוד י״ה.
it may be said: as it is written, “with the crown with which his mother crowned him” — this is the Community of Israel — “on the day of his wedding” — this is the giving of the Torah. Thus the crown and the diadem are the source of the union that comes through Torah and mitzvos; and so too [they are] the source of the union of yud-hei.
The Song of Songs speaks of “the crown with which his mother crowned him on the day of his wedding.” “His mother” is read as the Community of Israel, and “the day of his wedding,” as the Mishnah says, is the giving of the Torah. So the crown is the source of the union drawn down by Torah and mitzvos, and likewise of the union of yud-hei.


וא״כ ב׳ בחי׳ הנ״ל דיחוד י״ה ויחו ד ו״ה שרשן נמשך ע״י גילוי ב׳ בחי׳ כתרים הנ״ל ועמ״ש בת״א [בתורה אור] בד״ה כי עמך מקור חיים148 ובד״ה לכן אמור לבני ישראל,149 ובהביאור בסופו).
If so, the two levels mentioned above, the union of yud-hei and the union of vav-hei, have their root drawn through the revelation of the two levels of crowns mentioned above. And see what is written in Torah Ohr, in the discourse beginning “For with You is the source of life,” and in the discourse beginning “Therefore say to the children of Israel,” and in the explanation at its end.)
Both unions, yud-hei and vav-hei, are rooted in the revelation of the two crowns. The parenthesis closes with references to two discourses in Torah Ohr.


והענין כי הנה קבלת עומ״ש [עול מלכות שמים] הוא הפרשה ראשונה שמע ישראל150 הוי׳ אלקינו הוי׳ אחד. פי׳ שמע לשון הבנה כמ״ש בברכת אהבת עולם ותן בלבנו בינה
And the matter is: accepting the yoke of the Kingdom of Heaven is the first section, “Hear, O Israel, Havayah is our G-d, Havayah is one.” Shema is a term of understanding, as it says in the blessing Ahavas Olam, “And put into our hearts understanding,
The main thread resumes: accepting the yoke of Heaven is the first section of the Shema, “Hear, O Israel, Havayah is our G-d, Havayah is one.” “Hear” (shema) means “understand,” as the blessing before the Shema asks G-d to “put understanding into our hearts.”


להבין ולהשכיל להבין דבר מתוך דבר ולהשכיל בעיני ראיה דבר הנולד מאין ליש כו׳. והתבוננות זו הוא ענין וגולה על ראשה.151
to understand and to discern”: “to understand” one thing from another, and “to discern” with the eyes of sight a thing that comes into being from nothing to something, etc. And this contemplation is the matter of “and its bowl upon its top.”
“To understand” is to derive one thing from another; “to discern” is to see with the mind’s eye how a thing comes into being from nothing. This contemplation is the Menorah’s “bowl upon its top,” the reservoir above the lamps.


כי המנורה שבעה נרותי׳ [נרותיה] עלי׳ [עליה] בחי׳ ז׳ מדות לך הוי׳ הגדולה והגבור׳ [והגבורה]152 כו׳ בחי׳ אהוי״ר [אהבה ויראה] כו׳.
For the Menorah, “its seven lamps upon it,” is the level of the seven attributes (middos), “Yours, Havayah, are the greatness and the might,” etc., the level of love and awe, etc.
The seven lamps on the Menorah are the seven emotive attributes, listed in the verse “Yours, Havayah, are the greatness and the might,” which are love and awe. They are fed by the contemplation above them, as the lamps are fed from the bowl.




25והנה קיום ואהבת153 הוא ע״י התבוננות באחד בחי׳ יחו״ע [יחודא עילאה] איך דכולא קמי׳ [קמיה] כלא ובטלים במציאות ממש
Now, the fulfillment of “And you shall love” comes through contemplating “one,” the level of the higher unity (yichuda ila’ah): how “all before Him is as nothing,” and they are truly nullified in existence,
The love of G-d, “And you shall love,” comes from contemplating the word “one” in the Shema at the level of the higher unity. Before G-d everything is as nothing, truly nullified in its very existence.


רק שבטובו מחדש בכל יום יש מאין ממש ואי לזאת הוא אחד ממש בשמים ממעל ועל הארץ מתחת אין עוד.154
except that “in His goodness He renews each day” something truly from nothing; and therefore He is truly one, “in the heavens above and on the earth below; there is nothing else.”
Creation exists only because G-d, in His goodness, renews it every day from nothing. So He alone is truly one, as the verse says, “there is nothing else.”


ועי״כ [ועל ידי כך] נמשך להיות ואהבת וזהו בחי׳ קבלת עומ״ש [עול מלכות שמים] שיהיה הוי׳ בבחי׳ אלקיך ממש כו׳ כמ״ש במ״א וכל המאריך באחד בבחי׳ זו ממשיך גילוי אהבה זו ביתר שאת
And through this “And you shall love” comes to be. And this is the level of accepting the yoke (kabbalas ol) of the Kingdom of Heaven: that Havayah be truly on the level of “your G-d,” etc., as is explained elsewhere. And whoever prolongs “one” on this level draws down the revelation of this love with surpassing strength.
This contemplation brings about love, and it is the acceptance of the yoke of Heaven: Havayah becomes truly “your G-d.” The more one dwells on the word “one,” the more strongly this love is revealed.


וזהו הענין וגולה על ראשה שמזה נמשך ז׳ נרותי׳ [נרותיה] (כי ראשה זהו כמ״ש וה׳ בראשם155 כנ״ל. והוא כמ״ש ושכנתי בתוכם.156 בתוכו לא נאמר אלא בתוכם וזהו ג״כ ענין ישראל לי ראש.
And this is the matter of “and its bowl upon its top (roshah),” from which “its seven lamps” are drawn. (For roshah is as it is written, “and Havayah at their head,” as mentioned above; and it is as it is written, “and I will dwell within them”: it does not say “within it” but “within them.” And this too is the matter of “Israel, for Me, [is] the head.”
This contemplation is the bowl on the Menorah’s top, from which its seven lamps are fed. The “top” (roshah) is “Havayah at their head”: G-d dwelling “within them,” within each Jew, for Israel are, for G-d, the “head.”


ובהגולה היה השמן בחי׳ כשמן הטוב על הראש157 כו׳ כנ״ל ולעיל נתבאר בחינה זו בענין ההמשכה שע״י המצות. וכמ״כ [וכמו כן] בענין ההמשכה שע״י קבלת עול מלכות שמים.
And in the bowl was the oil, the level of “like the good oil upon the head,” etc., as mentioned above. Above, this level was explained regarding the drawing down that comes through the mitzvos; and likewise [it applies] regarding the drawing down that comes through accepting the yoke of the Kingdom of Heaven,
The bowl held the oil, “the good oil upon the head.” Earlier this was applied to the drawing down through the mitzvos; now it is applied to the drawing down through accepting the yoke of Heaven.


דהיינו ענין שאו ידיכם158 שהם שמע ישראל ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד] ועי״ז ממשיכים מבחי׳ קדש העליון בחי׳ שמן משחת קדש להיות וברכו את הוי׳. ובזח״ב [ובזהר חלק ב׳] תרומה קנ״ח א׳ רישא דמנרתא בינה159 כו׳, והיינו ההתבוננות בשמע ישראל)
that is, the matter of “Lift up your hands,” which are “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever”; and through this one draws down from the level of the supernal kodesh, the level of “oil of holy anointing,” so that there be “and bless Havayah.” And in the Zohar, Part II, Terumah, 158a: “the head of the Menorah is Binah,” etc.; that is, the contemplation in “Hear, O Israel.”)
That is “lift up your hands,” the two verses “Hear, O Israel” and “Blessed be the Name,” which draw down from the supernal holiness, the “oil of holy anointing,” so as to “bless Havayah.” The Zohar calls the head of the Menorah Binah, which is the contemplation (binah, understanding) of the Shema.


והנה מואהבת עד ובשעריך160 הם מ״ב תיבין כנגד שם מ״ב דאנא בכח גדולת שהוא ענין ההעלאה כו׳ ויש בו ז׳ פסוקים ובכל א׳ ששה תיבות ע״ד בשתים יכסה כו׳ ובשתים יעופף.161
Now, from “And you shall love” until “and upon your gates” there are forty-two words, corresponding to the Name of forty-two [letters] of Ana Bechoach Gedulas, which is the matter of ascent, etc. And it has seven verses, and in each one six words, in the manner of “with two he covered,” etc., “and with two he flew.”
The paragraph from “And you shall love” to “and upon your gates” has forty-two words, matching the forty-two-letter Name of the prayer Ana Bechoach, a Name of ascent. That prayer has seven lines of six words each, like the six wings of the seraphim: “with two he covered his face … and with two he flew.”


וזהו ענין עד פרחה162 וזהו ענין שבעה נרותיה ז׳ מדות הנ״ל שהן ז׳ פסוקים דאנא בכח כו׳ ורש״י [ורבי שלמה יצחקי] פי׳ וגולה
And this is the matter of “to its flower”; and this is the matter of “its seven lamps,” the seven attributes (middos) mentioned above, which are the seven verses of Ana Bechoach, etc. And Rashi explains vegulah (“and its bowl”)
This ascent is the Menorah’s “flower,” and the seven lines are its seven lamps, the seven emotive attributes. Rashi gives another meaning of gulah, “bowl.”


כמו גולות עיליות163 (ביהושע ט״ו) לשון מעיין הנובע כי בינה נק׳ נהר היוצא מעדן164 כמ״ש בד״ה אם בחקותי ועמ״ש בת״א [בתורה אור] פ׳ בראשית בד״ה
as in “upper springs (gulos illiyos)” (in Yehoshua 15), an expression of a flowing spring; for Binah is called “the river that goes out of Eden,” as is explained in the discourse beginning “If you walk in My statutes.” And see what is written in Torah Ohr, Parshas Bereishis, in the discourse beginning
Rashi reads gulah as a spring, as in the “upper springs” of the book of Yehoshua. The spring is Binah, called “the river that goes out of Eden,” the source of the flow, as the discourse on “If you walk in My statutes” and a discourse in Torah Ohr explain.


להבין ענין הברכות פי׳ יום ליום יביע אומר165 ויש בחי׳ נחלי שמן166 (מיכה סי׳ ו׳ ז׳).
“To understand the matter of the blessings,” on the meaning of “Day to day pours forth speech.” And there is the level of “rivers of oil” (Micah, chapter 6[, verse] 7).
That discourse explains “Day to day pours forth speech,” where yabia, “pours forth,” is the word for a flowing spring. Micah too speaks of “rivers of oil.”


ובגמרא תליסר נהרא דאפרסמונא דכיא. גם י״ל [יש לומר] וגולה מענין גלגלתא ע״ד מ״ש במדרש רבה סוף קהלת ע״פ ותרוץ גולת הזהב167 זה גולגולת
And in the Gemara: “thirteen rivers of pure balsam.” It may also be said that vegulah is from the matter of Gulgalta (the skull), along the lines of what is said in the Midrash Rabbah at the end of Koheles, on the verse “and the golden bowl (gulas hazahav) be crushed”: “this is the skull (gulgoles),”
The Talmud speaks of “thirteen rivers of pure balsam” as a reward in the World to Come. Another reading links gulah with gulgalta, the skull: the Midrash on Koheles’s “golden bowl” says that it is the skull.


והיא בחי׳ אהבה רבה והרצון שלמעלה מהשכל כמ״ש בד״ה שאו את ראש כו׳ לגלגלתם168 ועוד יש פירושים בענין וגולה ויתבאר לקמן אי״ה [אם ירצה השם]:169170
which is the level of “great love” (ahavah rabbah) and of the will that is above intellect, as is explained in the discourse beginning “Lift up the head,” etc., “by their skulls.” And there are more interpretations of vegulah, and they will be explained below, G-d willing.
The skull stands for “great love” (ahavah rabbah) and the will that is above intellect, as explained in the discourse on the census, “Lift up the head … by their skulls.” More meanings of gulah will be explained later.




26קיצור. וכ״ז [וכל זה] הוא ענין המצות כמו שהן למעלה שאזי הן למעלה מהתורה שהם בחי׳ שמן למאור171 ותורה אור.172
Summary. All this is the matter of the mitzvos as they are above, where they are above the Torah: they are the level of “oil for the light,” and “Torah is light.”
The summary: all of this describes the mitzvos as they are above, where they stand higher than the Torah. They are the “oil for the light,” and the Torah is the light.


אך כדי להמשיך הגילוי בנה״א [בנפש האלקית] הוא ע״י התורה כי החכמה תחיה בעליה.173 שעל ידה יבא לקבלת עומ״ש [עול מלכות שמים] שקדם לעול מצות וקבלת עומ״ש [עול מלכות שמים] ממשיך ממקור
But drawing the revelation into the G-dly soul is through the Torah, for “wisdom gives life to its possessors”: through it he will come to accepting the yoke of the Kingdom of Heaven, which comes before the yoke of the mitzvos. And accepting the yoke of the Kingdom of Heaven draws down from the first
To draw the revelation into the G-dly soul, the Torah comes first, for “wisdom gives life to its possessors”: through it a person comes to accept the yoke of Heaven, which comes before the yoke of the mitzvos. The acceptance of the yoke of Heaven draws from the first source.


הראשון להיות נמשך בבחי׳ י״ה דשם הוי׳ וע״י תומ״צ [תורה ומצות] ממשיכים משם בבחי׳ ו״ה להיות השם שלם גם בענין הקדמת נעשה לנשמע שעי״ז נמשך שני כתרים.
source, so that it be drawn into the level of yud-hei of the Name Havayah; and through Torah and mitzvos one draws down from there into the level of vav-hei, so that the Name be whole. Also, the matter of “we will do” coming before “we will hear,” through which two crowns are drawn down.
It draws down into yud-hei of the Name Havayah, and Torah and mitzvos draw from there into vav-hei, so that the Name is complete. The same order appears in “we will do” before “we will hear,” which draws down two crowns.


וקעומ״ש [וקבלת עול מלכות שמים] זהו ענין שמע ישראל וזהו וגולה על ראשה174 ומואהבת עד ובשעריך הן שבעה נרותיה פי׳ וגולה על ראשה ע״ד כשמן הטוב על הראש175 שאו ידיכם קדש וברכו176 כו׳ כנ״ל:
And accepting the yoke of the Kingdom of Heaven is the matter of “Hear, O Israel,” and this is “and its bowl upon its top”; and from “And you shall love” until “and upon your gates” are “its seven lamps.” The meaning of “and its bowl upon its top” is in the manner of “like the good oil upon the head,” “Lift up your hands [in] holiness and bless,” etc., as mentioned above.
The acceptance of the yoke of Heaven is “Hear, O Israel,” the bowl on the Menorah’s top, and the passage from “And you shall love” to “and upon your gates” is its seven lamps. The bowl on the top is “the good oil upon the head” and “lift up your hands in holiness and bless.”




Section 6 · ¶27–32
The olives crushed: heaviness of head and mercy
27ו אך כדי להיות גילוי האהבה זו תקועה בלבו ונפשו של אדם להיות ובכל נפשך177 הנה הוא ע״י בחי׳ ושנים זיתים עליה אחד מימין הגולה ואחד על שמאלה,178
6. But for the revelation of this love to be implanted in a person’s heart and soul, so that there be “and with all your soul,” it is through the level of “and two olives upon it, one on the right of the bowl and one on its left.”
The sixth section asks how this love becomes fixed in a person’s heart and soul, so that he loves G-d “with all your soul.” The answer lies in the two olives that stand beside the Menorah’s bowl in Zechariah’s vision.


והענין כי הנה זיתים הם שמובלעים בתוכם השמן רק שאינו יוצא אלא ע״י כתישה בבית הבד.
The matter is: olives have the oil absorbed within them, except that it comes out only through crushing in the olive press.
Olives hold their oil inside them but give it up only when they are crushed in the olive press. The oil is there, but it must be pressed out.


וכן עד״מ צ״ל בחי׳ כתישה בנפש האדם והוא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] אין עומדין להתפלל אלא מתוך כובד ראש.179
And so, by way of analogy, there must be the level of crushing in a person’s soul. And this is from what our Sages, of blessed memory, said: “One may stand to pray only out of heaviness of head (koved rosh).”
So too the soul needs to be “crushed.” This is what the Sages meant when they said that one may stand to pray only with “heaviness of head,” in a solemn and humbled frame of mind.


פי׳ ראש היינו בחי׳ ישראל לי ראש ובחינת כובד ראש זהו כמ״ש עונותי עברו ראשי כמשא כבד יכבדו ממני180 (בתלים ל״ח ה׳).
The meaning of “head” is the level of “Israel, for Me, [is] the head”; and the level of heaviness of head is as it is written, “For my iniquities have gone over my head; like a heavy burden they are too heavy for me” (in Psalms 38:5).
The “head” is Israel, whom G-d calls His head. The “heaviness” is the weight of sin, as the psalm says, “my iniquities have gone over my head; like a heavy burden they are too heavy for me.”


ומזה נמשך ג״כ מ״ש ובפשעכם שולחה אמכם181 בחי׳ גלות שהשכינה יורדת למטה בהיכלות דנוגה כו׳
And from this also follows what is written, “and for your transgressions your mother was sent away”: the level of exile, in which the Shechinah descends below, into the chambers of nogah, etc.
Sins also bring exile: “for your transgressions your mother was sent away.” The Shechinah goes down into the chambers of nogah, the realm in which good and evil are mixed.


וזהו ג״כ ענין כובד ראש שהשכינה מקור כל נש״י [נשמות ישראל] נק׳ ראש כנ״ל מפסוק וה׳ בראשם.182
And this too is the matter of heaviness of head: for the Shechinah, the source of all the souls of Israel, is called “head,” as mentioned above from the verse “and Havayah at their head.”
So the heaviness of head is also the burden borne by the Shechinah, the source of all Jewish souls. She too is called the “head,” as in “Havayah at their head.”




28וזהו ענין שכינה מה הלשון אומרת קלני מראשי183 כו׳ וזהו כי עונותינו רבו למעלה ראש184 [בעזרא סי׳ ט׳] ועיין ברבות ר״פ בא ע״פ כובד אבן ונטל החול וכעס אויל כבד משניהם185186 כו׳
And this is the matter of “The Shechinah — what expression does it use? ‘My head is heavy upon Me,’” etc. And this is “for our iniquities have increased above [our] head” [in Ezra, chapter 9]. And see Midrash Rabbah, at the beginning of Parshas Bo, on the verse “A stone is heavy and sand is weighty, but a fool’s anger is heavier than both,” etc.
The Mishnah teaches that even when a sinner is punished, the Shechinah says, “My head is heavy upon Me”: G-d, as it were, shares the pain. Ezra’s confession that “our iniquities have increased above our head” means that sins reach up to the “head” above, and the Midrash on Proverbs, “a fool’s anger is heavier than both,” explains what this heaviness is.


שבאמת אין שייך שום כובד ח״ו [חס ושלום] למעלה שהרי כל העולמות נבראו שלא בעמל ולא ביגיעה כ״א במאמר וארז״ל [ואמרו רבותינו זכרונם לברכה] במאמר אחד יכול להבראות187 כו׳
For in truth no heaviness at all, G-d forbid, applies above, since all the worlds were created without toil and without effort, but by an utterance; and our Sages, of blessed memory, said, “With one utterance it could have been created,” etc.;
Nothing is truly heavy for G-d: He created all the worlds without toil or effort, by a word alone. The Mishnah even says that a single utterance would have been enough.


כ״א רק כעס אויל הוא נחשב בחי׳ כובד למעלה כמ״ש הוגעתם את188 ה׳ בדבריכם כו׳ וזהו הנקרא כובד ראש.
but only “a fool’s anger” is accounted a level of heaviness above, as it is written, “You have wearied Havayah with your words,” etc. And this is what is called heaviness of head.
Only “a fool’s anger,” sin, which arouses G-d’s anger, counts as heaviness above, as Malachi says, “You have wearied Havayah with your words.” That is the “heaviness of head.”




29וזהו ג״כ פי׳ וגולה על ראשה שמבואר ברבות ס״פ אמור ס״פ ל״ב חד אמר וגולה לשון גלות189 כו׳ דהיינו מה שהאלקות הוא מוסתר והעולם נראה יש ודבר נפרד כו׳
And this is also the meaning of “and its bowl (gulah) upon its top,” as is explained in Midrash Rabbah, at the end of Parshas Emor, end of chapter 32: “One said, gulah is an expression of exile (golus),” etc.: that is, that G-dliness is hidden and the world appears as a yesh, a separate thing, etc.
The Midrash also reads gulah as golus, exile. In this world G-dliness is hidden, and the world seems to exist by itself as a separate thing.


וצריך להרגיש הצער ומרירות מזה. ולהשפיל ולהכניע גשמיות וחומריות הגוף שלא יהיה בבחי׳ יש ודבר נפרד
And one must feel the pain and bitterness of this, and lower and subdue the physicality and coarseness of the body, so that it will not be on the level of a yesh, a separate thing
A person must feel pain and bitterness over this concealment. He must humble the coarseness of his body, so that it will not feel itself an independent being, separate from G-d.


(ועמ״ש מענין זה בד״ה בהעלתך את הנרות.190 ובד״ה ואתה תצוה גבי כתית למאור.191 ועיין בסש״ב [בספר של בינונים] פכ״ט. ועמ״ש בד״ה אוסרי לגפן.192 וע׳ זח״ג [זהר חלק ג] שלח קס״ח א׳ קרח קע״ח א׳ גבי ועבד הלוי הוא)193194
(see what is written on this matter in the discourse beginning “When you raise up the lamps,” and in the discourse beginning “And you shall command,” on “crushed for the light”; and see Sefer Shel Beinonim, chapter 29; and see what is written in the discourse beginning “Binding to the vine”; and see the Zohar, Part III, Shelach, 168a, [and] Korach, 178a, on “And the Levi shall serve”).
The parenthesis gives further references: the discourses on “When you raise up the lamps” and on “crushed for the light,” the oil of crushed olives; Tanya, chapter 29; the discourse on “Binding to the vine”; and the Zohar on “And the Levi shall serve.”


ולכן תקנו בברכת ק״ש [קריאת שמע] אבינו אב הרחמן וכן בברכה ראשונה ברחמיך הרבים רחם עלינו לעורר רחמים רבים על גשמיות הגוף
And therefore they instituted in the blessing of the Shema, “Our Father, merciful Father,” and likewise in the first blessing, “In Your abundant mercy, have mercy on us”: to arouse abundant mercy upon the physicality of the body.
That is why the Sages placed pleas for mercy in the blessings before the Shema: “Our Father, merciful Father” and “In Your abundant mercy, have mercy on us.” They arouse great mercy on the physical body.


ובזה יכנע לבבו ויבא לקרות ק״ש [קריאת שמע] ואהבת בכל נפשך195 ע״י התבוננות באחד בבחי׳ יחודו ית׳ שמבלעדי בחי׳ כתישה וביטוש הגוף לא יפעול התבוננות בנפש לבא מההעלם אל הגילוי להיות ואהבת בכל נפשך ממש.
And by this his heart will be subdued, and he will come to read the Shema, “And you shall love … with all your soul,” through contemplating “one,” the level of His unity, may He be blessed. For without the level of crushing and pounding the body, contemplation will not have an effect in the soul to come from concealment into revelation, so that there truly be “And you shall love … with all your soul.”
This humbles the heart, and then the contemplation of G-d’s oneness in the Shema can come out of concealment into revelation, as love “with all your soul.” Without crushing the body, the contemplation would remain hidden and not affect the soul.




30וכיצד תהיה התעוררות רחמים רבים על גשמיות הגוף מקדימים לומר המלך המרומם לבדו מאז פי׳ המלך שמבחי׳ מלך
And how will there be an arousal of abundant mercy upon the physicality of the body? We first say, “The King who alone is exalted from of old.” The meaning of “the King” is that from the level of King,
How does one arouse great mercy upon the body? The blessing before the Shema first says, “The King who alone is exalted from of old,” and “King” refers to G-d’s attribute of Kingship (Malchus).


היינו מדת מלכותו ית׳ חיים וקיימים כל הנבראים וכל העולמות כדכתיב מלכותך מלכות כל עולמים196 ואין זה אלא בבחי׳ זיו והארה כו׳,
that is, the attribute of His Kingship (Malchus), may He be blessed, all the creatures and all the worlds live and endure, as it is written, “Your kingship is a kingship over all worlds”; and this is only on the level of a radiance and an illumination, etc.
Through His Kingship all creatures and all worlds live and exist, as the psalm says, “Your kingship is a kingship over all worlds.” But this is only a glimmer, a radiance, of G-d.


אבל הוא לבדו ית׳ הוא המרומם שאינו בגדר התלבשות להיות ממכ״ע [ממלא כל עלמין] והוא המתנשא מימות עולם היינו ו״ק [ו׳ קצוות] מעלה ומטה מזרח ומערב כו׳ והוא מתנשא מהם שאינו בגדר מקום
But He alone, may He be blessed, is “exalted,” for He is not within the bounds of being clothed so as to be memalei kol almin. And He is the One “elevated above the days of the world”: that is, the six extremities, up and down, east and west, etc.; and He is elevated above them, for He is not within the bounds of place.
G-d Himself “alone is exalted”: He is beyond being clothed in the worlds as the light that fills them. He is “elevated above the days of the world,” the six directions of space, for He is beyond place.


כי אין ערוך לך אלא הוא ית׳ סכ״ע [סובב כל עלמין] מעלה ומטה שוין לפניו ית׳ ואציעה שאול הנך197 גם חשך לא יחשיך ממך כחשכה כאורה198 ואי לזאת ברחמיך
For “there is no comparison to You”; rather, He, may He be blessed, is sovev kol almin: above and below are equal before Him, may He be blessed. “If I make my bed in the netherworld, behold, You are there”; “even darkness is not dark for You … darkness is as light.” And therefore, “In Your
“There is no comparison to You”: He is the light that encompasses all worlds, and for Him above and below are the same. As the psalm says, even in the netherworld He is there, and darkness is like light to Him; and so one can ask Him for “abundant mercy.”


הרבים רחם עלינו גם על בחי׳ הגשמיות שלא תהיה נראה יש ודבר בפ״ע [בפני עצמו] ונפרד מחמת שירדה בסתר המדרגה ובהסתר פנים והעלם אחר העלם כי לא שייך זה אלא בבחי׳ השתלשלות וסתר המדרגות שיש רוחניות וגשמיות,
abundant mercy, have mercy on us”: also on the level of physicality, that it not appear as a yesh, a thing by itself and separate, because it has descended into the concealment of the ranks, with the hiding of the Face and concealment after concealment. For this applies only on the level of the chain of descending worlds (hishtalshelus) and the concealment of the ranks, where there is spiritual and physical;
One asks for mercy even on the physical, that it should no longer seem to exist by itself, separate from G-d. That appearance comes only from the descent through the chain of worlds, where the levels hide G-d and there is a difference between spiritual and physical.


אבל בבחי׳ סוכ״ע רוחניות וגשמיות שוין וכמשל העיגול שסובב מעלה ומטה שחלק העליון ממנו הוא עליון מאד וחלק התחתון הוא תחתון מאד ומקיף ג״כ בחי׳
but on the level of sovev kol almin, spiritual and physical are equal. It is like the analogy of a circle that encompasses above and below: its upper part is very high and its lower part is very low, and it encompasses the level of
For the encompassing light, spiritual and physical are equal. It is like a circle drawn around everything: its top is very high and its bottom very low, yet it surrounds the bottom as fully as the top.


מטה וכך כתיב ומתחת זרועות עולם199 וכתיב וימינו תחבקני200 כאדם החובק את חבירו שמחבק ומקיף גם בחי׳ אחוריים וחיצוניות שלו ולכך לפי שהוא המתנשא מימות עולם יכול להיות ברחמיך הרבים רחם עלינו,
below as well. And so it is written, “and beneath are the arms of the world”; and it is written, “and His right hand embraces me,” like a person who embraces his fellow, who embraces and encompasses also his back and his outer side. And therefore, because He is “elevated above the days of the world,” there can be “In Your abundant mercy, have mercy on us.”
So the Torah says “beneath are the arms of the world,” and the Song of Songs, “His right hand embraces me,” like a hug that wraps around the back too. Because G-d is above all dimensions, His mercy can reach even physicality.


ולכן נק׳ רחמים גדולים שנמשכים ומתפשטים גם למטה מטה אפילו בעוה״ז הגשמי, ועמ״ש סד״ה ואתה יגדל נא כח אד׳201 כו׳, ובברכה שניה אומרים ג״כ אבינו אב הרחמן כו׳ ולא נבוש כו׳ לעולם ועד.
And therefore it is called “great mercy,” for it is drawn down and spreads also far, far below, even into this physical world (and see what is written at the end of the discourse beginning “And now, let the power of Ado-nai be great,” etc.). And in the second blessing we also say, “Our Father, merciful Father,” etc., “and may we not be ashamed,” etc., “forever and ever.”
That is why it is called “great mercy”: it reaches down even into this physical world. The second blessing before the Shema also says “Our Father, merciful Father,” and asks “may we not be ashamed forever and ever.”


דהנה עד״מ כשאדם עושה איזה דבר שטות ואח״כ בפתע פתאום רואה בן אדם שרואה אותו הרי
For, by way of analogy, when a person does some foolish thing, and afterward, suddenly, he sees a person who is watching him,
To explain that request, the Alter Rebbe gives a parable. A person does something foolish and suddenly notices that someone is watching him.


תפול עליו בושה גדולה אפילו אם היה עושה דבר זה כשהוא לבדו בביתו לא היה בזה כדי בזיון מ״מ כשרואה שאחרים רואים אותו מתבייש מאד.
great shame falls upon him: even though, had he done this thing while alone in his house, there would have been no great disgrace in it, nevertheless, when he sees that others see him, he is greatly ashamed.
He is overcome with shame, though the same act done alone at home would not have been very disgraceful. What makes him ashamed is being seen.




31וכך עד״מ הנה כעת השמים והארץ הגשמיים מעלימים ומסתירים אור ה׳ עד שנראה העולם ליש ודבר בפ״ע [בפני עצמו],
So too, by way of analogy: now the physical heavens and earth hide and conceal the light of G-d, until the world appears as a yesh, a thing by itself.
So it is with us. Now the physical heavens and earth hide G-d’s light, and the world seems to exist by itself, so we do not feel ashamed of our foolish deeds.


אבל לע״ל [לעתיד לבוא] כתיב ונגלו כספר השמים202 ולא יהיה עוד השמים והארץ בבחי׳ העלם והסתר פנים רק השמים החדשים והארץ החדשה אשר אני עושה203
But of the Time to Come it is written, “and the heavens shall be rolled up like a scroll”; and the heavens and the earth will no longer be in a state of concealment and hiding of the Face, but [there will be] “the new heavens and the new earth that I am making.”
In the Time to Come the heavens will be “rolled up like a scroll” and will no longer hide anything. There will be “new heavens and a new earth.”


ואזי יהיה גדול כח הבושה בהגלות נגלות אור הוי׳ וכן בהפרד הנפש מהגוף בג״ע [בגן עדן] שתזכה לחזות בנועם204 ה׳ בגילוי זיו השכינה אזי יבוש ויכלם.
And then the power of shame will be great, when the light of Havayah is openly revealed. And likewise when the soul separates from the body, in Gan Eden, when it merits “to behold the pleasantness of Havayah” in the revelation of the radiance of the Shechinah: then he will be ashamed and humiliated.
When G-d’s light is openly revealed, the shame will be great. So too after death, in Gan Eden, when the soul sees the radiance of the Shechinah, it will be ashamed of what it did while G-d seemed hidden.


ואותה אנו מבקשים שלא נבוש לעולם ועד, (והנה הטעם שצ״ל התעוררות רחמים שעי״ז דוקא נמשך ומתגלה בחי׳ כשמן הטוב.205
And it is for this that we ask, that we not be ashamed forever and ever. (Now, the reason there must be an arousal of mercy, for through this specifically the level of “like the good oil” is drawn down and revealed,
This is what we pray for: “that we not be ashamed forever and ever.” The parenthesis now explains why arousing mercy draws down the “good oil.”


היינו כי יג״מ [י״ג מדות] הרחמים יש בהם חיצוניות ופנימיות החיצוניות נמשל לשערות ונק׳ י״ג ת״ד [תיקוני דיקנא] והפנימיות הוא בחי׳ כשמן הטוב כו׳. יורד על הזקן כמ״ש באד״ר [באדרא רבא]) (קל״א א׳)
is that the Thirteen Attributes of Mercy have an outer dimension (chitzoniyus) and an inner dimension (pnimiyus): the outer dimension is likened to hairs and is called the thirteen tikkunim of the beard (tikkunei dikna), and the inner dimension is the level of “like the good oil,” etc., “running down upon the beard,” as is written in the Idra Rabba) (131a).
The Thirteen Attributes of Mercy have an outer and an inner dimension. The outer is like hairs, the thirteen features of the supernal beard, and the inner is the “good oil” that runs down the beard; the Idra Rabba describes thirteen springs of anointing oil flowing through these thirteen features.


ולכן ע״י התעוררות רחמים דוקא נמשך בחי׳ כשמן הטוב שע״י התעוררות רחמים נמשך שיתגלו פנימית רחמים גדולים.
And therefore through the arousal of mercy specifically the level of “like the good oil” is drawn down, for through the arousal of mercy it comes about that the inner dimension of the great mercy is revealed.
So arousing mercy reveals the inner dimension of the great mercy. That inner dimension is the “good oil.”


ומה שנק׳ התעוררות רחמים בשם כתישה וביטוש הגוף כמשל כתישת הזיתים, הענין יובן ע״פ מ״ש במ״א בד״ה קול דודי206 בענין הטעם שהמרור הוא בקו האמצעי מפני שבחי׳ רחמים לא שייך
And as for the arousal of mercy being called by the name of crushing and pounding the body, like the analogy of crushing the olives, the matter will be understood according to what is written elsewhere, in the discourse beginning “The voice of my beloved,” on the reason the maror is in the middle line: because the level of mercy applies
Why is arousing mercy called “crushing” the body, like crushing olives? The discourse on “The voice of my beloved” explains why the maror (bitter herb) on the Seder plate is placed in the middle line, the line of mercy.


אלא במקום שחסר ומר לו ע״כ נמשך עליו מדת הרחמים וכמ״כ [וכמו כן] כאן שכדי שיעורר וימשיך גילוי י״ג מדה״ר [מדות הרחמים] זהו דוקא ע״י כובד
only where something is lacking and bitter for him, and therefore the attribute of mercy is drawn upon him. And so too here: in order that one arouse and draw down the revelation of the Thirteen Attributes of Mercy, this is specifically through heaviness
Mercy applies only where something is lacking and bitter: mercy is drawn to one who is in need. So too, to arouse the Thirteen Attributes of Mercy, a person needs “heaviness of head.”


ראש ושיטעום מרירות בנפשו על ריחוקו מה׳ שירגיש היטב איך שחסר לו ורע ומר עזבו את207 ה׳ וזהו ענין הכתישה והביטוש להיות נשבר לבו בקרבו
of head, and that he taste bitterness in his soul over his distance from G-d, so that he feel well how he is lacking, and that “it is evil and bitter, the forsaking of Havayah.” And this is the matter of the crushing and pounding: that his heart be broken within him.
He must taste bitterness over his distance from G-d and feel clearly what he lacks, “that it is evil and bitter, the forsaking of Havayah.” That is the crushing: a heart broken within him.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] כל מי שאין בו דעה אסור לרחם עליו208 וע׳ בסש״ב [בספר של בינונים] פכ״ט שעי״ז יועיל לנפשו כו׳
And therefore our Sages, of blessed memory, said, “Whoever has no understanding (de’ah), it is forbidden to have mercy on him.” And see Sefer Shel Beinonim, chapter 29, that through this he will benefit his soul, etc.,
The Alter Rebbe connects this to the Sages’ saying that one may not have mercy on a person who has no understanding (de’ah): mercy is drawn where there is awareness of one’s lack. Tanya, chapter 29, explains how this awareness benefits the soul.


בראיה חושיית כי בחי׳ ראיה נמשך מגילוי ח״ע [חכמה עילאה] שהוא בחי׳ שמן הנמשך ע״י הכתישה דייקא כנ״ל ועמ״ש בד״ה בהעלותך בענין כי עין בעין נראה כו׳:
with a sensory vision; for the level of sight is drawn from the revelation of the higher Chochmah (Chochmah Ila’ah), which is the level of the oil that is drawn out specifically through crushing, as mentioned above. And see what is written in the discourse beginning “When you raise up,” on the matter of “for eye to eye … seen,” etc.
Tanya speaks of seeing it with an almost physical sight. Sight comes from the higher Chochmah, the “oil” that is pressed out only by crushing; the discourse on “When you raise up” discusses “eye to eye.”




32קיצור. אך כדי להיות האהוי״ר [האהבה ויראה] בלבו הוא ע״י כתישה וביטוש הגוף והתעוררות רחמים בשתים לפניה.209 שיהיה בחי׳ כלי תיקון.
Summary. But for the love and awe to be in his heart is through crushing and pounding the body and the arousal of mercy in the two [blessings] before it, so that there be the level of a vessel of rectification (tikkun).
The summary: love and awe settle in the heart only through crushing the body and arousing mercy in the two blessings before the Shema. These make the heart a vessel fit to receive.


וזהו כובד ראש. עונותי עברו ראשי.210 וכן למעלה קלני מראשי.211 וגולה ל׳ [לשון] גלות212 כו׳ וכיצד התעוררות רחמים מקדימים לומר המלך המרומם לבדו.
And this is heaviness of head: “my iniquities have gone over my head”; and likewise above, “My head is heavy upon Me”; and gulah is an expression of exile, etc. And how is mercy aroused? We first say, “The King who alone is exalted.”
That is the “heaviness of head” of “my iniquities have gone over my head,” matched above by the Shechinah’s “My head is heavy upon Me,” and gulah read as exile. Mercy is aroused by first saying, “The King who alone is exalted.”


ואי לזאת ברחמיך הרבים רחם גם על הגשמיות. ולכן נק׳ רחמים גדולים. ובאהבת עולם אומר ג״כ אבינו אב הרחמן כו׳
And therefore, “In Your abundant mercy, have mercy,” also upon the physicality; and therefore it is called “great mercy.” And in Ahavas Olam one also says, “Our Father, merciful Father,” etc.
Therefore we ask for “abundant mercy” even on the physical, and it is called “great mercy.” Ahavas Olam also says, “Our Father, merciful Father.”


ופי׳ ולא נבוש לעולם ועד וע״י ממשיכים בחי׳ כשמן הטוב213 כו׳. והטעם שהתעוררות רחמים נק׳ כתישה ע״ד מרור בקו האמצעי כו׳:
And the meaning of “and may we not be ashamed forever and ever.” And through this one draws down the level of “like the good oil,” etc. And the reason the arousal of mercy is called crushing is in the manner of the maror in the middle line, etc.
The summary recalls the plea “may we not be ashamed forever and ever,” and that this mercy draws down the “good oil.” Arousing mercy is called crushing for the same reason that the maror is in the middle line.




Section 7 · ¶33–36
Two olives and redemption
33ז והנה בחי׳ כתישה וביטוש חומריות הגוף שהיא מבחי׳ הזיתים, יש שני זיתים אחד מימין הגולה ואחד על שמאלה,214 ימין ושמאל תפרוצי215216 ימין מקרבת217 היא בחי׳ אהבה ושמאל דוחה היא בחי׳ יראה
7. Now, in the level of crushing and pounding the coarseness of the body, which is from the level of the olives, there are two olives, “one on the right of the bowl and one on its left”: “right and left you shall spread out.” “The right draws near,” which is the level of love; and “the left pushes away,” which is the level of awe.
The seventh section explains why there are two olives, one on the right of the bowl and one on its left. The right stands for love (“the right draws near”) and the left for awe (“the left pushes away”).


כי יש בחי׳ זית המוציא שמן הוא הביטול זה והכנעה זו כדי לבא לבחי׳ ואהבת בכל לבבך218 והוא בחי׳ רצוא.
For there is the level of an olive that yields oil — this self-nullification (bittul) and this submission — in order to come to the level of “And you shall love … with all your heart”; and this is the level of ratzo (running forth).
One olive yields the oil of self-nullification and submission that leads to love “with all your heart.” This is ratzo, the soul’s running toward G-d.


ויש בחי׳ זית לבא לבחי׳ יראה והוא בחי׳ שוב, ועמ״ש בביאור ע״פ כה תברכו219 בענין והם מדקדקים על עצמם עד כזית220
And there is the level of an olive [through which] to come to the level of awe, and this is the level of shov (returning). And see what is written in the explanation on the verse “Thus shall you bless,” on the matter of “and they are exacting with themselves to the size of an olive”
The other olive leads to awe, which is shov, the soul’s return to its place and its task. The discourse on “Thus shall you bless” connects this with the Talmud’s statement that Israel are exacting with themselves to the size of an olive, saying Grace even for a small amount of food.


(ובמדרש שמות רבה פט״ו [פרק ט״ו / פרשה ט״ו] שני בני היצהר221222 הם משה ואהרן וע׳ בבראשית רבה ס״פ א׳ בחוקותי פל״ו וע׳ בזח״ב [בזהר חלק ב׳] וארא דכ״ז א׳ בפסוק הוא אהרן ומשה223224 ובמק״מ [ובמקדש מלך] שם בשם האוצ״ח [האוצרות חיים] ובהרמ״ז [ובהרב משה זכות] פ׳ אמור דק״ב סע״ב [סוף עמוד ב] איתא באוצ״ח [באוצרות חיים] כו׳ ועמ״ש בד״ה קול דודי גבי מדלג ומקפץ),225
(and in the Midrash, Shemos Rabbah, chapter 15: “the two sons of oil” are Moshe and Aharon; and see in Bereishis Rabbah, at the end of [Parshas] Im Bechukosai, chapter 36; and see the Zohar, Part II, Va’era, folio 27a, on the verse “This is Aharon and Moshe,” and in the Mikdash Melech there, in the name of Otzros Chaim; and in the Ramaz, Parshas Emor, folio 102, end of side b, it is [cited] from Otzros Chaim, etc.; and see what is written in the discourse beginning “The voice of my beloved,” on “leaping … skipping”).
The parenthesis adds sources: the Midrash identifies Zechariah’s “two sons of oil” as Moshe and Aharon, and the Zohar on “This is Aharon and Moshe” and its commentators discuss the two together. It also points to the discourse on “The voice of my beloved,” on G-d “leaping … skipping.”


והוא בחי׳ ודברת בם226 בם דייקא דהיינו כמ״ש למעלה הדברים האלה אשר אנכי מצוך227 אנכי ממש
And this is the level of “and you shall speak of them”: “of them” specifically; that is, as it is written above, “these words which I (Anochi) command you,” Anochi itself,
The olive of awe is “and you shall speak of them,” with the stress on “of them”: the words that “I (Anochi) command you,” G-d’s own self speaking.


דהיינו להיות הדבור בד״ת [בדברי תורה] הוא בחי׳ ביטול ודברי אשר שמתי בפיך228 ודברי ממש התקשרות מחשבה במחשבה דבור בדבור כו׳.
that is, that speech in words of Torah be the level of self-nullification, and “My words which I have put in your mouth,” literally “My words”: the binding of thought with thought, speech with speech, etc.
Speaking words of Torah should be an act of self-nullification, so that “My words which I have put in your mouth” are truly G-d’s words. The person’s thought and speech are bound with G-d’s thought and speech.




34והנה ברבות ס״פ אמור שם פי׳ ג״כ וגולה על ראשה לשון גאולה229 היינו מבחי׳ כובד ראש הנ״ל שקודם התפלה יומשך בחי׳ וגאולה על ראשה וזהו ענין סמיכת גאולה לתפלה.
Now, in Midrash Rabbah, at the end of Emor, there, it also explains “and its bowl (gulah) upon its top” as an expression of redemption (ge’ulah): that is, from the level of heaviness of head mentioned above, which precedes prayer, there will be drawn the level of “and ge’ulah upon its top.” And this is the matter of joining redemption to prayer.
The Midrash also reads gulah as ge’ulah, redemption. From the “heaviness of head” before prayer comes redemption, and this is why the blessing of redemption is joined directly to the Amidah prayer.


ותוספת האלף שעל ידו נעשה מבחי׳ גולה בחי׳ גאולה זהו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] אל תקרי מה אלא מאה הוא המשכת סוכ״ע בחי׳ אלף שהוא פלא שנמשך במלכות ארוממך אלקי המלך.230
And the added alef, through which the level of gulah becomes the level of ge’ulah, is in the manner of the saying of our Sages, of blessed memory, “Do not read mah (what) but me’ah (a hundred)”: it is the drawing down of sovev kol almin, the level of alef, which is pele (wonder), that is drawn into Malchus: “I will exalt You, my G-d the King.”
Gulah and ge’ulah differ by one letter, alef, whose letters rearranged spell pele, “wonder”: the encompassing light drawn down into Malchus, as in “I will exalt You, my G-d the King.” It is like the Sages’ “do not read mah (what) but me’ah (a hundred)”: adding an alef turns “what” into “a hundred.”




35והיינו ע״י מאה ברכות.231 וכך בחי׳ זו זהו ענין גאולה. וכמו ביצ״מ [ביציאת מצרים] ע״י שנגלה עליהם מלך מלכי המלכים
And this is through the hundred blessings. And so this level is the matter of redemption; as in the Exodus from Egypt, through the King of the kings of kings revealing Himself to them,
This drawing down comes through the hundred blessings a Jew says each day. This is the meaning of redemption: at the Exodus, the King of the kings of kings revealed Himself to Israel.


הקב״ה שעי״ז וגאלם ועמ״ש בד״ה נאוו לחייך בתורים232 בפי׳ הפסוק כה אמר ה׳ צבאות כו׳ אני ראשון ואני אחרון233 ע״ש. וענין בחי׳ זו בנפש בעבודה.
the Holy One, blessed be He, through which “He redeemed them.” (And see what is written in the discourse beginning “Your cheeks are comely with rows,” on the meaning of the verse “Thus says Havayah of Hosts,” etc., “I am the first and I am the last”; see there.) And the matter of this level in the soul, in divine service,
Through that revelation “He redeemed them.” The reader is referred to the discourse on “Your cheeks are comely with rows,” on “I am the first and I am the last”; now the Alter Rebbe turns to redemption in a person’s own service of G-d.


היינו צאת פנימיות נקודת הלב שהיתה בבחי׳ גלות ושביה תוך תאוות נפש הבהמית ועתה יוצאה ועולה למעלה לדבקה בו בתשוקה עזה כמ״ש באג״ה [באגרת הקודש] סי׳ ד׳:
is the going out of the innermost point of the heart, which was in a state of exile and captivity within the desires of the animal soul, and now goes out and rises up to cleave to Him with an intense longing, as is written in Iggeres HaKodesh, section 4.
In the soul, redemption is the inner point of the heart, held captive in the desires of the animal soul, going free and rising to cleave to G-d with intense longing. Iggeres HaKodesh, section 4, explains this.




36קיצור. שיש ב׳ בחי׳ זיתים. א׳ המוציא שמן לבא לבחי׳ אהבה ורצוא ויש זית הממשיך בחי׳ יראה ושוב בחי׳ ודברת בם234 וענין שמבחי׳ וגולה נמשך סמיכת גאולה לתפלה:
Summary. There are two levels of olives: one that yields oil, to come to the level of love and ratzo; and there is an olive that draws down the level of awe and shov, the level of “and you shall speak of them.” And the matter that from the level of vegulah comes the joining of redemption to prayer.
The summary: there are two olives, one yielding the oil of love and ratzo, the other drawing down awe and shov, which is “and you shall speak of them.” And from gulah, read as redemption, comes the joining of redemption to prayer.




Section 8 · ¶37–42
The yoke of the mitzvos and the gold
37ח וכ״ז [וכל זה] היא פרשה ראשונה שבק״ש [שבקריאת שמע] שהוא בחי׳ קבלת עול מלכות שמים כדי שאח״כ יקבל עליו עול מצות235 פי׳ עול מצות שהמצות הן עול על האדם לקיים מצות המלך
8. And all this is the first section of the Shema, which is the level of accepting the yoke (kabbalas ol) of the Kingdom of Heaven, so that afterward he will accept upon himself the yoke of the mitzvos. The meaning of “the yoke of the mitzvos” is that the mitzvos are a yoke upon a person, to fulfill the commands of the King.
The eighth section begins. All of this was the first section of the Shema, the acceptance of the yoke of Heaven, which prepares for the yoke of the mitzvos: the mitzvos are a yoke, the commands of a King.


כי הגם שהמצות הן רצון העליון ב״ה ונמשך מהם תענוג עליון, מ״מ צריך לקיים אותם מצד גזירות המלך בבחי׳ ביטול ג״כ כמ״ש בד״ה ועתה יגדל נא כח236
For although the mitzvos are the supernal will, blessed be He, and supernal delight is drawn from them, nevertheless one must fulfill them because they are the decrees of the King, in a state of self-nullification as well, as is explained in the discourse beginning “And now, let the power be great.”
Even though the mitzvos are G-d’s will and carry His delight, a person must keep them because the King commanded them, with self-nullification. The discourse on “And now, let the power be great” explains this.


והיינו שכמו שבקבלת עול מלכות שמים יש ב׳ בחינות כך יש בקבלת עול מצות ב׳ בחי׳ וזהו ענין דחילו ורחימו רחימו ודחילו.
That is: just as in accepting the yoke of the Kingdom of Heaven there are two levels, so in accepting the yoke of the mitzvos there are two levels. And this is the matter of “awe and love” [and] “love and awe.”
Just as accepting the yoke of Heaven has two levels, love and awe, so does accepting the yoke of the mitzvos. That is the double order “awe and love” and “love and awe.”




38והנה כתיב שבעה ושבעה מוצקות237 ב״פ [ב׳ פעמים] שבעה כי לכל נר יש ב׳ מוצקות שמציקות וממשיכות בנרות, מוצק א׳ הוא שמן מבחי׳ השני זיתים, ומוצק הב׳ הוא מ״ש המריקים מעליהם הזהב238 והוא בחי׳ שמחה של מצוה
Now, it is written, “seven and seven pipes”: twice seven, for each lamp has two pipes, which pour and draw [oil] into the lamps. The first pipe is oil from the level of the two olives; and the second pipe is what is written, “which empty the gold out of themselves,” and this is the level of the joy of the mitzvah.
Zechariah saw “seven and seven pipes,” two for each lamp. One pipe brings oil from the two olives; the other brings the “gold” that the olive branches empty out, which is the joy of the mitzvah.


כי זהב הוא בחי׳ שמחה וחדוה כמ״ש מצפון זהב יאתה239 ועל שמחה של מצוה הוא מ״ש ונתתי מטר ארצכם בעתו יורה240 כו׳
For gold is the level of joy and gladness, as it is written, “Out of the north comes gold.” And of the joy of the mitzvah it is written, “And I will give the rain of your land in its season, the early rain,” etc.,
Gold stands for joy, as in “out of the north comes gold.” The second section of the Shema, “I will give the rain of your land in its season,” speaks of the joy of the mitzvah.


להיות קבלת המצות בגילה בחדוה בנועם241 ה׳ והוא מ״ש באמת ויציב ונכון ונעים וטוב ויפה,
so that the acceptance of the mitzvos be with gladness, with rejoicing, in “the pleasantness of Havayah.” And this is what is said in [the blessing] Emes Veyatziv: “and established, and pleasant, and good, and beautiful.”
So the mitzvos are taken on with gladness and joy, in “the pleasantness of Havayah.” The blessing after the Shema says the same: “and pleasant, and good, and beautiful.”


ולכן בפ׳ שניה של ק״ש [קריאת שמע] לא כתיב בכל מאדך242 כמו בפ׳ ראשונה כי בפ׳ ראשונה הוא ממטה למעלה ולכן נאמר בכל מאדך
And therefore in the second section of the Shema “with all your might” is not written as in the first section. For in the first section it is from below upward, and therefore it says, “with all your might”;
That is why the second section of the Shema does not say “with all your might,” as the first does. The first section is an ascent from below, the soul going beyond its limits, “with all your might.”


אבל בפ׳ שניה הוא להיות דוקא גילוי התענוג והשמחה של מצוה בקיום המצות מבלי גבול הנפש להיות שש ועלז בה׳ מחמת שנעים וטוב כו׳.
but in the second section it is specifically for there to be the revelation of the delight and the joy of the mitzvah in fulfilling the mitzvos, without the bounds of the soul: to rejoice and exult in G-d because it is pleasant and good, etc.
The second section is about revealing the delight and joy of the mitzvah as one does it, a joy beyond the soul’s limits. A person rejoices and exults in G-d because the mitzvah is pleasant and good.




39וזהו והחכמה תחיה243 כו׳ שהתורה שהיא בחי׳ חכמה בחי׳ ביטול שבפ׳ ראשונה שבק״ש [שבקריאת שמע] ודברת בם244 מביאים לידי גילוי השמחה והתענוג שבפ׳ שניה היא שמחה של מצוה כו׳.
And this is [the meaning of] “and wisdom gives life,” etc.: that the Torah, which is the level of Chochmah, the level of self-nullification (bittul) in the first section of the Shema, “and you shall speak of them,” leads to the revelation of the joy and the delight in the second section, which is the joy of the mitzvah, etc.
The Alter Rebbe now reads “wisdom gives life to its possessors” through the two sections of the Shema. The Torah, which is Chochmah, spoken with the self-nullification of the first section (“and you shall speak of them”), leads to the revealed joy and delight of the second section, the joy of the mitzvah.


ולכן אע״ג [אף על גב] שהמצות הן בשרשן למעלה מהתורה ונק׳ בעליה שהרצון עליון הוא למעלה מהחכמה אעפ״כ [אף על פי כן] למטה החכמה תחיה את המצות להיות בחי׳ שמחה של מצוה וגילוי התענוג עליון בקיום המצוה.
And therefore, although the mitzvos in their root are above the Torah and are called “its possessors,” for the supernal will is above Chochmah, nevertheless, below, “wisdom gives life” to the mitzvos, so that there be the level of the joy of the mitzvah and the revelation of the supernal delight in the fulfillment of the mitzvah.
In their root the mitzvos are higher than the Torah, because they are G-d’s will, which is above Chochmah; this is why they are called the Torah’s “possessors.” Yet in a person’s service below, it is the Torah’s wisdom that “gives life” to the mitzvos, bringing joy into them and revealing the supernal delight in doing them.


(לפ״ז [לפי זה] פי׳ תחי׳ כמו להחיות בהן נפש כל חי דהפי׳ פקוח נפש ותענוג וכמ״ש בד״ה וידעת היום245 גבי פי׳ וצדיק באמונתו יחיה.246
(Accordingly, the meaning of “gives life” is as in “to give life through them to the soul of every living being,” where the meaning is reviving of the soul and delight; and as is explained in the discourse beginning “And you shall know this day,” regarding the meaning of “And the righteous shall live by his faith.”
A long parenthesis opens here. To “give life” means to refresh and delight the soul, as in the blessing after food, which speaks of what G-d created “to give life through them to the soul of every living being.” The discourse on “And you shall know this day” is cited for the same sense of “live” in “the righteous shall live by his faith.”


ועוי״ל [ועוד יש לומר] בענין והחכמה תחיה את המצות הנק׳ בעליה דהא בגמרא רפ״ו דברכות משמע שפ׳ והיה אם שמוע תשמעו אל מצותי247 עדיין לא נק׳ עושים רצונו של מקום248 כדבעי ומבואר הטעם במ״א לפי שלא נאמר בה בכל מאודך.249
One may further say, on the matter of “wisdom gives life” to the mitzvos, which are called “its possessors”: for in the Gemara, at the beginning of chapter 6 of Berachos, it is implied that the section “And it shall be, if you will diligently hearken to My mitzvos” is still not called “doing the will of the Omnipresent (Makom)” as is fitting; and the reason is explained elsewhere: because “with all your might” is not said in it.
A second explanation of how wisdom “gives life” to the mitzvos. At the start of the sixth chapter of Berachos, the Talmud applies “and you shall gather in your grain,” from the second section of the Shema, to a time when Israel do not do the will of the Omnipresent; so that section is not yet fully “doing His will,” and the reason, explained elsewhere, is that it does not say “with all your might.”


א״כ הרי ע״י בחי׳ בכל מאדך שבפ׳ ראשונה דק״ש [דקריאת שמע] שהיא קבלת עול מלכות שמים נמשך מעלה יתירה בקיום המצות להיות נק׳ עושים רצונו של מקום וזהו ענין החכמה שבה
If so, then through the level of “with all your might” in the first section of the Shema, which is accepting the yoke (kabbalas ol) of the Kingdom of Heaven, an added superiority is drawn into the fulfillment of the mitzvos, so that it be called “doing the will of the Omnipresent.” And this is the matter of the wisdom that is in it,
It follows that “with all your might,” said only in the first section, the acceptance of the yoke of Heaven, adds a further quality to keeping the mitzvos, so that it becomes truly “doing the will of the Omnipresent.” The Alter Rebbe calls this the wisdom of the first section.


ועל ידה נמשך בחי׳ בכל מאדך כנ״ל בענין וגולה על ראשה250 היא תחי׳ בעליה שהם המצות. וביאור הענין היינו כמ״ש במ״א שבמצות יש ב׳ בחי׳ הא׳ מה שנמשך בבחי׳ אור מקיף ונק׳ לבושים.
and through it the level of “with all your might” is drawn, as mentioned above in the matter of “and its bowl upon its top”: it “gives life to its possessors,” which are the mitzvos. And the explanation of the matter is as is explained elsewhere: that in the mitzvos there are two levels. The first is what is drawn on the level of an encompassing light (Or Makif), and is called garments (levushim).
That wisdom, the contemplation of the Shema that was earlier called the Menorah’s “bowl upon its top,” brings about “with all your might,” and so it “gives life to its possessors,” the mitzvos. To explain this he cites another discourse: the mitzvos have two levels, and the first is an encompassing light (Or Makif), called “garments” because, like clothing, it surrounds a person rather than entering within.


הב׳ מה שנמשך ומאיר מבחי׳ מקיף זה לתוך הא״פ [האור פנימי] בבחי׳ פנימיות ועל המשכה זו שבפנימית נק׳ עושין רצונו של מקום251 שממשיכים הגילוי בפנימית בבחי׳ ממכ״ע [ממלא כל עלמין] הנק׳ מקום מקומו של עולם כו׳
The second is what is drawn and shines from this encompassing level into the inner light (Or Pnimi), on the level of the inner dimension (pnimiyus). And on account of this drawing down, which is inward, it is called “doing the will of the Omnipresent”: for they draw the revelation inward, into the level of the light that fills all worlds (memalei kol almin), which is called Makom, “the place of the world,” etc.
The second level is the light that shines from that encompassing light into the inner light, so that it is absorbed within. Because this inward drawing brings G-d’s revelation into the light that fills all worlds, which is called Makom since G-d is “the place of the world,” it is what is called “doing the will of the Makom (the Omnipresent).”


וזהו ע״י והחכמה תחיה החיות הוא שיומשך בגילוי להאיר בבחי׳ פנימיות כמו כי הדם הוא הנפש252 כו׳. גם י״ל [יש לומר] ע״ד מ״ש כי נר מצוה253 כו׳ ודרך חיים.
And this is through “and wisdom gives life”: life-force (chayus) means that it is drawn in revelation, to shine on the level of the inner dimension, as in “for the blood is the soul,” etc. It may also be said [that this is] along the lines of what is written, “For a mitzvah is a lamp,” etc., “and the way of life.”
This is what “wisdom gives life” means: life-force is light that is revealed and shines within, as the soul lives in the blood (“for the blood is the soul”). A second reading draws on the verse “For a mitzvah is a lamp … and the way of life.”


הרי דרך חיים הוא למעלה מהמצוה עצמה וע״ז נאמר והחכמה תחיה בעליה. ומכ״ז [ומכל זה] יובן מ״ש ברבות נשא פי״ג) (ד׳ רנ״ב ד׳) ע״פ כלך יפה רעיתי254 לפי שירמיה אומר כסף נמאס255256 כו׳
Thus “the way of life” is above the mitzvah itself, and of this it is said, “and wisdom gives life to its possessors.” And from all this will be understood what is said in Midrash Rabbah, Nasso, chapter 13) (folio 252d), on the verse “You are all fair, my beloved”: “Because Yirmeyahu says, ‘Rejected silver,’ etc.,
In that verse “the way of life” comes beyond the mitzvah itself, and this added life is what wisdom gives “to its possessors.” From all this, the Alter Rebbe says, one can understand the Midrash quoted at the start of the maamar, which sets Yirmeyahu, who called Israel “rejected silver,” against Zechariah.


בא זכריה ואמר מנורת זהב כולה כו׳ וי״ל [ויש לומר] עפמ״ש [על פי מה שכתוב] ברבות פ׳ תרומה וזאת התרומה זהב257 זו בבל258 שנאמר רישא דדהבא.259
Zechariah came and said, ‘a menorah all of gold,’” etc. And it may be said [that this is] according to what is said in Midrash Rabbah, Parshas Terumah: “‘And this is the offering … gold’: this is Babylon, as it is said, ‘the head of gold.’”
Zechariah, by contrast, saw “a menorah all of gold.” The Alter Rebbe connects this with another Midrash, which reads the gold of the offering for the Mishkan as Babylon, the “head of gold” of the statue in Nebuchadnezzar’s dream as Daniel interpreted it.




40ולכאורה תמוה דרישא דדהבא260 זהו כתר דקליפה שהרי קאי על נבוכדנצר שהחריב את בית המקדש ומה ענין לזהב דתרומה
And at first glance this is puzzling: “the head of gold” is the Keser (the Crown) of kelipah (the husk), for it refers to Nebuchadnezzar, who destroyed the Holy Temple; so what has it to do with the gold of the offering?
The question: “the head of gold” is the highest point, the “crown,” of the forces opposed to holiness (kelipah), for it means Nebuchadnezzar, king of Babylon, who destroyed the Holy Temple. How can it be likened to the gold that Israel gave as an offering for the Mishkan?


אך כמ״ש ברבות ס״פ מצורע בירושלים לא קיימתם מצות זיבה261 כו׳ עד על אותה שעה אומר כולך יפה רעיתי262 כו׳ וזהו ע״ד מ״ש במ״א ע״פ
But [it is] as is said in Midrash Rabbah, at the end of Parshas Metzora: “In Jerusalem you did not keep the mitzvah of zivah,” etc., until: “Of that hour it says, ‘You are all fair, my beloved,’” etc. And this is along the lines of what is explained elsewhere on the verse
The answer begins with a Midrash on the end of Parshas Metzora. When King Yechonyah was a prisoner in Babylon, he and his wife kept the laws of family purity, and G-d said, “In Jerusalem you did not keep the mitzvah of zivah, and now you keep it”; of that hour it says, “You are all fair, my beloved.” The Alter Rebbe compares this with what is explained on the verse “For Israel is a youth.”


כי נער ישראל263 כו׳ וממצרים קראתי לבני כמשל בן נער שכל זמן שמראה לו אביו אהבתו כו׳ מתרהב בנפשו כו׳
“For Israel is a youth,” etc., “and out of Egypt I called My son”: like the analogy of a young son, who, as long as his father shows him his love, etc., grows haughty in his soul, etc.;
The verse says, “For Israel is a youth … and out of Egypt I called My son.” A young son, as long as his father shows him love, grows haughty and bold.


אכן אם אביו גוער בו ודוחהו חוץ לביתו כו׳ אזי מתעורר ומתגלה אהבת הבן אל אביו.
but if his father rebukes him and pushes him out of his house, etc., then the son’s love for his father is aroused and revealed.
When his father rebukes him and sends him out of the house, the son’s hidden love for his father is awakened and comes into the open.




41וצועק במר נפשו כו׳ וזהו שלפי שנער ישראל ע״כ ע״י מצרים קראתי לבני264 ופרעה הקריב265 כו׳.
And he cries out in the bitterness of his soul, etc. And this is [the meaning]: because “Israel is a youth,” therefore through Egypt “I called My son”; and “Pharaoh drew near,” etc.
Sent away, the son cries out in the bitterness of his soul. So too, because Israel was a “youth,” G-d made them His son through Egypt; and “Pharaoh drew near”: his pursuit at the sea made Israel cry out to Havayah, as the same verse goes on to say.


וזהו שדוקא ע״י גלות בבל נעשה מנורת זהב266 וכמ״ש צמאה לך נפשי267 כו׳ בארץ ציה דוקא כמ״ש במ״א בד״ה
And this is why it was specifically through the exile of Babylon that a menorah of gold was made; and as it is written, “My soul thirsts for You,” etc., “in a parched land,” specifically, as is explained elsewhere, in the discourse beginning
In the same way, it was precisely the Babylonian exile that made Israel a menorah of gold. So the verse says, “My soul thirsts for You … in a parched land”: the soul’s thirst for G-d is felt most in a dry and weary land.


להבין ענין יו״ט [יום טוב] שני. וגם כמ״ש ע״פ בשלח פרעה268 כו׳ לכן עי״ז ביררו רישא דדהבא.269 ונעשו מנורת זהב.
“To understand the matter of the second day of Yom Tov.” And also as is explained on the verse “When Pharaoh sent out,” etc. Therefore, through this they refined “the head of gold” and became a menorah of gold.
The reader is referred to the discourse “To understand the matter of the second day of Yom Tov,” the festival day kept only outside the Land of Israel, and to the explanation of “When Pharaoh sent out.” Through the exile Israel refined “the head of gold,” separating the good within Babylon and raising it, and so became a menorah of gold.


אמנם מ״מ עיקר בחי׳ זו קא אלע״ל [על לעתיד לבוא] שיאמרו ליצחק כי אתה אבינו270271 כמעלת הזהב כו׳:
Yet nevertheless, this level refers mainly to the Time to Come, when they will say to Yitzchak, “For you are our father,” like the superiority of gold, etc.
Still, this level belongs mainly to the Time to Come. The Talmud relates that then Yitzchak will plead for Israel, and they will say to him, “For you are our father”; this is “like the superiority of gold.”




42קיצור. וכ״ז [וכל זה] קבלת עול מלכות שמים ואח״כ צ״ל עול מצות272 עול דוקא. שבעה ושבעה מוצקות273 לכל נר שני מוצקות אחד ממשיך השמן מבחי׳ השני זיתים לבוא לבחי׳ רצוא ושוב274 ומוצק ב׳ ממשיך הזהב
Summary. And all this is accepting the yoke (kabbalas ol) of the Kingdom of Heaven; and afterward there must be the yoke of the mitzvos, a “yoke” specifically. “Seven and seven pipes”: for each lamp, two pipes. One draws the oil from the level of the two olives, to come to the level of ratzo and shov; and the second pipe draws the gold,
The summary of the eighth section: all of the above is the acceptance of the yoke of Heaven, and after it must come the yoke of the mitzvos, kept precisely as a “yoke.” Each lamp has two pipes: one brings the oil of the two olives, leading the soul to ratzo and shov, running forth in love and returning in awe, and the other brings the gold.


והוא שמחה של מצוה. וזהו והחכמה המביאה לקבלת עול מלכות שמים היא תחיה בעליה275 שהם המצות:
and this is the joy of the mitzvah. And this is [the meaning of]: “and wisdom,” which brings [one] to accepting the yoke of the Kingdom of Heaven, “gives life to its possessors,” which are the mitzvos.
The gold is the joy of the mitzvah. So the wisdom that leads a person to accept the yoke of Heaven is what “gives life to its possessors,” the mitzvos.



In one’s avodah
Before taking on the mitzvos, a person should first accept G-d’s kingship in the Shema, contemplating His oneness “with all your might,” and let the heart be crushed by feeling its distance from G-d and asking for His mercy. Then the mitzvos are kept both as a yoke, the King’s command, and with joy, the revealed delight of the mitzvah; Torah studied with self-nullification is what gives them life. And distance and exile, like a son sent from his father’s house, are where the soul’s hidden love can come into the open.
Questions for discussion
	How can Zechariah’s “menorah all of gold” describe Israel even now, when Yirmeyahu and Yechezkel spoke of silver and dross?
	Why are the souls compared to the lamp’s vessel, the mitzvos to its oil and wick, and the Torah to its light?
	Why is the joy of a mitzvah “more than the abundance of all,” greater even than the 310 worlds of reward?
	How do the crushing of the olives and the plea for mercy before the Shema prepare the heart for love and awe?
	Why must the mitzvos be kept both as a “yoke” and with joy, and how does wisdom “give life” to them?

Sources and references
Notes
Paragraph 1
1“The soul of man is the lamp of Havayah.” This is the Alter Rebbe’s proof that the lamps of the menorah are souls.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2שבעה רועים
Among the signs of Mashiach’s coming, this Midrash quotes Micah’s verse and lists the seven shepherds, and adds that Yitzchak sits at the entrance of Gehinnom to save his children from its judgment. The Alter Rebbe says this is what Rashi was guessing at.
Shir HaShirim Rabbah 8:9:3שיר השירים רבה ח׳:ט׳:ג׳
… תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי אִם רָאִיתָ סוּס פַּרְסִי קָשׁוּר בְּקִבְרֵי אֶרֶץ יִשְׂרָאֵל, צַפֵּה לְרַגְלָיו שֶׁל מָשִׁיחַ, מַה טַּעַם (מיכה ה, ד): וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וגו׳, וְאֵלּוּ הֵן שִׁבְעָה רוֹעִים, דָּוִד בָּאֶמְצַע, אָדָם, שֵׁת, מְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם וְיַעֲקֹב וּמשֶׁה מִשְׂמֹאלוֹ, וְיִצְחָק לְהֵיכָן הָלַךְ, הָלַךְ וְיָשַׁב עַל פִּתְחָהּ שֶׁל גֵּיהִנֹּם לְהַצִּיל בָּנָיו מִדִּינָהּ שֶׁל גֵּיהִנֹּם, (מיכה ה, ד): וּשְׁמֹנָה נְסִיכֵי אָדָם, אֵלּוּ הֵן שְׁמוֹנָה נְסִיכִים, יִשַׁי, שָׁאוּל …
The Rabbis interpreted the verse regarding the returning exiles. “We have a little sister” (Song of Songs 8:8) – this is [a reference to] the returning exiles. “Little” – because they were small in number. “And she has no breasts” (Song of Songs 8:8) – these are the five matters that were lacking in the latter Temple relative to the first, and these are: Heavenly fire, anointing oil, the Ark, the Divine Spirit, and the Urim and the Tummim. That is what is written: “I will accept it and be …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3Micah prophesies that when Assyria invades the land, “we will raise up against him seven shepherds and eight princes of men.” This is the source of the phrase “the seven shepherds.”
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4The Talmud asks who the seven shepherds of Micah’s verse are and answers: David in the middle, Adam, Shes and Mesushelach on his right, Avraham, Yaakov and Moshe on his left.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
5והקמנו עליו שבעה רועים
The Midrash on Parshas Nasso, discussing the anointed leaders of the future, brings this verse as one opinion: that there will be seven. The Alter Rebbe cites it for the matter of the seven shepherds.
Bamidbar Rabbah 14:1במדבר רבה י״ד:א׳
6פרש רשת לרגלי
“He spread a net for my feet,” from the lament over Jerusalem. The Midrash reads “my feet” as the footsteps of Mashiach.
Lamentations 1:13איכה א׳:י״ג
מִמָּרוֹם שָׁלַח־אֵשׁ בְּעַצְמֹתַי וַיִּרְדֶּנָּה פָּרַשׂ רֶשֶׁת לְרַגְלַי הֱשִׁיבַנִי אָחוֹר נְתָנַנִי שֹׁמֵמָה כׇּל־הַיּוֹם דָּוָה:
From on high hath He sent fire into my bones, And it prevaileth against them; He hath spread a net for my feet, He hath turned me back; He hath made me desolate And faint all the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7פרש רשת לרגלי
On “He spread a net for my feet,” the Midrash gives signs of Mashiach’s approach and quotes Micah’s prophecy of the seven shepherds. This is why the Alter Rebbe concludes that the seven shepherds belong to the Time to Come.
Eikhah Rabbah 1:41איכה רבה א׳:מ״א
… כִּי הוּא רֹדֶה בְּכָל עֵבֶר הַנָּהָר. דָּבָר אַחֵר, וַיִּרְדֶּנָּה, רִדְיָא, כִּדְתַנְיָא חָרַשׁ רוֹפֵשׁ אֶת הַהֵיכָל. רַבִּי בֵּיבָא מֵרַנְגַּיָּא אָמַר: וַיִּרְדֶּנָּה, רָאָה שֶׁמִּדַּת הַדִּין פּוֹגַעַת בָּהּ. פָּרַשׂ רֶשֶׁת לְרַגְלַי. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, אִם רָאִיתָ סַפְסָלִין מְלֵאִים בַּבְלִיִּים מֻנָּחֵי בְּאֶרֶץ יִשְׂרָאֵל, צַפֵּה לְרַגְלָיו שֶׁל מָשִׁיחַ, מַה טַּעַם, פָּרַשׂ רֶשֶׁת לְרַגְלַי. תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי אִם רָאִיתָ סוּס פַּרְסִי קָשׁוּר בְּאֶרֶץ יִשְׂרָאֵל, צַפֵּה לְרַגְלָיו שֶׁל מָשִׁיחַ, מַה טַּעַם (מיכה ה, ד): וְהָיָה זֶה שָׁלוֹם אַשּׁוּר וגו׳. הֱשִׁיבַנִּי …
“From on high He sent fire into my bones, and He crushed them; He spread a net for my feet, He turned me back. He rendered me desolate, suffering all day” (Lamentations 1:13). “From on high He sent fire into my bones.” Rabbi Ami asked Rabbi Shmuel bar Naḥmani, he said to him: ‘Because I heard about you, that you are a master of aggada, what is [the meaning of] that which is written: “For Your righteousness [vetzikatekha], G-d, reaches on high”?’ (Psalms 71:19). He said to him: ‘Just as …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8כמדומה לי
Rashi writes that he does not know the reason for the list, and that it seems to him to be connected to the teaching that Yitzchak went to save his children from the judgment of Gehinnom. The Alter Rebbe points out that Shir HaShirim Rabbah says this explicitly.
Rashi on Sukkah 52b:13:1רש"י על סוכה נ״ב ב:י״ג:א׳
שבעה רועים ושמנה נסיכים - לא ידעתי בהם טעם כמדומה לי דאמרינן בעלמא ויצחק להיכן אזל להציל בניו מדינה של גהינם כדכתיב כי אתה אבינו (מדרש ילקוט מיכה ה):
Vilna Edition (Public Domain)
9Isaiah foretells that in the future G-d will wave His hand over the River and strike it into seven streams. The Alter Rebbe reads it as a revelation of the seven lower Sefiros of Atik Yomin.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe contrasts this division with the undivided flow of the future.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ונחל עדניך תשקם
“And from the stream of Your delights You give them drink.” The word for “delights” is related to “Eden,” so the stream is read as flowing from Eden itself.
Psalms 36:9תהילים ל״ו:ט׳
יִרְוְיֻן מִדֶּשֶׁן בֵּיתֶךָ וְנַחַל עֲדָנֶיךָ תַשְׁקֵם:
They are abundantly satisfied with the fatness of Thy house; And Thou makest them drink of the river of Thy pleasures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12Yehoshua tells the people, “Beyond the River your fathers dwelt.” The Alter Rebbe uses the phrase for a root above the “river,” the high source of the seven shepherds.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“You are all fair, my beloved, and there is no blemish in you.” The Midrash links this verse with Zechariah’s menorah that is all of gold.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14On “You are all fair, my beloved,” the Midrash quotes Yechezkel’s “dross” and Zechariah’s golden menorah, and concludes with this verse.
Shir HaShirim Rabbah 4:7:1שיר השירים רבה ד׳:ז׳:א׳
כֻּלָּךְ יָפָה רַעְיָתִי, זֶה יַעֲקֹב אָבִינוּ, שֶׁהָיְתָה מִטָּתוֹ שְׁלֵמָה לְפָנָיו וְלֹא נִמְצָא בָּהּ פְּסֹלֶת. מַהוּ כֻּלָּךְ יָפָה רַעְיָתִי, תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי, בְּשָׁעָה שֶׁעָמְדוּ יִשְׂרָאֵל לִפְנֵי הַר סִינַי וְאָמְרוּ (שמות כד, ז): כֹּל אֲשֶׁר דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע, אוֹתָהּ שָׁעָה לֹא הָיָה בָהֶם לֹא זָבִים וְלֹא מְצֹרָעִין וְלֹא חִגְּרִין וְלֹא סוּמִין לֹא אִלְּמִין וְלֹא חֵרְשִׁין, לֹא שׁוֹטִין וְלֹא שַׁמָּמִין, לֹא טִפְּשִׁין וְלֹא חֲלוּקֵי לֵב, עַל אוֹתָהּ שָׁעָה נֶאֱמַר: כֻּלָּךְ יָפָה רַעְיָתִי, כֵּיוָן שֶׁחָטְאוּ לֹא הָיוּ יָמִים קַלִּים וְהָיוּ בָם זָבִים וּמְצֹרָעִים …
“All of you is fair, my love, and there is no blemish in you” (Song of Songs 4:7). “All of you is fair, my love” – this is Jacob our patriarch, whose bed was unflawed and no waste was found among it. What is, “all of you is fair, my love”? Rabbi Shimon ben Yoḥai taught: When Israel stood before Mount Sinai and said: “Everything that G-d spoke we will perform and we will heed” (Exodus 24:7), at that moment there were in their midst neither zav, nor leper, nor …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15לפי שבעוה״ז יש בהן פסולת אבל לע״ל אמר זכריה
The Midrash says that in this world there is dross among Israel, but of the Time to Come Zechariah said, “I saw, and behold, a menorah all of gold.” This is the reading that applies the vision to the future.
Vayikra Rabbah 32:8ויקרא רבה ל״ב:ח׳
16Yirmeyahu says of the people, “Rejected silver they have called them, for Havayah has rejected them.”
Jeremiah 6:30ירמיהו ו׳:ל׳
כֶּסֶף נִמְאָס קָרְאוּ לָהֶם כִּי־מָאַס Havayah בָּהֶם:
Refuse silver shall men call them, Because the L-RD hath rejected them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17לפי שירמיה אומר כסף נמאס קראו להם ויחזקאל קורא אותם סיגים
The Midrash contrasts Yirmeyahu’s “rejected silver” and Yechezkel’s “dross” with Zechariah’s menorah all of gold, which fulfills “You are all fair, my beloved.” From this the Alter Rebbe infers that Zechariah speaks of the present time too.
Bamidbar Rabbah 13:8במדבר רבה י״ג:ח׳
18בן אדם היו לי בית ישראל לסיג
Yechezkel is told, “Son of man, the house of Israel has become dross to Me.” Dross is the waste separated from metal in refining.
Ezekiel 22:18יחזקאל כ״ב:י״ח
בֶּן־אָדָם הָיוּ־לִי בֵית־יִשְׂרָאֵל לְסִיג כֻּלָּם נְחֹשֶׁת וּבְדִיל וּבַרְזֶל וְעוֹפֶרֶת בְּתוֹךְ כּוּר סִגִים כֶּסֶף הָיוּ:
’Son of man, the house of Israel is become dross unto Me; all of them are brass and tin and iron and lead, in the midst of the furnace; they are the dross of silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19Zechariah sees a menorah all of gold, with a bowl on its top and seven lamps on it. The whole maamar is an explanation of this vision.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
20Zechariah’s vision of “a menorah all of gold,” set against Yirmeyahu’s and Yechezkel’s rebukes.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כולך יפה
“You are all fair, my beloved,” which the Midrash connects with the menorah that is all of gold.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22מקשה א׳ תעשה המנורה
“Of hammered work shall the Menorah be made.” The Alter Rebbe draws from the Menorah being beaten out of one piece the unity of all Israel.
Exodus 25:31שמות כ״ה:ל״א
וְעָשִׂיתָ מְנֹרַת זָהָב טָהוֹר מִקְשָׁה תֵּעָשֶׂה הַמְּנוֹרָה יְרֵכָהּ וְקָנָהּ גְּבִיעֶיהָ כַּפְתֹּרֶיהָ וּפְרָחֶיהָ מִמֶּנָּה יִהְיוּ:
And thou shalt make a candlestick of pure gold: of beaten work shall the candlestick be made, even its base, and its shaft; its cups, its knops, and its flowers, shall be of one piece with it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
23“The heavens are My throne, and the earth is My footstool.” A discourse on this verse explains the virtue of the lower level, the “foot.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
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24“You are standing this day, all of you,” from the heads of the tribes to the drawers of water. A discourse on this verse explains the unity of all Israel.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25יציץ ופרח ישראל
“Israel shall blossom and flower.” This is why the Menorah’s flower stands for the level of Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26והיא כפורחת
In the cupbearer’s dream the vine “was as though it flowered, its blossoms shot forth.”
Genesis 40:10בראשית מ׳:י׳
וּבַגֶּפֶן שְׁלֹשָׁה שָׂרִיגִם וְהִוא כְפֹרַחַת עָלְתָה נִצָּהּ הִבְשִׁילוּ אַשְׁכְּלֹתֶיהָ עֲנָבִים:
and in the vine were three branches; and as it was budding, its blossoms shot forth, and the clusters thereof brought forth ripe grapes,
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27והיא כפורחת
The Midrash reads the vine as Israel and its flowering as the flowering of Israel’s redemption. The Alter Rebbe sends the reader here for the flower as the level of Israel.
Bereshit Rabbah 88:5בראשית רבה פ״ח:ה׳
28חמוקי ירכיך כמו חלאים
“How beautiful are your steps in sandals … the curves of your thighs are like jewels.” The verse praises the lower parts, the feet and thighs.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מקשה תעשה
The Zohar asks why the verse says the Menorah “shall be made” if it was hammered work, and answers that it was formed by itself through a wonder.
Zohar, Noach 40:322–42:335ספר הזהר, נח מ׳:שכ״ב-מ״ב:של״ה
R. Simeon said: ‘Our colleagues are acquainted with a profound mystery concerning these garments.’ AND THE WHOLE EARTH WAS OF ONE LANGUAGE AND OF ONE SPEECH. R. Simeon began his discourse with the verse: And the house in its being built, was built of stone made ready at the quarry; and there was neither hammer nor axe nor any tool of iron heard in the house in its being built (I Kings 6, 7). He said: The phrase “in its being built” (behibbonotho) implies self-building, as though without the hands …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30מקשה תעשה
The Zohar explains “of hammered work shall the Menorah be made” as the Shechinah, the vessel of the Holy One, blessed be He, whose seven lights are seven Sefiros.
Zohar, Terumah 54:575–585ספר הזהר, תרומה נ״ד:תקע״ה-תקפ״ה
31The Menorah was hammered work “to its base, to its flower.” The Alter Rebbe reads the base and the flower as the lower and higher levels of the people, all one piece.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
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32Yaakov is given the name Israel “for you have striven with G-d and with men and have prevailed.” The name points to the higher level, the “flower.”
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
33Zechariah’s vision of a menorah all of gold with its seven lamps, the subject of the maamar.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
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34“Of hammered work shall the Menorah be made,” the image of the unity of all Israel.
Exodus 25:31שמות כ״ה:ל״א
וְעָשִׂיתָ מְנֹרַת זָהָב טָהוֹר מִקְשָׁה תֵּעָשֶׂה הַמְּנוֹרָה יְרֵכָהּ וְקָנָהּ גְּבִיעֶיהָ כַּפְתֹּרֶיהָ וּפְרָחֶיהָ מִמֶּנָּה יִהְיוּ:
And thou shalt make a candlestick of pure gold: of beaten work shall the candlestick be made, even its base, and its shaft; its cups, its knops, and its flowers, shall be of one piece with it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ופרח ישראל
“Israel shall blossom and flower,” the source for the flower as the level of Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36“The curves of your thighs are like jewels,” the praise of the lower levels.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
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37בעבר הנהר
“Beyond the River your fathers dwelt,” used for the high root of the seven shepherds.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38והכהו לשבעה נחלים
The River struck into seven streams in the future, the revelation of the seven lower Sefiros of Atik Yomin.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
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39נחל עדניך
“The stream of Your delights,” a stream that flows from Eden itself.
Psalms 36:9תהילים ל״ו:ט׳
יִרְוְיֻן מִדֶּשֶׁן בֵּיתֶךָ וְנַחַל עֲדָנֶיךָ תַשְׁקֵם:
They are abundantly satisfied with the fatness of Thy house; And Thou makest them drink of the river of Thy pleasures.
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40ומשם יפרד
The river from Eden that “from there divides,” the division that will cease in the future.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
41“For a mitzvah is a lamp, and Torah is light.” The section builds on this verse: the mitzvos are the lamp, the Torah is the light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
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42בהיטיבו את הנרות
Aharon burns the incense “when he dresses the lamps” each morning. Dressing the lamps means preparing the oil and the wick, so these too are called ner.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43The verse lists the pure Menorah, “its lamps, the lamps of the arrangement, and all its vessels.” The Alter Rebbe uses it to show that ner can mean the vessel.
Exodus 39:37שמות ל״ט:ל״ז
אֶת־הַמְּנֹרָה הַטְּהֹרָה אֶת־נֵרֹתֶיהָ נֵרֹת הַמַּעֲרָכָה וְאֶת־כׇּל־כֵּלֶיהָ וְאֵת שֶׁמֶן הַמָּאוֹר:
the pure candlestick, the lamps thereof, even the lamps to be set in order, and all the vessels thereof, and the oil for the light;
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Paragraph 6
44ותורה אור
“For a mitzvah is a lamp, and Torah is light.” The Alter Rebbe reads the two halves of the verse as the oil and wick and the light that burns on them.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
45Wisdom says, “And I was beside Him a nursling, and I was His delight every day.” A discourse on this verse explains how delight is clothed in will.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
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46ובבואה לפני המלך
“And when she came before the king,” said of Esther. A discourse on these words is cited for the same theme.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
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47The curses come “because you did not serve Havayah your G-d with joy and with gladness of heart, more than the abundance of all.” The Alter Rebbe learns from it that a mitzvah must be done with joy, and goes on to explain “the abundance of all.”
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
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48“When you raise up the lamps,” the opening of the parsha, and the title of a discourse that explains how delight follows will.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
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49שוש אשיש בהוי׳
“I will greatly rejoice in Havayah, my soul shall exult in my G-d.” A discourse on this verse explains how joy grows with the revelation of delight.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
50ר״ע שחק ואמר אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה
Rabban Gamliel, Rabbi Elazar ben Azaryah, Rabbi Yehoshua and Rabbi Akiva heard the tumult of Rome from a hundred and twenty mil away; the others wept and Rabbi Akiva laughed: “If for those who transgress His will it is so, for those who do His will, how much more so!”
Makkot 24a:33–24b:1מכות כ״ד א:ל״ג-כ״ד ב:א׳
… הַלָּלוּ גּוֹיִם שֶׁמִּשְׁתַּחֲוִים לַעֲצַבִּים וּמְקַטְּרִים לַעֲבוֹדָה זָרָה יוֹשְׁבִין בֶּטַח וְהַשְׁקֵט, וְאָנוּ, בֵּית הֲדוֹם רַגְלֵי אֱלֹקֵינוּ שָׂרוּף בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
51שאין לך עשב מלמטה שאין לו מזל
“There is no blade of grass that has no mazal in the heavens that strikes it and tells it, Grow!” The Alter Rebbe uses this to trace how the flow of life and pleasure reaches the world.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
52ונהנים מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” This is the inner life-force that cannot be compared with worldly pleasure.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
53מוטב לידייניה וליתי לעלמא דאתי
Rabbi Meir said of Acher, the sage who left the path: “Better that he be judged and come to the World to Come.” The Alter Rebbe learns from it that the radiance of the Shechinah is worth all the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54Yoav hears the shofar and asks, “Why is the sound of the city in an uproar?” The Alter Rebbe uses the phrase for the noise of Rome’s celebrations.
I Kings 1:41מלכים א א׳:מ״א
וַיִּשְׁמַע אֲדֹנִיָּהוּ וְכׇל־הַקְּרֻאִים אֲשֶׁר אִתּוֹ וְהֵם כִּלּוּ לֶאֱכֹל וַיִּשְׁמַע יוֹאָב אֶת־קוֹל הַשּׁוֹפָר וַיֹּאמֶר מַדּוּעַ קוֹל־הַקִּרְיָה הוֹמָה:
And Adonijah and all the guests that were with him heard it as they had made an end of eating. And when Joab heard the sound of the horn, he said: ‘Wherefore is this noise of the city being in an uproar?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55Michal’s words to David, “as one … openly uncovers himself.” The Alter Rebbe borrows the phrase for the open revelation of the supernal delight in the Time to Come.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
56נהר דינור
In Daniel’s vision “a river of fire flowed and came out from before Him.” This is the River of Fire through which the souls pass from one Gan Eden to the next.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
57“They go from strength to strength; each appears before G-d in Zion.” The Sages learn from it that Torah scholars never rest, even in the World to Come.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58In the future the Holy One, blessed be He, will give each tzaddik 310 worlds, learned from “to cause those who love Me to inherit yesh,” since yesh has the numerical value 310.
Sanhedrin 100a:16סנהדרין ק׳ א:ט״ז
אֲמַר: מַאי טַעְמָא לָא שְׁכִיחַתְּ בְּאַגַּדְתָּא? דְּאָמְרִי בְּמַעְרְבָא מִשְּׁמֵיהּ דְּרָבָא בַּר מָרִי: עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לִיתֵּן לְכׇל צַדִּיק וְצַדִּיק שְׁלֹשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא״. ״יֵשׁ״ בְּגִימַטְרִיָּא תְּלָת מְאָה וְעַשְׂרָה הָוֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59ש״י עולמות
The Zohar speaks of 310 worlds beneath the hidden supernal Throne: 207 on the right side and 103 on the left.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
60עתיד הקב״ה להנחיל לכל צדיק וצדיק ש״י עולמות שנאמר להנחיל אוהבי יש
The last Mishnah of Uktzin: Rabbi Yehoshua ben Levi says that the Holy One, blessed be He, will give each tzaddik 310 worlds as an inheritance.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
61להנחיל אוהבי יש
Wisdom says, “To cause those who love Me to inherit yesh, and I will fill their treasuries.” The word yesh equals 310.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62“Acquire wisdom, acquire understanding.” Keneh (“acquire”) twice is 310, showing that the 310 worlds come from Chochmah and Binah.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63עולם חסד יבנה
“The world is built by kindness.” This world begins from Chesed, the first of the emotive attributes.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64“How great are Your works, Havayah; Your thoughts are very deep.” The depth of the divine thought is Chochmah and Binah, which do not come out into the chain of worlds.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65באתי לגני
“I have come into My garden, My sister, My bride.” A discourse on this verse explains at length that Chochmah and Binah are above the life-force of the worlds.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66עובר לסוחר
Avraham weighs out four hundred shekels of silver, “current with the merchant.” The worlds of longing (kisufin) are drawn from this level, kesef (silver) read as kosef (longing).
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67נכספה וגם כלתה נפשי
“My soul longs, indeed it pines for the courtyards of Havayah.” The verse shows kisufin as a term for longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68Rachel says to Leah, “Therefore he shall lie with you tonight.” The Zohar reads yishkav as yesh plus twenty-two.
Genesis 30:15בראשית ל׳:ט״ו
וַתֹּאמֶר לָהּ הַמְעַט קַחְתֵּךְ אֶת־אִישִׁי וְלָקַחַת גַּם אֶת־דּוּדָאֵי בְּנִי וַתֹּאמֶר רָחֵל לָכֵן יִשְׁכַּב עִמָּךְ הַלַּיְלָה תַּחַת דּוּדָאֵי בְנֵךְ:
And she said unto her: ‘Is it a small matter that thou hast taken away my husband? and wouldest thou take away my son’s mandrakes also?’ And Rachel said: ‘Therefore he shall lie with thee to-night for thy son’s mandrakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69לכן ישכב עמך ישכב
The Zohar reads yishkav as yesh and kaf-beis: yesh is the upper world, the World to Come of “to cause those who love Me to inherit yesh,” joined with the twenty-two letters, the secret of the whole Torah.
Zohar, Vayetzei 23:193–200ספר הזהר, ויצא כ״ג:קצ״ג-ר׳
This may be illustrated from the verse: GIVE ME, I PRAY THEE, OF THY SON’S MANDRAKES. It was not the mandrakes that made Rachel bear children, but G-d used them as an instrument for procuring the birth of a child, Issachar, who should hold fast to the Torah more than all the other tribes. For Rachel at first held fast to Jacob and did not let him go to Leah, as it is written: “Is it a small matter that thou hast taken away my husband?” But afterwards Rachel said: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
70“For there is a reward for your work, says Havayah.” The Zohar connects the yesh of this verse with the reward of the World to Come.
Jeremiah 31:16ירמיהו ל״א:ט״ז
כֹּה אָמַר ה׳ מִנְעִי קוֹלֵךְ מִבֶּכִי וְעֵינַיִךְ מִדִּמְעָה כִּי יֵשׁ שָׂכָר לִפְעֻלָּתֵךְ נְאֻם־ה׳ וְשָׁבוּ מֵאֶרֶץ אוֹיֵב:
Thus saith the L-RD: Refrain thy voice from weeping, And thine eyes from tears; For thy work shall be rewarded, saith the L-RD; And they shall come back from the land of the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71כי יש שכר לפעולתך
The Zohar says that one who toils in Torah inherits the World to Come, reading Yissachar as yesh sachar, “there is a reward,” and bringing this verse with “to cause those who love Me to inherit yesh.”
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
From here we learn that whoever studies diligently the Torah inherits the world to come and the inheritance of Jacob. For the name Issachar may be divided into the two words yesh sakher (there is a reward), found in the verse: “there is a reward to thy work” (Jer. 31, 16), and again: “There is (yesh) an inheritance for those that love me, and I will fill their treasures” (Prov. 8, 21).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
72מוטב דלידייניה
“Better that he be judged and come to the World to Come,” recalled in the summary.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
73ילכו מחיל
“They go from strength to strength,” the souls’ endless ascent.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74“The world is built by kindness,” the source of this world in the emotive attributes.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75“Acquire wisdom, acquire understanding,” the source in Chochmah and Binah of the 310 worlds.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76עמקו מחשבותיך
“Your thoughts are very deep,” the depth of Chochmah and Binah.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
77מרב כל
The Zohar reads the verse of “more than the abundance of all”: “with joy” is the kohanim, “gladness of heart” is the Levites, and “the abundance of all” is Israel, who stand between them and receive blessings from every side.
Zohar, Vayera 29:432–438ספר הזהר, וירא כ״ט:תל״ב-תל״ח
78מרב כל
The Zohar asks what “more than the abundance of all” means and contrasts it with “in want of all” in the next verse.
Zohar, Vayishlach 22:229–24:240ספר הזהר, וישלח כ״ב:רכ״ט-כ״ד:ר״מ
Now, when the Israelites dwelt in their land and brought offerings, they all drew themselves nearer to G-d in manner due; and when the work of sacrifice was performed and the smoke of the altar ascended in a straight column, they knew that it had kindled the lamp which they desired to kindle, and so all faces shone and all lamps were lit. But since the destruction of the Temple not a day passes but is visited with wrath and rage, as it says: “and G-d hath indignation every day” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
79עין לא ראתה
The Zohar speaks of hidden worlds of “No eye has seen, O G-d, except You,” where a new insight of the Torah rises before Atik Yomin. The Alter Rebbe identifies this level with the inner Yesod of Atik.
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
80“From of old they have not heard, they have not given ear; no eye has seen, O G-d, except You, what He will do for one who waits for Him.” The Alter Rebbe reads it as the essence of the mitzvah, above every world.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81שאין העולם יכול לשמוע מהו מתן שכרן של מצות
The Midrash reads “they have not heard” to mean that the world cannot hear what the reward of the mitzvos is, for the whole world cannot contain it.
Shemot Rabbah 30:24שמות רבה ל׳:כ״ד
… כך ישראל בעולם הזה, מי שהוא עושה מצות אינו יודע מתן שכרן, אבל לעולם הבא, כשיראו מתן שכרן של מצות, הם תמהים שאין העולם כולו יכול לקבל את השכר, שנאמר (ישעיה סד): ומעולם לא שמעו ולא האזינו עין לא ראתה. וכי מעולם לא שמעו?! אלא אין העולם יכול לשמוע מהו מתן שכרן של מצות, לכך נאמר: כי קרובה ישועתי לבא. אמר הקב״ה: אני מביא את הישועה, שנא׳: לה׳ הישועה. ומי שהוא עושה משפט, כותב אני עליו שהוא מקרב את הישועה. וכן אתה מוצא ביהושפט שעשה שופטים, שנאמר (ד״ה ב …
Another matter, “these are the ordinances,” that is what is written: “So said the L-rd: Maintain justice and perform acts of charity” (Isaiah 56:1). That is what the verse states: “These too are for the wise: Showing favor in judgment is no good” (Proverbs 24:23). The Holy One blessed be He said: ‘What caused the judges to know how to judge? It is due to the fact that you received the Torah in which it is written: “These are the statutes, ordinances, and laws”’ (Leviticus 26:46). But know that “showing …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
82“And He put on righteousness as a coat of mail.” Iggeres HaKodesh discusses this verse, and the reader is referred there.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83תחת אשר כו׳ מרב כל
“Because you did not serve Havayah your G-d with joy and with gladness of heart, more than the abundance of all.” The paragraph explains what “the abundance of all” is.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84David’s blessing: “Yours, Havayah, are the greatness and the might … for all that is in heaven and on earth.” In Kabbalah “all” here is Yesod, which holds heaven and earth together.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85יקוו המים
The Zohar expounds “Let the waters be gathered,” one of the passages the Alter Rebbe cites for the gathering of the flow into one place.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
86יקוו המים אל מקום אחד
“Let the waters under the heavens be gathered to one place.” It is read as the gathering of the flow of all the Sefiros into Yesod.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ואין נסתר
“And nothing is hidden from its heat.” The Zohar’s discussion of this verse is cited for the same theme.
Psalms 19:7תהילים י״ט:ז׳
מִקְצֵה הַשָּׁמַיִם מוֹצָאוֹ וּתְקוּפָתוֹ עַל־קְצוֹתָם וְאֵין נִסְתָּר מֵחַמָּתוֹ:
His going forth is from the end of the heaven, and his circuit unto the ends of it; and there is nothing hid from the heat thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88מכל מלמדי
“From all my teachers I have gained understanding.” Pri Etz Chaim expounds this verse in connection with kol.
Psalms 119:99תהילים קי״ט:צ״ט
מִכׇּל־מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֺתֶיךָ שִׂיחָה לִי:
I have more understanding than all my teachers; For Thy testimonies are my meditation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כי ההרים ימושו גבי וברית שלומי לא תמוט
“For the mountains may depart and the hills be moved, but My kindness shall not depart from you, and My covenant of peace shall not be removed.” A discourse on this verse explains the drawing down from above the chain of worlds.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יבוא כל בשר להשתחות לפני
“All flesh shall come to bow down before Me, says Havayah.” The Alter Rebbe reads “all flesh” as kol shining into “flesh,” nullified before the revelation of the Time to Come.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91Adam says of Chavah, “bone of my bones and flesh of my flesh.” It shows “flesh” as the receiving level.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ואתה תצוה
“And you shall command the children of Israel,” the title of a discourse that explains “the abundance of all.”
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.” The Alter Rebbe explains it by the mitzvah’s root above the 310 worlds.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
94“For my head is filled with dew.” A discourse on this verse explains the levels of Arich Anpin referred to here.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
95אל דעות
Channah’s prayer: “For Havayah is a G-d of knowledges.” The plural is read as two ways of knowing, from above and from below.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96אשר אין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” This is the true yesh beside which the worlds are nothing.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ואהיה אצלו אמון
“And I was beside Him a nursling, and I was His delight every day,” the title of the discourse referred to.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98אני תורתך שעשעתי
“I delight in Your Torah.” A discourse on “And I was beside Him a nursling” explains the delight in this verse.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
99עין לא ראתה
“No eye has seen, O G-d, except You,” the level from which the mitzvos are drawn.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100יפה שעה אחת בתומע״ט בעוה״ז מכל חיי העוה״ב
“One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.”
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
101מרב כל
“More than the abundance of all,” the words of the verse the section explains.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102כל ימי חייך להביא לימוה״מ
Ben Zoma reads “all the days of your life” as including the days of Mashiach. The summary recalls it for the precise sense of the word “all.”
Mishnah Berakhot 1:5משנה ברכות א׳:ה׳
מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה, הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא, שֶׁנֶּאֱמַר (דברים טז) לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ. יְמֵי חַיֶּיךָ, הַיָּמִים. כֹּל יְמֵי חַיֶּיךָ, הַלֵּילוֹת. וַחֲכָמִים אוֹמְרִים, יְמֵי חַיֶּיךָ, הָעוֹלָם הַזֶּה. כֹּל יְמֵי חַיֶּיךָ, לְהָבִיא לִימוֹת הַמָּשִׁיחַ:
The exit from Egypt is to be mentioned at night. R. Eleazar ben Azariah saith, "Verily I am as a man of 70 years, [almost 70 years of age], but have not succeeded [to prove] that the exit from Egypt ought to be mentioned at night, until Ben Zoma [thus] expounded [the law]: 'that thou mayest remember the day of thy going forth from the land of Egypt all the days of thy life.' 'The days of thy life,' would denote the days only; but [the expression] 'all the days …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 15
103אשרי יושבי ביתך
“Happy are those who dwell in Your house; they will yet praise You, selah.” The Alter Rebbe reads asher in the blessing as related to ashrei, a word of praise.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ג״פ קדוש
The seraphim call to one another, “Holy, holy, holy is Havayah of Hosts.” The threefold “holy” declares G-d’s separateness.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
105הוי׳ צבאות
“Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” The Alter Rebbe reads it as saying that G-d is above being clothed in the worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106Kehot’s note points to II Chronicles 16:2 for these words.
II Chronicles 16:2דברי הימים ב ט״ז:ב׳
וַיֹּצֵא אָסָא כֶּסֶף וְזָהָב מֵאֹצְרוֹת בֵּית ה׳ וּבֵית הַמֶּלֶךְ וַיִּשְׁלַח אֶל־בֶּן־הֲדַד מֶלֶךְ אֲרָם הַיּוֹשֵׁב בְּדַרְמֶשֶׂק לֵאמֹר:
Then Asa brought out silver and gold out of the treasures of the house of the L-RD and of the king’s house, and sent to Ben-hadad king of Aram, that dwelt at Damascus, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
107תנה הודך על השמים
“Havayah, our L-rd, how mighty is Your Name in all the earth, You who place Your majesty upon the heavens.”
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108תנה הודך על השמים
When Moshe went up to receive the Torah, the angels protested that the hidden treasure should stay in heaven and quoted “Place Your majesty upon the heavens.” The Torah was given to Israel and not to them.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
109ישראל עלו במחשבה
Six things preceded the creation of the world; among them the Patriarchs and Israel “arose in thought.” This is why the souls are the inner dimension of the worlds.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
110זכור את יום השבת
“Remember the Shabbos day to keep it holy,” the title of a discourse in Torah Ohr, Yisro, on this subject.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111הבאים ישרש
“Those who come, Yaakov shall take root,” the title of a discourse on the same subject.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בהעלותך את הנרות
“When you raise up the lamps, toward the face of the Menorah shall the seven lamps give light.” Aharon raises up the souls.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113אחת היא יונתי
“She is one, my dove, my perfect one.” A discourse on this verse explains the inner and outer configurations of Malchus.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114כשמן הטוב על הראש
“Like the good oil upon the head, running down upon the beard, the beard of Aharon.” The oil is the flow from the highest “head.”
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כשמן הטוב על הראש
The Zohar explains “like the good oil upon the head” as the holy supernal anointing oil flowing from the head of all heads, most hidden of all; “upon the beard” is the precious beard, and “the beard of Aharon” the supernal High Priest.
Zohar, Emor 2:6–3:12ספר הזהר, אמור ב׳:ו׳-ג׳:י״ב
116והוי״ה בראשם
“Their king passes before them, and Havayah at their head.” The “head” is the Name Havayah.
Micah 2:13מיכה ב׳:י״ג
עָלָה הַפֹּרֵץ לִפְנֵיהֶם פָּרְצוּ וַיַּעֲבֹרוּ שַׁעַר וַיֵּצְאוּ בוֹ וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם:
The breaker is gone up before them; They have broken forth and passed on, By the gate, and are gone out thereat; And their king is passed on before them, And the L-RD at the head of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117שאו ידיכם קדש וברכו את ה׳
“Lift up your hands in holiness and bless Havayah.” Blessing is drawn into the Name Havayah from the supernal kodesh.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
118שאו ידיכם
“Lift up your hands in holiness and bless Havayah.” The two hands are the two arms, the acceptance of the yoke of Heaven.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is one,” the first verse of the Shema and the acceptance of the yoke of Heaven.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120צאינה וראינה
“Go forth and gaze, daughters of Zion, upon King Shlomo,” the title of a discourse that explains this drawing down.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121כשמן הטוב על הראש
“Like the good oil upon the head,” the blessing flowing from the supernal holiness onto the “head.”
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
122בשעה שישראל עונין איש״ר מברך הקב״ה מנענע בראשו
When Israel enter the synagogues and study halls and answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
123יורד על הזקן
“Running down upon the beard, the beard of Aharon, that runs down over the edge of his garments.” The doubled “beard” is read as the Written and Oral Torah.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124זקן שקנה חכמה
The Sages define a zaken, an elder, as one who has acquired wisdom. The Alter Rebbe applies the definition to the “beard.”
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 20
125ותורה אור
“For a mitzvah is a lamp, and Torah is light.” The Torah is the light that reveals the delight hidden in the mitzvos.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
126הוי״ה בחכמה
“Havayah founded the earth with wisdom.” The main revelation of the Infinite Light as an inner light is in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127כי אתה נרי
David says, “For You are my lamp, Havayah.” A discourse on this verse in Torah Ohr explains the wick as the level of the Name Ban.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128עלו במחשבה
Israel “arose in thought” before the creation of the world, which is why the souls are vessels for the light.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
129כטל חרמון שיורד על הררי ציון
“Like the dew of Hermon that comes down upon the mountains of Zion.” Zion is read as Yesod, through which the good oil flows.
Psalms 133:3תהילים קל״ג:ג׳
כְּטַל־חֶרְמוֹן שֶׁיֹּרֵד עַל־הַרְרֵי צִיּוֹן כִּי שָׁם צִוָּה ה׳ אֶת־הַבְּרָכָה חַיִּים עַד־הָעוֹלָם:
Like the dew of Hermon, That cometh down upon the mountains of Zion; For there the L-RD commanded the blessing, Even life for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130צדיק יסוד עולם
“The tzaddik is the foundation of the world.” In Kabbalah this verse names the Sefirah of Yesod.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
131אשריך ישראל
Moshe’s last blessing: “Happy are you, Israel; who is like you, a people saved by Havayah?” Asher in the blessing is read as this “happy,” the praise of delight.
Deuteronomy 33:29דברים ל״ג:כ״ט
אַשְׁרֶיךָ יִשְׂרָאֵל מִי כָמוֹךָ עַם נוֹשַׁע בַּHavayah מָגֵן עֶזְרֶךָ וַאֲשֶׁר־חֶרֶב גַּאֲוָתֶךָ וְיִכָּחֲשׁוּ אֹיְבֶיךָ לָךְ וְאַתָּה עַל־בָּמוֹתֵימוֹ תִדְרֹךְ:
Happy art thou, O Israel, who is like unto thee? A people saved by the L-RD, The shield of thy help, And that is the sword of thy excellency! And thine enemies shall dwindle away before thee; And thou shalt tread upon their high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132תנה הודך
“You who place Your majesty upon the heavens,” the words with which the angels asked that the Torah stay in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
133כשמן הטוב על הראש
“Like the good oil upon the head, running down upon the beard,” the image the section has explained.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וה׳ בראשם
“And Havayah at their head,” the meaning of the “head.”
Micah 2:13מיכה ב׳:י״ג
עָלָה הַפֹּרֵץ לִפְנֵיהֶם פָּרְצוּ וַיַּעֲבֹרוּ שַׁעַר וַיֵּצְאוּ בוֹ וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם:
The breaker is gone up before them; They have broken forth and passed on, By the gate, and are gone out thereat; And their king is passed on before them, And the L-RD at the head of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135שאו ידיכם קדש וברכו את ה׳
“Lift up your hands in holiness and bless Havayah,” the drawing down of blessing from the supernal holiness.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding,” recalled for the “beard,” read as “one who has acquired wisdom.”
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
137והחכמה תחי׳ בעליה
“Wisdom gives life to its possessors.” The Alter Rebbe reads the wisdom as the Torah and its possessors as the mitzvos.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138גדול תלמוד שמביא לידי מעשה
The Sages asked whether study or action is greater and concluded, “Study is greater, for study leads to action.”
Kiddushin 40b:8קידושין מ׳ ב:ח׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
139למה קדמה שמע לוהי׳ אם שמוע שבתחלה יקבל עליו עול מלכות שמים ואח״כ יקבל עליו עול מצות
Rabbi Yehoshua ben Korchah explains that the first section of the Shema comes before “And it shall be, if you will hearken” so that one first accepts the yoke of the Kingdom of Heaven and then the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
140ונקדשתי בתוך בני ישראל
“And I shall be sanctified among the children of Israel,” the title of a discourse that explains the threefold “holy.”
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Love “with all your might,” beyond measure, draws from the Infinite Light itself.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142אלה פקודי המשכן משכן העדות
“These are the accounts of the Tabernacle, the Tabernacle of the Testimony,” the title of a discourse referred to here.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143צאינה וראינה
“Go forth and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him on the day of his wedding.” A discourse on this verse explains the two crowns.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144שקשרו להם שני כתרים א׳ כנגד נעשה ואחד כנגד נשמע
When Israel said “we will do” before “we will hear,” angels came and tied two crowns on each of them, one for “we will do” and one for “we will hear.”
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
145תען לשוני אמרתך
“Let my tongue respond with Your word, for all Your commandments are righteous.” The speaker repeats G-d’s word as one who hears it.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146גאה גאה
“I will sing to Havayah, for He is exalted, exalted.” The doubled word is used for the level above the encompassing light.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147ביום חתונתו זו מתן תורה
The Mishnah reads “on the day of his wedding” as the giving of the Torah.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
… וְכֵן הוּא אוֹמֵר, צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ (שיר השירים ג). בְּיוֹם חֲתֻנָּתוֹ, זֶה מַתַּן תּוֹרָה. וּבְיוֹם שִׂמְחַת לִבּוֹ, זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִמְהֵרָה בְיָמֵינוּ. אָמֵן:
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
148כי עמך מקור חיים
“For with You is the source of life,” the title of a discourse in Torah Ohr referred to here.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149לכן אמור לבני ישראל
“Therefore say to the children of Israel, I am Havayah,” the title of a discourse in Torah Ohr referred to here.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150שמע ישראל הוי׳ אלקינו הוי׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is one.” Its first word is read as “understand,” the contemplation that is the Menorah’s bowl.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151וגולה על ראשה
“A menorah all of gold, with its bowl upon its top, and its seven lamps upon it.” The bowl is the contemplation of the Shema, which feeds the seven lamps.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152לך הוי׳ הגדולה והגבור׳
“Yours, Havayah, are the greatness and the might and the beauty and the victory and the splendor,” the verse that lists the seven emotive attributes.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
153ואהבת
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might,” the love born of contemplating G-d’s oneness.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154בשמים ממעל ועל הארץ מתחת אין עוד
“Havayah is G-d in the heavens above and on the earth below; there is nothing else.” This is the oneness that the Shema contemplates.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155וה׳ בראשם
“And Havayah at their head,” the meaning of the Menorah’s “top.”
Micah 2:13מיכה ב׳:י״ג
עָלָה הַפֹּרֵץ לִפְנֵיהֶם פָּרְצוּ וַיַּעֲבֹרוּ שַׁעַר וַיֵּצְאוּ בוֹ וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם:
The breaker is gone up before them; They have broken forth and passed on, By the gate, and are gone out thereat; And their king is passed on before them, And the L-RD at the head of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ושכנתי בתוכם
“And they shall make Me a Sanctuary, and I will dwell within them.” The plural “within them” is read as within each one of Israel.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157כשמן הטוב על הראש
“Like the good oil upon the head,” the oil in the Menorah’s bowl.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158שאו ידיכם
“Lift up your hands in holiness and bless Havayah,” read as the first two verses of the Shema.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159רישא דמנרתא בינה
The Zohar asks what the head of the Menorah is and answers that it is Binah, the upper hei. The Alter Rebbe identifies it with the contemplation of the Shema.
Zohar, Terumah 54:575–585ספר הזהר, תרומה נ״ד:תקע״ה-תקפ״ה
160ובשעריך
“And you shall write them on the doorposts of your house and upon your gates,” the last words of the forty-two-word passage that begins “And you shall love.”
Deuteronomy 6:9דברים ו׳:ט׳
וּכְתַבְתָּם עַל־מְזֻזוֹת בֵּיתֶךָ וּבִשְׁעָרֶיךָ:
And thou shalt write them upon the door-posts of thy house, and upon thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בשתים יכסה כו׳ ובשתים יעופף
Each seraph has six wings: “with two he covered his face, with two he covered his feet, and with two he flew,” like the six words of each line of Ana Bechoach.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162עד פרחה
The Menorah was hammered work “to its flower,” the level of ascent.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163גולות עיליות
Rashi explains gulah in Zechariah’s vision as in “upper springs,” a term for a spring, a large round bowl.
Rashi on Zechariah 4:2:1רש"י על זכריה ד׳:ב׳:א׳
וגולה על ראשה. כמו (יהושע טז) גולות עלית לשון מעיין כמין ספל גדול עגול:
with its oil - bowl on top of it as in (Josh. 15:19): “The upper springs”. This is an expression for a spring, [hence] a sort of large round bowl.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
164נהר היוצא מעדן
“And a river goes out of Eden to water the garden.” Binah is called this river, the source of the flow.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165יום ליום יביע אומר
“Day to day pours forth speech.” Yabia, “pours forth,” is the language of a flowing spring.
Psalms 19:3תהילים י״ט:ג׳
יוֹם לְיוֹם יַבִּיעַ אֹמֶר וְלַיְלָה לְּלַיְלָה יְחַוֶּה־דָּעַת:
Day unto day uttereth speech, and night unto night revealeth knowledge;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166נחלי שמן
“Will Havayah be pleased with thousands of rams, with ten thousands of rivers of oil?” The phrase is cited for the flow of oil.
Micah 6:7מיכה ו׳:ז׳
הֲיִרְצֶה ה׳ בְּאַלְפֵי אֵילִים בְּרִבְבוֹת נַחֲלֵי־שָׁמֶן הַאֶתֵּן בְּכוֹרִי פִּשְׁעִי פְּרִי בִטְנִי חַטַּאת נַפְשִׁי:
Will the L-RD be pleased with thousands of rams, With ten thousands of rivers of oil? Shall I give my first-born for my transgression, The fruit of my body for the sin of my soul?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167ותרוץ גולת הזהב
“Before the silver cord is snapped and the golden bowl is crushed,” in Koheles’s picture of old age.
Ecclesiastes 12:6קהלת י״ב:ו׳
עַד אֲשֶׁר לֹא־[יֵרָתֵק] (ירחק) חֶבֶל הַכֶּסֶף וְתָרוּץ גֻּלַּת הַזָּהָב וְתִשָּׁבֶר כַּד עַל־הַמַּבּוּעַ וְנָרֹץ הַגַּלְגַּל אֶל־הַבּוֹר:
Before the silver cord is snapped asunder, and the golden bowl is shattered, And the pitcher is broken at the fountain, and the wheel falleth shattered, into the pit;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168שאו את ראש כו׳ לגלגלתם
“Lift up the head of all the congregation of the children of Israel … by their skulls,” the census, and the title of a discourse referred to here.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169Achsah asks her father for springs of water, and he gives her “the upper springs and the lower springs.”
Joshua 15:19יהושע ט״ו:י״ט
וַתֹּאמֶר תְּנָה־לִּי בְרָכָה כִּי אֶרֶץ הַנֶּגֶב נְתַתָּנִי וְנָתַתָּה לִי גֻּלֹּת מָיִם וַיִּתֶּן־לָהּ אֵת גֻּלֹּת עִלִּיּוֹת וְאֵת גֻּלֹּת תַּחְתִּיּוֹת:
And she said: ‘Give me a blessing; for that thou hast set me in the Southland, give me therefore springs of water.’ And he gave her the Upper Springs and the Nether Springs.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170The Midrash reads “the golden bowl” as the skull. The Alter Rebbe uses it to link gulah with the Gulgalta, the will above intellect.
Kohelet Rabbah 12:6:1קוהלת רבה י״ב:ו׳:א׳
עַד אֲשֶׁר לֹא יֵרָתֵק חֶבֶל הַכֶּסֶף, זֶה הוּא חוּט שֶׁל שִׁדְרָה. וְתָרוּץ גֻּלַּת הַזָּהָב, זוֹ גֻּלְגֹּלֶת. רַבִּי חִיָּא בַּר נְחֶמְיָה אָמַר זוֹ גַּרְגֶּרֶת שֶׁהִיא מְגַלָּה אֶת הַזָּהָב וּמְרִיצָה אֶת הַכֶּסֶף. וְתִשָּׁבֶר כַּד עַל הַמַּבּוּעַ, זוֹ כְּרֵסוֹ שֶׁל אָדָם, לְאַחַר שְׁלשָׁה יָמִים כְּרֵסוֹ שֶׁל אָדָם נִבְקַעַת וּמוֹסֶרֶת לַפֶּה וְאוֹמֶרֶת לוֹ, הֵא לְךָ מַה שֶּׁגָּזַלְתָּ וְחָמַסְתָּ וְנָתַתָּ בִּי. רַבִּי חַגַּי מַיְיתֵי לָהּ מֵהָדֵין קְרָיָיא (מלאכי ב, ג): וְזֵרִיתִי פֶרֶשׁ עַל פְּנֵיכֶם פֶּרֶשׁ חַגֵּיכֶם. בַּר קַפָּרָא אָמַר עַד שְׁלשָׁה יָמִים תָּקְפּוֹ שֶׁל אֵבֶל, שֶׁעֲדַיִן צוּרַת …
“Before the silver cord is severed, the golden skull is shattered, the pitcher is smashed at the spring, and the wheel is shattered into the cistern” (Ecclesiastes 12:6); “Before the silver cord is severed” – this is the spinal column; “the golden skull is shattered” – this is the skull. Rabbi Ḥiyya bar Neḥemya said: This is the throat, which expels the gold and expends the silver. “The pitcher is smashed at the spring” – this is a person’s stomach. Three days after [death] a person’s stomach bursts, and it …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 26
171שמן למאור
“Oil for the light,” among the offerings for the Sanctuary; here the mitzvos as the oil for the Torah’s light.
Exodus 25:6שמות כ״ה:ו׳
שֶׁמֶן לַמָּאֹר בְּשָׂמִים לְשֶׁמֶן הַמִּשְׁחָה וְלִקְטֹרֶת הַסַּמִּים:
oil for the light, spices for the anointing oil, and for the sweet incense;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172ותורה אור
“For a mitzvah is a lamp, and Torah is light.”
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173החכמה תחיה בעליה
“Wisdom gives life to its possessors”: below, the Torah gives life to the mitzvos.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174וגולה על ראשה
“With its bowl upon its top,” read as the acceptance of the yoke of Heaven in the Shema.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175כשמן הטוב על הראש
“Like the good oil upon the head,” the meaning of the bowl.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless Havayah.”
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
177ובכל נפשך
“With all your soul,” the love that becomes fixed in the soul through crushing.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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178ושנים זיתים עליה אחד מימין הגולה ואחד על שמאלה
Zechariah sees “two olives by it, one on the right of the bowl and one on its left.” The olives that must be crushed for their oil stand for the crushing of the soul.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179אין עומדין להתפלל אלא מתוך כובד ראש
“One may stand to pray only out of heaviness of head,” that is, in a serious and humbled state of mind.
Mishnah Berakhot 5:1משנה ברכות ה׳:א׳
אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כֹּבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִים שָׁעָה אַחַת וּמִתְפַּלְּלִים, כְּדֵי שֶׁיְּכַוְּנוּ אֶת לִבָּם לַמָּקוֹם. אֲפִלּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ, לֹא יְשִׁיבֶנּוּ. וַאֲפִלּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ, לֹא יַפְסִיק:
One should not stand up to say Tefillah except in a reverent state of mind. The pious men of old used to wait an hour before praying in order that they might direct their thoughts to G-d. Even if a king greets him [while praying] he should not answer him: even if a snake is wound round his heel he should not stop.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
180“For my iniquities have gone over my head; like a heavy burden they are too heavy for me.” This is the “heaviness of head.”
Psalms 38:5תהילים ל״ח:ה׳
כִּי עֲוֺנֹתַי עָבְרוּ רֹאשִׁי כְּמַשָּׂא כָבֵד יִכְבְּדוּ מִמֶּנִּי:
For mine iniquities are gone over my head; as a heavy burden they are too heavy for me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ובפשעכם שולחה אמכם
“And for your transgressions your mother was sent away,” read as the exile of the Shechinah.
Isaiah 50:1ישעיהו נ׳:א׳
כֹּה אָמַר ה׳ אֵי זֶה סֵפֶר כְּרִיתוּת אִמְּכֶם אֲשֶׁר שִׁלַּחְתִּיהָ אוֹ מִי מִנּוֹשַׁי אֲשֶׁר־מָכַרְתִּי אֶתְכֶם לוֹ הֵן בַּעֲוֺנֹתֵיכֶם נִמְכַּרְתֶּם וּבְפִשְׁעֵיכֶם שֻׁלְּחָה אִמְּכֶם:
Thus saith the L-RD: Where is the bill of your mother’s divorcement, Wherewith I have put her away? Or which of My creditors is it To whom I have sold you? Behold, for your iniquities were ye sold, And for your transgressions was your mother put away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182וה׳ בראשם
“And Havayah at their head,” the source for calling the Shechinah the “head.”
Micah 2:13מיכה ב׳:י״ג
עָלָה הַפֹּרֵץ לִפְנֵיהֶם פָּרְצוּ וַיַּעֲבֹרוּ שַׁעַר וַיֵּצְאוּ בוֹ וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם:
The breaker is gone up before them; They have broken forth and passed on, By the gate, and are gone out thereat; And their king is passed on before them, And the L-RD at the head of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
183קלני מראשי
When a person suffers punishment, the Shechinah says, “My head is heavy upon Me, My arm is heavy upon Me.” The Alter Rebbe reads it as the heaviness of the supernal “head.”
Mishnah Sanhedrin 6:5משנה סנהדרין ו׳:ה׳
אָמַר רַבִּי מֵאִיר, בְּשָׁעָה שֶׁאָדָם מִצְטַעֵר, שְׁכִינָה מַה הַלָּשׁוֹן אוֹמֶרֶת כִּבְיָכוֹל, קַלַּנִי מֵרֹאשִׁי, קַלַּנִי מִזְּרוֹעִי. אִם כֵּן הַמָּקוֹם מִצְטַעֵר עַל דָּמָם שֶׁל רְשָׁעִים שֶׁנִּשְׁפַּךְ, קַל וָחֹמֶר עַל דָּמָם שֶׁל צַדִּיקִים. וְלֹא זוֹ בִלְבַד, אֶלָּא כָּל הַמֵּלִין אֶת מֵתוֹ, עוֹבֵר בְּלֹא תַעֲשֶׂה. הֱלִינוֹ לִכְבוֹדוֹ לְהָבִיא לוֹ אָרוֹן וְתַכְרִיכִים, אֵינוֹ עוֹבֵר עָלָיו. וְלֹא הָיוּ קוֹבְרִין אוֹתוֹ בְּקִבְרוֹת אֲבוֹתָיו, אֶלָּא שְׁתֵּי בָתֵּי קְבָרוֹת הָיוּ מְתֻקָּנִין לְבֵית דִּין, אַחַת לַנֶּהֱרָגִין וְלַנֶּחֱנָקִין וְאַחַת לַנִּסְקָלִין וְלַנִּשְׂרָפִין:
R. Meir said: “When man suffers, what expression does the shechinah (G-d’s presence) use? “My head is too light (a euphemism for heavy) for me, my arm is too light (a euphemism for heavy) for me.” If god is so grieved over the blood of the wicked that is shed, how much more so over the blood of the righteous! And not only of this one [a criminal did the sages not to leave him overnight] but whosoever lets his dead lie over night transgresses a negative commandment. If he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
184כי עונותינו רבו למעלה ראש
Ezra confesses, “For our iniquities have increased above our head, and our guilt has grown up to the heavens.”
Ezra 9:6עזרא ט׳:ו׳
וָאֹמְרָה אֱלֹקַי בֹּשְׁתִּי וְנִכְלַמְתִּי לְהָרִים אֱלֹקַי פָּנַי אֵלֶיךָ כִּי עֲוֺנֹתֵינוּ רָבוּ לְמַעְלָה רֹּאשׁ וְאַשְׁמָתֵנוּ גָדְלָה עַד לַשָּׁמָיִם:
and I said: ‘O my G-d, I am ashamed and blush to lift up my face to Thee, my G-d; for our iniquities are increased over our head, and our guiltiness is grown up unto the heavens.
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185כובד אבן ונטל החול וכעס אויל כבד משניהם
The Midrash opens Parshas Bo with this verse and tells how the earth was created easily, out of the dust beneath the Throne of Glory; only a fool’s anger is truly heavy.
Shemot Rabbah 13:1שמות רבה י״ג:א׳
ויאמר ה׳ אל משה בא אל פרעה - הדא הוא דכתיב (משלי כז, ג): כובד אבן ונטל החול, וכעס אויל כבד משניהם. שאל אבנימוס הגרדי את רבותינו זכרונם לברכה: אמר להם: הארץ היאך נבראת תחלה? אמרו לו: אין אדם בקי בדברים אלו, אלא לך אצל אבא יוסף הבנאי. הלך ומצאו שהוא עומד על הקרויא. אמר לו: שאלה יש לי לשאול אותך! אמר לו: איני יכול לירד, מפני שאני שכיר יום, אלא שאל מה תבקש. אמר ליה: היאך נבראת הארץ תחלה? אמר ליה: נטל הקדוש ברוך הוא עפר מתחת כסא הכבוד, …
“The L-rd said to Moses: Come to Pharaoh, as I have hardened his heart, and the heart of his servants, in order to place these signs of Mine in their midst” (Exodus 10:1). “The L-rd said to Moses: Come to Pharaoh” – that is what is written: “The heft of a stone and the weight of sand, but the anger of a fool is heavier than both” (Proverbs 27:3). Avnimos the weaver asked our Rabbis, of blessed memory; he said to them: ‘The earth, how was it created initially?’ They …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
186כובד אבן ונטל החול וכעס אויל כבד משניהם
“A stone is heavy and sand is weighty, but a fool’s anger is heavier than both.”
Proverbs 27:3משלי כ״ז:ג׳
כֹּבֶד־אֶבֶן וְנֵטֶל הַחוֹל וְכַעַס אֱוִיל כָּבֵד מִשְּׁנֵיהֶם:
A stone is heavy, and the sand weighty; But a fool’s vexation is heavier than they both.
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187במאמר אחד יכול להבראות
The world was created with ten utterances, though it could have been created with one. Creation is no effort for G-d.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
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188הוגעתם את ה׳ בדבריכם
“You have wearied Havayah with your words.” Only sin is a “weariness” above.
Malachi 2:17מלאכי ב׳:י״ז
הוֹגַעְתֶּם ה׳ בְּדִבְרֵיכֶם וַאֲמַרְתֶּם בַּמָּה הוֹגָעְנוּ בֶּאֱמׇרְכֶם כׇּל־עֹשֵׂה רָע טוֹב בְּעֵינֵי ה׳ וּבָהֶם הוּא חָפֵץ אוֹ אַיֵּה אֱלֹקֵי הַמִּשְׁפָּט:
Ye have wearied the L-RD with your words. Yet ye say: ‘Wherein have we wearied Him?’ In that ye say: ‘Every one that doeth evil Is good in the sight of the L-RD, And He delighteth in them; Or where is the G-d of justice?’
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Paragraph 29
189חד אמר וגולה לשון גלות
Two Amoraim disagreed: one read gulah as exile, for Israel went into exile in Babylon and the Shechinah went with them, and the other read it as redemption.
Vayikra Rabbah 32:8ויקרא רבה ל״ב:ח׳
190בהעלתך את הנרות
“When you raise up the lamps,” the title of a discourse referred to here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
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191כתית למאור
“Pure olive oil, crushed for the light.” The oil comes from crushed olives, the image of crushing the body.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
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192אוסרי לגפן
“Binding his foal to the vine,” from Yaakov’s blessing to Yehudah, the title of a discourse referred to here.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
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193ועבד הלוי הוא
“And the Levi shall perform the service of the Tent of Meeting.”
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194ועבד הלוי הוא
The Zohar in Korach opens its discussion with “And the Levi shall serve,” one of the places the Alter Rebbe cites on this theme.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
BUT THE LEVITES SHALL DO THE SERVICE OF THE TENT OF MEETING. At the time of the Creation the world was not completed and established until man emerged in his complete form as the consummation of all and the (seventh) day was sanctified and the holy throne was set for the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
195ואהבת בכל נפשך
“And you shall love Havayah your G-d … with all your soul,” the love that is revealed after the crushing of the body.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
196מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” All worlds live through G-d’s attribute of Kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197ואציעה שאול הנך
“If I ascend to heaven, You are there; if I make my bed in the netherworld, behold, You are there.”
Psalms 139:8תהילים קל״ט:ח׳
אִם־אֶסַּק שָׁמַיִם שָׁם אָתָּה וְאַצִּיעָה שְּׁאוֹל הִנֶּךָּ:
If I ascend up into heaven, Thou art there; If I make my bed in the nether-world, behold, Thou art there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198גם חשך לא יחשיך ממך כחשכה כאורה
“Even darkness is not dark for You … darkness is as light.” For the encompassing light, above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199ומתחת זרועות עולם
“The eternal G-d is a dwelling place, and beneath are the arms of the world.” The encompassing light reaches below as well.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” An embrace surrounds the back and outer side too.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201יגדל נא כח אד׳
Moshe pleads, “And now, let the power of Ado-nai be great,” the title of a discourse on great mercy referred to here.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
202ונגלו כספר השמים
“And the heavens shall be rolled up like a scroll.” In the future the heavens will no longer conceal G-d’s light.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203השמים החדשים והארץ החדשה אשר אני עושה
“For as the new heavens and the new earth that I am making shall stand before Me, says Havayah.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204לחזות בנועם ה׳
“To behold the pleasantness of Havayah and to visit His Sanctuary.” The soul in Gan Eden sees the radiance of the Shechinah.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205כשמן הטוב
“Like the good oil upon the head, running down upon the beard,” the inner dimension of the Thirteen Attributes of Mercy.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206קול דודי
“The voice of my beloved, behold, he comes,” the title of a discourse that explains the place of the maror.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207רע ומר עזבו את ה׳
“Know and see that it is evil and bitter, your forsaking Havayah your G-d.” This is the bitterness the soul must taste.
Jeremiah 2:19ירמיהו ב׳:י״ט
תְּיַסְּרֵךְ רָעָתֵךְ וּמְשֻׁבוֹתַיִךְ תּוֹכִחֻךְ וּדְעִי וּרְאִי כִּי־רַע וָמָר עׇזְבֵךְ אֶת־ה׳ אֱלֹקָיִךְ וְלֹא פַחְדָּתִי אֵלַיִךְ נְאֻם־אֲדֹ־נָי ה׳ צְבָאוֹת:
Thine own wickedness shall correct thee, and thy backslidings shall reprove thee: Know therefore and see that it is an evil and a bitter thing, that thou hast forsaken the L-RD thy G-d, neither is My fear in thee, Saith the L-rd GOD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208כל מי שאין בו דעה אסור לרחם עליו
Rav Ami teaches that knowledge (de’ah) is great, and that whoever has no de’ah may not be pitied, citing “for it is a people of no understanding; therefore its Maker will not have mercy on it.” The Alter Rebbe reads it as saying that mercy is drawn where there is awareness of one’s lack.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 32
209בשתים לפניה
“In the morning one says two blessings before it and one after it,” the two blessings before the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
210עונותי עברו ראשי
“For my iniquities have gone over my head,” the heaviness of head.
Psalms 38:5תהילים ל״ח:ה׳
כִּי עֲוֺנֹתַי עָבְרוּ רֹאשִׁי כְּמַשָּׂא כָבֵד יִכְבְּדוּ מִמֶּנִּי:
For mine iniquities are gone over my head; as a heavy burden they are too heavy for me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211קלני מראשי
The Shechinah’s “My head is heavy upon Me,” the heaviness above.
Mishnah Sanhedrin 6:5משנה סנהדרין ו׳:ה׳
אָמַר רַבִּי מֵאִיר, בְּשָׁעָה שֶׁאָדָם מִצְטַעֵר, שְׁכִינָה מַה הַלָּשׁוֹן אוֹמֶרֶת כִּבְיָכוֹל, קַלַּנִי מֵרֹאשִׁי, קַלַּנִי מִזְּרוֹעִי. אִם כֵּן הַמָּקוֹם מִצְטַעֵר עַל דָּמָם שֶׁל רְשָׁעִים שֶׁנִּשְׁפַּךְ, קַל וָחֹמֶר עַל דָּמָם שֶׁל צַדִּיקִים. וְלֹא זוֹ בִלְבַד, אֶלָּא כָּל הַמֵּלִין אֶת מֵתוֹ, עוֹבֵר בְּלֹא תַעֲשֶׂה. הֱלִינוֹ לִכְבוֹדוֹ לְהָבִיא לוֹ אָרוֹן וְתַכְרִיכִים, אֵינוֹ עוֹבֵר עָלָיו. וְלֹא הָיוּ קוֹבְרִין אוֹתוֹ בְּקִבְרוֹת אֲבוֹתָיו, אֶלָּא שְׁתֵּי בָתֵּי קְבָרוֹת הָיוּ מְתֻקָּנִין לְבֵית דִּין, אַחַת לַנֶּהֱרָגִין וְלַנֶּחֱנָקִין וְאַחַת לַנִּסְקָלִין וְלַנִּשְׂרָפִין:
R. Meir said: “When man suffers, what expression does the shechinah (G-d’s presence) use? “My head is too light (a euphemism for heavy) for me, my arm is too light (a euphemism for heavy) for me.” If god is so grieved over the blood of the wicked that is shed, how much more so over the blood of the righteous! And not only of this one [a criminal did the sages not to leave him overnight] but whosoever lets his dead lie over night transgresses a negative commandment. If he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
212וגולה ל׳ גלות
The reading of gulah as exile.
Vayikra Rabbah 32:8ויקרא רבה ל״ב:ח׳
213כשמן הטוב
“Like the good oil,” drawn down through the arousal of mercy.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
214אחד מימין הגולה ואחד על שמאלה
“Two olives by it, one on the right of the bowl and one on its left.” The two olives are love and awe.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215ימין ושמאל תפרוצי
“For you shall spread out to the right and to the left.” The verse is cited for the two sides, right and left.
Isaiah 54:3ישעיהו נ״ד:ג׳
כִּי־יָמִין וּשְׂמֹאול תִּפְרֹצִי וְזַרְעֵךְ גּוֹיִם יִירָשׁ וְעָרִים נְשַׁמּוֹת יוֹשִׁיבוּ:
For thou shalt spread abroad on the right hand and on the left; And thy seed shall possess the nations, And make the desolate cities to be inhabited.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216רצוא
“And the chayos ran and returned (ratzo vashov).” The two movements of the soul in love and in awe.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217ימין מקרבת
“Let the left hand always push away and the right draw near.” The Alter Rebbe applies the two hands to the two olives: the right is love, the left is awe.
Sotah 47aסוטה מ״ז א
218ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart,” the love that comes from the right olive.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
219כה תברכו
“Thus shall you bless the children of Israel,” the title of a discourse referred to here.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220והם מדקדקים על עצמם עד כזית
The angels ask why G-d favors Israel, and He answers that He wrote “you shall eat and be satisfied and bless,” and they are exacting with themselves to say Grace even over an olive’s size.
Berakhot 20b:15ברכות כ׳ ב:ט״ו
דָּרֵשׁ רַב עַוִּירָא, זִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַמֵּי וְזִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַבִּי אַסִּי: אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, כָּתוּב בְּתוֹרָתֶךָ ״אֲשֶׁר לֹא יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד״, וַהֲלֹא אַתָּה נוֹשֵׂא פָּנִים לְיִשְׂרָאֵל, דִּכְתִיב: ״יִשָּׂא ה׳ פָּנָיו אֵלֶיךָ״?! אָמַר לָהֶם: וְכִי לֹא אֶשָּׂא פָּנִים לְיִשְׂרָאֵל, שֶׁכָּתַבְתִּי לָהֶם בַּתּוֹרָה ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת ה׳ אֱלֹקֶיךָ״, וְהֵם מְדַקְדְּקִים [עַל] עַצְמָם עַד כְּזַיִת וְעַד כְּבֵיצָה.
Rab 'Awira expounded (sometimes he said it in the name of R. Ammi and sometimes in the name of R. Assi) : The ministering angels spake before the Holy One, blessed be He, "L-rd of the universe ! It is written of Thee in Thy Torah, 'Who regardeth not persons nor taketh reward' (Deut. x. 17); but dost Thou not regard the person of Israel, for it is written, 'The L-rd lift up His countenance upon thee' (Num. vi. 26)?" He replied to them, "And should I not regard the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
221On “These are the two sons of oil,” the Midrash says that G-d sought a merit by which to redeem Israel until He found that of Moshe and Aharon.
Shemot Rabbah 15:3שמות רבה ט״ו:ג׳
דבר אחר: החדש הזה לכם, הדא הוא דכתיב (זכריה ד, יד): אלה שני בני היצהר העומדים על אדון כל הארץ. אמר רבי לוי: מלמד שהיה הקדוש ברוך הוא חוזר ומבקש באיזה דבר לגאול את ישראל ולא היה מוצא, עד שמצא זכותו של משה ושל אהרן והיא עמדה להם, הדא הוא דכתיב: אלה שני בני היצהר. למה הדבר דומה? למלך שבקש לישא אשה ובאו ואמרו לו: ענייה היא, אין לה בעולם אלא שני נזמים בלבד. כך אמר הקדוש ברוך הוא: דיין לישראל שיגאלו בזכות משה ואהרן, לכך נאמר: ויאמר ה׳ אל …
Another interpretation: “This month shall be for you” – that is what is written: “These are the two anointed ones, who stand by the L-rd of all the land” (Zechariah 4:14). Rabbi Levi said: This teaches that the Holy One blessed be He was continuously seeking something to redeem Israel. He was unable to find anything until He found the merit of Moses and Aaron, which stood for them; that is what is written: “These are the two anointed ones [benei yitzhar].” To what is this matter comparable? To a …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
222שני בני היצהר
“These are the two sons of oil who stand by the L-rd of all the earth,” the meaning of the two olives in Zechariah’s vision.
Zechariah 4:14זכריה ד׳:י״ד
וַיֹּאמֶר אֵלֶּה שְׁנֵי בְנֵי־הַיִּצְהָר הָעֹמְדִים עַל־אֲדוֹן כׇּל־הָאָרֶץ:
Then said he: ‘These are the two anointed ones, that stand by the L-rd of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223הוא אהרן ומשה
“This is Aharon and Moshe, to whom Havayah said …”
Exodus 6:26שמות ו׳:כ״ו
הוּא אַהֲרֹן וּמֹשֶׁה אֲשֶׁר אָמַר ה׳ לָהֶם הוֹצִיאוּ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
These are that Aaron and Moses, to whom the L-RD said: ‘Bring out the children of Israel from the land of Egypt according to their hosts.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224הוא אהרן ומשה
The Zohar reads “This is Aharon and Moshe” and “This is Moshe and Aharon” as the joining of left and right, water and fire, all one without separation.
Zohar, Vaera 10:93–13:104ספר הזהר, וארא י׳:צ״ג-י״ג:ק״ד
Thus this is the meaning of the words, “Know therefore this day, etc.”, to unite the Right with the Left and so to “know that TETRAGRAMMATON is ELOHIM“. Said R. Abba: ‘Most assuredly so! “This Aaron and Moses”-“this Moses and Aaron”; wind fused with water, water with wind.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
225מדלג ומקפץ
“Behold, he comes, leaping over the mountains, skipping over the hills,” discussed in the discourse on “The voice of my beloved.”
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226ודברת בם
“And you shall speak of them,” the speech of Torah with self-nullification.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227הדברים האלה אשר אנכי מצוך
“And these words which I command you today shall be upon your heart.” The words are G-d’s own, “Anochi.”
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228ודברי אשר שמתי בפיך
“And My words which I have put in your mouth shall not depart from your mouth.” A Jew’s words of Torah are G-d’s words.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
229וגולה על ראשה לשון גאולה
One Amora read gulah as exile, the other as redemption, “for our Redeemer, Havayah of Hosts is His Name.”
Vayikra Rabbah 32:8ויקרא רבה ל״ב:ח׳
230ארוממך אלקי המלך
“I will exalt You, my G-d the King,” the encompassing light drawn into Malchus.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
231מאה ברכות
Rabbi Meir says a person must say a hundred blessings every day, learned from “What (mah) does Havayah your G-d ask of you?”
Menachot 43b:15מנחות מ״ג ב:ט״ו
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך
Wikisource Talmud Bavli (CC-BY-SA)
232נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels],” the title of a discourse referred to here.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233אני ראשון ואני אחרון
“Thus says Havayah, the King of Israel and his Redeemer, Havayah of Hosts: I am the first and I am the last.”
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
234ודברת בם
“And you shall speak of them,” the level of awe and return.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
235קבלת עול מלכות שמים כדי שאח״כ יקבל עליו עול מצות
The first section of the Shema comes first so that one accepts the yoke of the Kingdom of Heaven and afterward the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
236ועתה יגדל נא כח
“And now, let the power of Ado-nai be great,” the title of a discourse referred to here.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
237שבעה ושבעה מוצקות
“Its seven lamps upon it, seven and seven pipes for the lamps.” The Alter Rebbe reads twice seven as two pipes for each lamp.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238המריקים מעליהם הזהב
The two olive branches “that empty the gold out of themselves through the two golden spouts.” The gold is the joy of the mitzvah.
Zechariah 4:12זכריה ד׳:י״ב
וָאַעַן שֵׁנִית וָאֹמַר אֵלָיו מַה־שְׁתֵּי שִׁבְּלֵי הַזֵּיתִים אֲשֶׁר בְּיַד שְׁנֵי צַנְתְּרוֹת הַזָּהָב הַמְרִיקִים מֵעֲלֵיהֶם הַזָּהָב:
And I answered the second time, and said unto him: ‘What are these two olive branches, which are beside the two golden spouts, that empty the golden oil out of themselves?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
239מצפון זהב יאתה
“Out of the north comes gold.” Gold stands for joy and gladness.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240ונתתי מטר ארצכם בעתו יורה
“And I will give the rain of your land in its season, the early rain and the late rain,” from the second section of the Shema.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241בנועם ה׳
“To behold the pleasantness of Havayah,” the delight with which the mitzvos are accepted.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
242בכל מאדך
“With all your might,” said in the first section of the Shema and not in the second.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
243והחכמה תחיה
“The advantage of knowledge is that wisdom gives life to its possessors.” Wisdom is the Torah, and its “possessors” are the mitzvos, to which it gives life.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244ודברת בם
“And you shall speak of them,” in the first section of the Shema: words of Torah spoken with self-nullification.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d,” the opening of a discourse referred to here.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
246וצדיק באמונתו יחיה
“And the righteous shall live by his faith,” cited for the meaning of “live,” as in “gives life” here.
Habakkuk 2:4חבקוק ב׳:ד׳
הִנֵּה עֻפְּלָה לֹא־יָשְׁרָה נַפְשׁוֹ בּוֹ וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה:
Behold, his soul is puffed up, it is not upright in him; But the righteous shall live by his faith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247והיה אם שמוע תשמעו אל מצותי
“And it shall be, if you will diligently hearken to My mitzvos … to love Havayah your G-d and to serve Him with all your heart and with all your soul.” The second section says “heart” and “soul” but not “might.”
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
248עושים רצונו של מקום
Rabbi Shimon bar Yochai says that when Israel do the will of the Omnipresent their work is done by others, and when they do not, they do it themselves, as it says, “and you shall gather in your grain.” Since that verse is in the section “And it shall be, if you will hearken,” it implies that this section is not yet fully doing His will.
Berakhot 35b:7ברכות ל״ה ב:ז׳
… אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת אוֹיְבֶךָ וְגוֹ׳״.
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
249בכל מאודך
“And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might,” said in the first section of the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250וגולה על ראשה
“A menorah all of gold, with its bowl upon its top.” The bowl was explained earlier as the contemplation of the Shema, from which the oil flows into the lamps.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
251Kehot’s note points to Berakhot 35b:5–6 for these words.
Berakhot 35b:5–6ברכות ל״ה ב:ה׳-ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
There is no contradiction; the latter referring to the time when Israel perform the will of the All-present, the former to when Israel neglect His will. Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
252כי הדם הוא הנפש
“For the blood is the soul,” an image of life that is inward and revealed.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
253כי נר מצוה
“For a mitzvah is a lamp and Torah is light, and the reproofs of discipline are the way of life.” “The way of life” comes after the mitzvah, as something beyond it.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254כלך יפה רעיתי
“You are all fair, my beloved, and there is no blemish in you,” the verse the Midrash expounds.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
255לפי שירמיה אומר כסף נמאס
On “You are all fair, my beloved”: because Yirmeyahu called Israel “rejected silver” and Yechezkel called them dross, Zechariah came and said, “a menorah all of gold.”
Bamidbar Rabbah 13:8במדבר רבה י״ג:ח׳
256כסף נמאס
“Rejected silver they have called them, for Havayah has rejected them.”
Jeremiah 6:30ירמיהו ו׳:ל׳
כֶּסֶף נִמְאָס קָרְאוּ לָהֶם כִּי־מָאַס Havayah בָּהֶם:
Refuse silver shall men call them, Because the L-RD hath rejected them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257וזאת התרומה זהב
“And this is the offering that you shall take from them: gold, and silver, and copper,” the materials for the Mishkan.
Exodus 25:3שמות כ״ה:ג׳
וְזֹאת הַתְּרוּמָה אֲשֶׁר תִּקְחוּ מֵאִתָּם זָהָב וָכֶסֶף וּנְחֹשֶׁת:
And this is the offering which ye shall take of them: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258וזאת התרומה זהב זו בבל
The Midrash reads the gold, silver and copper of the offering as Babylon, Media and Greece, the kingdoms of the statue in Daniel, and says that in the Time to Come G-d will accept a gift from every kingdom except Edom.
Shemot Rabbah 35:5שמות רבה ל״ה:ה׳
דבר אחר: ועשית את הקרשים מה כתיב למעלה? וזאת התרומה אשר תקחו מאתם זהב וכסף ונחשת זהב, זו בבל, שנאמר (דניאל ג): הוא צלמא ראשה די דהב טב. וכסף, זו מדי, שנאמר (שם): חדוהי ודרעוהי די כסף. נחושת, זו יון, שנאמר (שם): מעוהי וירכתיה די נחש. אבל ברזל אין כתיב כאן, לא במקדש ולא במשכן, למה? שנמשל בו אדום, שהחריבו בהמ״ק. ללמדך, שמכל המלכיות יקבל הקב״ה דורון לעתיד לבא חוץ מאדום. והרי בבל אף היא החריבה אותו?! אלא על שלא קעקעה אותו, אבל אדום מה כתיב בה? (תהלים קלז): האומרים …
Another matter, “You shall craft the boards.” What is written above? “This is the gift that you shall collect from them: Gold and silver and bronze” (Exodus 25:3). Gold, this is Babylon, as it is stated: “That image, its head was of fine gold” (Daniel 2:32). Silver, this is Media, as it is stated: “Its breast and its arms of silver (Daniel 2:32). Bronze, this is Greece, as it is stated: “Its belly and its thighs of bronze” (Daniel 2:32). But iron is not written here, neither in the Temple …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
259רישא דדהבא
Daniel tells Nebuchadnezzar, king of Babylon, “You are the head of gold” of the statue in his dream.
Daniel 2:38דניאל ב׳:ל״ח
וּבְכׇל־דִּי דָיְרִין בְּנֵי־אֲנָשָׁא חֵיוַת בָּרָא וְעוֹף־שְׁמַיָּא יְהַב בִּידָךְ וְהַשְׁלְטָךְ בְּכׇלְּהוֹן אַנְתְּ־הוּא רֵאשָׁה דִּי דַהֲבָא:
and wheresoever the children of men, the beasts of the field, and the fowls of the heaven dwell, hath He given them into thy hand, and hath made thee to rule over them all; thou art the head of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
260דרישא דדהבא
Daniel tells Nebuchadnezzar, “You are the head of gold.” The head of the statue is the king of Babylon, who destroyed the Temple.
Daniel 2:38דניאל ב׳:ל״ח
וּבְכׇל־דִּי דָיְרִין בְּנֵי־אֲנָשָׁא חֵיוַת בָּרָא וְעוֹף־שְׁמַיָּא יְהַב בִּידָךְ וְהַשְׁלְטָךְ בְּכׇלְּהוֹן אַנְתְּ־הוּא רֵאשָׁה דִּי דַהֲבָא:
and wheresoever the children of men, the beasts of the field, and the fowls of the heaven dwell, hath He given them into thy hand, and hath made thee to rule over them all; thou art the head of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261בירושלים לא קיימתם מצות זיבה
Yechonyah, imprisoned in Babylon, separated from his wife when she saw a sign of impurity, and she counted, purified herself and immersed. G-d said, “In Jerusalem you did not keep the mitzvah of zivah, and now you keep it,” forgave his sins, and of that hour it says, “You are all fair, my beloved, and there is no blemish in you.”
Vayikra Rabbah 19:6ויקרא רבה י״ט:ו׳
262כולך יפה רעיתי
“You are all fair, my beloved, and there is no blemish in you,” said of Israel at that moment of the exile.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
263כי נער ישראל
“For Israel is a youth and I loved him, and out of Egypt I called My son,” the verse of the parable of the young son.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 41
264קראתי לבני
“And out of Egypt I called My son”: through Egypt Israel became G-d’s son.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
265ופרעה הקריב
“And Pharaoh drew near, and the children of Israel lifted up their eyes … and they were very afraid, and the children of Israel cried out to Havayah.”
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
266מנורת זהב
“Behold, a menorah all of gold,” which Israel became through the Babylonian exile.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
267צמאה לך נפשי
“My soul thirsts for You, my flesh longs for You, in a parched and weary land, without water.” The thirst for G-d is strongest in a dry land, in exile.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
268בשלח פרעה
“And it was, when Pharaoh sent out the people,” the verse of a discourse referred to here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
269רישא דדהבא
“You are the head of gold,” said to Nebuchadnezzar, king of Babylon. Through the exile Israel refined this gold.
Daniel 2:38דניאל ב׳:ל״ח
וּבְכׇל־דִּי דָיְרִין בְּנֵי־אֲנָשָׁא חֵיוַת בָּרָא וְעוֹף־שְׁמַיָּא יְהַב בִּידָךְ וְהַשְׁלְטָךְ בְּכׇלְּהוֹן אַנְתְּ־הוּא רֵאשָׁה דִּי דַהֲבָא:
and wheresoever the children of men, the beasts of the field, and the fowls of the heaven dwell, hath He given them into thy hand, and hath made thee to rule over them all; thou art the head of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
270כי אתה אבינו
“For You are our Father, for Avraham did not know us and Israel does not recognize us; You, Havayah, are our Father, our Redeemer from of old is Your Name.”
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
271שיאמרו ליצחק כי אתה אבינו
In the Time to Come, when G-d tells Avraham and then Yaakov that their children have sinned, they answer, “Let them be wiped out”; Yitzchak pleads for them, and Israel say to him, “For you are our father,” and he points them to the Holy One, blessed be He.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 42
272קבלת עול מלכות שמים ואח״כ צ״ל עול מצות
The first section of the Shema comes first so that one first accepts the yoke of the Kingdom of Heaven and afterward the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
273שבעה ושבעה מוצקות
“Seven and seven pipes for the lamps”: two pipes for each lamp.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
274רצוא ושוב
“And the chayos ran and returned (ratzo vashov),” the two movements of the soul in love and in awe.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275תחיה בעליה
“Wisdom gives life to its possessors”: the wisdom that leads to the yoke of Heaven gives life to the mitzvos.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לבאר הדברים הנ״ל
To explain the matters mentioned above
Serving G-d means drawing down a revelation from beyond the chain of worlds. The mitzvos carry the Supernal will and its infinite delight, but it is the Torah, wisdom, that “gives them life”; and the highest light is drawn through subduing one’s own nature, as oil is pressed from a bitter olive.
The maamar in brief
Explaining the previous discourse, the maamar reads “wisdom gives life to those who possess it” through the order of the Shema: first the yoke of Heaven, then the yoke of the mitzvos. Service adds nothing to G-d; it draws G-dliness down from above the chain of worlds, which issues only from the lowest, contracted level of what is above it, and hides it. Malchus, the realm of the mitzvos, has an aspect of Keser: in it the Supernal will is revealed with the delight clothed in it. Yet the physical mitzvos come from kelipas nogah, and only the Torah, Chochmah, brings that delight into them. Zechariah’s menorah maps this: the bowl is Binah, the seven lamps the attributes, and the two bitter olives the Gevuros of Abba and Imma, whose crushing yields the oil of Chochmah. Below, subduing one’s nature, possible only for the souls of Israel in a body that conceals, draws a light higher than the angels reach. The first section of the Shema, the Name of forty-two, is a boundless ascent, “with all your might,” which lets the second section draw the five Chasadim into the 248 mitzvos.

Outline
	1Wisdom, the yoke and the meaning of serviceThe yoke of Heaven comes before the yoke of the mitzvos; Torah and mitzvos are the revealed letters of the Name. Service draws a revelation from above the chain of descent, which issues from the lowest level of what is above it and conceals it.¶1–3
	2Malchus as Keser: will and delight in the mitzvosMalchus has a quality of Keser: in the mitzvos the Supernal will is revealed with the delight of Ein Sof within it. The Torah, as Chochmah, draws that delight into the physical mitzvos; Malchus receives from Z’eir Anpin, yet at its root it is “the crown of her husband.”¶4–6
	3The bitter olive: subjugation and a higher lightAs an olive’s bitterness covers its oil, subduing one’s nature draws a light from a higher place, the level of “not,” beyond “one opposite the other.” Hence the Torah was given to Israel after Egypt, not to the angels; above, the olives are the Gevuros of Abba and Imma.¶7–8
	4The two pipes and the ShemaThe “seven and seven pipes” are two channels, oil (Chochmah) and gold (Binah). The forty-two words of the first section of the Shema, the Name of Ana Bechoach, raise the seven lamps, and the bowl is the contemplation of “Hear, O Israel.”¶9
	5Wisdom that gives life to the willA second reading: the inner dimension of Abba, the first of the thirty-two paths, is one with the inner delight of Atik. Through it wisdom gives life even to the Supernal will, its “possessor.”¶10–11
	6Ascent and drawing down in the two sections of the ShemaThe first section of the Shema is boundless ascent, “with all your might,” which each person must find in his own will; it enables the second section to draw the five Chasadim into the 248 mitzvos, bringing “rain” to Malchus and the power to refine nogah.¶12–13


Key concepts
	The chain of descending worlds (hishtalshelus)השתלשלות
	The step-by-step descent of divine light through the worlds. Here it issues only from the lowest, most contracted level of what is above the kav, and it hides that light, so true revelation must come from beyond it.

	Malchus called Keserמלכות נקראת כתר
	Counted from below, Malchus is first, and it has a real quality of Keser: in the mitzvos, which belong to Malchus, the Supernal will and its hidden delight are revealed.

	Atik and Arich Anpinעתיק ואריך אנפין
	The two levels of Keser: Atik, the inner delight and last level of the Emanator, and Arich Anpin, the Supernal will that covers it, like the forehead covering what is within.

	Subjugation (iskafya)אתכפיא
	Overcoming one’s own nature. When the sitra achra is subdued, G-d’s glory is drawn from a higher place; only souls in a body that conceals can do this.

	Striking (bitush)ביטוש
	Crushing, as an olive is crushed to release its oil. Above, the striking of the vessel through the Gevuros brings out the oil of Chochmah; below, Israel’s crushing in Egypt preceded the Torah.

	The Name of forty-twoשם מ״ב
	The Name in the prayer Ana Bechoach, matching the forty-two words of the first section of the Shema: a power of ascent, linked to the seven lamps of the menorah.

	The five Chasadim and seventy-two bridgesה׳ חסדים · ע״ב גשרים
	The root of the 248 drawings-down into the mitzvos, the Name Av (72), described as seventy-two bridges for crossing the waters of Chesed.

	“With all your might” (bechol me’odecha)בכל מאדך
	Love beyond one’s own measure, found in the first section of the Shema only. It is the level of Ein Sof within a person’s will, which alone connects a physical act below with what is above.


Section 1 · ¶1–3
Wisdom, the yoke and the meaning of service
1לבאר הדברים הנ״ל
To explain the matters mentioned above:
This maamar is an explanation of the discourse that precedes it in Likkutei Torah. The themes it takes up, such as wisdom that “gives life,” and the menorah of Zechariah’s vision with its bowl, its seven lamps and its two olive trees, show which matters it is explaining.




2ענין החכמה תחיה1 את בעליה הוא ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] למה קדמה פ׳ שמע כו׳ שמתחלה יקבל עליו עול מלכות שמים ואח״כ עול מצות.2
The meaning of “wisdom gives life to those who possess it” is according to the saying of our Sages, of blessed memory: “Why does the section of Shema come first,” etc.: so that one first accept upon himself the yoke of the kingdom of Heaven, and afterwards the yoke of the mitzvos.
The verse “wisdom gives life to those who possess it” (Koheles 7:12) will be explained through the Mishnah’s reason for the order of the Shema. Its first section, “Hear, O Israel,” is the acceptance of the yoke of Heaven’s kingship; only then does the second section, “And it shall be, if you listen,” accept the yoke of the mitzvos.


והנה קבלת עול מלכות שהמצות הן עול וגזירת המלך ואעפ״כ [ואף על פי כן] צריך לקבל עליו ברצון עול זה ועיקר עשיית המצות מצד העול כי כן צוה המלך ולא להמשיך ענג שבהם
Now, accepting the yoke of the Kingdom [means] that the mitzvos are a yoke and a decree of the King, and even so one must accept this yoke upon himself willingly; and the essence of doing the mitzvos is [that it be] because of the yoke, because so the King commanded, and not in order to draw down the delight that is in them;
Accepting G-d’s kingship means treating the mitzvos as a King’s decree: one does them because He commanded, and takes this yoke on willingly. The motive is not to draw down the spiritual delight that is in each mitzvah, even though that delight is real.


כי אין זו עבודה וכתיב תחת אשר לא עבדת בשמחה3 שהשמחה תהיה מצד העבודה שעובד ומקיים גזירות המלך (וע׳ מזה בד״ה כי עמך מקור חיים4 בפ׳ מקץ ובפ׳ שלח ע״פ ועתה יגדל נא)5
for that is not service. And it is written, “Because you did not serve with joy”: the joy is to come from the service, from the fact that one serves and fulfills the King’s decrees (and see about this in the discourse beginning “For with You is the source of life,” in Parshas Mikeitz, and in Parshas Shelach on the verse “And now, I pray, let [the power] be great”).
Doing the mitzvos for the delight they bring would make them self-serving rather than service. Yet the Torah demands joy (Deuteronomy 28:47); the Alter Rebbe places that joy in the service itself, in the very fact of serving the King and carrying out His decrees. The parenthesis points to two other discourses that treat this theme.


והנה כתיב הנסתרות להוי׳ אלקינו והנגלות לנו6 הנסתרות הן דחילו ורחימו והנגלות ו״ה נגלות הן תורה ומצות שהתורה רמיזא בוי״ו של שם לפי שיש בה בחי׳ ו״ק [ו׳ קצוות] ששה סדרי משנה זרעים בחסד כו׳
Now, it is written, “The hidden things belong to Havayah our G-d, and the revealed things to us.” The hidden things are awe and love (dechilu urechimu); and “the revealed things,” the vav and hei, [which are] revealed, are Torah and mitzvos. For the Torah is alluded to in the vav of the Name, since it has in it the level of the six extremities (vav ketzavos): the six orders of the Mishnah, Zera’im in Chesed, etc.;
The verse is read through the four letters of the Name Havayah. The first two, yud and hei, are “hidden” and correspond to awe and love, which live inside a person; the last two, vav and hei, are “revealed” and correspond to Torah and mitzvos, which are done openly. The Torah is the vav, whose value is six, because it has six dimensions, as the Mishnah has six orders, the first of them, Zera’im, corresponding to Chesed.


והמצות בה׳ של שם בחי׳ מל׳ והמשכת ה׳ אחרונה הוא ע״י בחי׳ וא״ו (עמ״ש מזה בד״ה אלה פקודי ועמ״ש בד״ה ושבתי בשלום7 וע׳ זח״ג [זהר חלק ג] ד״י [ד׳ יסודות] ע״ב ס״ו סע״ב [סוף עמוד ב] ע״ז ב׳).
and the mitzvos in the hei of the Name, the level of Malchus; and the drawing down of the last hei is through the level of the vav (see what is written about this in the discourse beginning “These are the accounts,” and see what is written in the discourse beginning “And I return in peace”; and see the Zohar, Part III, 10b; end of 66b; 77b).
The mitzvos are the final hei of the Name, Malchus, G-d’s kingship expressed in action. That final hei receives its flow only through the vav: the mitzvos are drawn down and given life through the Torah, an idea the maamar develops below. The parenthesis cites two discourses and three passages of the Zohar on this theme.


ולהבין זה צ״ל ענין העבודה איך שייך לפניו ית׳ לשון עבודה וכי כלום הוא צריך ואם צדקת8 כו׳.
To understand this, we need [to understand] the matter of service: how can the term “service” apply before Him, may He be blessed? Does He need anything at all? And “If you are righteous,” etc.
Here is the question. “Service” implies that the master needs what the servant does, yet G-d lacks nothing, as Job is told, “If you are righteous, what do you give Him?” How, then, can our deeds be called service of G-d?


ומהו זה שנאמר ולעבדו כו׳ (ועמ״ש מזה סד״ה ואלה המשפטים9 גבי שש שנים יעבוד.10 ובד״ה לא תהיה משכלה11 גבי ועבדתם את12 ה׳ אלקיכם. ובד״ה לא הביט און ביעקב13 ובסש״ב [ובספר של בינונים] פט״ו [פרק ט״ו / פרשה ט״ו])
And what is this that is said, “and to serve Him,” etc.? (And see what is written about this at the end of the discourse beginning “And these are the laws,” concerning “six years he shall serve”; and in the discourse beginning “None shall miscarry,” concerning “And you shall serve Havayah your G-d”; and in the discourse beginning “He has not beheld iniquity in Yaakov”; and in Sefer Shel Beinonim, chapter 15.)
Yet the Torah commands “to serve Him.” The parenthesis lists other places that discuss what service means, among them chapter 15 of Sefer Shel Beinonim (the Tanya), which defines who is called “one who serves G-d.”


והענין כי העבודה הוא להמשיך גילויאלקות מההעלם מלמעלה מן ההשתלשלות כי כמו שנמשך כבר בסדר ההשתלשלות
The explanation is that service is to draw down a revelation of G-dliness out of concealment, from above the chain of descending worlds (hishtalshelus). For as it is already drawn down in the order of the chain of descent,
The answer: service does not supply G-d with something He lacks. It draws a revelation of G-dliness out of hiding, from a level higher than the chain of descending worlds; whatever light already comes down through that chain is concealed along the way, as the next part explains.


הוא מתלבש בריבוי המדרגות עד שנעשה שמים וארץ גשמיים המעלימים ומסתירים עד שנראה ליש ודבר ויכול לומר כחי ועוצם ידי14 כו׳.
it is enclothed in a multitude of levels, until it becomes physical heavens and earth, which conceal and hide, until it appears to be a being (yesh) and a thing, and one can say, “My strength and the might of my hand,” etc.
Descending through many levels, the divine light comes to be clothed in physical heavens and earth, which hide it so completely that the world seems to exist in its own right. That is how a person can come to say, as the Torah warns, “My strength and the might of my hand have gotten me this wealth.”




3וצ״ל גילוי אלקות כמו שיהי׳ [שיהיה] לעתיד ונגולו כספר השמים15. ובתחיית המתים גם גוף האדם מן הקבר ירגיש כו׳
And there must be a revelation of G-dliness as there will be in the Time to Come: “And the heavens shall be rolled up like a scroll.” And at the resurrection of the dead, even a person’s body, from the grave, will sense, etc.
For service to draw down G-dliness from beyond the chain of worlds, there must be a revelation like the one promised for the Time to Come, when, in Isaiah’s words, “the heavens shall be rolled up like a scroll” and what they now conceal will be uncovered. At the resurrection of the dead even the physical body will sense G-dliness.


ואין זה כ״א ע״י הערת רוח קדשו ממרום16 מלמעלה מן ההשתלשלות כי ההשתלשלות של הקו נמשך מבחי׳ אחרונה הארה מצומצמת מאד והיינו
And this [comes] only through the pouring out of His holy spirit from on high, from above the chain of descending worlds (hishtalshelus). For the chain of descent of the kav (line of light) is drawn from the last level, a very contracted radiance. That is,
Such a revelation can come only from above the chain of descent, like the spirit “poured out from on high” of which Isaiah speaks. The reason is that the whole chain of descent unfolds from the kav, and the kav itself issues from the last and lowest level of what is above it, a radiance that has been greatly contracted.


כמו עד״מ אדם גדול שהוא חכם ויש בו כמה מיני חכמות ומצמצם א״ע [את עצמו] בבחי׳ אחרונה שבחכמה חכמה שבדבור או שבמעשה כך ההשתלשלות
by way of analogy, like a great man who is wise and has in him many kinds of wisdom, and he contracts himself into the last level of wisdom, the wisdom in speech or in action: so the chain of descent
An analogy: a great scholar who has many kinds of wisdom limits himself to the lowest expression of his wisdom, the wisdom that goes into speech or into practical action. In the same way, the chain of descent issues only from the lowest level of what lies above it.


של הקו נמשך מבחי׳ עשי׳ [עשיה] הגם ששם לא שייך שום התחלקות כי אבי״ע [אצילות בריאה יצירה עשיה] שוין שם וגם אצילות הוא בחי׳ עשי׳ [עשיה] דכולא קמיה כו׳ היינו קמיה
of the kav is drawn from the level of Asiyah, even though no division whatsoever applies there, for Atzilus, Beriah, Yetzirah and Asiyah are equal there, and even Atzilus is the level of Asiyah, since “all before Him,” etc.; that is, “before Him.”
That lowest level is called the “Asiyah” of what is above the kav. Strictly, no divisions apply there: before G-d all the worlds, even Atzilus, are equal and are all like Asiyah, for “all before Him is considered as nothing.” The words “before Him” are the point: this is how it is from His side.


אבל בערכינו לפי שנמשך אלינו נוכל להעריך שנמשך מבחי׳ אחרונה הכלולה שם. וכענין טורא חשוכא חג״ת [חסד גבורה תפארת] שבהעלם כו׳
But relative to us, since it is drawn down to us, we can reckon that it is drawn from the last level included there. And [this is] like the matter of the “dark mountain” (tura chashucha), Chesed, Gevurah and Tiferes in concealment, etc.
From our side, though, since the light does reach us, we can describe it as coming from the last level included there. The text compares this to the “dark mountain” (tura chashucha), which it identifies as Chesed, Gevurah and Tiferes in concealment: attributes that are present there, but hidden.


(עיין בפרדס שער י״א וכעין זה איתא בע״ח [בעץ חיים] שער מ״א פ״ג [פרק ג׳] הבחינה היותר תחתונה כו׳ ועיין בשער שבה״כ [שבירת הכלים] פ״ה דוגמת עתיק דאצילות כו׳ והרי גם שם י״ל [יש לומר] ע״ד מ״ש בשמ״א [בשער מ״א] פ״ג [פרק ג׳] וכ״ה בביאור האדרא)
(See Pardes, Sha’ar 11; and something like this is found in Etz Chaim, Sha’ar 41, chapter 3: “the lowest level,” etc.; and see in Sha’ar Sheviras HaKeilim, chapter 5: “like Atik of Atzilus,” etc. And indeed there too it can be said along the lines of what is written in Sha’ar 41, chapter 3; and so it is in the explanation of the Idra)
The parenthesis gives Kabbalistic parallels: the eleventh gate of Pardes, and two passages of Etz Chaim that speak of “the lowest level” of a realm and of something “like Atik of Atzilus.” Atik, the inner level of Keser, is explained below as the last level of the Emanator; here it serves as a model for the lowest point of a higher realm that becomes the source of the realm beneath it.


(דקכ״ח סע״ב [סוף עמוד ב]) גבי תי״ו רשים רשימו17 ע״ש בשם מ״כ מהרב ז״ל [זכרונו לברכה / זכרונם לברכה] ובמ״א נתבאר שבחי׳ ע״ס [עשר ספירות] הגנוזות הנז׳ [הנזכר] בפרדס הם ע״פ קבלת האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] בחי׳ שמותיו הקדושים ב״ה היינו
(end of 128b), concerning the tav: “it inscribed an impression” (rashim reshimu); see there, in the name of “I found written,” from the Rav, of blessed memory. And elsewhere it is explained that the level of the ten hidden Sefiros mentioned in Pardes is, according to the Kabbalah of the Arizal, of blessed memory, the level of His holy Names, blessed be He. That is,
The Idra (Zohar III, end of 128b) says that the letter tav “inscribed an impression” for Atik Yomin, and the text notes a comment on it reported in the name of the Rav, of blessed memory. It adds that, according to the Arizal’s Kabbalah, the “ten hidden Sefiros” that Pardes mentions are the level of G-d’s holy Names.


כמו עד״מ שמו של האדם שאינו נוגע לעצמותו כו׳, ובחי׳ אחרונה כזו כאשר הוא משתלשל ומתלבש הנה היא מתעלמת לכך צריך להמשיך מבחי׳ יותר עליונה מלמעלה מן הקו:18
by way of analogy, like a person’s name, which does not touch his essence, etc. And such a last level, when it descends and is enclothed, becomes hidden. Therefore one must draw down from a higher level, from above the kav.
A person’s name exists for others to call him by; it does not touch his essence. So too the source of the kav is only a “name,” the lowest expression of what is above, and when it descends and is clothed in the worlds it becomes hidden. A true revelation must therefore be drawn from a higher level, above the kav.




Section 2 · ¶4–6
Malchus as Keser: will and delight in the mitzvos
4ב והנה בנוהג שבעולם שמכתירין את המלך בכתר מלכות19 ומסתמא יש לזה שרש למעלה. והענין
2. Now, it is the way of the world that the king is crowned with a royal crown, and presumably this has a root above. The explanation is
Section 2 begins with a custom: a king is crowned with a royal crown. Since the customs of this world reflect their spiritual root, the king’s crown must reflect something above.


כי יש ע״ס [עשר ספירות] מלמעלה למטה מכתר עד מל׳ וע״ס [ועשר ספירות] ממטה למעלה. ובבחי׳ זו נק׳ מל׳ כתר כמ״ש בפרדס.
that there are Ten Sefiros from above to below, from Keser to Malchus, and Ten Sefiros from below to above; and in this respect Malchus is called Keser, as is written in Pardes.
The root is this: the Ten Sefiros can be counted from Keser down to Malchus, and also from Malchus up to Keser. Counted from below, Malchus stands first and so is called Keser, as Pardes writes.




5ואין הכוונה מצד המנין בלבד אלא שיש בחי׳ במל׳ שמצד בחי׳ זו ראויה להקרא בשם כתר.
The intent is not only in terms of the count; rather, there is a level in Malchus by virtue of which it is fit to be called by the name Keser.
Malchus is called Keser not only because it comes first when the Sefiros are counted from below. It actually has a quality that makes it fit to bear the name Keser.


ולכן נמשך בחי׳ כתר בבחי׳ המצות דייקא שהן במל׳ והיינו בחי׳ רצון שבו עונג העליון כי רצון היינו בחי׳ מצחא דגלגלתא כמ״ש באדרא האי מצחא רצון אקרי, והוא עד״מ
Therefore the level of Keser is drawn down specifically into the level of the mitzvos, which are in Malchus: that is, the level of will, in which is the Supernal delight. For will is the level of the forehead of the skull (mitzcha degulgalta), as is written in the Idra: “This forehead is called will.” And it is, by way of analogy,
This is why Keser, the will with the Supernal delight inside it, is drawn specifically into the mitzvos, which belong to Malchus. The Idra calls the forehead of the skull “will,” and the next part explains the image.


כמו שהמצח הוא עצם המכסה על מה שבתוכו, כך הרצון הוא מכסה על התענוג ומלביש אותו לבלתי הגלות, וכנודע שיש ב׳ בחי׳ בכתר בחי׳
just as the forehead is a bone that covers what is within it, so the will covers the delight and enclothes it, so that it not be revealed. And as is known, there are two levels in Keser: the level
As the forehead is a bone that covers what lies inside the head, the will covers the delight within it and clothes it so that it does not show. This leads to the known division of Keser into two levels.


אחרונה שבמאציל הוא בחי׳ עתיק ובחי׳ ראשונה לנאצלי׳ [לנאצלים] הוא בחי׳ א״א ועתיק הוא בחי׳ פנימי׳ [פנימיות / פנימית] וא״א בחי׳ חיצוניות המכסה וחופף על בחי׳ פנימית שבו
that is last in the Emanator, which is the level of Atik, and the level that is first for the emanated, which is the level of Arich Anpin. And Atik is the level of the inner dimension (pnimiyus), and Arich Anpin the level of the outer dimension (chitzoniyus), which covers and canopies over the inner level within it;
Keser has an inner level, Atik, which is the last level of the Emanator, and an outer level, Arich Anpin, which is the first level of what is emanated. Arich Anpin covers and surrounds the inner level, Atik, within it.


והוא בחי׳ רצון העליון שבו מלובש עונג א״ס שכשמו כן הוא אין לו סוף והיינו בחי׳ טעמי המצות שנאמר על התורה ארוכה מארץ מדה20 כו׳
and it is the level of the Supernal will, in which the delight of the Infinite One (Ein Sof) is enclothed, which is just as its name: it has no end. And this is the level of the reasons of the mitzvos, of which it is said concerning the Torah, “Its measure is longer than the earth,” etc.
Arich Anpin is the Supernal will, and within it is clothed the delight of Ein Sof, which has no end, just as its name says. That hidden delight is the level of “the reasons of the mitzvos,” the inner purpose of each command, of which the Book of Job says that the Torah’s measure is “longer than the earth”: it has no limit.


(וזהו שהמל׳ שהיא עשייה שבאצילות אשר בה הוא מעשה המצות היא נק׳ כתר דהיינו ששם דייקא מתגלה רצון העליון עם העונג המלובש בו וכמ״ש במ״א בביאור ע״פ מי מנה21 כו׳ בסופו בפי׳ אף עשיתיו22 ובפי׳ רובע ישראל ע״ש),
(And this is why Malchus, which is the Asiyah within Atzilus, in which is the performance of the mitzvos, is called Keser: that is, specifically there the Supernal will is revealed, together with the delight enclothed in it. And as is explained elsewhere, in the explanation on the verse “Who has counted,” etc., at its end, in the explanation of “I have even made it” and in the explanation of “the fourth part of Israel”; see there),
This explains why Malchus, the “Asiyah” (realm of action) within Atzilus, where the mitzvos are performed, is called Keser: there, specifically, the Supernal will is revealed together with the delight clothed in it. The text refers to another explanation, on the verse “Who has counted the dust of Yaakov,” where the words “I have even made it” and “the fourth part of Israel” are discussed.


והנה המצות הן בסוף המעשה אבל התורה היא בחי׳ חכמה חכמת המצוה איך תהי׳ [תהיה] הכשר מצוה כדי שיומשך בה עונג העליון והרי היא קרובה יותר לא״ס.
Now, the mitzvos are at the end, in the deed; but the Torah is the level of Chochmah: the wisdom of the mitzvah, how the mitzvah is to be made fit, so that the Supernal delight be drawn into it; and so it is closer to the Infinite One.
The mitzvos are the final stage, the deed itself. The Torah is Chochmah: the wisdom of each mitzvah, the laws of how it is done correctly, so that the Supernal delight can be drawn into it; for this reason the Torah is closer to the Infinite One.


ולכן בחכמה אתברירו כי הנה גוף המצות הן מנוגה כמו ציצית של צמר מכבשים שאוכלים אותן ויש בהם תאוה מק״נ [מקליפת נוגה] לאכול אכילה גסה
Therefore “in Chochmah they are refined” (bechochmah isbereru). For the body of the mitzvos is from nogah, such as tzitzis of wool from sheep, which are eaten, and in them there is a craving from kelipas nogah to eat gluttonously;
Hence the saying that things are “refined through Chochmah.” The physical substance of a mitzvah comes from kelipas nogah, the realm that can be turned to holiness or not: the wool of tzitzis comes from sheep, which people eat, and eating them can bring a gluttonous craving that stems from kelipas nogah.


משא״כ החכמה תחיה בעליה23 להיות השראות והמשכות עונג העליון במצות גדול תלמוד24 כו׳ וכמו שבאדם יתלבש תחלה השכל במחשבה ודיבור ואח״כ במעשה כו׳.
whereas “wisdom gives life to those who possess it,” so that there be indwellings and drawings-down of the Supernal delight in the mitzvos: “Great is study,” etc. And as in man, the intellect is first enclothed in thought and speech, and afterwards in action, etc.
Wisdom, by contrast, “gives life to those who possess it”: through Torah study the Supernal delight comes to dwell in the physical mitzvos. This is why the Sages said “Great is study,” for it brings to action, just as in a person the intellect first clothes itself in thought and speech and only afterwards in deeds.




6וז״ש [וזהו שכתוב] בזהר מכאן ואילך בעלה חייב במזונותיה שהשפעת המל׳ הוא ע״י ז״א שהמל׳ הוא בחינת סיהרא ומקבלת משמשא היא ז״א בחי׳ התורה
And this is [the meaning of] what is written in the Zohar, “From here on, her husband is obligated for her sustenance”: for the flow of Malchus is through Z’eir Anpin (the emotive attributes); for Malchus is the level of the moon (sihara), and receives from the sun (shimsha), which is Z’eir Anpin, the level of the Torah.
The Zohar speaks of Malchus as a bride: “from here on,” once she is married, her husband is obliged to sustain her. In Kabbalistic terms Malchus is the moon, which has no light of its own and receives from the sun, Z’eir Anpin, the level of the Torah; so the mitzvos, which are Malchus, receive their life from the Torah.


והנה כ״ז [כל זה] הוא כשנמשך למטה במל׳ מכאן ואילך אחר נשואין וכמ״ש בזהר בראשית דמ״ט א׳ ע״פ ויבן ה׳ אלקים את הצלע דהא או״א [אבא ואימא] אתקינו לה כו׳ ויביאה אל האדם מכאן ואילך כו׳
Now, all this is when it is drawn down below into Malchus, “from here on,” after the marriage; as is written in the Zohar, Bereshis, 49a, on the verse “And Havayah Elokim built the rib”: “for Abba and Imma prepared her,” etc.; “and He brought her to the man: from here on,” etc.
That dependence describes Malchus only after it has descended, after its “marriage” with Z’eir Anpin. The Zohar reads “Havayah Elokim built the rib” as the work of Abba and Imma, who prepared the bride before she came to her husband; only “from here on,” after “He brought her to the man,” does the husband provide for her.


אבל שרש מציאותה הוא מרצון העליון (ועמ״ש סד״ה ראה אנכי נותן25 בענין מראש מקדם נסוכה26 כו׳)
But the root of her existence is from the Supernal will (and see what is written at the end of the discourse beginning “See, I set before you,” on the matter of “from the beginning, from of old, established,” etc.).
The very existence of Malchus, though, is rooted higher, in the Supernal will, above Z’eir Anpin and the Torah. The parenthesis points to a discourse that treats this theme on the words “from the beginning, from of old, established.”


ולכן גם אח״כ נעשה אשת חיל עט״ב [עטרת בעלה]27 כי ב׳ בחי׳ יש במל׳ פרצוף החיצוני ופרצוף פנימי במקור בחי׳ המנורה כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]
And therefore, even afterwards, she becomes “a woman of valor, the crown of her husband.” For there are two levels in Malchus: the outer partzuf (configuration) and the inner partzuf, in the source, the level of the menorah, as is written in the Likkutei Torah of the Arizal
Because her root is in the Supernal will, even after the marriage Malchus becomes “the crown of her husband,” above Z’eir Anpin. Malchus has an outer configuration (partzuf), which receives from Z’eir Anpin, and an inner configuration in its source, which the Alter Rebbe links to the menorah, citing the Arizal’s Likkutei Torah.


(וע׳ בע״ח [בעץ חיים] שער תיקון הנוק׳ [הנוקבא] פ״ז [פרק ז׳] ופ״ב [ופרק ב׳] אות י״ט, ועמ״ש מענין פרצוף הפנימי דמל׳ בביאור ע״פ אחת היא יונתי.28 וע׳ זח״ב [זהר חלק ב׳] דף י״ד ע״ב) ושם מל׳ שהיא בחי׳ המצות קודמין לתורה.
(and see Etz Chaim, Sha’ar Tikkun HaNukva, chapter 7, and chapter 2, section 19; and see what is written on the matter of the inner partzuf of Malchus in the explanation on the verse “One is my dove”; and see the Zohar, Part II, 14b). And there, Malchus, which is the level of the mitzvos: [the mitzvos] precede the Torah.
The parenthesis cites Etz Chaim’s gate on the formation of Nukva (Malchus), a discourse on “One is my dove” about the inner configuration of Malchus, and the Zohar. At that inner, root level Malchus, the level of the mitzvos, comes before the Torah, the reverse of the order that holds below.


ובחי׳ גולה על ראשה29 היא בחי׳ התבוננות אם הבנים30 ושבעה נרותיה הם הבנים שבעה רועים31 ז׳ מדות לך ה׳ הגדולה כו׳:32333435
And the level of “a bowl on its head” is the level of contemplation, “the mother of the children”; and “its seven lamps” are the children, the “seven shepherds,” the seven emotive attributes (middos): “Yours, Havayah, is the greatness,” etc.
In the menorah of Zechariah’s vision, the “bowl on its head” is Binah, contemplation, which the verse calls “the mother of the children.” Her children are the seven lamps: the seven emotive attributes, the “seven shepherds,” which the verse “Yours, Havayah, is the greatness, and the might, and the beauty…” lists one by one.




Section 3 · ¶7–8
The bitter olive: subjugation and a higher light
7ג אך ושני זיתים עליה36 זית יש בו מרירות והוא מכסה על השמן שבתוכו וצריך לטחון ברחיים ולכתוש עד שיצא השמן.
3. But “and two olive trees by it”: an olive has bitterness in it, and it covers the oil that is within it, and one must grind it in a mill and crush it until the oil comes out.
Section 3 turns to the two olive trees beside Zechariah’s menorah. An olive is bitter, and its bitterness hides the oil inside; the oil comes out only when the olive is ground and crushed. The image will stand for the struggle with one’s own nature that releases a higher light.


והענין כד אתכפייא סט״א [סטרא אחרא] אסתלק יקרא פי׳ אסתלק שנמשך ממקום גבוה יותר ולכן לא נתנה התורה למלאכי השרת מלבד הטעם שנש״י [שנשמות ישראל] הם מפנימי׳ [מפנימיות / מפנימית] כו׳
The explanation is: “When the sitra achra (the other side) is subdued, the glory is elevated (istalak yekara).” The meaning of “is elevated” is that it is drawn from a higher place. And therefore the Torah was not given to the ministering angels: besides the reason that the souls of Israel are from the inner dimension (pnimiyus), etc.,
The Zohar teaches that when the sitra achra, the side opposed to holiness, is subdued, G-d’s glory “is elevated,” which the Alter Rebbe reads as light drawn from a higher place. This is one reason the Torah was given to people and not to the angels; another reason, mentioned only briefly, is that the souls of Israel come from the inner dimension.


עוד זאת כי באדם למטה צ״ל אתכפייא נגד טבעו בכל דרכיו ובאתעדל״ת [ובאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] ממקום עליון יותר כנודע ממ״ש בארץ לא זרועה37 לא דייקא
there is this further [reason]: that in man below there must be subjugation (iskafya) against his nature in all his ways, and through the arousal from below (isarusa dilesata) [comes] the arousal from above (isarusa dile’eila) from a higher place; as is known from what is written, “in a land not sown”: “not,” specifically.
A person below must subdue his nature in everything he does, and that arousal from below draws an arousal from above from a higher source. The proof is Jeremiah’s praise of Israel for following G-d “in a land not sown”: the stress falls on the word “not,” and the next part explains why.


כי י״ה עם שמי הוא שס״ה וזכרי38 עם ו״ה הוא רמ״ח לפי שבעשיית המצות שהן בחי׳ הן נמשך
For yud-hei with “My Name” (shemi) is 365, and “My remembrance” (zichri) with vav-hei is 248; because through doing the mitzvos, which are the level of “yes” (hen), there is drawn down
The letters yud-hei of the Name added to “My Name” (shemi, 350) make 365, the number of the prohibitions; vav-hei added to “My remembrance” (zichri, 237) make 248, the number of the positive commandments. Doing a positive mitzvah, the level of “yes,” draws down light of a kind that can be grasped.


דבר שיהי׳ [שיהיה] בהתלבשות השגה משא״כ בבחי׳ לא נמשך דבר שאינו מתלבש בבחי׳ הן כלל רק בבחי׳ לא כלומר שבזה לעומת זה א״א להמשיך כלל.
something that can be enclothed in comprehension; whereas through the level of “not” (lo) there is drawn down something that is not enclothed in the level of “yes” at all, but only in the level of “not.” That is to say, in “one opposite the other” it is impossible to draw it down at all.
Refraining, the level of “not,” draws down something that cannot be clothed in the level of “yes” at all and stays only in the level of “not.” Light of this kind cannot be drawn down within the realm of “one opposite the other,” where every force of holiness has its counterpart.




8וממילא מובן שהוא ההיפוך מזה לעומת זה והוא עליון מאד נעלה וזה לא שייך רק כ״א בבנ״י [בבני ישראל] כו׳
And it follows of itself that it is the opposite of “one opposite the other,” and it is supremely high and exalted; and this applies only to the children of Israel, etc.;
It follows that this light is the opposite of the realm of “one opposite the other”: it is supremely high and has no counterpart. Only the children of Israel can draw it down, as the next part explains.


משא״כ המלאכים עם היות שיש להם גוף אין הגוף מסתיר כלל והרי גם הגוף בטל לומר קדוש39 כו׳.
whereas the angels, even though they have a body, the body does not conceal at all; for indeed even the body is nullified, to say “Holy,” etc.
Angels have a body of a kind, but it does not hide G-dliness from them; even that body is nullified as they proclaim “Holy.” Since nothing in them resists, they cannot achieve the subjugation that draws the higher light.


ולכן לא נתנה התורה עד אחר יצ״מ [יציאת מצרים] שעבדו בחומר ובלבנים40 כו׳. וזהו ענין ברחמיך הרבים שע״י ביטוש מעורר י״ג מדות רחמים שהן אורות עליונים למעלה מן ההשתלשלות,
And therefore the Torah was not given until after the Exodus from Egypt, when they labored “with mortar and with bricks,” etc. And this is the meaning of “in Your abundant mercies”: that through striking (bitush) one arouses the Thirteen Attributes of Mercy, which are supernal lights above the chain of descending worlds (hishtalshelus)
That is why the Torah was given only after the Exodus, after Israel had been crushed by hard labor “with mortar and with bricks.” Such crushing (bitush) arouses the Thirteen Attributes of Mercy, lights higher than the chain of descent; this is “Your abundant mercies.”


(וזהו כשמן הטוב כו׳ יורד על הזקן41 כו׳ י״ג ת״ד [תיקוני דיקנא] הם י״ג מדה״ר [מדות הרחמים] והשמן הטוב שהוא פנימית י״ג ת״ד [תיקוני דיקנא] הוא נמשך ומתגלה ע״י ביטוש הוא בחי׳ כתישת הזית עד״מ ועיין במדרש רבה ר״פ ואתה תצוה),42
(and this is “like the good oil,” etc., “running down upon the beard,” etc.: the thirteen tikkunim of the beard (tikkunei dikna) are the Thirteen Attributes of Mercy, and the good oil, which is the inner dimension (pnimiyus) of the thirteen tikkunim of the beard, is drawn down and revealed through striking, which is the level of crushing the olive, by way of analogy; and see Midrash Rabbah, at the beginning of the parshah “And you shall command”).
The parenthesis applies the image of Psalms 133, “the good oil running down upon the beard.” The thirteen tikkunim (features) of the supernal beard are the Thirteen Attributes of Mercy, and the oil is their inner dimension, revealed through striking as oil is pressed from a crushed olive; the Midrash at the start of Tetzaveh likens Israel to an olive that gives its oil only after it is beaten and pressed.


ולהבין ענין הזיתים למעלה הנה שמן הוא בחינת חכמה כמ״ש שמן וקטרת43 כו׳ והשמן הוא
And to understand the matter of the olives above: oil is the level of Chochmah (wisdom), as it is written, “Oil and incense,” etc.; and the oil is
Now the olives are explained as they are above. Oil stands for Chochmah, as in the verse “Oil and incense gladden the heart”; and oil is what gives light, as the next part continues.


שמאיר כנודע שגוון האור הוא לפי זכות השמן שע״י השמן נמשך נהורא חיורא משא״כ ע״י הפתילה הוא בחי׳ נהורא אוכמא וגילוי האור הוא מבחי׳ זית
what gives light, as is known that the color of the light is according to the purity of the oil: for through the oil the white light (nehora chivra) is drawn, whereas through the wick is the level of the dark light (nehora uchema). And the revelation of the light is from the level of the olive,
The color of a flame depends on the quality of the oil: the oil gives the white light, while the wick gives the dark light at the base of the flame. The revelation of the light, then, comes from the olive.


והוא ע״י כתישה בחי׳ ביטוש הכלי וע״י כמה גבורות מבחי׳ בוצינא דקרדוניתא44 קו המדה להיות התהוות בחי׳ חכמה כו׳
and this is through crushing, the level of the striking of the vessel, and through many Gevuros from the level of the botzina dekardinuta (the lamp of darkness), the line of measure, so that the level of Chochmah should come into being, etc.
Oil comes out of the olive by crushing, which corresponds above to the striking of the vessel. And Chochmah itself comes into being through many Gevuros (powers of restraint) from the botzina dekardinuta, the Zohar’s “lamp of darkness,” the line that measures and gives everything its bounds.


(וכמ״ש בביאור ע״פ ולא אבה45 הוי׳ אלקיך לשמוע אל בלעם כו׳) שהגבורות הן מרירות כזית כו׳
(as is written in the explanation on the verse “But Havayah your G-d would not listen to Bilam,” etc.); for the Gevuros are bitterness, like the olive, etc.
The parenthesis refers to an explanation on the verse that G-d would not listen to Bilam. The Gevuros are bitter, like the olive, and their bitterness covers the oil until it is pressed out.


ויש ב׳ זיתים גבורות דאבא וגבורות דאימא להיותה אם הבנים46 להמשיך השמן מוחין דאו״א [דאבא ואימא] שבז״א להאיר ז׳ נרות
And there are two olives, the Gevuros of Abba and the Gevuros of Imma, since she is “the mother of the children,” to draw down the oil, the intellect (mochin) of Abba and Imma that is in Z’eir Anpin, to light the seven lamps
The two olives are the Gevuros of Abba (Chochmah) and the Gevuros of Imma (Binah), Imma being “the mother of the children.” Through them the oil, the intellect (mochin) of Abba and Imma within Z’eir Anpin, is drawn down to light the seven lamps, the seven attributes.


(ועמ״ש מזה בפ׳ וישב בד״ה בכ״ה בכסליו. וע׳ עוד מענין זית בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ עקב ובזח״ג [ובזהר חלק ג] דרמ״ד ב׳ דער״ב א׳ דרמ״ז סע״א [סוף עמוד א] ובהרמ״ז [ובהרב משה זכות] בפ׳ בהעלותך בדף קמ״ט ע״א. ובפרדס ערך כתית, והוא באופן אחר קצת ממש״כ [ממה שכתוב]):
(and see what is written about this in Parshas Vayeshev, in the discourse beginning “On the twenty-fifth of Kislev”; and see further on the matter of the olive in the Likkutei Torah of the Arizal, Parshas Eikev, and in the Zohar, Part III, 244b, 272a, end of 247a, and in the Ramaz on Parshas Beha’alotcha, on folio 149a; and in Pardes, the entry “Kasis” (crushed); and it is in a somewhat different way from what is written [here]).
The parenthesis lists further discussions of the olive: a Chanukah discourse in Parshas Vayeshev, the Arizal’s Likkutei Torah on Eikev, passages of the Zohar, the Ramaz’s commentary, and the entry “Kasis” in Pardes. The Alter Rebbe notes that they explain it in a somewhat different way.




Section 4 · ¶9
The two pipes and the Shema
9ד שבעה ושבעה מוצקות.4748 פי׳ ב׳ פעמים שבעה הם י״ד כדפי׳ בזהר ס״פ מקץ דף ר״ד ע״ב ודלא כפרש״י [כפירש רש״י / כפירוש רש״י] ורד״ק [ורבי דוד קמחי] שפירשו ז׳ פעמים ז׳ הם מ״ט.
4. “Seven and seven pipes (mutzakos)”: the meaning is two times seven, which is fourteen, as is explained in the Zohar at the end of Parshas Mikeitz, folio 204b; and not as Rashi and the Radak, who explained [it as] seven times seven, which is forty-nine.
Section 4 explains the “seven and seven pipes” of Zechariah’s vision. Following the Zohar at the end of Mikeitz, the Alter Rebbe reads them as two sets of seven, fourteen in all, and not, as Rashi and the Radak explain, seven pipes for each of the seven lamps, forty-nine.


מוצק א׳ לשמן מוצק הב׳ לזהב ב׳ צנתרות זהב אשר מריקים מעליהם הזהב49 זהב הוא בחי׳ בינה מצפון זהב יאתה50 והוא מבחי׳ חדוה ועבד הלוי הוא51 התלהבות רשפי אש52 שמבינה
One pipe for the oil, the second pipe for the gold: “two golden spouts, which empty the gold from upon them.” Gold is the level of Binah (understanding): “out of the north comes gold”; and it is from the level of joy (chedvah). And “the Levite shall serve” is the fervor of the “flashes of fire” that come from Binah;
The two sets of pipes carry two things: one carries oil, the other gold, as in the vision’s “golden spouts” that empty out the gold. Gold is Binah, as in Job’s “out of the north comes gold,” and it brings joy; the fiery fervor of the Levites’ service, “flashes of fire,” comes from Binah.


כי גבורות דאבא הם חסדים דאימא והוא מוצק הב׳ (ועמ״ש בביאור ע״פ רני ושמחי53 והפרדס בערך צנתרות פי׳ ששני הצנתרות הם חכמה ובינה.
for the Gevuros of Abba are the Chasadim of Imma; and this is the second pipe. (And see what is written in the explanation on the verse “Sing and rejoice”; and Pardes, in the entry “Tzanteros” (spouts), explains that the two spouts are Chochmah and Binah.
The fervor of Binah follows a Kabbalistic rule: what are Gevuros (heat and restraint) in Abba become Chasadim (kindness) in Imma, so Binah’s fiery love is the second pipe. The parenthesis that opens here runs to the end of the paragraph; it begins by noting that Pardes reads the two spouts as Chochmah and Binah.


ולפ״ז [ולפי זה] צ״ל ששני הזיתים הם מקורות דחו״ב [דחכמה ובינה] והיינו שני המזלות ונוצר ונקה54 כו׳ ובמדרש שמות רבה פט״ו [פרק ט״ו / פרשה ט״ו] שתי שבלי הזיתים הם משה ואהרן55 ועמ״ש מענין בחי׳ ומדרגת משה ואהרן בד״ה ואתה תצוה,56 ובד״ה וידבר כו׳
Accordingly, it must be said that the two olives are the sources of Chochmah and Binah, that is, the two mazalos, “preserving” (notzer) and “and cleansing” (venakeh), etc. And in Midrash Shemos Rabbah, chapter 15: the two olive branches are Moshe and Aharon. And see what is written on the matter of the level and rank of Moshe and Aharon in the discourse beginning “And you shall command,” and in the discourse beginning “And He spoke,” etc.,
If the spouts are Chochmah and Binah, the two olive trees must be the sources of Chochmah and Binah: the two mazalos, the channels of flow named for “preserving [kindness]” and “cleansing” among the Thirteen Attributes of Mercy. The Midrash reads the two olive branches as Moshe and Aharon, and the text points to discourses on their levels.


תפקדו אותם לצבאותם אתה ואהרן.57 ועמ״ש בד״ה ענין חנוכה בענין בהעלות ובהטיבו,58 וענין שייכות בחי׳ אלו בקבלת עול מלכות שמים בפ׳ ראשונה דק״ש [דקריאת שמע].
“you shall count them by their hosts, you and Aharon.” And see what is written in the discourse beginning “The matter of Chanukah,” on the matter of “when he raises up” (beha’alos) and “when he makes [them] good” (beheitivo); and the matter of the connection of these levels with accepting the yoke of the kingdom of Heaven, in the first section of the Shema.
The list of discourses on Moshe and Aharon continues with one on the verse “you shall count them by their hosts, you and Aharon,” and one on Chanukah about Aharon’s “raising up” and “making good” of the lamps. The text then turns to how all this connects to accepting the yoke of Heaven in the first section of the Shema.


היינו כי מואהבת עד ובשעריך59 הם מ״ב תיבין60 שהוא כנגד שם מ״ב דאנא בכח כמ״ש בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פכ״ה והוא ג״כ בחי׳ מ״ב מסעות דיצ״מ [דיציאת מצרים] כי בכל יום צ״ל בחי׳ יצ״מ [יציאת מצרים] היינו ממיצר תאוות נפש הבהמית והגוף כו׳.
That is: from “And you shall love” until “and on your gates” there are forty-two words, which corresponds to the Name of forty-two [letters] of Ana Bechoach, as is written in Pri Etz Chaim, Sha’ar Kerias Shema, chapter 25. And this is also the level of the forty-two journeys of the Exodus from Egypt; for every day there must be the level of the Exodus from Egypt, that is, from the narrow straits (meitzar) of the cravings of the animal soul and the body, etc.
The connection: the first section of the Shema, from “And you shall love” to “and on your gates,” has forty-two words, matching the Name of forty-two letters in the prayer Ana Bechoach, as Pri Etz Chaim says. Forty-two is also the number of Israel’s journeys out of Egypt, and that exodus must happen every day, as a person goes out of the narrow straits (meitzar, a play on Mitzrayim) of the animal soul’s cravings.


והיינו בק״ש [בקריאת שמע] כמו שמסיים בק״ש [בקריאת שמע] אשר הוצאתיך מארץ מצרים61 כו׳ ועמ״ש מזה בד״ה אלה מסעי,62 ושם נתבאר הענין דאנא בכח הם שבעה פסוקים שבכל אחד ו׳ תיבות וזהו ענין שבעה נרות המנורה.
And this is in the Shema, as the Shema concludes, “who brought you out of the land of Egypt,” etc. And see what is written about this in the discourse beginning “These are the journeys”; and there the matter is explained that Ana Bechoach is seven verses, in each of which are six words, and this is the matter of the seven lamps of the menorah.
The Shema itself ends with the Exodus. Ana Bechoach is made of seven lines of six words each, and these seven lines are the seven lamps of the menorah.


כי שם מ״ב הוא בחי׳ העלאה ובשתים יעופף63 כו׳ והיינו בחי׳ בהעלותך את הנרות64 כו׳ להיות ואהבת בכל מאדך,65 ולכן ואהבת ב״פ [ב׳ פעמים] אור בחי׳ ההעלאה וההטבה.
For the Name of forty-two is the level of ascent, “and with two he would fly,” etc.; and this is the level of “When you raise up the lamps,” etc., so that there be “And you shall love… with all your might.” And therefore “And you shall love” [equals] twice “light” (or): the level of the raising up and the making good.
The Name of forty-two is a power of ascent, like the wings with which the seraphim “fly.” This is “When you raise up the lamps”: the soul rising in “And you shall love… with all your might.” The word ve’ahavta (414) equals twice or, “light” (207), the two lights of the raising up and the making good of the lamps.


וענין וגולה על ראשה שהוא ענין התבוננות היינו פסוק ראשון דק״ש [דקריאת שמע] שמע ישראל66 כי שמע פירושו התבוננות ישראל לי ראש כו׳ ובחי׳ שמן היינו חכמה וביטול הנמשך בהבינה ודעת.
And the matter of “and a bowl on its head,” which is the matter of contemplation, is the first verse of the Shema, “Hear, O Israel”: for “hear” means contemplation; “Israel” [is] li rosh (“a head for Me”), etc. And the level of oil is Chochmah and self-nullification (bittul), which is drawn into Binah and Daas.
The “bowl on its head” is contemplation, which is the first verse of the Shema: “Hear” means to contemplate, and the letters of “Israel” spell li rosh, “a head for Me.” The oil, Chochmah, is self-nullification (bittul) that flows into Binah and Daas, the faculties of contemplation.


וזהו כשמן הטוב על הראש67 וזהו ענין והחכמה תחיה,68 וכדכתיב כי עמך מקור חיים69 ועיין זח״ג [זהר חלק ג] דל״ד סע״א [סוף עמוד א] קפ״ז א׳):
And this is “like the good oil upon the head”; and this is the meaning of “and wisdom gives life,” as it is written, “For with You is the source of life.” And see the Zohar, Part III, end of 34a; 187a.)
Thus the oil on the head, Psalms’ “good oil upon the head,” is Chochmah flowing into the mind, and this is how “wisdom gives life,” for “with You is the source of life.” The parenthesis that opened in part 3 closes here with references to the Zohar.




Section 5 · ¶10–11
Wisdom that gives life to the will
10ה ועוי״ל [ועוד יש לומר] פי׳ והחכמה תחיה ע״ד המבואר במ״א דפנימיות אבא דוקא הוא פנימיות עתיק אשר בחי׳ זו הוא פנימי׳ [פנימיות / פנימית] התענוג עליון שהרצון נק׳ אחוריים לגבי בחי׳ זו כמ״ש בד״ה ואהיה אצלו אמון70
5. One may further explain “and wisdom gives life” along the lines of what is explained elsewhere: that the inner dimension (pnimiyus) of Abba, specifically, is the inner dimension of Atik; and this level is the inner dimension of the Supernal delight, so that the will is called the “back” (achorayim) in relation to this level, as is written in the discourse beginning “And I was with Him as a nursling.”
Section 5 offers a second reading of “wisdom gives life.” The inner dimension of Abba (Chochmah) is the inner dimension of Atik, the inner delight within Keser; compared with that delight, even the Supernal will is only the “back,” an outer side.


והנה ש״י עולמות נמשכים מן ל״א נתיבות חכמה משא״כ הנתיב הראשון הוא למעלה מבחי׳ ש״י עולמות כמ״ש במק״מ [במקדש מלך] פ׳ מצורע
Now, the 310 worlds are drawn from thirty-one paths of Chochmah, whereas the first path is above the level of the 310 worlds, as is written in the Mikdash Melech, Parshas Metzora.
The 310 worlds are drawn from thirty-one of the thirty-two paths of Chochmah, while the first path stands above all of them. The source is the Mikdash Melech, a commentary on the Zohar, on Parshas Metzora.


והיינו כי י״ל [יש לומר] שהוא בחי׳ פנימי׳ [פנימיות / פנימית] אבא כי ל״ב נתיבות71 פי׳ בס״י [בספר יצירה] ע״ס [עשר ספירות] וכ״ב אותיות א״כ הנתיב הראשון הוא הבחי׳ היותר עליונה שבע״ס [שבעשר ספירות] דחכמה כו׳.
That is, it can be said that it is the level of the inner dimension of Abba; for the thirty-two paths are explained in Sefer Yetzirah [as] the Ten Sefiros and twenty-two letters. If so, the first path is the highest level among the Ten Sefiros of Chochmah, etc.
That first path is the inner dimension of Abba. Sefer Yetzirah counts the thirty-two paths as the Ten Sefiros and the twenty-two letters, so the first path is the highest of the Ten Sefiros within Chochmah itself.




11וזהו עין לא ראתה אלקים זולתך72 כי ל״ב נתיבות דחכמה הם ל״ב אלקים שבמע״ב [שבמעשה בראשית] ולכן נקרא ותורה אור73 ומחמת הכח הזה שבפנימיות אבא
And this is “No eye has seen, O G-d (Elokim), except You”: for the thirty-two paths of Chochmah are the thirty-two [mentions of] Elokim in the work of creation; and therefore it is called “and the Torah is light.” And because of this power that is in the inner dimension (pnimiyus) of Abba,
This first path is what Isaiah means by “No eye has seen, O G-d, except You”: it is beyond every created vision. The thirty-two paths correspond to the thirty-two times the Name Elokim appears in the account of creation, and the text adds that for this reason the Torah is called “light.”


לכן והחכמה תחיה74 בעליה7576 שהוא הרצון עליון ע״י גילוי התענוג עליון (ע׳ [עיין] עוד מענין והחכמה תחיה בזח״ג [בזהר חלק ג] חקת) (קפ״ב א׳)
therefore “and wisdom gives life to those who possess it,” which is the Supernal will, through the revelation of the Supernal delight (see further on the matter of “and wisdom gives life” in the Zohar, Part III, Chukas) (182a),
Because the inner dimension of Abba holds the Supernal delight, wisdom “gives life to those who possess it”: its possessor is the Supernal will, which is given life through the revelation of the Supernal delight. The parenthesis cites the Zohar on Chukas, which expounds this verse.


ובהרמ״ז [ובהרב משה זכות] שם המשכת בחי׳ חיה ובעמה״מ [ובעמק המלך] שער או״א [אבא ואימא] ס״פ מ״ד (דע״ח ג׳ וד׳ קל״ט א׳) פי׳ תחיה השפעת חיה ועיין עוד זח״ג [זהר חלק ג] פנחס דרנ״ה ב׳:
and in the Ramaz there: the drawing down of the level of chayah; and in Emek HaMelech, Sha’ar Abba and Imma, at the end of chapter 44 (folio 78, [columns] c and d; 139a), it explains “gives life” (techayeh) [as] the flow of chayah; and see further the Zohar, Part III, Pinchas, 255b.
The Ramaz explains “gives life” as the drawing down of the level of chayah, a high level of the soul, and Emek HaMelech reads techayeh as the flow of chayah. The Zohar on Pinchas, also cited, calls Chochmah “the life of the King.”




Section 6 · ¶12–13
Ascent and drawing down in the two sections of the Shema
12ו וכל זה נמשך אח״כ לבחי׳ מל׳ ע״י ז״א בפ׳ והיה אם שמוע77 כו׳ קבלת עול המצות רמ״ח אברין כו׳
6. And all this is afterwards drawn down to the level of Malchus through Z’eir Anpin, in the section “And it shall be, if you listen,” etc.: accepting the yoke of the mitzvos, the 248 limbs, etc.
Section 6: all this is then drawn down into Malchus through Z’eir Anpin, in the second section of the Shema, “And it shall be, if you listen,” the acceptance of the yoke of the mitzvos. The 248 positive mitzvos are the 248 “limbs” of the King.


כמו שבאבר נמשך אור וחיות עד״מ כשהיד כותבת גם השכל מלובש בה כך ברמ״ח אברין נמשך רמ״ח המשכות ושרשם ה״ח [ה׳ חסדים] והוא בחי׳ שם ע״ב [שם ע״ב] ע״ב [שם ע״ב] גשרים7879 לעבור מימי החסד80 כו׳ כמ״ש
Just as light and life-force are drawn into a limb (for example, when the hand writes, the intellect too is enclothed in it), so into the 248 limbs are drawn 248 drawings-down, and their root is the five Chasadim; and this is the level of the Name Av (72), seventy-two bridges to cross the waters of Chesed, etc., as is written.
As light and life flow into a limb, so that the intellect is present in the hand that writes, so 248 streams of light are drawn into the 248 mitzvos. Their root is the five Chasadim, the Name Av (72), which the Kabbalists call seventy-two bridges for crossing the waters of Chesed; the Kehot note points to Pardes for this.


ולכן בפרשה א׳ כתיב ובכל מאדך81 ולא בפ׳ שניה כי פ׳ א׳ הוא שם מ״ב שהוא להעלאה בשתים יכסה82 כו׳,
And therefore in the first section it is written “and with all your might,” and not in the second section; for the first section is the Name of forty-two, which is for ascent, “with two he would cover,” etc.
That is why “with all your might” appears only in the first section of the Shema: the first section is the Name of forty-two, a movement of ascent, as in “with two he would cover.” The second section draws down; the first goes up.


ולכן בק״ש [בקריאת שמע] שעל המטה אומרים אנא בכח83 גדולת84 לעלות נשמתו בשינה וכן קודם קבלת שבת.8586
And therefore in the Shema at bedtime one says “Ana bechoach gedulas…,” for one’s soul to ascend in sleep; and so too before welcoming the Shabbos.
For the same reason Ana Bechoach, the prayer that holds the Name of forty-two, is said with the Shema at bedtime, so that the soul may ascend during sleep, and also before welcoming the Shabbos. The Kehot notes point to Pri Etz Chaim for both customs.




13והעלאה צ״ל בבחי׳ א״ס, ולכן כל א׳ צריך למצוא בעצמו ברצונו בחי׳ א״ס כדי שיעורר למעלה שאל״כ [שאם לא כן] אין שייכות למצות גשמיים לעורר למעלה ע״י לבישת טלית כו׳,
And the ascent must be in the level of Ein Sof (the infinite). Therefore each one must find in himself, in his will, the level of Ein Sof, in order to arouse above; for otherwise physical mitzvos would have no connection to arousing above, through putting on a tallis, etc.
Ascent must reach the level of the infinite. So each person must find in his own will something infinite, beyond his measured self; otherwise a physical act such as putting on a tallis would have no way to arouse anything above.


וכן ע״י הצדקה להחיות רוח שפלים87 למטה גורם למעלה להמשיך חיות ואיך יהי׳ [יהיה] שייכות למטה עם למעלה אלא ע״י בחי׳ בכל מאדך8889 יותר משהכלי שלו מגביל וזהו ג״כ ענין ממעמקים90 כו׳,
And likewise, through charity, “to revive the spirit of the lowly” below, one causes, above, the drawing down of life-force. And how could there be a connection between below and above? Only through the level of “with all your might,” more than his vessel limits; and this too is the matter of “From the depths,” etc.
So too charity: reviving “the spirit of the lowly” below draws life-force down above. Below and above can connect only through “with all your might,” going beyond what one’s own vessel allows; this is also the meaning of “From the depths I called You.”


ולכן ביוסף כתיב וילקט יוסף91 את כל הכסף שעי״כ [שעל ידי כך] ליקט החסד ואיך שייכות החסד להכסף וכן ויוסף הוא השליט על הארץ92 הוא המשביר93 כו׳.
And therefore of Yosef it is written, “And Yosef gathered all the silver”: that through this he gathered the Chesed. But what connection does Chesed have with silver? And likewise, “And Yosef was the ruler over the land; he was the one who sold grain,” etc.
Yosef “gathered all the silver,” and through it gathered Chesed. But how can money be connected to Chesed? The same question applies to Yosef as the ruler who sold grain to all the people of the land.


אלא היינו ע״י שהיה במצרים וממעמקים קראתיך כו׳ ואח״כ מזה יכול להמשיך בפ׳ שניה ה״ח [ה׳ חסדים] שם ע״ב [שם ע״ב] ע״ב [שם ע״ב] גשרים לעבור מימי החסד ועי״ז ונתתי מטר ארצכם94 ארצכם הוא בחי׳ מל׳ שרגליה
Rather, it is through his having been in Egypt: “From the depths I called You,” etc. And afterwards, from this, one can draw down in the second section the five Chasadim, the Name Av (72), seventy-two bridges to cross the waters of Chesed; and through this, “I will give the rain of your land.” “Your land” is the level of Malchus, whose feet
The answer: Yosef had been in Egypt, in the depths, and called out “from the depths.” From there one can draw down, in the second section of the Shema, the five Chasadim, and this brings “the rain of your land,” where “your land” is Malchus, whose “feet go down” to the lowest realms.


יורדות95 ויש בה מטר מלשון מטרוניתא ומלכותו בכל משלה96 והכח הזה להיות מטר ארצכם הוא ע״י המשכת ה״ח [ה׳ חסדים] ברמ״ח מצות ששם מלובש עונג העליון ועי״ז ואספת דגנך שיש בה כח לברר בירורין מנוגה כו׳.
go down; and in it there is “rain” (matar), from the expression matronisa (the queen), and “His kingdom rules over all.” And this power, that there be “the rain of your land,” is through drawing down the five Chasadim into the 248 mitzvos, in which the Supernal delight is enclothed; and through this, “and you will gather in your grain”: that it has the power to refine the refinements (beirurim) from nogah, etc.
Matar (rain) recalls matronisa, the queen, which is Malchus, of whom it is said “His kingdom rules over all.” The rain comes from drawing the five Chasadim into the 248 mitzvos, where the Supernal delight is clothed; then “you will gather in your grain”: Malchus gains the power to refine what is held in kelipas nogah.



In one’s avodah
Do the mitzvos because the King commanded them, taking on the yoke willingly, and let the joy come from the serving itself, not from the delight they bring. Subdue your nature in all your ways, for that is what draws the highest light. And find in your own will something boundless, “with all your might,” more than your own vessel allows, so that your physical mitzvos, a tallis or charity, truly reach above.
Questions for discussion
	If G-d needs nothing, in what sense can our deeds be called “service”? How does the maamar’s answer, drawing down a revelation from beyond the chain of worlds, change what service means?
	Why must the mitzvos be done for the yoke and not for the delight in them, when the delight is real and the maamar says the mitzvos carry the Supernal delight?
	How can Malchus both depend on Z’eir Anpin (the Torah) and be “the crown of her husband”? What do the two configurations of Malchus explain?
	Why does subduing one’s nature, the level of “not,” reach a higher place than the positive mitzvos, and why can angels not reach it?
	What does it mean to find “the level of Ein Sof” in one’s own will, and how does that connect a physical act like charity with what is above?

Sources and references
Notes
Paragraph 2
1Koheles says that “wisdom gives life to those who possess it.” The verse is the subject of the whole maamar, which explains how wisdom, the Torah, gives life to the mitzvos.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2למה קדמה פ׳ שמע כו׳ שמתחלה יקבל עליו עול מלכות שמים ואח״כ עול מצות
The Mishnah explains that the section of Shema precedes “And it shall be, if you listen” so that one first accepts the yoke of the kingdom of Heaven and afterwards the yoke of the mitzvos. The Alter Rebbe builds the maamar on this order.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
3תחת אשר לא עבדת בשמחה
Among the curses, the Torah gives the reason: “because you did not serve Havayah your G-d with joy.” Here it shows that service must be joyful, and the joy comes from the serving itself.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כי עמך מקור חיים
“For with You is the source of life”: the opening words of a discourse in Parshas Mikeitz to which the text refers on the theme of joy in service.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ועתה יגדל נא
Moshe’s prayer, “And now, I pray, let the power of my L-rd be great”: the verse of a discourse in Parshas Shelach that the text cites on the same theme.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6הנסתרות להוי׳ אלקינו והנגלות לנו
“The hidden things belong to Havayah our G-d, and the revealed things to us and to our children.” The Alter Rebbe reads “hidden” and “revealed” as the two halves of the Name: love and awe, and Torah and mitzvos.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ושבתי בשלום
Yaakov’s vow, “and I return in peace to my father’s house”: the opening words of a discourse the text cites for the drawing down of the final hei through the vav.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ואם צדקת
Elihu tells Job, “If you are righteous, what do you give Him?” The Alter Rebbe uses it to sharpen the question of how service can apply before G-d, who needs nothing.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ואלה המשפטים
“And these are the laws”: the opening words of the discourse at whose end the text says service is discussed.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10שש שנים יעבוד
The law of the Hebrew servant, “six years he shall serve,” which that discourse uses to discuss the meaning of service.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11לא תהיה משכלה
“None shall miscarry or be barren in your land”: the opening words of another discourse the text cites.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ועבדתם את ה׳ אלקיכם
“And you shall serve Havayah your G-d, and He will bless your bread and your water”: the verse that discourse explains in connection with service.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13Bilam’s words, “He has not beheld iniquity in Yaakov”: the opening words of a further discourse the text cites on the theme of service.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14כחי ועוצם ידי
The Torah warns against saying in one’s heart, “My strength and the might of my hand have gotten me this wealth.” Here it shows how fully the physical world hides the G-dliness that gives it life.
Deuteronomy 8:17דברים ח׳:י״ז
וְאָמַרְתָּ בִּלְבָבֶךָ כֹּחִי וְעֹצֶם יָדִי עָשָׂה לִי אֶת־הַחַיִל הַזֶּה:
and thou say in thy heart: ‘My power and the might of my hand hath gotten me this wealth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
15Isaiah prophesies that “the heavens shall be rolled up like a scroll.” The Alter Rebbe reads it as the uncovering of the G-dliness that the heavens now hide.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16הערת רוח קדשו ממרום
An allusion to Isaiah’s “until a spirit is poured out upon us from on high.” The revelation must come “from on high,” from above the chain of descent.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17תי״ו רשים רשימו
The Idra Rabba says that the letter tav “inscribed an impression for Atik Yomin.” The text cites it as a parallel for the lowest level of a higher realm leaving its mark on what is below.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
18Kehot’s note points to I Samuel 3 for these words.
I Samuel 3שמואל א ג׳
Paragraph 4
19Kehot’s note points to Esther 1:11 for these words.
Esther 1:11אסתר א׳:י״א
לְהָבִיא אֶת־וַשְׁתִּי הַמַּלְכָּה לִפְנֵי הַמֶּלֶךְ בְּכֶתֶר מַלְכוּת לְהַרְאוֹת הָעַמִּים וְהַשָּׂרִים אֶת־יׇפְיָהּ כִּי־טוֹבַת מַרְאֶה הִיא:
to bring Vashti the queen before the king with the crown royal, to show the peoples and the princes her beauty; for she was fair to look on.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20Tzofar says of G-d’s wisdom that “its measure is longer than the earth, and wider than the sea.” The Alter Rebbe applies it to the reasons of the mitzvos, rooted in the boundless delight of Ein Sof.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21מי מנה
Bilam’s words, “Who has counted the dust of Yaakov, or numbered the fourth part of Israel?”: the verse of the explanation that the text cites, where “the fourth part of Israel” is discussed.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22אף עשיתיו
“Everyone who is called by My Name, for My glory I created him, I formed him, I even made him”: the phrase is discussed in that explanation, in connection with Asiyah and Malchus.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23“Wisdom gives life to those who possess it”: here, the Torah gives life to the mitzvos by drawing the Supernal delight into them.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24גדול תלמוד
The Sages concluded that study is great, because study brings to action. The Alter Rebbe uses it to show that Torah study is what brings the Supernal delight into the deed of the mitzvah.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
25ראה אנכי נותן
“See, I set before you today a blessing and a curse”: the opening words of the discourse the text cites on the root of Malchus in the Supernal will.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מראש מקדם נסוכה
An allusion to the Torah’s words in Proverbs, “From eternity I was established, from the beginning, from before the earth.” The discourse cited applies them to the root of Malchus.
Proverbs 8:23משלי ח׳:כ״ג
מֵעוֹלָם נִסַּכְתִּי מֵרֹאשׁ מִקַּדְמֵי־אָרֶץ:
I was set up from everlasting, from the beginning, Or ever the earth was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27אשת חיל עט״ב
“A woman of valor is the crown of her husband.” Malchus, rooted in the Supernal will, becomes a crown above Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28אחת היא יונתי
“One is my dove, my perfect one”: the verse of an explanation the text cites on the inner configuration of Malchus.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29גולה על ראשה
Zechariah sees a menorah all of gold “with a bowl on its head, and its seven lamps upon it.” The Alter Rebbe reads the bowl as Binah and the lamps as the seven attributes.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אם הבנים
“The mother of the children is joyful”: in Kabbalah, a name for Binah, the mother of the emotive attributes.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31שבעה רועים
Micah speaks of “seven shepherds” raised up against Ashur. Here they stand for the seven emotive attributes.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32Kehot’s note points to Zohar, Bereshit 79:205 for these words.
Zohar, Bereshit 79:205ספר הזהר, בראשית ע״ט:ר״ה
33The Zohar reads “Havayah Elokim built the rib” as Abba and Imma preparing the bride before she came to her husband; from the time “He brought her to the man,” her husband comes to her and provides for her. The Alter Rebbe uses it to show that Malchus receives from Z’eir Anpin only after the “marriage.”
Zohar, Bereshit 80:207–82:215ספר הזהר, בראשית פ׳:ר״ז-פ״ב:רט״ו
AND THE L-RD GOD BUILT. Here also the full name of the Deity is used, indicating that the father and mother provided for her until she came to her husband. THE SIDE: ‘black but comely’; she was the ‘unclear mirror’, but the father and mother tricked her out so as to make her acceptable to her husband. AND BROUGHT HER TO THE MAN. From this we learn that it is incumbent on the father and mother of the bride to transfer her to the charge of the bridegroom; so we …
The Zohar; London, Soncino Press, 1933 (Public Domain)
34“And Havayah Elokim built the rib that He had taken from the man into a woman, and brought her to the man”: the verse the Zohar expounds.
Genesis 2:22בראשית ב׳:כ״ב
וַיִּבֶן ה׳ אֱלֹקִים אֶת־הַצֵּלָע אֲשֶׁר־לָקַח מִן־הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל־הָאָדָם:
And the rib, which the L-RD G-d had taken from the man, made He a woman, and brought her unto the man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35לך ה׳ הגדולה
David’s blessing, “Yours, Havayah, is the greatness, and the might, and the beauty, and the victory, and the splendor,” is the classic source for the seven emotive attributes.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
36ושני זיתים עליה
“And two olive trees by it, one on the right of the bowl and one on its left”: the olive trees beside the menorah of Zechariah’s vision, which this section explains.
Zechariah 4:3זכריה ד׳:ג׳
וּשְׁנַיִם זֵיתִים עָלֶיהָ אֶחָד מִימִין הַגֻּלָּה וְאֶחָד עַל־שְׂמֹאלָהּ:
and two olive-trees by it, one upon the right side of the bowl, and the other upon the left side thereof.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37בארץ לא זרועה
G-d recalls Israel’s love in following Him in the wilderness, “in a land not sown.” The Alter Rebbe stresses the word “not” as the level of refraining.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38שמי הוא שס״ה וזכרי
“This is My Name forever, and this is My remembrance for all generations.” The gematria joins yud-hei to “My Name” (365) and vav-hei to “My remembrance” (248), the prohibitions and the positive commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
39לומר קדוש
The angels call to one another, “Holy, holy, holy is Havayah of hosts.” Their proclamation shows that even their “body” is nullified.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בחומר ובלבנים
The Egyptians embittered Israel’s lives “with hard labor, with mortar and with bricks.” This crushing preceded, and prepared for, the giving of the Torah.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כשמן הטוב כו׳ יורד על הזקן
“Like the good oil upon the head, running down upon the beard, the beard of Aharon.” The beard is the Thirteen Attributes of Mercy and the oil their inner dimension.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואתה תצוה
On “And you shall command,” the Midrash likens Israel to an olive, which is beaten, ground and pressed before it gives its oil. The Alter Rebbe cites it for the crushing of the olive.
Shemot Rabbah 36:1שמות רבה ל״ו:א׳
43שמן וקטרת
“Oil and incense gladden the heart.” It is cited for oil as the level of Chochmah.
Proverbs 27:9משלי כ״ז:ט׳
שֶׁמֶן וּקְטֹרֶת יְשַׂמַּח־לֵב וּמֶתֶק רֵעֵהוּ מֵעֲצַת־נָפֶשׁ:
Ointment and perfume rejoice the heart; So doth the sweetness of a man’s friend by hearty counsel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בוצינא דקרדוניתא
The Zohar’s opening describes the “botzina dekardinuta,” the lamp of darkness, engraving within the supernal light and measuring out the colors. Here it is the source of the Gevuros through which Chochmah comes into being.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
45ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you”: the verse of the explanation the text cites on the Gevuros.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46אם הבנים
“The mother of the children is joyful”: Imma, Binah, as the mother of the emotive attributes.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
47שבעה ושבעה מוצקות
Zechariah sees a golden menorah with a bowl on its head, seven lamps, and “seven and seven pipes to the lamps.” The Alter Rebbe counts the pipes as two sets of seven.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48שבעה ושבעה מוצקות
The Zohar quotes “seven and seven pipes” alongside “seven days and seven days” and says of them, “and they are one.” The Alter Rebbe cites it for reading the verse as two sevens.
Zohar, Miketz 15:250–261ספר הזהר, מקץ ט״ו:ר״נ-רס״א
49ב׳ צנתרות זהב אשר מריקים מעליהם הזהב
The prophet asks about “the two olive branches which, through the two golden spouts, empty the gold from upon them.” The Alter Rebbe reads the gold as Binah.
Zechariah 4:12זכריה ד׳:י״ב
וָאַעַן שֵׁנִית וָאֹמַר אֵלָיו מַה־שְׁתֵּי שִׁבְּלֵי הַזֵּיתִים אֲשֶׁר בְּיַד שְׁנֵי צַנְתְּרוֹת הַזָּהָב הַמְרִיקִים מֵעֲלֵיהֶם הַזָּהָב:
And I answered the second time, and said unto him: ‘What are these two olive branches, which are beside the two golden spouts, that empty the golden oil out of themselves?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מצפון זהב יאתה
“Out of the north comes gold.” North is the side of Gevurah, and gold is Binah, whose love burns.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועבד הלוי הוא
“And the Levite shall perform the service of the Tent of Meeting.” The Levites’ service is the fiery fervor that comes from Binah.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52רשפי אש
“Its flashes are flashes of fire, a flame of G-d”: the burning love that comes from Binah.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53רני ושמחי
“Sing and rejoice, daughter of Zion”: the opening words of the explanation the text cites, the haftarah of Beha’alotcha.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ונוצר ונקה
Among the Thirteen Attributes of Mercy: “preserving kindness for thousands … and cleansing.” In the Kabbalah these are the two mazalos, which the Alter Rebbe identifies with the two olive trees.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55The Midrash applies Zechariah’s “these are the two sons of oil” to Moshe and Aharon, in whose merit Israel was redeemed.
Shemot Rabbah 15:3שמות רבה ט״ו:ג׳
דבר אחר: החדש הזה לכם, הדא הוא דכתיב (זכריה ד, יד): אלה שני בני היצהר העומדים על אדון כל הארץ. אמר רבי לוי: מלמד שהיה הקדוש ברוך הוא חוזר ומבקש באיזה דבר לגאול את ישראל ולא היה מוצא, עד שמצא זכותו של משה ושל אהרן והיא עמדה להם, הדא הוא דכתיב: אלה שני בני היצהר. למה הדבר דומה? למלך שבקש לישא אשה ובאו ואמרו לו: ענייה היא, אין לה בעולם אלא שני נזמים בלבד. כך אמר הקדוש ברוך הוא: דיין לישראל שיגאלו בזכות משה ואהרן, לכך נאמר: ויאמר ה׳ אל …
Another interpretation: “This month shall be for you” – that is what is written: “These are the two anointed ones, who stand by the L-rd of all the land” (Zechariah 4:14). Rabbi Levi said: This teaches that the Holy One blessed be He was continuously seeking something to redeem Israel. He was unable to find anything until He found the merit of Moses and Aaron, which stood for them; that is what is written: “These are the two anointed ones [benei yitzhar].” To what is this matter comparable? To a …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
56ואתה תצוה
“And you shall command the children of Israel to bring you pure olive oil”: the opening words of a discourse on the levels of Moshe and Aharon.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57תפקדו אותם לצבאותם אתה ואהרן
Moshe is told to count the people “by their hosts, you and Aharon”: the verse of another discourse on Moshe and Aharon.
Numbers 1:3במדבר א׳:ג׳
מִבֶּן עֶשְׂרִים שָׁנָה וָמַעְלָה כׇּל־יֹצֵא צָבָא בְּיִשְׂרָאֵל תִּפְקְדוּ אֹתָם לְצִבְאֹתָם אַתָּה וְאַהֲרֹן:
from twenty years old and upward, all that are able to go forth to war in Israel: ye shall number them by their hosts, even thou and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בהעלות ובהטיבו
Aharon burns the incense “when he makes the lamps good” and “when Aharon raises up the lamps.” The Chanukah discourse cited discusses these two acts.
Exodus 30:7–8שמות ל׳:ז׳-ח׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה: וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it. And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59מואהבת עד ובשעריך
The first section of the Shema, from “And you shall love” to “and on your gates,” which has forty-two words.
Deuteronomy 6:5–7דברים ו׳:ה׳-ז׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ: וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might. And these words, which I command thee this day, shall be upon thy heart; and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60מואהבת עד ובשעריך הם מ״ב תיבין
Pri Etz Chaim says that the section of Shema has forty-two words, corresponding to the forty-two letters of the Name in Ana Bechoach.
Pri Etz Chaim, Gate of the Recitation of the Shema 25:1פרי עץ חיים, שער הקריאת שמע כ״ה:א׳
… ועתה איך נגדל ז״א, ונעשין לו רמ״ח איברים שלימים. כי פ׳ שמע יש בו מ״ב תיבין כנגד רישא דז״א, וגם הוא סוד עטרא דחסדים, והם ברישא דנוקבא, כי מהם נעשו חו״ב דנוק׳. וזהו ואהבת, בסוד אהבת חסד, וסי׳ מ״ב, וזהו ודברת ב״ם, אותיות מ״ב, והם כנגד מ״ב אתוון דאבגית״ץ. והנה אמרו בתיקונים, רישא דאילנא דאינון מ״ב תיבין דאבגית״ץ, והנה שם מ״ב זהו גבורה, ואיך אמר שואהבת הוא חסד כנגד שם מ״ב הנ״ל, והוא גבורה. והענין הוא, כי גם יש שם מ״ב הנ״ל שהוא בחסד, והוא, כי כבר בארנו בענין …
Pri Etz Chaim (Public Domain)
61אשר הוצאתיך מארץ מצרים
The Shema concludes, “I am Havayah your G-d, who brought you out of the land of Egypt.” The daily Shema is a daily going out of Egypt.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62אלה מסעי
“These are the journeys of the children of Israel”: the opening words of the discourse on the forty-two journeys that the text cites.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ובשתים יעופף
The seraphim have six wings, and “with two he would fly.” The Name of forty-two is likened to this flight upward.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64בהעלותך את הנרות
“When you raise up the lamps, the seven lamps shall give light toward the face of the menorah.” Raising the lamps is the ascent of the soul.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ואהבת בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might”: the love that rises without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is one”: the first verse of the Shema, read as contemplation.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כשמן הטוב על הראש
“Like the good oil upon the head”: the oil of Chochmah flowing into the mind.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68והחכמה תחיה
“Wisdom gives life to those who possess it”: the verse the maamar explains.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כי עמך מקור חיים
“For with You is the source of life; in Your light we see light”: Chochmah as the source of life.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
70ואהיה אצלו אמון
The Torah says, “Then I was with Him as a nursling, and I was His delight every day”: the verse of the discourse the text cites on the inner dimension of Abba as the inner delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ל״ב נתיבות
Sefer Yetzirah opens with the “thirty-two wondrous paths of wisdom” by which the world was created, which it explains as ten Sefiros and twenty-two letters.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 11
72עין לא ראתה אלקים זולתך
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.” The Alter Rebbe applies it to the first path of Chochmah, which no created being perceives.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ותורה אור
“For a mitzvah is a lamp, and the Torah is light.”
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74והחכמה תחיה
The Zohar on Chukas expounds “the advantage of knowledge is that wisdom gives life to those who possess it” as the Tree of Life and the Torah, which comes from supernal Chochmah.
Zohar, Chukat 6:43–9:54ספר הזהר, חקת ו׳:מ״ג-ט׳:נ״ד
75והחכמה תחיה בעליה
“Wisdom gives life to those who possess it”: here the possessor is the Supernal will, which wisdom enlivens.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76והחכמה תחיה בעליה
The Zohar on Pinchas calls Chochmah “the life of the King” and quotes “wisdom gives life to those who possess it.”
Zohar, Pinchas 118:800–120:811ספר הזהר, פנחס קי״ח:ת״ת-ק״כ:תתי״א
Paragraph 12
77והיה אם שמוע
“And it shall be, if you listen diligently to My commandments”: the second section of the Shema, the acceptance of the yoke of the mitzvos.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ע״ב גשרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער פרטי השמות פ״ה. שער ערכי הכינויים מערכת חסד. שיעור קומה — לרמ״ק — סצ״ד.
79ע״ב גשרים
In its entry on Chesed, Pardes notes that חסד equals seventy-two and alludes to the seventy-two bridges, and that the attribute is called Chesed when it acts through them.
Pardes Rimmonim 23:8פרדס רמונים כ״ג:ח׳
80ע״ב גשרים לעבור מימי החסד
Pardes cites Rabbi Nechunia that the Name of seventy-two belongs to Chesed and divides into seventy-two bridges, called so as passages over the waters of Chesed.
Pardes Rimmonim 21:8פרדס רמונים כ״א:ח׳
… הוכרח מכל זה ששיעור הת״ת כפל לשיעור המלכות, א״כ הוכרח לזה שמה שנכללו ו׳ שמות של הע״ב בצרוף הא׳ של אהי״ה או הי׳ של יהו״ה צריך שנים בשם אדנ״י מפני שאינה כוללת מהקצוות כ״א ג׳ כדפי׳ ולכן באו צרופי אדנ״י כ״ד שהם ג״פ כ״ד הם ע״ב, וכן פי׳ בספר הבהיר במ״א. ועוד פירש שם כי אפי׳ בשם בן ד׳ הם כ״ד צורות כ״ד צירופים. ואין לתמוה על זה, כי אם היותו שישתוו ההוויות באותיותיהם לא ישתוו ברמיזתם. וראייה מאותיות ה״ה שבשם ששוים בצורתם ומשונות ברמיזתם כמו שביארנו בשער השמות …
Pardes Rimonim (Public Domain)
81ובכל מאדך
“With all your might” appears in the first section of the Shema, not the second; the Alter Rebbe reads it as the boundless ascent of that section.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82בשתים יכסה
Each seraph has six wings: “with two he would cover his face, with two he would cover his feet, and with two he would fly.” The first section of the Shema is likened to these wings of ascent.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בקשעהמ״ט אומרים אנא בכח
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח ש׳ קשעהמ״ט פ״ח.
84אנא בכח גדולת
Pri Etz Chaim, on the Shema at bedtime, gives the intentions of the Name of forty-two through the prayer Ana Bechoach.
Pri Etz Chaim, Gate of the Recitation of the Shema Before Retiring 8:7פרי עץ חיים, שער קריאת שמע שעל המיטה ח׳:ז׳
ואומר אח״כ ברוך שם כבוד מלכותו לעולם ועד, אחר אלו השמות דשם מ״ב. והזהר שאלו הב׳ מ״ב אחרונים יהיה במחשבה לבד, אך שם מ״ב הראשון תכוין בו, ע״י הזכרות תפלת אנא בכח כנ״ל. אח״כ תכוין הויה, בג׳ ציורים רי״ו כנודע. אח״כ תאמר בידך אפקיד רוחי, וכבר בארתיו כי ס״ת גי׳ ידך. והוא י״ד הב׳, ותכוין בה למלוי המלוי של אדני, שיש בו ל״ד אותיות כמנין ידך. בר״ת פדית אותי יי׳, תכוין פא״י שם קדוש. גם תכוין, כי הוא גי׳ הויה אדני, והנה טוב מאוד שאם אינך יכול לישן תיכף אחר …
Pri Etz Chaim (Public Domain)
85וכן קודם קבלת שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם ש׳ השבת פ״ו.
86קודם קבלת שבת
Pri Etz Chaim, describing the welcoming of Shabbos, gives the intentions of the Name of forty-two in the seven “voices” of the psalm said then. The Kehot note points here for the custom of saying Ana Bechoach before welcoming Shabbos.
Pri Etz Chaim, Gate of the Sabbath 6:3פרי עץ חיים, שער השבת ו׳:ג׳
אמנם כוונת קבלת שבת בשדה, ואח״כ בבית, דע, כי הלא תחלה אנו יוצאין אל השדה, כי ב׳ בחינות הם - א׳ בחי׳ הנשמות, שהם פנימית לכל העולמות. ב׳ החיצונית, שהוא בחי׳ היכלות ומלאכים, אשר עליהן נאמר, הן אראלם צעקו חוצה. ועתה בשדה, מעלין סוד חיצונית, שהוא סוד ההיכלות והמלאכים. אמנם אנו מעלין ג״ר שבעשייה, בעשירית שביצירה, והם ג׳ הבו שבמזמור זה. אח״כ אנו מעלין ז״ת ע״י אב״ג וכו׳ שביצירה, והם אלו ז׳ קולות, קול ה׳ על המים וכו׳, שבמזמור זה. אח״כ כשאומר ”ה׳ ”למבול ”ישב, יכוון בר״ת יל״י, לעלות ולכלול …
Pri Etz Chaim (Public Domain)
Paragraph 13
87להחיות רוח שפלים
G-d dwells “with the contrite and lowly of spirit, to revive the spirit of the lowly.” Charity that revives the lowly below draws life-force down above.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
88אלא ע״י בחי׳ בכל מאדך
The note says that this passage is quoted in Or HaTorah on Haazinu, and that there the Tzemach Tzedek refers to Tanya’s Kuntres Acharon on the same point.
Kehot’s noteמובא באוה״ת האזינו ע׳ א׳תרמד ושם מציין לק״א לתניא ד״ה להבין מ״ש בפע״ח (קנה, ב) ”והעלאת מ״ן כו׳ בלי גבול ונק׳ מאדך כדי לעורר בחי׳ א״ס” ע״ש.
89בכל מאדך
“With all your might”: love beyond one’s own measure, which alone connects below with above.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ממעמקים
“From the depths I called You, Havayah”: the cry from the lowest place, which reaches highest.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
91וילקט יוסף
“And Yosef gathered all the silver that was found in the land of Egypt and in the land of Canaan.” The Alter Rebbe reads it as gathering Chesed.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מז, יד.
92הוא השליט על הארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם מב, ו.
93ויוסף הוא השליט על הארץ הוא המשביר
“And Yosef was the ruler over the land; he was the one who sold grain to all the people of the land.”
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ונתתי מטר ארצכם
In the second section of the Shema: “I will give the rain of your land in its season … and you will gather in your grain.” “Your land” is Malchus.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95שרגלי׳ יורדות
Proverbs says “her feet go down” to death. Here it describes Malchus, which descends to the lowest realms.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
96מלכותו בכל משלה
“Havayah established His throne in the heavens, and His kingdom rules over all”: Malchus reaching every level.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.

Likkutei Torah · Parshas Shelach · Maamar 1
שלח לך אנשים כו׳
“Send for yourself men” (Numbers 13:2)
The spies, men of great stature, wanted to stay in the desert and receive G-d’s light only as far as the level of divine speech, fearing that its revelation below would nullify them. Joshua and Caleb knew that G-d’s essential intent is a dwelling among the lower realms: the Infinite Light, “very, very” without limit, is revealed in the hidden and revealed worlds only through the practical mitzvos of the physical Land, for the highest is revealed specifically in the lowest.
The maamar in brief
Why did the spies, princes of Israel, refuse to enter the Land, and why is it praised as “flowing with milk and honey”? The Alter Rebbe begins with bread: man, made by a divine word, needs food because the sparks fallen into the lower creations have a loftier root than his own. So too the soul descends into this world to subdue the sitra achra and exalt G-d’s glory, like light from darkness or a seed that rots before it grows. The worlds are concealments, chambers that hide the Infinite Light so that finite beings can exist; the soul first subdues the concealment by turning from evil, then makes the vessels receive the light through the 248 positive mitzvos, drawn from the supernal Chochmah. Milk and honey are Chesed and Gevurah drawn down through these mitzvos, kept fully only in the Land, which is aligned with the Land above. The spies wanted the light to stop at the level of speech, the “desert”; Joshua and Caleb knew that the highest is revealed in the lowest, as a hint in action reveals more than words. Even Torah wisdom is drawn down only through deeds and kindness, so the mitzvos must come first.

Outline
	1The questions, and the secret of breadWhy did the spies refuse to enter the Land, and what is the praise of “milk and honey”? Nearly all the practical mitzvos depend on the Land. Man, though created by a divine word, lives from bread, because the 288 sparks that fell into the inanimate, vegetative and animal have a root loftier than his own source in Tikkun.¶1
	2The soul’s descentThe soul descends into this lowly world to subdue the sitra achra, so that the glory of the Holy One, blessed be He, is exalted, like the advantage of light that comes from darkness, or a seed that must rot before it sprouts.¶2
	3Worlds of concealment and the limbs of the KingElijah’s prayer speaks of the Sefiros conducting the hidden worlds; olam means he’elem, and the Zohar’s chambers hide the Infinite Light so that finite beings can exist, until in this physical world no G-dliness is seen. The soul subdues this concealment through “turn away from evil” and makes the vessels receive the light through “do good,” the 248 positive mitzvos, the “limbs of the King,” drawn from the supernal Chochmah.¶3–4
	4Milk and honey: the spies, and Joshua and CalebMilk and honey are the two arms, Chesed and Gevurah, drawn down through the practical mitzvos, which are kept in their essential way only in the Land, aligned with the Land above. The spies feared that a revelation below would “consume” them and preferred the “desert,” the level of divine speech; Joshua and Caleb said “very, very good,” for G-d desires a dwelling below, and the highest is revealed in the lowest, like a hint in action, a seal’s letters on wax, or the threads of tzitzis.¶5
	5Moses’ prayersMoses, whose level was higher still, prayed 515 times to enter the Land, the purpose of creation, but did not merit it; it was Joshua who brought the people in.¶6
	6Deeds and the drawing down of wisdomThe seven nations are the seven attributes of Tohu, refined through the mitzvos, while the desert reaches only the inner dimension and not Asiyah. As Iggeres HaKodesh explains, even the Torah’s wisdom, drawn into speech, needs the supernal Chesed aroused by charity and kindness; the Torah is called “desert,” yet everything is “to do in the land.”¶7–8
	7The spies’ errorThe light of the Torah can be drawn down only after the fulfillment of the mitzvos: “if there is no fear there is no wisdom,” and “sanctify us with Your commandments” comes before “grant our portion in Your Torah,” as Israel said “we will do” before “we will hear.”¶9


Key concepts
	The Land of Israel aboveא״י שלמעלה
	The spiritual counterpart of the physical Land: the level of divine speech, Malchus, the lowest level within G-dliness. The Land below is aligned with it, but the full revelation comes only through the mitzvos kept below.

	Milk and honeyחלב ודבש
	The two “arms,” Chesed and Gevurah: the drawing down of G-dliness through the practical mitzvos, “the 248 limbs of the King.”

	The 288 sparksרפ״ח ניצוצין
	Sparks of holiness that fell into the lower creations in the breaking of the vessels. Their root is loftier than man’s own source in Tikkun, which is why man lives from minerals, plants and animals.

	Worlds as concealmentעלמין מלשון העלם
	The worlds, the Zohar’s chambers, hide the Infinite Light and reveal it only according to each being’s grasp, so that finite beings can exist without being nullified.

	Subduing the sitra achraאתכפייא סטרא אחרא
	“Turn away from evil,” through which “the glory of the Holy One, blessed be He, is exalted”: the first stage, before the vessels can receive the light through “do good.”

	The limbs of the Kingרמ״ח אברין דמלכא
	The 248 positive commandments, each a drawing down from the supernal Chochmah, as the brain gives life to every limb.

	Desert and speechמדבר / ומדברך נאוה
	The level the spies wanted: a revelation that reaches only divine speech, the Land above, and not the physical world.

	Me’od, “very”מאד
	The Infinite Light without limit, drawn into the hidden and the revealed worlds only through the Land below; hence “very, very good.”

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s essential intent in creation, fulfilled when His presence is revealed below as it is above, and even more, like light that comes from darkness.


Section 1 · ¶1
The questions, and the secret of bread
1שלח לך אנשים12 כו׳. ענין המרגלים שהיו נשיאי העדה אנשי שם3 כו׳ ומה טעם שלא רצו ליכנס לארץ ישראל.
“Send for yourself men,” etc. [We must understand] the matter of the spies, who were princes of the congregation, men of renown, etc., and for what reason they did not want to enter the Land of Israel.
The maamar opens with G-d’s instruction to Moses to send men to scout the Land of Canaan. The spies were men of great stature, and the Alter Rebbe describes them in words the Torah uses elsewhere for distinguished leaders, “princes of the congregation, men of renown,” and the first question is why such men did not want to enter the Land.


וגם להבין מהות מדרגת א״י [ארץ ישראל]. הנה כתיב הארץ אשר נתתי להם ארץ זבת חלב ודבש4 ומה שבח הוא זה.
We must also understand the essential nature of the level of the Land of Israel. Now, it is written, “the land that I have given them, a land flowing with milk and honey”; and what praise is this?
A second question asks what the Land of Israel is in its essence. Scripture praises it as “a land flowing with milk and honey,” and the Alter Rebbe asks what this praise means; later in the maamar milk and honey are explained as the two “arms” of Chesed and Gevurah, the drawing down of G-dliness through the practical mitzvos.


אך צריך להבין דהנה כל המצות מעשיות רובם ככולם תלוים דוקא בא״י [בארץ ישראל]5 ובפרט ענייני זרעים וקדשים (ובמדבר היו הקרבנות לפי שעה).
But this needs to be understood: all the practical mitzvos, nearly all of them, depend specifically on the Land of Israel, especially the matters of seeds and of holy things (and in the desert the offerings were [only] for the time being).
Before answering, the Alter Rebbe points out that nearly all the practical mitzvos depend on the Land of Israel, above all the agricultural laws (“seeds”) and the laws of the offerings (“holy things”). The offerings the Israelites brought in the desert were only a temporary arrangement.


הנה כתיב כי לא על הלחם לבדו6 יחיה האדם כי על כל מוצא פי ה׳ וגו׳ וצריך
Now, it is written, “For not by bread alone does man live, but by all that comes forth from the mouth of Havayah,” etc. And we need
To explain why the mitzvos depend on the Land, the Alter Rebbe first brings the verse “Not by bread alone does man live, but by all that comes forth from the mouth of Havayah.” The verse teaches that what keeps a person alive is not the bread alone but the divine word within it.


להבין היתרון שבלחם והלא האדם ג״כ במאמר נברא7 כמ״ש נעשה אדם8 כו׳ ולמה צריך האדם לקבל חיותו מהלחם דוקא.
to understand the advantage that is in bread. For surely man, too, was created through an utterance, as it is written, “Let us make man,” etc. So why must man receive his life-force specifically from bread?
The difficulty is that man, too, was created by a divine utterance, “Let us make man,” so he already has a word of G-d giving him life. Why, then, must he receive his life-force from bread, which is lower than he is?


אך הענין הוא כי מוצא פי ה׳ שבדצ״ח [שבדומם צומח חי] הוא ענין הרפ״ח ניצוצי׳ [ניצוצים] שנפלו בשבירת הכלים והאדם הוא מהתיקון
But the explanation is this: “that which comes forth from the mouth of Havayah” in the inanimate, vegetative and animal is the matter of the 288 sparks that fell in the breaking of the vessels, whereas man is from [the world of] Tikkun (rectification).
The answer draws on the Kabbalistic teaching of the breaking of the vessels: when the primordial vessels shattered, 288 sparks of holiness fell and became hidden in the lower creations. The divine word within the inanimate, vegetative and animal is these fallen sparks, while man comes from Tikkun, the rectified order.


ולכן צריך האדם לקבל חיותו מדצ״ח [מדומם צומח חי] דוקא. לפי ששרה הרפ״ח ניצוצין9 הוא מאד נעלה10 כמבואר במ״א.
Therefore man must receive his life-force specifically from the inanimate, vegetative and animal. For the root of the 288 sparks is very lofty, as is explained elsewhere.
For this reason man must draw his life-force specifically from minerals, plants and animals. The sparks within them have a very lofty root, loftier than man’s own source in Tikkun, and so the lower creations can give life to the man who stands above them.




Section 2 · ¶2
The soul’s descent
2וכמו כן ענין ירידת הנשמה לעוה״ז השפל דוקא הוא כדי לאכפייא לסטרא אחרא בכדי שעי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] כיתרון אור הבא מן החשך11 דוקא.
So too, the matter of the soul’s descent specifically into this lowly world is in order to subdue the sitra achra (the other side), so that through this “the glory of the Holy One, blessed be He, is exalted,” like the advantage of light that comes specifically from darkness.
The same principle explains why the soul descends into this lowly physical world: to subdue the sitra achra, the side opposed to holiness. In the Zohar’s words, when the sitra achra is subdued “the glory of the Holy One, blessed be He, is exalted,” like the special advantage of light that comes out of darkness.


וכמו עד״מ מגרעין הנזרע בארץ שע״י הרקבון שנרקב ונפסד בארץ הוא צומח אח״כ בתוספת רב וכיתרון האורכו׳.12
It is like, by way of analogy, a seed sown in the ground: through the decay, as it rots and decomposes in the ground, it afterwards sprouts with great increase; and like “the advantage of the light,” etc.
A seed is the example: it must first rot and decompose in the ground, and only then does it sprout and yield far more than was sown. In the same way, the soul’s descent below leads to a far greater revelation, “the advantage of the light” that comes from darkness.




Section 3 · ¶3–4
Worlds of concealment and the limbs of the King
3וביאור הענין דהנה אליהו אמר בתיקונים13 אנת הוא דאפיקת עשר תקונין וקרינן להון עשר ספירן לאנהגא בהון עלמין14 סתימין דלא אתגלין כו׳.
The explanation of the matter: Elijah said in the Tikkunim, “You are He who brought forth ten rectifications, and we call them ten Sefiros, to conduct through them hidden worlds that are not revealed,” etc.
To explain this, the Alter Rebbe turns to the prayer of Elijah at the opening of the Tikkunei Zohar. There Elijah addresses G-d as the One who brought forth the ten Sefiros in order to conduct through them the hidden worlds.


עלמין הוא מלשון העלם15 ונק׳ בזוהר היכלות היכל החסד היכל הגבורה היכל הזכות כו׳ ובתוכם נשמות שנהנין מזיו16 השכינה ומלאכים שעומדים באהבה ויראה ופחד כו׳
“Worlds” (almin) is from the word he’elem, concealment. In the Zohar they are called heichalos (chambers): the Chamber of Chesed (kindness), the Chamber of Gevurah (restraint), the Chamber of Merit, etc. Within them are souls that delight in the radiance of the Shechinah (Divine Presence), and angels that stand in love, awe and dread, etc.,
The Aramaic word for worlds, almin, is related to he’elem, concealment: a world is a level at which G-dliness is hidden. The Zohar calls these worlds heichalos, “chambers,” each named for a divine attribute, and within them are souls who delight in the radiance of the Shechinah and angels who serve in love and in fear.


כמו מחנה מיכאל בחי׳ אהבה ומחנה גבריאל בחי׳ יראה ופחד כמארז״ל [כמאמר רבותינו זכרונם לברכה] נהר דינור יוצא מזיעתן של חיות17 כו׳
such as the camp of Michael, the level of love, and the camp of Gabriel, the level of awe and dread, as our Sages, of blessed memory, said, “The river of fire comes forth from the sweat of the Chayos,” etc.
The angels are grouped in camps: the camp of the angel Michael serves through love, and the camp of the angel Gabriel through awe and dread. The Talmud’s teaching that the river of fire flows from the sweat of the Chayos, the holy angels, is brought as an example of that awe.


ואומרים שירה כל אחד ואחד לפי השגתו וההיכל הוא בחינת כולל18 שכולל כל הפרטיות שבתוכו
And they sing song, each and every one according to his comprehension. And the chamber is the level of an encompassing [whole], which encompasses all the particulars within it;
Each soul and angel sings G-d’s praise according to the measure of its own comprehension. The chamber is a general, encompassing level that holds many particular levels within it.


כמו היכל החסד כללותו הוא חסד והפרטיות שבתוכו הוא חכמה שבחסד חסד שבחסד כו׳ וכל הע״ס [העשר ספירות] וכמשל העיגול ובית שכוללים כל הפרטיות שבתוכם.1920
for example, the Chamber of Chesed: its general and collective expression (klalus) is Chesed, while the particulars within it are Chochmah (wisdom) of Chesed, Chesed of Chesed, etc., and all of the Ten Sefiros; as in the analogy of the circle and of a house, which encompass all the particulars within them.
The Chamber of Chesed, for example, is Chesed as a whole, yet within it are all ten Sefiros, each as an aspect of Chesed: Chochmah of Chesed, Chesed of Chesed, and so on. A circle or a house is the same: one enclosing form that holds all the particulars inside it.




4וזהו פי׳ לאנהגא בהון עלמין עלמין הם בחי׳ ההיכלות בחי׳ הכוללת ולאנהגא הוא בחינת הפרטיות שבתוכם וההיכל הוא מעלים ומסתיר אור א״ס ב״ה שלא יתגלה להם כ״א לפי השגתם שלא יהיו בטלים בא״ס ב״ה לפי
And this is the meaning of “to conduct through them worlds”: “worlds” are the level of the chambers, the encompassing level, and “to conduct” is the level of the particulars within them. And the chamber conceals and hides the Infinite Light (Or Ein Sof), blessed be He, so that it is revealed to them only according to their comprehension, so that they should not be nullified in the Infinite One (Ein Sof), blessed be He; because
The Alter Rebbe now reads Elijah’s words: “worlds” are the chambers, the general level, while “to conduct” refers to the particular levels within them. The chamber’s task is to hide the Infinite Light, letting it shine to the souls and angels only in the measure they can grasp, so that they are not wholly nullified in the Infinite One.


שהם בעלי גבול מאין ליש ואינם מערך ומהות א״ס ב״ה שאין לו תחלה ואין לו תכלה
they are finite beings, [brought] from nothing into something, and they are not of the same order and essence as the Infinite One, blessed be He, who has no beginning and no end.
Created beings are finite, brought into existence from nothing, and bear no comparison to G-d, who has no beginning and no end. Their existence as separate beings depends on the light being hidden from them.


ולכן צריך ההיכל להעלים ולהסתיר כו׳ (ובבחי׳ אצילות הוא בחי׳ אורות וכלים) עד שבהשתלשלות רבות נעשה שמים וארץ גשמיי׳ [גשמיים] שאין נראה בתוכם אלקות כלל כ״א בבחי׳ יש ודבר נפרד בפ״ע [בפני עצמו]21 בחי׳ סט״א [סטרא אחרא]
Therefore the chamber must conceal and hide, etc. (and on the level of Atzilus, it is the level of lights and vessels), until, through many [links in] the chain of descending worlds (hishtalshelus), physical heavens and earth were made, in which no G-dliness at all is seen, but only the level of a yesh (something), a thing separate unto itself, the level of the sitra achra (the other side).
For this reason the chambers must conceal; in Atzilus, the highest world, the same role is filled by the vessels that hold the lights. The concealment grows stage by stage until physical heaven and earth come into being, where no G-dliness is visible at all and everything appears to exist on its own, a sense of separate existence that is the mark of the sitra achra.


וזהו ענין ירידת הנשמה לעוה״ז השפל דוקא ירידה לצורך עלי׳ [עליה] כדי לאכפיא לס״א [לסטרא אחרא] ע״י סור מרע
And this is the matter of the soul’s descent specifically into this lowly world, a descent for the sake of an ascent: in order to subdue the sitra achra through “turn away from evil.”
This is why the soul must descend into this lowly world, a descent whose purpose is an ascent. Its first task is to subdue the sitra achra by “turning away from evil.”


ועל ידי זה אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין22 שלא יהיו הכלים וההיכלות בבחינת מסתירים אור א״ס ב״ה
And through this “the glory of the Holy One, blessed be He, is exalted” in all the worlds, so that the vessels and the chambers will not be in the mode of concealing the Infinite Light, blessed be He,
When the sitra achra is subdued, G-d’s glory is exalted in all the worlds. The vessels and chambers then no longer serve to hide the Infinite Light.


רק שיהי׳ [שיהיה] בחי׳ כלים לקבל גילוי אור א״ס ב״ה ע״י בחי׳ ועשה טוב23 מצות מעשיות רמ״ח פקודין רמ״ח אברין24 דמלכא25
but rather that they will be the level of vessels to receive the revelation of the Infinite Light, blessed be He, through the level of “and do good”: the practical mitzvos, “the 248 commandments, the 248 limbs of the King.”
Instead they become vessels that receive its revelation, through “and do good,” the practical mitzvos. The Tikkunei Zohar links the 248 commandments with the limbs of the King, an image the Alter Rebbe explains a little further on.


רק שמתחלה צריך להיות בחי׳ סור מרע בחי׳ אתכפייא סט״א [סטרא אחרא] כמ״ש ולא תתורו אחרי לבבכם26 ואחרי עיניכם וגו׳
Only, first there has to be the level of “turn away from evil,” the level of the subjugation of the sitra achra, as it is written, “And you shall not stray after your heart and after your eyes,” etc.
First, however, there must be “turn away from evil,” the subduing of the sitra achra. The verse of tzitzis states it: “And you shall not stray after your heart and after your eyes.”


ועי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] ואז יכולים לקבל27 ע״י בחי׳ ועשה טוב גילוי אור א״ס ב״ה למטה ע״י רמ״ח מ״ע [מצות עשה] דאורייתא מחכמה נפקת2829 והמצות הם רמ״ח המשכות מחכמה עילאה
And through this “the glory of the Holy One, blessed be He, is exalted,” and then they can receive, through the level of “and do good,” the revelation of the Infinite Light, blessed be He, below, by means of the 248 positive commandments; for “the Torah comes forth from Chochmah (wisdom),” and the mitzvos are 248 drawings-down from the supernal Chochmah.
Once the sitra achra is subdued and G-d’s glory exalted, the revelation of the Infinite Light can be received below through the 248 positive commandments. The Zohar says that the Torah comes forth from Chochmah, the divine wisdom, and so each of the 248 mitzvos is a drawing down from the supernal Chochmah.


ולכן נקראים אברין דמלכא כמשל האברים שנמשך בתוכם חיות מהמוח כנראה בחוש שבמוח מרגיש כאב של כל האברים כו׳ כמו כן ע״י המצות נמשך א״ס ב״ה מבחי׳ חכמה עילאה לעלמין סתימין ועלמין דאתגליין.
That is why they are called “the limbs of the King,” as in the analogy of the limbs, into which life-force is drawn from the brain, as is seen plainly: in the brain one feels the pain of all the limbs, etc. So, too, through the mitzvos the Infinite One, blessed be He, is drawn from the level of the supernal Chochmah into the hidden worlds and the revealed worlds.
This is why the mitzvos are called the limbs of the King. Just as every limb receives its life-force from the brain, which is why the brain feels the pain of any limb, so the mitzvos carry the Infinite One from the supernal Chochmah into both the hidden and the revealed worlds.




Section 4 · ¶5
Milk and honey: the spies, and Joshua and Caleb
5וחלב ודבש הם בחי׳ תרין דרועין30 חו״ג [חסד וגבורה] ימינא ושמאלא31 ובינייהו כלה32 כו׳ וכמ״ש ומתחת זרועות עולם33 כו׳.
And milk and honey are the level of the “two arms,” Chesed (kindness) and Gevurah (restraint), “right and left, and between them the bride,” etc.; and as it is written, “and beneath are the everlasting arms,” etc.,
The Alter Rebbe now explains “milk and honey”: they are the “two arms” of the Sefiros, Chesed (kindness) on the right and Gevurah (restraint) on the left, with “the bride” between them, in the words of the Shabbos song Azamer Bishvachin. The verse “and beneath are the everlasting arms” alludes to these two arms.


שהוא בחי׳ המשכת אלקות ע״י מצות מעשיות רמ״ח אברין דמלכא וארץ ישראל מכוונת34 כנגד א״י [ארץ ישראל] שלמעלה
which is the level of the drawing down of G-dliness through the practical mitzvos, “the 248 limbs of the King.” And the Land of Israel is aligned directly opposite the Land of Israel above
These two arms stand for the drawing down of G-dliness through the practical mitzvos, which the Tikkunei Zohar calls “the 248 limbs of the King.” The physical Land of Israel is set exactly opposite a “Land of Israel” above, its counterpart in the divine realm.


(עיין בשה״ש [בשיר השירים] רבה ס״פ כמגדל דוד בפי׳ מכון לשבתך מכוון נגד שבתך זה בהמ״ק [בית המקדש] שלמעלה)35
(see Shir HaShirim Rabbah, at the end of the section “Like the tower of David,” on the explanation of “the place (machon) of Your dwelling”: “aligned (mechuvan) opposite Your dwelling,” this is the Holy Temple above).
The Alter Rebbe supports this from the Midrash on the Song of Songs, which reads “the place (machon) of Your dwelling” as mechuvan, “aligned opposite” Your dwelling. The Temple below stands directly opposite the Holy Temple above.


ולכן עיקר המצות הוא בא״י [בארץ ישראל] דוקא והמרגלים היו במדרגה גבוה מאד36 ולא רצו להשפיל א״ע [את עצמו] למצות מעשיות3738
Therefore the essence of the mitzvos is specifically in the Land of Israel. And the spies were on a very high level, and they did not want to lower themselves to the practical mitzvos,
Because the Land below is aligned with the Land above, the mitzvos are fulfilled in their essential way only in the Land of Israel. The spies, who stood on a very high spiritual level, did not want to lower themselves to a service of physical deeds.


שהוא בחי׳ המשכת אור א״ס ב״ה למטה ואמרו על א״י [ארץ ישראל] שהיא אוכלת יושביה39 שהיה בדעתם שאם יהיה גילוי אור א״ס ב״ה למטה כמו למעלה יתבטלו ממציאותם לגמרי.
which is the level of the drawing down of the Infinite Light (Or Ein Sof), blessed be He, below. And they said of the Land of Israel that it “consumes its inhabitants,” for it was their view that if there were a revelation of the Infinite Light, blessed be He, below as [there is] above, they would be completely nullified out of their existence.
The practical mitzvos draw the Infinite Light down to the lowest level. The spies called the Land one that “consumes its inhabitants” because they feared that so great a revelation below, as it is above, would make them cease to exist altogether.


וזהו אוכלת יושביה ורצו להיו׳ [להיות] במדבר דוקא ומדברך נאוה40 שהוא המשכת אור א״ס ב״ה לבחי׳ הדבור בחי׳ מלכות בחי׳ א״י [ארץ ישראל] שלמעלה ונקראת בשם בחי׳ ארץ לפי שהיא בחי׳ התחתונה שבאלקות כמ״ש והארץ הדום רגלי41 כו׳.
And this is [the meaning of] “consumes its inhabitants.” And they wanted to be specifically in the desert (midbar), [as in] “and your speech (midbarech) is lovely,” which is the drawing down of the Infinite Light, blessed be He, into the level of speech, the level of Malchus (sovereignty), the level of the Land of Israel above. And it is called by the name “land” because it is the lowest level within G-dliness, as it is written, “and the earth is My footstool,” etc.
The spies preferred the desert, midbar, which the Alter Rebbe connects with midbarech, “your speech”: a revelation that reaches only as far as the level of divine speech. That level is Malchus, the Land of Israel above, called “land” because it is the lowest level within G-dliness, as in “the earth is My footstool.”


(ועמ״ש בד״ה42 והיה מספר בני ישראל) וכתיב ה׳ בחכמה יסד ארץ43 אבא יסד ברתא4445 בחי׳ הדבור דבר ה׳ ששרשו מחכמה וכנראה ממשל התינוק שכל זמן
(And see what is written in the discourse beginning “And the number of the Children of Israel shall be.”) And it is written, “Havayah founded the earth with wisdom”: “the Father (Abba) founded the Daughter,” the level of speech, the word of G-d, whose root is from Chochmah (wisdom). And this is seen from the analogy of an infant: as long as
Divine speech has its root in Chochmah: “Havayah founded the earth with wisdom,” which the Zohar renders “the Father (Chochmah) founded the Daughter (Malchus).” The Alter Rebbe refers the reader to his discourse on “And the number of the Children of Israel shall be,” and begins an illustration from a young child.


שאין לו מוחין דיניקה בשלימות אע״פ [אף על פי] שיש לו קול אותיות פשוטים אעפ״כ [אף על פי כן] אינו יכול לדבר ולצרף את האותיות והוא מחמת שאין החכמה בשלימות לחלק הקול ולצרף האותיות כרצונו כו׳.
he does not have the intellect (mochin) of nursing in completeness, although he has voice and simple letters, he nevertheless cannot speak and combine the letters; and this is because the Chochmah is not complete, to divide the voice and combine the letters as he wishes, etc.
A small child already has a voice and can utter single sounds, but until his intellect is complete he cannot shape the sounds into words. Speech depends on Chochmah to divide the voice and combine the letters at will, and in the same way divine speech is founded on Chochmah.


ורצו המרגלים שיהיו כל ההמשכות מחכמה עילאה לבחי׳ דבור46 א״י [ארץ ישראל] שלמעלה ששם יש ג״כ בהמ״ק [בית המקדש] וירושלים47 וכל הבחי׳ (כמ״ש בגמרא בפ״ק [בפרק קמא] דתענית דף ה׳ ע״א ובזח״ג [ובזהר חלק ג] פ׳ שלח דקס״א ע״ב)
And the spies wanted all the drawings-down from the supernal Chochmah to be into the level of speech, the Land of Israel above, where there is also a Holy Temple and Jerusalem and all the levels (as is written in the Gemara, in the first chapter of Taanis, page 5a, and in the Zohar, Part III, Parshas Sh’lach, page 161b).
The spies wanted the whole flow from the supernal Chochmah to stop at the level of speech, the Land of Israel above, which has its own Holy Temple and Jerusalem, as the Talmud and the Zohar teach. Such a service, entirely in the spiritual realm, would not have required them to enter the physical Land.


אבל יהושע וכלב אמרו טובה הארץ מאד מאד48 שע״י א״י [ארץ ישראל] שלמטה דוקא בחי׳ מצות מעשיות דוקא יומשך בחי׳ אור א״ס בחי׳ מאד בלי גבול בבחי׳ עלמין סתימין ועלמין דאתגלין וזהו מאד מאד.
But Joshua and Caleb said, “The land is very, very good”: for specifically through the Land of Israel below, the level of the practical mitzvos specifically, there will be drawn down the level of the Infinite Light, the level of me’od (“very”), without limit, into the level of hidden worlds and revealed worlds. And this is “very, very.”
Joshua and Caleb answered that the Land is “very, very good”: only through the physical Land below, where the practical mitzvos are kept, is the Infinite Light drawn down, the level of me’od, “very,” which has no limit. This light reaches both the hidden and the revealed worlds.


ב׳ פעמי׳ [פעמים] מאד. עלמין סתימין ועלמין דאתגלין כי באמת עיקר כוונתו ית׳ שיהי׳ [שיהיה] דירה בתחתונים דוקא כמארז״ל [כמאמר רבותינו זכרונם לברכה] נתאוה הקב״ה להיות לו דירה בתחתונים495051 כו׳
“Very” twice: hidden worlds and revealed worlds. For in truth His essential intent, may He be blessed, is that there be a dwelling place among the lower realms specifically, as our Sages, of blessed memory, said, “The Holy One, blessed be He, desired to have a dwelling place among the lower realms,” etc.,
The two words “very” correspond to the hidden worlds and the revealed worlds. G-d’s essential intent in creation is a dwelling place among the lower realms, as the Midrash says: “The Holy One, blessed be He, desired to have a dwelling place among the lower realms.”


ושיהיה נגלה לעין כל בשר52 ושיהיה הגילוי למטה כמו למעלה ואדרבה ביתר שאת ויתרון א ור הבא מן החשך דוקא כו׳.
and that it be revealed to the eye of all flesh, and that the revelation be below as it is above, and, on the contrary, with greater eminence, and [with] the advantage of light that comes specifically from darkness, etc.
G-d desires that His presence be revealed to all flesh, below as it is above. The revelation below is even greater, just as light that comes out of darkness has a special advantage.


כי באמת כל שהוא מדרגה היותר גבוה מאד מתגלה בדבר היותר תחתון דוקא ביתר שאת ולמשל מבר שכל גדול שא״א לו לגלות חכמתו להמקבל שכלו בדבור
For in truth, whatever is a very much higher level is revealed specifically in the lowest thing, with greater eminence. For example, a man of great intellect who cannot reveal his wisdom in speech to the one who receives his intellect,
The Alter Rebbe states a general principle: the higher a level is, the more it is revealed specifically in the lowest thing. His first example is a man of great intellect whose wisdom is too deep to be passed on to his student in words.


כי אם ברמז במעשה דוקא יכול לגלות ביתר שאת כענין מאמר רז״ל [רבותינו זכרונם לברכה] די לחכימא ברמיזא.5354
but by a hint, in an action specifically, he can reveal [it] with greater eminence, like the saying of our Sages, of blessed memory, “For the wise, a hint is enough.”
What words cannot convey, a hint given through an action can reveal even more powerfully, as in the Sages’ saying, “For the wise, a hint is enough.” In the same way, the highest divine light is revealed through physical deeds.


עוד משל מחותם של אבן טוב בהיר שע״י בהירותו אינם ניכרים האותיות בו ונכרים ונתגלים האותיות על השעוה דוקא בגילוי לעין כל וז״ש [וזהו שכתוב] וראיתם אותו וזכרתם55 את כל מצות ה׳ וכו׳ שע״י מעשה
Another analogy: a seal of a bright precious stone, in which, because of its brightness, the letters are not discernible, while on the wax specifically the letters are discernible and revealed, openly to every eye. And this is [the meaning of] what is written, “And you shall see it and remember all the commandments of Havayah,” etc.: that through an action,
A second analogy: on a seal cut in a bright gemstone the engraved letters cannot be made out because of the stone’s brilliance, yet they show clearly on the wax. The verse of tzitzis, “And you shall see it and remember all the commandments of Havayah,” expresses the same idea of the higher revealed through the lower.


שהוא בחי׳ הסתכלות בל״ב חוטין הגשמיים יבא מזה לוזכרתם את כל מצות ה׳ לפי שהטלית הוא בחי׳ אור מקיף והציצית
which is the level of looking at the thirty-two physical threads, one comes from this to “and remember all the commandments of Havayah.” For the tallis is the level of encompassing light (Or Makif), and the tzitzis,
Looking at the thirty-two physical threads of the tzitzis brings a person to remember all of G-d’s commandments. The tallis itself stands for an encompassing light (Or Makif), a light too high to be held within.


שהם ל״ב חוטין בחינת ל״ב נתיבות56 החכמה57 שנמשכים ע״י או״מ [אור מקיף] ואי אפשר שיורמז כי אם במעשה דוקא היפך מחשבת המרגלים כו׳.5859
which are thirty-two threads, are the level of the thirty-two paths of Chochmah, which are drawn down through the encompassing light; and it is impossible for it to be hinted except through an action specifically: the opposite of the thinking of the spies, etc.
The thirty-two threads correspond to the thirty-two paths of wisdom of Sefer Yetzirah, which are drawn down through that encompassing light. So lofty a level can be alluded to only through a physical action, the opposite of what the spies thought.




Section 5 · ¶6
Moses’ prayers
6ומשה רבינו ע״ה [עליו השלום] שהיה מבחי׳ דור דעה60 ובמדרגה גבוה מאד נעלה לא היה לו באפשרות לבא לא״י [לארץ ישראל]
And Moses our Teacher, peace be upon him, who was of the level of the “generation of knowledge” and on a very high and exalted level, did not have the possibility of coming to the Land of Israel.
Moses belonged to the level of the “generation of knowledge,” the generation of the desert, and stood on an exceedingly high level. Yet it was not possible for him to enter the Land of Israel.


ואף על פי כן התפלל תקט״ו תפלות כמנין ואתחנן6162 לבא לארץ ישראל מפני שזהו עיקר המכוון ותכלית הבריאה כנ״ל ואעפ״כ [ואף על פי כן] לא זכה ויהושע דוקא מכניס כו׳:
Even so, he prayed 515 prayers, the numerical value of va’eschanan (“and I pleaded”), to come into the Land of Israel, because this is the essential intent and the purpose of creation, as mentioned above. Nevertheless he did not merit [it], and it is specifically Joshua who brings [them] in, etc.
Even so, Moses prayed 515 times to enter the Land, the numerical value of va’eschanan, “and I pleaded,” because the Land, where the practical mitzvos are kept, is the essential intent and purpose of creation. He did not merit it, and it was Joshua who brought the people in.




Section 6 · ¶7–8
Deeds and the drawing down of wisdom
7ב (וזהו דא״י [דארץ ישראל] ארץ שבעה עממין שע״י בירור ז׳ מדות דתהו ע״י המצות מעשיות עי״ז נמשך גילוי אור א״ס בכולהו עלמין ודרך כלל הם ג״כ ז׳ היכלות.
2. (And this is [why] the Land of Israel is the land of seven nations: for through the refinement of the seven emotive attributes (middos) of Tohu by means of the practical mitzvos, through this the revelation of the Infinite Light (Or Ein Sof) is drawn down into all the worlds; and in general terms they are also the seven chambers.
This added section explains why the Land of Israel was the land of seven nations: they correspond to the seven emotive attributes of Tohu, the world whose vessels broke. Refining those attributes through the practical mitzvos draws the Infinite Light into all the worlds, and in general terms they also correspond to the seven chambers.


משא״כ מדבר זהו ההמשכה רק למעלה בפנימית ולא בחיצוניות עלמין והיכלות דעשי׳ [דעשיה] ועיין מזה באגה״ק [באגרת הקודש] סד״ה ויעש דוד שם שכדי להמשיך הגילוי בעשי׳ [בעשיה] זהו ע״י המעשה דוקא כו׳ ע״ש.
Whereas the desert: this is the drawing down only above, in the inner dimension (pnimiyus), and not in the outer dimension (chitzoniyus) of the worlds and chambers of Asiyah (Action). And see about this in Iggeres HaKodesh, at the end of the discourse beginning “And David made a name,” that to draw down the revelation into Asiyah, this is through action specifically, etc.; see there.
The desert, by contrast, stands for a drawing down that stays above, in the inner dimension of the worlds, and does not reach their outer dimension, the worlds and chambers of Asiyah. The Alter Rebbe refers to Iggeres HaKodesh, where he explains that the revelation reaches Asiyah only through action.


ובאמת כדי להיות ההמשכה למטה היינו ע״י שההמשכה ממקום עליון יותר כמ״ש במ״א ע״פ אל עליון גומל חסדים טובים.
And in truth, for the drawing down to be below, this comes about through the drawing down being from a higher place, as is explained elsewhere on [the words] “G-d Most High, who bestows good kindnesses.”
For light to reach the lowest level, it must in truth be drawn from a higher source. The Alter Rebbe points to an explanation elsewhere on the words of the prayer, “G-d Most High, who bestows good kindnesses.”


וגם להפך שבמעשה דוקא לפי שהוא למטה מבחי׳ הדבור יוכל להיות הגילוי מבחי׳ עליונה יותר וכענין לחכימא ברמיזא מה שא״א להתגלות ע״י אותיות הדבור כו׳.
And also the reverse: specifically in action, because it is below the level of speech, there can be the revelation from a higher level, like the matter of “for the wise, by a hint,” what cannot be revealed through the letters of speech, etc.
The reverse is also true: precisely because action is lower than speech, it can reveal a higher level. Like a hint to a wise man, action conveys what the letters of speech cannot.


וביאור ענין זה יובן ממ״ש במ״א בביאור ע״פ ששים המה מלכות63 כו׳ אחת היא יונתי64 כו׳ גבי מעלת הנשמות על המלאכים שמבחי׳ דבור כו׳ ע״ש.
The explanation of this matter will be understood from what is written elsewhere, in the explanation on the verse “There are sixty queens,” etc., “My dove, my perfect one, is but one,” etc., regarding the superiority of the souls over the angels, who are from the level of speech, etc.; see there.
The Alter Rebbe refers to his explanation of the verses “There are sixty queens” and “My dove, my perfect one, is but one,” which discusses the superiority of the souls over the angels. The angels derive from the level of divine speech.


ועמ״ש ע״פ והארץ הדום65 רגלי66 ע״י שמתקן מעשיו כו׳ נעשים מוחו ולבו זכים אלף פעמים ככה ע״ש והיינו לפי שעי״ז ממשיכים ממקור הח״ע [החכמה עילאה] ופנימיותה ועוד
And see what is written on the verse “And the earth is My footstool,” that through his rectifying his deeds, etc., his mind and heart become a thousand times as pure; see there. That is, because through this one draws down from the source of the supernal Chochmah (wisdom) and its inner dimension. And further,
He also refers to his explanation of “And the earth is My footstool,” where one who rectifies his deeds makes his mind and heart a thousand times purer. Deeds have this effect because they draw from the very source and inner dimension of the supernal Chochmah.


כי א״א ג״כ להמשיך גילוי ח״ע [חכמה עילאה] ע״י התורה כ״א ע״י מעשה המצות והוא כמ״ש באגה״ק [באגרת הקודש] שם סד״ה ויעש דוד שם וז״ל [וזה לשונו] לכן ארז״ל [אמרו רבותינו זכרונם לברכה] האומר אין לי אלא תורה67 בלי גמילות חסדים אפילו תורה אין לו
for it is also impossible to draw down the revelation of the supernal Chochmah through the Torah except through the deed of the mitzvos. And this is as written in Iggeres HaKodesh, there, at the end of the discourse beginning “And David made a name”; these are its words: “Therefore our Sages, of blessed memory, said: One who says, ‘I have only Torah,’ without acts of kindness, even Torah he does not have,
Moreover, the revelation of the supernal Chochmah cannot be drawn down through the Torah alone, only through the deed of the mitzvos. The Alter Rebbe quotes his words in Iggeres HaKodesh, which cite the Sages: one who says “I have only Torah,” without acts of kindness, does not have even Torah.


אלא בתורה ובגמ״ח [ובגמילות חסדים] כי הנה אורייתא מחכמה נפקת68 ובאורייתא מתקיים עלמא ובאינון דלעאן בה כי בדיבורם ממשיכים הארות והשפעות ח״ע [חכמה עילאה] מקור התורה לבחינת אותיות הדבור שבהן נברא העולם כו׳
but rather [he must engage] in Torah and in acts of kindness. For behold, ‘the Torah comes forth from Chochmah,’ and ‘through the Torah the world is sustained, and through those who toil in it’; for by their speech they draw down illuminations and influences of the supernal Chochmah, the source of the Torah, into the level of the letters of speech, with which the world was created, etc.
The Torah comes forth from Chochmah, and the world is sustained through the Torah and those who study it. Through their speech they draw the light of the supernal Chochmah into the letters of speech with which the world was created.


והרי המשכה זו היא בחי׳ ירידה גדולה ולזה צריך לעורר חסד עליון הנמשך כמים ממקום גבוה למקום נמוך באתעדל״ת [באתערותא דלתתא] בצדקה וחסד תתאה שממשיכים חיים וחסד להחיות רוח שפלים ונדכאים69 וז״ש [וזהו שכתוב] אל יתהלל חכם בחכמתו70 כו׳
Now, this drawing down is the level of a great descent, and for this one must arouse the supernal Chesed (kindness), which flows like water from a high place to a low place, through an arousal from below, by charity and the lower Chesed, by which they draw down life and kindness to revive the spirit of the lowly and the crushed. And this is [the meaning of] what is written, ‘Let not the wise man glory in his wisdom,’ etc.,
This drawing of Chochmah into speech is a great descent, so it needs the supernal Chesed, which flows down like water from a high place to a low one. That Chesed is aroused from below by charity and kindness to the lowly, and the verse “Let not the wise man glory in his wisdom” alludes to this.


כ״א בזאת יתהלל כו׳ כי אני71 ה׳ עושה חסד כו׳ כי החסד הוא הממשיך חיי החכמה למטה ואם לאו הרי נקראת חכמתו לבדו בלי המשכת חיים ממנה
‘but rather in this let him glory,’ etc., ‘that I am Havayah who does kindness,’ etc. For Chesed is what draws the life of Chochmah down below; and if not, then it is called ‘his wisdom’ alone, without the drawing down of life from it,
The verse goes on: let him glory rather in knowing “that I am Havayah who does kindness.” Kindness is what carries the life of wisdom down below; without it, wisdom remains “his wisdom” alone and gives no life to anything beneath it.


ח״ו [חס ושלום] עכ״ל [עד כאן לשונו] וכנודע שגם למעלה המשכת הח״ע [החכמה עילאה] בבחי׳ אותיות הדבור נמשך ע״י המדות עליונות וזהו בחי׳ יעקב אותיות יבקע המשכת החכמה הבוקע דרך המדות ונמשך בהדבור. וכמ״ש במ״א ע״פ מאמר הזהר ס״פ קדושים)
G-d forbid.” End of quote. And as is known, above too the drawing down of the supernal Chochmah into the level of the letters of speech is drawn through the supernal emotive attributes; and this is the level of Yaakov, [whose] letters are yivka (“will break through”): the drawing down of Chochmah that breaks through by way of the emotive attributes and is drawn into speech. And as is explained elsewhere on the saying of the Zohar at the end of Parshas Kedoshim)
The quotation from Iggeres HaKodesh ends here. Above, too, Chochmah reaches the letters of speech only through the emotive attributes; this is the name Yaakov, whose letters spell yivka, “will break through,” wisdom breaking through the attributes into speech.


(דפ״ו ע״א) ע״פ אתם עדי72 כו׳ ועמ״ש ג״כ מזה ע״פ והיה לכם לציצית73 גבי כי מאיש לוקחה זאת.74
(page 86a), on the verse “You are My witnesses,” etc. And see also what is written about this on the verse “And it shall be tzitzis for you,” regarding “for this one was taken from man.”
The Alter Rebbe also refers to his explanations of the Zohar’s teaching on “You are My witnesses” and of the verse of tzitzis, where he discusses “for this one was taken from man.” Both treat the same theme at greater length.


ומכ״ז [ומכל זה] יובן ענין חטא המרגלים כי הנה עם היות אשר התורה נק׳ מדבר כמ״ש במדרש רבה פ׳ חקת פי״ט ע״פ וממדבר מתנה.7576
And from all this, the matter of the sin of the spies will be understood. For although the Torah is called “desert,” as is written in Midrash Rabbah, Parshas Chukas, chapter 19, on the verse “And from the desert, Mattanah,”
From all this the sin of the spies becomes clear. The Midrash links the Torah with the desert, expounding the verse “and from the desert, Mattanah” about the Torah given in the desert.


אך עכ״ז [עם כל זה] כתיב בה הכל לעשות בארץ. ארץ היינו בחי׳ מצות מעשיות. כי גם להיות המשכות ח״ע [חכמה עילאה] לבחי׳ הדבור א״א כ״א ע״י קיום המצות מטעם הנ״ל.
nevertheless it is written in it that all is “to do in the land.” “Land” means the level of the practical mitzvos. For even for there to be drawings-down of the supernal Chochmah into the level of speech is impossible except through the fulfillment of the mitzvos, for the reason mentioned above.
Yet the Torah itself says that everything is “to do in the land”: its purpose is the practical mitzvos. Even the flow of the supernal Chochmah into speech, the level the spies wanted, cannot come about without the mitzvos, for the reasons given above.




8וע״ז נאמר אל יתהלל חכם בחכמתו77 כו׳ אלא ע״י חסד ומשפט וצדקה בארץ78 דייקא עי״ז ממשיכים בחי׳ ח״ע [חכמה עילאה]. ועמ״ש בד״ה כי תשמע בקול.
And of this it is said, “Let not the wise man glory in his wisdom,” etc., but rather through “kindness, justice and righteousness in the land” specifically: through this one draws down the level of the supernal Chochmah (wisdom). And see what is written in the discourse beginning “When you hearken to the voice.”
This is why, after “Let not the wise man glory in his wisdom,” the verse speaks of “kindness, justice and righteousness in the land”: wisdom is drawn down specifically through deeds done in the land. The Alter Rebbe refers to his discourse beginning “When you hearken to the voice” for more on this.


עוד יש לבאר כללות ענין זה באופן אחר קצת עפמ״ש [על פי מה שכתוב] בד״ה וידבר דעשרת הדברות בענין עסק התורה שנאמר וכל חפצים לא ישוו בה79 ואפילו חפצי שמים80 וע״ש בענין אם אין חכמה אין יראה.81
This matter as a whole can be further explained in a somewhat different way, according to what is written in the discourse beginning “And [G-d] spoke” of the Ten Commandments, on the matter of occupying oneself with the Torah, of which it is said, “and all desirable things cannot compare to it,” even the desires of Heaven; and see there on the matter of “if there is no wisdom there is no fear.”
The Alter Rebbe adds that the whole matter can be explained in a somewhat different way, following his discourse on the Ten Commandments, which deals with Torah study, of which it is said that “all desirable things cannot compare to it,” even the “desires of Heaven,” that is, mitzvos. That discourse also discusses the Mishnah “If there is no wisdom there is no fear.”




Section 7 · ¶9
The spies’ error
9ועד״ז לא רצו המרגלים ליכנס לארץ ולקיים המצות רק להיות במדבר ומדברך נאוה82 כו׳ אך באמת
And in the same way, the spies did not want to enter the Land and fulfill the mitzvos, but only to be in the desert, [as in] “and your speech (midbarech) is lovely,” etc. But in truth
In the same way, the spies did not want to enter the Land and keep its mitzvos, preferring to stay in the desert, at the level of “your speech is lovely,” a revelation in divine speech alone. In truth, however, they were mistaken.


טעו בזה טעות גדול כמש״ש [כמה שכתוב שם] בענין אם אין יראה אין חכמה83 שא״א כלל להמשיך אור התורה כ״א בהקדים תחלה בחי׳ קיום המצות
they made a great error in this, as is written there on the matter of “if there is no fear there is no wisdom”: that it is not at all possible to draw down the light of the Torah except by first putting before it the level of the fulfillment of the mitzvos.
Their great error is explained by the Mishnah “If there is no fear there is no wisdom”: the light of the Torah can be drawn down only when the fulfillment of the mitzvos comes first. Fear of Heaven, expressed in keeping the mitzvos, must come before wisdom.


וזהו אם אין יראה כו׳ וכמאמר קדשנו במצותיך ועי״ז אח״כ ותן חלקנו בתורתך ובמתן תורה שהיה התגלות התורה בתחלה זהו הוראת שעה
And this is “if there is no fear,” etc.; and as in the words “sanctify us with Your commandments,” and through this, afterwards, “and grant our portion in Your Torah.” And at the Giving of the Torah, where the revelation of the Torah came first, this was a ruling for that hour alone,
The same order appears in the prayer: “Sanctify us with Your commandments,” and only then “grant our portion in Your Torah.” At the Giving of the Torah the Torah was revealed first, but that was a special arrangement for that hour alone.


אבל לדורות א״א להיות כן וגם ישראל הבינו זה ולכן הקדימו נעשה לנשמע84 כו׳ ע״ש באריכות:
but for all generations it cannot be so. And Israel, too, understood this, and therefore they put “we will do” before “we will hear,” etc.; see there at length.
For all later generations the mitzvos must come first. Israel understood this at Sinai, which is why they said “we will do” before “we will hear”; the discourse the Alter Rebbe cites explains this at length.



In one’s avodah
A person may not seek to stay in spiritual heights, as the spies wished, and avoid the practical mitzvos: G-d’s intent is fulfilled through deeds below. The service begins with “turn away from evil,” subduing the sitra achra, and continues with “do good” through the positive mitzvos; Torah study must be joined with acts of kindness and charity, and the mitzvos must come first, as Israel said “we will do” before “we will hear.”
Questions for discussion
	Why does man, who was created by a divine word, need bread to live, and how does the answer prepare for the question about the spies?
	What does it mean that olam (world) comes from he’elem (concealment), and why must the chambers hide the Infinite Light?
	Why did the spies fear that the Land “consumes its inhabitants,” and what did they want instead in the “desert”?
	How do the analogies of the wise man’s hint and the gemstone seal show that the highest is revealed in the lowest?
	Why can the light of the Torah not be drawn down without first keeping the mitzvos, and how does “we will do” before “we will hear” show this?

Sources and references
Notes
Paragraph 1
1שלח לך אנשים
The Kehot note says that the Mitteler Rebbe’s transcript of this maamar is printed there, and that it begins with the words “Vayahas Kalev” (“And Caleb quieted [the people]”).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ז ע׳ רכג ושם מתחיל ויהס כלב. חלק ממאמר זה בשינויים והגהות כו׳ באוה״ת במדבר כרך ה׳ ע׳ א׳תרא. הגהות בפ׳ שלח ע׳ תנט ראה כרך-ו ע׳ א׳תשע. מאמרי אדה״א במדבר-ג ע׳ תתקצא מיוסד על מאמר זה. לד״ה זה ראה ד״ה אם חפץ תשמ״ה.
2שלח לך אנשים
G-d tells Moses: “Send for yourself men, that they may scout the Land of Canaan, which I am giving to the Children of Israel; one man for each tribe of their fathers, every one a prince among them.” The maamar opens with this verse and asks why these chosen men did not want to enter the Land.
Numbers 13:2במדבר י״ג:ב׳
שְׁלַח־לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת־אֶרֶץ כְּנַעַן אֲשֶׁר־אֲנִי נֹתֵן לִבְנֵי יִשְׂרָאֵל אִישׁ אֶחָד אִישׁ אֶחָד לְמַטֵּה אֲבֹתָיו תִּשְׁלָחוּ כֹּל נָשִׂיא בָהֶם:
’Send thou men, that they may spy out the land of Canaan, which I give unto the children of Israel; of every tribe of their fathers shall ye send a man, every one a prince among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, ב.
3נשיאי העדה אנשי שם
The phrase “princes of the congregation … men of renown” comes from this verse, which describes the two hundred and fifty distinguished men who rose up before Moses with Korach. The Alter Rebbe borrows it to stress the stature of the spies.
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, ב.
4In his prayer Jeremiah recalls that G-d gave Israel “this land, which You swore to their fathers to give them, a land flowing with milk and honey.” This is Scripture’s recurring praise of the Land, whose meaning the maamar sets out to explain.
Jeremiah 32:22ירמיהו ל״ב:כ״ב
וַתִּתֵּן לָהֶם אֶת־הָאָרֶץ הַזֹּאת אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבוֹתָם לָתֵת לָהֶם אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
and gavest them this land, which Thou didst swear to their fathers to give them, a land flowing with milk and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5כל המצות מעשיות ברובם . . דוקא בא״י
There the Alter Rebbe says that our ancestors entered the Land for the sake of the practical mitzvos, since many of them, nearly four-fifths, depend on the Land; after the exile they will be kept in full perfection only in the days of Moshiach.
Kehot’s noteראה תו״א מו, ב. וראה גם בהנסמן למאמרי אדה״א פרשתינו לע׳ תתקצא (נדפס שם בע׳ א׳רעט).
6כי לא על הלחם לבדו
Moses reminds Israel that G-d fed them the manna “to make you know that not by bread alone does man live, but by all that comes forth from the mouth of Havayah does man live.” The Alter Rebbe asks why man, himself created by a divine word, needs bread at all.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
7והלא האדם ג״כ במאמר נברא
There the same question is raised: bread is of the vegetative level and man a speaking being far above it, so how can bread give him life? The answer begins as it does here: the word of G-d from “Let the earth sprout grass” is clothed in the bread, yet man too has the word “Let us make man,” which leads into the explanation through the levels of inanimate, vegetative and animal.
Kehot’s noteראה לעיל פ׳ צו יג, ב וש״נ.
8נעשה אדם
“And Elokim said: Let us make man in our image, after our likeness.” Man too came into being through a divine utterance, which sharpens the question why he must be sustained by food.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
9הרפ״ח ניצוצין
The note points there for the subject of the 288 sparks.
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
10ששרש הרפ״ח ניצוצין הוא מאד נעלה
the passage shares nothing with the note
Kehot’s noteראה לק״ת אמור לט, ג.
Paragraph 2
11כיתרון אור הבא מן החושך
Koheles says, “Wisdom has an advantage over folly, as light has an advantage over darkness.” The Alter Rebbe reads it as the special advantage of light that comes out of darkness itself.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ קהלת ב, יג.
12לאכפייא לסט״א
The Zohar teaches that one who brings a wicked person back from his ways causes the sitra achra to be subdued, and through this “the glory of the Holy One, blessed be He, is exalted” more than through any other praise. The Alter Rebbe makes this the purpose of the soul’s descent.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
Paragraph 3
13אלי׳ אמר בתיקונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
14לאנהגא בהון עלמין
According to the note, there is a gloss and a summary of this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תנט יש הג״ה וקיצור לכאן.
15עלמין הוא מלשון העלם
In Bamidbar the Alter Rebbe explains that the body and the world conceal the holiness of the soul, “for olam is from the term he’elem,” so that it is not stirred to longing for G-d.
Numbers 5:3במדבר ה׳:ג׳
מִזָּכָר עַד־נְקֵבָה תְּשַׁלֵּחוּ אֶל־מִחוּץ לַמַּחֲנֶה תְּשַׁלְּחוּם וְלֹא יְטַמְּאוּ אֶת־מַחֲנֵיהֶם אֲשֶׁר אֲנִי שֹׁכֵן בְּתוֹכָם:
both male and female shall ye put out, without the camp shall ye put them; that they defile not their camp, in the midst whereof I dwell.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״ז (תמ״ב) פב, א. [כ]. וראה לעיל במדבר ה, ג. ולקמן לז, ד.
16נשמות שנהנין מזיו
Rav taught that in the World to Come there is no eating or drinking; rather the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe uses the phrase for the souls in the heavenly chambers.
Berakhot 17aברכות י״ז א
Kehot’s noteראה ברכות יז, א.
17נהר דינור יוצא מזיעתן של חיות
The Talmud asks where the river of fire of Daniel’s vision comes from and answers: from the sweat of the Chayos. The Alter Rebbe brings it as an example of the angels’ awe and dread.
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
18והיכל הוא בחינת כולל
According to the note, there is a gloss and a summary of this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תנט יש הג״ה וקיצור לכאן.
19כמאמר רז״ל נהר דינור יוצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה יג, סע״ב.
20In the prayer of Elijah at the opening of the Tikkunei Zohar: “You are He who brought forth ten rectifications, and we call them ten Sefiros, to conduct through them hidden worlds that are not revealed, and revealed worlds.” The Alter Rebbe explains “worlds” and “to conduct” from these words.
Tikkunei Zohar 17a:2תקוני הזהר י״ז א:ב׳
בראשית ברא אלקים וגו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
21יש ודבר נפרד בפ״ע
According to the note, there is a gloss and a summary of this passage there.
Kehot’s noteבאוה״ת שלח ע׳ שנט יש הג״ה וקיצור לכאן.
22אסתלק יקרא דקוב״ה בכולהו עלמין
According to the note, there is a gloss on this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תס יש הג״ה לכאן.
23רק שיהי׳ בחי׳ כלים . . ע״י בחי׳ ועשה טוב
According to the note, there is a gloss and a summary of this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תס יש הג״ה וקיצור לכאן.
24רמ״ח פיקודין רמ״ח אברין
The note sends the reader to the sources gathered there for the teaching that the 248 commandments are the 248 limbs of the King.
Kehot’s noteראה ת״ז ת״ל. ובהנסמן במאמרי אדה״ז-פרשיות לע׳ רפג.
25רמ״ח פקודין רמ״ח אברין דמלכא
The Kehot note points to Tikkun 30 for the teaching that the 248 positive commandments are the 248 limbs of the King. The Alter Rebbe uses this image of the King’s limbs for the positive mitzvos, through which the Infinite Light is received below.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
26ולא תתרו אחרי לבבכם
The verse of tzitzis: “And you shall not stray after your heart and after your eyes, after which you go astray.” The Alter Rebbe brings it as the “turn away from evil” that must come first.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
27ואזי יכולים לקבל
According to the note, there is a gloss on this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תסא יש הג״ה לכאן.
28דאורייתא מחכמה נפקת
The Zohar (Mishpatim) says that the Torah comes forth from Chochmah, from the place called “holy.” The Alter Rebbe concludes that each mitzvah is a drawing down from the supernal Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה ג״כ שם פה, א.
29דאורייתא מחכמה נפקת
In Parshas Yisro the Zohar brings the teaching that the Torah comes forth from the supernal Chochmah, alongside the views that it comes from Binah or includes both. The Kehot note points here as well.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
30בחי׳ תרין דרועין
According to the note, there is a gloss and a summary of this passage there.
Kehot’s noteת״ז בהקדמה (פתח אלי׳). באוה״ת שלח ע׳ תסב יש הג״ה וקיצור לכאן.
31תרין דרועין חו״ג ימינא ושמאלא
In the prayer of Elijah the Sefiros are described as the limbs of a body: “Chesed, the right arm; Gevurah, the left arm.” The Alter Rebbe identifies milk and honey with these two arms.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
32ימינא ושמאלא ובינייהו כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזמירות לשבת (אזמר בשבחין).
33ומתחת זרועות עולם
In Moses’ blessing: “The G-d of old is a dwelling place, and beneath are the everlasting arms.” The Alter Rebbe brings it for the two arms, Chesed and Gevurah.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
34וארץ ישראל מכוונת
According to the note, there is a gloss on this passage there, which refers to Likkutei Torah, Parshas Va’eschanan, 2d.
Kehot’s noteבאוה״ת שלח ע׳ תסב יש הג״ה לכאן ומציין ללקו״ת פ׳ ואתחנן ב, ד.
35מכון לשבתך מכוון נגד שבתך זה בהמ״ק שלמעלה
The Midrash reads “the place (machon) for Your dwelling” as “aligned opposite Your dwelling,” that is, the Holy Temple above, which stands opposite the Holy of Holies below. The Alter Rebbe learns from it that the Land of Israel below is aligned with the Land above.
Shir HaShirim Rabbah 4:11שיר השירים רבה ד׳:י״א
נֹפֶת תִּטֹּפְנָה שִׂפְתוֹתַיִךְ כַּלָּה, רַבִּי דְּרוֹסָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי שְׁמוּאֵל בַּר יִצְחָק, שִׁשִּׁים רִבּוֹא נְבִיאִים עָמְדוּ לָהֶם לְיִשְׂרָאֵל בִּימֵי אֵלִיָּהוּ, רַבִּי יַעֲקֹב בְּשֵׁם רַבִּי יוֹחָנָן אָמַר מֵאָה וְעֶשְׂרִים רִבּוֹא, דְּאָמַר רַבִּי יוֹחָנָן מִגִּיבַת וְעַד אַנְטִיפַּטְרַס שִׁשִּׁים רִבּוֹא עֲיָרוֹת, וְאֵין לְךָ עֲיָרוֹת מְקֻלְקָלוֹת בְּכֻלָּן כְּבֵית אֵל וִירִיחוֹ שֶׁאֵרֲרָהּ יְהוֹשֻׁעַ, בֵּית אֵל שֶׁשָּׁם הָיוּ שְׁנֵי עֶגְלֵי זָהָב שֶׁל יָרָבְעָם עוֹמְדִים, כָּתוּב אֶחָד אוֹמֵר (מלכים ב ב, ג): וַיֵּצְאוּ בְנֵי הַנְּבִיאִים אֲשֶׁר בֵּית אֵל אֶל אֱלִישָׁע, נְבִיאִים …
“Your lips drip nectar, my bride, honey and milk are under your tongue, and the scent of your garments is like the scent of Lebanon” (Song of Songs 4:11). “Your lips drip nectar, my bride” – Rabbi Derosa and Rabbi Yirmeya in the name of Rabbi Shmuel bar Yitzḥak: Six hundred thousand prophets arose for Israel in the days of Elijah. Rabbi Yaakov said in the name of Rabbi Yoḥanan: One million two hundred thousand, as Rabbi Yoḥanan said: From Gevat to Antipatris were six hundred thousand cities. There were …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
36והמרגלים היו במדרגה גבוה מאד
According to the note, there is a gloss on this passage there.
Kehot’s noteבאוה״ת שלח ע׳ תסג נמצא הג״ה לכאן.
37ולא רצו . . למצות מעשיות
The note points there for the spies’ refusal to descend to the practical mitzvos.
Kehot’s noteראה להלן בהוספות להערות וציונים. ראה דרך מצותיך קפא, א ואילך. לקו״ש-ד ע׳ 1042. לקו״ש לפ׳ שלח — תשמ״ו.
38למצות מעשיות
As the note quotes it: the main service in the Land of Israel is the fulfillment of the practical mitzvos (and also the service in Asiyah of permitted matters, “know Him in all your ways”), unlike in the desert, where even the refinement through the manna concerned mainly the Torah; this is like “study is great, for it is a preparation that leads to action.”
Kehot’s note”כי עיקר העבודה בארץ ישראל הוא קיום המצות מעשיות (וגם העבודה בעשי׳ דרשות — בכל דרכיך דעהו), משא״כ במדבר, (וגם הזיכוך שעל ידי המן הוא בעיקרו בנוגע לתורה). והוא ע״ד תלמוד גדול שהוא הכנה ומביא לידי מעשה”. לקו״ש-ד ע׳ 1043. וראה שם ע׳ 1046 ואילך.
39אוכלת יושבי׳
The spies’ report: “The land through which we passed to scout it is a land that consumes its inhabitants.” The Alter Rebbe reads it as their fear of being nullified by the revelation of the Infinite Light below.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, לב. בלקו״ש-ד ע׳ 1043 ”וזהו דיוק הל׳ ,אוכלת׳ דוקא (ולקמן ,לחמנו׳) — כי ענין ,אכילה׳ הוא שהנאכל נעשה כמו האוכלו ממש, דם ובשר כבשרו”. וראה באוה״ת כאן ע׳ תסז הג״ה וקיצור לכאן.
40ומדברך נאוה
“Your lips are like a thread of scarlet, and your speech is lovely.” The Alter Rebbe hears in midbarech (“your speech”) the word midbar (“desert”), the spies’ wish to stay in the desert with a revelation that reaches only the level of speech.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ג.
41והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The Alter Rebbe uses it to show that “land” denotes the lowest level within G-dliness, Malchus.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
42ועמ״ש בד״ה והי׳ מספר בנ״י
That discourse explains that the source of the souls, the Community of Israel, is called “land,” as in “and the earth is My footstool”; this is the level of G-d’s sovereignty (Malchus), the source and life of all the worlds.
Kehot’s noteלעיל פ׳ במדבר ה, ב.
43ה׳ בחכמה יסד ארץ
“Havayah founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe reads it as divine speech, the “earth,” having its root in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
44אבא יסד ברתא
The Zohar (Pinchas) explains “with wisdom He founded the earth”: wisdom is the Father, and the earth is the Daughter. The Alter Rebbe uses it to show that speech, Malchus, is rooted in Chochmah.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. ת״ז תי׳ כא.
45אבא יסד ברתא
A further passage of the Zohar (Pinchas) to which the Kehot note points for the teaching that the Father founded the Daughter.
Zohar, Pinchas 121:822–831ספר הזהר, פנחס קכ״א:תתכ״ב-תתל״א
46ורצו . . כל ההמשכות . . לבחי׳ דיבור
According to the note, there is a gloss on this passage there.
Kehot’s noteבאוה״ת כאן ע׳ תסז נמצא הג״ה לכאן.
47בהמ״ק וירושלים
The text itself cites this passage of the Zohar on Parshas Sh’lach, which describes Jerusalem at the center of the inhabited world, surrounding the Temple Mount, its courts and the Holy of Holies, and says that the same order exists above.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
48טובה הארץ מאד מאד
Joshua and Caleb tell the people: “The land through which we passed to scout it, the land is very, very good.” The Alter Rebbe reads the doubled “very” as the limitless light drawn into both the hidden and the revealed worlds.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, ז.
49נתאוה הקב״ה להיות לו דירה בתחתונים
Chapter 36 of Tanya explains this Midrash: the “lower realms” are this world, the lowest of all in the concealment of G-d’s light, and the purpose of creation is that its darkness be turned to light, with “the advantage of light that comes from darkness.”
Kehot’s noteראה תנחומא בחוקותי ג. נשא טז. ראה תניא פרק לו ובליקוט פירושים שם.
50נתאוה הקב״ה להיות לו דירה בתחתונים
When the Holy One, blessed be He, created the world, He desired to have a dwelling among the lower beings as He has among the higher ones. The Alter Rebbe calls this G-d’s essential intent in creation.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
51נתאוה הקב״ה להיות לו דירה בתחתונים
Rabbi Ami says that the Holy One, blessed be He, desired that just as He has a dwelling above, so He should have a dwelling below. The Kehot note points here as well.
Midrash Tanchuma, Bechukotai 3:1מדרש תנחומא, בחוקתי ג׳:א׳
… וְיָדְעוּ כִּי אֲנִי ה׳ אֱלֹקֵיהֶם אֲשֶׁר הוֹצֵאתִי אֹתָם מֵאֶרֶץ מִצְרַיִם לְשָׁכְנִי בְתוֹכָם (שם פסוק מו). וְאִם יַעֲשׂוּ רְצוֹנִי, אֵין שְׁכִינָתִי זָזָה מִבֵּינֵיהוֹן. לָמָּה, אָמַר רַבִּי אַמִּי, נִתְאַוָּה הַקָּדוֹשׁ בָּרוּךְ הוּא, כְּשֵׁם שֶׁיֵּשׁ לוֹ דִּירָה לְמַעְלָה, שֶׁיְּהֵא לוֹ כָּךְ דִּירָה לְמַטָּה. שֶׁכָּךְ הוּא אוֹמֵר לָאָדָם הָרִאשׁוֹן, אִם זָכִיתָ, כְּשֵׁם שֶׁאֲנִי מֶלֶךְ עַל הָעֶלְיוֹנִים, כָּךְ אֶעֱשֶׂה אוֹתְךָ מֶלֶךְ עַל הַתַּחְתּוֹנִים, שֶׁנֶּאֱמַר: וַיִּקַּח ה׳ אֱלֹקִים אֶת הָאָדָם (בראשית ב, טו). אֵין לְשׁוֹן וַיִּקַּח אֶלָּא לְשׁוֹן עִלּוּי, כְּמָה שֶׁנֶּאֱמַר: וַתֻּקַּח הָאִשָּׁה …
(Lev. 26:3:) “If you walk in My statutes.” This text is related (to Prov. 1:20), “Wisdom shouts for joy in the street; in the squares she raises her voice.” R. Samuel bar Nahman questioned R. Johanan ben Eleazar, when he was standing in the market. He said to him, “Recite one chapter (of Mishnah) for me.” He said to him, “Go to the house of study, and I will recite it for you there.” He said to him, “Rabbi, did you not teach me (Prov. 1:20), ‘Wisdom shouts for joy …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
52ושיהי׳ נגלה לעין כל בשר
“And the glory of Havayah shall be revealed, and all flesh shall see together.” The Alter Rebbe alludes to it for a revelation below that is open to all.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ מ, ה.
53די לחכימה ברמיזא
The Zohar (Pinchas) applies the saying “for the wise, by a hint” to Chochmah, which is grasped by a hint. The Alter Rebbe uses the saying for wisdom too deep for words, conveyed through a hint in action.
Zohar III, 229bזח״ג רכט, ב
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״ג רכט, ב. רפ, ב ותי׳ די לי׳ שם. [כ]. זח״א כו, ב.
54די לחכימא ברמיזא
Here the Zohar (Ki Seitzei) ends a discussion with “there is no need to elaborate; for the wise, a hint.” The Kehot note brings it among the places of this saying.
Zohar, Ki Teitzei 18:88–20:98ספר הזהר, כי תצא י״ח:פ״ח-כ׳:צ״ח
55וראיתם אותו וזכרתם
“And it shall be tzitzis for you, and you shall see it and remember all the commandments of Havayah and do them.” The Alter Rebbe explains that the physical act of looking at the threads brings one to remember all the mitzvos.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
56ל״ב נתיבות חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ס״י א, א.
57ל״ב נתיבות החכמה
Sefer Yetzirah opens: with thirty-two wondrous paths of wisdom the Creator engraved and created His world. The Alter Rebbe connects the thirty-two threads of the tzitzis with these paths.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
58ע״פ וללבן שתי בנות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כג, ב.
59Rabbi Yochanan taught that the Holy One, blessed be He, said, “I will not enter the Jerusalem above until I enter the Jerusalem below,” and the Talmud confirms that there is a Jerusalem above. The text cites it for the Land above with its own Temple and Jerusalem.
Taanit 5aתענית ה׳ א
Paragraph 6
60משה  . . מבחי׳ דור דעה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער הארת המוחין פ״א.
61תקט״ו תפלות כמנין ואתחנן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועל״ק במסעי (צד, ד). וש״נ. [כ].
62ואתחנן
“And I pleaded with Havayah at that time, saying…”: Moses recounts his plea to enter the Land. The numerical value of va’eschanan, 515, is the number of his prayers.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
63ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The Alter Rebbe refers to his explanation of this verse and the next for the superiority of the souls over the angels.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64אחת היא יונתי
“My dove, my perfect one, is but one.” The same discourse contrasts the souls of Israel with the angels, who are from the level of speech.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ע״פ והארץ הדום
There the Alter Rebbe explains “the earth is My footstool”: a footstool is a small seat set under the feet, and the Community of Israel is called the “foot.” The foot has an advantage the head lacks, for the feet carry the head where it wishes to go and the head’s life-blood is in them, as when letting blood from the foot heals the head.
Kehot’s noteתו״א א, ב.
66והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The Alter Rebbe refers to his discourse on this verse, where rectifying one’s deeds makes the mind and heart a thousand times purer.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67האומר אין לי אלא תורה
Rabbi Yosei teaches that one who says he has only Torah does not have even Torah, for whoever is not engaged in doing is not engaged in learning. Iggeres HaKodesh quotes it with the words “without acts of kindness,” and the maamar brings it to show that the Torah depends on deeds.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. [וראה קונט׳ עץ החיים פי״ב בהערה]. [כ]. באגה״ק שם: כל האומר.
68אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah. Iggeres HaKodesh, quoted here, explains that those who study draw this Chochmah into the letters of speech.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
69להחיות רוח שפלים ונדכאים
G-d dwells with the crushed and lowly of spirit, “to revive the spirit of the lowly and to revive the heart of the crushed.” Iggeres HaKodesh uses the phrase for the kindness that draws life down to those below.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אל יתהלל חכם בחכמתו
“Let not the wise man glory in his wisdom, nor the mighty man in his might, nor the rich man in his riches.” Iggeres HaKodesh reads it as teaching that wisdom alone, without kindness, draws no life below.
Jeremiah 9:22ירמיהו ט׳:כ״ב
כֹּה אָמַר ה׳ אַל־יִתְהַלֵּל חָכָם בְּחׇכְמָתוֹ וְאַל־יִתְהַלֵּל הַגִּבּוֹר בִּגְבוּרָתוֹ אַל־יִתְהַלֵּל עָשִׁיר בְּעׇשְׁרוֹ:
Thus saith the L-RD: Let not the wise man glory in his wisdom, neither let the mighty man glory in his might, Let not the rich man glory in his riches;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71כי אני ה׳ עושה חסד
“But in this let him who glories glory: that he understands and knows Me, that I am Havayah who does kindness, justice and righteousness in the land.” Kindness is what carries the life of wisdom below.
Jeremiah 9:23ירמיהו ט׳:כ״ג
כִּי אִם־בְּזֹאת יִתְהַלֵּל הַמִּתְהַלֵּל הַשְׂכֵּל וְיָדֹעַ אוֹתִי כִּי אֲנִי ה׳ עֹשֶׂה חֶסֶד מִשְׁפָּט וּצְדָקָה בָּאָרֶץ כִּי־בְאֵלֶּה חָפַצְתִּי נְאֻם־ה׳
But let him that glorieth glory in this, that he understandeth, and knoweth Me, That I am the L-RD who exercise mercy, justice, and righteousness, in the earth; for in these things I delight, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אתם עדי
At the end of Parshas Kedoshim the Zohar expounds “You are My witnesses”: Israel are called witnesses, as are heaven and earth, and Israel bear witness concerning one another. The text points to an explanation elsewhere of this saying of the Zohar.
Zohar, Kedoshim 17:104–18:108ספר הזהר, קדושים י״ז:ק״ד-י״ח:ק״ח
1The first 6 lines of the Hebrew text are not found in our translation.They then rose, and as they went along R. Eleazar cited the verse: THOU SHALT NOT GO UP AND DOWN AS A TALE-BEARER AMONG THY PEOPLE, ETC. All these rules’, he said, ‘have been commented on by the Companions. Let us, however, also give some exposition of this section. It is written: YE SHALL KEEP MY STATUTES. THOU SHALT NOT LET THY CATTLE GENDER WITH A DIVERSE KIND, ETC. It is written: “Ye are my witnesses said …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73והיה לכם לציצית
“And it shall be tzitzis for you, and you shall see it and remember all the commandments.” The Alter Rebbe refers to his discourse on this verse.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
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74כי מאיש לוקחה זאת
Adam says of Eve: “She shall be called woman, for this one was taken from man.” The discourse on tzitzis discusses this verse in connection with the same theme.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75וממדבר מתנה
The Midrash expounds “and from the desert, Mattanah”: it was given to them in the desert, so that no tribe could claim precedence in it, and as a desert is neither sown nor worked, so one who accepts the Torah is freed from the yoke of worldly occupation. The Alter Rebbe cites it to show that the Torah is called “desert.”
Bamidbar Rabbah 19:26במדבר רבה י״ט:כ״ו
76וממדבר מתנה
In the song of the well: “and from the desert, to Mattanah.” The Midrash reads Mattanah as “gift,” the Torah given in the desert.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
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Paragraph 8
77אל יתהלל חכם בחכמתו
“Let not the wise man glory in his wisdom.” The maamar reads it together with the next verse: wisdom alone is not the goal.
Jeremiah 9:22ירמיהו ט׳:כ״ב
כֹּה אָמַר ה׳ אַל־יִתְהַלֵּל חָכָם בְּחׇכְמָתוֹ וְאַל־יִתְהַלֵּל הַגִּבּוֹר בִּגְבוּרָתוֹ אַל־יִתְהַלֵּל עָשִׁיר בְּעׇשְׁרוֹ:
Thus saith the L-RD: Let not the wise man glory in his wisdom, neither let the mighty man glory in his might, Let not the rich man glory in his riches;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חסד ומשפט וצדקה בארץ
“That I am Havayah who does kindness, justice and righteousness in the land, for in these I delight.” The Alter Rebbe stresses “in the land”: through these deeds the supernal Chochmah is drawn down.
Jeremiah 9:23ירמיהו ט׳:כ״ג
כִּי אִם־בְּזֹאת יִתְהַלֵּל הַמִּתְהַלֵּל הַשְׂכֵּל וְיָדֹעַ אוֹתִי כִּי אֲנִי ה׳ עֹשֶׂה חֶסֶד מִשְׁפָּט וּצְדָקָה בָּאָרֶץ כִּי־בְאֵלֶּה חָפַצְתִּי נְאֻם־ה׳
But let him that glorieth glory in this, that he understandeth, and knoweth Me, That I am the L-RD who exercise mercy, justice, and righteousness, in the earth; for in these things I delight, Saith the L-RD.
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79וכל חפצים לא ישוו בה
“For wisdom is better than pearls, and all desirable things cannot compare to it.” The discourse the Alter Rebbe cites applies it to the study of the Torah.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
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80ואפילו חפצי שמים
The Talmud contrasts “all your desires cannot compare to it” with “all desirable things cannot compare to it,” which includes even the desires of Heaven, and resolves that a mitzvah others can perform does not set aside Torah study. The Alter Rebbe cites the phrase from his discourse on the Ten Commandments.
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
81אם אין חכמה אין יראה
Rabbi Elazar ben Azaryah says: “If there is no wisdom there is no fear; if there is no fear there is no wisdom.” The Alter Rebbe refers to his treatment of this teaching elsewhere.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
82ומדברך נאוה
“And your speech is lovely.” As earlier in the maamar, midbarech (“your speech”) is read as midbar (“desert”), the spies’ wish to remain in the desert.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אם אין יראה אין חכמה
“If there is no fear there is no wisdom.” The Alter Rebbe reads it as teaching that the light of the Torah can be drawn down only after the fulfillment of the mitzvos.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
84הקדימו נעשה לנשמע
When Israel put “we will do” before “we will hear,” a heavenly voice went forth and said, “Who revealed to My children this secret, which the ministering angels use?” The Alter Rebbe brings it as proof that Israel understood that deeds must come first.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ויאמרו אל כל עדת בני ישראל לאמר כו׳…
“And they said to the whole congregation of the Children of Israel” (Numbers 14:7)
The spies, rooted in the World of Thought, held that the mitzvos could be fulfilled in spirit alone. But the lights break through the vessels only when the highest level, the inner dimension of Keser, is drawn down, and it is drawn down only through physical deed in the Land, for “their beginning is wedged in their end.”
The maamar in brief
Why do Yehoshua and Calev say “very, very,” and why is the Land one that “flows” with milk and honey? The spies, rooted in Leah, the World of Thought, would not descend into the Land, the World of Speech, where the mitzvos are done. The mitzvos refine the sparks of Tohu fallen into nogah and draw the Infinite Light into their objects, but how can a human act do that? The Alter Rebbe explains Iggulim and Yosher, illustrated by a teacher and his student: from the concealed Iggulim come all the concealments, down to the vessels of Atzilus and the physical world. When a person subdues the sitra achra below, the vessels above stop hiding the lights, which break through: this is the mature intellect of milk and honey. The spies thought the mitzvos could be kept in thought, as Avraham kept the whole Torah, but the highest is clothed in the lowest, as a gesture conveys what words cannot. So the two “very”s are the hidden and revealed worlds, “If Havayah desires us” is the inner dimension of Keser, and the Jerusalem above is reached only through the Jerusalem below.

Outline
	1The questions, and the spies’ rootWhy does the verse say “very” twice, and why is the Land one that “flows”? Etz Chaim traces the spies to Leah, the World of Thought, who would not lower themselves into the Land, the World of Speech, where the purpose is “to do,” to keep the mitzvos there.¶1–3
	2What the mitzvos doThe Torah and mitzvos refine the 288 sparks of Tohu fallen into nogah: the prohibitions separate the good from the evil, and the positive mitzvos, done with an esrog or tzitzis exactly as the law requires, draw the Infinite Light into the refined object. But how can a human act draw down the Infinite Light?¶4–5
	3Iggulim and Yosher, and the roots of concealmentThe Zohar’s “when the sitra achra is subdued” is explained through two modes of light: Iggulim, concealed and undivided, and Yosher, revealed and divided, illustrated by a teacher and his student and identified with Nefesh and Ruach. From the Iggulim come all the concealments: the chambers of love, awe and will, the vessels of Atzilus, and the physical world that seems to exist by itself.¶6–14
	4The arousal from belowContemplating that G-d renews creation every day removes the concealment within a person, and this arousal from below makes the vessels above stop hiding the lights. This is “You shall sanctify yourselves… for I, Havayah, am holy,” and the glory that “rises up in all the worlds,” the hidden and the revealed.¶15–19
	5Milk and honeyMilk and honey are the chassadim and gevuros of mature intellect, the lights breaking through the vessels. “To do in the land” means to rectify the Land, so that through the mitzvos kept there it flows with this revelation.¶20
	6The spies’ error and the doubled “very”The spies held that the mitzvos could be kept in thought, as Avraham fulfilled the whole Torah before it was given. But the highest is clothed in the lowest, as a gesture conveys what words cannot, so only deed makes the lights break through; the two times “very” are the hidden and the revealed worlds.¶21–25
	7“If Havayah desires us”: Keser and the two JerusalemsDesire is the inner dimension of Keser, beyond all vessels, revealed through the Land. The “daughter,” the Jerusalem below, will rise to be “the crown of her husband,” and the Jerusalem above, thought, is reached only through the Jerusalem below.¶26–27
	8Three levels and a fourthThe servant who keeps the mitzvos in deed will be “very high.” Jeremiah’s threefold “Heichal” and “land” are the two Jerusalems of Atzilus and the physical Jerusalem: thought, speech and action. The generation of the desert accepted only the first two, but the deed reveals a fourth level above all three, the supernal Kodesh.¶28–31


Key concepts
	The World of Thought and the World of Speechעולם המחשבה ועולם הדבור
	Leah and Rachel in the Kabbalah. The spies, rooted in the World of Thought, refused to descend into the World of Speech, Malchus of Atzilus, where the mitzvos are done in speech and deed.

	Iggulim and Yosherעגולים ויושר
	Two modes of divine light. Iggulim (Circles) are concealed and undivided, the root of every concealment; Yosher (Uprightness) is revealed and divided among the Sefiros, each in its own vessel. They are also the levels of Nefesh and Ruach.

	The lights breaking through the vesselsבקיעת האורות את הכלים
	The aim of the mitzvos: that the vessels no longer limit and hide the lights, so that they are revealed below as they are.

	Mature intellectמוחין דגדלות
	The revelation of the lights, the opposite of the contraction of immature intellect. Milk and honey are its chassadim and gevuros, which the Land “makes flow.”

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	From Sefer Yetzirah: the highest is bound to the lowest. So the highest light is clothed specifically in physical deed, as a hint conveys what words cannot.

	Desire and willחפיצה ורצון
	Desire (chafitzah) is the inner dimension of Keser, the delight within the will; will (ratzon) is its outer dimension. “If Havayah desires us” is the revelation of that inner dimension, beyond all vessels.

	The Jerusalem below and the Jerusalem aboveירושלים של מטה וירושלים של מעלה
	The “daughter” and the “mother”: speech and thought, the lower and the upper hei. The Jerusalem above is reached only through the Jerusalem below, and the physical Jerusalem of this world is a third level, that of action.


Section 1 · ¶1–3
The questions, and the spies’ root
1ויאמרו אל כל עדת בני ישראל לאמר כו׳ טובה הארץ מאד מאד1 אם חפץ בנו הוי׳
“And they said to the whole congregation of the Children of Israel, saying,” etc., “The land is very, very good. If Havayah desires us,
The maamar opens with the words Yehoshua and Calev spoke to the people after the spies’ report: the land they had toured is “very, very good,” and if G-d desires them He will bring them into it.


והביא אותנו אל הארץ הזאת ונתנה לנו ארץ2 אשר היא זבת חלב ודבש. הנה להבין ענין דקדוק לשון הכתוב במה שאמר מאד מאד שני פעמים.
He will bring us to this land and give it to us, a land that flows with milk and honey.” Now, [we need] to understand the matter of the precise wording of the verse, in that it says “very” (me’od) two times: “very, very.”
The Alter Rebbe asks why the verse doubles the word “very” (me’od me’od), when once would seem enough. The answer comes in section 4, where the two “very”s are tied to two kinds of supernal worlds.




2וכן ארץ אשר היא זבת כו׳. יש להקדים שרש ענין המעשה דמרגלים למעלה במה שלא רצו ליכנס לארץ ישראל וגינו אותה כו׳.
And likewise, “a land that flows,” etc. [To explain this,] we must first preface [an explanation of] the root, above, of the episode of the spies: that they did not want to enter the Land of Israel, and disparaged it, etc.
A second phrase also needs explaining: “a land that flows with milk and honey.” Before answering, the Alter Rebbe sets out the spiritual root of the spies’ refusal to enter the Land and of their speaking against it.


הנה מבואר בע״ח [בעץ חיים] דשרש המרגלים הוא מבחי׳ עולם המחשב׳ הנק׳ לאה כי הם היו מדור המדבר שנקראו דור דעה
Now, it is explained in Etz Chaim that the root of the spies is from the level of the World of Thought, which is called Leah. For they were of the generation of the desert, who were called “the generation of knowledge” (dor de’ah);
In the Arizal’s teaching, Leah and Rachel are two feminine configurations: Leah stands for the hidden “World of Thought” and Rachel for the revealed “World of Speech.” The spies, like the whole desert generation, were rooted in Leah, the level of thought; that is why that generation is called “the generation of knowledge.”


ועל כן לא רצו להשפיל א״ע [את עצמו] ליכנס לארץ ישראל שהוא מבחי׳ עולם הדבור הנק׳ רחל.
and therefore they did not want to lower themselves to enter the Land of Israel, which is from the level of the World of Speech, which is called Rachel.
Rooted in thought, they did not want to “lower themselves” into the Land of Israel, which corresponds to Rachel, the World of Speech. Entering the Land meant coming down from the level of thought to the level of speech and deed.




3ולהבין ביאור הדברים הללו בהיות ידוע שעיקר המצוה בכניסת א״י [ארץ ישראל] הוא כמ״ש לעשות בארץ כו׳.
To understand the explanation of these things: it is known that the main point of the mitzvah in entering the Land of Israel is as it is written, “to do in the land,” etc.,
To explain the spies’ root, the Alter Rebbe first states the purpose of entering the Land, in the Torah’s phrase “to do in the land.” The Land is a place for doing.


דהיינו לקיים שם התורה והמצות כי יש כמה מצות שתלוי׳ [שתלויות] בארץ דוקא כמו בנין בית המקדש ודומיהן כו׳.
that is, to fulfill the Torah and the mitzvos there. For there are a number of mitzvos that depend on the Land specifically, such as the building of the Beis HaMikdash, and the like, etc.
Some mitzvos can be fulfilled only in the Land of Israel, such as building the Beis HaMikdash (the Holy Temple). So entering the Land is bound up with keeping the Torah and mitzvos in practice.




Section 2 · ¶4–5
What the mitzvos do
4והענין הוא כי הנה עיקר התורה והמצות הוא להבדיל בין הטהור ובין הטמא3 דהיינו בחי׳
The explanation is this. The main point of the Torah and the mitzvos is “to distinguish between the pure and the impure”: that is, the level of
The Alter Rebbe now explains what the mitzvos accomplish. The Torah’s phrase “to distinguish between the pure and the impure” describes the main work of the Torah and mitzvos: sorting and separating.


ברורים לברר הטוב מן הרע שעל ידי השבירה דמלכין קדמאין דתהו נפלו רפ״ח ניצוצין4 דתהו ונתלבשו בנוגה להיות מעורבי׳ [מעורבים] טו״ר [טוב ורע] כידוע והם צריכים עלייה
refinements (beirurim), to refine the good from the evil. For through the shattering of the primordial kings of Tohu, two hundred and eighty-eight sparks of Tohu fell and became enclothed in nogah, so that they are a mixture of good and evil, as is known; and they need an ascent.
Beirurim (“refinements”) is the Kabbalistic term for separating good from evil. In the Arizal’s teaching, the “primordial kings” of the world of Tohu (chaos) shattered, and 288 sparks of holiness fell into nogah, the realm where good and evil are mixed; these sparks must be raised back up.


והיינו ע״י שיתבררו ויופרדו תחלה מן הרע הקשור בהם ואז יהיו יכולים אחר כך להתעלות למעלה למקור שרשן
This comes about through their first being refined and separated from the evil that is bound up with them; and then, afterwards, they will be able to ascend on high, to the source of their root.
Raising a spark has two stages. First it must be separated from the evil bound up with it; only then can it rise to its source.


והוא ענין המצות מעשיות מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] שע״י הל״ת [הלא תעשה] נפרד הטוב מן הרע וע״י העשיה הוא בחי׳ עליית הטוב למעלה כו׳.
And this is the matter of the practical mitzvos, the positive commandments and the prohibitive commandments: through the prohibitions the good is separated from the evil, and through the doing there is the ascent of the good on high, etc.
The two stages match the two kinds of practical mitzvos. The prohibitions separate the good from the evil, and the positive commandments, which are done, raise the good upward.


דהיינו עד״מ כשעושה איזה מצוה כגון שנוטל אתרוג לנענע5 בו או צמר ועושה ממנו ציצית שהאתרוג והצמר הם מבחי׳ נוגה שהטוב מעורב שם ברע וכשעושה בו המצוה הרי הוא ממשיך בו השראת אור א״ס ונכלל הטוב
That is, for example, when one does some mitzvah, such as taking an esrog to wave it, or [taking] wool and making tzitzis from it: the esrog and the wool are from the level of nogah, where the good is mixed with the evil; and when one does the mitzvah with it, he draws into it the indwelling of the Infinite Light (Or Ein Sof), and the good
An esrog or wool, like every physical thing, belongs to nogah, where good and evil are mixed. When a person waves the esrog or makes tzitzis from the wool, he draws the Infinite Light to dwell in that object.


(דניצוצות דתהו שנתלבש בתוך האתרוג והצמר על ידי השבירה) באור א״ס הנמשך ע״י המצוה הזאת.
(of the sparks of Tohu that became enclothed within the esrog and the wool through the shattering) is included in the Infinite Light that is drawn down through this mitzvah.
The parenthesis identifies the good in question: the sparks of Tohu that became enclothed in the esrog and the wool through the shattering. Through the mitzvah they are absorbed into the Infinite Light that the mitzvah draws down.


ואמנם זה אינו כ״א כשנתברר תחלה ונפרד מן הרע ונעשה בחי׳ כלי להשראת אור א״ס אזי ע״י שיעשה המצוה ימשיך אור א״ס להיות שורה בו ועי״ז יתכלל בו כו׳.
However, this is only when it has first been refined and separated from the evil, and has attained the level of a vessel for the indwelling of the Infinite Light. Then, through his doing the mitzvah, he will draw down the Infinite Light to dwell in it, and through this it will be included in it, etc.
This works only after the object has been refined and separated from evil, so that it can serve as a vessel for the Infinite Light. Then the mitzvah draws the light into it, and the spark within it is absorbed into that light.




5והוא ענין דקדוקי המצות להיות האתרוג כך וכך דוקא ובאם שחיסר בו אחת מדקדוקיו הוא פסול.
And this is the matter of the fine details of the mitzvos: that the esrog must be such-and-such specifically, and if one of its details is lacking in it, it is invalid.
This also explains why the mitzvos have so many exact requirements: an esrog must meet specific criteria, and if one of them is missing it is invalid (pasul).


וכן הציצית אם חסר חוט א׳ הם פסולים דהיינו שאינם בחי׳ כלי להשראת אלקות ועכ״פ [ועל כל פנים] מובן מזה שעיקר התורה והמצות הוא לברר הטוב מן הרע שנתערב על ידי השבירה להפרידו מהרע ולהעלותו לשרשו כו׳.
Likewise the tzitzis: if one thread is missing, they are invalid; that is, they are not at the level of a vessel for the indwelling of G-dliness. At any rate, it is understood from this that the main point of the Torah and the mitzvos is to refine the good from the evil with which it became mixed through the shattering, to separate it from the evil and to raise it up to its root, etc.
Tzitzis missing even one thread are invalid as well. In the terms used above, an invalid object is not a vessel in which G-dliness can dwell, which confirms that the heart of the mitzvos is refining the good that the shattering mixed with evil and raising it to its root.


אך באמת אין זה מובן האיך יגרום האדם בחי׳ השראת אור א״ס ע״י שעושה המצוה
But in truth this is not understood: how can a person bring about the indwelling of the Infinite Light by doing the mitzvah?
Now the Alter Rebbe raises the real difficulty. How can a human act cause the Infinite Light to dwell in an object?


כי מה שייכות והתחברות יש לו לאלקות על ידי שלובש התפילין ומתעטף בציצית לגרום עי״ז המשכת אור א״ס או לגרום הפרדת הטוב מן הרע על ידי שהוא סור מרע כו׳:
For what relation and connection does he have with G-dliness through putting on the tefillin and wrapping himself in tzitzis, that he should thereby bring about a drawing down of the Infinite Light? Or that he should bring about the separation of the good from the evil through his “turning away from evil,” etc.?
What connection does a person have with G-dliness, that putting on tefillin or wrapping oneself in tzitzis should draw down the Infinite Light, or that turning away from evil should separate good from evil above? The rest of the maamar answers this question.




Section 3 · ¶6–14
Iggulim and Yosher, and the roots of concealment
6ב אך הענין יובן ע״פ מה שכתוב בזהר6 כד אתכפייא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין.78
2. But the matter will be understood in light of what is written in the Zohar: “When the sitra achra (the other side) is subdued, the glory of the Holy One, blessed be He, rises up in all the worlds.”
Section 2 begins the answer with a teaching of the Zohar: when the sitra achra, the side opposed to holiness, is subdued, the glory of G-d rises up in all the worlds. A person’s self-mastery below thus has an effect above.


דהנה ידוע שיש שני בחי׳ בכללות ההשתלשלות העולמות והם הנק׳ עגולים ויושר והם ג״כ בחי׳ נפש ורוח כידוע.9
For it is known that in the chain of descending worlds (hishtalshelus) as a whole there are two levels, which are called Iggulim (Circles) and Yosher (Uprightness); and they are also the levels of Nefesh and Ruach, as is known.
To explain this, the Alter Rebbe introduces two modes of divine light found throughout the chain of worlds: Iggulim (“circles”) and Yosher (“upright,” the straight line). They are also linked with Nefesh and Ruach, the two lower levels of the soul.




7וההפרש ביניהם הוא דבבחי׳ עגולים האורות הם כלולים שם בהתכללות בבחי׳ העלם מבלי התחלקות לפרטי פרטיות בבחי׳ גילוי ועל כן נקרא בחי׳ עגולים כמו שהעיגול הוא בהשוואה אחת ואין בו התחלקות כו׳.
The difference between them is that in the level of Iggulim the lights are included there in inter-inclusion, in a state of concealment, without division into minute particulars in a state of revelation. Therefore it is called the level of Iggulim: just as a circle is of one evenness, and there is no division in it, etc.
In Iggulim the lights are merged together and hidden, not yet divided into distinct, revealed particulars. That is why it is called “circles”: a circle is the same all the way around, with no point different from any other.




8ובחי׳ היושר הוא כשמתגלים האורות ומתחלקים לפרטי פרטיות להיות כלולים מיו״ד ויו״ד מיו״ד כו׳. והמשל בזה הוא כמו העילה שמקיף את העלול וכוללו
The level of Yosher is when the lights are revealed and divide into minute particulars, so that they are comprised of ten, and [each of the] ten of ten, etc. The analogy for this is like the cause, which encompasses the effect and includes it:
In Yosher the lights are revealed and divided into many particulars: each comprises ten, and each of those ten again comprises ten. Iggulim relates to Yosher as a cause relates to its effect, containing and encompassing everything in it.


דהיינו כמו עד״מ הרב שמשפיע שכל לתלמידו10 שכאשר צריך להשפיע השכל אליו מצטרך לירד ממדרגתו ולצמצם את שכלו לעיין על כלי השגת התלמיד כו׳
that is, by way of analogy, like a teacher who imparts an idea to his student. When he needs to impart the idea to him, he must come down from his level and contract his intellect, attending to the vessels of the student’s comprehension, etc.,
The analogy is a teacher who wants to convey an idea to a student. He must step down from his own level and narrow his thinking, attending to what the student is able to grasp.


ומשפיע השכל לפי ערכו אכן בעצמות שכלו הרי הוא כולל כל שכל של התלמיד מראשו לסופו.
and he imparts the idea according to [the student’s] measure. Yet in the essence of his intellect, he includes the whole of the student’s intellect, from its beginning to its end.
He conveys the idea at the student’s level, yet his own understanding already contains everything the student will grasp of it, from beginning to end.




9וגם ההשפעה שמשפיע להתלמיד שהיא באמת כציור ואופן שכל של התלמיד הרי היא כלולה בשכל של הרב בסקירה אחת בלתי התחלקות לחלקים והנה גם אחר שנמשכה מהרב להתלמיד
And even the influence that he imparts to the student, which in truth is in the form and manner of the student’s intellect, is included in the teacher’s intellect in a single glance, without division into parts. Now, even after it has been drawn from the teacher to the student,
Even the version of the idea fitted to the student’s mind already exists in the teacher’s mind, held all at once in a single glance, not divided into parts. This undivided holding of all the details corresponds to Iggulim.


הנה בתחלת השגתו אזי שכל התלמיד הוא מוקף עד״מ מאור אותו השכל ששופע לו מהרב ואור אותו השכל עודף על שכל התלמיד והשגתו ומקיפו מכל צד.
at the beginning of his comprehension the student’s intellect is, by way of analogy, encompassed by the light of that idea which flows to him from the teacher; and the light of that idea exceeds the student’s intellect and comprehension, and encompasses it on every side.
When the idea first reaches the student it is larger than his grasp: its light surrounds his mind from every side instead of entering it. This is what “encompassing” light means.




10וביאור הענין היינו כי התלמיד בתחלת קבלתו השכל הנשפע לו אינו משיג השכל לעומקו עדיין
The explanation of the matter is this: at the beginning of his receiving the idea imparted to him, the student does not yet grasp the idea in its depth;
When the student first receives the idea, he does not yet grasp its depth.


דהיינו שהשגתו השכל הוא רק דרך כלל בלתי התחלקות לעמוד על כל חלקי השכל והסברו׳ [והסברות] כל דבר בפ״ע [בפני עצמו].
that is, his grasp of the idea is only in a general way, without division, [so as] to fully comprehend all the parts of the idea and the explanations, each thing by itself.
His understanding is only general: he cannot yet tell apart each part of the idea and each line of reasoning on its own. This general, undivided grasp is what the analogy calls “encompassing.”




11וע״כ כללות אותו השכל הוא מקיף לשכל התלמיד בבחי׳ מקיף לבד עדיין ובלתי התחלקות. וזהו משל לבחי׳ ע״ס [עשר ספירות] דעגולים.
Therefore that idea as a whole still encompasses the student’s intellect in the manner of an encompassing [light] alone, without division. And this is an analogy for the level of the Ten Sefiros of Iggulim.
Because the student does not yet grasp it, the idea as a whole remains “around” his mind, undivided. This is the analogy for the Ten Sefiros of Iggulim.


אמנם הנה אחר כך כשמתבונן התלמיד בשפע השכל וירד לעומקו וישיגו היטב אז יהיה אדרבה שכלו מקיף לאותו שפע השכל שיכנס בו שפע השכל בבחי׳ אור פנימי ממש שישיגנו יפה
But afterwards, when the student contemplates the flow of the idea, goes down into its depth and grasps it well, then, on the contrary, his intellect will encompass that flow of the idea: the flow of the idea will enter into it as an actual inner light, for he will grasp it well,
Once he studies the idea in depth, the relation reverses: now his mind “encompasses” the idea, and the idea enters him as a true inner light.


וגם יעמוד על כל חלקי הסברות שבו כל אחד על מכונה בפ״ע [בפני עצמו] ולא בדרך כלל לבד והוא עד״מ בחי׳ יושר
and he will also fully comprehend all the parts of the reasonings within it, each one in its proper place, by itself, and not only in a general way. And this is, by way of analogy, the level of Yosher,
He now understands each argument in its proper place, separately and not only in general. This differentiated understanding is the analogy for Yosher.


שהוא בחי׳ או״פ [אור פנימי] [ועמ״ש עוד מענין לא קאים אינש אדעתיה דרביה11 עד ארבעים שנין בדרוש בגדי לבן דכה״ג [דכהן גדול] בביאור ע״פ כי ביום הזה יכפר].1213
which is the level of inner light (Or Pnimi). [And see further what is written on the matter of “A person does not grasp the mind of his teacher until forty years,” in the discourse on the white garments of the Kohen Gadol (High Priest), in the Biur on “For on this day He shall atone.”]
Yosher is therefore the level of inner light (Or Pnimi). The bracket points to the Talmud’s saying that a student does not fully grasp his teacher’s mind until forty years, discussed in the Biur on “For on this day He shall atone” in Likkutei Torah, Acharei.




12ולכן נקרא עגולים בחי׳ נפש ויושר הוא בחינת רוח14 שהוא15 מעלה ומדרגה עליונה מבחי׳ נפש ובא אחר כך וכענין מוחין דגדלות שבא אחר מוחין דקטנות
Therefore Iggulim is called the level of Nefesh, and Yosher is the level of Ruach, which is a higher quality and degree than the level of Nefesh and comes afterwards, like the matter of the mature intellect (mochin degadlus), which comes after the immature intellect (mochin dekatnus);
Iggulim corresponds to Nefesh and Yosher to Ruach, a higher level that comes later. The comparison is to the development of the mind: “immature intellect” (mochin dekatnus) comes first and “mature intellect” (mochin degadlus) afterwards, just as the student first grasps an idea in general and only later in detail.


וכמ״ש בזהר ח״ב [חלק ב׳] צ״ד ב׳ בר נש כד אתיילד יהבין ליה נפשא16 כו׳ זכה יתיר יהבין ליה רוחא1718 כו׳ (וכמ״ש בע״ח [בעץ חיים] שער עגולים ויושר ענף ג׳).
and as it is written in the Zohar, Part II, 94b: “When a person is born, they give him a Nefesh, etc. If he merits more, they give him a Ruach,” etc. (And as is written in Etz Chaim, Sha’ar Iggulim VeYosher, Branch 3.)
The Zohar teaches that every person receives a Nefesh at birth, and a Ruach only if he merits more; so Ruach is the higher, later level. Etz Chaim, in its gate on Iggulim and Yosher, likewise says that the Ten Sefiros of Yosher are the level called Ruach.


והנה ממשל זה יובן למשכיל למעלה ענין העגולים ויושר דבחי׳ העגולים הוא שאורות עליונים הנמשכים מן המאציל ית׳ אינן נגלים עדיין בבחי׳ גילוי
Now, from this analogy the discerning will understand the matter of Iggulim and Yosher above. The level of Iggulim is that the supernal lights drawn from the Emanator, may He be blessed, are not yet manifest in a state of revelation,
Now the analogy is applied above. In Iggulim, the supernal lights drawn from G-d, “the Emanator,” are not yet openly revealed.


רק הם בבחי׳ העלם והם כלולים יחד בלתי התחלקות לפרטיות להיות דבר בפני עצמו כח החכמה בפ״ע [בפני עצמו] וכח החסד בפ״ע [בפני עצמו] כו׳
but are only in a state of concealment; and they are included together, without division into particulars, [each] to be a thing by itself: the power of Chochmah by itself and the power of Chesed by itself, etc.;
They exist in concealment, merged together, without each power standing as a distinct thing: Chochmah is not yet separate as Chochmah, nor Chesed as Chesed.


אלא הם כלולים ומוקפים יחד בהשוואה אחת והיינו מפני שאינו בבחי׳ גילוי רק בבחי׳ העלם.
rather, they are included and encompassed together in one evenness. And this is because it is not in a state of revelation, but only in a state of concealment.
Instead they are contained together in one uniform state, because they are concealed rather than revealed. Distinction comes only with revelation.


ובחי׳ יושר הוא בחי׳ האורות כשהם יורדים ומתגלים שאז הם בבחי׳ התחלקות כל ספי׳ [ספירה / ספירות] בפ״ע [בפני עצמו] החכמה מיוחדת בכלי בפ״ע [בפני עצמו] והבינה בפ״ע [בפני עצמו] והיינו מפני שנתלבשו בכלים ונמשכו בבחי׳ גילוי כו׳
The level of Yosher is the level of the lights when they descend and are revealed, for then they are in a state of division, each Sefirah by itself: Chochmah distinct, in a vessel of its own, and Binah by itself. And this is because they have become enclothed in vessels and have been drawn forth in a state of revelation, etc.
In Yosher the lights descend and are revealed, and so each Sefirah stands by itself in its own vessel, Chochmah in one and Binah in another. The division comes from their being enclothed in vessels and revealed.


(וגם הם בבחי׳ התכללות שמתכללים זה עם זה כמו אברי האדם שאע״פ [שאף על פי] שהן רמ״ח אברים מכל מקום מתקשרים זה עם זה שגידי המוח יש ברגל כו׳
(Yet they are also in a state of inter-inclusion, for they are included in one another, like the limbs of a person: although they are two hundred and forty-eight limbs, they are nevertheless bound to one another, for the sinews of the brain are in the foot, etc.,
The parenthesis adds that even in Yosher the Sefiros are inter-included, like the 248 limbs of the body. Each limb is distinct, yet they are bound together, as the nerves from the brain reach the foot.


והרי הן אדם אחד ועמ״ש בפ׳ נח בדרוש דור הפלגה19 בענין ההפרש בין נקודים לברודים ועמ״ש בפ׳ שמות ע״פ מי שם פה לאדם).2021
and so they are one person. And see what is written in Parshas Noach, in the discourse on the generation of the Dispersion, on the matter of the difference between Nekudim and Berudim; and see what is written in Parshas Shemos on the verse “Who has given a mouth to man?”)
Together the limbs make up one person. The cross-references are to Torah Ohr: Noach, on Nekudim (the stage where each Sefirah was a separate point) and Berudim (where the Sefiros are interconnected), and Shemos, on “Who has given a mouth to man?”


והנה שני בחינות הללו עיגולים ויושר הם נמצאים בכל העולמות מריש כל דרגין עד סוף כל דרגין
Now, these two levels, Iggulim and Yosher, are found in all the worlds, from the head of all levels to the end of all levels:
Iggulim and Yosher are not confined to one world. They exist at every level, from the very highest to the very lowest.


דהיינו לפני אצילות ובאצילות עד בחי׳ עשר ספירות דעגולים דעשיה וע״ס [ועשר ספירות] דיושר דעשיה וכללות ענינם הוא כנ״ל שהעגולים המה האורות כשהם נעלמים וכלולים בהתכללות מבלי התחלקות כו׳.
that is, before the World of Atzilus (Emanation) and in Atzilus, down to the level of the Ten Sefiros of Iggulim of the World of Asiyah (Action) and the Ten Sefiros of Yosher of Asiyah. And their matter in general is as mentioned above: the Iggulim are the lights when they are concealed and included in inter-inclusion, without division, etc.
This holds above Atzilus, within Atzilus, and down to the Ten Sefiros of Iggulim and of Yosher in Asiyah, the lowest world. Everywhere, Iggulim means lights that are concealed and merged without division.




13ומהם הוא שנמשכו כל ההעלמות וההסתרות שנעלם ונסתר בחי׳ חיות האלקות היורד להחיות הנבראים ואינו נתגלה לנבראים רק בצמצום כו׳.
And it is from them that all the concealments and hidings are drawn, whereby the G-dly life-force that descends to give life to the created beings is concealed and hidden, and is revealed to the created beings only in tzimtzum (contraction), etc.
From the Iggulim come all the concealments of the divine life-force. Because of them, the life-force that gives life to created beings reaches them only in a contracted, hidden form.


וכמ״ש בע״ח [בעץ חיים] שיש בחי׳ היכלות למעלה יש היכלות דאהוי״ר [דאהבה ויראה] ויש היכלות הרצון וכללות ענין ההיכל הוא שמעלים את בחי׳ האור והחיות ומסתירו שלא יתגלה לנבראים
As is written in Etz Chaim, there are chambers (heichalos) above: there are chambers of love and awe, and there are chambers of will. And the matter of a chamber in general is that it conceals the light and life-force and hides it, so that it should not be revealed to the created beings
Etz Chaim speaks of heichalos (“chambers”) above: chambers of love and awe, and chambers of will. A chamber, in general, is what conceals the light and life-force so that it is not revealed to the created beings.


כמו שהוא בעצמו אלא מתצמצם כפי שיעור יכולת כלי הנברא להכיל אורו שאילו היה מתגלה יותר מכדי המדה היה מתבטל ממציאותו לגמרי.
as it is in itself, but rather it is contracted according to the measure of the capacity of the created being’s vessel to contain its light. For if it were revealed beyond the measure, [the created being] would be nullified out of its existence entirely.
The chamber lets the light through only in the measure that a created being’s vessel can hold. If more were revealed, the created being would be completely nullified and cease to exist as a separate being.




14וכדי להיות התהוות בחי׳ אהבה מוגבלת בנבראים שהוא בחי׳ מחנה מיכאל וכן יראה מוגבלת במחנה גבריאל כו׳
In order for there to come into being, in the created beings, a limited love, which is the level of the camp of Michael, and likewise a limited awe in the camp of Gavriel, etc.,
Created beings have limited emotions: the angels of the camp of Michael serve with a limited love, and those of the camp of Gavriel with a limited awe.


מבחי׳ האור והחיות הנמשך מאור א״ס ית׳ שהוא בלתי מוגבל הוא דווקא ע״י צמצום והעלם האור כידוע.
from the light and life-force that is drawn from the Infinite Light (Or Ein Sof), may He be blessed, which is unlimited, it is specifically through a contraction and concealment of the light, as is known.
The light that comes from the Infinite Light is unlimited. A limited love or awe can therefore arise from it only through a contraction and concealment of that light.


והצמצום שמצמצם את האור להיות ממנו התהוות אהבה מוגבלת הוא הנק׳ בחי׳ היכל האהבה כלומר שהוא ההעלם הגורם המשכת האהבה כו׳.
The contraction that contracts the light, so that a limited love may come into being from it, is what is called the level of the chamber of love; that is to say, it is the concealment that causes the drawing forth of the love, etc.
The contraction that narrows the light so that a limited love can arise is what Kabbalah calls “the chamber of love.” It is the concealment that allows love to be drawn forth at all.


וכן עד״ז בהיכל הרצון כו׳ וכנודע. (וע׳ מ״ש בפ׳ וישב בד״ה שיר המעלות22 כו׳ היינו כחולמים23 בענין אלביש שמים קדרות24 שמים הם העגולים הם מלובשים בבחי׳ קדרות כו׳ שהוא העלם והסתר כו׳ ע״ש.
And so too, in the same way, with the chamber of will, etc., as is known. (And see what is written in Parshas Vayeshev, in the discourse beginning “A Song of Ascents… we were like dreamers,” on the matter of “I clothe the heavens in blackness”: the heavens are the Iggulim, and they are clothed in the level of blackness, etc., which is concealment and hiding, etc.; see there.
The chamber of will works in the same way. The parenthesis cites Torah Ohr, Vayeshev, where “I clothe the heavens in blackness” is explained: the “heavens” are the Iggulim, clothed in “blackness,” that is, concealment.


ועד״ז יש לפרש ענין השראת והתלבשות העגולים בההיכלות25 וע׳ בע״ח [בעץ חיים] שמ״א פ״ד ה׳ ועמ״ש בד״ה יביאו לבוש26 מלכות27 ובד״ה מזמור שיר חנוכת הבית2829 בענין מזון לבוש בית).
Along these lines one may explain the matter of the resting and enclothement of the Iggulim in the chambers. And see Etz Chaim, Sha’ar 41, chapters 4 and 5; and see what is written in the discourse beginning “Let them bring royal apparel,” and in the discourse beginning “A Psalm, a song for the dedication of the House,” on the matter of food, clothing [and] a house.)
In the same way one can explain how the Iggulim rest and are enclothed within the chambers. Further references are given: Etz Chaim, the Torah Ohr discourse “Let them bring royal apparel,” and the Likkutei Torah discourse “A Psalm, a song for the dedication of the House,” on food, clothing and a house.


וכן עד״ז בחי׳ הכלים הם מגבילים30 את האורות ומעלימים אותם שלא יתגלו כמו שהם אלא יהיו נגבלים בתוכם ושיהיה התגלות החיות רק הארה מועטת
So too, in the same way, the vessels limit the lights and conceal them, so that they should not be revealed as they are, but should be limited within them, and so that the revelation of the life-force should be only a slight glimmer;
The vessels act like the chambers. They limit the lights and hide them, so that only a faint glimmer of life-force is revealed.


והיינו בכדי להיות התהוות הנבראים שהם מוגבלים כידוע ושרש כל השרשים להעלמות אלו הוא מבחי׳ עיגולים וכנ״ל
and this is in order for the created beings, which are limited, to come into being, as is known. And the root of all the roots of these concealments is from the level of Iggulim, as mentioned above.
This limiting is needed so that limited created beings can come into being. The deepest root of all these concealments is the level of Iggulim.


(ועיין בע״ח [בעץ חיים] שער מ״א פ״ה31 במש״ש [במה שכתוב שם] לזה צריך שנודיעך ענין הלבושים וההיכלות מה ענינם32 כו׳ ע״ש).
(And see Etz Chaim, Sha’ar 41, chapter 5, in what is written there: “For this we must make known to you the matter of the garments and the chambers, what they are,” etc.; see there.)
Etz Chaim explains what the “garments” and “chambers” are. The Alter Rebbe cites it by the numbering of the edition he used; as Kehot’s note points out, in today’s editions the passage is in Sha’ar 42, chapter 3.


והנה אעפ״י [אף על פי] שהעלמות אלו הם בודאי מבחי׳ קדושה עליונה כי המכוון בצמצום זה הוא בשביל שיתהוו הנבראים וכמבואר במ״א בפי׳
Now, although these concealments are certainly from the level of supernal holiness, for the intent in this contraction is that the created beings should come into being, as is explained elsewhere on the meaning of
These concealments are themselves from supernal holiness, since the purpose of the contraction is to bring created beings into existence. The Alter Rebbe refers to an explanation given elsewhere of the verse cited in the next part.


כי הוי״ה הוא האלקים שהצמצום דשם אלקים הוא עצמו בחי׳ הוי׳ כו׳ עכ״ז [עם כל זה] בריבוי ההשתלשלות עד שנמשך בעגולים דעשיה שמהם נתהוו שמים וארץ הגשמיים
“that Havayah is Elokim”: that the contraction of the Name Elokim is itself the level of Havayah, etc., nevertheless, through the manifold chain of descending worlds (hishtalshelus), until it was drawn into the Iggulim of the World of Asiyah (Action), from which the physical heavens and earth came into being,
“Havayah is Elokim” means that the contraction associated with the Name Elokim is itself Havayah. Yet as the descent continues down to the Iggulim of Asiyah, from which the physical heavens and earth were made, the concealment grows.


שהם מבחי׳ העגולים וכנראה בעליל שהשמים הם עגולים בטבען וכן כדור הארץ הוא עגול (וגם יסוד הרוח שבארץ הוא מבחי׳ עגולים)
which are from the level of the Iggulim, as is plainly seen: the heavens are round by their nature, and likewise the globe of the earth is round (and the element of air that is on the earth is also from the level of Iggulim),
The physical heavens and earth come from the Iggulim, and this can be seen: the heavens are round by nature and the earth is a globe. Even the element of air around the earth belongs to Iggulim.


הנה בריבוי ההשתלשלות נתהווה מזה צמצום גמור והעלם גדול שנתעלם בחי׳ כח האלקי המחיה את העולם ונתלבש בלבושים רבים ועצומים33 כי עולם הוא מלשון העלם34 כנודע.
through the manifold chain of descent there came about from this a complete contraction and a great concealment, so that the G-dly power that gives life to the world became concealed and enclothed in many and mighty garments; for olam (world) is from the term he’lem (concealment), as is known.
Through the long chain of descent the concealment becomes total: the divine power that gives the world life is hidden in many thick garments. The Hebrew word olam (“world”) is related to he’lem (“concealment”).


ושרש כל השרשים להעלים זהו מבחי׳ ההעלם דעגולים העליונים שהאור מתעלם בהם ואינו מתגלה שמזה נמשך באצילות להיות הכלים מכסים על האורות ומעלימים אותם שיהיה גילוי
And the root of all the roots of concealment is from the level of the concealment of the supernal Iggulim, in which the light is concealed and not revealed. From this it follows in the World of Atzilus (Emanation) that the vessels cover the lights and conceal them, so that the revelation of
The root of all concealment is the hiddenness of the supernal Iggulim, in which light is concealed and not revealed. From this comes the fact that in Atzilus the vessels cover and hide the lights.


החיות מוגבל בתוכם בגבול שמזה הוא הגורם שבריבוי ההשתלשלות יהיה בחינת העלם גמור שיתעלם הכח האלקות ויתלבש בלבושים רבים עד שיהיה נראה כאלו העולם הוא יש ודבר בפ״ע [בפני עצמו] (וכמ״ש מזה בסש״ב [בספר של בינונים] פרק כ״א כ״ב):
the life-force should be limited within them, within a boundary. And this is what causes that, through the manifold chain of descent, there should be a complete concealment, so that the G-dly power is concealed and enclothed in many garments, until it appears as if the world were an existent (yesh), a thing by itself. (And as is written about this in Sefer Shel Beinonim, chapters 21 [and] 22.)
The limiting of the life-force within the vessels of Atzilus is what causes, further down the chain, a total concealment in which the world appears to exist on its own. The Tanya (Sefer Shel Beinonim), chapters 21 and 22, discusses this.




Section 4 · ¶15–19
The arousal from below
15ג והנה באתערותא דלתתא הוא אתערותא דלעילא35 ע״י שהאדם מעמיק ונותן דעת ולב לראות איך שהקב״ה מחדש בכל יום תמיד מעשה בראשית.
3. Now, through an arousal from below there is an arousal from above, by a person’s delving deeply and applying his mind and heart to see how the Holy One, blessed be He, renews the work of creation every day, continually.
Section 3 shows how human effort reaches above: through an arousal from below there is an arousal from above. The arousal from below is a person’s deep contemplation of how G-d renews creation every day, in the words of the morning blessing before the Shema.


וכמ״ש וידעת היום36 וגו׳ וכולא קמיה כלא חשיב ממש ומה שהעולם נדמה ליש ודבר הוא מצד ההעלם וההסתר שמתעלם הכח האלקות
As it is written, “Know this day,” etc.; and “All before Him is considered as actually nothing.” That the world seems to be an existent and a thing is because of the concealment and hiding by which the G-dly power is concealed;
The verse “Know this day” calls for this contemplation, and “all before Him is considered as nothing.” The world seems to be a real thing in itself only because the divine power within it is hidden.


אבל באמת אין עוד מלבדו37 כו׳ נמצא שהוא פועל שיועבר הצמצום וההעלם שמתעלם הכח האלקות ולהיות מתגלה בבחינת גילוי.38
but in truth “there is nothing else besides Him,” etc. It follows that he brings about the removal of the contraction and the concealment by which the G-dly power is concealed, so that it becomes revealed in a state of revelation.
In truth “there is nothing else besides Him.” When a person grasps this, he removes the concealment in his own soul, and the divine power is revealed.




16ובאתעדל״ת [ובאתערותא דלתתא] זו גורם אתערותא דלעילא שגם למעלה לא יהיו בחי׳ הכלים מעלימים את האורות ומגבילין אותן ושיהיו בוקעין ומתגלין למטה כמו שהם ממש ולא יהי׳ [יהיה] בחי׳ ההסתרות והצמצומים כו׳.
And through this arousal from below he brings about an arousal from above: that above, too, the vessels will not conceal the lights and limit them, and that [the lights] will break through and be revealed below exactly as they are, and there will not be the hidings and the contractions, etc.
This contemplation below brings about a matching arousal above. There too the vessels stop hiding and limiting the lights, and the lights break through and are revealed below just as they are.


והיינו כמו שיהיה לעתיד לבא דכתיב ונגלה כבוד39 הוי׳ וגו׳ שלא יסתיר העולם על אור קדושתו ב״ה
This is like what will be in the time to come, as it is written, “And the glory of Havayah shall be revealed,” etc., when the world will not conceal the light of His holiness, blessed be He;
This is a foretaste of the time to come, of which Isaiah says “the glory of Havayah shall be revealed”: then the world will no longer hide G-d’s holiness.


וכמו שהיה לפני החטא שהיה העולם מזוכך ביותר עד שלא היה מסתיר כלל על גילוי אלקותו ית׳ שהרי אדה״ר [אדם הראשון] גם כשהיה מלובש בגוף השיג בג״ע [בגן עדן] סודות התורה40 כו׳
and as it was before the sin, when the world was exceedingly refined, so that it did not conceal the revelation of His G-dliness, may He be blessed, at all. For Adam, the first man, even while he was clothed in a body, grasped the secrets of the Torah in Gan Eden, etc.
It also recalls the world before Adam’s sin, which was so refined that it hid nothing of G-dliness. Adam, though clothed in a body, grasped the secrets of the Torah in Gan Eden.


וגם כללות השתלשלות העולמות היה מזוכך ביותר משהם עתה שאור א״ס היה מתגלה בהם ביותר וכמ״ש בפע״ח [בפרי עץ חיים] שער השבת דמה שכעת נק׳ בחי׳ ז״א דאצילות היה אז מדרגה זו בבחי׳ עולם הבריאה
The chain of descending worlds (hishtalshelus) as a whole, too, was more refined than they are now, so that the Infinite Light (Or Ein Sof) was revealed in them more; as is written in Pri Etz Chaim, Sha’ar HaShabbos, that what is now called the level of Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation), that degree was then at the level of the World of Beriah (Creation).
Before the sin the whole chain of worlds was more refined, and the Infinite Light more revealed in it. Pri Etz Chaim says that the degree now called Z’eir Anpin of Atzilus was then the level of the World of Beriah: Beriah stood far higher than it stands now.


והרי בחי׳ הבריאה דעתה הרי הוא רחוק מאד בערך מז״א דאצילות שהרי בחי׳ אצילות הוא בחי׳ אלקות והוא כח מכחותיו ואור א״ס שורהבו בתכלית הגילוי משא״כ בריאה היא יש מאין כו׳
Now, the level of Beriah of the present is very far removed in rank from Z’eir Anpin of Atzilus. For the level of Atzilus is the level of G-dliness, and it is a power of His powers, and the Infinite Light dwells in it in utmost revelation; whereas Beriah is something from nothing, etc.,
The distance between the two is enormous. Atzilus is G-dliness itself, one of G-d’s own powers, with the Infinite Light fully revealed in it, while Beriah is “something from nothing,” a created realm.


והם נבראים נפרדים ומחודשים מאין ליש והם בעלי גבול וכנודע ובחטא אדם הראשון הוא שנתגשמו העולמות להיות אור א״ס מאיר בהם ע״י העלם וצמצום עד שבעה״ז [שבעולם הזה] הגשמי אור א״ס מוסתר בהם בתכלית כנ״ל.
and they are created beings, separate, and brought into being anew from nothing to something, and they are bounded, as is known. And it was through the sin of Adam, the first man, that the worlds became coarse, so that the Infinite Light shines in them through concealment and contraction, until in this physical world the Infinite Light is utterly hidden in them, as mentioned above.
The beings of Beriah are separate, newly created and limited. Adam’s sin made the worlds coarse, so that the Infinite Light now shines in them only through concealment, until in our physical world it is completely hidden.




17וכאשר למטה נעשה אתכפיא סט״א [סטרא אחרא] דהיינו העברת הצמצום וההסתרה שיהיה בחי׳ גילוי אלקות בנפש האדם על ידי זה נעשה למעלה גם כן גילוי אלקות שלא יהיו בחי׳ כלים המסתירים את האורות כו׳.
And when below there comes about the subduing of the sitra achra (the other side), that is, the removal of the contraction and the hiding, so that there is a revelation of G-dliness in the soul of man, then through this there comes about above, too, a revelation of G-dliness, so that there will not be vessels that hide the lights, etc.
The Zohar’s “subduing of the sitra achra” is defined here as removing the contraction and hiding, so that G-dliness is revealed in a person’s soul. When that happens below, G-dliness is revealed above as well, and the vessels no longer hide the lights.




18וז״ש [וזהו שכתוב] והתקדשתם והייתם קדושים41 כי קדוש אני הוי״ה. ולכאורה אין זה טעם שלפי שהוא ית׳ קדוש צריכים ישראל להיות ג״כ קדושים.
And this is [the meaning of] what is written, “You shall sanctify yourselves and you shall be holy, for I, Havayah, am holy.” Seemingly, this is no reason: that because He, may He be blessed, is holy, Israel must also be holy.
The verse “You shall sanctify yourselves and be holy, for I, Havayah, am holy” seems to give a strange reason. Why should G-d’s being holy require Israel to be holy?


אך הענין בפי׳ והתקדשתם כמאמר רז״ל [רבותינו זכרונם לברכה] קדש את עצמך במותר לך42 דהיינו להיות אתכפייא סט״א [סטרא אחרא] שלא יסתירו השמים והארץ וכל
But the matter is [this]: the meaning of “You shall sanctify yourselves” is as our Sages, of blessed memory, said, “Sanctify yourself in what is permitted to you”: that is, that there be a subduing of the sitra achra (the other side), so that the heavens and the earth and all
The Sages explain “sanctify yourselves” as “sanctify yourself in what is permitted to you,” holding back even from what is allowed. That is a subduing of the sitra achra, so that the physical world no longer conceals G-d’s holiness.


גשמיות העולם על אור קדושתו ית׳ ועי״ז יהיה למעלה ג״כ קדוש אני הוי׳ כו׳ דקדוש הוא לשון הבדלה43 כנודע.
the physicality of the world should not conceal the light of His holiness, may He be blessed. And through this there will also be, above, “I, Havayah, am holy,” etc.; for kadosh (holy) is a term for separation, as is known.
Through this, “I, Havayah, am holy” comes about above as well. Kadosh means “separate,” so what is revealed above is G-d’s holiness that stands apart from and beyond the worlds.




19והיינו שיהיה בחי׳ גילוי עצמות אלקותו ית׳ שלמעלה מצמצום הכלים שמגבילים האורות כי באתערותא דלתתא אתערותא דלעילא כנ״ל.
That is, there will be a revelation of the essence of His G-dliness, may He be blessed, which is above the contraction of the vessels that limit the lights; for through an arousal from below [there is] an arousal from above, as mentioned above.
The revelation above is of G-d’s very essence, beyond the contraction of the vessels that limit the lights. It comes about because an arousal from below brings an arousal from above.


וזהו ענין המאמר בזוה״ק [בזוהר הקדוש] כד אתכפיא סט״א [סטרא אחרא] לתתא אסתלק יקרא דקב״ה [דקודשא בריך הוא] בכולהו עלמין44 דהיינו ע״י דאתכפיא סט״א [סטרא אחרא] שהועבר הצמצום וההסתרה דשמים וארץ הגשמיים עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין
And this is the matter of the saying in the holy Zohar: “When the sitra achra (the other side) is subdued below, the glory of the Holy One, blessed be He, rises up in all the worlds.” That is, through the sitra achra being subdued, whereby the contraction and the hiding of the physical heavens and earth is removed, through this “the glory of the Holy One, blessed be He, rises up in all the worlds”:
Now the Zohar’s words are explained. When the sitra achra is subdued below, removing the concealment of the physical heavens and earth, the glory of G-d “rises up” in all the worlds.


דהיינו שגם למעלה מת גלים האורות ובוקעים דרך הכלים כנ״ל ואסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין הם עלמין סתימין ועלמין דאתגלין
that is, that above, too, the lights are revealed and break through the vessels, as mentioned above. And “the glory of the Holy One, blessed be He, rises up in all the worlds”: these are the hidden worlds and the revealed worlds.
That “rising up” means that above, too, the lights are revealed and break through the vessels. “All the worlds” includes both the hidden worlds and the revealed worlds.


וזהו המכוון בתורה ומצות שגורמים עי״ז השראת אור א״ס דהיינו כנ״ל דכד אתכפיא סט״א [סטרא אחרא] בסור מרע ועשה טוב45
And this is the intent in the Torah and mitzvos, that through them one brings about the indwelling of the Infinite Light (Or Ein Sof): that is, as mentioned above, that when the sitra achra is subdued through “turn away from evil and do good,”
This is how the Torah and mitzvos draw down the Infinite Light, which answers the question of section 1. Subduing the sitra achra through “turn away from evil and do good” is the arousal from below.


אזי באתערותא דלתתא אתערותא דלעילא שיהיה למעלה העברת כל ההעלמות המעלימים את גילוי אור וחיות כו׳
then, through an arousal from below [there is] an arousal from above, so that above there will be a removal of all the concealments that conceal the revelation of light and life-force, etc.,
That arousal from below brings an arousal from above, which removes all the concealments that hide the light and life-force.


עד שגם צמצום הכלים המגבילים את האורות ומסתירים אותו יועבר ג״כ שיהיו האורות בוקעים ומתגלים למטה כנ״ל (ועמ״ש בפ׳ חקת ע״פ ע״כ יאמרו המושלים באו חשבון כו׳).
until even the contraction of the vessels, which limit the lights and hide it, will also be removed, so that the lights will break through and be revealed below, as mentioned above. (And see what is written in Parshas Chukas on the verse “Therefore the rulers say, ‘Come to Cheshbon,’” etc.)
Even the contraction of the vessels is removed, so that the lights break through and are revealed below. The parenthesis refers to the discourse in Parshas Chukas on “Therefore the rulers say, ‘Come to Cheshbon.’”


ועתה יובן ג״כ שרש ענין קיום המצות בארץ ישראל דוקא וכמ״ש לעשות בארץ כו׳. כי
Now the root of the matter of fulfilling the mitzvos in the Land of Israel specifically will also be understood, as it is written, “to do in the land,” etc. For
With this the Alter Rebbe can explain why the mitzvos must be kept in the Land of Israel specifically, as the verse says, “to do in the land.”


הנה כתיב בה בא״י [בארץ ישראל] ארץ אשר היא זבת חלב ודבש.46 פי׳ לשון זבת הוא לשון מפעיל שעושה להיות זב חלב ודבש.
it is written of it, of the Land of Israel, “a land that flows with milk and honey.” The meaning is that the term zavas (“flows”) is a causative term: that it causes milk and honey to flow.
The Land is called “a land that flows with milk and honey.” The word zavas is causative: the Land does not merely flow, it makes milk and honey flow.




Section 5 · ¶20
Milk and honey
20והענין הוא כי חלב ודבש הם בחי׳ כללות השתלשלות ע״ס [עשר ספירות] שהם בחי׳ מ״ה [שם מ״ה] וב״ן [ושם ב״ן] שהם חסדים וגבורות חלב הוא בחי׳ חסדים47 ודבש הוא בחי׳ גבורות
The explanation is this. Milk and honey are the level of the chain of descent of the Ten Sefiros as a whole, which are the level of [the Names] Mah and Ban, which are chassadim (kindnesses) and gevuros (severities): milk is the level of chassadim, and honey is the level of gevuros.
Milk and honey stand for the whole chain of the Ten Sefiros, made up of the Names Mah and Ban (two spellings of the Name Havayah, numbering 45 and 52), which are chassadim, forces of kindness, and gevuros, forces of severity. Milk is chassadim and honey is gevuros.


כי דבש נק׳ דין דגדלות48 כנודע שלכך נאמר כי כל שאור וכל דבש49 לא תקטירו כו׳.
For honey is called “the judgment of maturity” (din degadlus), as is known; and that is why it is said, “For no leaven and no honey shall you burn,” etc.
Honey is called “the judgment of maturity” (din degadlus), a strong form of severity. That is why the Torah forbids burning honey, like leaven, on the altar.


ושניהם הן בחי׳ מוחין דגדלות חלב הוא בחי׳ מוחין דגדלות דחסדים50 וכמשל חלב האם שמגדל את הולד וממשיך בו שכל51 כו׳.
And both of them are the level of mature intellect (mochin degadlus): milk is the level of the mature intellect of chassadim, like the analogy of the mother’s milk, which makes the child grow and draws intellect into him, etc.
Both milk and honey are “mature intellect.” Milk is the mature intellect of chassadim, like a mother’s milk, which makes the baby grow and develops its mind.


וכך למעלה הוא בבחינת בינה שמגדלת אברים דז״א ע״י השפעת השכל והוא הנק׳ בחינת חלב דאימא. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עשה להדדים במקום בינה כו׳.
So too above, it is in the level of Binah (understanding), which makes the limbs of Z’eir Anpin (the emotive attributes) grow through imparting intellect; and this is what is called the level of the milk of Imma. As our Sages, of blessed memory, said, “He made for her breasts in the place of understanding (binah),” etc.
Above, this is Binah, the “mother” (Imma), which makes the “limbs” of Z’eir Anpin, the emotive attributes, grow by imparting intellect to them; this is called “the milk of Imma.” The Sages likewise said that the breasts were placed at the seat of understanding (binah).


ובע״ח [ובעץ חיים] (שער הכללים ספ״ג [סוף פרק ג׳]) מבואר ג״כ בענין אלד״ד [אלדד] ומיד״ד [ומידד] שהם שני דדים דאימא52 שמהם יוצא החלב לז״א לגדלו כו׳ (ועמ״ש בפ׳ ויחי ע״פ חכלילי כו׳ ולבן שנים מחלב).53
And in Etz Chaim (Sha’ar HaKelalim, end of chapter 3) it is also explained, on the matter of Eldad and Meidad, that they are the two breasts (dadim) of Imma, from which the milk issues forth to Z’eir Anpin to make it grow, etc. (And see what is written in Parshas Vayechi on the verse “Red of eyes,” etc., “and white of teeth from milk.”)
Etz Chaim reads the names Eldad and Meidad as hinting at dad, “breast”: they are the two breasts of Imma, from which milk flows to Z’eir Anpin to make it grow. The cross-reference is to the discourse in Parshas Vayechi on “white of teeth from milk.”


ודבש הוא בחי׳ מוחין דגדלות דגבורות שהרי נק׳ דין דגדלות והיינו שהם בחינת גילוי האורות היפך בחי׳ הצמצום של הכלים כו׳
And honey is the level of the mature intellect of gevuros, for it is called “the judgment of maturity.” That is, they are the level of the revelation of the lights, the opposite of the contraction of the vessels, etc.
Honey is the mature intellect of gevuros. Like milk, it stands for the revelation of the lights, the opposite of the limiting contraction of the vessels.


(וע׳ פע״ח [פרי עץ חיים] שער כוונת השופר ספ״א [סוף פרק א׳]54 בענין דבש55 ועמ״ש בפ׳ תבא ע״פ היום הזה56 ה׳ אלקיך מצוך וכו׳).
(And see Pri Etz Chaim, Sha’ar Kavanas HaShofar, end of chapter 1, on the matter of honey; and see what is written in Parshas Savo on the verse “This day Havayah your G-d commands you,” etc.)
The parenthesis cites Pri Etz Chaim on honey, where judgments, once sweetened, turn into the “taste of honey.” It also refers to the discourse in Parshas Savo on “This day Havayah your G-d commands you.”


וזהו ענין זבת חלב ודבש57 שהם מוחין דגדלות שהוא היפך ההעלם והצמצום שהוא בחי׳ מוחין דקטנות כו׳
And this is the matter of “flowing with milk and honey”: they are mature intellect, which is the opposite of the concealment and the contraction, which is the level of immature intellect (mochin dekatnus), etc.
“Flowing with milk and honey” therefore means mature intellect. It is the opposite of the concealment and contraction of immature intellect.


ומזה נמשך גם בגשמיות שיהיה החלב נוטף מן העזים58 ומן התאנים59 כו׳. והוא מחמת סיבת בקיעת האורות את הכלים למעלה כנ״ל.
And from this it follows in physicality, too, that the milk drips from the goats, and [the honey] from the figs, etc. And this is on account of the cause, the lights’ breaking through the vessels above, as mentioned above.
This spiritual flow shows itself physically too: in the Land, milk drips from the goats and honey from the figs, as the Sages describe. Its cause is the lights’ breaking through the vessels above.


וזהו כללות ענין מצות דכניסת א״י [ארץ ישראל] לקיים שם התוהמ״צ [התורה והמצות] דכתיב לעשות בארץ60 כו׳. ופי׳ לעשות61 הוא לתקן כמו ועשתה את צפרניה ותרגומו ותתקן62 כו׳.
And this is the matter of the mitzvah of entering the Land of Israel as a whole: to fulfill there the Torah and the mitzvos, as it is written, “to do in the land,” etc. And the meaning of “to do” is to rectify (letaken), as in “and she shall do her nails,” whose Targum is “and she shall rectify,” etc.
This is the general purpose of the mitzvah to enter the Land: to fulfill the Torah and mitzvos there. La’asos, “to do,” here means “to rectify,” as in “she shall do her nails,” which the Targum the Alter Rebbe cites renders “she shall rectify.”


והיינו לתקן בארץ שיהיה בחי׳ ארץ זבת חלב כו׳ שיבקעו האורות את הכלים ויתגלו למטה ע״י קיום התורה ומצות שיקיימו בא״י [בארץ ישראל] דבאתערותא דלתתא אתערותא דלעילא כנ״ל:63
That is, to rectify in the land, so that there will be the level of “a land flowing with milk,” etc.: that the lights will break through the vessels and be revealed below through the fulfillment of the Torah and mitzvos that they will fulfill in the Land of Israel; for through an arousal from below [there is] an arousal from above, as mentioned above.
So “to do in the land” means to rectify the Land so that it becomes “a land flowing with milk.” Through the mitzvos kept there, the lights break through the vessels and are revealed below.




Section 6 · ¶21–25
The spies’ error and the doubled “very”
21ד ואחר כל הנ״ל יובן ג״כ ענין המעשה דמרגלים שלא רצו ליכנס לא״י [לארץ ישראל] מפני ששרשם הוא מבחי׳ לאה עולם המחשבה64 כו׳
4. After all the above, the matter of the episode of the spies will also be understood: that they did not want to enter the Land of Israel because their root is from the level of Leah, the World of Thought, etc.
Section 4 applies everything explained so far to the episode of the spies. They did not want to enter the Land because their root is in Leah, which stands for the World of Thought.


(כמ״ש בע״ח [בעץ חיים] שער הארת המוחין פ״א) וטענו למה צריכים לירד בבחי׳ עולם הדבור שהוא בחי׳ מל׳ דאצילות סוף כל דרגין כו׳
(as is written in Etz Chaim, Sha’ar Hearas HaMochin, chapter 1). And they argued: Why must [we] descend into the level of the World of Speech, which is the level of Malchus (sovereignty) of the World of Atzilus (Emanation), the end of all levels, etc.,
The parenthesis gives the source in Etz Chaim for this root. The spies argued: why must we descend to the World of Speech, which is Malchus of Atzilus, called “the end of all levels” because it is the last of the Sefiros?


בכדי לקיים שם התורה ומצות בדבור ובמעשה שעי״ז יהיה בחי׳ גילוי אור א״ס שיבקעו האורות כו׳
in order to fulfill there the Torah and mitzvos in speech and in deed, so that through this there will be a revelation of the Infinite Light (Or Ein Sof), that the lights will break through, etc.?
That descent was meant for fulfilling the Torah and mitzvos in speech and in deed, so that the Infinite Light would be revealed and the lights would break through the vessels, as section 3 explained.


הלא זה אפשר לקיים גם ע״י התורה ומצות ברוחניות ולא בעשייה גשמיות דהיינו כי גם בעולם המחשבה יש כל פרטים הנמצאים בדבור ובמעשה מאחר שהדבור נמשך מן המחשבה.
Surely this can be fulfilled also through the Torah and mitzvos in spirituality, and not in physical doing. That is, in the World of Thought, too, there are all the particulars that are found in speech and in deed, since speech is drawn from thought.
Their claim was that the same could be achieved by keeping the Torah and mitzvos spiritually, without physical action. Since speech flows from thought, every detail found in speech and deed already exists in the World of Thought.




22וא״כ כל מצוה ומצוה שמקיים בדבור או במעשה גשמיות יכול הוא לקיימה ברוחניות בבחינת מחשבה. ועי״ז יהיה ג״כ למעלה בחי׳ גילוי אור א״ס כו׳.
If so, each and every mitzvah that one fulfills in speech or in physical deed, he can fulfill in spirituality, in the level of thought; and through this there will also be, above, a revelation of the Infinite Light (Or Ein Sof), etc.
If every detail of the mitzvos exists in thought, then any mitzvah done in speech or physical deed could be done spiritually, in thought. That too, the spies argued, would bring about the revelation of the Infinite Light above.


וכדוגמא שאמרו באברהם קיים אברהם את כל התורה כולה עד שלא ניתנה וא״א לומר שקיים כל התורה בפועל ממש65
As in the example of what they said of Avraham: “Avraham fulfilled the entire Torah before it was given.” And it is impossible to say that he fulfilled the entire Torah in actual practice,
Their example is Avraham, of whom the Sages say that he fulfilled the entire Torah before it was given. That cannot mean he performed all of it in actual practice.


שהרי יש כמה מצות שלא היה אפשר לו לקיימם כלל. אלא שקיים אותם ברוחניות שהמשיך כל האורות עליונים הנמשכים ע״י המצות כו׳.
for there are a number of mitzvos that he could not possibly fulfill at all. Rather, he fulfilled them in spirituality: he drew down all the supernal lights that are drawn down through the mitzvos, etc.
Some mitzvos he could not possibly have performed at all. He fulfilled them spiritually, by drawing down all the supernal lights that the mitzvos draw down, which seemed to prove that their effect above does not need the deed.




23וכמו כן היו סבורים המרגלים שיקיימו המצות ברוחניות דהיינו בבחינת עולם המחשבה כו׳ ועל כן לא רצו ליכנס לארץ ישראל.
Likewise, the spies were of the opinion that they would fulfill the mitzvos in spirituality, that is, in the level of the World of Thought, etc.; and therefore they did not want to enter the Land of Israel.
The spies thought they too could fulfill the mitzvos spiritually, in the World of Thought, and therefore saw no need to enter the Land.


אך באמת היו מוטעים שהעיקר הוא לעשותם בארץ דוקא וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כמה תפלות66 התפלל משה ליכנס לא״י [לארץ ישראל] ושאלו וכי לאכול מפירותיה היה צריך אלא לקיים את המצות התלוים בה
But in truth they were mistaken, for the main thing is to do them in the Land specifically, as our Sages, of blessed memory, said: How many prayers Moshe prayed to enter the Land of Israel! And they asked: Did he then need to eat of its fruits? Rather, [it was] to fulfill the mitzvos that depend on it.
But they were mistaken: the main thing is to perform the mitzvos in the Land itself. The Sages make the point about Moshe: his many prayers to enter the Land were not for the sake of its fruit, but to fulfill the mitzvos that can be kept only there.


והיינו שצריך להמשיך את האורות העליונים שיבקעו את הכלים כו׳ שאי אפשר לגרום המשכה זו אם לא ע״י מעשה דוקא ולא במחשבה כו׳.67
That is, one must draw down the supernal lights so that they break through the vessels, etc.; and it is impossible to bring about this drawing down except through deed specifically, and not in thought, etc.
The goal is to draw the supernal lights down until they break through the vessels, and only an actual deed can bring that about, not thought.




24והטעם הוא משום דסוף מעשה עלה68 במחשבה תחלה69 וכמאמר נעוץ תחלתן בסופן7071 וכו׳ שכל דבר שהוא גבוה ומרומם יותר בעצם יתלבש דוקא בדבר היותר נמוך. וכענין מאמר רז״ל [רבותינו זכרונם לברכה] די לחכימא ברמיזא72 כו׳.
The reason is that “the last in deed was first in thought,” as in the saying, “Their beginning is wedged in their end,” etc.: whatever is higher and more exalted in essence becomes enclothed specifically in the lowest thing. It is like the matter of the saying of our Sages, of blessed memory, “For a wise man, a hint suffices,” etc.
The reason is a principle stated in two sayings: “the last in deed was first in thought” and “their beginning is wedged in their end.” Whatever is higher in essence is clothed specifically in the lowest thing, as the saying “for a wise man, a hint suffices” illustrates.


דהיינו כשיש שכל עמוק מאד אשר א״א להסבירו לזולתו ע״י אותיות הדבור מגודל עמקותו אשר לא יכילו אותו אותיות הדבור ולא יהיה יכול להוגבל בהן עכ״ז [עם כל זה] יוכל להבינהו לזולתו ע״י רמז בתנועה גשמיות כו׳.
That is, when there is a very deep idea that cannot be explained to another through the letters of speech because of its great depth, for the letters of speech cannot contain it and it cannot be limited within them, nevertheless one can make another understand it through a hint, with a physical gesture, etc.
A very deep idea may be beyond the letters of speech, which cannot contain it or set limits to it. Yet it can still be conveyed to another person by a hint, a physical gesture.




25ונמצא שיש יתרון לתנועה ורמיזה שהיא גשמיות יותר מאותיות הדבור שהם רוחניים בזה שדבר הגבוה יותר יתלבש בהם דוקא ולא בדבור כו׳.
It follows that a gesture and a hint, which is physical, has an advantage over the letters of speech, which are spiritual, in that the higher thing becomes enclothed specifically in them, and not in speech, etc.
It follows that a physical gesture has an advantage over the letters of speech, which are spiritual: the higher thing is clothed precisely in the gesture, and not in words.


וכמו כן יובן למעלה שלהיות המשכה עליונה להיות גילוי בחינת מוחין דגדלות שיבקעו האורות את הכלים אי אפשר לעורר זה כ״א ע״י מעשה דוקא ולא ע״י בחינת המחשבה משום דנעוץ תחלתן בסופן73 כו׳.
So too it will be understood above: for there to be a supernal drawing down, so that there will be a revelation of the level of mature intellect (mochin degadlus), that the lights break through the vessels, it is impossible to arouse this except through deed specifically, and not through the level of thought, because “their beginning is wedged in their end,” etc.
The same is true above. The revelation of mature intellect (mochin degadlus), in which the lights break through the vessels, can be aroused only by actual deed and not by thought, because the beginning is wedged in the end.


(ועיין במשנה פי״ב דיבמות דף ק״ד ע״ב כל דבר שהוא מעשה74 כו׳) וע״כ ביקש משה ליכנס לארץ דוקא
(And see the Mishnah, chapter 12 of Yevamos, page 104b: “Anything that is a deed,” etc.) And therefore Moshe asked to enter the Land specifically.
The Mishnah on chalitzah makes a similar point: the recitation is not indispensable, but Rabbi Eliezer derives from “thus shall be done” that “anything that is a deed” is. For this reason Moshe asked to enter the Land itself.


(ועיין מ״ש בפ׳ ויצא ע״פ וללבן שתי בנות.7576 ועמ״ש ע״פ ראשי המטות7778 מענין יתרון בחי׳ המעשה דוקא משא״כ בבחי׳ מחשבה כו׳ ובד״ה מי מנה עפר יעקב7980 כו׳ ועמ״ש ע״פ יביאו לבוש81 מלכות).82
(And see what is written in Parshas Vayeitzei on the verse “And Lavan had two daughters”; and see what is written on the verse “The heads of the tribes,” on the matter of the advantage of the level of deed specifically, which is not so with the level of thought, etc.; and in the discourse beginning “Who has counted the dust of Yaakov,” etc.; and see what is written on the verse “Let them bring royal apparel.”)
The parenthesis lists other discourses on the advantage of deed over thought: the discourse in Parshas Vayeitzei on “And Lavan had two daughters,” the discourse on “The heads of the tribes,” the discourse “Who has counted the dust of Yaakov,” and the discourse on “Let them bring royal apparel.”


וזהו שכתוב טובה הארץ מאד מאד.83 פי׳ ב׳ פעמים מאד הם כנגד עלמין סתימין דלא אתגלין
And this is what is written, “The land is very, very good.” The meaning is that the two times “very” correspond to the hidden worlds that are not revealed,
Now the first question of the maamar, the doubled “very,” is answered. The two times “very” correspond to two kinds of worlds, the first being the hidden worlds, which are not revealed.


שהם היכלות דאו״א [דאבא ואימא] ועלמין דאתגלין שהם היכלות דזו״נ [דזעיר אנפין ונוקבא] כו׳. שבשני מיני עולמות הללו בוקעים ויורדים ומתגלים האורות עליונים למטה.
which are the chambers of Abba and Imma (Chochmah and Binah), and the revealed worlds, which are the chambers of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), etc.: in these two kinds of worlds the supernal lights break through and descend and are revealed below.
The hidden worlds are the chambers of Abba and Imma (Chochmah and Binah), and the revealed worlds are the chambers of Z’eir Anpin and Nukva (the emotive attributes and Malchus). Through the deed in the Land, the supernal lights break through and are revealed below in both.




Section 7 · ¶26–27
“If Havayah desires us”: Keser and the two Jerusalems
26ובכללות ענין גילוי ובקיעת האורות כנ״ל הוא ע״י המשכת בחינת הכתר עליון שהוא למעלה מגדר ההלבשה בכלים כו׳.
In general, the matter of the revelation and the breaking through of the lights, mentioned above, is through drawing down the level of the supernal Keser (the Crown), which is above the bounds of enclothement in vessels, etc.
In general, the lights’ breaking through the vessels comes from drawing down the supernal Keser (the Crown), which is above being clothed in vessels at all.


וזהו שכתוב אם חפץ בנו8485 הוי׳ חפיצה הוא בחינת פנימית הכתר שהוא בחינת הטעם והענג שיש ברצון כו׳.
And this is what is written, “If Havayah desires us”: desire (chafitzah) is the level of the inner dimension (pnimiyus) of Keser, which is the level of the relish and the delight that is in will, etc.
This explains the next words of the verse, “If Havayah desires us.” Desire (chafitzah) is the inner dimension of Keser: the relish and delight within the will.


ורצון הוא בחינת חיצוניות הכתר וכמ״ש בד״ה ואהיה אצלו אמון86 כו׳. וכאן הוא אומר אם חפץ בנו הוי׳
And will (ratzon) is the level of the outer dimension (chitzoniyus) of Keser, as is written in the discourse beginning “And I was with Him as a nursling,” etc. And here it says, “If Havayah desires us”:
Will (ratzon) is only the outer dimension of Keser, as the discourse on “And I was with Him as a nursling” explains. The verse, though, speaks of desire.


דהיינו שיתגלה פנימיות הכתר שהוא למעלה מגדר ההלבשה בכלים שעי״ז יהיה ג״כ למטה בקיעת האורות כו׳
that is, that the inner dimension of Keser, which is above the bounds of enclothement in vessels, will be revealed, so that through this there will also be, below, the breaking through of the lights, etc.
It speaks of desire because the aim is that the inner dimension of Keser, which is above all vessels, be revealed. Through that revelation the lights break through below as well.


(וע׳ בזהר פ׳ שלח דק״ס סע״א [סוף עמוד א]) וכל זה הוא ע״י שטובה הארץ87 כו׳ משום דנעוץ תחלתן בסופן וסופן בתחלתן.88
(And see the Zohar, Parshas Sh’lach, page 160, end of side a.) And all this is through “the land is good,” etc., because “their beginning is wedged in their end, and their end in their beginning.”
The parenthesis refers to the Zohar on Parshas Sh’lach, which reads “If Havayah desires us” as the words of the men of faith. All this comes about through “the land is good,” the deed in the physical Land, because the beginning is wedged in the end and the end in the beginning.


ויובן זה עוד עפמ״ש [על פי מה שכתוב] בת״א [בתורה אור] פ׳ מקץ סד״ה רני ושמחי בת89 לא זז מחבבה עד שקראה בתי כו׳
This will be understood further in light of what is written in Torah Ohr, Parshas Mikeitz, at the end of the discourse beginning “Sing and rejoice, daughter”: “He did not cease to cherish her until He called her ‘My daughter,’ etc.,
A further explanation comes from Torah Ohr, Parshas Mikeitz, at the end of the discourse on “Sing and rejoice, daughter.” It quotes the saying that G-d did not cease to cherish Israel until He called her “My daughter.”


עד שקראה אמי כו׳ ולע״ל [ולעתיד לבוא] כתיב רני ושמחי בת שבחינת בת תתעלה ביתר שאת ולהיות אשת חיל90 עט״ב [עטרת בעלה] עכ״ל [עד כאן לשונו].
until He called her ‘My mother,’ etc. And of the time to come it is written, ‘Sing and rejoice, daughter,’ for the level of ‘daughter’ will be elevated with surpassing loftiness, and become ‘a woman of valor, the crown of her husband,’” end of quote.
His love grew further until He called her “My mother.” Of the time to come it says “Sing and rejoice, daughter”: the level of “daughter,” the lowest, will be raised highest of all, to be “a woman of valor, the crown of her husband.”




27והנה בחינת בת זהו ענין ירושלים של מטה ובחינת אמי זהו ענין ירושלים של מעלה והיא בחינת עולם המחשבה בחינת ה׳ גדולה לאה אם הבנים כו׳
Now, the level of “daughter” is the matter of the Jerusalem below, and the level of “My mother” is the matter of the Jerusalem above, which is the level of the World of Thought, the level of the great hei, Leah, “the mother of the children,” etc.
The “daughter” is the Jerusalem below, and “My mother” is the Jerusalem above. The Jerusalem above is the World of Thought: the great hei, the upper hei of the Name, which is Leah, called “the mother of the children.”


והם רצו להמשיך הכל ע״י ירושמ״ע [ירושלים של מעלה] לבד אך באמת א״א להגיע לזה כ״א ע״י ירושמ״ט [ירושלים של מטה]
And they wanted to draw down everything through the Jerusalem above alone; but in truth it is impossible to attain this except through the Jerusalem below,
The spies wanted to draw everything down through the Jerusalem above alone, through thought. But in truth that goal can be reached only through the Jerusalem below.


כי זה השער לה׳91 והיא בחינת כעיר שחוברה לה יחדו92 כו׳ לבחינת ירושמ״ע [ירושלים של מעלה] ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] נשבע הקב״ה שלא יכנס בירושמ״ע [בירושלים של מעלה] עד שיכנס בירושמ״ט [בירושלים של מטה].
for “this is the gate to Havayah,” and it is the level of “like a city that is joined together,” etc., to the level of the Jerusalem above. And therefore our Sages, of blessed memory, said: The Holy One, blessed be He, swore that He would not enter the Jerusalem above until He enters the Jerusalem below.
The Jerusalem below is “the gate to Havayah,” the way in to all that is above, and it is “a city that is joined together” with the Jerusalem above. That is why the Sages said that G-d swore He would not enter the Jerusalem above until He enters the Jerusalem below.




Section 8 · ¶28–31
Three levels and a fourth
28ועוד זאת שהרי נאמר כי הנני בא ושכנתי בתוכך93 דוקא בבחינת ירושמ״ט [ירושלים של מטה] כו׳ שבחינת בת תתעלה ביתר שאת כנזכר לעיל
Moreover, it is said, “For behold, I come, and I will dwell in your midst”: specifically in the level of the Jerusalem below, etc.; for the level of “daughter” will be elevated with surpassing loftiness, as mentioned above.
A further proof: the prophet says “For behold, I come, and I will dwell in your midst” of the Jerusalem below specifically. That is the “daughter” who, as quoted above, will be elevated with surpassing loftiness.


והיינו בבחינת קיום המצות במעשה גשמיות דוקא שנקרא בחינת עבד וע״ז דוקא נאמר הנה ישכיל עבדי ירום ונשא וגבה מאד.94
That is, in the level of fulfilling the mitzvos in physical deed specifically, which is called the level of a servant; and of this specifically it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up, and be very high.”
The “daughter” is the keeping of the mitzvos in physical deed, which is called the level of a servant. Of the servant specifically Isaiah says, “Behold, My servant shall prosper; he shall be exalted and lifted up, and be very high.”


וזהו טובה הארץ מאד מאד95 כמו בחי׳ וגבה מאד. ועוד י״ל [יש לומר] כי הנה מבואר בשל״ה [בשני לוחות הברית] ר״פ ויחי בענין מ״ש ג״פ [ג׳ פעמים] היכל ה׳ המה
And this is “The land is very, very good,” like the level of “and be very high.” It may further be said: for it is explained in the Shelah, at the beginning of Parshas Vayechi, on the matter of what is written three times, “The Heichal (Sanctuary) of Havayah,” “are these”
The “very” of “and be very high” is the “very, very” of “the land is very, very good.” A further explanation follows, from the Shelah at the beginning of Parshas Vayechi, on why Jeremiah says “the Heichal of Havayah” three times.


(בירמיה סי׳ ז׳ ד׳) וכן ארץ ארץ ארץ שמעי דבר96 ה׳ (שם ססי׳ [סוף סימן] כ״ב) נז׳ [נזכר] ג״פ [ג׳ פעמים] ארץ.
(in Jeremiah, chapter 7, [verse] 4), and likewise “Land, land, land, hear the word of Havayah” (there, end of chapter 22), where “land” is mentioned three times:
The text gives the place of that verse, Jeremiah 7:4, and adds a parallel from the end of Jeremiah 22. There too “land” is said three times: “Land, land, land, hear the word of Havayah.”


כי גם למעלה באצילות יש ג״כ ירושמ״ט [ירושלים של מטה] וירושמ״ע [וירושלים של מעלה] שהם ה׳ תתאה וה׳ עילאה. והבחי׳ הג׳ זהו ירושמ״ט [ירושלים של מטה] ממש שבעשי׳ [שבעשיה] הגשמיות בעוה״ז.
for above, too, in the World of Atzilus (Emanation), there are also a Jerusalem below and a Jerusalem above, which are the lower hei and the upper hei; and the third level is the actual Jerusalem below, in the physical World of Asiyah (Action), in this world.
The Shelah’s explanation is that even above, in Atzilus, there is a Jerusalem below and a Jerusalem above, the lower hei and the upper hei of the Name. The third is the actual Jerusalem below, in the physical World of Asiyah, this world.


והיינו כי המצות הם בשלשה בחינות מחדומ״ע [מחשבה דיבור ומעשה] כמ״ש לקמן בד״ה ועתה יגדל נא97 ובד״ה וישלח יהושע כו׳ מרגלים חרש.9899
That is, the mitzvos are in three levels, thought, speech and action, as is written below, in the discourse beginning “And now, I pray, let [the power] be great,” and in the discourse beginning “And Yehoshua sent,” etc., “spies, secretly.”
These three correspond to the three levels of the mitzvos: thought, speech and action. Discourses further on explain this, the one beginning “And now, let the power be great” and the one beginning “And Yehoshua sent spies secretly.”




29וזהו ענין ג׳ פעמים קדוש100 שממשיכים עי״ז מבחינת סכ״ע [סובב כל עלמין] לג׳ עולמות בראתיו יצרתיו אף עשיתיו101 שהן
And this is the matter of “holy” three times: through this we draw down from the level of the light that encompasses all worlds (sovev kol almin) to the three worlds, “I created it, I formed it, I also made it,” which are
The threefold “holy” of the seraphim belongs to the same pattern. Through it the light that encompasses all worlds (sovev kol almin) is drawn down into the three worlds of “I created it, I formed it, I also made it,” that is, Beriah, Yetzirah and Asiyah.


בחינת מחשבה ודבור ומעשה שהן הן ג׳ בחי׳ היכל הנ״ל והן הן ג״כ ג׳ בחינות תורה ועבודה102 וגמ״ח [וגמילות חסדים] כמ״ש במ״א בד״ה כי ביום הזה יכפר.103
the levels of thought, speech and action; these are themselves the three levels of Heichal mentioned above, and they are also the three levels of Torah, divine service (avodah) and acts of kindness (gemilus chassadim), as is written elsewhere, in the discourse beginning “For on this day He shall atone.”
These three worlds are thought, speech and action, the same three levels as the threefold “Heichal.” They are also the three of Torah, divine service (avodah) and acts of kindness (gemilus chassadim), as the discourse “For on this day He shall atone” explains.




30ועפ״ז [ועל פי זה] י״ל [יש לומר] שדור המדבר שהם בחינת ומדברך נאוה104 רצו להמשיך בבחינת דבור ומחשבה שהם הם ירושמ״ט [ירושלים של מטה] וירושמ״ע [וירושלים של מעלה] שבעולם העליון היינו ה׳ תתאה וה׳ עילאה כנ״ל. אבל בבחינת זו הג׳ דארץ שלמטה לא רצו.
According to this, it may be said that the generation of the desert (midbar), who are the level of “and your speech (midbarech) is comely,” wanted to draw down in the level of speech and thought, which are the Jerusalem below and the Jerusalem above that are in the upper world, that is, the lower hei and the upper hei, as mentioned above. But this third level, of the land below, they did not want.
The generation of the desert (midbar) were the level of “and your speech (midbarech) is comely,” for the two words share one root. They wanted to draw down only through speech and thought, the Jerusalem below and the Jerusalem above of the upper world, but not through the third level, the land below.




31והיינו דקסברו שיוכלו להמשיך ע״י ירושמ״ט [ירושלים של מטה] וירושמ״ע [וירושלים של מעלה] שבעולם העליון והיינו ע״י דבור ומחשבה לבד כנ״ל.
That is, they held that they would be able to draw down through the Jerusalem below and the Jerusalem above of the upper world, that is, through speech and thought alone, as mentioned above.
The spies held that they could draw everything down through the Jerusalem below and the Jerusalem above of the upper world, that is, through speech and thought alone.


אכן באמת עיקר כל ההמשכות הוא ע״י עשיה דוקא ועמ״ש מזה בד״ה מי מנה עפר יעקב105 בפי׳ אף עשיתיו.106
But in truth the main point of all the drawings-down is through doing (asiyah) specifically. And see what is written about this in the discourse beginning “Who has counted the dust of Yaakov,” on the meaning of “I also made it.”
In truth, every drawing-down comes mainly through doing. The discourse “Who has counted the dust of Yaakov” explains this on the words “I also made it.”


ושם נתבאר דאף מרבה בחינה רביעית שלמעלה מכל הג׳ בחינות דבראתיו יצרתיו עשיתיו שבחינה זו נמשך ומתגלה ע״י העשיה דוקא. ויש לומר ג״כ שזהו ענין התגלות קדש העליון שלמעלה מבחינת ג״פ [ג׳ פעמים] קדוש בוי״ו.
And there it is explained that “also” (af) comes to include a fourth level, which is above all three levels of “I created it, I formed it, I made it,” and that this level is drawn down and revealed through the doing specifically. And it may also be said that this is the matter of the revelation of the supernal Kodesh (holiness), which is above the level of the three times Kadosh (holy) with a vav.
There the word af, “also,” is read as adding a fourth level, above all three of “I created it, I formed it, I made it,” which is drawn down and revealed only through the deed. This may also be the supernal Kodesh, “holiness” written without a vav, which is above the three times Kadosh, “holy,” written with a vav.


ועמ״ש סד״ה שיניך כעדר הרחלים107 ואפ״ל [ואפשר לומר] ששלשה בחינות היכל הנ״ל זהו ג״כ ג׳ המדריגות דלא זז מחבבה עד שקראה בתי ואחותי ואמי וכו׳:
And see what is written at the end of the discourse beginning “Your teeth are like a flock of ewes.” And one can say that the three levels of Heichal mentioned above are also the three degrees of “He did not cease to cherish her until He called her ‘My daughter,’ and ‘My sister,’ and ‘My mother,’” etc.
The text also refers to the end of the discourse “Your teeth are like a flock of ewes.” Finally, the three levels of Heichal may be the three stages of the saying that G-d did not cease to cherish Israel until He called her “My daughter,” “My sister” and “My mother.”



In one’s avodah
A person draws the revelation above by contemplating, with mind and heart, that G-d renews creation every day, so that the world no longer hides Him, and by sanctifying himself even in what is permitted to him. And he must not rest content with spiritual intention alone: the highest light is drawn down only through the actual, physical deed of the mitzvos.
Questions for discussion
	Why did the spies think that fulfilling the mitzvos in thought, as Avraham did, would achieve everything that physical deed achieves, and where did their reasoning fail?
	How does the analogy of a deep idea conveyed by a gesture explain why physical deed reaches higher than thought and speech?
	What is the difference between Iggulim and Yosher, and how does the analogy of the teacher and his student illustrate it?
	How does subduing the sitra achra below cause the lights above to break through the vessels?
	Why does the verse say “If Havayah desires us” rather than speaking of His will, and how is that desire revealed through the Land?

Sources and references
Notes
Paragraph 1
1Yehoshua and Calev tell the whole congregation that the land they toured is “very, very good”; the doubled “very” is the first question of the maamar.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2The continuation of their words: if G-d desires us He will bring us into the land “that flows with milk and honey.” Each phrase of this verse is explained later in the maamar.
Numbers 14:8במדבר י״ד:ח׳
אִם־חָפֵץ בָּנוּ ה׳ וְהֵבִיא אֹתָנוּ אֶל־הָאָרֶץ הַזֹּאת וּנְתָנָהּ לָנוּ אֶרֶץ אֲשֶׁר־הִוא זָבַת חָלָב וּדְבָשׁ:
If the L-RD delight in us, then He will bring us into this land, and give it unto us—a land which floweth with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
3להבדיל בין הטהור ובין הטמא
The verse that closes the laws of permitted and forbidden animals: “to distinguish between the impure and the pure.” The Alter Rebbe reads it as the general task of the Torah and mitzvos, separating good from evil.
Leviticus 11:47ויקרא י״א:מ״ז
לְהַבְדִּיל בֵּין הַטָּמֵא וּבֵין הַטָּהֹר וּבֵין הַחַיָּה הַנֶּאֱכֶלֶת וּבֵין הַחַיָּה אֲשֶׁר לֹא תֵאָכֵל:
to make a difference between the unclean and the clean, and between the living thing that may be eaten and the living thing that may not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא יא, מז.
4רפ״ח ניצוצין
The Kehot note sends the reader to this volume of the Alter Rebbe’s discourses of the year 5565 for the 288 sparks that fell in the shattering of Tohu.
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
5אתרוג לנענע
In the version there, the examples given are the shofar and the sukkah, instead of the esrog and the wool of the tzitzis.
Kehot’s noteבסה״מ תקס״ז ע׳ רכז: מביא הדוגמא משופר וסוכה.
Paragraph 6
6שכתוב בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״ב (קכח, ב. קפד, א). [כ].
7כד אתכפייא סט״א אסתלק יקרא דקוב״ה בכולהו עלמין
The Zohar teaches that when the sitra achra is subdued, the glory of the Holy One, blessed be He, rises in all the worlds. The Alter Rebbe uses it to show how a person’s conduct below reaches the upper worlds.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
8כד אתכפייא סט״א אסתלק יקרא דקוב״ה בכולהו עלמין
The second place the Kehot note gives for this teaching of the Zohar on subduing the sitra achra, which the maamar explains in sections 2 and 3.
Zohar, Tetzaveh 10:83–11:92ספר הזהר, תצוה י׳:פ״ג-י״א:צ״ב
9בחי׳ נפש ורוח כידוע
The Kehot note cites it as a place where it is explained that Iggulim and Yosher are the levels of Nefesh and Ruach.
Kehot’s noteנתבאר בדרך מצותיך קסא, א. אוה״ת שמות-ז ע׳ ב׳תצג ואילך. וראה גם מאמרי אדה״ז-ענינים ע׳ שנב. ובארוכה בסה״מ תרס״ה ע׳ קנז.
Paragraph 8
10כמו עד״מ הרב שמשפיע שכל לתלמידו
Parallel uses of the analogy of the teacher who imparts an idea to his student.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תרע ב׳ ענינים בזה. דרושים לסוכות ע׳ א׳תשכא. פ׳ וזאת הברכה ע׳ א׳תתמו. המשל מובא בשם אדה״ז באוה״ת נ״ך-א ע׳ תרע. וראה גם ד״ה שמח תשמח תרנ״ז ע׳ רלט.
Paragraph 11
11לא קאים אינש אדעתי׳ דרבי׳
The Talmud says that a person does not fully grasp his teacher’s mind until forty years. The bracket sends the reader to a discussion of it, which fits the analogy of a student who only gradually absorbs his teacher’s idea.
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב. בסה״מ תרס״ה ע׳ קנח דאחר מ׳ שנין הוא מבחי׳ פנימיות השכל.
12בביאור ע״פ כי ביום הזה יכפר
That Biur speaks of drawing down inner lights and encompassing lights: the Torah, which comes from Chochmah, is rooted in the hidden brain of Arich Anpin, called inner light, while the mitzvos come from the skull (gulgalta) of Arich Anpin, an encompassing light.
Kehot’s noteלקו״ת אחרי כח, ד.
13כי ביום הזה יכפר
The verse of Yom Kippur, “For on this day He shall atone for you,” which opens the Biur in Likkutei Torah, Acharei, that the bracket refers to.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
14עגולים בחי׳ נפש ויושר הוא בחינת רוח
In Inyanim the Tzemach Tzedek explains the matter differently and remarks that it needs examination, since it is known that Iggulim is Nefesh and Yosher is Ruach.
Kehot’s noteראה אוה״ת ענינים ע׳ ער דשם מבאר באופן אחר. והצ״צ מציין שם ”וצ״ע דידוע שעגולים הוא בחי׳ נפש ויושר הוא בחי׳ רוח”. אבל באוה״ת שמות-ז ע׳ ב׳תצג מתרץ ”ומ״ש בע״ח דהעגולים הוא בחי׳ נפש ויושר הוא בחי׳ רוח, עכ״ז בחי׳ הנפש דעגולים שרשו גבוה יותר מבחי׳ הרוח דיושר כו׳ להיותו בחי׳ מקיפים” ע״ש. ובאוה״ת פ׳ תרומה ע׳ א׳תעא מוסיף ”וכמו שהצומח בשרש גבוה מהמדבר”, ובדרך מצותיך קסא, א מבאר ”עגולים הוא שהכלים הם קטנים ולכך נק׳ בחי׳ נפש לבד . . משא״כ ביושר שהוא בחי׳ רוח החשוב מן הנפש והכלים רחבים יותר לכן שם לא הי׳ שבירה” ע״ש. וראה לעיל נשא כד, ד דשם מפרש שרש היושר גבוה מהעיגולים.
15עגולים בחי׳ נפש ויושר הוא בחינת רוח שהוא
Etz Chaim, Sha’ar Iggulim VeYosher, Branch 3, says that the Ten Sefiros of Yosher are the light called Ruach, a level above that of Nefesh. The text cites it for the pairing of Iggulim with Nefesh and Yosher with Ruach.
Sefer Etz Chaim 1:3עץ חיים א׳:ג׳
… אמנם החילוק שיש בין העגולים להיושר הוא כי י״ס דעגולים הם בחי׳ האור הנק׳ נפש ויש בהם אור פנימי ואו״מ פנימי וחיצון שיש לה בחי׳ י״ס של כלים ובכל כלי מהם יש בו פנימיות וחיצונות וגם יש י״ס של אורות לכל אור יש בו או״פ ואו״מ אבל הי״ס דיושר הם בחי׳ האור הנק׳ רוח שהוא מדרגה גבוה על מדרגת הנפש כנודע גם הם כלולים מאו״פ ואו״מ. גם יש להם י״ס דכלים ובכל כלי מהם יש בו פנימיות וחיצוניות ופשיטא הוא שבחי׳ הנפש נאצלה תחלה ואח״כ נאצל הרוח שהוא מדרגה …
Sefer Etz Chaim (Public Domain)
16כד אתיילד יהבין לי׳ נפשא
Comments that the Nefesh given at birth is something that every single person has.
Kehot’s note”שזה יש בכל אחד ואחד” — סה״מ תרס״ה ע׳ קנח.
17זכה יתיר יהבין לי׳ רוחא
Comments that receiving a Ruach requires merit, unlike the Nefesh.
Kehot’s note”שצריכין ע״ז זכות” — סה״מ תרס״ה ע׳ קנח.
18בר נש כד אתיילד יהבין ליה נפשא כו׳ זכה יתיר יהבין ליה רוחא
The Zohar at the start of Mishpatim: when a person is born he is given a Nefesh, and if he merits more he is given a Ruach. The Alter Rebbe brings it to show that Ruach (Yosher) is higher than Nefesh (Iggulim) and comes later.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
See, now. When a human being is born into the world he is given a soul (nephesh) from the primordial “animal” sphere, the sphere of purity, the sphere of those who are designated “Holy Wheels”-namely, the supernal order of angels. If he is more fortunate he will be endowed with a spirit (ruah) which appertains to the sphere of the Holy Hayoth. Should he possess still greater potential merit he is given a soul (neshamah) from the region of the Throne. These three grades of personality are the “maidservant”, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19בפ׳ נח בדרוש דור הפלגה
The text refers to this discourse for the difference between Nekudim and Berudim, the stage in which the Sefiros were separate points and the stage in which they are joined together.
Kehot’s noteתו״א
20בפ׳ שמות ע״פ מי שם פה לאדם
There the Alter Rebbe explains that in Nekudim each Sefirah was a single point, separate and not inter-included, while in the world of Tikkun the Sefiros became partzufim, divided into fine particulars and inter-included.
Kehot’s noteתו״א נב, א.
21מי שם פה לאדם
G-d’s answer to Moshe at the burning bush, “Who has given a mouth to man?” It is the opening of the Torah Ohr discourse the parenthesis refers to on the inter-inclusion of the Sefiros.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
22בפ׳ וישב בד״ה שיר המעלות
The passage there speaks of the arousal of prayer that fades afterwards, and compares it to a dream, which is the power of imagination that joins two opposites.
Kehot’s noteתו״א כח, ד.
23שיר המעלות כו׳ היינו כחולמים
“A Song of Ascents: when Havayah returned the captivity of Zion, we were like dreamers.” It opens the Torah Ohr discourse in Vayeshev that the parenthesis refers to.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אלביש שמים קדרות
“I clothe the heavens in blackness.” The discourse cited reads the “heavens” as the Iggulim and the “blackness” as the concealment in which they are clothed.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ענין השראת והתלבשות העיגולים בההיכלות
Explains why the Iggulim rest within the chambers: the chambers are the level of yesh (separate existence), which conceal and hide the light.
Kehot’s noteבד״ה ויחלום בסה״מ תש״ח ע׳ 82 מפרש: ”והיינו לפי שההיכלות הן בחי׳ יש שמעלימים ומסתירים על האור” ע״ש. וראה אוה״ת דברים ע׳ כ. אוה״ת נ״ך ע׳ תצו.
26בד״ה יביאו לבוש מל׳
The discourse beginning “Let them bring royal apparel,” among the Torah Ohr discourses on Megillas Esther, to which the text refers on the enclothing of the Iggulim in the chambers.
Kehot’s noteתו״א דרושים למג״א.
27יביאו לבוש מלכות
“Let them bring royal apparel,” said of the honor shown to Mordechai. It opens a Torah Ohr discourse on Megillas Esther that the text refers to on the enclothing of the Iggulim in the chambers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ובד״ה מזמור שיר חנוכת הבית
The discourse beginning “A Psalm, a song for the dedication of the House,” to which the text refers on food, clothing and a house.
Kehot’s noteלקו״ת ברכה
29מזמור שיר חנוכת הבית
“A Psalm, a song for the dedication of the House.” It opens a Likkutei Torah discourse cited here on food, clothing and a house.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30הכלים הם מגבילים
There the Alter Rebbe explains that “vessels of Atzilus” means the limitation that exists even in Atzilus, and that souls drawn from the vessels of Atzilus are still G-dliness, though only like a drop compared with the vessels.
Kehot’s noteבענין הכלים שמגבילים ראה לקמן שה״ש יט, ג. סידור עג, ג. ביאה״ז להצ״צ-א ע׳ תקמו.
31בע״ח שער מ״א פ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו [שמ״ב] פ״ג ולא פ״ה. [כ].
32לזה צריך שנודיעך ענין הלבושים וההיכלות מה ענינם
Etz Chaim introduces the garments and chambers that surround each world: the garments are vessels for the encompassing lights. The Alter Rebbe cites it as Sha’ar 41, chapter 5, by the Shklov edition of 5560; Kehot’s note gives its place in today’s editions, Sha’ar 42, chapter 3.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… דבריאה ובתוכם אדם דקדושה והקליפה דבריאה ועליהם לבושים והיכלות דאצילות ובתוכם אדם דקדושה והקלי׳ דאצילות ולזה צריך שנודיעך ענין הלבושים והיכלות מה עניינם דע כי הלבושים הם בחי׳ הכלים אל או״מ ובין כל לבוש ולבוש יש או״מ א׳ ואלו הם בחינות אורות דמקיפים דיושר על כל האצילות כנזכר במ״א שיש ג׳ בחי׳ כלים המקיפים ועליהם מקיפין האורות דנר״ן וכנ״ל ואותן הכלים דמקיפין הם הלבושים וכ ההיכלות הם העגולים הנזכר בכל מקום שהם סובבים על אורות המקיף שהם הלבושים כנזכר והם בחינת הרקיעים המתעגלים שהם בחי׳ ההיכלות של עולם ההוא …
Sefer Etz Chaim (Public Domain)
33ונתלבש בלבושים רבים ועצומים
A gloss written on this passage: the concealment goes so far that creatures cannot see how G-d gives life to the world, until the world can seem to be an existence by itself, like the boast of the ruler of Egypt, “My river is mine, and I have made myself,” because the divine power that gives them life is hidden.
Kehot’s noteבאוה״ת שלח ע׳ תסח יש הג״ה לכאן וז״ל ”עד שלא יהי׳ נראה לנבראים איך שהוא ית׳ מחי׳ את העולם עד שיוכל להדמות כאילו העולם יש ודבר בפ״ע וכמא׳ שרו של מצרים לי יאורי ואני עשיתיני כו׳ והיינו מצד שנתעלם כח האלקי המחי׳ את הנבראים” עכ״ל שם.
34עולם הוא מלשון העלם
Gives the reason the world is named for concealment: the creation of the world is through the concealment of the light.
Kehot’s noteוטעם הדבר . . לפי שבריאת העולם הוא ע״י העלם האור — סה״מ ש״ת ע׳ 160. ראה לקמן ש״ש סד, ב. ביאוה״ז לכ״ק הצ״צ-א ע׳ שנה (ומציין למרז״ל). ראה לעיל לו, ג. ובפ׳ במדבר ה, ג.
Paragraph 15
35והנה באתערותא . . דלעילא
The Zohar’s principle that an arousal from below brings an arousal from above; the Kehot note adds that it appears in many places. Here it introduces how a person’s contemplation below draws revelation above.
Zohar I, 237aזח״א רלז, א
Kehot’s noteזח״א רלז, א. ובכ״ד. [כ].
36וידעת היום
“Know this day and take it to your heart that Havayah is Elokim.” The Alter Rebbe brings it as the call to the contemplation that is the arousal from below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
37אין עוד מלבדו
“There is nothing else besides Him.” The world seems to exist by itself only because of the concealment; in truth nothing exists apart from G-d.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38מחדש בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 16
39ונגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh shall see together.” The Alter Rebbe brings it as the picture of the future, when the world will no longer conceal G-d’s light.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
40שהרי אדה״ר — השיג בג״ע סודות התורה
The passage there speaks of the faith of Israel, which is above comprehension: in the time of the First Temple the Infinite Light dwelt revealed in the souls, as if they saw, while in the time of the Second Temple the Men of the Great Assembly instituted the blessings to draw that revelation down.
Kehot’s noteראה תו״א ו, א.
Paragraph 18
41והתקדשתם והייתם קדושים
“You shall sanctify yourselves and you shall be holy.” The Alter Rebbe reads the second half as the result above of the sanctification below.
Leviticus 20:7ויקרא כ׳:ז׳
וְהִתְקַדִּשְׁתֶּם וִהְיִיתֶם קְדֹשִׁים כִּי אֲנִי ה׳ אֱלֹקֵיכֶם:
Sanctify yourselves therefore, and be ye holy; for I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כ, ז.
42קדש את עצמך במותר לך
The Talmud’s teaching, “Sanctify yourself in what is permitted to you.” It defines the sanctification the verse asks for as restraint even in permitted things, which is the subduing of the sitra achra.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א. ראה לקמן מסעי פח, ב.
43דקדוש הוא לשון הבדלה
The Tanya also explains kadosh as “separate”: G-d is holy in that He is apart from the worlds, and through the mitzvos He sanctifies Israel with that holiness.
Kehot’s noteראה תניא פ׳ מו.
Paragraph 19
44כד אתכפיא סט״א לתתא אסתלק יקרא דקב״ה בכולהו עלמין
The Zohar quoted at the start of section 2 (where the Kehot note gives its places): when the sitra achra is subdued below, the glory of the Holy One rises up in all the worlds. Here it is explained as the removal of the concealment above.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
45בסור מרע ועשה טוב
“Turn away from evil and do good.” The two halves are the prohibitions and the positive mitzvos, through which the sitra achra is subdued.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
46ארץ אשר היא זבת חלב ודבש
The words of the maamar’s verse, “a land that flows with milk and honey,” whose causative zavas the Alter Rebbe now explains.
Numbers 14:8במדבר י״ד:ח׳
אִם־חָפֵץ בָּנוּ ה׳ וְהֵבִיא אֹתָנוּ אֶל־הָאָרֶץ הַזֹּאת וּנְתָנָהּ לָנוּ אֶרֶץ אֲשֶׁר־הִוא זָבַת חָלָב וּדְבָשׁ:
If the L-RD delight in us, then He will bring us into this land, and give it unto us—a land which floweth with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
47חלב הוא בחי׳ חסדים
The note gives this lexicon of Kabbalistic terms as the source for milk being the level of chassadim.
Kehot’s noteראה מא״א אות ח׳ ס״ל. מובא באוה״ת שה״ש-ב ע׳ תרסג.
48דבש נק׳ דין דגדלות
The note gives this lexicon as the source for honey being called “the judgment of maturity.”
Kehot’s noteמאו״א אות ד׳ ס״ה.
49כי כל שאור וכל דבש
The prohibition of burning leaven or honey on the altar. The Alter Rebbe explains it by honey’s being “judgment of maturity,” a strong severity.
Leviticus 2:11ויקרא ב׳:י״א
כׇּל־הַמִּנְחָה אֲשֶׁר תַּקְרִיבוּ לַה׳ לֹא תֵעָשֶׂה חָמֵץ כִּי כׇל־שְׂאֹר וְכׇל־דְּבַשׁ לֹא־תַקְטִירוּ מִמֶּנּוּ אִשֶּׁה לַה׳
No meal-offering, which ye shall bring unto the L-RD, shall be made with leaven; for ye shall make no leaven, nor any honey, smoke as an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, יא.
50חלב הוא בחי׳ מוחין דגדלות דחסדים
According to the note, the Tzemach Tzedek quotes there that milk is the mature intellect of chassadim.
Kehot’s noteמובא באוה״ת שה״ש-ב ע׳ תרסג. ראה גם לקמן ואתחנן ד, ג. עקב טז, ד. שה״ש לב, ג.
51וכמשל חלב האם שמגדל את הולד וממשיך בו שכל
Further places in Torah Ohr that the note gives for the analogy of a mother’s milk that makes the child grow.
Kehot’s noteראה גם תו״א קו, ג. קח, ב. דרושי חתונה לכ״ק אדה״א כרך-ב ע׳ תרפ ואילך. בסה״מ תקס״ב-א ע׳ קלב מבאר ”והטעם הוא שבכל פעם שיונק מחלב דאמו נמשכת מוחין גשמיים דאמו בו וגורמת למוח בינה דתינוק להתגשם בפעולת המשכת אותיות הדיבור” ע״ש בארוכה.
52אלד״ד ומיד״ד שהם שני דדים דאימא
Etz Chaim reads Eldad and Meidad as the secret of the two breasts (dadim) of Imma, with the milk spreading between them. The Alter Rebbe cites it for the “milk of Imma” that makes Z’eir Anpin grow.
Sefer Etz Chaim, Shaar HaKlalim 3:3–4עץ חיים, שער הכללים ג׳:ג׳-ד׳
… והנה ע״ב ורי״ו הוי״ה גימ׳ שד״י שהוא השדיים גם נקרא דדים והם סוד אלקי״ם שבבינה שהוא א״ל מימינא מ״י משמאלא ה׳ באמצעיתא תצרף א״ל שבימין עם דד ויהיה א״ל דד תצרף מ״י משמאל עם דד ויהיה מ״י דד וז״ס אל״דד ומי״דד מתנבאים במחנה. והנה כאשר אמא היא מניקה לבנים אז נק׳ א״ל שד״י ע״ש השדיים המניקים בהם וכשעולה למעלה ומסתלקת מעל הבנים שכבר נגמר יניקתם אז נק׳ אמא אל עליון גומל חסדים טובים שאנו אומרים בברכת אבות וגומל מלשון ויגדל הילד ויגמל כי נגמרה זמן יניקה. וסוד אל עליון …
Sefer Etz Chaim (Public Domain)
53חכלילי כו׳ ולבן שנים מחלב
Yaakov’s blessing to Yehudah, “Red of eyes from wine, and white of teeth from milk.” It opens the discourse in Parshas Vayechi that the parenthesis refers to.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54וע׳ פע״ח שער כוונת השופר ספ״א
The note says that this passage of Pri Etz Chaim on honey is explained in Torah Ohr there.
Kehot’s noteנתבאר בתו״א קז, ב.
55בענין דבש
At the end of the first chapter of the gate on the shofar, Pri Etz Chaim says that the judgments, once sweetened, return to the “taste of honey.” The Alter Rebbe cites it on honey as gevuros.
Pri Etz Chaim, Gate of the Shofer 1:25פרי עץ חיים, שער השופר א׳:כ״ה
וסוד שחיקה וטחינה זו היא, כי הדין כדי לכפותו, צריך לטוחנו ולפררו, שלא יהא דבוק במקום א׳, ולפררו לפרורים דקין. והנה שם ע״ב ס״ג הנ״ל, היו שם הדינין מחוברין יחד, ועתה ע״י טחינה זו מתפרדין כל א׳ בפני עצמו, ובזה נטחנין הדינין, והם מתחברין אח״כ ע״י הב׳ יודי״ן של השיניים ונעשין מ״נ. והרי עם זה נמתקו הדינין אלו, שהם ב׳ אותיות של מנצפ״ך הכלולים בשופר כנ״ל, שהם אותיות פ״ר משופר. והנה חזר זה המ״ן אחר שנמתק לטעם דבש, כמ״ש וטעמו כצפיחת בדבש. והוא סוד ש״ו משופר, שהוא גי׳ דבש:
Pri Etz Chaim (Public Domain)
56היום הזה ה׳ אלקיך מצוך
“This day Havayah your G-d commands you to do these statutes.” It opens the discourse in Parshas Savo to which the text refers.
Deuteronomy 26:16דברים כ״ו:ט״ז
הַיּוֹם הַזֶּה ה׳ אֱלֹקֶיךָ מְצַוְּךָ לַעֲשׂוֹת אֶת־הַחֻקִּים הָאֵלֶּה וְאֶת־הַמִּשְׁפָּטִים וְשָׁמַרְתָּ וְעָשִׂיתָ אוֹתָם בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
This day the L-RD thy G-d commandeth thee to do these statutes and ordinances; thou shalt therefore observe and do them with all thy heart, and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וזהו ענין זבת חלב ודבש
A gloss written on this passage: that the lights break through the vessels and are revealed below, so that it is “flowing with milk and honey.”
Kehot’s noteבאוה״ת שלח ע׳ תסח יש הג״ה לכאן וז״ל ”שיהי׳ האורות בוקעים דרך הכלים ויתגלו למטה שיהי׳ זבת חלב ודבש” עכ״ל.
58החלב נוטף מן העזים
The words here quote Ketubot 111b:22–23; the passage is shown below.
Ketubot 111b:22–23כתובות קי״א ב:כ״ב-כ״ג
רָמֵי בַּר יְחֶזְקֵאל אִיקְּלַע לִבְנֵי בְרַק, חֲזַנְהוּ לְהָנְהוּ עִיזֵּי דְּקָאָכְלָן תּוּתֵי תְּאֵינֵי וְקָנָטֵיף דּוּבְשָׁא מִתְּאֵינֵי וַחֲלָבָא טָיֵיף מִנַּיְיהוּ וּמִיעָרַב בַּהֲדֵי הֲדָדֵי. אֲמַר: הַיְינוּ: ״זָבַת חָלָב וּדְבָשׁ״. אָמַר רַבִּי יַעֲקֹב בֶּן דּוֹסְתַּאי: מִלּוֹד לְאוֹנוֹ שְׁלֹשָׁה מִילִין, פַּעַם אַחַת קִדַּמְתִּי בַּנֶּשֶׁף וְהָלַכְתִּי עַד קַרְסוּלַּיי בִּדְבַשׁ שֶׁל תְּאֵינִים. אָמַר רֵישׁ לָקִישׁ: לְדִידִי חֲזֵי לִי ״זָבַת חָלָב וּדְבָשׁ״ שֶׁל צִפּוֹרִי, וְהָוֵי שִׁיתְּסַר מִילִין אַשִּׁיתְּסַר מִילִין. אָמַר רַבָּה בַּר בַּר חָנָה: לְדִידִי חֲזֵי לִי ״זָבַת חָלָב וּדְבָשׁ״ שֶׁל כׇּל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעיין רש״י מגילה ו, א. כתובות קיא, ב.
59החלב נוטף מן העזים ומן התאנים
Rashi explains “flowing with milk and honey”: the goats eat figs, the honey drips from them and the milk flows from the goats, until they form a kind of stream. The Kehot note also points to the story in Ketubot 111b of the goats under the fig trees in Bnei Brak.
Rashi on Megillah 6a:9:1רש"י על מגילה ו׳ א:ט׳:א׳
זבת חלב ודבש - העזים אוכלין תאנים והדבש נוטף מהן והחלב זב מן העזים ונעשים כמין נחל:
Vilna Edition (Public Domain)
60ארץ . . חלב ודבש
The note points there for a discourse on this verse that explains it in a different way.
Kehot’s noteביאור פסוק זה באו״א — ראה ד״ה זה בס׳ שני המאורות (לבוב, תרמ״ב, ה, א ואילך). לקו״ת תבא (מא, ג).
61ופי׳ לעשות לתקן
The Talmud discusses what “and she shall do her nails” means, cutting them or letting them grow. The Kehot note cites it for the sense of “doing” as putting in order.
Yevamot 48a:9–10יבמות מ״ח א:ט׳-י׳
תָּנוּ רַבָּנַן: ״וְגִלְּחָה אֶת רֹאשָׁהּ וְעָשְׂתָה אֶת צִפׇּרְנֶיהָ״, רַבִּי אֱלִיעֶזֶר אוֹמֵר: תָּקוֹץ, רַבִּי עֲקִיבָא אוֹמֵר: תְּגַדֵּיל. אָמַר רַבִּי אֱלִיעֶזֶר: נֶאֶמְרָה עֲשִׂיָּה בָּרֹאשׁ, וְנֶאֶמְרָה עֲשִׂיָּה בַּצִּפׇּרְנַיִם. מָה לְהַלָּן הַעֲבָרָה — אַף כָּאן הַעֲבָרָה. רַבִּי עֲקִיבָא אוֹמֵר: נֶאֶמְרָ[ה] עֲשִׂיָּה בָּרֹאשׁ, וְנֶאֶמְרָ[ה] עֲשִׂיָּה בַּצִּפׇּרְנַיִם. מָה לְהַלָּן נִיוּוּל — אַף כָּאן נִיוּוּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה רש״י לב״ר א, י. רמב״ן עה״פ. ראה יבמות מח, א.
62ועשתה את צפרני׳ ותרגומו ותתקן
The verse on the captive woman, “and she shall do her nails.” The Alter Rebbe brings it, with its Targum, to show that “doing” can mean rectifying.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, יב. וכ״ה בסידור שער המילה קמה, א. בביאה״ז לאדה״א צט, ב. ובסה״מ להצ״צ מצות מילה ט, א. בתרגום אונקלוס שלפנינו ”ותרבי ית טופרנהא”. בלקו״ש_-כה ע׳ 343 הערה 30 מעיר ע״ז ”ויש לברר בכת״י התרגומים”.
63עשה לה דדים במקום בינה
The Talmud says that G-d placed a mother’s breasts at the seat of understanding (binah). The Alter Rebbe brings it to connect milk with Binah, the supernal “mother.”
Berakhot 10a:16–18ברכות י׳ א:ט״ז-י״ח
מַאי ״כָּל גְּמוּלָיו״. אָמַר רַבִּי אֲבָהוּ: שֶׁעָשָׂה לָהּ דַּדִּים בִּמְקוֹם בִּינָה. טַעְמָא מַאי? אָמַר רַב יְהוּדָה: כְּדֵי שֶׁלֹּא יִסְתַּכֵּל בִּמְקוֹם עֶרְוָה. רַב מַתְנָא אָמַר: כְּדֵי שֶׁלֹּא יִינַק מִמְּקוֹם הַטִּנּוֹפֶת. רָאָה בְּמַפַּלְתָּן שֶׁל רְשָׁעִים, וְאָמַר שִׁירָה, שֶׁנֶּאֱמַר: ״יִתַּמּוּ חַטָּאִים מִן הָאָרֶץ וּרְשָׁעִים עוֹד אֵינָם בָּרְכִי נַפְשִׁי אֶת ה׳ הַלְלוּיָהּ״.
What means "all His benefits"? R. Abbahu said : [It means] that He placed her breast in the place of understanding. For what reason? Rab Judah said : So that [the child] may not gaze at the place of nakedness. Rab Mattena said : So that it should not have to suck from a part of the body which is foul. David looked upon the overthrow of the wicked and composed a song ; as it is said, "Let sinners cease out of the earth, and let the wicked be …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, א.
Paragraph 21
64מפני ששרשם הוא מבחי׳ לאה עולם המחשבה
Etz Chaim, Sha’ar Hearas HaMochin, chapter 1, explains that all the generation of the desert who left Egypt came forth from the level of Leah. The Alter Rebbe cites it for the spies’ root in Leah, the World of Thought.
Sefer Etz Chaim 32:3–4עץ חיים ל״ב:ג׳-ד׳
… והנה בזוהר פרשת בראשית דכ״א ביארו דבניהם היו מסטרא דיהושע דאיהו סיהרא שהוא רומז ברחל נוקבא דז״א והיא הנקראת ארץ ישראל לכן נכנסו שם אבל משה ודורו שהיו מבחי׳ ג׳ האורות הנ״ל שיש להם מעלה יתירה לכן בהסתלקותן נסתלקו גם הם משם שרשם כי בעודם קיימים לא היו זו״ן מזדווגים רק אלו יעקב ולאה הנקרא דור המדבר אשר משם יצאו נשמות דור המדבר מן הזווג הנ״ל וכשנסתלקו נסתלקו גם הם ובניהם שהיו מזווג רחל וישראל שזכו ליכנס לא״י כי ארץ היא נקבה כנודע וישראל הוא בעלה ז״א וזהו א״י. …
Sefer Etz Chaim (Public Domain)
Paragraph 22
65קיים א״א את כל התו׳ כולה
Rav teaches that Avraham our father fulfilled the entire Torah, learning it from the verse “because Avraham listened to My voice.” In the spies’ argument it is the precedent for fulfilling mitzvos in spirit.
Yoma 28b:9–10יומא כ״ח ב:ט׳-י׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי? אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כח, ב. וש״נ. וראה בארוכה ספר הערכים-חב״ד כרך א ע׳ כד.
Paragraph 23
66וכמארז״ל כמה תפלות
Rabbi Simlai asks why Moshe longed to enter the Land: did he need to eat its fruit? Rather, many mitzvos were given to Israel that can be fulfilled only in the Land, and he wished to fulfill them all. The Alter Rebbe brings it to show that the deed in the Land is the main thing.
Sotah 14a:7סוטה י״ד א:ז׳
דָּרַשׁ רַבִּי שִׂמְלַאי: מִפְּנֵי מָה נִתְאַוָּה מֹשֶׁה רַבֵּינוּ לִיכָּנֵס לְאֶרֶץ יִשְׂרָאֵל? וְכִי לֶאֱכוֹל מִפִּרְיָהּ הוּא צָרִיךְ?! אוֹ לִשְׂבּוֹעַ מִטּוּבָהּ הוּא צָרִיךְ?! אֶלָּא כָּךְ אָמַר מֹשֶׁה: הַרְבֵּה מִצְוֹת נִצְטַוּוּ יִשְׂרָאֵל, וְאֵין מִתְקַיְּימִין אֶלָּא בְּאֶרֶץ יִשְׂרָאֵל. אֶכָּנֵס אֲנִי לָאָרֶץ כְּדֵי שֶׁיִּתְקַיְּימוּ כּוּלָּן עַל יָדִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה יד, א.
67באמת היו מוטעים
The note points to two places in the Rebbe’s talks in connection with the words “in truth they were mistaken,” the spies’ error described here.
Kehot’s noteראה לקו״ש ח״ה ע׳ 292. ח״ד ע׳ 1046.
Paragraph 24
68סוף מעשה עלה במח׳ תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״פ פיוט לכה דודי.
69סוף מעשה עלה במחשבה תחלה
The hymn Lecha Dodi says of Shabbos, “last in deed, first in thought”: made last, it was first in the plan of creation. The Kehot note gives it as the source of the saying, which the Alter Rebbe uses for the lowest deed carrying the first intent.
Siddur Ashkenaz, Shabbat, Kabbalat Shabbat, Lekha Dodi 4–6סידור אשכנז, שבת, קבלת שבת, לכה דודי ד׳-ו׳
לִקְרַאת שַׁבָּת לְכוּ וְנֵלְכָה. כִּי הִיא מְקוֹר הַבְּרָכָה. מֵרֹאשׁ מִקֶּדֶם נְסוּכָה. סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה: לְכָה דוֹדִי לִקְרַאת כַּלָּה. פְּנֵי שַׁבָּת נְקַבְּלָה: מִקְדַּשׁ מֶלֶךְ עִיר מְלוּכָה. קוּמִי צְאִי מִתּוֹךְ הַהֲפֵכָה. רַב לָךְ שֶׁבֶת בְּעֵמֶק הַבָּכָא. וְהוּא יַחְמוֹל עָלַיִךְ חֶמְלָה:
To greet the Sabbath, come let us go for it is the source of blessing; from the very beginning, of old, it was appointed; last in creation, first in [G-d's] thought. Come my Beloved Friend to greet the bride, let us welcome the Sabbath. Sanctuary of the King, royal city, arise, come forth from the upheaval; too long have you dwelt in the valley of weeping; He will show you abundant pity.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
70נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
71נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that their end is wedged in their beginning and their beginning in their end. The Alter Rebbe brings it to show that the highest is bound up with the lowest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
72ודי לחכימא ברמיזא
The Zohar’s phrase “for a wise man, a hint.” The Alter Rebbe develops it into the analogy of a deep idea that can be conveyed only by a gesture.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. ולעיל בפ׳ בחקותי מח, ד אומר משל ע״ז.
Paragraph 25
73משום דנעוץ תחלתן בסופן
Sefer Yetzirah’s “their beginning is wedged in their end.” Here it explains why the revelation above can be aroused only by the deed below.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
74כל דבר שהוא מעשה
In the laws of chalitzah, if the woman did not recite the verses the chalitzah is valid; Rabbi Eliezer derives from “thus shall be done” that “anything that is a deed” is indispensable. The Alter Rebbe brings it as a parallel to the priority of deed.
Mishnah Yevamot 12:3משנה יבמות י״ב:ג׳
חָלְצָה וְרָקְקָה, אֲבָל לֹא קָרְאָה, חֲלִיצָתָהּ כְּשֵׁרָה. קָרְאָה וְרָקְקָה, אֲבָל לֹא חָלְצָה, חֲלִיצָתָהּ פְּסוּלָה. חָלְצָה וְקָרְאָה, אֲבָל לֹא רָקְקָה, רַבִּי אֱלִיעֶזֶר אוֹמֵר, חֲלִיצָתָהּ פְּסוּלָה. רַבִּי עֲקִיבָא אוֹמֵר, חֲלִיצָתָהּ כְּשֵׁרָה. אָמַר רַבִּי אֱלִיעֶזֶר, כָּכָה יֵעָשֶׂה (דברים כה), כָּל דָּבָר שֶׁהוּא מַעֲשֶׂה, מְעַכֵּב. אָמַר לוֹ רַבִּי עֲקִיבָא, מִשָּׁם רְאָיָה, כָּכָה יֵעָשֶׂה לָאִישׁ, כָּל דָּבָר שֶׁהוּא מַעֲשֶׂה בָאִישׁ:
If she took off his shoe and spat, but did not recite [the formula], her halitzah is valid. If she recited [the formula] and spat, but did not draw off the shoe, her halitzah is invalid. If she drew off the shoe and recited [the formula] but did not spit: R. Eliezer says her halitzah is invalid; and R. Akiva says: her halitzah is valid. R. Eliezer said to him: “‘So shall be done’ (Deut. 25:9), anything which is a deed is essential.” R. Akiva said to him: “From there …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
75בפ׳ ויצא ע״פ וללבן שתי בנות
There Yaakov’s work with Lavan’s flocks is explained as the six orders of the Mishnah, drawn from the supernal delight beyond the ordered chain of descent.
Kehot’s noteתו״א ויצא כג, ב.
76וללבן שתי בנות
“And Lavan had two daughters: the name of the elder was Leah, and the name of the younger Rachel.” It opens the Torah Ohr discourse in Vayeitzei to which the text refers.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ע״פ ראשי המטות
The passage there reads “all that comes out of the mouth of Havayah” in two ways: the life-force already spread through the Ten Utterances, and their source, in which the mineral, vegetable and animal are very exalted.
Kehot’s noteלקמן פ׳ מטות פא, ג. סה״מ תקס״ד ע׳ קפט.
78ראשי המטות
“And Moshe spoke to the heads of the tribes of the Children of Israel.” It opens the Likkutei Torah discourse in Matos to which the text refers.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ובד״ה מי מנה עפר יעקב
There “the fourth (rova) of Israel” is read as “four,” including all four levels: thought, speech, action and will.
Kehot’s noteלקמן פ׳ בלק סז, ד.
80מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov?” They open the Likkutei Torah discourse in Balak to which the text refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ע״פ יביאו לבוש מל׳
The passage explains that in the wool of tzitzis and the parchment of tefillin the Infinite Light that encompasses all worlds shines openly, with no garment to hide it, unlike deeds not done for G-d.
Kehot’s noteתו״א צ, ג ואילך.
82יביאו לבוש מלכות
“Let them bring royal apparel,” said of the honor shown to Mordechai. It opens a Torah Ohr discourse on Megillas Esther to which the text refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83טובה הארץ מאד מאד
Yehoshua and Calev’s words, “The land is very, very good.” The two times “very” are now explained as the hidden and the revealed worlds.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
84אם חפץ בנו הוי׳
Yehoshua and Calev’s words, “If Havayah desires us, He will bring us to this land.” The Alter Rebbe reads “desires” as the inner dimension of Keser.
Numbers 14:8במדבר י״ד:ח׳
אִם־חָפֵץ בָּנוּ ה׳ וְהֵבִיא אֹתָנוּ אֶל־הָאָרֶץ הַזֹּאת וּנְתָנָהּ לָנוּ אֶרֶץ אֲשֶׁר־הִוא זָבַת חָלָב וּדְבָשׁ:
If the L-RD delight in us, then He will bring us into this land, and give it unto us—a land which floweth with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85אם חפץ בנו הוי׳
The Zohar reads the spies’ report as the despair of those who think the upper world cannot be earned, and “If Havayah desires us” as the answer of the men of faith: when a person strives with the desire of his heart, G-d asks only for the heart.
Zohar, Sh'lach 9:59–10:67ספר הזהר, שלח לך ט׳:נ״ט-י׳:ס״ז
What say then the faithful? “If the L-rd delight in us, he will give it to us”: if a man seeks with all his heart to serve G-d, only the heart is required;
The Zohar; London, Soncino Press, 1933 (Public Domain)
86ואהיה אצלו אמון
Wisdom says, “And I was with Him as a nursling, and I was His delight day by day.” It opens the discourse to which the text refers on will and delight in Keser.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87טובה הארץ
“The land is very, very good.” Here the goodness of the Land is the means by which the inner dimension of Keser is revealed.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88דנעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah’s full phrase, “their beginning is wedged in their end and their end in their beginning.” It explains why the highest level of Keser is revealed through the lowest, the Land.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
89רני ושמחי בת
“Sing and rejoice, daughter of Zion, for behold, I come, and I will dwell in your midst.” It opens the Torah Ohr discourse quoted here, on the elevation of the “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אשת חיל
“A woman of valor is the crown of her husband.” The Torah Ohr passage applies it to the “daughter,” who in the future will be raised to be her husband’s crown.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
91זה השער לה׳
“This is the gate to Havayah; the righteous shall enter through it.” The Alter Rebbe applies it to the Jerusalem below, the gate through which the Jerusalem above is reached.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כעיר שחוברה לה יחדו
“Jerusalem, built up like a city that is joined together.” It is read as the Jerusalem below joined to the Jerusalem above.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
93כי הנני בא ושכנתי בתוכך
“Sing and rejoice, daughter of Zion, for behold, I come, and I will dwell in your midst.” The Alter Rebbe reads the indwelling as being in the Jerusalem below, the “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94הנה ישכיל עבדי ירום ונשא וגבה מאד
“Behold, My servant shall prosper; he shall be exalted and lifted up, and be very high.” The servant is the one who keeps the mitzvos in physical deed, and his “very” is linked to “very, very good.”
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95טובה הארץ מאד מאד
“The land is very, very good.” Its “very” is compared here to the servant’s “and be very high.”
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ארץ ארץ ארץ שמעי דבר ה׳
“Land, land, land, hear the word of Havayah.” The threefold “land” is read in the same way as the threefold “Heichal.”
Jeremiah 22:29ירמיהו כ״ב:כ״ט
אֶרֶץ אֶרֶץ אָרֶץ שִׁמְעִי דְּבַר־ה׳
O land, land, land, Hear the word of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ועתה יגדל נא
Moshe’s plea after the spies’ report, “And now, I pray, let the power of Ado-nai be great.” It opens a later discourse to which the text refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98היכל ה׳ המה
Jeremiah warns against trusting in the false words, “The Heichal of Havayah, the Heichal of Havayah, the Heichal of Havayah are these.” The Shelah explains the threefold “Heichal” as three levels.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וישלח יהושע כו׳ מרגלים חרש
“And Yehoshua son of Nun sent out of Shittim two men, spies, secretly.” It opens the discourse on the haftarah of Sh’lach to which the text refers.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
100ג׳ פעמים קדוש
The seraphim call to one another, “Holy, holy, holy is Havayah of hosts.” The Alter Rebbe reads the three times “holy” as drawing the encompassing light into the three worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101בראתיו יצרתיו אף עשיתיו
“Everyone that is called by My Name, and for My glory: I created it, I formed it, I also made it.” The three verbs are the three worlds, here identified with thought, speech and action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102תורה ועבודה
Shimon HaTzaddik taught that the world stands on three things: on the Torah, on divine service and on acts of kindness. The Alter Rebbe makes them a further form of the same three levels.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
103כי ביום הזה יכפר
The verse of Yom Kippur, “For on this day He shall atone for you.” It opens the discourse to which the text refers on Torah, divine service and acts of kindness.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
104ומדברך נאוה
“Your lips are like a thread of scarlet, and your speech is comely.” The word midbarech, “your speech,” shares its root with midbar, “desert,” and the Alter Rebbe applies it to the generation of the desert.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
105מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov?” They open the Likkutei Torah discourse in Balak to which the text refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106אף עשיתיו
“I created it, I formed it, I also made it.” In the discourse cited, “also” (af) adds a fourth level, above the three, revealed through the deed.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שיניך כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing.” It opens the discourse to which the text refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ועתה יגדל נא כח אדני כאשר דברת לאמר…
“And now, please, let the power of Ado-nai be great” (Numbers 14:17)
The soul’s garments are encompassing lights drawn down through the mitzvos, done first of all as a servant carrying out the King’s command. Because the mitzvos are rooted in the Supernal Will, above the Torah’s wisdom, their power, “the power of Ado-nai,” can reach furthest down and lift even those who fell through the sin of the spies, as the thrower’s power carries a stone; but only “now,” in this world of action and free choice, the time of teshuvah.
The maamar in brief
Moshe’s plea after the sin of the spies opens a discourse on why deed is the main thing and how the mitzvos become the soul’s garments. Before its descent the soul, like the angels, “stands”: its love and awe are fixed by what it grasps of the light that fills all worlds. In this world, where it is hidden, the light that encompasses all worlds rests over the soul as a makif, drawn down only through deed, “today to do them”; it can transform a person’s nature and lets the soul “walk” from level to level. The blessings before the Shema trace this: G-d is exalted beyond the worlds, yet His Kingship, “Master of our strength,” surrounds the soul’s thought, speech and action. A mitzvah is first the King’s command and only then a drawing down of light; understanding it adds joy, for the Torah’s wisdom is a garment for the Supernal Will. This encompassing light is “the power of Ado-nai,” which lifts the inert as a thrower’s power carries a stone. Rooted above the Torah, it reaches lower, even past the spies’ sin, turning transgression into abundance, but only “now,” while a person can choose: “and now” means teshuvah.

Outline
	1Deed, the soul’s garments, and “standing”“Today to do them”: the Sages and the Zohar teach that deed is the main thing and that the mitzvos are the soul’s garments, so that a person must come again in reincarnation until he has fulfilled all 613. How do deeds become garments, and why does the soul need one? Before its descent the soul, like the angels (Michael in love, Gavriel in awe), “stands” at one level, its love and awe limited to what it grasps of the light that fills all worlds.¶1
	2“Walking”: the encompassing lightThis world is the world of action, where a person can change his nature and darkness is transformed into light. Because the light that fills all worlds is hidden here, the light that encompasses all worlds rests over the soul as a makif: “Anochi,” drawn down specifically through “today to do them.” Its power to change a person beyond the soul’s own measure is called “walking,” and it depends on fulfilling the Torah and the mitzvos.¶2
	3The blessings before the Shema“If you walk in My statutes”: walking is the love “with all your might,” which comes from contemplating, in the blessings before the Shema, that all the worlds are mere “work,” created from a glimmer, while G-d is “the King Who alone is exalted” and only His being King spreads into them. Hence “have mercy on us,” for man is very far from Him; yet He is “Master of our strength,” His Kingship accepted as a makif, from which three makifim come to the soul, in thought, speech and action.¶3–4
	4Rock, Shield and Stronghold: the garments of the World to ComeThe three titles are the makifim around the soul’s thought, speech and action, and its nefesh, ruach and neshamah, which bind it “in the bond of life” within the Infinite Light; so too charity is the “righteousness” through which “the glory of Havayah shall gather you in.” These makifim are the soul’s garments in the World to Come, made by the mitzvos, which are themselves of thought, speech and action and draw down the supernal holiness that stands apart.¶5
	5First the King, then “Who has sanctified us”A blessing first draws down from above, “Blessed are You, King of the world,” and only then says “Who has sanctified us with His commandments,” raising the soul to the supernal holiness. So every mitzvah has two aspects: fulfilling the King’s command, and drawing the Infinite Light and the Supernal Will into the deed.¶6
	6The service of a servant, and the Torah as a garmentA mitzvah done only to draw down light is like a charm, a remedy or a business deal; it must be done as a servant fulfills his master’s decree, even without reason, and then the light is drawn down of itself, while without accepting the yoke nothing is drawn. The shofar both casts trembling and “beautifies” with delight, and knowing a mitzvah’s intention serves to increase its joy. The Torah, from Chochmah, is a garment for the mitzvos, which are the Supernal Will: it defines how G-d’s indwelling is to be (the sukkah, the tefillin, the offerings), so it is the soul’s food and inner light, while the mitzvah itself rests above the soul as a makif. So too in man, knowing the intention is a garment for accepting the mitzvos as a servant.¶7–8
	7The power of Ado-nai and “slow to anger”Ado-nai is G-d’s Kingship (its letters spell dina, “law”), and “the power of Ado-nai” is the light that encompasses all worlds, drawn down by accepting His Kingship in the doing of the mitzvos. Like the hidden power that carries an inanimate stone through the air, it lifts and surrounds all the worlds and creatures, which before Him are like the inanimate; even the angels and souls are called “dust.” Because the sin of the spies was so great, Moshe asked that this power reach very far down: erech apayim, a long “face,” the revelation of closeness and love extending downward, coming from “speaking” above that becomes hidden “saying” below, as a teacher’s speech becomes the student’s thought.¶9–10
	8Torah, mitzvos and the two Gardens of EdenTorah study turns the higher “speaking” into lower “saying,” and man draws the radiance of the Shechinah into Gan Eden: the Torah into the higher Gan Eden, the mitzvos into the lower. Though the mitzvos, the Supernal Will, are rooted above the Torah’s wisdom, what is higher can descend lower; so Moshe asked for the power of Ado-nai, drawn through the service of the mitzvos, to reach even past the sin of the spies, just as the power of the Torah and the mitzvos reaches this world even now.¶11–12
	9Bearing iniquity, passing over transgressionThe blessings “overtake you,” reaching down to where you are, and this great drawing down “bears iniquity,” lifting even its heaviness as the power lifts the stone. Pesha (transgression) becomes shefa (abundance), and deliberate sins become like merits; this is how the Torah, which is “truth,” and charity atone.¶13–14
	10“And now”: teshuvah while one can chooseTorah study, with G-d’s words in one’s mouth, and mitzvos done with the acceptance of His Kingship draw down the power that lifts the fallen stone, but only “today to do them,” not tomorrow. “And now” means teshuvah, which transforms darkness into light, and it must be now, while a person has free choice. The maamar closes with a list of sources on the verse.¶15


Key concepts
	The garments of the soulלבושי הנשמה
	The encompassing lights made by the mitzvos, in which the soul is clothed in the World to Come; when one mitzvah is lacking, the garment is lacking.

	Standing and walkingעמידה והליכה
	Standing is a fixed level, with love and awe limited to the soul’s own grasp, as with the angels. Walking is going from level to level, through the encompassing light drawn down by the mitzvos in this world.

	Encompassing light (makif)אור מקיף
	Light that rests over the soul from above rather than being absorbed within it. Coming from the light that encompasses all worlds, it can change a person’s nature beyond what the soul could reach on its own.

	The service of a servantעבודת עבד / קבלת עול
	Doing a mitzvah as the King’s command, even without reason: accepting the yoke (kabbalas ol). Only this draws down the Infinite Light; understanding the mitzvah’s intention adds to its joy.

	The Torah as a garment for the mitzvosשלמה ולבוש לבחי׳ המצות
	The Torah, from Chochmah, defines how the Supernal Will is to dwell below. The soul absorbs it as food and inner light, while the mitzvah, the Will itself, remains above the soul as a makif.

	The power of Ado-naiכח אדני
	The light that encompasses all worlds, drawn down by accepting G-d’s Kingship in the doing of the mitzvos. Like the power that carries a thrown stone, it lifts what cannot rise by itself.

	Speaking and sayingדבור ואמירה
	Speaking is open and aloud, of the revealed world; saying is in the heart and thought. What is revelation in the speech of a higher level becomes concealment in the lower, the root from which the lower levels come into being.

	Slow to angerארך אפים
	The “face” is the flow given with closeness and love; erech apayim is that revelation made long, extending very far down, so that it reaches even those who fell very low.

	“And now” means teshuvahאין ועתה אלא תשובה
	Teshuvah transforms darkness into light, and it belongs to “now,” the time of “today to do them” and of free choice, when the light that encompasses all worlds rests on a person.


Section 1 · ¶1
Deed, the soul’s garments, and “standing”
1ועתה יגדל נא12 כח אדני כאשר דברת לאמר ה׳ ארך אפים3 וגו׳. הנה כתיב היום לעשותם4 ואמרו רז״ל [רבותינו זכרונם לברכה] לא המדרש הוא העיקר5 אלא המעשה6 וגדול התלמוד שמביא7 לידי מעשה.
“And now, please, let the power of Ado-nai be great, as You have spoken, saying: Havayah is slow to anger (erech apayim), etc.” Now, it is written, “Today to do them,” and our Sages, of blessed memory, said, “Study is not the main thing, but deed,” and “Great is study, which brings one to deed.”
The maamar opens with Moshe’s plea after the sin of the spies, asking that “the power of Ado-nai” be made great, and recalling G-d’s own words that He is “slow to anger.” Before explaining the verse, the Alter Rebbe sets out a theme: the decisive importance of actual deed, taught by “today to do them” and by the Sages’ sayings that deed is the main thing and that study is great because it leads to deed.


וגם בזהר הקדוש8 הפליא להגדיל בשבח המעשה דמצות אינון לבושין9 וכשחסר מצוה אחת10 הוי לבושא חסירא.
And in the holy Zohar, too, it goes to wondrous lengths in magnifying the praise of deed: that the mitzvos are garments, and when one mitzvah is lacking, it is a deficient garment.
The Zohar describes the mitzvos as garments for the soul. Each mitzvah a person performs adds to this garment, so if even one mitzvah is missing, the garment is incomplete.


ולכן אדם צריך לבא בגלגול עד שיקיים כל התרי״ג מצות ולהיות כהן ולוי ג״כ כדי שיקיים המצות התלויות בהם.
Therefore a person must come in a reincarnation (gilgul) until he fulfills all the 613 mitzvos, and also to be a Kohen and a Levite, so as to fulfill the mitzvos that depend on them.
Since every one of the 613 mitzvos contributes to the soul’s garment, a soul that has not fulfilled them all must return in another lifetime to complete them. This even includes being born as a Kohen or a Levite, since some mitzvos can be fulfilled only by them.


ולהבין כל זה איך נעשו לבושין ממעשה המצות ומהו ענין לבוש זה ולמה צריכה הנשמה להיות לה לבוש11 (ועמ״ש מזה בפ׳ חיי שרה ע״פ ואברהם זקן12 ובמ״א).
And [we need] to understand all this: how garments are made from the doing of the mitzvos, what this garment is, and why the soul needs to have a garment (and see what is written on this in Parshas Chayei Sarah, on the verse “And Avraham was old,” and elsewhere).
The Alter Rebbe states the questions the maamar will answer: how a physical deed becomes a garment for the soul, what such a garment is, and why a soul needs one at all. He refers the reader to a parallel discussion in Torah Ohr, Chayei Sarah, and to other places.


הנה נודע שירידת הנשמה בעולם הזה היא צורך עלייה13 כי הנשמה קודם בואה לעולם הזה היתה בבחינת עמידה וכמ״ש חי ה׳ אשר עמדתי14 לפניו.15 ונתתי לך מהלכים16 בין העומדים האלה.
Now, it is known that the soul’s descent into this world is for the sake of an ascent. For the soul, before its coming into this world, was in the level of standing (amidah), as it is written, “As Havayah lives, before Whom I have stood.” “And I will give you walking (mehalchim) among these who stand.”
The soul’s descent into a body is meant to raise it higher than it was before. Before its descent it was in a state of “standing,” as the prophet speaks of standing before G-d; the verse in Zechariah promises “walking” among those who stand, that is, among the angels.


וע״י קיום המצות בעוה״ז נעשה לה בחינת הליכה ונתתי לך מהלכים וגו׳ (וכמבואר מזה לעיל בפ׳ וישב בד״ה כה אמר17 ה׳ כו׳ ונתתי לך מהלכים כו׳).
And through fulfilling the mitzvos in this world, the level of walking (halichah) comes about for it: “And I will give you walking, etc.” (as is explained on this above, in Parshas Vayeshev, in the discourse beginning “Thus says Havayah, etc.: And I will give you walking, etc.”).
Only through doing mitzvos in this world does the soul gain “walking”: the ability to move upward from level to level instead of remaining fixed. The theme is explained more fully in Torah Ohr, Vayeshev.


כי בחי׳ עמידה הוא בחי׳ ובכל נפשך18 שאהבה ויראה היא מוגבלת לפי שיעור השגת הנפש ודביקותה באלהים חיים.
For the level of standing is the level of “and with all your soul,” in which love and awe are limited according to the measure of the soul’s comprehension and its cleaving to the living G-d.
“Standing” corresponds to the love of G-d “with all your soul,” understood here as a love measured by the soul’s own capacity: it loves and fears G-d only as much as it grasps Him and cleaves to Him. Such a love is real but limited, and so it stays at one level.


והענין כי הנה נודע שהמלאכים נק׳ עומדים כמ״ש שרפים עומדים19 לפי שעומדים כל ימיהם במדרגה אחת מיכאל
And the explanation is: it is known that the angels are called “those who stand,” as it is written, “Seraphim stand,” because all their days they stand at one level: Michael
Angels are called “those who stand” because each one remains permanently at a single level. The verse “Seraphim stand” is the classic proof, and each angel has one fixed mode of service, as the next part describes.


באהבה גבריאל ביראה והאהבה והיראה היא לפי ערך השגתם אשר השגה זו היאבאור א״ס ב״ה הממלא כולא עלמין דהיינו שממלא לכל עולם לפי מדרגתו ותכונתו.2021
in love, Gavriel in awe; and the love and the awe are according to the measure of their comprehension, and this comprehension is of the Infinite Light (Or Ein Sof), blessed be He, which fills all worlds (memalei kol almin), that is, which fills each world according to its level and its nature.
Michael serves through love and Gavriel through awe, and each serves in the measure of what he comprehends. What they comprehend is the light that fills all worlds, which enters each world in a measured way according to its level, so their service too is measured and fixed.




Section 2 · ¶2
“Walking”: the encompassing light
2וכך היא מעלת הנשמות קודם בואן לעולם הזה ולכך היא בבחי׳ עמידה שעומדת תמיד כל הימים במדרגה אחת כפי ערך מדרגתה ותכונתה בכל עולם לפי מה שהוא כך מקבל מבחי׳ ממכ״ע [ממלא כל עלמין] לפי ערכו ותכונתו.
And such is the station of the souls before their coming into this world; and therefore it is in the level of standing, for it stands always, all the days, at one level, according to the measure of its level and its nature in each world, according to what [that world] thus receives from the level of the light that fills all worlds (memalei kol almin), according to its measure and its nature.
Souls, before they come down into this world, are like the angels: each stands at one fixed level in every world. Each world receives from the light that fills all worlds according to its own measure, and the soul’s level in that world matches what the world receives.


מה שאין כן עוה״ז הוא עולם המעשה שיכול האדם לשנות את טבעו מרע לטוב ולהפוך את לבו מן הקצה אל הקצה ואתהפכא חשוכא לנהורא.
This is not so with this world, which is the world of action, in which a person can change his nature from bad to good, and turn his heart from one extreme to the other, and “darkness is transformed into light.”
This world is different. It is the world of action, where a person can truly change his nature and turn his heart from one extreme to its opposite, even transforming darkness into light.


לפי שבעוה״ז שהעולם מעלים ומסתיר על אור ה׳ הממלא כל עלמין ואינו מתגלה כמו למעלה.
Because in this world, where the world hides and conceals the light of G-d that fills all worlds, and it is not revealed as [it is] above,
Change is possible here because in this world the light that fills all worlds is hidden: the world conceals it, and it is not revealed as it is in the higher worlds. The sentence is completed in the next part.


שורה אור א״ס ב״ה הסובב כל עלמין בבחי׳ מקיף מלמעלה על הנפש וכמ״ש אשר אנכי מצוך היום22 וגו׳
the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin) rests over the soul from above, in the level of an encompassing [light] (makif), as it is written, “Which I (Anochi) command you today, etc.”
Precisely where the inner light is hidden, the higher light that encompasses all worlds rests over the soul from above as an encompassing light (makif). The verse “which I (Anochi) command you today” alludes to this.


שבחי׳ אנכי הוא בחי׳ סובב כל עלמין נמשך בבחינת היום לעשותם דוקא (וכמבואר במ״א באריכות ע״פ ואמרת אליהם23 את קרבני לחמי כו׳)
for the level of “Anochi” is the level of the light that encompasses all worlds, which is drawn down specifically in the level of “today to do them” (as is explained elsewhere at length on the verse “And you shall say to them: My offering, My bread, etc.”).
“Anochi” (“I”), the word with which G-d introduces His commands, stands for the light that encompasses all worlds, and it is drawn down specifically through “today to do them,” through action in this world. A longer treatment is in Likkutei Torah, Pinchas.


וגדול כח בחי׳ אור המקיף מבחי׳ סוכ״ע לשנות ולהפך טבע האדם ומהותו למעלה מכדי אשר תוכל הנפש שאת בהשגתה ודביקותה באלהים חיים מתחלת יצירתה בבחינת אור פנימי לבד.
And great is the power of the level of the encompassing light (or makif), from the level of the light that encompasses all worlds, to change and transform a person’s nature and essence, beyond what the soul could bear in its comprehension and its cleaving to the living G-d from the beginning of its formation, in the level of inner light (or pnimi) alone.
This encompassing light has the power to transform a person’s very nature and essence. It achieves far more than the soul could reach on its own, with the inner light it received when it was formed, which is limited to what it comprehends.


והנה בחי׳ הארה זו הבאה מבחינת אור מקיף וסוכ״ע נק׳ בשם הליכה שהולך ממדרגה למדרגה והמשכת בחי׳ אור מקיף זה תלוי בקיום התורה והמצות.2425
Now, this level of illumination, which comes from the level of the encompassing light and the light that encompasses all worlds, is called by the name “walking,” for one goes from level to level; and the drawing down of this level of encompassing light depends on fulfilling the Torah and the mitzvos.
This illumination from the encompassing light is called “walking,” because it carries a person from one level to the next. It is drawn down only through fulfilling the Torah and the mitzvos.




Section 3 · ¶3–4
The blessings before the Shema
3וזהו אם בחקתי תלכו26 שע״י חוקת התורה נעשה בחי׳ הליכה והיא אהבת ובכל מאודך27 שבק״ש [שבקריאת שמע] שאהבה
And this is [the meaning of] “If you walk in My statutes”: that through the statute of the Torah the level of walking comes about; and this is the love of “and with all your might” in the recital of Shema, for this love
The verse “If you walk in My statutes” ties “walking” to the statutes (chukim) of the Torah, the commands kept without a reason. This walking is the love “with all your might” in the Shema, a love beyond one’s own measure, unlike the measured love “with all your soul” described above.


זו בא ה מהתבוננות באור א״ס ב״ה הסוכ״ע בברכת ק״ש [קריאת שמע] שתים לפניה2829 שהם לקיום הק״ש [הקריאת שמע] המאיר לארץ כו׳ ובטובו מחדש בכל יום תמיד מעשה בראשית.
comes from contemplating the Infinite Light, blessed be He, that encompasses all worlds, in the blessings of the Shema, the two before it, which are for the fulfillment of the Shema: “Who gives light to the earth, etc.,” and “In His goodness He renews each day, continually, the work of creation.”
This boundless love comes from contemplating the light that encompasses all worlds, as the two blessings before the Shema describe it. They speak of G-d “Who gives light to the earth” and Who “in His goodness renews each day, continually, the work of creation.”


כי כל העולמות והברואים אינן אלא בחי׳ מעשה ועשיה גשמיות מה רבו מעשיך30 ה׳ כולם בחכמה עשית (ועמ״ש במ״א בפי׳ סוף מעשה במחשבה תחלה לעיל בד״ה בשעה שהקדימו31 ישראל נעשה לנשמע)
For all the worlds and the created beings are only the level of physical work and making: “How many are Your works, Havayah! You have made them all with wisdom” (and see what is written elsewhere on the meaning of “Last in deed, first in thought,” above, in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear’”);
Every world and every creature, however spiritual, is mere “work” and physical making compared to G-d, as the verse calls them all His “works.” The text refers to a discussion of “last in deed, first in thought” in Likkutei Torah, Bamidbar.


וחידושם הוא התהוותם מאין ליש רק מהארה בעלמא ואינו דרך התלבשות והשתלשלות עילה ועלול כו׳ שהרי הוא ית׳ קדוש ומובדל והוא המלך המרומם לבדו מאז.
and their renewal is their coming into being from nothing to something, only from a mere glimmer, and not by way of enclothement and a chain-like descent (hishtalshelus) of cause and effect, etc.; for He, may He be blessed, is holy and separate, and He is “the King Who alone is exalted from then (me’az).”
Creation from nothing comes about through a mere glimmer of G-d’s light, not through G-d descending into the worlds step by step as cause and effect. He remains holy and separate, as the morning blessing says: “the King Who alone is exalted from then.”


פי׳ שהוא לבדו ית׳ הוא מרומם ונעלה מגדר עלמין כמאז קודם בריאת העולם שהיה הוא לבדו בלי שום שינוי ח״ו [חס ושלום]
The meaning is that He alone, may He be blessed, is exalted and elevated above the bounds of worlds, as [He was] “then,” before the creation of the world, when He was alone, without any change, G-d forbid;
“Exalted from then” means that G-d is now as He was “then,” before the world was created: alone, beyond the bounds of the worlds, and unchanged by having created them.


והוא המתנשא מימות עולם והחיות המתפשט לתוך עלמין הוא רק המלך בלבד שבשביל שהוא מלך כו׳ כמ״ש מלכותך מלכות כל עולמים כו׳.32
and He is the One “uplifted from the days of the world”; and the life-force that spreads into the worlds is only “the King” alone, for because He is King, etc., as it is written, “Your kingship is a kingship over all worlds, etc.”
The same is meant by “uplifted from the days of the world.” What spreads into the worlds as their life-force is only His being “King,” and it enters them only because He is King over them, as the verse calls it “a kingship over all worlds.”




4ולכך אומרים אח״כ ברחמיך הרבים רחם עלינו כי מאחר שהוא ית׳ המתנשא מימות עולם ואינו בגדר עלמין כלל כי הוא הסובב כל עלמין כו׳
And therefore we say afterwards, “In Your abundant mercies, have mercy on us”: for since He, may He be blessed, is “uplifted from the days of the world,” and is not within the bounds of the worlds at all, for He is the One Who encompasses all worlds (sovev kol almin), etc.,
The blessing continues, “In Your abundant mercies, have mercy on us.” Having just contemplated that G-d is entirely beyond the worlds and encompasses them, one realizes how far man is from Him, as the next part says.


הרי הרחמנות גדולה מאד על האדם שנתגשם ורחוק מאד מה׳ בתכלית ואומרים אדון עוזנו הגם שאין אור א״ס ב״ה נתפס ונקלט לתוך הנפש להיות תוכה רצוף אהבה33 בביטול
the compassion for man is very great indeed, for he has become physical and is very far from G-d, utterly. And we say, “Master of our strength”: even though the Infinite Light, blessed be He, is not grasped and absorbed within the soul, so that “its inside [be] inlaid with love” with this self-nullification (bittul),
Man, who has become physical, is utterly distant from such a G-d, and so he truly needs mercy. Yet we go on to call G-d “Master of our strength,” even though the Infinite Light is not absorbed within the soul so as to fill it inwardly with love and self-nullification.


זה מ״מ הרי הוא אדון עוזנו בחי׳ אדון זו מלכותו ית׳ וכמ״ש שום תשים עליך מלך34 בחינת מקיף ונמשך מזה ג׳ בחי׳ מקיפים להנשמה במחשבה דבור ומעשה.
nevertheless He is “Master of our strength”: the level of “Master” is His Kingship, may He be blessed, as it is written, “You shall surely set a king over yourself,” the level of an encompassing [light] (makif); and from this are drawn three levels of encompassing [lights] (makifim) for the soul, in thought, speech and action.
Even though the light is not absorbed, G-d is still “Master of our strength”: “Master” means His Kingship, which one accepts as “You shall surely set a king over yourself,” and it rests on the soul as an encompassing light (makif). From it come three encompassing lights for the soul, in its thought, its speech and its action.




Section 4 · ¶5
Rock, Shield and Stronghold: the garments of the World to Come
5וזהו צור משגבנו מגן ישענו משגב בעדנו. כי צור הוא לשון מחסה כמ״ש צור עוזי מחסי35
And this is [the meaning of] “Rock of our stronghold, Shield of our salvation, a Stronghold for us.” For “rock” is a term for refuge, as it is written, “The rock of my strength, my refuge,”
The Alter Rebbe continues reading the blessing before the Shema: after “Master of our strength” come “Rock of our stronghold, Shield of our salvation, a Stronghold for us.” A “rock” here means a refuge, a place one shelters within, as in the verse “the rock of my strength, my refuge.”


וכן מגן ומשגב והן הם מקיפים לשלשה בחי׳ מחשבה דבור ומעשה ונפש רוח ונשמה כנגד ג׳ בחי׳ בראתיו
and so too “shield” and “stronghold.” And they are the encompassing [lights] (makifim) for the three levels of thought, speech and action, and of nefesh, ruach and neshamah, corresponding to the three levels of “I have created it,
A shield and a stronghold likewise surround and protect. These three are the encompassing lights for the soul’s three garments, thought, speech and action, and for its three levels, nefesh, ruach and neshamah, which correspond to the three verbs of Isaiah, “created, formed, made.”


יצרתיו אף עשיתיו36 שמקיפים את נפש רוח ונשמה מכל צד להתכלל באור א״ס ב״ה ממש להיות צרורה בצרור החיים37 את ה׳ ממש.
I have formed it, I have also made it”; for they encompass the nefesh, ruach and neshamah from every side, [so that they be] included in the Infinite Light (Or Ein Sof), blessed be He, itself, to be “bound up in the bond of life with Havayah,” truly.
Isaiah’s three verbs echo the names of the worlds Beriah (creation), Yetzirah (formation) and Asiyah (making). The encompassing lights surround every level of the soul from all sides, so that it is absorbed into the Infinite Light itself, “bound up in the bond of life” with G-d.


וזהו והלך לפניך צדקך38 כבוד ה׳ יאספך. פי׳ שעל ידי מצות הצדקה שתעשה תהיה נאסף ונקבץ בתוך בחי׳39 כבוד ה׳ שיאסוף אותך לתוכו להתכלל באור ה׳ ממש
And this is [the meaning of] “Your righteousness shall go before you; the glory of Havayah shall gather you in.” The meaning is: through the mitzvah of charity (tzedakah) that you will do, you will be gathered and assembled into the level of “the glory of Havayah,” which will gather you into itself, to be included in the light of G-d itself
Isaiah’s promise “Your righteousness shall go before you; the glory of Havayah shall gather you in” is read the same way. The charity a person gives becomes a surrounding light, “the glory of G-d,” which gathers him into itself so that he is absorbed into G-d’s light.


(שכל בחי׳ מקיף הוא המעלה למעלה וכמבואר במ״א בפ׳ מקץ בד״ה המגביהי לשבת40 כו׳ ע״ש), וזהו ענין לבושי הנשמה בעוה״ב [בעולם הבא] ולבוש זה נעשה ע״י המצות.
(for every level of makif is what raises upward, as is explained elsewhere, in Parshas Mikeitz, in the discourse beginning “Who is raised high to sit, etc.”; see there). And this is the matter of the garments of the soul in the World to Come; and this garment is made through the mitzvos.
Every makif lifts what it surrounds upward, as a discourse in Torah Ohr, Mikeitz explains. This is what the “garments of the soul in the World to Come” are: encompassing lights, made by the mitzvos.


כי הנה המצות הם גם כן בג׳ בחי׳ מחשבה דבור מעשה41 כי יש מצות התלויות במחשבה לבד ובכונת הלב שאם כיון לבו יצא
For the mitzvos, too, are in three levels: thought, speech and action. For there are mitzvos that depend on thought alone and on the intention of the heart, so that if he directed his heart he has fulfilled his obligation,
Like the soul’s garments, the mitzvos themselves divide into thought, speech and action. Some depend entirely on the heart’s intention, so that one who had the intention has fulfilled the mitzvah.


ואם לאו לא יצא כלל ויש התלויות בדבור כו׳ והן הם בחי׳ מקיפין כמאמר אשר קדשנו במצותיו שע״י המצות נמשך בחי׳ קדש העליון ומובדל קדש מלה בגרמיה42 (ע׳ [עיין] זוהר אמור צ״ד ב׳):4344
and if not, he has not fulfilled it at all; and there are those that depend on speech, etc. And they are the level of makifim, as in the words “Who has sanctified us with His commandments”: that through the mitzvos the level of the supernal holiness (kodesh), which is separate, is drawn down; “kodesh is a thing apart by itself” (see Zohar, Emor, 94b).
Without that intention such a mitzvah is not fulfilled at all; others depend on speech, and others on action. All of them are makifim, as the blessing says, “Who has sanctified us with His commandments”: through them the supernal holiness, which stands apart, is drawn down, for as the Zohar says, holiness is “a thing apart by itself.”




Section 5 · ¶6
First the King, then “Who has sanctified us”
6ב אך תחלה צריך להמשיך45 מלמעלה למטה ברוך אתה מלך העולם בחינת אדון עוזנו, ועמ״ש מזה בפ׳ שמיני בביאור ע״פ לויתן זה46 סוף
2. But first one must draw down from above to below: “Blessed are You, King of the world,” the level of “Master of our strength,” and see what is written on this in Parshas Shemini, in the explanation on the verse “This Livyasan,” at the end
A second section begins. Before the mitzvos can raise the soul, something must first be drawn down from above: in the words of every blessing, “Blessed are You … King of the world,” which is the level of “Master of our strength,” G-d’s Kingship. The Alter Rebbe refers to an explanation in Likkutei Torah, Shemini, on the verse “This Livyasan.”


הדבור עפמ״ש [על פי מה שכתוב] ברבות וארא פ״ח [פרק ח׳] ומהו לבושו של הקב״ה עוז47 כו׳ ע״ש, ואח״כ אשר קדשנו במצותיו בבחי׳ המקיפין להעלות הנשמה ממטה למעלה לקדש העליון כי
of the discourse, according to what is written in [Midrash] Rabbah, Va’eira, chapter 8: “And what is the garment of the Holy One, blessed be He? Strength, etc.”; see there. And afterwards, “Who has sanctified us with His commandments,” in the level of the makifim, to raise the soul from below to above, to the supernal holiness. For
That explanation draws on the Midrash that G-d’s garment is “strength” (oz), which links it to “Master of our strength (uzenu).” Only after this do the words “Who has sanctified us with His commandments” follow: the makifim that raise the soul from below to the supernal holiness.


הנה ב׳ בחי׳ יש במצות48 בעשייתם. האחד שעל ידי עשייתם מקיים מצות המלך ע״ד ותגזר אומר ויקם49 כו׳.
there are two aspects in the mitzvos, in their being done. The first: that by doing them one fulfills the King’s command, in the manner of “You shall decree a matter, and it shall be established, etc.”
Every mitzvah has two aspects. The first is that by doing it one carries out the King’s command, as with a royal decree that is fulfilled (“You shall decree a matter, and it shall be established”).


והב׳ הוא להמשיך אור א״ס ב״ה ורצון העליון במצוה זו ששרשה ויסודתה בהררי קדש50 העליון אשר קדשנו במצותיו.
And the second is to draw down the Infinite Light, blessed be He, and the Supernal Will into this mitzvah, whose root and foundation is in the mountains of the supernal holiness: “Who has sanctified us with His commandments.”
The second aspect is that the mitzvah draws the Infinite Light and the Supernal Will into the deed, for every mitzvah is rooted in the “mountains” of the supernal holiness. This is what “Who has sanctified us with His commandments” expresses.




Section 6 · ¶7–8
The service of a servant, and the Torah as a garment
7והנה תחלת עשיית המצות לא תהיה בשביל להמשיך אור א״ס ב״ה ורצון העליון ב״ה לבד
Now, the beginning of the doing of the mitzvos should not be for the sake of drawing down the Infinite Light, blessed be He, and the Supernal Will, blessed be He, alone,
Now the Alter Rebbe ranks the two aspects. A person should not begin doing mitzvos only in order to draw down the Infinite Light and the Supernal Will, even though that is a real effect of the mitzvos.


שהרי זהו רק כמו שעושה בדרך סגולה או רפואה ע״ד משל או משא ומתן כדי להרויח שאין זו עבודה
for this is only like one who acts by way of a charm (segulah) or a remedy, for example, or of business, in order to profit, and this is not service;
Doing a mitzvah only for its effect would be like using a charm or a medicine, or like doing business for profit. That is not service of G-d.


ותחת אשר לא עבדת כתיב51 שהמצות צריכים להיות דרך עבודת עבד שמקיים גזירת רבו וציוויו אף גם בלי טעם ודעת ושום תשים עליך מלך52 כו׳.
and it is written, “Because you did not serve”: for the mitzvos must be in the manner of the service of a servant, who fulfills his master’s decree and command even without reason and understanding; and “You shall surely set a king over yourself, etc.”
The Torah rebukes those who did “not serve”: mitzvos must be done as a servant serves, carrying out his master’s command even without knowing its reason. This is the meaning of “You shall surely set a king over yourself,” accepting G-d as King.


ועל ידי זה נמשך ממילא אור א״ס ב״ה. משא״כ בלא קבלת עול מלכותו ית׳ אינו ממשיך כלום53
And through this the Infinite Light, blessed be He, is drawn down of itself. Whereas without accepting the yoke of His Kingship, may He be blessed, one draws down nothing,
When the mitzvos are done this way, the Infinite Light is drawn down of itself. Without accepting the yoke of G-d’s Kingship, a mitzvah draws down nothing at all.


כי הוא המרומם לבדו המתנשא מימות עולם רק המלך כנ״ל (ועמ״ש מזה בפ׳ מקץ בד״ה כי עמך מקור חיים5455 גם במ״א בביאור ע״פ וכל העם רואים5657 כו׳
for He is the One “Who alone is exalted,” “uplifted from the days of the world,” only “the King,” as mentioned above (and see what is written on this in Parshas Mikeitz, in the discourse beginning “For with You is the source of life”; and also elsewhere, in the explanation on the verse “And all the people saw, etc.,
The reason is that G-d in Himself is “exalted alone,” beyond the worlds, and He relates to them only as King, as explained above. The parenthesis refers to discourses in Torah Ohr, Mikeitz and Yisro.


ואת קול השופר נת׳ [נתבאר] שלכך נתנה התורה בקול שופר שהוא מטיל חרדה לפי שקבלת עול מצות צ״ל בבחי׳ עבודת עבד כו׳ ועכ״ז [ועם כל זה] שופר ג״כ ע״ש [על שם] שפרו מעשיכם שהוא הממשיך תענוג להיות שמחה של מצוה).
and the sound of the shofar,” where it is explained that the Torah was given with the sound of a shofar for this reason, because it casts trembling, since accepting the yoke of the mitzvos must be in the level of the service of a servant, etc.; and even so it is also [called] “shofar” on account of “Beautify (shapru) your deeds,” for it is what draws down delight, so that there be joy in the mitzvah).
The Torah was given with the sound of the shofar, which makes one tremble, because the yoke of the mitzvos must be accepted like a servant’s. Yet “shofar” also hints at “beautify (shapru) your deeds,” for it also draws down delight, so that the mitzvos are done with joy.


וכוונת המצוה הוא כדי להגדיל שמחה של מצוה שתהיה יותר מרב כל שכל ההשגות שהשיגו גדולי הצדיקים58 היה רק בעבור שמחת המצוה.
And the intention of the mitzvah is in order to increase the joy of the mitzvah, so that it be greater than “an abundance of everything”; for all the comprehensions that the great tzaddikim attained were only on account of the joy of the mitzvah.
Knowing the inner intention of a mitzvah serves to increase one’s joy in it, beyond the joy of “an abundance of everything.” All that the great tzaddikim attained came through this joy; the Kehot note says the Arizal is meant.


כי הנה כתיב עוטה אור כשלמה59 שההארת אור התורה היא רק בחי׳ שלמה ולבוש לבחי׳ המצות דאורייתא מחכמה נפקת שבה מלובש רצון העליון ב״ה שרש המצות
For it is written, “Wrapping [Himself] in light as in a garment”: the illumination of the light of the Torah is only the level of a garment and clothing for the level of the mitzvos, for “the Torah comes forth from Chochmah (wisdom),” in which the Supernal Will, blessed be He, the root of the mitzvos, is enclothed;
Understanding is only a means to joy, because the Torah, G-d’s “garment” of light, is a garment for the mitzvos. The Torah comes from Chochmah, and within Chochmah is clothed the Supernal Will, which is the root of the mitzvos.


שהרי גם התורה אשר לפנינו הן בנגלה והן בנסתר היא מדברת בעניני המצות שהיא דרך ביאור ופירוש של כל המצות, ועמ״ש בד״ה ראיתי
for indeed the Torah that is before us, too, both in the revealed and in the hidden [dimensions], speaks of matters of the mitzvos, being by way of an elucidation and explanation of all the mitzvos, and see what is written in the discourse beginning “I have seen,
Indeed, the Torah we have, revealed and hidden alike, deals with the mitzvos: it is their explanation. The text refers to a discourse in Likkutei Torah, Beha’alotcha, on Zechariah’s vision of the golden menorah.


והנה מנורת זהב6061 כמו כל מסכת סוכה שהיא פירוש למצות סוכה איך תהיה הסוכה וכן זבחים ומנחות כו׳
and behold, a menorah of gold”; like the whole of tractate Sukkah, which is an explanation of the mitzvah of sukkah, how the sukkah is to be; and likewise Zevachim and Menachos, etc.;
For example, all of tractate Sukkah explains how to make the sukkah, and tractates Zevachim and Menachos explain the animal and meal offerings.


וכיוצא בזה הוא בנסתר, אלא שהמצוות עצמן הם רצונו ית׳ להיות המשכת אור א״ס ב״ה למטה בתרי״ג מצות דאורייתא6263 וז׳ מצות דרבנן6465
and it is the same in the hidden [dimension]. But the mitzvos themselves are His will, may He be blessed, that there be a drawing down of the Infinite Light, blessed be He, below, in the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis,
The hidden part of the Torah likewise explains the mitzvos. The mitzvos themselves, though, are G-d’s will that His Infinite Light be drawn down below, through the 613 mitzvos of the Torah and the seven mitzvos instituted by the Rabbis.


שהם תר״ך עמודי אור66 כמו עמוד המחבר מעלה ומטה שהוא רצונו ית׳ להיות לו דירה בתחתונים.67
which are 620 pillars of light, like a pillar that connects above and below; this being His will, may He be blessed, to have a dwelling place among the lower realms.
613 and 7 make 620, the “pillars of light” that join above and below. They express G-d’s will to have a dwelling place among the lower realms.




8וכמ״ש ושכנתי בתוכם68 והתורה היא חכמתו ית׳ המגבלת ומצמצמת על איזה אופן תהיה השראה ודירה זו,
And as it is written, “And I will dwell within them.” And the Torah is His wisdom, may He be blessed, which limits and contracts [it, determining] in what manner this indwelling and dwelling shall be;
G-d’s will is to dwell among us (“And I will dwell within them”), and the Torah is His wisdom that defines exactly how that dwelling takes place. The Torah sets the limits and forms through which the Infinite Light can rest in the world.


כמו מצות סוכה שעליה ביאור מצות סוכה שיעור איך תהיה הסוכה כשרה וצלתה מרובה מחמתה69 ושלא תהיה גבוה מעשרים
like the mitzvah of sukkah, on which there is the explanation of the mitzvah of sukkah, the measure of how the sukkah is to be kosher: that its shade be greater than its sun, and that it not be higher than twenty
For example, the laws of sukkah define a kosher sukkah: its shade must be greater than the sunlight coming through, and it must not be higher than twenty cubits.


אמה,70 וכיוצא בזה כל התורה מבארת ומפרשת אופני הצמצום והגבלה להגביל השראת והמשכת אור א״ס ב״ה שאינו שורה ומתגלה
cubits. And similarly, the whole Torah elucidates and explains the modes of contraction and limitation, to delimit the indwelling and drawing down of the Infinite Light (Or Ein Sof), blessed be He, which does not rest and become revealed
In the same way, the whole Torah sets out the contractions and limits that determine how the Infinite Light is drawn down and comes to rest. That light does not rest or become revealed in just any way.


אלא בדרך שחייבה חכמתו ית׳ המגבלת ומצמצמת על איזה אופן תהיה השראה ודירה זו בתפילין מרובעות ורצועות שחורות וכן זבחים באיזה אופן כו׳
except in the way that His wisdom, may He be blessed, has required, which limits and contracts [it, determining] in what manner this indwelling and dwelling shall be: in tefillin that are square and straps that are black; and likewise the offerings, in what manner, etc.
It rests only in the form G-d’s wisdom requires: tefillin must be square and their straps black, and the offerings must be brought in the prescribed manner.


ולכן התורה היא מזון לנפש (וכמ״ש ותורתך בתוך מעי71 כמ״ש במ״א)7273 ובחי׳ פנימית שנתפסת ונקלטת בהשגת הנפש
Therefore the Torah is food for the soul (as it is written, “And Your Torah is within my innards,” as is explained elsewhere), and [it is] an inner level, which is grasped and absorbed in the soul’s comprehension:
Because the Torah consists of such defined measures, it can be understood, and so it is “food” for the soul, an inner light that the soul absorbs. The verse “Your Torah is within my innards” expresses this inwardness.


דהיינו אופני הצמצומים והגבלה כיצד תהיה השראת אור א״ס ב״ה הן ע״ד נגלה והן ע״ד הנסתר בגן עדן.
namely, the modes of the contractions and limitation, how the indwelling of the Infinite Light, blessed be He, is to be, whether in the manner of the revealed or in the manner of the hidden, in Gan Eden.
What the soul absorbs, in Gan Eden as well, is the understanding of these contractions and limits, both in the revealed Torah and in its hidden teachings.


אבל המצוה עצמה אינו שורה בהתגלות פנימית הנפש רק בבחי׳ מקיף מלמעלה (וכמו שהתורה שהיא מבחי׳ חכמה היא בחי׳ שמלה ולבוש והיינו לבוש לבחי׳ רצון ותענוג העליון שהוא בחי׳ עצמיות שלמעלה מבחי׳ לבוש,
But the mitzvah itself does not rest in revelation within the inner being of the soul, but only in the level of a makif from above (just as the Torah, which is from the level of Chochmah (wisdom), is the level of a garment and clothing, that is, a garment for the level of the Supernal Will and Delight, which is the level of essence that is above the level of a garment;
The mitzvah itself, which is the Supernal Will, is not absorbed into the soul; it rests above it as a makif. Likewise the Torah, which comes from Chochmah, is only a “garment” for G-d’s Will and Delight, which is His very essence, above every garment.


ויובן זה ג״כ ממ״ש הרמ״ז [הרב משה זכות] בפי׳ הזהר פ׳ במדבר בדף קי״ח ע״א74 בד״ה ישראל מאן אתר מתברכאן שחכמה עילאה הנק׳ אבא הוא מלבוש הפנימי של אריך75 שהוא רצון העליון כו׳ ע״ש.
and this will also be understood from what the Ramaz wrote in his commentary on the Zohar, Parshas Bamidbar, folio 118a, in the passage beginning “Israel, from what place are they blessed?”: that the supernal Chochmah, which is called Abba, is the inner garment of Arich [Anpin], which is the Supernal Will, etc.; see there.
The Ramaz’s commentary on the Zohar supports this: supernal Chochmah, called Abba, is the inner garment of Arich Anpin, the level of the Supernal Will. Wisdom, in other words, clothes will.


וזהו שהתורה היא בחי׳ שלמה ולבוש לבחינת המצות. ועמ״ש עוד מזה בביאור ע״פ כי ביום הזה יכפר7677 בענין לבושיה כתלג חיור.78 וכך גם באדם ידיעת כוונת המצוה הוא רק
And this is why the Torah is the level of a garment and clothing for the level of the mitzvos. And see what is written further on this in the explanation on the verse “For on this day He shall make atonement,” on the matter of “His garment [was] white as snow.” And so too in man, knowing the intention of the mitzvah is only
This is why the Torah is called a garment for the mitzvos, a theme also discussed in Likkutei Torah, Acharei. The same holds in a person: knowing the intention of a mitzvah is only a garment, as the next part completes.


כמו בחי׳ לבוש לגבי בחי׳ קבלת עול מצות בבחי׳ עבודת עבד וכדכתיב כי לי בני79 ישראל עבדים ופירושו מבואר במ״א שעל ידי שיהיו בבחי׳ עבדים אז יהי׳ [יהיה] לי ממש ועמ״ש במ״א בביאור ע״פ וארשתיך לי80 ע״ש):
like the level of a garment relative to the level of accepting the yoke of the mitzvos in the manner of the service of a servant; as it is written, “For the children of Israel are servants to Me,” and its meaning is explained elsewhere: that through their being in the level of servants, they will then be “to Me,” truly; and see what is written elsewhere, in the explanation on the verse “And I will betroth you to Me”; see there).
Knowing the intention is a garment for the essential thing, accepting the mitzvos as a servant accepts his master’s word. “The children of Israel are servants to Me” teaches that by being servants they become truly “Mine.” The text adds a reference to its explanation of “And I will betroth you to Me,” in Likkutei Torah, Bamidbar.




Section 7 · ¶9–10
The power of Ado-nai and “slow to anger”
9ג וזהו ועתה יגדל נא כח אדני81 אדני הוא בחי׳ מלכותו ית׳ אדני אותיות דינא82 דמלכותא דינא.83
3. And this is [the meaning of] “And now, please, let the power of Ado-nai be great.” Ado-nai is the level of His Kingship, may He be blessed: Ado-nai has the letters of dina (law), [as in] “the law of the kingdom is law.”
A third section returns to the opening verse. The Name Ado-nai (“Master”) stands for G-d’s Kingship; its letters, א-ד-נ-י, can be rearranged to spell dina, “law,” as in the Talmud’s rule that “the law of the kingdom is law.”


דהיינו עשיית המצות בבחינת מצות המלך וכח אדני הוא א״ס ב״ה הסובב כל עלמין הנמשך על ידי קבלת מלכותו ית׳ במעשה המצות כנ״ל.
That is, the doing of the mitzvos as the command of the King. And “the power of Ado-nai” is the Infinite One (Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), drawn down through accepting His Kingship, may He be blessed, in the doing of the mitzvos, as mentioned above.
So “Ado-nai” means doing the mitzvos as the King’s command, and “the power of Ado-nai” is the light that encompasses all worlds, drawn down through this acceptance of His Kingship in actual deed. This is the power Moshe asked to be made great.




10ונק׳ בשם כח84 הוא ענין גילוי ההעלם כמשל הכח שביד האדם85 לזרוק האבן שהוא דומם וטבעו ליפול למטה וע״י
And it is called by the name “power” (koach): it is the matter of the revelation of what is concealed, like the analogy of the power in a person’s hand to throw a stone, which is inanimate and whose nature is to fall downward; and through
Why is it called “power” (koach)? Power is something hidden that becomes revealed, like a person’s strength to throw a stone: the stone is inanimate, and by its nature it falls.


כח הזורק נושא באויר והכח הזה כשהיה ביד האדם קודם זריקת האבן לא היה ניכר רק אחר שיצא מההעלם אל הגילוי לישא את האבן באויר.
the power of the thrower it is carried in the air. And this power, when it was in the person’s hand before the stone was thrown, was not discernible, but only after it emerged from concealment into revelation, to carry the stone in the air.
The thrower’s power carries it through the air. That power could not be seen while it was in his hand; it became noticeable only when it passed from concealment into revelation and carried the stone.


וככל המשל הזה כך הוא כח אור א״ס ב״ה הנמשך מלמעלה כי כל העולמות והברואים הם לפניו ית׳ בחי׳
And just like this analogy in every respect is the power of the Infinite Light (Or Ein Sof), blessed be He, that is drawn down from above. For all the worlds and the created beings are, before Him, may He be blessed, the level of
The power of the Infinite Light drawn down from above works the same way. Before G-d, all worlds and creatures are like the inanimate stone, unable to rise by themselves.


דומם וכמ״ש ומן העפר אשר86 יהיה בקרקע המשכן87 מקום שכינתו ית׳ בעליונים הם המלאכים ונשמות נקרא בשם עפר (ע׳ [עיין] בזהר ח״ג [חלק ג׳] קכ״ה א׳ ובמק״מ [ובמקדש מלך] שם)
the inanimate, as it is written, “And of the dust that will be on the floor of the Mishkan”: the place of His Shechinah (Divine Presence), may He be blessed, among the higher beings, which are the angels and souls, is called by the name “dust” (see the Zohar, vol. 3, 125a, and the Mikdash Melech there),
So “the dust on the floor of the Mishkan” is read as the angels and souls, the place where G-d’s Presence rests among the higher beings: even they are called “dust.” The text cites the Zohar and the commentary Mikdash Melech for this.


כי אין ערוך אליו ית׳ והכח הנמשך להם מלמעלה הוא הנושאם ומגביהם להתכלל באור ה׳ וכח זה הוא המלביש ומקיף את הנשמה להיות צרורה בצרור החיים את ה׳ ממש וכבוד ה׳ יאספך
for there is no comparison to Him, may He be blessed. And the power drawn down to them from above is what carries them and lifts them up, to be included in the light of G-d. And this power is what clothes and encompasses the soul, so that it is “bound up in the bond of life with Havayah,” truly, and “the glory of Havayah shall gather you in”:
Compared to G-d nothing has any worth, so all are like dust. The power drawn down from above lifts them into G-d’s light, and it is this encompassing power that binds the soul “in the bond of life” and “gathers it in,” as explained above.


שהוא כח הממשיך ממטה למעלה כמו הכח המושך את האבן למעלה באויר שכח ההוא מקיף את האבן מכל צד שאינו מניחו ליפול
for it is a power that draws from below to above, like the power that draws the stone upward in the air, for that power encompasses the stone from every side and does not let it fall
This power draws from below upward, like the thrower’s power that surrounds the stone on every side and keeps it from falling. So too the makif surrounds the soul and holds it aloft.


(וי״ל [ויש לומר] שזהו פי׳ ישאהו על אברתו8889 שהן המצות שנק׳ אברתו רמ״ח פיקודין רמ״ח איברים90 דמלכא שבהם ועל ידם ישאהו ומגביהם למעלה וע׳ ברע״מ [ברעיא מהימנא] פ׳ פנחס דרל״ח ב׳91 אמנם במ״א ע״פ כנשר יעיר92 נת׳ [נתבאר] שזה קאי על התשובה שעי״ז ישאהו כו׳ ע״ש).
(and it can be said that this is the meaning of “He carries it on His pinions (evraso)”: these are the mitzvos, which are called “His pinions,” [for] “the 248 commandments are the 248 limbs of the King,” in which and through which He carries it and raises them upward; and see the Raaya Mehemna, Parshas Pinchas, 238b. However, elsewhere, on the verse “As an eagle stirs up,” it is explained that this refers to teshuvah, that through it “He carries it,” etc.; see there).
The Alter Rebbe suggests that “He carries it on His pinions (evraso),” said of the eagle, refers to the mitzvos, called the King’s “limbs” (evarim), through which G-d lifts the soul. He notes that elsewhere, in Likkutei Torah, Haazinu, the same verse is explained as referring to teshuvah.


ולפי שהיה חטא המרגלים גדול מאד ביקש משה ועתה יגדל נא כח אדני שיומשך ויתפשט כח זה למטה עד שאפילו דבר שנפל למטה מאד יגביה וינשא בכח זה וזהו כאשר דברת לאמר ה׳ ארך אפים.
And because the sin of the spies was very great, Moshe asked, “And now, please, let the power of Ado-nai be great”: that this power be drawn down and spread below, so that even something that has fallen very far down would be lifted and raised by this power. And this is [the meaning of] “as You have spoken, saying: Havayah is slow to anger (erech apayim).”
Because the sin of the spies was so grave, Moshe asked that this lifting power reach very far down, so that even what had fallen very low could be raised. That is why he recalled G-d’s words, “Havayah is slow to anger (erech apayim).”


כי הנה ארך אפים הוא כי פנים הוא גילוי ההשפעה93 בדרך התקרבות ואהבה וחיבה משא״כ אחוריים כמאן דשדי בתר כתפוי.
For [the meaning of] erech apayim is: the “face” (panim) is the revelation of the flow of influence in a manner of closeness, love and affection, which is not so with the “back,” “like one who throws [something] behind his shoulders.”
Erech apayim literally means “long of face.” The “face” is G-d’s influence given with closeness and love, as opposed to the “back,” giving without warmth, like someone tossing something behind his shoulder.


וארך אפים פי׳ שיהא גילוי זה ארוך ונמשך עד למטה מאד94 והשפעה זו היא מבחינת כאשר דברת לאמר ה׳ ארך אפים דבור הוא בקול רם והכרזה95 (כדפי׳ בזהר ח״ג [חלק ג׳] קל״ג א׳)
And erech apayim means that this revelation should be long and extend very far down. And this flow is from the level of “as You have spoken (dibarta), saying (lemor): Havayah is slow to anger.” Speech (dibbur) is with a loud voice and proclamation (as is explained in the Zohar, vol. 3, 133a),
Moshe asked that the “face,” the loving revelation, be “long,” reaching very far down. It comes from “as You have spoken, saying”: “speaking” (dibbur) is the loud, open voice of proclamation, as the Zohar explains.


והוא מעלמא דאתגליא ואמירה הוא בלב ובמחשבה ומבחי׳ גילוי שבדיבור מדרגות עליונים נעשה בחינת העלם במדרגות התחתונים כמשל דיבור הרב שנעשה מחשבה אצל התלמיד ובחי׳ העלם
and it is from the revealed world (alma de’isgalya); and “saying” (amirah) is in the heart and in thought. And from the level of revelation that is in the speech of the higher levels, there comes to be the level of concealment in the lower levels, like the analogy of the teacher’s speech, which becomes thought in the student. And this level of concealment
“Speaking” belongs to the revealed world, while “saying” (amirah) is in the heart and thought. What is revealed speech on a higher level becomes hidden thought on the level below, as a teacher’s spoken words become thought in the student’s mind.


זה הוא השרש של גילוי התהוות מדרגות התחתונים וכמ״ש בכתבי האריז״ל [האר״י זכרונו לברכה]96 שממלכות דאצילות נעשה כתר חכמה בינה דעת בבריאה כו׳ וכן ממלכות דבריאה ליצירה כו׳.97
is the root of the revelation of the coming into being of the lower levels; as is written in the writings of the Arizal, that from the Malchus (sovereignty) of Atzilus (Emanation) there come to be Keser (the Crown), Chochmah (wisdom), Binah (understanding) and Daas (knowledge) in Beriah (Creation), etc., and likewise from the Malchus of Beriah to Yetzirah (Formation), etc.
This hidden level is the root from which the lower levels come into being. The Arizal teaches that Malchus, the last level of each world, becomes the first levels (Keser, Chochmah, Binah and Daas) of the world below it; the Kehot note points to Etz Chaim, Sha’ar Kisei HaKavod.




Section 8 · ¶11–12
Torah, mitzvos and the two Gardens of Eden
11והנה המשכות גילוי העליון להיות העלם זה בתחתון הוא ע״י התורה כמ״ש וידבר אלהים את כל הדברים האלה לאמר שמן הדבור של תלמוד תורה דבר98
Now, the drawing down of the revelation of the higher, so that it becomes this concealment in the lower, is through the Torah, as it is written, “And G-d spoke (vayedaber) all these words, saying (lemor)”: for from the speech of Torah study, “the word
The drawing down from revealed “speaking” above to hidden “saying” below takes place through the Torah. The verse at Sinai, “And G-d spoke all these words, saying,” joins the two.


ה׳ זו הלכה99 ואשים דברי בפיך100 נעשה בחינת אמירה והעלם להיות נמשך ההשפעה עד למטה במדרגה התחתונה והוא ענין מה שכתוב וינחהו בגן עדן לעבדה
of Havayah: this is halachah,” and “I have put My words in your mouth,” there comes to be the level of “saying” and concealment, so that the flow is drawn down to below, to the lowest level. And this is the matter of what is written, “And He placed him in Gan Eden to work it
When a person studies Torah aloud, “the word of G-d,” which is halachah, is placed in his mouth (“I have put My words in your mouth”). This speech becomes “saying” and concealment, so that the flow reaches the lowest level; that is the meaning of Adam’s being placed in Gan Eden “to work it.”


ולשמרה שהאדם הוא הממשיך זיו השכינה בגן עדן משום דבאמת לאו דאית לך צדק101 ידיעא דאיהו דין ולאו משפט ידיעא דאיהו רחמי ולאו מכל אלין מדות כלל102 שבאתערותא דלתתא אתעדל״ע [אתערותא דלעילא] כמ״ש במ״א.103
and to guard it”: for man is the one who draws down the radiance of the Shechinah (Divine Presence) in Gan Eden; because in truth, “not that You have a known righteousness, which is judgment, nor a known justice, which is mercy, nor any of these attributes at all”; for through an arousal from below there is an arousal from above, as is explained elsewhere.
“To work it and to guard it” teaches that man is the one who draws the radiance of the Shechinah into Gan Eden. G-d in Himself has no fixed attributes, as the Tikkunei Zohar says, so their revelation depends on an arousal from below, which brings an arousal from above.




12והנה מן התורה נמשך הזיו בגן עדן העליון ומקיום המצות נמשך בגן עדן התחתון כמ״ש לעבדה ולשמרה104 לעבדה זו105 מצות עשה ולשמרה זו מצות ל״ת [לא תעשה] ואדם הראשון היה בגן עדן התחתון אשר בארץ.
Now, from the Torah the radiance is drawn down into the higher Gan Eden, and from fulfilling the mitzvos it is drawn down into the lower Gan Eden, as it is written, “to work it and to guard it”: “to work it” is the positive commandments, and “to guard it” is the prohibitions. And Adam, the first man, was in the lower Gan Eden, which is on earth.
Torah study draws G-d’s radiance into the higher Gan Eden, while the mitzvos draw it into the lower Gan Eden. “To work it and to guard it” means the positive and the negative commandments, and Adam was placed in the lower Gan Eden, the one on earth.


והגם שמעלת המצות בשרשם מאד נעל׳ [נעלה] למעלה מעלה מבחי׳ התורה דאורייתא מחכמה נפקת והמצות הן רצון העליון ב״ה כנ״ל.
And even though the stature of the mitzvos in their root is very exalted, far higher than the level of the Torah, for “the Torah comes forth from Chochmah (wisdom),” whereas the mitzvos are the Supernal Will, blessed be He, as mentioned above,
This seems puzzling, since the mitzvos are rooted higher than the Torah: the Torah comes from Chochmah, while the mitzvos are the Supernal Will, as explained above. Why then do the mitzvos reach only the lower Gan Eden?


אך הענין הוא שמה שהוא מאד נעלה למעלה מעלה יוכל להתפשט ולהמשך יותר מטה מטה (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ טובה הארץ מאד מאד)106
yet the explanation is that what is very exalted, far, far above, can spread and be drawn further down, lower and lower (and see what is written above on the verse “The land is very, very good”).
The answer is that what is rooted higher can descend further down. The text refers to its discussion above of “The land is very, very good.”


ולכן כשביקש משה על חטא המרגלים אמר ועתה יגדל נא כח אד׳ דהיינו כח ואור הנמשך ע״י עבודת המצות
And therefore, when Moshe pleaded over the sin of the spies, he said, “And now, please, let the power of Ado-nai be great”: that is, the power and light drawn down through the service of the mitzvos
This is why Moshe, pleading after the sin of the spies, asked for “the power of Ado-nai”: the power and light drawn down by serving G-d through the mitzvos.


(בחי׳ כי לי בני ישראל עבדים107 וכ״מ [וכל מקום] שנאמר לי108 אינו זז לעולם וכמ״ש במ״א) כי לפי שהיה צריך להמשיך האור למטה יותר
(the level of “For the children of Israel are servants to Me,” and wherever “to Me” is said, it never moves away, as is explained elsewhere). For since the light needed to be drawn down further below,
That service is the level of “the children of Israel are servants to Me,” and the Midrash teaches that wherever G-d says “to Me,” it lasts forever. Moshe needed a light that could reach further down than usual.


כדי שגם חטא המרגלים לא יהא מונע הוצרך להמשיך מלמעלה יותר והוא שיומשך הכח של אד׳ שהוא רצה״ע [רצון העליון] ב״ה שלמעלה מעלה מבחי׳ התורה
so that even the sin of the spies would not hold it back, it was necessary to draw from higher above; that is, that the power of Ado-nai be drawn down, which is the Supernal Will, blessed be He, far above the level of the Torah.
For even the sin of the spies not to block it, the light had to come from a higher source: the power of Ado-nai, the Supernal Will, which is above the Torah.


ולכן אותו הכח של אד׳ יכול לירד ולהתפשט גם למטה מטה מאד ולהגביה שפלים שנפלו וירדו מטה מטה לקשרם ולהעלותם באור א״ס ב״ה
And therefore that power of Ado-nai can descend and spread even very, very far down, and lift up the lowly who have fallen and descended lower and lower, to bind them and raise them up into the Infinite Light (Or Ein Sof), blessed be He.
Because it is so high, this power can descend very far and lift those who have fallen very low, binding them again to the Infinite Light.


וזהו כאשר דברת לאמר שמבחינת דבור התורה נעשה אמירה והעלם במדרגות התחתונים להיות מקור גילוי ההשפעה בג״ע [בגן עדן] לנשמות הנבראים כנ״ל.
And this is [the meaning of] “as You have spoken, saying”: that from the level of the speech of the Torah there comes to be “saying” and concealment in the lower levels, to be the source of the revelation of the flow in Gan Eden for the created souls, as mentioned above.
“As You have spoken, saying” recalls the process described above: the Torah’s “speaking” becomes hidden “saying” in the lower levels, and so becomes the source of the Divine flow in Gan Eden for the souls.


כך יגדל נא כח אדני להיות ארך אפים שיתארך ויומשך גילוי זה למטה יותר וכענין שנשפל ונמשך כח התומ״צ [התורה ומצות] גם למטה בעוה״ז אפילו עכשיו
So too, “let the power of Ado-nai be great,” so as to be erech apayim: that this revelation be lengthened and drawn further down; like the way the power of the Torah and the mitzvos was lowered and drawn down even below, in this world, even now:
Moshe asked that the power of Ado-nai be “long,” erech apayim, extending this revelation still further down. The same happens with the Torah and the mitzvos even now: their power descends into this physical world.


שהרי המצות יש מהן שאדם אוכל פירותיהן109 בעוה״ז110 וכמ״ש אם בחקתי תלכו111 וגו׳ והשיג לכם דיש112 וגו׳ ונתתי שלום בארץ113 וגו׳ ואין מקרא יוצא מידי פשוטו.
for among the mitzvos there are some whose fruits a person eats in this world; and as it is written, “If you walk in My statutes, etc., your threshing shall overtake [the vintage], etc., and I will give peace in the land, etc.”; and a verse does not depart from its plain meaning.
Some mitzvos yield “fruits” that a person enjoys in this world, as the Mishnah teaches, and the blessings of Bechukosai (abundant harvests, peace in the land) are meant literally too, for a verse never loses its plain meaning.




Section 9 · ¶13–14
Bearing iniquity, passing over transgression
13וזהו ובאו עליך כל הברכות114 האלה והשיגוך. פי׳ והשיגוך שיגיעו עד למטה במקום שאתה שם וע״י המשכה גדולה זו יומשך להיות נושא עון שאפילו כבדות העון יהי׳ [יהיה] נושא ומגביה כמשל הכח המגביה את הדומם.
And this is [the meaning of] “And all these blessings shall come upon you and overtake you.” The meaning of “and overtake you” is that they will reach all the way down, to the place where you are. And through this great drawing down, it will be drawn down so as to be “bearing iniquity”: that even the heaviness of the iniquity will be borne and lifted up, like the analogy of the power that lifts the inanimate.
The blessing “all these blessings shall come upon you and overtake you” means that they will reach down to wherever a person is. Through this great drawing down G-d’s “bearing iniquity” (nosei avon) is read as lifting it: even the heavy weight of sin is carried and lifted, as the thrower’s power lifts the stone.




14ועובר על פשע115 שמפשע נעשה שפע ואתהפכא חשוכא לנהורא וכמאמר רז״ל [רבותינו זכרונם לברכה] זדונות נעשו כזכיות.116
“And passing over transgression (pesha)”: for from pesha (transgression) there comes to be shefa (abundance), and “darkness is transformed into light”; as our Sages, of blessed memory, said, “Deliberate sins become like merits.”
“Passing over transgression” is read through a play on letters: pesha (פשע, transgression), rearranged, is shefa (שפע, abundance). Sin itself is transformed into good, as the Sages say that through teshuvah deliberate sins become like merits.


ובזה יובן מש״כ [מה שכתוב] בחסד ואמת יכופר עון117 ואין אמת אלא תורה118119 שהתורה מכפרת עונותיו של אדם120 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] וכתיב וחטאך בצדקה פרוק.121
And with this will be understood what is written, “Through kindness and truth iniquity is atoned for,” and “truth is nothing but Torah”: that the Torah atones for a person’s sins, as our Sages, of blessed memory, said; and it is written, “And redeem your sin through charity.”
This explains how Torah study atones: “through kindness and truth iniquity is atoned for,” and “truth” means Torah. Likewise charity redeems sin, as Daniel advised Nevuchadnetzar: “redeem your sin through charity.”




Section 10 · ¶15
“And now”: teshuvah while one can choose
15ולכאורה אינו מובן איך יתוקן על ידי זה כל מה שפגם וחטא על הנפש. אך עם הנ״ל יובן שעל ידי עסק התורה בבחי׳ ונתתי דברי בפיך122
Now, at first glance it is not understood how through this all that one has blemished and sinned against the soul can be repaired. But with what was said above it will be understood: that through engaging in Torah in the manner of “And I will put My words in your mouth,”
How can Torah and mitzvos repair all the damage a person did to his soul? The answer begins with Torah study, in which G-d’s own words are in a person’s mouth.


וכן ע״י קיום המצות בבחי׳ שום תשים עליך מלך123 נמשך כח של מעלה והוא הכח הנמשך למטה מלמעלה כמשל כח המגביה את האבן הדומם כנ״ל.
and likewise through fulfilling the mitzvos in the manner of “You shall surely set a king over yourself,” the power of above is drawn down; and it is the power drawn down below from above, like the analogy of the power that lifts the inanimate stone, as mentioned above.
Together with mitzvos done as acceptance of G-d’s Kingship, Torah study draws down a power from above. Like the power that lifts the stone, it raises what had fallen.


אך גילוי זה הוא דוקא בבחינת היום לעשותם124 ולא למחר כנ״ל. וזהו ועתה יגדל נא125126127 כח128129.130131
But this revelation is specifically in the level of “today to do them,” and not tomorrow, as mentioned above. And this is [the meaning of] “And now, please, let the power be great.”
This revelation comes only through action in this world, “today to do them,” and not “tomorrow,” in the World to Come. That is why Moshe said “And now.”


ועתה דייקא וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] (במדרש רבה בראשית פרשה כ״א) אין ועתה אלא תשובה132 כי התשובה היא אתהפכא חשוכא לנהורא ודוקא עתה בחינת היום לעשותם בזמן
“And now,” precisely. And this is what our Sages, of blessed memory, said (in Midrash Rabbah, Bereishis, section 21), “‘And now’ means nothing but teshuvah (return)”: for teshuvah is “darkness transformed into light”; and specifically “now,” the level of “today to do them,” at the time
The Midrash says that “and now” always refers to teshuvah, which turns darkness into light. And it must be “now,” within this lifetime of action.


שהבחירה נתנה אל האדם שיהא יכולת בידו להפך לבו ולשנות טעמו לטוב אשר בבחינה זו דוקא הוא השראת אור א״ס ב״ה הסובב כל עלמין וכנ״ל בחינת כח הנ״ל
when free choice has been given to man, so that it is within his power to turn his heart and change his taste toward good; for in this level specifically is the resting of the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin), and, as mentioned above, the level of the “power” mentioned above.
Only now, while a person has free choice and can turn his heart to good, does the light that encompasses all worlds rest on him. That light is the “power” Moshe asked for.


(ועיין מענין ועתה יגדל נא בגמרא פ״ט דשבת דפ״ט ע״א133 ומ״ש ע״ז בספר שערי אורה134 תחלת שער שני. סנהדרין קי״א ב׳.135 רבות פ׳ שלח פט״ז136 דרס״ז ג׳ ובפרדס בעה״כ [בערכי הכינויים] ערך כח137 זח״ג [זהר חלק ג] פ׳ שלח דקס״א ב׳138 פ׳ האזינו)139
(And see on the subject of “And now, please, let [the power] be great” in the Gemara, chapter 9 of Shabbos, folio 89a, and what is written about it in the book Sha’arei Orah, at the beginning of the Second Gate; Sanhedrin 111b; [Midrash] Rabbah, Parshas Shelach, chapter 16, folio 267c; and in the Pardes, Erchei HaKinuyim, entry “Koach”; Zohar, Part III, Parshas Shelach, folio 161b; Parshas Haazinu)
The closing parenthesis lists sources on “And now, please, let the power be great”: the Talmud in Shabbos and Sanhedrin, the Kabbalistic works Sha’arei Orah and Pardes, the Midrash on Shelach and the Zohar. The Kehot notes record that many of these passages are copied in Or HaTorah, Shelach.


(מ״ד [מיין דוכרין]) רצ״ה ב׳ פנחס דר״כ140 סע״א [סוף עמוד א] ובהרמ״ז [ובהרב משה זכות] שם דרמ״ה ע״א141 במא״א [במאורי אור] אוף כ׳ [כתב] סעיף יוד ובאות עיין סעיף142
(mem-dalet), 295b; Pinchas, folio 220, end of side a, and in the Ramaz there, folio 245a; in Me’orei Or, letter kaf, section 10, and in the letter ayin, section
The list continues with the Zohar on Haazinu and Pinchas, the Ramaz’s commentary there, and Me’orei Or, a work arranged by letters. The marking “(mem-dalet)” stands so in the text.


ע״ט143 רבות באיכה דס״ה144 א׳ ע״פ וילכו בלא כח145 ת״ז [תיקוני זהר] בהקדמה ד״ד ע״ב146 תקון כ״ב דס״ו ע״ב147 תקון נ״ה דצ״ה ע״א.148 בבחיי במקומו פ׳ שלח:149
79; [Midrash] Rabbah on Eichah, folio 65a, on the verse “And they went without strength”; Tikkunei Zohar, in the Introduction, folio 4b, Tikkun 22, folio 66b, Tikkun 55, folio 95a; in Bachya, in its place, Parshas Shelach.
It ends with the Midrash on Eichah (“they went without strength”), the Tikkunei Zohar and Rabbeinu Bachya’s commentary on Shelach. The Kehot note suggests that “section 79” should read 69, as in Or HaTorah.



In one’s avodah
A person should do the mitzvos first of all as a servant fulfilling the King’s command, accepting His yoke even without reason, and not only in order to draw down the Infinite Light, which would make them like a charm or a business deal; knowing a mitzvah’s intention should serve to increase the joy of the mitzvah. Since deed is the main thing, and the encompassing light rests on a person only “today, to do them,” the time for teshuvah is now, while he can choose: through Torah study, with G-d’s words in his mouth, and through mitzvos done with the acceptance of His Kingship, even what he blemished by sin is lifted up and repaired.
Questions for discussion
	How do “standing” and “walking” differ, and why can the soul “walk” only through the mitzvos it does in this world?
	Why must a mitzvah be done first as a servant fulfilling the King’s command rather than in order to draw down light, and what, then, is the place of understanding its intention?
	In what sense is the Torah a “garment” for the mitzvos, and how does this explain why the Torah is the soul’s food while the mitzvos are its garments?
	How does the analogy of the thrown stone explain “the power of Ado-nai,” and why did Moshe call on that power after the sin of the spies?
	Why can the mitzvos, rooted higher than the Torah, reach lower, even into this world and to the sinner, and why must it be “now”?

Sources and references
Notes
Paragraph 1
1ועתה יגדל נא
The Kehot note gives this as the Mitteler Rebbe’s transcript of this same maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ רמה. הגהות למאמר זה נדפסו באוה״ת שלח ע׳ תעה כנראה קיצור לכאן. כרך-ו ע׳ א׳תשפט קיצור והגהות. בארוכה במאמרי אדה״א במדבר-ג ע׳ א׳כט. בבוך פערטעל (קצח, ב). [כ]. ראה להלן ברשימת הכתבי-יד [בוך מס׳ 499].
2ועתה יגדל נא
Moshe’s plea after the spies’ report, when G-d said He would destroy the people; it continues in the next verse, “Havayah is slow to anger.” The maamar will read “the power of Ado-nai” as the encompassing light drawn down through accepting G-d’s kingship.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יז.
3ה׳ ארך אפים
The next verse of Moshe’s plea: “Havayah is slow to anger and abounding in kindness, bearing iniquity and transgression.” The maamar will read “slow to anger” (erech apayim) as a revelation drawn far down.
Numbers 14:18במדבר י״ד:י״ח
ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4היום לעשותם
The verse commands keeping the mitzvos “which I command you today, to do them.” The Alter Rebbe reads “today to do them” as teaching that action belongs to this world.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
5לא המדרש הוא העיקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יז.
6לא המדרש הוא העיקר אלא המעשה
Shimon the son of Rabban Gamliel teaches that not study but deed is the main thing. It is the first proof here of the importance of actual deed.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7וגדול תלמוד שמביא
The Sages debated whether study or deed is greater and concluded that study is greater because it brings one to deed. Even the praise of study, then, rests on the deed it leads to.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
8בזהר הקדוש
The Kehot note sends the reader to note 5 of this maamar alongside the Zohar passage cited here, for further discussion of it.
Kehot’s noteח״א (רכד, א). [כ]. וראה בד״ה ואברהם זקן תשל״ח הערה 5 (נדפס בלקו״ש-כ ע׳ 315).
9דמצות אינון לבושין
At the end of chapter 5, Tanya cites Etz Chaim (Sha’ar 44, ch. 3) that the garments of the souls in Gan Eden are the mitzvos, while the Torah is their food; the food is inner light and the garments are encompassing lights (makifim).
Tanya, Likkutei Amarim 5:7תניא, חלק ראשון; ליקוטי אמרים ה׳:ז׳
וְזֹאת מַעֲלָה יְתֵרָה גְּדוֹלָה וְנִפְלָאָה לְאֵין קֵץ אֲשֶׁר בְּמִצְוַת יְדִיעַת הַתּוֹרָה וְהַשָּׂגָתָהּ עַל כָּל הַמִּצְוֹת מַעֲשִׂיּוֹת, וַאֲפִילוּ עַל מִצְוֹת הַתְּלוּיוֹת בְּדִבּוּר, וַאֲפִילוּ עַל מִצְוַת תַּלְמוּד תּוֹרָה שֶׁבְּדִבּוּר.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ספ״ה מע״ח שער מ״ד פ״ג.
10דמצות אינון לבושין וכשחסר מצוה אחת הוי לבושא חסירא
The Kehot note gives this Zohar passage for the teaching that a person’s mitzvos form the garments of his soul, so that one missing mitzvah leaves the garment lacking. The maamar sets out to explain this teaching.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
11ולמה צריכה הנשמה להיות לה לבוש
The note quotes the answer given there: each day a new encompassing light is drawn to the soul, giving it the power to contemplate G-d’s greatness and be stirred to love and awe, so it needs a new garment each day from a mitzvah, such as Torah study or charity, in which that light is clothed.
Kehot’s noteבמאמרי אדה״א פ׳ שלח ע׳ א׳כט מבאר ”ולפי שבכ״י נמשך או״מ א׳ חדש לנשמתו שמכוחו יוכל להשכיל בהתבוננות בגדולת ה׳ ולהתפעל באהוי״ר . . ע״כ צ״ל לבוש חדש ממצוה א׳ אם ת״ת או צדקה וכה״ג בכל יום שמלובש בו או״מ זה יוכל להעלות בנשמה בעילוי אחר עילוי עד אין שיעור למעלה” ע״ש.
12ע״פ ואברהם זקן
That discourse explains why “one hour of teshuvah and good deeds in this world is better than all the life of the World to Come”: their purpose is to make garments for the soul, so that it can enjoy the radiance of the Shechinah.
Kehot’s noteתו״א טז, א ואילך.
13שירידת הנשמה . . צורך עלי׳
There the Alter Rebbe asks why the soul must descend, since before its descent it already enjoyed the radiance of the Shechinah.
Kehot’s noteראה לקמן בלק עג, א. נתבאר גם באוה״ת ויקרא-ב ע׳ תרלה.
14חי ה׳ אשר עמדתי
That discourse asks what the soul gains by descending, since before its descent it stood before G-d, as Eliyahu said, “As Havayah lives, before Whom I have stood.” It answers through the distinction between the light that fills all worlds and the light that encompasses all worlds, as this maamar does.
Kehot’s noteמ״א יז, א. ראה לקמן פ׳ חקת סד, ד, ובהנסמן בלקו״ש חכ״ה ע׳ 174 הערה 53. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תשכט.
15חי ה׳ אשר עמדתי לפניו
Eliyahu’s oath, “As Havayah, the G-d of Israel, lives, before Whom I have stood.” The Alter Rebbe reads “stood” as the soul’s state of “standing” before it comes down into the world.
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ונתתי לך מהלכים
G-d’s promise to Yehoshua the Kohen Gadol: if he walks in G-d’s ways, “I will give you walking among these who stand,” the angels. Here it describes the soul’s new power, gained through mitzvos, to rise from level to level.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז.
17בד״ה כה אמר ה׳ כו׳ ונתתי לך מהלכים
That discourse explains that the angels, and the souls before they come into this world, are called “standing,” and only after the souls descend into a body and an animal soul are they called “walking.” They “stand” because they are rooted in the letters of the Divine speech and thought, which are like the inanimate level and have no movement of their own.
Kehot’s noteתו״א ל, א ואילך.
18ובכל נפשך
The Shema’s command to love G-d “with all your heart, with all your soul and with all your might.” Here “with all your soul” is the love measured by the soul’s capacity, the level of “standing.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
19שרפים עומדים
Isaiah’s vision of the seraphim standing above G-d’s throne. It is the classic source for calling the angels “those who stand.”
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
20וגו׳ — לעשותם
The manuscript adds here: “for this world is specifically the world of action.” This makes explicit why “today to do them” ties the mitzvos to this world.
Kehot’s note”שהעה״ז הוא עולם המעשה דוקא”. [כ]. הוספה מכת״י.
21Kehot’s note points to II Kings 5:16 for these words.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
22אשר אנכי מצוך היום
“And these words which I (Anochi) command you today shall be upon your heart.” The Alter Rebbe reads “Anochi” as the light that encompasses all worlds and “today” as this world of action.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
23ע״פ ואמרת אליהם
That discourse explains that in this world a person has free choice and can return in teshuvah even after sinning, while in the World to Come there is no free choice and he remains as he was drawn in this world.
Kehot’s noteלקמן פ׳ פנחס עה, ג ואילך. ובריש דף עז, א מציין לכאן.
24The command about the daily offerings, “My offering, My bread.” The maamar on this verse in Likkutei Torah, Pinchas treats this theme at length.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25Kehot’s note points to Exodus 26:28 for these words.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
26אם בחקותי תלכו
“If you walk in My statutes and keep My commandments.” The Alter Rebbe hears in “walk” the soul’s “walking,” and in “statutes” the mitzvos kept beyond reason.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
27ובכל מאודך
The last clause of “You shall love Havayah your G-d”: “with all your might” (me’odecha). Here it is the love beyond measure, the level of “walking.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שתים לפני׳
There the Alter Rebbe explains that contemplating G-d’s exaltation separates the evil, which is why the Mishnah requires only the two blessings before the Shema.
Kehot’s noteראה לעיל פ׳ בחקתי מז, ד.
29שתים לפניה
The Mishnah rules that in the morning one recites two blessings before the Shema and one after it. The Alter Rebbe explains that these blessings serve the Shema by bringing one to its love.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
30מה רבו מעשיך ה׳
The psalmist calls all of creation G-d’s “works,” made with wisdom. The Alter Rebbe uses it to show that every world counts as mere “work” before Him.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
31לעיל בד״ה בשעה שהקדימו
This is the discourse beginning “When Israel put ‘we will do’ before ‘we will hear’,” which starts on 12c, with its Biur.
Kehot’s noteפ׳ במדבר יב, ג ואילך. ובהביאור שם.
32מלכותך מכ״ע
“Your kingship is a kingship over all worlds.” What relates to the worlds and gives them life is G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
33תוכה רצוף אהבה
Describing King Shlomo’s palanquin, “its inside inlaid with love.” Here it describes a soul whose inner being would be filled with love.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34שום תשים עליך מלך
The Torah’s command to appoint a king. Here it stands for accepting G-d’s Kingship over oneself, which rests on the soul as a makif.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
Paragraph 5
35צור עוזי מחסי
“My salvation and my honor rest on G-d; the rock of my strength, my refuge, is in G-d.” The Alter Rebbe uses it to show that “rock” means a refuge, something that surrounds and shelters.
Psalms 62:8תהילים ס״ב:ח׳
עַל־אֱלֹקִים יִשְׁעִי וּכְבוֹדִי צוּר־עֻזִּי מַחְסִי בֵּאלֹקִים:
Upon G-d resteth my salvation and my glory; The rock of my strength, and my refuge, is in G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 18:3תהילים י״ח:ג׳
ה׳ סַלְעִי וּמְצוּדָתִי וּמְפַלְטִי אֵלִי צוּרִי אֶחֱסֶה־בּוֹ מָגִנִּי וְקֶרֶן־יִשְׁעִי מִשְׂגַּבִּי:
The L-RD is my rock, and my fortress, and my deliverer; My G-d, my rock, in Him I take refuge; my shield, and my horn of salvation, my high tower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סב, ח. להעיר שבמאמרי אדה״א כאן ע׳ א׳מה מביא פסוקים אחרים כמו צורי אחסה בו תהלים יח, ג.
36בראתיו יצרתיו אף עשיתיו
“Everyone who is called by My Name, and whom I have created for My glory, I have formed it, I have also made it.” Its three verbs correspond here to the soul’s three levels and three garments.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
37צרורה בצרור החיים
Avigail’s blessing to David, that his soul be “bound up in the bond of life with Havayah your G-d.” Here it describes the soul surrounded by the makifim and so included in G-d.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א כה, כט. במאמרי אדה״א כאן ע׳ א׳מו מבאר ”קשר תמידי (היפוך דכף הקלע שנזרק מן הקלע למרחוק והן לבושי מסאבותא דק״נ במדו״מ דרע שנדבק נפש בהן...)”. וראה לקמן נא, ד.
38והלך לפניך צדקך
The prophet’s promise to one who shares his bread with the hungry: “your righteousness shall go before you; the glory of Havayah shall gather you in.” The Alter Rebbe reads the charity as a makif that gathers the soul into G-d’s glory.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
39תהי׳ נאסף ונקבץ בתוך בחי׳
This passage of the maamar is quoted there.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תרצד.
40המגביהי לשבת
“Who is like Havayah our G-d, Who is raised high to sit.” The discourse on this verse in Mikeitz explains that a makif raises upward.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כי הנה המצות . . מחשבה דבור ומעשה
It cites the Arizal that every Jew must come in many reincarnations until he fulfills all 613 mitzvos in thought, speech and action, to complete the garments of his soul so that it not be “a lacking garment.” This joins the two themes of the maamar’s opening: reincarnation and the garments.
Kehot’s noteראה אגה״ק סי׳ כט בתחלתו. אוה״ת יתרו ע׳ תקלז.
42קדש מלה בגרמיה
The text’s own citation (Zohar, Emor): holiness is a thing apart, by itself. It explains why the mitzvos, which draw down holiness, are makifim that stand above the soul.
Zohar, Emor 24:111–25:123ספר הזהר, אמור כ״ד:קי״א-כ״ה:קכ״ג
R. Hiya said ‘It is because work may be done on them. For that reason they are not called holy, and what is not called holy is called ordinary. Hence the Companions have laid down that we should say at the close of Sabbath, “who divideth between holy and profane”, the separation consisting in the fact that holiness is something apart, and the rest issue from it. Hence these are for work. And there is a time when these too are to be kept, namely, when they are invited, from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43והן הן מקיפים
Section 5 of “Sos Asis” reads the same words of the blessing, “Rock of our stronghold, Shield of our salvation, a Stronghold for us,” as three encompassing lights, which cannot be revealed within the soul and come only as makifim.
Kehot’s noteוע׳ ד״ה שוש אשיש ספ״ה בפ׳ נצבים [מח, ג]. [כ].
44Kehot’s note points to Shabbat 26 for these words.
Shabbat 26שבת כ״ו
Paragraph 6
45אך תחלה צריך להמשיך
The note points there on the need first to draw down from above, before the mitzvos raise the soul.
Kehot’s noteראה אוה״ת ואתחנן ע׳ רא.
46לויתן זה
“This Livyasan You formed to play with.” The text refers to its own discourse on this verse in Parshas Shemini.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ומהו לבושו של הקב״ה עוז
The Midrash says that Israel wears the garment of the Holy One, blessed be He, which is strength, as it says, “Havayah has clothed Himself, He has girded Himself with strength,” and that He gave it to Israel. The Alter Rebbe connects this “strength” with “Master of our strength,” the Kingship drawn down first.
Shemot Rabbah 8:1שמות רבה ח׳:א׳
… ראשו כתם פז קווצותיו תלתלים שחורות כעורב. וכתיב (תהלים כא, ד): תשת לראשו עטרת פז. מלך בשר ודם אין לובשין לבושו, וישראל לובשין לבושו של הקדוש ברוך הוא. ומהו לבושו של הקדוש ברוך הוא? עוז שנאמר (שם צג, א): לבש ה׳ עוז התאזר, ונתנו לישראל, שנאמר (שם כט, יא): ה׳ עוז לעמו יתן ה׳ יברך את עמו בשלום. מלך בשר ודם אין נקראין בשמו קיסר אגוסטא, ואם נקראין בשמו היו ממיתין אותו, והקדוש ברוך הוא קרא למשה בשמו, שנאמר: ראה נתתיך אלקים לפרעה. אמר לו הקדוש ברוך הוא למשה: …
“It was on the day when the L-rd spoke to Moses in the land of Egypt” (Exodus 6:28). “The L-rd said to Moses: See, I have set you as god to Pharaoh; and Aaron your brother will be your prophet” (Exodus 7:1). “It was on the day when the L-rd.… The L-rd said to Moses: See, I have set you as god to Pharaoh” – that is what is written: “Lift your heads, gates” (Psalms 24:7). Solomon recited this verse when he was taking the Ark into the Holy of …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
48ב׳ בחי׳ יש במצות
The note quotes it: the first aspect is higher, for through it one reaches the level above reason, since the mitzvos are rooted above the Torah, which gives the reasons of the mitzvos.
Kehot’s noteבאוה״ת ויקרא-ג ע׳ תשצח מבאר ”שבחי׳ הא׳ גבוה יותר כי בזה מגיע בבחי׳ שלמעלה מהטעם דהא המצות שרשן למעלה מהתורה שהיא טעמי המצות” ע״ש.
49ותגזר אומר ויקם
“You shall decree a matter, and it shall be established for you.” Here it illustrates a royal command that is carried out, the first aspect of a mitzvah.
Job 22:28איוב כ״ב:כ״ח
וְתִגְזַר־אֹמֶר וְיָקׇם־לָךְ וְעַל־דְּרָכֶיךָ נָגַהּ אוֹר:
Thou shalt also decree a thing, and it shall be established unto thee, And light shall shine upon thy ways.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כב, כח. ראה לקמן שמע״צ פו, סע״ב שמציין לכמה מקומות.
50ויסודתה בהררי קדש
“Its foundation is in the mountains of holiness.” The Alter Rebbe applies it to the root of every mitzvah in the supernal holiness.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
51ותחת אשר לא עבדת כתיב
“Because you did not serve Havayah your G-d with joy and with gladness of heart, from an abundance of everything.” The Alter Rebbe uses it to show that the mitzvos must be service, done as a servant.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
52ושום תשים עליך מלך
The command to appoint a king, read here as accepting G-d as King, the basis of all service.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53משא״כ בלא קבלת עול מלכותו ית׳ אינו ממשיך כלום
There the Alter Rebbe explains that Malchus is called a garment, and that the drawing down by which the world becomes G-d’s comes through the mitzvos.
Kehot’s noteראה גם לקו״ת שה״ש יז, ב. ושם מציין לתו״א מו, ג.
54בד״ה כי עמך מקור חיים
That discourse explains that “the source of life,” the flow of G-dly light to all the worlds, is nullified before the Holy One, blessed be He, Himself, Who is not within the category of flow at all.
Kehot’s noteתו״א לה, א.
55כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The text refers to its own discourse on this verse in Mikeitz.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בביאור ע״פ וכל העם רואים
That explanation reads “the sounds” as drawings down of the Infinite Light from concealment into revelation, and says that everything the people saw at Sinai came through the sound of the shofar.
Kehot’s noteתו״א עד, ב.
57וכל העם רואים
“And all the people saw the sounds and the torches and the sound of the shofar.” The discourse on this verse explains why the Torah was given with the shofar.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שכל ההשגות שהשיגו גדולי הצדיקים
The Kehot note says the tzaddik meant here is the Arizal.
Kehot’s noteהכונה להאריז״ל. ראה תו״א כ, ב.
59עוטה אור כשלמה
“Wrapping Himself in light as in a garment.” The Alter Rebbe reads the light as the Torah, which is a garment for the mitzvos.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
60בד״ה ראיתי והנה מנורת זהב
That discourse begins with the Midrash that when Yirmeyahu and Yechezkel called Israel rejected silver and dross, Zechariah came and said, “a menorah all of gold.” It explains why the Community of Israel is called a menorah: hammered from one piece, so that what is above comes below and what is below goes above.
Kehot’s noteלעיל פ׳ בהעלותך לג, ג.
61ראיתי והנה מנורת זהב
Zechariah’s vision of a menorah all of gold. The text refers to its own discourse on this verse in Beha’alotcha.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בתרי״ג מצות דאורייתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות בסופה.
63בתרי״ג מצות דאורייתא
Rabbi Simlai taught that 613 mitzvos were told to Moshe, 365 prohibitions and 248 positive commands. It is the source of the number the Alter Rebbe adds to the seven rabbinic mitzvos.
Makkot 23bמכות כ״ג ב
64וז׳ מצות דרבנן
The note points there on the seven rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
65בתרי״ג . . וז׳ מצות דרבנן
The note points to the sources listed there on the 613 mitzvos together with the seven rabbinic mitzvos.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ שלח.
66תר״ך עמודי אור
The note says the 620 pillars of light are enumerated there one by one.
Kehot’s noteנמנו בפרטיות בשיעור קומה — לרמ״ק סצ״ג. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ שלח.
67להיות לו דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בחקותי ג.
Paragraph 8
68ושכנתי בתוכם
“They shall make Me a sanctuary, and I will dwell within them.” Here it expresses G-d’s will to dwell below, which the mitzvos fulfill and the Torah defines.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
69וצלתה מרובה מחמתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש סוכה.
70וצלתה מרובה מחמתה ושלא תהיה גבוה מעשרים אמה
The Mishnah rules that a sukkah higher than twenty cubits, or whose sunlight is greater than its shade, is invalid. The Alter Rebbe uses these laws as examples of how the Torah defines the form of G-d’s dwelling.
Mishnah Sukkah 1:1משנה סוכה א׳:א׳
סֻכָּה שֶׁהִיא גְבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה, פְּסוּלָה. רַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ שְׁלֹשָׁה דְּפָנוֹת, וְשֶׁחַמָּתָהּ מְרֻבָּה מִצִּלָּתָהּ, פְּסוּלָה. סֻכָּה יְשָׁנָה, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאֵיזוֹ הִיא סֻכָּה יְשָׁנָה, כָּל שֶׁעֲשָׂאָהּ קֹדֶם לֶחָג שְׁלשִׁים יוֹם. אֲבָל אִם עֲשָׂאָהּ לְשֵׁם חָג, אֲפִלּוּ מִתְּחִלַּת הַשָּׁנָה, כְּשֵׁרָה:
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. An old sukkah: Bet Shammai invalidates it and Bet Hillel validates it. What is an “old sukkah”? Any one which he made thirty days before the festival; but if he made it for the purpose of the festival, even at the beginning of the year, it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
71ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” It shows that the Torah is absorbed inwardly, like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
72כמ״ש במ״א
That passage explains that the light that fills all worlds is clothed in the very inwardness of the creatures to give them life, divided according to each one’s measure, from the inanimate up to the speaking being, whereas the light that encompasses all worlds is not clothed within them.
Kehot’s noteראה לקמן פ׳ ראה לג, ב.
73כמ״ש במ״א
There the Alter Rebbe explains that the revelation of the Infinite Light is brought about through Torah and mitzvos, and that “the heavens” (shamayim, read as sham mayim, “there is water”) stand for the Torah, which is likened to water: all comprehension and revelation come through the Torah, which is revealed to us.
Kehot’s noteתו״א לה, א.
74וכמ״ש הרמ״ז בפי׳ . . בדף קי״ח ע״א
That passage refers back to this maamar and cites the same Ramaz: the Torah is called a garment relative to the mitzvah and the Supernal Will itself.
Kehot’s noteראה גם לעיל פ׳ אמור לד, ג.
75שחכמה עילאה הנק׳ אבא הוא מלבוש הפנימי של אריך
On the Zohar’s question “Israel, from what place are they blessed?”, the Ramaz says that Abba is the inner dimension of Atzilus, “because it is the inner garment of Arich.” The Alter Rebbe cites it to show that wisdom is a garment for the Will.
Mikdash Melekh, RaMaZ Commentary on Zohar 3:118a:1מקדש מלך, פירוש הרמ"ז על ספר הזהר ג׳:קי״ח א:א׳
… ולזה אמר אוי לעולם מפני שבני אדם לא משגיחין כלו׳ אין חוששין ואין להם זכות להתענג במושכלי החכמה האמתית ולחזות בנועם כבוד מלכא עילאה הוא אבא שהוא הוא פנימיות האצילות. יען הוא מלבוש הפנימי של אריך. שסתם סודו הוא הוי״ה בק״מץ העולה מל״ך. ואבא הוא כבוד שלו. ועליו נאמר הראני נא את כבודך כבוד ך׳:
Zholkva, 1864 (Public Domain)
76בביאור ע״פ כי ביום הזה יכפר
That explanation discusses the virtue of the Torah as a whole: every Jew is commanded to learn all its laws, even those he will never need, such as the laws reserved for judges and rabbinic decisors.
Kehot’s noteלעיל פ׳ אחרי כז, א.
77כי ביום הזה יכפר
“For on this day He shall make atonement for you.” The text refers to its own explanation on this verse.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78לבושיה כתלג חיור
Daniel’s vision of the Ancient of Days, “His garment white as snow.” The explanation cited here discusses this garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79כי לי בנ״י עבדים
“For the children of Israel are servants to Me; they are My servants.” Their being servants is what makes them truly G-d’s.
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
80בביאור ע״פ וארשתיך לי
There the Alter Rebbe explains that wherever “Li” (“to Me”) is said, it endures forever, connecting it with the Name of 72, whose core is four yuds, equal in number to Li.
Kehot’s noteלעיל פ׳ במדבר ט, ג ואילך בפי׳ תי׳ ”לי”.
Paragraph 9
81ועתה יגדל נא כח אדני
Moshe’s plea after the sin of the spies, which the maamar now explains word by word.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82אותיות דינא
In his note there, the Rebbe points to Etz Chaim, Sha’ar Rapach Nitzotzin, ch. 4, for Ado-nai having the letters of dina.
Kehot’s noteלהעיר מע״ח שער רפ״ח ניצוצין פ״ד (הערת כ״ק אדמו״ר בסה״מ ש״ת ע׳ 133).
83דינא דמלכותא דינא
Shmuel’s rule that “the law of the kingdom is law,” binding as the law of the land. The Alter Rebbe uses the phrase to link Ado-nai with kingship.
Gittin 10b:12–14גיטין י׳ ב:י״ב-י״ד
אֶלָּא מַתָּנָה, בְּמַאי קָא קָנֵי – לָאו בְּהַאי שְׁטָרָא? וְהַאי שְׁטָרָא חַסְפָּא בְּעָלְמָא הוּא! אָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא – דִּינָא. וְאִיבָּעֵית אֵימָא, תָּנֵי ״חוּץ מִכְּגִיטֵּי נָשִׁים״. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אֵלּוּ, כְּשֵׁירִין וְכוּ׳: וְהָא לָאו בְּנֵי כְרִיתוּת נִינְהוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין י, ב. וש״נ.
Paragraph 10
84ונק׳ בשם כח
The note points to this discourse, “To understand the matter of the Infinite Light,” for why the light is called “power.”
Kehot’s noteראה ד״ה להבין ענין אוא״ס סעי׳ א ואילך — נדפס באוה״ת-ענינים.
85כמשל הכח שביד האדם
The analogy is quoted there.
Kehot’s noteמובא באוה״ת שלח ע׳ תקה, ושם מבאר דכאן כ׳ שזהו ענין סוכ״ע ובדרוש אחר מבואר שהוא ממכ״ע, ומבאר דשניהם עולים בקנה אחד ע״ש.
86ומן העפר אשר יהי׳
In the procedure of the sotah, the Kohen takes dust from the floor of the Mishkan. The Alter Rebbe reads it as the angels and souls, who are “dust” before G-d.
Numbers 5:17במדבר ה׳:י״ז
וְלָקַח הַכֹּהֵן מַיִם קְדֹשִׁים בִּכְלִי־חָרֶשׂ וּמִן־הֶעָפָר אֲשֶׁר יִהְיֶה בְּקַרְקַע הַמִּשְׁכָּן יִקַּח הַכֹּהֵן וְנָתַן אֶל־הַמָּיִם:
And the priest shall take holy water in an earthen vessel; and of the dust that is on the floor of the tabernacle the priest shall take, and put it into the water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ה, יז.
87ומן העפר אשר יהיה בקרקע המשכן
The text’s own citation (Zohar, vol. 3, 125a) for this reading of the verse.
Zohar, Nasso 5:68–73ספר הזהר, נשא ה׳:ס״ח-ע״ג
AND OF THE DUST THAT IS ON THE FLOOR OF THE TABERNACLE. We find it written: “all are of the dust, and all return to dust” (Eccl. 3, 20). There is a teaching concerning this, saying that even the orb of the sun is of the dust, all the more so then the sons of men.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
88ישאהו על אברתו
“As an eagle stirs up its nest, hovers over its young, spreads its wings, takes it, carries it on its pinions.” The Alter Rebbe suggests that the pinions are the mitzvos, by which G-d carries the soul upward.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, יא.
89ישאהו על אברתו
The text’s own citation of the Raaya Mehemna, Pinchas, 238b, which discusses the 248 commandments as the King’s limbs and the carrying “on His pinions.”
Zohar, Pinchas 78:481–79:489ספר הזהר, פנחס ע״ח:תפ״א-ע״ט:תפ״ט
90רמ״ח פיקודין רמ״ח אברים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
91ברע״מ פ׳ פנחס דרל״ח ב׳
That passage cites the same Raaya Mehemna and explains “He carries it on His pinions” as a level above what is drawn down through the 248 commandments, which are the King’s 248 limbs; it is reached by being exacting with oneself, and it is the meaning of “May Havayah lift up His face to you.”
Kehot’s noteראה לקמן פ׳ מטות פה, א.
92אמנם במ״א ע״פ כנשר יעיר
There “As an eagle stirs up” is explained through compassion and teshuvah: “the way of the eagle in the heavens” is to rise ever higher, from ascent to ascent, and “stirs up its nest” is a first arousal that touches the soul without yet entering it fully.
Kehot’s noteלקמן פ׳ האזינו עח, ב.
93גילוי ההשפעה
On “the revelation of the flow,” it explains that the flow given with affection is the level of will.
Kehot’s noteכי ההשפעה בדרך חיבה זהו בחי׳ רצון — אוה״ת-ענינים שם.
94כי הנה ארך אפים . . למטה מאד
This passage is quoted there, with the addition: “that is, the flow in a manner of affection is the level of will (ratzon).”
Kehot’s noteמובא באוה״ת-ענינים ערך אוא״ס ע׳ קו ומוסיף שם ”ור״ל כי ההשפעה בדרך חיבה זהו בחי׳ רצון”.
95דבור הוא בקול רם והכרזה
The text’s own citation, from the Idra, on the difference between “speaking” and “saying”: speech is open and aloud. It grounds the distinction between dibbur and amirah.
Zohar, Idra Rabba 13:123–15:134ספר הזהר, האדרא רבא י״ג:קכ״ג-ט״ו:קל״ד
96בכתבי האריז״ל
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ כסה״כ פ״ב פ״ה פ״ו. [כ].
97בזח״ג קל״ג א׳
That passage explains the difference between “saying,” which is in the heart, and “speaking,” which is in the mouth and reveals to another; above, the ten utterances of creation are in Chochmah and the Ten Commandments in Binah.
Kehot’s noteראה לקמן פ׳ חקת נז, ד ובמ״מ לשם.
Paragraph 11
98וידבר אלקים את כל הדברים
The opening of the Ten Commandments. The Alter Rebbe reads “spoke” and “saying” as the revealed speech above and the hidden saying below.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
99דבר ה׳ זו הלכה
The Sages expound “the word of Havayah” that people will seek and not find as halachah. Here it identifies Torah study, and halachah above all, as G-d’s word in a person’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
100ואשים דברי בפיך
“I have put My words in your mouth.” Here it describes Torah study as G-d’s own words placed in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
101לאו דאית לך צדק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
102לאו דאית לך צדק ידיעא דאיהו דין ולאו משפט ידיעא דאיהו רחמי ולאו מכל אלין מדות כלל
Eliyahu’s prayer (Patach Eliyahu): G-d has no known righteousness or justice, nor any of the attributes in Himself. It shows that the attributes are revealed only as G-d chooses to relate to the world, in response to man.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
103וינחהו בג״ע לעבדה ולשמרה
G-d placed Adam in Gan Eden “to work it and to guard it.” The Alter Rebbe reads it as man’s task of drawing G-d’s radiance into Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
Paragraph 12
104לעבדה ולשמרה
G-d placed Adam in Gan Eden “to work it and to guard it.” Here it shows that the mitzvos draw the radiance into the lower Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105לעבדה זו רמ״ח מ״ע
The Kehot note gives this Zohar passage (and others) for reading “to work it” as the positive commandments and “to guard it” as the prohibitions.
Zohar I, 27aזח״א כז, א
Kehot’s noteראה זח״א כז, א. ועוד.
106טובה הארץ מאד מאד
Yehoshua and Kalev’s words, “The land is very, very good.” The text refers to its own discourse on this verse for the principle that the higher descends lower.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107כי לי בני ישראל עבדים
“For the children of Israel are servants to Me.” It defines the service of the mitzvos through which the power of Ado-nai is drawn.
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108וכ״מ שנאמר לי
The Midrash teaches that wherever “to Me” is said, it never departs, neither in this world nor in the World to Come. Being G-d’s servants makes Israel permanently His.
Vayikra Rabbah 2:2ויקרא רבה ב׳:ב׳
Kehot’s noteויק״ר ב, ב.
109שאדם אוכל פירותיהן
The Mishnah lists mitzvos whose fruits a person eats in this world while the principal remains for the World to Come. It shows that the power of the mitzvos reaches even this world.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
110יש מהן שאדם אוכל פירותיהן בעוה״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פאה א, א.
111אם בחקתי תלכו
The opening of the blessings of Bechukosai, “If you walk in My statutes.” The blessings that follow are material ones, in this world.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112והשיג לכם דיש
“Your threshing shall overtake the vintage”: a promise of plenty in this world.
Leviticus 26:5ויקרא כ״ו:ה׳
וְהִשִּׂיג לָכֶם דַּיִשׁ אֶת־בָּצִיר וּבָצִיר יַשִּׂיג אֶת־זָרַע וַאֲכַלְתֶּם לַחְמְכֶם לָשֹׂבַע וִישַׁבְתֶּם לָבֶטַח בְּאַרְצְכֶם:
And your threshing shall reach unto the vintage, and the vintage shall reach unto the sowing time; and ye shall eat your bread until ye have enough, and dwell in your land safely.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ונתתי שלום בארץ
“And I will give peace in the land”: another blessing fulfilled in this world.
Leviticus 26:6ויקרא כ״ו:ו׳
וְנָתַתִּי שָׁלוֹם בָּאָרֶץ וּשְׁכַבְתֶּם וְאֵין מַחֲרִיד וְהִשְׁבַּתִּי חַיָּה רָעָה מִן־הָאָרֶץ וְחֶרֶב לֹא־תַעֲבֹר בְּאַרְצְכֶם:
And I will give peace in the land, and ye shall lie down, and none shall make you afraid; and I will cause evil beasts to cease out of the land, neither shall the sword go through your land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
114ובאו עליך כל הברכות
“And all these blessings shall come upon you and overtake you, if you listen to the voice of Havayah your G-d.” The Alter Rebbe reads “overtake you” as the blessings reaching down to wherever a person is.
Deuteronomy 28:2דברים כ״ח:ב׳
וּבָאוּ עָלֶיךָ כׇּל־הַבְּרָכוֹת הָאֵלֶּה וְהִשִּׂיגֻךָ כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ:
And all these blessings shall come upon thee, and overtake thee, if thou shalt hearken unto the voice of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, ב.
Paragraph 14
115ועובר על פשע
“Who is a G-d like You, bearing iniquity and passing over transgression.” The Alter Rebbe reads “passing over transgression” as transgression turned into abundance.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116זדונות נעשו כזכיות
Reish Lakish: great is teshuvah, for through it deliberate sins become like merits; the Gemara explains that this is teshuvah out of love. It illustrates darkness transformed into light.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
117בחסד ואמת יכופר עון
“Through kindness and truth iniquity is atoned for.” With “truth” read as Torah, the verse teaches that the Torah atones.
Proverbs 16:6משלי ט״ז:ו׳
בְּחֶסֶד וֶאֱמֶת יְכֻפַּר עָוֺן וּבְיִרְאַת ה׳ סוּר מֵרָע:
By mercy and truth iniquity is expiated; And by the fear of the L-RD men depart from evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, ו. וראה באגה״ת פ״ט.
118ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ג, ח.
119ואין אמת אלא תורה
The Yerushalmi says “truth is nothing but Torah,” citing “Buy truth and do not sell it.” It identifies the “truth” of the verse with the Torah.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
120התורה מכפרת עונותיו של אדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ד, ח.
121וחטאך בצדקה פרוק
Daniel’s advice to Nevuchadnetzar, “redeem your sin through charity.” It shows that the mitzvah of charity atones.
Daniel 4:24דניאל ד׳:כ״ד
לָהֵן מַלְכָּא מִלְכִּי יִשְׁפַּר עֲלָךְ וַחֲטָאָךְ בְּצִדְקָה פְרֻק וַעֲוָיָתָךְ בְּמִחַן עֲנָיִן הֵן תֶּהֱוֵה אַרְכָה לִשְׁלֵוְתָךְ:
Wherefore, O king, let my counsel be acceptable unto thee, and break off thy sins by almsgiving, and thine iniquities by showing mercy to the poor; if there may be a lengthening of thy prosperity.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה דניאל ד, כד.
Paragraph 15
122ונתתי דברי בפיך
G-d’s words to Yirmeyahu, “Behold, I have put My words in your mouth,” on which the text’s phrase is based. Here it describes Torah study.
Jeremiah 1:9ירמיהו א׳:ט׳
וַיִּשְׁלַח ה׳ אֶת־יָדוֹ וַיַּגַּע עַל־פִּי וַיֹּאמֶר ה׳ אֵלַי הִנֵּה נָתַתִּי דְבָרַי בְּפִיךָ:
Then the L-RD put forth His hand, and touched my mouth; and the L-RD said unto me: Behold, I have put My words in thy mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ירמי׳ א, ט.
123שום תשים עליך מלך
The command to appoint a king, read again as accepting G-d’s Kingship in doing the mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124היום לעשותם
“Which I command you today, to do them”: the drawing down happens only through action in this world.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ועתה יגדל נא
The text’s own citation: the Midrash on Parshas Shelach, chapter 16, on Moshe’s plea after the spies.
Bamidbar Rabbah 16במדבר רבה ט״ז
126ועתה יגדל נא
The text’s own citation: the Zohar on Parshas Shelach, on this verse.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
127ועתה יגדל נא
The text’s own citation: Rabbeinu Bachya’s commentary on this verse, in its place in Parshas Shelach.
Rabbeinu Bahya, Bamidbar 14:17–18רבנו בחיי, במדבר י״ד:י״ז-י״ח
ועתה יגדל נא כח ה׳. על דרך הפשט מי שהוא ארך אפים יש לו כח גדול לשבור כעסו, וזהו כאשר דברת לאמר המדות, לכך סמך לו ה׳ ארך אפים. או יהיה ענין ”לאמר” בעת צרה, וכמו שדרשו רז״ל בפסוק (בראשית כ״ח:כ׳) וידר יעקב נדר לאמר, מאי לאמר לדורות, שיהיו נודרין בעת צרתם. וע״ד המדרש ועתה יגדל נא כח אדני, תנצח מדת רחמים למדת הדין. ודע כי אותיות השם יתברך אל״ף דל״ת ויו״ד של יגדל רבתי. ומשל למה הדבר דומה, לשושבין שנכנס לפני המלך להליץ זכות על בתו, מצא המלך ואת …
ועתה יגדל נא כח ה', “and now may the strength of My L-rd be magnified, etc.” According to the plain meaning of the text Moses meant that anyone who possesses the attribute of being slow to anger (extreme patience) possesses the strength to conquer his anger; Moses therefore added: “as You have spoken, saying,” referring to the attributes of His which G’d had revealed to him after the episode of the golden calf. This is why he immediately added mention of the attribute ה' ארך אפים, “the L-rd is slow …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
128The text’s own citation: when Moshe went up on high he found G-d tying crowns to the letters; G-d said, “You should have helped Me,” and at once Moshe said, “And now, please, let the power of Havayah be great, as You have spoken.”
Shabbat 89a:5שבת פ״ט א:ה׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם מְצָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁהָיָה קוֹשֵׁר כְּתָרִים לָאוֹתִיּוֹת. אָמַר לוֹ: מֹשֶׁה, אֵין שָׁלוֹם בְּעִירְךָ? אָמַר לְפָנָיו: כְּלוּם יֵשׁ עֶבֶד שֶׁנּוֹתֵן שָׁלוֹם לְרַבּוֹ? אָמַר לוֹ: הָיָה לְךָ לְעׇזְרֵנִי, מִיָּד אָמַר לוֹ: ״וְעַתָּה יִגְדַּל נָא כֹּחַ ה׳ כַּאֲשֶׁר דִּבַּרְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
129The text’s own citation: Moshe invokes G-d’s word that He is slow to anger even to the wicked, and that is the meaning of “And now, please, let the power of Havayah be great, as You have spoken.”
Sanhedrin 111b:1סנהדרין קי״א ב:א׳
אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, וְלֹא כָּךְ אָמַרְתָּ לִי: ״אַף לָרְשָׁעִים״? וְהַיְינוּ דִּכְתִיב: ״וְעַתָּה יִגְדַּל נָא כֹּחַ ה׳ כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
130ועתה יגדל נא כח
Moshe’s plea, now read with stress on “And now” as teshuvah.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131יגדל נא כח
The text’s own citation (Pinchas, end of 220a), which Likkutei Torah, Chukas says explains “with all his strength” like “let the power of Ado-nai be great.”
Zohar, Pinchas 18:125–21:135ספר הזהר, פנחס י״ח:קכ״ה-כ״א:קל״ה
1the first 4 lines of the Hebrew text are not translated. The shadow returned as before and went to and fro in the house in the shape of a man. R. Abba fell on his face. R. Jose said: ‘I remember that I once saw R. Phineas b. Jair in this place standing in this spot and discoursing on the verse, “Phineas son of Eleazar son of Aaron the priest”, etc. G-d at that time, he said, was debating how to give this covenant to Phineas, because it belonged of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
132אין ועתה אלא תשובה
On “And now, lest he put forth his hand,” Rabbi Abba bar Kahana says that G-d opened for Adam a door to teshuvah, for “and now” always means teshuvah. The Alter Rebbe applies it to Moshe’s “And now.”
Bereshit Rabbah 21:6בראשית רבה כ״א:ו׳
ועתה פן ישלח ידו - אמר רבי אבא בר כהנא: מלמד שפתח לו הקדוש ברוך הוא פתח של תשובה. ועתה, אין ועתה, אלא תשובה, שנאמר (דברים י): ועתה ישראל מה ה׳ אלקיך וגו.' והוא אומר פן, ואין פן, אלא לאו. אמר הקב״ה: ישלח ידו ואכל גם מעץ החיים אתמהא, ואם אוכל הוא חי לעולם?! לפיכך, וישלחהו ה׳ אלקים מגן עדן. כיון ששלחו, התחיל מקונן הן האדם :
“And now, he might extend his hand” – Rabbi Abba bar Kahana said: This teaches that the Holy One blessed be He opened for him an opportunity for repentance. “And now” – “and now” is nothing other than repentance, as it is stated: “And now, Israel, what does the L-rd your G-d [ask of you? Only to fear the L-rd your G-d, to walk in all His ways…]” (Deuteronomy 10:12). But he [Adam] said: “Might [pen]” – and pen is nothing other than no. The Holy One blessed be He …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
133ועיין מענין ועתה . . דשבת דפ״ט ע״א
The wording of the Gemara in Shabbos 89a is copied there.
Kehot’s noteהלשון נעתק באוה״ת שלח ע׳ תסח.
134בספר שערי אורה
The wording of Sha’arei Orah is copied there.
Kehot’s noteהלשון נעתק באוה״ת שלח ע׳ תסט.
135סנהדרין קי״א ב׳
The wording of the Gemara in Sanhedrin 111b is copied there.
Kehot’s noteהלשון נעתק באוה״ת שלח ע׳ תעא.
136רבות פ׳ שלח פט״ז
The wording of the Midrash Rabbah on Shelach is copied there.
Kehot’s noteהלשון נעתק באוה״ת שלח ע׳ תעא.
137ובפרדס בעה״כ ערך כח
The entry “Koach” of the Pardes, Erchei HaKinuyim, is copied there.
Kehot’s noteנעתק באוה״ת שם ע׳ תסט.
138זח״ג פ׳ שלח דקס״א ב׳
This Zohar passage is brought in these places.
Kehot’s noteאוה״ת שם ס״ע תסט. שם ע׳ תעב. תעט.
139פ׳ האזינו רצ״ה
This Zohar passage from Haazinu is brought in these places.
Kehot’s noteאוה״ת שם ע׳ תעב. תפ.
140פנחס דר״כ ובהרמ״ז
That passage cites the Zohar, Pinchas (end of 220a), which explains “with all his strength (koach)” like “let the power (koach) of Ado-nai be great,” together with the Ramaz there.
Kehot’s noteראה לקמן פ׳ חקת סה, ד ובמ״מ לשם.
141דרמ״ה ע״א
The Ramaz’s comment is brought in these places.
Kehot’s noteאוה״ת שם ע׳ תעג. תפ.
142במא״א אות כ׳ סעיף י׳
The entry of Me’orei Or, letter kaf, section 10, is brought there.
Kehot’s noteאוה״ת שם ע׳ תעג.
143ובאות עיין סעיף ע״ט
The Kehot note says that “section 79” should seemingly read 69, and that this is how it appears in Or HaTorah in these places.
Kehot’s noteלכאורה צ״ל סט. וכ״ה באוה״ת שלח ע׳ תעג. ע׳ תעד. וראה גם ע׳ תקט.
144רבות באיכה דס״ה א׳
The Midrash on Eichah is brought in these places.
Kehot’s noteאוה״ת שלח ע׳ תעב. וע׳ תעט.
145וילכו בלא כח
“And they went without strength before the pursuer.” The text cites the Midrash on this verse among the sources on “power.”
Lamentations 1:6איכה א׳:ו׳
וַיֵּצֵא מִבַּת־צִיּוֹן כׇּל־הֲדָרָהּ הָיוּ שָׂרֶיהָ כְּאַיָּלִים לֹא־מָצְאוּ מִרְעֶה וַיֵּלְכוּ בְלֹא־כֹחַ לִפְנֵי רוֹדֵף:
And gone is from the daughter of Zion All her splendour; Her princes are become like harts That find no pasture, And they are gone without strength Before the pursuer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146ת״ז בהקדמה ד״ד ע״ב
This passage of the Tikkunei Zohar is mentioned there.
Kehot’s noteנזכר באוה״ת שלח ע׳ תעד.
147תקון כ״ב דס״ו ע״ב
The wording of this passage of the Tikkunei Zohar is copied there.
Kehot’s noteנעתק באוה״ת שלח ע׳ תעד.
148תקון נ״ה דצ״ה ע״א
This passage of the Tikkunei Zohar is mentioned there.
Kehot’s noteנזכר באוה״ת שלח ע׳ תעד.
149בבחיי במקומו פ׳ שלח
Rabbeinu Bachya’s comment is brought there.
Kehot’s noteאוה״ת שם ע׳ תסט.

Likkutei Torah · Parshas Shelach · Maamar 4
ביאור ע״פ ועתה יגדל הנ״ל
An explanation of “And now, let [the power] be great” (Numbers 14:17)
Moshe’s plea, “And now, let the power of Ado-nai be great, as You have spoken, saying,” asks for the work of both Torah and mitzvos. The Torah, rooted in the hidden Chochmah, turns divine “speech” into “saying” and draws G-dliness into Gan Eden; the mitzvos, rooted in the Gulgalta above wisdom, draw down “the power of Ado-nai,” the Malchus of the hidden Chochmah, and that is reached only when a mitzvah is done as the King’s command, by accepting His yoke.
The maamar in brief
Angels, “those who stand,” receive light enclothed in the vessels of their world and stay fixed; souls in this world, where sovev kol almin shines, are “walkers” who can turn darkness itself to light, so all refinement belongs to now. The maamar then sets Torah against mitzvos. The mitzvos are encompassing garments, drawn from a Malchus that becomes Atik, the removed level, for the realm below it. The Torah issues from the hairs of the hidden Chochmah, a level of contraction that defines each mitzvah in detail and can be understood; the mitzvos come from the Gulgalta, the Keser within Keser, pure will without reason, and so they are chukim. Moshe asked for both: through the Torah “You have spoken” becomes “saying,” drawing the Thirteen Attributes into Gan Eden; through the mitzvos “the power of Ado-nai” is made great. A mitzvah’s own effect, a union above, is like a remedy; its higher aspect is “the King’s command,” done without reason, and only accepting the yoke draws down the power of Ado-nai, the higher Ado-nai of “Ado-nai, who will stand.”

Outline
	1Those who stand and those who walk“With all your soul” and “with all your might” are “those who stand” and “walkers.” The angels receive light enclothed in vessels and cannot change; souls in this world, where sovev kol almin shines, can change from one essence to another, so all refinement is “today.” Its full revelation, “rest for the life of the worlds,” awaits the Time to Come.¶1–2
	2The mitzvos as encompassing garmentsThe mitzvos are garments, encompassing lights. Malchus of Atzilus becomes Atik, the “Rock” that covers Beriah, and Malchus of the Infinite One becomes Atik for Atzilus, removed and exalted above the middos; three such encompassing levels match mitzvos of thought, speech and action.¶3
	3Torah from the hairs, mitzvos from the GulgaltaThe Torah is drawn from the hairs of the hidden Chochmah, contractions through Gevurah, and the mitzvos from the Gulgalta of Arich Anpin and its hair-free “paths” of Chesed. The mitzvah itself is simple will without reason; the Torah’s wisdom defines it, so all can grasp the Torah at their level, while the mitzvos remain chukim.¶4–5
	4Moshe’s request: the Torah turns speech into “saying”Man was placed in Gan Eden to draw G-dliness there, and this comes through the Torah, called “strength,” rooted in the hidden Chochmah. As Malchus of Atzilus becomes Atik for Beriah, speech becomes “saying,” and the Thirteen Attributes of Beriah, Yetzirah and Asiyah are drawn into Gan Eden.¶6
	5The mitzvos: a remedy, and the command of the KingThrough the mitzvos “the power of Ado-nai” is made great, revealed from its root in the Keser of Arich Anpin. A mitzvah’s own effect, a union above, has a reason and is like a remedy; its higher aspect is the King’s command, done without reason, which only accepting the yoke can draw down.¶7–8
	6Two levels of Ado-nai“Mitzvos require intention” means accepting the yoke. Ado-nai is the Malchus of Atzilus, and “the power of Ado-nai” is the Malchus of the hidden Chochmah, “Ado-nai, who,” which can forgive even sins that reach Y-ah. A parenthesis gathers the Zohar and its commentators, and the theme is found again in David’s twenty-eight years and in “Blessed be the glory of Havayah from its place.”¶9


Key concepts
	those who stand and walkersעומדים ומהלכים
	Angels, who receive light enclothed in the vessels of their world and stay at one level, and souls in this world, who can change from one essence to another.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to be enclothed in vessels; it shines in this world and makes transformation and refinement possible.

	Atikעתיק
	The “removed” level: the Malchus of a higher realm that becomes the hidden, encompassing crown of the realm below it, exalted above the middos.

	Gulgalta (skull) and hairsגלגלתא ושערות
	The Gulgalta of Arich Anpin, the Keser within Keser, is the source of the mitzvos, pure will; the hairs of the hidden Chochmah, contractions through Gevurah, are the source of the Torah’s detailed wisdom.

	the hidden Chochmah (Chochmah Stima’ah)חכמה סתימאה
	The Chochmah of Arich Anpin, root of the Torah; its Malchus is the higher Ado-nai, “the power of Ado-nai.”

	the command of the Kingמצות המלך
	The higher aspect of a mitzvah: done without seeking any reason, even were no union made above, as though one had been told to chop wood.

	accepting the yoke (kabbalas ol)קבלת עול
	Submitting to G-d as King beyond understanding; the intention the mitzvos require, and the only way to draw down the level above reason.

	the power of Ado-naiכח אדני
	The Malchus of the hidden Chochmah, above Atzilus, which Moshe asked to be drawn down and made great within the Ado-nai of Atzilus.


Section 1 · ¶1–2
Those who stand and those who walk
1ביאור ע״פ ועתה יגדל1 הנ״ל
An explanation of the verse “And now, let [the power] be great,” mentioned above.
The heading says this is a further explanation of a verse already discussed above: “And now, I pray, let the power of Ado-nai be great, as You have spoken, saying.” Moshe said these words when he pleaded for the people after the report of the spies.




2הנה ענין בכל נפשך ובכל מאדך שהוא בחי׳ עומדים ומהלכים2 עומדים הוא בחי׳ התלבשות האורות בכלים בכל עולם לפי השגתו בבריאה כך וביצירה כך כו׳ והיינו לפי שמקבל מבחינת מל׳ הממכ״ע [הממלא כל עלמין]
Now, the matter of “with all your soul and with all your might,” which is the level of “those who stand” and “walkers”: “those who stand” is the level of the enclothing of the lights in the vessels in each world according to its comprehension, in the World of Beriah (Creation) in one way and in Yetzirah (Formation) in another, etc. That is because it receives from the level of the Malchus (sovereignty) of the light that fills all worlds (memalei kol almin).
The two phrases “with all your soul” and “with all your might” are tied to two kinds of beings, “those who stand” and “walkers.” “Those who stand” receive G-dly light only as it is enclothed in the vessels of their own world, so each world grasps it in its own measure, Beriah in one way and Yetzirah in another. This is because that light comes from Malchus of memalei kol almin, the light that enters each world and is fitted to its capacity.


אבל בעוה״ז נקראים נש״י [נשמות ישראל] בבחי׳ מהלכים מפני שמאיר בו סוכ״ע שלמעלה מהתלבשות בכלים והוא בחינת מאדך ומתחת זרועות עולם3 ולכך כל הבירורים הם עתה דוקא היום לעשותם4
But in this world the souls of Israel are called by the level of “walkers,” because there shines in it the light that encompasses all worlds (sovev kol almin), which is above enclothing in vessels; and this is the level of “your might,” and of “and beneath are the arms of the world.” Therefore all the refinements (birurim) are now specifically: “today, to do them.”
The souls of Israel in this world are “walkers,” because here there shines a light too great to enter any vessel: sovev kol almin, the light that encompasses the worlds. It corresponds to “with all your might,” a love without limit, and to “beneath are the arms of the world,” the divine power that reaches down below everything. That is why all the work of refinement (birurim) belongs specifically to now, to life in this world: “today, to do them.”


כי לפי שיש התגלות סוכ״ע יכול להפך ממהות למהות כנ״ל ומטעם זה נקרא מהלכים להיות אתהפכא מחשוכא כו׳
For since there is a revelation of sovev kol almin, one can transform [things] from one essence to another, as mentioned above; and for this reason [they] are called “walkers,” so that there be “transformation from darkness,” etc.
Because sovev kol almin is revealed here, a thing can be changed in its very nature, from one essence to another, as when darkness itself is turned into light. This power to move from one state to a wholly different one is what makes the souls “walkers.”


אבל בעולם העליון א״א להיות היפוך ממהות למהות אלא כמו שהוא כן יקום כו׳ (ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בחקתי בד״ה מבואר בע״ח [בעץ חיים])5
But in the supernal world there cannot be a transformation from one essence to another; rather, as it is, so it shall stand, etc. (And see what is written above, in Parshas Bechukosai, in the discourse beginning “It is explained in Etz Chaim.”)
In the higher worlds there is no such transformation: each thing remains what it is and where it is. The text refers the reader to its discourse in Parshas Bechukosai, “It is explained in Etz Chaim,” for more on this.


והנה גילוי בחי׳ זו דסוכ״ע שמאיר בעוה״ז יהיה לע״ל [לעתיד לבוא] והוא בחי׳ מנוחה לחיי6 עולמים7 שהוא מל׳ חיות עולמות שיתעלה להיות בבחינת מנוחה משא״כ עתה יש עליות וירידות שונות בין שבת ליום טוב או יוה״כ [יום הכפורים] כו׳.8
Now, the revelation of this level of sovev kol almin that shines in this world will be in the Time to Come; and this is the level of “rest for the life of the worlds,” which is Malchus, the life-force (chayus) of the worlds, which will be elevated to be in the level of rest. Whereas now there are various ascents and descents, between Shabbos and Yom Tov or Yom Kippur, etc.
The full revelation of sovev kol almin, which now shines in this world in a hidden way, will come in the Time to Come, called “rest for the life of the worlds.” The text reads “the life of the worlds” as Malchus, which gives the worlds their life-force, and says that it will then be raised to a state of rest. Now, by contrast, it goes through ascents and descents, which differ between Shabbos, Yom Tov and Yom Kippur.




Section 2 · ¶3
The mitzvos as encompassing garments
3והנה תורה ומצות המצות הם לבושים שהם בחינת מקיפים כי הנה אומרים אדון עוזנו צור משגבנו כו׳
Now, [as for] Torah and mitzvos: the mitzvos are garments, which are the level of encompassing [lights] (makifim). For we say, “Master of our strength, Rock of our stronghold,” etc.;
The maamar turns to Torah and mitzvos and begins with the mitzvos: they are “garments” for the soul, and garments are encompassing lights (makifim), which surround a thing rather than enter it. To show how such an encompassing light is formed, it quotes a phrase of the prayers that calls G-d “Master of our strength, Rock of our stronghold.”


שמל׳ דאצילות נעשה עתיק דבריאה וביצירה כו׳ ונק׳ צור כמו הסלע שמכסה מן הגשמים כו׳
that is, the Malchus (sovereignty) of the World of Atzilus (Emanation) becomes the Atik of the World of Beriah (Creation), and in Yetzirah (Formation), etc.; and it is called “Rock,” like the crag that shelters from the rains, etc.
Malchus of Atzilus, the lowest level of the highest world, becomes the Atik of Beriah: the hidden, highest level of the world below it; and the same holds for Yetzirah. That is why it is called “Rock”: like a rock that shelters from the rain, it covers the lower world from above, as an encompassing light.


וכמו שבבי״ע נעשו ג׳ מקיפים ממלכות כך בבי״ע דאצילות שהן או״א [אבא ואימא] בריאה חג״ת [חסד גבורה תפארת] יצירה נה״י [נצח הוד יסוד] עשיה נעשים עליהם מקיפים מבחי׳ מל׳דא״ס שנק׳ מל׳ דא״ק [דאדם קדמון] שנעשים עתיק כו׳
And just as in Beriah, Yetzirah and Asiyah (Action) three encompassing [lights] were made from Malchus, so in the Beriah, Yetzirah and Asiyah of Atzilus — which are Abba and Imma (Chochmah and Binah), Beriah; Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), Yetzirah; Netzach (victory), Hod (splendor) and Yesod (foundation), Asiyah — encompassing [lights] are made over them from the level of the Malchus of the Infinite One (Ein Sof), which is called the Malchus of Adam Kadmon, which become Atik, etc.;
The same pattern repeats inside Atzilus, which has its own Beriah, Yetzirah and Asiyah: Abba and Imma are its Beriah, Chesed, Gevurah and Tiferes its Yetzirah, and Netzach, Hod and Yesod its Asiyah. Over these too stand encompassing lights, formed from Malchus of the Infinite One, also called Malchus of Adam Kadmon, and they become Atik.


שנעתק מן המדות הנקרא יומין ומרומם ומתנשא מהן והוא מלשון המעתיק הרים9 כו׳ והוא ע״פ מ״ש המתנשא מימות עולם מן המדות ולאו מכל מדות
for it is removed (ne’etak) from the emotive attributes (middos), which are called “days” (yomin), and is exalted and uplifted above them. And it is from the expression “Who removes (ha-ma’atik) mountains,” etc. And this is according to what is said, “Who is uplifted from the days of the world,” [that is,] from the middos; and “not of all the middos —
The name Atik means “removed”: this level is removed from the middos, which are called “days,” and exalted above them, as the same root is used in “Who removes mountains.” The phrase of the prayers “Who is uplifted from the days of the world” is read the same way: uplifted above the middos, and, in the words quoted next, “not of all these middos at all.”


אלין כלל10 כנ״ל ונגד זה יש ג׳ בחינות במצות. יש מהם תלוים במחשבה כמו ואהבת כו׳ ויש בדבור כו׳.
these — at all,” as mentioned above. And corresponding to this there are three levels in the mitzvos: some of them depend on thought, such as “And you shall love,” etc., and some on speech, etc.
The quoted phrase ends here, and the text notes that it was explained above. Corresponding to these three encompassing levels there are three kinds of mitzvos: those that depend on thought, such as the love of G-d (“And you shall love”), those that depend on speech, and, as the “etc.” implies, those that depend on action.




Section 3 · ¶4–5
Torah from the hairs, mitzvos from the Gulgalta
4והנה אורייתא מחכמה נפקת מח״ס [מחכמה סתימאה] שהתורה נמשכת משערות דח״ס [דחכמה סתימאה] שמלובש בתוכה גבורה דעתיק והמצות נמשכות מגלגלתא דאריך שהוא כתר שבכתר שמלובש בה חסד דעתיק בחינת לבנונית כמ״ש ארחות11 הוי׳
Now, “the Torah issues from Chochmah (wisdom)”: from the hidden Chochmah (Chochmah Stima’ah). For the Torah is drawn from the hairs of the hidden Chochmah, within which the Gevurah (restraint) of Atik is enclothed; and the mitzvos are drawn from the Gulgalta (skull) of Arich [Anpin], which is the Keser (the Crown) within Keser, in which the Chesed (kindness) of Atik is enclothed, the level of whiteness, as it is written, “the paths of Havayah”:
The Zohar’s saying “the Torah issues from Chochmah” is made precise: from the hidden Chochmah, the Chochmah of Arich Anpin (the outer level of Keser). In the Kabbalistic image of a head, the Torah comes from the “hairs” of this hidden Chochmah, in which the Gevurah of Atik is enclothed, while the mitzvos come from the Gulgalta, the skull of Arich Anpin, the Keser within Keser, in which the Chesed of Atik is enclothed and which is called “whiteness.” From there come the “paths of Havayah.”


כמו האורח והשביל שהוא מקום פנוי כמו״כ [כמו כן] הן פנויים משערות והן תליסר אורחין דמתפלגין לז״א
like a path and a trail, which is an open space; so too, they are clear of hairs. And these are the thirteen paths that branch out to Z’eir Anpin (the emotive attributes),
A path through a field is a strip left open, and so these “paths” are places on the head that are clear of hair. They are the thirteen paths that branch out from there into Z’eir Anpin.


וכמ״ש בזהר חד ארחא דמתפליג12 לתרי״ג פקודין דאורייתא13 כמ״ש כל ארחות הוי׳ חסד ואמת כו׳ משא״כ השערות המה בחי׳ צמצומים ע״י ה״ג [חמש גבורות] בחי׳ דינים.
and as is written in the Zohar, “one path that branches out into the 613 precepts of the Torah,” as it is written, “All the paths of Havayah are kindness and truth,” etc. Whereas the hairs are the level of contractions (tzimtzumim) through the five Gevuros, the level of judgments (dinim).
The Zohar speaks of one path that divides into the 613 precepts of the Torah and cites “All the paths of Havayah are kindness and truth.” So the mitzvos come from the open “white” paths of Chesed, while the hairs are contractions brought about by the five Gevuros, the source of judgment and limitation.




5והענין כי אנו רואים כל התורה פי׳ וביאור טעם המצות כמו מצות ציצית יש ע״ז בתשבע״פ [בתורה שבעל פה] פרק
The explanation is: we see that the whole Torah is the interpretation and elucidation of the reason for the mitzvos. For example, on the mitzvah of tzitzis there is in the Oral Torah the chapter
The maamar now explains why the Torah is from Chochmah and the mitzvos from the higher Gulgalta. The Torah as a whole explains and spells out the mitzvos: on tzitzis, for example, the Oral Torah has a whole chapter of tractate Menachos, the chapter “HaTecheiles.”


התכלת ומצות ואזהרת שבת יש ע״ז מסכת שלימה והתורה שבאותה המצוה היא המגבלת ומצמצמת להיות המצוה בזו האופן דוקא ולא באופן אחר משא״כ המצוה עצמה
HaTecheiles, and on the mitzvah and the prohibition of Shabbos there is a whole tractate. And the Torah within that mitzvah is what limits and contracts [it], so that the mitzvah be in this manner specifically and not in another manner; whereas the mitzvah itself,
Shabbos, with its command and its prohibitions, fills an entire tractate. It is the Torah’s wisdom within each mitzvah that defines and narrows it, so that it must be done in exactly this way and no other; the mitzvah by itself does not do this.


כמו שמפורשת בתורה אין בה הוכחה שתהיה כך דוקא וכמו כן בחי׳ גלגלתא תר״ך עמודי אור המשכות אלהות להאיר במצות תפילין עד״מ ודמיון
as it is stated in the Torah, has in it no proof that it must be specifically so. And likewise, the level of Gulgalta, the 620 pillars of light, [are] drawings-down of G-dliness to shine into the mitzvah of tefillin, for example, and the like;
As the written Torah states a mitzvah, nothing in it proves that it must take exactly this form. Correspondingly above, the Gulgalta, called the “620 pillars of light” (620 is the numerical value of כתר, Keser), is the drawing-down of G-dliness into a mitzvah such as tefillin.


והוא הרצון פשוט בלי טעם ואח״כ בח״ס [בחכמה סתימאה] מוחא בחי׳ החכמה של המצות וע״י אותה החכמה נתצמצם הרצון שבהמצוה שיהיה כך דוקא כו׳
and that is the simple will, without reason. And afterwards, in the hidden Chochmah, the Mocha (brain), [is] the level of the wisdom of the mitzvos; and through that wisdom the will within the mitzvah is contracted, so that it be specifically so, etc.
That drawing-down is simple will, with no reason behind it. Only afterwards, in the hidden Chochmah, the “brain” (Mocha), comes the wisdom of the mitzvos, and that wisdom narrows the will so that the mitzvah must be done in exactly this way.


ולכן התורה יכולים כל האנשים להשיגה אלא שיש בזה כמה מדרגות וכמו ערך השגת רשב״י [רבי שמעון בר יוחאי] להשגתנו
Therefore, the Torah: all people are able to grasp it, except that there are several degrees in this, like the relation of the comprehension of Rabbi Shimon bar Yochai to our comprehension.
Because the Torah is wisdom, every person can grasp it, though at very different depths. The distance between the understanding of Rabbi Shimon bar Yochai and ours is an example.


אך יהיה איך שיהיה יכולים הם להשיג זהו לפי ששרשה ממוחא שהיא חכמה אבל המצות א״א להשיג כלל והם חוקים:14
But be that as it may, they are able to grasp [it]. This is because its root is from the Mocha (brain), which is Chochmah (wisdom). But the mitzvos are impossible to grasp at all, and they are statutes (chukim).
At whatever level, the Torah can be understood, because its root is the Mocha, which is Chochmah. The mitzvos themselves, which come from the will above wisdom, cannot be grasped at all: they are chukim, decrees beyond reason.




Section 4 · ¶6
Moshe’s request: the Torah turns speech into “saying”
6והנה מה ביקש משה ועתה יגדל נא כו׳ כאשר דברת לאמר ארך אפים15 כו׳ כי
Now, [as to] what Moshe asked, “And now, I pray, let [the power] be great,” etc., “as You have spoken, saying: slow to anger,” etc.: for
The maamar turns to Moshe’s request. When G-d threatened to destroy the people after the report of the spies, Moshe prayed, “And now, I pray, let the power of Ado-nai be great, as You have spoken, saying: Havayah is slow to anger…”, and the maamar will explain these words in terms of Torah and mitzvos.


הנה כתיב וינחהו בג״ע [בגן עדן]16 לעבדה ולשמרה כו׳ להמשיך גילוי אלקות בג״ע [בגן עדן] להיות מושג לנבראים יושבים ונהנין17 כו׳ והמשכה זו היא ע״י התורה שנקראת עוז1819
it is written, “And He placed him in Gan Eden, to work it and to guard it,” etc.: to draw down a revelation of G-dliness into Gan Eden, so that it be grasped by the created beings, [who] “sit and delight,” etc. And this drawing-down is through the Torah, which is called “strength” (oz)
Man was placed in Gan Eden “to work it and to guard it”: to draw into Gan Eden a revelation of G-dliness that the created beings there can grasp, as the Sages describe the righteous who “sit … and delight” in the radiance of the Shechinah. This drawing-down comes through the Torah, which is called “strength” (oz).


(ע׳ [עיין] בפ׳ יתרו ע״פ בחדש השלישי20 ובאגה״ק [ובאגרת הקודש] ע״פ חגרה בעוז21 וע׳ בהרמ״ז [בהרב משה זכות] פ׳ אמור דצ״ג ב׳ בפי׳ ועוזו) כי שרשה מח״ס [מחכמה סתימאה] כו׳ שממנה נמשכים המדות ועי״ז מתגלה בג״ע [בגן עדן] כי
(see in Parshas Yisro, on the verse “In the third month,” and in Iggeres HaKodesh, on the verse “She girds with strength”; and see the Ramaz on Parshas Emor, page 93b, on the meaning of “and His strength”), for its root is from the hidden Chochmah (Chochmah Stima’ah), etc., from which the emotive attributes (middos) are drawn; and through this it is revealed in Gan Eden. For,
The parenthesis points to other places that treat the Torah as “strength”: the discourse on “In the third month” in Parshas Yisro, the Iggeres HaKodesh on “She girds with strength,” and the Ramaz on Parshas Emor. The Torah’s root is the hidden Chochmah, from which the middos flow, and so through the Torah G-dliness is revealed in Gan Eden.


הנה כמו שמלכות דאצילות נעשה עתיק לבריאה שמבחינת דבור עד״מ נעשה מחשבה וכמ״ש וידבר אלהים את כל הדברים האלה לאמר22 כו׳
just as the Malchus (sovereignty) of the World of Atzilus (Emanation) becomes Atik for the World of Beriah (Creation), so that from the level of speech, by way of analogy, it becomes thought; and as it is written, “And G-d spoke all these words, saying,” etc.,
Here is how this comes about. Malchus of Atzilus becomes Atik, the hidden source, for Beriah: what is “speech” in Atzilus becomes, as it were, “thought” for the world below. This is the sense of “And G-d spoke all these words, saying”: speech that becomes “saying,” a more hidden, inward level.


שנעשה בחינת העלם שנקרא עתיק ויש עתיק בבריאה כנודע מכוונת ב״ש [ברוך שאמר] שהוא לפני ש״ע [שמונה עשרה] ואעפ״כ [ואף על פי כן] הוא יג״מ [י״ג מדות] הרחמים
for it becomes the level of concealment, which is called Atik; and there is an Atik in Beriah, as is known from the kavanah of Baruch She’amar, which is before the Shemoneh Esreh, and nevertheless it is the Thirteen Attributes of Mercy,
Becoming hidden in this way is what “Atik” means. There is an Atik in Beriah as well, as is known from the mystical intentions (kavanos) of the prayer Baruch She’amar: it comes before the Shemoneh Esreh, yet it is the Thirteen Attributes of Mercy.


והוא דבי״ע ואחר ש״ע [שמונה עשרה] ויעבור23 ה׳ הוא יג״מ [י״ג מדות] הרחמים דאצילות ומבחי׳ יג״מ [י״ג מדות] הרחמים אלו דבי״ע נמשך בג״ע [בגן עדן] והיינו ע״י התורה שנעשה מבחי׳ דבור לאמירה כו׳.24
and it is [the Thirteen Attributes] of Beriah, Yetzirah and Asiyah; and after the Shemoneh Esreh, “And Havayah passed” is the Thirteen Attributes of Mercy of Atzilus. And from the level of these Thirteen Attributes of Mercy of Beriah, Yetzirah and Asiyah [G-dliness] is drawn into Gan Eden; and that is through the Torah, through which, from the level of speech (dibbur), it becomes saying (amirah), etc.
That level of the Thirteen Attributes, said before the Shemoneh Esreh, belongs to Beriah, Yetzirah and Asiyah, while the Thirteen Attributes said after the Shemoneh Esreh, beginning “And Havayah passed,” are those of Atzilus. From the Thirteen Attributes of Beriah, Yetzirah and Asiyah the light is drawn into Gan Eden, and this comes through the Torah, which turns “speech” into “saying.”




Section 5 · ¶7–8
The mitzvos: a remedy, and the command of the King
7וכך ביקש משה ועתה יגדל נא כח אדני כאשר דברת25 כו׳ שכמו שע״י התורה נעשה דברת לאמר כך ע״י המצות יגדל נא כח אדני.
And so Moshe asked, “And now, I pray, let the power of Ado-nai be great, as You have spoken,” etc.: that just as through the Torah there comes to be “You have spoken, saying,” so through the mitzvos “let the power of Ado-nai be great.”
Moshe’s request is now explained in full. Through the Torah, divine speech becomes “saying,” the drawing-down into Gan Eden described above; through the mitzvos, “the power of Ado-nai” is made great. The one verse asks for both.


דהנה המצות נמשכים מאדני דינא דמלכותא דינא ושרשן בגלגלתא וכמו הזורק אבן שמתגלה כחו להגביה האבן כך ביקש משה שיתגלה כח אדני שהוא בכתר דא״א26
For the mitzvos are drawn from Ado-nai, “the law of the kingdom is law,” and their root is in the Gulgalta (skull). And like one who throws a stone, whose power to lift the stone is revealed, so Moshe asked that the power of Ado-nai be revealed, which is in the Keser (the Crown) of Arich Anpin.
Ado-nai is the Name of Malchus, sovereignty, as in the rule “the law of the kingdom is law,” and the mitzvos, the decrees of the King, are drawn from it; yet their root is in the Gulgalta. When someone throws a stone, the power within him shows itself in the stone’s rising; so Moshe asked that the power behind Ado-nai, which is in the Keser of Arich Anpin, be revealed.


כי במצות יש ב׳ בחי׳ הא׳ המצוה עצמה לפי שעי״ז יומשך ונעשה יחוד למעלה על ידי אתרוג ושופר ואין זה עבודה שהרי יש לה טעם והרי זה דוגמת רפואה וסגולה כו׳.
For in the mitzvos there are two levels. The first is the mitzvah itself, in that through it there is drawn down and made a union (yichud) above, through the esrog and the shofar; and this is not service, since it has a reason, and it is like a remedy and a segulah, etc.
There are two aspects in the mitzvos. The first is the mitzvah’s own effect: through the esrog or the shofar a union is made above; but since that has a reason, it is not yet service in the full sense, just as taking a remedy or a segulah (something that works by its own hidden property) is not.




8ואמנם בחי׳ ב׳ נק׳ מצות המלך בלי טעם27 גם אלו לא היה נעשה היחוד ועכ״ז [ועם כל זה] כמו אלו נצטוה לחטוב עצים28 עד״מ
However, the second level is called “the command of the King,” without reason: even if the union were not made, nevertheless [it is] as though one had been commanded to chop wood, for example.
The second aspect of the mitzvos is “the command of the King,” done without any reason. Even if no union were brought about above, one would still do it, just as one would carry out a king’s order to chop wood, an act with nothing in it to understand.


וזהו נק׳ מצות המלך שאין לבקש שום טעם כלל רק קבלת עול כי מאחר שמצד עצם מרומם הוא לבדו כו׳
And this is called “the command of the King,” for one is not to seek any reason at all, only accepting the yoke (kabbalas ol). For since, from the side of [His] essence, “He alone is exalted,” etc.,
That is why it is called the King’s command: one looks for no reason at all and simply accepts the yoke (kabbalas ol). The ground for this follows: in His own essence G-d is “exalted alone,” above any relation to the worlds.


והוא בחי׳ גולגלתא דחפיא על מוחא ועיקר צד סיבת חיבורו לנבראים הוא מצד היותו מלך כמ״ש המלך המרומם כו׳
and this is the level of the Gulgalta (skull) “that covers over the Mocha (brain),” and the chief ground of His connection with the created beings is by virtue of His being King, as it is written, “The King Who is exalted,” etc.;
This level is the Gulgalta, the “skull” that covers over the “brain”: the will that stands above wisdom. What chiefly connects Him with created beings is that He is their King, as in the words of the prayer, “the King Who is exalted alone.”


וא״כ ממילא מובן שא״א להמשיכו זולת ע״י קבלת עמ״ש כנ״ל ועי״ז דוקא נמשך ונעשה ג״כ היחוד למעלה.
if so, it is self-understood that it is impossible to draw Him down except through accepting the yoke of the kingdom of Heaven, as mentioned above; and specifically through this the union above is also drawn down and made.
It follows that this level can be drawn down only through accepting the yoke of the kingdom of Heaven, the bond between a people and its King. And it is precisely this acceptance that also brings about the union above.




Section 6 · ¶9
Two levels of Ado-nai
9וזהו מה שארז״ל [שאמרו רבותינו זכרונם לברכה] מצות צריכות כוונה דהיינו קבלת עול מצוה שמצות מלך היא וזהו ענין כח אדני שיש ב׳ בחי׳ אדני וכח אד׳ הא׳ הוא
And this is what our Sages, of blessed memory, said: “Mitzvos require intention (kavanah)”; that is, accepting the yoke of the mitzvah, that it is the command of the King. And this is the matter of “the power of Ado-nai”: for there are two levels, Ado-nai and “the power of Ado-nai.” The first is
The Sages’ rule that “mitzvos require intention” is read here as the intention of accepting the yoke: doing the mitzvah because it is the King’s command. This leads back to “the power of Ado-nai,” for there are two levels: Ado-nai itself, and the “power” of Ado-nai.


מלכות דאצילות והב׳ מלכות דא״ס כמ״ש בזהר ע״פ אם עונות תשמר29 יה אד׳ מי יעמוד שזה פלא מאחר שהעונות מגיעים בי״ה או״א [אבא ואימא] איך אד׳ מועיל שהוא למטה הרבה במדרגה.
the Malchus (sovereignty) of the World of Atzilus (Emanation), and the second is the Malchus of the Infinite One (Ein Sof), as is written in the Zohar on the verse “If You keep [account of] iniquities, Y-ah, Ado-nai, who will stand?”: that this is a wonder, for since the iniquities reach up to [the Name] Y-ah, Abba and Imma (Chochmah and Binah), how does Ado-nai help, which is much lower in level?
Ado-nai is the Malchus of Atzilus, and its “power” is the Malchus of the Infinite One. On the verse “If You keep account of iniquities, Y-ah, Ado-nai, who will stand?” the Zohar finds a wonder: if the sins reach as high as the Name Y-ah, which is Abba and Imma (Chochmah and Binah), it asks how Ado-nai, a much lower level, can help.


אך באמת אדנ״י זה הוא מלכות דח״ס [דחכמה סתימאה] ונק׳ אד׳ מי שלמעלה מאצילות ונעלם הוא וזהו
But in truth, this Ado-nai is the Malchus of the hidden Chochmah (Chochmah Stima’ah), and it is called “Ado-nai, who,” which is above Atzilus, and it is hidden. And this is
The answer is that the Ado-nai of this verse is not the ordinary Malchus but the Malchus of the hidden Chochmah, above Atzilus. That is why it is joined to “who” (mi), a word that points to what is hidden and beyond grasp.


כי עמך הסליחה למען תורא30 עשרה עומקים הידועים וביקש שיגדל המשכות כח אדני מל׳ דח״ס [דחכמה סתימאה] באד׳ דאצילות
“For with You is forgiveness, so that You may be held in awe”: the well-known ten depths. And he asked that the drawings-down of the power of Ado-nai, the Malchus of the hidden Chochmah, be made great in the Ado-nai of Atzilus.
This is the sense of the next verse, “For with You is forgiveness, so that You may be held in awe”: forgiveness comes from the well-known “ten depths” of the Sefiros. Moshe asked that this higher Ado-nai, the Malchus of the hidden Chochmah, be drawn down and made great within the Ado-nai of Atzilus.


(וע׳ בזוהר31 בלק קפ״ה ב׳ בענין אד׳ מי יעמוד32 ובהרמ״ז [ובהרב משה זכות] שם דפי׳ דבחי׳ אד׳ הוא בדיקנא דא״א כו׳ ולפמש״כ [ולפי מה שכתוב] שהוא בחי׳ מל׳ דח״ס [דחכמה סתימאה]
(And see the Zohar, Balak, 185b, on the matter of “Ado-nai, who will stand,” and the Ramaz there, who explains that the level of Ado-nai is in the beard of Arich Anpin, etc.; and according to what is written [here], that it is the level of the Malchus of the hidden Chochmah:
A long parenthesis now gathers related sources. The Zohar on Parshas Balak discusses “Ado-nai, who will stand,” and the Ramaz there explains Ado-nai as a level in the beard of Arich Anpin; the text begins to reconcile this with its own reading, that it is the Malchus of the hidden Chochmah.


והנה מל׳ דח״ס [דחכמה סתימאה] הוא בחי׳ אור מקיף דתיקון הראשון די״ג ת״ד [תיקוני דיקנא] כמ״ש בע״ח [בעץ חיים] שער א״א פי״ב והיא מקבלת מפאת הראש שהוא מל׳ דגלגלתא כמש״ש [כמה שכתוב שם] פי״ג וזהו בחי׳ מן המצר קראתי33 כו׳
now, the Malchus of the hidden Chochmah is the level of the encompassing light of the first tikkun of the thirteen tikkunim of the beard (tikkunei dikna), as is written in Etz Chaim, Sha’ar Arich Anpin, chapter 12; and it receives from the side of the head, which is the Malchus of the Gulgalta, as is written there, chapter 13. And this is the level of “From the straits I called,” etc.
The two readings meet, because the Malchus of the hidden Chochmah is the encompassing light of the first of the thirteen tikkunim of the beard, the thirteen “rectifications” of Arich Anpin’s beard, as Etz Chaim explains in Sha’ar Arich Anpin. It receives from the head, the Malchus of the Gulgalta, and this is the level of “From the straits I called Y-ah.”


ולכן א״ש [אתי שפיר] שבחי׳ זו נמשך דוקא ע״י קבלת עול וכמ״ש במ״א בביאור ע״פ וכל העם רואים3435 כו׳. והנה בפי׳ מי יעמוד פי׳ הרמ״ז [הרב משה זכות] שם בינה דעתיק ועמ״ש עוד הרמ״ז [הרב משה זכות] בזה בפ׳ ויקרא)
Therefore it is well [understood] that this level is drawn down specifically through accepting the yoke (kabbalas ol), as is written elsewhere, in the explanation of the verse “And all the people saw,” etc. Now, on the meaning of “who will stand,” the Ramaz there explains [it as] the Binah of Atik; and see what the Ramaz writes further on this in Parshas Vayikra)
That is why this level is drawn down specifically through accepting the yoke, as the text explains elsewhere on “And all the people saw.” The Ramaz there reads “who will stand” as the Binah of Atik, and he writes more on it in Parshas Vayikra.


(בדף ט״ו ע״ב) וע׳ בזהר גדול (ח״א [חלק א׳] מ״ב א׳) ואפשר זהו ענין כח אד׳ ההוא וע׳ במק״מ [במקדש מלך] ר״פ צו דכ״ו ע״ב בענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד],
(on page 15b). And see in the Zohar [on] “great” (Part I, 42a); and perhaps this is the matter of that “power of Ado-nai.” And see the Mikdash Melech at the beginning of Parshas Tzav, page 26b, on the matter of “Blessed be the Name of the glory of His kingdom forever and ever,”
The Ramaz’s remark in Vayikra is on page 15b. The text then points to the Zohar on the word “great” (Part I, 42a), suggesting that it speaks of this same “power of Ado-nai,” and to the Mikdash Melech, a commentary on the Zohar, at the start of Parshas Tzav, on “Blessed be the Name of the glory of His kingdom forever and ever.”


אמנם לפמש״כ [לפי מה שכתוב] אד׳ מי היינו בחי׳ א׳ והוא הנק׳ כח אד׳, וע׳ עוד בפי׳ כח אד׳ בזהר ח״ג [חלק ג׳]36
however, according to what is written [here], “Ado-nai” [and] “who” are one level, and it is what is called “the power of Ado-nai.” And see further on the meaning of “the power of Ado-nai” in the Zohar, Part III
The text adds that on its own reading “Ado-nai” and “who” are not two levels, as in the Ramaz, but one, and that one is what the verse calls “the power of Ado-nai.” It then lists further places in the third part of the Zohar on the meaning of “the power of Ado-nai.”


(דקס״א ב׳37 ודף ר״כ ע״א ובהרמ״ז [ובהרב משה זכות] שם ובזהר שם דרמ״ה א׳ ודרצ״ה ב׳38 וע״ש דק״מ סע״א [סוף עמוד א])
(page 161b, and page 220a, and the Ramaz there; and in the Zohar there, page 245a and page 295b; and see there, at the end of page 140a).
These are pages 161b, 220a, 245a and 295b, with the end of 140a, and the Ramaz on 220a. On 161b the Zohar says that when the hidden Atik shines into the brain and the brain into the heart, this is “the power of Havayah,” the force that comes from the holy Atik.


וע׳ בזהר ח״א [חלק א׳] (קס״ח ב׳) שיעקב נתן לדוד כ״ח שנים וזהו ג״כ המשכת בחי׳ כח אד׳
And see in the Zohar, Part I (168b), that Yaakov gave David twenty-eight (koach) years; and this too is the drawing-down of the level of “the power (koach) of Ado-nai.”
The Zohar relates that King David was given seventy years of life by Avraham, Yaakov and Yosef, twenty-eight of them by Yaakov, who lived 147 years instead of 175. Twenty-eight is written כ״ח, the letters of koach, “power,” so this gift too is a drawing-down of “the power of Ado-nai” into David, the embodiment of kingship.


וזהו ג״כ ענין ברוך כבוד39 הוי״ה ממקומו כבוד הוא בחי׳ מל׳40 ושיתברך ממקומו ושרשו היינו בחי׳ יגדל נא כח אד׳ וכו׳ וזהו ענין עושי דברו41 וכמ״ש במ״א:42
And this too is the matter of “Blessed be the glory of Havayah from its place”: “glory” is the level of Malchus, and that it be blessed from its place and its root, that is the level of “let the power of Ado-nai be great,” etc. And this is the matter of “who do His word,” as is written elsewhere.
So too in “Blessed be the glory of Havayah from its place”: “glory” is Malchus, and the blessing is that it be blessed from its place, its root above, which is “let the power of Ado-nai be great.” The same idea lies in the angels “mighty in power, who do His word,” as explained elsewhere.



In one’s avodah
Do the mitzvos as the King’s command, accepting His yoke without seeking a reason, even when a mitzvah’s effect is known: this is the intention the mitzvos require, and only it draws down the power of Ado-nai, which stands above reason. And since change from one state to another is possible only for souls in this world, the work of refinement belongs to today.
Questions for discussion
	Why can souls in this world, but not the angels, change “from one essence to another,” and what does this say about the value of life in a body?
	How does the Torah’s wisdom “contract” a mitzvah, and why does that make the Torah understandable while the mitzvos remain chukim?
	What is the difference between a mitzvah’s own effect, likened to a remedy or segulah, and the mitzvah as “the command of the King”?
	Why does the maamar read “mitzvos require intention” as accepting the yoke rather than understanding the mitzvah?
	How does the Zohar’s question on “If You keep account of iniquities, Y-ah, Ado-nai, who will stand?” lead to two levels of Ado-nai?

Sources and references
Notes
Paragraph 1
1ועתה יגדל
“And now, I pray, let the power of Ado-nai be great, as You have spoken, saying.” Moshe says this in his prayer after the sin of the spies; the maamar explains what “the power of Ado-nai” is and how it is made great.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2מהלכים
“I will give you places to walk (mahlechim) among these who stand.” The tradition reads “those who stand” as the angels, fixed at their level, and the “walkers” as souls who can rise from level to level; the maamar builds its contrast on these two words.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ומתחת זרועות עולם
“The G-d of old is a dwelling place, and beneath are the arms of the world.” Here the “arms” that reach beneath stand for sovev kol almin, the light that shines even in this lowest world.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
4היום לעשותם
“You shall keep the commandment, the statutes and the ordinances that I command you today, to do them.” The maamar takes “today” to mean that the work of refinement belongs to this world.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5בפ׳ בחקותי בד״ה מבואר בע״ח
That discourse explains, from Etz Chaim, that the tzelem, the intellectual soul, joins the G-dly soul with the animal soul to carry out refinements, and that each person is given seventy years to refine according to his measure, so that even “our iniquities” are transformed.
Kehot’s noteלעיל פ׳ בחקותי מז, ג.
6מנוחה לחיי העולמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף תמיד.
7מנוחה לחיי עולמים
The tractate ends with the psalm the Levites sang on Shabbos, “a song for the Time to Come, for the day that is all Shabbos, rest for the life of the worlds.” The maamar reads “the life of the worlds” as Malchus, which will then be raised to rest.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
8“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar ties “your soul” to “those who stand” and “your might” to the “walkers.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9המעתיק הרים
“Who removes mountains, and they do not know it, Who overturns them in His anger.” The verb here, “to remove,” is the root of the name Atik: the level removed and exalted above the middos.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ט, ה.
10ולאו מכל מדות אלין כלל
In Eliyahu’s prayer (Pasach Eliyahu) G-d is described through the Sefiros, “but not of all these middos at all.” The maamar cites it to show that Atik is exalted above the middos.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
11ארחות ה׳
“All the paths of Havayah are kindness and truth for those who keep His covenant and His testimonies.” The maamar reads the “paths” as the hair-free paths of Chesed from which the mitzvos are drawn.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
12וכמ״ש בזהר חד אורחא דמתפליג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ח״ג קלו, א.
13חד ארחא דמתפליג לתרי״ג פקודין דאורייתא
In the Idra Rabba a thin path is seen in the parting of the hair, joined to the path of Atik Yomin, and from it 613 paths branch out into the paths of the Torah’s commandments. The maamar uses it to show that the mitzvos come from these paths, which are clear of hair.
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
Paragraph 5
14The fourth chapter of tractate Menachos, which opens with the words “HaTecheiles” (the blue thread), sets out the laws of tzitzis. The maamar gives it as an example of the Oral Torah explaining and defining a mitzvah.
Menachot 38a:4–52b:11מנחות ל״ח א:ד׳-נ״ב ב:י״א
Paragraph 6
15ועתה יגדל נא כו׳ כאשר דברת לאמר ארך אפים
“And now, I pray, let the power of Ado-nai be great, as You have spoken, saying: Havayah is slow to anger and abounding in kindness….” The maamar explains “as You have spoken, saying” in this paragraph and “let the power … be great” in the next.
Numbers 14:17–18במדבר י״ד:י״ז-י״ח
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר: ה׳ אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד נֹשֵׂא עָוֺן וָפָשַׁע וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying: The L-RD is slow to anger, and plenteous in lovingkindness, forgiving iniquity and transgression, and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, upon the third and upon the fourth generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16וינחהו בג״ע
Man was taken and “placed in the Garden of Eden, to work it and to guard it.” The maamar reads this as drawing a revelation of G-dliness into Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
17יושבים ונהנין
Rav used to say that in the World to Come there is no eating or drinking; rather the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The maamar applies it to the souls in Gan Eden, who grasp the G-dliness drawn down to them.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יז, א.
18התורה שנקראת עוז
On “A wise man scales the city of the mighty and brings down the strength (oz) in which it trusted,” Rabbi Yehudah says: “Oz: this is the Torah,” which Moshe brought down from the angels. It is one of the places where the Sages call the Torah “strength.”
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
19התורה שנקראת עוז
On “My strength (ozi) and song is Y-ah,” the Yalkut says that “my strength” means only the Torah, as it is said, “Havayah will give strength to His people.” It is another place where the Torah is called “strength.”
Yalkut Shimoni on Torah 244:5ילקוט שמעוני על התורה רמ״ד:ה׳
דָּבָר אַחֵר עָזִּי וְזִמְרָת קָהּ, מָשָׁל לְמַה הַדָּבָר דּוֹמֶה, לְמֶלֶךְ שֶׁהָיָה לוֹ מַרְגָּלִית אַחַת, בָּא בְּנוֹ וְאָמַר לוֹ תֵּן אוֹתָהּ לִי, אָמַר לוֹ אֵינָהּ שֶׁלְּךָ, הִטְרִיחַ עָלָיו וּנְתָנָהּ לוֹ. כָּךְ יִשְׂרָאֵל אָמְרוּ שִׁירָה עָזִּי וְזִמְרָת וְהָיוּ מְבַקְּשִׁין מֵהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁיִּתֵּן לָהֶם אֶת הַתּוֹרָה, אָמַר לָהֶם אֵינָהּ שֶׁלָּכֶם, שֶׁל עֶלְיוֹנִים הִיא, כֵּיוָן שֶׁהִטְרִיחוּ עָלָיו נְתָנָהּ לָהֶם, שֶׁנֶּאֱמַר (תהלים כט, יא) ”ה׳ עֹז לְעַמּוֹ יִתֵּן”.
Torat Emet (CC-BY-NC)
20בחדש השלישי
“In the third month after the children of Israel left the land of Egypt, on this day they came to the wilderness of Sinai.” The text refers to the discourse on this verse in Parshas Yisro (in Torah Ohr) for the Torah as “strength.”
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21חגרה בעוז
“She girds her loins with strength and makes her arms strong.” The text refers to the Iggeres HaKodesh on this verse for more on the Torah as “strength.”
Proverbs 31:17משלי ל״א:י״ז
חָגְרָה בְעוֹז מׇתְנֶיהָ וַתְּאַמֵּץ זְרוֹעֹתֶיהָ:
She girdeth her loins with strength, And maketh strong her arms.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22וידבר אלהים את כל הדברים האלה לאמר
“And G-d spoke all these words, saying,” the opening of the Ten Commandments. The maamar reads “saying” (lemor) as speech that becomes a more hidden, inward level, like thought.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ויעבור ה׳
“And Havayah passed before him and proclaimed: Havayah, Havayah, G-d, merciful and gracious…,” the opening of the Thirteen Attributes of Mercy. Said after the Shemoneh Esreh, the maamar says, they are the Thirteen Attributes of Atzilus.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24התורה שנק׳ עוז
The Kehot note quotes the Rebbe’s note there, which lists where the Sages call the Torah “strength”: Vayikra Rabbah 31:5, the Yalkut Shimoni on Beshalach (remez 244), and Zevachim 116a, at the end of the page.
Kehot’s note”ראה ויקרא רבה פל״א, ה. יל״ש בשלח רמז רמד. ועייג״כ זבחים קטז, סע״א — ומש״כ בקהלת יעקב מערכת עוז לא מצינו בדרז״ל כו׳. צע״ק” — הערת כ״ק אדמו״ר בסה״מ ה׳תשי״א ע׳ 181.
Paragraph 7
25ועתה יגדל נא כח אדני כאשר דברת
“And now, I pray, let the power of Ado-nai be great, as You have spoken, saying.” The maamar reads “as You have spoken, saying” as the work of the Torah and “let the power of Ado-nai be great” as the work of the mitzvos.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26שיתגלה כח אדני שהוא בכתר דא״א
The note says that the reading here, that the “power of Ado-nai” Moshe asked to reveal is in the Keser of Arich Anpin, follows the first of the interpretations given in Or HaTorah on Shelach, page 473.
Kehot’s noteכפי׳ הא׳ באוה״ת שלח ע׳ תעג. ראה סה״מ תרע״ח ע׳ שנ.
Paragraph 8
27נק׳ מצות המלך בלי טעם
The note quotes Likkutei Sichos: “the command of the King without reason” means not only that it is beyond our understanding, but that it is an essential will for which “there is no reason at all,” to the point that it has not even “a hidden and concealed reason.”
Kehot’s noteולא רק שאין זה מושג בשכל שלנו, אלא שהוא רצון עצמי ש”אין טעם לרצון זה כלל”, ועד שאין לו גם ”טעם כמוס ונעלם” (המשך תרס״ו ע׳ עו). — לקו״ש חט״ו ע׳ 312. ראה גם לקמן נצבים נ, ג. ב׳ ענינים אלו נתבארו בארוכה בעטרת ראש לעשי״ת נח, ב ואילך. סה״מ תרס״ו ע׳ נו. ועוד. ד״ה מרגלא בפומי׳ דרבא תש״מ.
28אלו נצטוה לחטוב עצים
The note refers to Hemshech 5666, page 54, for the image of a mitzvah done as though one had been commanded to chop wood.
Kehot’s noteראה המשך תרס״ו ע׳ נד. לקו״ש חי״ח ע׳ 230 ואילך ובהמצויין שם. [ע״ד לשון זה נמצא במו״נ ח״ג פנ״א בהערה ”תעשה מצוה . . כמו . . יחטוב עצים מן היער”, אלא ששם הוא משל על העושה מצוה בלי כוונה כלל (”לא מי שצוה לעשותו כו׳”). ואכ״מ]. — לקו״ש חכ״א ע׳ 17.
Paragraph 9
29אם עונות תשמר יה אד׳ מי יעמוד
“If You keep account of iniquities, Y-ah, Ado-nai, who will stand?” The maamar, following the Zohar, asks how the Name Ado-nai can help when sins reach as high as Y-ah, and answers that this Ado-nai is the Malchus of the hidden Chochmah.
Psalms 130:3תהילים ק״ל:ג׳
אִם־עֲוֺנוֹת תִּשְׁמׇר־קָהּ אֲדֹ־נָי מִי יַעֲמֹד:
If Thou, L-RD, shouldest mark iniquities, O L-rd, who could stand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30כי עמך הסליחה למען תורא
“For with You is forgiveness, so that You may be held in awe.” The maamar places this forgiveness in the hidden “ten depths,” above the level that sin reaches.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31וע׳ בזהר פ׳ בלק ובהרמ״ז שם
The note says that the wording of this parenthesis is copied in Or HaTorah on Va’eschanan, page 350.
Kehot’s noteהלשון נעתק באוה״ת פ׳ ואתחנן ע׳ שנ.
32בענין אד׳ מי יעמוד
The Zohar asks why, after saying “If You keep account of iniquities, Y-ah,” the verse adds Ado-nai, and explains that David mentions three levels of mercy: if sins multiply until they rise up to Abba and Imma, there is still Ado-nai, which is mercy. The maamar builds its question and answer on this passage.
Zohar, Balak 2:15–4:24ספר הזהר, בלק ב׳:ט״ו-ד׳:כ״ד
33מן המצר קראתי
“From the straits I called Y-ah; Y-ah answered me with expansiveness.” The maamar applies it to the Malchus of the hidden Chochmah, reached only through accepting the yoke.
Psalms 118:5תהילים קי״ח:ה׳
מִן־הַמֵּצַר קָרָאתִי קָּהּ עָנָנִי בַמֶּרְחָב קָהּ:
Out of my straits I called upon the L-RD; He answered me with great enlargement.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כמ״ש במ״א בביאור ע״פ וכל העם רואים
The note gives the Alter Rebbe’s discourse on “And all the people saw” as recorded in Sefer HaMaamarim 5565, and refers alongside it to Torah Ohr, 74b.
Kehot’s noteסה״מ תקס״ה-ב ע׳ תרלח ואילך [ראה תו״א עד, ב]. אוה״ת ויקרא-ב ע׳ תקפט. אוה״ת יתרו ע׳ ב׳ז ואילך.
35וכל העם רואים
“And all the people saw the sounds and the torches and the sound of the shofar.” The text refers to its explanation of this verse for why this level is drawn down through accepting the yoke.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בפי׳ כח אד׳ בזהר ח״ג
When the hidden Atik shines into the brain and the brain shines into the heart, the Zohar says, “this is the power of Havayah,” the force that comes from the holy Atik. The maamar points to it for the meaning of “the power of Ado-nai.”
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
37בזהר ח״ג (דקס״א ב׳
The note quotes Or HaTorah on Shelach, page 505, on Zohar III 161b: “the meaning of koach is the power drawn from Atik.”
Kehot’s noteבאוה״ת שלח ע׳ תקה ”דפי׳ כח היינו הכח הנמשך מעתיק”. וראה לעיל בהמ״מ לדף לט, ג.
38ודרצ״ה ב׳
The note quotes Or HaTorah on Shelach, page 505, citing Zohar III 295b: “Who is koach … that which is called the holy mazal.”
Kehot’s noteמאן כח כו׳ ההוא דאקרי מזלא קדישא” — אוה״ת שלח ע׳ תקה. וראה לעיל לט, ג.
39ברוך כבוד ה׳ ממקומו
“Blessed be the glory of Havayah from its place,” the praise the prophet heard from the angels. The maamar reads “glory” as Malchus, to be blessed from its root, which is “let the power of Ado-nai be great.”
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
40כבוד הוא בחי׳ מל׳
The note refers to this Kabbalistic lexicon, under the letter kaf, for “glory” (kavod) as a name of Malchus.
Kehot’s noteראה מאו״א כ, ו.
41עושי דברו
“Bless Havayah, His angels, mighty in power, who do His word, obeying the voice of His word.” The maamar links “who do His word” to the same drawing-down of “the power of Ado-nai.”
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42The Zohar counts the seventy years of David’s life as given to him from the lives of Avraham (five years), Yaakov (twenty-eight) and Yosef (thirty-seven). The maamar reads Yaakov’s twenty-eight, written כ״ח, as a drawing-down of koach, “the power of Ado-nai.”
Zohar, Vayishlach 3:55–66ספר הזהר, וישלח ג׳:נ״ה-ס״ו
Abraham allowed him five years of the hundred and eighty years which he was properly entitled to live, so that he lived only a hundred and seventy-five years, five years less than his due. Jacob was also due to live in this world as many years as Abraham, but he lived only a hundred and forty-seven years. Thus, Abraham and Jacob between them conceded to David thirty three years. Then Joseph should have lived a hundred and forty-seven years like Jacob, his father, but he fell short of that number …
The Zohar; London, Soncino Press, 1933 (Public Domain)
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בפ׳ נסכים כתיב כי תבאו אל ארץ מושבותיכם…
In the section on the libations it is written, “When you come into the land of your dwellings”
The fervor of the Shema, in which the G-dly fire of the soul consumes the natural fire of the animal soul, is the “burnt offering,” but it does not yet make G-d a dwelling. That is made through the “meal offering and libations” of tefillin, Torah and practical mitzvos: by bending down into physical things with total self-nullification, the “land of Canaan” the spies refused, a person turns the Land into “the land of your dwellings.”
The maamar in brief
Why does the Torah, introducing the libations, call the Land “the land of your dwellings” rather than “the land of Canaan”? The Alter Rebbe answers through the Sages’ saying that reciting the Shema without tefillin is like a burnt offering without a meal offering and libations. The Shema is the burnt offering: contemplating that Havayah, who never changes, is the very source and strength of Israel’s souls kindles the soul’s G-dly fire, which consumes and uplifts the natural fire of the animal soul, as the fire from heaven consumed the offerings. Yet fervor is not a complete and constant service, for “He formed it for dwelling.” Tefillin stand for the whole Torah and its practical mitzvos, in which the Infinite Light, “the great hand,” is clothed in physical matters. Drawing it there demands self-nullification and lowering oneself, “Canaan,” submission, which the spies, lofty souls, refused. The descent risks a fall, so one must turn holy anger against one’s own evil: the hornet. Through the vegetative and inanimate, the meal offering and salt, parchment and ink, G-d “sits” below, and Israel make the Land “the land of your dwellings.”

Outline
	1The question, and the burnt offering of the ShemaWhy “the land of your dwellings” and not “Canaan”? Shema without tefillin is a burnt offering without a meal offering and libations. Like the seraphim, the soul has a G-dly fire, even greater than theirs because its root is above; Israel arose in G-d’s thought, and its fire can consume and raise the natural fire of the animal soul, “fire consuming fire.”¶1–3
	2Renewing the fire through the ShemaThe G-dly fire is limited and wanes when spent on bodily things; “Havayah illumines my darkness” through the contemplation of the Shema, twice daily, until over a lifetime the animal soul’s powers rise into holiness. Havayah is unchanging, and “our G-d” means our strength: the souls are drawn “straight” from Havayah itself, unlike the worlds, which receive through the other Names.¶4–6
	3Near to Him, and gathering the inclinationsElokim is “close” to Israel because Israel come from Havayah above it; the Torah draws that closeness down, making them “the people near to Him.” Shema means gathering all the desires of the natural fire, through regret and resolve, so that both inclinations love G-d.¶7–11
	4Fervor is not enough: the dwelling below“He formed it for dwelling”: the higher service is drawing G-d’s dwelling into the lower realms through Torah and practical mitzvos, the “royal wine” in “vessels of diverse vessels,” “the great hand” that reached even Mitzrayim, with complete self-nullification to G-d’s will. This is “the land of Canaan,” submission; its danger of falling is met by “the hornet,” the angels’ “sweat” of wrath turned against one’s own evil.¶12–13
	5The hornet: holy anger against one’s evil“A person should always rouse the good inclination to rage against the evil inclination”: the fervor of the Shema makes a day far from G-d look like idolatry, the meaning of the second section, and the resulting anger cools the evil, like a eunuch, and blinds the envious eye, so that blessing, which rests only with a good eye, can rest.¶14–16
	6The spies, the seven nations, and the land of your dwellingsThe spies, lofty souls, would not lower themselves into physical mitzvos. The seven nations are the evil traits of Tohu, great only because we make them so: “Havayah is with us” in the Torah. Salt and flour, parchment and ink, the inanimate and vegetative, bring G-d to “sit” below, and Israel settle the Land as “the land of your dwellings.”¶17–18
	7SummaryThe G-dly fire of the Shema, its drawing down through mitzvos, and the care against falling in the descent, together the meal offering, the libations and “the land of your dwellings.”¶19


Key concepts
	The G-dly element of fireיסוד האש האלקי
	The soul’s fiery longing for G-d, the element of the seraphim. Kindled through the Shema, it consumes and uplifts the natural fire of the animal soul: “fire consuming fire.”

	The natural element of fireיסוד האש הטבעי
	The heat of the animal soul: its passion for worldly pleasures, its anger and envy. It is not destroyed but raised and absorbed into holiness, until it too loves G-d.

	Havayah is our G-dהוי׳ אלקינו
	Elokeinu, read as “our strength”: the souls’ strength and life come straight from the essence of the Name Havayah, while the worlds receive their life through the other Names, through Malchus and Elokim.

	The great handהיד הגדולה
	The boundless expansion of the Infinite Light into the lowest, physical matters of Torah and mitzvos, through the Chesed in which Chochmah is clothed; it is G-d’s humility.

	The land of Canaanארץ כנען
	From hachna’ah, submission: lowering oneself into physical mitzvos with total self-nullification to G-d’s will. It is higher than fervor, but it carries the danger of falling into physical desire.

	The hornetהצרעה
	Holy anger, the Gevuros within the fervor of the Shema, turned against one’s own evil. It “castrates” the evil by cooling its heat and “blinds” the envious eye.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The raising up from below of the physical thing used in a mitzvah, and the flow from above that must first arouse it; the spies were meant to be the flow from above.

	Sitting (yeshivah)ישיבה
	Lowering oneself from standing: G-d’s “sitting” is His coming down to dwell in the lower realms, which Israel bring about through Torah, mitzvos and prayer, making the Land “the land of your dwellings.”


Section 1 · ¶1–3
The question, and the burnt offering of the Shema
1בפ׳ נסכים1 כתיב כי תבאו2 אל ארץ מושבותיכם כו׳ ועשיתם אשה לה׳ עולה3 וגו׳. להבין למה שינה הכתוב לקרוא ארץ ישראל כאן בשם ארץ מושבותיכם יותר מבכל התורה שנק׳ ארץ כנען4
In the section on the libations it is written, “When you come into the land of your dwellings,” etc., “and you make a fire-offering to Havayah, a burnt offering,” etc. We need to understand why Scripture changed [its wording] to call the Land of Israel here by the name “the land of your dwellings,” rather than as in all the rest of the Torah, where it is called “the land of Canaan.”
The maamar opens with the Torah’s section on the libations of wine that accompany the offerings, which begins, “When you come into the land of your dwellings.” Everywhere else the Torah calls the Land “the land of Canaan,” so the Alter Rebbe asks why here it is called “the land of your dwellings.”


(וקושיא זו מבואר במדרש ס״פ שלח. ועיין עוד בקהלת רבה ע״פ הגדלתי מעשי.5 כי תבאו אל ארץ מושבותיכם ועשיתם עולה.
(This question is explained in the Midrash at the end of Parshas Sh’lach. See also Koheles Rabbah on the verse “I made great my works”: “When you come into the land of your dwellings… and you make a burnt offering.”
In a parenthesis the Alter Rebbe notes that the Midrash at the end of Parshas Sh’lach already takes up this question. He also points to Koheles Rabbah on Shlomo’s words “I made great my works,” where this verse about entering the land and bringing offerings is cited.


ועוד שם ע״פ ושתה בלב טוב יינך זו פ׳ נסכים כי כבר רצה האלקים6 את7 מעשיך זו הכנסת ישראל לארץ שנאמר כי תבאו אל ארץ כו׳.
And further there, on the verse “And drink your wine with a glad heart”: this is the section of the libations; “for G-d has already favored your deeds”: this is the bringing of Israel into the Land, as it is said, “When you come into the land,” etc.
A second passage in Koheles Rabbah reads “drink your wine with a glad heart” as the section of the libations, and “for G-d has already favored your deeds” as Israel’s entry into the Land. The Midrash thus ties the libations to G-d’s favor and to coming into the Land.


ונראה שפירשו ארץ מלשון רצון8910 וכ״ה בפרדס בעה״כ [בערכי הכינויים] ערך ארץ11 ועמ״ש מזה ע״פ והארץ הדום רגלי וע״פ היום הזה12 ה׳ אלהיך מצוך).
It appears that they interpreted eretz, “land,” as a term related to ratzon, “will”; and so it is in the Pardes, in Erchei HaKinuyim, under the entry eretz. And see what is written about this on the verse “And the earth is My footstool,” and on the verse “This day Havayah your G-d commands you.”)
Because the Midrash links entering the eretz with G-d’s favor (ratzah), the Alter Rebbe infers that it reads eretz, “land,” as related to ratzon, “will” or “favor.” The Pardes, in its lexicon of Kabbalistic terms (Erchei HaKinuyim), gives the same derivation, and two other discourses take up the theme.


הנה אמרו רז״ל [רבותינו זכרונם לברכה] (פ״ב [פרק ב׳] דברכות) כל הקורא ק״ש [קריאת שמע]13 בלא תפילין כאלו הקריב עולה בלא מנחה וזבח בלא14 נסכים.
Now, our Sages, of blessed memory, said (Berachos, chapter 2): “Whoever recites the Shema without tefillin is as if he offered a burnt offering without a meal offering, and a sacrifice without libations.”
The Talmud teaches that reciting the Shema without tefillin is like offering a burnt offering without its meal offering, or a sacrifice without its libations. This saying links the Shema and tefillin to the offerings and libations of the opening verse.


וצריך להבין ענין דמיון זה שמדמה ק״ש [קריאת שמע] לעולה וזבח ותפילין למנחה ונסכים. והנה ענין הקרבנות שהיה יורד אש מן השמים15 על גבי המזבח ותאכל את העולה ואת חלבי השלמים16.
We need to understand the meaning of this comparison, which likens the Shema to a burnt offering and a sacrifice, and tefillin to a meal offering and libations. Now, the matter of the offerings was that fire would come down from heaven onto the altar and consume the burnt offering and the fats of the peace offerings.
The Alter Rebbe asks what lies behind the comparison: why the Shema corresponds to the animal offering, and tefillin to the meal offering and libations that go with it. He begins with the offerings themselves, on which fire came down from heaven and consumed the burnt offering and the fats of the peace offerings.


וכן הענין בק״ש [בקריאת שמע] כי הנה האדם הוא מורכב מד׳ יסודות17 אש רוח מים עפר כמ״ש מזה בד״ה והיה מספר18 בנ״י [בני ישראל]19
And so it is with the Shema. For man is composed of four elements, fire, air, water and earth, as is explained about this in the discourse beginning “And the number of the children of Israel will be,”
The same thing happens in the Shema. To show how, the Alter Rebbe recalls that a human being is made of the four classical elements, fire, air, water and earth, as he explained in an earlier discourse in Bamidbar.


שהם בחי׳ דומם צומח חי מדבר כנגד ד׳ אותיות של שם20 הוי׳ ב״ה שמשם נמשכו ונתהוו בחינות אלו ובחינת יסוד האש הוא בחינת החי (כמ״ש במ״א ע״פ כי תצא)21
which are the levels of the inanimate, the vegetative, the animal and the speaking, corresponding to the four letters of the Name Havayah, blessed be He, from which these levels were drawn and came into being. And the level of the element of fire is the level of the animal (as is explained elsewhere on the verse “When you go out”).
The four elements correspond to the four kinds of created things, inanimate, vegetative, animal and speaking, and to the four letters of the Name Havayah, the source from which they came into being. Fire is the element of the animal, which is why the animal offering belongs to fire.


והנה כתיב שרפים עומדים22 שיש בחי׳ מלאכים וחיות הקדששנקראים שרפים מפני שהם מיסוד האש האלקי
Now, it is written, “Seraphim stand,” for there is a level of angels and holy chayos that are called seraphim because they are from the G-dly element of fire;
Isaiah saw “seraphim standing” above G-d’s throne. The name seraphim comes from saraf, “burn”: these angels, and the holy chayos, are made of the G-dly element of fire.


ותמיד הם עומדים בהתלהבות מחמת שאין להם כ״א מחשבה אחת כל ימיהם מששת ימי בראשית שמשיגים רק זיו שכינתו ית׳ המחיה ומהוה אותם מאין ליש.
and they always stand in fervor, because all their days, since the six days of creation, they have only one thought: they apprehend only the glow of His Shechinah, may He be blessed, which gives them life and brings them into being from nothing to something.
Their fervor never changes, because since creation they have had only one thought: the awareness of the glow of G-d’s Shechinah that gives them existence. With nothing else in their minds, they burn constantly.


ולכן יומם ולילה לא ישקוטו והיינו מפני שאין להם כ״א יסוד אחד פשוט שהוא יסוד האש האלהי ואינם מורכבים (עמ״ש בביאור ע״פ והניף הכהן23 אותם על לחם הבכורים).24
Therefore day and night they are never at rest; that is, because they have only one simple element, the G-dly element of fire, and they are not composite (see what is written in the explanation on the verse “And the kohen shall wave them with the bread of the first fruits”).
The angels never rest because they are simple, made of one element only, the G-dly fire, with nothing in them that could cool it. The Alter Rebbe refers to his explanation of the wave offering in Parshas Emor for more on this.


משא״כ האדם שהוא מורכב מד׳ יסודות וגם הוא מלובש בגוף ונפש החיונית לא יוכל לעמוד במדרגה ומחשבה אחת כל ימיו.
Man, however, who is composed of four elements and is also enclothed in a body and a vital soul, cannot remain at one level and in one thought all his days.
Man is different: he is made of four elements, and his soul is clothed in a body and a vital soul. So he cannot stay fixed at one level, in one thought, all his life.


אך הנה מ״מ יש בכח נפשו האלהית הצמאון מיסוד האש כרשפי אש שלהבת25 יותר מהמלאכים כי אף שלמטה
Yet nevertheless, in the power of his G-dly soul there is the thirst that comes from the element of fire, like flashes of fire, a flame, more than in the angels. For although below
Yet the G-dly soul has a thirst for G-d that comes from the element of fire, like the “flashes of fire” of the Song of Songs, and it is greater even than the angels’. The Alter Rebbe now explains how this can be, when man seems to stand lower than the angels.


הנה מדרגת האדם גרועה ופחותה ממדרגת המלאכים היינו מפני שלמטה הוא מלובש בגוף ונפש החיונית.
the level of man is inferior and lower than the level of the angels, that is because below he is enclothed in a body and a vital soul.
Man’s lower standing belongs only to his state here below, where his soul is clothed in a body and a vital soul. It is not the soul’s true level.


אבל שרש נשמתו למעלה כל אחד ואחד לפי מדרגתו שלא כל הנשמה היא מלובשת בגוף
But the root of his soul is above, each one according to his level; for not all of the soul is enclothed in the body,
The soul’s root remains above, each soul according to its own level. Only part of the soul enters the body.


רק הארה ממנה והשרש נשאר למעלה במקור חוצבה בעולם העליון שממנו נלקחה, עמ״ש ע״פ יונתי בחגוי26 וע״פ האזינו השמים.27282930
only a radiance from it, while the root remains above, in the source from which it was hewn, in the higher world from which it was taken. See what is written on the verse “My dove, in the clefts,” and on the verse “Give ear, O heavens.”
What is in the body is only a radiance of the soul; the soul itself remains in its source, the higher world from which it was “hewn.” The Alter Rebbe refers to his discourses on “My dove, in the clefts of the rock” and “Give ear, O heavens” for more on this.




2והנשמות שבכל עולם ועולם הם ביתר שאת ומעלה לאין קץ על מדרגת המלאכים שבעולמות ההם והן הן אותן הנשמות עצמן שמתפשט הארתם להתלבש למטה בעוה״ז.
The souls in each and every world are of surpassing excellence, infinitely superior to the level of the angels in those worlds; and they are the very same souls whose radiance extends to be enclothed below in this world.
Since each soul’s root remains above, the souls in every world stand immeasurably higher than the angels of that same world. And these are the very souls whose radiance comes down to be clothed in bodies in this world.


וזהו אע״ג [אף על גב] דאיהו לא חזי31 מזליה חזי פי׳ מזלא מלשון יזל מים32 והיינו שרש נשמתו למעלה שממנו נוזל ונמשך הארתו למטה.
And this is [the meaning of]: “Even though he does not see, his mazal sees.” The word mazal is from the expression yizal mayim, “water shall flow”; that is, the root of his soul above, from which his radiance flows and is drawn down below.
The Talmud says of Daniel’s companions, who were terrified by a vision they did not see: “Even though he does not see, his mazal sees.” The Alter Rebbe reads mazal as from yizal, “flow”: the soul’s root above, from which its radiance flows down into the body, perceives what the person below does not.




3והיינו לפי שישראל עלו במחשבה33 פי׳ כמו למשל באדם הגשמי הנה מחשבתו מיוחדת בנפשו והיו לאחדים יותר מדיבורו שהוא דבר נפרד ויוצא חוץ ממנו ובידו לחסום פיו ולשתוק.
That is because Israel arose in [G-d’s] thought. The meaning is: as, by way of analogy, in a physical man, his thought is united with his soul and they become one, more than his speech, which is a separate thing and goes out of him; and it is in his power to close his mouth and be silent.
This is why the souls stand so high: “Israel arose in [G-d’s] thought” before creation. In a person, thought is united with the soul far more than speech, which leaves him and becomes a separate thing, and which he can stop whenever he wishes.


משא״כ בחי׳ המחשבה כי הנפש מלאה אותיות34 כך כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] עלו במחשבה עילאה ומיוחדים במהותו ועצמותו ממש
Not so with thought, for the soul is full of letters. So too the Congregation of Israel (Knesses Yisrael), the source of the souls of Israel, arose in the supernal thought and is united with His very being and essence.
Thought is not like speech, for the soul is always full of the letters of thought and cannot fall silent. So too the Congregation of Israel, the source of all Jewish souls, arose in the supernal thought and is united with G-d’s very being and essence.


(הגם דכתיב כי לא מחשבותי מחשבותיכם35 מ״מ הרי אפס קצהו36 ושמץ מנהו תקח אזנינו37 להבין מעט מזעיר עד״מ) (ועמ״ש ע״פ אני ישנה ולבי ער)3839
(Although it is written, “For My thoughts are not your thoughts,” nevertheless our ear may take in the merest edge of it and a faint whisper of it, to understand a tiny bit by way of analogy.) (And see what is written on the verse “I sleep, but my heart is awake.”)
The Alter Rebbe qualifies the analogy: G-d’s thoughts are not like ours, as Isaiah says, yet we may grasp a faint trace of the matter by way of comparison. He also refers to his discourse on “I sleep, but my heart is awake.”


אלא שבהשתלשלות העולמות רבות ועצומות נשתלשל ונתפשט הארת הנשמה להתלבש בגוף ונפש הבהמית ועודנה בכחה לשלוט על הגוף ונפש הבהמית להסיר החמימות שבלבו40 לתענוגי העולם ותאוותיו מיסוד האש הטבעי ולהיות גובר בו יסוד האש האלהי.
Only, through the chain of descending worlds (hishtalshelus), in many and mighty [stages], the radiance of the soul has descended and spread forth to be enclothed in a body and an animal soul. And it still has the power to rule over the body and the animal soul: to remove the heat in his heart for the pleasures and desires of the world, [which comes] from the natural element of fire, and to make the G-dly element of fire prevail in him,
Only through a long chain of descent through the worlds does a radiance of the soul come to be clothed in a body and an animal soul. Even so it keeps the power to rule them: to remove the heart’s heat for worldly pleasures, which comes from the natural element of fire, and to make the G-dly fire prevail.


שמשכנו בלב להלהיב נפשו ולבו להכלל ולהבטל באחדותו ית׳41 (ועמ״ש מזה בפ׳ אמור ע״פ ונקדשתי בתוך42 בנ״י [בני ישראל])
whose dwelling is in the heart, to set his soul and his heart aflame to be absorbed and nullified in His unity, may He be blessed (and see what is written about this in Parshas Emor on the verse “And I will be sanctified among the children of Israel”).
The G-dly fire dwells in the heart, where it sets a person’s soul and heart aflame with the desire to be absorbed and nullified in G-d’s unity. For more on this the Alter Rebbe refers to his discourse in Parshas Emor on “And I will be sanctified among the children of Israel.”


ועי״ז מעלה גם יסוד האש הטבעי שבכח נפשו הבהמית להיות נכלל ועולה לה׳ כקרבן להיות שבכל עת שמגביר כח יסוד האש43 האלהי מתמעט ומתקרר כח יסוד האש הטבעי ונכלל בקדושה.
Through this he also raises up the natural element of fire in the power of his animal soul, so that it is absorbed and goes up to G-d like an offering: for whenever he strengthens the power of the G-dly element of fire, the power of the natural element of fire diminishes and cools, and is absorbed into holiness.
When the G-dly fire grows stronger, the natural fire of the animal soul is not destroyed: it weakens, cools and is drawn into holiness. This is the human parallel to an offering, in which the animal goes up to G-d.


וזהו אש אוכלה אש44 וכן היה בקרבנות ממש שאש של קדושה של מעלה אכלה בעלי חיים שהם מבחינת יסוד האש:45
This is [the meaning of] “fire consuming fire.” And so it was in the actual offerings: the holy fire from above consumed animals, which are of the level of the element of fire.
The Talmud speaks of a “fire that consumes fire.” In the Temple this happened literally, as holy fire from above consumed animals, which belong to the element of fire; in the Shema the G-dly fire consumes the natural fire of the animal soul.




Section 2 · ¶4–6
Renewing the fire through the Shema
4ב אך עכ״ז [עם כל זה] הנה היסוד האש האלהי שבו הוא במדה וגבול ומתלבש בנפשו החיונית ולכן כשמשתמש בו בעניני גופו
2. Even so, the G-dly element of fire within him is in measure and limit, and is enclothed in his vital soul. Therefore, when he uses it in the affairs of his body,
The second section begins with a limitation: the G-dly fire in a person is finite, and it is clothed in his vital soul. When he spends it on the concerns of his body, it is used up.


כמו בכעס וקנאה ושנאה ודומיהם וכל מיני תאוות וכו׳ מתמעט ונחסר מן המדה ושוב לא יתלהב לבו כ״כ [כל כך] בעבודת ה׳. ועצה היעוצה לזה הנה כתיב כי אתה תאיר נרי4647 וה׳ יגיה חשכי.
such as in anger, envy, hatred and the like, and all kinds of desires, etc., it diminishes and falls short of its measure, and his heart will no longer be so aflame in the service of G-d. The counsel given for this: it is written, “For You light my lamp, and Havayah illumines my darkness.”
Anger, envy, hatred and physical desires all draw on this fire, so that less of it remains and the heart is no longer as aflame in serving G-d. The remedy lies in the verse “For You light my lamp, and Havayah illumines my darkness”: G-d Himself rekindles the lamp of the soul.


פי׳ שע״י ההתבוננות באמונת ה׳ אחד באמת בעומק מחשבתו ולבו ולא די בזכרון הדברים במח׳ בלבד כ״א שיעמיק ויתקע מחשבתו בחוזק
That is: through truly contemplating the faith that G-d is One, in the depth of his thought and his heart; it is not enough merely to recall the matters in his mind, but he must go deep and fix his thought firmly;
The lamp is lit through contemplating G-d’s oneness truly and in depth, with mind and heart. Merely recalling the ideas is not enough; one must concentrate and fix one’s thought on them firmly.


ואזי יאיר לו יסוד האש האלהי להשלים חסרונו48 ויגיה חשכו וכמ״ש כי אשב בחשך49 ה׳ אור לי
then [G-d] will light up for him the G-dly element of fire, to make good its deficiency, and will illumine his darkness; as it is written, “Though I sit in darkness, Havayah is a light to me.”
Then G-d rekindles the G-dly fire, restores what was spent, and lights up the person’s darkness. Micah’s words, “Though I sit in darkness, Havayah is a light to me,” express the same thing.


(ועמ״ש מזה בפ׳ מקץ בד״ה רני ושמחי בת50 וסד״ה כי אתה נרי. ועמ״ש סד״ה כי ביום הזה יכפר51 גבי ושמתיך בנקרת הצור).52
(See what is written about this in Parshas Mikeitz, in the discourse beginning “Sing and rejoice, O daughter [of Zion],” and at the end of the discourse beginning “For You are my lamp.” And see what is written at the end of the discourse beginning “For on this day He shall atone,” regarding “And I will place you in the cleft of the rock.”)
The Alter Rebbe refers to other discourses on this theme: in Parshas Mikeitz, on “Sing and rejoice, O daughter of Zion,” the end of the discourse “For You are my lamp,” and the end of the discourse on “For on this day He shall atone,” at the verse “And I will place you in the cleft of the rock.”


ולכן קורין ק״ש [קריאת שמע] פעמים בכל יום שבה מבואר ענין ההתבוננות כדלקמן להיות כי אי אפשר לאדם להיותו מלובש בגוף ונפש הבהמית ועוסק בדברים גשמיים כל היום לעורר את האהבה וההתלהבות כ״א ע״י ק״ש [קריאת שמע].
Therefore the Shema is recited twice every day, for in it the contemplation is set out, as will be explained below; because a person, being enclothed in a body and an animal soul and occupied with physical things all day, cannot arouse the love and the fervor except through the Shema.
This is why the Shema is said twice a day: it contains the contemplation that rekindles the fire, as the maamar will explain. A person immersed all day in bodily life cannot arouse love and fervor for G-d in any other way.


ובכל יום מגביר כח יסוד האש האלהי וכנגדו מתמעט והולך כח יסוד האש הטבעי ועולה ונכלל
And every day he strengthens the power of the G-dly element of fire, and correspondingly the power of the natural element of fire steadily diminishes, and rises and is absorbed
Each recitation strengthens the G-dly fire, and in step with it the natural fire of the animal soul grows weaker. As it weakens, it rises and is absorbed into holiness.


בקדושה עד שבמלאות הימים כימי שנותיו שבעים שנה53 או שמונים שנה יתמעטו כל הכחות שביסוד האש הטבעי ויעלו להכלל בקדושה היינו
into holiness; until, when the days are fulfilled, according to the days of his years, seventy years or eighty years, all the powers in the natural element of fire will have diminished and risen to be absorbed into holiness. That is,
Over a lifetime, the seventy or eighty years of which the Psalm speaks, this happens to every power of the natural fire. In the end all of them have been raised into holiness.


כי בישראל גם כחות נפשו הבהמית הוא נצחיי ונעשים כסא לקדושה (משא״כ עובדי כוכבים שנפשם הבהמית כלה והולכת ואין להם עלי׳ [עליה] כלל).
because in a Jew even the powers of his animal soul are eternal, and they become a throne for holiness (which is not so with idolaters, whose animal soul steadily perishes and has no ascent at all).
This is possible because in a Jew even the animal soul is eternal: its powers are not lost but become a “throne” for holiness, a vehicle that bears it. The Alter Rebbe adds in a parenthesis that this is not so with the animal soul of idolaters, which perishes and has no ascent.


ומדת ימי חייו54 אשר ניתנו לו מן השמים הוא כפי שיעור שצריך להעלות כ״כ [כל כך] כחות
The measure of the days of his life, which were given him from heaven, is according to the amount he needs to raise up: so many powers
The length of a person’s life is measured by this task. Heaven allots him as many days as he needs to raise up the powers of his vital soul.


מנפש החיונית בכל כך פעמים אשר יקרא ק״ש [קריאת שמע], וענין הק״ש [הקריאת שמע]55 הוא שיתבונן ויעמיק במחשבתו להיות לזכרון על לבו כי הוי׳ שהוא היה הוה56 ויהי׳ [ויהיה].
of the vital soul, in so many times that he will recite the Shema. And the substance of the Shema is that he should contemplate and go deep in his thought, so that it becomes a remembrance upon his heart, that Havayah is “He was, He is and He will be.”
Each recitation of the Shema raises a share of these powers, so the number of his days matches the number of times he will say it. The heart of the Shema is a deep contemplation, held until it becomes a “remembrance upon the heart”: that the Name Havayah means “He was, He is and He will be.”


פי׳ שהיה הוה ויהיה הכל שוה אצלו והוא לבדו יחיד ומיוחד ואין בו שום שינוי ח״ו [חס ושלום] בין היה להוה ויהי׳ [ויהיה] כמ״ש
That is: “was,” “is” and “will be” are all the same to Him; He alone is single and unique, and there is no change in Him whatever, G-d forbid, between “was” and “is” and “will be”; as it is written,
The letters of the Name Havayah combine the Hebrew words for “was,” “is” and “will be.” For G-d, past, present and future are all the same; He is utterly one and undergoes no change at all.


אני הוי׳ לא שניתי57 ואתה הוא עד שלא58 נברא העולם ואתה הוא משנברא כו׳ כי כולא קמיה כלא חשיב59 והוא עצמו ית׳ הוא הוא אלהינו.
“I, Havayah, have not changed,” and, “You were the same before the world was created, and You are the same since it was created,” etc., for all before Him is considered as nothing. And He Himself, may He be blessed, is our G-d (Elokeinu).
Malachi’s “I, Havayah, have not changed” and the words of the morning prayers, “You were the same before the world was created,” both say this. Since everything is as nothing before Him, creation changes nothing in Him, and this same G-d is “our G-d,” Elokeinu.


פי׳ מלשון ואת אילי הארץ לקח60 (ביחזקאל סימן י״ז) שהוא לשון כח דהיינו ששם הוי׳ ב״ה הוא הוא כחינו וחיותנו
The meaning [of Elokeinu] is from the expression “and the mighty (eilei) of the land he took” (Ezekiel, chapter 17), which denotes strength; that is, the Name Havayah, blessed be He, is itself our strength and our life-force;
The Alter Rebbe reads Elokeinu as related to eilei ha’aretz, “the mighty of the land,” in Ezekiel, where the word means strength. So “Havayah is our G-d” means that Havayah Himself is our strength and our life-force.


דהיינו שהוא הוא מקור וחיות של כל נש״י [נשמות ישראל] שעלו במחשבה להכלל באחדותו ית׳ במהותו ועצמותו כנ״ל (ועמ״ש בפ׳ פנחס בד״ה קדש ישראל).6162
that is, He Himself is the source and life-force of all the souls of Israel, which arose in thought to be absorbed in His unity, in His being and essence, as mentioned above (and see what is written in Parshas Pinchas, in the discourse beginning “Israel is holy”).
The souls of Israel receive their life directly from G-d’s own essence, since they arose in His thought and are absorbed in His unity, as explained earlier. The Alter Rebbe refers to his discourse “Israel is holy” in Parshas Pinchas.


משא״כ שאר כל הנבראים שמקור חיותן הוא מבחי׳ מלך כמ״ש בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]63 ומלכותו בכל משלה6465 ואפילו עולמות עליונים כי מלכותך מלכות66 כל עולמים כתיב הגם שאין דבר נפרד חוץ ממנו ית׳ כמ״ש
This is not so with all the other creatures, the source of whose life-force is from the level of King, as it is said, “Blessed be the Name of the glory of His kingdom forever and ever,” and, “His kingdom rules over all”; and even the higher worlds, for it is written, “Your kingdom is a kingdom of all worlds.” Although there is nothing separate apart from Him, may He be blessed, as it is written,
All other creatures, even the higher worlds, draw their life from G-d as “King,” from His kingship, as the verses about His kingdom show. The Alter Rebbe adds that this does not mean anything is truly separate from Him.


כי ממך הכל67 וכתיב כי הוי׳ הוא האלקים68 שההסתר וההעלם של שם אלהים הוא מבחינת שם הוי׳ כמ״ש במ״א וכהדין קמצא דלבושי׳ [דלבושיה]69 מיני׳ וביה מ״מ אין זה כ״א זיו והארה המתפשטת ממנו
“For all is from You,” and it is written, “For Havayah is Elokim,” meaning that the hiddenness and concealment of the Name Elokim is of the level of the Name Havayah, as is explained elsewhere, “like the locust whose garment is of itself and within itself”; nevertheless this is only a glow and a radiance that spreads forth from Him,
Even the concealment of the Name Elokim comes from Havayah, as “Havayah is Elokim” teaches, “like the locust whose garment is of itself.” Nevertheless, what gives life to the worlds is only a glow and radiance that spreads forth from G-d, not G-d Himself.


ואף גם זאת היא הארה מ ועטת כמארז״ל [כמאמר רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא]70 שהזיו הזה והארה זו אינה
and even this is a meager radiance, as our Sages, of blessed memory, said: “With the yud the World to Come was created”; for this glow and this radiance are
And this radiance is meager. The Sages say that the World to Come was created with the letter yud, the smallest of the letters.


אלא מעט מזעיר כמו למשל יו״ד שהיא אות הקטנה שבמחשבתו של אדם שהוא רק כמו ניצוץ אחד קטן.
only a tiny bit, like, for example, a yud, which is the small letter, in a person’s thought, which is only like one small spark.
A yud in a person’s thought is like a single small spark compared with his whole mind. So too, the light that creates the worlds is a tiny glimmer compared with G-d Himself.


אבל מקור נש״י [נשמות ישראל] מיוחדים במקור וחיי החיים א״ס ב״ה וכמ״ש הודו על ארץ ושמים71 כו׳ לבנ״י [לבני ישראל] עם קרובו72 (וזהו אשר עשה האלקים את האדם ישר73)74 (בקהלת סי׳ ז׳ כ״ט).
But the source of the souls of Israel is united with the Source and Life of all life, the Infinite One (Ein Sof), blessed be He; as it is written, “His glory is above earth and heaven,” etc., “…for the children of Israel, the people near to Him.” (And this is [the meaning of] “that G-d made man upright” (Koheles, chapter 7, [verse] 29).)
The source of the souls of Israel, by contrast, is united with G-d Himself, the Source and Life of all life. The Psalm says that G-d’s glory is above earth and heaven, yet Israel is “the people near to Him”; and Koheles says that “G-d made man upright.”


פי׳ ישר היינו שכמו שהוא למעלה כך הוא למטה כמ״ש במ״א ע״פ פקודי ה׳ ישרים דפי׳ ישרים שבהם ועל ידם נמשך שיהי׳ [שיהיה] גילוי אור א״ס למטה ממש
The meaning of “upright” (yashar) is that as it is above, so it is below; as is explained elsewhere on the verse “The precepts of Havayah are upright,” that the meaning of “upright” is that in them and through them it is brought about that the revelation of the Infinite Light (Or Ein Sof) will be below exactly
“Upright” (yashar) means straight, without bending: as the light is above, so it is below. The mitzvos are called “upright” for the same reason, since through them G-d’s infinite light is revealed below just as it is above.


כמו שהוא למעלה ועמ״ש סד״ה כי תשמע בקול בפי׳ לעשות הישר בעיני75 ה׳ וכך הוא ענין את האדם ישר.
as it is above. And see what is written at the end of the discourse beginning “When you hearken to the voice,” on the meaning of “to do what is upright in the eyes of Havayah.” And so too is the meaning of “man upright”:
The Alter Rebbe refers to another discourse, on “to do what is upright in the eyes of Havayah.” Man is called “upright” in the same sense.


שנמשך בו הכח משם הוי׳ ממש וכמ״ש במדרש קהלת76 שזהו ענין מ״ש הן האדם היה כאחד ממנו77.7879
that the power from the Name Havayah itself is drawn into him; and as it says in Midrash Koheles, that this is the meaning of what is written, “Behold, man has become like one of us.”
Man receives his power directly from the Name Havayah itself, without its bending through intermediate stages. Midrash Koheles links “G-d made man upright” with the verse “Behold, man has become like one of us.”




5ואיתא בבראשית רבה פכ״א בפי׳ הן האדם היה כאחד ממנו80 ר׳ [רבי] יהודה בר סימון אמר כיחידו של81 עולם שנאמר שמע ישראל82 ה׳ אלקינו ה׳ אחד עכ״ל [עד כאן לשונו].
It is stated in Bereishis Rabbah, chapter 21, on the meaning of “Behold, man has become like one of us”: “Rabbi Yehudah bar Simon said: Like the Unique One of the world, as it is said, ‘Hear, O Israel, Havayah is our G-d, Havayah is One.’” End of quote.
On the verse “Behold, man has become like one of us,” the Midrash records the reading “like the Unique One of the world,” proved from the Shema’s “Havayah is One.” Man resembles G-d’s own oneness.


והיינו כנ״ל שהכח הנמשך בו נמשך ביושר משם הוי׳ ממש שלא ע״י שום השתלשלות ושום אמצעיים כלל ואפילו לא ע״י העלם בשאר
That is, as mentioned above, the power drawn into him is drawn straight (beyosher) from the Name Havayah itself, not through any chain of descent (hishtalshelus) or any intermediaries at all, and not even through concealment in the other
This fits what was said above: man’s power comes “straight” (beyosher) from the Name Havayah itself. It does not pass through the chain of descent, through intermediaries, or even through concealment in the other divine Names.


השמות משא״כ התהוות העולמות צבא השמים הן נמשכי׳ [נמשכים / נמשכין] משם הוי׳ ע״י השתלשלות והעלמים רבים עד שעי״ז אין נק׳ שם השפע כ״א על שם שאר השמות.
Names. Not so the coming into being of the worlds, the host of heaven: they are drawn from the Name Havayah through a chain of descent and many concealments, until, through this, the flow is called by no name but that of the other Names.
The worlds and the heavenly hosts also come from Havayah, but only through a long chain of descents and concealments. As a result, the flow that reaches them bears the name of the other Names, not of Havayah.


לפי שהאור והשפע נתעכב ומתעלם בהן ומהן נמשך אח״כ השפע וגם עוד ע״י השתלשות רבות.
For the light and the flow are held back and concealed in them, and from them the flow is afterwards drawn, and moreover through many [further] stages of descent.
The reason is that the light is held back and hidden within those Names, and only then flows on to the worlds, through many further stages. What reaches the worlds is a concealed light.


וע׳ בפי׳ הרמ״ז [הרב משה זכות] פ׳ שלח (דקנ״ח ע״ב) ע״פ היש בה עץ אם אין שיש ב׳ מיני שפע כו׳, ועיין עוד מענין את האדם (בזח״ג [בזהר חלק ג] ס״פ אמור דף ק״ז).
See the commentary of the Ramaz (Rabbi Moshe Zacuto) on Parshas Sh’lach (158b), on the verse “Is there a tree in it or not,” that there are two kinds of flow, etc. And see further on the subject of “man” (in the Zohar, Part III, at the end of Parshas Emor, folio 107).
The Alter Rebbe points to the Ramaz’s commentary on the Zohar in Parshas Sh’lach, on the spies’ question “Is there a tree in it or not,” which speaks of two kinds of divine flow. He also refers to a passage in the Zohar at the end of Emor on the subject of “man.”


ויש לומר שזהו פי׳ ישראל ישר אל83 פי׳ אל הוא לשון כח והיינו שנמשך בחי׳ הכח משם הוי׳ בבחינת ישר ממש,
One may say that this is the meaning of Yisrael: yashar Kel, for Kel denotes strength; that is, the level of strength is drawn from the Name Havayah in a manner that is truly straight (yashar).
He suggests that the name Yisrael itself means yashar Kel: Kel signifies strength, and yashar means straight. Israel’s strength is drawn from Havayah in a straight line.


וזהו ענין אשריך ישראל84 מי כמוך8586 עם נושע בהוי׳ והיינו לפי שהכח והעוז נמשך בהם מבחינת מי כמוכה באלים87 הוי׳ וע׳ מזה באד״ר [באדרא רבא] (דקכ״ח א׳)
And this is the meaning of “Happy are you, Israel; who is like you, a people saved by Havayah”: because the strength and might are drawn into them from the level of “Who is like You among the mighty (eilim), Havayah.” See about this in the Idra Rabba (128a),
Moshe’s blessing, “Happy are you, Israel; who is like you,” echoes the Song at the Sea, “Who is like You among the mighty, Havayah”: Israel’s strength comes from that very level of Havayah. The Idra Rabba brings these two verses together.


משמע דקאי על עתיק יומין ע״ש, ועמ״ש במ״א בפי׳ מי כמוכה באלים הוי׳ ע״פ מאמר הזח״ג [הזהר חלק ג] פ׳ אמור (דף צ״ד סע״א [סוף עמוד א])
which implies that it refers to Atik Yomin; see there. And see what is explained elsewhere on the meaning of “Who is like You among the mighty, Havayah,” according to the statement of the Zohar, Part III, Parshas Emor (folio 94, end of side a),
The Idra Rabba applies these verses to Atik Yomin, the innermost level of Keser. Elsewhere the Alter Rebbe explains “Who is like You among the mighty” through a passage in the Zohar on Emor.


דקאי על שם הוי׳ נגד שאר השמות שהן הן בבחינת ממכ״ע [ממלא כל עלמין] אבל שם הוי׳ הוא בחינת סוכ״ע אני הוי׳ לא שניתי.88
that it refers to the Name Havayah as against the other Names, which are of the level of the light that fills all worlds (memalei kol almin), whereas the Name Havayah is the level of the light that encompasses all worlds (sovev kol almin): “I, Havayah, have not changed.”
That passage reads the verse as setting the Name Havayah apart from all the other Names. The other Names are the light that fills the worlds, measured to each one; Havayah is the light that encompasses all worlds, unchanged by them: “I, Havayah, have not changed.”


עכ״פ [על כל פנים] מובן מזה הענין דהכח הנמשך ומתגלה משם הוי׳ הוא למעלה מעלה מבחינת הכח הנמשך
At any rate, it is understood from this that the power drawn and revealed from the Name Havayah is far, far above the level of the power drawn
Whatever the details, the conclusion is clear: the power revealed from the Name Havayah is far above the power drawn from the other Names.


משאר השמות ועמ״ש ע״פ ועתה יגדל נא89 כח אד׳ ומ״ש בפי׳ העונה יהא שמיה רבא מברך בכל כחו.90 דפי׳ כחו הוא ענין גילוי ההעלם.9192
from the other Names. And see what is written on the verse “And now, let the power of Ado-nai be great, I pray,” and what is written on the meaning of “One who responds ‘May His great Name be blessed’ with all his power”: that the meaning of “his power” is the revelation of what is hidden.
The Alter Rebbe refers to his explanations of Moshe’s prayer, “Let the power of Ado-nai be great,” and of the Talmud’s teaching that one should answer “May His great Name be blessed” “with all his power.” There “power” means the revealing of what is hidden.




6וא״כ פי׳ הוי׳ אלקינו היינו שהכח והעוז של הנשמות שזהו פי׳ אלקינו הוא נמשך מעצמות שם הוי׳ ממש שהוא הוא עצמו הוא מקור וכח וחיות של נשמות ועמ״ש סד״ה וידבר93 כו׳
If so, the meaning of “Havayah is our G-d (Elokeinu)” is that the strength and might of the souls, which is the meaning of Elokeinu, is drawn from the very essence of the Name Havayah; He Himself is the source, the strength and the life-force of the souls. And see what is written at the end of the discourse beginning “And He spoke,” etc.
So “Havayah is our G-d” in the Shema means that the strength of the souls, Elokeinu, comes from the very essence of the Name Havayah. Havayah Himself is their source, strength and life.


וארא אל אברהם94 בפי׳ וידעתם כי אני95 הוי׳ והייתי לכם לאלקים פי׳ שבחינת הוי׳ לבדו הוא בעצמו יהי׳ [יהיה] לכם בבחינת אלקים השורה עליכם.
“And I appeared to Avraham,” on the meaning of “And you shall know that I am Havayah” and “I will be to you as Elokim”: that is, the level of Havayah alone will itself be to you as the level of Elokim, which rests upon you.
In another discourse the Alter Rebbe reads “And you shall know that I am Havayah … I will be to you as Elokim” the same way. Havayah Himself becomes for Israel the “Elokim” that rests upon them.




Section 3 · ¶7–11
Near to Him, and gathering the inclinations
7ו עד״ז יש לפרש מ״ש במדרש רבה פ׳ ואתחנן ע״פ אשר לו אלקים קרובים96 אליו אשר לו גוי קרוב אין כתיב כאן
And in the same way one may explain what is said in Midrash Rabbah, Parshas Vaes’chanan, on the verse “that has Elokim close to it”: “‘That has a nation close to it’ is not written here,
The paragraph opens with the Midrash on Moshe’s words “that has Elokim close to it.” It notes that the verse does not call Israel a nation close to G-d; it says the reverse, that Elokim is close to Israel.


אלא אשר לו אלקים קרובים אליו עכ״ל [עד כאן לשונו]. ויש לפרש שהם עיקר לגבי שם אלקים לפי שנמשכים משם הוי׳ שלמעלה משם אלקים.
but ‘that has Elokim close to it.’” End of quote. One may explain that they [Israel] are the principal in relation to the Name Elokim, because they are drawn from the Name Havayah, which is above the Name Elokim.
The Alter Rebbe explains why: in relation to the Name Elokim, Israel is the principal, since the souls come from Havayah, which is above Elokim. So it is Elokim that is drawn close to them.




8ובזה יתכן דאין להקשות על המדרש הנ״ל דקאמר אשר לו גוי קרוב אין כתיב כאן
With this it may be that there is no difficulty with the Midrash mentioned above, which says, “‘That has a nation close to it’ is not written here,”
One might object to the Midrash: Scripture does call Israel near to G-d. With the explanation just given, the objection falls away.


דהא כתיב לבני ישראל עם קרובו97 אלא דכאן נאמר על שם הוי׳ והתם נאמר על שם אלקי׳.
for it is written, “for the children of Israel, the people near to Him.” Rather, here it is said of the Name Havayah, and there it is said of the Name Elokim.
In the Psalm, “the people near to Him” speaks of the Name Havayah, to which Israel is near; in Deuteronomy, “Elokim close to it” speaks of the Name Elokim, which is near to Israel. The two verses describe two different Names.




9וזהו מ״ש כי קרוב אליך98 הדבר פי׳ הדבר הוא מל׳ כמ״ש באשר דבר מלך99 והוא ענין שם אלקים והוא בחינת קרוב אליך כמ״ש אשר לו אלקים קרובים אליו.
And this is [the meaning of] what is written, “For the word is near to you.” The meaning: “the word” is Malchus (sovereignty), as it is written, “Inasmuch as the word of a king…”; and this is the Name Elokim, and it is the level of “near to you,” as it is written, “that has Elokim close to it.”
Moshe’s words “For the word is near to you” fit this too. “The word” is Malchus, G-d’s kingship, for a king rules by his word; and Malchus is the Name Elokim, which is “near to you.”


ובמדרש רבה ס״פ נצבים100 ע״פ כי קרוב אליך הדבר מאד אמר להן הקב״ה בני אם יהיו דברי תורה קרובים לכם אף אני קורא אתכם קרובים שכן כתיב לבני ישראל עם קרובו הללוי״ה.101
And in Midrash Rabbah, at the end of Parshas Nitzavim, on the verse “For the word is very near to you”: “The Holy One, blessed be He, said to them: My children, if the words of Torah are near to you, I too call you near, as it is written, ‘for the children of Israel, the people near to Him, Halleluyah.’”
The Midrash on this verse adds that if the words of Torah are near to Israel, G-d calls them near, as the Psalm says, “the people near to Him.” It is through the Torah that Israel becomes near to G-d.




10והענין יש לבאר ע״פ מ״ש בד״ה כי תשמע בקול102103 בענין שהתורה נק׳ מפתחות הפנימיות104 שע״י התורה נמשך גילוי בחי׳ פנימיות דהיינו גילוי אור א״ס ב״ה ממש וכו׳ ע״ש.
The matter may be explained according to what is written in the discourse beginning “When you hearken to the voice,” on the Torah’s being called “the inner keys”: through the Torah is drawn the revelation of the level of the inner dimension (pnimiyus), that is, the revelation of the Infinite Light (Or Ein Sof) itself, blessed be He, etc.; see there.
The Alter Rebbe refers to his discourse “When you hearken to the voice,” which explains why the Torah is called “the inner keys.” Through the Torah the inner dimension, the Infinite Light itself, is revealed.


ועוד עפמ״ש [על פי מה שכתוב] בד״ה יונתי בחגוי105106 שלהמשיך ההמשכה מבחינת שרש הנשמה שבה נאמר הוי׳ אלקינו ממש
And further, according to what is written in the discourse beginning “My dove, in the clefts,” that to draw down the flow from the level of the root of the soul, of which it is said, in the full sense, “Havayah is our G-d,”
He also refers to the discourse “My dove, in the clefts of the rock.” The root of the soul above is where “Havayah is our G-d” holds in its full sense.


להמשיך משם האור מלמעלה למטה לבחינת הנשמה שבגוף זהו ע״י התורה א״כ לשיהיו עם קרובו ממש זהו ע״י אם יהיו דברי תורה קרובים לכם.
to draw the light from there, from above to below, to the level of the soul in the body: this is through the Torah. If so, for them to be truly “the people near to Him” is through “if the words of Torah are near to you.”
Drawing that light down from the soul’s root to the soul in the body is done through the Torah. So Israel becomes truly “the people near to Him” when “the words of Torah are near to you,” as the Midrash said.




11וזהו שמע ישראל107 פי׳ שמע מלשון אסיפה כמו וישמע שאול108 והענין לאסוף ולקבץ כל הכחות ורצונות שביסוד האש הטבעי ע״י עקירת הרצון מהם
And this is “Hear (Shema), O Israel.” Shema is a term of gathering, as in “And Shaul gathered (vayeshama)”; the idea is to gather and collect all the powers and desires in the natural element of fire, by uprooting the will from them;
Now the Alter Rebbe explains the words of the Shema. Shema means “gather,” as when Shaul gathered the people; the task is to gather all the desires of the natural fire by uprooting one’s will from them.


דהיינו להתחרט על העבר ולקבל עליו להבא שלא ישוב עוד לכסלה,109 והיינו מפני שהוא בחי׳ ישראל שעלו במחשבה והוי׳ הוא אלהינו שהוא הוי׳ אחד שמיוחדים בו ית׳ כנ״ל
that is, to regret the past and to take upon himself for the future that he will not return again to folly. This is because he is of the level of Israel, who arose in thought, and Havayah is our G-d, who is “Havayah is One,” for they are united with Him, may He be blessed, as mentioned above;
Uprooting the will means regretting the past and resolving never to return to folly. A Jew can do this because his soul arose in G-d’s thought, and Havayah, who is One, is “our G-d,” with whom the souls are united.


ועל ידי כן יתלהב לבו כנ״ל. וזהו ואהבת בכל לבבך110 בשני יצריך111 ביצר טוב וביצר הרע.
and through this his heart will be set aflame, as mentioned above. And this is [the meaning of] “And you shall love … with all your heart (levavcha)”: with both your inclinations, with the good inclination and with the evil inclination.
Through this contemplation the heart is set aflame. The Sages read “with all your heart (levavcha),” with its doubled letter, as “with both your inclinations,” the good inclination and the evil one.


פי׳ שגם היצה״ר [היצר הרע] שהוא כח יסוד האש הטבעי הוא העולה ונכלל לאהבה את ה׳ בהתלהבות הנ״ל:
That is, even the evil inclination, which is the power of the natural element of fire, is what rises and is absorbed into loving G-d with the fervor mentioned above.
So the evil inclination, which is the natural fire, is itself raised up and joins in the burning love for G-d. This is the offering of the Shema, in which the fire from above consumes the fire below.




Section 4 · ¶12–13
Fervor is not enough: the dwelling below
12ג אך אמנם ענין זה ומדרגה זו להגביר יסוד האש האלהי שבנפשו להלהיב לבו לדבקה בו אין זו עבודה תמה ותמידית (וכמ״ש לא תהו בראה לשבת יצרה)112
3. However, this matter and this level, strengthening the G-dly element of fire in one’s soul to set one’s heart aflame to cleave to Him, is not a complete and constant service (as it is written, “He did not create it for chaos (tohu); He formed it for dwelling (lasheves)”)
The third section turns to the limit of the service described so far. Strengthening the G-dly fire so that the heart burns to cleave to G-d is not yet complete or constant service, for Isaiah says the world was made not for chaos but “for dwelling.”


(בישעיה סי׳ מ״ה י״ח) ועמ״ש סד״ה וישלח יעקב113 מלאכים114 בענין בן עזאי ועמ״ש במ״א ע״פ הזח״א [הזהר חלק א] וירא דקי״ב115 א׳ בפסוק וגם אמנה אחותי בת אבי היא116117 כו׳
(Isaiah, chapter 45, [verse] 18). And see what is written at the end of the discourse beginning “And Yaakov sent messengers,” regarding Ben Azzai; and see what is written elsewhere on the Zohar, Part I, Vayeira, 112a, on the verse “And moreover she is indeed my sister, the daughter of my father,” etc.
The Alter Rebbe refers to two other discussions: of Ben Azzai, at the end of the discourse “And Yaakov sent messengers,” and of a passage in the Zohar on the verse “And moreover she is indeed my sister.”


וזהו ענין לשבת יצרה והוא בחינת ארץ מושבותיכם כדלקמן וע״ז אמרו הקורא ק״ש [קריאת שמע] בלא תפילין כו׳.
And this is the meaning of “He formed it for dwelling,” and it is the level of “the land of your dwellings,” as will be explained below. And of this they said, “One who recites the Shema without tefillin,” etc.
The world’s purpose is “dwelling,” and this is the meaning of “the land of your dwellings,” as the maamar will explain. This is also why the Sages said that the Shema without tefillin is lacking, like an offering without its libations.




13וענין התפילין118 דרך כלל הוא כלל כל התורה והמצות מעשיות כי הוקשה כל119 התורה לתפילין כמו שבתפילין מלובשים מוחין עליונים שבעשר ספירות עליונות120 בתמונות אותיות גשמיות והוא
The matter of tefillin, in general terms, is that which encompasses the whole Torah and the mitzvos of action, for the whole Torah is likened to tefillin: just as in tefillin the supernal intellect (mochin) of the ten supernal Sefiros is enclothed in the forms of physical letters. And this is
The Alter Rebbe now turns to tefillin, the second half of the Sages’ comparison. Tefillin stand for the whole Torah and all its practical mitzvos, since the Talmud likens the whole Torah to tefillin; and just as in tefillin the highest divine intellect is clothed in physical letters on parchment, so the Torah and mitzvos clothe G-dliness in physical things.


כי צריך האדם להשפיל עצמו ולומר די לעבד להיות כרבו121 ולעשות מכון לשבתו להיות לו דירה בתחתונים.122123
because a person must lower himself and say, “It is enough for the servant to be like his master,” and make a fixed place for His dwelling, so that He has a dwelling place among the lower realms.
The reason is that a person must lower himself, for “it is enough for the servant to be like his master”: as G-d, so to speak, comes down to the lower world, so must man. In this way he makes for G-d a fixed place to dwell, fulfilling the Midrash’s teaching that G-d desired a dwelling place among the lower realms.


דהיינו במקרא משנה ותלמוד הלכות ואגדות שהם מדברים מענינים תחתונים גשמיים והם כלים מכלים שונים124 ויין מלכות שהוא אור א״ס ב״ה המלובש בהם רב כיד המלך שהוא ענין היד הגדולה
That is, in Scripture, Mishnah and Talmud, halachos and aggados, which speak of lower, physical matters; and they are “vessels of diverse vessels,” and “royal wine,” which is the Infinite Light (Or Ein Sof), blessed be He, enclothed in them, “in abundance, according to the hand of the king”; this is the matter of “the great hand”
This is done through Torah study: Scripture, Mishnah, Talmud, halachah and aggadah all speak of lowly physical matters. The Alter Rebbe borrows the language of Achashverosh’s feast in Megillas Esther: the Torah’s subjects are the “vessels of diverse vessels,” and the “royal wine” poured into them “according to the hand of the king” is the Infinite Light itself, which is “the great hand.”


(עמ״ש סד״ה אם בחקתי תלכו125126 ובפ׳ בשלח ע״פ וירא ישראל)127 וכמ״ש וירא ישראל את היד128 הגדולה אשר עשה הוי׳ במצרים.
(see what is written at the end of the discourse beginning “If you walk in My statutes,” and in Parshas Beshalach on the verse “And Israel saw”), as it is written, “And Israel saw the great hand that Havayah had wrought in Egypt.”
He refers to two discourses where “the hand of the king” and “the great hand” are discussed, in Likkutei Torah on Bechukosai and in Torah Ohr on Beshalach. The phrase “the great hand” comes from the verse after the splitting of the Sea: “Israel saw the great hand that Havayah had wrought in Egypt.”


פי׳ הגדולה היא התפשטות אשר נתפשטה עד אין קץ ותכלית והיא ענותנותו129 אשר עשה ה׳ במצרים.
The meaning: “great” is an expansion that has spread forth without end or limit; and it is His humility, “which Havayah wrought in Egypt.”
“Great” here means an expansion that spreads forth without limit. That boundless spreading down is G-d’s humility: as the Talmud says, wherever one finds G-d’s greatness, one finds His humility.


פי׳ כי פעל ועשה בחי׳ שם הוי׳ אפילו בארץ מצרים שהוא בחינת מצרים וגבולים כמו כל עניני הלכות זרעים מועד כו׳ שהם מדברים מעניני130 העולם הגשמי
That is, the level of the Name Havayah acted and wrought even in the land of Egypt (Mitzrayim), which is the level of straits (meitzarim) and boundaries, like all the matters of the laws of Zera’im, Mo’ed, etc., which speak of the matters of the physical world
“Which Havayah wrought in Egypt” teaches that the Name Havayah, which is beyond all limits, acted even in Mitzrayim, read as meitzarim, “straits” and boundaries. In the same way the laws of the Mishnah’s orders, such as Zera’im (agriculture) and Mo’ed (the festivals), deal with the physical world, and Havayah is present in them.


(ועמ״ש בד״ה וירא ישראל את היד הגדולה כו׳ בת״א [בתורה אור] פ׳ בשלח. ועמ״ש בד״ה ביום השמע״צ [השמיני עצרת] בפי׳ זה היום עשה131 הוי׳ ועמ״ש בד״ה לך לך מארצך132 ובד״ה באתי לגני גבי אריתי מורי.133
(and see what is written in the discourse beginning “And Israel saw the great hand,” etc., in Torah Ohr, Parshas Beshalach. And see what is written in the discourse beginning “On the eighth day, an assembly (Shemini Atzeres),” on the meaning of “This is the day Havayah has made”; and see what is written in the discourse beginning “Go forth from your land,” and in the discourse beginning “I have come into My garden,” regarding “I have gathered My myrrh.”
In a parenthesis the Alter Rebbe lists related discourses: in Torah Ohr on “And Israel saw the great hand,” and on “This is the day Havayah has made” (for Shemini Atzeres), “Go forth from your land,” and “I have come into My garden … I have gathered My myrrh.”


ופי׳ היד הגדולה י״ל [יש לומר] ע״ד מ״ש באדר״ז [באדרא זוטא] שהחכמה מלבשת לבחינת חסד עילאה בחינת ורב חסד ועמ״ש מזה בד״ה ה׳ יחתו מריביו134 ומבחינה זו נמשך להיות התפשטות החכמה עילאה גם למטה כנ״ל ועמ״ש מענין זה ג״כ בד״ה שחורה אני ונאוה)135
The meaning of “the great hand” can be explained along the lines of what is said in the Idra Zuta: that Chochmah (wisdom) clothes the level of supernal Chesed (kindness), the level of “and abundant in kindness”; and see what is written about this in the discourse beginning “Havayah, those who contend with Him shall be broken”; and from this level it comes about that there is an expansion of supernal Chochmah even below, as mentioned above. And see what is written on this subject also in the discourse beginning “I am black but comely.”)
He adds a Kabbalistic reading of “the great hand”: the Idra Zuta teaches that Chochmah clothes itself in supernal Chesed, the attribute “abundant in kindness.” Through that kindness supernal wisdom spreads down even into the lowest levels, the expansion described above; he refers to two more discourses on the theme.


ואפילו בעסקים ומו״מ [ומשא ומתן] אם הוא נושא ונותן באמונה הרי עולם זה חסד יבנה136 וגם אח״כ יתן צדקה מיגיעו שהוא ממדת החסד והוא ענף החכמה כמ״ש מוריד הטל מכלכל חיים בחסד
And even in business affairs and commerce, if he deals faithfully, then this world “is built with kindness”; and afterwards, too, he will give charity from his toil, which is of the attribute of Chesed, and it is a branch of Chochmah, as it is said, “He causes the dew to descend; He sustains the living with kindness”;
This applies even to business: one who deals honestly builds the world with kindness, as the Psalm says, “The world is built with kindness.” And the charity he later gives from his earnings is Chesed, which is a branch of Chochmah; he cites the Amidah’s words linking the descent of dew with sustaining the living through kindness.


וגם כמו שהחכמה תחיה137 כו׳, כך בצדקה שנותן לעני מחיה נפשו רק אם ישים אליו לבו רוחו ונשמתו אליו138 כו׳
and also, just as “wisdom gives life,” etc., so through the charity he gives to the poor man he revives his soul. Only, if “he sets his heart upon Him, his spirit and his breath to Him,” etc.,
As Koheles says that “wisdom gives life,” so charity, a branch of wisdom, revives the poor man’s soul. But all this depends on a prior condition: that the person has set his heart on G-d, “his spirit and his breath to Him,” in the words of Iyov.


בק״ש [בקריאת שמע] כנ״ל אזי רוח אייתי רוח ואמשיך רוח להיות שורה ה׳ אחד גם בתורה ומצות מעשיות (ועמ״ש בפ׳ וארא סד״ה לכן אמור לבנ״י [לבני ישראל]).139
in the Shema, as mentioned above, then “spirit brings spirit and draws down spirit,” so that the One G-d rests also in the Torah and the mitzvos of action (and see what is written in Parshas Va’eira, at the end of the discourse beginning “Therefore say to the children of Israel”).
That devotion is achieved in the Shema, as explained above. Then “spirit brings spirit and draws down spirit”: the person’s own spirit of devotion draws down a divine spirit, so that the One G-d rests in his Torah study and practical mitzvos as well.


והנה ענין עבודה זו להמשיך דירתו ית׳ בתחתונים להיות אין עוד מלבדו140 היא למעלה מעלה ממדרגת התלהבות הנק׳ בשם גדפין לבד לפי שעכ״פ [שעל כל פנים] מוכרח להיות שיצייר
Now, this service, drawing down His dwelling, may He be blessed, among the lower realms, so that “there is nothing else besides Him,” is far, far above the level of fervor, which is called only “wings” (gadfin); because in any case he must necessarily picture
The Alter Rebbe now ranks the two services. Drawing G-d’s dwelling into the lower realms, so that “there is nothing else besides Him,” is far higher than fervor, which is called only “wings” (love and awe being the soul’s two wings). The reason, given next, is that fervor still involves a sense of one’s own existence.


איזה יש ודבר בפני עצמו בחינת לב ונפש שמתלהב משא״כ בבחינת אין עוד וביטול במציאות לגמר י לא ימציא מקום לעצמו כלל ואין לו רצון אחר
some existence, a thing in itself: a heart and soul that is aflame. Not so at the level of “there is nothing else” and self-nullification (bittul) of one’s existence entirely: he leaves no place for himself at all, and he has no other will
In fervor, a person still pictures some self that exists in its own right: a heart and soul that is burning. At the level of “there is nothing else,” and complete nullification of one’s existence, he leaves no room for himself at all and has no will of his own.


כי אם רצון השי״ת [השם יתברך] ורצון ה׳ הוא שוה למטה כמו למעלה כמ״ש במ״א (ע״פ בהעלותך את141 וסד״ה וארא אל אברהם כו׳) והנה ע״ז נאמר סוף מעשה במחשבה תחלה
but the will of G-d, may He be blessed; and G-d’s will is the same below as above, as is explained elsewhere (on the verse “When you raise up…” and at the end of the discourse beginning “And I appeared to Avraham,” etc.). And of this it is said, “Last in deed, first in thought.”
He has only G-d’s will, and G-d’s will is the same below as above: a physical mitzvah carries it as fully as any spiritual level. This is the sense of the phrase “last in deed, first in thought”: physical deed, which comes last, was first in G-d’s intention.


והנה בחינה זו נק׳ ארץ כנען מלשון הכנעה והשפלה (עמ״ש סד״ה ויהי בשלח פרעה142 ועמ״ש ע״פ וישב יעקב)143 שנופל ומשפיל א״ע [את עצמו] למטה.
Now, this level is called “the land of Canaan” (Kena’an), from the term for submission (hachna’ah) and lowliness (see what is written at the end of the discourse beginning “And it came to pass, when Pharaoh sent,” and see what is written on the verse “And Yaakov dwelt”), for he falls and lowers himself below.
This level of lowering oneself into physical deeds is called “the land of Canaan,” for Kena’an is related to hachna’ah, submission. The person bends down to the lowest place; the Alter Rebbe refers to two discourses in Torah Ohr on this theme.


ובבחינ׳ [ובבחינת / ובבחינה] זו כתיב רגליה יורדות מות144 וכו׳ כי מאחר שהוא מקושר למטה בענינים גשמיים אפשר לו ליפול ח״ו [חס ושלום] בתאוות גשמיים וע״ז כתיב ובערת הרע מקרבך
And of this level it is written, “Her feet go down to death,” etc.; for since he is bound below in physical matters, he can fall, G-d forbid, into physical desires. And of this it is written, “And you shall eradicate the evil from your midst.”
Going down into physical matters carries a danger, alluded to in the verse “Her feet go down to death”: being bound up with the physical, one can fall into physical desires, G-d forbid. Against this the Torah commands, “You shall eradicate the evil from your midst.”


(ועמ״ש במ״א בפי׳ מ״ש בירושלמי ומטבע ארוך פותח בברוך וחותם בברוך בפ׳ בראשית בד״ה להבין ענין הברכות, וע׳ סד״ה ביום השמיני שלח145 גבי ולפני קרתו146 ובפ׳ וארא בביאור ע״פ לכן אמור בפי׳ אל הארץ אשר נשאתי את ידי147 כו׳)
(And see what is explained elsewhere on the meaning of what is said in the Jerusalem Talmud, “and a long formula opens with ‘Blessed’ and closes with ‘Blessed,’” in Parshas Bereishis, in the discourse beginning “To understand the matter of the blessings”; and see the end of the discourse beginning “On the eighth day he sent,” regarding “and before His cold”; and in Parshas Va’eira, in the explanation on the verse “Therefore say,” on the meaning of “to the land concerning which I raised My hand,” etc.)
Another parenthesis with related discussions: on the Jerusalem Talmud’s rule that a long blessing opens and closes with “Blessed,” on “before His cold” (in the discourse on “On the eighth day he sent the people away”), and on “the land concerning which I raised My hand” in Parshas Va’eira.


וכתיב כי יביאך אל ארץ הכנעני כו׳ גדולים ועצומים כו׳ וכתיב וגם את הצרעה ישלח148 ה׳ אלקיך בם עד אבוד הנשארים והנסתרים מפניך.
And it is written, “When He brings you to the land of the Canaanite,” etc., “great and mighty,” etc.; and it is written, “And also the hornet will Havayah your G-d send among them, until those who are left and those who hide from you perish.”
Two verses about the conquest of Canaan: the nations there are “great and mighty,” and G-d promises to send “the hornet” until even those who remain and hide are destroyed. The Alter Rebbe will read both as describing a person’s inner struggle with evil.


וענין הצרעה כי הנה אמרו רז״ל [רבותינו זכרונם לברכה] שהצרעה היתה מסמא את עיניהם מלמעלה ומסרסם מלמטה.149 וביאור הענין הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שמזיעתן של חיות יוצא נהר דינור על ראש רשעים בגיהנם.150
The matter of the hornet: our Sages, of blessed memory, said that the hornet would blind their eyes above and castrate them below. The explanation of the matter: our Sages, of blessed memory, said that from the sweat of the chayos the river of fire (nehar dinur) goes forth upon the head of the wicked in Gehinnom.
The Talmud says that the hornet blinded the Canaanites’ eyes from above and castrated them from below. To explain this he brings another teaching: the river of fire that pours upon the head of the wicked in Gehinnom comes from “the sweat of the chayos,” the holy angels of the divine Chariot.


פי׳ זיעה הוא ארס וחימה וכמ״ש (ירמיה כ״ג י״ט) הנה סערת ה׳ חימה יצאה וגו׳
That is, “sweat” is venom and wrath, as it is written (Jeremiah 23:19), “Behold, a storm of Havayah, wrath has gone forth,” etc.
“Sweat” here means venom and wrath, as the prophet speaks of “a storm of Havayah” going forth in wrath. The angels’ burning fervor produces a residue of fierce anger.


והוא פסולת שלהם כי בכל עולם ועולם יש בחינת טוב ורע ואין ר״ל [רוצה לומר] רע ממש ח״ו [חס ושלום]
And it is their waste; for in each and every world there is the level of good and evil, and this does not mean actual evil, G-d forbid,
That wrath is the angels’ “waste.” In every world there is something called good and evil, but in the higher worlds this is not real evil, G-d forbid.


אלא רע מלשון כעס וחימה והוא ענין חו״ג [חסד וגבורה] שבכל העולמות (וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בפ׳ בראשית בענין פי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע]) וכן הענין באדם שהוא עולם קטן151 יש בו ג״כ בחינות אלו
but ra in the sense of anger and wrath; and this is the matter of Chesed and Gevurah (restraint) in all the worlds (and see the Arizal’s Likkutei Torah, Parshas Bereishis, on the meaning of the Tree of Knowledge of good and evil). And so too with man, who is a small world: these levels are in him as well,
There “evil” means anger and wrath, the side of severity: Chesed and Gevurah as they exist in every world. He points to the Arizal’s Likkutei Torah on the Tree of Knowledge of good and evil, and notes that man, called “a small world,” has these same levels within him.


וצריך לעורר הגבורות שבו על עצמו דהיינו על הרע שבו שהוא מסטרא דס״מ [דסמאל] ונוקביה שהם הם הרשעים. וכמ״ש על ראש רשעים יחול152.153154155
and he must arouse the Gevuros in him against himself, that is, against the evil in him, which is from the side of Samael and his female counterpart, which are “the wicked”; as it is written, “it shall whirl upon the head of the wicked.”
So a person must turn the Gevuros within him, his power of anger, against himself, that is, against the evil in him, which comes from Samael and his female counterpart, the forces of impurity called “the wicked.” Upon these the storm of wrath “shall whirl upon the head of the wicked.”




Section 5 · ¶14–16
The hornet: holy anger against one’s evil
14וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לעולם ירגיז אדם יצר טוב על יצר הרע.156 ופי׳ לעולם כי הרי תמיד יש לו בחי׳ הרוגז
As our Sages, of blessed memory, said: “A person should always rouse the good inclination to rage against the evil inclination.” The meaning of “always”: for he always has in him the level of anger (rogez),
The Talmud teaches: “A person should always rouse his good inclination to rage against the evil inclination.” The Alter Rebbe explains “always”: the capacity for anger is always present in a person.


שהוא מצד הגבורה שאין לך אדם שאינו כלול מטוב ורע והרע היינו הרוגז והחימה והכל הוא מסטרא דרע
which comes from the side of Gevurah (restraint); for there is no person who is not composed of good and evil, and the evil is the anger and the wrath, and all of it is from the side of evil,
Anger comes from the side of Gevurah. Every person is a mixture of good and evil, and the “evil” in him is this anger and wrath, all of which comes from the side of evil.


וכמאמר רז״ל [רבותינו זכרונם לברכה] רע לשמים ורע לבריות157 והרוגז והכעס ישפוך על הרע שבו שיקצוף מאד ויחרה אפו
as our Sages, of blessed memory, said, “bad to Heaven and bad to people.” And the anger and the rage he should pour out on the evil within him, so that he is very angry and his wrath is kindled:
The Talmud describes the truly wicked man as “bad to Heaven and bad to people.” The anger that could make a person bad to others should instead be poured out on the evil within himself, so that he is furious with it.


למה הוא כך והתעוררות בחי׳ הגבורה הנ״ל הוא מזיעתן של חיות158 שהוא ההתלהבות בפ׳ ראשונה של ק״ש [קריאת שמע] ויש בה בחינת גבורות ג״כ
why is he like this? And the arousal of the level of Gevurah mentioned above is from “the sweat of the chayos,” which is the fervor in the first section of the Shema; and it too has in it the level of Gevuros.
He should be angry at himself: why is he like this? This arousal of Gevurah is the “sweat of the chayos” mentioned above: the fervor of the first section of the Shema, which itself contains Gevuros, just as the angels’ fervor yields their “sweat.”


לכן צריך הוא לשפוך חמתו וירגיז על יצרו הרע ביתר שאת כאשר יעמיק בשכלו ענין ההתבוננות באמונת ה׳ אחד
Therefore he must pour out his wrath and rouse anger against his evil inclination with greater intensity, when he goes deep with his intellect into the contemplation of the faith that G-d is One,
Therefore the deeper his contemplation of G-d’s oneness, the more intensely he should rage at his evil inclination. The anger grows out of the contemplation itself.


ושישראל עלו במחשבה ושלכן רוצה לדבק מחשבתו להתכלל באחד אז יעשן אפו מדוע לא היה כזאת בכל עת ואפילו שלא בשעת התפלה.
and that Israel arose in thought, and that therefore he wishes to cleave with his thought, to be absorbed in the One. Then his anger will smoke: why was he not like this at all times, even when not at the time of prayer?
When he understands that Israel arose in G-d’s thought, and longs to merge his thought with the One, his anger “will smoke” at himself. He asks why he has not been like this at every moment, even outside the time of prayer.




15וזהו ענין פ׳ שניה שבק״ש [שבקריאת שמע] וחרה אף159 כו׳ שנמשך מהתלהבות הפרשה ראשונה ולכך כתיב התם וסרתם ועבדתם אלהים אחרים160
And this is the matter of the second section of the Shema, “And the anger will be kindled,” etc., which is drawn from the fervor of the first section. That is why it is written there, “and you turn aside and serve other gods.”
The second section of the Shema warns, “And the anger will be kindled.” The Alter Rebbe says this section grows out of the fervor of the first, and that is why it speaks of turning aside to serve other gods, as the next lines explain.


כי באמת שלא בשעת התפלה אינו כעוברי רצונו וכפורק עול ח״ו [חס ושלום]161 אף בשעה שאינו עובד ה׳ כלל משא״כ בשעת
For in truth, when it is not the time of prayer, he is not like those who transgress His will, or like one who casts off the yoke, G-d forbid, even at a time when he is not serving G-d at all. Not so at the time of
Outside the time of prayer, a person who is simply not occupied with serving G-d is not considered one who transgresses His will or casts off His yoke. The time of the Shema, described next, is different.


ק״ש [קריאת שמע] בהתלהב לבו ידמה בעיניו מה שהיה רחוק מה׳ כל היום כאלו פורק עול ח״ו [חס ושלום] ממש וכמ״ש פן יפתה לבבכם מיחודו ואחדותו
the Shema: when his heart is aflame, it will seem in his eyes that his having been far from G-d all day is as if he had actually cast off the yoke, G-d forbid; as it is written, “lest your heart be enticed,” [away] from His oneness and unity;
During the Shema, when his heart is aflame, his distance from G-d during the day looks to him like a real casting off of the yoke. He reads the verse “lest your heart be enticed” as being drawn away from G-d’s oneness and unity.


והרי זה כאלו וסרתם ועבדתם והיטב יחרה לו162 ובזה הוא מקרר הכעס והחימה שברע גמור ולא יהיה רע לאחרים כלל.163164165166167168169170
and this is as if “you turn aside and serve.” And he will be exceedingly angry; and through this he cools the anger and the wrath that are in the utter evil, and he will not be bad to others at all.
Seen this way, his distance is like “turning aside and serving other gods,” and he becomes deeply angry at himself. This anger, aimed at the evil within, cools the heat and wrath of the evil itself, so that he will not be harmful to others at all.




16וזהו ענין הצרעה שמסרס את הרע פי׳ שמקררו להיות כמו סריס שאין בו חמימות ולכן אינו מוליד171
And this is the matter of the hornet, which castrates the evil: that is, it cools it so that it is like a eunuch, who has no heat in him and therefore does not beget.
This is the meaning of the hornet that “castrates” the evil: holy anger cools the evil inclination until it is like a eunuch, without heat. Without that heat it can no longer beget anything.


וגם מסמא את העינים פי׳ שלא יביט על אחרים לא במילי דעלמא ולא בעבודתם בעין רעה וקנאה שמצד הרע
It also blinds the eyes: that is, he will not look at others, neither in worldly matters nor in their service [of G-d], with an evil eye and envy, which come from the side of evil.
The hornet also “blinds the eyes”: the person no longer looks at others, either in worldly matters or in their service of G-d, with the evil eye and envy that come from the side of evil.


כי אין הברכה שורה172 אלא על דבר הסמוי מן העין173 וכן ברכת ה׳ היא המשכת אלהות אינה שורה כ״א בעין טובה:
For blessing rests only on a thing hidden from the eye; and so too the blessing of G-d, which is the drawing down of G-dliness, rests only with a good eye.
The Talmud teaches that blessing rests only on what is hidden from the eye. So too G-d’s blessing, the drawing down of G-dliness, rests only where there is a good eye; blinding the evil eye makes room for blessing.




Section 6 · ¶17–18
The spies, the seven nations, and the land of your dwellings
17ד ובזה יובן ענין המרגלים שלא רצו ליכנס לארץ כנען שהוא ענין ההשפלה למטה במצות מעשיות שהם ענינים הגשמיים באמונת יחודו בתחתונים כי אמרו ארץ אוכלת יושביה היא.174
4. With this the matter of the spies will be understood. They did not want to enter the land of Canaan, which is the matter of lowering [oneself] below, into the mitzvos of action, which are physical matters, in the faith in His unity among the lower realms; for they said, “It is a land that consumes its inhabitants.”
The fourth section turns to the spies. The land of Canaan stands for lowering oneself into the physical mitzvos, with faith that G-d’s unity is found in the lower realms; the spies did not want this, and said that the land “consumes its inhabitants.”


פי׳ יושביה אין תופסין מקום לעצמן כלל ומבטלין עצמן ליחודו ית׳ שבתחתונים להיות אין עוד כו׳ כי היו דור דעה כו׳ ושרש נשמתם למעלה מעלה.175
That is: its inhabitants take up no place for themselves at all, and nullify themselves to His unity, may He be blessed, among the lower realms, so that “there is nothing else,” etc. For they were the generation of knowledge (dor de’ah), etc., and the root of their souls was far, far above.
The Alter Rebbe reads their words as a spiritual statement: those who dwell in such a land take up no place for themselves and are wholly nullified to G-d’s unity below. The spies, of the “generation of knowledge,” had souls rooted very high, and did not want to descend to such self-nullification in physical deeds.




18וגם החתי והיבוסי והאמורי יושב בהר176 שהם הם השבעה אומות עובדי כוכבים שבאמת היו דרים בה בעת ההיא ושרשם משבע מדות דעולם התהו
And also, “the Hittite, the Jebusite and the Amorite dwell in the mountains”: these are the very seven idolatrous nations who in truth were living in it at that time; and their root is from the seven attributes (middos) of the World of Tohu,
The spies reported that “the Hittite, the Jebusite and the Amorite dwell in the mountains.” These are the seven nations who actually lived in the land, and their spiritual root is the seven emotive attributes of the World of Tohu (“chaos”), whose intense, unharmonized attributes shattered.


והם שרש השבע מדות רעות אשר צריך ליזהר מאד שלא ליפול בהמדות ההם ח״ו [חס ושלום] כי רגליה יורדות מות177 כו׳ וכמ״ש שבעה גוים גדולים ועצומים כו׳.
and they are the root of the seven evil attributes, regarding which one must take great care not to fall into those attributes, G-d forbid; for “her feet go down to death,” etc.; and as it is written, “seven nations, great and mighty,” etc.
From those attributes of Tohu come the seven evil traits in a person, and he must take great care not to fall into them, for “her feet go down to death.” This is why the seven nations are described as “great and mighty.”


אך באמת אמר ועצומים ממך ממך דוקא פי׳ שאתה מגדלם כמ״ש ירמיהו ואתם למדתם אותם178 עליכם אלופים לראש
But in truth it says, “and mightier than you” (mimcha): mimcha, “from you,” specifically, meaning that you make them great; as Yirmeyahu says, “And you have trained them as chiefs over you, at the head.”
But the verse says they are “mightier than you” (mimcha), and the Alter Rebbe stresses the word: their might comes from you, because you make them great. Yirmeyahu says the same: “You have trained them as chiefs over you.”


כי מה שנחשבו לאלופי׳ [לאלופים] ודבר גדול הוא מחמתכם שאתם מחשיבים אותם ליש וגדול הוא בעיניכם.
For that they are regarded as chiefs and as something great is because of you: because you regard them as something (yesh), and it is great in your eyes.
The evil traits seem powerful only because a person treats them as real and important. Their greatness exists in his own eyes.


אבל באמת צריך להקטין אותם בעיניו וכמ״ש כלב סר צלם מעליהם179 וה׳ אתנו פי׳ שהוי׳ נמשך אתנו במקרא משנה כו׳ וכלים מכלים שונים כנ״ל
But in truth one must make them small in his eyes; as Kalev said, “Their shade has departed from them, and Havayah is with us.” That is, Havayah is drawn down with us in Scripture, Mishnah, etc., and “vessels of diverse vessels,” as mentioned above.
In truth one must make them small in one’s eyes, as Kalev said, “Their shade has departed from them, and Havayah is with us.” “Havayah is with us” means that G-d is drawn down into the Torah we study, Scripture, Mishnah and the rest, the “vessels of diverse vessels” described above.


(וענין שילוח המרגלים היה ע״ד שמברכים על המצות עובר לעשייתן והיינו שקודם העלאת מ״נ [מיין נוקבין] שהוא העלאת הדבר הגשמי שבו נעשית המצוה כמו האתרוג דנוגה צריך תחלה להיות המשכת מ״ד [מיין דוכרין] מלמעלה המעורר העלאת מ״נ [מיין נוקבין] כו׳
(The matter of the sending of the spies was along the lines of blessing over the mitzvos before their performance. That is, before the raising of mayin nukvin (feminine waters), which is the raising of the physical thing with which the mitzvah is done, such as the esrog, which is of nogah, there must first be a drawing down of mayin duchrin (masculine waters) from above, which arouses the raising of mayin nukvin, etc.
A parenthesis explains why spies were sent at all. Just as a blessing is said before a mitzvah is done, so before the mayin nukvin, the raising up of the physical object of a mitzvah (such as the esrog, which belongs to nogah, the mixed realm that can be elevated), there must first be mayin duchrin, a flow from above that arouses that raising.


ועד״ז קודם שנכנסו כל ישראל לארץ שלח מרבע״ה [משה רבינו עליו השלום] איש אחד180 שנשמתם נמשכו מבחינת אחד כולם אנשים181 שהיו מבחי׳ עלמא דדכורא והוא ענין מ״ד [מיין דוכרין] לעורר המ״ן [המיין נוקבין] כו׳,
In the same way, before all Israel entered the Land, Moshe our teacher, peace be upon him, sent “one man,” whose souls were drawn from the level of “One”; “all of them men,” who were from the level of the masculine world (alma dedechura); and this is the matter of mayin duchrin, to arouse the mayin nukvin, etc.
In the same way, before Israel entered the Land, Moshe sent one man from each tribe, men whose souls came from the level of “One” and from “the masculine world,” the realm that gives rather than receives. Their mission was to be the mayin duchrin that would arouse the elevation of the Land.


אך עד״מ כשצריכים להגביה איזה דבר שהוא ענין המ״נ [המיין נוקבין] צריך להשפיל א״ע [את עצמו] למטה כדי להגביהו והם לא היה בהם שפלות זו להשפיל א״ע [את עצמו] למטה.
But, by way of analogy, when one needs to lift something up, which is the matter of the mayin nukvin, one must lower oneself down in order to lift it; and they did not have this lowliness, to lower themselves down.
But to lift something up, which is the work of mayin nukvin, one must bend down to it. The spies lacked this lowliness: they were unwilling to lower themselves.


אבל באמת ע״י השפלה והכנעה זו אזי אח״כ אותו הדבר שמגביה נושא את נושאיו ומגביה אותו למעלה מעלה ויובן ממ״ש במ״א ע״פ182 הרע״מ [הרעיא מהימנא] פ׳ תשא בענין אבנא למשקל בה דא יו״ד כו׳) וזהו ענין מנחה ונסכים.
But in truth, through this lowering and submission, afterwards the very thing that he lifts “carries its carriers” and lifts him far, far above. This will be understood from what is explained elsewhere on the Raaya Mehemna, Parshas Tisa, on the matter of “a stone to weigh with: this is the yud,” etc.) And this is the matter of the meal offering and the libations.
Yet through bending down and submitting, the thing one lifts ends up lifting the one who lifts it, as the Ark “carried its carriers.” He refers to his explanation of the Raaya Mehemna on Tisa, “a stone to weigh with: this is the yud,” and then returns to the main theme: this is the meaning of the meal offering and the libations.


שהמנחה היא מבחינת צומח (והצומח הוא מיסוד המים היפך החי שהוא בחי׳ אש) וכל קרבן מנחתך במלח תמלח183
For the meal offering is of the level of the vegetative (and the vegetative is from the element of water, the opposite of the animal, which is the level of fire); and “every offering of your meal offering you shall season with salt,”
The meal offering comes from the vegetative realm, which belongs to the element of water, unlike the animal offering, which belongs to fire. And every meal offering had to be salted.


שהוא בחינת דומם וכך ענין התפילין ושאר המצות מעשיות ירדו ונשתלשו בבחי׳ דומם כגון התפילין שבפסוק ואהבת שבק״ש [שבקריאת שמע].
which is the level of the inanimate. And so is the matter of tefillin and the other mitzvos of action: they descended and were drawn down by stages into the level of the inanimate, such as the tefillin in the verse “And you shall love” of the Shema.
Salt belongs to the inanimate realm. So too tefillin and the other practical mitzvos have come down into the inanimate: the tefillin of the Shema are parchment and ink.


וכן קדש לי כל בכור184 שהוא בחינת חכמה עילאה נתגשם על הקלף ואותיות בדיו שהם ענינים גשמיים
And likewise “Sanctify to Me every firstborn,” which is the level of supernal Chochmah, was made physical on the parchment and in letters of ink, which are physical things;
For example, the passage “Sanctify to Me every firstborn,” one of the passages in the tefillin, expresses supernal Chochmah, the first of the Sefiros, yet it is made physical in letters of ink on parchment.


רק שצריך להסיר הרע שבהם כמ״ש ובערת הרע מקרבך ואז נקרא ארץ מושבותיכם כמ״ש וישב ה׳ מלך לעולם.185
only, one must remove the evil in them, as it is written, “And you shall eradicate the evil from your midst.” And then it is called “the land of your dwellings,” as it is written, “And Havayah sits as King forever.”
Only the evil in physical things must be removed, as the Torah commands, “You shall eradicate the evil from your midst.” Then the land is called “the land of your dwellings,” as the Psalm says, “Havayah sits as King forever.”


פי׳ ישיבה הוא מלשון הורדה186 והשפלה שהיושב מוריד ומשפיל עצמו ממקום עמידתו להיות לו דירה בתחתונים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש] אין לו להקב״ה187 בעולמו
The meaning: sitting (yeshivah) is a term of bringing down and lowering, for one who sits brings down and lowers himself from the place where he stood, so that He has a dwelling place among the lower realms. And as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has in His world
“Sitting” (yeshivah) means descent: one who sits lowers himself from his standing height. G-d’s “sitting” is His coming down to have a dwelling place in the lower realms; and the Talmud teaches that since the Holy Temple was destroyed, G-d has in His world only the four cubits of halachah.


אלא ד׳ אמות של הלכה ובבהמ״ק [ובבית המקדש] כתיב כי האמנם ישב אלקים על הארץ188189 (מ״א [מלכים א׳] סי׳ ח׳ כ״ז) וכמ״ש מזה ברבות תרומה פל״ד קנ״ב א׳.
only the four cubits of halachah.” And of the Holy Temple it is written, “Will G-d indeed dwell on the earth?” (1 Kings, chapter 8, [verse] 27). And as is explained about this in Midrash Rabbah, Terumah, chapter 34, 152a,
The Holy Temple was G-d’s “sitting” on earth, as Shlomo asked in wonder, “Will G-d indeed dwell on the earth?” The Midrash on Terumah describes this same wonder, that G-d whose glory fills all worlds should dwell in a Mishkan or a Temple.


ובפ׳ נשא פי״ב190 קרוב לר״פ. ועד״ז מעין זה הוא בעסק התורה כמ״ש ברבות פ׳ שמות פרשה ה׳ ע״פ בשבתו עם זקני ארץ191192 ובפ׳ שמיני ס״פ י״א
and in Parshas Nasso, chapter 12, near the beginning of the chapter. And along these lines, something like this applies to the study of Torah, as is written in Midrash Rabbah, Parshas Shemos, chapter 5, on the verse “when he sits among the elders of the land,” and in Parshas Shemini, at the end of chapter 11.
The Midrash on Nasso has the parallel passage. Something similar applies to Torah study: on “when he sits among the elders of the land,” the Midrash describes G-d as present, as it were, among the judges of the Sanhedrin.


אך היינו ע״י שמתחלה נודע בשערים בעלה193194 ע״י שיעמיק ויתבונן בגדולת א״ס ב״ה כפי עומק מחשבתו לכל חד לפום שיעורא דיליה
But this is through, first, “Her husband is known in the gates”: through his going deep and contemplating the greatness of the Infinite One (Ein Sof), blessed be He, according to the depth of his thought, “to each one according to his own measure,”
But this “sitting” comes about only when first “her husband is known in the gates”: each person contemplates the greatness of the Infinite One as deeply as he can. The Zohar reads “gates” (she’arim) as measuring: to each according to his own measure.


כמו דמשער בלבו כמ״ש בזח״א [בזהר חלק א] וירא דק״ג ע״א וכמשנ״ת [וכמו שנתבאר] לעיל ר״פ במדבר195 והיינו כי ישיבה ודירה זו עושין ישראל בכוונתם בתפלתם כו׳
“as he measures in his heart,” as is written in the Zohar, Part I, Vayeira, folio 103a, and as was explained above at the beginning of Parshas Bamidbar. That is, this sitting and dwelling Israel make through their intention in their prayer, etc.,
That is, “as he measures in his heart,” as the Zohar explains and as the Alter Rebbe developed at the start of Parshas Bamidbar. Israel make G-d’s “sitting” and dwelling below through the intention of their prayer.


דרוח אייתי רוח ואמשיך רוח (ועמ״ש סד״ה בשעה שהקדימו196 ישראל נעשה197 בענין פי׳ גבורי כח עושי דברו לשמוע בקול דברו)198
for “spirit brings spirit and draws down spirit” (and see what is written at the end of the discourse beginning “When Israel put ‘we will do’ first,” on the meaning of “mighty in strength, who do His word, to hearken to the voice of His word”).
For “spirit brings spirit and draws down spirit”: the person’s spirit of devotion in prayer draws down G-d’s presence. He refers to a discourse on Israel’s “we will do” before “we will hear,” explaining “mighty in strength, who do His word.”


ולכן נקרא ארץ מושבותיכם דייקא שאתם מיישבים אותה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] א״ת [אל תקרי] בניך אלא בוניך ע״י ההלכות המלובשים בדברים תחתונים
Therefore it is called “the land of your dwellings,” precisely: that you settle it. And as our Sages, of blessed memory, said, “Do not read banayich (‘your children’) but bonayich (‘your builders’)”: through the halachos that are enclothed in lower things,
This is why the Torah says “the land of your dwellings”: it is you who settle it, making it a dwelling for G-d. As the Sages read “your children” as “your builders,” Israel build that dwelling through the halachos, which are clothed in lowly physical things.


כמו דומם וצומח שבנסכים וד״ל [ודי למבין] (ועמ״ש ע״פ וישב יעקב כו׳ בארץ כנען199 וזהו כענין ארץ מושבותיכם המבואר כאן שאתם מיישבים אותה ועי׳ [ועיין] בזהר בפ׳ בהר) (דק״ח ע״א) הה״ד [הדא הוא דכתיב]
like the inanimate and the vegetative in the libations; and this suffices for one who understands. (And see what is written on the verse “And Yaakov dwelt,” etc., “in the land of Canaan”; and this is like the matter of “the land of your dwellings” explained here, that you settle it. And see the Zohar, in Parshas Behar) (folio 108a): as it is written,
Those lowly things are like the inanimate and vegetative elements of the libations, and the rest is left for the reader to grasp. In a parenthesis he refers to a discourse on “And Yaakov dwelt … in the land of Canaan,” which makes the same point about settling the land, and to the Zohar on Behar.


כי תבאו וגו׳ ושבתה הארץ200 נייחא ודאי201 ועמ״ש סד״ה המגביהי לשבת202 ועיין ברבות בשלח ר״פ כ״ג ע״פ נכון כסאך מאז203 בענין המשל אגוסטוס יושב204 כו׳
“When you come,” etc., “the land shall rest”: rest, indeed. And see what is written at the end of the discourse beginning “Who is enthroned on high”; and see Midrash Rabbah, Beshalach, at the beginning of chapter 23, on the verse “Your throne is established from of old,” regarding the parable “Augustus is seated,” etc.;
The Zohar reads “When you come into the land … the land shall rest” as true rest. He also refers to a discourse on “Who is enthroned on high” and to the Midrash on “Your throne is established from of old,” whose parable contrasts a king, who stands, with an Augustus, who is seated.


ע״ש וזהו ועתיק יומין יתיב.205 ועמ״ש ע״פ תבנה ותכונן עיר סיחון.206 וע״פ וכל בניך207 כו׳ בענין בוניך.
see there. And this is [the meaning of] “and the Ancient of Days (Atik Yomin) sat.” And see what is written on the verse “Let the city of Sichon be built and established,” and on the verse “And all your children,” etc., on the matter of “your builders.”
In the Midrash, G-d’s throne becomes settled, He is “seated,” once Israel sing at the Sea; this, the Alter Rebbe says, is the meaning of Daniel’s vision, “and the Ancient of Days sat.” He also refers to explanations of “Let the city of Sichon be built and established” and of “And all your children,” read as “your builders.”


ועיין בזח״ג [בזהר חלק ג] דקמ״א ע״ב ע״פ כתפארת אדם לשבת בית208209 ועמ״ש מענין בית וחצר הפנימית בד״ה וארשתיך לי:210
And see the Zohar, Part III, folio 141b, on the verse “according to the beauty of a man, to dwell in a house”; and see what is written on the matter of the house and the inner courtyard in the discourse beginning “And I will betroth you to Me.”
Last, he points to the Zohar on “according to the beauty of a man, to dwell in a house,” and to a discourse on “And I will betroth you to Me” about the house and the inner courtyard, images of G-d’s dwelling.




Section 7 · ¶19
Summary
19קיצור. ענין השרפים הם מבחי׳ יסוד האש האלקי וכמ״כ [וכמו כן] יש בחינה זו בנפש האלקית רק שהוא כלולה מד״י [מד׳ יסודות].
Summary. The matter of the seraphim: they are from the level of the G-dly element of fire. And likewise this level is in the G-dly soul, only that it is composed of the four elements.
The maamar closes with a summary. The seraphim come from the G-dly element of fire; the G-dly soul has this same fire, but in man it is joined with all four elements.


וכתיב והוי׳ יגיה חשכי.211 והיינו ע״י ק״ש [קריאת שמע] בהתבוננות באמרו הוי׳ אלקינו212 ועי״ז יבא לבחינת ואהבת.213
And it is written, “And Havayah illumines my darkness.” That is, through the Shema, with contemplation, when he says “Havayah is our G-d”; and through this he will come to the level of “And you shall love.”
The verse “Havayah illumines my darkness” is fulfilled through the Shema, by contemplating “Havayah is our G-d.” This contemplation brings a person to “And you shall love,” the love of G-d.


וזהו אש אוכלה. ועכ״ז [ועם כל זה] להגביר רק יסוד האש האלקי אין די כ״א שצ״ל אח״כ המשכה ע״י מצות וזהו הוקשה כל התורה לתפילין214 וזהו את היד הגדולה215 כו׳
And this is “a consuming fire.” Even so, strengthening only the G-dly element of fire is not enough; rather, there must afterwards be a drawing down through mitzvos. And this is [the meaning of] “The whole Torah is likened to tefillin,” and this is “the great hand,” etc.
That love is “fire consuming fire,” the G-dly fire consuming the natural one. Yet fervor alone is not enough: it must be followed by drawing G-dliness down through mitzvos, the meaning of “the whole Torah is likened to tefillin” and of “the great hand.”


אך בהשוב צריך ליזהר שלא יפול והיינו על ידי לעולם ירגיז.216 וזהו ענין מנחה ונסכים. ארץ מושבותיכם:217
But in the returning (shov) one must take care not to fall, and that is through “A person should always rouse to rage.” And this is the matter of the meal offering and the libations. “The land of your dwellings.”
In the “return” (shov), the descent from fervor back into physical deeds, one must guard against falling, by rousing the good inclination against the evil inclination. This is the meaning of the meal offering and the libations, and of “the land of your dwellings.”



In one’s avodah
Recite the Shema with real contemplation of G-d’s oneness and of the soul’s root in Him, so that the heart’s fire for G-d overpowers the heat of worldly desire. But do not rest on that fervor: draw it down into tefillin, Torah study and practical mitzvos, even honest business and charity, lowering yourself to G-d’s will. In that descent, guard against falling by turning your anger against your own evil inclination, never against others: in the Shema, see a day spent far from G-d as if it were casting off the yoke, and do not regard the evil traits as great, for “Havayah is with us” in the Torah.
Questions for discussion
	Why is the fervor of the Shema compared to a burnt offering, and what is the “fire consuming fire” in a person?
	Why is self-nullification in physical mitzvos higher than the fervor of love, which is called only “wings”?
	How can “the great hand,” the boundless Infinite Light, be present in laws about agriculture, festivals or business?
	Why, according to the maamar, did the spies, “the generation of knowledge,” refuse to enter Canaan, and what does this say about lofty spiritual experience?
	What does it mean to rouse the good inclination to rage against the evil inclination, and how does that anger make a person kinder to others?

Sources and references
Notes
Paragraph 1
1בפ׳ נסכים
The note dates this maamar to the year 5557 (1796–97), referring to the list of maamarim at the end of Maamarim Ketzarim.
Kehot’s noteהמאמר משנת תקנ״ז — ראה ברשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריח הערה 91. בדרך מצותיך צג, ב מציין ”תורה ברבים בפ׳ שלח בפ׳ נסכים כי תבואו אל ארץ מושבתיכם שם נת׳ הטעם ענין הקרבנות ובנסכים”. ממאמרי אדה״א במדבר-ג ע׳ א׳קפח. מיוסד על מאמר זה. אוה״ת כרך-ו ע׳ א׳תשצב ובשינוים והגהות אחרות שם ע׳ א׳תתב. קצורים ע׳ א׳תתג. ראה גם ד״ה זה ש״פ שלח תשמ״ג. ד״ה להבין ענין הנסכים תשמ״ז.
2“Speak to the children of Israel and say to them: When you come into the land of your dwellings that I give you.” These words open the Torah’s section on the libations and the maamar.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
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3ועשיתם אשה לה׳ עולה
“And you make a fire-offering to Havayah, a burnt offering or a sacrifice.” These are the offerings that the libations accompany.
Numbers 15:3במדבר ט״ו:ג׳
וַעֲשִׂיתֶם אִשֶּׁה לַה׳ עֹלָה אוֹ־זֶבַח לְפַלֵּא־נֶדֶר אוֹ בִנְדָבָה אוֹ בְּמֹעֲדֵיכֶם לַעֲשׂוֹת רֵיחַ נִיחֹחַ לַה׳ מִן־הַבָּקָר אוֹ מִן־הַצֹּאן:
and will make an offering by fire unto the L-RD, a burnt-offering, or a sacrifice, in fulfilment of a vow clearly uttered, or as a freewill-offering, or in your appointed seasons, to make a sweet savour unto the L-RD, of the herd, or of the flock;
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4מבכל התורה שנק׳ ארץ כנען
On the words “where it is called the land of Canaan,” the note asks the reader to compare Torah Ohr 26c, which asks, “And what praise of lineage is there in this?”
Kehot’s noteלהעיר מתו״א כו, ג ”ומה הוא היחוס שבח אי׳ בזה”.
5הגדלתי מעשי
“I made great my works; I built myself houses; I planted myself vineyards.” The verse in Koheles on which the Midrash cited here comments.
Ecclesiastes 2:4קהלת ב׳:ד׳
הִגְדַּלְתִּי מַעֲשָׂי בָּנִיתִי לִי בָּתִּים נָטַעְתִּי לִי כְּרָמִים:
I made me great works; I builded me houses; I planted me vineyards;
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6“Go, eat your bread with joy, and drink your wine with a glad heart, for G-d has already favored your deeds.” The Midrash reads it as the libations and the entry into the Land.
Ecclesiastes 9:7קהלת ט׳:ז׳
לֵךְ אֱכֹל בְּשִׂמְחָה לַחְמֶךָ וּשְׁתֵה בְלֶב־טוֹב יֵינֶךָ כִּי כְבָר רָצָה הָאֱלֹקִים אֶת־מַעֲשֶׂיךָ:
Go thy way, eat thy bread with joy, And drink thy wine with a merry heart; For G-d hath already accepted thy works.
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7One reading in the Midrash: “eat your bread with joy” is the section of challah, “drink your wine with a glad heart” is the section of libations, and “for G-d has already favored your deeds” is the bringing of Israel into the Land, as it says, “When you come into the land.”
Kohelet Rabbah 9:7:1קוהלת רבה ט׳:ז׳:א׳
לֵךְ אֱכֹל בְּשִׂמְחָה לַחְמֶךָ, אָמַר רַבִּי הוּנָא בְּרֵיהּ דְּרַבִּי אַחָא בְּשָׁעָה שֶׁהַתִּינוֹקוֹת נִפְטָרִין מִבֵּית רַבָּן, בַּת קוֹל יוֹצֵאת וְאוֹמֶרֶת לָהֶם: לֵךְ אֱכֹל בְּשִׂמְחָה לַחְמֶךָ, נִתְקַבֵּל הֶבֶל פִּיכֶם לְפָנַי כְּרֵיחַ נִיחוֹחַ. וּבְשָׁעָה שֶׁיִּשְׂרָאֵל נִפְטָרִין מִבָּתֵּי כְנֵסִיּוֹת וּמִבָּתֵּי מִדְרָשׁוֹת, בַּת קוֹל יוֹצֵאת וְאוֹמֶרֶת: לֵךְ אֱכֹל בְּשִׂמְחָה לַחְמֶךָ, כְּבָר נִשְׁמְעָה תְּפִלַּתְכֶם לְפָנַי כְּרֵיחַ נִיחוֹחַ. דָּבָר אַחֵר, לֵךְ אֱכֹל בְּשִׂמְחָה לַחְמֶךָ, זוֹ פָּרָשַׁת חַלָּה. וּשְׁתֵה בְלֶב טוֹב יֵינֶךָ, זוֹ פָּרָשַׁת נְסָכִים. כִּי כְבָר רָצָה הָאֱלֹקִים אֶת …
“Go, eat your bread joyfully, and drink your wine goodheartedly, as G-d has already accepted your actions” (Ecclesiastes 9:7). “Go, eat your bread joyfully.” Rabbi Huna son of Rabbi Aḥa said: When the children take their leave from school, a Divine Voice emerges and says to them: “Go, eat your bread joyfully,” – your breath has been accepted before Me as a pleasing aroma. When Jews take their leave of synagogues and study halls, a Divine Voice emerges and says to them: “Go, eat your bread joyfully” – your prayer …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
8ארץ מלשון רצון
The note says that the reading of eretz as ratzon, from Bereishis Rabbah, is explained in Or HaTorah on Bereishis.
Kehot’s noteבראשית רבא פרשה ה. נתבאר באוה״ת בראשית-ב דף תפא, ב.
9ארץ מלשון רצון
“Why was it called eretz? Because it desired (ratzsah) to do the will (retzon) of its Maker.” Kehot gives this Midrash as the source for reading eretz as ratzon.
Bereshit Rabbah 5:8בראשית רבה ה׳:ח׳
ויקרא אלקים ליבשה ארץ - למה נקרא שמה ארץ שרצתה לעשות רצון קונה רבי נתן בשם ר׳ אחא ור׳ ברכיה בשם רבי יצחק אמר אני אל שדי אני שאמרתי לשמים וארץ די שאלמלא כן היו מותחים והולכין עד עכשיו ולמקוה המים קרא ימים א״ר יוסי ב״ר חלפתא והלא ים אחד הוא ומה ת״ל ימים אלא אינו דומה טעם דג העולה מעכו לעולה מצידון ולעולה מאספמיא:
“G-d called the dry land Earth, and the gathering of the waters He called Seas, and G-d saw that it was good” (Genesis 1:10). “G-d called the dry land Earth [eretz].” Why was it called eretz? It is because it hastened [ratzeta] to perform the will of its Maker. Rabbi Natan in the name of Rabbi Aḥa, and Rabbi Berekhya in the name of Rabbi Yitzḥak said: “I am G-d Almighty [shadai]” (Genesis 17:1) – I am the One who [she] said to the heavens and the earth: Enough [dai]. …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10ארץ מלשון רצון
In the entry eretz the Pardes writes that the Shechinah is called eretz “from the term ratzon,” for it is pleased with the good flow it has received. This is the place in Erchei HaKinuyim that the text cites.
Pardes Rimmonim 23:1:212פרדס רמונים כ״ג:א׳:רי״ב
… והוא אותו הצד התחתון שבה שהיא הבחינה האחרונה שבעצמותה שהיא המקבלת מכלם יחד ולכן היא מנא דכלהו. אמנם נקראת ארץ מלשון רצון שכבר נתרצה מהשפע הטוב שקבלה. וכן פי׳ הרשב״י ע״ה בזהר פ׳ בראשית (ד״יב) בפסוק ויקרא אלקים ליבשה ארץ וז״ל ומה דהות יבשה אתעבידת ארץ וכו׳ ארעא רעוא שלים כדקא יאות עכ״ל.
Pardes Rimonim (Public Domain)
11וכ״ה בפרדס . . ערך ארץ
Alongside the Pardes’s entry on eretz, the note sends the reader to a further discussion in Or HaTorah on Vayikra.
Kehot’s noteראה גם אוה״ת ויקרא-ב ע׳ תמב.
12היום הזה ה׳ אלהיך מצוך
“This day Havayah your G-d commands you to do these statutes and ordinances.” The verse on which another discourse the text cites is built.
Deuteronomy 26:16דברים כ״ו:ט״ז
הַיּוֹם הַזֶּה ה׳ אֱלֹקֶיךָ מְצַוְּךָ לַעֲשׂוֹת אֶת־הַחֻקִּים הָאֵלֶּה וְאֶת־הַמִּשְׁפָּטִים וְשָׁמַרְתָּ וְעָשִׂיתָ אוֹתָם בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
This day the L-RD thy G-d commandeth thee to do these statutes and ordinances; thou shalt therefore observe and do them with all thy heart, and with all thy soul.
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13(פ״ב דברכות) כל הקורא ק״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיד, סע״ב.
14The Talmud brings two sayings: one who recites the Shema without tefillin is as if he testified falsely about himself, and it is as if he offered a burnt offering without a meal offering and a sacrifice without libations. The maamar builds on the second.
Berakhot 14b:24ברכות י״ד ב:כ״ד
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים.
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
15אש מן השמים ע״ג המזבח
At the dedication of the Sanctuary, “fire went out from before Havayah and consumed upon the altar the burnt offering and the fats.” Kehot gives this verse for the fire that came down onto the altar.
Leviticus 9:24ויקרא ט׳:כ״ד
וַתֵּצֵא אֵשׁ מִלִּפְנֵי ה׳ וַתֹּאכַל עַל־הַמִּזְבֵּחַ אֶת־הָעֹלָה וְאֶת־הַחֲלָבִים וַיַּרְא כׇּל־הָעָם וַיָּרֹנּוּ וַיִּפְּלוּ עַל־פְּנֵיהֶם:
And there came forth fire from before the L-RD, and consumed upon the altar the burnt-offering and the fat; and when all the people saw it, they shouted, and fell on their faces.
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Kehot’s noteראה ויקרא ט, כד.
16Kehot’s note points to II Chronicles 7:7 for these words.
II Chronicles 7:7דברי הימים ב ז׳:ז׳
וַיְקַדֵּשׁ שְׁלֹמֹה אֶת־תּוֹךְ הֶחָצֵר אֲשֶׁר לִפְנֵי בֵית־ה׳ כִּי־עָשָׂה שָׁם הָעֹלוֹת וְאֵת חֶלְבֵי הַשְּׁלָמִים כִּי־מִזְבַּח הַנְּחֹשֶׁת אֲשֶׁר עָשָׂה שְׁלֹמֹה לֹא יָכוֹל לְהָכִיל אֶת־הָעֹלָה וְאֶת־הַמִּנְחָה וְאֶת־הַחֲלָבִים:
Moreover Solomon hallowed the middle of the court that was before the house of the L-RD; for there he offered the burnt-offerings, and the fat of the peace-offerings; because the brazen altar which Solomon had made was not able to receive the burnt-offering, and the meal-offering, and the fat.
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17כי הנה האדם הוא מורכב מד׳ יסודות
At the end of 5a the discourse “And the number of the children of Israel will be” opens: “man is a small world,” as in Avos deRabbi Nosson, and as the world has four elements, fire, air, water and earth, so does the human soul.
Kehot’s noteמסומן לעיל ה, סע״א מאדר״נ פנ״א ובשם ע״ח שמ״א פ״ג.
18והיה מספר
“And the number of the children of Israel will be like the sand of the sea.” The verse opens the earlier discourse in Bamidbar where the four elements are explained.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
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19בד״ה והי׳ מספר בנ״י
There the Alter Rebbe explains that just as the world is made of four elements, fire, air, water and earth, so is the human soul.
Kehot’s noteלעיל ה, ב.
20כנגד ד׳ אותיות של שם הוי׳
In that discourse the Alter Rebbe cites Etz Chaim, Sha’ar 41, chapter 3, for the four elements corresponding to the four letters of Havayah; there he adds that they are also the four worlds of Atzilus, Beriah, Yetzirah and Asiyah.
Kehot’s noteבלקו״ת שם מציין לע״ח שמ״א פ״ג.
21ע״פ כי תצא
The discourse on “When you go out to war” explains that an animal was offered so that fire would come down from heaven and consume it, since the life of the animal soul is from the element of fire.
Kehot’s noteלקמן פ׳ תצא לד, ג. וראה גם לקמן פנחס עה, סע״ד.
22שרפים עומדים
In Isaiah’s vision, “Seraphim stood above Him; each had six wings.” The Alter Rebbe reads the name seraphim as “burning ones,” angels of the G-dly fire.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
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Kehot’s noteישעי׳ ו, ב.
23בביאור ע״פ והניף הכהן
The explanation on “And the kohen shall wave them” teaches that man’s soul is rooted in the world of Tikkun while the inanimate, vegetative and animal are rooted in Tohu.
Kehot’s noteלעיל פ׳ אמור לז, ג ואילך.
24והניף הכהן אותם על לחם הבכורים
“And the kohen shall wave them with the bread of the first fruits, a wave offering before Havayah.” The verse on which the explanation in Parshas Emor that the text cites is built.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
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25כרשפי אש שלהבת
“Its flashes are flashes of fire, a flame of G-d.” The image describes the G-dly soul’s fiery thirst for G-d.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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26“My dove, in the clefts of the rock, in the hiding place of the cliff.” The verse on which a discourse the text cites is built.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
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27יסוד א׳ פשוט
A long gloss there on “one simple element” cites the Rambam’s Commentary on the Mishnah on the single element and on man’s being made of four elements.
Kehot’s noteבאוה״ת במדבר כרך-ו ע׳ א׳תשצג הג״ה ארוכה בשם פי׳ המשניות להרמב״ם בענין יסוד א׳ והאדם מד׳ יסודות.
28“The heavens are My throne and the earth is My footstool.” The verse on which a discourse the text cites is built.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29Kehot’s note points to Leviticus 23:37 for these words.
Leviticus 23:37ויקרא כ״ג:ל״ז
אֵלֶּה מוֹעֲדֵי ה׳ אֲשֶׁר־תִּקְרְאוּ אֹתָם מִקְרָאֵי קֹדֶשׁ לְהַקְרִיב אִשֶּׁה לַה׳ עֹלָה וּמִנְחָה זֶבַח וּנְסָכִים דְּבַר־יוֹם בְּיוֹמוֹ:
These are the appointed seasons of the L-RD, which ye shall proclaim to be holy convocations, to bring an offering made by fire unto the L-RD, a burnt-offering, and a meal-offering, a sacrifice, and drink-offerings, each on its own day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30האזינו השמים
“Give ear, O heavens, and I will speak; and let the earth hear the words of my mouth.” The verse on which another discourse the text cites is built.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
31אע״ג דאיהו לא חזי
Daniel saw a vision while the men with him did not, yet they were seized with great terror; the Talmud explains, “Even though they did not see, their mazal saw.” The Alter Rebbe takes mazal as the root of the soul above.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
32יזל מים
Bilaam’s blessing: “Water shall flow from his buckets.” The Alter Rebbe derives mazal from this yizal, “flow.”
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ז.
Paragraph 3
33ישראל עלו במחשבה
Six things preceded the creation of the world: some were created, and some, among them the Patriarchs and Israel, “arose in thought” to be created. The Alter Rebbe reads this as the souls’ root in G-d’s thought, above His speech.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה. נסמן לעיל פ׳ צו טז, ג ולקמן פ׳ מטות פג, ג. באוה״ת במדבר-ו ע׳ א׳תשצה מפרש: ”(ר״ל דלפיכך הנשמות שבכל עולם הם במעלה יתירה על המלאכים שבעולמות ההם)”: פי׳.
34כי הנפש מלאה אותיות
In Nasso the Alter Rebbe explains that all things were created through the letters of the Ten Utterances, and that the human soul too is full of letters, for G-d “breathed into his nostrils the breath of life,” by the breath of His mouth.
Kehot’s noteנסמן לעיל פ׳ נשא כו, ב.
35כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says Havayah.” The Alter Rebbe cites it to qualify the analogy from human thought.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
36אפס קצהו
Balak tells Bilaam, “Only the edge of it will you see, and all of it you will not see.” The phrase describes the little we can grasp of G-d’s thought.
Numbers 23:13במדבר כ״ג:י״ג
וַיֹּאמֶר אֵלָיו בָּלָק לְכָה־נָּא אִתִּי אֶל־מָקוֹם אַחֵר אֲשֶׁר תִּרְאֶנּוּ מִשָּׁם אֶפֶס קָצֵהוּ תִרְאֶה וְכֻלּוֹ לֹא תִרְאֶה וְקׇבְנוֹ־לִי מִשָּׁם:
And Balak said unto him: ‘Come, I pray thee, with me unto another place, from whence thou mayest see them; thou shalt see but the utmost part of them, and shalt not see them all; and curse me them from thence.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ושמץ מנהו תקח אזנינו
“A word came to me stealthily, and my ear received a whisper of it.” The phrase describes the faint trace of understanding the analogy gives.
Job 4:12איוב ד׳:י״ב
וְאֵלַי דָּבָר יְגֻנָּב וַתִּקַּח אׇזְנִי שֵׁמֶץ מֶנְהוּ:
Now a word was secretly brought to me, And mine ear received a whisper thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ע״פ אני ישנה ולבי ער
At this point Or HaTorah has a long gloss, which refers to Torah Ohr, the discourse beginning “Zachor.”
Kehot’s noteבאוה״ת שם ע׳ א׳תרצה יש כאן הג״ה ארוכה ומציין לתו״א בד״ה זכור.
39אני ישנה ולבי ער
“I sleep, but my heart is awake; the voice of my beloved knocks.” The verse on which a discourse the text cites is built.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40להסיר החמימות שבלבו
Kuntres HaAvodah notes that removing the heart’s heat for worldly pleasures is what Tanya, chapter 43, describes: that it not be clothed in anything of pleasure.
Kehot’s noteבקונטרס העבודה ע׳ 26 מציין שזהו כמו שכתוב בתניא פמ״ג: שלא תתלבש בשום דבר הנאה.
41ולהיות גובר . . להכלל באחדותו ית׳
The gloss explains why the soul can rule the animal soul: the soul’s root is in the supernal thought, while the animal soul’s root and origin came about, through many stages of descent, from the level of speech.
Kehot’s noteבאוה״ת במדבר כרך-ו ע׳ א׳תשצה יש הג״ה: (כי לפי ששרש הנשמה ממחשבה עילאה לכך יש לה שליטה על נה״ב ששרשה ומקור התהוותה ע״י רבוי השתלשלות מבחי׳ הדבור כו׳)
42ונקדשתי בתוך
“And I will be sanctified among the children of Israel; I am Havayah who sanctifies you.” The verse on which the discourse in Parshas Emor that the text cites is built.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43שבכל עת שמגביר כח יסוד האש
In Vaes’chanan the Alter Rebbe explains that the world conceals G-d’s light, so one must first subdue the darkness and then turn it into light: the natural element of fire in the natural soul, which desires every desire, is to be transformed from the darkness of this physical world into a desire to cleave to G-d.
Kehot’s noteראה לקמן פ׳ ואתחנן ב, ג. חוקת נו, ב.
44אש אוכלה אש
Among six kinds of fire, the Talmud lists a “fire that consumes fire,” the fire of the Shechinah. The Alter Rebbe applies it to the G-dly fire consuming the natural fire.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כא, ב.
45כמ״ש בזח״א וירא דק״ג ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ במדבר א, א. ולקמן פ׳ מטות פה, ב.
Paragraph 4
46כי אתה תאיר נרי ה׳
In David’s song in the book of Shmuel the verse reads, “For You are my lamp, Havayah, and Havayah illumines my darkness.” Kehot gives this place and notes that the word “light” is missing there.
II Samuel 22:29שמואל ב כ״ב:כ״ט
Kehot’s noteש״ב כב, כט ושם כתיב [תי׳ תאיר לי׳] נרי הוי׳, יעו״ש. [כ].
47“For You light my lamp; Havayah my G-d illumines my darkness.” The Alter Rebbe reads it as G-d rekindling the soul’s G-dly fire.
Psalms 18:29תהילים י״ח:כ״ט
כִּי־אַתָּה תָּאִיר נֵרִי ה׳ אֱלֹקַי יַגִּיהַּ חׇשְׁכִּי:
For Thou dost light my lamp; the L-RD my G-d doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48להשלים חסרונו
At this point Or HaTorah has a gloss on Binah, which is called “rock.”
Kehot’s noteבאוה״ת במדבר-ו ע׳ א׳תשצו יש כאן הג״ה בענין בינה שנק׳ צור.
49כי אשב בחשך ה׳ אור לי
“Do not rejoice over me, my enemy; though I have fallen, I shall rise; though I sit in darkness, Havayah is a light to me.” G-d’s light shines into the darkness of one who has fallen short.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
50רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The verse on which the discourse in Parshas Mikeitz that the text cites is built.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51“For on this day He shall atone for you, to purify you.” The verse on which another discourse the text cites is built.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ושמתיך בנקרת הצור
“And I will place you in the cleft of the rock, and I will cover you with My hand until I have passed by.” The passage in that discourse to which the text refers.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שנותיו שבעים שנה
“The days of our years are seventy years, or with strength eighty years.” The span of a lifetime in which the natural fire is gradually raised.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים צ, י.
54Kehot’s note points to Ecclesiastes 8:15 for these words.
Ecclesiastes 8:15קהלת ח׳:ט״ו
וְשִׁבַּחְתִּי אֲנִי אֶת־הַשִּׂמְחָה אֲשֶׁר אֵין־טוֹב לָאָדָם תַּחַת הַשֶּׁמֶשׁ כִּי אִם־לֶאֱכֹל וְלִשְׁתּוֹת וְלִשְׂמוֹחַ וְהוּא יִלְוֶנּוּ בַעֲמָלוֹ יְמֵי חַיָּיו אֲשֶׁר־נָתַן־לוֹ הָאֱלֹקִים תַּחַת הַשָּׁמֶשׁ:
So I commended mirth, that a man hath no better thing under the sun, than to eat, and to drink, and to be merry, and that this should accompany him in his labour all the days of his life which G-d hath given him under the sun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וענין הק״ש
The note refers to Or HaTorah on Parshas Re’eh for the substance of the Shema.
Kehot’s noteראה אוה״ת פ׳ ראה ע׳ תשפב.
56הוי׳ שהוא היה הוה ויהי׳
Etz Chaim explains that the great four-letter Name Havayah is so called because it denotes G-d’s eternal being, “was, is and will be,” before creation, while creation lasts, and after it. Kehot gives this place for “was, is and will be.”
Sefer Etz Chaim 1:1עץ חיים א׳:א׳
57אני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, the children of Yaakov, have not ceased.” G-d is the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
58אתה הוא עד שלא נבה״ע
The note gives the morning prayers as the source of “You were the same before the world was created,” and also refers to the Shelah, 3b.
Kehot’s noteתפלת השחר. של״ה ג, ב.
59כולא קמי׳ כלא חשיב
The Zohar’s phrase “all before Him is considered as nothing.” The Alter Rebbe uses it to explain why creation brings no change in G-d.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
60ואת אילי הארץ לקח
In Ezekiel’s parable, the king of Babylon made a covenant with one of the royal seed “and took the mighty (eilei) of the land.” The Alter Rebbe derives Elokeinu from this word for strength.
Ezekiel 17:13יחזקאל י״ז:י״ג
וַיִּקַּח מִזֶּרַע הַמְּלוּכָה וַיִּכְרֹת אִתּוֹ בְּרִית וַיָּבֵא אֹתוֹ בְּאָלָה וְאֶת־אֵילֵי הָאָרֶץ לָקָח:
and he took of the seed royal, and made a covenant with him, and brought him under an oath, and the mighty of the land he took away;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61בפ׳ פנחס בד״ה קדש ישראל
There the Alter Rebbe explains that as the earth reveals its power of growth every day, the “higher earth” reveals the power of bringing into being something from nothing, and new angels come into being daily.
Kehot’s noteלקמן עט, ג.
62קדש ישראל
“Israel is holy to Havayah, the first of His produce.” The verse on which the discourse in Parshas Pinchas that the text cites is built.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בשכמל״ו
When Yaakov’s sons declared, “Hear, O Israel, Havayah is our G-d, Havayah is One,” he responded, “Blessed be the Name of the glory of His kingdom forever and ever.” The Alter Rebbe cites the words for G-d’s kingship over creation.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
64מלכותו בכל משלה
“Havayah has established His throne in the heavens, and His kingdom rules over all.” The life of all creatures comes from G-d’s kingship.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יח.
65Kehot’s note points to Psalms 103:19 for these words.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66מלכותך מלכות כ״ע
“Your kingdom is a kingdom of all worlds, and Your dominion is throughout all generations.” Even the higher worlds receive their life from His kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
67כי ממך הכל
David’s words when the people gave for the Temple: “For all is from You, and from Your hand we have given to You.” Nothing exists apart from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
68כי ה׳ הוא האלקים
“Know this day and take it to your heart, that Havayah is Elokim in the heavens above and on the earth below; there is no other.” The concealing Name Elokim is itself Havayah.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
69וכהדין קמצא דלבושי
The Midrash compares the angel clothed in linen to “this locust whose garment is of itself and within itself.” The Alter Rebbe uses the image for the concealment of Elokim, which comes from Havayah itself.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר כא, ה.
70ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The small yud shows how small the creative radiance is.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
71הודו על ארץ ושמים
“Let them praise the Name of Havayah, for His Name alone is exalted; His glory is above earth and heaven.” G-d’s glory is beyond all the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
72עם קרובו
“He has raised up the horn of His people … for the children of Israel, the people near to Him.” Israel is near to the G-d whose glory is above earth and heaven.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73On “G-d made man upright” the Midrash says that man was upright, and cites “Behold, man has become like one of us,” like one of the ministering angels. The Alter Rebbe brings it to link “upright” with this verse.
Kohelet Rabbah 7:29:1קוהלת רבה ז׳:כ״ט:א׳
לְבַד רְאֵה זֶה מָצָאתִי אֲשֶׁר עָשָׂה הָאֱלֹקִים אֶת הָאָדָם יָשָׁר, יָשָׁר הָיָה, שֶׁנֶּאֱמַר: אֲשֶׁר עָשָׂה הָאֱלֹקִים אֶת הָאָדָם יָשָׁר, וּכְתִיב (בראשית ג, כב): הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ, כְּאֶחָד מִמַּלְאֲכֵי הַשָּׁרֵת, וְכֵיוָן שֶׁנַּעֲשׂוּ שְׁנַיִם, וְהֵמָּה בִקְשׁוּ חִשְׁבֹנוֹת רַבִּים.
“But, see, this I have found: G-d made man upright, but they have sought many schemes” (Ecclesiastes 7:29). “But, see, this I have found: G-d made man upright” – he was upright, as it is stated: “G-d made man upright,” and it is written: “Behold, man has become like one of us” (Genesis 3:22) – like one of the ministering angels. When they became two, “but they have sought many schemes.”
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
74אשר עשה האלקים את האדם ישר
“Only see, this I have found: that G-d made man upright, but they have sought many schemes.” The Alter Rebbe reads “upright” as receiving G-d’s power directly.
Ecclesiastes 7:29קהלת ז׳:כ״ט
לְבַד רְאֵה־זֶה מָצָאתִי אֲשֶׁר עָשָׂה הָאֱלֹקִים אֶת־הָאָדָם יָשָׁר וְהֵמָּה בִקְשׁוּ חִשְּׁבֹנוֹת רַבִּים:
Behold, this only have I found, that G-d made man upright; but they have sought out many inventions.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75לעשות הישר בעיני ה׳
“When you hearken to the voice of Havayah your G-d … to do what is upright in the eyes of Havayah your G-d.” The verse of the discourse the text cites.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וכמ״ש במדרש קהלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, נ.
77“And Havayah Elokim said: Behold, man has become like one of us, knowing good and evil.” The next paragraph explains this verse.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78הי׳ הוה ויהי׳
The note sends the reader to the discourse “A song of ascents: from the depths” later in Likkutei Torah, at the end of its first section, for “was, is and will be.”
Kehot’s noteועל״ק בד״ה ש״ה ממעמקים [ר״ה סב, ד] סופ״א. [כ]. ראה שו״ע אדה״ז או״ח סי׳ ה. עץ חיים שער דרוש עיגולים ויושר ענף א׳. באוה״ת במדבר-ו ע׳ א׳תשצו מבאר כאן ענין שהזמן הוא נברא ומחודש.
79פקודי ה׳ ישרים
“The precepts of Havayah are upright, gladdening the heart.” The verse on which the discourse cited elsewhere is built.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
80“And Havayah Elokim said: Behold, man has become like one of us, knowing good and evil.” The verse the Midrash interprets.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81Among the readings of “like one of us,” one sage says “like the Unique One of the world,” as it says, “Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe takes it to mean that man’s power comes straight from Havayah.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
דרש רבי פפוס: הן האדם היה כאחד ממנו, כאחד ממלאכי השרת. אמר לו ר׳ עקיבא: דייך פפוס! אמר לו: מה אתה מקיים הן האדם היה כאחד ממנו? אמר לו: שנתן לו המקום לפניו שני דרכים: דרך החיים, ודרך המות, ובירר לו דרך אחרת. רבי יהודה בר סימון אמר: כיחידו של עולם, שנאמר (דברים ו): שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
82שמע ישראל ה׳ אלקינו ה׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Midrash cites it as the proof of G-d’s uniqueness.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ישראל ישר אל
The note gives this commentary as a source for reading Yisrael as yashar Kel.
Kehot’s noteראה ר״מ בוטריל לספר יצירה פ״א מ״א (טו, א). רמ״ז ר״פ שמיני. ראה אוה״ת משפטים ע׳ א׳שטז. תצוה ב׳תשעח.
84אשריך ישראל
“Happy are you, Israel; who is like you, a people saved by Havayah, the shield of your help.” Moshe’s final blessing, read as Israel’s strength coming from Havayah.
Deuteronomy 33:29דברים ל״ג:כ״ט
אַשְׁרֶיךָ יִשְׂרָאֵל מִי כָמוֹךָ עַם נוֹשַׁע בַּHavayah מָגֵן עֶזְרֶךָ וַאֲשֶׁר־חֶרֶב גַּאֲוָתֶךָ וְיִכָּחֲשׁוּ אֹיְבֶיךָ לָךְ וְאַתָּה עַל־בָּמוֹתֵימוֹ תִדְרֹךְ:
Happy art thou, O Israel, who is like unto thee? A people saved by the L-RD, The shield of thy help, And that is the sword of thy excellency! And thine enemies shall dwindle away before thee; And thou shalt tread upon their high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כט.
85מי כמוך באלים
“Who is like You among the mighty, Havayah; who is like You, glorious in holiness.” From the Song at the Sea; the Alter Rebbe reads eilim as powers, above which Havayah stands.
Exodus 15:11שמות ט״ו:י״א
Kehot’s noteשמות טו, יא.
86אשריך ישראל מי כמוך
At the opening of the Idra Rabba, after speaking of Atik Yomin, the Zohar cites “Happy are you, Israel; who is like you” together with “Who is like You among the mighty, Havayah.” This is the passage the text cites.
Zohar, Idra Rabba 1:4–3:14ספר הזהר, האדרא רבא א׳:ד׳-ג׳:י״ד
87מי כמוכה באלים הוי׳
The passage in the Zohar on Emor that the text cites for “Who is like You among the mighty, Havayah,” read there as setting the Name Havayah apart from the other Names.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
It is like a son who enters the house of his father and mother and eats there whenever he desires. A king, we will say, had a son whom he fondly loved, and to whom he assigned a number of companions. One day he said: It would be a good thing to invite my son’s companions and to show my affection and esteem for them. So he invited the companions, but the son did not need an invitation, since he could go into his father’s house and eat and drink …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” The encompassing light of Havayah does not change with the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ע״פ ועתה יגדל נא
The note identifies the explanation of “And now, let the power of Ado-nai be great” that the text refers to: a discourse of the year 5563 (1802–03).
Kehot’s noteסה״מ תקס״ג ע׳ תקאו ואילך. אוה״ת פ׳ שלח ע׳ תפו ואילך. שם ע׳ תעט.
90העונה יהא שמיה רבא מברך בכל כחו
The Talmud teaches that whoever answers “Amen, may His great Name be blessed” with all his power has his harsh decree torn up. The Alter Rebbe reads “his power” as revealing what is hidden.
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
91Moshe tells the spies to see whether the land is fat or lean, “whether there is a tree in it or not.” The Ramaz’s commentary on the Zohar on this verse speaks of two kinds of flow.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92After the sin of the spies Moshe prays, “And now, let the power of Ado-nai be great, I pray, as You have spoken.” The verse on which the explanation the text cites is built.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
93סד״ה וידבר וארא
Near the end of that discourse the Alter Rebbe compares the soul, which before entering the body was wholly nullified before the Infinite Light and once in the body sees the world as a separate existence, to the sparks of Tohu that fell into the kelipos and were hidden from the Infinite Light.
Kehot’s noteתו״א נו, ד.
94וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai, but by My Name Havayah I was not known to them.” The verse that opens the discourse the text cites.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וידעתם כי אני הוי׳ והייתי לכם לאלקים
“I will take you to Me for a people, and I will be to you as Elokim, and you shall know that I am Havayah your G-d.” The Alter Rebbe reads it as Havayah Himself being Israel’s Elokim.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
96אשר לו אלקים קרובים
“For what great nation is there that has G-d so close to it, as Havayah our G-d is whenever we call upon Him?” The Midrash notes the word order: G-d is close to the nation.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
Paragraph 8
97לבני ישראל עם קרובו
“He has raised up the horn of His people … for the children of Israel, the people near to Him.” The verse before it says, “Let them praise the Name of Havayah,” so the passage speaks of the Name Havayah.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
98כי קרוב אליך
“For the word is very near to you, in your mouth and in your heart, to do it.” The Alter Rebbe reads “the word” as Malchus.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יד.
99באשר דבר מלך
“Inasmuch as the word of a king is power, who may say to him, What are you doing?” A king rules through his word; so “the word” is Malchus.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
100ובמדרש רבה ס״פ נצבים
Alongside this Midrash, the note refers to Yahel Or, the Tzemach Tzedek’s work on Psalms.
Kehot’s noteראה גם יהל אור ע׳ כז.
101לבני ישראל עם קרובו הללוי״ה
“For the children of Israel, the people near to Him. Halleluyah.” The Midrash cites it for G-d calling Israel near when the words of Torah are near to them.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
102בד״ה כי תשמע בקול
There the Alter Rebbe takes up “When you hearken to the voice of Havayah your G-d … to do what is upright in the eyes of Havayah your G-d,” and explains it from the teaching that the Torah is called the inner keys and the fear of Heaven the outer keys.
Kehot’s noteלקמן פ׳ ראה כב, ד.
103כי תשמע בקול
“When you hearken to the voice of Havayah your G-d … to do what is upright in the eyes of Havayah your G-d.” The verse that opens the discourse the text cites.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104מפתחות הפנימיות
The Talmud says that one who has Torah but no fear of Heaven is like a treasurer who was given the inner keys but not the outer ones. The Torah is the “inner keys.”
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
105בד״ה יונתי בחגוי הסלע
In “My dove, in the clefts of the rock” the Alter Rebbe explains that in exile the soul’s love and fear, its “wings,” are caught in the physical body and in worry over a livelihood, like a dove in the clefts of a rock that cannot spread its wings, so that its love stays hidden.
Kehot’s noteלקמן שה״ש יז, ב.
106יונתי בחגוי
“My dove, in the clefts of the rock, in the hiding place of the cliff.” The verse that opens another discourse the text cites.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
107שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe reads Shema as “gather.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108וישמע שאול
“And Shaul summoned the people and counted them in Tela’im.” Here vayeshama means gathering.
I Samuel 15:4שמואל א ט״ו:ד׳
וַיְשַׁמַּע שָׁאוּל אֶת־הָעָם וַיִּפְקְדֵם בַּטְּלָאִים מָאתַיִם אֶלֶף רַגְלִי וַעֲשֶׂרֶת אֲלָפִים אֶת־אִישׁ יְהוּדָה:
And Saul summoned the people, and numbered them in Telaim, two hundred thousand footmen, and ten thousand men of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, ד.
109שלא ישוב עוד לכסלה
“For He will speak peace to His people and to His pious ones, and let them not return to folly.” The phrase describes the resolve for the future.
Psalms 85:9תהילים פ״ה:ט׳
אֶשְׁמְעָה מַה־יְדַבֵּר הָאֵל ה׳ כִּי יְדַבֵּר שָׁלוֹם אֶל־עַמּוֹ וְאֶל־חֲסִידָיו וְאַל־יָשׁוּבוּ לְכִסְלָה:
I will hear what G-d the L-RD will speak; For He will speak peace unto His people, and to His saints; But let them not turn back to folly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The verse that follows the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ואהבת בכל לבבך בשני יצריך
The Mishnah expounds “with all your heart (levavcha)”: with both your inclinations, the good inclination and the evil inclination. The Alter Rebbe reads it as the natural fire joining the love of G-d.
Berakhot 54a:6–7ברכות נ״ד א:ו׳-ז׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח שֶׁהוּא מְכוּוָּן כְּנֶגֶד בֵּית קׇדְשֵׁי הַקֳּדָשִׁים. וְלֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, וּבְפוּנְדָּתוֹ, וּבְאָבָק שֶׁעַל רַגְלָיו. …
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
Paragraph 12
112לא תהו בראה לשבת יצרה
“He did not create it for chaos; He formed it for dwelling.” The goal of creation is a settled dwelling, not only a soaring upward.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113סד״ה וישלח יעקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כה, ב.
114וישלח יעקב מלאכים
“And Yaakov sent messengers before him to Esav his brother.” The verse that opens the discourse the text cites.
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ע״פ הזח״א וירא דקי״ב א׳
The note identifies the explanation of this Zohar passage that the text refers to as the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א.
116וגם אמנה אחותי בת אבי היא
Avraham tells Avimelech, “And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother.” The verse on which the Zohar passage the text cites comments.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117וגם אמנה אחותי בת אבי היא
The passage of the Zohar, Vayeira, on this verse that the text cites.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, for which reason she is called “my sister” and also Wisdom-“but not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
118וענין התפילין
The note refers to the Tzemach Tzedek’s Or HaTorah on Va’eschanan, the parsha of the Shema and tefillin, for more on the matter of tefillin.
Kehot’s noteראה אוה״ת ואתחנן ע׳ רס.
119הוקשה כל התו׳ לתפלין
The Talmud derives from the verse on tefillin, “so that the Torah of Havayah may be in your mouth,” that “the whole Torah is likened to tefillin.” The Alter Rebbe reads it as saying that tefillin embody the whole Torah and its mitzvos.
Kiddushin 35a:5קידושין ל״ה א:ה׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לה, א.
120שבעשר ספירות עליונות
A different reading: in place of “of the ten supernal Sefiros,” Or HaTorah reads “from six supernal Sefiros,” explained as the Chochmah, Binah and Daas of Z’eir Anpin and Nukva.
Kehot’s noteבאוה״ת במדבר כרך-ו ע׳ א׳תשצז: מששה ספירות עליונות (היינו חב״ד דזו״נ).
121די לעבד להיות כרבו
“It is enough for the servant to be like his master.” Here it means that man must lower himself as G-d, so to speak, lowers Himself to dwell below.
Berakhot 58b:4ברכות נ״ח ב:ד׳
… מָה הַר צִיּוֹן עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחֲזִירוֹ לְיִשּׁוּבוֹ, אַף בָּתֵּיהֶן שֶׁל צַדִּיקִים עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחֲזִירָן לְיִשּׁוּבָן. חַזְיֵיהּ דְּלָא מְיַישְּׁבָא דַּעְתֵּיהּ. אֲמַר לֵקהּ: דַּיּוֹ לְעֶבֶד שֶׁיְּהֵא כְּרַבּוֹ.
He said to him, "Thus spake R. Johanan : From the day the Temple was destroyed, a decree was issued that the houses of the righteous should be destroyed ; as it is said, 'In mine ears said the L-rd of hosts : Of a truth many houses shall be desolate, even great and fair, without inhabitant' (Is. v. 9). Also said R. Johanan: The Holy One, blessed be He, will restore them to habitation ; as it is said, 'A Song of Ascents. They that trust in the L-rd …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נח, ב. ובכ״מ.
122דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בחקותי ג. נשא טז.
123להיות לו דירה בתחתונים
When G-d created the world He desired a dwelling place among the lower realms, as He has among the higher. The source of the phrase “a dwelling place among the lower realms.”
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
124כלים מכלים שונים
At Achashverosh’s feast the drinks were served “in golden vessels, vessels of diverse vessels, and royal wine in abundance, according to the hand of the king.” The Alter Rebbe applies it to the Torah’s many subjects, which hold the Infinite Light.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
125סד״ה אם בחקתי תלכו
That discourse explains that the 248 positive mitzvos are “the limbs of the King”: as a limb is a vessel through which life flows from its source in the brain, each mitzvah is a vessel for G-d’s light.
Kehot’s noteלקו״ת בחוקתי מה, ג דשם מביא בענין ביד המלך.
126אם בחקתי תלכו
“If you walk in My statutes and keep My commandments.” The verse that opens the discourse in Likkutei Torah to which the text refers.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ע״פ וירא ישראל
There “which Havayah wrought in Egypt” is read as the higher level of Havayah acting through Mitzrayim, a level reached only through turning from evil and self-nullification; doing good, such as charity, which is an expansion, brings about the expansion of the letter hei above.
Kehot’s noteתו״א בשלח סב, א.
128וירא ישראל את היד
After the splitting of the Sea, “Israel saw the great hand that Havayah had wrought in Egypt, and the people feared Havayah.” The Alter Rebbe reads “the great hand” as the Infinite Light reaching down without limit.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
129והיא ענותנותו
Rabbi Yochanan teaches that wherever one finds the greatness of the Holy One, blessed be He, one finds His humility. The text identifies the boundless “great hand” with that humility.
Megillah 31aמגילה ל״א א
Kehot’s noteראה מגילה לא, א.
130שהם מדברים מעניני עולם הגשמי
The gloss adds that the drawing down of the Infinite Light, blessed be He, even into physical matters comes specifically from the level of “the great hand.”
Kehot’s noteראה הג״ה באוה״ת שלח כרך-ו ע׳ א׳תשצח ”ושיומשך א״ס ב״ה אפי׳ בעניני׳ גשמי׳ זה נמשך דוקא מבחי׳ יד הגדולה” ע״ש.
131זה היום עשה הוי׳
“This is the day Havayah has made; let us rejoice and be glad in it.” A verse explained in the discourse for Shemini Atzeres to which the text refers.
Psalms 118:24תהילים קי״ח:כ״ד
זֶה־הַיּוֹם עָשָׂה ה׳ נָגִילָה וְנִשְׂמְחָה בוֹ:
This is the day which the L-RD hath made; We will rejoice and be glad in it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132לך לך מארצך
G-d’s call to Avraham, “Go forth from your land.” The opening of another discourse the text cites.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133באתי לגני גבי אריתי מורי
“I have come into My garden, my sister, my bride; I have gathered My myrrh with My spice.” The verse of the discourse the text cites, in its explanation of “I have gathered My myrrh.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134ה׳ יחתו מריביו
From Chanah’s song: “Havayah, those who contend with Him shall be broken.” The verse that opens the discourse the text cites on Chochmah and Chesed.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135שחורה אני ונאוה
“I am black but comely, O daughters of Jerusalem.” The opening of another discourse cited on this theme.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136עולם זה חסד יבנה
“For I said: the world is built with kindness.” Honest business, the Alter Rebbe says, builds the world through Chesed.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137החכמה תחיה
“Wisdom gives life to those who have it.” As wisdom gives life, so charity, a branch of wisdom, revives the poor.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ישים אליו לבו רוחו ונשמתו אליו
“If He sets His heart upon him, gathers to Himself his spirit and his breath.” The Alter Rebbe uses the words for the person who gives his heart and spirit to G-d in the Shema.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139לכן אמור לבנ״י
“Therefore say to the children of Israel: I am Havayah, and I will bring you out.” The verse of the discourse in Torah Ohr, Va’eira, cited twice in this paragraph.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140אין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” The goal of drawing G-d’s dwelling into the lower realms.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141בהעלותך את
“When you raise up the lamps.” The verse of the discourse the text cites on G-d’s will being the same below as above.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142ויהי בשלח פרעה
“And it came to pass, when Pharaoh sent the people away.” The opening of the discourse the text cites on Canaan as submission.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143וישב יעקב
“And Yaakov dwelt in the land of his father’s sojournings, in the land of Canaan.” The verse of another discourse cited on this theme.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
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144רגליה יורדות מות
Of the strange woman: “Her feet go down to death; her steps take hold of the grave.” The Alter Rebbe applies it to the danger of descending into physical matters.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ביום השמיני שלח
“On the eighth day he sent the people away.” The opening of the discourse the text cites in its explanation of “before His cold.”
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
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146ולפני קרתו
“He casts forth His ice like crumbs; before His cold, who can stand?” The words explained in the discourse the text cites.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147אל הארץ אשר נשאתי את ידי
“And I will bring you to the land concerning which I raised My hand.” Explained in the discourse on “Therefore say” in Va’eira.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
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148וגם את הצרעה ישלח ה׳ אלקיך בם עד אבוד הנשארים והנסתרים מפניך
“And also the hornet will Havayah your G-d send among them, until those who are left and those who hide from you perish.” The Alter Rebbe reads the hornet as the person’s holy anger against his own evil.
Deuteronomy 7:20דברים ז׳:כ׳
וְגַם אֶת־הַצִּרְעָה יְשַׁלַּח ה׳ אֱלֹקֶיךָ בָּם עַד־אֲבֹד הַנִּשְׁאָרִים וְהַנִּסְתָּרִים מִפָּנֶיךָ:
Moreover the L-RD thy G-d will send the hornet among them, until they that are left, and they that hide themselves, perish from before thee. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149מסמא את עיניהם מלמעלה ומסרסם מלמטה
Reish Lakish says the hornet stood at the bank of the Jordan, cast venom at the Canaanites, blinded their eyes from above and castrated them from below. The text explains both effects in the following paragraphs.
Sotah 36a:9סוטה ל״ו א:ט׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: עַל שְׂפַת יַרְדֵּן עָמְדָה, וְזָרְקָה בָּהֶן מָרָה. וְסִימְּתָה עֵינֵיהֶן מִלְּמַעְלָה, וְסֵירְסָתַן מִלְּמַטָּה, שֶׁנֶּאֱמַר: ״וְאָנֹכִי הִשְׁמַדְתִּי אֶת הָאֱמֹרִי מִפְּנֵיהֶם אֲשֶׁר כְּגֹבַהּ אֲרָזִים גׇּבְהוֹ וְחָסֹן הוּא כָּאַלּוֹנִים וָאַשְׁמִיד פִּרְיוֹ מִמַּעַל וְשׇׁרָשָׁיו מִתָּחַת וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
150מזיעתן של חיות יוצא נהר דינור על ראש רשעים בגיהנם
The Talmud asks where the river of fire comes from and answers, “from the sweat of the chayos,” and that it pours “upon the head of the wicked in Gehinnom,” citing Jeremiah. The Alter Rebbe reads the “sweat” as the wrath produced by the angels’ fervor.
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
151באדם שהוא עולם קטן
The Midrash teaches that the Mishkan corresponds to the whole world and to the creation of man, “who is a small world.” So the levels found in every world are found in man too.
Midrash Tanchuma, Pekudei 3:3–4מדרש תנחומא, פקודי ג׳:ג׳-ד׳
… וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחָכְמָה (שמות לא, ג). לְלַמֶּדְךָ, שֶׁהַמִּשְׁכָּן שָׁקוּל כְּנֶגֶד כָּל הָעוֹלָם, וּכְנֶגֶד יְצִירַת הָאָדָם שֶׁהוּא עוֹלָם קָטָן. כֵּיצַד, כְּשֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, כִּילוּד אִשָּׁה בְּרָאוֹ. מַה יְּלוּד אִשָּׁה מַתְחִיל מִטַּבּוּרָם וּמוֹתֵחַ לְכָאן וּלְכָאן לְאַרְבָּעָה צְדָדִין, כָּךְ הִתְחִיל הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ מֵאֶבֶן שְׁתִיָהּ תְּחִלָהּ, וּמִמֶּנָּה הֻשְׁתַּת הָעוֹלָם. וְלָמָּה נִקְרָא שְׁמָהּ אֶבֶן שְׁתִיָּה, מִפְּנֵי שֶׁמִּמֶּנָּה הִתְחִיל הָקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. וּבָרָא בֵּית הַמִּקְדָּשׁ …
Another explanation of It hath been already (Eccles. 1:10). It is written: The L-rd by wisdom founded the earth (Prov. 3:19) and also: I have filled him with the spirit of wisdom (Exod. 31:3). This teaches us that the Tabernacle was equal both to all the world and to a human embryo, which is a world in miniature. 5:75, n. 20. How is that so? When the Holy One, blessed be He, created His world, He did so just as a child is born to a woman. A child starts …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
152“Behold, a storm of Havayah, wrath has gone forth, a whirling storm; it shall whirl upon the head of the wicked.” The verse the Talmud cites for the river of fire.
Jeremiah 23:19ירמיהו כ״ג:י״ט
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, Yea, a whirling storm; It shall whirl upon the head of the wicked.
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153Kehot’s note points to Numbers 8:1–12:16 for these words.
Numbers 8:1–12:16במדבר ח׳:א׳-י״ב:ט״ז
154“And I appeared to Avraham, to Yitzchak and to Yaakov.” The opening of another discourse cited on the same point.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155Kehot’s note points to Genesis 18:1–22:24 for these words.
Genesis 18:1–22:24בראשית י״ח:א׳-כ״ב:כ״ד
Paragraph 14
156לעולם ירגיז אדם יצר טוב על יצר הרע
Reish Lakish teaches that a person should always rouse his good inclination against his evil inclination, as it says, “Tremble and do not sin.” The Alter Rebbe reads it as turning one’s anger against the evil within.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
157רע לשמים ורע לבריות
The Talmud defines the thoroughly wicked man as one who is “bad to Heaven and bad to people.” Anger that harms others comes from the side of evil.
Kiddushin 40a:9–10קידושין מ׳ א:ט׳-י׳
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״אוֹי לְרָשָׁע רָע כִּי גְמוּל יָדָיו יֵעָשֶׂה לוֹ״. וְכִי יֵשׁ רָשָׁע רַע וְיֵשׁ שֶׁאֵינוֹ רַע? אֶלָּא: רַע לַשָּׁמַיִם וְרַע לַבְּרִיּוֹת – הוּא רָשָׁע רַע, רַע לַשָּׁמַיִם וְאֵינוֹ רַע לַבְּרִיּוֹת – זֶהוּ רָשָׁע שֶׁאֵינוֹ רַע. הַזְּכוּת יֵשׁ לָהּ קֶרֶן וְיֵשׁ לָהּ פֵּירוֹת, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב וְגוֹ׳״ – עֲבֵירָה יֵשׁ לָהּ קֶרֶן וְאֵין לָהּ פֵּירוֹת, שֶׁנֶּאֱמַר: ״אוֹי לָרָשָׁע רָע וְגוֹ׳״
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158מזיעתן של חיות
The river of fire comes “from the sweat of the chayos.” Here that sweat is the Gevuros within the fervor of the Shema.
Chagigah 13b:14חגיגה י״ג ב:י״ד
מֵהֵיכָן נָפֵיק? מִזֵּיעָתָן שֶׁל חַיּוֹת. וּלְהֵיכָן שָׁפֵיךְ? אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: עַל רֹאשׁ רְשָׁעִים בְּגֵיהִנָּם, שֶׁנֶּאֱמַר: ״הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל״. וְרַב אַחָא בַּר יַעֲקֹב אָמַר: עַל אֲשֶׁר קוּמְּטוּ, שֶׁנֶּאֱמַר: ״אֲשֶׁר קוּמְּטוּ וְלֹא עֵת נָהָר יוּצַק יְסוֹדָם״. תַּנְיָא, אָמַר רַבִּי שִׁמְעוֹן הֶחָסִיד: אֵלּוּ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבַּע דּוֹרוֹת שֶׁקּוּמְּטוּ לְהִיבָּרְאוֹת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 15
159וחרה אף
In the second section of the Shema: “And the anger of Havayah will be kindled against you, and He will shut up the heavens.” The Alter Rebbe reads this anger as flowing from the fervor of the first section.
Deuteronomy 11:17דברים י״א:י״ז
וְחָרָה אַף־ה׳ בָּכֶם וְעָצַר אֶת־הַשָּׁמַיִם וְלֹא־יִהְיֶה מָטָר וְהָאֲדָמָה לֹא תִתֵּן אֶת־יְבוּלָהּ וַאֲבַדְתֶּם מְהֵרָה מֵעַל הָאָרֶץ הַטֹּבָה אֲשֶׁר ה׳ נֹתֵן לָכֶם:
and the anger of the L-RD be kindled against you, and He shut up the heaven, so that there shall be no rain, and the ground shall not yield her fruit; and ye perish quickly from off the good land which the L-RD giveth you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160וסרתם ועבדתם אלהים אחרים
“Take heed lest your heart be enticed, and you turn aside and serve other gods.” In the fervor of the Shema, being far from G-d all day seems to the person like this.
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161אינו כעוברי רצונו וכפורק עול ח״ו
A different reading: in place of “like those who transgress His will, or like one who casts off the yoke,” Or HaTorah reads “he is not like one who worships the stars and constellations, G-d forbid.”
Kehot’s noteבאוה״ת שלח-ו ע׳ א׳תשצט ”אינו כעובד כומ״ז ח״ו”.
162והיטב יחרה לו
Or HaTorah adds that this is along the lines of “And the anger will be kindled,” and that the Idra Rabba explains it as the Gevuros and judgments drawn from the “nose” of Z’eir Anpin.
Kehot’s note”(וזהו ע״ד וחרה אף וכו׳, ובאד״ר ביאר שהוא הגבורות והדינין הנמשכין מחוטמא דז״א)” — אוה״ת נ״ך-ג ע׳ א׳קסה.
163כי בכל עולם . . שבכל העולמות
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “ויעמוד העם מרחוק” (5658).
Kehot’s noteראה ד״ה ויעמוד העם מרחוק תרנ״ח. אוה״ת בראשית כרך-ג דף תקסב, א. ובאוה״ת נ״ך-ג ע׳ א׳קסד. ד״ה חייב אדם לברך תרל״ח ע׳ כח.
164וע׳ בלקו״ת פ׳ בראשית
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteלהאריז״ל. ”(דמחזה דז״א ולמטה מתחיל עה״ד טו״ר ופשיטא שאין שייך שם רע ח״ו)” — אוה״ת שלח כרך-ז ע׳ א׳תשצט. וראה לקמן פ׳ בלק סט, ב. מסעי צ, א.
165באדם שהוא עולם קטן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא פקודי ג. ועוד. נסמן לעיל פ׳ במדבר לדף ה, א.
166על ראש רשעים יחול
The words here quote Jeremiah 23:19; the passage is shown below.
Jeremiah 23:19ירמיהו כ״ג:י״ט
הִנֵּה סַעֲרַת ה׳ חֵמָה יָצְאָה וְסַעַר מִתְחוֹלֵל עַל רֹאשׁ רְשָׁעִים יָחוּל:
Behold, a storm of the L-RD is gone forth in fury, Yea, a whirling storm; It shall whirl upon the head of the wicked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, יט.
167לעולם ירגיז אדם
The words here quote Berakhot 5a:2; the passage is shown below.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
168רע לשמים ורע לבריות
The words here quote Kiddushin 40a:9–10; the passage is shown below.
Kiddushin 40a:9–10קידושין מ׳ א:ט׳-י׳
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״אוֹי לְרָשָׁע רָע כִּי גְמוּל יָדָיו יֵעָשֶׂה לוֹ״. וְכִי יֵשׁ רָשָׁע רַע וְיֵשׁ שֶׁאֵינוֹ רַע? אֶלָּא: רַע לַשָּׁמַיִם וְרַע לַבְּרִיּוֹת – הוּא רָשָׁע רַע, רַע לַשָּׁמַיִם וְאֵינוֹ רַע לַבְּרִיּוֹת – זֶהוּ רָשָׁע שֶׁאֵינוֹ רַע. הַזְּכוּת יֵשׁ לָהּ קֶרֶן וְיֵשׁ לָהּ פֵּירוֹת, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב וְגוֹ׳״ – עֲבֵירָה יֵשׁ לָהּ קֶרֶן וְאֵין לָהּ פֵּירוֹת, שֶׁנֶּאֱמַר: ״אוֹי לָרָשָׁע רָע וְגוֹ׳״
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, א.
169והרוגז והכעס
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת מסעי ע׳ א׳תז.
170ויש בה בחינת גבורות ג״כ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”(שהוא בחי׳ שם מ״ב)” — אוה״ת נ״ך-ג ע׳ א׳קסד.
Paragraph 16
171סריס . . ולכן אינו מוליד
The Talmud lists the signs of a saris, one who cannot beget; among them, that his body gives off no steam when he bathes in the rainy season. The Alter Rebbe’s eunuch “who has no heat in him” echoes this.
Yevamot 80b:4יבמות פ׳ ב:ד׳
תָּנוּ רַבָּנַן: אֵיזֶהוּ סְרִיס חַמָּה? כׇּל שֶׁהוּא בֶּן עֶשְׂרִים, וְלֹא הֵבִיא שְׁתֵּי שְׂעָרוֹת. וַאֲפִילּוּ הֵבִיא לְאַחַר מִכָּאן הֲרֵי הוּא כְּסָרִיס לְכׇל דְּבָרָיו. וְאֵלּוּ הֵן סִימָנָיו: כֹּל שֶׁאֵין לוֹ זָקָן, וּשְׂעָרוֹ לָקוּי, וּבְשָׂרוֹ מַחְלִיק. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה בֶּן יָאִיר: כֹּל שֶׁאֵין מֵימָיו מַעֲלִין רְתִיחוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות פ, ב. ובכ״מ.
172אין הברכה שורה
Rabbi Yitzchak teaches that blessing is found only in a thing hidden from the eye. The Alter Rebbe applies it to the evil eye of envy, which keeps blessing away.
Taanit 8b:13תענית ח׳ ב:י״ג
וְאָמַר רַבִּי יִצְחָק: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר הַסָּמוּי מִן הָעַיִן, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר שֶׁאֵין הָעַיִן שׁוֹלֶטֶת בּוֹ, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ח, ב. וש״נ. טוש״ע או״ח סר״ל, ב.
173אין הברכה שורה אלא על דבר הסמוי מן העין
The law that one who measures his grain and then prays for blessing on it prays in vain, since blessing is found only in what is hidden from the eye.
Shulchan Arukh, Orach Chayim 230:2שולחן ערוך, אורח חיים ר״ל:ב׳
הנכנס למוד את גרנו אומר יהי רצון מלפניך ה׳ אלקי שתשלח ברכה בכרי הזה התחיל למוד אומר ברוך השולח ברכה בכרי הזה מדד ואח״כ בירך ה״ז תפלת שוא שאין הברכה מצויה אלא בדבר הסמוי (פי׳ הנעלם ואינו נראה) מן העין:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
Paragraph 17
174ארץ אוכלת יושביה היא
The spies’ evil report: “The land through which we passed to scout it is a land that consumes its inhabitants.” The Alter Rebbe reads it as the self-nullification of those who live there.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ושרש נשמתם למעלה מעלה
As the note says, Or HaTorah explains at length that the root of the spies’ souls was very high.
Kehot’s noteבאוה״ת במדבר-ו ע׳ א׳תת מבאר זה באריכות.
Paragraph 18
176החתי היבוסי והאמורי יושב בהר
The spies’ report: “Amalek dwells in the land of the Negev, and the Hittite, the Jebusite and the Amorite dwell in the mountains.” The Alter Rebbe reads the nations as the seven evil traits rooted in Tohu.
Numbers 13:29במדבר י״ג:כ״ט
עֲמָלֵק יוֹשֵׁב בְּאֶרֶץ הַנֶּגֶב וְהַחִתִּי וְהַיְבוּסִי וְהָאֱמֹרִי יוֹשֵׁב בָּהָר וְהַכְּנַעֲנִי יוֹשֵׁב עַל־הַיָּם וְעַל יַד הַיַּרְדֵּן:
Amalek dwelleth in the land of the South; and the Hittite, and the Jebusite, and the Amorite, dwell in the mountains; and the Canaanite dwelleth by the sea, and along by the side of the Jordan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, כט.
177רגליה יורדות מות
“Her feet go down to death.” Applied again to the danger of falling into the evil traits.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178כמ״ש ירמי׳ ואתם למדתם אותם
The prophet says to Jerusalem: “You yourself trained them as chiefs over you, at the head.” The Alter Rebbe applies it to the evil traits, which grow great because a person makes them so.
Jeremiah 13:21ירמיהו י״ג:כ״א
Kehot’s noteירמי׳ יג, כא.
179סר צלם מעליהם
Yehoshua and Kalev tell the people not to fear the inhabitants of the land: “Their shade has departed from them, and Havayah is with us.” Here it means making the evil traits small, since G-d is with us in the Torah.
Numbers 14:9במדבר י״ד:ט׳
אַךְ בַּה׳ אַל־תִּמְרֹדוּ וְאַתֶּם אַל־תִּירְאוּ אֶת־עַם הָאָרֶץ כִּי לַחְמֵנוּ הֵם סָר צִלָּם מֵעֲלֵיהֶם וַה׳ אִתָּנוּ אַל־תִּירָאֻם:
Only rebel not against the L-RD, neither fear ye the people of the land; for they are bread for us; their defence is removed from over them, and the L-RD is with us; fear them not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, ט.
180איש אחד
G-d tells Moshe to send men to scout the land, “one man each from the tribe of his fathers.” The Alter Rebbe reads “one” as the level from which their souls came.
Numbers 13:2במדבר י״ג:ב׳
שְׁלַח־לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת־אֶרֶץ כְּנַעַן אֲשֶׁר־אֲנִי נֹתֵן לִבְנֵי יִשְׂרָאֵל אִישׁ אֶחָד אִישׁ אֶחָד לְמַטֵּה אֲבֹתָיו תִּשְׁלָחוּ כֹּל נָשִׂיא בָהֶם:
’Send thou men, that they may spy out the land of Canaan, which I give unto the children of Israel; of every tribe of their fathers shall ye send a man, every one a prince among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181כולם אנשים
“All of them men, heads of the children of Israel.” Read here as their being from “the masculine world.”
Numbers 13:3במדבר י״ג:ג׳
וַיִּשְׁלַח אֹתָם מֹשֶׁה מִמִּדְבַּר פָּארָן עַל־פִּי ה׳ כֻּלָּם אֲנָשִׁים רָאשֵׁי בְנֵי־יִשְׂרָאֵל הֵמָּה:
And Moses sent them from the wilderness of Paran according to the commandment of the L-RD; all of them men who were heads of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182במ״א ע״פ ברע״מ פ׳ תשא
The note identifies the explanation “elsewhere” of the Raaya Mehemna on Tisa, “a stone to weigh with: this is the yud,” as the one in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א.
183וכל קרבן מנחתך במלח תמלח
“And every offering of your meal offering you shall season with salt.” Salt adds the inanimate realm to the vegetative meal offering.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, יג.
184קדש לי כל בכור
“Sanctify to Me every firstborn,” the opening of one of the passages written in tefillin. The Alter Rebbe sees in it supernal Chochmah made physical in ink on parchment.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
185וישב ה׳ מלך לעולם
“Havayah sat at the flood; Havayah sits as King forever.” The Alter Rebbe reads G-d’s “sitting” as His descent to dwell below.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, ו.
186פי׳ ישיבה הוא מלשון הורדה
The note points there for “sitting” (yeshivah) as a term of lowering.
Kehot’s noteראה ספר החקירה פ, ב.
187משחרב ביהמ״ק אין לו להקב״ה
“Since the day the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” G-d’s dwelling below is now in the halachah.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
188כי האמנם ישב אלקים על הארץ
At the dedication of the Temple Shlomo asks, “Will G-d indeed dwell on the earth? The heavens and the heavens of heavens cannot contain You.” The text cites the verse itself.
I Kings 8:27מלכים א ח׳:כ״ז
כִּי הַאֻמְנָם יֵשֵׁב אֱלֹקִים עַל־הָאָרֶץ הִנֵּה הַשָּׁמַיִם וּשְׁמֵי הַשָּׁמַיִם לֹא יְכַלְכְּלוּךָ אַף כִּי־הַבַּיִת הַזֶּה אֲשֶׁר בָּנִיתִי:
But will G-d in very truth dwell on the earth? behold, heaven and the heaven of heavens cannot contain Thee; how much less this house that I have builded!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189כי האמנם ישב אלקים על הארץ
When told to make a Mishkan, Moshe wondered that G-d, whose glory fills the higher and lower worlds, should ask for one, and saw Shlomo say of the greater Temple, “Will G-d indeed dwell on the earth?” This is the passage on Terumah the text cites.
Shemot Rabbah 34:1שמות רבה ל״ד:א׳
… כבודו של הקב״ה מלא עליונים ותחתונים, והוא אומר עשה לי משכן?! ועוד היה מסתכל וראה ששלמה עומד ובונה בית המקדש, שהוא גדול מן המשכן, ואמר לפני הקב״ה (מלכים א ח): כי האמנם ישב אלקים על הארץ. אמר משה: ומה בהמ״ק שהוא יותר ויותר מן המשכן, שלמה אומר כן, משכן אעכ״ו! לכך אמר משה (תהלים צא): יושב בסתר עליון. אמר רבי יהודה בר ר׳ סימון: יושב בסתר הוא עליון על כל בריותיו. מהו בצל שדי? בצל אל, בצל רחום, בצל חנון אין כתיב כאן, אלא בצל שדי, בצל שעשה בצלאל, …
“They shall craft an Ark of acacia wood: its length shall be two and a half cubits, and its width a cubit and a half, and its height a cubit and a half” (Exodus 25:10). “They shall craft an Ark of acacia wood,” that is what is written: “The Almighty, we cannot find Him; He is exalted in power” (Job 37:23). Our great rabbi said: We must give credit to Job, as everything that Elihu said, he came and added to his statements.). Job said to his comrades: ‘What do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
190ברבות תרומה פל״ד . . ובפ׳ נשא פי״ב
As the note says, the wording of these Midrashim, on Terumah, chapter 34, and on Nasso, chapter 12, is copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך כרך-א ע׳ קכח.
191בשבתו עם זקני ארץ
Shlomo says, “I saw Him sitting with them and judging among them,” as it says, “Her husband is known in the gates, when he sits among the elders of the land.” The passage in Shemos Rabbah, chapter 5, that the text cites for Torah study.
Shemot Rabbah 5:12שמות רבה ה׳:י״ב
… סנהדרין היתה כחצי גורן עגולה, כדי שיהיו רואים זה את זה, ושני סופרי הדיינין יושבין לפניהם וכו׳. אמר שלמה: אני ראיתיו יושב עמהן, ודן בתוכם, שנאמר (משלי לא, כג): נודע בשערים בעלה בשבתו עם זקני ארץ:
“Moses and Aaron went and gathered all the elders of the children of Israel” (Exodus 4:29). “Moses and Aaron went and gathered…” – Rabbi Akiva said: Why was Israel analogized to the bird? Just as a bird flies only by virtue of its wings, so too, Israel is able to stand only by virtue of the elders [zekenim].is an acronym for zeh shekana ḥokhma, one who acquired wisdom. Therefore, there can be both elderly Sages and young Sages. Great is Zikna; if it is in the elderly, they are beloved …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
192בשבתו עם זקני ארץ
The parallel passage near the end of chapter 11 on Shemini: Shlomo says he saw G-d, as it were, contracting Himself among the judges of the Sanhedrin.
Vayikra Rabbah 11:8ויקרא רבה י״א:ח׳
193נודע בשערים בעלה
“Her husband is known in the gates, when he sits among the elders of the land.” The Zohar reads it as G-d becoming known to each according to his own measure.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
194נודע בשערים בעלה
The Zohar explains “her husband is known in the gates” as G-d becoming known to each person according to what he measures in his heart. The text cites it as the Zohar, Part I, Vayeira, 103a.
Zohar, Vayera 7:140–9:152ספר הזהר, וירא ז׳:ק״מ-ט׳:קנ״ב
R. Judah here began a discourse with the verse: Her husband is known in the gates, when he sitteth among the elders of the land (Prov. 31, 23). He said: ‘The Holy One, blessed be He, is transcendent in His glory, He is hidden and removed far beyond all ken; there is no one in the world, nor has there ever been one, whom His wisdom and essence do not elude, since He is recondite and hidden and beyond all ken,
The Zohar; London, Soncino Press, 1933 (Public Domain)
195וכמשנ״ת לעיל ר״פ במדבר
This is the explanation “above at the beginning of Parshas Bamidbar” that the text mentions: contemplating G-d’s greatness each according to his own measure, as the Zohar reads “known in the gates.” The Matos passage takes up the same Zohar again.
Kehot’s noteא, א. וראה לקמן מטות פה, ב.
196סד״ה בשעה שהקדימו
There “When Israel put ‘we will do’ before ‘we will hear’” is explained: “we will do,” drawing down G-d’s will to be King of the world through the deed of the mitzvos, comes first and gives rise to “we will hear,” the nullification of one’s existence to Him.
Kehot’s noteלעיל פ׳ במדבר יג, ד ואילך.
197בשעה שהקדימו ישראל נעשה
“When Israel put ‘we will do’ before ‘we will hear,’” angels came and tied two crowns on each of them. The opening words of the discourse the text cites.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
198גבורי כח עושי דברו לשמוע בקול דברו
“Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” Explained in that discourse.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199וישב יעקב כו׳ בארץ כנען
“And Yaakov dwelt in the land of his father’s sojournings, in the land of Canaan.” The discourse on this verse explains settling the land in the same way.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200כי תבאו וגו׳ ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Sabbath to Havayah.” The verse the Zohar on Behar cites.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201ושבתה הארץ נייחא ודאי
The Zohar on Behar describes the rest found when the judgments depart, and reads “the land shall rest” as rest indeed. The text cites the passage for the land as a place of settled rest.
Zohar, Behar 1:3–4:13ספר הזהר, בהר א׳:ג׳-ד׳:י״ג
Now when Israel entered the promised land, there were no lower judgements in it, and the Community of Israel was at ease in it upon the wings of the Cherubim, for Israel did not go to rest until they had brought the evening sacrifice and so caused judgements to depart. When the burnt-offering burnt on the altar, there was ease and comfort throughout, and the Spouse was with her Husband. Hence it is written, “and the earth shall rest a sabbath for the L-rd”; for such it was literally.
The Zohar; London, Soncino Press, 1933 (Public Domain)
202המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The opening of the discourse the text cites.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203נכון כסאך מאז
“Your throne is established from of old; You are from eternity.” The verse on which the Midrash builds its parable.
Psalms 93:2תהילים צ״ג:ב׳
נָכוֹן כִּסְאֲךָ מֵאָז מֵעוֹלָם אָתָּה:
Thy throne is established of old; Thou art from everlasting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204נכון כסאך מאז בענין המשל אגוסטוס יושב
The Midrash says G-d’s throne was not settled until Israel sang at the Sea, like a king made Augustus after his victory: the king stands, the Augustus sits. So G-d, as it were, “sits” once Israel praise Him.
Shemot Rabbah 23:1שמות רבה כ״ג:א׳
אז ישיר משה - הדא הוא דכתיב (תהלים צג, ב): נכון כסאך מאז. אמר רבי ברכיה, בשם רבי אבהו: אף על פי שמעולם אתה, לא נתיישב כסאך ולא נודעת בעולמך, עד שאמרו בניך שירה, לכך נאמר: נכון כסאך מאז. משל למלך, שעשה מלחמה ונצח, ועשו אותו אגוסטוס. אמרו לו: עד שלא עשית המלחמה היית מלך, עכשיו עשינוך אגוסטוס. מה יש כבוד בין המלך לאגוסטוס? אלא, המלך עומד על הלוח ואגוסטוס יושב. כך אמרו ישראל: באמת עד שלא בראת עולמך, היית אתה, משבראת אותו אתה הוא, אלא כביכול עומד, שנאמר (חבקוק …
“Then Moses and the children of Israel sang this song to the L-rd, and spoke, saying: I will sing to the L-rd, for He is exalted; the horse and his rider He cast into the sea” (Exodus 15:1). “Then [az] Moses…sang” – that is what is written: “Your throne is established of old [me’az]; [You have existed from eternity]” (Psalms 93:2). Rabbi Berekhya said in the name of Rabbi Abahu: Even though “You have existed from eternity,” Your throne was not settled and You were not known in Your world …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
205ועתיק יומין יתיב
“Thrones were set, and the Ancient of Days sat.” The Alter Rebbe links this “sitting” to the Midrash.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206תבנה ותכונן עיר סיחון
“Let the city of Sichon be built and established.” A verse explained elsewhere along the same lines.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207וכל בניך
“And all your children shall be taught of Havayah,” which the Sages read as “your builders.” The text refers to its explanation of this verse.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208כתפארת אדם לשבת בית
“According to the beauty of a man, to dwell in a house.” The verse the Zohar cites.
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209כתפארת אדם לשבת בית
In the Idra Rabba, where Z’eir Anpin and Nukva together are called Adam, the Zohar cites “according to the beauty of a man, to dwell in a house.” The passage the text cites.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
210וארשתיך לי
“And I will betroth you to Me forever.” The opening of the discourse the text cites on the house and the inner courtyard.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
211והוי׳ יגיה חשכי
“For You are my lamp, Havayah, and Havayah illumines my darkness.” Recalled from the beginning of the second section of the maamar.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212הוי׳ אלקינו
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The contemplation of the Shema.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213ואהבת
“And you shall love Havayah your G-d with all your heart.” The love to which the contemplation leads.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214הוקשה כל התורה לתפילין
“The whole Torah is likened to tefillin.” The drawing down through mitzvos that must follow fervor.
Kiddushin 35a:5קידושין ל״ה א:ה׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
215את היד הגדולה
“And Israel saw the great hand.” The Infinite Light reaching down into physical matters.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216לעולם ירגיז
“A person should always rouse his good inclination to rage against the evil inclination.” The safeguard against falling.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
217ארץ מושבותיכם
“When you come into the land of your dwellings.” The verse with which the maamar opened.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ענין הנסכים
The matter of the libations
An offering is an ascent: like bread that supports the heart to receive life from the brain, it raises the supernal heart to receive from above and so joins life-force to all the worlds, yet reveals only the outer dimension of that life. The libations of wine, poured down to the deep, are the drawing down that answers it: as wine reveals what is hidden, they reveal G-d’s inner dimension even in the lowest places, and the ascent exists for the sake of this drawing down.
The maamar in brief
Why are the offerings called the altar’s “bread,” and why are the libations, unlike the offering that rises, poured so that they go down through the shissin to the deep? Why wine, and why is an offering without libations “nothing”? Everything has an inner dimension, which receives from and cleaves to its cause, and an outer dimension, which bestows on what is below; in the chain of descent only the outer dimension of the higher reaches the lower. Wine, hidden in the grape, reveals the hidden. The offering is like bread: it raises the supernal heart, the Throne of Glory, to receive from the Brain, and so joins life-force to all the worlds, but their inner dimension stays concealed. The libations draw it down and reveal it, “wine that gladdens Elokim.” With the meal-offering they bring Chochmah, Binah and Daas below, as tefillin draw down the ascent of the Shema. Flowing to the deep, they reach the lower waters, severities gathered there, and give them power to rise into holiness. Wine is Binah, where severities are sweetened in their root; its measure follows the ascent; and the shissin, the yekev, are the union of Havayah with Elokim.

Outline
	1The questions, and the hidden made knownThe Sages call the offering “the eating of the altar,” and the Torah calls it “bread.” Why, and why are the libations wine, poured down to the deep, the opposite of the offering’s ascent, and why is an offering “a pleasing fragrance” only with them? The answer begins with “wine that gladdens”: joy brings what is hidden into revelation, for everything has an inner dimension that cleaves to its cause and an outer dimension that bestows on what is other than itself.¶1
	2Inner and outer in every levelA fruit’s taste receives from the stars and bestows on the fruit’s substance; an animal’s life cleaves to the faces of the lion and the ox in the Chariot; the root of the soul cleaves to the face of man; angels receive from one another and give permission to one another. In the whole chain of descent the outer dimension of the higher becomes the inner dimension of the lower. Panim means turning toward one’s cause, the outer dimension is bestowal, and the essence joins them, as Avraham, Yitzchak and Yaakov are water, fire and the middle bar.¶2–4
	3Wine gladdens the heartWine, hidden in its grapes, arouses the revelation of the hidden: it reveals the inner dimension of the blood, and with it the inner dimension of the vital soul. Too much brings sleep, for the vessel cannot hold so great a revelation.¶5
	4The offering as bread, the libation as wineBread joins soul and body by supporting the heart to receive life from the brain, after the food is refined. So the offerings, refined by the angels called “innards,” raise the supernal heart, the Throne of Glory, to receive from the Brain, and the life-force of all the worlds is joined, yet only its outer dimension is revealed. The libations draw down and reveal the inner dimension, “wine that gladdens Elokim,” so the concealment of the Name Elokim no longer hides; therefore every offering had libations.¶6
	5Meal-offering, libations and tefillin; the division of the watersOil is Chochmah, flour Daas and wine Binah: without the meal-offering and libations nothing is drawn down, as the Shema without tefillin is an ascent alone. The libations’ descent is explained through the second day, when the firmament divided the spiritual waters, making the upper waters more refined and the lower waters physical, like wine that clears as its lees settle.¶7
	6Down to the deepOn the third day the lower waters were gathered into the deep, further from holiness, severities that must be refined and are sweetened as they well up from below, like the living waters of a spring. The libations’ revelation of the inner dimension reaches them and gives them power to rise into holiness: “In holiness pour a libation.”¶8
	7Why wine, how much, and the yekevWine is Binah, the root where severities are sweetened. The measure of wine follows the ascent: half a hin for the bull, the essence of the face of the ox, less for the ram and the lamb; and the ascent must exceed the drawing down. The shissin are the yekev, the union of Havayah and Elokim, which draws the inner dimension even into the lower waters; a closing gloss lists more places on yekev as union, holiness and blessing.¶9–10


Key concepts
	The libationsנסכים
	The wine poured on the altar, which flowed down through the shissin to the deep: the drawing down and revelation of the inner dimension that answers the offering’s ascent.

	The inner and the outer dimensionפנימיות וחיצוניות
	In every thing, the inner dimension receives from and cleaves to its cause, and the outer dimension bestows on what is other than itself. In the chain of descent the outer dimension of the higher becomes the inner dimension of the lower.

	Ascent and drawing downהעלאה והמשכה
	The offering raises the animal’s life-force to its source, the face of the ox in the Chariot; the libations draw down in return, in proportion to the ascent. The main purpose of the ascent is the drawing down that follows it.

	Bread that sustains the heartולחם לבב אנוש יסעד
	Food supports the heart so that it receives life from the brain. So the offerings raise the supernal heart, the Throne of Glory, to receive from the supernal Chochmah, joining the life-force to all the worlds.

	Wine that gladdens Elokimיין המשמח אלקים
	Wine reveals what is hidden. Above, it “gladdens” the concealment that comes from the Name Elokim, so that it no longer hides and the inner dimension is revealed below.

	The upper and the lower watersמים עליונים ומים תחתונים
	Divided on the second day by the firmament, the Name Elokim. The lower waters, gathered into the deep, are severities that must be refined, sweetened as they rise from below and through the libations that reach them.

	The shissin and the yekevשיתין / יקב
	The cavities beneath the altar, which the Talmud calls the “winepress” of Isaiah’s vineyard. Yekev has the numerical value of Havayah and Elokim together, their union, and the Raaya Mehemna reads it as union, holiness and blessing.


Section 1 · ¶1
The questions, and the hidden made known
1ענין הנסכים. כתיב בפ׳ צו (ז׳ י״ח) ואם האכל יאכל1 מבשר זבח שלמיו כו׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דזבחים י״ג ב׳ כ״ח ב׳ ושאר דוכתי)
The matter of the libations (nesachim). It is written in Parshas Tzav (7:18), “And if any of the flesh of the sacrifice of his peace-offerings is at all eaten,” etc. And our Sages, of blessed memory, said (in the first chapter of Zevachim, 13b [and] 28b, and in other places)
The maamar opens with its subject, the wine libations poured on the altar, and begins from a verse about the peace-offering. The verse doubles the verb “eaten” (he’achol ye’achel), and the Sages read the doubling as pointing to two different kinds of eating.


בשתי אכילות הכתוב מדבר23 כו׳ ואחת אכילת מזבח. וצריך להבין ענין הקרבנות שהיו מקריבין ע״ג [על גבי] המזבח מן הבקר כו׳.
that “the verse speaks of two eatings,” etc., “and one is the eating of the altar.” Now we need to understand the matter of the offerings that they would offer upon the altar, “from the cattle,” etc.
The Talmud explains that the verse speaks of two eatings: the eating of the offering by people, and the “eating” of the altar, when the offering’s parts are consumed by its fire. This raises the first question: what is the inner meaning of bringing animals upon the altar?


ולמה נק׳ בשם אכילה כנ״ל וכמ״ש (ויקרא ג׳ י״א) לחם אשה4 לה׳ וכתיב לחמי לאשי5 כו׳.
And why is it called by the name “eating,” as mentioned above, and as it is written (Leviticus 3:11), “the bread of the fire-offering to Havayah”; and it is written, “My bread for My fire-offerings,” etc.?
The question is why the burning of an offering is called “eating” at all. Scripture itself calls the offerings G-d’s “bread,” so the term is deliberate and needs explaining.


ולהבין ענין הנסכים שהיו מנסכין היין ע״ג [על גבי] המזבח ויורד לשיתין (סוכה מ״ט א׳) שמחוללין ויורדין עד התהום6 אשר הוא לכאורה פלא היפך הקרבן
And [we need] to understand the matter of the libations: they would pour the wine upon the altar, and it would go down into the shissin (the cavities) (Sukkah 49a), which are hollow and go down to the deep (tehom). This is seemingly a wonder, the opposite of the offering,
The second question concerns the libations. The wine poured on the altar ran down into the shissin, hollow channels beneath the altar that reach down to the deep, and this downward movement seems to be the very opposite of what an offering does.


שהוא בחי׳ העלאה שהיה שוחט הפר או הכבש בחי׳ חי ונוטל חיותו ממנו שהחיות עולה למעלה
which is the level of ascent: one would slaughter the bull or the lamb, the level of the animal (chai), and take its life-force from it, so that the life-force rises upward;
An offering is a movement of ascent. The animal, which belongs to the category of the living (chai), is slaughtered, and its life-force is raised upward to its source.


וגם עתר ענן הקרבן עולה למעלה אבל הנסכים הן מצומח ומורידין למטה לתהום. ולמה הנסכים דוקא יין.
and also the thick cloud of the offering rises upward. But the libations are from the vegetable [kingdom], and they bring down below, to the deep. And why are the libations specifically wine?
The smoke of the offering rises too, in the words Ezekiel uses for the cloud of incense. The libations go the other way: they come from the plant world, from the vine, and they are brought down. This leads to a third question: why must the libation be specifically of wine?


וגם שהקרבן אינו לריח ניחוח אלא עם הנסכים כמארז״ל [כמאמר רבותינו זכרונם לברכה] (בפ״ב [בפרק ב׳] דברכות י״ד סע״ב [סוף עמוד ב]) כל הקורא קריאת שמע בלא תפילין7 כו׳ כזבח בלא נסכים ועמ״ש עוד מזה סד״ה ויקהל משה.
Also, the offering is not “a pleasing fragrance” except together with the libations, as our Sages, of blessed memory, said (in the second chapter of Berachos, at the end of 14b): “Whoever recites the Shema without tefillin,” etc., “is like [one who offers] a sacrifice without libations.” And see what is written further on this at the end of the discourse beginning “And Moshe assembled.”
A fourth question: the Sages compare one who recites the Shema without tefillin to one who brings a sacrifice without libations, which implies that an offering without its libation is incomplete and not yet “a pleasing fragrance.” The text refers the reader to the end of the discourse beginning “And Moshe assembled” for more on this.


והענין הוא ע״פ מ״ש ויין ישמח8 לבב כו׳ החדלתי את תירושי המשמח אלקים9 כו׳ כי שמחה הוא בחי׳ גילוי ההעלם שע״י היין או ביום חתונתו ושמחת לבבו10 יוצא העלם ומצפוני לבבו מן ההעלם לגילוי.
The explanation of the matter is according to what is written, “And wine gladdens the heart,” etc., [and] “Shall I give up my wine that gladdens Elokim,” etc. For joy is the level of the revelation of what is hidden: through wine, or “on the day of his wedding” and [in] the joy of his heart, what is hidden and the secret places of his heart go out from concealment into revelation.
The answer begins with what wine does: it “gladdens,” and joy is the coming into the open of what was hidden. Wine, or the joy of a wedding day, brings out the feelings that lay concealed in the heart. Since the verse in Judges says that wine gladdens even Elokim, the same thing must happen Above.


כי הנה בכל דבר הנמצא במציאות יש בחי׳ פנימית ובחי׳ חיצוניות. פנימית הוא בחי׳ קבלת שפעו וחיותו ודביקותו בעילתו. וחיצוניות הוא בחי׳ השפעה לזולתו. כי אין לך עשב כו׳ שאין לו מזל11 כו׳.12
For in everything that exists there is the level of the inner dimension (pnimiyus) and the level of the outer dimension (chitzoniyus). The inner dimension is the level of receiving its flow and its life-force, and its cleaving to its cause. And the outer dimension is the level of bestowal upon what is other than itself. For “there is no blade of grass,” etc., “that has no mazal,” etc.
To explain this the maamar lays down a general principle: everything has an inner dimension, by which it receives from its source and cleaves to it, and an outer dimension, by which it gives to what is outside it. The Sages’ saying that every blade of grass has its mazal, a heavenly force over it, shows that each thing below receives from a source above.




Section 2 · ¶2–4
Inner and outer in every level
2והנה בכל פרי או עשב או תבואה יש ב׳ בחי׳ טעם הפרי שהוא בחי׳ רוחני ועצם ממשות הפרי
Now, in every fruit, herb or grain there are two aspects: the taste of the fruit, which is the spiritual aspect, and the very substance of the fruit itself.
The principle is first shown in the plant world. Every fruit, herb or grain has a spiritual element, its taste, and a physical element, its actual substance.


והרי בבחי׳ הטעם יש ב׳ כחות כח לקבל שפעו מן כוכבי מרום שהן המצמיחים כמ״ש ממגד תבואת שמש וממגד גרש ירחים13.
And in the aspect of the taste there are two powers. [One is] a power to receive its flow from the stars on high, which are what make [things] grow, as it is written, “And from the bounty of the sun’s produce, and from the bounty of the moons’ yield.”
The taste itself has two powers. The first is its power to receive from the heavenly bodies that make plants grow, as in Moshe’s blessing of the produce brought forth by the sun and by the moon.




3וכן כל כוכב פרטי מצמיח עשב פרטי. וכח ההשפעה להשפיע שפעו וטעמו בגוף חומר הפרי וכן גבוה מעל גבוה.
So too, each individual star makes an individual herb grow. And [the other is] the power of bestowal, to bestow its flow and its taste into the body, the matter, of the fruit. And so too, “one higher than the high.”
Each herb has its own particular star. The second power of the taste faces outward: it passes its flow and its flavor into the physical body of the fruit. The words “one higher than the high” indicate that the same pattern repeats at every higher level.


וכן בבחי׳ החי חיותו שהוא בחי׳ פנימית ורוחנית הוא דבוק בעילתו שהוא בחי׳ פני אריה פני שור שבמרכבה.1415
So too in the level of the animal (chai): its life-force, which is the inner and spiritual aspect, cleaves to its cause, which is the level of the face of the lion [and] the face of the ox in the Chariot (Merkavah).
The same holds for animals. Their life-force is their inner, spiritual side, and it is bound to its source in the Divine Chariot (Merkavah) that Ezekiel saw, in the faces of the lion and the ox.




4וכנודע שפני אריה הוא מקור נפש החיות ופני שור16 הוא מקור נפש הבהמות כו׳ והחיות שמחיה את גוף ובשר
As is known, the face of the lion is the source of the soul of the wild beasts, and the face of the ox is the source of the soul of the domestic animals, etc. And the life-force that gives life to the body and the flesh
The face of the lion in the Chariot is the spiritual source of the wild beasts, and the face of the ox the source of the domestic animals. The life-force that animates an animal’s body belongs to its outer side.


הבהמה הוא בחי׳ חיצוניות ועד״ז בבחי׳ נפש האדם שרש ופנימי׳ [ופנימיות / ופנימית] הנפש דבוק בעילתו בחי׳ פני אדם לקבל חיותו וחיצוניות הנפש הוא ההשפעה שמחיה את הגוף
of the animal is the level of the outer dimension (chitzoniyus). In the same way in the level of the human soul: the root and inner dimension (pnimiyus) of the soul cleaves to its cause, the level of the face of man, to receive its life-force; and the outer dimension of the soul is the bestowal that gives life to the body.
The animal’s life within its body is its outer dimension. The human soul has the same two sides: its root and inner core cleave to their source, the face of man in the Chariot, while its outer side is the force that gives life to the body.


וכן במלאכים כתיב ומקבלין דין מן דין1718 שהכח שיש במלאך לומר קדוש הוא מקבל מלמעלה כמ״ש
So too regarding the angels it is written, “and they receive from one another”: the power that an angel has to say “Holy” it receives from above, as it is written,
The angels show the same pattern. The Targum on Isaiah describes them as “receiving from one another,” and the power to proclaim “Holy” comes to each angel from the one above it.


כי גבוה מעל גבוה19 שומר וגבוהים עליהם ונותנים גם כן רשות זה לזה20 שהוא בחי׳ השפעתו למלאך אחר זולתו המקבל שפעו ממנו.
“For one higher than the high watches, and there are higher ones above them.” And they also “give permission to one another,” which is the level of its bestowal upon another angel besides itself, who receives its flow from it.
The verse in Ecclesiastes describes a ladder of levels, each watched over by a higher one. The phrase “they give permission to one another,” from the Yotzer blessing before the morning Shema, shows the outward side: each angel gives to another angel, who receives from it.


ועד״ז בכללות השתלשלות העולמות וז״ש [וזהו שכתוב] בע״ח [בעץ חיים]21 שכל ההשתלשלות עילה ועלול הוא מבחינת חיצונית כו׳ (ר״ל [רוצה לומר] שסדר ההשתלשלות הוא שחיצונית העליון נעשה פנימית לתח תון משא״כ פנימית העליון אינו יורד למטה לתחתון וכמ״ש מזה ג״כ באגה״ק [באגרת הקודש] בסופו22 וז״ל [וזה לשונו]
In the same way in the chain of descending worlds (hishtalshelus) as a whole. And this is [the meaning of] what is written in Etz Chaim, that the whole chain of descent, cause and effect, is from the level of the outer dimension, etc. (That is to say, the order of the chain of descent is that the outer dimension of the higher becomes the inner dimension of the lower, whereas the inner dimension of the higher does not descend below to the lower. And as is also written on this in Iggeres HaKodesh, at its end; these are its words:
The same holds for the whole chain of worlds. Etz Chaim teaches that the descent from cause to effect runs through the outer dimension: the outer side of a higher level becomes the inner core of the level below it, while the higher level’s own inner core does not come down.


ועוד זאת כמ״ש ופני לא יראו23 שפנימית העליון אינו יכול לירד למטה רק חיצוניותו ובחי׳ אחוריים שהוא נובלות חכמה עילאה וע׳ מזה ג״כ בד״ה ששים המה מלכות24 כו׳)
“And further, as it is written, ‘But My face shall not be seen’: the inner dimension of the higher cannot descend below, only its outer dimension and the level of the back (achorayim), which is the ‘fallen fruit’ (novlos) of the Supernal Chochmah (wisdom).” And see on this also in the discourse beginning “There are sixty queens,” etc.)
The gloss quotes the essay printed at the end of Iggeres HaKodesh: just as G-d told Moshe, “My face shall not be seen,” the inner face of a higher level cannot descend, only its back, the “fallen fruit” (novlos) of the Supernal Chochmah. Novlos are fruit that drop from the tree before they ripen, an image for a lesser, outer offshoot of something higher.


הרי שבכל הנמצאים יש בחינת פנימית שהוא מלשון פנים (וע׳ בזהר אמור צ״ג ב׳ ע״פ בקשו פני)2526 שפירושו לשון פונה כי פנו אלי27 כו׳
Thus in all existing things there is the level of the inner dimension (pnimiyus), which is from the word panim (face) (and see in the Zohar, Emor, 93b, on [the verse] “Seek My face”), whose meaning is an expression of turning (poneh), [as in] “For they have turned to Me,” etc.,
So every existing thing has an inner dimension, pnimiyus, a word that comes from panim, “face”; the text points to the Zohar on “Seek My face” for this. A face, in turn, implies turning (poneh), as in Jeremiah’s rebuke of those who turned their back to G-d and not their face.


אל תפן28 כו׳ שהוא בחי׳ כל עילה שפונה ודבוק בעילתו וחיצונית הוא בחינת השפעת שפעו לחוץ ויש בחינה ממוצעת שהוא בבחי׳ עצמי׳ [עצמיות] שמחבר ב׳ הכחות הנ״ל
[and] “Do not turn,” etc. This is the level of every cause that turns toward and cleaves to its own cause. And the outer dimension is the level of the bestowal of its flow outward. And there is an intermediate level, which is in the level of its essence, which joins the two powers mentioned above.
Moshe’s plea “Do not turn to their offering” uses the same root. Thus the inner dimension is a thing turning its face toward its own source and cleaving to it, the outer dimension is its giving outward, and between them stands a middle level, the thing’s own essence, which joins the two.


(י״ל [יש לומר] ששלשה בחינות אלו הן חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] וע׳ בע״ח [בעץ חיים] שכ״ו [שער כ״ו] פ״א ואפשר שזהו ג״כ ענין שבכל כלי יש ג׳ בחי׳ פנימי אמצעי חיצון שסימנם סת״ר [סוף תוך ראש] סוף תוך ראש וכמ״ש במ״א) וג׳ כחות אלו הן בחי׳ אברהם יצחק ויעקב.
(It may be said that these three levels are Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; [and] Netzach, Hod and Yesod. And see Etz Chaim, Sha’ar 26, chapter 1. And perhaps this is also the matter that in every vessel there are three levels, inner, middle and outer, whose mnemonic is SaTaR: sof, toch, rosh (end, middle, head), as is written elsewhere.) And these three powers are the levels of Avraham, Yitzchak and Yaakov.
A gloss suggests that these three levels correspond to the three triads of Sefiros: the intellect (Chochmah, Binah, Daas), the main emotions (Chesed, Gevurah, Tiferes) and the lower emotions (Netzach, Hod, Yesod). Perhaps they are also the inner, middle and outer layers that every Kabbalistic vessel has. The text then names the three powers after the three Patriarchs.


כי אברהם בחינת חסד29 ומים שיורדים מלמעלה הוא בחי׳ כח ההשפעה ויצחק בחינת אש שטבעו לעלות ויעקב הוא בחינת בריח התיכון שמבריח30 ומחבר ב׳ הכחות כאחד.
For Avraham, the level of Chesed (kindness) and of water, which comes down from above, is the level of the power of bestowal; Yitzchak is the level of fire, whose nature is to rise; and Yaakov is the level of “the middle bar,” which runs through and joins the two powers as one.
Avraham is Chesed, likened to water, which flows down from above: the power of giving. Yitzchak is fire, which rises upward. Yaakov is the “middle bar” of the Tabernacle, which ran through all the boards from end to end and joined them: the middle power that unites the other two.




Section 3 · ¶5
Wine gladdens the heart
5וזהו ענין ויין ישמח לבב אנוש31 פי׳ שהיין הוא מעורר גילוי פנימית הנפש מן ההעלם לגילוי
And this is the matter of “And wine gladdens the heart of man.” The meaning is that wine arouses the revelation of the inner dimension (pnimiyus) of the soul, from concealment into revelation.
Now the verse “wine gladdens the heart of man” can be understood: wine brings the inner dimension of the soul out of hiding and into the open.


והיינו לפי שהיין טמון ונעלם בענביו ויוצא מן ההעלם ע״כ טבעו לעורר גילוי ההעלם וכל השותה יין פניו מאדימות שהוא גילוי ההעלם
This is because wine is hidden and concealed in its grapes and comes out from concealment; therefore its nature is to arouse the revelation of what is hidden. And whoever drinks wine, his face turns red, which is the revelation of what is hidden.
Wine has this effect because of its own nature: it lies hidden inside the grapes until it is pressed out, so it draws out what is hidden. The visible sign is the reddening of the drinker’s face.


והיינו כי הנפש החיונית מלובשת היא בדם והיין מעורר התגלות פנימית הדם וממילא מתגלה ג״כ פנימית הנפש החיונית המלובשת בפנימית הדם
That is, the vital soul is enclothed in the blood, and wine arouses the revelation of the inner dimension of the blood; and as a matter of course, the inner dimension of the vital soul, which is enclothed in the inner dimension of the blood, is also revealed.
The mechanism is that the vital soul, which animates the body, is enclothed in the blood. Wine stirs up the inner dimension of the blood, and with it the inner dimension of the vital soul enclothed there comes out.


אך אם שותה יותר מדאי גובר עליו השינה שהוא מחמת ריבוי גילוי ההעלם אין הכלי יכול לקבל רוב אור גילוי פנימית:
But if he drinks too much, sleep overcomes him. This is because of the abundance of the revelation of what is hidden: the vessel cannot receive the great light of the revelation of the inner dimension.
Too much wine brings sleep, and the cause is an excess of revelation. The vessel, the person’s capacity to receive, cannot hold so much revealed inner light.




Section 4 · ¶6
The offering as bread, the libation as wine
6ב ומעתה נבא לבאר הטעם שהקרבנות נק׳ לחם ומאכל.32 כי הנה פעולת המאכל לחבר חיות הנפש עם הגוף. והגם שבכח הנפש עצמו יש כח ההתפשטות להחיות הגוף.
2. And now we will come to explain the reason that the offerings are called bread and food. For the function of food is to join the life-force of the soul with the body. And although in the power of the soul itself there is the power of extension to give life to the body,
The second section begins to answer the first question: why the offerings are called bread and food. The function of food is to bind the soul’s life-force to the body, even though the soul itself has the power to spread into the body and give it life.


אך אעפ״כ [אף על פי כן] אינו פועל פעולתו אלא ע״י הלחם וכמ״ש ולחם לבב אנוש יסעד33 וכתיב וסעדו לבכם34 עיין בפרש״י [בפירש רש״י / בפירוש רש״י]35 פי׳ שהלחם סועד ומעלה את הלב לקבל החיות מן המוח
even so it does not accomplish its effect except through bread, as it is written, “And bread sustains (yis’ad) the heart of man”; and it is written, “And sustain (sa’adu) your hearts” (see Rashi’s commentary). The meaning is that bread supports and raises the heart to receive the life-force from the brain
In practice the soul gives life to the body only through eating. Scripture says that bread “sustains” the heart, and Rashi on “sustain your hearts” notes that bread is called the support of the heart: it supports and lifts the heart so that it can receive life-force from the brain.


(כי סעד הוא ענין סמך שלא יפול כמו להכין אותה ולסעדה)36 (בישעיה סי׳ ט׳) דהיינו שלא תמוט
(for sa’ad is a matter of supporting, so that it should not fall, as in “to establish it and to support it”) (in Isaiah, chapter 9), that is, so that it should not totter.
The root sa’ad means to prop something up so that it does not fall, as Isaiah uses it of establishing and upholding the throne of David’s kingdom.


והיינו אחר שיתברר המאכל באצטומכא שהפסולת וחיצונית שבמאכל נדחה לחוץ והולך דרך הקרביים לחוץ והמובחר שבו עולה ללב ולמוח ואז יורד חיות מן המוח ללב ולכל האברים.
This is after the food has been refined in the stomach: the waste and the outer part of the food are pushed outside and go out by way of the intestines, while the choicest part of it rises to the heart and to the brain; and then life-force comes down from the brain to the heart and to all the limbs.
Digestion is a process of refinement: in the stomach the waste and outer part of the food is separated and expelled, while its choicest part rises to the heart and the brain. Only then does life-force flow down from the brain to the heart and to the whole body.


כך עד״מ זה יובן למעלה דהנה כתיב ואתה מחיה את כולם37 שחיות כל העולמות הוא ע״ד דוגמא חיות הנפש בגוף שיש בו בחינת פנימית וחיצונית כנ״ל והחיבור הוא ע״י בחי׳ לחם (וע׳ בסמוך)
By way of this analogy it will be understood Above. For it is written, “And You give life to them all”: the life-force of all the worlds is after the pattern of the life-force of the soul in the body, in which there is the level of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus), as mentioned above; and the joining is through the level of bread (and see shortly below).
The same structure exists Above. The verse “You give life to them all” shows that G-d gives life to all the worlds the way the soul gives life to the body, with an inner and an outer dimension, and the link between that life-force and the worlds is made by “bread.”


והוא ענין הקרבנות והמאכל צריך להתברר תחלה והוא ענין מ״ש וכל קרבי את שם קדשו38 המו מעי לו39 כו׳
And this is the matter of the offerings. And the food must first be refined; this is the matter of what is written, “And all my innards, [bless] His holy Name,” [and] “My innards yearn for him,” etc.
That “bread” Above is the offerings. Like food, the offering must first be refined, and the verses “all my innards” and “my innards yearn for him” are taken as showing that the spiritual realm too has its “innards.”


שיש מלאכים שהם בחי׳ עינים עיני40 ה׳ ויש בבחי׳ אזנים41 ויש בבחי׳ קרביים42 שהם המבררים כו׳
For there are angels that are the level of eyes, “the eyes of Havayah”; and there are [angels] in the level of ears; and there are [angels] in the level of innards, which are the ones that refine, etc.,
The Tikkunei Zohar speaks of angels who are G-d’s “eyes” and others who are His “ears.” Other angels are the “innards,” whose task, like that of the digestive organs, is to refine.


שהפסולת נדחה לחוץ שהוא בחי׳ השפעה חיצונית שיורד בריבוי השתלשלות עד שמצמיח כל חציר ותבואה וכמ״ש וממגד תבואת שמש43 כו׳
so that the waste is pushed outside, which is the level of outer bestowal, which descends through many [stages of] the chain of descent (hishtalshelus) until it makes all grass and grain grow, as it is written, “And from the bounty of the sun’s produce,” etc.
In this refinement Above, the “waste” is pushed outward: it is the outer bestowal, which descends through many stages until it makes grass and grain grow in this world. The verse about “the bounty of the sun’s produce,” cited earlier for the stars’ influence, is brought again here.


והמובחר עולה ללב שהוא בחי׳ כסה״כ [כסא הכבוד] שהוא רבוא רבבות מחנה מיכאל באהבה ומחנה גבריאל ביראה אשר בכללם נק׳ לב שע״י הקרבנות מן הבקר מן הצאן44
And the choicest part rises to the heart, which is the level of the Throne of Glory, which is the myriads upon myriads of the camp of Michael in love and the camp of Gavriel in awe, which as a whole are called the heart. So that through the offerings, “from the cattle, from the flock,”
The choicest part rises to the “heart” Above, which is the Throne of Glory: the vast camps of angels, Michael’s camp serving in love and Gavriel’s in awe, which together are called the heart. The offerings “from the cattle, from the flock” are what nourish this heart.


סועד הלב העליון להיות עולה לקבל חיות מן המוח ריח ניחוח להויה והיינו שבחי׳ הבהמה עולה בבחי׳ פני שור וכתיב והחיות נושאות את הכסא454647 כו׳
support is given to the supernal heart, so that it rises to receive life-force from the brain: “a pleasing fragrance to Havayah.” That is, the level of the animal rises into the level of the face of the ox; and it is written, “And the Chayos carry the Throne,” etc.
Through the offerings the supernal heart is supported and raised to receive life-force from the supernal “brain,” and this is the “pleasing fragrance to Havayah.” The animal that is offered rises into its source, the face of the ox, one of the Chayos (holy beasts) that, in the Midrash’s words, carry the Throne.


(וזהו וביום שמחת לבו48 זה בנין49 בית המקדש. כי על בהמ״ק [בית המקדש] ארז״ל [אמרו רבותינו זכרונם לברכה] מכון לשבתך50 מכוון נגד שבתך51 זה בהמ״ק [בית המקדש] שלמעלה והוא בחינת כסא הכבוד כמ״ש בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] ועיין בזח״ג [בזהר חלק ג] שלח קס״א ב׳ דאקרי קדש הקדשים כו׳
(And this is [the meaning of] “and on the day of the joy of his heart”: “this is the building of the Holy Temple.” For concerning the Holy Temple our Sages, of blessed memory, said, “‘The place (machon) of Your dwelling’: aligned (mechuvan) opposite Your dwelling,” that is, the Holy Temple Above, which is the level of the Throne of Glory, as is written in Etz Chaim, Sha’ar Kisei HaKavod. And see the Zohar, Part III, Shelach, 161b, that it is called “the Holy of Holies,” etc.,
A gloss connects this with the Mishnah’s reading of “the day of the joy of his heart” as the building of the Holy Temple. The earthly Temple is aligned opposite the Temple Above, which is the Throne of Glory, and the Zohar on Shelach calls that place the Holy of Holies.


ותמן הוא לבא שריא52 כו׳ וע״י הקרבן נעשה ההעלאה לקבל מבחי׳ חכמה עילאה ומלמעלה מעלה ועמ״ש בד״ה לבבתני אחותי)
“and there the heart dwells,” etc. And through the offering the ascent is effected, to receive from the level of Supernal Chochmah (wisdom), and from yet higher above. And see what is written in the discourse beginning “You have captured my heart, my sister.”)
The Zohar adds that “there the heart dwells,” so the Temple is the heart. Through the offering this heart rises to receive from Supernal Chochmah and from levels higher still.


וזהו ענין מעשה הקרבנות בחי׳ העלאה ובחי׳ מאכל לחבר התפשטות החיות להחיות כל העולמות בבחי׳ ואתה מחיה כו׳
And this is the matter of the act of the offerings: the level of ascent, and the level of food, to join the extension of the life-force, to give life to all the worlds, in the level of “And You give life,” etc.
This sums up the offerings: they are an ascent, and they are “food” that binds the life-force to the worlds, so that “You give life to them all” is fulfilled.


ובחי׳ הנסכים הוא בחי׳ המשכות וגילוי בחי׳ פנימית כמ״ש יאר ה׳ פניו אליך53 כו׳ נסך שכר להוי״ה54 בחינת סובב כל עלמין וזהו יין המשמח אלקים55 כו׳ בחי׳ המשכה מלמעלה למטה
And the level of the libations is the level of drawings-down and of the revelation of the inner dimension, as it is written, “May Havayah make His face shine upon you,” etc.; “a libation of strong drink to Havayah,” the level of the light that encompasses all worlds (sovev kol almin). And this is “wine that gladdens Elokim,” etc., the level of drawing down from above to below.
The libations do something more: they draw down and reveal the inner dimension, as in the priestly blessing “May Havayah make His face shine upon you,” the face being the inner dimension. The libation is poured “to Havayah,” here the level of the encompassing light, and it is the “wine that gladdens Elokim,” a drawing down from above to below.


(הנה החילוק בין הזבח לנסכים לכאורה הוא ב׳ דברים. הא׳ כי הזבח הוא העלאה והלחם שסועד הלב היינו ג״כ שמגביהו שיקבל החיות מהמוח.
(Now, the difference between the sacrifice and the libations seemingly lies in two things. The first: the sacrifice is ascent; and the bread that supports the heart also means that it raises it up, so that it receives the life-force from the brain.
A long gloss now defines the difference between the sacrifice and the libation, which seems to be twofold. The first difference is direction: the sacrifice is an ascent, and even the bread that supports the heart does so by lifting it up toward the brain.


הב׳ כי ע״י הלחם הוא כללות התחברות הנשמה בגוף שלולי הלחם היה הנשמה מסתלקת מן הגוף עד״מ ולא היה נמשך ומתגלה אפי׳ [אפילו] חיצוניות החיות מהנפש בגוף וע״י הלחם הוא התחברות והתפשטות החיות מהנשמה בגוף,
The second: through bread there comes about the joining of the soul with the body in general. For without bread the soul would, by way of analogy, depart from the body, and not even the outer dimension of the life-force would be drawn from the soul and revealed in the body; and through bread there comes about the joining and extension of the life-force from the soul into the body.
The second difference is depth. Bread provides the basic bond between soul and body; without it the soul would leave the body, and not even the outer part of its life-force would appear there.


אך עכ״ז [עם כל זה] פנימית החיות הוא עדיין בבחי׳ העלם בתוך הגוף וההתגלות היא רק בחי׳ חיצוני׳ והיין משמח וממשיך גילוי הפנימית כו׳.
Nevertheless, the inner dimension of the life-force is still in a state of concealment within the body, and the revelation is only the level of the outer dimension; and wine gladdens and draws down the revelation of the inner dimension, etc.
Even with bread, the inner dimension of the life-force stays hidden within the body, and only its outer dimension is revealed. Wine is what “gladdens” and draws the inner dimension out into revelation.


וכך הנמשל למעלה עם היות שע״י הקרבן נעשה והחיות נושאות את הכסא העלאת בחי׳ ליבא הנ״ל לקבל מבחי׳ מוחא.
So too in the analogue Above: although through the offering there comes about “And the Chayos carry the Throne,” the ascent of the level of the Heart (liba) mentioned above to receive from the level of the Brain (mocha),
The same holds Above. Through the offering, “the Chayos carry the Throne”: the supernal heart rises to receive from the supernal brain.


ומזה נמשך להיות ואתה מחיה את כולם שמהלב יוצא החיות לכל האברים, עכ״ז [עם כל זה] פנימית החיות הוא עדיין בבחי׳ העלם והגילוי הוא רק בחינת חיצוניות, ולהיות גילוי הפנימית ממש זהו ע״י הנסכים שהן בחי׳ המשכה וגם גילוי הפנימית כו׳.
and from this it follows that there is “And You give life to them all,” as from the heart the life-force goes out to all the limbs, nevertheless the inner dimension of the life-force is still in a state of concealment, and the revelation is only the level of the outer dimension. And for there to be a revelation of the inner dimension itself, this is through the libations, which are the level of drawing down and also of the revelation of the inner dimension, etc.
From that ascent comes “You give life to them all,” the life-force going out from the heart to all the limbs, but only in its outer dimension. The real revelation of the inner dimension comes through the libations, which both draw it down and reveal it.


אך אפשר לומר עוד עפמ״ש [על פי מה שכתוב] בע״ח [בעץ חיים] של״ט [שער ל״ט] דרוש ה׳ ולפעמים התחתון עולה ג״כ ב׳ בחי׳ כי לוקח גם פנימית של העליון ואז הוא ממש כמוהו כו׳ ע״ש.
But one could say further, according to what is written in Etz Chaim, Sha’ar 39, Derush 5: “And sometimes the lower rises also [in] two aspects, for it takes the inner dimension of the higher as well, and then it is truly like it,” etc.; see there.
The gloss then raises a further possibility from Etz Chaim: at times the lower level rises so high that it takes in the inner dimension of the higher level as well, and then it is truly equal to it.


ומה שנת׳ [שנתבאר] למעלה בשם הע״ח [העץ חיים] שפנימית העליון אינו יורד למטה לתחתון, אינו יורד דווקא אבל בבחי׳ עליי׳ [עלייה] התחתון לפעמים עולה כ״כ [כל כך] עד שלוקח גם פנימי׳ [פנימיות / פנימית] העליון כו׳ ועמ״ש סד״ה שובה ישראל.
And what was explained above in the name of Etz Chaim, that the inner dimension of the higher does not descend below to the lower, [means] specifically that it does not descend; but in the level of the ascent of the lower, it sometimes rises so high that it takes the inner dimension of the higher as well, etc. And see what is written at the end of the discourse beginning “Return, O Israel.”
This qualifies the rule quoted earlier from Etz Chaim. The inner dimension of the higher level does not come down, but the lower level can sometimes rise high enough to take hold of it; the text refers to the discourse “Return, O Israel” on this point.


וא״כ לפ״ז [לפי זה] אפשר לומר שגם ע״י הזבח וההעלאה שהוא ענין והחיות נושאות את הכסא יוכל להיות ג״כ העליה כ״כ [כל כך] לפעמים עד שלוקח גם פנימית העליון.
If so, according to this, one could say that also through the sacrifice and the ascent, which is the matter of “And the Chayos carry the Throne,” the ascent can sometimes also be so great that it takes the inner dimension of the higher as well.
Accordingly, the sacrifice, the ascent in which “the Chayos carry the Throne,” may also at times reach the inner dimension of the higher level.


אך עכ״ז [עם כל זה] הוא רק דרך עלייה מלמטה למעלה אבל להיות גילוי פנימית העליון למטה ממש זהו ע״י הנסכים. וזהו ענין יין המשמח אלקים שמשמח את ההעלם וההסתר הנמשך משם אלקים שלא יעלים ויסתיר שיהי׳ [שיהיה] גילוי הפנימית למטה)
Nevertheless, this is only by way of ascent from below to above; but for there to be a revelation of the inner dimension of the higher actually below, this is through the libations. And this is the matter of “wine that gladdens Elokim”: it gladdens the concealment and hiding that are drawn from the Name Elokim, so that it should not conceal and hide, so that there will be a revelation of the inner dimension below.)
Even so, that inner dimension is reached only by going up. Bringing the inner dimension of the higher level down into the lower realm itself is the work of the libations: “wine that gladdens Elokim” means that the Name Elokim, the source of concealment, is “gladdened” so that it no longer hides, and the inner dimension is revealed below.


(וע׳ בזח״א [בזהר חלק א] פ׳ נח דף ע׳ [עיין] תחלת ע״ב וע׳ בזח״ג [בזהר חלק ג] ויקרא דף ד׳ ע״א ע״פ שתו ושכרו דודים5657 וד״ז ב׳ ויחי דף רמ״ח א׳).
(And see the Zohar, Part I, Parshas Noach, page 70, at the beginning of side b; and see the Zohar, Part III, Vayikra, page 4a, on [the verse] “Drink, and be drunk, O beloved ones”; and page 7b; [and] Vayechi, page 248a.)
The gloss lists places in the Zohar where this theme is discussed, among them the Zohar on Vayikra on the verse “Drink, and be drunk, O beloved ones.”


ולכן לכל קרבן היה נסכים כי עיקר ההעלאה הוא בשביל ההמשכה שאחר כך:
Therefore every offering had libations, for the main purpose of the ascent is for the sake of the drawing down that comes afterward.
The main text concludes: every offering was accompanied by libations, because the ascent of the offering exists for the sake of the drawing down that comes after it.




Section 5 · ¶7
Meal-offering, libations and tefillin; the division of the waters
7וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] כל הקורא ק״ש [קריאת שמע] בלא תפילין כאלו הקריב עולה בלא מנחה וזבח בלא נסכים58 שאין קרבנו כלום שלא המשיך כלום בלא מנחה ונסכים
And this is what our Sages, of blessed memory, said: “Whoever recites the Shema without tefillin is as though he offered a burnt-offering without a meal-offering, and a sacrifice without libations”: his offering is nothing, for he drew down nothing without a meal-offering and libations.
The Talmudic saying quoted at the start is now explained. An offering brought without its meal-offering and libations “is nothing,” because without them nothing is drawn down from above; the offering achieves only an ascent.


(ולכאורה מגמרא זו יש קצת קושיא על הרמב״ם [הרבי משה בן מימון] והרע״ב [והרבינו עובדיה מברטנורא] שכ׳ [שכתב] בפי׳ המשניות פ״ד דמנחות מ״ב דאין הלכה כר״ש [כרבי שמעון] דאמר אם היה להם פרים מרובים
(Seemingly, from this Gemara there is something of a difficulty for the Rambam and Rabbi Ovadiah of Bartenura, who wrote in the commentary on the Mishnah, chapter 4 of Menachos, Mishnah 2, that the halachah is not like Rabbi Shimon, who said, “If they had many bulls
A gloss notes a halachic difficulty. The Mishnah in Menachos records Rabbi Shimon’s view that if there are many bulls but no libations for them, one bull should be brought with its libations rather than all of them without; the Rambam and the Bartenura rule against him, yet the Talmud’s saying seems to support him.


ולא59 הי׳ [היה] להם נסכים יביאו פר אחד ונסכיו ואל יקריבו כולן בלא נסכים מיהו לפמ״ש [לפי מה שכתוב] בספר ושב הכהן במנחות60 שם יתיישב זה וע״ש שדחה דברי התוי״ט [התוספות יום טוב]).
and they did not have libations, they should bring one bull and its libations, and they should not offer them all without libations.” However, according to what is written in the book VeShav HaKohen on Menachos there, this will be resolved; and see there, where he rejects the words of the Tosefos Yom Tov.)
Rabbi Shimon’s ruling expresses the idea that an offering without libations is lacking. The Kehot note explains that the book meant is Sh’elas HaKohanim Torah, by the author of VeShav HaKohen, where the difficulty is resolved and the explanation of the Tosefos Yom Tov is rejected.


וענין מנחה ונסכים הוא בחי׳ המשכת חב״ד [חכמה בינה ודעת] למטה כו׳. כי שמן הוא בחי׳ חכמה61 שמן שצף ע״ג [על גבי] יין
And the matter of the meal-offering and libations is the level of drawing down Chochmah, Binah and Daas below, etc. For oil is the level of Chochmah (wisdom): oil floats on top of wine;
Meal-offering and libations together draw down Chochmah, Binah and Daas, the faculties of intellect. Oil, which is mixed into the meal-offering, is Chochmah, and the fact that oil floats on top of wine shows Chochmah standing above Binah, which is wine.


וגם שהרי מכל דבר מוציאין שמן62 ואפי׳ מאבנים (והוא הנקרא אָלִים) והיינו לפי שכולם בחכמה עשית כו׳.
and also, oil is extracted from everything, even from stones (and this is what is called alim). This is because “You made them all with wisdom,” etc.
Oil can be extracted from everything, even from stones, because “You made them all with wisdom”: Chochmah is enclothed in all things, and oil is its presence in each of them.


ע״כ נמצא בכל דבר בחי׳ שמן שהוא בחי׳ חכמה והסולת שבמנחות הוא בחי׳ דעת כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין התינוק63 יודע לקרות כו׳
Therefore in everything there is found the level of oil, which is the level of Chochmah. And the fine flour in the meal-offerings is the level of Daas (knowledge), as our Sages, of blessed memory, said, “A child does not know how to call,” etc.;
The fine flour of the meal-offering is Daas. The Sages taught that a child does not know how to call “father” and “mother” until he has tasted grain: knowledge (daas) comes with grain.


וכן אמרו עץ הדעת חטה היתה64 והנסכים שהם יין הוא בחי׳ בינה הרי שמנחות ונסכים הוא בחי׳ המשכת חב״ד [חכמה בינה ודעת] למטה ובלעדן לא המשיך כלום למטה
and so too they said, “The Tree of Knowledge was wheat.” And the libations, which are wine, are the level of Binah (understanding). Thus the meal-offerings and libations are the level of drawing down Chochmah, Binah and Daas below, and without them he drew down nothing below
The Sages also said that the Tree of Knowledge was wheat, linking grain with Daas again. Wine, the libation, is Binah, so the meal-offering and libations together bring all three faculties of intellect down; without them nothing is drawn below.


(ומבואר למעלה דחב״ד [דחכמה בינה ודעת] היינו בחי׳ פנימית וא״כ המשכת חב״ד [חכמה בינה ודעת] למטה זהו ענין גלוי הפנימית למטה), וכך ענין ק״ש [קריאת שמע] בלא תפילין
(and it was explained above that Chochmah, Binah and Daas are the level of the inner dimension (pnimiyus); if so, drawing down Chochmah, Binah and Daas below is the matter of revealing the inner dimension below). And so is the matter of the Shema without tefillin.
A gloss recalls that the intellect is the inner dimension, so drawing down Chochmah, Binah and Daas means revealing the inner dimension below. The same pattern explains the Shema without tefillin.


כי ק״ש [קריאת שמע] הוא התבוננות בהוי׳ אחד65 כלות הנפש בבחי׳ העלאה ותפילין המשכת אחד על הקלף גשמי ובלא תפילין שלא המשיך כלום כ״א ההעלאה כאלו הקריב עולה בלא מנחה כו׳ וד״ל [ודי למבין].
For the Shema is contemplation of “Havayah is One,” the soul’s expiring (kelos hanefesh), in the level of ascent; and tefillin are the drawing down of “One” upon the physical parchment. And without tefillin, where he drew down nothing but only the ascent, it is “as though he offered a burnt-offering without a meal-offering,” etc. This suffices for one who understands.
Reciting the Shema means contemplating that Havayah is One until the soul longs to expire into G-d, a movement of ascent. Tefillin draw that same “One” down onto physical parchment, so the Shema without tefillin is an ascent with no drawing down, like an offering without its meal-offering.


וענין הניסוך שהיו מנסכין בשיתין ויורד לתהום הוא ע״פ מ״ש66 יהי רקיע בתוך המים67 ויהי מבדיל בין מים למים כו׳
And the matter of the libation, which they would pour into the shissin and it would go down to the deep, is according to what is written, “Let there be a firmament in the midst of the waters, and let it divide between waters and waters,” etc.,
The second question, why the libation goes down to the deep, is now addressed through the second day of creation, when the firmament divided the upper waters from the lower.


בין מים עליונים למים תחתונים כו׳ שתחלה היו מים במים שהיו בחי׳ מים רוחניים ולא גשמיים (ועיין באלשיך פ׳ בראשית ע״פ והארץ היתה תהו כו׳)
“between the upper waters and the lower waters,” etc. For at first there were “waters within waters,” which were the level of spiritual waters and not physical ones (and see the Alshich, Parshas Bereishis, on [the verse] “And the earth was tohu (formless),” etc.);
Before that division the waters were “waters within waters,” spiritual rather than physical. The text also points to the Alshich on the verse “And the earth was tohu.”


שהרי כתיב ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳68 ור״פ תזריע6970
for it is written, “And the spirit of G-d hovered over the face of the waters” (and see the Midrash Rabbah on Bereishis, at the end of [chapter] 2, and at the beginning of Parshas Tazria),
The verse “the spirit of G-d hovered over the face of the waters” is brought to show that these waters were not yet physical water. The text refers to the Midrash Rabbah on this verse.


אלא בחי׳ מים רוחניים שהוא בחי׳ חכמה71 וכנודע בענין אור מים רקיע72 וכן המים אין להם גוון כלל כו׳ ומקוה מטהר את הטמאים73 כו׳
but rather the level of spiritual waters, which is the level of Chochmah, as is known regarding the matter of light, water, firmament. So too, water has no color at all, etc., and “a mikveh purifies the impure,” etc.
These spiritual waters are Chochmah, as in the known sequence “light, water, firmament.” Water’s having no color of its own, and its power to purify in a mikveh, are cited as signs of this.


וביום שני שהבדיל בין מים למים אז מים עליונים נעשו רוחניים יותר משהיו קודם ההבדלה ומים תחתונים נתגשמו להיות מים גשמיים כמשל חבית של יין74 כשהיא מעורבת עם השמרים אין היין צלול והשמרים אינם גסים כ״כ [כל כך].
And on the second day, when He divided between waters and waters, the upper waters then became more spiritual than they had been before the division, and the lower waters became corporeal, to be physical water. It is like the analogy of a barrel of wine: when it is mixed with the lees, the wine is not clear and the lees are not so coarse.
On the second day the division made the upper waters more spiritual and the lower waters physical. The analogy is a barrel of wine mixed with its lees: as long as they are mixed, the wine is cloudy and the lees are not very coarse.


אבל כשהשמרים נופלים למטה אז היין נעשה צלול והשמרים נעשים גסים מאד כך קודם ההבדלה היו מים במים ואחר ההבדלה מים העליונים נתעלו ברוחני׳ [ברוחניים] ומים התחתונים נתגשמו.7576
But when the lees fall to the bottom, then the wine becomes clear and the lees become very coarse. So too, before the division there were waters within waters, and after the division the upper waters were elevated in spirituality and the lower waters became corporeal.
When the lees settle to the bottom, the wine becomes clear and the lees become thick. So too the division made the upper waters more spiritual and the lower waters coarser than they had been before.




Section 6 · ¶8
Down to the deep
8וביום הג׳ נאמר יקוו המים77 מתחת השמים אל מקום אחד הוא התהום שנתרחקו עוד יותר
And on the third day it is said, “Let the waters under the heavens be gathered to one place,” which is the deep (tehom), for they were distanced even further,
On the third day the lower waters were gathered into one place, the deep (tehom), moving even further away from the upper waters.


כמאמר גער בהן הקב״ה78 שהוא בחי׳ גבורות ודינים יותר וצריכים בירור והוא ע״י נביעתן מתחת לארץ מלמטה למעלה מתמתקין (עמ״ש בפ׳ תולדות ע״פ ויחפ רו עבדי יצחק79 ובפ׳ חקת ע״פ עלי באר80 כו׳)
as it is said, “The Holy One, blessed be He, rebuked them,” which is the level of gevuros (severities) and judgments to a greater degree, and they require refinement. And this is through their welling up from beneath the earth, from below upward: [thus] they are sweetened (see what is written in Parshas Toldos on [the verse] “And Yitzchak’s servants dug,” and in Parshas Chukas on [the verse] “Spring up, O well,” etc.).
The Sages describe G-d as “rebuking” the waters; the Kehot note points to Rashi on the second day of creation for this. A rebuke expresses severities and judgments, so these waters need refinement, and they are sweetened when they well up from beneath the earth, rising from below upward, as in the wells that Yitzchak’s servants dug and the song “Spring up, O well.”


וכן לנדה וזבה טהרתן במים חיים81 דוקא וכן אמרו רז״ל [רבותינו זכרונם לברכה] מעין מטהר82 בכל שהוא83 (ועיין ע״פ ויקחו אליך פרה).84
So too, for a niddah and a zavah, their purification is specifically in living waters; and so our Sages, of blessed memory, said, “A spring purifies with any amount” (and see on [the verse] “that they take to you a heifer”).
Water that rises from below has a special power to purify: the text says purification here requires living waters, and the Mishnah rules that a spring purifies with any amount. The Kehot note remarks that the statement about the niddah and the zavah needs study, since the Talmud treats the zav more stringently than the zavah in this, and it lists possible resolutions and the Rebbe’s discussions of the question.


וזהו ענין הנסכים שהיו מנסכים יין ויורד לתהום פי׳ שע״י גילוי בחי׳ פנימית יורד ההמשכה גם למטה מטה ונותן בהם כח להיות יכולים גם הם לעלות בקדש. וזהו בקדש הסך נסך85 כו׳.
And this is the matter of the libations: they would pour wine, and it would go down to the deep. The meaning is that through the revelation of the level of the inner dimension (pnimiyus), the drawing down descends even very far below, and gives them power, so that they too are able to rise into holiness. And this is “In holiness pour a libation,” etc.
This is the meaning of the libations flowing down to the deep: through the revelation of the inner dimension, the divine flow reaches even the lowest places and gives them the power to rise into holiness. That is “In holiness pour a libation.”




Section 7 · ¶9–10
Why wine, how much, and the yekev
9והניסוך הוא ביין דוקא לפי שאין הגבורות נמתקות86 אלא בשרשן שהוא בחינת בינה דמינה דינין מתערין8788 כו׳.
And the libation is specifically with wine, because the gevuros are sweetened only in their root, which is the level of Binah (understanding), “from which judgments are aroused,” etc.
Wine is specifically the libation because severities can be sweetened only in their own root, and their root is Binah, “from which judgments are aroused.” Wine, as explained above, is Binah.


והטעם שיש חילוק בנסכים בין פר לאיל כו׳ כמ״ש חצי ההין89 יהיה לפר ושלישית ההין לאיל כו׳.
And the reason there is a difference in the libations between a bull and a ram, etc., as it is written, “Half a hin shall be for the bull, and a third of a hin for the ram,” etc.:
The Torah gives different amounts of wine for different offerings: half a hin for a bull, a third for a ram and a quarter for a lamb. The maamar now explains the reason.


היינו לפי שההמשכה הוא לפי ערך ההעלאה שהעלאת הפר הוא עליית עצמיות פני שור יורד ההמשכה מלמעלה ג״כ ביותר ריבוי חצי ההין
this is because the drawing down is in proportion to the ascent. Since the raising up of the bull is the ascent of the very essence of the face of the ox, the drawing down from above also descends in greater abundance, half a hin,
The drawing down matches the ascent. The bull is the very essence of the “face of the ox” in the Chariot, so its ascent is the greatest, and the flow drawn down in return is the greatest too: half a hin.


ויוכל להעלות יותר מדרגות התחתונים ודינים הקשים משא״כ האיל והכבש שאינן עצם פני שור גם המשכתו אינו כ״א שלישית ההין או רביעית כו׳.
and it can raise up more of the levels of the lower ones and the harsh judgments; whereas the ram and the lamb, which are not the essence of the face of the ox, their drawing down too is only a third of a hin or a quarter, etc.
That larger flow can raise more of the lower levels and the harsh judgments. The ram and the lamb are not the essence of the face of the ox, so their libations are smaller.


(ועיין מענין רביעית ההין בזח״ג [בזהר חלק ג] פ׳ שלח קס״ב ב׳.9091 בלק דף ר״ד9293 א׳ ע״פ ומספר את רובע ישראל.94 ומענין חצי ההין ברע״מ [ברעיא מהימנא] ר״פ95 תשא דקפ״ז ע״ב96 ועיין בפע״ח [בפרי עץ חיים] שער כ״א פ״ו בענין פי׳ דודי).
(And see on the subject of a quarter of a hin in the Zohar, Part III, Parshas Shelach, 162b; Balak, page 204a, on [the verse] “And numbered the fourth part of Israel.” And on the subject of half a hin, in the Raaya Mehemna at the beginning of Parshas [Ki] Sisa, page 187b; and see Pri Etz Chaim, Sha’ar 21, chapter 6, on the explanation of dodi.)
A gloss lists Zohar passages on the quarter hin and the half hin. As the Kehot notes explain from Or HaTorah, the quarter hin is connected with Yosef and with Yesod, which can pass on only a quarter of what the giver holds, and the half hin with the letter vav, which mediates between the upper and the lower hei.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] והשתיה כדת97 של תורה אכילה מרובה משתיה98 פי׳ שההעלאה הוא ברבוי יותר מן ההמשכה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין טפה99 יורד מלמעלה אלא א״כ טפיים עולים כנגדו100101 כו׳
And this is what our Sages, of blessed memory, said: “And the drinking was according to the law” of the Torah: eating more than drinking. The meaning is that the ascent is in greater abundance than the drawing down; and as our Sages, of blessed memory, said, “No drop comes down from above unless two drops rise up opposite it,” etc.
The Sages say that the Torah’s way is “eating more than drinking,” and the maamar reads this as the ascent being greater than the drawing down. In the same way, no drop comes down from above unless two drops rise toward it from below.


וד״ל [ודי למבין] ובגמרא (ספ״ד [סוף פרק ד׳] דסוכה דמ״ט ע״א) ע״פ וגם יקב חצב בו102 אלו השיתין103 ובמא״א [ובמאורי אור] אות יו״ד104 סעיף כ״ג דפי׳ יקב יחוד שמות הוי׳ אלקים שהוא גימטריא יקב
This suffices for one who understands. And in the Gemara (end of chapter 4 of Sukkah, page 49a), on [the verse] “And he also hewed out a winepress (yekev) in it”: “these are the shissin.” And in Me’orei Or, the letter yud, section 23, [it is written] that yekev means the union of the Names Havayah [and] Elokim, which is the numerical value of yekev.
The Talmud reads “he hewed out a winepress (yekev)” in Isaiah’s song of the vineyard as the shissin beneath the altar. Me’orei Or adds that yekev (112) equals Havayah (26) plus Elokim (86): the union of the two Names.


והיינו כי הרקיע המבדיל בין מים למים הוא שם אלקים ע״ד כי שמש ומגן105 כו׳
That is, the firmament that divides between waters and waters is the Name Elokim, along the lines of “For a sun and a shield,” etc.
The firmament that divides the upper waters from the lower is the Name Elokim, which conceals and limits. The verse “For a sun and a shield is Havayah Elokim” is brought for this, the Name Elokim being the shield that screens the sun of Havayah.


ובנסכים כתיב הסך נסך שכר לה׳106 שממשיכים גילוי שם הוי׳ שהוא הפנימית להיות משמח שם אלקים כנ״ל וזהו ע״י יחוד השמות
And regarding the libations it is written, “Pour a libation of strong drink to Havayah”: they draw down the revelation of the Name Havayah, which is the inner dimension, so as to gladden the Name Elokim, as mentioned above. And this is through the union of the Names,
The libation is poured “to Havayah”: it draws down the revelation of the Name Havayah, the inner dimension, so that it “gladdens” the Name Elokim. That is the union of the Names.


דהיינו המשכת שם הוי׳ בשם אלקים והמשכה זו נמשך גם בבחינת מים תחתונים שמתחת לרקיע כו׳ וזהו וגם יקב חצב בו.
that is, the drawing down of the Name Havayah into the Name Elokim; and this drawing down extends also into the level of the lower waters that are beneath the firmament, etc. And this is “And he also hewed out a winepress in it.”
Through this union the Name Havayah is drawn into the Name Elokim, and the flow reaches even the lower waters beneath the firmament, down to the deep. That is why the shissin beneath the altar are called yekev, the union of the Names.




10ועיין עוד מענין יקב107 בזח״א [בזהר חלק א] ס״פ לך לך דצ״ו ע״ב. וברע״מ [וברעיא מהימנא] פ׳ משפטים דקט״ז סע״א [סוף עמוד א] פי׳ יקב יחוד קדושה ברכה108 וע״ש דקי״ט ע״א109 ובפ׳ פקודי דרס״ב ע״א110 ועמ״ש מזה סד״ה ואתה מרבבות קדש:111112
And see further on the subject of yekev in the Zohar, Part I, at the end of Parshas Lech Lecha, page 96b. And in the Raaya Mehemna, Parshas Mishpatim, page 116, at the end of side a, it explains yekev [as] yichud (union), kedushah (holiness), berachah (blessing); and see there, page 119a; and in Parshas Pekudei, page 262a. And see what is written on this at the end of the discourse beginning “And He came from the myriads of holiness.”
This closing gloss gives further places on yekev, the “winepress” that the Talmud identifies with the shissin beneath the altar. At the end of Lech Lecha the Zohar reads “he also hewed out a winepress in it” as “the gate of Tzedek,” and the Raaya Mehemna on Mishpatim reads the word yekev as the initials of yichud, kedushah and berachah (union, holiness and blessing), the three that the other passages listed also speak of. The text then sends the reader to the end of the Alter Rebbe’s discourse “And He came from the myriads of holiness,” where these three are explained as levels of drawing down.



In one’s avodah
Contemplation that lifts the soul toward G-d, as in the Shema’s “Havayah is One,” until the soul longs to expire into Him, is an ascent; it is complete only when it is drawn down into a physical mitzvah, as tefillin bring that “One” onto the parchment. Without that, it is like an offering without its libations: nothing is drawn down. The ascent is for the sake of the drawing down that follows, and the drawing down is measured by the ascent that comes before it.
Questions for discussion
	Why does the Torah call the offerings the altar’s “bread,” and how does bread that supports the heart explain what an offering does above?
	What is the difference between the inner and the outer dimension of a thing, and why does only the outer dimension of a higher level descend to the lower?
	Why must the libations be wine, and how does wine’s being hidden in the grape explain its power to reveal?
	How is reciting the Shema without tefillin like an offering without libations, and what does this teach about contemplation and mitzvos?
	Why do the libations go down to the deep, and why is the measure of wine greater for a bull than for a ram or a lamb?

Sources and references
Notes
Paragraph 1
1The law that a peace-offering eaten on the third day is not accepted. Its doubled verb is the starting point of the Sages’ teaching about two kinds of eating.
Leviticus 7:18ויקרא ז׳:י״ח
וְאִם הֵאָכֹל יֵאָכֵל מִבְּשַׂר־זֶבַח שְׁלָמָיו בַּיּוֹם הַשְּׁלִישִׁי לֹא יֵרָצֶה הַמַּקְרִיב אֹתוֹ לֹא יֵחָשֵׁב לוֹ פִּגּוּל יִהְיֶה וְהַנֶּפֶשׁ הָאֹכֶלֶת מִמֶּנּוּ עֲוֺנָהּ תִּשָּׂא:
And if any of the flesh of the sacrifice of his peace-offerings be at all eaten on the third day, it shall not be accepted, neither shall it be imputed unto him that offereth it; it shall be an abhorred thing, and the soul that eateth of it shall bear his iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2The Talmud reads the doubled “eaten” as referring to two eatings, that of people and that of the altar. The maamar takes from it that the altar’s consuming of the offering is called “eating.”
Zevachim 13b:3זבחים י״ג ב:ג׳
וְהָתְנַן: יָכוֹל לֹא תְּהֵא מַחְשָׁבָה מוֹעֶלֶת אֶלָּא בַּאֲכִילַת בָּשָׂר, מִנַּיִן לְרַבּוֹת שְׁפִיכַת שִׁירַיִם וְהַקְטָרַת אֵימוּרִים? תַּלְמוּד לוֹמַר: ״וְאִם הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר: אַחַת אֲכִילַת אָדָם, וְאַחַת אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3The same exposition of the two eatings, one of them the eating of the altar, appears here too, as the text’s citation indicates.
Zevachim 28b:10זבחים כ״ח ב:י׳
אֶלָּא אָמַר רָבָא: כּוּלְּהוּ מִקְּרָא אֲרִיכָא אָתַיִין; דִּכְתִיב: ״הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר, אֶחָד אֲכִילַת אָדָם וְאֶחָד אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4Of the parts of the peace-offering burned on the altar, the Torah says they are “the bread of the fire-offering to Havayah.” The maamar cites it to show that the offerings are called food.
Leviticus 3:11ויקרא ג׳:י״א
וְהִקְטִירוֹ הַכֹּהֵן הַמִּזְבֵּחָה לֶחֶם אִשֶּׁה לַHavayah
And the priest shall make it smoke upon the altar; it is the food of the offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5G-d calls the daily offerings “My bread for My fire-offerings.” It is the second verse for the offerings being called bread.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6The Talmud teaches that the shissin, the channels beneath the altar into which the libations flowed, are hollow and go down to the deep. This is the downward movement the maamar asks about.
Sukkah 49a:2סוכה מ״ט א:ב׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שִׁיתִין, מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית נִבְרְאוּ, שֶׁנֶּאֱמַר: ״חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן״. ״חֲמוּקֵי יְרֵכַיִךְ״ — אֵלּוּ הַשִּׁיתִין. ״כְּמוֹ חֲלָאִים״ — שֶׁמְּחוֹלְלִין וְיוֹרְדִין עַד הַתְּהוֹם. ״מַעֲשֵׂה יְדֵי אׇמָּן״ — זוֹ מַעֲשֵׂה יְדֵי אוּמָּנוּתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״בְּרֵאשִׁית״, אַל תִּיקְרֵי ״בְּרֵאשִׁית״, אֶלָּא ״בָּרָא שִׁית״.
Rabbah b. Bar Hana said in the name of R. Yohanan: The pits were created during the six days of creation, for it is said, “The roundings of your thighs are like the links of a chain the work of the hands of a skilled workman” (Song of Songs 7:2): “The rounding of your thighs” refers to the pits; “like the links of a chain (חלאים)” implies that they are carved out (מחוללים) and descend to the abyss; “the work of the hands of a skilled workman” means that they …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
7The Talmud says that reciting the Shema without tefillin is like bringing a burnt-offering without a meal-offering and a sacrifice without libations. The maamar learns from it that an offering lacks something without its libations.
Berakhot 14b:24ברכות י״ד ב:כ״ד
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים.
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
8“And wine gladdens the heart of man.” The maamar explains this gladdening as the revealing of what was hidden.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9החדלתי את תירושי המשמח אלקים
In Yosam’s parable the vine says, “Shall I give up my wine, which gladdens Elokim and men?” The maamar takes from it that wine’s effect reaches Above as well.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ביום חתונתו ושמחת לבבו
“On the day of his wedding and on the day of the joy of his heart.” It serves as an example of the joy that brings out what is hidden in the heart.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11שאין לו מזל
Rabbi Simon teaches that there is no blade of grass that has no mazal in the heavens which strikes it and tells it to grow. The maamar cites it to show that each thing below receives its flow from a source above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12Ezekiel describes how “the thick cloud of the incense went up.” The maamar borrows the phrase for the smoke of the offering rising upward.
Ezekiel 8:11יחזקאל ח׳:י״א
וְשִׁבְעִים אִישׁ מִזִּקְנֵי בֵית־יִשְׂרָאֵל וְיַאֲזַנְיָהוּ בֶן־שָׁפָן עֹמֵד בְּתוֹכָם עֹמְדִים לִפְנֵיהֶם וְאִישׁ מִקְטַרְתּוֹ בְּיָדוֹ וַעֲתַר עֲנַן־הַקְּטֹרֶת עֹלֶה:
And there stood before them seventy men of the elders of the house of Israel, and in the midst of them stood Jaazaniah the son of Shaphan, every man with his censer in his hand; and a thick cloud of incense went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
13Moshe’s blessing of Yosef’s land with the bounty brought forth by the sun and the moon. The maamar cites it to show that the heavenly bodies are what make the produce grow.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
14“For one higher than the high watches, and there are higher ones above them.” The maamar uses it for the ladder of sources, each receiving from the one above it.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15פני אריה פני שור שבמרכבה
Ezekiel’s vision of the Chariot, whose creatures have the faces of a man, a lion, an ox and an eagle. The maamar places the source of the animals’ life-force in the faces of the lion and the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16פני אריה הוא מקור נפש החיות ופני שור
The faces of the creatures of the Chariot: man, lion, ox and eagle. The maamar makes the lion, the ox and the man the sources of the souls of beasts, domestic animals and people.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ומקבלין דין מן דין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתרגום לישעי׳ ו, ג.
18ומקבלין דין מן דין
The Targum renders the seraphim’s “and one called to another” as “and they receive from one another,” and so the Kehot note identifies it. The maamar uses it for the angels’ receiving from above.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
19גבוה מעל גבוה
The verse speaks of one higher than the high, with higher ones still above them. Here it shows the angels each receiving from the level above.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
20רשות זה לזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
21וז״ש בע״ח
That discourse distinguishes two kinds of descent: the first, which the Pardes calls cause and effect, where every effect is encompassed by its cause, is what Etz Chaim calls the iggulim (circles), each outer circle surrounding the one within it, as a teacher grasps the whole of his student’s understanding.
Kehot’s noteעל״ק רד״ה יו״ט של ר״ה השתל׳ עו״ע הנק׳ בל׳ הפרדס הו״ע העגולים שבע״ח. וע׳ סוף ש׳ אנ״ך פ״י. ובש׳ או״א ספ״ט. ושם רפ״ו. ובש׳ המוחין רפ״ה. רפ״ו. ובש׳ פרצופי זו״ן ספ״ד. וש׳ פנימי׳ וחיצוני׳ דרוש ג. דרוש ח. וע׳ הקדמה לש׳ ציור עולמות אבי״ע [כ]. ראה שער י״ד, פ״ט.
22באגה״ק בסופו
This is the essay beginning “To understand what is written in Pri Etz Chaim,” which Sefaria lists as Kuntres Acharon 4.
Kehot’s noteדף קנז, א בד״ה להבין מ״ש בפע״ח.
23ופני לא יראו
G-d tells Moshe that he will see His back but His face shall not be seen. The quoted essay reads it to mean that the inner dimension of the higher cannot descend below.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
24בד״ה ששים המה מלכות
That discourse explains that the whole chain of descent, and each of the ten Sefiros, has an inner and an outer dimension.
Kehot’s noteלקמן שה״ש לט, ד.
25וע׳ בזהר אמור צ״ג ב׳ ע״פ בקשו פני
The text refers to the Zohar on Emor, on the verse “Seek My face,” for the meaning of “face” (panim) as the inner dimension.
Zohar, Emor 22:95–24:104ספר הזהר, אמור כ״ב:צ״ה-כ״ד:ק״ד
Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their interlocking they are called one. Similarly the Holy One, blessed be He, and the Community of Israel are called one when together, but not when parted; and so now that the Community of Israel is in exile, she is, as it were, not called one, and will only be called …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26בקשו פני
“My heart says to You, ‘Seek My face.’” The Zohar on this verse is cited for the word panim.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כי פנו אלי
“For they have turned their back to Me, and not their face.” The verse shows that “face” is connected with turning toward something, as the Kehot note identifies.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
28אל תפן
Moshe asks G-d, “Do not turn to their offering,” in Korach’s rebellion. The Kehot note gives this verse as the second example of the root “turn.”
Numbers 16:15במדבר ט״ז:ט״ו
וַיִּחַר לְמֹשֶׁה מְאֹד וַיֹּאמֶר אֶל־ה׳ אַל־תֵּפֶן אֶל־מִנְחָתָם לֹא חֲמוֹר אֶחָד מֵהֶם נָשָׂאתִי וְלֹא הֲרֵעֹתִי אֶת־אַחַד מֵהֶם:
And Moses was very wroth, and said unto the L-RD: ‘Respect not thou their offering; I have not taken one ass from them, neither have I hurt one of them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, טו.
29אברהם בחינת חסד
The note sends the reader to the sources gathered on that page for Avraham as the level of Chesed.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקפ.
30בריח התיכון שמבריח
The middle bar of the Tabernacle ran through the middle of the boards from end to end. The maamar uses it for Yaakov, the level that joins the two opposite powers.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
31ויין ישמח לבב אנוש
“And wine gladdens the heart of man.” The maamar explains the gladdening as wine’s drawing the soul’s inner dimension from concealment into revelation.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32שהקרבנות נק׳ לחם ומאכל
That passage in Parshas Nasso explains that the bringing of the offerings on the altar is called eating, citing the same teaching of the two eatings, because it is the level of the inner dimension, whereas the incense, which is only fragrance, is an encompassing level.
Kehot’s noteראה לעיל כט, א.
33ולחם לבב אנוש יסעד
“And bread sustains the heart of man.” The maamar reads “sustains” as bread lifting the heart to receive from the brain.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
34וסעדו לבכם
Avraham invites his guests to eat bread and “sustain your hearts.” It is the second verse for bread as the support of the heart.
Genesis 18:5בראשית י״ח:ה׳
וְאֶקְחָה פַת־לֶחֶם וְסַעֲדוּ לִבְּכֶם אַחַר תַּעֲבֹרוּ כִּי־עַל־כֵּן עֲבַרְתֶּם עַל־עַבְדְּכֶם וַיֹּאמְרוּ כֵּן תַּעֲשֶׂה כַּאֲשֶׁר דִּבַּרְתָּ:
And I will fetch a morsel of bread, and stay ye your heart; after that ye shall pass on; forasmuch as ye are come to your servant.’ And they said: ‘So do, as thou hast said.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ה.
35וסעדו לבכם עיין בפרש״י
Rashi notes that in the Torah, the Prophets and the Writings bread is called the support of the heart. The text refers to him for the meaning of sa’ad.
Rashi on Genesis 18:5רש"י על בראשית י״ח:ה׳
וסעדו לבכם. בַּתּוֹרָה, בַנְּבִיאִים וּבַכְּתוּבִים מָצִינוּ דְּפִתָּא סַעֲדָתָא דְלִבָּא. בַּתּוֹרָה וְסַעֲדוּ לִבְּכֶם, בַּנְּבִיאִים סְעָד לִבְּךָ פַּת לֶחֶם (שופטים י״ט), בַּכְּתוּבִים וְלֶחֶם לְבַב אֱנוֹשׁ יִסְעָד (תהל׳ ק״ד). אָמַר רַבִּי חָמָא, לְבַבְכֶם אֵין כְּתִיב כָּאן אֶלָּא לִבְּכֶם, מַגִּיד שֶׁאֵין יֵצֶר הָרַע שׁוֹלֵט בַּמַּלְאָכִים (בראשית רבה): אחר תעבורו. אַחַר כֵּן תֵּלְכוּ: כי על כן עברתם. כִּי הַדָּבָר הַזֶּה אֲנִי מְבַקֵּשׁ מִכֶּם מֵאַחַר שֶׁעֲבַרְתֶּם עָלַי לִכְבוֹדִי: כי על כן. כְּמוֹ עַל אֲשֶׁר, וְכֵן כָּל כִּי עַל כֵּן שֶׁבַּמִּקְרָא, כִּי עַל כֵּן בָּאוּ בְּצֵל קֹרָתִי (בראשית י״ט), כִּי …
וסעדו לבכם AND SUSTAIN YOUR HEARTS — In the Torah, the Prophets and the Hagiographa we find that bread is the sustenance of the heart. In the Torah. “[And I will fetch a morsel of bread] and sustain your heart.” In the Prophets: “Stay thy heart with a morsel of bread” (Judges 19:5). In the Hagiographa: “And bread that sustaineth man’s heart” (Psalms 104:15). R. Hama said: Here is not written לבבכם but לבכם thus teaching that the evil inclination has no power over angels (Genesis Rabbah 48:11) אחר תעבורו …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
36להכין אותה ולסעדה
The prophet speaks of the throne of David and his kingdom, “to establish it and to uphold it.” The text cites it to show that sa’ad means propping up so that a thing does not fall.
Isaiah 9:6ישעיהו ט׳:ו׳
לְמַרְבֵּה הַמִּשְׂרָה וּלְשָׁלוֹם אֵין־קֵץ עַל־כִּסֵּא דָוִד וְעַל־מַמְלַכְתּוֹ לְהָכִין אֹתָהּ וּלְסַעֲדָהּ בְּמִשְׁפָּט וּבִצְדָקָה מֵעַתָּה וְעַד־עוֹלָם קִנְאַת ה׳ צְבָאוֹת תַּעֲשֶׂה־זֹּאת:
That the government may be increased, and of peace there be no end, upon the throne of David, and upon his kingdom, to establish it, and to uphold it through justice and through righteousness From henceforth even for ever. The zeal of the L-RD of hosts doth perform this.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ואתה מחי׳ את כולם
“And You give life to them all.” The maamar uses it for G-d’s life-force sustaining all the worlds, as the soul sustains the body.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
38וכל קרבי את שם קדשו
“Bless Havayah, my soul, and all my innards, His holy Name.” The maamar takes the innards as a level Above that refines.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, א.
39המו מעי לו
G-d says of Ephraim, “My innards yearn for him.” It is a second verse that ascribes innards to the level Above.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
40עיני ה׳
“The eyes of Havayah, which roam the whole earth.” The Kehot note gives it for the angels that are the level of eyes.
Zechariah 4:10זכריה ד׳:י׳
כִּי מִי בַז לְיוֹם קְטַנּוֹת וְשָׂמְחוּ וְרָאוּ אֶת־הָאֶבֶן הַבְּדִיל בְּיַד זְרֻבָּבֶל שִׁבְעָה־אֵלֶּה עֵינֵי ה׳ הֵמָּה מְשׁוֹטְטִים בְּכׇל־הָאָרֶץ:
For who hath despised the day of small things? even they shall see with joy the plummet in the hand of Zerubbabel, even these seven, which are the eyes of the L-RD, that run to and fro through the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, י. ועוד. תקו״ז ת״ע קלא, א.
41מלאכים . . אזנים
The note gives it, together with the Tikkunei Zohar, as a further place on the angels that are the level of ears.
Kehot’s noteראה ת״ז שם. אור התורה וירא תשלו, א.
42מלאכים . . קרבים
The Kehot note points to this Zohar passage for the angels in the level of innards.
Zohar III, 234bזח״ג רלד, ב
Kehot’s noteראה זח״ג רלד, ב. יהל אור תהלים ע׳ שפב.
43וממגד תבואת שמש
The blessing of the produce brought forth by the sun, cited again for the outer bestowal that makes the plants grow.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44מן הבקר מן הצאן
The Torah’s opening law of offerings: “from the cattle and from the flock.” The maamar names the animal offerings with it.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וכתיב והחיות נושאות את הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתנ״ך ל״מ, והוא בשמו״ר ספכ״ג וסו״פ נשא רבה רפי״ד. ופדר״א ספ״ד. [כ].
46והחיות נושאות את הכסא
The Midrash speaks of “the Chayos that carry the Throne.” The Kehot note observes that the phrase is not in Scripture but in the Midrash, and gives this place.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
47והחיות נושאות את הכסא
At the end of Parshas Nasso the Midrash also speaks of “the Chayos that carry the Throne,” one of the places the Kehot note gives.
Bamidbar Rabbah 14:22במדבר רבה י״ד:כ״ב
48וביום שמחת לבו
The verse that the Mishnah expounds: “on the day of his wedding and on the day of the joy of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וביום שמחת לבו זה בנין ביהמ״ק
The Mishnah reads “on the day of the joy of his heart” as the building of the Holy Temple. The gloss uses it to identify the Temple as the heart.
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
50מכון לשבתך
In the Song at the Sea, the Sanctuary is “the place of Your dwelling.” The Sages read machon as mechuvan, aligned opposite the Throne Above.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51מכון לשבתך מכוון נגד שבתך
The words here quote Shir HaShirim Rabbah 4:11; the passage is shown below.
Shir HaShirim Rabbah 4:11שיר השירים רבה ד׳:י״א
נֹפֶת תִּטֹּפְנָה שִׂפְתוֹתַיִךְ כַּלָּה, רַבִּי דְּרוֹסָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי שְׁמוּאֵל בַּר יִצְחָק, שִׁשִּׁים רִבּוֹא נְבִיאִים עָמְדוּ לָהֶם לְיִשְׂרָאֵל בִּימֵי אֵלִיָּהוּ, רַבִּי יַעֲקֹב בְּשֵׁם רַבִּי יוֹחָנָן אָמַר מֵאָה וְעֶשְׂרִים רִבּוֹא, דְּאָמַר רַבִּי יוֹחָנָן מִגִּיבַת וְעַד אַנְטִיפַּטְרַס שִׁשִּׁים רִבּוֹא עֲיָרוֹת, וְאֵין לְךָ עֲיָרוֹת מְקֻלְקָלוֹת בְּכֻלָּן כְּבֵית אֵל וִירִיחוֹ שֶׁאֵרֲרָהּ יְהוֹשֻׁעַ, בֵּית אֵל שֶׁשָּׁם הָיוּ שְׁנֵי עֶגְלֵי זָהָב שֶׁל יָרָבְעָם עוֹמְדִים, כָּתוּב אֶחָד אוֹמֵר (מלכים ב ב, ג): וַיֵּצְאוּ בְנֵי הַנְּבִיאִים אֲשֶׁר בֵּית אֵל אֶל אֱלִישָׁע, נְבִיאִים …
“Your lips drip nectar, my bride, honey and milk are under your tongue, and the scent of your garments is like the scent of Lebanon” (Song of Songs 4:11). “Your lips drip nectar, my bride” – Rabbi Derosa and Rabbi Yirmeya in the name of Rabbi Shmuel bar Yitzḥak: Six hundred thousand prophets arose for Israel in the days of Elijah. Rabbi Yaakov said in the name of Rabbi Yoḥanan: One million two hundred thousand, as Rabbi Yoḥanan said: From Gevat to Antipatris were six hundred thousand cities. There were …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשהש״ר ד, ד, ו. הובא בלקח טוב עה״ת עזה״פ. [כ].
52דאקרי קדש הקדשים כו׳ ותמן הוא לבא שריא
The text cites the Zohar on Shelach, that the place is called the Holy of Holies and that there the heart dwells. The gloss uses it to show that the Temple is the heart.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
53יאר ה׳ פניו אליך
In the priestly blessing, “May Havayah make His face shine upon you.” The maamar takes the face (panim) as the inner dimension that the libations reveal.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54נסך שכר להוי״ה
The libation of the daily offering is “a libation of strong drink to Havayah.” The maamar reads the Name Havayah here as the encompassing light that the libation draws down.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55יין המשמח אלקים
The vine’s “wine, which gladdens Elokim and men.” The gloss explains it as gladdening the concealment of the Name Elokim so that the inner dimension is revealed.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56שתו ושכרו דודים
“Eat, friends; drink, and be drunk, O beloved ones.” The text cites the Zohar’s comment on this verse.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וע׳ בזח״ג ויקרא דף ד׳ ע״א ע״פ שתו ושכרו דודים
The text refers to the Zohar on Vayikra, 4a, on the verse “Drink, and be drunk, O beloved ones.”
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
while the words “eat, O friends, etc.” indicate that all those beneath and all the branches were blessed and nourished when the others were blessed above. And wherewith are they all blessed and regaled? With the odour of the sacrifice. It was when the Community of Israel came down to make her abode on earth that G-d proclaimed this verse, because there was then blessing and joy in all worlds, and She was firmly established as a source of blessing to all. For when those Six [grades] are blessed, then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
58כל הקורא ק״ש בלא תפילין כאלו הקריב עולה בלא מנחה וזבח בלא נסכים
The Talmud compares reciting the Shema without tefillin to a burnt-offering without a meal-offering and a sacrifice without libations. The maamar reads it as an ascent with nothing drawn down.
Berakhot 14b:24–25ברכות י״ד ב:כ״ד-כ״ה
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים. וְאָמַר רַבִּי יוֹחָנָן: הָרוֹצֶה שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם שְׁלֵמָה
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14). R. Johanan also said: Whoever wishes to receive upon himself the yoke of the kingdom of heaven in perfection
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
59אם היה להם פרים מרובים ולא הי׳ להם נסכים יביאו פר אחד ונסכיו ואל יקריבו כולן בלא נסכים
Rabbi Shimon rules that if there are many bulls but no libations, one bull should be brought with its libations rather than all of them without. The gloss notes that the Talmud’s saying about the Shema seems to support his view.
Mishnah Menachot 4:2משנה מנחות ד׳:ב׳
הַפָּרִים וְהָאֵילִים וְהַכְּבָשִׂים אֵינָן מְעַכְּבִין זֶה אֶת זֶה. רַבִּי שִׁמְעוֹן אוֹמֵר, אִם הָיוּ לָהֶם פָּרִים מְרֻבִּים וְלֹא הָיוּ לָהֶם נְסָכִים, יָבִיאוּ פַר אֶחָד וּנְסָכָיו, וְלֹא יִקְרְבוּ כֻלָּן בְּלֹא נְסָכִין:
The [absence of either the] bullocks or the rams or the lambs does not invalidate the others. Rabbi Shimon says: if they had [money enough to buy] many bullocks but not [enough for] the drink-offerings, they should bring one bullock and its drink-offerings and should not offer them all without drink-offerings.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
60בספר ושב הכהן במנחות
The note explains that the book meant is Sh’elas HaKohanim Torah, by the author of VeShav HaKohen, novellae and explanations on the order of Kodashim.
Kehot’s noteהכוונה לס׳ שאלת הכהנים תורה לבעה״מ ס׳ ושב הכהן, חידושים וביאורים על סדר קדשים.
61שמן הוא בחי׳ חכמה
The note points to this Kabbalistic lexicon for oil as the level of Chochmah.
Kehot’s noteראה מא״א אות ש׳, סמ״ח.
62שהרי מכל דבר מוציאין שמן
In Miketz the Alter Rebbe cites the Pardes on why oil can be extracted from all things: “You made them all with wisdom,” so Chochmah is enclothed in everything, and that is the oil, as the Zohar says that wine is Binah and oil is Chochmah.
Kehot’s noteראה גם תו״א מקץ לט, א. תצוה קי, ד. מאמרי אדה״ז-פרשיות ע׳ שנב. מארז״ל ע׳ רלד. אוה״ת ואתחנן ע׳ שמב. ועוד.
63אין התינוק . . עה״ד חטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מ, סע״א.
64אין התינוק יודע לקרות כו׳ וכן אמרו עץ הדעת חטה היתה
Rabbi Yehudah says the Tree of Knowledge was wheat, for a child does not know how to call “father” and “mother” until he tastes grain. The maamar takes it to show that flour is the level of Daas.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
65בהוי׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The contemplation of this unity is the ascent of the Shema.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ע״פ מ״ש ויהי רקיע
The note points there for a parallel discussion of the firmament that divides the waters.
Kehot’s noteראה אוה״ת בראשית-א כט, א.
67יהי רקיע בתוך המים
On the second day the firmament divided the upper waters from the lower. The maamar uses this division to explain the libations’ descent.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו. ראה יהל אור ע׳ קפ.
68ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳
Near the end of section 2 the Midrash expounds “and the spirit of G-d hovered.” The text refers the reader there.
Bereshit Rabbah 2:4בראשית רבה ב׳:ד׳
… ”וְרוּחַ אֱלֹקִים מְרַחֶפֶת” זה רוחו של מלך המשיח היאך מה דאת אמר (ישעיה יא, ב): ”ונחה עליו רוח ה׳” באיזו זכות ממשמשת ובאה המרחפת על פני המים בזכות התשובה שנמשלה כמים שנאמר (איכה ב, יט): ”שפכי כמים לבך”. רבי חגי בשם רבי פדת אמר ברית כרותה למים שאפילו בשעת שרב רוחה שייפה. וכבר היה ר״ש בן זומא יושב ותוהא ועבר רבי יהושע ושאל בשלומו פעם ושתים ולא השיבו בשלישית השיבו בבהילות א״ל בן זומא מאין הרגלים אמר לו מעיין הייתי א״ל מעיד אני עלי שמים וארץ שאיני זז מכאן …
Rabbi Shimon ben Lakish interpreted the verses regarding the [four] kingdoms. “The earth was emptiness” – this is the Babylonian kingdom, as it is stated: “I have seen the land, and behold, it was emptiness and disorder” (Jeremiah 4:23). “And disorder [vavohu]” – this is the Median kingdom, [as it is stated:] “They hastened [vayavhilu] to bring Haman” (Esther 6:14). “And darkness”– this is the Greek kingdom, which darkened Israel’s eyes with their edicts, as they used to say to them: ‘Write on the horn of a bull that you …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69ברבות בבראשית ס״פ ב׳ ור״פ תזריע
There too the Alter Rebbe refers to the Midrash Rabbah at the beginning of Tazria on “and the spirit of G-d hovered,” in explaining the soul’s two aspects, “behind and before You formed me,” and the verse “the spirit of man that rises upward.”
Kehot’s noteראה גם לקמן שמע״צ פו, ג.
70ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳ ור״פ תזריע
At the beginning of Tazria the Midrash also expounds “and the spirit of G-d hovered over the face of the waters.” It is the second place the text gives.
Vayikra Rabbah 14:1ויקרא רבה י״ד:א׳
71אלא בחי׳ מים רוחניים שהוא בחי׳ חכמה
The note quotes it: in the brain of Chochmah there is the aspect of water, a spiritual moisture in which the light of intellect spreads from nothing to something.
Kehot’s noteנתבאר בסה״מ אדה״א במדבר שם ע׳ א׳רכא: ”(ע״ד דוגמא במוח החכמה יש בחי׳ מים שהוא בחי׳ הלחלוחית הרוחניו׳ ששם מתפשט אור השכל מאין ליש כו׳ וכמ״ש במ״א שמוח החכמה הוא קר ולח והוא המצמיח ומוליד שכליים וכל שהוא לח יותר יותר יהי׳ בעל הבנה כו׳)” ע״ש. ראה אמרי בינה שער הק״ש סד, ד.
72וכענין אור מים רקיע
That discourse explains the firmament over the heads of the Chayos.
Kehot’s noteראה לעיל פ׳ תזריע כב, ד.
73מקוה מטהר את הטמאים
Rabbi Akiva teaches: as a mikveh purifies the impure, so the Holy One, blessed be He, purifies Israel. The maamar cites the mikveh’s power to purify as a sign that water is Chochmah.
Yoma 85b:8יומא פ״ה ב:ח׳
דָּרַשׁ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: ״מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ״. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — יוֹם הַכִּפּוּרִים מְכַפֵּר. עֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר עַד שֶׁיְּרַצֶּה אֶת חֲבֵירוֹ. אָמַר רַבִּי עֲקִיבָא: אַשְׁרֵיכֶם יִשְׂרָאֵל! לִפְנֵי מִי אַתֶּם מִטַּהֲרִין, מִי מְטַהֵר אֶתְכֶם? אֲבִיכֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם״, וְאוֹמֵר: ״מִקְוֵה יִשְׂרָאֵל (ה׳)״, מָה מִקְוֶה מְטַהֵר אֶת הַטְּמֵאִים — אַף הַקָּדוֹשׁ בָּרוּךְ הוּא מְטַהֵר אֶת יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פה, ב.
74כמשל חבית של יין
The note says that this analogy of the barrel of wine and its lees is quoted in Yahel Or.
Kehot’s noteמובא ביהל אור ע׳ קפ.
75כולם בחכ׳ עשית
“You made them all with wisdom.” The maamar explains that because Chochmah is in everything, oil can be drawn from everything.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
76ורוח אלקים מרחפת
The earth was tohu before the days of creation. The text refers to the Alshich on this verse for the waters being spiritual at first.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ב.
Paragraph 8
77יקוו המים
On the third day the waters under the heavens were gathered into one place. The maamar identifies that place as the deep.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
78גער בהן הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שם א, ו.
79ויחפ רו עבדי יצחק
Yitzchak’s servants dug in the valley and found a well of living water. The text refers to its own discourse on this verse.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80עלי באר
Israel’s song, “Spring up, O well.” The text refers to its discourse on this verse for water rising from below.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81נדה וזבה . . במים חיים
The note refers to the Rebbe’s own notes on this passage for the question of whether a niddah and a zavah need living waters.
Kehot’s noteצע״ג ליישב דה״ק, וערש״י שבת (סה, ב) ובתוס׳ שם חומר בזב מבזבה. וע׳ פ״ה דמקואות מ״ה והרמב״ם שם נדחק בזה, וכבר עמד בזה בת׳ יעב״ץ ח״א (פ״ח). וע׳ רש״י סנהדרין (פז, א) ד״ה הלכתא משמע דמחלק בין זבה קטנה לזבה גדולה דבזבה גדולה בעי מים חיים. וגם י״ל דהתוספתא אתיא כר״ש. וע׳ בס׳ יראים סי׳ קצב [ובהשלם סי׳ כ״ו] דר״ש נפקא לי׳ טבילה לזבה מקרא דאחר תטהר א״כ לר״ש אינו מוכח דבעי מ״ח אבל רבנן דקי״ל כוותייהו דואחר תטהר אתיא לדרשא אחריתא וטבילה נפק״ל (מצוותן כו׳?) לזב י״ל באמת דבעי׳ מים חיים. [כ]. ראה בהערות וציונים לכ״ק אדמו״ר לכאן. ובארוכה בלקו״ש חכ״ב ע׳ 305. חכ״ז ע׳ 346.
82מעין מטהר בכ״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמקוואות א, ז.
83מעין מטהר בכל שהוא
The Mishnah rules that a spring purifies with any amount of water. The maamar cites it for the purifying power of water that wells up from below.
Mishnah Mikvaot 1:7משנה מקואות א׳:ז׳
לְמַעְלָה מֵהֶן, מִקְוֶה שֶׁיֶּשׁ בּוֹ אַרְבָּעִים סְאָה, שֶׁבּוֹ טוֹבְלִין וּמַטְבִּילִין. לְמַעְלָה מֵהֶן, מַעְיָן שֶׁמֵּימָיו מֻעָטִין וְרַבּוּ עָלָיו מַיִם שְׁאוּבִין, שָׁוֶה לַמִּקְוֶה לְטַהֵר בְּאַשְׁבֹּרֶן, וְלַמַּעְיָן לְהַטְבִּיל בּוֹ בְּכָל שֶׁהוּא:
Superior to such [water] is [the water of] the mikveh containing forty seahs, for in it people may immerse themselves and immerse other [things]. Superior to such [water] is [the water of] a spring whose own water is little but has been increased by a greater quantity of drawn water. It is equivalent to the mikveh in as much as it may render clean by standing water, and to an [ordinary] spring in as much as one may immerse in it whatever the quantity of its contents.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
84ויקחו אליך פרה
The command of the red heifer, whose ashes are mixed with living water. The text refers to its own discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85בקדש הסך נסך
“In holiness pour a libation of strong drink to Havayah.” The maamar reads “in holiness” as the libation giving the lowest levels the power to rise into holiness.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
86שאין הגבורות נמתקות
The note cites this chapter for the principle of sweetening the severities in their root, beside the Arizal’s writings.
Tanya, Likkutei Amarim 31תניא, חלק ראשון; ליקוטי אמרים ל״א
Kehot’s noteראה פע״ח שער השופר פ״א. לקו״ת להאריז״ל — וישב לט, א. תניא פל״א.
87בינה דמינה דינין מתערין
The note sends the reader to the sources gathered on that page for Binah as the source from which judgments are aroused.
Zohar III, 10aזח״ג י, א
Kehot’s noteראה זח״ג י, א. הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעא.
88בינה דמינה דינין מתערין
The Zohar says of Binah that judgments are aroused from it. The Kehot note gives this place; the maamar uses it to show that the root of the severities is Binah.
Zohar, Vayikra 23:146–24:159ספר הזהר, ויקרא כ״ג:קמ״ו-כ״ד:קנ״ט
89חצי ההין יהי׳ לפר
The wine of the libations: half a hin for a bull, a third for a ram, a quarter for a lamb. The maamar explains the difference by the level of each animal’s ascent.
Numbers 28:14במדבר כ״ח:י״ד
וְנִסְכֵּיהֶם חֲצִי הַהִין יִהְיֶה לַפָּר וּשְׁלִישִׁת הַהִין לָאַיִל וּרְבִיעִת הַהִין לַכֶּבֶשׂ יָיִן זֹאת עֹלַת חֹדֶשׁ בְּחׇדְשׁוֹ לְחׇדְשֵׁי הַשָּׁנָה:
And their drink-offerings shall be half a hin of wine for a bullock, and the third part of a hin for the ram, and the fourth part of a hin for a lamb. This is the burnt-offering of every new moon throughout the months of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יד.
90ועיין מענין רביעית ההין בזח״ג פ׳ שלח קס״ב ב׳
Or HaTorah quotes the Zohar: “Yosef is the fourth … of him it is written, ‘and its libation a quarter of a hin,’” and explains that the quarter hin is the level of Yosef.
Kehot’s note”יוסף רביעא איהו כו׳ עלי׳ כתיב ונסכו רביעית ההין” — אוה״ת שלח ע׳ תקלג. ”שהוא בחי׳ יוסף” — אוה״ת ויקרא-א ע׳ קטז.
91ועיין מענין רביעית ההין בזח״ג פ׳ שלח קס״ב ב׳
The text refers to the Zohar on Shelach for the quarter hin. The Kehot note quotes Or HaTorah citing it: Yosef is the fourth, and of him it is written, “and its libation a quarter of a hin.”
Zohar, Sh'lach 12:101–109ספר הזהר, שלח לך י״ב:ק״א-ק״ט
A voice then came forth saying: ‘Go, assemble, since Aholiab is in his place and all the thrones before him.’ So the others all flew away and they were left alone under the trees of the garden. They saw a door and went in through it, and they then saw a temple, in which they went and sat down. Two young men were there. They lifted up their eyes and saw a tent embroidered with all sorts of figures in various colours, and over it a curtain of flashing light …
The Zohar; London, Soncino Press, 1933 (Public Domain)
92בלק דף ר״ד א׳
Or HaTorah explains the Zohar’s “quarter” as a measure of the body: Yesod is the bestowal to the recipient, and only a fourth part of what is in the giver itself can be drawn down in the bestowal.
Kehot’s note”נזכר דברית רובע הוא משיעורא דגופא, היינו כי יסוד זהו ההשפעה להמקבל וא״א להיות נמשך בההשפעה רק חלק רביעי ממה שהוא בעצם המשפיע” — אוה״ת ויקרא-א ע׳ קטז. וראה בביאה״ז לאדה״א. ראה אוה״ת פנחס ע׳ א׳קס.
93בלק דף ר״ד א׳ ע״פ ומספר את רובע ישראל
The Zohar on Balak, on “the fourth part of Israel.” Or HaTorah, quoted in the Kehot note, explains that only a quarter of what is in the giver can be drawn into the bestowal.
Zohar, Balak 32:345–33:354ספר הזהר, בלק ל״ב:שמ״ה-ל״ג:שנ״ד
1The first 27 lines of the Hebrew text are not found in our translation.R. Eleazar discoursed on the verse: “O L-rd, in the morning shalt thou hear my voice”, etc. (Ps. 5, 4). ‘When daylight comes’, he said, ‘that “Morning” of Abraham awakes, and then is a time of grace for all, both virtuous and wicked, and therefore it is the hour to offer prayer to the Holy King since all the prisoners of the King then have respite. And most of all is it the time for those who …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94ומספר את רובע ישראל
Bilaam asks who has counted the dust of Yaakov and numbered the fourth part of Israel. The Zohar on this verse is cited for the quarter hin.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ברע״מ ר״פ כי תשא דקפ״ז ע״ב
Or HaTorah quotes the Raaya Mehemna, “Half a hin: this is the vav,” and the Ramaz there, that the vav is “outside” and mediates between the upper hei and the lower hei.
Kehot’s note”חצי ההין ודא וי״ו ובהרמ״ז שם שהוי״ו חוצה ומתמצע בין ה׳ עילאה לה׳ תתאה” — אוה״ת שלח ע׳ תקלג.
96ומענין חצי ההין ברע״מ ר״פ תשא דקפ״ז ע״ב
The Raaya Mehemna at the beginning of Ki Sisa on the half hin. The Kehot note quotes its words, “Half a hin: this is the vav.”
Zohar, Ki Tisa 2:4–6ספר הזהר, כי תשא ב׳:ד׳-ו׳
97והשתיה כדת
At Achashverosh’s feast “the drinking was according to the law.” It is the verse that the Talmud expounds.
Esther 1:8אסתר א׳:ח׳
וְהַשְּׁתִיָּה כַדָּת אֵין אֹנֵס כִּי־כֵן יִסַּד הַמֶּלֶךְ עַל כׇּל־רַב בֵּיתוֹ לַעֲשׂוֹת כִּרְצוֹן אִישׁ־וָאִישׁ:
And the drinking was according to the law; none did compel; for so the king had appointed to all the officers of his house, that they should do according to every man’s pleasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98והשתיה כדת של תורה אכילה מרובה משתיה
On “and the drinking was according to the law,” the Talmud explains: according to the law of the Torah, eating more than drinking. The maamar reads it as the ascent exceeding the drawing down.
Megillah 12a:17מגילה י״ב א:י״ז
״וְהַשְּׁתִיָּה כַדָּת (אֵין אוֹנֵס)״, מַאי ״כַּדָּת״? אָמַר רַבִּי חָנָן מִשּׁוּם רַבִּי מֵאִיר: כְּדָת שֶׁל תּוֹרָה, מָה דָּת שֶׁל תּוֹרָה אֲכִילָה מְרוּבָּה מִשְּׁתִיָּה — אַף סְעוּדָּתוֹ שֶׁל אוֹתוֹ רָשָׁע אֲכִילָה מְרוּבָּה מִשְּׁתִיָּה.
And the drinking was according to law. What is meant by ‘according to law’? R. Hanan said in the name of R. Meir: According to the law of the Torah. Just as according to the law of the Torah the [quantity of] food exceeds the drink, so in the feast of that wicked one there was more food than drink.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
99אין טפה יורדת מלמע׳
The Raaya Mehemna also has the reading “drop,” as the Kehot note points out.
Zohar III, 247bזח״ג רמז, ב
Kehot’s noteזח״ג רמז, ב. ל׳ הערוך [השלם — וינה תרפ״ו] ערך חתן הערה 2. וע׳ ר״ח שעה״ק (רפ״ו) שכ״ה לפניו הגי׳ בתענית (כה, ב). וע׳ מגלה עמוקות (קנג-ד) הובא בס׳ ערכי הכנויים מסה״ד ערך טפה — וכ״כ הבעה״ט ויחי (סי׳ מט, כה) ד״ה רובצת, וגם רש״י ברכות (נט, ב) מסכים ע״ז. וע׳ זח״ג (רמז, ב) ברע״מ ג״כ הגי׳ טפה. וע׳ ע״ח ש׳ הולדת או״א וזו״ן (רפ״ב) ובש׳ (תיקון) הירח (פ״ג). ובש׳ מ״ן ומ״ד (ריש דרוש ו) ושם (דרוש י״ד). [כ].
100אין טפה יורד מלמעלה אלא א״כ טפיים עולים כנגדו
The Talmud says that no handbreadth of rain comes down from above without the deep rising two handbreadths toward it. The Kehot note shows that several works read “drop” in place of “handbreadth,” as the maamar does.
Taanit 25bתענית כ״ה ב
101אין טפה יורד מלמעלה אלא א״כ טפיים עולים כנגדו
In the Gate of Mayin Nukvin and Mayin Duchrin, Etz Chaim cites the principle that no drop comes down from above without two drops rising opposite it from below, one of the places the Kehot note lists.
Sefer Etz Chaim 39:6עץ חיים ל״ט:ו׳
… שהיא נקבה ומשם יורדת אליה ביסוד שבה ואח״כ נמשכת בחי׳ המים והנה נודע שאין טפה יורד מלמעלה שאין טפיים עלות כנגדו מלמטה והנה טפת הזכר היה ה׳ אורות וה׳ מים וה׳ רקיעים כנזכר פרשה תרומה קס״ו וא״כ צריך שתהיה הטפין של מים של הנוקבא כפליים והנה אלו נמשכין מבינה אמא עלאה בלבד שהיא הטפה של הנוקבא והנה בז״ס תחתונות שלה יש ס״ג א׳ כנ״ל ושם יורדין חו״ב שבה תוך חו״ג נמצאו כל י״ס שבה נכללו בי׳ אותיות דס״ג ומט׳ ספירות שלה נמשכין ט״פ מים ומכתר שלה בחי׳ ד׳ כי …
Sefer Etz Chaim (Public Domain)
102וגם יקב חצב בו
In Isaiah’s song of the vineyard, the owner hewed out a winepress in it. The Talmud applies it to the shissin.
Isaiah 5:2ישעיהו ה׳:ב׳
וַיְעַזְּקֵהוּ וַיְסַקְּלֵהוּ וַיִּטָּעֵהוּ שֹׂרֵק וַיִּבֶן מִגְדָּל בְּתוֹכוֹ וְגַם־יֶקֶב חָצֵב בּוֹ וַיְקַו לַעֲשׂוֹת עֲנָבִים וַיַּעַשׂ בְּאֻשִׁים:
And he digged it, and cleared it of stones, And planted it with the choicest vine, And built a tower in the midst of it, And also hewed out a vat therein; And he looked that it should bring forth grapes, And it brought forth wild grapes. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103The Talmud reads “and he also hewed out a winepress in it” as the shissin beneath the altar. The maamar connects the winepress (yekev) with the union of the Names.
Sukkah 49a:3סוכה מ״ט א:ג׳
תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: שִׁיתִּין מְחוֹלָלִין וְיוֹרְדִין עַד תְּהוֹם, שֶׁנֶּאֱמַר: ״אָשִׁירָה נָּא לִידִידִי שִׁירַת דּוֹדִי לְכַרְמוֹ כֶּרֶם הָיָה לִידִידִי בְּקֶרֶן בֶּן שָׁמֶן. וַיְעַזְּקֵהוּ וַיְסַקְּלֵהוּ וַיִּטָּעֵהוּ שׂוֹרֵק וַיִּבֶן מִגְדָּל בְּתוֹכוֹ וְגַם יֶקֶב חָצֵב בּוֹ״. ״וַיִּטָּעֵהוּ שׂוֹרֵק״ — זֶה בֵּית הַמִּקְדָּשׁ, ״וַיִּבֶן מִגְדָּל בְּתוֹכוֹ״ — זֶה מִזְבֵּחַ, ״וְגַם יֶקֶב חָצֵב בּוֹ״ — אֵלּוּ הַשִּׁיתִין.
It has been taught, R. Yose says The cavity of the pits descends to the abyss, for it is said, “Let me sing of my beloved, a song of my lover for his vineyard. My beloved had a vineyard on a very fruitful hill. And he dug it, and cleared it of stones, and planted it with the choicest vine, and built a tower in the midst of it, and also hewed out a vat therein” (Isaiah 5:1). “And planted it with the choicest vine” refers to the Temple; “and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
104ובמא״א אות יו״ד סעי׳ כ״ג
There the Alter Rebbe cites this same entry of Me’orei Or (letter yud, section 23, with letter gimmel, section 66), together with the Pardes on יבק and the Raaya Mehemna on Mishpatim and Pekudei, in explaining blessing, holiness and union as three levels of drawing down, union being the drawing down into the inner dimension.
Kehot’s noteנזכר גם לקמן ברכה צג, ד. אוה״ת בראשית-ג דף תפמב. ביאה״ז להצ״צ-ב ע׳ תשנא. נ״ך-א ע׳ קמז.
105כי שמש ומגן
“For a sun and a shield is Havayah Elokim.” The maamar uses it for the Name Elokim as the firmament that screens and divides.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
106הסך נסך שכר לה׳
The libation is poured “to Havayah.” The maamar reads it as drawing the Name Havayah down to gladden the Name Elokim.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
107יקב
At the end of Lech Lecha the Zohar reads Isaiah’s “and he also hewed out a winepress in it” as “the gate of Tzedek,” as in “Open for me the gates of righteousness,” and says that every circumcised Jew enters both the tower and the winepress. The text gives it as a further place on yekev.
Zohar, Lech Lecha 35:465–476ספר הזהר, לך לך ל״ה:תס״ה-תע״ו
The next words are, “he put a fence round it and stoned it”: Ten are fixed in one. i.e. he removed from himself and from his portion all the celestial chieftains and champions, and all the “lower crowns”, and chose this vineyard for his portion, as it is written, “For the L-rd’s portion is his people, Jacob is the lot of his inheritance” (Deut. 32, 9). Further, “He planted it with the choicest vine”, as it says elsewhere, “I planted thee a noble vine, wholly a right seed” (Jer. 2, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
108יקב יחוד קדושה ברכה
The Raaya Mehemna on Mishpatim reads yekev as the initials of the yichud, kedushah and berachah (union, holiness and blessing) of the Holy One, blessed be He, and identifies them with the Shechinah: blessing from His right, holiness from His left, and union in the middle. The text cites it for this reading of yekev.
Zohar, Mishpatim 10:405–11:414ספר הזהר, משפטים י׳:ת״ה-י״א:תי״ד
109יחוד קדושה ברכה וע״ש דקי״ט ע״א
Here the Zohar on Mishpatim speaks of blessing and sanctifying the Holy One, blessed be He, each day and uniting Him with His Shechinah, as when the kohen blesses: “Blessed are You” is blessing and “who has sanctified us” is holiness. The text gives it as another place on these three.
Zohar, Mishpatim 16:460–17:467ספר הזהר, משפטים ט״ז:ת״ס-י״ז:תס״ז
110יחוד קדושה ברכה וע״ש דקי״ט ע״א ובפ׳ פקודי דרס״ב ע״א
In Pekudei the Zohar says that when a person leaves the lowest chamber at the close of his prayer and goes out from before the King, all is bound “in the bond of union, and blessings, and holiness, and added holiness.” The text gives it as another place on these three.
Zohar, Pekudei 52:819–829ספר הזהר, פקודי נ״ב:תתי״ט-תתכ״ט
111סד״ה ואתא מרבבות קדש
At the end of that discourse the Alter Rebbe suggests that blessing, holiness and union are three levels: blessing is the hundred daily blessings, the drawing down at the level of “You give life to them all”; holiness is the drawing down from the “myriads of holiness” through “who has sanctified us with His commandments,” the light that encompasses all worlds, though still only like betrothal; and union is the drawing down into the inner dimension, the revelation of the Infinite Light that is “One, but not in number.” There he cites the same passages of the Raaya Mehemna and Pekudei and refers back to the end of this discourse on the libations.
Kehot’s noteלקמן פ׳ ברכה צג, ד.
112ואתה מרבבות קדש
Moshe’s blessing opens: “Havayah came from Sinai … and He came from the myriads of holiness.” The text refers to the Alter Rebbe’s discourse on these words, at whose end union, holiness and blessing are explained.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויהיו בני ישראל במדבר וימצאו איש מקושש עצים וגו׳
“And the Children of Israel were in the wilderness, and they found a man gathering wood” (Numbers 15:32)
Holiness is the boundless love “with all your might,” from the light that encompasses all worlds, G-d’s very essence: hidden in every Jew, it is revealed after separating from desire, and it is drawn upon a person “a great deal from above” through the Torah and the mitzvos. It is the Tree of Life, rooted in the higher yovel; on Shabbos, when the Tree of Knowledge joins it, the wood-gatherer’s uprooting made a thing separate from its source and blemished both trees.
The maamar in brief
The Zohar reads the gatherer’s “wood” as the Tree of Life and the Tree of Knowledge. To explain this, the Alter Rebbe asks what holiness from above is, and why the second paragraph of Shema, with its service of heart and soul, still counts as “not doing the will of the Omnipresent”: it omits “with all your might.” Love “with all your soul,” ahavas olam, is won by contemplating that G-d is one’s very life; it comes from the light that fills all worlds, so it is limited and can lapse. Love “with all your might” comes from the light that encompasses all worlds, G-d’s essence. No other love can quench it; every Jew has it as “the sign of the covenant”; it is called kedushah, for it receives from Kadosh. It is revealed only after separation from desire, the refining of the Tree of Knowledge achieved through the lower love, and it is the Tree of Life. Through the Torah and the mitzvos G-d’s essence is drawn down (yuval) and a person is led upward (yovel), above even the Tree of Life. Uprooting a thing on Shabbos, when the trees are joined, makes it separate and blemishes both.

Outline
	1The wood-gatherer and the question of holinessThe Zohar explains the “wood” as the two trees, the Tree of Life and the Tree of Knowledge, which the gatherer weighed to see which was greater. To understand this one must understand the holiness of “they sanctify him a great deal from above,” which is more than the resting of the Shechinah, and the Gemara’s puzzling statement that the second paragraph of Shema, for all its “with all your heart and with all your soul,” speaks of a time when Israel do not do the will of the Omnipresent: it does not mention “with all your might.”¶1
	2Love as a service: “for He is your life”The Zohar’s “there is no service like the service of love” shows that love itself is a service, reached by great toil. Moshe taught the way: a person reflects how he loves his own life and wants it to endure, and takes to heart that G-d is Himself the life within him, the life of all the worlds.¶2
	3Two loves: “with all your soul” and “with all your might”Love “with all your soul,” fixed in the heart through contemplation, is ahavas olam, from the light that fills all worlds; it is bounded and can be interrupted when the heart turns aside. Love “with all your might” is without limit, from the light that encompasses all worlds, His very essence, which cannot be enclothed in worlds and before which above and below are equal. Many waters cannot quench it; each Jew has it according to his measure as “the sign of the covenant,” standing over him as an encompassing level. It is called kedushah, the feminine form, for it receives from Kadosh, the name that indicates His essence. It is revealed only by cutting away the orlah, the heated love of bodily delights even in what is permitted; as butter floats above milk, it comes only after separation, the refining of the Tree of Knowledge through ahavas olam, and it is the level of the Tree of Life.¶3
	4The tree by the water, and gathering the soul to G-dThe tree “planted by streams of water” is the Tree of Life: the heat of other desires cannot cancel this love, for the encompassing light blinds the external forces. When a person sets his heart and goes deep into this great love with great longing, he gathers his spirit and soul to G-d and draws down an addition of holiness.¶4–5
	5A little below, a great deal from above: yuvalA person’s own sanctifying is only a little, however large it may seem; from above he is sanctified a great deal, for through the Torah and the mitzvos, “the limbs of the King,” he draws upon himself the encompassing light, G-d’s very essence. As one who grasps a person’s limb draws him close, all the more his right hand, which is the mitzvah of charity and Chesed, so does the one who studies Torah or does a mitzvah. This is yuval, “by a stream it sends forth its roots”: G-d drawn down below through the Torah and the mitzvos.¶6–7
	6Yovel: the fiftieth gate, above the Tree of LifeYovel, with a cholam, leads and draws us upward, to return to our root and become “one with One” in “doubled kisses.” It is the fiftieth gate of Binah, which joins the Emanator, the Infinite One, to the emanated; it is higher even than the Tree of Life, like the Ayin of “Is there a tree in it or not,” and it is the intermediary between ayin and yesh.¶8–9
	7The sin of the wood-gathererOn Shabbos night the refinements of the six weekdays rise and the Tree of Knowledge, its good separated from evil, joins the Tree of Life; so the great love is revealed above all on Shabbos. Shabbos day is the Tree of Life, and the Minchah of Shabbos, “a time of favor,” is yuval. The gatherer’s labor, uprooting a thing from where it grows, makes a yesh separate by itself, the opposite of its self-nullification in its source on the day the two trees are joined, and so he blemishes both trees.¶10


Key concepts
	Love of the world (ahavas olam)אהבת עולם
	The love “with all your soul,” fixed in the heart by contemplating that G-d is one’s very life. It comes from the light that fills all worlds, so it is bounded and can lapse; through it the evil of the animal soul is separated, the refining of the Tree of Knowledge.

	Great love (ahavah rabbah)אהבה רבה
	The love “with all your might,” from the light that encompasses all worlds. It is without limit, is not enclothed in a vessel, and cannot be quenched by other loves; it is the level of the Tree of Life, pictured as butter that floats above the milk.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s very essence and being, which cannot be enclothed within worlds to give them life, unlike the mere radiance that fills them. Before it above and below are equal, as “His splendor is upon earth and heaven.”

	The sign of the covenantאות ברית
	The great love as every Jew has it according to his measure: not enclothed within him but standing over him as an encompassing level, “between Me and you.” It is revealed only when the orlah that covers it is cut away.

	Kadosh and kedushahקדוש / קדושה
	Kadosh, “holy and set apart,” indicates G-d’s essence, not enclothed within worlds, whereas the other names describe what He brings about. Kedushah, the feminine form, is the love that comes from this level and receives from Kadosh.

	Orlah (the covering)ערלה
	A covering, not a blockage: the bad love for human delights, even in what is permitted, when it comes with the heat and fervor of desire. Cutting it away reveals the hidden love.

	Separation (perishus)פרישות
	Separating the evil in the animal soul and diminishing the body’s pleasures and needs, “vomiting up the milk he suckled.” Only after it does one reach holiness and the great love.

	Yuval and yovelיובל
	Two readings of one word, both meaning conveying: yuval, G-d led and drawn below through the Torah and the mitzvos; yovel, the power that leads and draws us upward. Yovel is the fiftieth gate of Binah, above even the Tree of Life.

	The Tree of Life and the Tree of Knowledgeעץ החיים ועץ הדעת
	The two “trees” of the Zohar’s reading. The Tree of Knowledge of good and evil is refined through the week and on Shabbos joins the Tree of Life, the level of the great love.

	Uprooting a thing from where it growsעוקר דבר מגידולו
	The labor of the wood-gatherer. Inwardly it separates a yesh to stand by itself, not nullified in its source, and so blemishes both trees on the day they are joined.


Section 1 · ¶1
The wood-gatherer and the question of holiness
1ויהיו בני ישראל במדבר וימצאו איש מקושש עצים וגו׳. ופי׳ בזהר (ר״פ שלח קנ״ז א׳) שיש שני מיני עצים עץ החיים ועץ הדעת והוא דייק איזה מנהון רב1 כו׳.
“And the Children of Israel were in the wilderness, and they found a man gathering wood,” etc. And the Zohar explains (at the beginning of Parshas Shelach, page 157a) that there are two kinds of trees, the Tree of Life and the Tree of Knowledge, and he was examining closely which of them is greater, etc.
The maamar opens with the man who was found gathering wood on Shabbos in the wilderness. The Hebrew word for wood, etzim, also means trees, and the Zohar reads it as the two trees of Eden, the Tree of Life and the Tree of Knowledge: the gatherer’s fault was that he weighed them against each other to decide which was greater. The maamar will explain this only at its end, after it has explained what holiness is.


ולהבין זה צריך להבין ענין הקדושה שאמרו רז״ל [רבותינו זכרונם לברכה] אדם מקדש2 את עצמו מעט מלמטה מקדשין
To understand this, one must understand the concept of holiness of which our Sages, of blessed memory, said: “A person sanctifies himself a little below; they sanctify
To reach the Zohar’s meaning, the Alter Rebbe first asks what the Sages mean by holiness when they say that a person who sanctifies himself a little below is sanctified a great deal from above.


אותו הרבה מלמעלה,3 ואינו ר״ל [רוצה לומר] השראת השכינה לבד שעל זה אמרו בפירוש שכינה שרויה45 כמו שאמרו רז״ל [רבותינו זכרונם לברכה] שאפילו אחד שיושב ועוסק בתורה שכינה עמו.67
him a great deal from above.” And this does not mean only the resting of the Shechinah (Divine Presence), for of that they said explicitly “the Shechinah rests,” as our Sages, of blessed memory, said that even one who sits and occupies himself with Torah, the Shechinah is with him.
The “sanctification from above” cannot simply mean that the Shechinah comes to rest on the person. When the Sages mean that, they say so plainly, “the Shechinah rests,” as they say even of a single person who sits and studies Torah. So holiness must be something beyond the indwelling of the Divine Presence.


אלא הענין הוא ע״פ מ״ש בגמרא (רפ״ו דברכות)8 אהא דכתיב ואספת דגנך9 וגו׳ וכתיב (ישעיה ס״א [סטרא אחרא]) ועמדו זרים ורעו10 וגו׳
Rather, the concept is according to what is said in the Gemara (at the beginning of the sixth chapter of Berachos) concerning what is written, “And you shall gather in your grain,” etc., and what is written (Isaiah 61), “And strangers shall stand and tend,” etc.:
To explain holiness he turns to a passage in Berachos that sets two verses side by side. In the second paragraph of Shema, “You shall gather in your grain” has Israel doing their own farm work, while Isaiah promises that “strangers shall stand and tend your flocks,” so that others will do the work for them.


דכאן בזמן שישראל עושין רצונו של מקום11 וכאן כשאין עושין כו׳, והוא תמוה דאיך ואספת דגנך מדבר בשאין עושים כו׳ והלא לעיל מיניה כתיב ולעבדו בכל לבבכם12 ובכל נפשכם.
that here [the verse speaks of] a time when Israel do the will of the Omnipresent, and here, when they do not do [it], etc. And this is puzzling: how can “And you shall gather in your grain” speak of when they do not do [it], etc., when just before it is written, “and to serve Him with all your heart and with all your soul”?
The Gemara reconciles the verses: Isaiah speaks of a time when Israel do G-d’s will, and “you shall gather in your grain” of a time when they do not. The Alter Rebbe finds this hard, since the verse just before speaks of serving G-d “with all your heart and with all your soul,” which hardly describes people who fail to do His will.


אך הענין13 דבפרשה זו לא נזכר ובכל מאודכם14 כמ״ש בפ׳ שמע ולכן נקרא עדיין אין עושין רצונו של מקום כו׳.1516
But the explanation is that in this section “and with all your might” is not mentioned, as it is written in the section of Shema; and therefore it is still called “they do not do the will of the Omnipresent,” etc.
His answer is that this paragraph leaves out “with all your might,” which the first paragraph of Shema includes. Service with heart and soul alone is still called “not doing the will of the Omnipresent”; the next paragraphs explain what “with all your might” adds.




Section 2 · ¶2
Love as a service: “for He is your life”
2ולהבין זה הנה איתא בזהר17 דלית פולחנא כפולחנא דרחימותא1819 ומדלא אמר ברחימותא מובן היות האהבה עצמה בחי׳ עבודה ועמל גדול להגיע אליה וכמו שמשה רבינו ע״ה [עליו השלום] לימד דעת לאהבה את20 ה׳ אלקיך כי הוא חייך וגו׳.
To understand this: it is stated in the Zohar that “there is no service like the service of love.” And since it does not say “[service] with love,” it is understood that love itself is a form of service, and great toil [is needed] to attain it; as Moshe Rabbeinu, peace be upon him, “taught knowledge”: “to love Havayah your G-d, for He is your life,” etc.
Before explaining “with all your might,” the Alter Rebbe shows that love of G-d is itself a labor. The Zohar speaks of “the service of love,” not “service with love,” so love is not only the manner in which one serves but a service in its own right, reached through great effort. Moshe taught how to reach it: love G-d “for He is your life.”


דהיינו לכשיתבונן איך הוא אוהב חיי נפשו ורוצה מאד בקיום חיותו שלא יפסוק ממנו ח״ו [חס ושלום], וזאת ישים האדם אל לבו
That is, when one contemplates how he loves the life of his soul and very much wants his life-force to endure, that it should not cease from him, G-d forbid, let a person take this to heart:
The method is contemplation. A person first reflects on how much he loves his own life and wants it to go on, and how he dreads losing it.


כי הוא ית׳ הנה הוא עצמו החיות שבקרבו וחייו ממש שהוא חיי העולמים עליונים ותחתונים.21
that He, may He be blessed, is Himself the life-force within him and his very life, for He is the life of the worlds, upper and lower.
Then he takes to heart that G-d Himself is the life within him, since He is the life of all the worlds. The love he naturally has for his own life thus turns into love for G-d, who is that life.




Section 3 · ¶3
Two loves: “with all your soul” and “with all your might”
3וזהו ובכל נפשכם22 שכמה כחות יש באדם בנפש החיונית כמו הזן והדוחה והמעכל כו׳. וכן בנפש השכלי כו׳
And this is [the meaning of] “and with all your soul”: for a person has many powers in the vital soul, such as the power that nourishes, the power that expels and the power that digests, etc.; and likewise in the intellectual soul, etc.
The love that comes from contemplating G-d as one’s life is what the verse calls loving “with all your soul.” The soul here takes in all of a person’s powers: those of the vital soul, which runs the body’s functions such as nourishing, expelling waste and digesting, and those of the intellectual soul as well.


ולאהבה זו שתקבע בלבו צריך עבודה ועמל גדול ויגיעה רבה בהתבוננות הנ״ל במוחו ומחשבתו ונקרא אהבה זו אהבת עולם בחי׳ ממלא כל עלמין כנודע
And for this love to be fixed in his heart, there is need for service and great toil and much effort in the contemplation mentioned above, in his mind and his thought. And this love is called “love of the world” (ahavas olam), the level of the light that fills all worlds (memalei kol almin), as is known
This love does not come by itself. It has to be fixed in the heart through great effort in the contemplation just described. It is called ahavas olam, “love of the world,” and belongs to the light that fills all worlds (memalei kol almin), the divine life-force that enters each world in measure.


(וע׳ בסש״ב [בספר של בינונים] פמ״ד אהבה הכלולה23 כו׳), ולכן היא בגדר גבול ומקום ויש לה הפסק וביטול בנטות לבבו כנ״ל.
(and see Sefer Shel Beinonim, chapter 44, “the love included,” etc.). Therefore it is within the bounds of limit and place, and it is subject to interruption and cancellation when his heart turns aside, as mentioned above.
The text refers to Tanya, chapter 44, on the love that includes all its levels. Because this love belongs to the light that is measured out to each world, it is limited too: it has bounds, and it can lapse or be cancelled when a person’s heart turns elsewhere.


אבל ענין בחי׳ ובכל מאדך24 היא אהבה בלי גבול25 ומדה ואין לה הפסק דכל מקום שנא׳ [שנאמר] מאד הוא בלי הפסק עולמית מחמת שבאה מבחי׳ סוכ״ע וכולא קמיה כלא חשיב.
But the level of “and with all your might” is a love without limit or measure, and it has no interruption, for wherever “me’od” is said, it is without interruption, ever; because it comes from the level of the light that encompasses all worlds (sovev kol almin), and “all before Him is considered as nothing.”
“With all your might” (me’odecha) is a different love: it has no limit or measure and is never interrupted, for “me’od,” literally “very much,” denotes what has no bound and no end. It comes from the light that encompasses all worlds (sovev kol almin), before which everything counts as nothing.


כי הנה חיות כל העולמות עליונים ותחתוני׳ [ותחתונים] אינו אלא מרוח פיו ית׳ כמ״ש וברוח פיו כל צבאם,26
For the life-force of all the worlds, upper and lower, is only from the breath of His mouth, may He be blessed, as it is written, “and by the breath of His mouth, all their host”;
To explain the difference between the two levels of light, the Alter Rebbe begins with the source of the worlds’ life. All the life-force of the worlds, upper and lower, comes only from “the breath of His mouth,” as the Psalm says.


כמו באדם הגשמי למשל רוח פיו הוא היוצא ונמשך מפנימיותו ותוכיותו אבל מ״מ אינו עצמותו ומהותו כלל
as, by way of analogy, in a physical person: the breath of his mouth is what goes out and is drawn forth from his inner dimension (pnimiyus) and his innermost core, but nevertheless it is not his essence and being at all,
The analogy is a human being: the breath of his mouth comes from deep within him, yet it is not his essence.


כי אין גורם שינוי כלל בעצמותו בין קודם שיצא הדיבור או ההבל ממנו ובין אחר כך אלא הוא זיו והתפשטות הארה.
for it causes no change at all in his essence, whether before the speech or the breath went out from him or afterwards; rather, it is a radiance and a spreading forth of illumination.
Speaking or breathing out changes nothing in a person’s essence; he is the same before and after. The breath is only a radiance, an outward extension of his life.


כך כביכול חיות כל העולמות עליונים ותחתונים אינו אלא זיו והתפשטות הארה הנמשכת מאור אין סוף ב״ה תוך כל עלמין להחיותם
So too, as it were, the life-force of all the worlds, upper and lower, is only a radiance and a spreading forth of illumination drawn from the Infinite Light (Or Ein Sof), blessed be He, into all worlds, to give them life.
In the same way, the life-force that animates all the worlds is only a radiance and extension of the Infinite Light, drawn into them to give them life. This is the light that fills all worlds.


אבל בחי׳ סובב כל עלמין הוא מה שאינו יכול להתלבש תוך עלמין להחיותם שהוא בחי׳ עצמותו ומהותו ממש
But the level of the light that encompasses all worlds is that which cannot be enclothed within worlds to give them life, which is the level of His very essence and being;
The light that encompasses all worlds is the opposite: it cannot be enclothed in worlds to animate them, because it is G-d’s very essence and being, not a mere radiance.


אלא סוכ״ע מעלה ומטה שוים ממש שאינם תופסים מקום כלל נגדו ח״ו [חס ושלום] ולכן כתיב הודו על ארץ ושמים2728 שבחי׳ ארץ נדמה לבחי׳ שמים דכולא קמיה כו׳.
rather, it encompasses all worlds, above and below being truly equal, for they take up no place at all in relation to Him, G-d forbid. And therefore it is written, “His splendor is upon earth and heaven,” for the level of earth is like the level of heaven, since “all before Him,” etc.
Before this level “above” and “below” are entirely equal, since no world takes up any place in relation to it. That is why the Psalm says “His splendor is upon earth and heaven,” and it names earth before heaven: before Him earth is no different from heaven, for all before Him is as nothing.


ואהבה זו מבחי׳ סוכ״ע לא תשתנה לעולם מחמת אהבות אחרות בשום אופן (עמ״ש בפ׳ ויחי ע״פ חכלילי2930 ועמ״ש בפ׳ נח בד״ה מים רבים)
And this love, from the level of the light that encompasses all worlds, will never change because of other loves, in any way (see what is written in Parshas Vayechi on the verse “Darker [are his eyes than wine],” and see what is written in Parshas Noach in the discourse beginning “Many waters”),
Because this love comes from the encompassing light, which rests on nothing in the world, no other love can change it or push it aside. The text refers to two discourses in Parshas Vayechi and Parshas Noach where this is explained.


כדכתיב מים רבים לא יוכלו לכבות31 את האהבה מאחר שאינה מתלבשת תוך כלי כנ״ל וכל חד לפום שיעורא דיליה32 יש לו בחי׳ אהבה זו
as it is written, “Many waters cannot quench the love,” since it is not enclothed within a vessel, as mentioned above. And each one, according to his own measure, has this level of love,
Hence the verse “Many waters cannot quench the love”: the “many waters” of other loves cannot put it out, because it is not enclothed in a vessel, a limited form that could be affected. And every Jew has this love, each according to his own measure.


כדכתיב ועמך כולם צדיקים3334 (ע׳ [עיין] בזהר ר״פ נח)35 וכתיב (בראשית י״ז י״א) והיה לאות ברית ביני וביניכם36 וכתיב (שמות ל״א י״ג) כי אות37 היא ביני וביניכם כו׳
as it is written, “And your people are all righteous” (see the Zohar at the beginning of Parshas Noach); and it is written (Genesis 17:11), “and it shall be for a sign of a covenant between Me and you”; and it is written (Exodus 31:13), “for it is a sign between Me and you,” etc.,
The proof that every Jew has it is “Your people are all righteous.” This love is also called “a sign” of the covenant: circumcision is “a sign of a covenant between Me and you,” and Shabbos is “a sign between Me and you.”


ברית עולם (ע׳ [עיין] מ״ר [מדרש רבה] ס״פ דברים דרפ״ז ע״ג [עמוד ג׳]) פי׳ אות ברית הוא בחי׳ אהבה38 זו מבחי׳ סוכ״ע שאינה מתלבשת בתוככם רק שעומדת עליכם בבחי׳ מקיף ביני וביניכם וד״ל [ודי למבין].
“an everlasting covenant” (see Midrash Rabbah, end of Parshas Devarim, page 287c). The meaning is: “the sign of the covenant” is this level of love, from the level of the light that encompasses all worlds, which is not enclothed within you but stands over you as an encompassing level (makif), “between Me and you”; and this suffices for one who understands.
The “sign of the covenant” is this love from the encompassing light. It is not enclothed within the person but rests over him as an encompassing presence (makif), “between Me and you.” The closing phrase, “this suffices for one who understands,” leaves a further depth for the reader to consider.


וזהו שחז״ל [שחכמינו זכרונם לברכה] קראו אותו ית׳ בשם הקב״ה39 ולא בשאר שמות וכינוים כגון רחום40 כו׳ כי כל השמות וכינוים הם על
And this is why our Sages, of blessed memory, called Him, may He be blessed, by the name “the Holy One, blessed be He,” and not by other names and appellations, such as “the Compassionate One,” etc. For all the names and appellations are on
This also explains why the Sages call G-d “the Holy One, blessed be He” rather than by names such as “the Compassionate One.” Those other names describe G-d by what He does.


שם התהוות הפעולה הנמשכת מאתו ית׳ ואפילו שם הוי״ה הוא על שם שמהוה מאין ליש, מה שאין כן שם קדוש מורה על עצמותו
account of the coming into being through the action drawn forth from Him, may He be blessed; and even the Name Havayah is on account of His bringing into being from nothing to something. The name Kadosh (holy), however, indicates His essence,
Every divine name is named for some activity through which G-d brings things about. Even Havayah refers to His bringing existence from nothing to something (mehaveh, “brings into being”). The name “Holy” (Kadosh), by contrast, points to His essence.


שהוא קדוש ומובדל שאינו מתלבש תוך עלמין וקדוש ברוך הוא אין סוף המתלבש תוך ז״א דאיהו וגרמוהי חד41 (ועמ״ש מזה ע״פ צאינה וראינה).42
that He is holy and set apart, that He is not enclothed within worlds. And “the Holy One, blessed be He” is the Infinite One (Ein Sof) enclothed within Z’eir Anpin (the emotive attributes), for “He and His vessels are one” (ihu vegarmohi) (and see what is written on this on the verse “Go forth and see”).
“Holy” means set apart, not enclothed in the worlds. In Kabbalistic terms, “the Holy One, blessed be He” is the Infinite One as enclothed within Z’eir Anpin, the six emotive Sefiros of Atzilus, where, as the Tikkunei Zohar says, “He and His vessels are one.”


ואהבה הבאה מבחי׳ זו נקראת קדושה לשון נוקבא שמקבלת מקדוש43 כמ״ש ואל אישך תשוקתך44 (ע׳ [עיין] ברע״מ [ברעיא מהימנא] פ׳ אמור דף צ״ג45 א׳ ובפרדס ערך קדוש ועמ״ש ע״פ ראשי המטות4647 בענין פי׳ קדושה זו ואיך פרישות מביאה לידי קדושה כו׳).
And the love that comes from this level is called kedushah (holiness), a feminine (nukva) form, for it receives from Kadosh, as it is written, “and your longing shall be for your husband” (see the Raaya Mehemna, Parshas Emor, page 93a, and the Pardes, under the entry “Kadosh”; and see what is written on the verse “the heads of the tribes” on the meaning of this holiness and how separation leads to holiness, etc.).
The love that comes from this level is called kedushah, the feminine form of kadosh, because it receives from Kadosh as the feminine receives, as in “your longing shall be for your husband.” The parenthesis gives sources in the Raaya Mehemna and the Pardes, and refers to a discourse on “the heads of the tribes” that explains this holiness and how separation leads to it.


והנה בחינת אהבה זו שנקראת בשם אות ברית הנ״ל אינה באה להתגלות אלא על ידי כריתת ערלה החופפת ומכסה כו׳
Now, this level of love, which is called by the name “the sign of the covenant” mentioned above, comes to be revealed only through cutting away the foreskin that covers over and conceals, etc.,
This love, “the sign of the covenant,” is present in every Jew but hidden. It is revealed only when the “foreskin” that covers it is cut away, as the covenant of circumcision removes a covering.


כמו שכתוב ומלתם את ערלת לבבכם48 (ועמ״ש מזה ע״פ ראה אנכי).4950 וערלה אינו לשון אוטם51 אלא ל׳ [לשון] כיסוי וכו׳.
as it is written, “Circumcise the foreskin of your heart” (and see what is written on this on the verse “See, I [set before you]”). And orlah (foreskin) is not a term for blockage but a term for covering, etc.
So the Torah says, “Circumcise the foreskin of your heart.” Orlah here means a covering, not a blockage: the love is already there, only covered, and removing the cover reveals it.


והוא בחי׳ אהבה רעה בתענוגות בני אדם אף שהוא בהיתר רק שהוא בחמימות והתלהבות התאוה כו׳,
And this is the level of a bad love for the delights of human beings, even though it is in what is permitted, only that it is with the heat and fervor of desire, etc.
The covering is a “bad love,” a craving for bodily pleasures. Even when what is enjoyed is permitted, the heat and fervor of desire for it covers the love of G-d.


וזה שכתוב יגיע כפיך כי תאכל,52 כלומר שהכפים יגיעים או הרגלים ושארי אברים החיצונים בלא לב כו׳,
And this is what is written, “The toil of your hands, when you eat [it],” that is, that the hands toil, or the feet and the other outer limbs, without the heart, etc.
The verse “The toil of your hands, when you eat” is read as teaching the right attitude to earning a living: only the hands, the feet and the other outer limbs should toil, without the heart being invested in it.


ואף הקרים בטבע כמו יושבי אוהלים כו׳ בחי׳ נולד מהול כו׳ אעפ״כ [אף על פי כן] צריכים להטיף דם ברית53 למעט חלבו ודמו כו׳
And even those who are cool by nature, such as those who dwell in tents, etc., the level of one born circumcised, etc., must nevertheless draw a drop of the blood of the covenant, to diminish his fat and his blood, etc.,
Some people are naturally cool and not drawn to pleasures, like those who “dwell in tents,” secluded in Torah study. They are like one born circumcised, yet just as the law requires drawing a drop of covenantal blood from one born circumcised, they too must diminish their “fat and blood.”


למעט הנאות וצרכי גופו המונעים העבודה וכו׳ וכמ״ש מיץ חלב יוציא חמאה54 ואמרו רז״ל [רבותינו זכרונם לברכה] במי אתה מוצא חמאה של תורה55 במי שהקיא חלב שינק, וענין החמאה הוא
to diminish the pleasures and the needs of his body that hinder the service [of G-d], etc. And as it is written, “The churning of milk brings forth butter”; and our Sages, of blessed memory, said: in whom do you find the butter of Torah? In one who vomits up the milk he suckled. And the concept of butter is
That is, they must reduce the bodily pleasures and needs that get in the way of serving G-d. The verse “the churning of milk brings forth butter,” read by the Sages as teaching that the butter of Torah is found in one who vomits up the milk he suckled, is taken here as a picture of separating from what feeds the body’s desires.


כמו למשל שמנונית הצף על החלב כך הוא בחי׳ אהבה הנ״ל שאינה מתלבשת תוך כלי כנ״ל
like, by way of analogy, the fat that floats on the milk; so is the level of the love mentioned above, which is not enclothed within a vessel, as mentioned above
Butter is like the cream that floats on top of the milk. So too the great love from the encompassing light stays above and is not enclothed within a vessel.


(ועמ״ש בפ׳ ויחי ע״פ ולבן שנים56 מחלב ובפ׳ וארא ע״פ וארא57 כו׳ באל שדי58 שבחי׳ חלב בקדושה הוא הגדלת המדות אהוי״ר [אהבה ויראה] ע״י אם הבנים שמחה,59 וע׳ בזח״ג [בזהר חלק ג] קל״ו ב׳ בפי׳ רוחצות בחלב60 בחוורא דלעילא61 כו׳.
(and see what is written in Parshas Vayechi on the verse “and white of teeth from milk,” and in Parshas Va’eira on the verse “And I appeared,” etc., “as Kel Shaddai”: that the level of milk in holiness is the growing of the emotive attributes (middos), love and awe, through “the joyful mother of the children.” And see the Zohar, Part III, page 136b, on the explanation of “bathing in milk,” in the supernal whiteness, etc.
The parenthesis refers to discourses in Parshas Vayechi and Parshas Va’eira which explain that “milk” in holiness is the nurturing growth of the emotive attributes, love and awe, through Binah, called “the joyful mother of children.” It also cites the Zohar’s reading of “bathing in milk” as the supernal whiteness.


וא״כ מזה יובן דבחי׳ חמאה שהוא שומן החלב יתכן שזהו בחי׳ האהבה רבה שלמעלה מהכלי וז״ש [וזהו שכתוב] באברהם ויקח חמאה וחלב62 כו׳ וז״ש [וזהו שכתוב]) (בישעיה ז׳ ט״ו) חמאה ודבש יאכל63 כו׳,
If so, it will be understood from this that the level of butter, which is the fat of the milk, may well be the level of the great love (ahavah rabbah) that is above the vessel; and this is what is written of Avraham, “And he took butter and milk,” etc.; and this is what is written (in Isaiah 7:15), “Butter and honey shall he eat,” etc.)
It follows that butter, the richest part of the milk, would be the great love (ahavah rabbah) that is above the vessel. This would explain why Avraham served his guests “butter and milk,” and the prophecy “Butter and honey shall he eat.”


אך במי אתה מוצא חמאה של תורה במי שהקיא כו׳ כי דוקא פרישות מביאה לידי קדושה64 שבחי׳ אהבה רבה זו אינה באה
But in whom do you find the butter of Torah? In one who vomits up, etc.; for it is specifically separation that leads to holiness, for this level of great love comes
Yet the butter of Torah is found only in one who “vomits up” the milk, because only separation leads to holiness. This great love comes only after one separates from what is bad.


אלא אחר מדרגת הפרישות שהוא להפריד הרע שבנפש הב המית כו׳ שהוא בחי׳ בירור עה״ד [עץ הדעת] טו״ר [טוב ורע]
only after the rung of separation, which is to separate the evil in the animal soul, etc., which is the level of the refinement (birur) of the Tree of Knowledge of good and evil;
Separation means separating the evil in the animal soul from the good. This is the work of refining (birur) the Tree of Knowledge, in which good and evil are mixed.


והיינו ע״י בחי׳ אהבת עולם ועי״ז יבא אח״כ לבחי׳ קדושה ואה״ר [ואהבה רבה] זו שהוא בחי׳ עץ החיים:65666768
and this is through the level of “love of the world” (ahavas olam). And through this one will afterwards come to the level of holiness and this great love, which is the level of the Tree of Life.
That refining is done through “love of the world” (ahavas olam), the love that is worked for through contemplation. Only after it does one reach holiness and the great love, which is the level of the Tree of Life; so the two loves begin to connect to the Zohar’s two trees.




Section 4 · ¶4–5
The tree by the water, and gathering the soul to G-d
4והנה כתיב והיה כעץ שתול על פלגי מים69 וגו׳. דהיינו בחינת עץ החיים ולא יראה
Now, it is written, “And he shall be like a tree planted by streams of water,” etc.: that is, the level of the Tree of Life. “And he shall not see
The Alter Rebbe brings the image of a tree “planted by streams of water” and identifies this tree with the Tree of Life, the great love from the encompassing light described above. The words that follow, “and he shall not see when heat comes,” are from Jeremiah’s form of the same image.


כי יבא חום70 וכו׳ פי׳ שלא יבטל ויפסיק האהבה זו מחמת חמימות ותאוות לדברים אחרים ח״ו [חס ושלום] כי המקיף מסמא עינים של החיצונים ומים רבים לא יוכלו לכבות את האהבה71 כו׳.
when heat comes,” etc. The meaning is that this love will not be cancelled or interrupted because of heat and desires for other things, G-d forbid; for the encompassing [light] blinds the eyes of the external forces, and “many waters cannot quench the love,” etc.
“Heat” here is the heat of desire for other things. Such desires cannot cancel this love, because the encompassing light “blinds the eyes” of the external forces, the forces of kelipah that would draw the heart away; as the verse says, many waters cannot quench it.




5והנה כתיב אם ישים אליו לבו72 רוחו ונשמתו אליו יאסוף. פי׳ כשישים האדם אל לבו ויעמיק באהבה רבה זו בתשוקה גדולה כמ״ש ואל אישך תשוקתך73 אז אליו ית׳ יאסוף וימשיך למטה תוספת קדושה.
Now, it is written, “If he sets his heart toward Him, his spirit and his soul he will gather to Him.” The meaning is: when a person sets his heart and goes deep into this great love with great longing, as it is written, “and your longing shall be for your husband,” then “to Him,” may He be blessed, “he will gather,” and draw down below an addition of holiness.
The verse from Iyov is read as describing a person who sets his heart on G-d and goes deep into the great love with intense longing, like the longing of the feminine for the masculine. He then gathers his spirit and soul to G-d, and this draws down from above an addition of holiness: the “great deal” of holiness of which the Sages spoke.




Section 5 · ¶6–7
A little below, a great deal from above: yuval
6וזהו אדם מקדש את עצמו מעט74 פי׳ שאינו אלא מעט כמו שאמרו רז״ל [רבותינו זכרונם לברכה] נדמה להם כהר75 וכו׳
And this is [the meaning of] “A person sanctifies himself a little”: that is, it is only a little, as our Sages, of blessed memory, said, “It seems to them like a mountain,” etc.;
The maamar now returns to the Sages’ saying with which it began. A person’s own sanctification is truly only “a little.” The Sages say that to the righteous the evil inclination will seem like a mountain; so too a person’s effort may seem great, but in truth it is small.


אבל באמת אינו כן מקדשין אותו הרבה מלמעלה שממשיך עליו בחינת סוכ״ע ע״י התורה והמצות שהמצות הם איברים דמלכא.7677
but in truth it is not so. “They sanctify him a great deal from above”: that he draws upon himself the level of the light that encompasses all worlds (sovev kol almin) through the Torah and the mitzvos, for the mitzvos are “the limbs of the King.”
“They sanctify him a great deal from above”: through the Torah and the mitzvos he draws upon himself the encompassing light, G-d’s very essence, which is far beyond his own effort. The mitzvos are called “the limbs of the King,” and the next paragraph explains the image.




7והוא כמו למשל שאם תופס באדם באחד מאבריו ימשיכנו אליו וכש״כ [וכל שכן] כשאוחז ביד ימינו והוא ע״י מצות צדקה וחסד דרועא ימינא7879 וכו׳ לכשיתבונן היטב שהתורה
And this is, by way of analogy, like one who takes hold of a person by one of his limbs: he will draw him to himself; and all the more so when he grasps his right hand. And this is through the mitzvah of charity and Chesed (kindness), “the right arm,” etc. When one contemplates well that the Torah
The analogy: whoever takes hold of a person by any of his limbs draws the whole person to himself, all the more so if he grasps his right hand. In the same way a mitzvah is a “limb” of G-d, and doing it takes hold of G-d Himself; the mitzvah of charity and kindness, Chesed, which the Tikkunei Zohar calls “the right arm,” is like grasping His right hand.


והמצות הם מבחי׳ סוכ״ע ועצמותו ית׳ ממש שוכן בתוכם א״כ כשעוסק בהם ומקבל התורה במוחו או עושה המצוה בידו הרי ממשיך עליו אור א״ס ב״ה בעצמותו ממש כו׳,
and the mitzvos are from the level of the light that encompasses all worlds, and His very essence, may He be blessed, dwells within them, then when he occupies himself with them, and receives the Torah in his mind or performs the mitzvah with his hand, he draws upon himself the Infinite Light (Or Ein Sof), blessed be He, in His very essence, etc.
When a person contemplates that the Torah and mitzvos come from the encompassing light, and that G-d’s very essence dwells in them, he understands that studying Torah or doing a mitzvah draws upon him the Infinite Light itself, not only a radiance of it.


וזהו ועל יובל ישלח שרשיו8081 שהוא בחי׳ יובל בחול״ם ויובל במלאפום ושניהם לשון הולכה כמ״ש לך יובילו מלכים שי,82 אלא שבחי׳ יובל במלאפום ר״ל [רוצה לומר] שהוא ית׳ מתנהג ומתמשך למטה ע״י התורה והמצות.
And this is [the meaning of] “and by a stream (yuval) it sends forth its roots”: which is the level of yovel with a cholam and yuval with a melupum, and both are terms of conveying, as it is written, “To You kings shall bring (yovilu) gifts”; only that the level of yuval with a melupum means that He, may He be blessed, is led and drawn below through the Torah and the mitzvos.
This is what the verse means by “by a stream (yuval) it sends forth its roots.” The Alter Rebbe distinguishes two vocalizations of the same letters, yuval (with a melupum, the vowel “u”) and yovel (with a cholam, the vowel “o”); both mean conveying, as in “kings shall bring (yovilu) gifts.” Yuval denotes G-d being conveyed and drawn down to us through the Torah and mitzvos.




Section 6 · ¶8–9
Yovel: the fiftieth gate, above the Tree of Life
8ויובל בחול״ם שהוא מנהיג וממשיך אותנו למעלה כמ״ש יובל היא83 תהיה לכם פי׳ שלכם תהיה אותו היובל שמוליך
And yovel with a cholam is that it leads and draws us upward, as it is written, “It shall be a jubilee (yovel) for you”: that is, that this yovel, which leads
Yovel, with a cholam, is the opposite direction: it leads and draws us upward to G-d. Hence the verse of the jubilee year, “It shall be a jubilee (yovel) for you”: this power that leads us upward is to become ours.


וממשיך ושבתם איש לאחוזתו וגו׳ להתכלל למהוי אחד באחד84 נשיקין כפולים.85 [עמ״ש בפ׳ בראשית ע״פ ושם אחיו יובל86 כו׳.
and draws, shall be yours; “and you shall return, each man to his holding,” etc.: to be included, to become one with One, “doubled kisses.” [See what is written in Parshas Bereishis on the verse “And his brother’s name was Yuval,” etc.
In the jubilee each man returns to his ancestral holding; here this means the soul returns to its root, to be included in G-d and become “one with One.” The “doubled kisses” are a union that goes both ways, from above to below and from below to above. The bracket that opens here, referring to the verse about Yuval in Bereishis, runs to the end of the maamar.




9והנה יובל הוא שנת החמשים דהיינו שער החמשים מנש״ב [מנ׳ שערי בינה]87 וזהו ענין שפי׳ יובל שהוא מנהיג וממשיך אותנו למעלה וכמ״ש במ״א ע״פ וספרתם לכם88 כו׳
Now, the yovel is the fiftieth year, that is, the fiftieth gate of the fifty gates of Binah (understanding). And this is why yovel was explained as that which leads and draws us upward; and as is explained elsewhere on the verse “And you shall count for yourselves,” etc.,
The jubilee is the fiftieth year, matching the fiftieth of the fifty gates of Binah, the highest gate. That is why yovel is the power that leads us upward. The Alter Rebbe refers to his explanation of the counting of the Omer.


תספרו חמשים יום89 ששער החמשים הוא המחבר המאציל א״ס ב״ה לנאצלים כו׳ וז״ש [וזהו שכתוב] והיה כעץ כו׳
“you shall count fifty days”: that the fiftieth gate is what joins the Emanator, the Infinite One (Ein Sof), blessed be He, to the emanated, etc. And this is what is written, “And he shall be like a tree,” etc.,
As explained there, the fiftieth gate is what joins the Emanator, the Infinite One, with the emanated levels. That is why the verse about the tree speaks of yuval.


ועל יובל ישלח שרשיו9091929394959697 שבחי׳ יובל הוא למעלה גם מבחי׳ עץ החיים (כמ״ש בזהר פ׳ אחרי דנ״ח ע״א98 ובפ׳ אמור דצ״ז ע״א ועיין באדר״ז [באדרא זוטא] דר״צ סע״ב [סוף עמוד ב] ובזח״ב [ובזהר חלק ב׳] יתרו דף פ״ג [דף פ״ג] סע״א [סוף עמוד א] משפטים דצ״ח ע״ב.99
“and by a stream (yuval) it sends forth its roots”: for the level of yovel is higher even than the level of the Tree of Life (as is written in the Zohar, Parshas Acharei, page 58a, and Parshas Emor, page 97a; and see the Idra Zuta, page 290b, at the end; and the Zohar, Part II, Yisro, page 83a, at the end; Mishpatim, page 98b.
The tree is the Tree of Life, and it sends forth its roots “by a stream (yuval)”: its root lies in yovel, which is higher than the Tree of Life. The parenthesis lists places in the Zohar where this is discussed.


ועיין בפ׳ חיי שרה דקל״א ע״א ובגמרא פ״ט דבכורות דנ״ה ע״ב יובל שמו וברבות פ׳ אחרי ס״פ כ״ב. ובפ׳ פנחס קרוב לס״פ דרפ״ב א׳. רות רבה ס״פ ויאמר הבי המטפחת דמ״ח ע״ד).
And see Parshas Chayei Sarah, page 131a; and the Gemara, chapter 9 of Bechoros, page 55b, “Yuval is its name”; and Midrash Rabbah, Parshas Acharei, end of section 22; and Parshas Pinchas, near the end of the parsha, page 282a; Ruth Rabbah, end of [the section on] “And he said, ‘Bring the shawl,’” page 48, column d).
The list continues with the Zohar on Chayei Sarah, the Gemara in Bechoros, where Rabbi Meir says the river Euphrates is called Yuval, and passages in the Midrash Rabbah and Ruth Rabbah.


וגם יובן זה עוד ממ״ש בזח״ג [בזהר חלק ג] פ׳ שלח קנ״ח ב׳100 בפי׳ היש בה עץ אם אין101102 שבחי׳ אין הוא למעלה מעלה גם מבחי׳ עץ החיים כו׳
And this will also be understood further from what is written in the Zohar, Part III, Parshas Shelach, page 158b, on the explanation of “Is there a tree in it or not (ayin)?”: that the level of Ayin is far, far above even the level of the Tree of Life, etc.
A further proof comes from the Zohar on the spies’ question, “Is there a tree in it or not (ayin)?” Ayin, “nothing,” is the hidden level beyond all grasp, higher even than the Tree of Life.


ושער החמשים שהוא בחי׳ יובל הוא הממוצע בין אין ליש כמ״ש במ״א.103 ועמ״ש בפרשה ואתחנן בד״ה וידעת היום104105 בפי׳ ויעקוד אברהם כו׳ ממעל לעצים106 כו׳.107
And the fiftieth gate, which is the level of yovel, is the intermediary between nothing (ayin) and something (yesh), as is explained elsewhere. And see what is written in Parshas Va’eschanan, in the discourse beginning “And you shall know this day,” on the explanation of “And Avraham bound,” etc., “above the wood,” etc.
The fiftieth gate, yovel, is the intermediary between Ayin, the hidden source, and yesh, revealed existence. The text also refers to its discourse on the binding of Yitzchak, where Avraham placed him “above the wood,” that is, above the two trees.




Section 7 · ¶10
The sin of the wood-gatherer
10והנה מזה יובן ענין חטא המקושש עצים ביום השבת,108 כי הנה שבתא דלילא109 הוא בחי׳ עליית הבירורים שנתבררו בכל ששת ימי המעשה
Now, from this the matter of the sin of the one who gathered wood on the Shabbos day will be understood. For the Shabbos of the night is the level of the ascent of the refinements (birurim) that were refined in all the six days of work,
Now the sin of the wood-gatherer can be explained. Friday night, “the Shabbos of the night,” is when the refinements (birurim) achieved during the six workdays rise up.


והוא בחינת בירור עה״ד [עץ הדעת] טו״ר [טוב ורע] שנפרד הטוב מהרע ועולה למעלה ומתחבר בעץ החיים ולכן עיקר התגלות בחי׳ אהבה רבה הוא בשבת וכמ״ש במ״א ע״פ ויקהל משה110 כו׳
and it is the level of the refinement of the Tree of Knowledge of good and evil, in which the good is separated from the evil and rises upward and is joined with the Tree of Life. And therefore the main revelation of the level of great love is on Shabbos, as is explained elsewhere on the verse “And Moshe assembled,” etc.
This is the refining of the Tree of Knowledge: the good is separated from the evil, rises and joins the Tree of Life. That is why the great love is revealed above all on Shabbos.


והנה עץ החיים זהו בחי׳ שבתא דיומא ועי״ז אח״כ ועל יובל ישלח שרשיו הוא בחי׳ שבת שבתון שהוא מנחה דשבת עת רצון111 כו׳
Now, the Tree of Life is the level of the Shabbos of the day; and through this, afterwards, “and by a stream (yuval) it sends forth its roots” is the level of “Shabbos Shabboson,” which is the Minchah of Shabbos, “a time of favor,” etc.,
Shabbos day is the level of the Tree of Life itself. After it comes the afternoon of Shabbos, the time of Minchah, called “a time of favor”; this is “Shabbos Shabboson,” the level of yuval, from which the Tree of Life draws its roots.


כמ״ש בזהר ח״ג [חלק ג׳] קכ״ט א׳, וחטא המקושש היינו שעוקר דבר מגידולו היינו שמפריד היש להיות נפרד בפ״ע [בפני עצמו] בבחי׳ דבר נפרד
as is written in the Zohar, Part III, page 129a. And the sin of the gatherer is that he uproots a thing from where it grows; that is, he separates the yesh (something) to be separate by itself, as a separate thing,
The gatherer’s sin falls under the labor of “uprooting a thing from where it grows.” Inwardly this means separating a created thing (yesh) so that it stands as something separate in its own right.


ולא יהיה בטל במקורו המחיה ומהוה אותו כו׳ וביום השבת שאז התחברות עה״ד [עץ הדעת] ועה״ח [ועץ החיים] שהיש בטל כו׳ עליות העולמות כו׳
and not nullified in its source, which gives it life and brings it into being, etc. And on the Shabbos day, when there is the joining of the Tree of Knowledge and the Tree of Life, when the yesh is nullified, etc., the ascents of the worlds, etc.,
Such a thing is then not nullified within its source, which gives it life and being. On Shabbos, when the Tree of Knowledge and the Tree of Life are joined, created existence is nullified in its source and the worlds ascend.


לכן העוקר דבר מגידולו112113114 שהוא להיות יש בפ״ע [בפני עצמו] הפך הביטול במקורו הוא חייב כו׳ כי עי״ז פוגם בעצים הנ״ל עה״ד [עץ הדעת] ועה״ח [ועץ החיים] כו׳,
therefore one who uproots a thing from where it grows, which is [to make it] a yesh by itself, the opposite of self-nullification (bittul) within its source, is liable, etc.; for through this he blemishes the trees mentioned above, the Tree of Knowledge and the Tree of Life, etc.
So one who uproots on Shabbos, making a thing a separate yesh, the opposite of its self-nullification in its source, is liable, because he damages both trees. This ties back to the Zohar with which the maamar began, which describes the gatherer as weighing the two trees against each other.


ועמ״ש מענין עה״ד [עץ הדעת] ועה״ח [ועץ החיים] בפ׳ בראשית ע״פ הן האדם115116 כו׳ ולעיל בד״ה בשעה שהקדימו117 ישראל נעשה118 ובפ׳ בלק בביאור ע״פ מי מנה]:119120
And see what is written on the subject of the Tree of Knowledge and the Tree of Life in Parshas Bereishis on the verse “Behold, the man,” etc.; and above, in the discourse beginning “When Israel put ‘we will do’ first”; and in Parshas Balak, in the explanation of the verse “Who has counted.”]
The closing references point to other discourses on the Tree of Knowledge and the Tree of Life, and the bracket opened in paragraph 8 closes here.



In one’s avodah
Love of G-d is itself a service that needs great toil: a person must contemplate that G-d is his very life until the love is fixed in his heart. He should toil for his livelihood with his hands and outer limbs, not with his heart, and even one who is cool by nature must diminish the pleasures and needs of the body that hinder his service; this separation reveals the great love hidden in him. Then, setting his heart on that love with great longing and occupying himself with the Torah and the mitzvos, above all charity and kindness, he draws G-d’s very essence upon himself, knowing that his own part is only “a little,” however large it may seem.
Questions for discussion
	Why is the second paragraph of Shema, which speaks of serving G-d “with all your heart and with all your soul,” still described as a time when Israel “do not do the will of the Omnipresent”?
	How does the love “with all your soul” differ from the love “with all your might,” and why can only the second never be quenched by “many waters”?
	Why does the name “the Holy One, blessed be He” point to G-d’s essence more than “the Compassionate One” or even Havayah, and why is the love that comes from that level called kedushah?
	What is the orlah that covers the great love, and why must even those who are cool by nature “draw a drop of the blood of the covenant”?
	How do yuval and yovel describe two directions of the bond made through the Torah and the mitzvos, and how does this explain why uprooting a thing from where it grows on Shabbos blemishes both trees?

Sources and references
Notes
Paragraph 1
1שיש שני מיני עצים עץ החיים ועץ הדעת והוא דייק איזה מנהון רב
At the start of Parshas Shelach the Zohar asks what “wood” means in this verse and says the gatherer “was examining these trees, which of them is greater than the other.” The Alter Rebbe takes this as the two trees, the Tree of Life and the Tree of Knowledge.
Zohar, Sh'lach 3:8–5:18ספר הזהר, שלח לך ג׳:ח׳-ה׳:י״ח
2אדם מקדש עצמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיומא (טל, א). זח״ב (יא, ב). זח״ג (לא, ריש ע״ב) [כ].
3אדם מקדש את עצמו מעט מלמטה מקדשין אותו הרבה מלמעלה
On “Sanctify yourselves and be holy,” the Sages taught that a person who sanctifies himself a little is sanctified a great deal, and one who sanctifies himself below is sanctified from above. The maamar asks what this holiness from above is.
Yoma 39a:4–5יומא ל״ט א:ד׳-ה׳
תָּנוּ רַבָּנַן: ״וְהִתְקַדִּשְׁתֶּם וִהְיִיתֶם קְדוֹשִׁים״, אָדָם מְקַדֵּשׁ עַצְמוֹ מְעַט — מְקַדְּשִׁין אוֹתוֹ הַרְבֵּה, מִלְּמַטָּה — מְקַדְּשִׁין אוֹתוֹ מִלְּמַעְלָה, בָּעוֹלָם הַזֶּה — מְקַדְּשִׁין אוֹתוֹ לָעוֹלָם הַבָּא. הֲדַרַן עֲלָךְ אָמַר לָהֶם הַמְמוּנֶּה
William Davidson, Vocalized Aramaic (CC-BY-NC)
4שכינה שרוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, ג.
5שכינה שרויה
Rabbi Chanina ben Teradyon teaches that when two sit together and words of Torah pass between them, “the Shechinah rests among them.” The Alter Rebbe uses this to show that when the Sages mean the resting of the Shechinah they say so plainly.
Pirkei Avot 3:2משנה אבות ג׳:ב׳
… רַבִּי חֲנִינָא בֶן תְּרַדְיוֹן אוֹמֵר, שְׁנַיִם שֶׁיּוֹשְׁבִין וְאֵין בֵּינֵיהֶן דִּבְרֵי תוֹרָה, הֲרֵי זֶה מוֹשַׁב לֵצִים, שֶׁנֶּאֱמַר (תהלים א) וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב. אֲבָל שְׁנַיִם שֶׁיּוֹשְׁבִין וְיֵשׁ בֵּינֵיהֶם דִּבְרֵי תוֹרָה, שְׁכִינָה שְׁרוּיָה בֵינֵיהֶם, שֶׁנֶּאֱמַר (מלאכי ג) אָז נִדְבְּרוּ יִרְאֵי יְיָ אִישׁ אֶל רֵעֵהוּ וַיַּקְשֵׁב יְיָ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי יְיָ וּלְחֹשְׁבֵי שְׁמוֹ. אֵין לִי אֶלָּא שְׁנַיִם, מִנַּיִן שֶׁאֲפִלּוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא קוֹבֵעַ לוֹ שָׂכָר, שֶׁנֶּאֱמַר (איכה ג) יֵשֵׁב בָּדָד …
Rabbi Hanina, the vice-high priest said: pray for the welfare of the government, for were it not for the fear it inspires, every man would swallow his neighbor alive. R. Hananiah ben Teradion said: if two sit together and there are no words of Torah [spoken] between them, then this is a session of scorners, as it is said: “nor sat he in the seat of the scornful…[rather, the teaching of the L-rd is his delight]” (Psalms 1:1); but if two sit together and there are words of Torah [spoken] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
6שאפילו אחד שיושב ועוסק בתורה שכינה עמו
The Gemara derives that even one person who sits and studies Torah has the Shechinah with him, from “In every place where I cause My Name to be mentioned, I will come to you and bless you.”
Berakhot 6a:13–14ברכות ו׳ א:י״ג-י״ד
וּמִנַּיִן שֶׁאֲפִילּוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה שֶׁשְּׁכִינָה עִמּוֹ — שֶׁנֶּאֱמַר: ״בְּכָל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבוֹא אֵלֶיךָ וּבֵרַכְתִּיךָ״. וְכִי מֵאַחַר דַּאֲפִילּוּ חַד, תְּרֵי מִבַּעְיָא?! תְּרֵי — מִכַּתְבָן מִלַּיְיהוּ בְּסֵפֶר הַזִּכְרוֹנוֹת, חַד — לָא מִכַּתְבָן מִלֵּיהּ בְּסֵפֶר הַזִּכְרוֹנוֹת.
And whence is it that even if an individual sits and occupies himself with Torah, the Shekinah is with him ? As it is said, "In every place where I cause My name to be remembered I will come unto thee and will bless thee" (Exod. xx. 24). Since [the Shekinah is] even with one, why mention two ? With two, their words are written in the book of remembrance, but the words of an individual are not so recorded.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
7שאפילו אחד שיושב ועוסק בתורה שכינה עמו
Rabbi Chalafta ben Dosa teaches that when ten sit and study Torah the Shechinah rests among them, and so down to even one, from “In every place where I cause My Name to be mentioned, I will come to you and bless you.”
Pirkei Avot 3:6משנה אבות ג׳:ו׳
רַבִּי חֲלַפְתָּא בֶן דּוֹסָא אִישׁ כְּפַר חֲנַנְיָה אוֹמֵר, עֲשָׂרָה שֶׁיּוֹשְׁבִין וְעוֹסְקִין בַּתּוֹרָה, שְׁכִינָה שְׁרוּיָה בֵינֵיהֶם, שֶׁנֶּאֱמַר (תהלים פב) אֱלֹקִים נִצָּב בַּעֲדַת אֵל. וּמִנַּיִן אֲפִלּוּ חֲמִשָּׁה, שֶׁנֶּאֱמַר (עמוס ט) וַאֲגֻדָּתוֹ עַל אֶרֶץ יְסָדָהּ. וּמִנַּיִן אֲפִלּוּ שְׁלשָׁה, שֶׁנֶּאֱמַר (תהלים פב) בְּקֶרֶב אֱלֹקִים יִשְׁפֹּט. וּמִנַּיִן אֲפִלּוּ שְׁנַיִם, שֶׁנֶּאֱמַר (מלאכי ג) אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וְגוֹ'. וּמִנַּיִן אֲפִלּוּ אֶחָד, שֶׁנֶּאֱמַר (שמות כ) בְּכָל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבֹא אֵלֶיךָ וּבֵרַכְתִּיךָ:
Rabbi Halafta of Kefar Hanania said: when ten sit together and occupy themselves with Torah, the Shechinah abides among them, as it is said: “G-d stands in the congregation of G-d” (Psalm 82:1). How do we know that the same is true even of five? As it is said: “This band of His He has established on earth” (Amos 9:6). How do we know that the same is true even of three? As it is said: “In the midst of the judges He judges” (Psalm 82:1) How do we know …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
8רפ״ו דברכות
That passage cites the same Gemara and gives a related answer: the paragraph “And it will be, if you listen” is still called “not doing the will of the Omnipresent” because the light drawn down by the mitzvos stays hidden, as an encompassing light.
Kehot’s note(לה, ב). [כ]. ראה לעיל פ׳ בשלח ב, ב. אוה״ת ויקרא-ב ע׳ תרנז.
9ואספת דגנך
In the second paragraph of Shema G-d promises rain in its season, “and you shall gather in your grain, your wine and your oil,” so Israel do their own harvesting.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
10“Strangers shall stand and tend your flocks, and foreigners shall be your plowmen and your vinedressers”: in the time this verse foretells, others do Israel’s labor for them.
Isaiah 61:5ישעיהו ס״א:ה׳
וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וּבְנֵי נֵכָר אִכָּרֵיכֶם וְכֹרְמֵיכֶם:
And strangers shall stand and feed your flocks, And aliens shall be your plowmen and your vinedressers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11The Gemara reconciles the two verses: “you shall gather in your grain” speaks of when Israel do not do the will of the Omnipresent, and Isaiah’s verse of when they do. The Alter Rebbe asks how the first can describe those who do not do His will.
Berakhot 35b:7ברכות ל״ה ב:ז׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
12ולעבדו בכל לבבכם
“To love Havayah your G-d and to serve Him with all your heart and with all your soul”: the verse just before “you shall gather in your grain,” which makes the Gemara’s reading puzzling.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
13והוא תמוה . . אך הענין דבפ׳ זו לא נזכר ובכל מאדכם
The note sends the reader to the Maharsha’s commentary on the aggadic passages of the Talmud, on this same Gemara, as a further place for the question raised here and its answer from the missing words “with all your might.”
Kehot’s noteראה גם חדא״ג מהרש״א לברכות שם. או״ת להה״מ פ׳ עקב ד״ה מפני מה. סה״מ תקס״ג ח״ב ע׳ תרעט. סה״מ תקס״ט ע׳ קלה. אוה״ת עקב ע׳ תפא. ובארוכה לקו״ש חי״ב ע׳ 98 ואילך ובהנסמן שם. וראה ספר הערכים-חב״ד ח״א ע׳ תמב.
14ובכל מאודכם
The first paragraph of Shema says “with all your heart, with all your soul and with all your might.” The second paragraph omits the last phrase, and this omission is the key to the answer.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ויהיו בנ״י במדבר
“The Children of Israel were in the wilderness, and they found a man gathering wood on the Shabbos day.” This is the verse the whole maamar sets out to explain.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לב.
16שאפי׳ אחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, ו. ברכות (ו, א). [כ].
Paragraph 2
17איתא בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבח״ג (רסז, א) ושם אי׳ ”כמו רחימותא” ושם בח״ב (נה, ב) ג״כ כמ״ש שם. ול״מ כמ״ש כאן. [כ].
18דלית פולחנא כפולחנא דרחימותא
On “And you shall love Havayah your G-d,” the Zohar says that all service a person offers G-d should be with love, “for there is no service like the love of the Holy One, blessed be He.” The Alter Rebbe’s wording makes love itself the service.
Zohar, Vaetchanan 20:134–21:142ספר הזהר, ואתחנן כ׳:קל״ד-כ״א:קמ״ב
Since the day that Israel were banished from their land there has been no joy before the Holy One, blessed be He. Therefore because of the love which G-d shows to Israel it is written, “thou shalt love the L-rd thy G-d”, which means that man should bind himself to Him with very strong love, and that all service performed by man to G-d should be with love, since there is no service like the love of the Holy One, blessed be He.’ R. Abba said: ‘These words are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19דלית פולחנא כפולחנא דרחימותא
Rabbi Yeisa teaches how much a person should love the Holy One, blessed be He, for there is no service of Him like love, and one who loves Him and serves with love is called His beloved.
Zohar, Beshalach 16:241–17:251ספר הזהר, בשלח ט״ז:רמ״א-י״ז:רנ״א
R. Jose said: ‘How great should be man’s love for the Holy One! Verily, love is the only true worship, and he who worships G-d in love is called “beloved” by Him.’ There is an apparent contradiction in the two verses: “Thine own friend and thy father’s friend forsake not”, and “Withdraw thy foot from thy friend’s house” (Ibid. 25, 17).
The Zohar; London, Soncino Press, 1933 (Public Domain)
20לאהבה את ה״א כי הוא חייך
“To love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” Moshe gives the reason for love within the command itself: G-d is your life.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
21Of Koheles it is said that being wise, “he still taught the people knowledge.” The Alter Rebbe borrows the phrase for Moshe teaching the people how to come to love G-d.
Ecclesiastes 12:9קהלת י״ב:ט׳
וְיֹתֵר שֶׁהָיָה קֹהֶלֶת חָכָם עוֹד לִמַּד־דַּעַת אֶת־הָעָם וְאִזֵּן וְחִקֵּר תִּקֵּן מְשָׁלִים הַרְבֵּה:
And besides that Koheleth was wise, he also taught the people knowledge; yea, he pondered, and sought out, and set in order many proverbs.
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Paragraph 3
22וזהו ובכל נפשכם
The second paragraph of Shema speaks of serving G-d “with all your heart and with all your soul.” The Alter Rebbe identifies “with all your soul” with the love that comes from contemplating G-d as one’s life.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
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23בסש״ב פמ״ד אהבה הכלולה
Tanya, chapter 44, speaks of one love that includes all the levels of ahavah rabbah and ahavas olam, equal in every Jewish soul: loving G-d as a person loves the life of his own soul.
Tanya, Likkutei Amarim 44:3–4תניא, חלק ראשון; ליקוטי אמרים מ״ד:ג׳-ד׳
אַךְ אַחַת הִיא אַהֲבָה הַכְּלוּלָה מִכָּל בְּחִינוֹת וּמַדְרֵגוֹת ״אַהֲבָה רַבָּה״ וְ״אַהֲבַת עוֹלָם״, וְהִיא שָׁוָה לְכָל נֶפֶשׁ מִיִּשְׂרָאֵל, וִירוּשָּׁה לָנוּ מֵאֲבוֹתֵינוּ. וְהַיְינוּ, מַה שֶּׁכָּתַב הַזֹּהַר עַל פָּסוּק: ״נַפְשִׁי אִוִּיתִיךָ בַּלַּיְלָה וְגוֹ׳״ – ״דְּיַרְחִים לְקוּדְשָׁא־בְּרִיךְ־הוּא רְחִימוּתָא דְנַפְשָׁא וְרוּחָא כְּמָה דְאִתְדַּבְּקוּ אִילֵּין בְּגוּפָא וְגוּפָא רָחִים לוֹן וְכוּ׳״. וְזֶהוּ שֶׁכָּתוּב: ״נַפְשִׁי אִוִּיתִיךָ״, כְּלוֹמַר, מִפְּנֵי שֶׁאַתָּה ה׳ ״נַפְשִׁי״ וְחַיַּי הָאֲמִתִּים, לְכָךְ – ״אִוִּיתִיךָ״, פֵּירוּשׁ, שֶׁאֲנִי מִתְאַוֶּה וְתָאֵב לְךָ כְּאָדָם הַמִּתְאַוֶּה …
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24ובכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar explains “with all your might” as a love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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25ובכל מאדך היא אהבה בלי גבול
The note says this teaching, that “with all your might” is a love without limit, is quoted in the Tzemach Tzedek’s Or HaTorah on Parshas Tisa.
Kehot’s noteמובא באוה״ת תשא ע׳ א׳תתקסג.
26וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The life of all the worlds is only from His “breath,” which is not His essence.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
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Kehot’s noteתהלים לג, ו.
27הודו על ארץ ושמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמח, יג.
28הודו על ארץ ושמים
“His splendor is upon earth and heaven.” The verse names earth together with heaven, and even before it: before the encompassing light, earth is like heaven.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
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29בפ׳ ויחי ע״פ חכלילי
In the discourse on “His eyes are darker than wine,” the Alter Rebbe speaks of Israel rising to the level of the vine and the wine that gladdens with the joy of a mitzvah.
Kehot’s noteתו״א מז, א.
30חכלילי
Yaakov’s blessing of Yehudah: “His eyes are darker than wine, and his teeth whiter than milk.” The text refers to its discourse on this verse in Parshas Vayechi.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
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31מים רבים לא יוכלו לכבות
“Many waters cannot quench the love, nor can rivers drown it.” The love from the encompassing light cannot be put out by other loves, because it is not enclothed in a vessel.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
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Kehot’s noteשה״ש ח, ז.
32וכל חד לפום שיעורא דילי׳
The Zohar on “Her husband is known in the gates” teaches that the Holy One, blessed be He, is known to each person according to what he measures in his heart. So too each Jew has this love according to his own measure.
Zohar I, 103aזח״א קג, א
Kehot’s noteזח״א קג, א. ראה תניא פרק מד.
33ועמך כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.” The Alter Rebbe brings it to show that every Jew has this love.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
34ועמך כולם צדיקים
The Zohar opens Parshas Noach with Rabbi Chiya’s exposition of “And your people are all righteous,” praising Israel who labor in Torah and know its ways. The text refers to it here.
Zohar, Noach 1:1–12ספר הזהר, נח א׳:א׳-י״ב
THESE ARE THE GENERATIONS OF NOAH. R. Hiya opened with the text: And thy people are all righteous, they will inherit the land for ever; the branch of my planting, the work of my hands wherein I glory (Is. 60, 21). He said: ‘Happy are the people of Israel, who occupy themselves with the Torah and are familiar with its paths, through following which they will merit the world to come.
The Zohar; London, Soncino Press, 1933 (Public Domain)
35ע׳ בזהר ר״פ נח
The note says the Zohar at the beginning of Parshas Noach, which the text cites for “And your people are all righteous,” is explained in the Tzemach Tzedek’s Or HaTorah at the beginning of Parshas Noach.
Kehot’s noteנתבאר באוה״ת פ׳ נח בתחלתו דף נד, א.
36Of circumcision G-d says, “and it shall be for a sign of a covenant between Me and you.” The “sign of the covenant” is read as the encompassing love.
Genesis 17:11בראשית י״ז:י״א
וּנְמַלְתֶּם אֵת בְּשַׂר עׇרְלַתְכֶם וְהָיָה לְאוֹת בְּרִית בֵּינִי וּבֵינֵיכֶם:
And ye shall be circumcised in the flesh of your foreskin; and it shall be a token of a covenant betwixt Me and you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37Of Shabbos G-d says, “for it is a sign between Me and you for your generations.” The word “sign” again points to the love that stands “between Me and you” as an encompassing level.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
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38פי׳ אות ברית הוא בחי׳ אהבה
The note points to two places in the Tzemach Tzedek’s Or HaTorah as further discussions of “the sign of the covenant” as this encompassing love.
Kehot’s noteראה אוה״ת ואתחנן ע׳ שכד. ופ׳ תשא ע׳ א׳תתקסג.
39חז״ל קראו אותו ית׳ בשם הקב״ה
Kehot’s note points to Berakhot 6a for these words.
Berakhot 6aברכות ו׳ א
Kehot’s noteברכות ו, א. ובכ״מ.
40רחום
Among the Thirteen Attributes G-d is called “Compassionate” (rachum). Such names describe Him by His activity, unlike “Holy.”
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
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Kehot’s noteשמות לד, ו.
41דאיהו וגרמוהי חד
In its introduction the Tikkunei Zohar says of the Sefiros of Atzilus, “He and His vessels are one.” The Alter Rebbe applies this to the Infinite One enclothed within Z’eir Anpin.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ג, ב).
42צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo.” The text refers to its explanation of this verse for more on the name “the Holy One, blessed be He.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
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43נקראת קדושה לשון נוקבא שמקבלת מקדוש
In the Pardes’ entry on Kadosh, Kadosh is in Keser, Tiferes and Yesod, and when Kadosh enters Malchus she is called kedushah. This is the feminine receiving from the masculine that the text describes.
Pardes Rimmonim 23:21–22פרדס רמונים כ״ג:כ״א-כ״ב
… ולא יצדק כי אם בקליפה. אם לא שנאמר כי מפני שהיא נשפעת משם נקראת על שמה וזה דוחק: שבועה היא במלכות וכן מבואר בר״מ (פנחס רנה). ובמ״א (משפט׳ קט״ז) פי׳ כי שבועה ביסוד. ובמ״א פירש כי היא בבינה. והענין כי לשון שבועה פירוש מלשון שביעיות והכוונה כי זאת כלולה משבע קנים ולא תקרא שום ספירה שביעית פירוש כלולה משבע אם לא ע״י היסוד כמו שנבאר בערך שביעית. ונמצאנו למדים ששבועה הוא במלכות בעלייתה אל היסוד. וע״כ השבועה חי ה׳ שהוא היסוד הנקרא חי כנודע. והכל ע״י הבינה כי עיקר …
Pardes Rimonim (Public Domain)
44ואל אישך תשוקתך
G-d tells Chavah, “and your longing shall be for your husband.” The feminine kedushah longs for and receives from the masculine Kadosh.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
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Kehot’s noteבראשית ג, טז.
45ע׳ ברע״מ פ׳ אמור דף צ״ג א׳
The Raaya Mehemna passage is also brought in a discourse in Parshas Emor.
Kehot’s noteמובא לעיל בפ׳ אמור לג, ב.
46ע״פ ראשי המטות
This is the discourse the text refers to.
Kehot’s noteלקמן פ׳ מטות פא, ד.
47ראשי המטות
“And Moshe spoke to the heads of the tribes.” The text refers to its discourse on this verse for the meaning of this holiness and how separation leads to it.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
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48ומלתם את ערלת לבבכם
“Circumcise the foreskin of your heart, and stiffen your neck no more.” The orlah of the heart is the covering that hides the love.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
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Kehot’s noteדברים י, טז. ראה להלן פ׳ תבוא מב, א.
49ע״פ ראה אנכי
This is the discourse on “See, I set before you” that the text refers to.
Kehot’s noteלקמן פ׳ ראה יח, ג.
50ראה אנכי
“See, I set before you today a blessing and a curse.” The text refers to its discourse on this verse for more on removing the orlah.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
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51וערלה אינו לשון אטום
The note says that the point that orlah means a covering rather than a blockage is explained at length in the Tzemach Tzedek’s Or HaTorah on Vayikra.
Kehot’s noteנתבאר בארוכה באוה״ת ויקרא-א ע׳ קמד ואילך.
52יגיע כפיך כי תאכל
“The toil of your hands, when you eat it, you are happy, and it is good for you.” The Alter Rebbe reads it as limiting the toil for a living to the hands, without the heart.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב. נתבאר בארוכה בתו״ח שמות תרכ, א ואילך. ראה לקמן חוקת סו, ג. ד״ה מים רבים — תשל״ח (נדפס בלקו״ש ח״כ ע׳ 276).
53נולד מהול כו׳ אעפ״כ צריכים להטיף דם ברית
The Rambam rules that a child born already circumcised must still have a drop of covenantal blood drawn on the eighth day. The Alter Rebbe applies this to people who are cool by nature.
Mishneh Torah, Circumcision 1:7משנה תורה, הלכות מילה א׳:ז׳
גר שנכנס לקהל ישראל חייב מילה תחלה ואם מל כשהיה עכו״ם צריך להטיף ממנו דם ברית ביום שנתגייר וכן קטן שנולד כשהוא מהול צריך להטיף ממנו דם ברית ביום השמיני אנדרוגינוס והוא הילוד שיש לו זכרות כזכר ונקבות כנקבה צריך למול אותו בשמיני וכן יוצא דופן ומי שיש לו שתי ערלות מלין את שתיהן בשמיני.
A proselyte must, before he can enter the communion of Israel be circumcised. If, while still a gentile, he had already been circumcised, it is requisite to draw a drop of blood from the membrum, on the day when he is received, as a sign of the covenant. Similarly, if a male infant is born with the prepuce absent, it is requisite to draw a drop of blood from the membrum when the infant is eight days old. An androgyne that has both male and female organs is to be …
Wikisource Mishneh Torah (CC-BY-SA) · The Mishneh Torah by Maimonides. trans. by Moses Hyamson, 1937-1949 (Public Domain)
54מיץ חלב יוציא חמאה
“For the churning of milk brings forth butter, and the churning of the nose brings forth blood.” The Sages read the first clause about acquiring Torah.
Proverbs 30:33משלי ל׳:ל״ג
כִּי מִיץ חָלָב יוֹצִיא חֶמְאָה וּמִיץ־אַף יוֹצִיא דָם וּמִיץ אַפַּיִם יוֹצִיא רִיב:
For the churning of milk bringeth forth curd, And the wringing of the nose bringeth forth blood; So the forcing of wrath bringeth forth strife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, לג.
55במי אתה מוצא חמאה של תורה
The school of Rabbi Yannai expounds the verse: the butter of Torah is found in one who vomits up the milk he suckled from his mother’s breasts for its sake. The Alter Rebbe reads it as the separation that leads to the higher love.
Berakhot 63b:17–18ברכות ס״ג ב:י״ז-י״ח
בְּמִי אַתָּה מוֹצֵא חֶמְאָה שֶׁל תּוֹרָה — בְּמִי שֶׁמֵּקִיא חָלָב שֶׁיָּנַק מִשְׁ־דֵּי אִמּוֹ עָלֶיהָ. ״וּמִיץ אַף יוֹצִיא דָם״ — כׇּל תַּלְמִיד שֶׁכּוֹעֵס עָלָיו רַבּוֹ פַּעַם רִאשׁוֹנָה וְשׁוֹתֵק — זוֹכֶה לְהַבְחִין בֵּין דָּם טָמֵא לְדָם טָהוֹר.
With whom dost thou find the cream of Torah? With him who spat out for its sake the milk which he sucked from his mother's breast. "And the wringing of the nose bringeth forth blood" — a disciple with whom his master is the first time angry but he remains silent [under the rebuke] is worthy to distinguish between impure and pure blood.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סג, ב.
56בפ׳ ויחי ע״פ ולבן שנים
On “his teeth whiter than milk,” the Alter Rebbe explains that teeth grind food so it can be digested and nourish the body.
Kehot’s noteתו״א מז, ד.
57ובפ׳ וארא ע״פ וארא
The passage in the discourse on “And I appeared” speaks of the blood as the soul: as food becomes blood and life, so through the mitzvos G-d’s light is drawn onto the soul until it touches its very essence.
Kehot’s noteתו״א נה, סע״ג.
58וארא כו׳ באל שדי
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai.” The text refers to its discourse on this verse in Parshas Va’eira.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59אם הבנים שמחה
“He settles the barren woman of the house as a joyful mother of children.” In Kabbalah “the mother of the children” is Binah, through which the emotive attributes grow.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
60רוחצות בחלב
“His eyes are like doves by streams of water, bathing in milk.” The Zohar reads the milk as the supernal whiteness.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61רוחצות בחלב בחוורא דלעילא
The Idra Rabba explains “bathing in milk” as the eyes being washed in the supernal whiteness, the first whiteness of the good eye, when the watchfulness of compassion is found.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
62ויקח חמאה וחלב
Avraham “took butter and milk” and set them before his guests. The Alter Rebbe connects Avraham, the man of love, with butter, the great love above the vessel.
Genesis 18:8בראשית י״ח:ח׳
וַיִּקַּח חֶמְאָה וְחָלָב וּבֶן־הַבָּקָר אֲשֶׁר עָשָׂה וַיִּתֵּן לִפְנֵיהֶם וְהוּא־עֹמֵד עֲלֵיהֶם תַּחַת הָעֵץ וַיֹּאכֵלוּ:
And he took curd, and milk, and the calf which he had dressed, and set it before them; and he stood by them under the tree, and they did eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ח.
63חמאה ודבש יאכל
“Butter and honey shall he eat, so that he knows to reject evil and choose good.” It is brought as another allusion to butter as the higher love.
Isaiah 7:15ישעיהו ז׳:ט״ו
חֶמְאָה וּדְבַשׁ יֹאכֵל לְדַעְתּוֹ מָאוֹס בָּרָע וּבָחוֹר בַּטּוֹב:
Curd and honey shall he eat, when he knoweth to refuse the evil, and choose the good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64פרישות מביאה לידי קדושה
Rabbi Pinchas ben Yair’s ladder of virtues leads from Torah through separation (perishus) and purity up to holiness. The Alter Rebbe draws on it: the great love called holiness comes only after separation.
Avodah Zarah 20b:10עבודה זרה כ׳ ב:י׳
מִכָּאן אָמַר רַבִּי פִּנְחָס בֶּן יָאִיר: תּוֹרָה מְבִיאָה לִידֵי זְהִירוּת, זְהִירוּת מְבִיאָה לִידֵי זְרִיזוּת, זְרִיזוּת מְבִיאָה לִידֵי נְקִיּוּת, נְקִיּוּת מְבִיאָה לִידֵי פְּרִישׁוּת, פְּרִישׁוּת מְבִיאָה לִידֵי טׇהֳרָה, טׇהֳרָה מְבִיאָה לִידֵי חֲסִידוּת, חֲסִידוּת מְבִיאָה לִידֵי עֲנָוָה, עֲנָוָה מְבִיאָה לִידֵי יִרְאַת חֵטְא, יִרְאַת חֵטְא מְבִיאָה לִידֵי קְדוּשָּׁה, קְדוּשָּׁה מְבִיאָה לִידֵי רוּחַ הַקּוֹדֶשׁ, רוּחַ הַקּוֹדֶשׁ מְבִיאָה לִידֵי תְּחִיַּית הַמֵּתִים, וַחֲסִידוּת גְּדוֹלָה מִכּוּלָּן, שֶׁנֶּאֱמַר: ״אָז דִּבַּרְתָּ בְחָזוֹן לַחֲסִידֶיךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז כ, ב.
65אעפ״כ צריך להטיף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ מילה ז, ז.
66Kehot’s note points to Zohar, Noach 1:1 for these words.
Zohar, Noach 1:1ספר הזהר, נח א׳:א׳
67Kehot’s note points to Zohar, Noach 10:63 for these words.
Zohar, Noach 10:63ספר הזהר, נח י׳:ס״ג
68Kehot’s note points to Zohar, Noach 1:3 for these words.
Zohar, Noach 1:3ספר הזהר, נח א׳:ג׳
Paragraph 4
69והי׳ כעץ שתול על פלגי מים
“He shall be like a tree planted by streams of water, that yields its fruit in its season.” The Alter Rebbe reads the tree as the Tree of Life.
Psalms 1:3תהילים א׳:ג׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־פַּלְגֵי־מָיִם אֲשֶׁר פִּרְיוֹ יִתֵּן בְּעִתּוֹ וְעָלֵהוּ לֹא־יִבּוֹל וְכֹל אֲשֶׁר־יַעֲשֶׂה יַצְלִיחַ:
And he shall be like a tree planted by streams of water, that bringeth forth its fruit in its season, and whose leaf doth not wither; and in whatsoever he doeth he shall prosper.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Jeremiah 17:8ירמיהו י״ז:ח׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־מַיִם וְעַל־יוּבַל יְשַׁלַּח שׇׁרָשָׁיו וְלֹא יִרְאֶה כִּי־יָבֹא חֹם וְהָיָה עָלֵהוּ רַעֲנָן וּבִשְׁנַת בַּצֹּרֶת לֹא יִדְאָג וְלֹא יָמִישׁ מֵעֲשׂוֹת פֶּרִי:
For he shall be as a tree planted by the waters, And that spreadeth out its roots by the river, And shall not see when heat cometh, But its foliage shall be luxuriant; And shall not be anxious in the year of drought, Neither shall cease from yielding fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ג. [לפי נוסח אחד הכת״י שהוא בלי תיבת פלגי, המ״מ הוא ירמי׳ יז, ח והוא התחלת הפסוק דלקמן].
70ולא יראה כי יבא חום
The words here quote Jeremiah 17:8; the passage is shown below.
Jeremiah 17:8ירמיהו י״ז:ח׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־מַיִם וְעַל־יוּבַל יְשַׁלַּח שׇׁרָשָׁיו וְלֹא יִרְאֶה כִּי־יָבֹא חֹם וְהָיָה עָלֵהוּ רַעֲנָן וּבִשְׁנַת בַּצֹּרֶת לֹא יִדְאָג וְלֹא יָמִישׁ מֵעֲשׂוֹת פֶּרִי:
For he shall be as a tree planted by the waters, And that spreadeth out its roots by the river, And shall not see when heat cometh, But its foliage shall be luxuriant; And shall not be anxious in the year of drought, Neither shall cease from yielding fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, ח.
71ומים רבים לא יוכלו לכבות את האהבה
“Many waters cannot quench the love.” It is brought again to show that nothing can put out the love from the encompassing light.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
72אם ישים אליו לבו
In its plain sense the verse says that if G-d set His heart upon man, He would gather his spirit and breath to Himself. The Alter Rebbe reads it of a person setting his heart toward G-d and gathering his spirit and soul to Him.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
73ואל אישך תשוקתך
“And your longing shall be for your husband.” The longing of the feminine for the masculine is the model for the soul’s longing in the great love.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
Paragraph 6
74אדם מקדש את עצמו מעט
“A person sanctifies himself a little; they sanctify him a great deal.” The maamar now explains both halves of the saying.
Yoma 39a:4–5יומא ל״ט א:ד׳-ה׳
תָּנוּ רַבָּנַן: ״וְהִתְקַדִּשְׁתֶּם וִהְיִיתֶם קְדוֹשִׁים״, אָדָם מְקַדֵּשׁ עַצְמוֹ מְעַט — מְקַדְּשִׁין אוֹתוֹ הַרְבֵּה, מִלְּמַטָּה — מְקַדְּשִׁין אוֹתוֹ מִלְּמַעְלָה, בָּעוֹלָם הַזֶּה — מְקַדְּשִׁין אוֹתוֹ לָעוֹלָם הַבָּא. הֲדַרַן עֲלָךְ אָמַר לָהֶם הַמְמוּנֶּה
William Davidson, Vocalized Aramaic (CC-BY-NC)
75נדמה להם כהר
In the time to come G-d will slay the evil inclination; to the righteous it will seem like a high mountain, and to the wicked like a strand of hair. The Alter Rebbe uses the image of something that seems large but is not.
Sukkah 52a:4סוכה נ״ב א:ד׳
כִּדְדָרֵשׁ רַבִּי יְהוּדָה: לֶעָתִיד לָבֹא, מְבִיאוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיֵצֶר הָרָע, וְשׁוֹחֲטוֹ בִּפְנֵי הַצַּדִּיקִים וּבִפְנֵי הָרְשָׁעִים. צַדִּיקִים נִדְמֶה לָהֶם כְּהַר גָּבוֹהַּ, וּרְשָׁעִים נִדְמֶה לָהֶם כְּחוּט הַשַּׂעֲרָה. הַלָּלוּ בּוֹכִין וְהַלָּלוּ בּוֹכִין. צַדִּיקִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ יָכוֹלְנוּ לִכְבּוֹשׁ הַר גָּבוֹהַּ כָּזֶה! וּרְשָׁעִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ לֹא יָכוֹלְנוּ לִכְבּוֹשׁ אֶת חוּט הַשַּׂעֲרָה הַזֶּה! וְאַף הַקָּדוֹשׁ בָּרוּךְ הוּא תָּמֵהַּ עִמָּהֶם, שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ צְבָאוֹת כִּי יִפָּלֵא בְּעֵינֵי שְׁאֵרִית הָעָם הַזֶּה בַּיָּמִים הָהֵם גַּם …
As R. Judah expounded: In the time to come the Holy One, blessed be He, will bring the Evil Inclination and slay it in the presence of the righteous and the wicked. To the righteous it will have the appearance of a towering hill, and to the wicked it will have the appearance of a hair thread. Both the former and the latter will weep; the righteous will weep saying, “How were we able to overcome such a towering hill!” The wicked also will weep saying, “How is it that …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נב, א.
76שהמצות הם אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
77שהמצות הם איברים דמלכא
Tikkun 30 of the Tikkunei Zohar speaks of the 248 commandments as “the commandment of Havayah in each and every limb of the King.” The Alter Rebbe builds on this the image of taking hold of a person by his limb.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 7
78חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם בהקדמה (פתח אלי׳).
79חסד דרועא ימינא
In Patach Eliyahu, Eliyahu describes the Sefiros as the limbs of a body: “Chesed is the right arm, Gevurah the left arm.” The mitzvah of charity and kindness is thus like grasping the King’s right hand.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
80ועל יובל ישלח שרשיו
For what follows here, the two readings yuval and yovel, the note points to two places in the Tzemach Tzedek’s Or HaTorah, on Bereishis and on the Prophets and Writings.
Kehot’s noteהמשך הפסוק דירמי׳ לעיל. ובהבא להלן — ראה אוה״ת בראשית-ג תקפו, א. אוה״ת נ״ך-א ע׳ תק.
81ועל יובל ישלח שרשיו
“Like a tree planted by water, that sends forth its roots by a stream (yuval).” The Alter Rebbe reads yuval as G-d being conveyed down to us.
Jeremiah 17:8ירמיהו י״ז:ח׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־מַיִם וְעַל־יוּבַל יְשַׁלַּח שׇׁרָשָׁיו וְלֹא יִרְאֶה כִּי־יָבֹא חֹם וְהָיָה עָלֵהוּ רַעֲנָן וּבִשְׁנַת בַּצֹּרֶת לֹא יִדְאָג וְלֹא יָמִישׁ מֵעֲשׂוֹת פֶּרִי:
For he shall be as a tree planted by the waters, And that spreadeth out its roots by the river, And shall not see when heat cometh, But its foliage shall be luxuriant; And shall not be anxious in the year of drought, Neither shall cease from yielding fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82לך יובילו מלכים שי
“Because of Your Temple at Jerusalem, kings shall bring You gifts.” The verb yovilu shows that the root of yuval and yovel means conveying.
Psalms 68:30תהילים ס״ח:ל׳
מֵהֵיכָלֶךָ עַל־יְרוּשָׁלָ͏ִם לְךָ יוֹבִילוּ מְלָכִים שָׁי:
Out of Thy temple at Jerusalem, Whither kings shall bring presents unto Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ל.
Paragraph 8
83יובל היא תהי׳ לכם
“You shall proclaim liberty throughout the land… it shall be a jubilee for you, and you shall return, each man to his holding.” The Alter Rebbe reads yovel as the power that leads us upward.
Leviticus 25:10ויקרא כ״ה:י׳
וְקִדַּשְׁתֶּם אֵת שְׁנַת הַחֲמִשִּׁים שָׁנָה וּקְרָאתֶם דְּרוֹר בָּאָרֶץ לְכׇל־יֹשְׁבֶיהָ יוֹבֵל הִוא תִּהְיֶה לָכֶם וְשַׁבְתֶּם אִישׁ אֶל־אֲחֻזָּתוֹ וְאִישׁ אֶל־מִשְׁפַּחְתּוֹ תָּשֻׁבוּ:
And ye shall hallow the fiftieth year, and proclaim liberty throughout the land unto all the inhabitants thereof; it shall be a jubilee unto you; and ye shall return every man unto his possession, and ye shall return every man unto his family.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, י.
84למהוי אחד באחד
In the passage on the secret of Shabbos (Kegavna), the Zohar speaks of the Shechinah uniting below in the secret of One, to be one with One. The Alter Rebbe uses the phrase for the soul’s inclusion in G-d.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
85נשיקין כפולים
There the Torah is called the attachment of spirit to spirit, “doubled kisses”: one attachment is the arousal from above that awakens the arousal from below, and the other the arousal from below that draws the giver’s spirit.
Kehot’s noteוראה גם לקמן פ׳ חקת סו, ג. ראה ע״ח שער הולדת או״א פ״ד. ובמאמרי אדה״א פ׳ חוקת ע׳ א׳תעט מבאר בשם ”הע״ח שכל א׳ כלול מב׳ רוחות דבנשיקין דמשפיע נכלל מרוח המקבל ובנשיקין דמקבל נכלל רוח המשפיע כו׳” ע״ש.
86ושם אחיו יובל
“And his brother’s name was Yuval; he was the father of all who play the harp and flute.” The bracket refers to the discourse on this verse in Parshas Bereishis.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
87שער החמישים מנש״ב
Fifty gates of understanding were created in the world, and all were given to Moshe except one. The fiftieth gate is the one beyond the rest.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כא, ב.
88וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos… seven complete weeks.” The text refers to its discourse on the counting of the Omer.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89תספרו חמשים יום
“Until the day after the seventh week you shall count fifty days.” The fiftieth day corresponds to the fiftieth gate.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90Rabbi Meir says the river Euphrates is called Yuval, citing “like a tree planted by water, that sends forth its roots by a stream (yuval).”
Bekhorot 55b:4בכורות נ״ה ב:ד׳
תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91ועל יובל ישלח שרשיו
The tree “sends forth its roots by a stream (yuval).” The root of the Tree of Life is in yovel, which is above it.
Jeremiah 17:8ירמיהו י״ז:ח׳
וְהָיָה כְּעֵץ שָׁתוּל עַל־מַיִם וְעַל־יוּבַל יְשַׁלַּח שׇׁרָשָׁיו וְלֹא יִרְאֶה כִּי־יָבֹא חֹם וְהָיָה עָלֵהוּ רַעֲנָן וּבִשְׁנַת בַּצֹּרֶת לֹא יִדְאָג וְלֹא יָמִישׁ מֵעֲשׂוֹת פֶּרִי:
For he shall be as a tree planted by the waters, And that spreadeth out its roots by the river, And shall not see when heat cometh, But its foliage shall be luxuriant; And shall not be anxious in the year of drought, Neither shall cease from yielding fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ועל יובל ישלח שרשיו
The text cites the Zohar in Parshas Acharei; according to the Kehot note, it implies there that the “planted tree” is the Tree of Life.
Zohar, Achrei Mot 4:30–5:39ספר הזהר, אחרי מות ד׳:ל׳-ה׳:ל״ט
It is written: “A river went forth from Eden” (Gen. 2, 10). It has been laid down that the name of that river is Jubilee, but in the book of Rab Hamnuna the Elder it is called Life, because life issues thence to the world. We have also laid down that the great and mighty Tree in which is food for all is called the Tree of Life, because its roots are in that Life.
The Zohar; London, Soncino Press, 1933 (Public Domain)
93ועל יובל ישלח שרשיו
The text cites the Zohar in Parshas Emor for yovel being above the Tree of Life.
Zohar, Emor 32:155–34:162ספר הזהר, אמור ל״ב:קנ״ה-ל״ד:קס״ב
1Only the last 3 lines of the Hebrew text appear in our translation. AND YE SHALL COUNT TO YOU FROM THE MORROW AFTER THE SABBATH. Observe that when Israel were in Egypt they were under an alien domination and they were trammelled with uncleanness like a woman in the days of her uncleanness. When they were circumcised, they entered into the holy portion which is called “covenant”, and thereupon the uncleanness left them as the blood of uncleanness leaves a woman. Just as a woman then has to count seven …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94ועל יובל ישלח שרשיו
The text cites the Idra Zuta for yovel being above the Tree of Life.
Zohar, Idra Zuta 19:77–87ספר הזהר, האדרא זוטא י״ט:ע״ז-פ״ז
95ועל יובל ישלח שרשיו
The text cites the Zohar in Parshas Yisro for yovel being above the Tree of Life.
Zohar, Yitro 20:333–343ספר הזהר, יתרו כ׳:של״ג-שמ״ג
96ועל יובל ישלח שרשיו
The text cites the Zohar in Parshas Mishpatim for yovel being above the Tree of Life.
Zohar, Mishpatim 3:85–94ספר הזהר, משפטים ג׳:פ״ה-צ״ד
“The river, the channels thereof shall make glad the city of G-d” (Ps. 46, 8). What are these channels? They are the roots of the willows, which here are called “upper chambers”. These and the roots and the channels-all are rooted in those waters of that mysterious river.
The Zohar; London, Soncino Press, 1933 (Public Domain)
97ועל יובל ישלח שרשיו
The text cites the Zohar in Parshas Chayei Sarah for yovel being above the Tree of Life.
Zohar, Chayei Sara 19:205–214ספר הזהר, חיי שרה י״ט:ר״ה-רי״ד
98בזהר פ׳ אחרי דנ״ח ע״א
On the Zohar in Parshas Acharei cited here, the Tzemach Tzedek’s Or HaTorah on Nach remarks, as the note quotes, that “there it is implied that the planted tree is the Tree of Life.”
Kehot’s note”ושם משמע עץ שתול הוא עץ החיים” — אוה״ת נ״ך-א ע׳ שמה.
99ובפ׳ אמור . . משפטים דצ״ח ע״ב
According to the note, all the sources listed in this parenthesis are copied in the Tzemach Tzedek’s Or HaTorah on Nach, on the verse from Jeremiah.
Kehot’s noteכל המ״מ נעתקו באוה״ת נ״ך-א ע׳ שמה.
100בזח״ג פ׳ שלח קנ״ח ב׳
The note says this Zohar is brought in the same place in Or HaTorah, which refers the reader to a later discourse in Likkutei Torah, Shelach.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ שמה ושם מציין לעיין לקמן מז, ג. וראה גם לקמן פ׳ בלק עד, א.
101היש בה עץ אם אין
Moshe tells the spies to see “whether there is a tree in it or not.” The Zohar reads “not” (ayin) as the level of Ayin.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102היש בה עץ אם אין
The Zohar in Parshas Shelach expounds the spies’ question, which the Alter Rebbe reads as showing that Ayin is far above even the Tree of Life.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
103כמ״ש במ״א
In a supplementary explanation of the counting of the Omer, the discourse explains that the fiftieth gate of Binah is the intermediary between Chochmah, called ayin, and Binah, called yesh.
Kehot’s noteע״ל במדבר (יב, א). [כ].
104בד״ה וידעת היום
There the binding of Yitzchak is the inclusion of Yitzchak’s attribute, awe, in Avraham’s attribute, love.
Kehot’s noteלקמן פ׳ ואתחנן ח, ב.
105וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The text refers to its discourse on this verse in Parshas Va’eschanan.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ויעקוד אברהם כו׳ ממעל לעצים
Avraham bound Yitzchak and placed him on the altar “above the wood.” In the cited discourse the wood is the two trees, and “above” them is the higher level.
Genesis 22:9בראשית כ״ב:ט׳
וַיָּבֹאוּ אֶל־הַמָּקוֹם אֲשֶׁר אָמַר־לוֹ הָאֱלֹקִים וַיִּבֶן שָׁם אַבְרָהָם אֶת־הַמִּזְבֵּחַ וַיַּעֲרֹךְ אֶת־הָעֵצִים וַיַּעֲקֹד אֶת־יִצְחָק בְּנוֹ וַיָּשֶׂם אֹתוֹ עַל־הַמִּזְבֵּחַ מִמַּעַל לָעֵצִים:
And they came to the place which G-d had told him of; and Abraham built the altar there, and laid the wood in order, and bound Isaac his son, and laid him on the altar, upon the wood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107בפ׳ בראשית ע״פ ושם אחיו יובל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ז, ד.
Paragraph 10
108המקושש עצים ביום השבת
The man found gathering wood on the Shabbos day; the maamar now explains his sin.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109שבתא דלילה
The note says the Mitteler Rebbe explains there that the level of the Tree of Knowledge of good and evil rises on Shabbos night.
Kehot’s noteנתבאר במאמרי אדה״א במדבר-ג ע׳ א׳רנג דבחי׳ עה״ח טו״ר עולה בליל שבת ע״ש.
110ויקהל משה
“And Moshe assembled the whole congregation of the Children of Israel,” before commanding the Shabbos. The text refers to its discourse on this verse.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111מנחה דשבת עת רצון
The text cites the Zohar, Part III, page 129a, for the Minchah of Shabbos as “a time of favor.”
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
112העוקר דבר מגידולו
The Gemara classes uprooting a thing from where it grows under the labors forbidden on Shabbos. The Alter Rebbe sees in it the inner meaning of the gatherer’s sin.
Shabbat 107b:12שבת ק״ז ב:י״ב
אָמַר מָר בַּר הַמְדּוּרֵי אָמַר שְׁמוּאֵל: הוֹשִׁיט יָדוֹ לִמְעֵי בְּהֵמָה וְדִלְדֵּל עוּבָּר שֶׁבְּמֵעֶיהָ — חַיָּיב. מַאי טַעְמָא? אָמַר רָבָא: בַּר הַמְדּוּרֵי אַסְבְּרַהּ לִי, לָאו אָמַר רַב שֵׁשֶׁת: הַאי מַאן דִּתְלַשׁ כְּשׁוּתָא מֵהִיזְמֵי וְהִיגֵי מִיחַיַּיב מִשּׁוּם עוֹקֵר דָּבָר מִגִּידּוּלוֹ. הָכָא נָמֵי, מִיחַיַּיב מִשּׁוּם עוֹקֵר דָּבָר מִגִּידּוּלוֹ. אָמַר אַבָּיֵי: הַאי מַאן דִּתְלַשׁ
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קז, ב. רמב״ם הל׳ שבת ח, ג. טושו״ע סשל״ו. נתבאר במאמרי אדה״א במדבר-ג ע׳ א׳רנג. אוה״ת במדבר כרך-ו ע׳ א׳תתכא.
113העוקר דבר מגידולו
The Rambam rules that one who uproots anything from where it grows on Shabbos is liable for the labor of reaping.
Mishneh Torah, Sabbath 8:3משנה תורה, הלכות שבת ח׳:ג׳
הַקּוֹצֵר כִּגְרוֹגֶרֶת חַיָּב. וְתוֹלֵשׁ תּוֹלֶדֶת קוֹצֵר הוּא. וְכָל הָעוֹקֵר דָּבָר מִגִּדּוּלוֹ חַיָּב מִשּׁוּם קוֹצֵר. לְפִיכָךְ צְרוֹר שֶׁעָלוּ בּוֹ עֲשָׂבִים וּכְשׁוּת שֶׁעָלָה בַּסְּנֶה וַעֲשָׂבִים שֶׁצָּמְחוּ עַל גַּב הֶחָבִית. הַתּוֹלֵשׁ מֵהֶן חַיָּב שֶׁזֶּה הוּא מְקוֹם גִּדּוּלָן. אֲבָל הַתּוֹלֵשׁ מֵעָצִיץ שֶׁאֵינוֹ נָקוּב פָּטוּר מִפְּנֵי שֶׁאֵין זֶה מְקוֹם גִּדּוּלוֹ. וְעָצִיץ נָקוּב בִּכְדֵי שֹׁרֶשׁ קָטָן הֲרֵי הוּא כְּאֶרֶץ וְהַתּוֹלֵשׁ מִמֶּנּוּ חַיָּב:
One who reaps [something] the size of a dried fig is liable. And one who severs [a plant] is [doing a] subcategory of reaping. And anyone who uproots something from [the source of] its growth is liable for reaping. Hence one who severs grass from a rock, dodder that grew on a bush or grass that grew on top of a barrel is liable – as this the place of their growth. But one who severs [a plant] from a pot without a hole is exempt, as this is not …
Torat Emet 363 (Public Domain) · Sefaria Edition. Translated by R. Francis Nataf, 2019 (CC-BY)
114העוקר דבר מגידולו
The Shulchan Aruch gives the laws of trees and plants on Shabbos, which rest on the prohibition of detaching anything from where it grows.
Shulchan Arukh, Orach Chayim 336:13שולחן ערוך, אורח חיים של״ו:י״ג
אסור להשתמש בצדדי האילן אבל בצדי צדדין מותר לפיכך אסור לסמוך הסולם לצידי האילן דכי סליק ביה משתמש בצדדין אבל אם יש יתד תקועה בצדי האילן מותר לסמוך סולם עליו דהוי ליה יתד צדדין וסולם צידי צדדין ואם נעץ בו יתד ותולה בו כלכלה היתד נקרא צדדין והכלכלה כצדי צדדין: הגה ומותר ליגע באילן ובלבד שלא ינידנו (ב״י בשם אורחות חיים) בור עמוק אפי׳ מאה אמה מותר לירד ולעלות ומטפס ויורד ומטפס ועולה ולא חיישינן שמא יעקור קרקע בירידתו ועלייתו: (טור):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
115בפ׳ בראשית ע״פ הן האדם
the passage shares nothing with the note
Kehot’s noteבתו״א פ׳ בראשית.
116הן האדם
“Behold, the man has become like one of us, knowing good and evil.” The text refers to its discourse on this verse in Parshas Bereishis on the two trees.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117בד""ה בשעה שהקדימו
That discourse speaks of the great revelation at the giving of the Torah, when their souls flew out at every word and their impurity ceased, and of the Sages’ reading “engraved (charus) on the tablets” as “freedom (cheirus)” from the angel of death and from subjugation until the sin of the Golden Calf.
Kehot’s noteלעיל פ׳ במדבר יג, ג.
118בשעה שהקדימו ישראל נעשה
When Israel said “we will do” before “we will hear,” a heavenly voice asked who had revealed to them this secret of the ministering angels. The text refers to its discourse on these words.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
119ובפ׳ בלק בביאור ע״פ מי מנה
the passage shares nothing with the note
Kehot’s noteלהלן סט, ב.
120מי מנה
“Who has counted the dust of Yaakov?” The text refers to its explanation of this verse in Parshas Balak.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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קצת ביאור ע״פ מקושש עצים הנ״ל
A brief explanation of “gathering wood”
“Doing the will of the Omnipresent” is love for the encompassing light, “with all your might,” a level above the service of raising sparks through labor. The wood-gatherer’s sin, like the golden calf, separated Malchus, the “seven,” from the “six” attributes of Z’eir Anpin and so darkened her, though G-d never fully withdraws His watch over Israel.
The maamar in brief
This supplement to the maamar on the wood-gatherer defines “doing the will of the Omnipresent.” Makom, “Place,” is Malchus, the light that fills all worlds, diminished to give life to Beriah, Yetzirah and Asiyah; its will is the Keser of Rachel, which stays “in the heavens” of Z’eir Anpin. From midnight Malchus sings with longing to rise, and David’s songs made her a vessel. Love “with all your soul” corresponds to her nine Sefiros; only love “with all your might,” for the encompassing light, is the will of the Omnipresent. So the Shema’s second paragraph promises “you shall gather in your grain”: labor still raises sparks and rectifies Nukva. In the future the nations will do that work while Israel “eat from what is prepared”; for now the law follows Rabbi Yishmael. From Rabbeinu Bachya’s reading of mekoshesh as “from the line of six,” the Alter Rebbe explains that the calf separated six, Tiferes, from seven, Malchus, by crediting the constellations with power, while Israel, am zu, join zayin to vav through faith in providence. The gatherer likewise cut the Tree of Knowledge from the Tree of Life, darkening Malchus, yet G-d, like a sleeping gazelle, keeps one eye open.

Outline
	1HeadingA brief further explanation of the verse about the man “gathering wood.”¶1
	2The will of the Omnipresent, and the separation of six from sevenMakom is Malchus and its will is the Keser of Rachel; love “with all your might” for the encompassing light is the will of the Omnipresent, above labor that rectifies Nukva. Rabbeinu Bachya’s mi-kav shesh, the six hours of Moshe’s delay and the calf show a separation of Tiferes from Malchus, the opposite of am zu, the joining of zayin to vav through faith in providence; the gatherer did the same, and Malchus became “swarthy.”¶2
	3The six lights of the sunThe Zohar reads sheshezafatni as “six”: the sun shines with six lights, and when it withdraws they all withdraw.¶3
	4The gazelle’s open eyeThe withdrawal is partial: as a gazelle sleeps with one eye open, G-d looks upon Israel with both eyes when they do His will and with one eye when they do not.¶4


Key concepts
	Makom (Place)מקום
	A name of G-d, “the place of the world.” Here it is Malchus, the light that fills all worlds, which was diminished to give life to Beriah, Yetzirah and Asiyah.

	The will of the Omnipresentרצונו של מקום
	The will above Makom: the Keser, and in particular the Atik, of Nukva. In a person’s service it is love “with all your might” for the light that encompasses all worlds.

	With all your soul, with all your mightבכל נפשך, בכל מאדך
	Two levels of love for G-d. The first corresponds to the nine lower Sefiros of Malchus and still works through worldly labor; the second, the heart’s desire, is the “canopy” and the encompassing light.

	From the line of sixמקו שש
	Rabbeinu Bachya’s reading of mekoshesh: the gatherer left the middle line of the six extremities. The Alter Rebbe reads it as separating Malchus, the seventh, from the six attributes, the Tree of Knowledge from the Tree of Life.

	This people (am zu)עם זו
	Israel’s name read as the joining (im, “with”) of zayin, the seventh attribute, Malchus, with vav, the six, Tiferes, the Tree of Life, through faith in individual providence.

	Havayah is Elokimהוי׳ הוא האלקים
	The supernal unity of G-d who transcends nature with G-d as hidden within it. Crediting the constellations with power of their own, as at the calf, breaks it; believing that they are only an axe in the hewer’s hand joins it.


Section 1 · ¶1
Heading
1קצת ביאור ע״פ מקושש עצים1 הנ״ל
A brief explanation of [the verse] “gathering wood,” mentioned above.
The heading introduces a short supplement to the preceding maamar, which opened with the verse about the man found “gathering wood” on Shabbos in the wilderness. The notes that follow explain what “doing the will of the Omnipresent (Makom)” means, and why the gatherer’s sin is understood as a separation of Malchus from the six attributes above it, which leaves her dark.




Section 2 · ¶2
The will of the Omnipresent, and the separation of six from seven
2הנה פי׳ עושים רצונו של מקום וכו׳ כי מקום הוא בחי׳ ממכ״ע [ממלא כל עלמין]2 הוא מקומו של עולם3 ואין העולם מקומו
Now, the meaning of “doing the will of the Omnipresent (Makom),” etc.: for Makom (Place) is the level of the light that fills all worlds (memalei kol almin): “He is the place of the world, and the world is not His place.”
The Sages contrast times when Israel “do the will of the Omnipresent” with times when they do not (Berachos 35b), and G-d is called Makom, “Place,” because “He is the place of the world” (Bereishis Rabbah 68:9). The Alter Rebbe identifies this Makom with the light that fills all worlds: the Divine power that enters each world and gives it its existence, its “place.”


הנה מקום אתי4 לכי ומעטי א״ע [את עצמו]5 שנעשית ראש לשועלים6 להחיות בי״ע בחי׳ מקום ורצונו של מקום שהוא כתר דרחל
“Behold, there is a place with Me”: [to it was said,] “Go and diminish yourself,” so that it became “a head to foxes,” to give life to Beriah, Yetzirah and Asiyah: [this is] the level of Makom. And “the will of the Omnipresent” is the Keser (the Crown) of Rachel,
“Behold, there is a place with Me” (Exodus 33:21) is read as Malchus, the level that is “with” G-d. Like the moon in the Talmud (Chullin 60b), Malchus was told “Go and diminish yourself,” and so, instead of being the last of the higher levels, it became “a head to foxes,” the head of the lower worlds of Beriah, Yetzirah and Asiyah, to which it gives life. “The will of the Omnipresent,” the will above this Makom, is the Keser, the crown, of Rachel, the configuration of Malchus.


כי לעולם דברך נצב בשמים7 שכתר דרחל הוא בשמים ז״א בעלה וט״ס [וט׳ ספירות] אחרונות דילה הם
for “Forever, Your word stands firm in the heavens”: the Keser of Rachel is “in the heavens,” [which is] Z’eir Anpin (the emotive attributes), her husband, while her last nine Sefiros are
“Your word” in “Forever, Your word stands firm in the heavens” (Psalms 119:89) is Malchus, the Divine speech. Its crown, its Keser, stays “in the heavens,” in Z’eir Anpin, which is called “heavens” and is Rachel’s “husband,” her partner; only the rest of her goes down.


לבדם שירדו למטה בעולם הבריאה8 [עמ״ש מזה פ׳ במדבר ועיין מק״מ [מקדש מלך] בפ׳ בחקתי דקי״ג ע״ב בשם הרח״ו [הרבי חיים ויטאל] ט׳ חלקים שבבריאה כו׳ ע״ש]
the only ones that descended below, into the World of Beriah (Creation). [See what is written about this in Parshas Bamidbar; and see the Mikdash Melech on Parshas Bechukosai, folio 113b, in the name of Rabbi Chaim Vital: “the nine parts that are in Beriah,” etc. See there.]
Only the nine lower Sefiros of Malchus descend into the World of Beriah to give it life, while her Keser remains above. The bracket points to a discussion in Likkutei Torah on Bamidbar and to the Mikdash Melech, a commentary on the Zohar, which speaks in Rabbi Chaim Vital’s name of nine parts in Beriah.


והנה מחצות לילה נקודת רחל (עיין מק״מ [מקדש מלך] פ׳ אמור ד״צ ע״א) תחת המטה (ע׳ [עיין] ביונת אלם פצ״ג)
Now, from midnight on, the point of Rachel (see the Mikdash Melech, Parshas Emor, folio 90a), beneath the bed (see Yonas Elem, chapter 93),
From midnight on, the text says, Malchus, here called “the point of Rachel,” begins to sing with longing to rise. The Alter Rebbe places this point “beneath the bed” and refers to two Kabbalistic works, the Mikdash Melech on Parshas Emor and Yonas Elem, for the background.


משבחת ומזמרת בתשוקה נפלאה נר אלקים9 העולה מאליה10 בדביקה וחשיקה להתכלל בא׳ ממדותיו ית׳ שבבחי׳ אצי׳ דאיהו וגרמוהי חד כנ״ל וכמ״ש למען יזמרך כבוד11 כו׳
praises and sings with wondrous longing, [as] “the lamp of G-d,” rising of its own accord, with cleaving and passionate desire, to be included in one of His attributes, blessed be He, that are in the level of Atzilus (Emanation), where “He and His vessels (ihu vegarmohi) are one,” as mentioned above. And as it is written, “So that glory may sing praise to You,” etc.,
From midnight Malchus praises and sings, longing to rise and be included in one of G-d’s attributes in Atzilus, where the Divine light and its vessels are one. Like the Menorah’s flame, which the Talmud describes as rising of itself (Shabbos 21a), she rises of her own accord; and “So that glory may sing praise to You” (Psalms 30:13) is read as Malchus, called “glory,” singing to G-d.


לעולם אודך שדוד המלך ע״ה [עליו השלום] הי׳ [היה] מרכבה לבחי׳ מלכות ואמר שירות ותשבחות תמיד כדי לעשות לה כלי כדי שתהיה מזמרת.
“forever I will thank You”: for King David, peace be upon him, was a chariot for the level of Malchus (sovereignty), and he recited songs and praises constantly, in order to make a vessel for her, so that she would sing.
The verse continues “forever I will thank You.” King David was “a chariot” for Malchus, wholly given over to it as a chariot is to its rider, and his constant songs and praises made a vessel through which Malchus herself could sing.


וזהו מזמור לדוד כמ״ש בזהר (קדושים פ״ד א׳) בענין דוד שפירא12 וכו׳ וזהו ולא שכיך כו׳
And this is [the meaning of] “A psalm of David,” as is explained in the Zohar (Kedoshim, 84a) concerning “David, the beautiful,” etc.; and this is [the meaning of] “and is not stilled,” etc.
“A psalm of David” is connected with this, and the Alter Rebbe refers to the Zohar on Kedoshim on “David, the beautiful.” The phrase “and is not stilled” matches “and not be silent” in the verse just quoted: the unceasing song of Malchus.


ולכן יתכן שתהא פולחנא דרחימותא בכל נפשך הנ״ל ועדיין אין עושין רצונו של מקום כנ״ל, דהיינו אהבת ה׳ ית׳ לבחי׳ סוכ״ע
Therefore it is possible for there to be “the service of love” of “with all your soul,” mentioned above, and still [they are] not doing the will of the Omnipresent, as mentioned above, that is, the love of G-d, blessed be He, for the level of the light that encompasses all worlds (sovev kol almin)
So a person can serve G-d out of love “with all your soul” and still not be “doing the will of the Omnipresent.” That higher service is a love for the light that encompasses all worlds, the Divine light too great to enter them, and it is the “with all your might” that the next lines explain.


(שבפרטות הוא עתיק דנוקבא ר״ל [רוצה לומר] כמש״ל [כמה שכתוב לעיל] שכתר דנוק׳ [דנוקבא] נק׳ רצונו של מקום ולמטה זהו בחי׳ בכל מאדך.13 וענין בחי׳ ט״ס [ט׳ ספירות] דנוק׳ [דנוקבא] זהו למטה בחי׳ בכל נפשך כו׳, ויובן עוד ענין זה ממ״ש במ״א ע״פ
(which, in particular, is Atik of Nukva (the feminine / Malchus); that is to say, as was explained above, that the Keser of Nukva is called “the will of the Omnipresent,” and below, this is the level of “with all your might.” And the matter of the level of the nine Sefiros of Nukva: below, this is the level of “with all your soul,” etc. This matter will be understood further from what is explained elsewhere on [the verse]
In detail, the will of the Omnipresent is “Atik of Nukva,” the innermost core of Malchus’s crown, and in a person’s service it corresponds to “with all your might,” a love beyond measure. The nine Sefiros of Nukva correspond to “with all your soul,” a lower love; the Alter Rebbe refers to a fuller treatment elsewhere.


כי על כל כבוד חופה14 כבוד כלה הוא אהבת בכל נפשך למען יזמרך כבוד כו׳ ובכל מאדך רעותא דליבא זהו בחי׳ חופה ומקיף כו׳ כתר דנוק׳ [דנוקבא] כו׳ ובאתעדל״ת [ובאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] ממשיך התגלות סוכ״ע כו׳ ע״ש.
“For over all the glory [shall be] a canopy”: “the glory” of the bride is the love of “with all your soul”: “so that glory may sing praise to You,” etc.; and “with all your might” is the desire of the heart (re’usa de’liba): this is the level of the “canopy” and of an encompassing [light] (makif), etc., the Keser of Nukva, etc.; and through an arousal from below (isarusa dilesata), an arousal from above (isarusa dileila) draws down the revelation of the light that encompasses all worlds, etc. See there.
In the discourse on “For over all the glory [shall be] a canopy” (Isaiah 4:5), the bride’s “glory” is the love “with all your soul,” Malchus singing to G-d. Above it, “with all your might,” the heart’s deepest desire, is the “canopy,” an encompassing light, the Keser of Nukva; and when this love is roused below, it draws down from above a revelation of the encompassing light.


וזהו עושין רצונו של מקום ע״ד עושי דברו והדר לשמוע15 כו׳ כמבואר בד״ה בשעה שהקדימו כו׳ הנ״ל)
And this is “doing the will of the Omnipresent,” in the manner of “those who do His word,” and [only] then “to hearken,” etc., as is explained in the discourse beginning “At the time when they put [‘we will do’] first,” etc., mentioned above.)
“Those who do His word, to hearken to the voice of His word” (Psalms 103:20) puts doing before hearing, as the Talmud notes (Shabbos 88a) in praising Israel for saying “we will do” before “we will hear.” So “doing the will of the Omnipresent” is a commitment that comes before and beyond understanding, as the discourse “At the time when they put ‘we will do’ first” explains.


שהוא ובכל מאדך ולכך נאמר גבי בחי׳ ובכל נפשכם16 ואספת דגנך17 וגו׳ מחמת שהוא עדיין בזו המדרגה להעלות ניצוצין קדישין המפוזרים בעסק מו״מ [משא ומתן] ובחרישה ובזריעה כו׳.
which is “and with all your might.” Therefore, regarding the level of “and with all your soul,” it is said, “And you shall gather in your grain,” etc., because it is still at this rung: to elevate the holy sparks scattered in the business of commerce, and in plowing and in sowing, etc.
Closing the parenthesis: the will of the Omnipresent is “with all your might.” The second paragraph of the Shema speaks only of “all your heart and all your soul” (Deuteronomy 11:13) and then says “And you shall gather in your grain,” because at that level a person’s task is still to raise the holy sparks hidden in business, plowing and sowing.


וזהו שאמר רשב״י [רבי שמעון בר יוחאי]18 ע״ה [עליו השלום] אדם חורש בשעת כו׳ שהוא רק תיקון נוקבא בחי׳ מקום הנ״ל,
And this is what Rabbi Shimon bar Yochai, peace be upon him, said: “A man plows at the time of [plowing],” etc.: that it is only the rectification of Nukva, the level of Makom mentioned above.
Rabbi Shimon bar Yochai objected: if a man plows in plowing time and sows in sowing time, what will become of the Torah? (Berachos 35b). The Alter Rebbe explains that such labor only rectifies Nukva, the level of Makom, the Divine life within the world.


אבל לעתיד ועמדו זרים19 ורעו וגו׳ שיהיו טפלים לישראל שיקיימו מצות שהאשה חייבת בהן וכמ״ש
But in the time to come, “And strangers shall stand and shepherd,” etc.: that they will be subordinate to Israel, that they will fulfill the mitzvos in which a woman is obligated; and as it is written,
In the time to come, “strangers shall stand and shepherd your flocks” (Isaiah 61:5): the nations will do the labor, as subordinates of Israel. The text says they will keep the mitzvos in which a woman is obligated; in the terms of this discourse, their work belongs to the rectification of Nukva, the level of Makom.


כי אז אהפוך אל עמים20 שפה ברורה כו׳ ויוכלו לעלות גם הם כו׳ רק שיהיו טפלים לישראל ע״י חרישה וזריעה.
“For then I will turn to the peoples a pure language,” etc., and they too will be able to ascend, etc., only that they will be subordinate to Israel, through plowing and sowing.
Zephaniah foretells that the nations will be given “a pure language” to serve G-d together (Zephaniah 3:9). So they too will be able to rise, through plowing and sowing and as subordinates of Israel.


אבל ישראל עצמן מפני שיהיו בבחינת ובכל מאודכם דהיינו תשוקה ורצון המקום לבחי׳ סוכ״ע לא יוכלו להשפיל עצמן לתקן בחי׳ מקום אלא שיאכלו מן המוכן.
But Israel themselves, because they will be at the level of “and with all your might,” that is, the longing and will of Makom for the level of the light that encompasses all worlds, will not be able to lower themselves to rectify the level of Makom; rather, they will eat from what is prepared.
Israel, at the level of “with all your might,” the yearning of Makom itself for the encompassing light, will be beyond the task of rectifying Makom through labor. They will “eat from what is prepared,” receiving sustenance without toil.


(ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בהר בטעמי21 מצות כי בימי החול כו׳ שני מציאות והכנות כו׳ והנה בשנה הז׳ כו׳ ע״ש ועמ״ש ע״פ והיה מדי חדש בענין ר״ח שאינו נק׳ בלש ון הפסוק יום המעשה כו׳ יעו״ש [יעויין שם] הטעם).
(And see the Likkutei Torah of the Arizal, Parshas Behar, in Ta’amei HaMitzvos: “for on the weekdays,” etc., “two existences and preparations,” etc., “and in the seventh year,” etc. See there. And see what is written on [the verse] “And it shall be, from one new moon to the next,” concerning Rosh Chodesh, that in the language of the verse it is not called “a day of work,” etc. See there for the reason.)
The parenthesis points to the Arizal’s Ta’amei HaMitzvos on Parshas Behar, which contrasts the weekdays, with their “preparations,” and the seventh year, and to the discourse on “And it shall be, from one new moon to the next” (Isaiah 66:23), which explains why Rosh Chodesh is not called a “day of work.” Both are given as parallels to a time when labor gives way to what is already prepared.


משא״כ אכילה הוא ענין אחר שיש בחינה זו גם למעלה אכלו רעים22 וגם למטה מחזק המוח שממשיך מלמעלה מן הזמן בתוך הזמן בתורה.
Eating, however, is a different matter, for this aspect exists also above, “Eat, friends,” and also below: it strengthens the mind, which draws down from what is above time into time, in the Torah.
Eating differs from plowing and sowing because it has a counterpart above: “Eat, friends” (Song of Songs 5:1). Below, food strengthens the mind, which through the Torah draws what is above time into time; so in the future Israel will still eat, though they will not toil.


ומיהו זהו לעתיד, אבל אנו עכשיו קיי״ל [קיימא לן] כרבי ישמעאל דאמר הנהג בהן מנהג דרך ארץ.
However, this is for the time to come; but we, now, hold as law like Rabbi Yishmael, who said, “Conduct yourself with them in the way of the world (derech eretz).”
All this is for the future. For now the law follows Rabbi Yishmael, who taught that Torah study is to be combined with “the way of the world,” earning a living (Berachos 35b).


וכמ״ש ואספת דגנך כו׳ באספך מגרנך23 כו׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] הרבה עשו כרבי ישמעאל ועלתה בידם. והבחיי הקשה על לשון מקושש דהו״ל [דהוה ליה] מלקט24
And as it is written, “And you shall gather in your grain,” etc., [and] “when you gather in from your threshing floor,” etc. And our Sages, of blessed memory, said, “Many acted as Rabbi Yishmael, and it went well for them.” And [Rabbeinu] Bachya raised a difficulty about the expression mekoshesh (“gathering”), for it should have said melaket,
“And you shall gather in your grain” (Deuteronomy 11:14) and “when you gather in from your threshing floor” (Deuteronomy 16:13) speak of ordinary labor, and the Talmud reports that many who followed Rabbi Yishmael succeeded. Turning back to the wood-gatherer, the Alter Rebbe cites Rabbeinu Bachya’s question: why does the Torah say mekoshesh, a word used for gathering straw, rather than melaket, the usual word for gathering wood?


ולכן פי׳ שרומז מקו שש ר״ל [רוצה לומר] שהפריד בענין ששה קצוות העליונים שהם הששה מדות העליונות כו׳ ע״ש.
and therefore he explained that it alludes to mi-kav shesh (“from the line of six”), meaning that he made a separation in the matter of the six supernal extremities, which are the six supernal attributes, etc. See there.
Bachya answers that mekoshesh hints at mi-kav shesh, “from the line of six”: the world stands on six extremities, and the gatherer, by desecrating Shabbos, left the middle line of the six and denied the seventh. The Alter Rebbe reads this as a separation within the six supernal attributes.


ויש לבאר דבריו ע״פ מ״ש רז״ל [רבותינו זכרונם לברכה] (פ״ט דשבת דפ״ט ע״א) ע״פ כי בושש משה252627 באו שש28 שעות29 ולא בא כו׳. וברבות כי תשא פמ״א [פרק מ״א / פרשה מ״א] קנ״ו ב׳.
His words can be explained according to what our Sages, of blessed memory, said (chapter 9 of Shabbos, folio 89a) on [the verse] “For Moshe delayed (boshesh)”: “Six (shesh) hours came (ba’u), and he had not come,” etc. And in the Rabbah on Ki Sisa, section 41, [folio] 156b.
The Talmud (Shabbos 89a) reads “For Moshe delayed (boshesh)” (Exodus 32:1) as “six (shesh) hours came (ba’u)”: Moshe had said he would return at the start of the sixth hour, and when it came and he had not, the people turned to the golden calf. The Midrash on Ki Sisa says the same (Shemos Rabbah 41:7).


ובפ׳ בהעלותך קרוב לס״פ (דף רס״ה ג׳) והרי ששה שעות ויותר ולא ירד30 כו׳ וע׳ מזה בזח״ב [בזהר חלק ב׳] כי תשא (דקצ״א ע״ב) פקודי (דרל״ו ב׳).
And on Parshas Beha’alos’cha, close to the end of the section (folio 265c): “And here, six hours and more, and he had not come down,” etc. And see about this in the Zohar, Part II, Ki Sisa (folio 191b) [and] Pekudei (folio 236b).
In the Midrash on Beha’alos’cha the people tell the elders, “Six hours and more [have passed], and he has not come down” (Bamidbar Rabbah 15:21). The Zohar discusses this too, on Ki Sisa and on Pekudei.


וברע״מ [וברעיא מהימנא] ס״פ שופטים (ער״ה סע״א [סוף עמוד א]) ובת״ז [ובתיקוני זהר] תקון י״ג (דף כ״ד ע״ב) שהפרישו בין שש דאיהו עמודא דאמצעיתא3132 בחי׳ תפארת הכולל ששה קצוות ובין שבע שהיא בחינת מלכותו ית׳ שע״ז נאמר שבע ביום הללתיך33 כו׳.
And in the Raaya Mehemna at the end of Parshas Shoftim (folio 275, end of side a), and in the Tikkunei Zohar, Tikkun 13 (folio 24b): that they separated between “six” (shesh), which is the middle pillar (amuda de’emtza’isa), the level of Tiferes (beauty), which includes the six extremities, and “seven” (sheva), which is the level of His Malchus, blessed be He, of which it is said, “Seven [times] a day I praise You,” etc.
The Raaya Mehemna and the Tikkunei Zohar explain that at the calf the people separated “six,” Tiferes, the middle pillar that includes the six emotive attributes, from “seven,” Malchus, G-d’s kingship. “Seven [times] a day I praise You” (Psalms 119:164) links the number seven with Malchus.


והכוונה בזה ע״ד האומרים עזב הוי׳ את הארץ ונתן הממשלה ביד המזלות והכוכבים ששרשם מד׳ מחנות שכינה פני אריה פני שור כו׳
The intent of this is along the lines of those who say, “Havayah has forsaken the land,” and has given dominion into the hands of the constellations and the stars, whose root is from the four camps of the Shechinah (Divine Presence): “the face of a lion,” “the face of an ox,” etc.
The meaning of that separation is the error of those who say that G-d has forsaken the land and handed rule to the stars and constellations. These powers are rooted in the four camps of the Shechinah, the four faces of the Chariot in Ezekiel’s vision: lion, ox, eagle and man (Ezekiel 1:10).


וע״כ עשו תבנית שור34 כו׳ ואמרו כי מצרים שנאבדו כי עבדו למזל טלה אבל מזל שור חזק ממזל טלה לפי ששרשו מפני שור מהשמאל35 וכמ״ש ברבות
Therefore they made “the likeness of an ox,” etc. And they said that the Egyptians perished because they worshiped the constellation of the Lamb, but the constellation of the Ox is stronger than the constellation of the Lamb, since its root is from “the face of an ox on the left”; and as is said in the Rabbah
Hence they made “the likeness of an ox” (Psalms 106:20), the golden calf. They reasoned that Egypt fell because it worshiped the constellation of the Lamb, while the Ox, rooted in “the face of an ox on the left” of the Chariot, is stronger.


כי תשא פמ״ב ושומטין אחד מהן ומכעיסין אותו בו36 שנאמר ופני שור מהשמאל והפרידו היחוד עליון דהוי׳ הוא האלקים.
on Ki Sisa, section 42: “And they pull out one of them and provoke Him with it, as it is said, ‘and the face of an ox on the left.’” And they separated the supernal unity of “Havayah is Elokim.”
The Midrash (Shemos Rabbah 42:5) says G-d foresaw that Israel would “pull out” the ox from among the four faces of His Chariot and provoke Him with it. Treating one power as independent severs the supernal unity of “Havayah is Elokim”: the oneness of G-d who transcends nature (Havayah) with G-d as He is hidden within nature (Elokim).


וכ״ז [וכל זה] עשו הערב רב אבל בישראל נאמר עם זו37 יצרתי לי38 (בישעיה סי׳ מ״ג כ״א)
All this the mixed multitude (erev rav) did; but of Israel it is said, “This people (am zu) I formed for Myself” (in Isaiah, chapter 43, [verse] 21).
The Midrash says this was done by the converts who came up with Israel from Egypt (Vayikra Rabbah 27:8), the mixed multitude (erev rav), not by Israel. Of Israel Isaiah says, “This people (am zu) I formed for Myself” (Isaiah 43:21), a phrase the Alter Rebbe decodes below.


וכמ״ש ברבות פ׳ אמור פכ״ז ע״פ שור או כשב א״ר [אמר רבי] לוי משל למטרונא שיצא עליה שם רע39 עם אחד מגדולי שרים ובדק המלך בדברים ולא מצא בהם ממש כו׳
And as is said in the Rabbah on Parshas Emor, section 27, on [the verse] “An ox or a sheep”: “Rabbi Levi said: [It is] like a noblewoman about whom an evil report went out with one of the greatest of the ministers; the king investigated the matter and found nothing of substance in it,” etc.;
The Midrash on “An ox or a sheep” (Leviticus 22:27) asks why the ox heads the list of offerings. Rabbi Levi compares Israel to a noblewoman rumored to have sinned with a great minister: the nations accuse Israel of making the calf, but G-d, like the king, investigated and found nothing in the charge.


לפיכך נעשה שור ראש לכל הקרבנות עכ״ל [עד כאן לשונו] יעו״ש [יעויין שם] וע׳ במנחות (דנ״ג ע״ב) גבי יבא זה ויקבל זאת מזה לעם40 זו.
“therefore the ox was made the head of all the offerings.” End of quote; see there. And see in Menachos (folio 53b) concerning “Let this one come and receive this from this One, for this people.”
To show this publicly, the king in the parable seated the man at the head of his banquet; so the ox was made first among the offerings. The Talmud (Menachos 53b) reads “Let this one come and receive this from this One, for this people” as Moshe receiving the Torah from G-d for Israel, who are “this people,” am zu.


ופי׳ שנקרא עם זו ע״ש [על שם] שמחברים היחוד עליון דהוי׳ הוא האלקים ע״י שמאמינים בהשגחה פרטיות וכמ״ש מי כה׳ אלקינו המגביהי לשבת41 המשפילי
The meaning is that they are called “this people (am zu)” on account of their joining the supernal unity of “Havayah is Elokim,” through believing in individual providence; and as it is written, “Who is like Havayah our G-d, who is enthroned on high, who lowers [Himself]
Israel are called “this people” because they join the supernal unity of “Havayah is Elokim” by believing that G-d’s providence reaches every detail. “Who is like Havayah our G-d, who is enthroned on high, who lowers [Himself] to look upon the heavens and the earth” (Psalms 113:5–6) says this: the One exalted beyond all attends to everything below.


לראות בשמים ובארץ42 והמזלות וכל צבא השמים אין להם שום ממשלה בעצמן שהם רק שלוחי ההשפעה כגרזן ביד החוצב בו וכמ״ש מזה בד״ה שובה ישראל
to look upon the heavens and the earth.” And the constellations and all the host of the heavens have no dominion of their own at all, for they are only the messengers of the flow [of influence], like an axe in the hand of the one who hews with it; and as is explained about this in the discourse beginning “Return, O Israel.”
The stars and constellations have no power of their own; they are only channels for the Divine flow, like an axe that does nothing without the hand that swings it (an image from Isaiah 10:15). The Alter Rebbe refers to his discourse “Return, O Israel” for more on this.


וזהו פי׳ עם זו התחברות המדה השביעית הנק׳ זיי״ן ונקרא ארץ עם הוא״ו שהוא עץ החיים ונקרא ג״כ שמים
And this is the meaning of “am zu”: the joining of the seventh attribute, which is called zayin and is called “earth,” with (im) the vav, which is the Tree of Life and is also called “heavens,”
The word zu (זו) is spelled zayin, whose value is seven, and vav, whose value is six. The zayin is the seventh attribute, Malchus, called “earth”; the vav is Tiferes with the six attributes, the Tree of Life, called “heavens”; so am zu, read as “with (im) zu,” is the joining of the zayin to the vav, Malchus to Z’eir Anpin.


שהוא ענין ההמשכה מאור א״ס ב״ה ע״י עמודא דאמצעיתא כו׳ כמאמר יחיד חי העולמים מלך.
which is the drawing down from the Infinite Light (Or Ein Sof), blessed be He, through the middle pillar, etc., as in the saying, “Unique One, Life of the worlds, King.”
This joining is the drawing down of the Infinite Light through the middle pillar into Malchus. The phrase from the prayers, “Unique One, Life of the worlds, King,” traces the same descent: from the Unique One, through the life of the worlds, to the King.


וכמ״ש ברע״מ [ברעיא מהימנא] שם וזה ענין עם זו קנית. (ועיין ברבות ס״פ במדבר דף ר״כ ע״ד זח״ב [זהר חלק ב׳] תשא קפ״ח א׳).
And as is written in the Raaya Mehemna there. And this is the meaning of “this people (am zu) whom You acquired.” (And see the Rabbah at the end of Parshas Bamidbar, folio 220d; Zohar, Part II, Tisa, folio 188a.)
The Raaya Mehemna at the end of Shoftim says this as well, and “this people (am zu) whom You acquired” in the Song at the Sea (Exodus 15:16) carries the same meaning. The parenthesis adds the Midrash at the end of Parshas Bamidbar and the Zohar on Ki Sisa.


ועד״ז יובן ענין חטא המקושש שהפריד עץ הדעת מבחינת עץ החיים וזהו ענין מקו שש. כעין ענין הנ״ל. ועיין במק״מ [במקדש מלך] פ׳ שלח דקנ״ז ע״א והיינו שהפריד בין ו״ה דשם.
In the same way, the matter of the sin of the wood-gatherer will be understood: that he separated the Tree of Knowledge from the level of the Tree of Life, and this is the meaning of mi-kav shesh, similar to the matter mentioned above. And see the Mikdash Melech, Parshas Shelach, folio 157a. That is, he separated between the vav and the hei of the Name.
The gatherer’s sin is understood the same way: he separated the Tree of Knowledge, Malchus, from the Tree of Life, the six attributes, and so mi-kav shesh means he cut himself off “from the line of six.” In the letters of the Name Havayah, he separated the vav (Z’eir Anpin) from the final hei (Malchus); the Mikdash Melech on the Zohar’s Shelach discusses this.


וזהו ענין שאני שחרחרת ששזפתני השמש43 ופי׳ בזח״ג [בזהר חלק ג] פ׳ אחרי דנ״ט ע״ב דלא אסתכל בי שמשא לאנהרא לי44 כי שמש היינו שמש45 הוי׳.464748495051
And this is the meaning of “that I am swarthy, for the sun has gazed upon me”; and it is explained in the Zohar, Part III, Parshas Acharei, folio 59b: “that the sun did not look at me to shine upon me,” for “the sun” is the “sun” of Havayah.
“Do not look at me that I am swarthy, for the sun has gazed upon me” (Song of Songs 1:6) is read in the Zohar on Acharei as “the sun did not look at me to shine upon me.” The sun is Havayah, as in “For a sun and a shield is Havayah Elokim” (Psalms 84:12); cut off from the six, Malchus is dark because the light of Havayah does not shine on her.




Section 3 · ¶3
The six lights of the sun
3ובפ׳ תזריע דמ״ה ע״ב ששזפתני שזפתני מיבעי ליה52 אלא רמז הוא דקא רמיז בשש. דכד נהרא שמשא בשש נהורין נהיר.
And in Parshas Tazria, folio 45b: “Sheshezafatni (‘for [the sun] has gazed upon me’): it should have said shezafatni; rather, it is a hint, for it hints at ‘six’ (shesh). For when the sun shines, it shines with six lights,
The Zohar on Tazria notes that the verse says sheshezafatni where shezafatni would have been enough, and reads the extra letters as shesh, “six.” The sun, which the previous paragraph identified with Havayah, shines with six lights, the six attributes of Z’eir Anpin.


וכד אסתלק כל אינון שית נהורין אסתלקו ועמ״ש לעיל ע״פ נשא את ראש בני גרשון53 בענין ססגונא ששש בגוונין הרבה54 כו׳ ע״ש.
and when it withdraws, all those six lights withdraw.” And see what is written above on [the verse] “Lift up the head of the sons of Gershon,” concerning the sasgona, which “rejoices (sas) in many colors,” etc. See there.
When the sun withdraws, all six lights withdraw with it, and Malchus, cut off from the six, is left “swarthy.” The Alter Rebbe refers to his discourse on “Lift up the head of the sons of Gershon” (Numbers 4:22), which discusses the sasgona, the Talmud’s name for the tachash, which “rejoices (sas) in many colors” (Shabbos 28a), another word built on the letters of shesh.




Section 4 · ¶4
The gazelle’s open eye
4ועמ״ש מענין ששזפתני השמש55 בד״ה שחורה אני ונאוה.56 אך הסתלקות זו אינו אלא ע״ד הנזכר ברבות סוף שה״ש [שיר השירים] ע״פ ברח דודי ודמה לך לצבי57 מה צבי זה בשעה
And see what is written on the matter of “for the sun has gazed upon me” in the discourse beginning “I am black but comely.” But this withdrawal is only along the lines of what is mentioned in the Rabbah at the end of Song of Songs, on [the verse] “Flee, my beloved, and be like a gazelle”: “Just as this gazelle, at the time
The Alter Rebbe refers to his discourse “I am black but comely” (Song of Songs 1:5) for more on “the sun has gazed upon me.” He then limits the “withdrawal” of the six lights: it is like the gazelle in the Midrash on “Flee, my beloved, and be like a gazelle” (Song of Songs 8:14), the last verse of the Song.


שהוא ישן עינו אחת פתוחה ועינו אחת קמוצה58 כך בשעה שישראל עושים רצונו של הקב״ה
when it sleeps, has one eye open and one eye closed, so, when Israel do the will of the Holy One, blessed be He,
A gazelle sleeps with one eye open and one closed. The Midrash applies this to the way G-d watches over Israel, which depends on whether they do His will.


מביט עליהם בשתי עיניו הה״ד [הדא הוא דכתיב] עיני ה׳ אל צדיקים59 ובשעה שאין עושין רצון הקב״ה הוא מביט להם בעינו אחת שנאמר הנה עין60 ה׳ אל יראיו.
He looks upon them with both His eyes, as it is written, ‘The eyes of Havayah are toward the righteous’; and when they do not do the will of the Holy One, blessed be He, He looks at them with one eye, as it is said, ‘Behold, the eye of Havayah is toward those who fear Him.’”
When Israel do G-d’s will He watches them with both eyes, “The eyes of Havayah are toward the righteous” (Psalms 34:16); when they do not, He still watches with one eye, “Behold, the eye of Havayah is toward those who fear Him” (Psalms 33:18). So the withdrawal of the six lights is never complete: one “eye” stays open.


וע״ש בפי׳ זרע אברהם בשם ר״ש [רבי שמעון] אלקב״ץ. ועמ״ש סד״ה כי תשמע בקול גבי לעשות הישר בעיני61 ה׳:
And see there in the commentary Zera Avraham, in the name of Rabbi Shlomo Alkabetz. And see what is written at the end of the discourse beginning “When you hearken to the voice,” concerning “to do what is right in the eyes of Havayah.”
The Zera Avraham, a commentary on this Midrash, explains it in the name of Rabbi Shlomo Alkabetz. The Alter Rebbe also refers to the end of his discourse “When you hearken to the voice” (Deuteronomy 13:19), on “doing what is right in the eyes of Havayah.”



In one’s avodah
The maamar distinguishes love “with all your soul,” which still serves G-d through worldly labor and the raising of sparks, from love “with all your might,” a yearning for the light beyond the worlds that alone is “doing the will of the Omnipresent.” It also asks for faith in individual providence: the stars and constellations, and every intermediary, are only an axe in the hand of the One who hews with it.
Questions for discussion
	Why is love “with all your soul” not yet “doing the will of the Omnipresent,” and what does love “with all your might” add?
	Why does the paragraph of the Shema that lacks “with all your might” promise “you shall gather in your grain,” and why will Israel in the future “eat from what is prepared” but not plow and sow?
	How does Rabbeinu Bachya’s reading of mekoshesh as “from the line of six” connect the gatherer’s sin with the golden calf?
	What makes faith in individual providence the joining of zayin and vav, the unity of “Havayah is Elokim”?
	If the six lights withdraw from Malchus, what does the gazelle that sleeps with one eye open teach about G-d’s watch over Israel?

Sources and references
Notes
Paragraph 1
1מקושש עצים
“And the children of Israel were in the wilderness, and they found a man gathering wood on the Shabbos day.” The preceding maamar opens with this verse, and this short explanation returns to its theme.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2מקום הוא בחי׳ ממכ״ע
The note sends the reader to Sefer HaChakirah for the idea that the Name Makom refers to the light that fills all worlds.
Kehot’s noteראה ספר החקירה עו, א.
3הוא מקומו של עולם
The Midrash asks why G-d is called Makom and answers, “He is the place of the world, and His world is not His place,” citing “Behold, there is a place with Me.” Here Makom is identified with the light that fills all worlds.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב ואין הרוכב טפילה לסוס, שנאמר (חבקוק ג): כי תרכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פס״ח, ט.
4הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe reads “a place with Me” as Malchus, the Makom that is with G-d.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
5לכי ומעטי א״ע
The moon complained that two kings cannot share one crown, and G-d told her, “Go and diminish yourself.” The moon stands for Malchus, which was diminished to give life to the lower worlds.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ס, ב.
6ראש לשועלים
“Be a tail to lions and not a head to foxes.” Malchus, diminished, becomes “a head to foxes”: no longer the last of the levels of Atzilus but the head of the lower worlds, Beriah, Yetzirah and Asiyah, to which she gives life.
Pirkei Avot 4:15משנה אבות ד׳:ט״ו
רַבִּי יַנַּאי אוֹמֵר, אֵין בְּיָדֵינוּ לֹא מִשַּׁלְוַת הָרְשָׁעִים וְאַף לֹא מִיִּסּוּרֵי הַצַּדִּיקִים. רַבִּי מַתְיָא בֶן חָרָשׁ אוֹמֵר, הֱוֵי מַקְדִּים בִּשְׁלוֹם כָּל אָדָם. וֶהֱוֵי זָנָב לָאֲרָיוֹת, וְאַל תְּהִי רֹאשׁ לַשּׁוּעָלִים:
Rabbi Yannai said: it is not in our hands [to explain the reason] either of the security of the wicked, or even of the afflictions of the righteous. Rabbi Mathia ben Harash said: Upon meeting people, be the first to extend greetings; And be a tail unto lions, and not a head unto foxes.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7לעולם דברך נצב בשמים
“Forever, Havayah, Your word stands firm in the heavens.” Here “Your word,” Malchus, has its crown standing in “the heavens,” Z’eir Anpin.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט.
8ורצונו של מקום . . בעולם הבריאה
The note says that this passage, from “and the will of the Omnipresent” to “into the World of Beriah,” is copied in Yahel Or, so the same words appear there.
Kehot’s noteנעתק ביהל אור ע׳ תסט. עמ״ש מזה פ׳ במדבר:|לעיל פ׳ במדבר ג, ב.
9נר אלקים
“And the lamp of G-d had not yet gone out,” in the Sanctuary at Shiloh. The phrase describes Malchus rising toward Atzilus like a flame.
I Samuel 3:3שמואל א ג׳:ג׳
וְנֵר אֱלֹקִים טֶרֶם יִכְבֶּה וּשְׁמוּאֵל שֹׁכֵב בְּהֵיכַל ה׳ אֲשֶׁר־שָׁם אֲרוֹן אֱלֹקִים:
and the lamp of G-d was not yet gone out, and Samuel was laid down to sleep in the temple of the L-RD, where the ark of G-d was,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10העולה מאליה
The Talmud says the Menorah’s wicks and oil must be such that the flame rises of itself. The Alter Rebbe describes Malchus’s ascent at midnight in the same words.
Shabbat 21aשבת כ״א א
11למען יזמרך כבוד
“So that glory may sing praise to You and not be silent; Havayah my G-d, forever I will thank You.” “Glory” is read as Malchus, whose song David’s praises make possible.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, יג.
12דוד שפירא
The text cites the Zohar on Kedoshim about David for its reading of “A psalm of David” and of the song that “is not stilled.”
Zohar, Kedoshim 10:71–12:78ספר הזהר, קדושים י׳:ע״א-י״ב:ע״ח
13בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is the love for the encompassing light, the will of the Omnipresent.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ממ״ש במ״א ע״פ כי על כל כבוד חופה
That discourse explains that “over all the glory” implies two kinds of glory: “the whole earth is full of His glory” is the lower glory, Malchus, the light that fills all worlds and gives life to Beriah, Yetzirah and Asiyah, while above it is the canopy, an encompassing light.
Kehot’s noteלקו״ת שה״ש מז, ב.
15והדר לשמוע
When Israel put “we will do” before “we will hear,” a heavenly voice asked who had revealed to them the secret the angels use, as it is written “who do His word, to hearken”: first doing, then hearing.
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
16ובכל נפשכם
“To love Havayah your G-d and to serve Him with all your heart and with all your soul.” This second paragraph of the Shema leaves out “with all your might,” and it is followed by “And you shall gather in your grain.”
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ואספת דגנך
“And you shall gather in your grain, your wine and your oil,” in the paragraph that speaks only of “all your heart and all your soul.” The Alter Rebbe explains why that level still involves labor.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שאמר רשב״י אדם חורש
The Talmud contrasts times when Israel do the will of the Omnipresent with times they do not, and Rabbi Shimon bar Yochai asks, “Shall a man plow in plowing time… what will become of the Torah?” The Alter Rebbe says such labor rectifies only Nukva.
Berakhot 35b:7–8ברכות ל״ה ב:ז׳-ח׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, ב.
19ועמדו זרים
“And strangers shall stand and shepherd your flocks, and foreigners shall be your plowmen and vinedressers.” In the time to come the nations will do the labor.
Isaiah 61:5ישעיהו ס״א:ה׳
וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וּבְנֵי נֵכָר אִכָּרֵיכֶם וְכֹרְמֵיכֶם:
And strangers shall stand and feed your flocks, And aliens shall be your plowmen and your vinedressers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, ה.
20כי אז אהפוך אל עמים
“For then I will turn to the peoples a pure language, that they may all call upon the Name of Havayah, to serve Him with one accord.” The nations too will be able to rise.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט.
21בלק״ת פ׳ בהר בטעמי המצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקרוב לסופו.
22אכלו רעים
“Eat, friends; drink and be drunk, beloved ones.” It shows that eating has a counterpart above.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23באספך מגרנך
Sukkos is kept “when you gather in from your threshing floor and from your winepress.” It is cited alongside “And you shall gather in your grain” for the present-day way of labor.
Deuteronomy 16:13דברים ט״ז:י״ג
חַג הַסֻּכֹּת תַּעֲשֶׂה לְךָ שִׁבְעַת יָמִים בְּאׇסְפְּךָ מִגׇּרְנְךָ וּמִיִּקְבֶךָ:
Thou shalt keep the feast of tabernacles seven days, after that thou hast gathered in from thy threshing-floor and from thy winepress.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24לשון מקושש דהו״ל מלקט
Rabbeinu Bachya asks why the Torah says mekoshesh rather than melaket, and answers that it means mi-kav shishah, “from the line of six”: the gatherer left the middle line of the six extremities and denied the seventh, Shabbos. The Alter Rebbe builds on this answer.
Rabbeinu Bahya, Bamidbar 15:33רבנו בחיי, במדבר ט״ו:ל״ג
… ויש להתעורר במה שהזכיר בפרשה זו כמה פעמים אותו, ויקריבו אותו המוצאים אותו ויניחו אותו, ולא אמר ויניחוהו כמו שאמר במקלל, והנה הם בכלל הפרישה, ועוד למה נקרא בלשון מקושש היה לומר מלקט עצים בשבת, כי לשון קשישה אינו נופל כי אם על תבן וקש שנאמר (שמות ה׳:ז׳) הם ילכו וקששו להם תבן, וכן (שם) לקושש קש לתבן, ולשון לקיטה נופל על עצים שנאמר (ירמיהו ז׳:י״ח) האבות מבערים את האש והבנים מלקטים עצים. יש בזה ענין, ידוע כי העולם ששה קצוות, ונבראו בכח השם הנעלם בששה חותמות, כל קצה …
ויקריבו אותו, “they brought him (to Moses).” As soon as the Sabbath had ended. המוצאים אותו, “the people who had found him (collecting the kindling).” By rights the Torah should have written: אשר מצאו אותו, the ones who had found him (past tense) seeing that they did not find him now. The Torah chose the present tense to inform us that this man had continued to collect the kindling in spite of having been warned of the impending penalty if he would not stop (compare Sifri 113). It is worth …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
25כי בושש משה
“And the people saw that Moshe delayed to come down from the mountain,” and they gathered around Aharon to make the calf.
Exodus 32:1שמות ל״ב:א׳
וַיַּרְא הָעָם כִּי־בֹשֵׁשׁ מֹשֶׁה לָרֶדֶת מִן־הָהָר וַיִּקָּהֵל הָעָם עַל־אַהֲרֹן וַיֹּאמְרוּ אֵלָיו קוּם עֲשֵׂה־לָנוּ אֱלֹקִים אֲשֶׁר יֵלְכוּ לְפָנֵינוּ כִּי־זֶה מֹשֶׁה הָאִישׁ אֲשֶׁר הֶעֱלָנוּ מֵאֶרֶץ מִצְרַיִם לֹא יָדַעְנוּ מֶה־הָיָה לוֹ:
And when the people saw that Moses delayed to come down from the mount, the people gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי בושש משה
The text refers to the Zohar on Ki Sisa for this subject, the people’s reaction when Moshe delayed.
Zohar, Ki Tisa 11:62–70ספר הזהר, כי תשא י״א:ס״ב-ע׳
Their wisdom was great. They studied the hours of the day and their significance, and they studied the grade of Moses and perceived that he was in all quarters in the number six (be-shesh)1Same letters as boshesh- delayed., namely in the first six hours of the day, over which they had no power and could exercise no control, and also in the six supernal grades to which Moses was attached; and they realized that he was to come down from the Mount in the crowns of these six grades; but …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27כי בושש משה
The text refers also to the Zohar on Pekudei for the same subject.
Zohar, Pekudei 35:306–36:315ספר הזהר, פקודי ל״ה:ש״ו-ל״ו:שט״ו
28Rabbi Yehoshua ben Levi reads boshesh as ba’u shesh, “six came”: Moshe had promised to return at the start of the sixth hour, and when it came without him, the Satan confused the people.
Shabbat 89a:6שבת פ״ט א:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב: ״וַיַּרְא הָעָם כִּי בֹשֵׁשׁ מֹשֶׁה״ — אַל תִּקְרֵי ״בּוֹשֵׁשׁ״, אֶלָּא ״בָּאוּ שֵׁשׁ״. בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמַר לָהֶן לְיִשְׂרָאֵל: לְסוֹף אַרְבָּעִים יוֹם בִּתְחִלַּת שֵׁשׁ אֲנִי בָּא. לְסוֹף אַרְבָּעִים יוֹם בָּא שָׂטָן וְעִירְבֵּב אֶת הָעוֹלָם. אָמַר לָהֶן: מֹשֶׁה רַבְּכֶם הֵיכָן הוּא? אָמְרוּ לוֹ: עָלָה לַמָּרוֹם. אָמַר לָהֶן: בָּאוּ שֵׁשׁ, וְלֹא הִשְׁגִּיחוּ עָלָיו. מֵת, וְלֹא הִשְׁגִּיחוּ עָלָיו. הֶרְאָה לָהֶן דְּמוּת מִטָּתוֹ, וְהַיְינוּ דְּקָאָמְרִי לֵקהּ לְאַהֲרֹן: ״כִּי זֶה מֹשֶׁה הָאִישׁ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
29באו שש שעות
The Midrash explains “Moshe delayed” the same way: six hours came and he had not come down, and at once the people gathered against Aharon.
Shemot Rabbah 41:7שמות רבה מ״א:ז׳
… על כל אומה שבעולם השלטתי אותך, חוץ מאומה זו, שנתתי לה חירות. הוי, חרות על הלוחות. וירא העם כי בושש משה מהו כי בושש? באו שש שעות ולא ירד. למה? שהתנה עמהם למ׳ יום אני מביא לכם את התורה, וכיון שבאו שש שעות ולא ירד משה, מיד ויקהל העם על אהרן. רבנן אמרי: השטן מצא את ידיו. אותה שעה, שהיה משה נראה תלוי בין השמים והארץ, והיו מראין אותו באצבע, ואומר: כי זה משה האיש. אותה שעה עמד עליהם חור, ואמר להם: קציעי צואריא, אין אתם נזכרים מה נסים …
“The tablets were the work of G-d and the writing was the writing of G-d, engraved on the tablets” (Exodus 32:16). “The tablets were the work of G-d.” Rabbi Yehoshua ben Levi said: Each and every day, a Divine Voice emerges from Mount Ḥorev and proclaims: ‘Woe unto the creations for the affront to the Torah, as anyone who does not regularly engage in the Torah is ostracized from before the Holy One blessed be He,’ as it is stated: “The tablets were the work of G-d.”; see Tanḥuma, Ki …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
30והרי ששה שעות ויותר ולא ירד
The people told the elders that Moshe had promised to come down after forty days, “and here, six hours and more, and he has not come down.”
Bamidbar Rabbah 15:21במדבר רבה ט״ו:כ״א
31שש דאיהו עמודא דאמצעיתא
The text cites the Raaya Mehemna at the end of Parshas Shoftim for the teaching that the people separated “six,” the middle pillar, from “seven,” Malchus.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
32שש דאיהו עמודא דאמצעיתא
The text cites Tikkun 13 (folio 24b in its edition; 28b in the standard pagination): the mixed multitude separated “six,” the middle pillar, from “seven,” His consort, when they made the calf in the six hours of “Moshe delayed (boshesh),” and of the seventh it is said, “Seven [times] a day I praise You.”
Tikkunei Zohar 28b:10–11תקוני הזהר כ״ח ב:י׳-י״א
ובגין דלא יפרישו בין שש דאיהו עמודא דאמצעיתא ובין שבע דאיהי בת זוגיה. צריך לבערא שאור וחמץ דאינון ערב רב. דלא יתחזיין בין שש דאיהו ו׳ ובין שבע דאתמ׳ בה שבע ביום הללתיך. בגין דערב רב אפרישו בין שש לשבע במתן תורה כד״א וירא העם כי בשש משה. ואוקמוהו בשש באלין שית שעתין עבדו ית עגלא ואפרישו בין ו״ק. דאינון שש לשבע. הכי יפריש לון קב״ה בין שש לשבע
Constantinople, 1740 (CC-BY-NC)
33“Seven [times] a day I praise You for Your righteous judgments.” Seven is linked with Malchus, G-d’s kingship.
Psalms 119:164תהילים קי״ט:קס״ד
שֶׁבַע בַּיּוֹם הִלַּלְתִּיךָ עַל מִשְׁפְּטֵי צִדְקֶךָ:
Seven times a day do I praise Thee, because of Thy righteous ordinances.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34תבנית שור
“They exchanged their glory for the likeness of an ox that eats grass,” of the golden calf.
Psalms 106:20תהילים ק״ו:כ׳
וַיָּמִירוּ אֶת־כְּבוֹדָם בְּתַבְנִית שׁוֹר אֹכֵל עֵשֶׂב:
Thus they exchanged their glory For the likeness of an ox that eateth grass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ופני שור מהשמאל
In Ezekiel’s vision of the Chariot each creature has the face of a man, a lion on the right, an ox on the left and an eagle. These are the four camps of the Shechinah in which the constellations are rooted.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ושומטין אחד מהן ומכעיסין אותו בו
G-d tells Moshe He foresees that after the giving of the Torah Israel will gaze at His Chariot, pull out one of its faces and provoke Him with it, as it is said, “and the face of an ox on the left,” and “they exchanged their glory for the likeness of an ox.”
Shemot Rabbah 42:5שמות רבה מ״ב:ה׳
… רואה אתה אותם באים לסיני ומקבלים תורתי, ואני רואה אותם, שאחר שאבא לסיני ליתן להם את התורה, ואני חוזר בטטראמילין שלי שהן מתבוננין בו, ושומטים אחד מהן ומכעיסים אותי בו, שנאמר (יחזקאל א): ופני שור מהשמאל לארבעתן, והם מכעיסים אותי בו, שנאמר (תהלים קו): וימירו את כבודם בתבנית שור. דבר אחר: ראה ראיתי וגו׳ מהו? עני עמי, זה קהל העגל. ראה ראיתי, היא הראיה שלהלן, היא הראיה שכאן:
Another matter: “Go descend [red]” – Rabbi Meir says: They require discipline [mardut]. From where is it derived that this is what He said to him? You know it from what the Holy One blessed be He said to him, as it is stated: “The L-rd said to Moses: I have seen this people and behold, it is a stiff-necked people” (Exodus 32:9). A person does not say that so-and-so is stiff-necked unless he requires discipline. The Rabbis say: What is “go descend”? They require discipline. This supports Rabbi Meir. …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37עם זו
The text refers to the Zohar on Ki Sisa for the meaning of am zu.
Zohar, Ki Tisa 3:7–4:14ספר הזהר, כי תשא ג׳:ז׳-ד׳:י״ד
38“This people I formed for Myself; they shall tell My praise.” The Alter Rebbe reads am zu as the joining of zayin and vav.
Isaiah 43:21ישעיהו מ״ג:כ״א
עַם־זוּ יָצַרְתִּי לִי תְּהִלָּתִי יְסַפֵּרוּ:
The people which I formed for Myself, That they might tell of My praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39משל למטרונא שיצא עליה שם רע
Rabbi Levi’s parable: the king investigated the rumor against the noblewoman, found nothing, and seated the man at the head of his banquet; so the ox heads the offerings to show that G-d found nothing in the charge of the calf, which the Midrash goes on to attribute to the converts who left Egypt with Israel.
Vayikra Rabbah 27:8ויקרא רבה כ״ז:ח׳
40“Let this one,” Moshe, “come and receive this,” the Torah, “from this One,” the Holy One, blessed be He, “for this people,” Israel, each word drawn from a verse. It shows Israel called am zu.
Menachot 53b:4מנחות נ״ג ב:ד׳
יבא זה ויקבל זאת מזה לעם זו יבא זה זה משה דכתיב (שמות לב, א) כי זה משה האיש ויקבל זאת זו התורה דכתיב (דברים ד, מד) וזאת התורה אשר שם משה מזה זה הקב״ה דכתיב (שמות טו, ב) זה אלי ואנוהו לעם זו אלו ישראל שנאמר (שמות טו, טז) עם זו קנית
Wikisource Talmud Bavli (CC-BY-SA)
41“Who is like Havayah our G-d, who is enthroned on high.” The One exalted above all is also the One who sees below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42לראות בשמים ובארץ
“Who lowers [Himself] to look upon the heavens and the earth”: G-d’s providence reaches everything, so the constellations have no power of their own.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43“Do not look at me that I am swarthy, for the sun has gazed upon me.” Malchus speaks of her darkness when she is separated from the sun of Havayah.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44דלא אסתכל בי שמשא לאנהרא לי
The Zohar on Acharei reads “the sun has gazed upon me” as “the sun did not look at me to shine upon me,” the darkness of Malchus when the light above does not reach her.
Zohar, Achrei Mot 9:58–67ספר הזהר, אחרי מות ט׳:נ״ח-ס״ז
“Look not upon me because I am swarthy.” Why am I swarthy? Because the sun hath gazed hard on me, but not looked upon me to illumine me as he should have done. “My mother’s sons were angry with me.” These words are said by Israel, and refer to the Chieftains appointed over the other nations.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45שמש היינו שמש הוי׳
“For a sun and a shield is Havayah Elokim.” Havayah is the “sun” whose light does not shine on Malchus when she is cut off.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46דהע״ה הי׳ מרכבה לבחי׳ מל׳
The note adds that the idea that King David was a chariot for Malchus is found also in Me’orei Or, a Kabbalistic lexicon arranged by letter, under the letter dalet.
Kehot’s noteראה ג״כ מא״א אות ד׳, ס״ט.
47“Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” Doing comes before hearing.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48“For over all the glory [shall be] a canopy.” The discourse on this verse reads the bride’s glory as love “with all your soul” and the canopy as the encompassing level, “with all your might.”
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49“Until this people whom You acquired pass over,” in the Song at the Sea. Am zu again names Israel as the joining of zayin and vav.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50“And it shall be, from one new moon to the next, and from one Shabbos to the next, all flesh shall come to bow down before Me.” The text refers to its discourse on this verse, on why Rosh Chodesh is not called a “day of work.”
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51שור או כשב
“An ox or a sheep or a goat, when it is born…”: the verse on which the Midrash asks why the ox comes first among the offerings.
Leviticus 22:27ויקרא כ״ב:כ״ז
שׁוֹר אוֹ־כֶשֶׂב אוֹ־עֵז כִּי יִוָּלֵד וְהָיָה שִׁבְעַת יָמִים תַּחַת אִמּוֹ וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקׇרְבַּן אִשֶּׁה לַה׳
When a bullock, or a sheep, or a goat, is brought forth, then it shall be seven days under the dam; but from the eighth day and thenceforth it may be accepted for an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
52ששזפתני שזפתני מיבעי ליה
The Zohar on Tazria asks why the verse says sheshezafatni rather than shezafatni and answers that it hints at six: the sun shines with six lights, and when it withdraws they all withdraw.
Zohar, Tazria 14:60–17:70ספר הזהר, תזריע י״ד:ס׳-י״ז:ע׳
Observe this. When the Holy One, blessed be He, is in the company of the Community of Israel, if she first makes approaches to him and draws him towards her in the strength of her love and desire, then she is replenished from the side of the right and multitudes from the side of the right are found in all worlds. But if the Holy One, blessed be He, is the first to make advances and she only rouses herself afterwards, then all is on the side of the female …
The Zohar; London, Soncino Press, 1933 (Public Domain)
53נשא את ראש בני גרשון
“Lift up the head of the sons of Gershon, they too,” the census of the Levite family of Gershon. The Alter Rebbe’s discourse on this verse discusses the sasgona.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ססגונא ששש בגוונין הרבה
Rav Yosef explains why the tachash is translated sasgona: it “rejoices (sas) in many colors.”
Shabbat 28a:4שבת כ״ח א:ד׳
מֵתִיב רַבִּי אַבָּא, רַבִּי יְהוּדָה אוֹמֵר: שְׁנֵי מִכְסָאוֹת הָיוּ, אֶחָד שֶׁל עוֹרוֹת אֵילִים מְאָדָּמִים וְאֶחָד שֶׁל עוֹרוֹת תְּחָשִׁים. רַבִּי נְחֶמְיָה אוֹמֵר: מִכְסֶה אֶחָד הָיָה, וְדוֹמֶה כְּמִין תְּלָא אִילָן. וְהָא תְּלָא אִילָן טָמֵא הוּא! הָכִי קָאָמַר: כְּמִין תְּלָא אִילָן הוּא, שֶׁיֵּשׁ בּוֹ גְּווֹנִין הַרְבֵּה, וְלֹא תְּלָא אִילָן. דְּאִילּוּ הָתָם טָמֵא, וְהָכָא טָהוֹר. אָמַר רַב יוֹסֵף: אִי הָכִי הַיְינוּ דִּמְתַרְגְּמִינַן ״סָסְגּוֹנָא״, שֶׁשָּׂשׂ בִּגְווֹנִין הַרְבֵּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
55ששזפתני השמש
“Do not look at me that I am swarthy, for the sun has gazed upon me”: the darkness of Malchus when the light of the sun withdraws.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56שחורה אני ונאוה
“I am black but comely, O daughters of Jerusalem.” The Alter Rebbe’s discourse on this verse also explains “the sun has gazed upon me.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ברח דודי ודמה לך לצבי
“Flee, my beloved, and be like a gazelle or a young hart upon the mountains of spices,” the closing verse of the Song, which the Midrash expounds.
Song of Songs 8:14שיר השירים ח׳:י״ד
בְּרַח דּוֹדִי וּדְמֵה־לְךָ לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים עַל הָרֵי בְשָׂמִים:
Make haste, my beloved, And be thou like to a gazelle or to a young hart Upon the mountains of spices.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58עינו אחת פתוחה ועינו אחת קמוצה
The Midrash: as a gazelle sleeps with one eye open and one closed, so G-d looks upon Israel with both eyes when they do His will and with one eye when they do not.
Shir HaShirim Rabbah 8:13שיר השירים רבה ח׳:י״ג
… צוֹוַחַת בְּרַח דּוֹדִי, בְּרַח מֵאֻמּוֹת הָעוֹלָם וְהִדָּבֵק בָּהֶם בְּיִשְׂרָאֵל. וּדְמֵה לְךָ לִצְבִי, מַה צְּבִי זֶה בְּשָׁעָה שֶׁהוּא יָשֵׁן עֵינוֹ אַחַת פְּתוּחָה וְעֵינוֹ אַחַת קְמוּצָה, כָּךְ בְּשָׁעָה שֶׁיִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, מַבִּיט אֲלֵיהֶם בִּשְׁתֵּי עֵינָיו, הֲדָא הוּא דִכְתִיב (תהלים לד, טז): עֵינֵי ה׳ אֶל צַדִּיקִים, וּבְשָׁעָה שֶׁאֵין עוֹשִׂים רְצוֹן הַקָּדוֹשׁ בָּרוּךְ הוּא, הוּא מַבִּיט לָהֶם בְּעֵינוֹ אַחַת, שֶׁנֶּאֱמַר (תהלים לג, יח): הִנֵּה עֵין ה׳ אֶל יְרֵאָיו. עַל הָרֵי בְשָׂמִים, אָמַר רַבִּי סִימוֹן אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא, הַמְתִּינוּ לִי …
“Flee, my beloved, and be like a gazelle or a young deer on the mountains of spices” (Song of Songs 8:14). “Flee, my beloved, and be like a gazelle [tzevi]” – [flee] to the hosts [tzava] On High, who praise Your glory with one voice, in one melody; “on the mountains of spices” – in the upper heavens of heavens. Another matter: “Flee, my beloved” – from the Diaspora, in which we are located and are sullied with iniquities. “And be like a gazelle” – render us pure like a …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
59עיני ה׳ אל צדיקים
“The eyes of Havayah are toward the righteous, and His ears toward their cry”: both eyes, when Israel do His will.
Psalms 34:16תהילים ל״ד:ט״ז
עֵינֵי ה׳ אֶל־צַדִּיקִים וְאׇזְנָיו אֶל־שַׁוְעָתָם:
The eyes of the L-RD are toward the righteous, And His ears are open unto their cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הנה עין ה׳ אל יראיו
“Behold, the eye of Havayah is toward those who fear Him, toward those who hope for His kindness”: one eye, when they do not.
Psalms 33:18תהילים ל״ג:י״ח
הִנֵּה עֵין ה׳ אֶל־יְרֵאָיו לַמְיַחֲלִים לְחַסְדּוֹ:
Behold, the eye of the L-RD is toward them that fear Him, Toward them that wait for His mercy;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לעשות הישר בעיני ה׳
“When you hearken to the voice of Havayah your G-d, to keep all His commandments… to do what is right in the eyes of Havayah your G-d.” The end of the Alter Rebbe’s discourse on this verse deals with “what is right in the eyes of Havayah.”
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען תזכרו וגו׳
“And it shall be to you as tzitzis, and you shall see it and remember” (Numbers 15:39)
Tzitzis are only threads drawn from a garment: the love and awe of the heart, the white and the techeles, issue from the encompassing garment made of the mitzvos of action, which is rooted in G-d’s own supernal garment. Seeing the threads should remind a person how great the whole garment of the mitzvos is.
The maamar in brief
The maamar asks why the tzitzis passage speaks of remembering twice, and how one mitzvah recalls all the mitzvos. Tzitzis means gazing and radiance: the revelation of G-dliness must descend from the mind, which like water is cold and heavy, to the point of the heart, whose fire alone transforms a person, as love (the white) or fear (the techeles). The bride’s reply in Song of Songs 5:3 names two preparations for G-d’s call “Open to me”: “soiling the feet,” a humbling reckoning of one’s sins, and “putting on the robe,” the garments of the mitzvos. Moshe longed for the mitzvos of action because all mitzvos are tzedakah, a garment whose countless threads, the details of the law, add up to a “great sum” that reaches the level of sovev; in G-d’s works the lowest is rooted highest. Love and awe cannot exist without this garment, as tzitzis need a garment. The Torah taught before birth leaves an impression that strengthens free choice. The two rememberings correspond to the techeles, the prohibitions, and the white, the positive mitzvos.

Outline
	1Two questions, and tzitzis as radianceWhy does the tzitzis passage speak of two rememberings, and how does tzitzis recall all the mitzvos? Tzitzis comes from “peering through the lattices,” a radiance: the shining of the G-dliness that fills and encompasses all worlds, before which all is as nothing.¶1
	2From the mind to the heart: the white and the techelesAwareness of G-d must reach the point of the heart: the brain, rooted in cold, heavy water, cannot change the vital soul, and only the heart’s fire refines it. That fire is love, the white of the tzitzis, drawn from Binah, and fear, the techeles, drawn from Abba; fear only “before the eyes” is not yet fear of G-d. Tzitzis is feminine and metzitz masculine, because G-d bestows the light and Israel receives it through the “lattices” of a broken heart.¶2–6
	3“I have washed my feet; how shall I soil them?”The bride’s reply to “Open to me” names two preparations for G-d’s light in the heart. The first, “soiling the feet,” is to be one of the “masters of the reckoning,” keeping one’s past sins always before one’s eyes even after teshuvah.¶7
	4“How shall I put it on?”: the garment of the mitzvosMoshe prayed 515 times to enter the Land for the sake of the mitzvos of action. All the mitzvos are tzedakah, and tzedakah is a garment: as threads join into a garment, the details of the law join into a “great sum,” an encompassing light that the Arizal places in Arich Anpin, the level of sovev.¶8–10
	5The lowest is rooted highestIn creation man, the highest, is sustained by the mineral, the lowest, for “last in deed, first in thought”; since G-d is without end, His works have no fixed beginning or end. So the physical mitzvos, summed up in tzedakah, are garments of “glory” that envelop a person on every side.¶11–13
	6Love and awe hang from the garmentThe mitzvos and the laws are makifim, while love and awe are “the Torah of man,” revealed within. Just as tzitzis cannot exist without a garment, love and awe cannot exist without first doing all the mitzvos and gathering one’s study of Mishnah and Talmud into the soul.¶14–15
	7The Torah taught before birthThe unborn child is taught the whole Torah, a makif that gives it the light of love and awe, and then made to forget, so that its service will be by free choice. The impression that remains is why it can say “draw me,” having already been “brought into his chambers”; and the forgetting is why it is hard to put on the garments of Torah and mitzvos again.¶16–18
	8The two rememberingsSeeing the tzitzis, love and awe, recalls the garment of the mitzvos of action, “the mitzvos of Havayah,” which are G-d’s own. The techeles recalls the prohibitions and a constant humility, never “I have already washed my feet”; the white recalls the positive mitzvos, through which love and awe rise into the encompassing light.¶19
	9Summary: the garment and its threadsThe mitzvos make an encompassing garment for the soul, rooted in G-d’s white tallis. If four strands carry the love and awe of all Israel, the whole garment is holier beyond measure; Torah study and the laws belong to it too. The tallis is holier than its tzitzis, but its holiness is too great to rest in the physical cloth, so in law only kosher tzitzis are holy.¶20–23


Key concepts
	Tzitzisציצית
	From “peering through the lattices”: a radiance of G-dliness received by Israel. Its threads stand for the love and awe of the heart, which issue from the garment of the mitzvos as strands from a cloth.

	Techeles and whiteתכלת ולבן
	The two colors of the tzitzis: the white is love, fiery and rising, drawn from Binah; the techeles is fear, the blue light that clings to the wick, drawn from Abba. They also correspond to the two rememberings: the white to the positive mitzvos, the techeles to the prohibitions.

	Encompassing garment (makif)לבוש מקיף
	The mitzvos of action and the details of the law, physical deeds that surround the soul rather than entering it. Rooted in G-d’s own supernal garment, they are higher than the love and awe that issue from them.

	“The Torah of man”תורת האדם
	Love and awe, which are revealed within a person and become part of his self, unlike the mitzvos, which remain “the mitzvos of Havayah,” G-d’s own.

	The great sumחשבון גדול
	As coins add up to a great sum of charity, the countless details of the law join into one garment whose total reaches the level of sovev, which the Arizal places in Arich Anpin.

	Masters of the reckoningמארי דחושבנא
	Those who take account of all their failings. For the Alter Rebbe this is “soiling the feet”: keeping one’s sins before one’s eyes even after teshuvah, as a preparation for G-d’s light.

	Impression (reshimu)רשימו
	What remains of the Torah taught before birth after it is forgotten. It gives the soul in the body the strength to choose good and to be drawn after G-d.


Section 1 · ¶1
Two questions, and tzitzis as radiance
1והיה לכם לציצית1 וראיתם אותו וזכרתם וגו׳ למען תזכרו23 וגו׳. להבין ענין ב׳ זכירות הללו למה.
“And it shall be to you as tzitzis, and you shall see it and remember,” etc.; “so that you remember,” etc. To understand the matter of these two rememberings: why [both]?
The maamar opens with the passage of tzitzis (Numbers 15:39–40), which speaks of remembering twice: “you shall see it and remember all the mitzvos of Havayah,” and then “so that you remember and do all My mitzvos.” The first question is why the Torah needs two separate rememberings.


גם להבין איך יהיה מצות ציצית מורה על זכירת כל המצות. הנה ציצית מלשון הסתכלות כמו מציץ מן החרכים4 שהוא ענין זיו והארה
Also to understand how the mitzvah of tzitzis can point to the remembering of all the mitzvos. Now, ציצית (tzitzis) comes from the language of gazing, as in “peering through the lattices,” which denotes radiance and illumination;
The second question is how one mitzvah, tzitzis, can bring all the mitzvos to mind. The answer begins with the word itself: ציצית is related to מציץ, “peering” (Song of Songs 2:9), and the root also means shining forth, so tzitzis speaks of a radiance or illumination.


דהיינו שיאיר ויתגלה בחינת גילוי אלהותו ית׳ שממלא כל עלמין וסובב כל עלמין וכולא קמיה כלא5 חשיב בשמים ממעל ועל הארץ6 מתחת אין עוד
that is, that there shine and be revealed the level of the revelation of His G-dliness, may He be blessed, who fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), before whom all is accounted as nothing, “in the heavens above and on the earth below; there is none else,”
What shines is the revelation of G-dliness, which both fills each world from within (memalei) and transcends all worlds (sovev), and before which everything is as nothing. The verse “in the heavens above and on the earth below; there is none else” (Deuteronomy 4:39) says that nothing exists apart from Him.


כי נשגב שמו לבדו הודו על ארץ ושמים7 וגו׳. הודו הוא זיו והארה ממנו כו׳ כמ״ש במ״א.
“for His Name alone is exalted; His splendor is over earth and heaven,” etc. “His splendor” is a radiance and illumination from Him, etc., as is explained elsewhere.
Psalms 148:13 says that His Name alone is exalted, while only “His splendor” (hodo) reaches earth and heaven. The Alter Rebbe reads “splendor” as a radiance that issues from Him rather than His essence; this is the kind of illumination that tzitzis signifies.




Section 2 · ¶2–6
From the mind to the heart: the white and the techeles
2והנה ענין בחינת גילוי זה פי׳ גילוי מציאותו ולא מהותו ח״ו [חס ושלום] צריך שיתגלה בלב האדם דוקא כמאמר רז״ל [רבותינו זכרונם לברכה] הלב רואה8 כו׳
Now, this revelation, meaning the revelation of His existence and not of His essence, G-d forbid, must be revealed specifically in a person’s heart, as our Sages, of blessed memory, said: “The heart sees,” etc.,
The revelation meant here is of G-d’s existence, the awareness that He is, not a grasp of His essence, which no creature can attain. Such awareness must reach the heart, and the Sages’ saying “the heart sees” shows that the heart, too, has a kind of sight.


בקהלת רבה דפ״ז [דפרק ז׳] ע״א9 ר״פ דברתי אני10 עם לבי, ולא די לו בהסתכלות העינים שהם חב״ד [חכמה בינה ודעת] שלו בלבד שלכן נקראים חכמים עיני העדה11 אלא שצריך שתתפשט עד
in Koheles Rabbah, page 87a, at the beginning of the passage “I spoke with my heart.” And it is not enough for him to have only the gazing of the eyes, which are his Chochmah, Binah and Daas, which is why the wise are called “the eyes of the congregation”; rather, it must spread until
The source is the Midrash on Ecclesiastes 1:16, “I spoke with my heart,” which lists the heart’s faculties: it sees, hears, speaks and more. The eyes stand for the intellect, Chochmah, Binah and Daas, as the wise are called “the eyes of the congregation”; but the intellect’s seeing alone is not enough.


כי להיות נגעה עד בחי׳ נקודת לבו ממש שיהיה בבחי׳ הלב רואה ומרגיש ומתפעל בהרגשתו דהיינו התפעלות הפחד בלבו או התפעלות כרשפי אש מיסוד האש שבלבו
it reaches the level of the very point of his heart, so that he is at the level of “the heart sees,” and feels, and is stirred by what it feels: that is, a stirring of fear in his heart, or a stirring like “flashes of fire” from the element of fire in his heart.
The awareness must travel down to the innermost point of the heart, so that the heart itself sees, feels and is moved. That movement takes one of two forms: a stirring of fear, or a fiery love, “flashes of fire,” coming from the heart’s element of fire.


כי להיות המוח עיקרו מיסוד המים והלחות12 שהוא קר בטבע ואינו פועל בנפשו שום השתנות ויש בו כבידות כידוע שהמים יורדים13 ממקום גבוה למקום נמוך,
For since the brain is fundamentally of the element of water and moisture, which is cold by nature, it effects no change in his soul, and there is heaviness in it, as is known that water descends from a high place to a low place.
Here begins the reason the intellect alone cannot change a person: the brain is rooted in the element of water, which is cold and heavy. As Tanya, chapter 3, says, citing Etz Chaim, the source of water and moisture is the brain, while the element of fire is in the heart; and water by nature flows down from high to low.


כך ראיית עיני השכל שבנפשו האלהית אינו פועל בנפשו החיונית שום התפעלות שיתפעל להשתנות טבעו ומהותו באשר הוא שם ולשנות את טעמו אל ההיפך לגמרי
So too the seeing of the eyes of the intellect in his G-dly soul does not bring about in his vital soul any stirring, such that it would be stirred to change its nature and essence where it stands and to change its taste to the complete opposite;
In the same way, understanding G-dliness with the G-dly soul’s “eyes of the intellect” does not by itself transform the vital soul, the soul that animates the body. It does not make that soul change its nature or reverse its “taste,” its inclinations and preferences, to the opposite.


רק הוא כדקאי קאי בבחי׳ כבדות ועצלות במקום נמוך שהיה בו כ״א ע״י שיתלהב ויתלהט בנפשו עד
rather, it stays as it stood, in a state of heaviness and sluggishness, in the low place where it was; except through his being kindled and set ablaze in his soul until
Left to the intellect, the vital soul stays where it was, heavy and sluggish in its low place. The only exception is when the person becomes kindled and ablaze in his soul.


כי נגע עד נקודת לבו ששם הוא יסוד האש העולה למעלה כרשפי אש ושלהבת14 י״ה כשלהבת העולה מאליה ליפרד מן הפתילה בלי השקט ומנוחה, וכל השתנות הוא ע״י האש דוקא
it reaches the point of his heart, where the element of fire is, which rises upward like “flashes of fire, a flame of Yah,” like a flame that rises of itself to part from the wick, without quiet or rest. And all change comes specifically through fire,
The point of the heart is the seat of the element of fire, and fire rises upward of its own accord, like the “flame of Yah” of Song of Songs 8:6 and like a flame that leaps up as if to leave its wick. Therefore real change in a person’s nature comes only through fire.


כמו מצרף לכסף וכור לזהב15 עד כי הגו סיגים מכסף1617 כו׳ [ועמ״ש מענין זה בד״ה ונקדשתי בתוך18 בנ״י [בני ישראל].19
as in “a crucible for silver and a furnace for gold,” until “the dross has been removed from the silver,” etc. [And see what is written on this subject in the discourse beginning “And I shall be sanctified among the children of Israel,”
Proverbs compares G-d’s testing of hearts to the crucible and the furnace, and speaks of removing dross from silver: fire separates the impurity from the metal. The bracket that opens here begins a series of references to other discourses on this theme, starting with the one on “And I shall be sanctified among the children of Israel.”




3ובד״ה במדבר סיני באהל מועד20 כי תבאו אל הארץ גבי ונפש כי תקרב21 ובד״ה ויושט המלך לאסתר22 את שרביט הזהב].
and in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting”; “When you come into the land,” concerning “And when a soul offers”; and in the discourse beginning “And the king extended to Esther the golden scepter.”]
The bracket closes with further references: the discourse on “In the wilderness of Sinai, in the Tent of Meeting” (Numbers 1:1), a discussion of “When you come into the land” in connection with “And when a soul offers” (Leviticus 2:1), and the Torah Ohr discourse on “And the king extended to Esther the golden scepter.” That Torah Ohr discourse speaks of the love hidden in the inner point of every Jew’s heart, which not everyone brings out into the open.


והארה זו שמתלהט ומתלהב בלב האדם הוא ענין בחי׳ תכלת ולבן שבציצית כי בחינת לבן מורה על האהבה כרשפי אש23 כשלהבת מתלהב בלב האדם.
And this illumination, which blazes and flames in a person’s heart, is the matter of the techeles (blue) and the white in the tzitzis. For the white indicates the love like “flashes of fire,” like a flame blazing in a person’s heart.
The illumination that ignites the heart is what the two colors of the tzitzis stand for. The white represents love, the heart’s fiery love described as “flashes of fire.”




4והתכלת מורה על הפחד שבלבו [והיינו כמ״ש בפע״ח [בפרי עץ חיים] שער הציצית פ״ד דלבן נמשך ממוח בינה ותכלת מאבא,24 ונודע דבינה היא מקור האהבה כרשפי אש וחכמה
And the techeles indicates the fear in his heart. [This is as is written in Pri Etz Chaim, Sha’ar HaTzitzis, chapter 4, that the white is drawn from the mind of Binah and the techeles from Abba. And it is known that Binah is the source of the love like “flashes of fire,” and Chochmah
The techeles, the sky-blue thread, stands for the fear in the heart. The bracket gives the Arizal’s source: in Pri Etz Chaim the white is drawn from Binah and the techeles from Abba, the configuration of Chochmah, and Binah is known as the source of the fiery love.


הוא בחי׳ יראה עילאה ואבא יסד ברתא2526 היא בחינת יראה תתאה וכמ״ש במ״א ע״פ בחכמה יסד ארץ כונן שמים בתבונה27 ועמ״ש מזה בביאור ע״פ שימני כחותם].28
is the level of the higher awe; and “Abba founded the daughter,” who is the level of the lower awe; as is explained elsewhere on the verse “With wisdom He founded the earth; He established the heavens with understanding.” And see what is written on this in the explanation on the verse “Set me as a seal.”]
Chochmah corresponds to the higher awe (yirah ila’ah), and “the daughter,” Malchus, whom Abba founded, corresponds to the lower awe (yirah tata’ah). This is how the Tikkunei Zohar reads Proverbs 3:19, “With wisdom He founded the earth”: wisdom, Abba, founded the “earth,” the daughter; so the techeles, drawn from Abba, carries the quality of awe.




5וזהו שכתוב אין פחד אלקים לנגד עיניו29 כי כל זמן שהוא עדיין בחי׳ לנגד עיניו שהוא בחי׳ ראיית השכל בלבד אין לו פחד אלהים
And this is what is written: “There is no fear of G-d before his eyes.” For as long as it is still at the level of “before his eyes,” which is the level of the intellect’s seeing alone, he has no fear of G-d.
Psalms 36:2 says of the wicked, “There is no fear of G-d before his eyes.” The Alter Rebbe reads it inwardly: as long as fear stays “before his eyes,” in the intellect’s seeing alone, it is not yet true fear of G-d.


כי פחד הוא בלב דוקא שתפול עליו אימה ופחד בהתגלות הלב כ י הפחד מושרש ג״כ ביסוד האש שבלב כמו גוון התכלת שבאש ואור הנר התחתון שבפתילה ממש כנודע.
For fear is specifically in the heart, that terror and fear fall upon him in the revelation of the heart. For fear, too, is rooted in the element of fire in the heart, like the blue hue in a fire and the lower light of a candle, right on the wick, as is known.
Real fear lives in the heart, where dread actually falls upon a person and is felt. Fear, too, is rooted in the heart’s fire, like the bluish light at the bottom of a candle flame that clings to the wick, which is why it is represented by the blue techeles.




6והנה ציצית לשון נקבה30 כי כנסת ישראל מקבלת הארה זו מלמעלה מבחי׳ סובב כל עלמין כמ״ש מציץ מן החרכים31 מציץ לשון מפעיל ולשון זכר
Now, ציצית (tzitzis) is a feminine form, because the Congregation of Israel (Knesses Yisrael) receives this illumination from above, from the level of the light that encompasses all worlds (sovev kol almin), as it is written, “peering through the lattices”: מציץ (peering) is a causative form and a masculine form,
The word ציצית has a feminine form, because it names the illumination as it is received: the Congregation of Israel receives this light from above, from the transcendent level of sovev. By contrast, מציץ in “peering through the lattices” is a masculine, causative form, describing the one who gives the light.


המשפיע שהקב״ה מפעיל ומשפיע הארה זו בכנס״י [בכנסת ישראל] להיות להם בחינת הארה זו בהתגלות הלב בחי׳ הלב רואה ומרגיש ומתפעל בתגבורת יסוד האש אלהי שבנפש האלקית
that of the one who bestows: the Holy One, blessed be He, brings about and bestows this illumination upon the Congregation of Israel, so that they have this illumination in the revelation of the heart, the level of “the heart sees,” and feels and is stirred, through the strengthening of the G-dly element of fire in the G-dly soul.
The giver is the Holy One, blessed be He, who brings this illumination about and bestows it on Israel, so that it becomes revealed in their hearts. The result is that the heart “sees,” feels and is moved, as the G-dly fire within the G-dly soul grows strong.


והיינו ע״י חרכים וחלונות שהוא ענין לב נשבר רוח נשברה32 וכמאמר פתחי לי33 וגו׳ וכמ״ש במ״א [ועמ״ש בד״ה ועשית ציץ34 זהב טהור35 כו׳
And this is through “lattices” and windows, which is the matter of a broken heart and a broken spirit, and as in the saying “Open to me,” etc., and as is explained elsewhere. [And see what is written in the discourse beginning “And you shall make a plate (tzitz) of pure gold,” etc.,
The light enters through “lattices” and windows, narrow openings, which the Alter Rebbe identifies with a broken heart and a broken spirit (Psalms 51:19), as in G-d’s plea “Open to me” (Song of Songs 5:2). A new bracket of references begins with the discourse on the tzitz, the High Priest’s golden headplate.


מלשון מציץ מן החרכים והוא אור האהבה רבה הבאה מלמעלה שהיא בחי׳ אהרן זקן אהרן36 כו׳
from the language of “peering through the lattices,” and it is the light of the great love (ahavah rabbah) that comes from above, which is the level of Aharon, “the beard of Aharon,” etc.
That discourse derives tzitz, like tzitzis, from “peering through the lattices,” a radiance of light, and identifies it with the great love (ahavah rabbah) that comes from above. This love belongs to Aharon the High Priest and is pictured as “the beard of Aharon” on which the anointing oil runs down (Psalms 133:2).


ע״ש, ועמ״ש בביאור ע״פ ויקח קרח3738 בענין זקן אהרן שהוא ענין א׳ עם חוטי הציצית, ועיין בפע״ח [בפרי עץ חיים] שער הציצית פ״ג [פרק ג׳], ועמ״ש מענין אה״ר [אהבה רבה] דאהרן ע״פ בהעלותך את הנרות3940 וע״פ ועשית בגדי קדש41 לאהרן42 כו׳ ע״ש.
See there. And see what is written in the explanation on the verse “And Korach took,” concerning “the beard of Aharon,” that it is one matter with the threads of the tzitzis. And see Pri Etz Chaim, Sha’ar HaTzitzis, chapter 3. And see what is written on the great love of Aharon on the verse “When you raise up the lamps,” and on the verse “And you shall make holy garments for Aharon,” etc. See there.
More references follow: an explanation on Korach that treats Aharon’s beard as one matter with the threads of the tzitzis, the Arizal on tzitzis in Pri Etz Chaim, and discourses on Aharon’s lighting of the lamps and on his holy garments. What they share is Aharon as the channel of the great love from above.


ולפמש״כ [ולפי מה שכתוב] דבחי׳ אה״ר [אהבה רבה] דאהרן זהו ענין חוטי הציצית א״כ יובן דבחינת בגדי קדש דאהרן שהם הלבושים הנעשים ממעשה המצות כמש״ש [כמה שכתוב שם] זהו עצמו ענין הרמוז בהטלית וכדלקמן]:43
And according to what is written, that the great love of Aharon is the matter of the threads of the tzitzis, it will then be understood that the holy garments of Aharon, which are the garments made from the performance of the mitzvos, as is written there, are themselves what is alluded to in the tallis, as [will be explained] below.]
If Aharon’s great love corresponds to the threads of the tzitzis, then Aharon’s holy garments, which the Torah Ohr discourse explains as garments made from the mitzvos a person performs, correspond to the tallis itself. This anticipates the maamar’s central point, developed below: the garment of the mitzvos is the source from which the threads of love and awe issue.




Section 3 · ¶7
“I have washed my feet; how shall I soil them?”
7ב וזהו פשטתי את כתנתי44 איככה אלבשנה רחצתי את רגלי איככה אטנפם. שהוא מענה כללות ישראל על מאמר פתחי לי45 שאמר הקב״ה
2. And this is [the meaning of] “I have taken off my robe; how shall I put it on? I have washed my feet; how shall I soil them?” This is the answer of Israel as a whole to the call “Open to me” that the Holy One, blessed be He, said.
Section 2 turns to the bride’s reply in Song of Songs 5:3. When the beloved knocks and says “Open to me” (5:2), she answers that she has already taken off her robe and washed her feet; the Alter Rebbe reads this as the reply of Israel as a whole to G-d’s call.


כי להיות אור ה׳ מאיר ומתגלה בגילוי הלב של אדם להיות כמאמר פתחי לי, צריך להקדים לזה ב׳ בחינות אלו בחי׳ אלבשנה ובחינת אטנפם, ופי׳ וענין
For in order that the light of G-d shine and be revealed in the revelation of a person’s heart, as in the saying “Open to me,” these two levels must come before it: the level of “shall I put it on” and the level of “shall I soil them.” And the explanation and meaning of
For G-d’s light to be revealed in a person’s heart, as “Open to me” asks, two preparations are needed, hinted at in the bride’s two words: “shall I put it on” and “shall I soil them.” The second is explained first.


בחי׳ אטנפם הוא להיות ממארי דחושבנא46 לחשוב כל מחשבה דיבור ומעשה אשר לא טובים מיום היותו ואפי׳ [ואפילו] חטאת נעורים כי לא די במה שכבר התחרט על עונותיו
the level of “shall I soil them” is to be one of the “masters of the reckoning,” to reckon every thought, word and deed that were not good since the day he came to be, even the sins of youth. For it is not enough that he has already regretted his sins.
“Soiling the feet” means being one of the “masters of the reckoning,” the Zohar’s term for those who take stock of their deeds, and reviewing every thought, word and deed of one’s life that was not good, even the sins of youth. Regret already felt in the past is not sufficient.


לכן כתיב רחצתי את רגלי פי׳ שכבר עשיתי תשובה איככה אטנפם איככה אוכל לבזות את עצמי ולטנפם
That is why it is written, “I have washed my feet,” meaning, I have already done teshuvah (return); “how shall I soil them?”: how can I disgrace myself and soil them,
“I have washed my feet” stands for teshuvah already done, and “how shall I soil them?” for the reluctance to reopen past sins and so demean oneself. This is the natural objection of someone who has already repented.


דהיינו להזכירם עוד עלי לפי שקשה עלי הדבר, ורגלי הוא ענין קיום והעמדה של נפש האלהית רק צריך שיהיה תמיד לנגד עיניו47 כל הימים ויהיה נבזה בעיניו נמאס.48
that is, recall them against myself again, because the thing is hard for me. And “my feet” is the matter of the standing and upholding of the G-dly soul. But it must always be before his eyes, all the days, and he must be “despised in his own eyes, loathsome.”
Recalling one’s sins again is painful, and the “feet” stand for what keeps the G-dly soul standing firm, which such memories seem to threaten. Yet a person must keep them always before his eyes and be lowly in his own eyes, “despised… loathsome” (Psalms 15:4).




Section 4 · ¶8–10
“How shall I put it on?”: the garment of the mitzvos
8ובחינת אלבשנה יובן בהקדים מאמר רז״ל [רבותינו זכרונם לברכה] תקט״ו תפלות כמנין ואתחנן4950 התחנן משה שיכנס לארץ51 מפני הרבה מצות מעשיות שנצטוו ישראל ואי אפשר לקיימן כ״א בארץ ישראל,
And the level of “shall I put it on” will be understood by first introducing the saying of our Sages, of blessed memory, that with five hundred and fifteen prayers, the numerical value of ואתחנן (“And I entreated”), Moshe entreated to enter the land, because of the many mitzvos of action that Israel were commanded which can be fulfilled only in the Land of Israel.
The second preparation, “shall I put it on,” concerns the garments of the mitzvos, and it is introduced with a Midrash: Moshe offered 515 prayers to enter the Land, the numerical value of ואתחנן (6+1+400+8+50+50). He longed to enter because of the many mitzvos of action that can be performed only there.


כי המצות מעשיות שנוהגין בחוץ לארץ אינם אלא בערך חלק חמישית מרמ״ח מצות וארבע הידות אינו נוהג כ״א בארץ ישראל דוקא ורובן בזמן שבהמ״ק [שבית המקדש] קיים כמו קרבנות ודומיהן.
For the mitzvos of action that apply outside the Land are only about one fifth of the 248 mitzvos, and four parts do not apply except in the Land of Israel specifically, and most of them [only] when the Holy Temple stands, such as the offerings and the like.
Outside the Land only about a fifth of the 248 positive mitzvos apply in practice; the other four fifths depend on the Land of Israel, and most of those on the Holy Temple, such as the offerings. Moshe’s longing was thus for the full range of mitzvos in deed.




9ולהבין למה רצה משה רבינו ע״ה [עליו השלום] לקיים מצות מעשיות דוקא. אך הנה כתיב52 וצדקה תהיה לנו
And to understand why Moshe Rabbeinu, peace be upon him, wanted specifically to fulfill mitzvos of action: but, behold, it is written, “And it shall be righteousness (tzedakah) for us
Why did Moshe care so much specifically about mitzvos of action, rather than about love and awe? The answer begins with Deuteronomy 6:25, which calls the keeping of the mitzvos tzedakah, a word meaning both righteousness and charity.


כי נשמור לעשות את כל המצוה וגו׳ כי כל המצות נקראים בשם צדקה כי כמו שצדקה היא בחי׳ לבוש כמאמר לבושו צדקה.53
if we take care to do the whole commandment,” etc. For all the mitzvos are called by the name tzedakah. For just as tzedakah is the level of a garment, as in the saying “His garment is tzedakah,”
Since the verse calls the whole commandment tzedakah, all the mitzvos share the character of tzedakah. And tzedakah is a garment, as the liturgy of the Days of Awe says of G-d, “His garment is tzedakah.”


וכמאמר רז״ל [רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דב״ב [דבבא בתרא])54 על פסוק55 וכבגד עדים כל צדקותינו56 מה בגד זה כל נימא ונימא מצטרפת לבגד גדול אף צדקה כל פרוטה ופרוטה57 מצטרפת לחשבון גדול.
and as our Sages, of blessed memory, said (in the first chapter of Bava Basra) on the verse “And all our righteous deeds are like a soiled garment”: just as with this garment, each and every thread joins into a large garment, so too with tzedakah, each and every coin joins into a great sum;
The Talmud (Bava Basra 9b) learns from Isaiah 64:5, which compares our righteous deeds to a garment, that just as single threads join to form a whole garment, single coins of charity add up to a great sum (cheshbon gadol). Small acts accumulate into something vast.


כך כל המצות הם בחינות58 לבושין וכל נימא ונימא הם פרטי הלכות כהררים התלוין בשערה5960 מצטרפין לחשבון גדול שהוא בחינת מקיף וסובב כל עלמין [ועמ״ש מענין חשבון גדול בביאור ע״פ וספרתם לכם.6162
so too all the mitzvos are garments, and each and every thread is the details of the laws, which are “like mountains suspended by a hair,” joining into a great sum, which is the level of the encompassing (makif) and the light that encompasses all worlds (sovev kol almin). [And see what is written on the matter of the “great sum” in the explanation on the verse “And you shall count for yourselves,”
So too every mitzvah is a garment woven of countless threads, the fine details of the law, which the Mishnah calls “mountains suspended by a hair” because many laws hang on few verses. Together they form a “great sum” that is an encompassing light (makif), reaching up to sovev kol almin, the light that transcends all worlds; a bracket now cites the explanation on “And you shall count for yourselves.”




10וע׳ בע״ח [בעץ חיים] שער א״א ספ״ה דחשבון גדול היינו למעלה בא״א63 בחינת סוכ״ע ולגדולתו אין חקר64 כו׳
and see Etz Chaim, Sha’ar Arich Anpin, end of chapter 5, that the “great sum” is above, in Arich Anpin, the level of the light that encompasses all worlds (sovev kol almin), and “His greatness is unfathomable,” etc.;
The bracket continues with the Arizal: in Etz Chaim (the gate of Arich Anpin, end of chapter 5) the “great sum” belongs above, to Arich Anpin, the configuration of Keser, the level of sovev. The verse “His greatness is unfathomable” (Psalms 145:3) suits a sum too great to be grasped.


ועמ״ש במ״א ע״פ ואתה מרבבות קדש65 וע״פ הזהר פ׳ חיי שרה דקכ״ג א׳ גבי מאה שנה כו׳ עד ברזא דמאה ברכאן דכל יומא].66
and see what is written elsewhere on the verse “And He came from the myriads of holiness,” and on the Zohar, Parshas Chayei Sarah, page 123a, concerning “a hundred years,” etc., up to “in the mystery of the hundred blessings of every day.”]
Two more references follow: a discourse on “And He came from the myriads of holiness” (Deuteronomy 33:2), and a passage of the Zohar on Chayei Sarah. There the Zohar reads Sarah’s “hundred years” as all-inclusive, “in the mystery of the hundred blessings of every day.”




Section 5 · ¶11–13
The lowest is rooted highest
11והנה כתיב מבלי אשר לא ימצא67 האדם את המעשה אשר עשה האלהים מראש ועד סוף פי׳ שכך היתה כוונת הבריאה שלא ידע האדם ענין המעשה שבעולם מהו בחינת ראש ומהו בחינת סוף.
Now, it is written, “without man being able to find out the work that G-d has made from beginning to end.” That is: such was the intent of creation, that man should not know, of the work that is in the world, what is the level of beginning and what is the level of end.
Ecclesiastes 3:11 says that man cannot find out G-d’s work “from beginning to end.” The Alter Rebbe reads this as the design of creation: in the world one cannot tell which is the “beginning,” the higher, and which the “end,” the lower.


כמ״ש מזה ע״פ והיה מספר בני ישראל6869 שהרי במדרגת ומעלת הבריאה שהיא דומם צומח חי מדבר הרי האדם שהוא המדבר הוא במעלה ומדרגה גבוה ועולה על כולנה.
As is explained on this on the verse “And the number of the children of Israel shall be”: for in the rank and gradation of creation, which is mineral, vegetable, animal and speaking [being], man, who is the speaking [being], is of a high rank and level, surpassing them all.
The point is explained in the discourse on “And the number of the children of Israel shall be” (Hosea 2:1). Creation has four ranks, mineral, vegetable, animal and speaking, and man, the speaking being, stands above them all.




12והרי אנו רואים בחוש שהאדם צריך להחיות את גופו ממיני מאכל הבעל חי ואפי׳ [ואפילו] מבחי׳ צומח ודומם
Yet we see plainly that man needs to sustain his body with kinds of food from the animal, and even from the level of the vegetable and the mineral,
Yet experience shows a reverse dependence: man must sustain his body with animal food, and even with plants and minerals.


כמו מלח כי המאכל אין צריך להאדם והאדם צריך לו וגם אד רבה שהדומם שהוא עפר
such as salt. For the food does not need the man; the man needs it. And moreover, on the contrary: the mineral, which is earth,
Salt is a mineral, the lowest rank, yet man needs it; the food does not need man, but man needs the food. More than that, the mineral, earth itself, is the source that sustains him.


הנה ארץ ממנה יצא לחם70 וכל מיני צמחים להחיות את האדם כי סוף מעשה במחשבה תחלה.71
behold, “the earth, out of it comes bread,” and all kinds of plants, to sustain man; for “last in deed, first in thought.”
“The earth, out of it comes bread” (Job 28:5): the lowest rank produces the bread and plants that keep the highest alive. This shows the principle “last in deed, first in thought,” from the hymn Lecha Dodi: what comes last and lowest in execution was first and highest in the Creator’s intent.




13וזהו נעוץ תחלתן בסופן72 וסופן בתחלתן73 מפני שכשם שהוא ית׳ א״ס כך לפעולותיו אין להם בחי׳ סוף
And this is [the meaning of] “their beginning is wedged in their end and their end in their beginning”: because just as He, may He be blessed, is the Infinite One (Ein Sof), so His actions have no level of an end.
This explains the Sefer Yetzirah’s saying that the Sefiros’ “beginning is wedged in their end and their end in their beginning.” G-d is Ein Sof, literally “without end,” and His works likewise have no true end, so no level is simply the last.


כי בכל בחינה ובחינה שיתכן לומר בחי׳ סוף יתכן לומר ג״כ בחי׳ ראש לפי שבאמת אין להם בחינת ראש
For at every single level at which one could speak of an end, one could also speak of a beginning, because in truth they have no level of a beginning
Whatever is an “end” from one point of view is a “beginning” from another, because in truth G-d’s actions have no fixed beginning.


ולא בחינת סוף ויש להם כל בחי׳ ראש ובחינת סוף. (ועמ״ש מזה בד״ה אתם נצבים).74
and no level of an end, and they have every level of beginning and of end. (And see what is written on this in the discourse beginning “You are standing.”)
They have neither a fixed beginning nor a fixed end, and so every level is both a beginning and an end. The text refers to the discourse on “You are standing” (Deuteronomy 29:9) for more.


וכך הוא הענין בבחינת לבושין שהם מצות מעשיות הנ״ל וכללותן הוא מעשה הצדקה לפי שהוא נותן מיגיעו ועמלו אשר עמל בכל כחות גופו שלכן נק׳ מצוה סתם וכמ״ש במ״א.
And so it is with the garments, which are the mitzvos of action mentioned above; and their general totality is the deed of tzedakah, because he gives from his effort and his toil, with which he toiled with all the powers of his body. That is why it is called simply “the mitzvah,” as is explained elsewhere.
The same holds for the garments, the mitzvos of action: though lowest, they are bound to the highest. Their general and collective expression is tzedakah, charity, because a person gives what he earned with the toil of his whole body, which is why the Jerusalem Talmud calls charity simply “the mitzvah.”


הנה כתיב והלך לפניך צדקך כבוד75 ה׳ יאספך כבוד הוא בחינת לבוש כמאמר רבי יוחנן קרא למאני מכבדותא76 [ועמ״ש סד״ה זאת חנוכת המזבח77 מענין כבוד שהוא בחי׳ מקיף כו׳ ע״ש].
Now, it is written, “Your tzedakah shall go before you; the glory of Havayah shall gather you in.” “Glory” (kavod) is the level of a garment, as in the saying, “Rabbi Yochanan called his clothes ‘my honorers.’” [And see what is written at the end of the discourse beginning “This is the dedication of the altar,” on kavod being the level of the encompassing (makif), etc. See there.]
Isaiah 58:8 links tzedakah with G-d’s “glory” (kavod), which gathers a person in, and kavod means a garment, as Rabbi Yochanan called his clothes “my honorers.” The bracket refers to the end of the discourse on the dedication of the altar, which explains kavod as an encompassing light (makif).


יאספך הוא ענין אסיפה וכניסה לתוכו להקיפו מכל צדדיו ולהיות לו למחסה ולמסתור כבגד ששומרו מן הצינה וכדכתיב ה׳ שומרך ה׳ צלך שהמצות מעשיות להיותם בחי׳ דומם בחי׳ עשיה גשמיות.7879
“Shall gather you in” means gathering in and bringing within, to surround him on all sides and to be for him a shelter and a covert, like a garment that guards him from the cold, and as it is written, “Havayah is your guardian, Havayah is your shade.” For the mitzvos of action, since they are at the level of the mineral, the level of physical action,
“Shall gather you in” means enveloping a person on every side and sheltering him, as a garment shelters from the cold, as in “Havayah is your shade” (Psalms 121:5). The reason, completed in the next paragraph, is that the mitzvos of action are physical deeds at the level of the “mineral.”




Section 6 · ¶14–15
Love and awe hang from the garment
14וכן כל פרטי הלכות שבש״ס [שבששה סדרים] להיותם גשמיים בערך יראת ה׳ ואהבתו לזאת הם בחי׳ מקיפין ואהבה ויראה הם בחינת תורת האדם דהיינו שהם מורים ומתגלים בפנימיותו ומהותו כמ״ש וזאת תורת האדם כו׳.80
and likewise all the details of the laws in the Shas (the Talmud), since they are physical in relation to the awe of G-d and the love of Him, are therefore the level of encompassing lights (makifim). And love and awe are the level of “the Torah of man,” meaning that they teach and are revealed in his inner dimension (pnimiyus) and essence, as it is written, “And this is the Torah of man,” etc.
The details of the law in the Talmud are likewise physical compared with the love and awe of G-d, and so they too are encompassing lights (makifim), which surround a person rather than entering him. Love and awe, by contrast, are “the Torah of man” (2 Samuel 7:19): they teach and are felt within a person’s inner being.




15ואין זאת אלא יראה81 כנודע [מענין בזאת יבא אהרן אל הקדש82 עיין בזהר ר״פ אחרי דף נ״ז ע״ב ועיין בזהר פ׳ בא דל״ז ע״ב ור״פ חקת]
And “this” (zos) is nothing but awe, as is known [from the matter of “With this shall Aharon come into the Sanctuary”; see the Zohar at the beginning of Parshas Acharei, page 57b, and see the Zohar, Parshas Bo, page 37b, and the beginning of Parshas Chukas],
The “this” (zos) in “With this shall Aharon come into the Sanctuary” (Leviticus 16:3) is understood as awe, so awe is that with which one enters holiness. The text refers to passages of the Zohar on Acharei, Bo and Chukas for this.


שהיא בחינת התכלת שבציצית להיות פחד ה׳ נקבע בלב האדם וכשם שאי אפשר להיות ציצית בלי בגד כך אי אפשר להיות אהבה ויראה בלי הקדמת עשיית כל המצות שהם בחי׳ מקיפין ולבושין כנ״ל.
which is the level of the techeles (blue) in the tzitzis: that the fear of G-d be fixed in a person’s heart. And just as there cannot be tzitzis without a garment, so there cannot be love and awe without first doing all the mitzvos, which are the level of encompassing lights (makifim) and garments, as mentioned above.
This awe is the techeles of the tzitzis, the fear of G-d fixed in the heart. Just as tzitzis must hang from a garment, love and awe cannot exist without first doing all the mitzvos, the encompassing garments.


כמ״ש שש שנים תזרע שדך83 שהם שתא סדרי משנה84 ושש שנים תזמור כרמך שהם ששה סדרים תלמוד ואספת את תבואתה
As it is written, “Six years you shall sow your field”: these are the six orders of the Mishnah; “and six years you shall prune your vineyard”: these are the six orders of Talmud; “and you shall gather in its produce,”
Leviticus 25:3 is read as the order of Torah study: the six years of sowing are the six orders of the Mishnah, and the six years of pruning the vineyard are the six orders of the Talmud. “And you shall gather in its produce” comes after both.


דהיינו שתאסוף ותלקוט אותם בנפשך כמארז״ל [כמאמר רבותינו זכרונם לברכה] ותלמודו בידו85 ואז עי״ז תוכל ג״כ שתהיה כבוד ה׳ יאספך וגו׳ [ועמ״ש מענין זה בפ׳ בהר ע״פ כי תבאו אל הארץ86 כו׳]:
that is, that you gather and collect them into your soul, as our Sages, of blessed memory, said, “and his learning in his hand.” And then, through this, you will also be able [to bring about] “the glory of Havayah shall gather you in,” etc. [And see what is written on this in Parshas Behar, on the verse “When you come into the land,” etc.]
Gathering the produce means collecting one’s learning into one’s soul, as the Sages speak of one who arrives in the World to Come “with his learning in his hand” (Pesachim 50a). Then he merits “the glory of Havayah shall gather you in”: the garment made of his Torah and mitzvos envelops him.




Section 7 · ¶16–18
The Torah taught before birth
16ג ובזה יובן מאמר רז״ל [רבותינו זכרונם לברכה] שהתינוק בבטן אמו מלמדין אותו87 כל התורה כולה ואח״כ משכחין ממנו88 כיון שהגיע זמנו להולד בא מלאך וסטרו על פיו [ועמ״ש ג״כ מזה בד״ה שחורה אני ונאוה].8990
3. And with this will be understood the saying of our Sages, of blessed memory, that the infant in his mother’s womb is taught the entire Torah, and afterwards he is made to forget it: once his time to be born arrives, an angel comes and strikes him on his mouth. [And see also what is written on this in the discourse beginning “I am black and comely.”]
Section 3 takes up the Talmud’s teaching (Niddah 30b) that the unborn child is taught the whole Torah, and that when it is about to be born an angel strikes it on the mouth and it forgets everything. The text refers to the discourse on “I am black and comely” (Song of Songs 1:5) for more.




17ולהבין למה מלמדין אותו ואח״כ משכחין ממנו אלא לפי שצריך להאיר בו אור ה׳ כדי שיהיה יראתו על
And to understand why he is taught and afterwards made to forget: it is because the light of G-d must shine in him, so that “His awe be upon
Why teach the unborn child only to make him forget? Because the light of G-d must shine into the soul, so that awe of Him will be “upon his face.”


פניו ואהבת ה׳ ופחדו בלבו לפיכך מלמדין אותו כל התורה כולה שהיא בחי׳ המקיפים וממנו יאיר לו אור ה׳ וכח אהבה ויראה.
his face,” and the love of G-d and the fear of Him in his heart. Therefore he is taught the entire Torah, which is the level of the encompassing lights (makifim), and from it the light of G-d and the power of love and awe will shine for him.
That light is meant to bring the love and fear of G-d into his heart. So the child is taught the entire Torah, which is an encompassing light (makif), and from it come to him the light of G-d and the power to love and to fear Him.




18ואח״כ משכחין ממנו בכדי שתהיה זאת עבודת האדם לבחור בטוב. וכמאמר פתחי לי91 וגו׳.
And afterwards he is made to forget, so that this be the service of man: to choose the good. And as in the saying “Open to me,” etc.
The forgetting is deliberate: it makes a person’s service a matter of free choice, choosing good through his own effort. This is the sense of G-d’s call “Open to me”: the opening must come from the person.


אך הארת התורה שהאירה הארה גדולה ועצומה בנשמתו בטרם שנתלבשה לגמרי בגוף החומר היא הנותנת כח ועוז שמאיר בה אור התורה אחר שנתלבשה בגוף החומרי שתוכל להפכו מחשוכא לנהורא כו׳
But the illumination of the Torah, which shone a great and mighty illumination in his soul before it was entirely enclothed in the material body, is what gives strength and might, so that the light of the Torah shines in it [the soul] after it has been enclothed in the material body, so that it can turn it [the body] from darkness to light, etc.,
Yet the great light of the Torah that shone in the soul before it fully entered the body is what gives it strength later. Because of it, the light of the Torah can shine in the soul even within the material body, so that the soul can turn the body from darkness to light.


ע״י הארת אור האהבה ויראה המאירים מהתורה כי הרשימו נשאר מהארה הנ״ל שיאיר לו אור האהוי״ר [האהבה ויראה] מתוך הרשימו שנשאר אחר השכחה.
through the illumination of the light of love and awe that shine from the Torah. For the impression (reshimu) remains from the illumination mentioned above, so that the light of love and awe will shine for him from within the impression that remains after the forgetting.
This happens through the love and awe that shine from the Torah. Although the learning was forgotten, an impression (reshimu) of that earlier illumination remains, and from it the light of love and awe shines again.


(וזהו משכני אחריך נרוצה92 הביאני המלך חדריו דמשכני לשון להבא והביאני לשון עבר והל״ל [והוה ליה למימר] תביאני.
(And this is [the meaning of] “Draw me, we will run after you; the king has brought me into his chambers”: for “draw me” is a term for the future, and “has brought me” is a term for the past, and it should have said “will bring me.”
A parenthesis interprets Song of Songs 1:4. “Draw me, we will run after you” looks to the future, while “the king has brought me into his chambers” speaks of the past, though one would expect “will bring me.”


אלא הפי׳ כי חדר ר״ת [ראשי תיבות]93 חסד דין רחמים וזהו ובדעת חדרים ימלאו94 כי הדעת הוא המחבר וממשיך התפשטות המוחין בהמדות. והדעת והמדות האלו מהם נמשך הלכות התורה כשר ופסול כו׳ כמ״ש בסש״ב [בספר של בינונים] בהקדמה.
But the explanation is that חדר (chamber) is the initials of Chesed, Din, Rachamim (kindness, judgment, compassion). And this is “And with Daas (knowledge) the chambers are filled,” for Daas is what connects and draws the extension of the intellect (mochin) into the emotive attributes (middos). And from this Daas and these middos are drawn the laws of the Torah, fit and unfit, etc., as is written in Sefer Shel Beinonim (Tanya), in the introduction.
A first explanation: the “chambers” are the emotive attributes, since חדר (cheder, chamber) is an acronym of Chesed, Din, Rachamim, and Daas fills them (Proverbs 24:4) by joining the intellect to the emotions. From Daas and the emotive attributes come the Torah’s laws of fit and unfit, as the text says the introduction to the Tanya explains.


וגם כי התורה היא מפתחות הפנימיות9596 וזהו ענין חדריו היינו בתי גואי וזהו הביאני לשון עבר דהיינו כשהנשמה היתה למעלה טרם ירידתה בגוף שמלמדין אותה כל התורה כולה והן הן חדריו
And also, the Torah is “the inner keys,” and this is the meaning of “his chambers,” namely “the inner rooms.” And this is why “has brought me” is a term for the past: that is, when the soul was above, before its descent into the body, when they teach it the entire Torah; and these are indeed “his chambers.”
A second explanation: the Torah is “the inner keys,” as the Talmud calls it, so “his chambers” are the inner rooms. The past tense “has brought me” refers to the time before birth, when the soul was above and was taught the entire Torah: those are the chambers into which it was brought.


ולכן עי״ז גם אח״כ כשנתלבשה בגוף החומרי. עכ״ז [עם כל זה] משכני ע״י שכבר הביאני כו׳ ונשאר רשימו כו׳ ועמ״ש עוד מענין אחריך נרוצה בד״ה אדם כי יקריב מכם).97
And therefore, through this, also afterwards, when it has been enclothed in the material body, even so “draw me,” because “he has already brought me,” etc., and an impression remains, etc. And see what is written further on “we will run after you” in the discourse beginning “When a man of you brings an offering.”)
Therefore, even after the soul is in the body, it can say “draw me,” because “he has already brought me”: the impression of that learning remains and draws it after G-d. The parenthesis closes by referring to the discourse on “When a man of you brings an offering” for more on “we will run after you.”


וזהו פשטתי את כתנתי איככה אלבשנה פי׳ מאחר שנשכח ממני התורה ע״י המלאך שסטרו על פיו א״כ קשה עלי הדבר להלביש עלי עוד בחינת התורה והמצות שהם בחינת לבושין כנ״ל.
And this is [the meaning of] “I have taken off my robe; how shall I put it on?”: meaning, since the Torah was made forgotten from me by the angel who “struck him on his mouth”, it is then hard for me to clothe myself again in the Torah and the mitzvos, which are garments, as mentioned above.
This also explains the bride’s first objection, “I have taken off my robe; how shall I put it on?” Since the angel made the soul forget the Torah, it finds it hard to put on again the garments of Torah and mitzvos.




Section 8 · ¶19
The two rememberings
19וזהו וראיתם אותו וזכרתם את כל מצות הוי׳ פי׳ מה שתראו בחינת ציצית שהוא בחינת הארת אהבה ויראה שהם בחי׳ תכלת ולבן שבציצית והן הם תורת האדם היוצאין בנימין ושערות מבחי׳ מקיף ולבוש
And this is [the meaning of] “And you shall see it and remember all the mitzvos of Havayah”: that is, what you will see, the level of tzitzis, which is the level of the illumination of love and awe, which are the techeles (blue) and the white in the tzitzis, and they are “the Torah of man,” which issue as strands and hairs from the level of the encompassing (makif) and the garment,
Now the verse “and you shall see it and remember all the mitzvos of Havayah” is explained. What one sees, the tzitzis, is the illumination of love and awe, the techeles and the white, which are “the Torah of man”; they issue like strands and hairs from the garment, the encompassing light.


שהוא בחינת מצות מעשיות שהם הנקראים מצות ה׳ לפי שאין נעשין עצמיות האדם כמו אהבה ויראה וגם הם מצות ה׳ ממש שהקב״ה מניח תפילין ומצלי.9899
which is the level of the mitzvos of action. These are the ones called “the mitzvos of Havayah,” because they do not become the person’s own essence as love and awe do; and they are also literally the mitzvos of Havayah, for the Holy One, blessed be He, puts on tefillin and prays.
That garment is the mitzvos of action, which the verse calls “the mitzvos of Havayah” because, unlike love and awe, they do not become part of a person’s own self. They are also G-d’s own mitzvos in the literal sense, for the Talmud says that the Holy One, blessed be He, puts on tefillin and prays.


וזהו ענין אשר קדשנו במצותיו כי הם מצות שלו ממש. משא״כ יראה לא שייך גבי הקב״ה לכך כתיב וזאת תורת האדם100 וגו׳
And this is the meaning of “who has sanctified us with His mitzvos”: for they are literally His own mitzvos. Whereas awe does not apply to the Holy One, blessed be He; that is why it is written, “And this is the Torah of man,” etc.
Hence the blessing “who has sanctified us with His mitzvos”: they are His own mitzvos. Awe, however, cannot apply to G-d, and so love and awe are called “the Torah of man.”


(עמ״ש סד״ה צאינה וראינה101102 בפי׳ וממדבר מתנה103 בחינת מדבר הוא כמ״ש ולא ישב אדם שם104 שהוא למעלה מבחינת אדם משם שרש התורה ומשם נמשכה ונתלבשה בבחינת אדם.
(See what is written at the end of the discourse beginning “Go forth and see,” on the explanation of “And from the wilderness, Mattanah (a gift)”: the level of the wilderness is, as it is written, “where no man dwelt,” which is above the level of man; from there is the root of the Torah, and from there it was drawn down and enclothed in the level of man.
A parenthesis cites the end of the discourse on “Go forth and see” (Song of Songs 3:11), on “And from the wilderness, Mattanah” (Numbers 21:18). The wilderness, “where no man dwelt” (Jeremiah 2:6), stands for a level above “man”; there is the root of the Torah, from which it was drawn down and clothed in the level of “man.”


וזהו ענין וזאת תורת האדם כו׳, ולפמש״כ [ולפי מה שכתוב] משמע דפי׳ וזאת תורת האדם היינו מה שנמשך ונתלבש בחב״ד [בחכמה בינה ודעת] דמל׳ דאצילות כו׳ ועיין בזח״א [בזהר חלק א] עמוד קכ״ו105 מענין וזאת תורת האדם).
And this is the meaning of “And this is the Torah of man,” etc. And according to what is written [there], it implies that the meaning of “And this is the Torah of man” is what is drawn down and enclothed in the Chochmah, Binah and Daas of the Malchus of Atzilus, etc. And see the Zohar, Part I, column 126, on “And this is the Torah of man.”)
This is why it is called “the Torah of man”: the Torah as it is drawn down and clothed in the Chochmah, Binah and Daas of Malchus of Atzilus. Kehot notes that the Zohar “column 126” cited here probably refers to the large-format Cremona edition.


וענין הזכירות הם ב׳ בחינות כנגד תכלת וכנגד לבן כנגד תכלת יזכור על מצות לא תעשה (שהיראה היא מקור לשמירת מל״ת [מצות לא תעשה] כו׳ ועמ״ש מזה ע״פ שימני כחותם)106
And the matter of the rememberings: they are two levels, corresponding to the techeles and corresponding to the white. Corresponding to the techeles, he is to remember the prohibitive commandments (for awe is the source of keeping the prohibitive commandments, etc.; and see what is written on this on the verse “Set me as a seal”):
Now the two rememberings of the opening question are explained: they correspond to the techeles and the white. The techeles, awe, corresponds to the prohibitive commandments, because awe is what makes a person guard against transgression.


ולא תתורו אחרי לבבכם107 ואחרי עיניכם אשר אתם זונים פי׳ תמיד תהיו אתם אצליכם בבחינת זונים
“And you shall not wander after your heart and after your eyes, as you go astray”: meaning, you should always be, in your own estimation, in the state of “going astray,”
The verse continues with a prohibition, “do not wander after your heart and after your eyes.” The Alter Rebbe reads “as you go astray” as a standing instruction: always regard yourself as one who goes astray.


ולא תאמרו רחצתי את רגלי108 כבר כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ואפילו כל העולם כולו109 אומרים לך צדיק אתה היה בעיניך כרשע כו׳
and do not say, “I have already washed my feet,” etc., and as our Sages, of blessed memory, said, “Even if the whole world tells you, ‘You are righteous,’ be in your own eyes like a wicked person,” etc.
This is the opposite of the bride’s “I have already washed my feet,” the complacency of one who considers himself clean. As the oath the Talmud says a soul is made to swear before birth puts it: even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.


וכנגד לבן יזכור על מצות עשה ועשיתם את כל מצותי והייתם קדושים110 פי׳ שגם בחי׳ האהבה והיראה שבכם יתעלו בעילוי עד שתהיינה ג״כ נכללות באור המקיף בחינת קדש העליון:
And corresponding to the white, he is to remember the positive commandments: “and you shall do all My mitzvos, and be holy”: meaning, that also the love and the awe within you will be raised ever higher, until they too are included in the encompassing light (or makif), the level of the supernal holiness.
The white, love, corresponds to the positive commandments, the second remembering: “and you shall do all My mitzvos, and be holy.” Through doing them, even one’s love and awe are raised until they too are included in the encompassing light, the supernal holiness.




Section 9 · ¶20–23
Summary: the garment and its threads
20קיצור הענין111 כי כוונת הכתוב להזהיר את האדם ולהיות לזכרון תמיד לעיניו גודל מעלת קדושת מצות מעשיות שמהם נעשה לבוש מקיף לנשמתו ושרשו ומקורו מאור מקיף ולבוש עליון שעליו נאמר עוטה אור כשלמה112113 ולבושיה כתלג חיור.114
A summary of the matter: the intent of the verse is to caution a person, and to be a constant reminder before his eyes, of the great loftiness of the holiness of the mitzvos of action, from which an encompassing garment is made for his soul, whose root and source is from the encompassing light and the supernal garment of which it is said, “He wraps Himself in light as with a garment,” and “His garment is white as snow.”
A summary: the verse aims to keep before a person’s eyes how holy the mitzvos of action are, for they make an encompassing garment for his soul. That garment is rooted in G-d’s own supernal garment, of which it says “He wraps Himself in light as with a garment” (Psalms 104:2) and “His garment is white as snow” (Daniel 7:9).


כמאמר רז״ל [רבותינו זכרונם לברכה] שהקב״ה מתעטף בטלית לבנה115116 כו׳ שהוא מקור ושרש כל המצות שמהם נעשה לבוש לנשמת אדם הנקרא חלוקא דרבנן.117
As our Sages, of blessed memory, said, that the Holy One, blessed be He, wraps Himself in a white tallis, etc., which is the source and root of all the mitzvos, from which a garment is made for a person’s soul, called “the robe of the Sages” (chaluka d’rabbanan).
The Sages describe the Holy One, blessed be He, as wrapping Himself in a white tallis, and this supernal garment is the source of all the mitzvos. From the mitzvos a garment is made for a person’s soul, called chaluka d’rabbanan, “the robe of the Sages.”




21והנה גדולת ומעלת לבוש זה וקדושתו יזכור האדם בראיית הציצית שהם רק ד׳ נימין נמשכין מהארת לבוש זה ומן ד׳ נימין אלו
Now, the greatness and loftiness of this garment, and its holiness, a person will remember by seeing the tzitzis, which are only four strands drawn from the illumination of this garment; and from these four strands,
A person recalls the greatness of that garment by looking at the tzitzis, which are only four strands drawn from it.


שהם ב׳ חוטי תכלת118 וב׳ חוטי לבן נמשכה הארת דחילו ורחימו לחב״ד [לחכמה בינה ודעת] של כנסת ישראל שהם כל הנשמות שבישראל והוא נקרא תורת האדם וגו׳.
which are two threads of techeles and two threads of white, there is drawn the illumination of awe and love (dechilu urechimu) into the Chochmah, Binah and Daas of the Congregation of Israel, which is all the souls in Israel; and this is called “the Torah of man,” etc.
From these four strands, two of techeles and two of white, flows the illumination of awe and love into the intellect of the Congregation of Israel, all the souls of Israel, and this is “the Torah of man.” Kehot points to the Tur and the Shulchan Aruch, Orach Chaim, at the beginning of section 11, on the threads.




22וא״כ אם מהארת ד׳ נימין לבד נמשכה הארה גדולה כזו דחילו ורחימו של כל נשמות ישראל שמעולם.
And if so, if from the illumination of four strands alone there is drawn so great an illumination, the awe and love of all the souls of Israel that ever were,
The argument moves from small to great. Four strands alone carry so great an illumination: the awe and love of every Jewish soul that has ever lived.


א״כ מה עצמה וגדלה מאד מאד מעלת קדושת הלבוש כולה בכבודה ובעצמה הנעשה מקיום המצות מעשיות.
then how exceedingly mighty and great is the loftiness of the holiness of the whole garment, in its glory and its very self, which is made from fulfilling the mitzvos of action!
Then the holiness of the whole garment, made from fulfilling the mitzvos of action, must be immeasurably greater. This answers the maamar’s questions: it is why Moshe longed for the mitzvos of action, and why the tzitzis remind a person of all the mitzvos.




23וכן תלמוד תורה בפיו דעקימת שפתים הוה מעשה.119120 וגם הענין בהלכות כולם הן בדברים גשמיים שלכן הן הם גופי תורה121 גופי דייקא.
And so too the study of Torah with one’s mouth, for “moving the lips is an act.” And also, the matter of the laws is that they are all about physical things; that is why they are “the bodies of the Torah,” “bodies” precisely.
Torah study spoken aloud also counts as a deed, since the Talmud rules that moving the lips is an act. And all the laws concern physical things, which is why they are called “the bodies of the Torah,” the word “bodies” being precise.


כמ״ש האריז״ל [האר״י זכרונו לברכה] שקדושת הטלית122123 גדלה מעלתה במאד מאד על קדושת הציצית שהם רק נימין הנמשכין מהטלית רק שמפני גודל מעלת קדושתה אינה יכולה להתלבש בטלית הגשמי ממש כמו בציצית
As the Arizal, of blessed memory, wrote, that the holiness of the tallis is exceedingly greater in its loftiness than the holiness of the tzitzis, which are only strands drawn from the tallis; only, because of the great loftiness of its holiness, it cannot be enclothed in the actual physical tallis as [it is] in the tzitzis.
The Arizal teaches that the tallis is far holier than its tzitzis, which are only strands drawn from it. But its holiness is so great that it cannot clothe itself in the physical tallis as it does in the tzitzis.


ולכן אין בטלית הגשמי שום קדושה כלל ומותר להשתמש בה124 דברי חול משא״כ בציצית כשרים.125
And therefore the physical tallis has no holiness at all, and it is permitted to use it for mundane things, which is not so with kosher tzitzis.
That is why the physical tallis has no holiness in law and may be used for mundane purposes, while kosher tzitzis may not. The greater light remains hidden and encompassing, while the lesser one is revealed.



In one’s avodah
Two things are asked of a person. First, not to rest content with understanding G-d with the mind, but to let that awareness reach the point of the heart and kindle love and fear; as a preparation, he keeps a humbling reckoning of his failings even after teshuvah, regarding himself always as one who strays rather than one whose feet are already washed. Second, to cherish every mitzvah of action and every detail of the law, and to study Mishnah and Talmud and gather them into his soul, because these physical deeds weave the garment from which all his love and awe are drawn. Each time he sees the tzitzis, he should remember how great that whole garment is.
Questions for discussion
	Why, according to the maamar, can understanding G-d with the mind not change a person’s nature by itself, and what do the images of water and fire add?
	How does the maamar explain the two rememberings of the tzitzis passage, and how does each relate to the techeles and the white?
	In what sense are the mitzvos of action higher than love and awe, if love and awe are inward and the mitzvos are only a garment?
	What purpose does the Torah taught before birth serve if it is forgotten, and how does the maamar read “Draw me, we will run after you; the king has brought me into his chambers”?
	Why does the physical tallis have no holiness in law while kosher tzitzis do, and what does this teach about a holiness too great to be revealed?

Sources and references
Notes
Paragraph 1
1והי׳ לכם לציצית
Kehot notes a further explanation (biur) of this maamar printed in Maamarei Admur HaZaken — Parshiyos, p. 643, in addition to the explanation that follows it in Likkutei Torah (44b).
Kehot’s noteראה ביאור על מאמר זה (נוסף להביאור דלהלן מד, ב) בס׳ מאמרי אדה״ז-פרשיות ע׳ תרמג. ראה להלן ברשימת הכתבי-יד שמאמר זה הוא מתקופת ליאזני.
2והי׳ לכם לציצית . . למען תזכרו
“And it shall be to you as tzitzis, and you shall see it and remember all the mitzvos of Havayah and do them.” The maamar’s opening verse, whose first remembering it will connect with the techeles.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט-מ.
3למען תזכרו
“So that you remember and do all My mitzvos, and be holy to your G-d.” The second remembering, which the maamar will connect with the white threads.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מציץ מן החרכים
The beloved “looks in through the windows, peering through the lattices.” The Alter Rebbe derives tzitzis from מציץ, gazing and shining forth.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ט.
5וכולא קמי׳ כלא
The Zohar teaches that the essential fear of Heaven is to fear G-d because He is great and rules over all worlds, and “all before Him is accounted as nothing.” Here it describes the G-dliness that tzitzis reveals.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
6בשמים ממעל ועל הארץ
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is none else.” It expresses that nothing exists apart from G-d.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
7כי נשגב שמו לבדו הודו על ארץ ושמים
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe reads “His splendor” as a radiance from Him, not His essence.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
8הלב רואה
On “I spoke with my heart” the Midrash lists what the heart does: it sees (“and my heart has seen much”), hears, speaks, walks and more. The Alter Rebbe takes “the heart sees” as the heart’s own perception of G-dliness.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
9בקהלת רבה דפ״ז ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוהוא פ״א סי׳ ל״ח [א, טז]. [כ].
10“I spoke with my heart, saying…”: the verse on which the Midrash bases its list of the heart’s faculties.
Ecclesiastes 1:16קהלת א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם־לִבִּי לֵאמֹר אֲנִי הִנֵּה הִגְדַּלְתִּי וְהוֹסַפְתִּי חׇכְמָה עַל כׇּל־אֲשֶׁר־הָיָה לְפָנַי עַל־יְרוּשָׁלָ͏ִם וְלִבִּי רָאָה הַרְבֵּה חׇכְמָה וָדָעַת:
I spoke with my own heart, saying: ‘Lo, I have gotten great wisdom, more also than all that were before me over Jerusalem’; yea, my heart hath had great experience of wisdom and knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11נק׳ חכמים עיני העדה
The Gemara applies “if it was done in error by the eyes of the congregation” (Numbers 15:24) to the leaders of the people, likening them to a bride whose eyes, if they are beautiful, show that the whole body needs no examination. The Alter Rebbe uses the title to show that the intellect is a person’s “eyes.”
Taanit 24aתענית כ״ד א
Bava Batra 4a:3בבא בתרא ד׳ א:ג׳
אֲמַר לֵקהּ: אֲנָא הוּא, אִי הֲוַאי יָדַעְנָא דִּזְהִרִי רַבָּנַן כּוּלֵּי הַאי, לָא הֲוָה קָטֵילְנָא לְהוּ; הַשְׁתָּא מַאי תַּקַּנְתֵּיהּ דְּהָהוּא גַּבְרָא? אֲמַר לֵקהּ: הוּא כִּבָּה אוֹרוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״כִּי נֵר מִצְוָה וְתוֹרָה אוֹר״, יֵלֵךְ וְיַעֲסוֹק בְּאוֹרוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״וְנָהֲרוּ אֵלָיו כָּל הַגּוֹיִם״. אִיכָּא דְּאָמְרִי, הָכִי אֲמַר לֵקהּ: הוּא סִימֵּא עֵינוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״וְהָיָה אִם מֵעֵינֵי הָעֵדָה״, יֵלֵךְ וְיִתְעַסֵּק בְּעֵינוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״הִנְנִי מְחַלֵּל אֶת מִקְדָּשִׁי, גְּאוֹן עֻזְּכֶם מַחְמַד עֵינֵיכֶם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Horayot 5bהוריות ה׳ ב
Kehot’s noteראה תענית כד, א. ב״ב ד, א. הוריות ה, ב. הנסמן במאמרי אדה״ז-פרשיות לע׳ רסד.
12המוח עיקרו מיסוד המים והלחות
Tanya, chapter 3, explains that the soul’s intellect, Chochmah, Binah and Daas, is the “father and mother” that give birth to the love and fear of G-d, and adds, citing Etz Chaim, Sha’ar 50, that the element of fire is in the heart while the source of water and moisture is the brain.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פ״ג בשם ע״ח ש״נ.
13שהמים יורדים
Just as water leaves a high place and flows to a low place, so the words of Torah endure only in one who is humble. The Alter Rebbe uses the image of water’s descent for the heaviness of the intellect.
Taanit 7aתענית ז׳ א
Kehot’s noteראה תענית ז, א.
14כרשפי אש שלהבת י-ה
Love is “strong as death… its flashes are flashes of fire, a flame of Yah.” The Alter Rebbe uses it for the heart’s fiery love, which rises upward.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
15מצרף לכסף וכור לזהב
“A crucible for silver and a furnace for gold, and Havayah tests hearts.” Refining by fire is compared to G-d’s testing of the heart.
Proverbs 17:3משלי י״ז:ג׳
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וּבֹחֵן לִבּוֹת ה׳
The refining pot is for silver, and the furnace for gold; But the L-RD trieth the hearts. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יז, ג.
16הגו סיגים מכסף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, ד.
17הגו סיגים מכסף
“When the dross is removed from the silver, a vessel emerges for the smith.” The fire separates the impurity, and the pure metal can then be shaped.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ונקדשתי בתוך
“And I shall be sanctified among the children of Israel.” The text refers to the discourse that opens with this verse for more on this subject.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כי נשגב שמו לבדו
The words here quote Psalms 148:13; the passage is shown below.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 3
20“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The opening words of a discourse to which the text refers for more on this subject.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ונפש כי תקרב
“And when a soul offers a meal offering to Havayah.” The text refers to a discussion of this verse for more on this subject.
Leviticus 2:1ויקרא ב׳:א׳
וְנֶפֶשׁ כִּי־תַקְרִיב קׇרְבַּן מִנְחָה לַה׳ סֹלֶת יִהְיֶה קׇרְבָּנוֹ וְיָצַק עָלֶיהָ שֶׁמֶן וְנָתַן עָלֶיהָ לְבֹנָה:
And when any one bringeth a meal-offering unto the L-RD, his offering shall be of fine flour; and he shall pour oil upon it, and put frankincense thereon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ובד״ה ויושט המלך לאסתר
This Torah Ohr discourse calls the love hidden in every Jew “Esther,” from hester, concealment: it lies in the inner point of the heart, present in everyone, though not everyone brings it from concealment into revelation, and in the days of Mashiach it will be revealed even to the mind and the senses.
Kehot’s noteתו״א צד, א.
23האהבה כרשפי אש
“For love is strong as death… its flashes are flashes of fire.” The white of the tzitzis stands for this fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
24דלבן נמשך ממוח בינה ותכלת מאבא
The Arizal explains that there are tzitzis of techeles, from the Chochmah of Imma, which is the Binah of Abba, and tzitzis of white, from the Binah of Imma. The text cites it to root the white in Binah and the techeles in Abba.
Pri Etz Chaim, Gate of Fringes 4:7פרי עץ חיים, שער הציצית ד׳:ז׳
ונחזור לענין, כי יש ד׳ ציצית, מן מוח חכמה דאמא, שהוא בינה דאבא כנ״ל, והם הנקרא ציצית דתכלת. ויש ד׳ ציצית ממוח בינה דאמא, והם נקראים ציצית דלבן. ונבאר עתה, ענין ד׳ הציצית דתכלת. והענין, כי הנה נת״ל, שהם יוצאין ממוח חכמה דאמא, שאינו אלא בינה דאבא כנ״ל, והיא כלולה מד׳ מוחין, שהם ד׳ שמות יה״ו, מלואים בדרך ע״ב ס״ג מ״ה ב״ן. ואם תמנה מספר אותיותיהן, הם ל״א אותיות בלבד. כי כל א׳ מהם, יש בו ח׳ אותיות, כנגד ח׳ חוטים, שיש בכל ציצית מהן. אך הד׳ שהוא יה״ו דב״ן, …
Pri Etz Chaim (Public Domain)
25ואבא יסד ברתא
Kehot’s note points to Zohar III, 248a for these words.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteראה זח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב). תס״ט (קה, ב).
26ואבא יסד ברתא
“‘Havayah with wisdom founded the earth’: with wisdom, which is Abba, He founded the daughter, who is the earth.” Kehot lists this among several places in the Zohar and Tikkunim for the saying.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
27“Havayah founded the earth with wisdom; He established the heavens with understanding.” Read as Chochmah (Abba) founding the “earth,” Malchus, the daughter.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שימני כחותם
“Set me as a seal upon your heart.” The opening words of an explanation to which the text refers for more on this subject.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
29אין פחד אלקים לנגד עיניו
“Transgression speaks to the wicked within my heart: there is no fear of G-d before his eyes.” The Alter Rebbe reads it as fear that remains only “before the eyes,” in the intellect, and has not reached the heart.
Psalms 36:2תהילים ל״ו:ב׳
נְאֻם־פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין־פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו:
Transgression speaketh to the wicked, methinks— There is no fear of G-d before his eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ב.
Paragraph 6
30ציצית לשון נקבה
The Arizal derives tzitzis from gazing, “peering through the lattices,” and from hair, and explains that ציץ is a masculine term and ציצית a feminine one, according to where each light extends. The text refers the reader to this chapter.
Pri Etz Chaim, Gate of Fringes 3:5–6פרי עץ חיים, שער הציצית ג׳:ה׳-ו׳
… ועד״ז יש חד קוצא דשערי, דתלייא מרישא דז״א עד רישא דנוקבא במצח שלה ממש, כמ״ש בע״ה בענין תפילין ש״י, וזהו דז״א הם שערות שחורות, כנזכר באדרא והנה אותו קוצי דשערי דרישא דא״א, נקרא ציץ לשון זכר, לפי שהוא מתפשט ונתלה עד רישא דז״א שהוא זכר. אבל קוצי דשערי דרישא דעצמו דז״א, נקרא ציצית לשון נקבה, לפי שהוא מתפשט ונתלה עד רישא דנוקבא והם בחי׳ הציצית הג״ל, כי הטלית עצמו הנה בחי׳ אחרת כמ״ש: (ד) מכאן, שתפלה ש״י אינה כ״כ חמורה כתפלה ש״ר. מפני שתפלה ש״י, הוא מאיר אל ראש …
Pri Etz Chaim (Public Domain)
31מציץ מן החרכים
The beloved is “peering through the lattices.” The Alter Rebbe reads מציץ as a causative, masculine form: the Giver who makes the light shine through narrow openings.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32לב נשבר רוח נשברה
“The offerings of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The broken heart is the “lattice” through which the light from above enters.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים נא, יט.
33פתחי לי
“Open to me, my sister, my beloved.” G-d’s call to Israel to make an opening for His light.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
34בד״ה ועשית ציץ
The discourse on “And you shall make a tzitz of pure gold” derives tzitz from “his crown shall shine,” “peering through the lattices” and the sunrise (netz): a shining of light and radiance.
Kehot’s noteראה תו״א פג, א.
35ועשית ציץ זהב טהור
“And you shall make a plate (tzitz) of pure gold and engrave on it, ‘Holy to Havayah.’” The opening words of the Torah Ohr discourse to which the text refers.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36זקן אהרן
“Like the good oil on the head, running down upon the beard, the beard of Aharon.” The beard of Aharon is identified with the great love that comes from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37בביאור ע״פ ויקח קרח
The discourse on “And Korach took,” which begins at 52a, treats Korach’s challenge over a tallis made wholly of techeles and his jealousy of Aharon’s beard as one matter: the beard of the High Priest draws down the great love (ahavah rabbah) from above, as the threads of the tzitzis, which are “hairs,” do.
Kehot’s noteראה לקמן נב, א.
38ויקח קרח
“And Korach took.” The opening words of the explanation in which Aharon’s beard is treated as one matter with the threads of the tzitzis.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ע״פ בהעלותך את הנרות
This part of the discourse on “When you raise up the lamps” speaks of serving G-d for His sake rather than only to quench one’s own thirst for Him, links this to the word בהעלותך, “raising up,” and describes a love that comes from contemplating, in the Shema, the darkness that hides G-dliness.
Kehot’s noteראה לעיל ל, א ואילך.
40בהעלותך את הנרות
“When you raise up the lamps.” Aharon’s lighting of the menorah, discussed in the discourse to which the text refers for Aharon’s great love.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41וע״פ ועשית בגדי קדש
This discourse explains that Aharon, one of the seven shepherds, draws the great love (ahavah rabbah) down to the souls of Israel, and that his garments are garments for this love; every soul has garments of Torah and mitzvos, made from the deeds a person does and the intent of his heart.
Kehot’s noteתו״א פב, א.
42ועשית בגדי קדש לאהרן
“And you shall make holy garments for Aharon your brother, for glory and for splendor.” The Torah Ohr discourse on this verse explains these garments as garments made from the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43Kehot’s note points to Numbers 16:1–18:32 for these words.
Numbers 16:1–18:32במדבר ט״ז:א׳-י״ח:ל״ב
Paragraph 7
44פשטתי את כתנתי
The bride’s reply to her beloved’s knock: she has already undressed and washed her feet. The Alter Rebbe reads her two objections as the two preparations for G-d’s light, the garments of the mitzvos and the reckoning of one’s sins.
Song of Songs 5:3שיר השירים ה׳:ג׳
פָּשַׁטְתִּי אֶת־כֻּתׇּנְתִּי אֵיכָכָה אֶלְבָּשֶׁנָּה רָחַצְתִּי אֶת־רַגְלַי אֵיכָכָה אֲטַנְּפֵם:
I have put off my coat; How shall I put it on? I have washed my feet; How shall I defile them?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ג.
45פתחי לי
“I am asleep, but my heart is awake; the voice of my beloved knocks: Open to me.” G-d’s call, to which the next verse is Israel’s reply.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46להיות ממארי דחושבנא
The Zohar calls “masters of the reckoning” those who each night before sleep take account of the deeds of that day, repent of them and pray for mercy. The Alter Rebbe uses the term for reckoning all one’s failings.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א.
47תמיד לנגד עיניו
“For I know my transgressions, and my sin is always before me.” Kehot points to David’s words for keeping one’s sins constantly in view.
Psalms 51:5תהילים נ״א:ה׳
כִּי־פְשָׁעַי אֲנִי אֵדָע וְחַטָּאתִי נֶגְדִּי תָמִיד:
For I know my transgressions; And my sin is ever before me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים נא, ה.
48נבזה בעיניו נמאס
“Despised in his eyes, loathsome; and he honors those who fear Havayah.” The Alter Rebbe uses the first words for a person’s lowliness in his own eyes.
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טו, ד.
Paragraph 8
49תקט״ו תפלות כמנין ואתחנן
Kehot refers to a lengthy discussion of this verse and Midrash in the Tzemach Tzedek’s Or HaTorah on Parshas Va’eschanan.
Devarim Rabbah 11:6דברים רבה י״א:ו׳
Kehot’s noteדב״ר יא, ו. ועל״ק במסעי (צד, ד). וש״נ. [כ]. ראה בארוכה באוה״ת פ׳ ואתחנן ע״פ ואתחנן. ובספר הליקוטים ממאמרי הצ״צ ערך משה ע׳ א׳תרפ ואילך.
50ואתחנן
“And I entreated Havayah at that time, saying”: Moshe’s plea to cross the Jordan, whose first word yields the 515 prayers.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ואתחנן התחנן משה שיכנס לארץ
The Midrash says that Moshe prayed five hundred and fifteen times at that time, learning it from “And I entreated (Va’eschanan) Havayah,” whose numerical value is 515. The Alter Rebbe asks why Moshe wanted so much to fulfill mitzvos of action.
Devarim Rabbah 11:10דברים רבה י״א:י׳
Paragraph 9
52אך הנה כתיב
In Likkutei Torah, Emor (34b), the third level of holiness descends to the level of Tzaddik, Yesod, through the fulfillment of the mitzvos of action, because tzedakah revives the spirit of the lowly and “all the mitzvos are called tzedakah,” as it says “And it shall be tzedakah for us.” In the same way above, the light is drawn to Yesod and from there into Malchus, the source of the lower worlds.
Kehot’s noteראה לעיל אמור לד, ב ובמ״מ לשם.
53לבושו צדקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט דימים נוראים.
54וכמארז״ל (פ״ק דב״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteט, ב.
55על פסוק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ (סד, ה). [כ].
56וכבגד עדים כל צדקותינו
“We have all become like one unclean, and all our righteous deeds are like a soiled garment.” The Talmud draws only on the image of a garment, made of many threads.
Isaiah 64:5ישעיהו ס״ד:ה׳
וַנְּהִי כַטָּמֵא כֻּלָּנוּ וּכְבֶגֶד עִדִּים כׇּל־צִדְקֹתֵינוּ וַנָּבֶל כֶּעָלֶה כֻּלָּנוּ וַעֲוֺנֵנוּ כָּרוּחַ יִשָּׂאֻנוּ:
And we are all become as one that is unclean, and all our righteousnesses are as a polluted garment; and we all do fade as a leaf, and our iniquities, like the wind, take us away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57Rabbi Chanina learns from “and all our righteous deeds are like a garment” that just as each thread joins into a large garment, each coin given to charity joins into a great sum. The Alter Rebbe applies the image to all the mitzvos.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
58כך כל המצות הם בחינות לבושים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ג״כ ע״ח שד״מ, פ״ג.
59פרטי הלכות כהררים התלוין בשערה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה פ״א (י, א).
60כהררים התלוין בשערה
The Mishnah says that the laws of Shabbos, festival offerings and misuse of sacred property are “like mountains suspended by a hair,” little Scripture and many laws. The Alter Rebbe uses it for the countless details of the law.
Chagigah 10a:5חגיגה י׳ א:ה׳
הִלְכוֹת שַׁבָּת, חֲגִיגוֹת וְהַמְּעִילוֹת — הֲרֵי הֵם כַּהֲרָרִים הַתְּלוּיִן בִּשְׂעָרָהּ, שֶׁהֵן מִקְרָא מוּעָט וַהֲלָכוֹת מְרוּבּוֹת. הַדִּינִין וְהָעֲבוֹדוֹת הַטְּהָרוֹת וְהַטְּמָאוֹת וַעֲרָיוֹת — יֵשׁ לָהֶן עַל מָה שֶׁיִּסָּמֵכוּ, וְהֵן הֵן גּוּפֵי תוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
61וצדקה תהי׳ לנו
“And it shall be righteousness (tzedakah) for us if we take care to do this whole commandment before Havayah our G-d.” From it the Alter Rebbe learns that all the mitzvos are called tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי Havayah אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה.
62בביאור ע״פ וספרתם לכם
This further explanation of “And you shall count for yourselves… fifty days” explains the counting of the Omer as drawing down the fiftieth gate, the gate that includes all the others, little by little, until it is complete.
Kehot’s noteלעיל פ׳ במדבר יא, ד.
Paragraph 10
63דחשבון גדול היינו למעלה בא״א
The Arizal explains that in Arich Anpin the numbers amount to a “great sum,” in thousands, while lower they become a small sum, in hundreds and less. The text cites it to place the “great sum” in Arich Anpin.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… ובאדרא קכ״ח אז מנהירו [דהאי חיוורתא] דילהון ירתין צדיקייא ת׳ עלמין כנז׳ שם ומנהירו דהאי חיוורא ירתי צדיקייא ת׳ עלמין דכסופין הה״ד ארבע מאות שקל כסף עובר לסוחר כי אע״פ שבהיותם למעלה בא״א הם בחשבון גדול של ד׳ מאות אלף הנה ברדתן למטה הם אז בחשבון מועט ואינן רק ד׳ מאות לבד ומהם נהרין צדיקייא בעלמא דאתי וז״ס ארבע מאות שקל כסף כי הנה הוי״ה זאת הוא במילוי יודין שהם גי׳ ע״ב וגי׳ חסד שהוא כסף כנודע ולכן הם בחי׳ שקל כסף. ועוד כי הנה כסף הוא לבן והוא …
Sefer Etz Chaim (Public Domain)
64ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unfathomable.” It describes a greatness beyond grasp, as the “great sum” of Arich Anpin.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
65ואתה מרבבות קדש
“And He came from the myriads of holiness.” The opening words of a discourse to which the text refers for more on this subject.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66גבי מאה שנה כו׳ עד ברזא דמאה ברכאן דכל יומא
On “a hundred years and twenty years and seven years,” the Zohar says that the hundred includes everything, “in the mystery of the hundred blessings of every day.” The text cites it for the all-inclusive “great sum.”
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each day. Similarly the number twenty symbolises the unity of the Thought with the Jubilee. Hence the singular shanah (year). Whereas the seven years correspond to the seven lower realms that issue separately from the mysterious supernal essence, and which, though they also form, in a sense, a unity, diverge in respect of the categories of justice and mercy into diverse sides and paths. This …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
67מבלי אשר לא ימצא
“He has also set the world in their heart, without man being able to find out the work that G-d has made from beginning to end.” The Alter Rebbe reads it as the intended blurring of “beginning” and “end” in creation.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא.
68ע״פ והי׳ מספר בני ישראל
The discourse on “And the number of the children of Israel shall be” teaches that man is a small world: as the world has four elements, fire, air, water and earth, so does the human soul.
Kehot’s noteלעיל פ׳ במדבר ה, א ואילך.
69והיה מספר בני ישראל
“And the number of the children of Israel shall be like the sand of the sea.” The opening words of the discourse to which the text refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
70ארץ ממנה יצא לחם
“The earth, out of it comes bread, and beneath it is turned up as by fire.” The lowest rank, earth, produces what sustains man.
Job 28:5איוב כ״ח:ה׳
אֶרֶץ מִמֶּנָּה יֵצֵא־לָחֶם וְתַחְתֶּיהָ נֶהְפַּךְ כְּמוֹ־אֵשׁ:
As for the earth, out of it cometh bread, And underneath it is turned up as it were by fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ה.
71סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
Paragraph 13
72נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
73נעוץ תחלתן בסופן וסופן בתחלתן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe applies it to all of G-d’s works, which have no fixed beginning or end.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
74אתם נצבים
“You are standing this day, all of you, before Havayah your G-d.” The opening words of a discourse to which the text refers for more on this subject.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והלך לפניך צדקך כבוד ה׳ יאספך
“Then your light shall break forth like the dawn… your tzedakah shall go before you; the glory of Havayah shall gather you in.” The Alter Rebbe reads “glory” as a garment that gathers and envelops the person.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
76ר״י קרא למאני מכבדותא
The Gemara relates that Rabbi Yochanan called his clothes “my honorers,” and so took care not to ruin them. It shows that kavod, honor, is the quality of a garment.
Bava Kamma 91b:11בבא קמא צ״א ב:י״א
וְדִלְמָא בְּגָדִים שָׁאנֵי, דִּפְסֵידָא דְּלָא הָדַר הוּא! כִּי הָא דְּרַבִּי יוֹחָנָן קָרֵי [לְהוּ] לְמָאנֵי[הּ] ״מְכַבְּדוֹתַי״, וְרַב חִסְדָּא כַּד הֲוָה מְסַגֵּי בֵּינֵי הִיזְמֵי (וְהִגֵּא) [וְהִגֵּי] – מְדַלֵּי לְהוּ לְמָאנֵיהּ, אָמַר: זֶה מַעֲלֶה אֲרוּכָה, וְזֶה אֵינוֹ מַעֲלֶה אֲרוּכָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק צא, ב. וש״נ.
77סד״ה זאת חנוכת המזבח
Here kavod is explained as an added illumination in the manner of a makif, which must first be drawn down for a new union to take place; the princes’ gifts at the dedication of the altar were given “for honor and for glory,” and the incense too drew down makifim.
Kehot’s noteלעיל פ׳ נשא כט, ב.
78נק׳ בשם מצוה סתם
Tanya, chapter 37, explains that the perfection of the days of Mashiach depends on our deeds now, since a mitzvah draws the Infinite Light into permitted physical things, such as the parchment of tefillin or charity money that was not stolen.
Tanya, Likkutei Amarim 37:19תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ט
וּבָזֶה יוּבַן מַה שֶּׁהִפְלִיגוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בִּמְאֹד מְאֹד בְּמַעֲלַת הַצְּדָקָה, וְאָמְרוּ שֶׁ״שְּׁקוּלָה כְּנֶגֶד כָּל הַמִצְוֹת״, וּבְכָל תַּלְמוּד יְרוּשַׁלְמִי הִיא נִקְרֵאת בְּשֵׁם ״מִצְוָה״ סְתָם, כִּי כָּךְ הָיָה הֶרְגֵּל הַלָּשׁוֹן לִקְרוֹא צְדָקָה בְּשֵׁם ״מִצְוָה״ סְתָם, מִפְּנֵי שֶׁהִיא עִיקַּר הַמִּצְוֹת מַעֲשִׂיּוֹת, וְעוֹלָה עַל כּוּלָּנָה, שֶׁכּוּלָּן הֵן רַק לְהַעֲלוֹת נֶפֶשׁ הַחִיּוּנִית לַה׳, שֶׁהִיא הִיא הַמְקַיֶּימֶת אוֹתָן, וּמִתְלַבֶּשֶׁת בָּהֶן לִיכָּלֵל בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהֶן, וְאֵין לְךָ מִצְוָה שֶׁנֶּפֶשׁ הַחִיּוּנִית מִתְלַבֶּשֶׁת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteבכל תלמוד ירושלמי (תניא פל״ז).
79ה׳ שומרך ה׳ צלך
“Havayah is your guardian; Havayah is your shade at your right hand.” G-d’s protection pictured as a shelter that surrounds a person, as a garment does.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
Paragraph 14
80וזאת תורהת האדם
David’s words in his prayer: “And this is the Torah of man.” The Alter Rebbe reads it as the love and awe that are revealed within the person.
II Samuel 7:19שמואל ב ז׳:י״ט
Kehot’s noteשמואל-ב ז, יט.
Paragraph 15
81ואין זאת אלא יראה
The Zohar speaks of “the crown that is called zos,” through which judgment is executed, as in “With this you shall know that I am Havayah.” The text cites it for zos as awe.
Zohar, Bo 5:111–120ספר הזהר, בא ה׳:קי״א-ק״כ
82בזאת יבא אהרן אל הקדש
“With this shall Aharon come into the Sanctuary: with a young bull for a sin offering.” The Alter Rebbe identifies “this” (zos) with awe.
Leviticus 16:3ויקרא ט״ז:ג׳
בְּזֹאת יָבֹא אַהֲרֹן אֶל־הַקֹּדֶשׁ בְּפַר בֶּן־בָּקָר לְחַטָּאת וְאַיִל לְעֹלָה:
Herewith shall Aaron come into the holy place: with a young bullock for a sin-offering, and a ram for a burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83שש שנים תזרע שדך
“Six years you shall sow your field, and six years you shall prune your vineyard, and you shall gather in its produce.” Read here as the study of the Mishnah and the Talmud, gathered into the soul.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
84שש . . משנה
Likkutei Torah, Behar (40d), reads “Six years you shall sow your field” as the six orders of the Mishnah and “six years you shall prune your vineyard” as the Talmud, the reasons and arguments of the Mishnah.
Kehot’s noteכנ״ל בהר (מ, ד). [כ].
85ותלמודו בידו
In the World to Come they say, “Fortunate is he who comes here with his learning in his hand.” The Alter Rebbe uses it for learning gathered and kept in the soul.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
86בפ׳ בהר ע״פ כי תבואו אל הארץ
the passage shares nothing with the note
Kehot’s noteלעיל מ, ב ואילך.
Paragraph 16
87שהתינוק בבטן אמו מלמדין אותו
The Gemara says that the child in the womb is taught the entire Torah, and once it emerges into the air of the world an angel comes, strikes it on the mouth and makes it forget the entire Torah. The Alter Rebbe explains the purpose of this teaching and forgetting.
Niddah 30b:21–22נדה ל׳ ב:כ״א-כ״ב
וּמְלַמְּדִין אוֹתוֹ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״וַיּוֹרֵנִי וַיֹּאמֶר לִי יִתְמׇךְ דְּבָרַי לִבֶּךָ שְׁמוֹר מִצְוֹתַי וֶחְיֵה״, וְאוֹמֵר: ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״. מַאי ״וְאוֹמֵר״? וְכִי תֵימָא נָבִיא הוּא דְּקָאָמַר, תָּא שְׁמַע ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
88ואח״כ משכחין ממנו
the passage shares nothing with the note
Kehot’s noteוע׳ לעיל סו״פ מצורע [כה, ב] ברישא ליגרס אינש. [כ]. ראה אוה״ת שה״ש עב. ועוד. ובארוכה בלקו״ש ח״ה ע׳ 13 ואילך.
89בד״ה שחורה אני ונאוה
The discourse on “I am black and comely” calls the souls that have not yet descended into a body and an animal soul “the daughters of Jerusalem”: before their descent they stand in self-nullification and are wholly included in the Infinite Light, as Eliyahu said, “before whom I stood.” It describes the soul’s state before birth, when, as this maamar says, it is taught the whole Torah.
Song of Songs 6:3שיר השירים ו׳:ג׳
אֲנִי לְדוֹדִי וְדוֹדִי לִי הָרֹעֶה בַּשּׁוֹשַׁנִּים:
I am my beloved’s, and my beloved is mine, That feedeth among the lilies.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ו, ג. ח, ד.
90שחורה אני ונאוה
“I am black and comely, O daughters of Jerusalem.” The opening words of a discourse to which the text refers for more on this subject.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
91פתחי לי
“Open to me, my sister, my beloved.” The opening must come from below, by the person’s own choice.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
92משכני אחריך נרוצה
“Draw me, we will run after you; the king has brought me into his chambers.” The text reads the past tense as the soul’s learning before birth, which draws it toward G-d afterwards.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
93חדר ר״ת
Kehot points to the Kabbalistic work Me’orei Or, arranged by letter, under ches, for the reading of חדר as the initials of Chesed, Din, Rachamim.
Kehot’s noteראה מא״א אות ח, ס״ז ביאיר נתיב. ראה גם לקמן פ׳ בלק עא, ב.
94ובדעת חדרים ימלאו
“And with knowledge the chambers are filled with all precious and pleasant wealth.” Daas fills the “chambers,” the emotive attributes, with the intellect’s light.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ד.
95התורה היא מפתחות הפנימיות
The words here quote Shabbat 31a:6; the passage is shown below.
Shabbat 31a:6שבת ל״א א:ו׳
שׁוּב מַעֲשֶׂה בְּגוֹי אֶחָד שֶׁבָּא לִפְנֵי שַׁמַּאי. אָמַר לוֹ: גַּיְּירֵנִי עַל מְנָת שֶׁתְּלַמְּדֵנִי כׇּל הַתּוֹרָה כּוּלָּהּ כְּשֶׁאֲנִי עוֹמֵד עַל רֶגֶל אַחַת! דְּחָפוֹ בְּאַמַּת הַבִּנְיָן שֶׁבְּיָדוֹ. בָּא לִפְנֵי הִלֵּל, גַּיְירֵיהּ. אָמַר לוֹ: דַּעֲלָךְ סְנֵי לְחַבְרָךְ לָא תַּעֲבֵיד — זוֹ הִיא כׇּל הַתּוֹרָה כּוּלָּהּ, וְאִידַּךְ פֵּירוּשָׁהּ הוּא, זִיל גְּמוֹר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, א.
96התורה היא מפתחות הפנימיות
One who has Torah but no fear of Heaven is like a treasurer who was given the inner keys but not the outer keys. The text calls the Torah “the inner keys” that open G-d’s inner chambers.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
97בד״ה אדם כי יקריב מכם
The discourse on “When a man of you brings an offering” explains “a man… brings” as the drawing down from above, from the higher unity, an arousal from above that awakens and “brings near” the person’s soul below; this awakening reaches only the G-dly soul, “a part of G-d above.” The text refers there for more on “we will run after you.”
Kehot’s noteלעיל פ׳ ויקרא ב, ד.
Paragraph 19
98הקב״ה מניח תפלין ומצלי
Rabbi Yitzchak learns from “Havayah has sworn by His right hand and by the arm of His strength” that the Holy One, blessed be He, puts on tefillin. The text concludes that the mitzvos are literally His.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ז, א.
99ומצלי
The Gemara learns from “My house of prayer” that the Holy One, blessed be He, prays, and asks what His prayer is. The text cites it with the tefillin to show that the mitzvos are G-d’s own.
Berakhot 7aברכות ז׳ א
100וזאת תורת האדם
“And this is the Torah of man.” Love and awe are “the Torah of man,” the Torah as it is clothed in man.
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101סד״ה צאינה וראינה
Just before “Go forth and see, O daughters of Zion, King Shlomo,” the discourse explains that the root of the Torah is the “wilderness,” above the level of man, from which it is drawn down as a crown upon the head; it then reads “King Shlomo” as the King to whom peace belongs, who joins the Infinite Light with the finite worlds.
Kehot’s noteלקמן שה״ש כב, א.
102צאינה וראינה
“Go forth and see, O daughters of Zion, King Shlomo.” The opening words of the discourse to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103וממדבר מתנה
“And from the wilderness, to Mattanah.” Read as the Torah given as a gift (mattanah) from the “wilderness,” a level above man.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ולא ישב אדם שם
“In a land that no one passed through, and where no man dwelt.” The wilderness stands for a level above the level of “man.”
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
105בזח״א עמוד קכ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכנראה הכוונה לזהר גדול דפוס קרימונא.
106שימני כחותם
“Set me as a seal upon your heart.” The opening words of an explanation to which the text refers on awe as the source of keeping the prohibitions.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ולא תתורו אחרי לבבכם
“And you shall see it and remember all the mitzvos of Havayah and do them.” Seeing the tzitzis, the threads of love and awe, brings to mind the garment of the mitzvos from which they issue.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
108רחצתי את רגלי
“I have washed my feet; how shall I soil them?” The complacency of one who considers his teshuvah finished.
Song of Songs 5:3שיר השירים ה׳:ג׳
פָּשַׁטְתִּי אֶת־כֻּתׇּנְתִּי אֵיכָכָה אֶלְבָּשֶׁנָּה רָחַצְתִּי אֶת־רַגְלַי אֵיכָכָה אֲטַנְּפֵם:
I have put off my coat; How shall I put it on? I have washed my feet; How shall I defile them?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ואפי׳ כל העולם כולו
The oath administered to the soul before birth: “Be righteous and do not be wicked; and even if the whole world tells you, ‘You are righteous,’ be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
110ועשיתם את כל מצותי והייתם קדושים
“So that you remember and do all My mitzvos, and be holy to your G-d.” The second remembering, the positive mitzvos, through which love and awe are raised into holiness.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
111קיצור הענין
Kehot notes that this summary also appears in manuscript volume 1064, a collection of the Alter Rebbe’s maamarim.
Kehot’s noteקיצור זה נמצא גם בבוך 1064, שהוא מאמרי אדה״ז, בכל הכת״י אין הגהות מהצ״צ, וכן נראה מהסגנון שזה הוא מכ״ק אדה״ז ולא מכ״ק הצ״צ.
112עוטה אור כשלמה
“He wraps Himself in light as with a garment; He stretches out the heavens like a curtain.” The supernal garment that is the root of the mitzvos.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
113עוטה אור כשלמה
The Midrash explains that the light of creation came forth when the Holy One, blessed be He, wrapped Himself in it like a garment, citing “He wraps Himself in light as with a garment.” Kehot notes that the version of this Midrash in the Anaf Yosef reads “a white tallis.”
Bereshit Rabbah 3:4בראשית רבה ג׳:ד׳
… העולם ועד סופו אמרה ליה בלחישה מקרא מלא הוא (תהלים קד, ב): ”עֹטֶה אוֹר כַּשַּׂלְמָה” ואת אמרת לי בלחישה אתמהא א״ל כשם ששמעתיה בלחישה כך אמרתיה לך בלחישה. א״ר ברכיה אלולי שדרשה רבי יצחק איפשר ממרינה, מקומיכן מה הוון אמרין, רבי ברכיה בשם ר׳ יצחק ממקום בית המקדש נבראת האורה הה״ד (יחזקאל מג, ב ): ”וְהִנֵּה כְּבוֹד אֱלֹקֵי יִשְׂרָאֵל בָּא מִדֶּרֶךְ הַקָּדִים וקולו כקול מים רבים והארץ האירה מכבודו” ואין כבודו אלא בהמ״ק היך דאת אמר (ירמיה יז, יב ): ”כִּסֵּא כָבוֹד מָרוֹם מֵרִאשׁוֹן מְקוֹם מִקְדָּשֵׁנוּ וְגוֹ'”:
Rabbi Shimon ben Yehotzadak asked Rabbi Shmuel bar Naḥman, saying to him: ‘Since I have about you that you are a master of aggada, [I ask you:] from what was the light created?’ He said to him: ‘It [the verse] teaches that the Holy One blessed be He wrapped himself in it like a garment, and the aura of its radiance shone from the end of the world to its end.’ He said it to him in a whisper. He said to him: ‘It is an explicit verse: “Wrapped in …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
114ולבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days: “His garment was white as snow, and the hair of His head like pure wool.” Another image of the supernal white garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
115שהקב״ה מתעטף בטלית לבנה
Kehot’s note points to Rosh Hashanah 17b for these words.
Rosh Hashanah 17bראש השנה י״ז ב
Kehot’s noteראה ר״ה יז, ב וחי׳ אגדות מהרש״א שם. וכ״ה הגירסא בענף [עץ יוסף] בב״ר [פ״ג, ד] והן בויק״ר פל״א [ו] שוח״ט (קד, [א]) כלה״ט. ובפע״ח ש׳ הציצית רפ״ג ב׳ מדרש. ועל״ק (מז, סע״ב) מביא החדא״ג של מהרש״א הובא זה הלשון מס׳ ישן מחכמת המקובלים והמקור משוח״ט הנ״ל. ועל״ק כאן (מז, סע״ב). [כ].
116שהקב״ה מתעטף בטלית לבנה
The Arizal explains the tallis as the encompassing light of Z’eir Anpin, “as the Midrash says, that the Holy One wrapped Himself in a white tallis,” a light too great for us to grasp. The text draws on this Midrash for the root of the mitzvos.
Pri Etz Chaim, Gate of Fringes 3:3פרי עץ חיים, שער הציצית ג׳:ג׳
והנה יש מקיף א׳ שהוא מקיף אל כל הז״א, וז״ס הטלית שאמרו עליו במדרש שנתעטף הקב״ה בטלית לבנה, כשאמר ויעבור. והנה אין בנו כח להשיג קדושת אור גדול של המקיף הזה, ולכן נקרא תשמיש מתשמישי קדושה ואינו נזרק. אבל הציצית יש בהן קצת השגה, ולכן נקרא תשמיש מצוה כנודע:
Pri Etz Chaim (Public Domain)
117חלוקא דרבנן
The Gemara describes the robe (chaluk) of a Torah scholar, which must cover his body entirely. Kehot cites it for the term chaluka d’rabbanan, “the robe of the Sages.”
Bava Batra 57b:9בבא בתרא נ״ז ב:ט׳
בְּעָא מִינֵּיהּ רַבִּי יוֹחָנָן מֵרַבִּי בְּנָאָה: חָלוּק שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? כֹּל שֶׁאֵין בְּשָׂרוֹ נִרְאֶה מִתַּחְתָּיו. טַלִּית שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? כֹּל שֶׁאֵין חֲלוּקוֹ נִרְאֶה מִתַּחְתָּיו טֶפַח. שֻׁלְחָן שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? שְׁנֵי שְׁלִישֵׁי גְּדִיל, וּשְׁלִישׁ גְּלַאי – וְעָלָיו קְעָרוֹת וְיָרָק. וְטַבַּעְתּוֹ מִבַּחוּץ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״ב נז, ב.
Paragraph 21
118ד׳ נימין . . ב׳ חוטי תכלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטושו״ע או״ח ריש סי״א.
Paragraph 23
119דעקימת שפתים הוה מעשה
Concerning the blasphemer, the Gemara says that “moving his lips is an act.” The text applies it to Torah study spoken aloud, which is thus a mitzvah of action.
Sanhedrin 65a:10–12סנהדרין ס״ה א:י׳-י״ב
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. בַּעַל אוֹב, מַאי מַעֲשֶׂה אִיכָּא? הַקָּשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. וַאֲפִילּוּ לְרַבָּנַן? וְהָתַנְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן זִיבּוּחַ, קִיטּוּר, וְנִיסּוּךְ, וְהִשְׁתַּחֲוָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סה, א. ב״מ צ. ב. אוה״ת נח ע׳ 1232.
120דעקימת שפתים הוה מעשה
Rabbi Yochanan holds that one who drives a muzzled animal by voice is liable, because “moving his mouth is an act.” Kehot cites it with Sanhedrin for this rule.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
121הן הם גופי תורה
Rabban Shimon ben Gamliel says that the laws of consecrated property, terumos and tithes “are the bodies of the Torah.” The text stresses “bodies”: the laws concern physical things.
Shabbat 32a:9–10שבת ל״ב א:ט׳-י׳
תַּנְיָא, רַבִּי יִשְׁמָעֵאל בֶּן אֶלְעָזָר אוֹמֵר: בַּעֲוֹן שְׁנֵי דְבָרִים עַמֵּי הָאֲרָצוֹת מֵתִים — עַל שֶׁקּוֹרִין לַאֲרוֹן הַקּוֹדֶשׁ ״אֲרָנָא״, וְעַל שֶׁקּוֹרִין לְבֵית הַכְּנֶסֶת ״בֵּית עָם״. תַּנְיָא רַבִּי יוֹסֵי אוֹמֵר: שְׁלֹשָׁה בִּדְקֵי מִיתָה נִבְרְאוּ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה: נִדָּה וְחַלָּה וְהַדְלָקַת הַנֵּר. חֲדָא כְּרַבִּי אֶלְעָזָר וַחֲדָא כְּרַבָּנַן. תַּנְיָא רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר: הִלְכוֹת הֶקְדֵּשׁ, תְּרוּמוֹת וּמַעַשְׂרוֹת — הֵן הֵן גּוּפֵי תּוֹרָה,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לב, א. ועוד.
122כמ״ש האריז״ל שקדושת הטלית
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הציצית פ״ג.
123שקדושת הטלית
The Arizal explains the tallis as the great encompassing light, the white tallis in which the Holy One wrapped Himself, whose holiness we have no power to grasp, while the tzitzis allow some grasp. The text cites it for the tallis’s greater holiness.
Pri Etz Chaim, Gate of Fringes 3:3פרי עץ חיים, שער הציצית ג׳:ג׳
והנה יש מקיף א׳ שהוא מקיף אל כל הז״א, וז״ס הטלית שאמרו עליו במדרש שנתעטף הקב״ה בטלית לבנה, כשאמר ויעבור. והנה אין בנו כח להשיג קדושת אור גדול של המקיף הזה, ולכן נקרא תשמיש מתשמישי קדושה ואינו נזרק. אבל הציצית יש בהן קצת השגה, ולכן נקרא תשמיש מצוה כנודע:
Pri Etz Chaim (Public Domain)
124אין בטלית הגשמי שום קדושה כלל ומותר להשתמש בה
Tzitzis threads that have come off may be discarded, since this mitzvah has no holiness in its substance, but as long as they are attached to the tallis one may not use them for anything, out of respect for the mitzvah. The text explains the law through the tallis’s hidden holiness.
Shulchan Arukh, Orach Chayim 21:1שולחן ערוך, אורח חיים כ״א:א׳
כדת מה לעשות בציציות שנפסקו ובטליתות ישנים. ובו ד סעיפים: חוטי ציציות שנפסקו יכול לזורקן לאשפה מפני שהוא מצוה שאין בגופה קדושה אבל כל זמן שהם קבועים בטלית אסור להשתמש בהם כגון לקשור בהם שום דבר וכיוצא בזה משום ביזוי מצוה [וי״א דאף לאחר שנפסקו אין לנהוג בהם מנהג בזיון לזורקן במקום מגונה אלא שאינן צריכין גניזה [כל בו הלכות שבת] ויש מדקדקין לגונזן והמחמיר ומדקדק במצות תע״ב [מהרי״ל הלכות ציצית] [וע״ל סי׳ תרס״ד סעיף ח׳ ט׳]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
125אין בטלית הגשמי שום קדושה . . משא״כ בציצית כשרים
Kehot points to a lengthy discussion in the Rebbe’s Likkutei Sichos, vol. 33, p. 96, note 17, of this distinction between the tallis, which has no holiness, and kosher tzitzis.
Kehot’s noteטושו״ע או״ח רסכ״א. ראה בארוכה בלקו״ש-לג ע׳ 96 הערה 17.

Likkutei Torah · Parshas Shelach · Maamar 10
ביאור ע״פ והיה לכם לציצית כו׳ הלב רואה כו׳
An explanation of the verse “And it shall be for you as tzitzis”: “The heart sees”
The heart is where the light of the intellect comes to rest and endure: the Yesods of Chochmah and Binah reach it, so that it too sees, hears and understands, and a person’s work is to bring what the mind knows into the heart until the heart itself desires G-d.
The maamar in brief
This short explanation, on the verse of tzitzis and the saying “the heart sees,” is about the heart. Following the Arizal, it teaches that the Yesod of Abba (Chochmah) and the Yesod of Imma (Binah) reach down to the chest, and their lights gather in the heart, whose number, thirty-two, spells lev. Yesod is the lowest point of a higher level, through which it gives life to a lower one; so we address G-d as Baruch, at the Yesod of Abba, the only level at which we can take hold of Him. An analogy from the mind shows why the heart matters: an idea held only in the mind can be lost at once, but what is fixed in the heart endures. One who must keep subduing his heart is a tzaddik in Sha’arei Kedushah’s terms (a beinoni in Tanya’s); one whose heart is won over entirely is a chassid, like King David. Rachel and Leah are thought and speech, the hidden and revealed worlds, the “back” of the intellect. The heart, receiving from Chochmah and Binah, sees, hears and understands, and a person must always be diligent to conquer his inclination.

Outline
	1The headingThe verse of tzitzis and the saying “the heart sees” set the theme: the heart.¶1
	2Yesod and the heartYesod is the lowest point of a higher level, through which it gives life below; the Yesods of Abba and Imma reach the chest and their lights gather in the heart. An analogy begins: a new idea is hidden while still in the mind.¶2–3
	3Mind and heart: tzaddik and chassidWhat is only in the mind can be lost, while what is fixed in the heart lasts; one who must keep conquering his heart is a tzaddik, one whose heart is won over is a chassid, like King David, whose love of G-d nullified every natural attraction.¶4–6
	4Baruch: where we take hold of G-dWe address G-d as Baruch, the Yesod of Abba, the level through which He gives us life; from the two Yesods the intellect of Z’eir Anpin is formed, and at the chest Rachel and Leah.¶7–8
	5Rachel and Leah: thought and speechGranting that Rachel and Leah draw from above, the maamar identifies them with thought and speech, the hidden and the revealed worlds, which hold the same letters.¶9–10
	6The heart sees, hears and understandsEmotion comes from contemplation and thought and speech from emotion; a matter fixed in the heart nullifies opposing emotion, as with Yaakov; the heart has sight, hearing and understanding, and one must always strive to conquer the inclination.¶11


Key concepts
	Yesodיסוד
	The lowest point of a higher level, through which it binds itself to a lower one and gives it life; the higher level as it is would be too great for the lower to grasp or bear.

	The Yesod of Abbaיסוד אבא
	The lowest point of Chochmah, enclothed within the Yesod of Imma; it reaches the chest, and the word Baruch in our blessings addresses G-d at this level.

	The heartהלב
	Where the lights of the two Yesods gather; what is fixed in it endures, and it too sees, hears and understands.

	Tzaddik and chassidצדיק וחסיד
	In Sha’arei Kedushah, one who must keep conquering his heart with his mind, and one whose heart has been won over entirely; Tanya calls them the beinoni and the tzaddik.

	Rachel and Leahרחל ולאה
	Two feminine configurations formed from the lights at the chest of Z’eir Anpin; the maamar identifies them with thought and speech.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Thought and speech, which hold the same letters, covered in thought and revealed in speech.

	The back (achorayim)אחוריים
	The outer extension of a level rather than the level itself; thought and speech are the back of the intellect.


Section 1 · ¶1
The heading
1ביאור ע״פ והיה לכם1 לציצית כו׳ הלב רואה2 כו׳
An explanation of the verse “And it shall be for you as tzitzis,” etc.: “The heart sees,” etc.
This short piece explains the verse of tzitzis, which goes on “and you shall see it … and you shall not stray after your heart and after your eyes,” together with the Sages’ saying “The heart sees.” Its subject is the heart: how the light of the intellect reaches the heart, and why what is fixed there lasts.




Section 2 · ¶2–3
Yesod and the heart
2להבין ענין הלב.3 הנה איתא הלב מבין הלב שומע.4 ואיתא בכתבי האריז״ל [האר״י זכרונו לברכה] שיסוד אבא5 הוא בחזה [ועמ״ש בד״ה עיני כל6 בשם המגיד איש האלקי נ״ע [נשמתו עדן]].
To understand the matter of the heart. Now, it is stated: “The heart understands; the heart hears.” And it is stated in the writings of the Arizal, of blessed memory, that the Yesod (foundation) of Abba is in the chest [and see what is written in the discourse beginning “The eyes of all,” in the name of the Maggid, the G-dly man, whose soul is in Eden].
The maamar names its subject, the heart, and brings two teachings. The Sages say the heart understands and hears; and the Arizal teaches that the Yesod of Abba, the lowest point of Chochmah, reaches the chest of Z’eir Anpin, the place of the heart. The bracket sends the reader to the discourse “The eyes of all” in Parshas Matos, which brings a teaching of the Maggid of Mezritch, the Alter Rebbe’s teacher, about the chest.


ולהבין מהו יסוד הנה כל דבר המשפיע ומחיה למה שלמטה ממנו אינו מחיה רק במדרגה התחתונה שלו מאחר שהוא גדול מאד מהעלול ולא יכול העלול להשיג עילתו ולא יכול לסובלו.
And to understand what Yesod is: everything that bestows upon and gives life to what is below it gives life only through its lowest level, since it is very much greater than the effect, and the effect cannot grasp its cause and cannot bear it.
To explain what Yesod is, the maamar gives a general rule: whatever gives life to a lower thing does so only through its own lowest level. The cause is so far above its effect that the effect could neither grasp it nor bear it as it is.


ע״כ מוכרח לצמצם עצמו ולקשר א״ע [את עצמו] בבחי׳ תחתונה שלו למה שלמטה ממנו כדי להחיות אותו וזו הבחי׳ שבה משפיע נק׳ יסוד אבא בתוך יסוד אמא ונעשה מהם מוחין לז״א.
Therefore it must contract itself and bind itself, by its lowest level, to what is below it, in order to give it life. And this level, through which it bestows, is called the Yesod of Abba within the Yesod of Imma; and from them the intellect (mochin) of Z’eir Anpin (the emotive attributes) is formed.
So the higher level must contract itself and connect to the lower one through its lowest point, and that point of contact is called Yesod, “foundation.” Among the Sefiros, the Yesod of Abba (Chochmah) is enclothed within the Yesod of Imma (Binah), and from the two of them the intellect of Z’eir Anpin, the configuration of the emotive attributes, is formed.




3והנה נראה מה שמבואר שם שמשתוין עד החזה ומתקבצין כל האורות בלב שהם ד׳ שמות מב׳ יסודות הנ״ל עולין לחשבון ל״ב [וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ אמור דצ״ג ע״ב].
Now, let us see what is explained there: that they are equal down to the chest, and all the lights gather in the heart; these are four Names from the two Yesods mentioned above, which add up to the number thirty-two [and see the commentary of the Ramaz on the Zohar, Parshas Emor, page 93b].
The Arizal’s writings explain that the two Yesods, of Abba and of Imma, extend equally down to the chest, and there all their lights gather in the heart. These lights are four divine Names, and their sum is thirty-two, written ל״ב, the letters of lev, “heart.” The text refers to the Ramaz’s commentary on the Zohar, Emor 93b, which the discourse “The eyes of all” also cites on the subject of the heart.


ולהבין הענין ד״מ [דרך משל] הוא מכיון שיצא שכל מהמוח פתאום וכשהיה במוח הוא סתום מאד ואינו בהתגלות עד שאפילו הוא עצמו אינו משיגו.
To understand the matter, by way of analogy: it is when an idea comes forth from the mind suddenly. While it was in the mind it was very hidden and not revealed, to the point that even he himself did not grasp it.
The maamar now gives an analogy from a person’s mind. A new idea that comes to him suddenly is, while still in the mind, so hidden and undeveloped that even he does not yet grasp it.




Section 3 · ¶4–6
Mind and heart: tzaddik and chassid
4ואחר כך כשמתחיל להתפשט מהמוח ולחוץ תיכף ומיד כשבא להתגלות מתלהב מאד ויכול לפעול בהתגלותו איזה דבר והלב הוא קיומו של הדבר שכיון שמתחזק איזה דבר בלב בחיזוק גדול לא יזוז ממנו לעולם.
And afterwards, when it begins to spread out from the mind and outward, at once, as soon as it comes to be revealed, he is filled with great fervor and can accomplish something through its revelation. And the heart is what makes the matter endure: once something takes hold in the heart with great firmness, he will never budge from it.
When the idea begins to move out of the mind and is revealed, it fills the person with fervor and can move him to act. But what makes it last is the heart: once a matter is firmly established in the heart, he will never move from it.


מה שאין כן כשעדיין אינו אצלו רק בשכל יכול לזוז ממנו תיכף מאחר שהלב עדיין מושרשת בתאוות גופניות מחמת
Whereas while it is still with him only in the intellect, he can budge from it at once, since the heart is still rooted in bodily desires, because
As long as the matter is only in his intellect, he can abandon it at once, because his heart is still rooted in bodily desires.


שהיא קרובה יותר אל הגוף, ואע״פ [ואף על פי] שמשיג בשכל שצריך לדבק א״ע [את עצמו] בו ית׳ בכל נפשו וזהו תכלית הכל אעפ״כ [אף על פי כן] יכול הלב להמשיך אותו אחר תאות גופניות.
it is closer to the body. And although he grasps with his intellect that he must cleave to Him, may He be blessed, with all his soul, and that this is the ultimate purpose of everything, nevertheless the heart can draw him after bodily desires.
The heart is closer to the body than the mind is. So even when a person understands clearly that he must cleave to G-d with all his soul, and that this is the purpose of everything, his heart can still pull him after physical desires.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] הלב חומד78 כו׳ ועל כן צריך האדם להיות תמיד זריז ללחום מלחמת השכל עם הלב להטות אותה גם כן בכל כח התבוננותו בגדולתו ית׳ עד שתחפץ גם היא לדבק בו ית׳.
As our Sages, of blessed memory, said: “The heart covets,” etc. Therefore a person must always be diligent to wage the war of the intellect against the heart, to incline it too, with all the power of his contemplation of His greatness, may He be blessed, until it too desires to cleave to Him, may He be blessed.
The Sages describe the heart as the organ that covets. Therefore a person must always be diligent in the war of the intellect against the heart, using all the power of his contemplation of G-d’s greatness to bend the heart too, until it also desires to cleave to Him.




5וזהו ענין ב׳ בחי׳ צדיק וחסיד. צדיק נקרא דהנה אמרו איזהו גבור הכובש9 את יצרו10 שצריך תמיד לכבוש
And this is the matter of the two levels, tzaddik and chassid. [One is] called a tzaddik because, as they said, “Who is mighty? He who conquers his inclination,” meaning that he must always conquer
The maamar applies this to two kinds of service, that of the tzaddik and that of the chassid. The Mishnah defines the mighty man as “he who conquers his inclination,” and the one called a tzaddik here is one who must always conquer his heart.


את הלב בשכלו מאחר שהלב מושרש מאד בעניני עוה״ז אלא שהשכל נוטה לדבקה בו ית׳ וע״כ צריך תמיד ללחום מלחמתו ונק׳ צדיק.
the heart with his intellect, since the heart is deeply rooted in the matters of this world, but the intellect inclines to cleave to Him, may He be blessed; therefore he must always wage its battle, and he is called a tzaddik.
He has to subdue his heart with his intellect constantly, because his heart is still deeply rooted in this world’s concerns while only his intellect inclines to cleave to G-d. Since his life is a continual battle, he is called a tzaddik.


משא״כ כשמרגיל א״ע [את עצמו] בהתבוננות כ״כ [כל כך] עד שתשרש הדבר בלב ג״כ וממילא הוא בטל מכל וכל
Whereas when he accustoms himself to contemplation so much that the matter becomes rooted in the heart too, then of itself he is utterly nullified
The higher level belongs to one who trains himself in contemplation until the matter takes root in his heart as well. Then, of itself, he is utterly nullified, with nothing left in him that resists.


ולא יזוז ממנה בשום אופן זהו נק׳ חסיד11 [כן כתב בשע״ק [בשערי קדושה] להרח״ו [להרבי חיים ויטאל] ח״א [חלק א׳] ש״ג. אכן בסש״ב [בספר של בינונים] פי׳12 דזהו נק׳ צדיק ובחי׳ הא׳ נק׳ בינוני13 ע״ש].
and will not budge from it in any way: this is called a chassid [so wrote Rabbi Chaim Vital in Sha’arei Kedushah, Part I, Gate 3. However, in Sefer Shel Beinonim it is explained that this is called a tzaddik, and the first level is called a beinoni; see there].
Such a person will never move from it, and he is called a chassid; the bracket names Rabbi Chaim Vital’s Sha’arei Kedushah as the source of these terms. It adds that Tanya (Sefer Shel Beinonim) uses other terms: the one who has reached this level is called a tzaddik, and the one who must keep fighting is called a beinoni, an “intermediate” person.




6וזה שאמר דהע״ה [דוד המלך עליו השלום] תכלית שנאה שנאתים14 כו׳ כשראה שונאי ה׳ נעשה להם שונא גמור, ואף שהיה להם כמה מעלות גופניות שהיה ראוי לאהוב אותם מטבע הגוף
And this is what King David, peace be upon him, said: “I hate them with utmost hatred,” etc. When he saw those who hate G-d, he became their complete enemy. And although they had several bodily virtues for which it would have been fitting to love them, by the nature of the body,
King David illustrates the higher level. When he saw those who hate G-d he became their complete enemy, although they had bodily qualities that would ordinarily draw love.


דהיינו מצד יפים וחכמתם שדרך הגוף לאהוב דברים כאלו, אעפ״כ [אף על פי כן] מפני שמושרשת אצלו כ״כ [כל כך] אהבתו ית׳ בלב גם כן הוא בטל מכל מדותיו נגדו והיה להם שונא גמור והוא ע״ד מה שכתוב ולבי חלל בקרבי.15
namely, on account of their beauty and their wisdom, for it is the way of the body to love such things, nevertheless, because the love of Him, may He be blessed, was so rooted in him, in the heart too, he was nullified before Him with respect to all his emotive attributes (middos), and he was their complete enemy. And this is along the lines of what is written: “And my heart is void within me.”
Beauty and wisdom are the kind of things the body naturally loves. But David’s love of G-d was rooted in his heart as well as his mind, so all his natural feelings were nullified before G-d and the attraction had no hold on him; this is what he meant by “my heart is void within me.”




Section 4 · ¶7–8
Baruch: where we take hold of G-d
7וזהו מחמת שמתפשט מהמוח לחוץ ששם הוא סתום ביותר כנ״ל. נחזור לענינינו שכל המשפיע למטה נקרא אותה בחי׳ יסוד
And this is because it spreads out from the mind outward, for there it is most hidden, as mentioned above. Let us return to our subject: that in everything that bestows below, that level is called Yesod.
The heart’s strength comes from the idea’s having come out of the mind, where it was most hidden. The maamar now returns to Yesod: in anything that bestows downward, the level through which it bestows is called Yesod.


ולכן כשאנו קוראים להוי׳ ב״ה אנו קוראים אותו באותה בחי׳ דהיינו במלת ברוך שהוא יסוד אבא16 כנודע
Therefore, when we call upon Havayah, blessed be He, we call Him by that level, namely with the word “Baruch” (“Blessed”), which is the Yesod of Abba, as is known;
That is why, when we address G-d (Havayah) in a blessing, we use the word Baruch, “Blessed,” which, as is known, corresponds to the Yesod of Abba; the Kehot note cites the Kabbalistic lexicon Me’orei Or for this.


דהיינו באותה בחי׳ שהוא מקושר אתנו להחיות אותנו באותה בחי׳ עצמה אנו יכולים לאחוז בו
that is, by the level at which He is bound to us to give us life: by that very level we are able to take hold of Him,
We address Him at the level through which He is bound to us to give us life, and that is the very level at which we are able to take hold of Him.


ולא יותר מאחר שלאותה בחי׳ הוא מצמצם א״ע [את עצמו] להשפיע למטה כנ״ל ע״כ באותה הבחי׳ יש לנו אחיזה כמו שכתוב כולם בחכמה עשית.17
and no more, since it is to that level that He contracts Himself to bestow below, as mentioned above. Therefore at that level we have a hold, as it is written: “You have made them all with wisdom.”
We can grasp no more than that, because that is the level to which He contracts Himself in order to bestow below. So the verse says “You have made them all with wisdom”: all creation is joined to Him through Chochmah, and there we have our hold.




8והנה אותן ב׳ היסודות מהם נעשים מוחין לז״א דהנה ז״א נקרא מלשון זעיר שהשכל הוא קטן יותר ממה שלמעלה
Now, from these two Yesods the intellect (mochin) of Z’eir Anpin (the emotive attributes) is formed. For Z’eir Anpin is so called from the word ze’eir, “small,” because the intellect is smaller than what is above,
From the two Yesods, of Abba and of Imma, comes the intellect of Z’eir Anpin. Its name, from ze’eir, “small,” reflects that its intellect is smaller than the levels above it.


והוא חיות המתפשט לחיות העולמות [ועמ״ש בד״ה באתי לגני ובד״ה צאינה וראינה18 גבי שאו ידיכם קדש19 כו׳] ואחר כך כשמתפשט עד החזה נעשה שם אורות הרבה ומשם נעשה בחי׳ רחל ולאה.
and it is the life-force that spreads out to give life to the worlds [and see what is written in the discourse beginning “I have come into My garden,” and in the discourse beginning “Go out and see,” concerning “Lift up your hands in holiness,” etc.]. And afterwards, when it spreads down to the chest, many lights are formed there, and from there the levels of Rachel and Leah are formed.
Z’eir Anpin is the life-force that spreads out to give life to the worlds; the bracket points to the discourses “I have come into My garden” and “Go out and see,” on “Lift up your hands in holiness,” which explain how that life is drawn down. When the light spreads down to the chest, many lights arise there, and from there the levels of Rachel and Leah, two feminine configurations that receive from Z’eir Anpin, are formed.




Section 5 · ¶9–10
Rachel and Leah: thought and speech
9ואע״פ [ואף על פי] שלכאורה מובא בכתבי האריז״ל [האר״י זכרונו לברכה] שבחי׳ לאה יונקת ממה שלמעלה דהיינו מבינה ותבונה וגם בחי׳ רחל
And although, at first glance, it is brought in the writings of the Arizal that the level of Leah draws nourishment from what is above, namely from Binah (understanding) and Tevunah, and the level of Rachel too
The maamar raises a point from the Arizal’s writings, which seem to say that Leah draws her nourishment from the levels above her, from Binah and Tevunah (the lower part of Binah), and that Rachel likewise draws from above.


יונקת משם שעל זה נאמר בחכמה יסד ארץ20 היינו בחי׳ רחל הנ״ל אבא יסד ברתא21222324 שהכל מחכמה נפקא זהו גם כן אמת.
draws nourishment from there, for of this it is said, “With wisdom He founded the earth,” that is, the level of Rachel mentioned above: “Abba founded the daughter,” for everything issues from Chochmah (wisdom); this too is true.
For Rachel the Arizal brings “With wisdom He founded the earth,” which the Zohar reads as “Abba founded the daughter”: Chochmah, called Abba, founded Malchus, the “daughter” and the “earth,” for everything issues from Chochmah. The maamar grants that this is true.


אבל נראה דהנה ב׳ בחי׳ רחל ולאה הנ״ל הם נקראי׳ [נקראים] מחשבה ודבור [וכמ״ש בפ׳ שלח ע״פ טובה הארץ מאד מאד ובפ׳ ויצא ע״פ וללבן שתי בנות ובפ׳ תזריע בד״ה קא מפלגי במתיב תא דרקיעא כו׳
But it appears that the two levels of Rachel and Leah mentioned above are called thought and speech [as is explained in Parshas Shelach on the verse “The land is very, very good,” and in Parshas Vayeitzei on the verse “And Lavan had two daughters,” and in Parshas Tazria in the discourse beginning “They were disputing in the Heavenly Academy,” etc.;
Yet it proposes another way to see them: Rachel and Leah are called thought and speech. The bracket refers to three discourses where this is explained, in Shelach, Vayeitzei and Tazria.


ע״ש] עלמא דאתכסיא ועלמא דאתגליא והם נק׳ בחי׳ אחוריים של השכל שאינו השכל בעצמו כשבא להתפשטות מחשבה ודבור.
see there]: the hidden world (alma de’iskasya) and the revealed world (alma de’isgalya). And they are called the level of the back (achorayim) of the intellect, which is not the intellect itself, when it comes to spread out into thought and speech.
Thought and speech are “the hidden world” and “the revealed world.” They are called the “back” (achorayim) of the intellect: not the intellect itself, but its outer extension as it spreads into thought and speech.




10וזהו שהם מאחוריים יסוד או״א [אבא ואימא]. ולהבין מהו אתכסיא ואתגליא דהנה במחשבה יש גם כן אותן האותיות עצמן מה
And this is [the meaning of] their being from the back of the Yesod of Abba and Imma. And to understand what “hidden” and “revealed” mean: in thought, too, there are the very same letters as what
This is why Rachel and Leah are said to come from the “back” of the Yesod of Abba and Imma. To explain “hidden” and “revealed,” the maamar notes that thought already holds the very letters a person will later speak.


שהוא מדבר שהנה מה שמחשב זהו מדבר אלא ששם הם מכוסים ואינו יודע רק הוא בעצמו ואח״כ יכול להבין אפי׳ [אפילו] אחר.
he speaks; for what he thinks is what he speaks, except that there they are covered, and no one knows [them] but he himself; and afterwards even another can understand.
What a person thinks is what he speaks; the difference is that in thought the letters are covered and known to him alone, while once they are spoken even someone else can understand them.




Section 6 · ¶11
The heart sees, hears and understands
11והנה מחשבה ודבור יוצאים מהמדות כי מה שאוהב זהו מחשב ומדבר והמדות נמשכים מהתבוננות השכל שמתחלה נופל לו בשכלו איזה דבר ואחר כך בהתבוננותו באותו
Now, thought and speech issue from the emotive attributes (middos), for what he loves is what he thinks and speaks about. And the emotive attributes are drawn from the contemplation of the intellect: first some matter occurs to him in his intellect, and afterwards, as he contemplates that
Thought and speech come from the emotive attributes: a person thinks and speaks about what he loves. The emotions in turn come from the intellect’s contemplation: first an idea occurs to him, and then he dwells on it.


דבר מתפשטים ללב ומשם נמשכים המדות לרצות הדבר או שלא לרצות והלב היא קיומה של דבר שלפעמים השכל מחייב לאהוב איזה דבר וטבע הגוף אינו מניחו
matter, [these] spread to the heart, and from there the emotive attributes are drawn, to want the thing or not to want it. And the heart is what makes a matter endure; for sometimes the intellect requires one to love something, and the nature of the body does not let him.
As he contemplates, the matter spreads into the heart, and there the emotions arise that make him want it or not want it. The heart is what gives a matter permanence; for sometimes the intellect says that one should love something, and the body’s nature does not let him.


אבל כשמדבק שכלו כ״כ [כל כך] עד שגם בלבו נקבע הדבר לעשותו ממילא הוא בטל מכל המדות
But when he binds his intellect so strongly that the matter becomes fixed in his heart too, to do it, then of itself he is nullified with respect to all the emotive attributes.
When he binds his intellect so strongly that the resolve to act is fixed in his heart too, he becomes nullified as a matter of course, and his natural emotions no longer stand in the way.


ועל כן נאמר ביעקב וישק יעקב לרחל25 שהיה מותר לו בודאי מאחר שהיה בטל מכל תאוות גופניות מחמת התדבקותו בו ית׳ ואחר כך כשמתפשטים אותיות המחשבה לאותיות הדבור שם הוא יותר התגלות
Therefore it is said of Yaakov, “And Yaakov kissed Rachel,” which was certainly permitted to him, since he was void of all bodily desires because of his cleaving to Him, may He be blessed. And afterwards, when the letters of thought spread into the letters of speech, there it is more revealed.
That is why Yaakov could kiss Rachel: it was surely permitted to him, because his cleaving to G-d left him void of every bodily desire. The maamar then returns to thought and speech: when the letters of thought spread into the letters of speech, they become more revealed.


ולכן מאחר שהשכל יוצא מהמוח ללב שהכל מחכמה נפקא ע״כ יש בלב כל הבחי׳ דהיינו ראיה [וכמ״ש ולבי ראה הרבה חכמה26 כו׳]
And so, since the intellect goes out from the mind to the heart, for everything issues from Chochmah (wisdom), therefore the heart has all the levels, namely: seeing [as it is written, “And my heart has seen much wisdom,” etc.],
Since the intellect goes out from the mind into the heart, and everything comes from Chochmah, the heart has all the intellect’s levels. The first is sight, as Koheles says: “my heart has seen much wisdom.”


שמיעה והבנה, וכמ״ש ברבות בקהלת ע״פ דברתי אני עם לבי2728 והיינו שיש בלב גם כן בחינת בינה כנ״ל שהם יסודות משתווין שם שבהם מתקשרים לחיות כל העולמות
hearing and understanding, as is written in [Midrash] Rabbah on Koheles, on the verse “I spoke with my heart.” That is, the heart also has the level of Binah (understanding), as mentioned above, for they are the Yesods that are equal there, through which they bind themselves to give life to all the worlds.
The heart also hears and understands, as the Midrash on Koheles lists the heart’s powers on the verse “I spoke with my heart.” This means the heart has the level of Binah too, because the Yesods of Abba and Imma end there equally, and through them the light connects to give life to all the worlds.


אך אדם צ״ל תמיד זריז ונלבב לכבוש את יצרו ולעקור אותו ממחדו״מ [ממחשבה דבור ומעשה] לדבקה בו ית׳ כנ״ל:
But a person must always be diligent and wholehearted, to conquer his inclination and uproot it from thought, speech and action, in order to cleave to Him, may He be blessed, as mentioned above.
The maamar closes with what it asks of a person: he must always be diligent and wholehearted, conquering his inclination and uprooting it from his thought, speech and action, so that he may cleave to G-d.



In one’s avodah
Understanding in the mind that one must cleave to G-d is not enough, for the heart is close to the body and can pull a person after bodily desires. One must wage the intellect’s war with the heart, contemplating G-d’s greatness with all one’s strength until the heart itself desires to cleave to Him, and must always be diligent and wholehearted to conquer the inclination and uproot it from thought, speech and action.
Questions for discussion
	Why can an idea held only in the mind be abandoned at once, while one fixed in the heart lasts?
	How do Sha’arei Kedushah and Tanya differ in what they call a tzaddik, and what does each usage stress?
	Why does calling G-d Baruch mean addressing Him at the level through which He gives us life, and why can we grasp no more than that?
	In what sense are thought and speech the hidden and the revealed worlds, and the “back” of the intellect?
	What does it mean that the heart, too, sees, hears and understands?

Sources and references
Notes
Paragraph 1
1“And it shall be for you as tzitzis, and you shall see it and remember all the commandments of Havayah and do them, and you shall not stray after your heart and after your eyes.” The verse names the heart and the eyes, the subject of this explanation.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2הלב רואה
On “I spoke with my heart” (Ecclesiastes 1:16) the Midrash lists the heart’s powers, beginning “The heart sees, as it says, ‘And my heart has seen much.’” The maamar itself names this Midrash in paragraph 11.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 2
3להבין ענין הלב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל יט, ב בהערות וציונים מכ״ק אדמו״ר. ולהלן ברשימת הכתב-יד.
4הלב שומע
The same Midrash on “I spoke with my heart” continues: “The heart hears, as it says, ‘Give Your servant a hearing heart’ (I Kings 3:9).” The maamar brings it as one of the heart’s intellectual powers.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5ואי׳ בכתבי האריז״ל שיסוד אבא
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שם ואילך.
6בד״ה עיני כל
The discourse “The eyes of all look to You” explains the “gates of Binah” as the light of contemplation going out from the mind into the heart, so that the heart too grasps and understands; it gathers the sayings “the heart sees … the heart hears” from the Midrash on Koheles, and brings in the Maggid’s name that the chest is called chazeh, “seeing,” because Chochmah, the level of sight, extends down to it.
Kehot’s noteלקמן פ׳ מטות פה, ב.
Paragraph 4
7כמארז״ל הלב חומד
Among the heart’s acts the Midrash on “I spoke with my heart” lists “The heart covets, as it says, ‘Do not covet her beauty in your heart’ (Proverbs 6:25).” The Alter Rebbe cites it for the heart’s pull toward bodily desire.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
… הַלֵּב נָמֵס, שֶׁנֶּאֱמַר (יהושע ז, ה): וַיִּמַּס לְבַב הָעָם. הַלֵּב מְקַבֵּל דְּבָרִים, שֶׁנֶּאֱמַר (דברים ו, ו): וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ. הַלֵּב מְקַבֵּל יִרְאָה, שֶׁנֶּאֱמַר (ירמיה לב, מ): וְאֶת יִרְאָתִי אֶתֵּן בִּלְבָבָם. הַלֵּב מוֹדֶה, שֶׁנֶּאֱמַר (תהלים קיא, א): אוֹדֶה ה׳ בְּכָל לֵבָב. הַלֵּב חוֹמֵד, שֶׁנֶּאֱמַר (משלי ו, כה): אַל תַּחְמֹד יָפְיָהּ בִּלְבָבֶךָ. הַלֵּב מִתְקַשֶּׁה, שֶׁנֶּאֱמַר (משלי כח, יד): וּמַקְשֶׁה לִבּוֹ. הַלֵּב מֵטִיב, שֶׁנֶּאֱמַר (שופטים טז, כה): וַיְהִי כְּטוֹב לִבָּם, הַלֵּב עוֹשֶׂה מִרְמָה, שֶׁנֶּאֱמַר (משלי יב, כ): מִרְמָה …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteקה״ר פ״א, טז, א. רש״י עה״ת ס״פ שלח ד״ה [ולא תתורו] אחרי לבבכם . . העין רואה והלב חומד. וע׳ במדב״ר (פי״ז, ס״ו) ובילקוט שם ר׳ תש״נ — ירוש׳ פ״א ד״ט דברכות [ה״ה] . . ציין במדב״ר פ״י ס״ז ול׳ רש״י ל״מ. [כ].
8הלב חומד
On “and you shall not stray after your heart and after your eyes,” Rashi writes that the heart and eyes are the body’s spies, its agents for sin: “the eye sees, the heart covets, and the body commits the sin.” The Kehot note cites it beside the Midrash.
Rashi on Numbers 15:39רש"י על במדבר ט״ו:ל״ט
וזכרתם את כל מצות ה׳. שֶׁמִּנְיַן גִּימַטְרִיָּא שֶׁל צִיצִית שֵׁשׁ מֵאוֹת, וּשְׁמוֹנָה חוּטִין וַחֲמִשָּׁה קְשָׁרִים הֲרֵי תרי״ג (תנחומא): ולא תתורו אחרי לבבכם. כְּמוֹ ”מִתּוּר הָאָרֶץ” (במדבר י״ג); הַלֵּב וְהָעֵינַיִם הֵם מְרַגְּלִים לַגּוּף, מְסַרְסְרִים לוֹ אֶת הָעֲבֵרוֹת, הָעַיִן רוֹאָה וְהַלֵּב חוֹמֵד וְהַגּוּף עוֹשֶׂה אֶת הָעֲבֵרָה (תנחומא):
וזכרתם את כל מצות ה׳ AND YE SHALL REMEMBER ALL THE COMMANDMENTS OF THE L-RD — The ציצית will remind one of all the commandments because the numerical value of the letters of the word ציצית is six hundred, and there are eight threads and five knots in the fringes, so that you have six hundred and thirteen, which is also the number of the commandments of the Torah. ולא תתרו אחרי לבבכם — The verb has the same meaning as in (Numbers 13:25), “and they returned from searching (מתור) …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 5
9איזהו גבור הכובש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, א.
10איזהו גבור הכובש את יצרו
Ben Zoma: “Who is mighty? He who conquers his inclination.” The Alter Rebbe takes it as the definition of the one who is still fighting, the tzaddik of Sha’arei Kedushah.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
11זהו נק׳ חסיד
This gate explains the names tzaddik and chassid: keeping the mitzvos while the evil inclination is present and he overcomes it is called tzaddik; keeping them because the evil inclination is nullified, the good traits having become his nature, is called a complete chassid. The text cites it for these terms.
Sha'arei Kedusha, Part 1 3:3שערי קדושה, חלק א ג׳:ג׳
הנה האיש אשר נדבה רוחו אותו להיותו בא לטהר ולהתקדש לקבל עליו עול מלכות שמים על אמתתה, יכין עצמו בכל כחו ויזדרז לקיים כל תרי״ג מצות, כי בקיומם יושלמו תרי״ג איברים וגידים של נפשו השכלית כנזכר (בשער ראשון) כי אם תחסר ממנו מצוה אחת מן רמ״ח מצות עשה עדיין הוא חסר אבר אחד מנפשו ועליו נאמר (קהלת א׳ ט״ו) וחסרון לא יוכל להמנות, וזה יותר חמור מכלל כל איש אשר בו מום לא יקרב. אך מי שקיימם ועבר על מצוה אחת .משס״ה מצות לא תעשה נקרא בעל מום ממש, כי …
If a Jew wishes to purify and sanctify himself and truly accept the yoke of the Heavenly kingdom upon himself, let him prepare himself with all his might to perform all 613 mitzvot with alacrity. Through their fulfillment the 613 organs and veins of his soul will become perfected, as mentioned above. This is because if he lacks even one of the 248 positive mitzvot, he still lacks an organ of his soul. About such a person scripture states, “A lacking which is incalculable,” which is worse than the matter …
Shaarei Kedusha (Public Domain) · Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY)
12אכן בסש״ב פי׳
the passage shares nothing with the note
Kehot’s noteפ״י ופי״ב.
13ובחי׳ הא׳ נק׳ בינוני
Tanya ch. 12 describes the beinoni: he never sins, but the evil in his heart, subdued during prayer, reawakens afterward and desires this world, and only his mind, which rules the heart by nature, keeps it from deed, speech and thought. The text cites Tanya for its different use of the names.
Tanya, Likkutei Amarim 12תניא, חלק ראשון; ליקוטי אמרים י״ב
Paragraph 6
14תכלית שנאה שנאתים
“I hate them with utmost hatred; they have become enemies to me,” said of those who hate G-d in the verse before. The Alter Rebbe reads it as the response of a heart wholly given over to the love of G-d.
Psalms 139:22תהילים קל״ט:כ״ב
תַּכְלִית שִׂנְאָה שְׂנֵאתִים לְאוֹיְבִים הָיוּ לִי:
I hate them with utmost hatred; I count them mine enemies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, כב.
15ולבי חלל בקרבי
“For I am poor and needy, and my heart is void within me.” The Alter Rebbe takes it to mean that David’s heart held no natural desire that could stand against his love of G-d.
Psalms 109:22תהילים ק״ט:כ״ב
כִּי־עָנִי וְאֶבְיוֹן אָנֹכִי וְלִבִּי חָלַל בְּקִרְבִּי:
For I am poor and needy, And my heart is wounded within me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, כב.
Paragraph 7
16ברוך שהוא יסוד אבא
A Kabbalistic lexicon of terms arranged by letter; the note cites its entry under beis for the identification of “Baruch” with the Yesod of Abba, which the text calls “known.”
Kehot’s noteראה מא״א אות ב, סל״ט.
17כלם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” The Alter Rebbe reads it as saying that G-d’s link to all creation, and so our hold on Him, is at Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 8
18ובד״ה צאינה וראינה
There the Alter Rebbe explains “Lift up your hands in holiness (kodesh) and bless Havayah”: the holiness that is drawn down to bring creatures into being and give them life (kadosh, written with a vav) must be “blessed,” drawn down anew in every generation from the supernal kodesh that is beyond the worlds altogether, and Israel bring this about; this is the meaning of “the Holy One, blessed be He.” It fills in what the text means by the life-force that spreads out to give life to the worlds.
Kehot’s noteלקו״ת שה״ש כא, ג.
19שאו ידיכם קדש
“Lift up your hands in holiness and bless Havayah.” The discourses the text refers to explain this verse as the drawing down of blessing, the life-force of the worlds.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
20בחכמה יסד ארץ
“Havayah founded the earth with wisdom; He established the heavens with understanding.” The Arizal and the Zohar read “the earth” as Malchus, Rachel, founded through Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
21אבא יסד ברתא
In the Ra’aya Mehemna on Pinchas: “The secret of the matter is ‘With wisdom He founded the earth’: Chochmah is Abba; the earth is the daughter.”
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. ת״ז תי׳ כא (סא, ב). תי׳ סט (קה, ב).
22אבא יסד ברתא
Again in the Ra’aya Mehemna on Pinchas, on the first of the Ten Commandments: from the side of Chochmah, “‘With wisdom He founded the earth’: through Abba He founded the daughter.”
Zohar, Pinchas 121:822–831ספר הזהר, פנחס קכ״א:תתכ״ב-תתל״א
23אבא יסד ברתא
Tikkun 21: “the daughter was made through the Father,” as it says, “With wisdom, which is Abba, He founded the daughter, which is the earth.”
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
24אבא יסד ברתא
Tikkun 69: “through Abba, who is the yud, He founded the daughter, who is the small hei; through Imma, the upper hei, He established the heavens, which is the vav.”
Tikkunei Zohar 105b:2–3תקוני הזהר ק״ה ב:ב׳-ג׳
וְרָזָא דְמִלָּה (משלי ג יט) יהו״ה בְּחָכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה, בְּאַבָּא דְאִיהוּ י׳ יָסַד בְּרַתָּא דְאִיהִי ה׳ זְעִירָא, דַּעֲלָהּ אִתְּמַר (בראשית לז יא) וְאָבִיו שָׁמַר אֶת הַדָּבָר, בְּאִימָּא דְאִיהִי ה׳ עִלָּאָה כּוֹנֵן שָׁמַיִם דְּאִיהוּ ו׳, וְאִיהוּ בֶן י״ה, וְכַד יְהוֹן מִתְקָרְבִין אַתְוָון אָב עִם אֵם בֵּן עִם בַּת כָּל חַד בְּבַת זוּגֵיהּ, ה׳ עִלָּאָה (סליק) לְגַבֵּי י׳, ה׳ (תתאה) נָחִית לְגַבֵּי ו׳, הַאי אִיהוּ קָרְבָּן עוֹלֶה וְיוֹרֵד, בְּהַהוּא זִמְנָא (יחזקאל לז ז) וַתִּקְרְבוּ עֲצָמוֹת עִִצֶם אֶל עַצְמוֹ, וְרָזָא דְמִלָּה (בראשית ב כג) עִִצֶם מֵעֲצָמַי וּבָשָׂר …
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
25וישק יעקב לרחל
“And Yaakov kissed Rachel, and he raised his voice and wept,” at their first meeting by the well. The Alter Rebbe explains that it was permitted to him because he was free of all bodily desire.
Genesis 29:11בראשית כ״ט:י״א
וַיִּשַּׁק יַעֲקֹב לְרָחֵל וַיִּשָּׂא אֶת־קֹלוֹ וַיֵּבְךְּ:
And Jacob kissed Rachel, and lifted up his voice, and wept.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, יא.
26ולבי ראה הרבה חכמה
“I spoke with my heart, saying … and my heart has seen much wisdom and knowledge.” The verse ascribes sight to the heart, and the maamar quotes both of its phrases here.
Ecclesiastes 1:16קהלת א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם־לִבִּי לֵאמֹר אֲנִי הִנֵּה הִגְדַּלְתִּי וְהוֹסַפְתִּי חׇכְמָה עַל כׇּל־אֲשֶׁר־הָיָה לְפָנַי עַל־יְרוּשָׁלָ͏ִם וְלִבִּי רָאָה הַרְבֵּה חׇכְמָה וָדָעַת:
I spoke with my own heart, saying: ‘Lo, I have gotten great wisdom, more also than all that were before me over Jerusalem’; yea, my heart hath had great experience of wisdom and knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27וכמ״ש ברבות בקהלת ע״פ דברתי אני עם לבי
The note sends the reader to Or HaTorah on Bereishis for this Midrash on “I spoke with my heart”; it does not say what is written there.
Kehot’s noteראה אוה״ת בראשית כרך-ו דף תתרצב, א.
28דברתי אני עם לבי
On this verse the Midrash lists the heart’s powers: “The heart sees … the heart hears … the heart speaks,” and many more. The maamar cites it for the heart’s seeing, hearing and understanding.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)

Likkutei Torah · Parshas Shelach · Maamar 11
והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען…
“And it shall be to you as tzitzis, and you shall see it and remember…”
The soul is Ishah, esh hei: a fire of yearning kindled by the outer glimmer of G-d’s Malchus. It receives from Ish, esh yud, the self-nullification of supernal Chochmah, which comes from the “hairs” of the light above Chochmah and is drawn down through the mitzvos; by doing them and keeping the heart free of the “strange fire” of worldly passion, Israel become givers who draw holiness into the world.
The maamar in brief
Reading the tzitzis verses, the Alter Rebbe pictures the Congregation of Israel as G-d’s bride. Ishah (woman) is esh hei, fire and hei: the hei is G-d’s creative speech, an outer glimmer of His Malchus, which kindles in the souls a fiery yearning to dissolve into the Infinite Light. Ish (man) is esh yud: the yud is supernal Chochmah, a point of pure self-nullification, “from ayin.” This bittul reaches the souls through the 248 mitzvos, the “limbs of the King,” within the bounds of tzimtzum, so that a separate being itself becomes nullified. Its source is the Infinite Light above Chochmah, which passes through narrow “hairs” and so divides into countless distinct worlds; these hairs are the wool of the tzitzis, dyed techeles, the color of a flame gripping a wick, like the Throne of Glory and Malchus. All this depends on Israel’s service: doing the mitzvos makes them zecharim, givers, provided they do not stray after the heart’s strange fire but take worldly pleasure coolly. Then they draw holiness into Malchus, the G-dliness within them: the lower unity, a bittul in which one still exists, which the maamar contrasts with the higher unity of Chochmah, in which one is nothing at all.

Outline
	1The bride and the name IshahThe Congregation of Israel is the bride. Ishah is esh hei: the hei is G-d’s creative speech, an outer glimmer of Malchus, which kindles in the souls a fire of yearning, “the lamp of Havayah.”¶1–3
	2Ish: the yud of Chochmah and the mitzvosIsh is esh yud, supernal Chochmah, the point of bittul from ayin. It reaches the souls through the 248 mitzvos, the limbs of the King, within tzimtzum; an aside shows the yud entering the dalet to make a hei, and the two fires of “Sustain me with ashishos.”¶4–5
	3The hairs above ChochmahChochmah’s bittul comes from the Infinite Light above it through contracted “hairs,” which divide the flow into countless worlds and separate intellects, each nullified by its own grasp.¶6
	4TechelesThe tzitzis thread is wool, the hairs, dyed techeles, the color of a flame gripping a wick; like the Throne of Glory it signifies Malchus, from which the worlds receive life only through bittul.¶7–8
	5Remember, and do not strayIsrael’s mitzvos draw this light and become zecharim, givers. This requires not straying after the heart’s strange fire: worldly pleasure is to be taken coolly, work kept occasional, so that deeds shine with the Infinite Light.¶9–11
	6Doing and holiness“And you shall do them” makes Israel givers, rooted first in thought; “you shall be holy” draws the holiness of the hairs into Malchus, the lower unity, which is contrasted with the higher unity of Chochmah.¶12–13


Key concepts
	Ishah: esh heiאשה — אש ה׳
	The soul’s fire of yearning to be absorbed into G-d, kindled by the hei, the outer glimmer of G-d’s Malchus and creative speech.

	Ish: esh yudאיש — אש יו״ד
	Supernal Chochmah, the small point of the yud: complete self-nullification, from which the soul’s power of bittul comes.

	Hairsשערות
	The contracted channel by which the Infinite Light above Chochmah is revealed in it, like hair that draws only the overflow of the brain; it divides the flow into countless worlds.

	Techelesתכלת
	The sky-blue of the tzitzis thread: the light of the hairs as it comes down and grips the worlds, like a flame on a wick; it resembles the Throne of Glory, Malchus.

	Zecharim (givers)זכרים
	Read into “and you shall remember”: through the mitzvos Israel become givers who draw Chochmah and bittul down into the world.

	The lower and higher unityיחודא תתאה ויחודא עילאה
	The lower unity is the bittul of a being who still exists and bows; the higher unity is the bittul of Chochmah, in which one is nothing at all.


Section 1 · ¶1–3
The bride and the name Ishah
1והיה לכם1 לציצית2 וראיתם אותו וזכרתם וגו׳ למען תזכרו ועשיתם3 וגו׳. הנה כנסת ישראל נק׳ כלה והקב״ה נקרא בשם חתן, כמ״ש ביום חתונתו4 זה5 מתן תורה וכתיב ביום ההוא תקראי אישי6 וגו׳.
“And it shall be to you as tzitzis, and you shall see it and remember, etc. … So that you remember and do, etc.” Now, the Congregation of Israel (Knesses Yisrael) is called a bride, and the Holy One, blessed be He, is called by the name groom, as it is said, “‘On the day of his wedding’: this is the Giving of the Torah,” and it is written, “On that day you will call [Me] Ishi (my Husband), etc.”
The maamar opens with the verses of tzitzis (Numbers 15:39–40), whose words “see,” “remember” and “do” it will explain one by one. It starts from the image of a marriage: the Congregation of Israel (Knesses Yisrael), the collective source of the Jewish souls, is the bride and the Holy One, blessed be He, is the groom, as the Sages read “the day of his wedding” as the Giving of the Torah, and as Hosea foretells that Israel will call G-d Ishi, “my Husband.”




2והענין כי הנה כתיב לזאת יקרא אשה7 כי מאיש לוקחה זאת שכנסת ישראל נק׳ בשם אשה ע״ש אש ה׳
And the explanation is: it is written, “This shall be called Ishah (woman), for from Ish (man) this was taken.” For the Congregation of Israel is called by the name Ishah on account of esh hei (fire [and the letter] hei);
The verse in Genesis says that woman (ishah) was so named because she was taken from man (ish). The Alter Rebbe reads ishah as two parts, esh (fire) and the letter hei, and applies the name to the Congregation of Israel, the bride of the opening paragraph.


כי בה׳ בראם8 ה׳ מוצאות הפה9 וברוח פיו כל צבאם10 שהוא מקור ומוצא הע״מ [העשרה מאמרות]11 שנברא בהם העולם1213 דהיינו המאמר א׳ שיכול להבראות14 כו׳.
for “with hei He created them”: the five articulations of the mouth, and “by the breath of His mouth all their host,” which is the source and origin of the Ten Utterances with which the world was created, that is, the one utterance [with which] it could have been created, etc.
The hei is tied to creation: the Sages read “when they were created” (behibar’am) as “with hei He created them,” and hei, whose value is five, stands for the five places in the mouth where speech is formed, as Sefer Yetzirah (2:3) teaches. This “breath of His mouth” is the source from which the Ten Utterances of creation issue, and the text identifies it with the “one utterance” with which, the Mishnah says, the world could have been created.




3וענין הה׳ הוא לפי שהוא אתא קלילא דלית ביה מששא שהוא הארה בעלמא היוצאת מהבל הלב לפה להיות מקור הדבור שההארה ההיא אינה נוגעת לעצמיות ומהות הנפש
And the meaning of the hei is this: it is “a light letter that has no substance” (asa kalila delis bei mamasha), for it is a mere glimmer that goes out from the breath of the heart to the mouth, to be the source of speech; and that glimmer does not touch the essence and being of the soul,
The letter hei is called in Aramaic “a light letter that has no substance,” since it is pronounced with breath alone. Speech likewise comes from the breath of the heart, a mere glimmer of the soul that does not involve the soul’s essence.


רק כח ההתפשטות ממנה שנמשך מבחי׳ חיצוניות בלבד שאין זו המשכת פנימי׳ [פנימיות / פנימית] הנפש, וכך עד״מ החיות הנמשך להיות בריאות והתהוות העולמות מאין ליש ולהיות ממכ״ע [ממלא כל עלמין] וסובב כל עלמין אינו
but is only the power of extension from it, which is drawn from the level of the outer dimension (chitzoniyus) alone, for this is not a drawing-forth of the inner dimension (pnimiyus) of the soul. And so, by way of analogy, the life-force (chayus) that is drawn forth for the creation and coming into being of the worlds from nothing to something, and to be the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), is nothing
Speech is only the soul’s power of reaching outward, drawn from its outer dimension and not from its inner core. By analogy, the divine life-force that brings the worlds into being and both fills and encompasses them is likewise, as the next part says, only an outer radiance.


אלא זיו והארה מבחי׳ חיצוניות דהיינו מבחי׳ מלכותו ית׳ שאינה אלא התפשטות לזולתו כו׳ שאין מלך בלא עם1516 כו׳
but a radiance and glimmer from the level of the outer dimension, that is, from the level of His Malchus (sovereignty), may He be blessed, which is only an extension to what is other than Himself, etc., for there is no king without a people, etc.,
That radiance comes from G-d’s Malchus (sovereignty), which by nature reaches out to what is other than Him, since a king needs a people to rule. Creating the worlds uses only this outer dimension of G-dliness, as speech uses only the outer dimension of the soul.


כמ״ש במ״א, והארה והמשכה זו בכנס״י [בכנסת ישראל] מקור נשמות להיות להם אש והתלהבות להתלהב ולהתלהט ברשפי אש ותשוקה ליבטל וליכלל באור א״ס ב״ה נקרא אשה אש
as is explained elsewhere. And this glimmer and drawing-forth in the Congregation of Israel, the source of souls, so that they have fire and fervor, to be kindled and set ablaze with flashes of fire and a yearning to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, is called Ishah: esh
When this same glimmer of Malchus shines into the Congregation of Israel, the source of the souls, it kindles in them a fiery yearning to be nullified and absorbed into the Infinite Light. Because of this fire (esh) from the hei, the Congregation of Israel is called Ishah.


ה׳ וכמ״ש ואל אישך תשוקתך17 וכתיב נר הוי׳ נשמת אדם18 שהנשמה קרויה נר כנר הדולק ממטה למעלה בטבע תולדתה וכשלהבת העולה מאליה קודם בואה לעוה״ז להתלבש בגוף הגשמי
hei. And as it is written, “And your yearning shall be to your Ish (husband),” and it is written, “The lamp of Havayah is the soul of man”: for the soul is called a lamp, like a lamp that burns from below upward by its inborn nature, and like a flame that rises of itself, before its coming into this world to be enclothed in the physical body;
Two verses support this: the woman’s “yearning” is to her Ish, and the soul is “the lamp of Havayah.” A flame naturally strains upward, and so the soul, by its very nature and before it ever enters a body, rises toward its source.


וגם אח״כ כל הבא למלא את ידו ולבו לה׳ הרי בכח נפשו לעורר את האהבה כו׳ כמ״ש בסש״ב [בספר של בינונים]:
and afterwards too, whoever comes to fill his hand and his heart for G-d, it is within the power of his soul to arouse the love, etc., as is explained in Sefer Shel Beinonim (the Tanya).
Even once it is in the body, anyone who resolves to devote himself to G-d can awaken this love by the power of his soul. The Alter Rebbe refers to his Tanya (Sefer Shel Beinonim), where this love of the G-dly soul is explained.




Section 2 · ¶4–5
Ish: the yud of Chochmah and the mitzvos
4אך להבין מאחר שהחיות נמשך להיות נבראים מאין ליש שהם בחי׳ עם עוממות נפרדים מאין יהי׳ [יהיה] להם הכח להיות להם בחי׳ ביטול והתכללות בבחי׳ א״ס כו׳,
But [we need] to understand: since the life-force is drawn forth so that there be created beings, from nothing to something, which are the level of am (a people), [as in] omemos (dimmed), separate [beings], from where will they have the power to have the level of self-nullification (bittul) and inclusion in the Infinite One (Ein Sof), etc.?
The question: the life-force that creates beings from nothing makes them separate and distant, an am (people), a word the Alter Rebbe links to omemos, “dimmed” embers. From where, then, could such separate beings get the power to nullify themselves and be absorbed into the Infinite One?


הנה ע״ז אמר הכתוב כי מאיש19 לוקחה זאת איש אש יו״ד כי יו״ד הוא בחי׳ חכמה עילאה שהיו״ד היא נקודה קטנה, וכך החכמה היא
Now, about this the verse said, “For from Ish this was taken”: Ish is esh yud (fire [and the letter] yud). For the yud is the level of supernal Chochmah (wisdom), since the yud is a small point; and so too Chochmah is
The answer is in the same verse: woman was taken “from Ish,” and ish is esh (fire) with the letter yud. The yud, the smallest letter, a mere point, stands for supernal Chochmah, which is a point before it expands.


רק בחי׳ ברק המבריק20 במוח קודם שבאה לידי בינה והשגה בהתגלות המוח שהבינה הוא הרחבת הדעת והתרחבות המוח בדרך ארוכה ורחבה, וכך
only the level of a lightning flash that flashes in the mind before it comes to Binah (understanding) and comprehension, in the revelation of the mind; for Binah is the broadening of daas (knowledge) and the expansion of the mind, at length and breadth. And so,
Chochmah is the first flash of insight, like lightning in the mind, before Binah (understanding) grasps and develops it. Binah is the broadening of the mind that works the flash out at length and breadth.


עד״מ בינה עלאה הוא עולם התענוג לנשמות שמתענגין ונהנין בהשכלתם והשגתם באור א״ס ב״ה והשגה זו נקרא בשם יש כמ״ש להנחיל אוהבי יש21 ונק׳ ג״ע [גן עדן],
by way of analogy, supernal Binah is the world of delight for the souls, who take delight and pleasure in their intellection and comprehension of the Infinite Light (Or Ein Sof), blessed be He; and this comprehension is called by the name yesh (something), as it is written, “To cause those who love Me to inherit yesh,” and it is called Gan Eden.
Above, supernal Binah is “the world of delight” for the souls, who enjoy grasping the Infinite Light. This grasped comprehension is called yesh, “something,” after the verse “to cause those who love Me to inherit yesh,” and it is Gan Eden.


אבל החכמה מאין22 כו׳ הוא בחי׳ עדן מקור התענוג כמו שאין תענוג נגלה בחכמה כשעדיין מבריק במוח קודם שמתגלה בבינה והשגה שאז מתגלה התענוג משא״כ בחכמה עדיין התענוג הוא במקורו בהעלם כי החכמה מאין כו׳
But “Chochmah from ayin (nothing), etc.” is the level of Eden, the source of the delight; just as no delight is revealed in Chochmah while it is still flashing in the mind, before it is revealed in Binah and comprehension, for then the delight is revealed, whereas in Chochmah the delight is still in its source, hidden. For “Chochmah from ayin, etc.”
Chochmah, which Job’s verse is read to say comes “from ayin (nothing),” is Eden, the source of the delight, rather than the garden where it is enjoyed. Just as an insight still flashing in the mind holds its pleasure hidden until it is understood, so in Chochmah the delight is still concealed in its source.


הוא בחי׳ ביטול ממש באור א״ס ב״ה, ובחכמה יסד ארץ23 להיות נמשך בחי׳ ביטול במקור ושרש נש״י [נשמות ישראל] ומשם יפרד ומתחלק לס״ר נש״י [נשמות ישראל] שהם שרשי הנשמות ובהם ענפים כו׳
is the level of actual self-nullification in the Infinite Light, blessed be He. And “with Chochmah He founded the earth”: so that the level of self-nullification is drawn into the source and root of the souls of Israel, and from there it separates and divides into the six hundred thousand souls of Israel, which are the roots of the souls, and in them are branches, etc.,
Chochmah is the level of complete self-nullification (bittul), being nothing before the Infinite Light. Through “with Chochmah He founded the earth,” this bittul is drawn into the root of the souls of Israel, and from there it divides into the six hundred thousand root-souls and their branches.


להמשיך בהם ג״כ בחי׳ ביטול ולהיות להם ביטול היש בבחי׳ אשה ונר, וזהו נר24 הוי׳ פי׳ שנמשך מבחי׳ הוי׳ להיות הנשמה בבחי׳ נר.25
to draw into them, too, the level of self-nullification, so that they have the nullification of the yesh, in the level of Ishah and lamp (ner). And this is [the meaning of] “the lamp of Havayah”: that is, it is drawn from the level of Havayah that the soul be in the level of a lamp.
So the bittul of Chochmah reaches every soul, enabling it to set aside its yesh, its sense of being something, and to be Ishah and a lamp. This is “the lamp of Havayah”: the soul’s lamp-like yearning is drawn from the level of Havayah.


אך כיצד26 תהיה המשכת חכמה עילאה בבחי׳ גילוי למטה הנה הוא עד״מ כמו טפה ממוח הזכר שמוכרחת להתפשט תחלה בכל האברים כו׳,
But how will the drawing-down of supernal Chochmah be in a revealed manner below? It is, by way of analogy, like the drop from the brain of the male, which must first spread through all the limbs, etc.;
The next question is how supernal Chochmah comes to be revealed below. The analogy is the drop of seed, described as coming from the brain of the male, which must first spread through all the limbs.


כך צ״ל התפשטות והמשכת החכמה ע״י רמ״ח אברין דמלכא שהם רמ״ח מצות2728 שהמצות הם כלים לאור א״ס ב״ה המלובש בהם.
so there must be an extension and drawing-down of Chochmah through the 248 limbs of the King (ramach evarin deMalka), which are the 248 mitzvos; for the mitzvos are vessels for the Infinite Light, blessed be He, that is enclothed in them,
In the same way Chochmah must spread through “the 248 limbs of the King,” the Tikkunei Zohar’s name for the 248 positive mitzvos. The mitzvos are the vessels in which the Infinite Light is clothed.


כמו האברים שהם כלים לנשמה ורוח החיים המתפשט בהם והמצות הן הן שממשיכות בחי׳ חכמה עילאה בחי׳ ביטול לכללות נש״י [נשמות ישראל] שתהיינה בבחי׳ אשה ונר בגימ׳ [בגימטריא] ר״ן [רבינו נסים]29
like the limbs, which are vessels for the soul and the spirit of life that spreads through them. And it is the mitzvos themselves that draw the level of supernal Chochmah, the level of self-nullification, to the souls of Israel as a whole, so that they be in the level of Ishah and ner, [ner] being numerically 250 (resh-nun).
As the soul’s life spreads through the limbs of the body, so the mitzvos carry supernal Chochmah, the power of bittul, to all the souls of Israel. This makes them Ishah and ner (lamp), and ner has the numerical value 250.


והיינו כמ״ש בזהר פ׳ תרומה דקס״ו ע״ב כי בחי׳ רמ״ח מצות הנמשכות למטה הן נמשכות ע״י ב׳ בחי׳ ימין ושמאל שמאלו תחת לראשי30 וימינו תחבקני
And this is as is written in the Zohar, Parshas Terumah, page 166b: that the 248 mitzvos that are drawn down below are drawn through two levels, right and left: “His left hand is under my head, and his right hand embraces me.”
The Zohar explains that the lamp (ner) is formed when the 248 limbs receive from between two arms, right and left, so that 248 and 2 make 250. The verse “His left hand is under my head, and his right hand embraces me” describes these two arms.


כי ההשפעה והמשכת אור א״ס ב״ה שנמשך למטה הוא בחי׳ חסד ומים שיורדים ממקום גבוה כו׳.
For the flow and drawing-down of the Infinite Light, blessed be He, that is drawn down below is the level of Chesed (kindness), and water, which descends from a high place, etc.
The text identifies the downward flow of the Infinite Light with Chesed (kindness). Like water, kindness naturally descends from a high place to a low one.


אך אם היתה ההמשכה נמשכת להיות למטה כמו שהיא למעלה לא היו העולמות בבחי׳ יש
But if the drawing-down were drawn down to be below as it is above, the worlds would not be in the level of yesh
Yet if the light came down below exactly as it is above, the worlds could not exist as yesh, an independent “something,” at all.


ודבר נפרד כלל וצ״ל בחי׳ צמצום שיהיה בבחי׳ יש ואעפ״כ [ואף על פי כן] יהיה נמשך להם ביטול דהיינו שהביטול יהיה מן היש ודבר נפרד דייקא כו׳ וכמ״ש במ״א.
and a separate thing at all. So there must be the level of tzimtzum (contraction), so that [they] be in the level of yesh, and nevertheless self-nullification be drawn to them; that is, that the self-nullification be from the yesh and separate thing specifically, etc., as is explained elsewhere.
So there must be tzimtzum, a contraction that allows separate existence, and still bittul must reach that existence. The aim is precisely a self-nullification that comes from a “something,” a separate being that sets itself aside.


[ועיין מ״ש בפ׳ מקץ סד״ה המגביהי לשבת3132 פי׳ המגביה י׳ הוא יו״ד שבה״א [שבית הלל אומרים] שהדל״ת הוא בחי׳ דלית ליה מגרמיה כלום נעשה ה׳ ע״י היו״ד שבתוכה
[And see what is written in Parshas Miketz, at the end of the discourse beginning “HaMagbihi lashaves” (“Who is enthroned on high”): the meaning is “hamagbiha yud” (He who raises the yud), which is the yud that is in the hei; for the dalet is the level of “that which has nothing at all of itself,” [and] it becomes a hei through the yud within it;
In a bracketed aside the Alter Rebbe refers to his discourse in Torah Ohr, Miketz, on “HaMagbihi lashaves” (Psalms 113:5). There hamagbihi is read as “raising the yud”: the hei is formed from a dalet, the level of “that which has nothing at all of itself,” with a small yud inside it.


והיינו בחי׳ המצוה שמצדק נעשה צדקה כו׳ ע״ש. נמצא ע״י המצוה נמשך היו״ד בתוך הדל״ת להיות נעשה ה׳.
and this is the level of the mitzvah, by which from tzedek (righteousness) is made tzedakah (charity), etc.; see there. It follows that through the mitzvah the yud is drawn into the dalet, so that it becomes a hei.
That yud is what the mitzvah adds, as tzedek (righteousness) becomes tzedakah (charity) by gaining a hei. So through the mitzvah the yud of Chochmah enters the empty dalet, and it becomes a hei.




5וזהו ממש כענין המבואר כאן שהמצות הן הן שממשיכות בחי׳ חכמה עילאה בחי׳ אש יו״ד לכנ״י [לכנסת ישראל] שתהיינה בבחי׳ אש ה׳ כו׳,
And this is exactly like the matter explained here: that it is the mitzvos themselves that draw the level of supernal Chochmah, the level of esh yud, to the Congregation of Israel, so that they be in the level of esh hei, etc.
The Torah Ohr passage says exactly what is explained here: the mitzvos draw supernal Chochmah, esh yud, into the Congregation of Israel, making them esh hei. The yud entering the dalet to form a hei is the same process seen in the shapes of the letters.


וז״ש [וזהו שכתוב] במדרש שיר השירים ע״פ סמכוני באשישות33 בשתי אשות34 ובת״ז [ובתיקוני זהר] פי׳ תרין אשין35 אשא חיוורא ואשא סומקא ובתיקון ס״ד36 פי׳ באשישות איש ואשה3738 והכוונה הכל א׳ דהיינו בחי׳ אש יו״ד ואש ה׳ הנ״ל]:39
And this is [the meaning of] what is said in the Midrash on Song of Songs on the verse “Sustain me with ashishos (flasks)”: “with two fires (ishos)”; and in the Tikkunei Zohar it explains: “two fires, a white fire and a red fire”; and in Tikkun 64 it explains “with ashishos”: “ish and ishah.” And the intent is all one, namely the level of esh yud and esh hei mentioned above.]
Three sources read “Sustain me with ashishos” (Song of Songs 2:5) as two fires: the Midrash, “with two fires”; the Tikkunei Zohar, “a white fire and a red fire”; and Tikkun 64, “ish and ishah.” The Alter Rebbe says they all mean the same pair, esh yud and esh hei, and here the long bracketed aside closes.




Section 3 · ¶6
The hairs above Chochmah
6ב אך הנה הארה והמשכה זו40 אשר בבחי׳ חכמה עילאה להמשיך בבחי׳ ביטול למטה בעולמות הנבראים הוא מאיר ונמשך מלמעלה מאור א״ס ב״ה שלמעלה מעלה מן החכמה
2. But this glimmer and drawing-forth that is in the level of supernal Chochmah, to draw down in the manner of self-nullification (bittul) below, into the created worlds, shines and is drawn from above, from the Infinite Light (Or Ein Sof), blessed be He, which is far, far above Chochmah.
Section 2 begins. The power of bittul that reaches the created worlds through supernal Chochmah does not start in Chochmah; it shines from the Infinite Light, which is far above Chochmah.


כי הנה להיות גילוי אור א״ס ב״ה בחכמה, הגם דאיהו חכים ולא בחכמה41 ידיעא42 כו׳
For in order that there be a revelation of the Infinite Light, blessed be He, in Chochmah — even though “He is wise, but not with a known wisdom, etc.” —
Even to be revealed in Chochmah is a descent for the Infinite Light. The Tikkunei Zohar (Pasach Eliyahu) says of G-d that He is “wise, but not with a known wisdom,” for His wisdom is unlike any wisdom we know.


מ״מ להיות גילוי אפי׳ [אפילו] בבחי׳ זו שיהא שייך לקרוא בשם חכים כלל הרי א״ס ב״ה כשמו כן הוא אין לו סוף ואין לו כו׳ והוא רם ונשא כו׳
nevertheless, for there to be a revelation even in this manner, such that it be at all fitting to call [Him] by the name “wise” — after all, the Infinite One (Ein Sof), blessed be He, is as His Name: He has no end and has no, etc., and He is high and exalted, etc. —
Still, for it to be fitting to call Him “wise” at all, there must be a revelation, since the Infinite One is as His Name: without end or limit, high and exalted beyond every attribute.


אלא המשכה זו להיות גילוי זה הוא נקרא עד״מ בשם שערות שכמו למשל שערות הראש שהן ממותרי מוחין שיניקתם ואחיזתן במוחין שבראש ואעפ״כ [ואף על פי כן] אין עיקר החיות שבמוחין נמשך בהן
rather, this drawing-forth, for this revelation to be, is called, by way of analogy, by the name “hairs.” For, as an illustration, the hairs of the head are from the surplus of the brain; their nourishment and their hold are in the brain that is in the head, and nevertheless the main life-force that is in the brain is not drawn into them,
The drawing-forth that makes this revelation possible is called “hairs.” Hair grows from the surplus of the brain and draws on it, but the brain’s essential life does not flow into it.


שהרי אם חותכין אותן לא יכאב כלל אלא המשכה זו ממותרי המוחין שאינו נוגע לעצמיות ומהות החיות ואף גם זאת אינה
for if one cuts them there is no pain at all. Rather, this is a drawing-forth from the surplus of the brain, which does not touch the essence and being of the life-force; and even this is nothing
The proof is that cutting hair causes no pain: hair receives only an overflow of the brain’s life, never its essence.


אלא הארה מועטת ומצומצמת דרך חלל השערה כו׳, כך הארה והמשכה זו להיות גילוי אור א״ס ב״ה בחכמה הוא בבחי׳ שערות שאין לה ערך ויחוס
but a small and contracted glimmer through the hollow of the hair, etc. So too, this glimmer and drawing-forth, for the Infinite Light, blessed be He, to be revealed in Chochmah, is in the level of hairs, which has no comparison or relation
Even what reaches the hair is only a small, contracted glimmer passing through its narrow hollow. So too, the light by which the Infinite is revealed in Chochmah is like hair, with no comparison to the essence of the Infinite Light.


לעצמיות ומהות אור א״ס ב״ה וזו היא הסיבה הגורמת להתחלקות ההשפעה וההמשכה בריבוי התחלקות לעולמות אין מספר434445 וכולם אין דומין זה לזה שכל אחד ואחד מובדל מחבירו
to the essence and being of the Infinite Light, blessed be He. And this is the cause that brings about the division of the flow and the drawing-forth into many divisions, into worlds without number, none of which are like one another, for each and every one is distinct from its fellow.
This narrowing, like light passing through separate hairs, is what divides the divine flow into countless worlds, each different from the others. The Kehot notes connect “worlds without number” to the Zohar’s reading of alamos (maidens) as olamos (worlds).


והיינו מפני הבדל השגתם באור א״ס ב״ה הנמשך להם שאין השגת א׳ דומה לחבירו ולכן נק׳ שכליים נבדלים46 שאין הבדלם והתחלקותם
And this is because of the difference in their comprehension of the Infinite Light, blessed be He, that is drawn to them, for the comprehension of one is not like that of its fellow. Therefore they are called “separate intellects,” for their distinctness and division is nothing
The worlds differ by the difference in how each grasps the Infinite Light that reaches it. That is why the spiritual beings are called “separate intellects”: they are distinguished only by what they understand.


אלא בבחי׳ שכלם והשגתם [דבלא״ה [דבלאו הכי] לא שייך בהם פירוד שאינו אלא בגשמיות שתופס מקום] שאין א׳ דומה לחבירו וכן בכל העולמות מעולם ועד עולם כו׳
but in their intellect and comprehension [for otherwise separation does not apply to them, since it exists only in physicality, which occupies space], in that one is not like its fellow; and so it is in all the worlds, from world to world, etc.
The bracketed note explains why: without bodies that occupy space, nothing else could separate them. The same holds for all the worlds, one after another.


ומשם נמשך בחי׳ ביטול שהוא המשכת השגת אור א״ס ב״ה גם בעולמות הנבראים לכל חד וחד לפום שיעורא דיליה:47
And from there the level of self-nullification is drawn, which is the drawing-forth of the comprehension of the Infinite Light, blessed be He, into the created worlds as well, to each and every one according to its own measure.
From that light above Chochmah comes the bittul that is drawn even into the created worlds, as each comprehends the Infinite Light according to its own capacity. The Aramaic phrase recalls the Zohar’s teaching that G-d is known to each one according to what he can grasp in his heart.




Section 4 · ¶7–8
Techeles
7וזהו והיה לכם לציצית וראיתם אותו48 דקאי על פתיל תכלת49 דלעיל מיניה בפסוק הקודם ותכלת עמרא הוא50 בחי׳ ושער רישיה כעמר נקא51 שהם בחי׳ שערות הנ״ל אלא
And this is [the meaning of] “And it shall be to you as tzitzis, and you shall see it”: which refers to the “thread of techeles (sky-blue)” mentioned just before it, in the preceding verse. And “techeles is wool (amra),” which is the level of “and the hair of His head like pure wool,” which is the level of the hairs mentioned above; except
The opening verse’s “and you shall see it” refers back to the “thread of techeles” in the previous verse. The Gemara says techeles is dyed wool (amra), and wool recalls Daniel’s vision of the Ancient of Days, “the hair of His head like pure wool”: the “hairs” just described.


שנצבע בגוון תכלת שכאשר נמשך למטה נעשה בחי׳ תכלת שהגוון ההוא הוא מנהורא תתאה הנאחזת בפתילה שכאשר מכלה איזה דבר גשמי הנאחז בו כמו פתילה או עצים משתנה הגוון לתכלת.
that it is dyed with the color of techeles: for when it is drawn down below it becomes the level of techeles. For that color is from the lower light (nehora tata’ah) that grips the wick: when it consumes some physical thing that it holds onto, such as a wick or wood, the color changes to techeles.
But the tzitzis thread is dyed sky-blue, because when the light of the hairs descends it takes on the color of techeles. This is the color of the lower part of a flame, which clings to the wick and turns blue as it consumes the wick or wood it holds.




8וכך עד״מ אמרו תכלת דומה לים52 וים לרקיע ורקיע דומה לכסא הכבוד בחי׳ מלכותו ית׳ שנק׳ ארץ אוכלת יושביה53 שמה שהעולמות מקבלים חיותם ממנה הוא ע״י ביטול והתכללות שמקבלים עליהם עול מלכות שמים ליבטל וליכלל במקורם.
And so, by way of analogy, [the Sages] said, “Techeles resembles the sea, and the sea [resembles] the sky, and the sky resembles the Throne of Glory,” the level of His Malchus, may He be blessed, which is called “a land that consumes its inhabitants”: for what the worlds receive of their life-force from it is through self-nullification (bittul) and inclusion, in that they take upon themselves the yoke of the Kingship of Heaven, to be nullified and included in their source.
The Sages say techeles resembles the sea, the sea the sky, and the sky the Throne of Glory, which here stands for G-d’s Malchus. Malchus is called “a land that consumes its inhabitants,” the spies’ phrase, because the worlds receive their life from it only by bittul, taking on the yoke of Heaven’s Kingship and being absorbed into their source.


משא״כ בחי׳ נפרד וסט״א [וסטרא אחרא] אין נמשך לו חיות משם54 (ועיין ברבות נשא פי״ד [פרק י״ד / פרשה י״ד].55 בנשיא השביעי דרנ״ז ע״ב. וחלק ליראיו תכלת שהוא מעין כבודו56 כו׳ ע״ש).
Whereas to the level of what is separate, and to the sitra achra (the other side), no life-force is drawn from there. (And see [Midrash] Rabbah on Nasso, section 14, at the seventh prince, page 257b: “And He gave a portion of techeles to those who fear Him, for it is like His glory, etc.” See there.)
What remains separate, the sitra achra, receives no life from that source. In parentheses the Alter Rebbe cites the Midrash on the seventh prince’s offering: G-d “gave a portion of techeles to those who fear Him, for it is like His glory.”


ומאחר שהעולמות הן נבראים בבחי׳ יש ה״ז [הרי זה] כמשל האור שנאחז בדבר גשמי וע״כ נקרא המשכה זו של התפשטות החיות מבחי׳ מלכותו ית׳ להחיות העולמות הנבראים מאין ליש בשם תכלת
And since the worlds are created in the level of yesh (something), this is like the analogy of the light that grips a physical thing. Therefore this drawing-forth of the extension of the life-force from the level of His Malchus, may He be blessed, to give life to the worlds created from nothing to something, is called by the name techeles,
Because the worlds are created as yesh, a “something,” the life-force of Malchus acts on them like a flame gripping a physical wick. That is why this drawing-forth of life into the worlds created from nothing is called techeles.


שהוא המשכת הביטול להיות היש בטל (וזהו דומה לכסא הכבוד כי כסא בחי׳ ביטול כמו שהכסא בטל לגבי היושב עליה).57
which is the drawing-forth of self-nullification, so that the yesh be nullified. (And this is [why] it resembles the Throne of Glory: for a throne is the level of self-nullification, just as the throne is nullified relative to the one who sits on it.)
Techeles is the drawing-forth of bittul, so that the yesh is nullified even as it exists. The parentheses add why techeles resembles the Throne: a throne is nullified before the one seated on it.


וכ״ז [וכל זה] נמשך מבחי׳ שערות בחי׳ עמרא ושער רישיה כעמר נקא58 שהוא המשכת אור א״ס ב״ה שלמעלה מעלה מהחכמה כו׳ כנ״ל:
And all this is drawn from the level of the hairs, the level of wool (amra), “and the hair of His head like pure wool,” which is the drawing-forth of the Infinite Light (Or Ein Sof), blessed be He, that is far, far above Chochmah, etc., as mentioned above.
All this comes from the “hairs,” the wool of “the hair of His head like pure wool,” which is the drawing-forth of the Infinite Light from far above Chochmah, as explained in section 2.




Section 5 · ¶9–11
Remember, and do not stray
9ג אך המשכה זו היא תלויה בעבודת ישראל למטה שהם הם הממשיכים באתערותא דלתתא ע״י מעשה המצות שעושין למטה מחמת שצווי המלך הוא, כך עי״ז מעוררים אתערותא דלעילא שתהיה
3. But this drawing-forth depends on the service of Israel below: it is they who draw it down, by an arousal from below (isarusa dilesata), through the deed of the mitzvos that they do below because it is the command of the King. So through this they arouse an arousal from above (isarusa dileila), so that there be
Section 3: this whole drawing-forth depends on Israel’s service below. By doing the mitzvos because they are the King’s command, they make an arousal from below, which calls forth an arousal from above.


המשכת אור א״ס ב״ה בבחי׳ שערות נמשך בבחי׳ חכמה לרמ״ח אברין דמלכא הן המצות שתהיינה כלים ואברים להתפשט ולהתלבש בהן בחי׳ חכמה עילאה כדי שבהן וע״י יומשך הגילוי למטה ותהיינה המצות משפיעות בחי׳ גילוי החכמה,
a drawing-forth of the Infinite Light (Or Ein Sof), blessed be He, in the level of hairs, drawn in the level of Chochmah to the 248 limbs of the King, which are the mitzvos, that they be vessels and limbs for the level of supernal Chochmah to spread and be enclothed in them, so that in them and through them the revelation be drawn down below, and the mitzvos be bestowers of the revelation of Chochmah.
The arousal from above brings the light of the “hairs” into Chochmah and into the 248 “limbs of the King,” the mitzvos, which become its vessels. Then the mitzvos become givers of revealed Chochmah below.


וזהו וזכרתם את כל מצות59 ה׳ ועשיתם אותם כלומר שתעשו את המצות להיותן בבחי׳ זכרים60 המשפיעים גילוי החכמה ובחי׳ הביטול להיות למטה ביטול היש כנ״ל.
And this is [the meaning of] “And you shall remember (u’zechartem) all the commandments of Havayah and do them”: that is to say, that you make the mitzvos to be in the level of males (zecharim), who bestow the revelation of Chochmah and the level of self-nullification (bittul), so that there be below the nullification of the yesh, as mentioned above.
This is how the maamar reads “and you shall remember” (u’zechartem): make the mitzvos zecharim, males, who give. They bestow Chochmah and bittul, so that below there is the nullification of the yesh.


אך ולא תתורו אחרי לבבכם61 אשר אתם זונים כו׳ זנות נק׳ בחי׳ התלהבות ורשפי אש זרה
But “and you shall not stray after your heart … after which you go astray (zonim), etc.”: harlotry (zenus) is the name for the level of fervor and flashes of a strange fire,
But this requires the warning “do not stray after your heart,” which the verse calls zenus, harlotry. Harlotry here is the fervor and flames of a “strange fire,” passion for what is not G-d.


כמו זונה הלהוטה אחרי זרים וסרה מאחרי בעלה שכל הנאות הצריכות לאדם ליהנות מעוה״ז תהיינה בקרירות וכאלו כפאו62 כו׳.63
like a harlot who is ardent after strangers and turns away from her husband. [The meaning is] that all the pleasures of this world that a person needs to enjoy should be with coolness, and as though he were compelled, etc.
Like an unfaithful wife who is ardent for strangers and turns from her husband, such a person burns for worldly pleasure. Instead, the pleasures a person needs from this world should be taken coolly, as though he were compelled, the Talmud’s phrase (Nedarim 20b) for one who acts “as though a demon compelled him.”




10וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] תורתן קבע ומלאכתן64 עראי פי׳ עראי דרך עראי בעלמא בלי התלהטות והתלהבות וחמימות הלב כלל שלא לעשותו עיקר כו׳, וכשם שהזונה אסורה לבעלה כמ״ש איש
And as our Sages, of blessed memory, said, “Their Torah fixed and their work occasional.” The meaning of “occasional” is: merely in a passing way, without any ardor or fervor or warmth of the heart at all, so as not to make it the main thing, etc. And just as the harlot is forbidden to her husband, as it is written, “A man
The Sages praised earlier generations who made “their Torah fixed and their work occasional.” The Alter Rebbe reads “occasional” as without any warmth or passion of the heart, never making worldly work the main thing; then he compares the one who burns for worldly things to the unfaithful wife of the Torah’s sotah passage.


כי תשטה כו׳ והיא נטמאה6566 כו׳, כך מי שנמשך אחרי אש זרה אשר לא לה׳ בהבלי העולם ותענוגות בני אדם לא יכול להיות בחי׳ אשה אש ה׳ לקבל מאיש א״ש [אתי שפיר] יו״ד.
if [his wife] goes astray, etc.,” “and she was defiled, etc.,” so one who is drawn after a strange fire that is not for G-d, in the vanities of the world and the pleasures of men, cannot be the level of Ishah, esh hei, to receive from Ish, esh yud.
Just as the unfaithful wife is forbidden to her husband, one drawn after a “strange fire” of worldly vanities and pleasures cannot be Ishah, esh hei. Such a person cannot receive from Ish, esh yud, the Chochmah and bittul that come from above.


וכמ״ש ברבות בקהלת (דפ״ז [דפרק ז׳] ע״א) ע״פ דברתי אני עם לבי67 הלב סוטה שנאמר אל ישט אל דרכיה לבך6869 (במשלי סי׳ ז׳ כ״ה) הלב זונה שנאמר ולא תתורו אחרי לבבכם70 כו׳ אשר אתם זונים אחריהם.
And as is written in [Midrash] Rabbah on Koheles (page 87a), on the verse “I spoke with my heart”: “The heart strays (sotah), as it is said, ‘Let your heart not turn aside to her ways’ (in Proverbs, chapter 7, [verse] 25); the heart goes astray (zonah), as it is said, ‘And you shall not stray after your heart, etc., after which you go astray.’”
The Midrash on Koheles lists the heart’s traits, among them that “the heart strays” (Proverbs 7:25) and “the heart goes astray” (our verse, “do not stray after your heart”). Straying after the heart is literally called zenus.


וע״ז נאמר סור מרע ועשה טוב71 טוב זה האור, כלומר שכדי שיהיו מעשיו מאירים מאור א״ס ב״ה צ״ל תחלה סור מרע
And about this it is said, “Turn away from evil and do good”: “good” is the light. That is to say, in order that one’s deeds shine with the Infinite Light (Or Ein Sof), blessed be He, there must first be “turn away from evil,”
Psalms says “Turn away from evil and do good,” and “good” means light. For a person’s deeds to shine with the Infinite Light, he must first turn away from evil.


ולא תתורו אחרי לבבכם, לבבכם דייקא שהלב הוא מיסוד האש ועי״ז למען תזכרו72 שנהיה אנחנו בחי׳ זכרים המשפיעים [ובבחי׳ זו אמרו א״ת [אל תקרי] מורשה73 אלא מאורסה74 שהתורה היא בחי׳ כלה ומאורסה לנש״י [לנשמות ישראל] שהם בחי׳ דכר ומשפיע.
“and you shall not stray after your heart”: “your heart” specifically, for the heart is of the element of fire. And through this, “so that you remember (tizkeru)”: that we ourselves become the level of males (zecharim), who bestow. [And in this sense [the Sages] said, “Do not read morashah (inheritance), but me’orasah (betrothed)”: for the Torah is the level of a bride, betrothed to the souls of Israel, who are the level of the male (dechar) and the bestower.
The verse says “your heart” specifically because the heart is of the element of fire, where a strange fire can burn; guarding it fulfills “so that you remember” (tizkeru), that we become zecharim, givers. In a bracketed aside, the Sages’ reading of morashah, “inheritance,” as me’orasah, “betrothed,” shows the Torah as a bride betrothed to Israel, who are the male and the giver.




11וכן נאמר קדש ישראל לה׳75 ראשית תבואתה שישראל הוא ראשית ומקור התורה וכמ״ש ע״פ יונתי כו׳].
And so it is said, “Israel is holy to Havayah, the first of His harvest”: for Israel is the first and the source of the Torah, as is explained on the verse “My dove, etc.”]
The aside goes on: Jeremiah calls Israel “holy to Havayah, the first of His harvest,” and the Alter Rebbe reads “first” as the source of the Torah. He refers to his explanation elsewhere on a verse beginning “My dove,” and the bracket closes here.


דהיינו שבכם ועל ידכם תהיינה המצות נקראים בשם כלים ואברים דמלכא להיות נמשך בהם אור א״ס ב״ה כי באתעדל״ת [באתערותא דלתתא] תליא אתערותא דלעילא.
That is: in you and through you the mitzvos will be called by the name “vessels” and “limbs of the King,” so that the Infinite Light (Or Ein Sof), blessed be He, be drawn into them; for on the arousal from below depends the arousal from above.
Returning to “so that you remember”: through Israel the mitzvos become “vessels” and “limbs of the King” in which the Infinite Light is drawn down. The Aramaic principle gives the reason: the arousal from above depends on the arousal from below.




Section 6 · ¶12–13
Doing and holiness
12וזהו ועשיתם אתם7677 מעלה אני עליכם78 כאלו עשאוני והיינו ע״י ולא תתורו כי בעולמות הנפרדים מי שחושק לדבר א׳ ומתאוה אליו נעשה בחי׳ נוק׳ [נוקבא] שהוא מקבל לפי
And this is [the meaning of] “and you shall do them (atem)”: “I account it to you as though you had made Me.” And this is through “and you shall not stray.” For in the separate worlds, one who desires something and craves it becomes the level of Nukva (the feminine), a receiver, because
The verse goes on “and you shall do them (atem),” which is read, as in the Zohar, as G-d saying, “I account it to you as though you had made Me.” This depends on “do not stray”: in the separate worlds, whoever desires something becomes Nukva, a receiver, since he receives pleasure from it.


שהוא מקבל תענוג מאותו דבר שחושק, משא״כ בעולם היחוד ע״י שהוא בחי׳ אשה אש ה׳ נעשה בחי׳ דכר כי נעוץ סופן בתחלתן79 וסוף מעשה במחשבה תחלה.8081
he receives delight from that thing which he desires. Whereas in the world of unity, through being the level of Ishah, esh hei, he becomes the level of the male (dechar); for “their end is wedged in their beginning,” and “last in deed, first in thought.”
But in the world of unity, the one who is Ishah, esh hei, yearning for G-d, becomes the male (dechar), the giver. The reason is that “their end is wedged in their beginning” and “last in deed, first in thought”: what comes last is rooted highest.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ אחור וקדם צרתני82 אחור למעשה בראשית83 שבמע״ב [שבמעשה בראשית] הנה אדה״ר [אדם הראשון] (שהיה כלול מכל הנשמות)
And as our Sages, of blessed memory, said on the verse “Behind and before You formed me”: “behind,” [after] the work of creation. For in the work of creation, Adam, the first man (who was comprised of all the souls),
The Sages read “Behind and before You formed me” of man: “behind” means after all the work of creation. Adam, who included all the souls, was created last.


נברא במאמר אחרון מכל הנבראים שהוא מאמר נעשה אדם84 ואעפ״כ [ואף על פי כן] הוא בחי׳ קדם כי נש״י [נשמות ישראל] עלו85 במחשבה וכמ״ש בראשית בשביל ישראל86 שנק׳ ראשית.8788
was created with the last utterance of all the created beings, which is the utterance “Let us make man,” and nevertheless he is the level of “before,” for the souls of Israel arose in thought; and as it is said, “Bereishis (in the beginning): for the sake of Israel, who are called reishis (first).”
Adam came with the final utterance, “Let us make man,” yet he is “before,” because the souls of Israel arose first in G-d’s thought. So the Sages read “Bereishis”: the world was made for Israel, who are called reishis, “first.”


והייתם קדושים לאלקיכם.89 הנה קדוש בוי״ו היינו המשכת קדש העליון וג״פ [וג׳ פעמים] קדוש עד שהוי׳ צבאות.90919293
“And you shall be holy to your G-d (Elokeichem).” Now, kadosh with a vav is the drawing-down of the supernal Kodesh (holiness); and “kadosh” [is said] three times, until “Havayah Tzevakos.”
The maamar now turns to “and you shall be holy to your G-d (Elokeichem).” The word kadosh, written with a vav, signifies a drawing-down of the supernal Kodesh (holiness), and the angels’ threefold “kadosh” in Isaiah’s vision draws it down, level by level, until “Havayah Tzevakos.”




13והמשכת קדושה זו היא בחי׳ שערות כנ״ל שזהו ענין קדושה כמ״ש גבי נזיר קדוש יהיה גדל פרע94 שער ראשו והמשכת בחי׳ שערות הנ״ל הוא ע״י אתעדל״ת [אתערותא דלתתא] כנ״ל.
And the drawing-down of this holiness is the level of hairs, as mentioned above; for this is the concept of holiness, as it is written concerning the nazirite, “He shall be holy; he shall let the locks of the hair of his head grow.” And the drawing-forth of the level of hairs mentioned above comes through the arousal from below (isarusa dilesata), as mentioned above.
Drawing down holiness is the level of “hairs”: the Torah calls the nazirite “holy” for letting his hair grow. And the drawing-down of the “hairs” comes through the arousal from below.


וזהו והייתם קדושים95 שאתם תהיו ממשיכים קדושה זו לאלקיכם פי׳ לבחי׳ אלקות השורה בכם שהוא בחי׳ מלכותו ית׳, וכמ״ש שום תשים עליך מלך96 כו׳
And this is [the meaning of] “And you shall be holy”: that you will draw this holiness “to your G-d (Elokeichem),” meaning, to the level of G-dliness that rests in you, which is the level of His Malchus, may He be blessed; and as it is written, “You shall surely set a king over you, etc.,”
So “you shall be holy to your G-d” means: you will draw this holiness to Elokeichem, the G-dliness that rests within you, which is G-d’s Malchus. That is the kingship meant by “You shall surely set a king over you.”


שהוא בחי׳ יחודא תתאה בחי׳ ביטול היש כמו ואנחנו כורעים ומשתחוים97 ומודים98 וכמו וצבא השמים99 לך משתחוים, שאפילו בחי׳ ביטול שלהם נק׳ יש מי שבטל כו׳.
which is the level of the lower unity (yichuda tata’ah), the level of the nullification of the yesh, like “And we bow and prostrate ourselves and give thanks,” and like “And the host of heaven bow to You”; for even their level of self-nullification is called yesh: there is someone who is nullified, etc.
Accepting the King is the “lower unity” (yichuda tata’ah), the nullification of the yesh, as in Aleinu, “we bow and prostrate ourselves and give thanks,” and “the host of heaven bow to You.” Yet even this bittul is a “something”: there is still someone who bows.


משא״כ יחודא עילאה בחי׳ ביטול חכמה עילאה והחכמה מאין100 כו׳ ביטול ממש באור א״ס ב״ה שאינו תופס מקום כלל באמת לאמיתו וכענין ונחנו מה101102 כו׳:
Whereas the higher unity (yichuda ila’ah) is the level of the self-nullification of supernal Chochmah, and “Chochmah from ayin, etc.”: actual self-nullification in the Infinite Light (Or Ein Sof), blessed be He, which does not occupy any place at all, in absolute truth; as in the matter of “And what are we, etc.”
The “higher unity” (yichuda ila’ah) is the bittul of supernal Chochmah, “from ayin,” where one is truly nothing and occupies no place at all before the Infinite Light. Moshe and Aharon expressed it in “and what are we?”, and with this the maamar ends.



In one’s avodah
Do the mitzvos because they are the King’s command, for through them the light above is drawn down. Take the pleasures this world requires coolly, as though compelled, keeping Torah fixed and work occasional, and turn the heart away from the “strange fire” of worldly passion; then one’s deeds shine with the Infinite Light and one becomes a giver who draws holiness into the world.
Questions for discussion
	Why does the maamar read ishah as esh hei and ish as esh yud, and what does each fire represent?
	How can the mitzvos, done in a world of tzimtzum, bring a self-nullification that comes from a separate “something”?
	Why is the light above Chochmah compared to hair, and how does this explain the variety of worlds and intellects?
	What makes worldly passion a “strange fire” that prevents a person from being Ishah, and how does the maamar say pleasure should be taken?
	How do the lower unity and the higher unity differ, and where does each come from?

Sources and references
Notes
Paragraph 1
1“It shall be to you as tzitzis, and you shall see it and remember all the commandments of Havayah and do them, and you shall not stray after your heart and after your eyes.” The whole maamar explains this verse.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2והי׳ לכם לציצית
The note dates this maamar to the year 5565 and sends the reader to the Alter Rebbe’s Sefer HaMaamarim of that year, page 1117.
Kehot’s noteמשנת תקס״ה. ראה סה״מ תקס״ה ע׳ א׳קיז. ראה ברשימת המאמרים בסה״מ תקס״ו הערה 40. הנחת כ״ק אדמה״א באוה״ת שלח ע׳ תרט. מאמרי אדה״א במדבר-ג ע׳ א׳רס מיוסד על מאמר זה. לכללות דרושי ציצית שבלקו״ת — ראה ד״ה זה וביאורו בסידור שער הק״ש, שער הציצית . אמרי בינה שער הציצית. סהמ״צ להצ״צ מצות ציצית.
3למען תזכרו ועשיתם
“So that you remember and do all My commandments, and be holy to your G-d.” The maamar will read “remember” (tizkeru) as becoming zecharim, givers, and then explain “be holy.”
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ביום חתונתו
“Go out and see, daughters of Zion, King Shlomo, in the crown with which his mother crowned him on the day of his wedding.” This is the verse whose “day of his wedding” the Sages explain as the Giving of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ביום חתונתו זה מ״ת
The Mishnah ends tractate Taanis by reading “on the day of his wedding” as the Giving of the Torah and “on the day of the joy of his heart” as the building of the Holy Temple. The Alter Rebbe uses it to show that at Sinai the Holy One is the groom.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב. ראה לקמן פ׳ ברכה צד, א. וראה באוה״ת שלח ע׳ תרי שמציין לכמה מקומות.
6ביום ההוא תקראי אישי
“And it shall be on that day, says Havayah, that you will call [Me] Ishi (my Husband), and you will no longer call Me Baali.” The prophet’s Ishi, “my man,” leads to the maamar’s play on ish and ishah; the Kehot note remarks that the verse has “says Havayah” before “you will call.”
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, יח ושם כתי׳ ”נאם ה׳” תקראי [כ].
Paragraph 2
7לזאת יקרא אשה
“This shall be called Ishah, for from Ish this was taken.” Adam names the woman after the man; the Alter Rebbe reads both names by their letters.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כג.
8בה׳ בראם
Reading “these are the generations of heaven and earth when they were created (behibar’am)” as “with hei He created them,” the Gemara teaches that this world was created with the letter hei and the World to Come with yud.
Menachot 29bמנחות כ״ט ב
Kehot’s noteמנחות כט, ב.
9ה׳ מוצאות הפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״ב, מ״ג.
10וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” Creation is described as divine speech and breath.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
11שהוא מקור ומוצא הע״מ
According to the note, Or HaTorah here refers to Likkutei Torah, Nasso, explaining “from the source of life, from the breath of His mouth, may He be blessed; and the Ten Utterances are letters that have already gone out from the breath of His mouth.”
Kehot’s noteבאוה״ת כאן ע׳ תרי מציין למ״ש לעיל פ׳ נשא כו, ב דשם ”פי׳ ממקור החיות מרוח פיו ית׳ והע״מ הוא אותיות שכבר יצאו מרוח פיו” ע׳ באוה״ת.
12הע״מ שנברא בהם העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות רפ״ה.
13הע״מ שנברא בהם העולם
“With ten utterances the world was created … but could it not have been created with one utterance?” The Alter Rebbe identifies the source of the ten with this one utterance.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14המאמר א׳ שיכול להבראות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
Paragraph 3
15שאין מלך בלא עם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבחיי וישב לח, ל.
16שאין מלך בלא עם
Explaining by way of Kabbalah the kingship of the house of David, Rabbeinu Bachya writes that on Rosh HaShanah, the day the world was created, we call G-d “the holy King,” for that day began His works, “for there is no king without a people.”
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
17ואל אישך תשוקתך
“And your yearning shall be to your Ish (husband).” The Alter Rebbe reads it as the yearning of ishah, the Congregation of Israel, toward ish, the level above it.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
18נר הוי׳ נשמת אדם
“The lamp of Havayah is the soul of man, searching all the chambers of the innermost parts.” The soul is a lamp whose flame strains upward.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
19“This shall be called Ishah, for from Ish this was taken.” The second half of the verse answers the question: the power of ishah comes from ish.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20החכמה . . ברק המבריק
Early in that discourse the Alter Rebbe describes an encompassing light that is present only “like lightning flashing in his mind and comprehension,” without being grasped and absorbed into the comprehension itself.
Kehot’s noteועל״ק רד״ה אז ישיר ישראל (סב, ג). וש״נ. [כ]. בארוכה באוה״ת כאן ע׳ תריב ואילך.
21להנחיל אוהבי יש
“To cause those who love Me to inherit yesh (substance), and I will fill their treasuries.” Wisdom speaks; the Alter Rebbe reads yesh as the grasped delight of Gan Eden.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
22החכמה מאין
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah comes from ayin, nothing,” the level of bittul.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
23בחכמה יסד ארץ
“Havayah founded the earth with wisdom; He established the heavens with understanding.” Here “earth” is the root of the souls of Israel, into which Chochmah’s bittul is drawn.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
24וזהו נר הוי׳
“The lamp of Havayah is the soul of man.” The soul’s being a lamp is drawn from the level of Havayah.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25להיות הנשמה בבחי׳ נר
The Tzemach Tzedek cites this passage there: the soul is called a lamp because Malchus, which is the Congregation of Israel and Nukva, is called ner; she is called Ishah after esh hei and “your yearning shall be to your Ish,” a lamp burning upward by its nature, a flame rising of itself.
Kehot’s noteבאוה״ת נ״ך-א ע׳ תקעו מציין לכאן ”פי׳ כי ענין נר ה׳ נשמת אדם שהנשמה קרוי׳ נר, כי המ׳ שהיא כנס״י ונוק׳ נקראת נר, והיינו שהיא נק׳ אשה ע״ש אש ה׳ ואל אישך תשוקתך, וזהו בחי׳ נר כנר הדולק מלמטה למעלה בטבע תולדותה ושלהבת העולה מאלי׳” ע״ש.
26אך כיצד תהי׳ המשכת ח״ע
The note lists places in the Tzemach Tzedek’s Or HaTorah bearing on how supernal Chochmah is drawn down to be revealed below, among them a discourse on the verse “For your Maker is your husband”; the Zohar passage cited here (Terumah 166b) is copied in Or HaTorah on Nach.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א׳קסא. נ״ך כרך-ב ד״ה כי בועליך סעי׳ ה׳. בזהר פ׳ תרומה דקס״ו ע״ב נעתק באוה״ת נ״ך-א ע׳ תקפא.
27רמ״ח אברין דמלכא שהם רמ״ח מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
28רמ״ח אברין דמלכא שהם רמ״ח מצות
Tikkun 30 speaks of the 248 commandments as “the commandment of Havayah in each and every limb of the King.” The mitzvos are the King’s limbs, the vessels of His light.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
29בבחי׳ אשה ונר בגימ׳ ר״ן
Explaining “For a mitzvah is a lamp (ner) and the Torah is light,” the Zohar says the lamp is so called when it receives from between two arms, the 248 upper limbs, and opens its own two arms to them, so that the two are included in them.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
And why is the Mishnah called a “lamp”? Because when she receives the two hundred and forty-eight organs from the Two Arms, she opens her two arms in order to gather them into her embrace, and so her two arms encompass them and the whole is called “lamp”. “The Torah is a light” which kindles that lamp from the side of primordial light, which is of the Right Hand, because the Torah was given from the Right Hand (Deut. 33, 2), although the Left was included in it to attain …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The two arms, left and right, through which the 248 mitzvos are drawn down.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
31סד״ה המגביהי לשבת
There hamagbihi lashaves is read as raising the yud within the hei: through the mitzvah tzedek becomes tzedakah, raising that yud far above, into the Infinite Light itself, and lashaves is the Infinite Light coming to dwell below.
Kehot’s noteתו״א לח, ד.
32המגביהי לשבת
“Who is like Havayah our G-d, Who is enthroned on high (hamagbihi lashaves).” The Torah Ohr discourse reads hamagbihi as “raising the yud.”
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
33סמכוני באשישות
“Sustain me with flasks (ashishos), comfort me with apples, for I am sick with love.” The word ashishos is read as ishos, fires.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34סמכוני באשישות בשתי אשות
The Midrash reads “Sustain me with ashishos” as “with two fires, the fire above and the fire below,” and also as the Written Torah and the Oral Torah.
Shir HaShirim Rabbah 2:5שיר השירים רבה ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בִּשְׁתֵּי אִשּׁוֹת, בְּאֵשׁ שֶׁל מַעְלָה וּבְאֵשׁ שֶׁל מַטָּה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בִּשְׁתֵּי אִשּׁוֹת, תּוֹרָה בִּכְתָב וְתוֹרָה בְּפֶה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בְּאִשּׁוֹת הַרְבֵּה, בְּאִשּׁוֹ שֶׁל אַבְרָהָם, וְשֶׁל מוֹרִיָה, וְשֶׁל סְנֶה, וּבְאִשּׁוֹ שֶׁל אֵלִיָּהוּ, וְשֶׁל חֲנַנְיָה מִישָׁאֵל וַעֲזַרְיָה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, אֵלּוּ הַהֲלָכוֹת הַמְּאוּשָׁשׁוֹת. רַפְּדוּנִי בַּתַּפּוּחִים, אֵלּוּ הַהַגָּדוֹת שֶׁרֵיחָן וְטַעֲמָן כַּתַּפּוּחִים. כִּי חוֹלַת אַהֲבָה אָנִי, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ …
“Support me with raisin cakes, cushion me with apples, for I am lovesick” (Song of Songs 2:5). “Support me with raisin cakes [ba’ashishot],” with two fires [ishot], a heavenly fire and an earthly fire. Alternatively, “support me with raisin cakes [ba’ashishot],” with two fires [ishot], the written Torah and the oral Torah. Alternatively, “support me with raisin cakes [ba’ashishot],” with many fires [ishot]; with the fire of Abraham, 38:13. of Moriah, of the bush, of Elijah, and of Ḥanaya Mishael and Azarya. Another matter, “support me with raisin cakes [ba’ashishot],” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
35ובת״ז פי׳ תרין אשין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתי׳ י״ט (לט, ב).
36ובתיקון ס״ד
The wording of Tikkun 64 cited here is copied in the Tzemach Tzedek’s Or HaTorah on Song of Songs, page 211.
Kehot’s noteהלשון נעתק באוה״ת שה״ש ע׳ ריא.
37The Tikkunei Zohar explains ashishos as “two fires, which are ish and ishah, a white fire and a red fire,” the two colors of the rose, mercy and judgment.
Tikkunei Zohar 39b:8תקוני הזהר ל״ט ב:ח׳
ומאי ניהו אלין אשישות. אינון תרי אשות דאינון איש ואשה אשא חוורא ואשא סומקא דתמן אב ואם. דאינון י״ק. ואינון אנפי דינא ואנפוי דרחמי.
Constantinople, 1740 (CC-BY-NC)
38באשישות איש ואשה
Tikkun 64 says that in “Bereishis bara Elokim” there is ish and there is ishah, and of them it is said “Sustain me with ashishos”: with ish and ishah.
Tikkunei Zohar 95a:4תקוני הזהר צ״ה א:ד׳
בְּרֵאשִׁית בָּרָא אלקי״ם, תַּמָּן אִישׁ תַּמָּן אִשָּׁה עִם ה׳ דֶאלהי״ם, וַעֲלַיְיהוּ אִתְּמַר (שיר ב ה) סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בְּאִישׁ וְאִשָּׁה, וּמָאן גָּרִים דָּא, בְּגִין דְּאִתְפַּשְׁטוּ מִכָּתְנוֹת אוֹר אָדָם וְחַוָּה, וּבְגִין דָּא סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בְּכָתְנוֹת עוֹר דְּאִינוּן לָקֳבֵל וְעוֹרוֹת אֵילִים מְאָדָּמִים וכו׳ (שמות כה ה).
Tikkunei Zohar - Vocalized (Public Domain)
39Kehot’s note points to Tikkunei Zohar 64 for these words.
Tikkunei Zohar 64תקוני הזהר ס״ד
Paragraph 6
40ב) אך הנה הארה והמשכה זו
According to the note, the Tzemach Tzedek explains this passage in Or HaTorah on Shelach and refers there to Likkutei Torah, Song of Songs 33a, on the drawing-forth from above Chochmah.
Kehot’s noteראה ביאור באוה״ת שלח ע׳ תריז ושם מציין ללקו״ת שה״ש לג, א בענין המשכה מלמעלה מהחכמה עד״מ הרב שצריך להסביר לתלמיד שצריך להעמיק יותר תחלה ע״ש.
41איהו חכים ולא בחכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם בהקדמה (פתח אלי׳).
42דאיהו חכים ולא בחכמה ידיעא
In the prayer of Eliyahu (Pasach Eliyahu) at the start of the Tikkunei Zohar: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.”
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
43לעולמות אין מספר
The Zohar says the righteous man after his passing is found in three worlds, as it is written “therefore the alamos love You”: “do not read alamos but olamos (worlds).”
Zohar III, 71bזח״ג עא, ב
Zohar III, 58bזח״ג נח, ב
Kehot’s noteראה זח״ג עא, ב. הקדמת ת״ז קרוב לסופה. וראה ג״כ זח״ג נח, ב.
44לעולמות אין מספר
“There are sixty queens and eighty concubines, and maidens (alamos) without number.” The Tikkunei Zohar reads alamos here as olamos, “worlds without number.”
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45לעולמות אין מספר
Near the end of its introduction the Tikkunei Zohar says that each star is called a world of its own, “and this is ‘and alamos without number’: do not read alamos but olamos (worlds).”
Tikkunei Zohar 14b:1–2תקוני הזהר י״ד ב:א׳-ב׳
מִשְׁנֶה לַמֶּלֶךְ, וּבֵיהּ יַזְהִירוּ מָארֵי מַתְנִיתִין, כְּזֹהַר הָרָקִיעַ דָּא הֲלָכָה, דְאִיהִי קַבָּלָה לְמֹשֶׁה מִסִּינַי, וְכַמָּה עוּלֵימָאן אִית לָהּ דְּאִינוּן הֲלָכוֹת פְּסוּקוֹת, דְּאִתְּמַר בְּהוֹן (שיר ו ח) וַעֲלָמוֹת אֵין מִסְפָּר, וְאִיהִי סָלְקָא עַל כֻּלְּהוּ, הֲדָא הוּא דִכְתִיב (משלי לא כט) וְאַתְּ עָלִית עַל כֻּלָּנָה, וְאִיהִי עִם כֻּלְּהוּ, כְּמָה דְאוּקְמוּהוּ הֲלָכָה כְּרַבִּים. וּמַצְדִּיקֵי הָרַבִּים בָּהּ יְהוֹן כַּכֹּכָבִים לְעוֹלָם וָעִִד, כַּכֹּכָבִים וַדַּאי דְלֵית לוֹן חוּשְׁבָּנָא, דְּכָל כּוֹכָבָא וְכוֹכָבָא אִתְקְרֵי עָלְמָא יְחִידָא, וְדָא הוּא וַעֲלָמוֹת אֵין מִסְפָּר, …
Tikkunei Zohar - Vocalized (Public Domain)
46שכליים נבדלים
In the next discourse the Alter Rebbe cites the Rambam that among separate intellects one angel differs from another only by its comprehension, since it has no body or physical place; and he says the hairs are what divide the flow into these different comprehensions of the Infinite.
Kehot’s noteעל״ק (מו, א) ב׳ הרמב״ם. [כ]. וראה במ״מ לשם.
47לכל חד וחד לפום שיעורא דילי׳
In the passage on “Her husband is known in the gates,” which opens on 103a, the Zohar teaches that the Holy One is known and cleaved to by each one according to what he measures in his heart, as much as he can attach himself through the spirit of wisdom.
Zohar I, 103aזח״א קג, א
Kehot’s noteראה זח״א קג, א.
Paragraph 7
48והיה לכם לציצית וראיתם אותו
“It shall be to you as tzitzis, and you shall see it and remember all the commandments of Havayah.” The “it” that is seen is the techeles thread.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49פתיל תכלת
“And they shall put on the tzitzis of each corner a thread of techeles (sky-blue).” This is the verse just before.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ותכלת עמרא הוא
The Gemara proves that the Torah’s “garments” are wool and linen, and that “techeles is wool,” since linen is called shesh.
Yevamot 4b:10–11יבמות ד׳ ב:י׳-י״א
וְתַנָּא דְּבֵי רַבִּי יִשְׁמָעֵאל: כָּל בְּגָדִים צֶמֶר וּפִשְׁתִּים הֵם, וְאָמַר רַחֲמָנָא עֲבֵיד לֵקהּ תְּכֵלֶת, וּתְכֵלֶת עַמְרָא הוּא. וּמִמַּאי דִּתְכֵלֶת עַמְרָא הוּא? מִדְּשֵׁשׁ — כִּיתָּנָא, תְּכֵלֶת — עַמְרָא הוּא. אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא כִּדְרָבָא, דְּרָבָא רָמֵי: כְּתִיב ״הַכָּנָף״ — מִין כָּנָף, וּכְתִיב ״צֶמֶר וּפִשְׁתִּים״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות ד, ב.
51ושער רישי׳ כעמר נקא
“I watched until thrones were set, and the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
Paragraph 8
52תכלת דומה לים
Rabbi Meir: “Why is techeles different from all colors? Because techeles resembles the sea, the sea resembles the sky, and the sky the Throne of Glory.”
Menachot 43b:13–14מנחות מ״ג ב:י״ג-י״ד
תניא היה ר׳ מאיר אומר מה נשתנה תכלת מכל מיני צבעונין מפני שהתכלת דומה לים וים דומה לרקיע ורקיע לכסא הכבוד שנאמר (שמות כד, י) ותחת רגליו כמעשה לבנת הספיר וכעצם השמים לטהר וכתיב (יחזקאל א, כו) כמראה אבן ספיר דמות כסא תניא היה רבי מאיר אומר גדול עונשו של לבן יותר מעונשו של תכלת משל למה הדבר דומה למלך בשר ודם שאמר לשני עבדיו לאחד אמר הבא לי חותם של טיט ולאחד אמר הבא לי חותם של זהב ופשעו שניהם ולא הביאו איזה מהן עונשו מרובה הוי אומר זה …
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב.
53ארץ אוכלת יושבי׳
The spies reported: “The land through which we passed to scout it is a land that consumes its inhabitants.” The Alter Rebbe applies the phrase to Malchus, in which the worlds are nullified.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, לב.
54עול מלכות — משא״כ בחי׳ נפרד . . חיות משם
A manuscript note: in manuscripts 408 and 633, which have the maamar without the glosses, all of this passage, from “the yoke of the Kingship” to “no life-force is drawn from there,” is in parentheses.
Kehot’s noteבבוך 408, 633 (המאמר בלי הגהות) כל זה בסוגריים.
55ועיין ברבות נשא פי״ד
According to the note, this passage is copied in the Tzemach Tzedek’s Or HaTorah on Shelach, page 559, with a gloss.
Kehot’s noteנעתק באוה״ת שלח ע׳ תקנט עם הג״ה.
56וחלק ליראיו תכלת שהוא מעין כבודו
On the seventh day’s prince, the Midrash explains “the King of glory” as the King who shares His glory with those who fear Him: techeles resembles the grasses, the grasses the sea, and so on through the sky, the rainbow and the cloud to the Throne and the Glory, and He gave a portion of techeles to those who fear Him, “for it is like His glory.”
Bamidbar Rabbah 14:3במדבר רבה י״ד:ג׳
57מאין ליש — (וזהו . . לגבי היושב עליה)
A manuscript note: the parentheses about the Throne, from “and this is [why] it resembles” to “the one who sits on it,” are found in the manuscripts of the Alter Rebbe’s maamarim as well.
Kehot’s noteהסוגריים נמצא גם במאמרי אדה״ז בבוך 408, 633.
58ושער רישיה כעמר נקא
“The hair of His head like pure wool.” The wool of the techeles comes from this level of hairs.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
59וזכרתם את כל מצות ה׳ ועשיתם אותם
“And you shall see it and remember all the commandments of Havayah and do them.” The Alter Rebbe hears in u’zechartem (“remember”) the word zecharim, males who give.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60שתעשו את המצות להיותן בבחי׳ זכרים . . נקראים בשם כלים ואיברים דמלכא
This passage, from “that you make the mitzvos to be in the level of males” to “called vessels and limbs of the King,” is cited in the Tzemach Tzedek’s Or HaTorah on Shemos, according to the note.
Kehot’s noteמובא באוה״ת שמות כרך-ח ע׳ ב׳תתקצד.
61ולא תתורו אחרי לבבכם
The Tzemach Tzedek copies this passage, from here to “to receive from Ish, esh yud,” and adds: “But it is somewhat difficult to say of one who is drawn after permitted pleasure that he would be called a zonah.”
Kehot’s noteשם טו, לט. מכאן עד דף מה, ב שו״ה לא יכול — לקבל מאיש א״ש יו״ד נעתק באוה״ת בראשית כרך-ד דף תשכג, א ומוסיף אח״כ ”אך קצת צ״ע לומר על מי שנמשך אחר תענוג היתר יהי׳ נק׳ זונה” ע״ש.
62וכאילו כפאו
Kehot’s note points to Nedarim 20b:7–8 for these words.
Nedarim 20b:7–8נדרים כ׳ ב:ז׳-ח׳
״וְלֹא תָתוּרוּ אַחֲרֵי לְבַבְכֶם״, מִכָּאן אָמַר רַבִּי: אַל יִשְׁתֶּה אָדָם בְּכוֹס זֶה וְיִתֵּן עֵינָיו בְּכוֹס אַחֵר. אָמַר רָבִינָא: לֹא נִצְרְכָא, אֶלָּא דַּאֲפִילּוּ שְׁתֵּי נָשָׁיו. ״וּבָרוֹתִי מִכֶּם הַמֹּרְדִים וְהַפּוֹשְׁעִים בִּי״, אָמַר רַבִּי לֵוִי: אֵלּוּ בְּנֵי תֵּשַׁע מִדּוֹת, בְּנֵי אׇסְנַ״ת משגע״ח.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה נדרים כ, ב.
63ג — אך המשכה
A manuscript variant: manuscript 633 reads “But the matter of the drawing-forth” instead of “But this drawing-forth.”
Kehot’s noteבבוך 633: אך ענין המשכה.
Paragraph 10
64תורתן קבע ומלאכתן ארעי
“The earlier generations made their Torah fixed and their work occasional, and both endured in their hands.” The Alter Rebbe reads “occasional” as without passion.
Berakhot 35b:10ברכות ל״ה ב:י׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יְהוּדָה בְּרַבִּי אִלְעַאי: בֹּא וּרְאֵה שֶׁלֹּא כְּדוֹרוֹת הָרִאשׁוֹנִים דּוֹרוֹת הָאַחֲרוֹנִים. דּוֹרוֹת הָרִאשׁוֹנִים עָשׂוּ תּוֹרָתָן קֶבַע וּמְלַאכְתָּן עֲרַאי, זוֹ וָזוֹ נִתְקַיְּימָה בְּיָדָן. דּוֹרוֹת הָאַחֲרוֹנִים שֶׁעָשׂוּ מְלַאכְתָּן קֶבַע וְתוֹרָתָן עֲרַאי, זוֹ וָזוֹ לֹא נִתְקַיְּימָה בְּיָדָן.
Rabbah b. Bar Hannah stated that R. Johanan said in the name of R. Judah b. R. El'ai : Come and see that the later generations are not like the former generations. The former generations made their Torah their principal concern and their work only occasional, and both flourished in their hand ; whereas the later generations made their work their principal concern and their Torah only occasional and neither flourished in their hand.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, ב.
65איש כי תשטה . . והיא נטמאה
“Any man whose wife goes astray and commits a trespass against him.” The opening of the sotah passage.
Numbers 5:12במדבר ה׳:י״ב
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אִישׁ אִישׁ כִּי־תִשְׂטֶה אִשְׁתּוֹ וּמָעֲלָה בוֹ מָעַל:
Speak unto the children of Israel, and say unto them: If any man’s wife go aside, and act unfaithfully against him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ה, יב-יד.
66והיא נטמאה
“… and she was hidden, and she was defiled.” The wife who has strayed is forbidden to her husband.
Numbers 5:13במדבר ה׳:י״ג
וְשָׁכַב אִישׁ אֹתָהּ שִׁכְבַת־זֶרַע וְנֶעְלַם מֵעֵינֵי אִישָׁהּ וְנִסְתְּרָה וְהִיא נִטְמָאָה וְעֵד אֵין בָּהּ וְהִוא לֹא נִתְפָּשָׂה:
and a man lie with her carnally, and it be hid from the eyes of her husband, she being defiled secretly, and there be no witness against her, neither she be taken in the act;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67דברתי אני עם לבי
“I spoke with my heart, saying: Behold, I have acquired great wisdom.” The verse on which the Midrash lists the heart’s traits.
Ecclesiastes 1:16קהלת א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם־לִבִּי לֵאמֹר אֲנִי הִנֵּה הִגְדַּלְתִּי וְהוֹסַפְתִּי חׇכְמָה עַל כׇּל־אֲשֶׁר־הָיָה לְפָנַי עַל־יְרוּשָׁלָ͏ִם וְלִבִּי רָאָה הַרְבֵּה חׇכְמָה וָדָעַת:
I spoke with my own heart, saying: ‘Lo, I have gotten great wisdom, more also than all that were before me over Jerusalem’; yea, my heart hath had great experience of wisdom and knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ע״פ דברתי אני עם לבי הלב סוטה שנאמר אל ישט אל דרכיה לבך
On “I spoke with my heart” the Midrash lists what the heart does: it sees, hears, speaks, desires, and also “the heart strays,” from “let your heart not turn aside to her ways,” and “the heart goes astray,” from “do not stray after your heart.”
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69אל ישט אל דרכיה לבך
“Let your heart not turn aside to her ways; do not stray into her paths.” The warning against the strange woman.
Proverbs 7:25משלי ז׳:כ״ה
אַל־יֵשְׂטְ אֶל־דְּרָכֶיהָ לִבֶּךָ אַל־תֵּתַע בִּנְתִיבוֹתֶיהָ:
Let not thy heart decline to her ways, Go not astray in her paths.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ולא תתורו אחרי לבבכם
“And you shall not stray after your heart and after your eyes, after which you go astray.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71סור מרע ועשה טוב
“Turn away from evil and do good; seek peace and pursue it.” Turning from evil must come first, so that the good deeds shine.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
72למען תזכרו
“So that you remember (tizkeru) and do all My commandments.” Read as becoming zecharim, givers.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73מורשה
“Moshe commanded us the Torah, an inheritance (morashah) of the congregation of Yaakov.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74א״ת מורשה אלא מאורסה
Interpreting dreams, the Gemara reads “The Torah that Moshe commanded us is a morashah” as “do not read morashah but me’orashah, betrothed.”
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, א.
Paragraph 11
75קדש ישראל לה׳
“Israel is holy to Havayah, the first of His harvest.” The Sages read “first” (reishis) as Israel, for whose sake the world was created.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
Paragraph 12
76ועשיתם אתם
“And remember all the commandments of Havayah and do them (atem).” The maamar’s verse uses the same words as the verse in Bechukosai.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ועשיתם אתם
“If you walk in My statutes and keep My commandments and do them (atem).” The teaching “as though you had made Me” is said on this verse.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ועשיתם אתם מעלה אני עליכם
On “and you shall do them,” the Zohar says that whoever does the commandments of the Torah and walks in its ways is as though he made Him above: “The Holy One said, as though he made Me”; and “atem (you) is written.”
Zohar III, 113aזח״ג קיג, א
Kehot’s noteילקוט ראובני ר״פ בחקותי. זח״ג קיג, א.
79נעוץ סופן בתחלתן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.”
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
80סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
81סוף מעשה במחשבה תחלה
In Lecha Dodi Shabbos is “the source of blessing … last in deed, first in thought.” What is made last was intended first.
Siddur Ashkenaz, Shabbat, Kabbalat Shabbat, Lekha Dodi 4–6סידור אשכנז, שבת, קבלת שבת, לכה דודי ד׳-ו׳
לִקְרַאת שַׁבָּת לְכוּ וְנֵלְכָה. כִּי הִיא מְקוֹר הַבְּרָכָה. מֵרֹאשׁ מִקֶּדֶם נְסוּכָה. סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה: לְכָה דוֹדִי לִקְרַאת כַּלָּה. פְּנֵי שַׁבָּת נְקַבְּלָה: מִקְדַּשׁ מֶלֶךְ עִיר מְלוּכָה. קוּמִי צְאִי מִתּוֹךְ הַהֲפֵכָה. רַב לָךְ שֶׁבֶת בְּעֵמֶק הַבָּכָא. וְהוּא יַחְמוֹל עָלַיִךְ חֶמְלָה:
To greet the Sabbath, come let us go for it is the source of blessing; from the very beginning, of old, it was appointed; last in creation, first in [G-d's] thought. Come my Beloved Friend to greet the bride, let us welcome the Sabbath. Sanctuary of the King, royal city, arise, come forth from the upheaval; too long have you dwelt in the valley of weeping; He will show you abundant pity.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
82אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.”
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
83אחור למעשה בראשית
On “Let us make man,” the Midrash opens with “Behind and before You formed me”: Rabbi Elazar says man is “behind” the work of the first day and “before” that of the last, and Rav Nachman, “behind” all the works.
Bereshit Rabbah 8:1בראשית רבה ח׳:א׳
… ותשת עלי כפכה, כמה דאת אמר (איוב יג): כפך מעלי הרחק. אמר רבי אלעזר: אחור למעשה יום הראשון וקדם למעשה יום האחרון. הוא דעתיה דרבי אלעזר דאמר רבי אלעזר תוצא הארץ נפש חיה למינה, זה רוחו של אדם הראשון. אמר רבי שמעון בן לקיש: אחור למעשה יום האחרון וקדם למעשה יום הראשון. הוא דעתיה דרבי שמעון בן לקיש דאמר ריש לקיש: ורוח אלקים מרחפת על פני המים, זו רוחו של מלך המשיח. היך מה דאת אמר (ישעיה יא): ונחה עליו רוח ה׳. אם זכה אדם, אומרים לו: אתה קדמת …
“And G-d said: Let us make Man in our image, in our likeness, and let them dominate over the fish of the sea, and over the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that crawls upon the earth” (Genesis 1:26). “And G-d said: Let us make Man in our image, in our likeness.” Rabbi Yoḥanan began: “Back and front [aḥor vakedem], You shaped me…” (Psalms 139:5) – Rabbi Yoḥanan said: If a person merits, he partakes of two worlds, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
84נעשה אדם
“And G-d said: Let us make man in Our image, after Our likeness.” The last utterance of creation.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
85נש״י עלו במח׳
Kehot’s note points to Bereshit Rabbah 1:5 for these words.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
Kehot’s noteב״ר א, ה.
86בראשית בשביל ישראל
Six things preceded creation; among them Israel “arose in thought” to be created, and the thought of Israel preceded everything.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteראה ב״ר א, ד. ובילקוט שם. ויק״ר לו, ד. רש״י ורמב״ן עה״פ.
87בראשית בשביל ישראל שנק׳ ראשית
Rashi: the verse says “expound me,” as the Sages expounded it: for the sake of the Torah, which is called reishis, and for the sake of Israel, who are called reishis.
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
88בראשית בשביל ישראל שנק׳ ראשית
The Ramban quotes Rashi’s reading, for the sake of the Torah and of Israel, both called reishis, and discusses it.
Ramban on Genesis 1:2–3רמב"ן על בראשית א׳:ב׳-ג׳
… (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר מְחֻשָּׁב שֶׁיֵּשׁ בּוֹ טַעַם, לֹא חֵפֶץ פָּשׁוּט בִּלְבַד. וּמִילַת הֲוָיָה – מוֹרֶה עַל מַעֲשֵׂה הַזְּמַן הָעוֹמֵד, כְּמוֹ …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
89והייתם קדושים לאלקיכם
“So that you remember and do all My commandments, and be holy to your G-d.”
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
91אחור למע״ב
Kehot’s note points to Bereshit Rabbah 8:2 for these words.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
רבי חמא בר חנינא פתח: (איוב כ) הזאת ידעת מני וגו׳. אמר רבי חמא בר חנינא: משל למדינה שהיתה מסתפקת מן החמרין, והיו שואלין אלו לאלו: מה שברון נעשה במדינה היום? של ששי היו שואלין של חמישי, ושל חמישי של רביעי, ושל רביעי של שלישי, ושל שלישי של שני, ושל שני של ראשון, ושל ראשון למי היה לו לשאול? לא לבני המדינה, שהיו עסוקין בדימוסה של מדינה, אף כאן כל מעשה של כל יום ויום היו שואלין אלו לאלו: מה בריות ברא הקב״ה בכם? היום של ששי שואל של חמישי …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר ח, ב.
92כקדם — (שהיה כלול מכל הנשמות)
A manuscript note: the parentheses “(who was comprised of all the souls)” are found in these manuscripts of the Alter Rebbe’s maamarim as well.
Kehot’s noteהסוגריים נמצא גם במאמרי אדה״ז בבוך 408, 633.
93וג״פ קדוש עד שהוי׳ צבאות
“And one called to another and said: Holy, holy, holy is Havayah Tzevakos; the whole earth is full of His glory.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
94קדוש יהי׳ גדל פרע
“All the days of his vow of nazirism no razor shall pass over his head … he shall be holy; he shall let the locks of the hair of his head grow.”
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
95והייתם קדושים
“And you shall be holy to your G-d.” The maamar reads it as drawing holiness down to the G-dliness within.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96שום תשים עליך מלך
“You shall surely set a king over you, whom Havayah your G-d shall choose.” Accepting a king is the model of accepting G-d’s Malchus.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
97ואנחנו כורעים ומשתחוים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת עלנו.
98ואנחנו כורעים ומשתחוים ומודים
In Aleinu: “And we bow and prostrate ourselves and give thanks before the King of the kings of kings, the Holy One, blessed be He.”
Siddur Ashkenaz, Weekday, Shacharit, Concluding Prayers, Alenu 1סידור אשכנז, ימי חול, תפילת שחרית, סיום תפילה, עלינו א׳
… וְגוֹרָלֵנוּ כְּכָל הֲמוֹנָם: שֶׁהֵם מִשְׁתַּחֲוִים לָהֶבֶל וָרִיק וּמִתְפַּלְּלִים אֶל אֵל לֹא יוֹשִׁיעַ, וַאֲנַחְנוּ כּוֹרְעִים וּמִשְׁתַּחֲוִים וּמוֹדִים לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁהוּא נוֹטֶה שָׁמַיִם וְיוֹסֵד אָרֶץ, וּמוֹשַׁב יְקָרוֹ בַּשָּׁמַיִם מִמַּעַל, וּשְׁכִינַת עֻזּוֹ בְּגָבְהֵי מְרוֹמִים, הוּא אֱלֺקֵינוּ אֵין עוֹד, אֱמֶת מַלְכֵּנוּ אֶפֶס זוּלָתוֹ כַּכָּתוּב בְּתוֹרָתוֹ וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֺקִים בַּשָּׁמַיִם מִמַּעַל וְעַל הָאָרֶץ מִתָּחַת אֵין עוֹד:
It is our obligation to praise the Master of all, to ascribe greatness to the Creator of the [world in the] beginning: that He has not made us like the nations of the lands, and has not positioned us like the families of the earth; that He has not assigned our portion like theirs, nor our lot like that of all their multitudes. For they prostrate themselves to vanity and nothingness, and pray to a god that cannot deliver. But we bow, prostrate ourselves, and offer thanks before the Supreme …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
99וצבא השמים
“You alone are Havayah … You give life to them all, and the host of heaven bow to You.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
100והחכמה מאין
“And wisdom, from where (me’ayin) shall it be found?” Read as Chochmah coming from ayin, nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ונחנו מה
Moshe and Aharon to the people: “And what are we, that you complain against us?”
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
102ונחנו מה
Moshe repeats: “And what are we? Your complaints are not against us but against Havayah.”
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאר ע״פ והיה לכם לציצית
An explanation of the verse “And it shall be for you as tzitzis”
The blue thread of tzitzis is the “blue light” of the flame, Malchus, which consumes the wick: it absorbs whatever comes near it, yet for those who cleave to it in holiness this bittul is not annihilation but the very source of life. Its root is in Chochmah and in the “hairs” of Arich Anpin, which Israel draw down through the mitzvos into Malchus and the lower worlds.
The maamar in brief
The maamar opens with the Zohar’s image of a flame: a white light above and a blue light below that consumes the wick. The blue light, techeles, is Malchus of Atzilus, in which the separate worlds are absorbed. The spies called the land one “that consumes its inhabitants,” fearing that such bittul would erase them; in truth it is praise, for “you who cleave to Havayah are alive.” The fire consumes only the coarse yesh of kelipah, as the burning bush showed: it burned and was not consumed. The power to bring bittul into a separate existence comes from Abba, Chochmah, through its Gevuros; techeles is the mochin of Abba, too lofty to descend in exile. The root of Chochmah lies in the “hairs” of Arich Anpin, an overflow that does not touch the Essence yet draws from it; they reach Malchus as the techeles of tzitzis. “Remember” means making the mitzvos “males,” givers; “do” means making them vessels for the Infinite Light; and “holy to your G-d” means drawing the hairs into Malchus, so that bittul reaches even Beriah, Yetzirah and Asiyah.

Outline
	1The blue light that consumes the wickTecheles is the Zohar’s blue light, Malchus of Atzilus, which absorbs the separate worlds; Atzilus itself is like the white light, essential bittul of Chochmah.¶1–3
	2“A land that consumes its inhabitants”The spies feared annihilation in bittul; the Zohar and the burning bush show that the fire consumes only kelipah, while for Israel bittul is life.¶4–6
	3Techeles from the Gevuros of AbbaBittul is brought into yesh by the Gevuros of Abba, and techeles, from Abba, is too lofty to descend in exile; Chochmah is bittul, Malchus is ishah drawn through the 248 mitzvos, and the root of Chochmah is the hairs of Arich Anpin.¶7–8
	4The hairs and the tzitzisThe Maggid’s analogy of the hairs; the lock of hair descends through Z’eir Anpin to Nukva and becomes techeles: “it shall be for you as tzitzis, and you shall see it.”¶9–10
	5“Remember”: making the mitzvos giversThe King’s command below is rooted in the King’s limbs above, and a mitzvah draws the hairs into them; in nogah the flow can be diverted to evil, as with the sotah’s waters.¶11–12
	6Esh hei, and making the mitzvosUprooting strange fire and raising the Gevuros from below makes Israel “males,” and so they make the mitzvos vessels for the Infinite Light itself.¶13–14
	7“Holy to your G-d”Holiness is the level of the hairs, as with the nazirite and the threefold “holy”; Israel draw it into Malchus, Elokim, so that bittul reaches Beriah, Yetzirah and Asiyah.¶15–17


Key concepts
	The blue lightנהורא תכלא
	The lower part of the flame, attached to the wick, which consumes whatever it holds; in the maamar it is Malchus of Atzilus, in which the lower worlds are absorbed, and the source of the techeles.

	Nullification of the yeshביטול היש
	The bittul of a being that exists as a separate “something” and yet sets its selfhood aside before G-d; for holy beings it is the perfection of their existence, not its end.

	Kelipas nogahקליפת נוגה
	The husk in which good and evil are mixed; its coarse yesh can enter holiness only by being consumed, and through it the flow of holiness can be diverted to evil.

	The hairs of Arich Anpinשערות דא״א
	An overflow of the divine “brain” that does not touch the Essence yet draws from it; it is the root of Chochmah and divides the light into many levels, and it reaches Malchus as the techeles.

	Ishah: esh heiאשה אש ה׳
	Malchus as fire and longing to rise from below upward, drawn from ish, esh yud, Chochmah in Z’eir Anpin; the soul as “the lamp of Havayah.”

	The 248 limbs of the Kingרמ״ח אברים דמלכא
	The 248 mitzvos as the very limbs of Z’eir Anpin; below, a mitzvah is the King’s command, but its root is His limbs, and doing it touches the Infinite Light.


Section 1 · ¶1–3
The blue light that consumes the wick
1ביאר ע״פ והיה לכם לציצית1
An explanation of the verse “And it shall be for you as tzitzis.”
The heading names the verse this maamar explains, from the passage of tzitzis at the end of Parshas Shelach: “And it shall be for you as tzitzis, and you shall see it and remember all the mitzvos of Havayah and do them.” The maamar goes through the passage phrase by phrase: the blue thread (techeles), “you shall see it,” “you shall remember,” “you shall do” and “you shall be holy.”




2ענין התכלת.23 הנה ד׳ גוונין שבנר הנזכר בפע״ח [בפרי עץ חיים] שער השבת ספ״ד [סוף פרק ד׳]4 בשם הזהר בראשית נהורא חיוורא כו׳ ונהורא תכלא5 כו׳ הוא התחתון הנאחז בפתילה
The matter of the blue (techeles). Now, of the four colors in the lamp mentioned in Pri Etz Chaim, Sha’ar HaShabbos, at the end of chapter 4, in the name of the Zohar on Bereshis, “the white light,” etc., and “the blue light,” etc., [the blue light] is the lower one, which is attached to the wick.
Techeles is the sky-blue dye of the thread the Torah commands to be put on the tzitzis. Pri Etz Chaim, which records the Arizal’s teachings, speaks of four colors in the flame of a lamp, following the Zohar’s description of a white light above and a blue light below; the blue light is the lower part, the one attached to the wick.


ולפי שמכליון הפתילה הוא דבר שאינו מינו כלה ונבער בו נשתנה האור לגוון תכלת וכך מל׳ דאצילות נק׳ נהורא תכלא שנעשית כליון לבי״ע שבטלים אליה ונכללים בה.
And because it is from the consumption of the wick, [where] something that is not of its own kind is consumed and burned up in it, the light changes to the color blue. And so, too, the Malchus (sovereignty) of the World of Atzilus (Emanation) is called “the blue light,” for it becomes a consumption (kilayon) for [the worlds of] Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), which are nullified to it and included in it.
The blue light has its color because it is busy consuming the wick, something foreign to the flame. In the same way Malchus of Atzilus, the last level of the world of divine oneness, is called “the blue light”: the lower worlds of Beriah, Yetzirah and Asiyah are “consumed” in it, in that they set aside their separate existence and are absorbed into it. The text plays on the sound of techeles (blue) and kilayon (consumption).




3והנה עד מל׳ דאצילות הוא השתלשלות הע״ס [העשר ספירות] מעילה לעילה בבחי׳ אחדות משא״כ בי״ע הם בחי׳ אחרת ודבר נפרד מלאכים ונשמות ביטול היש ולהיות כן
Now, up to the Malchus of Atzilus there is the chain of descent (hishtalshelus) of the Ten Sefiros from cause to cause, at the level of oneness; whereas Beriah, Yetzirah and Asiyah are another level and a separate thing: angels and souls, [at the level of] the nullification of the yesh (something). And since this is so,
Within Atzilus the Ten Sefiros unfold one from another, each the cause of the next, and all remain one with G-d. Beriah, Yetzirah and Asiyah are a different order: their angels and souls experience themselves as separate beings, a yesh (a “something”), and their bittul consists in nullifying that separateness.


הנה בבחי׳ האצילות הוא כמשל אשא חיוורא הנ״ל שהוא מראה האש בעצם שלא בא מדבר שאינו מינו ממש ודבר זר
at the level of Atzilus it is like the analogy of the white fire mentioned above, which is the appearance of the fire in its essence, which does not come from something truly not of its kind and a foreign thing,
Atzilus is compared to the white light of the flame mentioned above. Its color is the fire’s own appearance, since nothing foreign is being burned to produce it.


כמו כליון הפתילה אלא שהוא ביטול בעצם דבחי׳ ח״ע [חכמה עילאה] המתפשט בדרך השתלשלות בכל האצי׳ משא״כ בחי׳ המל׳ שנכללים בה עולמות הנפרדים
like the consumption of the wick; rather, it is an essential self-nullification (bittul), of the level of the higher Chochmah (Chochmah Ila’ah), which spreads by way of a chain of descent through all of Atzilus. Whereas the level of Malchus, in which the separate worlds are included,
Unlike the blue light that comes from burning the wick, the bittul of Atzilus is essential: it is the self-effacement of Chochmah Ila’ah, the higher wisdom, which spreads down through all of Atzilus. Malchus is different, because the separate worlds are included in it.


שהוא דבר שאינו מינו ממש בחי׳ יש ודבר נפרד וכשאעפ״כ [וכשאף על פי כן] נכלל בבחי׳ ביטול היש זהו ענין נהורא תכלא שבא מכליון הפתילה כו׳.
[that] which is truly something not of its kind, the level of yesh and a separate thing: when it is nevertheless included at the level of the nullification of the yesh, this is the matter of “the blue light,” which comes from the consumption of the wick, etc.
The separate worlds are truly foreign to G-dliness, a yesh with an existence of its own. When such a being is nevertheless absorbed by nullifying its self, that is the blue light, which is formed by consuming the wick.


[ועמ״ש מזה בביאור ע״פ כי אתה נרי67 בסוף הדבור שנהורא תכלא נמשך מכליון הפתילה כנ״ל ונהורא חיוורא נמשך מהשמן שממנו נמשך אור צח כו׳
[And see what is written on this in the explanation of the verse “For You are my lamp,” at the end of the discourse: that the blue light is drawn from the consumption of the wick, as mentioned above, and the white light is drawn from the oil, from which a pure light is drawn, etc.;
The bracketed gloss refers to the Torah Ohr discourse on “For You are my lamp.” At its end it explains that the blue light comes from the consumption of the wick, while the white light comes from the oil, which yields a pure light.


והיינו כי השמן לא נק׳ דבר שאינו מינו כי שמן הוא בחי׳ חכמה8 עילאה שהוא בחי׳ התורה כו׳ ע״ש].
that is, the oil is not called something not of its kind, for oil is the level of the higher Chochmah, which is the level of the Torah, etc. See there.]
Oil does not count as something foreign to the flame, because oil stands for Chochmah Ila’ah, which is the Torah. So the white light that comes from it is a light of essential bittul, not of consumption.




Section 2 · ¶4–6
“A land that consumes its inhabitants”
4וזהו ענין ארץ אוכלת יושביה9 רק שהמרגלים אמרו זה ללה״ר [ללשון הרע] כי המרגלים שקרנים10 היו. אבל באמת זה הוא לשבח כי ואתם הדבקים בה׳11 כו׳ כמ״ש בזוה״ק [בזוהר הקדוש] פ׳ בראשית דנ״א ע״א.
And this is the matter of “a land that consumes its inhabitants”; only, the spies said it as evil speech (lashon hara), for the spies were liars. But in truth this is praise, for “And you who cleave to Havayah,” etc., as is written in the holy Zohar, Parshas Bereshis, folio 51a.
The spies reported that the Land of Israel is “a land that consumes its inhabitants.” The maamar reads this as a true description of the blue light, Malchus, which absorbs whatever comes close to it; the spies turned it into slander, and the Talmud calls them liars. In truth the same fact is praise, as the Zohar on Bereshis shows from the verse “And you who cleave to Havayah your G-d are alive.”


[ות״ח [ותא חזי] אע״ג [אף על גב] דאורחיה דהאי נהורא תכלא אוכמא לשיצאה כל מה דאתדבק ביה תחותוי,12 ישראל מתדבקן
[“And come and see: even though the way of this blue-black light is to destroy all that cleaves to it beneath it, Israel cleave
The Zohar says it is the nature of the blue-black light to destroy whatever clings to it from below, as a flame consumes its wick. Yet Israel cleave to it from below.


ביה תחותוי וקיימן בקיומא הה״ד [הדא הוא דכתיב] ואתם הדבקים בה׳ אלקיכם חיים כולכם, ופי׳ כי ענין דאורחיה לשיצאה זהו ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] הושיט הקב״ה אצבעו הקטנה13 ביניהם ושרפם.14
to it beneath it and endure in [their] existence, as it is written, ‘And you who cleave to Havayah your G-d are alive, all of you.’” And the explanation: the matter of “its way is to destroy” is along the lines of what our Sages, of blessed memory, said: “The Holy One, blessed be He, stretched out His little finger among them and burned them.”
Though Israel cleave to the consuming light, they endure, as the verse says: “you who cleave… are alive, all of you.” The consuming nature of this light is like what the Sages tell of the angels who objected to the creation of man: G-d stretched out His little finger among them and burned them.




5וזה היה הלה״ר [הלשון הרע] של המרגלים שהיא ארץ אוכלת יושביה15 לומר שעי״ז הביטול יתבטלו ממציאותם לגמרי כענין הושיט כו׳ ושרפם הנ״ל.
And this was the evil speech of the spies, that it is “a land that consumes its inhabitants”: to say that through this self-nullification (bittul) they would be nullified out of their existence entirely, like the matter of “He stretched out,” etc., “and burned them,” mentioned above.
The spies’ slander was the claim that drawing close to G-d in the land would bring a bittul so complete that they would cease to exist. They pictured it like the angels burned by G-d’s little finger.


אבל באמת אינו כן כי אדרבה עיקר החיות הוא הביטול ואינו ביטול ממציאותם לגמרי ח״ו [חס ושלום] ושם שאני שהיה לעונש כו׳
But in truth it is not so, for on the contrary, the essence of life-force (chayus) is the self-nullification, and it is not a nullification out of their existence entirely, G-d forbid. And there it is different, for it was as a punishment, etc.;
The maamar answers that the opposite is true: bittul is the very core of life, not the end of existence. The angels’ case was different, because their burning was a punishment.


ע״כ נתבטלו ממציאותם לגמרי. משא״כ בביטול דנש״י [דנשמות ישראל] כו׳ אדרבה ע״י ואתם הדבקים כו׳ חיים כולכם.16
therefore they were nullified out of their existence entirely. Whereas with the self-nullification of the souls of Israel, etc., on the contrary, through “And you who cleave,” etc., “[you are] alive, all of you.”
Because it was a punishment, those angels were wiped out entirely. The bittul of the souls of Israel is the reverse: by cleaving to G-d they become “alive, all of you.”




6והטעם כמ״ש בזהר שם ת״ח [תא חזי] כל אינון דלעילא בההוא נהורא תכלא אתכללן אבל תתאי לאו הכי דאינון מלה גסה17 כו׳
And the reason is as is written in the Zohar there: “Come and see: all those that are above are included in that blue light, but the lower ones are not so, for they are a coarse thing,” etc.,
The maamar now brings the Zohar’s reason why the blue light consumes some things and not others. Beings above are included in the blue light, while those below are “a coarse thing.”


ובגין כך אכיל ושצי לון, הרי מבואר דנהורא תכלא לא אכיל ושצי רק מלה גסה
“and therefore it consumes and destroys them.” Thus it is explained that the blue light consumes and destroys only a coarse thing,
Because the lower things are coarse, the blue light consumes and destroys them. The maamar concludes that it consumes only what is coarse.


דהיינו היש דק״נ [דקליפת נוגה] שהוא דבר זר לגמרי, ולא יוכל ליכלל בבחי׳ מלכות כ״א ע״י ביטול מהותו שכלה והולך לו הקליפה משא״כ אינון דלעילא
that is, the yesh (something) of kelipas nogah, which is a thing entirely foreign and cannot be included in the level of Malchus (sovereignty) except through the nullification of its essence, so that the kelipah (husk) is consumed and goes away. Whereas “those that are above,”
“A coarse thing” means the yesh of kelipas nogah, the husk in which good and evil are mixed, which is wholly foreign to holiness. Such a thing can enter Malchus only if its very being is nullified, so that the husk is burned away and disappears.


שהם בביטול דסט׳ [דסטרא] דקדושה אע״פ [אף על פי] שמתכללים בבחי׳ מל׳ בביטול עכ״ז [עם כל זה] אינה מכלה אותן ח״ו [חס ושלום] כ״א זהו תכלית שלימות מציאותם.
which are in the self-nullification (bittul) of the side of holiness: even though they are included in the level of Malchus in self-nullification, nevertheless it does not consume them, G-d forbid; rather, this is the ultimate perfection of their existence.
Holy beings, “those that are above,” live in the bittul of holiness. They too are absorbed into Malchus, but this does not destroy them; for them it is the fullest perfection of their existence.


ואפשר שזהו ענין מראה הסנה18 שהראה הקב״ה למשה דכתיב והסנה בוער באש19 והסנה איננו אוכל.20 וכמ״ש במדרש רבה שמות (פ׳ ב׳) מכאן אמרו האש שלמעלה שורפת ואינה אוכלת.
And perhaps this is the matter of the vision of the thornbush that the Holy One, blessed be He, showed Moshe, as it is written, “and the thornbush was burning with fire, and the thornbush was not consumed.” And as is written in the Midrash Rabbah on Shemos (section 2): “From here they said: the fire above burns but does not consume.”
Moshe’s vision of the burning thornbush shows the same truth: the bush burned and was not consumed. The Midrash learns from it that the fire above burns but does not consume.


והיינו כדפי׳ שם דסנה היינו ישראל וכ״מ [וכן משמע] בגמרא ספ״ו דשבת (דס״ז ע״א) הסנה הסנה כו׳ משום דמייכת מכל אילני21 כו׳
That is, as it explains there, that the thornbush is Israel. And so it is implied in the Gemara at the end of chapter 6 of Shabbos (folio 67a): “Thornbush, thornbush,” etc., “because you are lower than all the trees,” etc.
The Midrash there implies that the bush stands for Israel, whom the Egyptians could not destroy. In a formula the Talmud records as a remedy, the bush is told that G-d rested His Presence on it not because it is the tallest of trees but because it is the lowliest.


והיינו ע״ד כי אתם המעט22 מכל העמים כו׳ שמשפילים א״ע [את עצמו]23 ע״ד ואנכי עפר ואפר24 כו׳ וע׳ בת״ז [בתיקוני זהר] תחלת תקון י״ט25 (דל״ז ע״א)
And this is along the lines of “for you are the least of all the peoples,” etc.: that they make themselves lowly, along the lines of “and I am dust and ashes,” etc. And see the Tikkunei Zohar, the beginning of Tikkun 19 (folio 37a).
Israel’s lowliness is the meaning of “you are the least of all the peoples”: the Talmud reads it as Israel making themselves small before G-d, as Avraham said, “I am dust and ashes.” The text also refers to the opening of Tikkun 19 in the Tikkunei Zohar.


וז״ש [וזהו שכתוב] ורצון שוכני סנה26 ועיין פ׳ בת׳ דזבחים (קי״ח ב׳)27 ועמ״ש לעיל בד״ה במדבר סיני באהל מועד28 וע״כ אע״פ [אף על פי] שהאש שורפת את הסנה
And this is [the meaning of] what is written, “and the favor of Him who dwelt in the thornbush.” And see the last chapter of Zevachim (118b). And see what is written above in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting.” And therefore, even though the fire burns the thornbush,
Moshe’s blessing of Yosef speaks of G-d as “Him who dwelt in the thornbush,” the Presence resting on what is lowly. The text refers to the last chapter of Zevachim, where this phrase is expounded, and to an earlier discourse in this book, “In the wilderness of Sinai, in the Tent of Meeting.”


היינו שיומשך רשפי אש29 האהבה בנש״י [בנשמות ישראל] ולהיות ביטול היש עכ״ז [עם כל זה] אינה אוכלת ומכלה אותם ממציאותם ח״ו [חס ושלום] כ״א אדרבה שזה הביטול הוא עיקר החיות כו׳.
that is, that the flashes of the fire of love be drawn into the souls of Israel, and that there be the nullification of the yesh, nevertheless it does not consume them and destroy them out of their existence, G-d forbid; rather, on the contrary, this self-nullification is the essence of life-force (chayus), etc.
The fire that burns in the bush is the fiery love for G-d that flares in the souls of Israel and brings them to nullify their sense of self. Yet it does not consume them; this bittul is their very life.


וע׳ מזה ברע״מ [ברעיא מהימנא] פ׳ שופטים דף רע״ד ע״ב ובפי׳ הרמ״ז [הרב משה זכות] שם שהאש מכלה הקליפה ואינו מכלה הקדושה כו׳ ע״ש.
And see on this in the Raaya Mehemna, Parshas Shoftim, folio 274b, and in the commentary of the Ramaz (Rabbi Moshe Zacuto) there: that the fire consumes the kelipah and does not consume the holiness, etc. See there.
The Raaya Mehemna on Shoftim, with the commentary of the Ramaz (Rabbi Moshe Zacuto), explains the burning bush the same way. The fire consumes the kelipah, the thorns, but not the holiness.


וע׳ עוד מזה בזהר ח״ב [חלק ב׳] דס״ט ע״ב.30 ח״ג [חלק ג׳] דר״פ ע״ב וברבות בשיר השירים ר״פ סמכוני באשישות31 כו׳ ובאשו של סנה.32
And see further on this in the Zohar, Part II, folio 69b; Part III, folio 280b; and in the Midrash Rabbah on Shir HaShirim, at the beginning of [the passage] “Sustain me with ashishos,” etc., “and with the fire of the thornbush.”
The text lists further places on the burning bush: two passages of the Zohar and the Midrash on Song of Songs. The Midrash reads “Sustain me with ashishos” as “with many fires,” among them the fire of the bush.


עוי״ל [עוד יש לומר] בפי׳ ואתם הדבקים כו׳ חיים33 ע״פ מ״ש בזהר פ׳ ויגש (דר״ז ע״ב) בגין דאצטרך לשבחא חי לחי34 כו׳ עד חיים כולכם.
One may further say, in explaining “And you who cleave,” etc., “are alive,” according to what is written in the Zohar, Parshas Vayigash (folio 207b): “because the living must praise the Living,” etc., until “alive, all of you.”
A further reading of “you who cleave… are alive”: the Zohar on Vayigash teaches that only the living can praise the Living One, and whoever draws near to Him is alive. Those who cleave to G-d, the source of life, are themselves alive.


וע׳ בזהר פ׳ בהר דק״י ע״ב35 ע״פ ועשה טוב שכן ארץ3637 כו׳ ע״ש ובזהר פ׳ ויחי (דרל״ז ע״א) ע״פ ואתם הדבקים38 ודרמ״ה ודו״ק [ודוק]].
And see the Zohar, Parshas Behar, folio 110b, on the verse “And do good, dwell in the land,” etc.; see there. And [see] the Zohar, Parshas Vayechi (folio 237a), on the verse “And you who cleave,” and folio 245; and consider this carefully.]
The gloss closes with more Zohar references: on Behar, on “do good, dwell in the land,” where action below arouses action above, and on Vayechi, on “you who cleave.” It asks the reader to study them closely.


וכמ״ש יראת ה׳ לחיים יראת ה׳ תוסיף ימים3940 כו׳ מלכותך מלכות כל עולמים41 שזהו חיותם וקיומם מאוא״ס [מאור אין סוף] ב״ה הנמשך בהם משא״כ דבר נפרד אין לו חיות ועיקר החיות הוא הביטול כנ״ל:424344
And as it is written, “The fear of Havayah [leads] to life,” “The fear of Havayah adds days,” etc. “Your kingship is a kingship of all worlds”: for this is their life-force and their existence, from the Infinite Light (Or Ein Sof), blessed be He, which is drawn into them; whereas a separate thing has no life-force, and the essence of life-force is the self-nullification, as mentioned above.
Malchus is also called fear, and the verses say that the fear of G-d brings life and adds days. “Your kingship is a kingship of all worlds” means that G-d’s Malchus is the life and existence of every world, through the Infinite Light drawn into it; a separate thing, cut off from that light, has no life, and so bittul is the essence of life.




Section 3 · ¶7–8
Techeles from the Gevuros of Abba
7ב אך המשכה זו להיות ביטול זה נמשך בבחי׳ יש שיהי׳ [שיהיה] יש ובטל הוא מבחי׳ אבא
2. But this drawing-down, that this self-nullification (bittul) be drawn into the level of yesh (something), so that there be [something that is] yesh and [yet] nullified, is from the level of Abba (Chochmah),
Section 2 asks where the power comes from that brings bittul down into a yesh, so that a being exists as a “something” and is yet nullified. The answer: from Abba, the configuration of Chochmah.


כי אבא יסד ברתא45 [וזהו אם אין חכמה אין יראה4647 כי מל׳ נק׳ יראה תתאה ושרשה מח״ע [מחכמה עילאה]]48 ותכלת הוא גבורות דאבא
for “Abba founded the daughter” [and this is “If there is no wisdom, there is no fear,” for Malchus (sovereignty) is called “the lower fear,” and its root is from the higher Chochmah (Chochmah Ila’ah)]; and the blue (techeles) is the Gevuros of Abba,
“Abba founded the daughter” means that Chochmah (Abba) is the foundation of Malchus (the daughter). The bracket adds that this is why “if there is no wisdom there is no fear”: Malchus is called “the lower fear,” and its root is the higher Chochmah. Techeles, the blue thread, corresponds to the Gevuros, the restraining powers, of Abba.


כי זה הוא בחי׳ גבורה וצמצום להיות המשכה זו בבחי׳ יש להיות שם נמשך ג״כ בחי׳ ביטול כו׳
for this is the level of Gevurah (restraint) and contraction (tzimtzum): that this drawing-down be into the level of yesh, so that there, too, the level of self-nullification be drawn, etc.
Gevurah is the power of contraction and limitation. Bringing bittul down into a limited yesh requires exactly this power, so that bittul can be present even there.


[ר״ל [רוצה לומר] שכדי להוריד ולהמשיך הביטול גם למטה במקום נמוך דהיינו בבחי׳ יש זהו ע״י גבורה49 וכמ״ש בסידור בד״ה אדני שפתי תפתח50
[That is to say: in order to bring down and draw the self-nullification also below, into a low place, that is, into the level of yesh, this is through Gevurah; and as is written in the Siddur, in the discourse beginning “Ado-nai, open my lips”;
The gloss restates the point: to lower bittul into a low place, the yesh, takes Gevurah. It refers to the discourse in the Siddur on “Ado-nai, open my lips.”


וזהו ע״ד שנתבאר בביאור ע״פ קול דודי5152 שלהיות נמשך ההמשכה בפנימית בהכלי זהו בחי׳ גבורה ולא בחי׳ דין ח״ו [חס ושלום] אלא אדרבה כו׳
and this is along the lines of what was explained in the explanation of the verse “The voice of my beloved”: that for the drawing-down to be drawn inwardly into the vessel is the level of Gevurah, and not the level of judgment (din), G-d forbid; rather, on the contrary, etc.
It compares the explanation of “The voice of my beloved,” where drawing light inward into a vessel is shown to be an act of Gevurah, not of harsh judgment. On the contrary, the restraint is what allows the light to enter the vessel inwardly.


ע״ש ועמ״ש בד״ה הוי׳ יחתו מריביו53 בפי׳ וענין ויתן עוז למלכו54 ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא55 ע״פ כי אש יצאה מחשבון56 וכמ״ש מזה בביאור ע״פ על כן יאמרו המושלים57 בואו חשבון].5859
See there. And see what is written in the discourse beginning “Havayah, His adversaries shall be shattered,” in the explanation of the matter of “and He will give strength to His king.” And see the Likkutei Torah of the Arizal, Parshas Vayeira, on the verse “For a fire went out from Cheshbon,” and as is written on this in the explanation of the verse “Therefore the rulers say: Come to Cheshbon.”]
Further references follow: the discourse on “Havayah, His adversaries shall be shattered” and its explanation of “He will give strength to His king”; the Arizal’s Likkutei Torah on “For a fire went out from Cheshbon”; and the explanation of “Therefore the rulers say: Come to Cheshbon.” Kehot notes that the Likkutei Torah on Vayeira cited here is the Arizal’s.




8ולפי שתכלת מוחין דאבא ולבן מוחין דאימא לכן בזה הזמן אין תכלת6061 לפי שלגודל מעלתו שהוא מבחי׳ אבא א״א לירד בזמן הגלות וזהו חכמה בראש חכמה בסוף6263 כי א״ס אינו שורה
And because the blue (techeles) is the intellect (mochin) of Abba (Chochmah) and the white is the mochin of Imma (Binah), therefore at this time there is no techeles; for because of its great loftiness, being from the level of Abba, it cannot descend in the time of exile. And this is [the meaning of] “Chochmah at the beginning, Chochmah at the end”: for the Infinite One (Ein Sof) does not rest
The white threads of the tzitzis are drawn from the mochin (intellect) of Imma, Binah, and the techeles from the mochin of Abba, Chochmah. Because techeles comes from so lofty a level, it cannot come down during the exile, and so today we have no techeles. Chochmah stands at both ends of the order, “at the beginning and at the end,” because the Infinite rests only where there is bittul.


אלא בבחי׳ חכמה להיותו בחי׳ ביטול ולכך אור א״ס מתלבש בחכמה דא״ק [דאדם קדמון] וא״ק [ואדם קדמון] מתלבש בחכמה דאצילות כו׳ וחכמה עילאה היא בחי׳ ביטול ממש ונחנו מ״ה [מה]64
except in the level of Chochmah (wisdom), since it is the level of self-nullification (bittul). And therefore the Infinite Light (Or Ein Sof) is enclothed in the Chochmah of Adam Kadmon, and Adam Kadmon is enclothed in the Chochmah of the World of Atzilus (Emanation), etc. And the higher Chochmah (Chochmah Ila’ah) is the level of actual self-nullification, “and what (mah) are we,”
Ein Sof rests only in Chochmah, because Chochmah is bittul. So the Infinite Light is enclothed first in the Chochmah of Adam Kadmon, the primordial level above all the worlds, and Adam Kadmon in the Chochmah of Atzilus. Chochmah Ila’ah is true self-effacement, like the words of Moshe and Aharon, “and what (mah) are we.”


כי החכמה מאין תמצא65 ובינה יש רחובות הנהר66 התרחבות הדעת וההשגה משא״כ חכמה עומק המושג בחי׳ העלם ישתחשך סתרו67 בחי׳ עדן מקור התענוג
for “Chochmah is found from ayin (nothing),” while Binah (understanding) is yesh (something), “the broad places of the river (Rechovos HaNahar),” the broadening of the mind and of comprehension. Whereas Chochmah is the depth of what is grasped, the level of concealment, “He made darkness His hiding place,” the level of Eden, the source of delight (taanug).
Chochmah “is found from ayin,” from nothingness, while Binah is yesh, the broad expanse of understanding, “the broad places of the river.” Chochmah is the depth of an idea before it is grasped, concealed like “He made darkness His hiding place,” and it is “Eden,” the source of delight.


כי בבחי׳ חכמה עצמה לא ניכר שום תענוג רק בגילוי החכמה בהשגה בינה להנחיל אוהבי יש68 נק׳ ג״ע [גן עדן] העליון ומלכות הוא חכמה תתאה להיות ביטול היש
For in the level of Chochmah itself no delight at all is discernible, only in the revelation of Chochmah in comprehension: Binah, “to bequeath yesh (substance) to those who love Me,” is called the higher Gan Eden. And Malchus (sovereignty) is the lower Chochmah, so that there be the nullification of the yesh:
Delight is not felt in Chochmah itself, only when Chochmah is revealed in comprehension, in Binah, which is the higher Gan Eden, “to bequeath yesh to those who love Me.” Malchus is “the lower Chochmah,” the level at which the yesh is nullified.


ואנחנו כורעים ומשתחוים וצבא השמים לך משתחוים69 שיש מי שמבטל א״ע [את עצמו] ומשתחוה כו׳ (ועמ״ש בד״ה כי אברהם לא ידענו7071 וח״ע [וחכמה עילאה] דאצילות היא בחינה ממוצעת כו׳ ע״ש).
“And we bow and prostrate ourselves,” “and the host of heaven bow to You”: that there is one who nullifies himself and prostrates himself, etc. (And see what is written in the discourse beginning “For Avraham did not know us,” and [that] the higher Chochmah of Atzilus is an intermediate level, etc. See there.)
The bittul of Malchus is the bittul of bowing: “we bow and prostrate ourselves,” as in the Aleinu prayer, and “the host of heaven bow to You.” Bowing needs someone who exists and sets himself aside. The text refers to the Torah Ohr discourse “For Avraham did not know us” on Chochmah of Atzilus as an intermediate level.


ונקראת אשה ה׳ מוצאות הפה התחלקות הדבור בעשרה מאמרות להיות כמה מיני צמצומים והתחלקות העולמות כמ״ש באדרא
And [Malchus] is called ishah (woman), [whose] hei [is] the five articulations of the mouth, the division of speech into Ten Utterances, so that there be many kinds of contractions (tzimtzumim) and the division of the worlds, as is written in the Idra.
Malchus is called ishah, woman, a word made of esh (fire) and the letter hei. The hei, whose value is five, stands for the five articulations of the mouth; speech, the world of Malchus, divides into the Ten Utterances of creation, with many contractions and many distinct worlds, as the Idra describes.


ולכן נק׳ עולם הדבור בשם אשה כי מאיש לוקחה זאת72 שכדי להיות בחי׳ אשה ממטה למעלה ואל אישך תשוקתך73
And therefore the World of Speech is called by the name ishah (woman), for “this one was taken from ish (man)”: that in order for there to be the level of ishah, from below upward, “and your desire shall be to your husband (ishech),”
The World of Speech is called ishah because “this one was taken from ish (man).” Its power to rise from below upward, the longing expressed in “your desire shall be to your husband,” comes from ish.


נמשך מבחי׳ איש אש יו״ד פי׳ יוד הוא חכמה ונמשך בבחינת איש הוא ז״א שהוא בחינת מדות שהדבור מקבל מהמדות כי הגם דאבא יסד ברתא.74
is drawn from the level of ish (man): esh (fire) [and] yud. That is, yud is Chochmah, and it is drawn into the level of ish, which is Z’eir Anpin, which is the level of the emotive attributes (middos), for speech receives from the emotive attributes. For although “Abba founded the daughter,”
Ish is esh (fire) with a yud, and yud stands for Chochmah. Chochmah flows into ish, Z’eir Anpin, the configuration of the emotive attributes, and speech receives from the emotions; this holds even though “Abba founded the daughter,” that is, even though Malchus is rooted directly in Chochmah.


מ״מ הרי השכל משפיע במדות תחלה כי הרי אנו רואי׳ [רואים] בחוש שלפי התגברות המדות ככה יהיה לו כח הדבור שמן המדות עולה למחשבה ולדבור כמ״ש בסש״ב [בספר של בינונים] ודרך כלל הם רמ״ח מצות רמ״ח אברים דמלכא
nevertheless the intellect flows into the emotive attributes first. For we see from experience that according to the intensity of the emotive attributes, so will one have the power of speech, for from the emotive attributes it rises to thought and to speech, as is written in Sefer Shel Beinonim (the Tanya). And in general, they are the 248 mitzvos, “the 248 limbs of the King,”
Intellect first shapes the emotions, and only through them reaches speech: experience shows that the stronger a person’s feelings, the stronger his power of speech, since emotion rises into thought and speech, as the Tanya explains. In general terms, the attributes of Z’eir Anpin are the 248 positive mitzvos, which are called “the 248 limbs of the King.”


כי רמ״ח מצות הם ט״ס [ט׳ ספירות] דז״א75 שכ״א [שכל אחד / שכל אחת] כלול מט׳ ט׳ פעמים ט׳ הם פ״א וכל בחי׳
for the 248 mitzvos are the nine Sefiros of Z’eir Anpin, each of which is composed of nine; nine times nine is 81. And each level
The count of 248 is built from the structure of Z’eir Anpin: its nine Sefiros each contain nine, which gives 81. Each of these has a head, a middle and an end (rosh, toch, sof).


יש לה ג׳ בחי׳ רת״ס [ראש תוך סוף] א״כ ג״פ [ג׳ פעמים] פ״א הם רמ״ג וה״ח [וה׳ חסדים] המגדילים הרי רמ״ח שמרמ״ח מצות נמשך מלמעלה שיהא אשה אש ה׳
has three aspects, head, middle and end (rosh, toch, sof); if so, three times 81 is 243, and [with] the five Chasadim that bring growth, that makes 248. For from the 248 mitzvos there is drawn from above that there be ishah, esh hei (fire of hei),
Three times 81 is 243, and the five Chasadim, the kindnesses that bring Z’eir Anpin to its full growth, make 248. Through the 248 mitzvos, ishah, “fire of hei,” is drawn from above.


דהיינו שיהא ביטול היש ויהא כח להעלות ממטה למעלה ולהיות נר הוי׳ נ שמת אדם.
that is, that there be the nullification of the yesh, and that there be the power to raise up from below upward, and to be “the lamp of Havayah is the soul of man.”
Ishah means the bittul of the yesh together with the power to rise from below upward. This is the soul as “the lamp of Havayah,” a flame that strains upward.


(ועמ״ש מזה בפ׳ מקץ בד״ה רני ושמחי בת76 איך שע״י המצוה נמשך הכח להיות נר הוי׳ נשמת אדם77 עד וזהו תתן אמת ליעקב.78
(And see what is written on this in Parshas Mikeitz, in the discourse beginning “Sing and rejoice, O daughter [of Zion]”: how through the mitzvah the power is drawn to be “the lamp of Havayah is the soul of man,” up to “And this is ‘You will give truth to Yaakov.’”
The gloss refers to the Torah Ohr discourse in Parshas Mikeitz, “Sing and rejoice, O daughter of Zion,” which explains how a mitzvah draws down the power for the soul to be “the lamp of Havayah,” up to its words on “You will give truth to Yaakov.”


וכן בד״ה המגביהי לשבת79 גבי וענין נר של המצוה כו׳ ובד״ה כי אתה נרי)80 ובחינת נר נעשה כשנמשך הרמ״ח למטה בנוק׳ [בנוקבא] כי נתוסף תרין דרועין דיליה כו׳.
And so, too, in the discourse beginning “Who is enthroned on high,” regarding the matter of the lamp of the mitzvah, etc.; and in the discourse beginning “For You are my lamp.”) And the level of ner (lamp) comes about when the 248 is drawn down below into Nukva (the feminine), for His two arms are added, etc.
It also cites the discourses “Who is enthroned on high,” on the lamp of the mitzvah, and “For You are my lamp.” The level of ner (lamp), whose letters add up to 250, comes about when the 248 is drawn down into Nukva, Malchus, with His two arms added.


(בזהר הרקיע ס״פ תרומה בדף קס״ו הקשה דא״כ אין כאן רמ״ח אברים כי הרי באדם הרמ״ח אברים הם עם ידיו כו׳ והאריך שם לבאר זה אבל חסר תשלום הענין.
(In Zohar HaRakia, at the end of Parshas Terumah, on folio 166, he raised the difficulty that, if so, there are not 248 limbs here, for in a person the 248 limbs are [counted] with his hands, etc.; and he expounded at length there to explain this, but the completion of the matter is missing.
The gloss notes a difficulty raised in Zohar HaRakia: a person’s 248 limbs already include his arms, so if the two arms are counted separately, what remains is not really 248 limbs. It says the discussion there is left incomplete.


אמנם בפע״ח [בפרי עץ חיים] שער השבת ספ״ד [סוף פרק ד׳] הנ״ל פי׳ כי נר הם רמ״ח אברי המל׳ עם תרין דרועין דיליה81 וכמש״כ [וכמה שכתוב]).
However, in Pri Etz Chaim, Sha’ar HaShabbos, at the end of chapter 4, mentioned above, he explained that ner is the 248 limbs of Malchus with His two arms, and as written [above].)
Pri Etz Chaim resolves it: ner is the 248 limbs of Malchus together with the two arms of the King, Z’eir Anpin, in which Malchus is included.


וביאור הדבר כי להיות נמשך אור א״ס למטה מטה היה הכל בטל באור א״ס ולא היה התהוות היש כלל ע״כ הוכרח להיות הסתלקות וצמצום אחרי התפשטות והם בחינת תרין דרועין דילי׳ [דיליה] שמאלו תחת לראשי וימינו תחבקני82
And the explanation of the matter: were the Infinite Light to be drawn down to the very lowest, everything would be nullified in the Infinite Light, and there would be no coming into being of yesh at all. Therefore there had to be withdrawal and contraction after expansion; and these are the level of His two arms, “His left hand is under my head, and His right hand embraces me.”
Why are the arms needed? If the Infinite Light came down without restraint, everything would dissolve in it and no yesh could come into being; so expansion must be followed by withdrawal and contraction. These two movements are the two arms, the left that holds back and the right that embraces: “His left hand is under my head, and His right hand embraces me.”


(ועמ״ש ר״פ לך לך בד״ה הנה אברהם בפי׳ ויהי ערב ויהי בקר יום אחד)83 וע״כ יש בישראל ג׳ בחינות כהנים לוים וישראלים.
(And see what is written at the beginning of Parshas Lech Lecha, in the discourse beginning “Behold, Avraham,” in the explanation of “And there was evening and there was morning, one day.”) And therefore there are in Israel three levels: Kohanim, Levi’im and Yisraelim.
The text refers to the Torah Ohr discourse at the beginning of Lech Lecha, on “there was evening and there was morning, one day.” Corresponding to the two arms and their meeting, Israel has three groups: Kohanim, associated with the right, Levi’im with the left, and Yisraelim between them.


והנה שרש התהוות ההמשכה להיות אור א״ס בחכמה הגם דחכים ולא בחכמה ידיעא8485 אך להיות גילוי בחינת חכים כו׳ הוא למעלה מהחכמה ונקרא א״א מבחינת שערות.
Now, the root of the coming into being of the drawing-down, that the Infinite Light be in Chochmah, although “[He is] wise, but not with a known wisdom,” yet for there to be the revelation of the level of “wise,” etc., is above Chochmah, and is called Arich Anpin, from the level of the hairs (se’aros).
The root of the Infinite Light’s being in Chochmah lies above Chochmah. G-d is “wise, but not with a known wisdom”; that He should reveal Himself as “wise” at all comes from Arich Anpin, the configuration of Keser, and specifically from its “hairs.”




Section 4 · ¶9–10
The hairs and the tzitzis
9ומשל שערות בשם המגיד נ״ע [נשמתו עדן] כמו שערות הראש שהן מותרי מוחין שאין נוגעין כלל אל עצמותו
And the analogy of the hairs, in the name of the Maggid, whose soul is in Eden: like the hairs of the head, which are the surplus of the brain, which do not touch his essence at all;
The Maggid of Mezritch, the Alter Rebbe’s teacher, explained the Kabbalistic “hairs” by an analogy. The hairs of the head are an overflow of the brain’s vitality and do not touch the person’s essential self.


והראיה שאם חותכין אותן אין לו כאב כלל ומ״מ הם יונקים מן המוח בעודן על הראש ע״י אד שעולה מן המוח כו׳.
and the proof is that if one cuts them he has no pain at all. And nevertheless they draw nourishment from the brain while they are on the head, through a vapor that rises from the brain, etc.
The proof that hair is not part of the self is that cutting it causes no pain. Yet while it grows on the head it draws life from the brain, through a vapor that rises from it.


כך הנה המשכת אור א״ס ב״ה להיות חכים כו׳ הוא מה שאינו נוגע אל עצמות כלל שאין לו ערך ויחוס כו׳
So, too, the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, to be “wise,” etc., is something that does not touch the Essence at all, for He has no comparison or relation [to it], etc.;
In the same way, G-d’s showing Himself as “wise,” the drawing of the Infinite Light into Chochmah, does not touch His essence at all. His essence bears no comparison or relation to such a revelation.


כי הוא לבדו קודם שנברא העולם ואחר שנברא העולם ואין תופס מקום לפניו כלל ביטול המלאכים והנשמות שאם יהיו בטלים ונכללים באור א״ס ב״ה אינו נוגע אליו ית׳ כלל רק המשכה זו היא עד״מ
for He is alone, before the world was created and after the world was created, and the self-nullification (bittul) of the angels and the souls takes up no place before Him at all: for if they are nullified and included in the Infinite Light, blessed be He, it does not touch Him, may He be blessed, at all. Only, this drawing-down is, by way of analogy,
G-d is alone before creation and after it, as the prayer says, and the bittul of angels and souls takes up no room before Him: whether or not they are absorbed into the Infinite Light makes no difference to Him. The flow that makes their bittul possible is therefore only like hair.


כמו בחי׳ שערות שהם ממותרי מוחין ומ״מ הם יונקים מעצמותו כו׳ (ועמ״ש בפ׳ תצוה ע״פ ועשית בגדי קדש)86
like the level of the hairs, which are from the surplus of the brain, and nevertheless draw nourishment from his essence, etc. (And see what is written in Parshas Tetzaveh on the verse “And you shall make holy garments.”)
Like hair, this flow is a mere overflow, and yet it is nourished from the essence itself. The text refers to the Torah Ohr discourse in Parshas Tetzaveh on “And you shall make holy garments.”


והמשכה זו היא מגלגלתא למעלה מבחי׳ מוח שעי״ז הוא התהוות גילוי אור א״ס להיות בחינת חכמה כו׳
And this drawing-down is from the Gulgalta (the skull), above the level of the brain, through which there comes about the revelation of the Infinite Light, to be the level of Chochmah (wisdom), etc.
This flow comes from the Gulgalta, the “skull” of Arich Anpin, above the level of the brain. Through it the Infinite Light is revealed as Chochmah.


והשערות הם המחלקין ההשפעה וההמשכה להיות השגות שונות בא״ס כמה בחינות רבבות מדרגות שהוא כמ״ש הרמב״ם [הרבי משה בן מימון] שכליים נבדלים8788 דבמה יבדל המלאך א׳ מחבירו אם לא בהשגתו מאחר שאין לו גוף ואין לו מקום גשמי.89
And the hairs are what divide the flow and the drawing-down, so that there be different comprehensions of the Infinite One (Ein Sof), many levels, myriads of degrees. This is as the Rambam wrote of separate intelligences: for by what is one angel distinguished from another, if not by his comprehension, since he has no body and no physical place?
Hairs are many and separate, so they divide the flow into countless different ways of grasping G-d, myriads of levels. The Rambam explains that separate intelligences, angels without bodies or physical place, can differ from one another only in the degree of their understanding.




10ועד״ז כל ההבדל שמעולם ועד עולם בכמה עולמות לאין קץ הוא ע״פ ההשגה כל חד וחד כו׳
And in the same way, the whole difference from world to world, in many worlds without end, is according to the comprehension, each and every one, etc.
Just as angels differ only by comprehension, so do whole worlds: the endless worlds differ from one another only in how much each grasps of G-dliness.


וכמ״ש בע״ח [בעץ חיים]90 דקוצי דשערי מכה ברישא דז״א מאחוריו91 להיות התחלקות הדעת כי ג׳ מוחין חב״ד [חכמה בינה ודעת] והדעת נחלק לחו״ג [לחסד וגבורה] אהוי״ר [אהבה ויראה] כו׳
And as is written in Etz Chaim, that the lock of hair (kotzei de-sa’arei) strikes the head of Z’eir Anpin from behind, so that there be the division of Daas (knowledge): for the three mochin are Chochmah, Binah and Daas, and Daas divides into Chesed and Gevurah, love and awe, etc.
Etz Chaim describes a “lock of hair” that strikes the head of Z’eir Anpin from behind. This divides Z’eir Anpin’s Daas into Chesed and Gevurah, the roots of love and awe.


וקוצי דשערי זה נמשך ונסתיים בנוק׳ [בנוקבא]92 כמ״ש בכוונת הציצית.93 עיין בפע״ח [בפרי עץ חיים] שער הציצית רפ״ג [ריש פרק ג׳] וע״ש ג״כ בפ״ה דהיינו להיות נמשך מזה תכל ת.
And this lock of hair is drawn and ends in Nukva (the feminine), as is written in the intention of the tzitzis. See Pri Etz Chaim, Sha’ar HaTzitzis, beginning of chapter 3, and see there also in chapter 5: that is, that the techeles be drawn from this.
The lock continues down and ends in Nukva, Malchus, as the Arizal’s intentions for tzitzis, recorded in Pri Etz Chaim, explain. From this lock the techeles is drawn.


וזהו והיה לכם לציצית94 וע׳ ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו] (דקל״א ע״ג [עמוד ג׳]) הציצית נתתי לכם שנאמר והיה לכם לציצית95 היינו כנ״ל בענין ואתם הדבקים כו׳.
And this is “And it shall be for you as tzitzis.” And see the Midrash Rabbah, Parshas Bo, section 15 (folio 131c): “The tzitzis I gave to you, as it is said, ‘And it shall be for you as tzitzis’”: that is, as mentioned above regarding “And you who cleave,” etc.
This is the meaning of “it shall be for you as tzitzis”: tzitzis also means a lock of hair, as Pri Etz Chaim notes from “He took me by a lock (tzitzis) of my head.” The Midrash lists tzitzis among the gifts G-d gave “to you,” which the maamar connects to “you who cleave… are alive.”


וראיתם אותו דהיינו שבחי׳ שערות שער רישיה כעמר נקא96 יהיה נמשך למטה בתכלת מל׳ דאצילות:
“And you shall see it”: that is, that the level of the hairs, “the hair of His head like clean wool,” will be drawn down below into the techeles of the Malchus (sovereignty) of Atzilus.
“And you shall see it” means that the hairs of Arich Anpin, described as white “like clean wool,” are drawn down and become visible below in the techeles, Malchus of Atzilus.




Section 5 · ¶11–12
“Remember”: making the mitzvos givers
11ג ולהבין ענין וזכרתם את כל מצות97 ה׳ וזכרתם כלומר לעשות אותם זכרים משפיעים כי
3. And to understand the matter of “and you shall remember all the mitzvos of Havayah”: “and you shall remember (u’zechartem)” means to make them males (zecharim), bestowers of influence. For
Section 3 turns to the next words, “and you shall remember (u’zechartem) all the mitzvos.” The maamar reads zechartem as zecharim, “males”: to make the mitzvos givers of influence, as the male gives.


הנה מבואר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בראשית98 בטעמי מצות כי ב׳ אותיות מ״צ ממצוה הם בא״ת ב״ש י״ה.
it is explained in the Likkutei Torah of the Arizal, Parshas Bereshis, on the reasons of the mitzvos, that the two letters mem-tzadi of mitzvah are, in the Atbash [substitution], yud-hei.
The Arizal’s Likkutei Torah notes that the first two letters of mitzvah, mem and tzadi, become yud and hei in the Atbash cipher. Atbash pairs the first letter of the alphabet with the last, the second with the second-to-last, and so on.


ועם ב׳ אותיות ו״ה דמצוה הרי הוא שם הוי׳ ונק׳ רמ״ח אברין דמלכא ומלכא הוא ז״א.
And with the two letters vav-hei of mitzvah, it is the Name Havayah; and [the mitzvos] are called “the 248 limbs of the King,” and “the King” is Z’eir Anpin.
Together with its last two letters, vav and hei, mitzvah thus spells the Name Havayah. That is why the mitzvos are called “the 248 limbs of the King,” and the King is Z’eir Anpin.


ולפעמים נקראו מצות המלך כי מצות המלך היא99 עיין בזהר ס״פ שלח דקע״ה ע״ב מצוה במל׳100 ותורה בז״א
And sometimes they are called “the command of the king,” [as in] “for it was the king’s command”; see the Zohar at the end of Parshas Shelach, folio 175b: the mitzvah is in Malchus (sovereignty), and the Torah in Z’eir Anpin.
Yet mitzvah also means “command,” as in “it was the king’s command.” In that sense, the Zohar at the end of Shelach places the mitzvah in Malchus and the Torah in Z’eir Anpin.


(ור״ל [ורוצה לומר] דא״כ הם במל׳ ולא בז״א ועוד כי רמ״ח אברים היינו עצמיות ז״א ממש משא״כ פי׳ ציווי המלך הם פקודתו לבד ולא עצמותו ואיבריו ממש, ועמ״ש מענין זה ג״כ בביאור ע״פ וידבר אלקים101102 דעשרת הדברות ושם נת׳ [נתבאר] בע״א [באופן אחר] קצת).
(That is to say: if so, they are in Malchus and not in Z’eir Anpin. And moreover, “248 limbs” means the very essence of Z’eir Anpin itself, whereas the meaning of “the command of the king” is his order alone, and not his essence and his actual limbs. And see what is written on this subject also in the explanation of the verse “And G-d spoke,” of the Ten Commandments; and there it was explained somewhat differently.)
The gloss sharpens the difficulty: if the mitzvos are in Malchus, they are not in Z’eir Anpin; and “limbs” means the King’s very self, whereas a “command” is only his order. It refers to the explanation of the Ten Commandments, “And G-d spoke,” where the matter is explained somewhat differently.


אך הענין כי באמת למטה הוא מצות המלך אך שרשה למעלה היא בבחי׳ אברים דמלכא
But the matter is that in truth, below it is “the command of the king,” but its root above is in the level of “limbs of the King,”
The answer: below, in the world of action, a mitzvah is the King’s command; but its root above is in the King’s limbs themselves.


כי מאיש לוקחה זאת103 והיינו ע״י אתעדל״ת [אתערותא דלתתא] של האדם ממשיך להיות המצוה אברין דמלכא כמשל מי שנוגע בצפרני רגליו של אדם מרגיש במוח כו׳
for “this one was taken from ish (man).” That is, through the arousal from below (isarusa dilesata) of the person, he draws [it down] so that the mitzvah is “limbs of the King.” As in the analogy of one who touches the toenails of a person: [the person] feels it in the brain, etc.;
As “this one was taken from ish (man)” teaches, what is below comes from what is above, and a person’s arousal from below makes the mitzvah reach up to be the King’s limbs. When someone touches a person’s toenail, the person feels it in his brain.


כך ע״י מצוה גשמיות שעושה למטה בשביל שכך מצות המלך סתם נוגע באור א״ס ב״ה השורה ומלובש בה ולהמשיך בחי׳ שערות דא״א ברמ״ח מצות רמ״ח
so, through a physical mitzvah that one does below simply because such is the King’s command, he touches the Infinite Light (Or Ein Sof), blessed be He, that rests and is enclothed in it; and so to draw the level of the hairs of Arich Anpin into the 248 mitzvos, the 248
So a physical mitzvah, done simply because it is the King’s command, touches the Infinite Light enclothed in it. Through it the hairs of Arich Anpin are drawn into the 248 mitzvos, which are the 248 limbs of Z’eir Anpin.


אברים דז״א שיהיו הם המשפיעים בחינת המשכת חכמה עילאה ששרשו נמשך משערות דא״א והיינו שיומשך מזה הביטול למטה כו׳ כנ״ל דהיינו להיות אש ה׳ כו׳.
limbs of Z’eir Anpin, so that they be the bestowers of the level of the drawing-down of the higher Chochmah (Chochmah Ila’ah), whose root is drawn from the hairs of Arich Anpin; that is, that from this the self-nullification (bittul) be drawn below, etc., as mentioned above; that is, to be esh hei (fire of hei), etc.
The limbs of Z’eir Anpin then become givers, passing on the flow of Chochmah Ila’ah, whose root is in the hairs of Arich Anpin. This brings bittul down below, and makes the “fire of hei,” ishah, described above.


אך ולא תתורו אחרי לבבכם כו׳ כי באמת באצילות לא יגורך רע104 וכמ״ש מזה בביאור ע״פ במדבר סיני באהל מועד105 אבל בנוגה המשכת טו״ר [טוב ורע] הגם שיש שם ג״כ ע״ס [עשר ספירות]
But [as for] “and you shall not stray after your heart,” etc.: for in truth, in the World of Atzilus (Emanation) “evil does not dwell with You,” and as is written on this in the explanation of the verse “In the wilderness of Sinai, in the Tent of Meeting”; but in nogah [there is] a drawing-down of good and evil, although there are also Ten Sefiros there,
The verse goes on: “and you shall not stray after your heart.” In Atzilus no evil can dwell, but in nogah, the realm where good and evil are mixed, the flow can pass to evil, even though nogah too has Ten Sefiros.


אך שהם מעורבים טו״ר [טוב ורע] כידוע ויכולה ההשפעה להחליף כו׳ [ע״ד מ״ש בלקוטי הש״ס [הששה סדרים] להאריז״ל [להאר״י זכרונו לברכה]106 גבי פי׳ ירדן107 שנוטל מזה ונותן לזה108
only they are mixed, good and evil, as is known, and the flow can switch over, etc. [Along the lines of what is written in Likkutei HaShas of the Arizal, of blessed memory, regarding the explanation of “Yarden” (the Jordan), that it takes from this one and gives to that one,
Because good and evil are mixed there, the flow can switch sides. The gloss cites the Arizal’s explanation of the Jordan (Yarden), which “takes from this one and gives to that one.”


דהיינו קליפת נוגה אשר לפעמים היא קדושה ולפעמים היא קליפה נוטלין מזה ונותנין לזה בסוד הגניבה והעשיקה הנזכר בסבא דמשפטים עכ״ל [עד כאן לשונו].
that is, kelipas nogah, which is at times holiness and at times kelipah (husk); they take from this one and give to that one, in the mystery of the theft and the oppression mentioned in the Saba of Mishpatim. End of quote.
The Arizal explains it as kelipas nogah, which sometimes belongs to holiness and sometimes to kelipah, so that what is taken from one side is given to the other. He connects this to the “theft” and “oppression” of souls described in the Saba of Mishpatim, the discourse of the old man in the Zohar on Mishpatim.




12ור״ל [ורוצה לומר] שע״י הנוגה נמשך היניקה מהקדושה גם להרע וכמ״ש מזה ע״פ ויקחו אליך פרה,109 ומ״ש בשם הסבא דמשפטים הוא בדף צ״ה ע״ב].
That is to say, through nogah nourishment is drawn from holiness also to the evil, as is written on this on the verse “And they shall take to you a heifer.” And what is cited in the name of the Saba of Mishpatim is on folio 95b.]
The gloss explains the danger: through nogah, nourishment from holiness can reach evil as well. It refers to the explanation of “And they shall take to you a heifer,” and gives the place of the Saba of Mishpatim, folio 95b.


וזהו ענין השקאת הסוטה מים המאררים110111 לבדוק כו׳ ונקתה ונזרעה112 כו׳ [עיין ברע״מ [ברעיא מהימנא] פ׳ אמור דצ״ז113 א׳ ובזוהר נשא דקכ״ד א׳ ב׳ ובפי׳ ויחי דרמ״א ב׳].
And this is the matter of giving the suspected wife (sotah) the waters that bring the curse to drink, to test, etc.; “and she shall be cleared and shall conceive,” etc. [See the Raaya Mehemna, Parshas Emor, folio 97a; and the Zohar, Nasso, folio 124a–b; and in [Parshas] Vayechi, folio 241b.]
This is why the suspected wife (sotah) drinks the waters that bring the curse: they test her, and if she is innocent, “she shall be cleared and shall conceive.” For this the gloss points to the Raaya Mehemna on Emor, the Zohar on Nasso and a passage in Vayechi.




Section 6 · ¶13–14
Esh hei, and making the mitzvos
13וכן בכל אדם שהוא מורכב מטו״ר [מטוב ורע] וצריך לעקור התשוקה וההתלהבות של אש זרה כו׳ ועי״ז אש ה׳ פי׳ אש של ה׳.
And so, too, in every person, who is composed of good and evil and needs to uproot the desire and the fervor of a strange fire, etc.; and through this [there is] esh hei, meaning a fire of G-d.
Every person is a mixture of good and evil and must uproot the passion of “strange fire,” desire for what is not holy. When he does, his fire becomes esh hei, a fire for G-d.


וע״ד האמת אש ה׳ הה׳ עצמה היא בחי׳ אש והם ה״ג [חמש גבורות] של הנוק׳ [הנוקבא] העולים למעלה ומתמתקים בהמשכת אש יו״ד הם החסדים והם ה״ג [חמש גבורות] עליונים שהם חסדים114 שמלמעלה למטה
And according to the way of truth [the Kabbalah]: esh hei, the hei itself is the level of fire, and these are the five Gevuros of Nukva (the feminine), which rise upward and are sweetened through the drawing-down of esh yud (fire of yud), which are the Chasadim; and these are the higher five Gevuros, which are Chasadim [flowing] from above downward.
In the Kabbalah, the hei of esh hei is itself fire: the five Gevuros of Nukva, which rise upward and are sweetened by esh yud, the Chasadim that come from above. These Chasadim are also called the higher five Gevuros, but they flow from above downward.


וזהו למען תזכרו115 שתהיו אתם הזכרים116 כי בהעלותך את הנרות117118 ה״ג [חמש גבורות] של הנוק׳ [הנוקבא] אשה מזרעת תחלה119 יולדת זכר [ועיין בזהר פרשה תזריע120 (דמ״ב ע״ב) א״ר [אמר רבי] יוסי כו׳
And this is [the meaning of] “so that you shall remember (tizkeru)”: that you yourselves be the males (zecharim). For “when you raise up the lamps,” the five Gevuros of Nukva: “a woman who emits seed first gives birth to a male.” [And see the Zohar, Parshas Tazria (folio 42b): “Rabbi Yosei said,” etc.,
This is “so that you shall remember (tizkeru)”: that you become zecharim, males, givers. Raising the five Gevuros of Nukva is like “when you raise up the lamps”; and the Talmud’s teaching that “a woman who emits seed first gives birth to a male” is read in Chassidus as a principle: when the arousal comes first from the receiver below, the result is “male,” a power that gives.


ל ת לה בפומא אלא ילידו דילה אי להוי דכר ובפי׳ הרמ״ז [הרב משה זכות] שם ואז עוזר את החסדים כו׳
“she has nothing in her mouth but her offspring, that it be a male”; and in the commentary of the Ramaz (Rabbi Moshe Zacuto) there: “and then it helps the Chasadim,” etc.
The Zohar on Tazria adds that from conception to birth a woman’s only concern is that her child be male, and the Ramaz explains that she thereby helps the Chasadim. In the image, the Gevuros rising from below assist the Chasadim that come from above.


ע״ש] וכמשל הנר של מטה שמדליק הנר של מעלה בעלות הלהב ממטה למעלה וכן נר מנר עד רום המעלות
See there.] And as in the analogy of the lower lamp that kindles the upper lamp, as the flame rises from below upward; and so lamp from lamp, up to the highest heights
Another image: a lower lamp kindles an upper one as its flame rises, and so on, lamp from lamp, up to the highest heights. An ascent from below sets off further ascents above it.


(וכמו שנזכר בשבת עליות העולמות121 שמתקרב עולם לעולם ועולם לעולם עד רום המעלות כי כשעולה העליון הנה התחתון ג״כ עולה אחריו כו׳)
(and as is mentioned regarding Shabbos, the ascents of the worlds: that world draws near to world and world to world, up to the highest heights; for when the higher one ascends, the lower one also ascends after it, etc.).
So too on Shabbos, as the Arizal’s teachings describe, the worlds ascend: each world draws near the one above it, for when the higher rises, the lower rises after it.


ועי״ז ועשיתם את כל מצותי שהם הם העושים את המצוה להיות המשכת אור א״ס ב״ה במצוה ולהיות המצוה כלי לאור א״ס
And through this, “and you shall do all My mitzvos”: that it is they who make the mitzvah, so that there be a drawing-down of the Infinite Light (Or Ein Sof), blessed be He, into the mitzvah, and that the mitzvah be a vessel for the Infinite Light.
Through this, “and you shall do all My mitzvos” is read as “you shall make them”: Israel make the mitzvah into something that holds the Infinite Light, a vessel for it.


כי מצד שא״ס ב״ה כשמו כן הוא אין לו סוף כו׳ הרי הוא רם ונשגב כו׳
For inasmuch as the Infinite One (Ein Sof), blessed be He, is as His Name, having no end, etc., He is exalted and lofty, etc.;
The Infinite One, as His Name says, has no end, and so in Himself He is exalted beyond any vessel.


אלא שנש״י [שנשמות ישראל] הם הם הממשיכים כו׳ [וע׳ מ״ש מזה בפ׳ בחקתי בד״ה הנה מבואר בע״ח [בעץ חיים].122
only, the souls of Israel are the very ones who draw [it] down, etc. [And see what is written on this in Parshas Bechukosai, in the discourse beginning “It is explained in Etz Chaim.”
Only the souls of Israel can draw Him down into the mitzvos. The gloss refers to the discourse in Parshas Bechukosai, “It is explained in Etz Chaim.”




14ואפשר כי זהו עוד בחינה עליונה יותר מבחי׳ וזכרתם שנאמר תחלה לעשות אותם זכרים דהיינו מה שמעוררים ע״י המצוה גילוי והמשכת רמ״ח אברין דמלכא ז״א דאצילות
And perhaps this is a still higher level than the level of “and you shall remember,” which is said first, to make them males: that is, what one arouses through the mitzvah, the revelation and drawing-down of the 248 limbs of the King, Z’eir Anpin of the World of Atzilus (Emanation),
The gloss suggests that “and you shall do” is a higher level than “and you shall remember.” “Remember,” making the mitzvos male, means arousing through the mitzvah the revelation of the 248 limbs of the King, Z’eir Anpin of Atzilus.


שהוא הנקרא זכר חסדו123 אכן בחינת ועשיתם את כל מצותי124 היינו המשכת אור א״ס ממש ברמ״ח איברים דז״א וכמ״ש באגה״ק [באגרת הקודש] קרוב לסופו ד״ה
which is called “He remembered (zachar) His kindness.” But the level of “and you shall do all My mitzvos” is the drawing-down of the very Infinite Light (Or Ein Sof) into the 248 limbs of Z’eir Anpin. And as is written in Iggeres HaKodesh, near its end, [in] the passage beginning
Z’eir Anpin is called zachar, as in “He remembered (zachar) His kindness.” “And you shall do” goes further: it draws the very Infinite Light into those 248 limbs, as Iggeres HaKodesh explains near its end.


להבין מ״ש בפע״ח [בפרי עץ חיים] שכל המצות לתקן רמ״ח איברי ז״א ע״י המשכת אור א״ס בהן במוחין125 כו׳ ומקור המוחין הוא לבנונית כו׳ הוא עונג וחפץ עליון כו׳ ע״ש.
“To understand what is written in Pri Etz Chaim, that all the mitzvos are to rectify the 248 limbs of Z’eir Anpin through drawing the Infinite Light into them, into the mochin,” etc., “and the source of the mochin is the whiteness (lavnunis),” etc., “which is the supernal delight and desire,” etc. See there.
Iggeres HaKodesh explains the Arizal’s teaching that all the mitzvos rectify the 248 limbs of Z’eir Anpin by drawing the Infinite Light into them, into their mochin. The source of the mochin is the “whiteness” (lavnunis), the supernal delight and will.




Section 7 · ¶15–17
“Holy to your G-d”
15וע׳ מ״ש בביאור ע״פ וארשתיך לי].126127 ועתה יובן ענין והייתם קדושים לאלקיכם.128 קדוש בחי׳ שערות כמ״ש בנזיר קדוש
And see what is written in the explanation of the verse “And I will betroth you to Me.”] And now the matter of “and you shall be holy to your G-d” will be understood. “Holy” is the level of the hairs, as is written of the nazirite, “Holy
The bracket that opened in the previous paragraphs closes with a reference to the explanation of “And I will betroth you to Me.” The maamar now explains the verse’s last words, “and you shall be holy to your G-d”: “holy” is the level of the hairs, as the Torah says of the nazirite, “holy.”


יהיה גדל פרע שער ראשו129130 שהנזיר ממשיך בחי׳ שערות כמ״ש מזה בפ׳ אמור בד״ה ונקדשתי בתוך בנ״י [בני ישראל]131 דהיינו שממשיך מבחי׳ שערות דא״א.
he shall be; he shall let the locks of the hair of his head grow”: for the nazirite draws down the level of the hairs, as is written on this in Parshas Emor, in the discourse beginning “And I shall be sanctified among the children of Israel”; that is, that he draws down from the level of the hairs of Arich Anpin.
The nazirite is “holy” because he lets his hair grow: he draws down the level of the hairs. The discourse on “And I shall be sanctified” in Parshas Emor explains that he draws from the hairs of Arich Anpin.




16ועד״ז הוא ענין קדוש דקדושה וג״פ [וג׳ פעמים] קדוש132 כנגד ג׳ קוצי דשערי [נראה דצ״ל הפי׳ כנגד ג׳ שמות הוי׳ שבמוחין עליונים דא״א שמהם נמשך הי״ג קוצין
And in the same way is the matter of “holy” in the Kedushah, and the three times “holy,” corresponding to three locks of hair [it seems that the explanation must be: corresponding to the three Names Havayah in the higher mochin of Arich Anpin, from which the thirteen locks are drawn;
In the same way, “holy” in the Kedushah prayer, said three times, corresponds to three locks of hair. The bracketed gloss refines this: the three “holy”s correspond to three Names Havayah in the higher mochin of Arich Anpin, from which the thirteen locks of hair come.


ואלו נמשכין ומאירין בז״א ע״י קוצי דשערי דא״א היורד מאחורי ז״א133 כמ״ש כ״ז [כל זה] בפע״ח [בפרי עץ חיים] שער חזרת העמידה ספ״ג [סוף פרק ג׳]] שהם כנגד ג׳ בחי׳ בי״ע שבאצילות והן חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד]
and these are drawn and shine into Z’eir Anpin through the lock of hair of Arich Anpin that descends behind Z’eir Anpin, as all this is written in Pri Etz Chaim, Sha’ar Chazaras HaAmidah, at the end of chapter 3], which correspond to the three levels of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) within Atzilus (Emanation), and these are Chochmah-Binah-Daas, Chesed-Gevurah-Tiferes, [and] Netzach-Hod-Yesod.
These lights shine into Z’eir Anpin through the lock of Arich Anpin that hangs down behind it, as Pri Etz Chaim explains. The three “holy”s correspond to the three levels within Atzilus that parallel Beriah, Yetzirah and Asiyah: Chochmah-Binah-Daas, Chesed-Gevurah-Tiferes, and Netzach-Hod-Yesod.


וזהו ג״כ ענין ג׳ קוצין שיש בצורת אות יוד קוץ העליון והיוד עצמו וקוץ התחתון134 כו׳ [ועיין בפרדס שער י״א פ״ז [פרק ז׳]] ועי״ז נמשך להיות הוי׳ צבאות להיות המשכות החיות בעולמות.
And this is also the matter of the three tips (kotzin) in the form of the letter yud: the upper tip, the yud itself, and the lower tip, etc. [And see Pardes, Sha’ar 11, chapter 7.] And through this it is drawn to be “Havayah of Hosts (Tzevaos),” so that there be the drawings-down of life-force (chayus) into the worlds.
The letter yud has the same three parts: a tip above, the body of the yud, and a tip below (see Pardes Rimonim). Through this holiness comes “Havayah of Hosts,” the drawing of life-force into all the worlds.




17וזהו והייתם קדושים לאלקיכם135 ולא כתיב להוי׳ אלא היינו לבחי׳ מלכות שהוא בחי׳ יחודא תתאה כורעים ומשתחוים ביטול היש ופי׳ שישראל הם הממשיכים בחי׳ שערות לבחי׳ מל׳ להיות ביטול כנ״ל
And this is “and you shall be holy to your G-d (Elokeichem)”; and it is not written “to Havayah,” but rather this is to the level of Malchus (sovereignty), which is the level of the lower unity (yichuda tata’ah), “bowing and prostrating,” the nullification of the yesh (something). And the meaning is that Israel are the ones who draw the level of the hairs into the level of Malchus, so that there be self-nullification (bittul), as mentioned above;
The verse says “holy to your Elokim,” not “to Havayah,” because Elokim here means Malchus, the level of the lower unity (yichuda tata’ah), where creatures exist and bow, nullifying their yesh. Israel are the ones who draw the hairs down into Malchus so that there be bittul there.


דהיינו שעי״ז יומשך הביטול גם בבי״ע להיות ביטול היש וזהו אל תקרי בניך אלא בוניך136 כו׳:
that is, that through this the self-nullification be drawn also into Beriah, Yetzirah and Asiyah, so that there be the nullification of the yesh. And this is [the meaning of] “Do not read ‘your children’ (banayich), but ‘your builders’ (bonayich),” etc.
Through Israel this bittul reaches even Beriah, Yetzirah and Asiyah. This is the Sages’ reading “do not read banayich, ‘your children,’ but bonayich, ‘your builders’”: Israel are the builders who draw bittul into the lower worlds.



In one’s avodah
Bittul is not a loss of self but the source of life: one who cleaves to G-d is “alive,” and only the coarse yesh of kelipah is burned away. So a person should uproot the passion of “strange fire” and turn his fervor into a fire for G-d, and should do each physical mitzvah simply because it is the King’s command, for in this way he touches the Infinite Light and makes the mitzvah its vessel; and he should guard against “straying after the heart,” where the flow of holiness can be diverted to evil.
Questions for discussion
	Why does the blue light consume the wick but not the holy beings “above”? What, according to the maamar, makes the difference?
	What exactly was the spies’ mistake about “a land that consumes its inhabitants,” and how does the burning bush answer it?
	Why is techeles linked to the Gevuros of Abba, and why does that explain its absence in exile?
	How does the Maggid’s analogy of the hairs explain a divine flow that does not touch the Essence yet draws from it?
	What is the difference between “remember” (making the mitzvos “males”) and “do” (making them vessels for the Infinite Light)?

Sources and references
Notes
Paragraph 1
1והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it and remember all the mitzvos of Havayah and do them, and you shall not stray after your heart and after your eyes.” The maamar explains this verse and the next one phrase by phrase.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2ענין התכלת
Kehot notes that an earlier version (mahadura kamma) of this discourse is printed in Or HaTorah on Shelach, with glosses different from those printed here.
Kehot’s noteמהדו״ק מהנדפס כאן עם הגהות אחרות באוה״ת שלח כרך ה׳ ע׳ א׳תריא. [בהוצאת תשנ״ז כרך ב בהוספות ע׳ 108].
3ענין התכלת
“Speak to the children of Israel and tell them to make tzitzis on the corners of their garments throughout their generations, and to put on the tzitzis of each corner a thread of techeles.” This is the techeles the maamar explains.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ד׳ גוונין שבנר הנזכר בפע״ח שער השבת ספ״ד
Near the end of this chapter, Pri Etz Chaim says that the lamp has four kinds of flame corresponding to the four letters of Havayah, as the Zohar on Bereshis mentions, and that the two lower ones, near the wick, are perceptible to us.
Pri Etz Chaim, Gate of the Sabbath 4פרי עץ חיים, שער השבת ד׳
5נהורא חיוורא כו׳ ונהורא תכלא
The Zohar describes a rising flame: a white light above that never changes, and below it a blue or black light, attached to the wick, which consumes whatever it is attached to beneath it. The maamar applies the blue light to Malchus of Atzilus.
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Further, in the flame itself there are two lights: one white and luminous, and the other black, or blue. The white light is the higher of the two and rises steadily. The black or blue light is underneath the other, which rests on it as on a pedestal.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 3
6בביאור ע״פ כי אתה נרי
The discourse reads “For You are my lamp, Havayah” as the Havayah of Z’eir Anpin, drawn in the order of descent from the thirteen attributes of mercy, and “Havayah lights up my darkness” as the Havayah of Arich Anpin, which shines beyond that order into the darkness of the time before Mashiach.
Kehot’s noteתו״א מא, ג.
7כי אתה נרי
“For You are my lamp, Havayah; and Havayah lights up my darkness.” The Torah Ohr discourse on this verse is the one the gloss cites.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8שמן הוא בחי׳ חכמה
Kehot refers to this lexicon of Kabbalistic terms for the association of oil (shemen) with Chochmah.
Kehot’s noteראה מא״א אות ש, סמ״ח.
Paragraph 4
9ארץ אוכלת יושביה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשלח יג, לב.
10המרגלים שקרנים היו
Rav Mesharshya says, “The spies were liars.” The same page brings Rava’s teaching that G-d intended “a land that consumes its inhabitants” for good, and the spies took it for bad.
Sotah 35a:7סוטה ל״ה א:ז׳
״וְהָאֲנָשִׁים אֲשֶׁר עָלוּ עִמּוֹ אָמְרוּ לֹא נוּכַל וְגוֹ׳״. אָמַר רַבִּי חֲנִינָא בַּר פָּפָּא: דָּבָר גָּדוֹל דִּבְּרוּ מְרַגְּלִים בְּאוֹתָהּ שָׁעָה. ״כִּי חָזָק הוּא מִמֶּנּוּ״, אַל תִּקְרֵי ״מִמֶּנּוּ״, אֶלָּא ״מִמֵּנוֹ״ — כִּבְיָכוֹל אֲפִילּוּ בַּעַל הַבַּיִת אֵינוֹ יָכוֹל לְהוֹצִיא כֵּלָיו מִשָּׁם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה לה, א.
11ואתם הדבקים בה׳
“And you who cleave to Havayah your G-d are alive, all of you, today.” The Zohar reads it as Israel cleaving to the consuming light and living.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ד.
12אע״ג דאורחיה דהאי נהורא תכלא אוכמא לשיצאה כל מה דאתדבק ביה תחותוי
The Zohar: although the way of this blue-black light is to destroy all that cleaves to it from beneath, Israel cleave to it from beneath and endure, as it says, “And you who cleave to Havayah your G-d are alive.”
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Further, although it is the nature of this blue or black light to consume everything that is in contact with it beneath, yet Israel are able to cleave to it from below and still exist; so it is written, “and ye that cleave to the L-rd your G-d are all of you alive this day”. Your G-d and not our G-d: to wit, that blue or black flame which consumes and destroys all that cleaves to it from below; yet you cleave and are still alive.
The Zohar; London, Soncino Press, 1933 (Public Domain)
13הושיט הקב״ה אצבעו הקטנה
When G-d wished to create man, a group of ministering angels objected; He stretched out His little finger among them and burned them. The maamar uses this as the example of being consumed out of existence.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
14“The land through which we passed to scout it is a land that consumes its inhabitants.” This is the spies’ report, which the maamar reads as describing the consuming blue light.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
15ארץ אוכלת יושביה
The spies’ words, “a land that consumes its inhabitants,” which the maamar calls their evil speech.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ואתם הדבקים כו׳ חיים כולכם
“And you who cleave to Havayah your G-d are alive, all of you, today.” For the souls of Israel, cleaving to G-d brings life, not annihilation.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
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Paragraph 6
17כל אינון דלעילא בההוא נהורא תכלא אתכללן אבל תתאי לאו הכי דאינון מלה גסה
“Come and see: all those above are included in that blue light, but those below are not, for they are a coarse thing… and therefore it consumes and destroys them.” The maamar reads “coarse thing” as the yesh of kelipas nogah.
Zohar, Bereshit 86:263–87:276ספר הזהר, בראשית פ״ו:רס״ג-פ״ז:ער״ו
It is true that it also pervades the heaven, and there are many objects there which are imperishable. These, however, are constituted of this blue light, whereas the lower ones are of coarser material, and constitute a lower world on which the upper one rests. Hence the blue light consumes and destroys them.’1From this point to 52a ad fin. is a Cabbalistic interpolation on the origin of the Serpent.2Our translation of the Hebrew text resumes with the fifth line from the bottom of page 52a.
The Zohar; London, Soncino Press, 1933 (Public Domain)
18מראה הסנה
The Raaya Mehemna on Ki Seitzei speaks of the vision Moshe saw in the thornbush, “this great sight,” and connects it to the 248 commandments.
Zohar, Ki Teitzei 18:88–20:98ספר הזהר, כי תצא י״ח:פ״ח-כ׳:צ״ח
19והסנה בוער באש
“And he looked, and behold, the thornbush was burning with fire, and the thornbush was not consumed.” The maamar sees in it a fire that burns without destroying.
Exodus 3:2שמות ג׳:ב׳
וַיֵּרָא מַלְאַךְ ה׳ אֵלָיו בְּלַבַּת־אֵשׁ מִתּוֹךְ הַסְּנֶה וַיַּרְא וְהִנֵּה הַסְּנֶה בֹּעֵר בָּאֵשׁ וְהַסְּנֶה אֵינֶנּוּ אֻכָּל:
And the angel of the L-RD appeared unto him in a flame of fire out of the midst of a bush; and he looked, and, behold, the bush burned with fire, and the bush was not consumed.
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Kehot’s noteשמות ג, ב.
20והסנה בוער באש והסנה איננו אוכל
The Raaya Mehemna on Shoftim reads “the thornbush was burning with fire, and the thornbush was not consumed”: the thorns, the forces of evil, were burned, while the branches, fruit and leaves of the bush were not.
Zohar, Shoftim 1:1–2:10ספר הזהר, שופטים א׳:א׳-ב׳:י׳
21In a remedy the Talmud records, the bush is addressed: “Thornbush, thornbush, not because you are taller than all the trees did the Holy One, blessed be He, rest His Presence upon you, but because you are lower than all the trees.”
Shabbat 67a:5שבת ס״ז א:ה׳
וְכִי פָּסֵק לֵקהּ, לִיתַתֵּיהּ וְלִיפְסְקֵיהּ וְלֵימָא הָכִי: ״הַסְּנֶה הַסְּנֶה! לָאו מִשּׁוּם דִּגְבִיהַתְּ מִכׇּל אִילָנֵי אַשְׁרִי קוּדְשָׁא בְּרִיךְ הוּא שְׁכִינְתֵּיהּ עֲלָךְ, אֶלָּא מִשּׁוּם דְּמָיְיכַתְּ מִכׇּל אִילָנֵי אַשְׁרִי קוּדְשָׁא בְּרִיךְ הוּא שְׁכִינְתֵּיהּ עֲלָךְ. וְכִי הֵיכִי דַּחֲמִיתֵיהּ אִשָּׁתָא לַחֲנַנְיָה מִישָׁאֵל וַעֲזַרְיָה וַעֲרַקַת מִן קֳדָמוֹהִי, כֵּן תִּחְמֵינֵיהּ אִשָּׁתָא לִפְלוֹנִי בַּר פְּלוֹנִית וְתִיעְרוֹק מִן קֳדָמוֹהִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22כי אתם המעט
“Not because you are more numerous than all the peoples did Havayah desire you and choose you, for you are the least of all the peoples.” The maamar reads it as Israel’s self-effacement.
Deuteronomy 7:7דברים ז׳:ז׳
לֹא מֵרֻבְּכֶם מִכׇּל־הָעַמִּים חָשַׁק ה׳ בָּכֶם וַיִּבְחַר בָּכֶם כִּי־אַתֶּם הַמְעַט מִכׇּל־הָעַמִּים:
The L-RD did not set His love upon you, nor choose you, because ye were more in number than any people—for ye were the fewest of all peoples—
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Kehot’s noteדברים ז, ז.
23שמשפילים א״ע
The Talmud expounds the verse: G-d says to Israel, “I desire you, for even when I bestow greatness on you, you make yourselves small before Me”; to Avraham He gave greatness, and he said, “I am dust and ashes.”
Chullin 89a:6–7חולין פ״ט א:ו׳-ז׳
נתתי גדולה לאברהם אמר לפני (בראשית יח, כז) ואנכי עפר ואפר למשה ואהרן אמר (שמות טז, ז) ונחנו מה לדוד אמר (תהלים כב, ז) ואנכי תולעת ולא איש אבל עובדי כוכבים אינן כן נתתי גדולה לנמרוד אמר (בראשית יא, ד) הבה נבנה לנו עיר לפרעה אמר (שמות ה, ב) מי ה׳ לסנחריב אמר (מלכים ב יח, לה) מי בכל אלקי הארצות וגו׳ לנבוכדנצר אמר (ישעיהו יד, יד) אעלה על במתי עב לחירם מלך צור אמר (יחזקאל כח, ב) מושב אלקים ישבתי בלב ימים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין פט, א.
24ואנכי עפר ואפר
Avraham, pleading for Sedom: “Behold, I have undertaken to speak to G-d, and I am dust and ashes.”
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
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Kehot’s noteבראשית יח, כז.
25ת״ז תחלת תקון יט
For this Tikkun, Kehot sends the reader to an earlier discourse in this parsha.
Kehot’s noteראה לעיל מד, סע״ד.
26ורצון שוכני סנה
Moshe’s blessing of Yosef: “…and the favor of Him who dwelt in the thornbush.” The maamar links G-d’s dwelling in the lowly bush to Israel’s lowliness.
Deuteronomy 33:16דברים ל״ג:ט״ז
וּמִמֶּגֶד אֶרֶץ וּמְלֹאָהּ וּרְצוֹן שֹׁכְנִי סְנֶה תָּבוֹאתָה לְרֹאשׁ יוֹסֵף וּלְקׇדְקֹד נְזִיר אֶחָיו:
And for the precious things of the earth and the fulness thereof, And the good will of Him that dwelt in the bush; Let the blessing come upon the head of Joseph, And upon the crown of the head of him that is prince among his brethren.
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Kehot’s noteדברים לג, טז.
27ורצון שוכני סנה ועיין פ׳ בת׳ דזבחים (קי״ח ב׳)
Rabbi Yosei son of Rabbi Chanina expounds Yosef’s blessing, “the favor of Him who dwelt in the thornbush (sneh)”: the eye that did not wish to enjoy what was not its own merited to eat “among the hated ones (senu’in),” playing on the word sneh.
Zevachim 118b:3–4זבחים קי״ח ב:ג׳-ד׳
רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: ״וּרְצוֹן שֹׁכְנִי סְנֶה״ – עַיִן שֶׁלֹּא רָצְתָה לֵיהָנוֹת מִדָּבָר שֶׁאֵינוֹ שֶׁלּוֹ, תִּזְכֶּה וְתֹאכַל בֵּין הַשְּׂנוּאִין. תָּנָא: רוֹאֶה שֶׁאָמְרוּ – רוֹאֶה כּוּלּוֹ, וְלֹא הַמַּפְסִיק בֵּינוֹ לְבֵינוֹ. אֲמַר לֵקהּ רַבִּי שִׁמְעוֹן בֶּן אֶלְיָקִים לְרַבִּי אֶלְעָזָר, אַסְבְּרָא לָךְ: כְּגוֹן בֵּי כְנִישְׁתָּא דְּמָעוֹן. אָמַר רַב פָּפָּא: רוֹאֶה שֶׁאָמְרוּ – לֹא רוֹאֶה כּוּלּוֹ, אֶלָּא רוֹאֶה מִקְצָתוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28במדבר סיני באהל מועד
“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” An earlier discourse in this book opens with these words.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
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29רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The maamar’s “flashes of the fire of love” echo this verse.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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30בזח״ב דס״ט ע״ב
Kehot notes that this Zohar passage is quoted in Or HaTorah on Shemos.
Kehot’s noteנעתק באוה״ת שמות ע׳ סז. וראה יהל אור ע׳ לא.
31סמכוני באשישות
“Sustain me with ashishos, refresh me with apples, for I am faint with love.” The Midrash on this verse is cited for the fire of the bush.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
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32סמכוני באשישות כו׳ ובאשו של סנה
The Midrash reads “Sustain me with ashishos” as “with many fires”: the fire of Avraham, of Moriah, of the thornbush, of Eliyahu, and of Chananiah, Mishael and Azariah.
Shir HaShirim Rabbah 2:5שיר השירים רבה ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בִּשְׁתֵּי אִשּׁוֹת, בְּאֵשׁ שֶׁל מַעְלָה וּבְאֵשׁ שֶׁל מַטָּה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בִּשְׁתֵּי אִשּׁוֹת, תּוֹרָה בִּכְתָב וְתוֹרָה בְּפֶה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, בְּאִשּׁוֹת הַרְבֵּה, בְּאִשּׁוֹ שֶׁל אַבְרָהָם, וְשֶׁל מוֹרִיָה, וְשֶׁל סְנֶה, וּבְאִשּׁוֹ שֶׁל אֵלִיָּהוּ, וְשֶׁל חֲנַנְיָה מִישָׁאֵל וַעֲזַרְיָה. דָּבָר אַחֵר, סַמְּכוּנִי בָּאֲשִׁישׁוֹת, אֵלּוּ הַהֲלָכוֹת הַמְּאוּשָׁשׁוֹת. רַפְּדוּנִי בַּתַּפּוּחִים, אֵלּוּ הַהַגָּדוֹת שֶׁרֵיחָן וְטַעֲמָן כַּתַּפּוּחִים. כִּי חוֹלַת אַהֲבָה אָנִי, אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ …
“Support me with raisin cakes, cushion me with apples, for I am lovesick” (Song of Songs 2:5). “Support me with raisin cakes [ba’ashishot],” with two fires [ishot], a heavenly fire and an earthly fire. Alternatively, “support me with raisin cakes [ba’ashishot],” with two fires [ishot], the written Torah and the oral Torah. Alternatively, “support me with raisin cakes [ba’ashishot],” with many fires [ishot]; with the fire of Abraham, 38:13. of Moriah, of the bush, of Elijah, and of Ḥanaya Mishael and Azarya. Another matter, “support me with raisin cakes [ba’ashishot],” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
33ואתם הדבקים כו׳ חיים
“And you who cleave to Havayah your G-d are alive, all of you, today,” the verse that the Zohar passages cited here expound.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34בגין דאצטרך לשבחא חי לחי
The Zohar on Vayigash: the dead cannot praise G-d, because the living must praise the Living; whoever draws near to Him is alive, as it says, “And you who cleave… are alive, all of you.”
Zohar, Vayigash 5:46–6:57ספר הזהר, ויגש ה׳:מ״ו-ו׳:נ״ז
Hence again David said: “The dead praise not the L-rd” (Ibid. 115, 17), inasmuch as it is the due of the living to praise the Living One, but not of the dead. Hence “The dead praise not the L-rd…. But we will bless the L-rd” (Ibid. 17), we who are alive and have no lot or part in the side of death. Hezekiah also said: “The living, the living, he shall praise thee, as I do this day” (Is. 38, 19), as the living has kinship with the living; King …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35בזהר פ׳ בהר דק״י ע״ב
Kehot refers to Yahel Or for the Zohar on Behar cited here.
Kehot’s noteראה יהל אור ע׳ שלא.
36ועשה טוב שכן ארץ
The Zohar on Behar expounds “Trust in Havayah and do good, dwell in the land”: action below arouses action above, and by doing “good” one comes to “dwell in the land,” the higher land.
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
AND IF YE SAY, WHAT SHALL WE EAT, ETC. R. Judah cited here the verse: “Trust in the L-rd and do good, dwell in the land and follow after faithfulness” (Ps. 37, 3).
The Zohar; London, Soncino Press, 1933 (Public Domain)
37ועשה טוב שכן ארץ
“Trust in Havayah and do good; dwell in the land and cherish faithfulness.”
Psalms 37:3תהילים ל״ז:ג׳
בְּטַח בַּה׳ וַעֲשֵׂה־טוֹב שְׁכׇן־אֶרֶץ וּרְעֵה אֱמוּנָה:
Trust in the L-RD, and do good; dwell in the land, and cherish faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38(דרל״ז ע״א) ע״פ ואתם הדבקים
The Zohar on Vayechi says that Israel are bound to the moon, joined to the place that shines from the higher sun, and cleave to it, as it says, “And you who cleave to Havayah your G-d are alive.”
Zohar, Vayechi 58:566–59:575ספר הזהר, ויחי נ״ח:תקס״ו-נ״ט:תקע״ה
This accords with R. Eleazar’s exposition of the verse: “Thou hast multiplied the nation, thou hast increased its joy” (Is. 9, 2), where he refers “nation” to Israel and “it” to the moon, which gained accession of light for the sake of Israel. Which are superior, Israel or the Gentiles? Assuredly, the moon is highest, and the sun of the Gentiles is under this moon, and this sun derives light from this moon. See, then, the difference between Israel and the nations. Israel cling to the moon and are linked …
The Zohar; London, Soncino Press, 1933 (Public Domain)
39יראת ה׳ תוסיף ימים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם י, כז.
40יראת ה׳ תוסיף ימים
“The fear of Havayah adds days, but the years of the wicked will be shortened.”
Proverbs 10:27משלי י׳:כ״ז
יִרְאַת ה׳ תּוֹסִיף יָמִים וּשְׁנוֹת רְשָׁעִים תִּקְצֹרְנָה:
The fear of the L-RD prolongeth days; But the years of the wicked shall be shortened.
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41מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” The maamar reads it as Malchus being the life of all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
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42יראת ה׳ לחיים
“The fear of Havayah [leads] to life; one rests satisfied, untouched by evil.” Since Malchus is called fear, the maamar reads it as Malchus giving life.
Proverbs 19:23משלי י״ט:כ״ג
יִרְאַת ה׳ לְחַיִּים וְשָׂבֵעַ יָלִין בַּל־יִפָּקֶד רָע:
The fear of the L-RD tendeth to life; And he that hath it shall abide satisfied, He shall not be visited with evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יט, כג.
43The Zohar on Yitro, on the fire in the thornbush: the bush was within that holiness and clung to it, “for there is no pure except from within the impure.”
Zohar, Yitro 1:50–3:59ספר הזהר, יתרו א׳:נ׳-ג׳:נ״ט
44“From here they said: the fire above burns but does not consume.” The Midrash adds that the vision showed Moshe that just as the bush burned and was not consumed, so the Egyptians could not destroy Israel.
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
וירא מלאך ה׳ אליו - הדא הוא דכתיב (שיר ה, ב): אני ישנה ולבי ער. אני ישינה, מן המצות. ולבי ער, לעשותן. (שם שם, שם): תמתי, בסיני, שנתממו עמי בסיני ואמרו: (שמות כד, ז): כל אשר דבר ה׳ נעשה ונשמע. אמר רבי ינאי: מה התאומים הללו, אם חשש אחד בראשו, חבירו מרגיש כן. אמר הקדוש ברוך הוא: כביכול (תהלים צא, טו), עמו אנכי בצרה. דבר אחר: מהו עמו אנכי בצרה? כשיש להם צרה אינם קוראים אלא להקדוש ברוך הוא. במצרים, (שמות ב, כג): ותעל שועתם אל האלקים. בים, (שם יד, …
“An angel of the L-rd appeared to him in a flame of fire from the midst of the bush. He looked, and behold, the bush burned with fire, but the bush was not consumed” (Exodus 3:2). “An angel of the L-rd appeared to him” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). I am asleep from the mitzvot, but my heart is awake to perform them. “My perfect one [tamati]” (Song of Songs 5:2) at Sinai, as they had perfect …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 7
45אבא יסד ברתא
The Raaya Mehemna on Pinchas expounds “With Chochmah He founded the earth”: Chochmah is Abba, and “earth” is the daughter, Malchus. This is the source of the phrase “Abba founded the daughter.”
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב.
46אם אין חכמה אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
47אם אין חכמה אין יראה
Rabbi Elazar ben Azariah: “If there is no wisdom, there is no fear; if there is no fear, there is no wisdom.” The bracket reads it as Malchus, the lower fear, being rooted in Chochmah.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48מל׳ נק׳ יראה תתאה ושרשה מח״ע
Kehot refers to this lexicon of Kabbalistic terms for Malchus being called “the lower fear,” rooted in Chochmah Ila’ah.
Kehot’s noteראה ג״כ מא״א אות יו״ד, סכ״ו.
49[ר״ל . . זהו ע״י גבורה
the passage shares nothing with the note
Kehot’s noteבאוה״ת במדבר-ה ע׳ א׳תריא מביא ראי׳ מלקו״ת תזריע ע״פ ואשה כי תזריע ע״ש.
50אדני שפתי תפתח
“Ado-nai, open my lips, and my mouth will declare Your praise,” said before the Amidah. The Siddur’s discourse on these words is cited for how Gevurah draws bittul down.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51בביאור ע״פ קול דודי
There it explains that through the mitzvah the Infinite Light is drawn down to be enclothed in a vessel, and that this drawing-down is essentially Gevurah, not judgment, G-d forbid; on the contrary, it is the main spreading of life-force, rooted in the five Gevuros of Atik.
Kehot’s noteלקו״ת שה״ש טז, ב.
52קול דודי
“The voice of my beloved! Here he comes, leaping over the mountains.” The explanation of this verse is in Likkutei Torah on Shir HaShirim.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53בד״ה הוי׳ יחתו מריביו
There the cantillation of “Havayah, His adversaries shall be shattered” is explained as a drawing from a very high place, from Arich Anpin into Z’eir Anpin; through the revelation of the Havayah of Arich Anpin in Z’eir Anpin the forces of judgment, “His adversaries,” are nullified, for the Gevurah in Z’eir Anpin is included in Chesed.
Kehot’s noteלעיל פ׳ נשא כה, ד.
54הוי׳ יחתו מריביו בפי׳ וענין ויתן עוז למלכו
Chanah’s song: “Havayah, His adversaries shall be shattered… and He will give strength to His king.” The discourse on this verse is in Likkutei Torah, Nasso.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בלקו״ת פ׳ וירא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
56כי אש יצאה מחשבון
“For a fire went out from Cheshbon, a flame from the city of Sichon.”
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ע״פ על כן יאמרו המושלים
The passage compares the halachos to hairs, “the hair of His head like clean wool”: just as light from the brain is drawn into the hairs, so through the halachos a light from G-d’s wisdom, which no thought can grasp, is drawn down and enclothed in the laws set before us.
Kehot’s noteלקמן פ׳ חקת סו, ב.
58מלכותך מכ״ע
The words here quote Psalms 145:13; the passage is shown below.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
59על כן יאמרו המושלים בואו חשבון
“Therefore the rulers say: Come to Cheshbon, let it be built and established.” The explanation of this verse is in Likkutei Torah, Chukas.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
60בזה הזמן אין תכלת
Kehot points to the Rebbe Rashab’s long letter to the Rebbe of Radzin on the absence of techeles in our time.
Kehot’s noteראה טושו״ע או״ח רסי״א, בב״י ובב״ח שם. ראה ג״כ פע״ח ש׳ הציצית פ״ה. ראה אגרות-קודש לכ״ק אדמו״ר מוהרש״ב כרך-א סי׳ קנח [ע׳ שנא] מכתב ארוך להאדמו״ר מראדזין.
61בזה הזמן אין תכלת
Pri Etz Chaim says that in our time, after the destruction of the Temple, we have no power to put on techeles, because we reach only to the mochin of Binah of Imma; the light of Chochmah still comes out, enclothed in the tzitzis of Binah.
Pri Etz Chaim, Gate of Fringes 5:1פרי עץ חיים, שער הציצית ה׳:א׳
ונחזור לבאר מה שכתבתי לעיל, כי האמת הוא, שבזמן הזה אחר החורבן, אין בנו כח להטיל תכלת, כי אין אנו משיגין רק עד מוח בינה דאמא. אמנם ודאי הוא, שאין אור עליון ההוא דמוח חכמה נמנע מלצאת, רק שאינו יוצא ע״י מעשינו, אבל ודאי הוא שהוא יוצא, בהתלבשות תוך ציצית מוח בינה, וא״כ מוכרח הוא שיהיו רומזים ציצית חכמה דאימא, בציצית בינה דאמא:
Pri Etz Chaim (Public Domain)
62חכמה בראש . . בסוף
The passage explains “Chochmah at the beginning and Chochmah at the end”: Chochmah is bittul, so the Infinite Light rests in Chochmah; Chochmah Ila’ah is the true bittul through which the Infinite Light is drawn into Atzilus, and the lower Chochmah, Malchus, is the nullification of the yesh, the source of the bittul of Beriah, Yetzirah and Asiyah.
Kehot’s noteת״ז (תמ״א [ת״מ פ, ב] ובזח״א (כו, ב) [עקב טו, ב. וש״נ]. [כ].
63חכמה בראש חכמה בסוף
The Zohar on Bereshis speaks of two yuds hinted in the word vayitzer (“and He formed”), the formation of the higher beings and of the lower: “and they are Chochmah at the beginning and Chochmah at the end.”
Zohar, Bereshit 21:248–22:255ספר הזהר, בראשית כ״א:רמ״ח-כ״ב:רנ״ה
In reference to that time it is said of Moses and Israel, “Then thou shalt delight in the L-rd”, and the words shall be fulfilled, “then Moses shall sing” (Ex. 15, 1).1The Hebrew text of this page does not correspond entirely to the English translation. Further, the river “shall part from thence and become four heads” (Gen. 2, 10). The first of these is Hesed (Kindness), which is the right arm. From this shall drink the camp of Michael, and with it the tribe of Judah and his two accompanying …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64ונחנו מ״ה
Moshe and Aharon: “And what (mah) are we, that you complain against us?” The maamar reads mah as the bittul of Chochmah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65החכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah is found from ayin, nothingness.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66רחובות הנהר
“And Shaul of Rechovos HaNahar reigned in his place,” one of the kings of Edom. In Kabbalah “the broad places of the river” are Binah.
Genesis 36:37בראשית ל״ו:ל״ז
וַיָּמׇת שַׂמְלָה וַיִּמְלֹךְ תַּחְתָּיו שָׁאוּל מֵרְחֹבוֹת הַנָּהָר:
And Samlah died, and Shaul of Rehoboth by the River reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ישת חושך סתרו
“He made darkness His hiding place, His canopy around Him.” The maamar applies it to the concealment of Chochmah.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
68להנחיל אוהבי יש
Wisdom speaks: “to bequeath yesh (substance) to those who love me, and I will fill their treasuries.” Here yesh is Binah, the higher Gan Eden.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וצבא השמים לך משתחוים
“You give life to them all, and the host of heaven bow to You.” Bowing is the bittul of Malchus.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70בד״ה כי אברהם לא ידענו
The discourse explains the cry of exile, “For Avraham did not know us and Israel does not recognize us”: in earlier times the attributes of Avraham and Israel, at the level of the light that fills the worlds, were revealed, so miracles were seen openly; now they are hidden, and redemption comes from “You, Havayah, are our Redeemer,” a level above Avraham.
Kehot’s noteתו״א צג, א.
71כי אברהם לא ידענו
“For You are our Father, for Avraham did not know us and Israel does not recognize us.” The Torah Ohr discourse on these words is cited.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כי מאיש לוקחה זאת
“She shall be called ishah (woman), for this one was taken from ish (man).” The maamar reads it as Malchus drawing its power from Z’eir Anpin.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ואל אישך תשוקתך
“And your desire shall be to your husband.” The maamar reads it as the longing of Malchus to rise from below upward.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74כי הגם דאבא יסד ברתא
The Raaya Mehemna on Pinchas: Chochmah is Abba and “earth” is the daughter, as in “With Chochmah He founded the earth.”
Zohar, Pinchas 100:676–102:682ספר הזהר, פנחס ק׳:תער״ו-ק״ב:תרפ״ב
75כי רמ״ח מצות הם ט״ס דז״א
The passage speaks of the extension of Moshe in every generation, the bittul in each person according to his measure, and the Torah scholar who receives from Chochmah Ila’ah, “the power of mah,” for “Abba founded the daughter.” Kehot points there for the 248 mitzvos as the nine Sefiros of Z’eir Anpin.
Kehot’s noteראה תו״א סח, ג.
76רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The Torah Ohr discourse on this verse is cited.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77נר הוי׳ נשמת אדם
“The lamp of Havayah is the soul of man, searching all the chambers of the belly.” The soul, like a flame, rises upward.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78תתן אמת ליעקב
“You will give truth to Yaakov, kindness to Avraham.” The point in the Torah Ohr discourse up to which the gloss refers the reader.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The discourse on this verse is cited for the lamp of the mitzvah.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ובד״ה כי אתה נרי
“For You are my lamp, Havayah.” The Torah Ohr discourse on this verse is cited again for the lamp.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81נר הם רמ״ח אברי המל׳ עם תרין דרועין דיליה
At the end of this chapter Pri Etz Chaim says that the mystery of ner is the 248 limbs of Malchus, for she is included in the two arms of the King, and then she is called ner.
Pri Etz Chaim, Gate of the Sabbath 4:10פרי עץ חיים, שער השבת ד׳:י׳
הדלקת הנר - ארז״ל, הדלקת נר בשבת חובה, הסוד הוא, כי ב׳ נרות הם, בינה ומלכות, ותכוין לכבות ב׳ הנרות של הסט״א. (ועיין בשבחים) והנה נר שבת הוא בבינה, שהוא אהי״ה, גי׳ חובה, לכן הוא חוב״ה ולא רשות. ועיין מ״ש בפסוק כי נר מצוה ותורה אור. וכבר ידעת, כי הם סוד ג׳ יחודים עליונים - הוי״ה אהי״ה, הוי״ה אלקי״ם, הוי״ה אד״ני, וכולם גי׳ נ״ר. גם דע, כי סוד נ״ר, הם רמ״ח איברי המלכות, כי היא נכללת בב׳ דרועין דמלכא, אז נקראת נ״ר כנודע:
Pri Etz Chaim (Public Domain)
82שמאלו תחת לראשי וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The maamar reads it as the two arms, withdrawal and expansion.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ויהי ערב ויהי בקר יום אחד
“And there was evening and there was morning, one day.” The Torah Ohr discourse at the beginning of Lech Lecha explains these words.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
85חכים ולא בחכמה ידיעא
In Elijah’s prayer, Pasach Eliyahu: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.”
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 9
86ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The Torah Ohr discourse on this verse is cited for the analogy of the hairs.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87כמ״ש הרמב״ם שכליים נבדלים
Kehot notes that Or HaTorah there gives the Rambam’s source as the Guide for the Perplexed, Part II, chapter 2.
Kehot’s noteבאוה״ת מסעי ע׳ א׳שצח מציין למו״נ ח״ב פ״ב. ובשם פלוספים מובא בסידור רלו, ג. מאמרי אדהאמ״צ במדבר-ב ע׳ תתס.
88שכליים נבדלים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteוע׳ בע״ח ש׳ קיצור אבי״ע פ״ז. [כ].
89אתה הוא עד שלא נבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
Paragraph 10
90וכמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הארת המוחין פ״א (צה, ב). [כ].
91דקוצי דשערי מכה ברישא דז״א מאחוריו
Etz Chaim, Sha’ar Hearas HaMochin, chapter 1: behind the head of Z’eir Anpin a lock of hair hangs down and strikes from behind, and its light breaks through to the front.
Sefer Etz Chaim 32:4עץ חיים ל״ב:ד׳
ונבאר ענין המרגלים מה היתה כונתן לכנוס לא״י אחר שאינם מבחי׳ זו כנ״ל וגם משה ע״ה מה עלה בדעתו וגם למה הש״י לא נתרצה בשליחות ההוא וכמארז״ל שלח לך לדעתך אני איני מצוה לך וגם לידע מה הם בחי׳ מרגלים בעצמם והשליחות והפעולה בעצמה מה עניינה ומי הם יהושע וכלב שהיו בכלל המרגלים ויצאו אח״כ מכללם. אבל הענין הוא כי הנה נתבאר שמשה הוא בחי׳ יסוד אבא שבתוך ז״א מהחזה ולמטה ואע״פ שהארותיו הם ב׳ מטות ודור המדבר כנ״ל עכ״ז היתה כוונתו לתקן גם את רחל אע״פ שהיא מהארת אמא …
Sefer Etz Chaim (Public Domain)
92וקוצי דשערי זה נמשך ונסתיים בנוק׳
Chapter 5 adds that the locks of Arich Anpin descend to the head of Z’eir Anpin and those of Z’eir Anpin to the head of Nukva, to give her light, and discusses the techeles that we cannot put on in our time.
Pri Etz Chaim, Gate of Fringes 5:10פרי עץ חיים, שער הציצית ה׳:י׳
ודע, כי קוצי דשערי דא״א, יורדין עד רישא דז״א. וקוצי דשערי דז״א, יורדין עד רישא דנוקבא להאיר לה. ושערי הם בראש נגד המוח, והם מבפנים, ומכים שם במוחין דיליה, ששם מוחין דאו״א, ומן היוצא ממוחין דאבא, נעשה בו ציץ, וזהו ציץ דכורא, ציצית נוקבא. רמז למ״ש דשערי א״א יורדין לראש ז״א. פי׳ - ציץ מה שיבא מצלם אבא, וציצית מה שיבא מצלם אמא. פי׳ - מיסודות של שניהם ששניהם תוך ז״א. ומה שלקח בעצמו ציץ, ומה שיקח לנוקבא ציצית. א״כ נמצא, כי ציץ וציצית מן צ׳ דצלם שבז״א, צלם אבא …
Pri Etz Chaim (Public Domain)
93וקוצי דשערי זה נמשך ונסתיים בנוק׳ כמ״ש בכוונת הציצית
Pri Etz Chaim explains that a lock of hair hangs from the head of Arich Anpin to the head of Z’eir Anpin, and another from Z’eir Anpin to the head of Nukva, and that the tzitzis are these locks.
Pri Etz Chaim, Gate of Fringes 3:5פרי עץ חיים, שער הציצית ג׳:ה׳
והענין כנודע כמ״ש, כי יש ברישא דא״א, חד קוצא דשערי דתליא עד רישא דז״א במקום העורף, מכנגד המצח שלו, והוא מאיר במוחין דז״א, ומוציא הארתן לחוץ. ועד״ז יש חד קוצא דשערי, דתלייא מרישא דז״א עד רישא דנוקבא במצח שלה ממש, כמ״ש בע״ה בענין תפילין ש״י, וזהו דז״א הם שערות שחורות, כנזכר באדרא והנה אותו קוצי דשערי דרישא דא״א, נקרא ציץ לשון זכר, לפי שהוא מתפשט ונתלה עד רישא דז״א שהוא זכר. אבל קוצי דשערי דרישא דעצמו דז״א, נקרא ציצית לשון נקבה, לפי שהוא מתפשט ונתלה עד רישא דנוקבא והם בחי׳ …
Pri Etz Chaim (Public Domain)
94והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it.” The maamar reads tzitzis as the hairs drawn down into the techeles.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95הציצית נתתי לכם שנאמר והיה לכם לציצית
Among the things G-d says He gave “to you,” the Midrash lists: “The tzitzis I gave to you, as it is said, ‘And it shall be for you as tzitzis.’”
Shemot Rabbah 15:23שמות רבה ט״ו:כ״ג
… כל מקום אשר תדרוך כף רגליכם בו. וגו׳. לא נתתי התורה אלא לכם, שנאמר ( משלי ד, ב): כי לקח טוב נתתי לכם תורתי וגו׳. הציצית נתתי לכם, שנאמר (במדבר טו, לט): והיה לכם לציצית. ימים טובים נתתי לכם, שנאמר (ויקרא כג, ז): מקרא קודש יהיה לכם. יום הכפורים נתתי לכם, שנאמר (שם שם, כח): כי יום כפורים הוא. לולב לכם, שנאמר (שם שם, מ): ולקחתם לכם ביום הראשון. סוכה לכם, שנאמר (שם שם, מב): כל האזרח בישראל וגו׳. לא נתתי אורה אלא לכם, שנאמר (ישעיה ס, א): קומי …
Another interpretation: “This month shall be for you” (Exodus 12:2) – that is what is written: “They will be for you alone, and there is nothing for strangers with you” (Proverbs 5:17). The Holy One blessed be He said to them: ‘I do not caution idolaters against idol worship, but only you, as it is stated: “You shall not make idols for yourself” (Leviticus 26:1). I gave justice only to you, as it is stated: “Hear this, priests, and hearken, house of Israel, and listen, house of the king, as …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
96כעמר נקא
Daniel’s vision of the Ancient of Days: “His garment was white as snow, and the hair of His head like clean wool.” Pri Etz Chaim applies the white hairs to Arich Anpin.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
97וזכרתם את כל מצות ה׳
“…and you shall see it and remember all the mitzvos of Havayah and do them, and you shall not stray after your heart and after your eyes.” The maamar now explains “remember” and “you shall not stray.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בלק״ת פ׳ בראשית
The passage cites the same teaching, that mem-tzadi of mitzvah are yud-hei in Atbash, and explains that because the letters are substituted, the union of Abba and Imma that a mitzvah brings is not a complete revelation; the essential union of yud-hei comes through the self-sacrifice of the Shema.
Kehot’s noteבד״ה סוד מציאות המצות. ראה לעיל פ׳ אמור לג, ג.
99כי מצות המלך היא
“And the people were silent and did not answer him a word, for it was the king’s command, saying: Do not answer him.” Here mitzvah means a command.
II Kings 18:36מלכים ב י״ח:ל״ו
וְהֶחֱרִישׁוּ הָעָם וְלֹא־עָנוּ אֹתוֹ דָּבָר כִּי־מִצְוַת הַמֶּלֶךְ הִיא לֵאמֹר לֹא תַעֲנֻהוּ:
But the people held their peace, and answered him not a word; for the king’s commandment was, saying: ‘Answer him not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים ב יח, לו. [כ].
100מצות המלך היא עיין בזהר ס״פ שלח דקע״ה ע״ב מצוה במל׳
The Zohar at the end of Shelach says that “mitzvah” is used as in “it was the king’s command,” that foundation and root are crowned together in the King, and on this it reads “and you shall see it and remember all the mitzvos of Havayah.”
Zohar, Sh'lach 46:336–346ספר הזהר, שלח לך מ״ו:של״ו-שמ״ו
101בביאור ע״פ וידבר אלקים
the passage shares nothing with the note
Kehot’s noteלעיל פ׳ במדבר.
102וידבר אלקים
“And G-d spoke all these words, saying,” the opening of the Ten Commandments. The explanation of this verse is cited.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103כי מאיש לוקחה זאת
“For this one was taken from ish (man).” The maamar applies it to the mitzvah below, which has its root in the King above.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104לא יגורך רע
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The maamar applies it to Atzilus.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
105במדבר סיני באהל מועד
“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The explanation of this verse, earlier in this book, is cited.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בליקוטי הש״ס להאריז״ל
Kehot locates the Arizal’s explanation of the Jordan in his Likkutei HaShas on Tractate Chagigah.
Kehot’s noteבמס׳ חגיגה.
107ירדן . . דהיינו ק״נ
Kehot refers to Or HaTorah on Va’eschanan for this explanation of the Jordan as kelipas nogah.
Kehot’s noteראה אוה״ת ואתחנן ע׳ קיז.
108ירדן — לזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק (צד, א). וש״נ. [כ].
Paragraph 12
109ויקחו אליך פרה
“This is the statute of the Torah… speak to the children of Israel, and they shall take to you a red heifer.” The explanation of this verse, cited here, discusses how evil draws nourishment from holiness.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110השקאת הסוטה מים המאררים
“And if the woman was not defiled but is pure, she shall be cleared and shall conceive seed.”
Numbers 5:28במדבר ה׳:כ״ח
Kehot’s noteבמדבר ה, כח.
111מים המאררים
The Zohar on Nasso reads “the bitter waters that bring the curse” as the Holy Name at the time it is found in judgment.
Zohar, Nasso 5:60–63ספר הזהר, נשא ה׳:ס׳-ס״ג
IF ANY MAN’S WIFE (lit. man, man, if his wife) GO ASIDE, AND COMMIT A TRESPASS (lit. trespass a trespass) AGAINST HIM, ETC. R. Eleazar said: ‘Why twice ‘ man, man”? It speaks of a man who has behaved as a man should, following the admonition: “Drink waters out of thy own cistern”, etc. (Prov. 5, 15). Why, again, the double expression “trespass a trespass”? It points, on the one hand, to the Community of Israel, and, on the other, to her Spouse. We thus read further: THEN SHALL THE …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112ונקתה ונזרעה
The Raaya Mehemna on Emor: the faithful wife comes close to the high priest to be tested; being pure, “she shall be cleared and shall conceive seed,” and gains strength and love with her husband.
Zohar, Emor 32:155–34:162ספר הזהר, אמור ל״ב:קנ״ה-ל״ד:קס״ב
113ברע״מ פ׳ אמור דצ״ז א׳
Kehot refers to the Tzemach Tzedek’s explanations of the Zohar for this passage of the Raaya Mehemna on Emor.
Kehot’s noteראה ביאה״ז להצ״צ-ב ע׳ תתקלז ואילך.
Paragraph 13
114והם ה״ג עליונים שהם חסדים
Or HaTorah’s version adds here: “(that is, the Gevuros of Abba are the Chasadim of Imma; see what is written on the Zohar at the beginning of Vayeitzei, on ‘Arise,’ etc.).”
Kehot’s noteבאוה״ת פ׳ שלח כרך-ה ע׳ א׳תריג נוסף: ”(ר״ל גבורות דאבא הם חסדים דאימא, עמ״ש על הזהר ר״פ ויצא ע״פ קומה כו׳)”.
115למען תזכרו
“So that you shall remember and do all My mitzvos, and be holy to your G-d.” The maamar reads “remember” as becoming zecharim (males) and “do” as making the mitzvos.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116וזהו למען תזכרו שתהיו אתם הזכרים
Or HaTorah’s version adds: “(that is, through the sweetening of the five Gevuros of Nukva, of esh hei, in the higher five Gevuros of Abba, esh yud, they themselves become males, as explained shortly below).”
Kehot’s noteבאוה״ת שם נוסף: ”(ר״ל ע״י מיתוק ה״ג דנוק׳ דאש ה׳ בה״ג העליונים דאבא אש יו״ד נעשה הם עצמן בבחי׳ זכרים, כדלקמן בסמוך)”.
117בהעלותך את הנרות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ח, ב.
118בהעלותך את הנרות
“When you raise up the lamps, the seven lamps shall give light toward the face of the menorah.” The maamar applies “raising the lamps” to the rising Gevuros.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119אשה מזרעת תחלה
Rav Yitzchak son of Rav Ami: “If the man emits seed first, she bears a female; if the woman emits seed first, she bears a male,” as it says, “When a woman conceives and bears a male.”
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ס, א. וש״נ.
120ועיין בזהר פרשה תזריע
Kehot notes that Or HaTorah discusses this Zohar on Tazria at length.
Kehot’s noteבארוכה באוה״ת שם. ראה גם לקמן פ׳ מטות פד, ג.
121שנז׳ בשבת עליות העולמות
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח ש׳ השבת.
122On “When a woman conceives and bears a male,” Rabbi Yosei says that from the day she conceives until the day she gives birth a woman speaks only of her child, that it be male.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
R. Aha also asked why the word “conceive-seed” is used instead of merely “conceive”. R. Jose answered: ‘A woman from the time she becomes pregnant till she is delivered can talk of nothing but the child she is to bear, whether it is to be a boy or a girl.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 14
123זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” Z’eir Anpin is called zachar, the one who “remembers” kindness.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124ועשיתם את כל מצותי
“So that you shall remember and do all My mitzvos.” The gloss sees in “do” a higher level than “remember.”
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125המשכת אור א״ס בהן במוחין
The passage quotes the same words of Iggeres HaKodesh, reading “the Infinite Light, blessed be He.” It explains that the mitzvos, called the 248 limbs of the King, are lights drawn into vessels, which need guarding, since a flaw in a vessel lets nourishment be drawn even from the light enclothed in it.
Kehot’s noteוכ״ה לקמן פ׳ ראה כא, ד אבל שם ”אוא״ס ב״ה” וכ״ה בדרך מצותיך כא, ב. אוה״ת יתרו ע׳ תקמא וע׳ א׳טו.
Paragraph 15
126בביאור ע״פ וארשתיך לי
Kehot’s note points to Numbers 17:3 for these words.
Numbers 17:3במדבר י״ז:ג׳
אֵת מַחְתּוֹת הַחַטָּאִים הָאֵלֶּה בְּנַפְשֹׁתָם וְעָשׂוּ אֹתָם רִקֻּעֵי פַחִים צִפּוּי לַמִּזְבֵּחַ כִּי־הִקְרִיבֻם לִפְנֵי־ה׳ וַיִּקְדָּשׁוּ וְיִהְיוּ לְאוֹת לִבְנֵי יִשְׂרָאֵל:
even the fire-pans of these men who have sinned at the cost of their lives, and let them be made beaten plates for a covering of the altar—for they are become holy, because they were offered before the L-RD—that they may be a sign unto the children of Israel.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יז, ג.
127וארשתיך לי
“And I will betroth you to Me forever; I will betroth you to Me with righteousness and justice, with kindness and compassion.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128והייתם קדושים לאלקיכם
“…and you shall be holy to your G-d,” the last clause of the tzitzis passage that the maamar explains.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129Kehot’s note points to Nazir 39b:5 for these words.
Nazir 39b:5נזיר ל״ט ב:ה׳
נָזִיר שֶׁגִּילַּח בֵּין בְּתַעַר בֵּין בְּזוּג, אוֹ שֶׁסִּיפְסֵף כׇּל שֶׁהוּא — חַיָּיב. תָּנוּ רַבָּנַן: ״תַּעַר״, אֵין לִי אֶלָּא תַּעַר. תָּלַשׁ, מֵירַט, סִיפְסֵף כׇּל שֶׁהוּא, מִנַּיִן — תַּלְמוּד לוֹמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ״, דִּבְרֵי רַבִּי יֹאשִׁיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
130קדוש יהיה גדל פרע שער ראשו
“All the days of his vow of nazirus no razor shall pass over his head… he shall be holy; he shall let the locks of the hair of his head grow.” The maamar ties the nazirite’s holiness to his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131ונקדשתי בתוך בנ״י
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The discourse on these words is in Likkutei Torah, Emor.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
132קדוש דקדושה וג״פ קדוש
“And one called to another and said: Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” This is the threefold “holy” of the Kedushah, which ends with “Havayah of Hosts.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133קוצי דשערי דא״א היורד מאחורי ז״א
At the end of this chapter on the Kedushah, Pri Etz Chaim says that its light is drawn from the lock of hair of Arich Anpin that descends behind Z’eir Anpin, and that we say “holy” three times corresponding to three Names Havayah.
Pri Etz Chaim, Gate of the Repetition of the Silent Prayer 3:13פרי עץ חיים, שער חזרת העמידה ג׳:י״ג
… וכל הויה מהם במילוי יודין, הוא קדוש. אמנם הארת אלו של הקדושה, הם נמשכין מקוצי דשערי דא״א, היורד מאחורי ז״א כנודע, והוא מאיר לו שפע ממוחין עליונים דא״א, הנקרא קדוש. לכן אומרים ג״פ קק״ק, נגד הויות ההם, שכל אחד גי׳ קודש, ואלו נמשכין כנ״ל, ומאירין במוחין דז״א. ובזה תבין, כי איך כל קדוש הוא במוחין עלאין, כי ג׳ קדוש אלו, נמשכין ממוחין עלאין דא״א, דרך קוצי דשערי להאיר בז״א, וכבר בארנו יותר סוד הקדושה במ״א כנ״ל:
Pri Etz Chaim (Public Domain)
134ג׳ קוצין שיש בצורת אות יוד קוץ העליון והיוד עצמו וקוץ התחתון
Pardes Rimonim, discussing the hidden lights in Keser, describes the first yud of the Name as itself three: “a tip above, a tip below and a body in the middle.”
Pardes Rimmonim 11:7פרדס רמונים י״א:ז׳
Paragraph 17
135והייתם קדושים לאלקיכם
“…and you shall be holy to your G-d (Elokeichem).” The maamar notes that the verse uses the Name Elokim, not Havayah.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136אל תקרי בניך אלא בוניך
Torah scholars increase peace in the world, as it says, “And all your children shall be taught of Havayah, and great shall be the peace of your children”: do not read “your children” (banayich) but “your builders” (bonayich).
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
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[נמשך לדרוש דלעיל]
Continuing the Discourse Above
G-d’s arousal from above comes in two kinds: one that answers man’s service, and a higher one that precedes it and makes it possible. Self-nullification must reach a person inwardly, and it does so only through narrow channels rooted in the Gevuros of Abba: the techeles thread of tzitzis, the salt mixed into the “wheat” of Torah, and Aharon’s priesthood.
The maamar in brief
Continuing the preceding discourse on tzitzis, the Alter Rebbe explains the closing verse of the tzitzis passage. The Midrash’s “My holiness is above your holiness” points to two kinds of arousal from above: one drawn down by Israel’s own service, and a higher one that precedes it, like the thoughts of teshuvah that, as the Baal Shem Tov taught, come from the heavenly voice. The Exodus came from the higher, preceding kind; Torah and the mitzvos, which unite the Holy One, blessed be He, and His Shechinah, call forth the kind that answers service, and in the separate worlds that union takes the form of the nullification of the yesh. Korach asked why a tallis entirely of techeles needs tzitzis, since the garment is the encompassing light itself. The answer is that self-nullification must reach a person inwardly, and only the thread, rooted in the Gevuros of Abba, carries the light within. The Talmud’s parable of wheat stored without chomtin makes the same point about Torah without awe: salt, also from the Gevuros of Abba, refines and preserves. Aharon’s “covenant of salt” and his beard likewise draw self-nullification to the souls of Israel.

Outline
	1HeadingA continuation of the preceding discourse on tzitzis.¶1
	2Two arousals from above“My holiness is above your holiness”: an arousal from above that answers man’s service, and a higher one that precedes it, as in the Baal Shem Tov’s teaching on thoughts of teshuvah. The two halves of “I am Havayah your G-d” are these two, and in the separate worlds the union of the Holy One, blessed be He, and His Shechinah is the nullification of the yesh.¶2–4
	3Korach’s questionA tallis entirely of techeles: is the garment, the encompassing light itself, not greater than a few threads? In truth the essence of the mitzvah is the thread, which brings inner light, love and awe.¶5–6
	4Why the thread: the Gevuros of AbbaTecheles comes from the Gevuros of Abba, rooted in the hidden Chochmah in which the Gevurah of Atik is enclothed. Gevurah carries self-nullification inward, as blood carries life into a limb, and a thread draws the light inward, while the garment only encompasses.¶7–10
	5Torah without awe: the wheat and the chomtinLove and awe are “the Torah of man.” In the Talmud’s parable, wheat without a kav of chomtin is worthless: wheat is the Torah, and salt, rooted in the Gevuros of Abba, refines. The extra “for me” shows that Torah with awe becomes G-d’s own.¶11–14
	6Many levels in one Sefirah; the covenant of saltThe tallis needs its threads as the wheat needs salt. Techeles and salt share a root because every Sefirah has many levels, and Aharon’s “covenant of salt” and beard draw self-nullification to Israel and raise the soul, “the lamp of Havayah.”¶15–16


Key concepts
	Arousal from above and from belowאתערותא דלעילא / אתערותא דלתתא
	Divine initiative and human initiative. Here the arousal from above is of two kinds: one that responds to man’s service, and a higher one that precedes all service.

	Nullification of the yeshביטול היש
	A creature’s sense of independent existence set aside before G-d while the creature remains in existence. It is the form the divine union takes in the separate worlds.

	Encompassing and inner lightאור מקיף / אור פנימי
	Light too great to be absorbed, which surrounds and acts from beyond, and light received within the recipient’s measure. The tallis is the first; the thread brings the second.

	Techelesתכלת
	The blue thread of tzitzis. It comes from the Gevuros of Abba, and as a thread it draws self-nullification inward.

	The Gevuros of Abbaגבורות דאבא
	The powers of restraint within Chochmah, rooted in the hidden Chochmah in which the Gevurah of Atik is enclothed. They carry self-nullification inward and give the power to refine; techeles and salt both come from them.

	In Chochmah they are refinedבחכמה אתברירו
	The principle that Chochmah sifts good from waste. Salt, which draws the blood out of meat, expresses it.


Section 1 · ¶1
Heading
1[נמשך לדרוש דלעיל]1
[Continuing the discourse above.]
These bracketed words tell the reader that what follows is not a new discourse but the continuation of the one before it in Likkutei Torah, Shelach, the explanation of the tzitzis passage that begins “It shall be for you as tzitzis.”




Section 2 · ¶2–4
Two arousals from above
2אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים2.3 פי׳ דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] בענין קדושים תהיו4 יכול כמוני5 ת״ל [תלמוד לומר] כו׳ קדושתי למעלה מקדושתכם.
“I am Havayah your G-d, who brought you out of the land of Egypt.” The explanation: our Sages, of blessed memory, said concerning “You shall be holy”: “Might [this mean] like Me? The verse teaches, etc.: ‘My holiness is above your holiness.’”
The discourse takes up the verse that closes the passage of tzitzis, “I am Havayah your G-d, who brought you out of the land of Egypt.” To explain it, the Alter Rebbe cites the Midrash on “You shall be holy”: one might think Israel can be holy as G-d is holy, so the verse adds that His holiness is above theirs.


והפי׳ בזה הוא כי הנה יש אתערותא דלעילא שע״י אתעדל״ת [אתערותא דלתתא] אתערותא דלעילא וזהו ענין והייתם קדושים לאלקיכם וכנ״ל שישראל ע״י אתעדל״ת [אתערותא דלתתא] ממשיכים אתעדל״ע [אתערותא דלעילא] בחי׳ ג״פ [ג׳ פעמים] קדוש6 כו׳.
The explanation of this is that there is [one kind of] arousal from above: through an arousal from below, an arousal from above [is drawn]. This is the meaning of “and you shall be holy to your G-d,” as mentioned above: that Israel, through the arousal from below, draw down the arousal from above, the level of the threefold “holy,” etc.
The Midrash speaks of two kinds of divine response. The first is called forth by human effort: when Israel sanctify themselves, as in “you shall be holy to your G-d,” they draw down from above the holiness that the angels proclaim three times, “Holy, holy, holy,” as the preceding discourse explained.


אכן יש אתערותא דלעילא קודם אתערותא דלתתא להעלות ממטה למעל׳ [למעלה / למעלת] ואתערותא דלעילא זו גדלה מעלתה מאד מאותה שע״י אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] יכולה להגיע אליה.7
However, there is [also] an arousal from above that comes before the arousal from below, to raise up from below to above. This arousal from above is far greater in stature than the one that comes through the arousal from below, for the arousal from below cannot reach it.
The second arousal from above comes first, before any human effort, and it is what enables a person to rise upward at all. It stands far higher than the response that man’s service evokes, which can never reach it.




3וכמאמר הבעש״ט [הבעל שם טוב]8 ז״ל [זכרונו לברכה / זכרונם לברכה] על הבת קול שמכרזת9 שהם הרהורי תשובה והם באים מלמעלה שאין אדם עושה מאומה מצד עצמו והיינו כמו תחלת הבריאה
As in the saying of the Baal Shem Tov, of blessed memory, about the heavenly voice (bas kol) that proclaims: that these are thoughts of teshuvah (return), and they come from above, for a person does nothing of his own accord. This is like the beginning of creation,
The Mishnah says that a heavenly voice (bas kol) goes out every day and proclaims; the Baal Shem Tov taught that it reaches people as sudden thoughts of teshuvah. Such thoughts come from above and not from a person’s own effort, just as the world was created without any prior merit on the part of creatures.


כי חפץ חסד הוא10 ועל המשכה זו ארז״ל [אמרו רבותינו זכרונם לברכה] קדושתי למעלה מקדושתכם. דאם כפשוטו אינו מובן כלל מה צריך לומר שקדושתו ית׳ למעלה כו׳.
“for He desires kindness.” It is about this drawing-down that our Sages, of blessed memory, said, “My holiness is above your holiness.” For if [it were meant] in its plain sense, it is not understood at all: why would one need to say that His holiness, may He be blessed, is above, etc.?
Micah’s words “for He desires kindness” describe giving that nothing has earned, as at the beginning of creation. The Alter Rebbe identifies this unprompted flow with “My holiness is above your holiness”; read literally, the Midrash would be stating the obvious, that G-d’s holiness is above man’s.




4ועל המשכה זו נאמר אני ה׳ כו׳ אשר הוצאתי אתכם מארץ מצרים11 שאני הוצאתי להיות אתערותא דלתתא.
And about this drawing-down it is said, “I am Havayah, etc., who brought you out of the land of Egypt”: that I brought [you] out, so that there would be an arousal from below.
The first half of the verse, “I am Havayah… who brought you out of the land of Egypt,” speaks of this preceding arousal from above. The Exodus came from G-d alone, before Israel had done anything, and its purpose was to make an arousal from below possible.


ואח״כ אני הוי׳ אלהיכם אתעדל״ע [אתערותא דלעילא] ע״י אתעדל״ת [אתערותא דלתתא] קורא בתורה שממשיך גילוי א״ס בהתורה ודרך כלל כל המצות הם הם לשם יחוד קוב״ה [קודשא בריך הוא] ושכינתיה קוב״ה [קודשא בריך הוא] ז״א מעולמות א״ס ושכינתיה מלכות המקננת בבי״ע שרש ומקור נש״י [נשמות ישראל].
And afterward, “I am Havayah your G-d”: an arousal from above through an arousal from below, [as with] one who reads the Torah, drawing down a revelation of the Infinite One (Ein Sof) into the Torah. And in general, all the mitzvos are, in themselves, “for the sake of the union of the Holy One, blessed be He, and His Shechinah”: the Holy One, blessed be He, is Z’eir Anpin (the emotive attributes), from the worlds of Ein Sof, and His Shechinah (Divine Presence) is Malchus (sovereignty), which nests within Beriah, Yetzirah and Asiyah, the root and source of the souls of Israel.
The verse’s closing words, “I am Havayah your G-d,” speak of the arousal from above that answers man’s service: studying Torah draws a revelation of the Infinite One into it, and every mitzvah serves the union of “the Holy One, blessed be He” (Z’eir Anpin, the divine emotive attributes) with “His Shechinah” (Malchus). The text speaks of Z’eir Anpin as “from the worlds of Ein Sof,” in contrast to the “separate worlds” of the next part: it belongs to the realm still united with the Infinite, while Malchus dwells within the lower worlds and is the source of Jewish souls.


והנה בי״ע הם עולמות הנפרדים ואינו מגיע שם היחוד עליון רק היחוד הוא בבחינת מל׳ דהיינו בבחי׳ ביטול שיהא בטול היש כו׳:
Now, Beriah, Yetzirah and Asiyah are the separate worlds, and the higher union does not reach there; rather, the union is in the level of Malchus, that is, in the level of self-nullification (bittul): that there be the nullification of the yesh, etc.
Beriah, Yetzirah and Asiyah are “separate worlds,” whose creatures sense themselves as existing in their own right, so the higher union cannot be revealed there. What reaches them is the union at the level of Malchus: self-nullification, in which the yesh, a creature’s sense of being something of its own, sets itself aside before G-d.




Section 3 · ¶5–6
Korach’s question
5ד והנה מזה יובן גם כן ענין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ ויקח קרח12 טלית שכולה תכלת13 חייבת בציצית1415 או פטורה16 כו׳.
4. Now, from this we can also understand the saying of our Sages, of blessed memory, on the verse “Korach took”: “A tallis that is entirely techeles: is it obligated in tzitzis, or exempt?” etc.
Section 4 of the discourse begins. The Sages relate that Korach asked Moshe whether a tallis made entirely of techeles, the blue-dyed wool required in the tzitzis, still needs tzitzis or is exempt; Moshe answered that it needs them.


והענין מבואר לקמן בביאור על פ׳ ויקח קרח דטענת קרח היה דהרי הטלית הוא הא״מ [האור מקיף] עצמו וחוטי הציצית הם רק המשכה מצומצמת בבחינת שערות שאינו ערוך לגבי עצמיות המקיף.
The matter is explained below, in the explanation on the passage “Korach took”: Korach’s argument was that the tallis is the encompassing light (or makif) itself, while the threads of the tzitzis are only a contracted drawing-down, in the manner of hairs, which bears no comparison to the essence of the encompassing [light].
Korach’s reasoning, explained in the later discourse on “Korach took,” was that the garment stands for the encompassing light itself. The threads are only a narrow, contracted extension of it, like hairs growing from the head, and bear no comparison to the essence of what encompasses.




6ואם כן איך יתכן שהטלית דתכלת והא״מ [והאור מקיף] עצמו לא יהיה בו המצוה כלל רק ע״י החוטין כו׳ וכוונתו היה שבזה יחלוק ג״כ על כהונת אהרן כו׳.
If so, how could it be that the tallis of techeles, the encompassing light itself, should have no mitzvah in it at all, but only through the threads, etc.? His intention was that by this he would also contest the priesthood of Aharon, etc.
Korach’s argument: if the tallis of techeles is itself the encompassing light, how can the mitzvah rest not in it but in a few threads? His real aim was to turn the same reasoning against Aharon’s priesthood, which, as the end of the discourse explains, serves like the threads as a channel to Israel.


ובאמת עיקר המצוה הוא על ידי חוט דתכלת דוקא לפי שעל ידי זה דייקא נמשך בהאדם בחינת א״פ [אור פנימי] שיהיה לו אהוי״ר [אהבה ויראה] כו׳ ע״ש.
But in truth, the essence of the mitzvah is specifically through the thread of techeles, because precisely through it the level of inner light (or pnimi) is drawn into the person, so that he will have love and awe, etc. See there.
In truth, the essence of the mitzvah lies in the thread of techeles, because it brings the light inward into the person as inner light (or pnimi), so that he comes to love and fear G-d. The garment alone remains an encompassing light that does not reach him inwardly.




Section 4 · ¶7–10
Why the thread: the Gevuros of Abba
7וע״פ מה שכתוב כאן בענין חוט דתכלת יובן זה בתוספת ביאור והוא כי הנה מבואר למעלה שהתכלת הוא מבחי׳ מוחין דאבא.
In light of what is written here about the thread of techeles, this will be understood with further explanation. It is this: it was explained above that the techeles is from the level of the intellect (mochin) of Abba.
What has just been said about the thread of techeles sheds further light on the preceding discourse, which explained that techeles comes from the intellect (mochin) of Abba. Abba is the Kabbalistic configuration (partzuf) of Chochmah, the first flash of divine wisdom.


שהוא להמשיך בחי׳ הביטול למטה במל׳ כדי להיות ביטול היש נהורא תכלא. אך שהתכלת הוא מבחי׳ גבורות דאבא.
Its [purpose] is to draw the level of self-nullification down below, into Malchus, so that there be the nullification of the yesh, the “blue light” (nehora techela). However, the techeles is from the level of the Gevuros (restraints) of Abba.
Abba’s role is to bring self-nullification down into Malchus, so that created being, the yesh, becomes nullified before G-d; this is the “blue light,” the image the preceding discourse drew from the blue part of a flame that clings to the wick and consumes it. More precisely, techeles comes from the Gevuros of Abba, its powers of restraint.


שמהם דוקא נמשך כח והמשכה זו להיות ביטול היש וכמו שכתוב ג״כ בשם הלק״ת [הלקוטי תורה (להאריז״ל)] בענין בואו חשבון17 והטעם כי כדי להוריד ולהמשיך להגיע הביטול גם במקום היש זהו על ידי בחי׳ הגבורה.
For specifically from them come the power and this drawing-down for there to be the nullification of the yesh, as is also written in the name of the Likkutei Torah of the Arizal on the subject of “Come to Cheshbon.” The reason is that in order to bring down and draw down, so that the self-nullification reaches even the place of the yesh, this is through the level of Gevurah.
Only from the Gevuros comes the power to produce the nullification of the yesh, as was also cited from the Arizal’s Likkutei Torah on “Come to Cheshbon.” Gevurah, the power to contract and limit, is what can carry self-nullification down into the very place of the yesh, where things feel themselves to exist.




8והוא כמבואר לעיל בביאור ע״פ קול דודי18 בשה״ש [בשיר השירים] שמהשפעת הגבורות נמשך בבחינת א״פ [אור פנימי] גם כן כמו המשכת החיות בהאבר
This is as explained above, in the explanation on “The voice of my beloved” in Shir HaShirim: that from the flow of the Gevuros, [light] is drawn in the manner of inner light as well, like the flow of life-force into the limb,
The discourse on “The voice of my beloved” in Likkutei Torah, Shir HaShirim explains this: the flow that comes from the Gevuros enters inwardly, as inner light, the way life-force enters a limb and animates it from within.


וכמו כי הדם הוא הנפש19 מה שאין כן מבחינת חסדים נעשה בחי׳ מקיף לבד כמו שכתוב וימינו תחבקני20 כו׳ ע״ש.
and as [in the verse] “for the blood is the soul.” From the level of the Chasadim (kindnesses), by contrast, there comes about only the level of an encompassing [light], as it is written, “and his right hand embraces me,” etc. See there.
So the verse says “for the blood is the soul”: life reaches each limb through the blood. The Chasadim, by contrast, produce only an encompassing light, as in “his right hand embraces me”: an embrace surrounds a person from outside.




9ולכן כדי להגיע הביטול במקום היש שהוא המשכה בבחינת פנימי׳ [פנימיות / פנימית] גם כן שיגע הביטול בתוכו ממש מקרב איש ולב עמוק21 זהו על ידי בחינת גבורות דאבא דייקא.
Therefore, for the self-nullification to reach the place of the yesh, which is a drawing-down in an inner manner as well, so that the self-nullification touches its very inside, from “the inward part of man and the deep heart,” this is precisely through the level of the Gevuros of Abba.
For self-nullification to reach the yesh fully, it must enter not only from outside but inwardly, touching its very core, what the verse calls “the inward part of man and the deep heart.” This, again, comes specifically from the Gevuros of Abba.


ששרשו מח״ס [מחכמה סתימאה] שבו מלובש גבורה דעתיק כמ״ש הרמ״ז [הרב משה זכות] ר״פ פנחס22 ע״פ שמע בני מוסר אביך.23
Its root is from the hidden Chochmah (Chochmah Stima’ah), in which the Gevurah of Atik is enclothed, as the Ramaz (Rabbi Moshe Zacuto) writes at the beginning of Parshas Pinchas, on the verse “Hear, my son, the discipline of your father.”
The Gevuros of Abba have their root in the hidden Chochmah (Chochmah Stima’ah), the concealed wisdom of Arich Anpin, also called the hidden brain (Mocha Stima’ah), in which the Gevurah of Atik is enclothed; Atik (Atik Yomin) is the inner dimension of Keser. The Ramaz (Rabbi Moshe Zacuto), a Kabbalist and commentator on the Zohar, writes this at the beginning of Parshas Pinchas on “Hear, my son, the discipline of your father,” a verse that speaks of discipline, a form of restraint, coming from a father.




10ומשם מקור כח הבירורים שהוא ביטול היש. וכיון שכן שעיקר כוונה זו להגיע הביטול בבחינת פנימי׳ [פנימיות / פנימית] ממש לכך צ״ל ע״י חוט דתכלת.
From there is the source of the power of the birurim (refinements), which is the nullification of the yesh. Since this is so, that the main intent of this is for the self-nullification to reach in a truly inner manner, it must therefore be through a thread of techeles.
From the Gevurah of Atik, enclothed in the hidden Chochmah, comes the power of birurim, the refining that sifts good from evil, and this refining is itself the nullification of the yesh. Since the goal is for self-nullification to reach truly within, the mitzvah must be done through a thread of techeles.


שעל ידי שהוא בבחי׳ חוט נמשך בבחי׳ א״פ [אור פנימי] ממש ועל דרך זה הוא ענין הקוצי דשערי הנמשכים מא״א [מאריך אנפין] כו׳.
For by being in the form of a thread, it is drawn in the manner of truly inner light. Along these lines is the matter of the “locks of hair” drawn from Arich Anpin, etc.
A thread is narrow and drawn out, so it carries the light inward as truly inner light. The same holds in Kabbalah for the “locks of hair” drawn from Arich Anpin, the narrow channels through which that lofty level reaches the levels below it.


מה שאין כן הטלית עצמו עם היותו כולו תכלת מכל מקום הוא עדיין רק בבחינת מקיף ולא נגע הביטול עדיין בפנימיותו כ״א על ידי החוטין כו׳.
The tallis itself, by contrast, even though it is entirely techeles, is nevertheless still only in the manner of an encompassing [light], and the self-nullification has not yet touched its inner dimension (pnimiyus) except through the threads, etc.
The tallis itself, though entirely techeles, remains an encompassing light. From it alone self-nullification does not penetrate the inner being; it does so only through the threads.




Section 5 · ¶11–14
Torah without awe: the wheat and the chomtin
11ועיין מ״ש בד״ה והיה לכם לציצית.24 דהארת אהבה ויראה שהם בחי׳ תכלת ולבן שבציצית הן הנקרא תורת האדם.25 והטלית שהוא הלבוש והמקיף עצמו דתורה ומצות מעשיות הן הנקרא מצות ה׳.
And see what is written in the discourse beginning “It shall be for you as tzitzis”: that the illumination of love and awe, which are the level of the techeles and the white in the tzitzis, is what is called “the Torah of man.” And the tallis, which is the garment and the encompassing [light] itself, of the Torah and the practical mitzvos: these are what is called “the mitzvos of Havayah.”
The discourse “It shall be for you as tzitzis,” earlier in Likkutei Torah, Shelach, explains that love and awe, represented by the techeles and white threads, are called “the Torah of man” because they become part of the person himself. The tallis, the encompassing garment, stands for Torah study and the practical mitzvos, called “the mitzvos of Havayah”: they remain G-d’s commands above the person rather than becoming his inner self.


ולפי שכל האומר אין לי אלא26 תורה אפילו תורה אין לו ע״כ צ״ל חוטין דייקא שהן המשכת אהוי״ר [אהבה ויראה] כו׳,
And since “whoever says, ‘I have nothing but Torah,’ does not have even Torah,” therefore there must specifically be threads, which are the drawing-down of love and awe, etc.,
The Sages say that one who claims to have “nothing but Torah” does not have even Torah. Study alone is not enough; there must be “threads,” the love and awe that draw the Torah inward into the person.


וע״י זה יזכור גדולת ומעלת הלבוש עצמו. ועיין מה שכתוב בד״ה קדש ישראל27 בפי׳ ואנכי תרגלתי לאפרים קחם על זרועותיו28 וגו׳.
and through this one will remember the greatness and eminence of the garment itself. And see what is written in the discourse beginning “Israel is holy,” in the explanation of “And I taught Ephraim to walk, taking them upon His arms,” etc.
Through the threads a person also remembers the greatness of the garment itself, the encompassing light of the Torah and the mitzvos. A related discussion appears in the discourse “Israel is holy” in Likkutei Torah, Pinchas, on the verse “And I taught Ephraim to walk, taking them upon His arms.”


וזהו גם כן ענין מארז״ל [מאמר רבותינו זכרונם לברכה] (פ״ב [פרק ב׳] דשבת דל״א סע״א [סוף עמוד א]) קבעת עתים לתורה כו׳ פלפלת בחכמה כו׳ ואפילו הכי29 אי יראת ה׳ היא אוצרו30 אין אי לא לא.
This is also the meaning of the saying of our Sages, of blessed memory (chapter 2 of Shabbos, folio 31, end of side a): “Did you set fixed times for Torah? etc. Did you engage in keen analysis of wisdom? etc. And even so, if ‘the fear of Havayah is his treasure,’ yes; if not, no.”
The Talmud says that when a person comes to judgment he is asked whether he set fixed times for Torah, studied with keen analysis and the like; yet all of it counts only if “the fear of Havayah is his treasure.” The phrase comes from Isaiah.


משל לאדם שאמר לשלוחו העלה לי כור חטין לעליה הלך והעלה לו אמר ליה עירבת לי בהן קב חומטין אמר ליה לאו. אמר לו מוטב שלא העליתה.
A parable: a man said to his agent, “Bring up for me a kor of wheat to the loft.” He went and brought it up for him. He said to him, “Did you mix into it for me a kav of chomtin?” He said to him, “No.” He said to him, “It would have been better had you not brought it up.”
In the Talmud’s parable, an agent carried a kor, a large measure, of wheat up to his master’s loft without mixing in a kav, a small measure, of chomtin, and the master said it would have been better not to bring it up at all. Rashi explains that chomtin protects stored produce from worms, so without it the wheat would spoil.


והענין כי חטה הוא כ״ב אתוון31 דאורייתא.32 ולכן מתן תורה בשבועות בכורי קציר חטים33 וכמו שכתוב במ״א באריכות בד״ה וספרתם לכם34 כו׳ ע״ש. וקב חומטין פרש״י [פירש רש״י / פירוש רש״י] ארץ מלחה.3536
The explanation: wheat (chitah) is the twenty-two letters of the Torah. That is why the giving of the Torah is on Shavuos, “the first fruits of the wheat harvest,” as is written elsewhere at length, in the discourse beginning “You shall count for yourselves,” etc.; see there. And “a kav of chomtin,” Rashi explains, is salty earth.
The Alter Rebbe explains the parable: wheat stands for the Torah, for the Zohar calls chitah (wheat) the inclusion of the twenty-two letters, and the numerical value of חטה is indeed twenty-two. That is why the Torah was given on Shavuos, the festival of “the first fruits of the wheat harvest”; Rashi’s definition of chomtin as salty earth leads into the discussion of salt that follows.




12והנה כתיב ולא תשבית מלח37 ברית אלקיך מעל מנחתך כו׳ ומבואר בכהאריז״ל [בכתבי האריז״ל]38 שהמלח הוא ג׳ גבורות ממותקות ומלח אותיות לחם וגימ׳ [וגימטריא] מזלא
Now, it is written, “You shall not omit the salt of the covenant of your G-d from your meal-offering,” etc. It is explained in the writings of the Arizal that salt is three sweetened Gevuros, that [the word] melach (salt) has the letters of lechem (bread), and that its numerical value is that of mazla,
The Torah requires salt on every offering: “You shall not omit the salt of the covenant of your G-d from your meal-offering.” The writings of the Arizal (the Kehot note points to his Likkutei Torah on Parshas Vayikra) explain that salt is three Gevuros that have been sweetened, that melach (salt) has the same letters as lechem (bread), and that its numerical value, 78, equals that of mazla, the flow from the highest levels from which Abba draws.


והיינו ששרשו מגבורות דאבא וכנזכר מזה בקצרה בביאור על פ׳ וידבר משה אל ראשי המטות ע״ש.39
that is, its root is from the Gevuros of Abba, as is mentioned about this briefly in the explanation on the passage “Moshe spoke to the heads of the tribes.” See there.
That is, salt has its root in the Gevuros of Abba, the same source as techeles. The Alter Rebbe touched on this briefly in the explanation on “Moshe spoke to the heads of the tribes” in Likkutei Torah, Matos.




13ולכן הוא מפליט הדם40 והפסולת מהבשר כי בחכמה אתברירו.41 ולכן צריך לערבו בחטים שהוא התורה ע״ד הנ״ל שלהיות ביטול היש נמשך מגבורות דאבא כו׳
That is why it [salt] draws the blood and the waste out of the meat, for “in Chochmah (wisdom) they are refined.” And that is why it must be mixed into the wheat, which is the Torah, along the lines mentioned above: that [the power] for there to be the nullification of the yesh is drawn from the Gevuros of Abba, etc.,
Salting meat, as halachah requires, draws out its blood and impurities; the Alter Rebbe connects this to salt’s root in Chochmah, which, in the Kabbalistic phrase, “refines”: it sifts the good from the waste. That is why the Torah, the “wheat,” must be mixed with salt: the power for the nullification of the yesh comes from the Gevuros of Abba, as explained above.


שע״י זה דייקא נמשך הכח להגיע הביטול גם בבחינת היש וגם משם נמשך בחינת יראה כנ״ל.
for precisely through this the power is drawn for the self-nullification to reach even the level of the yesh, and from there, too, the level of awe is drawn, as mentioned above.
Precisely through the Gevuros of Abba comes the power for self-nullification to reach even the yesh, and from there, too, comes awe. So the salt mixed into the wheat stands for the fear of G-d joined to Torah study.




14וזהו שנזכר עירבת לי בהן קב חומטין דתיבת לי מיותר. אלא דרצה לומר שעל ידי שיראת ה׳ אוצרו
This is [the meaning of] what is mentioned, “Did you mix into it for me a kav of chomtin,” for the word “for me” (li) is superfluous. Rather, it means to say that by virtue of “the fear of Havayah [being] his treasure,”
The master’s words “Did you mix into it for me” contain an extra word, “for me” (li), since the wheat was obviously his. The Alter Rebbe reads it as a hint about what the fear of G-d does to a person’s Torah, as the next part explains.


אזי התורה והחטים הם לי ונקרא תורת ה׳ וכמו שכתוב והייתם לי42 כו׳ כי לי בני43 ישראל כו׳ מה שאין כן תורה בלא יראה כו׳.44
the Torah and the wheat are then “Mine” (li), and it is called “the Torah of Havayah,” as it is written, “You shall be Mine,” etc.; “For unto Me the children of Israel,” etc. This is not so with Torah without awe, etc.
When the fear of G-d is present, the Torah and the “wheat” become “Mine,” G-d’s own, and the Torah is called “the Torah of Havayah,” just as Israel are called His in “You shall be Mine” and “For unto Me the children of Israel.” Torah studied without awe does not reach this.




Section 6 · ¶15–16
Many levels in one Sefirah; the covenant of salt
15וכמו שכור חטים עם היותו יקר הערך אינו כלום בלא קב חומטין ומוטב שלא העליתה כך עד״ז טלית שכולה תכלת בלא חוטי הציצית כו׳.
Just as a kor of wheat, precious as it is, is nothing without a kav of chomtin, and “it would have been better had you not brought it up,” so, in the same way, [is] a tallis that is entirely techeles without the threads of tzitzis, etc.
The parable is now applied: a large measure of wheat, however precious, is worthless without the small measure of salty earth that preserves it, and so a tallis entirely of techeles is lacking without the tzitzis threads. Korach’s question is answered: the garment needs its threads.


ואין לתמוה שהתכלת הוא מגבורות דאבא ושכמ״כ [ושכמו כן] המלח שרשו משם כי כמה בחינות ומדרגות יש בגבורות דאבא וכה״ג [וכהאי גוונא] תש״י [תפילין של יד] הוא במל׳
There is no need to wonder that the techeles is from the Gevuros of Abba and that the salt likewise has its root there, for there are many levels and gradations in the Gevuros of Abba. In the same way, the tefillin of the hand are in Malchus,
One might wonder how techeles and salt, two different things, can both come from the Gevuros of Abba. The answer is that the Gevuros of Abba contain many levels and gradations; similarly, both the tefillin of the hand and the outer altar are associated with Malchus.


וכן מזבח החיצון4546 כו׳ והרי המזבח אינו עתה ומצות הנחת תש״י [תפילין של יד] קיימת. א״ו [אלא ודאי] כי כמה בחי׳ ומדרגות יש בכל ספירה כו׳.
and so too the outer altar, etc.; yet the altar does not exist now, while the mitzvah of putting on the tefillin of the hand endures. Rather, it must be that there are many levels and gradations in every Sefirah, etc.
Yet these two are plainly not one level, since the altar is not in use today while the mitzvah of tefillin remains in force. So each Sefirah must contain many levels and gradations.




16ומ״מ יש להם קצת שייכות זל״ז [זה לזה] ולכן נאמר בכהונת אהרן ברית מלח עולם.47 שכרת עמו הקב״ה הברית על הכהונה במלח.
Nevertheless, they have some connection to each other. That is why it is said concerning the priesthood of Aharon, “an everlasting covenant of salt”: the Holy One, blessed be He, made the covenant with him over the priesthood with salt.
Still, techeles and salt are connected. That is why Aharon’s priesthood is called “an everlasting covenant of salt”: G-d made His covenant with Aharon over the priesthood by means of salt.


להיות כמו שבחי׳ מלח הוא בחכמה אתברירו וכנ״ל בענין קב חומטין כו׳. כך כהונת אהרן שזקן אהרן48 הוא המשכת הביטול לנש״י [לנשמות ישראל] וענין א׳ עם חוטי הציצית תכלת ולבן כנ״ל.
For just as the level of salt is “in Chochmah they are refined,” as mentioned above concerning the kav of chomtin, etc., so it is with the priesthood of Aharon: the beard of Aharon is the drawing-down of self-nullification to the souls of Israel, and it is one matter with the threads of the tzitzis, techeles and white, as mentioned above.
Salt is the refining power of Chochmah, as with the kav of chomtin above. In the same way Aharon’s priesthood, alluded to in “the beard of Aharon,” draws self-nullification down to the souls of Israel, as the techeles and white threads of tzitzis do; the beard, like hair and threads, is a channel drawn from the head.


ועמ״ש ע״פ בהעלותך את הנרות49 חייך שלך גדול50 כו׳ והיינו שהוא הממשיך כח ההעלאה להיות נר הוי׳ נשמת אדם51 כו׳ (וע׳ בזהר ויחי דרמ״א ע״ב52 מענין מלח ברית אלקיך ובמק״מ [ובמקדש מלך] שם):53
And see what is written on the verse “When you raise up the lamps,” [concerning] “By your life, yours is greater,” etc.: that is, he is the one who draws down the power of elevation, so that “the lamp of Havayah is the soul of man,” etc. (And see in the Zohar, Vayechi, folio 241, side b, on the subject of “the salt of the covenant of your G-d,” and in the Mikdash Melech there.)
The Sages relate that when Aharon was pained at having no share in the princes’ dedication offerings, G-d told him, “By your life, yours is greater,” for he would kindle the lamps. The discourse on “When you raise up the lamps” explains that Aharon draws down the power of elevation, so that the soul of man, “the lamp of Havayah,” rises upward; the Zohar (Vayechi 241b) and its commentary Mikdash Melech discuss “the salt of the covenant of your G-d.”



In one’s avodah
Torah study and the practical mitzvos are a garment that surrounds a person, but they must also reach him inwardly, through love and awe of G-d; whoever has “nothing but Torah” does not have even Torah. The fear of G-d is the salt mixed into the wheat: without it, the Sages say, it would be better not to have brought the wheat up at all, and with it a person’s Torah becomes “the Torah of Havayah,” G-d’s own.
Questions for discussion
	What are the two kinds of arousal from above, and how does the Baal Shem Tov’s teaching about thoughts of teshuvah illustrate the higher one?
	Why does the Alter Rebbe say that the plain meaning of “My holiness is above your holiness” would be pointless?
	What was Korach’s argument about a tallis entirely of techeles, and why does the essence of the mitzvah lie in the thread?
	Why must self-nullification come through Gevurah rather than Chesed in order to reach the yesh inwardly?
	How does the parable of the wheat and the kav of chomtin apply to Torah study, and what does the superfluous “for me” teach?

Sources and references
Notes
Paragraph 1
1נמשך לדרוש דלעיל
According to the Kehot note, in Or HaTorah this text and the preceding one form a single continuous discourse, and the explanation ends with this passage.
Kehot’s noteבאוה״ת שלח כרך-ה ע׳ א׳תריג הוא בהמשך אחד ובקטע זה נגמר הביאור, וסעיף ד׳ ליתא שם.
Paragraph 2
2Kehot’s note points to Leviticus 19:36 for these words.
Leviticus 19:36ויקרא י״ט:ל״ו
מֹאזְנֵי צֶדֶק אַבְנֵי־צֶדֶק אֵיפַת צֶדֶק וְהִין צֶדֶק יִהְיֶה לָכֶם אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר־הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרָיִם:
Just balances, just weights, a just ephah, and a just hin, shall ye have: I am the L-RD your G-d, who brought you out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים
The last verse of the passage of tzitzis: “I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” The discourse reads its two halves as two kinds of arousal from above.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4קדושים תהיו
“You shall be holy, for I, Havayah your G-d, am holy.” This is the verse on which the Midrash comments.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5קדושים תהיו יכול כמוני .  . קדושתי למע׳ מקדושתכם
The Midrash: “You shall be holy” — might it mean like Me? The verse says “for I am holy”: My holiness is above your holiness. The Alter Rebbe reads “My holiness” as the arousal from above that precedes man’s service.
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
Kehot’s noteויק״ר כד, ט.
6ג״פ קדוש
The angels call to one another, “Holy, holy, holy is Havayah of hosts.” The preceding discourse linked this threefold holiness to what Israel draw down through their service.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7“So that you remember and do all My mitzvos, and be holy to your G-d.” Here it is the holiness Israel draw down through their own service.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
8וכמאמר הבעש״ט
That passage gives this teaching almost word for word: an arousal from above that comes through man’s arousal, and a higher one that precedes it, illustrated by the Baal Shem Tov’s saying on the heavenly voice and by “for He desires kindness.” It uses this to show that the root of the light and life of the worlds lies above the arousal that answers man’s service, where “above” and “below” do not apply at all.
Kehot’s noteראה לקמן שה״ש כד, א.
9בת קול שמכרזת
“Every day a heavenly voice goes out from Mount Chorev and proclaims.” The Baal Shem Tov taught that this proclamation reaches people as thoughts of teshuvah that come from above.
Pirkei Avot 6:2משנה אבות ו׳:ב׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, בְּכָל יוֹם וָיוֹם בַּת קוֹל יוֹצֵאת מֵהַר חוֹרֵב וּמַכְרֶזֶת וְאוֹמֶרֶת, אוֹי לָהֶם לַבְּרִיּוֹת מֵעֶלְבּוֹנָהּ שֶׁל תּוֹרָה. שֶׁכָּל מִי שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה נִקְרָא נָזוּף, שֶׁנֶּאֱמַר (משלי יא) נֶזֶם זָהָב בְּאַף חֲזִיר אִשָּׁה יָפָה וְסָרַת טָעַם. וְאוֹמֵר (שמות לב) וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל הַלֻּחֹת, אַל תִּקְרָא חָרוּת אֶלָּא חֵרוּת, שֶׁאֵין לְךָ בֶן חוֹרִין אֶלָּא מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה. וְכָל מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה הֲרֵי זֶה מִתְעַלֶּה, שֶׁנֶּאֱמַר (במדבר כא) וּמִמַּתָּנָה נַחֲלִיאֵל …
Rabbi Joshua ben Levi said: every day a bat kol (a heavenly voice) goes forth from Mount Horeb and makes proclamation and says: “Woe unto humankind for their contempt towards the Torah”, for whoever does not occupy himself with the study of Torah is called, nazuf (the rebuked. As it is said, “Like a gold ring in the snout of a pig is a beautiful woman bereft of sense” (Proverbs 11:22). And it says, “And the tablets were the work of G-d, and the writing was the writing of G-d, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
10כי חפץ חסד הוא
“He does not keep His anger forever, for He desires kindness.” The Alter Rebbe applies it to kindness that answers nothing, the kindness with which creation began.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 4
11אני ה׳ כו׳ אשר הוצאתי אתכם מארץ מצרים
The verse’s first half, “I am Havayah your G-d, who brought you out of the land of Egypt,” is read as G-d’s own initiative, and its closing “I am Havayah your G-d” as His response to Israel’s service.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
12ויקח קרח
“Korach … took,” the opening of the account of Korach’s rebellion; the Sages tell the story of the tallis of techeles on this verse.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, א.
13טלית שכולה תכלת
Kehot’s note points to Sanhedrin 10a for these words.
Sanhedrin 10aסנהדרין י׳ א
Kehot’s noteירוש׳ סנהדרין י, א. במ״ר יח, ב.
14טלית שכולה תכלת חייבת בציצית או פטורה
The Jerusalem Talmud tells that Korach made garments entirely of techeles and asked Moshe whether such a tallis requires tzitzis; Moshe said it does. Korach went on to deny that Moshe was a prophet and Aharon the High Priest.
Jerusalem Talmud Sanhedrin 10:1תלמוד ירושלמי סנהדרין י׳:א׳
15טלית שכולה תכלת חייבת בציצית או פטורה
The Midrash: told that a tallis entirely of techeles is not exempt from tzitzis, Korach argued that if the whole garment does not exempt itself, four threads cannot exempt it. (The Kehot note cites 18:2; in Sefaria’s numbering the tallis passage is 18:3, and 18:2 does not contain it.)
Bamidbar Rabbah 18:3במדבר רבה י״ח:ג׳
16או פטורה
As the Kehot note summarizes it, the Rebbe observes there that Korach asked whether such a tallis would be exempt “from tzitzis,” not only from techeles, which implies that he argued it should be wholly exempt from tzitzis.
Kehot’s noteראה בלקו״ש ח״ח ע׳ 102 הערה 5 — מה שאמר קרח שתהא פטורה מן הציצית (ולא רק מתכלת) משמע שקרח טען שתהא פטורה מן הציצית לגמרי. וראה שם ע׳ 111 הע׳ 72.
Paragraph 7
17בואו חשבון
“Therefore the poets say, Come to Cheshbon.” The Arizal’s teaching on this verse, cited earlier, is invoked for the role of Gevurah in drawing down self-nullification.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
18כמבואר לעיל בביאור ע״פ קול דודי
In the explanation of “leaping over the mountains,” which follows the discourse “The voice of my beloved,” this passage says that from the Chasadim comes only an encompassing light, as in “and his right hand embraces me,” while the flow of the Gevuros is inner.
Kehot’s noteלקמן שה״ש טז, ב.
19כי הדם הוא הנפש
The Torah forbids eating blood, “for the blood is the soul.” Here it illustrates how the flow of the Gevuros enters inwardly, as life enters the limbs through the blood.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
20“His left hand is under my head, and his right hand embraces me.” The right hand, Chesed, embraces from outside: an encompassing light.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
21מקרב איש ולב עמוק
The psalmist describes schemes hidden in “the inward part of man and the deep heart.” The phrase is borrowed here for the innermost core that self-nullification must reach.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
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22כמ״ש הרמ״ז ר״פ פנחס
The Kehot note on the Ramaz’s comment also sends the reader to this page of the Tzemach Tzedek’s Or HaTorah on Vayikra, a further place where the point is discussed.
Kehot’s noteראה גם אוה״ת ויקרא-א ע׳ רכז.
23שמע בני מוסר אביך
“Hear, my son, the discipline of your father, and do not forsake the teaching of your mother.” The Ramaz’s comment on this verse is cited for the root of the Gevuros of Abba.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
24בד״ה והי׳ לכם לציצית
On “You shall see it and remember all the mitzvos of Havayah,” that passage says that the techeles and white of tzitzis are the illumination of love and awe, “the Torah of man,” which issue from the encompassing garment as threads and hairs, while the practical mitzvos are called “the mitzvos of Havayah” because they do not become the person’s own essence as love and awe do; they are G-d’s own mitzvos.
Kehot’s noteלעיל מד, ב.
25תורת האדם
David says, “And this is the Torah of man.” The phrase names love and awe, which become part of the person, in contrast to the mitzvos, which remain “the mitzvos of Havayah.”
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כל האומר אין לי אלא תו׳
The Talmud concludes that one who says he has nothing but Torah does not have even Torah. Here it shows that study must be joined with the “threads” of love and awe.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
27בד״ה קדש ישראל
That passage reads “And I taught Ephraim to walk” from the word for feet (raglayim): G-d’s inner will descended to the lowest level, physical matters, in the laws of the Torah.
Kehot’s noteלקמן פ׳ פנחס פ, ב.
28ואנכי תרגלתי לאפרים קחם על זרועותיו
G-d recalls how He taught Ephraim to walk and took them upon His arms. The discourse cited on this verse explains how G-d’s will descends into the laws of the Torah and lifts Israel up.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
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29קבעת עתים לתורה כו׳ פלפלת בחכמה כו׳ ואפילו הכי אי יראת ה׳ היא אוצרו אין אי לא לא
Rava lists the questions a person is asked at his judgment and concludes that they count only if the fear of G-d is his treasure, illustrated by the parable of the wheat and the chomtin. The text gives this source itself, in its parenthesis.
Shabbat 31a:11שבת ל״א א:י״א
אָמַר רָבָא: בְּשָׁעָה שֶׁמַּכְנִיסִין אָדָם לְדִין, אוֹמְרִים לוֹ: נָשָׂאתָ וְנָתַתָּ בָּאֱמוּנָה? קָבַעְתָּ עִתִּים לַתּוֹרָה? עָסַקְתָּ בִּפְרִיָּה וּרְבִיָּה? צִפִּיתָ לִישׁוּעָה? פִּלְפַּלְתָּ בְּחׇכְמָה? הֵבַנְתָּ דָּבָר מִתּוֹךְ דָּבָר? וַאֲפִילּוּ הָכִי, אִי יִרְאַת ה׳ הִיא אוֹצָרוֹ — אִין, אִי לָא — לָא. מָשָׁל לְאָדָם שֶׁאָמַר לִשְׁלוּחוֹ: הַעֲלֵה לִי כּוֹר חִיטִּין לָעֲלִיָּיה. הָלַךְ וְהֶעֱלָה לוֹ. אָמַר לוֹ: עֵירַבְתָּ לִי בָּהֶן קַב חוֹמְטוֹן? אָמַר לוֹ: לָאו. אָמַר לוֹ: מוּטָב אִם לֹא הֶעֱלֵיתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30יראת ה׳ היא אוצרו
“The fear of Havayah is his treasure.” The Talmud uses the verse to teach that the fear of G-d gives worth to all of a person’s Torah.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
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Kehot’s noteישעי׳ לג, ו.
31חטה הוא כ״ב אתוון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר בלק קפח, ב.
32חטה הוא כ״ב אתוון דאורייתא
The Zohar (Balak) calls wheat (chitah) the inclusion of the twenty-two letters. The Alter Rebbe uses it to identify the wheat of the parable with the Torah.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
33בכורי קציר חטים
“You shall make the festival of Shavuos, the first fruits of the wheat harvest.” Since wheat is the Torah, the Torah was given at the season of the wheat harvest.
Exodus 34:22שמות ל״ד:כ״ב
וְחַג שָׁבֻעֹת תַּעֲשֶׂה לְךָ בִּכּוּרֵי קְצִיר חִטִּים וְחַג הָאָסִיף תְּקוּפַת הַשָּׁנָה:
And thou shalt observe the feast of weeks, even of the first-fruits of wheat harvest, and the feast of ingathering at the turn of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34בד״ה וספרתם לכם
In the explanation of the discourse “You shall count for yourselves” for Shavuos, this passage explains that the wheat harvest of Shavuos draws down a revelation of what is hidden above Daas (knowledge), citing the teaching that the Tree of Knowledge was wheat, so that through wheat Daas is revealed.
Kehot’s noteראה לעיל פ׳ במדבר יא, ג. וראה לעיל פ׳ ויקרא ו, א.
35Kehot’s note points to Shabbat 71b for these words.
Shabbat 71bשבת ע״א ב
36וקב חומטין פרש״י ארץ מלחה
Rashi: chomtin is salty earth that protects the produce from worms. This leads the discourse to the theme of salt.
Rashi on Shabbat 31a:11:5רש"י על שבת ל״א א:י״א:ה׳
קב חומטין - ארץ מלחה ומשמרת את הפירות מהתליע:
Vilna Edition (Public Domain)
Paragraph 12
37ולא תשבית מלח
The Torah requires salt on the meal-offering and on every offering, calling it “the salt of the covenant of your G-d.” The discourse traces this salt to the Gevuros of Abba.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
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Kehot’s noteויקרא ב, יג.
38ומבואר בכהאריז״ל
A lexicon of Kabbalistic terms; the Kehot note gives this entry, together with the Arizal’s Likkutei Torah on Parshas Vayikra, as the source for the Arizal’s teaching on salt.
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
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Kehot’s noteבלקו״ת להאריז״ל פ׳ ויקרא. מאו״א אות מ׳ סעיף עא. וראה לעיל ויקרא ד, א. ובאוה״ת ויקרא-א ע׳ רל.
39בביאור ע״פ . . אל ראשי המטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פב, ד.
Paragraph 13
40ולכן הוא מפליט הדם
Kehot’s note points to Chullin 113a for these words.
Chullin 113aחולין קי״ג א
Kehot’s noteראה חולין קיג, א. טושו״ע יו״ד סי׳ סט בתחלתו. ובכ״מ.
41בחכמה אתברירו
That passage explains “in Chochmah they are refined”: as a person sorting food from waste, or the rennet that turns milk into cheese, brings about the separation though its own substance is not found in what is refined, so Chochmah refines the good from the evil.
Kehot’s noteנסמן לעיל פ׳ ויקרא ד, א.
Paragraph 14
42והייתם לי
At Sinai G-d says, “You shall be Mine, a treasure among all the peoples.” The word li, “Mine,” is the same word as the parable’s “for me.”
Exodus 19:5שמות י״ט:ה׳
וְעַתָּה אִם־שָׁמוֹעַ תִּשְׁמְעוּ בְּקֹלִי וּשְׁמַרְתֶּם אֶת־בְּרִיתִי וִהְיִיתֶם לִי סְגֻלָּה מִכׇּל־הָעַמִּים כִּי־לִי כׇּל־הָאָרֶץ:
Now therefore, if ye will hearken unto My voice indeed, and keep My covenant, then ye shall be Mine own treasure from among all peoples; for all the earth is Mine;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ה.
43כי לי בנ״י
“For unto Me the children of Israel are servants.” Again li expresses that Israel belong to G-d.
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
44שיראת ה׳ אוצרו
“The fear of Havayah is his treasure,” the verse quoted in the Talmud’s teaching, here read as what makes a person’s Torah belong to G-d.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
45תש״י הוא במל׳ וכן מזבח החיצון
A lexicon of Kabbalistic terms; the Kehot note gives these two entries, under the letters mem and tav, for the association of the outer altar and of the tefillin of the hand with Malchus.
Kehot’s noteראה פרדס שכ״ג פי״ג. מא״א מ, נד. ת, מב. קה״י בערכו.
46מזבח החיצון
The Pardes Rimonim, in its lexicon of Kabbalistic terms, says there are two altars: the inner, golden one is Binah, and the outer, copper one is Malchus.
Pardes Rimmonim 23:13:22פרדס רמונים כ״ג:י״ג:כ״ב
מזבח שני מזבחות הם פנימי וחיצון. פנימי בי״נה אשר שם הזהב ושם הקטורת כי היא הקושרות כל הספירות ומאחה אותן. וחיצון נחשת היא המלכות. והטעם איתא בזהר פ׳ תרומה (דף קל״ט) וז״ל בספרא דשלמה ע״ה אית גו האי מזבח הנחשת דקאמרן רזין עילאין דהא מזבח אדמה כתיב מזבח אדמה תעשה לי ודא איהו רזא כדקא יאות. נחשת, כד שלטין טורין אחרנין ואיהי איצטריכא למיזן לון אצטבעא בהאי גוון למיזן לון ואינון אקרון הרי נחשת. ואינון הרי נחשת אתמשך מנייהו רוח חדא מגו האי מזבח. וכד האי מזבח אסתלק בסליקו אחרא …
Pardes Rimonim (Public Domain)
Paragraph 16
47ברית מלח עולם
G-d grants Aharon and his sons the priestly gifts as “an everlasting covenant of salt.” The discourse sees in this salt the link between the priesthood and the refining power of Chochmah.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, יט.
48זקן אהרן
“Like the precious oil upon the head, running down upon the beard, the beard of Aharon.” The beard is read as the channel that draws self-nullification down to Israel.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49בהעלותך את הנרות
G-d tells Aharon, “When you raise up the lamps.” The discourse on this verse explains Aharon’s power to raise the soul upward.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50חייך שלך גדול
Rashi: when Aharon saw the princes’ dedication offerings and was disheartened at having no part in them, G-d told him, “By your life, yours is greater than theirs,” for he kindles and tends the lamps.
Rashi on Numbers 8:2:1רש"י על במדבר ח׳:ב׳:א׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא):
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
51נר ה׳ נשמת אדם
“The soul of man is the lamp of Havayah.” Aharon draws down the power that lets this lamp rise.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
52בזהר ויחי דרמ״א ע״ב
In the discourse “You shall not omit the salt,” this passage says that salt gives taste to bread and meat as Chochmah does to all things, and that it is called “the covenant of your G-d” because a covenant is the bond between the Creator and creatures, formed through “in Chochmah they are refined.” It refers there to the same Zohar, Vayechi 241b.
Kehot’s noteראה לעיל פ׳ ויקרא ד, א.
53The Zohar (Vayechi) explains that salt cleanses and sweetens bitterness, without which the world could not endure, and calls it the covenant on which the world stands. The Alter Rebbe gives it as a further source on salt.
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
1The first seven lines of the Hebrew text do not appear in our translation. R. Judah said: ‘Zebulon and Issachar made an agreement that one should sit and study the Torah while the other went out and made money and supported him. So Zebulon used to traverse the seas with merchandise, and his territory was suitable for this, being on the sea coast. Hence it is written: “Rejoice, Zebulon, in thy going out, and Issachar in thy tents ‘(Deut. 33, 18).’ HE SHALL DWELL AT THE HAVEN OF THE SEAS …
The Zohar; London, Soncino Press, 1933 (Public Domain)
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אני ה׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים כו׳
“I am Havayah your G-d, who brought you out of the land of Egypt” (Numbers 15:41)
The doubled “I am Havayah your G-d” at the end of the section of tzitzis speaks of two rewards: Gan Eden, the delight of the Torah drawn down through “hairs” and contractions, and the Resurrection, the very essence of the supernal delight, the “garment white as snow,” which is drawn down through the practical mitzvos and will therefore be revealed in the body.
The maamar in brief
Why does the section of tzitzis say “I am Havayah your G-d” twice, and why is the main reward at the Resurrection, when souls already delighting in Gan Eden return to bodies? The maamar begins with delight. Every physical pleasure is only the refuse of the supernal delight, sifted by angels called “innards” and hidden by this world as a peel hides its fruit; Rabbi Akiva’s laughter at Rome shows how great the inner delight must be, and the descent exists so that light may come from darkness and a greater love from the opposite. From the noise of service below two kinds of שער are drawn: the “hair” on the left, the Torah, a contracted flow of delight into Chochmah, which is the delight of Gan Eden; and the “gate” on the right, the mitzvos, the King’s “garments,” drawn from the essence of delight above wisdom through physical deeds, because the end is wedged in the beginning, as with offerings and charity. Tzitzis holds both, the tallis as garment and the threads as hair, and so “I” is said twice: once for Gan Eden, “to be your G-d (Elokim),” and once for the Resurrection, revealed in the body.

Outline
	1The questions: the doubled “I am Havayah” and the reward“I am Havayah” means “faithful to pay reward,” but why is it said twice, and only with tzitzis? The main reward is at the Resurrection, yet why should souls in Gan Eden gain by returning to bodies, and why is the Resurrection equal for all Israel while Gan Eden has many levels?¶1–2
	2Physical pleasure as the refuse of the supernal delightAsher in the blessing over the mitzvos means delight, the source of the mitzvos. All physical pleasure is the refuse of that delight, sifted by angels called “innards” and clothed in silver and gold, while its inner part goes to Gan Eden and to the Torah and mitzvos. Rabbi Akiva laughed at Rome’s prosperity: if the refuse is so great, how much more the inner delight.¶3–5
	3Light from darkness, love from the oppositeThe descent is for the advantage of light that comes from darkness, as with baalei teshuvah and the king’s second delight, in his son’s return. The Seraphim, who comprehend, stand silently, while the Ofanim, in worlds of concealment, rise with a great noise, the model for the blessings before the Shema.¶6–7
	4The hair and the garment: Torah and mitzvosThe noise (ra’ash) of service draws down שער: the gate on the right and the hair on the left. The Torah is the “hair,” a contracted outflow of the supernal delight into Chochmah, which is the delight of Gan Eden; the mitzvos are the “garments white as snow,” from the essence of delight that is hidden from wisdom, drawn down only through deeds, the 620 pillars of light.¶8–9
	5Offerings and charityA physical animal, whose root is above Daas, atones by drawing down the level “before Havayah,” the Thirteen Attributes. Charity makes peace between opposites, and many small coins and deeds join into one garment, like snow made of many flakes.¶10–11
	6Tzitzis: garment and hairTzitzis, equal to all the mitzvos, holds both levels: the tallis is the King’s garment, and the thirty-two threads are the hairs, the paths of wisdom. “So that you shall remember” makes a Jew a male, a giver, who draws the Infinite Light into the Torah by learning it for its own sake, provided he does not stray after his heart and eyes.¶12–15
	7The two “I”s: Gan Eden and the ResurrectionAni (“I”) is ayin, the hidden source, which is truly one with Havayah. The first “I am Havayah your G-d,” with “to be your G-d (Elokim),” is the reward of Gan Eden through hairs and contractions; the second is the reward of the Resurrection, the essence of delight, the crowns on the heads of the righteous, held now only by faith and revealed in the body because it is drawn down through physical mitzvos.¶16–18


Key concepts
	the supernal delightתענוג העליון
	G-d’s own delight, the source of all delights; the mitzvos are drawn from it, and all lower pleasure comes from it.

	the refuse of the delightפסולת התענוג
	The leftover of the supernal delight that descends through the heavenly powers into physical pleasures and wealth, even reaching those who transgress His will.

	hair and gateשער
	The same letters as ra’ash, noise: se’ar, “hair,” on the left, the Torah as a contracted outflow of delight into Chochmah; and sha’ar, “gate,” on the right, the mitzvos, through which the King Himself is revealed.

	His garments white as snowלבושיה כתלג חיור
	The mitzvos as garments: like a garment they hide their root, the essence of delight, and like snow they are made of many small deeds joined into one.

	the essence of delightעצמיות התענוג
	Delight in itself, above contraction and division and above wisdom; it is the reward of the Resurrection, now held only by faith.

	their end is wedged in their beginningנעוץ סופן בתחלתן
	The lowest level is bound to the highest, so physical deeds, offerings and mitzvos reach the highest source.

	noiseרעש
	The stormy service of those who do not see G-dliness, like the Ofanim and the baal teshuvah’s outcry “with greater strength,” which draws down from above.


Section 1 · ¶1–2
The questions: the doubled “I am Havayah” and the reward
1אני ה׳ אלקיכם אשר הוצאתי1 אתכם מארץ מצרים2 כו׳. אני ה׳ אלקיכם. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] בכל מקום שנאמר אני ה׳ פי׳ אני הוא שנאמן לשלם שכר.
“I am Havayah your G-d, who brought you out of the land of Egypt,” etc. “I am Havayah your G-d.” Now, our Sages, of blessed memory, said that wherever it says “I am Havayah,” the meaning is: “I am He who is faithful to pay reward.”
The maamar opens with the last verse of the section of tzitzis, which ends, after “to be your G-d,” by saying “I am Havayah your G-d” a second time. The Sages read the words “I am Havayah” as a promise: G-d is the One who can be trusted to pay the reward for the mitzvos.


ולהבין ענין הכפל שכפל לומר ב׳ פעמים אני הוי׳ כו׳ ועוד מפני מה לא נזכר זה רק בציצית.
And [we need] to understand the matter of the doubling, that it doubles, saying “I am Havayah” twice, etc.; and further, why this is mentioned only regarding tzitzis.
Two questions are raised. Why does the verse say “I am Havayah” twice, and why is this doubled phrase found only in the section of tzitzis?


אך הנה כתיב היום לעשותם3 היינו היום בעוה״ז ולמחר לקבל שכרם4 היינו בג״ע [בגן עדן] ותחיית המתים ועיקר קיבול השכר הוא לזמן התחייה.567
However, it is written, “Today, to do them”: that is, today, in this world; “and tomorrow, to receive their reward”: that is, in Gan Eden and at the Resurrection of the Dead. And the main receiving of the reward is at the time of the Resurrection.
The Sages read “today, to do them” to mean that this world is the time for doing the mitzvos, while the reward comes “tomorrow,” in the World to Come. That “tomorrow” includes both Gan Eden, where the soul is rewarded after death, and the Resurrection of the Dead, and the Alter Rebbe states that the main reward comes at the Resurrection, as the Ramban holds in Sha’ar HaGemul.




2וצ״ל מהו השכר והגמול שהנשמות היושבים בג״ע [בגן עדן] ומתענגים על ה׳ כמו נשמות האבות8 אברהם יצחק ויעקב9 משה ואהרן וכיוצא בהם במה שיצטרכו להתלבש בגופים ולחיות ע״פ האדמה.
And we must understand: what is the reward and recompense for the souls who sit in Gan Eden and delight in G-d, such as the souls of the Patriarchs Avraham, Yitzchak and Yaakov, of Moshe and Aharon, and those like them, in their having to be clothed in bodies and to live upon the face of the earth?
The first difficulty: the souls of the great tzaddikim, such as the Patriarchs, Moshe and Aharon, already delight in G-dliness in Gan Eden, free of the body. How can it be a reward for them to return into bodies and live on earth at the Resurrection, which seems a step down?


גם מפני מה יש חילוקי מדרגות ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון ויש כמה עליות עילוי אחר עילוי ותחיית המתים הוא בשוה לכל ישראל10 כמאמרם כל
Also: why are there distinctions of level, the upper Gan Eden and the lower Gan Eden, and several ascents, one elevation after another, while the Resurrection of the Dead is the same for all Israel, as [the Sages] said, “All
A second difficulty: Gan Eden has many levels, a lower and an upper Gan Eden and ascent after ascent, each soul according to its rank. Yet the Resurrection seems to be the same for all Israel, as the Mishnah begins, “All Israel have a share in the World to Come.”


ישראל יש להם חלק11 לעוה״ב [לעולם הבא]12 רק ואלו שאין להם חלק13 כו׳ הכופר בתח״ה [בתחיית המתים] מדה כנגד מדה הוא כפר כו׳.
Israel have a share in the World to Come,” except “and these are the ones who have no share,” etc., “one who denies the Resurrection of the Dead”: measure for measure, “he denied,” etc.
The Mishnah then lists those who have no share, first one who denies the Resurrection, and the Talmud explains that, measure for measure, because he denied it he will have no share in it. Here the Mishnah’s “World to Come” is understood as the Resurrection, which all Israel will merit alike, and that seems to make it a lesser reward than Gan Eden with its many levels.




Section 2 · ¶3–5
Physical pleasure as the refuse of the supernal delight
3והנה בברכת המצות תיקנו לומר אשר קדשנו במצותיו כו׳ פי׳ אשר הוא לשון תענוג14 ואושר
Now, in the blessing over the mitzvos [the Sages] instituted that we say, “Who (asher) has sanctified us with His commandments,” etc. The meaning: asher is a term for delight and happiness (osher),
Every blessing over a mitzvah says “who (asher) has sanctified us with His commandments.” The Alter Rebbe reads asher as related to osher, happiness and delight, so the blessing points to the delight from which the mitzvos come.


וכמו באשרי1516 כו׳ והוא מקור המצות שמשם הם נמשכים [ועמ״ש מזה בד״ה ואהיה אצלו אמון17].18
as in “In my happiness (be’oshri),” etc. And it is the source of the mitzvos, from which they are drawn. [And see what is written about this in the discourse beginning “And I was beside Him as a nursling.”]
When Leah named her son Asher she said “be’oshri, in my happiness,” which shows that asher is a word of happiness. This supernal delight is the source of the mitzvos, and the bracket sends the reader to another discourse in Likkutei Torah on the same theme.


והענין כי הנה התענוג נמצא בכל גשמיות שבעולם השפל וכמו שאנו רואים שיש בחי׳ תענוג בכל חושי הנפש ראיה שמיעה ריח דבור וכמה מיני תענוגים יש בראיה מציורים ומראות כו׳
The explanation is this: delight is found in all the physicality of the lowly world, as we see that there is the quality of delight in all the senses of the soul: sight, hearing, smell, speech; and how many kinds of delight there are in sight, from pictures and sights, etc.;
To explain the source of the mitzvos, the Alter Rebbe first looks at delight in our world. Every sense can give pleasure, and the eye alone takes delight in many kinds of images and sights.


וכן בשמיעה מקול ערב כו׳ וכן חוש הטעם חיך יטעם אוכל19 כו׳ מתוק הוא לנפש20 וכה״ג [וכהאי גוונא] יש בחי׳ תענוג בכל חומר הגשמי שבעולם והוא בחי׳ פסולת התענוג העליון
and likewise in hearing, from a pleasant voice, etc.; and likewise the sense of taste: “the palate tastes food,” etc., “sweet to the soul.” And in this way there is the quality of delight in all the physical matter in the world; and it is the level of the refuse of the supernal delight.
The ear enjoys a sweet voice and the palate tasty food. Yet all the pleasure in the physical world is only the “refuse” (pesoles), the discarded leftover, of the delight above.


והנה באמת בחינת התענוג הגשמי הוא נמשך מבחי׳ התענוג הרוחני ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] אין לך עשב מלמטה21 שאין לו מזל מלמעלה כו׳
Now in truth, the level of physical delight is drawn from the level of spiritual delight, in the manner of the saying of our Sages, of blessed memory: “There is no blade of grass below that does not have a constellation (mazal) above,” etc.
Physical pleasure is not a thing of its own: it is drawn down from a spiritual delight. The Midrash teaches that every blade of grass has a mazal, a heavenly force, above it that governs it.


והרי מתיקת העשב נמשך ונולד מן המזל המכהו ומגדלו ובאמת הוא רק פסולת מתענוג אלקות שהנשמות נהנין22 ומתענגין מזיו השכינה שהוא נפלא כו׳
Thus the sweetness of the grass is drawn and born from the constellation that strikes it and makes it grow. And in truth it is only refuse from the delight of G-dliness, by which the souls enjoy and delight in the radiance of the Shechinah (Divine Presence), which is wondrous, etc.
The mazal “strikes” the grass and makes it grow, so even a plant’s sweetness comes from above. Yet all of this is only the leftover of the true delight of G-dliness, which the souls in Gan Eden enjoy as “the radiance of the Shechinah.”


כי העוה״ז הוא עולם השפל שהאלקות הוא בהעלם והסתר גדול עד״מ קליפת הפרי שמסתרת לפרי כך העוה״ז ומלואו מסתיר חיות אלקי ונראה הכל ליש ודבר.23
For this world is the lowly world, where G-dliness is in great hiddenness and concealment, by way of analogy, like the peel of a fruit, which conceals the fruit. So this world and all that fills it conceal the G-dly life-force, and everything appears to be an existence and a thing [in its own right].
Physical pleasure seems to stand on its own because this world hides G-dliness, the way a peel hides the fruit inside it. The world and everything in it appear to exist independently, though the life-force within them is G-dly.




4וע״כ לעתיד לבא כתיב ואת רוח הטומאה אעביר24 מן הארץ וכתיב ג״כ השמים החדשים25 והארץ החדשה אשר אני עושה ועל שמים דכעת כתיב כי שמים כעשן נמלחו26 כו׳
Therefore, of the Time to Come it is written, “And I will remove the spirit of impurity from the land”; and it is also written, “the new heavens and the new earth that I make”; and of the heavens of the present it is written, “For the heavens shall vanish like smoke,” etc.
Since the delight of this world is only refuse and is hidden, the prophets describe the Time to Come as a world made new: the spirit of impurity will be removed, and there will be new heavens and a new earth. The present heavens “will vanish like smoke,” because the world as it is now cannot hold that revelation.


וכל בחי׳ התענוג שבו הוא מבחי׳ פסולת התענוג העליון כנ״ל והוא מה שארז״ל [שאמרו רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דתענית ד״י [ד׳ יסודות] ע״א)
And all the delight in it is from the level of the refuse of the supernal delight, as mentioned above. And this is what our Sages, of blessed memory, said (in the first chapter of Taanis, folio 10a):
All the delight in this world is the refuse of the supernal delight. The Alter Rebbe brings a Talmudic image for this and gives its place in the Talmud in parentheses.


ח״ל [חוץ לארץ] שותה מתמצית א״י [ארץ ישראל] וזהו מ״ש וכל קרבי את שם קדשו27 כו׳ (בתלים סי׳ ק״ג)
“[What is] outside the Land drinks from the residue of the Land of Israel.” And this is [the meaning of] what is written, “and all my innards [bless] His holy Name,” etc. (in Psalms, chapter 103).
The Talmud says that the rest of the world drinks from the “residue,” what is left over, of the Land of Israel. In the same way the world receives only the leftover of the delight above, and the verse “all my innards” hints at those who sift it.


והיינו שיש מלאכים הנק׳ קרביים28 שמבררים השפעת התענוג ועד״מ הקרביים באדם שבהם יתברר המאכל והמובחר שנתברר נעשה ממנו דם בלב ומחיה את הגוף והפסולת נדחה לחוץ ככה למעלה
That is, there are angels called “innards,” who sift the flow of delight. By way of analogy, the innards in a person, in which the food is sifted: from the choice part that has been sifted out, blood is made in the heart, and it gives life to the body, while the refuse is pushed outside. So too above,
Some angels are called “innards” because they do above what the digestive organs do in the body. The body sorts its food: the best part becomes blood that keeps it alive, and the waste is expelled.


יש מלאכים המבררי׳ [המבררים] השפעת התענוג הפנימי נמשך בג״ע [בגן עדן] והפסולת נמשך ע״י השתלשלות בהמזלות ומשתלשל למטה להתלבש בענינים גשמיים כסף וזהב כו׳ וזהו שנאמר יאר ה׳ פניו אליך כו׳ היינו מפנימיות תענוג עליון שמאיר בתורה ומצות.2930
there are angels who sift the flow of delight: the inner [part] is drawn into Gan Eden, and the refuse is drawn, by a chain of descent (hishtalshelus), into the constellations, and descends further below to be clothed in physical things, silver and gold, etc. And this is what is said, “May Havayah make His face shine to you,” etc.: that is, from the inner dimension (pnimiyus) of the supernal delight, which shines in Torah and mitzvos.
These angels sift the flow of delight: its inner part goes to Gan Eden, while the refuse descends step by step through the heavenly powers (the mazalos) until it is clothed in physical things such as silver and gold. The priestly blessing, “May Havayah make His face (panav) shine,” asks for the inner part (pnimiyus) of the delight, which shines in the Torah and mitzvos.




5ועיין מענין וכל קרבי31 בזח״א [בזהר חלק א] לך לך דפ״ז [דפרק ז׳] ע״א ובפרדס ערך קרביים,32 וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] בר׳ [ברבי] עקיבא כשראה כרך גדול33 של רומי מלא׳ [מלאה] כל טוב
And see on the matter of “and all my innards” in the Zohar, Part I, Lech Lecha, folio 87a, and in the Pardes, under the entry “Innards.” And this is what our Sages, of blessed memory, said of Rabbi Akiva: when he saw the great city of Rome full of every good thing
The Zohar and the Pardes, a classic work of Kabbalah arranged in entries, discuss the “innards” named in the verse. The Alter Rebbe then brings a story of Rabbi Akiva to show how great even the leftover delight is.


ובשלוה גדולה שחק ואמר אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה34 כו׳ כי מזה דוקא יכולים להכיר איך שלגדולתו אין חקר35 ממש
and in great tranquility, he laughed and said, “If for those who transgress His will it is so, for those who do His will, how much more so!” etc. For from this specifically one can recognize how truly “His greatness is unsearchable”:
The Talmud tells that the Sages wept at the security and tranquility of Rome while the Temple lay in ruins, but Rabbi Akiva laughed: if those who transgress G-d’s will have so much, how much more will those who do His will receive. From this contrast one can recognize that G-d’s greatness truly has no limit.


כי אם פסולת תענוג עליון שירד ונפל בקליפות הוא גדול כ״כ [כל כך] על אחת כו״כ [כמה וכמה] לעושי רצונו פנימיות תענוג העליון המאיר בתורה ומצות שהוא רב ועצום כו׳ [ועמ״ש ע״פ וישב יעקב36 וע״פ ויהי בשלח פרעה].37
for if the refuse of the supernal delight, which descended and fell into the kelipos (husks), is so great, how much more so for those who do His will: the inner dimension of the supernal delight, which shines in Torah and mitzvos, which is vast and mighty, etc. [And see what is written on the verse “And Yaakov settled,” and on the verse “And it came to pass, when Pharaoh sent out.”]
If the refuse of the supernal delight, fallen into the kelipos, the husks that hide holiness, can produce the wealth and calm of Rome, then the inner delight in Torah and mitzvos, the reward of those who do His will, must be vast beyond measure. The bracket points to what is explained on the verses that open Parshas Vayeshev and Parshas Beshalach.


אך מה שאפשר להן להגיע יניקה ושפע מתענוג העליון לעוברי רצונו ית׳ ויהיה איך שיהיה אפילו מפסולת תענוג שבו הוא כמאמר שלמה המלך ע״ה [עליו השלום] שממית בידים תתפש3839 והיא בהיכלי מלך.
But that it is possible for nurture and bounty from the supernal delight to reach them, those who transgress His will, may He be blessed, be it however it may, even from the refuse of the delight within it, is as King Shlomo, peace be upon him, said: “The spider grasps with [its] hands, yet it is in the king’s palaces.”
How can those who transgress receive anything at all from the supernal delight, even its refuse? King Shlomo’s verse answers: the lowly spider takes hold with its hands and so reaches the king’s palaces, and the kelipos likewise take hold of something from the King’s bounty.




Section 3 · ¶6–7
Light from darkness, love from the opposite
6ועיין ברבות פ׳ תולדות ס״פ ס״ו.40 כחשכה כאורה41 ותכלית ירידה זו הוא כמ״ש כיתרון האור מן החשך424344 דוקא [ע׳ [עיין] בזהר ס״פ תצוה דקפ״ז סע״א [סוף עמוד א]45 ובפ׳ תזריע דמ״ז ע״ב].
And see in the [Midrash] Rabbah, Parshas Toldos, at the end of section 66. “As the darkness, so the light.” And the purpose of this descent is as it is written, “as the advantage of light from darkness,” specifically. [See in the Zohar, at the end of Parshas Tetzaveh, folio 187, end of side a, and in Parshas Tazria, folio 47b.]
The opening words point to the Midrash on the verse of the spider. The Alter Rebbe then explains why there must be such a descent at all: before G-d “the darkness is as the light,” and the purpose of the descent is the special advantage of light that comes out of darkness, as the Zohar teaches that without darkness the light would not be known.


והיינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] בכל לבבך בשני יצריך4647 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין48 כו׳ כי מן ההיפוך דוקא עד״מ שמתחלה נהנה מתענוגי עוה״ז תהיה אח״כ הצעקה יותר גדולה בחילא יתיר49
And this is in the manner of the saying of our Sages, of blessed memory, “‘With all your heart’: with both your inclinations,” and as our Sages, of blessed memory, said, “In the place where baalei teshuvah (those who return) stand,” etc. For it is from the opposite specifically: for example, when at first one took pleasure in the delights of this world, afterwards the outcry will be greater, “with greater strength,”
The Sages read “with all your heart” as “with both your inclinations,” the good and the evil, and they taught that where baalei teshuvah stand, even the completely righteous cannot stand. Both show that serving G-d out of the opposite brings greater strength: one who once enjoyed worldly pleasures cries out to G-d afterwards with greater force.


והוא בחי׳ מאדך50 בלי גבול וז״ש [וזהו שכתוב] נפשי אויתיך בלילה51 בעוה״ז שדומה ללילה52 בחי׳ חושך משם יהיה יתרון אור בבחי׳ אהבה רבה הנ״ל [וגם כמ״ש במ״א שיש שני מיני תענוג לפני המלך. האחד בעשיית המצות.53
and it is the level of “[with all] your might” (me’odecha), without limit. And this is [the meaning of] what is written, “My soul, I have desired You in the night”: in this world, which is likened to night, the level of darkness; from there will come an advantage of light, in the level of the great love mentioned above. [And also, as is explained elsewhere, that there are two kinds of delight before the King. The first is in the doing of the mitzvos.
This greater love is “with all your me’od,” your “very much,” a love without limit. Isaiah’s “My soul, I have desired You in the night” describes it: this world is likened to night, and from its darkness comes the advantage of the light; the bracket that opens here brings a parable of a king’s two kinds of delight.




7והשני כשרואה את בנו בא מרחוק שיש זמן רב אשר לא ראהו וכראות המלך את בנו נתמלא חדוה ותענוג וכך הנמשל בענין התשובה כו׳
The second is when he sees his son coming from afar, whom he has not seen for a long time; and when the king sees his son, he is filled with joy and delight. And so is the analogue, in the matter of teshuvah (return), etc.
The parable continues: the king’s second delight is in seeing his son come home after a long absence, a joy that fills him completely. So it is with teshuvah: the delight in one who returns from afar is of another kind than the delight in the mitzvos.


ע״ש ועד״ז הוא ענין ירידת התענוג עליון למטה בשבה״כ [בשבירת הכלים] שמזה יומשך אח״כ בחינת התענוג השני ע״י התשובה כו׳
See there. And in the same way is the matter of the descent of the supernal delight below in the shattering of the vessels, so that from this the level of the second delight will afterwards be drawn, through teshuvah, etc.
In the same way, the supernal delight descended below through the shattering of the vessels, the primordial breaking through which sparks of holiness fell into the lower worlds. From that descent, through teshuvah, the second kind of delight will be drawn.


וזהו ירידה צורך עליה] ולמעלה ג״כ האופנים ברעש גדול54 מתנשאים55 לעומת השרפים הרי סבת הרעש הזה של האופנים הוא דייקא מצד הסתר האלקות משא״כ השרפים דאימא מקננא בכורסייא5657 כו׳
And this is a descent for the sake of an ascent.] And above as well, “the Ofanim, with a great noise, raise themselves opposite the Seraphim.” Thus the cause of this noise of the Ofanim is specifically the concealment of G-dliness. This is not so with the Seraphim, for “Imma (Binah) nests in the Throne,” etc.,
That is why the fall is “a descent for the sake of an ascent.” The same pattern exists among the angels: the Ofanim rise toward the Seraphim “with a great noise,” and their noise comes from the concealment of G-dliness in their world, while the Seraphim stand in Beriah, where Imma, that is Binah, “nests in the Throne.”


שהוא בחי׳ גילוי אור א״ס המתגלה להיות מושג בעולם הבריאה ושם מעמד השרפים וע״כ הם עומדים בלי רעש ואומרים קדוש שמשיגים איך
which is the level of the revelation of the Infinite Light (Or Ein Sof) that is revealed so as to be grasped in the World of Beriah (Creation), and there is the station of the Seraphim. Therefore they stand without noise and say “Holy,” for they grasp how
In the World of Beriah, called the Throne, the Infinite Light is revealed so that it can be understood, and there the Seraphim stand. Because they comprehend, they stand without noise and say “Holy”: they grasp that G-d is set apart from everything.


שהוא ית׳ קדוש ומובדל כמ״ש אני הוי׳ לא שניתי58 שאין שינוי בעצמותו כלל בין קודם בריאת העולם ובין לאחר בריאת העולם לפי שמקור חיות כל העולמות הוא
He, may He be blessed, is holy and set apart, as it is written, “I, Havayah, have not changed”: there is no change at all in His essence between before the creation of the world and after the creation of the world, because the source of the life-force of all the worlds is
“Holy” means set apart: G-d is not changed at all by creating the worlds, as Malachi says, “I, Havayah, have not changed.” He is the same before and after creation, because the life of all the worlds comes only from a radiance of Him.


רק הארה ממנו בלבד ונק׳ אור א״ס עד״מ אור השמש שאינו פועל שינוי כלל כו׳
only a radiance from Him, no more, and it is called the Infinite Light; by way of analogy, the light of the sun, which brings about no change at all, etc.
The radiance that gives life to the worlds is called the Infinite Light. Like the light of the sun, which shines without altering the sun, it brings no change to G-d’s essence.


ומ״ש בספרים59 כח הפועל בנפעל כו׳ הוא למטה בבחי׳ עשי׳ [עשיה] שנק׳ פעול60 כידוע [וכמ״ש במ״ח ובסידור האריז״ל [האר״י זכרונו לברכה]61 בפי׳ וידע כל פעול
And what is written in the books, “the power of the Maker is in the made,” etc., applies below, in the level of Asiyah (Action), which is called “made” (pa’ul), as is known. [And as is written in Mishnas Chassidim and in the Siddur of the Arizal, in the explanation of “And let everything that has been made know
The principle that “the power of the Maker is in the made,” found in earlier works, holds only in Asiyah, the lowest world, called pa’ul, “made.” The bracket points to Mishnas Chassidim and the Arizal’s Siddur on the Rosh HaShanah prayer “let everything that has been made know that You made it.”


כי אתה פעלתו בתפלת ר״ה [ראש השנה] ועמ״ש בפ׳ יתרו בד״ה בחדש השלישי62 בפי׳ על כל שבח מעשה ידיך].
that You made it,” in the Rosh HaShanah prayer; and see what is written in Parshas Yisro, in the discourse beginning “In the third month,” in the explanation of “for all the praise of the work of Your hands.”]
That prayer speaks of “everything made,” that is, Asiyah, knowing its Maker, for there the power of the Maker is clothed in what is made. The bracket closes with a reference to the discourse “In the third month” in Torah Ohr, Parshas Yisro.


אמנם האופנים וחיות הקדש שהם בעולמות שלמטה מבחי׳ כורסייא שאין שם גילוי אלקות בהשגה כ״כ [כל כך] הם ברעש גדול [ועמ״ש
However, the Ofanim and the holy Chayos, which are in the worlds below the level of the Throne, where there is not so much revelation of G-dliness in comprehension, are in great noise. [And see what is written
The Ofanim and the holy Chayos are angels of the worlds below Beriah, the Throne, where G-dliness is not revealed to comprehension to the same degree. Their service is therefore a “great noise,” the stormy longing of those who do not see.


מזה בשה״ש [בשיר השירים] בד״ה שחורה אני ונאוה]63 ועד״מ הצעקה בחילא יתיר וזהו שהתקינו שתים לפניה6465 דהיינו קודם ק״ש [קריאת שמע] אחד ואהבת להיות בבחי׳ רעש כו׳:
about this in Shir HaShirim, in the discourse beginning “I am black, yet comely.”] And by way of analogy, it is the outcry “with greater strength.” And this is why [the Sages] instituted “two [blessings] before it,” that is, before the Shema, [its] “One” and “And you shall love,” so as to be in the level of noise, etc.
This noise is like the outcry “with greater strength” of the baal teshuvah. That is why the Sages placed two blessings before the Shema, the first of which describes the angels’ great noise, so that we come to “One” and “And you shall love” in the level of noise, with a love that rises out of concealment.




Section 4 · ¶8–9
The hair and the garment: Torah and mitzvos
8ב והנה באתערותא דלתתא בחי׳ רעש נמשך מלמעלה שער ויש שער בשין ימין ויש שער בשמאל שער בימין היינו כמ״ש זה השער לה׳.66
2. Now, through the arousal from below, the level of noise (ra’ash), there is drawn from above שער: there is שער with a right-hand shin (sha’ar), and there is שער with a left-hand [shin] (se’ar). שער with the right [shin] is as it is written, “This is the gate (sha’ar) of Havayah.”
The second chapter begins. The letters of ra’ash, “noise,” rearranged spell שער, which read with the dot on the right (shin) is sha’ar, “gate,” and with the dot on the left (sin) is se’ar, “hair.” When service rises from below with noise, a “gate” on the right and a “hair” on the left are drawn from above; the gate is that of the verse “This is the gate of Havayah.”


ובשמאל הוא כמ״ש ושער רישי׳ [רישיה] כעמר נקא67 פי׳ עד״מ השערות שגידול׳ [שגידולם] הוא מן המוח אבל הוא הארה חיצוניות ממנו עד שבהחתך השערה ממנו אינו מרגיש במוח
And on the left it is as it is written, “And the hair (se’ar) of His head [was] like pure wool.” The meaning: by way of analogy, the hairs, whose growth is from the brain, yet they are an external radiance from it, so much so that when a hair is cut from it, it is not felt in the brain.
The “hair” on the left is that of Daniel’s vision, “the hair of His head like pure wool.” A hair grows from the brain yet carries only an external glimmer of its life, so that cutting it is not felt at all.


וכך למעלה התורה נקראת בשם בחי׳ שערות כמ״ש קווצותיו תלתלים68 תילי תילים של הלכות69 כי אורייתא מחכמה נפקת והמשכה זו מענג העליון מקור כל התענוגים נק׳ שערה
So too above, the Torah is called by the name of the level of “hairs,” as it is written, “His locks are curled (taltalim)”: “mounds upon mounds (tilei tilim) of halachos.” For “the Torah comes forth from Chochmah (wisdom),” and this drawing-down from the supernal delight, the source of all delights, is called a “hair.”
The Torah is called “hair”: the curled locks of the verse are read as heaps upon heaps of halachos. The Torah comes forth from Chochmah, and what it draws from the supernal delight is called a “hair,” a real but contracted outflow.


כי מקור התענוג הוא בחי׳ עצמותו ית׳ ואינו עד״מ התענוג שלמטה באדם שמתענג מאיזה דבר שמקבל ממנו התענוג ואפילו תענוג הנשמות בעוה״ב [בעולם הבא] הרי הם נהנין ומקבלים הענג מזיו השכינה70 כו׳
For the source of delight is the level of His essence, may He be blessed. It is not like the delight below in a person, who delights in some thing from which he receives the delight; and even the delight of the souls in the World to Come: they enjoy and receive the delight from the radiance of the Shechinah (Divine Presence), etc.
The source of delight is G-d’s own essence. A person’s delight always comes from something outside him, and even the souls in the World to Come receive their delight from something, the radiance of the Shechinah.


משא״כ בו ית׳ שאין לך דבר שחוץ ממנו והוא המדע71 כו׳ ובחי׳ התענוג שבו היינו בחי׳ עצמיות התענוג שהוא עצמו בחי׳ תענוג וזהו שנק׳ מקור התענוגים כי הוא מקור לכל בחי׳ התענוגי׳ [התענוגים] שלמטה.72
This is not so with Him, may He be blessed, for there is nothing outside Him, and “He is the Knowledge,” etc. And the delight that is in Him is the level of the very essence of delight, which is itself the level of delight. And this is why He is called the source of delights, for He is the source of all the levels of delight below.
G-d’s delight is not received from anything, for nothing exists outside Him; as the Rambam explains, He is the Knower, the Known and the Knowledge itself, all one. His delight is delight in its very essence, and so He is called the source of delights, from which every lower delight comes.




9ואמנם גילוי והמשכת התענוג משם הוא ע״י צמצום שמתצמצמ׳ [שמתצמצמת] התענוג להיו׳ [להיות] מאיר בחכמת התור׳ [התורה] וזהו שנקרא בחי׳ שערות עד״מ בחי׳ צמצום חיות המוחין בשערה כו׳.
However, the revelation and drawing-down of the delight from there is through tzimtzum (contraction): the delight contracts itself so as to shine in the wisdom of the Torah. And this is what is called the level of “hairs,” by way of analogy, the level of the contraction of the life-force of the brain in a hair, etc.
The delight is revealed only through contraction, so that it can shine in the wisdom of the Torah. That is why it is called “hair”: just as only a contracted trace of the brain’s life passes into a hair, so only a contracted trace of the delight is in the Torah’s wisdom.


וזהו ג״כ ענין תענוג הנשמות בג״ע [בגן עדן] שהוא ג״כ מהשגת התורה כו׳ כנודע שבג״ע [שבגן עדן] התחתון הוא הלימוד פנימית של התורה הנגלית לנו וג״ע [וגן עדן] העליון רזא דרזין כו׳ וכ״ז [וכל זה] הוא בחי׳ שער רישי׳ [רישיה] כו׳ וכנודע
And this is also the matter of the delight of the souls in Gan Eden, which is also from comprehending the Torah, etc., as is known: in the lower Gan Eden there is the study of the inner [meaning] of the Torah that is revealed to us, and in the upper Gan Eden, “the secret of secrets,” etc. And all this is the level of “the hair of His head,” etc., as is known.
The delight of the souls in Gan Eden also comes from the Torah: in the lower Gan Eden they grasp the inner meaning of the Torah they studied, and in the upper Gan Eden its deepest secrets. All of this is still “the hair of His head,” delight that has passed through contraction.


אמנם המצות שהם יותר נעלות דהיינו שנמשכים מעצמיות התענוג שלמעלה מגילוי התענוג המתצמצם ע״י שערות ונמשך בחכמה וכמ״ש מרב כל73 פי׳ למעלה מתענוג האלקי
However, the mitzvos are more exalted: that is, they are drawn from the very essence of delight, which is above the revelation of delight that contracts itself through “hairs” and is drawn into Chochmah (wisdom). And as it is written, “more than the abundance of all”: that is, above the G-dly delight
The mitzvos come from a higher place, the essence of delight itself, which never contracts into wisdom. The Alter Rebbe reads merov kol, “from the abundance of all,” as “more than all”: the joy of a mitzvah is above even the G-dly delight of Gan Eden.


שהוא ג״ע [גן עדן] העליון שהוא בחי׳ צמצום ביו״ד נברא העוה״ב [העולם הבא]74 כו׳ (ועמ״ש מזה בד״ה מנורת זהב75 כולה76 ובד״ה ואתה תצוה77 את בני ישראל)78
which is the upper Gan Eden, which is the level of tzimtzum: “with the yud the World to Come was created,” etc. (And see what is written about this in the discourse beginning “A menorah all of gold,” and in the discourse beginning “And you shall command the children of Israel.”)
That delight of Gan Eden is a contraction, for the Sages say the World to Come was created with the yud, the smallest letter, a single point. The parenthesis sends the reader to two other discourses for more on this.


ועליהם הוא שנאמר לבושי׳ [לבושין / לבושים] כתלג חיור79 וכנודע שהמצות נקראים לבושים פי׳ עד״מ הלבוש שמעלים ומסתיר את האדם המלובש בו כך שורש המצות הוא מבחי׳ מקור התענוגים שהוא בבחי׳ העלם ואינו מתגלה בבחי׳ חכמה והשגה כו׳
And it is of them that it is said, “His garments [were] white as snow,” as it is known that the mitzvos are called “garments.” The meaning: by way of analogy, a garment, which hides and conceals the person clothed in it; so too the root of the mitzvos is from the level of the source of delights, which is in a state of concealment and is not revealed in the level of Chochmah and comprehension, etc.
Of the mitzvos it is said “His garment was white as snow,” for the mitzvos are called garments. A garment hides the one who wears it, and so the root of the mitzvos, the source of delights, stays hidden and is not revealed as wisdom.


אבל הוא נמשך ע״י מצות מעשיות כי תרי״ג מצות דאורייתא עם שבע מצות דרבנן עולה תר״ך והם תר״ך עמודי אור8081 עד״מ העמוד שמחבר כו׳
But it is drawn down through the practical mitzvos. For the 613 mitzvos of the Torah, with the seven rabbinic mitzvos, add up to 620, and they are the 620 pillars of light; by way of analogy, a pillar, which connects, etc.
Yet this hidden source is drawn down precisely through mitzvos done in deed. The 613 Torah mitzvos and the seven rabbinic ones make 620, the “620 pillars of light,” and a pillar joins what is above to what is below.


והיינו משום דנעוץ סופן בתחלתן8283 וע״י קיום המעשה יכולים להמשיך ממקור התענוגים שהוא מה שאינו מתגלה בחכמה.
And this is because “their end is wedged in their beginning,” and through the fulfillment of the deed one can draw down from the source of delights, which is what is not revealed in Chochmah.
This works because “their end is wedged in their beginning”: the lowest level is bound to the highest. So physical action reaches the source of delights, which no wisdom reveals.




Section 5 · ¶10–11
Offerings and charity
10וזהו ענין הקרבנות שהקרבת בהמה גשמיות מכפר על חטא האדם84 דכתיב אדם ובהמה תושיע85 ה׳ וכתיב והם הביאו את קרבנם86 לפני ה׳.
And this is the matter of the offerings: the offering of a physical animal atones for a person’s sin, as it is written, “Man and beast You save, Havayah,” and it is written, “and they brought their offering before Havayah.”
The same principle explains the offerings: a physical animal atones for the sin of a person. “Man and beast You save, Havayah” links the person’s salvation to the animal, and the offering is brought “before Havayah.”


כי חלק87 ה׳ עמו וכשפוגם וחוטא הוא פוגם בשם הוי׳ עצמו כי הוי׳ היינו שמהוה וע״י החטא הוא ממשיך חיות המהווה למקום שאינו ראוי והכפרה על זה הוא מבחי׳ לפני הוי׳
For “Havayah’s portion is His people”; and when one blemishes and sins, he blemishes the Name Havayah itself. For Havayah means that He brings into being, and through the sin one draws the life-force that brings into being to a place that is not fit. And the atonement for this is from the level of “before Havayah,”
Israel are “Havayah’s portion,” so a sin damages the Name Havayah itself, the Name that means “bringing into being.” Sin takes the life-force that brings creation into being and draws it where it does not belong, and its atonement comes from a level higher than the Name, “before Havayah.”


שהם י״ג מדות הרחמים נושא עון88 כו׳ וא״א להמשיך ולעו רר מבחי׳ זו זולת ע״י הקרבת בהמה גשמיות דוקא משום דנעוץ סופן89 כו׳
which are the Thirteen Attributes of Mercy, “bearing iniquity,” etc. And it is impossible to draw down and arouse from this level except through the offering of a physical animal specifically, because “their end is wedged,” etc.,
“Before Havayah” is the Thirteen Attributes of Mercy, which include “bearing iniquity.” This level can be aroused only through the offering of a physical animal, because the end is wedged in the beginning.


כידוע הכלל דכל הגבוה יותר בירידתו למטה הוא נשפל יותר וכמו כן הבהמה שהיא למטה נמוכה במדרגה מן האדם
as the rule is known: whatever is higher falls lower in its descent below. So too the animal, which is below, lower in level than man,
A known rule: the higher something’s origin, the lower it falls when it descends. The animal, lower than man, shows this.


שהוא בחי׳ מדבר הוא הוראה על עוצם רוממות שרשה למעלה רק שנפלה למטה ע״י שבה״כ [שבירת הכלים] והיינו כי הבהמה היא למטה מן הדעת
who is the level of the speaking being: this indicates the great loftiness of its root above, only that it fell below through the shattering of the vessels. That is, the animal is below Daas (knowledge),
Man is the “speaking being,” the highest of the creations, and the animal is below him; its very lowness shows how high its root is, and it fell so low through the shattering of the vessels. That is, the animal is below Daas, the knowing mind.


אבל שרשה הוא מלמעלה מן הדעת ועמ״ש מזה ע״פ וידבר משה אל ראשי המטות9091 כו׳.
but its root is from above Daas. And see what is written about this on the verse “And Moshe spoke to the heads of the tribes,” etc.
Yet its root is above Daas, so offering it on the altar reaches higher than man’s own understanding. The text refers to the discourse on “And Moshe spoke to the heads of the tribes” for more on this.




11ואמנם ע״י הקרבתה ע״ג [על גבי] המזבח הוא מעורר וממשיך מבחי׳ שלפני92 הוי׳ כו׳.
However, through its being offered upon the altar, one arouses and draws down from the level that is “before Havayah,” etc.
Offering the animal on the altar arouses and draws down the level that is “before Havayah,” the source of atonement that is above the Name itself.


וכמו כן במצות הצדקה כתיב והיה מעשה הצדקה שלום93 וענין השלום ידוע מענין עושה שלום במרומיו94 בין שר של מים95 ובין שר של אש כו׳
So too regarding the mitzvah of charity (tzedakah) it is written, “And the work of charity shall be peace.” And the matter of peace is known from the matter of “He makes peace in His heights”: between the prince of water and the prince of fire, etc.,
The mitzvah of charity works the same way: Isaiah says, “the work of charity shall be peace.” Peace is known from “He makes peace in His heights,” where the Sages speak of the prince of water and the prince of fire, opposites that dwell together.


דהיינו ע״י גילוי ההארה שלמעלה מההשתלשלות וכמו כן כל משפיע ומקבל הם ב׳ הפכים וע״י הצדקה עושה שלום וזהו בפמליא של96 מעלה ובפמליא של מטה כו׳
that is, through the revelation of the radiance that is above the chain of descending worlds (hishtalshelus). So too, every giver and receiver are two opposites, and through charity one makes peace. And this is “in the household above and in the household below,” etc.
Such peace comes from a revelation above the chain of worlds, where opposites can be joined. A giver and a receiver are also opposites, and charity unites them; this is the peace “in the household above and in the household below.”


והפי׳ של לבושי׳ [לבושין / לבושים] כתלג חיור97 היינו עד״מ השלג שהוא מחלקי׳ [מחלקים] מקובצי׳ [מקובצים] ונקפים מעט מעט עד שנעשה רב כו׳ כך בצדקה כתיב וילבש צדקה98 כו׳
And the meaning of “His garments white as snow” is, by way of analogy, snow, which is made of particles gathered together and congealed little by little until it becomes a great [mass], etc. So too regarding charity it is written, “And He put on charity,” etc.:
Now the “garments white as snow” are explained. Snow is made of tiny particles gathered little by little until they become a great mass, and in the same way charity is called a garment, “He put on charity.”


כל פרוטה ופרוטה מצטרפת99 לחשבון גדול100 וכן הוא בכל המצות מעשיות שמכמה ביחד נעשה לבוש א׳ והוא עד״מ הלבוש שהוא מכמה חתיכות בגד:
“every single perutah (coin) adds up to a great sum.” And so it is with all the practical mitzvos: from many together one garment is made; and it is, by way of analogy, like a garment that is made of many pieces of cloth.
The Sages say that, like the threads of a garment, every small coin of charity joins into a great sum. So all the practical mitzvos, many separate deeds, together make one garment, as a garment is sewn from many pieces of cloth.




Section 6 · ¶12–15
Tzitzis: garment and hair
12ג והנה מצות ציצית101 היא שקולה כנגד כל המצות וכנודע ג״כ דציצית בגימ׳ [בגימטריא] ת״ר [תנו רבנן]102103 ועם ח׳ חוטין וה׳ קשרים תרי״ג
3. Now, the mitzvah of tzitzis is equal to all the mitzvos; and as is also known, tzitzis has the numerical value of 600, and with the eight threads and five knots, 613.
The third chapter turns to tzitzis. The Sages say this mitzvah is equal to all the others, and the numbers show it: the word tzitzis has the value 600, and with its eight threads and five knots it makes 613, the number of all the mitzvos.


והענין כי בציצית יש מב׳ בחי׳ הנ״ל לבושי׳ [לבושין / לבושים] ושער רישי׳ [רישיה] כי הטלית עצמו פריסא דמלכא הוא בחי׳ לבושיה ובפ״ק [ובפרק קמא] דר״ה [דראש השנה] (די״ז ע״ב)
The explanation is that in tzitzis there is [something] of both levels mentioned above, “His garments” and “the hair of His head.” For the tallis itself, “the King’s mantle,” is the level of “His garments.” And in the first chapter of Rosh HaShanah (folio 17b):
Tzitzis holds both levels: the “garments,” which are the mitzvos, and “the hair of His head,” which is the Torah. The tallis itself, called “the King’s mantle,” is the garment.


מלמד שנתעטף104 הקב״ה כשליח צבור כ׳ [כתב] מהרש״א [מהרש״א] בח״א [בחלק א׳]105 וז״ל [וזה לשונו] ובספר ישן מחכמת המקובלים מצאתי וז״ל [וזה לשונו] נתעטף הקב״ה באות׳
“This teaches that the Holy One, blessed be He, wrapped Himself like a shliach tzibbur (prayer leader).” The Maharsha wrote in the Chiddushei Aggados, and these are his words: “And in an old book of the wisdom of the Kabbalists I found, and these are its words: ‘The Holy One, blessed be He, wrapped Himself in that
The Talmud in Rosh HaShanah says that when G-d taught Moshe the Thirteen Attributes, He wrapped Himself like a prayer leader. The Maharsha, in his commentary on the Talmud’s aggados, quotes an old Kabbalistic book about this.


טלית לבנה שנתעטף בברייתו של עולם שעליו נאמר עוטה אור כשלמה106 שמבהיק מסוף העולם ועד סופו כו׳ עכ״ל [עד כאן לשונו] ועמ״ש בת״א [בתורה אור] בביאור ע״פ יביאו לבוש107 מלכות.108
white tallis in which He wrapped Himself at the creation of the world, of which it is said, “He wraps Himself in light as in a garment,” which shines from one end of the world to the other,’ etc.” End of his words. And see what is written in Torah Ohr, in the explanation of the verse “Let them bring royal apparel.”
The book says that the tallis in which G-d wrapped Himself was the white garment of creation, the light of which Psalms says, “He wraps Himself in light as in a garment,” shining from one end of the world to the other. So the tallis is the King’s garment of light.




13ועמ״ש מענין לבושיה כתלג בביאור ע״פ כי ביום הזה יכפר109110 והציצית הם בחי׳ שערות כי ל״ב חוטין הם ל״ב נתיבות החכמה פי׳
And see what is written on the matter of “His garment as snow” in the explanation of the verse “For on this day He shall atone.” And the tzitzis are the level of “hairs,” for the thirty-two threads are the thirty-two paths of Chochmah (wisdom). The meaning:
The opening words point to the explanation of “His garment as snow” in the discourse on “For on this day He shall atone.” The tzitzis threads, which hang down like hair, are the level of “hairs”: there are thirty-two of them, eight on each of the four corners, corresponding to the thirty-two paths of wisdom.


עד״מ הנתיב שבהם עוברים ממקום למקום כך למעלה יש בחי׳ נתיבות שבהם נמשכו שפע התענוג בחכמה והוא בחי׳ שערות עליונות וכנ״ל בענין שער רישי׳ [רישיה] כו׳
by way of analogy, a path, on which one passes from place to place; so too above, there are levels of paths, through which the flow of delight is drawn into Chochmah. And this is the level of the supernal “hairs,” as mentioned above regarding “the hair of His head,” etc.
A path is the way one travels from place to place. So the thirty-two paths above are the channels through which the flow of delight passes into Chochmah, and they are the supernal “hairs.”


וזהו שנאמר בציצית למען תזכרו ועשיתם111 פי׳ שתהיו בחי׳ דכר שהוא בחי׳ משפיע כי בלא זה הרי כנ״י [כנסת ישראל] בחי׳ מקבל ואל אישך תשוקתך112
And this is what is said regarding tzitzis, “So that you shall remember (tizkeru) and do”: that is, that you shall be the level of a male (dechar), which is the level of a giver. For without this, the Community of Israel is the level of a receiver: “and your desire shall be to your husband.”
The verse of tzitzis says “so that you shall remember (tizkeru),” a word related to zachar, “male.” The Alter Rebbe reads it: tzitzis make you a “male,” a giver, though without them the Community of Israel is a receiver, like the wife in “your desire shall be to your husband.”


אבל עי״ז תהיו בחינת דכר משפיע דהיינו שימשיכו אור א״ס ב״ה בתורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] על פסוק תורה צוה לנו משה מורשה113 כו׳ אל תקרי מורשה אלא מאורסה114 שהתורה נק׳ כלה115116117 והעוסק בתורה נק׳ בעל תורה
But through this you shall be the level of a male who gives: that is, that they will draw the Infinite Light (Or Ein Sof), blessed be He, into the Torah, as our Sages, of blessed memory, said on the verse “Moshe commanded us the Torah, an inheritance (morashah),” etc.: “Do not read morashah (inheritance) but me’orasah (betrothed),” for the Torah is called a bride, and one who occupies himself with Torah is called a ba’al (husband, master) of Torah,
Through tzitzis a Jew becomes a giver: he draws the Infinite Light into the Torah. The Sages read morashah, “inheritance,” as me’orasah, “betrothed”: the Torah is a bride, and the one who learns it is her husband, a ba’al Torah.


כמאמר הזהר מארי דאורייתא118119 והיינוע״ד [והיינו על דרך] מ״ש במעיין החכמה120 דוד המלך ע״ה [עליו השלום] היה מחבר תורה שלמעלה עם קוב״ה [קודשא בריך הוא]121 שהיה ממשיך השראת אור א״ס בחכמה וזהו פי׳ עוסק בתורה לשמה122123 לשמה ממש לשם התורה עצמה.
as the Zohar says, “masters of the Torah” (marei de’oraisa). And this is along the lines of what is written in Ma’ayan HaChochmah: King David, peace be upon him, would join the Torah above with the Holy One, blessed be He, for he would draw the indwelling of the Infinite Light into Chochmah. And this is the meaning of “one who occupies himself with Torah for its own sake (lishmah)”: lishmah literally, for the sake of the Torah itself.
The Zohar calls those who learn Torah “masters of the Torah.” King David would join the Torah with the Holy One, blessed be He, drawing the Infinite Light into Chochmah, and this is the meaning of learning Torah lishmah: for the sake of the Torah itself, to unite it with G-d.




14והיינו ע״ד הנ״ל בענין רעש ושער שמבחי׳ רעש נעשה שער ויש שער בימין זה השער להוי׳124 לכניסה ויציאה שהמלך בעצמו יוצא ומתגלה ושער בשמאל שער רישי׳ [רישיה] כעמר125 כו׳
And this is along the lines of what was mentioned above regarding ra’ash (noise) and שער: that from the level of ra’ash, שער is made. There is שער on the right, “This is the gate (sha’ar) of Havayah,” for entering and going out, that the King Himself goes out and is revealed; and שער on the left, “the hair (se’ar) of His head like wool,” etc.
The two kinds of שער return: from the noise of service below come the gate on the right and the hair on the left. Through the gate, “This is the gate of Havayah,” the King Himself goes out and is revealed, while the hair is the contracted flow of “the hair of His head.”


והוא מ״ש שמאלו תחת לראשי126 וימינו תחבקני [ועמ״ש בפ׳ מקץ גבי ענין מזוזה מימין ונר חנוכה משמאל127 שמזוזה היא בחי׳ המצות והיא בימין
And this is what is written, “His left hand is under my head, and his right hand embraces me.” [And see what is written in Parshas Mikeitz concerning the matter of “the mezuzah on the right and the Chanukah lamp on the left”: that the mezuzah is the level of the mitzvos, and it is on the right,
The verse “His left hand is under my head, and his right hand embraces me” describes the same two sides. The bracket that opens here recalls the explanation in Parshas Mikeitz of the Sages’ rule that the mezuzah is on the right of the doorway and the Chanukah lamp on the left: the mezuzah is the mitzvos, on the right.


וזהו כענין שער בימין ונר חנוכה היא המשכת התורה והיא משמאל וזהו כענין ושער רישיה שהוא שער בשמאל וע׳ מ״ש בביאור ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] בשעה שהקדימו ישראל נעשה לנשמע128 כו׳].
and this is like the matter of שער on the right; and the Chanukah lamp is the drawing-down of the Torah, and it is on the left, and this is like the matter of “and the hair of His head,” which is שער on the left. And see what is written in the explanation on the saying of our Sages, of blessed memory, “When Israel put ‘we will do’ before ‘we will hear,’” etc.]
The mezuzah on the right is the gate (sha’ar), and the Chanukah lamp, which draws down the light of the Torah, is on the left, the hair (se’ar). The bracket closes with a reference to the explanation of the Sages’ saying about Israel’s putting “we will do” before “we will hear.”




15ובתחלה אמר ולא תתורו כו׳ אשר אתם זונים129 כו׳ כי כל דבר שמשתוקק אליו הוא נק׳ בחי׳ נוק׳ [נוקבא] ומקבל ואז נק׳ בחי׳ זונה דהיינו שיחפוץ בתענוגים גשמיים
And at first it says, “And you shall not stray,” etc., “after which you go astray (zonim),” etc. For [with] anything that one longs for, he is called the level of Nukva (the feminine) and a receiver; and then he is called the level of a zonah (harlot), that is, that he desires physical pleasures,
Before “remember,” the verse warns: “do not stray after your heart and after your eyes, after which you go astray (zonim).” Whatever a person craves makes him a receiver toward it, Nukva, and when the craving is for physical pleasures he is called a zonah, one who goes astray after them.


ואזי לא יוכל לקבל מתענוג העליון ומכ״ש [ומכל שכן] שלא יוכל להיות בחי׳ דכר [ועמ״ש מזה בד״ה והיה לכם לציצית]130 משא״כ כאשר ולא תתורו וכו׳ אזי תזכרו ועשיתם131 כו׳ וד״ל [ודי למבין].
and then he cannot receive from the supernal delight, and all the more so he cannot be the level of a male. [And see what is written about this in the discourse beginning “And it shall be for you as tzitzis.”] This is not so when “you shall not stray,” etc.: then “you shall remember and do,” etc. And this suffices for one who understands.
Such a person cannot receive the supernal delight, still less become a giver. But when he does not stray after his heart and eyes, he can “remember and do,” becoming a giver who draws the Infinite Light into the Torah, as explained above.




Section 7 · ¶16–18
The two “I”s: Gan Eden and the Resurrection
16ועתה יובן ענין אני הוי׳ אלקיכם אני אותיות אי״ן והוא ע״ד מ״ש היש בה עץ132 אם אין [וע׳ בזהר שלח דקנ״ח ב׳133 ובפי׳ הרמ״ז [הרב משה זכות] שם] פי׳ עץ הוא מלשון עצה והוא134 בבחי׳ חכמה שנק׳ עצה ותושיה135
Now the matter of “I am Havayah your G-d” will be understood. Ani (אני, “I”) has the letters of ayin (אין, “nothing”), and this is along the lines of what is written, “Is there a tree (etz) in it or not (ayin)?” [And see in the Zohar, Sh’lach, folio 158b, and in the commentary of the Ramaz there.] The meaning: etz (“tree”) is from the term etzah (“counsel”), and it is in the level of Chochmah (wisdom), which is called “counsel and sound wisdom,”
Now the opening verse is explained. The word ani, “I,” has the same letters as ayin, “nothing,” as in Moshe’s question to the spies, “Is there a tree (etz) in it or not (ayin)?”; etz is read as etzah, counsel, which is Chochmah, called “counsel and sound wisdom.”


כי העצה הוא התחכמות והשגות דבר מה ופי׳ אם אין היינו בחי׳ האין שמשם תמצא בחי׳136 החכמה והוא בחי׳ סתימו דכל סתימין ואינו בגדר תפיסא והשגה
for counsel is wise deliberation and the comprehension of some matter. And the meaning of “or not (im ayin)” is the level of ayin (“nothing”), from which the level of Chochmah is found; and it is the level of “the most hidden of all hidden things,” and it is not within the bounds of grasp and comprehension.
Counsel is applying wisdom to understand something. Ayin, “nothing,” is the hidden source from which Chochmah comes, as Job asks, “wisdom, from where (me’ayin) shall it be found?”; it is called “the most hidden of all hidden things,” beyond any grasp.


ואמנם הוי׳ הוא בחי׳ השתלשלות יו״ד צמצום ה״א התפשטות כו׳ והיינו ע״י בחינת צמצוצים כנודע ואעפ״כ [ואף על פי כן] אמר אני הוי׳ שבחי׳ אני הוא ממש בחי׳ הוי׳
However, Havayah is the level of the chain of descending worlds (hishtalshelus): the yud is contraction, the hei is expansion, etc.; that is, through the level of contractions, as is known. Nevertheless it says, “I am Havayah”: that the level of Ani is truly the level of Havayah,
Havayah, by contrast, is the Name of the chain of descent: its yud stands for contraction and its hei for expansion, a process of contractions. Yet the verse says “I (Ani) am Havayah,” identifying the hidden ayin with the descending Name.


כי הצמצום וההסתר אינו אלא בערכינו שוכני מטה אבל אצלו ית׳ כולא חד ממש בלא פרודא וזהו אשר הוצאתיך מארץ מצרים
for the contraction and the concealment are only relative to us, who dwell below; but with Him, may He be blessed, all is truly one, without separation. And this is “who brought you out of the land of Egypt,”
The contraction and concealment are real only from our point of view below; for G-d all is one. That is why the verse adds “who brought you out of the land of Egypt.”


כי העוה״ז בכלל נק׳ מצרים ע״ש [על שם] המצרים וגבולים שהוא מוגבל מן הארץ לרקיע ת״ק שנה וע״י היציאה ממצרים וגבולין הללו דהיינו כנ״ל בענין הרעש בחילא יתיר כו׳
for this world in general is called Mitzrayim (Egypt) on account of the straits (meitzarim) and limits, for it is bounded: from the earth to the firmament is [a journey of] five hundred years. And through the going out from these straits and limits, that is, as mentioned above regarding the noise “with greater strength,” etc.,
Mitzrayim, Egypt, is from meitzarim, “straits”: this world is bounded, and the Sages measure five hundred years’ journey from the earth to the firmament. Going out of these limits is the noise “with greater strength” of service from below, described above.


נמשך להיות לכם לאלקים137 אלקים הוא בחי׳ צמצום והוא המשכת התענוג בג״ע [בגן עדן] בבחי׳ שערות יושבין ונהנין כו׳ וזהו ענין כי אלקים קדושים הוא138139 ובירושלמי רפ״ט דברכות דרכו בקדושה דברו בקדושה כו׳
there is drawn down “to be your G-d (Elokim).” Elokim is the level of tzimtzum (contraction), and it is the drawing-down of delight in Gan Eden in the level of “hairs”: “[they] sit and enjoy,” etc. And this is the matter of “For He is a holy G-d (Elokim kedoshim),” and in the Jerusalem Talmud, at the beginning of the ninth chapter of Berachos: “His way is in holiness, His speech is in holiness,” etc.:
From this going out is drawn “to be your G-d (Elokim).” Elokim is the Name of contraction and stands for the delight of Gan Eden that comes through “hairs,” where the righteous “sit and enjoy”; so Joshua calls Him “Elokim kedoshim,” holy in the plural, and the Jerusalem Talmud lists the holinesses of His way and His speech.


היינו המשכות בחי׳ קדוש ממש רק שנמשך ע״י בחי׳ שערות וצמצוצים כי קדוש בוא״ו זהו בחי׳ המשכת קדש על שערה בחי׳ ו׳
that is, drawings-forth of the level of “holy” itself, only that it is drawn through the level of “hairs” and contractions. For kadosh (“holy”) with a vav is the level of the drawing of kodesh (“holiness”) onto a hair, the level of the vav,
These are drawings-forth of holiness itself, but through hairs and contractions. Kadosh spelled with a vav shows this: the vav, a drawn-out line, is like a hair through which holiness (kodesh) flows.


כמו קדוש יהיה גדל פרע140 שער ראשו משא״כ קדש העליון עצמו זהו למעלה מבחי׳ שערות והמשכות ולכן נק׳ בחי׳ זו להיות לכם לאלקים.
as in “He shall be holy; he shall let the locks of the hair of his head grow.” This is not so with the supernal kodesh itself: it is above the level of “hairs” and drawings-forth. And therefore this level is called “to be your G-d (Elokim).”
So the nazir, whose hair grows long, is called kadosh. The supernal kodesh itself is above hair and drawing-forth, and the drawn-down level is “to be your G-d (Elokim).”


וזהו ענין אלקים חיים141 עיין מ״ש בסידור בד״ה אדני שפתי תפתח142 ועיין במא״א [במאורי אור] אות א׳ סעיף פ״ג [פרק ג׳].
And this is the matter of “the living G-d (Elokim chayim)”: see what is written in the Siddur, in the discourse beginning “Ado-nai, open my lips,” and see in Me’orei Or, letter alef, section 83.
The phrase “the living G-d (Elokim chayim)” belongs to this level. The text refers to the discourse in the Siddur on “Ado-nai, open my lips” and to the Kabbalistic lexicon Me’orei Or.


גם ע״ד מ״ש עין לא ראתה אלקים זולתך143144145 יעשה למחכה לו (וע׳ זח״א [זהר חלק א] ד״ו סע״א [סוף עמוד א]146 וח״ג [וחלק ג׳] פנחס דרס״ז ב׳)147
Also along the lines of what is written, “No eye has seen, Elokim, except You, what He will do for one who waits for Him” (and see the Zohar, Part I, folio 6, end of side a, and Part III, Pinchas, folio 267b);
Isaiah’s “No eye has seen, Elokim, except You, what He will do for one who waits for Him” also speaks of this level, a reward known to Elokim alone. The Zohar passages cited in the parentheses discuss the verse.


והגם שבגמרא פירשו זה על זמן התחייה מ״מ יש לפרשו ג״כ על ג״ע [גן עדן] עיין בפ׳ תרומה קמ״ב ב׳ ועמ״ש בד״ה148
and although in the Gemara they explained this as referring to the time of the Resurrection, nevertheless it can also be explained as referring to Gan Eden; see in Parshas Terumah, [folio] 142b. And see what is written in the discourse beginning
The Talmud applies the verse to the World to Come, which the Alter Rebbe takes here as the time of the Resurrection; it can also be read of Gan Eden, and the text refers to Parshas Terumah for this. The reference to another discourse continues in the next part.


כי כאשר השמים החדשים149 דלקמן150 ואח״כ אני הוי׳ אלקיכם פעם ב׳ היינו על גודל השכר לזמן התחי׳ שהוא בחי׳ גילוי עצמות התענוג שאינו בגדר צמצום והתחלקות151 בחי׳ קדש העליון ממש
“For as the new heavens,” below. And afterwards, “I am Havayah your G-d” the second time refers to the greatness of the reward at the time of the Resurrection, which is the level of the revelation of the essence of delight, which is not within the bounds of contraction and division: the level of the supernal kodesh itself.
That discourse, “For as the new heavens,” comes at the end of Likkutei Torah on Shir HaShirim. The second “I am Havayah your G-d” speaks of the great reward of the Resurrection: the essence of delight revealed without contraction or division, the supernal kodesh itself.


והוא כמ״ש לבושי׳ [לבושין / לבושים] כתלג חיור152 שהוא בחי׳ תענוג שלמעלה מהתענוג המתגלה בבחי׳ פנימי׳ [פנימיות / פנימית] הנקרא שער רישי׳ [רישיה] והוא המתגלה לעתיד לבא והוא מתן שכרן של מצות כנ״ל.153154155
And it is as it is written, “His garments white as snow,” which is the level of a delight that is above the delight revealed in the level of the inner dimension (pnimiyus), which is called “the hair of His head.” And it is this that will be revealed in the Time to Come, and it is the giving of the reward of the mitzvos, as mentioned above.
This is the “garment white as snow,” the delight above the delight of the “hair.” It will be revealed in the Time to Come as the reward of the mitzvos, and this answers the opening question about the doubled “I am Havayah.”




17וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] צדיקים יושבין ועטרותיהם בראשיהם ענין העטרה הוא בחי׳ מקיף שלמעלה מן המוח שבראש ומכש״כ [ומכל שכן] מן השערות ועמ״ש במ״א ע״פ בעטרה שעטרה לו אמו156 וז״ש [וזהו שכתוב] אני הוי׳ נאמן לשלם שכר
And this is what our Sages, of blessed memory, said: “The righteous sit with their crowns on their heads.” The crown is the level of an encompassing [light] (makif), which is above the brain in the head, and all the more so above the hairs. And see what is written elsewhere on the verse “With the crown with which his mother crowned him.” And this is [the meaning of] “I am Havayah, faithful to pay reward,”
The Sages say that “the righteous sit with their crowns on their heads.” A crown rests above the head, so it stands for a makif, an encompassing light above the brain and even more above the hairs, and this is the reward of which it is said, “I am Havayah, faithful to pay reward.”


כי תשלום שכר זה שהוא בחי׳ עצמיות התענוג הוא כעת למעלה מן ההשגה אלא רק בבחי׳ אמונה
for the payment of this reward, which is the level of the essence of delight, is at present above comprehension, and is only in the level of faith.
The word “faithful” (ne’eman) is tied to faith (emunah): this reward, the essence of delight, is now above all comprehension, and can be held at present only by faith.


והנה לכך נאמר ב׳ פעמים אני שהם כנגד ב׳ בחי׳ הנ״ל לבושי׳ [לבושין / לבושים] ושער רישי׳ [רישיה] כו׳ במצות ציצית דייקא כי בציצית יש ב׳ הבחי׳ כנ״ל.157
Now, this is why “I” is said twice, corresponding to the two levels mentioned above, “His garments” and “the hair of His head,” etc., in the mitzvah of tzitzis specifically, for in tzitzis there are both levels, as mentioned above.
This answers the first question: “I” is said twice for the two levels, the “garments” and “the hair of His head,” and it is said in the section of tzitzis because tzitzis contains both.




18וזהו הטעם שקבלת תענוג זה הוא דוקא ע״י תחיית המתים158 שהגוף דוקא יקום ויתענג כא׳ [כאחד] עם הנפש לפי שהתענוג זה
And this is the reason that receiving this delight is specifically through the Resurrection of the Dead, when the body specifically will rise and delight together with the soul: because this delight,
This also explains why this delight comes at the Resurrection, when the body rises and shares the delight with the soul, and not in Gan Eden, where the soul is without a body.


שהוא מבחי׳ עצמיות התענוג שלמעלה מצמצום והתחלקות הוא נמשך ע״י מצות מעשיות משום דנעוץ סופן כו׳
which is from the level of the essence of delight that is above contraction and division, is drawn down through the practical mitzvos, because “their end is wedged,” etc.
The essence of delight, above all contraction, is drawn down through physical mitzvos, because the end is wedged in the beginning: the lowest act reaches the highest source.


ע״כ התגלותו לעתיד הוא בגוף דייקא משא״כ תענוג שבג״ע [שבגן עדן] השגת פנימית התענוג הוא הנשמות בלא גופים:
Therefore its revelation in the Time to Come is in the body specifically. This is not so with the delight in Gan Eden, the comprehension of the inner dimension of the delight: it is [for] the souls without bodies.
So the revelation of that delight in the future must be in the body, which did the mitzvos. The delight of Gan Eden, by contrast, is a comprehension of the inner delight, and that belongs to souls without bodies.



In one’s avodah
Serve G-d out of the opposite: one who once enjoyed worldly pleasures can turn that very craving into a greater outcry and a love “with greater strength.” Do not stray after the heart and the eyes, so as to become a giver who draws the Infinite Light into the Torah by learning it for its own sake. And value the practical mitzvos, done in deed, for through them is drawn the essence of delight, which no comprehension reaches and which will be revealed in the body at the Resurrection.
Questions for discussion
	Why is physical pleasure called the “refuse” of the supernal delight, and what does Rabbi Akiva’s laughter at Rome teach about the reward of the mitzvos?
	How do the two readings of שער, “gate” and “hair,” correspond to the mitzvos and the Torah, and why is the Torah’s delight called a contraction?
	Why can the essence of delight, which is above wisdom, be drawn down only through physical deeds such as offerings, charity and tzitzis?
	What does it mean that tzitzis make a Jew a “male,” a giver, and how is this connected to learning Torah for its own sake?
	Why must the reward of the Resurrection be revealed in the body, while the delight of Gan Eden belongs to souls without bodies?

Sources and references
Notes
Paragraph 1
1אני ה׳ אלקיכם אשר הוצאתי
The last verse of the section of tzitzis: “I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” The maamar asks why its opening words come twice and answers through the mitzvah of tzitzis.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מא.
2Kehot’s note points to Leviticus 25:38 for these words.
Leviticus 25:38ויקרא כ״ה:ל״ח
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר־הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרָיִם לָתֵת לָכֶם אֶת־אֶרֶץ כְּנַעַן לִהְיוֹת לָכֶם לֵאלֹקִים:
I am the L-RD your G-d, who brought you forth out of the land of Egypt, to give you the land of Canaan, to be your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3היום לעשותם
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.” The word “today” is read as this world, the time for doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
4ולמחר לקבל שכרם
The Talmud reads the verse: “Today, to do them, and tomorrow, to receive their reward.” The Alter Rebbe takes “tomorrow” to include both Gan Eden and the Resurrection.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א. וש״נ.
5אני ה׳ אלקיכם
The Kehot note says that another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תק״ע ע׳ קיח.
6בכ״מ שנא׳ אני ה׳
In the story of the student saved by his tzitzis, he explains that “I am Havayah your G-d” is written there twice: “I am He who will exact punishment, and I am He who will pay reward.” The Alter Rebbe builds on the Sages’ reading of “I am Havayah” as the One faithful to pay reward.
Menachot 44a:14–17מנחות מ״ד א:י״ד-י״ז
תפלה של יד אינה מעכבת: אמר רב חסדא לא שנו אלא שיש לו אבל אין לו מעכבת אמרו לו אמרת אמר להו לא אלא מאן דלית ליה תרי מצות חד מצוה נמי לא ליעביד ומעיקרא מאי סבר גזירה שמא יפשע אמר רב ששת כל שאינו מניח תפילין עובר בשמונה עשה וכל שאין לו ציצית בבגדו עובר בחמשה עשה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה מנחות מד, א.
7ועיקר קיבול השכר הוא לזמן התחי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ן שער הגמול.
Paragraph 2
8כמו נשמות האבות
There the Alter Rebbe writes that all the souls of the tzaddikim, the Tannaim and the prophets, now in the upper Gan Eden, will be clothed in their bodies and rise at the Resurrection to enjoy the radiance of the Shechinah, because the revelation of Gan Eden comes through great contractions, while that of the Resurrection is from the light that encompasses all worlds, without limit.
Kehot’s noteראה אגה״ק סי׳ יז (קכה, ב): ”כל נשמות הצדיקים והתנאים והנביאים”.
9Kehot’s note points to Exodus 3:16 for these words.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בשוה לכל ישראל
There the Alter Rebbe cites the Ramban that the main reward is at the Resurrection, which is above even the upper Gan Eden, and asks how souls rising in their bodies can reach a delight greater than the soul’s in Gan Eden; he reads “All Israel have a share in the World to Come” as their rising at the Resurrection.
Kehot’s noteראה תו״א עג, ב ובהמשך תער״ב [—ב ע׳ א׳קיב] דאף שגם בתחה״מ יש חילוקי מדרי׳ מ״מ יש חילוק בזה בין ג״ע לתחה״מ, עיי״ש. — לקו״ש חי״ז ע׳ 344.
11כל ישראל יש להם חלק
The note refers there for a lengthy discussion of this Mishnah.
Kehot’s noteסנהדרין ר״פ חלק צ, א. וראה בארוכה תשובות וביאורים לכ״ק אדמו״ר סי׳ ח (קה״ת ברוקלין תשל״ז). באמרי בינה שער התפילין יט, א [קא, א] ”ולכך גזרו אומר דכ״י יש להם חלק לעוה״ב מצד גופי המצות בפ״מ גם בלי כונה כלל”.
12לעוה״ב
The note quotes it: “and there are those who are above this level,” one who is a ben Olam HaBa, destined for the life of the World to Come.
Kehot’s noteבלקו״ש-יז ע׳ 344: ”ויש אלה שלמעלה ממדרגה זו — בן עוה״ב מזומן לחיי עוה״ב”. ע״ש.
13ישראל יש להם חלק לעוה״ב רק ואלו שאין להם חלק
The Mishnah opens “All Israel have a share in the World to Come” and then lists “these who have no share,” first one who says there is no Resurrection of the Dead; the Talmud adds that measure for measure, since he denied it, he will have no share in it.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 3
14אשר הוא לשון תענוג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל (עד, ב). תט״ל (עט, א).
15באשרי
Leah, naming her son Asher, said: “Be’oshri (In my happiness), for the daughters have called me happy.” The word shows that asher means happiness.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג. ראה לקמן שה״ש לד, א.
16אשר הוא לשון תענוג ואושר וכמו באשרי
The Tikkunei Zohar reads asher as from “be’oshri, for the daughters have called me happy,” a term of praise. The Alter Rebbe applies the same reading to “asher kideshanu” in the blessing over the mitzvos.
Tikkunei Zohar 74bתקוני הזהר ע״ד ב
17“Then I was beside Him as a nursling, and I was His delight day by day,” said of the Torah. It opens the discourse in Likkutei Torah, Bamidbar, to which the text refers.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18בד״ה ואהי׳ אצלו אמון
In that discourse the Alter Rebbe speaks of a love of delights in G-d, the inner “face” revealed at Sinai, and says that the supernal delight is clothed in each mitzvah as a particular delight; that is why the souls of Israel flew out at every word.
Numbers 18:3במדבר י״ח:ג׳
וְשָׁמְרוּ מִשְׁמַרְתְּךָ וּמִשְׁמֶרֶת כׇּל־הָאֹהֶל אַךְ אֶל־כְּלֵי הַקֹּדֶשׁ וְאֶל־הַמִּזְבֵּחַ לֹא יִקְרָבוּ וְלֹא־יָמֻתוּ גַם־הֵם גַּם־אַתֶּם:
And they shall keep thy charge, and the charge of all the Tent; only they shall not come nigh unto the holy furniture and unto the altar, that they die not, neither they, nor ye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יח, ג.
19חיך יטעם אוכל
“Does not the ear test words, as the palate tastes its food?” The verse serves as an example of the pleasure of taste.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
20מתוק הוא לנפש
“Pleasant words are a honeycomb, sweet to the soul and healing to the bones.” The phrase describes the delight a person feels in sweetness.
Proverbs 16:24משלי ט״ז:כ״ד
צוּף־דְּבַשׁ אִמְרֵי־נֹעַם מָתוֹק לַנֶּפֶשׁ וּמַרְפֵּא לָעָצֶם:
Pleasant words are as a honeycomb, Sweet to the soul, and health to the bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה משלי טז, כד.
21אין לך עשב מלמטה
The Midrash teaches that there is no blade of grass that has no mazal in the firmament that strikes it and tells it to grow. The Alter Rebbe uses it to show that even physical sweetness is drawn from a spiritual source above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Zohar II, 171bזח״ב קעא, ב
Zohar III, 86aזח״ג פו, א
Kehot’s noteראה ב״ר י, ו. זח״א רנא, א. זח״ב קעא, ב. זח״ג פו, א. מו״נ ח״ב פ״י.
22שהנשמות נהנין
In the World to Come “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” This is the true delight of G-dliness, of which physical pleasure is only the leftover.
Berakhot 17aברכות י״ז א
Kehot’s noteראה ברכות יז, א.
23Kehot’s note points to Job 34:3 for these words.
Job 34:3איוב ל״ד:ג׳
כִּי־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ יִטְעַם לֶאֱכֹל:
For the ear trieth words, As the palate tasteth food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
24ואת רוח הטומאה אעביר
“And I will remove the spirit of impurity from the land,” a prophecy of the end of days. Since the pleasures of this world are mixed with refuse, the impurity will be removed in the Time to Come.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
25השמים החדשים
“For as the new heavens and the new earth that I make shall stand before Me.” The Time to Come will be a renewed world.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
26כי שמים כעשן נמלחו
“For the heavens shall vanish like smoke, and the earth shall wear out like a garment.” This is said of the present heavens, whose delight is only refuse.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ו.
27וכל קרבי את שם קדשו
“Bless Havayah, O my soul, and all my innards, His holy Name.” “My innards” are read as the angels called by that name.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שיש מלאכים הנק׳ קרביים
The note sends the reader there for the angels called “innards,” and says that Yahel Or refers there to several places in Chassidus on the subject.
Kehot’s noteראה יהל אור ע׳ שפב, ושם מציין לכמה מקומות בדא״ח.
29יאר ה׳ פניו
The priestly blessing: “May Havayah make His face shine to you and be gracious to you.” The Alter Rebbe reads “His face” as the inner dimension of the supernal delight, which shines in the Torah and mitzvos.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
30The Talmud teaches that the whole world drinks from the residue of the Land of Israel. The Alter Rebbe applies it to delight: what is outside receives only what is left over from the delight above.
Taanit 10a:3תענית י׳ א:ג׳
אֶרֶץ יִשְׂרָאֵל שׁוֹתָה מֵי גְשָׁמִים, וְכׇל הָעוֹלָם כּוּלּוֹ מִתַּמְצִית, שֶׁנֶּאֱמַר: ״הַנֹּתֵן מָטָר עַל פְּנֵי אָרֶץ וְגוֹ׳״. אֶרֶץ יִשְׂרָאֵל שׁוֹתָה תְּחִילָּה, וְכׇל הָעוֹלָם כּוּלּוֹ לְבַסּוֹף, שֶׁנֶּאֱמַר: ״הַנֹּתֵן מָטָר עַל פְּנֵי אָרֶץ וְגוֹ׳״ — מָשָׁל לְאָדָם שֶׁמְּגַבֵּל אֶת הַגְּבִינָה, נוֹטֵל אֶת הָאוֹכֵל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 5
31וכל קרבי
On “Bless Havayah, O my soul, and all my innards,” the Zohar asks who “my innards” are and answers that they are other living beings, which are called “innards.” The Alter Rebbe sends the reader there for the angels that sift the delight.
Zohar, Lech Lecha 24:237–248ספר הזהר, לך לך כ״ד:רל״ז-רמ״ח
32בזח״א לך לך דפ״ז ע״א ובפרדס ערך קרביים
The note says that the passages of the Zohar and the Pardes cited here are copied in Yahel Or, together with a gloss.
Kehot’s noteנעתקו ביהל אור ע׳ שפב עם הג״ה.
33בר״ע כשראה כרך גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מכות.
34אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה
The Sages wept when they heard the tumult of Rome dwelling in security while the Temple lay desolate, but Rabbi Akiva laughed: “If for those who transgress His will it is so, for those who do His will, how much more so.” The Alter Rebbe reads this as a measure of the reward of the mitzvos.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
35לגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable.” The phrase describes the boundlessness that the contrast reveals.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים קמה, ג.
36וישב יעקב
“And Yaakov settled in the land of his father’s sojournings,” the opening of Parshas Vayeshev; the text refers to what is explained on this verse.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ויהי בשלח פרעה
“And it came to pass, when Pharaoh sent out the people,” the opening of Parshas Beshalach; the text refers to what is explained on this verse.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38שממית בידים תתפש
“The spider grasps with its hands, yet it is in the king’s palaces,” one of the small but wise creatures in Proverbs. It shows how something lowly takes hold even in the palace of the King.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
39שממית בידים תתפש
At the end of section 66, on Esav’s bringing food to his father, the Midrash applies this verse: by what merit does the spider grasp? By the merit of those hands. The text sends the reader here at the start of the next paragraph.
Bereshit Rabbah 66:7בראשית רבה ס״ו:ז׳
ויעש גם הוא מטעמים ויאמר לאביו יקום אבי - הה״ד (משלי ל): שממית בידים תתפש. אמר רבי חמא בר חנינא: באיזו זכות השממית מתפשת? בזכות אותן הידים. ויעש גם הוא מטעמים וגו׳ יקום אבי, על ידי שאמר לו: יקום! אני נפרע לו בו בלשון, (תהלים סח): יקום אלקים יפוצו אויביו.
“He, too, prepared delicacies, and brought them to his father, and said to his father: Let my father arise, and eat from his son’s game, so that your soul will bless me” (Genesis 27:31). “He, too, prepared delicacies, and brought them to his father, and said to his father: Let my father arise” – that is what is written: “The spider grasps with hands” (Proverbs 30:28). Rabbi Ḥama bar Ḥanina said: By virtue of what merit does the spider grasp? It is due to the merit of those hands – …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 6
40ברבות פ׳ תולדות ס״פ ס״ו
The note says that this Midrash is quoted there.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תרמג.
41כחשיכה כאורה
“Even darkness is not dark for You, and night shines like the day; the darkness is as the light.” Before G-d darkness and light are alike, and so the darkness of this world can serve His purpose.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
42כיתרון האור מן החשך
Kohelet says that wisdom excels folly “as light excels darkness.” The Alter Rebbe reads it as the advantage of light that comes out of the darkness itself.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
43כיתרון האור מן החשך
At the end of Tetzaveh the Zohar teaches that were it not for darkness, light would not be known, and “if not for the darkness, the deep things would not be revealed.”
Zohar, Tetzaveh 16:138–18:145ספר הזהר, תצוה ט״ז:קל״ח-י״ח:קמ״ה
44כיתרון האור מן החשך
In Tazria the Zohar expounds the verse “there is an advantage to wisdom over folly, as the advantage of light over darkness,” the second place the text cites.
Zohar, Tazria 22:96–105ספר הזהר, תזריע כ״ב:צ״ו-ק״ה
45בזהר ס״פ תצוה דקפ״ז סע״א
The note quotes the Zohar, “for if not for the darkness, the deep things would not be revealed,” and says that Or HaTorah cites it there.
Kehot’s note”דאי לאו חשוכא לא יתגליון עמיקין” — מובא באוה״ת בראשית-א דף פג, א.
46בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
47בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good inclination and the evil inclination.” Even the evil inclination is to be turned to the love of G-d.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48במקום שבעלי תשובה עומדין
“In the place where baalei teshuvah stand, even the completely righteous cannot stand.” Their love, coming out of the opposite, is greater.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
49בחילא יתיר
The Zohar teaches that baalei teshuvah stand where complete tzaddikim cannot, because they draw themselves near to the King with greater desire of the heart and with great strength.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
50מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might (me’odecha).” Me’od, “very much,” is the love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51נפשי אויתיך בלילה
“My soul, I have desired You in the night; my spirit within me seeks You early.” The Alter Rebbe reads “night” as this world.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
52בעוה״ז שדומה ללילה
The Talmud speaks of “this world, which is likened to night.”
Pesachim 2bפסחים ב׳ ב
Kehot’s noteפסחים ב, ב.
53במקום שבע״ת עומדין
The note sends the reader to a note of the Rebbe printed there on the teaching that baalei teshuvah stand where the completely righteous cannot.
Kehot’s noteשם לד, ב. ראה הערת כ״ק אדמו״ר בספה״מ תש״ט ע׳ 183. לקו״ש חי״ד ע׳ 361.
Paragraph 7
54ברעש גדול
“And I heard behind me the sound of a great noise: Blessed be the glory of Havayah from His place.” This is the great noise of the angels.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55האופנים ברעש גדול מתנשאים
The words here quote Ezekiel 1:20; the passage is shown below.
Ezekiel 1:20יחזקאל א׳:כ׳
עַל אֲשֶׁר יִהְיֶה־שָּׁם הָרוּחַ לָלֶכֶת יֵלֵכוּ שָׁמָּה הָרוּחַ לָלֶכֶת וְהָאוֹפַנִּים יִנָּשְׂאוּ לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
Whithersoever the spirit was to go, as the spirit was to go thither, so they went; and the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל א, כ. ג, יב.
56אימא מקננא בכורסייא
The Tanya explains that the dwelling of the souls of the tzaddikim is in the World of Beriah and that of the angels in Yetzirah, where only the emotive attributes of the Infinite One shine; therefore the angels stand constantly in fear and awe, while in Beriah there are higher angels whose service is with awe and love of the intellect.
Tikkunei Zohar, Tikkun 6 · 23a:10–11תקו״ז תיקון ו
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
Tanya, Likkutei Amarim 39:4תניא, חלק ראשון; ליקוטי אמרים ל״ט:ד׳
וְלָכֵן, זֹאת הִיא עֲבוֹדַת הַמַּלְאָכִים תָּמִיד, יוֹמָם וָלַיְלָה לֹא יִשְׁקוֹטוּ, לַעֲמוֹד בְּיִרְאָה וָפַחַד וְכוּ׳, וְהַיְינוּ, כָּל מַחֲנֵה גַבְרִיאֵל שֶׁמֵּהַשְּׂמֹאל, וַעֲבוֹדַת מַחֲנֵה מִיכָאֵל הִיא הָאַהֲבָה כוּ׳. אֲבָל בְּעוֹלַם הַבְּרִיאָה מְאִירוֹת שָׁם חָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ שֶׁל אֵין־סוֹף בָּרוּךְ־הוּא, שֶׁהֵן מְקוֹר הַמִּדּוֹת וְאֵם וְשֹׁרֶשׁ לָהֶן, וְכִדְאִיתָא בַּתִּיקּוּנִים דְּ״אִימָּא עִילָּאָה מְקַנְּנָא בִּתְלַת סְפִירָן בְּכֻרְסְיָּא״, שֶׁהוּא עוֹלַם הַבְּרִיאָה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteת״ז תי׳ ו׳ (כג, א). תל״ח (עט, א). וראה תניא פל״ט.
57דאימא מקננא בכורסייא
The Tikkunei Zohar says that the higher Imma nests in the Throne, in three upper Sefiros, while six Sefiros nest in Metatron and the lower Imma nests in the Ofan.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
58אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Creation brings no change in G-d’s essence.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
59ומ״ש בספרים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ סדר אבי״ע פ״ב קרוב לסופו — וע׳ בס׳ שבר יוסף להג״ר יוסף דילמידיגא (סי׳ יד). ושם קבלת מהר״י סרוג ברישא. [כ].
60בבחי׳ עשי׳ שנק׳ פעול
The note sends the reader there for Asiyah as the world called “made.”
Kehot’s noteראה יהל אור ע׳ מה ואילך. אוה״ת נ״ך ע׳ תתקא.
61במ״ח ובסידור האריז״ל
The other transcript of this maamar adds there: on “Let everything that has been made know that You made it,” which is Asiyah, and “let everything formed understand,” which is Yetzirah; therefore “the power of the Maker is clothed in the made” applies only in Asiyah, because the life-force in Asiyah is very contracted.
Kehot’s noteבסה״מ תק״ע ע׳ קכ מוסיף ”בפי׳ וידע כל פעול כי אתה פעלתו שהוא עשי׳ ויבין כל יצור יצירה כו׳ ע״כ רק בעשי׳ שייך כח הפועל מתלבש בנפעל כי החיות שבעשי׳ מצומצם מאד” ע״ש.
62בד״ה בחדש השלישי
The passage there describes the going up “out of Egypt,” out of the constraint and limit of the body and the animal soul, as Avraham rose above that constraint to cleave to G-d in a love born of contemplating the Infinite Light that encompasses all worlds, which no thought can grasp.
Kehot’s noteתו״א סז, א.
63שחורה אני ונאוה
“I am black, yet comely,” the opening of a discourse in Likkutei Torah on Shir HaShirim to which the text refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64שהתקינו שתים לפני׳
The Tanya explains why the Sages instituted the blessings of the Shema, “two before it,” and why specifically before it: the essence of the Shema is to fulfill “with all your heart,” “with both your inclinations,” standing against everything that holds a person back from the love of G-d.
Kehot’s noteברכות פ״א, מ״ד. ראה תניא פרק מט ובליקוט פירושים שם.
65שתים לפניה
“In the morning one says two blessings before it and one after it.” The Alter Rebbe explains why the blessings come before the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 8
66זה השער לה׳
“This is the gate of Havayah; the righteous shall enter it.” It is the gate on the right, through which the King goes out and is revealed.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כ.
67ושער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days: “His garment was white as snow, and the hair of His head like pure wool.” The maamar uses both halves of the verse, the “hair” here and the “garment” later.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט. ראה אוה״ת פ׳ שמות ע׳ צו. ויקרא-א ע׳ קעד.
68קווצותיו תלתלים
“His head is the finest gold; his locks are curled (taltalim), black as a raven.”
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
69תילי תילים של הלכות
The Talmud tells that Rabbi Akiva was destined to expound “heaps upon heaps of halachos” on every crownlet of the letters of the Torah.
Menachot 29b:6–7מנחות כ״ט ב:ו׳-ז׳
אמר רבא שבעה אותיות צריכות שלשה זיונין ואלו הן שעטנ״ז ג״ץ אמר רב אשי חזינא להו לספרי דווקני דבי רב דחטרי להו לגגיה דחי״ת ותלו ליה לכרעיה דה״י חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. רש״י שה״ש (ה, טז). [כ].
70שנהנין מזיו השכינה
The souls in the World to Come “enjoy the radiance of the Shechinah”: even their delight is received from something beyond themselves.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
71והוא המדע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם הל׳ יסוה״ת ב, י.
72אורייתא מחכ׳ נפקת
“The Torah comes forth from Chochmah,” from the place called Kodesh, and Chochmah from the place called the Holy of Holies.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 9
73מרב כל
“Because you did not serve Havayah your G-d with joy and gladness of heart, from the abundance of all.” The Alter Rebbe reads merov kol as “more than all”: a joy above every delight.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
74ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the yud. The yud, a single point, is the level of contraction.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
75בד״ה מנורת זהב
There the summary says that the mitzvos are the supernal will in which the supernal delight is clothed, so they must be done with joy, “from the abundance of all,” and that the joy of a mitzvah itself is above the 310 worlds of Gan Eden, which do not contain it.
Kehot’s noteלעיל פ׳ בהעלותך לד, א.
76מנורת זהב כולה
“Behold, a menorah all of gold,” the verse that opens the discourse in Likkutei Torah, Beha’alotcha, to which the text refers.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ובד״ה ואתה תצוה
In that discourse, “And you shall command the children of Israel,” the Alter Rebbe explains that through the mitzvos one makes Gan Eden, drawing into it the radiance of the Shechinah for the righteous to delight in, and that the mitzvos must be done with a joy “more than the abundance of all,” more than the delights of the World to Come.
Kehot’s noteתו״א פא, ב.
78ואתה תצוה את בני ישראל
“And you shall command the children of Israel,” the opening of Parshas Tetzaveh and of the discourse to which the text refers.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79לבושי׳ כתלג חיור
“His garment was white as snow”: the mitzvos are the garments of the King.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
80תר״ך עמודי אור
There the 620 pillars of light of Keser are the 613 mitzvos of the Torah and the seven rabbinic mitzvos, drawn into the vessels of Z’eir Anpin (the 248 positive mitzvos are the King’s 248 limbs) and from there into the lower worlds; without the vessels the light would withdraw.
Kehot’s noteפרדס ש״ח, פ״ג. ע״ל בחקותי (מז, ב). וש״נ. [כ].
81תר״ך עמודי אור
The Pardes writes that there are 620 pillars of light in the Sefirah of Keser, the number of its name, a tradition first revealed by Rabbi Nechunya ben HaKanah in his prayer.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
82נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
83דנעוץ סופן בתחלתן
“Their end is wedged in their beginning, and their beginning in their end.” The lowest level, physical action, is bound to the highest source.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 10
84שהקרבת בהמה גשמיות מכפר על חטא האדם
There “of you” in “when a man of you brings an offering” is read as the G-dly soul alone, and “your offering from the animal” as refining the animal soul, subduing and transforming it through contemplating G-d’s greatness until a strong love is born even in the animal soul.
Kehot’s noteראה לעיל פ׳ ויקרא ב, ד בענין קרבן.
85אדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains, Your judgments a great deep; man and beast You save, Havayah.” The Alter Rebbe reads it as the saving of man through the animal offered on the altar.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
86והם הביאו את קרבנם
On the offering for an unintentional sin of the community: “and they brought their offering, a fire-offering to Havayah, and their sin-offering before Havayah.”
Numbers 15:25במדבר ט״ו:כ״ה
וְכִפֶּר הַכֹּהֵן עַל־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וְנִסְלַח לָהֶם כִּי־שְׁגָגָה הִוא וְהֵם הֵבִיאוּ אֶת־קׇרְבָּנָם אִשֶּׁה לַה׳ וְחַטָּאתָם לִפְנֵי ה׳ עַל־שִׁגְגָתָם:
And the priest shall make atonement for all the congregation of the children of Israel, and they shall be forgiven; for it was an error, and they have brought their offering, an offering made by fire unto the L-RD, and their sin-offering before the L-RD, for their error.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, כה.
87כי חלק ה׳ עמו
“For Havayah’s portion is His people, Yaakov the lot of His inheritance.”
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
88נושא עון
From the Thirteen Attributes of Mercy: “bearing iniquity, transgression and sin.”
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
89דנעוץ סופן
“Their end is wedged in their beginning”: the lowest, the physical animal, is bound to the highest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
90ע״פ וידבר משה אל ראשי המטות
There the “tribes” (matos) are read as turning the attributes of the soul toward kindness and the love of G-d, and the “heads” who turn them as the will of the heart, drawn from the level of Moshe, the supernal Daas and supernal Kodesh far above the worlds.
Kehot’s noteראה לקמן פ׳ מטות פב, א.
91וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes,” the opening of Parshas Matos and of the discourse to which the text refers.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
92וממשיך מבחי׳ שלפני ה׳
The note says that this is like the Name Ban, whose root is in the Name Sag, which is above the Name Mah, “man,” and cites this discourse series for it.
Kehot’s noteוזהו ע״ד ששם ב״ן שרשו מס״ג שלמעלה מש׳ מ״ה אדם כו׳ — מים רבים תרל״ו כרך-ב ע׳ שנו.
93והי׳ מעשה הצדקה שלום
“And the work of righteousness (tzedakah) shall be peace, and the effect of righteousness quietness and security forever.” The Alter Rebbe applies it to the mitzvah of charity.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, יז.
94עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.”
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב.
95בין שר של מים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שהש״ר ג, כ.
96בפמליא של מע׳ ובפמליא שמ״ט
The Talmud speaks of one who makes peace “in the household above and in the household below,” among the angels and among people in this world.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteסנהדרין צט, ב.
97לבושי׳ כתלג חיור
“His garment was white as snow”: snow, made of many small particles, is an image of the many mitzvos that together make one garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98וילבש צדקה
“And He put on righteousness (tzedakah) as a coat of mail, and a helmet of salvation on His head.” Charity is a garment.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, יז.
99כל פרוטה ופרוטה מצטרפת
In its discussion of measure for measure, the Talmud asks how we know that every single coin joins into a great sum, and learns it from “one by one, to find the reckoning.”
Sotah 8b:17–18סוטה ח׳ ב:י״ז-י״ח
וּמִנַּיִן שֶׁכׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל — תַּלְמוּד לוֹמַר: ״אַחַת לְאַחַת לִמְצֹא חֶשְׁבּוֹן״. וְכֵן מָצִינוּ בַּסּוֹטָה, שֶׁבַּמִּדָּה שֶׁמָּדְדָה — בָּהּ מָדְדוּ לָהּ: הִיא עָמְדָה עַל פֶּתַח בֵּיתָהּ לֵירָאוֹת לוֹ — לְפִיכָךְ כֹּהֵן מַעֲמִידָהּ עַל שַׁעַר נִקָּנוֹר וּמַרְאֶה קְלוֹנָהּ לַכֹּל. הִיא פָּרְסָה לוֹ סוּדָרִין נָאִין עַל רֹאשָׁהּ — לְפִיכָךְ כֹּהֵן נוֹטֵל כִּפָּה מֵעַל רֹאשָׁהּ וּמַנִּיחוֹ תַּחַת רַגְלֶיהָ. הִיא קִשְּׁטָה לוֹ פָּנֶיהָ — לְפִיכָךְ
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ח, ב. לעיל מג, ד. נסמן בפנים פ״ק דב״ב [ט, ב].
100כל פרוטה ופרוטה מצטרפת לחשבון גדול
On “all our righteous deeds are like a garment”: as every thread in a garment joins into a great garment, so every coin of charity joins into a great sum.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 12
101מצות ציצית שקולה
The Talmud teaches that the mitzvah of tzitzis is equal to all the mitzvos.
Menachot 43b:8–9מנחות מ״ג ב:ח׳-ט׳
תניא אידך וראיתם אותו וזכרתם את כל מצות ה׳ שקולה מצוה זו כנגד כל המצות כולן ותניא אידך וראיתם אותו וזכרתם ועשיתם ראיה מביאה לידי זכירה זכירה מביאה לידי עשיה ורשב״י אומר כל הזריז במצוה זו זוכה ומקבל פני שכינה כתיב הכא וראיתם אותו וכתיב התם (דברים ו, יג) את ה׳ אלקיך תירא ואותו תעבוד
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב.
102דציצית בגימ׳ ת״ר
Kehot’s note points to Bamidbar Rabbah 18:17 for these words.
Bamidbar Rabbah 18:17במדבר רבה י״ח:י״ז
Kehot’s noteבמד״ר יח, יז.
103דציצית בגימ׳ ת״ר
The Midrash counts the threads and knots of tzitzis, eight threads and five knots, so that tzitzis comes to 613.
Bamidbar Rabbah 18:21במדבר רבה י״ח:כ״א
104On “And Havayah passed before him and proclaimed,” the Talmud says this teaches that the Holy One, blessed be He, wrapped Himself like a prayer leader and showed Moshe the order of prayer.
Rosh Hashanah 17b:5ראש השנה י״ז ב:ה׳
״וַיַּעֲבוֹר ה׳ עַל פָּנָיו וַיִּקְרָא״. אָמַר רַבִּי יוֹחָנָן: אִלְמָלֵא מִקְרָא כָּתוּב, אִי אֶפְשָׁר לְאוֹמְרוֹ. מְלַמֵּד שֶׁנִּתְעַטֵּף הַקָּדוֹשׁ בָּרוּךְ הוּא כִּשְׁלִיחַ צִבּוּר, וְהֶרְאָה לוֹ לְמֹשֶׁה סֵדֶר תְּפִלָּה. אָמַר לוֹ: כׇּל זְמַן שֶׁיִּשְׂרָאֵל חוֹטְאִין — יַעֲשׂוּ לְפָנַי כַּסֵּדֶר הַזֶּה וַאֲנִי מוֹחֵל לָהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
105כ׳ מהרש״א בח״א
There, in the summary of an earlier discourse on tzitzis, the Alter Rebbe cites the same saying, that the Holy One, blessed be He, wraps Himself in a white tallis, with “He wraps Himself in light as in a garment” and “His garment white as snow”: this is the source and root of all the mitzvos, from which the garment of a person’s soul is made.
Kehot’s noteוע״ל כאן (מד, רע״ב). [כ].
106עוטה אור כשלמה
“He wraps Himself in light as in a garment; He stretches out the heavens like a curtain,” in the psalm of creation.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107בביאור ע״פ יביאו לבוש מל׳
The note locates this explanation of “Let them bring royal apparel” in Torah Ohr, on Megillas Esther.
Kehot’s noteתו״א מגילת אסתר.
108יביאו לבוש מלכות
“Let them bring royal apparel which the king has worn,” the verse explained in Torah Ohr on Megillas Esther, to which the text refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
109בביאור ע״פ כי ביום הזה יכפר
There the Alter Rebbe explains that the Torah comes from Chochmah and is rooted in the hidden brain of Arich Anpin, an inner light, while the mitzvos come from the Gulgalta of Arich Anpin, an encompassing light; and that “His garment white as snow,” though said of the Torah, refers to the thirteen tikkunim of the beard, which become garments covering Abba and Imma.
Kehot’s noteלעיל פ׳ אחרי כח, ד.
110כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you,” the Yom Kippur verse on which the text cites an explanation.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111למען תזכרו ועשיתם
“So that you shall remember and do all My commandments, and be holy to your G-d,” from the section of tzitzis.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ואל אישך תשוקתך
“And your desire shall be to your husband,” said to Chavah: the receiver longs for the giver.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
113תורה צוה לנו משה מורשה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114א״ת מורשה אלא מאורסה
The Talmud reads morashah (inheritance) as me’orasah (betrothed): the Torah is betrothed to Israel.
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Pesachim 49b:10–11פסחים מ״ט ב:י׳-י״א
תָּנֵא רַבִּי חִיָּיא: כׇּל הָעוֹסֵק בַּתּוֹרָה לִפְנֵי עַם הָאָרֶץ, כְּאִילּוּ בּוֹעֵל אֲרוּסָתוֹ בְּפָנָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״. אַל תִּקְרֵי: ״מוֹרָשָׁה״, אֶלָּא: מְאוֹרָסָה. גְּדוֹלָה שִׂנְאָה שֶׁשּׂוֹנְאִין עַמֵּי הָאָרֶץ לְתַלְמִיד חָכָם יוֹתֵר מִשִּׂנְאָה שֶׁשּׂוֹנְאִין אוּמּוֹת הָעוֹלָם אֶת יִשְׂרָאֵל, וּנְשׁוֹתֵיהֶן יוֹתֵר מֵהֶן. תָּנָא שָׁנָה וּפֵירַשׁ, יוֹתֵר מִכּוּלָּן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות נז, א. פסחים מט, ב.
115והתורה נק׳ כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שמ״ר מא, ו. רש״י שמות לא, יח.
116שהתורה נק׳ כלה
The Midrash says that the two tablets correspond, among other pairs, to a groom and a bride.
Shemot Rabbah 41:6שמות רבה מ״א:ו׳
… רבון העולם! יש לי מ׳ יום ואיני יודע דבר. מה עשה הקב״ה? משהשלים מ׳ יום, נתן לו הקב״ה את התורה מתנה, שנאמר: ויתן אל משה. וכי כל התורה למד משה?! כתיב בתורה (איוב יא): ארוכה מארץ מדה ורחבה מני ים, ולארבעים יום למדה משה?! אלא כללים למדהו הקב״ה למשה. הוי, ככלותו לדבר אתו. שני לוחות העדות מהו שני לוחות? כנגד שמים וארץ, כנגד חתן וכלה, כנגד שני שושבינין, כנגד העולם הזה והעוה״ב. שני לוחות העדות אמר רבי חנינא: לחת כתיב, לא זו גדולה מזו. לוחות אבן ולמה של אבן? …
Another matter, “He gave to Moses,” Rabbi Abahu said: All forty days that Moses spent above, he would study Torah and forget. He said to Him: ‘Master of the universe, I have forty days and I do not know anything.’ What did the Holy One blessed be He do? After he completed forty days, the Holy One blessed be He gave him the Torah as a gift [matana], as it is stated: “He gave [vayiten] to Moses.” Did Moses learn the entire Torah? It is written regarding the Torah: “Its …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
117שהתורה נק׳ כלה
Rashi explains that kechaloso (“when He finished”) is written defectively, like kallah, a bride: the Torah was given to Moshe as a gift, as a bride to a groom.
Rashi on Exodus 31:18רש"י על שמות ל״א:י״ח
ויתן אל משה וגו׳. אֵין מֻקְדָּם וּמְאֻחָר בַּתּוֹרָה – מַעֲשֵׂה הָעֵגֶל קֹדֶם לְצִוּוּי מְלֶאכֶת הַמִּשְׁכָּן יָמִים רַבִּים הָיָה – שֶׁהֲרֵי בְי״ז בְּתַמּוּז נִשְׁתַּבְּרוּ הַלּוּחוֹת, וּבְיוֹם הַכִּפּוּרִים נִתְרַצָּה הַקָּבָּ"ה לְיִשְׂרָאֵל, וּלְמָחֳרָת הִתְחִילוּ בְנִדְבַת הַמִּשְׁכָּן וְהוּקַם בְּאֶחָד בְּנִיסָן (תנחומא): ככלתו. ככלתו כְּתִיב – חָסֵר – שֶׁנִּמְסְרָה לוֹ תּוֹרָה בְּמַתָּנָה כְּכַלָּה לֶחָתָן, שֶׁלֹּא הָיָה יָכוֹל לִלְמֹד כֻּלָּהּ בִּזְמַן מֻעָט כָּזֶה. דָּבָר אַחֵר, מַה כַּלָּה מִתְקַשֶּׁטֶת בְּכ״ד קִשּׁוּטִין – הֵן הָאֲמוּרִים בְּסֵפֶר יְשַׁעְיָה – אַף תַּלְמִיד חָכָם צָרִיךְ לִהְיוֹת בָּקִי …
ויתן אל משה וגו׳ AND HE GAVE UNTO MOSES etc. — There is no “earlier” or “later” (no chronological order) in the events related in the Torah: in fact the incident of the golden calf (related in ch. 32) happened a considerable time before the command regarding the work of the Tabernacle was given (ch. 25 and the following chapters). For on the seventeenth of Tammuz were the Tablets broken (when the people were worshipping the calf) and on the Day of Atonement G-d became reconciled with Israel (after Moses …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
118כמא׳ הזהר מארי דאורייתא
The Zohar uses the expression “masters of the Torah” (marei de’oraisa).
Zohar III, 216aזח״ג רטז, א
Kehot’s noteראה תיקונים בהקדמה (א, ב). זח״ג רטז, א.
119מארי דאורייתא
In the introduction to the Tikkunei Zohar, among the titles of Israel are “masters of Torah.”
Tikkunei Zohar 1b:4–5תקוני הזהר א׳ ב:ד׳-ה׳
… וּבְגִין דָּא דַיּוֹ לְעִִבֶד לְמֶהֱוֵי כְּרַבֵּיהּ, וְלֵית לֶחֶם אֶלָּא אוֹרַיְיתָא, הַאי גָּרַם לְמָארֵי תוֹרָה דְּאָזְלִין מִתְתַּרְכִין. זַכָּאָה אִיהוּ מָארֵי מְתִיבְתָּא מָארֵי מֶדְרָשׁ מָארֵי תוֹרָה, דְּגַם צִפּוֹר מָצְאָה בַיִת (תהלים פד ד), בַּיִת דְּנִשְׁמָעִין בֵּקהּ פִּתְגָמֵי אוֹרַיְיתָא, דְּבַאֲתַר דְּאִית תַּמָּן תּוֹרָה דְאִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, גַּם צִפּוֹר מָצְאָה בַיִת תַּמָּן, וּבְגִין דָּא אוּקְמוּהָ רַבָּנָן כָּל בַּיִת שֶׁאֵין נִשְׁמָעִין בּוֹ דִבְרֵי תוֹרָה לְסוֹף תֵּחָרֵב, וְאִלֵּין דְּנִשְׁמָעִין דִּבְרֵי תוֹרָה בְּהוֹן אִתְקְרִיאוּ בֵּיצִים אֶפְרֹחִים בָּנִים, בֵּיצִים מָארֵי …
Tikkunei Zohar - Vocalized (Public Domain)
120במעין החכמה
There the Alter Rebbe quotes, in the name of Sefer HaBahir (with the variant “in Ma’ayan Chochmah”), that King David would join the Torah above with the Holy One, blessed be He, and explains that there are two Torahs: the Torah above is also a drawing-forth, but of an entirely different kind, revealed only to the Patriarchs.
Kehot’s noteובזח״ג (רכב, ב) ברע״מ. [כ]. ראה לקמן נא א בשם ספר הבהיר (נ״א במעיין החכמה) וראה בהנסמן לשם.
121דוד המלך ע״ה היה מחבר תורה שלמעלה עם קוב״ה
Kehot cites the Raaya Mehemna here for King David’s joining the Torah with the Holy One, blessed be He.
Zohar, Pinchas 30:170–32:178ספר הזהר, פנחס ל׳:ק״ע-ל״ב:קע״ח
122עוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, א.
123עוסק בתורה לשמה
“Whoever occupies himself with Torah for its own sake (lishmah) merits many things.” The Alter Rebbe reads lishmah as “for her sake,” for the sake of the Torah itself.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 14
124זה השער להוי׳
“This is the gate of Havayah; the righteous shall enter it.”
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125שער רישי׳ כעמר
“And the hair of His head like pure wool.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” Left and right are the hair and the gate.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
127מזוזה מימין ונר חנוכה משמאל
The Talmud rules that the Chanukah lamp is placed on the left of the doorway, “so that the mezuzah is on the right and the Chanukah lamp on the left.”
Shabbat 22a:2–3שבת כ״ב א:ב׳-ג׳
… רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין. אָמַר רַב יְהוּדָה אָמַר רַב אַסִּי אָמַר רַב: אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. כִּי אַמְרִיתַהּ קַמֵּיהּ דִּשְׁמוּאֵל, אָמַר לִי: וְכִי נֵר קְדוּשָּׁה יֵשׁ בָּהּ? מַתְקֵיף לַהּ רַב יוֹסֵף: וְכִי דָּם קְדוּשָּׁה יֵשׁ בּוֹ? דְּתַנְיָא ״וְשָׁפַךְ … וְכִסָּה״ — בַּמֶּה שֶׁשָּׁפַךְ יְכַסֶּה. שֶׁלֹּא יְכַסֶּנּוּ בָּרֶגֶל, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו. הָכָא נָמֵי, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
128בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ six hundred thousand ministering angels came and tied two crowns to each one of Israel.”
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 15
129ולא תתורו כו׳ אשר אתם זונים
“And it shall be for you as tzitzis... and you shall not stray after your heart and after your eyes, after which you go astray.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130בד״ה והי׳ לכם לציצית
There “And it shall be for you as tzitzis, and you shall see it” is said of the thread of techeiles: its wool is “the hair of His head like pure wool,” the hairs, dyed techeiles, which resembles the sea, the sea the sky, and the sky the Throne of Glory, His Malchus; the worlds receive their life from it only through self-nullification and inclusion in their source.
Kehot’s noteלעיל מד, ד.
131תזכרו ועשיתם
“So that you shall remember and do all My commandments.”
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
132היש בה עץ
Moshe’s instruction to the spies: “Is there a tree in it or not?” The Alter Rebbe reads etz as counsel (Chochmah) and ayin as the nothing from which it comes.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, כ.
133בזהר שלח דקנ״ח ב׳
In the first place the Alter Rebbe cites the Ramaz on this Zohar, on “Is there a tree in it or not,” that there are two kinds of flow: one drawn directly from the Name Havayah, and one through many concealments in the other Names.
Kehot’s noteראה לעיל מ, ג. מב, ד ובכ״מ.
134פי׳ עץ הוא מלשון עצה והוא בחי׳ חכמה
The note says that this explanation, that etz is from etzah, which is Chochmah, is quoted there.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ שמה.
135עצה ותושיה
From one who learns Torah for its own sake people enjoy “counsel and sound wisdom,” as Wisdom says, “Counsel and sound wisdom are mine.”
Pirkei Avot 6:1משנה אבות ו׳:א׳
… וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי בִינָה לִי גְבוּרָה. וְנוֹתֶנֶת לוֹ מַלְכוּת וּמֶמְשָׁלָה וְחִקּוּר דִּין, וּמְגַלִּין לוֹ רָזֵי תוֹרָה, וְנַעֲשֶׂה כְמַעְיָן הַמִּתְגַּבֵּר וּכְנָהָר שֶׁאֵינוֹ פוֹסֵק, וֶהֱוֵי צָנוּעַ וְאֶרֶךְ רוּחַ, וּמוֹחֵל עַל עֶלְבּוֹנוֹ, וּמְגַדַּלְתּוֹ וּמְרוֹמַמְתּוֹ עַל כָּל הַמַּעֲשִׂים:
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
136האין שמשם תמצא בחי׳ החכ׳
“And wisdom, from where (me’ayin) shall it be found?” The verse is read as “wisdom is found from ayin, nothing”: Chochmah comes from the hidden ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה איוב כח, יב.
137להיות לכם לאלקים
“To be your G-d; I am Havayah your G-d.” The words between the two “I am Havayah” are read as the reward of Gan Eden.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138כי אלקים קדושים הוא
Joshua tells the people: “For He is a holy G-d (Elokim kedoshim).” The plural speaks of many holinesses drawn down.
Joshua 24:19יהושע כ״ד:י״ט
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־הָעָם לֹא תוּכְלוּ לַעֲבֹד אֶת־ה׳ כִּי־אֱלֹקִים קְדֹשִׁים הוּא אֵל־קַנּוֹא הוּא לֹא־יִשָּׂא לְפִשְׁעֲכֶם וּלְחַטֹּאותֵיכֶם:
And Joshua said unto the people: ‘Ye cannot serve the L-RD; for He is a holy G-d; He is a jealous G-d; He will not forgive your transgression nor your sins.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, יט.
139On “Elokim kedoshim” the Jerusalem Talmud says that He is holy in every kind of holiness: His way in holiness, His speech in holiness, His dwelling in holiness.
Jerusalem Talmud Berakhot 9:1:12תלמוד ירושלמי ברכות ט׳:א׳:י״ב
חָזְרוּ וְשָָׁאֲלוּ אוֹתוֹ. מַהוּ דִּכְתִיב כִּי אֱלֹקִים קְדוֹשִׁים הוּא. אָמַר לָהֶן קְדוֹשִׁים הֵם אֵין כְּתִיב כַּאן אֶלָּא הוּא אֵל קַנָּא הוּא. אָמְרוּ לוֹ תַלְמִידָיו רִבִּי לְאֶילּוּ דָּחִיתָה בְּקָנֶה וְלָנוּ מַה אַתָּה מֵשִיב. אָמַר רִבִּי יִצְחָק קָדוֹשׁ בְּכָל מִינֵי קְדוּשׁוֹת. דְּאָמַר רִבִּי יוּדָן בְּשֵׁם רִבִּי אָחָא הַקָּדוֹשׁ בָּרוּךְ הוּא דַּרְכּוֹ בִקְדוּשָָׁה. דִּיבּוּרוֹ בִקְדוּשָׁה. וְיִישׁוּבוֹ בִקְדוּשָׁה. חֲשִׂיפַת זְרוֹעוֹ בִקְדוּשָׁה. אֱלֹקִים נוֹרָא וְאַדִּיר בִּקְדוּשָׁה. דַּרְכּוֹ בִקְדוּשָׁה. אֱלֹקִים בַּקּוֹדֶשׁ דַּרְכֶּךָ. הִילּוּכוֹ בִקְדוּשָׁה. הֲלִיכוֹת אֵלִי מַלְכִּי …
They came back and asked him: What is that which is written (Jos. 24:19): “For He is a holy G-d.” He answered them, it is not written: “they”, but “He,” “He is a jealous G-d.” His students told him: Teacher, these you pushed away with a stick, what can you answer us? Rebbi Isaac said, He is holy in all kinds of holiness, as Rebbi Yudan said in the name of Rebbi Aḥa: The Holy One, praise to Him, is holy in all kinds of holiness. His speech is in …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
140קדוש יהי׳ גדל פרע
Of the nazir: “He shall be holy; he shall let the locks of the hair of his head grow.”
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
141אלקים חיים
David asks who the Philistine is, “that he should taunt the armies of the living G-d (Elokim chayim).”
I Samuel 17:26שמואל א י״ז:כ״ו
וַיֹּאמֶר דָּוִד אֶל־הָאֲנָשִׁים הָעֹמְדִים עִמּוֹ לֵאמֹר מַה־יֵּעָשֶׂה לָאִישׁ אֲשֶׁר יַכֶּה אֶת־הַפְּלִשְׁתִּי הַלָּז וְהֵסִיר חֶרְפָּה מֵעַל יִשְׂרָאֵל כִּי מִי הַפְּלִשְׁתִּי הֶעָרֵל הַזֶּה כִּי חֵרֵף מַעַרְכוֹת אֱלֹקִים חַיִּים:
And David spoke to the men that stood by him, saying: ‘What shall be done to the man that killeth this Philistine, and taketh away the taunt from Israel? for who is this uncircumcised Philistine, that he should have taunted the armies of the living G-d?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א יז, כו.
142אדני שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise,” said before the Amidah; the text refers to the Siddur’s discourse on it.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143עין לא ראתה אלקים זולתך
“No eye has seen, Elokim, except You, what He will do for one who waits for Him.”
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
144עין לא ראתה אלקים זולתך
The introduction to the Zohar speaks of the supernal hidden level of “No eye has seen,” the level in which all levels are gathered.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
145עין לא ראתה אלקים זולתך
The Zohar tells of one who saw the honor of those who love their Master in the World to Come, and Rabbi Abba says that the Torah testifies to them: “No eye has seen, Elokim, except You.”
Zohar, Vaetchanan 21:142–23:151ספר הזהר, ואתחנן כ״א:קמ״ב-כ״ג:קנ״א
R. Abba said: ‘Happy is thy portion. The Torah testifies of them saying, “Eye hath not seen, O G-d, beside thee what he shall do for him that waiteth for him” (Isa. 64, 4).’ R. Judah said to him: ‘The Companions have already asked: Why is it written here, “he shall do”, and not “thou shalt do”?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
146זח״א ד״ו סע״א
The note refers there for this passage of the Zohar.
Kehot’s noteראה אוה״ת נ״ך כרך-א ע׳ שי.
147וח״ג פנחס דרס״ז ב׳
There the Alter Rebbe cites the Sages that “No eye has seen” is said of Eden, from which “a river goes out to water the Garden”: in Gan Eden the revelation comes only through the letters, the river, which conceal, while in the future Eden itself will be revealed.
Kehot’s noteראה לעיל פ׳ צו יז, ב.
148שבגמרא פי׳ זה על זמן התחי׳
The Talmud says that all the prophets prophesied only of the days of Moshiach, but of the World to Come, “No eye has seen, Elokim, except You.”
Berakhot 34b:18ברכות ל״ד ב:י״ח
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה אוה״ת נ״ך-א ע׳ דש.
149כי כאשר השמים החדשים
“For as the new heavens and the new earth that I make shall stand before Me,” the verse that opens the discourse at the end of Likkutei Torah on Shir HaShirim.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150בד״ה כי כאשר השמים החדשים דלקמן
That discourse, the last in Likkutei Torah on Shir HaShirim, contrasts “the heavens are My throne” with “the new heavens”: Gan Eden in itself is the radiance of the Shechinah, which the mitzvos draw down, while the main reward, in the seventh millennium, is the new heavens and new earth that G-d makes Himself, above any arousal from below.
Kehot’s noteלקו״ת סוף שה״ש.
151עצמות התענוג שאינו בגדר צמצום והתחלקות
There the Alter Rebbe explains that the revelation of Gan Eden is the light that fills all worlds, coming through great contractions (“with the yud the World to Come was created”), while the revelation at the Resurrection will be from the light that encompasses all worlds, without contraction, measure or limit.
Kehot’s noteראה אגה״ק סי׳ יז.
152לבושי׳ כתלג חיור
“His garment was white as snow”: the delight above the “hair,” revealed at the Resurrection.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153חכ׳ שנק׳ תושי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות שם.
154מהארץ לרקיע מהלך ת״ק שנה
“From the earth to the firmament is a journey of five hundred years”: this world is bounded, the meaning of Mitzrayim.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
155The Zohar in Sh’lach asks why Moshe, who knew that the Land had many kinds of trees, asked “Is there a tree in it or not?” and explains the question in a deeper sense.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
156בעטרה שעטרה לו אמו
“Go out and see, daughters of Zion, King Shlomo with the crown with which his mother crowned him,” the verse on which the text refers to an explanation elsewhere.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157צדיקים יושבים ועטרותיהם
Rav used to say that in the World to Come there is no eating or drinking, but “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.”
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 18
158תענוג זה הוא דוקא ע״י תחיית המתים
There the Alter Rebbe explains the difference between the Resurrection and Gan Eden: the delight of the souls in Gan Eden is the comprehension of the secrets of the Torah, each according to its measure, while the revelation of the Keser, above wisdom, will come only when the soul is clothed in a pure body after the Resurrection.
Kehot’s noteראה באגה״ק סי׳ יז ההפרש בין תחה״מ לגן עדן ובליקוט פי׳ שם.
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מעט ביאור ע״פ אני דפ׳ ציצית
A brief explanation on “I” in the section of tzitzis (Numbers 15:41)
The doubled “I” of “I am Havayah your G-d” is Ayin and Ani, the two sides of Keser: the first, the hidden “nothing,” is the root of Gan Eden, revealed through the Torah, and the second, G-d’s own “I,” the Malchus of the Infinite One, will be revealed below at the Resurrection through the mitzvos, when what is now Ayin to us is seen as the true “I.”
The maamar in brief
Why does the section of tzitzis say “I am Havayah your G-d” twice? The Alter Rebbe first places the two “I”s in Malchus of Atzilus, the root of Gan Eden, and in Keser, the Ayin from which wisdom is found. Following the Arizal, he places both in Keser, which is first and last at once: as the root of all that is emanated it is Ayin, and as the Malchus of the Emanator it is Ani, the same letters. The first “I” is the revelation of Gan Eden through the Torah, “the hair of His head”; the second is the revelation of Malchus of the Infinite One at the Resurrection, through the mitzvos, “His garment,” which is Arich Anpin clothing Atik Yomin. It will come in two modes, from above and from below, like kadkod, “like this and like this.” Now G-d is Ayin to us, hidden; then He will be seen as Ani, as in “See now that I, I am He,” and the “I” that fills heaven and earth will shine openly. As Pharaoh’s “I” brought Yosef honor, G-d’s “I,” the kingship that brings all worlds into being, brings far more; the 620 mitzvos draw it down.

Outline
	1Two readings of the doubled “I”The first “I” is Malchus of Atzilus, the root of Gan Eden, and the second is Keser; or both are in Keser, which is Ayin as the root of the emanated and Ani as the Malchus of the Emanator. The first is revealed in Gan Eden through the Torah, “the hair of His head,” the second at the Resurrection through the mitzvos, “His garment,” and it will come in two modes, as kadkod is “like this and like this.”¶1–2
	2Torah and mitzvos, reward and punishmentThe doubled second “I” is the reward of the Resurrection coming from above through the Torah and from below through the mitzvos. The Talmud reads the two “I”s as reward and punishment, Chesed and Gevurah, hinted in the white and blue of tzitzis, and the Midrash learns G-d’s “I” from Pharaoh’s “I am Pharaoh.”¶3
	3Ani and AyinAni is G-d’s Being and Essence, and Havayah brings all into being through the tzimtzum of Chochmah. Keser is called Ayin only because it is hidden from us; from below G-d is Ayin and the world yesh, from above the reverse, and in the Time to Come the Ayin will be revealed as Ani.¶4–5
	4“See now that I, I am He”Verses and sayings of the Sages show that at the Resurrection G-d’s very “I” will be seen below as above, the sun taken out of its sheath. What fills the worlds openly now is only the radiance of His glory, while “I fill the heavens and the earth” is hidden, sovev kol almin, which will then shine as an inner light.¶6–7
	5Pharaoh’s “I” and G-d’s kingshipThe revelation below will be as above, like “I am the first and I am the last.” Pharaoh’s “I” is royal loftiness; G-d’s “I” is His Malchus, the thought “I will reign” from which all worlds come, so He is the true yesh. The doubled “I,” like “exalted, exalted,” is sovev kol almin and what is far above it, drawn down by the 620 mitzvos; in the Time to Come G-d Himself, alone, will be revealed.¶8–9


Key concepts
	Ani and Ayinאני / אין
	“I” and “nothing,” written with the same three letters. Ayin is G-d as hidden from us and beyond grasp; Ani is G-d revealed as the true existence. Keser is both: Ayin as the root of all emanated levels, Ani as the Malchus of the Emanator.

	Keser (the Crown)כתר
	The level above intellect, standing between the Infinite and all the emanated levels; Chochmah comes forth from it, and so it is called Ayin, “nothing.”

	Malchus of the Infinite Oneמלכות דאין סוף
	G-d’s own kingship, the thought “I will reign” through which all the worlds come into being. It is called Ani, and it will be revealed at the Resurrection of the Dead.

	Arich Anpin and Atik Yominאריך אנפין / עתיק יומין
	The outer and inner levels of Keser. Following the Arizal, Arich Anpin is the “garment” of Atik Yomin, and its hair is “the hair of His head like pure wool.”

	“His garment” and “the hair of His head”לבושיה / שער רישיה
	From Daniel’s vision of the Ancient of Days. The mitzvos are His garment, Arich Anpin itself, through which Atik Yomin will be revealed; the Torah is the hair of Arich Anpin’s head, the source of the revelation in Gan Eden.

	yesh and Ayinיש / אין
	“Something” and “nothing.” From below, the world seems yesh and G-d Ayin; from above, G-d is the true yesh and the world is as nothing. In the Time to Come the view from above will be revealed below.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s very “I,” present in all the worlds but hidden, as in “Do I not fill the heavens and the earth?”; not a light that surrounds them in space. In the Time to Come it will shine as an inner light.

	the 620 pillars of lightתר״ך עמודי אור
	The 613 mitzvos of the Torah and the seven of the Rabbis. 620 is twice yesh (310), and through them the doubled “I” is drawn down.


Section 1 · ¶1–2
Two readings of the doubled “I”
1מעט ביאור ע״פ אני דפ׳ ציצית
A brief explanation on “I” (Ani) in the section of tzitzis
This short piece adds to the maamar before it, on the last verse of the section of tzitzis, where the words “I am Havayah your G-d” come twice. It looks at the word “I” (Ani) itself and asks what each of its two appearances means.




2הנה בענין ב״פ [ב׳ פעמים] אני. עמ״ש בביאור ע״פ ויקרא. וי״ל [ויש לומר] דהראשון במל׳ דאצילות שנעשית עתיק לבריאה והוא בחי׳ שרש הג״ע [הגן עדן] העליון וג״ע [וגן עדן] התחתון.
Now, regarding the matter of “I” [being said] twice, see what is written in the explanation on the verse “And He called” (Vayikra). And it may be said that the first is in Malchus (sovereignty) of the World of Atzilus (Emanation), which becomes Atik for [the World of] Beriah (Creation); and it is the level of the root of the upper Gan Eden and the lower Gan Eden.
After pointing to an earlier explanation, the Alter Rebbe offers a first answer: the two times “I” are two different levels. The first is Malchus, the last Sefirah of Atzilus, which becomes Atik, the innermost and highest level, of the world below it, Beriah; as such it is the root of the upper and lower Gan Eden, where souls receive their reward after death.


והב׳ בכתר שהוא בחי׳ אין שממנו תמצא החכמה וגם במל׳ דאצילות היינו מה שמקבלת מבחינת ונהר יוצא מעדן1
And the second is in Keser (the Crown), which is the level of Ayin (nothingness), from which Chochmah (wisdom) is found; and also in Malchus of Atzilus, that is, what it receives from the level of “And a river goes out of Eden,”
The second “I” is in Keser, the level above intellect, called Ayin (nothingness) because it cannot be grasped, and from it Chochmah, the first point of wisdom, comes forth. It is also in Malchus of Atzilus, but in what Malchus receives from higher up, from “the river that goes out of Eden.”


שהוא חו״ב [חכמה ובינה] כו׳ וכמ״ש בביאור ע״פ אז ישיר ישראל2 כו׳ עלי באר3 בענין מעין גנים4 כו׳ ע״ש.
which is Chochmah and Binah (understanding), etc., as is written in the explanation on the verse “Then Israel sang,” etc., “Spring up, O well,” on the matter of “a fountain of gardens,” etc.; see there.
In Kabbalah “Eden” is Chochmah and the river flowing out of it is Binah, and Malchus receives their flow. The Alter Rebbe refers to his explanation of the Song of the Well, where “a fountain of gardens” is Binah of Atzilus, which comes down into the lower worlds by first being clothed in Malchus.


(ועוי״ל [ועוד יש לומר] כי ב״פ [ב׳ פעמים] אני שניהם בכתר אלא שהוא ע״ד מ״ש בע״ח [בעץ חיים] שמ״א ספ״ג [סוף פרק ג׳]5 בפי׳ אני ראשון ואני אחרון6 וז״ל [וזה לשונו] כי הכתר הוא ראשון והוא אחרון והוא אין והוא אני7
(And one may further say that both times “I” [is said] are in Keser, only that it is along the lines of what is written in Etz Chaim, Sha’ar 41, at the end of chapter 3, on the meaning of “I am the first and I am the last.” These are his words: “For Keser is first and it is last, and it is Ayin (nothing) and it is Ani (I);
In parentheses comes a second answer: both times “I” are in Keser. The Arizal’s Etz Chaim explains “I am the first and I am the last” through Keser, which is at once first and last, Ayin and Ani, two Hebrew words with the same letters (אין, אני).


כי בבחי׳ מל׳ של המאציל אשר בו הוא אחרון ונק׳ אני שהוא המל׳ ובבחי׳ שרש הנאצלים אשר בו שהוא בחי׳ כתר הוא הראשון נק׳ אין אותיות אני עכ״ל [עד כאן לשונו].
for in the aspect of the Malchus of the Emanator that is in it, it is last and is called Ani, which is Malchus; and in the aspect of the root of the emanated [beings] that is in it, which is the level of Keser, it is the first, called Ayin, the letters of Ani.” End of quote.
Keser stands between the Emanator, the Infinite, and everything emanated. Its upper side is the last level of the Emanator, His Malchus, and is called Ani, “I”; its lower side is the root and first of all that is emanated, and is called Ayin, “nothing.”


ולפ״ז [ולפי זה] י״ל [יש לומר] גם כאן דפי׳ אני הוי׳ אלקיכם. דפעם הראשון. היינו בחי׳ אין דהיינו שרש הנאצלים ומבחינה זו הוא שרש ההתגלות שבג״ע [שבגן עדן] ע״י בחי׳ ושער רישי׳ [רישיה] כעמר נקא8.
Accordingly, it may be said here too that the meaning of “I am Havayah your G-d,” the first time, is the level of Ayin, that is, the root of the emanated [beings]; and from this level is the root of the revelation that is in Gan Eden, through the level of “and the hair of His head like pure wool.”
Applying this, the first “I am Havayah your G-d” is Keser as Ayin, the root of the emanated levels. From there comes the revelation of Gan Eden, which passes through “the hair of His head like pure wool” in Daniel’s vision, which, as he says below, stands for the Torah.


אמנם מה שכפל עוד פעם ב׳ אני הוי׳ אלקיכם זהו התגלות בחי׳ מל׳ דא״ס שנק׳ אני והוא ההתגלות שיהי׳ [שיהיה] בתחה״מ [בתחיית המתים] וענין שגילוי זה הוא ע״י
However, what it repeats once more, a second [time], “I am Havayah your G-d”: this is the revelation of the level of Malchus of the Infinite One (Ein Sof), which is called Ani; and it is the revelation that will be at the Resurrection of the Dead. And the matter that this revelation is through
The second, repeated “I am Havayah your G-d” is the revelation of Malchus of the Infinite One itself, the true Ani, which will be revealed at the Resurrection of the Dead. This revelation comes through the other image in Daniel’s vision, “His garment white as snow.”


לבושיה כתלג חיור י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] במבוא שערים ש״ג ח״ב [חלק ב׳] פ״ב [פרק ב׳] ובלק״ת [ובלקוטי תורה (להאריז״ל)] בהשמטות דדניאל9 בפי׳ לבושי׳ [לבושין / לבושים] כתלג פי׳ האריך הוא לבושיה דעתיק יומין. ושער רישיה של לבושיה הנזכר שהוא א״א הוא כעמר נקא עכ״ל [עד כאן לשונו].
“His garment white as snow” may be explained according to what is written in Mevo She’arim, Sha’ar 3, Part 2, chapter 2, and in the Likkutei Torah of the Arizal, in the Hashmatos (omitted passages) on Daniel, on the meaning of “His garment as snow”: “The meaning: Arich [Anpin] is the garment of Atik Yomin; and the hair of the head of the garment mentioned, which is Arich Anpin, is like pure wool.” End of quote.
To explain this the Alter Rebbe quotes the Arizal on Daniel’s vision of the Ancient of Days (Atik Yomin). The “garment” is Arich Anpin, the outer level of Keser that clothes Atik, its inner level, and “the hair of His head” is the hair of that garment, the hair of Arich Anpin.


וא״כ לפ״ז [לפי זה] התורה שנק׳ שער רישיה היינו שער רישיה דא״א. והמצות שנק׳ לבושיה היינו א״א עצמו שע״י לבוש זה יומשך ויתגלה בחי׳ ע״י שהוא מל׳ דא״ס ממש וכנודע דשרש המצות בגלגלתא דא״א כו׳).
If so, accordingly, the Torah, which is called “the hair of His head,” is the hair of the head of Arich Anpin; and the mitzvos, which are called “His garment,” are Arich Anpin itself; for through this garment there will be drawn down and revealed the level of Atik Yomin, which is Malchus of the Infinite One itself, as is known that the root of the mitzvos is in the Gulgalta (skull) of Arich Anpin, etc.)
So the Torah, “the hair of His head,” comes from the hair of Arich Anpin, while the mitzvos, “His garment,” are Arich Anpin itself, the garment that clothes Atik Yomin. Through this garment Atik Yomin, which is Malchus of the Infinite One, will be drawn down and revealed, which fits the known teaching that the root of the mitzvos is in the Gulgalta, the “skull” of Arich Anpin.


והנה במ״א נתבאר בענין כדכד1011 כדין וכדין12 שלע״ל [שלעתיד לבוא] יהי׳ [יהיה] ג״כ ב׳ בחי׳ אופני הגילוי מלמעלה למטה ומלמטה למעלה.
Now, elsewhere it was explained, on the matter of kadkod, “like this and like this” (kedin ukedin), that in the Time to Come there will also be two levels, [two] modes of revelation: from above to below and from below to above.
The Talmud tells that two angels disagreed whether the kadkod stones of the future Jerusalem would be shoham or yashpeh, and G-d said, “Let it be like this and like this” (kedin ukedin). Elsewhere this was explained to mean that in the Time to Come revelation will come in two ways: drawn down from above to below, and rising from below to above.


וזהו ענין שהם וישפה שהם13 בחי׳ יוסף ובנימין ועפ״ז [ועל פי זה] י״ל [יש לומר] דלכך י״א שיחיד המתפלל לעצמו חוזר תיבות אני ה׳ אלקיכם להשלים מנין רמ״ח תיבות דק״ש [דקריאת שמע]. נמצא כופל אני הב׳ שני פעמים.141516
And this is the matter of shoham and yashpeh, which are the levels of Yosef and Binyamin. And according to this it may be said that this is why some say that an individual who prays by himself repeats the words “I am Havayah your G-d,” to complete the count of 248 words of the Shema. It follows that he doubles the second “I,” [saying it] two times.
Shoham and yashpeh are the last two stones of the High Priest’s breastplate, and the Alter Rebbe identifies them with Yosef and Binyamin. Some hold that one who prays alone repeats “I am Havayah your G-d” to bring the Shema to 248 words; he then says the second “I” twice, a hint that the revelation of the second “I” will itself come in two modes.




Section 2 · ¶3
Torah and mitzvos, reward and punishment
3ומבואר למעלה דבחי׳ אני הב׳ זהו ענין נאמן לשלם שכר17 לע״ל [לעתיד לבוא] בתחה״מ [בתחיית המתים] והכפל היינו שגם לע״ל [לעתיד לבוא] יהיה בגילוי זה ג״כ ב׳ בחי׳ כנ״ל מלמעלה למטה ומלמטה למעלה והיינו ג״כ מבחי׳ התורה ומבחי׳ המצות.
And it is explained above that the level of the second “I” is the matter of “faithful to pay reward” in the Time to Come, at the Resurrection of the Dead; and the doubling means that in the Time to Come, too, there will be in this revelation also two levels, as mentioned above, from above to below and from below to above; and this is also from the level of the Torah and from the level of the mitzvos.
In the preceding maamar the second “I” was explained as “faithful to pay reward” at the Resurrection. Its doubling now means that this future revelation will itself have two modes, from above to below and from below to above, which come from the Torah and from the mitzvos respectively.


ועיין מ״ש בד״ה המגביהי לשבת18 שהמצות הן מלמטה למעלה וכמ״ש וצדקה תרומם19 והתורה היא מלמעלה למטה כו׳ וכמ״ש ג״כ בד״ה נר חנוכה20 כו׳ כדי שתהא מזוזה מימין21 כו׳.
And see what is written in the discourse beginning “Who is enthroned on high,” that the mitzvos are from below to above, as it is written, “Charity exalts,” and the Torah is from above to below, etc.; as is also written in the discourse beginning “The Chanukah lamp,” etc., “so that the mezuzah will be on the right,” etc.
The Alter Rebbe refers to two discourses. In one, the mitzvos rise from below to above, as “charity exalts,” while the Torah comes down from above; the other, on the Chanukah lamp, cites the Talmud’s rule that the Chanukah lamp is placed at the left of the doorway “so that the mezuzah will be on the right.”


ועיין עוד מענין ב״פ [ב׳ פעמים] אני שנאמר במצות ציצית בגמרא (פ״ד דמנחות דף מ״ד ע״א) דשם פי׳ א׳ על שכר ואחד על עונש22 וכ״ה בזח״ג [בזהר חלק ג] פ׳ אחרי דע״ח סע״ב [סוף עמוד ב].
And see further on the matter of “I” [said] twice in the mitzvah of tzitzis, in the Gemara (chapter 4 of Menachos, folio 44, side a), where it is explained that one is for reward and one for punishment; and so it is in the Zohar, Part III, Parshas Acharei, folio 78, at the end of side b.
The Talmud tells of a man saved from sin by his tzitzis, who explained that “I am Havayah your G-d” is written twice: “I am He who will exact punishment, and I am He who will pay reward.” The Alter Rebbe adds that the Zohar in Parshas Acharei says the same.


והם ג״כ ב׳ בחי׳ חו״ג [חסד וגבורה] ומה שנאמר זה בציצית דוקא היינו לפי שע״ז מרמזים ב׳ בחי׳ תכלת ולבן שבציצית עמ״ש מזה בד״ה ויקח קרח.23
And these too are two levels, Chesed (kindness) and Gevurah (restraint). And the reason this is said in tzitzis specifically is that the two levels of techeles (blue) and white that are in tzitzis allude to this; see what is written about this in the discourse beginning “And Korach took.”
Reward and punishment correspond to Chesed (kindness) and Gevurah (restraint). The doubled “I” appears in tzitzis in particular because its white threads and its blue (techeles) thread hint at these two attributes; in Kabbalah white is the color of Chesed and blue of Gevurah.


עוד יש להעיר ממ״ש ברבות מקץ [ר״פ צ׳] ובפ׳ קדושים [ס״פ כ״ד] מן אני של בשר ודם אתה למד אני של הקב״ה24 כו׳
One may further note what is said in the Midrash Rabbah, Miketz [at the beginning of section 90], and in Parshas Kedoshim [at the end of section 24]: “From the ‘I’ of flesh and blood you learn the ‘I’ of the Holy One, blessed be He,” etc.:
The Midrash, in two places, learns the greatness of G-d’s “I” from the “I” of a human king.


ע״י שאמר פרעה ליוסף אני פרעה25 זכה לכל הכבוד הזה26 לכשיבוא אני של הקב״ה כו׳ אני ראשון ואני אחרון27 עאכו״כ [על אחת כמה וכמה].
“through Pharaoh’s saying to Yosef, ‘I am Pharaoh,’ he merited all this honor; when the ‘I’ of the Holy One, blessed be He, comes,” etc., “‘I am the first and I am the last,’ how much more so.”
Pharaoh’s words to Yosef, “I am Pharaoh,” brought Yosef great honor; when G-d’s “I” comes, the “I” of “I am the first and I am the last,” the honor will be greater by far. The Alter Rebbe will read this coming of G-d’s “I” as the revelation of the Time to Come.




Section 3 · ¶4–5
Ani and Ayin
4והענין כי פי׳ אני הוי׳ היינו שבחי׳ אני הוא מהותו ועצמותו ית׳ והוי״ה הוא מה שמהוה ע״י צמצום יו״ד חכמה כו׳
The explanation of the matter is this: the meaning of “I am Havayah” is that the level of Ani is His Being and Essence, may He be blessed; and Havayah is that which brings into being (mehaveh) through the tzimtzum (contraction) of the yud, Chochmah, etc.
Now the Alter Rebbe explains the words “I am Havayah” themselves. Ani, “I,” is G-d’s own Being and Essence, while Havayah, which shares its root with mehaveh, “brings into being,” is the power that creates, through the contraction (tzimtzum) of the yud, the first letter of the Name, which is Chochmah.


והנה והחכמה מאין תמצא28 בחי׳ אין הוא אותיות אני29 והוא סתימו דכל סתימין כו׳ כנ״ל ונקרא אצלינו אין לרוב העלמו שאינו בגדר תפיסא והשגה ועיין מ״ש בד״ה שחורה אני30 ונאוה31 אש שחורה בפי׳ ישת חשך סתרו.32
Now, “and wisdom is found from Ayin (nothing)”: the level of Ayin has the letters of Ani, and it is “the most hidden of all hidden,” etc., as mentioned above. And it is called Ayin in relation to us because of the greatness of its concealment, for it is not within the bounds of being grasped and comprehended. And see what is written in the discourse beginning “I am black and comely,” [on] “black fire,” on the meaning of “He made darkness His hiding place.”
Job’s verse is read, “wisdom is found from Ayin”: Chochmah comes from Keser, called Ayin, whose letters are those of Ani, and which was described above as “the most hidden of all hidden.” It is called “nothing” not because it lacks being, but from our side, because it is too hidden to be grasped; on this the Alter Rebbe refers to a discourse on the Torah’s “black fire” and on “He made darkness His hiding place.”




5ומ״ש במ״א בענין כי אל דעות33 שמלמטה למעלה נקרא למטה היש ולמעלה אין לפי שאינו מושג
And what is written elsewhere on the matter of “For a G-d of knowledges (de’os)” [is] that from below to above, what is below is called yesh (something) and what is above Ayin (nothing), because it is not grasped;
The verse calls G-d “a G-d of knowledges,” in the plural, which is read as two ways of knowing. Seen from below to above, from our side, the created world is yesh, “something” real, and G-d above is Ayin, “nothing,” because we cannot grasp Him.


אבל מלמעלה למטה הוא בהפך שלמעלה היש ולמטה אין משום דכולא קמיה כלא חשיב34 ולע״ל [ולעתיד לבוא] שיהיה גילוי אלקות
but from above to below it is the reverse: above is the yesh and below is Ayin, because “all before Him is accounted as nothing.” And in the Time to Come, when there will be a revelation of G-dliness,
Seen from above to below, from G-d’s side, it is the reverse: He is the true yesh and the world is as nothing, as the Zohar says, “all before Him is accounted as nothing.” The Alter Rebbe now turns to what will change in the Time to Come.


הנה מבחי׳ אין והעלם יהיה בחי׳ אני אשר אני מורה על גילוי והיינו שיהיה גילוי בחי׳ אני דהיינו מה שלמעלה היש כו׳ ועמ״ש מזה סד״ה בשעה שהקדימו35 ישראל נעשה.36
then from the level of Ayin and concealment there will be the level of Ani, for Ani indicates revelation; that is, there will be a revelation of the level of Ani, namely, that above is the yesh, etc. And see what is written about this at the end of the discourse beginning “When Israel put ‘we will do’ first.”
In the Time to Come, what is now Ayin and hidden will become Ani, “I,” a word that points to a revealed presence; the higher view, that G-d alone is truly yesh, will be revealed below as well. He refers to the end of another discourse for more on this.




Section 4 · ¶6–7
“See now that I, I am He”
6וכמ״ש ראו עתה כי אני37 אני הוא בפ׳ האזינו. ופי׳ בזח״ב [בזהר חלק ב׳] משפטים ק״ח ב׳.38 עתה ראו מה דלא תוכלו למיחמי מקודם לכן.39
And as it is written, “See now that I, I am He,” in Parshas Haazinu. And it is explained in the Zohar, Part II, Mishpatim, 108b: “Now see what you were not able to see before this.”
Moshe’s song in Parshas Haazinu says, “See now that I, I am He,” with “I” said twice. The Zohar reads “now” as a seeing of what could not be seen before.


ועמ״ש מזה בד״ה במדבר סיני באוהל מועד.40 וכן מבואר בגמרא (פ״ו דפסחים דס״ח סע״א [סוף עמוד א]) דקאי אלע״ל [על לעתיד לבוא]
And see what is written about this in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting.” And so it is explained in the Gemara (chapter 6 of Pesachim, folio 68, at the end of side a), that it refers to the Time to Come,
The Alter Rebbe refers to his discourse in Parshas Bamidbar on this, and to the Talmud in Pesachim, which reads the verse as speaking of the Time to Come.


דהיינו בעת תחיית המתים שע״ז נאמר אני אמית ואחיה414243 וכ״ה בסנהדרין (דצ״א ע״ב) וזהו לכשיבוא אני של הקב״ה
that is, at the time of the Resurrection of the Dead, of which it is said, “I put to death and I bring to life”; and so it is in Sanhedrin (folio 91b). And this is [the meaning of] “when the ‘I’ of the Holy One, blessed be He, comes.”
The same verse goes on, “I put to death and I bring to life,” and the Talmud reads it as a promise of the Resurrection of the Dead: the One who puts to death brings the same person back to life. This, says the Alter Rebbe, is the Midrash’s “when the ‘I’ of the Holy One, blessed be He, comes.”


כי אני הוא אותיות אין דהיינו מה שעכשיו בחי׳ העלם בתכלית ונק׳ מלמטה למעלה בשם אין יומשך לע״ל [לעתיד לבוא] בבחי׳ גילוי להיות הגילוי למטה ג״כ
For Ani has the letters of Ayin; that is, what is now the level of utter concealment, and is called, from below to above, by the name Ayin, will be drawn down in the Time to Come in a manner of revelation, so that the revelation will be below as well,
Since Ani and Ayin have the same letters, what is now utterly hidden, and known to us from below only as Ayin, “nothing,” will become Ani, a revealed “I,” in the Time to Come. The revelation will then be below as it is above.


כמו שהוא למעלה להיות ראו עתה כי אני אני הוא כו׳ וכמ״ש ואמר ביום ההוא
just as it is above, so that it will be “See now that I, I am He,” etc. And as it is written, “And it shall be said on that day,
That is the meaning of “See now that I, I am He”: G-d’s very “I” will be seen. Isaiah’s prophecy, “And it shall be said on that day,” says the same.


הנה44 אלקינו זה כו׳ והוא ע״ד לע״ל [לעתיד לבוא] הקב״ה מוציא חמה מנרתיקה454647 כו׳ שלא יהיה נרתק והעלם לבחי׳ שמש48 הוי׳.
‘Behold, this is our G-d,’” etc. And this is along the lines of “In the Time to Come the Holy One, blessed be He, will take the sun out of its sheath,” etc.: that there will be no sheath and concealment for the level of “the sun, Havayah.”
On that day people will say, “Behold, this is our G-d,” of what they plainly see. The Talmud’s image of G-d taking the sun out of its sheath is read to mean that the “sun,” the Name Havayah (as in “Havayah G-d is a sun and a shield”), will shine with no cover hiding it.


גם כמ״ש במ״א בהא דכתיב הלא את השמים ואת הארץ49 אני מלא. דמשמע אני ממש מהותו ועצמותו ית׳ וכתיב מלא כל הארץ כבודו.50
Also as is written elsewhere on what is written, “Do I not fill the heavens and the earth?”: that it implies Ani itself, His Being and Essence, may He be blessed; and it is written, “The whole earth is full of His glory.”
Another proof: in Jeremiah G-d says, “Do I not fill the heavens and the earth?”, so the “I” that fills them is His very Essence. Yet Isaiah says that what fills the earth is “His glory,” and the Alter Rebbe goes on to explain the difference.




7וכבודו היינו זיו יקריה. והפי׳ דמה שמלובש בבחי׳ גילוי בהעולמות הוא רק זיו יקריה. ובחי׳ אני מלא הוא בבחי׳ העלם וסוכ״ע דסובב אין פי׳ מקיף מלמעלה51 כמ״ש בסש״ב [בספר של בינונים] פמ״ח.
And “His glory” means “the radiance of His glory” (ziv yekarei). The explanation: what is clothed in the worlds in a manner of revelation is only the radiance of His glory; and the level of “I fill” is in a manner of concealment, and [is] the light that encompasses all worlds (sovev kol almin); for “encompasses” does not mean surrounding from above, as is written in Sefer Shel Beinonim (Tanya), chapter 48.
The “glory” that fills the earth is only ziv yekarei, “the radiance of His glory,” the light that is clothed in the worlds and gives them life. “I fill,” G-d’s Essence, is present too, but hidden: this is sovev kol almin, which, as Tanya explains, does not mean that it surrounds the worlds from above in space, but that it is in them without being revealed.


ולע״ל [ולעתיד לבוא] שיהיה בחינת סוכ״ע מאיר בבחי׳ גילוי ממש באור פנימי מה שעכשיו אני מלא בבחי׳ העלם ע״ז אמר לכשיבוא אני של הקב״ה.
And in the Time to Come, when the level of sovev kol almin will shine in a manner of actual revelation, as an inner light, what is now “I fill” in a manner of concealment: of this it says, “When the ‘I’ of the Holy One, blessed be He, comes.”
In the Time to Come this encompassing light will shine openly, as an inner light within the worlds. That revelation of the “I” that now fills all in hiding is what the Midrash calls the coming of G-d’s “I.”




Section 5 · ¶8–9
Pharaoh’s “I” and G-d’s kingship
8ועד״ז נתבאר בת״א [בתורה אור] פ׳ בראשית בביאור ע״פ כי כאשר השמים החדשים והארץ החדשה אשר אני עושה.52
And along these lines it was explained in Torah Ohr, Parshas Bereishis, in the explanation on the verse “For as the new heavens and the new earth that I make.”
The Alter Rebbe brings a parallel from Torah Ohr, on Isaiah’s verse about “the new heavens and the new earth that I make.”


אני דייקא עושה היינו המאציל העליון ב״ה שממנו נמשך התגלות נשמות חדשות כו׳ ע״ש וזהו ענין ב״פ [ב׳ פעמים] אני ע״ד אני ראשון ואני אחרון53 היינו שיהיה הגילוי למטה ממש כמו למעלה (כמ״ש בד״ה נאוו לחייך בתורים).5455
“I” specifically “make”: that is, the Supreme Emanator, blessed be He, from Whom is drawn the revelation of new souls, etc.; see there. And this is the matter of “I” [said] twice, along the lines of “I am the first and I am the last”: that is, that the revelation will be below truly as it is above (as is written in the discourse beginning “Your cheeks are comely with rows”).
The verse says “I” make: the Supreme Emanator Himself, from Whom new souls will be revealed. The doubled “I,” like “I am the first and I am the last,” means that the revelation below will be exactly as it is above.


ועמ״ש בד״ה ראשי המטות56 בפי׳ אני ראשון ואני אחרון וזהו מן אני של בשר ודם אתה למד אני של הקב״ה57 כי
And see what is written in the discourse beginning “The heads of the tribes,” on the meaning of “I am the first and I am the last.” And this is [the meaning of] “From the ‘I’ of flesh and blood you learn the ‘I’ of the Holy One, blessed be He.” For
Another discourse explains “I am the first and I am the last.” The Alter Rebbe now explains the Midrash on Pharaoh’s “I” and what it teaches about G-d’s “I.”


הנה אני פרעה מורה על רוממות והתנשאות שכל העם שפלים ובטלים לפניו והם עבדים אליו והוא המרומם מהם וזהו ענין אני פרעה בחי׳ רוממות
behold, “I am Pharaoh” indicates loftiness and exaltation: that all the people are lowly and nullified before him, and they are servants to him, and he is exalted above them. And this is the matter of “I am Pharaoh”: the level of loftiness.
When Pharaoh said “I am Pharaoh,” he declared his supremacy: all his people were lowly and nullified before him, his servants, and he was raised above them. His “I” stands for royal loftiness.


ולכן מזה נמשך אשר ומבלעדיך לא ירים כו׳58 ועיין מזה בבחיי ס״פ בהר א״כ מזה אתה למד אני של הקב״ה59
And therefore from this there followed “and without you no man shall lift up,” etc. And see about this in [Rabbeinu] Bachya at the end of Parshas Behar. If so, from this you learn the “I” of the Holy One, blessed be He,
From that loftiness came Pharaoh’s grant to Yosef, “without you no man shall lift up his hand or his foot.” Rabbeinu Bachya, at the end of Parshas Behar, brings the Midrash Tanchuma: if Pharaoh’s “I am Pharaoh” raised Yosef so high, how much more the reward of the mitzvos on which G-d says “I am Havayah.”


שהרי במדת מלכותו ית׳ העולמות מתהוים ממש. שע״י מחשבת אנא אמלוך מזה לבד העולמות נתהוו.
for through the attribute of His Malchus (sovereignty), may He be blessed, the worlds actually come into being; for through the thought “I will reign” (ana emloch), from this alone the worlds came into being.
G-d’s “I” is His kingship, Malchus: the worlds come into being through it, through the single thought “I will reign” alone. If a human king’s “I” is so great, the “I” of G-d, which brings all worlds into being, is far greater.




9וזהו אני הוי׳ שבבחי׳ זו נמשך שרש התהוות כל הנבראים. א״כ עאכ״ו [על אחת כמה וכמה] שלמעלה היש וכולא קמיה כלא ממש חשיבא60
And this is “I am Havayah”: that from this level is drawn the root of the coming into being of all the created beings. If so, how much more so that above is the yesh, and “all before Him is accounted as truly nothing.”
“I am Havayah” means that from the level of “I,” G-d’s Malchus, comes the root of all creation. If all creation comes from it, then all the more is He the true yesh, and everything before Him is as truly nothing.


וזהו ענין הלא את השמים ואת הארץ אני מלא.61 רק שהוא בבחי׳ העלם ולע״ל [ולעתיד לבוא] שיהיה גילוי בחי׳ זו זהו לכשיבוא אני של הקב״ה.
And this is the matter of “Do I not fill the heavens and the earth?”: only that it is in a manner of concealment. And in the Time to Come, when there will be a revelation of this level, this is “when the ‘I’ of the Holy One, blessed be He, comes.”
This is “Do I not fill the heavens and the earth?”: G-d’s “I” fills all, though hidden. Its revelation in the Time to Come is the coming of G-d’s “I.”


(ועמ״ש בפי׳ הפסוק אני כברוש רענן62 בד״ה לבאר ענין יוהכ״פ [יום הכפורים]63 ובד״ה שבת שבתון64 ובד״ה כי ביום הזה יכפר)6566
(And see what is written on the meaning of the verse “I am like a fresh cypress” in the discourse beginning “To explain the matter of Yom Kippur,” and in the discourse beginning “A Shabbos of complete rest,” and in the discourse beginning “For on this day He shall atone.”)
In parentheses the Alter Rebbe points to three discourses for Yom Kippur that explain Hoshea’s “I am like a fresh cypress,” another verse in which G-d says “I.”


והנה כתיב כי גאה גאה.67 ב״פ [ב׳ פעמים] גאה היינו בחי׳ סוכ״ע ומה שלמעלה מעלה מבחי׳ סוכ״ע.
Now, it is written, “For He is exalted, exalted” (ga’oh ga’ah). “Exalted” [said] twice is the level of the light that encompasses all worlds (sovev kol almin) and what is far above the level of sovev kol almin.
The Song at the Sea says ga’oh ga’ah, “exalted, exalted.” The two words are two levels: sovev kol almin, which encompasses all worlds, and a level far higher than even that.


וזהו ענין ב״פ [ב׳ פעמים] אני. וכ״ז [וכל זה] נמשך ע״י מעשה המצות שהם תרי״ג מצות דאורייתא וז׳ דרבנן הם תר״ך עמודי אור שהם ב׳ פעמים יש כו׳.68
And this is the matter of “I” [said] twice. And all this is drawn down through the performance of the mitzvos, which are the 613 mitzvos of the Torah and the seven of the Rabbis: they are the 620 pillars of light, which are two times yesh, etc.;
These two levels are the two times “I.” They are drawn down through doing the mitzvos: 613 from the Torah and seven from the Rabbis make 620, the “620 pillars of light,” and 620 is twice yesh, a word whose letters add up to 310.


שעי״ז נמשך מבחי׳ גאה גאה אדון הנפלאות69 כו׳. עוי״ל [עוד יש לומר] פי׳ לכשיבוא אני של הקב״ה ע״ד מ״ש ברבות ס״פ בא אבל לע״ל [לעתיד לבוא] אני לבדי70 כו׳ ע״ש:
for through this there is drawn down from the level of ga’oh ga’ah, “Master of wonders,” etc. One may further say that the meaning of “when the ‘I’ of the Holy One, blessed be He, comes” is along the lines of what is said in the Midrash Rabbah at the end of Parshas Bo: “But in the Time to Come, I alone,” etc.; see there.
Through the mitzvos, light is drawn from that doubly exalted level, “Master of wonders,” words from the Yishtabach blessing of the morning prayers. A further reading of the Midrash: at the end of Bo the Midrash says that in the past G-d went before Israel with His court, but in the Time to Come He alone will go before them, so the coming of His “I” is the revelation of G-d Himself.



In one’s avodah
The maamar ends its explanation with the practical side: all of this, the revelation of the doubled “I” and of what is far above sovev kol almin, is drawn down through the actual performance of the mitzvos, the 613 of the Torah and the seven of the Rabbis, the 620 “pillars of light.” The mitzvos are “His garment,” and through them G-d’s own “I” will be revealed below.
Questions for discussion
	Why is Keser called both Ayin and Ani, and how does that explain the two times “I” in the section of tzitzis?
	Why is the Torah compared to “the hair of His head” and the mitzvos to “His garment,” and why does the deeper revelation of the Resurrection come through the garment?
	From below the world is yesh and G-d is Ayin; from above it is the reverse. What, according to the maamar, will change in the Time to Come?
	What does Pharaoh’s “I am Pharaoh” teach about G-d’s “I,” and how is it connected to the thought “I will reign”?
	How do the 620 mitzvos, “two times yesh,” draw down the doubled “I” and the doubled “exalted, exalted”?

Sources and references
Notes
Paragraph 2
1ונהר יוצא מעדן
“And a river goes out of Eden to water the garden.” In Kabbalah Eden is Chochmah and the river is Binah; the Alter Rebbe uses the verse for what Malchus of Atzilus receives from them.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
2בביאור ע״פ אז ישיר ישראל
There the Alter Rebbe explains that “a fountain of gardens” is Binah of Atzilus, also called the primordial sea, which comes down to Beriah, Yetzirah and Asiyah by first being clothed in Malchus.
Kehot’s noteלקמן פ׳ חוקת סג, ג.
3אז ישיר ישראל כו׳ עלי באר
The Song of the Well: “Then Israel sang this song: Spring up, O well.” The Alter Rebbe refers to his explanation of this verse.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מעין גנים
“A fountain of gardens, a well of living waters.” In the explanation he points to, the fountain is Binah of Atzilus flowing down into Malchus.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5בע״ח שמ״א ספ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדפוס שקלאוו תק״ס. לפננו שמ״ב ספ״א. [כ].
6“Thus says Havayah, King of Israel … I am the first and I am the last, and besides Me there is no G-d.” Etz Chaim reads the two “I”s as the two sides of Keser.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7כי הכתר הוא ראשון והוא אחרון והוא אין והוא אני
The Arizal explains that Keser stands between the Emanator and the emanated: as the Malchus of the Emanator it is last and is called Ani, and as the root of the emanated it is first and is called Ayin, the same letters. Kehot notes that the Alter Rebbe cites the Shklov printing (Sha’ar 41, end of chapter 3), which in current editions is Sha’ar 42, end of chapter 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי נוקבא דקליפה סובבים …
Sefer Etz Chaim (Public Domain)
8In Daniel’s vision the Ancient of Days (Atik Yomin) sits, “His garment white as snow, and the hair of His head like pure wool.” The Alter Rebbe reads the hair as the Torah and the garment as the mitzvos.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ובלקו״ת בהשמטות דדניאל
The note sends the reader there as well (“see also”) on the passage from the Arizal’s Likkutei Torah on Daniel quoted here.
Kehot’s noteראה גם סה״מ תרנ״א ע׳ פה.
10במ״א נתבאר בענין כדכד
There “I will make your windows of kadkod” is read as two kinds of “sun”: one drawn from above to below, which shines in the month of Elul, and one from below to above, the ascents of Rosh HaShanah and Yom Kippur.
Kehot’s noteלקמן פ׳ ראה כה, ד.
11כדכד
“I will make your windows of kadkod, and your gates of carbuncle stones.” The prophecy of the rebuilt Jerusalem on which the Talmud’s “like this and like this” is said.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12כדכד כדין וכדין
On “I will make your windows of kadkod,” two angels disagreed whether the stone is shoham or yashpeh, and the Holy One, blessed be He, said, “Let it be like this and like this.” The Alter Rebbe takes this as two modes of revelation in the Time to Come.
Bava Batra 75a:9בבא בתרא ע״ה א:ט׳
״וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ״ – אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: פְּלִיגִי תְּרֵי מַלְאֲכֵי בִּרְקִיעָא – גַּבְרִיאֵל וּמִיכָאֵל; וְאָמְרִי לַהּ תְּרֵי אָמוֹרָאֵי בְּמַעְרְבָא, וּמַאן אִינּוּן – יְהוּדָה וְחִזְקִיָּה בְּנֵי רַבִּי חִיָּיא; חַד אָמַר: שׁוֹהַם, וְחַד אָמַר: יָשְׁפֵה. אָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא: לֶהֱוֵי כְּדֵין וּכְדֵין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
13שהם וישפה שהם יוסף ובנימין
The fourth row of the High Priest’s breastplate: “tarshish, shoham and yashpeh.” Kehot’s note points to Exodus 28, with Rashi and the Targumim there; the Alter Rebbe identifies shoham and yashpeh with Yosef and Binyamin.
Exodus 28:20שמות כ״ח:כ׳
וְהַטּוּר הָרְבִיעִי תַּרְשִׁישׁ וְשֹׁהַם וְיָשְׁפֵה מְשֻׁבָּצִים זָהָב יִהְיוּ בְּמִלּוּאֹתָם:
and the fourth row a beryl, and an onyx, and a jasper; they shall be inclosed in gold in their settings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ב. ראה שם ברש״י ובתרגום יונתן וירוש׳.
14כי — והוא אחרון
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteבע״ח שקלאוו ליתא. [כ].
15Kehot’s note points to Leviticus 19:2 for these words.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16אני הוי׳ אלקיכם
The last verse of the section of tzitzis says “I am Havayah your G-d” at its beginning and again at its end. The Alter Rebbe reads the two as two levels of revelation.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
17In the story of the man saved by his tzitzis, he says that “I am Havayah your G-d” is written there twice: “I am He who will exact punishment, and I am He who will pay reward.”
Menachot 44a:7מנחות מ״ד א:ז׳
אמר לה העבודה שלא ראיתי אשה יפה כמותך אלא מצוה אחת ציונו ה׳ אלקינו וציצית שמה וכתיב בה (במדבר טו, מא) אני ה׳ אלקיכם שתי פעמים אני הוא שעתיד ליפרע ואני הוא שעתיד לשלם שכר עכשיו נדמו עלי כד׳ עדים
Wikisource Talmud Bavli (CC-BY-SA)
18המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” Its words open the discourse the Alter Rebbe refers to.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19וצדקה תרומם
“Charity exalts a nation.” The Alter Rebbe uses it to show that the mitzvos raise up, from below to above.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
20בד״ה נר חנוכה
This is the Chanukah discourse in Torah Ohr, which begins from “a mitzvah is a lamp and the Torah is light”: the mitzvos are called a “lamp,” and the mitzvos are the garments in which the soul is clothed in Gan Eden, so that if one mitzvah is missing, the garment is lacking.
Kehot’s noteתו״א לב, ד.
21כדי שתהא מזוזה מימין
The Talmud rules that the Chanukah lamp is placed at the left of the doorway, “so that the Chanukah lamp is on the left and the mezuzah on the right.” The Alter Rebbe cites it from his discourse on the Chanukah lamp.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22א׳ על שכר ואחד על עונש
The Alter Rebbe cites the Zohar in Parshas Acharei as saying the same: one “I” is for reward and one for punishment.
Zohar, Achrei Mot 66:388–67:396ספר הזהר, אחרי מות ס״ו:שפ״ח-ס״ז:שצ״ו
For it has been taught that Bathsheba was destined for David from the Creation, and what kept her from him was his marrying the daughter of King Saul. On that day Uriah obtained her by a special grace, though she was not really his. Afterwards David came and took his own; and it was because David anticipated matters by killing Uriah that G-d was displeased with him, and He punished him that he might be established in the supernal holy kingdom. I AM THE L-RD. R. Jose taught: ‘This means, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23ויקח קרח
“And Korach took.” Its words open the discourse to which the Alter Rebbe refers for the white and the blue of tzitzis.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מן אני של בשר ודם אתה למד אני של הקב״ה
On “I am Pharaoh”: “From the ‘I’ of flesh and blood you learn the ‘I’ of the Holy One, blessed be He”; if Pharaoh’s “I” brought Yosef such honor, how much more when G-d’s “I” comes.
Bereshit Rabbah 90:2בראשית רבה צ׳:ב׳
… אני פרעה, יכול כמוני?! ת״ל: אני פרעה, גדולתי למעלה מגדולתך. ר׳ יהושע דסכנין בשם ר׳ לוי אמר: מן אני של בשר ודם, את למד אני של הקב״ה. מה אני של בשר ודם, על ידי שאמר פרעה הרשע ליוסף: אני פרעה! היה לו כל הכבוד הזה, לכשיבא אני של הקדוש ברוך הוא, (ישעיה מו): אני עשיתי ואני אשא עאכ״ו אתמהא!
“Pharaoh said to Joseph: Since G-d has disclosed all this to you, there is no one as insightful and wise as you” (Genesis 41:39). “You will be in charge of my house, and my entire people will be sustained at your directive; only the throne will I make greater than you” (Genesis 41:40). “Pharaoh said to Joseph…You will be in charge of my house…” – there will be no person who will kiss me other than you.; see there and Maharzu for additional interpretations). “And my entire people will be …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
25שאמר פרעה ליוסף אני פרעה
“And Pharaoh said to Yosef, I am Pharaoh, and without you no man shall lift up his hand or his foot in all the land of Egypt.”
Genesis 41:44בראשית מ״א:מ״ד
וַיֹּאמֶר פַּרְעֹה אֶל־יוֹסֵף אֲנִי פַרְעֹה וּבִלְעָדֶיךָ לֹא־יָרִים אִישׁ אֶת־יָדוֹ וְאֶת־רַגְלוֹ בְּכׇל־אֶרֶץ מִצְרָיִם:
And Pharaoh said unto Joseph: ‘I am Pharaoh, and without thee shall no man lift up his hand or his foot in all the land of Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ע״י שאמר פרעה ליוסף אני פרעה זכה לכל הכבוד הזה
The same teaching at the end of the section on Kedoshim, ending with “I am the first and I am the last … how much more so,” as the Alter Rebbe quotes it.
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
27אני ראשון ואני אחרון
“I am the first and I am the last, and besides Me there is no G-d.” The Midrash brings it as the “I” of the Holy One, blessed be He.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
28והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from Ayin”: Chochmah comes from Keser, the level called “nothing.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29אין אותיות אני
On “You shall revere My Sanctuary; I am Havayah,” the Alter Rebbe explains there, as here, that Ani has the letters of Ayin, the essence of the Infinite Light that no thought can grasp, and that Havayah is the light drawn down through the tzimtzum of the yud, which is Chochmah.
Kehot’s noteנסמן לעיל פ׳ בהר מד, ד.
30בד״ה שחורה אני
The passage there uses the image of ink on parchment: the black ink only darkens the parchment so that the parchment shows the form of the yud; so the Infinite One, like the parchment, reveals the yud, which is supernal Chochmah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן שה״ש ה, א.
31שחורה אני ונאוה
“I am black and comely, O daughters of Jerusalem.” Its words open the discourse the Alter Rebbe refers to.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ישת חשך סתרו
“He made darkness His hiding place.” The Alter Rebbe refers to a discourse that explains this verse together with the Torah’s “black fire.”
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
33כי אל דעות
From Channah’s prayer: “For Havayah is a G-d of knowledges (de’os).” The plural is read as two ways of knowing, from below and from above.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כולא קמיה כלא חשיב
The Zohar’s words “all before Him is accounted as nothing”; Kehot gives this place for the phrase later in the maamar.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
35סד״ה בשעה שהקדימו
In that discourse the lower awe, “Let all the earth fear Havayah,” matches how it seems to us that below is yesh, while “Fear Havayah, His holy ones” is true self-nullification, as above is yesh and below is accounted as nothing.
Kehot’s noteלעיל פ׳ במדבר יג, ב ואילך.
36בשעה שהקדימו ישראל נעשה
“When Israel put ‘we will do’ before ‘we will hear,’” angels tied two crowns on each of them. Its words open the discourse the Alter Rebbe refers to.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
37ראו עתה כי אני
“See now that I, I am He, and there is no god with Me; I put to death and I bring to life.” The Alter Rebbe reads the twofold “I” as the revelation of the Time to Come, and “I put to death and I bring to life” as the Resurrection.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, לט.
38בזח״ב משפטים ק״ח ב׳
In the discourse “In the wilderness of Sinai” the Alter Rebbe gives the same sources (Pesachim 68a, Sanhedrin 91b, the Zohar on Lech Lecha, 87b, and on Mishpatim, 108b), and adds that every soul of Israel draws from the soul of Moshe the power to bind its thought to G-d as firmly as to something seen with physical eyes, though it takes great effort.
Kehot’s noteראה לעיל בפ׳ במדבר ב, ד במ״מ.
39עתה ראו מה דלא תוכלו למיחמי מקודם לכן
The Zohar explains “See now” as “now see what you were not able to see before this,” a new seeing of G-d.
Zohar, Mishpatim 3:264–275ספר הזהר, משפטים ג׳:רס״ד-ער״ה
It is concerning this time that it is written: “See now that I, even I, am He, and there is no god with me; I kill, and I make alive” (Deut. 32, 39). The double “I, I” indicates the absoluteness of the Divine Presence in the Messianic time, when the “other side” shall be vanquished and be no more seen.
The Zohar; London, Soncino Press, 1933 (Public Domain)
40בד״ה במדבר סיני באוהל מועד
This is the opening of that discourse, on “Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting … Lift up the head.” It explains that Moshe and Aharon raise the souls of Israel to their source, Moshe as the King’s attendant and Aharon as the Queen’s, because the souls’ descent into a body and an animal soul in this world is a great descent.
Kehot’s noteלעיל פ׳ במדבר ב, ג.
41אני אמית ואחי׳
The words here quote Deuteronomy 32:39; the passage is shown below.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, לט.
42The same teaching on “I put to death and I bring to life,” as a source in the Torah for the Resurrection of the Dead.
Sanhedrin 91b:13סנהדרין צ״א ב:י״ג
תָּנוּ רַבָּנַן: ״אֲנִי אָמִית וַאֲחַיֶּה״ – יָכוֹל שֶׁתְּהֵא מִיתָה בְּאֶחָד וְחַיִּים בְּאֶחָד, כְּדֶרֶךְ שֶׁהָעוֹלָם נוֹהֵג? תַּלְמוּד לוֹמַר: ״מָחַצְתִּי וַאֲנִי אֶרְפָּא״ – מָה מְחִיצָה וּרְפוּאָה בְּאֶחָד, אַף מִיתָה וְחַיִּים בְּאֶחָד. מִיכָּן תְּשׁוּבָה לָאוֹמְרִין אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43The Talmud reads “I put to death and I bring to life” as death and life in one and the same person, and calls it a reply to those who say the Resurrection of the Dead is not from the Torah.
Pesachim 68a:19פסחים ס״ח א:י״ט
תָּנוּ רַבָּנַן: ״אֲנִי אָמִית וַאֲחַיֶּה״ יָכוֹל מִיתָה בְּאֶחָד וְחַיִּים בְּאֶחָד, כְּדֶרֶךְ שֶׁהָעוֹלָם נוֹהֵג, תַּלְמוּד לוֹמַר: ״מָחַצְתִּי וַאֲנִי אֶרְפָּא״, מָה מַכָּה וּרְפוּאָה בְּאֶחָד, אַף מִיתָה וְחַיִּים בְּאֶחָד. מִכָּאן תְּשׁוּבָה לָאוֹמְרִים אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה. דָּבָר אַחֵר: בַּתְּחִלָּה מַה שֶּׁאֲנִי מֵמִית אֲנִי מְחַיֶּה, וַהֲדַר מַה שֶּׁמָּחַצְתִּי וַאֲנִי אֶרְפָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44ואמר ביום ההוא הנה
“And it shall be said on that day: Behold, this is our G-d, we hoped in Him and He saved us.” The Alter Rebbe brings it for the open revelation of G-dliness in the Time to Come.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
45לע״ל הקב״ה . . מנרתקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ז ג, סע״ב, וש״נ. זח״ג יז, רע״א.
46הקב״ה מוציא חמה מנרתיקה
“In the Time to Come the Holy One, blessed be He, will take the sun out of its sheath.” The Alter Rebbe takes from it that the “sun” of Havayah will shine without any covering.
Avodah Zarah 3b:18עבודה זרה ג׳ ב:י״ח
וְאִיבָּעֵית אֵימָא לָעוֹלָם הַבָּא — כִּדְרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אֵין גֵּיהִנָּם לֶעָתִיד לָבֹא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, וּמַקְדִּיר, רְשָׁעִים נִידּוֹנִין בָּהּ, וְצַדִּיקִים מִתְרַפְּאִין בָּהּ, רְשָׁעִים נִידּוֹנִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
47הקב״ה מוציא חמה מנרתיקה
Kehot gives this Zohar passage, with the Talmud, for the sun that is taken out of its sheath in the Time to Come.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
48שמש הוי׳
“For Havayah G-d is a sun and a shield.” The Name Havayah is the “sun” that will be revealed without its sheath.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים פד, יב.
49הלא את השמים ואת הארץ
“Can a man hide in secret places and I not see him? … Do I not fill the heavens and the earth?” The “I” that fills them is G-d’s Essence, now hidden.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
50מלא כל הארץ כבודו
The angels’ “Holy, holy, holy … the whole earth is full of His glory.” Here what fills the earth is His “glory,” which the Alter Rebbe explains as only a radiance.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 7
51דסובב אין פי׳ מקיף מלמעלה
Tanya explains that “encompassing” does not mean surrounding from above in space, but an influence that is hidden: the Infinite Light is within the world, yet it is called “encompassing” because it is not revealed there.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Paragraph 8
52כי כאשר השמים החדשים והארץ החדשה אשר אני עושה
“For as the new heavens and the new earth that I make shall stand before Me, says Havayah, so shall your seed and your name stand.” The Alter Rebbe stresses that it is “I” who makes them.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53אני ראשון ואני אחרון
“I am the first and I am the last, and besides Me there is no G-d.” The doubled “I” means the revelation below will be as above.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בד״ה נאוו לחייך בתורים
There the “rows” (torim) are two rows, one from below to above and one from above to below, which are the two Torahs, the Written Torah and the Oral Torah; this matches the revelation below being as it is above.
Kehot’s noteלקמן שה״ש יג, ב.
55נאוו לחייך בתורים
“Your cheeks are comely with rows, your neck with strings of beads.” Its words open the discourse the Alter Rebbe refers to.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בד״ה ראשי המטות
There “I am the first and I am the last” is explained: “I am the first” before the world was created, and “I am the last” after the days of Moshiach and the life of the World to Come, when there will be only He and His Name, as before creation.
Kehot’s noteלקמן פ׳ מטות פא, א, ושם מציין לכמה מקומות להפסוק.
57מן אני של בשר ודם אתה למד אני של הקב״ה
“From the ‘I’ of flesh and blood you learn the ‘I’ of the Holy One, blessed be He”: if Pharaoh’s “I am Pharaoh” brought Yosef all this honor, how much more G-d’s “I.”
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
58ומבלעדיך לא ירים כו׳
“And Pharaoh said to Yosef, I am Pharaoh, and without you no man shall lift up his hand or his foot in all the land of Egypt.” Pharaoh’s “I” is followed at once by the power he grants Yosef.
Genesis 41:44בראשית מ״א:מ״ד
וַיֹּאמֶר פַּרְעֹה אֶל־יוֹסֵף אֲנִי פַרְעֹה וּבִלְעָדֶיךָ לֹא־יָרִים אִישׁ אֶת־יָדוֹ וְאֶת־רַגְלוֹ בְּכׇל־אֶרֶץ מִצְרָיִם:
And Pharaoh said unto Joseph: ‘I am Pharaoh, and without thee shall no man lift up his hand or his foot in all the land of Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, מד.
59מזה אתה למד אני של הקב״ה
On “I am Havayah” at the end of Behar, Rabbeinu Bachya brings the Midrash Tanchuma: when Pharaoh said to Yosef “I am Pharaoh,” how greatly he raised him; the Holy One, blessed be He, who says “I am Havayah” on every mitzvah, how much more so, to teach that the reward of the mitzvos has no limit.
Rabbeinu Bahya, Vayikra 26:3רבנו בחיי, ויקרא כ״ו:ג׳
… ובא כפל הלשון שהזכיר שתי פעמים אולת לומר כי העושר לכסילים אולת לנפשם, וכלל הדבר כי הכסילים עשרם יכשילם ויאבדם אבדן הגוף ואבדן נפש, אבל החכמים נזהרים שלא ינזקו בו, אבל הם מתכבדים בו ומקבלים ממנו תועלת הגוף והנפש, לפי שהם יודעים כי העושר וההצלחה בעוה״ז אינן אלא הכנות לצורך הנפש כדי שתלמד החכמה ותקבל המושכלות. ומזה הזכיר עוד (שם טו) אולת שמחה לחסר לב ואיש תבונה יישר לכת, כי השמחה ושפע השלוה הוא אולת לחסר לב, יגיע לו מזה שיעשה אולת, אבל איש תבונה יגיע לו מזה שיתקן …
עטרת חכמים עשרם אולת כסילים אולת, ”The crown of the wise is their riches; the foolishness of fools is folly” (Proverbs 14,10). Solomon informed us here that wealth is an attribute possessed by the wise who benefit by it whereas for the sinners it is an attribute that causes them to stumble. When material wealth is in the hands of the wise person it is a crown and honor for him. The reason is simply that all the time the wise man lacks wealth his wisdom is held in low …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
Paragraph 9
60כולא קמי׳ כלא ממש חשיבא
The Zohar: “all before Him is accounted as nothing.” Kehot gives this place for the words.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
61הלא את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” G-d’s “I” fills all, though now in hiding.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62אני כברוש רענן
“I am like a fresh cypress; from Me your fruit is found.” The Yom Kippur discourses the Alter Rebbe lists explain it.
Hosea 14:9הושע י״ד:ט׳
אֶפְרַיִם מַה־לִּי עוֹד לָעֲצַבִּים אֲנִי עָנִיתִי וַאֲשׁוּרֶנּוּ אֲנִי כִּבְרוֹשׁ רַעֲנָן מִמֶּנִּי פֶּרְיְךָ נִמְצָא:
Ephraim [shall say]: ‘What have I to do any more with idols?’ As for Me, I respond and look on him; I am like a leafy cypress-tree; From Me is thy fruit found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בד״ה לבאר ענין יוהכ״פ
The note gives the page of this Yom Kippur discourse, to which the Alter Rebbe refers for the verse “I am like a fresh cypress.”
Kehot’s noteלקמן דרושים ליוהכ״פ סח, ב.
64ובד״ה שבת שבתון
The note gives the page of this second Yom Kippur discourse, also cited here for “I am like a fresh cypress.”
Kehot’s noteלקמן דרושים ליוהכ״פ סט, ג.
65ובד״ה כי ביום הזה יכפר
There the Alter Rebbe explains that on Yom Kippur atonement comes from Him “who has no known name”: the Names of Havayah denote the drawing down from Ayin to yesh, as memalei kol almin and sovev kol almin, while of the Holy One, blessed be He, in His glory and His Essence neither may be said, and there is the source of forgiveness.
Kehot’s noteלעיל פ׳ אחרי כו, ב.
66כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you; from all your sins before Havayah you shall be purified.” Its words open one of the discourses he lists.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כי גאה גאה
“I will sing to Havayah, for He is exalted, exalted (ga’oh ga’ah).” The doubled word is read as two levels, sovev kol almin and what is far above it.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
68שהם ב׳ פעמים יש כו׳
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ ז״א פ״א. [כ].
69אדון הנפלאות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ישתבח.
70אבל לע״ל אני לבדי
“In the past I and My court went before them … but in the Time to Come, I alone,” as it says, “For Havayah will go before you.” The coming of G-d’s “I” is the revelation of G-d Himself, alone.
Shemot Rabbah 19:6שמות רבה י״ט:ו׳
… לשעבר, אני ובית דיני, הייתי מהלך לפניהם, שנאמר (שם יג, כא): וה׳ הולך לפניהם יומם, אבל לעתיד לבוא אני לבדי, שנאמר (ישעיה שם, שם): כי הולך לפניכם ה׳ ומאספכם אלקי ישראל:
“No foreigner shall eat of it” – to fulfill what is stated: “He declares His word to Jacob, His statutes and His ordinances unto Israel” (Psalms 147:19). The Holy One blessed be He said to them that they should not intermingle with another nation, and they should not know its secrets, but rather you shall remain by yourselves. In this world, when Israel partook of the paschal offering, they ate it hastily, as it is stated: “So you shall eat it…[and you shall eat it hastily]” (Exodus 12:11), commemorating: “For …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
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אני ה׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים…
“I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d” (Numbers 15:41)
Israel are li rosh, a “head” for G-d: by going out of their own “Egypt,” nullifying the “something” in the Shema, they make G-d “nod His head” and draw down the supernal will and delight. Yet the purpose of that ascent is the drawing down through Torah and kindness, hidden now, which in the Time to Come will reveal a light so far above Havayah that Havayah itself will seem like Elokim.
The maamar in brief
Why does the closing verse of the Shema say “I am Havayah your G-d” twice, why is it in the Shema at all, and what has it to do with tzitzis? The souls of Israel are rooted in G-d’s thought, above the speech that created the world, yet they descend into bodies for the sake of a higher ascent. The name Yisrael, li rosh, shows how: Israel arouse the supernal will, the “skull” that hides an infinite wisdom and delight, and when they answer “May His great Name be blessed,” G-d “nods His head” and that will is revealed below. This comes through the love of the Shema, in which even the body and the animal soul long to be nullified, a daily Exodus. Such a nullification of the “something” is a novelty, and novelty brings “laughter,” delight, above. But rapture is not the goal: as Eliyahu found G-d not in the tumult or the fire but in the still, small voice, the soul must draw the Infinite Light down through Torah and kindness. That light is hidden now and will be revealed at the Resurrection, when even Havayah will seem like Elokim.

Outline
	1The questions and the soul’s rootWhy the doubled “I am Havayah your G-d,” why the verse is in the Shema, and how it relates to tzitzis. Israel arose in G-d’s thought, above the speech of creation, and descended into bodies for the sake of a higher ascent; the name Yisrael, li rosh, “a head for Me,” is the clue.¶1–2
	2The will as “skull” and “forehead”In a person, delight and intellect are hidden inside the will as the brain inside the skull. Above, the supernal will covers an infinite wisdom and delight, as in “Be silent; so it arose in thought,” and the revealed will is the “forehead.” When Israel answer “May His great Name be blessed,” G-d “nods His head,” drawing that will down.¶3–5
	3His great NameYehei shmei rabba asks that “His great Name,” above all the Names that give life to the worlds and above even sovev, be revealed in Atzilus and in the separate worlds, so that they are nullified from “something” to “nothing” and G-d’s glory is revealed below as above.¶6–8
	4The Shema and the daily ExodusIsrael draw this down through the Shema: understanding that all is nothing before G-d, they love Him “with all your might,” until even the animal soul longs to be nullified. This is the Exodus, which must be renewed every day, since the evil inclination of the beinoni returns, and G-d helps one who comes to purify himself.¶9–11
	5The novelty that brings laughterEven tzaddikim must leave their limits. The nullification of the body and the animal soul is a novelty, like a talking bird before a king, and it draws down the supernal delight, “laughter”; the animal carries its rider higher than he could go. This is “you have striven with Elokim,” which makes Yisrael li rosh and shir El.¶12
	6Not in the tumult but in the still, small voiceThe aim is not to stay in rapture but to draw the Infinite Light down through Torah, nafshi, “My soul.” Eliyahu saw that G-d is not in the angels’ tumult or the seraphim’s fire but in the still, small voice of the Torah. Now that light is hidden like a secret gift; at the Resurrection it will be revealed in bodies, above even Gan Eden.¶13–14
	7Havayah like ElokimIn the Time to Come a light above Havayah, His great Name, the upper Havayah, will be revealed, before which Havayah will seem like Elokim; this is the second “I am Havayah your G-d,” and the second naming of Yisrael. Israel draw it down, yet even their Exodus comes through G-d’s help.¶15–17
	8Three pillars, the Shema and tzitzisService is the ascent, and Torah and kindness the drawings-down, each with a higher level to be revealed in the future and a lower vessel now. The first “I am Havayah” is our Torah and Chesed now, the second their future revelation; the verse holds all three pillars, and in tzitzis the threads are Torah and the tallis kindness, while both allude to love and awe.¶18–20


Key concepts
	li rosh, “a head for Me”לי ראש
	The letters of Yisrael read as “a head for Me”: Israel, as it were, are G-d’s “head,” for they arouse and draw down the supernal will.

	The skull and the foreheadגלגלתא / מצחא
	The supernal will is called the “skull” because it covers the infinite wisdom and delight hidden within it, and the “forehead” because it is the part of the head that is revealed.

	His great Nameשמו הגדול / שמיה רבא
	A revelation above all the Names that give life to the worlds, above even sovev kol almin; it is the upper Havayah, to be revealed in the Time to Come.

	The nullification of the “something”ביטול היש
	A creation’s ceasing to feel itself a separate existence. In a body and an animal soul it is a novelty, and it brings delight, “laughter,” above.

	Raising mayin nukvin; arousal from belowהעלאת מ״ן / אתערותא דלתתא
	The ascent from below, in the Shema, prayer and the daily Exodus, which calls forth a drawing down from above.

	The still, small voiceקול דממה דקה
	The Torah, the calm drawing down of the Infinite Light, in contrast to the tumult and fire of the angels’ ascent, in which G-d’s Name does not rest.

	Havayah considered like Elokimהוי׳ כאלקים חשוב
	In the Time to Come a light above the Name Havayah will be revealed, before which even Havayah will seem like the concealing Name Elokim.

	Two levels of Chesed and of Torahחסד דלגאו / חסד דרועא ימינא
	The supernal Chesed and the Torah above, to be revealed in the future, and the Chesed of “the right arm” and the Torah below now, which are their vessels.


Section 1 · ¶1–2
The questions and the soul’s root
1אני ה׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים1 להיות לכם לאלקים אני ה׳ אלקיכם. להבין הכפל למה כתיב ב״פ [ב׳ פעמים] אני הוי׳ אלקיכם בראש הפסוק ובסופו.
“I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” [We need] to understand the repetition: why is “I am Havayah your G-d” written twice, at the beginning of the verse and at its end?
The maamar opens with the last verse of the section of tzitzis, which is also the last verse of the Shema. The first question: why does the verse say “I am Havayah your G-d” twice, once at its beginning and again at its end?


וגם מה ענין פסוק זה לק״ש [לקריאת שמע]2 שהרי אמירת פסוק זה הוא משום הזכרת יצ״מ [יציאת מצרים] שמ״ע להזכיר יצ״מ [יציאת מצרים]3 כמ״ש למען תזכור את יום4 צאתך מארץ מצרים כל ימי חייך והוא מצוה בפ״ע [בפני עצמו],
And also: what does this verse have to do with the Shema? For the saying of this verse is on account of mentioning the Exodus from Egypt, since it is a positive commandment to mention the Exodus from Egypt, as it is written, “So that you remember the day you went out of the land of Egypt all the days of your life”; and that is a mitzvah by itself.
A second question: why was this verse made part of the Shema? It is said there in order to mention the Exodus, which the Torah commands us to remember “all the days of your life”; but that is a separate mitzvah of its own, not part of the Shema’s acceptance of G-d’s oneness.


ועוד דהל״ל [דהוה ליה למימר] פסוק למען תזכור כו׳, וגם להבין איזה שייכות יש לפסוק זה לפ׳ ציצית.
And further, it should have said the verse “So that you remember,” etc. And also [we need] to understand what connection this verse has to the section of tzitzis.
If the only aim were to mention the Exodus, the verse “So that you remember the day you went out of Egypt” would have been the obvious choice, since it speaks of remembering directly. A third question: what does this verse have to do with the mitzvah of tzitzis, whose section it closes?


הנה נודע שנשמות ישראל היו מקודם ששת ימי בראשית שהרי בעשרה מאמרות5 נברא העולם6 ובדבר ה׳ שמים נעשו7 בחינת דבור ורוח פיו ית׳ וישראל עלו במחשבה89
Now, it is known that the souls of Israel existed before the six days of Creation. For the world was created with ten utterances, and “by the word of Havayah the heavens were made”: the level of speech, and “the breath of His mouth,” may He be blessed; whereas Israel arose in [the Divine] thought,
The answer begins with the root of the soul. The world was created through ten divine utterances, which Psalms calls “the word of Havayah” and “the breath of His mouth,” the level of divine speech; but the Midrash says that Israel “arose in [G-d’s] thought” before the world was made.


שהוא בחי׳ שלמעלה מבחינת דבור. אלא שירדו למטה בעוה״ז להתלבש בגוף ונפש הבהמית ע״י דבור ומאמר נעשה אדם.101112
which is a level above the level of speech. But they descended below, into this world, to be clothed in a body and an animal soul, through the speech and utterance “Let us make man.”
Thought is higher and more inward than speech, so the souls’ root is above the source of the worlds. Yet the souls came down into this world, into a body and an animal soul, through the utterance “Let us make man,” that is, through the lower level of speech.




2וירידה זו צורך עלייה היא. וצריך להבין מהו העלייה שתהיה אחר ירידה זו מימי שנותינו בעוה״ז כו׳
And this descent is for the sake of an ascent. And we need to understand what the ascent is that will come after this descent of the days of our years in this world, etc.,
The soul’s descent is not an end in itself but the means to a greater ascent. The question is what that ascent can be, after the years the soul spends in this world.


שתתעלה יותר ממה שהיתה כלולה במחשבה עילאה [ועמ״ש מזה ע״פ מי מנה עפר יעקב1314 כו׳].
such that [the soul] will be raised higher than [it was when] it was included in the supernal Thought. [And see what is written about this on the verse “Who has counted the dust of Yaakov,” etc.]
Before its descent the soul was already included in G-d’s own thought, so the ascent that follows the descent must take it higher still. The bracket points to the discourse on “Who has counted the dust of Yaakov” (Numbers 23:10), where this question is discussed.


הנה כתיב לא יעקב יאמר עוד שמך15 כי16 אם ישראל כי שרית עם אלקים כו׳
Now, it is written, “Your name shall no longer be called Yaakov, but Yisrael, for you have striven with Elokim,” etc.
Yaakov received the name Yisrael after he wrestled with the angel and prevailed, “for you have striven with Elokim.” The maamar will explain this as overcoming the concealment of the Name Elokim, the Name through which the world seems to exist on its own.


וגם הקב״ה אמר לו17 כן אח״כ במראה הנבואה. וענין ישראל הוא אותיות לי ראש18 שהם נעשים להקב״ה בחינת ראש כביכול.
And the Holy One, blessed be He, also told him so afterwards, in a prophetic vision. And the meaning of Yisrael is [that it has] the letters li rosh, “a head for Me”: for they become, as it were, the level of a head for the Holy One, blessed be He.
Later G-d Himself confirmed the name in a vision (Genesis 35:10). The letters of ישראל (Yisrael) can be rearranged as לי ראש, li rosh, “a head for Me”: the Jewish people become, as it were, a “head” for G-d.


ולהבין בחי׳ ראש למעלה לגבי הקב״ה שאין לו דמות הגוף ח״ו [חס ושלום] [ועמ״ש ע״פ צאינה וראינה].1920
And [we need] to understand the level of a “head” above, with regard to the Holy One, blessed be He, who has no bodily form, G-d forbid. [And see what is written on the verse “Go out and see.”]
Since G-d has no body, the maamar must explain what a “head” above can mean. It refers to its discourse on “Go out and see, O daughters of Zion” (Song of Songs 3:11) for more on this.




Section 2 · ¶3–5
The will as “skull” and “forehead”
3והנה נודע בספרי התנ״ך [התורה נביאים כתובים] ובספרי הקבלה כי הרצון נק׳ ראש וגלגלת ומקרא מלא נאמר והיה על מצחו תמיד21 לרצון, פי׳ עד״מ מבשרי אחזה22 שיש באדם בחי׳ רצון ובחי׳ תענוג ושכל, והן פנימית הרצון
Now, it is known from the books of Tanach and the books of Kabbalah that the will is called “head” and “skull”; and an explicit verse states, “And it shall be upon his forehead always, for goodwill (ratzon).” The explanation, by way of analogy, [as in] “from my flesh I behold”: in a person there is the level of will, and the level of delight and intellect, and these are the inner dimension of the will.
Scripture and Kabbalah both call the will the “head” or “skull,” and the verse about the high priest’s golden plate, worn on his forehead “for goodwill (ratzon),” ties the forehead to will. Following “from my flesh I behold G-d,” we learn about the divine from the human soul: in a person, delight and intellect lie deeper than the will.


שהרי הרצון מתעורר מחמת התענוג שלפי שיש לו תענוג מן הדבר ההוא על כן רוצה וחפץ הוא בכך או הרצון נמשך מחמת השכל שהוא ג״כ טעם לרצון שרוצה כן מפני שהשכל מחייב כן.
For the will is aroused by the delight: because he has delight in that thing, therefore he wants and desires it. Or the will is drawn from the intellect, which is also a reason for the will: he wants this because the intellect requires it.
A person wants something either because it gives him pleasure or because his reason says it is right. Delight and intellect are therefore the inner causes, and the will is their outward expression.




4והנה הרצון הוא בחינה המתגלה שמשיב לשואלו דבר כך אני רוצה ומצוה לזולתו לעשות רצונו
Now, the will is a level that is revealed: he answers whoever asks him something, “This is what I want,” and he commands another to do his will;
The will shows itself openly: a person can say what he wants and can order others to carry it out.


אבל התענוג או השכל שמהם נמשך הרצון אינם מתגלים אלא כמוסים ונעלמים בתוך הרצון המעלימם ומכסה עליהם ולכן נק׳ הרצון גלגלתא שהרי זה דומה לעצם הגלגלת החופפת על המוח שבתוכה.
but the delight or the intellect from which the will is drawn are not revealed; rather, they are hidden and concealed within the will, which conceals them and covers over them. Therefore the will is called Gulgalta (the skull), for it resembles the bone of the skull, which covers over the brain inside it.
The pleasure or reasoning behind the will stays hidden inside it, as the brain is hidden inside the skull. That is why the will is called Gulgalta, “the skull,” the bone that covers the brain.




5וכמ״כ [וכמו כן] הנמשל למעלה דבחי׳ הרצון נק׳ גלגלתא דחפיא על מוחא שגילוי הרצון חופה על השכל הנעלם או התענוג של רצון זה
So too in the analogue above: the level of will is called “the skull that covers over the brain,” for the revelation of the will covers over the hidden intellect, or the delight, of this will,
The same holds above. The phrase “the skull that covers over the brain” means that G-d’s revealed will covers over the hidden wisdom and delight that underlie it.


שהם לאין קץ ותכלית ממש כנודע מענין וקדושים בכל יום יהללוך סלה שיש עליות23 אין קץ בהשגות כו׳
which are truly without end or limit, as is known from the matter of “and holy ones praise You every day, Selah”: that there are endless ascents in comprehension, etc.;
That hidden wisdom and delight have no end. The Alter Rebbe reads the words of the Amidah, “and holy ones praise You every day, Selah,” to mean that the holy ones rise every day to new comprehension, without end.


והם רק הארה בעלמא מבחי׳ חכמה עילאה וכמו שערה הנמשכת מן המוח וכטפה לגבי הים [אבל ח״ע [חכמה עילאה] הוא בחי׳ עדן עין לא ראתה2425 כו׳
and these are only a mere glimmer from the level of the higher Chochmah (Chochmah Ila’ah), like a hair drawn out from the brain, and like a drop compared to the sea. [But the higher Chochmah is the level of “Eden,” “no eye has seen,” etc.,
Yet all those endless ascents are only a faint glimmer of the higher Chochmah, as small as a hair compared with the brain, or a drop compared with the sea. The bracket adds that the higher Chochmah is called “Eden,” which the Talmud identifies with “no eye has seen,” a place no created eye has seen.


והאי עדן אתמשך מעדן עילאה סתימאה דכל סתימין26 כמ״ש באדר״ז [באדרא זוטא] (דר״צ ע״א)27 והוא סתום ונעלם ע״י שבחי׳ הגלגלתא חפיא על מוחא שהיא בחי׳ עדן עילאה סתימאה דכל סתימין.
and this Eden is drawn from the supernal Eden, hidden of all hidden, as is written in the Idra Zuta (290a). And it is sealed and hidden because the level of the skull covers over the brain, which is the level of the supernal Eden, hidden of all hidden.
That Eden is itself drawn from a still higher Eden, “hidden of all hidden,” as the Zohar’s Idra Zuta says. The higher Chochmah stays sealed because the “skull,” the supernal will, covers over the “brain,” that hidden supernal Eden.


וזהו כענין שתוק כך עלה במחשבה.2829 שבודאי יש טעם לדבר אלא שהטעם ההוא נעלם מאד ולא ניתן להשגה
And this is like the matter of “Be silent; so it arose in [My] thought”: for there is certainly a reason for the thing, but that reason is very hidden and is not given to comprehension.
This explains the Talmud’s story in which Moshe was shown Rabbi Akiva’s cruel death and asked, “This is Torah and this its reward?”, and G-d answered, “Be silent; so it arose in My thought.” There is a reason, but it lies in that hidden wisdom, beyond comprehension.


ולכן אמר להם שתוק כו׳ שא״א להתגלות רק הרצון שהוא בחי׳ גלגלתא אבל החכמה והטעם היא סתימאה ולא אתפתחא דהיינו שכמוסה בתוך גלגלתא כו׳
Therefore He said to them, “Be silent,” etc.: for nothing can be revealed but the will, which is the level of the skull; but the wisdom and the reason are hidden and not opened up, that is, concealed within the skull, etc.
Only G-d’s will can be revealed, as a decree; the wisdom and reason behind it stay “hidden and not opened up,” enclosed within the “skull.” Hence the answer “Be silent”: the will is made known, but its reason cannot be.


ועד״ז אפילו ברצון התחתון הנמשך מחכמה דאתפתחא מ״מ הרצון נמשך בגילוי משא״כ החכמה אינה מתגלה אלא בג״ע [בגן עדן] העליון וגם זה רק ע״י צמצוצים כנ״ל
And in the same way, even in the lower will, which is drawn from the Chochmah that is opened up, the will nevertheless is drawn forth in revelation, whereas the Chochmah is revealed only in the higher Gan Eden, and even this only through contractions, as mentioned above.
The same is true at a lower level: the will that comes from the Chochmah that is “opened up,” the revealed wisdom, is itself revealed, while the wisdom behind it is revealed only to souls in the higher Gan Eden, and even there only through many contractions.


ולכן נק׳ הרצון גלגלתא ומצחא] וזהו מ״ש בזהר (ח״ג [חלק ג׳] קכ״ט30 א׳) כתיב והיה על מצחו תמיד לרצון וגו׳
Therefore the will is called Gulgalta and Mitzcha (the skull and the forehead).] And this is what is said in the Zohar (III, 129a): “It is written, ‘And it shall be upon his forehead always, for goodwill,’ etc.;
This is why the will is called both “skull” and “forehead,” which closes the bracket. The Zohar (III, 129a) reads the verse of the high priest’s plate, “upon his forehead always, for goodwill,” as speaking of the supernal Forehead.


וההוא מצחא דאקרי רצון הוא גלוייא דכל רישא וגלגלתא,31 פי׳ גילוי הרצון נק׳ מצחא דהיינו כמו המצח שהוא פנוי משערות.
and that forehead which is called ‘will’ is the revelation of the whole head and skull.” That is, the revelation of the will is called Mitzcha (the forehead): like the forehead, which is free of hair.
The Zohar calls this Forehead, which is “will,” the revelation of the whole head and skull. The forehead is the one part of the head that hair does not cover, so it stands for the will that shows itself openly.


[ועמ״ש מענין מצחא בביאור ע״פ צאינה וראינה], וישראל נק׳ לי ראש שהם הם המעוררים וממשיכים בחי׳ רצון העליון, כמארז״ל [כמאמר רבותינו זכרונם לברכה] רפ״ק [ריש פרק קמא] דברכות32 בשעה שישראל נכנסין לבתי כנסיות ולבתי מדרשות ועונין יהא שמו הגדול מבורך הקב״ה מנענע ראשו.33
[And see what is written on the matter of the forehead in the explanation on the verse “Go out and see.”] And Israel are called li rosh, “a head for Me,” for it is they who arouse and draw down the level of the supernal will, as our Sages, of blessed memory, said at the beginning of the first chapter of Berachos: “When Israel enter the synagogues and the houses of study and respond, ‘May His great Name be blessed,’ the Holy One, blessed be He, nods His head.”
Israel are li rosh, a “head” for G-d, because they arouse and draw down the supernal will. The Talmud says that when Jews answer “May His great Name be blessed” in synagogues and houses of study, G-d “nods His head.”


ראשו הוא בחי׳ רצון העליון [וע׳ בזהר ח״ג [חלק ג׳] דרפ״ח סע״א [סוף עמוד א] וע״ב] והנענוע הוא מלמעלה למטה בחינת המשכה כלומר שממשיך בחי׳ רצון העליון ב״ה להיות בגילוי למטה.3435
“His head” is the level of the supernal will [and see the Zohar, III, page 288, end of side a and side b]; and the nodding is from above to below, the level of drawing down; that is to say, [He] draws down the level of the supernal will, blessed be He, to be revealed below.
G-d’s “head” is the supernal will, and nodding is a downward movement, so it means drawing that will down to be revealed below. The bracket sends the reader to another passage of the Zohar on this “head.”




Section 3 · ¶6–8
His great Name
6וזהו ענין יהא שמיה רבא מברך פי׳ שיומשך מהעלם לגילוי בחי׳ שמיה רבא שהוא שמו הגדול.36
And this is the meaning of “May His great Name be blessed (yehei shmei rabba mevarach)”: that is, that the level of shmei rabba, which is His great Name, be drawn forth from concealment into revelation.
The response of Kaddish, yehei shmei rabba mevarach, is read here as a request: that “His great Name” be “blessed,” that is, drawn down from concealment into revelation. This is the nodding of G-d’s head just described.


ופי׳ וענין שמו הגדול הוא כי יש כמה בחי׳ שמות שהם בבחי׳ השתלשלות דהיינו שהם הארות והמשכות אור א״ס להיות ממכ״ע [ממלא כל עלמין]
And the explanation and meaning of His great Name is this: there are several levels of Names that are at the level of the chain of descending worlds (hishtalshelus), that is, they are glimmers and extensions of the Infinite Light (Or Ein Sof) to be the light that fills all worlds (memalei kol almin);
G-d’s “Names” are the ways His light is expressed and revealed. Most of them belong to the chain of descending worlds: they are measured rays of the Infinite Light that enter the worlds and give each world life according to its capacity.


וגם שם הוי׳ הוא בבחי׳ ממכ״ע [ממלא כל עלמין] כמארז״ל [כמאמר רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא]3738 [וכמו שיתבאר לקמן בפי׳ והיה הוי׳ לי לאלקים].
and even the Name Havayah is at the level of memalei kol almin, as our Sages, of blessed memory, said, “With the yud the World to Come was created” [and as will be explained below, on the meaning of “then Havayah shall be my G-d”].
Even the Name Havayah works at this level: the Talmud says that the World to Come was created with its letter yud. The maamar will return to this when it explains Yaakov’s words “then Havayah shall be my G-d” in section 4.


אבל שמו הגדול הוא מה שלמעלה מעלה מגדר ובחי׳ השתלשלות ואינו נמשך ומתלבש תוך עלמין כלל.39
But His great Name is that which is far, far above the bounds and level of the chain of descending worlds, and it is not drawn forth and enclothed within the worlds at all.
“His great Name,” by contrast, is far above the whole order of descending worlds and never enters or is enclothed in them. This is what Israel ask to be revealed when they answer the Kaddish.




7ועם היות שגם הוא בבחי׳ שם לבד כמו השם שאינו ערוך לגבי עצמיות מ״מ הוא למעלה מהשגת הנבראים וגם למעלה אפי׳ [אפילו] מבחי׳ סובב.
And although it, too, is only at the level of a name, like a name, which bears no comparison to [one’s] essence, it is nevertheless above the comprehension of created beings, and above even the level of the light that encompasses all worlds (sovev kol almin).
Even “His great Name” is only a “name”: as a person’s name lets others call him but does not touch his essence, so this Name is not G-d’s essence. Yet it is beyond all created comprehension, and higher even than sovev kol almin, the light that encompasses the worlds without entering them.


וע״ז אנו מבקשים שיהיה שמו הגדול מבורך ונמשך לעלם ולעלמי עלמיא פי׳ לעלם לשון יחיד היינו בחי׳ אצילות
And for this we ask: that His great Name be blessed and drawn down “to the world and to the worlds of worlds” (le’alam ule’almei almaya). The meaning: “to the world” is singular, that is, the level of Atzilus,
The Kaddish asks that His great Name be blessed le’alam ule’almei almaya, usually understood as “for ever and ever.” The Alter Rebbe reads the words literally, “to the world and to the worlds of worlds,” and takes the singular “world” to be Atzilus, the world of emanation.


כי שם איהו וחיוהי וגרמוהי חד בהון ולעלמי עלמיא לשון רבים היינו בי״ע שהם בבחי׳ עלמא דפרודא כמ״ש ומשם יפרד40 כו׳ שבכולם יהיה המשכת והתגלות אור א״ס ב״ה שמו הגדול בכדי שיהא ביטול היש לאין
for there “He and His life-forces and His vessels are one in them”; and “to the worlds of worlds” is plural, that is, Beriah, Yetzirah and Asiyah, which are at the level of “the world of separation,” as it is written, “and from there it was divided,” etc.: that in all of them there be the drawing down and revelation of the Infinite Light (Or Ein Sof), blessed be He, His great Name, so that there be the nullification of the “something” into “nothing.”
Atzilus is a single “world” because there G-d, His life-forces and His vessels are entirely one. The plural “worlds of worlds” are Beriah, Yetzirah and Asiyah, the realm of separation, as the Torah says of the river that leaves Eden, “from there it was divided”; the prayer is that His great Name be revealed in all of them, so that their sense of separate existence dissolves into “nothing.”


כי מחמת הארת ההוי׳ שמהוה בהשתלשלות העולמות נתהוה מאין ליש וכל מה שמשתלשל ויורד למטה מטה נעשה בחי׳ יש ביותר עד שנתהוו עולמות הנפרדים ממש
For because of the radiance of Havayah, which brings into being in the chain of descending worlds (hishtalshelus), [the world] came into being from nothing to something; and whatever descends step by step and goes lower and lower becomes more and more a “something,” until the truly separate worlds came into being.
The worlds feel themselves to be a separate “something” because they are made through the Name Havayah, which brings them into being (mehaveh) stage by stage through the chain of worlds. The further the light descends, the more independent the creations feel, until there are worlds that are truly separate.


אבל בהתגלות אור א״ס שלמעלה מהשתלשלות אזי יהיו העולמות בטלים מיש לאין [ועמ״ש בביאור ע״פ ראיתי והנה מנורת זהב.41
But with the revelation of the Infinite Light that is above the chain of descending worlds, the worlds will then be nullified from “something” to “nothing.” [And see what is written in the explanation on the verse “I saw, and behold, a menorah all of gold,”
When the Infinite Light that is above the whole chain is revealed, the worlds will lose that sense of independence and be nullified into “nothing.” The bracket points to the discourse on Zechariah’s vision of a golden menorah for more on this.




8ובשיר השירים ע״פ ששים המה42 מלכות43 בענין מ״ש לע״ל [לעתיד לבוא] ומעין מבית44 ה׳ יצא כו׳].
and in Shir HaShirim on the verse “There are sixty queens,” on the matter of what is written of the Time to Come, “And a spring shall go forth from the House of Havayah,” etc.]
The bracket also points to the discourse on “There are sixty queens” in Likkutei Torah on Shir HaShirim, which deals with the prophecy that in the Time to Come “a spring shall go forth from the House of Havayah.”


ולכן כשישראל אומרים איש״ר [אמן יהא שמיה רבא] מברך הקב״ה מנענע בראשו45 כלומר שממשיך למטה גילוי בחי׳ ראשו הוא רצון העליון ב״ה שבתוכו מלובש ונעלם ענג העליון וחכמה עילאה כו׳
Therefore, when Israel say “Amen, may His great Name be blessed,” the Holy One, blessed be He, nods His head; that is to say, He draws down below the revelation of the level of His head, which is the supernal will, blessed be He, within which the supernal delight and the higher Chochmah (Chochmah Ila’ah) are clothed and hidden, etc.,
This is why G-d “nods His head” when Israel answer “Amen, may His great Name be blessed”: He draws down the revelation of His “head,” the supernal will. Within that will, as explained above, the supernal delight and the higher Chochmah lie hidden.


(ועמ״ש בד״ה ואהיה אצלו אמון46 בענין ואהיה שעשועים יום יום47 כו׳) להיות יורד ונמשך בבחי׳ גילוי למטה ונגלה כבוד48 ה׳ למטה כמו למעלה ממש:
(and see what is written in the discourse beginning “And I was beside Him as a nursling,” on the matter of “and I was a delight day by day,” etc.) so that it descend and be drawn down in revelation below, and “the glory of Havayah will be revealed” below, truly as above.
The bracket points to the discourse on “And I was beside Him as a nursling,” which speaks of the Torah as G-d’s “delight day by day.” The aim of the nod is that the supernal will be revealed below, so that, in Isaiah’s words, “the glory of Havayah will be revealed” here just as above.




Section 4 · ¶9–11
The Shema and the daily Exodus
9ב והגורם להיות הקב״ה מנענע ראשו (הם ישראל לי ראש שהם הם בחי׳ הראש שלמעלה כביכול). והיינו ע״י כי שרית עם אלקים.49
2. And what causes the Holy One, blessed be He, to nod His head (it is Israel, li rosh, “a head for Me,” for it is they who are, as it were, the level of the head above). And this comes through “for you have striven with Elokim.”
Section 2 explains what causes G-d to “nod His head”: Israel, li rosh, who are, as it were, the “head” above. They do this through “you have striven with Elokim,” which the maamar will explain as bringing about the nullification of the “something.”


והענין כי המשכה זו הוא ע״י אתעדל״ת [אתערותא דלתתא] והעלאת מ״ן [מיין נוקבין] בק״ש [בקריאת שמע] שמע ישראל50 שמע לשון הבנה ישראל לי ראש דהיינו מאחר שאתה בבחי׳ זו שהוא לי ראש.
The explanation is that this drawing down comes through an arousal from below (isarusa dilesata) and the raising of mayin nukvin (feminine waters) in the Shema. “Hear, O Israel”: “hear” denotes understanding; “Israel” is li rosh; that is, since you are at this level, which is li rosh,
This is an “arousal from below,” also called the “raising of mayin nukvin (feminine waters)”: an initiative from below that calls forth a flow from above. It happens in the Shema: “Hear” means understand, and “Israel” is li rosh, so the verse tells a Jew that, being at the level of a “head,” he can understand.


שמע והבן איך שה׳ אחד. דכולא קמיה כלא חשיב ורק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] שבחינת מלכותו ית׳ לבד מחיה כל העולמות שהוא כמשל המלך שאין עצמותו ומהותו מתפשט כלל בכל המדינות רק שמו נקרא עליהם כו׳.
hear and understand how “Havayah is One”: that all before Him is considered as nothing, and there is only “Blessed be the Name of the glory of His kingdom forever and ever,” for the level of His kingship (Malchus), may He be blessed, alone gives life to all the worlds; as in the analogy of a king, whose essence and being do not spread at all into all the provinces, but only his name is called upon them, etc.
What he must understand is how Havayah is One: everything before Him is as nothing, and the worlds draw their life only from His Malchus, His kingship, the level of “Blessed be the Name of the glory of His kingdom.” As a king’s essence does not spread into his provinces and only his name is over them, so only G-d’s kingship, not His essence, gives life to the worlds.




10ואי לזאת ואהבת את51 ה׳ בכל מאדך בלי שיעור וכמ״ש כלה שארי ולבבי52 שארי זה
And therefore: “You shall love Havayah with all your might,” without limit, as it is written, “My flesh and my heart pine away.” “My flesh” (she’eri): this is
From this understanding comes the love of “with all your might,” a love without limit. Psalms describes it as “My flesh and my heart pine away,” a yearning so strong that the self is consumed.


הגוף שנק׳ שאר בשר ולבבי הוא דם שבלב שהנפש תלויה בו ומשכנו בחלל השמאלי53 שהוא מלא דם ושם היצה״ר [היצר הרע] וצ״ל בכל לבבך בשני יצריך.5455
the body, which is called she’er basar; and “my heart” is the blood in the heart, on which the soul depends, and its dwelling is in the left chamber, which is full of blood, and there is the evil inclination. And there must be “with all your heart (levavcha)”: with both your inclinations.
“Flesh” is the body, and “heart” is the blood in the heart, which carries the life of the animal soul and fills the left chamber, the seat of the evil inclination. The Sages read “with all your heart” as “with both your inclinations,” the good and the evil.


דהיינו שגם כחות נפש הבהמית מנפש עד בשר56 יכלו בתשוקה וצמאון ליבטל וליכלל באור א״ס ב״ה מאחר שלבבו יבין אחדות ה׳ באמת לאמיתו כי אין עוד מלבדו57 ורק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] כו׳.
That is, even the powers of the animal soul, “from soul to flesh,” will pine away in longing and thirst to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, since his heart will understand the oneness of G-d in absolute truth, that “there is nothing else besides Him,” and only “Blessed be the Name of the glory of His kingdom forever and ever,” etc.
So even the powers of the animal soul, “from soul to flesh,” come to long and thirst to be nullified and included in the Infinite Light. This happens when a person’s heart truly grasps that “there is nothing else besides Him,” and that only His kingship gives the world life.




11וזהו ענין יציאת מצרים ולכן שייך הזכרת יצ״מ [יציאת מצרים] למצות ק״ש [קריאת שמע]. ובכל יום צ״ל יצ״מ [יציאת מצרים] כי הגם שהתפלל ואומר אחד ואהבת במס״נ [במסירות נפש] מ״מ אחר התפלה יוכל להתאוות לדברים זרים אשר לא לה׳ המה
And this is the meaning of the Exodus from Egypt; and therefore the mention of the Exodus from Egypt belongs to the mitzvah of the Shema. And every day there must be an Exodus from Egypt. For although he prayed and said “One” and “You shall love” with self-sacrifice (mesirus nefesh), nevertheless, after the prayer, he may come to desire foreign things that are not for G-d.
This going out of the self is the inner meaning of the Exodus, so its mention belongs with the Shema. It must happen every day, because even after a prayer said with self-sacrifice a person may again desire things that are not for G-d.


והיינו בחי׳ בינונים זה וזה שופטן58 אלא שמ״מ אמרו רק שופטן ולא מושלים ח״ו [חס ושלום]59 כי אין שליטה להרע ח״ו [חס ושלום]
And this is the level of the beinonim (intermediate people): “this one and that one judge him.” Yet they said only “judge him,” and not “rule [over him],” G-d forbid, for the evil has no dominion, G-d forbid;
This is the state of the beinoni, the “intermediate” person, of whom the Talmud says that both inclinations “judge him.” But the Sages said “judge,” not “rule”: the evil does not control him.


אלא שהוא רק כשופט האומר דעתו ואעפ״כ [ואף על פי כן] אין הלכה כדבריו כי הוא ית׳ יעמוד לימין אביון להושיעו60 כו׳
rather, it is only like a judge who states his opinion, and even so the law does not follow his words; for He, may He be blessed, “stands at the right hand of the needy, to save him,” etc.
The evil inclination is like a judge who states his opinion while the law is decided otherwise. G-d Himself decides for the good, as the verse says, He “stands at the right hand of the needy, to save him.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלמלא עוזרו6162 כו׳ והיינו ע״י שמתעורר בק״ש [בקריאת שמע] ותפלה כו׳ כי הבא לטהר63 אז מסייעין לו ולכן צ״ל יצ״מ [יציאת מצרים] בכל יום כו׳.
And as our Sages, of blessed memory, said, “Were it not that He helps him,” etc. And this is through his being aroused in the Shema and in prayer, etc., for “one who comes to purify himself is helped.” Therefore there must be an Exodus from Egypt every day, etc.
The Talmud says that a person could not overcome his inclination if G-d did not help him, and that one who comes to purify himself is helped. That help comes when he arouses himself in the Shema and prayer, which is why there must be a going out of Egypt every day.




Section 5 · ¶12
The novelty that brings laughter
12ויש כמה מדרגות ביצ״מ [ביציאת מצרים] דהיינו שגם בצדיקים יש בחי׳ יצ״מ [יציאת מצרים] ממיצרים וגבולים המגבילים כו׳, וזה הוא בחי׳ העלאת מ״ן [מיין נוקבין] בלשון הקבלה ואתעדל״ת [ואתערותא דלתתא] בלשון הזהר
And there are several levels in the Exodus from Egypt; that is, even among tzaddikim there is the level of an Exodus from Egypt, from the straits (meitzarim) and boundaries that limit, etc. And this is the level of the raising of mayin nukvin (feminine waters), in the language of the Kabbalah, and an arousal from below (isarusa dilesata), in the language of the Zohar;
The Exodus is not only for those who struggle with evil: even tzaddikim must go out of their own “straits” (meitzarim, a play on Mitzrayim, Egypt), the limits of the level they have reached. Kabbalah calls this going beyond oneself “raising mayin nukvin,” and the Zohar calls it an “arousal from below.”


דהיינו שעי״ז דייקא הוא בחי׳ המשכת רצון וענג העליון וכמ״ש צחוק עשה לי אלקים64 שבחי׳ שם אלהים המסתיר להיות בחי׳ יש מזה נעשה צחוק וגילוי65 תענוג העליון והיינו כשנעשה ביטול היש.
that is, through this specifically there is the drawing down of the supernal will and delight, as it is written, “Elokim has made laughter for me”: from the level of the Name Elokim, which conceals so that there be the level of a “something,” from this there comes laughter and the revelation of the supernal delight; and this is when the nullification of the “something” comes about.
It is precisely this effort from below that draws down the supernal will and delight. Sarah’s words at Yitzchak’s birth, “Elokim has made laughter for me,” teach that from the Name Elokim, which hides G-d so that the world can feel itself a “something,” comes laughter, the revelation of G-d’s delight, once that “something” is nullified.


וז״ש [וזהו שכתוב] לויתן זה יצרת66 לשחק בו (כמ״ש ע״פ אלה מסעי67 וע״פ צו את בנ״י [בני ישראל] כו׳ את קרבני לחמי68 כו׳ ובפ׳ ויצא ע״פ ושבתי בשלום69 כו׳ וסד״ה ואהיה אצלו אמון70 בפי׳ ממושבותיכם תביאו לחם תנופה71 כו׳)
And this is [the meaning of] what is written, “This Leviathan You formed to play with” (as is explained on the verse “These are the journeys,” and on the verse “Command the children of Israel,” etc., “My offering, My bread,” etc., and in Parshas Vayeitzei on the verse “And I return in peace,” etc., and at the end of the discourse beginning “And I was beside Him as a nursling,” on the meaning of “From your dwellings you shall bring bread of waving,” etc.):
Psalms says that G-d formed the Leviathan “to play with,” to sport and delight in. The Alter Rebbe refers to several of his discourses in which this theme of divine “play” and delight is developed.


שהשחוק נמשך מביטול היש לפי שזהו דבר חידוש כי מה שהנשמה קודם התלבשותה בגוף ונפש הבהמית היתה בבחי׳ ביטול אין זה חידוש כלל כי כל העולמות כולם הם באמת כטפה מים אוקיינוס וכלא חשיבי.
that laughter is drawn from the nullification of the “something,” because this is a novelty. For that the soul was in a state of nullification (bittul) before being clothed in the body and the animal soul is no novelty at all, since all the worlds, all of them, are in truth like a drop of the waters of the ocean and are considered as nothing.
Laughter comes from surprise, from something new and unexpected. Before it entered a body, the soul’s nullification before G-d was nothing new, since all the worlds together are like a drop in the ocean before Him.


אבל מה שאח״כ בהתלבשות הנשמה בגוף גם הגוף ונה״ב [ונפש הבהמית] יש להם בחי׳ כלות הנפש להיות כלה שארי ולבבי72 להיות גם היש בטל כביטול טפה בים זהו העלאת מ״ן [מיין נוקבין].
But that afterwards, when the soul is clothed in the body, even the body and the animal soul have the level of kelos hanefesh (the soul’s expiry in longing), to be “my flesh and my heart pine away,” so that even the “something” is nullified like the nullification of a drop in the sea: this is the raising of mayin nukvin.
What is new is that the body and the animal soul, self-centered by nature, come to long for G-d until “my flesh and my heart pine away,” so that even the “something” is nullified like a drop in the sea. This is the “raising of mayin nukvin” from below.


הגם שבאמת מהות הביטול דנה״ב [דנפש הבהמית] והגוף אינו ער וך למהות הביטול שבעולמות עליונים אבל לפי שהוא חידוש
For although in truth the nature of the nullification of the animal soul and the body bears no comparison to the nature of the nullification in the upper worlds, yet because it is a novelty —
In itself, the nullification of a body and an animal soul is far less than that of the higher worlds. But it is new and unexpected, and that is what gives it its power.


וכמו עד״מ למטה לב מלכים אין חקר73 וכשרוצים להמשיך לבו להיות פונה לבקשת ההדיוט הוא ע״י שמביאים לפניו דבר חידוש כמו צפור המדברת כו׳
as, by way of analogy, below: “the heart of kings is unsearchable,” and when one wants to draw his heart to turn to a commoner’s request, it is by bringing before him a novelty, like a talking bird, etc.;
The Alter Rebbe gives an analogy from a human king, whose heart, Proverbs says, “is unsearchable.” To win his attention for a commoner’s request, one brings him something new and surprising, such as a talking bird.


הגם שבני אדם מדברים בבינה יתירה אלא שזה אינו חידוש אבל זה שהצפור מדברת הוא חידוש וממשיך לב המלך.
although human beings speak with far greater understanding, that is no novelty; but that a bird speaks is a novelty, and it draws the king’s heart.
People speak far more wisely than any bird, but that is nothing new. A bird that talks surprises the king and wins his heart.


כך מה שהיש מתבטל הוא דבר חידוש שמבהמה נעשה אדם וכמ״ש אדם ובהמה תושיע74 ה׳
So too, that the “something” is nullified is a novelty: that from an animal a man is made; as it is written, “Man and beast You save, Havayah.”
In the same way, the nullification of the “something,” an animal becoming a “man,” is a novelty that captures the “heart” above. The verse “Man and beast You save, Havayah” is read as speaking of this change.


(ועי״ז דוקא מעורר למעלה מעלה היינו המשכת רצון ותענוג העליון כנ״ל ועמ״ש מזה ג״כ בפ׳ וישלח ע״פ ויקח מן הבא בידו מנחה)75 וכמשל הבהמה שנושאת האדם הרוכב עליה למקום שלא יוכל להגיע שם בעצמו.
(And through this specifically one arouses [what is] far, far above, that is, the drawing down of the supernal will and delight, as mentioned above; and see what is written about this, too, in Parshas Vayishlach on the verse “And he took from what came to his hand a gift.”) And it is like the analogy of the animal that carries the man riding on it to a place he could not reach by himself.
This very novelty arouses the highest levels, drawing down the supernal will and delight, as the Alter Rebbe also explains on the gift Yaakov sent to Esav. It is like an animal that carries its rider to a place he could not reach on foot: the animal soul, once refined, carries the soul higher than it could go alone.


ולכן החיות פני אריה פני שור76 כו׳ נושאות את הכסא וגם דמות כמראה אדם77 שעל הכסא כו׳. וגם זה אמת שמנושאות עם הכסא.
Therefore the chayos, “the face of a lion, the face of an ox,” etc., carry the Throne, and also “the likeness as the appearance of a man” that is upon the Throne, etc. And this, too, is true: that they are carried with the Throne.
So in Ezekiel’s vision the chayos, with the faces of a lion and an ox, carry the Throne and even “the likeness as the appearance of a man” upon it: the animal forms bear up the human. Yet it is also true that the chayos themselves are carried along with the Throne.


וזהו לא יעקב יאמר עוד שמך כ״א ישראל78798081828384 כי שרית עם אלקים85 כו׳ היינו שלהיות בבחי׳ ומדרגת ישראל היינו לי ראש כביכול זה נמשך ע״י
And this is [the meaning of] “Your name shall no longer be called Yaakov, but Yisrael, for you have striven with Elokim,” etc.: that is, to be at the level and rank of Yisrael, that is, li rosh, as it were, comes through
Now the verse about Yaakov’s new name can be understood. Reaching the level of Yisrael, li rosh, a “head” above, comes through what the verse says next.


כי שרית עם אלקים שהוא להיות ביטול היש שעי״ז נמשך גילוי התענוג ורצון עליון שהוא בחי׳ ראש וכנ״ל בענין הקב״ה מנענע ראשו כו׳
“for you have striven with Elokim,” which is to bring about the nullification of the “something,” through which there is drawn down the revelation of the delight and the supernal will, which is the level of the “head,” as mentioned above on the matter of “the Holy One, blessed be He, nods His head,” etc.
“You have striven with Elokim” means overcoming the concealment of the Name Elokim, that is, nullifying the “something.” This draws down the revelation of the supernal delight and will, the “head,” which is the nod of G-d’s head described above.


(וגם ישראל פי׳ שיר אל8687 שהוא ג״כ ענין המשכת תענוג העליון ע״ד שנתבאר ע״פ שיר השירים88 וכ״ז [וכל זה] נמשך ע״י כי שרית עם אלקים.
(And also, Yisrael means shir El, “a song of G-d,” which is also the drawing down of the supernal delight, along the lines of what was explained on the verse “The Song of Songs”; and all this is drawn down through “for you have striven with Elokim.”
The letters of Yisrael also spell shir El, “a song of G-d,” and song too is a drawing down of the supernal delight, as explained in the discourse on “The Song of Songs.” This as well comes through “you have striven with Elokim.”


וזהו ובלילה שירה עמי89 שירו קרי דהיינו שעשועים של הקב״ה והיינו ובלילה ע״י אתהפכא חשוכא לנהורא כו׳, ועיין ע״פ לא יעקב יאמר עוד שמך כ״א ישראל ברבות פ׳ וישלח פע״ח [פרי עץ חיים]
And this is “and in the night shirah is with me,” which is read shiro, “His song,” that is, the delights of the Holy One, blessed be He; and this is “in the night”: through the transformation of darkness into light, etc. And see on the verse “Your name shall no longer be called Yaakov, but Yisrael,” in the Midrash Rabbah, Parshas Vayishlach, chapter 78,
In the verse “and in the night shirah is with me,” the word is written shirah but read shiro, “His song,” G-d’s own delight. It comes “in the night,” by turning darkness into light. The text then begins a list of sources on Yaakov’s change of name, starting with the Midrash Rabbah.


ובפ׳ לך לך פמ״ו ובגמרא ובירושלמי ספ״ק [סוף פרק קמא] דברכות ובזח״א [ובזהר חלק א] בפ׳ וישלח קע״ג ב׳ קע״ד א׳ ובפ׳ משפטים ק״ה א׳ ובפ׳ תזריע מ״ה א׳ ובפ׳ פנחס דרמ״ד א׳ ועיין בהרמ״ז [בהרב משה זכות] ר״פ שמיני בענין ישראל ע״ש):
and in Parshas Lech Lecha, chapter 46; and in the Gemara and in the Jerusalem Talmud, at the end of the first chapter of Berachos; and in the Zohar, Part I, Parshas Vayishlach, 173b and 174a; and in Parshas Mishpatim, 105a; and in Parshas Tazria, 45a; and in Parshas Pinchas, 244a. And see the Ramaz at the beginning of Parshas Shemini on the matter of Yisrael; see there.)
The list continues with the Midrash on Avraham’s change of name, the Babylonian and Jerusalem Talmud at the end of the first chapter of Berachos, several passages of the Zohar, and the Kabbalist Rabbi Moshe Zacuto (the Ramaz) on the name Yisrael.




Section 6 · ¶13–14
Not in the tumult but in the still, small voice
13ג אך אין תכלית הכוונה בביטול זה וכלות הנפש909192 זו שישאר כן ממש בבחינה זו ויכלה נפשו מקרב גופו
3. However, the ultimate intent of this nullification and this kelos hanefesh (the soul’s expiry in longing) is not that one remain exactly so, at this level, and that one’s soul expire from within one’s body;
Section 3 turns to the purpose. The aim of this nullification and yearning is not that the soul stay in that rapture, or that it actually leave the body in its longing for G-d.


דהא כבר היתה כן קודם ירידתה בגוף אלא העיקר הוא שאחר כלות הנפש זו ימשיך מלמעלה למטה להיות גילוי אור א״ס למטה.
for it was already so before its descent into the body. Rather, the main thing is that after this kelos hanefesh one draw down from above to below, so that there be a revelation of the Infinite Light (Or Ein Sof) below.
Before its descent the soul was already wholly nullified before G-d, so that cannot be why it came down. The main thing is what follows the yearning: drawing G-d’s Infinite Light down into the world below.


(וכמ״ש והוא ימשול בך.93 וע׳ בסש״ב [בספר של בינונים] ס״פ חמשים). וז״ש [וזהו שכתוב] והיו הדברים האלה94 כו׳ תיכף לובכל מאדך כי ההמשכה הוא ע״י התורה
(As it is written, “and he shall rule over you”; and see Sefer Shel Beinonim, at the end of chapter fifty.) And this is [why] it is written, “And these words shall be,” etc., immediately after “and with all your might”: for the drawing down is through the Torah.
The verse “and he shall rule over you” and the end of chapter 50 of Tanya (Sefer Shel Beinonim) are cited in support. In the Shema, “And these words shall be upon your heart” comes right after “with all your might”: after the love that goes beyond all limits comes the Torah, through which G-d’s light is drawn down.


ולכן נקרא מקרא וקורא בתורה שקורא וממשיך. וכמ״ש מי יעלה בהר ה׳ כו׳ אשר לא נשא לשוא נפשו95 (תלים כ״ד).
And therefore it is called Mikra (Scripture), and one “reads” (korei) in the Torah: for one calls (korei) and draws down. And as it is written, “Who shall ascend the mountain of Havayah,” etc., “who has not lifted up his soul (nafsho) in vain” (Psalms 24).
Scripture is called Mikra, and learning it is “reading” (korei), a word that also means “calling”: one who learns Torah calls G-d’s light and draws it down. The Alter Rebbe then brings the Psalm “Who shall ascend the mountain of Havayah... who has not lifted up his soul in vain.”


והקרי נפשי כי כשהוא רק בבחינת נפשו לבד היינו נפש האדם שהיא בבחינת עלייה מלמטה למעלה ע״ד מי יעלה בהר כו׳
And the reading (kri) is nafshi, “My soul.” For when it is only at the level of “his soul” alone, that is, the soul of the man, which is at the level of ascent from below to above, in the manner of “Who shall ascend the mountain,” etc.,
In that verse the written text has nafsho, “his soul,” but the traditional reading is nafshi, “My soul.” “His soul” is the human soul climbing from below, as in “Who shall ascend the mountain.”


שהוא בחי׳ התפלה ואינו עוסק בתורה ובמצות אח״כ להמשיך אור א״ס מלמעלה למטה נקרא לשוא
which is the level of prayer, and he does not afterwards engage in Torah and mitzvos to draw down the Infinite Light from above to below, it is called “in vain”
That upward climb is prayer. If it is not followed by Torah and mitzvos that draw the Infinite Light down, the ascent is called “in vain.”


(וכמ״ש במ״א ע״פ הקל קול יעקב)96 אלא העיקר צ״ל אח״כ בחי׳ נפשי שהוא המשכת וגילוי אור א״ס למטה
(as is explained elsewhere on the verse “The voice is the voice of Yaakov”). Rather, the main thing is that afterwards there must be the level of nafshi, “My soul,” which is the drawing down and revelation of the Infinite Light below.
The main thing is the level of nafshi, “My soul”: G-d’s own light drawn down and revealed below. The Alter Rebbe refers to his explanation of “The voice is the voice of Yaakov” for more on this.


(ועיין בזח״ג [בזהר חלק ג] נ״ה ב׳ מענין נפשי ובמק״מ [ובמקדש מלך] שם ועוי״ל [ועוד יש לומר] בפי׳ נפשי עפמ״ש [על פי מה שכתוב] בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תשא בטעמי97 מצות בענין ונתנו איש כופר נפשו98 כי א״א נפש כל האצילות והיינו כי נפש פירושו רצון כמו אין נפשי אל העם הזה)99
(And see the Zohar, Part III, 55b, on the matter of nafshi, and the Mikdash Melech there. And one may further explain nafshi according to what is written in the Likkutei Torah of the Arizal, Parshas Ki Sisa, in the reasons for the mitzvos, on the matter of “and each man shall give a ransom for his soul”: that Arich Anpin is the nefesh (soul) of all of Atzilus; that is, because nefesh means will, as in “My soul (nafshi) is not toward this people”)
The bracket offers further readings of “My soul.” Following the Arizal, Arich Anpin, the level of will, is called the nefesh of all of Atzilus, because nefesh can mean will, as in G-d’s words in Jeremiah, “My soul (nafshi) is not toward this people.”


(בירמיה בסי׳ ט״ו) ופרש״י [ופירש רש״י / ופירוש רש״י] נפשי רצוני100 וכן ת״י [תרגום יונתן] רעוא גם ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בשבת ס״פ הבונה דר״ת [דראשי תיבות] אנכי101 אנא נפשי כתבית יהבית.
(in Jeremiah, chapter 15), and Rashi explains, “My soul: My will,” and so too the Targum Yonasan [renders it] re’uva, “will.” Also along the lines of what our Sages, of blessed memory, said in Shabbos, at the end of [the chapter] HaBoneh, that Anochi (“I”) is the initials of Ana nafshi kesavis yehavis, “I Myself wrote [and] gave.”
On that verse Rashi explains “My soul” as “My will,” and the Targum renders it with the Aramaic word for will. The Talmud also reads Anochi, the first word of the Ten Commandments, as the initials of “I Myself (Ana nafshi) wrote and gave,” using nafshi for G-d’s own self.


וע׳ מזה בלק״ת [בלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] פ׳ יתרו ע״פ אנכי ובמא״א [ובמאורי אור] אות א׳ סעיף ק״ג והנה רש״י [רבי שלמה יצחקי] פי׳
And see on this in the Likkutei Torah of the Arizal, Parshas Yisro, on the verse “I (Anochi) am,” and in Me’orei Or, letter alef, section 103. Now, Rashi explains
The Alter Rebbe refers to the Arizal’s comments on Anochi and to the Kabbalistic lexicon Me’orei Or. He notes that Rashi explains the Talmud’s ana nafshi simply as “I Myself.”


אנא נפשי102 אני בעצמי ויש לפרש נפשי כתבית יהבית ע״ד מ״ש ברבות ר״פ תרומה בפי׳ ויקחו לי תרומה103 כביכול לי אתם לוקחים104 גם ע״ד מ״ש
Ana nafshi as “I Myself”; yet one may explain nafshi kesavis yehavis along the lines of what is said in the Midrash Rabbah at the beginning of Parshas Terumah on the meaning of “And they shall take for Me an offering”: “as it were, it is Me that you are taking”; also along the lines of what is written,
The Alter Rebbe suggests a deeper sense: in the Torah G-d gave His very self, as the Midrash says on “And they shall take for Me an offering”: “as it were, it is Me that you are taking.”


כי בו שבת וינפש105106 ות״א [ותרגום אונקלוס] ונח107 וע׳ בהרמב״ן [בהרבי משה בן נחמן] פ׳ תשא שם ובזח״ב [ובזהר חלק ב׳] ויקהל (דר״ד סע״ב [סוף עמוד ב])
“for on it He rested and was refreshed (vayinafash),” and Targum Onkelos [renders it] “and rested” (venach); and see the Ramban on Parshas [Ki] Sisa, there; and the Zohar, Part II, Vayakhel (204, end of side b),
Another link: the verse of Shabbos says that G-d “rested and was refreshed (vayinafash),” a word from the same root as nefesh, which Onkelos renders “and rested.” The Ramban on that verse and the Zohar in Vayakhel are cited on this.


ובפ׳ נשא (קכ״ב ב׳) ועמ״ש בד״ה והיה מספר בנ״י [בני ישראל]108 גבי ונחה עליו רוח109 ה׳ ומ״ש במ״א פי׳ ריח ניחוחי.110
and Parshas Nasso (122b); and see what is written in the discourse beginning “And the number of the children of Israel shall be,” regarding “And the spirit of Havayah shall rest (venachah) upon him,” and what is written elsewhere on the meaning of “My pleasing aroma (rei’ach nichochi).”
The Zohar in Nasso and the Alter Rebbe’s discourses on “the spirit of Havayah shall rest upon him” and on “My pleasing aroma” are cited for the same theme, since venachah (“shall rest”) and nichoach (“pleasing”) share the root of “rest.” All these readings make nafshi the drawing down of G-d’s own will and self.


וז״ש [וזהו שכתוב] אשר הוצאתי אתכם מארץ מצרים להיות לכם לאלקים שהתכלית המכוון של יציאת מצרים ממטה למעלה הוא כדי להיות לכם לאלקים שיומשך גילוי אור א״ס ב״ה למטה
And this is [the meaning of] what is written, “who brought you out of the land of Egypt to be your G-d”: that the intended purpose of the Exodus from Egypt, from below to above, is in order “to be your G-d,” that the revelation of the Infinite Light, blessed be He, be drawn down below.
Now the verse itself: “who brought you out of the land of Egypt to be your G-d.” The Exodus, the ascent from below, has as its purpose “to be your G-d,” the drawing down of the Infinite Light into the world below.


וזהו להיות לכם כו׳ (וז״ש [וזהו שכתוב] שמות ג׳ י״ב בהוציאך כו׳ תעבדון כו׳ ועמ״ש במ״א ע״פ הסבי עיניך מנגדי111112 כו׳)
And this is “to be your,” etc. (And this is what is written, Exodus 3:12, “When you bring out,” etc., “you shall serve,” etc.; and see what is written elsewhere on the verse “Turn your eyes away from me,” etc.)
This is also the meaning of G-d’s words to Moshe, “When you bring the people out of Egypt, you shall serve G-d on this mountain”: the Exodus led to the giving of the Torah. The Alter Rebbe refers to his discourse on “Turn your eyes away from me” on the same theme.


וכן לאליהו הראו זה ג״כ שתכלית המכוון הוא ההמשכה כמ״ש (מלכים א׳ סי׳ י״ט) לא ברעש113 ה׳ ואחר הרעש אש לא באש114 ה׳ פי׳
And so too Eliyahu was shown this as well, that the intended purpose is the drawing down, as it is written (I Kings, chapter 19), “Havayah is not in the tumult (ra’ash); and after the tumult, fire; Havayah is not in the fire.” The meaning:
The prophet Eliyahu at Mount Chorev was shown the same lesson: G-d was not in the tumult or in the fire. The purpose is the drawing down, not the upward rush.


כי הרעש הוא ענין האופנים וחיות שמתנשאים ברעש גדול מחמת השגתם שהוא ית׳ קדוש ומובדל.
that the tumult refers to the ofanim and chayos, who rise up with a great tumult because of their comprehension that He, may He be blessed, is holy and set apart.
The tumult stands for the angels called ofanim and chayos, who, as the prayers say, rise “with a great tumult” in their awe at grasping that G-d is holy and utterly beyond them. Their excitement is an ascent from below.


והוי׳ צבאות אות הוא בצבא שלו.115 שמאות אחת בלבד משם הוי׳ מתהוים וחיים כל צבאי צבאות כמארז״ל [כמאמר רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא]116 כו׳.117118119120121122123124125126127128129130131132133
And “Havayah Tzeva’os” [means] “He is a sign (os) among His host (tzava)”: from a single letter of the Name Havayah alone, all the hosts of hosts come into being and live, as our Sages, of blessed memory, said, “With the yud the World to Come was created,” etc.
The Talmud reads “Havayah Tzeva’os” as “He is a sign (os) among His host (tzava)”: a single letter of the Name is enough to create and sustain all the heavenly hosts, just as the World to Come was created with the yud. The next paragraph draws the conclusion that this is why the angels make their great tumult.




14ולכן הם מרעישים ברעש גדול ועכ״ז [ועם כל זה] לא ברעש134 הוי׳ פי׳ שאין גילוי הוי׳ נמשך ומתפשט ומתלבש בבחי׳ הרעש
Therefore they make a great tumult; and even so, “Havayah is not in the tumult”: that is, the revelation of Havayah is not drawn, spread out and enclothed in the level of the tumult;
Because a single letter of the Name creates and sustains them, the angels are overwhelmed and make a great tumult. Yet “Havayah is not in the tumult”: the revelation of the Name does not come to rest within their excitement.


אלא הרעש הוא לה׳ ממטה למעלה135 להיות נכלל ובטל בבחי׳ הוי׳ אבל עכ״ז [עם כל זה] אין שם הוי׳ שורה ומתלבש ברעש.
rather, the tumult is for Havayah, from below to above, to be included and nullified in the level of Havayah; but even so, the Name Havayah does not rest and is not enclothed in the tumult.
The angels’ tumult is an upward movement, their longing to be absorbed and nullified in Havayah. But an upward rush, however intense, is not a vessel in which the Name itself comes to dwell.


וכן ואחר הרעש אש136 הוא בחי׳ התלהבות והתלהטות של השרפים (ועמ״ש במ״א ע״פ שחורה אני137138 שגם באדם יש ב׳ בחינות אלו רעש הוא חיצוניות הלב ואש הוא בחינת פנימית)
And likewise, “and after the tumult, fire”: this is the level of the fervor and burning of the seraphim (and see what is written elsewhere on the verse “I am black,” that in a person, too, there are these two levels: tumult is the outer dimension (chitzoniyus) of the heart, and fire is the level of the inner dimension (pnimiyus));
The fire after the tumult is the burning fervor of the seraphim, whose name means “burning ones.” A person has both as well: the tumult is the heart’s outward excitement and the fire its inner burning, as the Alter Rebbe explains on “I am black.”


ועכ״ז [ועם כל זה] לא באש הוי׳ שאין שם הוי׳ מתגלה ומתלבש בבחי׳ האש רק שהאש הוא להוי׳ כנ״ל אלא ע״י ואחרי האש קול דממה דקה139140141142143144 תמן קאתי מלכא
and even so, “Havayah is not in the fire”: the Name Havayah is not revealed and enclothed in the level of the fire; only, the fire is for Havayah, as above. Rather, through “and after the fire, a still, small voice,” “there the King comes,”
G-d is not in the fire either, for the fire too is only a reaching toward Havayah. He is in the “still, small voice”: there, as the Talmud’s story of Rav Sheshes and the king’s procession shows, “the King comes.”


והיינו ע״י התורה שהיא המשכת וגילוי אור א״ס ב״ה מלמעלה למטה כמ״ש ואשים דברי בפיך145 כו׳
and this is through the Torah, which is the drawing down and revelation of the Infinite Light (Or Ein Sof), blessed be He, from above to below, as it is written, “And I have put My words in your mouth,” etc.
The still, small voice is the Torah, through which the Infinite Light is drawn down from above to below, as G-d says, “And I have put My words in your mouth.”


(ונק׳ קול דממה דקה ע״ד דברי חכמים בנחת נשמעים146 כמ״ש במ״א על הזהר פ׳147 וירא) (דקי״ב ע״א ע״ש).
(And it is called “a still, small voice” in the manner of “The words of the wise are heard in quietness,” as is explained elsewhere on the Zohar, Parshas Vayeira) (112a; see there).
The Torah is called a “still, small voice” because, as Koheles says, “the words of the wise are heard in quietness”: it comes calmly, without excitement. The Alter Rebbe refers to his explanation of a passage of the Zohar on this.


ומ״מ צ״ל תחלה רעש ואש שאז ע״י ההעלאה שבתחלה נמשך אח״כ אור א״ס בעסק התורה וכמ״ש לעיל שמבחי׳ הרעש נעשה שער בשי״ן ימין ושער בשמאל שער בשמאל בחי׳ שער רישיה כעמר נקא148 שהן הלכות התורה.
Nevertheless, there must first be tumult and fire, for then, through the ascent that comes first, the Infinite Light is afterwards drawn down in the study of Torah. And as is explained above: from the level of the ra’ash (tumult) there comes about sha’ar (“gate”), with a right shin, and se’ar (“hair”), with a left [shin]. Se’ar on the left is the level of “the hair of His head like clean wool,” which are the laws of the Torah;
Still, the tumult and the fire must come first, since the ascent of prayer prepares the drawing down through Torah. The letters of ra’ash (רעש, tumult) rearranged spell שער, read sha’ar, “gate,” or se’ar, “hair”; the “hair” on the left is the “hair of His head like clean wool” of Daniel’s vision, which stands for the laws of the Torah.


ושער בימין זה השער לה׳149 בחינת מצות כו׳. ועמ״ש ע״פ כי תשמע בקול150 ועיין בזהר פ׳ בלק (דקצ״ג ב׳)
and sha’ar on the right is “This is the gate to Havayah,” the level of mitzvos, etc. And see what is written on the verse “When you hearken to the voice,” and see the Zohar, Parshas Balak (193b),
The “gate” on the right is “the gate to Havayah,” which stands for the mitzvos. The Alter Rebbe adds references to his discourse on “When you hearken to the voice” and to the Zohar on the “still, small voice.”


מענין קול דממה דקה ובפ׳ צו (ד״ל ע״ב) והוא בחי׳ קלא פנימאה הנז׳ [הנזכר] בזהר ואתחנן (דרס״א ע״א)151
on the matter of “a still, small voice,” and in Parshas Tzav (30b). And this is the level of “the inner voice” mentioned in the Zohar, Vaeschanan (261a);
The references continue with the Zohar on Tzav. The Alter Rebbe identifies the still, small voice with “the inner voice” of which the Zohar speaks in Vaeschanan.


ועיין בפי׳ הרמ״ז [הרב משה זכות] שם גמרא חגיגה (דף ט״ז רע״א) וע׳ מהרש״א [מהרש״א] שם בח״א [בחלק א׳] (פ״ט דברכות נ״ח א׳).
and see the commentary of the Ramaz there. Gemara, Chagigah (page 16, beginning of side a); and see the Maharsha there, in Chiddushei Aggados (chapter 9 of Berachos, 58a).
Further references: the Ramaz’s commentary on that Zohar, and the Talmud’s discussion of Eliyahu’s vision in Chagigah. The Maharsha’s Chiddushei Aggados is cited on the passage in Berachos (58a) where “the King comes” in the stillness.


רבות בראשית (פכ״ד) תזריע (ר״פ ט״ו) בקהלת רבה (דף פ״ד א׳) בפסוק הולך אל דרום152 זח״ג [זהר חלק ג] פנחס (דרכ״ג סע״ב [סוף עמוד ב] דרכ״ז סע״ב [סוף עמוד ב]).
Midrash Rabbah, Bereishis (chapter 24); Tazria (beginning of chapter 15); in Koheles Rabbah (page 84a), on the verse “It goes toward the south”; the Zohar, Part III, Pinchas (end of 223b; end of 227b).
The list closes with the Midrash Rabbah on Bereishis, Tazria and Koheles, the last on the verse “It goes toward the south,” and with the Zohar on Pinchas.


אולם כל ההמשכות הנמשכים הם כעת בבחי׳ העלם ועיקר הגילוי יהיה לע״ל [לעתיד לבוא] בתחה״מ [בתחיית המתים] כשיתעלו כל נשמות ישראל
However, all the drawings-down that are drawn down are now in a state of concealment, and the main revelation will be in the Time to Come, at the Resurrection of the Dead, when all the souls of Israel will be elevated;
Now the maamar adds a point about time. All the drawings-down made through Torah and mitzvos are now hidden; they will be fully revealed only in the Time to Come, at the Resurrection, when every Jewish soul will be raised up.


כי לא ידח ממנו נדח153 כתיב כולך יפה רעיתי154 ואזי יקויים מ״ש ברכנו אבינו כולנו כאחד155 כשכולנו כאחד אזי ברכנו כו׳.
for “no one banished will be banished from Him”; it is written, “You are all fair, my beloved”; and then will be fulfilled what is said, “Bless us, our Father, all of us as one”: when we are all as one, then “bless us,” etc.
No soul will be left out, for “no one banished will be banished from Him,” and the Song of Songs says, “You are all fair, my beloved.” Then the prayer “Bless us, our Father, all of us as one” will be fulfilled: the blessing comes when all are united.


וכל מעשה המצות ועסק התורה שבעוה״ז הוא להמשיך אור א״ס אלא שכעת אינו מתגלה והוא
And all the doing of the mitzvos and the study of the Torah in this world is to draw down the Infinite Light; only, now it is not revealed, and it is
Every mitzvah and every moment of Torah study in this world draws down the Infinite Light, but for now that light is not seen.


כמו מתן בסתר,156 ולע״ל [ולעתיד לבוא] שכר מצוה יתגלה מן המצוה עצמה (ועמ״ש ע״פ הבאים ישרש יעקב).157158
like “a gift in secret”; and in the Time to Come the reward of a mitzvah will be revealed from the mitzvah itself (and see what is written on the verse “Those who come, Yaakov will take root”).
It is like “a gift in secret,” given without the receiver knowing. In the Time to Come the reward of each mitzvah will be revealed from within the mitzvah itself, as the Alter Rebbe explains on “Those who come, Yaakov will take root.”


וזהו זורע צדקות מצמיח ישועות159 מלשון וישע ה׳ אל הבל160 ואל מנחתו שיהיה גילוי אור א״ס למטה בגופות דייקא במדרגה יותר גבוה גם מג״ע [מגן עדן] העליון
And this is [the meaning of] “He sows righteousness and makes salvations (yeshuos) sprout”: [yeshuos] in the sense of “And Havayah turned (vayisha) to Hevel and to his offering”: that there will be a revelation of the Infinite Light below, in bodies specifically, at a level higher even than the higher Gan Eden;
The blessing “He sows righteousness and makes salvations sprout” describes this: the mitzvos sown now will sprout later. The Alter Rebbe reads yeshuos, “salvations,” in the sense of vayisha, G-d’s “turning” to Hevel’s offering: a revelation of the Infinite Light in bodies, higher even than the higher Gan Eden.


שהרי אפילו הצדיקים הגדולים אברהם ומשה שהם ברום המעלות שבג״ע [שבגן עדן] העליון יתלבשו בגופות ויקומו בתח״ה [בתחיית המתים] וכו׳,
for even the great tzaddikim, Avraham and Moshe, who are at the highest of heights in the higher Gan Eden, will be clothed in bodies and will rise at the Resurrection of the Dead, etc.;
This is why even Avraham and Moshe, who stand at the summit of the higher Gan Eden, will return to bodies at the Resurrection: the revelation in a body will surpass even what they have there.


והיינו מפני שבעוה״ז יכול להיות גילוי גדול יותר משום דנעוץ סופן בתחלתן161162 וסוף מעשה163 עלה במחשבה תחלה. וזהו להיות לכם לאלקים להיות לעתיד:164
and this is because in this world there can be a greater revelation, since “their end is wedged in their beginning,” and “last in deed, first in thought.” And this is “to be your G-d”: “to be” in the Time to Come.
This world can hold a greater revelation because, as Sefer Yetzirah says, “their end is wedged in their beginning”: what comes last in deed was first in G-d’s thought. So “to be your G-d” speaks of the future, when this revelation will be complete.




Section 7 · ¶15–17
Havayah like Elokim
15ד אני הוי׳ אלקיכם. הנה יעקב אמר ושבתי בשלום165 כו׳ והיה הוי׳ לי לאלקים פי׳ ששם הוי׳ מורה על בחינת גילוי האור להוות ולהחיות יהי׳ [יהיה] גילוי זה נחשב אצלו רק
4. “I am Havayah your G-d.” Now, Yaakov said, “And I return in peace,” etc., “then Havayah shall be my G-d (le’Elokim)”: that is, the Name Havayah, which denotes the revelation of the light to bring into being and to give life — this revelation will be considered by him only
Section 4 explains the second “I am Havayah your G-d.” Yaakov vowed, “Then Havayah shall be my G-d (le’Elokim)”: Havayah, the Name that brings into being and gives life, will be to him only like Elokim.


כמו שם אלקים המעלים והמסתיר והיינו עי״י [על ידי] גילוי אור א״ס ב״ה שלמעלה מעלה מבחינת שם הוי׳ וכמ״ש בפ׳ ויצא על פסוק זה.
like the Name Elokim, which hides and conceals; and this is through the revelation of the Infinite Light (Or Ein Sof), blessed be He, which is far, far above the level of the Name Havayah, as is explained in Parshas Vayeitzei on this verse.
Elokim is the Name that hides and conceals. Havayah will seem like a concealing Name when compared with a far higher revelation of the Infinite Light, above the Name Havayah itself, as the Alter Rebbe explains in Torah Ohr, Vayeitzei.




16וכך לע״ל [לעתיד לבוא] שהוא יום שכולו ארוך דהיינו שאין בו ראש וסוף כלל מחמת גילוי בחינת א״ס שאין לו תחלה ותכלה
And so it is in the Time to Come, which is “a day that is entirely long,” that is, it has no beginning or end at all, because of the revelation of the level of the Infinite One (Ein Sof), which has no beginning and no end.
The same will be true in the Time to Come, which is called “a day that is entirely long”: it has no beginning or end, because the Infinite, which has no beginning and no end, will be revealed.


לכן ע״ז נאמר אני הוי׳ אלקיכם ששם הוי׳ יהי׳ [יהיה] נחשב אז כמו בחינת שם אלקים מפני שיתגלה הארה גדולה ועצומה מאור א״ס ב״ה שלמעלה מבחינת שם הוי׳
Therefore of this it is said, “I am Havayah your G-d (Elokeichem)”: that the Name Havayah will then be considered like the level of the Name Elokim, because a great and immense radiance will be revealed from the Infinite Light (Or Ein Sof), blessed be He, which is above the level of the Name Havayah;
So the closing “I am Havayah your G-d (Elokeichem)” means that Havayah will then be like Elokim, a concealing Name, compared with the immense light of the Infinite that will be revealed above it.


והיינו התגלות שמו הגדול (ואפ״ל [ואפשר לומר] שזהו מ״ש ב״פ [ב׳ פעמים] כי אם ישראל166 יהיה שמך167 היינו פעם הראשון שנאמר לו ע״י המלאך) (וישלח ל״ב כ״ט) זהו המכוון ענין גילוי שם הוי׳ שזהו בחי׳ כי שרית עם אלקים.
that is, the revelation of His great Name. (And one can say that this is why it says twice, “but Yisrael shall be your name”: the first time, which was said to him by the angel) (Vayishlach 32:29), the intent is the revelation of the Name Havayah, which is the level of “for you have striven with Elokim,”
That higher light is “His great Name.” The Alter Rebbe suggests that this is why Yaakov was told twice that his name would be Yisrael: the first time, by the angel, meant the revelation of the Name Havayah, won through “you have striven with Elokim.”


וזהו הגילוי שהיה בהר סיני, ופעם שני שנאמר לו מהקב״ה בעצמו כי אם ישראל יהיה שמך (שם ל״ה יו״ד) זהו המכוון גילוי בחי׳ גבוה יותר.
and this is the revelation that took place at Mount Sinai; and the second time, which was said to him by the Holy One, blessed be He, Himself, “but Yisrael shall be your name” (ibid. 35:10), the intent is the revelation of a higher level.
That first revelation was the one given at Sinai. The second time, when G-d Himself told Yaakov, “Yisrael shall be your name,” pointed to a still higher revelation.


כנודע שיש ב׳ שמות הוי׳ ופסיק טעמא בינייהו כו׳ ושם הוי׳ דלעילא זהו ענין שמו הגדול יהא שמיה רבא מברך כו׳
As is known, there are two Names Havayah, with a pause in the cantillation between them, etc.; and the upper Name Havayah is His great Name, “May His great Name be blessed,” etc.;
There are two Names Havayah, as in the verse that says “Havayah, Havayah” with a pause between them: a lower one and an upper one. The upper Havayah is “His great Name,” which the Kaddish asks to be revealed.


וזהו הגילוי שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] בב״א [במהרה בימינו אמן], וע׳ במהרמ״א [במהר״ם אלשיך] פ׳ וישלח שהעיר ג״כ מזה שנאמר לו כן ב״פ [ב׳ פעמים] וכן בעין יעקב ספ״ק [סוף פרק קמא] דברכות168 העירו קצת המפרשים169 מזה ולפמש״כ [ולפי מה שכתוב] א״ש [אתי שפיר].
and this is the revelation that will be in the Time to Come, speedily in our days, amen. And see the Alshich on Parshas Vayishlach, who also remarked on this, that he was told so twice; and likewise in the Ein Yaakov, at the end of the first chapter of Berachos, some of the commentators remarked on this; and according to what we have written, it is well resolved.
That upper Name is the revelation of the Time to Come. The Alshich and some commentators on the Ein Yaakov asked why the name Yisrael was given twice, and this explanation answers their question.




17ומ״ש אלקיכם אלקים שלכם כי ישראל הם הממשיכים התגלות העצום ההוא שעי״ז שם הוי׳ כאלקים חשוב וכמ״ש עד יעבור עמך170 הוי׳ והיינו ע״י ההעלאה דבחינת יציאת מצרים וההמשכה. ומ״מ כתיב אשר הוצאתי אתכם מארץ מצרים.
And as for what it says, “your G-d” (Elokeichem): Elokim that is yours; for Israel are the ones who draw down that immense revelation, through which the Name Havayah is considered like Elokim, as it is written, “until Your people pass over Havayah”; and this is through the ascent, the level of the Exodus from Egypt, and the drawing down. Nevertheless, it is written, “who brought you out of the land of Egypt,”
“Your G-d,” Elokeichem, is read as “your Elokim”: it is Israel who draw down the immense revelation before which Havayah is like Elokim. The verse “until Your people pass over Havayah” is read to say that Israel bring a revelation beyond the Name Havayah, through their ascent out of Egypt and the drawing down that follows.


כי גם כלות הנפש שממטה למעלה שהוא בחי׳ יציאת מצרים הוא ע״י אשר הוצאתי כו׳ כי אלמלא עוזרו171 כו׳ וכמ״ש כי יעמוד לימין אביון172 להושיע משופטי נפשו כו׳ וכנ״ל.
for even the kelos hanefesh from below to above, which is the level of the Exodus from Egypt, comes through “who brought out,” etc., for “were it not that He helps him,” etc., and as it is written, “for He stands at the right hand of the needy, to save him from those who judge his soul,” etc., as mentioned above.
Yet the verse says “who brought you out”: even the soul’s upward longing, its own Exodus, comes with G-d’s help, for without His help a person could not overcome his inclination, and He “stands at the right hand of the needy.”




Section 8 · ¶18–20
Three pillars, the Shema and tzitzis
18והנה על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמ״ח [גמילות חסדים].173 פי׳ עבודה הוא העלאת מ״ן [מיין נוקבין] שמלמטה למעלה
Now, “on three things the world stands: on the Torah, on the service (avodah), and on acts of kindness (gemilus chassadim).” The meaning: service is the raising of mayin nukvin (feminine waters) from below to above,
The Mishnah in Avos says that the world stands on three things: Torah, service (avodah) and acts of kindness. “Service” is the raising of mayin nukvin, the offering that rises from below.


דהיינו ביטול היש והוא ענין ק״ש [קריאת שמע] ויצ״מ [ויציאת מצרים] ותפלה כנ״ל ותורה וגמ״ח [וגמילות חסדים] הן ההמשכות מלמעלה למטה שלאחר ההעלאת מ״ן [מיין נוקבין] התורה היא המשכה בבחינת פנימית כמ״ש ותורתך בתוך מעי174 וגמ״ח [וגמילות חסדים] הוא ההמשכה בחיצוניות כמ״ש בצדקה תכונני175 כו׳.
that is, the nullification of the “something,” which is the Shema, the Exodus from Egypt and prayer, as mentioned above. And Torah and acts of kindness are the drawings-down from above to below that come after the raising of mayin nukvin: the Torah is a drawing down in the inner dimension (pnimiyus), as it is written, “and Your Torah is within my innards,” and acts of kindness are the drawing down in the outer dimension (chitzoniyus), as it is written, “Through righteousness (tzedakah) you shall be established,” etc.
Service is the nullification of the “something” that takes place in the Shema, the daily Exodus and prayer. Torah and kindness are the two ways in which G-d’s light is then drawn down: Torah inwardly, “within my innards,” and kindness outwardly, through tzedakah.


אמנם כתיב חסדי ה׳ כי לא תמנו. חסדי לשון רבים היינו ב׳ בחי׳ חסד וכמ״ש בזח״ג [בזהר חלק ג] (דקל״ג ב׳)176
However, it is written, “The kindnesses of Havayah, that we have not ceased.” “Kindnesses” is plural, that is, two levels of Chesed (kindness), as is said in the Zohar, Part III (133b):
The verse “The kindnesses of Havayah” uses the plural, pointing to two kinds of Chesed, as the Zohar says, “There is Chesed and there is Chesed.”


אית חסד ואית חסד,177 הא׳ הוא הבחי׳ חסד העליון שיתגלה לע״ל [לעתיד לבוא] וע״ז נאמר וחסדי מאתך לא ימוש178 ונק׳ רב חסד.179
“There is Chesed and there is Chesed.” The first is the level of the supernal Chesed, which will be revealed in the Time to Come, and of this it is said, “and My kindness shall not depart from you”; and it is called “abundant in kindness.”
The first is the supernal Chesed, which will be revealed only in the Time to Come. Of it Isaiah says, “My kindness shall not depart from you,” and it is called “abundant in kindness.”


אמנם הרי אי אפשר שיהי׳ [שיהיה] ההתגלות אור מלמעלה אם לא שיהיה בחינת כלי ומכון לשבתו
But it is impossible for there to be the revelation of light from above unless there is the level of a vessel and “a place for His dwelling,”
Yet a light from above can be revealed only if there is a vessel to receive it, “a place for His dwelling.”


והיינו בחי׳ חסד הב׳ דעליה אמרו וכמה גופין תקינת לון180 כו׳ חסד דרועא ימינא181 שהוא בחי׳ כלי לגילוי אור בחינת ורב חס ד הנ״ל
and this is the level of the second Chesed, of which they said, “And You have fashioned for them several bodies,” etc., “Chesed, the right arm,” which is the level of a vessel for the revelation of the light of the level of “and abundant in kindness” mentioned above.
That vessel is the second Chesed, of which the Tikkunei Zohar (in Patach Eliyahu) says that G-d fashioned “bodies” for the Sefiros: “Chesed, the right arm.” This defined attribute of Chesed holds the boundless light of “abundant in kindness.”


(ועמ״ש בד״ה הוי׳ יחתו מריביו182183 מענין ב׳ בחינת חסד כו׳184 ועמ״ש בד״ה והיה מספר בנ״י [בני ישראל]185 בפי׳ וענין כי גדול יום יזרעאל)186
(And see what is written in the discourse beginning “Havayah — those who contend with Him shall be broken,” on the matter of the two levels of Chesed, etc.; and see what is written in the discourse beginning “And the number of the children of Israel shall be,” on the meaning of “for great is the day of Yizre’el.”)
The Alter Rebbe refers to two discourses in Likkutei Torah where the two levels of Chesed are explained at length.


וכלי זה למטה זהו ענין גמילות חסדים חסד דרועא ימינא וכל אברי הגוף נמשכין אחר הימין כו׳,
And this vessel below is acts of kindness: “Chesed, the right arm”; and all the limbs of the body follow the right, etc.
Below, that vessel is the practice of acts of kindness, Chesed as “the right arm.” The text adds that all the limbs of the body follow the right.


וכמ״כ [וכמו כן] יש ב׳ בחינות תורות היינו מ״ש בתורת הוי׳ חפצו ובתורתו יהגה פי׳ תורת ה׳ היא בחינת תורה שלמעלה חכמה עילאה ותתגלה לעתיד לבוא.187188
And likewise there are two levels of Torah, that is, what is written, “his desire is in the Torah of Havayah, and in his Torah he meditates.” The meaning: “the Torah of Havayah” is the level of the Torah above, the higher Chochmah (Chochmah Ila’ah), and it will be revealed in the Time to Come;
Torah too has two levels, as the verse “his desire is in the Torah of Havayah, and in his Torah he meditates” implies. “The Torah of Havayah” is the Torah above, the higher Chochmah, which will be revealed only in the Time to Come.




19וכלי ומכון לשבתה היא בחי׳ תורה שלמטה חכמה תתאה וע״ז נאמר ובתורתו יהגה. וזהו ענין ב״פ [ב׳ פעמים] אני הוי׳ אלקיכם הא׳ קאי על היום לעשותם189
and the vessel and dwelling place for it is the level of the Torah below, the lower Chochmah (Chochmah Tata’ah), and of this it is said, “and in his Torah he meditates.” And this is the meaning of “I am Havayah your G-d” twice: the first refers to “today, to do them,”
The vessel for the Torah above is the Torah below, the lower Chochmah, which a person studies and which is called “his Torah.” This explains the double “I am Havayah your G-d”: the first refers to “today, to do them,” our work in this world.


שהוא בחינת התורה שלמטה וחסד דרועא ימינא שחכמה וחסד זה הוא בחינת כלי לקבל גילוי תורת ה׳ וחסד דלגאו190 שיתגלו לע״ל [לעתיד לבוא] בב״א [במהרה בימינו אמן]
which is the level of the Torah below and “Chesed, the right arm”: this Chochmah and Chesed are the level of a vessel to receive the revelation of “the Torah of Havayah” and of the inner Chesed, which will be revealed in the Time to Come, speedily in our days, amen;
That first level is the Torah below and the Chesed of the right arm, our Torah study and kindness now. They are vessels for the higher Torah and the inner Chesed, which will be revealed in the Time to Come.


שהוא ענין אני הוי׳ אלקיכם הנאמר שנית (וע׳ באדר״ר [באדרא רבא] דקל״ח ב׳) ולכן קבעו פסוק זה בק״ש [בקריאת שמע].
and that is the meaning of “I am Havayah your G-d” said the second time (and see the Idra Rabba, 138b). And therefore they set this verse in the Shema.
The second “I am Havayah your G-d” refers to that future revelation. This is why the Sages placed this verse in the Shema.


כי הנה מבואר למעלה דיצ״מ [דיציאת מצרים] שייך לק״ש [לקריאת שמע] כי יצ״מ [יציאת מצרים] זהו לצאת מהמצרים וגבולים להיות ביטול היש
For it has been explained above that the Exodus from Egypt belongs to the Shema, since the Exodus from Egypt means going out of the straits (meitzarim) and boundaries, to bring about the nullification of the “something,”
As explained above, the Exodus belongs with the Shema because to leave Egypt (Mitzrayim) is to leave the “straits” (meitzarim) and limits of the self, the nullification of the “something.”


וזהו ענין למס״נ [למסירות נפש] באחד שבק״ש [שבקריאת שמע], וגם כי ע״י ביטול היש כי שרית עם אלקים עי״ז נמשך בחי׳ לי ראש שזהו ענין שמע ישראל191 כו׳,
and this is the giving over of the soul (mesirus nefesh) at “One” in the Shema. And also, through the nullification of the “something,” “for you have striven with Elokim,” through this the level of li rosh is drawn down, which is the meaning of “Hear, O Israel,” etc.
This is the giving over of the soul at the word “One” in the Shema. It also corresponds to “you have striven with Elokim,” through which Israel become li rosh, a “head” above, as in “Hear, O Israel.”


והנה זהו בחינת עבודה שהיא בחינת ההעלאת מ״ן [מיין נוקבין] ואח״כ צ״ל תורה וגמ״ח [וגמילות חסדים] שהוא בחי׳ ההמשכות וכל ג׳ דברים אלו מרומזים
Now, this is the level of service, which is the level of the raising of mayin nukvin; and afterwards there must be Torah and acts of kindness, which are the level of the drawings-down. And all three of these things are alluded to
All this is “service,” the raising of mayin nukvin, which must be followed by Torah and kindness, the drawings-down. So the three pillars of the world are all hinted at in this one verse.


בפסוק זה כי אשר הוצאתיך מארץ מצרים זהו ענין ההעלאה וב״פ [וב׳ פעמים] אני הוי׳ זהו ענין ההמשכות שע״י תורה וגמ״ח [וגמילות חסדים] כנ״ל וע״כ קבעו פסוק זה דייקא.192
in this verse: “who brought you out of the land of Egypt” is the ascent, and “I am Havayah” twice is the drawings-down through Torah and acts of kindness, as mentioned above. Therefore they set this verse specifically.
“Who brought you out of the land of Egypt” is the ascent, the “service,” and the twofold “I am Havayah” is the drawing down through Torah and kindness. That is why this verse in particular was chosen for the Shema.




20וזהו ג״כ שייכות פסוק זה לפ׳ ציצית כי בציצית יש ב׳ בחי׳ ל״ב חוטין והטלית המקיף אשר הם כנגד ב׳ בחינת המשכות שע״י תורה וגמ״ח [וגמילות חסדים]
And this is also the connection of this verse to the section of tzitzis: for in tzitzis there are two aspects, the thirty-two threads and the encompassing tallis, which correspond to the two kinds of drawing down, through Torah and through acts of kindness.
This also answers the question about tzitzis. The mitzvah has two parts, the thirty-two threads and the tallis that wraps around a person, corresponding to the two drawings-down, through Torah and through kindness.


כי התורה היא ההמשכה בבחינת פנימית וזהו ענין ל״ב חוטין והם ל״ב נתיבות חכמה193 וגמ״ח [וגמילות חסדים] חסד דרועא ימינא וימינו תחבקני194 כמו הטלית שהוא לבוש ומקיף כו׳ וכמ״ש במ״א.
For the Torah is the drawing down in the inner dimension (pnimiyus), and this is the thirty-two threads, which are the thirty-two paths of wisdom; and acts of kindness are “Chesed, the right arm,” “and His right hand embraces me,” like the tallis, which is a garment and encompasses, etc., as is explained elsewhere.
Torah is the inner drawing down, the thirty-two threads, matching the “thirty-two paths of wisdom” of Sefer Yetzirah. Kindness is the right arm that embraces, “and His right hand embraces me,” like the tallis that surrounds the body as a garment.


ועוד זאת כי הציצית רומזים ג״כ לאהוי״ר [לאהבה ויראה] כמ״ש לעיל בד״ה והיה לכם לציצית195 כו׳ אשר זהו בחינת עבודה.
And furthermore, the tzitzis also allude to love and awe, as is explained above in the discourse beginning “And it shall be for you as tzitzis,” etc., and this is the level of service.
The tzitzis also allude to love and awe, as explained in the earlier discourse on “And it shall be for you as tzitzis”; these are the “service.” So tzitzis hold all three pillars.


(וענין על שלשה דברים דייקא העולם עומד אפשר שיובן עפמ״ש [על פי מה שכתוב] בזהר הרקיע ס״פ תרומה196 במ״ש בזהר שם) (דקס״ו ע״ב) כד מקבלא מבין ב׳ דרועין197 כו׳
(And why the world stands on three things specifically can perhaps be understood according to what is written in the Zohar HaRakia, at the end of Parshas Terumah, on what is said in the Zohar there) (166b): “When she receives from between the two arms,” etc.;
The Alter Rebbe suggests why the world stands on exactly three things, citing the Zohar HaRakia on a passage of the Zohar about receiving “from between the two arms.”


כי האצילות הקדוש נגמר בג׳ בחינות כו׳ כי אל או״א [אבא ואימא] קדמו ג׳ רישין כו׳ ע״ש שהאריך בזה.
for the holy [World of] Atzilus is completed in three levels, etc., for Abba and Imma were preceded by three heads, etc.; see there, where he elaborates on this.
There it is explained that the holy world of Atzilus is completed in three levels, and that Abba and Imma, the intellectual configurations, are preceded by “three heads” above them.


ולכן כנגד זה על שלשה דברים העולם עומד198 כו׳ וממש״ש [וממה שכתוב שם] יובן ג״כ שייכות ג׳ דברים הנ״ל שהם ועל ידם נמשך בחי׳ הקב״ה מנענע199 ראשו כו׳ ועמ״ש ע״פ שיניך כעדר200 כו׳:201
And therefore, corresponding to this, “on three things the world stands,” etc. And from what is written there one will also understand the connection of the three things mentioned above: that it is they, and through them, that the level of “the Holy One, blessed be He, nods His head” is drawn down, etc. And see what is written on the verse “Your teeth are like a flock,” etc.
Corresponding to these, the world stands on three things. This also shows how Torah, service and kindness draw down G-d’s “nod of the head,” the supernal will, and the Alter Rebbe refers to his discourse on “Your teeth are like a flock.”



In one’s avodah
Every day a Jew must go out of his own “Egypt,” his limits and sense of self, in the Shema and prayer, loving G-d “with all your might” until even the animal soul longs for Him; this novelty brings delight above, and G-d helps one who comes to purify himself. But the longing is not the goal: after prayer one must draw G-dliness down through Torah study and acts of kindness, whose light is hidden now and will be revealed in the body at the Resurrection.
Questions for discussion
	Why is the nullification of a body and an animal soul a “novelty” that brings delight above, while the soul’s nullification before its descent is not?
	What does it mean that Israel are li rosh, a “head” for G-d, and how does answering “May His great Name be blessed” cause G-d to “nod His head”?
	Why was G-d not in the tumult or the fire but in the still, small voice, and why must the tumult and the fire still come first?
	How can the Name Havayah, which brings all into being and gives it life, come to seem like Elokim, the Name that conceals?
	How do the three pillars, service, Torah and kindness, appear in the closing verse of the Shema and in the mitzvah of tzitzis?

Sources and references
Notes
Paragraph 1
1Kehot’s note points to Leviticus 25:38 for these words.
Leviticus 25:38ויקרא כ״ה:ל״ח
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר־הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרָיִם לָתֵת לָכֶם אֶת־אֶרֶץ כְּנַעַן לִהְיוֹת לָכֶם לֵאלֹקִים:
I am the L-RD your G-d, who brought you forth out of the land of Egypt, to give you the land of Canaan, to be your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2וגם מה ענין פסוק זה לק״ש
There the Alter Rebbe explains that every day a person must see himself as going out of Egypt: the G-dly soul goes out of the body’s prison to be included in the unity of the Infinite Light, through Torah and mitzvos and especially through accepting G-d’s kingship in the Shema.
Tanya, Likkutei Amarim 47תניא, חלק ראשון; ליקוטי אמרים מ״ז
Kehot’s noteראה תניא פמ״ז.
3שמ״ע להזכיר יצ״מ
The Talmud says that the mention of the Exodus is already made in the recital of the Shema. The Alter Rebbe builds on this: the verse is in the Shema for the sake of mentioning the Exodus, and he asks why.
Berakhot 21a:2ברכות כ״א א:ב׳
שָׁאנֵי תְּפִלָּה דְּלֵית בַּהּ מַלְכוּת שָׁמַיִם. וַהֲרֵי בִּרְכַּת הַמָּזוֹן לְאַחֲרָיו דְּלֵית בַּהּ מַלְכוּת שָׁמַיִם, וּתְנַן עַל הַמָּזוֹן מְבָרֵךְ לְאַחֲרָיו וְאֵינוֹ מְבָרֵךְ לְפָנָיו! אֶלָּא: קְרִיאַת שְׁמַע וּבִרְכַּת הַמָּזוֹן דְּאוֹרָיְיתָא, וּתְפִלָּה דְּרַבָּנַן.
It is different with Tefillah, because it contains no reference to the Kingdom of Heaven. But in the Grace after meals there is also no reference to the Kingdom of Heaven, and yet our Mishnah declares : At his meal, he says the Grace after but not the Grace before ! Quite so ; but the reading of the Shema' and the Grace after meals are ordained by the Torah, whereas Tefillah is ordained by the Rabbis.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כא, א. שו״ע או״ח סי׳ סז סעי׳ א-ב.
4למען תזכור את יום
The verse commanding us to remember the Exodus all the days of our lives. The Alter Rebbe asks why this verse, which speaks of remembering directly, was not chosen for the Shema instead.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
5בעשרה מאמרות נבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
6בעשרה מאמרות נברא העולם
The Mishnah: “With ten utterances the world was created.” The Alter Rebbe uses it to show that the world comes from the level of divine speech.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” Creation is again ascribed to divine speech and breath.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
8וישראל עלו במחשבה
There “Israel arose in thought” is explained: in that state the souls, drawn from the letters of the supernal thought, are called “brothers and friends” of the Holy One, blessed be He, one with Him as in Atzilus; only afterwards is the soul made into a separate created being.
Kehot’s noteב״ר רפ״א. נסמן לעיל פ׳ צו טז, ג ועוד.
9וישראל עלו במחשבה
The Midrash lists things that preceded the creation of the world, among them Israel, who “arose in [G-d’s] thought.” The Alter Rebbe sets this level of thought above the speech that created the world.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10אני ה״א
The Kehot note says that several places mention that this maamar is from the year 5571 (1811), and these are the places in Or HaTorah where that is recorded.
Kehot’s noteנזכר בכ״מ שהוא מתקע״א — ראה אוה״ת בראשית-ז ע׳ תתסד, א. עקב ע׳ תקלח. ר״ה כרך-ה ע׳ ב׳קג. נ״ך כרך-ב ע׳ א׳יד.
11אני ה״א אשר הוצאתי
The closing verse of the section of tzitzis, recited as the end of the Shema. The maamar asks why “I am Havayah your G-d” appears in it twice and how it relates to the Shema and to tzitzis.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מא.
12נעשה אדם
“Let us make man.” The soul’s descent into a body came about through this utterance, that is, through divine speech.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
Paragraph 2
13ע״פ מי מנה עפר יעקב
There the Alter Rebbe asks the same question: the souls’ descent into this world is for the sake of an ascent, but what is that ascent, since before its descent the soul already enjoyed the radiance of the Shechinah? He answers through a fourth level, above thought, speech and action, hinted at in the word “also” of “I also made it.”
Kehot’s noteלקמן פ׳ בלק סז, ב ואילך.
14Bilam’s words, “Who has counted the dust of Yaakov.” The Alter Rebbe’s discourse on this verse, in Likkutei Torah, Parshas Balak, deals with the ascent that comes through the soul’s descent.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15לא יעקב יאמר עוד שמך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לב, כט.
16The angel tells Yaakov that his name will now be Yisrael, “for you have striven with Elokim and with men, and have prevailed.” The maamar reads the name as li rosh and the striving as overcoming the concealment of Elokim.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17וגם הקב״ה אמר לו אח״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם לה, י.
18ישראל . . לי ראש
A dictionary of Kabbalistic terms; according to the note it records, under the entry “head,” that Yisrael has the letters of li rosh.
Kehot’s noteהובא בערכי הכינויים לסה״ד ערך ר׳ [ראש] ד״ה ישראל אותיות לי ראש עכ״ל. [כ]. ראה דמ״צ טו, ב בשם הזהר. וראה שעה״פ להאריז״ל וישלח לב, כט. ספר הליקוטים ויחי מז, כח. מח, ב. נתבאר לקמן שה״ש כא, ד.
19ע״פ צאינה וראינה
This is the discourse on “Go out and see, O daughters of Zion, King Shlomo.” It speaks of a level drawn down to be a “crown” over the head and the intellect, far above the head itself, and of “the King to whom peace belongs,” who joins the infinite light to the finite worlds.
Kehot’s noteראה לקמן שה״ש כא, ד.
20צאינה וראינה
“Go out and see, O daughters of Zion, King Shlomo.” The Alter Rebbe’s discourse on this verse in Likkutei Torah, Shir HaShirim explains the “head” above.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
21והי׳ על מצחו תמיד
The golden plate on the high priest’s forehead is to be there always “for goodwill (ratzon)” before G-d. The Alter Rebbe uses it to show that the forehead and head stand for will.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
22מבשרי אחזה
“From my flesh I behold G-d.” Chassidus reads it as a principle: from the structure of the human soul one can understand, by analogy, the divine levels.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
Paragraph 5
23שיש עליות לאין קץ
Kehot’s note points to Eruvin 54a for these words.
Eruvin 54aעירובין נ״ד א
Kehot’s noteראה עירובין נד, א.
24עדן עין לא ראתה
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.” The Sages read it as the hidden reward of the World to Come.
Berakhot 32bברכות ל״ב ב
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteברכות לב, ב. ישעי׳ סד, ג.
25עדן עין לא ראתה
Rabbi Shmuel bar Nachmani explains “no eye has seen” as “Eden, over which no creature’s eye has ruled.” The Alter Rebbe identifies this Eden with the higher Chochmah.
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
26והאי עדן אתמשך מעדן עילאה סתימאה דכל סתימין
The Idra Zuta speaks of the Eden that is drawn from the supernal Eden, hidden of all hidden. The Alter Rebbe cites it to show that the higher Chochmah is rooted in a level wholly concealed.
Zohar, Idra Zuta 14:59–16:69ספר הזהר, האדרא זוטא י״ד:נ״ט-ט״ז:ס״ט
27באדר״ז דר״צ ע״א
There the mitzvos of the whole year are said to draw down the supernal will, an outer level that is only a vessel for the supernal delight, while the shofar of Rosh Hashanah arouses the thirteen attributes of mercy rooted in the hidden brain, where the supernal delight is clothed inwardly.
Kehot’s noteראה גם לקמן נצבים מט, ד.
28שתוק כך עלה במחשבה
When Moshe saw Rabbi Akiva’s death and asked, “This is Torah and this its reward?”, G-d answered, “Be silent; so it arose in My thought.” The Alter Rebbe explains that the reason is hidden in the supernal wisdom beneath the “skull” of the will.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. זח״ג כז. ב. ראה ג״כ לעיל פ׳ בחקותי מו, ג. לקמן פ׳ ואתחנן יב, א. נתבאר בביאה״ז לאדה״א מז, א. ובאוה״ת פ׳ תצוה ע׳ א׳תשיח מציין לכמה מקומות בדא״ח ע״ש. וראה באוה״ת תצוה ע׳ א׳תשכא.
29שתוק כך עלה במחשבה
Kehot cites this Zohar passage alongside the Talmud for “Be silent; so it arose in thought.”
Zohar, Tzav 5:27–34ספר הזהר, צו ה׳:כ״ז-ל״ד
30בזהר ח״ג קכ״ט א׳
The note points there for a discussion of this Zohar on the forehead and the verse of the high priest’s plate, which belongs to Parshas Tetzaveh.
Kehot’s noteראה אוה״ת תצוה ע׳ א׳תשיז.
31והיה על מצחו תמיד לרצון וגו׳ וההוא מצחא דאקרי רצון הוא גלוייא דכל רישא וגלגלתא
The Zohar reads the verse of the high priest’s plate as speaking of the supernal Forehead, called “will,” which is the revelation of the whole head and skull. The Alter Rebbe uses it to show that the revealed will is called “forehead.”
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
32כמארז״ל רפ״ק דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteג, סע״א.
33בשעה שישראל נכנסין לבתי כנסיות ולבתי מדרשות ועונין יהא שמו הגדול מבורך הקב״ה מנענע ראשו
The Talmud: when Israel enter synagogues and houses of study and answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head. The Alter Rebbe reads the nod as the drawing down of the supernal will.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
34וקדושים בכ״י יהללוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
35בזה ר ח״ג דרפ״ח סע״א וע״ב
According to the note, this Zohar passage on the supernal “head” is explained there.
Kehot’s noteנתבאר בביאה״ז לאדה״א דף קכו, ג. וראה באוה״ת תצוה ע׳ א׳תשיח.
Paragraph 6
36בחי׳ שמי׳ רבא שהוא שמו הגדול
There the Alter Rebbe reads yehei shmei rabba as “may the Name Y-H become great,” as the Tur (Orach Chaim 56) explains, and refers back to this maamar at the end of Shelach, where shmei rabba is “His great Name,” as Tosafos at the beginning of Berachos explain; he says that both intentions are true and depend on each other.
Kehot’s noteראה לקו״ת ראה יח, ד.
37ביו״ד נברא העוה״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות שם.
38ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The Alter Rebbe uses it to show that the Name Havayah, through its letters, is the source of the worlds, at the level of memalei kol almin.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
39אבל שמו הגדול . . תוך עלמין כלל
According to the gloss in the note, this book states plainly that “His great Name” is the Name Havayah.
Kehot’s noteובמ״א משמע דהוא שם הוי׳. וכ״כ בפשיטות בספר מגן דוד ה״א. ואפ״ל ע״ד הידוע בפי׳ הוי׳ הוי׳ ופסיק טעמא בינייהו בתו״א פ׳ בשלח בד״ה וירא ישראל את היד, ובפ׳ תצוה בביאור ע״פ ועשית ציץ — כ״ק אדמו״ר הצ״צ בספר המאמרים תקס״ז ע׳ תכד.
Paragraph 7
40ומשם יפרד
“A river went out of Eden to water the garden, and from there it was divided and became four heads.” The Alter Rebbe applies “from there it was divided” to the worlds of Beriah, Yetzirah and Asiyah, the realm of separation below Atzilus.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
41ראיתי והנה מנורת זהב
The prophet’s vision of a menorah all of gold. The Alter Rebbe’s discourse on this verse is cited for the nullification of the worlds through the revelation of the Infinite Light.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
42ובשה״ש ע״פ ששים המה
There the Alter Rebbe contrasts the perfect unity above with the lower worlds, the realm of separation of which it says “from there it was divided”; when Israel draw down the revelation of the Infinite Light below just as it is in the upper worlds, the upper and lower are united completely.
Kehot’s noteלקו״ת שה״ש לט, א.
43“There are sixty queens and eighty concubines.” The Alter Rebbe’s discourse on this verse in Likkutei Torah, Shir HaShirim is cited for the revelation that will come in the Time to Come.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ומעין מבית ה׳ יצא
The prophecy of the end of days: “a spring shall go forth from the House of Havayah and water the valley of Shittim.” It is cited as a picture of the revelation of the Time to Come.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45הקב״ה מנענע בראשו
The Talmud says that when Israel answer “May His great Name be blessed,” the Holy One, blessed be He, nods His head. The Alter Rebbe reads the nod as the drawing down of the supernal will.
Berakhot 3a:14ברכות ג׳ א:י״ד
… וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
46בד״ה ואהי׳ אצלו אמון
There the supernal will is called the “back” and outer level of the Torah and mitzvos, and the supernal delight, the inner dimension of the will, their true core: as with a person, the will follows the delight.
Kehot’s noteלעיל פ׳ במדבר יח, ב.
47ואהיה אצלו אמון בענין ואהיה שעשועים יום יום
The Torah, speaking as wisdom, says, “And I was beside Him as a nursling, and I was a delight day by day.” The Alter Rebbe’s discourse on this verse is cited for the supernal delight hidden in the will.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ונגלה כבוד ה׳
“And the glory of Havayah will be revealed, and all flesh together will see.” The Alter Rebbe uses the words for the revelation below of what is above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
49כי שרית עם אלקים
The angel renames Yaakov Yisrael “for you have striven with Elokim and with men, and have prevailed.” The maamar makes this striving the cause of Israel’s becoming a “head” above.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe reads “hear” as understanding and “Israel” as li rosh, a “head.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
51ואהבת את ה׳ בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “with all your might” as a love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52כלה שארי ולבבי
“My flesh and my heart pine away; G-d is the rock of my heart and my portion forever.” The Alter Rebbe reads “flesh” as the body and “heart” as the blood of the heart, so that both long for G-d.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
53ומשכנו בחלל השמאלי
“The heart of the wise is at his right, and the heart of the fool at his left.” Kehot cites it for the placing of the evil inclination on the left side of the heart.
Ecclesiastes 10:2קהלת י׳:ב׳
לֵב חָכָם לִימִינוֹ וְלֵב כְּסִיל לִשְׂמֹאלוֹ:
A wise man’s understanding is at his right hand; but a fool’s understanding at his left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 9:1–2תניא, חלק ראשון; ליקוטי אמרים ט׳:א׳-ב׳
וְהִנֵּה, מְקוֹם מִשְׁכַּן נֶפֶשׁ הַבַּהֲמִית שֶׁמִּקְּלִיפַּת נוֹגַהּ בְּכָל אִישׁ יִשְׂרָאֵל, הוּא בַּלֵּב בְּחָלָל שְׂמָאלִי שֶׁהוּא מָלֵא דָם, וּכְתִיב: ״כִּי הַדָּם הוּא הַנָּפֶשׁ״. וְלָכֵן, כָּל הַתַּאֲוֹת וְהִתְפָּאֲרוּת וְכַעַס וְדוֹמֵיהֶן הֵן בַּלֵּב, וּמֵהַלֵּב הֵן מִתְפַּשְּׁטוֹת בְּכָל הַגּוּף וְגַם עוֹלֶה לַמּוֹחַ שֶׁבָּרֹאשׁ, לְחַשֵּׁב וּלְהַרְהֵר בָּהֶן וּלְהִתְחַכֵּם בָּהֶן, כְּמוֹ שֶׁהַדָּם מְקוֹרוֹ בַּלֵּב, וּמֵהַלֵּב מִתְפַּשֵּׁט לְכָל הָאֵבָרִים וְגַם עוֹלֶה לְהַמּוֹחַ שֶׁבָּרֹאשׁ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה קהלת י, ב. תניא רפ״ט.
54בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
55בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” Here it means that even the animal soul joins in the love of G-d.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
56מנפש עד בשר
The verse speaks of something consumed “from soul to flesh.” The Alter Rebbe borrows the words for the whole animal soul, down to the body, pining away in its longing for G-d.
Isaiah 10:18ישעיהו י׳:י״ח
וּכְבוֹד יַעְרוֹ וְכַרְמִלּוֹ מִנֶּפֶשׁ וְעַד־בָּשָׂר יְכַלֶּה וְהָיָה כִּמְסֹס נֹסֵס:
And the glory of his forest and of his fruitful field, He will consume both soul and body; And it shall be as when a sick man wasteth away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57אין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” The Alter Rebbe uses it for the true grasp of G-d’s oneness that awakens this love.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
Paragraph 11
58בינונים זה וזה שופטן
The Talmud: the righteous are judged by the good inclination, the wicked by the evil inclination, and the intermediate, “this one and that one judge them.” The Alter Rebbe stresses that they “judge” but do not “rule.”
Berakhot 61b:2–3ברכות ס״א ב:ב׳-ג׳
תַּנְיָא רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: צַדִּיקִים יֵצֶר טוֹב שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״וְלִבִּי חָלַל בְּקִרְבִּי״. רְשָׁעִים יֵצֶר רַע שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״נְאֻם פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו״. בֵּינוֹנִים — זֶה וָזֶה שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ״. אָמַר רַבָּה: כְּגוֹן אָנוּ בֵּינוֹנִים. אָמַר לֵקהּ אַבָּיֵי: לָא שָׁבֵיק מָר חַיֵּי לְכׇל בְּרִיָּה?
There is a teaching : R. Jose of Galilee says : The good impulse controls the righteous ; as it is said, "My heart is wounded within me" (Ps. cix. 22). The evil impulse controls the wicked ; as it is said, "Transgression speaketh to the wicked, in the midst of the heart, There is no fear of G-d before his eyes" (ibid, xxxvi. 2). Both impulses control average people ; as it is said, "Because He standeth at the right hand of the needy, to save him from them …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
59שופטן ולא מושלים ח״ו
There the Alter Rebbe explains why the Sages said of the intermediate person “this one and that one judge him” and not “rule him”: the evil inclination is only like a judge giving his opinion, and the law follows the one who decides, the Holy One, blessed be He, who helps the good inclination.
Tanya, Likkutei Amarim 13:1תניא, חלק ראשון; ליקוטי אמרים י״ג:א׳
וּבָזֶה יוּבַן לְשׁוֹן מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״בֵּינוֹנִים זֶה וָזֶה שׁוֹפְטָן״ [פֵּירוּשׁ, יֵצֶר טוֹב וְיֵצֶר הָרָע], דִּכְתִיב: ״כִּי יַעֲמוֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשּׁוֹפְטֵי נַפְשׁוֹ״, וְלֹא אָמְרוּ ״זֶה וָזֶה מוֹשְׁלִים״ חַס וְשָׁלוֹם, כִּי כְּשֶׁיֵּשׁ אֵיזוֹ שְׁלִיטָה וּמֶמְשָׁלָה לַיֵּצֶר הָרָע בָּ״עִיר קְטַנָּה״, אֲפִילוּ לְפִי שָׁעָה קַלָּה – נִקְרָא רָשָׁע בְּאוֹתָהּ שָׁעָה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא רפי״ג.
60יעמוד לימין אביון להושיעו
“For He stands at the right hand of the needy, to save him from those who judge his soul.” The Talmud brings it as the proof for the intermediate person; here it shows that G-d decides for the good.
Psalms 109:31תהילים ק״ט:ל״א
כִּי־יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ:
Because He standeth at the right hand of the needy, To save him from them that judge his soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אלמלא עוזרו
Kehot’s note points to Kiddushin 36b for these words.
Kiddushin 36bקידושין ל״ו ב
Kehot’s noteקידושין לו, ב.
62אלמלא עוזרו
“A person’s inclination overpowers him every day... and were it not that the Holy One, blessed be He, helps him, he could not overcome it.” The Alter Rebbe says this help comes through the arousal of the Shema and prayer.
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
63הבא לטהר
Reish Lakish: “One who comes to purify himself is helped.” The arousal from below in the Shema and prayer brings G-d’s help from above.
Shabbat 104a:5שבת ק״ד א:ה׳
ה״ו — זֶה שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. ז״ח ט״י כ״ל — וְאִם אַתָּה עוֹשֶׂה כֵּן, הַקָּדוֹשׁ בָּרוּךְ הוּא זָן אוֹתְךָ, וְחָן אוֹתְךָ, וּמֵטִיב לְךָ, וְנוֹתֵן לְךָ יְרוּשָּׁה, וְקוֹשֵׁר לְךָ כֶּתֶר לָעוֹלָם הַבָּא. מֵ״ם פְּתוּחָה, מֵ״ם סְתוּמָה — מַאֲמָר פָּתוּחַ, מַאֲמָר סָתוּם. נוּ״ן כְּפוּפָה, נוּ״ן פְּשׁוּטָה — נֶאֱמָן כָּפוּף, נֶאֱמָן פָּשׁוּט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קד, א.
Paragraph 12
64צחוק עשה לי אלקים
Sarah’s words at Yitzchak’s birth: “Elokim has made laughter for me.” The Alter Rebbe reads it as the delight that comes from the Name Elokim when the “something” it conceals is nullified.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
65מזה נעשה צחוק וגילוי התענוג העליון
According to the note, this teaching, that laughter and the revelation of the supernal delight come from the Name Elokim, is quoted there.
Kehot’s noteמובא באוה״ת פ׳ שמות ע׳ עט.
66לויתן זה יצרת
“This Leviathan You formed to play with.” It is cited for the divine “play” and delight that come from the nullification of the “something.”
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
67אלה מסעי
“These are the journeys of the children of Israel.” The Alter Rebbe’s discourse on this verse is one of the places where this theme is explained.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68צו את בנ״י כו׳ את קרבני לחמי
“Command the children of Israel... My offering, My bread.” The Alter Rebbe’s discourse on this verse is another place where the theme of delight above is explained.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ושבתי בשלום
Yaakov’s vow, “And I return in peace to my father’s house.” The discourse on this verse in Torah Ohr, Vayeitzei explains the delight above that comes through refinement below.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ואהיה אצלו אמון
“And I was beside Him as a nursling.” The end of the Alter Rebbe’s discourse on this verse is cited for the same theme.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ממושבותיכם תביאו לחם תנופה
The two loaves of Shavuos: “From your dwellings you shall bring bread of waving.” The Alter Rebbe explains this verse in the discourse on “And I was beside Him as a nursling.”
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כלה שארי ולבבי
“My flesh and my heart pine away.” Here it describes even the body and the animal soul longing for G-d.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73לב מלכים אין חקר
“The heart of kings is unsearchable.” It opens the analogy of the king who is won over by a novelty.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74אדם ובהמה תושיע ה׳
“Man and beast You save, Havayah.” The Alter Rebbe reads it as the novelty of an “animal” becoming a “man.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ויקח מן הבא בידו מנחה
Yaakov “took from what came to his hand a gift” for Esav. The Alter Rebbe’s discourse on this verse in Torah Ohr is cited for the arousal of the highest levels.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76פני אריה פני שור
The chayos of Ezekiel’s chariot have the face of a lion on the right and the face of an ox on the left. They are the animal forms that carry the Throne.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77דמות כמראה אדם
Upon the likeness of the Throne is “a likeness as the appearance of a man.” The animal forms carry even this human form.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78לא יעקב יאמר עוד שמך כ״א ישראל
The Midrash on Vayishlach notes that the name was given twice, first by the angel and then by the Holy One, blessed be He, Himself, a point the maamar returns to in section 4.
Bereshit Rabbah 78:3בראשית רבה ע״ח:ג׳
ויאמר אליו מה שמך ויאמר יעקב ויאמר לא יעקב יאמר עוד שמך - (ישעיה מד) מקים דבר עבדו ועצת מלאכיו ישלים ר׳ ברכיה בשם ר׳ לוי אמר: משהוא מקיים דבר עבדו ועצת מלאכיו ישלים, אין אנו יודעים שהוא אומר (שם): לירושלים תושב ולערי יהודה תבנינה? אלא מלאך אחד, שנגלה על אבינו יעקב, הה״ד: ויאמרו אליו מה שמך? לא יעקב. ועצת מלאכיו ישלים, שנגלה הקדוש ברוך הוא על אבינו יעקב, בשביל לקיים גזירתו של אותו מלאך, שאמר לו: לא יעקב, ואף הקב״ה אמר לו כן! הה״ד: ויאמר לו אלקים שמך יעקב …
“He said to him: What is your name? He said: Jacob” (Genesis 32:28). “He said: No more shall Jacob be said to be your name; rather, Israel, for you have striven with G-d and with men, and you have prevailed” (Genesis 32:29). “He said to him: ‘What is your name?’ He said: ‘Jacob.’ “He said: No more shall Jacob be said to be your name.” “Who confirms the word of His servant and fulfills the counsel of His messengers” (Isaiah 44:26) – Rabbi Berekhya said in the name of Rabbi …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
79לא יעקב יאמר עוד שמך כ״א ישראל
The text also refers to chapter 46 of the Midrash Rabbah, on Parshas Lech Lecha, which discusses the changes of name.
Bereshit Rabbah 46:8בראשית רבה מ״ו:ח׳
ולא יקרא עוד שמך אברם והיה שמך אברהם בר קפרא אמר: כל מי שהוא קורא לאברהם אברם, עובר בלא תעשה. ר׳ לוי אמר: בעשה ולא תעשה. ולא יקרא עוד שמך אברם, בל״ת. והיה שמך אברהם, בעשה. והרי אנשי כנסת הגדולה קראו אותו אברם, שנאמר (נחמיה ט): אתה הוא ה׳ האלקים אשר בחרת באברם, והוצאתו מאור כשדים ושמת שמו אברהם! דלמא שנייה היא, שעד שהוא אברם בחרת בו. דכוותה: הקורא לשרה שרי, עובר בעשה?! אלא, שנצטוה עליה. דכוותה: הקורא לישראל יעקב, עובר בעשה?! תני, לא שיעקר שם יעקב ממקומו, אלא, כי …
“Your name will no longer be called Abram, but your name will be Abraham; for I have made you the father of a multitude of nations” (Genesis 17:5). “Your name will no longer be called Abram, but your name will be Abraham” – bar Kappara said: Anyone who calls Abraham Abram violates a prohibition. Rabbi Levi said: [He violates] a positive commandment, and a prohibition: “Your name will no longer be called Abram” – a prohibition; “but your name will be Abraham” – a positive commandment. But you see that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
80לא יעקב יאמר עוד שמך כ״א ישראל
At the end of the first chapter of Berachos (12b–13a), the Talmud reads “Your name shall no longer be Yaakov” as meaning not that the name Yaakov is uprooted, but that Yisrael becomes the main name and Yaakov secondary to it.
Berakhot 12b:27–28ברכות י״ב ב:כ״ז-כ״ח
אָמְרוּ לוֹ: לֹא שֶׁתֵּעָקֵר יְצִיאַת מִצְרַיִם מִמְּקוֹמָהּ, אֶלָּא שֶׁתְּהֵא שִׁעְבּוּד מַלְכֻיוֹת עִיקָּר, וִיצִיאַת מִצְרַיִם טָפֵל לוֹ. כַּיּוֹצֵא בּוֹ אַתָּה אוֹמֵר: ״לֹא יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ״,
They answered him : [This passage does not mean] that the memory of the exodus from Egypt is to be obliterated, but that [the memory of the release from] the servitude of the kingdoms will be fundamental and the exodus of Egypt secondary to it. Take the following as an analogy: "Thy name shall no more be called Jacob, but Israel shall be thy name" (Gen. xxxv. 10).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
81לא יעקב יאמר עוד שמך כ״א ישראל
One of the Zohar passages in Parshas Vayishlach to which the text refers on the name Yisrael.
Zohar, Vayishlach 13:157–16:169ספר הזהר, וישלח י״ג:קנ״ז-ט״ז:קס״ט
AND GOD SAID: THY NAME SHALL BE CALLED No MORE JACOB, BUT ISRAEL SHALL BE THY NAME; AND (he) CALLED HIS NAME ISRAEL. The subject of “and called” is the Shekinah, as in the expression: “And (he) called unto Moses”: whereas the name “G-d” earlier in the sentence refers to the higher grade.
The Zohar; London, Soncino Press, 1933 (Public Domain)
82לא יעקב יאמר עוד שמך כ״א ישראל
The Zohar passage in Parshas Mishpatim to which the text refers on the name Yisrael.
Zohar, Mishpatim 3:202–212ספר הזהר, משפטים ג׳:ר״ב-רי״ב
1Only the last two lines of the Hebrew text appear in the translation. ‘All the twelve tribes represent on earth their celestial prototypes, and because they were in reality “sons” in this world, the Shekinah. was perfected in them in these twelve “lineaments” (boundaries) of Israel, which are called “Eleh”.(these), as it says, “These (eleh) all are the tribes of Israel” (Gen. 49, 28), this word, in conjunction with Mi (Who?) forming the name Elohim,1v. Zohar, Genesis 2a. and so bringing the building to completion. On this account did the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
83לא יעקב יאמר עוד שמך כ״א ישראל
The Zohar passage in Parshas Tazria to which the text refers on the name Yisrael.
Zohar, Tazria 13:50–14:60ספר הזהר, תזריע י״ג:נ׳-י״ד:ס׳
R. Abba then discoursed on the verse: “And he said, Let me go, for the day breaketh” (Gen. 32, 26)….1Here follow in the text certain reflections on the conflict of Jacob and the angel which have appeared in substance elsewhere. Why was not the angel able to prevail over Jacob? Because the sun had risen and his strength was crippled…. For when the light appears, all the emissaries of punishment are restrained, For when the light appears, all the emissaries of punishment are restrained, and then the Community of Israel …
The Zohar; London, Soncino Press, 1933 (Public Domain)
84לא יעקב יאמר עוד שמך כ״א ישראל
The Zohar passage in Parshas Pinchas to which the text refers on the name Yisrael.
Zohar, Pinchas 89:598–599ספר הזהר, פנחס פ״ט:תקצ״ח-תקצ״ט
85לא יעקב יאמר עוד שמך כ״א ישראל כי שרית עם אלקים
The angel gives Yaakov the name Yisrael “for you have striven with Elokim.” The maamar reads this as the nullification of the “something” that makes Israel a “head” above.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ישראל פי׳ שיר אל
The Tikkunei Zohar reads the letters of ישראל as שיר אל, “a song of G-d.” The Alter Rebbe connects this song with the drawing down of the supernal delight.
Tikkunei Zohar 3a:7תקוני הזהר ג׳ א:ז׳
… אָמְרִין שְׁמַע יִשְׂרָאֵל, בְּרָא דְסָבָא דְסָבִין, וְדָא חָכְמָה עִלָּאָה, וְעַל שְׁמֵיהּ אִתְקְרֵי עַמּוּדָא דְאֶמְצָעִיתָא יִשְׂרָאֵל, שִׁיר אֵ"ל שִׁיר מִשְּׂמָאלָא שִׁיר דִּלְוִיִּם, אֵ"ל מִימִינָא דְכַהֲנַיָּא, עַמּוּדָא דְאֶמְצָעִיתָא
Tikkunei Zohar - Vocalized (Public Domain)
87ישראל פי׳ שיר אל
Here too the Tikkunei Zohar, on “Hear, O Israel,” reads Yisrael as shir El, “a song of G-d.”
Tikkunei Zohar 25a:8–9תקוני הזהר כ״ה א:ח׳-ט׳
עד דקראן לה ישראל לתתא בק״ש דתיחות לגביהו. ובאן קראן לה בבן זוגה דאיהו ו׳ ישראל סבא. ואיהו שיר אל. שיר דיליה דאם לא קראן לה ביה לא נחתא עליהו. ובההוא זמנא דנחיתת *קשרין לה בתפלה דיד לתתא דתהא קשורה עמיה. ורזא דמלה ונפשו *קשורה בנפשו. וקשר דתרוייהו איהו שרק לתתא. ולעיל׳ שלשל״ת תפלין על רישיה
Constantinople, 1740 (CC-BY-NC)
88שיר השירים
“The Song of Songs, which is Shlomo’s.” The Alter Rebbe’s discourse on this verse explains song as a drawing down of the supernal delight.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ובלילה שירה עמי
“By day Havayah commands His kindness, and in the night His song is with me.” The written form is shirah and the reading shiro, “His song,” which the Alter Rebbe takes as G-d’s delight.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
90נפשי
The text refers to this Zohar passage on the meaning of nafshi, “My soul.”
Zohar, Metzora 16:61–63ספר הזהר, מצורע ט״ז:ס״א-ס״ג
R. Hiya said: ‘One day I was on my way to visit R. Simeon to learn from him the portion of the Passover. In a certain mountain which I passed I saw some clefts in a rock and two men sitting in one. As I went along I caught the sound of their voices saying: “A song, a psalm of the sons of Korah.” Why both song and psalm? We have learnt in the name of R. Simeon that this is a double song, and therefore superior to other songs. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
91וינפש
The text refers to this Zohar passage in Parshas Vayakhel on the same theme.
Zohar, Vayakhel 14:185–195ספר הזהר, ויקהל י״ד:קפ״ה-קצ״ה
92נפשי
The text refers to this Zohar passage in Parshas Nasso on the same theme.
Zohar, Nasso 4:24–27ספר הזהר, נשא ד׳:כ״ד-כ״ז
93והוא ימשול בך
“Your longing shall be to your husband, and he shall rule over you.” The Alter Rebbe cites it here, with the end of Tanya chapter 50, in support of the point that the soul’s longing must be followed by drawing G-dliness down.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart.” It follows “with all your might” in the Shema, showing that after the soul’s longing comes the Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
95אשר לא נשא לשוא נפשו
“Who has not lifted up his soul in vain.” Written nafsho, “his soul,” and read nafshi, “My soul”: an ascent that is not followed by drawing down is “in vain.”
Psalms 24:4תהילים כ״ד:ד׳
נְקִי כַפַּיִם וּבַר־לֵבָב אֲשֶׁר לֹא־נָשָׂא לַשָּׁוְא נַפְשִׁי וְלֹא נִשְׁבַּע לְמִרְמָה:
He that hath clean hands, and a pure heart; Who hath not taken My name in vain, and hath not sworn deceitfully.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96הקל קול יעקב
“The voice is the voice of Yaakov.” The Alter Rebbe’s explanation of this verse is cited for the drawing down through Torah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בלק״ת פ׳ כי תשא בטעמי המצות
According to the note, the Arizal’s discourse on the mitzvah of the half-shekel, on which the reading of Arich Anpin as the nefesh of Atzilus rests, is also quoted there.
Kehot’s noteד״ה מצות מחצית השקל. מובא גם באוה״ת שבתשובה ע׳ א׳תתקכא.
98ונתנו איש כופר נפשו
“And each man shall give a ransom for his soul,” said of the half-shekel. The Arizal’s comment on it is cited for the meaning of nefesh as will.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99אין נפשי אל העם הזה
G-d says, “My soul is not toward this people.” Here “soul” means will, as Rashi and the Targum explain.
Jeremiah 15:1ירמיהו ט״ו:א׳
וַיֹּאמֶר ה׳ אֵלַי אִם־יַעֲמֹד מֹשֶׁה וּשְׁמוּאֵל לְפָנַי אֵין נַפְשִׁי אֶל־הָעָם הַזֶּה שַׁלַּח מֵעַל־פָּנַי וְיֵצֵאוּ:
Then said the L-RD unto me: ‘Though Moses and Samuel stood before Me, yet My mind could not be toward this people; cast them out of My sight, and let them go forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100נפשי רצוני
Rashi explains “My soul” as “My will.” The Alter Rebbe uses this to read nafshi as G-d’s will drawn down.
Rashi on Jeremiah 15:1רש"י על ירמיהו ט״ו:א׳
משה ושמואל. שניהם נזקקו לבקש רחמים על ישראל ומתחלה החזירום למוטב ואח״כ התפללו עליהם ולא עלה בלבם להשיב אפי עד שהחזירום למוטב, משה שימו איש חרבו וגו׳ (שמות ל״ב:ל׳) ויזר על פני המים וגו׳ (שם) ואח״כ אעלה אל ה׳ אולי אכפרה, שמואל במצפה ויסירו בני ישראל את הבעלים (שמואל א ז׳:ה׳) ואח״כ קבצו את כל ישראל המצפתה ואתפלל עליכם (שם) אתה אינך יכול להשיבם אלי לכך אל תתפלל עליהם: נפשי. רצוני:
Moses and Samuel Both were needed to beg mercy for Israel, but first they induced them to repent, and afterwards they prayed on their behalf, but they had no idea of turning away My wrath until they had induced them to repent. Moses said (Exodus 32:27), “Let each man put his sword...” (v. 20) “and he scattered it on the surface of the water, etc.” And afterwards (v. 30), “I will ascend to the L-rd, perhaps I will atone.” Samuel in Mizpah (I Samuel 7:4,5) “And the children of Israel …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
101אנכי
“I am Havayah your G-d,” the first of the Ten Commandments. The Arizal’s comment on Anochi is cited.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102והנה רש״י פי׳ אנא נפשי
The Talmud reads Anochi as the initials of Ana nafshi kesavis yehavis, “I Myself wrote and gave.” The Alter Rebbe takes it to mean that G-d gave His very self in the Torah.
Shabbat 105a:3שבת ק״ה א:ג׳
רַבִּי יוֹחָנָן דִּידֵיהּ אָמַר: ״אָנֹכִי״, נוֹטָרִיקוֹן: אֲנָא נַפְשִׁי כְּתַבִית יְהַבִית. רַבָּנַן אָמְרִי: אֲמִירָה נְעִימָה כְּתִיבָה יְהִיבָה. אִיכָּא דְּאָמְרִי ״אָנֹכִי״ לְמַפְרֵעַ: יְהִיבָה כְּתִיבָה נֶאֱמָנִין אֲמָרֶיהָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קה, א.
103ויקחו לי תרומה
“Speak to the children of Israel, and they shall take for Me an offering.”
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ויקחו לי תרומה כביכול לי אתם לוקחים
At the beginning of Parshas Terumah the Midrash reads “And they shall take for Me an offering” as if to say that it is G-d Himself whom Israel take. It supports the reading that in the Torah G-d gave Himself.
Shemot Rabbah 33:6–7שמות רבה ל״ג:ו׳-ז׳
… בנוהג שבעולם, אדם לוקח חפץ מן השוק, שמא יכול לקנות בעליו, אבל הקב״ה נתן תורה לישראל, ואומר להם: כביכול לי אתם לוקחים. הוי, ויקחו לי תרומה: דבר אחר: ויקחו לי תרומה, הה״ד (דברים לג): תורה צוה לנו משה. דרש ר׳ שמלאי: תרי״ג מצות נתנו לישראל ע״י משה. שכן מִנְיַן תורה. ואם תאמר אינן אלא תרי״א, ושתים היכן הם?! אלא, אמרי רבנן: אנכי, ולא יהיה לך, מפי הגבורה שמעום, ותרי״א אמר להם משה, שנאמר: תורה צוה לנו משה מורשה וגו׳. אל תקרי מורשה, אלא ירושה, ירושה היא לישראל לעולם. משל …
Another matter: “They shall take Me a gift” – that is what is written: “For a good lesson [lekaḥ] I have given you (Proverbs 4:2). Rabbi Berekhya HaKohen ben Rabbi]” may be that Rabbi Berekhya was a student of Rabbi Yehuda HaNasi. Alternatively, the term berabbi may be used similarly to the term beribi, which means, “the esteemed.” said: The way of the world is that when a person sells an object from his house, he is sad over it. But the Holy One blessed be He gave the Torah …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
105כי בו שבת וינפש
“For on it He rested from all His work.” The text joins this phrase with “and was refreshed” from Exodus.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחיבור ב׳ פסוקים בראשית ב, ג. תשא לא, יז. וכ״ה בביאה״ז לאדה״א פ, ג ובעוד כמה מקומות.
106שבת וינפש
“And on the seventh day He rested and was refreshed (vayinafash).” The word is related to nefesh, and the Alter Rebbe brings it as another sense of nafshi.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ונח
Onkelos renders vayinafash as venach, “and rested.”
Onkelos Exodus 31:17תרגום אונקלוס על שמות ל״א:י״ז
בֵּין מֵימְרִי וּבֵין בְּנֵי יִשְׂרָאֵל אָת הִיא לְעָלָם אֲרֵי שִׁתָּא יוֹמִין עֲבַד יְיָ יָת שְׁמַיָּא וְיָת אַרְעָא וּבְיוֹמָא שְׁבִיעָאָה שְׁבַת וְנָח:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
108בד״ה והי׳ מספר בנ״י
This is the discourse on “And the number of the children of Israel shall be.” The passage given speaks of the souls’ descent for the sake of an ascent, to bind them to G-d in a yearning without end, and of drawing G-dliness down through the counted mitzvos.
Kehot’s noteלעיל פ׳ במדבר ו, א.
109ונחה עליו רוח ה׳
“And the spirit of Havayah shall rest upon him,” said of the Mashiach. The Alter Rebbe’s discourse that explains it is cited.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ריח ניחוחי
“My offering, My bread, for My fire-offerings, My pleasing aroma.” The Alter Rebbe’s explanation of “My pleasing aroma” elsewhere is cited.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ע״פ הסבי עיניך מנגדי
There G-d answers the soul’s wish to look only toward Him with “Turn your eyes away from me”: the rush toward G-d in prayer is great but only for a time, and must be followed by a “return,” making a dwelling for G-d below through Torah and mitzvos, which is the purpose of creation.
Kehot’s noteלקו״ת שה״ש לו, ב.
112הסבי עיניך מנגדי
“Turn your eyes away from me.” The Alter Rebbe’s discourse on this verse explains that the soul’s rush upward must be followed by a return to work below.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113לא ברעש ה׳
At Chorev Eliyahu is shown that “Havayah is not in the tumult.” The Alter Rebbe reads the tumult as the angels’ ascent.
I Kings 19:11מלכים א י״ט:י״א
וַיֹּאמֶר צֵא וְעָמַדְתָּ בָהָר לִפְנֵי ה׳ וְהִנֵּה ה׳ עֹבֵר וְרוּחַ גְּדוֹלָה וְחָזָק מְפָרֵק הָרִים וּמְשַׁבֵּר סְלָעִים לִפְנֵי ה׳ לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳
And He said: ‘Go forth, and stand upon the mount before the L-RD.’ And, behold, the L-RD passed by, and a great and strong wind rent the mountains, and broke in pieces the rocks before the L-RD; but the L-RD was not in the wind; and after the wind an earthquake; but the L-RD was not in the earthquake;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ואחר הרעש אש לא באש ה׳
“And after the tumult, fire; Havayah is not in the fire; and after the fire, a still, small voice.” The fire is read in the next paragraph as the seraphim’s burning.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115אות הוא בצבא שלו
The Talmud expounds “Havayah Tzeva’os is His Name” of G-d among His host; our printed text reads “He is L-rd (adon) in His host,” while the Alter Rebbe quotes the reading “a sign (os),” and Kehot also points to the Maharsha there. The same passage then cites Eliyahu’s vision at Chorev.
Chagigah 16a:4–5חגיגה ט״ז א:ד׳-ה׳
וְרַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: ״לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳. וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה״, ״וְהִנֵּה ה׳ עוֹבֵר״. תָּנוּ רַבָּנַן, שִׁשָּׁה דְּבָרִים נֶאֶמְרוּ בַּשֵּׁדִים: שְׁלֹשָׁה כְּמַלְאֲכֵי הַשָּׁרֵת, וּשְׁלֹשָׁה כִּבְנֵי אָדָם. שְׁלֹשָׁה כְּמַלְאֲכֵי הַשָּׁרֵת — יֵשׁ לָהֶם כְּנָפַיִם כְּמַלְאֲכֵי הַשָּׁרֵת, וְטָסִין מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ כְּמַלְאֲכֵי הַשָּׁרֵת, וְיוֹדְעִין מַה שֶּׁעָתִיד לִהְיוֹת כְּמַלְאֲכֵי הַשָּׁרֵת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טז, א. וראה בחדא״ג מהרש״א שם.
116ביו״ד נברא העוה״ב
The Talmud teaches that the World to Come was created with the yud. It shows how much comes from a single letter of the Name.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
117ובפ׳ ויצא ע״פ ושבתי בשלום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כא, ג ואילך.
118וסד״ה ואהי׳ אצלו אמון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ במדבר יח, ד.
119לב מלכים אין חקר
The words here quote Proverbs 25:3; the passage is shown below.
Proverbs 25:3משלי כ״ה:ג׳
שָׁמַיִם לָרוּם וָאָרֶץ לָעֹמֶק וְלֵב מְלָכִים אֵין חֵקֶר:
The heaven for height, and the earth for depth, and the heart of kings is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ג.
120אדם ובהמה תושיע ה׳
The words here quote Psalms 36:7; the passage is shown below.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
121החיות פני ארי׳
The words here quote Ezekiel 1:10; the passage is shown below.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
122לא יעקב יאמר עוד שמך
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteוישלח לב, כט. בהמצויין לקמן ע׳ באריכות באוה״ת בראשית-ה דף תתפה, א ואילך.
123דמות כמראה אדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, כו.
124ישראל פי׳ שיר א-ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ג, א. כה, א). [כ].
125ע״פ שיר השירים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת שה״ש א, ג ואילך.
126ובלילה שירה עמי
The words here quote Psalms 42:9; the passage is shown below.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
127ברבות פ׳ וישלח פע״ח
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת בראשית-ה דף תתעז, ב. שם תתפה, ב.
128ובפ׳ לך לך פמ״ו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”כמו שכתוב בגמרא ספ״ק דברכות רק נוסף עליו פלוגתא היינו ר׳ בשם ר׳ אחא” — אוה״ת בראשית כרך-ה תתפה, א. שם כרך-ד דף תשיד, א.
129ובגמרא
The words here quote Berakhot 12b:27–28; the passage is shown below.
Berakhot 12b:27–28ברכות י״ב ב:כ״ז-כ״ח
אָמְרוּ לוֹ: לֹא שֶׁתֵּעָקֵר יְצִיאַת מִצְרַיִם מִמְּקוֹמָהּ, אֶלָּא שֶׁתְּהֵא שִׁעְבּוּד מַלְכֻיוֹת עִיקָּר, וִיצִיאַת מִצְרַיִם טָפֵל לוֹ. כַּיּוֹצֵא בּוֹ אַתָּה אוֹמֵר: ״לֹא יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ״,
They answered him : [This passage does not mean] that the memory of the exodus from Egypt is to be obliterated, but that [the memory of the release from] the servitude of the kingdoms will be fundamental and the exodus of Egypt secondary to it. Take the following as an analogy: "Thy name shall no more be called Jacob, but Israel shall be thy name" (Gen. xxxv. 10).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב ”לא שיעקר יעקב ממקומו אלא ישראל עיקר ויעקב טפל” — אוה״ת בראשית כרך-ה דף תתפה, א.
130קע״ד א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לקמן נא, ב הלשון. ”דבחי׳ ישראל שנק׳ יעקב זהו ע״ד ששם ה׳ נק׳ אלקים” — אוה״ת בראשית-ה דף תתעז, ב. וראה גם אוה״ת פ׳ שמות ע׳ עט.
131בשבת פ׳ הבונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקה, א (כגירסת הע״י).
132“Who shall ascend the mountain of Havayah?” The Alter Rebbe reads the ascent as prayer, the soul rising from below.
Psalms 24:3תהילים כ״ד:ג׳
מִי־יַעֲלֶה בְהַר־ה׳ וּמִי־יָקוּם בִּמְקוֹם קׇדְשׁוֹ:
Who shall ascend into the mountain of the L-RD? And who shall stand in His holy place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133“When you bring the people out of Egypt, you shall serve G-d on this mountain.” The Exodus had as its purpose the giving of the Torah, the drawing down of G-dliness.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
134לא ברעש הוי׳
At Chorev Eliyahu is shown that “Havayah is not in the tumult.” The Alter Rebbe reads the tumult as the angels’ upward excitement, in which the Name does not rest.
I Kings 19:11מלכים א י״ט:י״א
וַיֹּאמֶר צֵא וְעָמַדְתָּ בָהָר לִפְנֵי ה׳ וְהִנֵּה ה׳ עֹבֵר וְרוּחַ גְּדוֹלָה וְחָזָק מְפָרֵק הָרִים וּמְשַׁבֵּר סְלָעִים לִפְנֵי ה׳ לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳
And He said: ‘Go forth, and stand upon the mount before the L-RD.’ And, behold, the L-RD passed by, and a great and strong wind rent the mountains, and broke in pieces the rocks before the L-RD; but the L-RD was not in the wind; and after the wind an earthquake; but the L-RD was not in the earthquake;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135שהרעש הוא לה׳ ממטה למעלה
According to the note, this teaching, that the tumult is an ascent toward G-d from below, is quoted there.
Kehot’s noteמובא ביהל אור ע׳ קסא.
136ואחר הרעש אש
“And after the tumult, fire; Havayah is not in the fire; and after the fire, a still, small voice.” The fire is the seraphim’s burning, and the still, small voice is the Torah.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137ע״פ שחורה אני
The discourse on “I am black” explains, citing the Midrash, “black all the days of the week and comely on Shabbos”: the hidden love, called “black fire,” is concealed during the week and comes out into revelation on Shabbos.
Kehot’s noteראה לקו״ת שה״ש ה, ג ואילך.
138שחורה אני
“I am black but comely.” The Alter Rebbe’s discourse on this verse distinguishes the outward tumult of the heart from its inner fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139Rav Sheshes, though blind, recognized that the king was coming only when there was quiet, for the King of heaven came in “a still, small voice.” The Alter Rebbe uses it to show that G-d is revealed in the stillness of the Torah.
Berakhot 58a:11ברכות נ״ח א:י״א
אֲמַר לֵקהּ הָהוּא מִינָא: מְנָא לָךְ הָא? אֲמַר לֵקהּ: דְּמַלְכוּתָא דְאַרְעָא כְּעֵין מַלְכוּתָא דִרְקִיעָא, דִּכְתִיב: ״צֵא וְעָמַדְתָּ בָהָר לִפְנֵי ה׳ וְהִנֵּה ה׳ עֹבֵר וְרוּחַ גְּדוֹלָה וְחָזָק מְפָרֵק הָרִים וּמְשַׁבֵּר סְלָעִים לִפְנֵי ה׳ לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳. וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה״.
The Min asked him, "Whence hast thou this?" He replied, "Earthly kingship is like the Kingship of Heaven, of which it is written, 'Go forth, and stand upon the mount before the L-rd. And behold, the L-rd passed by, and a great and strong wind rent the mountains, and broke in pieces the rocks before the L-rd ; but the L-rd was not in the wind ; and after the wind an earthquake ; but the L-rd was not in the earthquake ; and after the earthquake a fire ; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
140The Talmud cites Eliyahu’s vision of the wind, the tumult, the fire and the still, small voice. The text refers to this passage.
Chagigah 16a:4חגיגה ט״ז א:ד׳
וְרַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: ״לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳. וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה״, ״וְהִנֵּה ה׳ עוֹבֵר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
141קול דממה דקה
The text refers to this Zohar passage in Parshas Balak on the “still, small voice.”
Zohar, Balak 9:155–12:165ספר הזהר, בלק ט׳:קנ״ה-י״ב:קס״ה
R. Eleazar then commenced to discourse on the verse: “O L-rd, thou art my G-d, I will exalt thee, I will praise thy name, for thou hast done wonderful things” (Isa. 25, 1). ‘This verse’, he said, ‘contains the mystery of faith. “L-rd” is the supreme mystery, the beginning of the supernal Point, the recondite and unknowable. “My G-d” refers to the still small Voice which is the first subject of interrogation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
142קול דממה דקה
The text refers to this Zohar passage in Parshas Tzav on the same theme.
Zohar, Tzav 11:84–12:93ספר הזהר, צו י״א:פ״ד-י״ב:צ״ג
It is written, “Oil and incense rejoice the heart” (Prov. 27, 9), but not fat and limbs, although these, too, allay wrath. The altar which is the innermost of all, the linking of faith, is called “a still silent voice”, and in relation to this the other altar is called the “outer” one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
143קול דממה דקה
The text refers to this Zohar passage in Parshas Pinchas.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
144קול דממה דקה
The text refers to this further Zohar passage in Parshas Pinchas.
Zohar, Pinchas 46:266–48:278ספר הזהר, פנחס מ״ו:רס״ו-מ״ח:ער״ח
145ואשים דברי בפיך
“And I have put My words in your mouth.” Through the words of Torah G-d’s light is drawn down.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
146דברי חכמים בנחת נשמעים
“The words of the wise are heard in quietness.” It explains why the Torah is called a “still, small voice.”
Ecclesiastes 9:17קהלת ט׳:י״ז
דִּבְרֵי חֲכָמִים בְּנַחַת נִשְׁמָעִים מִזַּעֲקַת מוֹשֵׁל בַּכְּסִילִים:
The words of the wise spoken in quiet Are more acceptable than the cry of a ruler among fools.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ט, יז.
147כמ״ש במ״א על הזהר פ׳ ויקרא דקי״ב ע״א
The note identifies the “elsewhere” where the Zohar passage on the still, small voice is explained as this place in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א דף יא, א.
148שער רישיה כעמר נקא
In Daniel’s vision, the Ancient of Days has “the hair of His head like clean wool.” Chassidus reads the “hair” as the laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149זה השער לה׳
“This is the gate to Havayah; the righteous shall enter it.” The “gate” stands for the mitzvos.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כ.
150ע״פ כי תשמע בקול
There the Alter Rebbe notes that the verse says “in the voice” and not “to the voice”: hearing “to the voice” is the outer drawing down, while hearing “in the voice” reaches its inner dimension, the Infinite Light drawn down so that the soul is nullified.
Kehot’s noteלקו״ת ראה כג, ב.
151בזהר ואתחנן (דרס״א ע״א)
The note points there for a discussion of the Zohar’s “inner voice.”
Kehot’s noteראה אוה״ת ויקרא-ג ע׳ תתסט.
152הולך אל דרום
“It goes toward the south and turns toward the north.” The text refers to the Midrash on Koheles on this verse.
Ecclesiastes 1:6קהלת א׳:ו׳
הוֹלֵךְ אֶל־דָּרוֹם וְסוֹבֵב אֶל־צָפוֹן סוֹבֵב סֹבֵב הוֹלֵךְ הָרוּחַ וְעַל־סְבִיבֹתָיו שָׁב הָרוּחַ:
The wind goeth toward the south, And turneth about unto the north; It turneth about continually in its circuit, And the wind returneth again to its circuits.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153לא ידח ממנו נדח
G-d devises means “that no one banished be banished from Him.” It shows that every Jewish soul will be raised at the Resurrection.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יד, יד (לבלתי).
154כולך יפה רעיתי
“You are all fair, my beloved, and there is no blemish in you.” It describes the whole of Israel together in the Time to Come.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ז.
155ברכנו אבינו כולנו כאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
156מתן בסתר
“A gift in secret.” The light drawn down by the mitzvos is now like a hidden gift.
Proverbs 21:14משלי כ״א:י״ד
מַתָּן בַּסֵּתֶר יִכְפֶּה־אָף וְשֹׁחַד בַּחֵק חֵמָה עַזָּה:
A gift in secret pacifieth anger, And a present in the bosom strong wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כא, יד.
157הבאים ישרש יעקב
The discourse on “Those who come, Yaakov will take root” explains that the soul descends into this world for the sake of “today, to do them,” and that the mitzvos are the soul’s garments.
Kehot’s noteתו״א נג, ג ואילך.
158הבאים ישרש יעקב
“Those who come, Yaakov will take root; Israel will blossom and bud.” The Alter Rebbe’s discourse on this verse is cited on the reward revealed from the mitzvah itself.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159זורע צדקות מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
160וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” The Alter Rebbe reads yeshuos, “salvations,” in the sense of this “turning,” G-d’s revelation to those below.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
161דנעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
162נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning.” The Alter Rebbe uses it to show why this lowest world can hold the highest revelation.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
163וסוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״פ פיוט לכה דודי.
164The Zohar in Vaeschanan speaks of an “inner voice.” The Alter Rebbe identifies it with the still, small voice.
Zohar, Vaetchanan 4:17–5:27ספר הזהר, ואתחנן ד׳:י״ז-ה׳:כ״ז
All other peoples G-d has placed under the charge of Chieftains who have control of them, but Israel the Holy One, blessed be He, has taken for His own portion to be united to Him, and He has given them His holy Law that they may be joined to His Name.’ AND THE L-RD SPAKE UNTO YOU OUT OF THE MIDST OF THE FIRE: YE HEARD THE VOICE OF WORDS, ETC. R. Eleazar said: ‘What is meant by “the voice of words”? It means, the Voice which is also called …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
165ושבתי בשלום
Yaakov’s vow: “And I return in peace to my father’s house, then Havayah shall be my G-d.” The Alter Rebbe reads it as Havayah becoming, by comparison, like Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
Paragraph 16
166כי אם ישראל
The angel tells Yaakov, “Your name shall no longer be Yaakov, but Yisrael.” The Alter Rebbe links this first naming to the revelation of the Name Havayah, given at Sinai.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167כי אם ישראל יהיה שמך
G-d Himself tells Yaakov, “Yisrael shall be your name.” This second naming points to the higher revelation of the Time to Come.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168במהרמ״א פ׳ וישלח . . בעין יעקב ספ״ק דברכות
According to the note, the Alshich’s remark and the Ein Yaakov passage on the double naming of Yisrael are quoted there.
Kehot’s noteמובא באוה״ת וישלח כרך-ה דף תתפה, ב.
169העירו קצת המפרשים
The note identifies this as one of the commentators who remarked on the question of why the name Yisrael was given twice.
Kehot’s noteראה שם בפי׳ הרי״ף. ובחדושי הגאונים שם מה שהביא מהכלי יקר עה״ת.
Paragraph 17
170עד יעבור עמך ה׳
From the Song at the Sea: “until Your people pass over, Havayah.” The Alter Rebbe reads it as Israel bringing a revelation that passes beyond the Name Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
171אלמלא עוזרו
“Were it not that the Holy One, blessed be He, helps him, he could not overcome it.” Even the soul’s own ascent needs G-d’s help.
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
172כי יעמוד לימין אביון
“For He stands at the right hand of the needy, to save him from those who judge his soul.” G-d’s help in the soul’s struggle, as explained in section 2.
Psalms 109:31תהילים ק״ט:ל״א
כִּי־יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ:
Because He standeth at the right hand of the needy, To save him from them that judge his soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, לא.
Paragraph 18
173על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמ״ח
Shimon HaTzaddik’s teaching that the world stands on Torah, service and acts of kindness. The Alter Rebbe reads service as the ascent from below and Torah and kindness as the drawings-down.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
174ותורתך בתוך מעי
“And Your Torah is within my innards.” The Torah is a drawing down into a person’s inner being.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
175בצדקה תכונני
“Through righteousness you shall be established.” Kindness and tzedakah are the outer drawing down.
Isaiah 54:14ישעיהו נ״ד:י״ד
בִּצְדָקָה תִּכּוֹנָנִי רַחֲקִי מֵעֹשֶׁק כִּי־לֹא תִירָאִי וּמִמְּחִתָּה כִּי לֹא־תִקְרַב אֵלָיִךְ:
In righteousness shalt thou be established; be thou far from oppression, for thou shalt not fear, And from ruin, for it shall not come near thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יד.
176בזח״ג (דקל״ג ב׳)
The note points there for a discussion of the Zohar passage “There is Chesed and there is Chesed.”
Kehot’s noteראה באוה״ת דברים ע׳ לט.
177אית חסד ואית חסד
The Zohar distinguishes two kinds of Chesed. The Alter Rebbe identifies them as the supernal Chesed of the future and the Chesed of the right arm now.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
178וחסדי מאתך לא ימוש
“My kindness shall not depart from you.” It describes the supernal Chesed that will be revealed in the Time to Come.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, י.
179ורב חסד
One of the attributes of mercy, “abundant in kindness.” Here it names the higher Chesed.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
180וכמה גופין תקינת לון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
181וכמה גופין תקינת לון כו׳ חסד דרועא ימינא
In Patach Eliyahu, G-d fashions “bodies” for the Sefiros, “Chesed, the right arm.” The Alter Rebbe identifies this with the lower Chesed, the vessel for the higher one.
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
182בד״ה הוי׳ יחתו מריביו
There the Alter Rebbe explains that to sweeten and nullify the judgments there must be a drawing down from the Chesed of Arich Anpin, far above the Chesed of Z’eir Anpin; the lower Chesed, called “the kindness of the world,” is given according to people’s deeds and so is limited, which leaves room for accusers.
Kehot’s noteלעיל פ׳ נשא כה, ג.
183הוי׳ יחתו מריביו
Chanah’s song: “Havayah, those who contend with Him shall be broken.” The Alter Rebbe’s discourse on this verse explains the two levels of Chesed.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184חסדי ה׳ כי לא תמנו
“The kindnesses of Havayah, that we have not ceased.” The plural “kindnesses” points to two levels of Chesed.
Lamentations 3:22איכה ג׳:כ״ב
חַסְדֵי Havayah כִּי לֹא־תָמְנוּ כִּי לֹא־כָלוּ רַחֲמָיו:
Surely the L-RD’S mercies are not consumed, Surely His compassions fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ג, כב.
185בד״ה והי׳ מספר בנ״י
The passage there refers back to “Havayah, those who contend with Him” and to this maamar on “I am Havayah your G-d” in the section of tzitzis, and speaks of concealed and revealed chassadim (kindnesses) at ever higher levels.
Kehot’s noteלעיל פ׳ במדבר ח, א.
186כי גדול יום יזרעאל
“For great is the day of Yizre’el.” It is explained in the discourse on “And the number of the children of Israel shall be.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187בתורת ה׳ חפצו
“His desire is in the Torah of Havayah, and in his Torah he meditates.” The Alter Rebbe reads the two phrases as two levels of Torah, the higher and the lower.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ב.
188תורה שלמעלה . . ותתגלה לעתיד לבא
The passage is quoted there, and the Tzemach Tzedek adds in a gloss that this may be the meaning of “a new Torah will go forth from Me,” referring to the Midrash Rabbah on Shemini, chapter 13, and to the Ramaz on Teitzei.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ תתקיד ומוסיף: ”(הג״ה ואולי זהו ענין חידוש תורה מאתי תצא, ע׳ במד״ר פ׳ שמיני פי״ג ובהרמ״ז פ׳ תצא כמדומה דף רע״ו, עכ״ה)”.
Paragraph 19
189היום לעשותם
“Which I command you today, to do them.” The Sages read “today” as this world, the time for doing; the first “I am Havayah your G-d” refers to it.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
190וחסד דלגאו
The text refers to this passage of the Idra Rabba on the inner Chesed that will be revealed in the future.
Zohar, Idra Rabba 31:238–32:248ספר הזהר, האדרא רבא ל״א:רל״ח-ל״ב:רמ״ח
191שמע ישראל
“Hear, O Israel.” The Alter Rebbe reads “Israel” as li rosh, the “head” drawn down through the nullification of the “something.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192וזהו״ע למסור נפשו באחד שבק״ש
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח ש׳ הק״ש, פי״ב. ובכ״מ.
Paragraph 20
193ל״ב נתיבות חכמה
Sefer Yetzirah opens: “With thirty-two wondrous paths of wisdom.” The thirty-two threads of the tzitzis correspond to them.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
194וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand is Chesed, which surrounds like the tallis.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
195והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it and remember all the mitzvos of Havayah.” The Alter Rebbe’s earlier discourse on this verse explains that tzitzis allude to love and awe.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196בזהר הרקיע ס״פ תרומה
According to the note, the Zohar HaRakia passage on the three levels that complete Atzilus is quoted there.
Kehot’s noteמובא באוה״ת יתרו ע׳ תשסט. יהל אור ע׳ קפט.
197כד מקבלא מבין ב׳ דרועין
The Zohar in Parshas Terumah speaks of receiving “from between the two arms”; the Zohar HaRakia, at the end of Terumah, explains it through the three levels in which Atzilus is completed.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
And why is the Mishnah called a “lamp”? Because when she receives the two hundred and forty-eight organs from the Two Arms, she opens her two arms in order to gather them into her embrace, and so her two arms encompass them and the whole is called “lamp”. “The Torah is a light” which kindles that lamp from the side of primordial light, which is of the Right Hand, because the Torah was given from the Right Hand (Deut. 33, 2), although the Left was included in it to attain …
The Zohar; London, Soncino Press, 1933 (Public Domain)
198על שלשה דברים העולם עומד
The world stands on three things. The Alter Rebbe suggests that the three correspond to the three levels that complete Atzilus.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
199הקב״ה מנענע בראשו
The Holy One, blessed be He, nods His head when Israel answer “May His great Name be blessed.” The three pillars are what draw this down.
Berakhot 3a:14ברכות ג׳ א:י״ד
… וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א.
200ע״פ שיניך כעדר
The passage given there explains that letters joined into a word, as alef, mem and tav form emes, “truth,” receive a power above that of each letter alone, and links those three letters to “head, middle and end” and to three worlds.
Kehot’s noteלקו״ת שה״ש לח, ב.
201Kehot’s note points to Zohar, Terumah 74:737 for these words.
Zohar, Terumah 74:737ספר הזהר, תרומה ע״ד:תשל״ז
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ביאור הדברים ע״פ אני כו׳ דפ׳ ציצית וענין…
An explanation of the words on “I am [Havayah your G-d]” in the section of tzitzis
The will is the outer “skull” covering a hidden “brain” of divine delight; by fulfilling G-d’s will through physical mitzvos, Israel become li rosh, “a head for Me,” drawing down the will and the delight within it. The doubled “I am Havayah your G-d” marks two stages: now, the Havayah of Z’eir Anpin revealed through Torah and mitzvos; in the future, the Havayah of Atik, beside which even Atzilus will count as Elokim.
The maamar in brief
This explanation of the preceding maamar opens with a question: how can the will be the “outer dimension” of intellect when Keser is above Chochmah? There are two intellects: Chochmah of Atzilus, below the will, and the hidden brain (Mocha Stima’ah) within Keser, above the will, where the delight of the Infinite One rests; long notes reconcile this with Etz Chaim and trace the hidden brain to Radla. Israel are li rosh because through the mitzvos, planted in physical action like pillars on hard ground, they draw down the will and the delight within it, as a nod of the head moves the brain inside. The Exodus has endless levels, from leaving the lower worlds to rising above Atzilus itself, and “to be Elokim to you” means that in the future even Havayah will seem like Elokim. The second “I am Havayah” is the drawing-down that only souls in bodies, not angels, can achieve. Torah and mitzvos are vessels for rav chesed and the Torah of Havayah, to be revealed through Atik itself.

Outline
	1Two intellects: the will as an outer dimensionChochmah of Atzilus is below the will, but Mocha Stima’ah, the hidden brain within Keser, is above it and holds the delight of the Infinite One. Notes reconcile the accounts in Etz Chaim, explain why Daas replaces Keser in the inner count of the Sefiros, and trace the hidden brain to Radla, the Unknowable Head.¶1–3
	2Li rosh: drawing down the will through the mitzvosG-d’s will is for the nullification of the yesh, which gives Him delight. The 620 mitzvos are pillars planted in physical action that bear the supernal delight; G-d’s “nod” at “May His great Name be blessed” is the will drawing down the delight within it. Israel rise to li rosh, first in Z’eir Anpin and in the future in Arich Anpin.¶4–6
	3Havayah considered as ElokimAtzilus is Havayah and Malchus is Elokim; in the future the Infinite One above Atzilus will be revealed, and Havayah will seem like Elokim. The Exodus has many levels, in love and in self-nullification, up to rising above Atzilus; Yaakov’s descent to Charan and return to his father’s house, Yitzchak, show the path.¶7–10
	4The second “I am Havayah”: drawing downThe aim is not ascent but drawing the Infinite Light below, which the angels cannot do. Through the positive and prohibitive mitzvos, self-nullification below draws the true Ayin, the light of Keser, into the yesh of Atzilus.¶11–13
	5The vessels and what they will revealRav chesed and the Torah of Havayah, rooted in Radla above Keser, will be revealed in the future; acts of kindness, Torah and mitzvos are their vessels, and tzitzis, with its threads and its tallis, embodies both.¶14–15
	6Two Names, two names, two stagesHavayah and Elokim parallel Yisrael and Yaakov, the soul above the body and the soul within it. The first “I am Havayah” is Z’eir Anpin revealed in Malchus through Torah and mitzvos; the second is Atik revealed in Z’eir Anpin, which needs a drawing-down from Atik itself, as at the splitting of the sea.¶16–24


Key concepts
	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	The hidden intellect within Keser, above the will, in which the delight of the Infinite One rests: the hidden reason behind the will.

	Gulgalta (the skull)גלגלתא
	The outer dimension of Keser, the will, which covers the hidden brain and lets only a “hair” of its light through; the source of the mitzvos.

	Radla (the Unknowable Head)רישא דלא אתידע
	The highest level of Atik, identified with the lowest level of the Emanator; the root of the hidden brain and of Daas, outside the count of the Sefiros.

	li rosh (“a head for Me”)לי ראש
	The letters of Yisrael: Israel’s power, through fulfilling G-d’s will, to reach the “head,” the will and the delight within it, and draw it down.

	the nullification of the yeshביטול היש
	Setting aside one’s separate existence. G-d’s delight is in it, and it is the “raising of feminine waters” that calls forth the drawing-down from above.

	the Exodus from Egyptיציאת מצרים
	Going out of every “strait” (meitzar) and limit; it has endless levels, from leaving the lower worlds to rising above Atzilus.

	rav chesed (abundant kindness)רב חסד
	The supernal kindness of Atik, “the Chesed of truth,” to be revealed in the future; the Chesed of Atzilus is its vessel.

	Havayah and Elokimהוי׳ ואלקים
	The revealing Name and the concealing one. Relative to a higher revelation, each level of Havayah counts as Elokim.


Section 1 · ¶1–3
Two intellects: the will as an outer dimension
1ביאור הדברים ע״פ אני1 כו׳ דפ׳ ציצית וענין בשעה שישראל אומרים2 יהא שמיה רבא כו׳.
An explanation of the words on “I am,” etc., in the section of tzitzis, and of the matter of “When Israel say, ‘May His great Name,’” etc.
This section is an explanation (biur) of the preceding maamar, which opened with the verse “I am Havayah your G-d” in the section of tzitzis and spoke of the Sages’ teaching that when Israel respond “May His great Name be blessed,” the Holy One, blessed be He, “nods His head.” Its notes, many of them in parentheses, take up the Kabbalistic background in detail.


להבין ענין הרצון שנתבאר שהוא בחי׳ חיצוניות נגד השכל דהלא הרצון גבוה מהשכל (כי הרצון הוא בחינת כתר והשכל הוא בחינת חכמה וזהו שמבקשים יהי רצון ועמ״ש בד״ה מה יפו פעמיך ובד״ה מזוזה מימין).
[We need] to understand the matter of the will, which was explained to be the level of the outer dimension (chitzoniyus) relative to the intellect: for is not the will higher than the intellect? (For the will is the level of Keser (the Crown), and the intellect is the level of Chochmah (wisdom); and this is why we ask, “Yehi ratzon (May there be will).” And see what is written in the discourse beginning “How beautiful are your steps,” and in the discourse beginning “The mezuzah on the right.”)
The previous maamar described the will as an outer dimension compared with intellect. That seems backwards: in the order of the Sefiros the will (Keser, the Crown) is above intellect (Chochmah), which is why we ask in prayer for will to be drawn down from above, “yehi ratzon.”


אך הענין כי יש ב׳ בחי׳ שכל. א׳ הוא בחי׳ חכמה אבא דאצילות שיונק ממזלא דאריך והוא למטה מהרצון
However, the explanation is that there are two levels of intellect. One is the level of Chochmah, Abba of the World of Atzilus (Emanation), which draws its nourishment from the mazla of Arich [Anpin]; and it is below the will,
The answer is that “intellect” refers to two different levels. The first is ordinary Chochmah of Atzilus, called Abba (“father”), which receives its light from the mazla of Arich Anpin, part of its “beard,” through which light flows down; this Chochmah is indeed below the will.


שהרי יניקתו מבחי׳ שערות בלבד הנמשכות מבחינת גלגלתא שהוא רצון ואין ערוך השערות לגבי בחי׳ גלגלתא עצמה, והב׳ הוא בחינת מוחא סתימאה
for its nourishment is only from the level of the hairs, which are drawn from the level of the Gulgalta (the skull), which is will; and the hairs bear no comparison to the level of the Gulgalta itself. And the second is the level of Mocha Stima’ah (the hidden brain),
In Kabbalah’s image of the divine “head,” the hairs grow from the skull (Gulgalta), and the skull stands for the will. Since Chochmah receives only from the hairs, which are nothing compared with the skull itself, it is lower than the will. The second kind of intellect is Mocha Stima’ah, the “hidden brain” inside the skull.


שהוא בחינת שכל הנעלם מכל רעיון3 והוא למעלה מן הרצון כי בו הוא בחינת תענוג שהוא בבחי׳ א״ס ממש
which is the level of “intellect hidden from all thought”; and it is above the will, for within it is the level of delight, which is at the level of the Infinite One (Ein Sof) itself.
Mocha Stima’ah is intellect so hidden that no thought can grasp it; the Kehot note traces the phrase to the Shabbos hymn E-l Mistater, written by a student of the Ramak. It is higher than the will because the divine delight, which is the Infinite One itself, rests within it.


(והרצון הוא בחי׳ חיצוניות של מו״ס [מוחא סתימאה] וכמו הגלגלת לגבי המוח שבתוכו, שבחינת מו״ס [מוחא סתימאה] הוא הפנימיות של הרצון שהוא הטעם הכמוס של הרצון, וכל זה מבואר בע״ח [בעץ חיים]) (שער כ״ב פ״ה)4
(And the will is the level of the outer dimension of Mocha Stima’ah, like the skull relative to the brain within it; for the level of Mocha Stima’ah is the inner dimension (pnimiyus) of the will, which is the hidden reason for the will. And all this is explained in Etz Chaim) (Sha’ar 22, chapter 5):
Will relates to the hidden brain as a skull to the brain it holds: the will is the outer shell, and Mocha Stima’ah is its inner core, the hidden reason why the will wants what it wants. The Kehot note says that the chapter of Etz Chaim cited here is Sha’ar Mochin d’Tzelem, chapter 1, in current editions.


כי המוח הסתום שבכתר כו׳ בכתר יש בו בחי׳ פנימיות שהם מוחין שבו בעצמו כו׳
“For the hidden brain that is in Keser,” etc.; “in Keser there is a level of inner dimension, which is the intellect (mochin) within it itself,” etc.
This is the quotation from Etz Chaim: Keser has an inner dimension, “brains” of its own, hidden within it.


ע״ש, הרי מבואר מזה דבחי׳ מו״ס [מוחא סתימאה] זהו פנימית דגלגלתא שהיא חיצוניות שלו וכמשנ״ת [וכמו שנתבאר] גם כן במ״א בביאור ע״פ כי על5 כל כבוד חופה ונקרא סתימאה כי אינו בא לידי גילוי כלל.
See there. Thus it is explained from this that the level of Mocha Stima’ah is the inner dimension of the Gulgalta, which is its outer dimension, as was also explained elsewhere, in the explanation on “For over all the glory, a canopy.” And it is called Stima’ah (hidden) because it does not come to revelation at all.
From Etz Chaim it follows that Mocha Stima’ah is the inner core and the Gulgalta its outer covering. It is called “hidden” because it never comes into revelation at all, a point the text says was also made in the explanation on “For over all the glory, a canopy.”


מה שאין כן חכמה דאצילות דאתפתחא לל״ב שבילין וכמ״ש בזהר ח״ג [חלק ג׳] (דקכ״ח סע״ב [סוף עמוד ב]) שזהו ענין ונהר יוצא מעדן67 כו׳.
Which is not so with Chochmah of Atzilus, which “opens up into thirty-two paths,” as is written in the Zohar, Part III (end of 128b), that this is the meaning of “And a river goes out from Eden,” etc.
Chochmah of Atzilus, by contrast, opens up into “thirty-two paths,” the channels through which wisdom flows on to the other Sefiros. The Zohar reads “a river goes out from Eden” as this outflow from a hidden source.


והמשכת החכמה דאצילות מח״ס [מחכמה סתימאה] הוא על ידי שערות ועל זה נאמר וזרח משעיר למו8 (עמ״ש מזה בביאור ע״פ9 ואהיה אצלו אמון וע״פ תורה צוה כו׳)
And the drawing-down of Chochmah of Atzilus from the hidden Chochmah (Chochmah Stima’ah) is through hairs; and of this it is said, “And He shone forth from Seir to them” (see what is written on this in the explanation on “Then I was by Him as a nursling,” and on “The Torah [that Moshe] commanded,” etc.):
Chochmah of Atzilus receives from the hidden wisdom only through “hairs,” narrow channels that carry a mere glimmer of what lies within. The Alter Rebbe hears this in “He shone forth from Seir,” reading Se’ir (שעיר) as se’ar (שער), “hair.”


שבחינת שערה א׳ בלבד נמשך להיות מושג ולהיות תענוג הנשמות בג״ע [בגן עדן] כו׳. וגם המשכת השערות ויניקתן מח״ס הוא ע״י בחי׳ גלגלתא שמכסה על מו״ס [מוחא סתימאה]
for only the level of a single hair is drawn down to be comprehended and to be the delight of the souls in Gan Eden, etc. And also, the drawing-down of the hairs and their nourishment from the hidden Chochmah is through the level of the Gulgalta, which covers over Mocha Stima’ah;
Even the delight of the souls in Gan Eden, their comprehension of G-dliness, comes from no more than “a single hair” of this light. And the hairs themselves receive from the hidden brain only through the skull that covers it.


דהיינו שהרצון מסתיר ומעלים את בחינת מו״ס [מוחא סתימאה] שלמעלה מהרצון ולהיות רק שערה לבד נמשכת על ידי הגלגלת כו׳,
that is, the will hides and conceals the level of Mocha Stima’ah, which is above the will, so that only a hair alone is drawn through the skull, etc.
So the will, the “skull,” conceals the hidden brain that is above it and lets only a hair’s breadth of its light through. This is the sense in which the will is the outer dimension of something higher than itself.


ולכן מבואר בענין מנין הע״ס [העשר ספירות] דלפעמים הכתר נמנה במנין הע״ס [העשר ספירות] ופעמים הדעת נמנה ואז אין הכתר נמנה, והיינו כי כשמונים בחינת חיצוניות הע״ס [העשר ספירות]
Therefore it is explained, regarding the count of the Ten Sefiros, that sometimes Keser is counted in the count of the Ten Sefiros and sometimes Daas (knowledge) is counted, and then Keser is not counted. That is: when one counts the level of the outer dimension of the Ten Sefiros,
The Sefiros are always counted as exactly ten, but sometimes the list begins with Keser and sometimes it leaves Keser out and counts Daas instead. The two lists reflect two ways of counting: by the outer dimension of the Sefiros or by their inner dimension.


אזי גם הכתר נמנה במנין הספירות, כי חיצוניות הכתר דהיינו הרצון נמנה בכלל עשר ספירות. אבל בבחינת פנימיות אין הכתר נמנה.
then Keser too is counted in the count of the Sefiros, for the outer dimension of Keser, namely the will, is counted among the ten Sefiros. But at the level of the inner dimension, Keser is not counted.
When the outer dimension is counted, the outer side of Keser, the will, is one of the ten. The inner dimension of Keser is never counted.


כי פנימיות הכתר הוא מו״ס [מוחא סתימאה] שהוא בחינת א״ס ממש ואינו בכלל ע״ס [עשר ספירות] אלא שהוא מקור כו׳ ואז החכמה דאצילות היא הראשונה שבע״ס [שבעשר ספירות] ראשית חכמה.
For the inner dimension of Keser is Mocha Stima’ah, which is the level of the Infinite One itself, and it is not included among the Ten Sefiros; rather, it is [their] source, etc. And then Chochmah of Atzilus is the first of the Ten Sefiros: “reishis chochmah” (the beginning, Chochmah).
The inner dimension of Keser, Mocha Stima’ah, is the Infinite One itself, the source of the Sefiros rather than one of them. In that count Chochmah is the first Sefirah, as the phrase “reishis chochmah” is read: the beginning is Chochmah.


(ולפי זה מה שכתוב במ״א בדוכתי טובא בענין תורה ומצות בהא דלפעמים משמע שהתורה היא למעלה מהמצות ופעמים משמע שהמצות הם למעלה מהתורה שהענין הוא ששניהם אמת
(And according to this, what is written elsewhere, in many places, on the subject of Torah and mitzvos—that sometimes it is implied that the Torah is above the mitzvos, and sometimes it is implied that the mitzvos are above the Torah, and that the explanation is that both are true,
A long parenthesis applies the distinction to a familiar question in Chassidus: some passages describe the Torah as higher than the mitzvos and others the mitzvos as higher than the Torah, and the usual answer is that both are true.


כי התורה היא מבחי׳ מוחא והמצות מבחי׳ גלגלתא ויש מעלה במוח שאינו בגלגלתא שהוא בחינת פנימית ויש מעלה בגלגלתא שהוא חיצונית עליון יותר כו׳.
for the Torah is from the level of the Mocha (the brain) and the mitzvos from the level of the Gulgalta; and there is an advantage in the brain that is not in the Gulgalta, for it is the level of the inner dimension, and there is an advantage in the Gulgalta, for it is a higher outer dimension, etc.—
That usual answer says that the Torah comes from the “brain,” an inner dimension, and the mitzvos from the “skull,” an outer but higher dimension. Each therefore has an advantage the other lacks.


צ״ל לפ״ז [לפי זה] דהיינו לפי שהתורה נמשכת מחכמה דאצילות ולגבי חכמה דאצילות שייך לומר כן שעם היותה בחינת פנימית וגלגלתא היא חיצוניות.
must, according to this, be [understood] thus: because the Torah is drawn from Chochmah of Atzilus, and with regard to Chochmah of Atzilus it is apt to say so: that although it is the level of the inner dimension and the Gulgalta is the outer dimension,
In light of what was just explained, that answer must be speaking of Chochmah of Atzilus, the ordinary intellect from which the Torah as we have it is drawn. Relative to that Chochmah it is correct to call it inner and the Gulgalta outer.


אך לפי שהיא חיצונית הכתר לכן בבחינה זו היא גבוה יותר מהחכמה דאצילות ואף על פי כן בבחינה א׳ יש מעלה בחכמה יותר להיותה בחינת פנימית וגלגלתא היא בחי׳ חיצוניות.
yet because [the Gulgalta] is the outer dimension of Keser, therefore in this respect it is higher than Chochmah of Atzilus; and even so, in one respect Chochmah has the advantage, being the level of the inner dimension, while the Gulgalta is the level of the outer dimension.
Because the Gulgalta is the outer dimension of Keser itself, it outranks Chochmah of Atzilus; yet Chochmah, being an inner dimension, keeps an advantage of its own. So at this level both statements hold.


וכ״מ [וכן משמע] בע״ח [בעץ חיים] שם שכ״ב פ״ה ובפרק א׳ אות ב׳ במ״ש לכן בבחי׳ זו המוחין הם עיקרים כו׳ ע״ש.
And so it is implied in Etz Chaim there, Sha’ar 22, chapter 5, and in chapter 1, section 2, in what is written: “Therefore, in this respect the mochin are the main thing,” etc.; see there.
Etz Chaim supports this when it says that “in this respect the mochin are the main thing”: in one respect the brains, though lower, are primary.


אבל מו״ס [מוחא סתימאה] שהיא פנימית הכתר היא למעלה לגמרי מבחי׳ גלגלתא שהיא חיצוניות שלו. מאחר דמו״ס [דמוחא סתימאה] הוא הבחינה שבכתר שאינו במנין הע״ס [העשר ספירות] כלל פשיטא דבחי׳ זו הוא למעלה לגמרי מבחינה שבכתר שהוא במנין הע״ס [העשר ספירות]
But Mocha Stima’ah, which is the inner dimension of Keser, is entirely above the level of the Gulgalta, which is its outer dimension. Since Mocha Stima’ah is the level in Keser that is not in the count of the Ten Sefiros at all, it is obvious that this level is entirely above the level in Keser that is in the count of the Ten Sefiros;
The two-sided answer does not work for Mocha Stima’ah, the inner dimension of Keser itself. Since it is not counted among the ten Sefiros at all, it must be entirely above the Gulgalta, which is counted.


כי הבחי׳ שאינו במנין הע״ס [העשר ספירות] היינו לפי שהיא בחינה תחתונה שבמאציל דאנת הוא חד10 ולא בחושבן11 וכמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]. ואע״ג [ואף על גב] דבע״ח [דבעץ חיים] שם איתא דזהו בחי׳ עתיק ומו״ס [ומוחא סתימאה] הוא בבחי׳ א״א,
for the level that is not in the count of the Ten Sefiros is so because it is the lowest level of the Emanator, for “You are One, but not in number,” as is written in Etz Chaim, Sha’ar 41, chapter 3. And although in Etz Chaim there it is stated that this is the level of Atik, while Mocha Stima’ah is at the level of Arich Anpin,
A level is left out of the count because it belongs to the Emanator, G-d Himself, rather than to what He emanates; as Elijah’s prayer in the Tikkunei Zohar says, “You are One, but not in number.” A difficulty: Etz Chaim names that uncounted level Atik, while Mocha Stima’ah belongs to Arich Anpin, the level below it.


אך הרי ע״ז נתבאר כאן שבמו״ס [שבמוחא סתימאה] הוא בחי׳ תענוג שהוא בחי׳ א״ס ממש ור״ל [ורוצה לומר] דבחי׳ עתיק שהוא בחי׳ תענוג הוא מתגלה בח״ס [בחכמה סתימאה] בבחי׳ פנימית ממש. משא״כ בחי׳ גלגלתא שהיא חיצוניות וכמ״ש בע״ח [בעץ חיים])
yet regarding this it was explained here that in Mocha Stima’ah there is the level of delight, which is the level of the Infinite One itself. That is to say, the level of Atik, which is the level of delight, is revealed in the hidden Chochmah in the mode of the very inner dimension; which is not so with the level of the Gulgalta, which is the outer dimension, as is written in Etz Chaim)
The answer is that this maamar places the delight, which is the Infinite One itself, inside Mocha Stima’ah. That is, Atik, which is delight, is revealed within the hidden wisdom as its very inner dimension, which is not so with the Gulgalta.


(שכ״ב פ״ה) באריכות, וע״כ מו״ס [מוחא סתימאה] אינו במנין ע״ס [עשר ספירות] ע״ד מ״ש בע״ח [בעץ חיים] (שמ״א פ״ג [פרק ג׳]). ועיין מ״ש בביאור ע״פ שוש אשיש1213 מבואר כמ״ש כאן.
(Sha’ar 22, chapter 5) at length. And therefore Mocha Stima’ah is not in the count of the Ten Sefiros, along the lines of what is written in Etz Chaim (Sha’ar 41, chapter 3). And see what is written in the explanation on “I will greatly rejoice”: it is explained [there] as is written here.
Since Atik itself shines within it, Mocha Stima’ah shares Atik’s status of not being counted among the Sefiros. The text adds that the explanation on “I will greatly rejoice” says the same.


אמנם בביאור ע״פ יביאו לבוש מלכות1415 מבואר דגם לגבי בחי׳ מו״ס [מוחא סתימאה] שייך לומר שיש בחי׳ בגלגלתא שהיא גבוה יותר
However, in the explanation on “Let them bring royal apparel” it is explained that even relative to the level of Mocha Stima’ah it is apt to say that there is an aspect in the Gulgalta that is higher;
Now a contrary view: the explanation on “Let them bring royal apparel,” in Torah Ohr, says that even compared with Mocha Stima’ah the Gulgalta has an aspect in which it is higher.


כי מו״ס [מוחא סתימאה] היא חכמה שבכתר והוא מקור התורה וגלגלתא הוא כתר שבכתר והוא מקור המצות
for Mocha Stima’ah is the Chochmah within Keser, and it is the source of the Torah, and the Gulgalta is the Keser within Keser, and it is the source of the mitzvos;
There Mocha Stima’ah is “Chochmah within Keser,” the source of the Torah, and the Gulgalta is “Keser within Keser,” the source of the mitzvos. As the crown of the crown, the Gulgalta would be the higher of the two.


אלא שהיא חיצוניות כו׳ וכן נת׳ [נתבאר] עוד במ״א, ולכאורה זהו נגד מ״ש בע״ח [בעץ חיים] (שכ״ב פ״ה)
only that it is the outer dimension, etc. And so it was explained further elsewhere. And seemingly this contradicts what is written in Etz Chaim (Sha’ar 22, chapter 5)
In that view the Gulgalta’s only drawback is that it is outer. This seems to contradict Etz Chaim, quoted above, which makes Mocha Stima’ah the inner dimension of Keser.


הנ״ל, ולפ״ז [ולפי זה] צ״ל שהפנימית דכתר שלמעלה לגמרי מגלגלתא הוא מ״ש בע״ח [בעץ חיים] שכ״ב ספ״ו שהכתר שלו הוא אור רוחני מקיף עליו כו׳
mentioned above. And according to this it must be said that the inner dimension of Keser, which is entirely above the Gulgalta, is what is written in Etz Chaim, Sha’ar 22, end of chapter 6: that “its Keser is a spiritual light encompassing it,” etc.;
On that view, one must say that the part of Keser entirely above the Gulgalta is not Mocha Stima’ah but Keser’s own “crown,” which Etz Chaim describes as a spiritual light encompassing it from above.


אמנם החיצוניות שלו המתפשטים למטה כו׳ הוא הגלגלת כו׳ ע״ש, וזהו ענין רישא וגולגלתא ומוחי16 המבואר בזהר פ׳ אמור (דצ״ו ע״ב)
“however, its outer dimension, which spreads downward,” etc., “is the skull,” etc.; see there. And this is the meaning of “the head, the skull and the brains” (reisha ve-gulgalta u-mochei), explained in the Zohar, Parshas Emor (96b);
Etz Chaim continues that the outer dimension of Keser, as it spreads downward, is the skull. The Zohar in Emor speaks of three things, “the head, the skull and the brains,” which leaves room for a “head” above the skull.


ע״ש במק״מ [במקדש מלך] דפי׳ רישא הוא עיקר הכתר שהוא בסוד אור מקיף וגלגלתא הוא חיצוניות הכתר כו׳
see there in the Mikdash Melech, which explains that reisha (the head) is the essence of Keser, which is in the mystery of the encompassing light, and gulgalta is the outer dimension of Keser, etc.
The Mikdash Melech, a commentary on the Zohar, explains the “head” as the essence of Keser, an encompassing light, and the “skull” as Keser’s outer dimension.


והרמ״ז [והרב משה זכות] כ׳ [כתב] רישא הוא פנימית הכתר גלגלתא הוא סיום חיצוניותו המתפשט ונעשה גלגלתא כמ״ש בא״י [בארץ ישראל] עכ״ל [עד כאן לשונו], וכוונתו ג״כ למ״ש בע״ח [בעץ חיים] שכ״ב ספ״ו החיצוניות שלו המתפשטים כו׳,
And the Ramaz (Rabbi Moshe Zacuto) wrote: “Reisha is the inner dimension of Keser; gulgalta is the end of its outer dimension, which spreads and becomes the gulgalta, as is written in [the work he abbreviates as] A.Y.” End of quote. And his intent too is [to] what is written in Etz Chaim, Sha’ar 22, end of chapter 6: “its outer dimension, which spreads,” etc.
The Ramaz (Rabbi Moshe Zacuto) says the same: the head is the inner dimension of Keser, and the skull is where its outer dimension ends. He cites a work only by its initials, א״י (“A.Y.”), which the text does not name and which we cannot identify with certainty; the text adds that his intent is the same passage of Etz Chaim.


וא״כ לכאורה זהו סתירה למ״ש כאן דבחי׳ מו״ס [מוחא סתימאה] הוא הבחינה פנימית שבכתר שאינו במנין ע״ס [עשר ספירות] דאם כן הוא ודאי למעלה לגמרי מבחי׳ גלגלתא.
If so, this seemingly contradicts what is written here, that the level of Mocha Stima’ah is the inner level in Keser, which is not in the count of the Ten Sefiros; for if so, it is certainly entirely above the level of the Gulgalta.
If the “head” is the inner dimension of Keser and the skull its outer one, this seems to contradict the maamar, which made Mocha Stima’ah, inside the skull, the inner dimension of Keser and entirely above the Gulgalta.


אך באמת י״ל [יש לומר] דעכ״ז [דעם כל זה] אין משם סתירה למ״ש כאן כי הנה שני הדרושים דכאן ודשם מבוארים בע״ח [בעץ חיים],
But in truth it can be said that even so there is no contradiction from there to what is written here; for both discourses, this one and that one, are explained in Etz Chaim.
The answer is that there is no real contradiction: Etz Chaim itself contains both descriptions, and each discourse follows a different passage of it.


והיינו כי מ״ש ע״פ יביאו לבוש מלכות הוא על פי מה שכתוב בע״ח [בעץ חיים] (שער א״א פ״ג [פרק ג׳]) אשר שם מבואר דגלגלתא הוא למ עלה ממו״ס [ממוחא סתימאה]
That is: what is written on “Let them bring royal apparel” follows what is written in Etz Chaim (Sha’ar Arich Anpin, chapter 3), where it is explained that the Gulgalta is above Mocha Stima’ah,
The explanation on “Let them bring royal apparel” follows Etz Chaim’s Sha’ar Arich Anpin, where the Gulgalta is placed above Mocha Stima’ah.


כי הוא כתר דא״א ומו״ס [ומוחא סתימאה] הוא חכמה דא״א. וכן כתב הרמ״ז [הרב משה זכות] ר״פ אמור דפ״ח והוא מיוסד ע״פ מאמר האדר״ז [האדרא זוטא] (דרפ״ח סע״א [סוף עמוד א]).
for it is the Keser of Arich Anpin, and Mocha Stima’ah is the Chochmah of Arich Anpin. And so wrote the Ramaz at the beginning of Parshas Emor, page 88, and it is founded on a statement of the Idra Zuta (end of 288a).
In that passage the Gulgalta is the Keser of Arich Anpin and Mocha Stima’ah is its Chochmah, so the Gulgalta is higher. The Ramaz says the same in his commentary on Emor, basing it on a statement of the Idra Zuta, a section of the Zohar.


ועפ״ז [ועל פי זה] נת׳ [נתבאר] מ״ש דיש מעלה במצות הנמשכים מגלגלתא יותר מבתורה הנמשכת ממו״ס [ממוחא סתימאה] ומכל מקום יש מעלה בתורה הנמשכת ממו״ס [ממוחא סתימאה] יותר מבמצות כי מו״ס [מוחא סתימאה] הוא בחי׳ פנימית כו׳.
And according to this it was explained what is written: that there is an advantage in the mitzvos, which are drawn from the Gulgalta, over the Torah, which is drawn from Mocha Stima’ah; and nevertheless there is an advantage in the Torah, which is drawn from Mocha Stima’ah, over the mitzvos, for Mocha Stima’ah is the level of the inner dimension, etc.
On that basis the explanation on “royal apparel” could say that the mitzvos, from the Gulgalta, have an advantage over the Torah, from Mocha Stima’ah, while the Torah, being inner, has an advantage over the mitzvos.


והנה מבואר שם בע״ח [בעץ חיים] שבתוך הגלגלת הזה יש בתוכו בחינת מוח סתום מאד מלבד מו״ס [מוחא סתימאה] דא״א כו׳,
Now, it is explained there in Etz Chaim that within this skull there is, within it, the level of a very hidden brain, apart from the Mocha Stima’ah of Arich Anpin, etc.;
But Etz Chaim also says that inside this skull there is another, “very hidden” brain, distinct from the Mocha Stima’ah of Arich Anpin.


ובפ״ד כתב שבחי׳ זו נמשך מבחי׳ רדל״א [רישא דלא אתידע] שלמעלה מגלגלתא שלא יכלה להתלבש בא״א ואחזי נהוריה בהאי רישא כו׳,
and in chapter 4 he wrote that this level is drawn from the level of Radla (the Unknowable Head), which is above the Gulgalta, which could not be enclothed in Arich Anpin, “and showed its light in this head,” etc.;
That very hidden brain comes from Radla, the “Unknowable Head” (Reisha d’Lo Isyada), the highest level of Atik, above the Gulgalta. Radla could not enclothe itself in Arich Anpin, but it “showed its light” in this head.


ושם ספ״ז ביאר דהיינו ששם מתגלה הדעת דעתיק והיא נשמה דא״א משא״כ בגלגלתא מלובש חסד דעתיק
and there, at the end of chapter 7, he explained that this is because there the Daas of Atik is revealed, and it is the neshamah (soul) of Arich Anpin; whereas in the Gulgalta the Chesed (kindness) of Atik is enclothed,
Etz Chaim explains that the Daas of Atik is revealed in that hidden brain and serves as the neshamah, the deepest level of soul, of Arich Anpin. The Gulgalta, by contrast, holds only the Chesed of Atik.


שהוא מבחי׳ ז״ת [ז׳ תחתונות] דעתיק והוא בחינת רוח דא״א שלמטה מבחינת נשמה כו׳ ע״ש, ועמ״ש בענין בחינה זו בביאור ע״פ החלצו מאתכם1718 כו׳.
which is from the level of the seven lower [Sefiros] of Atik, and it is the level of the ruach (spirit) of Arich Anpin, which is below the level of neshamah, etc.; see there. And see what is written on this level in the explanation on “Arm from among you,” etc.
The Chesed of Atik belongs to Atik’s seven lower Sefiros and serves as the ruach of Arich Anpin, a level of soul below neshamah, so the very hidden brain is higher than the Gulgalta. The text points to the explanation on “Arm from among you” for more on this level.


ועיין מכ״ז [מכל זה] בספר מבוא שערים (שער שלישי ח״ב [חלק ב׳] פרק ג׳ ד׳) וע״ש פ״ה במ״ש וזה תבין איך לפעמים19 כו׳
And see on all this in the book Mavo She’arim (Sha’ar 3, Part 2, chapters 3 and 4), and see there, chapter 5, in what is written: “And by this you will understand how sometimes,” etc.;
The reader is also sent to Mavo She’arim, a work of the Arizal’s Kabbalah, on all of this, and especially to a passage there that begins “And by this you will understand how sometimes.”


ע״ש, ומכ״ז [ומכל זה] יובן דאין מכ״ז [מכל זה] סתירה למ״ש כאן שהוא עפמ״ש [על פי מה שכתוב] בע״ח [בעץ חיים] שכ״ב פ״ה כנ״ל כיון דעכ״פ [דעל כל פנים] יש בגלגלתא מוח סתום מאד ונקרא חכמתא עילאה סתימאה שהוא הפנימית כתר שבכתר אשר הגלגלתא הוא בחינת חיצוניות שלו,
see there. And from all this it will be understood that there is no contradiction from all this to what is written here, which follows what is written in Etz Chaim, Sha’ar 22, chapter 5, as mentioned above; since, at any rate, there is in the Gulgalta a very hidden brain, which is called Chochmasa Ila’ah Stima’ah (the supernal hidden wisdom), which is the inner dimension of the Keser within Keser, of which the Gulgalta is the level of the outer dimension.
The conclusion is that there is no contradiction. Whatever is said of the Gulgalta of Arich Anpin, within it there is a very hidden brain, called “the supernal hidden wisdom,” which is the true inner dimension of Keser; this is what the maamar means by Mocha Stima’ah.


ולכן בחי׳ זו אינו במנין ע״ס [עשר ספירות] כיון שהוא נמשך מבחי׳ רדל״א [רישא דלא אתידע] דאחזי נהורא בהאי אוירא ורדל״א [ורישא דלא אתידע] הוא
And therefore this level is not in the count of the Ten Sefiros, since it is drawn from the level of Radla, which “showed light in this avira (space),” and Radla is
This very hidden brain is not counted among the ten Sefiros because it comes from Radla, which “showed its light” in the inner space (avira) of the skull.


בחינה תחתונה שבמאציל שאינו במנין ע״ס [עשר ספירות] כמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳], וי״ל [ויש לומר] שזהו ענין רישא וגולגלתא ומוחי שבזהר פ׳ אמור הנ״ל
the lowest level of the Emanator, which is not in the count of the Ten Sefiros, as is written in Etz Chaim, Sha’ar 41, chapter 3. And it can be said that this is the meaning of “the head, the skull and the brains” in the Zohar, Parshas Emor, mentioned above.
Radla is the lowest level of the Emanator Himself, and so it stands outside the count of the Sefiros. The Zohar’s “head, skull and brains” can then be read in this light.


וגם לפי מ״ש בע״ח [בעץ חיים] שכ״ב ספ״ה יתפרש לשון הזהר היטב לפי מש״ש [מה שכתוב שם] מוחין שבו בעצמו כו׳ ומלבשת גם את המוחין הנקרא חב״ד [חכמה בינה ודעת] כו׳ ע״ש.
And also, according to what is written in Etz Chaim, Sha’ar 22, end of chapter 5, the wording of the Zohar will be well explained, according to what is written there: “the mochin within it itself,” etc., “and it also enclothes the mochin called Chochmah, Binah and Daas,” etc.; see there.
Etz Chaim’s account also fits the Zohar’s words: Keser has brains “within it itself,” and it also covers the brains of Chochmah, Binah and Daas below it.


וזהו ענין רישא ומוחי שהגלגלתא מלבשתם כו׳. עוד יש לומר דמש״כ [דמה שכתוב] הוא על פי מה שכתוב בזהר הרקיע (דקי״ט ע״א)
And this is the meaning of “the head and the brains,” which the Gulgalta enclothes, etc. It can further be said that what is written [here] follows what is written in Zohar HaRakia (119a),
So the “head and brains” are what the skull covers. A further basis for the maamar’s view is in Zohar HaRakia, which contains the Arizal’s commentary on part of the Zohar.


בפי׳ הספרא דצניעותא מהאריז״ל [מהאר״י זכרונו לברכה] בפ״ק [בפרק קמא] דהביא שם מ״ש באדר״ז [באדרא זוטא] (דר״צ ע״א) ההיא חכמה דסתימא ביה בעתיקא קדישא20
in the commentary on the Sifra DiTzniusa by the Arizal, in the first chapter, where he brought what is written in the Idra Zuta (290a): “That wisdom that is hidden in it, in Atika Kadisha (the Holy Ancient One)”;
There the Arizal, commenting on the Sifra DiTzniusa (the “Book of Concealment,” a short and cryptic section of the Zohar), cites the Idra Zuta’s phrase “that wisdom which is hidden in Atika Kadisha,” the Holy Ancient One.


ועל זה פי׳ היינו בראש הא׳ העליון כי כחה שם בדקות והעלם גדול כו׳ והיינו ברדל״א [ברישא דלא אתיידע] ממש וע׳ מזה לקמן,
and on this he explained: “That is, in the first, uppermost head, for its power is there in subtlety and great concealment,” etc. And that is in Radla itself; and see on this below.
The Arizal explains that this hidden wisdom is in “the first, uppermost head,” where its power is extremely subtle and concealed; that is, in Radla. The text promises to return to this below, as it does in paragraph 14.


ועל דרך זה נת׳ [נתבאר] כאן בענין מו״ס [מוחא סתימאה] שאינו במנין ע״ס [עשר ספירות] כו׳ כיון שהוא ברדל״א [ברישא דלא אתיידע] ממש.212223
And along these lines it was explained here regarding Mocha Stima’ah, that it is not in the count of the Ten Sefiros, etc., since it is in Radla itself.
This is why Mocha Stima’ah, as the maamar uses the term, is not counted among the Sefiros: it is rooted in Radla itself.




2והנה על פי זה יש לומר גם כן הטעם דהדעת דאצילות משלים למנין ע״ס [עשר ספירות] כשאין הכתר נמנה
Now, according to this one can also state the reason why Daas (knowledge) of Atzilus completes the count of the Ten Sefiros when Keser (the Crown) is not counted:
Building on what was just said, the text can now explain why, in the count of the Ten Sefiros that leaves Keser out, Daas (knowledge) is counted in its place.


והיינו למנין ע״ס [עשר ספירות] בבחינת פנימית, דאלו בבחי׳ חיצוניות נמנה הכתר עצמו כדלעיל, רק בבחינת פנימית שפנימית הכתר אינו במנין ע״ס [עשר ספירות] כנ״ל ואז הדעת משלים המנין והיינו לפי שהדעת הוא בחינת פנימית
that is, for the count of the Ten Sefiros at the level of the inner dimension (pnimiyus). For at the level of the outer dimension (chitzoniyus), Keser itself is counted, as above; only at the level of the inner dimension, since the inner dimension of Keser is not in the count of the Ten Sefiros, as mentioned above, Daas then completes the count. And that is because Daas is the level of the inner dimension,
That is the count of the inner dimension. In the outer count the outer side of Keser, the will, is one of the ten; in the inner count Keser is left out, and Daas fills the place because Daas is itself an inner dimension.


וכמו שנת׳ [שנתבאר] גם כן ע״פ ואלה המשפטים2425 בענין משה משה26 לא פסיק טעמא ובביאור על פ׳ מים רבים ועיין בע״ח [בעץ חיים] שכ״ב פ״א אות ד׳ ובפע״ח [ובפרי עץ חיים] שער הלולב פ״ג [פרק ג׳] בד״ה להר״ר [להרחמים רבים] יוסף מערבי,
as was also explained on “And these are the ordinances,” regarding “Moshe, Moshe”—“the cantillation does not separate [them]”—and in the explanation on the verse “Many waters.” And see Etz Chaim, Sha’ar 22, chapter 1, section 4, and Pri Etz Chaim, Sha’ar HaLulav, chapter 3, in the passage beginning “To the Rav, Rabbi Yosef Ma’aravi.”
Daas as an inner dimension was also discussed in Torah Ohr on “And these are the ordinances,” regarding G-d’s call “Moshe, Moshe,” where no cantillation break separates the two names, and in the explanation on “Many waters.” The reader is also sent to Etz Chaim and Pri Etz Chaim, works of the Arizal’s teaching.


וגם איתא בזהר27 הר קיע בפי׳ הזהר פרשה תרומה דקס״ו ע״ב שכנגד ג׳ רישין דע״ק [דעתיקא קדישא] הוא באצילות בחינת חב״ד [חכמה בינה ודעת] נמצא הדעת שרשו מרדל״א [מרישא דלא אתידע] כו׳ ע״ש וכן משמע בע״ח [בעץ חיים] שכ״ב שם.
And it is also stated in Zohar HaRakia, in the commentary on the Zohar, Parshas Terumah, page 166b, that corresponding to the three heads of Atika Kadisha there is in Atzilus the level of Chochmah, Binah and Daas; it follows that the root of Daas is from Radla (the Unknowable Head), etc.; see there. And so it is implied in Etz Chaim, Sha’ar 22, there.
Zohar HaRakia teaches that the three heads of Atika Kadisha, the highest levels of Keser, have their counterparts in Atzilus in Chochmah, Binah and Daas. It follows that the root of Daas is in Radla, the highest and unknowable head.


ולכן הוא משלים למנין ע״ס [עשר ספירות] בבחינת פנימית כשאין הכתר נמנה דהיינו בחינת רדל״א [רישא דלא אתידע] שהוא בחינת פנימית הכתר שאינו במנין ע״ס [עשר ספירות] כנ״ל. ועמ״ש מענין הדעת בביאור ע״פ28 החלצו29 כו׳ הנ״ל.
Therefore it completes the count of the Ten Sefiros at the level of the inner dimension when Keser is not counted, that is, the level of Radla, which is the level of the inner dimension of Keser that is not in the count of the Ten Sefiros, as mentioned above. And see what is written on the subject of Daas in the explanation on “Arm,” etc., mentioned above.
This is why Daas completes the count when Keser is left out: the Keser that is not counted is Radla, the inner dimension of Keser, and that is where Daas is rooted. The explanation on “Arm men from among you” discusses Daas further.




3והנה זה פשוט דאע״ג [דאף על גב] דשרש הדעת עליון דאצילות נמשך מלמעלה מעלה מבחינה שאינו במנין ע״ס [עשר ספירות] אעפ״כ [אף על פי כן] הוא נמנה במנין ע״ס [עשר ספירות]
Now, this is simple: although the root of the supernal Daas (knowledge) of Atzilus is drawn from very high above, from a level that is not in the count of the Ten Sefiros, it is nevertheless counted in the count of the Ten Sefiros;
Even though the root of Daas is so high that it lies outside the count of the Sefiros, Daas itself is counted.


כי המשכתו משם הוא ע״י כמה השתלשלות וצמצומים רבים ולכן אע״פ [אף על פי] שהמקור אינו נמנה בכלל ע״ס [עשר ספירות] מ״מ הדעת הוא נמנה כו׳,
for its drawing-down from there is through several stages of descent (hishtalshelus) and many contractions (tzimtzumim). Therefore, although the source is not counted among the Ten Sefiros, Daas is nevertheless counted, etc.
By the time its light reaches Atzilus it has passed through many stages of descent and contraction. The source remains uncounted, but what arrives below is a Sefirah like the others.


ועיין בע״ח [בעץ חיים] שער א״א רפ״ח30 ובשער כ״ה דרוש ב׳ סי׳ ט״ו ובספר מבוא שערים שער חמישי ח״א [חלק א׳] פ״ח.
And see Etz Chaim, Sha’ar Arich Anpin, beginning of chapter 8, and Sha’ar 25, Derush 2, section 15, and the book Mavo She’arim, Sha’ar 5, Part 1, chapter 8.
These are references to Etz Chaim and to Mavo She’arim, works of the Arizal’s Kabbalah, on the descent of Daas from its source. The Kehot note quotes Etz Chaim as cited in Or HaTorah: “the Daas that unites Abba and Imma is drawn from the thirteenth mazal.”


כי הדעת העליון כו׳ הוא מזלא קדישא דדיקנא דא״א כו׳ וכ״ה בלק״ת [בלקוטי תורה (להאריז״ל)] בישעיה31 ע״פ מי מדד32 כו׳.
For the supernal Daas, etc., is the holy mazla of the beard of Arich Anpin, etc.; and so it is in the Arizal’s Likkutei Torah on Isaiah, on “Who has measured,” etc.
The supernal Daas is the “holy mazla” of the beard of Arich Anpin, the channel through which light flows down from Keser. The Arizal’s Likkutei Torah on Isaiah says the same in commenting on “Who has measured.”


ועיין עוד בע״ח [בעץ חיים] שכ״ה דרוש ב׳ הנ״ל סי׳ י״ז33 י״ח ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ שמות ע״פ כי סר לראות3435 ובהרמ״ז [ובהרב משה זכות] ר״פ ויקרא36 ובפ׳ אמור (בדף צ״ט ע״א)
And see further Etz Chaim, Sha’ar 25, Derush 2 mentioned above, sections 17 and 18; and the Arizal’s Likkutei Torah, Parshas Shemos, on “For he turned aside to see”; and the Ramaz at the beginning of Parshas Vayikra, and in Parshas Emor (on page 99a),
More references: Etz Chaim; the Arizal’s Likkutei Torah on “For he turned aside to see,” the verse of the burning bush; and the Ramaz on the Zohar. The Kehot note quotes the Ramaz: the root of the supernal Daas of Z’eir Anpin of Atzilus comes from the Daas of Atik hidden in Arich Anpin, the inner dimension of Keser.


ור״פ קרח ועמ״ש בביאור ע״פ אלה מסעי37 בענין חותמו של הקב״ה אמת וע׳ בזח״ג [בזהר חלק ג] (דקל״ו38 א׳ ודרצ״א א׳)
and at the beginning of Parshas Korach. And see what is written in the explanation on “These are the journeys,” regarding “The seal of the Holy One, blessed be He, is truth.” And see the Zohar, Part III (136a and 291a),
The explanation on “These are the journeys” discusses the saying “The seal of the Holy One, blessed be He, is truth,” which bears on the source of Daas; the Kehot note quotes Etz Chaim placing that source in the tikkun of Arich Anpin called “and truth.” The Zohar passages cited next comment on a verse about Daas.


ע״פ ובדעת חדרים ימלאו.394041 ומכ״ז [ומכל זה] יתבאר ענין הנז״ל [הנזכר לעיל] שהרצון עליון הוא בחי׳ חיצוניות לגבי הטעם והפנימית:
on “And by knowledge (daas) are the chambers filled.” And from all this the matter mentioned above will be explained: that the supernal will is the level of the outer dimension (chitzoniyus) relative to the reason and the inner dimension (pnimiyus).
The verse is “By knowledge (daas) are the chambers filled.” With all this, the statement at the start of the explanation is accounted for: the supernal will is the outer dimension compared with the reason and inner dimension within it.




Section 2 · ¶4–6
Li rosh: drawing down the will through the mitzvos
4ב ועתה יש לבאר ענין ישראל לי ראש היינו שממשיכים הרצון עליון שבתוכו התענוג דהיינו בחינת גלגלתא וח״ס [וחכמה סתימאה] ע״י קיום רצון העליון ב״ה.
2. And now we can explain the matter of Yisrael [being] li rosh (“a head for Me”): that is, that they draw down the supernal will, within which is the delight—namely, the level of the Gulgalta and the hidden Chochmah (wisdom)—through fulfilling the supernal will, blessed be He.
Section 2 turns to the reading of the name Yisrael (ישראל) as li rosh (לי ראש), “a head for Me,” which has the same letters. By fulfilling the supernal will, Israel draw down that will together with the delight within it, the Gulgalta and the hidden Chochmah described above.


כי הנה יש פלסופים המכחישים בהשגחה פרטית מפני שנלאו להשיג איך יתכן בחי׳ רצון אצלו ית׳ במעשה האדם בעוה״ז וכי כלום חסר כו׳
For there are philosophers who deny individual Divine Providence, because they were at a loss to grasp how there could be the level of will in Him, may He be blessed, regarding the deeds of man in this world—and does He lack anything? etc.
To explain how G-d’s will can be drawn down through human deeds, the text first raises the philosophers’ objection to individual Providence: a will implies a lack, and G-d lacks nothing.


שהרצון באדם אינו אלא למלאות מחסוריו משא״כ למעלה אנת הוא שלימותא דכולהו4243 ומה חסר ח״ו [חס ושלום] עד שיהיה שייך רצון והשגחה אם מקיימים רצונו.
For will in man is only to fill what he lacks; whereas Above, “You are the perfection of them all,” and what is lacking, G-d forbid, that will, and watching over whether His will is fulfilled, should apply [to Him]?
In a person, will exists only to fill a need. But of G-d it is said, in Elijah’s prayer in the Tikkunei Zohar, “You are the perfection of them all”; how, then, could He have a will about whether people do His will?


אמנם באמת הנה כך הוא הרצון עליון להיות בחי׳ ביטול היש והיינו כי באמת בחינת א״ס הוא בחינת תענוג כמ״ש כי עמך מקור חיים44 היינו מקור התענוגים
However, in truth, this is what the supernal will is: that there be the level of the nullification of the yesh (separate existence). That is, in truth the level of the Infinite One (Ein Sof) is the level of delight, as it is written, “For with You is the source of life”—that is, the source of delights;
The answer is that G-d’s will is for the nullification of the yesh, the creature’s sense of its own separate existence. The Infinite One is, so to speak, delight itself: “the source of life” is read as the source of all delights.


אלא שנמשך ממנו להיות תענוג מביטול היש כי מטבע הטוב להטיב45 כו׳ ואז ממילא נמשך ג״כ בחי׳ רצון נתאוה הקב״ה4647 כו׳ (היינו כדי להיטיב כו׳).
only that it was drawn from Him that there be delight from the nullification of the yesh, for “it is the nature of the Good to do good,” etc.; and then, as a matter of course, the level of will is also drawn down: “The Holy One, blessed be He, desired,” etc. (that is, in order to do good, etc.).
From Him came the desire for delight from created beings who set aside their own existence, because “it is the nature of the Good to do good,” a principle the Kehot note traces to Kabbalistic works such as Emek HaMelech. From this desire the will follows, as the Midrash says, “The Holy One, blessed be He, desired” a dwelling place among the lower realms.


והרצון הוא תר״ך מצות תרי״ג דאורייתא עם ז׳ דרבנן שנקרא תר״ך עמודי אור פי׳ כמו העמוד שנמשך מן הגג לארץ והוא מחזיק הגג
And the will is the 620 mitzvos—the 613 of the Torah together with the seven of the Rabbis—which are called “the 620 pillars of light.” The meaning is: like the pillar that extends from the roof to the ground and holds up the roof;
That will is expressed in 620 mitzvos, the 613 of the Torah and seven Rabbinic ones, which Kabbalah (Pardes Rimonim, per the Kehot note) calls “620 pillars of light”; 620 is also the numerical value of Keser (כתר). A pillar holds up the roof from which it extends.


והיינו ע״י שעומד בקרקע ולפי שהקרקע היא קשה לכן מתקיים עמידתו בטוב משא״כ בעפר תיחוח כו׳,
and that is by its standing on the ground; and because the ground is hard, its standing is therefore firmly established, which is not so in loose earth, etc.
A pillar can hold up a roof only because it stands on hard ground; in loose earth it would sink and fall.


כמ״כ [כמו כן] תר״ך מצות הם העמודים הנמשכים מן הגג הוא בחי׳ תענוג עליון שנמשך ומתלבש בהמצות והן עצמן נשפלו למטה בקרקע עד״מ.
So too, the 620 mitzvos are the pillars that extend from the roof—which is the level of the supernal delight, drawn down and enclothed in the mitzvos—and they themselves were lowered down into the ground, by way of analogy.
The mitzvos are such pillars: they reach down from the “roof,” the supernal delight enclothed in them, and their lower end is planted in the “ground,” the physical world.


דהיינו בעשי׳ [בעשיה] גשמיות ציצית מצמר כו׳ ומחמת שנעוץ סופן בתחלתן4849 וסוף מעשה במחשבה תחלה50 (שהעשי׳ [שהעשיה] שרשה לעילא כמ״ש במ״א לכן הוא כמשל הקרקע הבריאה וחזקה שיש בכחה להחזיק העמודים כו׳)
That is, in physical action—tzitzis from wool, etc. And because “their end is wedged in their beginning,” and “last in deed, first in thought” (for action has its root Above, as is written elsewhere; therefore it is like the analogy of the firm and strong ground that has the power to hold the pillars, etc.),
The mitzvos are done with physical things, such as tzitzis of wool. Physical action is the firm ground, because, as Sefer Yetzirah says, “their end is wedged in their beginning,” and as the hymn Lecha Dodi says, “last in deed, first in thought”: the lowest is rooted in the highest.


ע״כ עמידתם בטוב ויפה ויכולים להחזיק ולקבל המשכת התענוג עליון כו׳ (וזהו ענין ותומכיה מאושר5152 ע׳ [עיין] בזח״א [בזהר חלק א] ד״ח ע״א ועמ״ש ע״פ והארץ הדום רגלי).53
therefore their standing is good and fine, and they can hold and receive the drawing-down of the supernal delight, etc. (And this is the meaning of “and those who support it are made happy”; see the Zohar, Part I, page 8a; and see what is written on “And the earth is My footstool.”)
So the mitzvos stand firmly and can bear the supernal delight drawn into them. The verse “and those who support it are made happy,” said of the Torah, alludes to this, as does “the earth is My footstool.”


וזהו ענין מנענע ראשו54 שעי״ז מתנענע ממילא גם המוח שבתוכו עד״מ וכך ע״י המשכת הרצון נמשך ג״כ התענוג שבתוכו
And this is the meaning of “He nods His head”: through this the brain within it also moves as a matter of course, by way of analogy; and so, through the drawing-down of the will, the delight within it is also drawn down.
This explains the Sages’ image of G-d “nodding His head” when Israel respond in Kaddish: when the skull moves, the brain inside moves with it. So too, when the will is drawn down through the mitzvos, the delight within the will comes down with it.


וזהו ענין יהא שמיה רבא מברך פי׳ שמיה הגדול55 היינו בחי׳ א״ס שלמעלה גם מבחי׳ כתר שהכתר הוא הארת הסובב
And this is the meaning of “Yehei shmei rabba mevarach (May His great Name be blessed)”: the meaning is, His great Name—that is, the level of the Infinite One that is above even the level of Keser, for Keser is the radiance of the sovev (the light that encompasses all worlds).
“His great Name” in Kaddish is the Infinite One, higher even than Keser, since Keser is only a radiance of the encompassing light (sovev).


(ועיין בפע״ח [בפרי עץ חיים] שער השבת פכ״א וז״ל [וזה לשונו] סעודתא דעתיקא קדישא כו׳ לכן נקרא קדושה זו קדושא רבא בסוד שמיה רבא עכ״ל [עד כאן לשונו]. וע׳ בזהר פ׳ תרומה)56
(And see Pri Etz Chaim, Sha’ar HaShabbos, chapter 21, and these are his words: “The meal of Atika Kadisha, etc.; therefore this sanctification is called Kiddusha Rabba (the great Kiddush), in the mystery of ‘shmei rabba’ (His great Name).” End of quote. And see the Zohar, Parshas Terumah)
Pri Etz Chaim explains that the Kiddush of the Shabbos day, at the meal of Atika Kadisha, is called Kiddusha Rabba, “the great Kiddush,” after “His great Name” (shmei rabba). The reader is also sent to the Zohar in Terumah and the Ramaz’s commentary.


(דקס״ה57 ב׳) ובפי׳ הרמ״ז [הרב משה זכות] שם ועיין בזהר פ׳ משפטים (דק״ה א׳) ובמק״מ [ובמקדש מלך] שם דפי׳ שמו הגדול הוא בינה וע׳ בפע״ח [בפרי עץ חיים] שער הקדישים ספ״ב [סוף פרק ב׳].
(165b), and the commentary of the Ramaz there; and see the Zohar, Parshas Mishpatim (105a), and the Mikdash Melech there, who explains that His great Name is Binah (understanding); and see Pri Etz Chaim, Sha’ar HaKaddishim, end of chapter 2.
Some sources identify “His great Name” with Binah (understanding): the Mikdash Melech says so in its commentary on the Zohar in Mishpatim.


אך כבר נתבאר זה במ״א בביאור דמזוזה מימין58 דהכל א׳ כי התגלות עתיק הוא בבינה
But this was already explained elsewhere, in the explanation of “The mezuzah on the right,” that it is all one, for the revelation of Atik is in Binah.
There is no contradiction: as explained on “The mezuzah on the right,” it is all one, because Atik, the inner Keser, is revealed in Binah.


ועמ״ש ע״פ תגל נפשי באלקי59 ובביאור ע״פ ועתה יגדל נא6061 בענין אם עונות תשמר62 י״ה אד׳ מי יעמוד כו׳ ועמ״ש ע״פ ראה אנכי.636465
And see what is written on “My soul shall exult in my G-d,” and in the explanation on “And now, let the power be great, I pray,” regarding “If You keep [account of] iniquities, Yah, Ado-nai, who could stand?” etc.; and see what is written on “See, I [set before you].”
More on this appears in the explanations on “My soul shall exult in my G-d” and on Moshe’s plea “And now, let the power of Ado-nai be great,” where the verse “If You keep account of iniquities, Yah, Ado-nai, who could stand?” is discussed, and on “See, I set before you.”




5ועמ״ש עוד מענין שמו הגדול ע״פ שיר השירים66 אשר לשלמה67 ולקמן ע״פ ע״כ יאמרו המושלים68 באו חשבון69 כו׳
And see what is written further on the subject of His great Name on “The Song of Songs, which is Shlomo’s,” and below on “Therefore the moshlim (those who speak in parables) say, ‘Come to Cheshbon,’” etc.;
More on “His great Name” appears in the discourse on “The Song of Songs, which is Shlomo’s,” and below, in Parshas Chukas, on “Therefore the moshlim say, ‘Come to Cheshbon.’”


ועמ״ש ע״פ ואלה שמות בנ״י [בני ישראל]70 ושם נתבאר דשם הוי׳ הוא שמו הגדולוע״ש ו י״ל [יש לומר] עוד בענין שמו הגדול עפמ״ש [על פי מה שכתוב] בפ׳ בשלח ע״פ וירא ישראל את היד הגדולה71 שיש ב׳ שמות הוי׳ ע״ש ושמו הגדול י״ל [יש לומר]
and see what is written on “And these are the names of the children of Israel,” and there it was explained that the Name Havayah is the great Name; see there. And it can further be said, on the subject of the great Name, according to what is written in Parshas Beshalach on “And Israel saw the great hand,” that there are two Names Havayah; see there. And it can be said that the great Name
Torah Ohr, on “And these are the names,” identifies the great Name with the Name Havayah. Another approach follows the discourse on “And Israel saw the great hand,” which speaks of two Names Havayah, a lower and a higher.


דהיינו שם הוי׳ דלעילא ועמ״ש במ״א בפי׳ כל פרוטה מצטרפת לחשבון גדול72 כו׳ וי״ל [ויש לומר] דזהו ג״כ פי׳ ועתה יגדל נא כח73 כו׳
is the Name Havayah that is Above. And see what is written elsewhere on the meaning of “Every peruta joins into a great sum,” etc. And it can be said that this is also the meaning of “And now, let the power be great, I pray,” etc.:
On that approach, “His great Name” is the higher Havayah. The reader is also sent to an explanation of the saying “every peruta joins into a great sum,” which likewise speaks of something “great,” and Moshe’s plea “let the power be great” may carry the same sense.


שיומשך בחי׳ שמו הגדול ועיין בר״ח [בראשית חכמה] שער היראה פ״א מענין זה דהגדול וכדי להיות שמיה רבא מברך ונמשך למטה74
that the level of His great Name be drawn down. And see Reishis Chochmah, Sha’ar HaYirah, chapter 1, on this subject of “the great.” And in order that “His great Name be blessed” and drawn down below,
Moshe’s plea, then, is that the level of the great Name be drawn down, and Reishis Chochmah also discusses “the great.” The text now turns to how “His great Name” comes to be “blessed,” that is, drawn down below.


היינו ע״י שמנענע ראשו שהוא בחי׳ גלגלתא וממילא מתנענע ונמשך ג״כ בחי׳ א״ס המלובש בו כו׳.
that is through His nodding His head, which is the level of the Gulgalta; and as a matter of course the level of the Infinite One (Ein Sof) that is enclothed in it is also moved and drawn down, etc.
It is drawn down through G-d’s “nodding His head”: the head, the Gulgalta or will, moves, and the Infinite One enclothed within it moves and is drawn down with it.


(וע׳ מענין הנענוע בפע״ח [בפרי עץ חיים] שער הקדישים פ״ג [פרק ג׳] בהג״ה [בהגהה] ובהרמ״ז [ובהרב משה זכות] פ׳ פנחס75 בפי׳ הזהר) (דר״כ סע״א [סוף עמוד א]). גם י״ל [יש לומר] דפי׳ נענוע זה הוא ע״ד מ״ש וישע ה׳ אל הבל76 כו׳.
(And see on the subject of the nodding in Pri Etz Chaim, Sha’ar HaKaddishim, chapter 3, in a gloss, and in the Ramaz, Parshas Pinchas, in the commentary on the Zohar) (end of 220a). It can also be said that the meaning of this nodding is along the lines of what is written, “And Havayah turned to Hevel,” etc.
On the nodding, the reader is sent to Pri Etz Chaim and to the Ramaz on the Zohar. The nod may also be like “And Havayah turned to Hevel”: G-d turning and inclining toward the one who offers to Him.


והוא כענין מ״ש במ״א בפי׳ לשון צלותא שהוא לשון הטייה וכדלקמן בביאור ע״פ ע״כ יאמרו המושלים באו חשבון ע״ש.
And it is like the matter written elsewhere on the meaning of the word tzlosa (prayer), which is a term for inclining, and as [explained] below in the explanation on “Therefore the moshlim say, ‘Come to Cheshbon’”; see there.
This fits what is explained elsewhere, that tzlosa, the Aramaic word for prayer, means “inclining.” The explanation on “Come to Cheshbon,” below, discusses it.




6וזהו ענין הקדישים שבתפלה שהם להעלות העולמות כמו אצל הודו בין עשיה ליצירה אומרים קדיש שבזה הקדיש אנו מעלים העשיה ביצירה כמ״ש בפע״ח [בפרי עץ חיים] שם פ״א,
And this is the matter of the Kaddishes in the prayers, which are to raise up the worlds. For example, at Hodu, between the World of Asiyah (Action) and the World of Yetzirah (Formation), we say Kaddish, for with this Kaddish we raise Asiyah into Yetzirah, as is written in Pri Etz Chaim there, chapter 1.
The Kaddishes in the prayers raise the worlds step by step. For example, the Kaddish said at Hodu, where the prayers pass from the level of Asiyah to that of Yetzirah, raises Asiyah into Yetzirah, as Pri Etz Chaim explains.


והיינו כי א״א להיות עליית העולמות עשיה ליצירה אלא ע״י המשכה תחלה מיצירה בעשיה וההמשכה הוא ע״י איש״ר [אמן יהא שמיה רבא] שנמשך אור א״ס שביצירה כו׳
That is, an ascent of the worlds, of Asiyah to Yetzirah, is impossible except through a drawing-down first from Yetzirah into Asiyah; and the drawing-down is through “Amen, yehei shmei rabba,” through which the Infinite Light (Or Ein Sof) that is in Yetzirah is drawn down, etc.,
No world can rise into the one above it unless light is first drawn down from the higher world into the lower. That drawing-down comes through the response “Amen, yehei shmei rabba,” which brings down the Infinite Light that is in Yetzirah.


שזהו ענין מנענע ראשו, והגם שעיקר המשכה זו דנענוע הראש הוא ע״י העלאת מ״ן [מיין נוקבין] דק״ש [דקריאת שמע] שמע ישראל כו׳
which is the meaning of “He nods His head.” And although the main [cause] of this drawing-down of the nodding of the head is the raising of mayin nukvin (feminine waters) of the Shema, “Hear, O Israel,” etc.,
This drawing-down is what is meant by G-d’s “nodding His head.” Its main cause, though, is the “raising of mayin nukvin” (literally “feminine waters”), the arousal from below, through the Shema, “Hear, O Israel.”


וכמ״ש כ״א ישראל יהיה שמך77 כי78 שרית עם אלקים שע״י בחינת ביטול היש שזהו ענין
and as it is written, “But rather Yisrael shall be your name, for you have striven with G-d”: that through the level of the nullification of the yesh (separate existence), which is the meaning of
This follows the verse “Yisrael shall be your name, for you have striven with G-d”: striving with G-d is read as the nullification of the yesh, setting aside one’s own separate existence.


כי שרית עם אלקים עי״ז נמשך שישראל יהיה שמך בחינת לי ראש.79 מ״מ צריך לומר ג״כ בדבור יהש״ר [יהא שמיה רבא] מברך כו׳.
“for you have striven with G-d,” through this it is drawn down that “Yisrael shall be your name,” the level of li rosh (“a head for Me”); nevertheless, one must also say in speech, “Yehei shmei rabba mevarach (May His great Name be blessed),” etc.
Through that self-nullification one becomes “Yisrael,” li rosh, a head for G-d. Even so, the words “Yehei shmei rabba mevarach” must also be said aloud.


(ויובן עוד בפי׳ וענין לי ראש עפמ״ש [על פי מה שכתוב] במדרש ויקרא רבה פ״ב [פרק ב׳] ובשוחר טוב פי״ט כל מקום שנאמר לי אינו זז לעולם כו׳ ונתבאר הענין במ״א ע״פ וארשתיך לי8081 כו׳,
(And the meaning and matter of li rosh will be further understood according to what is written in the Midrash Vayikra Rabbah, chapter 2, and in Shocher Tov, chapter 19: “Wherever it says li (to Me), it never moves,” etc.; and the matter was explained elsewhere, on “And I will betroth you to Me,” etc.:
The Midrash teaches that wherever Scripture says li, “to Me,” the thing never departs, in this world or the next. This was explained further in the discourse on “And I will betroth you to Me.”


דר״ל [דרוצה לומר] לפי שענין לי רומז לבחי׳ מהותו ועצמותו היינו בחי׳ עתיק שבו דייקא נאמר לא שניתי82 כי לית שמאלא בהאי עתיקא,83 וזהו פי׳ לי ראש שהם בבחי׳ ומדרגה עליונה זו דבחינת גלגלתא ומו״ס [ומוחא סתימאה] דא״א ממש שלמעלה מעלה מבחינת ז״א
that is to say, because the term li alludes to the level of His essence and being, namely the level of Atik, of which specifically it is said, “I have not changed,” for “there is no left in this Atika.” And this is the meaning of li rosh: that they are at this supernal level and rank, the level of the Gulgalta and Mocha Stima’ah of Arich Anpin itself, which is far, far above the level of Z’eir Anpin.
Li points to G-d’s very essence, the level of Atik, of which it is said “I have not changed,” for in Atik “there is no left side,” no judgment or change. So li rosh means that Israel reach the Gulgalta and Mocha Stima’ah of Arich Anpin, far above Z’eir Anpin, the configuration of the emotive attributes.


וזהו ענין העליה שנעשה ע״י ירידת הנשמה בגוף וכנ״ל שלהיות בבחינת ישראל לי ראש הוא ע״י כי שרית כו׳ ביטול היש דוקא. ועמ״ש ע״פ ואלה שמות84 שיש ב׳ עליות מבחינת יעקב. הא׳ בבחינת ישראל זוטא.
And this is the ascent that comes about through the descent of the soul into the body; and as mentioned above, being at the level of “Yisrael—li rosh” is through “for you have striven,” etc., the nullification of the yesh specifically. And see what is written on “And these are the names,” that there are two ascents from the level of Yaakov: the first, at the level of Yisrael Zuta (the lesser Israel);
This ascent comes about through the soul’s descent into the body, where by setting aside its own existence it reaches li rosh. Torah Ohr, on “And these are the names,” speaks of two ascents for Yaakov, the first called Yisrael Zuta, “the lesser Israel.”


הב׳ בבחי׳ ישראל סבא. ויש לפרש ענין ב׳ עליות אלו. הא׳ בבחי׳ גלגלתא ומוחא דז״א שנק׳ ישראל זוטא ונק׳ בחי׳ זו ג״כ לי ראש כי ז״א בעתיקא אחיד ותליא85 וגם כי בז״א
the second, at the level of Yisrael Saba (the elder Israel). And the matter of these two ascents may be explained [thus]: the first is at the level of the Gulgalta and Mocha of Z’eir Anpin, which is called Yisrael Zuta; and this level too is called li rosh, for “Z’eir Anpin is attached to and hangs on Atika,” and also because in Z’eir Anpin,
The second is Yisrael Saba, “Israel the elder,” a name the Kehot note traces to the Midrash. The first ascent is to the “skull and brain” of Z’eir Anpin, and it too is called li rosh, because, in the Zohar’s words, Z’eir Anpin is attached to Atika and hangs on it.


הנה מבחי׳ מצחא ולמעלה הוא בחי׳ כי לא אדם הוא86 כמ״ש במ״א ע״פ צאינה וראינה כו׳, וגם כי לפעמים עולה ז״א עד שנמשך לו הכתר מא״א [מאריך אנפין] וע״י ממש כמבואר בענין חג השבועות
from the level of the forehead (mitzcha) and above, it is the level of “for He is not a man,” as is written elsewhere on “Go out and see,” etc.; and also because sometimes Z’eir Anpin ascends until Keser (the Crown) is drawn to it from Arich Anpin and from Atik Yomin itself, as is explained regarding the festival of Shavuos;
Moreover, from the “forehead” upward Z’eir Anpin is “not a man,” beyond human measure. And at times, as on Shavuos, it rises until it receives Keser from Arich Anpin and Atik Yomin themselves.


ולכן גם בחי׳ ז״א נק׳ לי ראש. אכן עלייה השנית שיהיה לעתיד היינו בגלגלתא ומו״ס [ומוחא סתימאה] דא״א וזהו לי ראש ממש ואפשר לומר שעלייה זו זהו ענין ישראל סבא87
therefore the level of Z’eir Anpin too is called li rosh. However, the second ascent, which will be in the Time to Come, is into the Gulgalta and Mocha Stima’ah of Arich Anpin, and this is li rosh itself. And one may say that this ascent is the matter of Yisrael Saba,
So the level of Z’eir Anpin is also called li rosh. The second ascent, in the Time to Come, will reach the Gulgalta and Mocha Stima’ah of Arich Anpin, li rosh in the full sense, and this may be the meaning of Yisrael Saba.


כי סבא הוא בחי׳ עתיק יומין כו׳ ועלייה זו ע״ד מ״ש בספר הגלגולים ספי״ז שהיה עולם האצילות עולה עד א״ק [אדם קדמון] כו׳ ע״ש. ואפ״ל [ואפשר לומר] שלכן נאמר לו ב״פ [ב׳ פעמים] ישראל יהיה שמך.
for Saba (the Elder) is the level of Atik Yomin, etc. And this ascent is along the lines of what is written in Sefer HaGilgulim, end of chapter 17, that the World of Atzilus (Emanation) ascended up to Adam Kadmon, etc.; see there. And one may say that this is why it was said to him twice, “Yisrael shall be your name”:
Saba, “the Elder,” is Atik Yomin, “the Ancient of Days.” Sefer HaGilgulim describes a comparable ascent, in which the whole World of Atzilus rose up to Adam Kadmon, the primordial level above it.


א׳ ע״י המלאך (וישלח ל״ב כ״ט) ב׳ (שם ל״ה יו״ד) ע״י הקב״ה בכבודו ובעצמו ועמ״ש בפי׳ כל האזרח בישראל ישבו88 בסוכות בד״ה ה׳ לי בעוזרי,89 וכ״ז [וכל זה] נמשך ע״י
once through the angel (Vayishlach, 32:29), [and] the second time (there, 35:10) through the Holy One, blessed be He, in His glory and His own Self. And see what is written on the meaning of “All the native-born in Israel shall dwell in sukkos,” in the discourse beginning “Havayah is for me among my helpers.” And all this is drawn down through
This may be why Yaakov was told twice that his name would be Yisrael: once by the angel he wrestled with, and again by G-d Himself. The discourse on “Havayah is for me among my helpers,” on the verse of dwelling in sukkos, is cited in this connection.


כי שרית כו׳ וכמש״ש [וכמה שכתוב שם] ע״פ ואלה שמות שעליות אלו נמשכים ע״י הירידה תחלה בבחי׳ גלות מצרים ואז ע״י יצ״מ [יציאת מצרים] נעשים עליות אלו כו׳:9091
“for you have striven,” etc., as is written there, on “And these are the names”: that these ascents are drawn down through the descent first, into the state of the exile of Egypt, and then, through the Exodus from Egypt, these ascents come about, etc.
Both ascents come through “you have striven,” self-nullification. As Torah Ohr explains on “And these are the names,” they are reached only through the prior descent into the exile of Egypt and the Exodus from it.




Section 3 · ¶7–10
Havayah considered as Elokim
7ג והנה ההמשכות הם עכשיו בהעלם ולעתיד יתגלו. וזהו אני ה׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים92 להיות לכם לאלקים.
3. Now, the drawings-down are at present in concealment, and in the Time to Come they will be revealed. And this is [the meaning of] “I am Havayah your G-d (Elokeichem), who brought you out of the land of Egypt to be Elokim to you.”
Section 3 turns to the verse of tzitzis. The divine light that the mitzvos draw down is now hidden and will be revealed in the Time to Come, and this is the meaning of “to be Elokim to you” in “I am Havayah your G-d, who brought you out of the land of Egypt.”


פי׳ ע״ד מ״ש ושבתי בשלום93 אל בית אבי והיה הוי׳ לי לאלקים שאצילות נקרא הוי׳ יו״ד חכמה ה׳ בינה וקוצו של יו״ד כתר.
The meaning is along the lines of what is written, “And I will return in peace to my father’s house, and Havayah will be Elokim to me”: for Atzilus (Emanation) is called Havayah—the yud is Chochmah (wisdom), the hei is Binah (understanding), and the tip of the yud is Keser (the Crown).
The phrase parallels Yaakov’s vow, “and Havayah will be Elokim to me.” The Name Havayah stands for the World of Atzilus: its yud is Chochmah, its hei is Binah, and the tip of the yud is Keser.




8ואלקים הוא בחי׳ מל׳ שעיקר התהוות היש ודבר נפרד לגמרי היא ממלכות דאצילות. וזהו ענין שם אלקים המעלים להיות התהוות היש ונפרד שהן הנבראים דבי״ע מלאכים ונשמות וכמ״ש
And Elokim is the level of Malchus (sovereignty), for the main bringing into being of the yesh (created existence) and of something entirely separate is from Malchus of Atzilus. And this is the matter of the Name Elokim, which conceals, so that there come into being the yesh and the separate—which are the created beings of Beriah, Yetzirah and Asiyah, angels and souls—and as it is written,
Elokim corresponds to Malchus (sovereignty), the last Sefirah of Atzilus, from which created beings come into existence as something separate. The Name Elokim conceals G-dliness so that angels and souls in the lower worlds of Beriah, Yetzirah and Asiyah can exist as beings of their own.


כי שמש ומגן94 הוי׳ אלקים דשם אלקים הוא מגן ונרתק לשם הוי׳ שמסתיר וזהו ענין הפרסא המפסקת בין אצי׳ לבריאה, משא״כ באצילות ששם הוא בחי׳
“For a sun and a shield is Havayah Elokim”: for the Name Elokim is a shield and sheath for the Name Havayah, which conceals; and this is the matter of the parsa (partition) that separates Atzilus from Beriah. Whereas in Atzilus, where there is the level of
The verse “a sun and a shield is Havayah Elokim” is read as: Havayah is like the sun, and Elokim like a shield or sheath that screens it. This concealment is the parsa, the “partition” between Atzilus and the worlds below it.


גילוי אור א״ס ב״ה ונק׳ אצילות הוי׳ לשון התהוות ע״ש [על שם] ההשפעות מכתר לחכמה ומחכמה לבינה מוחין דאבא מוחין דאימא הכל בחי׳ גילוי אור, ופי׳ והיה הוי״ה לי לאלקים95 היינו שלעתיד יהיה הוי׳ זה נחשב
revelation of the Infinite Light (Or Ein Sof), blessed be He, and Atzilus is called Havayah, a term of bringing into being, on account of the flows of influence from Keser (the Crown) to Chochmah (wisdom) and from Chochmah to Binah (understanding), the mochin of Abba, the mochin of Imma—all of it the level of revelation of light. And the meaning of “and Havayah will be Elokim to me” is that in the Time to Come this Havayah will be considered
In Atzilus, by contrast, all is revelation, and so Atzilus is called Havayah, a Name meaning “bringing into being,” after the flow of light from Keser to Chochmah to Binah. Yaakov’s “Havayah will be Elokim to me” means that in the future this Havayah itself will seem like Elokim.


כמו אלקים לפי שיתגלה בחי׳ א״ס שלמעלה מאצילות כמ״ש עד יעבור עמך96 הוי׳ כו׳ (ועמ״ש ע״פ האזינו השמים)97 והוא בחי׳ שמו הגדול.
like Elokim, because the level of the Infinite One (Ein Sof) that is above Atzilus will be revealed, as it is written, “Until Your people pass over, Havayah,” etc. (and see what is written on “Listen, O heavens”); and that is the level of His great Name.
The reason is that the Infinite One, who is above Atzilus, will be revealed; the verse “until Your people pass over, Havayah” alludes to this. That level is “His great Name.”


ובהגלות נגלות בחינה זו אז שם הוי׳ כאלקים חשוב לגבי גילוי עצום הזה (ועמ״ש בביאור ע״פ שובה ישראל98 בד״ה איתא במ״ח במסכת יומא).
And when this level is revealed, then the Name Havayah is considered as Elokim relative to this immense revelation (and see what is written in the explanation on “Return, O Israel,” in the discourse beginning “It is stated in Mishnas Chassidim, in Tractate Yoma”).
Compared with that immense revelation, even Havayah, the revelation of Atzilus, will count as Elokim, as concealment. The text points to the explanation on “Return, O Israel”: that discourse opens with a passage of Mishnas Chassidim, a Kabbalistic work arranged in tractates, which says that Z’eir Anpin, rising to Atika, is considered as Elokim before it.


וזהו פי׳ אני הוי׳ אלקיכם אשר הוצאתי אתכם מאמ״צ [מארץ מצרים] להיות לכם לאלקים שע״י יציאת מצרים יהיה גילוי זה עד שהוי׳ כאלקים חשוב.
And this is the meaning of “I am Havayah your G-d (Elokeichem), who brought you out of the land of Egypt to be Elokim to you”: that through the Exodus from Egypt there will be this revelation, until Havayah is considered as Elokim.
This is the meaning of the verse of tzitzis: the Exodus from Egypt leads to a revelation so great that Havayah is “considered as Elokim.”


כי הנה יציאת מצרים ישנו בכמה מדרגות. הא׳ העלי׳ [העליה] מבי״ע לאצילות ביטול היש לאין. ואמנם באצילות ג״כ שייך בחינת יצ״מ [יציאת מצרים], כי גם אצילות הוא בבחי׳ מיצרים וגבולים ונק׳ מדות מדת החסד כו׳
For the Exodus from Egypt exists in several levels. The first is the ascent from Beriah, Yetzirah and Asiyah to Atzilus: the nullification of the yesh into ayin (nothingness). But in Atzilus too the level of the Exodus from Egypt applies, for Atzilus too is in the state of meitzarim (straits) and limits, and [its attributes] are called middos—the middah (measure) of Chesed (kindness), etc.—
The Exodus has many levels. The first is rising from the lower worlds into Atzilus, from a sense of separate existence (yesh) to nullification (ayin). But Atzilus too has meitzarim, “straits” (a play on Mitzrayim, Egypt), for its attributes are middos, literally “measures.”


שהם בבחי׳ מדה וגבול שאם היה החסד בלי גבול לא היה עונש לרשעים כלל כו׳, והיינו לפי שהאורות מלובשים בכלים שהם המגבילים לכן יש מצר עד כאן כו׳.
which are in the state of measure and limit; for were Chesed without limit, there would be no punishment for the wicked at all, etc. And that is because the lights are enclothed in vessels, which are what limit; therefore there is a boundary, “up to here,” etc.
Even divine kindness in Atzilus has a measure; otherwise the wicked could never be punished. The limit comes from the vessels in which the lights of Atzilus are enclothed, which set a boundary: “this far.”


(וז״ש [וזהו שכתוב] בפרקי היכלות רל״ו אלפים רבבות פרסאות הוא שיעור קומה והיינו בחינת כלים דאצילות שהן בבחינת גבול ותכלית ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי בשם הע״ח). משא״כ למעלה מאצילות.
(And this is what is said in the Pirkei Heichalos: “236 thousand myriads of parasangs is the shiur komah (the measure of the stature)”; and that is the level of the vessels of Atzilus, which are in the state of limit and end. See Iggeres HaKodesh, the passage beginning “He and His life-forces,” in the name of Etz Chaim.) Which is not so above Atzilus.
The ancient Heichalos texts give the divine “stature” (shiur komah) a vast but finite measure, which refers to the vessels of Atzilus; Iggeres HaKodesh, on “He and His life-forces,” cites Etz Chaim that the vessels are limited. Above Atzilus there is no such limit.


כי הנה עיקר בחינת המיצרים והגבולים זהו בעולם התיקון שהאורות מועטים והכלים מרובים ובתהו האורות מרובים מהכלים כו׳
For the main [place] of the state of straits and limits is in the World of Tikkun (Rectification), where the lights are few and the vessels many; while in Tohu the lights are more than the vessels, etc.
Straits and limits belong mainly to the World of Tikkun (Rectification), where the lights are few and the vessels many. In the World of Tohu (Chaos), the lights exceed the vessels.


אמנם א״ס ב״ה הוא למעלה מבחינת כלים לגמרי ואין שייך בחינת מיצר וגבול ולכן בחינת עלייה מאצילות בלמעלה מאצילות נקרא ג״כ יציאת מצרים כו׳.
But the Infinite One, blessed be He, is entirely above the level of vessels, and the state of strait and limit does not apply; therefore the ascent from Atzilus into what is above Atzilus is also called the Exodus from Egypt, etc.
The Infinite One is entirely beyond vessels, so there is no limit there at all. Therefore rising from Atzilus to what is above it is also an “Exodus from Egypt.”


(וכמ״ש במ״א בביאור ע״פ אלה מסעי דלכך כל המ״ב מסעות עד ירדן יריחו נקרא הכל יצ״מ [יציאת מצרים] כי יריחו הוא בחי׳ ריח בגדיו99 בחינת מקיפים כו׳ שלמעלה מבחי׳ כלים ואור פנימי לכן עד בחי׳ זו נק׳ עדיין יצ״מ [יציאת מצרים].
(As is written elsewhere, in the explanation on “These are the journeys,” that this is why all the forty-two journeys, up to the Jordan at Yericho, are all called the Exodus from Egypt: for Yericho is the level of “the fragrance (rei’ach) of his garments,” the level of encompassing [lights] (makifim), etc., which is above the level of vessels and inner light; therefore, up to this level it is still called the Exodus from Egypt.
The explanation on “These are the journeys” makes the same point: all forty-two journeys, up to the Jordan at Yericho, count as the Exodus, because Yericho, related to rei’ach (“fragrance”), stands for the encompassing lights (makifim), which are above vessels and inner light.


ולכן ג״כ כל זה נמשך ע״י בירור נה״ב [נפש הבהמית] ששרשה מעולם התהו ששם האורות מרובים כו׳. וזהו ג״כ שיצ״מ [שיציאת מצרים] ישגם בצדיקים כו׳ ואפילו במרבע״ה [במשה רבינו עליו השלום] שהיה לו גילוי אצי׳ ממש היה שייך בו מצות יצ״מ [יציאת מצרים] בכל יום והוא ע״ד הנז׳ [הנזכר].
And therefore, too, all this is drawn down through the refinement of the animal soul, whose root is from the World of Tohu, where the lights are many, etc. And this is also why the Exodus from Egypt applies even to tzaddikim, etc.; and even in Moshe our Teacher, peace be upon him, who had a revelation of Atzilus itself, the mitzvah of [remembering] the Exodus from Egypt every day applied, and it is in the manner mentioned.
This higher Exodus is drawn down through refining the animal soul, whose root is in the World of Tohu, where the lights are abundant. That is why even tzaddikim, even Moshe, to whom Atzilus itself was revealed, had the mitzvah to remember the Exodus every day.


ולקרב הדבר אל השכל בעבודה איך שייך מדרגות רבות מאד ביצ״מ [ביציאת מצרים]. הנה נת׳ [נתבאר] ע״פ במדבר סיני באחד לחדש השני בשנה השנית לצאתם מארץ מצרים100 כו׳
And to bring the matter closer to the understanding in [terms of] divine service, how very many levels apply in the Exodus from Egypt: it was explained on “In the wilderness of Sinai, on the first of the second month, in the second year after their going out of the land of Egypt,” etc.,
To relate this to divine service, the text recalls the discourse on “In the wilderness of Sinai, on the first of the second month, in the second year,” which reads the repeated “second” as a second stage of leaving Egypt.


דלחדש השני וכן לשנה השנית ר״ל [רוצה לומר] שצ״ל בבחינה שנית מיציאת מצרים דהיינו אחר שיהיה סור מרע גמור בתכלית אז יוכל לבא לבחי׳ מדבר סיני שהוא ענין צאת הנפש מנרתקה לבושי נוגה כו׳ ע״ש.
that “the second month” and likewise “the second year” mean that one must be in a second level of the Exodus from Egypt; that is, after there has been complete turning from evil, to the utmost, one can then come to the level of “the wilderness of Sinai,” which is the matter of the soul’s going out of its sheath, the garments of nogah, etc.; see there.
First comes complete turning from evil; only then does one reach “the wilderness of Sinai,” the soul’s leaving its “sheath,” the garments of nogah, the husk in which good and evil are mixed.


וב׳ בחי׳ יצ״מ [יציאת מצרים] שנזכר כאן מבי״ע לאצי׳ ומאצי׳ למעלה זהו עוד למעלה מב׳ בחי׳ הנ״ל דהיינו שאחר צאת הנפש מלבושי נוגה שייך בחי׳ יצ״מ [יציאת מצרים] מבי״ע לאצי׳.
And the two levels of the Exodus from Egypt mentioned here—from Beriah, Yetzirah and Asiyah to Atzilus, and from Atzilus upward—are still higher than the two levels mentioned above; that is, after the soul has gone out of the garments of nogah, the level of the Exodus from Egypt from Beriah, Yetzirah and Asiyah to Atzilus applies.
The two levels of Exodus discussed here, from the lower worlds into Atzilus and from Atzilus upward, are higher still. They begin only after the soul has left the garments of nogah.


וענין זה בנפש כי בי״ע הוא בחי׳ אהבה ויראה יש מי שאוהב כו׳ משא״כ אצילות זהו בחינת ביטול שלמעלה מבחי׳ אהבה וכמו ענין השתחוואות דשמו״ע [דשמונה עשרה] הוא למעלה מבחי׳ ואהבת דק״ש [דקריאת שמע] כו׳.
And this matter in the soul: Beriah, Yetzirah and Asiyah are the level of love and awe—there is one who loves, etc.; whereas Atzilus is the level of self-nullification (bittul) that is above the level of love, like the matter of the bowings of the Shemoneh Esreh, which is above the level of “And you shall love” of the Shema, etc.
In the soul, the lower worlds correspond to love and awe, in which there is still a self who loves. Atzilus corresponds to self-nullification, which is above love, like the bowing in the Shemoneh Esreh (on which the Kehot note cites Pri Etz Chaim), higher than the love of “And you shall love” in the Shema.


והנה בבחי׳ ביטול ג״כ יש דרך כלל ב׳ מדרגות זה למעלה מזה ביטול היש וביטול אמיתי דח״ע [דחכמה עילאה] וכמ״ש במ״א בענין שבת תתאה ושבת עילאה
Now, in the level of self-nullification too there are, in general, two levels, one above the other: the nullification of the yesh, and the true nullification of the higher Chochmah (Chochmah Ila’ah), as is written elsewhere on the subject of the lower Shabbos and the higher Shabbos,
Self-nullification itself has two general levels: the nullification of the yesh, and the true nullification of the higher Chochmah. They correspond to the “lower Shabbos” and the “higher Shabbos.”


שהם ב׳ בח׳ ביטול הנ״ל, ועד״ז יש ג״כ הפרש בין יחוד וביטול המדות דאצי׳ שנק׳ איהו וגרמוהי חד לבחי׳ ביטול דח״ע [דחכמה עילאה] שנק׳ איהו וחיוהי חד וכמ״ש במ״א.
which are the two levels of self-nullification mentioned above. And along these lines there is also a difference between the union and nullification of the emotive attributes (middos) of Atzilus, which is called “He and His vessels (ihu vegarmohi) are one,” and the level of the nullification of the higher Chochmah, which is called “He and His life-forces are one,” as is written elsewhere.
Likewise, the attributes of Atzilus are one with G-d as “He and His vessels are one,” while the higher Chochmah is nullified as “He and His life-forces are one,” a closer unity; the Kehot note traces both phrases to the introduction of the Tikkunei Zohar.


ועד״ז יובן ענין יצ״מ [יציאת מצרים] דמשה שהיה בו גילוי בחי׳ אצילות ואעפ״כ [ואף על פי כן] היה צ״ל בבחי׳ יצ״מ [יציאת מצרים] בכל יום דהיינו העלייה לבחי׳ ביטול אמיתי דחכמה עילאה ממש.
And along these lines the matter of Moshe’s Exodus from Egypt will be understood: although there was in him a revelation of the level of Atzilus, nevertheless he had to be in the state of the Exodus from Egypt every day, that is, the ascent to the level of the true nullification of the higher Chochmah itself.
So Moshe, though Atzilus was revealed to him, still had to “leave Egypt” every day, rising to the true nullification of the higher Chochmah itself.


עוד יש לבאר ענין זה ע״ד מ״ש במ״א בענין דא מוחא לדא ודא קליפה לדא שבחי׳ אהבה דכי הוא חייך101 עם היותה מוחא עכ״ז [עם כל זה] נק׳ קליפה לגבי אהבת בכל מאדך102 בלי גבול כו׳
This matter can be further explained along the lines of what is written elsewhere on the subject of “this is the kernel (mocha) to that, and that is the shell (kelipah) to this”: that the level of love [of] “for He is your life,” though it is a kernel, is nevertheless called a shell relative to the love “with all your might,” without limit, etc.;
Another way to see the many levels: “this is the kernel to that, and that is the shell to this.” Love of G-d because “He is your life,” though inward, is only a shell compared with the limitless love “with all your might.”


וכמ״ש ג״כ ע״פ מקושש עצים103 שבחי׳ זו נקרא עדיין בגמ׳ [בגמרא] בזמן שאין עושין רצונו של מקום104 ובחי׳ עושין רצונו של מקום זהו בחינת בכל מאדך כו׳ ע״ש.
and as is also written on “gathering wood,” that this level is still called in the Gemara “at a time when they do not do the will of the Omnipresent,” and the level of “doing the will of the Omnipresent” is the level of “with all your might,” etc.; see there.
In the Talmud’s terms, the lower love is “a time when they do not do the will of the Omnipresent,” while “doing the will of the Omnipresent” is love “with all your might,” as explained in the discourse on the man gathering wood.


וכן בבחי׳ מאדך יש מדרגות אין קץ שמה שאצל זה נק׳ מאדך לפי שהוא למעלה מהכלי שלו הנה לגבי בחי׳ צדיק גדול יותר נחשב עדיין לבחי׳ גבול לפי ערך הכלי שלו שרחבה יותר והמאדך שלו
And likewise in the level of “your might” there are endless levels: for what is called “your might” for this one, because it is above his vessel, is still considered a level of limit relative to a greater tzaddik, according to the measure of his vessel, which is broader, and his “might”
“With all your might” (me’odecha, literally “your very-much”) means going beyond one’s own vessel, so it has endless degrees: what is beyond the vessel of one person is still within the broader vessel of a greater tzaddik.


גבוה יותר וז״ש [וזהו שכתוב] לע״ל [לעתיד לבוא] וגבה מאד105 שבחי׳ בכל מאדך יהיה בבחי׳ גבוה הרבה יותר כו׳ וכמו שהוא באהבה כך ג״כ בביטול כי ביטול דבי״ע נק׳ יש וסיגים לגבי ביטול דאצי׳, וכעד״ז באצי׳ עצמו כו׳.
is higher. And this is what is written of the Time to Come, “and he shall be very high (gavah me’od)”: that the level of “with all your might (me’odecha)” will be at a much higher level, etc. And as it is in love, so too in self-nullification: for the self-nullification of Beriah, Yetzirah and Asiyah is called yesh and dross relative to the self-nullification of Atzilus; and similarly in Atzilus itself, etc.
Hence the verse about the future, “and he shall be very high (gavah me’od)”: “with all your might” will reach far higher. The same holds for self-nullification: that of the lower worlds counts as “existence and dross” beside that of Atzilus, and so too within Atzilus.


וזהו ועתה ישראל מה106 ה׳ אלקיך שואל מעמך107 כ״א ליראה את כו׳ כי ישראל הוא בחי׳ לי ראש שהוא מדרגה גבוה מאד כדלעיל והי׳ [והיה] מהראוי שא״א להגיע לבחי׳ זו כ״א אחרי עומק הביטול בתכלית
And this is [the meaning of] “And now, Israel, what does Havayah your G-d ask of you but to fear,” etc.: for Yisrael is the level of li rosh (“a head for Me”), which is a very high level, as above; and it would have been fitting that one could not reach this level except after the depth of self-nullification to the utmost,
This explains “What does Havayah your G-d ask of you but to fear.” Yisrael is li rosh, a level so high that one would expect to reach it only through the deepest self-nullification.


שהרי בחי׳ זו הוא למעלה מאצי׳ כנ״ל ואעפ״כ [ואף על פי כן] מה ה׳ אלקיך שואל מעמך כ״א ליראה כו׳ שהיא היראה המביאה לקיום מצותיו ית׳ בסור מרע ועשה טוב.108
since this level is above Atzilus, as mentioned above; and nevertheless, “what does Havayah your G-d ask of you but to fear,” etc.: that is the awe that brings to the fulfillment of His mitzvos, may He be blessed, in “turn from evil and do good.”
Since li rosh is above Atzilus, that would be expected; yet G-d asks only for awe, the simple awe that leads a person to keep the mitzvos by turning from evil and doing good.


שהן הן בחינות ראשונות דיצ״מ [דיציאת מצרים] עכ ״פ שעי״ז ג״כ יוכלו להגיע להיות בחינת לי ראש ועיין בבינוני׳ פמ״ב).
For these are the first levels of the Exodus from Egypt, at any rate; that through this, too, they can come to be at the level of li rosh. And see [Sefer shel] Beinonim, chapter 42.)
These are the first stages of the Exodus, and even through them one can come to li rosh. The text refers to Tanya (Sefer shel Beinonim), chapter 42, which discusses this verse.


וזהו אשר הוצאתי אתכם מארץ מצרים להיות לכם לאלקים שע״י יצ״מ [יציאת מצרים] נמשך גילוי בחי׳ אור א״ס שלמעלה מאצילות
And this is [the meaning of] “who brought you out of the land of Egypt to be Elokim to you”: that through the Exodus from Egypt there is drawn down a revelation of the level of the Infinite Light that is above Atzilus,
This is the meaning of “who brought you out of the land of Egypt to be Elokim to you”: the Exodus draws down the revelation of the Infinite Light that is above Atzilus.


והוא ענין עד יעבור עמך הוי׳ כנ״ל ואז שם הוי׳ שהוא בבחי׳ אצילות יהיה נחשב בבחי׳ שם אלקים כו׳ וכמ״ש יעקב והיה הוי׳ לי לאלקים.
and that is the matter of “Until Your people pass over, Havayah,” as mentioned above; and then the Name Havayah, which is at the level of Atzilus, will be considered at the level of the Name Elokim, etc., as Yaakov said, “and Havayah will be Elokim to me.”
That is “until Your people pass over, Havayah.” Then Havayah, the Name of Atzilus, will count as Elokim, as Yaakov said, “Havayah will be Elokim to me.”




9והיינו דוקא ע״י ושבתי בשלום אל בית אבי.109 בחינת יצחק כדכתיב צחוק עשה לי אלקים110 שהתגלות התענוג עליון נמשך מבחי׳ ביטול היש לאין דהיינו בחי׳ כי שרית עם אלקים כו׳.
And this is specifically through “And I will return in peace to my father’s house”: the level of Yitzchak, as it is written, “G-d has made laughter (tzchok) for me”; for the revelation of the supernal delight is drawn down from the level of the nullification of the yesh (separate existence) into ayin (nothingness), that is, the level of “for you have striven with G-d,” etc.
Yaakov’s return “in peace to my father’s house” refers to Yitzchak, whose name means “laughter,” as Sarah said, “G-d has made laughter for me.” Laughter stands for the supernal delight, which is revealed only through the nullification of the yesh, the “striving with G-d” that made Yaakov into Yisrael.


וזה היה ענין יעקב שיצא מבאר שבע היינו מבחי׳ אצילות וילך חרנה111 בבי״ע לברר בירורים י״ב שבטים לאה ורחל שבירר כ״ז [כל זה] בזמן עשרים שנה112 שהיה אצל לבן חרנה.
And this was the matter of Yaakov, who went out from Be’er Sheva—that is, from the level of Atzilus (Emanation)—“and went to Charan,” into Beriah, Yetzirah and Asiyah, to make refinements: the twelve tribes, Leah and Rachel; for he refined all this in the period of twenty years that he was with Lavan in Charan.
Yaakov’s journey is read as a descent: from Be’er Sheva, the level of Atzilus, to Charan, the lower worlds of Beriah, Yetzirah and Asiyah, to refine and elevate what was there. The fruit of his twenty years with Lavan was the twelve tribes and his wives Leah and Rachel.




10ואח״כ ושבתי בשלום אל בית אבי. בחינת עליות וביטול במדרגות עליונות מבתחלה כביטול שכל בשכל גדול יותר וכביטול העלול בעילתו כו׳ אז והיה לי לאלקים כנ״ל וכך גם לעתיד יאמרו ליצחק
And afterwards, “And I will return in peace to my father’s house”: the level of ascents and self-nullification (bittul) in higher levels than at first, like the nullification of an intellect in a greater intellect and like the nullification of the effect in its cause, etc.; then “and [Havayah] will be Elokim to me,” as above. And so too, in the Time to Come they will say to Yitzchak,
After the descent comes the return to “my father’s house”: ascents into levels of self-nullification higher than before, as a lesser intellect is nullified before a greater one, or an effect before its cause. Then Havayah becomes “Elokim to me.” In the same way, as the Sages relate in Tractate Shabbos, in the future Israel will turn to Yitzchak.


כי אתה אבינו113 כי יצחק הוא בחי׳ תענוג עליון ל׳ [לשון] צחוק עשה לי אלקים שיתגלה מבחינת ביטול היש כי אברהם לא ידענו כו׳
“For you are our father”; for Yitzchak is the level of supernal delight, a term [related to] “G-d has made laughter (tzchok) for me,” which will be revealed from the level of the nullification of the yesh; “for Avraham did not know us,” etc.;
They will say to him, “For you are our father,” because Yitzchak is the supernal delight that will be revealed through the nullification of the yesh. The verse continues, “for Avraham did not know us.”


כי יצחק הוא בחי׳ כמעלת הזהב על הכסף גבורות שלמעלה מהחסדים כו׳ (ועמ״ש בפ׳ ויצא ע״פ ושבתי בשלום ובפ׳ תולדות ע״פ אלה תולדות יצחק):
for Yitzchak is the level [that is] like the superiority of gold over silver: the gevuros that are above the chassadim, etc. (And see what is written in Parshas Vayetzei on “And I will return in peace,” and in Parshas Toldos on “These are the generations of Yitzchak.”)
Yitzchak stands for the gevuros (powers of restraint) in their root, which are higher than the chassadim (kindnesses) of Avraham, as gold is more precious than silver. Torah Ohr discusses this on “And I will return in peace” and on “These are the generations of Yitzchak.”




Section 4 · ¶11–13
The second “I am Havayah”: drawing down
11ד והנה אחר כך כתיב אני הוי׳ אלקיכם פעם ב׳ והוא כי כל הנ״ל בענין יציאת מצרים לצאת מן המיצרים וגבולים כל אחד וא׳ כפי עבודתו זהו בחי׳ עליות ממטה למעלה.
4. Now, afterwards it is written “I am Havayah your G-d” a second time. And this is because all that was said above regarding the Exodus from Egypt—going out of the straits and limits, each one according to his divine service—is the level of ascents from below upward.
Section 4 explains why the verse repeats “I am Havayah your G-d” after the Exodus. Everything said so far about leaving Egypt, going out of straits and limits, each person according to his divine service, describes ascent from below upward.


אמנם עיקר תכלית המכוון הוא להיות המשכות אור א״ס ב״ה למטה דייקא. וכמו שכתוב לא ברעש114 ה׳ ואחר הרעש אש לא באש ה׳.
However, the main and ultimate intent is that there be drawings-down of the Infinite Light (Or Ein Sof), blessed be He, below specifically. And as it is written, “Havayah was not in the tumult (ra’ash); and after the tumult, fire; Havayah was not in the fire.”
But the ultimate purpose is the reverse: that the Infinite Light be drawn down below. Elijah’s vision at Horeb, “Havayah was not in the tumult… Havayah was not in the fire,” shows that the ascent of the angels does not achieve this.


ופי׳ בזהר (פ׳ צו דף ל׳ ע״א) דרעש היינו מ״ש ותשאני רוח ואשמע אחרי קול רעש גדול.115116
And the Zohar explains (Parshas Tzav, page 30a) that ra’ash refers to what is written, “Then a wind lifted me up, and I heard behind me the sound of a great tumult (ra’ash).”
The Zohar identifies this “tumult” with the one Ezekiel heard, “the sound of a great tumult,” of the angels praising G-d.


והיינו בחי׳ אופנים וחיות שמתנשאים ברעש גדול. ואש היינו בחי׳ השרפים (וע״ש מ״ש המק״מ [המקדש מלך] א״נ [אי נמי] י״ל [יש לומר] מ״ש רבי יצחק כו׳).
And that is the level of the ofanim and chayos, which rise up with a great tumult. And fire is the level of the seraphim (and see there what the Mikdash Melech wrote: “Alternatively, it can be said [that it is] what Rabbi Yitzchak said,” etc.).
The tumult is that of the ofanim and chayos, angels who rise up with a great noise; the fire is that of the seraphim, the “burning” angels. The Mikdash Melech also offers another reading, based on what Rabbi Yitzchak says in that passage of the Zohar.


כי השרפים הם בבריאה והאש הוא לה׳ לעלות בבחינת אצילות. (עמ״ש בפ׳ בראשית בביאור ע״פ כי כאשר השמים החדשים)117 ואינן רק עולים.
For the seraphim are in Beriah (Creation), and the fire is [directed] to Havayah, to rise to the level of Atzilus (Emanation) (see what is written in Parshas Bereishis, in the explanation on “For as the new heavens”); and they only rise.
The seraphim are in the World of Beriah, and their fire rises toward Havayah, toward Atzilus; their whole movement is upward. The explanation on “For as the new heavens” discusses this.


אבל לא נמשך על ידם בחינת אצילות למטה בבריאה ממש וזהו לא באש הוי׳ שאין שם הוי׳ שהוא אצילות נמשך למטה בהאש שלהם דהיינו עולם הבריאה.
But the level of Atzilus is not drawn down through them below, into Beriah itself; and this is “Havayah was not in the fire”: that the Name Havayah, which is Atzilus, is not drawn down below into their fire, that is, the World of Beriah.
But their fire does not bring Atzilus down into Beriah, and that is “Havayah was not in the fire”: the Name Havayah, the level of Atzilus, is not drawn down into their world.


וכן רעש דאופנים ג״כ לא נמשך שם הוי׳ עי״ז למטה וזהו לא ברעש הוי׳. שהרי המלאכים בקשו שתנתן להם התורה118 שהיא בחי׳ המשכות אלקות ולא נתנה להם
And likewise, through the tumult of the ofanim, too, the Name Havayah is not drawn down below; and this is “Havayah was not in the tumult.” For indeed the angels asked that the Torah be given to them—it being the level of drawings-down of G-dliness—and it was not given to them
The same is true of the tumult of the ofanim: “Havayah was not in the tumult.” This is why the angels’ request to be given the Torah, a drawing-down of G-dliness, was refused, as the Talmud relates.


אלא לישראל דוקא שהם הן שיכולים להמשיך [עמ״ש מזה בפ׳ יתרו ע״פ זכור את יום השבת].119120121122123124125126127128129130131
but to Israel specifically, for it is they who are able to draw down. [See what is written on this in Parshas Yisro, on “Remember the Shabbos day.”]
The Torah was given only to Israel, because only they can draw G-dliness down below. The discourse on “Remember the Shabbos day” in Torah Ohr discusses this.




12וגם שלמטה בעוה״ז הוא דוקא הכלי לזה ע״י ציצית ותפילין כו׳ כי נעוץ סופן132 כו׳
And also, below in this world is specifically the vessel for this, through tzitzis and tefillin, etc., for “their end is wedged,” etc.;
The vessel for drawing G-dliness down is found specifically here below, in this world, through physical mitzvos such as tzitzis and tefillin, for “their end is wedged in their beginning.”


וכנ״ל מענין תר״ך עמודי אור שהעמודעומד ע״ג [על גבי] קרקע דייקא כו׳ וכן החיות נושאות ומנושאות עם הכסא אבל לא נזכר שימשיכו למטה כו׳.
and as mentioned above regarding the 620 pillars of light, that the pillar stands specifically on the ground, etc. And likewise, the chayos “carry and are carried” with the Throne, but it is not mentioned that they draw down below, etc.
As with the 620 pillars of light that stand on the ground, the drawing-down needs the lowest level to rest on. The chayos, by contrast, are said to carry the Throne and be carried by it, but never to draw it down below.




13וזהו ענין אני הוי׳ אלקיכם שנאמר פעם שנית אחר יצ״מ [יציאת מצרים] שהוא ענין המשכת מ״ד [מיין דוכרין] ויצ״מ [ויציאת מצרים] הוא העלאת מ״ן [מיין נוקבין] ביטול היש כו׳.
And this is the matter of “I am Havayah your G-d” being said a second time, after the Exodus from Egypt: it is the matter of the drawing-down of mayin duchrin (masculine waters), while the Exodus from Egypt is the raising of mayin nukvin (feminine waters), the nullification of the yesh (separate existence), etc.
The second “I am Havayah your G-d,” after the Exodus, stands for the drawing-down from above, “masculine waters” (mayin duchrin), while the Exodus itself is the raising from below, “feminine waters” (mayin nukvin), through self-nullification.


וההמשכות הן ע״י ב׳ בחי׳ מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה]. ביטול היש לאין בבחי׳ ועשה טוב ברמ״ח מ״ע [מצות עשה] והפרדת הרע ע״י סור מרע ע״י ל״ת [לא תעשה] לא תאכל חלב133 כו׳
And the drawings-down are through two levels, the positive commandments and the prohibitive commandments. The nullification of the yesh into ayin (nothingness) [is] at the level of “and do good,” through the 248 positive commandments; and the separation of the evil is through “turn from evil,” through the prohibitions: “You shall not eat cheilev (forbidden fat),” etc.,
The drawing-down comes through two kinds of mitzvos. The 248 positive commandments, “do good,” express the nullification of the yesh into ayin; the prohibitions, “turn from evil,” such as the ban on eating cheilev, separate the evil.


שהם דברים שאין להם עלייה והם פנימיים ושעטנז מקיפים וכ״ז [וכל זה] הוא ע״י בחכמה אתברירו134 וכן בטומאה וטהרה יש דבר שמקבל טומאה כו׳ ויש דבר שאינו מקבל טומאה כו׳
which are things that have no ascent, and they are inner, while shaatnez [is] encompassing; and all this is through “they are refined in Chochmah (wisdom).” And likewise in impurity and purity: there is a thing that receives impurity, etc., and there is a thing that does not receive impurity, etc.;
Forbidden things cannot be elevated: some, like forbidden foods, would become part of a person (inner), and others, like shaatnez in a garment, surround him (encompassing). Their separation is through Chochmah, as the Zohar says, “they are refined in Chochmah”; and in the laws of purity, some things can become impure and some cannot.


אלא שהוא מבחי׳ דעת וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] חכמה זה סדר קדשים135 [היינו בחכמה אתברירו136 כנ״ל] ודעת זה סדר טהרות137138 [ועמ״ש מזה139 בביאור ע״פ שחורה אני140141 ובפ׳ אחרי ע״פ לטהר אתכם142143 כו׳ ועמ״ש באגה״ק [באגרת הקודש] בד״ה למה נסמכה.144
only that this is from the level of Daas (knowledge), as our Sages, of blessed memory, said: “Chochmah—this is the order of Kodashim [that is, ‘they are refined in Chochmah,’ as above], and Daas—this is the order of Taharos” [and see what is written on this in the explanation on “I am black,” and in Parshas Acharei on “to purify you,” etc.; and see what is written in Iggeres HaKodesh, in the passage beginning “Why was it placed next to”:
The laws of purity, though, come from Daas, as the Talmud teaches: Chochmah is the order of Kodashim (offerings) and Daas the order of Taharos (purity). The reader is referred to the explanations on “I am black” and “to purify you,” and to an epistle in Iggeres HaKodesh.


ולזאת מטהרת הטמא145 כו׳ וע׳ בזהר פ׳ פקודי (דרכ״ג ע״א) מענין חכמה ודעת ובאדר״ז [ובאדרא זוטא] (דרצ״א א) ועמש״ל [ועיין מה שכתוב לעיל] בענין דעת].
“And therefore it purifies the impure,” etc. And see the Zohar, Parshas Pekudei (223a), on the subject of Chochmah and Daas, and the Idra Zuta (291a); and see what is written above on the subject of Daas].
That epistle, on why the death of Miriam is placed next to the red heifer, explains that the heifer “purifies the impure.” The reader is also sent to the Zohar on Chochmah and Daas, and to what was said above about Daas.


וכללות הענין שע״י ביטול היש לאין מעורר ג״כ למעלה המשכת אין האמיתי אור הכתר ביש דאצילות
And the matter as a whole is that through the nullification of the yesh into ayin one also arouses Above the drawing-down of the true Ayin, the light of Keser (the Crown), into the yesh of Atzilus (Emanation);
In sum: through the nullification of the yesh into ayin below, a drawing-down is aroused Above of the true Ayin, the light of Keser, into the “yesh” of Atzilus.


כי על חו״ב [חכמה ובינה] כתיב להנחיל אוהבי יש146 קנה חכמה קנה בינה147148 ב״פ [ב׳ פעמים] קנה גימטריא יש וכתיב והחכמה מאין תמצא.149 מכלל שהיא עצמה אינה עדיין בחי׳ אין.
for of Chochmah and Binah (understanding) it is written, “to cause those who love me to inherit yesh,” and “Acquire Chochmah, acquire Binah”—“acquire” (kneh) twice, the numerical value of yesh; and it is written, “And Chochmah is found from ayin.” By implication, it itself is not yet the level of ayin.
Chochmah and Binah are themselves called yesh, “something”: “to cause those who love me to inherit yesh,” and “acquire” (kneh, 155) said twice equals 310, the value of yesh (יש). Since “Chochmah is found from ayin,” Chochmah itself is not yet ayin.


וכמ״ש בזהר ח״ג [חלק ג׳] (קכ״ט א׳) שזהו ענין מ״ש היש הוי׳ בקרבנו אם אין150 פי׳ אם ההארה הנמשכת להם משם הוי׳ הוא מבחי׳ יש שהוא חו״ב [חכמה ובינה] או מבחי׳ אין
And as is written in the Zohar, Part III (129a), that this is the meaning of what is written, “Is Havayah among us (ha-yesh), or ayin?”—meaning, whether the illumination drawn to them from the Name Havayah is from the level of yesh, which is Chochmah and Binah, or from the level of Ayin
The Zohar reads Israel’s question in the desert, “Is Havayah among us or not (ayin)?”, as asking whether the light reaching them came from yesh, Chochmah and Binah, or from Ayin, the level above them.


(כי מה שנמשך בחו״ב [בחכמה ובינה] שייך בחי׳ השגה ולכן נקרא יש. משא״כ אין הוא מה דלית מחשבה תפיסא בי׳ [ביה])151152 והעיקר הוא ההמשכה כנ״ל:153
(for in what is drawn into Chochmah and Binah, comprehension applies, and therefore it is called yesh; whereas Ayin is that which “no thought can grasp”). And the main thing is the drawing-down, as above.
Chochmah and Binah can be grasped, so they are called yesh; Ayin is what “no thought can grasp.” The main point remains the drawing-down from Ayin into yesh.




Section 5 · ¶14–15
The vessels and what they will reveal
14וענין חסדי ה׳. חסד עילאה הוא רב חסד שיתגלה לע״ל [לעתיד לבוא] וזהו וחסדי מאתך לא ימוש154 כו׳ כמ״ש בזהר (ח״ג [חלק ג׳]155 קל״ו ב׳).
And the matter of “the kindnesses of Havayah”: the supernal Chesed (kindness) is rav chesed (abundant kindness), which will be revealed in the Time to Come; and this is “But My kindness shall not depart from you,” etc., as is written in the Zohar (Part III, 136b).
Next the text takes up “the kindnesses of Havayah.” The highest kindness is rav chesed, “abundant kindness,” which will be revealed only in the future; Isaiah’s promise “My kindness shall not depart from you” refers to it, as the Zohar explains. The Kehot note says the Zohar reference should read Part III, 133b, as the Tzemach Tzedek corrected the printed 136b.


אך הכלי לזה הוא חסד דאצילות156 שעליו אמרו וכמה גופין תקינת לון157158 כו׳ חסד דרועא ימינא כו׳ והוא כגופא לגבי נשמתא לבחי׳ ורב חסד כו׳
But the vessel for this is the Chesed of Atzilus (Emanation), of which they said, “And how many bodies You have prepared for them,” etc., “Chesed is the right arm,” etc.; and it is like a body relative to a soul, in relation to the level of “and abundant in kindness,” etc.
The vessel for that higher kindness is the Chesed of Atzilus. Elijah’s prayer in the Tikkunei Zohar says of the Sefiros, “how many bodies You have prepared for them… Chesed is the right arm”; the Chesed of Atzilus is a “body” for the soul that is rav chesed.


(ועיין באגה״ק [באגרת הקודש] ד״ה וילבש צדקה.159 ובמ״א נת׳ [נתבאר] דפי׳ כמה גופין תקינת לון קאי על ע״ס [עשר ספירות] דבי״ע וחסד דרועא ימינא הוא חסד שבע״ס [שבעשר ספירות] דבריאה שהוא כלי לחסד דאצילות שנק׳ נשמתא
(And see Iggeres HaKodesh, the passage beginning “And He donned righteousness.” And elsewhere it was explained that the meaning of “How many bodies You have prepared for them” refers to the Ten Sefiros of Beriah, Yetzirah and Asiyah, and “Chesed is the right arm” is the Chesed in the Ten Sefiros of Beriah, which is a vessel for the Chesed of Atzilus, which is called the soul (nishmasa),
Iggeres HaKodesh, in the epistle “And He donned righteousness,” discusses this too. Elsewhere it is explained that the “bodies” are the Sefiros of the lower worlds, and “Chesed, the right arm” is the Chesed of Beriah, a vessel for the Chesed of Atzilus, which is its soul.


כמו שהגוף הוא כלי לנשמה ועד״ז ג״כ חסד דאצילות הוא כלי לגבי רב חסד שהוא בחי׳ נשמתא לנשמתא כו׳.
just as the body is a vessel for the soul; and along these lines, the Chesed of Atzilus too is a vessel relative to rav chesed, which is the level of a soul to the soul, etc.
As the body is a vessel for the soul, so the Chesed of Atzilus is a vessel for rav chesed, which is a “soul of the soul.”


ועד״ז יש לפרש מ״ש בזהר ח״ג [חלק ג׳] שם וחסד דקשוט לאו בחיי גופא אתמר אלא בחיי דנשמתא,160 פי׳ חסד דאצי׳ נק׳ חיי גופא161 שהוא חיות ומקור לע״ס [לעשר ספירות] דבי״ע שנקרא גופא כנ״ל וחסד דאצי׳ הוא נשמה
And along these lines one can explain what is written in the Zohar, Part III, there: “And the Chesed of truth is not said of the life of the body but of the life of the soul.” The meaning is: the Chesed of Atzilus is called “the life of the body,” for it is the life-force and source for the Ten Sefiros of Beriah, Yetzirah and Asiyah, which are called “body,” as above; and the Chesed of Atzilus is a soul
This explains the Zohar’s words, “the Chesed of truth is not said of the life of the body but of the life of the soul.” The Chesed of Atzilus gives life to the Sefiros of the lower worlds, called the “body,” and so it is “the life of the body.”


להן כנשמה המחיה את הגוף משא״כ בחי׳ רב חסד לא שייך כלל שיהיה אפי׳ [אפילו] נשמה לע״ס [לעשר ספירות] דבריאה יצירה עשייה אלא שהוא נשמה המחיה חסד דאצי׳ וזהו חיי דנשמתא כו׳ וכנ״ל שהוא בחי׳ נשמה לנשמתא כו׳).
to them, like the soul that gives life to the body; whereas for the level of rav chesed it does not apply at all that it be even a soul to the Ten Sefiros of Beriah, Yetzirah and Asiyah; rather, it is a soul that gives life to the Chesed of Atzilus. And this is “the life of the soul,” etc., and as mentioned above, that it is the level of a soul to the soul, etc.)
Rav chesed, by contrast, is too high to be a soul even to the Sefiros of the lower worlds; it gives life only to the Chesed of Atzilus. That is why it is “the life of the soul,” a soul to the soul.


וענין בתורת ה׳ חפצו ובתורתו יהגה162 שיש ב׳ תורות.163 תורת ה׳ ותורתו. הנה למטה היינו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] (ועמ״ש ע״פ נאוו לחייך בתורים).164
And the matter of “In the Torah of Havayah is his desire, and in his Torah he meditates”: that there are two Torahs, “the Torah of Havayah” and “his Torah.” Below, this is the Written Torah and the Oral Torah (and see what is written on “Your cheeks are lovely with circlets”).
The Psalm speaks of “the Torah of Havayah” and of “his Torah,” two Torahs. On the simple level these are the Written Torah and the Oral Torah.


אך באמת הנה יש ב׳ תורות,165 והוא מ״ש בספר הבהיר (נ״א [נוסחא אחרינא] במעין חכמה)166 דוד המלך ע״ה [עליו השלום] היה מחבר תורה שלמעלה בהקב״ה פי׳ תורה שלמעלה היא ג״כ המשכות
But in truth there are two Torahs; and this is what is written in Sefer HaBahir (another version: in Ma’ayan HaChochmah): “King David, peace be upon him, would join the Torah that is Above with the Holy One, blessed be He.” The meaning is: the Torah that is Above is also drawings-down,
In truth there are two Torahs in a deeper sense: Sefer HaBahir (or, in another version, Ma’ayan HaChochmah) says that King David would join “the Torah that is Above” with the Holy One, blessed be He. That higher Torah also draws G-dliness down.


אלא שהמה ע״פ אופן אחר לגמרי.167 ולא נתגלה אלא להאבות אברהם ויצחק חפרו בארות168 ויעקב היה עובדא שלו במקלות.169170
only that they are in an entirely different manner. And it was revealed only to the Patriarchs: Avraham and Yitzchak dug wells, and Yaakov’s work was with rods.
But it draws down in an entirely different manner, one revealed only to the Patriarchs. Avraham and Yitzchak drew it down by digging wells, and Yaakov by his work with the rods.


והוא ענין אחד עם תפילין שלנו (כמבואר בזהר ויצא דקס״ב א׳) ואם אחד מישראל דעתה יעשה זאת לא יפעל כלום.
And it is one matter with our tefillin (as is explained in the Zohar, Vayetzei, 162a); and if one of Israel were to do this now, he would accomplish nothing.
The Zohar explains that Yaakov’s rods were one matter with our tefillin. Yet if someone did the same acts today, they would accomplish nothing.


וכן חנוך היה תופר מנעלים171 ועל כל תפירה כו׳ היינו מפני שהמשכתם היה כמו בתורה שלמעלה
And likewise, Chanoch was a sewer of shoes, and on every stitch, etc. That is because their drawing-down was as in the Torah that is Above.
The same is true of the tradition, cited by the Rama of Pano according to the Kehot note, that Chanoch was a cobbler whose every stitch had its effect Above. Their deeds drew G-dliness down as the Torah that is Above does.


(ועמ״ש קצת כעין זה ע״פ וישלח יעקב וע״פ ויקח מן הבא בידו מנחה)172 משא״כ תורת משה שהיא מורשה קהלת יעקב173 היא איך ומה שימשיך כל אדם כו׳
(And see what is written somewhat similar to this on “And Yaakov sent” and on “And he took from what came to his hand a gift.”) Whereas the Torah of Moshe, which is “the heritage of the congregation of Yaakov,” is how and what every person shall draw down, etc.
Torah Ohr, on “And Yaakov sent” and “And he took… a gift,” says something similar. The Torah of Moshe, “the heritage of the congregation of Yaakov,” is different: it sets out how and what every person, not only the Patriarchs, can draw down.


(ועמ״ש ע״פ אם בחקתי תלכו174 ע״ש) וזהו ענין תורת ה׳ ובתורתו. והיא חכמה עילאה שלמעלה גם מכתר.175 וחכמה תתאה.176
(And see what is written on “If you walk in My statutes”; see there.) And this is the matter of “the Torah of Havayah” and “his Torah”: and it is the higher Chochmah (Chochmah Ila’ah), which is above even Keser (the Crown), and the lower Chochmah.
So “the Torah of Havayah” is the higher Chochmah, above even Keser, and “his Torah” is the lower Chochmah, the Torah given through Moshe.


(ועמ״ש בפ׳ יתרו ע״פ וכל העם רואים177178 בענין אל תאמרו מים מים179 כו׳, ופי׳ וענין חכמה עילאה שלמעלה גם מכתר י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בפי׳ האריז״ל [האר״י זכרונו לברכה]180 לספרא דצניעותא בפ״ק [בפרק קמא] והוא בזהר הרקיע)
(And see what is written in Parshas Yisro on “And all the people saw,” regarding “Do not say, ‘Water, water,’” etc. And the meaning and matter of the higher Chochmah that is above even Keser can be explained according to what is written in the Arizal’s commentary on the Sifra DiTzniusa, in the first chapter, which is in Zohar HaRakia)
The reader is sent to the explanation on “And all the people saw,” on the Talmud’s warning “do not say, ‘Water, water,’” and to the Arizal’s commentary on the Sifra DiTzniusa, for how Chochmah can be above Keser.


(דקי״ט ע״א) שהביא שם מ״ש באדר״ז [באדרא זוטא] (דר״צ ע״א) ע״פ אלקים הבין דרכה181 כו׳ וז״ל [וזה לשונו] א״נ [אי נמי] מקומה היינו מו״ס [מוחא סתימאה] עצמה ודרכה היינו הראש הב׳ שמשם יצאה למקום מו״ס [מוחא סתימאה].
(119a), where he cites what is written in the Idra Zuta (290a) on “G-d understood its way,” etc.; and these are his words: “Alternatively, its place is Mocha Stima’ah itself, and its way is the second head, from which it went out to the place of Mocha Stima’ah.
The Arizal cites the Idra Zuta on the verse “G-d understood its way,” about wisdom’s way and place. In one reading, wisdom’s “place” is Mocha Stima’ah itself and its “way” is the second head, from which it came to Mocha Stima’ah.


וכ״ש [וכל שכן] ההיא חכמה דסתימא ביה182 בע״ק [בעתיקא קדישא] היינו בראש הא׳ העליון כי כחה שם בדקות והעלם גדול כו׳ עד נמצינו למדין דמו״ס [דמוחא סתימאה] ראשיתה דיליה סתום בעתיקא
And ‘all the more so that wisdom that is hidden in it, in Atika Kadisha’: that is in the first, uppermost head, for its power is there in subtlety and great concealment,” etc., up to: “We find ourselves learning that Mocha Stima’ah—its own beginning is hidden in Atika,
The Idra Zuta goes on: “all the more so that wisdom which is hidden in Atika Kadisha.” The Arizal places this wisdom in the first, uppermost head, where its power is subtle and deeply concealed, and concludes that the beginning of Mocha Stima’ah is hidden in Atika.


כי שם שורשה כו׳ עכ״ל [עד כאן לשונו], והיינו ברד ל״א ממש אשר שם העצמות העליון כמבואר שם והובא ג״כ כ״ז [כל זה] בספר הדרת מלך על סד״צ [ספרא דצניעותא] (דרט״ז ע״ב)
for there is its root,” etc. End of quote. And that is in Radla (the Unknowable Head) itself, where the supernal Essence is, as is explained there; and all this is also cited in the book Hadras Melech on the Sifra DiTzniusa (216b).
Its root is in Radla itself, where the supernal Essence is. Hadras Melech, a commentary on the Sifra DiTzniusa, also cites all of this.


וזהו ענין חכמה עילאה שלמעלה גם מכתר והיינו לפי שהיא שרש החכמה שברדל״א [שברישא דלא אתיידע] ממש שהוא מל׳ דא״ס שלמעלה מגלגלתא דא״א שהוא הכתר כו׳
And this is the matter of the higher Chochmah that is above even Keser: that is, because it is the root of the Chochmah that is in Radla itself, which is the Malchus (sovereignty) of the Infinite One (Ein Sof), which is above the Gulgalta of Arich Anpin, which is Keser, etc.
This is the “higher Chochmah above Keser”: the root of Chochmah in Radla, the Malchus of the Infinite One, which is above the Gulgalta of Arich Anpin, Keser.


וזהו ג״כ ענין הנז׳ [הנזכר] בביאור ע״פ כי אתה נרי183184 בענין התורה שמקורה ושרשה הוא במו״ס [במוחא סתימאה]
And this is also the matter mentioned in the explanation on “For You are my lamp,” regarding the Torah, whose source and root is in Mocha Stima’ah,
The explanation on “For You are my lamp” in Torah Ohr places the source of the Torah in Mocha Stima’ah.


והיינו בחי׳ חכמה שבכתר ע״פ קבלת מהרמ״ק [מהרבי משה קורדובירו] וע״פ קבלת האריז״ל [האר״י זכרונו לברכה] הוא הגבה למעלה במל׳ דא״ס וע״ש שמקור זה נמשך בתורה שלפנינו בגשמיות נעוץ תחלתן בסופן185 דייקא כו׳.186
that is, the level of the Chochmah within Keser, according to the Kabbalah of the Ramak (Rabbi Moshe Cordovero); and according to the Kabbalah of the Arizal it is higher, above, in the Malchus of the Infinite One. And see there, that this source is drawn into the Torah before us, in physicality: “their beginning is wedged in their end,” specifically, etc.
According to the Ramak’s Kabbalah, that source is the Chochmah within Keser; according to the Arizal it is higher still, in the Malchus of the Infinite One. Either way, since “their beginning is wedged in their end,” it is drawn into the physical Torah we have.




15והנה כנגד ב׳ בחי׳ שנתבאר שיש חסד דקשוט שיתגלה לע״ל [לעתיד לבוא] וכן תורת ה׳ והכלי לזה הוא בחי׳ גמ״ח [גמילות חסדים] ותורה צוה לנו187 כו׳
Now, corresponding to the two levels that were explained—that there is the Chesed (kindness) of truth that will be revealed in the Time to Come, and likewise the Torah of Havayah, and the vessel for this is the level of acts of kindness (gemilus chassadim) and “The Torah [that Moshe] commanded us,” etc.—
To sum up: there are two things to be revealed in the future, the Chesed of truth (rav chesed) and the Torah of Havayah, and two vessels for them now, acts of kindness and the Torah given through Moshe.


כנגד זה נאמר בפ׳ ציצית ב״פ [ב׳ פעמים] אני הוי׳ אלקיכם. הא׳ נגד הכלי והב׳ נגד מה שיתגלה לע״ל [לעתיד לבוא] בחי׳ חסד דקשוט ותורת ה׳.
corresponding to this, “I am Havayah your G-d” is said twice in the section of tzitzis: the first corresponding to the vessel, and the second corresponding to what will be revealed in the Time to Come, the level of the Chesed of truth and the Torah of Havayah.
That is why “I am Havayah your G-d” appears twice in the section of tzitzis: the first refers to the vessels, and the second to what they will reveal in the future, the Chesed of truth and the Torah of Havayah.


ולכן נאמר פסוק זה בפ׳ ציצית דוקא כי בציצית יש ב׳ בחי׳ המשכת ל״ב חוטין ל״ב נתיבות חכמה188 והטלית שהוא המקיף שרומזין לשני בחי׳ תורה ומצות והם כלים להמשכת הנ״ל:
And therefore this verse is said specifically in the section of tzitzis, for in tzitzis there are two levels: the drawing-down of the thirty-two threads, the thirty-two paths of Chochmah (wisdom), and the tallis, which is the encompassing [garment]; and they allude to the two levels, Torah and mitzvos, and they are vessels for the drawing-down mentioned above.
Tzitzis itself contains both. Its thirty-two threads (eight on each of four corners) correspond to the “thirty-two paths of Chochmah,” the Torah, and the tallis, which surrounds the body, is an encompassing light, the mitzvos; both are vessels for the higher revelation.




Section 6 · ¶16–24
Two Names, two names, two stages
16ה ולתוספת ביאור מעט בענין שנאמר ב״פ [ב׳ פעמים] אני הוי׳ אלקיכם. הנה מתחלה יש להקדים מ״ש בזהר פ׳ וישלח דף קע״ד189 א׳ כמה דקב״ה [דקודשא בריך הוא] לזמנין אתקרי190 הוי׳ ולזמנין אתקרי אלקים. ה״נ [הכי נמי] לזמנין אקרי ישראל.
5. And to add a little explanation regarding [the fact] that “I am Havayah your G-d” is said twice: first we must preface what is written in the Zohar, Parshas Vayishlach, page 174a: “Just as the Holy One, blessed be He, is sometimes called Havayah and sometimes called Elokim, so too, sometimes he is called Yisrael
Section 5 adds a further explanation of the twofold “I am Havayah your G-d.” It begins with the Zohar: just as G-d is sometimes called Havayah and sometimes Elokim, so the patriarch is sometimes called Yisrael and sometimes Yaakov.




17ולזמנין אקרי יעקב. וכלא בדרגין ידיען. והענין כמ״ש במ״א ע״פ ויברא את האדם בצלמו191 בצלם אלקים192
and sometimes he is called Yaakov; and all is in known levels.” And the matter is as is written elsewhere on “And He created man in His image, in the image of G-d”:
The quotation ends: and sometimes he is called Yaakov, each name for a known level. The explanation follows what is written elsewhere on the verse “And He created man in His image, in the image of G-d.”


ב״פ [ב׳ פעמים] בצלם כנגד ב׳ בחי׳ שיש בנשמה הא׳ המתפשטת ומתלבשת בגוף כו׳ ובחי׳ הב׳ היא בחי׳ הנשמה שעומדת למעלה בבחי׳ מקיף כו׳.
“in the image” twice, corresponding to two levels that are in the soul: the first, which spreads out and is enclothed in the body, etc.; and the second level is the level of the soul that stands above, as an encompassing [light] (makif), etc.
The verse says “in the image” twice, for two levels of the soul: one that spreads into the body and is enclothed in it, and one that remains above it, encompassing it (makif).


וזהו ג״כ ב׳ השמות דיעקב וישראל שהן כנגד ב׳ בחי׳ הנ״ל שבנשמה. ושרשן מב׳ שמות הוי׳ אלקים ועיין בזהר ר״פ במדבר.
And these are also the two names Yaakov and Yisrael, which correspond to the two levels in the soul mentioned above; and their root is from the two Names Havayah [and] Elokim. And see the Zohar, beginning of Parshas Bamidbar.
Yaakov and Yisrael are these two levels of the soul, and they are rooted in the two divine Names, Havayah and Elokim. The reader is sent to the Zohar at the beginning of Bamidbar.




18והנה נודע ענין יחוד הוי׳ אלקים וכמ״ש לעיל פ׳ וארא ע״פ וידבר אלקים כו׳ אני193 הוי׳ ע״ש.
Now, the matter of the union of Havayah [and] Elokim is known, as is written above in Parshas Va’era on “And Elokim spoke,” etc., “I am Havayah”; see there.
The union of Havayah and Elokim, the revealing Name and the concealing one, is a known theme, discussed in Torah Ohr, Va’era, on “And Elokim spoke to Moshe… ‘I am Havayah.’”


וכך נמשך גילוי אלקות מבחי׳ הנשמה שלמעלה מן הגוף בתוך הנשמה המלובשת בגוף וכמ״ש גבי חברי דניאל
And so a revelation of G-dliness is drawn from the level of the soul that is above the body into the soul that is enclothed in the body, as is written regarding Daniel’s companions:
The same union takes place in the soul: G-dly light is drawn from the part of the soul that remains above the body into the part that is enclothed in it. The Sages find an example in the vision of Daniel.


אבל חרדה גדולה נפלה עליהם194 וארז״ל [ואמרו רבותינו זכרונם לברכה] משום דמזלייהו חזי195 שחלק הנשמה שלמעלה מהגוף נק׳ מזל ע״ש שממנו נוזל ונמשך בחלק הנשמה שבגוף, וזהו לא יקרא שמך יעקב
“But a great trembling fell upon them”; and our Sages, of blessed memory, said, “Because their mazal saw.” For the part of the soul that is above the body is called mazal, since from it [light] flows (nozel) and is drawn into the part of the soul that is in the body. And this is “Your name shall not be called Yaakov,
Daniel’s companions did not see the vision, yet “a great trembling fell upon them,” because, the Sages say, “their mazal saw.” The higher part of the soul is called mazal, from nozel, “flowing,” because it flows into the soul in the body; this is the meaning of the verse “Your name shall not be called Yaakov…”


כי אם ישראל יהיה שמך196 שמאיר ונמשך מבחי׳ ישראל בבחי׳ יעקב ועמ״ש בפ׳ בלק ע״פ לא הביט און ביעקב197 כו׳ שבשבת הוא גילוי ובחי׳ ישראל ממש.
but Yisrael shall be your name”: that it shines and is drawn from the level of Yisrael into the level of Yaakov. And see what is written in Parshas Balak on “He has not beheld iniquity in Yaakov,” etc., that on Shabbos there is the revelation and the level of Yisrael itself.
“…but Yisrael shall be your name”: the light of Yisrael, the higher soul, shines into Yaakov, the soul in the body. Likkutei Torah, on “He has not beheld iniquity in Yaakov,” explains that on Shabbos the level of Yisrael itself is revealed.




19וזהו אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים פי׳ ע״י ששם הוי׳ נמשך להיות הוא ממש אלקיכם
And this is [the meaning of] “I am Havayah your G-d (Elokeichem), who brought you out of the land of Egypt”: the meaning is, through the Name Havayah being drawn down to be itself Elokeichem (your G-d),
Now the verse can be read in this light: “I am Havayah your G-d (Elokeichem)” means that the Name Havayah is drawn down to become “your Elokim” itself.


שיאיר בבחי׳ גילוי בשם אלקים ועי״ז מאיר בחי׳ ישראל ממש בבחי׳ יעקב ועי״ז נמשך להיות יציאת מצרים לצאת מהמיצרים וגבולים המסתעפים מההסתר דשם אלקים כו׳,
so that it shines in a revealed way in the Name Elokim; and through this the level of Yisrael itself shines in the level of Yaakov; and through this it is drawn down that there be the Exodus from Egypt, going out of the straits and limits that branch out from the concealment of the Name Elokim, etc.;
Havayah then shines openly within the Name Elokim, and so the level of Yisrael shines into Yaakov. This brings about the Exodus: going out from the straits and limits that come from the concealment of the Name Elokim.


שמחמת התגלות שם הוי׳ נמשך יצ״מ [יציאת מצרים] להיות כלה שארי ולבבי198 כו׳, וזהו להיות לכם לאלקים.
for because of the revelation of the Name Havayah, the Exodus from Egypt is drawn down, so that there be “my flesh and my heart pine away,” etc. And this is “to be Elokim to you.”
When Havayah is revealed, the soul goes out of its limits in longing, as the Psalm says, “my flesh and my heart pine away.” This is “to be Elokim to you.”


והענין דהנה מבואר באדרא דנשא (דקל״ח ב׳) ובפי׳ האריז״ל [האר״י זכרונו לברכה]199 שם שכשנאמר ב׳ שמות הוי׳ בפסוק א׳ אזי חד רומז לז״א וחד לע״ק [לעתיקא קדישא].
And the matter is: it is explained in the Idra of Naso (138b), and in the Arizal’s commentary there, that when two Names Havayah are said in one verse, one alludes to Z’eir Anpin and one to Atika Kadisha.
The Idra in Naso and the Arizal’s commentary on it explain that when one verse names Havayah twice, one refers to Z’eir Anpin and the other to Atika Kadisha.


וכמ״כ [וכמו כן] הפי׳ גם כאן בפסוק זה דאני הוי׳ שנאמר תחלה היינו ז״א דאצילות אשר הוא אלקיכם שנמשך בגילוי בשם אלקים הוא מל׳ דאצילות והיינו ע״י התומ״צ [התורה ומצות] שעי״ז ממשיכים גילוי שם הוי׳ ממש.
And likewise the meaning here, in this verse: “I am Havayah,” which is said first, is Z’eir Anpin of Atzilus (Emanation), which is Elokeichem (your G-d), drawn down in revelation in the Name Elokim, which is Malchus (sovereignty) of Atzilus; and that is through the Torah and mitzvos, through which one draws down the revelation of the Name Havayah itself.
So in this verse the first “I am Havayah” is Z’eir Anpin of Atzilus, which becomes “your Elokim” when it is revealed in Malchus, the Name Elokim. This is brought about through the Torah and mitzvos, which draw down the revelation of Havayah itself.




20ועכ״ז [ועם כל זה] התומ״צ [התורה ומצות] הם רק בחי׳ כלים לגילוי תורת ה׳ ורב חסד שיתגלה לע״ל [לעתיד לבוא] דהיינו בחינת שם הוי׳ הב׳ שהוא בחי׳ ע״ק [עתיקא קדישא] ולגבי גילוי זה נק׳ שם הוי׳ דז״א רק כמו שם אלקים כו׳.
Nevertheless, the Torah and mitzvos are only the level of vessels for the revelation of the Torah of Havayah and the rav chesed (abundant kindness) that will be revealed in the Time to Come, that is, the level of the second Name Havayah, which is the level of Atika Kadisha; and relative to this revelation, the Name Havayah of Z’eir Anpin is called only like the Name Elokim, etc.
Yet the Torah and mitzvos are only vessels for something greater: the Torah of Havayah and rav chesed, to be revealed in the future. That is the second Havayah, Atika Kadisha, beside which even the Havayah of Z’eir Anpin counts only as Elokim.




21וז״ש [וזהו שכתוב] להיות לכם לאלקים כלומר שע״י יציאת מצרים יומשך גילוי בחי׳ סוכ״ע שהוא בחי׳ ע״ק [עתיקא קדישא] שלגבי גילוי זה נק׳ הגילוי דהוי׳ דז״א רק בחי׳ אלקים בחי׳ ממכ״ע [ממלא כל עלמין].
And this is what is written, “to be Elokim to you”: that is, through the Exodus from Egypt there will be drawn down a revelation of the level of the light that encompasses all worlds (sovev kol almin), which is the level of Atika Kadisha; relative to this revelation, the revelation of the Havayah of Z’eir Anpin is called only the level of Elokim, the level of the light that fills all worlds (memalei kol almin).
So “to be Elokim to you” means that the Exodus will draw down the light that encompasses all worlds (sovev), Atika Kadisha. Beside it, the Havayah of Z’eir Anpin is only “Elokim,” the light that fills the worlds (memalei).


ואח״כ נאמר אני הוי׳ אלקיכם פי׳ שם הוי׳ דעתיק יאיר ויתגלה ממש בז״א דהיינו להיות הוי׳ ממש אלקיכם בבחי׳ גילוי, וכנ״ל בענין
And afterwards it is said, “I am Havayah your G-d (Elokeichem)”: the meaning is, the Name Havayah of Atik will shine and be truly revealed in Z’eir Anpin, that is, that Havayah itself be Elokeichem in a revealed way; and as mentioned above regarding
Then the verse says again, “I am Havayah your G-d”: the Havayah of Atik will shine openly in Z’eir Anpin itself, so that Havayah is truly “your Elokim.”


יחוד ב׳ שמות הוי׳ אלקים דזו״נ [דזעיר אנפין ונוקבא] דאצי׳ שהיחוד הוא שלא יהי׳ [יהיה] שם אלקים מסתיר אלא דשם הוי׳ ית גלה ממש להיות הוי׳ ממש אלקיכם.
the union of the two Names Havayah [and] Elokim of Z’eir Anpin and Nukva of Atzilus (Emanation): that the union is that the Name Elokim should not conceal, but rather the Name Havayah should be truly revealed, so that Havayah itself is Elokeichem.
This parallels the union of Havayah and Elokim in Z’eir Anpin and Nukva (Malchus) of Atzilus, where union means that Elokim no longer conceals and Havayah is fully revealed.




22וכך עד״ז למעלה יותר שז״א נק׳ שם אלקים לגבי ע״ק [עתיקא קדישא] שנקרא הוי׳ וזהו ענין שמו הגדול וא״כ ג״כ פי׳ אני הוי׳ אלקיכם שלא יהיה בחי׳ הכלים דז״א מסתירים על גילוי ע״ק [עתיקא קדישא] שהוא בחי׳ סוכ״ע
And so, along these lines, higher up: Z’eir Anpin is called the Name Elokim relative to Atika Kadisha, which is called Havayah, and that is the matter of His great Name. And if so, the meaning of “I am Havayah your G-d” is also that the vessels of Z’eir Anpin should not conceal the revelation of Atika Kadisha, which is the level of the light that encompasses all worlds (sovev kol almin),
The same relation holds one level higher: Z’eir Anpin is Elokim relative to Atika Kadisha, which is Havayah, “His great Name.” So the second “I am Havayah your G-d” also means that the vessels of Z’eir Anpin will no longer conceal Atika Kadisha, the encompassing light.


כי אם בחי׳ סוכ״ע יומשך ויאיר בגילוי ממש כו׳ ועמ״ש במ״א ע״פ לעשות הישר בעיני200 ה׳ אלקיך וע״פ וידעת היום כו׳ כי הוי׳ הוא האלקים בשמים ממעל ועל הארץ מתחת201 כו׳:
but rather that the level of the light that encompasses all worlds be drawn down and shine in actual revelation, etc. And see what is written elsewhere on “to do what is right in the eyes of Havayah your G-d,” and on “Know this day,” etc., “that Havayah is Elokim in the heavens above and on the earth below,” etc.
Instead that encompassing light will shine openly. The discourses on “to do what is right in the eyes of Havayah your G-d” and on “Know this day… that Havayah is Elokim” develop this.




23וי״ל [ויש לומר] עוד דהנה נודע שבכתר יש ב׳ בחי׳ ע״י [עתיק יומין] וא״א והנה פי׳ להיות לכם לאלקים ודאי
And it can further be said: it is known that in Keser (the Crown) there are two levels, Atik Yomin and Arich Anpin. Now, the meaning of “to be Elokim to you” certainly
A further explanation: Keser has two levels, Atik Yomin (its inner dimension) and Arich Anpin (its outer dimension). “To be Elokim to you” certainly applies to the revelation of Arich Anpin.


היינו גם נגד התגלות בחי׳ א״א. שע״ז אמרו דז״א בעלותו לגבי עתיקא דהיינו א״א שנק׳ ג״כ עתיקא כנודע. כאלקים חשוב.
applies also with respect to the revelation of the level of Arich Anpin; for of this they said that Z’eir Anpin, in its ascent relative to Atika—that is, Arich Anpin, which is also called Atika, as is known—“is considered as Elokim.”
For it is said that when Z’eir Anpin rises toward “Atika,” meaning Arich Anpin, which is also called by that name, it “is considered as Elokim” beside it.


אך שיהיה אני הוי׳ אלקיכם שיתגלה שם הוי׳ דא״א ממש בז״א להיות הגילוי בז״א ממש מבחי׳ א״א. הנה צ״ל ההמשכה מלמעלה יותר.
But for there to be “I am Havayah your G-d”—that the Name Havayah of Arich Anpin itself be revealed in Z’eir Anpin, so that the revelation in Z’eir Anpin itself be from the level of Arich Anpin—the drawing-down must be from higher still.
But for “I am Havayah your G-d,” the Havayah of Arich Anpin itself revealed within Z’eir Anpin, the drawing-down must come from a level higher still.




24וכמו יחוד שם הויה אלקים דזו״נ [דזעיר אנפין ונוקבא] הוא ע״י ההמשכה מאו״א [מאבא ואימא] כו׳, וכך עד״ז שיהיה גילוי א״א ממש בשם אלקים דלעתיד דהיינו בז״א הוא ע״י המשכה גדולה ועצומה מבחי׳ עתיק ממש שלמעלה מא״א [מאריך אנפין].
And just as the union of the Name Havayah [and] Elokim of Z’eir Anpin and Nukva is through the drawing-down from Abba and Imma, etc., so too, along these lines, for there to be a revelation of Arich Anpin itself in the Name Elokim of the Time to Come, that is, in Z’eir Anpin, is through a great and immense drawing-down from the level of Atik itself, which is above Arich Anpin.
Just as Z’eir Anpin and Nukva are united through light drawn from Abba and Imma, the level above them, so revealing Arich Anpin in Z’eir Anpin, the future “Elokim,” needs an immense drawing-down from Atik itself, above Arich Anpin.


וע״ד מ״ש במ״א בענין הפך ים ליבשה202 שעלמא דאתכסייא יאיר בגילוי גמור ממש בעלמא דאתגליא הוא ע״י שנמשך מבחי׳ כי גאה גאה203 שלמעלה מבחי׳ סוכ״ע כו׳.
And it is along the lines of what is written elsewhere on the matter of “He turned the sea into dry land”: that the hidden world (alma de’iskasya) will shine in complete revelation in the revealed world (alma de’isgalya), [and] that is through a drawing-down from the level of “for He is highly exalted,” which is above the level of the light that encompasses all worlds (sovev kol almin), etc.
Elsewhere this is compared to “He turned the sea into dry land”: the hidden world (the sea) will shine in complete revelation in the revealed world (the dry land), through a drawing-down from “He is highly exalted,” a level above even the encompassing light.


ועד״ז נאמר כאן תחלה להיות לכם לאלקים ואח״כ ע״י גילוי בחי׳ עתיק ממש נאמר אני הוי׳ אלקיכם כו׳:
And along these lines it is said here first, “to be Elokim to you,” and afterwards, through the revelation of the level of Atik itself, it is said, “I am Havayah your G-d,” etc.
So the verse first says “to be Elokim to you,” and then, through the revelation of Atik itself, “I am Havayah your G-d.”



In one’s avodah
The maamar draws two lessons. The physical mitzvos, done in deed, are the firm ground that can bear the supernal delight; through them, and by saying “Yehei shmei rabba” aloud, one draws G-d’s will and delight down into the world. And though li rosh is above Atzilus, G-d asks only for simple awe that leads to turning from evil and doing good, which is already a beginning of the Exodus; from there one must keep going out of one’s limits every day, as even Moshe did, rising from love to self-nullification and from one level of self-nullification to the next.
Questions for discussion
	How can the will be both higher than the intellect and its “outer dimension”? What are the two kinds of intellect the maamar distinguishes?
	Why does a physical mitzvah, such as tzitzis made of wool, have the strength to hold the supernal delight, according to the image of the pillar on hard ground?
	In what sense is even Atzilus “Egypt,” and why did Moshe need to leave Egypt every day?
	Why could the angels not draw G-dliness down or receive the Torah, and what can a soul in a body do that the seraphim cannot?
	How do the names Yaakov and Yisrael correspond to two levels of the soul, and how does this help explain the doubled “I am Havayah your G-d”?

Sources and references
Notes
Paragraph 1
1ביאור הדברים ע״פ אני
The Kehot note says that this explanation is printed there with variants and additional glosses.
Kehot’s noteבשינויים ותוס׳ הגהות באוה״ת שלח ע׳ תרמז.
2בשעה שישראל אומרים איש״ר
The note refers to the same place in Or HaTorah, where this subject of the explanation also appears.
Kehot’s noteשם.
3שכל הנעלם מכל רעיון
The note sends the reader to the opening of Lech Lecha in Torah Ohr, where the phrase “intellect hidden from all thought” also appears, and to the sources the Rebbe Maharash noted for it there.
Kehot’s noteע׳ תו״א ר״פ לך לך ושם בלקו״ת ממהר״ש נ״ע הציונים ע״ז מ״מ [אוה״ת לך דף תרפה], אך ל״מ כל׳ אדמו״ר. אך ע׳ פזמון לסעודה ג׳ של ש״ק ד״ה א-ל מסתתר [בסידור יעב״ץ קצח, א — ועוד] תלמיד של הרמ״ק ושם אי׳ כלשונו הטהור. [כ].
4בע״ח (שער כ״ב פ״ה)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלפנינו שער מוחין דצלם פ״א.
5בביאור ע״פ כי על כבוד חופה
The text says that the explanation on “For over all the glory, a canopy” also presents Mocha Stima’ah as the inner dimension of the Gulgalta; the note places that explanation at the end of the Shir HaShirim section of Likkutei Torah.
Kehot’s noteלקמן סוף שה״ש.
6ונהר יוצא מעדן
“A river goes out from Eden to water the garden.” In the Zohar’s reading, Eden is the hidden wisdom and the river its flow into revealed Chochmah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
7ונהר יוצא מעדן
In the Idra Rabba, the hidden wisdom of Arich Anpin is covered by a membrane that does not open, while in Z’eir Anpin the membrane is broken off and the brain spreads out into thirty-two paths, “as it is written, And a river goes out from Eden.” The Alter Rebbe uses this to contrast Chochmah of Atzilus, which opens, with Mocha Stima’ah, which stays hidden.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
8וזרח משעיר למו
“Havayah came from Sinai and shone forth from Seir to them.” Reading Se’ir as se’ar, “hair,” the Alter Rebbe finds here the light of the hidden wisdom reaching Chochmah only through the “hairs.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
9בביאור ע״פ ואהי׳ אצלו אמון
That explanation, on the Torah as G-d’s delight (“I was His delight”), opens by observing that delight is the greatest of the soul’s powers, its head and source.
Kehot’s noteלעיל פ׳ במדבר יט, ב ואילך.
10אנת הוא חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
11דאנת הוא חד ולא בחושבן
Elijah’s prayer (Patach Eliyahu) opens, “Master of the worlds, You are One, but not in number.” The Alter Rebbe applies it to the level of the Emanator that is not counted among the ten Sefiros.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
12בביאור ע״פ שוש אשיש
There the drawing-down from Mocha Stima’ah, in which the Gevuros of Atik are enclothed, is discussed, and “I will greatly rejoice in Havayah” is read as supernal delight drawn from the will down to Malchus through the Ten Sefiros of Atzilus.
Kehot’s noteלקמן פ׳ נצבים מט, ג.
13“I will greatly rejoice in Havayah; my soul shall exult in my G-d.” The explanation on this verse is cited as saying what is said here about Mocha Stima’ah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בביאור ע״פ יביאו לבוש מלכות
There the mitzvos are drawn from the Keser within Keser, in its outer dimension, where the Infinite Light shines; that is why they are enclothed in physical action, which comes from the “royal apparel,” the garment of the Infinite Light that encompasses all equally.
Kehot’s noteבתו״א צא, ג.
15“Let them bring royal apparel which the king has worn.” The explanation on this verse in Torah Ohr places the Gulgalta, source of the mitzvos, above Mocha Stima’ah, and the note reconciles it with the view here.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16רישא וגולגלתא ומוחי
The Zohar in Emor describes “the bond above” as “the head, the skull and the brains.” The note reads the three as the essence of Keser, its outer dimension, and the hidden brains it covers.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17בביאור ע״פ החלצו מאתכם
The text sends the reader there for more on this hidden level.
Kehot’s noteלקמן פ׳ מטות פז, ג ואילך.
18“Arm men from among you for the army.” The explanation on this verse in Likkutei Torah is cited for more on the hidden level within the Gulgalta.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בספר מבוא שערים . . וזה תבין איך לפעמים
The note quotes an addition found there: a reference to Yonas Eilim, chapter 41, that within the skull there is an “air,” a hidden Keser, because Radla shows its light in that air; and to the book Hod Melech on the Sifra DiTzniusa (216b), that the beginning of Mocha Stima’ah is hidden in Atik, which is why it is called the supernal hidden wisdom.
Kehot’s noteבאוה״ת שלח ע׳ תרמח מוסיף אח״כ: ”ועיין ביונת אלים פמ״א וז״ל אמנם יש בפנימית הגלגלת אוירא כו׳ כתר נעלם כי כללות רדל״א אחזי נהורא בההיא אוירא כו׳ ע״ש, ועיין בספר הוד מלך לספרא דצניעותא דף רי״ו ע״ב וז״ל ונמצא למידין כי מו״ס ראשיתה דילי׳ סתום בעתיק, והיינו דקרו לה חכמתא עילאה סתימאה עכ״ל”.
20ההיא חכמה דסתימא ביה בעתיקא קדישא
The Idra Zuta, on “G-d understood its way,” says “all the more so that wisdom which is hidden in Atika Kadisha,” the wisdom from which the thirty-two paths spread. The Arizal places it in the first, uppermost head, Radla, and the note uses this for Mocha Stima’ah being outside the count of the Sefiros.
Zohar, Idra Zuta 14:59–16:69ספר הזהר, האדרא זוטא י״ד:נ״ט-ט״ז:ס״ט
21“How beautiful are your steps in sandals, O prince’s daughter.” The text names the discourse on this verse as one of the places where will and intellect are discussed.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22Kehot’s note points to Zohar, Emor 32:154 for these words.
Zohar, Emor 32:154ספר הזהר, אמור ל״ב:קנ״ד
23“For over all the glory there shall be a canopy.” The explanation on this verse is cited for the point that Mocha Stima’ah is the inner dimension and the Gulgalta its covering “canopy.”
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
24ע״פ ואלה המשפטים
There “And these are the ordinances which you shall set before them” is read as setting them “within them”: the inner dimension of the attributes, drawn from the level of Moshe.
Kehot’s noteתו״א עו, ג.
25ואלה המשפטים
“And these are the ordinances which you shall set before them.” The discourse on this verse in Torah Ohr is cited for Daas as an inner dimension.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26משה משה
At the burning bush G-d called, “Moshe, Moshe.” The text recalls that no cantillation break separates the two names, a point discussed in Torah Ohr in connection with Daas.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27וגם איתא בזהר הרקיע
The note points to the end of the preceding maamar, where the same passage of Zohar HaRakia is used: Atzilus is completed in three levels because three heads precede Abba and Imma, and correspondingly “the world stands on three things.”
Kehot’s noteראה לעיל מט, ג.
28ובביאור ע״פ מים רבים
That explanation, on “Many waters cannot quench the love… if a man would give all the wealth of his house for love,” begins by reading “if” as “when”: in the Time to Come a person will certainly give all he has.
Kehot’s noteתו״א יט, א ואילך.
29בביאור ע״פ החלצו
The text cites it for more on Daas.
Kehot’s noteלקמן פ׳ מטות פז, ג ואילך.
Paragraph 3
30בע״ח שער א״א רפ״ח
The note gives the words of Etz Chaim that Or HaTorah quotes here: “that the Daas that unites Abba and Imma is drawn from the thirteenth mazal.”
Kehot’s note”שהדעת המייחד או״א נמשך ממזל הי״ג” — אוה״ת שלח ע׳ תרמט.
31וכ״ה בלקו״ת בישעי׳
The note says that the Likkutei Torah meant is the Arizal’s, and lists places in Or HaTorah: in Shelach the words “supernal Daas, holy mazla”; in Vayakhel a reference to the Arizal’s Likkutei Torah that Daas is called mashal (a parable); and Matos.
Kehot’s noteלהאריז״ל. ”דעת עליון מזלא קדישא” — אוה״ת שלח ע׳ תרמט. ובאוה״ת ויקהל ע׳ ב׳קיט ”וע׳ בלקו״ת . . שהדעת נק׳ משל”. אוה״ת מטות ע׳ א׳שלז.
32מי מדד
“Who has measured the waters in the hollow of his hand?” The Arizal’s Likkutei Torah on this verse is cited for the supernal Daas as the holy mazla of Arich Anpin.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בע״ח שכ״ה דרוש ב׳ . . סי׳ י״ז
Or HaTorah quotes the passage of Etz Chaim: “this supernal Daas has its source drawn from the two panim (faces) of Arich Anpin, the tikkun ‘and truth.’”
Kehot’s note”והנה זה הדעת העליון מקורו נמשך מב׳ פנים דא״א תיקון ”ואמת” — אוה״ת שלח ע׳ תרמט.
34ובלקו״ת פ׳ שמות ע״פ כי סר לראות
The note says that the Likkutei Torah meant is the Arizal’s, and that the passage is cited in Or HaTorah on Nach.
Kehot’s noteלהאריז״ל. מובא באוה״ת נ״ך-א ע׳ כח.
35כי סר לראות
“And Havayah saw that he turned aside to see.” The Arizal’s comment on this verse is one of the places cited on the source of the supernal Daas.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובהרמ״ז ר״פ ויקרא
Or HaTorah quotes the Ramaz there: “that the root of the supernal Daas of Z’eir Anpin of Atzilus is drawn from the Daas of Atik hidden in Arich Anpin, which is the inner dimension of Keser.”
Kehot’s note”ששרש דעת העליון דז״א דאצי׳ נמשך מדעת דעתיק הגנוז בא״א שהוא פני׳ הכתר” — אוה״ת שלח ע׳ תרמט.
37בביאור ע״פ אלה מסעי
The text cites it on “The seal of the Holy One, blessed be He, is truth.” The passage at that column explains that Malchus is built as a separate configuration only after the emotive attributes are “born” and revealed; while they are still contained in the intellect, Malchus is only included within the six attributes.
Kehot’s noteלקמן פ׳ מסעי צ, א.
38וע׳ בזח״ג דקל״ו א׳
The note sends the reader there on this Zohar passage.
Kehot’s noteראה לקמן שה״ש ל, א. אוה״ת פ׳ ויקהל ע׳ ב׳ צו. ב׳קיח.
39ובדעת חדרים ימלאו
“And by knowledge are the chambers filled with all precious and pleasant wealth.” The Zohar passages cited expound this verse about Daas.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ובדעת חדרים ימלאו
In the Idra Rabba, from the third cavity of the skull of Z’eir Anpin go out a thousand thousand chambers on which Daas rests, as it is written, “And by knowledge are the chambers filled.”
Zohar, Idra Rabba 25:188–28:199ספר הזהר, האדרא רבא כ״ה:קפ״ח-כ״ח:קצ״ט
41ובדעת חדרים ימלאו
In the Idra Zuta, Abba and Imma build the “house,” as it is written, “With wisdom a house is built… and by knowledge are the chambers filled.”
Zohar, Idra Zuta 19:87–22:95ספר הזהר, האדרא זוטא י״ט:פ״ז-כ״ב:צ״ה
Paragraph 4
42אנת הוא שלימותא דכולהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
43אנת הוא שלימותא דכולהו
In Elijah’s prayer (Patach Eliyahu): “You are the perfection of them all.” The philosophers argue from this that G-d, lacking nothing, can have no will about human deeds.
Tikkunei Zohar 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
44כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “the source of life” as the source of all delights: the Infinite One is delight itself.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
45מטבע הטוב להטיב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעמק המלך שער שעשועי המלך. שומר אמונים ויכוח שני, סי״ד.
46נתאוה הקב״ה
Kehot’s note points to Bamidbar Rabbah 3:6 for these words.
Bamidbar Rabbah 3:6במדבר רבה ג׳:ו׳
Kehot’s noteתנחומא נשא טז. וראה ג״כ במד״ר פ״ג, ו.
47נתאוה הקב״ה
“When the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower beings as among the higher.” The text cites it for the will that follows from G-d’s desire to do good.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
48נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
49נעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end.” The lowest level, physical action, is rooted in the highest, and so can bear the supernal delight.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
50סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
51ותומכי׳ מאושר
“It is a tree of life to those who grasp it, and those who support it are made happy.” It alludes to the mitzvos as supports that bear the supernal delight.
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יח.
52ותומכיה מאושר
On this page the Zohar speaks of those who “support the Torah” (tamchin oraisa): those who study it are not engaged in deed while they study, but those who support them are, and by this strength the Throne stands firm. The text refers to it on “and those who support it are made happy.”
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
53והארץ הדום רגלי
“The heavens are My throne and the earth is My footstool.” The discourse on this verse is cited on the lowest level as the firm support of the highest.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54מנענע ראשו
When Israel enter the synagogues and study halls and respond, “May His great Name be blessed,” the Holy One, blessed be He, nods His head. The Alter Rebbe explains the nod as the will (the skull) moving, and with it the delight (the brain) within.
Berakhot 3a:14ברכות ג׳ א:י״ד
… וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
55וזהו ענין יהא שמי׳ רבא מברך פי׳ שמי׳ הגדול
That passage reads “yehei shmei rabba” as a prayer that the Name Yah become great, following the Tur, and refers back to this maamar, at the end of Shelach, where it is read as “His great Name,” following Tosafos; it says that both intentions are true and depend on each other.
Kehot’s noteראה לקמן לקו״ת פ׳ ראה יח, ד.
56בפע״ח ש׳ השבת פכ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה והנה.
57בזהר פ׳ תרומה דקס״ה ע״ב ובפי׳ הרמ״ז
The note sends the reader to Likkutei Torah, Re’eh, on this Zohar passage and the Ramaz’s comment.
Kehot’s noteראה לקמן פ׳ ראה יט, א.
58בביאור דמזוזה מימין
There the mezuzah on the right stands for the mitzvos, an ascent in which one’s house and all in it are nullified to the One G-d (“with all your might”), while the Chanukah lamp on the left is the light of the Torah drawn down outward.
Kehot’s noteתו״א מג, ג ואילך. וראה אוה״ת נ״ך-א ע׳ ז.
59“I will greatly rejoice in Havayah; my soul shall exult in my G-d.” The discourse on this verse is cited on the revelation of Atik in Binah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60ובביאור ע״פ ועתה יגדל נא
There Moshe’s plea “let the power of Ado-nai be great” is explained through the mitzvos, which are drawn from Ado-nai and rooted in the Gulgalta, the Keser of Arich Anpin: as one who throws a stone shows his strength, Moshe asked that the power of Ado-nai be revealed.
Kehot’s noteלעיל מ, א.
61ועתה יגדל נא
Moshe’s plea: “And now, let the power of Ado-nai be great, I pray.” The explanation on it is cited on “His great Name.”
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62אם עונות תשמר י״ה אד׳ מי יעמוד
“If You keep account of iniquities, Yah, Ado-nai, who could stand?” This verse is discussed in the explanation on “And now, let the power be great.”
Psalms 130:3תהילים ק״ל:ג׳
אִם־עֲוֺנוֹת תִּשְׁמׇר־קָהּ אֲדֹ־נָי מִי יַעֲמֹד:
If Thou, L-RD, shouldest mark iniquities, O L-rd, who could stand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63תרי״ג מצות דאורייתא . . תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
64ע״פ ראה אנכי
In that discourse, on “See, I set before you,” the vav of the Name Havayah is the “mighty stream” drawn from the higher Chochmah into the heart; the Gulgalta surrounding the brain is explained as Binah, the chamber of the Chochmah hidden within it, with a reference back to this maamar’s reading of li rosh, and on the next column (18d) “yehei shmei rabba” is read as a prayer that the Name be made whole.
Kehot’s noteלקמן פ׳ ראה יח, ג ואילך.
65ראה אנכי
“See, I set before you today a blessing and a curse.” The discourse on this verse is the last of the places the text cites on “His great Name.”
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
66ע״פ שיר השירים
There the “Song of Songs” is the drawing-down of the Infinite Light that encompasses all worlds from the level of “His great Name”: the reasons of the Torah and the supernal delight enclothed in the Torah.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש א, ד.
67“The Song of Songs, which is Shlomo’s.” The discourse on this verse in Likkutei Torah is cited for more on “His great Name.”
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ע״פ ע״כ יאמרו המושלים
There the moshlim are those who rule over their inclination: by subduing the other side in thought, speech and deed, they cause the glory of the Holy One, blessed be He, to rise, and the encompassing light is revealed within the concealment of the world (olam, from he’elem, concealment).
Kehot’s noteלקמן חקת סה, ג ואילך.
69“Therefore the moshlim say, ‘Come to Cheshbon.’” The explanation on this verse in Likkutei Torah, Chukas, is cited twice here, on the great Name and on prayer as “inclining.”
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ע״פ ואלה שמות בנ״י
There it is explained that His great Name is the Name Havayah: its yud is contraction and its hei expansion, the way light is drawn from the Infinite One into the worlds, first contracted and then spread out, as in the descent into Egypt and the ascent from it.
Kehot’s noteתו״א נ, א.
71וירא ישראל את היד הגדולה
“And Israel saw the great hand which Havayah wielded against Egypt.” The discourse on this verse speaks of two Names Havayah, the higher being “the great Name.”
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כל פרוטה מצטרפת לחשבון גדול
On charity: “every single peruta joins into a great sum.” The text points to an explanation of this saying in connection with “great.”
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
73ועתה יגדל נא כח
Moshe’s plea, “And now, let the power of Ado-nai be great, I pray.” It is read as a request that the level of the great Name be drawn down.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
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74בר״ח ש׳ היראה פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה ונבא לבאר.
75ובהרמ״ז פ׳ פנחס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה ושרייא.
76וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” G-d’s “nodding His head” may be this turning and inclining toward the one below.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
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Kehot’s noteבראשית ד, ד.
Paragraph 6
77ישראל יהיה שמך
G-d Himself tells Yaakov, “Your name shall no longer be called Yaakov, but Yisrael shall be your name.” This is the second of the two namings, which the text matches to the higher ascent.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
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78The angel tells Yaakov, “Not Yaakov shall your name be called any more, but Yisrael, for you have striven with G-d and with men and have prevailed.” The striving is read as the nullification of the yesh that makes one li rosh.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
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79ישראל . . לי ראש
The note gives it as a place where the reading of Yisrael as li rosh, “a head for Me,” is cited.
Kehot’s noteהובא בערכי הכינויים מסה״ד (ע׳ ראש ב׳ ק״ח) דס״ג, ג. [כ].
80ע״פ וארשתיך לי
There “And I will betroth you to Me” is explained from the Midrash that wherever it says li it never departs, linked to Shmuel’s words to Shaul, “He is not a man, that He should relent”: the kingship of David, taken from a level that is “not a man,” could not be taken back.
Kehot’s noteלעיל פ׳ במדבר ט, ג.
81וארשתיך לי
“And I will betroth you to Me forever.” The discourse on this verse explains the Midrash on li.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
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82לא שניתי
“For I, Havayah, have not changed.” It is said of the level of Atik, which li signifies.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
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Kehot’s noteמלאכי ג, ו.
83לית שמאלא בהאי עתיקא
The Idra Rabba: “There is no left in this Atika; all is right.” Atik is beyond judgment and change, which is why li refers to it.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. וראה שם רפט, א.
84ע״פ ואלה שמות
There the first descent “to Egypt” is into the letters of thought and the second into speech, which receives from Yisrael Zuta; and Z’eir Anpin, when the mochin of Abba and Imma are enclothed in it, is called Yisrael, li rosh, for attributes lit by intellect differ greatly from attributes alone.
Kehot’s noteתו״א נ, ד.
85ז״א בעתיקא אחיד ותליא
There the Idra Zuta’s words “Z’eir Anpin hangs on and is attached to Atika Kadisha” show that Z’eir Anpin, the emotive attributes of Atzilus, is rooted higher than Abba and Imma, though it is drawn down below them, as a person’s emotions, though born from the intellect, are rooted above it.
Kehot’s noteזח״ב רצב, א. (תליא ואחיד). זח״ג (רצא, א). וע׳ שמיני (יט, ב) נ׳ מאדמו״ר. [כ].
86כי לא אדם הוא
“For He is not a man, that He should relent.” Z’eir Anpin from the “forehead” upward is said to be at this level, beyond change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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87ישראל סבא
The words here quote Bereshit Rabbah 74:11; the passage is shown below.
Bereshit Rabbah 74:11בראשית רבה ע״ד:י״א
… ט״ו שיר המעלות, שבספר תהלים היה אומר, הה״ד (תהלים קכד): לולי ה׳ שהיה לנו יאמר נא ישראל, ישראל סבא. ר׳ שמואל בר נחמן אמר: כל ספר תהלים היה אומר, (שם כב): ואתה קדוש יושב תהלות ישראל, ישראל סבא. זה לי עשרים שנה אמר רבי חייא רבה: כל דבר ודבר שהיה לבן מתגר עם אבינו יעקב, היה חוזר עשר פעמים למפרע, שנאמר: הן לו. רבנן אמרי: מאה פעמים, שנאמר: והחליף את משכורתי עשרת מונים, ואין מנין פחות מעשרה:
“These twenty years, I have been with you; your ewes and your female goats have not miscarried, and the rams of your flock I have not eaten” (Genesis 31:38). “I did not bring a mauled animal to you, I bore its loss; from me you could demand it, whether stolen from me by day, or stolen from me by night” (Genesis 31:39). “These twenty years…I did not bring a mauled animal to you” – that was killed. “I bore its loss [aḥatena]; from me you could demand it” – I …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר עד, ח.
88“All the native-born in Israel shall dwell in sukkos.” The explanation of this verse, in the discourse on “Havayah is for me among my helpers,” is cited on the name Yisrael.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
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89ה׳ לי בעוזרי
“Havayah is for me among my helpers.” The discourse beginning with this verse is the one cited here.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
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90“Go out and see, O daughters of Zion, King Shlomo in the crown.” The discourse on this verse is cited for Z’eir Anpin from the forehead upward.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
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91“Wherever it says li (to Me), it never moves, not in this world and not in the World to Come.” The Alter Rebbe takes li to point to G-d’s essence, the changeless level of Atik.
Vayikra Rabbah 2:2ויקרא רבה ב׳:ב׳
Paragraph 7
92The last verse of the section of tzitzis: “I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d (Elokim); I am Havayah your G-d.” The maamar reads “to be Elokim to you” as a future revelation before which Havayah will seem like Elokim.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93Yaakov’s vow: “And I return in peace to my father’s house, and Havayah will be my G-d (Elokim).” The same reading is applied: Havayah will be to him as Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
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Paragraph 8
94כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim.” Elokim is read as the shield that screens the sun of Havayah, the concealment that lets separate beings exist.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
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95והיה הוי׳ לי לאלקים
Yaakov’s vow, “and Havayah will be my G-d (Elokim).” It is read as Havayah coming to be considered as Elokim before the revelation above Atzilus.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
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96עד יעבור עמך הוי׳
From the Song at the Sea: “until Your people pass over, Havayah.” It is read as an allusion to the revelation of the Infinite One above Atzilus.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97האזינו השמים
“Listen, O heavens, and I will speak.” The discourse on this verse is cited on the revelation above Atzilus.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
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98שובה ישראל
“Return, O Israel, to Havayah your G-d.” The explanation on this verse is cited on Havayah being considered as Elokim.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
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99ריח בגדיו
Yitzchak “smelled the fragrance of his garments.” Yericho is linked to rei’ach, fragrance, and garments to the encompassing lights.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
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100במדבר סיני באחד לחדש השני בשנה השנית לצאתם מארץ מצרים
The opening of Bamidbar. The repeated “second” is read as a second stage of the Exodus, after complete turning from evil.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
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101כי הוא חייך
“To love Havayah your G-d… for He is your life.” This love is the “kernel” that is a shell relative to love “with all your might.”
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
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102בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Love “with all your might” is love beyond one’s own vessel.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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103מקושש עצים
The man found “gathering wood” on Shabbos. The discourse on this passage is cited for the levels of love.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
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104בזמן שאין עושין רצונו של מקום
The Talmud resolves two verses: “here, when Israel do the will of the Omnipresent; here, when Israel do not do the will of the Omnipresent.” The lower love is called the latter, and love “with all your might” the former.
Berakhot 35b:5–6ברכות ל״ה ב:ה׳-ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
There is no contradiction; the latter referring to the time when Israel perform the will of the All-present, the former to when Israel neglect His will. Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
105וגבה מאד
“Behold, My servant shall prosper; he shall be exalted and lifted up, and be very high.” Me’od, “very,” is linked to me’odecha, “your might,” which will reach far higher in the future.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ועתה ישראל מה ה׳ אלקיך שואל מעמך
“And now, Israel, what does Havayah your G-d ask of you but to fear Havayah your G-d.” Simple awe, leading to keeping the mitzvos, is enough to begin the way to li rosh.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107מה ה׳ אלקיך שואל מעמך
Tanya chapter 42 opens with this verse and the Talmud’s question, “Is awe a small thing?” The text refers the reader there.
Tanya, Likkutei Amarim 42:1–2תניא, חלק ראשון; ליקוטי אמרים מ״ב:א׳-ב׳
וְהִנֵּה, בְּמַה שֶּׁנִּתְבָּאֵר לְעֵיל בְּעִנְיַן יִרְאָה תַּתָּאָה, יוּבַן הֵיטֵב מַה שֶּׁכָּתוּב בַּגְּמָרָא עַל פָּסוּק ״וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שׁוֹאֵל מֵעִמָּךְ כִּי אִם לְיִרְאָה אֶת ה׳ אֱלֹקֶיךָ״: ״אָטוּ יִרְאָה מִילְּתָא זוּטַרְתִּי הִיא״? אִין, לְגַבֵּי מֹשֶׁה מִילְּתָא זוּטַרְתִּי הִיא וְכוּ׳. דְּלִכְאוֹרָה אֵינוֹ מוּבָן הַתֵּירוּץ, דְּהָא ״שׁוֹאֵל מֵעִמָּךְ״ כְּתִיב. אֶלָּא הָעִנְיָן הוּא, כִּי כָּל נֶפֶשׁ וְנֶפֶשׁ מִבֵּית יִשְׂרָאֵל יֵשׁ בָּהּ מִבְּחִינַת מֹשֶׁה רַבֵּינוּ עָלָיו הַשָּׁלוֹם, כִּי הוּא מִשִּׁבְעָה רוֹעִים הַמַּמְשִׁיכִים חַיּוּת וֶאלֹהוּת לִכְלָלוּת נִשְׁמוֹת יִשְׂרָאֵל, …
Kehot Publication Society (CC-BY-NC)
108בסור מרע ועשה טוב
“Turn from evil and do good.” These are the first stages of the Exodus, brought about by simple awe.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
109ושבתי בשלום אל בית אבי
Yaakov’s vow: “And I return in peace to my father’s house.” The father’s house is Yitzchak, the supernal delight.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110צחוק עשה לי אלקים
Sarah, at Yitzchak’s birth: “G-d has made laughter for me.” Yitzchak’s name, “laughter,” stands for the supernal delight.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111וילך חרנה
“And Yaakov went out from Be’er Sheva and went to Charan.” Be’er Sheva is read as Atzilus and Charan as the lower worlds into which he descended.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112עשרים שנה
Yaakov to Lavan: “These twenty years I have been with you.” They are the period of his work of refinement in Charan.
Genesis 31:38בראשית ל״א:ל״ח
זֶה עֶשְׂרִים שָׁנָה אָנֹכִי עִמָּךְ רְחֵלֶיךָ וְעִזֶּיךָ לֹא שִׁכֵּלוּ וְאֵילֵי צֹאנְךָ לֹא אָכָלְתִּי:
These twenty years have I been with thee; thy ewes and thy she-goats have not cast their young, and the rams of thy flocks have I not eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
113כי אתה אבינו
“For You are our father, for Avraham did not know us.” The Sages apply it to Yitzchak in the future, and the Alter Rebbe explains why: Yitzchak is the supernal delight revealed through self-nullification.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
114לא ברעש ה׳ ואחר הרעש אש לא באש ה׳
At Horeb: “Havayah was not in the tumult; and after the tumult, fire; Havayah was not in the fire.” The tumult and the fire are read as the angels, whose ascent does not draw Havayah down.
I Kings 19:11–12מלכים א י״ט:י״א-י״ב
וַיֹּאמֶר צֵא וְעָמַדְתָּ בָהָר לִפְנֵי ה׳ וְהִנֵּה ה׳ עֹבֵר וְרוּחַ גְּדוֹלָה וְחָזָק מְפָרֵק הָרִים וּמְשַׁבֵּר סְלָעִים לִפְנֵי ה׳ לֹא בָרוּחַ ה׳ וְאַחַר הָרוּחַ רַעַשׁ לֹא בָרַעַשׁ ה׳ וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
And He said: ‘Go forth, and stand upon the mount before the L-RD.’ And, behold, the L-RD passed by, and a great and strong wind rent the mountains, and broke in pieces the rocks before the L-RD; but the L-RD was not in the wind; and after the wind an earthquake; but the L-RD was not in the earthquake; and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ותשאני רוח ואשמע אחרי קול רעש גדול
“Then a wind lifted me up, and I heard behind me the sound of a great tumult: ‘Blessed be the glory of Havayah from His place.’” The Zohar links Elijah’s “tumult” to this sound of the angels.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ותשאני רוח ואשמע אחרי קול רעש גדול
The Zohar in Tzav explains Elijah’s “tumult” through Ezekiel’s “sound of a great tumult.” The Alter Rebbe identifies it with the ofanim and chayos.
Zohar, Tzav 10:74–11:84ספר הזהר, צו י׳:ע״ד-י״א:פ״ד
117כי כאשר השמים החדשים
“For as the new heavens and the new earth which I will make.” The discourse on this verse in Torah Ohr, Bereishis, is cited on the seraphim’s ascent.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118המלאכים בקשו שתנתן להם התורה
When Moshe ascended on high, the ministering angels asked that the Torah, the “hidden treasure,” be kept with them rather than given to flesh and blood. It was given to Israel, who can draw G-dliness down.
Shabbat 88bשבת פ״ח ב
Kehot’s noteראה שבת פח, ב.
119וז״ש בפרקי היכלות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק שה״ש (ח, ג). [כ]. ראה לעיל ויקרא נד, ד וש״נ.
120באגה״ק . . בשם הע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבש׳ דרושי אבי״ע (רפ״ב). שם בש׳ השמות פ״ז, יעו״ש. [כ]. וראה בליקוט פירושים שם.
121ענין ההשתחוואות דשמו״ע
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער העמידה.
122וכמ״ש במ״א בענין שבת תתאה ושבת עילאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבלקו״ת לעיל פ׳ בהר מא, א. בד״ה את שבתותי ושם מציין לזח״א ה, ב.
123איהו וגרמוהי חד . . איהו וחיוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (ג, ד).
124ע״ד מ״ש במ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק ואתחנן רפ״ב (ב, ב). וש״נ. [כ].
125כי הוא חייך
Kehot’s note points to Deuteronomy 30:20 for these words.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
126שבחי׳ זו נק׳ עדיין
Kehot’s note points to Berakhot 35b for these words.
Berakhot 35bברכות ל״ה ב
Kehot’s noteראה ברכות לה, ב תוד״ה כאן בזמן. חדא״ג מהרש״א ד״ה שנאמר.
127וגבה מאד
The words here quote Isaiah 52:13; the passage is shown below.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
128ועתה ישראל מה ה״א
The words here quote Deuteronomy 10:12; the passage is shown below.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יב.
129עשרים שנה שהי׳ אצל לבן
The words here quote Genesis 31:38; the passage is shown below.
Genesis 31:38בראשית ל״א:ל״ח
זֶה עֶשְׂרִים שָׁנָה אָנֹכִי עִמָּךְ רְחֵלֶיךָ וְעִזֶּיךָ לֹא שִׁכֵּלוּ וְאֵילֵי צֹאנְךָ לֹא אָכָלְתִּי:
These twenty years have I been with thee; thy ewes and thy she-goats have not cast their young, and the rams of thy flocks have I not eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, לח.
130לעתיד יאמרו ליצחק כי אתה אבינו
Kehot’s note points to Isaiah 63:16 for these words.
Isaiah 63:16ישעיהו ס״ג:ט״ז
Shabbat 89a:1שבת פ״ט א:א׳
עֲבוֹדָה זָרָה? שׁוּב: מָה כְּתִיב בָּהּ? ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״ — כְּלוּם אַתֶּם עוֹשִׂים מְלָאכָה, שֶׁאַתֶּם צְרִיכִין שְׁבוּת? שׁוּב: מָה כְּתִיב בָּהּ? ״לֹא תִשָּׂא״ — מַשָּׂא וּמַתָּן יֵשׁ בֵּינֵיכֶם? שׁוּב: מָה כְּתִיב בָּהּ? ״כַּבֵּד אֶת אָבִיךָ וְאֶת אִמֶּךָ״ — אָב וָאֵם יֵשׁ לָכֶם? שׁוּב: מָה כְּתִיב בָּהּ? ״לֹא תִּרְצָח״, ״לֹא תִּנְאָף״, ״לֹא תִּגְנֹב״. קִנְאָה יֵשׁ בֵּינֵיכֶם? יֵצֶר הָרָע יֵשׁ בֵּינֵיכֶם? מִיָּד הוֹדוּ לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ וְגוֹ׳״, וְאִילּוּ ״תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״ לָא כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteישעי׳ סג, טז. ראה שבת פט, א.
131זכור את יום השבת
“Remember the Shabbos day to sanctify it.” The discourse on this verse in Torah Ohr, Yisro, is cited on why only Israel can draw down.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
132כי נעוץ סופן
“Their end is wedged in their beginning.” Because the lowest level is rooted in the highest, physical mitzvos are the vessel for the drawing-down.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 13
133לא תאכל חלב
“You shall eat no cheilev (forbidden fat) of ox, sheep or goat.” Forbidden food is an example of the inner things that cannot be elevated and are separated through the prohibitions.
Leviticus 7:23ויקרא ז׳:כ״ג
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר כׇּל־חֵלֶב שׁוֹר וְכֶשֶׂב וָעֵז לֹא תֹאכֵלוּ:
Speak unto the children of Israel, saying: Ye shall eat no fat, of ox, or sheep, or goat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא ז, כג.
134בחכמה אתברירו
The Kehot note points to this page of the Zohar for the principle that the refinements are made through Chochmah.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח פ״ה. מבו״ש ש״ה ח״א, פ״ב.
135וכמארז״ל חכמה זה סדר קדשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת לא, סע״א.
136[היינו בחכמה אתברירו
There this gloss is explained: “that Chochmah is the level of inner light, and in it the refinement of the inner [things] is made.”
Kehot’s noteבאוה״ת שלח ע׳ תרנד מפרש ”שהחכמה היא בחי׳ או״פ ובה נעשה בירור דפנימי׳”.
137ודעת זה סדר טהרות
There Daas is explained as bearing on the encompassing [lights], which are drawn down specifically through Daas.
Kehot’s noteבאוה״ת שם מפרש ”שהוא עניני המקיפים כו׳ נמשך ע״י הדעת דייקא”.
138ודעת זה סדר טהרות
Reading the six orders of the Mishnah into a verse, the Talmud says: “Chochmah—this is the order of Kodashim; and Daas—this is the order of Taharos.” The Alter Rebbe uses it to place the laws of purity in Daas.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
139[ועמ״ש מזה...]
The note says that Or HaTorah has a different gloss at this point.
Kehot’s noteבאוה״ת שלח ע׳ תרנג נמצא כאן הג״ה אחרת ע״ש.
140בביאור ע״פ שחורה אני
There “I am black, yet comely” is explained: the soul in its descent into limited worlds is “black,” but through the mitzvos, especially the prohibitions with their fences, which repel the other side, it becomes “comely,” and through them the revelation of G-d’s very essence will come in the future.
Kehot’s noteלקו״ת שה״ש ט, ב. ובאוה״ת שלח מפרש ”ומבואר שם ששרש המשכה זו הוא ממקום עליון יותר כו׳ ולכן אמרו ודעת זה סדר טהרות” ע״ש.
141שחורה אני
“I am black, yet comely.” The explanation on this verse is cited on the prohibitions and purity.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142ובפ׳ אחרי ע״פ לטהר אתכם
There “He shall atone for you (aleichem), to purify you” is read: aleichem, “upon you,” is what is on a person from outside, while “from all your sins before Havayah you shall be purified” speaks of inner sins; through teshuvah from the depths one draws down the level of Havayah, which precedes the Torah’s Chochmah, and is purified.
Kehot’s noteבאוה״ת שלח ע׳ תרנג ”ע״פ כי ביום הזה . . דעליכם ר״ל הלבושים צואים ומקיפים”, וכנראה הכוונה ללקו״ת פ׳ אחרי כז, ד. ומסיים ”ולכן ע״י הדעת שהדעת עולה עד הכתר יד רמה וממשיך אור הכתר שהוא בחי׳ מקיף” ע״ש.
143לטהר אתכם
“For on this day He shall atone for you, to purify you.” The discourse on this verse in Likkutei Torah, Acharei, is cited on Daas and purity.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144ועמ״ש באגה״ק בד״ה למה נסמכה
The note adds this discussion of the mitzvah of the eglah arufah as a parallel to the Iggeres HaKodesh epistle cited here.
Kehot’s noteראה גם דרך מצותיך מצות עגלה ערופה, ובליקוט פי׳ לשם.
145ולזאת מטהרת הטמא
The epistle beginning “Why was [the passing of Miriam] placed next to [the red heifer]” explains why the heifer “therefore purifies” the impurity of the dead, though it is the gravest impurity. The text cites it on the subject of purity and impurity.
Tanya, Iggeres HaKodesh 28:5–6תניא, אגרת הקדש כ״ח:ה׳-ו׳
… ״בְּחָכְמָה אִתְבְּרִירוּ״, וְ״אִתְהַפְּכָא חֲשׁוֹכָא לִנְהוֹרָא״, דְּהַיְינוּ עוֹלַם הַתִּיקּוּן, שֶׁנִּתְבָּרֵר וְנִתְתַּקֵּן עַל־יְדֵי ״מוֹחָא סְתִימָאָה״ דַ״אֲרִיךְ אַנְפִּין״, מֵעוֹלַם הַתֹּהוּ וּשְׁבִירַת הַכֵּלִים, שֶׁנָּפְלוּ בִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה וְכוּ׳, כַּנּוֹדָע. וְלָזֹאת – מְטַהֶרֶת טוּמְאַת הַמֵּת, אַף שֶׁהוּא אֲבִי אֲבוֹת וְכוּ׳, וּלְמַטָּה מַּטָּה מִנּוֹגַהּ: וְהִנֵּה, מוּדַעַת זֹאת, דְּ״אַבָּא״ יוֹנֵק מִמַּזָּל הַשְּׁמִינִי הוּא תִּיקּוּן ״נוֹצֵר חֶסֶד״, ״נוֹצֵר״ אוֹתִיּוֹת ״רָצוֹן״, וְהִיא עֵת רָצוֹן הַמִּתְגַּלֶּה וּמֵאִיר בִּבְחִינַת גִּילּוּי מִלְמַעְלָה לְמַטָּה, בְּעֵת פְּטִירַת …
Kehot Publication Society (CC-BY-NC)
146להנחיל אוהבי יש
“To cause those who love me to inherit substance (yesh).” Chochmah and Binah, which can be grasped, are called yesh.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
147קנה חכמה קנה בינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, ה.
148קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” “Acquire” (kneh) twice has the numerical value of yesh.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Read as “from ayin”: Chochmah comes from Keser, the Ayin above it, and is not itself ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
150היש הוי׳ בקרבנו אם אין
The text cites this page of the Zohar for its reading of “Is Havayah among us or ayin?” as yesh and Ayin.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
151דלית מחשבה תפיסה בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
152דלית מחשבה תפיסא בי׳
In Elijah’s prayer: “No thought can grasp You at all.” Ayin is what no thought can grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
153היש ה׳ בקרבנו
At Massah and Merivah Israel asked, “Is Havayah among us or not (ayin)?” The Zohar reads it as a question whether the light came from yesh (Chochmah and Binah) or from Ayin.
Exodus 17:7שמות י״ז:ז׳
וַיִּקְרָא שֵׁם הַמָּקוֹם מַסָּה וּמְרִיבָה עַל־רִיב בְּנֵי יִשְׂרָאֵל וְעַל נַסֹּתָם אֶת־ה׳ לֵאמֹר הֲיֵשׁ ה׳ בְּקִרְבֵּנוּ אִם־אָיִן:
And the name of the place was called Massah, and Meribah, because of the striving of the children of Israel, and because they tried the L-RD, saying: ‘Is the L-RD among us, or not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, ז.
Paragraph 14
154וחסדי מאתך לא ימוש
“For the mountains may depart… but My kindness shall not depart from you.” It is read as the supernal kindness, rav chesed, to be revealed in the future.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155כמ״ש בזהר (ח״ג קלג, ב)
In Or HaTorah, Vayetzei, the Tzemach Tzedek notes that the Zohar reference should read 133b and that the 136b printed in Likkutei Torah is an error; Or HaTorah, Shelach, prints 136b.
Kehot’s noteבלקו״ת דפוס א נדפס: קלו, ב. ובאוה״ת ויצא דף רטו, ב מציין כ״ק אדמו״ר הצ״צ: ”כצ״ל. ובלקו״ת נדפס קל״ו ב׳ והוא טעות”. (אבל באוה״ת שלח ע׳ תרנד נדפס קלו, ב).
156אך הכלי לזה הוא חסד דאצילות
Yahel Or refers to this passage on “the kindnesses of Havayah”: the Chesed of Arich Anpin, which is without limit, shines below through its vessel, the Chesed of Z’eir Anpin; and the main trust is in the attributes of Arich Anpin, the source of forbearance without exacting judgment.
Kehot’s noteנראה עפמ״ש בלק״ת פ׳ שלח . . גבי חסדי ה׳ אשר חסד דא״א שהוא בלי גבול הכלי שלו שבו ועל ידו יאיר למטה הוא חסד דז״א וכ״כ עוד בד״ה הוי׳ יחתו מריביו [לקו״ת נשא כה, ג]. ועיקר הבטחון הוא במדות דא״א ששם מקור הויתור בלי לדקדק בדין כו׳ — יהל אור לקאפיטל יג, ו (ע׳ לד).
157וכמה גופין תקינת לון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
158וכמה גופין תקינת לון
Elijah’s prayer: “And how many bodies You have prepared for them… Chesed is the right arm.” The “bodies” are explained as the Sefiros of the lower worlds, vessels for the Chesed of Atzilus.
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
159וילבש צדקה
This epistle, opening “And He donned righteousness as a coat of mail,” speaks of the ten Sefiros called “body” in the Zohar, “Chesed is the right arm,” and of the light of the Infinite One that comes through them.
Tanya, Iggeres HaKodesh 3:1–2תניא, אגרת הקדש ג׳:א׳-ב׳
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיוֹן, וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ. וְדָרְשׁוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״מַה שִּׁרְיוֹן זֶה כָּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה כָּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל״. פֵּירוּשׁ, שֶׁהַשִּׁרְיוֹן עָשׂוּי קַשְׂקַשִּׂים עַל נְקָבִים, וְהֵם מְגִינִּים שֶׁלֹּא יִכָּנֵס חֵץ בַּנְּקָבִים, וְכָכָה הוּא מַעֲשֵׂה הַצְּדָקָה: וּבֵיאוּר הָעִנְיָן, כִּי גְדוֹלָה צְדָקָה מִכָּל הַמִּצְוֹת, שֶׁמֵּהֶן נַעֲשִׂים לְבוּשִׁים לְהַנְּשָׁמָה, הַנִּמְשָׁכִים מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מִבְּחִינַת ״סוֹבֵב כָּל עָלְמִין״ (כִּמְּבוֹאָר …
Kehot Publication Society (CC-BY-NC)
160וחסד דקשוט לאו בחיי גופא אתמר אלא בחיי דנשמתא
The Idra Rabba: “This kindness of the Ancient of Ancients is the kindness of truth, and the kindness of truth is not said of the life of the body but of the life of the soul.” The Kehot note gives this page, correcting the printed 136b.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
161פ׳ חסד דאצי׳ נק׳ חיי גופא
The note says this explanation of “the life of the body” is cited there.
Kehot’s noteמובא בסה״מ תרס״ג ע׳ קיח.
162בתורת ה׳ חפצו ובתורתו יהגה
“But his desire is in the Torah of Havayah, and in his Torah he meditates.” The two phrases are read as two Torahs.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163ובתורתו יהגה שיש ב׳ תורות
The Talmud reads the verse: at first the Torah is called by the name of the Holy One, blessed be He, and in the end it is called by the name of the one who studies it. The Kehot note points here for the two Torahs.
Kiddushin 32b:1–2קידושין ל״ב ב:א׳-ב׳
הָכָא תּוֹרָה דִּילֵיהּ הִיא?! הֲדַר אָמַר רָבָא: אִין, תּוֹרָה דִּילֵיהּ הִיא, דִּכְתִיב: ״וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה״. אִינִי?! וְהָא רָבָא מַשְׁקֵי בֵּי הִלּוּלָא דִּבְרֵיהּ וְדַל לֵקהּ כָּסָא לְרַב פָּפָּא וּלְרַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ, וְקָמוּ מִקַּמֵּיהּ. לְרַב מָרִי וּלְרַב פִּנְחָס בְּרֵיהּ דְּרַב חִסְדָּא, וְלָא קָמוּ מִקַּמֵּיהּ. אִיקְּפַד וַאֲמַר: הָנוּ רַבָּנַן רַבָּנַן, וְהָנוּ רַבָּנַן לָאו רַבָּנַן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 19a:8–9עבודה זרה י״ט א:ח׳-ט׳
וְאָמַר רָבָא: בַּתְּחִילָּה נִקְרֵאת עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וּלְבַסּוֹף נִקְרֵאת עַל שְׁמוֹ, שֶׁנֶּאֱמַר: ״בְּתוֹרַת ה׳ חֶפְצוֹ״, ״וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה״. וְאָמַר רָבָא: לְעוֹלָם יִלְמַד אָדָם תּוֹרָה, וְאַחַר כָּךְ יֶהֱגֶה, שֶׁנֶּאֱמַר: ״בְּתוֹרַת ה׳״, וַהֲדַר ״וּבְתוֹרָתוֹ יֶהְגֶּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין לב, ב. ע״ז יט, א. ראה סה״מ תרכ״ז (הוצאת תשנ״ט) ע׳ כד.
164נאוו לחייך בתורים
“Your cheeks are lovely with circlets.” The discourse on this verse is cited on the Written and Oral Torah.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165אך באמת הנה יש ב׳ תורות
The note says this passage is cited there with some glosses.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ תתקיד עם איזה הגהות.
166מ״ש בספר הבהיר (נ״א במעין חכמה)
There, on “that you may remember and do” in the section of tzitzis, one who studies Torah for its own sake draws the Infinite Light into the Torah, as Ma’ayan HaChochmah says that King David joined the Torah above with the Holy One, blessed be He.
Kehot’s noteוראה לעיל מז, ג מביא בשם מעין חכמה. באוה״ת נ״ך-ב ע׳ תתקיד מביא בשם מעין החכמה ומוסיף ”וכ״ה בזח״ג פ׳ פנחס דף רכ״ב ע״ב ונתבאר מזה בדרוש חמשה קנינים בענין תורה קנין אחד” עכ״ל. והכוונה לד״ה זה הנדפס באוה״ת שבועות ע׳ קעח. וע׳ קצא ”מה דאיתא בס׳ מעין החכמה מדרש רז״ל”. בכמה דפוסים נדפס ספר הבהיר ביחד עם ספר מעיין החכמה כמו בדפוס שקלאוו תקמג. ואולי משום זה נתחלף השם. ובספר הבהיר הוא בסעי׳ (כח, קצו). ובקונטרס ל״ג בעומר תשמ״ט הערה 51 מציין ”תולדות יעקב (לבעמח״ס עבודת הקודש) סוד השבת כח, ד. עבודת הקודש חלק העבודה פכ״ד”. ראה תו״א יח, ג.
167ע״פ אופן אחר לגמרי
The note quotes its question: “Seemingly, why is there a need to join [them]? Is not the Torah bound up with the Holy One, blessed be He?”
Kehot’s noteראה ד״ה לך לך תרכ״ז (בסה״מ תרס״ו) ע׳ שצ ”דלכאורה מה צריכים לחבר הלא אורייתא מתקשראה בקוב״ה”.
168אברהם ויצחק חפרו בארות
“All the wells that his father’s servants had dug in the days of Avraham his father,” which Yitzchak dug again. The Patriarchs’ wells drew down the Torah that is Above.
Genesis 26:15בראשית כ״ו:ט״ו
וְכׇל־הַבְּאֵרֹת אֲשֶׁר חָפְרוּ עַבְדֵי אָבִיו בִּימֵי אַבְרָהָם אָבִיו סִתְּמוּם פְּלִשְׁתִּים וַיְמַלְאוּם עָפָר:
Now all the wells which his father’s servants had digged in the days of Abraham his father, the Philistines had stopped them, and filled them with earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית כו, טו ואילך.
169ויעקב הי׳ עובדא שלו במקלות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם ל, לז.
170במקלות
The Zohar on Vayetzei describes Yaakov taking the rods as the tefillin of the head, from which the upper hosts draw light. The text says Yaakov’s rods were one matter with our tefillin.
Zohar, Vayetzei 32:310–34:328ספר הזהר, ויצא ל״ב:ש״י-ל״ד:שכ״ח
171חנוך הי׳ תופר מנעלים
The note says the tradition about Chanoch the cobbler is cited there.
Kehot’s noteהובא במאמר אם כל חי ח״ג סי׳ כב מהרמ״ע ז״ל מפאנו. [כ]. באוה״ת שם מוסיף: ועי׳ מזה בפרדס שער אבי״ע.
172ויקח מן הבא בידו מנחה
“And he took from what came to his hand a gift for Esav his brother.” The discourse on this verse is cited on the Patriarchs’ drawing-down.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173מורשה קהלת יעקב
“Moshe commanded us the Torah, a heritage of the congregation of Yaakov.” The Torah of Moshe belongs to every Jew and sets out what each one can draw down.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
174אם בחקתי תלכו
“If you walk in My statutes.” The discourse on this verse is cited on the Torah of Moshe.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175וענין בתורת ה׳ חפצו . . שלמעלה גם מכתר וח״ת
The note says this whole section is copied there, without the glosses.
Kehot’s noteקטע זה נעתק באוה״ת בראשית כרך-ד דף תשפ, א בלי הגהות.
176שלמעלה גם מכתר וחכמה תתאה
Or HaTorah adds that “the Torah of Havayah” is the Chochmah that is Above, while the Torah Moshe drew down is called “the lower fruit of the supernal wisdom, Torah.”
Kehot’s noteבאוה״ת בראשית-ד צ׳ל תשפ, א מוסיף: ”והיינו שתורת ה׳ הוא חכ׳ שלמעלה ותורה שהמשיך משה נק׳ נובלות חש״מ תורה” ע״ש.
177ע״פ וכל העם רואים
There the giving of the Torah in physical form is contrasted with the Patriarchs’ keeping of it in spirit before it was given, and Avraham’s “going and journeying” is explained as ratzo vashov, the running and returning of the soul, like the fire and water Above.
Kehot’s noteתו״א עג, ד.
178וכל העם רואים
“And all the people saw the sounds.” The explanation on this verse in Torah Ohr, Yisro, is cited for the higher Chochmah.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179אל תאמרו מים מים
Rabbi Akiva’s warning to those entering the Pardes: “When you reach the stones of pure marble, do not say, ‘Water, water.’” The explanation on “And all the people saw” discusses it.
Chagigah 14b:8–9חגיגה י״ד ב:ח׳-ט׳
תָּנוּ רַבָּנַן: אַרְבָּעָה נִכְנְסוּ בַּפַּרְדֵּס, וְאֵלּוּ הֵן: בֶּן עַזַּאי, וּבֶן זוֹמָא, אַחֵר, וְרַבִּי עֲקִיבָא. אֲמַר לָהֶם רַבִּי עֲקִיבָא: כְּשֶׁאַתֶּם מַגִּיעִין אֵצֶל אַבְנֵי שַׁיִשׁ טָהוֹר, אַל תֹּאמְרוּ ״מַיִם מַיִם״, מִשּׁוּם שֶׁנֶּאֱמַר: ״דּוֹבֵר שְׁקָרִים לֹא יִכּוֹן לְנֶגֶד עֵינָי״. בֶּן עַזַּאי הֵצִיץ וָמֵת, עָלָיו הַכָּתוּב אוֹמֵר: ״יָקָר בְּעֵינֵי ה׳ הַמָּוְתָה לַחֲסִידָיו״. בֶּן זוֹמָא הֵצִיץ וְנִפְגַּע, וְעָלָיו הַכָּתוּב אוֹמֵר: ״דְּבַשׁ מָצָאתָ אֱכוֹל דַּיֶּיךָּ פֶּן תִּשְׂבָּעֶנּוּ וַהֲקֵאתוֹ״. אַחֵר קִיצֵּץ בִּנְטִיעוֹת. רַבִּי עֲקִיבָא יָצָא בְּשָׁלוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
180עפמ״ש בפי׳ האריז״ל
The note points to the end of the preceding maamar, where Zohar HaRakia, the Arizal’s commentary, is cited on the three heads that precede Abba and Imma.
Kehot’s noteראה לעיל מט, ד.
181אלקים הבין דרכה
“G-d understands its way, and He knows its place,” said of wisdom. The Idra Zuta and the Arizal read “its place” and “its way” as levels of the hidden wisdom.
Job 28:23איוב כ״ח:כ״ג
אֱלֹקִים הֵבִין דַּרְכָּהּ וְהוּא יָדַע אֶת־מְקוֹמָהּ:
G-d understandeth the way thereof, And He knoweth the place thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ההיא חכמה דסתימא ביה
The Idra Zuta, on “G-d understood its way… and He knows its place,” adds “all the more so that wisdom which is hidden in Atika Kadisha.” The Arizal places it in the first, uppermost head, in Radla.
Zohar, Idra Zuta 14:59–16:69ספר הזהר, האדרא זוטא י״ד:נ״ט-ט״ז:ס״ט
183בביאור ע״פ כי אתה נרי
There “For You are my lamp, Havayah, and Havayah lights my darkness” is explained as two Names Havayah, one in Z’eir Anpin and one in Arich Anpin; the Havayah of Arich Anpin, drawn down not in the ordinary order, lights the darkness of the final exile.
Kehot’s noteתו״א מא, ג.
184כי אתה נרי
“For You are my lamp, Havayah, and Havayah lights my darkness.” The explanation on this verse in Torah Ohr places the Torah’s source in Mocha Stima’ah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185נעוץ תחלתן בסופן
“Their end is wedged in their beginning and their beginning in their end.” The highest source of the Torah is drawn into its lowest, physical form.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
186Kehot’s note points to Zohar, Vayetzei 32:318 for these words.
Zohar, Vayetzei 32:318ספר הזהר, ויצא ל״ב:שי״ח
Paragraph 15
187ותורה צוה לנו
“Moshe commanded us the Torah, a heritage of the congregation of Yaakov.” The Torah of Moshe is one of the vessels for the future revelation.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188ל״ב נתיבות חכמה
“With thirty-two wondrous paths of wisdom” the world was created. The thirty-two threads of tzitzis correspond to them.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 16
189בזהר פ׳ וישלח דף קע״ד א׳
In the preceding maamar the same Zohar passage (Vayishlach 173b–174a) is listed among the sources on “Your name shall no longer be called Yaakov, but Yisrael.”
Kehot’s noteנזכר גם לעיל מח, ד.
190לזמנין אתקרי הוי׳ ולזמנין אתקרי אלקים
The Zohar in Vayishlach: as the Holy One, blessed be He, is sometimes called Havayah and sometimes Elokim, so Yaakov is sometimes called Yisrael and sometimes Yaakov, each by known levels.
Zohar, Vayishlach 16:169–17:178ספר הזהר, וישלח ט״ז:קס״ט-י״ז:קע״ח
But the truth is that, as we have learned, the name TETRAGRAMMATON (L-rd) is everywhere expressive of the attribute of mercy. Now, assuredly, G-d is named TETRAGRAMMATON (L-rd), as it is written: “I am the L-rd TETRAGRAMMATON” (Ibid. 8). Yet we see that at times His name is called Elohim (G-d), which is everywhere expressive of judgement. The explanation is that when the righteous are numerous among mankind, He is called by the name of TETRAGRAMMATON (L-rd), the name which implies mercy, but when sinners abound, He is called by …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
191כמ״ש במ״א ע״פ ויברא את האדם בצלמו
There the double “in the image” is explained as two levels of the soul: one that descends through the order of the chain of worlds and is enclothed in the body, and one that stays above as an encompassing light, called mazal by the Sages because it “flows” light into the soul within the body.
Kehot’s noteלקו״ת תצא לו, א ואילך.
192ויברא את האדם בצלמו בצלם אלקים
“And G-d created man in His image, in the image of G-d He created him.” The double “in the image” is read as the two levels of the soul.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
193וידבר אלקים כו׳ אני הוי׳
“And Elokim spoke to Moshe and said to him, ‘I am Havayah.’” The discourse on this verse in Torah Ohr, Va’era, discusses the union of Havayah and Elokim.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194אבל חרדה גדולה נפלה עליהם
“And I, Daniel, alone saw the vision, and the men with me did not see the vision, but a great trembling fell upon them.” It shows the higher soul perceiving what the lower does not.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל י, ז.
195משום דמזלייהו חזי
The Talmud asks why the companions were afraid if they did not see, and answers: “Though they did not see, their mazal saw.” The mazal is the part of the soul above the body.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
196לא יקרא שמך יעקב כי אם ישראל יהיה שמך
“Your name shall no longer be called Yaakov, but Yisrael shall be your name.” It is read as the light of Yisrael, the higher soul, shining into Yaakov, the soul in the body.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197לא הביט און ביעקב
“He has not beheld iniquity in Yaakov.” The discourse on this verse in Likkutei Torah, Balak, says that on Shabbos the level of Yisrael itself is revealed.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
198כלה שארי ולבבי
“My flesh and my heart pine away; G-d is the rock of my heart and my portion forever.” The soul’s yearning to go beyond its limits is the inner Exodus brought about by the revelation of Havayah.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199ובפי׳ האריז״ל
There, on “This is the statute of the Torah which Havayah commanded,” the first Name Havayah is the light that fills all worlds and the second the light that encompasses all worlds, citing the same Zohar (Part III, 138b) and the Arizal’s commentary; “commanded” (tzivah) is read as joining (tzavta), the encompassing light joined to the filling light.
Kehot’s noteראה לקמן חקת נז, ג.
Paragraph 22
200לעשות הישר בעיני ה׳ אלקיך
“To do what is right in the eyes of Havayah your G-d.” The discourse on this verse is cited on the revelation of the higher Havayah.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201כי הוי׳ הוא האלקים בשמים ממעל ועל הארץ מתחת
“Know this day and lay it to your heart that Havayah is Elokim in the heavens above and on the earth below; there is none else.” It expresses the union in which Elokim no longer conceals Havayah.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
202הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The sea is the hidden world, revealed openly as dry land.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
203כי גאה גאה
“I will sing to Havayah, for He is highly exalted.” It is read as the level above even the encompassing light, from which the hidden world is revealed.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
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וישלח יהושע מן השיטים שנים אנשים מרגלים חרש…
“And Yehoshua sent out from Shittim two men as spies, secretly” (Joshua 2:1)
Through Torah and mitzvos in thought, speech and action, the days of a person’s life become garments for the soul, a scent-like radiance that lets it be included in G-d’s Oneness; every Jew must “spy out” his own Yericho, checking his thoughts each day so that his soul is not left naked.
The maamar in brief
The maamar asks why G-d commanded Yehoshua to send spies only to Yericho, the “lock” that held all the nations of the land, while He left Moshe’s spies to Moshe’s discretion. The answer begins with the Zohar’s reading of Avraham, who “came into days”: the days of a person’s life, filled with Torah and mitzvos, become garments for the soul. We sanctify G-d with a threefold “Holy” because the mitzvos are done in thought, speech and action, the three garments of the soul; without them a created soul cannot be included in the One, and with them it is “bound up in the bundle of life.” This radiance is the level of scent (rei’ach), Arich Anpin, the “long countenance,” which reaches from the Infinite down to the lowest place, and Yericho is named for it. The 365 days are channels for these garments, formed by overcoming the sitra achra, while evil thoughts are impure garments, so a person must reckon his thoughts every day. Moshe’s spies, examining love and awe, belong to Moshe’s level alone; Yehoshua’s spies, examining the garments, are every person’s task. Finally cheresh is read as thought and as silence.

Outline
	1Yehoshua’s spies and Moshe’sYehoshua sent spies at G-d’s command, and only to Yericho, the lock that included all the land, while Moshe’s spies were left to his discretion; every Jew has his own Yericho.¶1–2
	2Days as garmentsThe Zohar: Avraham “came into days,” clothed in the garments his days of Torah and mitzvos had made; why does the soul need garments at all?¶3
	3The threefold “Holy”We sanctify G-d in thought, speech and action; before Him action is equal to thought and speech, for He is holy and separate from heaven and earth alike.¶4–6
	4Bound up in the bundle of lifeIsrael draws G-d’s holiness into the three garments of the soul, which include it in the One; this radiance is scent, Arich Anpin, reaching from the Infinite to the lowest place.¶7–8
	5The days and the guarding of thoughtThe 365 days are channels formed by overcoming the sitra achra; holy thoughts clothe the soul, and evil thoughts clothe it in impurity.¶9–10
	6Adam’s nakedness and the two kinds of spiesAdam confessed that he did not draw the One into his days; examining love and awe is Moshe’s level, but examining the garments is everyone’s duty, and the Midrash’s “potters” are explained.¶11
	7Cheresh: thought and silenceCheresh is read as careful thought, the work of the “masters of accounting,” and as silence.¶12–13


Key concepts
	Garments of the soulלבושי הנשמה
	The thought, speech and action of Torah and mitzvos, formed through a person’s days, which clothe the soul so that it can enjoy the radiance of the Shechinah and be included in G-d’s Oneness.

	Scent (rei’ach)ריח
	A radiance that spreads from a thing without being its essence: the level of the light drawn down by the mitzvos, and the root of the name Yericho.

	Arich Anpinאריך אנפין
	The “long countenance,” the attribute through which this radiance lengthens from the Infinite down to the lowest level; it is also called “the nose.”

	The bundle of lifeצרור החיים
	Avigail’s phrase for the soul bound up “with Havayah”; here it is the garments that surround the soul and include it in the One.

	Masters of accountingמארי דחושבנא
	Those who reckon every day the thoughts that passed through them, since every thought is a garment for the soul.

	Thought, speech and actionמחשבה דבור ומעשה
	The three garments of the soul, corresponding to nefesh, ruach and neshamah and to the threefold “Holy.”


Section 1 · ¶1–2
Yehoshua’s spies and Moshe’s
1וישלח יהושע מן השיטים12 שנים אנשים מרגלים חרש לאמר לכו וראו את הארץ ואת יריחו וגו׳.
“And Yehoshua sent out from Shittim two men as spies, secretly (cheresh), saying: Go and see the land and Yericho,” etc.
The maamar opens with the verse in the book of Yehoshua: before Israel crossed the Jordan, Yehoshua secretly sent two spies from Shittim to see the land, and Yericho in particular. The word cheresh, “secretly,” will later be read in several ways: as earthenware, as thought and as silence.


והנה בודאי לא עשה יהושע מדעתו3 רק שהשי״ת [שהשם יתברך] ציוהו ע״כ. ובמרגלים ששלח משה כתיב שלח לך4 ואמרו רז״ל [רבותינו זכרונם לברכה] לדעתך אני איני מצוה5 לך.6
Now, Yehoshua certainly did not do this on his own initiative; rather, G-d, may He be blessed, commanded him to do so. Yet regarding the spies whom Moshe sent, it is written, “Send for yourself,” and our Sages, of blessed memory, said: “At your discretion; I do not command you.”
The Alter Rebbe takes it as certain that Yehoshua sent his spies at G-d’s command. Moshe’s spies were different: on the words “Send for yourself,” the Sages, quoted by Rashi, explain that G-d left the matter to Moshe’s discretion and did not command it.


להבין ענין זה שבכל א״י [ארץ ישראל] לא ציוה השי״ת [השם יתברך] לשלוח מרגלים רק ביריחו שהיתה מנעולה של7 א״י [ארץ ישראל] כמ״ש ויריחו סוגרת8 וכו׳.
[We need] to understand this matter: that in the whole Land of Israel G-d, may He be blessed, did not command that spies be sent, except to Yericho, which was the lock of the Land of Israel, as it is written, “And Yericho was shut up,” etc.
The question is why G-d would command spies only for Yericho and not for the rest of the land. The answer begins with Yericho’s place: it was the “lock” of the Land of Israel, the city “shut up” against Israel, and the Midrash says that once Yericho was conquered the whole land would be conquered.




2ובה היו דרין מכל האומות כמ״ש החתי האמורי וגו׳ כל בעלי יריחו910 כו׳. שנתכללו בה שהיתה כללות א״י [ארץ ישראל].
And in it dwelt [people] of all the nations, as it is written, “The Hittite, the Amorite,” etc., all “the citizens of Yericho,” etc.; for they were included in it, since it was the general and collective expression (klalus) of the Land of Israel.
The Midrash teaches that people of all seven Canaanite nations gathered in Yericho, and the verse in Yehoshua lists them all as “the citizens of Yericho.” Because all of them were included in it, Yericho was the general and collective expression of the whole land, which is why conquering it meant conquering the land.


ולהבין ענין זה איך ענין זה הוא נמצא בכל ישראל שבבחי׳ יריחו שלו הוא צריך מרגלים ובבחי׳ שאר א״י [ארץ ישראל] שלו אין צריך מרגלים. הנה כתיב ואברהם זקן בא בימים11 כו׳.
And [we need] to understand how this matter is found in every Jew: that in the level of his Yericho he needs spies, while in the level of the rest of his Land of Israel he does not need spies. Now, it is written, “And Avraham was old, come into days (ba bayamim),” etc.
The Alter Rebbe turns to the inner meaning: every Jew has his own “Land of Israel,” and within it a “Yericho” that needs spies, while the rest of it does not. To explain this he brings the verse that Avraham was old and “came into days.”




Section 2 · ¶3
Days as garments
3ופי׳ בזהר12 שנתלבש בימים שהימים הם בחי׳ לבושין הניתן להנשמה וכל א׳ ניתן לו שני חייו כפי מה שצריך ללבושין.
And the Zohar explains that he clothed himself in the days; for the days are the aspect of garments given to the soul, and each person is given the years of his life according to what he needs for garments.
The Zohar reads “came into days” to mean that Avraham entered the next world clothed in his days: each day of a person’s life becomes part of a garment for the soul. So each person is given as many years as his soul needs for its garments.


כמ״ש ימים יוצרו13 והיינו ע״י תורה ומצות שאדם עוסק בימיו וכל יום שביטל תורה ומצות חסר מהנשמה הלבוש כפי ערך ביטולו.
As it is written, “Days were formed”: that is, through the Torah and mitzvos with which a person occupies himself in his days. And for every day in which he neglected Torah and mitzvos, the garment is missing from the soul, in proportion to his neglect.
The verse “Days were formed” is read as saying that a person’s days are formed into garments, through the Torah and mitzvos done in them. A day spent without Torah and mitzvos leaves a gap in the garment, in proportion to what was neglected.


ולהבין ענין הלבושין ולמה צריכה הנשמה ללבושין שלא תהיה ערומה וגם למה נכתב ענין זה בתורה להודיענו זאת:
And [we need] to understand the matter of the garments: why does the soul need garments, so that it not be naked? And also, why was this matter written in the Torah, to let us know this?
This raises the maamar’s main questions: what are these garments, why does the soul need them so as not to be “naked,” and why does the Torah tell us this at all?




Section 3 · ¶4–6
The threefold “Holy”
4והענין הוא דהנה אנחנו אומרים בכל יום נקדישך. ולכאורה הוא נפלא לומר כן על השי״ת [השם יתברך] שהוא קדוש ומקודש בעצמו ואיך אנו אומרים שאנחנו מקדישים אותו.
The explanation is this. We say every day, “We will sanctify You (nakdishcha).” At first glance it is astonishing to say this about G-d, may He be blessed, who is holy and sanctified in Himself: how do we say that we sanctify Him?
In the Kedushah of the daily prayers we say, “We will sanctify You.” The Alter Rebbe asks how we can speak of sanctifying G-d, who is holy in Himself and needs nothing from us.


וגם למה אומרים ג״פ [ג׳ פעמים] קדוש במספר זה דוקא. אך הנה התורה ניתנה לנו בשלשה דברים
Also: why do we say “Holy” three times, precisely this number? However, the Torah was given to us in three things,
A second question is why “Holy” is said exactly three times. The answer starts from the fact that the Torah was given to be fulfilled in three ways.


שהם מחשבה דבור ומעשה שכמה מצות תלוים בדיבור לבד וכמה מצות תלוים במחשבה לבדה וכמה מצות תלוים במעשה לבד.
which are thought, speech and action: for several mitzvos depend on speech alone, several mitzvos depend on thought alone, and several mitzvos depend on action alone.
The three are thought, speech and action. Some mitzvos are fulfilled by speech alone, some by thought alone and some by action alone, so each of a person’s three faculties has mitzvos of its own.




5ולכאורה יטעה האדם לומר שאין בחי׳ גילוי אלקות המתגלה בבחי׳ מעשה שוה לבחינת גילוי אלקות המתגלה בבחי׳ דבור ומחשבה שבחי׳ מעשה הוא מתעבה ומתגשם יותר גם בבחי׳ דומם כמו כסף ונחושת ממעשה הצדקה.
At first glance a person might err and say that the level of the revelation of G-dliness that is revealed in the level of action is not equal to the level of the revelation of G-dliness that is revealed in the level of speech and thought; for the level of action is coarser and more corporeal, even in the level of the inanimate, such as the silver and copper of the act of charity.
One might think that G-dliness revealed through action is lower than G-dliness revealed through speech and thought. Action is coarser and more physical, and it even reaches the inanimate, as when charity is given in silver and copper coins.


אך באמת אינו כן כי הכל שוה אצלו ית׳ כי כולא קמיה כלא חשיב ואין הפרש אצלו בין עליונים לתחתונים כיון שהכל כאין נגדו כי הוא ית׳ א״ס ואין ערוך אליו ית׳.
But in truth it is not so, for all is equal before Him, may He be blessed; for “all before Him is considered as nothing,” and there is no difference for Him between the upper beings and the lower beings, since all is as nothing before Him; for He, may He be blessed, is the Infinite One (Ein Sof), and nothing can compare to Him, may He be blessed.
But before G-d all levels are the same, since “all before Him is considered as nothing,” as the Zohar says. Next to the Infinite One, the difference between higher and lower beings is no difference at all, for nothing can compare to Him.




6וזהו מה שאומרים והקדוש בשמים ובארץ14 [ועמ״ש מזה בפ׳ ראה ע״פ אחרי ה׳ אלקיכם תלכו ואותו תיראו כו׳] כלומר שבחינת שמים ובחי׳ ארץ שוה אצלו
And this is what we say, “And holy in heaven and on earth” [and see what is written about this in Parshas Re’eh, on the verse “After Havayah your G-d shall you walk, and Him shall you fear,” etc.]: that is to say, the level of heaven and the level of earth are equal before Him,
In the Yishtabach blessing we call G-d “holy in heaven and on earth.” The Alter Rebbe reads this as saying that heaven and earth, the higher and the lower, are equal before Him, and he refers to his discourse in Parshas Re’eh for more on this.


כי הוא קדוש ומובדל מהם אף שהוא מחיה את כולם ומהווה את כולם החיות הוא בבחי׳ רצוא ושוב15 כו׳.
for He is holy and separate from them. Although He gives life to them all and brings them all into being, the life-force (chayus) is in the aspect of “running and returning,” etc.
The word “Holy” means separate: G-d is set apart from all the worlds even though He gives them life and brings them into being. The life He gives them comes in the manner of “running and returning,” the phrase used of the angels in Yechezkel’s vision: it reaches them and withdraws, so He remains apart from them.




Section 4 · ¶7–8
Bound up in the bundle of life
7והנה המשכת החיות מקדושתו ית׳ נעשה ע״י ישראל כמ״ש ומי כעמך ישראל גוי אחד בארץ.1617 פי׳ שאפילו בארץ מתחת ממשיכים בחי׳ אחד.18
Now, the drawing down of the life-force from His holiness, may He be blessed, is accomplished through Israel, as it is written, “And who is like Your people Israel, one nation on earth.” The meaning: even on the earth below they draw down the level of One.
Though G-d is separate, Israel draws His holiness down into the world. The verse calls Israel “one nation on earth,” which the Alter Rebbe reads as: even here on the lowest earth, Israel reveals that G-d is One.


ולכן אומרים ג״פ [ג׳ פעמים] קדוש להמשיך קדושתו בג׳ בחי׳ אלו מחשבה דבור ומעשה שהן ג׳ בחי׳ הנשמה נר״נ [נפש רוח נשמה]
Therefore we say “Holy” three times: to draw His holiness into these three levels, thought, speech and action, which are the three levels of the soul, nefesh, ruach and neshamah
This is why “Holy” is said three times: to draw G-d’s holiness into a person’s thought, speech and action, which correspond to the three levels of the soul, nefesh, ruach and neshamah.


(ועמ״ש מזה לעיל ע״פ ועתה יגדל נא] שבכולם נמשך בחי׳ קדוש דהיינו ע״י עסק התורה ומצות בג׳ בחי׳ שהם בחי׳ לבושין להנשמה שתוכל ליהנות מזיו השכינה
(and see what is written about this above, on the verse “And now, please, let [the power of Ado-nai] be great”), so that into all of them the level of “Holy” is drawn; that is, through occupation with Torah and mitzvos in the three levels, which are the aspect of garments for the soul, so that it can enjoy the radiance of the Shechinah (Divine Presence),
The holiness enters all three through Torah and mitzvos done in thought, speech and action, and these become garments for the soul. The garments are what allow the soul to “enjoy the radiance of the Shechinah,” the Sages’ description of the reward of the righteous.


דהיינו להכלל באחד, משא״כ כשהיא ערומה19 בלא לבוש אינה יכולה להתכלל באחד מאחר שהיא בחי׳ נברא וכל נברא הווה ונפסד2021 ורחוק מאד מבחי׳ אחד
that is, to be included in the One; whereas when it is naked, without a garment, it cannot be included in the One, since it is the level of a created being, and every created being comes into being and passes away, and is very far from the level of One.
Enjoying the Shechinah’s radiance means being absorbed into G-d’s Oneness. A soul without garments cannot be absorbed, because it is a created thing, and everything created comes into being and passes away, far from the true One.


ולכן צריך ללבושין היינו מחשבות תורה ומצות שהן בחי׳ לבושין שמלבישין הנשמה ומקיפין אותה מראשה ועד רגלה והם נמשכים מבחי׳ אחד שעי״ז יוכלו נשמות להכלל באחד22 וזהו והיתה נפש אדוני צרורה בצרור החיים232425262728 את2930 ה׳)
Therefore it needs garments, namely the thoughts of Torah and mitzvos, which are the aspect of garments that clothe the soul and surround it from its head to its foot; and they are drawn from the level of One, so that through this souls can be included in the One. And this is “And the soul of my lord shall be bound up in the bundle of life with Havayah”
Torah and mitzvos are drawn from G-d’s Oneness itself, so when they clothe and surround the soul from head to foot they carry it into that Oneness. This is the meaning of Avigail’s blessing to David, that his soul would be “bound up in the bundle of life with Havayah.”


(בש״א [בשער א׳] סי׳ כ״ה כ״ט), דהיינו כמו שאדם צורר כספו בחרט כך תהיה נפשו צרורה בצרור החיים
(in I Samuel, chapter 25, [verse] 29): that is, just as a person ties up his money in a pouch, so shall his soul be bound up in the bundle of life;
The verse is from the book of Shmuel. As a person ties his money up in a pouch, so the soul is tied up and held within the “bundle of life.”


דהיינו שיקיפנו וילבישנו לבוש וצרור החיים להכלל באחד את ה׳ [ועיין מענין צרורה בצרור31 כו׳
that is, that the garment and the bundle of life will surround him and clothe him, to be included in the One, “with Havayah.” [And see on the matter of “bound up in the bundle,” etc.,
The bundle is the garment of Torah and mitzvos, which surrounds and clothes the soul so that it is included in the One, “with Havayah.” The bracketed note that begins here lists sources on the phrase “bound up in the bundle.”


בגמרא פ״ב [פרק ב׳] דחגיגה (די״ב סע״ב [סוף עמוד ב]]32 ערבות שבו כו׳ ועמ״ש בביאור ע״פ זאת חנוכת המזבח. פ׳ בת׳ דשבת קנ״ב ב׳33 רבות ס״פ האזינו.34 נשא ס״פ35 י״א גבי וישמרך.
in the Gemara, chapter 2 of Chagigah (folio 12, end of side b): “Aravos, in which…,” etc. And see what is written in the explanation on the verse “This is the dedication of the altar.” The last chapter of Shabbos, folio 152, side b. Rabbah, end of Parshas Haazinu. Nasso, end of section 11, regarding “and guard you.”
The Talmud in Chagigah places the souls of the righteous in Aravos, the seventh heaven, citing this verse, and the Talmud in Shabbos says that the souls of the righteous are stored away beneath the Throne of Glory. The note also points to the Alter Rebbe’s explanation on “This is the dedication of the altar” and to two places in Midrash Rabbah.


בקהלת רבה בפסוק מי יודע רוח בני האדם36 העולה. זח״א [זהר חלק א] וירא ק״ו ב׳ תרומה קמ״ב סע״ב [סוף עמוד ב]37 קע״ח סע״ב [סוף עמוד ב] ויקרא כ״ה38 א׳ מצורע נ״ה39 א׳ אחרי ע״א ב׳. בפרדס ערך צרור.40 במא״א [במאורי אור] אות צדיק41 ס״כ]:)ב42
In Koheles Rabbah, on the verse “Who knows the spirit of men that ascends.” Zohar, Part I, Vayera, folio 106, side b; Terumah, folio 142, end of side b, [and] folio 178, end of side b; Vayikra, folio 25, side a; Metzora, folio 55, side a; Acharei, folio 71, side b. In the Pardes, the entry “Tzror” (bundle). In Me’orei Or, the letter Tzaddik, section 20.]
The list continues with Koheles Rabbah, which says that the souls of the righteous are kept in a treasury, citing Avigail’s words, and with several passages of the Zohar. The Zohar explains that the nefesh is bound to the ruach, the ruach to the neshamah and the neshamah to G-d, so that the nefesh is “bound up in the bundle of life.”


והארה והמשכה זו היא בחי׳ ריח כמ״ש והריחו ביראת43 ה׳ והוא למשל כמו שהריח אינו עצמיות הדבר
2. And this illumination and drawing down is the level of scent (rei’ach), as it is written, “And his scenting shall be in the fear of Havayah.” It is, by way of analogy, like the scent, which is not the essence of the thing
A new section begins. The light drawn down by Torah and mitzvos is compared to scent: a scent is not the thing itself, only something that spreads from it; and Yeshayahu says of Mashiach, “his scenting shall be in the fear of Havayah.”


אלא הארה והמשכה ממנו כך הארה זו מתפשטת מאור א״ס ב״ה ונקרא מדה זו אריך
but an illumination and extension from it; so this illumination spreads forth from the Infinite Light (Or Ein Sof), blessed be He. And this attribute is called Arich
In the same way, this light is not G-d’s essence but a radiance spreading from the Infinite Light. The attribute through which it spreads is called Arich Anpin, the “long countenance,” the outer level of Keser (the Crown).


אנפין כמ״ש אאריך אפי ותהלתי אחטם לך,44 כמ״ש באדרא דנשא [ק״ל ע״ב] לבעל החוטם אני מתפלל45 ולבעל החוטם אני מתחנן46 שהארה זו נקרא בחינת חוטם
Anpin, as it is written, “I will lengthen My anger (a’arich api), and [for] My praise I will hold [it] back (echetom) for you”; as is said in the Idra of Nasso [folio 130, side b]: “To the Master of the nose (chotem) I pray, and to the Master of the nose I make supplication”; for this illumination is called the level of the nose,
The name Arich (long) is tied to the verse “I will lengthen My anger,” which continues “echetom lach,” a word the Zohar links with chotem, the nose. In the Idra of Nasso, Rav Hamnuna Sava would pray “to the Master of the nose,” and the Alter Rebbe explains that this radiance is called the nose because it is the level of scent.


והוא בחי׳ ריח והקב״ה נקרא בעל החוטם שהוא עצמיות ומקור ההארה המתפשטת ממנו והארה זו ארוכה מארץ מדה47 ומתפשטת ממקום גבוה מאד
and it is the level of scent. And the Holy One, blessed be He, is called the Master of the nose, for He is the essence and source of the illumination that spreads forth from Him. And this illumination is “longer than the earth in measure,” and it spreads forth from a very high place,
G-d Himself is the “Master of the nose,” the source from which this radiance comes. The phrase “longer than the earth in measure,” from Iyov, describes how far this radiance reaches.


דהיינו א״ס ב״ה שהוא בלי גבול בבחי׳ מטה מטה מאד מקום הגבול, [ואפ״ל [ואפשר לומר] שלכן פירשו ברבות במדבר ס״פ48 ה׳ אחטם לך לשון חותם49
namely the Infinite One (Ein Sof), blessed be He, who is without limit, into the level of the very, very low, the place of limitation. [And one can say that this is why they explained in Rabbah, Bamidbar, end of section 5, “echetom lach” as a term for a seal (chotam),
It stretches from the highest place, the Infinite One who has no limit, down to the lowest level, the place of limitation. In a bracketed note the Alter Rebbe suggests that this is why the Midrash reads echetom lach as chotam, a seal.


כמו שימני כחותם50 שזהו ענין המשכת האור למטה ועמ״ש מענין חותמו של הקב״ה אמת בביאור ע״פ אלה מסעי].5152535455
as in “Set me as a seal”; for this is the drawing of the light downward. And see what is written on the matter of “The seal of the Holy One, blessed be He, is truth” in the explanation on the verse “These are the journeys.”]
A seal impresses its form on what lies below it, so the Alter Rebbe sees in it the drawing of the light downward, as in “Set me as a seal upon your heart.” The note refers to the Sages’ saying that G-d’s seal is truth, which he explains in the discourse on “These are the journeys.”




8ולכן נקרא א״א אריכא דאנפין שמתארך בבחי׳ ריח הנ״ל להלביש הנשמה בבחינות מחשבה דבור ומעשה המצות והתורה [ועמ״ש מזה ע״פ אלה מסעי כו׳
Therefore Arich Anpin is called arichah de’anpin, “the lengthening of the countenance,” for it lengthens itself in the level of scent mentioned above, to clothe the soul in the levels of thought, speech and action of the mitzvos and the Torah [and see what is written about this on the verse “These are the journeys,” etc.,
This is why Arich Anpin is called “the lengthening of the countenance”: through the level of scent it stretches down far enough to clothe the soul in the thought, speech and action of the mitzvos and the Torah. A bracketed note refers to the discourse on “These are the journeys,” where “the Jordan at Yericho” is explained.


בענין ירדן יריחו. וע׳ בזהר בלק דקפ״ו א׳ בריחא דלבושייכו56 כו׳ ומ״ש סד״ה ועתה יגדל נא57 כו׳].58
on the matter of “the Jordan [at] Yericho.” And see the Zohar, Balak, folio 186, side a: “By the scent of your garments,” etc.; and what is written at the end of the discourse beginning “And now, please, let [it] be great,” etc.].
In the Zohar a child perceived, “by the scent of your garments,” what two sages had done that day, which shows that garments carry a scent. The note also refers to the end of the discourse “And now, please, let the power of Ado-nai be great,” earlier in this parsha.




Section 5 · ¶9–10
The days and the guarding of thought
9והנה בחינת הלבושין הם נמשכים ע״י בחי׳ ימים שיש שס״ה ימים שהם שס״ה המשכות, כמו למשל שס״ה גידין שהדם והחיות היוצא מן הלב לכל האברים נמשך דרך הגידים [עמ״ש בד״ה לסוסתי בשיר השירים]
Now, the level of the garments is drawn down through the level of days: for there are 365 days, which are 365 drawings-down; as, by way of analogy, the 365 sinews, for the blood and the life-force that go out from the heart to all the limbs are drawn through the sinews [see what is written in the discourse beginning “To My mare,” in Shir HaShirim],
The garments come to the soul through days, and the year has 365 days, which are 365 channels through which light is drawn down. They are compared to the 365 sinews through which the blood and life of the heart reach every limb.


שהם בחי׳ גבורות שצריך האדם התגברות להתגבר לאכפייא לסט״א [לסטרא אחרא] בג׳ בחי׳ אלו שיהיו כל בחי׳ אלו דהיינו מחשבתו ודבורו ומעשיו לעבודת ה׳ לבד.
and they are the level of gevuros (might); for a person needs a mighty effort (hisgabrus) to prevail, to subdue the sitra achra (the other side) in these three levels, so that all these levels, namely his thought, his speech and his actions, will be for the service of G-d alone.
These channels are gevuros, powers of might, because the garments are formed when a person exerts himself to overcome the sitra achra. He must strive that all his thought, speech and action serve G-d alone.


[ועיין בזח״ג [בזהר חלק ג] פנחס (דף רמ״ט ע״ב) ע״פ משכו וקחו59 מאי משכו כמאן דמשיך מאתר אחרא לאתר דא משכו יומין עילאין לגבי יומין תתאין60 יומין עילאין אינון שס״ו כחשבון משכו כו׳ ע״ש.
[And see the Zohar, Part III, Pinchas (folio 249, side b), on the verse “Draw forth and take”: “What is ‘draw forth’? As one who draws from another place to this place: draw forth the supernal days toward the lower days. The supernal days are 366, the numerical value of mishchu (draw forth),” etc.; see there.
The bracketed note cites the Zohar on “Draw forth (mishchu) and take”: the word mishchu equals 366, the number of the supernal days, which are drawn down to the lower days.


וע׳ בפרדס ערך ימי עולם ובזח״א [ובזהר חלק א] ויחי (דף רמ״ז ע״א) גבי שבעת ימים ושבעת ימים61 ובפ׳ מקץ (דר״ד סע״ב [סוף עמוד ב]) ובפ׳ בראשית (דנ״א סע״ב [סוף עמוד ב]) ובסה״מ [ובספר הדרת מלך] סי׳ קמ״א].
And see the Pardes, the entry “Yemei Olam” (days of the world); and the Zohar, Part I, Vayechi (folio 247, side a), regarding “seven days and seven days”; and in Parshas Miketz (folio 204, end of side b); and in Parshas Bereishis (folio 51, end of side b); and in Sefer Hadras Melech, section 141.]
The note lists further places on the subject of the days: the Pardes under “Yemei Olam,” the Zohar on “seven days and seven days” and two other passages of the Zohar, and Sefer Hadras Melech.


כללא דמילתא שישים האדם מחשבתו להתבונן אשר במחשבתו הקדושה ממשיך עליו מלמעלה בחינת לבוש להנשמה ולא שתהא כוונתו ע״מ [על מנת] לקבל פרס6263 רק שעי״ז יוכלל באחד כנ״ל.64
The upshot of the matter: a person should set his mind to contemplate that through his holy thought he draws upon himself, from above, the aspect of a garment for the soul; and his intention should not be in order to receive a reward, but only that through this he will be included in the One, as mentioned above.
The practical point: when a person thinks holy thoughts, he should be aware that he is drawing a garment for his soul from above. His aim should not be a reward, as the Mishnah warns against serving “in order to receive a reward,” but only to be included in G-d’s Oneness.




10ובזה יהיה תמיד רצונו שלא ליפרד מאחדותו ית׳ ויתבונן ג״כ בזה לעו״ז [לעומת זה] דהיינו מחשבות רעות שהם לבושים טמאים להנשמה ולא כטעות הפתיים שקל בעיניהם לחשוב מחשבות חוץ מאחר שאינו למעשה כלל.
And in this his will should always be not to be separated from His unity, may He be blessed. And he should also contemplate this regarding the opposing side, namely evil thoughts, which are impure garments for the soul; and not as the error of the simple-minded, in whose eyes it is a light thing to think extraneous thoughts, since it does not come to action at all.
Since holy thought clothes the soul, a person’s constant desire should be never to be separated from G-d’s unity. He should likewise consider the opposite: evil thoughts are impure garments for the soul, and the simple-minded are wrong to treat stray thoughts lightly because they never lead to action.




Section 6 · ¶11
Adam’s nakedness and the two kinds of spies
11וגם אמרו רז״ל [רבותינו זכרונם לברכה] מחשבה רעה אין הקב״ה מצרפה65 למעשה ומכש״כ [ומכל שכן] הרהורים רעים [נ״א בטלים] שאינם אפילו בכלל מחשבה רעה.
Also, our Sages, of blessed memory, said, “An evil thought, the Holy One, blessed be He, does not join to the deed”; and all the more so evil musings [another reading: idle], which are not even in the category of an evil thought.
The Sages taught that G-d does not count an evil thought as if it were a deed, and idle or evil musings are lighter still. One might conclude that thoughts matter little.


אבל באמת לאמיתו המחשבה בעצמה הנה היא לבוש הטומאה שמלבישה ומקיפה להנשמה מראשה ועד רגלה ואינה יכולה להכלל באחדותו
But in very truth, the thought itself is a garment of impurity that clothes and surrounds the soul from its head to its foot, and it cannot be included in His unity.
The Alter Rebbe answers that, even so, the thought itself is an impure garment that surrounds the soul from head to foot. While it is clothed in it, the soul cannot be included in G-d’s unity.


ולכן יהיה בעיניו מחשבת חוץ כעבודת כוכבים היותר חמורה ממש מאחר שבזה נפרד מאחדותו ית׳ ויהיה ממארי דחושבנא לחשוב בכל יום ויום ממש כמה וכמה מחשבות שעברו בו ביום שהמחשבות הם לבושין כנ״ל.
Therefore an extraneous thought should be in his eyes like the most severe idolatry, literally, since through it he is separated from His unity, may He be blessed. And he should be one of the “masters of accounting” (marei d’chushbena), reckoning every single day, literally, how many thoughts passed through him that day; for the thoughts are garments, as mentioned above.
That is why an extraneous thought should seem to a person as grave as idolatry: both separate him from G-d’s Oneness. Like the “masters of accounting” of the Zohar, he should review each day how many thoughts passed through his mind, since each one is a garment.


וזהו ימים יצרו ולא אחד בהם6667 (בתלים סי׳ קל״ט ט״ז) שאמר אדם הראשון אחר שאכל מעץ הדעת גלמי ראו עיניך68.6970
This is [the meaning of] “Days were formed, and not one among them” (in Psalms, chapter 139, [verse] 16), which Adam, the first man, said after he had eaten from the Tree of Knowledge: “Your eyes saw my unformed mass (golmi).”
The verse in Tehillim, “Your eyes saw my unformed mass … days were formed, and not one among them,” is read here as words of Adam after he ate from the Tree of Knowledge, following the Midrash and the Zohar.


פי׳ שראיתי א״ע [את עצמו] ערום בלי לבוש כמו גולם כמ״ש כי עירום אנכי.71 ואמר ימים יצרו.
The meaning: I saw myself naked, without a garment, like a golem, as it is written, “For I am naked.” And he said, “Days were formed”:
After the sin Adam saw himself naked, without garments, like an unformed golem, as he told G-d, “For I am naked.” “Days were formed” then means that his days had been given to him to be formed into garments.


פי׳ שנתת לי ימים בחי׳ לבושין להלביש בהם הנשמה להמשיך על ידם בחי׳ אחד,72 אבל ולא אחד בהם פי׳ שאני הוא שלא המשכתי בהם בחי׳ אחד
meaning, You gave me days, the aspect of garments in which to clothe the soul, to draw down through them the level of One; but “and not one (echad) among them”: meaning, it is I who did not draw down the level of One into them.
Adam’s confession is: You gave me days as garments, to draw the One into them, but “not one among them”: I did not draw the One into any of them. The Alter Rebbe reads echad, “one,” as G-d’s Oneness.


(ועיין מענין הפסוק גלמי פ״ד דסנהדרין) (דל״ח א׳) רבות בראשית (רפ״ח פכ״ד) תזריע פי״ד [פרק י״ד / פרשה י״ד] זח״א [זהר חלק א] בראשית (נ״ה ב׳) לך (ד״צ ע״ב).
(And see on the matter of the verse “my unformed mass,” chapter 4 of Sanhedrin) (folio 38, side a); Rabbah, Bereishis (beginning of section 8; section 24); Tazria, section 14; Zohar, Part I, Bereishis (55b); Lech (folio 90, side b).
The note lists where the verse “my unformed mass” is discussed: the Talmud in Sanhedrin, which says that Adam’s dust was gathered from the whole world, Midrash Rabbah, and the Zohar.


ימים יצרו וירא (צ״ט א׳) חיי (קכ״א ע״ב). ובהרמ״ז [ובהרב משה זכות] שם ויחי (דרכ״ד סע״א [סוף עמוד א] דרל״ג ב׳).73
[On] “Days were formed”: Vayera (99a); Chayei (folio 121, side b). And in the Ramaz there. Vayechi (folio 224, end of side a; folio 233, side b).
It continues with the passages of the Zohar that explain “Days were formed” and the Ramaz’s commentary on them. In Vayechi the Zohar says that when a person merits with good deeds in this world, his days are blessed above.


וזהו בחי׳ מרגלים74 ששלח יהושע757677 לרגל את יריחו דהיינו בחינת ריח הנ״ל לרגל ולהבחין בחי׳ הלבושין שמבחינת ריח הנ״ל (ועמ״ש בפ׳ חיי שרה בד״ה עיין בע״ח [בעץ חיים] שמ״ט פ״ה).
And this is the level of the spies whom Yehoshua sent to spy out Yericho, namely the level of scent (rei’ach) mentioned above: to spy out and to discern the garments that come from the level of scent mentioned above. (And see what is written in Parshas Chayei Sarah, in the discourse beginning […]; see Etz Chaim, Sha’ar 49, chapter 5.)
Yehoshua’s spies stand for the level of scent: Yericho, from rei’ach, is that scent-like radiance. Every person must “spy out” and examine the garments of his soul, which come from this level.


ובחי׳ מרגלים ששלח משה לתור את ארץ כנען דהיינו לבחון את מהות אהוי״ר [אהבה ויראה] וזהו א״א
And the level of the spies whom Moshe sent to scout out the land of Canaan is, namely, to examine the essential nature of love and awe; and this is impossible
Moshe’s spies were sent to scout the land of Canaan, which stands for examining the true nature of love and awe of G-d. Such an examination is not possible for most people.


אלא בבחי׳ משה בחי׳ חמה שהוא מחכמה כמאמרם ז״ל [זכרונו לברכה / זכרונם לברכה] פני משה כפני חמה78 ואינו שוה לכל נפש
except in the level of Moshe, the level of the sun (chamah), which is from Chochmah (wisdom), as [the Sages], of blessed memory, said, “The face of Moshe was like the face of the sun”; and it is not within the reach of every soul.
It belongs to the level of Moshe, whose face was “like the face of the sun,” and the Alter Rebbe says that this sun, chamah, comes from Chochmah, wisdom. Not every soul can reach this level.


ולכן לא היה צווי ע״ז לכל אדם כמארז״ל [כמאמר רבותינו זכרונם לברכה] אני איני מצוה לך79 (ועיין בסש״ב [בספר של בינונים] פרק י״ד)80
Therefore there was no command about this for every person, as our Sages, of blessed memory, said, “I do not command you” (and see Sefer Shel Beinonim [Tanya], chapter 14);
That is why G-d did not command it: “I do not command you” means that it is not a duty for everyone. Tanya, chapter 14, explains that the level of the beinoni is open to every person, while the perfection of the tzaddik is not.


משא״כ בחי׳ המרגלים ששלח יהושע יש לכל אדם לרגל ולחשוב שלא תהיה נשמתו ערומה בלי לבושין שהן מחשבות התורה והמצות כנ״ל
whereas [regarding] the level of the spies whom Yehoshua sent, every person must spy out and consider that his soul not be naked, without garments, which are the thoughts of the Torah and the mitzvos, as mentioned above.
Yehoshua’s spies are different: every person must check that his soul is not left naked, without the garments of thoughts of Torah and mitzvos.


(וברבות נזכר ענין וישלח יהושע ר״פ שלח. ברות ריש פרשה ב׳ המה היוצרים81 אלו המרגלים הה״ד [הדא הוא דכתיב] וישלח יהושע82 כו׳ זח״ב [זהר חלק ב׳] ס״פ תרומה בספד״צ [בספרא דצניעותא] ספ״ד [ספרא דצניעותא] ח״ג [חלק ג׳] אחרי)
(And in Rabbah the matter of “And Yehoshua sent” is mentioned at the beginning of Parshas Shelach. In Ruth [Rabbah], at the beginning of section 2: “They are the potters (hayotzrim): these are the spies, as it is written, ‘And Yehoshua sent,’” etc. Zohar, Part II, end of Parshas Terumah, in the Sifra deTzniusa, end of chapter 4. Part III, Acharei)
A note gathers sources on Yehoshua’s spies. Midrash Rabbah on Shelach opens with them, and Ruth Rabbah reads “They are the potters” in Divrei HaYamim as speaking of these spies.


(ד״ס ע״ב ודס״ב ב׳) פ׳ שלח (ק״ס ע״ב) וע׳ בשל״ה [בשני לוחות הברית] פ׳ בשלח83 (דף שי״ד ב׳) סד״ה אמנם יש מה שפי׳ מאמר הזהר הנ״ל.
(folio 60, side b, and folio 62, side b); Parshas Shelach (folio 160, side b). And see in the Shelah, Parshas Beshalach (folio 314, side b), at the end of the passage beginning “However, there is,” what he explained of the above-mentioned statement of the Zohar.
The note continues with the Zohar in Acharei and Shelach, and with the Shelah, where he explains the Zohar’s statement about them.


ואפשר לומר פי׳ הרבות המה היוצרים ע״פ מ״ש למעלה שהם מרגלים לבחי׳ ימים יצרו גם לבחינת וייצר
And one may say [that] the meaning of the Rabbah’s “They are the potters (hayotzrim)” is according to what was written above: that they are spies for the level of “Days were formed (yutzaru),” and also for the level of “And formed (vayyitzer)
The Alter Rebbe offers his own reading of “They are the potters (yotzrim)”: the spies examine what is “formed,” both the days that are formed into garments and the forming of man himself.


ה׳ אלקים את האדם וייצר בשני יודין שפירשו ברבות בראשית ר״פ י״ד ב׳ יצירים יצר טוב ויצר הרע84 וצ״ל היצה״ר [היצר הרע] כפוף ובטל ליצ״ט [ליצר טוב]
Havayah Elokim the man”: vayyitzer with two yuds, which [the Sages] explained in Rabbah, Bereishis, beginning of section 14: two inclinations, the good inclination and the evil inclination. And the evil inclination must be bent and nullified before the good inclination;
In the verse “And Havayah Elokim formed the man,” vayyitzer is spelled with two yuds, which the Midrash reads as two inclinations, the good and the evil. The evil inclination must bow and give way to the good.


ולכן אחד מן היודין נקוד ונרגש והשני נסתר רמז שחפץ ה׳ שיצה״ר [שיצר הרע] יהיה נכלל ביצ״ט [ביצר טוב] ונכפף לו.
therefore one of the yuds is vocalized and sounded and the other is hidden, an allusion that G-d desires that the evil inclination be included in the good inclination and bow to it.
One of the two yuds is voweled and heard, and the other is silent. This hints that G-d wants the evil inclination to be absorbed into the good inclination and to submit to it.


כ״כ [כל כך] הרמ״ז [הרב משה זכות] בפ׳ תזריע85 (דמ״ו ע״ב) והכנעה זו זהו ע״י שמירת המחשבה דבור ומעשה כמ״ש בבינונים וע״ז אמר המה היוצרים שהם המרגלים ושלוחים להבחין בחי׳ הלבושים דמחודומ״ע [דמחשבה דבור ומעשה].
So writes the Ramaz in Parshas Tazria (folio 46, side b). And this subjugation comes through guarding thought, speech and action, as is written in [Sefer Shel] Beinonim. And of this it says, “They are the potters”: they are the spies and emissaries to discern the garments of thought, speech and action.
This is the Ramaz’s comment on Parshas Tazria. The evil inclination is subdued by guarding thought, speech and action, as Sefer Shel Beinonim (Tanya) explains, and the spies, the “formers,” are sent to examine these garments.


ולפי פשוטו של הרבות דפי׳ המה היוצרים מלשון יוצר כלי חרש כמ״ש מרגלים חרש.86 י״ל [יש לומר] ע״פ מ״ש במא״א [במאורי אור] אות פ׳ סעי׳ [סעיף] נ׳.
And according to the plain sense of the Rabbah, which explains “They are the potters” in the sense of a potter (yotzer) of earthenware vessels (cheres), as it is written, “spies, cheresh,” it can be explained according to what is written in Me’orei Or, the letter Pei, section 50:
The Midrash’s plain meaning is that the spies disguised themselves as potters, makers of earthenware (cheres), matching “spies, cheresh.” The Alter Rebbe explains this through a passage of Me’orei Or.


פכים קטנים87 שחזר עליהם יעקב88 הם ניצוצים שנפלו בשבירת הכלים מעולם התהו וידוע שע״י המצות מעלים הניצוצים הנ״ל שנפלו לשרשן וע״כ המה היוצרים כלים הנ״ל.89
the small jugs for which Yaakov went back are sparks that fell in the breaking of the vessels from the World of Tohu; and it is known that through the mitzvos one raises to their root the aforementioned sparks that fell. Therefore “they are the potters” of those vessels.
Yaakov went back for small jugs, and Me’orei Or says these stand for the sparks that fell when the vessels of the World of Tohu broke. Since the mitzvos raise these sparks to their root, those who do them are the “potters” of those vessels.




Section 7 · ¶12–13
Cheresh: thought and silence
12וגם כמ״ש אנחנו החומר ואתה יוצרנו9091 ועיין מזה ברבות כי תשא פמ״ו92 ועיין ברבות בראשית פי״ד [פרק י״ד / פרשה י״ד] ע״פ ככלי יוצר93
And also, as it is written, “We are the clay, and You are our Potter (yotzrenu)”; and see on this in Rabbah, Ki Sisa, section 46; and see in Rabbah, Bereishis, section 14, on the verse “like a potter’s vessel.”
Another verse built on the word yotzer, “potter,” is “We are the clay, and You are our Potter.” The Alter Rebbe points to Midrash Rabbah on Ki Sisa, and to Bereishis Rabbah on the verse “like a potter’s vessel.”


וזהו המה היוצרים כו׳ מיהו שם אמר ככלי חרס אין כתיב כאן אלא ככלי יוצר א״כ א״א לומר כן פי׳ מרגלים חרש.
And this is “They are the potters,” etc. However, there it says, “It is not written here ‘like an earthenware vessel (cheres),’ but ‘like a potter’s vessel’”; if so, it is impossible to explain “spies, cheresh” this way.
These might seem to explain “They are the potters” as referring to the spies’ cheresh. But that Midrash distinguishes “an earthenware vessel” (cheres) from “a potter’s vessel,” so cheresh in “spies, cheresh” cannot be read as potter’s work.


אך פי׳ חרש לשון מחשבה כמו אל תחרוש על רעך.94 היינו כי צריך להיות ממארי דחושבנא ולחשוב מחשבות להזהר בלבושי הנפש מחודומ״ע [מחשבה דבור ומעשה] שתהיינה בבחי׳ ריח ניחוח לה׳95 כנ״ל.
Rather, cheresh is a term for thought, as in “Do not devise (tacharosh) against your fellow.” That is, one must be of the “masters of accounting” and think thoughts, to take care with the garments of the soul, thought, speech and action, that they be in the level of “a pleasing scent to Havayah,” as mentioned above.
Instead, cheresh means thought, as in “Do not devise (tacharosh) against your fellow.” The spies’ work is that of the “masters of accounting”: thinking carefully about the soul’s garments of thought, speech and action, so that they are “a pleasing scent to Havayah.”




13ועמ״ש בד״ה על כן יאמרו המושלים בואו חשבון96 כו׳ גם חרש97 ענין שתיקה כדפרש״י [כדפירש רש״י / כדפירוש רש״י] ע״ד מ״ש ברבות פ׳ וישב פ״ד ע״פ מאלמים אלומים98 משתוקיתא דאימא קמה99 וכן ברבות באסתר ע״פ אין אסתר מגדת.100
And see what is written in the discourse beginning “Therefore the rulers say: Come to Cheshbon,” etc. Cheresh is also a term for silence, as Rashi explains, along the lines of what is said in Rabbah, Parshas Vayeshev, section 84, on “binding sheaves (me’almim alumim)”: “The silence of the mother arose”; and likewise in Rabbah on Esther, on “Esther did not tell.”
The Alter Rebbe first refers to his discourse on “Therefore the rulers say: Come to Cheshbon,” whose cheshbon, a reckoning, recalls the “masters of accounting.” He then gives a third meaning of cheresh, silence, as Rashi says the spies were told to act as if deaf. The Midrash speaks of “the silence of the mother,” Rachel, which passed to her descendants down to Esther, who “did not tell” her origins.


ישפה יש פה ושותק101 כו׳ ועיין בפי׳ המשניות להרמב״ם [להרבי משה בן מימון] ספ״ק [סוף פרק קמא] דאבות על המשנה ולא מצאתי לגוף טוב משתיקה:102
“Yashfeh: yesh peh (there is a mouth), yet he is silent,” etc. And see the Rambam’s Commentary on the Mishnah, end of the first chapter of Avos, on the mishnah, “I have found nothing better for the body than silence.”
Binyamin’s stone in the breastplate was yashfeh, read as yesh peh, “there is a mouth,” for he knew of Yosef’s sale yet kept silent. The Alter Rebbe also points to the Rambam’s commentary on the Mishnah in Avos, “I have found nothing better for the body than silence.”



In one’s avodah
A person should set his mind on the fact that every holy thought draws a garment for his soul from above, and should think, speak and act in Torah and mitzvos not for a reward but to be included in G-d’s Oneness. He should regard an extraneous thought as gravely as idolatry and, as one of the “masters of accounting,” review each day the thoughts that passed through him, so that his soul is not left naked.
Questions for discussion
	Why did Yehoshua’s spies need G-d’s command while Moshe’s were left to his discretion, and what does each kind of spying mean in a person’s inner life?
	How can a mitzvah done with silver and copper coins draw the same G-dliness as one done in thought or speech?
	Why can a soul without garments not be included in G-d’s Oneness, and how do Torah and mitzvos change that?
	If G-d does not count an evil thought as a deed, why does the maamar treat an extraneous thought as gravely as idolatry?
	How do the readings of cheresh as earthenware, as thought and as silence each describe the work of the spies?

Sources and references
Notes
Paragraph 1
1וישלח יהושע מן השיטים
Kehot points to note 34 in the list of maamarim printed at the end of Maamarim Ketzarim, a note on this discourse.
Kehot’s noteראה ברשימת המאמרים בסו״ס מאמרים-קצרים ע׳ תריד הערה 34. וראה אוה״ת שופטים ע׳ תתסד. באוה״ת במדבר-ו ע׳ א׳תתכו מציין לד״ה זה בשם ”וישלח יהושע דלאזני”. וראה שם הערה לכאן. הגהה לדרוש זה נדפסה באוה״ת במדבר-ב הוספות ע׳ 122 ואילך. נתבאר בד״ה משנת תשל״ו (נדפס בסה״מ מלוקט-ב ע׳ שיא ואילך). ראה גם ד״ה זה משנת תשמ״ב.
2וישלח יהושע מן השיטים
Yehoshua secretly sends two spies from Shittim to see the land and Yericho before Israel crosses the Jordan. The whole maamar is built on this verse and on its word cheresh.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ב, א.
3בודאי לא עשה יהושע מדעתו
Kehot points to note 25 of the Rebbe’s talk of Shabbos Parshas Shelach 5749 in connection with the statement that Yehoshua surely did not send the spies on his own initiative.
Kehot’s noteראה שיחת ש״פ שלח (בספר השיחות תשמ״ט ע׳ 536) הערה 25.
4שלח לך
G-d’s words to Moshe, “Send for yourself men, that they may scout the land of Canaan.” The words “for yourself” are what the Sages read as leaving the sending to Moshe.
Numbers 13:2במדבר י״ג:ב׳
שְׁלַח־לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת־אֶרֶץ כְּנַעַן אֲשֶׁר־אֲנִי נֹתֵן לִבְנֵי יִשְׂרָאֵל אִישׁ אֶחָד אִישׁ אֶחָד לְמַטֵּה אֲבֹתָיו תִּשְׁלָחוּ כֹּל נָשִׂיא בָהֶם:
’Send thou men, that they may spy out the land of Canaan, which I give unto the children of Israel; of every tribe of their fathers shall ye send a man, every one a prince among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, ב.
5לדעתך אני איני מצוה
Reish Lakish reads “Send for yourself” as “from your own mind,” and asks whether anyone would choose a bad portion for himself. It is one of the places Kehot gives for the Sages’ saying quoted here.
Sotah 34bסוטה ל״ד ב
Bamidbar Rabbah 16:8במדבר רבה ט״ז:ח׳
Kehot’s noteסוטה לד, ב. במד״ר פט״ז, ח. תנחומא שלח הובא בפירש״י.
6לדעתך אני איני מצוה לך
Rashi, following the Midrash Tanchuma, explains “Send for yourself” as “at your discretion; I do not command you; if you wish, send.” The Alter Rebbe contrasts this with Yehoshua, who surely acted at G-d’s command.
Rashi on Numbers 13:2רש"י על במדבר י״ג:ב׳
שלח לך אנשים. לָמָּה נִסְמְכָה פָרָשַׁת מְרַגְּלִים לְפָרָשַׁת מִרְיָם? לְפִי שֶׁלָּקְתָה עַל עִסְקֵי דִבָּה, שֶׁדִּבְּרָה בְאָחִיהָ, וּרְשָׁעִים הַלָּלוּ רָאוּ וְלֹא לָקְחוּ מוּסָר (תנחומא): שלח לך. לְדַעְתְּךָ, אֲנִי אֵינִי מְצַוֶּה לְךָ, אִם תִּרְצֶה שְׁלַח; לְפִי שֶׁבָּאוּ יִשְׂרָאֵל וְאָמְרוּ נִשְׁלְחָה אֲנָשִׁים לְפָנֵינוּ, כְּמָה שֶׁנֶּאֱמַר ”וַתִּקְרְבוּן אֵלַי כֻּלְּכֶם” וְגוֹ' (דברים א׳), וּמֹשֶׁה נִמְלַךְ בִּשְׁכִינָה, אָמַר, אָמַרְתִּי לָהֶם שֶׁהִיא טוֹבָה, שֶׁנֶּאֱמַר ”אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם” וְגוֹ' (שמות ג׳), חַיֵּיהֶם שֶׁאֲנִי נוֹתֵן לָהֶם מָקוֹם לִטְעוֹת בְּדִבְרֵי מְרַגְּלִים, לְמַעַן …
שלח לך אנשים SEND THOU MEN — Why is the section dealing with the spies put in juxtaposition with the section dealing with Miriam’s punishment? To show the grievousness of the spies’ sin: because she (Miriam) was punished on account of the slander which she uttered against her brother, and these sinners witnessed it and yet they did not take a lesson from her (Midrash Tanchuma, Sh'lach 5). שלח לך SEND THEE (more lit., for thyself) — i.e. according to your own judgement: I do not command you, but if …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
7ביריחו שהיתה מנעולה של א״י
In Parshas Masei the Alter Rebbe writes that Yericho had seven walls, corresponding to the seven nations rooted in the seven middos, because Yericho was the lock of the Land of Israel; and that it was never divided among the tribes, since it includes all of the land.
Kehot’s noteראה במדב״ר טו, טו. תנחומא בהעלותך י. ועל״ק (צא, א) במסעי. וש״נ. [כ].
8ויריחו סוגרת
“And Yericho was shut up and closed because of the children of Israel; none went out and none came in.” The Alter Rebbe cites it to show that Yericho was the lock of the land.
Joshua 6:1יהושע ו׳:א׳
וִירִיחוֹ סֹגֶרֶת וּמְסֻגֶּרֶת מִפְּנֵי בְּנֵי יִשְׂרָאֵל אֵין יוֹצֵא וְאֵין בָּא:
Now Jericho was straitly shut up because of the children of Israel: none went out, and none came in.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ו, א.
Paragraph 2
9החתי האמורי גו׳ כל בעלי יריחו
Yehoshua recalls that “the citizens of Yericho” fought against Israel: the Amorite, the Perizzite, the Canaanite, the Hittite, the Girgashite, the Hivite and the Jebusite. All seven nations are named as Yericho’s citizens.
Joshua 24:11יהושע כ״ד:י״א
וַתַּעַבְרוּ אֶת־הַיַּרְדֵּן וַתָּבֹאוּ אֶל־יְרִיחוֹ וַיִּלָּחֲמוּ בָכֶם בַּעֲלֵי־יְרִיחוֹ הָאֱמֹרִי וְהַפְּרִזִּי וְהַכְּנַעֲנִי וְהַחִתִּי וְהַגִּרְגָּשִׁי הַחִוִּי וְהַיְבוּסִי וָאֶתֵּן אוֹתָם בְּיֶדְכֶם:
And ye went over the Jordan, and came unto Jericho; and the men of Jericho fought against you, the Amorite, and the Perizzite, and the Canaanite, and the Hittite, and the Girgashite, the Hivite, and the Jebusite; and I delivered them into your hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, יא.
10החתי האמורי וגו׳ כל בעלי יריחו
The Midrash asks how the seven nations could all be “the citizens of Yericho,” and answers that Yericho was the bolt of the land, so they all gathered into it. This is the basis for saying that Yericho included the whole land.
Bamidbar Rabbah 15:15במדבר רבה ט״ו:ט״ו
11ואברהם זקן בא בימים
“And Avraham was old, come into days, and Havayah blessed Avraham in all things.” The Zohar’s reading of “come into days” opens the maamar’s discussion of the soul’s garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
Paragraph 3
12ופי׳ בזהר
The Zohar teaches that a person’s days are made into garments of honor for the soul in the World to Come, and that Avraham, who merited, “came into days”: he entered and was clothed in his own days. The Alter Rebbe builds the maamar’s idea of the soul’s garments on this passage.
Zohar I, 224aזח״א רכד, א
Kehot’s noteזח״א רכד, א. וראה גם תו״א טז, א.
13ימים יוצרו
“Your eyes saw my unformed mass … days were formed, and not one among them.” Here “days were formed” means that the days are formed into the soul’s garments.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
Paragraph 6
14והקדוש בשמים ובארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ישתבח.
15רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash of lightning.” Chassidus uses the angels’ “running and returning” for a life-force that comes and withdraws without settling.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
Paragraph 7
16ומי כעמך ישראל גוי אחד בארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א ז, כא (אבל בשמואל-ב ז, כג ”כישראל”).
17ומי כעמך ישראל גוי אחד בארץ
David’s prayer: “And who is like Your people Israel, one nation on earth.” Kehot notes that the parallel verse in II Samuel 7:23 reads “like Israel”; the Alter Rebbe reads “one nation on earth” as Israel revealing G-d’s Oneness on earth.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18פי׳ שאפי׳ בארץ מתחת ממשיכים בחי׳ אחד
Iggeres HaKodesh 9 reads “And who is like Your people Israel, one nation on earth” the same way: even in earthly matters, such as earning a living, Israel must not be separated from the true One.
Kehot’s noteראה גם אגה״ק סי׳ ט׳ ”דהיינו שגם בעניני ארץ לא יפרידו [נ״א יפרדו] מאחד האמת ח״ו”. דרך מצותיך דף צה, א ”פי׳ שישראל עושים שגם בארץ יהי׳ גילוי בחי׳ אחד”.
19משא״כ כשהיא ערומה
Kehot notes that a passage of this maamar, from here on, is printed with slight changes in Or HaTorah on Shelach.
Kehot’s noteקטע מכאן, נדפס ג״כ בשינויים קלים באוה״ת שלח ע׳ תרנו.
20וכל נברא הווה ונפסד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם הל׳ יסוה״ת ד, ג.
21וכל נברא הווה ונפסד
The Rambam writes that everything composed of the four elements must eventually come apart and return to its elements. The Alter Rebbe uses this to show that a created soul, by itself, is far from the eternal One.
Mishneh Torah, Foundations of the Torah 4:3משנה תורה, הלכות יסודי התורה ד׳:ג׳
וְכָל הַמְחֻבָּר מֵאַרְבָּעָה יְסוֹדוֹת אֵלּוּ הוּא נִפְרָד בַּסּוֹף. יֵשׁ שֶׁהוּא נִפְרָד לְאַחַר יָמִים אֲחָדִים. וְיֵשׁ שֶׁהוּא נִפְרָד לְאַחַר שָׁנִים רַבּוֹת. וְכָל שֶׁנִּתְחַבֵּר מֵהֶם אִי אֶפְשָׁר שֶׁלֹּא יִפָּרֵד לָהֶן. אֲפִלּוּ הַזָּהָב וְהָאֹדֶם אִי אֶפְשָׁר שֶׁלֹּא יִפָּסֵד וְיַחֲזֹר לִיסוֹדוֹתָיו. וְיָשׁוּב מִקְצָתוֹ לָאֵשׁ. וּמִקְצָתוֹ לַמַּיִם. וּמִקְצָתוֹ לָרוּחַ. וּמִקְצָתוֹ לָאָרֶץ:
All things fused of the four elements terminate in dissolution. In some instances, the dissolution will be in but few days; in others, such dissolution will come to pass after many years; but all that which was fused by them can not avoid dissolution back into them. Even gold and platinum cannot avoid termination and a return to the elements. The process of such return is, part to fire, part to water, part to air and part to dust.
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
22שעי״ז יוכלו נשמות להכלל באחד
Kehot notes that Or HaTorah on Shelach has a gloss (hagahah) on these words.
Kehot’s noteבאוה״ת פ׳ שלח ע׳ תרנו יש הגהה לכאן.
23The Talmud lists the seven heavens; in Aravos, the seventh, are the treasuries of life and the souls of the righteous, as it says, “the soul of my lord shall be bound up in the bundle of life.”
Chagigah 12b:13חגיגה י״ב ב:י״ג
נִשְׁמָתָן שֶׁל צַדִּיקִים — דִּכְתִיב: ״וְהָיְתָה נֶפֶשׁ אֲדוֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ״. רוּחוֹת וּנְשָׁמוֹת שֶׁעֲתִיד[וֹת] לְהִיבָּרְאוֹת — דִּכְתִיב: ״כִּי רוּחַ מִלְּפָנַי יַעֲטוֹף וּנְשָׁמוֹת אֲנִי עָשִׂיתִי״. וְטַל שֶׁעָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחְיוֹת בּוֹ מֵתִים — דִּכְתִיב: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
24צרורה בצרור החיים
Rabbi Eliezer teaches that the souls of the righteous are stored away beneath the Throne of Glory, as it says, “the soul of my lord shall be bound up in the bundle of life.”
Shabbat 152b:6–7שבת קנ״ב ב:ו׳-ז׳
אַף הַקָּדוֹשׁ בָּרוּךְ הוּא, עַל גּוּפָן שֶׁל צַדִּיקִים אוֹמֵר: ״יָבֹא שָׁלוֹם יָנוּחוּ עַל מִשְׁכְּבוֹתָם״, וְעַל נִשְׁמָתָן הוּא אוֹמֵר: ״וְהָיְתָה נֶפֶשׁ אֲדוֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים״. עַל גּוּפָן שֶׁל רְשָׁעִים הוּא אוֹמֵר: ״אֵין שָׁלוֹם אָמַר ה׳ לָרְשָׁעִים״, וְעַל נִשְׁמָתָן הוּא אוֹמֵר: ״וְאֵת נֶפֶשׁ אוֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע״. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: נִשְׁמָתָן שֶׁל צַדִּיקִים גְּנוּזוֹת תַּחַת כִּסֵּא הַכָּבוֹד, שֶׁנֶּאֱמַר: ״וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים״. וְשֶׁל רְשָׁעִים זוֹמְמוֹת וְהוֹלְכוֹת, [וּמַלְאָךְ אֶחָד עוֹמֵד בְּסוֹף …
William Davidson, Vocalized Aramaic (CC-BY-NC)
25והיתה נפש אדוני צרורה בצרור החיים
Rabbi Yitzchak teaches that as there is a Gan Eden on earth, so there is a Gan Eden above, as it is written, “And the soul of my lord shall be bound up in the bundle of life.” It is the first of the Zohar passages the Alter Rebbe lists on the bundle of life.
Zohar, Vayera 16:230–18:251ספר הזהר, וירא ט״ז:ר״ל-י״ח:רנ״א
R. Hizkiah here discoursed on the verse: For he looketh to the ends of the earth, and seeth under the whole heaven (Job 28, 24). ‘How incumbent it is’, he said, ‘upon the sons of men to contemplate the works of the Almighty and to busy themselves in the study of the Torah day and night, for through him who thus busies himself the Almighty is glorified on high and below. The Torah indeed is a tree of life for all those who occupy themselves with it, affording them life …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26נפש אדוני צרורה בצרור החיים
The Zohar (Vayikra) speaks of the nefesh that King David inherited, bound to the supernal bond, and explains “bound up in the bundle of life” as the nefesh bound to the ruach, the ruach to the neshamah and the neshamah to the Holy One, blessed be He.
Zohar, Vayikra 64:424–65:435ספר הזהר, ויקרא ס״ד:תכ״ד-ס״ה:תל״ה
It is written, “Let the earth bring forth a living soul” (Gen. 1, 24), this being the portion from which David inherited and became heir to the kingdom, as elsewhere explained. As has been stated, the soul is linked with the spirit, and the spirit with the super-soul. Happy those who obtain this noble heritage! Alas for the wicked whose souls do not even win them this world, much less the world to come I Of them it is written, “And the souls of thine enemies shall he sling out …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27נפש אדוני צרורה בצרור החיים
Rabbi Elazar notes that the verse says “the soul of my lord” without specifying, as in “who has not taken My soul in vain,” and connects it with the morning bond of the Congregation of Israel with her Husband.
Zohar, Metzora 11:41–13:50ספר הזהר, מצורע י״א:מ״א-י״ג:נ׳
“If a man were to give all the substance of his house for love, it would be utterly contemned”: this means that if the Holy One, blessed be He, were to offer to the angels all the substance of His house in lieu of His uniting with the Community of Israel, they would contemn it, since they have no joy save in the hour when the Community of Israel unites with the Holy One, blessed be He. When a man puts on the phylactery of the hand, he should stretch …
The Zohar; London, Soncino Press, 1933 (Public Domain)
28נפש אדוני צרורה בצרור החיים
The Zohar asks why the verse says nefesh and not neshamah, and answers that all is bound together: nefesh in ruach, ruach in neshamah and neshamah in the Holy One, blessed be He; thus the nefesh is bound up in the bundle of life.
Zohar, Achrei Mot 45:271–46:280ספר הזהר, אחרי מות מ״ה:ער״א-מ״ו:ר״פ
R. Hizkiah and R. Jesse then rose and went on their way. ‘Verily,’ they said, ‘when there are no righteous in the world, the world is sustained only by the Scroll of the Law.’ R. Jesse asked: ‘Why, when rain is wanted, do we go to the graveyards, seeing that it is forbidden to “inquire of the dead” (Deut. 18, 11)?’ He replied: ‘You have not yet seen the “wing of the Bird of Eden”.1r. Simeon. The “dead” here are those of the sinners of the heathens who are forever …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29והיתה נפש אדוני צרורה בצרור החיים את ה׳
Avigail’s blessing to David: “And the soul of my lord shall be bound up in the bundle of life with Havayah your G-d.” The Alter Rebbe reads the bundle as the garments of Torah and mitzvos that include the soul in G-d’s Oneness.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30צרורה בצרור החיים את ה׳
The Zohar describes the nefesh bound to the ruach, the ruach to the neshamah, and the neshamah bound to the Infinite One; of this it is written, “bound up in the bundle of life with Havayah your G-d.”
Zohar, Terumah 29:296–306ספר הזהר, תרומה כ״ט:רצ״ו-ש״ו
This constitutes the attainment of the rest and quietude of the nephesh that is below, concerning which it is written: “But the soul (nephesh) of my lord shall be bound in the bundle of life with (et) the L-rd thy G-d” (l Sam. 25, 29); that is to say, in the union symbolized by et (the first and the last letters of the alphabet, signifying the union of all things), one being like unto another.
The Zohar; London, Soncino Press, 1933 (Public Domain)
31ועיין מענין צרורה בצרור
Kehot points to a discourse on this verse, “And the soul of my lord shall be bound up,” in the Alter Rebbe’s discourses on the Prophets.
Kehot’s noteראה גם ד״ה זה במאמרי אדה״ז-נביאים ע׳ טו. כעין זה ראה אוה״ת ויקרא-ב ע׳ תרצג. וראה לעיל לט, א במ״מ.
32בגמרא פ״ב דחגיגה [די״ב סע״ב]
Kehot quotes Or HaTorah on this Gemara: “that is, in the seventh heaven, called Aravos.”
Kehot’s note”דהיינו ברקיע השביעי הנקרא ערבות” — אוה״ת נ״ך-א ע׳ שנ. וראה שם ע׳ כט.
33פ׳ בת׳ דשבת קנ״ב ב׳
Or HaTorah quotes the Gemara in Shabbos, “and of their soul it says, ‘And the soul of my lord shall be bound up,’” and the Maharsha’s comment that Avigail said this to David.
Kehot’s note”ועל נשמתן הוא אומר והיתה נפש אדוני צרורה כו׳ ופי׳ מהרש״א אביגיל אמרה כן לדוד” — אוה״ת נ״ך-א ע׳ כט.
34רבות ס״פ האזינו
Or HaTorah quotes this Midrash: “And where is it placed? Beneath the Throne of Glory in heaven, as Avigail says, ‘And the soul of my lord shall be bound up in the bundle of life.’”
Kehot’s note”והיכן היא מונחת תחת כסא הכבוד בשמים שכן אביגיל אומרת והיתה נפש אדוני צרורה בצרור החיים כו׳” — אוה״ת נ״ך-א ע׳ ל.
35נשא ס״פ י״א גבי וישמרך
Or HaTorah quotes this Midrash: another explanation of “and guard you” is that He will guard your soul, as it says, “And the soul of my lord shall be bound up in the bundle.”
Kehot’s note”ד״א וישמרך ישמור את נפשיך וכן הוא אומר והיתה נפש אדוני צרורה בצרור כו׳” — אוה״ת נ״ך-א ע׳ כט.
36On “Who knows the spirit of men that ascends,” the Midrash says the souls of the righteous are placed in a treasury above, as Avigail said to David, “the soul of my lord shall be bound up in the bundle of life.”
Kohelet Rabbah 3:21:1קוהלת רבה ג׳:כ״א:א׳
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם וגו׳. תָּנֵי אַחַת נִשְׁמָתָן שֶׁל צַדִּיקִים וְאַחַת נִשְׁמָתָן שֶׁל רְשָׁעִים, כֻּלָּם עוֹלוֹת לַמָּרוֹם, אֶלָּא שֶׁנִּשְׁמוֹתֵיהֶן שֶׁל צַדִּיקִים הֵן נְתוּנוֹת בָּאוֹצָר, וְנִשְׁמוֹתֵיהֶן שֶׁל רְשָׁעִים מְטֹרָפוֹת בָּאָרֶץ, שֶׁאָמְרָה אֲבִיגַיִל לְדָוִד בְּרוּחַ הַקֹּדֶשׁ (שמואל א כה, כט): וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִים, יָכוֹל אַף שֶׁל רְשָׁעִים כֵּן, תַּלְמוּד לוֹמַר: וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע. מַטְרוֹנָא שָׁאֲלָה לְרַבִּי יוֹסֵי בֶּן חֲלַפְתָּא, אָמְרָה לוֹ מַה הוּא דֵּין דִּכְתִיב: וּמִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם …
“Who knows the spirit of the sons of man? Does it go upward? And the spirit of the animal, does it go downward to the earth?” (Ecclesiastes 3:21). “Who knows the spirit of the sons of man…?” It is taught: Both the soul of the righteous and the soul of the wicked, all of them ascend on High; however, the souls of the righteous are placed in the treasury, while the souls of the wicked are cast down to the earth, as Avigayil said to David, with divine inspiration: “May …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37תרומה קמ״ב סע״ב
Or HaTorah quotes this Zohar: the neshamah is bound to the Infinite One, and of this it is written, “And the soul of my lord shall be bound up.”
Kehot’s note”וההיא נשמתה אתקשרת בא״ס ב״ה כו׳ וע״ד כתיב והיתה...” — אוה״ת נ״ך-א ע׳ ל.
38ויקרא כ״ה א׳
Kehot points to Yahel Or, the Tzemach Tzedek’s commentary on Tehillim, in connection with this Zohar passage.
Kehot’s noteראה יהל אור ע׳ תקסד.
39מצורע נ״ה א׳
Yahel Or quotes this Zohar, that “the soul of my lord” is unspecified, as in “who has not taken My soul in vain,” and the Mikdash Melech’s explanation: this soul is the level of Malchus, bound up in the bundle of life, which is Yesod, holding the mochin of Abba and Imma that are called life.
Kehot’s note”ע״פ והיתה נפש אדוני צרורה בצרור החיים את ה׳ אלקיך נפש אדוני סתם, כד״א אשר לא נשא לשוא נפשי, ופי׳ במק״מ נפש כו׳ היא בחי׳ מל׳ שהיא צרורה בצרור החיים שהוא היסוד שיש בו מוחין דאו״א הנק׳ חיים עכ״ל” — אוה״ת יהל אור ע׳ תקסב. וראה שם ע׳ תקסד. תרצד.
40בפרדס ערך צרור
Kehot points to two places in Or HaTorah in connection with the Pardes entry on tzror, the bundle.
Kehot’s noteראה באוה״ת במדבר-ז ע׳ א׳תשצ. וראה גם באוה״ת נ״ך ע׳ לא.
41במאו״א אות צדיק ס״כ
Or HaTorah quotes Me’orei Or: “The bundle of life is called the Yesod of Binah, in which the Yesod of Chochmah is bound up.”
Kehot’s noteבאוה״ת נ״ך-א ע׳ לא ”צרור החיים נק׳ יסוד דבינה שנצרר בה יסוד החכמה כו׳”. וראה גם ע׳ תרצד. וראה יהל אור (הוצאת תשד״מ) ע׳ תשיח. מובא גם באוה״ת שלח ע׳ תעו.
42זח״א ויקרא ק״ו ב׳
Or HaTorah sums up this Zohar passage: “the bundle of life is the upper Gan Eden.”
Kehot’s note”צרור החיים ג״ע העליון” — אוה״ת נ״ך-א ע׳ ל.
43והריחו ביראת ה׳
Said of Mashiach: “And his scenting shall be in the fear of Havayah; he shall not judge by what his eyes see.” The Alter Rebbe uses it to name the level of scent.
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ג.
44אאריך אפי ותהלתי אחטם לך
“For My Name’s sake I will lengthen My anger, and for My praise I will hold it back for you.” The Alter Rebbe hears in a’arich the name Arich Anpin, and in echetom the chotem, the nose.
Isaiah 48:9ישעיהו מ״ח:ט׳
לְמַעַן שְׁמִי אַאֲרִיךְ אַפִּי וּתְהִלָּתִי אֶחֱטׇם־לָךְ לְבִלְתִּי הַכְרִיתֶךָ:
For My name’s sake will I defer Mine anger, And for My praise will I refrain for thee, that I cut thee not off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מח, ט. ראה גם לקמן תבוא מג, ג.
45כמ״ש באדרא דנשא . . לבעל החוטם אני מתפלל
Yahel Or quotes the Idra: Rav Hamnuna Sava prayed “to the Master of the nose,” which is the meaning of “and for My praise I will hold back for you”; the length of the nose is 375 worlds, which are filled from it and all cleave to Z’eir Anpin.
Kehot’s note”תאנא כדהוה רב המנונא סבא בעי לצלאה צלותיה אמר לבעל החוטם אני מתפלל לבעל החוטם אני מתחנן, והיינו דכתיב ותהלתי אחטם לך, תנא אורכא דחוטמא תלת מאה וע״ה עלמין אתמליין מההוא חוטמא וכולהו מתדבקין בז״א” — יהל אור ע׳ תרסח.
46לבעל החוטם אני מתפלל ולבעל החוטם אני מתחנן
In the Idra, Rav Hamnuna Sava would pray, “To the Master of the nose I pray, to the Master of the nose I make supplication,” and the Zohar cites “and for My praise I will hold back (echetom) for you.” The Alter Rebbe identifies the nose with the level of scent.
Zohar, Idra Rabba 9:63–10:73ספר הזהר, האדרא רבא ט׳:ס״ג-י׳:ע״ג
47ארוכה מארץ מדה
“Its measure is longer than the earth, and broader than the sea.” The Alter Rebbe applies it to the radiance of Arich Anpin, which reaches from the Infinite down to the lowest level.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
48ברבות במדבר ספ״ה
Or HaTorah sums up this Midrash: on “For My Name’s sake I will lengthen My anger” it reads echetom as a seal, the sealed end of the redemption, and also G-d sealing Israel for good, as in “Set me as a seal,” which kept them from being cut off in exile.
Kehot’s note”ע״פ למען שמי אאריך אפי . . דורש אחטם לשון חותם קץ הגאולה החתום (כמו חתום הוא באוצרותי בפ׳ האזינו) גם חותמה לטובה כמ״ש שימני כחותם כו׳ והיא גרמה להם שלא נכרתו בגלות” — אוה״ת נ״ך-א ע׳ קעט.
49אחטם לך לשון חותם
The Midrash reads “I will hold back (echetom) for you” as a seal: the sealed end of the redemption, and G-d sealing Israel for good, as in “Set me as a seal upon your heart,” which kept them from being cut off in exile.
Bamidbar Rabbah 5:6במדבר רבה ה׳:ו׳
50שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The Alter Rebbe sees in the seal the drawing of light downward.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
51אחרי ע״ח ב׳
Kehot’s text reads Acharei 78b and suggests it should be 71b, as Or HaTorah has it; our text already reads 71b.
Kehot’s noteאולי צ״ל ע״א ב׳. וכ״ה באוה״ת נ״ך-א ע׳ ל ”משמע הצרור ג׳ הנפש מתקשרא ברוח ורוח בנשמה ונשמה בקב״ה נמצא הנפש צרורה בצרור החיים ע״י רוח ונשמה” ע״ש.
52ב — בחי׳ ריח
Kehot points to two places in Or HaTorah on Bereishis in connection with the level of scent.
Kehot’s noteראה אוה״ת בראשית רפו, ב. רצה, ב.
53בביאור ע״פ אלה מסעי
In the explanation on “These are the journeys,” the journeys are the ascents of Israel from below to above, through subduing and transforming evil, and Moshe’s writing of them is connected with the Sages’ saying, “The seal of the Holy One, blessed be He, is truth.”
Kehot’s noteלקמן צא, ד.
54בזהר בלק דקפ״ו א׳
Kehot’s note points to where this is explained further: The Rebbe’s maamar “וישלח יהושע” (5736).
Kehot’s noteראה לקמן פ׳ מסעי פט, ב. ובזהר שם מדובר בלבושים כפשוטם וריח כפשוטו, שהשייכות דלבושים לריח היא בכל הלבושים, ומחשבה דיבור ומעשה נק׳ בשם יריחו יריחו מלשון ריח גם לפני הכיבוש ואפילו לפני שילוח המרגלים לשם — בד״ה וישלח יהושע תשל״ו הערה 10.
55Kehot’s note points to Leviticus 25:1 for these words.
Leviticus 25:1ויקרא כ״ה:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּהַר סִינַי לֵאמֹר:
And the L-RD spoke unto Moses in mount Sinai, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
56בריחא דלבושייכו
A child would not come near two sages and said they had not recited the Shema in its time; they had been busy helping a bride and groom. Asked how he knew, he answered, “By the scent of your garments I knew.” The Alter Rebbe cites it to show that garments carry scent.
Zohar, Balak 4:24–6:33ספר הזהר, בלק ד׳:כ״ד-ו׳:ל״ג
57סד״ה ועתה יגדל נא
The closing section of that discourse, which begins on 39b, reads “the power (ko’ach) of Ado-nai” as the Infinite Light drawn down through doing the mitzvos as the King’s commands; this power lifts the souls and clothes and surrounds them so that they are “bound up in the bundle of life with Havayah.”
Kehot’s noteלעיל לט, ב ואילך.
58Kehot’s note points to Numbers 33:1–36:13 for these words.
Numbers 33:1–36:13במדבר ל״ג:א׳-ל״ו:י״ג
Paragraph 9
59משכו וקחו
Moshe’s command before the Exodus: “Draw forth and take for yourselves lambs according to your families, and slaughter the Pesach.” The Zohar reads mishchu, “draw forth,” as drawing the supernal days down.
Exodus 12:21שמות י״ב:כ״א
וַיִּקְרָא מֹשֶׁה לְכׇל־זִקְנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם מִשְׁכוּ וּקְחוּ לָכֶם צֹאן לְמִשְׁפְּחֹתֵיכֶם וְשַׁחֲטוּ הַפָּסַח:
Then Moses called for all the elders of Israel, and said unto them: ‘Draw out, and take you lambs according to your families, and kill the passover lamb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60משכו יומין עילאין לגבי יומין תתאין
The Zohar explains mishchu as drawing from one place to another: drawing the supernal days, 366 like the numerical value of mishchu, toward the lower days. The Alter Rebbe cites it for the days as channels of drawing down.
Zohar, Pinchas 104:696–105:706ספר הזהר, פנחס ק״ד:תרצ״ו-ק״ה:תש״ו
61שבעת ימים ושבעת ימים
On the verse about Shlomo’s feast, “seven days and seven days, fourteen days,” the Zohar says the doubling shows an upper world and a lower world. It is one of the places the note gives on the days.
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
62ע״מ לקבל פרס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוראה אבות א, ג.
63ע״מ לקבל פרס
Antigonos of Socho: “Do not be like servants who serve the master in order to receive a reward.” The Alter Rebbe applies it to holy thought: its aim is to be included in the One, not reward.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
64בד״ה לסוסתי בשה״ש
In the discourse “To My mare,” the Alter Rebbe pairs the 248 positive commandments with the 248 limbs of the King and the 365 prohibitions with the 365 sinews; the sinews are lights that carry the blood, the life of the limbs.
Kehot’s noteלקו״ת שם יא, ג.
Paragraph 11
65מחשבה רעה אין הקב״ה מצרפה
The Talmud teaches that G-d does not join an evil thought to the deed: a thought alone is not punished as an act. The Alter Rebbe grants this, but insists that the thought itself still clothes the soul in impurity.
Kiddushin 39b:9–10קידושין ל״ט ב:ט׳-י׳
וְדִלְמָא לָאו הָכִי הֲוָה? רַבִּי יַעֲקֹב מַעֲשֶׂה חֲזָא. וְדִלְמָא מְהַרְהֵר בַּעֲבֵירָה הֲוָה? מַחְשָׁבָה רָעָה אֵין הַקָּדוֹשׁ בָּרוּךְ הוּא מְצָרְפָהּ לְמַעֲשֶׂה. וְדִלְמָא מְהַרְהֵר בַּעֲבוֹדָה זָרָה הֲוָה, וּכְתִיב: ״לְמַעַן תְּפֹשׂ אֶת בֵּית יִשְׂרָאֵל בְּלִבָּם״?! אִיהוּ נָמֵי הָכִי קָאָמַר: אִי סָלְקָא דַעְתָּךְ שְׂכַר מִצְוָה בְּהַאי עָלְמָא, אַמַּאי לָא אַגִּין מִצְוֹת עֲלֵיהּ כִּי הֵיכִי דְּלָא לֵיתֵי לִידֵי הִרְהוּר?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לט, ב. וש״נ.
66ימים יצרו ולא אחד בהם
The Zohar (Vayechi) says that after the sin Adam knew he was naked, because not one of his days remained to clothe him, and reads “days were formed, and not one among them” this way.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
This is the esoteric explanation of the verse, “and they knew that they were naked” (Gen. 3, 7), that is to say, that the glorious raiment made of those days had been impaired and none of them was left to clothe themselves with. And so it was until Adam repented and G-d pardoned him and made him other garments, but not of his days, as it is written: “And G-d made Adam and his wife coats of skins and clothed them” (Gen. 3, 21).
The Zohar; London, Soncino Press, 1933 (Public Domain)
67ימים יצרו ולא אחד בהם
The Zohar (Vayechi) explains “Days were formed … and not one among them” of man’s days, and says that when a person merits in this world with good deeds, his days are blessed above.
Zohar, Vayechi 48:495–51:505ספר הזהר, ויחי מ״ח:תצ״ה-נ״א:תק״ה
In this case we may interpret the words “He shall bless the house of Israel” to mean that G-d gives extra blessings to a man who is married, in order that his wife may be blessed through him, and so he receives two portions, one for himself and one for his wife.’ R. Hizkiah discoursed on the verse: “Thine eyes did see mine imperfect substance, and in thy book they were all written, etc.” (Ps. 139, 16). ‘This verse’, he said, ‘has been frequently expounded. All the souls which came …
The Zohar; London, Soncino Press, 1933 (Public Domain)
68Rabbi Meir teaches that the dust of Adam was gathered from the whole world, citing “Your eyes saw my unformed mass.” It is the first of the places the note lists for this verse.
Sanhedrin 38a:18סנהדרין ל״ח א:י״ח
תַּנְיָא, הָיָה רַבִּי מֵאִיר אוֹמֵר: אָדָם הָרִאשׁוֹן מִכׇּל הָעוֹלָם כּוּלּוֹ הוּצְבַּר עֲפָרוֹ, שֶׁנֶּאֱמַר: ״גׇּלְמִי רָאוּ עֵינֶיךָ״, וּכְתִיב: ״כִּי ה׳ עֵינָיו מְשֹׁטְטוֹת בְּכׇל הָאָרֶץ״. אָמַר רַב אוֹשַׁעְיָא מִשְּׁמֵיהּ דְּרַב: אָדָם הָרִאשׁוֹן
William Davidson, Vocalized Aramaic (CC-BY-NC)
69גלמי ראו עיניך
“Your eyes saw my unformed mass, and in Your book they are all written; days were formed, and not one among them.” The Alter Rebbe reads it as Adam’s confession that he did not draw the One into his days.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
70גלמי ראו עיניך
The Midrash says that G-d created Adam as a golem stretching from one end of the world to the other, citing “Your eyes saw my unformed mass.”
Bereshit Rabbah 8:1בראשית רבה ח׳:א׳
… בשעה שברא הקדוש ברוך הוא את אדם הראשון גולם בראו, והיה מוטל מסוף העולם ועד סופו, הדא הוא דכתיב: (תהלים קלט) גלמי ראו עיניך וגו׳. רבי יהושע בר נחמיה ורבי יהודה בר סימון בשם רבי אלעזר אמר: מלא כל העולם בראו. מן המזרח למערב מנין? שנאמר (שם): אחור וקדם צרתני וגו׳. מצפון לדרום מנין? שנאמר (דברים ד): ולמקצה השמים ועד קצה השמים. ומנין אף בחללו של עולם? שנא׳: ותשת עלי כפכה, כמה דאת אמר (איוב יג): כפך מעלי הרחק. אמר רבי אלעזר: אחור למעשה יום הראשון וקדם למעשה יום …
“And G-d said: Let us make Man in our image, in our likeness, and let them dominate over the fish of the sea, and over the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that crawls upon the earth” (Genesis 1:26). “And G-d said: Let us make Man in our image, in our likeness.” Rabbi Yoḥanan began: “Back and front [aḥor vakedem], You shaped me…” (Psalms 139:5) – Rabbi Yoḥanan said: If a person merits, he partakes of two worlds, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
71כי עירום אנכי
Adam’s answer after the sin: “I was afraid, because I am naked, and I hid.” The Alter Rebbe reads his nakedness as the loss of the soul’s garments.
Genesis 3:10בראשית ג׳:י׳
וַיֹּאמֶר אֶת־קֹלְךָ שָׁמַעְתִּי בַּגָּן וָאִירָא כִּי־עֵירֹם אָנֹכִי וָאֵחָבֵא:
And he said: ‘I heard Thy voice in the garden, and I was afraid, because I was naked; and I hid myself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, י.
72להמשיך על ידם בחי׳ אחד
Kehot points to Sefer HaMaamarim 5709 in connection with drawing the level of One through the days.
Kehot’s noteראה סה״מ תש״ט ע׳ 77. בלקו״ת שה״ש כב, ב (מובא ביהל אור ע״פ) ”כי מים הם לבושים והם יוצרו בכדי שיהי׳ אחד מאיר בהם
73פ״ד דסנהדרין (דל״ח א׳) . . ויחי . . דרל״ג ב׳
Kehot notes that all the sources listed here, from Sanhedrin to the Zohar on Vayechi, are also cited in Yahel Or.
Kehot’s noteכל המראה מקומות נזכרים גם ביהל אור ע׳ תקכד.
74וזהו בחי׳ מרגלים
Kehot notes that this passage on the spies is cited in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ א.
75וישלח יהושע
Midrash Rabbah on Shelach opens with Yehoshua’s two spies, identifies them as Pinchas and Kalev, and explains cheresh to mean that they disguised themselves as potters.
Bamidbar Rabbah 16:1במדבר רבה ט״ז:א׳
76וישלח יהושע
The Zohar (Acharei) speaks of two that draw nourishment every day and are called spies of the land, and calls this the secret of the Sifra deTzniusa on “And Yehoshua bin Nun sent from Shittim two men as spies, secretly.” It is the first of the two places in Acharei that the Alter Rebbe gives.
Zohar, Achrei Mot 11:76–12:86ספר הזהר, אחרי מות י״א:ע״ו-י״ב:פ״ו
of this mighty sea in four directions, and each has four aspects. A thousand rocks rise and sink every day from the tide of that sea. Afterwards they are uprooted from it and go to another sea. There is no number to those that cling to her hair. Two sons suck from her every day who are called “spies of the land”, and two daughters are at her feet, and these cling to the sides of that litter. In her left hand are seventy branches that grow among the fishes …
The Zohar; London, Soncino Press, 1933 (Public Domain)
77וישלח יהושע
The Zohar (Shelach) says that Kalev and Yehoshua alone could carry the cluster of grapes, “by two,” and that from this Yehoshua later learned to send “two men as spies.”
Zohar, Sh'lach 10:67–75ספר הזהר, שלח לך י׳:ס״ז-ע״ה
78פני משה כפני חמה
The elders of that generation said, “The face of Moshe was like the face of the sun; the face of Yehoshua like the face of the moon.” The Alter Rebbe uses Moshe’s “sun” to place the examination of love and awe at Moshe’s level.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 28aזח״א כח, א
Kehot’s noteב״ב עה, א. זח״א כח, א. ובכ״מ.
79אני איני מצוה לך
Rashi: “Send for yourself: at your discretion; I do not command you.” Here the Alter Rebbe explains why: examining love and awe is not a duty for every person.
Rashi on Numbers 13:2רש"י על במדבר י״ג:ב׳
… לְפִי שֶׁלָּקְתָה עַל עִסְקֵי דִבָּה, שֶׁדִּבְּרָה בְאָחִיהָ, וּרְשָׁעִים הַלָּלוּ רָאוּ וְלֹא לָקְחוּ מוּסָר (תנחומא): שלח לך. לְדַעְתְּךָ, אֲנִי אֵינִי מְצַוֶּה לְךָ, אִם תִּרְצֶה שְׁלַח; לְפִי שֶׁבָּאוּ יִשְׂרָאֵל וְאָמְרוּ נִשְׁלְחָה אֲנָשִׁים לְפָנֵינוּ, כְּמָה שֶׁנֶּאֱמַר ”וַתִּקְרְבוּן אֵלַי כֻּלְּכֶם” וְגוֹ' (דברים א׳), וּמֹשֶׁה נִמְלַךְ בִּשְׁכִינָה, אָמַר, אָמַרְתִּי לָהֶם שֶׁהִיא טוֹבָה, שֶׁנֶּאֱמַר ”אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם” וְגוֹ' (שמות ג׳), חַיֵּיהֶם שֶׁאֲנִי נוֹתֵן לָהֶם מָקוֹם לִטְעוֹת בְּדִבְרֵי מְרַגְּלִים, לְמַעַן לֹא יִירָשׁוּהָ (תנחומא):
שלח לך אנשים SEND THOU MEN — Why is the section dealing with the spies put in juxtaposition with the section dealing with Miriam’s punishment? To show the grievousness of the spies’ sin: because she (Miriam) was punished on account of the slander which she uttered against her brother, and these sinners witnessed it and yet they did not take a lesson from her (Midrash Tanchuma, Sh'lach 5). שלח לך SEND THEE (more lit., for thyself) — i.e. according to your own judgement: I do not command you, but if …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
80ועיין בסש״ב פרק י״ד
Kehot points to two places in Or HaTorah on Shelach in connection with this reference to Tanya, chapter 14.
Kehot’s noteראה אוה״ת שלח ע׳ תלט. תמג. ציון זה נתבאר בארוכה בד״ה וישלח יהושע תשמ״ב. שבציון זה מיישב כ״ק הצ״צ הקושיא איך אפ״ל שהעבודה דאהוי״ר אינה אלא בבחי׳ משה ולא הי׳ ציווי ע״ז לכל אדם ועל זה מציין כ״ק הצ״צ לתניא פי״ד דשם מבואר שמדת הבינוני שהיא מדת כל אדם ואחרי׳ כל אדם ימשוך היא העבודה במדו״מ, אבל שלימות העבודה שהיא בבחי׳ צדיק הרי אין לאדם משפט הבחירה ע״ז ע״ש בארוכה.
81המה היוצרים
“They are the potters, and the inhabitants of Netaim and Gederah; there they dwelt with the king for his work.” The Midrash reads it as speaking of the spies.
I Chronicles 4:23דברי הימים א ד׳:כ״ג
הֵמָּה הַיּוֹצְרִים וְיֹשְׁבֵי נְטָעִים וּגְדֵרָה עִם־הַמֶּלֶךְ בִּמְלַאכְתּוֹ יָשְׁבוּ שָׁם:
These were the potters, and those that dwelt among plantations and hedges; there they dwelt occupied in the king’s work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א ד, כג.
82המה היוצרים אלו המרגלים הה״ד וישלח יהושע
The Midrash reads “They are the potters” as Yehoshua’s spies, and explains cheresh either as the carpenters’ tools or as the pots they carried.
Ruth Rabbah 2:1רות רבה ב׳:א׳
… וְהַדְּבָרִים עַתִּיקִים, רַבִּי אַיְּבוּ וְרַבִּי יְהוּדָה בְּרַבִּי סִימוֹן אוֹמְרִים דְּבָרִים הַלָּלוּ סְתוּמִין כָּאן וּמְפֹרָשִׁין בְּמָקוֹם אַחֵר. (דברי הימים א ד, כג): הֵמָּה הַיּוֹצְרִים, אֵלּוּ הַמְּרַגְּלִים, הֲדָא הוּא דִכְתִיב (יהושע ב, א): וַיִּשְׁלַח יְהוֹשֻׁעַ בִּן נוּן מִן הַשִּׁטִּים וגו׳, רַבִּי יְהוּדָה וְרַבִּי נְחֶמְיָה חַד אָמַר כְּלֵי נַגָּרוּת הָיָה בְּיָדָם, מְרַגְּלִים חֶרֶשׁ לֵאמֹר, רַבִּי נְחֶמְיָה אוֹמֵר כְּלֵי קַדָּרוּת הָיָה בְּיָדָם, מְקַדְּרִין חֶרֶשׂ לֵאמֹר. תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי חֶרֶשׁ כְּמַשְׁמָעוֹ, אָמַר לָהֶם עֲשׂוּ עַצְמְכֶם חֵרְשִׁין וְאַתֶּם עוֹמְדִים עַל …
Rabbi Simon in the name of Rabbi Yehoshua ben Levi and Rabbi Ḥama, father of Rabbi Hosea in the name of Rabbi: Chronicles was given only to be expounded; that is what is written: “The sons of Shela, son of Judah: Er, father of [avi] Lekha” (I Chronicles 4:21) – the President of the Court [Av Beit Din] of Lekha. “And Lada, father of [avi] Maresha” (I Chronicles 4:21) – the President of the Court [Av Beit Din] of Maresha. “And the families of the house of those who wrought …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
83(וברבות . . בשל״ה פ׳ בשלח
Kehot notes that these sources are copied in Or HaTorah on Nach, which also refers to the Shelah on Parshas Vayeshev.
Kehot’s noteהמ״מ נעתקו באוה״ת נ״ך-א ע׳ א. ושם מציין גם לשל״ה פ׳ וישב.
84ב׳ יצירים יצר טוב ויצר הרע
The Midrash reads the doubled yud of vayyitzer as two inclinations, the good inclination and the evil inclination. The Alter Rebbe adds the Ramaz’s point that the evil one must be subordinate to the good.
Bereshit Rabbah 14:4בראשית רבה י״ד:ד׳
וייצר שני יצרים: יצר טוב ויצר הרע. שאילו היה לבהמה ב׳ יצרים, כיון שהיתה רואה סכין ביד אדם לשחטה היתה מפחדת ומתה. והרי אדם יש לו ב׳ יצרים? אמר רבי חנינא בר אידא: (זכריה יב) ויוצר רוח אדם בקרבו, מלמד שנפשו של אדם צרורה בקרבו אלמלא כן, כיון שהיתה הצרה באה עליו, היה שומטה ומשליכה:
“Formed" [Vayitzer] – [alluding to man’s] two inclinations [yetzarim], the good inclination and the evil inclination. Were an animal to have two inclinations, when it would see a person with a knife in his hand ready to slaughter it, it would die of fright. But does man not have two inclinations [and nevertheless does not die of fright]? Rabbi Ḥanina bar Ida said: “He forms [yotzer] the spirit of man within him” (Zechariah 12:1) – this teaches that a person’s soul is bound up [tzerura] within him. Were it not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
85כ״כ הרמ״ז בפ׳ תזריע
Or HaTorah quotes the Ramaz: vayyitzer is written with two yuds, which come from Chesed and Gevurah, water and fire; but one of the yuds is voweled and sounded and the other hidden, a hint that G-d wants the evil inclination to be included in the good inclination and to submit to it.
Kehot’s noteהלשון נעתק באוה״ת פ׳ בלק ע׳ תתקנב ”וייצר בשני יודי״ן שהם נמשכים מחו״ג מים ואש, אבל אחד מן היודי״ן נקוד ונרגש והשני נסתר רמז שחפץ ה׳ שהיצה״ר יהי׳ נכלל ביצ״ט ויכנע לו” ע״ש.
86מרגלים חרש
“Spies, cheresh”: the Midrash reads cheresh as cheres, earthenware, saying the spies passed as potters.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ב, א.
87פכים קטנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין צא, סע״א.
88פכים קטנים שחזר עליהם יעקב
On “And Yaakov was left alone,” Rabbi Elazar says that he stayed behind for small jugs. Me’orei Or reads these jugs as the fallen sparks of the World of Tohu.
Chullin 91a:22–23חולין צ״א א:כ״ב-כ״ג
(בראשית לב, כה) ויותר יעקב לבדו אמר רבי אלעזר שנשתייר על פכין קטנים מכאן לצדיקים שחביב עליהם ממונם יותר מגופם וכל כך למה לפי שאין פושטין ידיהן בגזל (בראשית לב, כה) ויאבק איש עמו עד עלות השחר אמר רבי יצחק מכאן לת״ח שלא יצא יחידי בלילה רבי אבא בר כהנא אמר מהכא
Wikisource Talmud Bavli (CC-BY-SA)
89וייצר ה״א את האדם
“And Havayah Elokim formed the man of dust from the ground.” Vayyitzer is spelled here with two yuds.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
Paragraph 12
90אנחנו החומר ואתה יוצרנו
“And now, Havayah, You are our Father; we are the clay, and You are our Potter, and we are all the work of Your hand.” The Alter Rebbe adds it to the verses on yotzer, the potter.
Isaiah 64:7ישעיהו ס״ד:ז׳
וְעַתָּה ה׳ אָבִינוּ אָתָּה אֲנַחְנוּ הַחֹמֶר וְאַתָּה יֹצְרֵנוּ וּמַעֲשֵׂה יָדְךָ כֻּלָּנוּ:
But now, O L-RD, Thou art our Father; we are the clay, and Thou our potter, and we all are the work of Thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ז.
91אנחנו החומר ואתה יוצרנו
The Midrash on Ki Sisa expounds this verse, “We are the clay, and You are our Potter,” as Israel calling G-d their Father. It is the first place the Alter Rebbe cites for it.
Shemot Rabbah 46:4שמות רבה מ״ו:ד׳
דבר אחר: פסל לך, הה״ד (ישעיה סד): ועתה ה׳ אבינו אתה אנחנו החומר ואתה יוצרנו. אמר הקב״ה לישראל: עכשיו אני אביכם?! כשראיתם עצמכם בצרה קראתם אותי אבינו! אמרו לו: הן, שנאמר (תהלים עז): ביום צרתי ה׳ דרשתי. משל לבן ארכיאטוס, שפגע בסמדרקוס והתחיל לשאול בשלומו. אמר לו: קירי, מרי, אבי. שמע אביו וכעס עליו, אמר: לא יראה פני. הואיל וקראו לסמדרקוס אבי. אחר ימים חלה הבן, אמר: בבקשה, קראו לאבי שיראני. באו ואמרו לאביו, מיד נכמרו רחמיו עליו, ועלה אצלו. ואמר לו: עתה, בבקשה ממך אבי, הסתכל בי! אמר לו: …
Another matter: “Carve for yourself” – that is what is written: “But now, L-rd, You are our Father; we are the clay, and You are our Potter” (Isaiah 64:7). The Holy One blessed be He said to Israel: ‘Now I am your Father? When you saw yourselves in distress, you called me: Our Father.’ They said to Him: ‘Yes, as it is stated: “On the day of my distress I sought the L-rd”’ (Psalms 77:3). This is analogous to the son of a prominent doctor who encountered a lowly individual …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
92ברבות כי תשא פמ״ו
Kehot notes that the words of this Midrash are copied in Or HaTorah on Bereishis.
Kehot’s noteהלשון נעתק באוה״ת בראשית דף נא, ב.
93ככלי יוצר
Rabbi Yitzchak: “It is not written ‘like earthenware vessels You will shatter them,’ but ‘like a potter’s vessels’: a potter’s vessels that have not been fired can be restored.” The Alter Rebbe uses this distinction to set aside reading cheresh as the potter’s craft.
Bereshit Rabbah 14:7בראשית רבה י״ד:ז׳
… לא מסתייה לההוא גברא עקתיה, אלא דאתית מעקא ליה, אית חספין מתדבקין? לא כך כתיב (תהלים ב:ט) ככלי יוצר תנפצם אתמהא?! אמר לו: כלי חרש ברייתו מן המים והכשירו באור, כלי זכוכית ברייתו מן האור והכשירו באור, זה נשבר ויש לו תקנה, וזה נשבר ואין לו תקנה אתמהא?! אמר לו: ע״י שהוא עשוי בנפיחה. אמר לו: ישמעו אזניך מה שפיך אומר, מה אם זה שעשוי בנפיחתו של בשר ודם יש לו תקנה, בנפיחתו של הקדוש ברוך הוא על אחת כמה וכמה! אמר רבי יצחק: ככלי חרס תנפצם אין כתיב …
“[The L-rd G-d formed the man] of dirt [afar]” – [read the word] ofer, meaning a young man, as he was created in his full form. Rabbi Elazar bar Rabbi Shimon said: Eve, too, was created in her full form. Rabbi Yoḥanan said: Adam and Eve were created [with the bodies of people who were] approximately twenty years old. Rabbi Huna said: [“Dirt [afar] from the ground [adama]”]. and adama refer to earth, so what is the significance of using both terms? Afar is a masculine word, adama is a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
94אל תחרוש על רעך
“Do not devise evil against your fellow, while he dwells securely with you.” The root charash here means to devise in thought, and the Alter Rebbe reads cheresh in Yehoshua’s verse this way.
Proverbs 3:29משלי ג׳:כ״ט
אַל־תַּחֲרֹשׁ עַל־רֵעֲךָ רָעָה וְהוּא־יוֹשֵׁב לָבֶטַח אִתָּךְ:
Devise not evil against thy neighbour, Seeing he dwelleth securely by thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, כט.
95ריח ניחוח לה׳
Said of the burnt offering: “an offering by fire, a pleasing scent to Havayah.” The garments of thought, speech and action are to be such a pleasing scent.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ט. ובכ״מ.
Paragraph 13
96על כן יאמרו המושלים בואו חשבון
“Therefore the rulers say: Come to Cheshbon; let the city of Sichon be built and established.” The Alter Rebbe refers to his discourse on this verse beside the “masters of accounting,” since cheshbon means a reckoning.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97חרש
Rashi explains cheresh: Yehoshua told the spies to make themselves like the deaf (chereshim), so that people would not hide their words from them; alternatively, cheresh is cheres, pots they carried to look like potters.
Rashi on Joshua 2:1רש"י על יהושע ב׳:א׳
98מאלמים אלומים
Yosef’s dream: “Behold, we were binding sheaves in the field.” The Midrash plays on alumim, sheaves, and illem, mute.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99משתוקיתא דאימא קמה
On Yosef’s dream, the Midrash asks who would stand up for him, and answers “the silence of the mother,” reading the word “arose” (kamah) of the dream this way.
Bereshit Rabbah 84:10בראשית רבה פ״ד:י׳
… אמר רבי אחא: עתידים אתם להעלים עלי דברים לפני אבא, לומר: חיה רעה אכלתהו. ומאן קאים ליה משתיקותא? דאימא קמה. והנה קמה אלומתי וגם נצבה והנה תסובינה אלומותיכם, כנגד ה׳ פעמים, שהן עתידין להשתחוות לו. ויאמרו לו אחיו: המלוך תמלוך עלינו רבי לוי ור׳ סימון חד אמר: מפני שענו אותו בעין רעה, לפיכך, מעמיד רשעים. וחד אמר: מפני שענו אותו בלשון כפול, לפיכך, הוא מעמיד מלכים:
“Joseph dreamed a dream, and he told it to his brothers; and they hated him even more” (Genesis 37:5). “He said to them: Please, hear this dream that I dreamed” (Genesis 37:6). “Joseph dreamed a dream.… He said to them: Please [na], hear” – he said: In this manner the prophets will rebuke you: “Hear now [na] what the L-rd is saying” (Micah 6:1) “Behold, we were binding sheaves in the field, and behold, my sheaf arose and also stood upright, and behold, your sheaves gathered around and prostrated themselves …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
100אין אסתר מגדת
“Esther did not tell her origins or her people, as Mordechai had commanded her.” Her silence is traced back to Rachel.
Esther 2:20אסתר ב׳:כ׳
אֵין אֶסְתֵּר מַגֶּדֶת מוֹלַדְתָּהּ וְאֶת־עַמָּהּ כַּאֲשֶׁר צִוָּה עָלֶיהָ מׇרְדֳּכָי וְאֶת־מַאֲמַר מׇרְדֳּכַי אֶסְתֵּר עֹשָׂה כַּאֲשֶׁר הָיְתָה בְאׇמְנָה אִתּוֹ:
Esther had not yet made known her kindred nor her people; as Mordecai had charged her; for Esther did the commandment of Mordecai, like as when she was brought up with him—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ישפה יש פה ושותק
The Midrash says Rachel’s descendants inherited her silence: Binyamin’s stone in the breastplate was yashfeh, “yesh peh, he has a mouth and is silent,” since he knew of Yosef’s sale; Shaul did not tell of the kingship; and Esther did not tell her origins.
Esther Rabbah 6:12אסתר רבה ו׳:י״ב
102ולא מצאתי לגוף טוב משתיקה
Shimon, son of Rabban Gamliel: “All my days I grew up among the sages, and I have found nothing better for the body than silence.” The Alter Rebbe points to the Rambam’s commentary on this mishnah.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Likkutei Torah · Parshas Korach · Maamar 1
ויקח קרח בן יצהר בן קהת בן לוי וגו׳
“Korach, son of Yitzhar, son of Kehas, son of Levi, took”
Korach claimed that the encompassing light, the all-blue tallis and the hidden “oil” he traced himself to, needs no threads; Moshe answered that G-d’s infinite light reaches the world and the heart only through contraction, through the “hairs” and threads of the tzitzis and Aharon’s beard, and that this narrow thread is what will open the full revelation in the Time to Come.
The maamar in brief
The maamar asks why Korach, as “son of Yitzhar,” son of oil, claimed the priesthood, why he mocked the mitzvah of tzitzis, and why he envied Aharon’s beard. It distinguishes two modes of divine light: memalei kol almin, the inner light that enters each world by measure (“His glory”), and sovev kol almin, the encompassing light present everywhere equally (“I fill”). The tallis is the encompassing light; the tzitzis are inner light drawn from it through “hairs,” a contracted channel that alone can carry a light from above the chain of worlds, as at Sinai, when supernal Chochmah was revealed by a leap. The white threads bring great love, and the techeiles brings awe that repels evil. Aharon, the “groomsman,” draws great love through his beard, while the Levites, rooted in Gevurah, were shaved. Korach wanted Gevurah to lead now and claimed the hidden oil, above Moshe and Aharon. But the oil gives no light by itself; it shines only through hairs and a kav. Moshe and Aharon are the true “sons of oil,” and the thread drawn now through Torah, mitzvos and teshuvah will open the great revelation of the future.

Outline
	1Korach’s three complaintsThe Midrash on Korach as “son of oil,” his question about a tallis entirely of techeiles, and his jealousy that the Levites were shaved while Aharon was adorned and anointed on his beard.¶1–3
	2Garment and hair: two kinds of lightMemalei and sovev, “His glory” and “I fill”; the tallis as the encompassing light and the tzitzis as inner light; inner and encompassing light, the ascents of the worlds and the worth of one hour of teshuvah and good deeds; Yuval and Yaval; the analogy of thought moving the limbs.¶4–11
	3The leap at Sinai and the thirty-two threadsThe glory of the Torah revealed on earth; supernal Chochmah revealed at Sinai by a leap beyond the order of the worlds; why such light comes only through “hairs”; the Torah as the “fallen fruit” of supernal wisdom; min kanaf and the Midrash of the mirrors; the good oil on Aharon’s beard and the white of the tzitzis.¶12–26
	4Techeiles: awe that repels evilTecheiles as kalah, destroying evil; the image of the unfaithful wife and “you shall not stray,” even in permitted desires; the Throne of Judgment and the fear of sin; techeiles as the severe encompassing light of Malchus; the four tzitzis, left and right, back and front; the higher love and awe drawn through the threads.¶27–32
	5Korach’s dispute and his errorThe Kohen Gadol as the groomsman who draws great love through his beard; the Levites, from Gevurah, shaved; techeiles as white wool dyed blue; Korach’s argument against the threads and the priesthood; the future primacy of Gevurah, Beis Shammai and the Levites as kohanim, and why it may not lead now.¶33–39
	6Moshe’s answer: the threads are essentialThe purpose of Torah and mitzvos is to draw the light down, which requires threads; why the tallis has no holiness and the tzitzis do; Torah alone is not enough; oil as the hidden source above Chochmah; grain, wine and oil; Korach’s claim to the oil and the Gevurah of Atik.¶40–45
	7Through the needle’s eyeThe oil gives no light by itself; Aharon, “light is seen”; Moshe and Aharon as the true sons of oil; the tzimtzum and the kav; the Thirteen Attributes and the Holy of Holies as revelation through contraction; the needle’s opening of teshuvah and the opening of the Hall; Yosef who “sews”; the thread of kindness and the morning; closing summaries.¶46–53


Key concepts
	the light that fills all worlds (memalei kol almin)ממלא כל עלמין
	Divine light that enters each world according to its capacity; “His glory” that fills the earth. All the ascents of the worlds, even fifty thousand jubilees, take place within it.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s very Self, present in every place equally and grasped by none; “I fill heaven and earth.” It is drawn down by teshuvah and good deeds in this world and will be revealed in the Time to Come.

	inner light and encompassing lightאור פנימי ואור מקיף
	Light absorbed by a vessel in ordered steps, and light too great for the vessel, which surrounds it and acts on it from beyond. The tzitzis threads are inner light; the tallis is encompassing light.

	hairs (se’aros)שערות
	A channel joined to its source yet contracted almost to separateness. Only through such a channel can a light from above the chain of worlds come down: the tzitzis, Aharon’s beard, the Torah’s laws.

	techeilesתכלת
	The blue thread: from kalah, it destroys evil; it is the Throne of Judgment and the severe encompassing light of Malchus that blinds the forces of evil; its threads draw the higher awe into the soul.

	the oil (shemen)שמן
	The hidden source above Chochmah, the Mocha Stima’ah, which Korach claimed as “son of Yitzhar.” It gives no light by itself and shines only through the hairs and the kav, through Moshe and Aharon.

	the leap (dilug)דילוג
	A revelation that skips the ordered chain of worlds, as at Sinai, when supernal Chochmah was revealed in this world.

	the kav and the needle’s eyeקו וחוט, כחודה של מחט
	The thin line of light after the tzimtzum, through which all revelation comes; human teshuvah is an opening like a needle’s eye that can pass only this thread, yet it opens the gate of the Hall.


Section 1 · ¶1–3
Korach’s three complaints
1ויקח קרח12 בן יצהר בן קהת בן לוי וגו׳. להבין ענין מחלוקת קרח ועדתו על משה ואהרן.
“Korach, son of Yitzhar, son of Kehas, son of Levi, took,” etc. [We need] to understand the matter of the dispute of Korach and his company against Moshe and Aharon.
The maamar opens with the first verse of Parshas Korach, which traces Korach’s line back through Yitzhar and Kehas to Levi. The Alter Rebbe states his aim: to understand the inner meaning of the rebellion of Korach and his followers against Moshe and Aharon.


וברבות פרשה זו א״ר [אמר רבי] לוי למה חלק קרח על משה אמר אני בנו של שמן בן יצהר שנאמר ותירושך ויצהרך וגו׳
In [Midrash] Rabbah on this parshah: Rabbi Levi said, Why did Korach dispute with Moshe? He said, “I am the son of oil, the son of Yitzhar,” as it is said, “your wine and your oil (yitzharecha),” etc.,
The Midrash quotes Rabbi Levi: Korach based his claim on his father’s name, Yitzhar, which means oil. The verse that pairs tirosh with yitzhar shows that yitzhar is the Torah’s word for oil, so Korach called himself “the son of oil.”


אשר נשבע לאבותיך לתת לך3 ר״פ עקב תירוש זה יין ויצהרך זה השמן ובכל משקים שתתן את השמן הוא
“which He swore to your fathers to give you,” at the beginning of Parshas Eikev. “Tirosh is wine, and yitzharecha is oil. And among all liquids, when you put oil [into them], it
The verse is Deuteronomy 7:13, near the beginning of Parshas Eikev. The Midrash adds a property of oil: poured into any other liquid, it rises and floats on top, so it is the “highest” of liquids.


נמצא עליון כו׳ ומה אלו שנמשחו בשמן בלבד נטלו כהונה ומלכות אני שאני בנו של שמן אינו נמשח ונעשה כהן ומלך מיד נחלק על משה עכ״ל [עד כאן לשונו] וע״ש באריכות.45
is found on top,” etc. “Now if these, who were anointed with oil alone, took the priesthood and the kingship, should I, who am the son of oil, not be anointed and become a kohen and a king?” At once he disputed with Moshe. End of quote; and see there at length.
In the Midrash, the ones anointed with oil are Aharon, who received the priesthood, and David, who received the kingship. Korach reasoned that if those merely anointed with oil gained such greatness, he, the “son” of oil itself, deserved even more, and so he rose against Moshe; the rest of the maamar uncovers the error in this claim.




2ולהבין זה וגם השייכות אל המחלוקת שחלק על כהונת אהרן חלק ג״כ על מצות ציצית
[We need] to understand this, and also the connection to the dispute: that he who disputed the priesthood of Aharon also disputed the mitzvah of tzitzis,
A second question: why did Korach’s challenge to Aharon’s priesthood come together with an attack on the mitzvah of tzitzis? The maamar will show that the two are one subject.


כמו שפרש״י [שפירש רש״י / שפירוש רש״י] טלית שכולה תכלת67 חייבת בציצית8 או פטורה אמר להן חייבת התחילו לשחק עליו כו׳ והוא מבואר ברבות פ׳ זו ובתנחומא.9
as Rashi explains: [Korach asked,] “Is a tallis that is entirely techeiles obligated in tzitzis, or exempt?” He said to them, “It is obligated.” They began to laugh at him, etc. And this is explained in [Midrash] Rabbah on this parshah and in the Tanchuma.
Rashi records that Korach dressed his followers in garments made entirely of techeiles, the blue wool needed for a thread of the tzitzis, and asked Moshe whether such a garment still requires tzitzis. When Moshe said it does, they mocked him: if one blue thread fulfills the mitzvah for another garment, surely a garment that is wholly blue should not need it.




3וגם איתא ברבות10 שנתקנא לפי שבלוים נאמר והעבירו תער11 כו׳ ואהרן אחיו קשטו12 כו׳ דהיינו מ״ש כשמן הטוב13 כו׳ יורד על הזקן זקן אהרן כו׳.
It is also stated in [Midrash] Rabbah that he became jealous because regarding the Levites it is said, “And they shall pass a razor,” etc., while his brother Aharon he [Moshe] adorned, etc.; that is, what is written, “Like the good oil,” etc., “running down upon the beard, the beard of Aharon,” etc.
The Midrash gives another cause for Korach’s jealousy: at their consecration the Levites, Korach among them, had to pass a razor over all their flesh and lose their hair, while Moshe adorned his brother Aharon like a bride. The Alter Rebbe links Aharon’s adornment to the verse about the good oil running down upon Aharon’s beard, so that hair, oil and the priesthood already appear together.


ולהבין כל זה צ״ל תחלה מעט מזעיר ענין מצות עשיית ציצית דכתיב ועשו להם ציצית כו׳ פתיל תכלת כו׳ וזכרתם כו׳ ולא תתורו1415 כו׳.
To understand all this, we must first [explain], very briefly, the matter of the mitzvah of making tzitzis, as it is written, “And they shall make for themselves tzitzis,” etc., “a thread of techeiles,” etc., “and you shall remember,” etc., “and you shall not stray,” etc.
Before resolving these puzzles, the Alter Rebbe sets out the mitzvah of tzitzis itself from the verses of its passage: making the tzitzis, the thread of techeiles, remembering the commandments, and not straying after one’s heart and eyes. Each of these phrases is explained later in the maamar.




Section 2 · ¶4–11
Garment and hair: two kinds of light
4והענין דהנה כתיב16 מלא כל הארץ כבודו,17 כבודו היינו זיו יקריה, וכתיב את השמים ואת הארץ אני מלא18 אני ממש.
The explanation is this. It is written, “The whole earth is full of His glory”; “His glory” means the radiance of His glory (ziv yekarei). And it is written, “The heavens and the earth I fill”: “I,” literally.
Two verses seem to describe G-d’s presence in the world differently. Isaiah speaks of “His glory” filling the earth, which the text glosses with the Aramaic ziv yekarei, “the radiance of His glory,” only a ray; in Jeremiah G-d says “I fill” heaven and earth, meaning His very Self.


וידוע שזהו ענין ב׳ הבחינות ממכ״ע [ממלא כל עלמין] וסוכ״ע כמ״ש בד״ה אני לדודי19 ובד״ה וזאת המצוה20 ובשאר דוכתי.
And it is known that this is the matter of the two levels, the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), as is explained in the discourse beginning “I am my Beloved’s,” in the discourse beginning “And this is the commandment,” and in other places.
The two verses correspond to two modes of divine light. Memalei kol almin enters each world according to its capacity, like the radiance of “His glory”; sovev kol almin is the infinite light that transcends the worlds and is present in all equally, the “I” who fills heaven and earth.


וזהו ג״כ ענין תורה ומצות. דהנה כתיב לבושיה כתלג חיור21 ושער רישי׳ [רישיה] כעמר נקא. והיינו
And this is also the matter of Torah and mitzvos. For it is written, “His garment was white as snow, and the hair of His head like pure wool.” That is,
The same pair also corresponds to Torah and mitzvos. Daniel’s vision of the Ancient of Days describes His garment white as snow and the hair of His head like pure wool, and these two images will stand for the two levels.


כי בחי׳ סוכ״ע נק׳ לבושיה כמ״ש ה׳ מלך גאות לבש22 (וכמשנ״ת [וכמו שנתבאר] בד״ה יביאו לבוש מלכות)23
the level of the light that encompasses all worlds is called “His garment,” as it is written, “Havayah reigns; He has garbed Himself in majesty” (and as was explained in the discourse beginning “Let them bring royal apparel”);
A garment surrounds the body without becoming part of it, so “His garment” stands for sovev kol almin, the light that encompasses the worlds from beyond. The psalm likewise describes G-d’s reign as His “garbing Himself” in majesty.


וזהו שרש ענין המצות שנקראו לבושים. ובחינת שער רישי׳ [רישיה] היינו מה שמאיר בבחי׳ פנימי להיות ממכ״ע [ממלא כל עלמין] והוא שרש התורה.
and this is the root of the mitzvos, which are called garments. And the level of “the hair of His head” is what shines in an inner way, to be the light that fills all worlds; and it is the root of the Torah.
This is why the mitzvos, which are called garments, are rooted in sovev. Hair grows from the head and draws its life from within it, so “the hair of His head” stands for the light that enters inwardly, memalei kol almin, the root of the Torah.


והנה במצות ציצית יש כללות ב׳ הבחינות האלו כמש״ל [כמה שכתוב לעיל] בד״ה אני כו׳ אשר הוצאתי כו׳
Now, the mitzvah of tzitzis contains these two levels in their general expression, as was explained above in the discourse beginning “I,” etc., “who brought out,” etc.
Tzitzis combine both levels: the garment itself, and the threads that hang from it. The Alter Rebbe refers back to the discourse on “I am Havayah your G-d, who brought you out,” the verse that closes the passage of tzitzis, where this was explained earlier in Likkutei Torah.


כי הטלית הוא בחי׳ לבושיה ולכן עיקר מצותו טלית לבן מצמר הכבשים24 שהוא כענין לבושיה כתלג חיור. בחי׳ סוכ״ע.
For the tallis is the level of “His garment,” and therefore its mitzvah is chiefly [fulfilled with] a white tallis of sheep’s wool, which is like “His garment white as snow”: the level of sovev kol almin.
The tallis itself is “His garment white as snow,” the level of sovev. That is why the mitzvah is ideally fulfilled with a white tallis of sheep’s wool, mirroring the white garment of Daniel’s vision.




5ועמ״ש בפ׳ אמור25 בענין והכשבים הפריד יעקב26. והציצית הם ג״כ ממין כנף27 והיינו בחי׳ ושער רישיה כעמר נקא28,
And see what is written in Parshas Emor on the matter of “And Yaakov separated the lambs.” And the tzitzis too are of the same kind as the corner (min kanaf); that is, the level of “and the hair of His head like pure wool,”
The Alter Rebbe refers to his discourse in Parshas Emor on Yaakov’s separating the lambs. The halachah requires the tzitzis to be min kanaf, of the same kind of material as the garment’s corner; this kinship between the threads and the garment matches “the hair of His head like pure wool,” and the maamar later explains it as the bond of the inner light with the encompassing light.


ול״ב חוטין בחינת ל״ב נתיבות החכמה מה שנמשך להאיר בבחי׳ א״פ [אור פנימי] כי החכמה נק׳ ראשית הגילוי והחכמה מאין תמצא.29
and the thirty-two threads are the level of the thirty-two paths of Chochmah (wisdom): what is drawn down to shine as inner light (or pnimi). For Chochmah is called the beginning of revelation, and “Chochmah is found from ayin (nothing).”
Each tzitzis has eight threads, thirty-two on four corners, corresponding to the thirty-two paths of Chochmah. Chochmah is the first point at which G-dliness is revealed as an inner light, and it comes “from ayin,” the nothingness that is above it.




6וזהו ענין אין כבוד אלא תורה3031 והיינו כבוד עילאה ל״ב נתיבות החכמה. ברוך כבוד32 ה׳ ממקומו.
And this is the matter of “There is no glory but Torah”: that is, the supernal glory, the thirty-two paths of Chochmah (wisdom). “Blessed be the glory of Havayah from His place.”
The Sages say “There is no glory but Torah.” The Alter Rebbe identifies this glory with the supernal glory, the thirty-two paths of Chochmah, which also stand behind the verse “Blessed be the glory of Havayah from His place”; the numerical value of kavod, glory, is thirty-two, as the maamar notes later.


כמ״ש בד״ה כי על כל כבוד חופה33 ובד״ה לסוסתי.34 ועמ״ש בד״ה וידבר אלקים35 כו׳ אנכי הוי׳ אלקיך גבי אם אין חכמה אין יראה.3637
As is explained in the discourse beginning “For over all the glory shall be a canopy” and in the discourse beginning “To My mare.” And see what is written in the discourse beginning “And G-d spoke,” etc., “I am Havayah your G-d,” regarding “If there is no wisdom there is no fear.”
The Alter Rebbe refers to three other discourses on the levels of glory and on Chochmah. In the discourse “And G-d spoke … I am Havayah your G-d” he explains the saying “If there is no wisdom there is no fear”: a fear above understanding comes when the Infinite Light is revealed in Chochmah through Torah study.




7ולבאר הדברים הנה צ״ל תחלה ענין א״פ [אור פנימי] וא״מ [ואור מקיף] ובחי׳ עגולים ויושר והענין הוא כי א״פ [אור פנימי] היינו מה שנכנס ומתיישב בהכלי בבחי׳ יושר והדרגה מעלה ומטה חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
To explain these matters, we must first [explain] the matter of inner light (or pnimi) and encompassing light (or makif), and the levels of the circles (igulim) and the straight line (yosher). The explanation: inner light is what enters and settles within the vessel in the manner of the straight line, in gradation from above to below: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
To explain the two levels, the Alter Rebbe introduces two pairs of Kabbalistic terms. Inner light (or pnimi) is light that enters a vessel and is absorbed by it in an ordered, graded way, the “straight line” (yosher): from the intellect (Chochmah, Binah, Daas) through the emotions (Chesed, Gevurah, Tiferes) to the attributes of action (Netzach, Hod, Yesod), like a person standing upright, head above and feet below.


ובחי׳ א״מ [אור מקיף] הוא מה שלא היה יכול ליכנס בהכלי כלל מפני גודל אורו ונשאר למעלה מן הכלי בבחי׳ מקיף
And the level of encompassing light is what could not enter the vessel at all because of the greatness of its light, and it remained above the vessel, as an encompassing [light];
Encompassing light (or makif) is light too great for the vessel to contain. It stays above the vessel and affects it from beyond without being absorbed.


וגם הוא בבחי׳ עיגול שהרי מקיף הראש והרגל כאחד (והיינו בחי׳ מקיף הישר שמעולם לא נכנס בהכלי).38
and it is also in the manner of a circle, for it encompasses the head and the foot alike (that is, the level of the encompassing light of the straight line, which never entered the vessel).
Because it is not absorbed, the encompassing light is like a circle, which has no top or bottom: it relates to head and foot equally. The parenthesis specifies the encompassing light of the straight line, light that never entered the vessel at all; Kehot cites the Rebbe Rashab’s suggestion that this wording sets it apart from a different account of the circles in an earlier discourse.


והנה ידוע בע״ח [בעץ חיים] ענין הקו וחוט שנמשך מן אור א״ס ב״ה שהוא כדי להיות נמשך ומאיר בבחי׳ א״פ [אור פנימי] וראשית הגילוי בחכמה כו׳ ונק׳ ממכ״ע [ממלא כל עלמין] שמאיר בכל עולם לפי ערכו כו׳.
Now, the matter of the kav (line of light) and thread drawn from the Infinite Light (Or Ein Sof), blessed be He, is known from Etz Chaim: it is so that [the light] be drawn down and shine as inner light, the beginning of revelation being in Chochmah, etc.; and it is called the light that fills all worlds (memalei kol almin), for it shines in each world according to its measure, etc.
Etz Chaim describes the kav, a thin line of light drawn from the Infinite Light, through which light enters the worlds as inner light, beginning with Chochmah. Because it shines in each world according to that world’s capacity, it is called memalei kol almin.


אמנם בחי׳ סוכ״ע הוא אור א״ס המקיף לכל העולמות בשוה מראש דא״ק [דאדם קדמון] עד רגלי העשי׳ [העשיה]
The level of the light that encompasses all worlds (sovev kol almin), however, is the Infinite Light that encompasses all the worlds equally, from the head of Adam Kadmon to the feet of Asiyah,
Sovev kol almin, by contrast, is the Infinite Light that surrounds all worlds equally, from the very top of Adam Kadmon, the first and highest level of emanation, to the lowest point of Asiyah.


וגם מקיף את הקו39 כו׳ (ועמ״ש מזה בביאור שע״פ יביאו לבוש40 מלכות41 בד״ה להבין ההפרש), והנה שרש המקיפים נמשך מבחינת עגולים.
and it also encompasses the kav, etc. (and see what is written on this in the explanation on “Let them bring royal apparel,” in the discourse beginning “To understand the difference”). Now, the root of the encompassing lights is drawn from the level of the circles.
This light surrounds even the kav itself. The encompassing lights have their root in the “circles” (igulim), the Kabbalistic image of light that surrounds, as opposed to the “straight line” that descends in order.


ואף שהן נמשכים מבחי׳ הקו וחוט שממנו נמשכים גם המקיפים שבכל העולמות, אעפ״כ [אף על פי כן] שרש המקיפים נמשך מבחי׳ העיגול הגדול המקיף את הקו וחוט
And although they are drawn from the level of the kav and thread, from which the encompassing lights in all the worlds are drawn as well, nevertheless the root of the encompassing lights is drawn from the level of the great circle that encompasses the kav and thread
Each world has its own encompassing lights, and these do come by way of the kav. Yet their true root is the “great circle” that surrounds the kav itself, that is, sovev kol almin.


(וע״ד כמו המל׳ אף שנמשכה מז״א שמתפארת דז״א נעשה כתר לנוק׳ [לנוקבא] זה אינו כ״א שההשפעה עובר דרך הימנו.
(and this is like Malchus: although it is drawn from Z’eir Anpin, in that the Tiferes of Z’eir Anpin becomes the Keser of Nukva, this is only that the flow passes by way of it.
An analogy from the Sefiros: Malchus (Nukva) receives its existence from Z’eir Anpin, since the Tiferes of Z’eir Anpin becomes the Keser, the uppermost level, of Nukva. But Z’eir Anpin is only the channel through which the flow passes.


אבל בשרשה היא נלקחת משרש עליון בפ״ע [בפני עצמו] וכנודע מענין בחכמה יסד ארץ כונן שמים בתבונה42. ולכן יש עת שעלייתה למעלה יותר ממנו כמו בתפלת נעילה.
But in its root it is taken from a higher root of its own, as is known from the matter of “With wisdom [He] founded the earth; He established the heavens with understanding.” Therefore there is a time when its ascent goes higher than [Z’eir Anpin], as at the prayer of Ne’ilah,
In its own root Malchus comes from a higher source than Z’eir Anpin. The verse says that the earth, Malchus, was founded with Chochmah, while the heavens, Z’eir Anpin, were established with Binah, a lower level; so at certain times, such as the Ne’ilah prayer at the close of Yom Kippur, Malchus rises above Z’eir Anpin.


ונק׳ אז עטרת בעלה43 ועד״ז גם כן המדות לגבי השכל דאף שהמדות נולדים מהשכל. אין זה אלא שהשכל גורם להולדת והתהוות המדות אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר מהשכל.
and it is then called “the crown of her husband.” And in the same way also the emotive attributes (middos) in relation to the intellect: although the middos are born from the intellect, this is only that the intellect causes the birth and coming into being of the middos; but the essence of the middos, in their root, is taken from a place higher than the intellect.
Then Malchus is called “the crown of her husband,” a crown that rests above the head. The same is true of emotion and intellect: the intellect brings the emotions into being, but their essence is rooted in a level higher than intellect.


ויפה כח הבן מכח האב כמ״ש במ״א גבי ענין האבות הן הן המרכבה וגבי רצועות דתש״ר [דתפילין של ראש] בביאור ע״פ שימני כחותם ע״ש ועד״ז יובן כאן בענין המקיפים דאע״פ [דאף על פי] שנמשכים מהקו מ״מ שרשן מבחי׳ שלמעלה מהקו.
And “the power of the son is greater than the power of the father,” as is explained elsewhere regarding “The Patriarchs are the Chariot” and regarding the straps of the head-tefillin, in the explanation on “Set me as a seal”; see there. And in the same way it is to be understood here regarding the encompassing lights: although they are drawn from the kav, nevertheless their root is from a level above the kav.
This is an instance of the rule that “the son’s power exceeds the father’s”: what is produced can reveal a root deeper than the one that produced it. Elsewhere the Alter Rebbe shows this with the Patriarchs, who are called “the Chariot,” and with the straps of the head-tefillin; here it means that the encompassing lights come by way of the kav, yet are rooted above it.


ועמ״ש כה״ג [כהאי גוונא] בד״ה וירא ישראל44 את היד בענין עלמא דאתכסיא בחי׳ ים שהוא בחינת סוכ״ע כו׳ והיינו שלהיותו בחי׳ עלמא דאתכסיא שהוא בחי׳ מקיף לכן שרשו מבחי׳ סוכ״ע וע״ש בד״ה אז ישיר)45 וכמ״ש מזה ג״כ בביאור ע״פ את שבתתי תשמרו.
And see what is written along these lines in the discourse beginning “And Israel saw the hand,” on the matter of the hidden world (alma de’iskasya), the level of the sea, which is the level of sovev kol almin, etc.: that is, because it is the hidden world, which is the level of encompassing [light], its root is therefore from the level of sovev kol almin; and see there, in the discourse beginning “Then [Moshe] sang.”) And as is explained on this also in the explanation on “You shall keep My Sabbaths.”
In the discourse “And Israel saw the hand” the Alter Rebbe explains that the sea, the “hidden world” (alma de’iskasya), is an encompassing level, and that for this reason its root is in sovev kol almin. He also refers to the discourses “Then Moshe sang” and “You shall keep My Sabbaths” on the same point.


אבל הא״פ [האור פנימי] נמשך מבחי׳ היושר כו׳. ובהקדמה זו יובן ענין עליות העולמות נ׳ אלפים יובלות הוא הכל בהאור פנימי שיתגלו אורות עליונים יותר בהכלים ע״י עליות והזדככות הכלים.
But the inner light is drawn from the level of the straight line, etc. With this introduction the matter of the ascents of the worlds through fifty thousand jubilees will be understood: it is all within the inner light, that higher lights will be revealed in the vessels through the ascents and refinement of the vessels.
Inner light, in contrast, comes from the straight line. This distinction explains the ascents of the worlds through “fifty thousand jubilees”: however high they rise, every ascent is a greater revelation of inner light in vessels that have become more refined.


כמו ג״ע [גן עדן] התחתון הוא בחי׳ כלי לגילוי אור וזיו מא״ס ב״ה וג״ע [וגן עדן] העליון הוא כלי לגילוי אור ותענוג גדול ונעלה יותר לאין שיעור על האור שבג״ע [שבגן עדן] התחתון.
For example, the lower Gan Eden is a vessel for the revelation of light and radiance from the Infinite One (Ein Sof), blessed be He, and the higher Gan Eden is a vessel for the revelation of a light and delight greater and loftier beyond measure than the light in the lower Gan Eden.
The lower and the higher Gan Eden differ as vessels: the higher holds an immeasurably greater light and delight than the lower. Both, however, are revelations of inner light.




8והנה כתיב באדה״ר [באדם הראשון] וינחהו בג״ע [בגן עדן] לעבדה ולשמרה46 פי׳ שהג״ע [שהגן עדן] שהוא עתה אצלינו קבלת שכר על המצות היה אז אצל אדה״ר [אדם הראשון] בחינת מקום העבודה
Now, it is written of Adam, the first man, “And He placed him in Gan Eden, to work it and to guard it.” The meaning: Gan Eden, which for us now is the receiving of reward for the mitzvos, was then, for Adam, a place of service,
Adam was placed in Gan Eden “to work it and to guard it,” that is, to serve there. For Adam, Gan Eden, which for us is the place of reward, was the place of service.


כמו שאצלנו עתה העוה״ז, וקבלת השכר היה למעלה מן הג״ע [הגן עדן] ולא היה הג״ע [הגן עדן] אצלו נחשב לבחינת קבלת שכר כ״א היה אצלו בחי׳ מדור
as this world is for us now; and the receiving of reward was above Gan Eden. Gan Eden was not considered for him [a place of] receiving reward; rather, it was for him a dwelling place,
Adam’s reward was to be above Gan Eden. Gan Eden itself was simply where he lived, as this world is where we live.


כמו עתה אצלנו העוה״ז, ועמ״ש מזה בד״ה הן האדם היה כאחד ממנו47 וסד״ה אסרי לגפן עירה48 וז״ש [וזהו שכתוב] ויטע ה׳ אלק ים גן49 כו׳
as this world is for us now. And see what is written on this in the discourse beginning “Behold, man has become like one of us,” and at the end of the discourse beginning “Binding his foal to the vine.” And this is [the meaning of] what is written, “And Havayah Elokim planted a garden,” etc.:
The Alter Rebbe refers to two discourses on Adam’s state before the sin. The verse “Havayah Elokim planted a garden” is now read to show how high the world then stood.


ויטע היינו בחי׳ עשי׳ [עשיה] כו׳ כי אז קודם החטא גם כללות עולם העשייה היה בבחי׳ עליונה הרבה יותר ויותר ממה שהוא עתה,
“planted” is the level of Asiyah (action), etc. For then, before the sin, even the World of Asiyah as a whole was at a level far, far higher than it is now.
Planting is an action, so the word “planted” points to Asiyah, the World of Action. Before the sin even Asiyah as a whole stood far higher than it does now, so that a garden in Asiyah could be Gan Eden.


ומזה יובן ענין עליות העולמות שיתגלו אורות עליונים יותר בהכלים עד שמה שעתה הוא בחינת אצילות יהיה לע״ל [לעתיד לבוא] בחי׳ עשיה
From this the matter of the ascents of the worlds will be understood: higher lights will be revealed in the vessels, until what is now the level of Atzilus will be, in the Time to Come, the level of Asiyah;
This illustrates the ascent of the worlds: as the vessels are refined, higher lights are revealed in them. In the Time to Come the light of what is now Atzilus will be the level of Asiyah.


דהיינו שעולם העשי׳ [העשיה] דלע״ל [דלעתיד לבוא] יהי׳ [יהיה] בו הגילוי שעכשיו באצילות (ועמ״ש במ״א ע״פ והיה אור הלבנה50 כו׳) ובחי׳ האצילות דלע״ל [דלעתיד לבוא] יהי׳ [יהיה] יותר גבוה לאין קץ מפני שיתגלו אורות גדולים יותר בהכלים
that is, the World of Asiyah of the Time to Come will have in it the revelation that is now in Atzilus (and see what is written elsewhere on “And the light of the moon shall be,” etc.), and the Atzilus of the Time to Come will be infinitely higher, because greater lights will be revealed in the vessels
Asiyah will then hold the revelation now found in Atzilus, as the prophet foretells that the light of the moon will be like the light of the sun. Atzilus itself will rise infinitely higher, because still greater lights will be revealed in its vessels.


(ועמ״ש ע״פ כי כאשר השמים החדשים.51 ועיין בספר הגלגולים פ׳ י״ז פי״ט ועמ״ש בביאור ע״פ אלה מסעי52 גבי עתידה א״י [ארץ ישראל] שתתפשט כו׳), וזהו הכל גילוי אורות פנימים בהכלים שיתגלה יותר עד אין קץ נ׳ אלפים יובלות,
(and see what is written on “For as the new heavens”; and see Sefer HaGilgulim, chapter 17 and chapter 19; and see what is written in the explanation on “These are the journeys,” regarding “The Land of Israel is destined to spread out,” etc.). All this is the revelation of inner lights in the vessels, revealed more and more without end, fifty thousand jubilees.
Further references treat the new heavens of the Time to Come, a work on the transmigration of souls (Sefer HaGilgulim), and the teaching that the Land of Israel will expand. All these ascents, without end, through “fifty thousand jubilees,” are still revelations of inner light in vessels.


אבל לגבי הא״מ [האור מקיף] שלמעלה מהקו המקיף מראש א״ק [אדם קדמון] עד רגלי העשיה בשוה שם אין שינוי כלל שהרי מקיף לאצי׳ ועשיה בהשואה אחת,
But with regard to the encompassing light that is above the kav, which encompasses equally from the head of Adam Kadmon to the feet of Asiyah, there is no change there at all, for it encompasses Atzilus and Asiyah in one equal way.
The encompassing light above the kav does not change with these ascents, because it relates to Atzilus and to Asiyah in exactly the same way. No world can rise “closer” to it.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא]53 לשון רבים היינו גם מכל החמשים אלפים יובלות
Therefore our Sages, of blessed memory, said, “Better is one hour of teshuvah and good deeds in this world than all the life (chayei) of the World to Come”: [chayei is] plural, that is, even than all the fifty thousand jubilees,
This explains the Mishnah that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The plural chayei (“life,” literally “lives”) is read to include every stage of the fifty thousand jubilees.


שהם רק מגילוי הא״פ [האור פנימי] שהוא בחי׳ זיו והארה ביו״ד נברא העוה״ב [העולם הבא]54 יו״ד צמצום גדול כו׳
which are only from the revelation of the inner light, which is the level of a radiance and an illumination: “With the yud the World to Come was created,” the yud being a great contraction, etc.;
All those stages are only revelations of inner light, a radiance. The Talmud says that the World to Come was created with the letter yud, the smallest letter, which stands for a great contraction.


אבל לית מחשבה תפיסא ביה כלל55 במהותו ועצמותו אבל ע״י תשובה ומע״ט [ומעשים טובים] בעוה״ז ממשיך בחי׳ אור מקיף סוכ״ע מהותו ועצמותו.
but “no thought can grasp Him” at all, in His Being and Essence. Through teshuvah and good deeds in this world, however, one draws down the level of encompassing light, sovev kol almin, His Being and Essence.
G-d’s very Being and Essence is beyond the grasp of any thought, so no revelation in the World to Come can reach it. But teshuvah and good deeds in this world draw down sovev kol almin, His Being and Essence; this is why one hour of them outweighs all the World to Come.


(ועמ״ש מזה בד״ה ובבואה לפני המלך56 ובד״ה לריח שמניך.57 ובד״ה להבין ענין הפסוק מי אל כמוך.58 ועמ״ש ע״פ וכל אשר תתן לי עשר אעשרנו לך59).
(And see what is written on this in the discourse beginning “And when she came before the king,” in the discourse beginning “For the fragrance of your oils,” and in the discourse beginning “To understand the verse ‘Who is a G-d like You.’” And see what is written on “And of all that You give me, I will surely tithe to You.”)
The Alter Rebbe lists further discourses that develop this theme: what is drawn down through service in this world reaches beyond all the revelations of the World to Come.


וזהו ענין ב׳ הפסוקים דכתיב את השמים ואת הארץ אני מלא60 אני ממש. וכתיב מלא כל הארץ כבודו. וכבודו היינו רק בחי׳ זיו ולא אני ממש.
And this is the matter of the two verses: it is written, “The heavens and the earth I fill,” “I,” literally; and it is written, “The whole earth is full of His glory,” and “His glory” is only the level of radiance, not “I,” literally.
Now the two verses fall into place. “I fill” speaks of G-d’s very Self, while “His glory” is only a radiance.


והענין כי מ״ש אני מלא זהו בחי׳ אור א״ס ב״ה הסובב ומקיף להקו ולכל העולמות בשוה
The explanation: what is written, “I fill,” is the level of the Infinite Light, blessed be He, which surrounds and encompasses the kav and all the worlds equally.
“I fill” refers to the Infinite Light that surrounds the kav and all the worlds equally, sovev kol almin.


כי סובב ומקיף אין הפי׳ שמקיף מלמעלה כי אדרבה לית אתר פנוי מיניה ממש וזהו אני מלא.61
For “surrounding and encompassing” does not mean that it encompasses from above; on the contrary, “there is no place devoid of Him,” literally; and this is “I fill.”
“Surrounding” does not mean that this light hovers above the world at a distance. On the contrary, it is present in every place, since “there is no place devoid of Him,” and that is why G-d says “I fill.”




9וגם את השמים ואת הארץ62 בשוה, רק שנק׳ סובב לפי שהוא אינו מושג בשום עולם ואינו מתלבש בהשגה, ומלא כל הארץ כבודו כבודו הוא בחינת זיו כנ״ל.
And also [it fills] “the heavens and the earth” equally; it is called “surrounding” (sovev) only because it is not grasped in any world and is not enclothed in comprehension. And “The whole earth is full of His glory”: “His glory” is the level of radiance, as mentioned above.
Sovev kol almin is present in heaven and earth alike; it is called “surrounding” only because no world can grasp it or contain it in understanding. “His glory,” by contrast, is only a radiance.


והיינו האו״פ [האור פנימי] שנמשך ומתלבש בתוך העולמות ומתגלה בהם ע״י עליות העולמות בנ׳ אלפים יובלות63 שמתגלים יותר האורות בהכלים כנ״ל.64
That is, the inner light, which is drawn down and enclothed within the worlds and is revealed in them through the ascents of the worlds in fifty thousand jubilees, in which the lights are revealed more in the vessels, as mentioned above.
“His glory” is the inner light that enters the worlds and is revealed in them more and more as the worlds ascend through the fifty thousand jubilees.




10ובענין נ׳ אלפים יובלות י״ל [יש לומר] שזהו מ״ש ושם אחיו יובל65 ולכן היה אבי כל תופש כנור כו׳
As for the fifty thousand jubilees, it may be said that this is what is written, “And his brother’s name was Yuval”; and therefore “he was the father of all who handle the harp,” etc.,
The Alter Rebbe finds a hint to the “jubilees” (yovlos) in the verse about Yuval, “the father of all who handle the harp and flute.” Yuval’s music becomes a sign of the ascents of the worlds.


כי כל העליות הוא ע״י שיר כו׳ וכבר נת׳ [נתבאר] שכל עליות נ׳ אלפים יובלות זהו עדיין בהא״פ [בהאור פנימי]
for all the ascents are through song, etc. And it has already been explained that all the ascents of the fifty thousand jubilees are still within the inner light;
Every ascent comes through song, which lifts each level beyond itself. Yet, as explained, all the ascents of the fifty thousand jubilees remain within the inner light.


וזהו ענין יובל וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] יובל שמו66 (בבכורות דנ״ה ע״ב), אכן על גילוי בחי׳ המקיף נאמר יבל הוא היה אבי יושב אהל67 כו׳
and this is the matter of Yuval (jubilee), and this is the matter of the saying of our Sages, of blessed memory, “Yuval is its name” (in Bechoros 55b). But of the revelation of the level of the encompassing [light] it is said, “Yaval: he was the father of those who dwell in tents,” etc.
The Talmud records Rabbi Meir’s teaching that Yuval is the name of the river Euphrates where it flows out of Eden; a river that flows onward suits the inner light, drawn down step by step. Yaval, “the father of those who dwell in tents,” stands for the encompassing light, since a tent surrounds the one who dwells in it.


ונק׳ הא״פ [האור פנימי] אחיו להא״מ [להאור מקיף] שהרי מהמקיף הגדול נמשך הא״פ [האור פנימי] והם דבוקים זב״ז [זה בזה] והוא לשון אחוה וחיבור (וזהו ג״כ ענין הכנף מין כ נף).
And the inner light is called the “brother” of the encompassing light, for the inner light is drawn from the great encompassing [light], and they cleave to each other; and [“brother”] is an expression of brotherhood and joining (and this is also the matter of “the corner”: “of the same kind as the corner”).
Yuval is called Yaval’s “brother” because the inner light comes from the great encompassing light and stays bonded to it; the word ach, brother, suggests brotherhood and joining. The same bond is expressed in the law that the tzitzis must be “of the same kind as the corner”: the threads, the inner light, are of one substance with the garment, the encompassing light.


והנה המשל לענין א״מ [אור מקיף] וא״פ [ואור פנימי]68 יובן עד״מ באדם דהנה המחשבה פועלת תומ״י [תכף ומיד] בכל האברים כנראה בחוש שכשעולה במחשבתו ורצונו לעשות איזה תנועה בידו או לילך ברגליו
Now, the analogy for encompassing light and inner light will be understood by way of an example in man. Thought acts immediately in all the limbs, as is seen plainly: when it arises in his thought and will to make some movement with his hand, or to walk with his feet,
An analogy from the human being: thought moves the limbs instantly. As soon as a person decides to move his hand or to walk, the limb responds.


אזי תומ״י [תכף ומיד] ממש תתנענע הרגל או היד לפעול מה שעלה במחשבתו בלתי שיהוי כלל, א״כ עכצ״ל [על כרחך צריך לומר]
then immediately, literally, the foot or the hand moves to do what arose in his thought, without any delay at all. If so, we are compelled to say
There is no delay at all between the decision and the movement. This plain observation forces a conclusion about how thought is present in the limbs.


שזהו מפני שהמחשבה א״צ [אין צריך / אינו צריך] לימשך מהמוח לרגל כסדר המדרגות דא״כ היתה התנועה מתעכבת איזה רגע מעליות המחשבה עד כדי הובאה מהמוח לרגל כסדר מדרגא לדרגא.
that this is because the thought does not need to be drawn from the brain to the foot in the order of the levels; for if so, the movement would be delayed some moment from the arising of the thought until it was brought from the brain to the foot in order, from level to level.
If thought had to travel from the brain to the foot step by step, through the intermediate levels, there would be some lag between thinking and moving.


אלא ודאי שהמחשבה מקפת כל האברים ולכן פועלת גם ברגל ברגע זה ממש שעולה במחשבה לנענע רגלו.
Rather, the thought certainly encompasses all the limbs, and therefore it acts in the foot too at the very moment that it arises in his thought to move his foot.
So the thought must already surround all the limbs at once. That is why it acts in the foot at the very instant of decision.


אך מ״מ בודאי עיקר משכן המחשבה וגילויו הוא במוח אשר שם מתלבשת בבחי׳ א״פ [אור פנימי] אלא שמקפת ג״כ כל האברים בבחי׳ מקיף
Nevertheless, the main dwelling place of thought and its revelation is certainly in the brain, where it is enclothed as inner light; but it also encompasses all the limbs as an encompassing [light]
Still, thought is truly revealed only in the brain, where it is “inside” as inner light. In the rest of the body it is present as an encompassing light, acting without being felt or understood there.


(וע׳ בע״ח [בעץ חיים] שער סדר אבי״ע [אצילות בריאה יצירה עשיה] ספי״ג כי הלא המחשבה עם הפעולה כו׳, והנה מזה יובן מ״ש בע״ח [בעץ חיים] גבי שבת שהמקיפים נכנסים בבחי׳ פנימים ונמשכים מקיפים עליונים יותר היינו כמו המחשבה אשר על הרגל הוא בחי׳ מקיף ובמוח נכנסת בבחי׳ פנימי כנ״ל).
(and see Etz Chaim, Sha’ar Seder Atzilus, Beriah, Yetzirah, Asiyah, end of chapter 13: “For thought, with the action,” etc. And from this will be understood what is written in Etz Chaim regarding Shabbos, that the encompassing lights enter as inner lights and higher encompassing lights are drawn down: that is, like the thought, which in the foot is an encompassing [light] and in the brain enters as an inner [light], as mentioned above).
Etz Chaim makes the same point about thought and action. It also teaches that on Shabbos the encompassing lights become inner lights and still higher encompassing lights are drawn down; the analogy shows how one light can be both, “encompassing” for the foot and “inner” in the brain, depending on the vessel.


וממשל זה יובן קצת ענין א״פ [אור פנימי] וא״מ [ואור מקיף] איך שבאמת המקיף פועל ומהווה ומחיה אף שאינו מושג כלל בהעולמות
From this analogy the matter of inner light and encompassing light will be understood a little: how, in truth, the encompassing [light] acts, brings into being and gives life, although it is not grasped at all in the worlds;
The analogy clarifies how the encompassing light is in fact what creates and sustains the worlds, even though they do not perceive it at all.


וכמו עד״מ שהמחשבה פועלת ברגל תומ״י [תכף ומיד] להיותה מקפת כל האברים ואע״פ [ואף על פי] שאין הרגל משיג כלל את המחשבה כנ״ל, ועמ״ש בביאור ע״פ יונתי גבי כי לא מחשבותי מחשבותיכם69:
just as, in the analogy, the thought acts in the foot immediately because it encompasses all the limbs, although the foot does not grasp the thought at all, as mentioned above. And see what is written in the explanation on “My dove,” regarding “For My thoughts are not your thoughts.”
Just as the foot obeys the thought without grasping it, the worlds are brought into being by the encompassing light without grasping it. The Alter Rebbe refers to a discourse that develops this with the verse “For My thoughts are not your thoughts.”




11קיצור. ענין ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין] בחי׳ מכה״כ [מלא כל הארץ כבודו] ובחי׳ אני מלא.70 והא״פ [והאור פנימי] שרשו מהקו והמקיפים אף שנמשכו ג״כ מהקו מ״מ שרשם מבחי׳ סוכ״ע.
Summary. The matter of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin): the level of “The whole earth is full of His glory” and the level of “I fill.” The inner light is rooted in the kav; and the encompassing lights, although they too were drawn from the kav, nevertheless have their root in the level of sovev kol almin.
A summary of the first chapter. Memalei is “The whole earth is full of His glory” and sovev is “I fill”; inner light is rooted in the kav, and the encompassing lights, although they come through the kav, are rooted in sovev.


ועליות העולמות בשמיטין ויובלות הכל בבחי׳ ממכ״ע [ממלא כל עלמין] א״פ [אור פנימי] אבל בחי׳ סוכ״ע השוה ומשוה כו׳ ולכן יפה שעה אחת בתשובה71 כו׳:
The ascents of the worlds in Sabbatical cycles and jubilees are all within the level of memalei kol almin, inner light; but the level of sovev kol almin is “equal and equalizing,” etc. Therefore, “Better is one hour of teshuvah,” etc.
The ascents of the worlds, in cycles of Sabbatical years and jubilees, all belong to memalei. Sovev is “equal and equalizing,” a phrase from the prayers, the same at every level; that is why an hour of teshuvah and good deeds in this world surpasses the World to Come.




Section 3 · ¶12–26
The leap at Sinai and the thirty-two threads
12ב והנה מ״ש מלא כל הארץ כבודו,72 הארץ דוקא היינו כי אין כבוד אלא תורה,73 כבוד בגימט׳ [בגימטריא] ל״ב74 שהם ל״ב נתיבות75 החכמה ול״ב חוטים דציצית,
2. Now, as for what is written, “The whole earth is full of His glory,” specifically “the earth”: this is because “there is no glory but Torah”; kavod (glory) has the numerical value of thirty-two, which are the thirty-two paths of Chochmah (wisdom) and the thirty-two threads of the tzitzis.
The second chapter returns to Isaiah’s verse and asks why it says “the earth” in particular. The answer: “glory” means Torah, and kavod has the numerical value of thirty-two (20+2+6+4), the thirty-two paths of Chochmah and the thirty-two threads of the tzitzis; the Torah’s glory is revealed specifically on earth.


וזהו הודו על ארץ ושמים76 קדמה ארץ לשמים77 בגילוי הודו וזיוו ית׳ ע״י התורה וכמ״ש בשה״ש [בשיר השירים] רבה ס״פ כרם היה לשלמה.
And this is “His splendor is upon the earth and the heavens”: the earth precedes the heavens in the revelation of His splendor and radiance, may He be blessed, through the Torah; as is written in Shir HaShirim Rabbah, at the end of [the section on] “Shlomo had a vineyard.”
The psalm says “His splendor is upon the earth and the heavens,” naming the earth first. The Alter Rebbe reads this as the earth taking precedence in the revelation of G-d’s splendor through the Torah, as Shir HaShirim Rabbah says; Kehot also points to the Talmud’s discussion of whether heaven or earth was created first.




13והענין הוא כנ״ל שעיקר גילוי אלקות בהכלים יהי׳ [יהיה] ע״י עליות העולמות נ׳ אלפים יובלות עילוי אחר עילוי עד שיתגלה אור א״ס ב״ה.
The explanation is as mentioned above: the main revelation of G-dliness in the vessels will be through the ascents of the worlds, fifty thousand jubilees, one elevation after another, until the Infinite Light (Or Ein Sof), blessed be He, is revealed.
As explained, the full revelation of G-dliness within the vessels is meant to come gradually, through the endless ascents of the worlds, until the Infinite Light itself is revealed.


הנה ישראל המשיכו בעת מ״ת [מתן תורה] שיתגלה עתה לעוה״ז אור א״ס ב״ה מה שצריך לגילוי זה הדרגת ועליות עילוי אחר עילוי נ׳ אלפים יובלות עד שיגיעו לגילוי זה
Now, at the time of the Giving of the Torah, Israel drew down [the light] so that the Infinite Light, blessed be He, would be revealed now, to this world: [a revelation] for which there is needed a gradation and ascents, one elevation after another, fifty thousand jubilees, until they reach this revelation.
At the Giving of the Torah, Israel drew that ultimate revelation into this world at once, although by the natural order it would require the whole process of the fifty thousand jubilees.


ועל ידי התורה נתגלה בחי׳ גילוי זה בעולם הזה כי אורייתא מחכמה נפקת7879 ואור א״ס ב״ה מלובש בחכמה דוקא (ועמש״ל [ועיין מה שכתוב לעיל] גבי חג השבועות ע״פ וידבר אלקים)80
And through the Torah this revelation was revealed in this world, for “the Torah comes forth from Chochmah (wisdom),” and the Infinite Light, blessed be He, is enclothed specifically in Chochmah (and see what is written above regarding the festival of Shavuos, on “And G-d spoke”).
This happened through the Torah, because the Torah comes from Chochmah, and the Infinite Light dwells specifically in Chochmah. The Alter Rebbe refers to his Shavuos discourse on “And G-d spoke all these words.”


ולכן אצילות נקרא חכמה בכללות העולמות לפי שבו מאיר בחי׳ חכמה דא״ק [דאדם קדמון] שמתלבש׳ ע״י המל׳ דא״ק [דאדם קדמון] באצילות
Therefore, among the worlds as a whole, Atzilus is called Chochmah, because in it shines the level of the Chochmah of Adam Kadmon, which is enclothed in Atzilus through the Malchus of Adam Kadmon;
In the overall structure of the worlds, Atzilus corresponds to Chochmah. The Chochmah of Adam Kadmon, the realm above Atzilus, shines in it, clothed in the Malchus of Adam Kadmon, its lowest level.


ועל כן באצילות הוא גילוי אור א״ס ב״ה שמאיר בבחינת חכמה כו׳ מה שאין כן בבריאה אינו מאיר בחי׳ חכמה אלא על ידי התלבשות גמור בבינה
and therefore in Atzilus there is a revelation of the Infinite Light, blessed be He, which shines in the manner of Chochmah, etc. In Beriah, by contrast, the level of Chochmah shines only through complete enclothement in Binah;
So Atzilus has a direct revelation of the Infinite Light in the form of Chochmah. In Beriah, the next world down, Chochmah shines only when it is fully clothed in Binah.


וזהו ענין המסך כו׳ וביצירה אין מאיר אלא על ידי התלבשות עוד בז״א דבריאה כו׳ כמ״ש כ״ז [כל זה] בע״ח [בעץ חיים] שער סדר אבי״ע [אצילות בריאה יצירה עשיה] פ״ג [פרק ג׳].
and this is the matter of the screen (masach), etc. And in Yetzirah it shines only through a further enclothement in the Z’eir Anpin of Beriah, etc.; as all this is written in Etz Chaim, Sha’ar Seder Atzilus, Beriah, Yetzirah, Asiyah, chapter 3.
Between Atzilus and Beriah stands a “screen” (masach), a barrier that filters the light. In Yetzirah the light is further clothed in the Z’eir Anpin of Beriah, so each lower world receives the Chochmah of Atzilus through more coverings.




14והנה בשעת מתן תורה היה למטה בעולם הזה גילוי ח״ע [חכמה עילאה] המאיר באצילות אשר הוא חכים ולא בחכמה ידיעה81 שבחכמה מלובש ומאיר ממש אור א״ס ב״ה היה גילוי זה ממש בהר סיני
Now, at the time of the Giving of the Torah there was below, in this world, a revelation of the supernal Chochmah (Chochmah Ila’ah) that shines in Atzilus, of which [it is said], “He is wise, but not with a knowable wisdom”: in that Chochmah the Infinite Light, blessed be He, is actually enclothed and shines. This very revelation was at Mount Sinai.
At Sinai the supernal Chochmah of Atzilus, in which the Infinite Light itself is clothed, was revealed in this physical world. “Wise, but not with a knowable wisdom” describes a wisdom that is G-d’s own, not a wisdom that can be grasped as a separate thing.


וזהו קול דודי כו׳ מדלג82 כו׳ שע״פ סדר ההשתלשלות הי׳ [היה] צריך לגילוי זה נ׳ אלפים יובלות אלא שבא הגילוי ע״י דילוג שלא כפי סדר השתלשלות,
And this is “The voice of my Beloved,” etc., “leaping,” etc.: according to the order of the chain of descending worlds (hishtalshelus), this revelation would have required fifty thousand jubilees, but the revelation came by a leap, not according to the order of hishtalshelus.
The Song of Songs describes the Beloved “leaping over the mountains.” By the ordered chain of worlds this revelation would need fifty thousand jubilees; at Sinai it came by a leap that skipped the order.


(וגם מובן כי ערך העשיה לגבי אצילות כמו דומם לגבי מדבר ולכן מל׳ מקננא83 בעשי׳ [בעשיה]84 וחכמה באצי׳ ועמש״ל [ועיין מה שכתוב לעיל] פ׳ בראשית על פ׳ וייצר כו׳ וכשיהי׳ [וכשיהיה] ח״ע [חכמה עילאה] המאיר באצילות נמשך ומתגלה בעשיה ה״ז [הרי זה] דילוג גדול ועצום כו׳)
(It is also understood that the relation of Asiyah to Atzilus is like that of the inanimate to the speaking [being]; therefore “Malchus nests in Asiyah, and Chochmah in Atzilus.” And see what is written above, in Parshas Bereishis, on the verse “And He formed,” etc. And when the supernal Chochmah that shines in Atzilus is drawn down and revealed in Asiyah, this is a great and tremendous leap, etc.)
The gap between Asiyah and Atzilus is like that between a stone and a speaking human being; that is why the Tikkunei Zohar describes Malchus as “nesting” in Asiyah while Chochmah is in Atzilus. For the Chochmah of Atzilus to appear in Asiyah is an enormous leap.


וזהו מלא כל הארץ כבודו,85 הארץ דוקא שבמתן תורה נתגלה בעולם הזה בחי׳ ח״ע [חכמה עילאה] ממש למעלה מעלה מבעולמות עליונים כו׳ כנ״ל
And this is “The whole earth is full of His glory,” specifically “the earth”: at the Giving of the Torah there was revealed in this world the level of the supernal Chochmah itself, far, far higher than in the higher worlds, etc., as mentioned above.
This is why the verse says “the whole earth is full of His glory,” the earth specifically. At Sinai the supernal Chochmah itself was revealed in this world, beyond what is revealed in the higher worlds.


ולכן כדי להיות גילוי זה שבבחי׳ דילוג זהו ענין ל״ב נתיבות החכמה וזהו ענין ל״ב חוטי הציצית.
Therefore, for this revelation, which is by way of a leap, to come about, this is the matter of the thirty-two paths of Chochmah, and this is the matter of the thirty-two threads of the tzitzis.
Such a leap, outside the order of the worlds, comes about through the thirty-two paths of Chochmah, and correspondingly through the thirty-two threads of the tzitzis.


כי הנה ציצית הוא מלשון ויקחני בציצית ראשי86 שהוא המשכת בחי׳ שערות להאיר לכנס״י [לכנסת ישראל] ועמש״ל [ועיין מה שכתוב לעיל] בד״ה והיה לכם לציצית.87
For tzitzis is from the expression “And he took me by a lock (tzitzis) of my head,” which is the drawing down of the level of hairs to shine to the Congregation of Israel (Knesses Yisrael). And see what is written above in the discourse beginning “And it shall be for you as tzitzis.”
The word tzitzis also means a lock of hair, as in Ezekiel’s “he took me by a lock (tzitzis) of my head.” The tzitzis therefore stand for the drawing down of “hairs,” fine channels of light, to the Congregation of Israel, a theme the next paragraphs develop.




15וצ״ל כי הרי עיקר ההשתלשלות הוא שנה״י [שנצח הוד יסוד] דאימא נעשים מוחין לז״א ונה״י [ונצח הוד יסוד] דז״א נעשו מוחין לנוק׳ [לנוקבא],
Now, this needs to be understood. For the main [order] of the chain of descent (hishtalshelus) is that the Netzach, Hod and Yesod of Imma become the intellect (mochin) of Z’eir Anpin, and the Netzach, Hod and Yesod of Z’eir Anpin become the mochin of Nukva.
The Alter Rebbe raises a difficulty from the Kabbalistic order of descent. Normally each level gives life to the one below by becoming its “mind”: the lower three Sefiros (Netzach, Hod, Yesod) of Imma become the mochin of Z’eir Anpin, and those of Z’eir Anpin become the mochin of Nukva.


ואם כן המל׳ מקבלת מבחי׳ נה״י [נצח הוד יסוד] דז״א שהן מהותו ממש ומהו ענין הארה זו דציצית שהוא בחי׳ שערות לבד אשר השערות אינן עצמיות ומהות האדם כלל כנראה למטה באדם.
If so, Malchus receives from the level of the Netzach, Hod and Yesod of Z’eir Anpin, which are its very being; what, then, is this illumination of the tzitzis, which is only the level of hairs, when hairs are not the essence and being of a person at all, as is seen below in man?
So Malchus normally receives from the very substance of Z’eir Anpin, its “limbs.” Why, then, should the tzitzis, which are only “hairs,” matter, when hair is plainly not part of a person’s essence?


אך הענין כי אדרבה המשכה זו שעל ידי השערות שהן הציצית הוא מה שנמשך מלמעלה מסדר ההש תלשלות עילה ועלול ולכן א״א לימשך רק על ידי בחי׳ שערות.
But the explanation is that, on the contrary, this drawing down through the hairs, which are the tzitzis, is what is drawn from above the order of the chain of cause and effect; and therefore it cannot be drawn down except through the level of hairs.
The answer reverses the question. The flow that comes through the hairs is from above the whole chain of cause and effect, and a light from so high cannot come down in any other way.




16והיינו שההמשכה שנמשך על ידי הציצית במל׳ הוא ממוחין דאו״א [דאבא ואימא] עצמן מה שאין כן סדר ההשתלשלות הוא שנה״י [שנצח הוד יסוד] דתבונה מתלבשין בז״א ואז מנה״י [מנצח הוד יסוד] דז״א נמשך ומתלבש בנוק׳ [בנוקבא].
That is, the drawing down that comes through the tzitzis into Malchus is from the mochin of Abba and Imma themselves; whereas the order of the chain of descent is that the Netzach, Hod and Yesod of Tevunah are enclothed in Z’eir Anpin, and then from the Netzach, Hod and Yesod of Z’eir Anpin [the light] is drawn down and enclothed in Nukva.
The tzitzis draw into Malchus from the mochin of Abba and Imma themselves, the higher intellect. In the normal order the light passes from Tevunah, the lower part of Imma, into Z’eir Anpin, and only then into Nukva.


והוא מפני שההארה היא קטנה שהוא בחי׳ נה״י [נצח הוד יסוד] דז״א לבד לכן יכולים להתלבש בעצמן ומהותן להיות מוחין לנוק׳ [לנוקבא],
And this is because the illumination is small, being only the level of the Netzach, Hod and Yesod of Z’eir Anpin; therefore they can be enclothed in their very essence and being, to become mochin for Nukva.
The normal order works because what is passed on is small, only the lower Sefiros of Z’eir Anpin. That can be clothed in its full substance as the “mind” of Nukva.


אבל כשצריכין להמשיך במל׳ ממוחין דאו״א [דאבא ואימא] עצמן שלא על ידי התלבשות ממש בז״א בדרך וסדר ההשתלשלות.
But when it is necessary to draw down into Malchus from the mochin of Abba and Imma themselves, not through actual enclothement in Z’eir Anpin in the way and order of the chain of descent,
A direct flow from Abba and Imma, which is not first clothed in Z’eir Anpin, is a different matter.


לכן מפני שהאור שלהן גדול א״א להיות נמשך למוחין דנוק׳ [דנוקבא] כ״א דרך בחי׳ שערות לבד
then, because their light is great, it cannot be drawn down to the mochin of Nukva except by way of the level of hairs alone.
Such a light is too great to be received in its substance. It can reach Nukva only through “hairs,” a contracted channel.


ולכן גבי נזיר נאמר קדוש יהיה גדל פרע88 שער ראשו וכמו י״ג מדה״ר [מדות הרחמים] שנמשכין מבחי׳ שערות כו׳
Therefore, regarding a nazirite it is said, “He shall be holy; he shall let the locks of the hair of his head grow long”; and [this is] like the Thirteen Attributes of Mercy, which are drawn from the level of hairs, etc.,
Two examples show that hair carries a high holiness: the nazirite, whose holiness is expressed in letting his hair grow, and the Thirteen Attributes of Mercy, which flow from the level of “hairs.”


וכמ״ש במ״א והוא כמשל השערות שאינן מתאחדים עם האדם כמו האברים שהרי יכול לחתוך השערה ולא יכאב לו מה שאין כן באבר כו׳
as is explained elsewhere. And it is like the analogy of the hairs, which are not united with the person as the limbs are, for one can cut a hair and it does not hurt him, which is not so with a limb, etc.;
The analogy: hair is not united with a person the way a limb is. Cutting it causes no pain.


אך אעפ״כ [אף על פי כן] הם מחוברים בשרשם אל המוח ומשם יונקים ונתצמצמו כ״כ [כל כך] עד שנעשו כמו דבר נפרד כו׳,
yet nevertheless they are joined at their root to the brain, and from there they draw their nourishment, and they have been contracted so much that they have become like a separate thing, etc.
Yet hair is rooted in the head and draws its life from the brain, only so contracted that it seems a separate thing.


כך להיות המשכה וגילוי מלמעלה מסדר השתלשלות א״א ע״י התלבשות בחי׳ נה״י [נצח הוד יסוד] שהוא בחינת אברים שיהיו נעשים מוחין כ״א על ידי שערות כו׳.
So too, for there to be a drawing down and revelation from above the order of the chain of descent, it is impossible through the enclothement of the level of Netzach, Hod and Yesod, which are the level of limbs, that they become mochin; it is only through hairs, etc.
So too, a revelation from above the order of descent cannot come by being clothed in the “limbs” (Netzach, Hod, Yesod) of the level above. It comes only through “hairs.”




17והוא כענין שנתבאר בד״ה ועתה יגדל נא89 בפי׳ כאשר דברת לאמר שמבחי׳ הדבור שבעולם האצילות נעשים כחב״ד [כחכמה בינה ודעת] שהוא מקור השכל לעולם הבריאה כו׳ ואותיות הדבור נק׳ ג״כ שערות וכמ״ש בד״ה ועשית בגדי קדש.90
And this is like what was explained in the discourse beginning “And now, I pray, let [the power] be great,” in explaining “as You have spoken, saying”: that from the level of speech in the World of Atzilus come [what serve] as Chochmah, Binah and Daas, the source of intellect, for the World of Beriah, etc. And the letters of speech are also called hairs, as is explained in the discourse beginning “And you shall make holy garments.”
A parallel: in the discourse on Moshe’s prayer “And now, let the power be great,” the Alter Rebbe explains that the speech of Atzilus becomes the source of intellect for Beriah, the world below it. The letters of speech are also called “hairs,” as explained in the discourse “And you shall make holy garments.”




18והוא ג״כ המשכה מלמעלה מהשתלשלות עילה ועלול ולכן אף שנמשך רק בבחי׳ שערות הוא גבוה לאין קץ מן ההמשכה שבדרך ההשתלשלות אף שהוא מבחי׳ עצמיות שנה״י [שנצח הוד יסוד] שבעליון נעשו ממש מוחין לתחתון.
And this too is a drawing down from above the chain of cause and effect. Therefore, although it is drawn down only in the manner of hairs, it is infinitely higher than the drawing down that comes by way of the chain of descent, even though that is from the level of essence, in that the Netzach, Hod and Yesod of the higher [level] actually become the mochin of the lower.
This too is a flow from above the chain of cause and effect. Therefore, even though it passes only through “hairs,” it is infinitely higher than the ordered flow, even though in the ordered flow the very “limbs” of the higher level become the mind of the lower.




19וז״ש [וזהו שכתוב] במתן תורה ה׳ בצאתך משעיר91 כו׳ שהיה הגילוי ע״י בחי׳ שערות כי לפי שהיה ההמשכה שלא כדרך השתלשלות כנ״ל שמה שצריך
And this is [the meaning of] what is written of the Giving of the Torah, “Havayah, when You went forth from Se’ir,” etc.: the revelation was through the level of hairs (se’aros). For since the drawing down was not in the way of the chain of descent, as mentioned above, what requires
The verse “Havayah, when You went forth from Se’ir” is read as speaking of the Giving of the Torah, and Se’ir suggests se’ar, hair. The revelation at Sinai came through “hairs” because it did not follow the ordered chain.


נ׳ אלפים יובלות עד שיתגלה אור א״ס ב״ה נתגלה בשעת מתן תורה בעולם הזה והוא ע״י ל״ב נתיבות שהם ל״ב חוטי הציצית שהם בחי׳ שערות
fifty thousand jubilees until the Infinite Light (Or Ein Sof), blessed be He, is revealed was revealed in this world at the time of the Giving of the Torah. And this was through the thirty-two paths, which are the thirty-two threads of the tzitzis, which are the level of hairs;
What would take fifty thousand jubilees was revealed in this world at Sinai. It came through the thirty-two paths, which are the thirty-two threads of the tzitzis, the “hairs.”


דהיינו כמו בהשערה יש יניקה מהמוח ממש רק שנתגשם ונתלבש בבחי׳ שערה, כמו כן הוא ענין נובלות חכמה שלמעלה תורה92 שהיא חכמתו ית׳ חכים
that is, just as in the hair there is nourishment from the brain itself, only it has become coarse and enclothed in the form of a hair, so too is the matter of “The Torah is the nobelos (fallen fruit) of the wisdom above”: [the Torah,] which is His wisdom, may He be blessed, [of whom it is said,] “wise
A hair draws its life from the brain, though in a coarse, outward form. In the same way the Sages call the Torah the nobelos, the “fallen fruit,” of the wisdom above: it is G-d’s own wisdom, of which it is said that He is “wise, but not with a knowable wisdom.”


ולא בחכמה ידיעה93 רק שנתלבשה בענינים גשמיים שזהו כמו ההמשכה ע״י בחי׳ שערות שאין ערוך כלל מהות חכמה זו אל מהות ח״ע [חכמה עילאה]
but not with a knowable wisdom,” only that it has been enclothed in physical matters. This is like the drawing down through the level of hairs: the being of this wisdom bears no comparison at all to the being of the supernal Chochmah
That wisdom has been clothed in physical matters, the Torah’s laws about worldly things. Like a hair, the wisdom in this form bears no comparison to the supernal Chochmah as it is above.


כמו שהיא למעלה ומכל מקום הרי בתוכה ממש ממהות ח״ע [חכמה עילאה] שלמעלה מההשתלשלות כמו שבתוך השערה יש יניקה מן המוחין ממש.
as it is above; and nevertheless, within it there is actually [something] of the being of the supernal Chochmah that is above the chain of descent, just as within the hair there is nourishment from the brain itself.
Yet the very being of the supernal Chochmah, which is above the chain of descent, is truly present within it, just as the brain’s life is within each hair.




20וזהו ענין ל״ב נתיבות החכמה הנתיב הוא קצר ונמשך הרבה להלאה בריחוק מקום שהולכים בו מעיר לעיר, כך הוא ענין מלא כל הארץ כבודו ואין כבוד
And this is the matter of the thirty-two paths (nesivos) of Chochmah (wisdom): a path is narrow, and it extends very far, to a distant place, as one walks on it from city to city. So is the matter of “The whole earth is full of His glory,” and “there is no glory
Why are they called “paths” (nesivos)? A path is narrow yet leads far, from city to city; so the narrow paths of Chochmah carry its light far down, to “the whole earth,” and this glory is the Torah.


אלא תורה94 ל״ב נתיבות חכמה (ועמ״ש מענין נתיבות ע״פ וכל גבולך לאבני חפץ)95 וזהו ענין הציצית
but Torah,” the thirty-two paths of Chochmah (and see what is written on the matter of paths on “And all your borders of precious stones”). And this is the matter of the tzitzis,
The Alter Rebbe refers to his discussion of “paths” on the verse “And all your borders of precious stones.” The tzitzis are these narrow paths.


וכמו שכתוב ושער רישיה כעמר נקא96 והוא המשכת החסדים שערות לבנים הנמשכים מלמעלה למטה בל״ב נתיבות החכמה
as it is written, “And the hair of His head like pure wool”: this is the drawing down of the chasadim (kindnesses), white hairs drawn from above to below in the thirty-two paths of Chochmah.
“The hair of His head like pure wool” is white hair, the drawing down of chasadim, kindnesses, from above to below through the thirty-two paths.


כי יש ג״כ שערות דז״א שהם דינים וכמו שכתוב בזהר פרשה תזריע (דף מ״ח עמוד ב׳) בענין ואיש כי ימרט ראשו97 כו׳
For there are also hairs of Z’eir Anpin, which are judgments (dinim), as is written in the Zohar, Parshas Tazria (page 48b), on the matter of “And if a man’s head becomes bald,” etc.;
There are also “hairs” of Z’eir Anpin, which express judgments (dinim). The Zohar connects these with the verse about a man who loses the hair of his head and becomes bald (kere’ach).


אבל שערות אלו דציצית הם חסדים והיינו לפי שמקור ההמשכה משערות דא״א ועיין בפע״ח [בפרי עץ חיים] שער הציצית פרק9899 ה׳ בדרוש החברים ועיין שם ובפ״ג [ובפרק ג׳]
but these hairs of the tzitzis are chasadim, because the source of the drawing down is from the hairs of Arich Anpin. See Pri Etz Chaim, Sha’ar HaTzitzis, chapter 5, in the discourse of the Companions; and see there, and in chapter 3:
The hairs of the tzitzis, however, are kindnesses, because their source is the hairs of Arich Anpin, the level of Keser above Abba and Imma. Pri Etz Chaim treats this in its section on tzitzis; Kehot quotes the Tzemach Tzedek’s summary that the tzitz and the tzitzis come from the mochin of Abba and Imma themselves.


וגם כי שם כו׳ ומלבינים השערות100 כו׳ וע׳ בעמה״מ [בעמק המלך] שער י״ד פ״מ ושער עשירי פ״ט בענין הציצית.101
“and also because there,” etc., “and they whiten the hairs,” etc. And see Emek HaMelech, Sha’ar 14, chapter 40, and Sha’ar 10, chapter 9, on the matter of the tzitzis.
Pri Etz Chaim explains that the hairs turn white where the chasadim are revealed, and for this reason the halachah is that the tzitzis be white. Emek HaMelech also treats the tzitzis as hairs that enter Z’eir Anpin or Nukva from Abba and Imma.


והוא קרוב למ״ש בע״ח [בעץ חיים] שער או״א [אבא ואימא] פ״ג [פרק ג׳] בהג״ה [בהגהה] ממה״ק [ממהדורא קמא] המתחלת כבר ביארנו כו׳ וע׳ בזח״ג [בזהר חלק ג]
And this is close to what is written in Etz Chaim, Sha’ar Abba and Imma, chapter 3, in a gloss from the first recension (mahadura kamma) that begins “We have already explained,” etc. And see the Zohar, Part III
Etz Chaim’s discussion of Abba and Imma, in a gloss from the first recension, makes a similar point. The Alter Rebbe also points to the Zohar, in Parshas Nasso.


(נשא דף ק״מ ע״א) ובשעתא דאתמשכן שערי חיוורי102 כו׳ כתיב חכמות בחוץ103 כו׳, וזהו ענין הכנף מין כנף.104
(Nasso, page 140a): “And at the time that the white hairs are drawn down,” etc., “it is written, ‘Wisdoms cry aloud in the street,’” etc. And this is the matter of “the corner”: “of the same kind as the corner.”
The Zohar says that when the white hairs are drawn down, wisdom goes “outside,” as in “Wisdoms cry aloud in the street.” This is the meaning of “of the same kind as the corner.”


דהנה הטלית הוא בחי׳ המקיף שלמעלה מהשתלשלות בחי׳ סוכ״ע והציצית שהן ל״ב נתיבות החכמה אע״פ [אף על פי] שהוא מה שנמשך להאיר בבחי׳ אור פנימי בחי׳ ממכ״ע [ממלא כל עלמין] שאין זה אלא זיו והארה.
For the tallis is the level of the encompassing [light] that is above the chain of descent, the level of the light that encompasses all worlds (sovev kol almin); and the tzitzis, which are the thirty-two paths of Chochmah, although they are what is drawn down to shine as inner light, the level of the light that fills all worlds (memalei kol almin), which is only a radiance and illumination,
The tallis is the encompassing light, sovev, above the chain of worlds. The tzitzis, the thirty-two paths, are drawn down as inner light, memalei, which in itself is only a radiance.


אעפ״כ [אף על פי כן] הוא מין כנף ממש שהרי המשכה זו הוא ג״כ בבחי׳ דילוג שלא כסדר השתלשלות העולמות הנמשכים מבחי׳ ממכ״ע [ממלא כל עלמין] כנ״ל
are nevertheless truly “of the same kind as the corner,” for this drawing down too is by way of a leap, not in the order of the chain of descent of the worlds, which are drawn from the level of memalei kol almin, as mentioned above;
Even so, the tzitzis are truly “of the same kind” as the garment, because their flow too comes by a leap outside the ordered chain. It is not the gradual descent through which memalei sustains the worlds.


אלא גילוי ח״ע [חכמה עילאה] ממש והחכמה מאין תמצא105 וגם החכמה עצמה נק׳ אין לגבי הבינה שנק׳ יש
rather, it is a revelation of the supernal Chochmah itself; and “Chochmah is found from ayin,” and Chochmah itself is also called ayin (nothing) in relation to Binah, which is called yesh (something),
It is a revelation of the supernal Chochmah itself, which comes “from ayin.” Chochmah is itself called ayin, “nothing,” relative to Binah, which is called yesh, “something.”


כי בה שורה אור א״ס ב״ה ממש וכמש״ל [וכמה שכתוב לעיל] באריכות בד״ה וידבר כו׳ אנכי כו׳ הרי גילוי חכמה עילאה נמשך להיות מכה״כ [מלא כל הארץ כבודו] הודו על ארץ106 כו׳.107108
for in it the Infinite Light, blessed be He, actually rests, as was explained above at length in the discourse beginning “And [G-d] spoke,” etc., “I,” etc. Thus the revelation of the supernal Chochmah is drawn down to become “The whole earth is full of His glory,” “His splendor is upon the earth,” etc.
The Infinite Light rests in Chochmah itself, as explained in the discourse “And G-d spoke … I am.” So the supernal Chochmah is drawn down to the earth: “the whole earth is full of His glory,” “His splendor is upon the earth.”




21וזהו הכנף מין כנף בחי׳ ושער רישיה כעמר נקא הנמשך מבחי׳ חיוורא דגלגלתא. ובמ״א נתבאר באופן אחר109 כי
And this is “the corner”: “of the same kind as the corner,” the level of “and the hair of His head like pure wool,” which is drawn from the level of the whiteness of the skull (chivra degulgalta). And elsewhere it was explained in another way, for
This is the meaning of “of the same kind as the corner”: the white hair of “the hair of His head like pure wool” comes from the “whiteness of the skull,” a level of Keser, so the threads share the source of the garment. The Alter Rebbe now brings a second explanation from another discourse.


הנה א״ס ב״ה הוא הסוכ״ע כו׳ ואינו יכול להתלבש110 בשום כלי בבחי׳ אור פנימי כו׳
“the Infinite One (Ein Sof), blessed be He, is the light that encompasses all worlds (sovev kol almin), etc., and He cannot be enclothed in any vessel as inner light, etc.,
That discourse states that the Infinite One, being sovev kol almin, cannot be clothed as inner light in any vessel.


כ״א בבחי׳ החכמה לבדה כו׳ עכ״ל [עד כאן לשונו], מזה משמע שבחכמה מאיר בבחי׳ אור פנימי111 מה שהוא בחי׳ סוכ״ע ואור מקיף
except in the level of Chochmah (wisdom) alone, etc.” End of quote. From this it is implied that in Chochmah there shines, as inner light, what is the level of sovev kol almin and encompassing light.
The one exception is Chochmah, in which the Infinite Light can be clothed as inner light. It follows that what is in itself sovev, the encompassing light, shines in Chochmah as inner light.


וכן משמע מדרוש דנשא112 את ראש בני גרשון113 גבי בני קהת שהיו נושאים את הארון ואורייתא מחכמה נפקת הוא גבוה מבחי׳ היריעות שנשאו בני גרשון אף שהיריעות רומזים לבחי׳ מקיף וסוכ״ע כמ״ש נוטה שמים כיריעה.114
And so it is implied from the discourse on “Take the census of the sons of Gershon,” regarding the sons of Kehas, who carried the Ark: [the Ark,] since “the Torah comes forth from Chochmah,” is higher than the level of the curtains that the sons of Gershon carried, even though the curtains allude to the level of the encompassing [light] and sovev kol almin, as it is written, “He stretches out the heavens like a curtain.”
A second proof comes from the discourse in Nasso. The sons of Kehas carried the Ark, which holds the Torah, while the sons of Gershon carried the curtains of the Tabernacle; the Ark ranks higher, although the curtains stand for sovev, as in “He stretches out the heavens like a curtain.”


אלא משום115 כי בחכמה מאיר אור א״ס בבחי׳ אור פנימי והיא הנקודה התיכונית שהעיגול סובב עליה כו׳
Rather, it is because in Chochmah the Infinite Light shines as inner light, and it is the central point around which the circle revolves, etc.;
The Ark ranks higher because in Chochmah, the source of the Torah, the Infinite Light shines as inner light. Chochmah is like the central point around which a circle turns: the center holds, in concentrated form, what the circle surrounds.


ע״ש, וכן משמע בד״ה כי אברהם לא ידענו116117 במ״ש וחכמה עילאה דאצילות היא בחינה ממוצעת והיא כלולה מבחי׳ המאציל א״ס ב״ה כו׳ בחינת סוכ״ע כו׳
see there. And so it is implied in the discourse beginning “For Avraham does not know us,” in what is written: “And the supernal Chochmah of Atzilus is an intermediate level, and it comprises the level of the Emanator, the Infinite One, blessed be He,” etc., “the level of sovev kol almin,” etc.
A third proof comes from the Torah Ohr discourse “For Avraham does not know us”: supernal Chochmah is an intermediate level that includes the Emanator, the Infinite One, the level of sovev.


וכ״מ [וכן משמע] בבה״ז [בביאורי הזהר] ר״פ ויצא ועפ״ז [ועל פי זה] אתי שפיר מ״ש ברבות בראשית118 פרשה ד׳ כותי אחד שאל את ר׳ [רבי] מאיר אפשר אותו שכתוב בו הלא את השמים ואת הארץ אני מלא.119120
And so it is implied in Biurei HaZohar, at the beginning of Parshas Vayetzei. According to this, what is written in [Midrash] Rabbah, Bereishis, section 4, fits well: “A Samaritan asked Rabbi Meir: Is it possible that He of whom it is written, ‘Do I not fill the heavens and the earth?’
The Alter Rebbe finds the same in Biurei HaZohar, and then cites a Midrash that fits this view. A Samaritan asks Rabbi Meir how G-d, who fills heaven and earth, could speak to Moshe from the narrow space between the poles of the Ark.


היה מדבר עם משה מבין שני בדי הארון. אמר לו הבא לי מראות גדולות אמר לו ראה בבואה שלך בהן.
would speak with Moshe from between the two poles of the Ark? He said to him: Bring me large mirrors. He said to him: Look at your reflection in them.
Rabbi Meir answers with an object lesson: he has the Samaritan look at himself in large mirrors.


ראה אותה גדולה. אמר לו הבא מראות קטנות. הביא לו מראות קטנות אמר לו ראה בבואה שלך בהן.
He saw it large. He said to him: Bring small mirrors. He brought him small mirrors. He said to him: Look at your reflection in them.
In the large mirrors the reflection is large, and in small mirrors it is small.


ראה אותה קטנה. אמר לו מ ה אם אתה שאתה בשר ודם אתה משנה עצמך בכל מה שתרצה.
He saw it small. He said to him: If you, who are flesh and blood, change yourself in whatever way you wish,
Rabbi Meir draws the conclusion: a human being appears in whatever size the mirror allows.


מי שאמר והיה העולם ברוך הוא עאכו״כ [על אחת כמה וכמה]. הוי כשהוא רוצה. הלא את השמים ואת הארץ אני מלא.
He who spoke and the world came into being, blessed be He, how much more so! Thus, when He wishes, ‘Do I not fill the heavens and the earth?’
All the more so G-d, who spoke and the world came into being: when He wishes, He fills heaven and earth.




22וכשהוא רוצה היה מדבר עם משה מבין שני בדי הארון עכ״ל [עד כאן לשונו]. אשר מזה מובן איך
and when He wishes, He would speak with Moshe from between the two poles of the Ark.” End of quote. From this it is understood how
The Midrash concludes that when He wishes, G-d speaks from between the poles of the Ark. The Alter Rebbe now draws the lesson.


כי ממש אות׳ [אותה] הבחינה שנאמר את השמים ואת הארץ אני מלא שהוא בחי׳ סוכ״ע כנ״ל בחינה זו ממש מאיר
the very same level of which it is said, “The heavens and the earth I fill,” which is the level of the light that encompasses all worlds (sovev kol almin), as mentioned above, this very level shines
The very level that “fills heaven and earth,” sovev kol almin, is the level that shone between the poles of the Ark.


ומתגלה מבין שני בדי הארון וכמובן ג״כ מהמשל מהמראות אשר גם במראה הקטנה שנראה בבואה של האדם קטנה עכ״ז [עם כל זה] הכל ממש מהות אדם אחד
and is revealed from between the two poles of the Ark. As is also understood from the analogy of the mirrors: even in the small mirror, where the person’s reflection appears small, nevertheless it is all the very being of one person.
A small mirror shows the whole person, only smaller. Likewise the light between the poles of the Ark is sovev itself, only contracted.


וכן למעלה יש זעיר אנפין ואריך אנפין121122 ומבואר במ״א כי בפנימיות זעיר אנפין מלובש ממש בחי׳ אריך אנפין (ועיין זח״ג [זהר חלק ג] אחרי ס״ו ב׳ נשא דק״ל ע״א).
So too above there are Z’eir Anpin and Arich Anpin, and it is explained elsewhere that in the inner dimension of Z’eir Anpin the level of Arich Anpin is actually enclothed (and see the Zohar, Part III, Acharei 66b; Nasso, page 130a).
Above, too, there are “countenances” of different sizes: Z’eir Anpin, literally “the small countenance,” and Arich Anpin, “the long countenance.” Arich Anpin is clothed within the inner dimension of Z’eir Anpin, as the Zohar discusses.


והיינו ע״ד הנ״ל כי בחכמה מלובש אור א״ס ממש בבחי׳ אור פנימי ובחינה זו מאיר בהיכל קדה״ק [קודש הקדשים] בין שני בדי הארון.
That is, in the way mentioned above: in Chochmah (wisdom) the Infinite Light itself is enclothed as inner light, and this level shines in the chamber of the Holy of Holies, between the two poles of the Ark.
This matches the point above: the Infinite Light itself is clothed in Chochmah as inner light. This is what shone in the Holy of Holies, between the poles of the Ark that held the Tablets.


ועפ״ז [ועל פי זה] אתי שפיר מאד ענין הכנף מין כנף ממש היינו כי בבחי׳ ושער רישי׳ [רישיה] כעמר נקא שהיא השפעה מבחי׳ חכמה מאיר ממש מבחי׳ סוכ״ע
According to this, the matter of “the corner”: “truly of the same kind as the corner” fits very well. For in the level of “and the hair of His head like pure wool,” which is an influence from the level of Chochmah, there actually shines [light] from the level of sovev kol almin,
Now “of the same kind as the corner” is fully clear. The white hair, the influence of Chochmah, carries the light of sovev itself, the same light as the garment.


רק שנתצמצם להאיר בבחי׳ אור פנימי דוגמת המשל ממראות קטנות, וכמ״ש ג״כ בבה״ז [בביאורי הזהר] פ׳ אחרי ע״פ המאמר שם
only it has been contracted to shine as inner light, like the analogy of the small mirrors. As is also written in Biurei HaZohar, Parshas Acharei, on the passage there
That light is only contracted to shine as inner light, like the image in the small mirror. Biurei HaZohar makes a similar point on a Zohar passage.


(דע״ט ע״ב) הביאו עלי כפרה123 בענין היו״ד דשם הוי״ה שעם היותו בחי׳ צמצום אינו העלם גמור
(page 79b), “Bring an atonement for Me,” on the matter of the yud of the Name Havayah: although it is the level of contraction (tzimtzum), it is not complete concealment,
The Zohar passage concerns the Rosh Chodesh offering, of which the Holy One says, “Bring an atonement for Me.” Biurei HaZohar explains that the yud of the Name Havayah stands for contraction, yet this contraction does not hide the light completely.


אלא ע״ד לעולם ישנה אדם לתלמידו124 בדרך קצרה. וכנזכר מזה לעיל בביאור ע״פ כה תברכו125 גבי ושיעור כזית.
but rather in the manner of “A person should always teach his student in a concise way.” And as was mentioned on this above, in the explanation on “Thus shall you bless,” regarding “and the measure of an olive’s bulk.”
It is like a teacher who conveys a whole subject to a student briefly: all the content is there, only compressed. The Alter Rebbe mentioned this earlier, in the discourse on “Thus shall you bless,” regarding the measure of an olive’s bulk.




23ומכוון ג״כ עם משל הנזכר במדרש ממראות קטנות דהיינו ג״כ כענין ישנה אדם לתלמידו בדרך קצרה. ועד״ז הוא ענין שהיה מתפלל הכה״ג [הכהן גדול] תפלה קצרה ביוהכ״פ [ביום הכפורים]126 שהוא מועט המחזיק הרבה.
And it also corresponds to the analogy mentioned in the Midrash, of the small mirrors, which is also like “A person should teach his student in a concise way.” And in the same way is the matter that the Kohen Gadol would pray a short prayer on Yom Kippur, which is “a little that holds much.”
The Midrash’s small mirrors correspond to the teacher’s concise teaching. Similarly, the Kohen Gadol said only a short prayer on Yom Kippur, “a little that holds much.”


ושרש בחי׳ זו מבחי׳ עקודים הנזכר בע״ח [בעץ חיים] עקודים בכלי אחד. שהוא ג״כ ראשית הגילוי בבחי׳ אור פנימי מתוך ההעלם דא״ק [דאדם קדמון].
And the root of this level is from the level of Akudim mentioned in Etz Chaim, “bound together (akudim) in one vessel,” which is also the beginning of revelation as inner light out of the concealment of Adam Kadmon.
The root of this compressed revelation is the level of Akudim, which Etz Chaim describes as lights “bound together in one vessel.” It is the first emergence of inner light from the hiddenness of Adam Kadmon.




24וזהו כשמן הטוב על הראש יורד על הזקן127 כו׳ בחי׳ שמן הטוב הוא128 חכמה סתימאה דע״ק [דעתיקא קדישא] או חכמה דעקודים שנמשך על גלגלתא ואח״כ יורד ונמשך על הזקן
And this is “Like the good oil upon the head, running down upon the beard,” etc. The level of “the good oil” is the hidden Chochmah (Chochmah Stima’ah) of Atika Kadisha, or the Chochmah of Akudim, which is drawn down upon the skull (Gulgalta) and afterwards runs down and is drawn upon the beard,
Now the verse “Like the good oil upon the head, running down upon the beard” can be explained. The good oil is the hidden Chochmah of Atika Kadisha, the innermost level of Keser, or the Chochmah of Akudim; it rests on the skull (Gulgalta) and then flows down onto the beard.


דהיינו להאיר בבחי׳ אור פנימי ע״י הלכות התורה כנ״ל וזהו ענין זקן אהרן שיורד ע״פ מדותיו היינו שעי״ז נשפע ונמשך אהבה רבה בכנס״י [בכנסת ישראל] כו׳
that is, to shine as inner light through the laws of the Torah, as mentioned above. And this is the matter of “the beard of Aharon, that runs down over the collar of his garments (middosav)”: that is, through this, great love (ahavah rabbah) is bestowed and drawn into the Congregation of Israel (Knesses Yisrael), etc.
Flowing onto the beard means shining as inner light, through the laws of the Torah. In “the beard of Aharon, that runs down over the collar of his garments,” middosav also means “his attributes”: through Aharon great love (ahavah rabbah) flows to the Congregation of Israel.


(ועמש״ל [ועיין מה שכתוב לעיל] ע״פ בהעלותך129 וע״פ ועשית בגדי קדש)130131 וזהו ענין הלבן שבציצית שגוון הלבן הוא מבחי׳ ורב חסד132 להיות השפעת החכמה והשפעת אה״ר [אהבה רבה]:133
(And see what is written above on “When you kindle” and on “And you shall make holy garments.”) And this is the matter of the white in the tzitzis, for the color white is from the level of “and abundant in kindness,” so as to be the influence of Chochmah and the influence of great love.
The Alter Rebbe refers to his discourses on the kindling of the Menorah and on the priestly garments. The white of the tzitzis comes from the attribute “abundant in kindness,” the influence of Chochmah and of great love.




25קיצור מהנ״ל. והנה ענין מכה״כ [מלא כל הארץ כבודו] אין כבוד אלא תורה134 שמה שע״י נ׳ אלפים יובלות יהיה גילוי חכמה דא״ק [דאדם קדמון] שאינו מאיר רק באצילות משא״כ בבריאה כו׳
Summary of the above. Now, the matter of “The whole earth is full of His glory,” “there is no glory but Torah”: what, through fifty thousand jubilees, will be a revelation of the Chochmah of Adam Kadmon, which shines only in Atzilus, and not so in Beriah, etc.,
A summary of the chapter. The Chochmah of Adam Kadmon ordinarily shines only in Atzilus, not in Beriah, and by the ordered process it would reach this world only after fifty thousand jubilees.


היה מתגלה בשעת מתן תורה בעוה״ז והוא דילוג עצום כמו גילוי מדבר בדומם וזהו ענין הציצית שהן בחי׳ שערות והוא כשנמשך לנוקבא מחו״ב [מחכמה ובינה] עצמה כו׳,
was revealed in this world at the time of the Giving of the Torah; and this is a tremendous leap, like a revelation of the speaking in the inanimate. And this is the matter of the tzitzis, which are the level of hairs: it is when [the light] is drawn to Nukva from Chochmah and Binah themselves, etc.;
At Sinai it was revealed in this world, a leap as great as giving speech to a stone. The tzitzis, the “hairs,” carry this kind of light, drawn to Nukva directly from Chochmah and Binah.


וכך גילוי ח״ע [חכמה עילאה] בעוה״ז בהלכות התורה זהו כמו המשכת המוח בהשערה כו׳, וזהו ענין הלבן שבציצית ששרשו מבחי׳ ושער רישיה כעמר נקא.135
and so the revelation of the supernal Chochmah in this world, in the laws of the Torah, is like the drawing of the brain into the hair, etc. And this is the matter of the white in the tzitzis, whose root is from the level of “and the hair of His head like pure wool.”
The supernal Chochmah in the Torah’s laws is like the life of the brain within a hair. The white of the tzitzis comes from “the hair of His head like pure wool.”




26וזהו ג״כ ענין זקן אהרן להיות השפעת אה״ר [אהבה רבה]. ועכ״פ [ועל כל פנים] החוטין והשערות הם המשכת הא״פ [האור פנימי] אכן הוא ג״כ למעלה מסדר ההשתלשלות
And this is also the matter of the beard of Aharon, to be the influence of great love. At any rate, the threads and the hairs are the drawing down of the inner light; however, it is also above the order of the chain of descent (hishtalshelus),
Aharon’s beard likewise brings down great love. The threads and the hairs are inner light, yet they come from above the chain of descent.


דהיינו שנמשך הגילוי למטה מבחי׳ ח״ע [חכמה עילאה] ממש שבה שורה אור א״ס הסוכ״ע התאחדות והתקשרות הא״פ [האור פנימי] בהא״מ [בהאור מקיף] וזהו הכנף מין כנף כו׳:
that is, the revelation is drawn down below from the level of the supernal Chochmah itself, in which the Infinite Light, sovev kol almin, rests: the union and bond of the inner light with the encompassing light. And this is “the corner”: “of the same kind as the corner,” etc.
They draw the revelation down from the supernal Chochmah itself, in which sovev rests, so in them inner light and encompassing light are united. This is “of the same kind as the corner.”




Section 4 · ¶27–32
Techeiles: awe that repels evil
27ג ועתה י״ל [יש לומר] ענין חוטי התכלת שבציצית כי הנה תכלת הוא מלשון תכלה פי׳ שיכלה ויבער הרע מקרבו כמ״ש ובערת הרע מקרבך136 וכמ״ש ולא תתורו אחרי לבבכם ואחרי עיניכם אשר אתם זונים אחריהם.137
3. Now we will explain the matter of the threads of techeiles in the tzitzis. Techeiles is from the expression kalah (destruction): that is, that one destroy and eradicate the evil from within himself, as it is written, “And you shall eradicate the evil from your midst,” and as it is written, “And you shall not stray after your heart and after your eyes, after which you go astray (zonim).”
The third chapter turns to the blue thread. Techeiles is read as related to kalah, destruction: the techeiles helps a person destroy and remove the evil within him, as the verses say, “you shall eradicate the evil from your midst” and “you shall not stray after your heart and after your eyes.”




28והנה לשון זונה הוא כמו הזונה שמקבלת מן משפיע אחר ומזנה כך הוא כי כנס״י [כנסת ישראל] נק׳ מקבלים מן הקב״ה
Now, the expression zonah (harlot) is like the harlot who receives from another giver and is unfaithful. So it is [here]: for the Congregation of Israel (Knesses Yisrael) are called recipients from the Holy One, blessed be He,
The word zonim in the verse comes from zonah, a woman who is unfaithful and takes from another man what should come from her husband. The Congregation of Israel stands in the place of a wife who receives from the Holy One.


והוא המשפיע שלהם וכמ״ש ברבות במדבר ר״פ ג׳ ע״פ צדיק כתמר יפרח138 מה תמרה זו יש לה תאוה אף הצדיקים יש להם תאוה מהו תאותם הקב״ה139 שנאמר נפשי אויתיך בלילה.140
and He is their giver; as is written in [Midrash] Rabbah, Bamidbar, at the beginning of section 3, on “The righteous shall flourish like a palm tree”: “Just as this palm tree has a longing, so the righteous have a longing. What is their longing? The Holy One, blessed be He, as it is said, ‘My soul, I have longed for You in the night.’”
G-d is Israel’s only rightful giver. The Midrash on “The righteous shall flourish like a palm tree” says that the righteous long for G-d alone, as a palm tree has its longing, and it quotes “My soul, I have longed for You in the night.”




29וזהו ולא תתורו כו׳ אשר אתם זונים141 כי כשתתורו אחרי לבבכם ותקבלו מן משפיע אחר אזי יהיה בחי׳ זנות דומה לזונה.
And this is “And you shall not stray,” etc., “after which you go astray (zonim)”: for when you stray after your heart and receive from another giver, then there will be the quality of harlotry, like a harlot.
Straying after one’s heart means receiving from a “giver” other than G-d. That is a kind of unfaithfulness.


וזהו שבתחלה כתיב וראיתם אותו וזכרתם ועשיתם אותם ולא תתורו שהוא כמו זונה שבתחלה היה לה משפיע אחד ואח״כ מקבלת ממשפיע אחר.
And this is why it is first written, “And you shall see it, and remember, and do them,” and [then] “and you shall not stray”: it is like a harlot, who at first had one giver and afterwards receives from another giver.
The verse first says “you shall see it, and remember, and do them,” and only then “you shall not stray.” Like an unfaithful wife, the warning concerns one who has already bound himself to G-d and then turns to another.


משא״כ אם לא היה לה משפיע בתחלה דהיינו שהיא פנויה ומקבלת ממשפיע אחר אין זה זונה האמורה בתורה142 לענין איסור לכהונה143 (כדאיתא בגמרא פ״ו דיבמות).144
Whereas if she had no giver at first, that is, she is unmarried and receives from another giver, this is not the zonah spoken of in the Torah with regard to the prohibition to [marry] a kohen (as stated in the Gemara, chapter 6 of Yevamos).
In halachah, an unmarried woman who is with a man is not the zonah whom the Torah forbids to a kohen. The Alter Rebbe uses this to show that “harlotry” implies a prior bond that is betrayed; the Kehot note points to the Talmud’s discussion in Yevamos.


כך עד״מ למעלה מי שלא ראה אור מימיו אף חושך נדמה לו לאור אבל כשמקבל מתחלה מהקב״ה והכיר אותו כמ״ש וידעת היום והשבות145 כו׳
So too, by way of analogy, above: to one who has never in his life seen light, even darkness seems like light. But when one has first received from the Holy One, blessed be He, and has recognized Him, as it is written, “Know this day and take it to [your heart],” etc.,
Similarly, someone who has never seen G-dly light may mistake darkness for light. But one who has received from G-d and come to know Him, as in “Know this day and take it to your heart,” stands in a bond with Him.


והרחיק הרע וכמ״ש ועשיתם אותם ואזי ולא תתורו אחרי כו׳ אשר אתם זונים כו׳ שדומה לזונה שאסורה לבעלה וכך לא יוכל לקבל בתוכו גילוי אלקות אם לא ע״י תשובה
and has distanced the evil, as it is written, “and do them,” then [applies] “and you shall not stray after,” etc., “after which you go astray,” etc.: he is like a harlot who is forbidden to her husband, and so he cannot receive within himself a revelation of G-dliness except through teshuvah,
If such a person, who has kept away from evil and done the mitzvos, then strays, he is like a wife who has become forbidden to her husband. He can no longer receive a revelation of G-dliness except through teshuvah.


כדאיתא ביומא (דף פ״ו ע״ב) א״ר [אמר רבי] יוחנן גדולה תשובה146 כו׳ ואת זנית כו׳ ושוב אלי147 כו׳ ע״ש.
as stated in Yoma (page 86b): “Rabbi Yochanan said: Great is teshuvah,” etc., “‘and you have played the harlot,’” etc., “‘and return to Me,’” etc.; see there.
The Talmud in Yoma praises teshuvah: a wife who left and married another may not return to her first husband, yet G-d says to Israel, “You have played the harlot … and return to Me.”


אבל אנשים שלא הלכו אחר יראת ה׳ אינו בחי׳ זונה מי שלא ראה אור כו׳
But people who have not walked after the fear of G-d are not the level of a harlot; [they are like] one who has not seen light, etc.
People who never walked in the fear of G-d are not in this category. They are like one who has never seen light.


אך באמת הרי נאמר ועמך ישראל כולם צדיקים148 ועל כולם נאמר נפשי אויתיך כו׳ ועכ״ז [ועם כל זה] הנפקותא הוא
But in truth, it is said, “And your people are all righteous,” and of all of them it is said, “My soul, I have longed for You,” etc. Nevertheless, the practical difference is
Yet in truth all Jews are righteous, and all of them long for G-d, as the verses say. So the distinction must be drawn in another way.


כי יש פנימיות וחיצוניות וכל מי שנקלט בפנימיותו יותר קרבת אלקים יותר צריך שלא יהיה
that there is an inner dimension (pnimiyus) and an outer dimension (chitzoniyus); and the more closeness to G-d anyone has absorbed in his inner being, the more he must not be
Every person has an inner and an outer dimension. The more closeness to G-d has entered someone’s inner being, the higher the standard he must keep.


כמו זונה אפילו בדקות הענינים כמו בתאוות היתר וזהו ענין תכלת דאכיל ושצי הרע דנפש הבהמית שמק״נ [שמקליפת נוגה] והיינו כי כדי להיות ובערת הרע.
like a harlot even in subtle matters, such as permitted desires. And this is the matter of techeiles, which “consumes and destroys” the evil of the animal soul, which is from kelipas nogah. That is, in order for there to be “and you shall eradicate the evil”
Such a person must avoid even subtle “unfaithfulness,” such as indulging in permitted pleasures. The techeiles “consumes and destroys” the evil of the animal soul, which comes from kelipas nogah, the “translucent” husk that mixes good and evil and gives life to permitted things.


ולא תתורו זהו ע״י חוטי התכלת כי תכלת נק׳ כורסייא דדינא דדיינין בה149150 ד״נ (בזח״ב [בזהר חלק ב׳] תרומה דף קל״ט א׳ וס״פ שלח דקע״ה א׳).
and “you shall not stray,” this is through the threads of techeiles; for techeiles is called “the Throne of Judgment, on which capital cases are judged” (in the Zohar, Part II, Terumah, page 139a, and at the end of Parshas Sh’lach, page 175a).
The threads of techeiles give the power to eradicate evil and not to stray. The Zohar calls techeiles “the Throne of Judgment,” where capital cases are judged.


ומזה יומשך היראה להיות יראת חטא וכמש״ש [וכמה שכתוב שם] בפ׳ קרח (קע״ח ב׳) אלמלא דינא לא אשתכח בעלמא151 כו׳ ע״ש ונתבאר במ״א.152
From this awe will be drawn forth, to be fear of sin, as is written there in Parshas Korach (178b): “Were it not for judgment, there would not be found in the world,” etc.; see there; and it is explained elsewhere.
From contemplating this judgment comes fear of sin. The Alter Rebbe cites the Zohar in Korach, “Were it not for judgment …,” and Kehot notes that it is explained in the Mitteler Rebbe’s Biurei HaZohar.


ובאמת עיקר פי׳ יראת חטא להתיירא מן החטא שהרע הוא מר ממות כמ״ש את המות ואת הרע.153
In truth, the main meaning of fear of sin is to be afraid of the sin [itself], for evil is more bitter than death, as it is written, “death and evil.”
True fear of sin is fear of the sin itself, because evil is more bitter than death, as the Torah sets “death” beside “evil.”


והיינו דכמו שע״י קיום המצות תתעלה נפשו מאד כך לעומת זה ע״י הרעה נאמר ואת נפש אויביך יקלענה154 בתוך כף הקלע
That is, just as through the fulfillment of the mitzvos his soul is greatly elevated, so, correspondingly, through evil it is said, “And the soul of your enemies He shall sling out, as from the hollow of a sling,”
Mitzvos lift the soul high, and sin flings it far away, as in Avigail’s words to David: “the soul of your enemies He shall sling out, as from the hollow of a sling.”


דהיינו קליעה למקום רחוק מאד מאד מאור פני ה׳ עד שהדין והמשפט הנמשך על החוטא מכורסייא דדינא זהו
that is, being slung to a place very, very far from the light of G-d’s countenance; so much so that the judgment and sentence that is drawn upon the sinner from the Throne of Judgment is
Sin casts the soul very far from the light of G-d’s countenance. Compared with that distance, even the judgment that comes from the Throne of Judgment is good for the sinner.


כמו רפואה לו155 כמאמר מוטב דלידייני׳ וליתי לעלמא דאתי שכדאי כל יסורי גיהנם כ ו׳ ולכן הדין הנ״ל תכליתו חסד
like a remedy for him, as the saying goes, “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile, etc. Therefore the purpose of the judgment mentioned above is kindness,
That judgment acts as a remedy, as Rabbi Meir said: “Better that he be judged and come to the World to Come.” Even the sufferings of Gehinnom are worth it, so the purpose of judgment is kindness.


ולא נקמה ח״ו [חס ושלום] וכמ״ש מזה בד״ה החלצו מאתכם156 ומזה ימשיך האדם יראה גדולה בנפשו להתיירא מאד מן החטא.
and not vengeance, G-d forbid; as is explained on this in the discourse beginning “Arm men from among you.” And from this a person will draw great awe into his soul, to be very afraid of sin,
Judgment is not revenge, G-d forbid, as the discourse “Arm men from among you” explains. Realizing this brings a person to deep awe and a strong fear of sin.


כיון שאפילו כורסייא דדינא שלמעלה דדיינין בה דיני נפשות זהו טובה עצומה ומוטב דלידייניה157 והחטא גרוע יותר. לכך מבחי׳ תכלת יומשך להיות ולא תתורו כו׳.
since even the Throne of Judgment above, on which capital cases are judged, is a tremendous good, and “better that he be judged,” while the sin is worse. Therefore from the level of techeiles will be drawn [the power] for “and you shall not stray,” etc.
If even the judgment of the heavenly court is a great good, the sin itself must be far worse. Thus the techeiles gives the power for “you shall not stray.”




30והנה ארז״ל [אמרו רבותינו זכרונם לברכה] תכלת דומה לים158 הוא בחי׳ מל׳ דאצילות שנק׳ ים. וים דומה לרקיע159 שהוא בחי׳ מקיף וכמ״ש בזהר ר״פ חיי שרה, כי גבי ים כתיב ג״כ והים עומד עליהם מלמעלה160161 וכמ״ש במ״א בד״ה מי מנה.162163164165166
Now, our Sages, of blessed memory, said, “Techeiles resembles the sea”: this is the level of the Malchus (sovereignty) of Atzilus, which is called “sea.” “And the sea resembles the sky (rakia)”: this is the level of an encompassing [light], as is written in the Zohar at the beginning of Parshas Chayei Sarah. For regarding the sea it is also written, “and the sea stood upon them, above,” as is explained elsewhere, in the discourse beginning “Who has counted.”
The Sages say that techeiles resembles the sea and the sea resembles the sky. The sea stands for Malchus of Atzilus, and its likeness to the sky shows that it is also an encompassing light, as the verse about the sea in Shlomo’s Temple, which stood upon the oxen “above,” suggests.




31והנה כתיב בנסוע המחנה כו׳ ופרשו בגד167 כליל תכלת מלמעלה168 דהיינו בנסוע המשכן במדבר ששם מדור החיצונים היו מכסים כלי המשכן בבגדי תכלת שהוא בחינת מקיף דמלכות והוא מקיף הקשה ומסמא עיני החיצונים.
Now, it is written, “When the camp journeys,” etc., “and they shall spread over it a cloth entirely of techeiles, above”: that is, when the Mishkan journeyed in the desert, which is the dwelling place of the external forces (chitzonim), they would cover the vessels of the Mishkan with cloths of techeiles, which is the level of the encompassing [light] of Malchus; and it is the severe encompassing [light], which blinds the eyes of the external forces.
When the Israelites traveled through the desert, the domain of the forces of evil, the holy vessels were covered with cloths of techeiles. Techeiles is the encompassing light of Malchus, the “severe” encompassing light that blinds the external forces so that they cannot draw from holiness.




32והענין כמבואר למעלה ענין המקיף שהוא מה שאינו נמשך ומתלבש בהכלי מפני שאורו גדול עד שאין הכלי יכולה להכילו כלל
The explanation is, as was explained above regarding the encompassing [light]: it is what is not drawn down and enclothed in the vessel, because its light is so great that the vessel cannot contain it at all;
The Alter Rebbe recalls what an encompassing light is: light so great that no vessel can contain it at all.


ולכן הוא מקיף ראש ורגל כאחד. וגם נת׳ [נתבאר] לעיל דשרש כל המקיפים הוא מהמקיף הגדול שמקיף כל העולמות בשוה כו׳,
and therefore it encompasses head and foot alike. It was also explained above that the root of all the encompassing lights is from the great encompassing [light] that encompasses all the worlds equally, etc.;
That is why it relates equally to “head” and “foot.” All encompassing lights are rooted in the great encompassing light that surrounds all the worlds equally.


ולכן המקיף דוחה ומסמא עיני החיצונים שיניקת החיצונים הוא דוקא מחמת ההשתלשלות בכלים מכלים שונים שעי״ז גם היש יכול לקבל יניקה משא״כ ע״י אור המקיף הם נדחים מפניו,
and therefore the encompassing [light] repels and blinds the eyes of the external forces. For the nurture of the external forces comes specifically by way of the chain of descent (hishtalshelus) in vessels, from various vessels, through which even that which is yesh (separate existence) can receive nurture; whereas through the encompassing light they are repelled before it.
This is why an encompassing light repels the “external forces,” the powers of kelipah. They draw their nourishment only through the graded chain of vessels, in which even what feels itself a separate “something” (yesh) can receive; an encompassing light, which does not pass down through vessels, gives them nothing to hold.


אך המקיף האחרון דמל׳ הוא בחי׳ תכלת שהוא קשה מכולן שמפני שהמל׳ היא יורדת בבי״ע ששם יניקת החיצונים היו יכולים לשלוט בהשפע ע״כ צ״ל במל׳ דוקא מקיף דתכלת שהוא קשה ומסמא עיני החיצונים ביותר.
But the last encompassing [light], that of Malchus (sovereignty), is the level of techeiles, which is the severest of them all. For since Malchus descends into Beriah, Yetzirah and Asiyah, where the external forces draw their nurture, they could have gained control over the flow; therefore in Malchus specifically there must be the encompassing [light] of techeiles, which is severe and blinds the eyes of the external forces most of all.
The lowest encompassing light, that of Malchus, is techeiles, the severest of all. Malchus descends into the lower worlds, Beriah, Yetzirah and Asiyah, where the external forces feed, so it needs the strongest protection: an encompassing light that blinds them completely.


וזהו תכלת דאכיל ושצי מלך במשפט יעמיד ארץ,169 וז״ש [וזהו שכתוב] בזהר פ׳ קרח (דקע״ז ב׳) ורוב כסויא דמאני מקדשא תכלת איהו בגין דתכלת הא אוקמוה כו׳ וע״ש בפרשה שלח (דקס״ג ב׳).
And this is techeiles, which “consumes and destroys”: “A king, through justice, establishes the land.” And this is what is said in the Zohar, Parshas Korach (page 177b): “And most of the covering of the vessels of the Sanctuary was techeiles, because techeiles, as has been established,” etc.; and see there, in Parshas Sh’lach (page 163b).
Techeiles is the color that “consumes and destroys,” and the verse “A king, through justice, establishes the land” links Malchus with judgment. The Zohar in Korach says that most of the coverings of the Sanctuary’s vessels were techeiles for this reason.


אמנם ענין חוטי הציצית דתכלת הם המשכות בבחי׳ פנימיות מבחי׳ תכלת הנ״ל והוא המשכת בחי׳ יראה.
However, the threads of techeiles in the tzitzis are drawings-down, in an inner way, from the level of techeiles mentioned above; and this is the drawing down of the level of awe.
The threads of techeiles in the tzitzis, however, draw this light inward. What they bring into a person is awe (yirah).


כי הטלית הוא פרישו דמלכא קבלת עול מלכות שמים שום תשים עליך מלך,170 וחוטי התכלת דציצית הם המשכת בחי׳ יראה הנמשך בנפש שזהו על ידי בחי׳ שערות
For the tallis is “the King’s spread” (perisu demalka), accepting the yoke (kabbalas ol) of the Kingdom of Heaven, “You shall surely set a king over yourself”; and the threads of techeiles in the tzitzis are the drawing down of the level of awe, drawn into the soul, which comes through the level of hairs.
The tallis itself is “the King’s spread,” the acceptance of G-d’s sovereignty, as in “You shall surely set a king over yourself.” The threads of techeiles bring that sovereignty into the soul as awe, by way of “hairs.”


(ובמ״א נת׳ [נתבאר] דתכלת הוא מגבורות דאבא ולבן הוא מבחינת אימא171 גם נת׳ [נתבאר] דתכלת ולבן הם גילוי ממקיפים דאו״א [דאבא ואימא].172
(Elsewhere it is explained that techeiles is from the gevuros of Abba, and white is from the level of Imma. It is also explained that techeiles and white are a revelation from the encompassing lights of Abba and Imma.
In a parenthesis the Alter Rebbe mentions another explanation, for which Kehot points to Pri Etz Chaim: techeiles comes from the gevuros (powers of restraint) of Abba and the white from Imma, and both reveal the encompassing lights of Abba and Imma.


והענין כנודע שיש ד׳ בחי׳ דחילו ורחימו ואחר כך רחימו ודחילו נמצא בחי׳ אה״ר [אהבה רבה] זהו בבחי׳ בינה וזהו ענין חוטי הלבן.
The explanation, as is known: there are four levels, dechilu u’rechimu (awe and love) and afterwards rechimu u’dechilu (love and awe). Thus the level of great love (ahavah rabbah) is in the level of Binah, and this is the matter of the white threads.
There are four stages of feeling: a lower awe and love, and then a higher love and awe. “Great love” (ahavah rabbah) belongs to Binah, and it is the white of the tzitzis.


אמנם יראה עילאה זהו תכלת בחי׳ גבורה דאבא שלמעלה גם מאה״ר [מאהבה רבה] ונק׳ גם כן גילוי מקיפים דאבא כי יראה עילאה זו הוא כענין אבל חרדה גדולה נפלה עליהם173 משום דמזלייהו חזי174 כו׳.
But the higher awe is techeiles, the level of the Gevurah of Abba, which is above even great love; and it is also called a revelation of the encompassing lights of Abba. For this higher awe is like “but a great trembling fell upon them,” because “their mazal saw,” etc.
The higher awe, above even great love, is the techeiles, from the Gevurah of Abba. It is like the trembling that fell on Daniel’s companions, who did not see the vision, because “their mazal,” the root of their souls above, saw it.


ומכל מקום התכלת הוא במל׳ שהוא יראה תתאה כי כן יראה תתאה שרשה מחכמה ויראה עילאה נעוץ סופן בתחלתן175176 ועמ״ש בד״ה וזאת המצוה בענין ועתה ישראל מה כו׳
Nevertheless, the techeiles is in Malchus, which is the lower awe; for so it is: the lower awe has its root in Chochmah and in the higher awe: “their end is wedged in their beginning.” And see what is written in the discourse beginning “And this is the commandment,” on the matter of “And now, Israel, what,” etc.,
Even so, the techeiles is in Malchus, the lower awe, because the lower awe is rooted in Chochmah and in the higher awe; as Sefer Yetzirah says, “their end is wedged in their beginning.” The discourse on “And now, Israel, what does Havayah ask of you” develops this.


כ״א ליראה את177 ה׳ אלקיך, ועיין עוד מענין תכלת בזהר חלק א׳ בראשית דף נ״א א׳ תרומה קל״ה א׳).
“but to fear Havayah your G-d.” And see further on the matter of techeiles in the Zohar, Part I, Bereishis, page 51a; Terumah, 135a.)
That verse ends “but to fear Havayah your G-d.” The Alter Rebbe also points to the Zohar’s discussions of techeiles in Bereishis and Terumah.


וזהו ענין מצות ארבע ציצית להיות מסובב במצות שני ציצית לפניו ושני ציצית לאחוריו. השנים שלאחריו א׳ כנגד בחי׳ שמאלו תחת לראשי178 והב׳ וימינו תחבקני
And this is the matter of the mitzvah of four tzitzis, so that one is surrounded by mitzvos: two tzitzis in front of him and two tzitzis behind him. Of the two behind him, one corresponds to the level of “His left hand is under my head,” and the second to “and His right hand embraces me,”
The four tzitzis surround a person with mitzvos, two in front and two behind. The two behind correspond to “His left hand is under my head” and “His right hand embraces me” in the Song of Songs.


והיינו כנגד בחי׳ ב׳ מדרגות דתכלת ולבן שהתכלת הוא מבחי׳ גבורה ונק׳ שמאלו ונק׳ שמאל דוחה179 ע״ד ותתצב אחותו מרחוק180 ואינה דחייה אמיתית וכמו שכתוב ע״פ ואימתך לא תבעתני181 כו׳
that is, corresponding to the two levels of techeiles and white. The techeiles is from the level of Gevurah and is called “His left hand,” and it is called “the left hand that pushes away,” in the manner of “And his sister stood from afar”; and it is not a true pushing away, as is explained on the verse “And let Your dread not terrify me,” etc.,
They correspond to techeiles and white. Techeiles is Gevurah, “His left hand,” “the left hand that pushes away,” like Miriam standing at a distance from Moshe; yet this distance is not true rejection, as the discourse on “Let Your dread not terrify me” explains.


וכדכתיב מרחוק ה׳ נראה לי182 שבחי׳ חכמה הוא בחי׳ רחוק אך נמשך ממנו גם כן דחייה ממש לסט״א [לסטרא אחרא] שהמקיף דתכלת דוחה ומסמא עיני החיצונים
and as it is written, “From afar Havayah appeared to me,” for the level of Chochmah is the level of “afar.” But from it there is also drawn an actual pushing away of the sitra achra (the other side), for the encompassing [light] of techeiles repels and blinds the eyes of the external forces;
“From afar Havayah appeared to me”: Chochmah is called “afar,” a closeness felt as distance. Yet the same encompassing light of techeiles truly drives away the sitra achra and blinds the external forces.


וזהו מה שכתוב ולא תתורו כו׳ אשר אתם זונים183 שלא להיות בבחי׳ זונה ח״ו [חס ושלום] והיינו ע״י המשכת היראה ופחד ה׳.
and this is what is written, “And you shall not stray,” etc., “after which you go astray”: not to be in the state of a harlot, G-d forbid; and that is through drawing down awe and the dread of G-d.
That is the meaning of “you shall not stray … after which you go astray”: awe and the dread of G-d keep a person from “harlotry,” from receiving from another source.


ובחי׳ ימינו תחבקני הוא בחי׳ אהבה. והשני ציצית שלפניו הוא נגד הלב להמשיך אורות עליונים אל הלב כו׳
And the level of “and His right hand embraces me” is the level of love. And the two tzitzis in front of him are opposite the heart, to draw higher lights into the heart, etc.
“His right hand embraces me” is love. The two tzitzis in front lie opposite the heart, to draw higher lights into it.


(פי׳ כמ״ש במ״א שיש ב׳ מיני אהבה184 האהבה הבאה מהשגה מהתבוננות בגדולת ה׳ ויש אהבה התלהבות למעלה מהשגתו והנה האהבה על פי השגה נקרא פב״פ [פנים בפנים]
(The meaning, as is explained elsewhere: there are two kinds of love. There is the love that comes from comprehension, from contemplating the greatness of G-d; and there is a love that is a burning enthusiasm beyond one’s comprehension. Now, the love that follows comprehension is called “face to face,”
The parenthesis distinguishes two loves: one born of understanding, from contemplating G-d’s greatness, and a burning love beyond understanding. The first is called “face to face.”


כי בפנים יש הכל שכל ראיה ושמיעה מה שאין כן אהבה שלא על פי השגה נקרא אחור כו׳ כמו באחור רק עצמות לבד ועורף וכמו שאחד דוחפו בעורף ואינו יודע מאין היתה לו זאת כו׳
for in the face there is everything: intellect, sight and hearing. Whereas love that does not follow comprehension is called “back,” etc.; as in the back there are only bones and the nape of the neck; and as when someone pushes a person at the nape, and he does not know where this came to him from, etc.
The face holds the senses and the intellect, so love grounded in understanding is “face.” Love beyond understanding is “back,” like being pushed from behind without knowing by whom.


והנה לבוא להשגה יותר גדולה שהיא פב״פ [פנים בפנים] צריך מקודם להיות אב״א [אחור באחור] היינו להתלהב לבו למעלה מכפי ערך השגתו כו׳, ועל דרך זה יש לומר ענין הב׳ ציצית שלאחוריו וזהו בחי׳ קוצי דשערי שמכה מאחוריו כו׳
Now, to come to a greater comprehension, which is “face to face,” there must first be “back to back”: that is, his heart must burn with enthusiasm beyond the measure of his comprehension, etc. In this way one can explain the matter of the two tzitzis behind him; and this is the level of “the tips of the hairs,” which strikes from behind, etc.:
To reach a greater understanding, “face to face,” one must first pass through “back to back,” a love that burns beyond one’s understanding. The two tzitzis behind correspond to this, “the tips of the hairs” that strike from behind.


שהאוי״ר [שהאהבה ויראה] למעלה מהשגתו ומזה יבא להשגה יותר גדולה ואהוי״ר [ואהבה ויראה] הן הב׳ ציצית שלפניו כו׳, ועוד יש לומר בחי׳ אחור ופנים נקרא אתכפיא ואתהפכא כמו שכתוב בד״ה זכור דעמלק185 וכך מבחי׳ ב׳ ציצית שלאחריו יומשך הכח
love and awe beyond his comprehension; and from this he will come to a greater comprehension, and that love and awe are the two tzitzis in front of him, etc. One may further say that the levels of “back” and “face” are called iskafya (subduing) and is’hapcha (transforming), as is explained in the discourse beginning “Remember [what] Amalek [did]”; and so from the level of the two tzitzis behind him will be drawn the power
This love and awe beyond understanding lead to a greater understanding, the love and awe of the two tzitzis in front. Alternatively, “back” and “face” are iskafya, subduing the animal soul, and is’hapcha, transforming it, as explained in the discourse “Remember what Amalek did.”


לבוא לבחי׳ אתכפיא בחי׳ לעשותה לאהבה ועל ידי זה אחר כך יבא לבחי׳ אהבה בתענוגים וזהו ענין השני ציצית שלפניו ועמ״ש בד״ה ואהיה אצלו אמון186187 בענין אחור וקדם צרתני188 ובד״ה ביום השמיני שלח).189190
to come to the level of iskafya, the level of “making it into love”; and through this he will afterwards come to the level of “love in delights,” and this is the matter of the two tzitzis in front of him. And see what is written in the discourse beginning “And I was beside Him as a nursling,” on the matter of “Back and front You formed me,” and in the discourse beginning “On the eighth day he sent.”)
The tzitzis behind give the strength for iskafya, which then leads to “love in delights,” the tzitzis in front. The Alter Rebbe adds references on “Back and front You formed me” and on the discourse “On the eighth day he sent.”


והנה מעלת אהוי״ר [אהבה ויראה] הנמשך על ידי הציצית הוא שיש אהוי״ר [אהבה ויראה] ע״פ השתלשלות שהמדות נמשכים מהשכל,
Now, the superiority of the love and awe drawn down through the tzitzis is this: there is love and awe that follow the chain of descent, in which the emotive attributes (middos) are drawn from the intellect;
The love and awe drawn through the tzitzis have a special quality. Ordinary love and awe follow the chain of descent: emotions born of the intellect.


אמנם יש אהוי״ר [אהבה ויראה] שלמעלה מסדר ההשתלשלות מבחי׳ ורב חסד כו׳ ויראה עילאה וזה נמשך ע״י הציצית
but there is love and awe that are above the order of the chain of descent, from the level of “and abundant in kindness,” etc., and the higher awe; and this is drawn down through the tzitzis.
The tzitzis draw a love and awe above that chain, from “abundant in kindness” and from the higher awe.


ולכן הם בחי׳ חוטין שנק׳ שערות וכמש״ל [וכמה שכתוב לעיל] שלהיות גילוי בפנימית מלמעלה מסדר ההשתלשלות הוא על ידי בחי׳ שערות דוקא
Therefore they are the level of threads, which are called hairs; as was explained above, for there to be a revelation in an inner way from above the order of the chain of descent is specifically through the level of hairs.
That is why the tzitzis are threads, which are “hairs”: as explained, an inner revelation from above the chain comes only through hairs.


וזהו ענין חוטי הציצית כנ״ל ועיין מה שכתוב על פ׳ ועשית ציץ191192 כו׳:(קיצור. ענין תכלת לשון תכלה שמכלה ומבער הרע דהנה״ב [דהנפש הבהמית] לקיים מה שכתוב ולא תתורו.
And this is the matter of the threads of the tzitzis, as mentioned above. And see what is written on the verse “And you shall make a tzitz,” etc. (Summary. The matter of techeiles: an expression of kalah, for it destroys and eradicates the evil of the animal soul, to fulfill what is written, “And you shall not stray.”
The Alter Rebbe refers to his discourse on the Kohen Gadol’s tzitz, and then sums up the chapter: techeiles, from kalah, destroys the evil of the animal soul so that one “shall not stray.”


ושלא להיות בחי׳ אתם זונים אפילו בדקות ותאוות היתר כי מההתבוננות בענין כורסייא דדינא יומשך יראת חטא, ותכלת דומה לים מל׳ דאצילות וים דומה לרקיע מקיף ותכלת מקיף דמל׳ דוחה ומסמא עיני החיצונים
And not to be in the state of “you go astray,” even in subtle matters and permitted desires; for from contemplating the matter of the Throne of Judgment, fear of sin will be drawn forth. And techeiles resembles the sea, the Malchus of Atzilus, and the sea resembles the sky, an encompassing [light]; and techeiles is the encompassing [light] of Malchus, which repels and blinds the eyes of the external forces.
One must avoid “going astray” even in permitted desires, and contemplating the Throne of Judgment brings fear of sin. Techeiles is like the sea, Malchus, and the sky, an encompassing light, and it repels the external forces.


ולכן במסע כלי המשכן כתיב ופרשו בגד כו׳ תכלת כו׳ וחוטי תכלת דציצית המשכת יראה וענין ב׳ ציצית לאחוריו שמאלו תחת לראשי וימינו תחבקני וב׳ ציצית לפניו כו׳
Therefore, regarding the journeying of the vessels of the Mishkan, it is written, “And they shall spread a cloth,” etc., “of techeiles,” etc. And the threads of techeiles in the tzitzis are the drawing down of awe. And the matter of the two tzitzis behind him is “His left hand is under my head, and His right hand embraces me”; and the two tzitzis in front of him, etc.
This is why techeiles covered the Mishkan’s vessels on the journeys. The threads of techeiles draw awe; the two tzitzis behind are “His left hand” and “His right hand,” and two are in front.


ודרך כלל אהוי״ר [אהבה ויראה] הנמשך ע״י הציצית מבחי׳ אהוי״ר [אהבה ויראה] עילאין שלמעלה מסדר ההשתלשלות ולכן נמשך על ידי חוטי הציצית דוקא ושער רישיה כעמר נקא.
And in general, the love and awe drawn down through the tzitzis are from the level of the higher love and awe, which are above the order of the chain of descent; therefore they are drawn specifically through the threads of the tzitzis, and “the hair of His head like pure wool.”
In general, the love and awe drawn through the tzitzis are the higher love and awe above the chain of descent, which come only through threads, “the hair of His head like pure wool.”


וברבות נשא פי״ד [פרק י״ד / פרשה י״ד] איתא מפני שתכלת דומה לעשבים והעשבים דומים לים193 כו׳ וע״ש עוד הרבה בחינות עד כבוד. ויש לומר פי׳ דומה לעשבים ע״ד מה שכתוב בד״ה ואלה המשפטים194195 בפי׳ וענין ונתתי עשב196 כו׳ ע״ש):197198
And in [Midrash] Rabbah, Nasso, section 14, it is stated: “Because techeiles resembles grasses, and grasses resemble the sea,” etc.; and see there many more levels, up to “glory.” And one may say that the meaning of “resembles grasses” is along the lines of what is written in the discourse beginning “And these are the ordinances,” in explaining the matter of “And I will give grass,” etc.; see there.)
The Midrash gives a longer chain of likenesses: techeiles is like grass, grass is like the sea, and so on up to “glory.” The Alter Rebbe suggests reading “like grass” through his explanation of “And I will give grass in your field.”




Section 5 · ¶33–39
Korach’s dispute and his error
33ד ועתה יובן ענין מחלוקת קרח וטעותו. אמר קרח טלית שכולה תכלת כו׳, ובכהאריז״ל [ובכתבי האריז״ל] מבואר דנתקנא קרח על זקן אהרן כו׳, והכל ענין אחד כי
4. Now the matter of Korach’s dispute and his error will be understood. Korach said, “A tallis that is entirely techeiles,” etc.; and in the writings of the Arizal it is explained that Korach was jealous of Aharon’s beard, etc. And it is all one matter, for
The fourth chapter returns to Korach. His mocking question about the all-blue tallis and his jealousy of Aharon’s beard, reported in the writings of the Arizal, are one and the same issue.


הנה ענין כה״ג [כהן גדול] נקרא שושבינא דמטרוניתא199 שהוא המעלה נש״י [נשמות ישראל] במקורם באור א״ס ב״ה והיינו על ידי שממשיך להם אהבה רבה200
the Kohen Gadol is called “the groomsman of the Matronita (the Queen),” for he raises the souls of Israel to their source in the Infinite Light (Or Ein Sof), blessed be He; and that is by drawing down great love (ahavah rabbah) to them.
The Zohar calls Aharon, the Kohen Gadol, “the groomsman of the Matronita,” the Queen, as Moshe is the groomsman of the King. The Alter Rebbe explains that he raises the souls of Israel to their source in the Infinite Light by drawing great love (ahavah rabbah) into them.


וזהו ענין דיקנא דכהנא רבא וכמ״ש כשמן הטוב כו׳ זקן אהרן שיורד על פי מדותיו201
And this is the matter of “the beard of the Kohen Gadol,” as it is written, “Like the good oil,” etc., “the beard of Aharon, that runs down over the collar of his garments (middosav)”:
That is the meaning of the Kohen Gadol’s beard, and of the good oil running down Aharon’s beard “over his middosav,” a word that can mean both “his garments” and “his attributes.”


דהיינו שנמשך ויורד על ידו מבחי׳ מדותיו של הקב״ה שהוא אהבה רבה מבחי׳ ורב חסד202 ולפיכך נמשך דוקא על ידי זקן אהרן בחי׳ שערות שלהיותו
that is, through him there is drawn and comes down, from the level of the middos (attributes) of the Holy One, blessed be He, great love, from the level of “and abundant in kindness.” Therefore it is drawn specifically through Aharon’s beard, the level of hairs; for since it is
Through Aharon there flows great love from G-d’s own attributes, from “abundant in kindness.” It must flow through Aharon’s beard, the level of “hairs.”


מלמעלה מסדר ההשתלשלות על כן אי אפשר להיות נמשך כ״א על ידי בחי׳ שערות דוקא על דרך משל מה שאין כן האהבה הנולדת ונמשכת רק מהשכל שהוא בבחי׳ השתלשלות והוא ע״ד שנתבאר למעלה
from above the order of the chain of descent (hishtalshelus), therefore it cannot be drawn down except through the level of hairs specifically, so to speak; unlike the love that is born and drawn only from the intellect, which is in the manner of the chain of descent. And this is along the lines of what was explained above.
This love comes from above the chain of descent, so it can be drawn down only through hairs. Love that is born of the intellect, by contrast, follows the ordinary chain.


וזהו ענין זקן אהרן שיורד ע״פ מדותיו כו׳ ר״ל [רוצה לומר] המדות שלמעלה מההשגה כו׳ וזהו ג״כ ענין חוטי הציצית תכלת ולבן דו״ר [דחילו ורחימו] עילאין כו׳
And this is the matter of “the beard of Aharon, that runs down over the collar of his garments (middosav),” etc., meaning the middos that are above comprehension, etc. And this is also the matter of the threads of the tzitzis, techeiles and white: the higher awe and love (dechilu u’rechimu ila’in), etc.
Aharon’s beard thus carries the attributes that are above understanding. So do the threads of the tzitzis, blue and white, which bring down the higher awe and love.


(ובב׳ ציצית שלפניו שהאהוי״ר [שהאהבה ויראה] נמשך דרך בחי׳ פנים שהוא בחי׳ השגה היינו שנמשך מלמעלה מהחכמה בחו״ב [בחכמה ובינה] כו׳).
(And in the two tzitzis in front of him, the love and awe are drawn down by way of the level of “face,” which is the level of comprehension; that is, it is drawn from above Chochmah into Chochmah and Binah, etc.)
The parenthesis adds that in the two tzitzis in front, the higher love and awe come by way of “face,” through understanding: light from above Chochmah enters Chochmah and Binah.


אך בלוים נאמר והעבירו תער203 כי מפני שהלוים הם מסטרא דשמאלא מבחי׳ גבורות ע״כ אדרבה צריך שלא יצא מהם ההמשכה עוד בבחי׳ שערות וצמצוצים
But of the Levites it is said, “And they shall pass a razor,” because the Levites are from the left side, from the level of gevuros; therefore, on the contrary, the drawing down must not issue from them further in the form of hairs and contractions
The Levites, however, had to shave all their hair. They come from the “left side,” Gevurah, so a further flow through hairs and contractions would be wrong for them.


(שא״כ היה זה רבוי כחות הדין ולכן ע״ז נאמר ואיש כי ימרט ראשו204 קרח הוא טהור הוא205 וכמ״ש בזח״ג [בזהר חלק ג] תזריע)206
(for if so, this would be a multiplication of the forces of judgment; and therefore of this it is said, “And if a man’s head becomes bald, he is bald (kere’ach); he is pure,” as is written in the Zohar, Part III, Tazria)
Hair that comes from Gevurah would multiply the forces of judgment. This is why the Torah says that a man who becomes bald is pure, as the Zohar in Tazria explains.


(דמ״ח ע״ב ודמ״ט ע״א) שעל שם זה נק׳ כן קרח לפי שהלוים צ״ל כן, ודוקא בכהנים ששרשם מבחי׳ ורב חסד אז השערות הם המשכת עליונות.
(page 48b and page 49a); and on account of this he was called Korach, because the Levites must be so. Only in the kohanim, whose root is from the level of “and abundant in kindness,” are the hairs a drawing down of what is supernal.
Korach’s very name means “bald” (kere’ach), because the Levites must be without hair. Only for the kohanim, who are rooted in “abundant in kindness,” are the hairs a channel of supernal light.


ואדרבה דוקא בבחי׳ שערות לבד יכול להיות הגילוי וההמשכה מבחי׳ זו שאל״כ [שאם לא כן] לא יוכלו להכיל.
On the contrary, only through the level of hairs alone can there be the revelation and drawing down from this level, for otherwise they could not contain it.
For the kohanim the hairs are not a lessening: only through hairs can so high a light be revealed at all, since otherwise it could not be contained.


משא״כ בלוים א״צ [אין צריך / אינו צריך] להיות שערות כו׳ וכעין זה נת׳ [נתבאר] למעלה פ׳ אמור ע״פ ונקדשתי בתוך207 כו׳ בענין מ״ש בנזיר קדוש יהיה גדל פרע208 כו׳ ע״ש.
Whereas the Levites need not have hairs, etc. And something like this was explained above, in Parshas Emor, on “And I shall be sanctified among,” etc., regarding what is written of the nazirite, “He shall be holy; he shall let grow the locks,” etc.; see there.
The Levites do not need hair. The Alter Rebbe refers to his discussion in Parshas Emor of the nazirite, who must let his hair grow.




34ואע״ג [ואף על גב] דתכלת הוא ג״כ גבורה ואעפ״כ [ואף על פי כן] אדרבה חוטי תכלת דציצית הוא המשכת קדושה עליונה. לא דמי.
And although techeiles too is Gevurah, and yet, on the contrary, the threads of techeiles in the tzitzis are a drawing down of supernal holiness, [the cases] are not comparable.
A difficulty: techeiles too is Gevurah, yet the threads of techeiles carry supernal holiness. Why, then, should Gevurah exclude the Levites from the flow through hairs? The answer: the cases are not comparable.


דהא תכלת עמרא הוא209 צמר לבן שהוא מבחי׳ שער רישיה כעמר נקא210 שהוא אדרבה אמיתת החסד רק שנצבע בגוון תכלת.
For “techeiles is wool,” white wool, which is from the level of “the hair of His head like pure wool,” which, on the contrary, is the very truth of kindness (Chesed), only that it has been dyed the color of techeiles.
The Talmud says “techeiles is wool”: the thread is white wool, from “the hair of His head like pure wool,” the very essence of kindness, only dyed blue. Its Gevurah is a color laid over Chesed.




35והיינו ג״כ גבורות דאבא שהם גבורות ממותקות. יראת ה׳ לחיים וגם אור אבא דוחה החיצונים כמ״ש בע״ח [בעץ חיים] בדרוש הנגעים.
And this is also the gevuros of Abba, which are sweetened gevuros: “The fear of Havayah [leads] to life.” And also, the light of Abba repels the external forces, as is written in Etz Chaim, in the discourse on the plagues (nega’im).
This is why techeiles comes from the gevuros of Abba (Chochmah), “sweetened” gevuros whose severity has been tempered. Such awe, as the verse says, leads to life, and Etz Chaim teaches that the light of Abba repels the external forces.


משא״כ הלוים הם בעצם בחינת גבורה והיינו ג״כ גבורות דאימא, אשר מבינה דינין מתערין ואע״פ [ואף על פי] שהם ג״כ גבורות עליונות דקדושה לעורר הרנה והתשוקה כו׳
Whereas the Levites are, in essence, the level of Gevurah; and that is also the gevuros of Imma, for “from Binah judgments are aroused.” And although they too are supernal gevuros of holiness, to arouse the song and the yearning, etc.,
The Levites are Gevurah in essence, the gevuros of Imma (Binah), from which judgments are aroused. These are holy powers too, the source of the Levites’ song and yearning.


מ״מ כיון דמשם דינין מתערין צ״ל והעבירו תער כו׳, ועמש״ל [ועיין מה שכתוב לעיל] בד״ה בהעלותך את הנרות211 בענין קרבנות הנשיאים והעלאת הנרות דאהרן שארז״ל [שאמרו רבותינו זכרונם לברכה] שלך גדול משלהם כו׳ ע״ש.212
nevertheless, since from there judgments are aroused, there must be “and they shall pass a razor,” etc. And see what is written above in the discourse beginning “When you kindle the lamps,” on the matter of the offerings of the princes and Aharon’s kindling of the lamps, of which our Sages, of blessed memory, said, “Yours is greater than theirs,” etc.; see there.
Still, because judgments can be aroused from them, the Levites had to shave. The Alter Rebbe refers to his discourse on Aharon’s kindling of the Menorah, where the Sages say that Aharon’s portion is greater than the princes’ offerings.




36וזה היה קנאתו על אהרן שהוא בחי׳ שודמ״ט [שושבינא דמטרוניתא] שמבחינת זקן אהרן ושערות דכהנים נמשך קדושה עליונה ה משכת אהוי״ר [אהבה ויראה] לנש״י [לנשמות ישראל] ובלוים אדרבה והעבירו תער213 כו׳
And this was his jealousy of Aharon, who is the level of the groomsman of the Matronita: that from the level of Aharon’s beard and the hairs of the kohanim supernal holiness is drawn down, the drawing down of love and awe to the souls of Israel; whereas regarding the Levites, on the contrary, “And they shall pass a razor,” etc.,
This was Korach’s jealousy of Aharon: Aharon, the “groomsman,” drew supernal holiness, love and awe, down to Israel through his beard and the hair of the kohanim, while the Levites were shaven.


שאין מהם המשכת בחי׳ זו, ומפני שלא היה אצלו בחי׳ המשכה זו ע״כ חלק עליו ע״ז.
for from them there is no drawing down of this level. And because he did not have this level of drawing down, he therefore disputed with him over this.
Korach, a Levite, lacked this channel. That is why he disputed Aharon’s role.




37ואמר שאין נצרך כלל לבחי׳ שערות וחוטי דציצית. שהשערות וחוטין הוא ההמשכה בבחינת צמצום, ולכן שאל טלית שכולה תכלת כו׳
And he said that there is no need at all for the level of hairs and the threads of the tzitzis, for the hairs and threads are the drawing down in the manner of contraction (tzimtzum). Therefore he asked, “A tallis that is entirely techeiles,” etc.
Korach argued that the hairs and threads are unnecessary, since they only bring the light down in a contracted form. His question about the all-blue tallis expressed this view.


פי׳ שהוא אמר שהעיקר הוא התכלת כי תכלת הוא ג״כ בחי׳ גבורות כנ״ל אכיל ושצי כו׳ ואמר שהעיקר הוא הטלית שכולה תכלת
That is, he said that the main thing is the techeiles, for techeiles too is the level of gevuros, as mentioned above, “consumes and destroys,” etc.; and he said that the main thing is the tallis that is entirely techeiles,
Korach held that the techeiles is what matters, since it too is Gevurah, the power that “consumes and destroys” evil. A garment entirely of techeiles should then be the essence of the mitzvah.


דהיינו המקיף שהוא המסמא עיני החיצונים כנ״ל ושהוא פטור מן הציצית שהם החוטין והשערות הממשיכים האורות בבחי׳ פנימיים ואמר שא״צ [שאין צריך / שאינו צריך] כלל להמשכה זו
that is, the encompassing [light], which blinds the eyes of the external forces, as mentioned above, and that it is exempt from the tzitzis, which are the threads and hairs that draw down the lights in an inner way. And he said that there is no need at all for this drawing down,
The tallis of techeiles is the encompassing light that blinds the external forces. Korach claimed that such a garment needs no tzitzis, no threads to draw the light inward.


כי הרי המקיף עצמו גבוה יותר מהחוטין ואו״פ [ואור פנימי] הנמשכים ממנו (וגם כמש״ל [כמה שכתוב לעיל] דשרש כל המקיפים הוא מבחי׳ המקיף הגדול שלמעלה מהקו וחוט כו׳)
for the encompassing [light] itself is higher than the threads and the inner light drawn from it (and also, as was explained above, the root of all the encompassing lights is from the level of the great encompassing [light] that is above the kav and thread, etc.);
His reasoning was that the encompassing light is higher than the threads and the inner light that come from it, and that all encompassing lights are rooted above the kav.


ואיך יתכן שבהטלית והמקיף עצמו לא יהיה המצוה כ״א רק כאשר נמשך ממנו חוטין שהם רק המשכה מצומצמת לגבי המקיף עצמו כו׳.
and how can it be that the mitzvah is not in the tallis, the encompassing [light] itself, but only when threads are drawn from it, which are only a contracted drawing down compared with the encompassing [light] itself, etc.?
How, then, could the mitzvah lie only in the threads, a contracted flow, rather than in the tallis, the encompassing light itself? This was the point of his mockery.


והיתה כוונתו שבזה יחלוק ג״כ על כהונת אהרן דכשא״צ [דכשאין צריך] לחוטי הציצית כמ״כ [כמו כן] א״צ [אין צריך / אינו צריך] לבחי׳ ההמשכה הנמשך דוקא ע״י השערות
And his intent was that by this he would also dispute the priesthood of Aharon: for if there is no need for the threads of the tzitzis, so too there is no need for the level of the drawing down that comes specifically through the hairs;
Korach’s real aim was the priesthood. If the threads are unnecessary, so is the flow through “hairs,” the channel that made Aharon unique.


ולכן יוכל הוא ג״כ להיות כה״ג [כהן גדול] אע״פ [אף על פי] שבלוים א״א להיות המשכת קדושה עליונה מבחי׳ שערות מטעם הנ״ל הרי אמר טלית שכולה תכלת א״צ [אין צריך / אינו צריך] כלל לחוטין
and therefore he too could be Kohen Gadol, even though among the Levites there cannot be a drawing down of supernal holiness from the level of hairs, for the reason mentioned above; for he said that a tallis entirely of techeiles needs no threads at all.
Then he too, a Levite without that channel, could be Kohen Gadol. A tallis wholly of techeiles, he argued, needs no threads at all.


(ובמגיד מישרים פ׳ קרח איתא ג״כ ע״ז, ושרש הענין במחלוקת קרח י״ל [יש לומר] כי הנה לעתיד יהיו הלוים כהנים כמש בלק״ת [בלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] ביחזקאל214 כי אז יתעלה בחי׳ הגבורות
(And in Maggid Meisharim, Parshas Korach, this is also stated. And the root of the matter in Korach’s dispute, it may be said, is this: in the Time to Come the Levites will be kohanim, as is written in the Arizal’s Likkutei Torah on Yechezkel, for then the level of the gevuros will be elevated.
In a long parenthesis the Alter Rebbe uncovers the root of the dispute. Maggid Meisharim also discusses it; and the Arizal, quoted in Tanya, teaches that in the Time to Come the Levites will be kohanim, because the gevuros will then be elevated.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ט דשבת215 שלעתיד יאמרו ליצחק כי אתה אבינו216217 ופי׳ בלקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] שם דהיינו שהגבורות יהיו עיקרים ע״י בירור עולם התהו והחסדים יהיו טפלים להם וכמ״ש הרמ״ז [הרב משה זכות] פ׳ עקב) (בדף רע״א סע״א [סוף עמוד א]).
Therefore our Sages, of blessed memory, said in chapter 9 of Shabbos that in the Time to Come they will say to Yitzchak, “For you are our father”; and the Arizal’s Likkutei HaShas explains there that the gevuros will be primary, through the refinement of the World of Tohu, and the chasadim will be secondary to them; as the Ramaz writes in Parshas Eikev) (on page 271, end of side a).
The Talmud says that in the future Israel will say to Yitzchak, who embodies Gevurah, “You are our father.” The Arizal explains that the gevuros will become primary through the refinement of the World of Tohu, the realm of intense lights that shattered, and the chasadim will be secondary to them.


ועד״ז פי׳ האריז״ל [האר״י זכרונו לברכה] המשנה פ״ה דאבות כל מחלוקת שהיא לשם שמים סופה218 להתקיים כו׳ זו מחלוקת שמאי והלל.
In the same way the Arizal explained the Mishnah in chapter 5 of Avos: “Every dispute that is for the sake of Heaven will in the end endure,” etc., “this is the dispute of Shammai and Hillel.”
The same idea explains the Mishnah: “Every dispute that is for the sake of Heaven will in the end endure,” such as the dispute of Shammai and Hillel.


והקשו ע״ז איך ראוי לומר על מחלוקת שיתקיים והרי אי אפשר להתקיים אלא אחד מן הדעות ומלת מחלוקת כוללת השני צדדים, ותירצו משום שאלו ואלו219
And they asked on this: how is it fitting to say of a dispute that it will endure, when only one of the views can endure, and the word “dispute” includes both sides? And they answered: because “these and these
The commentators asked how a dispute can “endure” when only one view can be accepted. They answered with the Talmud’s words, “these and these are the words of the living G-d.”


דברי אלקים חיים ויש לדברי בית שמאי ג״כ שרש למעלה באצילות רק שאין הלכה כן כמ״ש במדרש שמואל220 באבות שם ואין זה תירוץ מספיק על לשון סופה להתקיים.
are the words of the living G-d,” and the words of Beis Shammai too have a root above, in Atzilus, only the halachah is not so; as is written in Midrash Shmuel on Avos there. But this is not a sufficient answer for the expression “will in the end endure.”
On this answer, Beis Shammai’s views have a root above in Atzilus even though the halachah does not follow them. The Alter Rebbe finds it insufficient for the words “will in the end endure.”


אכן האריז״ל [האר״י זכרונו לברכה] פי׳ שלעתיד בזמן המשיח תהיה הלכה כבית שמאי כמ״ש המק״מ [המקדש מלך] (פ׳ בראשית די״ז ע״ב) וזהו סופה להתקיים ממש.
But the Arizal explained that in the Time to Come, in the days of Mashiach, the halachah will follow Beis Shammai, as the Mikdash Melech writes (Parshas Bereishis, page 17b); and this is “will in the end endure,” literally.
The Arizal explains that in the days of Mashiach the halachah will follow Beis Shammai, so their view will literally endure.


ולכן רצה קרח לעשות גם עכשיו מהגבורות עיקר221 וזהו ענין טלית שכולה תכלת וא״צ [ואין צריך / ואינו צריך] לחוטין שהם המשכות שהוא מבחי׳ חסד, ואף חוטי התכלת הוא כענין אור החסד בכלי הגבורה
Therefore Korach wanted to make the gevuros primary even now. And this is the matter of “a tallis that is entirely techeiles” needing no threads, which are drawings-down, which is from the level of Chesed (kindness); and even the threads of techeiles are like the light of Chesed in the vessel of Gevurah (restraint),
Korach wanted to make Gevurah primary already now. Hence his all-blue tallis without threads: the threads are a flow of Chesed, and even the blue thread is Chesed held in a vessel of Gevurah.


כי החוט זהו ההמשכה כו׳ ועמ״ש במ״א בענין פ׳ שניה דק״ש [דקריאת שמע] שהיא בחי׳ גבורה ואעפ״כ [ואף על פי כן] יש בה שם ע״ב [שם ע״ב] שהוא בחינת חסד.
for the thread is the drawing down, etc. And see what is written elsewhere on the matter of the second paragraph of the Shema, which is the level of Gevurah and nevertheless contains the Name Av (72), which is the level of Chesed.
A thread is a drawing down, which is Chesed. Similarly, the second paragraph of the Shema is Gevurah, yet it contains the Name Av (72), which is Chesed.


אך באמת שגה ברואה222223 כ י הנהגה זו א״א להיות כ״א אחר שלימות הבירורים שמעולם התהו שהוא בחי׳ גבורה כשיתבררו הסיגים לגמרי והרי אז גם היצר הרע224 שמבחי׳ גבורה יתהפך להיות טוב מאד.225
But in truth “he erred in vision”: for this mode of conduct cannot be except after the completion of the refinements from the World of Tohu, which is the level of Gevurah, when the dross will be entirely refined away; and then even the evil inclination, which is from the level of Gevurah, will be transformed to be “very good.”
But Korach “erred in vision.” The primacy of Gevurah can come only after the refinement of Tohu is complete; then even the evil inclination, which stems from Gevurah, will be turned into “very good.”


משא״כ עכשיו היום לעשותם226 מהגבורות יש יניקה לחיצונים וזהו ענין היצה״ר [היצר הרע]227 כו׳ ולכן החסדים הם עיקר והגבורות אפילו דקדושה צ״ל טפלים לגבי החסדים,
Whereas now, [in the time of] “today, to do them,” from the gevuros there is nurture for the external forces, and this is the matter of the evil inclination, etc. Therefore the chasadim are primary, and the gevuros, even those of holiness, must be secondary to the chasadim.
Now, in the time of service, “today, to do them,” Gevurah gives the external forces a hold, and that is the evil inclination. So Chesed must lead, and even holy Gevurah must be subordinate to it.


ולכן הלכה כבית הלל דוקא אף שמחלוקת שמאי היה לשם שמים אעפ״כ [אף על פי כן] ב״ש [בית שמאי] במקום ב״ה [בית הלל] אינו משנה.228
Therefore the halachah follows Beis Hillel specifically; although Shammai’s dispute was for the sake of Heaven, nevertheless “[the view of] Beis Shammai where it conflicts with Beis Hillel is not [considered] a Mishnah.”
This is why the halachah follows Beis Hillel, and Beis Shammai’s view where it conflicts with Beis Hillel’s is not considered law, even though their dispute was for the sake of Heaven.




38וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דשבת די״ז ואותו היום היה הלל כפוף229 כו׳ והיה קשה לישראל כיום כו׳
And this is what our Sages, of blessed memory, said in the first chapter of Shabbos, page 17: “And that day Hillel was bowed,” etc., “and it was as hard for Israel as the day,” etc.
The Talmud says that on the day Beis Shammai outnumbered Beis Hillel and enacted eighteen decrees, Hillel sat bowed before Shammai, and the day was as hard for Israel as the day the golden calf was made.


דלכאורה הדמיון תמוה, אלא שהוא מטעם הנ״ל, רק לעתיד דוקא הוא שיתעלו הגבורות והיינו דוקא אחר שנכנעו להחסדים.
For at first glance the comparison is puzzling; but it is for the reason mentioned above: only in the Time to Come will the gevuros be elevated, and that only after they have been subdued to the chasadim.
The comparison seems extreme. It is explained by the principle above: Gevurah may rise only in the Time to Come, after it has first been subdued to Chesed, so to let it rule now is grave.


וזהו ענין בית שמאי230 וע׳ ביבמות (דף י״ד ע״א). משא״כ קרח שלא נכנע לכן היה לו מפלה כו׳. ועיין בזח״א [בזהר חלק א] בראשית די״ז ובפ׳ ויחי דר״נ ע״א:
And this is the matter of Beis Shammai; and see Yevamos (page 14a). Whereas Korach did not submit; therefore he had a downfall, etc. And see the Zohar, Part I, Bereishis, page 17, and Parshas Vayechi, page 250a.
This is the matter of Beis Shammai, whose relation to Beis Hillel the Talmud discusses in Yevamos. Korach, by contrast, did not submit, and so he fell; the Alter Rebbe also points to the Zohar on these themes.




39קיצור. (ענין כה״ג [כהן גדול] זקן אהרן להמשיך אה״ר [אהבה רבה] הוא קרוב לענין ההמשכה שע״י חוטי הציצית. ולפי שבלוים נאמר והעבירו תער231 ע״כ חלק ע״ז ואמר טלית שכולה תכלת א״צ [אין צריך / אינו צריך] כלל לחוטי הציצית שהם בחי׳ שערות כו׳ כדי שעי״ז יהיה הוא יש ודבר אף שאין בו בחינה הנ״ל):
Summary. (The matter of the Kohen Gadol, Aharon’s beard, drawing down great love (ahavah rabbah), is close to the matter of the drawing down through the threads of the tzitzis. And because regarding the Levites it is said, “And they shall pass a razor,” he therefore disputed this and said that a tallis entirely of techeiles has no need at all for the threads of the tzitzis, which are the level of hairs, etc., so that through this he would be of account (yesh vedavar), even though he did not have the level mentioned above.)
A summary: Aharon’s beard, which draws down great love, parallels the threads of the tzitzis. Because the Levites were shaved, Korach denied the need for threads, hoping to make himself someone of standing although he lacked that quality.




Section 6 · ¶40–45
Moshe’s answer: the threads are essential
40ה והשיב לו מרבע״ה [משה רבינו עליו השלום] כי אפילו טלית שכולה תכלת צריך וחייב דוקא לעשות חוטין יען
5. And Moshe Rabbeinu, peace be upon him, answered him that even a tallis that is entirely techeiles needs, and is obligated, specifically to have threads made, because
The fifth chapter gives Moshe’s answer: even a garment entirely of techeiles must have threads.


כי עיקר יסוד התומ״צ [התורה ומצות] הוא להמשיך גילוי אור א״ס ב״ה למטה וכמאמר אם רץ לבך232 שוב233 לאחד ולא די בבחי׳ רצוא לבד שזהו בחי׳ לוים כו׳
the main foundation of Torah and mitzvos is to draw the revelation of the Infinite Light (Or Ein Sof), blessed be He, below; as the saying goes, “If your heart runs, return to the One.” The level of running (ratzo) alone, which is the level of the Levites, etc., is not enough.
The purpose of Torah and mitzvos is to draw G-d’s revelation down into the world. Sefer Yetzirah says “If your heart runs, return”: yearning upward (ratzo), the service of the Levites, is not enough without the return (shov) that brings the light down.


וכדי שיהיה ההמשכה והגילוי למטה בבחי׳ א״פ [אור פנימי] מלמעלה מהשתלשלות הוא דוקא ע״י החוטין שהם המשכת אורות אל הלב בבחי׳ פנימיים ואע״פ [ואף על פי] שהחוטין הם בחי׳ צמצומים
And for the drawing down and revelation below to be as inner light from above the chain of descent (hishtalshelus), it is specifically through the threads, which are the drawing of lights into the heart in an inner way. And although the threads are the level of contractions,
For a light from above the chain of descent to come down as inner light, it must come through the threads, which bring the lights into the heart. The threads are contractions, but that does not lessen them.


הרי כך היא המדה שלהיות המשכה עליונה מלמעלה מסדר ההשתלשלות בבחי׳ פנימיות א״א כ״א ע״י שערות וחוטין כו׳ ואם לאו לא יומשך כלל בבחי׳ המשכה וגילוי למטה
this is the rule: a supernal drawing down from above the order of the chain of descent, in an inner way, is impossible except through hairs and threads, etc.; and otherwise it would not be drawn at all as a drawing down and revelation below
So high a light can be drawn into the inner dimension only through hairs and threads. Without them it would not come down at all.


(והרי תכלית הבריאה הוא לשבת יצרה234 להיות דירה בתחתונים235236 שיהיה הגילוי מלמעלה למטה ועמ״ש מזה בד״ה בפ׳ נסכים כתיב)
(and the purpose of creation is “He formed it to be inhabited,” to be a dwelling place among the lower realms, that the revelation be from above to below; and see what is written on this in the discourse beginning “In the section of the libations it is written”),
The purpose of creation is that G-d have a dwelling place in the lower realms, as the Midrash says and as the verse “He formed it to be inhabited” implies: the revelation must reach below. The Alter Rebbe refers to his discourse on the section of the libations.


וישאר בבחי׳ העלם ובבחי׳ מקיף לבד והעיקר הוא שיומשך בבחי׳ גילוי והיינו ע״י חוטי הציצית דוקא.
and it would remain concealed and encompassing only. But the main thing is that it be drawn down as revelation, and that is specifically through the threads of the tzitzis.
Without the threads the light would stay hidden and encompassing. The essential thing is revelation, and that comes only through the tzitzis.


ולכן אין בהטלית שום קדושה כלל ומותר להשתמש בו דברי חול משא״כ בציצית,237 אף שהטלית רומז להמקיף שגדלה מעלתו במאד מאד על קדושת הציצית שהן נימין וא״פ [ואור פנימי]
Therefore the tallis has no holiness at all, and it is permitted to use it for mundane things, which is not so with the tzitzis; even though the tallis alludes to the encompassing [light], whose stature is very, very much greater than the holiness of the tzitzis, which are strands and inner light
This is why the tallis itself has no holiness and may be used for ordinary purposes, while the threads of the tzitzis are holy. Yet the tallis stands for the encompassing light, far greater than the inner light of the threads.


הנמשכים ממנו כמ״ש לעיל, מ״מ היא הנותנת שמפני גודל מעלתו שהוא אור גדול לאין קץ ממש ע״כ אין יכולה המשכה זו להתגלות למטה כלל להתלבש בטלית הגשמית.
drawn from it, as explained above. Nevertheless, that is the very reason: because of its great stature, being a light truly infinitely great, this drawing down cannot be revealed below at all, to be enclothed in the physical tallis.
The paradox is resolved by the very greatness of the encompassing light: it is so infinitely great that it cannot be revealed in, or clothed by, the physical tallis.


אבל הציצית לפי שהם מבחי׳ נימין וא״פ [ואור פנימי] הנמשכים ממנו ע״י צמצום בבחי׳ שערות לכך יוכלו להתלבש ממש בציצית הגשמיים.
But the tzitzis, since they are from the level of strands and inner light drawn from it through contraction (tzimtzum), in the form of hairs, can therefore be actually enclothed in the physical tzitzis.
The threads, a contracted, hair-like flow, can actually be clothed in physical tzitzis. That is why the holiness rests in them.




41ולכן אפילו טלית שכולה תכלת ותכלת דומה לים הוא ים החכמה וים דומה לרקיע שהוא בחי׳ מקיף, אעפ״כ [אף על פי כן] חייב בחוטי ציצית דתכלת שהם נימין וא״פ [ואור פנימי] הנמשך משם שיאירו ללב בבחי׳ פנימית
Therefore, even a tallis that is entirely techeiles — and techeiles resembles the sea, the sea of Chochmah, and the sea resembles the sky, the level of an encompassing [light] — is nevertheless obligated in threads of tzitzis of techeiles, which are strands and inner light drawn from there, to shine into the heart in an inner way.
So even an all-blue tallis, which stands for the “sea” of Chochmah and the encompassing “sky,” needs threads of techeiles to bring that light into the heart.


כי האומר אין לי אלא תורה238 אפילו תורה אין לו וצריך להמשיך יראה ואהבה מלמעלה ע״י הציצית שהם השערות כו׳
For “one who says, ‘I have only Torah,’ does not have even Torah”; and one must draw down awe and love from above through the tzitzis, which are the hairs, etc.
The Talmud says that one who claims to have only Torah does not have even Torah. Study alone is not enough; awe and love must be drawn down from above through the tzitzis, the “hairs.”


(וזהו ויקח קרח בן יצהר שלקח לו לטענה היותו בן יצהר239 שהוא שמן והענין כי הנה מבואר לעיל פי׳ מ״ש כשמן הטוב על הראש240 כו׳ זקן אהרן כו׳ והוא מוחין דאבא)
(And this is “Korach, son of Yitzhar, took”: he took as his claim his being the son of Yitzhar, which is oil. The explanation: it was explained above what is meant by “Like the good oil upon the head,” etc., “the beard of Aharon,” etc.; and it is the mochin of Abba)
The parenthesis returns to the opening verse: Korach’s claim rested on being the son of Yitzhar, oil. The good oil on Aharon’s head is the mochin (intellect) of Abba, as explained above.


(בפ׳ ויקרא ד״ז ע״ב) ושרשו מההשפעה הנמשך מיסוד דע״ק [דעתיקא קדישא] על גלגלתא דא״א ע׳ [עיין] בפ׳ אמור דפ״ח סע״ב [סוף עמוד ב] ובפי׳ הרמ״ז [הרב משה זכות] לשם ולכן הוא עליון על כל המשקים כי יין מוחין דאימא ההעלם השייך לגילוי
(in Parshas Vayikra, page 7b), and its root is from the flow drawn from the Yesod of Atika Kadisha upon the skull (Gulgalta) of Arich Anpin; see Parshas Emor, page 88, end of side b, and the Ramaz’s commentary there. Therefore it is above all the liquids. For wine is the mochin of Imma, the concealment that relates to revelation;
This oil is rooted in the flow from the Yesod of Atika Kadisha, the innermost level of Keser, upon the skull of Arich Anpin; that is why oil floats above all liquids. Wine, by contrast, is the mochin of Imma, a hidden level that leads toward revelation.


אבל מוחין דאבא הוא מה שלמעלה מסדר ההשתלשלות ששרשו מע״ק [מעתיקא קדישא] שהוא חד ולא בחושבן241 הע״ס [העשר ספירות] כו׳ וכמ״ש במ״א בפי׳ אל עליון בחי׳ סוכ״ע.
but the mochin of Abba are what is above the order of the chain of descent, for its root is from Atika Kadisha, which is “One, and not in the count” of the Ten Sefiros, etc.; as is explained elsewhere on the meaning of “G-d Most High,” the level of the light that encompasses all worlds (sovev kol almin).
The mochin of Abba are above the chain of descent, rooted in Atika Kadisha, which is “One, and not in the count” of the Sefiros. This corresponds to “G-d Most High,” the level of sovev kol almin.




42והנה בחי׳ שמן זה הוא הנמשך ע״י מעשה המצות שנק׳ כי נר מצוה242 כמבואר בת״א [בתורה אור] פ׳ מקץ בד״ה ענין חנוכה ובד״ה ראיתי והנה מנורת זהב.243
Now, this level of oil is what is drawn down through the performance of the mitzvos, which are called “For a mitzvah is a lamp,” as is explained in Torah Ohr, Parshas Mikeitz, in the discourse beginning “The matter of Chanukah” and in the discourse beginning “I saw, and behold, a menorah all of gold.”
The “oil” is drawn down through the doing of the mitzvos: “a mitzvah is a lamp,” and a lamp needs oil. The Alter Rebbe refers to his Chanukah discourses in Torah Ohr, Mikeitz.


אך ע״י המצות הוא עדיין בבחי׳ מקיף ושיבא לידי גילוי זהו ע״י החכמה בחי׳ ותורה אור שהוא גילוי טעמי מצות שהאור אינו מאיר אלא ע״י השמן שבנר.
But through the mitzvos it is still in the state of encompassing [light]; for it to come to revelation is through Chochmah (wisdom), the level of “and the Torah is light,” which is the revelation of the reasons of the mitzvos; for the light shines only through the oil in the lamp.
Through the mitzvos alone the light stays encompassing. It becomes revealed through Chochmah, “the Torah is light,” that is, through understanding the reasons of the mitzvos, just as a lamp’s light shines only by burning its oil.




43והשמן עצמו אינו מאיר כי הוא בחי׳ ישת חשך סתרו244 שהוא בחי׳ כתר ורצון העליון שלמעלה מההשגה.
And the oil itself does not shine, for it is the level of “He made darkness His hiding place,” which is the level of Keser (the Crown) and the supernal will, which is above comprehension.
Oil by itself gives no light. It stands for Keser, G-d’s will, which is above understanding, as in “He made darkness His hiding place.”


אלא שמאיר לגילוי ע״י אור החכמה. וזהו ואספת דגנך ותירושך ויצהרך245 פי׳ דגנך הנגלות שבתורה שנק׳ חטה לכו לחמו בלחמי.246
Rather, it shines to revelation through the light of Chochmah (wisdom). And this is “And you shall gather your grain, your wine and your oil”: “your grain” is the revealed parts of the Torah, which are called wheat: “Come, eat of my bread.”
It gives light only through Chochmah. The verse “you shall gather your grain, your wine and your oil” alludes to three levels of Torah: “grain” is the revealed Torah, which is called bread, as in “Come, eat of my bread.”


תירושך בחי׳ נכנס יין יצא סוד247 שהוא רזין דאורייתא. והוא כמו גופא דאורייתא ונשמתא248 הנז׳ [הנזכר] בפ׳ בהעלותך (דקנ״ב ע״א)
“Your wine” is the level of “wine enters, the secret comes out,” which is the secrets of the Torah. And this is like the body of the Torah and the soul, mentioned in Parshas Beha’aloscha (page 152a);
“Wine” is the hidden part of the Torah, since “when wine enters, the secret comes out.” The Zohar in Beha’aloscha calls these the “body” and the “soul” of the Torah.


ויצהרך הוא רזא דרזין בחי׳ נשמתא לנשמתא וכענין טמירא דכל טמירין שגם מבחי׳ ההעלם הוא נעלם כענין כי גאה גאה.249
and “your oil” is the secret of secrets, the level of “the soul of the soul,” and like “the most hidden of all hidden,” for it is concealed even from the level of concealment, like “For He is exalted, exalted.”
“Oil” is the secret of secrets, “the soul of the soul,” hidden even from what is hidden. Like the doubled “He is exalted, exalted,” it is a concealment within concealment.


וכמ״ש בביאור ע״פ בהעלותך בפי׳ שמן משחת קדש250 שבחי׳ קדש העליון הוא חכמה עילאה והשמן מושח את הקדש כי הוא מו״ס [מוחא סתימאה] דעתיקא.
As is explained in the explanation on “When you kindle,” on the meaning of “holy anointing oil”: the level of the supernal “holy” is the supernal Chochmah, and the oil anoints the “holy,” for it is the hidden brain (Mocha Stima’ah) of Atika.
In his discourse on Beha’aloscha the Alter Rebbe explains “holy anointing oil”: “holy” is the supernal Chochmah, and the oil that anoints it is the Mocha Stima’ah, the hidden brain of Atika, above Chochmah.


אשר אבא יונק ממזל השמיני251 שבו נמשך הארה מבחי׳ שמן דמו״ס [דמוחא סתימאה]. וזהו ענין כשמן הטוב כו׳ זקן אהרן.
For Abba draws from the eighth mazal, in which an illumination from the level of the oil of Mocha Stima’ah is drawn. And this is the matter of “Like the good oil,” etc., “the beard of Aharon.”
Abba, Chochmah, receives from the “eighth mazal,” one of the thirteen parts of the supernal beard, which carries a ray of that oil. This is the good oil that runs down Aharon’s beard.


ולכן הוא בן עמרם דפי׳ הרח״ו [הרבי חיים ויטאל] הובא במק״מ [במקדש מלך] פ׳ שמות (די״א ע״ב) שהוא מענין עמר נקא כי הוא אבא דיניק ממזל הח׳ ע״ש.
Therefore he is the son of Amram, which Rabbi Chaim Vital explained, as brought in the Mikdash Melech, Parshas Shemos (page 11b), as related to amar neka, “pure wool,” for he is Abba, who draws from the eighth mazal; see there.
Rabbi Chaim Vital explains that the name of Aharon’s father, Amram, recalls amar neka, “pure wool,” for Amram is Abba, nourished from the eighth mazal.


וקסבר קרח שאביו שהוא שמן א״כ הוא מו״ס [מוחא סתימאה] שלמעלה מבחי׳ אהרן שנמשח רק בהארה ממנו הנמשך ע״י שערות כו׳.252
And Korach held that his father is oil, and if so, he is Mocha Stima’ah, which is above the level of Aharon, who was anointed only with an illumination from it, drawn through hairs, etc.
Korach reasoned that his father, Yitzhar, is the oil itself, the Mocha Stima’ah, and therefore higher than Aharon, who was anointed only with a ray of it that comes through hairs.




44ועם היותו מגבורה הרי במו״ס [במוחא סתימאה] מלובש גבורה דעתיק ומגבורה זו עיקר שרש היחוד שהוא השפעת השמן כו׳.
And although he is from Gevurah (restraint), in Mocha Stima’ah the Gevurah of Atik is enclothed, and from this Gevurah is the main root of the union, which is the flow of the oil, etc.
Korach could also argue that, although he comes from Gevurah, the Gevurah of Atik is clothed in the Mocha Stima’ah, and this Gevurah is the root of the flow of the oil.


וע׳ בהרמ״ז [בהרב משה זכות] פ׳ אמור שם שמן משחת קדש איהו מסטרא דשמאלא דאתמר בה וקדשת את הלוים היינו גבורה דע״י [דעתיק יומין] שבמו״ס [שבמוחא סתימאה]. א״כ הוא למעלה ממשה ואהרן שהם בחו״ב [בחכמה ובינה] דאצילות שמקבלים רק ממזלות דמו״ס [דמוחא סתימאה].
And see the Ramaz on Parshas Emor there: “The holy anointing oil is from the left side, of which it is said, ‘And you shall sanctify the Levites’”: that is, the Gevurah of Atik Yomin that is in Mocha Stima’ah. If so, he is higher than Moshe and Aharon, who are in the Chochmah and Binah of Atzilus, which receive only from the mazalos of Mocha Stima’ah.
The Ramaz says that the holy anointing oil is from the left side, which is connected with the Levites. If so, Korach argued, he stands higher than Moshe and Aharon, who are in Chochmah and Binah of Atzilus and receive only from the mazalos, the “beard” of the Mocha Stima’ah.




45וכמו השערה שאינה ערוך לגבי עצמיות המוחין. וע׳ ברע״מ [ברעיא מהימנא] ר״פ כי תשא גבי במי מתקדש ע״פ ב״ד [בית דין] ובפי׳ הרמ״ז [הרב משה זכות] שם.
And it is like the hair, which bears no comparison to the essence of the brain. And see the Raaya Mehemna at the beginning of Parshas Ki Sisa, regarding “By what is it sanctified? By the court,” and the Ramaz’s commentary there.
The beard is like hair compared with the brain itself, beyond all comparison to it. The Raaya Mehemna in Ki Sisa and the Ramaz’s commentary are cited on this.


וזהו ויקח קרח בן י״צהר שלקח לו לטענה היותו בן יצהר ור״ל [ורוצה לומר] שאף לו יהא שבאצי׳ החסדים גבוהים מהגבורות
And this is “Korach, son of Yitzhar, took”: he took as his claim his being the son of Yitzhar. That is to say: even granting that in Atzilus the chasadim are higher than the gevuros,
This is the meaning of “Korach, son of Yitzhar, took”: he built his claim on his descent from Yitzhar. He conceded that in Atzilus the chasadim stand above the gevuros.


אמנם היותו בן יצהר בחי׳ שמן מו״ס [מוחא סתימאה] הרי שם הגבורות גבוהים יותר ע״ד שיאמרו ליצחק כי אתה אבינו253 פנימיות אבא ובמשה נאמר ופני לא יראו254 וזהו להצהיל פנים משמן.255
nevertheless, as to his being the son of Yitzhar, the level of the oil of Mocha Stima’ah, there the gevuros are higher, in the manner of “they will say to Yitzchak, ‘For you are our father’”: the inner dimension of Abba. And of Moshe it is said, “But My face shall not be seen.” And this is “to make the face shine with oil.”
But at the level of the oil, the Mocha Stima’ah, he argued, the gevuros are higher, as in the future Israel will say to Yitzchak, “You are our father”; this is the inner dimension of Abba. Of Moshe it says “My face shall not be seen,” and oil “makes the face shine,” so Korach claimed the inner “face” that was hidden even from Moshe.




Section 7 · ¶46–53
Through the needle’s eye
46וע״כ סבר שהוא בגבורה שלו יגיע למעלה ממשה ואהרן כו׳. אך באמת טעה בזה דהשמן עצמו א״א להגיע כלל
Therefore he thought that he, with his Gevurah (restraint), would reach higher than Moshe and Aharon, etc. But in truth he erred in this: the oil itself cannot be reached at all,
Korach thought that through his Gevurah, rooted in the oil, he could rise above Moshe and Aharon. But he was mistaken: the oil itself cannot be reached at all.


כי הוא ישת חשך סתרו256 וא״א להיות ממנו שום גילוי כ״א אחר שנמשך ע״י השערות דוקא בחי׳ עמר נקא שהוא בחי׳ עמרם כנ״ל.
for it is “He made darkness His hiding place,” and there can be no revelation from it at all except after it is drawn down through the hairs specifically, the level of amar neka (pure wool), which is the level of Amram, as mentioned above.
The oil is hidden: “He made darkness His hiding place.” Nothing of it is revealed except through the hairs, “pure wool,” the level of Amram, Aharon’s father.




47וזהו ענין אהרן בחי׳ נראה אור257258 אותיות אהרן שבו ועל ידו דוקא נראה אור והוא נמשך מבחי׳ שמן למאור מקור האור.
And this is the matter of Aharon: the level of nir’ah or (“light is seen”), [nir’ah having] the letters of Aharon; for in him and through him specifically light is seen. And it is drawn from the level of “oil for the luminary,” the source of the light.
Aharon’s name hints at this: its letters spell nir’ah, “is seen,” as in “In Your light we see light.” Through Aharon light becomes visible, light drawn from the oil, the source of the light.


אבל עכ״ז [עם כל זה] השמן בעצמו אינו מאיר כלום כ״א ע״י האור הוא בחי׳ חכמה שיונק ע״י שערות דעמר נקא הנ״ל.
But nevertheless, the oil itself gives no light at all, except through the light, which is the level of Chochmah (wisdom), which draws through the hairs of “pure wool” mentioned above.
The oil itself gives no light. It shines only through the flame, Chochmah, which draws from the oil through the hairs of “pure wool.”


משא״כ קרח בחי׳ קרחה שאין בו בחי׳ שערות לא יוכל להמשיך כלום מבחי׳ שמן הטוב.
Whereas Korach, the level of baldness (karchah), in whom there is no level of hairs, cannot draw down anything from the level of the good oil.
Korach, whose name suggests baldness, has no “hairs,” so he can draw nothing from the good oil.




48ולכן אדרבה נהפוך הוא דמשה ואהרן דוקא נקראו שני בני הי״צהר259 כמ״ש ברבות בא ר״פ ט״ו לפי שבהם
Therefore, on the contrary, it is the very opposite: Moshe and Aharon specifically are called “the two sons of oil (yitzhar),” as is written in [Midrash] Rabbah, Bo, at the beginning of section 15; for in them
The truth is the reverse of Korach’s claim: Moshe and Aharon are “the two sons of oil,” as the Midrash calls them, because through them the good oil comes down.


ועל ידם דוקא נמשך בחי׳ כשמן הטוב260 כו׳ כמ״ש מה טוב ומה נעים שבת אחים261 גם יחד262 כשמן הטוב כו׳
and through them specifically the level of “Like the good oil,” etc., is drawn down; as it is written, “How good and how pleasant it is for brothers to dwell together in unity: like the good oil,” etc.,
Through them the good oil of the psalm flows. The psalm begins “How good and how pleasant it is for brothers to dwell together” and continues “like the good oil.”


דקאי על משה ואהרן כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] (בהוריות פ״ג [פרק ג׳] דף י״ב ע״א וברבות פרשה קרח ובפ׳ ויקרא ספ״ג [סוף פרק ג׳] והיינו לפי שהם מבחי׳ ב׳ מזלות ונוצר ונקה שבהם
which refers to Moshe and Aharon, as our Sages, of blessed memory, said (in Horayos, chapter 3, page 12a, and in [Midrash] Rabbah, Parshas Korach, and in Parshas Vayikra, end of section 3. That is because they are from the level of the two mazalos, notzer and venakeh, in which
The Talmud in Horayos applies this psalm to Moshe and Aharon. They correspond to the two mazalos, notzer (the eighth) and venakeh (the thirteenth), the parts of the supernal beard through which the oil flows.


ועל ידם דוקא נמשך בחי׳ שמן הטוב וגם בתחלת אצילות העולמות היה צמצום ונמשך האור בבחי׳ קו וחוט דוקא כדי שעי״ז יוכל להיות המשכת אור א״ס ב״ה בבחי׳ גילוי בפנימית כו׳
and through which specifically the level of the good oil is drawn down. Also, at the beginning of the emanation of the worlds there was a contraction (tzimtzum), and the light was drawn down specifically in the form of a kav (line of light) and thread, so that through this there could be a drawing down of the Infinite Light (Or Ein Sof), blessed be He, as revelation, in an inner way, etc.;
The same principle goes back to creation itself. At the beginning there was a tzimtzum, and the light came down as a narrow kav, so that the Infinite Light could be revealed inwardly.


משא״כ אם לא היה נמשך בבחי׳ קו לא היה יכול להיות שום גילוי למטה וגם כל העגולים והמקיפים אינן נמשכים מאור א״ס אלא ע״י הקו וחוט שהוא אור פנימי ונמשך ע״י צמצום ומקום פנוי מקודם כו׳
whereas if it had not been drawn down as a kav, there could not have been any revelation below. And also, all the circles and encompassing lights are drawn from the Infinite Light only through the kav and thread, which is inner light and is drawn through contraction and an empty space beforehand, etc.;
Without the kav there could be no revelation below. Even the circles and encompassing lights come from the Infinite Light only by way of the kav, after the tzimtzum and the “empty space.”


ואח״כ נמשך בחי׳ הקו ואז ממנו דייקא מתעגלים העגולים והמקיפים כו׳ ואם לא כן לא היה יכול להיות שום המשכה ועמ״ש במ״א בענין הרועה בשושנים263 א״ת [אל תקרי] שושנים אלא ששונים כו׳.
and afterwards the level of the kav is drawn down, and then from it specifically the circles and the encompassing lights take their circular form, etc.; and otherwise there could not have been any drawing down at all. And see what is written elsewhere on the matter of “He who grazes among the roses”: do not read shoshanim (roses) but sheshonim (who study), etc.
Only after the kav is drawn do the circles and encompassing lights take form around it. The Alter Rebbe adds the wordplay on “He who grazes among the roses”: shoshanim read as sheshonim, those who study.


וכמ״כ [וכמו כן] בחוטי הציצית עצמן ששרשן מבחי׳ שער רישיה כעמר נקא והרי איתא בע״ח [בעץ חיים] שער א״א פ״ה ויש בחי׳ שערות מעולין מן הלבנונית כו׳ וכ״ה במבוא שערים ש״ג ח״ב [חלק ב׳] ספ״ט לפי שהשערות הם ווין ונמשכים מת״ת [מתפארת] דעתיק כו׳,
So too in the threads of the tzitzis themselves, whose root is from the level of “the hair of His head like pure wool”: for it is stated in Etz Chaim, Sha’ar Arich Anpin, chapter 5, “And there is a level of hairs superior to the whiteness,” etc.; and so it is in Mevo She’arim, Sha’ar 3, Part 2, end of chapter 9, because the hairs are vavs and are drawn from the Tiferes of Atik, etc.
The same holds for the threads of the tzitzis, rooted in “the hair of His head like pure wool.” Etz Chaim speaks of hairs higher than the whiteness, and Mevo She’arim explains that the hairs are like the letter vav, drawn from the Tiferes of Atik.


וגם כי הרי מבואר למעלה שחוטי הציצית זהו ענין א׳ עם זקן אהרן שלכן קרח שחלק על כהונת אהרן חלק גם כן על מצות ציצית.
And also, it was explained above that the threads of the tzitzis are one matter with Aharon’s beard, which is why Korach, who disputed Aharon’s priesthood, also disputed the mitzvah of tzitzis.
As explained, the threads of the tzitzis and Aharon’s beard are one subject. That is why Korach attacked both.


וזקן אהרן זהו בחי׳ י״ג ת״ד [תיקוני דיקנא] אשר שם י״ג מדה״ר [מדות הרחמים] ומבואר במ״א שבי״ג ת״ד [תיקוני דיקנא] מאיר ונמשך הארה שלמעלה מעלה מהשתלשלות שהרי י״ג מדה״ר [מדות הרחמים] הוא בחי׳ נושא עון264 לכפר על פגם וחסרון המשכת המקיפים שנמשכים ע״י המצות כו׳ ועכצ״ל [ועל כרחך צריך לומר] שמאיר בהן הארה שלמעלה מהמקיף.
And Aharon’s beard is the level of the thirteen tikkunim of the beard, where the Thirteen Attributes of Mercy are. It is explained elsewhere that in the thirteen tikkunim of the beard there shines and is drawn an illumination far, far above the chain of descent (hishtalshelus): for the Thirteen Attributes of Mercy are the level of “bearing iniquity,” to atone for the blemish and lack in the drawing down of the encompassing lights that are drawn through the mitzvos, etc.; so we are compelled to say that there shines in them an illumination that is above the encompassing [light].
Aharon’s beard corresponds to the thirteen tikkunim of the supernal beard, the source of the Thirteen Attributes of Mercy. They “bear iniquity,” repairing what the mitzvos failed to draw down, so they must come from a level above even the encompassing light.


וכ״ה במב״ש [במבוא שערים] ש״ג ח״ב [חלק ב׳] ספ״ה בענין רישא תנינא דאריך שמתלבש בי״ג ת״ד [תיקוני דיקנא] ולא באברים לרוב העלמו כו׳, ועמ״ש מזה בביאור ע״פ שוש אשיש265 ומה שכתוב סד״ה כי ההרים ימושו266 בענין מאי פרי מצות.
And so it is in Mevo She’arim, Sha’ar 3, Part 2, end of chapter 5, on the matter of the second head of Arich [Anpin], which is enclothed in the thirteen tikkunim of the beard and not in the limbs, because of its great concealment, etc. And see what is written on this in the explanation on “I will greatly rejoice,” and at the end of the discourse beginning “For the mountains may depart,” on the matter of “What is the fruit of the mitzvos?”
Mevo She’arim says that the “second head” of Arich Anpin is clothed in the thirteen tikkunim of the beard, not in the limbs, because it is so hidden. The Alter Rebbe refers to his discourses on “I will greatly rejoice” and “For the mountains may depart.”


ועמ״ש סד״ה את שבתותי תשמרו בענין פי׳ אני הוי׳ דפי׳ אני הוא עצמותו ית׳ עם שם הוי׳ שהוא מה שמאיר על ידי צמצום בחי׳ יו״ד כו׳
And see what is written at the end of the discourse beginning “You shall keep My Sabbaths,” on the meaning of “I am Havayah”: “I” is His Essence, may He be blessed, together with the Name Havayah, which is what shines through contraction, the level of the yud, etc.,
In “You shall keep My Sabbaths” he explains “I am Havayah”: “I” is G-d’s Essence, and Havayah is what shines through contraction, the yud.


כולא חד ממש וכמ״ש לעיל בשם בראשית רבה פרשה ד׳ הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא267 וכשהוא רוצה היה מדבר עם משה מבין שני בדי הארון וע״ש.
all truly one; as was written above in the name of Bereishis Rabbah, section 4: “Thus, when He wishes, ‘Do I not fill the heavens and the earth?’ and when He wishes, He would speak with Moshe from between the two poles of the Ark”; and see there.
Yet the two are entirely one, as the Midrash of the mirrors showed: the G-d who fills heaven and earth speaks from between the poles of the Ark.


וזהו שאמרו צמצם שכינתו בין שני בדי ארון הרי שזה נקרא צמצום לגבי א״ס ב״ה ועל ידי זה עיקר הגילוי עד שהכלי לגילוי בחינה זו דייקא נקרא קדש הקדשים ומכל מקום בא הגילוי ע״י צמצום דוקא.
And this is what they said: “He contracted His Shechinah (Divine Presence) between the two poles of the Ark.” Thus this is called a contraction relative to the Infinite One (Ein Sof), blessed be He; and through it comes the main revelation, so much so that the vessel for the revelation of this very level is called the Holy of Holies; and nevertheless the revelation comes specifically through contraction.
The Sages say that G-d “contracted His Shechinah between the poles of the Ark.” That contraction is the main revelation, so much so that its vessel is the Holy of Holies; the revelation comes specifically through contraction.


ועמ״ש מענין יו״ד דשם בד״ה שרי אשתך268 ובמ״א ע״פ מאמר הזהר) (חלק ג׳ פרשה אחרי דע״ט) הביאו עלי כפרה כו׳.
And see what is written on the matter of the yud of the Name in the discourse beginning “Sarai your wife,” and elsewhere, on the saying of the Zohar) (Part III, Parshas Acharei, page 79), “Bring an atonement for Me,” etc.
The Alter Rebbe refers to his discourse on “Sarai your wife,” about the yud of the Name, and to the Zohar’s “Bring an atonement for Me.”


ועוד זאת כמ״ש בפרשה וישלח בד״ה ויקח מן הבא בידו מנחה269 ויעקב יו״ד עקב כו׳ הגם שיו״ד היא הארה מצומצמת כו׳
And further, as is written in Parshas Vayishlach, in the discourse beginning “And he took from what came into his hand a gift”: Yaakov is yud-akev, etc.; although the yud is a contracted illumination, etc.,
In Vayishlach he explains that Yaakov’s name is yud-akev, “yud” and “heel”: the yud, though a contracted light, reaches down to the heel.


ע״ש שצ״ל בחי׳ זו דייקא, ועל דרך זה נתבאר ע״פ ט וב לחסות כו׳ כי העיקר שיהיה הוי׳ לי כו׳ ע״ש.
see there, that it must be this level specifically. And along these lines it was explained on “It is better to take refuge,” etc., that the main thing is that Havayah be “for me,” etc.; see there.
There it is shown that this contracted level is exactly what is needed. In the same way he explained “It is better to take refuge in Havayah”: the main thing is that Havayah be “for me,” revealed to the person.




49והנה על ידי שנמשך עתה הגילוי בבחי׳ קו על ידי התורה ומצות יהיה אח״כ לע״ל [לעתיד לבוא] גילוי אור הסוכ״ע שלמעלה מהקו כו׳ שהמקיף יתגלה בבחי׳ פנימי
Now, through the revelation being drawn down now in the manner of a kav (line of light), through Torah and mitzvos, there will afterwards be, in the Time to Come, a revelation of the light that encompasses all worlds (sovev kol almin), which is above the kav, etc.: the encompassing [light] will be revealed as inner [light].
Drawing G-dliness down now as a narrow “line” (kav), through Torah and mitzvos, prepares for the Time to Come, when sovev itself, the light above the kav, will be revealed inwardly.


והיינו דוקא על ידי שנמשך תחלה גילוי א״פ [אור פנימי] מבחי׳ הקו אזי דוקא יוכל להיות לע״ל [לעתיד לבוא] גם כן גילוי המקיף מה שאין כן אם לא היה נמשך תחלה גילוי זה כו׳, וזהו ואמר ביום ההוא
And that is specifically through the revelation of inner light first being drawn down from the level of the kav; only then can there also be, in the Time to Come, the revelation of the encompassing [light]; whereas if this revelation had not first been drawn down, etc. And this is “And it shall be said on that day,
Only because the inner light is first drawn down through the kav can the encompassing light later be revealed; without this first step it could not come. Isaiah’s prophecy about “that day” alludes to this.


הנה אלקינו זה קוינו לו270 שעל ידי שהמשכנו אותו בבחי׳ קוין על ידי ההמשכות שעל ידי תומ״צ [תורה ומצות]
‘Behold, this is our G-d; we hoped (kivinu) for Him’”: through our having drawn Him down in the manner of lines (kavin), through the drawings-down that come through Torah and mitzvos,
“This is our G-d; we hoped (kivinu) for Him”: kivinu is read as related to kav, a line. By drawing G-d down in “lines” through Torah and mitzvos, we make His future revelation possible.


שהם שלשה קוין תורה ועבודה וגמ״ח [וגמילות חסדים]271 ע״י זה יהיה נגלה אח״כ אור המקיף עצמו שלמעלה מהקו וכמ״ש במ״א בפ׳ ויקרא גבי ענין העבודה ומצות תלמוד תורה.
which are three lines: Torah, service (avodah) and acts of kindness; through this the encompassing light itself, which is above the kav, will afterwards be revealed; as is explained elsewhere, in Parshas Vayikra, regarding the matter of service and the mitzvah of Torah study.
The three “lines” are Torah, service (avodah) and acts of kindness, the three things on which, the Mishnah says, the world stands. Through them the encompassing light above the kav will later be revealed.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] בשה״ש [בשיר השירים] רבה ע״פ אני ישנה. פתחי לי פתח אחד של תשובה כחודה של מחט ואני פותח לכם פתחים272 שיהיו כו׳ וע״ש בילקוט ובזהר ח״ג [חלק ג׳] פ׳ אמור (דצ״ה א׳)
And this is the saying of our Sages, of blessed memory, in Shir HaShirim Rabbah on “I am asleep”: “Open for Me one opening of teshuvah like the eye of a needle, and I will open for you openings that will be,” etc.; and see there in the Yalkut, and in the Zohar, Part III, Parshas Emor (page 95a):
The Midrash on “I am asleep” has G-d say: “Open for Me one opening of teshuvah like the eye of a needle, and I will open for you openings” wide enough for wagons. The Yalkut and the Zohar have parallel versions.


ואני אפתח לכם תרעין עילאין273 ובמ״א אמרו ואני אפתח לכם כפתחו של אולם, פי׳ שכל האתעדל״ת [האתערותא דלתתא] שבעולם נקרא רק פתח כחודה של מחט לגבי אור א״ס ב״ה הסוכ״ע שאין ערוך אליו כו׳
“and I will open for you supernal gates”; and elsewhere they said, “and I will open for you [an opening] like the opening of the Hall (ulam).” The meaning: all the arousal from below (isarusa dilesata) in the world is called only an opening like the eye of a needle compared with the Infinite Light (Or Ein Sof), blessed be He, sovev kol almin, which bears no comparison to it, etc.;
Another version says that G-d will open “like the opening of the Hall” of the Temple. All human effort, the “arousal from below,” is only a needle’s eye compared with the Infinite Light that encompasses all worlds.


כי בפתח זה אי אפשר להיות נמשך רק מבחי׳ הקו וחוט הנמשך מאור א״ס ב״ה, וזהו פי׳ כחודה של מחט עד״מ שבו נמשך החוט.274
for through this opening there can be drawn only from the level of the kav and thread that is drawn from the Infinite Light, blessed be He; and this is the meaning of “like the eye of a needle”: by way of analogy, it is that through which the thread is drawn.
A needle’s eye can pass only a thread, and our efforts can draw down only the kav, the thread of light from the Infinite. Yet, as the next paragraphs say, that thread is what opens the great gate.




50וזהו ענין בן פורת יוסף275 פורת אותיות תופר דהיינו שמחבר בחי׳ בי״ע לאצילות שיהיה הגילוי למטה כמו למעלה כמו שכתוב במ״א על פ׳ לעשות הישר כו׳.
And this is the matter of “Yosef is a fruitful son (ben poras)”: poras has the letters of tofer (sews), that is, he joins the level of Beriah, Yetzirah and Asiyah to Atzilus, so that the revelation below be as above; as is explained elsewhere on the verse “to do what is right,” etc.
Yaakov blessed Yosef as ben poras, “a fruitful son”; poras has the letters of tofer, “sews.” Yosef, the tzaddik, sews the lower worlds, Beriah, Yetzirah and Asiyah, to Atzilus, so that the revelation below matches the revelation above.


וזהו ענין המשכת הקו וחוט מאור א״ס גם למטה. וזהו על ידי פתח של תשובה ומע״ט [ומעשים טובים].
And this is the matter of drawing the kav and thread from the Infinite Light down below as well. And this is through the opening of teshuvah and good deeds.
Sewing is done with a thread, so this is the drawing down of the kav from the Infinite Light into the lower worlds. It comes about through the “needle’s opening” of teshuvah and good deeds.




51והנה עם היות שהוא רק בחי׳ כחודה של מחט276 והמשכת הקו כו׳ אך על ידי זה דוקא אפתח לכם כפתחו של אולם
Now, although it is only the level of “like the eye of a needle” and the drawing down of the kav, etc., yet through this specifically [comes] “I will open for you [an opening] like the opening of the Hall,”
Although our opening is only a needle’s eye and draws only a thread, it is precisely this that leads G-d to open “like the opening of the Hall.”


והוא גילוי אור א״ס ב״ה הסוכ״ע ממש, ומכל זה יובן ענין מה שהשיבו מרבע״ה [משה רבינו עליו השלום] שהעיקר הוא בהמשכת חוטי הציצית דוקא.
which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), itself. From all this will be understood the matter of what Moshe Rabbeinu, peace be upon him, answered him: that the main thing is the drawing down of the threads of the tzitzis specifically.
That great opening is the revelation of sovev kol almin itself. This explains Moshe’s answer to Korach: the essential thing is the threads of the tzitzis.


אשר זהו התכלית והיכולת שאפשר להמשיך עתה ועל ידי זה ממילא לעתיד ואני אפתח לכם כו׳ ועיין ברבות סדר לך לך ס״פ מ״ג277 גבי אם מחוט ועד278279280281 כו׳
For this is the purpose, and what is possible to draw down now; and through this, as a matter of course, in the Time to Come, “and I will open for you,” etc. And see [Midrash] Rabbah, Lech Lecha, end of section 43, regarding “from a thread to a shoelace,” etc.:
The thread is what can be drawn down now, and through it the great revelation will follow in the future. The Midrash says that because Avraham refused to take even “a thread” from the king of Sedom, his children were given the thread of tzitzis.


מה יפו פעמיך בנעלים282 וע׳ בזהר חלק א׳ ויגש (דר״ז ע״ב) בענין חוט של חסד283 ובפי׳ הרמ״ז [הרב משה זכות] שם.284
“How beautiful are your steps in sandals.” And see the Zohar, Part I, Vayigash (page 207b), on the matter of “a thread of kindness,” and the Ramaz’s commentary there.
For “a shoelace” the Midrash cites “How beautiful are your steps in sandals.” The Zohar in Vayigash speaks of “a thread of kindness,” and the Ramaz explains it as a third of Chesed (72), that is 24, the numerical value of chut, “thread,” counting the word itself.


(ח״ב [חלק ב׳] תרומה קמ״ט285 א׳ חלק ג׳ ויקרא כ״ג ב׳.286 כ״ה סע״א [סוף עמוד א] ע״ב)287 ובפ׳ אחרי (דס״ד סע״ב [סוף עמוד ב]) ובמק״מ [ובמקדש מלך] שם.288 וע׳ בפ׳ נשא (קל״ד ע״א) האי חוטא יקירא קדישא289 כו׳.290
(Part II, Terumah 149a; Part III, Vayikra 23b, and 25, end of side a and side b) and in Parshas Acharei (page 64, end of side b), and the Mikdash Melech there. And see Parshas Nasso (134a): “This precious, holy thread,” etc.
The Zohar speaks of this thread in several more places; in Nasso it calls the mazal of the supernal beard “this precious, holy thread,” on which all the hairs of the beard hang.


ובמשנה ספ״ק [סוף פרק קמא] דקדושין על זה נאמר והחוט המשולש291292 כו׳ ועמ״ש במ״א ע״פ מאמר293 הזח״א [הזהר חלק א] פ׳ וישלח (דקע״ה ב׳) בענין כי ישרים דרכי294 ה׳.
And in the Mishnah at the end of the first chapter of Kiddushin, of this it is said, “and the threefold cord,” etc. And see what is written elsewhere on the saying of the Zohar, Part I, Parshas Vayishlach (page 175b), on the matter of “For the ways of Havayah are straight.”
The Mishnah in Kiddushin quotes “the threefold cord is not quickly broken” for one who has Scripture, Mishnah and proper conduct. The Alter Rebbe also refers to his explanation of a Zohar passage on “For the ways of Havayah are straight.”


ועיין בת״א [בתורה אור] סד״ה295 ויהי מקץ מ״ש בפי׳ מארז״ל [מאמר רבותינו זכרונם לברכה] (פ״ב [פרק ב׳] דחגיגה י״ב ב׳) חוט של חסד משוך עליו ביום296 ומזה יש להעיר למש״כ [למה שכתוב] בקר ויודע297 ה׳.
And see in Torah Ohr, at the end of the discourse beginning “And it was at the end,” what is written in explaining the saying of our Sages, of blessed memory (chapter 2 of Chagigah, 12b), “A thread of kindness is drawn over him by day.” And from this one may note what is written, “In the morning Havayah will make known”:
The Talmud says that whoever studies Torah at night has “a thread of kindness drawn over him by day.” This casts light on Moshe’s words to Korach: “In the morning Havayah will make known who is His.”


בקר דוקא ועיין מענין בקר ויודע במדרש ובזח״ג [ובזהר חלק ג] פ׳ קרח (קע״ו ב׳) ובפ׳ בלק (דף ר״ד298 ע ״ב) ע״פ בקר אערוך לך ואצפה.299
“morning” specifically. And see on the matter of “In the morning [Havayah] will make known” in the Midrash, and in the Zohar, Part III, Parshas Korach (176b), and Parshas Balak (page 204b), on the verse “In the morning I will set [my prayer] before You and wait.”
Moshe said “morning” specifically, the time of the thread of kindness. The Midrash and the Zohar in Korach and Balak discuss “morning” in this sense, on the verse “In the morning I will set my prayer before You and wait.”


ואפ״ל [ואפשר לומר] דלכן לענין חוטי הציצית קיי״ל [קיימא לן] ג״כ דכסות לילה פטור מן הציצית.300 כי עיקר המשכת חוט של חסד הוא מבחי׳ מדת יום כו׳:301302303304305306307308309310311312313314315316317318319320321322323324325326327
And it may be said that this is why, regarding the threads of tzitzis, we also hold that a night garment is exempt from tzitzis: for the main drawing down of the thread of kindness is from the level of the attribute of day, etc.
Perhaps this is why a garment worn only at night is exempt from tzitzis: the thread of kindness is drawn from the attribute of day.




52קיצור. שכדי שיומשך הגילוי בבחי׳ פנימיות צ״ל ע״י צמצום והמשכת קו ולכן בחוטי הציצית אסור להשתמש בהן מה שאין כן בהטלית.
Summary. In order for the revelation to be drawn down in an inner way, it must be through contraction (tzimtzum) and the drawing down of a kav; therefore it is forbidden to make use of the threads of the tzitzis, which is not so with the tallis.
A summary: revelation in the inner dimension requires contraction and a kav, which is why the threads of the tzitzis are holy while the tallis is not.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה328 כו׳ וזהו פתחי לי פתח של תשובה כחודה של מחט329 בן פורת יוסף.330
And in the same way our Sages, of blessed memory, said, “Whoever says, ‘I have only Torah,’” etc. And this is “Open for Me an opening of teshuvah like the eye of a needle,” and “Yosef is a fruitful son.”
So too, Torah alone is not enough. The needle’s opening of teshuvah and Yosef’s “sewing” express the same principle.




53וענין בן יצהר שמן מקור מוחין דאבא וענין דגנך תירושך ויצהרך331 ואהרן נמשך מבחי׳ הארת מו״ס [מוחא סתימאה] שבמזלות ונוצר ונקה. וקרח טען שהוא בן שמן עצמו.
And the matter of “son of Yitzhar”: oil, the source of the intellect (mochin) of Abba; and the matter of “your grain, your wine and your oil.” And Aharon is drawn from the level of the illumination of Mocha Stima’ah that is in the mazalos notzer and venakeh. And Korach claimed that he was the son of the oil itself.
A summary of Korach’s claim: Yitzhar, oil, is the source of the mochin of Abba, the “oil” of “your grain, your wine and your oil.” Aharon receives a ray of it through the mazalos notzer and venakeh, while Korach claimed to be the son of the oil itself.


אך באמת השמן עצמו הוא ישת חשך סתרו332 וא״א להמשיכו כ״א ע״י שיורד על הראש בחי׳ ושער רישיה כעמר נקא333
But in truth the oil itself is “He made darkness His hiding place,” and it cannot be drawn down except by its running down upon the head, the level of “and the hair of His head like pure wool,”
But the oil is hidden, “He made darkness His hiding place,” and can be drawn down only by running onto the head, “the hair of His head like pure wool.”


וכן על הזקן וזהו דוקא ע״י משה ואהרן כמ״ש מה טוב ומה נעים שבת אחים גם יחד334 כשמן הטוב כו׳:
and likewise upon the beard; and this is specifically through Moshe and Aharon, as it is written, “How good and how pleasant it is for brothers to dwell together in unity: like the good oil,” etc.
It comes down onto the beard through Moshe and Aharon, the brothers of the psalm “How good and how pleasant,” and not through Korach.



In one’s avodah
One who has come close to G-d must not be like an unfaithful wife, receiving from another source, even in permitted pleasures; contemplating that even the heavenly judgment is a kindness, while sin is worse, brings fear of sin. Torah study alone is not enough: love and awe must be drawn into the heart through the mitzvos, as the tzitzis bring them. And a person’s small opening of teshuvah and good deeds, a needle’s eye that passes only a thread, is exactly what G-d answers by opening the great gate.
Questions for discussion
	Why does the tallis, which stands for the greater, encompassing light, have no holiness, while the threads, a contracted light, are holy?
	How does Rabbi Meir’s lesson of the large and small mirrors explain that sovev kol almin itself can shine in a narrow place such as the space between the poles of the Ark?
	What was true in Korach’s vision of the future primacy of Gevurah, and why was it an error to act on it now?
	According to the image of the unfaithful wife, why must one who is inwardly close to G-d guard even against permitted indulgences?
	In what sense is our teshuvah only “the eye of a needle,” and why is that narrow opening exactly what is needed?

Sources and references
Notes
Paragraph 1
1ויקח קרח
The Kehot note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there, with a commentary on it and part of another transcript.
Kehot’s noteהנחת כ״ק אדהאמ״צ נדפס בסה״מ תקס״ב ח״א ע׳ רכב. ביאור על המאמר נדפס שם ע׳ רכז, חלק מהנחה אחרת שם ח״ב ע׳ תקפב. הגהות וביאורים באוה״ת קרח ע׳ תרסד. תרסז. תרסח. תרדע. תרפג. וראה שם ע׳ תשז ואילך. ובכרך-ו ע׳ א׳תתכז. ע׳ א׳תתלח קיצור והגהות לתקס״ב. במאמר אדה״א... אמרי בינה שער הציצית פרקים כא-כג. ובדרך מצותיך מצות ציצית. לכללות המאמר ראה ד״ה ונתנו על ציצית באוה״ת שלח ע׳ תקסז. זהו משנת תקס״ב. הובא ביאור נשא מצמ״צ נ״ע בוך ג׳ (דקנו, ב) סוס״א [כ].
2ויקח קרח
The opening verse of the parshah: “Korach, son of Yitzhar, son of Kehas, son of Levi, took.” The maamar reads Korach’s lineage, “son of Yitzhar,” as the basis of his claim.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, א.
3ותירושך ויצהרך וגו׳ אשר נשבע לאבותיך לתת לך
The blessing of “your grain, your wine and your oil” on the land “which He swore to your fathers to give you,” at the beginning of Parshas Eikev. The Midrash uses it to show that yitzhar means oil.
Deuteronomy 7:13דברים ז׳:י״ג
וַאֲהֵבְךָ וּבֵרַכְךָ וְהִרְבֶּךָ וּבֵרַךְ פְּרִי־בִטְנְךָ וּפְרִי־אַדְמָתֶךָ דְּגָנְךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ שְׁגַר־אֲלָפֶיךָ וְעַשְׁתְּרֹת צֹאנֶךָ עַל הָאֲדָמָה אֲשֶׁר־נִשְׁבַּע לַאֲבֹתֶיךָ לָתֶת לָךְ:
and He will love thee, and bless thee, and multiply thee; He will also bless the fruit of thy body and the fruit of thy land, thy corn and thy wine and thine oil, the increase of thy kine and the young of thy flock, in the land which He swore unto thy fathers to give thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Kehot’s note points to Deuteronomy 11:14 for these words.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Rabbi Levi explains that Korach called himself the son of oil, since oil rises above all liquids, and argued that Aharon and David, who were only anointed with oil, received priesthood and kingship. The Alter Rebbe quotes the passage to open the maamar.
Bamidbar Rabbah 18:16במדבר רבה י״ח:ט״ז
Paragraph 2
6טלית שכולה תכלת
The Midrash on this parshah records Korach’s question, whether a garment entirely of techeiles is exempt from tzitzis, and Moshe’s answer that it is obligated. This is the passage the Alter Rebbe means by “explained in Rabbah on this parshah.”
Bamidbar Rabbah 18:3במדבר רבה י״ח:ג׳
7טלית שכולה תכלת
The Tanchuma tells the same exchange between Korach and Moshe over a garment wholly of techeiles, together with his parallel question about a house full of sacred books and the mezuzah.
Midrash Tanchuma, Korach 2:1מדרש תנחומא, קרח ב׳:א׳
… מַה כְּתִיב לְמַעְלָה מִן הָעִנְיָן, דַּבֵּר אֶל בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵיהֶם וְעָשׂוּ לָהֶם צִיצִת (במדבר טו, לח). קָפַץ קֹרַח וְאָמַר לְמֹשֶׁה, אַתָּה אוֹמֵר, וְנָתְנוּ עַל צִיצִת וְגוֹ' (שם). טַלִּית שֶׁכֻּלָּהּ תְּכֵלֶת, מַה הִיא שֶׁיְּהֵא פְּטוּרָה מִן הַצִּיצִית. אָמַר לוֹ מֹשֶׁה, חַיֶּבֶת בְּצִיצִית. אָמַר לוֹ קֹרַח, טַלִּית שֶׁכֻּלָּהּ תְּכֵלֶת אֵינָהּ פּוֹטֶרֶת עַצְמָהּ, וְאַרְבָּעָה חוּטִין פּוֹטֵר אוֹתָהּ. בַּיִת מָלֵא סְפָרִים, מַהוּ שֶׁתְּהֵא פְּטוּרָה מִן הַמְּזוּזָה. אָמַר לוֹ: חַיֶּבֶת בִּמְזוּזָה. אָמַר לוֹ: כָּל הַתּוֹרָה כֻּלָּהּ מָאתַיִם שִׁבְעִים וְחָמֵשׁ פָּרָשִׁיּוֹת שֶׁיֵּשׁ …
(Numb. 16:1:) “Now Korah […] took.” What is written above the matter (in Numb. 15:38)? “Speak unto the Children of Israel and tell them to make tassels (zizit) for themselves.’” Korah quickly said to Moses, “In the case of a prayer shawl (tallit) which is all blue, what is the rule about it being exempt from [having] the tassel?” Moses said to him, “[Such a prayer shawl] is required to have the tassels.” Korah said to him, “Would not a prayer shawl which is all blue exempt itself, when four …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
8טלית שכולה תכלת חייבת בציצית או פטורה אמר להן חייבת התחילו לשחק עליו
Rashi tells how Korach dressed the 250 heads of the Sanhedrin in garments wholly of techeiles and asked whether they need tzitzis; when Moshe answered that they do, they laughed at him. The Alter Rebbe asks why this question accompanied the dispute over the priesthood.
Rashi on Numbers 16:1:4רש"י על במדבר ט״ז:א׳:ד׳
… עָמַד וְכָנַס ר״נ רָאשֵׁי סַנְהֶדְרָאוֹת — רֻבָּן מִשֵּׁבֶט רְאוּבֵן שְׁכֵנָיו וְהֵם אֱלִיצוּר בֶּן שְׁדֵיאוּר וַחֲבֵרָיו וְכַיּוֹצֵא בוֹ, שֶׁנֶּאֱמַר נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד וּלְהַלָּן הוּא אוֹמֵר (במדבר א׳) ”אֵלֶּה קְרוּאֵי הָעֵדָה” — וְהִלְבִּישָׁן טַלִּיתוֹת שֶׁכֻּלָּן תְּכֵלֶת, בָּאוּ וְעָמְדוּ לִפְנֵי מֹשֶׁה, אָמְרוּ לוֹ טַלִּית שֶׁכֻּלָּהּ שֶׁל תְּכֵלֶת חַיֶּבֶת בְּצִיצִית אוֹ פְטוּרָה? אָמַר לָהֶם חַיֶּבֶת, הִתְחִילוּ לִשְׂחֹק עָלָיו, אֶפְשָׁר טַלִּית שֶׁל מִין אַחֵר חוּט אֶחָד שֶׁל תְּכֵלֶת פּוֹטְרָהּ, זוֹ שֶׁכֻּלָּהּ תְּכֵלֶת לֹא תִפְטֹר אֶת עַצְמָהּ? (תנחומא):
ודתן ואבירם AND DATHAN AND ABIRAM — Because the tribe of Reuben had their place, when they encamped, in the South, thus being neighbours of Kohath and his sons, who, too, encamped in the South (cf. Numbers 3:29), they (the Reubenites) joined Korah in his quarrel. “Woe to the wicked, woe to his neighbour!” — And what induced Korah to quarrel with Moses? He was envious of the princely dignity held by Elzaphan the son of Uziel (Midrash Tanchuma, Korach 1) whom Moses had appointed prince over the sons of …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
9ברבות בפ׳ זו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיח, טז.
Paragraph 3
10וגם איתא ברבות
A maamar of the Rebbe on the same opening verse, to which Kehot points alongside the Midrash on the Levites’ shaving.
Kehot’s noteיח, ד. וראה ד״ה ויקח קרח תשמ״ח.
11והעבירו תער
In the purification of the Levites: “and they shall pass a razor over all their flesh.” The Levites’ shaven state will be contrasted with Aharon’s beard.
Numbers 8:7במדבר ח׳:ז׳
וְכֹה־תַעֲשֶׂה לָהֶם לְטַהֲרָם הַזֵּה עֲלֵיהֶם מֵי חַטָּאת וְהֶעֱבִירוּ תַעַר עַל־כׇּל־בְּשָׂרָם וְכִבְּסוּ בִגְדֵיהֶם וְהִטֶּהָרוּ:
And thus shalt thou do unto them, to cleanse them: sprinkle the water of purification upon them, and let them cause a razor to pass over all their flesh, and let them wash their clothes, and cleanse themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ז.
12שנתקנא לפי שבלוים נאמר והעבירו תער כו׳ ואהרן אחיו קשטו
The Midrash relates that Moshe shaved Korach together with the Levites, as commanded, while he brought Aharon his brother and “adorned him like a bride.” The Alter Rebbe cites it as another root of Korach’s jealousy.
Bamidbar Rabbah 18:4במדבר רבה י״ח:ד׳
13כשמן הטוב
“Like the good oil upon the head, running down upon the beard, the beard of Aharon.” The Alter Rebbe reads Aharon’s adornment as this flow of oil onto his beard, a theme the maamar develops at length.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
14ועשו להם ציצית . . ולא תתורו
The command to make tzitzis on the corners of the garments and to place a thread of techeiles on them. These words open the maamar’s explanation of tzitzis.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לח-לט.
15וזכרתם כו׳ ולא תתורו
“And you shall see it and remember all the commandments of Havayah … and you shall not stray after your heart and after your eyes.” The maamar later explains “and you shall not stray” through the thread of techeiles.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16והענין דהנה כתיב
The Kehot note points to a parallel discussion in the Tzemach Tzedek’s Or HaTorah, Terumah, on the same subject.
Kehot’s noteראה אוה״ת פ׳ תרומה ע׳ א׳תסה.
17מלא כל הארץ כבודו
The angels’ call: “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” The Alter Rebbe takes “His glory” as only a radiance, the level of memalei.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
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Kehot’s noteישעי׳ ו, ג.
18את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” Here G-d speaks of His very Self, “I,” the level of sovev that is present everywhere equally.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
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Kehot’s noteירמי׳ כג, כד.
19בד״ה אני לדודי
The Kehot note places one version of the discourse “I am my Beloved’s” in the Siddur with Chassidic discourses, where the two levels, memalei and sovev, are treated.
Kehot’s noteסידור רכו, א. לקו״ת ראה לג, ב.
20ובד״ה וזאת המצוה
The discourse “And this is the commandment” in Likkutei Torah, Vaetchanan.
Kehot’s noteלקו״ת ואתחנן ט, א.
21לבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days: “His garment was white as snow, and the hair of His head like pure wool.” The garment is read as sovev and the mitzvos, the hair as memalei and the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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Kehot’s noteדניאל ז, ט.
22ה׳ מלך גאות לבש
“Havayah reigns; He has garbed Himself in majesty.” The verse shows that a divine “garment” describes the encompassing level, sovev kol almin.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
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Kehot’s noteתהלים צג, א.
23בד״ה יביאו לבוש מלכות
The further explanation on “Let them bring royal apparel” in Torah Ohr explains that Torah is an inner light from memalei, since “the Torah comes from Chochmah,” while the practical mitzvos, done with physical things, draw their light from sovev.
Kehot’s noteתו״א צב, ב.
24עיקר מצותו טלית לבן מצמר הכבשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאו״ח ס״ט, א-ו.
Paragraph 5
25בפ׳ אמור
In Likkutei Torah, Emor, the Alter Rebbe explains the two daily lambs (kevasim), morning and evening, as drawing down self-nullification (bittul), and says that Yaakov “separated” the kesavim from their source into two distinct levels.
Kehot’s noteלקו״ת אמור לז, ב.
26“And Yaakov separated the lambs,” from the account of Yaakov’s flocks. The Alter Rebbe refers to his explanation of this verse in Likkutei Torah, Emor.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
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27והציצית הם ג״כ ממין כנף
The Talmud derives from “the corner” (hakanaf) that the tzitzis must be min kanaf, of the same kind as the garment’s corner. The Alter Rebbe reads this as the inner kinship of the threads with the garment.
Yevamot 4b:1–2יבמות ד׳ ב:א׳-ב׳
שְׁמַע מִינַּהּ לְאַפְנוֹיֵי. וְגַבֵּי צִיצִית נָמֵי, אִיבָּעֵית אֵימָא — מִשּׁוּם דְּמוֹכַח, וְאִיבָּעֵית אֵימָא — מִשּׁוּם דְּמוּפְנֶה. אִיבָּעֵית אֵימָא מִשּׁוּם דְּמוֹכַח — דְּאִם כֵּן לִכְתְּבֵיהּ רַחֲמָנָא גַּבֵּי פָּרָשַׁת צִיצִית, לְמַאי הִלְכְתָא כַּתְבֵיהּ הָכָא? וְאִיבָּעֵית אֵימָא מִשּׁוּם דְּמוּפְנֶה — מִכְּדִי כְּתַב: ״וּבֶגֶד כִּלְאַיִם שַׁעַטְנֵז לֹא יַעֲלֶה עָלֶיךָ״, ״לֹא תִלְבַּשׁ שַׁעַטְנֵז״ לְמָה לִי? שְׁמַע מִינַּהּ לְאַפְנוֹיֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות ד, ב. וש״נ.
28Kehot’s note points to Daniel 7:9 for these words.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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29והחכמה מאין תמצא
Literally “And wisdom, where shall it be found?”; Chassidus reads me’ayin as “from nothing”: Chochmah emerges from the ayin above it. It shows that Chochmah is the beginning of revelation.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 6
30אין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
31אין כבוד אלא תורה
The Mishnah teaches that “glory” means nothing but Torah, quoting “The wise shall inherit glory.” The Alter Rebbe uses it to identify the “glory” that fills the earth with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32ברוך כבוד ה׳ ממקומו
“Blessed be the glory of Havayah from His place,” from Ezekiel’s vision. It is cited for the supernal glory.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
33בד״ה כי על כל כבוד חופה
The discourse explains that “over all the glory” implies two kinds of glory: “the whole earth is full of His glory” is the lower glory, Malchus as memalei kol almin, which gives life to the created worlds through great contraction, while “blessed be the glory of Havayah from His place” is a higher glory.
Kehot’s noteלקו״ת שה״ש מז, ב.
34ובד״ה לסוסתי
The note points to the discourse “To My mare” in Likkutei Torah, Shir HaShirim.
Kehot’s noteלקו״ת שה״ש יב, א.
35בד״ה וידבר אלקים
The passage explains “If there is no wisdom there is no fear”: a great fear, above comprehension, falls on a person when the Infinite Light is revealed to his mazal, the root of the soul above the body, and this comes through Torah study, since the Torah comes from Chochmah, where the Infinite Light rests.
Kehot’s noteלקו״ת במדבר טז, ב.
36“For over all the glory shall be a canopy,” the opening words of a discourse in Likkutei Torah on the two kinds of glory.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
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37אם אין חכמה אין יראה
“If there is no wisdom there is no fear.” The discourse the Alter Rebbe cites explains that true fear of G-d comes from the revelation of the Infinite in Chochmah, through the Torah.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
38בחי׳ מקיף הישר שמעולם לא נכנס בהכלי
the passage shares nothing with the note
Kehot’s noteבלקו״ת פ׳ קרח ד״ה ויקח קרח כו׳ פ״א בחי׳ מקיף היושר שמעולם לא נכנס בכלי, י״ל שבא להוציא ממ״ש בלקו״ת לעיל פ׳ שלח ד״ה ויאמרו כו׳ טובה הארץ כו׳ פ״ב ששם מבואר ענין העיגולים באופן אחר יעו״ש — כ״ק אדמו״ר מהרש״ב תרמ״ג ע׳ רסו. וראה גם המשך בששה״ק תער״ב ח״א ע׳ מה וע׳ רלא.
39המקיף . . את הקו
The Kehot note points there for the light that encompasses the kav itself.
Kehot’s noteראה בסה״מ תרלו כרך-ב ע׳ שז.
40בביאור שע״פ יביאו לבוש
The further explanation on “Let them bring royal apparel,” which opens “To understand the difference” between Torah study and the practical mitzvos.
Kehot’s noteתו״א צב, ב.
41“Let them bring royal apparel,” the opening words of the Torah Ohr discourse on the difference between Torah study and the practical mitzvos, to which the Alter Rebbe refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
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42“Havayah founded the earth with wisdom; He established the heavens with understanding.” The earth, Malchus, is founded with Chochmah, above Binah, which established the heavens, Z’eir Anpin; so Malchus has a root higher than Z’eir Anpin.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
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43עטרת בעלה
“A woman of valor is the crown of her husband.” The Alter Rebbe applies it to Malchus when it rises above Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
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44“And Israel saw the great hand,” at the splitting of the sea; the opening words of the discourse on the sea as the “hidden world.”
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אז ישיר
“Then Moshe and the children of Israel sang,” the opening words of a related discourse in Torah Ohr.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
46“And Havayah Elokim took the man and placed him in Gan Eden, to work it and to guard it.” The Alter Rebbe learns that Gan Eden was Adam’s place of service.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47הן האדם היה כאחד ממנו
“Behold, man has become like one of us,” said after the sin; the opening words of a discourse the Alter Rebbe cites on Adam’s state.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48אסרי לגפן עירה
“Binding his foal to the vine,” from Yaakov’s blessing to Yehudah; the opening words of a discourse that touches on this theme at its end.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ויטע ה׳ אלק ים גן
“And Havayah Elokim planted a garden in Eden.” “Planting” is read as the level of Asiyah, showing how high Asiyah stood before the sin.
Genesis 2:8בראשית ב׳:ח׳
וַיִּטַּע ה׳ אֱלֹקִים גַּן־בְּעֵדֶן מִקֶּדֶם וַיָּשֶׂם שָׁם אֶת־הָאָדָם אֲשֶׁר יָצָר:
And the L-RD G-d planted a garden eastward, in Eden; and there He put the man whom He had formed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50והיה אור הלבנה
“And the light of the moon shall be like the light of the sun.” It describes the elevation of the lower levels in the Time to Come.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כי כאשר השמים החדשים
“For as the new heavens and the new earth which I make shall remain before Me.” Cited for the renewal of the worlds in the Time to Come.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אלה מסעי
“These are the journeys of the children of Israel,” the opening words of a discourse in Likkutei Torah that explains the teaching that the Land of Israel will expand.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains it: teshuvah and good deeds draw down G-d’s Essence, which no ascent of the World to Come reaches.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
54ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The yud, the smallest letter, shows that the World to Come is only a contracted radiance.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
55לית מחשבה תפיסא ביה כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “no thought can grasp You at all.” The Alter Rebbe uses it for G-d’s Being and Essence, which no revelation of the World to Come can reach.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
56ובבואה לפני המלך
“And when she came before the king,” the opening words of a discourse the Alter Rebbe cites.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57לריח שמניך
“For the fragrance of your good oils,” the opening words of a discourse the Alter Rebbe cites.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58מי אל כמוך
“Who is a G-d like You, who pardons iniquity,” the verse explained in a discourse the Alter Rebbe cites.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59Yaakov’s vow: “And of all that You give me, I will surely tithe to You.” The Alter Rebbe refers to his explanation of this verse.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60“Do I not fill the heavens and the earth?” Here it is applied to sovev kol almin, G-d’s very Self, present in all places equally.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61“The whole earth is full of His glory”: only His radiance, the inner light that fills the worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
62את השמים ואת הארץ
“Do I not fill the heavens and the earth?” The Alter Rebbe stresses that the “I” fills heaven and earth equally.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63נ׳ אלפים יובלות
The Kehot note says that the fifty thousand jubilees are explained in the Mitteler Rebbe’s maamarim on Korach.
Kehot’s noteנתבאר במאמרי אדה״א פ׳ קרח ע׳ א׳דש. וראה בהמ״מ לשם.
64“The whole earth is full of His glory”: the radiance that enters the worlds as inner light.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
65ושם אחיו יובל
“And his brother’s name was Yuval; he was the father of all who handle the harp and flute.” The Alter Rebbe links Yuval to the jubilees (yovlos) and his music to the ascents of the worlds through song.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כא.
66Rabbi Meir teaches that “Yuval” is the name of the Euphrates, the river that goes out of Eden, as in “that spreads out its roots by the stream (yuval).” The Alter Rebbe applies it to the flowing inner light.
Bekhorot 55b:4בכורות נ״ה ב:ד׳
תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
67יבל הוא היה אבי יושב אהל
“And Adah bore Yaval; he was the father of those who dwell in tents and keep cattle.” The tent, which surrounds its dweller, stands for the encompassing light.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68והנה המשל לענין א״מ וא״פ
The Kehot note points to the Rebbe Rashab’s long series of maamarim of 5672 for the analogy of encompassing and inner light.
Kehot’s noteראה המשך בששה״ק תער״ב ח״א ע׳ תצח.
69“For My thoughts are not your thoughts.” The Alter Rebbe refers to a discourse where the analogy of thought is developed with this verse.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
70ובחי׳ אני מלא
“Do I not fill the heavens and the earth?”: the level of sovev kol almin.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71יפה שעה אחת בתשובה
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come,” explained above through sovev kol almin.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 12
72מלא כל הארץ כבודו
“The whole earth is full of His glory.” The chapter asks why the verse says “the earth” specifically.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73אין כבוד אלא תורה
“Glory means nothing but Torah.” The glory that fills the earth is therefore the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
74בגימט׳ ל״ב
The Raaya Mehemna in the Zohar (Tzav) says that kavod equals lev, thirty-two, in gematria. The Alter Rebbe connects the number with the thirty-two paths of Chochmah and the thirty-two threads of the tzitzis.
Zohar III, 33aזח״ג לג, א
Kehot’s noteראה זח״ג לג, א ובכ״מ.
75ל״ב נתיבות חכמה
In Ha’azinu the Alter Rebbe explains “Blessed be the glory of Havayah from His place”: “the glory of Havayah” is the thirty-two paths of Chochmah, kavod being thirty-two in gematria, and “blessed” means that it is drawn from its supernal place to be revealed in the lower Chochmah.
Kehot’s noteעל״ק האזינו (עה, א). וש״נ. [כ].
76הודו על ארץ ושמים
“His splendor is upon the earth and the heavens.” The earth is named first, which the Alter Rebbe reads as the earth’s precedence in the revelation through the Torah.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
77קדמה ארץ לשמים
Beis Shammai hold that the heavens were created first and Beis Hillel that the earth was, citing “on the day Havayah Elokim made earth and heavens.” Kehot points here for the earth’s precedence.
Chagigah 12a:16–17חגיגה י״ב א:ט״ז-י״ז
… וּבֵית הִלֵּל אוֹמְרִים: אֶרֶץ נִבְרֵאת תְּחִלָּה וְאַחַר כָּךְ שָׁמַיִם, שֶׁנֶּאֱמַר: ״בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם״. אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, אָדָם בּוֹנֶה עֲלִיָּיה וְאַחַר כָּךְ בּוֹנֶה בַּיִת?! שֶׁנֶּאֱמַר: ״הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָיו וַאֲגוּדָּתוֹ עַל אֶרֶץ יְסָדָהּ״. אָמְרוּ לָהֶם בֵּית שַׁמַּאי לְבֵית הִלֵּל: לְדִבְרֵיכֶם, אָדָם עוֹשֶׂה שְׁרַפְרַף, וְאַחַר כָּךְ עוֹשֶׂה כִּסֵּא?! שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדוֹם רַגְלָי״. וַחֲכָמִים אוֹמְרִים: זֶה וָזֶה כְּאַחַת נִבְרְאוּ, שֶׁנֶּאֱמַר: ״אַף יָדִי יָסְדָה אֶרֶץ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יב, א. ב״ר א, כא.
Paragraph 13
78אורייתא מחכמה נפקת
A second place Kehot gives for the Zohar’s teaching that the Torah comes from Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. פה, א.
79אורייתא מחכמה נפקת
The Zohar teaches that the Torah came forth from supernal Chochmah. The Alter Rebbe uses it to explain why the Torah could bring the Infinite Light, which rests in Chochmah, into this world.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
80ע״פ וידבר אלקים
The Shavuos discourse explains “And G-d spoke all these words, saying, I am Havayah your G-d”: that “I,” G-d’s very Being and Essence, clothed in the Torah, be revealed below in physical things, so that He is called “your G-d.” It adds that reaching this requires first the counting of the Omer, subduing and transforming the natural emotions of the animal soul.
Kehot’s noteלעיל פ׳ במדבר טו, רע״ד.
Paragraph 14
81חכים ולא בחכמה ידיעה
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The Alter Rebbe applies it to the supernal Chochmah, in which the Infinite Light itself is clothed.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
82קול דודי . . מדלג
“The voice of my Beloved! Behold, He comes, leaping over the mountains, skipping over the hills.” Read as the revelation at Sinai that leapt over the order of the worlds.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
83מקננא
In Tikkun 6, on the bird’s nest, the Tikkunei Zohar describes the levels as “nesting” in the lower worlds: the supernal Imma in the Throne, the lower Imma in the Ofan. The Alter Rebbe cites the teaching that Malchus nests in Asiyah and Chochmah in Atzilus.
Tikkunei Zohar 23aתקוני הזהר כ״ג א
84מל׳ מקננא בעשי׳ וחכ׳ באצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
85מלא כל הארץ כבודו
“The whole earth is full of His glory”: the earth specifically, where the supernal Chochmah was revealed at Sinai.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ויקחני בציצית ראשי
“And he took me by a lock of my head.” The verse shows that tzitzis means hair, which leads to the maamar’s account of the tzitzis as “hairs” that draw light down.
Ezekiel 8:3יחזקאל ח׳:ג׳
וַיִּשְׁלַח תַּבְנִית יָד וַיִּקָּחֵנִי בְּצִיצִת רֹאשִׁי וַתִּשָּׂא אֹתִי רוּחַ בֵּין־הָאָרֶץ וּבֵין הַשָּׁמַיִם וַתָּבֵא אֹתִי יְרוּשָׁלַ͏ְמָה בְּמַרְאוֹת אֱלֹקִים אֶל־פֶּתַח שַׁעַר הַפְּנִימִית הַפּוֹנֶה צָפוֹנָה אֲשֶׁר־שָׁם מוֹשַׁב סֵמֶל הַקִּנְאָה הַמַּקְנֶה:
And the form of a hand was put forth, and I was taken by a lock of my head; and a spirit lifted me up between the earth and the heaven, and brought me in the visions of G-d to Jerusalem, to the door of the gate of the inner court that looketh toward the north; where was the seat of the image of jealousy, which provoketh to jealousy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ח, ג.
87והיה לכם לציצית
“And it shall be for you as tzitzis,” the opening words of the discourse to which the Alter Rebbe refers above.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
88קדש יהי׳ גדל פרע
Of the nazirite: “He shall be holy; he shall let the locks of the hair of his head grow long.” His holiness is tied to his hair, the channel for a light above the ordinary order.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
Paragraph 17
89ועתה יגדל נא
Moshe’s prayer: “And now, let the power of Ado-nai be great, as You have spoken, saying.” The opening words of the discourse the Alter Rebbe cites.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother,” the opening words of the discourse where the letters of speech are called hairs.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
91ה׳ בצאתך משעיר
From the Song of Devorah: “Havayah, when You went forth from Se’ir, when You marched out of the field of Edom, the earth trembled.” The Alter Rebbe reads Se’ir as se’ar, hair, and applies the verse to the Giving of the Torah.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, ד.
92נובלות חכמה שלמעלה תורה
Rabbi Avin adds to the list of “fallen fruits” (nobelos): “the fallen fruit of the wisdom above is the Torah.” The Alter Rebbe compares the Torah, G-d’s wisdom clothed in physical matters, to a hair that still draws from the brain.
Bereshit Rabbah 44:17בראשית רבה מ״ד:י״ז
… נובלות מיתה - שינה, נובלות נבואה - חלום, נובלות העוה״ב - שבת. ר׳ אבין מוסיף תרתין: נובלות אורה של מעלה - גלגל חמה, נובלות חכמה של מעלה - תורה. והנה אימה חשיכה גדולה נופלת עליו אימה, זו בבל, דכתיב (דניאל ג): באדין נבוכדנצר התמלי חמא. חשיכה, זו מדי, שהחשיכה עיניהם של ישראל, בצום ובתענית. גדולה, זו יון. ר׳ סימון ורבנן רבי סימון אמר: מאה ועשרים דוכסים, מאה ועשרים אפרכון, מאה ועשרים אסטרטליטין. ורבנן אמרי: משישים שישים, דכתיב (דברים א): נחש שרף ועקרב. נחש, זו בבל. שרף, זו מדי. עקרב, …
“It was as the sun was setting, and a slumber fell upon Abram, and, behold, dread, a great darkness, fell upon him” (Genesis 15:12). “It was as the sun was setting, [and a slumber fell]” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall is sleep, as when one sleeps one does not toil in Torah study, when one sleeps one does not do any work. Rav said: There are three kinds of slumber – the slumber of sleep, the slumber of prophecy, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
93חכים ולא בחכמה ידיעה
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The Torah is this wisdom of G-d, clothed in physical matters.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 20
94ואין כבוד אלא תורה
“Glory means nothing but Torah”: the glory that fills the earth is the Torah, the thirty-two paths of Chochmah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
95וכל גבולך לאבני חפץ
“And all your borders of precious stones.” The Alter Rebbe refers to his explanation of “paths” on this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ושער רישיה כעמר נקא
“And the hair of His head like pure wool”: white hair, the drawing down of the chasadim.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ואיש כי ימרט ראשו
“And if a man’s head becomes bald, he is bald (kere’ach); he is pure.” Cited for the hairs of Z’eir Anpin, which are judgments.
Leviticus 13:40ויקרא י״ג:מ׳
וְאִישׁ כִּי יִמָּרֵט רֹאשׁוֹ קֵרֵחַ הוּא טָהוֹר הוּא:
And if a man’s hair be fallen off his head, he is bald; yet is he clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, מ.
98בפע״ח שער הציצית פרק ה׳
The Kehot note quotes the Tzemach Tzedek’s summary of the Pri Etz Chaim passage: “that the tzitz and the tzitzis are what comes out of the mochin of Abba and Imma themselves.” This supports the maamar’s claim that the tzitzis draw from Abba and Imma directly.
Kehot’s note”שציץ וציצית הן מה שיוצא ממוחי׳ דאו״א ממש” — אוה״ת קרח ע׳ תרעז.
99בפע״ח שער הציצית פרק ה׳ בדרוש החברים
Pri Etz Chaim’s section on tzitzis, in the part “from the Companions,” explains that tzitzis means hair. Kehot quotes the Tzemach Tzedek’s summary of it: the tzitz and the tzitzis come from the mochin of Abba and Imma themselves.
Pri Etz Chaim, Gate of Fringes 5:9פרי עץ חיים, שער הציצית ה׳:ט׳
מהחברים - ואחר שנכנס לב״ה, ישים טלית גדול בציצית, בין בחול ובין בשבת. ופירוש ציצית, לשון שער, כמו ויקחני בציצית ראשי. וגם כן הוא לשון הבטה והסתכלות, כמו מציץ מן החרכים. והיא סוד הארה העליונה, של ל׳ דצלם שלמעלה מראש ז״א, והוא א״מ לז״א. פירוש - כי בחול לא יש בז״א רק בחינת צ׳ דצלם, ולא הל׳, ונשאר מקיף לו לז״א, וזהו בחינת טלית:
Pri Etz Chaim (Public Domain)
100וגם כי שם כו׳ ומלבינים השערות
Pri Etz Chaim explains that the hairs turn white below the chest, “and also because there is the Yesod of Abba,” where the chasadim are revealed, and that this is why the tzitzis must be white. The Alter Rebbe quotes these words.
Pri Etz Chaim, Gate of Fringes 3:23פרי עץ חיים, שער הציצית ג׳:כ״ג
ועוד, כי עד שם היו השערות שחורות כעורב, כנזכר באדרא, כי שערות דזעיר אנפין אוכמא, ושל נוקבא ארגמן. ולהיות כי החסדים עדיין לא נתגלו בפנים, לכן לא הלבינו השערות בחוץ. אבל בסיום החזה, ששם מתגלים החסדים, וגם כי שם יסוד אבא, מתגלין ויוצאין כל אלו האורות לחוץ, ומלבינים השערות, ועל ידו מתגלים השערות שהם הציצית. ולטעם זה הדין הוא, שיהיו הציצית לבנים:
Pri Etz Chaim (Public Domain)
101וע׳ בעעה״מ שער י״ד פ״מ
The Kehot note quotes the Tzemach Tzedek’s summary of Emek HaMelech: it writes of the tzitzis that they are the level of hairs, which enter Z’eir Anpin or Nukva from Abba and Imma.
Kehot’s note”כ׳ בענין הציצית שהם בחי׳ שערות שהשערות נכנסי׳ בתוך זעיר או בתוך נוק׳ מאו״א” — אוה״ת קרח ע׳ תרעז.
102ובשעתא דאתמשכן שערי חיוורי
From the Idra in Nasso: when the white hairs are drawn down, it is written “Wisdoms cry aloud in the street.” The Alter Rebbe uses it for the white hairs that carry wisdom outward.
Zohar, Idra Rabba 33:268–278ספר הזהר, האדרא רבא ל״ג:רס״ח-ער״ח
103חכמות בחוץ
“Wisdoms cry aloud in the street; she raises her voice in the squares.” Wisdom reaching “outside” is the drawing down through the white hairs.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104הכנף מין כנף
The Talmud reads “the corner” (hakanaf) as requiring the tzitzis to be of the same kind as the corner. The Alter Rebbe explains it as the oneness of the threads with the garment.
Yevamot 4b:11–12יבמות ד׳ ב:י״א-י״ב
אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא כִּדְרָבָא, דְּרָבָא רָמֵי: כְּתִיב ״הַכָּנָף״ — מִין כָּנָף, וּכְתִיב ״צֶמֶר וּפִשְׁתִּים״! הָא כֵּיצַד? צֶמֶר וּפִשְׁתִּים פּוֹטְרִין בֵּין בְּמִינָן, בֵּין שֶׁלֹּא בְּמִינָן. שְׁאָר מִינִין, בְּמִינָן פּוֹטְרִין, שֶׁלֹּא בְּמִינָן אֵין פּוֹטְרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
105והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Read as “Chochmah comes from ayin,” the nothingness above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106הודו על ארץ
“His splendor is upon the earth and the heavens”: the supernal Chochmah revealed on earth.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107נוטה שמים כיריעה
The words here quote Psalms 104:2; the passage is shown below.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
108The Zohar in Tazria explains this verse through the hairs of Z’eir Anpin, which are judgments. The Alter Rebbe contrasts them with the white hairs of the tzitzis.
Zohar, Tazria 23:115–24:123ספר הזהר, תזריע כ״ג:קט״ו-כ״ד:קכ״ג
Because the lower judgements are attached to the hair of this one,1According to the anthropomorphic symbolism of the Sifra di-Zeniutha. he is called “Stern Judgement”, but when the hair is removed he becomes mitigated and the lower judgements are not held in readiness. Therefore he is called clean, as having emerged from the side of uncleanness, and here too it is written: “And if the hair of ish be fallen off his head, he is bald, he is clean.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 21
109ובמ״א נתבאר באופן אחר
The Kehot note points to the Rebbe Rashab’s notes on this passage, printed among the supplements, for the second explanation introduced here.
Kehot’s noteראה לעיל בהוספות בהערות כ״ק אדמו״ר מוהרש״ב נ״ע לכאן.
110ואינו יכול להתלבש
The Kehot note points there on the statement that the Infinite Light cannot be clothed as inner light in any vessel.
Kehot’s noteראה סה״מ תער״ב-א סעי׳ קיט.
111שבחכמה מאיר בבחי׳ אור פנימי
The same section of the Rebbe Rashab’s series is cited for the conclusion that sovev shines in Chochmah as inner light.
Kehot’s noteראה סה״מ תער״ב-א סעי׳ קיט.
112מדרוש דנשא
In Nasso, in the discourse “Vaydaber … Nasso es rosh,” the Alter Rebbe explains that the curtains carried by the sons of Gershon are sovev, as in “He stretches out the heavens like a curtain,” while the vessels carried by Kehas, the Ark among them, are the central point around which the circle revolves.
Kehot’s noteלעיל פ׳ נשא.
113נשא את ראש בני גרשון
“Take the census of the sons of Gershon too.” The Alter Rebbe refers to his discourse on this verse, comparing the Ark carried by Kehas with the curtains carried by Gershon.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114נוטה שמים כיריעה
“He stretches out the heavens like a curtain.” The curtains therefore stand for the encompassing light, sovev kol almin.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115משום — בחכמה מאיר בבחי׳ אור פנימי
The Kehot note points there on the Infinite Light shining in Chochmah as inner light.
Kehot’s noteראה ספה״מ תער״ב-א סעי׳ כח.
116בד״ה כי אברהם לא ידענו
The discourse explains the cry of exile, “For Avraham does not know us”: in earlier times the attributes of Avraham and Israel, at the level of memalei, were openly revealed, with miracles and prophecy, while redemption comes from “You, Havayah,” a level above Avraham.
Kehot’s noteתו״א צג, א. ראה לעיל פ׳ שלח מה, ד.
117כי אברהם לא ידענו
“For Avraham does not know us, and Israel does not recognize us; You, Havayah, are our Father.” The opening words of the Torah Ohr discourse on supernal Chochmah as an intermediate level.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ברבות בראשית פ׳ ד׳
The Kehot note points to the Tzemach Tzedek’s discussion of the Midrash of the large and small mirrors.
Kehot’s noteראה גם אוה״ת ויקרא-ב ע׳ תרכב.
119כותי אחד שאל את ר׳ מאיר אפשר אותו שכתוב בו הלא את השמים ואת הארץ אני מלא
A Samaritan asks Rabbi Meir how He who fills heaven and earth could speak from between the poles of the Ark; Rabbi Meir answers with large and small mirrors. The Alter Rebbe reads it as sovev itself shining, contracted, between the poles of the Ark.
Bereshit Rabbah 4:4בראשית רבה ד׳:ד׳
… עאכ״ו הוי מים העליונים תלוים במאמר א״ל אפשר אותו שכתוב בו (ירמיה, כג ): ”הלא את השמים ואת הארץ אני מלא” היה מדבר עם משה מבין שני בדי הארון א״ל הבא לי מראות גדולות א״ל ראה בבואה שלך בהן ראה אותה גדולה א״ל הבא לי מראות קטנות הביא לו מראות קטנות א״ל ראה בבואה שלך בהן ראה אותה קטנה א״ל מה אם אתה שאתה בשר ודם אתה משנה עצמך בכל מה שתרצה מי שאמר והיה העולם ברוך הוא עאכ״ו הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא …
A certain Samaritan asked Rabbi Meir, saying to him: ‘Is it possible that the upper waters are suspended by the word of G-d?’ He said to him: ‘Yes.’ He said to him: ‘Bring me a tube with water.’ He brought him a tube with water. He placed a gold plate on top if it, and the water did not stay in place; [he placed] a silver plate, and the water did not stay in place. When he put his finger on top of it, the water stayed in place. He …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
120הלא את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah,” the verse the Samaritan quotes.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
121זעיר אנפין ואריך אנפין
The Zohar in Acharei, reading the letters of the vav (vav-alef-vav), says that the alef is hidden within it and not revealed, as in “By Myself I have sworn.” The Alter Rebbe cites it for Arich Anpin clothed within Z’eir Anpin.
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
122זעיר אנפין ואריך אנפין
In the Idra Rabba (Nasso) the Zohar says that the name of the Ancient One is hidden from all and appears in the Torah only where Z’eir Anpin swore to Avraham, “By Myself I have sworn.” The text cites it for the relation of Arich Anpin and Z’eir Anpin.
Zohar, Idra Rabba 9:63–10:73ספר הזהר, האדרא רבא ט׳:ס״ג-י׳:ע״ג
123הביאו עלי כפרה
In Acharei the Zohar quotes the Holy One’s words about the Rosh Chodesh offering, “Bring an atonement for Me.” Biurei HaZohar there explains the yud of the Name as a contraction that does not fully conceal.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
124לעולם ישנה אדם לתלמידו
“A person should always teach his student in a concise way.” The Alter Rebbe compares the contracted revelation to a concise teaching that holds the whole subject.
Pesachim 3b:3פסחים ג׳ ב:ג׳
וּבְאוֹרָיְיתָא מִי לָא כְּתִיב ״טָמֵא״? אֶלָּא: כֹּל הֵיכָא דְּכִי הֲדָדֵי נִינְהוּ — מִשְׁתַּעֵי בְּלָשׁוֹן נְקִיָּה, כֹּל הֵיכָא דִּנְפִישִׁין מִילֵּי — מִשְׁתַּעֵי בְּלָשׁוֹן קְצָרָה. כִּדְאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לַהּ, אָמַר רַב הוּנָא אָמַר רַב מִשּׁוּם רַבִּי מֵאִיר: לְעוֹלָם יִשְׁנֶה אָדָם לְתַלְמִידוֹ דֶּרֶךְ קְצָרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ג, ב. וש״נ.
125כה תברכו
“Thus shall you bless the children of Israel,” the opening words of the discourse to which the Alter Rebbe refers.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
126שהיה מתפלל הכה״ג תפלה קצרה ביוהכ״פ
On leaving the Holy of Holies the Kohen Gadol “would pray a short prayer in the outer chamber.” The Alter Rebbe sees in it a little that holds much.
Mishnah Yoma 5:1משנה יומא ה׳:א׳
… צָבַר אֶת הַקְּטֹרֶת עַל גַּבֵּי גֶחָלִים, וְנִתְמַלֵּא כָל הַבַּיִת כֻּלּוֹ עָשָׁן. יָצָא וּבָא לוֹ בְדֶרֶךְ בֵּית כְּנִיסָתוֹ, וּמִתְפַּלֵּל תְּפִלָּה קְצָרָה בַּבַּיִת הַחִיצוֹן, וְלֹא הָיָה מַאֲרִיךְ בִּתְפִלָּתוֹ, שֶׁלֹּא לְהַבְעִית אֶת יִשְׂרָאֵל:
They brought out to him the ladle and the pan and he took two hands full [of incense] and put it into the ladle, a large [high priest] according to his size, a small one according to his size and thus was its measure. He took the pan in his right hand and the ladle in his left hand. He walked through the Hechal until he came to the place between the two curtains which separated the Holy from the Holy of Holies; between them was [a space of] one …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 24
127כשמן הטוב על הראש יורד על הזקן
“Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down over the collar of his garments.” The oil is the hidden Chochmah flowing from the head onto the beard.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
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128שמן הטוב הוא חכ׳ סתימאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א אות ש׳, סמ״ח וביאיר נתיב שם.
129בהעלותך
“When you kindle the lamps,” the opening words of the discourse in Beha’aloscha to which the Alter Rebbe refers.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
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130וע״פ ועשית בגדי קדש
The discourse explains that the arousal from above awakens “abundant in kindness,” the level of Aharon the Kohen Gadol, which is far above “the world is built by kindness”: the latter follows the ordered chain of cause and effect, while rav chesed is the revelation of the Infinite Light clothed in Chochmah, above that chain.
Kehot’s noteתו״א פב, ב.
131ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother,” the opening words of the Torah Ohr discourse on rav chesed and Aharon.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
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132ורב חסד
One of the Thirteen Attributes of Mercy: “and abundant in kindness.” The Alter Rebbe identifies it as the source of the white of the tzitzis and of the great love drawn through Aharon.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
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133Kehot’s note points to Numbers 8:1–12:16 for these words.
Numbers 8:1–12:16במדבר ח׳:א׳-י״ב:ט״ז
Paragraph 25
134אין כבוד אלא תורה
“Glory means nothing but Torah,” the basis of the chapter.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
135ושער רישיה כעמר נקא
“And the hair of His head like pure wool,” the root of the white threads.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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Paragraph 27
136ובערת הרע מקרבך
“And you shall eradicate the evil from your midst,” a phrase the Torah uses several times. The Alter Rebbe links it to techeiles as kalah, destruction of evil.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
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Kehot’s noteדברים יג, ו. ועוד.
137ולא תתורו אחרי לבבכם ואחרי עיניכם אשר אתם זונים אחריהם
From the passage of tzitzis: “and you shall not stray after your heart and after your eyes, after which you go astray.” The next paragraphs explain these words.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
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Paragraph 28
138צדיק כתמר יפרח
“The righteous shall flourish like a palm tree.” The Midrash builds on this verse.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
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139מה תמרה זו יש לה תאוה אף הצדיקים יש להם תאוה מהו תאותם הקב״ה
The Midrash compares the righteous to the palm tree: as it has a longing, so the righteous long, and their longing is for the Holy One. The Alter Rebbe uses it to show that G-d is Israel’s one giver.
Bamidbar Rabbah 3:1במדבר רבה ג׳:א׳
140נפשי אויתיך בלילה
“My soul, I have longed for You in the night,” the verse the Midrash quotes for the longing of the righteous.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
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Paragraph 29
141ולא תתורו כו׳ אשר אתם זונים
“And you shall not stray after your heart and after your eyes, after which you go astray.” The order of the verse, seeing, remembering and doing before “you shall not stray,” is the basis of the explanation.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
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142The Mishnah: the Sages say that a zonah forbidden to a kohen is only a convert, a freed maidservant, or one who had a forbidden union. Hence an unmarried woman is not the zonah of the Torah.
Yevamot 61a:12יבמות ס״א א:י״ב
מַתְנִי׳ כֹּהֵן הֶדְיוֹט לֹא יִשָּׂא אַיְלוֹנִית, אֶלָּא אִם כֵּן יֵשׁ לוֹ אִשָּׁה וּבָנִים. רַבִּי יְהוּדָה אוֹמֵר: אַף עַל פִּי שֶׁיֵּשׁ לוֹ אִשָּׁה וּבָנִים לֹא יִשָּׂא אַיְלוֹנִית, שֶׁהִיא זוֹנָה הָאֲמוּרָה בַּתּוֹרָה. וַחֲכָמִים אוֹמְרִים: אֵין זוֹנָה אֶלָּא גִּיּוֹרֶת וּמְשׁוּחְרֶרֶת וְשֶׁנִּבְעֲלָה בְּעִילַת זְנוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
143אין זה זונה האמורה בתורה לענין איסור לכהונה
The Talmud discusses Rabbi Elazar’s view that an unmarried woman who lives with a man not for the sake of marriage becomes a zonah. Kehot points here for the law the Alter Rebbe states.
Yevamot 59b:4יבמות נ״ט ב:ד׳
אֲמַר לֵקהּ אַבָּיֵי, מִמָּה נַפְשָׁךְ: אִי בְּעוּלָה הָוְיָא — זוֹנָה נָמֵי הָוְיָא. וְאִי זוֹנָה לָא הָוְיָא — בְּעוּלָה נָמֵי לָא הָוְיָא. וְכִי תֵּימָא: מִידֵי דְּהָוֵיא אַמוּכַּת עֵץ שֶׁלֹּא כְּדַרְכָּהּ, אִם כֵּן, אֵין לְךָ אִשָּׁה שֶׁכְּשֵׁרָה לַכְּהוּנָּה, שֶׁלֹּא נַעֲשֵׂית מוּכַּת עֵץ עַל יְדֵי צְרוֹר.
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144בגמרא פ״ו דיבמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנט, ב.
145וידעת היום והשבות
“Know this day and take it to your heart that Havayah is G-d.” Knowing G-d is the “first bond” that makes later straying unfaithfulness.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
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Kehot’s noteדברים ד, לט.
146Rabbi Yochanan: teshuvah is so great that it overrides a prohibition of the Torah, for although a divorced wife who married another may not return, G-d says, “You have played the harlot with many lovers, yet return to Me.”
Yoma 86b:1יומא פ״ו ב:א׳
אָמַר רַבִּי יוֹחָנָן: גְּדוֹלָה תְּשׁוּבָה שֶׁדּוֹחָה אֶת לֹא תַעֲשֶׂה שֶׁבַּתּוֹרָה, שֶׁנֶּאֱמַר: ״לֵאמֹר הֵן יְשַׁלַּח אִישׁ אֶת אִשְׁתּוֹ וְהָלְכָה מֵאִתּוֹ וְהָיְתָה לְאִישׁ אַחֵר הֲיָשׁוּב אֵלֶיהָ עוֹד הֲלֹא חָנוֹף תֶּחֱנַף הָאָרֶץ הַהִיא וְאַתְּ זָנִית רֵעִים רַבִּים וְשׁוֹב אֵלַי נְאֻם ה׳״.
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147ואת זנית כו׳ ושוב אלי
“You have played the harlot with many lovers; yet return to Me, says Havayah,” the verse Rabbi Yochanan quotes.
Jeremiah 3:1ירמיהו ג׳:א׳
לֵאמֹר הֵן יְשַׁלַּח אִישׁ אֶת־אִשְׁתּוֹ וְהָלְכָה מֵאִתּוֹ וְהָיְתָה לְאִישׁ־אַחֵר הֲיָשׁוּב אֵלֶיהָ עוֹד הֲלוֹא חָנוֹף תֶּחֱנַף הָאָרֶץ הַהִיא וְאַתְּ זָנִית רֵעִים רַבִּים וְשׁוֹב אֵלַי נְאֻם־ה׳
. . . saying: If a man put away his wife, and she go from him, and become another man’s, may he return unto her again? Will not that land be greatly polluted? But thou hast played the harlot with many lovers; and wouldest thou yet return to Me? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148ועמך ישראל כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.” All Jews are righteous and all long for G-d.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ ס, כא.
149כורסייא דדינא דדיינין בה
The Zohar in Terumah calls techeiles the Throne of Judgment on which capital cases are judged.
Zohar, Terumah 24:230–242ספר הזהר, תרומה כ״ד:ר״ל-רמ״ב
Hyacinth (purple-blue), which was used for the fringes, also denotes “judgement”, or the Throne from which the judgement concerning capital offences is proclaimed. Therefore all colours seen in dreams are of good omen, with the exception of purple-blue, which denotes that the soul of the dreamer is being judged and the body is in danger of extermination. Much ardent prayer for mercy is needful to avert this portent. This colour symbolizes the Throne, concerning which it is written: “And above the firmament… was the likeness of a throne, as the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
150כורסייא דדינא דדיינין בה
The second place the text gives, at the end of Parshas Sh’lach, for techeiles as the Throne of Judgment.
Zohar, Sh'lach 46:326–335ספר הזהר, שלח לך מ״ו:שכ״ו-של״ה
151אלמלא דינא לא אשתכח בעלמא
The Zohar in Korach on the place of judgment in the world, from which the Alter Rebbe draws the fear of sin.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
152וכמש״ש בפ׳ קרח . . ונתבאר במ״א
Kehot identifies the place where, as the Alter Rebbe says, this Zohar in Korach is “explained elsewhere”: the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteבביאה״ז לאדה״א צה, ג.
153את המות ואת הרע
“See, I have set before you today life and good, death and evil.” Evil is placed beside death, showing that it is more bitter than death.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו.
154ואת נפש אויביך יקלענה
Avigail’s words to David: the soul of the wicked is slung far away. The Alter Rebbe applies it to the distance from G-d that sin brings.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א כה, ט.
155זהו כמו רפואה לו
In the discourse “Arm men from among you” the Alter Rebbe explains that all the punishments of the Torah, although they are gevuros, are included in kindness: the punishment repairs the sinner’s soul, as the Sages say of those liable to kares who were lashed, while the sin itself is more bitter than death.
Kehot’s noteראה לקמן פ׳ מטות פו, ב. ובלקו״ש חכ״ב ע׳ 71 הערה 28 מציין ”ראה כוזרי מאמר שני פמ״ד. וראה גם עיקרים מאמר רביעי פל״ח. נתבאר בשיחת ש״פ ויחי תנש״א.
156בד״ה החלצו מאתכם
The same discourse, “Arm men from among you,” cited here for judgment whose purpose is kindness and not vengeance.
Kehot’s noteלקמן פ׳ מטות פו, ב.
157ומוטב דלדייני׳
Rabbi Meir’s words about his teacher Acher: “Better that he be judged and come to the World to Come.” The Alter Rebbe uses it to show that judgment is a remedy whose purpose is kindness.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 30
158ארז״ל תכלת דומה לים
Rabbi Meir: “Why is techeiles different from all colors? Because techeiles resembles the sea, the sea resembles the sky, and the sky resembles the Throne of Glory.” The Alter Rebbe reads the sea as Malchus and the sky as an encompassing light.
Chullin 89a:3–4חולין פ״ט א:ג׳-ד׳
דתניא רבי מאיר אומר מה נשתנה תכלת מכל הצבעונין מפני שתכלת דומה לים וים דומה לרקיע ורקיע דומה לאבן ספיר ואבן ספיר דומה לכסא הכבוד דכתיב (שמות כד, י) ויראו את אלקי ישראל ותחת רגליו וגו׳ וכתיב (יחזקאל א, כו) כמראה אבן ספיר דמות כסא א״ר אבא קשה גזל הנאכל שאפילו צדיקים גמורים אינן יכולין להחזירו שנאמר (בראשית יד, כד) בלעדי רק אשר אכלו הנערים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין פט, א.
159וים דומה לרקיע
The text points to the Zohar at the beginning of Chayei Sarah for the sea’s likeness to the sky.
Zohar, Chayei Sara 1:1–4ספר הזהר, חיי שרה א׳:א׳-ד׳
In fact, however, it was appropriate that it should be so. Our teachers say that the sea resembles the sky and the sky resembles the Throne of Glory; hence the sea seized him and held him fast. For as he, in effect, fled from the sea, the sea was the proper agent to fill him with fear and trembling.
The Zohar; London, Soncino Press, 1933 (Public Domain)
160והים עומד עליהם מלמעלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מ״א ז, כה.
161והים עומד עליהם מלמעלה
The molten sea in Shlomo’s Temple stood on twelve oxen, “and the sea was upon them, above.” The sea “above” suggests an encompassing level.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162מל׳ דאצי׳ שנק׳ ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א אות יו״ד, סט״ז.
163בזהר פ׳ חיי שרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקכא, א.
164בד״ה מי מנה
In the discourse “Who has counted the dust of Yaakov” (column 68a) the Alter Rebbe explains that Shlomo’s sea stood “upon them, above,” at a distance from the twelve oxen beneath it, which therefore stand for division into twelve: an image of Malchus, through which the worlds come into being from nothing.
Kehot’s noteלקמן פ׳ בלק סח, א.
165Kehot’s note points to Zohar, Chayei Sara 1:2 for these words.
Zohar, Chayei Sara 1:2ספר הזהר, חיי שרה א׳:ב׳
166מי מנה
“Who has counted the dust of Yaakov,” the opening words of the discourse the Alter Rebbe cites.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
167בנסוע המחנה . . ופרשו בגד
The words here quote Numbers 4:5; the passage is shown below.
Numbers 4:5במדבר ד׳:ה׳
וּבָא אַהֲרֹן וּבָנָיו בִּנְסֹעַ הַמַּחֲנֶה וְהוֹרִדוּ אֵת פָּרֹכֶת הַמָּסָךְ וְכִסּוּ־בָהּ אֵת אֲרֹן הָעֵדֻת:
when the camp setteth forward, Aaron shall go in, and his sons, and they shall take down the veil of the screen, and cover the ark of the testimony with it;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ד, ה-ו.
168ופרשו בגד כליל תכלת מלמעלה
When the camp set out, the Ark was covered and “they shall spread over it a cloth entirely of techeiles, above.” The Alter Rebbe explains why techeiles was used in the desert.
Numbers 4:6במדבר ד׳:ו׳
וְנָתְנוּ עָלָיו כְּסוּי עוֹר תַּחַשׁ וּפָרְשׂוּ בֶגֶד־כְּלִיל תְּכֵלֶת מִלְמָעְלָה וְשָׂמוּ בַּדָּיו:
and shall put thereon a covering of sealskin, and shall spread over it a cloth all of blue, and shall set the staves thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
169מלך במשפט יעמיד ארץ
“A king, through justice, establishes the land.” Malchus, the King, upholds the world through judgment, the quality of techeiles.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, ד.
170שום תשים עליך מלך
“You shall surely set a king over yourself.” The tallis, “the King’s spread,” is the acceptance of the King’s sovereignty.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
171דתכלת הוא מגבורות דאבא ולבן הוא מבחינת אימא
Pri Etz Chaim explains that the tzitzis are encompassing lights that come out of the mochin through the hairs: the tzitzis of techeiles from the Chochmah of Imma, which is the Binah of Abba, and those of white from the Binah of Imma. Kehot points here for the Alter Rebbe’s “elsewhere it is explained.”
Pri Etz Chaim, Gate of Fringes 4:4–5פרי עץ חיים, שער הציצית ד׳:ד׳-ה׳
… וחכמה דאמא, נקרא בינה דאבא. וחסדים שלו, נקרא חסדים דאבא. וחסדים של אמא, נקרא גבורות דאבא, וכל אלו הד׳ בחי׳, נתלבשו בנה״י שלו, ונקרא מוחין דאבא: ועתה נבאר כוונת הציצית, דע, כי מן המוחין דאבא הנ״ל של ו״ק המלובשים בנה״י דאבא, מהם היה בחי׳ ציץ של כ״ג כנ״ל. אבל מן המוחין דאמא, מבחי׳ ו״ק המלובשים בנה״י דאמא כנ״ל, ואלו הם בחינת ציצית, מהם יוצאין ב׳ מיני ציצית, הא׳ הוא ד׳ ציצית מן מוח חכמה דאמא, שהוא בינה דאבא כנ״ל, ואלו הם בחי׳ הציצית, שהיו נוהגין בזמן שבהמ״ק היה קיים, …
Pri Etz Chaim (Public Domain)
172ובמ״א נתבאר דתכלת הוא
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הציצית פ״ד.
173אבל חרדה גדולה נפלה עליהם
“And I, Daniel, alone saw the vision; the men who were with me did not see the vision, but a great trembling fell upon them.” The higher awe is like this trembling.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174משום דמזלייהו חזי
The Talmud explains why Daniel’s companions trembled although they did not see: “their mazal saw.” The Alter Rebbe compares the higher awe to the trembling of the soul’s root above.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
175נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
176נעוץ סופן בתחלתן
“Their end is wedged in their beginning, and their beginning in their end.” The lower awe in Malchus is rooted in the higher awe of Chochmah.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
177ועתה ישראל מה כו׳ כ״א ליראה את ה׳ אלקיך
“And now, Israel, what does Havayah your G-d ask of you, but to fear Havayah your G-d.” The discourse the Alter Rebbe cites explains the awe this verse asks for.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178שמאלו תחת לראשי
“His left hand is under my head, and His right hand embraces me.” The two tzitzis behind a person correspond to the left (awe) and the right (love).
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
179שמאל דוחה
The Zohar in Korach: most of the coverings of the Sanctuary’s vessels were techeiles, and the text adds a parallel in Sh’lach (163b). Kehot also cites this page for “the left hand that pushes away.”
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 177bזח״ג קעז, ב
Kehot’s noteסוטה מז, א. וש״נ. זח״ג קעז, ב.
180ותתצב אחותו מרחוק
“And his sister stood from afar, to know what would be done to him.” Miriam’s distance was itself watchful care, like the “left hand that pushes away.”
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, ד.
181וכמו שכתוב ע״פ ואימתך לא תבעתני
“Remove Your hand from me, and let Your dread not terrify me.” The discourse cited on this verse explains that the left does not push away completely.
Job 13:21איוב י״ג:כ״א
כַּפְּךָ מֵעָלַי הַרְחַק וְאֵמָתְךָ אַל־תְּבַעֲתַנִּי:
Withdraw Thy hand far from me; And let not Thy terror make me afraid.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יג, כא (אל). תו״א צה, ב.
182מרחוק ה׳ נראה לי
“From afar Havayah appeared to me.” Chochmah is the level of “afar,” and from it comes both distance and true closeness.
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ב.
183ולא תתורו כו׳ אשר אתם זונים
“And you shall not stray … after which you go astray.” Awe, the techeiles, keeps a person from straying.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ב׳ מיני אהבה . . האהבה ע״פ השגה נק׳ פב״פ
The Kehot note points there for a long treatment of the two kinds of love, the love that follows understanding, called “face to face,” and the love beyond it.
Kehot’s noteראה בארוכה סה״מ תקס״ה ח״א ע׳ ריד ואילך.
185בד״ה זכור דעמלק
The discourse describes the love of G-d as one loves one’s own life, which leads to “love in delights,” and then asks how a person whose heart has been in the “exile of Egypt,” covered by the animal soul, can be turned from one extreme to the other.
Kehot’s noteתו״א פד, ד.
186בד״ה ואהי׳ אצלו אמון
The discourse explains “Back and front You formed me”: G-d’s will clothed in the mitzvos is the “back,” the outer level, while the supernal delight within the will is the “front,” the inner level.
Kehot’s noteלעיל פ׳ במדבר יח, ב.
187ואהיה אצלו אמון
“And I was beside Him as a nursling,” the opening words of a discourse the Alter Rebbe cites.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188אחור וקדם צרתני
“Back and front You formed me.” The discourse cited explains will as the “back” and delight as the “front.”
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189ובד״ה ביום השמיני שלח
The Shemini Atzeres discourse “On the eighth day he sent the people away” sets out the order of the festivals: Rosh Hashanah is “His left hand is under my head,” the left that pushes away, a sense of distance from G-d; Yom Kippur brings “face to face,” the inner point of the heart; and Sukkos reveals “His right hand embraces me,” a great love above reason.
Kehot’s noteלקמן דרושים לשמע״צ פו, ג.
190ביום השמיני שלח
“On the eighth day he sent the people away,” the opening words of a discourse for Shemini Atzeres the Alter Rebbe cites.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191על פ׳ ועשית ציץ
The Torah Ohr discourse “And you shall make a tzitz of pure gold” explains the tzitz on Aharon’s forehead, which atones and bears iniquity, as the shining (yatzitz) of great love that breaks through the iron wall between Israel and their Father in Heaven; its explanation contrasts the tzitz, a light drawn from above, with the tzitzis, which rise from below.
Kehot’s noteתו״א פג, א ואילך.
192ועשית ציץ
“And you shall make a tzitz of pure gold,” the High Priest’s head-plate, the subject of a discourse the Alter Rebbe cites.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193מפני שתכלת דומה לעשבים והעשבים דומים לים
Chizkiyah explains why techeiles was chosen for the tzitzis: techeiles resembles grasses, grasses the sea, the sea the sky, and so on to the Throne and to the Glory. The Alter Rebbe quotes the start of this chain.
Bamidbar Rabbah 14:3במדבר רבה י״ד:ג׳
194בד״ה ואלה המשפטים
The discourse explains “And these are the ordinances”: mishpat means walking, and the laws (halachos) are the “goings” of the worlds, ascent after ascent, which come through Daas, the awareness of G-dliness gained by studying the laws thoroughly.
Kehot’s noteתו״א עה, ב.
195ואלה המשפטים
“And these are the ordinances,” the opening words of the Torah Ohr discourse the Alter Rebbe cites.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196ונתתי עשב
“And I will give grass in your field for your cattle.” The Alter Rebbe suggests that techeiles being “like grass” be understood through his explanation of this verse.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197בזח״א . . נ״א א׳
Kehot notes that the Zohar on techeiles is quoted there.
Kehot’s noteנעתק לעיל מה, ג. וראה גם פ׳ ויקרא ו, ב.
198Kehot’s note points to Zohar, Bereshit 86:248–263 for these words.
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Paragraph 33
199שושבינא דמטרוניתא
A second place Kehot gives (Shoftim): “Moshe is the groomsman of the King, Aharon the groomsman of the Matronita.”
Zohar, Shoftim 5:21–24ספר הזהר, שופטים ה׳:כ״א-כ״ד
200כה״ג נק׳ שושבינא דמטרוניתא
The Zohar (Vayikra) says that Moshe was the groomsman of the King and Aharon the groomsman of the Matronita, the Queen. The Alter Rebbe explains this role as raising the souls of Israel and drawing great love into them.
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. ערה, ב.
201כשמן הטוב כו׳ זקן אהרן שיורד על פי מדותיו
“Like the good oil … the beard of Aharon, that runs down over the collar of his garments (middosav).” The Alter Rebbe reads middosav as G-d’s attributes, drawn down through Aharon.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202ורב חסד
“And abundant in kindness,” one of the Thirteen Attributes of Mercy, the root of the kohanim and of the great love Aharon draws down.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203והעבירו תער
The Levites were to “pass a razor over all their flesh.” Because they are rooted in Gevurah, hair from them would multiply judgment.
Numbers 8:7במדבר ח׳:ז׳
וְכֹה־תַעֲשֶׂה לָהֶם לְטַהֲרָם הַזֵּה עֲלֵיהֶם מֵי חַטָּאת וְהֶעֱבִירוּ תַעַר עַל־כׇּל־בְּשָׂרָם וְכִבְּסוּ בִגְדֵיהֶם וְהִטֶּהָרוּ:
And thus shalt thou do unto them, to cleanse them: sprinkle the water of purification upon them, and let them cause a razor to pass over all their flesh, and let them wash their clothes, and cleanse themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204ואיש כי ימרט ראשו
The Zohar in Tazria on the hairs of judgment and on the baldness that is pure, which the Alter Rebbe cites here.
Zohar, Tazria 23:115–24:123ספר הזהר, תזריע כ״ג:קט״ו-כ״ד:קכ״ג
Because the lower judgements are attached to the hair of this one,1According to the anthropomorphic symbolism of the Sifra di-Zeniutha. he is called “Stern Judgement”, but when the hair is removed he becomes mitigated and the lower judgements are not held in readiness. Therefore he is called clean, as having emerged from the side of uncleanness, and here too it is written: “And if the hair of ish be fallen off his head, he is bald, he is clean.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
205ואיש כי ימרט ראשו קרח הוא טהור הוא
“And if a man’s head becomes bald, he is bald (kere’ach); he is pure.” Baldness removes the hairs of judgment; Korach’s name comes from this word.
Leviticus 13:40ויקרא י״ג:מ׳
וְאִישׁ כִּי יִמָּרֵט רֹאשׁוֹ קֵרֵחַ הוּא טָהוֹר הוּא:
And if a man’s hair be fallen off his head, he is bald; yet is he clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206וכמ״ש בזח״ג תזריע
The Kehot note points to the Tzemach Tzedek’s discussion of the Zohar in Tazria on hair and baldness, which stands behind the Levites’ shaving here.
Kehot’s noteראה אוה״ת במדבר-ו ע׳ א׳תתנד ושם סעי׳ ו.
207ונקדשתי בתוך
“And I shall be sanctified among the children of Israel,” the opening words of the discourse in Emor the Alter Rebbe cites.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208קדוש יהיה גדל פרע
Of the nazirite: “He shall be holy; he shall let the locks of the hair of his head grow long.”
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
209תכלת עמרא הוא
The Talmud states that techeiles is wool. The Alter Rebbe reads this as showing that the blue thread is, in substance, the white wool of kindness.
Yevamot 4b:10–11יבמות ד׳ ב:י׳-י״א
וְתַנָּא דְּבֵי רַבִּי יִשְׁמָעֵאל: כָּל בְּגָדִים צֶמֶר וּפִשְׁתִּים הֵם, וְאָמַר רַחֲמָנָא עֲבֵיד לֵקהּ תְּכֵלֶת, וּתְכֵלֶת עַמְרָא הוּא. וּמִמַּאי דִּתְכֵלֶת עַמְרָא הוּא? מִדְּשֵׁשׁ — כִּיתָּנָא, תְּכֵלֶת — עַמְרָא הוּא. אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא כִּדְרָבָא, דְּרָבָא רָמֵי: כְּתִיב ״הַכָּנָף״ — מִין כָּנָף, וּכְתִיב ״צֶמֶר וּפִשְׁתִּים״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות ד, ב.
210שער רישיה כעמר נקא
“The hair of His head like pure wool”: white wool, the essence of kindness.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
211בהעלותך את הנרות
“When you kindle the lamps,” the opening words of the discourse in Beha’aloscha on Aharon’s lighting and the princes’ offerings.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212יראת ה׳ לחיים
“The fear of Havayah leads to life.” The awe that comes from the gevuros of Abba is life-giving, not harsh.
Proverbs 19:23משלי י״ט:כ״ג
יִרְאַת ה׳ לְחַיִּים וְשָׂבֵעַ יָלִין בַּל־יִפָּקֶד רָע:
The fear of the L-RD tendeth to life; And he that hath it shall abide satisfied, He shall not be visited with evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יט, כג.
Paragraph 36
213והעבירו תער
The shaving of the Levites, which left Korach without the channel of “hairs.”
Numbers 8:7במדבר ח׳:ז׳
וְכֹה־תַעֲשֶׂה לָהֶם לְטַהֲרָם הַזֵּה עֲלֵיהֶם מֵי חַטָּאת וְהֶעֱבִירוּ תַעַר עַל־כׇּל־בְּשָׂרָם וְכִבְּסוּ בִגְדֵיהֶם וְהִטֶּהָרוּ:
And thus shalt thou do unto them, to cleanse them: sprinkle the water of purification upon them, and let them cause a razor to pass over all their flesh, and let them wash their clothes, and cleanse themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
214בלקו״ת מהאריז״ל ביחזקאל
Kehot notes that the Arizal’s words are brought in Tanya, chapter 50: the root of the Levites is the fiery love that comes from Gevurah, their service was to raise song, and the Arizal says on “the kohanim, the Levites” that the Levites of now will be the kohanim of the future, when the world is elevated.
Kehot’s noteמובא בתניא פ״נ.
215ארז״ל פ״ט דשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפט, ב.
216The Talmud says that in the future G-d will tell the Patriarchs that their children sinned, and only Yitzchak will defend them, so Israel will say to him, “For you are our father.” The Alter Rebbe, following the Arizal, reads it as the future primacy of Gevurah.
Shabbat 89b:4שבת פ״ט ב:ד׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
217כי אתה אבינו
“For You are our Father,” the verse the Talmud applies to Yitzchak.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218“Every dispute that is for the sake of Heaven will in the end endure … this is the dispute of Hillel and Shammai.” The Arizal reads “endure” literally: in the future the halachah will follow Beis Shammai.
Pirkei Avot 5:17משנה אבות ה׳:י״ז
כָּל מַחֲלֹקֶת שֶׁהִיא לְשֵׁם שָׁמַיִם, סוֹפָהּ לְהִתְקַיֵּם. וְשֶׁאֵינָהּ לְשֵׁם שָׁמַיִם, אֵין סוֹפָהּ לְהִתְקַיֵּם. אֵיזוֹ הִיא מַחֲלֹקֶת שֶׁהִיא לְשֵׁם שָׁמַיִם, זוֹ מַחֲלֹקֶת הִלֵּל וְשַׁמַּאי. וְשֶׁאֵינָהּ לְשֵׁם שָׁמַיִם, זוֹ מַחֲלֹקֶת קֹרַח וְכָל עֲדָתוֹ:
Every dispute that is for the sake of Heaven, will in the end endure; But one that is not for the sake of Heaven, will not endure. Which is the controversy that is for the sake of Heaven? Such was the controversy of Hillel and Shammai. And which is the controversy that is not for the sake of Heaven? Such was the controversy of Korah and all his congregation.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
219אלו ואלו דא״ח
A heavenly voice declared of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d, and the halachah follows Beis Hillel.” This is the usual answer to the question on the Mishnah.
Eruvin 13b:11עירובין י״ג ב:י״א
וְכִי מֵאַחַר שֶׁאֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים, מִפְּנֵי מָה זָכוּ בֵּית הִלֵּל לִקְבּוֹעַ הֲלָכָה כְּמוֹתָן? מִפְּנֵי שֶׁנּוֹחִין וַעֲלוּבִין הָיוּ, וְשׁוֹנִין דִּבְרֵיהֶן וְדִבְרֵי בֵּית שַׁמַּאי, וְלֹא עוֹד אֶלָּא שֶׁמַּקְדִּימִין דִּבְרֵי בֵּית שַׁמַּאי לְדִבְרֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב. וש״נ.
220במדרש שמואל
The Tzemach Tzedek quotes the answer of Midrash Shmuel: although the halachah follows Beis Hillel, Beis Shammai’s disagreement causes more wisdom to be added in Beis Hillel, so their dispute too “endures”; and he calls this answer forced, as the Alter Rebbe does here.
Kehot’s noteראה אוה״ת קרח ע׳ תשד כ׳ ”דאף דהלכה כב״ה מ״מ ע״י שבית שמאי חולקים עליו גורמים להוסיף חכ׳ בב״ה בכדי להסתיר דברי שמאי ולכן גם היא סופה להתקיים וזהו דוחק”. וע׳ ביהל אור ע׳ קצ שמפרש שסופה להתקיים כי יש זמנים כשמאי וכמו ר״ה רצוא ע״ש.
221ולכן רצה קרח לעשות . . מהגבורות עיקר
The Kehot note points to the Rebbe’s maamar where Korach’s wish to make the gevuros primary is discussed.
Kehot’s noteראה ד״ה השם נפשינו בחיים תשח״י (סה״מ מלוקט-ג ע׳ רד) סעי׳ ד, הערה 35.
222אך באמת שגה ברואה
Kehot notes that the expression “he erred in vision” appears there as well.
Kehot’s noteביטוי זה גם באוה״ת קרח ע׳ תרפו.
223שגה ברואה
“They erred in vision,” said of priest and prophet; the Alter Rebbe applies the phrase to Korach’s mistaken vision.
Isaiah 28:7ישעיהו כ״ח:ז׳
וְגַם־אֵלֶּה בַּיַּיִן שָׁגוּ וּבַשֵּׁכָר תָּעוּ כֹּהֵן וְנָבִיא שָׁגוּ בַשֵּׁכָר נִבְלְעוּ מִן־הַיַּיִן תָּעוּ מִן־הַשֵּׁכָר שָׁגוּ בָּרֹאֶה פָּקוּ פְּלִילִיָּה:
But these also reel through wine, And stagger through strong drink; The priest and the prophet reel through strong drink, They are confused because of wine, They stagger because of strong drink; They reel in vision, they totter in judgment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224היצר הרע
The Midrash: “‘very good’ is the evil inclination,” for without it a person would not build or marry. The Alter Rebbe looks to the time when the evil inclination itself is transformed.
Bereshit Rabbah 9:7בראשית רבה ט׳:ז׳
רבי נחמן בר שמואל בר נחמן בשם רב שמואל בר נחמן אמר: הנה טוב מאד, זה יצר טוב. והנה טוב מאד, זה יצר רע. וכי יצר הרע טוב מאד אתמהא?! אלא שאלולי יצר הרע, לא בנה אדם בית, ולא נשא אשה, ולא הוליד, ולא נשא ונתן. וכן שלמה אומר: (קהלת ד): כי היא קנאת איש מרעהו:
Rabbi Naḥman bar Shmuel bar Naḥman said in the name of Rav Shmuel bar Naḥman: “Behold it was very good” – this is the good inclination; “and behold it was very good” – this is the evil inclination. Is the evil inclination, then, very good? This is a rhetorical question. Rather, were it not for the evil inclination, a man would never build a house, would never marry a wife, would never beget children, and would never engage in commerce. Likewise, Solomon says: “[And I have considered all toil and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
225טוב מאד
“And behold, it was very good.” The Midrash reads “very good” as including the evil inclination.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226היום לעשותם
“Which I command you today, to do them”: the present is the time of service, when Chesed must lead.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
227יצה״ר . . טוב מאד
The words here quote Bereshit Rabbah 9:9; the passage is shown below.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
אמר ר׳ זעירא: הנה טוב מאד, זו גן עדן. והנה טוב מאד, זו גיהינום. וכי גיהינום טוב מאוד אתמהא?! משל למלך שהיה לו פרדס והכניס לתוכו פועלים, ובנה אוצר על פתחו. אמר כל מי שהוא מתכשר במלאכת הפרדס יכנס לאוצרו, וכל מי שאינו מתכשר במלאכת הפרדס אל יכנס לאוצרו. כך כל מי שהוא מסגל במצות ומעשים טובים הרי גן עדן, וכל מי שאינו מסגל במצות ומעשים טובים הרי גיהינום:
Rabbi Ze’eira said: “Behold it was very good” – this is the Garden of Eden; “and behold it was very good” – this is Gehenna. Is Gehenna, then, very good? This is a rhetorical question. This is analogous to a king who had an orchard. He stationed laborers there and he built a storage house at its entrance. He said: ‘Anyone who performs successfully in the labor of the orchard, he may enter its treasury; anyone who does not perform successfully in the labor of the orchard, he may not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר ט, ט.
228ב״ש במקום ב״ה אינה משנה
“The view of Beis Shammai where it conflicts with Beis Hillel is not considered a Mishnah.” Now the halachah follows Beis Hillel, Chesed.
Berakhot 36b:2–3ברכות ל״ו ב:ב׳-ג׳
רַבִּי עֲקִיבָא בִּמְקוֹם רַבִּי אֱלִיעֶזֶר עָבְדִינַן כְּוָתֵיהּ, וּבֵית שַׁמַּאי בִּמְקוֹם בֵּית הִלֵּל — אֵינָהּ מִשְׁנָה. וְתִיפּוֹק לֵקהּ דְּנַעֲשָׂה שׁוֹמֵר לַפְּרִי, וְרַחֲמָנָא אָמַר: ״וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת פִּרְיוֹ״, אֶת הַטָּפֵל לְפִרְיוֹ, וּמַאי נִיהוּ — שׁוֹמֵר לַפְּרִי.
When R. 'Akiba is in opposition to R. Eliezer, we act according to his view; but when Bet Shammai are in opposition to Bet Hillel, [the opinion of the former] is not Mishnah. Thou mayest, however, derive [a conclusion] from the fact that [the bud] constitutes a protection of the fruit, and the All-merciful declared, "Ye shall deem it an uncircumcision with its fruit" (Lev. xix. 23) — the word "with" meaning to include what is attached to the fruit ; and what is that ? The protection of the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לו, ב. וש״נ.
Paragraph 38
229On the day of the eighteen decrees, “Hillel was bowed and sat before Shammai like one of the students, and that day was as hard for Israel as the day the calf was made.” The Alter Rebbe explains the severity of the comparison.
Shabbat 17a:6שבת י״ז א:ו׳
אָמַר לוֹ: אִם תַּקְנִיטֵנִי, גּוֹזְרַנִי טוּמְאָה אַף עַל הַמְּסִיקָה. נָעֲצוּ חֶרֶב בְּבֵית הַמִּדְרָשׁ, אָמְרוּ: הַנִּכְנָס — יִכָּנֵס, וְהַיּוֹצֵא — אַל יֵצֵא. וְאוֹתוֹ הַיּוֹם הָיָה הִלֵּל כָּפוּף וְיוֹשֵׁב לִפְנֵי שַׁמַּאי כְּאֶחָד מִן הַתַּלְמִידִים. וְהָיָה קָשֶׁה לְיִשְׂרָאֵל כַּיּוֹם שֶׁנַּעֲשָׂה בּוֹ הָעֵגֶל. וּגְזוּר שַׁמַּאי וְהִלֵּל וְלָא קַבִּלוּ מִינַּיְיהוּ, וַאֲתוֹ תַּלְמִידַיְיהוּ גְּזוּר וְקַבִּלוּ מִינַּיְיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
230The Talmud discusses whether Beis Shammai acted on their own rulings where Beis Hillel disagreed. The text points here regarding Beis Shammai.
Yevamot 14a:15יבמות י״ד א:ט״ו
תָּא שְׁמַע: אַף עַל פִּי שֶׁאֵלּוּ אוֹסְרִים וְאֵלּוּ מַתִּירִים — לֹא נִמְנְעוּ בֵּית שַׁמַּאי מִלִּישָּׂא נָשִׁים מִבֵּית הִלֵּל, וְלֹא בֵּית הִלֵּל מִבֵּית שַׁמַּאי. אִי אָמְרַתְּ בִּשְׁלָמָא לֹא עָשׂוּ, מִשּׁוּם הָכִי לֹא נִמְנְעוּ. אֶלָּא אִי אָמְרַתְּ עָשׂוּ, אַמַּאי לֹא נִמְנְעוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 39
231והעבירו תער
The shaving of the Levites, the background of Korach’s complaint.
Numbers 8:7במדבר ח׳:ז׳
וְכֹה־תַעֲשֶׂה לָהֶם לְטַהֲרָם הַזֵּה עֲלֵיהֶם מֵי חַטָּאת וְהֶעֱבִירוּ תַעַר עַל־כׇּל־בְּשָׂרָם וְכִבְּסוּ בִגְדֵיהֶם וְהִטֶּהָרוּ:
And thus shalt thou do unto them, to cleanse them: sprinkle the water of purification upon them, and let them cause a razor to pass over all their flesh, and let them wash their clothes, and cleanse themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
232וכמאמר אם רץ לבך
At the beginning of Chukas the Alter Rebbe explains Sefer Yetzirah’s “If your heart runs, return to the One”: the running (ratzo) is the heart’s fiery yearning to be absorbed in G-d, born of contemplating that even the World to Come is as nothing before Him; the return (shov) comes from contemplating sovev kol almin, which is present below as above, so the revelation is to be drawn down through Torah and mitzvos in this world.
Kehot’s noteעל״ק ר״פ חקת (נו, ב) מס״י. [כ].
233אם רץ לבך שוב
“If your heart runs, return to the place, as it is said, ‘and the living creatures ran and returned.’” The Alter Rebbe uses it to show that running upward (ratzo) must be completed by the return (shov) that brings the light down.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
234לשבת יצרה
“He did not create it for emptiness; He formed it to be inhabited.” The world was made to be G-d’s dwelling.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, יח.
235להיות דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא בחוקותי, ג.
236דירה בתחתונים
Rabbi Ami says that the Holy One desired that, just as He has a dwelling above, He should have a dwelling below. The Alter Rebbe calls this the purpose of creation.
Midrash Tanchuma, Bechukotai 3:1מדרש תנחומא, בחוקתי ג׳:א׳
… בְּרֹאשׁ הֹמִיּוֹת תִּקְרָא (משלי א, כא), בְּרֹאשׁ הֹמִיּוֹת הִיא קֹרְאָה. כֵּיצַד, מֵרֹאשָׁהּ שֶׁל תּוֹרָה, כַּמָּה אֻכְלוּסִין הִיא מְאַבֶּדֶת. דּוֹר הַמַּבּוּל, דּוֹר הַפְלָגָה, דּוֹר סְדוֹם. הֱוֵי, בְּרֹאשׁ הַתּוֹרָה הִיא קֹרְאָה. הֱוֵי, בְּרֹאשׁ הֹמִיּוֹת תִּקְרָא. בָּרֹאשׁ, מָוֶת הִיא קֹרְאָה בָּאָדָם הָרִאשׁוֹן, שֶׁנֶּאֱמַר: כִּי בְּיוֹם אָכְלְךָ מִמֶּנּוּ מוֹת תָּמוּת (בראשית ב, יז). הֱוֵי, בְּרֹאשׁ הֹמִיּוֹת תִּקְרָא. בְּפִתְחֵי שְׁעָרִים בָּעִיר (משלי א, כא). בָּרִאשׁוֹנָה הָיוּ עוֹשִׂין בָּתֵּי כְּנֵסִיּוֹת בְּגָבְהָהּ שֶׁל עִיר, לְקַיֵּם מַה שֶּׁנֶּאֱמַר: בְּפִתְחֵי שְׁעָרִים בָּעִיר אֲמָרֶיהָ …
(Lev. 26:3:) “If you walk in My statutes.” This text is related (to Prov. 1:20), “Wisdom shouts for joy in the street; in the squares she raises her voice.” R. Samuel bar Nahman questioned R. Johanan ben Eleazar, when he was standing in the market. He said to him, “Recite one chapter (of Mishnah) for me.” He said to him, “Go to the house of study, and I will recite it for you there.” He said to him, “Rabbi, did you not teach me (Prov. 1:20), ‘Wisdom shouts for joy …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
237אין בהטלית שום קדושה . . משא״כ בציצית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה טושו״ע או״ח סכ״א.
Paragraph 41
238האומר אין לי אלא תורה
“Whoever says he has only Torah does not have even Torah.” The Alter Rebbe applies it: Torah alone is not enough without awe and love drawn down through the tzitzis.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
239ויקח קרח . . היותו בן יצהר
The Kehot note says that the Tzemach Tzedek there points to Bamidbar Rabbah on this parshah for Korach’s taking his descent from Yitzhar as his claim.
Kehot’s noteראה אוה״ת קרח ע׳ תרצב מציין לבמדבר רבה פ׳ זו.
240כשמן הטוב על הראש
“Like the good oil upon the head”: the mochin of Abba, which Korach claimed as his own source.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241חד ולא בחושבן
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are One, and not in the count.” The Alter Rebbe applies it to Atika Kadisha, the root of the mochin of Abba, which is above the count of the Ten Sefiros.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 42
242כי נר מצוה
“For a mitzvah is a lamp, and the Torah is light.” The mitzvah is the lamp and its oil; the Torah is the light that makes it shine.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243ראיתי והנה מנורת זהב
“I saw, and behold, a menorah all of gold,” the opening words of a Chanukah discourse in Torah Ohr.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
244ישת חשך סתרו
“He made darkness His hiding place.” The oil, Keser, is hidden and gives no light of its own.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245ואספת דגנך ותירושך ויצהרך
“And you shall gather your grain, your wine and your oil.” Read as three levels of Torah: the revealed, the hidden, and the hidden of the hidden.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
246לכו לחמו בלחמי
“Come, eat of my bread,” said by Wisdom. The revealed Torah is bread, the “grain.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247נכנס יין יצא סוד
“When wine enters, the secret comes out.” Wine, whose numerical value equals “secret,” stands for the hidden part of the Torah.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
248גופא דאורייתא ונשמתא
The Zohar in Beha’aloscha distinguishes the Torah’s garments, body, soul, and soul of the soul. The Alter Rebbe maps them onto grain, wine and oil.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
Similarly the Torah has a body made up of the precepts of the Torah, called gufe torah (bodies, main principles of the Torah), and that body is enveloped in garments made up of worldly narrations. The senseless people only see the garment, the mere narrations; those who are somewhat wiser penetrate as far as the body. But the really wise, the servants of the most high King, those who stood on Mount Sinai, penetrate right through to the soul, the root principle of all, namely, to the real Torah. In …
The Zohar; London, Soncino Press, 1933 (Public Domain)
249כי גאה גאה
“For He is exalted, exalted”: the doubling suggests a concealment within concealment, like the oil.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250שמן משחת קדש
“A holy anointing oil.” The oil that anoints the “holy,” Chochmah, is the Mocha Stima’ah above it.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
251אבא יונק ממזל השמיני
Etz Chaim explains that Abba and Imma draw their flow from the two mazalos of the supernal beard, the eighth and the thirteenth. The Alter Rebbe uses it for the oil that reaches Aharon’s beard.
Sefer Etz Chaim 16:6–7עץ חיים ט״ז:ו׳-ז׳
… והנה בזוהר אמרו כי ב׳ ת״ד הח׳ והי״ג שניהן נקראו מזלא והענין כי ב׳ מסוג א׳ כי הם יורדים תרוייהו בשיקולא עד טבורא כנזכר באדרא קל״א ואלו הב׳ מזלות מהם יונקים או״א השפע הנ״ל מכתרא ומ״ס כי או״א אתכלילו במזלא ושיעור או״א הם עד טבורא של א״א נמצאו אלו הב׳ מזלות חפיין עלייהו ואבא עיקר יניקתו ממזל הח׳ ואמא מן הי״ג ולפי שמזל ח׳ עליון מן הי״ג לכן אבא דיניק ממנו הוא גדול מאמא אך בערך דתרוייהו כחדא נפקי ונחתין בשיקולא עד טבורא לכן גם או״א כחדא נפקי וכחדא …
Sefer Etz Chaim (Public Domain)
252Kehot’s note points to Numbers 8:1–12:16 for these words.
Numbers 8:1–12:16במדבר ח׳:א׳-י״ב:ט״ז
Paragraph 45
253שיאמרו ליצחק כי אתה אבינו
In the future Israel will say to Yitzchak, “For you are our father”: the future primacy of Gevurah, which Korach claimed already now.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
254ופני לא יראו
“And you shall see My back, but My face shall not be seen.” Even Moshe could not see the inner “face.”
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
255להצהיל פנים משמן
“To make the face shine with oil.” The word for shining (lehatzhil) echoes Yitzhar, and oil is linked with the inner “face.”
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
256ישת חשך סתרו
“He made darkness His hiding place.” The oil, the hidden source, gives no revelation of its own.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
257ענין אהרן בחי׳ נראה אור
The Zohar in Emor says that the clouds of glory came in Aharon’s merit, and reads “eye to eye You, Havayah, are seen (nir’ah)” as alluding to Aharon, whose name has the letters of nir’ah.
Zohar, Emor 42:260–269ספר הזהר, אמור מ״ב:ר״ס-רס״ט
258נראה אור
“For with You is the source of life; in Your light we see light.” The word nir’ah (we see) has the letters of Aharon.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 48
259שני בני הי״צהר
“These are the two sons of oil who stand by the Master of all the earth.” The Midrash applies it to the anointed; the Alter Rebbe to Moshe and Aharon.
Zechariah 4:14זכריה ד׳:י״ד
וַיֹּאמֶר אֵלֶּה שְׁנֵי בְנֵי־הַיִּצְהָר הָעֹמְדִים עַל־אֲדוֹן כׇּל־הָאָרֶץ:
Then said he: ‘These are the two anointed ones, that stand by the L-rd of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
260כשמן הטוב
“Like the good oil upon the head, running down upon the beard, the beard of Aharon.”
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261The Talmud reads the psalm as speaking of Moshe and Aharon, in its discussion of the anointing oil and Aharon’s beard. The Alter Rebbe cites it to show that the good oil comes through them.
Horayot 12a:8הוריות י״ב א:ח׳
וַעֲדַיִין הָיָה אַהֲרֹן דּוֹאֵג, אָמַר: שֶׁמָּא מֹשֶׁה לֹא מָעַל, אֲבָל אֲנִי מָעַלְתִּי? יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״הִנֵּה מַה טּוֹב וּמַה נָּעִים שֶׁבֶת אַחִים גַּם יָחַד״, מָה מֹשֶׁה לֹא מָעַל, אַף אַתָּה לֹא מָעַלְתָּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
262מה טוב ומה נעים שבת אחים גם יחד
“How good and how pleasant it is for brothers to dwell together in unity.” The Sages apply it to Moshe and Aharon.
Psalms 133:1תהילים קל״ג:א׳
שִׁיר הַמַּעֲלוֹת לְדָוִד הִנֵּה מַה־טּוֹב וּמַה־נָּעִים שֶׁבֶת אַחִים גַּם־יָחַד:
A Song of Ascents; of David. Behold, how good and how pleasant it is For brethren to dwell together in unity!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
263הרועה בשושנים
“My Beloved is mine and I am His, who grazes among the roses.” The Alter Rebbe refers to a discourse that reads shoshanim as sheshonim.
Song of Songs 2:16שיר השירים ב׳:ט״ז
דּוֹדִי לִי וַאֲנִי לוֹ הָרֹעֶה בַּשּׁוֹשַׁנִּים:
My beloved is mine, and I am his, That feedeth among the lilies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
264נושא עון
From the Thirteen Attributes of Mercy: “bearing iniquity, transgression and sin.” Their power to atone shows a light above the encompassing light.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
265שוש אשיש
“I will greatly rejoice in Havayah,” the verse of the discourse in Nitzavim to which the Alter Rebbe refers.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
266כי ההרים ימושו
“For the mountains may depart and the hills be removed, but My kindness shall not depart from you,” the verse of the discourse in Ki Seitzei to which the Alter Rebbe refers.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
267הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא
Rabbi Meir’s answer with the mirrors: when He wishes, He fills heaven and earth, and when He wishes, He speaks from between the poles of the Ark.
Bereshit Rabbah 4:4בראשית רבה ד׳:ד׳
… ”הלא את השמים ואת הארץ אני מלא” היה מדבר עם משה מבין שני בדי הארון א״ל הבא לי מראות גדולות א״ל ראה בבואה שלך בהן ראה אותה גדולה א״ל הבא לי מראות קטנות הביא לו מראות קטנות א״ל ראה בבואה שלך בהן ראה אותה קטנה א״ל מה אם אתה שאתה בשר ודם אתה משנה עצמך בכל מה שתרצה מי שאמר והיה העולם ברוך הוא עאכ״ו הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא וכשהוא רוצה היה מדבר עם משה מבין שני בדי הארון א״ר חנינא בר איסי …
A certain Samaritan asked Rabbi Meir, saying to him: ‘Is it possible that the upper waters are suspended by the word of G-d?’ He said to him: ‘Yes.’ He said to him: ‘Bring me a tube with water.’ He brought him a tube with water. He placed a gold plate on top if it, and the water did not stay in place; [he placed] a silver plate, and the water did not stay in place. When he put his finger on top of it, the water stayed in place. He …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
268שרי אשתך
“As for Sarai your wife, you shall not call her name Sarai, for Sarah is her name.” The opening words of the Torah Ohr discourse on the yud of the Name.
Genesis 17:15בראשית י״ז:ט״ו
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם שָׂרַי אִשְׁתְּךָ לֹא־תִקְרָא אֶת־שְׁמָהּ שָׂרָי כִּי שָׂרָה שְׁמָהּ:
And G-d said unto Abraham: ‘As for Sarai thy wife, thou shalt not call her name Sarai, but Sarah shall her name be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
269ויקח מן הבא בידו מנחה
“And he took from what came into his hand a gift for Esav his brother,” the opening words of the Torah Ohr discourse on Yaakov as yud-akev.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 49
270ואמר ביום ההוא הנה אלקינו זה קוינו לו
“And it shall be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” The Alter Rebbe reads kivinu as “we drew Him in lines (kavin).”
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
271תורה ועבודה וגמ״ח
“The world stands on three things: on Torah, on service, and on acts of kindness.” These are the three “lines” through which G-dliness is drawn down.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
272On “Open for Me”: G-d says, “Open for Me one opening of teshuvah like the eye of a needle, and I will open for you openings through which wagons and carriages can enter.” The Alter Rebbe applies it to the kav and the encompassing light.
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
קוֹל דּוֹדִי דוֹפֵק, עַל יְדֵי משֶׁה, בְּשָׁעָה שֶׁאָמַר (שמות יא, ד): וַיֹּאמֶר משֶׁה כֹּה אָמַר ה׳ כַּחֲצֹת הַלַּיְלָה אֲנִי יוֹצֵא בְּתוֹךְ מִצְרָיִם. פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
273ואני אפתח לכם תרעין עילאין
The Zohar in Emor: “and I will open for you supernal gates.” The text cites it as a parallel version.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
Open to me an opening no bigger than the eye of a needle, and I will open to thee the supernal gates. “Open to me, my sister”, because thou art the door through which there is entrance to Me; if thou openest not, I am closed.
The Zohar; London, Soncino Press, 1933 (Public Domain)
274The Yalkut’s version of the same teaching on “Open for Me.”
Yalkut Shimoni on Nach 988:58ילקוט שמעוני על נ"ך תתקפ״ח:נ״ח
Paragraph 50
275בן פורת יוסף
“Yosef is a fruitful son.” Poras, rearranged, spells tofer, “sews”: Yosef joins the lower worlds to the higher.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
276חוט
The Zohar in Acharei: when morning awakens, the King draws a thread of blessings over the Matronita and over those who study Torah at night.
Zohar, Achrei Mot 23:144–24:153ספר הזהר, אחרי מות כ״ג:קמ״ד-כ״ד:קנ״ג
277ברבות סדר לך לך ס״פ מ״ג
The Tzemach Tzedek quotes the Midrash (“You said, ‘from a thread’; by your life, I will give your children the mitzvah of tzitzis”) and explains that the root of the drawing down through the threads of the tzitzis is the kav and thread of the Infinite Light, which is the level of hairs.
Kehot’s note”אתה אמרת אם מחוט כו׳ חייך שאני נותן לבניך מצות ציצית המד״א ונתנו על ציצית הכנף פתיל תכלת ומתרגמינן חוטא דתכלתא עכ״ל — אוה״ת בראשית כרך-ד דף תשד, ב. ”והכוונה כי שורש ההמשכה שע״י חוטי הציצית נמשך מהקו וחוט דאוא״ס והוא בחי׳ השערות” — אוה״ת נ״ך-ב ע׳ תשע.
278אם מחוט ועד
Avraham to the king of Sedom: “Not from a thread to a shoelace will I take of anything that is yours.”
Genesis 14:23בראשית י״ד:כ״ג
אִם־מִחוּט וְעַד שְׂרוֹךְ־נַעַל וְאִם־אֶקַּח מִכׇּל־אֲשֶׁר־לָךְ וְלֹא תֹאמַר אֲנִי הֶעֱשַׁרְתִּי אֶת־אַבְרָם:
that I will not take a thread nor a shoe-latchet nor aught that is thine, lest thou shouldest say: I have made Abram rich;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
279אם מחוט ועד
The Midrash: because Avraham said “from a thread,” his children merited the mitzvah of tzitzis, the thread of techeiles. The Alter Rebbe links it to the thread of the tzitzis drawn from the kav.
Bereshit Rabbah 43:9בראשית רבה מ״ג:ט׳
ויאמר מלך סדום אל אברם תן לי הנפש וגו׳ ויאמר אברם אל מלך סדום הרימותי ידי וגו׳ - ר׳ יהודה ור׳ נחמיה ורבנן ר׳ יהודה אמר: עשאן תרומה היך מה דאת אמר: (במדבר יח) והרמותם ממנו תרומת ה׳. ורבי נחמיה אמר: עשאן שבועה, היך מה דאת אמר (דניאל יב): וירם ימינו ושמאלו אל השמים, וישבע בחי העולם. ורבנן אמרי: עשאן שירה, היך מה דאת אמר (שמות טו): זה אלי ואנוהו אלקי אבי וארוממנהו. רבי ברכיה ור׳ חלבו ור׳ אמי בשם ר׳ אלעזר אמרו אמר משה בל׳ שאמר אבא שירה. הרימותי …
“The king of Sodom said to Abram: Give me the people, and take the property for yourself” (Genesis 14:21). “Abram said to the king of Sodom: I have raised my hand to the L-rd, G-d Most High, master of heaven and earth” (Genesis 14:22). “The king of Sodom said to Abram: Give me the people…Abram said to the king of Sodom: I have raised [harimoti] my hand…” – Rabbi Yehuda, Rabbi Neḥemya, and the Rabbis, Rabbi Yehuda said: He rendered it as teruma, for himself. just as it says: “You …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
280אם מחוט ועד
The Zohar in Vayikra: when day shines, Avraham awakens with his thread, of which it is written “from a thread to a shoelace.”
Zohar, Vayikra 60:396–61:406ספר הזהר, ויקרא ס׳:שצ״ו-ס״א:ת״ו
and they make him every day a new creature; hence the expression “my Maker” (osai, lit. makers),
The Zohar; London, Soncino Press, 1933 (Public Domain)
281אם מחוט ועד
The Zohar in Vayikra: to receive one thread of kindness, the thread of Avraham, who acquired it, as it is written “from a thread.” The Mikdash Melech explains it as the thread that descends through the spine from the thread in the brain.
Zohar, Vayikra 64:424–65:435ספר הזהר, ויקרא ס״ד:תכ״ד-ס״ה:תל״ה
It is written, “Let the earth bring forth a living soul” (Gen. 1, 24), this being the portion from which David inherited and became heir to the kingdom, as elsewhere explained. As has been stated, the soul is linked with the spirit, and the spirit with the super-soul. Happy those who obtain this noble heritage! Alas for the wicked whose souls do not even win them this world, much less the world to come I Of them it is written, “And the souls of thine enemies shall he sling out …
The Zohar; London, Soncino Press, 1933 (Public Domain)
282מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals,” the reward the Midrash connects with “a shoelace.”
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
283חוט של חסד
The Zohar in Terumah on “By day Havayah commands His kindness”: a thread of kindness from the light hidden on the first day shines on one who studies Torah at night.
Zohar, Terumah 37:415–38:424ספר הזהר, תרומה ל״ז:תט״ו-ל״ח:תכ״ד
Said R. Judah: ‘Had it been hidden away altogether, the world would not have been able to exist for one moment. But it was only hidden like a seed which generates others, seeds and fruits, and the world is sustained by it. There is not a day that something does not emanate from that light to sustain all things, for it is with this that the Holy One nourishes the world. Moreover, whenever the Torah is studied by night, a little thread of this hidden light steals down and plays …
The Zohar; London, Soncino Press, 1933 (Public Domain)
284ע׳ בזהר חלק א׳ ויגש (דר״ז ע״ב) . . ובפי׳ הרמ״ז שם
The Tzemach Tzedek quotes the Zohar and the Ramaz: the thread of kindness is one third of Chesed, 24, the value of chut with the word itself, Chesed being 72 divided into thirds, and this Chesed sews and joins all the worlds.
Kehot’s note”ות״ח דהא בליליא מאן דמשבח למארי׳ בתושבחתא דאורייתא כדין אתתקף בתקיפו ביממא מסטרא דימינא (ע׳ בת״א בד״ה רני ושמחי שע״י רננא ברמשא יבוא לבחי׳ שמחה בצפרא, והו״ע המשכת חוט של חסד כו׳) דהא חוטא חד נפקא מסטרא דימינא, וכ׳ הרמ״ז שם וז״ל איתא בדברי הרב זלה״ה שחוט של חסד ה״ס שליש אחד של חסד שהוא כ״ד גימטריא חוט עם הכולל (...) וזה החסד תופר ומחבר כל העולמות” — אוה״ת בראשית כרך-ד דף תשד, ב. וראה גם אוה״ת מגילת אסתר ע׳ א׳רעח. ובהוצאת תש״נ ע׳ יח. וראה גם ביהל אור ע׳ קעא שזהו ע״ד שנתבאר בד״ה בהעלותך את הנרות ההפרש בין אהבה דאברהם ובין אה״ר דאהרן ע״ש. ”והרמ״ז . . חוט עם הכולל, ור״ל חסד גימט׳ ע״ב ונחלק לג׳ שלישין” — אוה״ת נ״ך-ב ע׳ תשע.
285ח״ב תרומה קמ״ט א׳
The Tzemach Tzedek explains “By day Havayah commands His kindness”: the thread of kindness drawn over one who studies Torah at night is a thread from the light created on the first day and hidden for the future, of which an illumination shines on him.
Kehot’s note”פי׳ ענין יומם יצוה ה׳ חסדו כו׳ שארז״ל כל העוסק בתורה בלילה חוט של חסד משוך עליו ביום, שהוא חוט והמשכה מאור שנברא ביום ראשון כו׳ שגנזו הקב״ה לע״ל, רק מ״מ הארה מאיר ממנו על הנ״ל” — אוה״ת בראשית כרך-ד דף תשד, א. ”תרומה דקמ״ט ע״א פי׳ יומם יצוה ה׳ חסדו שהוא חוט של חסד מבחי׳ אור הגנוז שממנו נמשך ההארה על העוסק בתורה כו׳” — יהל אור ע׳ קסח.
286חלק ג׳ ויקרא כ״ג ב׳
The Tzemach Tzedek quotes the Zohar on Avraham awakening with his thread at daybreak, and explains that the thread is drawn down to the level of the “shoe,” the partition between Atzilus and Beriah.
Kehot’s note”כד נהר יממא אתער אברהם בההוא חוטא דילי׳ דכתיב בי׳ אם מחוט ועד שרוך נעל כו׳ והיינו להיות נמשך החוט הנ״ל בבחי׳ נעל שהוא הפרסא שבין אצילות לבריאה” — אוה״ת מגילת אסתר ע׳ ב׳רעח (ובהוצאת תש״נ ע׳ יח).
287כ״ה סע״א ע״ב
The Tzemach Tzedek quotes the Zohar on receiving “one thread of kindness,” the thread of Avraham, and the Mikdash Melech’s note that it is the thread descending through the spine from the thread in the brain.
Kehot’s note”לקבלא חד חוטא דחסד ומאי איהו חוטא דאברהם דהוא קני לי׳ דכתיב אם מחוט, פי׳ המק״מ נ״ב חוט היורד דרך השדרה מחוט שבמוח” — אוה״ת בראשית כרך-ד דף תשד, ב.
288ובפ׳ אחרי (דס״ד סע״ב) ובמק״מ שם
The Tzemach Tzedek quotes the Zohar: when morning awakens, the King draws a thread of blessings over the Matronita and over those who study Torah at night, for they join night and day; and the Mikdash Melech’s note that the blessings descend by way of the thread.
Kehot’s note”כד אתער בקר כו׳ ומלכא משיך מיני׳ חד חוטא דברכאן ופריס על מטרוניתא ועל אינון כו׳ דמשתדלי באורייתא בלילא כו׳ לפי שהם המחברים [בכת״י ב׳ ”מתחברים”] לילה ויום שהם מטרוניתא ומלכא, ובמק״מ חוטא דברכאן נ״ב כי הוא היורד דרך החוט עכ״ל” — אוה״ת בראשית כרך-ד דף תשד, ב.
289האי חוטא יקירא קדישא
From the Idra in Nasso: “All depends on mazal … this precious, holy thread on which all the hairs of the beard hang is called mazal.”
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
290וע׳ בפ׳ נשא (קל״ד ע״א) האי חוטא יקירא קדישא כו׳
The Tzemach Tzedek notes that the Zohar compares the drawing down of the hairs to a thread, that this thread on which all the hairs hang is the source of the thirteen attributes of mercy, with notzer chesed including them all, and that it is called “the precious, holy thread” like the kav drawn from the Infinite Light after the tzimtzum.
Kehot’s note”הכל תלוי במזל כו׳ האי חוטא יקירא קדישא דכל שערי דדיקנא תליין בי׳ אקרי מזל כו׳ ותאנא הכל תלוי במזל דאיהו האי חוטא יקירא קדישא דכל שערין תליין בי׳ כו׳ עכ״ל הרי המשיל המשכת השערות לבחי׳ חוט . . וענין האי חוטא יקירא קדישא דכל שערי דדיקנא תליין בי׳, היינו כמ״ש בזהר תרומה דף קל״ב בענין תליסר מכילין דרחמי, אינון תריסר רזא דרתיכא קדישא דנפקין מחד דשריא עלייהו. וכ׳ המק״מ וז״ל זה יובן במ״ש הרב שנוצר חסד הוא כולל כולם כו׳ עכ״ל” — אוה״ת נ״ך-ב ע׳ תשסט. וראה גם ביאה״ז להצ״צ-ב ע׳ תתקט. ”ושם פי׳ ג״כ . . נק׳ חוטא יקירא קדישא, דהיינו כמו דוגמת הקו״ח שנמשך מאור א״ס לאחר הצימצום” — אוה״ת פ׳ האזינו ע׳ א׳תרמו.
291והחוט המשולש
“Whoever has Scripture, Mishnah and proper conduct will not quickly sin, as it is said, ‘and the threefold cord is not quickly broken.’” The Alter Rebbe cites it in connection with the thread.
Mishnah Kiddushin 1:10משנה קידושין א׳:י׳
כָּל הָעוֹשֶׂה מִצְוָה אַחַת, מְטִיבִין לוֹ וּמַאֲרִיכִין לוֹ יָמָיו וְנוֹחֵל אֶת הָאָרֶץ. וְכָל שֶׁאֵינוֹ עוֹשֶׂה מִצְוָה אַחַת, אֵין מְטִיבִין לוֹ וְאֵין מַאֲרִיכִין לוֹ יָמָיו וְאֵינוֹ נוֹחֵל אֶת הָאָרֶץ. כָּל שֶׁיֶּשְׁנוֹ בַמִּקְרָא וּבַמִּשְׁנָה וּבְדֶרֶךְ אֶרֶץ, לֹא בִמְהֵרָה הוּא חוֹטֵא, שֶׁנֶּאֱמַר (קהלת ד) וְהַחוּט הַמְשֻׁלָּשׁ לֹא בִמְהֵרָה יִנָּתֵק. וְכָל שֶׁאֵינוֹ לֹא בַמִּקְרָא וְלֹא בַמִּשְׁנָה וְלֹא בְדֶרֶךְ אֶרֶץ, אֵינוֹ מִן הַיִּשּׁוּב:
He who performs one commandment is rewarded, his days are prolonged, and he inherits the land, But he who does not perform one commandment, is not rewarded, his days are not prolonged, and he does not inherit the land. He who is familiar with Bible, Mishnah, and the ways of the land will not easily sin, as it is said, “And a threefold cord is not quickly broken” (Ecclesiastes 4:12. But he who is not familiar with Bible, Mishnah and the ways of the land does not belong to civilization.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
292והחוט המשולש
“And the threefold cord is not quickly broken.”
Ecclesiastes 4:12קהלת ד׳:י״ב
וְאִם־יִתְקְפוֹ הָאֶחָד הַשְּׁנַיִם יַעַמְדוּ נֶגְדּוֹ וְהַחוּט הַמְשֻׁלָּשׁ לֹא בִמְהֵרָה יִנָּתֵק:
And if a man prevail against him that is alone, two shall withstand him; and a threefold cord is not quickly broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
293ע״פ מאמר הזהר . . פ׳ אחרי דע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteביאה״ז לאדה״א עו, ג ואילך. ביאה״ז להצ״צ
294כי ישרים דרכי ה׳
“For the ways of Havayah are straight,” the verse of the Zohar passage the Alter Rebbe refers to.
Hosea 14:10הושע י״ד:י׳
מִי חָכָם וְיָבֵן אֵלֶּה נָבוֹן וְיֵדָעֵם כִּי־יְשָׁרִים דַּרְכֵי ה׳ וְצַדִּקִים יֵלְכוּ בָם וּפֹשְׁעִים יִכָּשְׁלוּ בָם:
Whoso is wise, let him understand these things, Whoso is prudent, let him know them. For the ways of the L-RD are right, And the just do walk in them; But transgressors do stumble therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
295בת״א סד״ה ויהי מקץ
At the end of the discourse “And it was at the end” the Alter Rebbe explains that the love and awe of prayer can be forgotten hours later, but whoever studies the reasons of the Torah at night, which are “song,” has “a thread of kindness drawn over him by day”: a new and higher love comes upon him from above, “love in delights,” beyond the nature of the G-dly soul.
Kehot’s noteלב, ב ”שהוא אהבה עליונה הבאה עליו מלמעלה כו׳ אהבה בתענוגים ובד״ה חכלילי עינים פי׳ דאהבה בתענוגים היא למעלה מאה״ר הבאה משם מ״ה כי באה משם ע״ב בחי׳ טעמים כו׳ ולכן נק׳ חוט של חסד כי חסד חשבון ע״ב” — אוה״ת בראשית כרך-ד דף תשד, א. ובענין הגמרא דחגיגה ראה גם יהל אור ע׳ קסו ובאוה״ת נ״ך-ב ע׳ תתסא-ב ”שהוא בעבודה המשכת אהבה רבה בנפש אהבה בתענוגים”.
296חוט של חסד משוך עליו ביום
“Whoever studies Torah at night, the Holy One draws a thread of kindness over him by day.” The Alter Rebbe connects it with Moshe’s “in the morning.”
Chagigah 12b:8חגיגה י״ב ב:ח׳
אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בְּתוֹרָה בַּלַּיְלָה — הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״. וּמָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״ — מִשּׁוּם ״וּבַלַּיְלָה שִׁירֹה עִמִּי״. וְאִיכָּא דְּאָמְרִי, אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בָּעוֹלָם הַזֶּה שֶׁהוּא דּוֹמֶה לְלַיְלָה, הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד לָעוֹלָם הַבָּא שֶׁהוּא דּוֹמֶה לְיוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
297בקר ויודע ה׳
Moshe to Korach: “In the morning Havayah will make known who is His.” “Morning,” the time of the thread of kindness, was chosen deliberately.
Numbers 16:5במדבר ט״ז:ה׳
וַיְדַבֵּר אֶל־קֹרַח וְאֶל־כׇּל־עֲדָתוֹ לֵאמֹר בֹּקֶר וְיֹדַע ה׳ אֶת־אֲשֶׁר־לוֹ וְאֶת־הַקָּדוֹשׁ וְהִקְרִיב אֵלָיו וְאֵת אֲשֶׁר יִבְחַר־בּוֹ יַקְרִיב אֵלָיו:
And he spoke unto Korah and unto all his company, saying: ‘In the morning the L-RD will show who are His, and who is holy, and will cause him to come near unto Him; even him whom He may choose will He cause to come near unto Him. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, ה.
298ובפ׳ בלק (דף ר״ד ע״ב)
Kehot points to the Mitteler Rebbe’s explanation of the Zohar in Balak on “In the morning I will set my prayer before You.”
Kehot’s noteראה ביאה״ז לאדה״א דף קט, א ואילך.
299בקר אערוך לך ואצפה
“Havayah, in the morning You hear my voice; in the morning I will set my prayer before You and wait.” The Zohar in Balak expounds it.
Psalms 5:4תהילים ה׳:ד׳
ה׳ בֹּקֶר תִּשְׁמַע קוֹלִי בֹּקֶר אֶעֱרׇךְ־לְךָ וַאֲצַפֶּה:
O L-RD, in the morning shalt Thou hear my voice; In the morning will I order my prayer unto Thee, and will look forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
300כסות לילה פטור מן הציצית
“And you shall see it” excludes a night garment, which is exempt from tzitzis. The Alter Rebbe suggests that this is because the thread of kindness belongs to the day.
Menachot 43a:19–21מנחות מ״ג א:י״ט-כ״א
ר״ש פוטר בנשים מאי טעמא דר״ש דתניא (במדבר טו, לט) וראיתם אותו פרט לכסות לילה אתה אומר פרט לכסות לילה או אינו אלא פרט לכסות סומא כשהוא אומר (דברים כב, יב) אשר תכסה בה הרי כסות סומא אמור הא מה אני מקיים וראיתם אותו פרט לכסות לילה ומה ראית לרבות כסות סומא ולהוציא כסות לילה מרבה אני כסות סומא שישנה בראיה אצל אחרים ומוציא אני כסות לילה שאינה בראיה אצל אחרים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, א. טושו״ע או״ח סי׳ יח.
301הנז׳ בפ׳ בהעלותך (דקנ״ב ע״א)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ ויקרא ג, ב.
302כי גאה גאה
The words here quote Exodus 15:1; the passage is shown below.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
303אבא יונק ממזל השמיני
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער טז פ״ו ובכ״מ. מובא באגה״ק סי׳ כח.
304ופני לא יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, כג.
305להצהיל פנים משמן
The words here quote Psalms 104:15; the passage is shown below.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
306ענין אהרן בחי׳ נראה אור
Kehot’s note points to Zohar III, 103a for these words.
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א.
307נראה אור
The words here quote Psalms 36:10; the passage is shown below.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
308מה טוב ומה נעים
The words here quote Psalms 133:1; the passage is shown below.
Psalms 133:1תהילים קל״ג:א׳
שִׁיר הַמַּעֲלוֹת לְדָוִד הִנֵּה מַה־טּוֹב וּמַה־נָּעִים שֶׁבֶת אַחִים גַּם־יָחַד:
A Song of Ascents; of David. Behold, how good and how pleasant it is For brethren to dwell together in unity!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, א.
309ובפ׳ ויקרא ספ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה יהל אור ע׳ תקה.
310וכמ״ש . . א״ת שושנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק פ׳ ראה (לג, ד). וש״נ. [כ].
311נושא עון
The words here quote Exodus 34:7; the passage is shown below.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ד.
312וזהו שאמרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל פ׳ אמור (לד, ב). וש״נ. [כ].
313במב״ש ש״ג . . בענין רישא תנינא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת נצבים ע׳ א׳רעו.
314בביאור ע״פ שוש אשיש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ נצבים מט, ד.
315סד״ה כי ההרים ימושו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ תצא מא, א.
316סד״ה את שבתותי תשמרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת בהר מד, ד.
317בד״ה שרי אשתך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יג, ב.
318ע״פ טוב לחסות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שמע״צ צא, א.
319ואמר ביום ההוא הנה
The words here quote Isaiah 25:9; the passage is shown below.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
320שהמשכנו אותו בבחי׳ קוין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם לקמן שה״ש נ, ב. תו״א סג, ד.
321תורה עבודה וגמ״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
322בשהש״ר רבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteה, ג.
323במ״א בפ׳ ויקרא גבי ענין העבודה ומצות תלמוד תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכן מצויין בכמה מקומות והכוונה לביאור דלא תשבית.
324ובמ״א אמרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא בהקדמה של ספר חרדים ברישא ”פתחו לי כחודה של מחט ואני אפתח לכם כפתחו של אולם” יעו״ש. ועל״ק שה״ש (כד, ב). ובואתחנן (ד, א). וע״ע ר״פ בהר סופ״א. [כ].
325בן פורת יוסף
The words here quote Genesis 49:22; the passage is shown below.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כב.
326פורת אותיות תופר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן פ׳ ראה כד, א.
327Kehot’s note points to Leviticus 23:2 for these words.
Leviticus 23:2ויקרא כ״ג:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם מוֹעֲדֵי ה׳ אֲשֶׁר־תִּקְרְאוּ אֹתָם מִקְרָאֵי קֹדֶשׁ אֵלֶּה הֵם מוֹעֲדָי:
Speak unto the children of Israel, and say unto them: The appointed seasons of the L-RD, which ye shall proclaim to be holy convocations, even these are My appointed seasons.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 52
328כל האומר אין לי אלא תורה
“Whoever says he has only Torah does not have even Torah.”
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
329פתחי לי פתח של תשובה כחודה של מחט
“Open for Me one opening of teshuvah like the eye of a needle.”
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים וּדְעוּ כִּי אָנֹכִי אֱלֹקִים. רַבִּי לֵוִי אָמַר אִלּוּ הָיוּ יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה אֲפִלּוּ יוֹם אֶחָד, מִיָּד הֵן נִגְאָלִין, וּמִיָּד בֶּן …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
330בן פורת יוסף
“Yosef is a fruitful son”: poras as tofer, the one who sews.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 53
331דגנך תירושך ויצהרך
“Your grain, your wine and your oil”: the three levels of the Torah, the oil being the most hidden.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
332ישת חשך סתרו
“He made darkness His hiding place”: the oil itself is hidden.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
333ושער רישיה כעמר נקא
“And the hair of His head like pure wool,” the channel through which the oil comes down.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
334מה טוב ומה נעים שבת אחים גם יחד
“How good and how pleasant it is for brothers to dwell together in unity,” said of Moshe and Aharon, through whom the good oil flows.
Psalms 133:1תהילים קל״ג:א׳
שִׁיר הַמַּעֲלוֹת לְדָוִד הִנֵּה מַה־טּוֹב וּמַה־נָּעִים שֶׁבֶת אַחִים גַּם־יָחַד:
A Song of Ascents; of David. Behold, how good and how pleasant it is For brethren to dwell together in unity!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ועבד הלוי הוא
“And the Levite, he (hu), shall serve” (Numbers 18:23)
The Levites’ service was to draw from the hidden “He,” Binah, into revelation. So too in prayer: contemplation through the mochin of Imma must first give birth to a revealed love that reaches the body, and then the higher, hidden mochin of Abba shine into it as the return of awe and bittul.
The maamar in brief
The Zohar reads “And the Levite, he (hu), shall serve” as drawing down from hu, “He,” the hidden world of Binah, into the revealed world. To explain this the Alter Rebbe contrasts two intellects. The mochin of Abba, Chochmah, are a grasp of bittul, koach mah, cool and still: the higher awe, the awe of shame. The mochin of Imma, Binah, are yesh, G-d’s greatness truly understood, and from them an intense, fiery love is born. Prayer needs both: first ratzo, the running of love born of Binah, then shov, the return of awe and the acceptance of the yoke of Heaven from Abba. Although Abba is higher, Imma must come first, because the aim is to light up the body, and Binah, the heart, is closer to the body; the higher love stays hidden, as a child grows in his mother’s womb, far from the father. So love must be born through contemplation, and then the light of Abba must shine into it. This was the Levites’ service, in song and on many instruments, shofar and cymbals for a broken heart, the pipe for joy, all drawing the emotions from the hidden “He” into revelation.

Outline
	1The Levites’ “He” and the two intellectsThe Zohar reads the Levites’ hu as Binah, the hidden world. The mochin of Abba (Chochmah) are bittul, coolness and the higher awe of shame; the mochin of Imma (Binah) are an understanding of G-d’s greatness that gives birth to fiery love. In prayer they appear as ratzo, the running of love, and shov, the return of awe and the acceptance of the yoke of Heaven.¶1
	2Revealed love first; the Levites’ songImma must come first, because prayer must light up the body, and Binah, the heart, is closer to it, while the love of Abba is hidden, as a child grows in his mother’s womb, far from the father. Love is born through contemplation and then lit by Abba. This was the Levites’ service: to bring love and awe out of the hidden “He,” in song and on instruments that match the kinds of revealed fervor.¶2
	3The instruments and the kinds of fervorThe shofar, with its blasts and broken notes, and the cymbals of teruah correspond to fervor in bitterness and a broken heart; the ugav to love and fervor in joy. All the Levites’ music served the hidden “He,” “He made us,” drawing the emotions from concealment into revelation.¶3


Key concepts
	Hu (“He”)הוא
	The hidden level, Binah, called the hidden world (alma de’iskasya), from which the Levites drew the emotions into the revealed world.

	The mochin of Abbaמוחין דאבא
	The intellect of Chochmah: a grasp of bittul, koach mah, cool and still. Its love stays hidden, and it brings the higher awe, the awe of shame.

	The mochin of Immaמוחין דאימא
	The intellect of Binah: G-d’s greatness grasped in actual understanding. It is the “mother” that gives birth to love and all the holy emotions in revealed form.

	Ratzo and shov (running and returning)רצוא ושוב
	The outward running of fiery love born of contemplation in Binah, followed by the return of the higher awe from Chochmah, in which a person accepts the yoke of Heaven in Torah and mitzvos.

	The higher awe, the awe of shameיראה עילאה יראה בושת
	The awe that comes from the bittul of Chochmah: the abashed stillness of one who knows that he is nothing before G-d.

	Revealed fervor (hislahavus)התלהבות שבהתגלות
	Emotion of the heart brought into the open, either a joyful longing or the fervor of bitterness and a broken heart; the Levites’ instruments matched its kinds.


Section 1 · ¶1
The Levites’ “He” and the two intellects
1ועבד הלוי הוא.12 פי׳ כמ״ש בזהר3 שכל עבודת הלוים4 היינו להמשיך מבחינת הוא. שהוא בינה5 עלמא דאתכסיא על עלמא דאתגליא.
“And the Levite, he (hu), shall serve.” The meaning [is], as is written in the Zohar, that all the service of the Levites is to draw down from the level of “He” (Hu), which is Binah (understanding), the hidden world (alma de’iskasya), onto the revealed world (alma de’isgalya).
The maamar opens with a verse about the Levites’ service in the Mishkan: “And the Levite, he (hu), shall serve.” Following the Zohar, the Alter Rebbe reads the word hu, “He,” as the name of a hidden level, Binah, called the hidden world, from which the Levites draw down into the revealed world.


והענין דהנה צ״ל ההפרש בין מוחין דאבא ומוחין דאימא (ועמ״ש בד״ה מצה זו6 כו׳) פי׳ מוחין דאבא הוא בחינת השגת הביטול בבחי׳ חכמה
And the matter [is this]. Now, we need to understand the difference between the intellect (mochin) of Abba and the mochin of Imma (and see what is written in the discourse beginning “This matzah,” etc.). That is: the mochin of Abba is the level of grasping self-nullification (bittul), in the level of Chochmah (wisdom),
To explain this, the Alter Rebbe first sets out two modes of intellect, the mochin of Abba (Chochmah) and the mochin of Imma (Binah), and refers to the discourse “This matzah” in Likkutei Torah, Tzav, where the two are contrasted. The mochin of Abba are a grasp of bittul: the mind’s awareness of its own nothingness before G-d, which belongs to Chochmah.


שהוא בחי׳ כח מה7 ונחנו מה8 שהוא בבחי׳ קרירות שהוא בחי׳ יראה עילאה יראה בושת.
which is the level of koach mah (the power of “what”), “and what are we”; which is of the quality of coolness, which is the level of the higher awe (yirah ila’ah), the awe of shame (yiras boshes).
Chochmah is read as koach mah, “the power of ‘what,’” like the words of Moshe and Aharon, “and what are we.” This sense of being nothing is cool rather than fiery: it is the higher awe, an awe of shame, the abashed feeling of one who stands before a greatness far beyond him.


שהוא בחי׳ והחכמה מאין תמצא9 תכלית הביטול. ובחינת מוחין דאימא בחי׳ בינה נק׳ להנחיל אוהבי יש10 שהוא מה שבא הארה מגדולתו ית׳ לכלל הבנה והשגה ממש.
It is the level of “And Chochmah is found from ayin (nothingness)”: the utmost self-nullification. And the level of the mochin of Imma, the level of Binah, is called “to cause those who love Me to inherit yesh (substance)”; that is, when a radiance of His greatness, may He be blessed, comes within the scope of actual understanding and comprehension.
Job’s question, “Where (me’ayin) shall wisdom be found?”, is read as “Chochmah is found from ayin, nothingness,” so Chochmah is the utmost self-nullification. Binah, by contrast, is called yesh, “something”: here a glimmer of G-d’s greatness becomes something a person actually understands and grasps.


וע״י השגה זו נולד ונמשך מזה מדת אהבה עזה בגבורות רשפי אש11 אליו ית׳ והנה בתפלה צ״ל שני הבחינות היינו מוחין דאו״א [דאבא ואימא] (עמ״ש בד״ה ראה אנכי נותן12 בענין בחי׳ י״ה שבנפש)
And through this comprehension there is born and drawn from it the attribute of intense love, with the might of fiery flames, toward Him, may He be blessed. Now, in prayer there must be both levels, namely the mochin of Abba and Imma (see what is written in the discourse beginning “See, I set [before you],” on the matter of the level of yud-hei in the soul).
When G-d’s greatness is truly grasped, an intense, fiery love for Him is born from that understanding. Prayer needs both modes, the mochin of Abba and of Imma, which the bracket links to the yud and hei, Chochmah and Binah, within the soul, as explained in the discourse “See, I set before you.”


פי׳ שבחי׳ מוחין דאימא הוא הבחינת רצוא ליכלל למעלה ע״י אהבה עזה כשלהבת הנולדה מההתבוננות בגדולתו ית׳ שהוא בחי׳ מוחין דאימא.
That is: the level of the mochin of Imma is the level of ratzo (running), to be subsumed above, through an intense love like a flame, born from contemplation of His greatness, may He be blessed, which is the level of the mochin of Imma.
The mochin of Imma bring about ratzo, “running”: a love like a flame, born of contemplating G-d’s greatness, that strains upward to be absorbed in G-dliness above.


כי אם לבינה תקרא13.14 שמזה יהיה בחינת רצוא כנ״ל ובחינת מוחין דאבא הוא אח״כ הבחינת שוב. כמאמר ואם רץ לבך שוב לאחד.15
“For you shall call Binah ‘mother’” (ki em labinah tikra): so that from this there will be the level of ratzo, as mentioned above. And the level of the mochin of Abba comes afterward: the level of shov (returning), as in the saying, “And if your heart runs, return to the One.”
The verse “For if (im) you call out to Binah” is read with im as em, “mother,” which is why Binah is called Imma, the mother; from her contemplation comes the running of love. The mochin of Abba come afterward as shov, “returning,” as in the saying “If your heart runs, return to the One.”


שזהו הבחינת יראה עילאה יראה בושת שהוא בחינת מוחין דאבא שמקבל עליו עול מלכות שמים בעסקו בתורה ובמצות ועמ״ש בביאור ע״פ כי אתה נרי.16
This is the level of the higher awe, the awe of shame, which is the level of the mochin of Abba: that he accepts upon himself the yoke of the Kingdom of Heaven in his occupation with Torah and mitzvos. And see what is written in the explanation on the verse “For You are my lamp.”
This return is the higher awe, the awe of shame, which belongs to the mochin of Abba: a person accepts upon himself the yoke of Heaven and carries it into his Torah study and his mitzvos. The bracket refers the reader to the explanation of the verse “For You are my lamp.”




Section 2 · ¶2
Revealed love first; the Levites’ song
2והנה עם היות שבחי׳ מוחין דאבא הם נעלים ממוחין דאימא אעפ״כ [אף על פי כן] צ״ל ג״כ מוחין דאימא בתחלה יען
Now, although the level of the intellect (mochin) of Abba is loftier than the mochin of Imma, nevertheless there must also be the mochin of Imma first, because
Although Chochmah is the higher of the two, the Alter Rebbe says that the mochin of Imma must nevertheless come first, and he now explains why.


כי העיקר הוא להאיר את הגוף והוא ע״י אהבה שבגילוי הנמשך ממוח הבינה שקרוב יותר להגוף
the main thing is to illuminate the body; and this is through the revealed love that is drawn from the brain of Binah (understanding), which is closer to the body
The aim is to illuminate the body: to bring the light of G-dliness into the person’s physical being as well. This comes through revealed love, which flows from Binah, the faculty closest to the body.


(כי חכמה מוחא ובינה ליבא1718 והלב קרוב יותר להגוף) ובחינה מוחין דאבא אף שמעלתם גבוה יותר מהבינה.
(for “Chochmah is the brain and Binah is the heart,” and the heart is closer to the body). And [as for] the level of the mochin of Abba, although their stature is higher than Binah,
The Tikkunei Zohar teaches that Chochmah is the brain and Binah the heart, and the heart is nearer the body than the brain is. As for the mochin of Abba, their being higher than Binah does not make them better suited to this task, as the next words show.


הלא א״ס ב״ה הוא נעלה עוד יותר לאין ערוך ולית מחשבה תפיסא ביה כלל.19 כן למשל בחינת מוחין דאבא שהאהבה היא שם בהעלם שהוא נעלה מאתנו יותר
surely the Infinite One (Ein Sof), blessed be He, is loftier still, beyond all comparison, and “no thought can grasp Him at all.” So too, for example, the level of the mochin of Abba: the love there is in concealment, for it is more exalted, beyond us.
The higher a level, the further it is from our grasp: the Infinite One is higher still, beyond comparison, and “no thought can grasp Him at all.” In the same way, the love within the mochin of Abba stays hidden, because it is too lofty for us.


(וכמ״ש בד״ה ביום השמע״צ [השמיני עצרת] גבי אחכמה והיא רחוקה ממני.20 שכל גידול הבן עד״מ הוא בריחוק מקום מהאב כ״א בבטן אמו ע״ש).
(And as is written in the discourse beginning “On the eighth day, an assembly,” regarding “I will become wise, but it is far from me”: that, by way of analogy, all the growth of the child takes place at a distance from the father, only in his mother’s womb; see there.)
The bracket cites the discourse on Shemini Atzeres in Likkutei Torah, which explains Shlomo’s words “I will become wise, but it is far from me.” Its analogy is a child, who grows in his mother’s womb, far from his father: so the emotions take shape in Imma (Binah), while Abba (Chochmah) remains distant.


ולכך צריך להוליד האהבה שבתפלה מההעלם לגילוי בכדי להאיר את הגוף (ועמ״ש בד״ה והיה לכם לציצית.2122 בענין מוח ולב מים ואש)
Therefore one must give birth to the love in prayer, from concealment into revelation, in order to illuminate the body (and see what is written in the discourse beginning “And it shall be for you as tzitzis,” on the matter of brain and heart, water and fire).
In prayer, therefore, love must be born, brought out of its hidden state into revelation, so that it reaches and lights up the body. The bracket points to the discourse on tzitzis in Likkutei Torah, Sh’lach, on brain and heart, water and fire.


שזהו ע״י ההתבוננות מבחי׳ מוחין דאימא שהיא המולדת הבנים שהם אהבה וכל המדות הקדושות ואחר כך צריך להאיר בהן מבחינת מוחין דאבא (ועמ״ש בד״ה צאינה וראינה2324 בענין ויין ישמח כו׳ בכדי להצהיל פנים משמן25 ע״ש).
This is through contemplation, from the level of the mochin of Imma, which is the one that gives birth to the children, which are love and all the holy emotive attributes (middos). And afterward one must shine into them from the level of the mochin of Abba (and see what is written in the discourse beginning “Go out and see,” on the matter of “And wine gladdens,” etc., in order “to make the face shine from oil”; see there).
This birth comes through contemplation, the work of the mochin of Imma, the “mother” who gives birth to the “children”: love and all the other holy emotions. Afterward the light of the mochin of Abba must shine into those emotions, like the verse’s oil that makes the face shine, as the discourse “Go out and see” explains.


וזה היה עבודת הלוים דכתיב ועבד הלוי הוא פי׳ שכל עבודתם היה להוציא המדות אהוי״ר [אהבה ויראה] מההעלם מבחי׳ הוא עלמא דאתכסיא אל הגילוי.
And this was the service of the Levites, as it is written, “And the Levite, he (hu), shall serve”: that is, all their service was to bring out the emotive attributes, love and awe, from concealment, from the level of “He” (Hu), the hidden world (alma de’iskasya), into revelation.
This was the Levites’ service, “And the Levite, he (hu), shall serve”: to bring love and awe out of the hidden “He,” the hidden world, into revelation.


שהוא ע״י ההתבוננות ועמ״ש בביאור ע״פ26 והיה מספר27 בנ״י [בני ישראל] בענין מי ברא אלה.28 ולכך היה עבודתם בשירה בפה בקול ובזמרה בכלי (עמ״ש בד״ה מזמור שיר חנוכת הבית)29
This is through contemplation; and see what is written in the explanation on the verse “And the number of the children of Israel shall be,” on the matter of “Who created these.” And therefore their service was with song, by mouth, with the voice, and with music, on an instrument (see what is written in the discourse beginning “A psalm, a song of the dedication of the House”).
This drawing out comes through contemplation, and the bracket points to the explanation of “Who (Mi) created these (Eleh),” where Mi is the hidden and Eleh the revealed. Because their task was to reveal what is hidden, the Levites served with song, sung with the voice and played on instruments.


ויש כמה כלים כמ״ש הללוהו בתקע שופר הללוהו בנבל וכנור הללוהו בתוף ומחול3031 כו׳ והיינו שיש כמה מיני התלהבות שבהתגלות.
And there are several instruments, as it is written, “Praise Him with the blast of the shofar; praise Him with lyre and harp; praise Him with drum and dance,” etc. That is, there are several kinds of revealed fervor (hislahavus).
Psalm 150 names several instruments for praising G-d: the shofar, the lyre and harp, the drum and dance. The Alter Rebbe explains that they correspond to different kinds of fervor that come into the open.


יש תשוקה והתלהבות בבחינת שמחה וחדוה. ויש שהיא בבחי׳ מרירות ולב נשבר והכל הם בהתגלות הלב.
There is longing and fervor of the quality of joy and gladness; and there is [a kind] that is of the quality of bitterness and a broken heart. And all of them are in the revelation of the heart.
Revealed fervor can be a joyful longing, full of gladness, or it can come with bitterness and a broken heart. Both are emotions of the heart brought into the open.




Section 3 · ¶3
The instruments and the kinds of fervor
3ויש כמ״כ [כמו כן] לנגד זה כמה מיני כלי זמר. ועד״ז הוא ענין הללוהו בתקע שופר32 שופר שהוא קול המטיל חרדה ולב נשבר שזהו ענין התקיעות והשברים.
And likewise, corresponding to this, there are several kinds of musical instruments. And along these lines is the matter of “Praise Him with the blast of the shofar”: a shofar, which is a sound that casts trembling and a broken heart; this is the matter of the tekios (blasts) and the shevarim (broken notes).
Just as there are several kinds of fervor, there are several kinds of instruments to match them. The shofar’s sound brings trembling and a broken heart, and this is expressed in its long blasts (tekios) and broken notes (shevarim).


וכן צלצלי תרועה33 הם ג״כ כנגד ההתלהבות שבמרירות ולב נשבר. ועוגב הוא כלי זמר של שמחה שהוא נגד האהבה והתלהבות שבשמחה.
And likewise “cymbals of teruah” also correspond to the fervor that is in bitterness and a broken heart. And the ugav (pipe) is a musical instrument of joy, which corresponds to the love and fervor that is in joy.
The “cymbals of teruah,” whose name recalls the broken teruah sound of the shofar, likewise match the fervor of bitterness and a broken heart. The ugav, a pipe, is an instrument of joy and matches love and fervor that come with gladness.


וזה היה עבודת הלוים בכלי זמר בכמה מינים שהכל הוא לעבוד את בחי׳ הוא. בחינת הוא עשנו.34
And this was the service of the Levites with musical instruments of several kinds: all of it is to serve the level of “He” (Hu), the level of “He (Hu) made us,”
All the Levites’ music, in all its kinds, served the hidden “He” (Hu), the level of which the verse says, “He (Hu) made us.”


להמשיך המדות מההעלם אל הגילוי (ועמ״ש סד״ה צו את בנ״י [בני ישראל] גבי להקריב לי במועדו35 ועמ״ש בד״ה ושאבתם מים36 בענין ניסוך היין וניסוך המים. ועמ״ש במ״א בענין ברוך שאמר והיה העולם ברוך הוא):
to draw the emotive attributes (middos) from concealment into revelation. (And see what is written at the end of the discourse beginning “Command the children of Israel,” regarding “to offer to Me in its appointed time”; and see what is written in the discourse beginning “And you shall draw water,” on the matter of the libation of the wine and the libation of the water; and see what is written elsewhere on the matter of “Blessed is He who spoke, and the world came into being; blessed is He.”)
Its purpose was to draw the emotions out of concealment into revelation. The closing bracket gathers further discussions: the offerings brought “in its appointed time,” the libations of wine and of water, and the words “Blessed is He” in the prayer “Blessed is He who spoke.”



In one’s avodah
Prayer begins with contemplation of G-d’s greatness until it gives birth to a revealed love that reaches even the body; then the bittul and awe of Chochmah must shine into that love, so that the running of prayer returns as acceptance of the yoke of Heaven in Torah study and mitzvos. Joyful fervor and broken-hearted fervor both have their place in this service, as the Levites had instruments for each.
Questions for discussion
	Why does the Alter Rebbe call the bittul of Chochmah “cool,” and how does the higher awe of shame differ from the fiery love born of Binah?
	If the mochin of Abba are higher, why must prayer begin with the mochin of Imma? What does the analogy of the child in his mother’s womb add?
	What does it mean for prayer to “illuminate the body”?
	How do ratzo and shov describe the movement of prayer, and why does shov lead to accepting the yoke of Heaven in Torah and mitzvos?
	The Levites had instruments of joy and of a broken heart. How can both kinds of fervor belong to one person’s service?

Sources and references
Notes
Paragraph 1
1ועבד הלוי הוא
The note says that another transcript (hanachah) of this maamar is printed there, and also the transcript of the Mitteler Rebbe.
Kehot’s noteהנחה אחרת בסה״מ תקס״ג ח״א ע׳ רט. והנחת אדה״א שם ע׳ רלו. וראה גם סה״מ תקס״ו ע׳ שצ. ס׳ מאמרים הקצרים ע׳ פו. ביאוה״ז צד, ב.
2ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The maamar reads the word hu, “he,” as the hidden level from which the Levites draw.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
3ועבד הלוי הוא. פי׳ כמ״ש בזהר
The Zohar on Parshas Korach expounds the word hu in this verse several times: it relates it to Atika (the Ancient One), answers the question “Who arouses love?” with “hu,” and links it with “He (hu) made us.” The Alter Rebbe builds on it in reading hu as the hidden level from which the Levites draw.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4כמ״ש בזהר שכל עבודת הלוים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קעח, ב.
5הוא שהוא בינה
The note points there on the identification of hu, “He,” with Binah.
Kehot’s noteראה אוה״ת במדבר-ו ע׳ א׳תתנה.
6בד״ה מצה זו
There the Alter Rebbe explains that the festivals are a time of joy because they reveal the mochin of Imma, “a joyful mother of children,” while Shabbos reveals the mochin of Abba, which are higher and where joy is not revealed as on a festival.
Kehot’s noteלעיל פ׳ צו יא, ד ואילך.
7חכמה שהוא בחי׳ כח מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז בתחלתה. ובכ״מ.
8ונחנו מה
Moshe and Aharon say to the people, “and what are we, that you complain against us?” Their self-effacement illustrates the bittul of Chochmah, koach mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
9והחכמה מאין תמצא
Job asks, “But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from ayin, nothingness”: Chochmah comes from, and consists in, utter self-nullification.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
10להנחיל אוהבי יש
Wisdom says that it will “cause those who love Me to inherit substance (yesh).” The Alter Rebbe applies yesh, “something,” to Binah, where G-d’s greatness becomes something grasped, and from which love is born.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
11רשפי אש
“For love is strong as death... its flashes are flashes of fire (rishpei esh).” The Alter Rebbe uses the verse’s words for the intense, fiery love born of grasping G-d’s greatness.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The verse opens the discourse to which the text refers for the yud and hei, Chochmah and Binah, in the soul.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“For if (im) you call out to understanding (binah).” Read as em, “mother,” the verse calls Binah a mother, and so Binah is the configuration called Imma.
Proverbs 2:3משלי ב׳:ג׳
כִּי אִם לַבִּינָה תִקְרָא לַתְּבוּנָה תִּתֵּן קוֹלֶךָ:
Yea, if thou call for understanding, And lift up thy voice for discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14כי אם לבינה תקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ג.
15ואם רץ לבך שוב לאחד
In the introduction to the Tikkunei Zohar the saying appears as “if your heart runs, return back.” Here it describes the two movements of prayer: the running of love from Binah and the return of awe from Chochmah.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, א).
16כי אתה נרי
“For You are my lamp, Havayah.” The verse opens the explanation to which the text refers here.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
17חכמה מוחא ובינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם (פתח אלי׳).
18חכמה מוחא ובינה ליבא
In Elijah’s discourse (Patach Eliyahu) in the introduction to the Tikkunei Zohar, Chochmah is the brain, the thought within, and Binah is the heart, with which the heart understands. Since the heart is closer to the body, the love born of Binah can reach the body.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
19ולית מחשבה תפיסא ביה כלל
The note locates the discourse that the text cites here, in which, as the text itself says, “I will become wise, but it is far from me” is explained through the analogy of the child who grows in his mother’s womb, far from the father.
Kehot’s noteשם. בד״ה ביום השמע״צ לקמן דרושים לשמע״צ פה, ב.
20אחכמה והיא רחוקה ממני
Shlomo says, “I said, I will become wise, but it is far from me.” It illustrates how Chochmah, the level of Abba, remains far and hidden from us.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בד״ה והי׳ לכם לציצית
That explanation speaks of the heart, which “understands” and “hears,” and cites the Arizal that the Yesod of Abba reaches the chest: a source gives life to what is below it only through its own lowest level, and so the lights gather in the heart.
Kehot’s noteלעיל פ׳ שלח מד, ב.
22והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it.” The verse opens the discourse in Likkutei Torah, Sh’lach, to which the text refers here.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23בד״ה צאינה וראינה
There the Torah is likened to bread, wine and oil, and the Alter Rebbe asks how the joy drawn from the “wine” of Torah differs from the shining (tzahalah) drawn from its “oil,” on the verse “And wine gladdens the heart of man, to make the face shine from oil.” Here that shining is the light of the mochin of Abba added to the emotions born of Imma.
Kehot’s noteלקמן שה״ש כד, ד.
24צאינה וראינה
“Go out and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him on the day of his wedding.” The verse opens the discourse in Likkutei Torah, Shir HaShirim, to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25להצהיל פנים משמן
“And wine gladdens the heart of man, to make the face shine from oil.” In the discourse cited, the gladness of wine and the shining of oil are two levels; here the shining is the light of the mochin of Abba in the emotions born of Imma.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בביאור ע״פ והי׳ מספר בנ״י
There the Alter Rebbe explains that the Name Elokim holds the letters of Mi and Eleh: Mi (“Who?”) is the hidden, the hidden world, and Eleh (“these”) the revealed, the revealed world; and the yud and hei of the Name Havayah, Chochmah and Binah, are called “the hidden things.” This is the hidden “He” from which the Levites draw into revelation.
Kehot’s noteלעיל פ׳ במדבר ו, ד.
27והיה מספר
“And the number of the children of Israel shall be as the sand of the sea.” The verse opens the explanation in Likkutei Torah, Bamidbar, to which the text refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28מי ברא אלה
“Lift up your eyes on high and see: Who (Mi) created these (Eleh)?” In the explanation cited, Mi is the hidden world and Eleh the revealed world, and together their letters form the Name Elokim.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מזמור שיר חנוכת הבית
“A psalm, a song of the dedication of the House, of David.” The verse opens the discourse to which the text refers here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30הללוהו בתקע שופר . . ומחול
The words here quote Psalms 150:3; the passage is shown below.
Psalms 150:3תהילים ק״נ:ג׳
הַלְלוּהוּ בְּתֵקַע שׁוֹפָר הַלְלוּהוּ בְּנֵבֶל וְכִנּוֹר:
Praise Him with the blast of the horn; Praise Him with the psaltery and harp.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ג-ד.
31הללוהו בתקע שופר הללוהו בנבל וכנור הללוהו בתוף ומחול
The last psalm of Tehillim calls for G-d to be praised with shofar, lyre and harp, drum and dance. The Alter Rebbe reads the variety of instruments as the variety of revealed fervor in the heart.
Psalms 150:3–4תהילים ק״נ:ג׳-ד׳
הַלְלוּהוּ בְּתֵקַע שׁוֹפָר הַלְלוּהוּ בְּנֵבֶל וְכִנּוֹר: הַלְלוּהוּ בְּתֹף וּמָחוֹל הַלְלוּהוּ בְּמִנִּים וְעֻגָב:
Praise Him with the blast of the horn; Praise Him with the psaltery and harp. Praise Him with the timbrel and dance; Praise Him with stringed instruments and the pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
32הללוהו בתקע שופר
“Praise Him with the blast of the shofar.” The shofar, whose sound brings trembling and a broken heart, stands for the fervor of bitterness.
Psalms 150:3תהילים ק״נ:ג׳
הַלְלוּהוּ בְּתֵקַע שׁוֹפָר הַלְלוּהוּ בְּנֵבֶל וְכִנּוֹר:
Praise Him with the blast of the horn; Praise Him with the psaltery and harp.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33צלצלי תרועה
“Praise Him with cymbals of teruah.” Like the broken teruah sound of the shofar, these cymbals correspond to the fervor of bitterness and a broken heart.
Psalms 150:5תהילים ק״נ:ה׳
הַלְלוּהוּ בְצִלְצְלֵי־שָׁמַע הַלְלוּהוּ בְּצִלְצְלֵי תְרוּעָה:
Praise Him with the loud-sounding cymbals; Praise Him with the clanging cymbals.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34הוא עשנו
“Know that Havayah, He is G-d; He (hu) made us, and we are His.” The “He” of this verse names the hidden level that the Levites served.
Psalms 100:3תהילים ק׳:ג׳
דְּעוּ כִּי־Havayah הוּא אֱלֹקִים הוּא־עָשָׂנוּ וְלוֹ אֲנַחְנוּ עַמּוֹ וְצֹאן מַרְעִיתוֹ:
Know ye that the L-RD He is G-d; it is He that hath made us, and we are His, His people, and the flock of His pasture.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ג.
35להקריב לי במועדו
“Command the children of Israel... you shall take care to offer to Me in its appointed time.” The verse, which introduces the section of the offerings, opens the discourse to which the text refers.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ושאבתם מים
“And you shall draw water with joy from the wellsprings of salvation.” The verse opens the discourse to which the text refers on the libations of wine and water.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Korach · Maamar 3
והנה פרח מטה אהרן כו׳ ויגמול שקדים
“And behold, the staff of Aharon had blossomed” (Numbers 17:23)
Aharon’s staff bore almonds, the fastest fruit to ripen, because the kindness drawn down through Aharon and the Priestly Blessing reaches physical life swiftly. It comes from “abundant in kindness,” a kindness without limit, and so it passes the stage-by-stage judgment that holds other kindness back.
The maamar in brief
Why did Aharon’s staff bear almonds? The almond ripens in twenty-one days, faster than any other fruit, and its name, shaked, means haste. Aharon, whose name has the letters of nir’eh, “is seen,” brought divine light into revelation, and what came through him came down quickly. To explain this the Alter Rebbe answers Tosafos’ question: if a person’s year is decided on Rosh HaShanah, why pray daily for health and livelihood? The kindness decreed then is still above, in Malchus of Atzilus, and must descend through many chambers of the four worlds to become physical. At every stage the person is judged by that day’s deeds, accusers can object, and the kindness may be held back, adding only to his delight in Gan Eden. Kindness drawn through Aharon and the Kohanim’s blessing, given “with love,” passes through all the worlds with no judgment at all, because it comes from “abundant in kindness,” not from the measured “everlasting kindness.” A great river sweeps aside the logs and earth that dam a small stream; so this kindness sweeps away all judgments, as the flow does on Shabbos.

Outline
	1The almonds, Aharon and the daily judgmentAlmonds ripen fastest, and shaked means haste; Aharon (nir’eh) reveals the light and draws it down swiftly. The yearly decree of Rosh HaShanah stays above, in Malchus of Atzilus, and descends through the chambers of the four worlds only by a daily judgment of the person’s deeds, which accusers can delay. The kindness drawn through Aharon and the Priestly Blessing passes through with no judgment, as in “He sends His utterance… His word runs very swiftly,” and comes at once into children and sustenance.¶1
	2Two kinds of kindnessThe root of the speed: there is “everlasting kindness” and there is “abundant in kindness.” Aharon draws from “abundant in kindness,” a kindness without limit that no judgment can hold back, while “everlasting kindness” has a judgment standing opposite it.¶2–3
	3The great river, Shabbos, and good almondsA small river can be dammed with logs and earth, but a great river sweeps them away; so all judgments pass away before “abundant in kindness.” On Shabbos, too, the flow comes swiftly (“Day to day utters speech”). G-d’s hastening can be for ill or for good; the almonds of Aharon’s staff are for good, like “who bestows good kindnesses,” the light that is good and is seen below.¶4


Key concepts
	Shaked (almond)שקד
	The almond, which ripens in twenty-one days; its name shares a root with “hastening,” as in Jeremiah’s “rod of almond.” On Aharon’s staff it stands for the speed of the kindness drawn through him.

	Aharon and nir’ehאהרן / נראה
	The name Aharon has the letters of nir’eh, “is seen.” Through Aharon the divine light is revealed and drawn down from above to below.

	“A person is judged every day”אדם נדון בכל יום
	Not a new decree, but the daily review of whether, by that day’s deeds, the kindness granted on Rosh HaShanah may come down into physical life.

	The chambers (heichalos) of the four worldsהיכלות דאבי״ע
	The stations through which kindness from Malchus of Atzilus must descend, chamber by chamber, until it becomes physical; at each one the person’s case is judged.

	Everlasting kindness (chesed olam)חסד עולם
	The measured kindness, which has a judgment standing opposite it that can hold it back.

	And abundant in kindness (v’rav chesed)ורב חסד
	The kindness without limit, from which the flow through Aharon comes; it descends according to G-d’s attributes, and no judgment can stop it.

	The Priestly Blessingברכת כהנים
	The blessing of the Kohanim, given “with love,” through which the supernal kindness comes at once into children and sustenance, down to the lowest level.


Section 1 · ¶1
The almonds, Aharon and the daily judgment
1והנה פרח1 מטה אהרן2 כו׳ ויגמול שקדים. להבין למה שקדים (וע׳ ברבות ס״פ קרח)3 הנה שקדים הם ממהרים להגמר יותר מכל הפירות ותבואות כמו זית גפן תאנה כו׳
“And behold, the staff of Aharon had blossomed,” etc., “and it ripened almonds.” To understand: why almonds? (And see Midrash Rabbah, at the end of Parshas Korach.) Now, almonds are quicker to ripen than all the fruits and crops, such as the olive, the vine, the fig, etc.,
After Korach’s challenge to the priesthood, Aharon’s staff blossomed overnight and bore ripe almonds, proving that the priesthood was his. The maamar asks why the sign came specifically as almonds, and begins from a fact of nature: almonds ripen faster than other fruits such as olives, grapes and figs.


שכולם משתהים זמן רב יותר מהשקדים וכמ״ש ברבות סוף קהלת4 (קט״ו ב׳) מה סימנו של שקד זה משעה שהוא מציץ5 עד שעה שהוא גומר כ״א יום.6
for they all take a much longer time than the almonds. As is written in Midrash Rabbah, at the end of Koheles (115b): “What is the sign of this almond? From the time it buds until the time it ripens is twenty-one days.”
The Midrash gives the almond’s mark: only twenty-one days pass from budding to ripeness, far quicker than other fruits. This speed is the key to the whole maamar.


וע״כ נקרא שקד שהוא ענין מהירות כמ״ש (בירמיה סי׳7 א׳) מקל שקד8 כו׳ כי שקד אני על דברי לעשותו910 וזהו רמז על הכהונה.11
Therefore it is called shaked (almond), which connotes speed, as it is written (in Jeremiah, chapter 1): “A rod of almond (shaked),” etc., “for I am hastening (shoked) over My word, to fulfill it.” And this is an allusion to the priesthood.
The Hebrew word for almond, shaked, shares its root with shoked, “hastening,” as in G-d’s play on words to Jeremiah: the almond rod he saw meant that G-d hastens to fulfill His word. The name shows the nature: the almond is speed itself, and this hints at what the priesthood brings about.


כי הנה אהרן אותיות נראה (עמ״ש מזה בד״ה בהעלותך) שעל ידו היו כל ההתגלות והמשכות האורות מלמעלה למטה. ועמ״ש סד״ה כי עמך מקור חיים באורך12 נראה אור.
For, behold, Aharon has the letters of nir’eh (“is seen”) (see what is written about this in the discourse beginning “When you kindle”), for through him came all the revelation and the drawing down of the lights from above to below. And see what is written at the end of the discourse beginning “For with You is the source of life; in Your light we see light.”
The name Aharon (אהרן) is made of the same letters as nir’eh (נראה), “is seen,” because the Kohen’s task was to bring divine light into revelation, drawing it from above to below. The verse “in Your light we see light” uses the same word, and the Alter Rebbe points to two other discourses that develop it.


והנה ההמשכות הנמשכים על ידו הם נמשכים מרום המעלות עד למטה במהירות גדולה בלי שום עיכובים כי
Now, the flows drawn down through him are drawn from the loftiest heights down to below with great speed, without any delays. For
Here the connection is stated: what Aharon draws down travels from the highest levels to the lowest with great speed and without holdups. The closing “For” opens the explanation of why speed matters at all.


הנה כתוב בבהמ״ז [בברכת המזון] הזן את העולם כולו בטובו בחן בחסד להיות מתהוה מטובו וחסדו העליונים השפעות גשמיים צ״ל ירידת החסד בהשתלשלות מדרגות רבות מאד עד שיתעבה ההשפעה ממנו על חסד גשמי וע״י אהרן
behold, it is written in the Grace after Meals, “Who nourishes the whole world in His goodness, with grace, with kindness.” For physical bounty to come into being from His supernal goodness and kindness, there must be a descent of the kindness through the chain of descending worlds (hishtalshelus), [a chain] of very many levels, until the flow from it thickens into physical kindness. And through Aharon,
The Grace after Meals says G-d nourishes the world “in His goodness, with grace, with kindness,” that is, from a supernal, spiritual kindness. For such lofty kindness to become physical food and livelihood, it must pass down through many levels until it “thickens” into material form.


שהוא בחינת נראה אור היינו שיהיה נמשך השפעת החסד במהירות שלא יתעכב בהעולמות וריבוי ההשתלשלות שמוכרח להיות נמשך בהם עד שיומשך ויתגלה למטה כ״א יהיה עובר ונמשך דרך הם במהירות מבלי עכבה בהם.
who is the level of nir’eh or (“light is seen”), that is, the flow of kindness will be drawn down swiftly, so that it is not held back in the worlds and in the many stages of the chain of descent through which it must necessarily be drawn until it is drawn down and revealed below; rather, it will pass and be drawn through them swiftly, without being held back in them.
Through Aharon, the one through whom light becomes revealed, the flow does not get stuck at any of the many stations on its way down; it passes through them quickly and reaches below. This is the speed that the almond stands for.


(ועיין כה״ג [כהאי גוונא] מענין מהירות בהרמ״ז [בהרב משה זכות] אמור ריש דף צ״ט כו׳) וע״כ הרמז לזה הוא שקדים כנ״ל.
(And see the like, on the subject of speed, in the Ramaz (Rabbi Moshe Zacuto) on Emor, at the beginning of folio 99, etc.) Therefore the allusion to this is almonds, as mentioned above.
The Alter Rebbe adds a reference to the Ramaz, the Kabbalist Rabbi Moshe Zacuto, on Parshas Emor, for a similar idea about speed. He then closes the first point: the almonds on Aharon’s staff allude to this swift flow.


וביאור הענין הנה ידוע הקושיא מהו שמבקשים בכל יום ומתפללים רפאנו ה׳ ברך עלינו הרי עיקר דינו של13 האדם הוא בר״ה [בראש השנה] ויוה״כ [ויום הכפורים]14 וכמ״ש קושיא זו בתוספות (פ״ק [פרק קמא] דשבת די״ב ע״ב ובפ״ק [ובפרק קמא] דר״ה [דראש השנה] דט״ז ע״א).
The explanation of the matter: the question is well known: why is it that every day we ask and pray, “Heal us, Havayah,” “Bless for us,” when the main judgment of a person is on Rosh HaShanah and Yom Kippur? And this question is raised in Tosafos (first chapter of Shabbos, folio 12b, and first chapter of Rosh HaShanah, folio 16a).
To explain the idea more deeply, he raises a well-known question found in Tosafos: if a person’s year is decided on Rosh HaShanah and Yom Kippur, why do we pray every day in the Shemoneh Esreh for health (“Heal us”) and livelihood (“Bless for us”)? The answer will show that there is a second, daily judgment.


אך הענין כי מה שנכתב ונחתם15 בר״ה [בראש השנה] ויוהכ״פ [ויום הכפורים] היינו שנמשך לו חסד על נפשו והחסד ההוא הנמשך מא״ס ב״ה הוא למעלה עדיין במל׳ דאצילות שהיא מקור דבי״ע
But the matter is this: what is inscribed and sealed on Rosh HaShanah and Yom Kippur means that kindness is drawn down for him upon his soul; and that kindness, drawn from the Infinite One (Ein Sof), blessed be He, is still above, in the Malchus (sovereignty) of the World of Atzilus (Emanation), which is the source of [the worlds of] Beriah, Yetzirah and Asiyah.
What is inscribed on Rosh HaShanah and Yom Kippur is a kindness granted to the person’s soul, but it is still “above,” in Malchus of Atzilus, the lowest Sefirah of the highest world. Malchus of Atzilus is the source from which the lower worlds of Beriah, Yetzirah and Asiyah come into being; at that level the kindness is not yet physical.


והיינו מ״ש בטובו בחן ובחסד שלו שהוא חסד עליון ב״ה אשר הוא למעלה מעלה ממהות השפעת גשמיים וכנודע מענין ואנכי עפר ואפר16 שאמר אברהם על חסד ואה״ר [ואהבה רבה] שלו שאין לו דמיון לחסד דאצילות רק
And this is what is said: “in His goodness, with grace and with kindness” — His own, which is the supernal kindness, blessed be He, which is far, far above the very nature of physical bounty. As is known from the matter of “I am dust and ashes,” which Avraham said of his own kindness and great love (ahavah rabbah): that it bears no comparison to the kindness of Atzilus, but is only
The Grace after Meals speaks of “His” kindness: a supernal, divine kindness far beyond anything physical. Avraham, the very embodiment of kindness, called himself “dust and ashes,” because even his great kindness and love were nothing compared with the kindness of Atzilus.


כמו עפר ואפר כו׳ ולכן כדי שיומשך מחסד שבאצילות השפעות הגשמיות בעשייה כצרכי הנפש בגוף.
like dust and ashes, etc. Therefore, in order that physical bounty in Asiyah, according to the needs of the soul in the body, be drawn from the kindness that is in Atzilus,
Physical needs, what a soul needs while it lives in a body, are far below that supernal kindness. So the kindness of Atzilus cannot simply appear in Asiyah, the lowest, physical world; it has to be brought down, as the next part explains.


הוא צריך להשתלשל ולירד בהשתלשלות מדרגות רבות בהיכלות דאבי״ע [דאצילות בריאה יצירה עשיה] מהיכל להיכל עד שיתעבה להיות חסדו בענינים גשמיים לרפאות החולה ולברך השנים
it must descend step by step and come down through a chain of many levels in the chambers (heichalos) of Atzilus, Beriah, Yetzirah and Asiyah, from chamber to chamber, until it becomes coarse enough for His kindness to be in physical matters: to heal the sick and to bless the years.
The kindness must descend through the many “chambers” (heichalos) of the four worlds, one after another, until it becomes coarse enough to take physical form. Its final forms are healing the sick and blessing the year’s produce, the very things we ask for each day in the Shemoneh Esreh.


(ויובן זה ממ״ש במ״א בד״ה פתח אליהו1718 גבי אין לך עשב19 כו׳ וסד״ה מזוזה מימין20 בענין שלשת אלפים משל21 ובד״ה מראיהם ומעשיהם22 כו׳. בענין עושה חסד לאלפים23 ובד״ה קחו מאתכם תרומה).2425
(This will be understood from what is written elsewhere: in the discourse beginning “Eliyahu opened,” regarding “There is no blade of grass,” etc.; at the end of the discourse beginning “The mezuzah on the right,” on the matter of “three thousand parables”; in the discourse beginning “Their appearance and their workings,” etc., on the matter of “Who does kindness to thousands”; and in the discourse beginning “Take from among you an offering.”)
The Alter Rebbe refers to four discourses in Torah Ohr that explain this further. One deals with the Midrash that every blade of grass has a heavenly force that strikes it and tells it to grow; the others are on Shlomo’s “three thousand parables,” on “Who does kindness to thousands,” and on the offering for the Mishkan.


וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] אדם נדון26 בכל יום שהוא נדון לפי מעשיו היום27 האם ראוי וכדאי הוא שירד ויומשך החסד עליון הנמשך כבר על נפשו למעלה בר״ה [בראש השנה] ויוהכ״פ [ויום הכפורים] שיהיה יורד ונמשך ממדרגה למדרגה מהיכל להיכל.
Of this our Sages, of blessed memory, said, “A person is judged every day”: he is judged according to his deeds that day, whether he is fit and worthy for the supernal kindness, already drawn down upon his soul above on Rosh HaShanah and Yom Kippur, to descend and be drawn down, so that it goes down and is drawn from level to level, from chamber to chamber,
This explains the Sages’ saying “A person is judged every day.” The daily judgment is not a new decree but a review of whether, by his conduct that day, he deserves that the kindness already granted to his soul on Rosh HaShanah and Yom Kippur be brought down, level by level, into his actual life.


בכדי שיומשך מרוחניות לגשמיות. או שמא אין ראוי האדם לזה ואזי יתעכב ולא ירד למטה רק ישאר למעלה ברוחניות ושם יגיע לו שיוסיפו לו תענוג בג״ע [בגן עדן] מאחר שנמשך לו החסד.
in order to be drawn from spirituality into physicality; or perhaps the person is not fit for this, and then it will be held back and will not descend below, but will remain above, in spirituality, and there it will reach him in that his delight in Gan Eden will be increased, since the kindness was drawn down for him.
If he deserves it, the kindness comes down into the physical world; if not, it is held back and remains in the spiritual realm. Even then it is not lost: since it was granted to him, it adds to his delight in Gan Eden.


אבל עכ״ז [עם כל זה] לא יומשך ממנו למטה כלל. (והגם שמה שאמרו אדם נדון בכל יום זהו דברי ר׳ [רבי] יוסי ור׳ [ורבי] נתן משא״כ לרבנן מ״מ הא על כרחך גם לר׳ [לרבי] יוסי ור״נ
Yet even so, nothing of it will be drawn down below at all. (And although the saying “A person is judged every day” is the view of Rabbi Yose and Rabbi Nasan, whereas according to the Rabbis it is not so, nevertheless you are compelled [to say] that even according to Rabbi Yose and Rabbi Nasan
Even so, it does not reach him below. A long parenthesis now opens: in the Talmud, “A person is judged every day” is the view of Rabbi Yose (Rabbi Nasan says “every hour”), while the other Sages there hold that a person is judged on Rosh HaShanah, and the Alter Rebbe argues that even these two Sages agree that the main judgment is on Rosh HaShanah.


עיקר הדין בר״ה [בראש השנה]28 דאל״כ [דאם לא כן] איך יפרשו הפסוק דכי חק לישראל29 הוא משפט לאלקי30 יעקב דקאי אר״ה [על ראש השנה] וגם מ״ש עיני ה׳ אלקיך בה מראשית השנה31 שמזה למדו בפ״ק [בפרק קמא] דר״ה [דראש השנה]) (דף ח׳) דר״ה [דראש השנה] הוא ר״ה [ראש השנה] לדין כו׳.
the main judgment is on Rosh HaShanah. For otherwise, how would they explain the verse “For it is a statute for Israel, a judgment of the G-d of Yaakov,” which refers to Rosh HaShanah, and also what is written, “The eyes of Havayah your G-d are upon it from the beginning of the year,” from which they learned in the first chapter of Rosh HaShanah (folio 8) that Rosh HaShanah is the new year for judgment, etc.?
His proofs are two verses: “For it is a statute for Israel, a judgment of the G-d of Yaakov,” which the Talmud applies to Rosh HaShanah, and “The eyes of Havayah your G-d are upon it from the beginning of the year,” from which the Talmud learns that the year’s judgment begins on Rosh HaShanah. No opinion could explain these verses another way.


ועוד דאל״כ [דאם לא כן] מה ענין מלכיות זכרונות ושופרות שאומרים בר״ה [בראש השנה]. והמלך המשפט בעשי״ת [בעשרת ימי תשובה]. ומה יום מיומיים.
Moreover, otherwise, what is the point of the Malchiyos, Zichronos and Shofros that are said on Rosh HaShanah, and “the King of judgment” in the Ten Days of Teshuvah? And how does [this] day differ from [other] days?
A further proof comes from the prayers: the Malchiyos, Zichronos and Shofros (the sections of Kingship, Remembrance and Shofar in the Rosh HaShanah prayers), and the change to “the King of judgment” in the Shemoneh Esreh during the Ten Days of Teshuvah. If every day were judged equally, nothing would set these days apart.


א״ו [אלא ודאי] גם ר״י [רבינו יצחק] ור״נ מודים דר״ה [דראש השנה] הוא יום הדין. וכן מארז״ל [מאמר רבותינו זכרונם לברכה] (פ״ב [פרק ב׳] דביצה די״ז ע״א) מזונותיו של אדם32 קצובין לו מר״ה [מראש השנה] ועד יוהכ״פ [יום הכפורים].
Rather, it must be that Rabbi Yose and Rabbi Nasan also agree that Rosh HaShanah is the Day of Judgment. So too the saying of our Sages, of blessed memory (chapter 2 of Beitzah, folio 17a): “A person’s sustenance is allotted to him from Rosh HaShanah until Yom Kippur.”
So Rabbi Yose and Rabbi Nasan must also agree that Rosh HaShanah is the Day of Judgment. The Talmud’s teaching that a person’s sustenance is fixed from Rosh HaShanah until Yom Kippur points the same way (it appears on Beitzah 16a; the text’s reference reads 17a).


משמע דאתי ודאי לכ״ע [לכל עלמין] ואין בזה שום מחלוקת ואעפ״כ [ואף על פי כן] ס״ל [סבירא ליה / סבירא להו] דאדם נדון ג״כ בכל יום
This implies that it certainly holds according to all opinions, and there is no dispute about it at all; and nevertheless they hold that a person is also judged every day,
That teaching is undisputed, so it holds for every opinion; yet Rabbi Yose and Rabbi Nasan still say that a person is judged every day. The two judgments must therefore be about different things.


והיינו ע״ד שנתבאר וכמ״כ [וכמו כן] גם לרבנן דפליגי אר׳ [אמר רבי] יוסי ור״נ הרי גם לדידהו עכצ״ל [על כרחך צריך לומר] דשייך בחינת דין בכל יום
and this is in the manner that has been explained. And likewise, also according to the Rabbis, who disagree with Rabbi Yose and Rabbi Nasan, even for them you are compelled to say that an aspect of judgment applies every day,
This is exactly the distinction already explained: the yearly decree above, and the daily judgment of whether it comes down. Likewise, even the Rabbis who disagree with Rabbi Yose and Rabbi Nasan must accept some kind of daily judgment.


שהרי מבקשים כל הבקשות בשמו״ע [בשמונה עשרה] אף גם לרבנן כמבואר בגמרא פ״ק [פרק קמא] דשבת (די״ב ע״א וע״ב) והיינו ג״כ ע״ד שנתבאר וענין המחלוקת שביניהם אין כאן מקומו.
for all the requests are asked in the Shemoneh Esreh even according to the Rabbis, as is explained in the Gemara, first chapter of Shabbos (folio 12a and b); and this too is in the manner that has been explained. As for the matter of the dispute between them, this is not the place for it.
The proof is that, on every view, we make all the requests of the Shemoneh Esreh every day, which would make no sense if nothing were decided daily. The Alter Rebbe leaves the exact nature of the dispute for another place.


וכבר האריך בזה ג״כ בע״מ [בעשרה מאמרות] מאמר חקור דין33 ח״ב [חלק ב׳] פ״א ופרק כ״ו. והנה השפעת חסד זה הוא מתעכב ושוהה עד שנמשך ובא למטה
And this has also already been discussed at length in Asarah Maamaros, Maamar Chakor Din, Part 2, chapter 1 and chapter 26.) Now, this flow of kindness is held back and lingers until it is drawn down and comes below,
He adds that the Kabbalistic work Asarah Maamaros discusses this at length, and the parenthesis closes. Returning to the main point: because each stage of descent involves judgment, the flow of kindness is delayed and lingers on its way down.


שהרי בכל השתלשלות מהיכל להיכל הוא ע״י משפט אם ראוי הוא שיומשך ההשפעה למטה ומעיינים בדינו ויש מי שמקטרג לומר שחטא ואינו ראוי לזה
for at every step of the descent from chamber to chamber it is through judgment: whether he is fit for the flow to be drawn down below. His case is examined, and there is one who accuses, saying that he sinned and is not fit for this.
At every step from chamber to chamber the person’s case is reviewed: is he worthy for the flow to continue down? And there are accusers who argue that he sinned and does not deserve it, and this holds the flow back.


(וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] ברבות וישלח פע״ו ע״פ ויאמר בניהו34 כו׳ אמן כן יאמר35 והלא כבר נאמר הנה בן נולד לך הוא יהיה איש מנוחה36 אלא אמר הרבה קטגורין יעמדו מכאן ועד גיחון.37 ע״ש)
(This is the saying of our Sages, of blessed memory, in Midrash Rabbah, Vayishlach, chapter 76, on the verse “And Benayahu said,” etc., “Amen, so may [He] say”: “But was it not already said, ‘Behold, a son will be born to you; he will be a man of rest’? Rather, he said: Many accusers will stand up from here to Gichon.” See there.)
The Midrash illustrates this: when David named Shlomo as king, Benayahu answered “Amen, so may G-d say,” although G-d had already promised David a son who would be “a man of rest.” He prayed because many accusers could rise up between there and the Gichon spring, where Shlomo was to be anointed. (The verse itself reads “And Benayahu answered,” as the Kehot edition notes.)


אבל כשנמשך האור והשפע ע״י אהרן ומגזעו תחתיו כהנים הנושאים את ידיהם38 ומברכים את העם בברכת כהנים
But when the light and the flow are drawn down through Aharon, and, in his place, [through] the Kohanim of his stock, who raise their hands and bless the people with the Priestly Blessing,
The contrast follows: the flow that comes through Aharon and, after him, through his descendants the Kohanim, who raise their hands and bless the people with the Priestly Blessing.


אזי השפע היא נמשכת במהירות דרך כל העולמות באין מונע ומעכב ואין מעיינים בדין כלל.
then the flow is drawn swiftly through all the worlds, with nothing to prevent it or hold it back, and there is no examination of judgment at all.
That flow rushes through all the worlds with nothing to block it, and no judgment is examined at all. This is the almond’s speed: the Kohanim’s blessing passes over the review that slows other kindness.


(וע״ד שנתבאר ע״פ ולא אבה ה׳ אלהיך לשמוע אל בלעם כו׳ שלא שמע שום קטרוג והיינו ע״י כי אהבך39 כו׳. וזהו שמברכים הכהנים אקב״ו [אשר קדשנו במצותיו וצונו] לברך את עמו ישראל באהבה.40
(This is along the lines of what was explained on the verse “But Havayah your G-d would not listen to Bilam,” etc.: that He did not hear any accusation, and this was through “for He loved you,” etc. And this is why the Kohanim recite the blessing, “who has sanctified us with His commandments and commanded us to bless His people Israel with love.”
A parallel: the Torah says G-d “would not listen to Bilam,” meaning He did not hear any accusation, “because He loved you.” Love sets the accuser aside, and that is why the Kohanim’s blessing before the Priestly Blessing ends “to bless His people Israel with love.”


ועד״ז י״ל [יש לומר] פי׳ הפסוק השולח אמרתו41 ארץ עד מהרה ירוץ דברו. דפי׳ השולח הוא כשיורד השפע לאט לאט ובהדרגה ובמתון. אבל עד מהרה ירוץ דברו היינו כשהשפע הולך במהירות ע״ד הנ״ל. ועמ״ש ע״פ זה במ״א.
Along these lines one can explain the meaning of the verse “He sends His utterance to the earth; His word runs very swiftly.” The meaning of “He sends” is when the flow descends slowly, little by little, gradually and unhurriedly; but “His word runs very swiftly” is when the flow goes swiftly, in the manner mentioned above. And see what is written on this verse elsewhere.
The verse “He sends His utterance to the earth; His word runs very swiftly” describes two ways the flow can come. “Sending” is a slow, gradual, measured descent, while “runs very swiftly” is the rapid flow described here.


ועיין ברבות פ׳ ואתחנן יש תפלה שנענית לארבעים יום42 כו׳ ויש תפלה שנענית לעשרים יום כו׳ ויש תפלה שנענית ליום אחד כו׳ ויש תפלה כו׳ ע״ש. ועמ״ש במ״א בפי׳ מהר קח43 את הלבוש כו׳ בד״ה עד דלא ידעי44 בין45 כו׳)
And see Midrash Rabbah, Parshas Va’eschanan: “There is a prayer that is answered in forty days, etc.; and there is a prayer that is answered in twenty days, etc.; and there is a prayer that is answered in one day, etc.; and there is a prayer,” etc. See there. And see what is written elsewhere on the meaning of “Hurry, take the garment,” etc., in the discourse beginning “Until he does not know between,” etc.)
The Midrash lists prayers answered after forty days (Moshe’s), after twenty days (Daniel’s), after one day (Eliyahu’s), and more, showing that answers come at different speeds. The Alter Rebbe also refers to a discussion of the king’s command to Haman, “Hurry, take the garment,” in a Torah Ohr discourse on the Purim saying “until he does not know between [cursed is Haman and blessed is Mordechai].”


וזהו ענין ברכת כהנים יברכך ה׳ וישמרך. וארז״ל [ואמרו רבותינו זכרונם לברכה] יברכך בממון כו׳ יברכך בבנים כו׳ וישמרך מן המזיקים.4647 כמ״ש ברבות נשא פי״א [פרק י״א].
And this is the meaning of the Priestly Blessing: “Havayah bless you and keep you.” And our Sages, of blessed memory, said: “‘Bless you’ — with wealth, etc.; ‘bless you’ — with children, etc.; ‘and keep you’ — from those that do harm,” as is written in Midrash Rabbah, Naso, chapter 11.
The Priestly Blessing itself shows this. The Midrash reads “Havayah bless you and keep you” as blessing with wealth and children and protection from harm; as a note in Sefer HaMaamarim Melukat explains, wealth and children show that the flow reaches every area of life, and protection from harm shows that it reaches very far down, even to where protection is needed.


היינו שנמשך החסד העליון מיד בגשמי להיות הברכה בבני ומזוני יאר ה׳ פניו היינו הארת פנים ויחונך שנמשך למטה מטה.484950515253
That is, the supernal kindness is drawn down immediately into the physical, so that the blessing is in children and sustenance. “Havayah make His face shine” — this is the shining of the face; “and be gracious to you” — that it is drawn down to the very lowest.
So the Priestly Blessing draws the supernal kindness at once into physical life: children and sustenance. “Havayah make His face shine” is the shining of the divine countenance, and “and be gracious to you” carries it all the way down to the lowest level.




Section 2 · ¶2–3
Two kinds of kindness
2ואמנם שרש הטעם לזה על היות המשכת החסד שע״י אהרן נמשך במהירות באין מעכב ומונע ההמשכה הוא לפי
Now indeed, the root reason for this, that the drawing down of kindness through Aharon is drawn swiftly, with nothing to hold back or prevent the drawing down, is because
Having shown that the kindness drawn down through Aharon arrives quickly and without hindrance, the Alter Rebbe now gives the root reason for it.


כי אית חסד ואית חסד חסד עולם ורב חסד והנה ההמשכה ע״י אהרן הוא מבחינת ורב חסד כנזכר ע״פ בהעלותך.5455
there is kindness and there is kindness: chesed olam (“everlasting kindness”) and v’rav chesed (“and abundant in kindness”). And the drawing down through Aharon is from the level of “and abundant in kindness,” as mentioned on the verse “When you kindle”
There are two kinds of kindness: chesed olam, “everlasting kindness,” and v’rav chesed, “and abundant in kindness,” a phrase from the Thirteen Attributes of Mercy. The flow through Aharon comes from “abundant in kindness,” as the Alter Rebbe explained in the discourse on Beha’aloscha.




3וע״פ ועשית בגדי קדש5657 והוא חסד שבלי גבול שיורד ונמשך ע״פ מדותיו ואין שום בחינת דין שיעכבו כלל.
and on the verse “And you shall make holy garments.” This is kindness without limit, which descends and is drawn down according to His attributes, and there is no aspect of judgment at all that could hold it back.
The same is explained in the discourse on “And you shall make holy garments.” “Abundant in kindness” is a kindness without limit: it comes down according to G-d’s own attributes, and no form of judgment can hold it back.


משא״כ בחסד עולם יש כנגדו בחינת דין המעכבו58 ועמ״ש במ״א ע״פ חסדי59 ה׳ כי לא תמנו.60
Whereas with everlasting kindness (chesed olam), there is opposite it an aspect of judgment that holds it back. And see what is written elsewhere on the verse “The kindnesses of Havayah, for we have not ceased.”
“Everlasting kindness,” by contrast, has a force of judgment standing opposite it that can hold it back, as with the daily judgment described above. The explanation of “The kindnesses of Havayah, for we have not ceased” to which the text refers is, according to the Kehot notes, in Iggeres HaKodesh 10 of the Tanya.




Section 3 · ¶4
The great river, Shabbos, and good almonds
4והמשל לזה עד״מ נהר גדול במאד שהליכת המים הוא בתגבורת גדולה לא יוכלו לעכב הליכת המים.
The analogy for this, by way of illustration, is a very great river, where the water flows with great force: the flow of the water cannot be held back.
An analogy: a very great river flows with such force that its water cannot be held back.


משא״כ בנהרות שאין גדולים כ״כ [כל כך] מעכבים הליכת והמשכת מימיו ע״י עצים ועפר וכיוצא עד שמעמידין עי״ז עליהם בית הטחינה או גשרים.
Whereas with rivers that are not so great, the going and the flow of their water is held back with wood, earth and the like, until by this means a mill or bridges are set up on them.
Smaller rivers can be held back with wood, earth and the like, so much so that people build a mill or bridges on them. This is the picture of the kindness that judgment can hold back.


אבל בנהר גדול מאד לא יעוכב ע״י מונעים ומעכבים הנ״ל כי אם הלוך ילך כמנהגו וישטוף העצים והעפר המעכבים.
But a very great river will not be held back by the obstacles and hindrances mentioned above; rather, it will keep on flowing, as is its way, and will sweep away the wood and the earth that hold it back.
A very great river is not stopped by such obstacles; it keeps flowing in its usual way and sweeps them away.


כך הנמשל בענין ההמשכה מבחי׳ ורב חסד הוא הולך ונמשך במרוצה. וכל הדינין מתעברין ומתבטלין מחמתו כו׳.
So it is in the analogue, with the drawing down from the level of “and abundant in kindness”: it goes and is drawn down at a run, and all the judgments pass away and are nullified because of it, etc.
So too the flow from “abundant in kindness”: it runs down swiftly, and all the forces of judgment pass away and are nullified before it. This is why the blessing through Aharon arrives without delay.


(ועמ״ש במ״א ע״פ יום ליום יביע אומר6162 דפי׳ בזהר תרומה קל״ו ב׳ יביע כד״א [כמה דאת אמר] מבע אתעבד אוחי לאתנהרא דא מן דא63 לשון מהירות כדמתרגם וחש עתידות למו6465 ומבע דעתיד להון.66
(And see what is written elsewhere on the verse “Day to day utters (yabia) speech,” as is explained in the Zohar, Terumah, 136b: “Yabia, as it is said, mabba — it was made swiftly, to be illuminated one from the other.” [Mabba is] a term of speed, as [the Targum] translates “and the things to come upon them hasten” as “umaba de’asid lehon.”
A parenthesis connects this to Shabbos. The Zohar reads “Day to day utters (yabia) speech” as each level hastening to illuminate the next, and links yabia to mabba, the word the Targum uses for “hasten” in the verse “and the things to come upon them hasten.”


דהיינו שבשבת נמשך האור והשפע ג״כ במהירות משום דכל דינין מתעברין מינה כו׳ ע״ש. ועיין עוד מענין שקדים67 בפ׳ שמות) (ט״ו ב׳)68 ויובן ע״פ מ״ש (בירמיה סי׳ ל״א כ״ח) שיש שקידה למוטב ולטוב.69
That is, on Shabbos the light and the flow are also drawn down swiftly, because “all judgments pass away from it,” etc. See there. And see further on the subject of almonds in Parshas Shemos (15b).) And it will be understood from what is written (in Jeremiah, chapter 31, [verse] 28), that there is a hastening (shekidah) for ill and for good.
So on Shabbos too the light and the flow come down swiftly, because all judgments pass away from it; the Siddur, cited in the Kehot notes, explains that on weekdays the flow meets holdups, but on Shabbos it comes quickly. The Zohar in Parshas Shemos says that some almonds are bitter and some sweet, and Jeremiah’s words, “as I hastened over them to uproot… so will I hasten over them to build and to plant,” show that G-d’s hastening can be for ill or for good.


ועד״ז נאמר כי נכון הדבר מעם האלקים70 וממהר האלקים לעשותו והיו שני שבע וגם ההפך וע׳ בספר מגן דוד71 באות גימל מזה.
And along these lines it is said, “For the matter is established by G-d, and G-d hastens to do it”: and there were the years of plenty, and also the opposite. And see about this in the book Magen David, on the letter gimmel.
Another example of divine haste is Yosef’s word to Pharaoh, “For the matter is established by G-d, and G-d hastens to do it”: the years of plenty came, and so did their opposite, the years of famine. For more, the Alter Rebbe refers to the book Magen David, on the letter gimmel.


ושקדים דגבי מטה אהרן ויגמול שקדים72 היינו כמאמר אל עליון גומל חסדים טובים73 דפי׳ טובים ע״ד האור כי טוב74 אהרן אותיות נראה. שיומשך האור למטה להיות נראה אור.
And the almonds with regard to Aharon’s staff, “and it ripened (vayigmol) almonds,” are as in the saying “G-d Most High, who bestows (gomel) good kindnesses,” where the meaning of “good” is in the manner of “the light, that it was good.” Aharon has the letters of nir’eh: that the light be drawn down below, to be nir’eh or (“light is seen”).
The almonds of Aharon’s staff are almonds “for good,” as in the prayer “G-d Most High, who bestows (gomel) good kindnesses,” where gomel echoes vayigmol, “it ripened.” “Good” means the light of which it is said “the light, that it was good”; and since Aharon’s name has the letters of nir’eh, his role is to bring that light down so that it is seen below.


ועמ״ש עוד מענין ברכת כהנים בד״ה ענין משמח חתן (וע׳ בהרמ״ז [בהרב משה זכות] פ׳ שלח דקנ״ח ועוד נודע ששני מיני שפע הם75 הם כו׳ ע״ש):
And see what is written further on the subject of the Priestly Blessing in the discourse beginning “The matter of ‘Who gladdens the groom’” (and see the Ramaz on Parshas Shelach, folio 158; and it is further known that the two kinds of flow are these very ones, etc. See there.)
For more on the Priestly Blessing the Alter Rebbe refers to the discourse on “Who gladdens the groom.” He also cites the Ramaz on Parshas Shelach about two kinds of flow, a passage that, according to the Kehot notes, is explained in Sefer HaMaamarim 5664.



In one’s avodah
The maamar does not stop to draw a lesson, but its answer to Tosafos carries one: the kindness decreed on Rosh HaShanah comes down into a person’s life according to his deeds each day, which is why we pray every day for health and livelihood.
Questions for discussion
	Why does the decree of Rosh HaShanah not reach a person’s life by itself? What does the daily judgment decide?
	How does the maamar show that even Rabbi Yose and Rabbi Nasan agree that Rosh HaShanah is the Day of Judgment, and that even the Rabbis accept a daily judgment?
	What is the difference between “everlasting kindness” and “abundant in kindness,” and how does the river analogy illustrate it?
	Why does the Kohanim’s blessing end “to bless His people Israel with love,” and how does love silence the accuser, as with Bilam?
	What do the almonds, the name Aharon (nir’eh) and “who bestows good kindnesses” each add to the picture of the kindness that comes through Aharon?

Sources and references
Notes
Paragraph 1
1והנה פרח
The note points to the Tzemach Tzedek’s explanation of the mitzvah of the Priestly Blessing as a parallel to this maamar’s theme.
Kehot’s noteראה גם דרמ״צ מצות ברכת כהנים (קיב, א). ובהנסמן בספר הערכים-חב״ד כרך ב׳ ע׳ כה ואילך. ראה להלן ברשימת הכתבי-יד אודות זמן אמירת מאמר זה. כמה ענינים מהמאמר נתבארו בד״ה והנה פרח תשל״ג (סה״מ מלוקט ח״ד ע׳ רצא ואילך). ראה ד״ה והנה פרח מטה אהרן תשמ״ה כמה ביאורים למאמר זה. לקו״ש חל״ג ע׳ 196.
2והנה פרח מטה אהרן
After Korach’s rebellion, Moshe placed the staffs of the tribes in the Tent of Meeting, and Aharon’s staff blossomed and bore ripe almonds. The maamar asks why the sign took the form of almonds.
Numbers 17:23במדבר י״ז:כ״ג
וַיְהִי מִמׇּחֳרָת וַיָּבֹא מֹשֶׁה אֶל־אֹהֶל הָעֵדוּת וְהִנֵּה פָּרַח מַטֵּה־אַהֲרֹן לְבֵית לֵוִי וַיֹּצֵא פֶרַח וַיָּצֵץ צִיץ וַיִּגְמֹל שְׁקֵדִים:
And it came to pass on the morrow, that Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded, and put forth buds, and bloomed blossoms, and bore ripe almonds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יז, כג.
3וע׳ ברבות ס״פ קרח
The note points there in connection with the Midrash at the end of Parshas Korach that the text cites on the almonds.
Kehot’s noteראה סה״מ תרכ״ז ע׳ סד.
4וכמ״ש ברבות סוף קהלת
According to the note, this passage of the maamar is copied there with additions and explanations.
Kehot’s noteנעתק בסה״מ תרכ״ז ע׳ סז עם הוספות וביאורים. בלקו״ש חכ״ג ע׳ 117 מציין שכ״ה עד״ז בירושלמי תענית פ״ד ה״ה. וראה שם הערה 34 ע״ש.
5משעה שהוא מציץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברבות שם: משעת שיניץ.
6שהוא גומר כ״א יום
The Jerusalem Talmud gives the same measure: from the time the almond puts out its bud until it finishes its fruit is twenty-one days, and links it to Jeremiah’s “rod of almond.” The Kehot edition notes this parallel to the Midrash quoted here.
Jerusalem Talmud Taanit 4:5תלמוד ירושלמי תענית ד׳:ה׳
7כמ״ש בירמי׳ סי׳ א מקל שקד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוראה מפרשים שם.
8מקל שקד
G-d shows Jeremiah “a rod of almond.” The maamar quotes it for the meaning of the word shaked.
Jeremiah 1:11ירמיהו א׳:י״א
וַיְהִי דְבַר־ה׳ אֵלַי לֵאמֹר מָה־אַתָּה רֹאֶה יִרְמְיָהוּ וָאֹמַר מַקֵּל שָׁקֵד אֲנִי רֹאֶה:
Moreover the word of the L-RD came unto me, saying: ‘Jeremiah, what seest thou?’ And I said: ‘I see a rod of an almond-tree.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9כי שקד אני על דברי לעשותו
It suggests that the Alter Rebbe adds this phrase of the verse to hint that the almond’s speed is its very nature, since a thing’s name shows what it is.
Kehot’s note”ויש לומר שהכוונה בהוספה זו היא לרמז דהמהירות שבשקדים הוא ענינים וכידוע ששמו של דבר מורה על ענינו” — סה״מ מלוקט שם.
10כי שקד אני על דברי לעשותו
G-d explains the vision with a play on words: “for I am hastening (shoked) over My word, to fulfill it.” The Alter Rebbe uses it to show that shaked means speed.
Jeremiah 1:12ירמיהו א׳:י״ב
וַיֹּאמֶר Havayah אֵלַי הֵיטַבְתָּ לִרְאוֹת כִּי־שֹׁקֵד אֲנִי עַל־דְּבָרִי לַעֲשֹׂתוֹ:
Then said the L-RD unto me: ‘Thou hast well seen; for I watch over My word to perform it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11וזהו רמז על הכהונה
Kehot’s marei makom for these words (its note is below).
Kehot’s note”כי ההשפעות הנמשכות ע״י אהרן . . הן במהירות.
12“In Your light we see light”: the title of a discourse the text refers to, whose word nir’eh shares its letters with the name Aharon.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ידוע הקושיא . . עיקר דינו של אדם הוא בר״ה
The note lists it among the places that take up this question: why we pray daily if judgment is on Rosh HaShanah.
Kehot’s noteראה גם בדרך מצותיך מצות תגלחת מצורע דף קו, א. עטרת ראש בתחלתו פרק ג. קונטרס ומעין מאמר יח. קונטרס חנוך לנער ע׳ 46 ואילך. לקו״ש ח״ט ע׳ 375-378. ד״ה והנה פרח מטה אהרן — תשמ״א.
14בר״ה ויוה״כ
The note points there for the judgment of Rosh HaShanah and Yom Kippur.
Beitzah 15a:1–2ביצה ט״ו א:א׳-ב׳
אֶלָּא בְּקָשִׁין, וְכִי הָא דְּאָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: הַאי נַמְטָא גַּמְדָּא דְּנַרֶשׁ — שַׁרְיָא. אָמַר רַב פָּפָּא: עַרְדָּלִין — אֵין בָּהֶן מִשּׁוּם כִּלְאַיִם. אָמַר רָבָא: הָנֵי צְרָרֵי דִּפְשִׁיטֵי — אֵין בָּהֶם מִשּׁוּם כִּלְאַיִם, דְּבִזְרָנֵי — יֵשׁ בָּהֶן מִשּׁוּם כִּלְאַיִם. רַב אָשֵׁי אָמַר: אֶחָד זֶה וְאֶחָד זֶה אֵין בָּהֶן מִשּׁוּם כִּלְאַיִם, לְפִי שֶׁאֵין דֶּרֶךְ חִמּוּם בְּכָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ביצה טו, א. קונטרס ומעין סוף מאמר יז ואילך.
15Kehot’s note points to Esther 3:12 for these words.
Esther 3:12אסתר ג׳:י״ב
וַיִּקָּרְאוּ סֹפְרֵי הַמֶּלֶךְ בַּחֹדֶשׁ הָרִאשׁוֹן בִּשְׁלוֹשָׁה עָשָׂר יוֹם בּוֹ וַיִּכָּתֵב כְּכׇל־אֲשֶׁר־צִוָּה הָמָן אֶל אֲחַשְׁדַּרְפְּנֵי־הַמֶּלֶךְ וְאֶל־הַפַּחוֹת אֲשֶׁר עַל־מְדִינָה וּמְדִינָה וְאֶל־שָׂרֵי עַם וָעָם מְדִינָה וּמְדִינָה כִּכְתָבָהּ וְעַם וָעָם כִּלְשׁוֹנוֹ בְּשֵׁם הַמֶּלֶךְ אֲחַשְׁוֵרֹשׁ נִכְתָּב וְנֶחְתָּם בְּטַבַּעַת הַמֶּלֶךְ:
Then were the king’s scribes called in the first month, on the thirteenth day thereof, and there was written, according to all that Haman commanded, unto the king’s satraps, and to the governors that were over every province, and to the princes of every people; to every province according to the writing thereof, and to every people after their language; in the name of king Ahasuerus was it written, and it was sealed with the king’s ring.
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16וכנודע מענין ואנכי עפר ואפר
Avraham, pleading for Sedom, says “I am dust and ashes.” The maamar reads it as Avraham’s sense that his own kindness bears no comparison to the kindness of Atzilus.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז. אגה״ק סט״ו. וראה סה״מ תש״ג ע׳ 23. ועוד.
17בד״ה פתח אליהו
The text sends the reader to this discourse, on the Midrash “There is no blade of grass…,” to understand how the kindness takes physical form.
Kehot’s noteתו״א דף יג, ד ואילך.
18פתח אליהו
The passage “Eliyahu opened” in the introduction to the Tikkunei Zohar, which gives its name to the Torah Ohr discourse the text cites.
Tikkunei Zohar 17aתקוני הזהר י״ז א
19אין לך עשב
The Midrash says there is no blade of grass without a heavenly force that strikes it and tells it to grow. The text cites a discourse on it to show how kindness reaches physical things.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
20וסד״ה מזוזה מימין
The text cites the end of this discourse, on Shlomo’s “three thousand parables,” for how the kindness descends into physical matters.
Kehot’s noteתו״א דף מב, ב ואילך.
21Shlomo “spoke three thousand parables.” The text refers to a discourse’s discussion of this verse.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
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22ובד״ה מראיהם ומעשיהם
The text cites this discourse, on “Who does kindness to thousands,” for the same subject.
Kehot’s noteתו״א דף סט, ג.
23Kehot’s note points to Jeremiah 32:18 for these words.
Jeremiah 32:18ירמיהו ל״ב:י״ח
עֹשֶׂה חֶסֶד לַאֲלָפִים וּמְשַׁלֵּם עֲוֺן אָבוֹת אֶל־חֵיק בְּנֵיהֶם אַחֲרֵיהֶם הָאֵל הַגָּדוֹל הַגִּבּוֹר ה׳ צְבָאוֹת שְׁמוֹ:
who showest mercy unto thousands, and recompensest the iniquity of the fathers into the bosom of their children after them; the great, the mighty G-d, the L-RD of hosts is His name;
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24ובד״ה קחו מאתכם תרומה
The last of the four discourses the text cites for how the kindness descends into physical matters.
Kehot’s noteתו״א דף פט, א.
25קחו מאתכם תרומה
Moshe’s call to bring an offering for the Mishkan, the opening words of another discourse the text refers to.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
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26אדם נידון בכ״י
The Talmud brings the teaching that a person is judged on Rosh HaShanah and his sentence sealed on Yom Kippur; Rabbi Yose says a person is judged every day, and Rabbi Nasan says every hour. The maamar explains how the yearly and daily judgments fit together.
Rosh Hashanah 16a:6–7ראש השנה ט״ז א:ו׳-ז׳
… הַכֹּל נִידּוֹנִין בְּרֹאשׁ הַשָּׁנָה, וּגְזַר דִּין שֶׁלָּהֶם נֶחְתָּם כׇּל אֶחָד וְאֶחָד בִּזְמַנּוֹ: בַּפֶּסַח — עַל הַתְּבוּאָה, בַּעֲצֶרֶת — עַל פֵּירוֹת הָאִילָן, בֶּחָג נִידּוֹנִין עַל הַמַּיִם. וְאָדָם נִידּוֹן בְּרֹאשׁ הַשָּׁנָה, וּגְזַר דִּין שֶׁלּוֹ נֶחְתָּם בְּיוֹם הַכִּפּוּרִים. רַבִּי יוֹסֵי אוֹמֵר: אָדָם נִידּוֹן בְּכׇל יוֹם, שֶׁנֶּאֱמַר: ״וַתִּפְקְדֶנּוּ לִבְקָרִים״. רַבִּי נָתָן אוֹמֵר: אָדָם נִידּוֹן בְּכׇל שָׁעָה, שֶׁנֶּאֱמַר: ״לִרְגָעִים תִּבְחָנֶנּוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה טז, א.
27לפי מעשיו היום
The note points there for the daily judgment by a person’s deeds of that day.
Kehot’s noteראה דרך מצותיך מצות תגלחת מצורע. קונטרס ומעין מאמר יז ואילך. ובהנסמן לעיל בקטע המתחיל: ידוע הקושיא.
28גם לר׳ יוסי ור״נ עיקר הדין בר״ה
The note there sums up the other side of the argument: even for the Rabbis who disagree with Rabbi Yose there is a judgment every day, which is why the requests of the Shemoneh Esreh are said daily.
Kehot’s note”וכן לאידך, שגם לרבנן דפליגי אר׳ יוסי (ר״ה שם), יש דין בכל יום — שלכן מבקשים בכל יום הבקשות שבשמו״ע. וראה בארוכה בקונטרס ומעין מאמר כ ואילך. וראה שם מאמר כב בסופו, דמר אמר חדא ומר אמר חדא ולא פליגי. וראה לקו״ש ח״ט ע׳ 375 ואילך” — סה״מ מלוקט שם הערה 11.
29כי חק לישראל
“For it is a statute for Israel, a judgment of the G-d of Yaakov,” said of the festival on which the new moon is hidden. The maamar cites it as proof that Rosh HaShanah is the Day of Judgment.
Psalms 81:5תהילים פ״א:ה׳
כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב:
For it is a statute for Israel, an ordinance of the G-d of Jacob.
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Kehot’s noteתהלים פא, ה.
30The Talmud identifies the festival “on which the new moon is hidden” as Rosh HaShanah and brings this verse. That is why no opinion can deny that Rosh HaShanah is the time of judgment.
Rosh Hashanah 8b:1ראש השנה ח׳ ב:א׳
שֶׁהַחֹדֶשׁ מִתְכַּסֶּה בּוֹ — הֱוֵי אוֹמֵר זֶה רֹאשׁ הַשָּׁנָה. וּכְתִיב: ״כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31מראשית השנה
Rav Nachman bar Yitzchak learns from “from the beginning of the year” that Tishrei is the new year for judgment: at the year’s beginning it is judged what will be at its end. This is the passage the text refers to in the first chapter of Rosh HaShanah.
Rosh Hashanah 8a:16–17ראש השנה ח׳ א:ט״ז-י״ז
רַב נַחְמָן בַּר יִצְחָק אָמַר: לַדִּין, דִּכְתִיב: ״מֵרֵאשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה״, מֵרֵאשִׁית הַשָּׁנָה נִידּוֹן מָה יְהֵא בְּסוֹפָהּ. מִמַּאי דְּתִשְׁרִי הוּא? דִּכְתִיב: ״תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ״, אֵיזֶהוּ חַג
William Davidson, Vocalized Aramaic (CC-BY-NC)
32מזונותיו של אדם
“All of a person’s sustenance is allotted to him from Rosh HaShanah until Yom Kippur.” The text cites it from Beitzah 17a; it appears on 16a, and it shows that all opinions agree on the yearly judgment.
Beitzah 16a:1–2ביצה ט״ז א:א׳-ב׳
כׇּל מְזוֹנוֹתָיו שֶׁל אָדָם קְצוּבִים לוֹ מֵרֹאשׁ הַשָּׁנָה וְעַד יוֹם הַכִּפּוּרִים, חוּץ מֵהוֹצָאַת שַׁבָּתוֹת וְהוֹצָאַת יוֹם טוֹב וְהוֹצָאַת בָּנָיו לְתַלְמוּד תּוֹרָה, שֶׁאִם פָּחַת — פּוֹחֲתִין לוֹ, וְאִם הוֹסִיף — מוֹסִיפִין לוֹ. אָמַר רַבִּי אֲבָהוּ, מַאי קְרָאָה: ״תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר (בַּכֵּסֶא) לְיוֹם חַגֵּנוּ״, אֵיזֶהוּ חַג שֶׁהַחֹדֶשׁ מִתְכַּסֶּה בּוֹ — הֱוֵי אוֹמֵר זֶה רֹאשׁ הַשָּׁנָה, וּכְתִיב: ״כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
33בע״מ מאמר חקור דין
Kehot’s marei makom for these words (its note is below).
Kehot’s note#ERROR!
34ויאמר בניהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א (א, לו) לפנינו אי׳ ויען ולא ויאמר. [כ].
35ויאמר בניהו כו׳ אמן כן יאמר
When David commanded that Shlomo be anointed, Benayahu answered, “Amen, so may Havayah say.” The verse reads “answered” where the Midrash quotes “said.”
I Kings 1:36מלכים א א׳:ל״ו
וַיַּעַן בְּנָיָהוּ בֶן־יְהוֹיָדָע אֶת־הַמֶּלֶךְ וַיֹּאמֶר אָמֵן כֵּן יֹאמַר ה׳ אֱלֹקֵי אֲדֹנִי הַמֶּלֶךְ:
And Benaiah the son of Jehoiada answered the king, and said: ‘Amen; so say the L-RD, the G-d of my lord the king.
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36הנה בן נולד לך הוא יהיה איש מנוחה
G-d’s promise to David that a son, Shlomo, would be born to him and would be a man of rest. The Midrash asks why Benayahu needed to pray for what was already promised.
I Chronicles 22:9דברי הימים א כ״ב:ט׳
הִנֵּה־בֵן נוֹלָד לָךְ הוּא יִהְיֶה אִישׁ מְנוּחָה וַהֲנִיחוֹתִי לוֹ מִכׇּל־אוֹיְבָיו מִסָּבִיב כִּי שְׁלֹמֹה יִהְיֶה שְׁמוֹ וְשָׁלוֹם וָשֶׁקֶט אֶתֵּן עַל־יִשְׂרָאֵל בְּיָמָיו:
Behold, a son shall be born to thee, who shall be a man of rest; and I will give him rest from all his enemies round about; for his name shall be Solomon, and I will give peace and quietness unto Israel in his days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37הרבה קטגורין יעמדו מכאן ועד גיחון
The Midrash answers that many accusers would stand between there and the Gichon, where Shlomo was to be anointed, as part of its teaching that the righteous have no guarantee in this world. The maamar uses it to show how accusation can hold back a promised good.
Bereshit Rabbah 76:2בראשית רבה ע״ו:ב׳
… ויען בניהו בן יהוידע את המלך, ויאמר אמן כן יאמר, והלא כבר נאמר (ד״ה א כב): הנה בן נולד לך, הוא יהיה איש מנוחה, אלא אמר: הרבה קטיגורין יעמדו מכאן ועד גיחון:
Another matter, “Jacob was very frightened and distressed” – Rabbi Yehuda ben Rabbi Ilai said: The fright and the distress are not the same. Rather, he was frightened lest he kill, and distressed lest he be killed. He said: ‘If he overcomes me, he will kill me, and if I overcome him, I will kill him.’ That is: He was frightened lest he kill, and distressed lest he be killed. He said: ‘All these years, he [Esau] has been residing in the Land of Israel; say that he comes against …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38כהנים הנושאים את ידיהם
The words here quote Sotah 38a:1; the passage is shown below.
Sotah 38a:1סוטה ל״ח א:א׳
כִּכְתָבוֹ, וּבַמְּדִינָה בְּכִינּוּיוֹ. בַּמְּדִינָה כֹּהֲנִים נוֹשְׂאִים אֶת יְדֵיהֶן כְּנֶגֶד כִּתְפֵיהֶן, וּבַמִּקְדָּשׁ עַל גַּבֵּי רָאשֵׁיהֶן. חוּץ מִכֹּהֵן גָּדוֹל, שֶׁאֵינוֹ מַגְבִּיהַּ אֶת יָדָיו לְמַעְלָה מִן הַצִּיץ. רַבִּי יְהוּדָה אוֹמֵר: אַף כֹּהֵן גָּדוֹל מַגְבִּיהַּ יָדָיו לְמַעְלָה מִן הַצִּיץ, שֶׁנֶּאֱמַר: ״וַיִּשָּׂא אַהֲרֹן אֶת יָדָיו אֶל הָעָם וַיְבָרְכֵם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה לח, א. טושו״ע או״ח סקכ״ח, יב.
39“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you, because Havayah your G-d loved you.” The maamar reads it as G-d not hearing any accusation, because of His love.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
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40לברך את עמו ישראל באהבה
The Talmud gives the blessing the Kohanim say before the Priestly Blessing: “who has sanctified us with the holiness of Aharon and commanded us to bless His people Israel with love.” The maamar stresses its last word, “with love.”
Sotah 39a:5–6סוטה ל״ט א:ה׳-ו׳
מַאי מְבָרֵךְ? אָמַר רַבִּי זֵירָא אָמַר רַב חִסְדָּא: ״אֲשֶׁר קִדְּשָׁנוּ בִּקְדוּשָּׁתוֹ שֶׁל אַהֲרֹן וְצִוָּנוּ לְבָרֵךְ אֶת עַמּוֹ יִשְׂרָאֵל בְּאַהֲבָה״. כִּי עָקַר כַּרְעֵיהּ מַאי אָמַר? יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתְּהֵא בְּרָכָה זוֹ שֶׁצִּוִּיתָנוּ לְבָרֵךְ אֶת עַמְּךָ יִשְׂרָאֵל, לֹא יְהֵא בָּהּ מִכְשׁוֹל וְעָוֹן. וְכִי מַהְדַּר אַפֵּיהּ מִצִּיבּוּרָא מַאי אָמַר? אַדְבְּרֵיהּ רַב חִסְדָּא לְרַב עוּקְבָא וּדְרַשׁ: ״רִבּוֹנוֹ שֶׁל עוֹלָם עָשִׂינוּ מַה שֶּׁגָּזַרְתָּ עָלֵינוּ עֲשֵׂה עִמָּנוּ
William Davidson, Vocalized Aramaic (CC-BY-NC)
41ועד״ז י״ל פי׳ הפסוק השולח אמרתו
“He sends His utterance to the earth; His word runs very swiftly.” The maamar reads the two halves as a gradual flow and a swift one.
Psalms 147:15תהילים קמ״ז:ט״ו
הַשֹּׁלֵחַ אִמְרָתוֹ אָרֶץ עַד־מְהֵרָה יָרוּץ דְּבָרוֹ:
He sendeth out His commandment upon earth; His word runneth very swiftly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, טו. וראה בד״ה כה תברכו — תשמ״ז.
42יש תפלה שנענית לארבעים יום
The Midrash lists prayers answered after forty days (Moshe), twenty days (Daniel), three days (Yonah), one day (Eliyahu), at a time of favor (David), and even before they are said. It illustrates the different speeds at which a blessing comes down.
Devarim Rabbah 2:17דברים רבה ב׳:י״ז
43The king commands Haman, “Hurry, take the garment and the horse,” to honor Mordechai. The text refers to a discussion of this haste elsewhere.
Esther 6:10אסתר ו׳:י׳
וַיֹּאמֶר הַמֶּלֶךְ לְהָמָן מַהֵר קַח אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס כַּאֲשֶׁר דִּבַּרְתָּ וַעֲשֵׂה־כֵן לְמׇרְדֳּכַי הַיְּהוּדִי הַיּוֹשֵׁב בְּשַׁעַר הַמֶּלֶךְ אַל־תַּפֵּל דָּבָר מִכֹּל אֲשֶׁר דִּבַּרְתָּ:
Then the king said to Haman: ‘Make haste, and take the apparel and the horse, as thou hast said, and do even so to Mordecai the Jew, that sitteth at the king’s gate; let nothing fail of all that thou hast spoken.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בד״ה עד דלא ידעי
There “Hurry, take the garment and the horse” is read with the Sages’ “if they merit, I will hasten it”: when the redemption is hastened through Israel’s teshuvah in exile, the other side is turned to good and becomes a “garment,” whereas if it comes “in its time” it is simply destroyed.
Kehot’s noteתו״א צה, ד.
45עד דלא ידעי בין
Rava’s saying that on Purim one must drink “until he does not know between ‘cursed is Haman’ and ‘blessed is Mordechai’,” the opening words of the discourse the text refers to.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
46וארז״ל יברכך בממון . . וישמרך מן המזיקים
It asks why the Alter Rebbe brings this Midrash, which only says what is drawn down, as a proof of speed.
Kehot’s note”דלכאורה אינו מובן, הרי בדרשת רז״ל הנ״ל מבואר רק מהי ההמשכה (ברכה בממון ובבנים ושמירה מן המזיקים), ובלקו״ת מביא דרשה זו לענין שההמשכה היא במהירות, ויש לומר הביאור בזה, דיברכך בממון ובבנים מורה על ריבוי ההשפעה שההשפעה היא בכל הענינים דבני חיי ומזוני [דביברכך בממון נכלל גם הברכה על חיי, דכי יהיב רחמנא שובעא לחיי הוא דיהיב], וענין וישמרך מן המזיקין מורה שההמשכת ההשפעה היא למטה מטה ביותר, אפילו למקום שצריך למשירה מן המזיקין” — סה״מ מלוקט שם ע׳ רצה.
47יברכך בממון כו׳ יברכך בבנים כו׳ וישמרך מן המזיקים
Among its readings, the Midrash explains “bless you” as with wealth and with children, and “keep you” as from the harmful beings that surround a person. The maamar takes these as signs that the blessing comes straight down into the physical.
Bamidbar Rabbah 11:5במדבר רבה י״א:ה׳
48עיני ה״א בה
“The eyes of Havayah your G-d are always upon it, from the beginning of the year to the end of the year.” The maamar cites it as the source from which the Talmud learns that judgment begins on Rosh HaShanah.
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
49המשכת החסד שע״י אהרן נמשך במהירות באין מעכב ומונע
Kehot’s note points to where this is explained further: The Tzemach Tzedek’s maamar “כה תברכו” (5626).
Kehot’s note”משא״כ בתפלה בכלל — ה״ז בקשה של אדם המתפלל (מלמטה למעלה) לפעול רצון חדש למעלה, ואין ודאות שתתמלא הבקשה, ואילו ברכה (מלמעלה למטה) היא בלשון ציווי (או בלשון הבטחה), שבודאי נמשכת ההמשכה. ובברכת כהנים ב׳ המעלות (ראה אוה״ת נשא ע׳ ער ואילך, ד״ה כה תברכו תרכ״ו, תרנ״ד. ד״ה ארישב״ל תרכ״ט. לקו״ש ח״י ע׳ 41)” — לקו״ש חל״ט ע׳ 378 הערה 25.
50יברכך ה׳ וישמרך
The first verse of the Priestly Blessing. The maamar explains it as kindness drawn straight into physical life.
Numbers 6:24במדבר ו׳:כ״ד
יְבָרֶכְךָ Havayah וְיִשְׁמְרֶךָ:
The L-RD bless thee, and keep thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כד.
51Kehot’s note points to Shabbat 12a for these words.
Shabbat 12aשבת י״ב א
52Kehot’s note points to Deuteronomy 28:13 for these words.
Deuteronomy 28:13דברים כ״ח:י״ג
וּנְתָנְךָ ה׳ לְרֹאשׁ וְלֹא לְזָנָב וְהָיִיתָ רַק לְמַעְלָה וְלֹא תִהְיֶה לְמָטָּה כִּי־תִשְׁמַע אֶל־מִצְוֺת ה׳ אֱלֹקֶיךָ אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לִשְׁמֹר וְלַעֲשׂוֹת:
And the L-RD will make thee the head, and not the tail; and thou shalt be above only, and thou shalt not be beneath; if thou shalt hearken unto the commandments of the L-RD thy G-d, which I command thee this day, to observe and to do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53יאר ה׳ פניו
“Havayah make His face shine upon you and be gracious to you,” the second verse of the Priestly Blessing. The maamar explains it as the shining of the face carried down to the lowest level.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
54ע״פ בהעלותך
The page the note points to belongs to the discourse on Beha’aloscha earlier in this book.
Kehot’s noteלעיל פ׳ בהעלותך ל, א.
55Kehot’s note points to Numbers 8:1–12:16 for these words.
Numbers 8:1–12:16במדבר ח׳:א׳-י״ב:ט״ז
Paragraph 3
56וע״פ ועשית בגדי קדש
The discourse there explains that Aharon is one of the seven shepherds who draw down to the souls of Israel from the Infinite Light, the man of kindness and the Kohen Gadol who draws down the level of great love (ahavah rabbah), and that his garments are garments for that love.
Kehot’s noteתו״א פב, א ואילך.
57ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for honor and for beauty.” The text refers to a discourse on this verse for the kindness drawn down through Aharon.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58משא״כ בחסד עולם יש כנגדו בחינת דין המעכבו
The note points there for the judgment that stands opposite everlasting kindness and holds it back.
Kehot’s noteראה בד״ה אמר לצפון תני — תר״ן ע׳ שפט.
59ע״פ חסדי ה׳ כי לא תמנו
The note identifies the explanation the text refers to, on “The kindnesses of Havayah, for we have not ceased,” as this epistle of the Tanya, which opens with the Zohar’s words “there is kindness and there is kindness”: everlasting kindness, and the supernal kindness that is “abundant in kindness.”
Kehot’s noteאגה״ק סי׳ י׳.
60חסדי ה׳ כי לא תמנו
“The kindnesses of Havayah, for we have not ceased, for His mercies have not ended.” The text refers to an explanation of this verse elsewhere for the two kinds of kindness.
Lamentations 3:22איכה ג׳:כ״ב
חַסְדֵי Havayah כִּי לֹא־תָמְנוּ כִּי לֹא־כָלוּ רַחֲמָיו:
Surely the L-RD’S mercies are not consumed, Surely His compassions fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
61ע״פ יום ליום יביע אומר
The Siddur explains that on weekdays there are several holdups in drawing the flow down below, while on Shabbos it comes swiftly, yabia meaning speed; on weekdays the flow may even be held back and not come down.
Kehot’s noteסידור עם דא״ח קפ, ב ואילך. וראה בארוכה פירוש המילות לאדה״א פכ״ו ואילך. וראה באוה״ת-סדור ע׳ קעז. בסידור מבאר ”שבימי החול ישנם כמה עיכובים בהמשכת ההשפעה למטה, וביום השבת, המשכת ההשפעה היא במהירות, יביע אומר, יביע לשון מהירות. ומבואר שם [בסידור קפ, ד] .ֿ. שבימי החול אפשר שההשפעה תתעכב ולא תומשך למטה” — סה״מ מלוקט שם ע׳ רצג.
62יום ליום יביע אומר
“Day to day utters speech, and night to night expresses knowledge.” The maamar reads yabia as a word of speed, applied to the flow on Shabbos.
Psalms 19:3תהילים י״ט:ג׳
יוֹם לְיוֹם יַבִּיעַ אֹמֶר וְלַיְלָה לְּלַיְלָה יְחַוֶּה־דָּעַת:
Day unto day uttereth speech, and night unto night revealeth knowledge;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63יביע כד״א מבע אתעבד אוחי לאתנהרא דא מן דא
The Zohar explains “day to day” as level to level, and yabia as mabba, hastening to illuminate one from the other. The Alter Rebbe takes it as proof that yabia denotes speed.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
“Day unto day”-one day to another, one ring or sphere unto its fellow. Here Scripture speaks in detail concerning the manner in which the heavens radiate sapphire brightness to that Glory, and how that “Firmament” of the supernal Dew causes the downward flow of the current. “Day unto day utters speech.” Day unto day, grade unto grade, in order that the one should complete itself in the other, and one be illumined by the other from the luminous and sparkling radiance of the Sapphire which is reflected by the heavens …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64וחש עתידות למו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהאזינו לב, לה.
65וחש עתידות למו
“For the day of their calamity is near, and the things to come upon them hasten.” The verse in which the Targum uses mabba for “hasten.”
Deuteronomy 32:35דברים ל״ב:ל״ה
לִי נָקָם וְשִׁלֵּם לְעֵת תָּמוּט רַגְלָם כִּי קָרוֹב יוֹם אֵידָם וְחָשׁ עֲתִדֹת לָמוֹ:
Vengeance is Mine, and recompense, Against the time when their foot shall slip; For the day of their calamity is at hand, And the things that are to come upon them shall make haste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ומבע דעתיד להון
Onkelos renders “and the things to come upon them hasten” as “umaba de’asid lehon.” This shows that mabba, and so yabia, means speed.
Onkelos Deuteronomy 32:35תרגום אונקלוס על דברים ל״ב:ל״ה
קֳדָמַי פֻּרְעֲנוּתָא וַאֲנָא אֲשַׁלֵּם לְעִדָּן דְּיִגְלוּן מֵאַרְעֲהוֹן אֲרֵי קָרִיב יוֹם תְּבָרְהוֹן וּמַבַּע דְּעָתִיד לְהוֹן:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
67שקדים
The Zohar says that some almonds are bitter and some sweet, and cites both Jeremiah’s “rod of almond” and the almonds of Aharon’s staff, reading the word as a hint of strict judgment. The text refers to it for the subject of almonds.
Zohar, Shemot 28:257–31:266ספר הזהר, שמות כ״ח:רנ״ז-ל״א:רס״ו
68מענין שקדים בפ׳ שמות (ט״ו ב׳)
The Zohar’s words that the text refers to, that some almonds are bitter and some sweet, are copied there.
Kehot’s noteנעתק באוה״ת סידור ע׳ קעז ”ת״ח שקדים מנהון מרירין מנהון מתיקין כו׳”.
69יובן ע״פ מ״ש (בירמי׳ . . שיש שקידה למוטב ולטוב
It notes that although the verse in Jeremiah speaks of punishment, the main point of this hastening is for good: that the flow of life, grace and kindness be drawn down without delay, as Likkutei Torah explains.
Kehot’s note”והגם דהתם היינו לדבר עונש, אבל באמת עיקר ענין זה היינו לדבר הטוב להשפעת חיים חן וחסד שיומשך בלי עיכוב כמש״ש [בלקו״ת נה, ג]” — אוה״ת סידור ע׳ קעז. הענין דשקדים מובא בספר השיחות תש״נ כרך-ב ע׳ 533 בהערה 46 מקשה ”דלכאורה מה שייך כאן שקדים למוטב, הרי עבודת אהרן היתה רק בקדושה” ע״ש. ”ושקדים דמטה אהרן הם שקדים טובים, דיש לומר, דזה שמביא בהמאמר שיש שקידה למוטב הוא לרמז שבהשקדים טובים דמטה אהרן יש גם מעלת אתהפכא דמוטב לטוב” — סה״מ מלוקט שם ע׳ רצו. בד״ה והנה פרח מטה אהרן תשמ״ה הקשה למה מביא ענין זה כאן, והרי אין ענינו רק לציין מ״מ בעלמא. ומבאר דענין פרח מטה אהרן הי׳ אחר מחלוקת קרח, ואז נתברר תוקף כהונת אהרן, כי תכלית השקדים של היפוך הטוב הוא להפכם לטוב, ואז יש בהם מעלה זו דאתהפכא חשוכא לנהורא ע״ש.
70נכון הדבר מעם האלקים
Yosef tells Pharaoh that the doubling of his dream means the matter is established by G-d, who hastens to do it. The maamar brings it as another case of divine haste, for good and for ill.
Genesis 41:32בראשית מ״א:ל״ב
וְעַל הִשָּׁנוֹת הַחֲלוֹם אֶל־פַּרְעֹה פַּעֲמָיִם כִּי־נָכוֹן הַדָּבָר מֵעִם הָאֱלֹקִים וּמְמַהֵר הָאֱלֹקִים לַעֲשֹׂתוֹ:
And for that the dream was doubled unto Pharaoh twice, it is because the thing is established by G-d, and G-d will shortly bring it to pass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, לב.
71בספר מגן דוד
The book Magen David is also mentioned there.
Kehot’s noteנזכר גם באוה״ת ויקרא-ג ע׳ תתז.
72ויגמול שקדים
The verse about Aharon’s staff, quoted again here to connect vayigmol, “it ripened,” with gomel, “who bestows,” in the prayer.
Numbers 17:23במדבר י״ז:כ״ג
וַיְהִי מִמׇּחֳרָת וַיָּבֹא מֹשֶׁה אֶל־אֹהֶל הָעֵדוּת וְהִנֵּה פָּרַח מַטֵּה־אַהֲרֹן לְבֵית לֵוִי וַיֹּצֵא פֶרַח וַיָּצֵץ צִיץ וַיִּגְמֹל שְׁקֵדִים:
And it came to pass on the morrow, that Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded, and put forth buds, and bloomed blossoms, and bore ripe almonds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73א-ל עליון גומל חסדים טובים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
74האור כי טוב
“And G-d saw the light, that it was good.” The maamar uses it to explain the “good” in “good kindnesses.”
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
75וע׳ בהרמ״ז פ׳ שלח . . ששני מיני שפע הם
The Ramaz’s teaching about the two kinds of flow is cited and explained there.
Kehot’s noteמובא ונתבאר בסה״מ תרס״ד ע׳ קסז.
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הנה ענין מדלג על ההרים הוא עד״מ שההפרש…
“Leaping upon the Mountains”
Torah study can draw sovev, the light beyond all worlds that comes only by a “leap” across the empty space of the tzimtzum, into memalei, the light that descends step by step through the worlds. It does so only after prayer has first raised the soul to self-sacrifice without limit: “One is she, my dove,” and then “The voice of my beloved! Behold, he comes.”
The maamar in brief
A leap, unlike walking, lifts both feet from the ground and leaves empty air beneath them. So the worlds could not come from the Infinite Light by a chain of cause and effect: there had to be a tzimtzum and an empty space, and only then the kav, drawn from the Malchus of the Infinite Light. That is “leaping”; everything from Atzilus down, even across the parsa, is an ordered chain of descent. This chain is memalei, the light that fills each world by its measure, and so the worlds can change. Sovev, the essence of the light, does not change; before it above and below are equal, which is why G-d watches over every detail, as Bilam failed to grasp. Sovev shines within memalei through Torah study: the Mishnah, the “queen,” in Yetzirah; the Baraisos, the concubines; the laws of the Talmud, the “maidens” of Beriah, where Chochmah is hidden in darkness. But this comes only after prayer: the soul that, through contemplation and the strength of refined food, gives itself over “with all your might” rises to Binah, and then Torah study draws sovev into memalei.

Outline
	1Leaping and walkingA leap leaves empty space between the feet and the ground. The worlds could not come from the Infinite Light by cause and effect, so there was first a tzimtzum and an empty space and then the kav, drawn from the Malchus of the Infinite Light: this is “leaping.” Within the worlds, even across the parsa between Atzilus and Beriah, the descent is an ordered chain, as the soul is enclothed in the body.¶1–3
	2Memalei and sovevFrom Atzilus down, the light fills each world according to its measure, as intellect descends into the emotions, speech and even writing; therefore the worlds change. Sovev, the essence of the light, does not change: before it above and below are equal, which is why G-d watches over every detail, as Bilam’s error denied. In the Time to Come sovev will be revealed and the body will live from the radiance of the Shechinah.¶4–5
	3Queens, concubines and maidensSovev shines within memalei through Torah study. The Mishnah, the “queen,” is the emotive attributes of Yetzirah, where the revelation is constant and clear; the Baraisos, the concubines, are Netzach, Hod and Yesod, outer and slight, and multiplied in exile; the laws of the Babylonian Talmud are the “maidens” of Beriah, where Chochmah is concealed: “Who forms light and creates darkness.” When Malchus rises to the King, they rise with her.¶6–7
	4Prayer, the arousal from belowDrawing this down needs an arousal from below in the Shema and prayer. Contemplation in Pesukei deZimra makes the soul achas, included in echad, and brings it to love “with all your might,” self-sacrifice without limit, natural to the G-dly soul as a foot obeys the head; the strength of permitted food refines sparks from kelipas nogah, and even the animal side’s intellect consents. Without this, “one who says ‘I have nothing but Torah’ does not have even Torah.”¶8–10
	5Rising to Binah“One is she to her mother”: the soul rises to Binah, the level of thought in which the souls are rooted, and the whole chain of descent rises with it. “Pure is she to the one who bore her”: the refinements, whose root in food is from Tohu, are completed. Prayer raises mayin nukvin first, and then Torah study draws sovev into memalei: “The voice of my beloved! Behold, he comes.”¶11


Key concepts
	leapingדילוג
	The passage from the Infinite Light to Atzilus, which is not a continuous chain: the light first withdraws completely, leaving an empty space, and then a kav is drawn from its Malchus, like a leap that leaves air beneath the feet.

	the chain of descent (hishtalshelus)השתלשלות
	Descent by cause and effect, like the linked rings of a chain. It governs everything from Atzilus down, even across the parsa between Atzilus and Beriah, which is like light shining through a screen.

	memalei and sovevממלא כל עלמין / סובב כל עלמין
	Memalei is the radiance that fills each world according to its measure, so the worlds can change; sovev is the essence of the light, before which above and below are equal. Torah study draws sovev into memalei.

	Mishnah, Baraisa and Talmudמשנה, ברייתא, תלמוד
	The “queens,” “concubines” and “maidens” of the verse: the Mishnah in Yetzirah (Chesed, Gevurah and Tiferes), the Baraisos “outside the body” (Netzach, Hod and Yesod), and the laws of the Babylonian Talmud in Beriah, where Chochmah is hidden.

	achas and echadאחת / אחד
	Achas, “one” in the feminine, is Nukva, the receiving side, and the soul as recipient; echad is Z’eir Anpin. Through prayer achas is included in echad.

	mayin nukvin and mayin duchrinמיין נוקבין / מיין דוכרין
	The “feminine waters” raised from below and the “masculine waters” drawn down in response: “no drop descends from above without two drops rising from below.”

	self-sacrifice (mesirus nefesh)מסירות נפש
	Love “with all your might,” without limit, natural to the G-dly soul as a portion of G-d. It is what allows Torah study to draw down sovev.

	refinement from kelipas nogahבירור מקליפת נוגה
	The sparks in permitted food, whose root is in the World of Tohu, are refined and raised when one prays with the strength that the food has given.


Section 1 · ¶1–3
Leaping and walking
1הנה ענין מדלג על ההרים1 הוא עד״מ שההפרש בין הילוך לדילוג שמי שהוא הולך כדרכו הרי רגליו עומדות על הארץ ממש
Now, the meaning of “leaping upon the mountains” is, by way of analogy, [as follows]: the difference between walking and leaping is that one who walks in his usual way has his feet standing on the actual ground.
The maamar opens with a phrase from Song of Songs 2:8, where the beloved comes “leaping upon the mountains, skipping upon the hills.” To explain what “leaping” means, the Alter Rebbe first compares walking with leaping: one who walks keeps his feet on the ground itself.


ואף בשעה שהוא הולך הוא מגביה רק רגלו אחת אבל רגלו השנית עומדת על הארץ
Even while he is walking, he lifts only one foot, but his second foot stands on the ground.
In walking only one foot is raised at a time, while the other stays planted. There is never a moment when the walker is wholly off the ground.


ואף מי שהוא רץ במרוצה היינו רק שהוא מגיה רגלו במהירות גדול אבל מ״מ רגל אחת ימין או שמאל עומדת על הארץ ורגלו השני׳ [השניה] באויר
And even one who runs swiftly, that is, he only lifts his foot with great speed, nevertheless one foot, right or left, stands on the ground, and his second foot is in the air.
Running is faster but no different in kind: however quick the steps, one foot, right or left, is always touching the ground while the other is in the air. (The printed מגיה is evidently a misprint for מגביה, “lifts,” the word used in the previous part.)


אבל הדילוג הוא שמגביה כל גופו ושני רגליו מן הארץ ונעשה חלל ומקום פנוי ואויר בין רגליו לארץ עד שאח״כ עומדות רגליו על הארץ.2
But leaping is when one lifts his whole body and both his feet from the ground, and there comes to be a void and an empty space, and air, between his feet and the ground, until afterwards his feet stand on the ground.
A leap is different in kind: the whole body and both feet leave the ground, so that for a moment there is a gap, an empty space of air, between the feet and the ground, and only afterwards do the feet land. This gap is what the analogy will turn on.




2ועד״ז יובן הנמשל ענין מדלג כי הנה כדי שיהיה התהוות עולמות אבי״ע [אצילות בריאה יצירה עשיה] מאור א״ס ב״ה לא היה יכול להיות על ידי השתלשלות עילה ועלול
In the same way the analogue, the meaning of “leaping,” will be understood. For behold, in order for the worlds of Atzilus, Beriah, Yetzirah and Asiyah to come into being from the Infinite Light (Or Ein Sof), blessed be He, this could not have been through a chain of descent (hishtalshelus) of cause and effect,
Now the Alter Rebbe applies the analogy to what it illustrates (the nimshal): the coming-into-being of the four worlds. He begins with the problem: the worlds could not have come from the Infinite Light by a gradual chain of cause and effect, each level stepping down from the one above.


כי מאחר שהוא א״ס איך יכול להתהוות מזה עולם ע״י השתלשלות שהרי העלול יש לו ערך לעילתו משא״כ העולמות לגבי א״ס ב״ה
for since it is infinite (Ein Sof), how could a world come into being from it through hishtalshelus? For an effect bears a relation to its cause, which is not so with the worlds in relation to the Infinite One, blessed be He.
In any chain of cause and effect, the effect bears some relation and proportion to its cause. The finite worlds bear no relation at all to the Infinite One, so no gradual chain could ever lead from Him to a world.


ולכן היה צ״ל צמצום ומקום פנוי3 כמבואר בתחלת ספר ע״ח [עץ חיים]4 דהיינו שמתחלה צמצם אורו לגמרי שנסתלק ונכלל האור במקורו במאור ונעשה חלל ומקום פנוי ואח״כ נתגלה קו וחוט והארת הקו הוא ממלכות דאור א״ס ב״ה
Therefore there had to be a tzimtzum (contraction) and an empty space, as explained at the beginning of the book Etz Chaim. That is: at first He contracted His light completely, so that the light withdrew and was included in its source, in the Luminary, and there came to be a void and an empty space; and afterwards a kav and chut (line and thread) were revealed. And the radiance of the kav is from the Malchus (sovereignty) of the Infinite Light, blessed be He,
The answer is the tzimtzum taught at the opening of Etz Chaim: first G-d withdrew His light entirely, so that it was absorbed back into its source, the Luminary, leaving a void, and only then was a thin line of light revealed in it, the kav, also called chut, “thread.” That line comes from the Malchus of the Infinite Light, its last and lowest aspect.


ולא מעצם אור א״ס ב״ה דאם היה הגילוי מעצמותו ית׳ הי׳ [היה] חוזר לקדמותו בלי שום עלמין וז״ש [וזהו שכתוב] מלכותך מלכות5 כל עולמים שמבחי׳ מלכותך6 הי׳ [היה] התהוות כל העלמין ע״י קו״ח [קו וחוט] (וענין מלכות דאור א״ס עיין בע״ח [בעץ חיים])
and not from the essence of the Infinite Light, blessed be He; for if the revelation were from His essence, may He be blessed, it would revert to its former state, without any worlds at all. And this is [the meaning of] what is written, “Your kingship is the kingship of all worlds”: from the level of “Your kingship” came the coming-into-being of all the worlds, through the kav and chut. (And concerning the matter of the Malchus of the Infinite Light, see in Etz Chaim)
The kav cannot come from the essence of the Infinite Light, for a revelation of the essence would return everything to how it was before creation, with no worlds at all. So the verse “Your kingship is the kingship of all worlds” (Psalms 145:13) is read as saying that all the worlds come into being from G-d’s “kingship,” His Malchus, through the kav; the text then refers to Etz Chaim on what “the Malchus of the Infinite Light” means.


(שמ״א פ״ג [פרק ג׳]) וז״ל [וזה לשונו] וכאילו נאמר דרך משל שהוא בחינת מלכות שבמלכות ואע״פ [ואף על פי] שאין כן כי אין שם דמות וספירה ח״ו [חס ושלום] רק לשכך האוזן נדבר כך7 עכ״ל [עד כאן לשונו]:
(Sha’ar 41, chapter 3); these are his words: “And it is as though we were to say, by way of analogy, that it is the level of the Malchus within Malchus. And although it is not so, for there is no image or Sefirah there, G-d forbid, it is only to soothe the ear that we speak so.” End of quote.
Etz Chaim is quoted to qualify the expression: to speak of “the Malchus within Malchus” of the Infinite is only an analogy, for there is no image or Sefirah in the Infinite at all. Such language is used only “to soothe the ear,” to give the listener something he can grasp.




3ועל זה נאמר קול דודי כו׳ מדלג8 כי הנה אורייתא מחכמה נפקת וההתגלות וההמשכה מאור א״ס ב״ה לבחי׳ חכמה בא בבחי׳ דילוג9 דוקא
And of this it is said, “The voice of my beloved,” etc., “leaping.” For behold, “the Torah came forth from Chochmah (wisdom),” and the revelation and drawing-down from the Infinite Light, blessed be He, to the level of Chochmah comes specifically in the manner of leaping,
The verse “The voice of my beloved… leaping” is now applied to this leap. The Torah has its source in Chochmah, and the revelation of the Infinite Light into Chochmah, the first revealed level, comes specifically by way of a leap.


שהרי צריך להיות מקודם חלל ומקום פנוי ואח״כ נמשך הקו ה״ז [הרי זה] בחי׳ דילוג כמשל הדולג שקודם נעשה חלל ומקום פנוי ואויר בין רגליו לארץ (ועמ״ש סד״ה קול דודי10 גבי מדלג ומקפץ)
for there must first be a void and an empty space, and afterwards the kav is drawn down. This is the level of leaping, like the analogy of one who leaps, where first there comes to be a void and an empty space, and air, between his feet and the ground (and see what is written at the end of the discourse beginning “The voice of my beloved,” concerning “leaping” and “skipping”),
A leap means that first there is a void and only afterwards the kav is drawn into it, just as a jumper first leaves a gap of air between his feet and the ground. The parenthesis refers to the end of the discourse “The voice of my beloved,” earlier in Likkutei Torah on Shir HaShirim, on the words “leaping” and “skipping.”


ואח״כ יעמדו רגליו על הארץ משא״כ בהילוך וכך הוא למעלה שההמשכה מא״ס ב״ה לחכמה נמשך שלא ע״י דרך וסדר ההשתלשלות
and afterwards his feet will stand on the ground; which is not so with walking. And so it is above: the drawing-down from the Infinite One, blessed be He, to Chochmah is drawn not by way of the path and order of the chain of descent (hishtalshelus).
After the gap the jumper lands, unlike walking, in which contact with the ground is never broken. So too above: the light that reaches Chochmah from the Infinite One does not come through the orderly, step-by-step chain of descent.


כי לשון ההשתלשלות הוא כמו שלשלת11 אשר טבעת זה אחוז ואדוק בזה בלי שום הפסק בינתיים משא״כ בהתגלות הנ״ל והתהוות העולמות מא״ס ב״ה היה
For the term hishtalshelus is like a chain (shalsheles), in which one ring is held and fastened to the next, without any interruption in between. Whereas with the revelation mentioned above and the coming-into-being of the worlds from the Infinite One, blessed be He, there had
Hishtalshelus, the word for this chain of descent, comes from shalsheles, “a chain,” whose rings are each linked to the next with no gap between them. The revelation into Chochmah and the coming-into-being of the worlds from the Infinite One are different, as the next part explains.


צריך להיות תחלה הסתלקות האור לגמרי והגבהתו למעלה ואח״כ בא ההתגלות לחכמה דרך קו וחוט זהו בחי׳ הדילוג וכ״ז [וכל זה] הוא בההמשכה מא״ס ב״ה לאצי׳
to be first a complete withdrawal of the light and its elevation on high, and afterwards the revelation came to Chochmah by way of the kav and chut. This is the level of leaping. And all this is in the drawing-down from the Infinite One, blessed be He, to Atzilus.
Here the light first withdrew completely and was lifted away, and only afterwards did a revelation reach Chochmah through the kav: a break followed by a new beginning, which is what “leaping” means. The Alter Rebbe limits this to one step, the drawing-down from the Infinite One to Atzilus.


אבל כל המשכות בעולמות אבי״ע [אצילות בריאה יצירה עשיה] אפילו מאצי׳ לבי״ע לא נק׳ בחי׳ דילוג כי הוא דרך השתלשלות12 והגם שבאצי׳ איהו וחיוהי וגרמוהי חד
But all the drawings-down within the worlds of Atzilus, Beriah, Yetzirah and Asiyah, even from Atzilus to Beriah, Yetzirah and Asiyah, are not called the level of leaping, for it is by way of hishtalshelus. And although in Atzilus “He and His life-forces and His vessels are one,”
Within the four worlds, even from Atzilus down to Beriah, Yetzirah and Asiyah, the descent is not a leap but a chain. He then raises a difficulty from the well-known phrase that in Atzilus “He and His life-forces and His vessels are one.”


היינו עצמותו והאור והכלים הכל אחד וא״כ איך יכול להיות מזה השתלשלות עולמות בי״ע שהם בעלי גבול מ״מ בכלים דאצי׳ גם כן שייך בחינת גבול
that is, His essence and the light and the vessels are all one, and if so, how can there come from this a chain of descent of the worlds of Beriah, Yetzirah and Asiyah, which are limited? Nevertheless, in the vessels of Atzilus too the aspect of limitation applies.
If G-d’s essence, the light and the vessels of Atzilus are all one, how can limited worlds descend from Atzilus link by link? The answer is that the vessels of Atzilus already have an aspect of limitation, so a finite world can follow from them.


ולכן שלשים כלים דזו״נ [דזעיר אנפין ונוקבא]13 מתלבשים בבי״ע ממש ונעשים נשמה להן (וכמשל הנשמה שמתאחדת עם הגוף וכשיש מכאוב ברגל מרגשת הנשמה אף שהגוף גשמי והנשמה רוחנית כך ע״ס [עשר ספירות] דבי״ע הם גופים וכלים לכלים דאצי׳ שנעשים נשמה להן)
Therefore thirty vessels of Z’eir Anpin and Nukva are actually enclothed in Beriah, Yetzirah and Asiyah and become a soul to them. (As in the analogy of the soul, which unites with the body: when there is pain in the foot, the soul feels it, even though the body is physical and the soul spiritual. So the Ten Sefiros of Beriah, Yetzirah and Asiyah are bodies and vessels for the vessels of Atzilus, which become a soul to them.)
Therefore thirty vessels of Z’eir Anpin and Nukva of Atzilus are themselves enclothed in the lower worlds and become their soul. The parenthesis compares this to soul and body, which are so united that the soul feels a pain in the foot although the soul is spiritual and the body physical; so the Ten Sefiros of the lower worlds serve as bodies for the vessels of Atzilus.


וכמו שדרך גילוי והתלבשות הנשמה בגוף הוא בדרך השתלשלות שבהראש מאיר יותר מן מה שמאיר בידים ובידים יותר מברגלים כך הוא סדר התלבשות למ״ד כלים דאצילות בבי״ע שבבריאה מאיר גילוי בחי׳ עליונה יותר
And just as the manner of the soul’s revelation and enclothing in the body is by way of hishtalshelus, for in the head it shines more than it shines in the hands, and in the hands more than in the feet, so is the order of the enclothing of the thirty vessels of Atzilus in Beriah, Yetzirah and Asiyah: in Beriah the revelation of a higher level shines more,
This descent follows the pattern of the soul in the body, which is graded: it shines most in the head, less in the hands, and still less in the feet. In the same graded way the vessels of Atzilus are enclothed in the lower worlds, with a higher level revealed in Beriah than in the worlds below it.


כמו עד״מ גילוי הנשמה במוחין שבראש כו׳ והגם שצריך להיות פרסא מפסקת בין אצילות לבריאה אעפ״כ [אף על פי כן] לגבי הצמצום ומקום פנוי שבין א״ס ב״ה לאצילות
like, by way of analogy, the revelation of the soul in the brain (mochin) in the head, etc. And although there must be a partition (parsa) separating Atzilus from Beriah, nevertheless, in comparison with the tzimtzum and empty space that is between the Infinite One, blessed be He, and Atzilus,
Beriah is like the brain in the head, where the soul is most revealed. The Alter Rebbe then adds a qualification: there is indeed a partition, the parsa, between Atzilus and Beriah, yet it is not to be compared with the tzimtzum and empty space between the Infinite One and Atzilus.


שהוא הנקרא דלוג אין הפרסא נקרא בשם דילוג כלל רק בחינת השתלשלות שהפרסא הוא כמו אור המאיר דרך המסך
which is what is called leaping, the partition is not called by the name “leaping” at all, but only the level of hishtalshelus; for the partition is like light that shines through a screen,
Next to the tzimtzum, which is the “leap,” the parsa is still part of the chain of descent. It is like light shining through a screen: the screen dims the light but does not cut it off.


וכמו שמתלבש השכל בלבוש המשל שאע״פ [שאף על פי] שהוא העלם והסתר מ״מ לא היה תחלה סילוק כל עצם האור
and like the way the intellect is enclothed in the garment of an analogy: although it is concealment and hiding, nevertheless there was not first a withdrawal of the entire essence of the light.
A second illustration: when an idea is clothed in an analogy, it is hidden inside a garment, yet the idea was not first taken away. The concealment is real, but nothing was withdrawn beforehand.


כי אדרבה עצם האור נמשך ומאיר דרך המסך וכן עצם השכל מתלבש בהמשל כ״א שיש מחיצה ומסך כדי שיוכל המקבל לקבל
On the contrary, the essence of the light is drawn forth and shines through the screen, and so too the essence of the intellect is enclothed in the analogy; only, there is a partition and a screen so that the recipient will be able to receive.
On the contrary, the light itself passes through the screen, and the idea itself is present in the analogy. The screen or partition is there only so that the receiver, who could not take in the light or the idea directly, is able to receive it.


אבל מאור א״ס ב״ה המאציל לאצי׳ צריך להיות תחלה הסתלקות כל האור למקורו והגילוי נמשך אחר כך
But from the Infinite Light, blessed be He, the Emanator, to Atzilus, there must first be a withdrawal of all the light to its source, and the revelation is drawn down afterwards,
From the Infinite Light, the Emanator, to Atzilus, the process is different in kind: all the light must first withdraw into its source, and only afterwards is a revelation drawn down.


רק הארה דרך קו כנ״ל וזהו הנק׳ דלוג ונק׳ למעלה מסדר ההשתלשלות (ועמ״ש ע״ז ג״כ בד״ה פתח אליהו):14
only a radiance, by way of the kav, as mentioned above. And this is what is called leaping, and it is called above the order of hishtalshelus. (And see what is written about this also in the discourse beginning “Eliyahu opened.”)
What is then drawn down is only a radiance, through the kav, and this is what is called “leaping”; it is also called “above the order of hishtalshelus.” The text closes by referring to the discourse “Eliyahu opened,” which treats the same subject.




Section 2 · ¶4–5
Memalei and sovev
4ב והנה מאצילות ולמטה נק׳ בשם ממלא כל עלמין ודרך השתלשלות כי בחי׳ כלים דמל׳ הם
2. Now, from Atzilus downward it is called by the name “the light that fills all worlds” (memalei kol almin), and [it is] by way of the chain of descent (hishtalshelus). For the level of the vessels of Malchus is
A new section begins (numbered 2). From Atzilus downward the divine light is called memalei kol almin, the light that fills all worlds, and it comes down by a continuous chain (hishtalshelus) rather than by a leap; the reason begins here: the vessels of Malchus of Atzilus are themselves the level of the lower worlds.


בחי׳ בי״ע ובחי׳ מל׳ מקבלת מכל ע״ס [עשר ספירות] דאצילות כידוע שמבחי׳ מל׳ דחסד דאצי׳ נעשה חסד דמלכות דאצי׳ ומספי׳ [ומספירה / ומספירות] מל׳ דגבורה דאצי׳ נעשה גבורה דמל׳ דאצי׳
the level of Beriah, Yetzirah and Asiyah, and the level of Malchus receives from all the Ten Sefiros of Atzilus. As is known, from the level of the Malchus of Chesed (kindness) of Atzilus there comes to be the Chesed of the Malchus of Atzilus, and from the Sefirah of the Malchus of Gevurah (restraint) of Atzilus there comes to be the Gevurah of the Malchus of Atzilus.
Malchus, the last Sefirah of Atzilus, receives from all ten Sefiros above it. Each Sefirah has its own aspect of Malchus, and from the Malchus of Chesed comes the Chesed within Malchus, from the Malchus of Gevurah the Gevurah within Malchus.


לכן שייך לומר בכלל ממכ״ע [ממלא כל עלמין] הגם שעולמות בי״ע הם בע״ג [בעלי גבול / בעל גבול] יש בכלל מאתים מנה ובחי׳ ממכ״ע [ממלא כל עלמין] והשתלשלות הוא דרך עו״ע [עילה ועלול] (וכבר נת׳ [נתבאר] שמ״מ יש פרסא מפסקקת כו׳)
Therefore it is fitting to say, in general, “the light that fills all worlds.” Although the worlds of Beriah, Yetzirah and Asiyah are finite, “two hundred includes a hundred”; and the level of the light that fills all worlds and of hishtalshelus is by way of cause and effect. (And it has already been explained that nevertheless there is a separating partition, etc.)
Since Malchus holds something of all of Atzilus and its vessels are the level of the lower worlds, the whole order from Atzilus down can be spoken of in general as memalei. Although Beriah, Yetzirah and Asiyah are finite, the rabbinic principle “two hundred includes a hundred” applies: the greater includes the lesser. The parenthesis recalls that this chain still has a separating partition (parsa) between Atzilus and Beriah, as the previous section explained.


ובחי׳ הארה וזיו מאור מל׳ דאצי׳ מאיר ומחיה כל עולם ויש הארה והתלבשות בכל עולם לפי ערך המקבל דרך עו״ע [עילה ועלול].
And the level of the radiance and glow from the light of the Malchus of Atzilus shines in and gives life to each world; and there is a radiance and enclothing in each world according to the capacity of the recipient, by way of cause and effect.
Through this chain, a radiance from the light of Malchus of Atzilus shines into each world and gives it life. In each world it is enclothed according to what that world can receive, step by step, as cause and effect.


וכמו ד״מ [דרך משל] מן השכל נשתלשלו המדות והשכל נתלבש במדות ובמחשבה דבור ומעשה וגם במעשה הכתב נתגלה השכל15 וכותבין דבר שכל בכתב וא״כ השכל
As, for example, from the intellect the emotive attributes (middos) descend in a chain, and the intellect is enclothed in the emotive attributes, and in thought, speech and action; and even in the act of writing the intellect is revealed, and one writes a matter of intellect in writing. If so, the intellect
An analogy from the human soul: the emotions come from the intellect in a chain, and the intellect is enclothed in the emotions and then in thought, speech and action. It reaches even the physical act of writing, for a person writes an idea down and the idea is revealed in what he writes.


עצמו נשתלשל ע״י עילה ועלול עד שנשתלשל ונתלבש עצם השכל במעשה הכתב נתגלה השכל נמצא יש ערך לעשייה גשמיות של מעשה הכתב עם השכל הרוחני.
itself descended in a chain, through cause and effect, until the very essence of the intellect descended and was enclothed in the act of writing, [and] the intellect was revealed. It follows that there is a relation between the physical doing of the act of writing and the spiritual intellect.
So the intellect itself has come down step by step, by cause and effect, until its very essence is enclothed and revealed in the act of writing. It follows that even the physical act of writing bears a relation to the spiritual intellect, and this is what a chain of cause and effect means.




5וכ״ש [וכל שכן] משכל למדות ולפי ערך השכל כן נשתלשלו המדות וקטן ששכלו מעט גם מדותיו בדברים קטנים כך בעולמות נשתלשל
And all the more so from intellect to the emotive attributes: according to the measure of the intellect, so do the emotive attributes descend; and a child whose intellect is slight, his emotive attributes too are in small things. So in the worlds, the light descended in a chain
If even the physical act of writing bears a relation to the intellect, all the more so do the emotions, which follow the intellect in proportion: a small child, whose intellect is slight, has emotions about small things. The same holds in the worlds, where the light comes down in a chain.


האור ומאיר בכל עולם לפי ערכו ומחיה ומהווה אותם בבריאה מאיר יותר בגילוי וכו׳ עד עשייה שם נתצמצם האור ומחמת זה יכול להיות שינויים בעולמות
and shines in each world according to its measure, and gives them life and brings them into being. In Beriah it shines more in revelation, etc., down to Asiyah; there the light is contracted. And because of this there can be changes in the worlds,
The light shines in each world according to that world’s measure, giving it life and existence: more openly in Beriah, less in the worlds below it, until in Asiyah it is contracted. Because the revelation differs from world to world, change is possible in the worlds.


כמו קיץ וחורף בנין הבית וחורבנו וימות המשיח כל זה הוא מחמת שהוא רק הארה שמאיר בכל עולם ומחיה אותם בבחי׳ ממלא וא״כ ממילא אין הגילוי בשוה בכל העולמות
such as summer and winter, the building of the [Holy] Temple and its destruction, and the days of Mashiach. All this is because it is only a radiance that shines in each world and gives them life, as the level of memalei. If so, it follows of itself that the revelation is not equal in all the worlds,
Examples of change are summer and winter, the building and the destruction of the Temple, and the days of Mashiach. All this is possible because what shines in the worlds is only a radiance, the level of memalei, which is not revealed equally everywhere.


רק בצמצום בכל עולם לפי ערכו ככה נתגלה בחי׳ ממלא ולבעבור זה יש שנויי׳ [שנויים] לפי ערך הגילוי אכן בחי׳ סוכ״ע
but rather [it is] with contraction in each world according to its measure; thus is the level of memalei revealed. And on account of this there are changes, according to the measure of the revelation. However, the level of the light that encompasses all worlds (sovev kol almin),
Memalei is revealed in each world only through contraction, in that world’s measure, and that is why there are changes, following the measure of the revelation. Sovev kol almin, the light that encompasses all worlds, is different.


שהוא עצם האור הרי לגבי עצמותו ומהותו אני הוי׳ לא שניתי16 מעלה ומטה שוין גשמיות ורוחניות
which is the essence of the light: in relation to His essence and being, “I, Havayah, have not changed”; above and below are equal, physicality and spirituality,
Sovev is the essence of the light itself, and in relation to G-d’s essence nothing changes, as the verse says, “I, Havayah, have not changed” (Malachi 3:6). For Him above and below, physical and spiritual, are the same.


כמו קודם שנברא העולם וכמו ד״מ [דרך משל] זיו השמש שמאיר יכול להיות מסכים המסתיר את האור והזיו
as before the world was created. And as, for example, with the glow of the sun that shines: there can be screens that hide the light and the glow,
It is the same for Him as before the world was created: creation makes no change in Him. The analogy is the sun, whose rays can be blocked by screens.


אבל מכל זה אין שום שינוי בעצם השמש כמ״כ [כמו כן] לגבי עצם אור א״ס אשר את השמים והארץ אני מלא17 אין שום שינוי והסתר כחשכה כאורה18 כלאר חשיבי קמיה.
but from all this there is no change at all in the sun itself. Likewise, in relation to the essence of the Infinite Light (Or Ein Sof), of which [it is said], “the heavens and the earth I fill,” there is no change or concealment at all; “darkness is as light,” and they are regarded as nothing before Him.
Screens hide the sun’s light but change nothing in the sun itself. So too the essence of the Infinite Light, which fills heaven and earth (Jeremiah 23:24), undergoes no change or concealment at all: “darkness is as light” (Psalms 139:12), and everything is as nothing before Him.


רק כשנסתר ונתצמצם האור העצם ונמשך רק הארה ומאיר הזיו דרך דילוג וחלל ומקום פנוי כנ״ל אז שייך שינויים כנ״ל
Only when the essential light is hidden and contracted, and only a radiance is drawn down, and the glow shines by way of a leap and a void and an empty space, as mentioned above, then changes apply, as mentioned above.
Change belongs only to the realm where the essential light was hidden and contracted and only a radiance is drawn down. That is the radiance that comes through the “leap,” the void and the empty space described in the first section.


אבל לע״ל [לעתיד לבוא] כשיהיה התגלות האור מבחי׳ סכ״ע [סובב כל עלמין] יקום גם גוף הגשמי בתחית המתים וליהנות מזיו השכינה ולחיות בלא אכילה ושתיה
But in the Time to Come, when there will be a revelation of the light from the level of sovev kol almin, even the physical body will rise in the Resurrection of the Dead, and [it will] delight in the radiance of the Shechinah (Divine Presence) and live without eating and drinking.
In the Time to Come, when the light of sovev is revealed, even the physical body will rise at the Resurrection of the Dead. It will delight in the radiance of the Shechinah and live without eating and drinking; the next part gives the reason.


כי בפני עצם האור אין שום הסתר כלל ולבעבור זה יכול להשגיח על כל פרטי פרטים וכמ״ש מה׳ מצעדי גבר כוננו19 ואין אדם נוקף אצבעו20 וכו׳ ידע מה בחשוכא21 ונהורא עמיה שרא
For before the essence of the light there is no concealment at all. And because of this He can watch over every last detail, as it is written, “By Havayah are a man’s steps established,” and “A person does not bruise his finger,” etc., [and] “He knows what is in the darkness, and the light dwells with Him.”
Before the essence of the light nothing at all is hidden, so G-d’s providence reaches every last detail. Three sources are brought: “By Havayah are a man’s steps established” (Psalms 37:23); the Talmud’s saying that a person does not bruise his finger below unless it is proclaimed over him above; and the verse in Daniel, “He knows what is in the darkness, and the light dwells with Him.”


כי לפני עצמותו מעלה ומטה שוין הכל כלא חשיבי קמיה וזהו המגביהי לשבת המשפילי לראות22 בשמים ובארץ23 אשר לבעבור שעצמותו מגביהי לשבת סכ״ע [סובב כל עלמין] ואינו בערך עלמין כלל
For before His essence above and below are equal; all are regarded as nothing before Him. And this is [the meaning of] “Who is enthroned on high, Who looks down low upon heaven and earth”: because His essence is “enthroned on high,” sovev kol almin, and bears no relation to worlds at all,
Before His essence there is no above or below; everything is as nothing before Him. This is the meaning of Psalms 113:5–6: because He is “enthroned on high,” as sovev, beyond any relation to worlds, He “looks down low” upon the earth as upon the heavens.


לכן אין שום הפרש בין שמים וארץ ועל דבר זה נסמית עינו של בלעם הרשע24 באמרו ומספר את רובע ישראל25 והיינו לפי טעותו26 שההתהוות הוא דרך השתלשלות והתלבשות בעלמין
therefore there is no difference at all between heaven and earth. And on this matter the eye of the wicked Bilam was blinded, when he said, “and the number of the fourth part (rova) of Israel.” That is, according to his error, that the coming-into-being is by way of hishtalshelus and enclothing in the worlds,
So for Him there is no difference between heaven and earth, and on this point Bilam was blinded. The Talmud reads his words “the number of the rova of Israel” (Numbers 23:10) as G-d counting the marital unions of Israel, awaiting the drop from which a righteous person is formed; Bilam thought it unfitting for the Holy and Pure One to look upon such a thing, and his eye was blinded. His error was to think that creation comes only by a chain of descent and enclothing in the worlds.


לכן יש חילוק מעלה ומטה ורחוק אצלם ה׳ בתכלית שישתלשל כ״כ [כל כך] למטה בהשגחה פרטיות בארץ מתחת כמו בשמים ממעל ולכן אומרים על השמים כבודו27
therefore there is a distinction between above and below, and in their eyes it is utterly remote that G-d would descend so far below, with individual providence on the earth below as in the heavens above. And therefore they say, “His glory is above the heavens.”
If creation were only such a chain, there would be a real distinction between above and below, and it would seem utterly unlikely that G-d should come down so far as to watch over the details of the earth as He does the heavens. That is why those who share this error say, “His glory is above the heavens” (Psalms 113:4): He is too exalted to look below.


אבל באמת במקום גדולתו שם ענותנותו שמחמת שמגביהי לשבת משפילי לראות אשר לגבי סוכ״ע ושאין בגדר עלמין כלל אין שום הפרש מעלה ומטה וכלא ממש חשיבי ומתחת זרועות עולם28 כו׳:
But in truth, “where His greatness is, there is His humility”: because He is “enthroned on high,” He “looks down low.” For in relation to sovev kol almin, which is not within the bounds of worlds at all, there is no difference at all between above and below, and they are regarded as truly nothing; and “beneath are the arms of the world,” etc.
In truth, “where His greatness is, there is His humility”: precisely because He is enthroned high above, He looks down low. For sovev, which is beyond the bounds of worlds altogether, there is no difference between above and below, all being truly as nothing; and so “beneath are the arms of the world” (Deuteronomy 33:27), read here as His reach to what is lowest.




Section 3 · ¶6–7
Queens, concubines and maidens
6והנה שיאיר בחי׳ סובב בבחי׳ מלא הוא ע״י עסק התורה קול דודי הנה זה בא29
Now, that the level of sovev should shine within the level of memalei is through occupation with the Torah: “The voice of my beloved! Behold, he comes.”
A new step: the light of sovev comes to shine within memalei through the study of Torah. The verse “The voice of my beloved! Behold, he comes” is applied to this.


כי מתניתין מלכתא ובעסקו בתורה ואומר טהור וכו׳ אני המשנה המדברת בפיך והגילוי מאיר מאור א״ס במשנה בתדירא ו״ק [ו׳ קצוות] מקננין ביצירה ופסקי הדינין הם בחי׳ מדות דיצירה והמדות ששה קצוות מאירין
For “the Mishnah is a queen”; and when one occupies himself with Torah and says “pure,” etc., “I am the Mishnah that speaks in your mouth.” And the revelation from the Infinite Light (Or Ein Sof) shines in the Mishnah constantly. The six extremities (vav ketzavos) nest in Yetzirah, and the legal rulings are the level of the emotive attributes (middos) of Yetzirah; and the emotive attributes, the six extremities, shine
The Mishnah is called “a queen,” that is, Malchus, and when a person studies and rules “pure” and so on, it is the Mishnah itself that speaks through his mouth. In the Mishnah the revelation of the Infinite Light shines constantly, for its rulings belong to the emotive attributes of Yetzirah, the world where the six extremities, Z’eir Anpin, “nest.”


שם בגילוי ובתדירא כידוע שהתגלות אור א״ס בחכמה ואורייתא מחכמה נפקת וכל הדינין כשר ומותר וכו׳ המבוארים במשניות הם ע״י חכמה אתברירו מברר הטוב מרע ומאיר שם עצם
there in revelation and constantly. As is known, the revelation of the Infinite Light is in Chochmah (wisdom), and “the Torah came forth from Chochmah”; and all the laws, “kosher” and “permitted,” etc., that are explained in the Mishnayos are “clarified through Chochmah”: it separates the good from the evil, and the very essence of
These emotive attributes shine in Yetzirah openly and constantly. The Infinite Light is revealed in Chochmah, the Torah comes from Chochmah, and the laws of the Mishnah, “kosher,” “permitted” and the rest, are “clarified through Chochmah,” which sorts the good from the evil.


הגילוי ומברר ופוסק הדין שמותר לאכול ועי״ז נתעלה הדבר ההוא או להיפוך וע״ז נאמר והבדלתם בין הבהמה הטהורה30 וכו׳ משא״כ בברייתא ההאאה והגילוי בהם מועטת ואין בתדירא וכמשל ההולך אל פלגשו וכו׳
the revelation shines there, and it clarifies and decides the law that [a thing] is permitted to eat, and through this that thing is elevated, or the opposite. And of this it is said, “You shall distinguish between the pure animal,” etc. Whereas in the Baraisa the illumination and the revelation in them are slight, and not constant, like the analogy of one who goes to his concubine, etc.
When a ruling declares a thing permitted to eat, the thing is thereby elevated, and when it is forbidden, the opposite; this is the separating of which the verse says, “You shall distinguish between the pure animal and the impure” (Leviticus 20:25). In a Baraisa, by contrast, the light and revelation are slight and not constant, like a man who goes to his concubine only from time to time.


כי המשניות הם בחי׳ חג״ת [חסד גבורה תפארת] שהם כלים אמצעים תפארת גופא31 וכו׳ אכן ברייתות הם בחי׳ נה״י [נצח הוד יסוד] שהם לבר מגופא כלים חיצוני׳
For the Mishnayos are the level of Chesed, Gevurah and Tiferes, which are the middle vessels: “Tiferes is the body,” etc. But the Baraisos are the level of Netzach, Hod and Yesod, which are “outside the body,” outer vessels.
The Mishnayos correspond to Chesed, Gevurah and Tiferes, the middle vessels of the body, Tiferes being the body itself. The Baraisos correspond to Netzach, Hod and Yesod, which are outside the body proper: outer vessels.


לכן נקרא ברייתא לשון חוצה ומתלבשים גם בעשי׳ [בעשיה] לכן נתרבו הברייתות דוקא בזמן הגלות כי אז מטי רגלין ברגלין32 בחי׳ נה״ח
Therefore it is called Baraisa, an expression of “outside,” and they are enclothed also in Asiyah. Therefore the Baraisos multiplied specifically in the time of the exile, for then “the feet reach the feet,” the level of Netzach, Hod and Yesod;
The very name Baraisa means “outside,” and these levels are enclothed even in Asiyah, the lowest world. That is why the Baraisos multiplied in the time of the exile, when “the feet reach the feet,” the lowest levels; the printed נה״ח is apparently a misprint for נה״י, Netzach, Hod and Yesod, named in the previous part.


ולכן ההארה והגילוי בהן מועט. אכן מקודם היה הכל נכללין במשנה וע״ד מ״ש אילפא ולא פשיטנא ליה ממתניתין33 כו׳.
and therefore the illumination and the revelation in them are slight. However, previously everything was included in the Mishnah, along the lines of what Ilfa said: “and I do not resolve it from the Mishnah,” etc.
That is why the light in the Baraisos is slight. Originally, however, everything was contained in the Mishnah, as Ilfa claimed that he could resolve any question on the Baraisos of Rabbi Chiya and Rabbi Oshaya from the Mishnah (Taanis 21a).




7ועלמות הוא הלכות תלמוד בבלי ע״י שמותיב ומפרק ניתוספו דינים חדשים ומדמה מילתא למילתא ותלמוד בבריאה שמאיר שם חכמתו יתברך וכמ״ש בע״ח [בעץ חיים] אימא מקננא בבריאה343536 ונקרא עלמין לשון העלם
And “maidens” (alamos) are the laws of the Babylonian Talmud: by raising objections and resolving them, new laws were added, and one compares one matter to another. And the Talmud is in Beriah, where His Chochmah (wisdom), may He be blessed, shines, as is written in Etz Chaim, “Imma (Binah) nests in Beriah.” And they are called alamin, an expression of concealment (he’elem).
After the Mishnah, “the queen,” and the Baraisos, compared to concubines, come the “maidens” (alamos), the third group in the verse “Sixty are the queens and eighty concubines, and maidens without number” (Song of Songs 6:8): these are the laws of the Babylonian Talmud, which grew through question and answer and through comparing one case with another. The Talmud is rooted in Beriah, where Imma, that is Binah, “nests” and G-d’s Chochmah shines, and the word alamin is read as related to he’elem, concealment.


וכמו שאיתא יוצר אור זהו יצירה37 ובורא חושך עולם הבריאה נקרא חושך והטעם לזה כי יצירה ששם מקננין ו״ק [ו׳ קצוות] דאצילות
As it is stated: “Who forms light” — this is Yetzirah (Formation); “and creates darkness” — the World of Beriah (Creation) is called darkness. And the reason for this is that in Yetzirah, where the six extremities (vav ketzavos) of Atzilus nest,
The phrase “Who forms light and creates darkness” (Isaiah 45:7, said daily in the morning blessings) is read as a statement about the worlds: “forms” (yotzer) points to Yetzirah and “creates” (borei) to Beriah, so that Yetzirah is called light and Beriah darkness. The reason begins with Yetzirah, the world where the six emotive attributes of Atzilus are found.


שהם מדותיו יתברך יכולין לירד ולהתלבש שהמקבל יכל לקבל חסד ממש במדה ומרגיש הטוב הגם שאין ערוך לעצם החסד דאצי׳ כי ביצירה הם בע״ג [בעלי גבול / בעל גבול] אעפ״כ [אף על פי כן] שייך לשון אור שהמקבל מקבל על בוריו.
which are His emotive attributes (middos), may He be blessed, they can descend and be enclothed, so that the recipient can receive actual kindness, in measure, and feel the good. Although there is no comparison to the essence of the Chesed of Atzilus, for in Yetzirah they are finite, nevertheless the term “light” applies, for the recipient receives it clearly.
The emotive attributes can come down and be enclothed, so that a recipient receives real kindness, in measured form, and feels its goodness. Though this bears no comparison to the Chesed of Atzilus itself, since in Yetzirah the attributes are finite, it is still called “light,” because what is received is received clearly.


אכן בחי׳ חכמתו אין יכול להשתלשל כ״כ [כל כך] למטה ולכן כל מה שמשיג השגה אינו משיג לשרשו ולעמקו
However, the level of His Chochmah cannot descend in a chain so far below; and therefore, whatever comprehension one attains, he does not attain [it] to its root and its depth.
G-d’s Chochmah, however, cannot come so far down the chain. So whatever one grasps of it, one does not grasp it to its root and depth.


כי חכמתו ובינתו ודעתו של אור א״ס ב״ה שבאצי׳ אינו יכול לבא בהתגלות כלים בע״ג [בעלי גבול / בעל גבול] חכים ולא בחכמה ידיעא38
For the Chochmah, Binah and Daas of the Infinite Light (Or Ein Sof), blessed be He, that is in Atzilus cannot come into revelation in finite vessels: “wise, but not with a knowable wisdom.”
The intellect of Atzilus, its Chochmah, Binah and Daas, cannot be revealed in finite vessels. The phrase “wise, but not with a knowable wisdom” says that G-d’s wisdom is beyond any wisdom that can be known.


ולכן אף שלמעלה באצי׳ שם חכמה מאיר יותר אבל בהתגלות למטה בבריאה בע״ג [בעלי גבול / בעל גבול] נקרא בורא חושך ויצירה נק׳ אור כי חכמתו אינו יכול לקבל בע״ג [בעלי גבול / בעל גבול]
Therefore, although above, in Atzilus, Chochmah shines more, yet in the revelation below, in Beriah, which is finite, it is called “creates darkness,” and Yetzirah is called “light”; for the finite cannot receive His Chochmah.
So although Chochmah shines more brightly above, in Atzilus, when it comes down into finite Beriah it appears as darkness, “creates darkness.” Yetzirah, which holds only the emotive attributes, is called light, because the finite can receive those but cannot receive His Chochmah.


ולכן על תלמוד בבלי נאמר במחשכים39 הושיבני40 כי לבעבור שתלמוד הוא טעמי המשנה וחכמתו ית׳ זהו במחשכים כי אין יכול לבא בהתגלות שיבינו הטעם על מכונו ושרשו.
Therefore of the Babylonian Talmud it is said, “He has set me in dark places”; for since the Talmud is the reasons of the Mishnah and His Chochmah, may He be blessed, this is “in dark places,” for it cannot come into revelation such that one would understand the reason on its true foundation and in its root.
That is why the Babylonian Talmud is called “dark places” (Lamentations 3:6, as expounded in Sanhedrin 24a). The Talmud gives the reasons of the Mishnah, which are G-d’s Chochmah, and these cannot be revealed in such a way that one grasps a reason fully, in its true foundation and root.


ולכן תפלה41 ש״י נק׳ יוצר אור שמאיר בה מדותיו משא״כ תפילין של ראש שהוא בחי׳ מוחין נק׳ ובורא חושך שהתגלות מחכמתו ית׳ בא בהעלם ואין מאיר בגילוי ממש
And therefore the tefillin of the hand are called “Who forms light,” for His emotive attributes shine in them; whereas the tefillin of the head, which are the level of the intellect (mochin), are called “and creates darkness,” for the revelation of His Chochmah, may He be blessed, comes in concealment and does not shine in actual revelation.
The same pattern appears in the tefillin. The hand-tefillin, in which the emotive attributes shine, are linked with “Who forms light,” and the head-tefillin, which correspond to the intellect, with “and creates darkness,” because the revelation of Chochmah comes in concealment.


(ואפשר להבין ענין זה ע״ד דוגמא ממ״ש במ״א בענין אספקלריא המאירה ואספקלריא שאינה מאירה דבחי׳ עליונה ביותר לא יכול לבוא בהתגלות ע״י אספקלריא המאירה כ״א ע״י אספקלריא שאינה מאירה וכמ״ש בישעי׳ [בישעיה] ואראה את אד׳42 אע״פ [אף על פי] שמשה אמר כי לא יראני43 כו׳.
(This matter can be understood by way of an example from what is written elsewhere on the matter of “the speculum that shines” and “the speculum that does not shine”: the very highest level cannot come into revelation through the speculum that shines, but only through the speculum that does not shine. As is written in Isaiah, “And I saw Ado-nai,” although Moshe said, “For no man shall see Me,” etc.
A parenthesis offers a parallel from what is explained elsewhere about the “shining speculum” and the “speculum that does not shine.” The very highest level can be seen only through the speculum that does not shine, which is how Isaiah could say “I saw Ado-nai” (Isaiah 6:1) although Moshe had said, “No man shall see Me” (Exodus 33:20).


ואספקלריא שאינה מאירה היא בחי׳ חושך לגבי האור דאספקלריא המאירה. ועד״ז הוא ענין הנ״ל דיוצר אור ובורא חושך44 דלפי שביצירה אין מאיר רק ו״ק [ו׳ קצוות] דאצילות ע״כ מבחינה זו יוכל להיות הגילוי על בוריו
And the speculum that does not shine is the level of darkness compared with the light of the speculum that shines. In the same way is the matter mentioned above, of “Who forms light and creates darkness”: since in Yetzirah only the six extremities of Atzilus shine, therefore from this level the revelation can be clear,
Compared with the shining speculum, the one that does not shine is darkness. In the same way, since only the six emotive attributes of Atzilus shine in Yetzirah, their revelation there can be clear, as through the shining speculum.


כמו עד״מ ע״י אספקלריא המאירה ע״כ נק׳ יוצר אור אבל חב״ד [חכמה בינה ודעת] דאצי׳ שעז״נ [שעל זה נאמר] מאד עמקו מחשבותיך.45 הנסתרות לה׳ אלקינו.46 לכן א״א שיאירו בבחי׳ גילוי בבי״ע ע״ד בחי׳ אור ממש.
as, by way of analogy, through the speculum that shines; therefore it is called “Who forms light.” But Chochmah, Binah and Daas of Atzilus, of which it is said, “Your thoughts are very deep,” [and] “The hidden things belong to Havayah our G-d”: therefore it is impossible for them to shine in revelation in Beriah, Yetzirah and Asiyah in the manner of actual light.
Hence Yetzirah is called “Who forms light.” But the intellect of Atzilus, of which it is said “Your thoughts are very deep” (Psalms 92:6) and “The hidden things belong to Havayah our G-d” (Deuteronomy 29:28), cannot shine in the lower worlds as real, open light.


וע״כ נאמר ובורא חושך שבבריאה אשר שם נמשך מחב״ד [מחכמה בינה ודעת] דאצי׳ א״א להיות הגילוי כ״א עד״מ אספקלריא שאינה מאירה או בחי׳ חשוך והעלם יותר) (ועמ״ש סד״ה צאינה וראינה בעטרה כו׳)
And therefore it is said, “and creates darkness”: in Beriah, where [the light] is drawn from Chochmah, Binah and Daas of Atzilus, the revelation cannot be other than, by way of analogy, [as through] the speculum that does not shine, or the level of darkness and greater concealment.) (And see what is written at the end of the discourse beginning “Go forth and see,” on “with the crown,” etc.)
Therefore Beriah, which receives from the intellect of Atzilus, is “darkness”: its revelation is like that of the speculum that does not shine, or a still deeper darkness and concealment. A further reference is given to the end of the discourse “Go forth and see,” on “the crown.”


ומפני זה ג״כ נק׳ עלמות לשון עלמה שהיא בתולה ואיש לא ידעה47 מאחר שטיפת החכמה אין מא יר בתוכה בגילוי ממש.
And for this reason too they are called alamos, an expression of almah (a maiden), who is a virgin “and no man had known her,” since the drop of Chochmah does not shine within her in actual revelation.
This is also why the laws of the Talmud are called alamos, from almah, a maiden “whom no man had known” (Genesis 24:16). The “drop” of Chochmah does not shine within Beriah in open revelation.


אך אעפ״כ [אף על פי כן] נתגלה איזה הארה אכן לא על בוריו לכן ובורא חושך שהתגלות הארה כמו בחושך עד״מ שנתבטל מהותו ואין רואה שום דבר היטב רק מה שרואה איזה דבר אין רואה על בוריו
Yet even so, some radiance is revealed, but not clearly. Therefore [it is] “and creates darkness”: the revelation of the radiance is as in darkness, by way of analogy, where one’s being is nullified and one sees nothing well; rather, whatever one does see, one does not see clearly
Still, some radiance is revealed there, though not clearly; that is the sense of “creates darkness.” It is like seeing in the dark, where one’s own being is as nullified and nothing is seen well: whatever is seen is not seen clearly.


ועל מכונו ואין מקיף את הדבר שרואה בעיני ראי׳ [ראיה] שלו (ועיין מ״ש במ״א בענין משגיח מן החלונוץ מציץ מן החרכים)48 וזהו לרקמות תבל למלך בתולות אחריה רעותיה49
or on its true foundation, and one does not encompass the thing he sees with the eyes of his sight. (And see what is written elsewhere on the matter of “He looks in through the windows, He peers through the lattices.”) And this is [the meaning of] “In embroidered garments she is brought to the King; maidens behind her, her companions”:
In the dark one also does not see a thing in its true setting or take it in fully with one’s eyes; a further reference is given to the verse “He looks in through the windows, He peers through the lattices” (Song of Songs 2:9). The verse “In embroidered garments she is brought to the King; maidens behind her, her companions” (Psalms 45:15) is now read in these terms.


כי בהלכות שהם נקראים עלמות שהם שבעה היכלות דבריאה והם נקראים בתולות שלא קיבלה ההארה בתוכה בהתגלות רק בבחי׳ ביטול מהותה
for the laws, which are called alamos, are the seven chambers (heichalos) of Beriah, and they are called “maidens” (besulos), for she did not receive the radiance within her in revelation, but only in the manner of the nullification (bittul) of her being.
The laws called alamos correspond to the seven chambers (heichalos) of Beriah, and they are the “maidens” of the verse. They are called maidens because the radiance did not enter them openly; they received it only through the nullification of their own being.


כי מ״מ איזה הארה יש מאיר אך לא יכול לבא בהתגלות בכלי בע״ג [בעלי גבול / בעל גבול] אשר לבעבור זה נתבטל המהות
For nevertheless some radiance does shine, but it cannot come into revelation in a finite vessel; and because of this the being is nullified.
Some radiance does shine there, but it cannot be revealed in a finite vessel. That is why the recipient’s being is nullified before it.


ולכן נק׳ אחריה רעותיה וכשיש עליה לבחי׳ מלכות ותובל למלך כו׳ אז נתעלים גם ז׳ היכלות הנ״ל מובאות לך ממילא
And therefore they are called “behind her, her companions.” And when there is an ascent of the level of Malchus (sovereignty), “she is brought to the King,” etc., then the seven chambers mentioned above are also elevated: “they are brought to You” of themselves,
That is why they are “behind her, her companions”: they follow the queen, Malchus. When Malchus rises, “she is brought to the King,” the seven chambers rise with her, “brought to You” as a matter of course.


כי לא קיבלו ההשפעה תוך תוכם ואין מאיר בה בהתגלות בתוך הכלי שאין הכלי יכול להגביל אורה
for they did not receive the influence into their very inwardness, and it does not shine in her in revelation within the vessel, for the vessel cannot contain its light;
They rise along with her, not because they received the light inwardly. The light does not shine openly within the vessel, since the vessel cannot contain it.


אך מחמת ההתגלות שיש מובאות לך ממילא (ועמ״ש במ״א ע״פ והנה רבקה יוצאת50 וע׳ בפ׳ ויקהל קצ״ז ב׳ פקודי רל״ה א׳ רל״ח א׳ ועיין פ׳ אחרי ס״ז ב׳):
but because of the revelation that there is, “they are brought to You” of themselves. (And see what is written elsewhere on the verse “And behold, Rivkah was coming out”; and see in Parshas Vayakhel, 197b; Pekudei, 235a, 238a; and see Parshas Acharei, 67b.)
Rather, because of the revelation that is there, they are brought along of themselves. The closing parenthesis refers to a discourse on “And behold, Rivkah was coming out” (Genesis 24:15) and to folios in Parshas Vayakhel, Pekudei and Acharei.




Section 4 · ¶8–10
Prayer, the arousal from below
8ג והנה להמשיך ע״י עסקו בתורה כל הנ״ל צריך להיות מקודם אתעדל״ת [אתערותא דלתתא] ע״י ק״ש [קריאת שמע] ותפלה וכידוע שתפלה היא ח״י ברכאן דצלותא שמחברת ח״י חוליות שבשדרה מראש עד הרגלים וזה נעשה ע״י העלאת מ״ן [מיין נוקבין] שבק״ש [שבקריאת שמע].
3. Now, in order to draw down all of the above through one’s occupation with Torah, there must first be an arousal from below (isarusa dilesata), through the Shema and prayer. As is known, prayer is the eighteen blessings of prayer, which join the eighteen vertebrae of the spine, from the head to the feet; and this is accomplished through the raising of mayin nukvin (feminine waters) that is in the Shema.
A third section begins (numbered 3). Drawing all of this down through Torah study requires a prior arousal from below, through the Shema and prayer: the eighteen blessings of the Amidah join the eighteen vertebrae of the spine, from head to feet, and this is brought about by the raising of mayin nukvin, the “feminine waters,” the soul’s upward striving, in the Shema.




9וז״ש [וזהו שכתוב] אחת היא יונתי51 פי׳ שצ״ל בחי׳ אחת ואחת הוא לשון נוק׳ [נוקבא] שמקבלת מאחד ז״א.
And this is [the meaning of] what is written, “One is she, my dove.” That is, there must be the level of achas (“one,” in the feminine); and achas is a term for Nukva (the feminine), who receives from echad (“one”), Z’eir Anpin.
The verse “One is she, my dove” (Song of Songs 6:9) describes this preparation: the soul must reach the level of achas, “one” in the feminine form. Achas stands for Nukva, the receiving feminine aspect, which receives from echad, “One,” that is, Z’eir Anpin.


וע״י העלאת מ״נ [מיין נוקבין] למטה בבחי׳ אחת אז רוח אייתי רוח ואמשיך רוח52 וזהו יונתי ע״ש עיניך יונים53 ע״י אסתכלותא ביקרא דמלכא בא
And through the raising of mayin nukvin (feminine waters) below, in the level of achas, then “spirit brings spirit and draws down spirit.” And this is “my dove,” named for “your eyes are doves”: through gazing at the glory of the King one comes
When mayin nukvin are raised from below in this state of achas, then, in the words of the Zohar, “spirit brings spirit and draws down spirit”: the arousal below draws down a response from above. “My dove” recalls “your eyes are doves” (Song of Songs 4:1), for one reaches achas by gazing at the glory of the King.


לבחי׳ אחת ע״י התבוננותו בפסוד״ז [בפסוקי דזמרה] משובח ומפואר עדי עד שמו הגדול פי׳ כל השבחים והתפארות מריש כל דרגין עד אין קץ זהו עדי עד הוא
to the level of achas, through his contemplation in the Verses of Praise (Pesukei deZimra): “praised and glorified forever and ever is His great Name.” The meaning is: all the praises and glorifications, from the head of all levels to no end, which is “forever and ever,” are
That gazing is the contemplation in Pesukei deZimra, the Verses of Praise, whose opening blessing ends “praised and glorified forever and ever is His great Name.” The Alter Rebbe reads “forever and ever” as all the praises and glories, from the head of all levels without end.


רק מבחי׳ שמו הגדול היינו רק בחי׳ הארה וזיו מעצמותו ישתבח שמך לעד שכל בחי׳ השתלשלות מרום המעלות הכל הוא בחי׳ שמך.
only from the level of “His great Name,” that is, only the level of a radiance and glow from His essence. “May Your Name be praised forever”: all the levels of hishtalshelus, from the loftiest heights, all are the level of “Your Name.”
All of them come only from “His great Name,” a mere radiance and glow of His essence. So too the closing blessing, “May Your Name be praised forever,” says that the whole chain of descent, from the highest of heights, is only “Your Name.”




10והנה ע״י התבוננות בפסוד״ז [בפסוקי דזמרה] באריכות אז הוא בא לבחי׳ אחד ואהבת וכו׳54 כל מאדך בלי גבול מס״נ [מסירות נפש] ולבעבור זה אומרים לשם יחוד קוב״ה [קודשא בריך הוא] ושכינתיה היינו שגם למטה צריך להיות יחוד מס״נ [מסירות נפש].
Now, through contemplation at length in the Verses of Praise (Pesukei deZimra), he then comes to the level of echad (“One”), and [to] “You shall love,” etc., “all your might,” without limit: self-sacrifice (mesirus nefesh). And for this reason we say, “For the sake of the unification of the Holy One, blessed be He, and His Shechinah (Divine Presence)”: that is, that below too there must be the unification of self-sacrifice.
Lengthy contemplation in the Verses of Praise brings a person to the level of echad, the “One” of the Shema, and to “You shall love Havayah your G-d … with all your might” (Deuteronomy 6:5), a love without limit that is self-sacrifice. This is why we say “For the sake of the unification of the Holy One, blessed be He, and His Shechinah”: a unification must take place below as well, and it comes about through self-sacrifice.


גם במה ששוכן בתחתונים ע״י העלא׳ [העלאת / העלאה] מ״נ [מיין נוקבין] בלי גבול ובכל מאדך אז ע״י אתעדל״ת [אתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] יחוד סובב וממלא ובלא זה אין יכול להיות התגלות סובב בממלא ואין יכול להמשיך ע״י למודו התגלות הסובב מה
Also in that which dwells among the lower realms, through the raising of mayin nukvin (feminine waters) without limit, and “with all your might,” then through the arousal from below (isarusa dilesata) [there comes] an arousal from above, the unification of sovev and memalei. And without this there cannot be a revelation of sovev within memalei, and one cannot draw down through his study the revelation of the sovev, that
“That which dwells among the lower realms” is the Shechinah (the word comes from the root “to dwell”). When a person raises mayin nukvin, the soul’s upward striving, without limit and “with all your might,” this arousal from below calls forth an arousal from above, the union of sovev, the light beyond the worlds, with memalei, the light within them; without it sovev cannot be revealed within memalei, and Torah study cannot draw down the revelation of sovev.


שהוא קדוש ומובדל ואין בגדר עלמין כלל והאומר אין לי אלא תורה אפילו תורה אין לו.55
which is holy and set apart, and not within the bounds of worlds at all. And one who says, “I have nothing but Torah,” does not have even Torah.
Sovev is “holy and set apart,” beyond the bounds of any world, so ordinary study does not reach it. The Talmud’s saying that one who says “I have nothing but Torah” does not have even Torah (Yevamos 109b) is applied here: Torah study without the self-sacrifice of prayer cannot draw down this revelation.


כ״א כשיש לו מס״נ [מסירות נפש] בלי גבול בחילא יתיר יותר מהכלי אז ממשיך ע״י עסק התורה התגלות סובב (ועמ״ש מזה בביאור ע״פ והנה מנורת זהב56 כולה וגולה על ראשה57 כו׳)
Rather, when he has self-sacrifice without limit, with surpassing strength, more than the vessel [can hold], then he draws down, through occupation with the Torah, the revelation of sovev. (And see what is written about this in the explanation on the verse “And behold, a menorah all of gold, and its bowl on its top,” etc.)
Only when a person brings self-sacrifice without limit, a strength greater than the vessel can hold, does his Torah study draw down the revelation of sovev. The parenthesis sends the reader to the explanation, elsewhere in Likkutei Torah, of Zechariah’s vision of the golden menorah with its bowl on top (Zechariah 4:2).


ולכן שייך הלשון יחוד קוב״ה [קודשא בריך הוא] ושכינתיה שנעשה יחוד מ״נ [מיין נוקבין] ומ״ד [ומיין דוכרין] לשון הגמרא אין טפה יורדת מלמעלה שאין טיפיים עולים מלמטה.58
Therefore the expression “the unification of the Holy One, blessed be He, and His Shechinah” applies, for there comes about a unification of mayin nukvin and mayin duchrin (masculine waters); [in] the words of the Gemara, “No drop descends from above without two drops rising from below.”
That is why the formula speaks of uniting “the Holy One, blessed be He, and His Shechinah”: it is a union of mayin nukvin, rising from below, with mayin duchrin, the “masculine waters” that flow from above in response. The Talmud says the same of rain (Taanis 25b), and the Zohar quotes it in the form given here: no drop descends from above without two drops rising from below to meet it.


וע״י תפלה נעשה הבירור מק״נ [מקליפת נוגה] כי מחמת שאכל המאכלים המותרים ניתוסף בו כח וחיות ובכח זה הוא מתפלל ואומר שמע ישראל כו׳59
And through prayer the refinement (birur) from kelipas nogah comes about. For because he ate the permitted foods, strength and life-force were added to him, and with this strength he prays and says, “Hear, O Israel,” etc.,
Prayer also accomplishes the refinement (birur) of the sparks held in kelipas nogah, the realm in which good and evil are mixed and from which permitted things draw their life. The permitted food a person has eaten adds strength and life-force to him, and with that very strength he prays and says “Hear, O Israel” (Deuteronomy 6:4).


ואהבת וכו׳ עי״ז נתבררו הניצוצים מק״נ [מקליפת נוגה] ונכלל בחי׳ אחת בחי׳ אחד וע״י התבוננות בתפלה מאיר הנשמה בהגוף שלא תהיה שום מונע מהגוף אכן המס״נ [המסירות נפש] הוא מצד נשמה נפש אלקית
“You shall love,” etc. Through this the sparks are refined from kelipas nogah, and the level of achas is included in the level of echad. And through contemplation in prayer the soul shines in the body, so that there will be no hindrance at all from the body. However, the self-sacrifice comes from the side of the soul, the G-dly soul,
When that strength is spent on the Shema and on “You shall love,” the sparks in the food are refined out of kelipas nogah, and achas, the receiving soul, is included in echad, the One. Contemplation in prayer makes the soul shine in the body so that the body no longer hinders it; but the self-sacrifice itself comes from the soul, the G-dly soul.


כי חלק וגו׳60 שהנשמה הוא חלק61 הוי׳ ברא כרעא דאבוה ממש שאין שום מניעה מחמת הרגל ד״מ [דרך משל] ולכל אשר יחפוץ הראש
for “the portion,” etc.: the soul is a portion of Havayah, “a son is the leg of his father,” literally; in that there is no hindrance at all on the part of the foot, by way of analogy, and wherever the head wishes
The G-dly soul is capable of self-sacrifice because it is “the portion of Havayah” (Deuteronomy 32:9), truly, in the Talmudic idiom, “a son is the leg of his father.” The analogy that follows is of a foot, which never resists the head.


להושיט את הרגל אם במקום קר או במקום חם היא בטלה ועושה מחמת כי היא באחדות ממש עם הראש וכל החיות שלה בטל לשם.
to stretch out the foot, whether into a cold place or into a hot place, it is nullified and does [it], because it is in actual unity with the head, and all its life-force is nullified toward there, [to the head].
Whether the head moves the foot into cold or into heat, the foot simply yields and does it, because it is truly one with the head and its whole life-force is nullified to it. Its obedience comes from that unity, not from a decision of its own.


ככה ממש הנשמות חלק אלקים וכרעא דאבוה ויש בזה בכח כל נפש למס״נ [למסירות נפש] ממש רק המניעה הוא מחמת נפש השכלית של בהמיות.
Exactly so are the souls, a portion of G-d and “his father’s leg”; and by this it is within the power of every soul [to come] to actual self-sacrifice. Only, the hindrance is because of the intellectual soul of animality.
So it is with souls: each is a portion of G-d and, as it were, “his father’s leg,” so every soul has within it the power for real self-sacrifice. What holds it back is only the intellectual soul of the animal side, the mind that belongs to a person’s animal nature.


אכן ע״י התבוננות בתפלה כנ״ל אז גם נפש השכלית תסכים ע״ז לאשתאבא בגופא דמלכא6263 מי לי בשמים ועמך לא חפצתי בארץ64
However, through contemplation in prayer, as mentioned above, then the intellectual soul too will consent to this, “to be absorbed into the body of the King”: “Whom have I in heaven? And with You, I desire nothing on earth.”
Contemplation in prayer brings even this intellectual soul to consent “to be absorbed into the body of the King,” a phrase of the Zohar (1:217b). Its stance becomes that of the psalm: “Whom have I in heaven? And with You, I desire nothing on earth” (Psalms 73:25).


ואדרבה אז נתעלה יותר א״ח [אשת חיל] עטרת בעלה כמבואר במ״א והלימוד שבכל יום עולה בתפלה של אותו היום ותפלה של כל השבוע עולה בתפלה של שבת
On the contrary, it is then elevated even more: “a woman of valor is the crown of her husband,” as is explained elsewhere. And the learning of each day ascends in the prayer of that day, and the prayer of the whole week ascends in the prayer of Shabbos.
Beyond consenting, the intellectual soul is then raised even higher, as in “a woman of valor is the crown of her husband” (Proverbs 12:4), a point the text says is explained elsewhere. The same pattern of ascent links study and prayer: each day’s learning rises in that day’s prayer, and the prayer of the whole week rises in the prayer of Shabbos.


לכן ע״י יונתי היינו בחי׳ הסתכלות ביקרא דמלכא נעשה תמתי תמימות ושלימות בכל הבחי׳ יחוד קוב״ה [קודשא בריך הוא] ושכינתי׳ וע״י מס״נ [מסירות נפש] כנ״ל נעשה ונתגלה יחוד סובב בממלא כנ״ל.656667686970
Therefore, through “my dove,” that is, the level of gazing at the glory of the King, there comes about “my perfect one” (tamasi): wholeness and completeness in all the levels, the unification of the Holy One, blessed be He, and His Shechinah. And through self-sacrifice, as mentioned above, the unification of sovev within memalei comes about and is revealed, as mentioned above.
So “my dove,” the gazing at the glory of the King, brings about “my perfect one” (tamasi) (Song of Songs 6:9), wholeness and completeness in every level, which is the unification of the Holy One, blessed be He, and His Shechinah. And through the self-sacrifice described above, the union of sovev within memalei comes about and is revealed.




Section 5 · ¶11
Rising to Binah
11וזהו אחת היא לאמה כשהיא בבחי׳ אחת הנכללת בחד כנ״ל אז היא עולה לבחי׳ אמה בינה אם הבנים71 כי הנה בדבר ה׳ שמים נעשו72 והנה ד״מ [דרך משל] באדם הדבור נמשך ממחשבה.
And this is [the meaning of] “One is she to her mother”: when she is in the level of achas, which is included in the One (chad), as mentioned above, then she ascends to the level of “her mother,” Binah (understanding), “the mother of the children.” For behold, “By the word of Havayah the heavens were made”; and behold, by way of analogy, in a person speech is drawn from thought.
The verse continues, “One is she to her mother” (Song of Songs 6:9): when the soul is achas, included in the One, it rises to “her mother,” which is Binah, called “the mother of the children” (Psalms 113:9). To show why this is an ascent, the text recalls that the heavens were made “by the word of Havayah” (Psalms 33:6), and that in a person speech is drawn from thought.


אכן הנשמות עלו במחשבה וכשנשמתו הגיע לבחי׳ אחת ושגם הגוף מסכים על מס״נ [מסירות נפש] יחדו קב״ה [קודשא בריך הוא] ושכינתי׳ שנכלל בבחי׳ אחד אז עולה כל השתלשלות ונתעלו למקורן ושרשן
However, the souls arose in thought. And when his soul has reached the level of achas, and the body too consents to self-sacrifice (mesirus nefesh), the Holy One, blessed be He, and His Shechinah (Divine Presence) are united, in that it is included in the level of echad; then the whole chain of descent (hishtalshelus) ascends, and they are elevated to their source and root.
The souls, by contrast, “arose in thought,” a level above the divine speech that made the world. So when a person’s soul reaches achas and the body too consents to self-sacrifice, the Holy One and His Shechinah are united, and the whole chain of descent ascends, and all its levels are raised to their source and root.


וזהו ברה היא ליולדתה73 בינה אם הבנים וע״י תורה ותפלה נגמר כל הבירורין וברה היא ונכללים ועולים ליולדתה כנ״ל אשר נתבררו הבירורים מק״נ [מקליפת נוגה] ע״י שאכל המאכלים אשר שרשם מק״נ [מקליפת נוגה]
And this is “pure (barah) is she to the one who bore her”: Binah, “the mother of the children.” And through Torah and prayer all the refinements (birurim) are completed, and “pure is she,” and they are included and ascend “to the one who bore her,” as mentioned above; for the refinements have been refined from kelipas nogah through his having eaten the foods whose root is from kelipas nogah,
This is “pure (barah) is she to the one who bore her” (Song of Songs 6:9), where the one who bore her is Binah, the mother. Barah is read as birur, refinement: through Torah and prayer all the refinements are completed, and the refined sparks are included and rise to Binah, for they were drawn out of kelipas nogah when the person ate food whose root is in kelipas nogah.


ובזה הכח התפלל אחד ואהבת וכו׳ וידוע כי שרשם הוא מעולם התהו כי לא על הלחם לבדו74 יחיה האדם
and with this strength he prayed “One” and “You shall love,” etc. And it is known that their root is from the World of Tohu, for “not by bread alone does man live,”
With the strength of that food he prayed the Shema’s “One” and “You shall love.” The root of these sparks is known to be in the World of Tohu, the world that preceded our ordered world, and the verse “not by bread alone does man live” (Deuteronomy 8:3) points to it.


כי על כל מוצא פי הוי׳ יחיה האדם שהמוצא פי הוי׳ שבמאכלים הם גבוהים יותר בשרשם
but “by all that comes forth from the mouth of Havayah does man live”: for what comes forth from the mouth of Havayah in the foods is higher in its root.
The verse concludes that man lives “by all that comes forth from the mouth of Havayah”: what truly nourishes is the divine utterance within the food. That utterance in the food is higher in its root, coming as it does from Tohu.


ולכן כשמתפלל במס״נ [במסירות נפש] בכח המאכלים כנ״ל אז נכלל הכל ונעשה מזה אח״ז [אחר זה] התגלות סובב בממלא העלאת מ״נ [מיין נוקבין] כנ״ל והמשכת מ״ד [מיין דוכרין] כנ״ל.
Therefore, when he prays with self-sacrifice by the strength of the foods, as mentioned above, then everything is included, and from this there afterwards comes about the revelation of sovev within memalei: the raising of mayin nukvin (feminine waters), as mentioned above, and the drawing down of mayin duchrin (masculine waters), as mentioned above.
So when a person prays with self-sacrifice using the strength of the food, everything is included and raised, and from this the revelation of sovev within memalei follows. This is the pattern described above: the raising of mayin nukvin from below and, in response, the drawing down of mayin duchrin from above.


ולכן ע״י תפלה שהיא העלאת מ״נ [מיין נוקבין] מקודם אז ע״י עסקו בתורה נמשך התגלות סובב בממלא קול דודי הנה זה בא75 וכו׳:
Therefore, through prayer, which is the raising of mayin nukvin beforehand, then through his occupation with Torah the revelation of sovev within memalei is drawn down: “The voice of my beloved! Behold, he comes,” etc.
The maamar closes on the order with which this section began: prayer, the raising of mayin nukvin, must come first, and then Torah study draws down the revelation of sovev within memalei. This is “The voice of my beloved! Behold, he comes” (Song of Songs 2:8), the verse whose next words, “leaping upon the mountains,” opened the maamar.



In one’s avodah
Prayer must come before study. Contemplate at length in Pesukei deZimra that all levels, from the highest of heights, are only a glow of His Name, until the soul gives itself over in the Shema “with all your might,” and spend on that prayer the strength gained from permitted food, so that its sparks are refined. Only Torah study that follows such prayer draws down the light beyond the worlds, for “one who says ‘I have nothing but Torah’ does not have even Torah”; each day’s learning rises in that day’s prayer, and the prayer of the whole week rises in the prayer of Shabbos.
Questions for discussion
	Why is the passage from the Infinite Light to Atzilus called “leaping,” while the passage from Atzilus to Beriah is not, even though a parsa separates them?
	If sovev does not change and above and below are equal before it, what does that explain about G-d’s providence over every detail, and what was Bilam’s error?
	Why is the Babylonian Talmud, which carries G-d’s Chochmah, called “dark places,” while the rulings of the Mishnah shine clearly?
	Why must prayer with self-sacrifice come before Torah study for the study to draw down sovev?
	How does eating permitted food become part of the soul’s ascent in prayer?

Sources and references
Notes
Paragraph 1
1הנה ענין מדלג על ההרים
The note says that the maamar here appears to be R. Pinchas’s transcript of the discourse, printed there on p. 168 with slight changes.
Kehot’s noteהמאמר כאן כנראה שזהו הנחת הר״פ כמו שנדפס שם ע׳ קסח, עם שינויים קלים. הנחת כ״ק אדה״א בסה״מ תק״ע ע׳ יב. וראה ביהל אור ע׳ קצ שמציין לד״ה זה הנחת הר״פ ומוסיף: ”שכ׳ אות באות משמו”. בהנחות הר״פ ע׳ קעג נמצא אחר מאמר זה ד״ה ולתוס׳ ביאור ענין מקרא משנה ותלמוד, ובאוה״ת שה״ש כרך ג ע׳ תתקסט מציין ”ושייך לד״ה ששים המה מלכות בלקו״ת בשה״ש דרוש השני”. באוה״ת וארא ע׳ קמח מציין למאמר זה ”בביאור ע״פ ששים המה מלכות בד״ה הנה ענין מדלג על ההרים” וכ״ה בכ״מ. וכ״ה באוה״ת שה״ש כרך ג ע׳ תתקסה ”לביאור דששים המה כו׳ בד״ה לבאר ענין מדלג” ושם הגהות. בסיום ד״ה וישמע יתרו תרמ״ז ע׳ פ׳ מציין כ״ק אדמו״ר מוהרש״ב שהמאמר מיוסד על ד״ה זה. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה. ראה אוה״ת ענינים ע׳ רפה ואילך. הגהות לד״ה פתח אליהו תרנ״ח ע׳ נו (שם הוא על הנדפס באוה״ת שה״ש כרך ג ע׳ תתקסה) סה״מ תרס״ו ע׳ קפד ואילך. המשך תער״ב ח״א ע׳ כו ואילך.
2“The voice of my beloved! Behold, he comes, leaping upon the mountains, skipping upon the hills.” The whole maamar explains the word “leaping” in this verse.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3צמצום ומקום פנוי
The opening teaching of Etz Chaim: before the worlds were emanated a simple supernal light filled all existence; when it arose in His will to create, the Infinite One contracted Himself and an empty space, a void, was left, into which a line of light was then drawn. The Alter Rebbe builds the “leap” on this account.
Sefer Etz Chaim 1:3–4עץ חיים א׳:ג׳-ד׳
… אמנם שעור התפשטותו אינו רק עד התחלת קרקעית העיגולים דע״י שהוא בחי׳ פרצוף כתר דעולם האצילות כמ״ש במקומו אשר העיגולים הנ״ל דע״י מתעגלים תחת רגלי היושר א״ק עצמו בלבד כמ״ש. והנה נתבאר איך א״ק הזה ממלא בעיגול ויושר שלו את כל מקום החלל והאויר הפנוי שבתוך הא״ס כנ״ל. אמנם נשאר מקום פנוי בין או״מ של אור יושר שבו אל הכלים ואו״פ דיושר שבו ושם נתהוו ונאצלו כל העולמות אשר כולם נתלים ונאחזים בזה הא״ק וממנו יצאו כנ״ל: והנה אבאר לך עתה דרך קיצור מופלג כללות כל העולמות אשר במקום …
Sefer Etz Chaim (Public Domain)
4בתחלת ספר ע״ח
There the Alter Rebbe quotes the opening of Etz Chaim on the tzimtzum and the void in which all the worlds are placed, and asks how contraction and withdrawal can apply to the Infinite Light, which is not within the bounds of place, given the verse “I, Havayah, have not changed.”
Kehot’s noteראה לעיל הוספות לויקרא נא, ב.
5“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The Alter Rebbe reads it to say that all the worlds come into being from G-d’s Malchus, through the kav, and not from His essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6שמבחי׳ מלכותך הי׳ התהוות כל העלמין ע״י קו״ח
R. Pinchas’s transcript has an addition here: no name of a Sefirah can be applied to G-d’s essence; only to the Infinite Light can the name Sefirah be applied, and even then not as ten Sefiros, for in the Infinite Light there is no number, and even in the world of Akudim all was bound in one vessel, to be counted as ten Sefiros only afterwards, in the world of Nekudim.
Kehot’s noteבהנחת הר״פ ע׳ קסט יש כאן הוספה: ”וכל שם ספירה לא שייך לקרא בעצמותו ומהותו רק בבחי׳ אוא״ס שם שייך לקרא בשם ספירה אבל לא בבחי׳ ע״ס, כי גם בבחי׳ אור א״ס ב״ה אין מספר ואף בעקודים היה הכל עקוד בכלי אחד רק אח״ז יחשב לעשר ספירות בעולם נקודים זת״ז, אבל באור א״ס ב״ה לא יש מספר לספי׳ רק כי באוא״ס ב״ה שייך לקרא בשם ספירה, וקודם שנברא העולם היה הוא ושמו בלבד, אבל בעצמותו ומהותו לא שייך שם ספי׳ כלל”. על קטע זה מהנחת הר״פ מיוסד ההגהות באוה״ת שה״ש כרך ג ע׳ תתקסה, ומובא כמה פעמים בדא״ח.
7וכאילו נאמר דרך משל שהוא בחינת מלכות שבמלכות ואע״פ שאין כן כי אין שם דמות וספירה ח״ו רק לשכך האוזן נדבר כך
Etz Chaim speaks of the lowest of all the aspects of the Infinite as though it were “the Malchus within Malchus,” adding that this is said only to soothe the ear, since there is no image or Sefirah there. The Alter Rebbe cites the passage as Sha’ar 41, chapter 3; in the Etz Chaim text on Sefaria it stands at the opening of Sha’ar 42.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… ונלע״ד שזה יובן במ״ש במ״א כי במה יוכר בחי׳ מעלת אבא על אמא וכן שאר הבחינת בבחינת העגולים והרי חצי העגולים הראשונים יהיו כסדר כתר על חכמה כו׳ אמנם חצי העגולים למטה יהיה להיפך כי עגול מל׳ עומד ע״ג עגול יסוד כו׳ א״כ במה יוכר בחי׳ מעלות הספירה זו מזו ושם בארנו כי יש חלונות דרך יושר ומשם אבא מאיר לאמא ואמא לז״א כו׳ ועי״כ ניכר מדרגת מעלתן גם ידעת ענין פתחים ושערי רקיעין שדרך שם עולין ויורדין המלאכים והנשמות א״כ גם עד״ז הנזכר שבדרך אותו שער השמים והרקיע …
Sefer Etz Chaim (Public Domain)
Paragraph 3
8קול דודי כו׳ מדלג
“The voice of my beloved! Behold, he comes, leaping upon the mountains, skipping upon the hills.” The Alter Rebbe applies “leaping” to the drawing-down from the Infinite One to Chochmah, which comes only after the void of the tzimtzum.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בא בבחי׳ דילוג שהרי צריך להיות מקודם חלל ומקום פנוי
The note refers there for the matter of the leap; the same page of Or HaTorah cites this discourse (note 42:17).
Kehot’s noteבענין הדילוג ראה אוה״ת וארא ע׳ קמח. ד״ה וישמע יתרו תרמ״ז ע׳ עד.
10סד״ה קול דודי
That discourse, on the same verse, explains “voice” (kol) as a drawing-down from concealment into revelation, whether from the intellect into the emotive attributes or from what is above intellect into intellect.
Kehot’s noteלעיל טו, ב.
11כי לשון ההשתלשלות הוא כמו שלשלת
There the Alter Rebbe explains that the descent from Chochmah to Binah, and on through the emotive attributes to Malchus of Atzilus, is called a chain of cause and effect because each level bears a relation to the next, as the emotions are born of the intellect in its measure: a child of small intellect has emotions about small things.
Kehot’s noteראה גם לעיל פ׳ ברכה צה, ב.
12אפילו מאצי׳ לבי״ע . . דרך השתלשלות
A related discussion to which the note refers on the point that even the descent from Atzilus to Beriah, Yetzirah and Asiyah is by way of hishtalshelus.
Kehot’s noteראה באוה״ת פ׳ ראה ע׳ תשפז. שלא יוקשה ממה שנתבאר לעיל מ, ג ע״ש.
13ולכן שלשים כלים דזו״נ דאצי׳
A discussion to which the note refers on the thirty vessels of Z’eir Anpin and Nukva of Atzilus that are enclothed in Beriah, Yetzirah and Asiyah.
Kehot’s noteראה אוה״ת ויקהל ע׳ ב׳קעג. ד״ה תקעו תר״ו ע׳ רפח.
14בד״ה פתח אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יג, ג ואילך.
Paragraph 4
15במעשה הכתב נתגלה השכל
The transcript there adds in parentheses: although the motion of the finger already contains something besides the intellect, the intellect is truly enclothed in that motion, at least as the will is enclothed in the hand that throws; and a stronger proof is a gesture of the hand, which is not a willed motion but comes of itself from the way the intellect is in the brain, suddenly showing itself in the hand.
Kehot’s noteבסה״מ תק״ע ע׳ יג: ”(ואעפ״י שהתנועה באצבע כבר יש בה מלבד השכל, אבל השכל מלובש ממש בתנועה זו עכ״פ כמו הרצון שמתלבש ביד לזרוק, ויותר ראי׳ מענין הרמז ביד שאינה בתנועה רצונית רק ממילא לפי אופן השכל שבמוח שבא ומראה פתאום ביד כו׳)”.
Paragraph 5
16אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Cited to show that sovev, the essence of the light, is untouched by creation: above and below are the same for Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17את השמים והארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” Applied here to the essence of the Infinite Light, in which there is no change or concealment.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18כחשכה כאורה
“Even darkness is not dark for You… darkness is as light.” Before the essence of the light nothing hides anything.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מה׳ מצעדי גבר כוננו
“By Havayah are a man’s steps established.” A proof that G-d’s providence reaches every detail of a person’s life.
Psalms 37:23תהילים ל״ז:כ״ג
מֵה׳ מִצְעֲדֵי־גֶבֶר כּוֹנָנוּ וְדַרְכּוֹ יֶחְפָּץ:
It is of the L-RD that a man's goings are established; and He delighted in his way.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לז, כג.
20ואין אדם נוקף אצבעו
Rabbi Chanina says that a person does not bruise his finger below unless it is proclaimed over him above, and brings the verse “By Havayah are a man’s steps established.” The Alter Rebbe cites it for individual providence over the smallest detail.
Chullin 7b:15–16חולין ז׳ ב:ט״ו-ט״ז
ואמר ר׳ חנינא אין אדם נוקף אצבעו מלמטה אלא א״כ מכריזין עליו מלמעלה שנאמר (תהלים לז, כג) מה׳ מצעדי גבר כוננו (משלי כ, כד) ואדם מה יבין דרכו א״ר אלעזר דם ניקוף מרצה כדם עולה אמר רבא בגודל ימין ובניקוף שני והוא דקאזיל לדבר מצוה אמרו עליו על ר׳ פנחס בן יאיר מימיו לא בצע על פרוסה שאינה שלו ומיום שעמד על דעתו לא נהנה מסעודת אביו:
Wikisource Talmud Bavli (CC-BY-SA)
Zohar III, 274bזח״ג רעד, ב
Kehot’s noteחולין ז, ב. זח״ג רעד, ב.
21ידע מה בחשוכא
“He knows what is in the darkness, and the light dwells with Him.” Cited to show that before G-d darkness hides nothing.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ב, כב. [כ].
22המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו.
23המגביהי לשבת המשפילי לראות בשמים ובארץ
“Who is enthroned on high, Who looks down low upon heaven and earth.” The Alter Rebbe reads it as cause and effect: because He is enthroned high above, as sovev, He looks down equally upon heaven and earth.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ועל דבר זה נסמית עינו של בלעם הרשע
Rabbi Abahu expounds “the number of the rova of Israel” as the Holy One counting Israel’s marital unions, awaiting the drop from which a righteous person is formed; Bilam said, “Shall He who is pure and holy look upon this?” and his eye was blinded. The Alter Rebbe explains the error behind his question.
Niddah 31a:21–22נדה ל״א א:כ״א-כ״ב
וְעַל דָּבָר זֶה נִסְמֵית עֵינוֹ שֶׁל בִּלְעָם הָרָשָׁע, אָמַר: מִי שֶׁהוּא טָהוֹר וְקָדוֹשׁ, וּמְשָׁרְתָיו טְהוֹרִים וּקְדוֹשִׁים, יָצִיץ בְּדָבָר זֶה?! מִיָּד נִסְמֵית עֵינוֹ, דִּכְתִיב: ״נְאֻם הַגֶּבֶר שְׁתוּם הָעָיִן״. וְהַיְינוּ דְּאָמַר רַבִּי יוֹחָנָן: מַאי דִכְתִיב ״וַיִּשְׁכַּב עִמָּהּ בַּלַּיְלָה הוּא״? מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא סִיֵּיעַ בְּאוֹתוֹ מַעֲשֶׂה, שֶׁנֶּאֱמַר: ״יִשָּׂשׂכָר חֲמוֹר גָּרֶם״ — חֲמוֹר גָּרַם לוֹ לְיִשָּׂשׂכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25ומספר את רובע ישראל
Bilam’s words: “Who has counted the dust of Jacob, or the number of the fourth part of Israel?” This is the verse the Talmud expounds as G-d’s attention to the most private matters of Israel.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, י.
26ועל דבר זה נסמית . . והיינו לפי טעותו
In R. Pinchas’s transcript the passage reads: “But the idol-worshippers say, ‘Havayah is high above all nations,’ according to their error,” and the matter of Bilam is written there further on, after the words “His glory is above the heavens.”
Kehot’s noteבסה״מ הנחות הר״פ ע׳ קע: ”אבל העכומ״ז אומרים רם על כל גוים הוי׳ לפי טעותם”. ובענין בלעם נכתב שם להלן אחר תיבת על השמים כבודו. וראה בהנחה אחרת בסה״מ תק״ע ע׳ טז.
27על השמים כבודו
“Havayah is high above all nations; His glory is above the heavens.” Here it voices the mistaken view that He is too exalted to watch over the earth.
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
28ומתחת זרועות עולם
“The ancient G-d is a dwelling place, and beneath are the arms of the world.” Cited at the close of the paragraph for G-d’s presence reaching what is lowest.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
29קול דודי הנה זה בא
“The voice of my beloved! Behold, he comes, leaping upon the mountains.” Here the verse introduces the revelation of sovev within memalei that comes through Torah study.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30והבדלתם בין הבהמה הטהורה
“You shall distinguish between the pure animal and the impure.” The Alter Rebbe applies it to the halachic rulings that sort good from evil, permitted from forbidden.
Leviticus 20:25ויקרא כ׳:כ״ה
וְהִבְדַּלְתֶּם בֵּין־הַבְּהֵמָה הַטְּהֹרָה לַטְּמֵאָה וּבֵין־הָעוֹף הַטָּמֵא לַטָּהֹר וְלֹא־תְשַׁקְּצוּ אֶת־נַפְשֹׁתֵיכֶם בַּבְּהֵמָה וּבָעוֹף וּבְכֹל אֲשֶׁר תִּרְמֹשׂ הָאֲדָמָה אֲשֶׁר־הִבְדַּלְתִּי לָכֶם לְטַמֵּא:
Ye shall therefore separate between the clean beast and the unclean, and between the unclean fowl and the clean; and ye shall not make your souls detestable by beast, or by fowl, or by any thing wherewith the ground teemeth, which I have set apart for you to hold unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כ, כה.
31תפארת גופא
In Eliyahu’s prayer (Patach Eliyahu) the Sefiros are set out as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body, Netzach and Hod the two thighs.” The Alter Rebbe uses it to place the Mishnayos in Chesed, Gevurah and Tiferes, the body itself, and the Baraisos in Netzach, Hod and Yesod, outside it.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
32מטי רגלין ברגלין
the passage shares nothing with the note
Zohar II, 255aזח״ב רנה, א
Kehot’s noteזח״ב רנה, א. וראה אגה״ק סי׳ ט.
33אילפא ולא פשיטנא ליה ממתניתין
Ilfa declared that if anyone asked him about a Baraisa of Rabbi Chiya and Rabbi Oshaya and he could not resolve it from the Mishnah, he would throw himself from the ship’s mast. The Alter Rebbe cites it to show that originally everything was included in the Mishnah.
Taanit 21a:5תענית כ״א א:ה׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
34וכמ״ש בע״ח אימא מקננא בבריאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ סדר אבי״ע פ״ג. ת״ז (ת״ו) כג, א. [כ].
35אימא מקננא בבריאה
In the Gate of the Order of ABYA, chapter 3, Etz Chaim explains that Imma, the Binah of Atzilus, reaches the screen of Beriah and shines there, and that this is what the Tikkunei Zohar means by “Imma nests in the Throne.” The Alter Rebbe cites it to place the Talmud, and the wisdom revealed in it, in Beriah.
Sefer Etz Chaim 47:3–4עץ חיים מ״ז:ג׳-ד׳
… ואמנם סוד הזווג הזה הב׳ דאו״א אשר מגיע עד מסך דבריאה ומאיר שם ז״ס הנאמר בתקונים אמא מקננא בכורסייא והענין כי כתר דאצילות מתלבש בחכמה וחכמה מתלבש בבינה ואז הבינה מאירה בבריאה כנ״ל כי הכל מאירין בודאי אפי׳ האור א״ס נמשך שם רק שאינו ניכר רק אור הבינה דאצילות שנעשה מסך ולבוש אל כל מה שלמעלה ממנה וזהו אמא עילאה מקננה בבריאה בכורסייא בג׳ ספי׳ פי׳ כי כח ג״ר כח״ב של אצילות כולן נכללין ומתלבשין באמא עלאה והיא אח״כ מקננא בבריאה ואמנם אומרו לשון מקננא לשון קן הטעם הוא …
Sefer Etz Chaim (Public Domain)
36אימא מקננא בבריאה
The Tikkunei Zohar says that the higher Imma nests in the Throne (Beriah) in the three upper Sefiros, while the central column, comprising six Sefiros, nests in Yetzirah. This is the source of both “Imma nests in Beriah” and “the six extremities nest in Yetzirah.”
Tikkunei Zohar 23a:11–13תקוני הזהר כ״ג א:י״א-י״ג
עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ. ועוד שכינתא מסטרא דכרסיא אתקריאת נשר. ומסטרא דנער (נ״א דחיה) יונה. ומסטרא דאופן צפור. ושכינתא דמות אדם להנה ועוד שלח תשלח ת״ח מלאכא אית דממנא על עופין דאינון נפשין דאתקריאו צפרין וסנדלפו״ן שמיה. ובזמנא דישראל מקיימי האי פקודא ואזלת אימא מתתרכא ובנין צווחין. איהו אוליף זכו על עופין דיליה. ויימא לקב״ה והא כתיב בך ורחמיו על כל מעשיו. אמאי גזירת על האי עופא דאתתרכת מקינה.
Constantinople, 1740 (CC-BY-NC)
37יוצר אור זהו יצירה
There the Alter Rebbe explains “Who forms light and creates darkness” as darkness in Beriah, which is above the light of revelation in Yetzirah: Beriah is like a teacher’s thought, still darkness to the student, and Yetzirah like his speech, which is light to him.
Kehot’s noteע״ל שחורה הא׳ פ״ב (ד׳ סע״ג). [כ].
38חכים ולא בחכמה ידיעא
From Eliyahu’s prayer (Patach Eliyahu): “You are wise, but not with a knowable wisdom.” The Alter Rebbe cites it to show that the Chochmah of Atzilus cannot be revealed in finite vessels.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
39על תלמוד בבלי נאמר במחשכים
Rabbi Yirmiyah expounds “He has set me in dark places” as the Babylonian Talmud. The Alter Rebbe explains the darkness as the concealment of G-d’s Chochmah in the Talmud’s reasons.
Sanhedrin 24a:18–19סנהדרין כ״ד א:י״ח-י״ט
מַאי בָּבֶל? אָמַר רַבִּי יוֹחָנָן: בְּלוּלָה בַּמִּקְרָא, בְּלוּלָה בַּמִּשְׁנָה, בְּלוּלָה בַּתַּלְמוּד. ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״ – אָמַר רַבִּי יִרְמְיָה: זֶה תַּלְמוּדָהּ שֶׁל בָּבֶל. מַתְנִי׳ אָמַר לוֹ: ״נֶאֱמָן עָלַי אַבָּא״, ״נֶאֱמָן עָלַי אָבִיךָ״, ״נֶאֱמָנִים עָלַי שְׁלֹשָׁה רוֹעֵי בָּקָר״. רַבִּי מֵאִיר אוֹמֵר: יָכוֹל לַחְזוֹר בּוֹ, וַחֲכָמִים אוֹמְרִים: אֵינוֹ יָכוֹל לַחְזוֹר בּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין כד, א. וע׳ ח׳ ויקרא (ה, ד). [כ].
40במחשכים הושיבני
“He has set me in dark places, like those long dead.” Expounded as referring to the Babylonian Talmud.
Lamentations 3:6איכה ג׳:ו׳
בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם:
He hath made me to dwell in dark places, As those that have been long dead. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ולכן תפלה של יד נק׳ יוצר אור
A work of Kabbalah to which the note refers for the link between the hand-tefillin and “Who forms light”; according to the note on Sefer HaMaamarim 5570, it says that when one says “Who forms light” one should touch the hand-tefillin.
Kehot’s noteראה משנת חסידים מס׳ תפלת הבריאה פ״א מ״ז. ובסה״מ תק״ע ע׳ כב מציין למ״ש במשנת חסידים דכשאומר יוצר אור צריך למשמש בתפלה של יד.
42ואראה את אד׳
“I saw Ado-nai sitting on a high and lofty throne.” Isaiah’s vision is brought as an example of a very high level seen through the speculum that does not shine.
Isaiah 6:1ישעיהו ו׳:א׳
בִּשְׁנַת־מוֹת הַמֶּלֶךְ עֻזִּיָּהוּ וָאֶרְאֶה אֶת־אֲדֹ־נָי יֹשֵׁב עַל־כִּסֵּא רָם וְנִשָּׂא וְשׁוּלָיו מְלֵאִים אֶת־הַהֵיכָל:
In the year that king Uzziah died I saw the L-rd sitting upon a throne high and lifted up, and His train filled the temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, א.
43כי לא יראני
“For no man shall see Me and live.” Set against Isaiah’s words “I saw Ado-nai,” to show that the highest level is seen only through the speculum that does not shine.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
44יוצר אור ובורא חושך
“Who forms light and creates darkness,” said daily in the morning blessings. The Alter Rebbe reads “forms” as Yetzirah, which is light, and “creates” as Beriah, which is darkness.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45מאד עמקו מחשבותיך
“How great are Your works, Havayah; Your thoughts are very deep.” Applied to the Chochmah, Binah and Daas of Atzilus, which cannot shine openly in the lower worlds.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46הנסתרות לה׳ אלקינו
“The hidden things belong to Havayah our G-d, and the revealed things to us and to our children.” Applied to the intellect of Atzilus, which stays hidden in Beriah.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בתולה ואיש לא ידעה
Said of Rivkah: “a virgin, and no man had known her.” Used to explain why the laws of the Talmud are called alamos, maidens: Chochmah does not shine within them openly.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48משגיח מן החלונוץ מציץ מן החרכים
“He looks in through the windows, He peers through the lattices.” The text refers to its explanation elsewhere, a seeing that is partial, as through openings.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49לרקמות תבל למלך בתולות אחריה רעותיה
“In embroidered garments she is brought to the King; maidens behind her, her companions, are brought to You.” The queen is Malchus and the maidens following her are the seven chambers of Beriah, which rise with her.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50והנה רבקה יוצאת
“And behold, Rivkah was coming out.” The opening words of a discourse elsewhere to which the text refers on this subject.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
51אחת היא יונתי
“One is she, my dove, my perfect one; one is she to her mother, pure is she to the one who bore her.” The Alter Rebbe reads each phrase as a stage in the soul’s service through the Shema and prayer.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52רוח אייתי רוח ואמשיך רוח
The Kehot note gives this place for the saying “spirit brings spirit and draws down spirit”: an arousal of spirit below draws down spirit from above.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
53עיניך יונים
“Behold, you are fair, my beloved; your eyes are doves.” The dove is connected with the eyes, that is, with gazing at the glory of the King.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
54ואהבת וכו׳ בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “all your might” as a love without limit, which is self-sacrifice.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
55אין לי אלא תורה אפילו תורה אין לו
Rabbi Yose teaches that one who says he has nothing but Torah does not have even Torah. Here it shows that study alone, without the self-sacrifice of prayer, cannot draw down the revelation of sovev.
Yevamot 109b:5–6יבמות ק״ט ב:ה׳-ו׳
הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה. וְאִיבָּעֵית אֵימָא, לְעוֹלָם כִּדְאָמְרִיתוּ מֵעִיקָּרָא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה, לָא צְרִיכָא דְּקָא מַגְמַר לְאַחֲרִינֵי וְאָזְלִי וְעָבְדִי. מַהוּ דְּתֵימָא: אִית לֵקהּ אַגְרָא לְדִידֵיהּ, קָא מַשְׁמַע לַן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. וש״נ.
56בביאור ע״פ והנה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בהעלותך.
57והנה מנורת זהב כולה וגולה על ראשה
Zechariah’s vision: “I saw, and behold, a menorah all of gold, and its bowl on its top.” These are the opening words of the explanation in Parshas Beha’alotcha to which the text refers.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58אין טפת יורדת מלמע׳
The Talmud teaches that for every handbreadth of rain that falls from above, the deep rises two (or three) handbreadths to meet it. The Alter Rebbe uses it for the union of mayin nukvin from below with mayin duchrin from above.
Taanit 25bתענית כ״ה ב
Zohar III, 247bזח״ג רמז, ב
Kehot’s noteתענית כה, ב. ראה זח״ג רמז, ב. וע׳ שלח (מב, ב). וש״נ. [כ]. מג, ב.
59שמע ישראל כו׳
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The strength gained from permitted food is spent in saying the Shema, and so the sparks in the food are refined.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60כי חלק וגו׳
“For Havayah’s portion is His people; Yaakov is the lot of His inheritance.” The soul is a portion of Havayah, and therefore it is capable of self-sacrifice.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שהנשמה הוא חלק הוי׳
The version recorded there adds, after “the soul is a portion of Havayah,” the words “My son, My firstborn, Israel” (Exodus 4:22).
Kehot’s noteבהנחת הר״פ ע׳ קעב נוסף: בני בכורי ישראל.
62לאשתאבא בגופא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (ריז, ב). [כ].
63לאשתאבא בגופא דמלכא
The Zohar says that a spirit not found worthy must be cleansed in fire and repaired in order “to be absorbed into the body of the King.” The Alter Rebbe uses the phrase for the intellectual soul’s consent to self-sacrifice.
Zohar, Vayechi 19:134–20:147ספר הזהר, ויחי י״ט:קל״ד-כ׳:קמ״ז
But if a man is not adjudged worthy, woe to his spirit, which has to be purified and to be prepared before it can be drawn to the Body of the King; and if it is not prepared, woe to it that it must roll about “like a stone in a sling” (cf. I Sam.). Further, we have learnt: “If the soul is worthy, great is the bliss reserved for it in the other world, as it is written, “No eye hath seen save thine, O L-rd, what thou wilt …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64מי לי בשמים ועמך לא חפצתי בארץ
“Whom have I in heaven? And with You, I desire nothing on earth.” The stance of a soul that wants nothing but G-d, here reached even by the intellectual soul.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ועמ״ש במ״א ע״פ והנה רבקה יוצאת
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteראה מאמרי אדה״ז על מארז״ל ע׳ רד-רי.
66וע׳ בפ׳ ויקהל קצ״ז ב׳ פקודי רל״ה א׳ רל״ח א׳ ועיין פ׳ אחרי ס״ז ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנעתקו ביהל אור ע׳ קעו.
67אחת היא יונתי
“One is she, my dove, my perfect one.” “My dove” is the gazing at the glory of the King, and “my perfect one” (tamasi) is the wholeness it brings.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ט.
68רוח אייתי רוח ואמשיך רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
69עיניך יונים
The words here quote Song of Songs 4:1; the passage is shown below.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
70אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The receiving side, once elevated, becomes a crown to the one who gives to it.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
Paragraph 11
71אמה בינה אם הבנים
“He sets the barren woman of the house as a joyful mother of children.” The text applies “the mother of the children” to Binah.
Psalms 113:9תהילים קי״ג:ט׳
Kehot’s noteתהלים קיג, ט. וראה הערת כ״ק אדמו״ר בסה״מ תש״ד ע׳ 52 ובסה״מ תש״ט ע׳ 112.
72בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The worlds come from divine speech, while the souls arose in thought, which is higher.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
73ברה היא ליולדתה
“One is she, my dove, my perfect one; one is she to her mother, pure is she to the one who bore her.” “Her mother” is Binah, to which the soul that has become achas rises.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ט. בסה״מ תק״ע ע׳ כה: ברה לשון בירור ונקיון בתכלית היופי כמו ברה כחמה”.
74כי לא על הלחם לבדו
“Man does not live by bread alone, but by all that comes forth from the mouth of Havayah does man live.” What sustains is the divine utterance in the food, whose root is higher.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
75קול דודי הנה זה בא
“The voice of my beloved! Behold, he comes, leaping upon the mountains, skipping upon the hills.” The verse with which the maamar opened; here it is the revelation of sovev within memalei, drawn down through Torah study.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Chukas · Maamar 1
וידבר הוי׳ וגו׳ זאת חקת התורה אשר צוה הוי׳ לאמר
“And Havayah spoke… This is the statute of the Torah which Havayah commanded, saying”
The red heifer is called “the statute of the Torah” because it holds, in open and general form, the two movements on which every mitzvah is built: ratzo, the soul’s running toward G-d, which is the burning of the heifer to ashes, and shov, the return that draws the Torah down, which is the living water put in a vessel. Through it the Torah’s root, its “engraved letters,” is drawn into the Written and the Oral Torah, and the encompassing light of G-d is joined to the light that fills the worlds.
The maamar in brief
The maamar asks why the verse says “which Havayah commanded” when G-d Himself is speaking, and why one mitzvah is called “the statute of the Torah.” Reading chukah as “engraving,” it places above the Written Torah a root of “engraved letters,” one with their source, which the soul came down to draw into the world. Every mitzvah brings a person to ratzo vashov, the running and returning of the Chayos: love from contemplating that even the World to Come is nothing before G-d, and awe from knowing that He is equally present above and below. The heifer “receives from the left,” and so does the animal soul; its burning leaves only the bare power of desire, like ashes, which teshuvah turns to love of G-d, raising sham to shem ayin. The living water is the Torah, which must go into the vessels of the mitzvos and be spoken aloud, as the “worm” of Yaakov prevails with its mouth. Finally, “commanded” means “joined”: the encompassing Havayah is bound to the filling one, as the Shema traces love, words of Torah, and the vessels of the mitzvos.

Outline
	1The questions, and the engraved lettersWhy “which Havayah commanded,” and why the heifer is “the statute of the Torah.” Chukah means engraving: the Torah’s root of engraved letters, one with their source, above the written letters; man “makes” the statutes by drawing them down. The mitzvos bring ratzo vashov: love from contemplating that even the World to Come is a single letter, and the return in awe from contemplating sovev kol almin.¶1–2
	2Fire and water: the heifer as the general formThe Torah is “a fiery law” from G-d’s “right hand,” fire and water; the burning of the heifer is ratzo and the living water is shov, revealed in it as in no other mitzvah. Like Eliezer’s section, which is the union of Mah and Ban in general form, the heifer is the union of running and returning, of heart and brain, while each mitzvah holds it in a particular way.¶3–8
	3The burning: the animal soul and its desireThe heifer “receives from the left,” the side from which the external forces draw through many contractions; so does the animal soul. Burning wood leaves only the earth, its simple matter, while the form vanishes in smoke: so subduing the forbidden thoughts, words and deeds leaves the bare power of desire, which can be turned to love of G-d. From sham, the distant place of kelipah, G-d is found through teshuvah, and it becomes shem ayin; the heifer purifies from the “death” of the shattering.¶9–14
	4The living water, and the wormThe living water is the Torah, flowing from G-d, the hidden source, into the vessels of the mitzvos; the ashes go with it because running must remain within returning. The scarlet worm thrown into the fire is the power of the mouth: prayer and spoken words of Torah, said in self-nullification, in which G-d’s words are placed and which tear away the external forces. The one who is a worm in his own eyes becomes a “man,” a giver.¶15–17
	5The verse explained“Statute” is both the order of the whole Torah and its engraving. The first Havayah is memalei kol almin and the second sovev kol almin; “commanded” (tzivah) means “joined” (tzavta), so the encompassing light is bound to the filling light through the Divine words. Part of the ashes was kept as a lasting source of the running in every mitzvah, and the first section of the Shema traces love, the words of Torah spoken, and the practical mitzvos as vessels.¶18–21


Key concepts
	Ratzo vashov (running and returning)רצוא ושוב
	The two movements of the soul, from the Chayos of Ezekiel’s vision: ratzo, the longing to rise and be absorbed in G-d, which is fire in the heart and comes from Binah; and shov, the return to draw G-d’s light down into the world, which is water in the brain and comes from Chochmah. Every mitzvah is built on both.

	Engraved lettersאותיות החקיקה
	Letters cut out of the stone itself, as against ink added to parchment. They stand for the Torah in its root, wholly one with its source, above the Written Torah; chukah, “statute,” is read as chakikah, “engraving.”

	The power of desireכח המתאוה
	The bare capacity to want, the “simple matter” of the animal soul’s emotions. It is not evil in itself and is rooted in holiness, in “the face of the ox” of the Chariot; once its forbidden garments are burned away, like wood reduced to ashes, it can be turned to love of G-d.

	Iskafya and is’hapcha (subduing and transforming)אתכפיא ואתהפכא
	First the other side is subdued, by refusing it every thought, word and deed; then darkness itself is transformed into light, as the evil inclination too comes to love G-d.

	Living waterמים חיים
	Spring water that rises from a hidden source, and so the Torah, flowing from G-d, “the source of living water.” It must be put “in a vessel,” the practical mitzvos and the letters of the Torah.

	Worm Yaakovתולעת יעקב
	Israel’s strength, like the worm’s, is in the mouth: prayer and spoken words of Torah. It works only with self-nullification, “I am a worm and not a man,” and then G-d’s own words are in a person’s mouth.

	Tzivah as tzavta (commanding as joining)צוה מלשון צוותא
	“Commanded” read as “joined”: the encompassing light, sovev kol almin, the second Havayah of the verse, is bound to and drawn into the light that fills the worlds, memalei kol almin, the first.


Section 1 · ¶1–2
The questions, and the engraved letters
1וידבר הוי׳ וגו׳ זאת חקת התורה123 אשר צוה הוי׳ לאמר. וצ״ל דהא כתיב תחלה וידבר הוי׳ שהקב״ה הוא המדבר למשה זאת חקת4 התורה וא״כ מהו אשר צוה הוי׳ הל״ל [הוה ליה למימר] אשר אני מצוה.
“And Havayah spoke,” etc., “This is the statute (chukas) of the Torah which Havayah commanded, saying.” Now, we must understand: it is written first, “And Havayah spoke,” [meaning] that the Holy One, blessed be He, is the One speaking to Moshe, “This is the statute of the Torah.” If so, what is [meant by] “which Havayah commanded”? It should have said, “which I command.”
The maamar opens with the verse that introduces the laws of the red heifer. Since the Torah has just said that G-d Himself is speaking to Moshe, the words “which Havayah commanded” sound like someone else reporting His command; in His own voice the verse should have said “which I command.”


גם להבין קצת ענין פרה אדומה5 שנאמר בה חקת התורה. אך הענין דהנה התורה נק׳ תורה שבכתב הקב״ה אומר ומשה כותב6 ודברי סופרים נק׳ תורה שבעל פה.
We also [need] to understand somewhat the matter of the red heifer (parah adumah), of which it is said, “the statute of the Torah.” However, the explanation is this: the Torah is called the Written Torah, [for] “the Holy One, blessed be He, says, and Moshe writes”; and the words of the Scribes are called the Oral Torah.
A second question: why is the red heifer, a single mitzvah, called “the statute of the Torah,” as if it stood for the Torah itself? The answer begins with the familiar division between the Written Torah, the words G-d spoke and Moshe wrote down, and the Oral Torah, the words of the Sages.


אמנם חקת התורה לשון חקיקה (כמ״ש ברבות ר״פ זו חקה חקקתי), והיינו כמו שהתורה היא בשרשה ומקורה ששם היא בבחי׳ אותיות החקיקה שהוא מדרגה עליונה מבחי׳ התלבשותה במדרגת שנק׳ אותיות הכתב להיות נק׳ תורה שבכתב
But chukas ha-Torah is a term of engraving (chakikah) (as is written in [Midrash] Rabbah, at the beginning of the parshah: “This is a statute (chukah); I have engraved it (chakakti)”). That is, [it refers to the Torah] as it is in its root and source, where it is at the level of engraved letters, which is a degree higher than the level of its being clothed in the degree called written letters, so as to be called the Written Torah.
The Midrash links chukah (statute) with chakikah (engraving). The Alter Rebbe uses this to point to a level of the Torah above the Written Torah: the Torah in its root, where its letters are “engraved” rather than “written.”


כמו עד״מ בגשמיות באותיות הנכתבים ע״ג [על גבי] הקלף לבן הרי האותיות הם דיו שהוא דבר זר ונפרד מהקלף שלא היה לו שום שייכות מקודם אל הקלף רק שאח״כ כשכותב הספר בדיו ע״ג [על גבי] קלף נתאחדו והיו לאחדים.
As, by way of analogy, in physical things: with letters written upon white parchment, the letters are ink, which is a thing foreign to and separate from the parchment, having had no connection at all with the parchment beforehand; only afterwards, when one writes the scroll in ink upon the parchment, they become united and become one.
Written letters are made of ink, a separate substance that had nothing to do with the parchment until the scribe put it there. Even once they are joined, the letters remain something added onto the surface.


אבל אותיות החקיקה הם מיניה וביה והן דבר א׳ ממש עם האבן שנחקקו בו (ועמ״ש מענין זה בד״ה אם בחקתי תלכו7 ועמ״ש בד״ה שחורה אני8 ונאוה9 בענין שהתורה ניתנה באש שחורה ע״ג [על גבי] אש לבנה.
But engraved letters are of the thing itself and within it, and they are truly one thing with the stone in which they were engraved. (And see what is written on this matter in the discourse beginning “If you walk in My statutes,” and see what is written in the discourse beginning “I am black and comely,” on the matter that the Torah was given as black fire upon white fire.
Engraved letters are cut out of the stone itself, so they are made of the stone’s own substance and are one with it. The parenthesis sends the reader to two other maamarim; the second explains the Sages’ image of the Torah given as “black fire upon white fire,” the letters and the background on which they appear.


וזהו ענין תורה שבכתב. וממש״ש [וממה שכתוב שם] יובן ג״כ ענין פי׳ אותיות החקיקה דהיינו עד״מ האותיות שבנפש ע״ש) וזהו זאת חקת התורה.
And this is the matter of the Written Torah. And from what is written there, the meaning of engraved letters will also be understood, namely, by way of analogy, the letters that are in the soul; see there.) And this is [the meaning of] “This is the statute of the Torah.”
That image describes the Written Torah. The same discourse also explains engraved letters by an analogy from the soul, letters that are within the soul itself; and this, the Alter Rebbe says, is what “the statute of the Torah” refers to.


כלומר שע״י מצות פרה אדומה שהיא חוקה (עיין בקהלת רבה ס״פ מי כהחכם10 וברבות בא פי״ט11 תצוה ר״פ ל״ח12 אמור ספ״ל13 נשא פי״ב14 דרמ״ט ע״ד פי״ג דרנ״ג ע״ד)15
That is to say: through the mitzvah of the red heifer, which is a statute (chukah) (see Koheles Rabbah, at the end of the passage “Who is like the wise man”; and [Midrash] Rabbah: Bo, chapter 19; Tetzaveh, beginning of chapter 38; Emor, end of chapter 30; Naso, chapter 12, page 249, column d; chapter 13, page 253, column d),
The red heifer is the classic chok, a mitzvah whose reason is not revealed, and the parenthesis lists Midrashim that discuss it. In one of them G-d tells Moshe of the heifer, “It is a statute, and I have decreed a decree”; another compares the statute of the Pesach offering with the statute of the heifer.


תמשיכו למעלה בחי׳ אותיות החקיקה של התורה להיות משם ממש יורד ונמשך בבחי׳ אותיות הכתב דהיינו בתשב״כ [בתורה שבכתב] ומתשב״כ [ומתורה שבכתב] יומשך גילוי זה בתשבע״פ [בתורה שבעל פה].
you will draw forth on high the level of the engraved letters of the Torah, so that from there itself it descends and is drawn into the level of written letters, that is, into the Written Torah; and from the Written Torah this revelation will be drawn into the Oral Torah.
This is the maamar’s first answer: through the red heifer a person draws forth the root, “engraved” level of the Torah, so that it flows down into the Written Torah and from there into the Oral Torah. Chukas ha-Torah is read as “the engraving of the Torah,” the source that this mitzvah brings down.


והיינו לפי שמצות פרה אדומה הוא כללות התורה16 כמשי״ת [כמו שיתבאר] ולזאת ירדה הנשמה ממקום כבודה בג״ע [בגן עדן] ונתלבשה בגוף החומרי כדי לעשות את התורה.1718192021222324
And this is because the mitzvah of the red heifer is the general and collective expression (klalus) of the Torah, as will be explained. And for this the soul descended from its place of glory in Gan Eden and was clothed in the material body: in order to make the Torah.
The reason, explained later, is that the red heifer is the general and collective expression of the whole Torah. The soul came down from Gan Eden into a body for exactly this purpose: to “make” the Torah, that is, to draw it down, a phrase the next paragraph takes from the verses about “doing” the statutes.




2וזהו ויצונו ה׳ לעשות את כל החקים האלה כו׳ וזהו ועשיתם אתם25 וכתיב ושמרתם את חקתי26 כו׳
And this is [the meaning of] “And Havayah commanded us to do all these statutes,” etc. And this is [the meaning of] “And you shall do them”; and it is written, “And you shall keep My statutes,” etc.,
These verses about “doing” the statutes support the claim that the soul came down “to make the Torah.” The Hebrew verb asah means both “do” and “make,” and the maamar reads it here as “make.”


אשר יעשה אותם האדם שהאדם הוא העושה אותן למצות וחוקים שממשיך אותן מבחי׳ אותיות החקיקה בבחינת תורה שבכתב ועי״ז וחי בהם
“which man shall do”: for man is the one who makes them into mitzvos and statutes, in that he draws them from the level of the engraved letters into the level of the Written Torah; and through this, “and he shall live by them.”
“Which man shall do” means that man makes the statutes into mitzvos: he draws them from the engraved letters, the Torah’s root, down into the Written Torah. Through this “he shall live by them,” receiving life from what he has drawn down.


וזהו ירידת הנשמות בגוף ירידה צורך עליה ועשיה והמשכה זו היינו ע״י אתעדל״ת [אתערותא דלתתא] וכמ״ש ואהבת בכל לבבך27 כו׳, ועי״ז אח״כ והיו הדברים האלה אשר אנכי מצוך28 כו׳
And this is [the purpose of] the descent of the souls into the body: a descent for the sake of an ascent. And this making and drawing-down is through an arousal from below (isarusa dilesata), as it is written, “And you shall love… with all your heart,” etc.; and through this, afterwards, “And these words which I command you shall be,” etc.
This is why souls descend into bodies: the descent makes possible a greater ascent. The drawing-down depends on an arousal from below, a person’s own love of G-d “with all your heart”; after it comes “these words which I command you,” the Torah drawn down to him.


(וזהו ע״ד שנת׳ [שנתבאר] סד״ה זכור את יום השבת לקדשו2930 וכתיב שמור כו׳ גבי וכדי להעלות התורה ולקשרה באור א״ס ב״ה ממש שלמעלה מבחי׳ אדם כו׳ ע״ש גם כמ״ש סד״ה נר חנוכה31 כו׳
(And this is along the lines of what was explained at the end of the discourse beginning “Remember the Shabbos day to keep it holy; and it is written, ‘Keep,’” etc., regarding “and in order to raise the Torah and bind it to the Infinite Light (Or Ein Sof), blessed be He, itself, which is above the level of Adam,” etc.; see there. Also as is written at the end of the discourse beginning “The Chanukah lamp,” etc.,
The parenthesis compares this with the end of the Torah Ohr discourse on “Remember the Shabbos day,” about raising the Torah and binding it to the Infinite Light that is above the level called Adam (man). There, the Torah Ohr passage explains, there is no division at all into giver and receiver.


מזוזה מימין שאותיות התורה שרשן למעלה מעלה מבחי׳ התורה ונמשך משם בחי׳ תוספת אור באור התורה והיינו ע״י ההעלאה של נר מצוה32 וע״י אותיות התפלה כו׳ ע״ש, וענין האותיות שלמעלה מהתורה עצמה היינו בחי׳ אותיות החקיקה).
“The mezuzah on the right”: that the root of the letters of the Torah is far, far above the level of the Torah, and from there an added light is drawn into the light of the Torah; and this is through the raising up of “the lamp of a mitzvah” and through the letters of prayer, etc.; see there. And the letters that are above the Torah itself are the level of the engraved letters.)
The Chanukah discourse in Torah Ohr explains that the Torah’s letters are rooted far above the Torah itself, and that added light is drawn from there into the Torah by raising up the mitzvos (“a mitzvah is a lamp”) and the letters of prayer. Those letters above the Torah, the parenthesis concludes, are what this maamar calls the engraved letters.


ולהבין איך יהיה ביכולתם להמשיך המשכה עליונה זו וגם מה שייכות ענין זה שהוא כללות התורה למצות פרה אדומה דוקא.
And [we need] to understand how they will be able to draw down this supernal drawing-down; and also, what connection this matter, which is the general and collective expression of the Torah, has to the mitzvah of the red heifer specifically.
Two questions remain: how can a human being draw down so lofty a level, and why should this drawing-down, which concerns the whole Torah, be tied to the red heifer in particular?


והענין דהנה מבואר במ״א (בפ׳ יתרו בד״ה וכל העם רואים33 את הקולות) שכללות ענין המצות הוא שעי״ז נמשך לאדם בחי׳ ומדרגת מ״ש בחיות הקדש והחיות רצוא ושוב34
And the explanation: it is explained elsewhere (in Parshas Yisro, in the discourse beginning “And all the people saw the sounds”) that the point of the mitzvos in general is that through this there is drawn to a person the level and degree of what is written of the holy Chayos: “And the Chayos ran and returned (ratzo vashov).”
The answer starts from the Torah Ohr discourse on the giving of the Torah: the mitzvos as a whole bring a person to the state of the holy Chayos, the angels of Ezekiel’s vision, who “ran and returned” (ratzo vashov). Ratzo is the soul’s running toward G-d; shov is its return, as the following lines explain.


וזהו מ״ש באברהם הלוך ונסוע35 והוא מ״ש בס״י [בספר יצירה] ואם רץ לבך שוב36 לאחד, רץ לבך
And this is what is written of Avraham, “going and journeying”; and it is what is said in Sefer Yetzirah, “And if your heart runs, return to the One.” “Your heart runs”:
Avraham’s “going and journeying” and Sefer Yetzirah’s “if your heart runs, return to the One” describe the same two movements. The maamar now explains the first, “your heart runs.”


כי בינה ליבא שע״י ההתבוננות בגדולת ה׳ איך כי ביו״ד נברא העוה״ב [העולם הבא]37 שאפילו עוה״ב [עולם הבא] שהוא תענוג אין קץ
for “Binah (understanding) is the heart”: through contemplating the greatness of G-d, how “with the yud the World to Come was created,” so that even the World to Come, which is delight without end,
“Binah is the heart”: contemplation, the work of Binah, stirs the feelings of the heart. One contemplates that the whole World to Come, a delight without end, was created with the yud, the smallest letter.


וכמאמר מוטב דלידייניה38 כו׳ נמשך רק מאות א׳ דכלא חשיב ממש לגבי עצמות א״ס ב״ה
as in the saying, “Better that he be judged,” etc., is drawn from only one letter, which is truly accounted as nothing relative to the essence of the Infinite One (Ein Sof), blessed be He.
The delight of the World to Come is so great that Rabbi Meir said of Acher, “Better that he be judged” and then enter it. Yet all of it comes from a single letter, which is nothing compared with G-d’s own essence.


וזהו כי עמך מקור חיים39 שבחי׳ מקור חיים ג״ע [גן עדן] ועוה״ב [ועולם הבא] הוא רק עמך בחי׳ טפל כו׳
And this is [the meaning of] “For with You is the source of life”: the level of “the source of life,” Gan Eden and the World to Come, is only “with You,” at the level of something secondary, etc.,
Psalms says, “With You is the source of life.” Gan Eden and the World to Come, the souls’ “source of life,” are only “with You”: beside G-d, as something secondary to Him.


ובטל לגבי מהו״ע [מהותו ועצמותו] ית׳ ועי״ז יומשך הרצוא והתשוקה אליו ית׳ ממש ליכלל וליבטל בו ית׳ וכמ״ש מי לי בשמים ועמך לא חפצתי40 כו׳
and nullified relative to His being and essence, may He be blessed. And through this the running and the longing will be drawn forth toward Him Himself, may He be blessed, to be included and nullified in Him, may He be blessed; as it is written, “Whom have I in heaven? And with You I do not desire,” etc.
Seeing that even Gan Eden is nothing before G-d’s essence makes the soul run and long for Him alone, to be absorbed and nullified in Him. This is how the maamar reads “Whom have I in heaven? And with You I do not desire”: not even what is “with You.”


פי׳ אפילו בחי׳ ג״ע [גן עדן] שנק׳ עמך מקור חיים לא חפצתי רק אליו ית׳ ממש, ורצוא זה נק׳ רץ לבך שהוא בחי׳ יסוד האש שבלב, ואח״כ שוב לאחד ונמשך מחמת
That is: even the level of Gan Eden, which is called “with You is the source of life,” I do not desire, only Him Himself, may He be blessed. And this running is called “your heart runs,” which is the level of the element of fire in the heart. And afterwards [comes] “return to the One,” which is drawn forth because of
Gan Eden itself, “with You is the source of life,” is not what the soul wants; it wants G-d Himself. This running is “your heart runs,” the element of fire in the heart; after it comes the second movement, “return to the One.”


ההתבוננות בסכ״ע [בסובב כל עלמין] אשר אין לפניו מעלה ומטה ועולמות העליונים עם העשייה גשמיות שוין אצלו ית׳ כמ״ש את השמים ואת הארץ אני מלא41 א״כ לא שייך רצוא ועליה כי הוא
contemplating the light that encompasses all worlds (sovev kol almin), before which there is no above and below, and the higher worlds together with the physical World of Asiyah (Action) are equal to Him, may He be blessed, as it is written, “I fill the heavens and the earth.” If so, running and ascent do not apply, for He
The return comes from contemplating G-d as sovev kol almin, the light that encompasses all worlds, for which there is no above or below: the highest worlds and this physical world are alike before Him, as “I fill the heavens and the earth.” If He is equally present everywhere, there is nowhere higher to run to.


נמצא למטה כמו למעלה וכל העליות ילכו מחיל אל חיל42 זהו שייך רק בבחי׳ ממכ״ע [ממלא כל עלמין] כו׳
is found below just as above; and all the ascents, “they go from strength to strength,” apply only to the level of the light that fills all worlds (memalei kol almin), etc.
He is as present below as above. Rising “from strength to strength” belongs only to memalei kol almin, the light that fills each world according to its measure, so that one world receives more than another.


ואדרבה בחי׳ גילוי זה דסכ״ע [דסובב כל עלמין] יהיה לע״ל [לעתיד לבוא] למטה דוקא, וזהו ולא תוסיף קום43 שא״צ [שאין צריך / שאינו צריך] עליות כי יהיה הגילוי למטה ע״י קיום התורה ומצות בעשייה
On the contrary: this revelation of sovev kol almin will be, in the Time to Come, specifically below. And this is [the meaning of] “and she shall rise no more”: there is no need for ascents, for the revelation will be below, through the fulfillment of the Torah and mitzvos in Asiyah.
In fact the revelation of sovev kol almin is destined to come, in the Time to Come, specifically below, through actually fulfilling the Torah and mitzvos in this lowest world. The maamar reads “she shall rise no more” this way: there will be no need to rise, for the revelation will be here below.


ולכן נמשך מזה בחי׳ שוב והוא בחי׳ יראה וביטול שלמעלה מבחי׳ אהבה והוא בחי׳ יסוד המים שבמוח חכמה כח מ״ה [מה] שלמעלה מבחי׳ בינה ליבא כו׳.444546
Therefore the level of “return” is drawn from this; and it is the level of awe and self-nullification (bittul), which is above the level of love; and it is the level of the element of water in the brain, Chochmah (wisdom), koach mah (the potential of “what”), which is above the level of “Binah is the heart,” etc.
So the return (shov) follows from this contemplation. It is awe and self-nullification, higher than love: the element of water in the brain, Chochmah, read as koach mah, “the potential of what,” which is above Binah, the understanding that stirs the heart.




Section 2 · ¶3–8
Fire and water: the heifer as the general form
3ועמ״ש מזה בד״ה וידעת היום. אך איך יבא האדם לבחי׳ זו הוא ע״י קיום המצות
And see what is written on this in the discourse beginning “And you shall know this day.” But how a person comes to this level is through the fulfillment of the mitzvos,
The text points to a fuller discussion in the discourse “And you shall know this day” (in Likkutei Torah, Vaetchanan). It then answers the first question: a person comes to ratzo vashov through doing the mitzvos.


דכתיב מימינו אש דת47 ימינו הוא בחי׳ מים וגם אש דת שכלולים מב׳ בחי׳ אלו ועי״ז יבא האדם לבחי׳ רצוא ושוב שהן בחי׳ אש ומים כו׳
as it is written, “From His right hand, a fiery law”: “His right hand” is the level of water, and [it is] also “a fiery law,” [meaning] that they are comprised of these two levels. And through this a person will come to the level of ratzo vashov (running and returning), which are the levels of fire and water, etc.,
The Torah is “a fiery law” given “from His right hand.” The right hand is the level of water, and the law itself is fire, so the Torah and its mitzvos hold both; through them a person comes to ratzo, which is fire, and shov, which is water.


שהן כללות התורה שעד״ז הוסדו כל המצות שהוא רק שיהיה בחינת העלאת מ״ן [מיין נוקבין] דהיינו אתעדל״ת [אתערותא דלתתא] והמשכת מ״ד [מיין דוכרין] בחי׳ אתעדל״ע [אתערותא דלעילא].
which are the general and collective expression (klalus) of the Torah; for on this pattern all the mitzvos were founded, which is only that there should be the level of raising mayin nukvin (feminine waters), that is, an arousal from below (isarusa dilesata), and the drawing-down of mayin duchrin (masculine waters), the level of an arousal from above (isarusa dile’eila).
Fire and water, running and returning, are the general pattern of the whole Torah. Every mitzvah is built so that a person raises “feminine waters” (mayin nukvin), his own arousal from below, and in answer “masculine waters” (mayin duchrin), an arousal from above, are drawn down to him.




4והנה מצות פרה אדומה הוא כללות ענין זה דבחי׳ הרצוא ושוב, הרצוא זהו ענין שריפת הפרה לאפר.
Now, the mitzvah of the red heifer is the general and collective expression (klalus) of this matter of the level of ratzo vashov. The ratzo (running) is the burning of the heifer to ashes,
The red heifer is now shown to be ratzo vashov in its general and complete form. Burning the heifer to ashes corresponds to the ratzo, the soul’s running upward.


והשוב זהו ענין ונתן עליו מים חיים48 אל כלי. ולכן נאמר בה דייקא זאת חקת התורה49.
and the shov (returning) is [the meaning of] “and he shall put upon it living water in a vessel.” Therefore it is specifically of it that it is said, “This is the statute of the Torah.”
Putting “living water,” fresh spring water, upon the ashes in a vessel corresponds to the shov, the return. This is why this mitzvah in particular is called “the statute of the Torah.”


(ועמ״ש בד״ה וקבל היהודים50 גבי שאין כח בנפש להכיל כו׳ כ״א בבחי׳ רצוא ושוב והיינו כמ״ש בזח״ג [בזהר חלק ג]) (האזינו דרפ״ח ע״ב) ועל האי אקרי כו׳ והחיות רצוא ושוב.5152
(And see what is written in the discourse beginning “And the Jews took upon themselves,” regarding [the point] that the soul has no capacity to contain, etc., except in the manner of ratzo vashov; and this is as is written in the Zohar, Part III) (Haazinu, page 288b): “And on account of this it is called,” etc., “And the Chayos ran and returned.”
The parenthesis refers to the Torah Ohr discourse on “And the Jews took upon themselves,” which explains that the soul cannot contain the Divine light except by running and returning. The Zohar says the same of the supernal Head, which no wisdom can grasp: of it is said “And the Chayos ran and returned.”


והנה הגם שבכל מצוה יש בחי׳ זו אך לא בא בחינה זו בביאור וגילוי גמור בכל המצות כמו במצות פרה אדומה.
Now, although in every mitzvah there is this level, this level does not come in full clarity and revelation in all the mitzvos as in the mitzvah of the red heifer,
Every mitzvah contains ratzo vashov, but in most mitzvos it is hidden. In the red heifer it is fully revealed.


שכל ענינה הוא ב׳ בחינות אלו דרצוא ושוב שזהו ענין האפר והמים חיים, ולפיכך הוא נק׳ חקת התורה.
whose whole content is these two levels of ratzo vashov, which are the ashes and the living water. Therefore it is called “the statute of the Torah.”
The whole procedure of the red heifer consists of these two things, the ashes and the living water, so it openly shows the pattern of the whole Torah. That is why it is called “the statute of the Torah.”




5וזהו ע״ד משנ״ת [מה שנתבאר] במ״א ע״פ והאיש משתאה לה53 בענין מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שיחתן של עבדי בתי אבות מתורתן של בנים שהרי פרשה של אליעזר כפולה בתורה והרבה גופי תורה לא נתנו אלא ברמיזה.
And this is along the lines of what was explained elsewhere, on the verse “And the man was wondering at her,” on the saying of our Sages, of blessed memory: “The conversation of the servants of the Patriarchs’ households is more beautiful than the Torah of the sons; for the section of Eliezer is repeated in the Torah, while many essentials of the Torah were given only by allusion.”
The text compares this with a discourse on “And the man was wondering at her,” about Eliezer, Avraham’s servant, at the well. It explains the Sages’ saying that the conversation of the Patriarchs’ servants is “more beautiful” than the Torah of their descendants: Eliezer’s story is told twice at length, while many essential laws are only hinted at.




6והיינו לפי שפרשה של אליעזר הוא ענין התחברות שם ב״ן [שם ב״ן] לשם מ״ה [שם מ״ה] והיינו תשבע״פ [תורה שבעל פה] עם תשב״כ [תורה שבכתב]
And this is because the section of Eliezer is the joining of the Name Ban (52) to the Name Mah (45), that is, the Oral Torah with the Written Torah;
The reason given there: Eliezer’s mission, bringing a wife for Yitzchak, stands for the joining of the Name Ban (52) to the Name Mah (45), the receiving and the giving aspects. In terms of the Torah, this is the joining of the Oral Torah to the Written Torah.


והוא כללות החיבור דמ״ה [דשם מ״ה] וב״ן [ושם ב״ן] ובכל המצות הוא דרך פרטי, שיחוד זה במצוה זו הוא בחינה פרטית כו׳ ע״ש.54
and it is the general and collective expression (klalus) of the union of Mah and Ban, whereas in all the mitzvos it is in a particular way, for this union in a given mitzvah is a particular level, etc.; see there.
Eliezer’s story is the general and collective expression of this union, which is why the Torah dwells on it. Each mitzvah effects the same union, but only in a particular, partial way.




7וכענין זה יובן ג״כ בפרה אדומה שעליה נאמר חקת התורה שהיא ג״כ כללות התורה. דהיינו שע״י האפר ומים חיים הוא כללות חיבור הרצוא ושוב שזהו ענין יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן].
In the same way, it will also be understood regarding the red heifer, of which it is said, “the statute of the Torah,” that it too is the general and collective expression (klalus) of the Torah: through the ashes and the living water there is the general and collective joining of ratzo and shov, which is the union of Mah and Ban.
The red heifer, too, is the general and collective expression of the Torah: its ashes and its living water join ratzo with shov, and this joining is itself the union of Mah and Ban.


והוא ג״כ כענין התחברות הלב והמוח שיסוד האש הוא בלב וזהו אם רץ לבך.55 ויסוד המים הוא במוח והוא בחי׳ שוב ושיתחברו יחד זהו ענין חיבור הרצוא ושוב ועמ״ש בד״ה החלצו מאתכם5657 כו׳.
And it is also like the joining of the heart and the brain: for the element of fire is in the heart, and this is “if your heart runs”; and the element of water is in the brain, and it is the level of “return”; and their joining together is the joining of ratzo and shov. And see what is written in the discourse beginning “Arm from among you,” etc.
In a person the same union is the joining of heart and brain: fire, the running, is in the heart (“if your heart runs”), and water, the return, is in the brain. The text points to the discourse “Arm from among you” in Likkutei Torah for more.




8והנה בכל המצות יש ג״כ בחי׳ אש ומים ולכן ע״י קיום כל מצוה יבא האדם לבחי׳ רצוא ושוב כי גם כל אבר כלול מהלב ומוח.
Now, in all the mitzvos there is also the level of fire and water; therefore through the fulfillment of every mitzvah a person will come to the level of ratzo vashov, for every limb, too, is comprised of the heart and the brain.
Every mitzvah has fire and water in it, so every mitzvah brings a person to ratzo vashov. In the same way, every limb of the body contains something of both the heart and the brain.


אמנם שם הוא בחינה פרטית, אבל במצות פרה אדומה הוא כללות יחוד זה וכמו חיבור ויחוד המוח והלב עצמן כו׳.
There, however, it is a particular level; but in the mitzvah of the red heifer it is the general and collective expression (klalus) of this union, like the joining and union of the brain and the heart themselves, etc.
In a single limb the union of heart and brain is only partial. The red heifer is like the union of the brain and the heart themselves: the union in its general form.


ועמ״ש עוד בפ׳ שלח בד״ה והיה לכם לציצית5859 בענין אש יו״ד ואש ה״א60 דשם מבואר ג״כ איך ע״י המצות נמשך יחוד זה כו׳ ע״ש:
And see what is written further in Parshas Shelach, in the discourse beginning “And it shall be to you for tzitzis,” on the matter of the fire of yud and the fire of hei, where it is also explained how this union is drawn through the mitzvos, etc.; see there.
The text refers to the discourse on tzitzis in Likkutei Torah, Shelach, on the “fire of yud” and the “fire of hei”: ish (man) and ishah (woman) both contain esh (fire), with a yud in one and a hei in the other. That discourse also explains how the mitzvos draw this union down.




Section 3 · ¶9–14
The burning: the animal soul and its desire
9ב ועתה יש להבין61 ענין שריפת הפרה איך שזהו בחי׳ רצוא. והענין דאיתא בזהר (פ׳ חקת דק״פ ע״ב) פרה דקבילת מן שמאלא ומאן הוא לשמאלא שור62 כד״א [כמה דאת אמר] ופני שור מהשמאל63
2. Now we must understand the burning of the heifer: how it is the level of ratzo. The explanation: it is stated in the Zohar (Parshas Chukas, page 180b): “A heifer, which receives from the left. And who is it that is to the left? The ox, as it says, ‘And the face of an ox on the left.’”
Section 2 explains why burning the heifer is ratzo. The Zohar says the heifer “receives from the left,” from the ox, as in Ezekiel’s vision of the Chariot “the face of an ox” is on the left.


כי שמאל דוחה וימין מקרבת64 ויש למעלה בחי׳ ימין ושמאל תפרוצי65 שמבחי׳ ימין נמשך ההשפעה בהתגלות אור וזהו ימין מקרבת
For “the left pushes away and the right draws near.” And above there are the levels of “right and left you shall spread out”: from the level of the right the flow of influence is drawn with a revelation of light, and this is “the right draws near.”
The Sages’ phrase “the left pushes away and the right draws near” describes two ways in which Divine influence is given. From the right, influence comes openly, with revealed light, drawing the receiver close.


ולכן א״א להחיצונים לקבל יניקה מבחי׳ ימין כי ההשפעה הבאה בבחי׳ ההתקרבות והחיבה אינו רק לסט׳ [לסטרא] דקדושה וכמ״ש אהבתי אתכם אמר66 ה׳
Therefore it is impossible for the external forces to receive nourishment from the level of the right; for influence that comes by way of closeness and affection is only for the side of holiness, as it is written, “I have loved you, says Havayah,”
Because the right gives in closeness and affection, only the side of holiness receives from it, and the external forces opposed to holiness cannot draw from it. “I have loved you, says Havayah” shows that this love is for the side of holiness.


וכתיב יאר פניו אתנו67 משא״כ הקליפות אינם מקבלים רק מבחי׳ אחוריים דהיינו כמאן דשדי בתר כתפין ולזאת אין להם יניקה מבחי׳ ימין מקרבת כ״א אדרבה ימינך ה׳ תרעץ אויב68 כתיב
and it is written, “May He make His face shine with us.” Whereas the kelipos (the husks) receive only from the level of the back (achorayim), that is, like one who throws [something] over his shoulder. Therefore they have no nourishment from the level of “the right draws near”; on the contrary, it is written, “Your right hand, Havayah, shatters the enemy.”
The shining of G-d’s “face” is closeness. The kelipos receive only from the “back,” like something tossed over one’s shoulder without looking; far from feeding the enemy, G-d’s right hand “shatters” it.


(ולכן בחורבן בהמ״ק [בית המקדש] כתיב השיב אחור ימינו69 כו׳ ועמ״ש בד״ה ואהיה אצלו אמון7071 בענין וימינך מקרב חיקך כלה)72 כ״א יניקתם הוא מבחי׳ שמאל כי
(Therefore, at the destruction of the Holy Temple, it is written, “He has drawn back His right hand,” etc.; and see what is written in the discourse beginning “Then I was by Him as a nursling,” on the matter of “Your right hand, from within Your bosom, consume [them].”) Rather, their nourishment is from the level of the left, for
So when the Temple was destroyed and the enemy prevailed, Scripture says G-d “drew back His right hand.” The text also refers to the discourse “Then I was by Him as a nursling,” on the plea that G-d bring out His right hand “from within Your bosom” and consume the enemy.


הנה שמאל דוחה שההשפעה שמקו השמאל אינו בבחינת ודרך ימין שמקרבת כ״א בבחי׳ דחייה שדוחה את ההשפעה
“the left pushes away”: the influence from the line of the left is not in the manner and way of the right, which draws near, but rather in the manner of pushing away, so that it pushes the influence away.
The left “pushes away”: its giving is not a drawing near but a pushing off, so that what it gives arrives at a distance from the giver.


ולכן ע״י רבוי הצמצומים דחייה אחר דחייה יוכל להיות שיקבלו ג״כ החיצונים וזהו ענין פרה דקבילת משמאלא
Therefore, through many contractions (tzimtzumim), one pushing-away after another, it can come about that the external forces also receive. And this is the meaning of “a heifer, which receives from the left”
Through many contractions, one pushing-away after another, the flow becomes so reduced and distant that even the external forces can receive from it. This is what the Zohar means when it says the heifer “receives from the left.”


(ועיין בפי׳ הרמ״ז [הרב משה זכות] שם ובלק״ת [ובלקוטי תורה (להאריז״ל)] ס״פ חקת73 וע׳ בזח״ב [בזהר חלק ב׳] פקודי דף רכ״ד74 ע״ב ובפי׳ הרמ״ז [הרב משה זכות] שם ובזהר בפ׳ אחרי דע״ט ע״ב מענין יניקת החיצונים מקו השמאל) וזהו ענין מצות פרה אדומה לתקן ענין זה.
(see the commentary of the Ramaz there, and the Likkutei Torah of the Arizal at the end of Parshas Chukas; and see the Zohar, Part II, Pekudei, page 224b, and the commentary of the Ramaz there; and the Zohar, Parshas Acharei, page 79b, on the external forces’ nourishment from the line of the left). And this is [the purpose of] the mitzvah of the red heifer: to rectify this.
The parenthesis gives further sources on the external forces drawing from the line of the left. As the Ramaz (Rabbi Moshe Zacuto) is quoted in the Kehot note, no kelipah comes from the right, but the left itself, spreading downward, becomes dross; the red heifer comes to repair this.


ושבע הזיות נכח פני אהל מועד75 היינו להעלות פנימיותה שהוא בחי׳ הטוב שנמשך ונתפשט בתוכה מבחינת פני שור שבמרכבה ולהחזירו ולהעלותו לשרשו ואח״כ שריפת הפרה לעשותה אפר.
And the seven sprinklings “toward the front of the Tent of Meeting” are to raise up its inner dimension (pnimiyus), which is the level of the good that was drawn and spread within it from the level of the face of the ox in the Chariot, and to return it and raise it to its root. And afterwards [comes] the burning of the heifer, to make it ashes.
Before the heifer is burned, its blood is sprinkled seven times “toward the front of the Tent of Meeting.” This raises the good within it, which came from “the face of the ox” in the Chariot, back to its root; only afterwards is the heifer burned to ashes.


הענין דהנה עד״מ כששורפים עצים ועי״ז נעשים אפר שהאפר הוא מהותו ועצמותו של העץ76 הנשרף
The explanation is this: by way of analogy, when wood is burned and through this becomes ashes, the ashes are the very being and essence of the burned wood;
To explain the burning, the maamar uses an analogy: when wood burns, the ashes that remain are the wood’s very essence.


כי הכל הי׳ [היה] מן העפר77 רק שנרכבו בו עוד ג׳ יסודות אש רוח מים אל העפר שהוא עצמותו וע״י השריפה באש
for “all was from the dust,” only that three more elements, fire, air and water, were compounded in it with the earth, which is its essence. And through the burning in fire
“All was from the dust”: earth is the essence of the wood, and fire, air and water were only compounded with it. The burning separates them.


אזי ג׳ יסודות אמ״ר [אש מים רוח] שהיו בהעץ חלפו וכלו בעשן המתהוה מהרכבתן ויסוד הד׳ שהי׳ [שהיה] בעץ שזהו עצמותו
the three elements, fire, water and air, that were in the wood pass away and are consumed in the smoke that comes into being from their combination; and the fourth element that was in the wood, which is its essence,
In the fire the other three elements leave the wood and vanish in the smoke that their compound produces. The fourth element, earth, which is the wood’s essence, stays.


שהוא העפר שבו הוא הנשאר קיים והוא האפר והוא ג״כ ענין חומר וצורה7879 שבכל דבר יש חומר וצורה.
that is, the earth in it, is what remains in existence, and it is the ashes. And this is also the matter of matter and form, for in everything there are matter and form.
What remains is the earth in the wood: the ashes. The same distinction can be put in terms of matter and form, which every physical thing has.


והחומר הפשוט של העץ הוא יסוד העפר וג׳ היסודות אר״מ [אש רוח מים] הן רק הצורה של העץ וע״י שריפת העץ נשאר רק עצם החומר שלו הפשוט כו׳.
The simple matter of the wood is the element of earth, and the three elements, fire, air and water, are only the form of the wood; and through the burning of the wood only the essence of its simple matter remains, etc.
Earth is the wood’s simple matter, and the other three elements give it its particular form. Burning removes the form and leaves only the simple matter; the next paragraph applies this to the soul.




10והנה כך עד״מ בעבודת ה׳ יש בחי׳ עד״ז והוא כי הנפש הבהמית נשתלשלה ג״כ מפני שור מהשמאל80 כמו בחי׳ פרה דקבילת משמאלא.81
Now, so too, by way of analogy, in the service of G-d there is a level along these lines: the animal soul, too, descended from “the face of an ox on the left,” like the level of “a heifer, which receives from the left.”
The analogy now turns to a person’s service of G-d. The animal soul, the source of a person’s natural drives, also comes from “the face of an ox on the left,” like the heifer that “receives from the left.”


וכמו שמבחי׳ פרה נמשך אחר כך ההשפעה לחיצונים כך מן המדות דנה״ב [דנפש הבהמית] נמשך החשק והתאוה לתענוגי עוה״ז בהיתר או באיסור ח״ו [חס ושלום],
And just as from the level of the heifer the influence is afterwards drawn to the external forces, so from the emotive attributes (middos) of the animal soul there is drawn the desire and craving for the pleasures of this world, whether in what is permitted or in what is forbidden, G-d forbid.
Just as the heifer’s flow continues on to the external forces, so the emotions of the animal soul give rise to desire for the pleasures of this world, whether permitted or forbidden.


והנה כשהאדם חושק וחפץ לדבר מעניני עוה״ז הגשמי הנה אותו הדבר הוא כלי להרצון והתשוקה שבלב האדם
Now, when a person desires and wants something of the matters of this physical world, that thing is a vessel for the will and the longing in the person’s heart;
When a person wants some worldly thing, the thing itself becomes a “vessel” for the will and longing in his heart: it is what the will takes hold of and takes shape in.


וכן אותיות המחשבה והדבור שמהרהר ומדבר איך להשיג הדבר הן ג״כ כלים להרצון ההוא וכ״ש [וכל שכן] המעשה שהן כולם בחי׳ כלים ולבושים להרצון גם הם
and likewise the letters of thought and speech with which he thinks and speaks of how to obtain the thing are also vessels for that will, and all the more so the action; for they are all the level of vessels and garments for the will. And they, too, [are]
So too are the thoughts and words with which he plans how to get it, and still more the act of getting it. All of them are vessels and garments in which the will is clothed.


כמו צורה לחומר לעצם הרצון שהוא עד״מ כמו החומר הפשוט והם הם הצורה להיות רוצה כך וכך כו׳.
like form to matter, [form] to the essence of the will, which is, by way of analogy, like the simple matter; and it is they that are the form, [so that he] wants such and such, etc.
In the terms of the wood analogy, these vessels are the “form” and the will itself is the “simple matter.” The vessels give the bare will its particular shape: wanting this thing or that.




11והנה עצם הרצון אף שכשנתלבש בתאוה רעה הוא רע גמור מ״מ אין מהות כח הזה חטא ורע מצד עצם עצמותו
Now, as for the essence of the will: although when it is clothed in an evil craving it is utterly evil, nevertheless the nature of this power is not sin and evil in its own very essence;
The will itself, even when it is attached to an evil craving and becomes wholly evil, is not evil in its essence.


שהרי עצם מהותו הוא רק כח המתאוה82 והרי הוא יכול להיות כח המתאוה לטוב83 כמו שהוא עכשיו מתאוה לרע.
for its essential nature is only a power of desire, and it can be a power that desires good just as it now desires evil.
In itself it is only a capacity to desire, and the same capacity could desire good just as it now desires evil.


אלא שהרע הוא מה שהטה והמשיך כח המתאוה להיות מתאוה לרע ונעשה בו הצורה רע מאד ונתלבש בלבושים צואים עד שנמשך לסור ממ״ע [ממצות עשה] או להתאוות לאיסור.
Rather, the evil is that he has bent and drawn the power of desire to desire evil, and the form in it became very evil, and it was clothed in filthy garments, until it was drawn to turn away from the positive commandments or to crave what is forbidden.
The evil lies in the direction it was given: it was bent toward evil, took on an evil “form” and was dressed in “filthy garments,” until it led the person to neglect positive commandments or to crave what is forbidden.


אבל מצד כח המתאוה בעצמו הרי יש בכח זה להפוך לבבו מן הקצה אל הקצה להיות מתאוה ואוהב וחפץ לדבקה בה׳ וכמ״ש נפשי אויתיך84
But in terms of the power of desire itself, this power is able to turn his heart from one extreme to the other: to crave, to love and to want to cleave to G-d, as it is written, “My soul, I have desired You,”
Since the capacity itself is not evil, it can be turned around completely, from one extreme to the other, into a longing to cleave to G-d. Isaiah’s words “My soul, I have desired You” express such a longing.


כמו שאוהב ומתאוה לחיי נפשו85 כו׳ כי באמת כח המתאוה שבנה״ב [שבנפש הבהמית] מצד עצמו שרשו ויסודתו בקדושה עליונה מבחי׳ פני שור שבמרכבה כנ״ל וכמ״ש במ״א ע״פ
as one loves and craves the life of his soul, etc. For in truth the power of desire in the animal soul, in itself, has its root and foundation in supernal holiness, in the level of the face of the ox in the Chariot, as mentioned above, and as is explained elsewhere on the verse
The longing for G-d can be like a person’s craving for his own life. The desiring power of the animal soul is rooted in holiness, in “the face of the ox” of the Divine Chariot; the text refers to the discourse on “When you go out” (to war) for more.


כי תצא8687 כו׳ אלא שבירידות המדרגות ונפילתן בשבה״כ [בשבירת הכלים] נמשך שיהיה כח המתאוה גם לדבר עבירה ולזאת כשישוב אל ה׳ יוכל להפוך לבו מן הקצה
“When you go out,” etc. Only that through the descent of the levels and their fall in the shattering of the vessels (sheviras hakeilim), it came about that the power of desire is [directed] also to a matter of sin. Therefore, when he returns to G-d, he can turn his heart from one extreme
It came to desire sin only because, in the shattering of the vessels, the levels fell and descended. Therefore, when a person returns to G-d, he can turn his heart around completely.


אל הקצה שגם כח המתאוה שהיה מלובש בתאוה רעה ישוב לאהבת ה׳ כמו שהי׳ [שהיה] בשרשו בבחי׳ פני שור כו׳.
to the other, so that even the power of desire that was clothed in an evil craving will return to the love of G-d, as it was in its root, in the level of the face of the ox, etc.
Even the power that had been clothed in an evil craving returns to love of G-d, as it was at its root in “the face of the ox.”


משא״כ המעשה רע אשר מתאוה לו מחמת שהוא באמת רע גמור מצד עצמו א״א לו להתכלל בקדושה ואין לה תקנה אלא ביטולה והעברתה מן העולם.
Not so the evil deed that he craves: since it is in truth utterly evil in itself, it cannot be included in holiness, and there is no remedy for it but its nullification and removal from the world.
The evil deed itself is different: it is evil in its own nature and cannot be absorbed into holiness. It can only be nullified and removed from the world.




12וכמ״ש כ״ז [כל זה] בד״ה להבין88 פי׳ הפסוק מי אל כמוך89 גבי ענין נושא עון ועובר על פשע.
As all this is explained in the discourse beginning “To understand the meaning of the verse ‘Who is a G-d like You,’” regarding “Who bears iniquity and passes over transgression.”
The text refers to the discourse in Likkutei Torah, Rosh Hashanah, on “Who is a G-d like You, who bears iniquity and passes over transgression,” where all this is explained more fully.


וזהו ענין שריפת הפרה שישאר רק האפר שהוא ענין עצם המדות דנה״ב [דנפש הבהמית] דהיינו בחי׳ כח המתאוה עד״מ כנ״ל שהוא החומר הפשוט
And this is [the meaning of] the burning of the heifer, so that only the ashes remain, which are the essence of the emotive attributes (middos) of the animal soul, that is, the level of the power of desire, which, by way of analogy as mentioned above, is the simple matter;
The burning of the heifer, which leaves only its ashes, represents this: what remains of the animal soul’s emotions is only their essence, the bare power of desire, the “simple matter” of the analogy.


אבל הצורה והלבושים צואים שהי׳ [שהיה] כח המתאוה מלובש בהן יהיו חולפים וכלים לגמרי דהיינו שלא יהי׳ [יהיה] כח המתאוה מלובש בהן עוד לא במחשבה שיסיח דעתו לגמרי מלחשוב ולדבר בזה וכ״ש [וכל שכן] במעשה ח״ו [חס ושלום].
but the form and the filthy garments in which the power of desire was clothed will pass away and be consumed entirely. That is, the power of desire will no longer be clothed in them, not [even] in thought, for he will put [the matter] entirely out of his mind, [ceasing] from thinking and speaking of it, and all the more so in deed, G-d forbid.
Its “form,” the filthy garments in which it was clothed, must be consumed completely: a person should not even think or speak about the forbidden thing, and certainly not do it.


ולהיות עוצם עיניו מראות ברע90 וכדומה לאכפיא לסט״א [לסטרא אחרא]91 לעשות ההפך ונגד תאות נפש הבהמית בכל החושים ראיה ושמיעה כו׳ ובמחשבה דבור ומעשה.
And [he is] to be “shutting his eyes from seeing evil,” and the like: to subdue the sitra achra (the other side), doing the opposite of and against the craving of the animal soul in all the senses, sight and hearing, etc., and in thought, speech and action.
He is to “shut his eyes from seeing evil” and the like, subduing the other side by acting against the cravings of the animal soul with every sense, and in thought, speech and action.




13והנה ע״י אתכפיא זה שמבטל הכלים שבהם מלובש הרצון זה ולהיות דוחה אותן ממנו לגמרי ה״ז [הרי זה] עד״מ
Now, through this subduing (iskafya), in which he nullifies the vessels in which this will is clothed and pushes them away from it completely, this is, by way of analogy,
This subduing (iskafya), in which a person rejects and pushes away all the vessels in which the craving was clothed, corresponds in the analogy to the burning.


כמו שריפת הפרה שהג׳ יסודות אר״מ [אש רוח מים] שהיו בדרך הרכבה בה חלפו וכלו ע״י השריפה ונשאר רק עצמותה שהוא האפר.
like the burning of the heifer, in which the three elements, fire, air and water, that were compounded in it pass away and are consumed through the burning, and only its essence, which is the ashes, remains.
In the burning of the heifer, the fire, air and water compounded with its essence are burned away, and only the ashes, its essence, remain.


כך כשנפרדו הלבושים צואים מודומ״ע [מחשבה דבור ומעשה] דהאיסור מן הנה״ב [הנפש הבהמית] ונשאר רק עצם כח המתאוה דנה״ב [דנפש הבהמית] כאשר הוא בעצמותו ואינו מורכב ומלובש במודומ״ע [במחשבה דבור ומעשה] דאיסור וזהו בחי׳ האפר
So too, when the filthy garments, the thought, speech and action of what is forbidden, are separated from the animal soul, and there remains only the essence of the animal soul’s power of desire as it is in itself, not compounded with and clothed in the thought, speech and action of what is forbidden: this is the level of the ashes.
When the forbidden thoughts, words and deeds are stripped away from the animal soul, what remains is the bare power of desire, no longer clothed in anything forbidden. This is the “ashes.”


ואזי יוכל להפוך אח״כ92 כח המתאוה זה מהקצה אל הקצה מאהבה רעה לאהבת ה׳ וכמ״ש ואהבת בכל לבבך93 בשני יצריך,9495 שגם היצה״ר [היצר הרע] ישוב לאהבת ה׳ ממש
And then he can afterwards turn this power of desire from one extreme to the other, from an evil love to the love of G-d, as it is written, “And you shall love… with all your heart,” “with both your inclinations”: that even the evil inclination will return to the love of G-d itself.
Then a person can turn this power around completely, from an evil love to love of G-d. The Mishnah reads “with all your heart” as “with both your inclinations”: the evil inclination too is to love G-d.


והיינו שמבחי׳ אתכפיא יבא לבחינת אתהפכ א חשוכא לנהורא9697 וזהו ענין שמע ישראל98 שם ע׳ [עיין].
That is, from the level of subduing (iskafya) he comes to the level of transforming (is’hapcha) darkness into light. And this is the meaning of “Shema Yisrael”: shem ayin.
This is the step from iskafya, subduing the other side, to is’hapcha, transforming darkness into light. The text hints at it in “Shema Yisrael,” whose first word is read as two, shem ayin.


דהנה ע׳ רבתי זהו ז׳ מדות דקדושה הכלולים מיו״ד והן ע׳ [שבעים] נפש דיעקב99 וע״י שבה״כ [שבירת הכלים] שהי׳ [שהיה] בז׳ מדות הנ״ל בחי׳ ז׳ מלכין קדמאין דתהו דארץ אדום100 וימלוך וימת101102 כו׳ נתהוו מזה המדות רעות ג״כ ע׳ [עיין] בחי׳.
For the large ayin is the seven holy emotive attributes, [each] comprised of ten, and they are the seventy souls of Yaakov. And through the shattering of the vessels that took place in these seven attributes, the level of the seven primordial kings of Tohu, of “the land of Edom,” “and he reigned… and he died,” etc., there came into being from this the evil attributes, also seventy levels.
The large ayin of Shema (ayin is seventy) stands for the seven holy emotive attributes, each made up of ten, which are also the seventy souls of Yaakov’s household. When these seven shattered, in the world of Tohu represented by the kings of Edom who “reigned” and “died,” seventy evil attributes came into being opposite them.




14וצריך לברר המדות רעות ולהעלותן לשרשן לבחי׳ ע׳ רבתי, ועמ״ש מזה בד״ה וכל בניך103 למודי104 גבי ענין ורב שלום, וזהו שם ע׳ [עיין].
And one must refine the evil attributes (middos) and raise them to their root, to the level of the large ayin; and see what is written on this in the discourse beginning “And all your children shall be taught,” regarding “and great shall be the peace.” And this is shem ayin.
The evil attributes must be refined, their good separated out, and raised back to their root in the large ayin, the seventy holy attributes. The text points to the discourse on “And all your children shall be taught of Havayah, and great shall be the peace of your children,” and then explains the phrase shem ayin.


דהנה כתיב ובקשתם משם את105 ה׳ כו׳ משם דייקא כמ״ש קראו שם פרעה106 מלך מצרים,
For it is written, “And from there you will seek Havayah,” etc.: “from there” (misham) specifically, as it is written, “They cried there: Pharaoh king of Egypt,”
The verse says “And from there you will seek Havayah”: from there (misham) specifically. In the verse “They cried there: Pharaoh king of Egypt,” sham, “there,” is the place of Pharaoh, the realm opposed to holiness.


כי לשון שם הוא מקום הסט״א [הסטרא אחרא] כי לשון זה הוא דבר שיכול ממש להראות באצבעו אשר יאמר עליו
for the term sham (there) denotes the place of the sitra achra (the other side). For the term zeh (this) [denotes] something one can actually point to with one’s finger, of which one would say
Sham, “there,” points to something far away, so it denotes the place of the other side. Zeh, “this,” is used for something right in front of one, which one can point to with a finger and say, “this is it.”


כי הוא זה107 וא״א לומר כך רק על הקב״ה כמ״ש זה אלי ואנוהו כו׳ כי מלא כל הארץ כבודו, אבל מקום ומשכן הקליפות הוא רחוק מאד
“that this is it”; and this cannot be said except of the Holy One, blessed be He, as it is written, “This is my G-d, and I will glorify Him,” etc., for “the whole earth is full of His glory.” But the place and dwelling of the kelipos (the husks) is very far away;
Only G-d can truly be called “this,” as in the Song at the Sea, “This is my G-d,” for “the whole earth is full of His glory” and He is present everywhere. The kelipos, by contrast, are very far from Him.


לכן נק׳ שם כלומר עמוק מאד למטה וז״ש [וזהו שכתוב] ושם ימותו108 שהוא מקום המיתה ושבה״כ [ושבירת הכלים] כו׳ וזהו ובקשתם משם את ה׳ אלקיך ומצאת כו׳ כי לית אתר פנוי מיניה109110
therefore it is called sham (there), that is, very deep below. And this is [the meaning of] what is written, “And there they shall die”: it is the place of death and of the shattering of the vessels (sheviras hakeilim), etc. And this is [the meaning of] “And from there you will seek Havayah your G-d, and you will find,” etc.: for “there is no place empty of Him.”
So the place of the kelipos is called “there”: very deep below. “And there they shall die” shows it to be the place of death and of the shattering of the vessels; yet from there one can seek G-d and find Him, for no place is empty of Him.


ולכן גם מבחי׳ שם יוכלו למצוא את ה׳ ע״י ובקשתם את ה׳ לצעוק אל ה׳ בצר לו111 מעומקא דליבא ובחי׳ תשובה. ועמ״ש מענין זה ע״פ וישב יעקב112113 וע״פ אני לדודי.114
Therefore even from the level of sham they can find G-d, through “and you will seek Havayah”: crying out to G-d in one’s distress from the depth of the heart, and the level of teshuvah (return). And see what is written on this matter on the verse “And Yaakov settled,” and on the verse “I am my Beloved’s.”
Even from that lowest place a person can find G-d by seeking Him: crying out to Him in distress from the depth of the heart, which is teshuvah. The text points to its discussions of “And Yaakov settled” and “I am my Beloved’s.”


ואזי אתהפכא חשוכא לנהורא115 ומבחי׳ שָׁם נעשה שֵׁם ע׳ שמתעלה החיות לשרשו וזהו ענין שריפת הפרה לאפר כו׳ כנ״ל,
And then darkness is transformed into light, and from the level of sham it becomes shem ayin, for the life-force is raised to its root. And this is [the meaning of] the burning of the heifer to ashes, etc., as mentioned above.
Then darkness is turned into light: the life-force that had fallen “there” (sham) is raised to its root and becomes shem ayin, part of the seventy holy attributes. This is what the burning of the heifer to ashes accomplishes.


(והיינו כמ״ש בפע״ח [בפרי עץ חיים]116 שם רפ״ח ניצוצין ושם ב״ן [שם ב״ן] בגימט׳ [בגימטריא] שם117 והם מתעלים לשרשן בע׳ רבתי ז״ת [ז׳ תחתונות] דס״ג [דשם ס״ג], ועיין מ״ש בפ׳ וישלח סד״ה ויאבק איש118119 כו׳.
(And this is as is written in Pri Etz Chaim: sham, the 288 sparks and the Name Ban (52), [together] equal sham in numerical value, and they rise to their root in the large ayin, the seven lower [Sefiros] of the Name Sag (63). And see what is written in Parshas Vayishlach, at the end of the discourse beginning “And a man wrestled,” etc.
Pri Etz Chaim explains that the fallen sparks, 288 in number, together with the Name Ban (52), add up to 340, the numerical value of sham. They rise to their root in the large ayin, which is the seven lower Sefiros of the Name Sag.


וזהו שהפרה באה לטהר טומאת מת היינו בחי׳ שבה״כ [שבירת הכלים] דזמ״ל [דז׳ מלכים] הנ״ל שנק׳ וימת כו׳ מאן דנפיל מדרגי׳ [מדרגיה] אקרי מית120121 ועמ״ש ע״פ ויאכילך את המן122 כו׳ וזהו שקורין פ׳ פרה קודם ר״ח [ראש חודש] ניסן ליטהר ולבא לבחי׳ יציאת מצרים כו׳ ועיין ברבות בא פי״ט):123124
And this is why the heifer comes to purify from the impurity of the dead: that is, the level of the shattering of the vessels of the seven kings mentioned above, which is called “and he died,” etc., [for] “one who falls from his level is called dead.” And see what is written on the verse “And He fed you the manna,” etc. And this is why Parshas Parah is read before Rosh Chodesh Nissan: to be purified and to come to the level of the Exodus from Egypt, etc. And see [Midrash] Rabbah, Bo, chapter 19.)
This is why the red heifer purifies from the impurity of death: it repairs the “death” of the seven kings, the shattering of the vessels, for “one who falls from his level is called dead.” That is also why Parshas Parah is read before Rosh Chodesh Nissan: to be purified and ready for the Exodus, as the Midrash cited ties the heifer to the Pesach offering.




Section 4 · ¶15–17
The living water, and the worm
15ג והנה בחי׳ שריפת הפרה לאפר הוא להיות ואהבת בכל לבבך בשני יצריך125 והוא בחי׳ רצוא אם רץ לבך126 יסוד האש שבלב ואח״כ צ״ל בחי׳ שוב
3. Now, the level of the burning of the heifer to ashes is so that there be “And you shall love… with all your heart,” “with both your inclinations”; and this is the level of ratzo, “if your heart runs,” the element of fire in the heart. And afterwards there must be the level of shov,
Section 3 turns to the second stage, the living water. The burning to ashes stood for loving G-d “with both your inclinations,” the ratzo of the fire in the heart; after it must come shov, the return.


והוא ענין מ״ש ונתן עליו מים חיים אל כלי127 דכמו מים חיים הם הנובעים מתחת הארץ שמקורם הוא בהעלם בתוך הארץ ונמשכים מההעלם אל הגילוי כך
and this is the meaning of what is written, “and he shall put upon it living water in a vessel.” For just as living water is [water] that springs up from beneath the earth, whose source is hidden within the earth, and it is drawn from concealment to revelation, so
This is the “living water in a vessel” put with the ashes. Living water is spring water, which rises from a source hidden deep in the earth and comes out into the open.


הנה הוא ית׳ נק׳ מקור מים חיים128 כי הוא סתימו דכל סתימין129 וטמירו דכל טמירין אנכי מי שאנכי וממנו ית׳ נמשך בחי׳ מים חיים היא התורה130
He, may He be blessed, is called “the source of living water,” for He is “the hidden of all hidden ones” and “the concealed of all concealed ones,” “I am who I am”; and from Him, may He be blessed, is drawn the level of living water, which is the Torah,
So G-d is called “the source of living water,” for He is utterly hidden, “the hidden of all hidden ones,” the “I” of “I am who I am.” From Him flows the “living water,” which is the Torah.


שהיא בחי׳ חכמה עילאה שנאמר בה והחכמה תחיה131 ולכן נאמר ימותו ולא בחכמה.132 כי החכמה היא בחי׳ עץ חיים.
which is the level of supernal Chochmah (wisdom), of which it is said, “and wisdom gives life”; and therefore it is said, “They die, and not with wisdom.” For Chochmah is the level of the Tree of Life.
The Torah is supernal Chochmah, and wisdom “gives life”; of those who perish it is said that they die “not with wisdom.” Chochmah is the Tree of Life.


אך הנה המשכה זו דמים חיים הוא אל כלי דוקא שהם מעשה המצות שהם בחי׳ כלים
However, this drawing-down of living water is “into a vessel” specifically: these are the deeds of the mitzvos, which are the level of vessels.
But the living water must be put “into a vessel”: the mitzvos done in practice are the vessels that receive and hold the flow drawn from the Torah’s source.


כי רמ״ח מ״ע [מצות עשה] נק׳ רמ״ח אברים דמלכא133134 שכל מצוה ומצוה היא בחי׳ כלי מיוחד לגילוי אור כמו בתפילין הגילוי בבחי׳ מוחין ובצדקה בבחי׳ חסד כו׳
For the 248 positive commandments are called “the 248 limbs of the King,” for each and every mitzvah is the level of a particular vessel for the revelation of light: as in tefillin the revelation is at the level of the intellect (mochin), and in charity at the level of Chesed (kindness), etc.
The 248 positive commandments are “the 248 limbs of the King”: each mitzvah is a vessel for a particular revelation of Divine light, as each limb serves a particular power. Tefillin reveal the light of the intellect; charity reveals the light of Chesed, kindness.


(ועמ״ש בד״ה ראיתי והנה מנורת זהב135 ובד״ה וקבל היהודים)136 וכן אותיות התורה הם ג״כ בחי׳ כלים כו׳.
(And see what is written in the discourse beginning “I saw, and behold, a menorah all of gold,” and in the discourse beginning “And the Jews took upon themselves.”) And likewise the letters of the Torah are also the level of vessels, etc.
The text points to two discourses for more, “I saw, and behold, a menorah all of gold” and “And the Jews took upon themselves,” and adds that the letters of the Torah too are vessels for its light.


(ועמ״ש בפ׳ מקץ בד״ה נר חנוכה כו׳ ומזוזה מימין כו׳). וכ״ז [וכל זה] הוא בחי׳ שוב לאחד
(And see what is written in Parshas Miketz, in the discourse beginning “The Chanukah lamp,” etc., “and the mezuzah on the right,” etc.) And all this is the level of “return to the One,”
A further reference is to the Chanukah discourse on “the mezuzah on the right.” All this drawing-down through Torah and mitzvos is the “return to the One,” the shov.


והיינו שלאחר בחי׳ הרצוא שהוא ענין אפר הפרה צ״ל בחי׳ שוב להמשיך גילוי אור א״ס ב״ה מלמעלה למטה ע״י עסק התומ״צ [התורה ומצות] והמשכה זו היא ממקור מים חיים ממש שהוא בחי׳ מקור התורה א״ס ב״ה
that is, after the level of ratzo, which is the ashes of the heifer, there must be the level of shov: to draw down the revelation of the Infinite Light (Or Ein Sof), blessed be He, from above to below, through occupation with the Torah and mitzvos. And this drawing-down is from the very source of living water, which is the level of the source of the Torah, the Infinite One (Ein Sof), blessed be He.
After the ratzo, the ashes, must come the shov: drawing the Infinite Light down into the world through Torah study and the mitzvos. This flow comes from the very source of the living water, the Infinite One, who is the source of the Torah itself.


כי רוח אייתי רוח137 ואמשיך רוח שע״י אם רץ לבך כו׳ ואתהפכא חשוכא לנהורא דנה״ב [דנפש הבהמית] שזהו בחי׳ תשובה עי״ז ממשיך מבחי׳ מקור מים חיים כו׳
For “spirit brings spirit and draws down spirit”: through “if your heart runs,” etc., and the transformation of the darkness of the animal soul into light, which is the level of teshuvah (return), through this one draws from the level of the source of living water, etc.
The Zohar’s saying “spirit brings spirit and draws down spirit” explains how: the heart’s running, and the turning of the animal soul’s darkness into light, which is teshuvah, rise from below and draw down in answer a flow from the source of living water.


ולכן צ״ל נתינת האפר ע״ג [על גבי] המים138139 כי גם אחר בחי׳ שוב מ״מ צ״ל ניכר רישומו של הרצוא כי צ״ל תמיד רצוא ושוב וכמ״ש במ״א בד״ה וכל העם רואים140141 כו׳.
Therefore the ashes must be put upon the water: for even after the level of shov, nevertheless the impression of the ratzo must be recognizable, for there must always be ratzo vashov, as is explained elsewhere, in the discourse beginning “And all the people saw,” etc.
That is why the ashes are put with the water: even in the return, the mark of the running must remain, for there must always be both running and returning. The text refers to the discourse “And all the people saw.”


בשגם כי האפר והרצוא הוא הגורם המשכת המים חיים ממקור מים חיים כנ״ל (ועמ״ש בד״ה ואהיה אצלו אמון142 בענין אני תורתך שעשעתי143 ועמ״ש במ״א ע״פ הזהר פ׳ תזריע)144
All the more so, since the ashes and the ratzo are what cause the drawing-down of the living water from the source of living water, as mentioned above. (And see what is written in the discourse beginning “Then I was by Him as a nursling,” on the matter of “I have delighted in Your Torah”; and see what is written elsewhere on the Zohar, Parshas Tazria)
Moreover, the ashes, the running, are what draw the living water down from its source. The parenthesis points to the discourse “Then I was by Him as a nursling,” on “I have delighted in Your Torah,” and to an explanation of a Zohar passage in Parshas Tazria.


(דמ״ט א׳) בענין הזה עליהם מי חטאת145 שיורי טלא דבדולחא146 כו׳ ועמ״ש בביאור ע״פ ששים המה מלכות147 כו׳ אחת היא יונתי148 כו׳.
(page 49a), on the matter of “Sprinkle upon them the water of purification,” “the remnants of the crystal dew,” etc. And see what is written in the explanation on “There are sixty queens,” etc., “My dove is one,” etc.
That Zohar passage speaks of the “water of purification” sprinkled on the Levites as “the remnants of the crystal dew.” A further reference is to the explanation of “There are sixty queens… My dove is one.”


ובזה יובן ג״כ מ״ש ולקח הכהן עץ ארז149 ואזוב ושני תולעת והשליך אל תוך שרפת הפרה.
And with this will also be understood what is written, “And the kohen shall take cedar wood and hyssop and scarlet wool (shni tola’as), and cast [them] into the midst of the burning of the heifer.”
The same idea explains the three things thrown into the fire of the heifer: cedar wood, hyssop and “scarlet,” shni tola’as, literally the crimson of the worm.


דהנה כתיב אל תיראי תולעת יעקב150 מתי ישראל וארז״ל [ואמרו רבותינו זכרונם לברכה] מה תולעת זו אינה מכה ארזים
For it is written, “Fear not, worm (tola’as) Yaakov, men of Israel”; and our Sages, of blessed memory, said: “Just as this worm strikes the cedars only
Isaiah calls Israel “worm (tola’as) Yaakov.” The Sages explain: as the small worm overcomes the mighty cedar with its mouth alone, so Israel’s strength is in the mouth.


אלא בפיה151152 כך ישראל אין להם אלא תפלה כו׳ וכן בדיבור התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (במ״ק [במועד קטן] דט״ז ע״ב)
with its mouth, so Israel have nothing but prayer,” etc. And so too with the speech of Torah, as our Sages, of blessed memory, said (in Moed Katan, page 16b)
Israel’s weapon is prayer, the power of the mouth. The same holds for spoken words of Torah, as the Talmud says of King David.


גבי דוד כשהיה יושב ועוסק בתורה היה מעדן153 עצמו כתולעת וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ הקל קול יעקב154 כו׳ וע׳ מזה בזהר ס״פ וישלח (דקע״ח א׳) ובפ׳ תרומה (דקל״ט א׳).
regarding David: when he would sit and occupy himself with Torah, he would make himself soft like a worm; and as our Sages, of blessed memory, said on the verse “The voice is the voice of Yaakov,” etc. And see on this the Zohar at the end of Parshas Vayishlach (page 178a) and in Parshas Terumah (page 139a).
When David sat and studied Torah he “made himself soft like a worm.” The text adds the Sages’ teaching on “The voice is the voice of Yaakov” and two Zohar passages on the same theme.


והענין כי עסק התורה הנק׳ מים חיים צ״ל בדבור דוקא וכמ״ש ודברת בם155 ולא סגי בהגיון במחשבה לבד. וכנודע ג״כ שכל המצות צריך לקיימן במעשה ודבור ומחשבה.
And the explanation is that occupation with the Torah, which is called living water, must be in speech specifically, as it is written, “and you shall speak of them”; meditation in thought alone does not suffice. And as is also known, all the mitzvos must be fulfilled in action, speech and thought.
Torah study, the “living water,” must be spoken aloud: “and you shall speak of them”; thinking about it alone is not enough. Indeed every mitzvah is to be fulfilled in action, speech and thought.


וגם המצות שאינן נוהגות אלא בפני הבית שא״א לקיימן במעשה אבל בדבור אפשר לקיימן וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה156 כאלו הקריב עולה כו׳.
And even the mitzvos that apply only in the presence of the Temple, which cannot be fulfilled in action, can be fulfilled in speech, as our Sages, of blessed memory, said: “Whoever occupies himself with the Torah of the burnt-offering is as if he offered a burnt-offering,” etc.
Even the mitzvos that apply only when the Temple stands, which cannot be done in practice, can be fulfilled in speech: one who studies the laws of the burnt-offering is “as if he offered” it.


והענין הוא שע״י הדבור בד״ת [בדברי תורה] נמשך ומתלבש כח הדבור העליון בפי המדבר וכמ״ש ודברי157 אשר שמתי בפיך158 וכמ״ש במ״א בכמה דוכתי,
And the explanation is that through speaking words of Torah, the power of the supernal speech is drawn down and clothed in the mouth of the one who speaks, as it is written, “and My words which I have put in your mouth,” and as is explained elsewhere in several places.
The reason is that when a person speaks words of Torah, G-d’s own supernal speech is drawn down and clothed in his mouth, as in “My words which I have put in your mouth.”


(ועמ״ש בפ׳ יתרו בד״ה בחדש השלישי159 בפי׳ לאמר דתחלת עשרת הדברות ועמש״ש [ועיין מה שכתוב שם] סד״ה משה ידבר ועמ״ש סד״ה ביום השמיני עצרת160161 גבי ואשים דברי בפיך ובצל ידי כסיתיך162 ובד״ה וארשתיך לי163164 בענין פי׳ את ה׳ האמרת היום165 כו׳
(And see what is written in Parshas Yisro, in the discourse beginning “In the third month,” on the meaning of “saying” (lemor) at the beginning of the Ten Commandments; and see what is written there at the end of the discourse beginning “Moshe would speak”; and see what is written at the end of the discourse beginning “On the eighth day, an assembly,” regarding “And I have put My words in your mouth, and in the shadow of My hand I have covered you”; and in the discourse beginning “And I will betroth you to Me,” on the meaning of “You have declared Havayah this day,” etc.;
A long parenthesis lists discourses on the power of spoken Torah: on “saying” at the opening of the Ten Commandments, on “Moshe would speak,” on “I have put My words in your mouth, and in the shadow of My hand I have covered you,” and on “You have declared Havayah this day.”


ומ״ש סד״ה להבין מ״ש ביום166 השמיני עצרת גבי תען לשוני אמרתך167 ועמ״ש מענין הדבור בד״ת [בדברי תורה] בד״ה קא מיפלגי168 במתיבתא דרקיעא אם בהרת קדמה169 כו׳. וע׳ בזהר ס״פ משפטים)
and what is written at the end of the discourse beginning “To understand what is written, ‘On the eighth day, an assembly,’” regarding “My tongue shall respond with Your word”; and see what is written on speaking words of Torah in the discourse beginning “They disputed in the Heavenly Academy: if the white spot preceded,” etc. And see the Zohar at the end of Parshas Mishpatim)
It continues with the discourse on “My tongue shall respond with Your word,” the one on the dispute in the Heavenly Academy about the white spot, and a Zohar passage at the end of Parshas Mishpatim.


(דקכ״ג א׳) בענין דעת גניז בפומא170 כו׳ ומ״ש ע״ז בספר מבוא שערים (שער שלישי ח״ב [חלק ב׳] פ״ג [פרק ג׳]) ועיין ברבות
(page 123a), on the matter of “Daas (knowledge) is hidden in the mouth,” etc.; and what is written about this in the book Mavo She’arim (Sha’ar 3, part 2, chapter 3); and see [Midrash] Rabbah,
That Zohar passage says that Daas, knowledge, is “hidden in the mouth,” and the Kabbalistic work Mavo She’arim discusses it. The Midrash on Ki Sisa is cited next.


כי תשא פמ״א [פרק מ״א / פרשה מ״א] גבי נתן לו מתוך פיו171 כו׳ מפיו דעת172 כו׳ ע״ש ועמ״ש בד״ה ויאמר כו׳ מי שם פה לאדם173 כו׳ ועיין בסש״ב [בספר של בינונים] ח״א [חלק א׳] ספ״ה.
Ki Sisa, chapter 41, regarding “He gave it to him from within His mouth,” etc., “from His mouth, knowledge,” etc.; see there. And see what is written in the discourse beginning “And He said,” etc., “Who gave man a mouth,” etc. And see Sefer Shel Beinonim, Part I, end of chapter 5.
The Midrash says that G-d gave the Torah to Moshe “from within His mouth,” like a father who gives his beloved son a morsel from his own mouth, citing “from His mouth, knowledge and understanding.” Further references are to the discourse on “Who gave man a mouth” and to the end of chapter 5 of Tanya (Sefer Shel Beinonim).


וז״ש [וזהו שכתוב] למען תהיה תורת ה׳ בפיך כו׳ בפיך דייקא וזהו ענין תולעת יעקב שכחו בפיו דייקא.174175
And this is [the meaning of] what is written, “so that the Torah of Havayah may be in your mouth,” etc.: “in your mouth” specifically. And this is [the meaning of] “worm Yaakov,” whose strength is in his mouth specifically.
So the verse says the Torah should be “in your mouth” specifically. This is “worm Yaakov”: like the worm, Israel’s strength is in the mouth.




16וזהו עיקר בחי׳ מדבר. וכמ״ש במב״ש [במבוא שערים] שם כי ההבדל בין חי מדבר לחי בלתי מדבר הוא בפה כו׳.
And this is the essence of the level of medaber (the speaking being). As is written in Mavo She’arim there, the difference between a living being that speaks and a living being that does not speak is in the mouth, etc.
This power of the mouth is what makes a human being a medaber, a “speaking being,” the highest of the kinds of creation. As Mavo She’arim says, what separates a creature that speaks from other living creatures is the mouth.


אך הכח הזה היינו כשיהיה הדבור בד״ת [בדברי תורה] בבחי׳ ביטול כמ״ש ולא תחללו176 כו׳ שלאלעשות חלל ומסך מבדיל.
But this power [comes] when the speech in words of Torah is in a state of self-nullification (bittul), as it is written, “And you shall not profane,” etc.: not to make a void (chalal) and a separating screen.
But the mouth has this power only when words of Torah are spoken with self-nullification. “You shall not profane” (techalelu) is read as “do not make a void” (chalal): self-importance creates a gap, a screen that separates a person from G-d.


וזהו בחי׳ תולעת היינו שיהיה בבחי׳ ביטול בבחי׳ נבזה בעיניו נמאס177 ואנכי תולעת ולא איש178179 ועי״ז יהיה הכח בפיו כשמדבר דברי תורה להיות ואשים דברי180 ממש בפיך ועי״ז יהיה עצום כח פיו לגרש ולהפריד יניקת החיצונים
And this is the level of the worm: that he be in a state of self-nullification, at the level of “lowly in his own eyes, despised,” and “But I am a worm and not a man.” Through this there will be power in his mouth when he speaks words of Torah, so that there be “And I have put My words,” truly, “in your mouth”; and through this the power of his mouth will be mighty to drive out and separate the nourishment of the external forces
This self-nullification is the quality of the worm: to be lowly in one’s own eyes, as David said, “I am a worm and not a man.” Then G-d’s words are truly placed in the person’s mouth, and his speech has the strength to drive away the external forces and cut off their nourishment.


(ועמ״ש בפ׳ מקץ בד״ה רני ושמחי181 בענין בחי׳ אחותי שהוא מדרגת מארי תורה. ושם בביאור ע״פ המגביהי לשבת182 בענין רב יהודה כולה תנוייה בנזיקין הוה)
(and see what is written in Parshas Miketz, in the discourse beginning “Sing and rejoice,” on the level of “my sister,” which is the degree of the masters of Torah; and there, in the explanation on “Who is enthroned on high,” on the matter of Rav Yehudah, all of whose learning was in Nezikin),
The parenthesis refers to two discourses in Parshas Miketz: one on “Sing and rejoice,” about the level called “my sister,” the masters of Torah, and one on “Who is enthroned on high,” about Rav Yehudah, all of whose study was in the laws of damages (Nezikin).


וכמ״ש בפע״ח [בפרי עץ חיים] (שער ה׳ פ״ג [פרק ג׳]) בענין עולת תמיד עולת אותיות תולע והוא בחי׳ תולעת יעקב183 וע״ז נאמר צו את בני ישראל כו׳ להקריב184 אותיות להרקיב כמו התולע שמכלה ומרקיב את עץ החזק כו׳
and as is written in Pri Etz Chaim (Sha’ar 5, chapter 3) on the matter of the continual burnt-offering: olas (burnt-offering) has the letters of tola (worm), and this is the level of “worm Yaakov.” And of this it is said, “Command the children of Israel,” etc.: lehakriv (to offer) has the letters of leharkiv (to rot), like the worm that consumes and rots the strong wood, etc.
Pri Etz Chaim notes that olas (burnt-offering) has the same letters as tola (worm), and lehakriv (to offer) the same letters as leharkiv (to rot). Like a worm that eats through hard wood, the offering wears away what opposes holiness.


ולכן ר״ת [ראשי תיבות] אנא בכח185 גדולת ית״ץ גימטריא תולע שע״י התורה ימינך נאדרי בכח186 שממשיך בחי׳ ח״ע [חכמה עילאה] בחסד דרועא ימינא187188189 כו׳
Therefore the initials of “Ana b’choach gedulas yeminecha tatir tzerurah” (“Please, by the great might of Your right hand, release the bound one”) equal tola (worm) in numerical value: for through the Torah, “Your right hand is glorious in power,” in that it draws the level of the higher Chochmah (Chochmah Ila’ah) into Chesed (kindness), “the right arm,” etc.
The initials of the first line of the prayer Ana B’choach equal 506, the numerical value of tola, “worm.” That line speaks of G-d’s “right hand”: through the Torah, supernal Chochmah is drawn into Chesed, the right arm, and “Your right hand is glorious in power.”


ועי״ז נמשך להפריד יניקת החיצונים והוא גם כן מה שכתוב אחר כך קבל רנת עמך כו׳ ר״ת [ראשי תיבות] קר״ע שט״ן
And through this [the power] is drawn to separate the nourishment of the external forces. And this is also what is written afterwards, “Kabel rinas amcha” (“Accept the song of Your people”), etc., whose initials are kra Satan (“tear Satan”);
This power separates the external forces from their nourishment. The next line of Ana B’choach, “Accept the song of Your people,” has initials that spell kra Satan, “tear Satan.”


כי כן בחי׳ לימוד התורה בפיו כשהוא בבחי׳ ביטול ע״ד ואנכי תולעת כו׳ להרקיב ולקרוע יניקת החיצונים שמסט׳ [שמסטרא] דשמאלא ע״ד פרה דקבילת משמאלא
for so is the level of Torah study with one’s mouth, when it is in a state of self-nullification, in the manner of “But I am a worm,” etc.: to rot and to tear away the nourishment of the external forces, which is from the side of the left, in the manner of “a heifer, which receives from the left.”
Torah spoken with self-nullification, like the worm, rots and tears away the nourishment that the external forces draw from the left, the side from which “the heifer receives.”


וזהו ענין קרע שטן (וכמ״ש תהלים ע״א י״ג) יכלו שוטני נפשי, [ועמ״ש בפע״ח [בפרי עץ חיים] ובלק״ת [ובלקוטי תורה (להאריז״ל)] פרשה תרומה
And this is [the meaning of] “tear Satan,” (as is written in Psalms 71:13) “Let the adversaries (sotnei) of my soul be consumed.” [And see what is written in Pri Etz Chaim and in the Likkutei Torah of the Arizal, Parshas Terumah,
“Tear Satan” is like the verse “Let the adversaries (sotnei) of my soul be consumed.” A bracketed note then adds sources in Pri Etz Chaim and the Arizal’s Likkutei Torah.


כי ג״כ ר״ת [ראשי תיבות] שועתנו קבל ושמע צעקתנו יודע תעלומות הוא גימטריא תולעת וענין זה י״ל [יש לומר] דקאי על דבור אותיות התפלה
that also the initials of “Shav’asenu kabel ushma tza’akasenu yode’a ta’alumos” (“Accept our cry and hear our plea, You who know hidden things”) equal tola’as (worm) in numerical value; and this matter can be said to refer to the speech of the letters of prayer,
The initials of the last line of Ana B’choach, “Accept our cry and hear our plea, You who know hidden things,” equal 906, the value of tola’as, “worm.” This, the text suggests, refers to the spoken letters of prayer.


וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] ע״פ תולעת יעקב דקאי על התפלה וא״ש [ואתי שפיר] ענין השלכת תולעת שני לתוך שרפת הפרה שהוא בבחינת הרצוא שהוא בחי׳ תפלה.
as our Sages, of blessed memory, said on “worm Yaakov,” that it refers to prayer. And [so] it is well understood why the scarlet worm (tola’as shani) is cast into the burning of the heifer, which is at the level of ratzo, which is the level of prayer.
The Sages, too, read “worm Yaakov” as referring to prayer. That explains why the scarlet worm is thrown into the burning heifer: the burning is ratzo, and prayer is ratzo, the soul’s running upward.


כי בחי׳ זו דתולעת יעקב שייך בבחי׳ רצוא ובבחי׳ שוב דהיינו בדבור התפלה ובדברי תורה, ועיין בפרדס בעה״כ [בערכי הכינויים] ערך תולעת ובהרמ״ז [ובהרב משה זכות] פ׳ צו דכ״ז] ולכן השליכו לתוך שרפת הפרה עץ ארז ואזוב ושני תולעת190 כו׳
For this level of “worm Yaakov” applies both to the level of ratzo and to the level of shov, that is, in the speech of prayer and in words of Torah. And see Pardes, in Erchei HaKinuyim, the entry tola’as, and the Ramaz on Parshas Tzav, page 27.] Therefore they cast into the burning of the heifer cedar wood and hyssop and scarlet wool, etc.;
The “worm” belongs to both movements: to ratzo in the words of prayer and to shov in the words of Torah. After references to Pardes and the Ramaz, the text returns to why cedar, hyssop and scarlet are cast into the fire.


כי בחי׳ המדות עליונות נק׳ צומח וכנודע מענין עץ החיים ועץ הדעת191 כו׳ ויש בהם בחי׳ קטנות וגדלות וזהו עץ ארז הגדול שבצמחים ואזוב היותר קטן שבצמחים.192
for the level of the supernal attributes (middos) is called “vegetation” (tzome’ach), as is known from the matter of the Tree of Life and the Tree of Knowledge, etc.; and in them there are the levels of smallness (katnus) and greatness (gadlus). And this is the cedar wood, the greatest of plants, and the hyssop, the smallest of plants.
The supernal attributes are called “vegetation,” as in the Tree of Life and the Tree of Knowledge, and they have states of smallness and greatness. The cedar, the tallest of plants, and the hyssop, the smallest, stand for these two states.




17והנה עיקר שבירת הכלים היה בז׳ מדות שמזה נשתלשלו ז׳ מדות דקליפה ויניקתם מז׳ מדות עליונות ושני תולעת הוא מרקיב העץ דקליפה ומפריד יניקת החיצונים מבחי׳ המדות דקדושה שהן הן בחי׳ צומח שבקדושה כו׳,
Now, the shattering of the vessels was chiefly in the seven attributes (middos), and from this the seven attributes of kelipah (the husk) descended, and their nourishment is from the seven supernal attributes. And the scarlet worm rots the wood of kelipah and separates the nourishment of the external forces from the level of the holy attributes, which are themselves the level of vegetation in holiness, etc.
The shattering of the vessels took place chiefly in the seven emotive attributes, and from them came the seven attributes of kelipah, which draw their life from the holy attributes. The scarlet worm “rots” the wood of kelipah and cuts it off from the holy attributes, the “vegetation” of holiness.


(ועיין בפע״ח [בפרי עץ חיים] שם איך יש ג״כ תולע בקליפה ואפשר שרפת התולעת שני רומז ג״כ ע״ז להתגבר תולע שבקדושה על תולע שבקליפה וכן בעץ ארז ואזוב193 כו׳ וע׳ בזח״ג [בזהר חלק ג] פ׳ מצורע) (דנ״ג ע״ב) מענין עץ ארז ואזוב.
(And see in Pri Etz Chaim there how there is also a worm in kelipah; and perhaps the burning of the scarlet worm also alludes to this: that the worm of holiness should prevail over the worm of kelipah; and likewise with the cedar wood and hyssop, etc. And see the Zohar, Part III, Parshas Metzora) (page 53b) on the matter of the cedar wood and hyssop.
Pri Etz Chaim speaks of a “worm” in kelipah as well, and the text suggests that burning the scarlet worm alludes to the worm of holiness overcoming it, and likewise with the cedar and hyssop. The Zohar on Metzora discusses the cedar and hyssop.


וזהו ג״כ פי׳ תולעת יעקב מתי ישראל194 פי׳ ע״י שמשים אדם את עצמו בעסקו בתורה ותפלה כתולעת להיות נבזה בעיניו נמאס195
And this is also the meaning of “worm Yaakov, men of Israel (mesei Yisrael)”: that is, when a person makes himself like a worm in his occupation with Torah and prayer, to be “lowly in his own eyes, despised,”
“Worm Yaakov, men of Israel” describes a person who makes himself like a worm in his Torah study and prayer, lowly in his own eyes.


דהיינו שמשים א״ע [את עצמו] כשיריים הנה עי״ז יהיה בחי׳ מתי ישראל תרגום אונקלוס ע״פ כל עיר מתם196197 גברייא כו׳
that is, he makes himself like leftovers; then through this he will be at the level of mesei Yisrael; [for] Targum Onkelos on the verse “every city of men (mesim)” [renders it] “men” (gavraya), etc.,
One who counts himself as mere leftovers becomes “men (mesei) of Israel.” Onkelos translates mesim in “every city of men” as gavraya, “men.”


דהיינו זכרים והוא כמ״ש במ״א בפי׳ למען תזכרו ועשיתם את כל מצותי198 שתהיו בבחי׳ זכרים ומשפיעים לעשות ולהמשיך האור בהמצות כו׳ וכדלעיל בפי׳ אשר יעשה אותם האדם199 כו׳:
that is, males. And this is as is explained elsewhere on the meaning of “So that you shall remember (tizkeru) and do all My commandments”: that you be at the level of males (zecharim) and givers, to make and to draw the light into the mitzvos, etc., as [explained] above on the meaning of “which man shall do,” etc.
“Men” here means males, that is, givers. As explained on “so that you shall remember (tizkeru) and do all My commandments,” whose verb shares the root of zachar, “male,” such people become givers who draw the light into the mitzvos, as with “which man shall do” earlier.




Section 5 · ¶18–21
The verse explained
18ד וזהו וידבר ה׳ אל משה ואל אהרן לאמר. זאת חקת התורה.200 דהנה כללות ענין מעשה
4. And this is [the meaning of] “And Havayah spoke to Moshe and to Aharon, saying: This is the statute of the Torah.” For, as a whole (klalus), the matter of the procedure
Section 4 returns to the opening verse, “And Havayah spoke to Moshe and to Aharon, saying: This is the statute of the Torah,” to read it in the light of all that has been explained.


פרה אדומה הוא ב׳ ענינים הללו דבחי׳ הרצוא ובחי׳ השוב והנה על ב׳ ענינים אלו דרצוא ושוב הוסדה כל עיקר התורה והמצות.
of the red heifer is these two matters, the level of ratzo and the level of shov; and on these two matters of ratzo and shov the whole essence of the Torah and the mitzvos was founded.
The whole procedure of the red heifer consists of ratzo and shov, and these two are the foundation of the entire Torah and its mitzvos.


ולכן נאמר ע״ז זאת חקת התורה. כענין פי׳ חקות שמים וארץ201 דהיינו הנהגות שמים וארץ כו׳.
Therefore it is said of this, “This is the statute of the Torah,” in the sense of “the statutes of heaven and earth,” that is, the ordering of heaven and earth, etc.
That is why it is called “the statute (chukas) of the Torah,” in the sense of “the statutes of heaven and earth,” the laws by which they are ordered. The heifer holds the basic order on which all the mitzvos run.


והוא ג״כ לשון חקיקה דהיינו להמשיך מקור התורה שהיא בחי׳ אותיות החקיקה להמשיך משם האור וההמשכה לבחי׳ חכמה עילאה שהיא תורה שבכתב וממנה לתשבע״פ [לתורה שבעל פה].
And it is also a term of engraving: that is, to draw down the source of the Torah, which is the level of the engraved letters, to draw from there the light and the flow into the level of supernal Chochmah (wisdom), which is the Written Torah, and from it into the Oral Torah.
Chok also means “engraving”: the heifer draws from the Torah’s source, the engraved letters, into supernal Chochmah, which is the Written Torah, and from there into the Oral Torah.


(ועיין בזהר חלק ב׳ ויקהל) (דף רי״ש ע״א) ועמ״ש ע״פ תקעו בחדש202203 בענין כי חק לישראל הוא204 ג״כ מלשון חקיקה כו׳
(And see the Zohar, Part II, Vayakhel) (page 200a). And see what is written on the verse “Blow the shofar on the New Moon,” regarding “For it is a statute (chok) for Israel,” that it too is from the term engraving, etc.,
The text points to the Zohar on Vayakhel and to its own discussion of “Blow the shofar on the New Moon… for it is a statute (chok) for Israel,” where chok also means engraving.


ומ״ש לקמן גבי במחוקק במשענותם,205 ועוד יובן ענין המשכה זו שמבחי׳ אותיות החקיקה לבחינת תשב״כ [תורה שבכתב] ע״ד שנתבאר בד״ה תורה צוה.206207
and what is written below regarding “with the lawgiver (bimchokek), with their staffs.” And further, this drawing-down from the level of the engraved letters to the level of the Written Torah will be understood along the lines of what was explained in the discourse beginning “The Torah [that Moshe] commanded.”
Further references: to the discussion below of “with the lawgiver (mechokek), with their staffs,” and to the discourse on “The Torah [that Moshe] commanded” for how the engraved letters are drawn into the Written Torah.


כי התורה נקרא נובלות חכמה שלמעלה אבל כדי שיומשך מבחי׳ עצמיות חכמה עילאה כו׳ ע״ש וזהו ענין חקת התורה אשר צוה הוי׳ לאמר וכמשי״ת [וכמו שיתבאר].
For the Torah is called “the fallen fruit of the supernal wisdom”; but in order that there be drawn from the level of the very essence of supernal Chochmah, etc.; see there. And this is [the meaning of] “the statute of the Torah which Havayah commanded, saying,” as will be explained.
There the Torah is called “the fallen fruit of supernal wisdom,” only an outer echo of Chochmah, and the question is how to draw from Chochmah’s very essence. That is what “the statute of the Torah which Havayah commanded” is about, as the next paragraph explains.




19וזהו וידבר ה׳ אל משה ואל אהרן שהם מבחי׳ ונחנו מ״ה [מה]208 ח״ע [חכמה עילאה] כו׳ זאת חקת התורה209 להמשיך בח״ע [בחכמה עילאה] מבחי׳ אותיות החקיקה שלמעלה מהחכמה.
And this is [the meaning of] “And Havayah spoke to Moshe and to Aharon,” who are of the level of “and what (mah) are we,” the higher Chochmah (Chochmah Ila’ah), etc.: “This is the statute of the Torah,” to draw into the higher Chochmah from the level of the engraved letters, which is above Chochmah.
Now the verse is read in detail. Moshe and Aharon said of themselves “and what are we,” utter self-nullification, which is the higher Chochmah; through them “the statute of the Torah” draws into Chochmah from the engraved letters above it.


וזהו אשר צוה הוי׳ לאמר. כי הנה שם הוי׳ הראשון זהו בחי׳ ממכ״ע [ממלא כל עלמין] ביו״ד נברא העוה״ב [העולם הבא] כו׳
And this is [the meaning of] “which Havayah commanded, saying.” For the first Name Havayah is the level of the light that fills all worlds (memalei kol almin), “with the yud the World to Come was created,” etc.;
This answers the opening question about “which Havayah commanded.” The Name Havayah appears twice: the first, in “And Havayah spoke,” is memalei kol almin, the light that fills the worlds, the level of “with the yud the World to Come was created.”


ושם הוי׳ הב׳ זה הוא בחי׳ סוכ״ע (ועיין בזח״ג [בזהר חלק ג] דקל״ח ע״ב. ובפי׳ האריז״ל [האר״י זכרונו לברכה] שם.210 ועמ״ש בד״ה וירא ישראל211 את היד212 בענין פי׳ ויאמינו בהוי׳).
and the second Name Havayah is the level of the light that encompasses all worlds (sovev kol almin). (And see the Zohar, Part III, page 138b, and the commentary of the Arizal there; and see what is written in the discourse beginning “And Israel saw the hand,” on the meaning of “and they believed in Havayah.”)
The second, in “which Havayah commanded,” is sovev kol almin, the light that encompasses all worlds. The parenthesis points to a Zohar passage and the Arizal’s commentary on it, and to the discourse on “and they believed in Havayah” at the Sea.


ופי׳ צוה מלשון צוותא וחיבור שנתחבר ונמשך בחינת סוכ״ע אל בחינת ממכ״ע [ממלא כל עלמין] וזהו לאמר המאמרות הן בחינת אותיות הנמשכים מחכמה בראשית נמי מאמר הוא213 ות״י בראשית בחכמתא כו׳,
And the meaning of tzivah (commanded) is from the term tzavta (companionship) and joining: that the level of sovev kol almin is joined and drawn to the level of memalei kol almin. And this is lemor (saying): the utterances are the level of letters drawn from Chochmah; “Bereishis (In the beginning) is also an utterance,” and the Targum Yerushalmi [renders] Bereishis as “with wisdom,” etc.
Tzivah, “commanded,” is read as tzavta, “joining”: the encompassing light is joined to and drawn into the light that fills the worlds. Lemor, “saying,” refers to the Divine utterances, letters drawn from Chochmah, as the Talmud counts “In the beginning” as an utterance and the Targum renders it “with wisdom.”


וכמ״ש והיו הדברים האלה214 אשר אנכי מצוך שבבחי׳ הדברים האלה יהיה נמשך בחי׳ גילוי אנכי מי שאנכי סתימו דכל סתימין215 וזהו אנכי מצוך בבחי׳ צוותא והתקשרות ממש והוא מ״ש אשר צוה הויה לאמר.216
And as it is written, “And these words which I (Anochi) command you shall be”: into the level of “these words” there will be drawn the revelation of “I (Anochi) am who I am,” “the hidden of all hidden ones.” And this is “I command you” (metzavecha): in the manner of companionship (tzavta) and actual bonding. And this is what is written, “which Havayah commanded, saying.”
So too “these words which I (Anochi) command you”: the hidden “I” of “I am who I am” is to be revealed within “these words,” the words of Torah, bonded with them (metzavecha, from tzavta). This is “which Havayah commanded, saying”: the encompassing Havayah joined to the filling one through the Divine words.




20והיינו ע״י ויקחו אליך פרה217 כו׳ שבחי׳ האפר זהו בחי׳ רצוא אם רץ לבך218219 כו׳
And this is through “that they take to you a heifer,” etc.: for the level of the ashes is the level of ratzo, “if your heart runs,” etc.,
This joining comes about through “that they take to you a heifer”: its ashes are ratzo, the running of the heart.


בכה ארוץ גדוד220 כו׳ להיות ואהבת בכל לבבך בשני יצריך221 כו׳ ואח״כ שוב לאחד הוא בחי׳ מים חיים
“With You I run against a troop,” etc., so that there be “And you shall love… with all your heart,” “with both your inclinations,” etc. And afterwards, “return to the One,” which is the level of living water,
“With You I run against a troop” is another verse of running; it is love of G-d with both inclinations. After it comes “return to the One,” which is the living water.


דהיינו מ״ש והיו הדברים האלה אשר אנכי מצוך222 כו׳. שזהו יסוד כל התורה להיות בחי׳ רצוא ושוב.
that is, what is written, “And these words which I command you shall be,” etc. For this is the foundation of the entire Torah: that there be the level of ratzo vashov.
The living water is “these words which I command you”: the Torah drawn down. Running and returning are the foundation of the whole Torah.




21ובכל מצוה ג״כ יש בחי׳ זו דרך פרט. אך כללות בחי׳ זו הוא ענין זה דפרה כו׳.
And in every mitzvah, too, there is this level, in a particular way; but the general and collective expression (klalus) of this level is this matter of the heifer, etc.
Every mitzvah has running and returning in a particular form, but the red heifer is their general and collective expression.


ולכך הוא מעורר וממשיך בחי׳ חקת התורה להיות נמשך בתשב״כ [בתורה שבכתב] ותשבע״פ [ותורה שבעל פה], וזהו שאמר שלמה ע״ז אמרתי אחכמה והיא רחוקה ממני.223 לפי שהיא מעוררת למעלה מעלה מהחכמה כו׳
Therefore it arouses and draws down the level of “the statute of the Torah,” so that it be drawn into the Written Torah and the Oral Torah. And this is what Shlomo said of it, “I said, ‘I will become wise,’ but it is far from me”: because it arouses [a level] far, far above wisdom, etc.
That is why it draws down “the statute of the Torah,” its engraved root, into the Written and the Oral Torah. Shlomo’s words about it, “I said, I will become wise, but it is far from me,” show that it reaches far above wisdom.


(ומשם נמשך בבחי׳ חכמה וכענין אאלפך חכמה224 כו׳ וזהו נוצר חסד לאלפים225 כו׳ ועמ״ש באגה״ק [באגרת הקודש] ד״ה למה נסמכה פ׳ מרים,226 וגם ענין אפר הפרה היינו שמבחינת פר ה׳ נעשה אפר שהוא בח י׳ פר אל״ף כמ״ש הפירוש בלק״ת [בלקוטי תורה (להאריז״ל)]).
(And from there it is drawn into the level of Chochmah (wisdom), as in the matter of “I will teach you (a’alefcha) wisdom,” etc.; and this is “He preserves kindness for thousands (alafim),” etc. And see what is written in Iggeres HaKodesh, in the passage beginning “Why was the section of Miriam placed next,” etc. And also the matter of the ashes of the heifer: that from the level of par-hei (parah, the heifer) it becomes efer (ashes), which is the level of par-alef, as the explanation is written in the Likkutei Torah of the Arizal.)
From that level above wisdom it is drawn into Chochmah. The verses cited share the root alef: a’alefcha, “I will teach you,” and alafim, “thousands”; likewise parah, the heifer (par with a hei), becomes efer, ashes (par with an alef), as the Arizal’s Likkutei Torah explains. The text also refers to a passage in Iggeres HaKodesh.


ובכל הנ״ל יובן מ״ש והיתה לעדת בנ״י [בני ישראל] למשמרת227 כו׳ שהוא לבד האפר שמקדשין ומזין ממנו עוד זאת היו מצניעין ממנו בחיל למשמרת228 כמבואר בפרש״י [בפירש רש״י / בפירוש רש״י] ובמשנה ספ״ג [סוף פרק ג׳] דפרה ובהרמב״ם [ובהרבי משה בן מימון].
And with all the above will be understood what is written, “And it shall be for the congregation of the children of Israel for a keeping,” etc.: that apart from the ashes with which they would sanctify and sprinkle, they would also set some of it aside in the cheil (the rampart) for safekeeping, as is explained in Rashi’s commentary, and in the Mishnah at the end of chapter 3 of [tractate] Parah, and in the Rambam.
This also explains why part of the ashes was not used at all but set aside “for a keeping” in the cheil, the rampart of the Temple Mount, as Rashi, the Mishnah and the Rambam explain.


והענין הוא לפי שבאמת בכל מצוה ומצוה יש בחי׳ רו״ש [רצוא ושוב] והכח לזה נמשך מבחי׳ מעשה דפרה שהאפר פרה זהו כללות בחי׳ הרצוא כו׳
And the explanation is that, in truth, in each and every mitzvah there is the level of ratzo and shov, and the power for this is drawn from the level of the procedure of the heifer; for the ashes of the heifer are the general and collective expression of the level of ratzo, etc.
Every mitzvah contains running and returning, and the power for it comes from the red heifer, whose ashes are the running in its general form.


וע״ז נאמר והיתה למשמרת כו׳, וזהו מבואר ג״כ בפ׳ ראשונה דק״ש [דקריאת שמע] ואהבת בכל לבבך ובכל נפשך229 כו׳
And of this it is said, “And it shall be for a keeping,” etc. And this is also explained in the first section of the Shema: “And you shall love… with all your heart and with all your soul,” etc.:
That is why some of the ashes were kept “for a keeping”: they preserve the source of the running for all the mitzvos. The first section of the Shema shows the same order, beginning with “You shall love… with all your heart and with all your soul.”


זהו בחי׳ הרצוא ואח״כ והיו הדברים האלה230 זהו בחי׳ שוב כו׳ ושננתם לבניך ודברת בם231 כו׳,
this is the level of ratzo; and afterwards, “And these words shall be,” this is the level of shov, etc.; “And you shall teach them to your children, and you shall speak of them,” etc.,
The love is the running; “And these words shall be” is the return; and “you shall teach them to your children and speak of them” is Torah spoken aloud.


והיינו שצ״ל הדבור דייקא בתורה כנ״ל וקשרתם כו׳ וכתבתם כו׳ כי המים חיים צ״ל אל כלי232 דוקא שהוא מעשה המצות שהן בחי׳ כלים כו׳:233
that is, there must be speech specifically in Torah, as mentioned above; “And you shall bind them,” etc., “And you shall write them,” etc.: for the living water must be “into a vessel” specifically, which is the deeds of the mitzvos, which are the level of vessels, etc.
As explained above, Torah must be spoken. The Shema goes on to “you shall bind them” and “you shall write them,” because the living water must go into a vessel: the mitzvos done in practice.



In one’s avodah
Love of G-d should come from contemplating that even Gan Eden and the World to Come are nothing before Him, and it should lead back to Torah study spoken aloud and to mitzvos done in practice, the vessels for His light. A person’s own desires are not to be denied as evil in themselves: their forbidden garments, every thought, word and deed of the forbidden, must be burned away, and then the bare power of desire can be turned to love of G-d. And speech in Torah and prayer has its power only when a person is lowly in his own eyes, like the worm.
Questions for discussion
	Why does an engraved letter express its source better than a written one, and what does this say about the Torah’s root?
	What two contemplations produce ratzo and shov, and why must the ashes remain in the water, so that the running stays within the return?
	How can the power of desire be “not evil in itself” while the evil deed has no remedy but removal? What does this distinction mean in practice?
	Why must Torah study be spoken aloud, and why does the power of speech depend on self-nullification?
	How does reading tzivah (commanded) as tzavta (joining) answer the maamar’s opening question about “which Havayah commanded”?

Sources and references
Notes
Paragraph 1
1זאת חוקת התורה
The Kehot note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי ממאמר זה נדפס בסה״מ תקס״ה ח״ב ע׳ תערב. הגהות באוה״ת חוקת ע׳ תשנט. תשס. וראה אוה״ת חוקת כרך ה׳ ע׳ א׳תרטז. א׳תריז.
2“This is the statute of the Torah which Havayah commanded, saying: Speak to the children of Israel, that they take you a red heifer.” The opening of the laws of the red heifer, whose wording the maamar questions.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3Reading “Let my heart be whole in Your statutes,” the Midrash pairs the statute of the Pesach offering with the statute of the red heifer and finds the heifer greater, since those who eat the Pesach need it for their purity.
Shemot Rabbah 19:2שמות רבה י״ט:ב׳
דבר אחר: זאת חקת הפסח, זה שאמר הכתוב (תהלים קיט, פ): יהי לבי תמים בחקיך. אמר דוד: רבון העולם! כשאני עוסק בחקיך, לא יהא רשות ליצר הרע להציץ בי, שנאמר (שם פו, יא): הורני ה׳ דרכך אהלך באמתך, שלא יטעה אותי יצר הרע ואני מתבייש מן הצדיקים. ועוד, שמתוך שהוא מטעה אותי, אני מונע עצמי מדברי תורה, ואני בא להשמיע תלמודי לפניך, וקטנים ממני, הם משיבין ואומרין: אינו כך ואני מתבייש, אלא עשה לבי אחד, כדי שיהא עוסק בתורה בתמות. הדא הוא דכתיב: יהי לבי תמים בחקיך למען לא אבוש. …
Another interpretation: “This is the statute of the paschal offering” – that is what Scripture states: “Let my heart be whole in Your statutes” (Psalms 119:80). David said: ‘Master of the universe, when I engage in Your statutes, let the evil inclination not have permission to look at me, as it is stated: “Teach me, L-rd, Your way, I will walk in Your truth” (Psalms 86:11). [Do this] so that the evil inclination will not mislead me, and I will be ashamed before the righteous. Moreover, because it misleads me, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4וידבר ה׳ . . זאת חקת
The words here quote Numbers 19:1; the passage is shown below.
Numbers 19:1במדבר י״ט:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר:
And the L-RD spoke unto Moses and unto Aaron, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, א-ב.
5The Midrash notes that Scripture sometimes calls the offering a female, “that they take you a red heifer, unblemished,” and sometimes a male, “take a young bull.”
Shemot Rabbah 38:3שמות רבה ל״ח:ג׳
לקח פר בן בקר - הה״ד (תהלים קיא): גדולים מעשי ה׳ דרושים לכל חפציהם, כשהוא רוצה הוא קוראה לשון נקבה, שנא׳ (במדבר יט): ויקחו אליך פרה אדומה תמימה, וכשהוא רוצה הוא קוראו לשון זכר, שנאמר: לקח פר בן בקר לכפר עליהם, על מה שעתיד, שנאמר ( ויקרא ט): ויאמר אל אהרן קח לך עגל בן בקר לחטאת, לכך נאמר: גדולים מעשי ה׳ דרושים לכל חפציהם. דבר אחר: שעשה הקב״ה כבוד לאהרן, שהלבישו כמלאכי השרת, שנאמר (מלאכי ב): כי מלאך ה׳ צבאות הוא. אמר רבי יהודה: מכאן אמרו: כל כהן שהוא …
“Take one young bull” – that is what is written: “Great are the works of the L-rd, ready for all that is desired” (Psalms 111:2). When He wishes, He calls it in the feminine, as it is stated: “They shall take for You an unflawed red cow” (Numbers 19:2), and when He wishes, He calls it in the masculine, as it is stated: “Take one young bull.” To atone for them for what is destined to transpire, as it is stated: “He said to Aaron: Take for yourself a young …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6הקב״ה אומר ומשה כותב
Discussing who wrote the Torah’s last verses, the Talmud says that up to that point “the Holy One, blessed be He, says, and Moshe writes.” The phrase defines the Written Torah as G-d’s words written down by Moshe.
Bava Batra 15a:5בבא בתרא ט״ו א:ה׳
אָמַר לוֹ רַבִּי שִׁמְעוֹן: אֶפְשָׁר סֵפֶר תּוֹרָה חָסֵר אוֹת אַחַת, וּכְתִיב: ״לָקֹחַ אֵת סֵפֶר הַתּוֹרָה הַזֶּה״?! אֶלָּא עַד כָּאן הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר – וּמֹשֶׁה אוֹמֵר וְכוֹתֵב; מִכָּאן וְאֵילָךְ הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר – וּמֹשֶׁה כּוֹתֵב בְּדֶמַע, כְּמוֹ שֶׁנֶּאֱמַר לְהַלָּן: ״וַיֹּאמֶר לָהֶם בָּרוּךְ: מִפִּיו יִקְרָא אֵלַי אֵת כׇּל הַדְּבָרִים הָאֵלֶּה, וַאֲנִי כּוֹתֵב עַל הַסֵּפֶר בַּדְּיוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב טו, א.
7בד״ה אם בחקתי תלכו
There “If you walk in My statutes” is read as the level of the Patriarchs, supernal thought, where the letters are “engraved” and truly one with their source; in it a person can come to “walking.” Because of the body’s physicality that engraving cannot last without the vessels of the mitzvos, hence “and you shall keep My commandments.”
Kehot’s noteלקו״ת בחקותי מה, ד. סה״מ תקס״ד ע׳ קז. אוה״ת ויקרא-ג ע׳ תתקכא.
8בד״ה שחורה אני
That discourse explains the saying that the Torah was given as black fire upon white fire, and applies it also to “with the yud the World to Come was created.” It describes the World to Come as the souls’ endless delight in comprehending G-dliness, so great that of Acher it was said, “Better that he be judged and come to the World to Come,” a point this maamar uses in the next paragraph.
Kehot’s noteלקו״ת שה״ש ד, ב.
9שחורה אני ונאוה
“I am black and comely.” The discourse on this verse in Likkutei Torah explains the Sages’ saying that the Torah was given as black fire upon white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10On “Who is like the wise man,” the Midrash tells that when Moshe asked how impure kohanim could be purified, G-d answered with the ashes of the heifer and said, “It is a statute, and I have decreed a decree, and no creature can fathom My decree.”
Kohelet Rabbah 8:1:5קוהלת רבה ח׳:א׳:ה׳
דָּבָר אַחֵר, מִי כְּהֶחָכָם, זֶה משֶׁה, דִּכְתִיב בֵּקהּ (משלי כא, כב): עִיר גִּבֹּרִים עָלָה חָכָם. וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר, שֶׁפָּשַׁר תּוֹרָה לְיִשְׂרָאֵל. רַבִּי מָנָא דִּשְׁאָב בְּשֵׁם רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר, עַל כָּל דָּבָר וְדָבָר שֶׁהָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר לְמשֶׁה, הָיָה אוֹמֵר לוֹ טֻמְאָתוֹ וְטָהֳרָתוֹ, וְכֵיוָן שֶׁהִגִּיעַ לְפָרָשַׁת (ויקרא כא, א): אֱמֹר אֶל הַכֹּהֲנִים, אָמַר לְפָנָיו רִבּוֹנוֹ שֶׁל עוֹלָם וְאִם נִטְמְאוּ אֵלּוּ בַּמֶּה הוּא טָהֳרָתָן, לֹא הֵשִׁיבוֹ דָּבָר, אוֹתָהּ שָׁעָה נִשְׁתַּנּוּ פָּנָיו שֶׁל משֶׁה, וְכֵיוָן שֶׁהִגִּיעוּ לְפָרָשַׁת פָּרָה אֲדֻמָּה, …
Another matter, “who is like the wise man” – this is Moses, in whose regard it is written: “A wise man ascended against the city of the mighty” (Proverbs 21:22). “And who knows the meaning of a matter” – as he explained the Torah to Israel. Rabbi Mana of Shaab said in the name of Rabbi Yehoshua ben Levi: For each and every matter that the Holy One blessed be He would say to Moses, He would tell him its ritual impurity and purity. When he reached the portion of: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
11וברבות בא פי״ט
The note quotes the Midrash comparing the statutes of the Pesach offering and the red heifer, pointing to Or HaTorah on Chukas for it, and to a lengthy discussion further on there.
Kehot’s note”ד״א יהי לבי תמים בחוקיך זה חוקת הפסח וחוקת פרה אדומה, למה ששניהן דומין זה לזה, בזה נאמר זאת חקת הפסח ובזה נאמר זאת חקת התורה, ואי אתה יודע איזה חקה גדולה מזו” — אוה״ת חקת ע׳ תשעג. וראה שם ע׳ תתיב בארוכה.
12תצוה ר״פ ל״ח
The note quotes the Midrash that sometimes calls the offering by a feminine term, “that they take you a heifer,” pointing to Or HaTorah on Chukas for it.
Kehot’s note”כשהוא רוצה הוא קוראה לשון נקבה שנאמר ויקחו אליך פרה כו׳” — אוה״ת חקת ע׳ תשעד.
13אמור ספ״ל
The note quotes the Midrash on the many “takings” G-d commanded for Israel’s merit, the red heifer among them, pointing to Or HaTorah on Chukas for it.
Kehot’s noteע״פ ולקחתם לכם ביום הראשון . . הרבה קיחות צויתי אתכם בשביל לזכותיכם אמרתי אליכם ויקחו אליך פרה אדומה תמימה” — אוה״ת חקת ע׳ תשעד.
14נשא פי״ב
The note quotes the Midrash that Israel were sanctified through the heifer of the sin offering when the Mishkan was completed, pointing to Or HaTorah on Chukas for it.
Kehot’s noteע״פ ויהי ביום כלות משה, ישראל נתקדשו בפרת חטאת שנאמר דבר אל בנ״י ויקחו אליך פרה אדומה וגו׳” — אוה״ת חקת ע׳ תשעה.
15פי״ג דרנ״ג ע״ד
The note quotes Rabbi Pinchas ben Yair’s remark linking a spelling in Nesanel’s offering to the red heifer prepared that day, pointing to Or HaTorah on Chukas for it.
Kehot’s note”ע״פ ביום השני הקריב נתנאל כו׳ הקריב את קרבנו אמר ר״פ בן יאיר למה הוסיף הקרב וחסר יו״ד, אלא כנגד פרה אדומה שעשו באותו היום” — אוה״ת חקת ע׳ תשעה.
16לפי שמצות פרה אדומה הוא כללות התורה
Quoted in the note: the intent is chiefly the mitzvos of the Torah, as the explanation in this maamar shows; the red heifer is the general and collective expression of the Torah because the foundation of all the mitzvos is ratzo vashov, and the red heifer is ratzo vashov.
Kehot’s noteבד״ה זאת חוקת תשכ״ט הנ״ל מבאר ”הכוונה היא בעיקר למצות התורה [כמובן מהביאור בלקו״ת שם [נו, ב ואילך], דזה שמצות פרה אדומה הוא כללות התורה הוא כי יסוד כל המצוות הוא רצוא ושוב, ופרה אדומה הו״ע רצוא ושוב]”.
17בדרמ״צ מצות פרה אדומה (צט, ב) ז״ל
Quoted in the note: the explanation of these matters is to be copied from his notebook beginning “For on this day He will atone,” a teaching heard on Parshas Pinchas on the Mishnah of tractate Parah, “All are fit to sanctify.” The matter of the scarlet thread (tola’as) is not explained there, but in the maamar “And Havayah spoke to Moshe… This is the statute of the Torah” and its explanation, of 5565, in manuscript; the note identifies that text with the one printed in Sefer HaMaamarim 5565.
Kehot’s noteביאור הדברים צריך להעתיק אי״ה מכתב ידי בביכעל המתחיל כי ביום הזה יכפר כו׳ את התורה ששמענו פ׳ פנחס על המשנה דמס׳ פרה הכל כשרים לקדש כו׳ וענין התולעת לא נת׳ שם אך נת׳ בתורה ע״פ וידבר ה׳ אל משה כו׳ זאת חוקת התורה וביאורה שנת תקס״ה כ״י כדו״ח הרב שי׳ [הוא הנדפס בסה״מ תקס״ה הנ״ל]. למאמר זה ראה גם ד״ה זה בסה״מ תרכ״ט ע׳ פה. סה״מ תרס״ה ע׳ רכד. המשך בששה״ק תער״ב ע׳ מא. לקו״ש חי״ג ע׳ 67. ד״ה לה״ע פרה בסה״מ תקס״ב-ב ע׳ שסח (וש״נ). ד״ה זאת חקת התורה פ׳ פרה תשמ״ו. ד״ה זאת התורה אדם תשמ״ז. ד״ה זאת חקת התורה תשמ״ה. תשמ״ח. ד״ה זאת חקת תשכ״ט (נדפס בקונטרס יב-יג תמוז תנש״א) בסה״מ מלוקט ח״ה. ביכעל קטן שמינית בויגין כת״י שתח״י באריכות יותר (קיד, ב) מבכאן [כ].
18ויצונו ה׳ לעשות את כל החקים
The words here quote Deuteronomy 6:24; the passage is shown below.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
19Of the many “takings” G-d commanded, among them “that they take you a red heifer,” the Midrash says they were for Israel’s merit, the heifer to purify them, and not for His own need.
Vayikra Rabbah 30:13ויקרא רבה ל׳:י״ג
20Baruch says of Jeremiah’s words, “and I write them on the scroll in ink”; the Talmud quotes this verse in its passage on Moshe writing the Torah. The analogy of a scroll written in ink echoes its wording.
Jeremiah 36:18ירמיהו ל״ו:י״ח
וַיֹּאמֶר לָהֶם בָּרוּךְ מִפִּיו יִקְרָא אֵלַי אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה וַאֲנִי כֹּתֵב עַל־הַסֵּפֶר בַּדְּיוֹ:
Then Baruch answered them: ‘He pronounced all these words unto me with his mouth, and I wrote them with ink in the book.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“If you walk in My statutes.” The discourse on this verse in Likkutei Torah is cited for more on the engraved letters.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22At the opening of Parshas Chukas the Midrash has G-d say of the heifer’s laws, “I have engraved a statute, I have decreed a decree.” The Alter Rebbe takes the pairing of chukah with chakakti as showing that “statute” means “engraving.”
Bamidbar Rabbah 19:1במדבר רבה י״ט:א׳
23On the day the Mishkan was completed, the Midrash dates the burning of the red heifer to the second of Nissan and the sprinkling of its waters on the Levites to the third.
Bamidbar Rabbah 12:15במדבר רבה י״ב:ט״ו
24Rabbi Pinchas ben Yair explains an unusual spelling in the offering of Nesanel on the second day as corresponding to the red heifer prepared on that day.
Bamidbar Rabbah 13:15במדבר רבה י״ג:ט״ו
Paragraph 2
25ועשיתם אתם
In the passage of tzitzis: “and you shall remember all the commandments of Havayah and do them.” Read here as “make them”: drawing them down.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
26ושמרתם את חקתי
“And you shall keep My statutes and My judgments, which man shall do and live by them.” Man makes the statutes into mitzvos, and through this he lives by them.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
27ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart.” Love, the arousal from below, comes first.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
28והיו הדברים האלה אשר אנכי מצוך
“And these words which I command you this day shall be upon your heart.” After the love comes the drawing-down of the words of Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29סד״ה זכור את יום השבת לקדשו
There “Remember” is the giver’s role and “Keep” the receiver’s waiting and longing.
Kehot’s noteתו״א עא, ג.
30זכור את יום השבת לקדשו
“Remember the Shabbos day to keep it holy.” The discourse on this verse in Torah Ohr is cited for binding the Torah to the Infinite Light above the level of Adam.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31סד״ה נר חנוכה
The passage describes the letters of prayer raised up to their root in Keser, so that new letters and a new will are drawn down, beyond the measured judgment of Torah that comes from Chochmah; and it says the same holds for the mitzvos, “for a mitzvah is a lamp.”
Kehot’s noteתו״א מג, ב.
32נר מצוה
“For a mitzvah is a lamp, and the Torah is light.” The raising up of the mitzvah, the “lamp,” adds light to the Torah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בד״ה וכל העם רואים
There Avraham’s “going and journeying” is ratzo vashov, and the fire and water “in His heights” are the same two movements: fire in the heart is the soul’s thirst, the running of “if your heart runs,” which comes through “Binah is the heart.”
Kehot’s noteתו״א עג, ד.
34והחיות רצוא ושוב
“And the Chayos ran and returned, like the appearance of a flash of lightning.” The angels of the Divine chariot embody the two movements of the soul.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35הלוך ונסוע
“And Avram journeyed, going and journeying toward the south.” Avraham’s continual movement is the same running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ואם רץ לבך שוב
Sefer Yetzirah: “and if your heart runs, return to the place,” citing “and the Chayos ran and returned.” The Alter Rebbe quotes it as “return to the One.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
37ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. All the delight of the World to Come comes from one small letter.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
38מוטב דלידייניה
When Acher (Elisha ben Avuyah) died, Rabbi Meir said, “Better that he be judged and come to the World to Come.” The maamar cites it to show how great the delight of the World to Come is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
39כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” Gan Eden and the World to Come, the “source of life,” are only “with You,” secondary to G-d Himself.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40מי לי בשמים ועמך לא חפצתי
“Whom have I in heaven? And with You I desire nothing on earth.” Read here as desiring not even what is “with You,” Gan Eden, but G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” G-d is equally present above and below, so the soul has nowhere higher to run.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ילכו מחיל אל חיל
“They go from strength to strength.” Ascent from level to level belongs to memalei kol almin.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43לא תוסיף קום
“She has fallen, she shall rise no more, the maiden of Israel.” Read here in a positive sense: in the Time to Come there will be no need to rise, for the revelation will be below.
Amos 5:2עמוס ה׳:ב׳
נָפְלָה לֹא־תוֹסִיף קוּם בְּתוּלַת יִשְׂרָאֵל נִטְּשָׁה עַל־אַדְמָתָהּ אֵין מְקִימָהּ:
The virgin of Israel is fallen, She shall no more rise; She is cast down upon her land, There is none to raise her up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44Kehot’s note points to Numbers 19:2 for these words.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“And Havayah commanded us to do all these statutes, to fear Havayah our G-d.” The maamar stresses “to do”: man is the one who makes the statutes.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46“And all the people saw the sounds,” at the giving of the Torah. The discourse on this verse in Torah Ohr is cited for the mitzvos as bringing ratzo vashov.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
47“Havayah came from Sinai… from His right hand, a fiery law for them.” The Torah is fire given from the right hand, the level of water, so it unites fire and water.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
48“And they shall take for the impure one from the ashes of the burning of the sin offering, and he shall put upon it living water in a vessel.” The water placed on the ashes is the shov.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49“This is the statute of the Torah.” Because the red heifer openly holds both ratzo and shov, it is called the statute of the whole Torah.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וקבל היהודים
“And the Jews took upon themselves what they had begun to do.” The discourse on this verse in Torah Ohr is cited on the soul’s capacity to contain the light only through ratzo vashov.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועל האי אקרי כו׳ והחיות רצוא ושוב
In the Idra Zuta the Zohar says of the supernal Head, Atika Kadisha, that it is not known and does not attach to wisdom or understanding; “and of this it is called, ‘Flee to your place,’ and ‘the Chayos ran and returned.’”
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
52והחיות רצוא ושוב
“And the Chayos ran and returned.” The verse the Zohar quotes for the running and returning before the highest level.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
53והאיש משתאה לה
“And the man was wondering at her, keeping silent, to know whether Havayah had made his journey prosper.” Eliezer watches Rivkah at the well; the discourse on this verse explains why his story is repeated.
Genesis 24:21בראשית כ״ד:כ״א
וְהָאִישׁ מִשְׁתָּאֵה לָהּ מַחֲרִישׁ לָדַעַת הַהִצְלִיחַ ה׳ דַּרְכּוֹ אִם־לֹא:
And the man looked stedfastly on her; holding his peace, to know whether the L-RD had made his journey prosperous or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
54ביו״ד נברא העוה״ב
The words here quote Menachot 29b:13–14; the passage is shown below.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 7
55אם רץ לבך
“And if your heart runs, return.” The running is the fire in the heart; the return is the water in the brain.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
56בד״ה החלצו מאתכם
There the joining of opposites is called “peace”: the left included in the right, the sweetening of the Gevuros by the Chasadim.
Kehot’s noteלקו״ת מטות פו, ג.
57החלצו מאתכם
“Arm men from among you for the army.” The discourse on this verse in Likkutei Torah is cited for more on joining fire and water.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
58בד״ה והי׳ לכם לציצית
The passage near that column reads “And it shall be to you for tzitzis, and you shall see it” as referring to the thread of techeiles: techeiles is like the sea, the sea like the sky, and the sky like the Throne of Glory, G-d’s Malchus, from which the worlds receive their life through self-nullification and inclusion in their source.
Kehot’s noteלקו״ת שלח מד, ד.
59והיה לכם לציצית
“And it shall be to you for tzitzis, and you shall see it and remember all the commandments of Havayah.” The discourse on this verse in Likkutei Torah discusses the fire of yud and the fire of hei.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60אש יו״ד ואש ה״א
Rabbi Akiva taught: “A man and a woman (ish and ishah): if they are worthy, the Shechinah is between them; if not, fire consumes them.” Take away the yud of ish and the hei of ishah, and each word is esh, fire.
Sotah 17a:2–3סוטה י״ז א:ב׳-ג׳
מִ״וְאִם לֹא שָׁכַב אִישׁ וְגוֹ׳ וְאַתְּ כִּי שָׂטִית תַּחַת אִישֵׁךְ״, וְאֵינוֹ כּוֹתֵב ״וְהִשְׁבִּיעַ הַכֹּהֵן אֶת הָאִשָּׁה״. וְכוֹתֵב: ״יִתֵּן ה׳ אוֹתָךְ לְאָלָה וְלִשְׁבֻעָה. וּבָאוּ הַמַּיִם הַמְאָרְרִים הָאֵלֶּה בְּמֵעַיִךְ לַצְבּוֹת בֶּטֶן וְלַנְפִּל יָרֵךְ״. וְאֵינוֹ כּוֹתֵב ״וְאָמְרָה הָאִשָּׁה אָמֵן אָמֵן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 9
61ועתה יש להבין
The note points there for a discussion parallel to this whole section.
Kehot’s noteלסעיף זה ראה סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קא ואילך.
62פרה דקבילת מן שמאלא ומאן הוא לשמאלא שור
The Zohar on Chukas: “A heifer, which receives from the left. And who is to the left? The ox, as it says, ‘And the face of an ox on the left.’” It goes on to read “red” (adumah) as the decree of judgment.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63ופני שור מהשמאל
In Ezekiel’s vision each of the Chayos has the face of a lion on the right and “the face of an ox on the left.” The ox, on the left, is the root from which the heifer receives.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
64שמאל דוחה וימין מקרבת
The Sages teach that one should always let “the left push away and the right draw near,” not as Elisha pushed away Gechazi with both hands. Here it describes the two modes of the Divine flow.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מז, א. וש״נ.
65ימין ושמאל תפרוצי
“For you shall spread out to the right and to the left.” Used for the two lines, right and left, that exist above.
Isaiah 54:3ישעיהו נ״ד:ג׳
כִּי־יָמִין וּשְׂמֹאול תִּפְרֹצִי וְזַרְעֵךְ גּוֹיִם יִירָשׁ וְעָרִים נְשַׁמּוֹת יוֹשִׁיבוּ:
For thou shalt spread abroad on the right hand and on the left; And thy seed shall possess the nations, And make the desolate cities to be inhabited.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ג.
66אהבתי אתכם אמר ה׳
“I have loved you, says Havayah.” Influence that comes with love and closeness is only for the side of holiness.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
67יאר פניו אתנו
“May G-d be gracious to us and bless us; may He make His face shine with us.” The giving of the “face,” the right, is closeness.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
68ימינך ה׳ תרעץ אויב
From the Song at the Sea: “Your right hand, Havayah, shatters the enemy.” The right hand does not feed the enemy but breaks it.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ו.
69השיב אחור ימינו
“He has drawn back His right hand before the enemy.” At the destruction the right hand was withdrawn, and the enemy prevailed.
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, ג.
70בד״ה ואהי׳ אצלו אמון
That explanation speaks of the sweetening of the Gevuros, brought about by a person’s subduing and transforming the other side, since the kelipos are rooted in the Gevuros.
Numbers 18:4במדבר י״ח:ד׳
וְנִלְווּ עָלֶיךָ וְשָׁמְרוּ אֶת־מִשְׁמֶרֶת אֹהֶל מוֹעֵד לְכֹל עֲבֹדַת הָאֹהֶל וְזָר לֹא־יִקְרַב אֲלֵיכֶם:
And they shall be joined unto thee, and keep the charge of the tent of meeting, whatsoever the service of the Tent may be; but a common man shall not draw nigh unto you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יח, ד. מאמרי אדה״ז כתובים-א ע׳ רד.
71ואהיה אצלו אמון
“Then I was by Him as a nursling.” The explanation on this verse in Likkutei Torah is cited for the matter of G-d’s right hand.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וימינך מקרב חיקך כלה
“Why do You draw back Your hand, Your right hand? From within Your bosom, consume [them]!” A plea for the right hand, withdrawn since the destruction, to act against the enemy.
Psalms 74:11תהילים ע״ד:י״א
לָמָּה תָשִׁיב יָדְךָ וִימִינֶךָ מִקֶּרֶב חֵיקְךָ כַלֵּה:
Why withdrawest Thou Thy hand, even Thy right hand? Draw it out of Thy bosom and consume them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ובלקו״ת ס״פ חקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
74בזח״ב פקודי דף רכ״ד ובפי׳ הרמ״ז שם
The note quotes the Ramaz on this Zohar passage, “for from the right there is no kelipah, but the left itself, as it spreads downward, becomes dross,” and points to the Tzemach Tzedek’s explanations of the Zohar for more.
Kehot’s note”כי הימין אין ממנה קליפה אבל השמאל עצמו בהתפשטותו למטה נעשה סיגים”. ביאה״ז להצ״צ-א ע׳ שעג. ובכרך-ב ע׳ תתנב ד״ה אמר לצפון תני — תר״ן ע׳ שצ. ראה גם לקמן נז, ג.
75ושבע הזיות נוכח פני אהל מועד
“And Elazar the kohen shall take of its blood with his finger and sprinkle toward the front of the Tent of Meeting seven times.” The sprinklings raise the heifer’s inner good to its root.
Numbers 19:4במדבר י״ט:ד׳
וְלָקַח אֶלְעָזָר הַכֹּהֵן מִדָּמָהּ בְּאֶצְבָּעוֹ וְהִזָּה אֶל־נֹכַח פְּנֵי אֹהֶל־מוֹעֵד מִדָּמָהּ שֶׁבַע פְּעָמִים:
And Eleazar the priest shall take of her blood with his finger, and sprinkle of her blood toward the front of the tent of meeting seven times.
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Kehot’s noteראה במדבר יט, ד.
76שהאפר הוא מהותו . . של העץ
There the same analogy, which the author heard from his teacher, explains Avraham’s words “I am dust and ashes”: the ashes are the essence of the burned wood, left when fire, water and air have vanished in smoke, yet they bear no comparison to the wood before it burned.
Kehot’s noteראה אגה״ק סי׳ טו. אוה״ת יתרו ע׳ תתכו.
77הכל הי׳ מן העפר
“All go to one place; all was from the dust, and all returns to the dust.” The dust is the essence of every body, and it is what remains as ashes.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כ.
78חומר וצורה
The note points to the Rambam’s philosophical work for the terms matter and form.
Kehot’s noteבמו״נ להרמב״ם בשלישי פכ״ב ובח״א (פי״ז) ובפ״א מח׳ פרקים שלו. [כ]. ראה הל׳ יסוה״ת רפ״ד.
79חומר וצורה
The Rambam writes that all bodies below the heavens are composed of matter (golem) and form, their matter compounded of the four elements, fire, air, water and earth. The Kehot note points to this chapter for the terms the maamar uses.
Mishneh Torah, Foundations of the Torah 4:1משנה תורה, הלכות יסודי התורה ד׳:א׳
אַרְבָּעָה גּוּפִים הַלָּלוּ שֶׁהֵם אֵשׁ וְרוּחַ וּמַיִם וְאֶרֶץ הֵם יְסוֹדוֹת כָּל הַנִּבְרָאִים לְמַטָּה מִן הָרָקִיעַ. וְכָל שֶׁיִּהְיֶה מֵאָדָם וּמִבְּהֵמָה וְעוֹף וְרֶמֶשׂ וְדָג וְצֶמַח וּמַתֶּכֶת וַאֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת וּשְׁאָר אַבְנֵי בִּנְיָן וְהָרִים וְגוּשֵׁי עָפָר הַכּל גָּלְמָן מְחֻבָּר מֵאַרְבָּעָה יְסוֹדוֹת הַלָּלוּ. נִמְצְאוּ כָּל הַגּוּפִים שֶׁלְּמַטָּה מִן הָרָקִיעַ חוּץ מֵאַרְבָּעָה יְסוֹדוֹת הָאֵלּוּ מְחֻבָּרִים מִגֹּלֶם וְצוּרָה. וְגֹלֶם שֶׁלָּהֶם מְחֻבָּר מֵאַרְבָּעָה יְסוֹדוֹת הָאֵלּוּ. אֲבָל כָּל אֶחָד מֵאַרְבָּעָה הַיְסוֹדוֹת אֵינוֹ מְחֻבָּר אֶלָּא מִגֹּלֶם וְצוּרָה בִּלְבַד:
These four elements, namely: fire, air, water and earth, are the elements of all the creatures beneath the expanse; all that be whether of man, beast, fowl, creeping thing, fish, vegetation, minerals, precious stones, pearls, structural stones, mountains and glaciers, the body of each and every one is the joint issue of these four elements. Consequently all bodies beneath the expanse, save only these four elements, are joint issue of matter and form; and the body of each is the joint issue of these four elements; but each of these …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
Paragraph 10
80מפני שור מהשמאל
“And the face of an ox on the left.” The animal soul, like the heifer, has its root in the ox on the left of the Chariot.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
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81פרה דקבילת משמאלא
The Zohar’s “a heifer, which receives from the left,” quoted in the previous paragraph, is now applied to the animal soul.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
82כח המתאוה
Nearly the same passage appears there: the power that desires forbidden things is not sin in itself, since it is the same whether for the forbidden or the permitted; its root is in supernal holiness, and it came to desire sin only through the shattering of the vessels, so in teshuvah it can be turned to love of G-d, “with both your inclinations.”
Kehot’s noteראה לקמן ר״ה סא, ד. נתבאר בסה״מ תרס״ד ע׳ רטו.
83שהרי עצם מהותו . . לטוב
Quoted in the note: what is written in several places, as in this maamar, that the power of desire is not evil in its essence means only that it has no evil form in essence; nevertheless it is not good, and on the contrary, by its nature it is drawn to material things.
Kehot’s noteבקונטרס העבודה פ״ה מציין ”מ״ש בכ״ד שכח המתאווה בעצם אינו רע וכמ״ש בלקו״ת ד״ה זאת חוקת התורה זהו רק שאין בו ציור רע בעצם, אבל מ״מ אינו טוב, ואדרבא בטבעו הוא נמשך לענינים חומריים”.
84נפשי אויתיך
“My soul, I have desired You in the night.” The longing for G-d as one longs for one’s own life.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
85כמו שאוהב ומתאוה לחיי נפשו
Tanya reads “My soul, I have desired You” as: because You are my soul and my true life, I crave You as a person craves the life of his soul, and longs for it to return to him when he is weak.
Numbers 8:3במדבר ח׳:ג׳
וַיַּעַשׂ כֵּן אַהֲרֹן אֶל־מוּל פְּנֵי הַמְּנוֹרָה הֶעֱלָה נֵרֹתֶיהָ כַּאֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה:
And Aaron did so: he lighted the lamps thereof so as to give light in front of the candlestick, as the L-RD commanded Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תניא פרק מד. וראה לעיל במדבר ח, ג ובמ״מ לשם.
86ע״פ כי תצא
That discourse explains prayer as a battle, in place of the offerings on which fire came down from heaven: the life of the animal soul comes from the element of fire, and the fire below was absorbed in the fire above, whose root is in the faces of the supernal Chariot.
Kehot’s noteלקו״ת תצא לד, ג ואילך.
87כי תצא
“When you go out to war against your enemies.” The discourse on this verse in Likkutei Torah is cited for the root of the animal soul in the faces of the supernal Chariot.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
88בד״ה להבין — מי א-ל כמוך
There “Who is a G-d like You” is explained as the Thirteen Attributes: G-d’s kindness descends to the lowest places.
Kehot’s noteלקו״ת ר״ה ס, ד ואילך.
89מי אל כמוך
“Who is a G-d like You, who bears iniquity and passes over transgression for the remnant of His heritage?” The discourse on this verse is cited for the treatment of the animal soul’s desires.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
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90עוצם עיניו מראות ברע
“He who walks in righteousness… and shuts his eyes from seeing evil.” An example of subduing the animal soul through the senses.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91לאכפיא לסט״א
The Zohar praises one who brings a wicked person to leave his bad way, for he causes the other side to be subdued and the glory of the Holy One, blessed be He, to be raised.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
Paragraph 13
92ואזי יוכל להפוך אח״כ
There “with all your heart” is explained as first subduing the other side, “shutting his eyes from seeing evil,” and then transforming darkness into light: the natural element of fire in the animal soul, which craves every desire, is turned from the darkness of this world into a craving to cleave to G-d.
Kehot’s noteראה לקמן פ׳ ואתחנן ב, ג. ולעיל פ׳ שלח מ, ב. אוה״ת סידור ע׳ נט.
93ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart.” Read by the Sages as including the evil inclination.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ואהבת בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
95בכל לבבך בשני יצריך
The Mishnah explains “with all your heart” as “with both your inclinations, with the good inclination and with the evil inclination.”
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
96אתהפכא חשוכא לנהורא
Kehot’s note points to Zohar III, 267a for these words.
Zohar III, 267aזח״ג רסז, א
Kehot’s noteראה זהר בהקדמה ד, א. זח״ג רסז, א.
97חשוכא לנהורא
In its introduction the Zohar praises those who “turn darkness into light and taste the bitter as sweet.” This is is’hapcha, the transformation that follows subduing.
Zohar, Introduction 9:48–10:56ספר הזהר, הקדמה ט׳:מ״ח-י׳:נ״ו
98שמע ישראל
“Hear, O Israel: Havayah is our G-d, Havayah is One.” The large ayin of Shema alludes to the seventy attributes.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
99ע׳ נפש דיעקב
“All the souls of the house of Yaakov who came to Egypt were seventy.” The seventy holy attributes correspond to the seventy souls of Yaakov.
Genesis 46:27בראשית מ״ו:כ״ז
וּבְנֵי יוֹסֵף אֲשֶׁר־יֻלַּד־לוֹ בְמִצְרַיִם נֶפֶשׁ שְׁנָיִם כׇּל־הַנֶּפֶשׁ לְבֵית־יַעֲקֹב הַבָּאָה מִצְרַיְמָה שִׁבְעִים:
And the sons of Joseph, who were born to him in Egypt, were two souls; all the souls of the house of Jacob, that came into Egypt, were threescore and ten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, כז.
100דארץ אדום
“And these are the kings who reigned in the land of Edom, before any king reigned over the children of Israel.” In Kabbalah these kings are the attributes of the world of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101וימלוך וימת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, לב-לג והלאה.
102וימלוך וימת
Each king of Edom “reigned” and then “died.” Their death is read as the shattering of the vessels of Tohu.
Genesis 36:32–33בראשית ל״ו:ל״ב-ל״ג
וַיִּמְלֹךְ בֶּאֱדוֹם בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה: וַיָּמׇת בָּלַע וַיִּמְלֹךְ תַּחְתָּיו יוֹבָב בֶּן־זֶרַח מִבׇּצְרָה:
And Bela the son of Beor reigned in Edom; and the name of his city was Dinhabah. And Bela died, and Jobab the son of Zerah of Bozrah reigned in his stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
103בד״ה וכל בניך
There “all your children shall be taught of Havayah” means that they receive from the level of Yud-Hei so as to be in ratzo vashov, which is the service of prayer; afterwards they become “your builders” through the yoke of Torah study, and through this “great shall be the peace.”
Kehot’s noteלקו״ת ראה ל, ב.
104וכל בניך למודי
“And all your children shall be taught of Havayah, and great shall be the peace of your children.” The discourse on this verse is cited for refining the attributes and raising them to the large ayin.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ובקשתם משם את ה׳
“And from there you will seek Havayah your G-d, and you will find Him, if you seek Him with all your heart and with all your soul.” “From there,” even from the lowest place, G-d can be found.
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כט.
106קראו שם פרעה
“They cried there: Pharaoh king of Egypt is but a noise.” “There” is used for the place of Pharaoh, the realm of the other side.
Jeremiah 46:17ירמיהו מ״ו:י״ז
קָרְאוּ שָׁם פַּרְעֹה מֶלֶךְ־מִצְרַיִם שָׁאוֹן הֶעֱבִיר הַמּוֹעֵד:
They cried there: ‘Pharaoh king of Egypt is but a noise; He hath let the appointed time pass by.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מו, יז.
107אשר יאמר עליו כי הוא זה
In the laws of a disputed object, “of which one says, ‘This is it.’” The word zeh, “this,” is used for something one can point to directly.
Exodus 22:8שמות כ״ב:ח׳
עַל־כׇּל־דְּבַר־פֶּשַׁע עַל־שׁוֹר עַל־חֲמוֹר עַל־שֶׂה עַל־שַׂלְמָה עַל־כׇּל־אֲבֵדָה אֲשֶׁר יֹאמַר כִּי־הוּא זֶה עַד הָאֱלֹקִים יָבֹא דְּבַר־שְׁנֵיהֶם אֲשֶׁר יַרְשִׁיעֻן אֱלֹקִים יְשַׁלֵּם שְׁנַיִם לְרֵעֵהוּ:
For every matter of trespass, whether it be for ox, for ass, for sheep, for raiment, or for any manner of lost thing, whereof one saith: 'This is it,' the cause of both parties shall come before G-d; he whom G-d shall condemn shall pay double unto his neighbour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ושם ימותו
Of the generation of the spies: “In this wilderness they shall be consumed, and there they shall die.” “There” is the place of death, the shattering.
Numbers 14:35במדבר י״ד:ל״ה
אֲנִי ה׳ דִּבַּרְתִּי אִם־לֹא זֹאת אֶעֱשֶׂה לְכׇל־הָעֵדָה הָרָעָה הַזֹּאת הַנּוֹעָדִים עָלָי בַּמִּדְבָּר הַזֶּה יִתַּמּוּ וְשָׁם יָמֻתוּ:
I the L-RD have spoken, surely this will I do unto all this evil congregation, that are gathered together against Me; in this wilderness they shall be consumed, and there they shall die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, לה.
109לית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז.
110לית אתר פנוי מיניה
“There is no place empty of Him.” So even “from there,” the lowest place, G-d can be sought and found.
Tikkunei Zohar 91b:6–92a:1תקוני הזהר צ״א ב:ו׳-צ״ב א:א׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד אַרְבַּע אַתְוָון, בֵּקהּ אִתְקְרִיאוּ יהו״ה בְּיִחוּדָא חֲדָא יהו״ה אֶחָד וּשְׁמוֹ אֶחָד, וּבְגִין דָּא שַׁוִּי אֱמוּנָה דְיִשְׂרָאֵל בְּאַרְבַּע אַתְוָון אִלֵּין, וְכָל שְׁמָהָן שַׁוִּי כִּנּוּיִין לִשְׁמָא דָא, לֵית שְׁמָא עַד אֵין סוֹף וְעַד אֵין תַּכְלִית רַבְרְבָא וְשָׁלְטָנָא מִן דָּא, לְעִילָא עַד אֵין סוֹף, וּלְתַתָּא עַד …
Tikkunei Zohar - Vocalized (Public Domain)
111לצעוק . . בצר לו
“Then they cried to Havayah in their distress; He delivered them from their straits.” The cry from the depth of the heart is how G-d is found “from there.”
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קז, ו. כח.
112ע״פ וישב יעקב
The discourse on “And Yaakov settled” explains that through the Shechinah’s exile among the nations the sparks of holiness are refined, and that the soul descends into the body for the sake of teshuvah from the depth of the heart, which brings a closer bond with G-d, “as light excels when it comes out of darkness.”
Kehot’s noteתו״א כו, ד.
113וישב יעקב
“And Yaakov settled in the land of his father’s sojournings.” The discourse on this verse is cited for more on seeking G-d from the lowest place.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114וע״פ אני לדודי
In the discourse on “I am my Beloved’s and my Beloved is mine, who grazes among the lilies,” teshuvah is possible because it comes from sovev kol almin, which is equal everywhere: even one who is now completely wicked and very low can be transformed into a complete tzaddik.
Kehot’s noteראה לקו״ת פ׳ ראה לג, ג.
115אתהפכא חשוכא לנהורא
The Zohar praises those who “turn darkness into light and taste the bitter as sweet.” Through teshuvah, “there” is turned into the holy shem ayin.
Zohar, Introduction 9:48–10:56ספר הזהר, הקדמה ט׳:מ״ח-י׳:נ״ו
116כמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הק״ש פ״ט. [כ].
117רפ״ח ניצוצין ושם ב״ן בגימט׳ שם
On the intentions of the Shema: all the fallen “back” levels are 288 sparks, and with the Name Ban, the “face” of Malchus that also descended, they total the value of שם. All that needs sweetening joins Malchus and is called by this name.
Pri Etz Chaim, Gate of the Recitation of the Shema 9:4פרי עץ חיים, שער הקריאת שמע ט׳:ד׳
והנה כל האחוריים שנפלו, כולם הם רפ״ח ניצוצין, שהם ד׳ ע״ב, שהם ע״ב דיודין, וס״ג עם יוד אותיות הרי ע״ג, ושם מ״ה עם מספר השם כ״ו גי׳ ע״א, הרי גי׳ ע״ב. ואחוריים של שם ב״ן בפשוט ולא מילוי, הוא ע״ב ג״כ, כזה - י׳ י״ה יה״ו יהו״ה, הרי ד״פ ע״ב. וד״פ ע״ב, גימ׳ רפ״ח ניצוצין. ושם ב״ן עצמו, שהוא הפנים של המלכות, שגם הם ירדו, הרי הכל גי׳ ש״ם. הרי כי כללות כל אלו הצריכים להתמתק כולם מתחברים אל המלכות ונקראים שם על שמם. והנה לזה השם, תכוין להוריד אליו …
Pri Etz Chaim (Public Domain)
118בפ׳ וישלח סד״ה ויאבק איש
The end of that discourse reads the wrestling as Samael’s attempt to clothe Yaakov in his Chesed and Gevurah and draw his heart after them, and Yaakov’s refining of him in turn; through this refining, which is teshuvah, even the “dust,” the Malchus of kelipah, is raised and included in the Malchus of holiness.
Kehot’s noteתו״א כו, ג ואילך.
119ויאבק איש
“And Yaakov was left alone, and a man wrestled with him until the break of dawn.” The discourse on this verse in Torah Ohr is cited for more on raising sham.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מאן דנפל מדרגי׳ אקרי מית
Listed in the note on the source of this saying, which the note gives from the Zohar as “one who descends from the first level he was on is called death.”
Kehot’s noteבזח״ג קלה, ב — הובא בע״ח ש׳ שבה״כ פ״ב ובמבו״ש ש״ב ח״ב פ״ג — איתא מאן דנחית מדרגי׳ קדמאה דהוה בי׳ קארי׳ בי׳ מיתה — לקו״ש ח״י ע׳ 211. ראה ב״ר ר״פ ויחי. בענין שנתבאר כאן — ראה אוה״ת חקת ע׳ תשפ.
121מאן דנפיל מדרגי׳ אקרי מית
In the Idra Rabba the Zohar says that one who descends from the level he was on is called dead. This is the “death” of the seven kings, the shattering, whose impurity the heifer purifies.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
122ויאכילך את המן
“And He afflicted you and let you hunger, and fed you the manna.” The text points to its discussion of this verse for more.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123זה א-לי ואנוהו
“This is my G-d, and I will glorify Him.” Only G-d, present everywhere, can truly be called “this.”
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
124מלא כה״א כבודו
The Seraphim’s call: “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” He is present everywhere, so He can be called “this.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 15
125ואהבת בכל לבבך בשני יצריך
The Mishnah reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” This is what the burning of the heifer brings about.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
126אם רץ לבך
“And if your heart runs, return.” The running is the burning; the return is the living water.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
127ונתן עליו מים חיים אל כלי
“And he shall put upon it living water in a vessel.” The living water is the Torah, and the vessel is the mitzvos.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128מקור מים חיים
“They have forsaken Me, the source of living water.” G-d, the hidden source, from whom the Torah flows.
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, יג.
129סתימו דכל סתימין
The Zohar’s phrase for the most hidden level, “the hidden of all hidden ones,” cited in the Kehot note; it is used here for G-d as the hidden source of the living water.
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א. ובכ״מ.
130בחי׳ מים חיים היא התורה
The note points there on the Torah as “living water.”
Kehot’s noteראה לקו״ש ח״ז ע׳ 321.
131והחכמה תחי׳
“Wisdom gives life to those who have it.” The Torah, which is Chochmah, is living water.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
132ימותו ולא בחכמה
“They die, and not with wisdom.” Death is the absence of Chochmah, the Tree of Life.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
133רמ״ח מ״ע נק׳ רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
134רמ״ח מ״ע נק׳ רמ״ח אברים דמלכא
The Tikkunei Zohar calls the 248 positive commandments the 248 limbs of the King. Each mitzvah is a vessel for a particular revelation.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
135ראיתי והנה מנורת זהב
“I saw, and behold, a menorah all of gold.” The discourse on this verse is cited on the mitzvos as vessels for light.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136וקבל היהודים
“And the Jews took upon themselves.” The discourse on this verse is cited on the mitzvos as vessels for light.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137רוח אייתי רוח
The Zohar teaches that “spirit draws spirit and brings spirit”: the spirit a person raises from below draws down spirit from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
138נתינת האפר ע״ג המים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ פרה פ״ט, ה״א.
139נתינת האפר ע״ג המים
The Rambam’s laws of sanctifying the water with the heifer’s ashes, cited in the Kehot note for placing the ashes on the water.
Mishneh Torah, Red Heifer 9:1משנה תורה, הלכות פרה אדומה ט׳:א׳
כֵּיצַד מְקַדְּשִׁין אֶת הַמַּיִם בְּאֵפֶר הַפָּרָה. נוֹתֵן אֶת הַמַּיִם שֶׁנִּתְמַלְּאוּ לְשֵׁם מֵי חַטָּאת בַּכְּלִי וְנוֹתֵן אֵפֶר עַל פְּנֵי הַמַּיִם כְּדֵי שֶׁיֵּרָאֶה עַל פְּנֵי הַמַּיִם. אַף עַל פִּי שֶׁהִיא חָבִית גְּדוֹלָה מְלֵאָה מַיִם. וּמְעָרֵב הַכּל. וְאִם נָתַן הָאֵפֶר תְּחִלָּה וְאַחַר כָּךְ נָתַן עָלָיו הַמַּיִם פָּסַל. וּמַהוּ זֶה שֶׁנֶּאֱמַר בַּתּוֹרָה (במדבר יט יז) ”וְנָתַן עָלָיו מַיִם חַיִּים”. כְּדֵי לְעָרֵב אֶת הָאֵפֶר בַּמַּיִם:
Torat Emet 363 (Public Domain)
140בד״ה וכל העם רואים
There ratzo vashov are the fire and water “in His heights,” between which G-d makes peace so that the water does not quench the fire; fire in the heart is the soul’s thirst, the running of “if your heart runs.”
Kehot’s noteתו״א עג, ד.
141וכל העם רואים
“And all the people saw the sounds.” The discourse on this verse explains why there must always be both ratzo and shov.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142ואהיה אצלו אמון
“Then I was by Him as a nursling, and I was His delight every day.” The explanation on this verse is cited for how the running draws down the Torah.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143אני תורתך שעשעתי
“Their heart is gross as fat; I have delighted in Your Torah.” Cited from the discourse on “Then I was by Him as a nursling.”
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144במ״א ע״פ הזהר פ׳ תזריע
The note identifies the explanation of the Zohar passage on Tazria that the text refers to as the one printed there.
Kehot’s noteביאה״ז לכ״ק אדה״א עג, א ואילך. נוסחא שני׳ בסה״מ תקס״ה.
145הזה עליהם מי חטאת
For the purification of the Levites: “Sprinkle upon them the water of purification.”
Numbers 8:7במדבר ח׳:ז׳
וְכֹה־תַעֲשֶׂה לָהֶם לְטַהֲרָם הַזֵּה עֲלֵיהֶם מֵי חַטָּאת וְהֶעֱבִירוּ תַעַר עַל־כׇּל־בְּשָׂרָם וְכִבְּסוּ בִגְדֵיהֶם וְהִטֶּהָרוּ:
And thus shalt thou do unto them, to cleanse them: sprinkle the water of purification upon them, and let them cause a razor to pass over all their flesh, and let them wash their clothes, and cleanse themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146שיורי טלא דבדולחא
In Parshas Tazria the Zohar describes the water of purification sprinkled on the Levites as “the remnants of the crystal dew.”
Zohar, Tazria 24:123–25:134ספר הזהר, תזריע כ״ד:קכ״ג-כ״ה:קל״ד
147ששים המה מלכות
“There are sixty queens and eighty concubines.” The explanation on this passage is cited for more.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148אחת היא יונתי
“My dove, my perfect one, is one.” Part of the same explanation cited for more.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ולקח הכהן עץ ארז
“And the kohen shall take cedar wood and hyssop and scarlet wool, and cast them into the midst of the burning of the heifer.” The maamar now explains these three.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, ו.
150אל תיראי תולעת יעקב
“Fear not, worm Yaakov, men of Israel; I will help you, says Havayah.” Israel is called a worm, whose strength is in its mouth.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, יד.
151מה תולעת זו אינה מכה ארזים אלא בפיה
At the end of Parshas Vayishlach the Zohar, cited by the text itself, takes up the image of Yaakov as the worm whose power is in its mouth.
Zohar I, 178aזח״א קעח, א
Kehot’s noteזח״א קעח, א. תנחומא בשלח, ט. [כ]. ראה לקו״ש-כח ע׳ 335.
152מה תולעת זו אינה מכה ארזים אלא בפיה
The Midrash on “worm Yaakov”: as the worm strikes the cedar only with its mouth, so Israel’s strength is only in prayer.
Midrash Tanchuma, Beshalach 9:2מדרש תנחומא, בשלח ט׳:ב׳
וְאוֹמֵר: אַל תִּירְאִי תּוֹלַעַת יַעֲקֹב (ישעיה מא, יד). לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתוֹלַעַת? לוֹמַר לְךָ: מַה תּוֹלַעַת הַזֹּה אֵינָהּ מַכָּה אֶת הָאֲרָזִים אֶלָּא בְּפִיהָ, וְהִיא רַכָּה וּמַכָּה אֶת הַקָּשֶׁה, כָּךְ אֵין לָהֶם לְיִשְׂרָאֵל אֶלָּא תְּפִלָּה. שֶׁהָאֻמּוֹת נִמְשְׁלוּ כָּאֲרָזִים, שֶׁנֶּאֱמַר: הִנֵּה אַשּׁוּר אֶרֶז בַּלְּבָנוֹן (יחזקאל לא, ג). וְאוֹמֵר: וַיְשַׁבֵּר ה׳ אֶת אַרְזֵי הַלְּבָנוֹן (תהלים כט, ה). וּכְשֶׁהֵן מִתְגַּבְּרִים עֲלֵיהֶם, חוֹזְרִים בִּתְשׁוּבָה וְצוֹעֲקִים וּמִתְפַּלְּלִין. וְכֵן הוּא אוֹמֵר: וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד וְגוֹ' (בראשית מח, כב). וְכִי בְּחַרְבּוֹ …
Furthermore it says: Fear not, thou worm Jacob (Isa. 41:14). Why is Israel compared to a worm? To teach us that just as a worm has only a soft and tender mouth with which to strike at a hard cedar tree, so Israel has only its prayers. Idolaters are likened to a cedar, as Scripture states: Behold, the Assyrian was a cedar in Lebanon (Exod. 31:3). And yea, the L-rd breaketh in pieces the cedars in Lebanon (Ps. 29:5). Whenever their enemies overpowered them, the Israelites would become penitent and …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
153On David’s title “Adino ha-Etzni”: when he sat and studied Torah he made himself soft like a worm, and when he went out to war he made himself hard as wood.
Moed Katan 16b:26מועד קטן ט״ז ב:כ״ו
״רֹאשׁ הַשָּׁלִישִׁים״ — תְּהֵא רֹאשׁ לִשְׁלֹשֶׁת אָבוֹת. ״הוּא עֲדִינוֹ הָעֶצְנִי״, כְּשֶׁהָיָה יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה — הָיָה מְעַדֵּן עַצְמוֹ כְּתוֹלַעַת, וּבְשָׁעָה שֶׁיּוֹצֵא לַמִּלְחָמָה — הָיָה מַקְשֶׁה עַצְמוֹ כְּעֵץ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
154וכמארז״ל ע״פ הקל קול יעקב
“The voice is the voice of Yaakov, but the hands are the hands of Esav.” Yaakov’s power is his voice.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Gittin 57b:9–10גיטין נ״ז ב:ט׳-י׳
״הַקּוֹל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו״ – ״הַקּוֹל״, זֶה אַדְרִיָּינוּס קֵיסָר, שֶׁהָרַג בַּאֲלֶכְּסַנְדְּרִיָּא שֶׁל מִצְרַיִם שִׁשִּׁים רִבּוֹא עַל שִׁשִּׁים רִבּוֹא, כִּפְלַיִם כְּיוֹצְאֵי מִצְרַיִם. ״קוֹל יַעֲקֹב״ – זֶה אַסְפַּסְיָינוּס קֵיסָר, שֶׁהָרַג בִּכְרַךְ בֵּיתֵּר אַרְבַּע מֵאוֹת רִבּוֹא, וְאָמְרִי לַהּ: אַרְבַּעַת אֲלָפִים רִבּוֹא. ״וְהַיָּדַיִם יְדֵי עֵשָׂו״ – זוֹ מַלְכוּת הָרְשָׁעָה, שֶׁהֶחְרִיבָה אֶת בָּתֵּינוּ, וְשָׂרְפָה אֶת הֵיכָלֵנוּ, וְהִגְלְתָנוּ מֵאַרְצֵנוּ. דָּבָר אַחֵר: ״הַקּוֹל קוֹל יַעֲקֹב״ – אֵין לְךָ תְּפִלָּה שֶׁמּוֹעֶלֶת, שֶׁאֵין בָּהּ מִזַּרְעוֹ שֶׁל יַעֲקֹב. ״וְהַיָּדַיִם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבראשית כז, ב. גיטין נז, ב.
155ודברת בם
“And you shall teach them to your children and speak of them.” Torah study must be spoken, not only thought.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
156כל העוסק בתורת עולה
Reish Lakish reads “This is the Torah of the burnt-offering” as teaching that whoever occupies himself with Torah is as if he offered a burnt-offering. The Kehot note observes that Chassidic texts usually quote it with “the Torah of the burnt-offering.”
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א ושם לי׳ בתורת עולה [כ]. אבל ברוב המקומות בדא״ח מובא תי׳ ”עולה”. ראה לעיל פ׳ במדבר יג, א. אחרי כו, ד.
157משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The discourse on this verse is cited on the power of speech.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ודברי אשר שמתי בפיך
“My spirit which is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” G-d’s speech clothed in the mouth of one who speaks Torah.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, א.
159בחדש השלישי
“In the third month after the children of Israel went out of Egypt.” The discourse on this verse in Parshas Yisro is cited on the meaning of “saying” in the Ten Commandments.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160סד״ה ביום השמיני עצרת
There “I have put My words in your mouth, and in the shadow of My hand I have covered you” means that the breath of spoken Torah becomes a “shade,” a sukkah, an encompassing light for the soul: “all that comes forth from the mouth of Havayah.”
Kehot’s noteלקו״ת שמע״צ פד, ב.
161ביום השמיני עצרת
“On the eighth day there shall be an assembly for you.” Two discourses on this verse are cited on speaking words of Torah.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162ואשים דברי בפיך ובצל ידי כסיתיך
“And I have put My words in your mouth, and in the shadow of My hand I have covered you.” The spoken words of Torah become a protective “shadow” for the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163ובד״ה וארשתיך לי
The passage explains “I will betroth you to Me forever”: now the Community of Israel is “the fallen sukkah of David,” rising and falling, but in the Time to Come it will stand forever.
Kehot’s noteלקו״ת במדבר ח, ד.
164וארשתיך לי
“And I will betroth you to Me forever.” The discourse on this verse is cited for the meaning of “You have declared.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165את ה׳ האמרת היום
“You have declared Havayah this day to be your G-d.” A declaration in speech that binds Israel to G-d.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166סד״ה להבין מ״ש ביום השמע״צ
The passage near that column reads “the truth of Havayah is forever” as the truth of G-d drawn down from above to be clothed in the world through the Torah, for “there is no truth but Torah”; love, though it cleaves to Him, is still only man’s truth.
Kehot’s noteלקו״ת סוכות פא, ג.
167תען לשוני אמרתך
“My tongue shall respond with Your word, for all Your commandments are righteous.” The tongue repeats G-d’s word.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168בד״ה קא מיפלגי
That discourse opens with the Talmud’s account of the dispute in the Heavenly Academy over the white spot, decided by Rabbah bar Nachmani, and asks how the Tannaim and Amoraim could work such great wonders.
Kehot’s noteלקו״ת תזריע כב, ב ואילך.
169קא מיפלגי במתיבתא דרקיעא אם בהרת קדמה
The Heavenly Academy disputed whether a white spot preceding the white hair is impure; the Holy One, blessed be He, said pure, and Rabbah bar Nachmani was summoned to decide. The discourse on this passage is cited on the power of speaking Torah.
Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳
אַתְיוּהּ לְקַמֵּיהּ, עַיְּילֵיהּ לְאִדְּרוֹנָא וְטַרְקֵיהּ לְבָבָא בְּאַנְפֵּיהּ. בְּעָא רַחֲמֵי, פְּרַק אֲשִׁיתָא עֲרַק וַאֲזַל לְאַגְמָא. הֲוָה יָתֵיב אַגִּירְדָּא דְּדִקּוּלָא וְקָא גָרֵיס. קָא מִיפַּלְגִי בִּמְתִיבְתָּא דִרְקִיעָא: אִם בַּהֶרֶת קוֹדֶמֶת לְשֵׂעָר לָבָן – טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת – טָהוֹר. סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
170דעת גניז בפומא
At the end of Parshas Mishpatim the Zohar says that Daas, knowledge, is hidden in the mouth.
Zohar, Mishpatim 22:528–536ספר הזהר, משפטים כ״ב:תקכ״ח-תקל״ו
171נתן לו מתוך פיו
On “And He gave to Moshe”: like a rich man whose beloved son wants only the morsel in his father’s mouth, G-d gave the Torah to Moshe “from within His mouth,” as it says, “from His mouth, knowledge and understanding.”
Shemot Rabbah 41:3שמות רבה מ״א:ג׳
… אמר לו: איני מבקש אלא מזה שבתוך פיך. מה עשה? נתנו לו. ולמה? על שהיה מחבבו, נתן לו מתוך פיו. הוי, כי ה׳ יתן חכמה, וכל מי שהוא מחבבו יותר, מפיו דעת ותבונה. והא׳ אומר: משל לעשיר, שהיה לו בן בא מבית הספר ונתן לו מנה. אמר לו בנו: איני מבקש, אלא מן הפיצטלין שבתוך פיך. נטל ונתן לו מתוך פיו. הוי, כי ה׳ יתן חכמה, אלא מפיו דעת ותבונה. דבר אחר: כי ה׳ יתן חכמה אתה מוצא, בשעה שעמדו ישראל על הר סיני לקבל את התורה, היו מבקשים …
Another matter, “He gave to Moses,” that is what is written: “For the L-rd grants wisdom; from His mouth come knowledge and understanding” (Proverbs 2:6). Great is wisdom, but greater than it are knowledge and understanding. That is, “for the L-rd grants wisdom,” but to those whom He loves, “from His mouth come knowledge and understanding.” Rabbi Yitzḥak and Rabbi Levi, one of them said: To what is the matter comparable? To a wealthy man who had a son. His son came from school and saw a tray before his …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
172מפיו דעת
“For Havayah gives wisdom; from His mouth, knowledge and understanding.” Knowledge comes “from His mouth.”
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173מי שם פה לאדם
“Who gave man a mouth?” The discourse on this verse is cited on the power of speech.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174למען תהי׳ תורת ה׳
“So that the Torah of Havayah may be in your mouth.” The Torah must be in the mouth specifically.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
175Kehot’s note points to Zohar, Mishpatim 22:529 for these words.
Zohar, Mishpatim 22:529ספר הזהר, משפטים כ״ב:תקכ״ט
Paragraph 16
176ולא תחללו
“And you shall not profane My holy Name.” Read as: do not make a void (chalal) between yourself and G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
177נבזה בעיניו נמאס
“In his eyes a vile person is despised.” Read in Chassidus as being lowly and despised in one’s own eyes, the self-nullification of the worm.
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טו, ד.
178ואנכי תולעת ולא איש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כב, ז.
179ואנכי תולעת ולא איש
“But I am a worm and not a man, scorned by men.” David’s words of utter self-nullification.
Psalms 22:7תהילים כ״ב:ז׳
וְאָנֹכִי תוֹלַעַת וְלֹא־אִישׁ חֶרְפַּת אָדָם וּבְזוּי עָם:
But I am a worm, and no man; a reproach of men, and despised of the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180ואשים דברי
“And I have put My words in your mouth.” When a person is nullified, G-d’s own words are in his mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
181רני ושמחי
“Sing and rejoice, daughter of Zion.” The discourse on this verse in Parshas Miketz is cited on the level of the masters of Torah.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The explanation on this verse is cited on Rav Yehudah’s study.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183תולעת יעקב
“Fear not, worm Yaakov.” The Sages read the worm as Israel’s power of prayer.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184צו את בני ישראל כו׳ להקריב
“Command the children of Israel… you shall take care to offer to Me in its season.” Lehakriv, “to offer,” has the letters of leharkiv, “to rot.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ר״ת אנא בכח . . גימט׳ תולע
The note cites this Kabbalistic work as a source for the gematria of the initials of Ana B’choach.
Kehot’s noteמאו״א אות ת סעיף יב. וראה אוה״ת פ׳ כי תבוא ע׳ תתשג. ובאוה״ת פ׳ פנחס ע׳ א׳קכא מציין לספר ילקוט ראובני — קבלה ערך קליפות ע״ש בארוכה.
186ימינך נאדרי בכח
“Your right hand, Havayah, is glorious in power.” The right hand is Chesed, into which the Torah draws supernal Chochmah.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ו.
187בחסד דרועא ימינא
Kehot’s note points to Zohar I, 26a for these words.
Zohar I, 26aזח״א כו, א
Kehot’s noteזח״א כו, א. ת״ז בהקדמה (פתח אלי׳).
188בחסד דרועא ימינא
The Zohar’s description of Chesed as “the right arm,” cited in the Kehot note.
Zohar, Bereshit 21:248–22:255ספר הזהר, בראשית כ״א:רמ״ח-כ״ב:רנ״ה
In reference to that time it is said of Moses and Israel, “Then thou shalt delight in the L-rd”, and the words shall be fulfilled, “then Moses shall sing” (Ex. 15, 1).1The Hebrew text of this page does not correspond entirely to the English translation. Further, the river “shall part from thence and become four heads” (Gen. 2, 10). The first of these is Hesed (Kindness), which is the right arm. From this shall drink the camp of Michael, and with it the tribe of Judah and his two accompanying …
The Zohar; London, Soncino Press, 1933 (Public Domain)
189בחסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) the Sefiros are described as limbs: “Chesed, the right arm.”
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
190עץ ארז ואזוב ושני תולעת
“Cedar wood and hyssop and scarlet wool,” cast into the burning of the heifer.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191עץ החיים ועץ הדעת
“And the Tree of Life in the midst of the garden, and the Tree of Knowledge of good and evil.” The supernal attributes are called “vegetation,” like trees.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192“Let the adversaries of my soul be ashamed and consumed.” The sotnim (adversaries) are torn away like Satan.
Psalms 71:13תהילים ע״א:י״ג
יֵבֹשׁוּ יִכְלוּ שֹׂטְנֵי נַפְשִׁי יַעֲטוּ חֶרְפָּה וּכְלִמָּה מְבַקְשֵׁי רָעָתִי:
Let them be ashamed and consumed that are adversaries to my soul; Let them be covered with reproach and confusion that seek my hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
193עץ ארז ואזוב
The Zohar on Parshas Metzora, cited by the text itself on the cedar wood and hyssop.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
194תולעת יעקב מתי ישראל
“Fear not, worm Yaakov, men of Israel.” The one who is a worm in his own eyes becomes a “man.”
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195נבזה בעיניו נמאס
Being lowly and despised in one’s own eyes, as the worm.
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196כל עיר מתם
“And we destroyed every city of men, women and children.” Onkelos renders mesim as “men.”
Deuteronomy 2:34דברים ב׳:ל״ד
וַנִּלְכֹּד אֶת־כׇּל־עָרָיו בָּעֵת הַהִוא וַנַּחֲרֵם אֶת־כׇּל־עִיר מְתִם וְהַנָּשִׁים וְהַטָּף לֹא הִשְׁאַרְנוּ שָׂרִיד:
And we took all his cities at that time, and utterly destroyed every city, the men, and the women, and the little ones; we left none remaining;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ב, לד. ג, ו.
197כל עיר מתם
“Destroying every city of men, women and children.” The same phrase, also cited in the Kehot note.
Deuteronomy 3:6דברים ג׳:ו׳
וַנַּחֲרֵם אוֹתָם כַּאֲשֶׁר עָשִׂינוּ לְסִיחֹן מֶלֶךְ חֶשְׁבּוֹן הַחֲרֵם כׇּל־עִיר מְתִם הַנָּשִׁים וְהַטָּף:
And we utterly destroyed them, as we did unto Sihon king of Heshbon, utterly destroying every city, the men, and the women, and the little ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198למען תזכרו ועשיתם את כל מצותי
“So that you shall remember and do all My commandments, and be holy to your G-d.” Read here as becoming “males,” givers who draw light into the mitzvos.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199אשר יעשה אותם האדם
“Which man shall do and live by them.” As explained at the beginning, man “makes” the mitzvos by drawing light into them.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
200וידבר ה׳ אל משה ואל אהרן לאמר. זאת חקת התורה
“And Havayah spoke to Moshe and to Aharon, saying: This is the statute of the Torah.” The maamar’s opening verse, now read in the light of its explanation.
Numbers 19:1–2במדבר י״ט:א׳-ב׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר: זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
And the L-RD spoke unto Moses and unto Aaron, saying: This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201חקת שמים וארץ
“If I have not set My covenant of day and night, the statutes of heaven and earth.” Chok as the fixed order by which the world runs.
Jeremiah 33:25ירמיהו ל״ג:כ״ה
כֹּה אָמַר ה׳ אִם־לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא־שָׂמְתִּי:
Thus saith the L-RD: If My covenant be not with day and night, if I have not appointed the ordinances of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לג, כה.
202ע״פ תקעו בחדש
That discourse opens with “Blow the shofar on the New Moon,” explaining Rosh Hashanah as the renewal of creation on the day Adam was created, and the Name Elokim as the attribute of contraction that conceals the Infinite Light so that the world can appear as something separate.
Kehot’s noteלקו״ת ר״ה נד, ד.
203תקעו בחדש
“Blow the shofar on the New Moon.” The discourse on this verse in Likkutei Torah is cited on chok as engraving.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204כי חק לישראל הוא
“For it is a statute for Israel, a judgment of the G-d of Yaakov.” Chok here too is read as engraving.
Psalms 81:5תהילים פ״א:ה׳
כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב:
For it is a statute for Israel, an ordinance of the G-d of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205במחוקק במשענותם
From the Song of the Well: “with the lawgiver, with their staffs.” Mechokek shares the root of chok, engraving; the text promises to discuss it below.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206בד״ה תורה צוה
The explanation of “The Torah [that Moshe] commanded” begins: the Written Torah is Chochmah, yet the Midrash calls the Torah “the fallen fruit of supernal wisdom,” because Chochmah of Atzilus is beyond comprehension, called ayin (nothing), and what is drawn from it to become the letters of the Torah comes only from its back and outer aspect.
Kehot’s noteלקמן פ׳ ברכה צה, א ואילך.
207תורה צוה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The explanation on this verse is cited for drawing from the essence of Chochmah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
208ונחנו מה
Moshe tells the people, “and what are we? Your complaints are not against us, but against Havayah.” Moshe and Aharon’s self-nullification, the quality of Chochmah.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ח.
209וידבר ה׳ אל משה ואל אהרן שהם מבחי׳ ונחנו מ״ה ח״ע כו׳ זאת חקת התורה
“And Havayah spoke to Moshe and to Aharon, saying: This is the statute of the Torah.” The opening verse, read now in detail.
Numbers 19:1–2במדבר י״ט:א׳-ב׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר: זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
And the L-RD spoke unto Moses and unto Aaron, saying: This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210בזח״ג . . ובפי׳ האריז״ל שם
The note points ahead to the beginning of the explanation (biur) on this maamar for this Zohar passage and the Arizal’s commentary on it.
Kehot’s noteראה לקמן בתחילת הביאור ולעיל פ׳ שלח נא, ב.
211בד״ה וירא ישראל
There “the great hand which Havayah did in Egypt” is the higher Havayah, reached only through “turning from evil,” self-nullification and contraction, which above becomes the yud, and “doing good,” expansion, which becomes the hei.
Kehot’s noteתו״א סב, א.
212וירא ישראל את היד
“And Israel saw the great hand… and they believed in Havayah and in Moshe His servant.” The discourse on this verse is cited on the higher Name Havayah.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
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213בראשית נמי מאמר הוא
Counting the ten utterances of creation, the Talmud says that “In the beginning” is also an utterance. The utterances are letters drawn from Chochmah.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
214והיו הדברים האלה
“And these words which I command you this day shall be upon your heart.” Anochi, “I,” is bonded (tzavta) with the words of Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
215סתימו דכל סתימין
The Zohar’s phrase “the hidden of all hidden ones,” used for the Anochi revealed within the words of Torah.
Zohar, Yitro 27:464–475ספר הזהר, יתרו כ״ז:תס״ד-תע״ה
All the souls of the righteous-so we have been taught- on this day are feasted on the delights of the Holy Ancient One, the Allhidden. A breath of this rapture is extended through all the worlds; it ascends and descends, and spreads abroad to all the children of the holy, to all the guardians of the Torah, so that they enjoy perfect rest, forgetting all cares, all penalties, all toil and drudgery. It is the day on which “the L-rd giveth thee rest from thy sorrow, and from thy fear, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
216Kehot’s note points to Genesis 18:1–22:24 for these words.
Genesis 18:1–22:24בראשית י״ח:א׳-כ״ב:כ״ד
Paragraph 20
217ויקחו אליך פרה
“That they take to you a red heifer, unblemished.” Its ashes are the running.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
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218אם רץ לבך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל נו, ב.
219אם רץ לבך
“And if your heart runs, return.” The ashes are the running; the living water is the return.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
220בכה ארוץ גדוד
“For with You I run against a troop, and with my G-d I leap over a wall.” Running (ratzo) toward G-d.
Psalms 18:30תהילים י״ח:ל׳
כִּי־בְךָ אָרֻץ גְּדוּד וּבֵאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; and by my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, ל.
221ואהבת בכל לבבך בשני יצריך
“With all your heart: with both your inclinations.” The love of the running includes the evil inclination.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
222והיו הדברים האלה אשר אנכי מצוך
“And these words which I command you shall be upon your heart.” The words of Torah are the living water of the return.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
223אמרתי אחכמה והיא רחוקה ממני
“I said, ‘I will become wise,’ but it is far from me.” Said of the red heifer, which reaches above wisdom.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
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Kehot’s noteקהלת ז, כג.
224אאלפך חכמה
“Listen to me; be silent, and I will teach you wisdom.” A’alefcha, “I will teach you,” from the root alef.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג.
225ונוצר חסד לאלפים
From the Thirteen Attributes: “He preserves kindness for thousands.” Alafim, “thousands,” from the same root.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
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Kehot’s noteשמות לד, ז.
226למה נסמכה פ׳ מרים
A letter of consolation that opens with the Sages’ question why the section of Miriam’s death is placed next to the section of the red heifer: as the heifer atones, so does the death of the righteous.
Tanya, Iggeres HaKodesh 28:2–3תניא, אגרת הקדש כ״ח:ב׳-ג׳
לָמָּה נִסְמְכָה פָּרָשַׁת מִרְיָם לְפָרָשַׁת פָּרָה, לוֹמַר לְךָ: מַה פָּרָה מְכַפֶּרֶת וְכוּ׳. וְצָרִיךְ לְהָבִין, לָמָּה נִסְמְכָה דַּוְקָא לְפָרָה אֲדוּמָּה הַנַּעֲשֶׂה חוּץ לְשָׁלֹשׁ מַחֲנוֹת, אֶלָּא דְּחַטָּאת קַרְיֵיהּ רַחֲמָנָא [בכתב יד הנוסחא: ׳הַנַּעֲשֶׂה בַּחוּץ׳. ומן תיבת ״לשלש״ עד תיבת ״רחמנא״ ליתא בכתב יד] וְלֹא נִסְמְכָה לְפָרָשַׁת חַטָּאת הַנַּעֲשֶׂה בִּפְנִים עַל גַּבֵּי הַמִּזְבֵּחַ – כַּפָּרָה מַמָּשׁ.
Kehot Publication Society (CC-BY-NC)
227והיתה לעדת בנ״י למשמרת
“And it shall be for the congregation of the children of Israel for a keeping, for the water of sprinkling.” Part of the ashes was kept, preserving the source of the running.
Numbers 19:9במדבר י״ט:ט׳
וְאָסַף אִישׁ טָהוֹר אֵת אֵפֶר הַפָּרָה וְהִנִּיחַ מִחוּץ לַמַּחֲנֶה בְּמָקוֹם טָהוֹר וְהָיְתָה לַעֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁמֶרֶת לְמֵי נִדָּה חַטָּאת הִוא:
And a man that is clean shall gather up the ashes of the heifer, and lay them up without the camp in a clean place, and it shall be kept for the congregation of the children of Israel for a water of sprinkling; it is a purification from sin.
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228בחיל למשמרת
Rashi explains that the ashes were divided into three parts, one of which was placed in the cheil, the rampart, for safekeeping.
Rashi on Numbers 19:9רש"י על במדבר י״ט:ט׳
והניח מחוץ למחנה. לִשְׁלֹשָׁה חֲלָקִים מְחַלְּקָהּ, אֶחָד נָתַן בְּהַר הַמִּשְׁחָה, וְאֶחָד מִתְחַלֵּק לְכָל הַמִּשְׁמָרוֹת, וְאֶחָד נָתַן בַּחֵיל (ספרי; פרה פ״ג), זֶה שֶׁל מִשְׁמָרוֹת הָיָה חוּץ לָעֲזָרָה, לִטֹּל מִמֶּנּוּ בְּנֵי הָעֲיָרוֹת וְכָל הַצְּרִיכִין לִטָּהֵר, וְזֶה שֶׁבְּהַר הַמִּשְׁחָה כֹּהֲנִים גְּדוֹלִים לְפָרוֹת אֲחֵרוֹת מְקַדְּשִׁין הֵימֶנָּה, וְזֶה שֶׁבַּחֵיל נָתוּן לְמִשְׁמֶרֶת מִגְּזֵרַת הַכָּתוּב, שֶׁנֶּאֱמַר והיתה לעדת בני ישראל למשמרת: למי נדה. לְמֵי הַזָּיָה, כְּמוֹ ”וַיַּדּוּ אֶבֶן בִּי” (איכה ג׳), ”לְיַדּוֹת אֶת קַרְנוֹת הַגּוֹיִם” (זכריה ב׳), לְשׁוֹן זְרִיקָה: חטאת הוא. לְשׁוֹן חִטּוּי, …
והניח מחוץ למחנה AND HE SHALL LAY THEM UP WITHOUT THE CAMP — He divided it (the ashes) into three portions: one he placed on Mount Olivet, another was divided between all the priestly divisions, and the other he placed in the חיל (the space that surrounded the Temple area) (Sifrei Bamidbar 124:1; Mishnah Parah 3:11). That portion given to the priestly divisions was outside the forecourt, so that the inhabitants of the cities and anyone who required to be cleansed might take of it; as for that which was …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
229ואהבת בכל לבבך ובכל נפשך
“And you shall love Havayah your G-d with all your heart and with all your soul.” The running.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230והיו הדברים האלה
“And these words… shall be upon your heart.” The return.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
231ושננתם לבניך ודברת בם
“And you shall teach them to your children and speak of them.” Torah spoken aloud.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232המים חיים צ״ל אל כלי
“Living water in a vessel.” The living water of Torah must be received in the vessels of the practical mitzvos.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233The Mishnah describes the division of the ashes into three parts, one of them placed in the cheil.
Mishnah Parah 3:11משנה פרה ג׳:י״א
כְּרָכָן בִּשְׁיָרֵי הַלָּשׁוֹן וְהִשְׁלִיךְ לְתוֹךְ שְׂרֵפָתָהּ. נִשְׂרְפָה, חוֹבְטִין אוֹתָהּ בְּמַקְלוֹת, וְכוֹבְרִין אוֹתָהּ בִּכְבָרוֹת. רַבִּי יִשְׁמָעֵאל אוֹמֵר, בְּמַקָּבוֹת שֶׁל אֶבֶן וּבִכְבָרוֹת שֶׁל אֶבֶן הָיְתָה נַעֲשֵׂית. שָׁחוֹר שֶׁיֶּשׁ בּוֹ אֵפֶר, כּוֹתְשִׁין אוֹתוֹ. וְשֶׁאֵין בּוֹ, מַנִּיחִין אוֹתוֹ. הָעֶצֶם, בֵּין כָּךְ וּבֵין כָּךְ הָיָה נִכְתָּשׁ. וְחוֹלְקִים אוֹתוֹ לִשְׁלשָׁה חֲלָקִים, אֶחָד נִתָּן בַּחֵיל, וְאֶחָד נִתָּן בְּהַר הַמִּשְׁחָה, וְאֶחָד הָיָה מִתְחַלֵּק לְכָל הַמִּשְׁמָרוֹת:
He then wrapped them together with the remains of the strip of wool and cast them into the fire. When it was burnt up they would beat it with sticks and then sift it with sieves. Rabbi Ishmael says: this was done with stone hammers and stone sieves. If there was a black coal on which there were some ashes they would crush it but if there were no [ashes] they would leave it. A bone was crushed in either case. It was then divided into three parts: one part …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
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א ביאור ע״פ זאת חקת כו׳
An explanation on “This is the statute,” etc.
In “This is the statute of the Torah that Havayah commanded, saying,” the Name refers to Atik, and “commanded” (tzivah) means joining (tzavta): through the red heifer, the Torah’s “engraved” root in Keser is joined to lemor, Chochmah. The heifer’s ash, gathering every level of creation, is the soul’s upward “running,” and the living water from Keser is the “returning”; only this power from above Chochmah can turn the impure into pure.
The maamar in brief
The explanation opens with the Idra’s rule that two Names Havayah in one verse refer to Z’eir Anpin and to Atik. In “that Havayah commanded, saying,” the letters of the Name of Atik are joined to lemor, Chochmah, just as the Ten Commandments were bound to the Ten Utterances. The red heifer brings this about. All four levels of creation are gathered in it: the living heifer, the growing cedar and hyssop, and the crimson worm, whose strength is in its mouth; and in their roots the order is reversed, for the letters, the “inanimate,” stem from Keser, above Chochmah. Burning frees the sparks of Tohu in kelipas nogah from their evil, as a person burns away worldly desire until the animal soul’s will becomes love of G-d. The living water put on the ash, the “running,” is the “returning” of Torah study, drawn from Keser, and the ash stays upon the water so that the running is not extinguished. The crimson worm, the speech of Torah and prayer rooted in Atik, which has no “back,” denies the kelipos their nourishment. “Statute” means engraving: the Torah is engraved in Keser and written in Chochmah and Binah. Only from Keser, the Only One, can the impure become pure; so Moshe’s face paled until the red heifer.

Outline
	1Two Names, and the meaning of “saying”The first Havayah is Z’eir Anpin and the second Atik. Lemor is Chochmah, amirah, the inner saying above the dibbur of Binah, as in the Maggid’s reading of the Ten Commandments; “commanded” is “joining,” and the letters of a higher world become the source of Chochmah below.¶1–3
	2Inanimate, growing, living and speakingEach higher level includes the lower. In the soul, letters are inanimate, emotions growing, intellect living and Keser, the source of speech, speaking; above, the letters are “stones” and Z’eir Anpin the growing, which the cedar and hyssop span. In their roots the order is reversed: the letters come from Avira and Radla, above Chochmah.¶4–12
	3The ash, the left line and kelipas nogahThe ash is mayin nukvin from every level and the living water mayin duchrin: ratzo vashov. The external forces feed from the left line; the heifer, the feminine of nogah, is prepared outside the camp, its blood sprinkled toward the Holy of Holies and its body burned, leaving its essence, the sparks of Tohu, as parah becomes efer.¶13–19
	4Burning the animal soul’s desiresThe animal soul’s emotions are stripped of worldly desire until its very will becomes love of G-d, “with both your inclinations,” higher than the good inclination. Then comes the “returning,” the living water of Torah study in the vessels of its letters, while the ash stays on top so the fire is not quenched.¶20–23
	5The crimson wormTola, by letters and number linked to the daily offering and the forty-two-letter Name, is a power of Gevurah that separates holiness from impurity. Its strength is the mouth: prayer and Torah spoken, rooted in Keser, the “uplifted hand.” Holy pride arouses “He is highly exalted,” the face of Atik, from which the proud and Pharaoh, who draw only from the “back,” cannot receive.¶24–32
	6Engraved letters and written lettersChukas means engraving. Keser is like letters engraved in a gem, one with the Infinite Light and only slightly dimmed; Chochmah and Binah are like ink letters that hide the parchment, the Written Torah of black fire on white fire. Through the heifer the engraved root is revealed in the Written Torah, which is why Shlomo said, “it is far from me.”¶33–40
	7A pure thing out of an impure oneChochmah can only sort good from evil; turning the impure into pure, as with the impurity of death from the shattering of the vessels, needs Keser, the Tree of Life and the Only One. So “wisdom” is Kodashim and “knowledge” Taharos, and Moshe’s face paled until the section of the heifer; closing references follow.¶41–46


Key concepts
	Ratzo vashov (running and returning)רצוא ושוב
	The soul’s yearning upward and its return to act below. The heifer’s ash is the running; the living water poured on it is the returning, through Torah study, without quenching the running.

	Amirah and dibbur (saying and speech)אמירה ודבור
	Amirah is the inner saying of the heart, in Chochmah; dibbur is spoken speech that reveals to another, in Binah. Lemor, “saying,” therefore points to Chochmah.

	Inanimate, growing, living, speakingדומם צומח חי מדבר
	The four kinds of creation, each containing those below it: in the soul, letters, emotions, intellect and the source of speech in Keser. In their roots the order is reversed.

	Kelipas nogah (the glowing husk)קליפת נוגה
	The realm between holiness and the impure kelipos, mixing good and evil, the root of permitted desire pursued for oneself. Its essence is the sparks of Tohu, freed by the burning.

	Mayin nukvin and mayin duchrin (feminine and masculine waters)מיין נוקבין ומיין דוכרין
	The ascent from below that arouses a response, and the flow that comes down in reply: here the ash and the living water.

	Engraved letters and written lettersאותיות החקיקה ואותיות הכתב
	Engraved letters are of the stone itself; written letters are ink, foreign to the parchment and hiding it. Keser is the first, Chochmah and Binah the second.

	Atik, all faceעתיק
	The innermost level of Keser, which has no “back” at all, so the kelipos, which draw only from the back, receive nothing from it.


Section 1 · ¶1–3
Two Names, and the meaning of “saying”
1א ביאור ע״פ זאת חקת1 כו׳. הנה מבואר באדרא (קל״ח ע״ב) שבכל מקום שנמצא שם הוי׳ ב׳ פעמים
1. An explanation on “This is the statute of,” etc. Now, it is explained in the Idra (138b) that wherever the Name Havayah is found twice
This maamar is a biur (explanation) on the opening of Parshas Chukas, “This is the statute of the Torah.” It begins with a rule from the Idra Rabba of the Zohar: when the Name Havayah appears twice, the two do not refer to the same level.


בפסוק אחד הפי׳ הוא דהשם הראשון הוא בז״א והב׳ הוא בעתיק2 ואע״ג [ואף על גב] דהכל אחד אך הוא בחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע
in one verse, the meaning is that the first Name is in Z’eir Anpin (the emotive attributes) and the second is in Atik. And although all is one, it is nevertheless [a matter of] the level of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The first Havayah refers to Z’eir Anpin, the configuration of the divine emotive attributes, and the second to Atik, the innermost level of Keser above Atzilus. G-d is one, but the two Names stand for two ways His light relates to the worlds: memalei kol almin, the light that enters and fills each world by its measure, and sovev kol almin, the light that remains beyond them.


(ועמש״ל [ועיין מה שכתוב לעיל] פ׳ מקץ3 ע״פ כי אתה נרי4 הוי׳ והוי׳ יגיה חשכי דג״כ הפי׳ ב׳ שמות הוי׳ כנ״ל, אך שם שני השמות הם סמוכים זה לזה ממש, אך כאן אע״פ [אף על פי] שאינן סמוכין רק
(And see what is written above in Parshas Mikeitz on the verse “For You are my lamp, Havayah, and Havayah lights up my darkness,” that there too the meaning is two Names Havayah, as mentioned above. But there the two Names are right next to each other; whereas here, although they are not adjacent, but only
The parenthesis refers to the Torah Ohr discourse in Mikeitz on “For You are my lamp, Havayah, and Havayah lights up my darkness” (2 Samuel 22:29), which reads the two Names the same way. In that verse the two Names stand side by side; in the verse of Chukas they are several words apart.


שהם בפסוק אחד מ״מ הפי׳ הוא חד לז״א וחד לע״ק [לעתיקא קדישא]5 וכמ״ש בביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] שם ובהגהות הרב ר׳ [רבי] צמח שם כ׳ [כתב] שאינו כלל גמור בכל הפסוקים אלא כשיש בפסוק הבנה לסבול כלל זה כו׳).
in one verse, nevertheless the meaning is one for Z’eir Anpin and one for Atika Kadisha, as is written in the Arizal’s explanation of the Idra there. And in the glosses of the Rav, Rabbi Tzemach, there, he wrote that it is not an absolute rule in all verses, but only where the verse holds a meaning that can bear this rule, etc.)
In the verse of Chukas the two Names are several words apart, yet the Arizal, in his commentary on the Idra, applies the rule to any verse in which the Name appears twice. Rabbi Tzemach’s gloss limits this: it holds only where the verse’s meaning can bear such a reading.


וזהו וידבר הוי׳ אל משה6 דשם הוי׳ זה הוא בז״א. זאת חקת התורה7 אשר צוה8 הוי׳ היינו שם הוי׳ דעתיק לאמר הוא בחי׳ חכמה שנקרא אמירה, וכמ״ש בזהר פ׳ בראשית (דכ״ב ע״א)
And this is [the meaning of] “And Havayah spoke to Moshe”: this Name Havayah is in Z’eir Anpin. “This is the statute of the Torah that Havayah commanded”: that is, the Name Havayah of Atik. “Saying” (lemor) is the level of Chochmah (wisdom), which is called amirah (saying), as is written in the Zohar, Parshas Bereishis (22a),
So in “And Havayah spoke to Moshe” (Numbers 19:1) the Name is Z’eir Anpin, while in “the statute of the Torah that Havayah commanded” (Numbers 19:2) it is Atik. The last word of that verse, lemor (“saying”), alludes to Chochmah, which the Zohar calls amirah.


ע״פ ויאמר אלקים. הוה אמר אבא באמירה9 כו׳ והוא למעלה מבחי׳ הדבור שהוא מבחי׳ בינה.
on the verse “And Elokim said”: “Abba said [it] by way of amirah,” etc. And it is above the level of speech (dibbur), which is from the level of Binah (understanding).
In the Zohar’s account of Creation, Abba (Chochmah) “says” to Imma (Binah) with amirah, an inner, quiet saying, and Binah carries it out. Amirah is therefore higher than dibbur, spoken speech, which comes from Binah.


וכמו שפי׳ המגיד נ״ע [נשמתו עדן] במ״ש גבי עשרת הדברות וידבר אלקים10 את11 כל הדברים האלה לאמר
This is as the Maggid, whose soul is in Eden, explained what is written regarding the Ten Commandments (Aseres HaDibros): “And Elokim spoke all these words, saying”:
The Maggid of Mezritch, the Alter Rebbe’s teacher, gave a reading of “And Elokim spoke all these words, saying” (Exodus 20:1), the verse that introduces the Ten Commandments. The verse uses both verbs: “spoke” (vayedaber) and “saying” (lemor).


דהיינו שהקב״ה חיבר וקשר את עשרת הדברות אל בחי׳ לאמר היינו עשרה מאמרות שנאמרו בשימ״ב [בששת ימי בראשית]. וכמ״ש בזהר ויקרא (די״א ע״ב)12 איך עשרת הדברות מכוונים נגד עשרה מאמרות.1314
namely, that the Holy One, blessed be He, joined and bound the Ten Commandments to the level of “saying” (lemor), that is, the Ten Utterances (Asarah Maamaros) that were said during the six days of Creation. And as is written in the Zohar, Vayikra (11b), how the Ten Commandments correspond to the Ten Utterances.
On the Maggid’s reading, “spoke” refers to the Ten Commandments and “saying” to the Ten Utterances by which the world was created in six days; G-d bound the one to the other. The Zohar in Vayikra likewise sets “ten utterances in the work of Creation” against “ten utterances at the giving of the Torah, these are the Ten Commandments.”


אך ההפרש בין דבור לאמירה הוא כי אמירה הוא בלב ודבור הוא בפה שהוא בחי׳ ההתגלות לזולתו.
But the difference between speech and saying is that saying is in the heart, and speech is in the mouth, which is the level of revelation to another.
Amirah is the inward saying of the heart, the way one “says in one’s heart.” Dibbur is speech in the mouth, whose purpose is to reveal one’s thought to someone else.


כך עד״מ למעלה יש ב׳ בחי׳ עשרה מאמרות ועשרת הדברות.15 עשרה מאמרות הם בחכמה דאצי׳ וכנ״ל בשם הזהר בראשית (דכ״ב).
So too, by way of analogy, above there are two levels: the Ten Utterances and the Ten Commandments. The Ten Utterances are in Chochmah of the World of Atzilus (Emanation), as mentioned above in the name of the Zohar, Bereishis (22).
The same two levels exist above. The Ten Utterances of Creation belong to Chochmah of Atzilus, in keeping with the Zohar quoted above, that Abba speaks with amirah.


ועשרת הדברות הוא בבינה שהוא בחי׳ התגלות [וכ״מ [וכן משמע] באדרא (דקל״ג ריש ע״א)16 עיין שם מענין אמירה ודיבור17 וכ״כ [וכן כתב] במק״מ [במקדש מלך] בויקרא שם
And the Ten Commandments are in Binah, which is the level of revelation. [And so it is implied in the Idra (beginning of 133a); see there on the matter of saying and speech. And so the Mikdash Melech wrote, on Vayikra there,
The Ten Commandments, spoken aloud to all Israel, belong to Binah, the level at which things come into revelation. The Idra Rabba draws the same line, as the Kehot note quotes it: amirah does not need to raise the voice, while dibbur raises the voice and proclaims; the Mikdash Melech, a commentary on the Zohar, says the same in the name of Rabbi Chaim Vital.


בשם הרח״ו [הרבי חיים ויטאל], וקרוב לזה מבואר בפרדס ש״ב [של בינונים] פ״ה, ועיין עוד מענין אמירה ודבור בהרמ״ז [בהרב משה זכות] ר״פ אמור18 ועמ״ש ע״פ ובבואה לפני המלך19 אמר20 עם הספר כו׳].
in the name of Rabbi Chaim Vital. And something close to this is explained in the Pardes, Sha’ar 2, chapter 5. And see further on the matter of saying and speech in the Ramaz, at the beginning of Parshas Emor; and see what is written on the verse “And when she came before the king, he said with the letter (sefer),” etc.]
Further sources: the Pardes Rimonim of Rabbi Moshe Cordovero, which discusses the Ten Commandments and the Ten Utterances as the ten Sefiros, and the Ramaz (Rabbi Moshe Zacuto) on the Zohar at the start of Emor. The discourse on Esther 9:25 that is mentioned (“he said with the letter”) has not been located, as the Kehot note says.


ולכן נאמר בעשרת הדברות וידבר אלקים כו׳ לאמר. שחיבר את עשרת הדברות שמבחי׳ בינה לאמר לבחי׳ ע״מ [עשרה מאמרות] דחכמה [כי חו״ב [חכמה ובינה] הם תרין ריעין כו׳,21
Therefore it is said regarding the Ten Commandments, “And Elokim spoke,” etc., “saying”: that He joined the Ten Commandments, which are from the level of Binah, to “saying,” to the level of the Ten Utterances of Chochmah. [For Chochmah and Binah are “two companions,” etc.;
Chochmah and Binah are “two companions” that never part, so the Ten Commandments, from Binah, can be joined to the Ten Utterances, from Chochmah. That joining is what the word lemor at the head of the Ten Commandments expresses.


ובזה מתורץ הלאמר דבעשרת הדברות שהוא מיותר לכאורה. כיון שכל ישראל שמעו מפי הקב״ה. עמש״ל [עיין מה שכתוב לעיל] מזה בשה״ש [בשיר השירים] בד״ה ששים המה מלכות22].232425
and with this is resolved the “saying” in the Ten Commandments, which at first glance is superfluous, since all Israel heard [them] from the mouth of the Holy One, blessed be He. See what is written above on this in Shir HaShirim, in the discourse beginning “There are sixty queens.”]
This answers a known question: lemor usually means “say [it] to others,” as when Moshe relayed G-d’s words, but all Israel heard the Ten Commandments directly from G-d. Here lemor means the link to Chochmah, and the discourse on “There are sixty queens” in Shir HaShirim raises this very question.




2והנה צוה הוא לשון צוותא שהוא ענין התקשרות והתחברות וזהו הפי׳ אשר צוה הוי׳ לאמר להיות התקשרות והתחברות הוי׳ דעתיק לבחי׳ לאמר הוא החכמה
Now, tzivah (commanded) is an expression of tzavta (joining), which is the matter of binding and joining together. And this is the meaning of “that Havayah commanded, saying”: that there be a binding and joining of the Havayah of Atik with the level of “saying,” which is Chochmah (wisdom);
The verb tzivah (“commanded”) is read as tzavta, “joining,” so “that Havayah commanded, saying” describes a bond. The Name Havayah of Atik is joined to lemor, which is Chochmah.


והיינו המשכת וגילוי סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין], והיינו ג״כ שיהיה המשכת התורה ממקורה ושרשה שלמעלה מהחכמה בחכמה כי אורייתא מחכמה נפקת26 אבל שרשה גבוה למעלה מהחכמה וממשיכים ממקורה ושרשה בח״ע [בחכמה עילאה].
that is, the drawing-down and revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin). And that is also that there be a drawing-down of the Torah from its source and root, which is above Chochmah, into Chochmah. For “the Torah comes forth from Chochmah,” but its root is high above Chochmah, and one draws down from its source and root into the higher Chochmah (Chochmah Ila’ah).
That bond is how sovev kol almin, the light beyond the worlds, is drawn into memalei kol almin, the light within them. The Zohar says “the Torah comes forth from Chochmah,” but its root is higher than Chochmah, and the joining draws from that root into the higher Chochmah.


ועמ״ש ע״פ ואהיה אצלו אמון27 בענין אני תורתך שעשעתי כו׳ ועל המשכה זו נאמר אשר צוה הוי׳ לאמר וכנ״ל.28
And see what is written on the verse “Then I was by Him as a nursling,” on the matter of “I, Your Torah, was a delight,” etc. And of this drawing-down it is said, “that Havayah commanded, saying,” as mentioned above.
The cross-reference is to the discourse on “Then I was by Him as a nursling” (Proverbs 8:30), where the Torah describes itself as G-d’s delight before the world was made. It too treats the Torah’s root above Chochmah, which the words “that Havayah commanded, saying” draw down.


ו ביאור הענין הוא כי יש ד׳ בחי׳ טנת״א [טעמים נקודות תגין אותיות] טעמים בחכמה29 ונקודות בבינה ותגין בז״א ואותיות במלכות.30
And the explanation of the matter is that there are four levels, ta’amim, nekudos, tagin, osiyos: the cantillation notes (ta’amim) in Chochmah, the vowels (nekudos) in Binah (understanding), the crowns (tagin) in Z’eir Anpin (the emotive attributes), and the letters (osiyos) in Malchus (sovereignty).
To explain the joining, the Alter Rebbe uses the four elements of a Torah word: ta’amim (cantillation notes), nekudos (vowel points), tagin (crowns on the letters) and osiyos (the letters). In Kabbalah they correspond to Chochmah, Binah, Z’eir Anpin and Malchus, from the most inward, the melody, to the most outward, the letters.




3והנה הגם שחכמה הוא בחי׳ טעמים אעפ״כ [אף על פי כן] לגבי העולם שלמעלה ממנו היא בחי׳ מקבל מאותיות שבעולם העליון
Now, although Chochmah (wisdom) is the level of the cantillation notes (ta’amim), nevertheless, relative to the world above it, it is at the level of a recipient from the letters of the higher world.
Chochmah is the ta’amim, the highest of the four in its own world. Yet compared with the world above it, it is a receiver, and what it receives from is the letters, the lowest level, of that higher world.


כי בחי׳ אותיות שבעולם העליון נעשים מקור החכמה לעולם התחתון כמו מלכות דאצי׳ שנעשית עתיק לבריאה כו׳ וכמו עד״מ דבור הרב נעשה מקור לשכל התלמיד.
For the level of the letters in the higher world becomes the source of Chochmah for the lower world, just as Malchus (sovereignty) of the World of Atzilus (Emanation) becomes Atik for the World of Beriah (Creation), etc.; and just as, by way of analogy, the speech of the teacher becomes a source for the intellect of the student.
In Kabbalah the lowest level of a higher world becomes the highest level of the world below: Malchus of Atzilus becomes Atik, the inner Keser, of the World of Beriah. So too a teacher’s spoken words, the outermost expression of his mind, become the starting point of the student’s understanding.


וזהו אשר צוה הוי׳ היינו בחי׳ דבור ואותיות שם הוי׳ שלמעלה מאצילות מזה נעשה בחי׳ לאמר מקור לחכמה דאצילות
And this is [the meaning of] “that Havayah commanded”: that is, the level of the speech and letters of the Name Havayah that is above Atzilus. From this is made the level of “saying,” a source for Chochmah of Atzilus.
In the verse, “that Havayah commanded” refers to the speech and letters of the Name Havayah above Atzilus. Those letters become lemor, the source of Chochmah of Atzilus.


(ועמ״ש בפ׳ שלח ע״פ ועתה יגדל31 כו׳ כאשר דברת לאמר,32 ובפרשה במדבר בד״ה וארשתיך לי בפי׳ את ה׳ האמרת היום33 ועמ״ש בפי׳ ברוך שאמר והיה העולם):
(And see what is written in Parshas Shelach on the verse “And now, let it be great,” etc., “as You have spoken, saying”; and in Parshas Bamidbar, in the discourse beginning “And I will betroth you to Me,” on the meaning of “You have exalted (he’emarta) Havayah today”; and see what is written on the meaning of “Blessed is He who said, and the world came into being.”)
The parenthesis lists other places that treat lemor and amirah: the discourse in Shelach on “And now, let the strength of my L-rd be great, as You have spoken, saying”; the discourse “And I will betroth you to Me,” on “You have exalted (he’emarta) Havayah today,” a verb from the root of amirah; and the explanation of “Blessed is He who said, and the world came into being.”




Section 2 · ¶4–12
Inanimate, growing, living and speaking
4ב והנה כ״ז [כל זה] היה נמשך ע״י מעשה פרה אדומה. דהנה כתיב ולקח הכהן עץ ארז ואזוב ושני תולעת והשליך אל תוך שרפת הפרה34 כו׳ ולקחו לטמא מעפר שרפת החטאת ונתן עליו מים חיים אל כלי.3536
2. Now, all this was drawn down through the procedure of the red heifer. For it is written, “And the kohen shall take cedar wood, hyssop and scarlet of the worm (shni tola’as), and cast [them] into the midst of the burning of the heifer,” etc.; and, “They shall take for the impure person from the dust of the burning of the sin-offering, and he shall put upon it living water in a vessel.”
Section 2 begins: all the joining described above is brought about through the red heifer (Numbers 19). The verses describe cedar wood, hyssop and crimson worm-dye thrown into the burning heifer, and the ashes taken for a person made impure by contact with the dead, with “living water,” spring water, put over them in a vessel.




5ולהבין זה יש להקדים כי הנה נודע שיש ד׳ בחי׳ מדבר חי צומח דומם37 [שהם ג״כ כנגד ד׳ בחי׳ טנת״א [טעמים נקודות תגין אותיות]]38 והעליון מהם כולל את התחתון ג״כ.39
To understand this, we must first preface that, as is known, there are four levels: the speaking (medaber), the living (chai), the growing (tzomeach) and the inanimate (domem) [which also correspond to the four levels of ta’amim, nekudos, tagin, osiyos]; and the higher of them also includes the lower.
The four kinds of creation in classical thought are the speaking (man), the living (animals), the growing (plants) and the inanimate (minerals). Etz Chaim links them to the four levels ta’amim, nekudos, tagin and osiyos, and each higher kind contains the lower ones within it.


כמו הנה הדומם שהוא בחי׳ האחרונה ותחתונה מד׳ בחי׳ הנ״ל ע״כ אינו רק בבחינתו לבד שהוא דומם אבל בחי׳ צומח חי כו׳ הוא בבחי׳ הסתלקות ממנו.
For example, the inanimate, which is the last and lowest level of the four levels mentioned above, is therefore only at its own level alone, that it is inanimate; but the levels of the growing, the living, etc., are in a state of withdrawal from it.
The inanimate, being the lowest, has only its own level. Growth and life are “withdrawn” from it: they are absent from it.




6והצומח כמו האילנות והעשבים יש בהן חיות יותר מבדומם שהוא כח הצמיחה ומ״מ הוא כולל ג״כ בחי׳ דומם
The growing, such as trees and grasses, has more life-force (chayus) in it than the inanimate, namely the power of growth; and nevertheless it also includes the level of the inanimate.
Plants have more vitality than minerals, namely the power to grow. Yet the inanimate level is still present in them.


שהרי עצמיות העץ זולת כח הצמיחה שבו הוא כמו בחי׳ דומם אלא שנוסף ע״ז שיש בו ג״כ כח הצמיחה
For the very substance of the tree, apart from the power of growth within it, is like the level of the inanimate; only that, in addition to this, it also has the power of growth.
The wood of a tree, taken apart from its growing, is matter like a stone; growth is something added to it.


ועל שם שנוסף בו על הדומם בחי׳ זו שצומח נק׳ צומח [וכמ״ש בע״ח [בעץ חיים] בסופו שהדומם אין בו רק נפש המרכבת
And because this level, that it grows, is added in it beyond the inanimate, it is called “growing.” [As is written in Etz Chaim at its end, that the inanimate has in it nothing but the combining soul,
A plant is named for what it adds, “growing.” The bracket cites the last section of Etz Chaim: a mineral has only a “combining soul.”


דהיינו כח ההרכבה המרכיב ומחבר בו הד׳ יסודות שהוא מורכב מהם והנפש שבצומח יש בה
that is, the power of combination, which combines and joins together in it the four elements of which it is composed. And the soul in the growing thing has in it
In the science of the time every body is compounded of four elements, fire, air, water and earth, and the combining soul is the force that holds them together as one body. The soul of a plant has two layers.


ב׳ בחי׳ הא׳ החיצוני׳ [החיצונים] שבו הוא הנפש המרכבת שבה כענין נפש הדומם ונוסף בה בחינה יותר פנימי׳ [פנימיות / פנימית] הנק׳ נפש הצומחת40 אבל אין בו נפש החיונית].
two levels: the first, its outer [level], is the combining soul within it, like the soul of the inanimate; and added to it is a more inner level, called the growing soul; but it does not have the vital soul.]
Its outer layer is the same combining soul a stone has; its inner layer is the growing soul (nefesh hatzomachas). It lacks the vital soul of animals, the soul of life and will.




7והחי יש בו כ״ז [כל זה] ונוסף ע״ז נפש החיונית והרצונית משא״כ בצומח ודומם וע״ש [ועל שם] זה נק׳ חי אבל מכל מקום כלול בו ג״כ בחינת צומח ודומם כי בכלל מאתים מנה.
The living has all this, and added to it is the vital and volitional soul, which is not so with the growing and the inanimate; and on account of this it is called “living.” But nevertheless the levels of the growing and the inanimate are also included in it, for “a hundred is included in two hundred.”
Animals have everything plants have, and in addition a “vital and volitional soul,” the power to move about by their own will, which plants and minerals lack; that is why they are called “living.” Yet the growing and inanimate levels are still present in them, just as, in the Talmud’s phrase, “a hundred is included in two hundred.”




8והיינו שיש חיות קטנים וגדולים והקטנים הולכים ומתגדלים וזהו בחי׳ צומח שיש בחי.
That is, there are small animals and large ones, and the small ones keep growing larger; and this is the level of the growing that is in the living.
Animals grow from small to large. That growth is the “growing” level within the living creature.


וגם יש בו בחי׳ דומם ע״ד הנ״ל שבצומח יש בחי׳ דומם, ויותר נראה זה בעצמות שבגוף הבעל חי41 שהן בחי׳ דומם מצד עצמן רק שמ״מ הן בחי׳ צומח וחי ג״כ.
And it also has in it the level of the inanimate, in the manner mentioned above, that in the growing there is the level of the inanimate. And this is seen more in the bones in the animal’s body, which are the level of the inanimate in themselves, only that nevertheless they are also the level of the growing and the living.
Animals also contain the inanimate level, most visibly in their bones, which are like stone in themselves. Yet the bones grow and are part of a living body, so all three levels meet in them.


והמדבר שיש בו נפש השכלית המדברת מ״מ כולל הוא ג״כ בו בחי׳ דצ״ח [דומם צומח חי] שהרי הוא חי והקטן מתגדל כו׳.
And the speaking, which has in it the intellectual, speaking soul, nevertheless also includes within it the levels of the inanimate, the growing and the living; for, after all, it is alive, and the small one grows larger, etc.
Man, the “speaking,” has an intellectual and speaking soul, and he too contains all three lower levels: he is alive, and he grows from child to adult.




9והנה כמו שהמדבר שהוא האדם כלול מד׳ בחי׳ דצח״מ [דומם צומח חי מדבר] גשמיים כמו כן בכחות הנפש המדברת יש ג״כ בחי׳ התכללות מדצ״ח [מדומם צומח חי].
Now, just as the speaking, which is man, is composed of the four physical levels of the inanimate, the growing, the living and the speaking, so too in the powers of the speaking soul there is also an inclusion of the inanimate, the growing and the living.
Just as the human body contains the four physical levels, the powers of the speaking soul contain the inanimate, the growing and the living. The paragraphs that follow identify which powers of the soul belong to which level.


מחשבה ודיבור ומעשה כולם הם בחי׳ דומם [ע׳ [עיין] בד״ה אם בחקותי]42 שהרי מאות ודבור אחד לא יתהווה אות ודבור אחר43 וכשמדבר דבור אחר זהו המשכה אחרת מכח הדבור
Thought, speech and action are all the level of the inanimate [see the discourse beginning “If you walk in My statutes”]; for from one letter and one word, another letter and word will not come into being, and when one speaks another word, that is a different drawing-forth from the power of speech.
Thought, speech and action are “inanimate,” because a letter or word, once formed, does not give rise to another; each new word is a new act of the power of speech. The bracket points to the discourse “If you walk in My statutes,” which treats letters engraved in stone and letters written in ink.


אבל מדבור זה שיצא ממנו לא שייך שום הגדלה וכמו שהוא כך ישאר וכן באותיות המחשבה ואין בהם גידול וצמיחה לכן נק׳ דומם.
But in this word that came out of him, no growth at all applies; as it is, so it will remain. And so too with the letters of thought: there is no growth or sprouting in them. Therefore they are called inanimate.
A word, once spoken, stays exactly as it is and does not grow, and the same is true of the letters of thought. Since there is no growth in them, they are called inanimate.




10והמדות הם בחי׳ צומח44 שיש בהם צמיחה מקטנות לגדלות למשל אצל הקטן המדות שלו לדברים קטנים וכשמתגדל יהיו המדות יותר במעלה לפי ערכו, ואפילו בגדול בתחלה המדה וההתפעלות קטנה כמו נצוץ אש ואח״כ מתרחבת ומתגדלת.
And the emotive attributes (middos) are the level of the growing, for there is growth in them from smallness to greatness. For example, with a child, his emotive attributes are for small things, and when he grows up his emotive attributes will be of a higher standing, in proportion to him. And even in an adult, at first the attribute and the emotion are small, like a spark of fire, and afterward it broadens and grows.
The emotions are the “growing”: they develop from small to great. A child’s feelings attach to small things and rise as he matures, and even an adult’s emotion starts small, like a spark, and then broadens.


והשכל הוא בחי׳ חי כמ״ש והחכמה תחיה45 (וראי׳ [וראיה] לדבר כשכותבין השכל ומדברים השכל השכל יותר ניכר בדבור מבכתב וכ״ז [וכל זה] מחמת ששכל בחי׳ חי ודבור אינו כ״כ [כל כך] בחי׳ דומם כמעשה ע״כ ניכר השכל יותר בדבור. מ״כ).
And the intellect is the level of the living, as it is written, “And wisdom gives life” (and a proof of the matter: when one writes an idea and when one speaks the idea, the idea is more recognizable in speech than in writing; and all this is because the intellect is the level of the living, and speech is not so much the level of the inanimate as action is; therefore the intellect is more recognizable in speech. I found this written).
The intellect is the “living,” as Ecclesiastes says, “wisdom gives life.” The gloss offers a proof: an idea comes across more clearly when spoken than when written, because speech, though inanimate, is less so than writing, which is a kind of action, so the living intellect shows through it more.


וכתר שלמעלה מהשכל הוא בחי׳ מדבר שהדבור עצמו הוא בחי׳ דומם כנ״ל. אמנם בחי׳ מדבר הוא בחי׳ כתר שבו יוכל לדבר וראי׳ [וראיה] מהקטן שמבין כל דבר ואינו יכול לדבר עד שמתגדל מעט
And Keser (the Crown), which is above the intellect, is the level of the speaking; for speech itself is the level of the inanimate, as mentioned above, but the level of the speaking is the level of Keser, by which one is able to speak. And a proof is from the small child, who understands everything yet cannot speak until he grows up a little;
Keser, the level above intellect, corresponds to the “speaking.” This seems strange, since speech itself was just called inanimate; but the power to speak comes from Keser, as a small child shows, who understands a great deal before he is able to speak.


והיינו מפני שהדבור הוא ממקום גבוה יותר מהשכל המובן ומושג וכמבואר באגה״ק [באגרת הקודש] בד״ה ויעש דוד שם.4647
and that is because speech is from a place higher than the intellect that is understood and grasped, as is explained in Iggeres HaKodesh, in the epistle beginning “And David made a name.”
The ability to speak comes from a place higher than the intellect one understands and grasps. Iggeres HaKodesh, in the epistle beginning “And David made a name,” explains that the forming of the letters of speech is not something the intellect produces.




11וכמ״כ [וכמו כן] יובן למעלה שבחינת אותיות מחשבה ודבור שלמעלה הם בחי׳ דומם ולכן נק׳ בס״י [בספר יצירה] אבנים שתי אבנים48 בונות שני בתים49 כו׳,
So too it will be understood above: the level of the letters of thought and speech above is the level of the inanimate. And therefore in Sefer Yetzirah they are called stones: “Two stones build two houses,” etc.
The same scale applies above. The letters of divine thought and speech are “inanimate,” and so Sefer Yetzirah calls letters “stones”: “two stones build two houses,” meaning two letters can be combined in two ways.


והמדות עליונות הם בחי׳ צומח שכמו בצומח יש גידול וצמיחה כך בז״א שנק׳ צומח יש בו קטנות וגדלות שיש מוחין דקטנות ומוחין דיניקה ומוחין דגדלות ראשון וגדלות שני כו׳.
And the supernal emotive attributes (middos) are the level of the growing: for just as in the growing there is growth and sprouting, so in Z’eir Anpin (the emotive attributes), which is called “growing,” there is smallness and greatness; for there are the intellect (mochin) of smallness, the mochin of nursing, and the mochin of the first greatness and of the second greatness, etc.
The supernal emotive attributes, Z’eir Anpin, are the “growing.” Z’eir Anpin develops in stages, from the intellect (mochin) of smallness and of nursing to a first and a second stage of greatness, as a child’s mind matures.


וזהו ג״כ ענין עץ ארז ואזוב שהי׳ [שהיה] משליך לתוך שרפת הפרה שארז הוא היותר גדול שבצומח ואזוב הוא הנמוך שבמין הצומח כמ״ש מן הארז אשר בלבנון50 ועד האזוב אשר יוצא בקיר5152
And this is also the matter of the cedar wood and hyssop that he would cast into the burning of the heifer: for the cedar is the greatest of the growing, and the hyssop is the lowest of the kind of the growing, as it is written, “from the cedar that is in Lebanon to the hyssop that comes out of the wall”
This explains the cedar and hyssop thrown into the burning heifer. The cedar is the tallest of plants and the hyssop the lowest, as the verse about Shlomo’s wisdom says, “from the cedar in Lebanon to the hyssop that grows out of the wall” (1 Kings 5:13), so together they span the whole “growing,” the emotive attributes.


(וכמ״ש בזהר פ׳ תזריע דמ״ח ע״א) (ובזהר פ׳ מצורע) (דנ״ג ע״ב) פי׳ דארז ואזוב53 הוא ת״ת [תפארת] ויסוד54 כן פי׳ הפרדס55 והמק״מ [והמקדש מלך],56 ואולם הרמ״ז [הרב משה זכות] פי׳57 דעץ ארז הוא הדעת,
(as is written in the Zohar, Parshas Tazria, 48a) (and in the Zohar, Parshas Metzora) (53b). The meaning is that the cedar and the hyssop are Tiferes (beauty) and Yesod (foundation); so the Pardes and the Mikdash Melech explain. However, the Ramaz explains that the cedar wood is Daas (knowledge).
The Zohar on Tazria reads that verse as naming the highest and the lowest, and the Zohar on Metzora speaks of the cedar and hyssop of the leper’s purification. The Pardes and the Mikdash Melech explain cedar and hyssop as the Sefiros Tiferes and Yesod, while the Ramaz takes the cedar as Daas.


והנה בזהר שם כ׳ [כתב] שהם ב׳ ווין ובזהר פ׳ יתרו (דס״ח ע״א) כ׳ [כתב] דב׳ ווין הנ״ל זהו בחי׳ משה ויוסף58 ושם נת׳ [נתבאר] דהוא יסוד אבא ויסוד ז״א, ואפשר לכוונו עם פי׳ הרמ״ז [הרב משה זכות]
Now, in the Zohar there it is written that they are two vavs; and in the Zohar, Parshas Yisro (68a), it is written that the two vavs mentioned above are the level of Moshe and Yosef, and there it was explained that this is Yesod of Abba and Yesod of Z’eir Anpin. And it is possible to reconcile it with the Ramaz’s explanation,
The Zohar there calls them two vavs, an upper vav and a small one; vav, whose value is six, stands for the six emotive attributes. In Yisro the Zohar says Moshe and Yosef stand in “the secret of the letter vav-vav, two vavs together,” which is explained as Yesod of Abba and Yesod of Z’eir Anpin, and this can be squared with the Ramaz.


כי יסוד אבא הוא דעת דז״א והחכמה נקרא חי כמ״ש והחכמה תחיה,59 וזהו ענין מים חיים הנובעים מתחת לארץ. כך הוא החכמה מאין תמצא60 מבחינת כתר שנק׳ מקור חיים.61
for Yesod of Abba is Daas of Z’eir Anpin. And Chochmah (wisdom) is called “living,” as it is written, “And wisdom gives life”; and this is the matter of “living water,” which wells up from beneath the earth. So it is with Chochmah: “wisdom is found from ayin (nothing),” from the level of Keser (the Crown), which is called “the source of life.”
Yesod of Abba is Daas of Z’eir Anpin, so the cedar can be both. Chochmah is “living,” like the “living water” that wells up from underground: as “wisdom is found from ayin (nothing)” is read, Chochmah springs from Keser, the “nothing,” which is called “the source of life.”




12והכתר נק׳ מדבר שהוא למעלה מבחי׳ חי וכנ״ל שע״ז נאמר כי עמך מקור חיים.62 וגם נקרא בשם מדבר ע״ש [על שם] היותו מקור הדבור. אף שהדבור הוא בחינת דומם.
And Keser (the Crown) is called “the speaking,” for it is above the level of the living, as mentioned above, that of it is said, “For with You is the source of life.” And it is also called by the name “speaking” on account of its being the source of speech, even though speech is the level of the inanimate.
Keser is called “the speaking” first because it is above the “living,” Chochmah: of Keser it is said, “For with You is the source of life” (Psalms 36:10), the source of the life that Chochmah is. It is also called “speaking” because it is the source of speech, which is puzzling, since speech was just called inanimate.


אלא משום דנעוץ תחלתן בסופן63 וסופן בתחלתן64 דייקא שהמל׳ שרשה מכתר ולכן בע״ס [בעשר ספירות] דאו״ח [דאור חוזר] המל׳ הוא כתר כמ״ש בע״ח [בעץ חיים] ולכך המלך לובש הכתר והעטרה.
But [this is] because “their beginning is wedged in their end, and their end in their beginning,” precisely: for the root of Malchus (sovereignty) is from Keser. And therefore, in the Ten Sefiros of the returning light (or chozer), Malchus is Keser, as is written in Etz Chaim; and that is why the king wears the crown and the diadem.
The answer is Sefer Yetzirah’s principle: “their end is wedged in their beginning and their beginning in their end.” Malchus, the lowest Sefirah, has its root in Keser, the highest; in the order of the returning light, which rises from below, Malchus stands as Keser, and so the king (Malchus) wears the crown (Keser).


לכן שרש הדבור נמשך מבחינת כתר דוקא שנק׳ ע״ש [על שם] זה מדבר ולכן האותיות הם מקיפי׳ [מקיפים] על השכל ומלבישים אותו כי שרשם מלמעלה מהחכמה.
Therefore the root of speech is drawn specifically from the level of Keser, which on account of this is called “speaking.” And therefore the letters encompass the intellect and clothe it, for their root is from above Chochmah (wisdom).
Speech belongs to Malchus, and its root is in Keser; that is why Keser is named “speaking.” For the same reason letters, though lower than intellect, encompass and clothe it, since their root is above Chochmah.


וע״כ אותיות התורה שרשם מבחי׳ ומדרגה גבוה יותר מהחכמה שבהן דאורייתא מחכמה נפקת65 והאותיות שרשם מבחינה שלמעלה מהחכמה כו׳.
And therefore the letters of the Torah have their root in a level and rank higher than the Chochmah within them; for “the Torah comes forth from Chochmah,” but the letters have their root in a level that is above Chochmah, etc.
The Torah’s letters have a root higher than the wisdom they carry. The Torah’s wisdom “comes forth from Chochmah,” but its letters come from above Chochmah.


(ובזה א״ש [אתי שפיר] הא דע״ה [דעם הארץ] עולה לתורה ומברך אע״פ [אף על פי] שאינו מבין פי׳ המלות אלא משום דהקריאה באותיות תשב״כ [תורה שבכתב] נקרא קורא בתורה אף שאינו מבין כלל פי׳ המלובש בהן וכמ״ש במ״א.
(And with this it is well understood why an unlearned person goes up to the Torah and recites the blessing, although he does not understand the meaning of the words: it is because reading the letters of the Written Torah is called reading in the Torah, even though he does not understand at all the meaning that is clothed in them, as is explained elsewhere.
A halachic illustration opens a long parenthesis: an unlearned person who does not understand the words may still be called up to the Torah and say the blessing. Reading the letters of the Written Torah is itself “reading the Torah,” even without grasping the meaning clothed in them.


ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בראשית בד״ה וייצר מענין שייכות בחי׳ דומם למדבר דוקא שלכן גוף של אדה״ר [אדם הראשון] היה תחלה בחי׳ דומם כו׳ ע״ש, ואע״ג [ואף על גב] שנת׳ [שנתבאר] למעלה שהמדבר כולל כל הג׳ בחי׳ דצ״ח [דומם צומח חי] וכן החי כולל ג״כ צומח ודומם.
And see what is written above in Parshas Bereishis, in the discourse beginning “And He formed,” on the connection of the level of the inanimate specifically to the speaking, which is why the body of Adam, the first man, was at first the level of the inanimate, etc.; see there. And although it was explained above that the speaking includes all three levels of the inanimate, the growing and the living, and likewise the living also includes the growing and the inanimate,
The discourse on “And He formed” in Bereishis (in Torah Ohr) links the inanimate with the speaking: Adam’s body was at first inanimate, before the speaking soul entered it. A question then begins: it was said that each higher level includes the ones below it.


וכן הצומח כולל בחי׳ דומם עד״מ המדות שנק׳ צומח כוללים ג״כ בחי׳ דומם היינו בחי׳ אותיות כי בהתפעלות המדה כלול בה בחי׳ אותיות בהעלם.
and likewise the growing includes the level of the inanimate. For example, the emotive attributes (middos), which are called “growing,” also include the level of the inanimate, that is, the level of letters, for in the stirring of the attribute the level of letters is included in it in concealment;
So the emotions, the “growing,” include the “inanimate,” the letters. When an emotion is stirred, words are already latent within it.


והשכל שהוא בחי׳ חי כלול בו ג״כ בחי׳ צומח ודומם שהן המדות שבשכל והאותיות, וזהו ענין מלוי יו״ד שהוא ו׳ ד׳ הוא״ו הוא ששה מדות והד׳ הוא בחינת דבור שהיו כלולים תחלה בי׳ [ביה] שהוא חכמה ואח״כ צמחו המדות ונולדו מהשכל כו׳
and the intellect, which is the level of the living, also has included in it the levels of the growing and the inanimate, which are the emotive attributes within the intellect and the letters; and this is the matter of the spelling-out (milui) of yud, which is vav, dalet: the vav is six emotive attributes, and the dalet is the level of speech, which were included at first in the yud, which is Chochmah, and afterward the emotive attributes sprouted and were born from the intellect, etc.;
The intellect, the “living,” contains both: the emotions within the intellect, and letters. The full spelling of the letter yud (י-ו-ד) shows it: the yud is Chochmah, and in its spelling are a vav, six emotive attributes, and a dalet, speech, which were first contained in Chochmah and later “sprouted” from it.


וכן עד״ז הכתר שהוא בחינת מדבר כולל כל הג׳ בחי׳ הנ״ל שהם חכמה ומדות ואותיות הנק׳ דצ״ח [דומם צומח חי], וזהו ענין מו״ס [מוחא סתימאה] שבכתר ומדות דא״א כו׳ ובודאי בחי׳ החי הכלול במדבר גבוה לאין קץ מבחי׳ החי עצמו.
and so too, in the same way, Keser, which is the level of the speaking, includes all three levels mentioned above, which are Chochmah, the emotive attributes and the letters, called the inanimate, the growing and the living; and this is the matter of Mocha Stima’ah (the hidden brain) in Keser and the emotive attributes of Arich Anpin, etc. And certainly the level of the living that is included in the speaking is infinitely higher than the level of the living itself,
Likewise Keser, the “speaking,” contains Chochmah, emotions and letters, as in the hidden brain (Mocha Stima’ah) within Keser and the attributes of Arich Anpin. And what a higher level contains is infinitely higher than the lower level as it stands by itself.


וכעד״ז בכל המדרגות מה שהעליון כולל הבחי׳ תחתונו׳ [תחתונות] הם שם משובחים הרבה מבחי׳ התחתונות ממש. וא״כ כיון שגם החכמה שרשה מהכתר כמו שהאותיות שרשן מכתר איך יהיה באותיות בחי׳ גבוה יותר מהחכמה.
and in the same way in all the levels, the lower levels that the higher one includes are there far more excellent than the actual lower levels; if so, since Chochmah too has its root in Keser, just as the letters have their root in Keser, how can there be in the letters a level higher than Chochmah?
That holds at every level. Hence the question: if Chochmah and the letters are both rooted in Keser, why should the letters’ root be higher than Chochmah’s?


ושלכך נקרא הכתר מדבר דוקא ע״ש [על שם] הדבור הנמשך ממנו ולא ע״ש [על שם] החכמה שנמשך ג״כ ממנו. אמנם י״ל [יש לומר] ששרש האותיות בכתר הוא מבחי׳ עליונה יותר משרש החכמה שם.
And [how can it be] that Keser is therefore called “speaking” specifically, on account of the speech drawn from it, and not on account of Chochmah, which is also drawn from it? However, it can be said that the root of the letters in Keser is from a higher level than the root of Chochmah there.
A second form of the question: why is Keser named for speech and not for Chochmah, which also comes from it? The answer: within Keser itself, the root of the letters is higher than the root of Chochmah.


כי אע״ג [אף על גב] שלמטה החכמה גבוה יותר מהאותיות. אבל בשרשן הוא להפך. דשם האותיות גבוה יותר כו׳. וכך נת׳ [נתבאר] לקמן ע״פ וידבר משה אל ראשי המטות66 כו׳ בענין דצ״ח [דומם צומח חי] כו׳.
For although below, Chochmah is higher than the letters, in their root it is the reverse: there the letters are higher, etc. And so it is explained below, on the verse “And Moshe spoke to the heads of the tribes,” etc., on the matter of the inanimate, the growing and the living, etc.
Below, Chochmah outranks the letters, but in their roots the order is reversed. The same is explained in the discourse on “And Moshe spoke to the heads of the tribes” (Numbers 30:2), on the inanimate, growing and living.


והענין א״ש [אתי שפיר] עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] ר״פ ויקרא דשרש האותיות נמשכים מבחי׳ אוירא שלמעלה ממו״ס [ממוחא סתימאה] ועמ״ש מזה בדרוש דמזוזה מימין ונ״ח משמאל67 ובד״ה לריח שמניך טובים,68
And the matter is well understood according to what the Ramaz wrote at the beginning of Parshas Vayikra, that the root of the letters is drawn from the level of Avira (the “air”), which is above Mocha Stima’ah. And see what is written on this in the discourse on “The mezuzah on the right and the Chanukah lamp on the left,” and in the discourse beginning “Your ointments have a goodly fragrance,”
The Ramaz writes that the letters are rooted in Avira, the “air” above Mocha Stima’ah, the hidden brain of Arich Anpin. The point is also discussed in the discourse on the Talmud’s rule “the mezuzah on the right and the Chanukah lamp on the left,” and in the one on “Your ointments have a goodly fragrance” (Song of Songs 1:3).


והרי א״כ הוא למעלה משרש החכמה ששרשה ממו״ס [ממוחא סתימאה] דאריך שהוא חכמה שבכתר וג״ז [וגם זה] ע״י מזלות ושערות והאותיות שרשן מבחינת אוירא שלמעלה ממו״ס [ממוחא סתימאה].
and then, if so, it is above the root of Chochmah, whose root is from Mocha Stima’ah of Arich [Anpin], which is the Chochmah within Keser, and this too through the mazalos and the hairs; whereas the letters have their root in the level of Avira, which is above Mocha Stima’ah.
Chochmah’s root is Mocha Stima’ah of Arich Anpin, the wisdom within Keser, and even that reaches Chochmah only through the mazalos and the hairs, narrow channels in the Kabbalistic image of the divine “head.” The letters’ root, Avira, is above Mocha Stima’ah itself.


וכ״ה ג״כ בצומח וחי דאע״ג [דאף על גב] דלמטה החי גבוה יותר מהצומח וכן השכל שנק׳ חי הוא גבוה מהמדות שנק׳ צומח מ״מ בשרשן הז״א גבוה יותר מחו״ב [מחכמה ובינה] כדאיתא באדר״ז [באדרא זוטא] דרצ״ב או״א [אבא ואימא] אתכלילו במזלא וביה תליין וביה אחידן.
And so it is also with the growing and the living: although below, the living is higher than the growing, and likewise the intellect, which is called “living,” is higher than the emotive attributes, which are called “growing,” nevertheless in their root Z’eir Anpin (the emotive attributes) is higher than Chochmah and Binah (understanding), as is stated in the Idra Zuta (292): “Abba and Imma (Chochmah and Binah) are included in the mazla, and on it they hang and by it they are held;
The same reversal holds for the growing and the living: below, intellect outranks emotion, but at the root Z’eir Anpin (the emotions) is higher than Chochmah and Binah. The Idra Zuta says Abba and Imma are included in the mazla and hang on it.


ז״א בעתיקא אחיד ותליא69 ופי׳ שם האריז״ל [האר״י זכרונו לברכה] שאו״א [שאבא ואימא] מושפעי׳ [מושפעים] מהחכמה שבכתר ע״י מזלא כנ״ל, ואמנם הז״א מושפע יותר מלמעלה מן הכתר דא״א עצמו ומזה הצד לפעמים הז״א מעולה יותר מאו״א [מאבא ואימא] עכ״ל [עד כאן לשונו], ועמש״ל [ועיין מה שכתוב לעיל] מזה בפ׳ יתרו בענין האבות הן הן המרכבה.
Z’eir Anpin is held by and hangs on Atika.” And the Arizal explains there that Abba and Imma receive their flow from the Chochmah within Keser through the mazla, as mentioned above, but Z’eir Anpin receives its flow from higher, from Keser of Arich Anpin itself, and from this aspect Z’eir Anpin is sometimes superior to Abba and Imma. End of quote. And see what is written above on this in Parshas Yisro, on the matter of “The Patriarchs are themselves the chariot.”
Z’eir Anpin, by contrast, hangs directly on Atika. As the Arizal explains, Abba and Imma receive from the Chochmah within Keser by way of the mazla, while Z’eir Anpin receives from Keser of Arich Anpin itself, so in this respect it is superior; the Torah Ohr discourse in Yisro on “the Patriarchs are themselves the chariot” takes this up.


נמצא בשרשם הצומח גבוה מהחי ועמ״ש גבי תנופת שתי הלחם ע״ג [על גבי] שני הכבשים. ואמנם הדומם שרשו גבוה גם מהצומח כי האותיות שרשם מאוירא כנ״ל אשר שם הוא גילוי בחי׳ רדל״א [רישא דלא אתידע] שלמעלה גם מהכתר דא״א.
It follows that in their root the growing is higher than the living. And see what is written regarding the waving of the two loaves upon the two lambs. And indeed, the inanimate has its root higher even than the growing, for the letters have their root in Avira, as mentioned above, where there is the revelation of the level of Radla (the Head that is not known), which is above even Keser of Arich Anpin.
So at the root the growing is above the living, as in the waving of the two loaves (from wheat, the growing) upon the two lambs (the living) on Shavuos. The inanimate is higher still, rooted in Avira, where Radla is revealed: the highest “head,” called “the Head that is not known,” above even Keser of Arich Anpin.


וכ״מ [וכן משמע] בע״ח [בעץ חיים] שער א״א פ״ב [פרק ב׳] דהמל׳ שרשה מרדל״א [מרישא דלא אתידע] והמל׳ הוא בחי׳ דומם ודבור ועמ״ש במ״א ע״פ מזמור שיר חנוכת הבית70 בענין מזון לבוש בית כו׳):
And so it is implied in Etz Chaim, Sha’ar Arich Anpin, chapter 2, that the root of Malchus is from Radla; and Malchus is the level of the inanimate and of speech. And see what is written elsewhere on the verse “A psalm, a song for the dedication of the House,” on the matter of food, clothing and house, etc.)
Etz Chaim implies that Malchus, which is the inanimate and speech, is rooted in Radla, and with this the long parenthesis closes. The last reference is to the discourse on “A psalm, a song for the dedication of the House” (Psalms 30:1), on the three needs of food, clothing and house.




Section 3 · ¶13–19
The ash, the left line and kelipas nogah
13ג וזהו ענין מעשה פרה כי האפר הוא העלאת מ״ן [מיין נוקבין] וכלול בזה המ״ן [המיין נוקבין] מכל ג׳ בחי׳ דצ״ח [דומם צומח חי], שהפרה היא חי ונעשה אפר
3. And this is the matter of the procedure of the heifer: for the ash is the raising of mayin nukvin (feminine waters), and included in this is the mayin nukvin from all three levels of the inanimate, the growing and the living. For the heifer is living, and it becomes ash;
Section 3 interprets the heifer. Its ash is mayin nukvin, “feminine waters,” the Kabbalistic term for an ascent from below that arouses a flow from above, and this ascent gathers all three lower levels: the heifer, an animal, is the living, and it is burned to ash.


וגם עץ ארז ואזוב שהן בחי׳ צומח והצומח כולל בעצם ג״כ בחינת דומם ושני תולעת הוא בחי׳ דבור שכחו בפיו
and also the cedar wood and hyssop, which are the level of the growing, and the growing in its very essence also includes the level of the inanimate; and the scarlet of the worm is the level of speech, for its strength is in its mouth;
The cedar and hyssop are plants, the growing, and plants include the inanimate. The crimson dye comes from a worm, whose “strength is in its mouth,” so it stands for speech.


נמצא הוא שרשו נגד בחי׳ מדבר וגם האותיות הדבור עצמן הם בחי׳ דומם וכ״ז [וכל זה] היינו מפני שמעשה פרה הוא כללות בחינת רצוא ושוב71
it follows that its root corresponds to the level of the speaking; and also the letters of speech themselves are the level of the inanimate. And all this is because the procedure of the heifer is the general and collective expression of the level of “running and returning” (ratzo vashov),
So the worm’s root corresponds to the speaking, while the letters of speech themselves are inanimate. All the levels are included because the heifer’s procedure embodies, as a whole, ratzo vashov, the “running and returning” of the living creatures in Ezekiel’s vision: rising upward in yearning and coming back down.


ולכן נקרא חקת התורה72 ע״כ נעשה האפר שהוא הרצוא מכללות הבחי׳ שבעולם דומם צומח חי כו׳
and therefore it is called “the statute of the Torah.” Therefore the ash, which is the “running,” is made from the levels in the world as a whole, inanimate, growing, living, etc.;
Because it embodies this movement as a whole, it is called “the statute of the Torah.” And so the ash, the “running” upward, is made from every level of the world, inanimate, growing and living.


לכן עי״ז אח״כ בקידוש מי חטאת ונתן עליו מים חיים73 הוא המשכת מ״ד [מיין דוכרין] מבחי׳ והחכמה תחיה74 שהוא מבחי׳ מו״ס [מוחא סתימאה] כו׳,
therefore, through this, afterward, in the sanctifying of the waters of purification (mei chatas), “and he shall put upon it living water,” there is the drawing-down of mayin duchrin (masculine waters) from the level of “And wisdom gives life,” which is from the level of Mocha Stima’ah (the hidden brain), etc.
Then comes the “returning”: living water is put on the ash, a drawing-down of mayin duchrin, “masculine waters,” the response from above. It comes from Chochmah, which “gives life,” rooted in Mocha Stima’ah, the hidden brain within Keser.


ומכ״ז [ומכל זה] יובן ג״כ ענין אשר צוה הוי׳ לאמר שמבחינת אותיות דעתיק נמשך להיות מקור לחכמה הנקרא אמירה
And from all this will also be understood the matter of “that Havayah commanded, saying”: that from the level of the letters of Atik it is drawn down to be a source for Chochmah (wisdom), which is called amirah (saying);
This also explains “that Havayah commanded, saying.” From the letters of Atik a flow is drawn down to become the source of Chochmah, which is called amirah.


דהיינו שבחינת אותיות אלו הם למעלה מהחכמה דהיינו שרש האותיות כמו שהן בבחינת כתר שע״ש [שעל שם] זה נקרא הכתר מדבר
that is, the level of these letters is above Chochmah: namely, the root of the letters as they are in the level of Keser (the Crown), on account of which Keser is called “speaking”;
These are the letters in their root in Keser, which is above Chochmah. It is because of this root that Keser is called the “speaking.”


רק שבהשפלתן למטה בבחי׳ מלכות אז הם לבושים או בתים לבחי׳ חכמה אכן כמו שהן עדיין כלולים בשרשן הרי הם למעלה מבחינת החכמה כנ״ל
only that in their descent below, into the level of Malchus (sovereignty), they are then garments or houses for the level of Chochmah; but as they are still included in their root, they are above the level of Chochmah, as mentioned above.
When the letters descend to Malchus they become garments or “houses” that hold Chochmah, and so are lower than it. In their root, though, they remain above Chochmah.


לכן אמר אשר צוה הוי׳ לאמר שיהיה צוותא והמשכה מבחי׳ אותיות שם הוי׳ דעתיק אל בחינת החכמה
Therefore it says, “that Havayah commanded, saying”: that there be a joining (tzavta) and drawing-down from the level of the letters of the Name Havayah of Atik to the level of Chochmah;
So “commanded, saying” means a joining (tzavta) and a flow from the letters of the Name Havayah of Atik down to Chochmah.


וזהו לאמר (ואפשר לומר דפי׳ קידוש מי חטאת היינו שעי״ז ההעלאת מ״ן [מיין נוקבין] דאפר הפרה עי״ז ממשיכים מבחי׳ קדש העליון טלא דבדולחא בהמים חיים היינו התלבשות גבורה דעתיק במו״ס [במוחא סתימאה]
and this is “saying.” (And it is possible to say that the meaning of the sanctifying of the waters of purification is that through this raising of mayin nukvin of the heifer’s ash, through this one draws down from the level of the supernal Kodesh (holiness), the “crystalline dew” (tala d’vedolcha), into the living water; that is, the enclothing of Gevurah (restraint) of Atik in Mocha Stima’ah;
A parenthesis suggests what the “sanctifying” of the purification water is: through the ascent of the ash, a flow is drawn from “the supernal holiness,” the “crystalline dew” of the Zohar’s Idra, into the living water. This is Gevurah of Atik clothed in Mocha Stima’ah.


והיינו שממשיכים מבחי׳ מדבר מקור הדבור בחינת כי עמך מקור חיים75 משם ממשיכים בהמים חיים שהוא בחינת ח״ע [חכמה עילאה] הנקרא חי והחכמה תחי׳. ואח״כ מזים מזה לדחות רוח הטומאה ע״י המשכת כתר וח״ע [וחכמה עילאה] כו׳).
that is, one draws down from the level of the speaking, the source of speech, the level of “For with You is the source of life”; from there one draws down into the living water, which is the level of the higher Chochmah (Chochmah Ila’ah), which is called “living,” “And wisdom gives life.” And afterward one sprinkles from it to drive away the spirit of impurity, through the drawing-down of Keser and the higher Chochmah, etc.)
The flow comes from the “speaking,” Keser, “the source of life,” into the living water, which is the higher Chochmah. Sprinkling that water then drives away the spirit of impurity, because it draws down Keser and the higher Chochmah.


ולהבין מעט מזעיר בענין הפרה. הנה נודע כי מקו השמאל הוא יניקת החיצונים רישי׳ [רישיה] דעשו בעטפוי דיצחק,7677 וזהו ענין סוספיתא דדהבא78
And to understand a very little of the matter of the heifer: now, it is known that from the left line comes the nourishment of the external forces (chitzonim): “the head of Esav in the bosom of Yitzchak.” And this is the matter of “the dross of gold.”
Now a closer look at the heifer itself. The external forces, the kelipos, draw nourishment from the left line, Gevurah, as in the Targum’s image of Esav’s head resting in the bosom of Yitzchak, who embodies Gevurah; the Zohar calls this “the dross of gold.”


והיינו לפי שבחינת ומדרגת הגבורות וקו השמאל הוא להיות בבחי׳ אור חוזר ורצוא והסתלקות79 ליכלל באור א״ס ב״ה והוא הפך בחינת ההמשכה והגילוי למטה.
And this is because the level and rank of the Gevuros and the left line is to be in the state of returning light (or chozer), of “running” and withdrawal, to be absorbed into the Infinite Light (Or Ein Sof), blessed be He; and this is the opposite of the level of drawing-down and revelation below.
This is because the nature of the Gevuros is to move upward, as returning light, “running” and withdrawal, seeking to be absorbed in the Infinite Light. That is the opposite of drawing light down and revealing it below.




14ומה שנמשך מהגבורות למטה הוא בצמצום מאד לכך ברבוי הצמצוצים נמשך מזה למטה גבורות קשות ויניקת החיצונים.
And what is drawn down from the Gevuros below is in great contraction; therefore, through the many contractions, there are drawn from this, below, harsh Gevuros and the nourishment of the external forces.
Light from the Gevuros reaches below only through intense contraction. The many contractions produce harsh Gevuros, and the external forces feed from them.


משא״כ מקו הימין שבחי׳ ומדרגת החסד וקו הימין הוא להיות המשכת וגילוי אור א״ס ב״ה למטה בחי׳ אור ישר
Which is not so with the right line: for the level and rank of Chesed (kindness) and the right line is to be the drawing-down and revelation of the Infinite Light (Or Ein Sof), blessed be He, below, the level of direct light (or yashar);
The right line, Chesed, is the opposite. Its nature is to draw down and reveal the Infinite Light below, as “direct light.”


לכן אף כשנמשך בהשתלשלות למטה לא יוכל להיות מזה יניקת החיצונים80 כי נמשך הביטול למטה כו׳ (וע׳ בזהר פקודי) (דף רכ״ד ע״ב) ובמ״ש הרמ״ז [הרב משה זכות]81 שם כי הימין כו׳
therefore, even when it is drawn down through the chain of descending worlds (hishtalshelus), there can be no nourishment of the external forces from it, for the self-nullification (bittul) is drawn down below, etc. (And see in the Zohar, Pekudei) (page 224b), and what the Ramaz wrote there, that the right, etc.,
So even as Chesed descends through the chain of worlds, the external forces cannot feed from it, because its bittul, self-nullification before G-d, comes down with it. The Zohar in Pekudei says that whatever spreads down from the right stays good, and the Ramaz there adds that no kelipah comes from the right.


אבל השמאל כו׳ ועמ״ש ע״פ מאמר הזהר פ׳ אחרי (דע״ט ב׳) הביאו עלי כפרה82 כו׳ דבגינהון אתער83 כו׳
but the left, etc. And see what is written on the saying of the Zohar, Parshas Acharei (79b), “Bring an atonement for Me,” etc., “for on their account is aroused,” etc.,
The left, by contrast, becomes dross as it spreads downward, in the Ramaz’s words as the Kehot note quotes them. The text also refers to the explanation of the Zohar in Acharei on “Bring an atonement for Me” (the Rosh Chodesh offering), and on those “on whose account” the other side is aroused.


דממש״ש [דממה שכתוב שם] יובן איך מקו השמאל יש מקום ליניקת החיצונים והעיקר ביצירה ועשיה לפי ששם הגבורות הם יותר בהתחלקות מן החסדים משא״כ בב ריאה וכ״ש [וכל שכן] באצילות ששם שמאלא אתכליל בימינא ממש.
for from what is written there it will be understood how from the left line there is room for the nourishment of the external forces, and mainly in the World of Yetzirah (Formation) and the World of Asiyah (Action), because there the Gevuros are more separated from the Chasadim; which is not so in the World of Beriah (Creation), and all the more so in the World of Atzilus (Emanation), where “the left is included in the right” in actual fact.
That explanation shows how the left line gives room for the external forces, chiefly in Yetzirah and Asiyah, where the Gevuros are more separate from the Chasadim. In Beriah this is much less so, and in Atzilus not at all, since there “the left is included in the right.”


וזהו ענין הפרה אדומה דקבילת משמאלא מבחי׳ פני שור מהשמאל84 כי הפרה הוא בחי׳ נוק׳ [נוקבא] דנוגה (כמ״ש הרח״ו [הרבי חיים ויטאל] בטעמי מצות פ׳ חקת).
And this is the matter of the red heifer, which “receives from the left,” from the level of “the face of an ox on the left”; for the heifer is the level of the Nukva (the feminine) of nogah (as Rabbi Chaim Vital wrote in Ta’amei HaMitzvos, Parshas Chukas).
The red heifer “receives from the left,” from “the face of an ox on the left” in Ezekiel’s vision of the Chariot. Rabbi Chaim Vital explains that the heifer is the feminine aspect of kelipas nogah.


והנה נודע שקליפת נוגה היא בחינה ממוצעת בין קליפות הטמאות לגמרי ובין בחי׳ הקדושה היינו כי קליפות הטמאות לגמרי הם שורש היצה״ר [היצר הרע] של הרע הגמור
Now, it is known that kelipas nogah (the glowing husk) is an intermediate level between the completely impure kelipos and the level of holiness. That is, the completely impure kelipos are the root of the evil inclination for outright evil,
Kelipas nogah, the “glowing husk,” stands between holiness and the three completely impure kelipos, which are the root of the urge toward outright evil.


כמו רציחה וניאוף וגזל ולשון הרע ודומיהן וקליפת נוגה הוא שורש היצר הרע של תאוות היתר כשהן שלא לשם שמים כי אם להנאת גופו.
such as murder, adultery, robbery, evil speech and the like; and kelipas nogah is the root of the evil inclination for permitted desires, when they are not for the sake of Heaven but only for the pleasure of one’s body.
Examples of outright evil are murder, adultery, robbery and evil speech. Kelipas nogah is the root of the urge toward permitted pleasures when they are pursued for bodily enjoyment and not for the sake of Heaven.


כי היא כלולה מטו״ר [מטוב ורע] שפנימיותה יורד ונמשך מבחינת טוב ומתלבש ברע וע״י הטוב שבה היא מקבלת החיות מבחי׳ הקדושה וזהו דקבילת מבחינת פני שור שבמרכבה.85
For it is composed of good and evil: its inner dimension descends and is drawn from the level of good and is clothed in evil; and through the good within it, it receives life-force (chayus) from the level of holiness. And this is [the meaning of] its “receiving” from the level of “the face of the ox” in the Chariot.
Nogah is a mixture: its inner core is good, drawn from holiness and clothed in evil. Through that good it receives vitality from holiness, and this is what “receiving from the face of the ox” in the Chariot means.




15והיא משפעת לקליפות הטמאות וחיצונים ע״י הרע שבה, נמצא היא מחברת שיומשך יניקה מע״ס [מעשר ספירות] דקדושה לעשר כתרי מסאבותא שהן שורש הרע הגמור כנ״ל. ולתקן זה באה מצות פרה אדומה.
And it gives flow to the impure kelipos and the external forces through the evil within it. It follows that it connects, so that nourishment is drawn from the Ten Sefiros of holiness to the “ten crowns of impurity,” which are the root of outright evil, as mentioned above. And to rectify this came the mitzvah of the red heifer.
Through its evil side, nogah passes flow on to the impure kelipos, so it links the ten holy Sefiros with the “ten crowns of impurity,” the root of outright evil. The mitzvah of the red heifer comes to repair this link.


לכן נעשית מחוץ למחנה86 כי באצילות איהו וגרמוהי חד87 ושמאלא אתכליל בימינא ואין שם יניקה
Therefore it is done outside the camp: for in the World of Atzilus (Emanation) “He and His vessels are one” (ihu vegarmohi chad), and “the left is included in the right,” and there is no nourishment there;
That is why the heifer is prepared outside the camp. Atzilus has no such nourishment, for there “He and His vessels are one” and “the left is included in the right.”


וגם חוץ מבריאה [שאפילו ק״נ [קליפת נוגה] דבריאה הוא רובו טוב עדיין רק ביצי׳ [ביצירה] חציו טוב וחציו רע ובעשי׳ [ובעשיה] רובו ככולו רע רק מעט טוב מעורב בתוכו כו׳ כמ״ש במ״ח בסדר נזיקין].
and also outside Beriah [for even kelipas nogah of Beriah is still mostly good; only in Yetzirah is it half good and half evil, and in Asiyah it is mostly, as though entirely, evil, with only a little good mixed into it, etc., as is written in Mishnas Chassidim, in the Order of Nezikin].
It is also “outside” Beriah, where nogah is still mostly good. In Yetzirah nogah is half good and half evil, and in Asiyah almost wholly evil with a little good mixed in, as Mishnas Chassidim, a Kabbalistic work arranged in orders like the Mishnah, explains in its Order of Nezikin.




16וגם שנעשית חוץ לפרגוד ומסך המבדיל בין הקדושה לחול, לתקן ולהחזיר היניקה הנמשך ממנה משם לחיצונים.
And also, it is done outside the partition (pargod) and the screen that separates between holiness and the profane, in order to rectify and bring back the nourishment that is drawn from it, from there, to the external forces.
The heifer is also prepared beyond the “partition and screen” that divides holiness from the profane. Its purpose is to retrieve the flow that passes from there to the external forces.


והיינו בתחלה ההזאה להוציא הטוב והוא פנימי ק״נ [קליפת נוגה] להחזירו לשרשו להקדושה ולכן היה מזה כנגד בית קדש הקדשים88
That is, first the sprinkling, to bring out the good, which is the inner dimension (pnimiyus) of kelipas nogah (the glowing husk), to return it to its root, to holiness; and therefore he would sprinkle facing the Holy of Holies,
First comes the sprinkling of the blood, which draws out the good, the inner core of nogah, and returns it to holiness. That is why the kohen sprinkled facing the Holy of Holies.


כדאיתא בפ״ג [בפרק ג׳] דפרה מ״ט ובפ״ב [ובפרק ב׳] דמדות (ועמש״ל [ועיין מה שכתוב לעיל] פ׳ מסעי בענין וירד הגבול הירדנה.89 ענין ירדן שנוטל מזה ונותן לזה) ואח״כ ושרף את הפרה9091 לתקן חיצונית ק״נ [קליפת נוגה].
as stated in chapter 3 of Parah, mishnah 9, and in chapter 2 of Middos (and see what is written above in Parshas Masei on “And the border shall go down to the Jordan”: the matter of the Yarden, which takes from this one and gives to that one); and afterward, “And he shall burn the heifer,” to rectify the outer dimension (chitzoniyus) of kelipas nogah.
The Mishnah (Parah 3:9) says he sprinkled seven times toward the Holy of Holies, and Middos 2:4 that the eastern wall was low so the kohen on the Mount of Olives could see the Sanctuary’s entrance. The parenthesis points to the discourse in Masei on the Jordan, which “takes from one and gives to another”; then “he shall burn the heifer” repairs nogah’s outer part.


והנה גוף הבעל חי ג״כ כלול מד׳ יסודות ארמ״ע [אש רוח מים עפר]. אך רוב בנין הגוף הוא מן העפר ולכן נאמר לאדם ואל עפר תשוב.92
Now, the body of an animal too is composed of the four elements, fire, air, water and earth; but most of the body’s structure is from earth (afar), and therefore it was said to man, “And to dust (afar) you shall return.”
An animal’s body, like every physical body, is made of fire, air, water and earth, but mostly of earth. Hence Adam was told, “to dust you shall return.”


ונמצא עצמיות גוף הפרה הוא היסוד העפר רק שהורכב ג״כ עוד מג׳ יסודות אש רוח מים.
It follows that the essential substance of the heifer’s body is the element of earth, only that it was also compounded of three more elements: fire, air and water.
So the heifer’s essential substance is earth, with the other three elements compounded into it. This prepares the explanation of what the burning does.




17וכששרפו הפרה נשאר האפר שהוא העצמיות שלה יסוד העפר שבה ושאר הג׳ יסודות אר״מ [אש רוח מים] שהורכבה מהן מתפרדים ממנו ע״י השריפה,
And when they burned the heifer, there remained the ash, which is its essential substance, the element of earth within it; and the other three elements, fire, air and water, of which it was compounded, separate from it through the burning.
When the heifer was burned, what remained was ash, its essential substance, the element of earth. The other three elements, fire, air and water, separated from it in the fire.


וכן בנמשל האפר הוא העצמיות של הפרה כי שרש התהוות ק״נ [קליפת נוגה] הוא מעולם התהו מחמת שבירת הכלים שנפלו רפ״ח ניצוצין בק״נ [בקליפת נוגה].
And so too in the thing illustrated (the nimshal): the ash is the essence of the heifer. For the root of the coming-into-being of kelipas nogah (the glowing husk) is from the World of Tohu, because of the breaking of the vessels, in which 288 sparks fell into kelipas nogah.
The same holds for what the heifer stands for. Kelipas nogah came into being from the World of Tohu (“chaos”): when its vessels broke, 288 sparks of holiness fell into nogah, and those sparks are its essence.




18וזהו העצמיות שלה עד״מ דהיינו שזהו העיקר רק שע״י השבירה נמשך שנתערבו ברע וזהו עד״מ בחי׳ הרכבה, ושרפת הפרה הוא
And this is its essence, by way of analogy: that is, this is the main thing, only that through the breaking it came about that they became mixed with evil; and this, by way of analogy, is the level of compounding. And the burning of the heifer is
Those sparks are nogah’s essence, its main part; only through the breaking did they become mixed with evil. That mixture corresponds to the compounding of the elements in the analogy.


שעי״ז יופרד הרע שנתערב בהניצוצים דתהו ויסתלק מהטוב ע״ד ובערת הרע מקרבך93 ואז ישאר האפר שהוא העצמיות דהיינו הניצוצים דתהו כמו שהן בלתי תערובות הרע.
that through this the evil that became mixed into the sparks of Tohu will be separated and will depart from the good, in the manner of “And you shall eradicate the evil from your midst”; and then there will remain the ash, which is the essence, that is, the sparks of Tohu as they are, without the admixture of evil.
Burning the heifer separates the evil from the sparks of Tohu, as in “you shall eradicate the evil from your midst.” What remains, the ash, is the sparks in their pure state.




19וזהו פי׳ אפר הפרה שמבחי׳ פר ה׳ נעשה פר א׳ כו׳. [וגם שמתעלה ב״ן [שם ב״ן] לשרשו בס״ג [בשם ס״ג] ושם ב״ן [שם ב״ן] הוא מילוי ההי״ן וס״ג [ושם ס״ג] הוא מילוי יודי״ן אך הוא״ו הוא מילוי אל״ף כו׳].
And this is the meaning of “the ash of the heifer” (efer haparah): from the level of par with a hei (parah) it becomes par with an alef (efer), etc. [And also, that the Name Ban rises to its root in the Name Sag. The Name Ban is the spelling-out with hei’s, and Sag is the spelling-out with yud’s, but the vav is spelled out with an alef, etc.]
A wordplay: parah (פרה, heifer) is par with a hei, and efer (אפר, ash) is the same par with an alef, so the burning turns the hei into an alef. The bracket adds the Kabbalistic parallel: the Name Ban (Havayah spelled out with hei’s, value 52) rises to its root in the Name Sag (spelled out with yud’s, value 63), whose vav alone is spelled with an alef.




Section 4 · ¶20–23
Burning the animal soul’s desires
20ובעבודת ה׳ היינו כי המדות דנה״ב [דנפש הבהמית] הן ג״כ מק״נ [מקליפת נוגה] ושרש שרשן מעולם התהו כנ״ל וצריך לשרוף ולכלות הרע שנתערב בהן
And in the service of G-d, this is that the emotive attributes (middos) of the animal soul are also from kelipas nogah (the glowing husk), and the root of their root is from the World of Tohu, as mentioned above; and one must burn and consume the evil that became mixed into them,
Now the meaning for a person’s service of G-d. The emotions of the animal soul also come from kelipas nogah, rooted ultimately in Tohu, and the evil mixed into them must be “burned” away.


דהיינו מה שהמשיך והטה מדותיו לתאוות עוה״ז ונעשה המדה מעורבת ברע הרבה רובה ככולה רע כו׳,
that is, the fact that he drew and inclined his emotive attributes toward the desires of this world, and the attribute became mixed with much evil, mostly, as though entirely, evil, etc.;
That evil is the way a person has drawn his emotions toward worldly desires, until an emotion has become mostly evil.


והיינו בהפריד הלבושים צואים שהן התאוות שהטה לבו עליהן בל יזכרו בל יפקדו94 ולא יעלו על לב והרשעה כולה בעשן תכלה.95
and that is, by separating the “filthy garments,” which are the desires toward which he inclined his heart: “they shall not be remembered nor recalled,” “nor shall they come to mind,” and “all wickedness shall vanish like smoke.”
Burning means stripping off these “filthy garments,” the desires, so that they are not remembered or recalled and do not come to mind, in words based on Jeremiah 3:16. “All wickedness shall vanish like smoke” is a phrase from the prayers of the Days of Awe.




21ויופרדו ממדותיו. שלא ימשיך עוד מדותיו אליהן ולהסיח דעתו מהן לגמרי ואז אח״כ עצם המדות דנה״ב [דנפש הבהמית] יהופכו לקדושה ממש להיות מזה אהבה רבה אליו ית׳ ע״ד יתרון האור96 מהחשך וצעק לבו אל ה׳ בחילא יתיר.
And they will be separated from his emotive attributes (middos): that he no longer draws his emotive attributes toward them, and removes his mind from them entirely. And then, afterward, the very essence of the emotive attributes of the animal soul will be transformed into actual holiness, so that from this there comes an abundant love (ahavah rabbah) for Him, may He be blessed, in the manner of “the advantage of light from darkness,” and his heart cries out to G-d with greater strength (b’cheila yatir).
Once the desires are separated from his emotions and he has put them out of mind, the very emotions of the animal soul turn into holiness. They become ahavah rabbah, an abundant love for G-d, with the special force of “light that comes from darkness”: a heart that cries out to G-d with greater strength.




22וז״ש [וזהו שכתוב] בזהר97 בפי׳ בכל לבבך בשני יצריך ודא הוא רזא.98 וצ״ל מהו הרזא דלכאורה פשוט הוא מאד שתהיה האהבה להקב״ה בשני יצריך כמ״ש בגמ׳ [בגמרא]99
And this is [the meaning of] what is written in the Zohar, in explaining “with all your heart (levavcha)”: “with both your inclinations; and this is a mystery.” And we need to understand what the mystery is, for at first glance it is very simple that the love for the Holy One, blessed be He, should be with both your inclinations, as stated in the Gemara;
The Zohar reads “with all your heart” (levavcha, spelled with two letters beis) as “with both your inclinations” and calls this a mystery. That seems simple, since the Talmud (Berachos 54a) already says it.


אלא שהוא לפי שאינו מובן איך היצה״ר [היצר הרע] והתאוה שהי׳ [שהיה] לו בעוה״ז תוכל אהבה זו ממש להתהפך וליכלל בקדושה להיות אהבה רבה לה׳ ולא עוד
but it is because it is not understood how the evil inclination and the desire that he had for this world, how this very love can be transformed and included in holiness, to become an abundant love for G-d; and not only this,
The mystery is how the evil inclination’s very desire for this world can be transformed and become an abundant love for G-d.


אלא שאז הוא נעלה אפילו מהיצ״ט [מהיצר טוב] כי עולה בשרשו בס״ג [בשם ס״ג] שלמעלה משם מ״ה [שם מ״ה], אך מ״מ באמת כך הוא דכאשר הכלים של הרצון דנה״ב [דנפש הבהמית] יכלו וישרפו
but then it is loftier even than the good inclination, for it rises to its root in Sag, which is above the Name Mah. But nevertheless, in truth it is so: for when the vessels of the will of the animal soul are consumed and burned,
Such love is loftier even than that of the good inclination, because it rises to its root in the Name Sag, which is higher than the Name Mah. It comes about when the “vessels” of the animal soul’s will are burned away.


דהיינו להיות עוצם עיניו מראות ברע100 ומחשבתו מלהרהר ונשאר רק האפר הוא הרצון עצמו אז יוכל להתהפך להיות רצון זה עצמו לה׳ ית׳
that is, that he “shuts his eyes from looking upon evil,” and his thought from musing [on it], and there remains only the ash, which is the will itself, then it can be transformed, so that this very will is for G-d, may He be blessed.
Burning the vessels means shutting one’s eyes from looking at evil and one’s mind from thinking of it (Isaiah 33:15). What remains is the “ash,” the will itself, which can then turn wholly to G-d.


וזהו בחי׳ ומדרגת תשובה מאהבה כו׳, וזהו ענין אפר במקום הנחת תפילין כמ״ש לתת להם פאר תחת אפר101 אל״ף הוא המתקה דה״ג [דחמש גבורות] מנצפ״ך בגימ׳ [בגימטריא] פר.102
And this is the level and rank of teshuvah (return) out of love, etc. And this is the matter of ash on the place where the tefillin are laid, as it is written, “to give them glory (pe’er) in place of ash (efer)”: the alef is the sweetening of the five Gevuros, Mantzepach, which in numerical value equal par (280).
This is teshuvah out of love. In mourning for Jerusalem, ash is put on the head where tefillin are laid, and Isaiah promises “glory (pe’er) instead of ash (efer)”: the same letters, with the alef “sweetening” the five Gevuros, the five final letters מנצפ״ך, whose value, 280, equals par.


ופי׳ וענין המיתוק היינו לאהפכא מרירו למיתקו (ופי׳ זה מבואר בפ׳ מקץ בד״ה נר חנוכה כו׳ מזוזה מימין כו׳)
And the meaning and matter of the sweetening is “to turn bitterness into sweetness” (and this explanation is explained in Parshas Mikeitz, in the discourse beginning “The Chanukah lamp,” etc., “the mezuzah on the right,” etc.)
To “sweeten” is to turn bitterness into sweetness, as the familiar Aramaic phrase puts it. The discourse in Mikeitz on the Chanukah lamp and the mezuzah explains this.


ומחשוכא לנהורא כו׳ וז״ל [וזה לשונו] הרח״ו [הרבי חיים ויטאל] בשער תיקון עונות ספ״ב [סוף פרק ב׳]103 ואחר שנשרפו הדינין ונעשו אפר מתמתקים
“and darkness into light,” etc. And these are the words of Rabbi Chaim Vital in Sha’ar Tikkun Avonos, at the end of chapter 2: “And after the judgments are burned and become ash, they are sweetened;
The phrase continues “and darkness into light.” Rabbi Chaim Vital, in Sha’ar Tikkun Avonos, writes that judgments, once burned to ash, are sweetened; the Kehot note says the passage is printed in Sha’ar HaYichudim (Koretz, 5543).


ולכן היו שורפים הפרה אדומה. ונותנים אפר במצח כי שמה התחלת היסוד לעורר הזיווג כי הגבורות הם מ״ן [מיין נוקבין] עכ״ל [עד כאן לשונו],
and therefore they would burn the red heifer. And they put ash on the forehead, for there is the beginning of Yesod (foundation), to arouse the union, for the Gevuros are mayin nukvin (feminine waters).” End of quote.
That is why the red heifer was burned, and why ash is put on the forehead. There Yesod begins, so that the union above is aroused, since the Gevuros are “feminine waters,” the ascent that calls forth the flow from above.


ובזה יובן ענין נתינת האפר ע״ג [על גבי] מים חיים. כי הנה האפר הוא בירור המדות דנה״ב [דנפש הבהמית] להיות בשני יצריך והוא בחי׳ רצוא.
And with this will be understood the matter of placing the ash upon the living water. For the ash is the refinement of the emotive attributes of the animal soul, to be “with both your inclinations,” and it is the level of “running” (ratzo).
Now the placing of the ash with the living water can be understood. The ash is the refining of the animal soul’s emotions, so that one loves G-d “with both inclinations,” and it is the “running” upward.




23ואח״כ צ״ל בחי׳ שוב וזהו ענין ונתן עליו מים חיים אל כלי104 מים הוא בחי׳ חכמה,
And afterward there must be the level of “returning” (shov); and this is the matter of “and he shall put upon it living water in a vessel.” Water is the level of Chochmah (wisdom);
After the “running” must come the “returning,” which is the meaning of “he shall put upon it living water in a vessel.” Water stands for Chochmah.


אך מים חיים שהם הנובעי׳ [הנובעים] מתחת לארץ היינו המשכת ונביעת החכמה שנמשך ונובע מבחי׳ הכתר שנק׳ מקור מים חיים
but living water, which wells up from beneath the earth, is the drawing-forth and welling-up of Chochmah, which is drawn and wells up from the level of Keser (the Crown), which is called “the source of living water,”
“Living” water, spring water welling up from underground, is Chochmah as it wells up from its source in Keser, which is called “the source of living water.”


והוא סתימא דכל סתימין והוא בחי׳ החכמה שבתורה ומים חיים אלו צ״ל אל כלי דוקא
and it is “the most hidden of all hidden” (stima d’chol stimin); and it is the level of the wisdom that is in the Torah. And this living water must be [put] specifically “in a vessel”:
That source is “the most hidden of all hidden,” and what flows from it is the wisdom within the Torah. This water must be put specifically “in a vessel.”


היינו אותיות התורה מס׳ [מסכת] ברכות מס׳ [מסכת] שבת שהם כלים לאור א״ס ב״ה המלובש שם, ועסק התורה זהו בחי׳ שוב להיות המשכת אור א״ס ב״ה למטה.
that is, the letters of the Torah, Tractate Berachos, Tractate Shabbos, which are vessels for the Infinite Light (Or Ein Sof), blessed be He, that is clothed there. And the study of Torah is the level of “returning,” to be a drawing-down of the Infinite Light, blessed be He, below.
The vessels are the letters of the Torah, the tractates Berachos and Shabbos, which hold the Infinite Light clothed in them. Studying Torah is the “returning”: it draws the Infinite Light down below.


ומ״מ צ״ל האפר ע״ג [על גבי] מים חיים שגם אחר בחי׳ השוב לא יתכבה הרצוא ויהי׳ [ויהיה] רשומו ניכר
And nevertheless the ash must be upon the living water: that even after the level of “returning,” the “running” will not be extinguished, and its impression will be recognizable
Yet the ash must remain with the water: even after the “returning,” the “running” must not be quenched, and its imprint should still be felt.


(ועמש״ל [ועיין מה שכתוב לעיל] פ׳ יתרו בד״ה וכל העם רואים את הקולות105 כו׳ מענין זה איך שאין המים מכבין האש כו׳):
(and see what is written above in Parshas Yisro, in the discourse beginning “And all the people saw the voices,” etc., on this matter, how the water does not extinguish the fire, etc.).
The Torah Ohr discourse in Yisro on “And all the people saw the voices” explains how the water does not put out the fire.




Section 5 · ¶24–32
The crimson worm
24ד ועתה יש להבין ביאור ענין תולעת שני, והענין עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים] שער ה׳ פ״ג [פרק ג׳] בפרשת עולת התמיד ובמ״ח שם106 עולת
4. And now we must understand the explanation of the matter of the scarlet worm (tola’as shani). And the matter is according to what is written in Pri Etz Chaim, Sha’ar 5, chapter 3, on the section of the continual burnt-offering (olas hatamid), and in Mishnas Chassidim there: olas
Section 4 turns to the crimson worm, tola’as shani. It draws on Pri Etz Chaim (Sha’ar 5, chapter 3) on the daily burnt-offering, and on Mishnas Chassidim’s treatment of the word olas.


שהם אותיות תולע ומספרו אבגית״ץ שהוא חסד שבגבורות סוד תולעת יעקב107 כו׳ להקריב אותיות להרקיב כו׳ ע״ש במ״ח.
has the letters of tola (worm), and its numerical value is [that of] Avgitatz, which is Chesed (kindness) within the Gevuros, the mystery of “the worm of Yaakov,” etc.; l’hakriv (to offer up) has the letters of l’harkiv (to cause to rot), etc. See there in Mishnas Chassidim.
Olas (עולת) has the letters of tola (תולע, worm), and its value, 506, equals that of Avgitatz (אבגית״ץ), the first six letters of the forty-two-letter Name, which is Chesed within the Gevuros, “the worm of Yaakov.” L’hakriv, “to offer,” has the letters of l’harkiv, “to make rot.”


והרמ״ז [והרב משה זכות] בפ׳ צו (בדף כ״ז) כ׳ [כתב] שלהיותו שם גבורה סגולתו להפריד הקדושה מן הטומאה ולהעלות ממטה למעלה כו׳
And the Ramaz, in Parshas Tzav (on page 27), wrote that because it is a Name of Gevurah (restraint), its special power is to separate holiness from impurity and to raise up from below to above, etc.;
The Ramaz explains that, as a Name of Gevurah, its special power is to separate holiness from impurity and to raise things up from below.


ע״ש וכמ״ש ג״כ בפ׳ מסעי בענין מ״ב מסעות שהיו ג״כ להכניע הקליפות ולהעלות הקדושה וכמ״ש
see there. And as is also written in Parshas Masei on the matter of the forty-two journeys, which were also to subdue the kelipos and to raise up the holiness, as it is written,
The discourse in Masei explains Israel’s forty-two journeys in the desert the same way: they too were to subdue the kelipos and raise up holiness.


ויהי בנסוע הארון108 ויאמר משה קומה ה׳ ויפוצו אויביך כו׳ ולכך הי׳ [היה] ג״כ מ״ב מסעות שהוא בחי׳ שם מ״ב דאנא בכח גדולת ית״ץ כו׳.
“And it was, when the Ark set out, that Moshe said, ‘Arise, Havayah, and let Your enemies be scattered,’” etc. And therefore there were also forty-two journeys, which is the level of the Name of forty-two [letters] of “Ana b’choach gedulas yeminecha tatir tzerurah (We beseech You, by the great power of Your right hand, release the bound one),” etc.
When the Ark set out, Moshe said, “Arise, Havayah, and let Your enemies be scattered” (Numbers 10:35). The forty-two journeys correspond to the forty-two-letter Name, whose first line is the prayer Ana b’choach, “We beseech You, by the great power of Your right hand, release the bound one.”




25והנה ענין בחי׳ זו בעבודת ה׳ הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] מה תולעת זו אינה מכה ארזים אלא בפה כך ישראל אין להם
Now, the matter of this level in the service of G-d is as our Sages, of blessed memory, said: “Just as this worm strikes the cedars only with its mouth, so Israel have nothing
In a person’s service of G-d, the “worm” is first of all prayer. The Sages compare Israel to a worm that fells cedars with its mouth alone, for Israel’s strength is prayer.


אלא תפלה כו׳ וכמ״ש ג״כ בפ׳ אלה מסעי הנ״ל איך בק״ש [בקריאת שמע] ותפלה שייך בחי׳ ההעלאה דמ״ב מסעות הנ״ל ע״ש באריכות.
but prayer,” etc. And as is also written in Parshas Eileh Masei, mentioned above, how the level of the ascent of the forty-two journeys mentioned above applies to the Shema and prayer; see there at length.
The discourse on Eileh Masei explains at length how the ascent of the forty-two journeys applies to the Shema and to prayer.


אמנם באמת כמו כן קאי בחי׳ תולעת יעקב על עסק התורה בדיבור פה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (מ״ק [מועד קטן] י״ו ב׳) גבי דוד כשהיה יושב ועוסק בתורה היה מעדן109 עצמו כתולעת.
But in truth, the level of “the worm of Yaakov” likewise refers to the study of Torah with the speech of the mouth, as our Sages, of blessed memory, said (Moed Katan 16b) regarding David: when he would sit and occupy himself with Torah, he would make himself soft like a worm.
“The worm of Yaakov” also refers to Torah study spoken aloud. The Talmud (Moed Katan 16b) says that when David sat and studied Torah he made himself soft like a worm.


והענין שהתורה נק׳ עוז ותושיה110 דהיינו שהדבור בתורה נותן עוז וכח לנפש האלקית שתוכל לעלות ולהתכלל בא״ס ב״ה ומחלשת כח הנפש הבהמית המונעת העלאה ודביקות זו כו׳
And the matter is that the Torah is called “strength and sound wisdom” (oz vesushiyah): that is, speech in Torah gives strength and power to the G-dly soul, so that it can rise and be included in the Infinite One (Ein Sof), blessed be He; and it weakens the power of the animal soul, which holds back this ascent and cleaving, etc.
The Torah is called “strength” (oz) and tushiyah, which the Talmud reads as “weakening”: speaking words of Torah strengthens the G-dly soul to rise and merge into the Infinite One, and weakens the animal soul that holds it back.


וזהו שבחי׳ עולת תמיד עולת אותיות תולע היא העשויה בהר סיני111 כו׳ בקבלת התורה שכח זה להיות הלכה היוצאה מפיהם דבר ה׳ ממש זהו ניתן להם בזמן קבלת התורה,
And this is [why] the level of the continual burnt-offering, olas, the letters of tola, is “the one that was made at Mount Sinai,” etc., at the receiving of the Torah: for this power, that the halachah coming out of their mouths should be actually the word of G-d, was given to them at the time of the receiving of the Torah.
That is why the daily burnt-offering, olas, whose letters are those of tola, is “the one made at Mount Sinai.” At the giving of the Torah, Israel received the power that the halachah they speak is truly the word of G-d.


וזהו ענין לאמר דוידבר אלקים את כל הדברים האלה לאמר112 וכמ״ש במ״א בפ׳ יתרו בד״ה בחדש השלישי כו׳.
And this is the matter of “saying” in “And Elokim spoke all these words, saying,” as is explained elsewhere, in Parshas Yisro, in the discourse beginning “In the third month,” etc.
This, the text says, is the lemor (“saying”) in “And Elokim spoke all these words, saying”: that Israel too would speak G-d’s word. The Torah Ohr discourse in Yisro beginning “In the third month” explains it.




26וזהו הפי׳ של אנא בכח גדולת ימינך תתיר צרורה. דהנה כתיב ימינך ה׳ נאדרי בכח ימינך ה׳ תרעץ אויב.
And this is the meaning of “We beseech You, by the great power of Your right hand, release the bound one” (Ana b’choach gedulas yeminecha tatir tzerurah). For it is written, “Your right hand, Havayah, is glorious in power; Your right hand, Havayah, shatters the enemy.”
The opening line of Ana b’choach, “by the great power of Your right hand, release the bound one,” echoes the Song at the Sea: “Your right hand, Havayah, is glorious in power; Your right hand, Havayah, shatters the enemy.”


שע״י שהימין נאדר בכח שהוא התורה כמ״ש קול ה׳ בכח כי אורייתא מחכמה נפקת113 והימין שהוא החסד מקבל מהחכמה.
That is, through the right being “glorious in power (ko’ach),” which is the Torah, as it is written, “The voice of Havayah is in power,” for “the Torah comes forth from Chochmah (wisdom),” and the right, which is Chesed (kindness), receives from Chochmah
The right hand is “glorious in power” through the Torah, as in “the voice of Havayah is in power”: the Torah comes forth from Chochmah, and the right, Chesed, receives from Chochmah.


[וגם יש בחי׳ ורב חסד שמתלבש בחכמה כו׳] עי״ז דוקא תרעץ אויב הוא היצר הרע.
[and there is also the level of “and abundant in kindness” (verav chesed), which is clothed in Chochmah, etc.], through this specifically “it shatters the enemy,” which is the evil inclination.
A bracket adds that “abundant in kindness” (verav chesed), one of the Thirteen Attributes of Mercy, is clothed in Chochmah. Only through the Torah does the right hand “shatter the enemy,” the evil inclination.


כי מצד עצמות אור א״ס הרי גם שממית בידים תתפש114 כו׳, ולכן אמר אויב ארדוף אשיג115 כו׳, אלא ע״י התורה שהיא החכמה נעשה ההבדלה
For from the side of the essence of the Infinite Light (Or Ein Sof), after all, even “the spider takes hold with its hands,” etc. And therefore “the enemy said, ‘I will pursue, I will overtake,’” etc. But through the Torah, which is Chochmah, the separation is made,
From the side of the essence of the Infinite Light nothing is excluded: even the “spider” of Proverbs, which “takes hold with its hands,” is found in the palaces of the King, which is why the enemy at the Sea could boast, “I will pursue.” Only the Torah, which is Chochmah, makes the separation between good and evil.


וכדכתיב משם אורידך נאם116 הוי׳ נאם הוא בחי׳ דבור של התורה כו׳ ולכן נק׳ החכמה דין כמ״ש האריז״ל [האר״י זכרונו לברכה]117 שבחי׳ גבורה דעתיק מלובש במו״ס [במוחא סתימאה].118119
as it is written, “From there I will bring you down, says (ne’um) Havayah”: ne’um is the level of the speech of the Torah, etc. And therefore Chochmah is called “judgment” (din), as the Arizal wrote, that the level of Gevurah (restraint) of Atik is clothed in Mocha Stima’ah (the hidden brain).
As Obadiah says, “From there I will bring you down, says (ne’um) Havayah,” and ne’um is the speech of the Torah. That is why Chochmah is called “judgment” (din): as the Arizal teaches, Gevurah of Atik is clothed in Mocha Stima’ah, the root of Chochmah.




27וזהו אנא בכח גדולת ימינך תתיר כו׳ ר״ל [רוצה לומר] ע״י שהימין נאדר בכח גדולת שהיא התורה והיינו ע״י הקל קול יעקב120121 עי״ז תתיר צרורה ותרעץ אויב,
And this is “We beseech You, by the great power of Your right hand, release,” etc.: that is to say, through the right being glorious in the “great power,” which is the Torah, namely, through “the voice is the voice of Yaakov,” through this You “release the bound one” and “shatter the enemy.”
So Ana b’choach means that through the Torah, the “great power” of the right hand, which is “the voice of Yaakov” in study and prayer, the bound one is released and the enemy shattered.


וזהו בחי׳ תולעת יעקב שמכה ומרקיב הארז כמו שכתוב אח״כ קרע שטן וכמ״ש יכלו שוטני נפשי.122
And this is the level of “the worm of Yaakov,” which strikes the cedar and makes it rot, as is written afterward, kra satan (“tear up the Satan”), and as it is written, “Let the adversaries of my soul be consumed.”
This is “the worm of Yaakov” that strikes the cedar and makes it rot. The next line of Ana b’choach has the initials kra satan, “tear up the Satan,” and the Psalm says, “let the adversaries of my soul be consumed.”


והנה ענין אין כחו אלא בפיו שהוא הדבור דוקא באותיות התורה והתפלה הוא כמבואר לעיל שהדבור נמשך מבחינת כתר שהוא בחי׳ מדבר
Now, the matter of “its strength is only in its mouth,” which is speech specifically, in the letters of Torah and prayer, is as explained above: that speech is drawn from the level of Keser (the Crown), which is the level of the speaking,
Why should the worm’s power lie in its mouth? Because speech, in the letters of Torah and prayer, comes from Keser, the “speaking,” as explained above.


כי נעוץ תחלתן בסופן דוקא (וזהו שהמל׳ הנקרא תולעת יעקב וגם הת״ת [התפארת] נקרא תולע כמ״ש בפרדס בערך תולעת והם דבורי התפלה והתורה שרשן מהכתר הנקרא מדבר).
for “their beginning is wedged in their end,” precisely. (And this is why Malchus (sovereignty) is called “the worm of Yaakov,” and Tiferes (beauty) too is called tola, as is written in the Pardes, in the entry tola’as; and they are the words of prayer and Torah, whose root is from Keser, which is called “speaking.”)
“Their beginning is wedged in their end”: Malchus, the lowest, is rooted in Keser. That is why Malchus is called “the worm of Yaakov,” and the Pardes says Tiferes too is called tola; they are the words of prayer and Torah, rooted in Keser.


והוא ע״ד מ״ש במיכה (סי׳ ה׳) תרום ידך על צריך וכל אויביך יכרתו,123 שמבחי׳ תרום ידך היינו יד הרמה
And this is along the lines of what is written in Michah (chapter 5), “Your hand shall be lifted up over your adversaries, and all your enemies shall be cut off”: that from the level of “Your hand shall be lifted up,” that is, the uplifted hand,
Michah says, “Your hand shall be lifted up over your adversaries, and all your enemies shall be cut off.” The “uplifted hand” is Keser.


שהוא בחי׳ כתר נמשך להיות וכל אויביך יכרתו וכמ״ש ג״כ ביצ״מ [ביציאת מצרים] ובנ״י [ובני ישראל] יוצאים ביד רמה124 וזהו ג״כ מ״ש והיה כאשר ירים משה ידו וגבר ישראל125 כו׳126
which is the level of Keser, it is drawn down that “all your enemies shall be cut off.” And as is also written regarding the Exodus from Egypt, “And the children of Israel went out with an uplifted hand”; and this is also what is written, “And it was, when Moshe raised his hand, that Israel prevailed,” etc.
From Keser comes the power that cuts off the enemies, as at the Exodus, when “the children of Israel went out with an uplifted hand,” and in the war with Amalek, when “Moshe raised his hand, and Israel prevailed.”


וכמ״ש רמה ידך בל יחזיון127 וכתיב הסוררים אל ירומו128 כו׳, והענין ע״פ המבואר במ״א ע״פ ויקח המן את הלבוש ואת הסוס.129
And as it is written, “Your hand is lifted up, yet they do not see”; and it is written, “Let the rebellious not exalt themselves,” etc. And the matter is according to what is explained elsewhere on the verse “And Haman took the garment and the horse”:
So too “Your hand is lifted up, yet they do not see” (Isaiah 26:11) and “let the rebellious not exalt themselves” (Psalms 66:7). The idea is explained in the discourse on “And Haman took the garment and the horse.”


איך שע״י שהאדם מעורר בנפשו בחינת גאות דקדושה שלא ירצה להשפיל א״ע [את עצמו] בתאוות עוה״ז עי״ז מעורר למעלה גם כן בחינת כי גאה גאה130 ותרגומו איתגאי על גיוותניא131 כלומר שמתגאה ומסלק השפעתו מן הגאים
how, through a person arousing in his soul the level of holy pride, so that he will not want to lower himself into the desires of this world, through this he also arouses above the level of “for He is highly exalted” (ki ga’oh ga’ah), which the Targum renders “He is exalted over the exalted”: that is, He exalts Himself and withdraws His flow from the proud,
When a person arouses holy pride and refuses to lower himself into worldly desires, he arouses above “for He is highly exalted,” which Onkelos renders “He is exalted over the exalted.” G-d then asserts His exaltedness and withdraws His flow from the proud.


דהיינו הרשעים האומרים ידינו רמה ולא132 ה׳ פעל כל זאת בפ׳ האזינו (ל״ב כ״ז) וכן לי יאורי ואני עשיתני133 (ביחזקאל כ״ט ג׳)
namely, the wicked who say, “Our hand is high, and it is not Havayah who has done all this,” in Parshas Haazinu (32:27), and likewise, “My river is mine, and I have made myself” (in Ezekiel 29:3).
The “proud” are the wicked who say, “Our hand is high, and it is not Havayah who has done all this,” and Pharaoh, who said, “My river is mine, and I have made myself.”


ולכן נאמר כי גאה גאה גבי נס דקי״ס [דקריעת ים סוף] שהשפיל הגאים והטביע המצרים בים והגביה שפלים והיינו ע״י בחי׳ גאה גאה.
And therefore “for He is highly exalted” is said regarding the miracle of the Splitting of the Sea, for He humbled the proud and drowned the Egyptians in the sea and raised up the lowly; and this is through the level of “highly exalted.”
That is why the Song at the Sea opens “for He is highly exalted”: there G-d humbled the proud Egyptians in the sea and raised up the lowly.


והא דלפעמים מצינו בהפך דאדרבה מחמת הגדולה יוכל להיות נמשך חיות גם לקליפות לפי שמצד הגדולה הוא כלא חשיב ואין תופס מקום לדקדק וכמ״ש שממית בידים תתפש כו׳
And as for the fact that we sometimes find the opposite, that, on the contrary, because of the greatness, life-force (chayus) can be drawn even to the kelipos, since from the side of the greatness it is considered as nothing and there is no room to be exacting, as it is written, “The spider takes hold with its hands,” etc.,
Sometimes the opposite is said: because of G-d’s greatness, life-force reaches even the kelipos, since before His greatness everything is as nothing and there is nothing to be exacting about, like the “spider” in the King’s palace.


זהו דוקא כביכול כשאינו מתגאה ומתרומם אז הוא בלי דקדוק וכיון דכולא קמיה כלא לכן יכולים הכל לקבל,
this is specifically when, as it were, He does not exalt and raise Himself; then it is without exactingness, and since “all before Him is as nothing,” therefore all can receive.
That holds only when, so to speak, G-d does not assert His exaltedness. Then His flow is given without exactingness, and since all is as nothing before Him, all can receive.


אבל ע״י בחי׳ גאה גאה אז יקפיד שלא יקבלו הגאים הרשעים וזהו ה׳ רמה ידך בל יחזיון פי׳ דוקא כאשר רמה ידך עי״ז בל יחזיון כו׳.
But through the level of “highly exalted,” He is then particular that the proud, the wicked, should not receive. And this is “Havayah, Your hand is lifted up, yet they do not see”: meaning, specifically when “Your hand is lifted up,” through this “they do not see,” etc.
When He is “highly exalted,” He is particular that the proud and the wicked should not receive. That is the meaning of “Havayah, Your hand is lifted up, yet they do not see”: when His hand is lifted, they cannot receive.




28ונראה לבאר זה עפמ״ש [על פי מה שכתוב] האריז״ל [האר״י זכרונו לברכה] בפי׳ עבדים היינו134 לפרעה135 היונק מעורף דא״א דדוקא מבחינת עורף ואחוריים דכתר משם יוכל גם פרעה שאמר לי יאורי כו׳
And it seems [possible] to explain this according to what the Arizal wrote in explaining “We were slaves to Pharaoh,” who draws nourishment from the nape (oref) of Arich Anpin: that specifically from the level of the nape and the back of Keser (the Crown), from there even Pharaoh, who said, “My river is mine,” etc.,
The Arizal explains “We were slaves to Pharaoh” by reading Pharaoh (פרעה) as ha’oref, “the nape”: Pharaoh drew nourishment from the nape of Arich Anpin. Only from the back and nape of Keser can even Pharaoh, who said “My river is mine,” receive.


גם כן לקבל חיות ויניקה משא״כ כשנמשך השפע מבחינת פנים כתיב יאר ה׳ פניו אליך136 דוקא, וזהו רמה ידך שנמשך מבחינת פנים אזי בל יחזיון.
can also receive life-force (chayus) and nourishment; which is not so when the flow is drawn from the level of the face (panim): [of this] it is written, specifically, “May Havayah make His face shine upon you.” And this is “Your hand is lifted up”: that it is drawn from the level of the face, and then “they do not see.”
When the flow comes from the “face” of Keser, it is as the Priestly Blessing says, “May Havayah make His face shine upon you,” specifically “upon you,” and Pharaoh cannot draw from it. That is “Your hand is lifted up”: a flow from the face, which the wicked “do not see.”




29וגם י״ל [יש לומר] כי הנה פי׳ גאה גאה137 הוא ע״ד אדון הנפלאות138 דהיינו שאפי׳ [שאפילו] בחי׳ פלא נחשב אצלו ית׳ כעשיה גשמיות כמ״ש עושה פלא139 וכמש״ל [וכמה שכתוב לעיל] בפ׳ בשלח בד״ה אשירה כו׳
And it can also be said that the meaning of “highly exalted” (ga’oh ga’ah) is along the lines of “Master of wonders”: that is, even the level of wonder is considered by Him, may He be blessed, like physical making, as it is written, “doing wonders” (oseh fele); and as is explained above in Parshas Beshalach, in the discourse beginning “I will sing,” etc.
Another explanation of ga’oh ga’ah: it is like “Master of wonders” in the morning blessing of Yotzer, for to G-d even a wonder is no more than ordinary making, as in “doing wonders” (Exodus 15:11). The discourse in Beshalach beginning “I will sing” explains this.


ובחי׳ ומדרגה זו הוא הנקרא עתיק יומין140 המתנשא מימות עולם141 שהוא בחי׳ העליונה שבכתר סתימא דכל סתימין, וכמ״ש ג״כ בזוהר (בשלח דף נ״ב) גבי קי״ס [קריעת ים סוף] בעתיקא תליא מילתא.142
And this level and rank is what is called Atik Yomin (the Ancient of Days), “who is exalted from the days of the world,” which is the highest level in Keser (the Crown), “the most hidden of all hidden”; and as is also written in the Zohar (Beshalach, page 52) regarding the Splitting of the Sea: “the matter depends on Atika.”
This level is Atik Yomin, “the Ancient of Days” (Daniel 7:9), “exalted from the days of the world” as the Yotzer blessing says: the highest level of Keser, “the most hidden of all hidden.” The Zohar says that the Splitting of the Sea “depends on Atika.”


והענין כי בחי׳ עתיק היינו פנימית הכתר דהיינו שכולו פנים ואין בו בחי׳ אחוריים כלל כמ״ש בע״ח [בעץ חיים] שער עתיק פ״ב [פרק ב׳],143
And the matter is that the level of Atik is the inner dimension (pnimiyus) of Keser: that is, it is all face, and there is no level of “back” in it at all, as is written in Etz Chaim, Sha’ar Atik, chapter 2.
Atik is the inner dimension of Keser, all “face” with no “back” at all. Etz Chaim, in Sha’ar Atik, explains that in Atik no back is revealed, so that all of it is called face.


ולכן נאמר ע״ז גאה גאה גיאה על גיוותניא144 שמבחינה זו אין שום יניקה לקליפות ורשעים שיניקתם מצד גדולתו ית׳ מ״מ הוא
And therefore of this it is said, “highly exalted,” “He is exalted over the exalted”: for from this level there is no nourishment at all for the kelipos and the wicked; for their nourishment, which comes from the side of His greatness, may He be blessed, is nevertheless
Therefore of Atik it is said “highly exalted,” “exalted over the exalted”: from this level the kelipos and the wicked receive no nourishment at all, since what they draw from G-d’s greatness comes only through the “back.”


רק מבחינת אחוריים וכיון שבב חי׳ זו אין שייך שום אחוריים כלל ממילא א״א להיות להם יניקה.
only from the level of the back; and since in this level no back applies at all, it follows of itself that it is impossible for them to have nourishment.
Since at this level there is no “back” at all, they simply cannot draw from it.




30ויניקת פרעה הוא רק מעורף דא״א כי בא״א שייך פנים ואחוריים אזי מבחי׳ העורף יוכל פרעה לינק
And Pharaoh’s nourishment is only from the nape of Arich Anpin: for in Arich Anpin face and back apply, and so from the level of the nape Pharaoh can draw nourishment;
Pharaoh’s nourishment comes only from the nape of Arich Anpin, the outer level of Keser, which has both a face and a back.


דהיינו שמעוצם הגדולה דכולא קמיה כלא חשיב יוכל גם פרעה לקבל והיינו דוקא כשנמשך השפע דרך אחוריים145
that is, from the immensity of the greatness, in which “all before Him is considered as nothing,” even Pharaoh can receive; and this is specifically when the flow is drawn by way of the back,
Since before G-d’s greatness “all is considered as nothing,” even Pharaoh can receive, but only when the flow comes by way of the back.


דהיינו כמאן דשדי בתר כתפין משא״כ כשנמשך מבחי׳ פנים דא״א ברצון וחשק וחפץ ע״ז נאמר ויוציאנו ה׳ אלקינו כו׳ (וכמ״ש באריכות במ״א ע״פ מאמר עבדים היינו הנ״ל).
that is, like one who throws [something] over his shoulders. Which is not so when it is drawn from the level of the face of Arich Anpin, with will, longing and desire: of this it is said, “And Havayah our G-d brought us out,” etc. (as is explained at length elsewhere on the passage “We were slaves,” mentioned above).
That is like someone tossing something over his shoulder without looking. When the flow comes from the face of Arich Anpin, with will and desire, then “Havayah our G-d brought us out” (as the Haggadah says, after Deuteronomy 6:21), and Pharaoh loses his hold.


וזהו וברוב גאונך תהרוס קמיך.146147 ברוב גאונך דייקא שהוא בחי׳ גאה גאה שמבחי׳ זו ודאי תהרוס קמיך דמשם א״א להם לינק מטעם הנ״ל (ועיין בזהר פ׳ בשלח דף נ״ח ע״ב ודו״ק [ודוק])
And this is “And in the greatness of Your exaltedness You overthrow those who rise against You”: “in the greatness of Your exaltedness” precisely, which is the level of “highly exalted”; for from this level You certainly “overthrow those who rise against You,” since from there it is impossible for them to draw nourishment, for the reason mentioned above (and see the Zohar, Parshas Beshalach, page 58b, and consider it carefully).
“In the greatness of Your exaltedness You overthrow those who rise against You” (Exodus 15:7): this is ga’oh ga’ah, Atik, from which they cannot draw. The Zohar on this verse in Beshalach speaks of G-d rising “higher and higher” and clothing Himself in exaltedness.


וזהו ג״כ מ״ש במ״א בפי׳ ישא ה׳ פניו אליך148 כלומר שישא ויגביה פניו לבחי׳ שאין שם בחי׳ אחוריים כלל ועי״ז יומשך ההשפעה אליך דייקא.
And this is also what is explained elsewhere on the meaning of “May Havayah lift up His face to you”: that is, that He lift and raise His face to the level where there is no level of back at all, and through this the flow will be drawn “to you,” precisely.
Similarly, “May Havayah lift up His face to you” (Numbers 6:26) means that G-d lifts His face to a level where there is no back at all, so that the flow comes precisely “to you.”


וזהו רם ונשא כו׳ משפיל גאים149 כו׳ כה אמר רם ונשא150 כו׳ ואת דכא ושפל רוח כו׳.
And this is “Exalted and lifted up,” etc., “He lowers the proud,” etc.; “For thus says the One who is exalted and lifted up,” etc., “and with the crushed and lowly of spirit,” etc.
So too the prayer after the Shema calls G-d “exalted and lifted up… who lowers the proud,” and Isaiah says, “Thus says the One who is exalted and lifted up… [I dwell] with the crushed and lowly of spirit.” His exaltedness lowers the proud and reaches the humble.


כי רמה ידך דייקא אז בל יחזיון151 וכמ״ש ג״כ במ״א בפי׳ כי יד על כס152 יה שהוא בחי׳ יד רמה דייקא כו׳
For [when] “Your hand is lifted up,” precisely, then “they do not see.” And as is also explained elsewhere on the meaning of “For a hand is upon the throne of Kah,” that it is the level of the uplifted hand specifically, etc.;
When His hand is “lifted up,” the wicked “do not see.” The same idea appears in the explanation of “For a hand is upon the throne of Kah” (Exodus 17:16), said of the war with Amalek, as the uplifted hand.


ע״ש באריכות בד״ה חייב אינש153 לבסומי בפוריא.154 גם י״ל [יש לומר] כי יד רמה היינו ת״ת [תפארת] שבכתר כו׳ שהת״ת [שהתפארת] עולה עד כו׳.155
see there at length, in the discourse beginning “A person is obligated to become intoxicated on Purim.” It can also be said that the uplifted hand is Tiferes (beauty) within Keser (the Crown), etc., for Tiferes rises up to, etc.
That explanation is in the Torah Ohr discourse beginning “A person is obligated to become intoxicated on Purim.” Alternatively, the “uplifted hand” is Tiferes within Keser, for Tiferes rises up high; the text leaves the rest unsaid with “etc.”




31ומכ״ז [ומכל זה] יובן ענין תולעת יעקב שהוא בחי׳ דבור התורה והתפלה ששרשו מבחינ׳ [מבחינת / מבחינה] הנ״ל שממשיך מבחי׳ פנימית הכתר וכמ״ש לקמן בפי׳ חקת התורה וכמ״ש באגה״ק [באגרת הקודש] סד״ה דוד זמירות קרית להו בענין הלוחות שהיו נקראים משני עבריהם156
And from all this will be understood the matter of “the worm of Yaakov,” which is the level of the speech of Torah and prayer, whose root is from the level mentioned above, for it draws down from the level of the inner dimension (pnimiyus) of Keser (the Crown), as is explained below on the meaning of “the statute of the Torah,” and as is written in Iggeres HaKodesh, at the end of the epistle beginning “David, you called them songs,” on the matter of the tablets, which were read from both their sides;
“The worm of Yaakov,” the speech of Torah and prayer, draws from the inner dimension of Keser, as will be explained on “the statute of the Torah.” Iggeres HaKodesh explains the same about the tablets, whose letters could be read from both sides.


דהיינו לומר ששרשן מבחי׳ ע״י שכולו בחי׳ פנים ואין בו בחי׳ אחוריים כלל כנ״ל ולכן זהו בחינת עולת תמיד כו׳ להקריב.
that is to say, that their root is from the level of Atik Yomin, which is entirely the level of face and has no level of back at all, as mentioned above. And therefore this is the level of the continual burnt-offering (olas tamid), etc., l’hakriv (to offer):
Their root is Atik Yomin, which is all face and has no back. This is the continual burnt-offering (olas tamid) and l’hakriv, “to offer.”


אותיות תולע כו׳ להרקיב שלא יומשך השפע לקליפות שרש היצר הרע המגביהים א״ע [את עצמו] כנשר לינק מבחי׳ עורף כו׳
the letters of tola, etc., l’harkiv (to make rot), so that the flow will not be drawn to the kelipos, the root of the evil inclination, which raise themselves up like an eagle to draw nourishment from the level of the nape, etc.
Olas has the letters of tola, and l’hakriv the letters of l’harkiv, “to make rot”: it keeps the flow from reaching the kelipos, which “raise themselves like an eagle” to draw from the nape.


ועל זה נאמר משם אורידך נאם157 ה׳ נאם הוא הדבור כנ״ל (ועמש״ל [ועיין מה שכתוב לעיל] פרשה וישלח על פ׳ ויאבק158 כו׳).
And of this it is said, “From there I will bring you down, says Havayah”: ne’um (says) is speech, as mentioned above (and see what is written above in Parshas Vayishlach on the verse “And [a man] wrestled,” etc.).
Of them it is said, “From there I will bring you down, says Havayah” (Obadiah 1:4), and ne’um, “says,” is speech. The discourse in Vayishlach on Yaakov’s wrestling takes this up.


גם יובן זה על דרך מה שכתוב במ״א שהתורה נקרא משל הקדמוני159160 שלהיות נמשך גילוי אור מבחי׳ קדמונו של עולם שלמעלה מבחינת סוכ״ע וממכ״ע [וממלא כל עלמין] הוא דוקא ע״י התורה שהיא בחי׳ משל ולבוש לבחי׳ זו כו׳.161
This will also be understood along the lines of what is written elsewhere, that the Torah is called “the parable of the Ancient One” (meshal hakadmoni): that for a revelation of light to be drawn from the level of “the Ancient One of the world,” which is above the level of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin), is specifically through the Torah, which is the level of a parable and a garment for this level, etc.
The Torah is called “the parable of the Ancient One” (1 Samuel 24:14), as Rashi explains, the parable of “the Ancient One of the world.” It is the parable and garment through which the light of that level, above both sovev and memalei, is revealed.




32והנה ר״ת [ראשי תיבות] אנא בכח כו׳ הוא גימטריא תולע ור״ת [וראשי תיבות] שועתנו קבל ושמע צי״ת הוא גימטריא תולעת.
Now, the initials of “Ana b’choach,” etc., are the numerical value of tola, and the initials of “Shavaseinu kabel ushma tza’akaseinu yode’a ta’alumos” (Accept our plea and hear our cry, You who know hidden things) are the numerical value of tola’as.
A gematria: the initials of the first line of Ana b’choach (אבגית״ץ) total 506, as does tola (תולע). The initials of the last line, “Shavaseinu kabel ushma tza’akaseinu yode’a ta’alumos” (שקוצי״ת), total 906, as does tola’as (תולעת).


ענין ב׳ בחי׳ תולע ותולעת יש לומר שהן ב׳ בחי׳ דהיינו אותיות התורה ואותיות התפלה
As for the matter of the two levels, tola and tola’as, it can be said that they are two levels: namely, the letters of the Torah and the letters of prayer;
So tola and tola’as stand for two levels: the letters of Torah and the letters of prayer.


כי בכח גדולת ימינך כו׳ קאי על אותיות ודבור בתורה כנ״ל ושועתנו קבל כו׳ זהו ענין התפלה. ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] מהאריז״ל [מהאר״י זכרונו לברכה] פ׳ תרומה ד״ה ותולעת שני.
for “by the great power of Your right hand,” etc., refers to the letters and speech in Torah, as mentioned above, and “Accept our plea,” etc., is the matter of prayer. And see the Arizal’s Likkutei Torah, Parshas Terumah, in the passage beginning “And scarlet of the worm.”
The first line, “by the great power of Your right hand,” refers to Torah, as explained above; the last line, “accept our plea,” to prayer. The Arizal’s Likkutei Torah on Terumah treats the “scarlet of the worm.”


עוי״ל [עוד יש לומר] בפי׳ אין כחו אלא בפיו כי גם למעלה איתא דעת גניז בפומא וז״ש [וזהו שכתוב] מפיו דעת162163 כו׳ (עיין נדה דף ע׳ [עיין]).
It can further be said, on the meaning of “its strength is only in its mouth,” that above, too, it is stated, “Daas (knowledge) is hidden in the mouth”; and this is [the meaning of] what is written, “from His mouth, knowledge,” etc. (see Niddah, page 70).
Another reason the worm’s strength is in its mouth: above too, “Daas is hidden in the mouth,” as Proverbs says, “from His mouth, knowledge” (Proverbs 2:6), a verse the Talmud cites in Niddah 70b.


וזהו ענין השלכת שני תולעת לתוך שרפת הפרה כי שרפת הפרה היינו להחזיר היניקה של החיצונים
And this is the matter of casting the scarlet of the worm into the burning of the heifer: for the burning of the heifer is to bring back the nourishment of the external forces,
That is why the crimson worm-dye is thrown into the burning heifer. The burning retrieves the nourishment that the external forces have drawn.


דהיינו בירור ותיקון ק״נ [קליפת נוגה] (שעי״ז ג״כ לא יוכלו הקליפות שלמטה מק״נ [מקליפת נוגה] לינק מהקדושה שיניקתם הוא ע״י אמצעות בחי׳ ק״נ [קליפת נוגה] כנ״ל)
that is, the refinement and rectification of kelipas nogah (the glowing husk) (through which, also, the kelipos below kelipas nogah will not be able to draw nourishment from holiness, for their nourishment is by means of the level of kelipas nogah, as mentioned above);
That retrieval is the refining of kelipas nogah. Once nogah is refined, the lower kelipos, which feed only through nogah, can no longer draw from holiness either.


אכן כדי שלא יקבלו עוד יניקה לזה היה השני תולעת שמרקיב ומכלה יניקתם (וע׳ בזהר פ׳ ויחי) (דרל״ח ע״ב) ע״פ
but so that they will no longer receive nourishment, for this there was the scarlet of the worm, which rots and consumes their nourishment (and see the Zohar, Parshas Vayechi) (238b) on the verse
The crimson worm ensures that they receive no more: it “rots” and consumes their nourishment. The Zohar on Vayechi discusses this on the verse “for all her household are clothed in scarlet.”


כי כל ביתה לבוש שנים,164165 וגם י״ל [יש לומר] שזהו ג״כ שלא יגביהו א״ע [את עצמו] כנשר לקבל יניקה מלמעלה כו׳
“for all her household are clothed in scarlet (shanim).” And it can also be said that this is also so that they will not raise themselves up like an eagle to receive nourishment from above, etc.,
The Zohar there reads “scarlet” (shanim) as a garment of harsh judgment. The worm also keeps the kelipos from “raising themselves like an eagle” to draw from above.


וכמ״ש במ״א ע״פ ואשמיד פריו ממעל ושרשיו מתחת166 כו׳ ועמ״ש סד״ה נאוו לחייך בתורים167168 מענין כחוט השני שפתותיך169 כו׳:
as is written elsewhere on the verse “And I destroyed his fruit from above and his roots from beneath,” etc. And see what is written at the end of the discourse beginning “Your cheeks are comely with rows [of jewels],” on the matter of “Your lips are like a thread of scarlet,” etc.
The discourse on “And I destroyed his fruit from above and his roots from beneath” (Amos 2:9) treats this. So does the end of the discourse “Your cheeks are comely with rows” (Song of Songs 1:10), on “Your lips are like a thread of scarlet” (Song of Songs 4:3).




Section 6 · ¶33–40
Engraved letters and written letters
33ה וזהו ענין חקת התורה. לשון חקיקה. והענין הוא שהחקיקה הוא גבוה יותר מאותיות הכתב, ולכן בלוחות כתיב חרות על הלוחות170 שנמשכו משרש התורה כמו שהיא בבחי׳ אותיות החקיקה.
5. And this is the matter of “the statute (chukas) of the Torah”: an expression of engraving (chakikah). And the matter is that engraving is higher than letters of writing; and therefore regarding the tablets it is written, “engraved upon the tablets,” for they were drawn from the root of the Torah as it is in the level of engraved letters.
Section 5: chukas, “statute,” is related to chakikah, “engraving.” Engraved letters are higher than written ones, so the tablets were “engraved” (Exodus 32:16), drawn from the Torah’s root, where its letters are engraved.




34ותורה שבכתב היינו אחר התלבשותה בבחינת אותיות הכתב ובפרה אדומה נאמר זאת חקת התורה171 שבה ועל ידה ממשיכים מבחינת חקת התורה להיות נמשך ומתגלה למטה
And the Written Torah is [the Torah] after its enclothing in the level of written letters. And regarding the red heifer it is said, “This is the statute of the Torah,” for in it and through it one draws down from the level of “the statute (engraving) of the Torah,” that it be drawn and revealed below.
The Written Torah is the Torah after it is clothed in written letters. The red heifer, “the statute (engraving) of the Torah,” draws the engraved level down into revelation.


וזהו אשר צוה הוי׳ שיהיה בחי׳ צוותא וחיבור משם הוי׳ דעתיק אשר הוא בחינת ומדרגת אותיות החקיקה. לאמר בבחי׳ חכמה שזהו בחי׳ תשב״כ [תורה שבכתב].
And this is “that Havayah commanded”: that there be a level of joining (tzavta) and connection from the Name Havayah of Atik, which is the level and rank of the engraved letters, “saying”: in the level of Chochmah (wisdom), which is the level of the Written Torah.
So “that Havayah commanded” means a joining of the Name Havayah of Atik, the level of engraved letters, with lemor, which is Chochmah, the level of the Written Torah.




35ובאמת בחי׳ ומדרגה הנקרא למעלה חקת התורה דהיינו ענין אותיות החקיקה שלמעלה הוא גבוה יותר ממדרגת החקיקה שנתגלה בהלוחות דאע״פ [דאף על פי] שהאותיות
And in truth, the level and rank that is called above “the statute (engraving) of the Torah,” that is, the matter of the engraved letters above, is higher than the rank of the engraving that was revealed in the tablets. For although the letters
The “engraving” of the Torah as it is above is higher even than the engraving revealed on the tablets of the covenant. The text now explains why.


היו חקוקים מיניה וביה מ״מ עכ״פ [על כל פנים] נחסר מהאבן במקום האות, משא״כ בחי׳ חקת התורה כמו שהיא למעלה במקורה ושרשה בא״ס ב״ה אורייתא וקב״ה [וקודשא בריך הוא] כולא חד.172173
were engraved from the stone itself and in it, nevertheless, at any rate, something was missing from the stone in the place of the letter. Which is not so with the level of “the statute of the Torah” as it is above, in its source and root in the Infinite One (Ein Sof), blessed be He, [where] “the Torah and the Holy One, blessed be He, are entirely one.”
On the tablets the letters were cut from the stone itself, yet stone was taken away where each letter was. Above, at the Torah’s root in the Infinite One, nothing is lacking, for “the Torah and the Holy One, blessed be He, are entirely one.”


והענין הוא עפמ״ש [על פי מה שכתוב] בזהר (ר״פ בראשית דט״ו) בריש הורמנתא דמלכא גליף גליפו בטהירו עילאה.174 וגליף הוא חקיקה כי תרגום ופתחת עליו פתוחי175 ותגלוף176 כו׳
And the matter is according to what is written in the Zohar (beginning of Parshas Bereishis, 15): “At the head of the King’s authority (b’reish hormenusa d’malka), He engraved an engraving in the supernal luster.” And gelif is engraving (chakikah), for the Targum of “and you shall engrave upon it engravings” is vesiglof, etc.
The Zohar opens Bereishis with “At the head of the King’s authority, He engraved an engraving in the supernal luster.” Gelif means engraving, as Onkelos uses the same root to translate “you shall engrave” on the High Priest’s golden plate.


(ופי׳ בריש הורמנתא דמלכא פי׳ באשל אברהם שזהו בחינת מלך מה״מ [מלאך המות] דהיינו בחי׳ מל׳ דא״ס דהיינו מה שעלה ברצונו הפשוט שיהיה מלך שמו נקרא, ועמ״ש מזה בד״ה כי כארץ תוציא צמחה177178 גבי ענין פי׳ המלך הקדוש שאומרים בעשי״ת [בעשרת ימי תשובה]).
(And the meaning of “At the head of the King’s authority”: the Eshel Avraham explains that this is the level of the King of the kings of kings, that is, the level of Malchus (sovereignty) of the Infinite One; that is, what arose in His simple will, that “King” should be His name. And see what is written on this in the discourse beginning “For as the earth brings forth its growth,” regarding the meaning of “the holy King,” which we say during the Ten Days of Teshuvah.)
The Eshel Avraham explains “the King’s authority” as Malchus of the Infinite One, the first rising in G-d’s simple will to be King. The discourse on “For as the earth brings forth its growth” discusses why during the Ten Days of Teshuvah we say “the holy King.”


והענין הוא כמו עד״מ179 הרושם וחוקק באבן טוב המאיר ומבהיק מאד איזה אותיות או רישומים אזי במקום החקיקה והרשימה אין מבהיק ומאיר כ״כ [כל כך]
And the matter is, by way of analogy, like one who marks and engraves some letters or markings in a precious stone that shines and gleams greatly: in the place of the engraving and the marking it does not gleam and shine so much
An analogy: when letters are engraved in a brilliant gem, the engraved places do not shine as brightly as the rest of the stone.


כמו שמבהיק ומאיר האבן טוב במקום שלא נעשה בו חקיקות ורישומים ששם הוא בהיר ביותר משא״כ במקום שנעשו בו חקיקות נחשך אורו מעט,
as the precious stone gleams and shines in a place where no engravings and markings were made, where it is brightest; whereas in a place where engravings were made in it, its light is darkened a little.
The untouched surface is brightest; where it is engraved, its light is a little dimmed.


אבל מ״מ חקיקה זו היא באבן טוב עצמו ואין כאן עוד שום דבר בלעדו זולתי הוא לבד רק שנחשך בהירתו מעט, וכך עד״מ כשנאצל מהאור א״ס
But nevertheless this engraving is in the precious stone itself, and there is nothing else here besides it, only it alone, except that its brilliance is darkened a little. And so, by way of analogy, when there was emanated from the Infinite Light (Or Ein Sof)
Yet the engraving is the gem itself, with nothing added to it, only slightly dimmed. So it is with the emanation of Keser from the Infinite Light.


(פי׳ אור א״ס היינו עד״מ אור וזיו הנמשך ממנו ית׳ כמ״ש במ״א) בחי׳ כתר שהוא בחי׳ פרצופי עתיק ואריך נק׳ גליף גליפו שהחקיקה היא מיניה וביה
(the meaning of “the Infinite Light” is, by way of analogy, a light and radiance drawn from Him, may He be blessed, as is explained elsewhere) the level of Keser (the Crown), which is the level of the configurations (partzufim) of Atik and Arich, it is called “He engraved an engraving,” for the engraving is from itself and in itself,
A parenthesis notes that “the Infinite Light” here means a light and radiance drawn from G-d. Keser, the configurations of Atik and Arich Anpin, is called “an engraving” because it is of one substance with its source.


והיינו הך ממש כי הם נקרא ג״כ א״ס והם למעלה מעלה מבחי׳ עולם האצילות (וע׳ בהרמ״ז [בהרב משה זכות] פ׳ שלח בדף קנ״ט בפי׳ תלת עלמין אית ליה לקב״ה [לקודשא בריך הוא]).
and it is actually the same thing; for they too are called Ein Sof, and they are far, far above the level of the World of Atzilus (Emanation) (and see the Ramaz, Parshas Shelach, on page 159, on the meaning of “The Holy One, blessed be He, has three worlds”).
Keser is one with the Infinite Light and is itself called Ein Sof, far above the World of Atzilus. The Ramaz on Shelach discusses the saying that the Holy One, blessed be He, has “three worlds.”


אך מ״מ לגבי אור א״ס נקרא הכתר ג״כ בשם חשך וכמ״ש בת״ז [בתיקוני זהר] כתרא עילאה180 אע״ג [אף על גב] דאיהו אור181 צח אוכם אוכם קדם עילת העילות,
But nevertheless, relative to the Infinite Light, Keser too is called by the name “darkness,” as is written in the Tikkunei Zohar: “The supernal Crown, even though it is a clear light, is black, black before the Cause of causes.”
Yet relative to the Infinite Light itself, Keser is “darkness”: the Tikkunei Zohar says the supernal Crown, though it is clear light, is “black, black before the Cause of causes.”


וזהו כמשל שבמקום החקיקה נחשך בהירות האבן טוב ואינו כמו בהירות האבן טוב שלא במקום החקיקה שהוא האור א״ס שלמעלה מבחי׳ אצילות הכתר דלית מחשבה תפיסא ביה182 כלל,183 ובמקום החקיקה
And this is like the analogy, that in the place of the engraving the brilliance of the precious stone is darkened and is not like the brilliance of the precious stone not in the place of the engraving, which is the Infinite Light that is above the level of the emanation of Keser, of which “no thought can grasp Him at all”; and in the place of the engraving,
In the analogy, the gem’s unengraved brilliance is the Infinite Light above Keser, of which “no thought can grasp Him at all,” in the words of Elijah’s prayer in the Tikkunei Zohar.


שהוא אצילות עתיק ואריך נקרא אוכם אוכם לגבי האור עצמו ועי״ז יוכל להיות מקור ושרש להתהוות ע״ס [עשר ספירות] דאצי׳.
which is the emanation of Atik and Arich, it is called “black, black” relative to the light itself; and through this it can be a source and root for the coming-into-being of the Ten Sefiros of Atzilus.
The engraved place is the emanation of Atik and Arich, “black” compared with the light itself. Because it is dimmed in this way, it can be the source of the Ten Sefiros of Atzilus.


אבל מ״מ הרי חקיקה וגליפו זו היא למעלה מעלה מבחי׳ אותיות הכתב, על דרך משל שבחקיקת האותיות עם היות שעי״ז נתגלה ונתהוה בחי׳ אותיות שזהו עד״מ אצילות עתיק ואריך.
But nevertheless, this engraving (gelifu) is far, far above the level of written letters. By way of analogy, in the engraving of the letters, although through this the level of letters was revealed and came into being, which is, by way of analogy, the emanation of Atik and Arich,
Still, this engraving is far above written letters. When letters are engraved, letters do appear and come into being, as Atik and Arich are emanated.


מ״מ האותיות הן מיניה וביה שלא נוסף עליו דבר ולא חסר דבר כלל זולת האבן טוב לבדו רק שנחשך בהירתו קצת.
nevertheless the letters are from itself and in itself: nothing at all was added to it and nothing is lacking; there is nothing but the precious stone alone, only that its brilliance is darkened somewhat.
Yet they are the gem itself: nothing is added and there is nothing other than the gem, only its brilliance is a little dimmed.


כך עד״מ בחי׳ הכתר הוא בחי׳ א״ס ממש רק שלגבי אמתת האור א״ס נקרא חשך כו׳,
So, by way of analogy, the level of Keser is the level of the Infinite One (Ein Sof) itself, only that relative to the true Infinite Light it is called darkness, etc.;
So Keser is the Infinite One itself, called “darkness” only in relation to the true Infinite Light.


מה שאין כן אותיות הכתב שכותב ע״ג [על גבי] הספר בדיו הרי הדיו הוא דבר זר ממש בעצם מהקלף
which is not so with written letters, which one writes upon the scroll in ink: the ink is something actually foreign in essence to the parchment,
Written letters are different: the ink is a substance foreign to the parchment.


וגם שהדיו שחור מסתיר לגמרי על לבנונית הקלף שתחת הדיו עד שאינו נראה כלל לובן הקלף שתחת האות.
and also the black ink completely hides the whiteness of the parchment under the ink, until the white of the parchment under the letter is not seen at all.
And the black ink completely hides the white parchment beneath it.




36וזהו בחינת חו״ב [חכמה ובינה] דאצילות שבהתלבשות התורה בחו״ב [בחכמה ובינה] כמאמר אורייתא מחכמה נפקת184 נק׳ תושב״כ [תורה שבכתב], כמשל אותיות הכתב הנ״ל כי החכ׳ [החכמה] היא כעשי׳ [כעשיה] גופני׳ לגבי אוא״ס [אור אין סוף] ב״ה
And this is the level of Chochmah and Binah of Atzilus: for with the enclothing of the Torah in Chochmah and Binah, as in the saying, “The Torah comes forth from Chochmah,” it is called the Written Torah, like the analogy of the written letters mentioned above. For Chochmah (wisdom) is like physical action relative to the Infinite Light (Or Ein Sof), blessed be He,
Chochmah and Binah of Atzilus are the “written” letters: once the Torah is clothed in them it is the Written Torah. Compared with the Infinite Light, even Chochmah is like physical action.


שהוא מרומם למעלה מעלה ממהות וגדר בחי׳ חכמה, ומה שאעפ״כ [שאף על פי כן] נמשך ומתלבש אור א״ס בחו״ב [בחכמה ובינה] ה״ז [הרי זה] כמשל שמתלבש הקלף באותיות שעושים עליו מדיו שהדיו אינו מערך ומהות הקלף הלבן כלל.
which is exalted far, far above the essence and definition of the level of Chochmah. And that, nevertheless, the Infinite Light is drawn down and clothed in Chochmah and Binah (understanding), this is like the analogy of the parchment being clothed in the letters that are made upon it from ink, for the ink is not at all of the order and essence of the white parchment.
The Infinite Light is infinitely above the very nature of Chochmah. Its being clothed in Chochmah and Binah is like parchment clothed in letters of ink, which is foreign to its white substance.




37ולא כמו בחקיקה שהאותיות הם דבר א׳ ממש עם האבן טוב וגם אין האות מסתיר כלל.
And it is not like engraving, where the letters are actually one thing with the precious stone, and also the letter does not hide at all.
Engraving is different: the letters are one with the gem and hide nothing of it.


וקצת יוכלו למצוא משל ע״ז כמו גילוי השכל לגבי מהות הנפש שהיא באמת למעלה מהשכל הרי הוא
And one can find something of an analogy for this, such as the revelation of the intellect relative to the essence of the soul, which is in truth above the intellect: [the revealed intellect] is
An approximate analogy in the soul: revealed intellect compared with the soul’s essence, which is above intellect.


כמו מהות בפ״ע [בפני עצמו] רק שהנפש פועלת על ידו משא״כ בחי׳ כח השכל שבנפש זהו התפשטות אור הנפש עצמו כו׳ ולכן הכתר שנק׳ רצה״ע [רצון העליון] נמשל לאותיות החקיקה וחו״ב [וחכמה ובינה] נקרא אותיות הכתב כו׳.
like an entity by itself, only that the soul acts through it; whereas the level of the power of intellect within the soul is the extension of the light of the soul itself, etc. And therefore Keser (the Crown), which is called the Supernal Will, is likened to engraved letters, and Chochmah and Binah are called written letters, etc.
Revealed intellect is like a separate entity through which the soul acts, while the soul’s power of intellect is the soul’s own light extending. So Keser, the Supernal Will, is like engraved letters, and Chochmah and Binah like written letters.




38והגם שבאצילות איהו וגרמוהי חד, זהו לגבי בריאה יצירה עשיה שהן בחינת נברא ויש לכן לגבי בי״ע נקרא אצילות איהו וגרמוהי חד.
And although in Atzilus “He and His vessels are one” (ihu vegarmohi chad), that is relative to Beriah, Yetzirah and Asiyah, which are the level of the created and of “something” (yesh); therefore, relative to Beriah, Yetzirah and Asiyah, Atzilus is called “He and His vessels are one.”
“He and His vessels are one” is said of Atzilus in relation to Beriah, Yetzirah and Asiyah, the worlds of created beings that feel themselves “something.” Compared with them, Atzilus is one with G-d.


אבל לגבי עתיק וא״א נק׳ אפילו החכמה שהיא ראשית האצילות בשם בריאה יש מאין כמ״ש והחכמה מאין תמצא185 יש מאין.
But relative to Atik and Arich Anpin, even Chochmah (wisdom), which is the beginning of Atzilus, is called by the name beriah, “something from nothing,” as it is written, “And wisdom is found from nothing (ayin)”: something from nothing.
Compared with Atik and Arich Anpin, though, even Chochmah, the beginning of Atzilus, is a “creation,” something from nothing, as “wisdom is found from nothing (ayin)” is read.


והיינו בחינת כלים דע״ס [דעשר ספירות] דאצילות שנק׳ כלים שא״ס ב״ה פועל על ידן, ולכן התורה שהיא נמשכה מחכמה דאצילו׳ [דאצילות] המתלבשת בבינה שחו״ב [שחכמה ובינה] הם
And this is the level of the vessels of the Ten Sefiros of Atzilus, which are called vessels because the Infinite One, blessed be He, acts through them. And therefore the Torah, which was drawn from Chochmah of Atzilus, which is clothed in Binah (understanding), for Chochmah and Binah are
These are the “vessels” of the Sefiros of Atzilus, through which the Infinite One acts. The Torah, drawn from Chochmah of Atzilus, is clothed in Binah.


תרין ריעין דלא מתפרשין186 ועיקר בחינת התהוות אותיות הוא בבינה שנקרא ספר (כמ״ש במ״א ע״פ אמר עם הספר187188 ועיין בזח״ב [בזהר חלק ב׳] ויקהל ד״ר ע״א189 מענין תשב״כ [תורה שבכתב])
“two companions that never part,” and the main level of the coming-into-being of letters is in Binah, which is called sefer (book) (as is written elsewhere on the verse “he said with the letter (sefer),” and see the Zohar, Part II, Vayakhel, 200a, on the matter of the Written Torah),
Chochmah and Binah are “two companions that never part,” and letters come into being mainly in Binah, which is called sefer, “book.” Hence the reference to the discourse on “he said with the letter (sefer)” and to the Zohar in Vayakhel on the Written Torah.


נק׳ תשב״כ [תורה שבכתב] באש שחורה ע״ג [על גבי] אש לבנה,190 דכמו שאותיות שמהדיו מסתירים לובן הקלף שתחתיו כך מה שנמשך אור א״ס ב״ה אש לבנה להיות מושג בחו״ב [בחכמה ובינה] דאצילות זהו הסתר והעלם ממש
is called the Written Torah, in black fire upon white fire. For just as the letters made of ink hide the white of the parchment beneath them, so the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, the white fire, to be grasped in Chochmah and Binah of Atzilus, is an actual hiding and concealment;
So the Torah is the Written Torah, “black fire upon white fire,” as the Midrash describes it. Just as ink hides the parchment, the Infinite Light, the “white fire,” is hidden when it is made graspable in Chochmah and Binah.


כי אור א״ס ב״ה אין שייך לומר בו השגה והבנה כלל אלא רק ע״י צמצום האור כו׳.
for regarding the Infinite Light, blessed be He, one cannot speak of comprehension and understanding at all, except only through a contraction (tzimtzum) of the light, etc.
The Infinite Light as such cannot be grasped or understood at all; it can be grasped only through tzimtzum, a contraction of the light.




39ועמ״ש בד״ה שחורה אני ונאוה191192 בפי׳ וענין מארז״ל [מאמר רבותינו זכרונם לברכה] בשה״ש [בשיר השירים] רבה ס״פ ראשו כתם פז193 אמר רשב״ל [רבי שמעון בן לקיש] תורה שנתן הקב״ה היתה עורה של אש לבנה וכתובה באש שחורה194 כו׳
And see what is written in the discourse beginning “I am black but comely,” on the meaning and matter of the saying of our Sages, of blessed memory, in Shir HaShirim Rabbah, at the end of [the section] “His head is as the finest gold”: “Reish Lakish said, ‘The Torah that the Holy One, blessed be He, gave: its parchment was of white fire, and it was written with black fire,’ etc.;
The discourse “I am black but comely” in Likkutei Torah on Shir HaShirim explains the Sages’ teaching in Shir HaShirim Rabbah: Reish Lakish said that the Torah G-d gave had parchment of white fire and was written in black fire.


הה״ד [הדא הוא דכתיב] מימינו אש דת,195 ונתבאר שם עד״מ אותיות המחשבה המלבישים את השכל כו׳ וזהו ענין תש ב״כ וענין המשל לאותיות החקיקה.
as it is written, ‘From His right hand, a fiery law.’” And it was explained there by way of the analogy of the letters of thought that clothe the intellect, etc.; and this is the matter of the Written Torah, and the matter of the analogy for the engraved letters.
The Midrash links it to “From His right hand, a fiery law” (Deuteronomy 33:2). That discourse uses the analogy of the letters of thought that clothe the intellect to explain the Written Torah and the analogy of engraved letters.


זהו מש״ש [מה שכתוב שם] וצמצום הזה הוא כמו במשל בחי׳ אותיות שבנפש כדי להיות גילוי אותיות ממש במחשבה ודבור שבחינת צמצום והתהוות אותיות שבנפש זהו משל לבחינת אותיות החקיקה שלמעלה
This is what is written there. And this contraction is like, in the analogy, the level of the letters in the soul, so that there be a revelation of actual letters in thought and speech: for the level of the contraction and coming-into-being of letters in the soul is an analogy for the level of the engraved letters above,
There it is explained that this contraction is like the forming of letters within the soul, so that actual letters can appear in thought and speech. That inner forming of letters is an analogy for the engraved letters above.


שהם מקור ושרש להיות אחר כך ניתנה התשב״כ [התורה שבכתב] באש שחורה ע״ג [על גבי] אש לבנה196 (ועיין מזה ג״כ בזח״ג [בזהר חלק ג] נשא קל״ב א׳. נשא קל״ב א׳. שופטים ער״ה א׳):
which are the source and root for the Written Torah afterward to be given in black fire upon white fire (and see on this also in the Zohar, Part III, Nasso, 132a; Nasso, 132a; Shoftim, 275a).
The engraved letters above are the source from which the Written Torah was later given in black fire upon white fire. The Zohar in Nasso, in the Idra, says that the Torah was given in black fire upon white fire.




40והנה בפרה אדומה נאמר זאת חקת התורה שע״י רצוא ושוב דאפר הפרה ומים חיים כנ״ל עי״ז נמשך מבחי׳ אותיות החקיקה דעתיק ואריך דאצילות.
Now, regarding the red heifer it is said, “This is the statute of the Torah”: for through the “running and returning” of the heifer’s ash and the living water, as mentioned above, through this there is drawn down from the level of the engraved letters of Atik and Arich of the World of Atzilus (Emanation).
The red heifer is “the statute of the Torah” because through its “running and returning,” the ash and the living water, a flow is drawn from the engraved letters of Atik and Arich Anpin.


ולזה אמר עליה שלמה המלך ע״ה [עליו השלום] אמרתי אחכמה והיא רחוקה ממני197198199200201 (בקהלת סי׳ ז׳ כ״ג) שהיא למעלה רחוק מן החכמה דאצילות אלא שעי״ז נמשך המשכת אור עתיק וא״א בחו״ב [בחכמה ובינה]
And therefore King Shlomo, peace be upon him, said of it, “I said, ‘I will become wise,’ but it is far from me” (in Koheles, chapter 7:23): for it is above, far from Chochmah (wisdom) of Atzilus; but through it there is drawn a drawing-down of the light of Atik and Arich Anpin into Chochmah and Binah (understanding).
That is why Shlomo said of it, “I said, ‘I will become wise,’ but it is far from me”: the heifer’s root is above Chochmah of Atzilus. Yet through it the light of Atik and Arich reaches Chochmah and Binah.


וזהו ג״כ פי׳ חקת התורה שיהי׳ [שיהיה] נמשך התורה משרשה ומקורה שבבחי׳ גליף גליפו בטהירו עילאה202 להתלבש ולהתגלות בתשב״כ [בתורה שבכתב] שהן חו״ב [חכמה ובינה] דאצילות. וזהו אשר צוה הוי׳ לאמר כנ״ל.
And this is also the meaning of “the statute of the Torah”: that the Torah be drawn from its root and source, which is in the level of “He engraved an engraving in the supernal luster,” to be clothed and revealed in the Written Torah, which is Chochmah and Binah of Atzilus. And this is “that Havayah commanded, saying,” as mentioned above.
So “the statute of the Torah” means drawing the Torah from its root, where “He engraved an engraving in the supernal luster,” to be clothed and revealed in the Written Torah, Chochmah and Binah of Atzilus. This is “that Havayah commanded, saying.”


(ועיין מענין אחכמה והיא רחוקה ממני בזח״ג [בזהר חלק ג] פינחס דרכ״ג סע״א [סוף עמוד א]203 ח״א [חלק א׳] ר״פ תולדות קל״ה א׳. ויחי דרכ״ה סע״ב [סוף עמוד ב] רבות פ׳ חקת ובקהלת רבה על פסוק זה ד׳ ק״ד א׳ ב׳ פ״ק [פרק קמא] דיומא י״ד א׳ פ״ק [פרק קמא] דנדה ט׳ א׳):204
(And see on the matter of “I will become wise, but it is far from me” in the Zohar, Part III, Pinchas, end of 223a; Part I, beginning of Parshas Toldos, 135a; Vayechi, end of 225b; the Rabbah on Parshas Chukas; and in Koheles Rabbah on this verse, page 104a–b; the first chapter of Yoma, 14a; the first chapter of Niddah, 9a.)
The places listed take up Shlomo’s words. The Zohar in Pinchas says that Shlomo’s wisdom was the lower Chochmah and that of the higher Chochmah he said “it is far from me”; the Midrash on Chukas applies the verse to the red heifer, and so does the Talmud in Yoma and Niddah, on the laws of its sprinkling.




Section 7 · ¶41–46
A pure thing out of an impure one
41ו והנה ברבות ר״פ חקת.205 זאת חקת ז״ש [זהו שכתוב] מי הכתוב מי יתן טהור מטמא206 לא אחד207 (באיוב י״ד ד׳) כגון אברהם מתרח.
6. Now, in the Rabbah, at the beginning of Parshas Chukas: “‘This is the statute’: this is what the verse says, ‘Who can bring a pure thing out of an impure one? Not one’ (in Job 14:4): such as Avraham from Terach,
Section 6 turns to the Midrash at the start of Chukas, which links “This is the statute” to Job’s question, “Who can bring a pure thing out of an impure one? Not one!” Its first example is Avraham, born of Terach.


חזקיה מאחז כו׳ העוה״ב [העולם הבא] מהעוה״ז כו׳ מי עשה כן מי צוה כן מי גזר כן לא יחידו של עולם.208
Chizkiyahu from Achaz, etc.; the World to Come from this world, etc. Who did so? Who commanded so? Who decreed so? Is it not the Only One of the world?”
Further examples are Chizkiyahu from Achaz and the World to Come from this world. The Midrash concludes: who did so, who commanded so, who decreed so? Is it not the Only One of the world?


הנה ענין מי יתן טהור מטמא אפ״ל [אפשר לומר] על מה שנתברר מג״ק [מג׳ קליפות] שלמטה מנוגה. וכמו אברהם מתרח שתרח היה עובד עבודת כוכבים כו׳.
Now, the matter of “Who can bring a pure thing out of an impure one” can be said of what was refined from the three kelipos that are below nogah; as with Avraham from Terach, for Terach was an idol worshipper, etc.
This “pure from impure” could refer to what is refined out of the three completely impure kelipos, which are below nogah, as with Avraham, the son of an idol worshipper.


אך קשה דג״ק [דג׳ קליפות] אין להם בירור עתה עד לע״ל [לעתיד לבוא]. וע׳ מענין מי יתן טהור מטמא בזח״ב [בזהר חלק ב׳]
But this is difficult, for the three kelipos have no refinement now, until the Time to Come. And see on the matter of “Who can bring a pure thing out of an impure one” in the Zohar, Part II
But the three impure kelipos cannot be refined now, only in the Time to Come. The Zohar in Pekudei and the Tikkunei Zohar also discuss “Who can bring a pure thing out of an impure one.”


(פקודי דרל״ז סע״א [סוף עמוד א].209 ובת״ז [ובתיקוני זהר] תקון כ׳ דמ״ב ע״א) ועיין בבה״ז [בביאורי הזהר] ר״פ חקת בענין מים חיים היינו בחי׳ והחכמה מאין תמצא.210211
(Pekudei, end of 237a; and in the Tikkunei Zohar, Tikkun 20, 42a). And see in Biurei HaZohar, at the beginning of Parshas Chukas, on the matter of living water, that it is the level of “And wisdom is found from nothing (ayin).”
As the Kehot note quotes it, the Zohar in Pekudei says the red heifer subdues all the sides of impurity, and the Mikdash Melech explains that nogah, once burned and given water, is refined: “a pure thing out of an impure.” The Biurei HaZohar on Chukas explains the living water as Chochmah, which “is found from ayin.”


ופי׳ שלכך צריכים כפרה להמשיך מבחי׳ אין שהוא הכתר מפני שיש הפרש בין זו שמטהרים הטמא
And it explains that this is why atonement (kapparah) is needed, to draw down from the level of ayin (nothing), which is Keser (the Crown): because there is a difference between this, where one purifies one who is impure
It explains why kapparah, atonement, is needed to draw from ayin, Keser: purifying someone made impure by the dead differs from all other refining.


מת לשאר הבירורים שמבררים טוב מן רע ואוכל מהפסולת ששם הוא בחי׳ בירור לבד. אבל לא שנהפך הפסולת לאוכל והרע לטוב.
through the dead, and the other refinements, where one sorts good from evil and food from waste: there it is the level of refinement alone, but not that the waste is transformed into food and the evil into good.
Ordinary refining only separates good from evil and food from waste. The waste is not turned into food, nor the evil into good.




42וזהו יוכל להיות ע״י החכמה לבד כי בחכמה אתברירו. אבל כאן לטהר טמא מת וטומאת מת נמשך משבה״כ [משבירת הכלים] שנא׳ [שנאמר] בהם וימלוך וימת כו׳
And this can be through Chochmah (wisdom) alone, for “through Chochmah they are refined.” But here, to purify one impure through the dead: and the impurity of the dead is drawn from the shattering of the vessels, of which it is said, “And he reigned… and he died,” etc.,
Ordinary refining can be done by Chochmah alone, for “through Chochmah they are refined.” Purifying from the impurity of death is different, since that impurity comes from the shattering of the vessels, the kings of Edom who “reigned… and died.”


שנפלו למטה מטה מק״נ [מקליפת נוגה] וכן מעה״ד [מעץ הדעת] טו״ר [טוב ורע] כו׳ ולטהר בחי׳ טומאה זו הרי הטמא נהפך לטהור ואין זה
which fell far, far below kelipas nogah (the glowing husk); and likewise from the Tree of Knowledge of good and evil, etc. And to purify this level of impurity, the impure is transformed into pure, and this is not
Those vessels fell far below nogah, and so did the mixture of good and evil from the Tree of Knowledge. Purifying this impurity means that the impure itself becomes pure, which is more than refining.


כמו בירור הנ״ל ע״כ [עד כאן] זה א״א להמשיך מהחכמה כ״א מבחי׳ שלמעלה מהשבירה והתיקון בחינת כתר שע״ז נאמר ולקח מעץ החיים וחי לעולם212 כו׳ ומשם נמשך להעביר רוח הטומאה. עכ״ד [עד כאן דבריו].
like the refinement mentioned above. Therefore this cannot be drawn from Chochmah, but only from the level that is above the shattering and the rectification (tikkun), the level of Keser (the Crown), of which it is said, “and take from the Tree of Life… and live forever,” etc.; and from there it is drawn down to remove the spirit of impurity. Thus far his words.
So it cannot come from Chochmah, only from Keser, above both the shattering and the repair (tikkun): the “Tree of Life,” of which it is said, “and live forever.” From there comes the power to remove the spirit of impurity; here the quotation from Biurei HaZohar ends.




43ועפ״ז [ועל פי זה] י״ל [יש לומר] שזהו ענין חכמת זה סדר קדשים213 ודעת זה סדר טהרות214 כי הקרבנות זהו ענין בירור ק״נ [קליפת נוגה] ובחכמה אתברירו
And according to this, it can be said that this is the matter of “‘wisdom’ is the Order of Kodashim, and ‘knowledge’ is the Order of Taharos”: for the offerings are the matter of the refinement of kelipas nogah (the glowing husk), and “through Chochmah (wisdom) they are refined”;
This explains the Talmud’s reading (Shabbos 31a) that “wisdom” is the Order of Kodashim, the offerings, and “knowledge” the Order of Taharos, the laws of purity. The offerings refine nogah, which is done “through Chochmah.”


וזהו חכמת זה סדר קדשים ומ״מ בירור זה דקדשים הוא ע״י החכמה משא״כ בירור דחולין שנעשו עטה״ק [על טהרת הקודש] הוא ע״י הבינה כו׳
and this is “‘wisdom’ is the Order of Kodashim.” And nevertheless, this refinement of Kodashim is through Chochmah, whereas the refinement of ordinary food prepared in the purity of the holy is through Binah (understanding), etc.
So “wisdom” fits Kodashim. The refining of ordinary food eaten in the purity of holy food is done through Binah.


אך ודעת זה סדר טהרות כי להיות הטמא נעשה טהור זהו ע״י הדעת שהוא ממשיך מהכתר ועמ״ש מזה בביאור ע״פ אני ה׳ אלקיכם דפ׳ ציצית.215216
But “and ‘knowledge’ is the Order of Taharos”: for the impure becoming pure is through Daas (knowledge), which draws down from Keser (the Crown). And see what is written on this in the explanation on “I am Havayah your G-d” in the section of tzitzis.
Purity, making the impure pure, comes through Daas, which draws from Keser, so “knowledge” is Taharos. The explanation on “I am Havayah your G-d” in the section of tzitzis discusses this.




44וזהו מי יתן טהור מטמא לא אחד217 יחידו של עולם שהוא כתר הנק׳ יחיד משם דוקא נמשך בחי׳ זו משא״כ מהחכמה הוא רק בחכמה אתברירו כו׳.
And this is “Who can bring a pure thing out of an impure one? Is it not the One,” the Only One of the world: which is Keser (the Crown), called “Only” (Yachid). From there specifically this level is drawn, whereas from Chochmah (wisdom) there is only “through Chochmah they are refined,” etc.
So “Who can bring a pure thing out of an impure one? Is it not the One” refers to Keser, called Yachid, “Only.” Only from Keser can this transformation come; from Chochmah comes only refining.


גם י״ל [יש לומר] מי יתן היינו בחי׳ מ״י וכמ״ש בביאור בשעה שהקדימו ישראל נעשה218 בענין מ״ש מי יתן והיה לבבם219 כו׳ ע״ש.
It can also be said that “Who (mi) will give” is the level of Mi, as is written in the explanation on “At the time that Israel put ‘we will do’ first,” on the matter of what is written, “Who will give that they had such a heart,” etc.; see there.
Alternatively, mi yitein (“who will give”) alludes to the level called Mi, “Who.” The explanation on Israel’s saying “we will do” before “we will hear” discusses it on “Who will give that they had such a heart” (Deuteronomy 5:26).


וזהו מאמר המדרש רבה כאן (פ׳ חקת דרע״ג סע״ד) אם נטמא זה במה תהא טהרתו לא השיבו באותו שעה נתכרכמו פניו של משה כיון שהגיע לפ׳ פרה אדומה220 כו׳
And this is the saying of the Midrash Rabbah here (Parshas Chukas, page 273, end of column d): “‘If this one becomes impure, by what will his purification be?’ He did not answer him. At that moment Moshe’s face turned pale. When he reached the section of the red heifer,” etc.
The Midrash tells that when G-d taught Moshe the impurity of the kohanim, Moshe asked, “If this one becomes impure, how will he be purified?” G-d did not answer, and Moshe’s face paled, until they reached the section of the red heifer.


דמזה שנתכרכמו פניו מוכח שמשה רבע״ה [רבינו עליו השלום] היה קסבר שאין לו טהרה וקשה מהיכי תיתי כן.
From the fact that his face turned pale, it is evident that Moshe our teacher, peace be upon him, thought that there is no purification for him; and it is difficult: from where would he have come to this?
Moshe’s pallor shows that he thought there was no purification for such impurity. The question is why he would have thought so.




45ולפי הנ״ל א״ש [אתי שפיר] כי התורה נמשכה מחכמה עילאה ובחכמה אתברירו להבדיל בין הטהור לטמא כו׳
But according to the above it is well understood: for the Torah is drawn from the higher Chochmah (Chochmah Ila’ah), and “through Chochmah they are refined,” to distinguish between the pure and the impure, etc.;
The answer: the Torah comes from the higher Chochmah, and “through Chochmah they are refined,” so the Torah can distinguish between pure and impure.


אבל זה שיהי׳ [שיהיה] טהור מטמא זה א״א להיות ע״י החכמה ע״כ נתכרכמו פניו עד שהגיע לפ׳ פרה שהיא המשכת מים חיים מבחינת עץ החיים מהכתר שמשם נמשך להיות מי יתן טהור מטמא221 כו׳.
but that there should be a pure thing out of an impure one, this cannot come about through Chochmah. Therefore his face turned pale, until he reached the section of the heifer, which is the drawing-down of living water from the level of the Tree of Life, from Keser (the Crown), from which it is drawn that “Who can bring a pure thing out of an impure one,” etc.
But turning the impure into pure cannot come from Chochmah. So Moshe’s face paled until the section of the heifer, which draws living water from the Tree of Life, Keser, the source of “a pure thing out of an impure one.”




46ויש להעיר מענין שלש הפוכות222 ויהפוך כו׳ את הקללה לברכה223 כו׳ עמ״ש מזה סד״ה ולא אבה בפ׳ תצא.
And one should note the matter of the three reversals (“And He turned,” etc., “the curse into a blessing,” etc.); see what is written on this at the end of the discourse beginning “And He did not want,” in Parshas Teitzei.
A closing note compares the “three reversals” the Talmud lists (Berachos 55b), verses in which G-d turns bad into good, among them “Havayah your G-d turned the curse into a blessing” (Deuteronomy 23:6). The discourse on this verse in Teitzei, “And He did not want,” discusses it.


ועמ״ש עוד בענין מי יתן טהור224225226 מטמא בת״א [בתורה אור] פ׳ וישלח סד״ה ויקח מן הבא בידו מנחה.227228 ובד״ה וישלח יעקב229 ועיין במא״א [במאורי אור] אות ח׳ סעיף230 ו׳.
And see what is written further on the matter of “Who can bring a pure thing out of an impure one” in Torah Ohr, Parshas Vayishlach, at the end of the discourse beginning “And he took from what came to his hand a gift,” and in the discourse beginning “And Yaakov sent”; and see Me’orei Or, letter ches, section 6.
On “pure from impure,” see the Torah Ohr discourses in Vayishlach on Yaakov’s gift to Esav and on “And Yaakov sent.” There Yaakov raises “feminine waters” to the encompassing light of Tohu, where “darkness and light are alike,” so that even animals impure for the offerings of Tikkun could be part of his gift; Me’orei Or reads the Sages’ “the pig will in the future become pure” as referring to kelipas nogah.


(וע׳ עוד מענין מי יתן טהור231 בזח״א [בזהר חלק א] וירא ק״ב ב׳.232 ח״ב [חלק ב׳] יתרו ס״ט ב׳233 ח״ג [חלק ג׳] תזריע מ״ח ב׳)234
(And see further on the matter of “Who can bring a pure thing” in the Zohar, Part I, Vayera, 102b; Part II, Yisro, 69b; Part III, Tazria, 48b.)
The Zohar too uses “Who can bring a pure thing out of an impure one,” as the Kehot note quotes it: of Avraham, who came from Terach (Vayera); of the holiness within the thornbush (Yisro); and of purity that comes out of the side of impurity (Tazria).


ומענין זאת חקת התורה ויקחו אליך פרה235 ברבות (ס״פ בא פי״ט קל״ה ד׳)236 ויובן ע״פ מ״ש בזח״ג [בזהר חלק ג] פנחס (דף רמ״ד ע״ב).
And on the matter of “This is the statute of the Torah… that they take to you a heifer,” in the Rabbah (end of Parshas Bo, chapter 19, page 135, column d); and it will be understood according to what is written in the Zohar, Part III, Pinchas (page 244b).
On “This is the statute of the Torah… that they take to you a heifer,” see the Midrash Rabbah at the end of Bo, to be understood through the Zohar in Pinchas.


רבות תצוה ר״פ ל״ח פ׳ אמור ספ״ל (דר״א א׳). נשא פי״ג237 (דרנ״ג ד׳) ע״פ ביום השני הקריב נתנאל:238
The Rabbah on Tetzaveh, beginning of chapter 38; Parshas Emor, end of chapter 30 (page 201a); Nasso, chapter 13 (page 253, column d), on the verse “On the second day Nesanel offered.”
Further passages of the Midrash Rabbah are listed, on Tetzaveh, Emor and Nasso, the last on “On the second day Nesanel offered” (Numbers 7:18).



In one’s avodah
A person must “burn” the worldly desires that have clothed the emotions of his animal soul, shutting his eyes from evil and putting such thoughts out of mind, until its very will turns into an abundant love for G-d, “with both your inclinations.” Then he must “return” through Torah study, drawing the Infinite Light into its letters, while keeping the fire of that yearning alive. Words of Torah and prayer spoken aloud, and holy pride that refuses to lower oneself into the desires of this world, deny the kelipos their nourishment.
Questions for discussion
	Why does the maamar place amirah (saying) above dibbur (speech), and how does that explain the word lemor in “that Havayah commanded, saying”?
	In what sense are the letters “inanimate,” and yet rooted higher than Chochmah, the “living”?
	How does burning the heifer to ash illustrate the refining of the animal soul’s emotions, and why must the ash stay on top of the living water?
	Why is the crimson worm’s strength “only in its mouth,” and what does this teach about speaking words of Torah and prayer aloud?
	What is the difference between refining good from evil and turning the impure into pure, and why could Moshe not find the second in Chochmah?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ זאת חוקת
The Kehot note gives another version of this explanation, as the Mitteler Rebbe transcribed it, in the Sefer HaMaamarim of 5565.
Kehot’s noteבסה״מ תקס״ה-ב ע׳ תרפ הנחת כ״ק אדמו״ר האמצעי. הגהות להביאור באוה״ת חקת ע׳ תשסא. המאמר עם הוספות והגהות שם ע׳ תשסח. מאוה״ת במדבר כרך-ו ע׳ א׳תתעט נראה שהי׳ סברא לפני הצ״צ להעמיד מאמר זה בתו״א לד׳ פרשיות, דשם מציין לד״ה ה׳ יחתו מריביו בשם לקמן פ׳ נשא. וכן נמצאים כמה מאמרים מהצ״צ על פרה אדומה בכרכי כת״י בחומש שמות. וביאור מהצ״צ השייך לקמן נח, ג באוה״ת חקת כרך-ו ע׳ א׳תתעז. ג״ז בהכת״י בהביכעל הנ״ל [ראה בהמ״מ לעיל נו, רע״א] מבואר באריכות מן (קטז, ב-קיט, ב), עיי״ש. [כ].
2והב׳ הוא בעתיק
The note on “the second is in Atik” points to the maamar beginning “I am asleep” in the Sefer HaMaamarim of 5651 for more on this point.
Kehot’s noteראה ד״ה אני ישנה — תרנ״א ע׳ צח.
3ועמש״ל פ׳ מקץ
The cited discourse in Mikeitz, among the Chanukah discourses, speaks of the oil as drawing down the higher Chochmah, whose root is in the hidden brain of Atik, as against the lower Chochmah taken from the emotive attributes.
Kehot’s noteתו״א מא, ג. וראה באוה״ת שמות כרך-ז ע׳ ב׳תקסד.
4כי אתה נרי הוי׳ והוי׳ יגיה חשכי
“For You are my lamp, Havayah, and Havayah lights up my darkness.” David’s song has the Name twice in a row, and the cited discourse reads the two Names as two levels.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5חד לז״א וחד לע״ק
The Idra Rabba: wherever the Name appears twice, “one is for Z’eir Anpin and one for Atika d’Atikin, even though they are all one.” This is the rule the maamar opens with.
Zohar, Idra Rabba 31:238–32:248ספר הזהר, האדרא רבא ל״א:רל״ח-ל״ב:רמ״ח
6וידבר הוי׳ אל משה
“And Havayah spoke to Moshe and to Aharon, saying.” The opening of the section of the red heifer; this first Name is read as Z’eir Anpin.
Numbers 19:1במדבר י״ט:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר:
And the L-RD spoke unto Moses and unto Aaron, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7Kehot’s note points to Numbers 31:21 for these words.
Numbers 31:21במדבר ל״א:כ״א
וַיֹּאמֶר אֶלְעָזָר הַכֹּהֵן אֶל־אַנְשֵׁי הַצָּבָא הַבָּאִים לַמִּלְחָמָה זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ אֶת־מֹשֶׁה:
And Eleazar the priest said unto the men of war that went to the battle: ‘This is the statute of the law which the L-RD hath commanded Moses:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8זאת חקת התורה אשר צוה הוי׳
“This is the statute of the Torah that Havayah commanded, saying.” The second Name in the passage is read as Atik, and the final lemor as Chochmah.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9הוה אמר אבא באמירה
On “And Elokim said,” the Zohar says that in the building of Atzilus Abba would say with amirah to Imma, “Let it be so,” and at once it was. The Alter Rebbe uses this to place amirah in Chochmah.
Zohar, Bereshit 13:153–14:164ספר הזהר, בראשית י״ג:קנ״ג-י״ד:קס״ד
Now a woman may not do anything without the consent of her husband. When he desired anything built in the way of emanation (aziluth), the Father said to the Mother by means of the Word (amirah), “let it be so and so”, and straightway it was so, as it is written, “And he said, Elohim, let there be light, and there was light”: i.e. one said to Elohim, let there be light: the master of the building gave the order, and the architect carried it out immediately; and so with …
The Zohar; London, Soncino Press, 1933 (Public Domain)
10וכמו שפי׳ המגיד נ״ע במ״ש . . וידבר אלקים
The note lists these places in Or HaTorah for the Maggid’s explanation of lemor in “And Elokim spoke.”
Kehot’s noteראה גם אוה״ת יתרו ע׳ תתעג. שם כרך ח ע׳ ב׳תתקפד. לקו״ש ח״א ע׳ 148.
11“And Elokim spoke all these words, saying,” the opening of the Ten Commandments. The Maggid reads its lemor as the link between the Ten Commandments and the Ten Utterances.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בזהר ויקרא (די״א ע״ב)
The note refers to Or HaTorah on Ki Sisa for this passage of the Zohar.
Kehot’s noteראה אוה״ת תשא ע׳ א׳תתנא.
13איך עשרת הדברות מכוונים נגד עשרה מאמרות
The correspondence of the Ten Commandments to the Ten Utterances is explained there; the Tzemach Tzedek writes that he explains it in a different way from what is written here.
Kehot’s noteנתבאר באוה״ת יתרו ע׳ תתעג. כרך-ז ע׳ ב׳תרפד. כרך-ח ע׳ ב׳תתקפה. ושם כתב הצ״צ שמפרש בענין אחר ממה שכתב כאן ע״ש.
14איך עשרת הדברות מכוונים נגד עשרה מאמרות
The Zohar explains “ten, ten” (Numbers 7:86): “ten utterances in the work of Creation, and ten utterances at the giving of the Torah, these are the Ten Commandments.” The Alter Rebbe cites it for the correspondence between the two tens.
Zohar, Vayikra 24:170–25:179ספר הזהר, ויקרא כ״ד:ק״ע-כ״ה:קע״ט
15עשרה מאמרות ועשרת הדברות
The Pardes explains the Sages’ teaching that the ten verses of kingship correspond to the ten praises, the Ten Commandments and the Ten Utterances, all of them the ten Sefiros: the Ten Commandments as the Sefiros flowing into Malchus, which reveals each utterance to Israel, and the Ten Utterances as the Sefiros in their own place. The Alter Rebbe calls this close to his distinction.
Pardes Rimmonim 2:5–6פרדס רמונים ב׳:ה׳-ו׳
… ולכן אמר וכלל בה כל העשר כי אפילו המלכות צריך לכללה עמה. והנה רב יוסף כוון אל הבחינה השנייה שהיא עשר ספירות משפיעות אל המלכות. ורבי יוחנן כוון אל הבחינה השלישית והיא בחינת הספירות ממש במקומן. וזה כוון באמרו בעשרה מאמרות נברא העולם שהן עצמות הספירות במקומן. והמכוון במלכות הוא כי בהיותנו במלכיות נכוון אל עשר ספירות במקומן או במלכות שבכל ספירה וספירה כדפירשנו לעיל. וענין תשעה הוו נתבאר לעיל. והשיב בראשית נמי מאמר הוא, כי אע״פ שהוא מדבר במציאות האצילות עכ״ז הוא מציאות מאמר, וההכרח לזה בדבר ה׳ …
Pardes Rimonim (Public Domain)
16וכ״מ באדרא (דקל״ג ריש ע״א)
The note quotes the Idra’s distinction (amirah without raising the voice, dibbur with it) and refers to Or HaTorah, which discusses it.
Kehot’s note”תאנא מה בין דבור לאמירה אמירה הוא דלא בעי לארמא קלא דבור בעי לארמא קלא ולאכרזא מילין” — אוה״ת שמות כרך-ז ע׳ ב׳תרפד. וראה גם סה״מ תרנ״א ע׳ קס. סה״מ תרפ״ה ע׳ רצז.
17מענין אמירה ודיבור
The Idra Rabba: “What is the difference between dibbur and amirah? Amirah does not need to raise the voice; dibbur needs to raise the voice and proclaim the words,” and it cites “And Elokim spoke… saying.” This supports placing dibbur in Binah, the level of revelation.
Zohar, Idra Rabba 13:123–15:134ספר הזהר, האדרא רבא י״ג:קכ״ג-ט״ו:קל״ד
18בהרמ״ז ר״פ אמור
Or HaTorah identifies the reference: on “Say (emor) to the kohanim,” the Zohar (88b) says that emor is in a whisper, and the Ramaz explains it there, and at greater length at the beginning of Acharei.
Kehot’s noteבאוה״ת כאן ע׳ תשסח ”גבי אמור אל הכהנים ובזהר שם דפ״ח ע״ב אמור בלחישו כו׳”. ובאוה״ת שמות כרך-ז ע׳ ב׳תרפח ”וכן מבואר בזהר ר״פ אמור . . ע״ש בהרמ״ז, ויותר מבואר בהרמ״ז ר״פ אחרי שהאריך מאד”.
19ע״פ ובבואה לפני המלך
The Kehot note says that the place of the discourse on “But when she came before the king” still needs to be found, and refers to this work for the difference between amirah and dibbur.
Kehot’s noteצ״ע מקומו. ההפרש בין אמירה לדיבור נתבאר בסה״מ אתהלך ע׳ קד ואילך.
20“But when she came before the king, he said with the letter.” The verse pairs amirah with sefer, and the text refers to a discourse on it for the distinction between saying and speech.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21חו״ב הן תרין ריעין
The Zohar calls the higher level where Eden and the river that goes out of it “never part” re’im, companions, as against the lower dodim. The Kehot note gives it as the source for Chochmah and Binah as “two companions.”
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א.
22“There are sixty queens.” The discourse on this verse in Likkutei Torah, Shir HaShirim, asks why lemor is said of the Ten Commandments.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כמ״ש הפי׳ בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבטעמי המצות פ׳ חוקת.
24והיתה לעדת בנ״י למשמרת
The words here quote Numbers 19:9; the passage is shown below.
Numbers 19:9במדבר י״ט:ט׳
וְאָסַף אִישׁ טָהוֹר אֵת אֵפֶר הַפָּרָה וְהִנִּיחַ מִחוּץ לַמַּחֲנֶה בְּמָקוֹם טָהוֹר וְהָיְתָה לַעֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁמֶרֶת לְמֵי נִדָּה חַטָּאת הִוא:
And a man that is clean shall gather up the ashes of the heifer, and lay them up without the camp in a clean place, and it shall be kept for the congregation of the children of Israel for a water of sprinkling; it is a purification from sin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, ט.
25בד״ה ששים המה מלכות
That discourse asks this very question: since all Israel heard the Ten Commandments from the Holy One, blessed be He, how can lemor apply, when in the other mitzvos it means that Moshe was to repeat them to Israel?
Kehot’s noteלקמן שה״ש מ, ב.
Paragraph 2
26אורייתא מחכמה נפקת
On “And wisdom, from where (me’ayin) is it found”: “the Torah comes forth from Chochmah, from the place called holy.” A second place in the Zohar for the same phrase.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
27“Then I was by Him as a nursling, and I was His delight day by day,” said by the Torah of itself. The discourse on this verse treats the Torah as G-d’s delight, above Chochmah.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ע״פ ואהי׳ אצלו אמון
The passage there speaks of a love that is delight in G-d itself (ahavah b’taanugim), through which the supernal delight, the inner dimension of the will, is joined “face to face” with man’s delight, so that the delight clothed in every mitzvah is grasped.
Kehot’s noteראה לעיל פ׳ במדבר יח, ג.
29טנת״א טעמים בחכמה
The note refers to Or HaTorah for the four levels ta’amim, nekudos, tagin and osiyos and their places in the Sefiros.
Kehot’s noteראה בפרדס שער כז פ״ג. ובשער הטעמים פ״ה. וראה באוה״ת שמות-ז ע׳ ב׳תקעה. ביאה״ז להצ״צ כרך-א ע׳ שיט אוה״ת דברים כרך-ה ע׳ ב׳ מח.
30אורייתא מחכ׳ נפקת
“The Torah comes forth from the higher Chochmah”; Rabbi Yosi says from Binah, and Rabbi Yehudah that it is included in both. The Alter Rebbe uses the phrase and adds that the Torah’s root is above Chochmah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
Paragraph 3
31בפ׳ שלח ע״פ ועתה יגדל
There Ado-nai is G-d’s kingship, and “the strength of Ado-nai” is the Infinite light that encompasses all worlds, drawn down by accepting His kingship in doing the mitzvos; “strength” is the hidden coming into revelation, like the force that lifts a thrown stone, which is inanimate, for all worlds are as inanimate before Him.
Kehot’s noteלעיל לט, ב.
32ועתה יגדל כו׳ כאשר דברת לאמר
“And now, let the strength of my L-rd be great, as You have spoken, saying,” Moshe’s prayer after the spies. The cited discourse in Shelach explains it; here it is listed for its lemor.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33“You have exalted Havayah today to be your G-d.” The verb he’emarta shares the root of amirah, and the discourse cited reads it in that light.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
34ולקח הכהן עץ ארז ואזוב ושני תולעת והשליך אל תוך שרפת הפרה
“And the kohen shall take cedar wood, hyssop and crimson, and cast them into the midst of the burning of the heifer.” The maamar will read the cedar and hyssop as the “growing” and the crimson worm as speech.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35Kehot’s note points to Leviticus 14:51 for these words.
Leviticus 14:51ויקרא י״ד:נ״א
וְלָקַח אֶת־עֵץ־הָאֶרֶז וְאֶת־הָאֵזֹב וְאֵת שְׁנִי הַתּוֹלַעַת וְאֵת הַצִּפֹּר הַחַיָּה וְטָבַל אֹתָם בְּדַם הַצִּפֹּר הַשְּׁחוּטָה וּבַמַּיִם הַחַיִּים וְהִזָּה אֶל־הַבַּיִת שֶׁבַע פְּעָמִים:
And he shall take the cedar-wood, and the hyssop, and the scarlet, and the living bird, and dip them in the blood of the slain bird, and in the running water, and sprinkle the house seven times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ולקחו לטמא מעפר שרפת החטאת ונתן עליו מים חיים אל כלי
“And they shall take for the impure person of the ashes of the burning of the sin-offering, and put living water upon it in a vessel.” The ashes and the living water become the maamar’s ascent and descent.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
37מדבר חי צומח דומם
Etz Chaim, at the start of Sha’ar Derushei ABYA, equates the four letters of Havayah with Chochmah, Binah, Tiferes and Malchus, with ta’amim, nekudos, tagin and osiyos, and with the four worlds, and it gives the analogy of inanimate, growing, living and speaking, with an intermediate between each pair. The Kehot note gives it as the source for the four kinds corresponding to the four levels.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
38שהם ג״כ כנגד ד׳ בחי׳ טנת״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער דרושי אבי״ע פ״א.
39והעליון מהם כולל את התחתון ג״כ
The note refers to Or HaTorah for the principle that the higher of the four kinds includes the lower.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקפט. שמות כרך-ז ע׳ א׳ג.
Paragraph 6
40הא׳ החיצוני׳ שבו הוא הנפש המרכבת שבה כענין נפש הדומם ונוסף בה בחינה יותר פנימי׳ הנק׳ נפש הצומחת
The last chapter of Etz Chaim describes the souls of the four kinds: the inanimate’s “combining soul,” which only joins its four elements, and the plant’s soul with two layers, the outer combining soul and an inner “growing soul.” The Alter Rebbe quotes it almost word for word.
Sefer Etz Chaim 50:10עץ חיים נ׳:י׳
Paragraph 8
41ויותר נראה זה בעצמות שבגוף הבעל חי
The passage there (95c) says the same: in the speaking, the bones are the inanimate and the hair the growing.
Kehot’s noteוכ״ה לקמן ברכה צה, ג. וראה באוה״ת ויקרא-ב ע׳ תקפט ובפ׳ יתרו ע׳ א׳ג.
Paragraph 9
42בד״ה אם בחקותי
That discourse distinguishes two kinds of writing in the Written Torah: the letters engraved in the tablets, which were of the stone itself and no separate thing, and letters written in ink on parchment, which are a thing in their own right, separate from the parchment.
Kehot’s noteלעיל פ׳ בחקותי מה, א.
43שהרי מאות ודיבור אחד לא יתהווה אות ודבור אחר
The Mitteler Rebbe adds that speech too has much vitality, enough to act on another’s heart, but only words that come from the heart, which carry the light and life of the emotions.
Kehot’s noteבתורת חיים בראשית דף כג, ב כ׳ ”(ואע״פ שגם בדבור יש חיות רב עד שפועלים בלב זולתו. זהו בדברים היוצאים מן הלב דוקא שזהו אור וחיות התפעלות המדות)”. וראה שם דף קסד, ב. באוה״ת בראשית כרך-ו דף תתשמג, א ”שהמדות נק׳ צומח שההתפעלות יש בה צמיחה וגידול ע״ש.
Paragraph 10
44והמדות הם בחי׳ צומח
The note sends the reader back to the passage in Torah Chaim on the vitality of the emotions, for the emotions as the “growing.”
Kehot’s noteראה בתורת חיים שם.
45כמ״ש והחכמה תחי׳
“The advantage of knowledge is that wisdom gives life to those who have it.” The Alter Rebbe takes it to show that intellect is the level of the “living.”
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
46ויעש דוד שם
The epistle opening with “And David made a name” explains, among other things, that the letters of speech, which come from the five organs of the mouth, are not formed by intellect. The Alter Rebbe cites it for speech coming from a place higher than understood intellect.
Tanya, Iggeres HaKodesh 5:1תניא, אגרת הקדש ה׳:א׳
וַיַּעַשׂ דָּוִד שֵׁם. וּפֵירֵשׁ בַּזּוֹהַר הַקָּדוֹשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״וַיְהִי דָוִד עוֹשֶׂה מִשְׁפָּט וּצְדָקָה לְכָל עַמּוֹ כוּ׳״, ״בָּכָה רַבִּי שִׁמְעוֹן וְאָמַר: מַאן עָבִיד שְׁמָא קַדִּישָׁא בְּכָל יוֹמָא מַאן דְּיָהִיב צְדָקָה לְמִסְכְּנֵי כוּ׳״.
Kehot Publication Society (CC-BY-NC)
47ויעש דוד שם
“And David made a name when he returned from smiting Aram.” It is the verse that opens the epistle in Iggeres HaKodesh cited here.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
48נק׳ בס״י אבנים שתי אבנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ד, מי״ב.
49שתי אבנים בונות שני בתים
“Two stones build two houses, three build six houses…”: Sefer Yetzirah calls the letters stones and their combinations houses. The Alter Rebbe uses it to show that letters are the “inanimate.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
50מן הארז אשר בלבנון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יג.
51מן הארז אשר בלבנון ועד האזוב אשר יוצא בקיר
Shlomo “spoke of the trees, from the cedar that is in Lebanon to the hyssop that comes out of the wall.” The cedar and hyssop mark the top and bottom of the plant world.
I Kings 5:13מלכים א ה׳:י״ג
וַיְדַבֵּר עַל־הָעֵצִים מִן־הָאֶרֶז אֲשֶׁר בַּלְּבָנוֹן וְעַד הָאֵזוֹב אֲשֶׁר יֹצֵא בַּקִּיר וַיְדַבֵּר עַל־הַבְּהֵמָה וְעַל־הָעוֹף וְעַל־הָרֶמֶשׂ וְעַל־הַדָּגִים:
And he spoke of trees, from the cedar that is in Lebanon even unto the hyssop that springeth out of the wall; he spoke also of beasts, and of fowl, and of creeping things, and of fishes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52מן הארז אשר בלבנון ועד האזוב אשר יוצא בקיר
The Zohar on Tazria quotes this verse and says it is the verse’s way to take the highest of all and the lowest of all. The text cites it for cedar and hyssop as the two ends of the growing.
Zohar, Tazria 22:105–23:115ספר הזהר, תזריע כ״ב:ק״ה-כ״ג:קט״ו
But’, he continued, ‘it is also written, “O L-rd, thou preservest man (adam) and beast” (Ps. 36, 7). Should not the term ish be used here?’ He said: ‘This is analogous to the expression: “From the cedar which is in Lebanon to the hyssop that springeth out of the wall” (I Kings 5, 16); it is the way of the Scripture in such cases to mention the two extremes.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
53דארז ואזוב
On the leper’s purification the Zohar says the hyssop is “a small vav that nourishes the Community of Israel,” and that cedar and hyssop go together as two vavs, an upper and a small one. The text cites it for the two vavs.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
54דארז ואזוב הוא ת״ת ויסוד
The Pardes’s entry on “hyssop” quotes the Zohar in Metzora, “a small vav that nourishes the Community of Israel,” and explains it as Yesod, when it flows to Malchus and is united with it.
Pardes Rimmonim 23:1:91פרדס רמונים כ״ג:א׳:צ״א
אזוב פי׳ הרשב״י ע״ה בזהר פ׳ מצורע (דף נ״ג) ז״ל אזוב דא ו׳ זעירא דיניק לה לכנסת ישראל עכ״ל והאריך שם בביאורו והכונה כי צדיק יסוד עולם נקרא אזו״ב בהיותו משפיע למלכות ומתייחד עמה:
Pardes Rimonim (Public Domain)
55כן פי׳ הפרדס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבעה״כ.
56והמק״מ
The note gives the place in the Mikdash Melech where cedar and hyssop are explained as Tiferes and Yesod.
Zohar II, 180bזח״ב קפ, ב
Kehot’s noteזח״ב קפ, ב.
57הרמ״ז פי׳
The note gives the place where the Ramaz explains the cedar wood as Daas.
Kehot’s noteשם סע״א.
58דב׳ ווין הנ״ל זהו בחי׳ משה ויוסף
The Zohar in Yisro: Moshe and Yosef stand at one level, “in the secret of the letter vav-vav, two vavs together.” The text identifies them as Yesod of Abba and Yesod of Z’eir Anpin.
Zohar, Yitro 1:18–28ספר הזהר, יתרו א׳:י״ח-כ״ח
R. Abba continued: ‘It does not say that Jethro was a priest of On, but of Midian.’ R. Simeon replied: ‘It is all one; at first the father-in-law of Joseph was called a “priest of On”, and then “the father- in- law of Moses” was called a “priest of Midian”, and both have the same symbolism, for both Moses and Joseph were in that grade symbolized by the two Van’s that are one.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
59והחכמה תחי׳
“Wisdom gives life to those who have it”: Chochmah is the “living.”
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
60החכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from Keser, which is called ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
61Kehot’s note points to Zohar, Metzora 4:17 for these words.
Zohar, Metzora 4:17ספר הזהר, מצורע ד׳:י״ז
Paragraph 12
62כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” Keser is the source of the “living,” Chochmah, and so stands above it as the “speaking.”
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פא, מ״ז.
64דנעוץ תחלתן בסופן וסופן בתחלתן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it for Malchus being rooted in Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
65דאורייתא מחכמה נפקת
“The Torah comes forth from the higher Chochmah.” The text adds that the Torah’s letters have a root above Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes of the children of Israel, saying.” The discourse on this verse later in Likkutei Torah is cited for the reversal of the levels in their roots.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67מזוזה מימין ונ״ח משמאל
The Talmud rules that the Chanukah lamp is placed by the doorway so that “the Chanukah lamp is on the left and the mezuzah on the right.” A discourse on this rule is cited for the root of the letters.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
68לריח שמניך טובים
“Your ointments have a goodly fragrance.” The discourse on this verse is cited for the same point about the root of the letters.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69או״א אתכלילו במזלא וביה תליין וביה אחידן. ז״א בעתיקא אחיד ותליא
The Idra Zuta: Abba and Imma come out of the hidden brain, “are included in the mazla, and on it they hang and by it they are held; Z’eir Anpin hangs on and is held by Atika Kadisha.” The text uses it to show that in its root Z’eir Anpin is higher than Abba and Imma.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
70מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The discourse on this verse is cited for the three needs, food, clothing and house.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
71רצוא ושוב
“And the living creatures ran and returned (ratzo vashov), like the appearance of lightning.” The Alter Rebbe sees the heifer’s ash and living water as this running and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72חקת התורה
“This is the statute of the Torah.” Because the heifer embodies ratzo vashov as a whole, it is called the statute of the Torah.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ונתן עליו מים חיים
“And he shall put living water upon it in a vessel.” The living water is read as the drawing-down of mayin duchrin from Chochmah.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74והחכמה תחיה
“Wisdom gives life to those who have it”: Chochmah is the “living,” the source of the living water.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75כי עמך מקור חיים
“For with You is the source of life”: Keser, the source of Chochmah, from which the living water is drawn.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76רישי׳ דעשו בעטפוי דיצחק
The note says the phrase is the Targum’s and refers to the Siddur, where it is also used.
Kehot’s noteל׳ ת״י בויחי, בראשית (מט, כא [ב]). ושם (נ, יג). [כ]. ראה סידור כד, א, ובתו״א פ׳ לך לך פט, ד בשם הזהר.
77רישי׳ דעשו בעטפוי דיצחק
The Targum tells that Chushim son of Dan cut off Esav’s head, which rolled into the cave and came to rest in the bosom of Yitzchak. The Alter Rebbe uses it for the external forces’ root in the left line, Gevurah.
Targum Jonathan on Genesis 50:13תרגום יונתן על בראשית נ׳:י״ג
… פַּלְגוּת מְעָרַת כָּפֵילְתָּא וּמִן יַד רָמַז לְחוּשִׁים בַּר דָן וְנָטַל סַיְיפָא וְקָטַע רֵישֵׁיהּ דְעֵשָו רַשִׁיעָא וַהֲוָה רֵישֵׁיהּ דְעֵשָו מִתְגַלְגַל עַד דְעַל לְגוֹ מְעַרְתָּא וְאַתְנַח בְּגוֹ עִיטְפֵיהּ דְיִצְחָק אָבוֹי וְגוּפֵיהּ קְבָרוּ בְּנוֹ דְעֵשָו בַּחֲקַל כְּפֵילְתָּא וּבָתַר כֵּן קְבָרוּ יָתֵיהּ בְּנוֹי לְיַעֲקב בִּמְעָרַת חֲקַל כָּפֵילְתָּא דִיזְבַן אַבְרָהָם יַת חַקְלָא לְאַחֲסָנַת קְבוּרְתָּא מִן עֶפְרוֹן חִתָּאָה עַל אַנְפֵּי מַמְרֵא
But when his sons had brought him into the land of Kenaan, and the thing was heard by Esau the Wicked, he journeyed from the mountain of Gebala with many legions, and came to Hebron, and would not suffer Joseph to bury his father in the Double Cave. Then forthwith went Naphtali and ran, and went down to Mizraim, and came in that day, and brought the Instrument that Esau had written for Jakob his brother in the controversy of the Double Cave. And immediately he beckoned to Hushim the …
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
78וזהו ענין סוספיתא דדהבא
The Zohar in Pekudei: gold is good in its height, but all that spreads below from it is “the dross of gold,” whereas silver is good even as it spreads below. It is the image for what flows down from the left line.
Zohar II, 224bזח״ב רכד, ב
Kehot’s noteזח״ב רכד, ב. וע׳ בתו״א ד״ה ראה ריח בני. [כ].
79אור חוזר ורצוא והסתלקות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער מ״ן ומ״ד פי״ד.
Paragraph 14
80לא יוכל להיות מזה יניקת החיצונים
There it is said that from the right line comes only kelipas nogah, and not the three completely impure kelipos at all; those are from the left line.
Kehot’s noteראה בד״ה אמר לצפון תני — תר״ן ע׳ שצ ”דמקו הימין נמשך רק ק״נ ולא גקה״ט לגמרי, וגקה״ט הן מקו השמאל”.
81וע׳ בזהר פקודי (דף רכ״ד ע״ב ובמ״ש הרמ״ז
The note quotes the Ramaz (“from the right no kelipah comes, but the left in its spreading downward becomes dross”) and refers to the Tzemach Tzedek’s explanations of the Zohar, where it is discussed.
Kehot’s note”כי הימין אין ממנה קליפה אבל השמאל עצמו בתפשטותו למטה נעשה סיגים כו׳” — ביאה״ז לצ״צ-א ע׳ שעג סה״מ תר״ן ע׳ שצ. ראה גם לעיל נו, ג.
82ועמ״ש . . פ׳ אחרי (דע״ט ב׳) הביאו עלי כפרה
The note identifies the explanation referred to here as the one in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א עו, ג. ועם הגהות בביאה״ז להצ״צ-א ע׳ שסב ואילך. הנחה אחרת (נדפס מגוכתי״ק הצ״צ) במאמרי אדה״ז ש״ס וזהר ע׳ ערב.
83הביאו עלי כפרה כו׳ דבגינהון אתער
The Zohar in Acharei: the Holy One, blessed be He, said, “Bring an atonement for Me on Rosh Chodesh,” so that the serpent may pass and be sweetened, as with Korach’s company, “on whose account” the one from their side is aroused. The text cites it for how the external forces draw from the left line.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
84פני שור מהשמאל
“And the face of an ox on the left, for the four of them.” The heifer, a bovine, receives from this left face of the Chariot.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85The Zohar in Pekudei contrasts the right side, from which all the blessings of the world come, with the left, “gold,” whatever spreads below from which becomes dross. The Ramaz there says, as the Kehot note quotes him, that from the right no kelipah comes, but the left in its spreading downward becomes dross.
Zohar, Pekudei 12:70–13:80ספר הזהר, פקודי י״ב:ע׳-י״ג:פ׳
Paragraph 15
86לכן נעשית מחוץ למחנה
“And he shall take it out to outside the camp, and slaughter it before him.” The Alter Rebbe reads “outside the camp” as outside Atzilus and Beriah.
Numbers 19:3במדבר י״ט:ג׳
וּנְתַתֶּם אֹתָהּ אֶל־אֶלְעָזָר הַכֹּהֵן וְהוֹצִיא אֹתָהּ אֶל־מִחוּץ לַמַּחֲנֶה וְשָׁחַט אֹתָהּ לְפָנָיו:
And ye shall give her unto Eleazar the priest, and she shall be brought forth without the camp, and she shall be slain before his face.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87איהו וגרמוהי חד
In the introduction to Tikkunei Zohar: in the ten Sefiros of Atzilus “He and His vessels are one, He and His life-forces are one,” which is not so in the Sefiros of Beriah. So Atzilus gives no nourishment to the external forces.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 16
88“He dipped and sprinkled seven times toward the Holy of Holies.” The Alter Rebbe reads the direction as returning nogah’s inner good to its root in holiness.
Mishnah Parah 3:9משנה פרה ג׳:ט׳
כְּפָתוּהָ בְחֶבֶל שֶׁל מֶגֶג וּנְתָנוּהָ עַל גַּב הַמַּעֲרָכָה, רֹאשָׁהּ בַּדָּרוֹם וּפָנֶיהָ לַמַּעֲרָב. הַכֹּהֵן עוֹמֵד בַּמִּזְרָח וּפָנָיו לַמַּעֲרָב. שָׁחַט בִּימִינוֹ וְקִבֵּל בִּשְׂמֹאלוֹ. רַבִּי יְהוּדָה אוֹמֵר, בִּימִינוֹ הָיָה מְקַבֵּל וְנוֹתֵן לִשְׂמֹאלוֹ, וּמַזֶּה בִימִינוֹ. טָבַל וְהִזָּה שֶׁבַע פְּעָמִים כְּנֶגֶד בֵּית קֹדֶשׁ הַקֳּדָשִׁים. עַל כָּל הַזָּיָה, טְבִילָה. גָּמַר מִלְּהַזּוֹת, קִנַּח אֶת יָדוֹ בְּגוּפָהּ שֶׁל פָּרָה. יָרַד וְהִצִּית אֶת הָאֵשׁ בַּאֲלִיתוֹת. רַבִּי עֲקִיבָא אוֹמֵר, בַּחֲרִיּוֹת:
They bound it with a rope of reed and placed it on the pile with its head towards the south and its face towards the west. The priest stood in the east with his face towards the west. He slaughtered with his right hand and received the blood with his left. Rabbi Judah said: he received the blood with his right hand and put it in his left hand. He sprinkled with his right. Seven times he dipped his finger in the blood and sprinkled it towards the Holy of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89וירד הגבול הירדנה
“And the border shall go down to the Jordan.” The discourse on this verse is cited for the Jordan, which takes from one and gives to another.
Numbers 34:12במדבר ל״ד:י״ב
וְיָרַד הַגְּבוּל הַיַּרְדֵּנָה וְהָיוּ תוֹצְאֹתָיו יָם הַמֶּלַח זֹאת תִּהְיֶה לָכֶם הָאָרֶץ לִגְבֻלֹתֶיהָ סָבִיב:
and the border shall go down to the Jordan, and the goings out thereof shall be at the Salt Sea; this shall be your land according to the borders thereof round about.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90All the Temple walls were high except the eastern wall, so that the kohen burning the heifer on the Mount of Olives could look into the entrance of the Sanctuary while sprinkling the blood.
Mishnah Middot 2:4משנה מדות ב׳:ד׳
כָּל הַכְּתָלִים שֶׁהָיוּ שָׁם, הָיוּ גְבוֹהִים, חוּץ מִכֹּתֶל הַמִּזְרָחִי, שֶׁהַכֹּהֵן הַשּׂוֹרֵף אֶת הַפָּרָה עוֹמֵד בְּרֹאשׁ הַר הַמִּשְׁחָה, וּמִתְכַּוֵּן וְרוֹאֶה בְפִתְחוֹ שֶׁל הֵיכָל בִּשְׁעַת הַזָּיַת הַדָּם:
All the walls that were there [in the Temple] were high except the eastern wall, for the priest who burned the red heifer would stand on the top of the Mount of Olives and direct his gaze carefully to see the opening of the Sanctuary at the time of the sprinkling of the blood.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91ושרף את הפרה
“And the heifer shall be burned before his eyes.” After the sprinkling, the burning repairs the outer dimension of nogah.
Numbers 19:5במדבר י״ט:ה׳
וְשָׂרַף אֶת־הַפָּרָה לְעֵינָיו אֶת־עֹרָהּ וְאֶת־בְּשָׂרָהּ וְאֶת־דָּמָהּ עַל־פִּרְשָׁהּ יִשְׂרֹף:
And the heifer shall be burnt in his sight; her skin, and her flesh, and her blood, with her dung, shall be burnt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ואל עפר תשוב
“For dust you are, and to dust you shall return.” It shows that the body is mostly of the element of earth.
Genesis 3:19בראשית ג׳:י״ט
בְּזֵעַת אַפֶּיךָ תֹּאכַל לֶחֶם עַד שׁוּבְךָ אֶל־הָאֲדָמָה כִּי מִמֶּנָּה לֻקָּחְתָּ כִּי־עָפָר אַתָּה וְאֶל־עָפָר תָּשׁוּב:
In the sweat of thy face shalt thou eat bread, till thou return unto the ground; for out of it wast thou taken; for dust thou art, and unto dust shalt thou return.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
93ובערת הרע מקרבך
“And you shall eradicate the evil from your midst,” a phrase the Torah repeats in several places. Here it describes the burning that removes the evil from the sparks.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ו. ועוד.
Paragraph 20
94בל יזכרו ובל יפקדו
Of the Ark of the Covenant in the future: “it shall not come to mind, nor shall they remember it, nor shall they recall it.” The Alter Rebbe borrows the words for desires that are utterly forgotten.
Jeremiah 3:16ירמיהו ג׳:ט״ז
וְהָיָה כִּי תִרְבּוּ וּפְרִיתֶם בָּאָרֶץ בַּיָּמִים הָהֵמָּה נְאֻם־ה׳ לֹא־יֹאמְרוּ עוֹד אֲרוֹן בְּרִית־ה׳ וְלֹא יַעֲלֶה עַל־לֵב וְלֹא יִזְכְּרוּ־בוֹ וְלֹא יִפְקֹדוּ וְלֹא יֵעָשֶׂה עוֹד:
And it shall come to pass, when ye are multiplied and increased in the land, in those days, saith the L-RD, they shall say no more: The ark of the covenant of the L-RD; neither shall it come to mind; neither shall they make mention of it; neither shall they miss it; neither shall it be made any more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעפ״י ירמי׳ ג, טז.
95והרשעה כולה בעשן תכלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת ימים נוראים.
Paragraph 21
96יתרון האור מן החושך
“As light excels darkness.” Chassidus reads it as the special quality of light that comes out of darkness, here the love that comes from the transformed animal soul.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
Paragraph 22
97וז״ש בזהר
The note refers to a later discourse in Va’eschanan that takes up the Zohar’s reading of “with all your heart,” where further sources are listed.
Kehot’s noteע׳ ח״ב (כז, א). ושם (כו, ב). ועל״ק ואתחנן (ז, ד). וש״נ. [כ].
98בכל לבבך בשני יצריך ודא הוא רזא
On “And you shall love Havayah your G-d with all your heart,” the Zohar says: “with all your heart: this is the right and the left, which are called the good inclination and the evil inclination,” a warning to unite the holy Name with a supernal love.
Zohar, Vaera 10:93–13:104ספר הזהר, וארא י׳:צ״ג-י״ג:ק״ד
99בשני יצריך כמ״ש בגמ׳
The Mishnah teaches, “With all your heart: with both your inclinations, the good inclination and the evil inclination.” This is the plain teaching that the Zohar calls a mystery.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
100עוצם עיניו מראות ברע
“He who shuts his eyes from looking upon evil” is among those who will dwell on high. Here it is how the vessels of the animal soul’s will are burned.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101לתת להם פאר תחת אפר
“To give them glory (pe’er) instead of ash (efer).” The two words have the same letters, and the Alter Rebbe reads the alef as the sweetening of the five Gevuros.
Isaiah 61:3ישעיהו ס״א:ג׳
לָשׂוּם לַאֲבֵלֵי צִיּוֹן לָתֵת לָהֶם פְּאֵר תַּחַת אֵפֶר שֶׁמֶן שָׂשׂוֹן תַּחַת אֵבֶל מַעֲטֵה תְהִלָּה תַּחַת רוּחַ כֵּהָה וְקֹרָא לָהֶם אֵילֵי הַצֶּדֶק מַטַּע ה׳ לְהִתְפָּאֵר:
To appoint unto them that mourn in Zion, To give unto them a garland for ashes, The oil of joy for mourning, The mantle of praise for the spirit of heaviness; That they might be called terebinths of righteousness, The planting of the L-RD, wherein He might glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, ג.
102מנצפ״ך בגימ׳ פר
The note quotes it: “efer parah: מנצפ״ך, their dross was burned and they were sweetened; par with the kollel equals efer.”
Kehot’s noteמאו״א אות א׳ סעי׳ קיד ”אפר פרה מנצפ״ך נשרפו סיגיהם ונמתקו פ״ר עם הכולל גי׳ אפר” — אוה״ת חקת ע׳ תת. וראה גם בטעמי המצות בלקו״ת להאריז״ל ר״פ חקת.
103וז״ל הרח״ו בשער תיקון עונות ספ״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנדפס בשער היחודים קארעץ תקמ״ג דף לא, ד.
Paragraph 23
104ונתן עליו מים חיים אל כלי
“And he shall put living water upon it in a vessel.” The living water is the “returning,” and the vessel the letters of the Torah.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105וכל העם רואים את הקולות
“And all the people saw the voices,” at the giving of the Torah. The discourse on this verse is cited for how water does not extinguish fire.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
106ובמ״ח שם
The note gives the place in Mishnas Chassidim where olas is explained as the letters of tola and the number of Avgitatz.
Kehot’s noteתפלת העשי׳ ד, ד.
107תולעת יעקב
“Fear not, worm of Yaakov.” Following Pri Etz Chaim and Mishnas Chassidim, the text links “the worm of Yaakov” with Avgitatz, Chesed within the Gevuros.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ויהי בנסוע הארון
“And it was, when the Ark set out, that Moshe said, ‘Arise, Havayah, and let Your enemies be scattered.’” The journeys are read as subduing the kelipos.
Numbers 10:35במדבר י׳:ל״ה
׆ וַיְהִי בִּנְסֹעַ הָאָרֹן וַיֹּאמֶר מֹשֶׁה קוּמָה ה׳ וְיָפֻצוּ אֹיְבֶיךָ וְיָנֻסוּ מְשַׂנְאֶיךָ מִפָּנֶיךָ:
And it came to pass, when the ark set forward, that Moses said: ‘Rise up, O L-RD, and let Thine enemies be scattered; and let them that hate Thee flee before Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר י, לה.
Paragraph 25
109On David’s title “Adino ha’Etzni,” the Talmud says that when he sat and occupied himself with Torah he made himself soft like a worm. The Alter Rebbe applies the “worm” to Torah study.
Moed Katan 16b:26מועד קטן ט״ז ב:כ״ו
״רֹאשׁ הַשָּׁלִישִׁים״ — תְּהֵא רֹאשׁ לִשְׁלֹשֶׁת אָבוֹת. ״הוּא עֲדִינוֹ הָעֶצְנִי״, כְּשֶׁהָיָה יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה — הָיָה מְעַדֵּן עַצְמוֹ כְּתוֹלַעַת, וּבְשָׁעָה שֶׁיּוֹצֵא לַמִּלְחָמָה — הָיָה מַקְשֶׁה עַצְמוֹ כְּעֵץ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
110התו׳ נק׳ עוז ותושי׳
On “and he brings down the strength (oz) in which it trusts,” the Midrash says, “oz: this is the Torah.” One of the sources the Kehot note gives for the Torah’s name “strength.”
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Sanhedrin 26bסנהדרין כ״ו ב
Kehot’s noteמכילתא בשלח טו, ב. ויק״ר פל״א, ה. סנהדרין כו, ב.
111העשויה בהר סיני
“A continual burnt-offering, the one made at Mount Sinai.” The text links it to the power given at the receiving of the Torah.
Numbers 28:6במדבר כ״ח:ו׳
עֹלַת תָּמִיד הָעֲשֻׂיָה בְּהַר סִינַי לְרֵיחַ נִיחֹחַ אִשֶּׁה לַה׳
It is a continual burnt-offering, which was offered in mount Sinai, for a sweet savour, an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112וידבר אלקים את כל הדברים האלה לאמר
“And Elokim spoke all these words, saying.” Its lemor is read here as the power for Israel’s own words of Torah to be G-d’s word.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
113כי אורייתא מחכמה נפקת
“The Torah comes forth from the higher Chochmah.” So the right hand, Chesed, which receives from Chochmah, is strengthened by the Torah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
114שממית בידים תתפש
“The spider takes hold with its hands, yet it is in the palaces of the king.” Chassidus reads it as even the lowly receiving from the King’s essence, where no distinction is made.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
115אמר אויב ארדוף אשיג
“The enemy said, ‘I will pursue, I will overtake, I will divide the spoil.’” The enemy’s confidence came from the undiscriminating flow of G-d’s greatness.
Exodus 15:9שמות ט״ו:ט׳
אָמַר אוֹיֵב אֶרְדֹּף אַשִּׂיג אֲחַלֵּק שָׁלָל תִּמְלָאֵמוֹ נַפְשִׁי אָרִיק חַרְבִּי תּוֹרִישֵׁמוֹ יָדִי:
The enemy said: ‘I will pursue, I will overtake, I will divide the spoil; My lust shall be satisfied upon them; I will draw my sword, my hand shall destroy them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ט.
116משם אורידך נאום ה׳
“Though you soar like the eagle… from there I will bring you down, says Havayah.” The Alter Rebbe reads ne’um, “says,” as the speech of the Torah that brings down the kelipah.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד.
117ולכן נק׳ החכמה דין כמ״ש האריז״ל
There the Alter Rebbe explains that Chochmah is called judgment because through it evil is separated from good: the early Kabbalists thought Chochmah wholly Chesed, but the Chayat found judgment in it too, and the Arizal praised this, as the Idra says, “like wine resting on its lees.”
Kehot’s noteראה תו״א ה, ד בשם החייט ”ושבחו האר״י ז״ל”. ביאוה״ז לצ״צ-ב ע׳ תרצה.
118קול ה׳ בכח
“The voice of Havayah is in power.” It shows that the “power” is the voice of the Torah.
Psalms 29:4תהילים כ״ט:ד׳
קוֹל־ה׳ בַּכֹּחַ קוֹל ה׳ בֶּהָדָר:
The voice of the L-RD is powerful; The voice of the L-RD is full of majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, ד.
119ימינך ה׳ נאדרי בכח ימינך ה׳ תרעץ אויב
“Your right hand, Havayah, is glorious in power; Your right hand, Havayah, shatters the enemy.” The Alter Rebbe reads “power” as the Torah, through which the right hand overcomes the enemy.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
120הקל קול יעקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתולדות כז, כב.
121הקל קול יעקב
“The voice is the voice of Yaakov, but the hands are the hands of Esav.” The voice of Yaakov is the voice of Torah and prayer, the “power” of the right hand.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122יכלו שוטני נפשי
“Let the adversaries of my soul be ashamed and consumed.” It parallels the worm that rots the cedar.
Psalms 71:13תהילים ע״א:י״ג
יֵבֹשׁוּ יִכְלוּ שֹׂטְנֵי נַפְשִׁי יַעֲטוּ חֶרְפָּה וּכְלִמָּה מְבַקְשֵׁי רָעָתִי:
Let them be ashamed and consumed that are adversaries to my soul; Let them be covered with reproach and confusion that seek my hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עא, יג.
123תרום ידך על צריך וכל אויביך יכרתו
“Your hand shall be lifted up over your adversaries, and all your enemies shall be cut off.” The lifted hand is Keser, from which the power over the enemies comes.
Micah 5:8מיכה ה׳:ח׳
תָּרֹם יָדְךָ עַל־צָרֶיךָ וְכׇל־אֹיְבֶיךָ יִכָּרֵתוּ:
Let Thy hand be lifted up above Thine adversaries, And let all Thine enemies be cut off. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124ובנ״י יוצאים ביד רמה
“And the children of Israel went out with an uplifted hand.” The Exodus is an instance of the uplifted hand of Keser.
Exodus 14:8שמות י״ד:ח׳
וַיְחַזֵּק ה׳ אֶת־לֵב פַּרְעֹה מֶלֶךְ מִצְרַיִם וַיִּרְדֹּף אַחֲרֵי בְּנֵי יִשְׂרָאֵל וּבְנֵי יִשְׂרָאֵל יֹצְאִים בְּיָד רָמָה:
And the L-RD hardened the heart of Pharaoh king of Egypt, and he pursued after the children of Israel; for the children of Israel went out with a high hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, ח.
125והיה כאשר ירים משה ידו וגבר ישראל
“And it was, when Moshe raised his hand, that Israel prevailed,” in the war with Amalek. Another instance of the uplifted hand.
Exodus 17:11שמות י״ז:י״א
וְהָיָה כַּאֲשֶׁר יָרִים מֹשֶׁה יָדוֹ וְגָבַר יִשְׂרָאֵל וְכַאֲשֶׁר יָנִיחַ יָדוֹ וְגָבַר עֲמָלֵק:
And it came to pass, when Moses held up his hand, that Israel prevailed; and when he let down his hand, Amalek prevailed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126והי׳ כאשר ידים משה ידו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יז, יא.
127רמה ידך בל יחזיון
“Havayah, Your hand is lifted up, yet they do not see.” The Alter Rebbe reads it as: when the hand is lifted, the wicked cannot receive.
Isaiah 26:11ישעיהו כ״ו:י״א
Havayah רָמָה יָדְךָ בַּל־יֶחֱזָיוּן יֶחֱזוּ וְיֵבֹשׁוּ קִנְאַת־עָם אַף־אֵשׁ צָרֶיךָ תֹאכְלֵם:
L-RD, Thy hand was lifted up, yet they see not; They shall see with shame Thy zeal for the people; Yea, fire shall devour Thine adversaries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יא.
128הסוררים אל ירומו
“He rules by His might forever… let the rebellious not exalt themselves.” G-d’s exaltedness humbles the proud.
Psalms 66:7תהילים ס״ו:ז׳
מֹשֵׁל בִּגְבוּרָתוֹ עוֹלָם עֵינָיו בַּגּוֹיִם תִּצְפֶּינָה הַסּוֹרְרִים אַל־[יָרוּמוּ] (ירימו) לָמוֹ סֶלָה:
Who ruleth by His might for ever; His eyes keep watch upon the nations; Let not the rebellious exalt themselves. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ז.
129ויקח המן את הלבוש ואת הסוס
“And Haman took the garment and the horse.” The discourse on this verse explains holy pride and its effect above.
Esther 6:11אסתר ו׳:י״א
וַיִּקַּח הָמָן אֶת־הַלְּבוּשׁ וְאֶת־הַסּוּס וַיַּלְבֵּשׁ אֶת־מׇרְדֳּכָי וַיַּרְכִּיבֵהוּ בִּרְחוֹב הָעִיר וַיִּקְרָא לְפָנָיו כָּכָה יֵעָשֶׂה לָאִישׁ אֲשֶׁר הַמֶּלֶךְ חָפֵץ בִּיקָרוֹ:
Then took Haman the apparel and the horse, and arrayed Mordecai, and caused him to ride through the street of the city, and proclaimed before him: ‘Thus shall it be done unto the man whom the king delighteth to honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130כי גאה גאה
“I will sing to Havayah, for He is highly exalted.” It is the exaltedness that withdraws the flow from the proud.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
131איתגאי על גיוותניא
Onkelos renders “for He is highly exalted” as “for He is exalted over the exalted.” The text reads it as G-d withdrawing His flow from the proud.
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
132ידינו רמה ולא ה׳ פעל כל זאת
“Our hand is high, and it is not Havayah who has done all this,” the boast of the enemies in Haazinu. These are the “proud” who are cut off.
Deuteronomy 32:27דברים ל״ב:כ״ז
לוּלֵי כַּעַס אוֹיֵב אָגוּר פֶּן־יְנַכְּרוּ צָרֵימוֹ פֶּן־יֹאמְרוּ יָדֵנוּ רָמָה וְלֹא Havayah פָּעַל כׇּל־זֹאת:
Were it not that I dreaded the enemy’s provocation, Lest their adversaries should misdeem, Lest they should say: Our hand is exalted, And not the L-RD hath wrought all this.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133Pharaoh, “the great crocodile lying in his rivers, who said, ‘My river is mine, and I have made myself.’” He is the model of the proud one.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
134עפמ״ש האריז״ל בפי׳ עבדים היינו
The note says the Arizal’s explanation of “We were slaves to Pharaoh” (Pri Etz Chaim, Sha’ar 21, chapter 6) is discussed at length in the Siddur, in the section on the festival of Matzos.
Kehot’s noteפע״ח שכ״א, פ״ו. ראה בארוכה בסידור שער חג המצות רצג, ג. וראה לעיל פ׳ אמור לט, א.
135עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and Havayah brought us out of Egypt with a mighty hand.” The Arizal’s explanation of these words is in Pri Etz Chaim, as the Kehot note says.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136יאר ה׳ פניו אליך
“May Havayah make His face shine upon you and be gracious to you,” from the Priestly Blessing. A flow from the “face,” which the wicked cannot receive.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כד.
Paragraph 29
137גאה גאה
“For He is highly exalted.” The exaltedness is Atik, from which the kelipos cannot draw.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138אדון הנפלאות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
139עושה פלא
“Who is like You… awesome in praises, doing wonders.” For G-d a wonder is simply something He does, which is the sense of “highly exalted.”
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
140הנק׳ עתיק יומין
“And the Ancient of Days (Atik Yomin) sat.” Kabbalah names the innermost level of Keser after this vision.
Daniel 7:9דניאל ז׳:ט׳
Kehot’s noteדניאל ז, ט.
141המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
142בעתיקא תליא מילתא
On “Why do you cry out to Me?” the Zohar says, quoting Sifra d’Tzniusa, “on Atika everything depends”; at that moment Atika Kadisha was revealed. So the Splitting of the Sea came from Atik.
Zohar, Beshalach 13:178–14:190ספר הזהר, בשלח י״ג:קע״ח-י״ד:ק״צ
Said R. Isaac: ‘When the Israelites encamped by the sea they saw many hosts, many armies, many camps, above and below, all united against Israel, and in their distress they prayed unto the L-rd. The sea was stormy, its waves roared, behind them were all those hosts, all those armies of the Egyptians, and above them were all those celestial foes; and they began to cry to G-d. Then “the L-rd said unto Moses: Why criest thou unto me?” Then the Most Holy Ancient One appeared, and Mercy was manifested …
The Zohar; London, Soncino Press, 1933 (Public Domain)
143כמ״ש בע״ח שער עתיק פ״ב
In Sha’ar Atik, chapter 2, the Arizal explains that the backs of Atik’s two aspects are joined and hidden within, so that no back is revealed in Atik and all of it is called face, unlike Arich Anpin, which has face and back.
Sefer Etz Chaim 12:2עץ חיים י״ב:ב׳
144גיאה על גיוותניא
Onkelos: “for He is exalted over the exalted.” The text reads it as Atik’s exaltedness over the proud, who receive nothing from it.
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
Paragraph 30
145כשנמשך השפע דרך אחוריים
The note refers to Or HaTorah on Re’eh for the flow that comes by way of the “back.”
Kehot’s noteראה אוה״ת ראה ע׳ תתט.
146וברוב גאונך תהרס קמיך
“And in the greatness of Your exaltedness You overthrow those who rise against You.” The exaltedness is Atik, from which the enemies cannot draw.
Exodus 15:7שמות ט״ו:ז׳
וּבְרֹב גְּאוֹנְךָ תַּהֲרֹס קָמֶיךָ תְּשַׁלַּח חֲרֹנְךָ יֹאכְלֵמוֹ כַּקַּשׁ:
And in the greatness of Thine excellency Thou overthrowest them that rise up against Thee; Thou sendest forth Thy wrath, it consumeth them as stubble.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ז.
147וברוב גאונך תהרוס קמיך
The Zohar on this verse: when sins cause it, the Holy One, blessed be He, rises higher and higher, and “in the greatness of Your exaltedness” He clothes Himself in exaltedness against those gathered against Him.
Zohar, Beshalach 20:307–23:316ספר הזהר, בשלח כ׳:ש״ז-כ״ג:שט״ז
Said R. Eleazar: ‘It is indeed so. As long as the voices of the Israelites are heard in the synagogues and in the houses of study they are powerful: “the voice is the voice of Jacob”; but if not, then “the hand are the hands of Esau” (Gen. 27, 22), as has been explained on another occasion.’ IN THE GREATNESS OF THINE EXCELLENCY (lit. uplifting) THOU OVERTHROWEST THEM THAT RISE UP AGAINST THEE. R. Hezekiah found here the same idea as in the verse: “Why standest thou afar off, O …
The Zohar; London, Soncino Press, 1933 (Public Domain)
148ישא ה׳ פניו אליך
“May Havayah lift up His face to you and give you peace.” Read as raising the “face” to the level with no back, so that the flow comes to you.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149רם ונשא כו׳ משפיל גאים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אמת ויציב.
150כה אמר רם ונשא
“For thus says the One who is exalted and lifted up… I dwell on high and holy, and with the crushed and lowly of spirit.” The exalted One is with the humble.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
151רמה ידך דייקא אז בל יחזיון
“Havayah, Your hand is lifted up, yet they do not see.” When the hand is lifted, the wicked cannot receive.
Isaiah 26:11ישעיהו כ״ו:י״א
Havayah רָמָה יָדְךָ בַּל־יֶחֱזָיוּן יֶחֱזוּ וְיֵבֹשׁוּ קִנְאַת־עָם אַף־אֵשׁ צָרֶיךָ תֹאכְלֵם:
L-RD, Thy hand was lifted up, yet they see not; They shall see with shame Thy zeal for the people; Yea, fire shall devour Thine adversaries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152כי יד על כס יה
“For a hand is upon the throne of Kah: war for Havayah with Amalek.” The explanation of this verse is cited for the uplifted hand.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153במ״א בפי׳ כי יד על כיס י-ה . . בד״ה חייב אינש
The note identifies the discourse beginning “A person is obligated to become intoxicated on Purim” as the one in Torah Ohr, Megillas Esther, from 95c on, where “a hand is upon the throne of Kah” is explained.
Kehot’s noteתו״א מג״א צה, ג ואילך.
154חייב אינש לבסומי בפוריא
“A person is obligated to become intoxicated on Purim.” The Torah Ohr discourse beginning with these words explains “a hand is upon the throne of Kah.”
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
155ויוציאנו ה״א
“We were slaves to Pharaoh in Egypt, and Havayah brought us out of Egypt with a mighty hand.” The Haggadah’s “Havayah our G-d brought us out” is based on it.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה דברים ו, כא.
Paragraph 31
156משני עבריהם
“Tablets written on both their sides; on one side and on the other they were written.” The engraved letters, readable from both sides, show a root that is all face.
Exodus 32:15שמות ל״ב:ט״ו
וַיִּפֶן וַיֵּרֶד מֹשֶׁה מִן־הָהָר וּשְׁנֵי לֻחֹת הָעֵדֻת בְּיָדוֹ לֻחֹת כְּתֻבִים מִשְּׁנֵי עֶבְרֵיהֶם מִזֶּה וּמִזֶּה הֵם כְּתֻבִים:
And Moses turned, and went down from the mount, with the two tables of the testimony in his hand; tables that were written on both their sides; on the one side and on the other were they written.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157משם אורידך נאם ה׳
“Though you soar like the eagle… from there I will bring you down, says Havayah.” Said of the kelipos that raise themselves to draw from the nape.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ויאבק
“And a man wrestled with him until the break of dawn.” The discourse on this verse is cited for the subduing of the kelipah.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159שהתורה נקרא משל הקדמוני
Rashi: “the parable of the Ancient One of the world: the Torah, which is the parable of the Holy One, blessed be He.” The Kehot note gives it as the source for the Torah’s name.
Rashi on I Samuel 24:14רש"י על שמואל א כ״ד:י״ד
כאשר יאמר משל הקדמוני. משל קדמונו של עולם, התורה, שהיא משלו של הקב״ה: מרשעים יצא רשע. הקב״ה מזמן לרשע, שנופל ביד רשע כיוצא בו, והיכן אמרה תורה (שמות כא יג): והאלקים אנה לידו כדאיתא במסכת מכות (י ב):
As the ancient proverb says. The proverb of the Ancient One of the world [referring to] the Torah, which is the proverb of the Holy One, Blessed is He. From the wicked comes wickedness. The Holy One, Blessed is He, destines the wicked to fall into the hand of the wicked like himself. And where did the Torah say this, "And G-d destined it into his hand," as it is stated in Maseches Makos.
On Your Way (Public Domain) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
160שהתורה נקרא משל הקדמוני
Rashi on “and G-d caused it to come to his hand” quotes David’s “as the parable of the Ancient One says,” explaining that the parable of the Ancient One is the Torah, the parable of the Holy One, blessed be He, the Ancient One of the world.
Rashi on Exodus 21:16רש"י על שמות כ״א:ט״ז
וגנב איש ומכרו. לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר כִּי יִמָּצֵא אִישׁ גּוֹנֵב נֶפֶשׁ מֵאֶחָיו (דברים כ״ד), אֵין לִי אֶלָּא אִישׁ שֶׁגָּנַב נֶפֶשׁ, אִשָּׁה אוֹ טֻמְטוּם אוֹ אַנְדְּרוֹגִינוֹס שֶׁגָּנְבוּ מִנַּיִן? תַּ"לֹ וְגֹנֵב אִישׁ וּמְכָרוֹ. וּלְפִי שֶׁנֶּאֱ' כָּאן וְגֹנֵב אִישׁ, אֵין לִי אֶלָּא גּוֹנֵב אִישׁ, גּוֹנֵב אִשָּׁה מִנַּיִן? תַּ"לֹ גֹּנֵב נֶפֶשׁ, לְכָךְ הֻצְרְכוּ שְׁנֵיהֶם, מַה שֶּׁחִסֵּר זֶה גִּלָּה זֶה (סנהדרין שם): ונמצא בידו. שֶׁרָאוּהוּ עֵדִים שֶׁגְּנָבוֹ וּמְכָרוֹ, וְנִמְצָא כְבָר בְּיָדוֹ קֹדֶם מְכִירָה (שם): מות יומת. בְּחֶנֶק; כָּל מִיתָה הָאֲמוּרָה בַתּוֹרָה סְתָם חֶנֶק הִיא (וְהִפְסִיק …
וגנב איש ומכרו AND HE THAT STEALETH A MAN, AND SELLETH HIM, [AND HE BE PREVIOUSLY FOUND IN HIS HAND, HE SHALL SURELY BE PUT TO DEATH] — Why is this statement made (how does the particular form of words used here tell us some point of law which is not contained in another text bearing upon the same subject)? Since it is said, (Deuteronomy 24:7) “If a man be found stealing any of his brethren … [then that thief shall die]”, I might say that I have here only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
161התו׳ נק׳ משל הקדמוני
“As the parable of the Ancient One (meshal hakadmoni) says, from the wicked comes forth wickedness.” Chassidus reads the “parable of the Ancient One” as the Torah.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note[רש״י] ש״א כד, יד. וערש״י משפטים (כא, יג). ובמכות (י, ב) ד״ה והאלקים, ע״ש. [כ].
Paragraph 32
162מפיו דעת
“For Havayah gives wisdom; from His mouth, knowledge and understanding.” Daas “hidden in the mouth” above.
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ו.
163The Talmud cites “from His mouth, knowledge and understanding” in its answer on what a person should do to become wise. The text refers to it.
Niddah 70b:10נדה ע׳ ב:י׳
שְׁלֹשָׁה דִּבְרֵי דֶּרֶךְ אֶרֶץ, מָה יַעֲשֶׂה אָדָם וְיֶחְכַּם? אָמַר לָהֶן: יַרְבֶּה בִּישִׁיבָה, וִימַעֵט בִּסְחוֹרָה. אָמְרוּ: הַרְבֵּה עָשׂוּ כֵּן, וְלֹא הוֹעִיל לָהֶם! אֶלָּא יְבַקְּשׁוּ רַחֲמִים מִמִּי שֶׁהַחׇכְמָה שֶׁלּוֹ, שֶׁנֶּאֱמַר: ״כִּי ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
164כי כל ביתה לבוש שנים
“She does not fear the snow for her household, for all her household are clothed in scarlet.” The scarlet is the crimson worm’s power of judgment.
Proverbs 31:21משלי ל״א:כ״א
לֹא־תִירָא לְבֵיתָהּ מִשָּׁלֶג כִּי כׇל־בֵּיתָהּ לָבֻשׁ שָׁנִים:
She is not afraid of the snow for her household; For all her household are clothed with scarlet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165כי כל ביתה לבוש שנים
The Zohar on Vayechi expounds this verse, reading “scarlet” as a garment of harsh judgment, and also as “pairs” of mitzvos such as tzitzis and tefillin, mezuzah and the Chanukah lamp.
Zohar, Vayechi 60:597–607ספר הזהר, ויחי ס׳:תקצ״ז-תר״ז
As R. Judah and R. Isaac were once travelling together, the former said: ‘Let us turn into this field, as it is more level.’ They did so, and as they went along R. Judah said: ‘It is written: “She is not afraid of the snow for her household, for all her household are clothed in scarlet.” This verse has been expounded by our colleague, R. Hizkiah, who said that sinners are punished in Gehinnom twelve months, half with fire and half with snow.
The Zohar; London, Soncino Press, 1933 (Public Domain)
166ואשמיד פריו ממעל ושרשיו מתחת
“And I destroyed his fruit from above and his roots from beneath,” said of the Amorite. The discourse on this verse is cited for cutting off the kelipos’ nourishment from above.
Amos 2:9עמוס ב׳:ט׳
וְאָנֹכִי הִשְׁמַדְתִּי אֶת־הָאֱמֹרִי מִפְּנֵיהֶם אֲשֶׁר כְּגֹבַהּ אֲרָזִים גׇּבְהוֹ וְחָסֹן הוּא כָּאַלּוֹנִים וָאַשְׁמִיד פִּרְיוֹ מִמַּעַל וְשׇׁרָשָׁיו מִתָּחַת:
Yet destroyed I the Amorite before them, Whose height was like the height of the cedars, And he was strong as the oaks; Yet I destroyed his fruit from above, And his roots from beneath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167סד״ה נאוו לחייך בתורים
At the end of that discourse “Your cheeks are comely with rows” is the Written and the Oral Torah, and “your neck with strings of beads” is the voice that draws from above to below, piercing the “precious stones,” the letters clothed in physicality, so that the thread runs through the whole chain of worlds.
Kehot’s noteלקו״ת שה״ש יג, ג.
168נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels], your neck with strings of beads.” The discourse on this verse is cited at its end.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169כחוט השני שפתותיך
“Your lips are like a thread of scarlet.” The scarlet, shani, links the lips’ speech to the crimson worm.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
170חרות על הלוחות
“And the writing was the writing of G-d, engraved upon the tablets.” Engraved letters are one with the stone, unlike ink on parchment.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טז.
Paragraph 34
171זאת חקת התורה
“This is the statute of the Torah.” Chukas, from engraving, names the Torah’s engraved root, drawn down through the heifer.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
172אורייתא וקוב״ה כולא חד
The Zohar says that prayer is the Shechinah “and the Torah is the Holy One, blessed be He,” with no interruption between them. One of the places the Kehot note gives for the Torah’s oneness with G-d.
Zohar I, 24aזח״א כד, א
Kehot’s noteראה זח״א כד, א. זח״ב ס, סע״א. ולהעיר ג״כ מת״ז ת״ו ותכ״ב.
173אורייתא וקב״ה כולא חד
The Zohar in Beshalach: “we have learned that the Holy One, blessed be He, is called Torah… and Torah is none other than the Holy One, blessed be He.” The Kehot note cites it for the Torah and G-d being one.
Zohar, Beshalach 25:339–26:348ספר הזהר, בשלח כ״ה:של״ט-כ״ו:שמ״ח
174בריש הורמנתא דמלכא גליף גליפו בטהירו עילאה
The opening of the Zohar on Bereishis: “At the head of the King’s authority, He engraved an engraving in the supernal luster.” The Alter Rebbe reads the engraving as Keser, emanated from the Infinite Light.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
175ופתחת עליו פתוחי
“And you shall engrave upon it engravings of a seal, ‘Holy to Havayah,’” on the High Priest’s golden plate. Its Targum shows that gelif means engraving.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לו.
176ותגלוף
Onkelos translates “and you shall engrave” with vesiglof, from the root of the Zohar’s gelif. So the Zohar’s gelif is engraving.
Onkelos Exodus 28:36תרגום אונקלוס על שמות כ״ח:ל״ו
וְתַעְבֵּד צִיצָא דִּדְהַב דְּכֵי וְתִגְלוֹף עֲלוֹהִי כְּתַב מְפָרַשׁ קֹדֶשׁ לַייָ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
177בד״ה כי כארץ תוציא צמחה
That discourse, on “For as the earth brings forth its growth,” speaks of the spiritual reward hidden in every mitzvah that is revealed on Rosh Hashanah and Yom Kippur, and asks why in the Ten Days of Teshuvah we say “the holy King.”
Kehot’s noteלקמן פ׳ נצבים נ, ב.
178כי כארץ תוציא צמחה
“For as the earth brings forth its growth… so will Ado-nai Havayah cause righteousness and praise to grow.” The discourse on this verse explains “the holy King.”
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179והענין הוא כמו עד״מ
The note refers to a maamar of 5689 for the analogy of letters engraved in a precious stone.
Kehot’s noteראה סה״מ תרפ״ט ע׳ 254.
180בת״ז כתרא עילאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ע (קלה, ב).
181The Tikkunei Zohar: the supernal Crown, although it is clear light, is black before the Cause of causes. Even Keser is darkness compared with the Infinite Light.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
182דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם בהקדמה (פתח אלי׳).
183דלית מחשבה תפיסא ביה כלל
Elijah’s prayer (Patach Eliyahu) at the start of the Tikkunei Zohar: “no thought can grasp You at all.” The Infinite Light above Keser.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 36
184אורייתא מחכמה נפקת
“The Torah comes forth from the higher Chochmah.” Clothed in Chochmah and Binah, the Torah is the Written Torah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 38
185והחכמה מאין תמצא
“But wisdom, from where (me’ayin) is it found?” Read as “wisdom is found from nothing”: relative to Atik, Chochmah is a creation, something from nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
186תרין רעין דלא מתפרשין
The Zohar calls the higher level where Eden and the river “never part” re’im, companions. The Kehot note gives it as the source for Chochmah and Binah as “two companions that never part.”
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א.
187ע״פ אמר עם הספר
The discourse there explains “he said with the letter (sefer)”: man’s work is refining good from evil, done through Chochmah, koach mah, the power of self-nullification, while “King” is the level of the worlds, of concealment and many contractions.
Kehot’s noteתו״א צו, ב.
188אמר עם הספר
“He said with the letter (sefer).” The discourse on this verse is cited for Binah being called sefer.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189בזח״ב ויקהל ד״ר ע״א
There the Alter Rebbe says that the Written Torah is at the level of Binah, which the Zohar in Vayakhel calls “a Torah scroll,” while the Oral Torah is Chochmah, where the reasoning matters more than the letters.
Kehot’s noteראה לקמן סוכות פ, א.
190באש שחורה ע״ג אש לבנה
Reish Lakish: the Torah given to Moshe, its parchment was of white fire and it was written in black fire. The Alter Rebbe reads the black fire as the letters that conceal the white fire, the Infinite Light.
Devarim Rabbah 3:12דברים רבה ג׳:י״ב
Song of Songs 4:2שיר השירים ד׳:ב׳
שִׁנַּיִךְ כְּעֵדֶר הַקְּצוּבוֹת שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes all shaped alike, Which are come up from the washing; Whereof all are paired, and none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירושלמי שקלים ו, א. דב״ר ג, יב. מדרש תלים צ, יב. ובכ״מ. וראה לקמן שה״ש ד, ב.
Paragraph 39
191בד״ה שחורה אני ונאוה
The discourse opens with the Sages’ teaching that the Torah was given in black fire upon white fire, citing Shir HaShirim Rabbah and the Zohar in Nasso, and applies the same to the World to Come, created with the letter yud.
Kehot’s noteלקו״ת שה״ש ד, ב.
192שחורה אני ונאוה
“I am black but comely, O daughters of Jerusalem.” The discourse on this verse explains the black fire upon white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ראשו כתם פז
“His head is as the finest gold.” The Midrash on this verse holds Reish Lakish’s teaching.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194תורה שנתן הקב״ה היתה עורה של אש לבנה וכתובה באש שחורה
Reish Lakish: “The Torah that the Holy One, blessed be He, gave: its parchment was of white fire and it was written in black fire; it is fire and hewn from fire.” The text reads the black fire as the letters and the white fire as the light they conceal.
Shir HaShirim Rabbah 5:16שיר השירים רבה ה׳:ט״ז
… וְהִמְתִּיק לָהֶם אֶת הַדִּבּוּר, הֲדָא הוּא דִכְתִיב (תהלים כט, ד): קוֹל ה׳ בַּכֹּחַ קוֹל ה׳ בֶּהָדָר, אָמַר רַבִּי חָמָא בַּר רַבִּי חֲנִינָא, קוֹל ה׳ בַּכֹּחַ לְבַחוּרִים, קוֹל ה׳ בֶּהָדָר לִתְשִׁישִׁין. תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי תּוֹרָה שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הֶחֱזִירָה לָהֶם נַפְשׁוֹתֵיהֶן, הֲדָא הוּא דִכְתִיב (תהלים יט, ח): תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ. דָּבָר אַחֵר, חִכּוֹ מַמְתַקִּים, לְמֶלֶךְ שֶׁדִּבֵּר כְּנֶגֶד בְּנוֹ, וְנִתְיָרֵא וְנִשְׁמְטָה נַפְשׁוֹ מִמֶּנּוּ, כֵּיוָן שֶׁרָאָה הַמֶּלֶךְ כָּךְ שֶׁנִּשְׁמְטָה נַפְשׁוֹ, הִתְחִיל מְגַפֵּף וּמְנַשֵּׁק אוֹתוֹ …
“His palate is sweet and all of him is delightful. This is my beloved, and this is my companion, daughters of Jerusalem” (Song of Songs 5:16). “His palate is sweet” – it is written: “For so said the L-rd to the house of Israel: Seek Me and live” (Amos 5:4). Is there a palate that is greater and sweeter than that? It is written: “As I live – the utterance of the L-rd G-d – I do not desire the death of the wicked, [but that the wicked repent from …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
195מימינו אש דת
“From His right hand, a fiery law for them.” The Midrash cites it for the Torah of fire.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196באש שחורה ע״ג אש לבנה
The Idra in Nasso, on the two beards, the upper and the lower: “and so, when the Torah was given to Israel, it was given in black fire upon white fire.”
Zohar, Idra Rabba 11:100–112ספר הזהר, האדרא רבא י״א:ק׳-קי״ב
Paragraph 40
197On the sprinkling of the purification water, which makes the impure pure and, in Rabbi Akiva’s view, the pure impure, the Talmud says, “this is what Shlomo said: I said, ‘I will become wise,’ but it is far from me.”
Yoma 14a:8יומא י״ד א:ח׳
וְרַבִּי עֲקִיבָא? הַיְינוּ דְּקָאָמַר שְׁלֹמֹה ״אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי״. וְרַבָּנַן? הַהוּא לַמַּזֶּה וְלַמַּזִּין עָלָיו — טָהוֹר, וְנוֹגֵעַ בָּהֶן — טָמֵא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
198On the laws of the one who sprinkles the purification water, the Talmud again says, “this is what Shlomo said: I said, ‘I will become wise,’ but it is far from me.”
Niddah 9a:19נדה ט׳ א:י״ט
וְהַיְינוּ דְּאָמַר שְׁלֹמֹה: ״אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
199אמרתי אחכמה והיא רחוקה ממני
“All this I tested with wisdom; I said, ‘I will become wise,’ but it is far from me.” The Sages apply it to the red heifer.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200אחכמה והיא רחוקה ממני
The Zohar in Pinchas: Shlomo wished to ask with the higher Chochmah, above his level, and said, “I said, ‘I will become wise,’ but it is far from me,” though “Havayah gave wisdom to Shlomo,” which was the lower wisdom.
Zohar, Pinchas 32:178–35:188ספר הזהר, פנחס ל״ב:קע״ח-ל״ה:קפ״ח
201אחכמה והיא רחוקה ממני
Rabbi Yitzchak opens “This is the statute of the Torah” with this verse: Shlomo said, “All these I understood, but the section of the red heifer I investigated and examined: I said, I will become wise, but it is far from me.”
Bamidbar Rabbah 19:3במדבר רבה י״ט:ג׳
202גליף גליפו בטהירו עילאה
“He engraved an engraving in the supernal luster”: the Torah’s root, drawn down through the heifer into the Written Torah.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
203ועיין מענין אחכמה . . בזח״ג פינחס דרכ״ג סע״א
Or HaTorah explains the Zohar: Shlomo’s wisdom was the lower Chochmah, and of the higher Chochmah of Atzilus he said “I said, ‘I will become wise,’ but it is far from me,” wishing to rise from below to above.
Kehot’s note”שחכמת שלמה היא חכמה תתאה אבל חכמה עילאה דאצילות על זה אמר אמרתי אחכמה והיא רחוקה ממני” — אוה״ת נ״ך כרך ב ע׳ א׳קכח. ”מה כתיב אמרתי אחכמה והיא רחוקה ממני והא כתיב וה׳ נתן חכמה לשלמה ובעא לסלקא מתתא לעילא דאתרחיקת מיניה כו׳” — אוה״ת נ״ך כרך א ע׳ ס.
204ובקה״ר ע״פ זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפר׳ ז.
Paragraph 41
205ברבות ר״פ חקת
The note says that the text from here to the end of the discourse “And He did not want” is brought in Or HaTorah on Chukas.
Kehot’s noteיט, ג. מכאן עד תי׳ ”סד״ה ולא אבה” מובא באוה״ת חקת ע׳ תשעה-ו.
206מי יתן טהור מטמא
The Zohar in Pekudei, as the Kehot note quotes it: the unblemished red heifer is to subdue all the sides of impurity, and “Who can bring a pure thing out of an impure one”: this one is pure, coming out of the impure.
Zohar, Pekudei 36:315–37:325ספר הזהר, פקודי ל״ו:שט״ו-ל״ז:שכ״ה
It is written: “Who can bring a clean thing out of an unclean? Not one” (Job. 14, 4). The heifer is such a thing; for first it was an unclean thing,1i.e. a symbol of the evil power that was to be destroyed. but after judgement had been executed on her, after she had passed through the fire and was burned to ashes, she was transformed into a purifying agency.
The Zohar; London, Soncino Press, 1933 (Public Domain)
207“Who can bring a pure thing out of an impure one? Not one.” The Midrash reads “not one” as “is it not the One?”
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208מי עשה כן מי צוה כן מי גזר כן לא יחידו של עולם
The Midrash opens Chukas with Job 14:4: “such as Avraham from Terach, Chizkiyahu from Achaz… the World to Come from this world. Who did so, who commanded so, who decreed so? Is it not the Only One of the world?”
Bamidbar Rabbah 19:1במדבר רבה י״ט:א׳
209פקודי דרל״ז סע״א
Or HaTorah quotes the Zohar in Pekudei and the Mikdash Melech’s explanation that nogah, burned and given water, is refined, “a pure thing out of an impure,” and explains it by the Torah Ohr discourse on “And a man wrestled.”
Kehot’s note”כגוונא דא פרה אדומה תמימה כו׳ בגין לאכפייא כל סטרי מסאבא דלא ישלטון כו׳ מי יתן טהור מטמא כו׳ רזא דא הכי הוא דדא איהו טהור דנפק מטמא, ופי׳ במק״מ שהיא ק״נ שאחר שנשרפת ונותנים עליהם מים היא מתבררת והיא טהור דנפיק מטמא” — אוה״ת נ״ך-א ע׳ תרנז ע״ש שמבאר זה ע״פ מ״ש בתו״א בד״ה ויאבק איש.
210ובת״ז תי׳ כ׳ דמ״ב ע״א
Or HaTorah discusses at length the Tikkunei Zohar’s passage on the red heifer, of which it is said, “Who can bring a pure thing out of an impure one.”
Kehot’s note”בענין פרה אדומה שעלי׳ נאמר מי יתן טהור מטמא כו׳” — אוה״ת נ״ך-א ע׳ תרנח ע״ש בארוכה.
211והחכמה מאין תמצא
“But wisdom, from where (me’ayin) is it found?” The living water is Chochmah, found from ayin, Keser.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
212ולקח מעץ החיים וחי לעולם
“And now, lest he put forth his hand and take also from the Tree of Life, and eat, and live forever.” The Tree of Life is Keser, above good and evil.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כב.
Paragraph 43
213חכמת זה סדר קדשים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת לא, סע״א. [כ].
214חכמת זה סדר קדשים ודעת זה סדר טהרות
Reish Lakish reads Isaiah 33:6 as the six orders of the Mishnah: “wisdom is the Order of Kodashim, and knowledge is the Order of Taharos.” The Alter Rebbe explains why each fits.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
215ועמ״ש מזה בביאור ע״פ . . דפ׳ ציצית
The explanation in Shelach discusses the hidden brain rooted in Radla, outside the count of the Sefiros, and why Daas completes the count when Keser is not counted: because Daas is the inner dimension.
Kehot’s noteלעיל פ׳ שלח נ, א ואילך. באוה״ת מביא במקום זה: ”כמ״ש ע״פ והי׳ אמונת עתך כו׳ חכמה ודעת”. בביאור בשעה שהקדימו: לעיל פ׳ במדבר טו, א.
216אני ה׳ אלקיכם
“I am Havayah your G-d, who brought you out of the land of Egypt,” the close of the section of tzitzis. The explanation on these words is cited for Daas and Keser.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
217מי יתן טהור מטמא לא אחד
“Who can bring a pure thing out of an impure one? Not one,” read as “Is it not the One?”: Keser, the Only One.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218בשעה שהקדימו ישראל נעשה
“At the time that Israel put ‘we will do’ before ‘we will hear,’ six hundred thousand angels came.” The explanation on this saying is cited.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
219מי יתן והיה לבבם
“Who will give that they had such a heart, to fear Me.” The explanation on “we will do” discusses mi yitein.
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220אם נטמא זה במה תהא טהרתו לא השיבו באותו שעה נתכרכמו פניו של משה כיון שהגיע לפ׳ פרה אדומה
For every matter G-d told Moshe its impurity and its purification, but at “Say to the kohanim” Moshe asked, “If this one becomes impure, by what will his purification be?” He did not answer him, and Moshe’s face paled, until they reached the section of the red heifer.
Bamidbar Rabbah 19:4במדבר רבה י״ט:ד׳
Paragraph 45
221מי יתן טהור מטמא
“Who can bring a pure thing out of an impure one?” The red heifer, from Keser, does what Chochmah cannot.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
222מענין שלוש הפוכות
Among the verses the Talmud prescribes for one troubled by a dream are “three reversals,” verses in which bad is turned to good, including “and Havayah your G-d turned the curse into a blessing for you.”
Berakhot 55b:7–8ברכות נ״ה ב:ז׳-ח׳
… ״טָבָא הוּא וְטָבָא לֶיהֱוֵי, רַחֲמָנָא לְשַׁוְּיֵיהּ לְטָב. שְׁבַע זִימְנִין לִגְזְרוּ עֲלָךְ מִן שְׁמַיָּא דְּלֶהֱוֵי טָבָא, וְיֶהֱוֵי טָבָא״. וְלֵימְרוּ שָׁלֹשׁ הֲפוּכוֹת, וְשָׁלֹשׁ פְּדוּיוֹת, וְשָׁלֹשׁ שְׁלוֹמוֹת. שָׁלֹשׁ הֲפוּכוֹת — ״הָפַכְתָּ מִסְפְּדִי לְמָחוֹל לִי פִּתַּחְתָּ שַׂקִּי וַתְּאַזְּרֵנִי שִׂמְחָה״, ״אָז תִּשְׂמַח בְּתוּלָה בְּמָחוֹל וּבַחֻרִים וּזְקֵנִים יַחְדָּו וְהָפַכְתִּי אֶבְלָם לְשָׂשׂוֹן וְגוֹ׳״, ״וְלֹא אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל בִּלְעָם וַיַּהֲפֹךְ וְגוֹ׳״.
Rab Huna b. Ammi stated that R. Pedat said in the name of R. Johanan : He who sees a dream and his soul is depressed should go and have it interpreted in the presence of three. He should have it interpreted ! But Rab Hisda has said : An uninterpreted dream is like an unread letter ! Nay, but say : He should have it turned into good in the presence of three. He should assemble three men and say to them, "I have seen a good dream" ; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נה, ב.
223ויהפוך כו׳ את הקללה לברכה
“But Havayah your G-d did not want to listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” One of the three verses of reversal.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224מי יתן טהור
The Zohar in Vayera, as the Kehot note quotes it: “Who can bring a pure thing… ‘pure’ is Avraham, who came out of Terach,” as in the Midrash on Chukas.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
He observed so strictly the laws regarding clean and unclean that no man in a state of ritual impurity was allowed to serve in his house until he had duly cleansed himself by bathing before nightfall or by abstention for seven days, according to the degree of his defilement. And as Abraham prepared the means of purification for men in such a state, so did Sarah for women. The reason why Abraham did this was because he was himself pure and is designated “pure” (as it is written, “Who can …
The Zohar; London, Soncino Press, 1933 (Public Domain)
225מי יתן טהור
The Zohar in Yisro, on “from within the thornbush”: the thornbush was within that holiness and cleaved to it, “and this is the secret of ‘Who can bring a pure thing out of an impure one.’”
Zohar, Yitro 1:50–3:59ספר הזהר, יתרו א׳:נ׳-ג׳:נ״ט
a mystery which is expressed in the words: “a clean thing out of an unclean” (Job 14, 4). The brain is contained in a shell, a shell which will not be broken until that time when the dead shall rise again. Then will the shell be broken and the light shine out into the world from the brain, without any covering on it. Blessed are the righteous in this world and in the world to come.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
226מי יתן טהור
The Zohar in Tazria, on “And if a man’s head becomes bald, he is pure”: one is called pure only when coming out of the side of impurity, as it is written, “Who can bring a pure thing out of an impure one.”
Zohar, Tazria 23:115–24:123ספר הזהר, תזריע כ״ג:קט״ו-כ״ד:קכ״ג
Because the lower judgements are attached to the hair of this one,1According to the anthropomorphic symbolism of the Sifra di-Zeniutha. he is called “Stern Judgement”, but when the hair is removed he becomes mitigated and the lower judgements are not held in readiness. Therefore he is called clean, as having emerged from the side of uncleanness, and here too it is written: “And if the hair of ish be fallen off his head, he is bald, he is clean.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
227בת״א פ׳ וישלח סד״ה ויקח מן הבא בידו מנחה
There the ascent of mayin nukvin of Tikkun is known from the Torah’s offerings, but the ascent to Tohu was known only to Yaakov, who sent even camels, impure in the offerings of Tikkun; in the offerings of Tohu “who can bring a pure thing out of an impure,” for there darkness and light are alike.
Kehot’s noteתו״א כו, א וז״ל ”והנה העלאת מ״ן של התיקון גלוי וידוע לנו ע״פ התורה פרים בני בקר שנים כו׳, משא״כ העלאת מ״ן לעולם התהו כו׳ ולכן הקריב גם גמלים שהם טמאים בקרבנות דתיקון, אך בקרבנות דתהו כתיב מי יתן טהור מטמא כו׳ ששם כחשיכה כאורה כו׳ קטן וגדול שם הוא כו׳ השוה ומשוה כו׳ עכ״ל” — אוה״ת נ״ך-א ע׳ תרנה.
228ויקח מן הבא בידו מנחה
“And he took from what came to his hand a gift for Esav his brother.” The discourse on this verse explains Yaakov’s offering to Tohu, where impure becomes pure.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229ובד״ה וישלח יעקב
There Yaakov raised mayin nukvin to the encompassing light of Tohu, at the level of the Infinite, where there are no contractions and exact measures, so that the impure too can be raised, as the Sages say, “the pig will in the future become pure”; but once the Torah of Tikkun was given, what it forbids cannot be raised now.
Kehot’s noteתו״א כה, א וז״ל ”אבל יעקב העלה מ״ן לבחי׳ המקיף דתהו שהוא אור גדול בבחי׳ א״ס כו׳ לכן אין שם הצמצומים והדקדוקים, כי א״ס ב״ה הוא כל יכול לסבול הכל אף טמאין כו׳ וכמארז״ל עתיד חזיר ליטהר עכ״ל” — אוה״ת נ״ך-א ע׳ תרנה.
230עיין במא״א אות ח׳ סעיף ו׳
It says, as the note quotes it: “The pig (chazir) is called kelipas nogah, and therefore, when it is sweetened, it will in the future return (lachazor) and become holiness.”
Kehot’s note”חזיר נק׳ קליפת נוגה ולכן במיתוקה עתידה לחזור ותהי׳ קדושה ושם זה בחי׳ חכמה דקליפה”. וע״פ התו״א וישלח כה, ב מובן מה שמציין כאן להמאו״א. ומה שמציין בתו״א למאמרז״ל עתיד חזיר ליטהר. ובאוה״ת נ״ך-א ע׳ תרנו מציין ”אמנם במאו״א אות ח׳ סעיף ואו פי׳ עתיד חזיר ליטהר קאי על ק״נ, ובמדרש תלים סי׳ קמ״ו ע״פ ה׳ מתיר אסורים יש שני דיעות אם האיסורים יהיו נעשים היתר לע״ל שי״א חס ושלום כו׳, ויש להעיר מזה לענין פרה אדומה שנזכר ברבות ר״פ חקת מי יתן טהור מטמא, לפי ששם הוא ג״כ בחי׳ ומראה לו פנים והיינו ענין מים חיים דוקא”. וראה גם אוה״ת ויקרא-א ע׳ רלט.
231וע׳ עוד מענין מי יתן טהור
The note refers to a maamar of 5634 on “Who can bring a pure thing out of an impure one.”
Kehot’s noteראה סה״מ תרל״ד ע׳ רסט.
232בזח״א וירא ק״ב ב׳
Or HaTorah quotes the Zohar in Vayera: “pure” is Avraham, who came out of Terach, as in the Midrash on Chukas.
Kehot’s note”מי יתן טהור כו׳ טהור דא אברהם דנפק מתרח. דהיינו טהור מטמא כמ״ש ברבות פ׳ חקת” — אוה״ת נ״ך-א ע׳ תרנו.
233ח״ב יתרו ס״ט ב׳
Or HaTorah quotes the Zohar in Yisro on the thornbush that cleaved to holiness, “the secret of ‘Who can bring a pure thing out of an impure one.’”
Kehot’s note”ע״פ מתוך הסנה, הסנה ודאי הוה בגו ההוא קדושה ואתדבק בי׳ כו׳ ורזא דא מי יתן טהור מטמא” — אוה״ת נ״ך-א ע׳ תרנז. וראה גם סה״מ תרל״ד ע׳ רסט.
234ח״ג תזריע מ״ח ב׳
Or HaTorah quotes the Zohar in Tazria: one is called pure only when coming out of the side of impurity, as it is written, “Who can bring a pure thing out of an impure one.”
Kehot’s note”ע״פ ואיש כי ימרט ראשו קרח הוא טהור הוא, דלא טהור אלא כד נפיק מסטרא דמסאבא כו׳ דכתיב מי יתן טהור מטמא” — אוה״ת נ״ך-א ע׳ תרנח. וראה שם ע׳ תרנו.
235זאת חקת התורה ויקחו אליך פרה
“This is the statute of the Torah… that they take to you a red heifer, unblemished.” The Midrash passages listed expound these words.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236רבות (ס״פ בא פי״ט קל״ה ד׳)
The note says the Midrash’s wording is copied out in Or HaTorah on Chukas.
Kehot’s noteהלשון נעתק באוה״ת פ׳ חקת ע׳ תשעג.
237רבות תצוה . . פ׳ אמור ספ״ל . . נשא פי״ג
The note says these Midrash passages are copied out in Or HaTorah, from p. 774 on.
Kehot’s noteנעתקו באוה״ת ע׳ תשעד ואילך.
238ביום השני הקריב נתנאל
“On the second day Nesanel son of Tzuar, prince of Yissachar, offered.” The Midrash on this verse is listed.
Numbers 7:18במדבר ז׳:י״ח
בַּיּוֹם הַשֵּׁנִי הִקְרִיב נְתַנְאֵל בֶּן־צוּעָר נְשִׂיא יִשָּׂשכָר:
On the second day Nethanel the son of Zuar, prince of Issachar, did offer:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Chukas · Maamar 3
ויקחו אליך פרה אדומה
“And they shall take to you a red heifer” (Numbers 19:2)
The laws of the red heifer trace two spiritual movements: burning reduces the harsh Gevuros of nogah to their root in bittul, and the living water of Chochmah’s source is drawn onto that root. Sanctifying the water raises the refined Gevurah to its source, which needs Daas; sprinkling drives off the impure, which needs the masculine strength of the emotive attributes. That is why a woman, who has Daas, may sanctify but not sprinkle, and a minor, who lacks Daas, may sprinkle but not sanctify.
The maamar in brief
The Mishnah rules that anyone, even a woman, may sanctify the water of the red heifer except a minor, while for sprinkling it is the reverse. The Alter Rebbe explains why. The heifer purifies from the impurity of the dead, the spirit of impurity of the three wholly impure kelipos, which have no life of their own and receive it through kelipas nogah, half good and half evil. Parah is par-hei: the five Gevuros that divide the simple voice into letters, “sweetened” and arousing bittul above, harsh in nogah, where division becomes separate existence. Burning the heifer leaves only efer, par with an alef, Gevurah in its root, and the forces of impurity scatter. Living water, the source of Chochmah that comes “from nothing,” is put onto these ashes. Sanctifying raises nogah’s refined Gevurah to that source and needs Daas, which a woman has, a Daas rooted in the Gevuros; sprinkling drives off impurity and needs the strength of the emotive attributes, which a minor has, since the kelipos too lack Daas. Cedar, hyssop and crimson thread are the channels that join the highest level to the lowest.

Outline
	1The questionA woman may sanctify the water but not sprinkle it, and a minor may sprinkle it but not sanctify it. The heifer removes the spirit of impurity of the three wholly impure kelipos, which sustain all that the Torah forbids and are “dead” because they have no life of their own.¶1–2
	2Parah: the five GevurosParah is par-hei, the five Gevuros that divide the voice into letters, in human speech and in G-d’s speech (Malchus) and thought (Binah). Above, the Gevuros are sweetened and arouse bittul, so the many levels stay united; in nogah they are harsh, a complete concealment that produces separate existence and lets the impure kelipos draw life.¶3–5
	3Kelipas nogahNogah is half good and half evil, and even its good is a “husk” because it is felt as yesh; the impure kelipos receive through its evil half. Yet nogah can be refined into complete bittul and rise into holiness. The heifer, Nukva receiving from “the face of the ox,” embodies nogah’s harshest Gevuros.¶6–7
	4Burning to ashesFire separates a compound and leaves only its essential element. So the burning leaves only efer, par with an alef: Gevurah in its root, the source of speech still in bittul, before it became yesh, and with that “all the workers of iniquity shall be scattered.”¶8
	5Living waterWater is Chochmah and living water its source, the tala divdolcha, from which wisdom comes “from nothing.” Because the beginning is wedged in the end, this source appears below, in springs that rise from the earth and in the earth’s endless power to grow.¶9
	6Sanctifying and sprinklingLiving water on the ashes draws bittul onto the root of speech, and the impure lose their hold. Sprinkling extends this to the person; Malchus, the woman’s level, is where the external forces attach, so she cannot drive them off, while the minor’s emotive attributes can, since the kelipos also lack Daas. Sanctifying raises nogah’s Gevurah to the hidden brain and needs Daas, which the minor lacks and the woman has, a Daas from the Gevuros (kal-hei).¶10
	7Cedar, hyssop and crimson threadTo join Chochmah’s bittul to nogah’s ashes, the cedar (the emotive attributes within Chochmah, the large vav, Tiferes) and the hyssop (the small vav, the “drop” of Yesod) are bound by the crimson thread, the Gevuros that draw the flow down; the Ramaz reads the three as Daas, Tiferes and Yesod.¶11


Key concepts
	Kelipas nogah (the glowing husk)קליפת נוגה
	The intermediate realm, half good and half evil, through which even the wholly impure kelipos receive life; its good can be refined and rise into holiness, yet as long as it is felt as yesh it remains a husk.

	The three impure keliposשלש קליפות הטמאות
	The “stormy wind, great cloud and flashing fire” of Yechezkel’s vision: forces wholly without good that sustain everything the Torah forbids; they are “dead” because they have no life of their own.

	The five Gevuros (restraints)ה׳ גבורות
	The powers of limitation that divide the simple voice into letters. Above, in Binah, they are sweetened and arouse bittul; in nogah they are harsh and conceal, producing separate existence. They are the hei of parah.

	Yesh and bittulיש וביטול
	Yesh is the sense of being a self-standing “something”; bittul is self-nullification before G-d. Division with bittul remains unity, as with the “host of heaven”; division with yesh is separation.

	Living water (mayim chaim)מים חיים
	Spring water, which stands for the source of Chochmah, the hidden level above it from which wisdom emerges “from nothing to something.”

	Daas (knowledge)דעת
	The faculty of felt recognition and connection, rooted as high as Keser. It is what nullifies the yesh into ayin, what the kelipos lack, and what the raising of the Gevuros in the sanctification needs.

	Mayin nukvin (feminine waters)מיין נוקבין
	The upward striving from below that rises to its source; here, the refined Gevuros of nogah raised to the living water of the hidden brain.

	The large vav and the small vavו׳ רברבא וו׳ זעירא
	Tiferes and Yesod, the cedar and the hyssop, “body and covenant”: the large vav draws bittul down from above, and the small vav carries a mere “drop” of it into created beings.


Section 1 · ¶1–2
The question
1ויקחו אליך פרה1 אדומה.2 איתא במשניות פ״ה דמסכת פרה ומייתי לה ביבמות (פרק ח׳ דע״ב ב׳ וביומא ד׳ מ״ג) הכל כשרים לקדש מי חטאת34 אפילו אשה חוץ מחרש שוטה וקטן5.
“And they shall take to you a red heifer.” It is stated in the Mishnah, chapter 5 of Tractate Parah, and it is brought in Yevamos (chapter 8, 72b, and in Yoma, folio 43): “All are fit to sanctify the mei chatas (the water of purification), even a woman, except for a deaf-mute, a person of unsound mind, and a minor.”
The maamar opens with the verse that introduces the red heifer and then cites the Mishnah’s rule about who may perform the “sanctification”: putting the heifer’s ashes into living water to make the water of purification (mei chatas). Anyone may do it, even a woman, except a deaf-mute, a person not of sound mind, and a minor; the same ruling is quoted in the Talmud in Yevamos and in Yoma.


ולענין הזאה הוא איפכא שהקטן כשר להזות ואשה פסולה וכדאיתא במשניות סוף פרק בתרא דפרה הכל כשרים להזות חוץ מטומטום ואנדרוגינוס והאשה6 כו׳ יעו״ש [יעויין שם] דקטן מזה.
And with regard to sprinkling it is the reverse: the minor is fit to sprinkle and a woman is unfit, as is stated in the Mishnah at the end of the last chapter of Parah: “All are fit to sprinkle except for a tumtum (one whose sex is concealed), an androgynous, and a woman,” etc. See there, that a minor sprinkles.
For sprinkling that water on a person who has become impure, the rule is reversed: a woman (like a person of concealed or dual sex) may not sprinkle, but a minor may. The Mishnah excludes only a child who has no understanding, and its continuation shows that a minor does sprinkle, with a woman permitted only to assist him.




2ובגמרא שם ילפינן לה מקראי. וצ״ל הטעם שבהזי׳ [שבהזיה] אשה פסולה וקטן כשר ובקידוש הוא להיפוך ממש כנ״ל.
And in the Gemara there, we derive it from verses. Now we need to understand the reason why in sprinkling a woman is unfit and a minor is fit, while in sanctifying it is the exact reverse, as mentioned above.
The Talmud derives these laws from the wording of verses, but the maamar asks for the inner reason: why should a woman be unfit to sprinkle yet fit to sanctify, and a minor exactly the opposite?


והענין כי פרה אדומה היא באה לטהר טומאת מת שהוא לדחות ולהעביר רוח הטומאה דשלש קליפות הטמאות לגמרי ואין בהם טוב כלל
The explanation is that the red heifer comes to purify [from] the impurity of the dead, which is to thrust away and remove the spirit of impurity of the three kelipos (husks) that are entirely impure and in which there is no good at all;
The red heifer purifies from the impurity contracted from the dead. In inner terms this means driving off the “spirit of impurity” that comes from the three kelipos (husks) that are wholly impure, forces of concealment with no good in them at all.


דהיינו שמהן נמשך קיום וחיות של המעשה דבור ומחשבה של כל שס״ה ל״ת [לא תעשה] שבתורה וענפיהן, שחיותם וקיומם מלמעלה
that is, from them are drawn the existence and the life-force (chayus) of the deed, speech and thought of all the 365 prohibitions in the Torah and their offshoots. For their life-force and existence from above
These three kelipos are the source of existence and vitality for every forbidden deed, word and thought: everything that falls under the Torah’s 365 prohibitions and their offshoots. Even forbidden things must receive their life-force from above, and the text now says through what channel.


הוא נמשך משלש קליפות הטמאות הנזכר במרכבת יחזקאל רוח סערה ענן גדול7 ואש מתלקחת, והם נקראים פגרים מתים לפי שאין בהם חיות מצד עצמם כלל.8
is drawn from the three impure kelipos mentioned in the Chariot of Yechezkel: “a stormy wind, a great cloud, and a flashing fire.” And they are called “dead corpses,” because they have no life-force of their own at all.
Their life comes through the three impure kelipos that Yechezkel saw at the start of his vision of the Chariot: a stormy wind, a great cloud, and a flashing fire. They are called “dead corpses” because they have no life of their own, which ties them to the impurity of the dead that the red heifer removes.




Section 2 · ¶3–5
Parah: the five Gevuros
3והעברה זו הוא ע״י פרה אדומה דייקא ומים חיים9 כו׳ ועץ ארז ואזוב10 כו׳.
And this removal is through a red heifer specifically, and living waters, etc., and cedar wood and hyssop, etc.
The removal of impurity is accomplished by the specific ingredients the Torah prescribes: a red heifer, living (spring) water, and cedar wood and hyssop. The maamar will explain each of them in turn.


כי פרה הוא11 פ״ר [פגע רע]12 ה׳ פ״ר [פגע רע] הוא גימטריא מנצפ״ך שעולה כמנין פר וה׳ הוא בחינת ה׳ גבורות מקור התחלקות האותיות
For parah (heifer) is par [and] hei. Par is the numerical value of the letters mem-nun-tzadi-pei-kaf, which add up to the number of par (280); and the hei is the level of the five Gevuros (restraints), the source of the division of the letters.
The word parah (פרה) is read as par (פר, whose letters total 280) plus the letter hei (ה, five). The number 280 equals the five letters that take a special final form (mem, nun, tzadi, pei, kaf), and the hei stands for the five Gevuros (restraints), the powers of limitation that divide sound into separate letters.


כי קול היוצא מהבל הלב הוא קול פשוט ומתחלק לאותיות בה׳ מוצאות הפה אחה״ע מהגרון13 גיכ״ק מהחיך כו׳.14
For the voice that issues from the breath of the heart is a simple voice, and it divides into letters in the five places of articulation of the mouth: alef-ches-hei-ayin from the throat, gimmel-yud-kaf-kuf from the palate, etc.
The analogy is human speech: the breath and voice rising from the heart are a single, undivided sound, and they become distinct letters only when they are shaped at the five places of articulation in the mouth. The throat forms alef, ches, hei and ayin, the palate gimmel, yud, kaf and kuf, and the others are formed by the tongue, the teeth and the lips.




4וכך למעלה התחלקות אותיות הדבור למעלה הוא בבחינת מל׳ ואתה מחיה את כולם15 הוא ע״י בחינת גבורות וכמ״כ [וכמו כן] הוא למעלה בבינה בחינת אותיות המחשבה שהן ג״כ בחינת אותיות
And so it is above: the division of the letters of speech above is in the level of Malchus (sovereignty), [of which it is said,] “And You give life to them all,” and it is through the level of Gevuros (restraints). And likewise above, in Binah (understanding), the level of the letters of thought, which are also a level of letters
The same process exists above. G-d’s creative “speech” is Malchus (sovereignty), of which the verse says “And You give life to them all,” and its division into the particular letters through which it gives that life comes about through Gevuros. Binah (understanding) likewise has “letters of thought,” for thought too is made of letters.


כמו אותיות הדבור התחלקותן לאותיות פרטיים הוא ג״כ ע״י בחי׳ גבורות והוא בחינת גבורות דאימא, עמ״ש מזה בד״ה והניף הכהן את העומר16 בענין שעורה שעור ה׳. עוד נת׳ [נתבאר] מזה במ״א ע״פ אד׳17 שפתי תפתח.18
like the letters of speech: their division into particular letters is also through the level of Gevuros, and this is the level of the Gevuros of Imma. See what is written on this in the discourse beginning “And the kohen shall wave the omer,” regarding se’orah (barley) as shi’ur hei (a measure of five). This was further explained elsewhere, on “Ado-nai, open my lips.”
Those letters of thought are also divided into particular letters by Gevuros, here called the Gevuros of Imma (the “mother,” a name for Binah). The Alter Rebbe refers to his discourse on waving the omer, where barley (se’orah) is read as shi’ur hei, “a measure of five,” and to his explanation of “Ado-nai, open my lips,” the verse said before the Amidah.




5והנה עיקר ההתחלקות הוא כדי להחיות ולהוות נבראים בע״ג [בעלי גבול / בעל גבול]19 כי באצילות איהו וחיוהי וגרמוהי חד כו׳,
Now, the main purpose of the division is to give life to and bring into being finite creations; for in the World of Atzilus (Emanation), “He, His life-forces and His vessels are one” (ihu vechayohi vegarmohi chad), etc.
The purpose of dividing the light into letters is to create finite beings. In Atzilus (Emanation) there is no real separation: as the Tikkunei Zohar puts it, “He, His life-forces and His vessels are one,” so the light and its vessels remain wholly one with G-d.


אך ע״י ההתחלקות וההשתלשלות הנ״ל מקבלים חיות גם שלש קליפות הטמאות ע״י בחינת נוגה שיש בה ג״כ ה״ג [חמש גבורות] ושם הם גבורות קשות20 (ועיין בע״ח [בעץ חיים] שער ק״נ ספ״ג [סוף פרק ג׳]. ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ חקת בטעמי מצות)
However, through the division and the chain of descent (hishtalshelus) mentioned above, the three impure kelipos (husks) also receive life-force, through the level of nogah (the glowing [husk]), which also has the five Gevuros (restraints); and there they are harsh Gevuros (see Etz Chaim, Sha’ar Kelipas Nogah, end of chapter 3; and the Likkutei Torah of the Arizal, Parshas Chukas, in Ta’amei HaMitzvos),
That same division and descent also lets the three impure kelipos receive life, by way of an intermediate realm called nogah (the glowing husk). Nogah too contains the five Gevuros, but there they are harsh Gevuros; the Alter Rebbe refers to Etz Chaim’s Gate of Kelipas Nogah and to the Arizal’s reasons for the mitzvos on Parshas Chukas.


שנעשה בחינת ההתחלקות והיש ממש בחי׳ טורא דפרודא21 משא״כ למעלה הגם שיש בחי׳ ההתחלקות המדרגות מ״מ כיון שהם בבחי׳ ביטול כמ״ש וצבא השמים לך משתחוים22 הרי הם מתאחדים.
so that there comes about the level of division and of the yesh (separate existence) in actual fact, the level of tura difiruda (the mountain of separation). Whereas above, although there is the level of the division of the grades, nevertheless, since they are in the state of self-nullification (bittul), as it is written, “And the host of heaven bow down to You,” they are therefore united.
In nogah the division becomes real: things feel themselves to be a “something” (yesh) standing apart from G-d, the realm the Zohar calls tura difiruda, “the mountain of separation.” Above there are also many distinct levels, but because all of them are nullified before G-d, like “the host of heaven” bowing down to Him, they remain united.


וכנודע מענין ע׳ [שבעים] נפש יוצאי ירך יעקב23 שאף שהם ע׳ [שבעים] מ״מ נאמר בהם נפש לשון יחיד ע״י שהם בבחי׳ ביטול, משא״כ בנוגה הוא בחינת הפירוד והתחלקות ממש לפי שהיא בחי׳ יש
As is known from the matter of the seventy nefesh (soul) who came out of Yaakov’s loins: although they are seventy, nevertheless “nefesh,” in the singular, is said of them, because they are in the state of bittul. Whereas in nogah it is the level of separation and actual division, because it is the level of yesh
An example is the seventy souls of Yaakov’s household who went down to Egypt: the Torah counts seventy but calls them nefesh, “soul,” in the singular, which Rashi, citing the Midrash, explains as because they served one G-d. Their bittul made them one; in nogah, by contrast, the separation is real, because nogah is a realm of yesh.


(כי למעלה הה״ג [החמש גבורות] דאימא אדרבה הם הגורמים וממשיכים ביטול היש כי הם גבורות ממותקות שענין הגבורה הוא עד״מ למטה ענין לעולם ירגיז אדם יצ״ט [יצר טוב]24 על יצה״ר [יצר הרע] וכמ״ ש במ״א ע״פ וגם אתה תדין את ביתי.25
(for above, the five Gevuros of Imma, on the contrary, are what cause and draw down the nullification of the yesh, for they are sweetened Gevuros. For the matter of Gevurah, by way of analogy below, is the matter of “A person should always incite his good inclination against his evil inclination,” as is explained elsewhere on “And you too shall judge My house.”
A parenthetical note explains that the Gevuros above work the other way: the five Gevuros of Imma (Binah) actually bring about bittul, because they are “sweetened” Gevuros. In human terms, holy Gevurah is like the Talmud’s advice that a person should always “incite his good inclination against his evil inclination,” a sternness turned against the self; the Alter Rebbe refers to his discourse on “And you too shall judge My house.”


כך הוא ענין ה״ג [חמש גבורות] דבינה הנמשכים למל׳ אשר מזה נמשך ומשתלשל בבי״ע ענין גבריאל המעורר הנשמות לעבודה כמ״ש בזח״ג [בזהר חלק ג] ויקרא)
So too is the matter of the five Gevuros of Binah (understanding) that are drawn down to Malchus (sovereignty), from which there is drawn and descends into Beriah, Yetzirah and Asiyah the matter of Gavriel, who arouses the souls to [divine] service, as is written in the Zohar, Part III, Vayikra)
The five Gevuros of Binah flow into Malchus, and from there descend into the lower worlds of Beriah, Yetzirah and Asiyah as the angel Gavriel, whose name comes from gevurah and who arouses the souls to serve G-d. The Alter Rebbe cites the Zohar for this.


(דכ״ג סע״א [סוף עמוד א]) ובפ׳ שלח (דקע״א סע״ב [סוף עמוד ב]) ועמ״ש מזה ע״פ מאמר הזח״ב [הזהר חלק ב׳] פקודי2627 (דרל״ג ע״א) בפסוק והנה איש מראהו כמראה נחשת28 וגו׳.
(end of 23a), and in Parshas Shelach (end of 171b). And see what is written on this, on the statement of the Zohar, Part II, Pekudei (233a), on the verse “And behold, a man whose appearance was like the appearance of copper,” etc.
The Zohar references continue (Vayikra 23a and Shelach 171b), and the Alter Rebbe points to his explanation of a Zohar passage in Pekudei (233a) on Yechezkel’s vision of “a man whose appearance was like the appearance of copper.”


והיינו כי שרש ה״ג [חמש גבורות] העליונות הם אדרבה המעוררים ביטול היש וכמ״ש מזה ג״כ בד״ה אד׳ שפתי תפתח.2930
That is, the root of the supernal five Gevuros, on the contrary, is what arouses the nullification of the yesh, as is also explained on this in the discourse beginning “Ado-nai, open my lips.”
The point is that the root of the supernal five Gevuros is not concealment but its opposite: they arouse the nullification of the yesh. This is also explained in the discourse on “Ado-nai, open my lips.”


ועמש״ל [ועיין מה שכתוב לעיל] גבי חוטי תכלת וסד״ה ה׳ יחתו מריביו31 ומ״ש סד״ה ושאבתם מים3233 בענין כוס ישועות.34
And see what is written above regarding the threads of techeiles, and at the end of the discourse beginning “Havayah—those who contend with Him shall be shattered,” and what is written at the end of the discourse beginning “And you shall draw water,” regarding “the cup of salvations.”
Further discussions are listed: an earlier passage on the threads of techeiles (the blue thread of the tzitzis), the end of the discourse on “Havayah—those who contend with Him shall be shattered,” and the end of the discourse on “And you shall draw water,” on “the cup of salvations.”


לא כן הגבורות שבנוגה שהן גבורות קשות בחי׳ הצמצום גמור המסתיר לגמרי להיות יש ודבר נפרד ועמ״ש בד״ה אם בהרת קדמה35 כו׳.36
Not so the Gevuros in nogah, which are harsh Gevuros, the level of complete tzimtzum (contraction), which conceals entirely, so that there is a yesh and a separate thing. And see what is written in the discourse beginning “If the baheres (bright spot) preceded,” etc.
In nogah, by contrast, the Gevuros are harsh: a complete tzimtzum (contraction) that hides the divine light entirely, so that a creature can exist as a yesh, a thing separate from G-d. The Alter Rebbe also points to his discourse on the law “If the baheres (bright spot) preceded [the white hair]” from the laws of tzaraas.




Section 3 · ¶6–7
Kelipas nogah
6וזהו כל עיקר ענין בחינת נוגה שאינה כמו ג׳ קליפות הטמאות שהם רע גמור, והגם שנוגה ג״כ חציה רע היינו חציה
And this is the whole essence of the matter of the level of nogah: that it is not like the three impure kelipos (husks), which are complete evil. And although nogah too is half evil, that is [only] half of it;
This is the essence of nogah: unlike the three impure kelipos, which are entirely evil, nogah is a mixture. It too is half evil, but only half.


אבל חצי׳ [חציה] טוב ואעפ״כ [ואף על פי כן] גם הטוב שבה נקרא ק״נ [קליפת נוגה] והיינו לפי שהוא בבחינת יש וכמו בשביל שיקראוני רבי37 כו׳.
but half of it is good. And even so, even the good in it is called kelipas nogah; that is because it is in the state of yesh (separate existence), like “so that they will call me Rabbi,” etc.
Its other half is good, yet even that good is still called kelipah, a “husk,” because it is experienced as a yesh, a self standing on its own. The example is someone who studies Torah “so that they will call me Rabbi”: the act is good, but it serves the self.


משא״כ בקדושה הוא בחי׳ ביטול ולכן ע״י בחינת ק״נ [קליפת נוגה] מקבלים ג׳ קליפות הטמאות, כי ק״נ [קליפת נוגה] חציו טוב וחציו רע שמבחי׳ חציו הטוב מקבל גם חציו הרע.
Whereas in holiness it is the level of self-nullification (bittul). Therefore it is through the level of kelipas nogah that the three impure kelipos receive: for kelipas nogah is half good and half evil, and from the level of its good half its evil half also receives.
Holiness, by contrast, means bittul. That is why the impure kelipos draw their life through nogah: nogah is half good and half evil, and its evil half receives from its good half.




7ומחציו הרע מקבלים ג׳ קליפות הטמאות לגמרי, ופי׳ חציו טוב הוא הרגשת היש ומ״מ בחינת ק״נ [קליפת נוגה] יכול להתברר ולהיות בבחינת ביטול לגמרי באור א״ס וכענין וצבא השמים לך משתחוים.38
And from its evil half the three entirely impure kelipos (husks) receive. And the meaning of “its half [is] good” is the sense of yesh (self-existence); and nevertheless the level of kelipas nogah can be refined and come to be in a state of complete self-nullification (bittul) in the Infinite Light (Or Ein Sof), like “And the host of heaven bow down to You.”
The wholly impure kelipos receive their life from nogah’s evil half. Even nogah’s good half is only the sense of yesh; yet because it is good, nogah can be refined and brought to complete bittul in the Infinite Light (Or Ein Sof), like the host of heaven that bows before G-d.


וזהו ענין שלפעמים בחינת נוגה עולה לגמרי בקדושה39 (ועיין בזח״ב [בזהר חלק ב׳] ויקהל) (דר״ג ע״ב) ובמק״מ [ובמקדש מלך] שם והרמ״ז [והרב משה זכות] פ׳ פנחס (דרנ״א ב׳)40
And this is the meaning of [the fact] that sometimes the level of nogah rises entirely into holiness (see the Zohar, Part II, Vayakhel) (203b), and in the Mikdash Melech there, and the Ramaz (Rabbi Moshe Zacuto) on Parshas Pinchas (251b);
This is why nogah can at times rise entirely into holiness. The Alter Rebbe refers to the Zohar in Vayakhel (203b) with its commentary Mikdash Melech, and to the Ramaz (Rabbi Moshe Zacuto) on Parshas Pinchas.


משא״כ בנוגה שיש בה איתן להדבק בקדושה ועליה נאמר והנה טוב מאד41 וע״ש ר״פ חקת.
whereas in nogah there is eisan (firm strength) to cleave to holiness, and regarding it is said, “And behold, it was very good.” And see there, at the beginning of Parshas Chukas.
The text continues with “whereas”: the contrast seems to be with the ascent “sometimes” just mentioned, for a nogah that has in it eisan, a firm strength, cleaves to holiness, and of it the verse says “And behold, it was very good.” “See there” then points to the beginning of Parshas Chukas in the work just cited.


וזהו ענין שרפת הפרה כדי להעביר את רוח הטומאה כי פרה היא בחינת נוגה שפרה היא בחי׳ נוק׳ [נוקבא] שמקבל מבחינת פני שור42
And this is the meaning of the burning of the heifer, in order to remove the spirit of impurity: for the heifer is the level of nogah, for the heifer is the level of Nukva (the feminine), which receives from the level of “the face of the ox,”
This explains why the heifer is burned to remove the spirit of impurity: the heifer represents nogah. A parah (cow) is female, the level of Nukva (the feminine, receiving configuration), which receives from “the face of the ox” that Yechezkel saw on the left side of the Chariot.


אלא שהיא בבחי׳ גבורות קשות ביותר בחינת טוב שבנוגה פר ה׳ וממנה מקבלים גם ג׳ קליפות הטמאות כנ״ל.
except that it is in the level of the harshest Gevuros (restraints), the level of the good that is in nogah, par [and] hei; and from it the three impure kelipos also receive, as mentioned above.
But the heifer stands for the very harshest Gevuros, the good of nogah, as the reading par-hei (280 and the five Gevuros) showed. Since the impure kelipos draw their life from it, it is the heifer that must be burned to remove the impurity.




Section 4 · ¶8
Burning to ashes
8וזהו ענין המצוה לשרוף את הפרה לאפר כי ארז״ל [אמרו רבותינו זכרונם לברכה] אשכחן אפר דאקרי עפר43 דכתיב ולקח מעפר44 שרפת החטאת45 כו׳. דהנה מכל46 דבר הנשרף נשאר אפר.
And this is the meaning of the mitzvah to burn the heifer to ashes. For our Sages, of blessed memory, said: “We find that ashes are called ‘dust,’ as it is written, ‘And he shall take from the dust of the burning of the sin-offering,’” etc. For from everything that is burned, ashes remain.
The heifer is burned until only ashes remain. The Talmud teaches that ashes can be called “dust” (afar), proving it from the verse about the red heifer, “from the dust of the burning of the sin-offering”; and whatever is burned leaves ashes behind.


והיינו לפי שכל דבר מורכב מד׳ יסודות אש רוח מים עפר ועיקר התהוות הגשמי הוא מיסוד העפר וג׳ היסודות מורכבים בו,
That is because everything is composed of four elements, fire, air, water and earth (afar), and the main coming-into-being of the physical is from the element of earth, with the three [other] elements combined in it.
Everything physical is composed of the four elements, fire, air, water and earth, with earth as the main basis of physical existence and the other three mixed into it.


ולכן ע״י השרפה מתפרדים יסודות המורכבים ונשאר רק יסוד העצמי וכך הוא ענין שרפת הפרה ולא נשאר כ״א מקור הדבור שעדיין הוא בבחי׳ ביטול.
Therefore, through the burning, the combined elements separate and only the essential element remains. And so it is with the burning of the heifer: nothing remains but the source of speech, which is still in the state of self-nullification (bittul).
Burning breaks the compound apart and leaves only the essential element, earth, as ash. In the same way, burning the heifer strips away everything but the source of speech, the point at which the Gevuros are still in a state of bittul, before they divide the voice into separate letters.


וזהו אפר פר א׳ היינו הגבורה כמו שהוא בשרשו קודם שנמשך בבחינת יש ע״י ה״ג [חמש גבורות] דנוגה וממילא יתפרדו כל פועלי און4748 והיו כלא היו.
And this is efer (ashes): par [and] alef, that is, the Gevurah (restraint) as it is in its root, before it is drawn down into the state of yesh (separate existence) through the five Gevuros of nogah. And as a matter of course, “all the workers of iniquity shall be scattered,” and “they shall be as though they had not been.”
The word efer (אפר, ash) has the letters of par (פר) with an alef (א) where parah has a hei (ה). The alef, the first letter, signals Gevurah as it is in its root, before the five Gevuros of nogah drew it into separate existence; once that root is reached the forces of impurity fall away of themselves: “all the workers of iniquity shall be scattered,” and “they shall be as though they had not been.”


(ע׳ [עיין] בלק״ת [בלקוטי תורה (להאריז״ל)] שם ועיין בזהר הרקיע פ׳ משפטים בפי׳ מ״ש בזהר שם דק״ה ע״ב ע״פ אדמת עפר4950 עיין בשער תיקון עונות ספ״ב [סוף פרק ב׳]51 ובמ״ח.52
(See the Likkutei Torah of the Arizal there; and see Zohar HaRakia, Parshas Mishpatim, in the explanation of what is written in the Zohar there (105b) on “admas afar” (the ground of dust); see Sha’ar Tikkun Avonos, end of chapter 2, and Mishnas Chassidim.
The Alter Rebbe adds sources from Kabbalah: the Arizal’s Likkutei Torah; the Zohar HaRakia on a Zohar passage in Mishpatim (105b) about “the ground of dust”; Rabbi Chaim Vital’s Gate of the Rectification of Sins (Sha’ar Tikkun Avonos); and Mishnas Chassidim, in its tractate on midnight (Chatzos), according to the Kehot note.


ובסידור האריז״ל [האר״י זכרונו לברכה] גבי תיקון חצות בענין לתת אפר במקום הנחת תפילין כו׳ ועיין ברבות סדר וירא ס״פ מ״ט בזוהר פ׳ פקודי דרל״ז ב׳5354 ודרס״ו ב׳ ובהרמ״ז [ובהרב משה זכות] פ׳ חקת בד׳ ק״פ ע״ב ובמק״מ [ובמקדש מלך] שם):
And [see] in the Siddur of the Arizal, of blessed memory, regarding Tikkun Chatzos, on placing ashes on the place where the tefillin are put on, etc. And see the Midrash Rabbah, Seder Vayera, end of section 49; the Zohar, Parshas Pekudei, 237b and 266b; and the Ramaz on Parshas Chukas, folio 180b, and the Mikdash Melech there.)
Further sources follow: the Arizal’s practice, recorded in his Siddur, of placing ashes on the place of the tefillin during Tikkun Chatzos, the midnight lament over the destruction of the Temple; the Midrash Rabbah on Vayera; two Zohar passages in Pekudei; and the Ramaz and the Mikdash Melech on Parshas Chukas.




Section 5 · ¶9
Living water
9ב והנה כתיב ולקחו לטמא מעפר שרפת החטאת ונתן עליו מים חיים אל כלי,55 מים הוא בחינת חכמה ומים חיים הוא מקור החכמה שנק׳ מים חיים בחינת מעין וכמ״ש והחכמה מאין תמצא,56
2. Now, it is written: “And they shall take for the impure [person] from the dust of the burning of the sin-offering, and he shall put upon it living water in a vessel.” Water is the level of Chochmah (wisdom), and living water is the source of Chochmah, which is called “living water,” the level of a spring, as it is written, “And Chochmah shall be found from ayin (nothing).”
The second section turns to the living water poured onto the ashes. Water represents Chochmah (wisdom), and living spring water represents the source of Chochmah, from which wisdom flows out of ayin, “nothing,” as Chassidus reads the verse “And Chochmah shall be found from ayin.”


והוא מבחי׳ טלא דבדולחא575859 מקור החכמה סתימאה כידוע (ומבואר בזהר פ׳ תזריע דמ״ט ע״א ועיין בזהר תרומה דקע״ח סע״ב [סוף עמוד ב] בספרא דצניעותא60 פ״ה וע׳ מ״ש באגה״ק [באגרת הקודש] ד״ה למה נסמכה61 פ׳ מרים כו׳).
And it is from the level of the tala divdolcha (the crystalline dew), the source of the hidden Chochmah, as is known (and it is explained in the Zohar, Parshas Tazria, 49a; and see the Zohar, Terumah, end of 178b, in the Sifra DiTzniusa, chapter 5; and see what is written in Iggeres HaKodesh, in the passage beginning “Why was the section of Miriam juxtaposed,” etc.).
This source is called tala divdolcha, “the crystalline dew,” the Zohar’s term for the hidden source above revealed Chochmah, the hidden Chochmah. The Alter Rebbe lists Zohar passages and Iggeres HaKodesh 28, the letter that opens with the question why the section of Miriam is placed next to the section of the red heifer.


והנה למטה מים חיים הן הנובעים מתחת לארץ והיינו לפי שנעוץ תחלתן בסופן6263 כי מבחינת חכמה ולמטה הוא בחינת השתלשלות מיש ליש מחכמה למדות ולמחשבה דבור
Now, below, living water is [water] that wells up from beneath the earth; that is because “their beginning is wedged in their end.” For from the level of Chochmah downward it is the level of a chain of descent (hishtalshelus) from something to something: from Chochmah to the emotive attributes (middos), and to thought, speech
Physically, living water is water that wells up from beneath the ground, because, in Sefer Yetzirah’s words, “their beginning is wedged in their end”: the highest source shows itself at the lowest point. From Chochmah downward, each level develops out of the one before it, “from something to something”: from Chochmah to the emotions, and on to thought and speech.


ומעשה, משא״כ החכמה מלמעלה מן החכמה הוא בחי׳ מאין ליש וגילוי בחינה זו הוא למטה בארץ דוקא כי הארץ מצמחת וחוזרת ומצמחת עד א״ס כמ״ש ארץ ממנה יצא לחם64 כו׳.
and action. Which is not so with Chochmah [as it comes] from what is above Chochmah: that is the level of [coming into being] from nothing to something. And the revelation of this level is below, in the earth specifically, for the earth sprouts and sprouts again endlessly, as it is written, “The earth, out of it comes bread,” etc.
The step from what is above Chochmah to Chochmah itself, however, is creation “from nothing to something,” and that power appears specifically in the lowest place, the earth, which keeps bringing forth new growth without end, as in “The earth, out of it comes bread.”




Section 6 · ¶10
Sanctifying and sprinkling
10וכן המים הנובעים מתחת לארץ הם מים חיים כו׳, וזהו ענין קידוש מי חטאת ליתן מים חיים בתוך האפר
And so too, the water that wells up from beneath the earth is living water, etc. And this is the meaning of the sanctification of the mei chatas (the water of purification): to put living water into the ashes,
Living spring water, rising from below, stands for the source of Chochmah. The sanctification of the mei chatas, putting living water onto the ashes, therefore means drawing that source down into the ashes.


שהוא המשכת מקור החכמה בחינת ביטול תוך האפר שהוא בחי׳ טוב שבנוגה שנתברר מקור ושרש הדבור
which is the drawing down of the source of Chochmah (wisdom), the level of self-nullification (bittul), into the ashes, which are the level of the good in nogah, in which the source and root of speech has been refined.
The living water brings the source of Chochmah, whose quality is bittul, into the ashes. The ashes are the good of nogah after it has been refined: the source and root of speech, with everything that would become separateness burned away.


כי בחי׳ הפרה פר ה׳ הוא בחינת ה׳ גבורות המחלקות את הקול להיות הדבור בגילוי וע״י השרפה נשאר רק מקור ושרש הדבור וע״י המים חיים שהוא המשכת הביטול
For the level of the heifer, par [and] hei, is the level of the five Gevuros (restraints), which divide the voice so that speech becomes revealed; and through the burning only the source and root of speech remains. And through the living water, which is the drawing down of bittul,
As explained above, the heifer (par-hei) is the five Gevuros that divide the voice into revealed speech. Burning leaves only the root of speech, and the living water then draws bittul down onto that root.


הנה ממילא יתפרדו כל פועלי און65 ואין להם אחיזה כלל (וכמ״ש בזהר פ׳ פקודי דרל״ז ב׳66 הנ״ל ועיין בזהר פ׳ חקת דקפ״א ע״א).67
as a matter of course “all the workers of iniquity shall be scattered,” and they have no hold at all (as is written in the Zohar, Parshas Pekudei, 237b, mentioned above; and see the Zohar, Parshas Chukas, 181a).
Once the root is joined to bittul, the forces of impurity have nothing to hold on to and scatter of themselves. The Alter Rebbe cites the Zohar in Pekudei, mentioned earlier, and a Zohar passage in Chukas.


וההזיה הוא להמשיך בחינה זאת על נפש המיטהר מן הטומאה ולכן אשה פסולה להזות כי אשה היא בחי׳ גבורות בחי׳ מל׳ שרגליה יורדות מות68 שהוא בחי׳ דבור מקור ושרש אחיזת החיצונים.
And the sprinkling is to draw this level down upon the soul of the one being purified from impurity. Therefore a woman is unfit to sprinkle: for a woman is the level of Gevuros, the level of Malchus (sovereignty), “whose feet go down to death,” which is the level of speech, the source and root of the hold of the external forces.
Sprinkling extends this purifying bittul onto the person being purified, and here the maamar answers its opening question; “woman” and “minor” stand for the spiritual levels on which, in its reading, the two laws are modeled. A woman represents the Gevuros and Malchus, of which Kabbalah reads “her feet go down to death”: Malchus is divine speech, the lowest level, and as it descends it becomes the root to which the external forces attach.


לכן אין בכחה לדחות ולהעביר את רוח הטומאה (וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ספ״ו דיבמות69 האיש דרכו לכבש ואין אשה דרכה70 לכבש וע׳ ברבות בראשית ס״פ ח׳ האיש כובש71 כו׳),
Therefore it is not in her power to thrust away and remove the spirit of impurity (as our Sages, of blessed memory, said at the end of chapter 6 of Yevamos: “It is the way of a man to conquer, and it is not the way of a woman to conquer”; and see the Midrash Rabbah on Bereishis, end of section 8: “The man conquers,” etc.).
Therefore the level of the woman lacks the power to drive off the spirit of impurity. The Alter Rebbe supports this from the Talmud’s reading of “and conquer it”: “it is the way of a man to conquer, and not the way of a woman to conquer,” and from the Midrash on the same verse.


אבל הקטן שהוא בחינת דכר בחינת מדות שאין להם שם שום אחיזה (כי הז״א נק׳ עץ החיים אבל המל׳ נקרא עה״ד [עץ הדעת] טו״ר [טוב ורע] והיינו לפי שרגליה יורדות כו׳),
But the minor, who is the level of the masculine (dechar), the level of the emotive attributes (middos), where they have no hold whatsoever (for Z’eir Anpin is called the Tree of Life, but Malchus is called the Tree of Knowledge of good and evil, and that is because “her feet go down,” etc.),
A minor, by contrast, represents the masculine (dechar), the emotive attributes of Z’eir Anpin, where the external forces have no hold. Z’eir Anpin is called the Tree of Life, while Malchus is called the Tree of Knowledge of good and evil, because its “feet go down” toward the realms below.


אלא שהוא עדיין בבחינת קטנות המדות אהוי״ר [אהבה ויראה] יכול להעביר את רוח הטומאה. ואף שהקטן אין בו דעת מ״מ יכול להעביר ולדחות את רוח הטומאה
only that he is still at the level of the smallness of the emotive attributes, love and awe, can remove the spirit of impurity. And although the minor has no Daas (knowledge), he can nevertheless remove and thrust away the spirit of impurity,
The minor’s love and awe are still in their “small” state (katnus), yet that is enough to drive off impurity. And although a minor lacks Daas (knowledge), this does not prevent him from doing so.


כי גם בהם אין בחינ׳ [בחינת / בחינה] הדעת וכמ״ש בזהר פ׳ משפטים72 אל אחר אסתרס ולא עביד פירין,73 ואפשר שע״ז רמזו ברבות פ׳ נח פל״ג ומה התהום כו׳
for in them [the kelipos] too there is no level of Daas, as is written in the Zohar, Parshas Mishpatim: “The other god is castrated and does not bear fruit.” And it may be that this is what [our Sages] alluded to in the Midrash Rabbah, Parshas Noach, section 33: “And just as the deep,” etc.,
The reason is that the forces of impurity lack Daas too. The Zohar says that “the other god,” the side opposed to holiness, is castrated and bears no fruit, and the Alter Rebbe suggests that the Midrash alludes to the same idea when it compares the deep, which is neither sown nor yields fruit, to the deeds of the wicked.


כך אין מעשיהן של רשעים עושה פירות,74 וע׳ בגמרא ספ״ק [סוף פרק קמא] דקדושין (ד״מ ע״א). והקשה בלק״ת [בלקוטי תורה (להאריז״ל)] והרי נשמות עובדי כוכבי׳ [כוכבים] ומזלות נמשכים מג׳ קליפות הטמאות וא״כ עביד פירין.
“so the deeds of the wicked do not bear fruit.” And see the Gemara at the end of the first chapter of Kiddushin (40a). And in the Likkutei Torah of the Arizal he raised a difficulty: but the souls of the worshippers of stars and constellations are drawn from the three impure kelipos (husks); if so, it does bear fruit!
The Midrash concludes, “so the deeds of the wicked do not bear fruit,” and the Talmud in Kiddushin (40a) likewise teaches that a sin has no “fruits” unless it is a sin that bears fruit. The Arizal raises an objection: the souls of idolaters are drawn from the three impure kelipos, so the other side does seem to bear fruit.


ותירץ שאין בהם מוח הדעת7576 כ״א מוח החכמה ומוח הבינה כמ״ש גם בלא דעת נפש לא טוב77
And he answered that they do not have the mind of Daas, only the mind of Chochmah and the mind of Binah (understanding), as it is written, “Also, without Daas the soul is not good,”
His answer is that the kelipos have only the “minds” of Chochmah and Binah, without Daas, the faculty of connection; this is the sense of “Also, without Daas the soul is not good.”


ולכן כתיב שתי נשים זונות7879 וכו׳ תרין צפרין כו׳ ולכן הקטן הגם שאין בו דעת אינו מעכב.
and therefore it is written, “two women, harlots,” etc., “two birds,” etc. And therefore, with the minor, although he has no Daas, it is no impediment.
This is why Scripture speaks of “two women, harlots,” and the Kabbalah of “two birds”: two, corresponding to Chochmah and Binah, without the third, Daas. Since the forces of impurity lack Daas, the minor’s lack of Daas does not prevent him from driving them away.


משא״כ לענין הקידוש שהוא העלאת מ״ן [מיין נוקבין] דגבורות דנוגה למעלה למים חיים דמו״ס [דמוחא סתימאה] הקטן פסול לזה, כי העלאה זו צ״ל ע״י הדעת דוקא
Whereas with regard to the sanctification, which is the raising of the mayin nukvin (feminine waters) of the Gevuros of nogah up to the living water of Mocha Stima’ah (the hidden brain), the minor is unfit for this; for this raising must be through Daas specifically.
Sanctifying is different. It raises the “feminine waters” (mayin nukvin), the upward striving from below, of the Gevuros of nogah to their source in the living water of Mocha Stima’ah (the hidden brain); such an ascent requires Daas, so a minor cannot perform it.


כי ביטול היש לאין זהו ע״י בחינת דעת כענין אברהם הכיר את בוראו דהכרה ר״ל [רוצה לומר] הרגשה זהו בחינת דעת
For the nullification of the yesh (separate existence) into ayin (nothing) is through the level of Daas, like the matter of “Avraham recognized his Creator”: for recognition, that is to say, feeling, is the level of Daas
Nullifying the yesh into ayin requires Daas, as in “Avraham recognized his Creator”: recognition here means a felt awareness, and that is what Daas is.


(ועמ״ש מענין הדעת בביאור ע״פ מים רבים ובד״ה ואלה המשפטים80 ובד״ה לא הביט און ביעקב81 ובד״ה החלצו מאתכם82 ובד״ה וידעת היום וע׳ בז״ה [בזוהר] פ׳ תרומה דקס״ו),
(and see what is written on the subject of Daas in the explanation on “Many waters,” and in the discourses beginning “And these are the laws,” “He has not beheld iniquity in Yaakov,” “Arm from among you,” and “And you shall know this day”; and see Zohar HaRakia, Parshas Terumah, folio 166).
For more on Daas the Alter Rebbe lists the explanation on “Many waters” and the discourses on “And these are the laws,” “He has not beheld iniquity in Yaakov,” “Arm from among you,” and “And you shall know this day.” The last reference is to the Zohar HaRakia, a commentary on the Zohar, on the Zohar’s passage in Terumah (166), which the Alter Rebbe also cites in Likkutei Torah, Nasso, for the root of Daas above Chochmah and Binah.


ולכן הדעת עולה עד הכתר למעלה מחו״ב [מחכמה ובינה] שהם בחי׳ המשכה כו׳, (ועיין ברבות כי תשא פמ״א [פרק מ״א / פרשה מ״א]83 גבי כי ה׳ יתן חכמה מפיו דעת8485 משמע ג״כ דבחינת מפיו דעת זהו דבר גדול יותר מבחינת יתן חכמה),
And therefore Daas rises up to Keser (the Crown), above Chochmah and Binah, which are the level of drawing-down, etc. (And see the Midrash Rabbah, Ki Sisa, section 41, regarding “For Havayah gives wisdom; from His mouth, knowledge (daas)”: it is implied there too that the level of “from His mouth, knowledge” is a greater thing than the level of “gives wisdom.”)
That is why Daas reaches up to Keser (the Crown), above Chochmah and Binah, which only draw the light downward. The Midrash on “For Havayah gives wisdom; from His mouth, knowledge” likewise says that knowledge “from His mouth” is greater than wisdom: “great is wisdom, and greater than it is knowledge and understanding.”


וע״כ אין בקליפות מוח הדעת דוקא שאין בהם בחי׳ הביטול ע״ד הכיר את בוראו86 רק דקרו לי׳ אלקא דאלקיא.8788
And therefore it is specifically the mind of Daas that is not in the kelipos, for they have no level of bittul in the manner of “he recognized his Creator”; only that they call Him “the G-d of gods.”
Hence it is precisely Daas that the kelipos lack: they have no bittul of the kind expressed in “he recognized his Creator.” At most, in the Talmud’s phrase, they call Him “the G-d of gods,” acknowledging a supreme power without nullifying themselves before it.


ולכן הקטן שאין בו גילוי הדעת עדיין הוא פסול לקדש. אבל אשה כשרה לקדש כי אשה יש לה דעת אלא שדעתה קלה89 שהדעת שבה אינו כ״א מבחינת גבורות
Therefore the minor, in whom Daas is not yet revealed, is unfit to sanctify. But a woman is fit to sanctify, for a woman has Daas; only that “her Daas is light,” for the Daas in her is only from the level of Gevuros.
So a minor, whose Daas is not yet revealed, cannot sanctify. A woman can, because she has Daas; the Sages’ phrase that her Daas is “light” is read to mean that her Daas comes from the side of the Gevuros.


וזהו דעתה קל״ה ה׳ פעמים כ״ו גימטריא קל (ועמש״ל [ועיין מה שכתוב לעיל] פ׳ בראשית בד״ה צאינה וראינה90 בפי׳ שלשים ומאה משקלה ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ שמות91 ע״פ כי סר לראות.
And this is “her Daas is kal-hei”: five times twenty-six is the numerical value of kal (130). (See what is written above, in Parshas Bereishis, in the discourse beginning “Go forth and gaze,” in the explanation of “its weight was a hundred and thirty”; and see the Likkutei Torah of the Arizal, Parshas Shemos, on “that he turned aside to see.”
The Kabbalah reads kalah (light) as kal-hei: kal (קל) is 130, five times 26, the numerical value of Havayah, and the five are the Gevuros from which her Daas comes. A long parenthetical gives sources: an earlier discourse on “Go forth and gaze,” explaining the 130-shekel weight of the princes’ silver dish, and the Arizal’s Likkutei Torah on “that he turned aside to see.”


קל יורד למל׳ מסוד דעת זה כו׳ וע״ש, ובפע״ח [ובפרי עץ חיים] שער השופר פ״א ג״כ נז׳ [נזכר] מענין זה, ועמ״ש מזה בד״ה ענין רב שמואל92 בר רב יצחק מרקד אתלת93 דהענין דכל שהדעתחזק ביותר יוכל לסבול
Kal descends to Malchus from the secret of this Daas, etc.; see there. And in Pri Etz Chaim, Sha’ar HaShofar, chapter 1, this matter is also mentioned. And see what is written on this in the discourse beginning “The matter of Rav Shmuel bar Rav Yitzchak, who danced with three”: that the matter is that whoever’s Daas is very strong can bear
The Arizal’s words there are that kal “descends to Malchus from the secret of this Daas,” and Pri Etz Chaim (Gate of the Shofar, chapter 1) mentions it too. A discourse on Rav Shmuel bar Rav Yitzchak, who danced before the bride with three [myrtle branches], explains the idea: the stronger one’s Daas, the more one can bear.


גם הפך תשוקתו וכל שהדעת קל לא יוכל לסבול ותיכף תכלה נפשו, ועד״ז פי׳ שדעתה קל שהוא התשוקה בכוסף רב ליכלל באצילות ולכן נקרא כלה ע״ש כלתה נפשי94 כו׳ בבחינת גבורות והסתלקות לעלות למעלה.
even the opposite of his longing, and whoever’s Daas is light cannot bear [it], and at once his soul will expire. And along these lines is the explanation of “her Daas is light”: that is, the longing, with great yearning, to be included in Atzilus (Emanation); and therefore she is called kallah (bride), on account of “my soul pines (kalsah),” etc., in the mode of Gevuros and withdrawal, to rise upward.
One with strong Daas can bear even the opposite of what he longs for, whereas one whose Daas is “light” cannot, and his soul at once “expires” in longing. In this sense “her Daas is light” describes an intense yearning to be absorbed into Atzilus, which is why a bride is called kallah, from “my soul pines (kalsah)”: a yearning in the mode of Gevuros, a withdrawal that strives upward.


גם יש להעיר לענין קל ממשארז״ל [ממה שאמרו רבותינו זכרונם לברכה] גבי ורוכב על כרוב קל שלו95 ועמ״ש מזה בד״ה יביאו לבוש96 גבי וסוס אשר כו׳ ועמ״ש במ״א בענין בינה יתירה נתנה באשה97 כו׳), ופי׳ שכל הגבורות שבהויות נמשכים במל׳
One may also note, regarding kal, what our Sages, of blessed memory, said regarding “and rides upon His light (kal) cherub.” And see what is written on this in the discourse beginning “Let them bring royal apparel,” regarding “and the horse that,” etc.; and see what is written elsewhere on the matter of “Extra Binah was given to woman,” etc.) And the meaning is that all the Gevuros in the Havayos are drawn into Malchus;
The word kal also appears in the Sages’ description of G-d at night riding “His light (kal) cherub,” discussed in the discourse on “Let them bring royal apparel” regarding “the horse that [the king rode],” and there is the related teaching that “extra Binah was given to woman.” Closing the parenthesis, the Alter Rebbe states the meaning: all the Gevuros contained in the Havayos are drawn into Malchus.


אבל מ״מ יש בה דעת לכן כשרה לקדש כי גם ענין קידוש מי חטאת הוא עליות גבורה דק״נ [דקליפת נוגה] שנתברר במים חיים ע״כ האשה שיש לה עטרא דגבורה כשרה לקדש כו׳:9899100
but nevertheless she has Daas, and therefore she is fit to sanctify. For the sanctification of the mei chatas, too, is the ascent of the Gevurah of kelipas nogah that has been refined in the living water; therefore the woman, who has the atara digevurah (the crown of Gevurah), is fit to sanctify, etc.
Yet Malchus also has Daas, and therefore a woman may sanctify. Sanctifying the water is itself the ascent of the Gevurah of kelipas nogah after it has been refined in the living water, and so a woman, who has the atara digevurah (the crown of Gevurah), is fit to perform it.




Section 7 · ¶11
Cedar, hyssop and crimson thread
11ג ולקח הכהן עץ ארז ואזוב והשליך אל תוך שרפת הפרה.101 שכדי לחבר בחינת החכמה בחינת ביטול שהוא מדרגה גבוה ונעלה באפר הפרה
3. “And the kohen shall take cedar wood and hyssop, and cast [them] into the burning of the heifer.” For in order to join the level of Chochmah (wisdom), the level of self-nullification (bittul), which is a high and exalted grade, with the ashes of the heifer,
The third section explains the cedar wood and hyssop cast into the fire. The question is how Chochmah, the level of bittul and the highest of grades, can be joined to the heifer’s ashes.


שהוא בחינת נוגה מדרגה היותר תחתונה הוא ע״י עץ ארז ואזוב. עץ הוא בחינת מדות שיש בהן בחי׳ גדלות וקטנות.
which are the level of nogah, the very lowest grade, it is through cedar wood and hyssop. Etz (wood, tree) is the level of the emotive attributes (middos), in which there are the levels of greatness and smallness.
The ashes are nogah, the very lowest grade, and the link between the two extremes is made through cedar and hyssop. Wood (a tree) stands for the emotive attributes, which can be “great” (gadlus) or “small” (katnus), mature or immature, just as trees are tall or low.


עץ ארז הגבוה מכל האילנות הוא בחינת מדות שבחכמה (כ״כ [כל כך] בספר מאורי אור אות א׳ סעי׳ [סעיף] ק״כ ובמק״מ [ובמקדש מלך] בראשית דכ״ט א׳ וע״ש דל״ד א׳ סע״א [סוף עמוד א]).
Cedar wood, the tallest of all the trees, is the level of the emotive attributes within Chochmah (so wrote the book Me’orei Or, letter alef, section 120, and the Mikdash Melech on Bereishis, 29a; and see there, end of 34a).
The cedar, tallest of the trees, stands for the emotive attributes as they exist within Chochmah itself. The Alter Rebbe cites this from Me’orei Or, a Kabbalistic lexicon arranged by letters, and from the Mikdash Melech, a commentary on the Zohar.


ואזוב הגדל בקיר102 הוא הנמוך מכל האילנות הוא בחינת טפת היסוד שהשפעה הבאה מבחינת היסוד תוך הנבראים אינה כ״א בבחי׳ טפה הארה בעלמא, ועמ״ש בד״ה אלה מסעי103 גבי וגם דלה דלה לנו.104
And hyssop, which grows in the wall, the lowest of all the trees, is the level of the drop of Yesod (foundation): for the influence that comes from the level of Yesod into the created beings is only in the manner of a drop, a mere glimmer. And see what is written in the discourse beginning “These are the journeys,” regarding “and he also drew, drew for us.”
The hyssop, a small plant that grows out of a wall and is the lowest of the “trees,” stands for the “drop” of Yesod (foundation): what flows from Yesod into created beings is only a drop, a glimmer of the light above. The Alter Rebbe refers to his discourse on “These are the journeys” and its reading of “and he also drew, drew for us,” said of Moshe drawing water at the well in Midian.


ולכן יו״ד דפינחס שקנא קנאת הברית105 בחי׳ יסוד הוא זעירא (עיין בזהר פ׳ פינחס דרט״ו ע״ב ועמ״ש בפ׳ מקץ בביאור ע״פ המגביהי לשבת106 כו׳ ע״ש),
And therefore the yud of Pinchas, who was zealous with the zeal of the covenant, the level of Yesod, is small (see the Zohar, Parshas Pinchas, 215b; and see what is written in Parshas Mikeitz, in the explanation on “Who is enthroned on high,” etc.; see there).
For this reason the yud in the name Pinchas, who was zealous for the covenant (the realm of Yesod), is written small in the Torah scroll. The Alter Rebbe cites the Zohar on Pinchas and his explanation in Parshas Mikeitz on “Who is enthroned on high.”


וכן וא״ו דאזוב הוא זעירא107 (וע׳ מזה בזהר פ׳ מצורע דנ״ג ע״ב וע׳ בזהר ר״פ יתרו108 דס״ח ע״א), פי׳ שהיסוד הוא מחבר בחי׳ החכמה להתלבש תוך הנבראים
And likewise the vav of ezov (hyssop) is small (and see on this the Zohar, Parshas Metzora, 53b; and see the Zohar at the beginning of Parshas Yisro, 68a). That is, Yesod is what joins the level of Chochmah, so that it is enclothed within the created beings,
Likewise the vav of ezov (hyssop) is called small, and Zohar passages in Metzora and Yisro are cited for it. The point is that Yesod is the connector that lets Chochmah be enclothed within created beings.


שהוא המשכת מים חיים באפר הפרה, ושני התולעת הוא לכרוך בו העץ ארז ואזוב כי ההמשכה והחיבור שיומשך טפת מוח ביסוד ולהיות טפת יסוד הוא ע״י שני התולעת בחינת הגבורות כו׳.
which is the drawing of living water into the ashes of the heifer. And the crimson thread (shni tola’as) is for binding the cedar wood and hyssop with it; for the drawing-down and the joining, that the drop of the brain be drawn into Yesod and become the drop of Yesod, is through the crimson thread, the level of the Gevuros (restraints), etc.
That connection is the drawing of living water into the heifer’s ashes. The crimson thread binds the cedar and the hyssop together, because the flow by which the “drop of the brain” from Chochmah reaches Yesod and becomes its drop comes about through the Gevuros, which the red thread represents.


(ועמ״ש בפ׳ נשא בד״ה ה׳ יחתו מריביו בענין ויתן עוז למלכו109 וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ שמיני בטעמי מצות בענין וארבה את זרעו ואתן לו את יצחק110 כו׳ וע׳ בזהר ס״פ חיי שרה דקל״ג סע״א [סוף עמוד א] אתערותא דרחימו111 כו׳ ובפ׳ וישב)
(And see what is written in Parshas Nasso, in the discourse beginning “Havayah—those who contend with Him shall be shattered,” regarding “and He will give strength to His king”; and see the Likkutei Torah of the Arizal, Parshas Shemini, in Ta’amei HaMitzvos, regarding “And I multiplied his seed and gave him Yitzchak,” etc.; and see the Zohar at the end of Parshas Chayei Sarah, end of 133a: “The arousal of love,” etc.; and in Parshas Vayeshev)
A parenthesis gathers sources on the role of Gevurah, the left side, in arousing love and union: the discourse on “Havayah—those who contend with Him shall be shattered” and its words “He will give strength to His king”; the Arizal on “And I multiplied his seed and gave him Yitzchak”; and the Zohar on “the arousal of love.”


(דקפ״ו ע״ב) ע״פ העירותי מצפון112113 כו׳ ובפ׳ וארא (ד״ל ע״א) דאלמלא אתערותא דצפון114 כו׳ שמאלו תחת לראשי115 כו׳
(186b), on “I have aroused [one] from the north,” etc.; and in Parshas Va’eira (30a): “Were it not for the arousal of the north,” etc., “His left hand is under my head,” etc.;
The Zohar passages continue: in Vayeshev on “I have aroused [one] from the north,” and in Va’eira, “Were it not for the arousal of the north” and “His left hand is under my head.” The left side, the north and Gevurah, comes first and arouses the union.


ובפ׳ תרומה (דקל״ז א׳) ע״פ ישיש כגבור116117 כו׳ וע״ש (דקל״ט א׳) בענין ותולעת שני.118 ועמ״ש סד״ה נאוו לחייך בתורים.119
and in Parshas Terumah (137a), on “He rejoices like a mighty man,” etc.; and see there (139a), on the matter of “and crimson wool.” And see what is written at the end of the discourse beginning “Your cheeks are lovely with circlets.”
Further Zohar passages are cited: in Terumah on “He rejoices like a mighty man,” and on the “crimson wool” among the materials of the Mishkan. The Alter Rebbe adds the end of the discourse on “Your cheeks are lovely with circlets.”


עוי״ל [עוד יש לומר] בענין התחברות עץ ארז ואזוב שהוא ע״ד מ״ש ברע״מ [ברעיא מהימנא] ר״פ כי תשא העשיר120 דא עמודא דאמצעיתא כו׳ והדל דא צדיק כו׳ ועמש״ש [ועיין מה שכתוב שם].
One may further say, regarding the joining of cedar wood and hyssop, that it is along the lines of what is written in the Raaya Mehemna at the beginning of Parshas Ki Sisa: “‘The rich’—this is the central pillar,” etc., “and ‘the poor’—this is the Tzaddik,” etc. And see what is written there.
Another way to understand the pairing of cedar and hyssop comes from the Raaya Mehemna on “the rich shall not give more and the poor shall not give less”: “the rich” is the central pillar, Tiferes, and “the poor” is the Tzaddik, Yesod.


ובמאורי אור אות א׳ סעיף נ״ד כתב אזוב נק׳ היסוד ו׳ זעירא והוא המתחבר עם ארז ו׳ רברבא גוף וברית ועמ״ש גבי ברכת הארץ בברכת המזון במה שארז״ל [שאמרו רבותינו זכרונם לברכה]
And in Me’orei Or, letter alef, section 54, he wrote: “Hyssop: Yesod is so called, the small vav; and it is what joins with the cedar, the large vav: body and covenant.” And see what is written regarding the blessing of the land in the Grace after Meals, on what our Sages, of blessed memory, said:
Me’orei Or says the same: hyssop is Yesod, the small vav, joined to the cedar, the large vav (Tiferes), as “body and covenant.” The Alter Rebbe then turns to the blessing of the land in the Grace after Meals.


וצריך שיזכיר בה ברית ותורה121 וזהו ענין אלה תולדות יעקב יוסף122 (ע׳ [עיין] בזח״א [בזהר חלק א] וישב דק״פ ע״א123 ודקפ״ב ע״ב)
“And he must mention in it the covenant and the Torah.” And this is the meaning of “These are the generations of Yaakov: Yosef” (see the Zohar, Part I, Vayeshev, 180a and 182b).
The Sages require that blessing to mention the covenant and the Torah: the covenant corresponds to Yesod and the Torah to Tiferes. This is also the meaning of “These are the generations of Yaakov: Yosef,” Yaakov being Tiferes and Yosef Yesod.


והיינו כי בחינת ארז הוא בחינת יעקב וכן איתא במדרש תנחומא פ׳ וישלח הארז זה יעקב שנאמר כארז בלבנון ישגה124125 וכ״ה ברבות שם פרשה פ׳.
That is: the level of the cedar is the level of Yaakov. And so it is stated in Midrash Tanchuma, Parshas Vayishlach: “The cedar—this is Yaakov, as it is said, ‘Like a cedar in Lebanon he shall grow.’” And so it is in the Midrash Rabbah there, section 80.
The cedar is Yaakov: Midrash Tanchuma reads “Like a cedar in Lebanon he shall grow” as referring to Yaakov, and the Midrash Rabbah says the same.


והוא כמ״ש בשמו״ע [בשמונה עשרה] והנורא אל עליון שהוי״ו דוהנורא הוא המשכה להיות גילוי בחינת נורא הוא גילוי בחינת ביטול שנמשך מבחינת אל עליון היינו מה שלמעלה מהשתלשלות כמ״ש במ״א סד״ה וידעת היום.
And it is as is said in the Shemoneh Esreh: “and the awesome, Kel Elyon (G-d Most High)”: the vav of vehanora (“and the awesome”) is a drawing-down, so that there be a revelation of the level of “awesome,” which is the revelation of the level of bittul that is drawn from the level of Kel Elyon, that is, what is above the chain of descent (hishtalshelus), as is explained elsewhere, at the end of the discourse beginning “And you shall know this day.”
This is like the words of the Amidah, “and the awesome, Kel Elyon”: the vav of vehanora draws down the “awesome,” the revelation of bittul that flows from Kel Elyon, “G-d Most High,” the level above the chain of descent. That vav is a drawing-down from above to below.


וזהו ענין בחינת ארז ו׳ רברבא וכמ״ש ג״כ במא״א [במאורי אור] שם ארז נק׳ ז״א כשעולה באבא בלבנון כו׳ ועיין בזח״ג [בזהר חלק ג] ויקרא (די״ו ע״א) ע״פ כארז בלבנון ישגה ובפ׳ לך לך126 (דפ״ב [דפרק ב׳] סע״א [סוף עמוד א]).
And this is the meaning of the level of the cedar, the large vav, as is also written in Me’orei Or there: “Z’eir Anpin is called ‘cedar’ when it rises into Abba, into ‘Lebanon,’” etc. And see the Zohar, Part III, Vayikra (16a), on “Like a cedar in Lebanon he shall grow,” and in Parshas Lech Lecha (end of 82a).
This is the cedar as the large vav. Me’orei Or adds that Z’eir Anpin is called “cedar” when it rises into Abba, called “Lebanon,” and the Zohar on “Like a cedar in Lebanon” reads the cedar as the Holy One, blessed be He, and Lebanon as Eden (as quoted in the Kehot note).


וכדי שיומשך המשכת ביטול זה בנבראים זהו ע״י ו׳ זעירא בחי׳ אזוב כנ״ל וע׳ בהרמ״ז [בהרב משה זכות] בפ׳ חקת (בדף ק״פ סע״ב [סוף עמוד ב])
And so that this drawing-down of bittul be drawn into the created beings, this is through the small vav, the level of hyssop, as mentioned above. And see the Ramaz on Parshas Chukas (folio 180, end of side b),
For this bittul to reach created beings it must pass through the small vav, the hyssop, which is Yesod. The Alter Rebbe also cites the Ramaz on Parshas Chukas.


פי׳ דעץ ארז ושני תולעת ואזוב הם דעת ת״ת [תפארת] יסוד ובפ׳ מצורע שם כ׳ [כתב] שהדעת מושרש ביסודות דאו״א [דאבא ואימא] כו׳ ועמ״ש מענין ארז לעיל בפ׳ ויגש בד״ה ויגש אליו יהודה.127
who explained that the cedar wood, the crimson thread and the hyssop are Daas (knowledge), Tiferes (beauty) and Yesod; and in Parshas Metzora there he wrote that Daas is rooted in the Yesodos of Abba and Imma, etc. And see what is written on the subject of the cedar above, in Parshas Vayigash, in the discourse beginning “And Yehudah approached him.”
The Ramaz maps the three items onto the Sefiros: cedar wood is Daas, the crimson thread Tiferes, and hyssop Yesod, and he notes that Daas is rooted in the Yesod of Abba and of Imma. The Alter Rebbe also refers to his discourse on the cedar in Parshas Vayigash, “And Yehudah approached him.”


וע׳ עוד מענין אזוב ברבות סדר בא פי״ז ובזהר ס״פ צו (דל״ה ע״א) ובפ׳ בא (דל״ה ע״ב) ובפי׳ הרמ״ז [הרב משה זכות] שם ומענין ויקחו אליך128 ברבות סדר אמור ספ״ל:
And see further on the subject of hyssop in the Midrash Rabbah, Seder Bo, section 17; in the Zohar at the end of Parshas Tzav (35a) and in Parshas Bo (35b), and in the Ramaz’s commentary there; and on the subject of “And they shall take to you,” in the Midrash Rabbah, Seder Emor, end of section 30.
The section closes with further sources on hyssop (the Midrash on Bo, where hyssop is used for the blood of the Pesach offering; the Zohar on Tzav and Bo; and the Ramaz) and on the words “And they shall take to you” (the Midrash on Emor).



In one’s avodah
The maamar draws its lessons for divine service in passing. Holy Gevurah in a person is to “incite the good inclination against the evil inclination,” a sternness turned against the self. Even a good deed done as yesh, like studying “so that they will call me Rabbi,” still belongs to nogah until it is refined into bittul. And the nullification of the self is the work of Daas: a felt recognition of one’s Creator, like Avraham’s, rather than mere acknowledgment of a “G-d of gods.”
Questions for discussion
	Why may a woman sanctify the water but not sprinkle it, and a minor sprinkle it but not sanctify it? Which inner faculty does each act need, according to the maamar?
	How can the same five Gevuros arouse bittul and unity above yet produce separate existence in nogah?
	Why is even the good half of kelipas nogah still called a “husk,” and what turns it into holiness?
	What does the wordplay of parah (par-hei) and efer (par with an alef) teach about the burning of the heifer?
	Why does spring water rising from beneath the earth represent the source of Chochmah, which is above Chochmah?

Sources and references
Notes
Paragraph 1
1“Speak to the children of Israel, that they take to you a red heifer, without blemish.” The opening verse of the laws of the red heifer, on which the whole maamar is built.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2ויקחו אליך פרה אדומה
The Kehot note dates this maamar to 5570 (1809–1810), on the basis of the list of maamarim printed at the end of that volume.
Kehot’s noteמאמר זה הוא משנת תק״ע — ראה ברשימת המאמרים בסוף סה״מ תק״ע ע׳ רפט הע׳ 26. הנחת כ״ק אדמו״ר האמצעי במאמרי אדה״ז-פרשיות ע׳ תרסו. נוסחא אחרת שם ע׳ תרעה. ראה בהנעתק לעיל בהמראי מקומות לדף נו, א מדרמ״צ צט, ב. קיצורים באוה״ת במדבר כרך-ו ע׳ א׳תתפה. המאמר בהרחב הביאור במאמרי אדה״א במדבר ע׳ א׳שפג.
3הכל כשרים לקדש מי חטאת
“All are fit to sanctify except a deaf-mute, a person not of sound mind, and a minor; Rabbi Yehudah declares a minor fit and a woman and an androgynous unfit.” This is the Mishnah in chapter 5 of Parah that the Alter Rebbe quotes.
Mishnah Parah 5:4משנה פרה ה׳:ד׳
שְׁפוֹפֶרֶת שֶׁחֲתָכָהּ לְחַטָּאת, רַבִּי אֱלִיעֶזֶר אוֹמֵר, יַטְבִּיל מִיָּד. רַבִּי יְהוֹשֻׁעַ אוֹמֵר, יְטַמֵּא וְיַטְבִּיל. הַכֹּל כְּשֵׁרִים לְקַדֵּשׁ, חוּץ מֵחֵרֵשׁ שׁוֹטֶה וְקָטָן. רַבִּי יְהוּדָה מַכְשִׁיר בְּקָטָן, וּפוֹסֵל בְּאִשָּׁה וּבְאַנְדְּרוֹגִינוֹס:
A reed pipe that was cut [for use as a container] for the hatat: Rabbi Eliezer says: it must be immersed immediately. Rabbi Joshua ruled: he defiles it and then immerses it. All are eligible to prepare the mixture, except a deaf mute, an imbecile and a minor. Rabbi Judah says a minor is eligible, but disqualifies a woman and a hermaphrodite.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
4הכל כשרים לקדש מי חטאת
The Gemara quotes the same Mishnah, “All are fit to sanctify except a deaf-mute, a person not of sound mind, and a minor,” and derives the Sages’ view from the verse “And they shall take for the impure from the dust of the burning” (Numbers 19:17).
Yevamot 72b:15–16יבמות ע״ב ב:ט״ו-ט״ז
וְאָזְדוּ לְטַעְמַיְיהוּ. דְּתַנְיָא: הַכֹּל כְּשֵׁרִים לְקַדֵּשׁ — חוּץ מֵחֵרֵשׁ שׁוֹטֶה וְקָטָן, רַבִּי יְהוּדָה מַכְשִׁיר בַּקָּטָן וּפוֹסֵל בְּאִשָּׁה וּבְאַנְדְּרוֹגִינוֹס. מַאי טַעְמָא דְּרַבָּנַן — דִּכְתִיב: ״וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵיפַת הַחַטָּאת״, הָנָךְ דְּפָסְלִי בַּאֲסִיפָה — פְּסוּלִין בְּקִידּוּשׁ, הָנָךְ דִּכְשֵׁרִין בַּאֲסִיפָה — כְּשֵׁרִים בְּקִידּוּשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5The Gemara here derives from the verse about gathering the ashes that a woman is fit (“pure” comes to include a woman), quotes the Mishnah “All are fit to sanctify except a deaf-mute, a person not of sound mind, and a minor,” and explains the Sages’ reasoning from the verses.
Yoma 43a:8יומא מ״ג א:ח׳
תְּנַן הָתָם: הַכֹּל כְּשֵׁרִין לְקַדֵּשׁ, חוּץ מֵחֵרֵשׁ שׁוֹטֶה וְקָטָן. רַבִּי יְהוּדָה מַכְשִׁיר בְּקָטָן, וּפוֹסֵל בְּאִשָּׁה וּבְאַנְדְּרוֹגִינוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6הכל כשרים להזות חוץ מטומטום ואנדרוגינוס והאשה
At the end of the last chapter of Parah: “All are fit to sprinkle except a tumtum, an androgynous and a woman,” and a child without understanding; but a woman may assist a child while he sprinkles. The Alter Rebbe infers from it that a minor sprinkles.
Mishnah Parah 12:10משנה פרה י״ב:י׳
כִּסּוּי מֵחַם שֶׁהוּא מְחֻבָּר לְשַׁלְשֶׁלֶת, בֵּית שַׁמַּאי אוֹמְרִים, חִבּוּר לַטֻּמְאָה וְאֵינוֹ חִבּוּר לַהַזָּיָה. בֵּית הִלֵּל אוֹמְרִים, הִזָּה עַל הַמֵּחַם, הֻזָּה הַכִּסּוּי. הִזָּה עַל הַכִּסּוּי, לֹא הֻזָּה הַמֵּחָם. הַכֹּל כְּשֵׁרִים לְהַזּוֹת, חוּץ מִטֻּמְטוּם וְאַנְדְּרוֹגִינוֹס וְהָאִשָּׁה. וְתִינוֹק שֶׁאֵין בּוֹ דַעַת, הָאִשָּׁה מְסַעַדְתּוֹ וּמַזֶּה, וְאוֹחֶזֶת לוֹ בַמַּיִם וְהוּא טוֹבֵל וּמַזֶּה. אִם אָחֲזָה בְיָדוֹ, אֲפִלּוּ בִשְׁעַת הַזָּיָה, פָּסוּל:
The lid of a kettle which is joined to a chain: Bet Shammai say: these are regarded as connected in respect of uncleanness but not in respect of sprinkling. Bet Hillel say: if he sprinkled on the kettle, it is the same as if the lid also was sprinkled upon; but if he sprinkled on the lid only it is not the same as if the kettle also was sprinkled upon. All are eligible to sprinkle, except a tumtum, a hermaphrodite, a woman, and a child that is without understanding. …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 2
7רוח סערה וענן גדול
“And I looked, and behold, a stormy wind came out of the north, a great cloud, and a flashing fire, and a brightness around it.” Chassidus reads the first three as the three wholly impure kelipos; the brightness (nogah) is kelipas nogah.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ג.
8Kehot’s note points to Numbers 19:2 for these words.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9מים חיים
“And they shall take for the impure from the dust of the burning of the sin-offering, and put upon it living water in a vessel.” The living water is one of the elements of the purification named here.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10עץ ארז ואזוב
“And the kohen shall take cedar wood and hyssop and crimson thread, and cast them into the burning of the heifer.” These are explained in the third section of the maamar.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11פ״ר הוא גימט׳ מנצפ״ך
The Kehot editors say that they gave the sources for this gematria, par as the total of the five final letters, in their notes to an earlier page of Likkutei Torah (58d).
Kehot’s noteנסמן לעיל לדף נח, ד.
12פרה הוא פ״ר ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטעמי ושער המצות וספר הליקוטים — להאריז״ל — ר״פ חקת.
13אחה״ע מהגרון
Alongside Sefer Yetzirah, the note sends the reader to this collection for a further discussion bearing on the five places of articulation of the letters.
Kehot’s noteראה ספר יצירה פ״ב מ״א. תשובות וביאורים (קה״ת תשל״ד) סעי׳ יג ע׳ 62 הערה 1.
14Kehot’s note points to Numbers 19:2 for these words.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
15ואתה מחי׳ את כולם
“You alone are Havayah… and You give life to them all, and the host of heaven bow down to You.” The Alter Rebbe applies “You give life to them all” to Malchus, the divine speech that sustains all creation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
16בד״ה והניף הכהן את העומר
That discourse explains that before the Torah could be given, the kohen had to wave the omer of barley, se’orah, read as shi’ur hei, the food of the “great animal” discussed there, “before Havayah,” that is, to a level above Havayah.
Kehot’s noteלקו״ת אמור לו, א.
17נת׳ מזה במ״א ע״פ אד׳
The Kehot note identifies the discourse on “Ado-nai, open my lips” in the Siddur as the place “elsewhere” where the division of the letters through the Gevuros is explained further.
Kehot’s noteסידור רלו, ד ואילך.
18שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise.” The name of the discourse where the division of the letters through the Gevuros was explained further.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
19והנה עיקר ההתחלקות . . נבראים בע״ג
The Tzemach Tzedek quotes this passage, that the purpose of the division is to create finite beings, in his Biurei HaZohar.
Kehot’s noteמובא בביאה״ז להצ״צ-ב ע׳ תשמב.
20ושם הם גבורות קשות
In the Gate of Kelipas Nogah, Etz Chaim describes nogah as the “Tree of Knowledge of good and evil,” a mixture that can be turned from judgment to mercy or from mercy to judgment. The Alter Rebbe cites the end of this chapter for the harsh Gevuros in nogah.
Sefer Etz Chaim 49:3עץ חיים מ״ט:ג׳
… שהיא ממראה מתניו ולמטה ושם הוא קין גבורה נוקבא ואותן השדים אשר שם הם מצד הרע הם רעים ומזיקין ומצד נוקבא דנגה עזא ועזאל מלאכים מצד הטוב ושדים מצד רע והם יונקים מב׳ עקביים דלאה הנקבה כנודע. וזהו הנפילים אשר היו בארץ הארץ הנוקבא דנוגה ואלו נקרא עזים משם יצאו עזא ועזאל ושניהם מלשון עזים והם זכר ונוקבא ומשם נפלו כי גבר בהם יצה״ר ונעשו שדים אך בני אלקים המתיצבים על ה׳ שהיא קליפת נוגה מצד הטוב שהוא ג׳ ראשונות שבה כי בינה נקרא אלקים ואלו בניה כי בני …
Sefer Etz Chaim (Public Domain)
21טורא דפרודא
The Zohar reads “the mountains of Bether” (Song of Songs 2:17) as turei difiruda, “mountains of separation,” the realm below where things divide, from “and from there it was divided” (Genesis 2:10). The Alter Rebbe uses the term for nogah, where division becomes separation.
Zohar I, 158aזח״א קנח, א
Kehot’s noteזח״א קנח, א.
22וצבא השמים לך משתחוים
“And the host of heaven bow down to You.” The heavenly hosts are many and distinct, yet because they bow before G-d they remain one.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
23נפש יוצאי ירך יעקב
“And all the souls (nefesh) who came out of Yaakov’s loins were seventy souls (nefesh).” The Torah uses the singular nefesh for the seventy.
Exodus 1:5שמות א׳:ה׳
וַיְהִי כׇּל־נֶפֶשׁ יֹצְאֵי יֶרֶךְ־יַעֲקֹב שִׁבְעִים נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִם:
And all the souls that came out of the loins of Jacob were seventy souls; and Joseph was in Egypt already.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24לעולם ירגיז אדם יצ״ט
“A person should always incite his good inclination against his evil inclination,” and if that does not prevail, he should study Torah, recite the Shema, and remember the day of death. The Alter Rebbe offers it as the human picture of holy Gevurah.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
25וגם אתה תדין את ביתי
“If you will walk in My ways… and you too shall judge My house.” The name of a discourse where holy Gevurah is explained.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ע״פ מאמר הזח״ב פקודי
The explanation of the Zohar passage in Pekudei that the Alter Rebbe refers to is printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א נז, א ואילך. עם הגהות וכו׳ ביאה״ז להצ״צ-א ע׳ רצב ואילך.
27מאמר הזח״ב פקודי
The Zohar in Pekudei expounds Yechezkel’s vision of “a man whose appearance was like the appearance of copper”; the Alter Rebbe refers to his explanation of that passage for the role of the higher Gevuros.
Zohar, Pekudei 25:234–26:246ספר הזהר, פקודי כ״ה:רל״ד-כ״ו:רמ״ו
For, when the sun turns away his face from the moon, and does not shine upon her, she has no light whatever and so does not shine, but is poverty-stricken and dark on all sides; but when the sun turns towards her and radiates his light upon her, then her face is illumined and she adorns herself for him as a woman for a man. She thus is then invested with the dominion of the world. So David adorned himself after this very manner. Now he would appear poor and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
28והנה איש מראהו כמראה נחשת
“And behold, a man whose appearance was like the appearance of copper, with a cord of flax in his hand and a measuring reed.” The verse the Zohar passage in Pekudei expounds.
Ezekiel 40:3יחזקאל מ׳:ג׳
וַיָּבֵיא אוֹתִי שָׁמָּה וְהִנֵּה־אִישׁ מַרְאֵהוּ כְּמַרְאֵה נְחֹשֶׁת וּפְתִיל־פִּשְׁתִּים בְּיָדוֹ וּקְנֵה הַמִּדָּה וְהוּא עֹמֵד בַּשָּׁעַר:
And He brought me thither, and, behold, there was a man, whose appearance was like the appearance of brass, with a line of flax in his hand, and a measuring reed; and he stood in the gate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29בד״ה אד׳ שפתי תפתח
The discourse on “Ado-nai, open my lips” in the Siddur, where the root of the higher Gevuros is shown to arouse the nullification of the yesh.
Kehot’s noteסידור רלז, א.
30שפתי תפתח
“Ado-nai, open my lips.” The discourse on this verse also explains that the higher Gevuros arouse bittul.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ה׳ יחתו מריביו
“Havayah—those who contend with Him shall be shattered… and He will give strength to His king.” Chanah’s prayer, the opening of a discourse referred to here.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32סד״ה ושאבתם מים בששון
That discourse reads “And you shall draw water with joy” as joining Chochmah (water) and Binah (joy), the “two companions who never part,” which must be joined below through an arousal from below; it also discusses the joy at the water libation.
Kehot’s noteלקמן סוכות פ, ג.
33ושאבתם מים
“And you shall draw water with joy from the wellsprings of salvation.” The opening of a discourse on the water libation of Sukkos, whose end is referred to here.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כוס ישועות
“I will lift up the cup of salvations, and call upon the Name of Havayah.” The subject at the end of the discourse on “And you shall draw water.”
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אם בהרת קדמה
“If the bright spot (baheres) preceded the white hair, it is impure; if the white hair preceded the bright spot, it is pure.” A law of tzaraas that gives its name to a discourse on the harsh Gevuros.
Mishnah Negaim 4:11משנה נגעים ד׳:י״א
בַּהֶרֶת כַּחֲצִי גְרִיס וְאֵין בָּהּ כְּלוּם, נוֹלְדָה בַהֶרֶת כַּחֲצִי גְרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת, הֲרֵי זוֹ לְהַחְלִיט, מִפְּנֵי שֶׁאָמְרוּ, אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן, טָמֵא. וְאִם שֵׂעָר לָבָן קָדַם לְבַהֶרֶת, טָהוֹר. וְאִם סָפֵק, טָמֵא. וְרַבִּי יְהוֹשֻׁעַ קִהָה:
A bright spot the size of a split bean and there was nothing else, and then there appeared a bright spot of the size of half a split bean having two hairs, this one is declared unclean. Because they said: if the bright spot preceded the white hair he is unclean; if the white hair preceded the bright spot he is clean; and if it is doubtful he is unclean. Rabbi Joshua regards this as unsolvable.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
36נפש ל׳ יחיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י בראשית מו, כו בשם ויק״ר.
Paragraph 6
37שיקראוני רבי
“A person should not say, ‘I will read Scripture so that they will call me a sage; I will study Mishnah so that they will call me Rabbi’; rather, learn out of love.” The Alter Rebbe gives it as the example of good done as yesh, for the sake of the self.
Nedarim 62a:7–8נדרים ס״ב א:ז׳-ח׳
תַּנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֶיךָ לִשְׁמוֹעַ בְּקֹלוֹ וּלְדׇבְקָה בוֹ״, שֶׁלֹּא יֹאמַר אָדָם: אֶקְרָא שֶׁיִּקְרָאוּנִי ״חָכָם״, אֶשְׁנֶה שֶׁיִּקְרָאוּנִי ״רַבִּי״, אֲשַׁנֵּן שֶׁאֶהְיֶה זָקֵן וְאֵשֵׁב בִּישִׁיבָה. אֶלָּא לְמַד מֵאַהֲבָה, וְסוֹף הַכָּבוֹד לָבֹא. שֶׁנֶּאֱמַר: ״קׇשְׁרֵם עַל אֶצְבְּעֹתֶיךָ כׇּתְבֵם עַל לוּחַ לִבֶּךָ״. וְאוֹמֵר: ״דְּרָכֶיהָ דַרְכֵי נוֹעַם״, וְאוֹמֵר: ״עֵץ חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
38וצבא השמים לך משתחוים
“And the host of heaven bow down to You.” The model of complete bittul to which nogah, once refined, can rise.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בחינת נוגה עולה לגמרי בקדושה
Expounding Yechezkel’s vision, the Zohar says that although the stormy wind, the great cloud and the flashing fire are the side of impurity, “brightness (nogah) surrounds it”: nogah has a side of the holiness of faith, so it must not be treated with contempt and must be given a portion on the side of holiness. The Alter Rebbe cites it for nogah’s ascent into holiness.
Zohar, Vayakhel 12:165–13:175ספר הזהר, ויקהל י״ב:קס״ה-י״ג:קע״ה
40שלפעמים בחי׳ נוגה עולה לגמרי בקדושה
Tanya chapter 7 explains that permitted things draw their life from kelipas nogah, and that when they are used for the sake of Heaven their life-force rises into holiness, whereas what is forbidden is held by the impure kelipos and cannot rise, except through a teshuvah of great love, which the end of the chapter discusses.
Kehot’s noteראה תניא ס״פ ז׳. אוה״ת מטות ע׳ א׳דש. יהל אור ע׳ לב.
41והנה טוב מאד
“And G-d saw all that He had made, and behold, it was very good.” The Alter Rebbe applies “very good” to nogah, which can cleave to holiness.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42פני שור
“The face of a man and the face of a lion on the right… and the face of an ox on the left.” The ox’s face on the left is the source from which the heifer, Nukva of nogah, receives.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
43אשכחן אפר דאקרי עפר
On covering the blood of a slaughtered bird or animal, the Gemara says, “we find ashes that are called dust,” and Beis Hillel prove it from “And they shall take for the impure from the dust of the burning.” It adds that in reward for Avraham’s saying “I am dust and ashes,” his children received the mitzvah of the heifer’s ashes.
Sotah 16a:4סוטה ט״ז א:ד׳
כִּי תִּיבְּעֵי לָךְ, אַלִּיבָּא דְּבֵית הִלֵּל דְּאָמְרִי: מָצִינוּ אֵפֶר שֶׁקָּרוּי ״עָפָר״, מַאי? אַף עַל גַּב דְּאִיקְּרִי ״עָפָר״, הָכָא ״בְּקַרְקַע הַמִּשְׁכָּן״ כְּתִיב, אוֹ דִילְמָא הַאי ״בְּקַרְקַע הַמִּשְׁכָּן״ לְכִדְאִיסִי בֶּן יְהוּדָה וּלְכִדְאִיסִי בֶּן מְנַחֵם הוּא דְּאָתֵי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 88b:7–8חולין פ״ח ב:ז׳-ח׳
בשלמא שורף טליתו ומכסה אשכחן אפר דאיקרי עפר אלא דינר זהב מנלן אמר ר׳ זירא (איוב כח, ו) ועפרות זהב לו תנו רבנן אין מכסין אלא בעפר דברי בית שמאי ובית הלל אומרים מצינו אפר שקרוי עפר שנאמר (במדבר יט, יז) ולקחו לטמא מעפר שריפת [וגו׳] ובית שמאי עפר שריפה איקרי עפר סתמא לא איקרי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteסוטה טז, א. חולין פח, ב ושם הל׳ מצינו [כ].
44דכתיב ולקח מעפר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחוקת יט, יז ושם לקחו לטמא מעפר.
45מעפר שרפת החטאת
“And they shall take for the impure from the dust of the burning of the sin-offering.” The verse calls the heifer’s ashes “dust,” the basis of the Sages’ teaching quoted here.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46והיו כלא היו
“And they shall be as though they had not been.” Said of the nations who drink the cup of judgment; here it describes the complete undoing of the impure forces.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47יתפרדו כל פועלי און
The words here quote Psalms 92:8; the passage is shown below.
Psalms 92:8תהילים צ״ב:ח׳
בִּפְרֹחַ רְשָׁעִים כְּמוֹ־עֵשֶׂב וַיָּצִיצוּ כׇּל־פֹּעֲלֵי אָוֶן לְהִשָּׁמְדָם עֲדֵי־עַד:
When the wicked spring up as the grass, And when all the workers of iniquity do flourish; It is that they may be destroyed for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ח.
48יתפרדו כל פועלי און
“For behold, Your enemies, Havayah… shall perish; all the workers of iniquity shall be scattered.” The Alter Rebbe uses it for the falling away of the forces of impurity once their channel is cut off.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49אדמת עפר
“And many of those who sleep in the ground of dust shall awaken.” The phrase on which the Zohar passage in Mishpatim, cited here, comments.
Daniel 12:2דניאל י״ב:ב׳
וְרַבִּים מִיְּשֵׁנֵי אַדְמַת־עָפָר יָקִיצוּ אֵלֶּה לְחַיֵּי עוֹלָם וְאֵלֶּה לַחֲרָפוֹת לְדִרְאוֹן עוֹלָם:
And many of them that sleep in the dust of the earth shall awake, some to everlasting life, and some to reproaches and everlasting abhorrence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אדמת עפר
The Zohar passage in Mishpatim on “the ground of dust,” cited with its explanation in the Zohar HaRakia for the meaning of dust and ashes.
Zohar, Mishpatim 3:212–222ספר הזהר, משפטים ג׳:רי״ב-רכ״ב
In the future (Messianic Age) “the flocks shall yet pass under one who counts” (Jer. 33, 16). We know not who he shall be; but since at that time all will be in union without separation, there will be one.”reckoner”. Arise, old man;’ he cried, ‘awake, collect thy forces and breast the waves.’ Then he continued: “Who can count the dust of Jacob and the number of the progeny of Israel?” When the Holy One shall arise to waken the dead, what will be the plight of those who went …
The Zohar; London, Soncino Press, 1933 (Public Domain)
51עיין בשער תיקון עונות ספ״ב
The earlier maamar quotes Rabbi Chaim Vital’s words from that gate: once the judgments are burned and become ash they are sweetened, which is why the red heifer was burned and ash put on the forehead, since the Gevuros are “feminine waters” (mayin nukvin).
Kehot’s noteנעתק לעיל נח, ד.
52ובמ״ח
The Kehot note identifies the abbreviation as Mishnas Chassidim, a work of Kabbalah, and locates the passage in its tractate on the midnight service (Chatzos), which suits the ashes of Tikkun Chatzos mentioned next.
Kehot’s noteמסכת חצות ד, ב-ג.
53בזהר פ׳ פקודי דרל״ז ב׳
The note points to a place in the Tzemach Tzedek’s Or HaTorah on Bereishis that discusses this Zohar passage in Pekudei.
Kehot’s noteראה אוה״ת בראשית כרך-א דף נג, ב.
54בזוהר פ׳ פקודי דרל״ז ב׳
A Zohar passage in Pekudei that the Alter Rebbe lists among the sources on ashes; he returns to it in the next section for the falling away of the forces of impurity.
Zohar, Pekudei 38:335–39:344ספר הזהר, פקודי ל״ח:של״ה-ל״ט:שמ״ד
Paragraph 9
55ולקחו לטמא מעפר שרפת החטאת ונתן עליו מים חיים אל כלי
“And they shall take for the impure from the dust of the burning of the sin-offering, and put upon it living water in a vessel.” This verse frames the whole second section.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from the ayin above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
57טלא דבדולחא
The Kehot editors refer to an earlier page of Likkutei Torah (Bechukosai, end of 47c) where the tala divdolcha is discussed and further sources are listed.
Kehot’s noteע״ל בחקותי (מז, סע״ג). וש״נ. [כ]. ראה זהר נשא קלה, ב. וראה ביאה״ז תזריע עב, ד. סה״מ תקס״ה ע׳ תכז. מאמרי אדה״ז-פרשיות חקת ע׳ תרסח.
58טלא דבדולחא
The Zohar passage in Tazria that the text names as explaining the tala divdolcha, the source of the hidden Chochmah.
Zohar, Tazria 24:123–25:134ספר הזהר, תזריע כ״ד:קכ״ג-כ״ה:קל״ד
59טלא דבדולחא
In the Idra Rabba (Nasso), cited in the Kehot note, the Zohar speaks of the “crystalline dew” that flows from the supernal head.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
60בספרא דצניעותא
The Sifra DiTzniusa, chapter 5, in the Zohar on Terumah, which the text names as another place on this theme.
Zohar, Sifra DiTzniuta 6:62–73ספר הזהר, ספרא דצניעותא ו׳:ס״ב-ע״ג
61באגה״ק ד״ה למה נסמכה
The Kehot note identifies the passage beginning “Why was [the death of] Miriam juxtaposed” as letter 28 of Iggeres HaKodesh, which explains why the passing of the righteous atones like the red heifer.
Kehot’s noteסי׳ כח. וראה לקמן סט, ג. שה״ש מח, ב. ולעיל לא, א.
62נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
63נעוץ תחלתן בסופן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it to explain why the highest source appears at the lowest point.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
64ארץ ממנה יצא לחם
“The earth, out of it comes bread.” The earth’s power to bring forth food again and again is the sign of the power “from nothing to something” revealed below.
Job 28:5איוב כ״ח:ה׳
אֶרֶץ מִמֶּנָּה יֵצֵא־לָחֶם וְתַחְתֶּיהָ נֶהְפַּךְ כְּמוֹ־אֵשׁ:
As for the earth, out of it cometh bread, And underneath it is turned up as it were by fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ה.
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65יתפרדו כל פועלי און
“All the workers of iniquity shall be scattered.” Said here of the forces of impurity, which lose their hold once the root of speech is joined to bittul.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66בזהר פ׳ פקודי דרל״ז ב׳
The Zohar passage in Pekudei, mentioned in the previous section, cited again for the falling away of the impure forces once bittul is drawn down.
Zohar, Pekudei 38:335–39:344ספר הזהר, פקודי ל״ח:של״ה-ל״ט:שמ״ד
67בזהר פ׳ חקת דקפ״א ע״א
A Zohar passage in Chukas that the Alter Rebbe adds on the same point.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
68שרגליה יורדות מות
“Her feet go down to death; her steps take hold of the grave.” Kabbalah applies the verse to Malchus, whose lowest extension reaches the realms where the external forces take hold.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ספ״ו דיבמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסה, ב. [כ].
70From “Fill the earth and conquer it,” the Gemara derives that the mitzvah of procreation is the man’s: “it is the way of a man to conquer, and it is not the way of a woman to conquer.” The Alter Rebbe uses it for the power to drive off the spirit of impurity.
Yevamot 65b:4יבמות ס״ה ב:ד׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן: אָמַר קְרָא: ״וּמִלְאוּ אֶת הָאָרֶץ וְכִבְשׁוּהָ״. אִישׁ דַּרְכּוֹ לְכַבֵּשׁ, וְאֵין אִשָּׁה דַּרְכָּהּ לְכַבֵּשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71האיש כובש
On “and conquer it” (Genesis 1:28), the Midrash notes the spelling of the word and reads it, “the man conquers.” Cited with the Talmud in Yevamos for the same point.
Bereshit Rabbah 8:12בראשית רבה ח׳:י״ב
… אחד האיש ואחד האשה, על שניהם הוא אומר: ויברך אותם אלקים וגו׳. וכבשוה, וכבשה כתיב, האיש כובש אשתו שלא תצא לשוק, שכל אשה שיוצאה לשוק סופה להכשל. מנא לן? מן דינה, שנאמר (בראשית לד): ותצא דינה ולבסוף נכשלה, הדא הוא דכתיב (שם): וירא אותה שכם וגו׳. רבי ירמיה ור׳ אבהו ור׳ יצחק בר מריון בשם רבי חנינא, הלכה כרבי יוחנן:
“G-d blessed them and G-d said to them: Be fruitful and multiply, and fill the earth and subdue it, and dominate over the fish of the sea, and over the birds of the heavens, and over every living creature that crawls upon the earth” (Genesis 1:28). “And dominate over the fish of the sea” – Rabbi Ḥanina said: If they merit it, [they will] dominate [redu], but if not, they will fall [yeredu]. Rabbi Yaakov of Kefar Ḥanin said: One who fulfills “in our image, in our likeness – “And …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
72זהר פ׳ משפטים
The Zohar’s statement about “the other god” is quoted in Torah Ohr (118d), and the note says that passage in turn refers the reader here.
Kehot’s noteקג, א [כ]. מובא בתו״א קיח, ד ושם מציין לכאן. וראה גם באוה״ת נ״ך כרך-א ע׳ תל.
73אל אחר אסתרס ולא עביד פירין
In Mishpatim the Zohar says that “the other god” is castrated and does not bear fruit. The Alter Rebbe links its barrenness to its lack of Daas.
Zohar, Mishpatim 3:161–172ספר הזהר, משפטים ג׳:קס״א-קע״ב
It is written: “And a river went out of Eden to water the garden” (Gen. 2, 10). This “river” never ceases to procreate and to spread itself and to bring forth fruit. But the “other god” (the principle of evil) is emasculated and has no desire to procreate, and does not multiply or bear fruit, for were he to bear fruit, he would reduce the whole world to chaos.
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כך אין מעשיהן של רשעים עושה פירות
On “Your judgments are like the great deep” (Psalms 36:7): “just as the deep is not sown and does not yield fruit, so the deeds of the wicked do not yield fruit,” for if they did they would destroy the world. The Alter Rebbe suggests it alludes to the barrenness of the other side.
Bereshit Rabbah 33:1בראשית רבה ל״ג:א׳
… ”אמרו צדיק כי טוב וגו׳” ומה תהום זה אין לו חקר כך אין לפורענותן של רשעים חקר הה״ד (שם, יא) ”אוי לרשע רע” ומה התהום הזה לא נזרע ולא עושה פירות כך אין מעשיהן של רשעים עושין פירות שאילו היו עושין פירות היו מחריבין את העולם. ריב״ל סליק לרומי חמא תמן עמודים מכוסים בטפיסין בצנה שלא יקרשו ובשרב שלא יתבקעו וכי הוה מהלך בשוקא חמא חד מסכן מכריך בחדא מחצלא ואית דאמרין פלגא מרדעת דחמרא על אותן העמודים קרא צדקתך כהררי אל הן דיהבת אשפע על אותו העני קרא …
“G-d remembered Noah, and all the beasts, and all the animals that were with him in the ark; G-d caused a wind to pass over the earth, and the water subsided” (Genesis 8:1). “G-d remembered Noah, and all the beasts…” – and it is written: “Your righteousness is like mighty mountains [keharerei el]; Your judgments are great depths. L-rd, You save man and animal” (Psalms 36:7). Rabbi Yishmael and Rabbi Akiva: Rabbi Yishmael says: The righteous, who accepted the Torah that was given from the mountains of G-d [meharerei el], …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
75והקשה בלק״ת . . שאין בהם מוח הדעת
A place in the Alter Rebbe’s maamarim where the Arizal’s question and answer, that the kelipos have no Daas, also appear.
Kehot’s noteראה גם ע״ח שער הקליפות (שמ״ח) פ״ב. ס׳ מאמרי אדה״ז-ענינים ע׳ שעו. אוה״ת על מארז״ל וענינים ע׳ שלה. נ״ך-א ע׳ תל. ויקהל ע׳ ב׳קיז. תצא ע׳ תתעג. סוכות ע׳ א׳תשכח. סה״מ עת״ר ע׳ קלח.
76שאין בהם מוח הדעת
In the Gate of the Kelipos, cited in the Kehot note, Etz Chaim teaches that the masculine and feminine of kelipah have only two minds, Chochmah and Binah, and reads the Zohar’s “the other god is castrated and does not bear fruit” as the absence of the mind called Daas, citing “Also, without Daas the soul is not good.”
Sefer Etz Chaim 48:2–3עץ חיים מ״ח:ב׳-ג׳
… לבד מצד הנוקבא של הקליפות אך ר״נ הבאים מן הזכר אין בהם לפי שהזכר דקלי׳ אסתרס שאין בו מוח הנקרא דעת כדי להמשיך ע״י זווגו עם הנוקבא בחי׳ ר״נ אשר ז״ס אל אחר אסתרס ולא עביד פירי שהם הר״נ של הזכר אבל הנפשין הם פירי הנוקבא יש לעכו״ם נפש מהנוק׳ דקליפה וזש״ה גם בלא דעת נפש לא טוב כי הנפשות של האומות הבאים מהקליפות הנקרא רע ולא טוב הם נעשין בלא דעת לכן אין בהם רוחין ונשמתין ג״כ. גם ז״ס מה שאמרו רז״ל מי שאין בו דעת אסור לרחם …
Sefer Etz Chaim (Public Domain)
77גם בלא דעת נפש לא טוב
“Also, without Daas the soul is not good.” Applied to the kelipos, which lack Daas.
Proverbs 19:2משלי י״ט:ב׳
גַּם בְּלֹא־דַעַת נֶפֶשׁ לֹא־טוֹב וְאָץ בְּרַגְלַיִם חוֹטֵא:
Also, that the soul be without knowledge is not good; And he that hasteth with his feet sinneth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יט, ב.
78שתי נשים זונות
The note quotes the Mitteler Rebbe there: the kelipah is “in the two mochin, Chochmah and Binah, and they are the level of the two birds, and they are called the two harlots… and not in the level of Daas.”
Kehot’s noteע״פ מ״א ג, טז. ”בב׳ מוחין חו״ב והם בחי׳ שתי ציפרין והם נק׳ שתי זונות כו׳ ולא בבחי׳ הדעת”, מאמרי אדה״א חקת ע׳ א׳שצז. וראה שם ע׳ א׳תפא. וראה גם אוה״ת במדבר ע׳ סח.
79שתי נשים זונות
“Then two women, harlots, came to the king.” In the Kabbalah cited here, the two correspond to the two “minds,” Chochmah and Binah, of the kelipah, without Daas.
I Kings 3:16מלכים א ג׳:ט״ז
אָז תָּבֹאנָה שְׁתַּיִם נָשִׁים זֹנוֹת אֶל־הַמֶּלֶךְ וַתַּעֲמֹדְנָה לְפָנָיו:
Then came there two women, that were harlots, unto the king, and stood before him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ואלה המשפטים
“And these are the laws that you shall set before them.” The opening of a discourse on Daas listed here.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לא הביט און ביעקב
“He has not beheld iniquity in Yaakov, nor seen wrongdoing in Israel.” The opening of another discourse on Daas.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82החלצו מאתכם
“Arm men from among you for the army.” The opening of another discourse on Daas.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ברבות כי תשא פמ״א
The note says the Midrash’s wording on “from His mouth, knowledge” is copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ תקנ.
84כי ה׳ יתן חכמה מפיו דעת
“For Havayah gives wisdom; from His mouth come knowledge and understanding.” The Midrash cited here reads the verse as ranking knowledge above wisdom.
Proverbs 2:6משלי ב׳:ו׳
כִּי־ה׳ יִתֵּן חׇכְמָה מִפִּיו דַּעַת וּתְבוּנָה:
For the L-RD giveth wisdom, Out of His mouth cometh knowledge and discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85כי ה׳ יתן חכמה מפיו דעת
“Great is wisdom, and greater than it is knowledge and understanding”: G-d gives wisdom, but to one He loves, knowledge “from His mouth,” like a father who gives his beloved son from what is in his own mouth. The Alter Rebbe adduces it for Daas being higher than Chochmah.
Shemot Rabbah 41:3שמות רבה מ״א:ג׳
דבר אחר: ויתן אל משה, הה״ד (משלי ב): כי ה׳ יתן חכמה מפיו דעת ותבונה. גדולה החכמה וגדולה ממנה הדעת ותבונה, הוי. כי ה׳ יתן חכמה, אבל למי שהוא אוהב, מפיו דעת ותבונה. ר׳ יצחק ור׳ לוי, חד מנהון אמר: למה הדבר דומה? לעשיר שהיה לו בן. בא בנו מבית הספר. מצא תמחוי לפני אביו. נטל אביו חתיכה אחת ונתנה לו. מה עשה בנו? אמר לו: איני מבקש אלא מזה שבתוך פיך. מה עשה? נתנו לו. ולמה? על שהיה מחבבו, נתן לו מתוך פיו. הוי, כי ה׳ יתן חכמה, וכל …
Another matter, “He gave to Moses,” that is what is written: “For the L-rd grants wisdom; from His mouth come knowledge and understanding” (Proverbs 2:6). Great is wisdom, but greater than it are knowledge and understanding. That is, “for the L-rd grants wisdom,” but to those whom He loves, “from His mouth come knowledge and understanding.” Rabbi Yitzḥak and Rabbi Levi, one of them said: To what is the matter comparable? To a wealthy man who had a son. His son came from school and saw a tray before his …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
86הכיר את בוראו
“At three years old Avraham recognized his Creator.” The Alter Rebbe takes this recognition as an inner feeling, the work of Daas, which nullifies the yesh.
Nedarim 32a:17–19נדרים ל״ב א:י״ז-י״ט
״שְׁמֹנָה עָשָׂר וּשְׁלֹשׁ מֵאוֹת״, אָמַר רַבִּי אַמֵּי בַּר אַבָּא: אֱלִיעֶזֶר כְּנֶגֶד כּוּלָּם. אִיכָּא דְּאָמְרִי: אֱלִיעֶזֶר הוּא, דְּחוּשְׁבָּנֵיהּ הָכִי הָוֵי. וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין. וְאָמַר רָמֵי בַּר אַבָּא:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדרים לב, א. ועוד.
87דקרו לי׳ אלקא דאלקיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מנחות.
88דקרו לי׳ אלקא דאלקיא
“They call Him the G-d of gods”: Rav’s explanation of “in every place incense is offered to My Name.” The Alter Rebbe uses it for acknowledgment without bittul.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
89אשה . . שדעתה קלה
The Tanna of the school of Eliyahu explains a law of seclusion “because women’s minds are light upon them.” The Alter Rebbe reads “light” as Daas that comes from the Gevuros.
Shabbat 33bשבת ל״ג ב
Kiddushin 80b:4קידושין פ׳ ב:ד׳
מַתְנִי׳ לֹא יִתְיַיחֵד אָדָם עִם שְׁתֵּי נָשִׁים, אֲבָל אִשָּׁה אַחַת מִתְיַיחֶדֶת עִם שְׁנֵי אֲנָשִׁים. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אִישׁ אֶחָד מִתְיַיחֵד עִם שְׁתֵּי נָשִׁים בִּזְמַן שֶׁאִשְׁתּוֹ עִמּוֹ, וְיָשֵׁן עִמָּהֶם בְּפוּנְדְּקִי, מִפְּנֵי שֶׁאִשְׁתּוֹ מְשַׁמַּרְתּוֹ. מִתְיַיחֵד אָדָם עִם אִמּוֹ וְעִם בִּתּוֹ וְיָשֵׁן עִמָּהֶם בְּקֵירוּב בָּשָׂר. וְאִם הִגְדִּילוּ – זוֹ יְשֵׁנָה בִּכְסוּתָהּ וְזֶה יָשֵׁן בִּכְסוּתוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Avodah Zarah 18b:8–9עבודה זרה י״ח ב:ח׳-ט׳
תַּנָּאֵי הִיא, דְּתַנְיָא: אֵין הוֹלְכִין לְאִיצְטָדִינִין מִפְּנֵי ״מוֹשַׁב לֵצִים״, וְרַבִּי נָתָן מַתִּיר מִפְּנֵי שְׁנֵי דְבָרִים: אֶחָד, מִפְּנֵי שֶׁצּוֹוֵחַ וּמַצִּיל, וְאֶחָד, מִפְּנֵי שֶׁמֵּעִיד עֵדוּת אִשָּׁה לְהַשִּׂיאָהּ. תָּנוּ רַבָּנַן: אֵין הוֹלְכִין לְטֵרַטְיָאוֹת וּלְקִרְקְסִיאוֹת, מִפְּנֵי שֶׁמְּזַבְּלִין שָׁם זִיבּוּל לַעֲבוֹדָה זָרָה, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים: מָקוֹם שֶׁמְּזַבְּלִין — אָסוּר מִפְּנֵי חֲשַׁד עֲבוֹדָה זָרָה, וּמָקוֹם שֶׁאֵין מְזַבְּלִין שָׁם — אָסוּר מִפְּנֵי ״מוֹשַׁב לֵצִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת לג, ב. קידושין פ, ב. ועוד. וראה בלקו״ש חי״ז ע׳ 149: קלה כ״ה בכ״מ (וכ״ה ברש״י קידושין שם (שלא שלטו בזה כ״כ ידים). אבל ראה רש״י ד״ה ואיכא (ע״ז יח, ב) וראה בע״ח ש׳ הכללים פ״ז: ז״ס דעתן של נשים קלה פי׳ קל ה׳ כי ה״ג כו׳ [ועד״ז בכ״מ בכתהאריז״ל. וראה ל״ת להאריז״ל תהלים כה. ע״ח ש׳ לידת המוחין ספ״ב בהגהות סק״א (וורשא תרנ״א). קה״י מע׳ קלה ומע׳ קלע ואכ״מ] אבל בכ״מ הגירסא ”קלות”. ע״ש.
90צאינה וראינה
“Go forth and gaze, daughters of Zion, upon King Shlomo.” The opening of a discourse where the 130-shekel weight is explained.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91בלקו״ת פ׳ שמות ס״פ כי סר לראות
“And Havayah saw that he turned aside to see.” The Arizal’s comment on this verse is the source for kal descending to Malchus.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקו״ת להאריז״ל שמות ג, ד. ספר הערכים-חב״ד כרך-ה ע׳ ערב וש״נ.
92בד״ה רב ושמואל
The note locates the discourse on Rav Shmuel bar Rav Yitzchak’s dancing among the wedding discourses (Derushei Chasunah) in the Siddur, where strong and light Daas are explained.
Kehot’s noteדרושי חתונה סידור קכח, א.
93רב שמואל בר רב יצחק מרקד אתלת
Rabbi Yehudah bar Ilai would dance before the bride with a myrtle branch, and “Rav Shmuel bar Rav Yitzchak danced with three”; the name of a discourse on strong and light Daas.
Ketubot 17a:5כתובות י״ז א:ה׳
אָמְרוּ עָלָיו עַל רַבִּי יְהוּדָה בַּר אִילְעַאי שֶׁהָיָה נוֹטֵל בַּד שֶׁל הֲדַס, וּמְרַקֵּד לִפְנֵי הַכַּלָּה, וְאוֹמֵר: ״כַּלָּה נָאָה וַחֲסוּדָה״. רַב שְׁמוּאֵל בַּר רַב יִצְחָק מְרַקֵּד אַתְּלָת. אָמַר רַבִּי זֵירָא: קָא מַכְסֵיף לַן סָבָא: כִּי נָח נַפְשֵׁיהּ, אִיפְּסִיק עַמּוּדָא דְנוּרָא בֵּין דִּידֵיהּ לְכוּלֵּי עָלְמָא, וּגְמִירִי דְּלָא אִפְּסִיק עַמּוּדָא דְנוּרָא אֶלָּא אִי לְחַד בְּדָרָא, אִי לִתְרֵי בְּדָרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
94כלתה נפשי
“My soul yearns, and even pines, for the courts of Havayah.” The Alter Rebbe connects kallah (bride) with kalsah, the soul’s consuming longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ורוכב על כרוב קל שלו
At night the Holy One, blessed be He, “rides His light cherub and flies through eighteen thousand worlds.” Cited for another sense of kal.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
96יביאו לבוש
“Let them bring royal apparel… and the horse that the king rode upon.” The opening of a discourse where the “light cherub” is discussed.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בינה יתירה נתנה באשה
From “And Havayah Elokim built the rib,” the Gemara learns that “the Holy One, blessed be He, gave extra Binah to woman, more than to man.” Cited alongside the discussion of a woman’s Daas.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
98וע׳ בזהר הרקיע פ׳ תרומה דקס״ו
There the Alter Rebbe cites the Zohar HaRakia on the Zohar in Terumah (166): Chochmah, Binah and Daas are rooted in the three heads of Atika Kadisha, and Daas in the uppermost head (Radla).
Kehot’s noteראה לעיל פ׳ נשא כח, א.
99Kehot’s note points to Zohar, Mishpatim 3:167 for these words.
Zohar, Mishpatim 3:167ספר הזהר, משפטים ג׳:קס״ז
100Kehot’s note points to Zohar, Mishpatim 3:166 for these words.
Zohar, Mishpatim 3:166ספר הזהר, משפטים ג׳:קס״ו
Paragraph 11
101ולקח הכהן עץ ארז ואזוב והשליך אל תוך שרפת הפרה
“And the kohen shall take cedar wood and hyssop and crimson thread, and cast them into the burning of the heifer.” The verse this section explains.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102אזוב הגדל בקיר
Shlomo “spoke of the trees, from the cedar that is in Lebanon to the hyssop that comes out of the wall.” The verse sets the cedar and the hyssop at the two ends of the scale of trees.
I Kings 5:13מלכים א ה׳:י״ג
וַיְדַבֵּר עַל־הָעֵצִים מִן־הָאֶרֶז אֲשֶׁר בַּלְּבָנוֹן וְעַד הָאֵזוֹב אֲשֶׁר יֹצֵא בַּקִּיר וַיְדַבֵּר עַל־הַבְּהֵמָה וְעַל־הָעוֹף וְעַל־הָרֶמֶשׂ וְעַל־הַדָּגִים:
And he spoke of trees, from the cedar that is in Lebanon even unto the hyssop that springeth out of the wall; he spoke also of beasts, and of fowl, and of creeping things, and of fishes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103אלה מסעי
“These are the journeys of the children of Israel.” The opening of the discourse referred to here.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104וגם דלה דלה לנו
Yisro’s daughters say of Moshe, “and he also drew, drew for us, and watered the flock.” Explained in that discourse.
Exodus 2:19שמות ב׳:י״ט
וַתֹּאמַרְןָ אִישׁ מִצְרִי הִצִּילָנוּ מִיַּד הָרֹעִים וְגַם־דָּלֹה דָלָה לָנוּ וַיַּשְׁקְ אֶת־הַצֹּאן:
And they said: ‘An Egyptian delivered us out of the hand of the shepherds, and moreover he drew water for us, and watered the flock.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105יו״ד דפינחס שקנא קנאת הברית
The Zohar passage on Pinchas that the text cites for the small yud of his name.
Zohar, Pinchas 9:35ספר הזהר, פנחס ט׳:ל״ה
106המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The verse of the explanation in Torah Ohr referred to here.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וא״ו דאזוב הוא זעירא
A Zohar passage in Metzora that the text cites for the small vav of ezov.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
108ר״פ יתרו
The opening of the Zohar on Yisro, cited with Metzora on the same point.
Zohar, Yitro 1:18–28ספר הזהר, יתרו א׳:י״ח-כ״ח
109ה׳ יחתו מריביו בענין ויתן עוז למלכו
“Havayah—those who contend with Him shall be shattered… and He will give strength to His king.” The discourse on this verse is cited for “strength,” Gevurah, given to the king.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110וארבה את זרעו ואתן לו את יצחק
“And I multiplied his seed, and gave him Yitzchak.” Cited with the Arizal’s discussion of it in his Likkutei Torah on Shemini, among the sources on the Gevuros; in Kabbalah Yitzchak is the attribute of Gevurah.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111אתערותא דרחימו
At the end of Chayei Sarah the Zohar speaks of “the arousal of love”; cited for the role of the left side in arousing love.
Zohar, Chayei Sara 23:243–24:254ספר הזהר, חיי שרה כ״ג:רמ״ג-כ״ד:רנ״ד
112העירותי מצפון
“I have aroused one from the north, and he has come.” The north stands for the left side, Gevurah.
Isaiah 41:25ישעיהו מ״א:כ״ה
הַעִירוֹתִי מִצָּפוֹן וַיַּאת מִמִּזְרַח־שֶׁמֶשׁ יִקְרָא בִשְׁמִי וְיָבֹא סְגָנִים כְּמוֹ־חֹמֶר וּכְמוֹ יוֹצֵר יִרְמׇס־טִיט:
I have roused up one from the north, and he is come, From the rising of the sun one that calleth upon My name; And he shall come upon rulers as upon mortar, And as the potter treadeth clay.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113העירותי מצפון
The Zohar in Vayeshev on “I have aroused one from the north,” cited for the arousal that comes from the left.
Zohar, Vayeshev 15:153–16:161ספר הזהר, וישב ט״ו:קנ״ג-ט״ז:קס״א
Then we read: “And she conceived, and bore a son; and he called his name Er.” The name ‘Er is a reversal of the letters ra’ (evil), for he was evil, having issued from the side of the evil prompter. The accusative particle eth (the) inserted before his name likewise hints at the emergence of another grade, that of impurity and defilement, from which grade Er was born.’ Nor was the defect made good until afterwards, when Shelah appeared. It says further: “And Er, Judah’s first-born, was evil in the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
114דאלמלא אתערותא דצפון
The Zohar in Va’eira: “Were it not for the arousal of the north…,” on the left side arousing the union.
Zohar, Vaera 17:154–164ספר הזהר, וארא י״ז:קנ״ד-קס״ד
115שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The left comes first, as the Zohar passage explains.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ישיש כגבור
“It rejoices like a mighty man to run its course.” Said of the sun; the Zohar in Terumah expounds it.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ישיש כגבור
The Zohar in Terumah on “He rejoices like a mighty man,” cited among the sources on Gevurah.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
118בענין ותולעת שני
The Zohar in Terumah on the “crimson wool” among the materials of the Mishkan.
Zohar, Terumah 24:230–242ספר הזהר, תרומה כ״ד:ר״ל-רמ״ב
119נאוו לחייך בתורים
“Your cheeks are lovely with circlets, your neck with strings of beads.” The opening of a discourse referred to here.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120העשיר
“The rich shall not give more and the poor shall not give less than the half-shekel.” The Raaya Mehemna reads “the rich” as the central pillar and “the poor” as the Tzaddik.
Exodus 30:15שמות ל׳:ט״ו
הֶעָשִׁיר לֹא־יַרְבֶּה וְהַדַּל לֹא יַמְעִיט מִמַּחֲצִית הַשָּׁקֶל לָתֵת אֶת־תְּרוּמַת ה׳ לְכַפֵּר עַל־נַפְשֹׁתֵיכֶם:
The rich shall not give more, and the poor shall not give less, than the half shekel, when they give the offering of the L-RD, to make atonement for your souls.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121וצריך שיזכיר בה ברית ותורה
On the blessing of the land in the Grace after Meals: Nachum the Elder says one must mention the covenant in it, Rabbi Yosi the Torah, and Pelimo that the covenant must come before the Torah.
Berakhot 48b:13ברכות מ״ח ב:י״ג
תַּנְיָא רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל שֶׁלֹּא אָמַר ״אֶרֶץ חֶמְדָּה טוֹבָה וּרְחָבָה״ בְּבִרְכַּת הָאָרֶץ, וּמַלְכוּת בֵּית דָּוִד בְּ״בוֹנֵה יְרוּשָׁלַיִם״ — לֹא יָצָא יְדֵי חוֹבָתוֹ. נַחוּם הַזָּקֵן אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ בְּרִית. רַבִּי יוֹסֵי אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ תּוֹרָה. פְּלֵימוֹ אוֹמֵר: צָרִיךְ שֶׁיַּקְדִּים בְּרִית לְתוֹרָה, שֶׁזּוֹ נִתְּנָה בְּשָׁלֹשׁ בְּרִיתוֹת,
There is a teaching : R. Eliezer says : Whoever does not say "a desirable, good and ample land" in the benediction of "the land" and "the kingdom of the house of David" in "Who...rebuildest Jerusalem" has not complied with the requirements of the law. Nahum the Elder says : He must mention the Covenant in the blessing of "the land." R. Jose says : He must mention the Torah therein. Pelemo says : He must refer to the Covenant before the Torah, because the latter was given with a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
122אלה תולדות יעקב יוסף
“These are the generations of Yaakov: Yosef.” Yaakov and Yosef stand here for Tiferes and Yesod.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123וישב דק״פ ע״א
A Zohar passage in Vayeshev on “These are the generations of Yaakov: Yosef.”
Zohar, Vayeshev 1:15–3:25ספר הזהר, וישב א׳:ט״ו-ג׳:כ״ה
AND JACOB DWELT IN THE LAND OF HIS FATHER’S SOJOURNINGS, IN THE LAND OF CANAAN. R. Jose discoursed here on the verse: The righteous perisheth, and no man layeth it to heart, and godly men are taken away, none considering that the righteous is taken away from the evil to come (Is. 57, 1). ‘When G-d’, he said, ‘surveys the world and finds it misbehaving and meet for chastisement, He first removes from it any righteous man that is present in it, so that chastisement should be visited on all …
The Zohar; London, Soncino Press, 1933 (Public Domain)
124כארז בלבנון ישגה
“The righteous shall flourish like the palm tree; like a cedar in Lebanon he shall grow.” The Midrash applies the cedar to Yaakov.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125כארז בלבנון ישגה
The Zohar in Vayikra on this verse, quoted in the Kehot note: “What is ‘cedar’? This is the Holy One, blessed be He, as it is written, ‘choice as the cedars’; ‘in Lebanon’—this is Eden.”
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
1The first 34 lines of the Hebrew text are untranslated as explained in the Translator’s note on Page 15b.R. Abba was once sitting before R. Simeon, when R. Eleazar entered. R. Simeon thereupon quoted the verse: “The righteous shall flourish like the palm tree, etc.” (Ps. 92, 12). ‘The palm’, he said, ‘is the slowest of all trees to mature, taking seventy years. The reason why the righteous is compared here to the palm tree is one which the Companions are reluctant to reveal, although it is indicated by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
126ובפ׳ לך לך
A Zohar passage in Lech Lecha that the text adds on the cedar.
Zohar, Lech Lecha 12:113–13:128ספר הזהר, לך לך י״ב:קי״ג-י״ג:קכ״ח
127ויגש אליו יהודה
“And Yehudah approached him.” The opening of the discourse in Torah Ohr where the cedar is discussed.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ומענין ויקחו אליך
The Alter Rebbe refers to the end of this section of the Midrash on Emor for the expression “and they shall take to you.”
Vayikra Rabbah 30ויקרא רבה ל׳
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תוספת ביאור מעט ע״פ ויקחו אליך פרה כו׳
A brief additional explanation on “That they take to you a heifer” (Numbers 19:2)
The cedar, hyssop and crimson cast into the burning red heifer do two things at once: they draw down Chochmah and self-nullification from the holy attributes of Atzilus, and they refine the rigid, haughty “cedar” of Tohu that fell in the shattering of the vessels, binding it to humility so that it is rectified. That is why they are cast in neither before the burning nor after the ash, but while the heifer burns.
The maamar in brief
The earlier discourses explained the cedar and hyssop as a drawing down from Z’eir Anpin of Atzilus into the ash, the mayin nukvin. This addition proposes that the cedar also alludes to refining the emotions of the animal soul: the Midrash says that standing tall like a cedar brings tzaraas, and lowering oneself like the hyssop heals it. Following the Ramaz on the Zohar, “the cedars of Lebanon” are the attributes of Z’eir Anpin uprooted in Tohu and replanted in Tikkun; Tohu’s attributes were too intense to blend with their opposites, “hard as a cedar.” Binding the cedar to the humble hyssop with the crimson of the worm and burning them refines those attributes through self-nullification, so that they join the cedars planted through Chochmah. Hence they are cast in before the heifer becomes ash. The crimson worm has a counterpart in kelipah, perhaps unholy speech; when it burns away, the holy mouth of Israel, “you worm Yaakov,” is revealed, and the rectified cedar unites Tohu’s intense light with Tikkun’s bittul. Since both readings hold, the cedar is cast in mid-burning, between the refinement and the flow of the living water, though what was written earlier, as also in Iggeres HaKodesh, implies only a drawing down.

Outline
	1A cedar that needs refiningBesides drawing Chochmah and self-nullification from Z’eir Anpin of Atzilus into the ash, the cedar alludes to refining the animal soul’s emotions, since arrogance like a cedar brings tzaraas and humility like the hyssop heals it. On the Ramaz’s reading of the Zohar, “the cedars of Lebanon” are the attributes uprooted in Tohu and replanted in Tikkun, so there is a fallen cedar of Tohu, rigid and unable to blend with its opposite, that needs refining.¶1–2
	2Cedar, hyssop and the wormThe planted cedars are the attributes rectified through Chochmah, koach mah, the six extremities of Abba. Binding the cedar to the hyssop, humility, with the crimson worm and burning them refines Tohu’s attributes so that they join Tikkun; therefore they are cast in before the ash. The worm of kelipah, unholy speech, burns away and the holy mouth is revealed; the rectified cedar has the intensity of Tohu with the bittul of Tikkun; and the cedar, Yitzchak by gematria, is the Gevurah that repels impurity. Because the cedar both refines and draws down, it is cast in when the heifer bursts open, between the burning, a refinement of nogah, and the living water, a flow from Mocha Stima’ah.¶3
	3Refinement that draws downThe cedar and hyssop refine levels in nogah and so draw down “a cedar in Lebanon” of Atzilus, which is why they are cast in after the fire has caught most of the heifer and it has burst open, before it is fully burned. Yet what was written earlier, and so too Iggeres HaKodesh, implies they are only a drawing down from the holy attributes of Tikkun; further Zohar passages on the heifer are listed.¶4


Key concepts
	Tohu and Tikkunתהו ותיקון
	Tohu (Chaos) is the first, unstable order, whose attributes were so intense that each stood alone and none could blend with its opposite; Tikkun (Rectification) is the order in which the attributes are arranged in lines and include one another.

	The shattering of the vessels (sheviras hakeilim)שבירת הכלים
	The breaking of Tohu’s vessels, whose fragments fell to lower worlds; they need refining, and the cedar that needs refinement is what fell from Tohu.

	Refinement (birur)בירור
	Separating the holy root from what is unholy and raising it into holiness; here the burning of the heifer, the cedar and the crimson worm all serve it.

	Koach mahכח מה
	Chochmah read as “the power of what”: the power of self-nullification, through which the attributes were rectified as “the cedars of Lebanon which He planted.”

	Inter-inclusionהתכללות
	Each attribute including its opposite, the mark of Tikkun; the rectified cedar of Tohu keeps its intense light while gaining this blending.

	Nogahנוגה
	The kelipah in which good and evil are mixed and which can be refined; the burning of the heifer refines its gevuros.

	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal that rises from below to call down a flow from above; the ash of the heifer stands for it.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	A hidden level within Keser, in which the Gevurah of Atik is enclothed; the living water and the hard hairs of the supernal beard derive from it.


Section 1 · ¶1–2
A cedar that needs refining
1תוספת ביאור מעט ע״פ ויקחו אליך פרה1 כו׳
A brief additional explanation on the verse “That they take to you a heifer,” etc.
This short discourse adds to the explanation of the red heifer given in the preceding discourses. Its subject is the cedar wood, hyssop and crimson wool that the priest casts into the burning heifer (Numbers 19:6).




2הנה לפי המבואר מכ״ז [מכל זה] דהשלכת עץ ארז ואזוב2 כו׳ זהו רק ענין ההמשכות מז״א דאצי׳ להמשיך החכמה והביטול בהמ״ן [בהמיין נוקבין] שזהו האפר כו׳ וכמ״ש הרמ״ז [הרב משה זכות] והמק״מ [והמקדש מלך] בפ׳ חקת
Now, according to what is explained from all this, the casting of the cedar wood and the hyssop, etc., is only a matter of the drawings-down from Z’eir Anpin of Atzilus, to draw Chochmah (wisdom) and self-nullification (bittul) into the mayin nukvin (feminine waters), which is the ash, etc.; as the Ramaz (Rabbi Moshe Zacuto) and the Mikdash Melech wrote on Parshas Chukas.
The earlier discourses explained that the cedar wood and hyssop cast into the burning heifer draw down Chochmah and self-nullification from Z’eir Anpin, the emotive attributes of the World of Atzilus. That flow is drawn into the mayin nukvin, the “feminine waters” of an arousal from below, which the ash represents; the Ramaz and the Mikdash Melech, commentators on the Zohar, explain it so on Parshas Chukas.


והנה אפ״ל [אפשר לומר] עוד בזה דהשלכת עץ ארז כו׳ רומז ג״כ לבירור המדות דנה״ב [דנפש הבהמית] ועמ״ש לעיל ע״פ זאת חקת התורה3 כו׳
Now, one can say further on this that the casting of the cedar wood, etc., also alludes to the refinement (birur) of the emotive attributes (middos) of the animal soul; and see what is written above on the verse “This is the statute of the Torah,” etc.
The discourse now adds a second reading: the cedar also alludes to refining the emotive attributes of the animal soul, the soul that drives the body and its desires. It points back to the earlier discourse on “This is the statute of the Torah.”


והיינו כמ״ש ברבות פ׳ חקת ובתנחומא שם ע״י שאדם מגביה את עצמו כארז הוא לוקה בצרעת וכיון שמשפיל את עצמו כאזוב הוא מתרפא45 (הובא בילקוט פ׳ מצורע).
That is, as is written in [Midrash] Rabbah, Parshas Chukas, and in Tanchuma there: because a person raises himself up like a cedar, he is stricken with tzaraas; and once he lowers himself like a hyssop, he is healed (cited in the Yalkut, Parshas Metzora).
The Midrash explains why a person with tzaraas is purified with cedar and hyssop, the tallest of trees and the lowliest of plants: standing tall in arrogance like a cedar brought on the affliction, and lowering oneself like the hyssop brings the cure. So the cedar stands for haughty, unrefined emotions.


ויש לבאר ענין זה עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] בפי׳ הזהר פ׳ תרומה (דקכ״ז ע״ב) גבי אילנין נטיעין דעקר לון קב״ה [קודשא בריך הוא] ושתיל לון באתר אחרא ואלין אקרון ארזי לבנון6
And this matter can be explained according to what the Ramaz wrote in [his] commentary on the Zohar, Parshas Terumah (folio 127b), regarding “planted trees, which the Holy One, blessed be He, uprooted and planted in another place; and these are called the cedars of Lebanon”:
The Zohar on Terumah speaks of “planted trees” that the Holy One, blessed be He, uprooted and replanted elsewhere, and calls them “the cedars of Lebanon.” The Ramaz’s commentary on that passage shows what kind of cedar needs refining.


דהיינו ו״ק [ו׳ קצוות] דז״א שנעקרו בעולם התהו ונפלו בעולם הבריאה ואח״כ נטעו ונשתלו בעולם התיקון ודלא כמק״מ [כמקדש מלך] שפי׳ שם ובפ׳ פינחס (דרי״ז ע״ב)
namely, the six extremities (vav ketzavos) of Z’eir Anpin, which were uprooted in the World of Tohu (Chaos) and fell into the World of Beriah (Creation), and afterwards were planted and set in the World of Tikkun (Rectification). And [this is] not as the Mikdash Melech, who explained [it] there and in Parshas Pinchas (folio 217b)
The Ramaz reads the uprooted trees as the six emotive attributes of Z’eir Anpin: in the World of Tohu (Chaos) they were uprooted and fell to the World of Beriah, and afterwards they were replanted in the World of Tikkun (Rectification). The Mikdash Melech read the passage differently, both there and on Pinchas.


בענין אחר וכן בספר עמק המלך שער י״ו פרק מ״א פי׳ ג״כ ע״ד פי׳ הרמ״ז [הרב משה זכות].
in another way. And likewise the book Emek HaMelech, Sha’ar 16, chapter 41, also explains [it] along the lines of the Ramaz’s explanation.
The Kabbalistic work Emek HaMelech reads the passage as the Ramaz does. The discourse builds on this reading.


וא״כ לפ״ז [לפי זה] שייך ג״כ בחי׳ ארז שצריך בירור דהיינו מה שנפל בשבה״כ [בשבירת הכלים] מעולם התהו והוא ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] לעולם יהא אדם רך כקנה
If so, according to this there also applies the level of a cedar that needs refinement, namely, what fell in the shattering of the vessels (sheviras hakeilim) from the World of Tohu. And this is along the lines of the saying of our Sages, of blessed memory, “A person should always be soft like a reed
If the attributes fell in the shattering of the vessels, then there is a “cedar” that needs refining: what fell from the World of Tohu. The Sages’ teaching that a person should be soft like a reed and not hard like a cedar supplies the image.


ולא קשה כארז7 וכמ״ש במ״א דבעולם התהו מחמת תוקף ותגבורת המדות לא היה התכללות מדה אחת מהיפוכה והוא עד״מ מי שהוא קשה כארז משא״כ בתיקון שנתקנו להיות בבחי׳ קוין והתכללות.8
and not hard like a cedar”; and as is explained elsewhere, that in the World of Tohu, because of the intensity and overpowering strength of the attributes, there was no inter-inclusion of one attribute with its opposite; and this is, by way of analogy, one who is hard like a cedar. Whereas in Tikkun, they were rectified to be in the level of lines (kavin) and inter-inclusion.
Tohu’s attributes were so intense that none could blend with its opposite: kindness would admit no restraint, and restraint no kindness. That rigidity is the hardness of the cedar; in Tikkun the attributes were set in lines, right, left and center, so that each includes the others.




Section 2 · ¶3
Cedar, hyssop and the worm
3וזהו ענין ארזי לבנון אשר נטע9 שנתקנו על ידי החכמה כח מה10 המשכת הביטול והמדות
And this is the matter of “the cedars of Lebanon which He planted”: that they were rectified through Chochmah (wisdom), koach mah (the power of “what”), the drawing down of self-nullification (bittul) and the emotive attributes (middos).
Psalms speaks of “the cedars of Lebanon which He planted.” The planted cedars are the attributes as rectified through Chochmah, called koach mah, “the power of what,” because it is the power of self-effacement; it draws self-nullification down into the emotions.


וזהו ענין ארזי לבנון שהם ו״ק [ו׳ קצוות] דאבא כו׳, ועפ״ז [ועל פי זה] י״ל [יש לומר] שזהו ענין השלכת עץ ארז ואזוב
And this is the matter of “the cedars of Lebanon,” which are the six extremities of Abba, etc. And according to this, it can be said that this is the matter of the casting of the cedar wood and the hyssop:
Abba is the configuration of Chochmah, so “the cedars of Lebanon,” the six extremities of Abba, are the emotive attributes as they exist within Chochmah. On this basis the discourse explains why cedar and hyssop are cast into the fire.


כי האזוב הוא ההשפלה ונמיכת רוח והביטול וכן תולעת כמ״ש ואנכי תולעת ולא איש11 ומחברים הארז עם האזוב בשני תולעת ומשליך לתוך שרפת הפרה
for the hyssop is lowliness, humility of spirit and self-nullification; and so too the worm (tola’as), as it is written, “But I am a worm and not a man.” And one binds the cedar together with the hyssop with the crimson of the worm (shni tola’as), and casts [them] into the burning of the heifer;
Hyssop, a lowly plant, stands for humility and self-nullification, and so does the worm, as in the verse “But I am a worm and not a man.” Binding the lofty cedar to the lowly hyssop with the crimson thread and casting them into the fire joins pride to humility.


דהיינו להיות בירור המדות דתהו שהם קשה כארז ע״י המשכת הביטול כו׳ ועמ״ש בד״ה החלצו מאתכם,1213
that is, so that there be the refinement (birur) of the attributes of Tohu, which are hard like a cedar, through the drawing down of self-nullification, etc.; and see what is written in the discourse beginning “Arm from among you”;
The act refines the attributes of Tohu, rigid as a cedar, by drawing self-nullification into them. The text refers the reader to the discourse on “Arm from among you” for more on this.


והיינו שיוכללו עי״ז בבחי׳ ארזי לבנון אשר נטע שהם בחי׳ התיקון ולכן א״ש [אתי שפיר] דהשלכת עץ ארז ואזוב כו׳
that is, that through this they be included in the level of “the cedars of Lebanon which He planted,” which are the level of Tikkun. And therefore it is well understood that the casting of the cedar wood and hyssop, etc.,
Refined in this way, Tohu’s attributes are absorbed into “the cedars of Lebanon which He planted,” the rectified order of Tikkun. This also explains the timing of the act, which the next part takes up.


היה דייקא קודם שתיעשה אפר14 כמ״ש בילקוט פ׳ חקת1516 ובהר״ש [ובהרבי שמעון] ספ״ג [סוף פרק ג׳] דפרה והיינו לפי שהם ג״כ מכלל הבחי׳ שצריכים בירור שהם נעשים ג״כ אפר
was specifically before it became ash, as is written in the Yalkut, Parshas Chukas, and in the Rash (Rabbeinu Shimshon), at the end of chapter 3 of [Tractate] Parah. That is because they too are among the levels that need refinement, for they too become ash,
The Yalkut and the Rash, Rabbeinu Shimshon’s commentary on the Mishnah, say the cedar and hyssop were cast in before the heifer was reduced to ash. This fits the new reading: the cedar and hyssop also stand for levels that need refining, so they too must burn to ash together with the heifer.


כמו הפרה ולשון הזהר פ׳ חקת17 כיון דאתעבידת אפר בעי למשדי בה עץ ואזוב18 כו׳ ע״כ צ״ל דלאו דוקא הוא.
like the heifer. And [as for] the wording of the Zohar, Parshas Chukas, “Once it has become ash, one must cast into it wood and hyssop,” etc., therefore one must say that it is not meant precisely.
The Zohar on Chukas says “once it has become ash, one must cast in the wood and hyssop,” which seems to say the opposite. The discourse concludes that the Zohar’s wording is not meant precisely.


וגם יש לומר בתולעת שני עצמו שייך לומר בירור דהא יש ג״כ תולע בלעומת זה בקליפה כמ״ש בפע״ח [בפרי עץ חיים] שער ה׳ פ״ג [פרק ג׳].
And one can also say that regarding the crimson worm (tola’as shani) itself it is fitting to speak of refinement, for there is also a crimson worm (tola) on the opposing side (le’umas zeh), in kelipah, as is written in Pri Etz Chaim, Sha’ar 5, chapter 3.
The crimson worm itself may also need refining, since kelipah has its own “worm” opposite the holy one, as Pri Etz Chaim says. Le’umas zeh, “opposite this,” is the term for the unholy counterpart that stands against each holy level.


וכ״ה בספר הגלגולים קרוב לסופו (דמ״ג ע״ד) שע״ז נאמר אם יאדימו כתולע19 כו׳, ואפשר היינו ג״כ בחי׳ דבור ואותיות דקליפה
And so it is in Sefer HaGilgulim, near its end (folio 43d), that about this it is said, “Though they be red like crimson (tola),” etc. And perhaps this is also the level of the speech and letters of kelipah,
Sefer HaGilgulim, a Kabbalistic work on the transmigration of souls, applies the verse “Though they be red like crimson” to this unholy worm: the red of sin. The discourse suggests that this worm is the speech and letters of kelipah.


כמו לה״ר [לשון הרע] ורכילות ודברים בטלים וכענין מ״ש רש״י [רבי שלמה יצחקי] בחומש ר״פ בלק בענין בלעם שכחו בפיו.20
such as evil speech (lashon hara), talebearing and idle talk; and like the matter of what Rashi wrote on the Chumash at the beginning of Parshas Balak, regarding Bilam, that his power was in his mouth.
Kelipah’s speech is evil speech, talebearing and idle talk. Rashi at the start of Balak tells that Moav, hearing that Moshe’s power was in his mouth, sought a man “whose power was in his mouth,” Bilam, to oppose him.


ועיין בזהר פ׳ בלק (דר״א ע״ב ודקצ״ט סע״ב [סוף עמוד ב]) ועמ״ש לעיל פ׳ ויחי סד״ה אסרי לגפן21 בענין עירה ועמ״ש בפ׳ בשלח בד״ה לסוסתי ברכבי22 כו׳.
And see the Zohar, Parshas Balak (folio 201b, and folio 199, end of side b); and see what is written above, in Parshas Vayechi, at the end of the discourse beginning “Binding to the vine,” on the matter of “his foal”; and see what is written in Parshas Beshalach, in the discourse beginning “To My mare among the chariots,” etc.
The text sends the reader to two passages of the Zohar on Balak. It also points to two earlier discourses: the end of one on “Binding his foal to the vine” (Vayechi), on the word “his foal,” and one on “To My mare among Pharaoh’s chariots” (Beshalach).


וכשנשרפים בחי׳ אלו דקליפה ונשאר האפר שהוא שרשם שבקדושה מעולם התהו אזי נמשכים ומתגלים בחי׳ אלו שבעולם התיקון בחי׳ כארז בלבנון23 כו׳
And when these levels of kelipah are burned, and the ash remains, which is their root in holiness from the World of Tohu, then these levels as they are in the World of Tikkun are drawn down and revealed: the level of “like a cedar in Lebanon,” etc.,
When kelipah’s levels burn away, what remains is the ash: their holy root, which comes from the World of Tohu. Then their rectified counterparts in Tikkun are revealed, such as “like a cedar in Lebanon,” said of the righteous man who flourishes.


ותולעת יעקב מתי ישראל2425 פה דקדושה כו׳ וכשהארז דתהו נתקן בבחי׳ תיקון יש בזה ב׳ המעלות דתהו ותיקון יחד שהאור
and “you worm Yaakov, men of Israel,” a mouth of holiness, etc. And when the cedar of Tohu is rectified in the level of Tikkun, there are in this the two advantages of Tohu and Tikkun together: that the light
The holy worm is revealed as well: “you worm Yaakov, men of Israel,” which the text calls a mouth of holiness, the counterpart of kelipah’s speech. When the cedar of Tohu is rectified it has the advantages of both worlds at once.


בתוקף ואעפ״כ [ואף על פי כן] הוא בבחי׳ ביטול והתכללות וכענין עקודים בכלי אחד שלמעלה מהשבירה כו׳ וכמ״ש במ״א ובביאור ע״פ והניף הכהן אותם26 על לחם הבכורים27 כו׳.
is intense, and nevertheless it is in the level of self-nullification and inter-inclusion; and like the matter of the Akudim (the “bound” [lights]) in one vessel, which is above the shattering, etc.; as is written elsewhere, and in the explanation on the verse “And the priest shall wave them upon the bread of the first fruits,” etc.
The rectified cedar keeps the intensity of Tohu’s light, and from Tikkun it gains self-nullification and the blending of the attributes. It resembles the Akudim, the stage in Kabbalah where all the lights were bound together in one vessel, which is above the shattering.


גם ארז בגימטריא יצחק בחי׳ גבורה וכן תולעת שני בחי׳ גבורה כי לדחות רוח הטומאה צ״ל ג״כ בחי׳ גבורה דייקא וכמ״ש בזהר באדרא דנשא (דקל״א ב׳)
Also, erez (cedar) is in gematria [equal to] Yitzchak, the level of Gevurah (restraint); and likewise the crimson worm is the level of Gevurah; for to repel the spirit of impurity there must also be the level of Gevurah specifically, as is written in the Zohar, in the Idra of Nasso (folio 131b),
The cedar also stands for Gevurah: the letters of erez (ארז, cedar) add up to 208, as do those of Yitzchak (יצחק), whose attribute is Gevurah, and the red of the crimson worm is also Gevurah. To push away the spirit of impurity, holiness itself needs Gevurah, firmness.


בענין שערות דדיקנא שהם קשים לכפות הדינים והיינו לפי שנמשכים ממו״ס [ממוחא סתימאה] שנתלבש בה הגבורה דעתיק כו׳.
on the matter of the hairs of the beard, which are hard in order to subdue the judgments (dinim); and this is because they are drawn from Mocha Stima’ah (the hidden brain), in which the Gevurah of Atik is enclothed, etc.
The Idra in the Zohar on Nasso says the hairs of the supernal beard are hard so that they can subdue the forces of judgment. They are hard because they come from Mocha Stima’ah, the hidden brain, in which the Gevurah of Atik, the inner core of Keser, is enclothed.


(כ״ז [כל זה] אפשר לומר) ועיין בזהר חקת (תחלת דף קפ״א). ואע״ג [ואף על גב] דכאן נתבאר שענין השלכת עץ ארז כו׳
(All this may be said.) And see the Zohar, Chukas (beginning of folio 181). And although here it was explained that the matter of the casting of the cedar wood, etc.,
The text marks all this as only a suggestion. The Zohar on Chukas, at the start of folio 181, says that when the cedar wood is cast in, the strength of the impure forces is weakened and they flee. The text now returns to the earlier explanation, that the cedar draws down from Z’eir Anpin of Atzilus.


זהו ענין המשכת מז״א דאצי׳ וכ״מ בהדיא בזהר פ׳ מצורע (דנ״ג) ובפ׳ חקת (דק״פ סע״ב [סוף עמוד ב]).
is the matter of drawing down from Z’eir Anpin of Atzilus, and so it is explicitly indicated in the Zohar, Parshas Metzora (folio 53), and in Parshas Chukas (folio 180, end of side b),
That earlier reading, that the cedar draws down from Z’eir Anpin, the emotive attributes of Atzilus, is clearly implied in the Zohar on Metzora and on Chukas.


י״ל [יש לומר] שב׳ הענינים מרומז בהן. וזהו שאינו משליכן קודם שרפת הפרה28 ולא משתיעשה אפר כ״א כשנבקעה.
it can be said that both matters are alluded to in them. And this is [why] he does not cast them in before the burning of the heifer, nor once it has become ash, but rather when it has burst open.
Both meanings are in the cedar, hyssop and crimson: refinement and a flow from above. That is why they are thrown in neither before the burning nor after the heifer has become ash, but in the middle, when its body bursts open.


והיינו להיות כי שרפת הפרה זהו רק ענין בירור גבורות דנוגה. והמים חיים29 הם רק ענין המשכהעליונה מבחי׳ מו״ס [מוחא סתימאה] כו׳.3031323334353637383940414243444546
That is because the burning of the heifer is only a matter of the refinement of the gevuros (severities) of nogah. And the living water is only a matter of the supernal drawing down from the level of Mocha Stima’ah, etc.
The burning of the heifer is only refinement: it refines the gevuros, the severe forces, of nogah, the translucent kelipah in which good and evil are mixed. The living water is only a flow from above, from Mocha Stima’ah; the cedar and hyssop, which do both, come between them.




Section 3 · ¶4
Refinement that draws down
4ואולם השלכת עץ ארז ואזוב47 כו׳ הוא להיות בירור מבחינות אלו שבנוגה שע״י בירור זה נמשך ג״כ מבחי׳ ארז בלבנון48 דאצי׳ וכן אזוב ותולעת שני.
But the casting of the cedar wood and hyssop, etc., is in order that there be a refinement of these levels that are in nogah, so that through this refinement there is also drawn down from the level of “a cedar in Lebanon” of Atzilus, and likewise hyssop and the crimson worm.
The cedar, hyssop and crimson refine the corresponding levels in nogah. Through that refinement their holy counterparts in Atzilus are drawn down: “a cedar in Lebanon,” and likewise the hyssop and the crimson worm.


לכן השליכום בהפרה לאחר שכבר הצית האור ברובה49 ונבקעה קודם גמר שריפתה. אמנם לפמש״כ [לפי מה שכתוב] משמע דהשלכת עץ ארז ואזוב כו׳
Therefore they cast them into the heifer after the fire had already caught in most of it and it had burst open, before its burning was complete. However, according to what has been written, it is implied that the casting of the cedar wood and hyssop, etc.,
The cedar and hyssop were therefore cast in after the fire had caught most of the heifer and it had burst open, but before it was fully burned, while the refinement was still under way. The text then notes that what has been written implies a narrower reading.


זהו רק ענין המשכות מבחי׳ המדות דקדושה דתיקון וכ״כ [וכן כתב] באגה״ק [באגרת הקודש] ד״ה למה נסמכה פ׳ מרים לפ׳ פרה.50
is only a matter of drawings-down from the level of the holy emotive attributes (middos) of Tikkun; and so it is written in Iggeres HaKodesh, in the passage beginning “Why was the section of Miriam placed next to the section of the heifer.”
On that reading the cedar and hyssop are only drawings-down from the holy, rectified attributes of Tikkun. So it is written in the letter in Iggeres HaKodesh that opens with the Sages’ question: why is the section of Miriam placed next to the section of the heifer?


(וע׳ עוד מענין פרה בזהר פ׳ ויקרא דף י״ד ע״א ובפ׳ אחרי דע״ו א׳ ובפ׳ פנחס ד׳ רמ״ג ב׳ ובהשמטות סוף חלק א׳ בסי׳ כ״ה דף ט׳ ע״ב):
(And see further on the matter of the heifer in the Zohar, Parshas Vayikra, folio 14a; and in Parshas Acharei, folio 76a; and in Parshas Pinchas, folio 243b; and in the Omissions (Hashmatos) at the end of Part I, in section 25, folio 9b.)
For more on the heifer the text lists passages in the Zohar on Vayikra, Acharei and Pinchas, and in the Omissions (Hashmatos), additional Zohar passages printed at the end of its first part. The Kehot note places that passage at folio 259b of the first volume.



In one’s avodah
The cedar in a person is arrogance and rigid emotion that admits no opposite; as the Midrash says, standing tall like a cedar brings affliction and lowering oneself like the hyssop heals. Such emotions are refined by being bound to humility and self-nullification, as the cedar is bound to the hyssop; what is unholy in them burns away, and their holy root remains, keeping its intensity now joined to bittul. So too the speech of kelipah, evil speech, talebearing and idle talk, is to be burned away, so that the mouth becomes a mouth of holiness.
Questions for discussion
	Why must the cedar of Tohu be bound to the hyssop and burned rather than simply discarded, and what does it keep from Tohu once it is rectified?
	How does the Ramaz’s reading of “the cedars of Lebanon” differ from the Mikdash Melech’s, and why does the argument depend on the Ramaz’s?
	Why are the cedar and hyssop cast in neither before the burning nor after the ash, but when the heifer bursts open?
	In what sense does holiness need Gevurah, the hardness of the cedar and of the beard’s hairs, to repel impurity, and how does this fit with the teaching to be soft like a reed?
	What is the “worm” of kelipah, and what is its holy counterpart?

Sources and references
Notes
Paragraph 1
1The verse commands the children of Israel to bring Moshe a red heifer without blemish. Its opening words serve as the title of the discourse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2עץ ארז ואזוב
The priest takes cedar wood, hyssop and crimson wool and casts them into the burning heifer. The discourse asks what this act stands for.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3זאת חקת התורה
The opening of the section of the red heifer, and of the earlier discourse in this parsha to which the text refers.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ע״י שאדם מגביה את עצמו כארז הוא לוקה בצרעת וכיון שמשפיל את עצמו כאזוב הוא מתרפא
On Shlomo speaking “of the trees,” the Midrash asks why the metzora is purified with the highest and the lowest, cedar and hyssop: because he raised himself like a cedar he was struck with tzaraas, and when he lowered himself like hyssop he was healed. The discourse uses it to show that the cedar stands for haughty emotions.
Bamidbar Rabbah 19:3במדבר רבה י״ט:ג׳
5ע״י שאדם מגביה את עצמו כארז הוא לוקה בצרעת וכיון שמשפיל את עצמו כאזוב הוא מתרפא
The Yalkut on Metzora brings the same teaching almost word for word, as the text notes in parentheses.
Yalkut Shimoni on Torah 559:6–7ילקוט שמעוני על התורה תקנ״ט:ו׳-ז׳
… מִפְּנֵי מַה מְּצֹרָע זֶה מִטַּהֵר בַּגָּבוֹהַּ שֶׁבַּגְּבוֹהִים וּבַנָּמוּךְ שֶׁבַּנְּמוּכִים, בְּעֵץ אֶרֶז וְאֵזוֹב, אֶלָּא עַל יְדֵי שֶׁאָדָם מַגְבִּיהַּ עַצְמוֹ כְּאֶרֶז הוּא לוֹקֶה בְּצָרַעַת, וְכֵיוָן שֶׁמַּשְׁפִּיל אֶת עַצְמוֹ כְּאֵזוֹב הוּא מִתְרַפֵּא בְּאֵזוֹב. וְכֵן אַתָּה מוֹצֵא בְּעֻזִּיָּהוּ: ”וּכְחֶזְקָתוֹ גָּבַהּ לִבּוֹ וְעַד לְהַשְׁחִית וַיִּמְעֹל בַּה׳ אֱלֹקָיו וְגוֹ' וּבְזַעְפּוֹ עִם הַכֹּהֲנִים וְהַצָּרַעַת זָרְחָה בְּמִצְחוֹ". ”וְשָׁחַט אֶת הַצִּפּוֹר הָאַחַת” – לָמָּה שׁוֹחֵט אַחַת וּמְשַׁלֵּחַ אַחַת, אֶלָּא אִם עָשָׂה תְּשׁוּבָה אֵין הַצָּרַעַת חוֹזֶרֶת עָלָיו. ”וְהוּבָא אֶל הַכֹּהֵן” – …
Torat Emet (CC-BY-NC)
6אילנין נטיעין דעקר לון קב״ה ושתיל לון באתר אחרא ואלין אקרון ארזי לבנון
Expounding “of the trees of Lebanon” (Song of Songs 3:9), the Zohar calls them trees the Holy One uprooted and planted elsewhere, “the cedars of Lebanon which He planted.” The Ramaz’s reading of this passage, Tohu’s attributes uprooted and replanted in Tikkun, is the basis of the paragraph.
Zohar, Terumah 4:23–5:30ספר הזהר, תרומה ד׳:כ״ג-ה׳:ל׳
The verse proceeds: “King Solomon made him”: that is, He made it for His own glory. Should ye ask, But do not the souls of the righteous share the joy with Him? I would say, Most assuredly! For His joy would be as naught without them, since to have pleasure in their companionship is the very essence of His desire and delight. The term “King Solomon” refers to the King “to whom peace belongs”-namely, the Supernal King: and the term “king” by itself refers to the King Messiah l1v. Zohar, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7לעולם יהא אדם רך כקנה ולא קשה כארז
Rabbi Elazar son of Rabbi Shimon taught that a person should always be soft as a reed and not hard as a cedar. The discourse applies the image to Tohu’s rigid attributes, which could not blend with one another.
Taanit 20b:3תענית כ׳ ב:ג׳
אָמַר לָהֶם: בִּשְׁבִילְכֶם הֲרֵינִי מוֹחֵל לוֹ, וּבִלְבַד שֶׁלֹּא יְהֵא רָגִיל לַעֲשׂוֹת כֵּן. מִיָּד נִכְנַס רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן, וְדָרַשׁ: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. וּלְפִיכָךְ זָכָה קָנֶה לִיטּוֹל הֵימֶנּוּ קוּלְמוֹס לִכְתּוֹב בּוֹ סֵפֶר תּוֹרָה תְּפִילִּין וּמְזוּזוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8Kehot’s note points to Leviticus 14:51 for these words.
Leviticus 14:51ויקרא י״ד:נ״א
וְלָקַח אֶת־עֵץ־הָאֶרֶז וְאֶת־הָאֵזֹב וְאֵת שְׁנִי הַתּוֹלַעַת וְאֵת הַצִּפֹּר הַחַיָּה וְטָבַל אֹתָם בְּדַם הַצִּפֹּר הַשְּׁחוּטָה וּבַמַּיִם הַחַיִּים וְהִזָּה אֶל־הַבַּיִת שֶׁבַע פְּעָמִים:
And he shall take the cedar-wood, and the hyssop, and the scarlet, and the living bird, and dip them in the blood of the slain bird, and in the running water, and sprinkle the house seven times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9ארזי לבנון אשר נטע
“The trees of Havayah are sated, the cedars of Lebanon which He planted.” The text reads the planted cedars as the attributes rectified through Chochmah.
Psalms 104:16תהילים ק״ד:ט״ז
יִשְׂבְּעוּ עֲצֵי ה׳ אַרְזֵי לְבָנוֹן אֲשֶׁר נָטָע:
The trees of the L-RD have their fill, The cedars of Lebanon, which He hath planted;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טז.
10החכמה כח מה
The Zohar reads Chochmah as koach mah, “the power of what.” The text uses it for the self-nullification of Chochmah that rectifies the attributes.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א. הקדמת ת״ז בתחלה. ובכ״מ.
11ואנכי תולעת ולא איש
“But I am a worm and not a man.” The worm stands for lowliness and self-nullification, like the hyssop.
Psalms 22:7תהילים כ״ב:ז׳
וְאָנֹכִי תוֹלַעַת וְלֹא־אִישׁ חֶרְפַּת אָדָם וּבְזוּי עָם:
But I am a worm, and no man; a reproach of men, and despised of the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ז.
12בד״ה החלצו מאתכם
A later discourse in Likkutei Torah, on Parshas Matos, opening with “Arm from among you men for the army.” The text sends the reader there for the refining of the attributes of Tohu through drawing down self-nullification.
Kehot’s noteלקמן פ׳ מטות
13החלצו מאתכם
Moshe tells the people to arm men from among them for war against Midian. These words open the discourse on Parshas Matos to which the text refers.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14קודם שתיעשה אפר
On “and cast it into the burning of the heifer,” the Yalkut rules out casting after it has become ash: it is cast once the fire has caught in most of it, or, in Rabbi Akiva’s view, once it has burst open. The text cites it for the timing.
Yalkut Shimoni on Torah 761:4ילקוט שמעוני על התורה תשס״א:ד׳
… הָא עַד שֶׁלֹּא יֹאמַר, יֵשׁ לִי בַּדִּין, אִם פּוֹסֶלֶת בִּשְׁחִיטָתָה, לֹא תִּפְסֹל בִּשְׂרֵפָתָהּ, אִם זָכִיתִי מִן הַדִּין, מַה תַּלְמוּד לוֹמַר ”וְשָׂרַף אֶת הַפָּרָה לְעֵינָיו”, אֶלָּא בָּא הַכָּתוּב וְלִמֵּד עַל הַפָּרָה שֶׁתְּהֵא מְלָאכָה פּוֹסֶלֶת בִּשְׁעַת שְׁחִיטָה עַד שֶׁתֵּעָשֶׂה אֵפֶר. וְשָׂרַף אֶת הַפָּרָה, וְלֹא פָּרִים הַנִּשְׂרָפִים, שֶׁהָיָה בַּדִּין, וּמָה פָּרָה שֶׁאֵין נַעֲשֵׂית בִּפְנִים מְלָאכָה פּוֹסֶלֶת בִּשְׂרֵפָתָהּ, פָּרִים הַנִּשְׂרָפִים שֶׁנַּעֲשִׂם בִּפְנִים אֵינוֹ דִּין שֶׁתְּהֵא מְלָאכָה פּוֹסֶלֶת בִּשְׂרֵפָתָם, לֹא אִם אָמַרְתָּ בְּפָרָה שֶׁמְּלָאכָה פּוֹסֶלֶת בִּשְׁחִיטָתָה, …
Torat Emet (CC-BY-NC)
15ברבות פ׳ חקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיט, ג.
16בילקוט פ׳ חקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמז תשסא.
17ולשון הזהר פ׳ חקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקפ, ב [כ].
18כיון דאתעבידת אפר בעי למשדי בה עץ ואזוב
The Zohar on Chukas says that once the heifer has become ash, cedar wood, hyssop and crimson are cast into it. The text concludes that this wording is not precise, since the cedar and hyssop are cast in before it becomes ash.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19אם יאדימו כתולע
“Though your sins be like scarlet, they shall be white as snow; though they be red like crimson, they shall be as wool.” Sefer HaGilgulim applies it to the worm of kelipah.
Isaiah 1:18ישעיהו א׳:י״ח
לְכוּ־נָא וְנִוָּכְחָה יֹאמַר ה׳ אִם־יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ אִם־יַאְדִּימוּ כַתּוֹלָע כַּצֶּמֶר יִהְיוּ:
Come now, and let us reason together, Saith the L-RD; Though your sins be as scarlet, They shall be as white as snow; Though they be red like crimson, They shall be as wool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ א, יח.
20שכחו בפיו
Rashi says Moav learned from Midian that Moshe’s power was only in his mouth, and so they would come against Israel with a man whose power was in his mouth. The text compares kelipah’s speech to Bilam’s power.
Rashi on Numbers 22:4:1רש"י על במדבר כ״ב:ד׳:א׳
אל זקני מדין. וַהֲלֹא מֵעוֹלָם הָיוּ שׂוֹנְאִים זֶה אֶת זֶה, שֶׁנֶּאֱמַר ”הַמַּכֶּה אֶת מִדְיָן בִּשְׂדֵה מוֹאָב” (בראשית ל״ו), שֶׁבָּאוּ מִדְיָן עַל מוֹאָב לַמִּלְחָמָה? אֶלָּא מִיִּרְאָתָן שֶׁל יִשְׂרָאֵל עָשׂוּ שָׁלוֹם בֵּינֵיהֶם; וּמָה רָאָה מוֹאָב לִטֹּל עֵצָה מִמִּדְיָן? כֵּיוָן שֶׁרָאוּ אֶת יִשְׂרָאֵל נוֹצְחִים שֶׁלֹּא כְמִנְהַג הָעוֹלָם, אָמְרוּ מַנְהִיגָם שֶׁל אֵלּוּ בְּמִדְיָן נִתְגַּדֵּל, נִשְׁאַל מֵהֶם מַה מִּדָּתוֹ, אָמְרוּ לָהֶם אֵין כֹּחוֹ אֶלָּא בְּפִיו, אָמְרוּ, אַף אָנוּ נָבֹא עֲלֵיהֶם בְּאָדָם שֶׁכֹּחוֹ בְּפִיו (תנחומא):
אל זקני מדין AND MOAB SAID] TO THE ELDERS OF MIDIAN But did not these (Moab and Midian) always hate one another, just as is stated, (Genesis 36:35) “who had smitten Midian in the country of Moab”, from which it is evident that Midian had come against Moab in war? But out of fear of Israel they now made peace between themselves (Midrash Tanchuma, Balak 3; cf. Sanhedrin 105a). And what induced Moab to take counsel of Midian? When they saw that Israel was victorious in a supernatural manner they …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
21אסרי לגפן
Yaakov blesses Yehudah: “Binding his foal to the vine.” The words open the discourse the text cites, and “his foal” is the word it points to.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22לסוסתי ברכבי
“To My mare among Pharaoh’s chariots I have compared you, My beloved.” The words open the discourse on Beshalach to which the text refers.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כארז בלבנון ישגה
“The righteous will flourish like a palm; like a cedar in Lebanon he will grow tall.” The text reads it as the rectified cedar of Tikkun, revealed once kelipah is burned away.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יג.
24תולעת יעקב מתי ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם מא, יד.
25תולעת יעקב מתי ישראל
“Fear not, you worm Yaakov, men of Israel.” The text reads it as the holy worm, a mouth of holiness, revealed in Tikkun.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ובביאור ע״פ והניף הכהן אותם
There the text explains “the Holy One, blessed be He, dwells only in a complete place”: when the ten Sefiros are inter-included and bound together in the form of the supernal Man, the Infinite Light that is above them all rests in them, which is not so in Tohu, where each attribute stands by itself.
Kehot’s noteלעיל פ׳ אמור לח, א.
27והניף הכהן אותם על לחם הבכורים
The priest waves the two lambs of Shavuos with the bread of the first fruits. The explanation on this verse, which the text cites, discusses Tohu and Tikkun.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שאינו משליכן קודם שריפת הפרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי חקת פ״ב עה״פ.
29מים חיים
Living water is put over the heifer’s ash to make the water of purification. The text says this water is a flow from Mocha Stima’ah.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ורוכב על כרוב קל שלו
The words here quote Avodah Zarah 3b:13; the passage is shown below.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
31בד״ה יביאו לבוש מלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א צא, ד.
32ולקח הכהן עץ ארז
The priest casts the cedar wood, hyssop and crimson wool into the burning of the heifer. The text explains the act as refining the attributes of Tohu.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, ו.
33בספר מאורי אור אות א׳ סעי׳ ק״כ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ארז נק׳ ז״א כשעולה באבא בלבנון כו׳” — לקמן בעמוד זה ובאוה״ת חקת ע׳ תתג. וראה אוה״ת פ׳ בא ע׳ שכב.
34בד״ה אלה מסעי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פח, ד.
35בפ׳ מקץ בביאור ע״פ המגביהי לשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מ, א.
36וע״ש (דקל״ט א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם לקמן פ׳ בלק עד, ד. ובאוה״ת פ׳ תרומה ע׳ א׳תקב.
37סד״ה נאוו לחייך בתורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש יג, ג.
38וצריך שיזכיר בה ברית ותורה
The words here quote Berakhot 48b:13; the passage is shown below.
Berakhot 48b:13ברכות מ״ח ב:י״ג
תַּנְיָא רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל שֶׁלֹּא אָמַר ״אֶרֶץ חֶמְדָּה טוֹבָה וּרְחָבָה״ בְּבִרְכַּת הָאָרֶץ, וּמַלְכוּת בֵּית דָּוִד בְּ״בוֹנֵה יְרוּשָׁלַיִם״ — לֹא יָצָא יְדֵי חוֹבָתוֹ. נַחוּם הַזָּקֵן אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ בְּרִית. רַבִּי יוֹסֵי אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ תּוֹרָה. פְּלֵימוֹ אוֹמֵר: צָרִיךְ שֶׁיַּקְדִּים בְּרִית לְתוֹרָה, שֶׁזּוֹ נִתְּנָה בְּשָׁלֹשׁ בְּרִיתוֹת,
There is a teaching : R. Eliezer says : Whoever does not say "a desirable, good and ample land" in the benediction of "the land" and "the kingdom of the house of David" in "Who...rebuildest Jerusalem" has not complied with the requirements of the law. Nahum the Elder says : He must mention the Covenant in the blessing of "the land." R. Jose says : He must mention the Torah therein. Pelemo says : He must refer to the Covenant before the Torah, because the latter was given with a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב.
39אלה תולדות יעקב יוסף
The words here quote Genesis 37:2; the passage is shown below.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ב.
40ועיין בזח״ג ויקרא (די״ו ע״א) ע״פ כארז בלבנון ישגה
Kehot’s marei makom for these words (its note is below).
Kehot’s note”מהו ארז דא קוב״ה דכתיב בחור כארזים, בלבנון דא עדן” — יהל אור ע׳ שלו.
41הובא בילקוט פ׳ מצורע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמז תקנט.
42עפמ״ש הרמ״ז בפי׳ הזהר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם באוה״ת בראשית כרך-א דף מה, ב.
43ודלא כמק״מ שפי׳ שם . . בענין אחר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”והמק״מ יש לו בזה פי׳ אחר שהיינו הו״ק דזו״נ שהיו באבא ונעקרו משם ונטע לון באימא כן פי׳ שם ובפ׳ פנחס דרי״ז ע״ב” — אוה״ת בראשית כרך-א דף מה, ב.
44לעולם יהא אדם רך כקנה . . וכמ״ש במ״א
The words here quote Taanit 20b:3; the passage is shown below.
Taanit 20b:3תענית כ׳ ב:ג׳
אָמַר לָהֶם: בִּשְׁבִילְכֶם הֲרֵינִי מוֹחֵל לוֹ, וּבִלְבַד שֶׁלֹּא יְהֵא רָגִיל לַעֲשׂוֹת כֵּן. מִיָּד נִכְנַס רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן, וְדָרַשׁ: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. וּלְפִיכָךְ זָכָה קָנֶה לִיטּוֹל הֵימֶנּוּ קוּלְמוֹס לִכְתּוֹב בּוֹ סֵפֶר תּוֹרָה תְּפִילִּין וּמְזוּזוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כ, ב. לעיל פ׳ אמור לז, ד.
45בהשמטות סוף חלק א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף רנט, ב.
46Kehot’s note points to Zohar, Chukat 4:23 for these words.
Zohar, Chukat 4:23ספר הזהר, חקת ד׳:כ״ג
Paragraph 4
47עץ ארז ואזוב
The cedar wood, hyssop and crimson wool cast into the burning heifer. The text says they refine levels in nogah and draw down their counterparts in Atzilus.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ארז בלבנון
“Like a cedar in Lebanon he will grow tall.” The text names the cedar of Atzilus that is drawn down through the refinement by this verse.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49הצית האור ברובה
The Yalkut gives the time of casting as when the fire has caught in most of the heifer, or, in Rabbi Akiva’s view, when it has burst open. The text combines both in its account of the timing.
Yalkut Shimoni on Torah 761:4ילקוט שמעוני על התורה תשס״א:ד׳
… וְשָׂרַף, הֲוֵי רִבּוּי אַחַר רִבּוּי, וְאֵין רִבּוּי אַחַר רִבּוּי אֶלָּא לְמַעֵט דִּבְרֵי רַבִּי יִשְׁמָעֵאל, רַבִּי עֲקִיבָא אוֹמֵר מִשֶּׁיָּצִית הָאוּר בְּרֻבָּהּ. וְרַבִּי יְהוּדָה אוֹמֵר, יִשְׂרֹף שֶׁלֹּא יְמַעֵט לָהּ עֵצִים, מַרְבֶּה הוּא לָהּ חֲבִילֵי אֵזוֹב [וַחֲבִילֵי אֵזוֹב] יָוָן, בִּשְׁבִיל לְרַבּות אֶת הָעָפָר.
Torat Emet (CC-BY-NC)
50למה נסמכה פ׳ מרים לפ׳ פרה
Rabbi Ammi asks why the death of Miriam is placed next to the section of the red heifer, and answers that just as the red heifer atones, so the death of the righteous atones. The Iggeres HaKodesh letter the text cites opens with this question.
Moed Katan 28a:4מועד קטן כ״ח א:ד׳
אָמַר רַבִּי אַמֵּי: לָמָּה נִסְמְכָה מִיתַת מִרְיָם לְפָרָשַׁת פָּרָה אֲדוּמָּה? לוֹמַר לָךְ: מָה פָּרָה אֲדוּמָּה מְכַפֶּרֶת — אַף מִיתָתָן שֶׁל צַדִּיקִים מְכַפֶּרֶת. אָמַר רַבִּי אֶלְעָזָר: לָמָּה נִסְמְכָה מִיתַת אַהֲרֹן לְבִגְדֵי כְהוּנָּה? מָה בִּגְדֵי כְהוּנָּה מְכַפְּרִין — אַף מִיתָתָן שֶׁל צַדִּיקִים מְכַפֶּרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ויקחו אליך פרה אדומה תמימה אשר אין בה…
“And let them take to you a red heifer, perfect” (Numbers 19:2)
Pesach is G-d’s love leaping over every order to reach us, and it calls a person to answer in kind: to leave his own “Egypt” at once, beyond reason, through faith that all is as nothing before G-d. Parshas Parah is read before Pesach because the heifer purifies one who is still bound to his cravings and brings him “to you,” to Moshe, so that everything is done with Daas.
The maamar in brief
The Midrash reads the red heifer as the exiles, beginning with Egypt, and “to you” as Moshe, who is Daas: a person must bring himself out of the ways of Egypt to Daas. Why is Parshas Parah read only before Pesach? Pesach is named for G-d’s “passing over,” His leaping over the mountains in the Song of Songs: a drawing-down that passes beyond intellect and the chain of cause and effect. Pesach is love, the Congregation of Israel’s plea “Let Him kiss me,” the cleaving of spirit to spirit through thought, speech and action, in Torah, prayer and charity. The body hides this love, but faith that G-d creates something from nothing, so that the worlds made by His speech are as nothing before Him, brings a person out of Egypt with abandon and self-sacrifice. He too should leap, not climb level by level. Death is a fall that comes from animal-like indulgence; the heifer, a low level, purifies from it, and one still in Egypt needs extra fences, as with chametz. Burned and dipped in living water, the heifer brings him “to you,” to Daas.

Outline
	1The heifer and the exilesThe Midrash reads the verse’s words as the kingdoms that ruled Israel, beginning with the exile of Egypt. “To you” means that a person brings himself out of the ways of Egypt to the level of Moshe, which is Daas.¶1
	2Pesach: the love that leapsWhy is Parshas Parah read only before Pesach? Pesach is G-d’s leaping over the mountains, and it is love: the plea “Let Him kiss me,” the cleaving of spirit to spirit in thought, speech and action. The body hides this love; faith that all is as nothing before G-d, whose speech alone is enclothed in the worlds, brings a person out of Egypt with abandon and self-sacrifice.¶2
	3Leaping out of one’s place; why the heiferOne who is far from G-d returns “from there” by leaping beyond reason, as G-d leaps to us, for the world was created for his sake. The heifer, a low level, purifies from death, the fall that comes from animal-like indulgence; one still in Egypt needs extra fences, as with chametz, and so Parshas Parah precedes Pesach and leads to love.¶3
	4The rite of the heiferThe heifer is burned to ash; cedar and hyssop, two opposite qualities, are taken; the hyssop is dipped in the source of living water; and all is brought “to you,” to Moshe, so that everything is done with Daas. This is “And I will sprinkle pure water upon you.”¶4


Key concepts
	Daas (knowledge)דעת
	Knowledge that binds a person to what he knows. Moshe stands for Daas, and the aim of the heifer’s purification is that everything a person does, even eating and drinking, be done with Daas and not like an animal.

	Leaping (Pesach)מדלג על ההרים
	G-d’s “passing over” is a leap beyond the orderly chain of cause and effect and above intellect. It is how His drawing-down reaches the lowly world, and the model for a person’s own return.

	The cleaving of spirit to spirit (isdabkus rucha berucha)אתדבקות רוחא ברוחא
	The meaning of the kiss in “Let Him kiss me”: a person’s thought, speech and action joined with G-d’s thought, speech and action, through Torah, prayer and charity.

	Something from nothingיש מאין
	Because G-d creates the worlds from nothing through His speech, which is only an intermediary garment, all the worlds are as nothing before Him. This faith is what frees a person from Egypt.

	Abandon (hefkerus)הפקרות
	Giving oneself over, money and all, beyond reason and calculation: the self-sacrifice of “with all your soul,” said twice every day.

	Death as a fallמיתה היא נפילה
	Death in the inner sense is a fall and a screen between a person and his Father in Heaven. It comes from animal-like indulgence, and the heifer, itself of a low level, purifies from it.


Section 1 · ¶1
The heifer and the exiles
1ויקחו אליך1 פרה2 אדומה תמימה אשר אין בה מום אשר לא עלה עליה עול.
“And let them take to you a red heifer, perfect, in which there is no blemish, upon which no yoke has come.”
The maamar opens with the Torah’s command about the red heifer, whose ashes, mixed with water, purified one who had become impure through contact with the dead. The Alter Rebbe will read the verse word by word, and above all its words “to you,” addressed to Moshe.


פי׳ במדרש3 פרה זו גלות מצרים כמ״ש עגלה יפיפיה מצרים4 אדומה זו מלכות בבל567 הנקרא רישא דדהבא8 תמימה זו מלכות מדי9 כו׳10
It is explained in the Midrash: “heifer”: this is the exile of Egypt, as it is written, “Egypt is a very fair heifer”; “red”: this is the kingdom of Babylon, which is called “the head of gold” (reisha dedahava); “perfect”: this is the kingdom of Media, etc.
The Midrash reads the verse’s words as the kingdoms that ruled over Israel: the heifer is the exile of Egypt, which the prophet calls “a very fair heifer”; “red” is Babylon, the golden head of the statue in Nebuchadnezzar’s dream; “perfect” is Media. The “etc.” stands for the rest of the Midrash, in which “no blemish” is Greece and “no yoke” is Edom.


ופי׳ ויקחו אליך דייקא שיוציא את עצמו ממעשה מצרים כו׳ אל בחי׳ משה דהיינו הדעת.
And the meaning of “and let them take to you,” “to you” precisely, is that one should bring himself out of the deeds of Egypt, etc., to the level of Moshe, that is, Daas (knowledge).
The words “to you” are taken precisely: the heifer is brought to Moshe, and Moshe stands for Daas, the knowledge that binds a person to what he knows. So the verse asks a person to bring himself out of the ways of Egypt, which the maamar will later identify with bodily cravings, up to the level of Daas.




Section 2 · ¶2
Pesach: the love that leaps
2ולהבין זה מפני מה תקנו שיקראו11 פרשה פרה1213 קודם הפסח כדי שיטהרו כל ישראל לעשות הפסח בטהרה ולמה לא תקנו ג״כ קודם שארי רגלים שיש שם ג״כ קרבנות.
And to understand this: why did they institute that Parshas Parah be read before Pesach, so that all Israel would purify themselves to bring the Pesach [offering] in purity, and why did they not institute [it] also before the other pilgrimage festivals, where there are also offerings?
On a Shabbos shortly before Pesach the Torah’s section on the red heifer is read as Parshas Parah, so that all Israel would purify themselves in time to bring the Pesach offering in purity. The Alter Rebbe asks why no such reading was instituted before Shavuos and Sukkos, which also had offerings that required purity.


להבין זה מ״ש ואמרתם זבח פסח הוא14 לה׳ אשר פסח וגו׳, ולכאורה קשה למה צריך לפסוח והלא לפניו ית׳ הכל גלוי, אלא הענין כי הוא כמ״ש קול דודי
To understand this, [consider] what is written, “And you shall say: It is a Pesach offering to Havayah, who passed over,” etc. At first glance this is difficult: why must He pass over? Is not everything revealed before Him, may He be blessed? Rather, the matter is that it is as is written, “The voice of my beloved!
To answer, he begins with the verse that names the offering: G-d “passed over” the houses of Israel in Egypt. Since everything is revealed before Him, He did not need to skip over anything to tell them apart, so the “passing over” must mean something deeper, which the Song of Songs explains.


הנה זה בא15 מדלג על ההרים מקפץ על הגבעות ענה דודי ואמר לי קומי לך רעיתי יפתי ולכי לך16 פי׳ שלש רגלים הם ג׳ מדות פסח אהבה17
Behold, he comes, leaping over the mountains, skipping over the hills”; “My beloved spoke up and said to me: Arise for yourself, my love, my fair one, and go for yourself.” The meaning [is]: the three pilgrimage festivals are three attributes. Pesach is love,
The Song pictures the beloved, G-d, leaping over mountains and skipping over hills to reach His beloved, and calling her to arise and go; Pesach, “passing over,” will be read as this leaping. The Alter Rebbe then states that the three pilgrimage festivals correspond to three emotional attributes, and that Pesach is love.


כמו שאומרים בשיר השירים ישקני מנשיקות פיהו1819 וגו׳ פי׳ שכנס״י [שכנסת ישראל] אומרת להקב״ה ישקני דהיינו שיהא אתדבקת רוחא ברוחא2021 דרך משל
as we say in the Song of Songs, “Let him kiss me with the kisses of his mouth,” etc. That is: the Congregation of Israel (Knesses Yisrael) says to the Holy One, blessed be He, “Let Him kiss me,” meaning that there should be a cleaving of spirit to spirit (isdabkus rucha berucha). By way of analogy,
The love of Pesach is the love of the Song of Songs, which opens with the bride’s plea, “Let him kiss me.” Following the Zohar, the Congregation of Israel asks G-d for a kiss in the sense of a cleaving of spirit to spirit, a union in which her spirit cleaves to His.


כמו שהאב אוהב את בנו ומנשק אותו מחמת חביבות הלב ויוצא רוח מהלב אל הפה, כך כביכול
just as a father loves his son and kisses him out of the heart’s affection, and spirit goes out from the heart to the mouth, so too, as it were,
The analogy is a father who kisses his son out of the heart’s affection: the love rises from his heart as breath and comes out through his mouth. The same holds, as it were, above.


דהיינו כל ניצוץ שבכל אחד ואחד מישראל צ״ל אתדבקותא רוחא ברוחא דהיינו מחשבה דבור ומעשה של אדם במחשבה דבור ומעשה של הקב״ה
that is, every spark that is in each and every one of Israel must have the cleaving of spirit to spirit: that is, a person’s thought, speech and action [joined] with the thought, speech and action of the Holy One, blessed be He.
Applied to us, every spark of G-dliness in each Jew is to cleave, spirit to spirit, to G-d. This cleaving comes about through the soul’s three faculties of expression: a person’s thought, speech and action are joined with the thought, speech and action of G-d.


דהיינו מחשבה ודבור זו תורה ותפלה ומעשה זו הצדקה (כמ״ש בד״ה כי ביום הזה יכפר)
That is: thought and speech, this is Torah and prayer; and action, this is charity (as is explained in the discourse beginning “For on this day He shall atone”).
A person’s thought and speech are joined with G-d’s through Torah study and prayer, and his action through charity. The bracket refers the reader to the discourse beginning “For on this day He shall atone,” where this is explained.


וכמ״ש עושה שמים וארץ2223 פי׳ שהוא המשכת ההשפעה שהוא עשיה שלו כך בצדקה משפיע ועושה ופי׳ כך כנס״י [כנסת ישראל] מבקשת תמיד ישקני24
And as it is written, “Maker of heaven and earth”: that is, it is the drawing down of the flow of influence, which is His action; so too, with charity one bestows and acts. And the meaning [is]: so too the Congregation of Israel always asks, “Let Him kiss me.”
G-d is called “Maker of heaven and earth” because His “making” is the drawing down of His flow of influence to the worlds. One who gives charity likewise bestows and acts, so his deed matches G-d’s deed; this is the kiss for which the Congregation of Israel always asks.


אך שהגוף מבדיל ומסתיר את האהבה מחמת דאגת הפרנסה ושארי דברים אך ידוע שאין ישראל נגאלין
But the body separates and conceals the love, because of worry over livelihood and other things. Yet it is known that Israel is redeemed only
What stands in the way of this union is the body, which separates the soul from G-d and hides its love through worry over livelihood and other concerns. The way out begins from the principle that Israel’s redemption comes only through faith.


אלא באמונה שברא השי״ת [השם יתברך] יש מאין דרך משל אילו היה האדם יכול לעשות דבר יש מאין בודאי אותו הדבר היה בטל
through faith: [faith] that G-d, may He be blessed, created something from nothing (yesh me’ayin). By way of analogy: if a person could make something from nothing, that thing would surely be nullified
The faith meant here is that G-d creates something from nothing. If a person could make a thing from nothing, that thing would be utterly nullified before its maker, since all its existence would come from him alone.


נגדו, כך בהקב״ה כולא קמיה כלא חשיב,25 עד״מ כשאדם מדבר דבור אחד הוא מהנשמה והראיה כשהוא ישן אינו מדבר כלום והדבור הוא אינה הנשמה עצמה,
before him. So too with the Holy One, blessed be He: “all before Him is considered as nothing.” By way of analogy: when a person speaks a single word, it comes from the soul, and the proof is that when he is asleep he says nothing at all; yet the speech is not the soul itself,
In the same way, all of creation is as nothing before G-d. The Alter Rebbe illustrates it with human speech: a word comes from the soul, as shown by the fact that a sleeping person does not speak at all, and yet speech is not the soul itself.


אלא הוא לבוש אמצעי ובטל אותו הדבור לגבי בחי׳ הנפש עצמה, כך בהקב״ה כמ״ש בדבר ה׳ שמים נעשו26 כשדיבר יהי אור27 נעשה אור והאור הוא
rather, it is an intermediary garment, and that speech is nullified in relation to the level of the soul itself. So too with the Holy One, blessed be He, as it is written, “By the word of Havayah the heavens were made”: when He said, “Let there be light,” light was made. And the light is
Speech is only an intermediary garment through which the soul expresses itself, and it is nullified before the soul’s own being. G-d’s speech is the same: the heavens were made “by the word of Havayah,” and the light of the first day came into being when He said, “Let there be light.”


לבוש כמ״ש עוטה אור כשלמה,28 ובדבור זה הוא מחיה עולמות עליונים ותחתונים וג״ע [וגן עדן] ולמעלה מהם וכל העולמות בטלים קמיה כמ״ש אני ה׳ לא שניתי29 כמ״ש בזהר30 כולא קמיה כלא חשיב אפילו לגבי מה דקמיה
a garment, as it is written, “He wraps [Himself] in light as [in] a garment.” And with this speech He gives life to the higher and lower worlds, and Gan Eden, and [what is] above them; and all the worlds are nullified before Him, as it is written, “I, Havayah, have not changed”; as it says in the Zohar, “all before Him is considered as nothing,” even in relation to what is “before Him,”
That light is itself only a garment, as the Psalm says that G-d wraps Himself in light as in a garment. Through this speech He gives life to all the worlds, higher and lower, Gan Eden and what is above it, yet all of them are nullified before Him; and since they are as nothing before Him, bringing them into being makes no change in Him: “I, Havayah, have not changed.”


דהיינו לגבי דבורו31 שהוא לבוש אמצעי שלו ומפני זה נק׳ הבורא ית׳ בכל התורה שבע״פ [שבעל פה] קוב״ה [קודשא בריך הוא], פי׳ קדוש הוא מובדל
that is, in relation to His speech, which is His intermediary garment. And for this reason the Creator, may He be blessed, is called throughout the Oral Torah “the Holy One, blessed be He” (Kudsha Brich Hu). That is: “holy” is [what is] set apart,
The Zohar’s words “before Him” are read as His speech, His intermediary garment: even next to that speech the worlds are as nothing. This is why the Oral Torah calls the Creator “the Holy One, blessed be He”: to be “holy” is to be set apart.


דהיינו סוכ״ע ובתוך העולמות אינו מלובש רק בחי׳ דבור ובאמונה זו הוא מוציא עצמו ממצרים בהפקרות שמפקיר עצמו בממונו ובשארי דברים
that is, the light that encompasses all worlds (sovev kol almin); and within the worlds there is enclothed only the level of speech. And with this faith one brings himself out of Egypt, through abandon (hefkerus): he abandons himself with his money and with other things,
G-d as “holy,” set apart, is the light that encompasses all worlds, while only the level of His speech is enclothed within them. Holding this faith, a person brings himself out of Egypt: he gives himself over with abandon, not holding back his money or anything else.


דהיינו בלא טעם ודעת ובלא חשבון יעבור עלי מה32 כמ״ש בכל נפשך33 ב׳ פעמים בכל יום בבקר ובערב רק שיהא זה באמת דהיינו במסירת נפש.
that is, without reason or knowledge and without reckoning, “come upon me what may,” as it is written, “with all your soul,” twice every day, morning and evening; only that this be in truth, that is, with self-sacrifice (mesirus nefesh).
This abandon goes beyond reason and calculation, in the spirit of Job’s words, “come upon me what may.” It is what a Jew declares twice every day in the Shema, when he undertakes to love G-d “with all your soul”; but it must be meant in truth, as real self-sacrifice.




Section 3 · ¶3
Leaping out of one’s place; why the heifer
3ומזה העצה שיקשר נפשו באחד דהיינו במחשבה דבור ומעשה כנ״ל, והוא תשובה כמו דאיתא בגמרא תשובה באותו מקום34 כמ״ש ובקשתם משם את35 ה׳ אלהיך פי׳ משם דייקא אף שהוא רחוק מאד36
And from this [comes] the counsel: that he bind his soul to the One, that is, in thought, speech and action, as mentioned above. And this is teshuvah (return), as it is found in the Gemara, “teshuvah in that same place,” as it is written, “And from there you will seek Havayah your G-d.” That is: “from there” precisely, even though he is very far;
The counsel that follows is that a person bind his soul to the One G-d through his thought, speech and action, that is, through Torah, prayer and charity, as explained above. This is teshuvah: the Gemara describes a true penitent as one who withstands the same temptation “in that same place,” and the verse “from there you will seek” teaches that the return begins from the very place where a person is, however far it is.


דהיינו שיתן עצה ליצא משם ולהתקשר למעלה ממש ולא ילך ממדרגה למדרגה כמו שהשי״ת [שהשם יתברך] מדלג על ההרים,37 פי׳ ההרים זה אבות3839 ומקפץ על הגבעות שהם חכמה ותבונה
that is, that he find a way to go out from there and to bind himself truly on high, and not go from level to level, just as G-d, may He be blessed, “leaps over the mountains.” The meaning [is]: “the mountains” are the Patriarchs, and “skipping over the hills,” which are Chochmah and Tevunah.
One who is far away should not try to climb level after level, but find a way to leave his place at once and bind himself truly on high, just as G-d “leaps over the mountains.” Following the Sages, the mountains are the Patriarchs; the hills are read here as Chochmah and Tevunah, levels of divine wisdom and understanding.


נמצא מדלג הוא למעלה מהשכל שלא בדרך עילה ועלול, כי הלא לגדולתו אין חקר40 ולתבונתו אין מספר4142 ואיך יכולה להגיע המשכה עלינו שהוא עולם השפל,
It follows that leaping is above intellect, not by way of cause and effect. For surely “His greatness is unsearchable” and “His understanding is beyond number”; how, then, can a drawing-down reach us, the lowly world?
G-d’s leaping is above intellect: it does not follow the orderly chain of cause and effect. Since His greatness cannot be searched out and His understanding is beyond number, no orderly chain of steps could bring His light down to our lowly world; it must come by a leap.


אלא פי׳ קול הוא המשכה אלא שהוא מדלג על ההרים כנזכר לעיל שהוא למעלה מן השכל
Rather, the meaning [is]: “voice” is a drawing-down, except that He “leaps over the mountains,” as mentioned above, which is above intellect.
The beloved’s “voice” is the drawing-down of G-d’s light to us. It does reach us, but in the manner of leaping over the mountains, which is above intellect.


וזהו להראות אותנו שגם אנחנו נעשה כן43 הכל בלא חשבון ובלא טעם ודעת, ועיין בסש״ב [בספר של בינונים] פרק מ״ט.4445
And this is to show us that we too should do so: everything without reckoning and without reason or knowledge. And see Sefer Shel Beinonim [the Tanya], chapter 49.
G-d’s leap shows us how to respond: we too should give ourselves over without calculation and beyond reason and understanding. The text sends the reader to the Tanya, chapter 49, which teaches that just as G-d set aside His infinite light for man’s sake, a person should set aside all he has, body, soul and money, to cleave to Him.


וכמ״ש ענה דודי ואמר לי קומי לך46 כו׳ לי דייקא כלומר בשבילי נברא העולם שהרי חייב כל אדם לומר כן (במשנה ספ״ד [סוף פרק ד׳] דסנהדרין)
And as it is written, “My beloved spoke up and said to me: Arise for yourself,” etc.: “to me” precisely, that is to say, “for my sake the world was created,” for every person is obligated to say so (in the Mishnah, end of chapter 4 of Sanhedrin).
The beloved spoke “to me,” to me precisely. As the Mishnah teaches, every person must say, “For my sake the world was created,” so the call to arise is addressed to each person himself.


ולכן קומי לך פי׳ בזה הוא קומה שלך, ומפני47 זה נקרא פסח ע״ש שפסח שהוא מדלג כו׳ ומפני זה קורין פרשת פרה קודם פסח
And therefore, “arise for yourself” (kumi lach) means: through this is your stature (komah shelach). And for this reason it is called Pesach, after “He passed over,” meaning that He leaps, etc. And for this reason Parshas Parah is read before Pesach,
“Arise for yourself” (kumi lach) is read as “your stature” (komah shelach): through this leap a person reaches his own true stature. Pesach is named for G-d’s passing over, His leap; and this is also why the heifer’s portion is read before Pesach, as the next lines explain.


כי פרה הוא מדרגה פחותה כמ״ש ופני השור מהשמאל48 לארבעתן ופרה פחותה משור,49 ומפני זה הוצרך להביא פרה לטהר טומאת מת50 כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין מיתה בלא חטא.51
because the heifer is a lower level, as it is written, “and the face of an ox on the left, for the four of them,” and a heifer is lower than an ox. And for this reason it was necessary to bring a heifer to purify the impurity of the dead, as our Sages, of blessed memory, said, “There is no death without sin.”
In Ezekiel’s vision of the Chariot the face of the ox is on the left, and a heifer ranks below an ox, so the heifer stands for a low level. The Sages teach that there is no death without sin, and so the impurity of death, which comes from sin, is purified by the heifer, which is itself of a low level.


פי׳ מיתה היא נפילה525354 ומסך מבדיל בינו לבין אביו שבשמים55 ואיך אפשר להיות לה כ״כ [כל כך] נפילה,
The meaning [is]: death is a fall, and a screen that separates between him and his Father in Heaven. And how is it possible for it to have so great a fall?
Death, in this inner sense, is a fall: a screen that separates a person from his Father in Heaven. The question is how a soul could come to fall so far.


אך כשעושה מעשה בהמה דהיינו אכילה ושתיה בלא דעת כבהמה ומחמת כשמרגיל עצמו כך יכול לבא לידי חטא גמור56 אע״פ [אף על פי] שהוא היתר גמור אין זה אלא לאדם שכבר יצא ממצרים מתאות הגופניות,
But when one does the deed of an animal, that is, eating and drinking without Daas (knowledge), like an animal, then, because he accustoms himself so, he can come to outright sin. Even though it is entirely permitted, this is only for a person who has already gone out of Egypt, out of the cravings of the body;
The answer is that eating and drinking without Daas, like an animal, can lead a person who grows used to it to outright sin, even though such eating is fully permitted. That freedom is safe only for one who has already gone out of Egypt, that is, out of the cravings of the body.


אבל לאדם שעודנו במצרים דהיינו שהוא מקושר בתאוות ורוצה לשוב בתשובה צריך לגדרים יותר ומפני זה איסור אכילת חמץ בפסח גדולה מאד אפי׳ [אפילו] במשהו
but a person who is still in Egypt, that is, who is bound up in cravings and wants to return in teshuvah, needs more fences. And for this reason the prohibition against eating chametz on Pesach is very great, even in the slightest amount,
One who is still bound up in his cravings and wants to return to G-d needs extra fences. This is why chametz on Pesach is forbidden even in the slightest amount.


ואף שאין שום טעם חמץ מפני שאז היתה זמן יציאת מצרים וכו׳ וצריכה זהירות יותר ומפני זה קורין פרשת פרה קודם פסח כדי לטהר כנ״ל ובזה יבא למדת אהבה.57
and even though there is no taste of chametz at all, because that was the time of the going out of Egypt, etc., and it requires greater care. And for this reason Parshas Parah is read before Pesach, in order to purify, as mentioned above; and through this one will come to the attribute of love.
Chametz is forbidden on Pesach even where no taste of it can be detected, because Pesach is the time of the going out of Egypt, which calls for extra care. For the same reason Parshas Parah is read before Pesach, to purify, and through this purity a person comes to the attribute of love, which is Pesach.




Section 4 · ¶4
The rite of the heifer
4וזה פי׳ הכתוב ויקחו אליך פרה וגו׳ ושרף את הפרה לעיניו58 דהיינו שישאר אפר מד׳ יסודות שהיה בה ולקח עץ ארז ואזוב59
And this is the meaning of the verse, “And let them take to you a heifer,” etc. “And he shall burn the heifer before his eyes”: that is, that ash remain of the four elements that were in it. “And he shall take cedar wood and hyssop,”
The verses of the red heifer are now read in the light of all this. The heifer, the low level discussed above, is burned before the kohen’s eyes until only ash remains of the four elements it was made of; then cedar wood and hyssop are taken.


שהם שני מדות ההפכים כמ״ש מן הארז אשר בלבנון60 שגדול מאד עד האזוב אשר בקיר61 שהוא נמוך מאד62 וטבל במים63
which are two opposite attributes, as it is written, “from the cedar that is in the Lebanon,” which is very great, “to the hyssop that is in the wall,” which is very low. “And he shall dip in the water,”
Cedar and hyssop are two opposite qualities, the very great and the very low, as in the verse about Shlomo’s wisdom, which reached “from the cedar that is in the Lebanon to the hyssop that is in the wall.” Next comes the dipping in water.


דהיינו מקור מים חיים כמ״ש ואותי עזבו מקור64 מים חיים65 וזהו פי׳ ויקחו אליך שהוא משה
that is, the source of living water, as it is written, “And Me they have forsaken, the source of living water.” And this is the meaning of “and let them take to you”: “to you,” which is Moshe,
The water of the dipping is “the source of living water,” which the prophet identifies with G-d Himself. And “to you” refers to Moshe.


כי מן המים משיתיהו6667 דהיינו שיהא כל דבר בדעת וזהו פי׳ וזרקתי עליכם מים טהורים68 וטהרתם וגו׳:
for “I drew him out of the water”; that is, that everything be with Daas. And this is the meaning of “And I will sprinkle pure water upon you, and you shall be pure,” etc.
Moshe was named for being drawn out of the water, and he stands for Daas; so the purification means that everything a person does be done with Daas. This is the meaning of the prophet’s promise that G-d will sprinkle pure water upon Israel and they will be pure.



In one’s avodah
One who feels far from G-d should not wait to climb step by step: he should leap out of his place at once, through faith that all is as nothing before G-d, giving himself over beyond reason and calculation. He binds his thought, speech and action to G-d through Torah, prayer and charity; and while he is still bound to his cravings he takes on extra fences, and does even permitted things, such as eating and drinking, with Daas and not like an animal.
Questions for discussion
	Why does the maamar say that G-d’s “passing over” on Pesach needs explaining, and how does the leaping of the Song of Songs answer the question?
	How do thought, speech and action correspond to Torah, prayer and charity, and why is charity compared to G-d as “Maker of heaven and earth”?
	How does the analogy of a word and the soul show that all the worlds are as nothing before G-d, and how does this faith bring a person out of Egypt?
	Why is a heifer, a lower level than an ox, the means of purifying from the impurity of death?
	Why does one who is still “in Egypt” need extra fences, and how does the strict prohibition of chametz on Pesach reflect this?

Sources and references
Notes
Paragraph 1
1ויקחו אליך
The note says that an explanation of this maamar, with many additions, said in 5589, is printed there; at the head of it in the manuscript it is labelled “an explanation on Likkutei Torah, Chukas, on the verse.”
Kehot’s note[נ.ב.] ביכעל פערטל (רכד, א) שנאמרה בש׳ תקפ״ט. ביאור ע״ז בתוס׳ מרובה. [כ]. [הוא הנדפס באוה״ת חוקת ע׳ תשעז — שנמצא בכת״י המסומן בספריית כ״ק אדמו״ר במס׳ 318 (רכד, א) בכותרת: פ׳ פרה תקפ״ט. ונרשם שם בראש המאמר בכת״י הרח״א ביחאווסקי: ”ביאור על לקו״ת חוקת עה״פ”. המאמר דאוה״ת נמצא ג״כ בכת״י 581 מב, א בכותרת: משנת תקפ״ח]. לד״ה זה ראה גם ד״ה להבין ענין פרה אדומה — תשמ״ה.
2The command that Israel bring Moshe a perfect red heifer, without blemish and never yoked, for the waters of purification. The maamar reads each of its words, and especially “to you,” as a stage in leaving Egypt.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3פי׳ במדרש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמקורו מפסיקתא דר״כ פ׳ פרה. וכ״ה בפסיקתא רבתי פי״ד. ורבינו בחיי מביא זה המדרש. וע׳ זח״ב פקודי (רלז, סע״א). [כ].
4עגלה יפיפי׳ מצרים
Jeremiah’s prophecy against Egypt: “Egypt is a very fair heifer.” The Midrash uses it to show that the “heifer” of the verse is Egypt.
Jeremiah 46:20ירמיהו מ״ו:כ׳
עֶגְלָה יְפֵה־פִיָּה מִצְרָיִם קֶרֶץ מִצָּפוֹן בָּא בָא:
Egypt is a very fair heifer; But the gadfly out of the north is come, it is come.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מו, כ.
5פרה זו גלות מצרים כמ״ש עגלה יפיפיה מצרים אדומה זו מלכות בבל
The Pesikta on Parshas Parah reads “heifer” as Egypt, “red” as Babylon, “perfect” as Media, “no blemish” as Greece and “no yoke” as Edom. Kehot names it as the source of the Midrash the Alter Rebbe quotes.
Pesikta DeRav Kahana 4:9פסיקתא דרב כהנא ד׳:ט׳
[ט] פרה (במדבר יט:ב), זו מצרים, עגלה יפיפיה מצרים (ירמיה מו:כ). אדומה (במדבר שם), זו בבל, אנת הוא ראשה די דהבא (דניאל ב:לח). תמימה (במדבר שם), זו מדיי, א״ר חייא בר אבא מלכי מדי תמימים היו, אין להקב״ה עליהם אלא ע״ז שקיבלו מאבותיהם בלבד. אשר אין בה מום (במדבר שם), זה יוון. אלכסנדרוס מוקדון כד הוה חמי לשמעון הצדיק הוה קאים על רגלוי ואמ׳ בריך אלוהו של שמע׳ הצדיק, אמרי ליה בני פלטין דידיה, מן קמי יהודאי את קיים, אמ׳ להון כד אנה נחית לקרבה דמותיה אנה חמי ונצח. אשר …
Pesikta de Rav Kahana according to an Oxford manuscript, Dov Mandelbaum ed., N.Y. 1987 (CC-BY)
6פרה זו גלות מצרים כמ״ש עגלה יפיפיה מצרים אדומה זו מלכות בבל
Pesikta Rabbati, on the red heifer, gives the same reading of the verse’s words as the four kingdoms, with the same verses from Jeremiah and Daniel.
Pesikta Rabbati 14:1פסיקתא רבתי י״ד:א׳
… כך רוח הזו רוח טומאה היא דכתיב וגם את הנביאים ואת רוח הטומאה אעביר מן הארץ (זכריה י״ג ב׳) וכיון שיצא אמרו לו תלמידיו ר׳ לזה דחית בקנה ולנו מה אתה משיב אמר להם לא המת מטמא ולא המים מטהרים אלא גזירתו של מקום היא אמר הקב״ה חוקה חקקתי וגזירה גזרתי אין אתה רשאי לעבור על גזירתי: [פרה אדומה] מפני מה כל הקרבנות באים זכרים וזו באה נקבה אמר רבי אייבו לבן שפחה שטינף בפלטין של מלך אמר המלך תבא אמו ותקנח את הצואה (בחיק׳) כך אמר הקדוש ברוך …
OYW (Public Domain)
7פרה זו גלות מצרים כמ״ש עגלה יפיפיה מצרים אדומה זו מלכות בבל
Rabbeinu Bachya, on this verse, quotes the Pesikta’s reading of the heifer as the four kingdoms, as Kehot notes.
Rabbeinu Bahya, Bamidbar 19:13–14רבנו בחיי, במדבר י״ט:י״ג-י״ד
ולא יתחטא את משכן ה׳ טמא. אם נכנס לעזרה, אפילו בטבילה בלא הזאה, וטעמו את שמשכן ה׳ טמא, וכן (שם עא) לכל יבא גבורתך, לכל שיבא, ורבים כן בחסרון שי״ן. ולמטה כשהוא אומר כי את מקדש ה׳ טמא, טעמו כאשר את מקדש ה׳ טמא, מלשון (דברים כ״ב:ו׳) כי יקרא קן צפור. ואמר משכן אף על פי שאין קדושתו קדושת עולם כבית עולמים, ואמר מקדש אף שלא נמשח בשמן המשחה כמשכן. והרמב״ן ז״ל פירש כי בכאן חייב כרת על הנכנס למשכן בטומאה אפילו טבל כיון שלא הזה עליו מי אפר פרה, …
ולא יתחטא, את משכן ה' טמא, “if he fails to purify himself, he has contaminated the Tabernacle of the L-rd.” The warning contained in this verse applies if the individual in question enters the courtyard of the Temple (Tabernacle) even if he had immersed himself in a ritual bath without having undergone the ritual of sprinkling the holy water with the ash upon himself on the third and seventh day of the purification process. The meaning of the word את in front of the word משכן is the same as …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
8רישא דדהבא
Daniel tells Nebuchadnezzar, king of Babylon, “You are the head of gold” of the statue in his dream. This is why Babylon is called “the head of gold” and is matched with the heifer’s redness.
Daniel 2:38דניאל ב׳:ל״ח
וּבְכׇל־דִּי דָיְרִין בְּנֵי־אֲנָשָׁא חֵיוַת בָּרָא וְעוֹף־שְׁמַיָּא יְהַב בִּידָךְ וְהַשְׁלְטָךְ בְּכׇלְּהוֹן אַנְתְּ־הוּא רֵאשָׁה דִּי דַהֲבָא:
and wheresoever the children of men, the beasts of the field, and the fowls of the heaven dwell, hath He given them into thy hand, and hath made thee to rule over them all; thou art the head of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אדומה זו מלכות בבל הנקרא רישא דדהבא תמימה זו מלכות מדי
The Zohar on Pekudei explains that the red heifer was “the inclusion of the four kingdoms”: “red” is Babylon, “perfect” is Media, “no blemish” is Greece and “no yoke” is Edom. Kehot points here alongside the Midrash.
Zohar, Pekudei 36:315–37:325ספר הזהר, פקודי ל״ו:שט״ו-ל״ז:שכ״ה
Said R. Abba to R. Eleazar: ‘But is not the heifer sacred and purifying? and how can this be?’ R. Eleazar replied: ‘Indeed, it is so. It has been expounded that it was an epitome of the four Kingdoms1v. Daniel VIII. Thus, the “heifer” is Israel, of whom it is written, “For Israel is stubborn like a stubborn heifer” (Hos. 4, 16); “a red [heifer]” indicates the Kingdom of Babylonia, regarding which it says, “thou art the head of gold” (Dan. 2, 38); “faultless” points to the Kingdom of Media;1An …
The Zohar; London, Soncino Press, 1933 (Public Domain)
10תמימה זו מלכות מדי כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאשר לא עלה עלי׳ עול מלכות יוון.
Paragraph 2
11תקנו שיקראו פ׳ פרה קודם הפסח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטושו״ע או״ח סתרפ״ה, ג.
12פרשה פרה
The Shulchan Aruch, setting out the Shabbos readings of Adar, rules that on the fourth Shabbos (the twenty-second of Adar, in the year it describes) two scrolls are taken out and Parshas Parah is read from the second, with the haftarah “And I will sprinkle pure water upon you.” This is the institution the Alter Rebbe asks about.
Shulchan Arukh, Orach Chayim 685:3שולחן ערוך, אורח חיים תרפ״ה:ג׳
בשבת שלישית שהיא ט״ו באדר מפסיקין ובשבת ד׳ שהיא כ״ב לאדר מוציאין שני ספרים באחד קורא פרשת השבוע ובשני קורא פרשת פרה ומפטיר וזרקתי עליכם מים טהורים [וע״ל סי׳ קל״ז סעיף ד׳]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
13פרשה פרה
The Tur sets out the order of the special readings before Pesach: when Rosh Chodesh Adar falls on Shabbos, Parshas Parah is read on the fourth Shabbos, the twenty-second of the month.
Tur, Orach Chayim 685:1טור, אורח חיים תרפ״ה:א׳
… חל ר״ח אדר הסמוך לניסן בתוך ימי השבוע ואפילו בע״ש מקדימין לקרות פרשת שקלים בשבת שלפניו ומפסיקין בשנייה כדי שתהא פרשת זכור בשבת הסמוכה לפורים מלפניה ואם חל פורים בע״ש מקדימין לקרות פרשת זכור בשבת שלפניו ואז משתנה הסדר והנני מפרש הסדר לפי הימים שראוי לקבוע בהם אדר והם ד׳ ימים שבת ויום שני ויום רביעי ויום ששי וסימן זבד״ו ואם חל ר״ח אדר בשבת אז הסדר כמו שכתבתי לעיל ואם חל ר״ח אדר ביום השני מקדימין וקורין פרשת שקלים בשבת שעברה שהוא כ״ט בשבט ובשבת שנייה שהיא ששה …
Orach Chaim, Vilna, 1923 (Public Domain)
14ואמרתם זבח פסח הוא
Moshe tells Israel what to say to their children: the Pesach offering is to Havayah, who passed over the houses of Israel in Egypt. The maamar asks why G-d, to whom all is revealed, needed to “pass over.”
Exodus 12:27שמות י״ב:כ״ז
וַאֲמַרְתֶּם זֶבַח־פֶּסַח הוּא לַה׳ אֲשֶׁר פָּסַח עַל־בָּתֵּי בְנֵי־יִשְׂרָאֵל בְּמִצְרַיִם בְּנׇגְפּוֹ אֶת־מִצְרַיִם וְאֶת־בָּתֵּינוּ הִצִּיל וַיִּקֹּד הָעָם וַיִּשְׁתַּחֲווּ:
that ye shall say: It is the sacrifice of the L-RD’s passover, for that He passed over the houses of the children of Israel in Egypt, when He smote the Egyptians, and delivered our houses.’ And the people bowed the head and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כז.
15קול דודי הנה זה בא
The bride hears her beloved coming, leaping over mountains and skipping over hills. The Alter Rebbe reads the “passing over” of Pesach as this leaping.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח-י.
16ענה דודי ואמר לי קומי לך רעיתי יפתי ולכי לך
The beloved calls the bride to arise and go. The maamar will read “to me” and “for yourself” in the next paragraph.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17שו״ה יפתי — אהבה
The note records that the manuscript text of the expanded explanation has an addition at this passage; it does not quote the addition.
Kehot’s note[בביכל פערטעל הנ״ל] יש תוס׳ כאן [כ]. — אוה״ת ע׳ תשעח.
18בשה״ש ישקני מנשיקות פיהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ב.
19The opening plea of the Song of Songs, “Let him kiss me with the kisses of his mouth.” The Alter Rebbe reads it as the Congregation of Israel’s plea to cleave to G-d, spirit to spirit.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אתדבקותא רוחא ברוחא
The Zohar on Pekudei speaks of “those kisses, to cleave spirit to spirit, as it says, ‘Let him kiss me,’” the lower spirit cleaving to the higher. Kehot points here for the phrase.
Zohar II, 256bזח״ב רנו, ב
Kehot’s noteזח״ב רנו, ב. קכד, ב.
21אתדבקת רוחא ברוחא
The Zohar on Mishpatim explains that the Congregation of Israel says “Let him kiss me” because a kiss is the cleaving of spirit to spirit, given with the mouth, the source of breath, out of affection, so that the two do not part. This is the Alter Rebbe’s analogy of the father’s kiss.
Zohar, Mishpatim 25:549–27:558ספר הזהר, משפטים כ״ה:תקמ״ט-כ״ז:תקנ״ח
R. Judah referred to the verse: “And Jacob kissed Rachel and lifted up his voice and wept” (Gen. 29, 11). Why did he weep?.Because the intensity of his attachment to her overpowered him, and he found relief in tears. It is true, it also says of Esau that “he kissed him (Jacob) and they wept” (Gen. 34, 4); but as has been said, the word wa-yishakehu (and he kissed him) has (masoretic) dots on it, to indicate the insincerity of Esau’s kisses,1Cf. Aboth de r. Nathan, xxxiii. for there was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
22עושה שמים וארץ
“Blessed are you to Havayah, Maker of heaven and earth.” The maamar reads G-d’s “making” as His drawing down of influence to the worlds, which a person imitates by giving charity.
Psalms 115:15תהילים קט״ו:ט״ו
בְּרוּכִים אַתֶּם לַה׳ עֹשֵׂה שָׁמַיִם וָאָרֶץ:
Blessed be ye of the L-RD Who made heaven and earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטו, טו. קמו, ו.
23עושה שמים וארץ
“Maker of heaven and earth, the sea and all that is in them.” Kehot gives it as a second place where G-d is called “Maker of heaven and earth.”
Psalms 146:6תהילים קמ״ו:ו׳
עֹשֶׂה שָׁמַיִם וָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם הַשֹּׁמֵר אֱמֶת לְעוֹלָם:
Who made heaven and earth, The sea, and all that in them is; Who keepeth truth for ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24תמיד ישקני
The note records that the manuscript has an addition here, after the words “always asks, ‘Let Him kiss me’”; it does not quote the addition.
Kehot’s noteיש כאן תוס׳ שם בכת״י הנ״ל [כ].
25כולא קמיה כלא חשיב
The Zohar’s introduction explains awe of G-d as fear of the One who is “the root of all worlds, and all before Him is considered as nothing.” The Alter Rebbe adds that this holds even next to G-d’s own speech.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
26בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made.” It shows that the worlds were created through G-d’s speech, which the maamar compares to a person’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27יהי אור
“And G-d said, ‘Let there be light,’ and there was light.” The light was brought into being by G-d’s speech.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג.
28עוטה אור כשלמה
“He wraps Himself in light as in a garment.” The maamar uses it to show that the light that came from G-d’s speech is only His garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
29אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The maamar cites it to show that all the worlds are nullified before G-d, so that their existence brings no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
30כמ״ש בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״א יא, ב.
31דבור — כנ״ל
The note records that the manuscript has an addition at this passage; it does not quote the addition.
Kehot’s noteשם יש תוס׳ כאן [כ].
32יעבור עלי מה
Job says, “Be silent before me, and I will speak, and let come upon me what may.” The maamar uses his words for a readiness to give oneself up without calculation.
Job 13:13איוב י״ג:י״ג
הַחֲרִישׁוּ מִמֶּנִּי וַאֲדַבְּרָה־אָנִי וְיַעֲבֹר עָלַי מָה:
Hold your peace, let me alone, that I may speak, And let come on me what will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בכל נפשך
“And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might,” part of the Shema read morning and evening. “With all your soul” is the readiness to give up one’s life for G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
34תשובה באותו מקום
The Gemara asks who is a true penitent and answers: one who meets the same opportunity to sin and is saved from it, “with the same woman, at the same time, in the same place.” The maamar links the phrase “in that same place” to teshuvah that begins from where a person is.
Yoma 86b:8–9יומא פ״ו ב:ח׳-ט׳
הֵיכִי דָּמֵי בַּעַל תְּשׁוּבָה? אָמַר רַב יְהוּדָה: כְּגוֹן שֶׁבָּאת לְיָדוֹ דְּבַר עֲבֵירָה פַּעַם רִאשׁוֹנָה וּשְׁנִיָּה וְנִיצַּל הֵימֶנָּה. מַחְוֵי רַב יְהוּדָה: בְּאוֹתָהּ אִשָּׁה, בְּאוֹתוֹ פֶּרֶק, בְּאוֹתוֹ מָקוֹם. אָמַר רַב יְהוּדָה, רַב רָמֵי — כְּתִיב: ״אַשְׁרֵי נְשׂוּי פֶּשַׁע כְּסוּי חֲטָאָה״, וּכְתִיב: ״מְכַסֶּה פְשָׁעָיו לֹא יַצְלִיחַ״! לָא קַשְׁיָא: הָא בְּחֵטְא מְפוּרְסָם, הָא בְּחֵטְא שֶׁאֵינוֹ מְפוּרְסָם. רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב נַחְמָן: כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ, כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
35ובקשתם משם את ה״א
Moshe tells Israel that even in exile, “from there you will seek Havayah your G-d, and you will find [Him].” The word “from there” teaches that one can return even from very far.
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כט.
36שו״ה מאד
The note records that the manuscript has a gloss on this passage; it does not quote the gloss.
Kehot’s noteשם הגה ע״ז [כ].
37מדלג על ההרים
The beloved comes “leaping over the mountains, skipping over the hills.” The maamar reads it as G-d’s drawing-down that passes beyond intellect.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ההרים זה אבות
The Gemara reads “leaping over the mountains” as “in the merit of the Patriarchs” and “skipping over the hills” as “in the merit of the Matriarchs.” Kehot points here for “the mountains are the Patriarchs.”
Rosh Hashanah 11a:8ראש השנה י״א א:ח׳
מַאי מַשְׁמַע דְּהַאי ״אֵיתָן״ לִישָּׁנָא דְּתַקִּיפֵי הוּא — כְּדִכְתִיב: ״אֵיתָן מוֹשָׁבֶךָ״, וְאוֹמֵר: ״שִׁמְעוּ הָרִים אֶת רִיב ה׳ וְהָאֵיתָנִים מוֹסְדֵי אָרֶץ״, וְאוֹמֵר: ״קוֹל דּוֹדִי הִנֵּה זֶה בָּא מְדַלֵּג עַל הֶהָרִים מְקַפֵּץ עַל הַגְּבָעוֹת״. ״מְדַלֵּג עַל הֶהָרִים״ — בִּזְכוּת אָבוֹת. ״מְקַפֵּץ עַל הַגְּבָעוֹת״ — בִּזְכוּת אִמָּהוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ר״ה יא, א. שמ״ר טו, ד.
39ההרים זה אבות
The Midrash says that if G-d looked at Israel’s deeds they would never be redeemed, so He looks to their holy forefathers: “leaping over the mountains,” and “mountains” means only the Patriarchs.
Shemot Rabbah 15:4שמות רבה ט״ו:ד׳
… הרי עומד, קול דודי הנה זה בא. אמר רבי יהודה: מהו (שיר שם, שם): מדלג על ההרים? אמר הקדוש ברוך הוא: אם אני מסתכל במעשיהם של ישראל, אינן נגאלים לעולם! אלא למי אני מסתכל, לאבותיהם הקדושים! שנאמר (שמות ו, ה): וגם אני שמעתי את נאקת בני ישראל וגו׳. בזכות אבותם אני גואלם, לכך כתיב: מדלג על ההרים, ואין הרים אלא אבות, שנאמר (מיכה ו, ב): שמעו הרים את ריב ה׳. דבר אחר: אמר רבי נחמיה: מהו מדלג על ההרים? אלא אמר הקדוש ברוך הוא: אין להם מעשים לישראל שיגאלו, …
Another interpretation: “The L-rd spoke to Moses and to Aaron” – that is what is written: “The voice of my beloved, behold, he is coming” (Song of Songs 2:8). When Moses went and said to Israel: ‘So said the Holy One blessed be He to me: “Today you are leaving, in the month of spring”’ (Exodus 13:4), they said to him: ‘Where is He?’ He said to them: ‘He is about to arrive: “The voice of my beloved, behold, he is coming, [leaping upon the heights, bounding upon the hills]”’ …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
40לגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable.” It shows why no orderly chain of steps can bring His light down to us.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
41ולתבונתו אין מספר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמז, ה.
42ולתבונתו אין מספר
“Great is our Master and abundant in power; His understanding is beyond number.” Paired with the previous verse to show that G-d is beyond all measure.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43השכל — כן
The note records an addition at this passage, evidently in the expanded manuscript version of the maamar; it does not quote the addition.
Kehot’s noteיש כאן תוס׳ [כ].
44טעם — מ״ט
The note records a long addition at this passage, evidently in the expanded manuscript version of the maamar; it does not quote the addition.
Kehot’s noteתוס׳ מרובה כאן [כ].
45שגם אנחנו נעשה כן הכל בלא חשבון ובלא טעם ודעת, ועיין בסש״ב פרק מ״ט
The text’s own pointer. There the Tanya teaches that just as G-d set aside His infinite light and concealed it in contractions for the sake of man, so a person should set aside and abandon all he has, body, soul and money, to cleave to Him.
Tanya, Likkutei Amarim 49:2תניא, חלק ראשון; ליקוטי אמרים מ״ט:ב׳
וּכְדֵי לִבְרוֹא עוֹלַם הַבְּרִיאָה, שֶׁהֵן נְשָׁמוֹת וּמַלְאָכִים עֶלְיוֹנִים, אֲשֶׁר עֲבוֹדָתָם לַה׳ בִּבְחִינַת חָכְמָה־בִּינָה־דַּעַת הַמִּתְלַבְּשִׁים בָּהֶם, וְהֵם מַשִּׂיגִים וּמְקַבְּלִים מֵהֶם – הָיָה תְּחִלָּה צִמְצוּם עָצוּם, כַּנִּזְכָּר לְעֵיל.
Kehot Publication Society (CC-BY-NC)
46ענה דודי ואמר לי קומי לך
“My beloved spoke up and said to me: Arise for yourself.” The maamar stresses “to me” and reads “for yourself” as “your stature.”
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ומפני — כו׳
The note records that the manuscript has a long addition at this passage; it does not quote the addition.
Kehot’s noteתוס׳ מרובה כאן שם [כ].
48ופני שור מהשמאל
In Ezekiel’s vision each of the four living creatures has the face of an ox on the left. The maamar uses it to show that the ox belongs to a lower level, and the heifer lower still.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
49לארבעתן — משור
The note records that the manuscript has a long addition at this passage; it does not quote the addition.
Kehot’s noteתוס׳ מרובה כאן שם [כ].
50שו״ה מת
The note records that the manuscript has an addition here too; it does not quote the addition.
Kehot’s noteגם כאן יש תוס׳ שם [כ].
51אין מיתה בלא חטא
Rabbi Ammi says, “There is no death without sin, and no suffering without iniquity.” The maamar uses it to show that the impurity of death comes from sin.
Shabbat 55a:17–18שבת נ״ה א:י״ז-י״ח
אָמַר רַב אַמֵּי: אֵין מִיתָה בְּלֹא חֵטְא, וְאֵין יִסּוּרִין בְּלֹא עָוֹן. אֵין מִיתָה בְּלֹא חֵטְא — דִּכְתִיב: ״הַנֶּפֶשׁ הַחוֹטֵאת הִיא תָמוּת בֵּן לֹא יִשָּׂא בַּעֲוֹן הָאָב וְאָב לֹא יִשָּׂא בַּעֲוֹן הַבֵּן צִדְקַת הַצַּדִּיק עָלָיו תִּהְיֶה וְרִשְׁעַת הָרָשָׁע עָלָיו תִּהְיֶה וְגוֹ׳״. אֵין יִסּוּרִין בְּלֹא עָוֹן — דִּכְתִיב: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 37:1ויקרא רבה ל״ז:א׳
Zohar I, 57bזח״א נז, ב
Kehot’s noteשבת נה, א. ויק״ר לז, א. זח״א נז, ב.
52פי׳ מיתה היא נפילה
The Idra explains that the kings who “died” were not wholly annulled: whoever descends from the former level on which he stood is called “death,” as in “the king of Egypt died.” This is the meaning of death as a fall.
Zohar III, 135bזח״ג קלה, ב
Kehot’s noteראה זח״ג קלה, ב. הובא בע״ח ש׳ שבה״כ פ״ב. ובכ״מ. וברבה ר״פ ויחי ”ואין מות אלא השפלה”.
53מיתה היא נפילה
In the gate on the breaking of the vessels, Etz Chaim quotes this passage of the Idra: only one who goes from world to world and is separated from his world is called “dead,” as with the seven kings who descended from Atzilus to Beriah.
Sefer Etz Chaim 9:2עץ חיים ט׳:ב׳
… פרצופי יעקב ולאה מהיכן יצאו ועי״ש. נמצא כי אין ירידת אחורי או״א נקרא ירידה לגמרי עד מות הגבורה שהוא מלך הג׳ אבל מיתת השבעה מלכים היא מיתה גמורה תכף מן העת הראשונה כי הרי במות החסד נשברו כל בחי׳ לגמרי ונאמר בו מיתה ממש נמצא כי מיתת המלכים מתחלה להקרא מן העת שמת מלך הראשון אבל ביטול האחורים דאו״א אינו ביטול עד שמת המלך הג׳. ובזה תבין סוד שם מ״ב שהוא אב״ג ית״ץ קר״ע שט״ן נג״ד יכ״ש בט״ר צת״ג חק״ב טנ״ע יג״ל פז״ק שק״ו צי״ת. כי כבר ידעת כי …
Sefer Etz Chaim (Public Domain)
54מיתה היא נפילה
At the start of Vayechi the Midrash says, “And death means only lowering,” as Kehot notes. It supports reading death as a fall from one’s level.
Bereshit Rabbah 96:3בראשית רבה צ״ו:ג׳
… והיכן היה משה ופנחס מדבר לפני משה? אלא, לקיים ואין שלטון ביום המות, ואין מות אלא לשון השפלה. ניתנה הישועה לפנחס והשפיל את משה. ואף דוד כתיב בו (מלכים א א): והמלך דוד זקן, וכיון שנטה למות, מה כתיב בו (שם א ב): ויקרבו ימי המלך דוד אין כתיב כאן, אלא ויקרבו ימי דוד. ואף יעקב, כיון שנטה למות, התחיל משפיל עצמו לפני יוסף, ואמר לו: אם נא מצאתי חן בעיניך. אימתי? כשקרב למיתה, שנאמר: ויקרבו ימי ישראל למות:
“The time for Israel…approached.” It is written: “There is no person who rules the spirit to retain the spirit, and there is no dominion on the day of death” (Ecclesiastes 8:8). Rabbi Yehoshua of Sikhnin in the name of Rabbi Levi: The trumpets that Moses crafted in the wilderness, when he was tending toward death, the Holy One blessed be He sequestered them so that another would not sound it, and they would come to him, as it is written: “Assemble to me all the elders of your tribes” (Deuteronomy …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
55בינו — שבשמים
The note records that the manuscript has a long addition at this passage; it does not quote the addition.
Kehot’s noteתוס׳ מרובה שם [כ].
56ומפני זה . . לידי חטא גמור
The note says that this passage, from “And for this reason it was necessary to bring a heifer” to “outright sin,” is quoted in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ תשנד.
57The Mishnah teaches that Adam was created alone, so every person is obligated to say, “For my sake the world was created.” The text cites it itself, to show that the call “to me” is addressed to each person.
Mishnah Sanhedrin 4:5משנה סנהדרין ד׳:ה׳
כֵּיצַד מְאַיְּמִין אֶת הָעֵדִים עַל עֵדֵי נְפָשׁוֹת, הָיוּ מַכְנִיסִין אוֹתָן וּמְאַיְּמִין עֲלֵיהֶן. שֶׁמָּא תֹאמְרוּ מֵאֹמֶד, וּמִשְּׁמוּעָה, עֵד מִפִּי עֵד וּמִפִּי אָדָם נֶאֱמָן שָׁמַעְנוּ, אוֹ שֶׁמָּא אִי אַתֶּם יוֹדְעִין שֶׁסּוֹפֵנוּ לִבְדֹּק אֶתְכֶם בִּדְרִישָׁה וּבַחֲקִירָה. הֱווּ יוֹדְעִין שֶׁלֹּא כְדִינֵי מָמוֹנוֹת דִּינֵי נְפָשׁוֹת. דִּינֵי מָמוֹנוֹת, אָדָם נוֹתֵן מָמוֹן וּמִתְכַּפֵּר לוֹ. דִּינֵי נְפָשׁוֹת, דָּמוֹ וְדַם זַרְעִיּוֹתָיו תְּלוּיִין בּוֹ עַד סוֹף הָעוֹלָם, שֶׁכֵּן מָצִינוּ בְקַיִן שֶׁהָרַג אֶת אָחִיו, שֶׁנֶּאֱמַר (בראשית ד) דְּמֵי אָחִיךָ צֹעֲקִים, אֵינוֹ אוֹמֵר דַּם אָחִיךָ אֶלָּא …
How did they admonish witnesses in capital cases? They brought them in and admonished them, [saying], “Perhaps you will say something that is only a supposition or hearsay or secondhand, or even from a trustworthy man. Or perhaps you do not know that we shall check you with examination and inquiry? Know, moreover, that capital cases are not like non-capital cases: in non-capital cases a man may pay money and so make atonement, but in capital cases the witness is answerable for the blood of him [that is wrongfully condemned] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 4
58ושרף את הפרה לעיניו
“And the heifer shall be burned before his eyes: its hide, its flesh and its blood.” The maamar stresses that only ash remains of its four elements.
Numbers 19:5במדבר י״ט:ה׳
וְשָׂרַף אֶת־הַפָּרָה לְעֵינָיו אֶת־עֹרָהּ וְאֶת־בְּשָׂרָהּ וְאֶת־דָּמָהּ עַל־פִּרְשָׁהּ יִשְׂרֹף:
And the heifer shall be burnt in his sight; her skin, and her flesh, and her blood, with her dung, shall be burnt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ולקח עץ ארז ואזוב
“And the kohen shall take cedar wood, hyssop and crimson wool, and cast them into the burning of the heifer.” The maamar reads cedar and hyssop as two opposite qualities.
Numbers 19:6במדבר י״ט:ו׳
וְלָקַח הַכֹּהֵן עֵץ אֶרֶז וְאֵזוֹב וּשְׁנִי תוֹלָעַת וְהִשְׁלִיךְ אֶל־תּוֹךְ שְׂרֵפַת הַפָּרָה:
And the priest shall take cedar-wood, and hyssop, and scarlet, and cast it into the midst of the burning of the heifer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60מן הארז אשר בלבנון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יג.
61מן הארז אשר בלבנון שגדול מאד עד האזוב אשר בקיר
Shlomo spoke of the trees, “from the cedar that is in the Lebanon to the hyssop that grows out of the wall.” The verse pairs the greatest and the lowliest of plants.
I Kings 5:13מלכים א ה׳:י״ג
וַיְדַבֵּר עַל־הָעֵצִים מִן־הָאֶרֶז אֲשֶׁר בַּלְּבָנוֹן וְעַד הָאֵזוֹב אֲשֶׁר יֹצֵא בַּקִּיר וַיְדַבֵּר עַל־הַבְּהֵמָה וְעַל־הָעוֹף וְעַל־הָרֶמֶשׂ וְעַל־הַדָּגִים:
And he spoke of trees, from the cedar that is in Lebanon even unto the hyssop that springeth out of the wall; he spoke also of beasts, and of fowl, and of creeping things, and of fishes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62עד — מאד
The note records that the manuscript has a long addition at this passage; it does not quote the addition.
Kehot’s noteנמצא שם תוס׳ מרובה [כ].
63וטבל במים
“And a pure man shall take hyssop and dip it in the water, and sprinkle it.” The maamar reads the water as the source of living water.
Numbers 19:18במדבר י״ט:י״ח
וְלָקַח אֵזוֹב וְטָבַל בַּמַּיִם אִישׁ טָהוֹר וְהִזָּה עַל־הָאֹהֶל וְעַל־כׇּל־הַכֵּלִים וְעַל־הַנְּפָשׁוֹת אֲשֶׁר הָיוּ־שָׁם וְעַל־הַנֹּגֵעַ בַּעֶצֶם אוֹ בֶחָלָל אוֹ בַמֵּת אוֹ בַקָּבֶר:
And a clean person shall take hyssop, and dip it in the water, and sprinkle it upon the tent, and upon all the vessels, and upon the persons that were there, and upon him that touched the bone, or the slain, or the dead, or the grave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ואותי עזבו מקור מ״ח
G-d’s complaint through Jeremiah: “They have forsaken Me, the source of living water.” It identifies the water of purification with G-d.
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, יג.
65חיים — חיים
The note records that the manuscript has a long addition at this passage; it does not quote the addition.
Kehot’s noteתוס׳ מרובה יש שם.
66כי מן המים משיתיהו
Pharaoh’s daughter names the child Moshe, “for I drew him out of the water.” The maamar uses it to explain why “to you,” to Moshe, belongs with the water.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
67משה — משיתיהו
The note records that the manuscript has an addition at this passage; it does not quote the addition.
Kehot’s noteיש כאן תוס׳ שם [כ].
68וזרקתי עליכם מים טהורים
G-d’s promise: “And I will sprinkle pure water upon you, and you shall be pure from all your impurities.” It is the haftarah of Parshas Parah, and the maamar reads it as a life lived with Daas.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לו, כה.
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והזה הטהור על הטמא ביום השלישי וביום השביעי
“And the pure one shall sprinkle upon the impure one on the third day and on the seventh day” (Numbers 19:19)
The impurity of death is removed on the third and seventh days because they are the levels of Yaakov and David: Tiferes, which reaches up to the great mercy of Keser that revives the dead, and Malchus, the servant’s bittul beyond reason, which draws from Keser, where nothing dies or changes.
The maamar in brief
The red heifer’s water is sprinkled on the third and seventh days. The Alter Rebbe begins with the third day of the Resurrection, “On the third day He will raise us up.” The dead are revived with great mercy, the dew that is the source of the Thirteen Attributes of Mercy. Tiferes, Yaakov’s attribute of mercy and the third, is the middle bar that reaches up to Keser; so too the eagle’s wings, mercy for the soul that has descended, carry Israel “to Myself.” In the Time to Come the inner dimension of Atik Yomin, above the shattering, will be revealed: the “far” level that Avraham saw on the third day and that Shlomo found in the red heifer. Teshuvah, burning away evil thoughts, draws life from this far level to the soul that is dead in worldly vanities. The seventh day is Malchus, David, “My servant”: the servant’s bittul beyond reason reaches Keser, the Malchus of the Infinite One, which does not change. Death comes from the shattering in Daas; Chochmah and Keser are life. So Yaakov “did not die” and David “lives and endures,” and on their two days the impurity of death is removed.

Outline
	1The third day: great mercy and the ResurrectionHoshea’s “third day” of the Resurrection is the great mercy that revives the dead, the dew that is the source of the Thirteen Attributes of Mercy. Tiferes, Yaakov’s attribute and the third, is the middle bar that reaches up to Keser; the eagle’s wings, mercy for the soul that has descended, bring Israel “to Myself.”¶1
	2What is “far”: Atik Yomin, the red heifer and teshuvah“We shall live before Him” is the future revelation of the inner dimension of Atik Yomin, above the shattering and the rectification. Avraham saw it “from afar” on the third day, through Yaakov, and Shlomo found the red heifer “far from me.” Teshuvah too draws from Keser, which is “far,” and yet “the thing is near to you.”¶2–3
	3The heifer’s ashes: teshuvah revives the soulThe ashes stand for teshuvah, which burns away evil thoughts and draws living waters from the far level to the one who has come near. A soul bound up in worldly vanities is like the dead, and the sprinkling on the third day is the arousal of great mercy that revives it.¶4
	4The seventh day: Malchus, David and the servantThe seventh day is Malchus, David, the seventh of the Ushpizin, who was its chariot because he was G-d’s servant. Through being servants Israel becomes truly “Mine”: the servant’s bittul beyond reason draws from Keser, the Malchus of the Infinite One, where no change applies.¶5–6
	5Death and life: Yaakov and David do not dieThe impurity of death comes from the shattering of the vessels, the kings of Tohu, in the realm of Daas and the Tree of Knowledge, while Chochmah is the Tree of Life and Keser the Life of life. Bittul above Daas draws this life down, so David “lives and endures” and Yaakov “did not die”; therefore the purification comes on the third and seventh days.¶7–8


Key concepts
	Great mercy (rachamim rabim)רחמים רבים
	Mercy from the level of Keser, the source of the Thirteen Attributes of Mercy, with which G-d revives the dead; it is the dew of resurrection.

	The middle barבריח התיכון
	The bar that ran through all the boards of the Mishkan; in the Zohar it is Yaakov and his attribute Tiferes, which joins both sides and reaches up to Keser.

	Atik Yominעתיק יומין
	The “Ancient of Days,” the inner level of Keser, above the shattering of the vessels and their rectification; its inner dimension will be revealed in the Time to Come.

	“Far” (rachok)רחוק
	What lies beyond comprehension: the level Avraham saw “from afar,” which Shlomo found in the red heifer, and from which teshuvah draws.

	The shattering of the vesselsשבירת הכלים
	The breaking of the seven kings of Tohu, who “died”: the root of the impurity of death, in the realm of Daas.

	The servantעבד
	Complete self-nullification (bittul) without reason or understanding; it reaches Keser, the Malchus of the Infinite One, and makes Israel truly “Mine.”

	The Malchus of the Infinite Oneמלכות דאין סוף
	Keser as the kingship of the Infinite One itself, above Chochmah and Binah, where no change applies.


Section 1 · ¶1
The third day: great mercy and the Resurrection
1והזה הטהור על הטמא1 ביום השלישי וביום השביעי. הנה בתח״ה [בתחיית המתים] כתיב ביום השלישי יקימנו2 ונחיה לפניו3 [ע׳ [עיין] במדרש רבה פ׳ וירא פנ״ו].4
“And the pure one shall sprinkle upon the impure one on the third day and on the seventh day.” Now, regarding the Resurrection of the Dead it is written, “On the third day He will raise us up, and we shall live before Him” [see Midrash Rabbah, Parshas Vayeira, section 56].
The maamar opens with the verse on purifying one who became impure through contact with the dead: the water with the red heifer’s ashes is sprinkled on him on the third day and on the seventh day. The Alter Rebbe sets beside it Hoshea’s prophecy of the Resurrection, which also speaks of “the third day,” and the Midrash he cites counts this among Scripture’s great “third days.”


והענין כי מחיה מתים5 הוא ברחמים רבים טל שעתיד להחיות בו את המתים6 והוא מקור י״ג מדה״ר [מדות הרחמים] וכמ״ש בד״ה ויאכילך את המן.7
The explanation is that reviving the dead is with great mercy (rachamim rabim): the dew with which He is destined to revive the dead, and it is the source of the Thirteen Attributes of Mercy, as is explained in the discourse beginning “And He fed you the manna.”
The Amidah prayer says that G-d revives the dead “with great mercy,” and the Talmud speaks of a dew with which He will revive the dead. The Alter Rebbe identifies this dew, the great mercy, as the source of the Thirteen Attributes of Mercy, and refers to his fuller treatment in the discourse on the manna.


והנה ת״ת [תפארת] שהוא מדת הרחמים מדתו של יעקב עולה עד הכתר בחי׳ רחמים רבים בסוד בריח
Now, Tiferes (beauty), which is the attribute of mercy, the attribute of Yaakov, rises up to Keser (the Crown), the level of great mercy, in the mystery of the bar
Tiferes, the third of the emotive attributes after Chesed and Gevurah, is the attribute of mercy and belongs to Yaakov. It is not confined to its own place: it reaches all the way up to Keser, where mercy is “great mercy,” the mercy that revives the dead.


התיכון המבריח מן הקצה אל הקצה8 בזהר ס״פ תרומה (דקע״ה ע״ב) וזהו ביום השלישי דייקא יקימנו ועמ״ש על פסוק זה לקמן גבי עשי״ת [עשרת ימי תשובה].9
in the middle, which runs through from end to end, in the Zohar at the end of Parshas Terumah (page 175b). And this is [the meaning of] “on the third day” specifically: “He will raise us up.” And see what is written on this verse below, in connection with the Ten Days of Teshuvah.
The Zohar reads the middle bar of the Mishkan, which ran through all the boards from one end to the other, as Yaakov, who holds both sides and is complete on both of them, toward the holy Atik above and toward Z’eir Anpin. This is why the verse says “on the third day” specifically: the third attribute, Tiferes, reaches the great mercy that raises the dead. The Alter Rebbe adds that he discusses this verse again in connection with the Ten Days of Teshuvah.


וזהו ואשא אתכם על כנפי נשרים10 שהוא פני נשר בחי׳ רחמים לעורר רחמים על ירידת הנפש ועי״ז ואביא אתכם אלי ממש. כנשר יעיר11 כו׳ ישאהו על אברתו כו׳. כמ״ש במ״א.121314
And this is [the meaning of] “And I bore you on eagles’ wings”: which is the face of the eagle, the level of mercy, to arouse mercy over the descent of the soul; and through this, “and I brought you” truly “to Myself.” “As an eagle stirs up,” etc., “bears it on its pinions,” etc., as is explained elsewhere.
In the Divine chariot the face of the eagle is the face of mercy, so G-d’s carrying Israel “on eagles’ wings” is the arousal of mercy for the soul that has descended into this world. Through that mercy G-d brings the soul truly “to Myself,” like the eagle in Moshe’s song that stirs its nest and carries its young on its wings.




Section 2 · ¶2–3
What is “far”: Atik Yomin, the red heifer and teshuvah
2ונחיה לפניו דייקא היינו שלע״ל [שלעתיד לבוא] יתגלה פנימי׳ [פנימיות / פנימית] ע״י שלמעלה מהשבירה והתיקון כו׳. וזהו ביום השלישי כו׳ וירא את המקום מרחוק15 והוא ע״ד ליעקב אשר פדה את אברהם16
“And we shall live before Him (lefanav)” specifically: that is, in the Time to Come the inner dimension (pnimiyus) of Atik Yomin, which is above the shattering and the rectification, etc., will be revealed. And this is [the meaning of] “On the third day,” etc., “and he saw the place from afar.” And this is along the lines of “to Yaakov, who redeemed Avraham,”
The word lefanav, “before Him,” shares its root with pnimiyus, the inner dimension: in the Time to Come the inner dimension of Atik Yomin (the “Ancient of Days,” the innermost level of Keser) will be revealed, a level above the shattering of the vessels and their rectification. The Alter Rebbe ties this to another third day, when Avraham saw the place of the Akeidah “from afar,” and compares it to “Yaakov, who redeemed Avraham”: the third day is Yaakov’s attribute, and through it Avraham saw what was far off.


כי בחי׳ מרחוק הוא מה שרחוק מהשגה. אמרתי אחכמה17 והיא רחוקה ממני שאמר שלמה על מצות פרה אדומה.
for the level of “from afar” is that which is far from comprehension. “I said, ‘I will become wise,’ but it is far from me”: this Shlomo said concerning the mitzvah of the red heifer.
The words “from afar” mean what lies beyond comprehension. Shlomo, the wisest of men, used the same word for the red heifer, “I said, ‘I will become wise,’ but it is far from me,” so the heifer is rooted in this level that is beyond understanding.




3וכ״ז [וכל זה] נמשך ע״י ביום השלישי כו׳ בחינת רחמים כנ״ל ועמ״ש במ״א ע״פ כי המצוה הזאת18 כו׳ ולא רחוקה היא19 כו׳
And all this is drawn down through “on the third day,” etc., the level of mercy, as mentioned above. And see what is written elsewhere on the verse “For this commandment,” etc., “nor is it far,” etc.,
All this, the revelation of what is “far,” comes through “the third day,” the mercy of Tiferes that reaches up to Keser. The Alter Rebbe refers to his explanation of “For this commandment … is not far,” which Kehot locates in Parshas Nitzavim.


שנאמר על מצות התשובה כי הגם שההמשכה מבחי׳ כתר מקיף עליון מה שנק׳ רחוק אעפ״כ [אף על פי כן] קרוב אליך הדבר20 כו׳ והיינו כענין ואשא אתכם על כנפי נשרים21 כו׳ אלי כנ״ל.
which was said concerning the mitzvah of teshuvah (return): that although the drawing down is from the level of Keser (the Crown), the supernal encompassing [light], which is what is called “far,” nevertheless “the thing is near to you,” etc. And this is like the matter of “And I bore you on eagles’ wings,” etc., “to Myself,” as mentioned above.
That verse speaks of teshuvah: its power is drawn from Keser, the supernal encompassing light, which is “far” beyond grasp, and yet “the thing is near to you.” This is the same movement as the eagle that carries Israel “to Myself”: mercy from the highest level brings near the one who was far.




Section 3 · ¶4
The heifer’s ashes: teshuvah revives the soul
4והנה אפר הפרה הוא ג״כ בחי׳ תשובה לשרוף כל ההרהורין בישין כמ״ש במ״א ועי״ז נמשך מים חיים מבחינת אחכמה והיא רחוקה לרחוק שנעשה קרוב.22
Now, the ashes of the heifer are also the level of teshuvah (return), to burn up all evil thoughts, as is explained elsewhere. And through this, living waters are drawn down from the level of “I will become wise, but it is far” to the one far off who has become near.
The red heifer is burned to ashes, so it stands for teshuvah, which burns away all evil thoughts. Through this, the “living waters” of the purification are drawn from the level beyond comprehension that Shlomo called “far” to the one who was far and has come near, the baal teshuvah.


וכענין ההזאה לטהר טמא מת ככה ממש יחיה איש את נפשו האסורה וקשורה בהבלי עולם ונחשבת כמת כמ״ש ויתן את רשעים קברו23 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] רשעים בחייהם קרויים מתים24 והיינו ע״י התעוררות רחמים רבים מלמעלה
And like the matter of the sprinkling to purify one made impure by the dead, in exactly this way a person shall bring to life his soul, which is imprisoned and bound up in the vanities of the world and is considered as dead, as it is written, “And he made his grave with the wicked,” and as our Sages, of blessed memory, said, “The wicked in their lifetime are called dead.” And this is through the arousal of great mercy from above,
Just as the sprinkling purifies one made impure by the dead, a person can bring his own soul back to life when it is bound up in worldly vanities, for such a soul is counted as dead. Scripture joins the wicked to the grave, and the Sages say the wicked are called dead even in their lifetime; the revival comes through great mercy aroused from above.


ולכן ההזאה הוא ג״כ ביום השלישי ע״י שמעורר רחמים על נפשו ברחמיך הרבים רחם עלינו25 כו׳ והוא רחום יכפר עון26 כו׳.
and therefore the sprinkling is also on the third day: through one’s arousing mercy upon his soul, “In Your great mercy, have mercy upon us,” etc., and “And He, being merciful, atones for iniquity,” etc.
This is why the sprinkling is on the third day, the day of mercy: a person arouses mercy on his own soul, as in the morning blessing before the Shema, “In Your great mercy, have mercy upon us,” and G-d, “being merciful, atones for iniquity.”




Section 4 · ¶5–6
The seventh day: Malchus, David and the servant
5ועמ״ש בד״ה ראיתי והנה מנורת זהב27 בענין ברחמיך הרבים כו׳. וביום השביעי הוא בחי׳ מל׳
And see what is written in the discourse beginning “I have seen, and behold, a menorah of gold,” on the matter of “In Your great mercy,” etc. And “on the seventh day” is the level of Malchus (sovereignty),
The Alter Rebbe refers to his discussion of “In Your great mercy” in the discourse on Zechariah’s vision of the golden menorah. He then turns to the second day of sprinkling: the seventh day is the level of Malchus, the seventh and last of the emotive Sefiros.


והוא בחינת דוד ובז׳ אושפיזין יעקב הוא הג׳ ודוד הוא השביעי ובחי׳ דוד שהיה מרכבה לבחי׳ מלכות לפי שהוא בחי׳ דוד עבדי2829
which is the level of David. And among the seven Ushpizin (guests), Yaakov is the third and David is the seventh. And the level of David, in that he was a chariot for the level of Malchus, is because he is the level of “David My servant.”
Malchus is the level of David the king. Among the seven Ushpizin, the supernal guests of Sukkos, Yaakov is the third and David the seventh, matching the third and seventh days; David was a chariot for Malchus, wholly given over to it, because he was “David My servant.”


והנה כתיב כי לי בנ״י [בני ישראל] עבדים30 פי׳ ע״י שיהיו בבחי׳ עבדים עי״ז יהיו לי ממש.
Now, it is written, “For to Me the children of Israel are servants.” The meaning is: through their being at the level of servants, through this they will be truly “Mine.”
The Alter Rebbe reads “For to Me the children of Israel are servants” as cause and effect: through being servants, Israel becomes truly “Mine.”




6וכמ״ש במ״א ע״פ ועתה יגדל נא3132 כו׳ שבחי׳ עבד שהוא הביטול לגמרי בלי שום טעם ודעת שרשו גבוה מאד
And as is explained elsewhere on the verse “And now, I pray, let [the power] be great,” etc.: that the level of a servant, which is complete self-nullification (bittul) without any reason or knowledge, has its root very high;
The Alter Rebbe refers to his explanation of Moshe’s prayer, “And now, I pray, let [the power] be great.” There he shows that a servant’s complete self-nullification, which acts without any reason or understanding of its own, has a very lofty root.


והיינו שממשיך מבחי׳ כתר שלמעלה מהחו״ב [מהחכמה ובינה] והוא בחי׳ מל׳ דא״ס וזהו בחי׳ לי ממש ע״ד המבואר במ״א ע״פ וארשתיך לי33 לעולם34 כו׳ שבבחי׳ זו אין שייך שינויים כו׳.
that is, it draws down from the level of Keser (the Crown), which is above Chochmah (wisdom) and Binah (understanding), and it is the level of the Malchus of the Infinite One (Ein Sof). And this is the level of truly “Mine,” along the lines of what is explained elsewhere on the verse “And I will betroth you to Me forever,” etc.: that at this level, changes do not apply, etc.
Such bittul draws from Keser, which is above Chochmah and Binah, and Keser is the Malchus of the Infinite One, the kingship of G-d’s own infinite being. That is why the servant is truly “Mine”: as explained on “And I will betroth you to Me forever,” at this level there is no change, so the bond is forever.




Section 5 · ¶7–8
Death and life: Yaakov and David do not die
7וגם הנה שרש טומאת מת נמשך משבה״כ [משבירת הכלים] ז׳ מלכין דתהו שמתו כו׳ בלע הוא בחי׳ הדעת כו׳
Moreover, the root of the impurity of the dead is drawn from the shattering of the vessels (sheviras hakeilim): the seven kings of Tohu, who died, etc.; Bela is the level of Daas (knowledge), etc.
The impurity of the dead has a root above: the shattering of the vessels, described as the seven kings of the world of Tohu who reigned and “died.” The first of them, Bela, corresponds to Daas, the level of knowledge.


וזהו ג״כ ענין עץ הדעת טוב ורע. משא״כ בחכמה עילאה כתיב ימותו ולא בחכמה35 עץ החיים.
And this is also the matter of the Tree of Knowledge of good and evil. Whereas regarding supernal Chochmah (wisdom), it is written, “They die, and not with wisdom”; [it is] the Tree of Life.
Death therefore belongs to the realm of Daas, which is also the Tree of Knowledge of good and evil, through which death came into the world. Supernal Chochmah is different: Job says “they die, and not with wisdom,” meaning that death comes only where wisdom is absent, so Chochmah is the Tree of Life.


וכש״כ [וכל שכן] בבחי׳ כתר כו׳ חיי החיים כו׳ וזה נמשך ע״י הביטול שלמעלה מהדעת שהוא בחי׳ ביום השביעי כו׳.
And all the more so at the level of Keser (the Crown), etc., the Life of life, etc. And this is drawn down through the self-nullification (bittul) that is above Daas, which is the level of “on the seventh day,” etc.
Keser, above Chochmah, is all the more beyond death; it is the Life of all life. This life is drawn down through bittul above Daas, and that bittul is the level of the seventh day: Malchus, the servant.


ועמ״ש בפ׳ ויקהל בד״ה קחו מאתכם תרומה. בענין ועד אין לו הפסק36 כו׳ ע״ש וזהו ענין דוד חי וקיים.37
And see what is written in Parshas Vayakhel, in the discourse beginning “Take from among you an offering,” on the matter of “va’ed (forever) has no cessation,” etc.; see there. And this is the matter of “David lives and endures.”
The Alter Rebbe refers to his discourse “Take from among you an offering” in Parshas Vayakhel, on the Talmud’s teaching that va’ed, “forever,” never ceases. This is the meaning of the saying “David, King of Israel, lives and endures”: Malchus, the level of David, drawn from above Daas, is beyond death.




8והנה גם ביעקב ארז״ל [אמרו רבותינו זכרונם לברכה] יעקב אבינו לא מת38 שהוא מבחי׳ שלמעלה מהשבירה וכמבואר במ״א ע״פ מאמר הזהר ס״פ ויגש ע״פ ויברך יעקב את פרעה כו׳
Now, of Yaakov too our Sages, of blessed memory, said, “Yaakov our father did not die,” for he is from the level that is above the shattering, as is explained elsewhere on the statement of the Zohar at the end of Parshas Vayigash, on the verse “And Yaakov blessed Pharaoh,” etc.
The Sages’ saying that “Yaakov our father did not die” fits the same pattern: Yaakov’s level, Tiferes reaching up to Keser, is above the shattering, so death does not touch it. The Alter Rebbe refers to his explanation, elsewhere, of the Zohar at the end of Parshas Vayigash on “And Yaakov blessed Pharaoh.”


ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ וישלח ע״פ ויאבק39 כו׳ בענין כי לא יכול לו40 כו׳ ולכן ההזאה לטהרת טמא מת להעביר רוח הטומאה הוא דייקא ביום השלישי וביום השביעי41 ועמ״ש ע״פ ויאכילך את המן:42
And see what is written above in Parshas Vayishlach, on the verse “And [a man] wrestled,” etc., on the matter of “that he could not prevail against him,” etc. And therefore the sprinkling for the purification of one made impure by the dead, to remove the spirit of impurity, is specifically on the third day and on the seventh day. And see what is written on the verse “And He fed you the manna.”
He also refers to his discussion in Parshas Vayishlach of the man who wrestled with Yaakov and “could not prevail against him,” and once more to the discourse on the manna. This is why the purification of one impure through the dead, removing the spirit of impurity, comes specifically on the third day, Yaakov’s, and the seventh day, David’s: both are levels of life that death cannot touch.



In one’s avodah
A soul bound up in worldly vanities is counted as dead, and teshuvah revives it: a person arouses mercy on his own soul (“In Your great mercy, have mercy upon us”), burns away evil thoughts, and so draws life from the level beyond understanding. And by being G-d’s servant, with bittul beyond reason, a person becomes truly G-d’s own, in a bond that does not change.
Questions for discussion
	Why does the Alter Rebbe connect the third day of the sprinkling with the third day of the Resurrection in Hoshea’s prophecy?
	How can Tiferes, one of the emotive attributes, reach up to Keser, and what does the image of the middle bar add?
	In what sense is the red heifer “far,” and how does teshuvah bring what is far to the one who has come near?
	Why does being a servant, without reason or understanding, make a person truly G-d’s own?
	Why is death rooted in Daas and the shattering of the vessels, and how do Yaakov and David stand above it?

Sources and references
Notes
Paragraph 1
1והזה הטהור על הטמא
The law of the red heifer: the pure person sprinkles the water of purification on one impure through the dead on the third day and on the seventh day. The maamar sets out to explain why these two days in particular.
Numbers 19:19במדבר י״ט:י״ט
וְהִזָּה הַטָּהֹר עַל־הַטָּמֵא בַּיּוֹם הַשְּׁלִישִׁי וּבַיּוֹם הַשְּׁבִיעִי וְחִטְּאוֹ בַּיּוֹם הַשְּׁבִיעִי וְכִבֶּס בְּגָדָיו וְרָחַץ בַּמַּיִם וְטָהֵר בָּעָרֶב:
And the clean person shall sprinkle upon the unclean on the third day, and on the seventh day; and on the seventh day he shall purify him; and he shall wash his clothes, and bathe himself in water, and shall be clean at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, יט.
2ביום השלישי יקימנו
Hoshea’s prophecy: “He will revive us after two days; on the third day He will raise us up, and we shall live before Him.” The Alter Rebbe reads it as speaking of the Resurrection of the Dead and links its “third day” to the third day of the sprinkling.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ו, ב.
3ביום השלישי יקימנו ונחיה לפניו
On “On the third day Avraham lifted his eyes,” the Midrash lists the great “third days” of Scripture, among them “the third day of the Resurrection of the Dead,” proven from Hoshea’s verse. The Alter Rebbe cites it for this reading of the verse.
Bereshit Rabbah 56:1בראשית רבה נ״ו:א׳
ביום השלישי וישא אברהם את עיניו - כתיב (הושע ו) יחיינו מיומים ביום השלישי יקימנו ונחיה לפניו ביום השלישי, של שבטים, כתיב (בראשית מב): ויאמר אליהם יוסף ביום השלישי. ביום השלישי של מרגלים, שנאמר (יהושע ב): ונחבתם שמה שלושת ימים. ביום השלישי של מתן תורה, שנאמר (שמות יט): ויהי ביום השלישי. ביום השלישי של יונה, דכתיב (יונה ב): ויהי יונה במעי הדגה שלושה ימים ושלושה לילות. ביום השלישי של עולי גולה, דכתיב (עזרא ח): ונשב שם ימים שלושה. ביום השלישי של תחיית המתים, דכתיב: יחיינו מיומים. ביום השלישי יקימנו ביום …
“On the third day, Abraham lifted his eyes, and saw the place from a distance” (Genesis 22:4). “On the third day, Abraham lifted his eyes” – it is written: “He will revive us after two days; on the third day, He will lift us, and we will live before Him” (Hosea 6:2). “On the third day” of the tribes, as it is written: “Joseph said to them on the third day, [do this and you shall live]” (Genesis 42:18). “On the third day” of the spies [sent by Joshua], as …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4[ע׳ במדרש רבה פ׳ וירא פנ״ו]
Kehot quotes it: on “On the third day Avraham lifted his eyes,” the Tzemach Tzedek explains that “He will revive us after two days; on the third day He will raise us up” refers to the Resurrection of the Dead.
Kehot’s note”ע״פ ביום השלישי וישא אברהם את עיניו, פי׳ יחיינו מיומים ביום השלישי יקימנו קאי על תח״ה” — אוה״ת נ״ך כרך א ע׳ תלד. וראה לקמן דרושים לר״ה סד, א.
5מחי׳ מתים ברחמים רבים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת עמידה.
6טל שעתיד להחיות בו את המתים
The Talmud relates that at Sinai, when Israel’s souls left them at each Divine utterance, G-d brought down the dew with which He will revive the dead, and revived them. The Alter Rebbe identifies this dew with the great mercy by which the dead are revived.
Shabbat 88b:6שבת פ״ח ב:ו׳
… ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מְדַדִּין אוֹתָן, שֶׁנֶּאֱמַר: ״מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן״ — אַל תִּיקְרֵי ״יִדֹּדוּן״, אֶלָּא ״יְדַדּוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 288aזח״ג רפח, א
Kehot’s noteשבת פח, ב. וש״נ. זח״ג רפח, א.
7בד״ה ויאכילך את המן
There the Alter Rebbe explains that the manna is the level of dew, “the dew with which He is destined to revive the dead,” which is the level of great mercy, as in “He revives the dead with great mercy.” He then begins to explain what great mercy is above, starting from “the seed of man and the seed of beast,” the two kinds of souls, and the face of the lion in the chariot.
Kehot’s noteלקמן פ׳ עקב יג, ג ואילך.
8בריח התיכון המבריח מן הקצה אל הקצה
Rabbi Shimon says the middle bar is Yaakov, “a perfect man,” complete on both sides, toward the holy Atik and toward Z’eir Anpin. This is the Alter Rebbe’s basis for saying that Tiferes rises up to Keser.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
R. Simeon, we are told, explained thus the words, “And the middle bar in the midst of the boards shall pass from one end to the other.” ‘“The middle bar”’, he said, ‘signifies Jacob, the perfect saint, as we have pointed out on another occasion in connection with the characterization of Jacob as “a complete man, dwelling in tents” (Gen. 25, 27). It does not say, “dwelling in a tent”, but “dwelling in tents,’, which denotes that he unified the two “tents” (of Severity and Mercy). The same implication may …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9ועמ״ש על הפסוק . . גבי עשי״ת
the passage shares nothing with the note
Kehot’s noteדרושים לר״ה סג, ב ואילך.
10ואשא אתכם על כנפי נשרים
G-d tells Israel at Sinai, “I bore you on eagles’ wings and brought you to Myself.” The Alter Rebbe reads the eagle as mercy, which lifts the soul and brings it to G-d.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
11כנשר יעיר קנו
In Ha’azinu, G-d’s care for Israel is compared to an eagle that stirs its nest, hovers over its young and carries them on its pinions. It illustrates the mercy that raises the soul up.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, יא.
12Kehot’s note points to Zohar, Terumah 96:920 for these words.
Zohar, Terumah 96:920ספר הזהר, תרומה צ״ו:תתק״כ
13The middle bar of the Mishkan’s walls ran through the boards from one end to the other. Following the Zohar, the Alter Rebbe sees in it Tiferes, Yaakov’s attribute, which joins both sides and reaches up to Keser.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14“He afflicted you and let you hunger, and fed you the manna.” This verse opens the discourse to which the Alter Rebbe refers for the dew of resurrection and great mercy; he cites it again at the end of the maamar.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
15וירא את המקום מרחוק
On the way to the Akeidah, “on the third day Avraham lifted his eyes and saw the place from afar.” The Alter Rebbe reads “from afar” as a level beyond comprehension, reached through the third day.
Genesis 22:4בראשית כ״ב:ד׳
בַּיּוֹם הַשְּׁלִישִׁי וַיִּשָּׂא אַבְרָהָם אֶת־עֵינָיו וַיַּרְא אֶת־הַמָּקוֹם מֵרָחֹק:
On the third day Abraham lifted up his eyes, and saw the place afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ד.
16ליעקב אשר פדה את אברהם
Isaiah speaks of “the house of Yaakov, who redeemed Avraham.” The Alter Rebbe uses it to say that what Avraham reached on the third day came through Yaakov’s attribute.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. ע׳ לעיל במאמר ד״ה וספרתם פ״ב [לה, ג]. וש״נ. [כ].
17אמרתי אחכמה
Koheles: “All this I tested with wisdom; I said, ‘I will become wise,’ but it is far from me.” The Alter Rebbe says that Shlomo said this about the mitzvah of the red heifer, whose reason lies beyond understanding.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
Paragraph 3
18ע״פ כי המצוה הזאת
There the Alter Rebbe explains that “this commandment” refers to teshuvah (as Reishis Chochmah, Sha’ar HaTeshuvah, chapter 1, writes in the name of the Ramban), reading teshuvah as returning the letter hei of the Name Havayah.
Kehot’s noteלקמן פ׳ נצבים מה, ג.
19כי המצוה הזאת כו׳ ולא רחוקה היא
Moshe says of “this commandment” that it is not hidden and “not far.” The Alter Rebbe reads it as the mitzvah of teshuvah, which draws from the “far” level of Keser and yet is near.
Deuteronomy 30:11דברים ל׳:י״א
כִּי הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לֹא־נִפְלֵאת הִוא מִמְּךָ וְלֹא רְחֹקָה הִוא:
For this commandment which I command thee this day, it is not too hard for thee, neither is it far off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20קרוב אליך הדבר
“For the thing is very near to you, in your mouth and in your heart, to do it.” Teshuvah is near to every person despite its lofty source.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ואשא אתכם על כנפי נשרים
Recalled from the first paragraph: the eagle’s wings, the mercy that lifts Israel and brings them “to Myself.”
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
22לרחוק שנעשה קרוב
Rabbi Abbahu teaches that where baalei teshuvah stand, perfect tzaddikim cannot stand, for the verse says “Peace, peace to the far and to the near,” the far one first. The Alter Rebbe’s “the one far off who has become near” is the baal teshuvah.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
23ויתן את רשעים קברו
“And he made his grave with the wicked.” The verse joins the wicked to the grave, showing that one sunk in sin is counted as dead.
Isaiah 53:9ישעיהו נ״ג:ט׳
וַיִּתֵּן אֶת־רְשָׁעִים קִבְרוֹ וְאֶת־עָשִׁיר בְּמֹתָיו עַל לֹא־חָמָס עָשָׂה וְלֹא מִרְמָה בְּפִיו:
And they made his grave with the wicked, And with the rich his tomb; Although he had done no violence, Neither was any deceit in his mouth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ט.
24רשעים בחייהם קרויים מתים
On “the dead know nothing,” the Talmud says these are the wicked, who even in their lifetime are called dead. A soul bound up in worldly vanities is in that state and needs to be revived.
Berakhot 18b:3ברכות י״ח ב:ג׳
״וְהַמֵּתִים אֵינָם יוֹדְעִים מְאוּמָה״ — אֵלּוּ רְשָׁעִים, שֶׁבְּחַיֵּיהֶן קְרוּיִין ״מֵתִים״, שֶׁנֶּאֱמַר: ״וְאַתָּה חָלָל רָשָׁע נְשִׂיא יִשְׂרָאֵל״. וְאִי בָּעֵית אֵימָא, מֵהָכָא: ״עַל פִּי שְׁנַיִם עֵדִים אוֹ עַל פִּי שְׁלֹשָׁה עֵדִים יוּמַת הַמֵּת״, חַי הוּא! אֶלָּא, הַמֵּת מֵעִיקָּרָא.
'But the dead know not anything' — this refers to the wicked who are called dead in their life-time; as it is said, 'And thou, O wicked one, thou art slain, the prince of Israel' (Ezek. xxi. 30)." Or if thou wilt, derive it from the following : "At the mouth of two witnesses, or three witnesses, shall the dead be put to death" (Deut. xvii. 6). But he is alive ! Nay, he is accounted as dead from the beginning.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Bereshit Rabbah 39:7בראשית רבה ל״ט:ז׳
”וַיֹּאמֶר ה׳ אֶל אַבְרָם לֶךְ לְךָ" מה כתיב למעלה מן הענין (בראשית יא, לב ): ”וַיָּמָת תֶּרַח בְּחָרָן” א״ר יצחק אם לענין החשבון ועד עכשיו מתבקש לו עוד ששים וחמש שנים אלא בתחלה אתה דורש הרשעים קרוים מתים בחייהן לפי שהיה אברהם אבינו מפחד ואומר אצא ויהיו מחללין בי שם שמים ואומרים הניח אביו והלך לו לעת זקנתו אמר ליה הקב״ה לך אני פוטרך מכיבוד אב ואם ואין אני פוטר לאחר מכיבוד אב ואם ולא עוד אלא שאני מקדים מיתתו ליציאתך בתחלה ”וַיָּמָת תֶּרַח בְּחָרָן” ואחר כך ”וַיֹּאמֶר ה׳ אֶל …
“The L-rd said to Abram: Go you, from your land” – what is written prior to this matter? “Teraḥ died in Ḥaran” (Genesis 11:32). Rabbi Yitzḥak said: If you follow the calculation [of years] until now, he [Teraḥ] still had an additional sixty-five years coming to him. 1), when Teraḥ was a hundred and forty years old. But Teraḥ did not die until the age of two hundred and five (Genesis 11:32), sixty-five years after Abram left him. The explanation is that, initially, you expound that the wicked are considered …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteברכות יח, ב. ב״ר לט, ז.
25ברחמיך הרבים רחם עלינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
26והוא רחום יכפר עון
“But He, being merciful, atones for iniquity and does not destroy.” This is the mercy aroused from above that brings atonement and revives the soul.
Psalms 78:38תהילים ע״ח:ל״ח
וְהוּא רַחוּם יְכַפֵּר עָוֺן וְלֹא־יַשְׁחִית וְהִרְבָּה לְהָשִׁיב אַפּוֹ וְלֹא־יָעִיר כׇּל־חֲמָתוֹ:
But He, being full of compassion, forgiveth iniquity, and destroyeth not; Yea, many a time doth He turn His anger away, And doth not stir up all His wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, לח.
Paragraph 5
27ראיתי והנה מנורת זהב
The prophet Zechariah’s vision: “I have seen, and behold, a menorah all of gold.” It opens the discourse to which the Alter Rebbe refers for “In Your great mercy.”
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28דוד עבדי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יא, יג. ועוד.
29דוד עבדי
G-d tells Shlomo that He will leave one tribe to his son “for the sake of David My servant.” Scripture calls David G-d’s servant in many places, and the Alter Rebbe makes this servanthood the reason David was the chariot of Malchus.
I Kings 11:13מלכים א י״א:י״ג
רַק אֶת־כׇּל־הַמַּמְלָכָה לֹא אֶקְרָע שֵׁבֶט אֶחָד אֶתֵּן לִבְנֶךָ לְמַעַן דָּוִד עַבְדִּי וּלְמַעַן יְרוּשָׁלַ͏ִם אֲשֶׁר בָּחָרְתִּי:
Howbeit I will not rend away all the kingdom; but I will give one tribe to thy son; for David My servant’s sake, and for Jerusalem’s sake which I have chosen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30כי לי בנ״י עבדים
“For to Me the children of Israel are servants; they are My servants, whom I brought out of the land of Egypt.” The Alter Rebbe reads it: through being servants, Israel becomes truly “Mine.”
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
Paragraph 6
31וכמ״ש במ״א ע״פ ועתה יגדל נא
In the discourse “And now, I pray, let the power of my L-rd be great,” the Alter Rebbe teaches that the mitzvos must be done as the service of a servant who carries out his master’s decree even without reason and understanding, accepting the yoke of His kingship; through this the Infinite Light is drawn down of itself, while without accepting the yoke nothing is drawn down.
Kehot’s noteראה לעיל פ׳ שלח לט, א.
32ועתה יגדל נא
Moshe’s prayer after the sin of the spies, asking that G-d’s power be great, “as You have spoken.” It opens the discourse to which the Alter Rebbe refers for the root of the servant’s bittul.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33המבואר במ״א ע״פ וארשתיך לי
This is a short explanation of “And I will betroth you to Me.” Quoting Pardes and the Zohar on “the courtyards of Havayah,” it compares the seven lower Sefiros of Atzilus to a courtyard, the gateway to the three higher Sefiros, where the King does not dwell permanently as He does in the house; and it adds, from Etz Chaim as cited in Tanya, chapter 35, that the Infinite Light unites even with Atzilus only by first enclothing itself in Chochmah.
Kehot’s noteלעיל פ׳ במדבר ח, ד.
34וארשתיך לי לעולם
G-d’s promise to Israel: “And I will betroth you to Me forever.” The Alter Rebbe uses it for a bond at a level where no change applies.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
35ימותו ולא בחכמה
Eliphaz says of mortals, “Is not their excellence removed from them? They die, and not with wisdom.” The Alter Rebbe reads it as teaching that death has no hold where there is Chochmah.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
36ועד אין לו הפסק
The school of Rabbi Eliezer ben Yaakov taught that wherever Scripture says netzach, selah or va’ed, it never ceases; for va’ed it cites “Havayah shall reign forever and ever.” The Alter Rebbe links this unceasing quality to Malchus, the level of David.
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
37דוד חי וקיים
Rebbi (Rabbi Yehudah HaNasi) sent Rabbi Chiya to sanctify the new month and asked him to send the sign “David, King of Israel, lives and endures.” The Alter Rebbe sees in it the life of Malchus drawn from above Daas.
Rosh Hashanah 25a:9ראש השנה כ״ה א:ט׳
רַבִּי חִיָּיא חַזְיֵיא לְסֵיהֲרָא דַּהֲוָה קָאֵי בְּצַפְרָא דְּעֶשְׂרִים וְתִשְׁעָה. שְׁקַל קָלָא פְּתַק בֵּקהּ, אֲמַר: לְאוּרְתָּא בָּעֵינַן לְקַדּוֹשֵׁי בָּךְ, וְאַתְּ קָיְימַתְּ הָכָא?! זִיל אִיכַּסִּי. אֲמַר לֵקהּ רַבִּי לְרַבִּי חִיָּיא: זִיל לְעֵין טָב וְקַדְּשֵׁיהּ לְיַרְחָא, וּשְׁלַח לִי סִימָנָא: ״דָּוִד מֶלֶךְ יִשְׂרָאֵל חַי וְקַיָּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 192bזח״א קצב, ב
Kehot’s noteר״ה כה, א. זח״א קצב, ב.
Paragraph 8
38יעקב אבינו לא מת
Rabbi Yochanan taught that “Yaakov our father did not die,” deriving it from a verse that likens Yaakov to his descendants: as they are alive, so is he. The Alter Rebbe explains it by Yaakov’s root above the shattering.
Taanit 5b:9תענית ה׳ ב:ט׳
בָּתַר דִּסְעוּד אֲמַר לֵקהּ, הָכִי אָמַר רַבִּי יוֹחָנָן: יַעֲקֹב אָבִינוּ לֹא מֵת. אֲמַר לֵקהּ: וְכִי בִּכְדִי סְפַדוּ סַפְדָּנַיָּא וַחֲנַטוּ חָנְטַיָּיא וּקְבַרוּ קַבָּרַיָּיא? אֲמַר לֵקהּ: מִקְרָא אֲנִי דּוֹרֵשׁ, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּירָא עַבְדִּי יַעֲקֹב נְאֻם ה׳ וְאַל תֵּחַת יִשְׂרָאֵל כִּי הִנְנִי מוֹשִׁיעֲךָ מֵרָחוֹק וְאֶת זַרְעֲךָ מֵאֶרֶץ שִׁבְיָם״, מַקִּישׁ הוּא לְזַרְעוֹ: מָה זַרְעוֹ בַּחַיִּים — אַף הוּא בַּחַיִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 96:4בראשית רבה צ״ו:ד׳
… עמרם, חיה קל״ז שנה, ומשה לא חיה אלא ק״כ שנה. לפיכך כתיב בו, קריבה. (דברים לא): הן קרבו ימיך למות. ויעקב, כתיב בו קריבה, שלא הגיע לימי אבותיו. אברהם חיה קע״ה שנה, יצחק ק״פ, ויעקב קמ״ז. לפיכך כתיב בו, קריבה, ויקרבו ימי ישראל למות:
Reish Lakish said: [G-d said:] ‘As you live, you will lie down, but you will not die,’ as it is stated: “The time for Israel to die approached.” What is “approached [vayikrevu]”? The Holy One blessed be He said: ‘The day complains against you, saying that it would stand still.’ It is like a person who says: ‘So-and-so has attacked [karav] another.’ That is “vayikrevu.” Everyone in whose regard it is written that the time for him [to die] approached, did not reach the days of his ancestors. “Approach” is …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteתענית ה, ב. ב״ר צו, ד. ועוד.
39ויאבק
“And a man wrestled with him until the break of dawn.” The verse opens the discourse in Parshas Vayishlach to which the Alter Rebbe refers.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כי לא יכול לו
“And he saw that he could not prevail against him.” The Alter Rebbe cites it beside Yaakov’s level above the shattering, which nothing could overcome.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ביום השלישי וביום השביעי
The two days of sprinkling, now explained as the levels of Yaakov and David, both beyond death.
Numbers 19:19במדבר י״ט:י״ט
וְהִזָּה הַטָּהֹר עַל־הַטָּמֵא בַּיּוֹם הַשְּׁלִישִׁי וּבַיּוֹם הַשְּׁבִיעִי וְחִטְּאוֹ בַּיּוֹם הַשְּׁבִיעִי וְכִבֶּס בְּגָדָיו וְרָחַץ בַּמַּיִם וְטָהֵר בָּעָרֶב:
And the clean person shall sprinkle upon the unclean on the third day, and on the seventh day; and on the seventh day he shall purify him; and he shall wash his clothes, and bathe himself in water, and shall be clean at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ויאכילך את המן
The discourse on the manna, cited at the start of the maamar for the dew of resurrection, closes it as well.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויעש משה נחש נחשת וישימהו על הנס והיה…
“And Moshe made a copper serpent and set it upon the pole” (Numbers 21:9)
Every evil and affliction lives from a root that is good, as the harlot in the Zohar’s parable serves the king who sent her. The copper serpent was raised on a pole so that, looking upward, Israel would see even the serpent in its root, not separate from G-d, and then no evil descends from above; fervent prayer does this work, refining the body, and is needed more as evil grows.
The maamar in brief
The Mishnah teaches that the copper serpent healed only when Israel looked upward and subjected their hearts to their Father in heaven. Why, then, a serpent at all, and what is “looking upward,” when in prayer the eyes should look down? The Alter Rebbe answers from the soul’s descent: man was created to turn the bitter into sweet, which is possible because judgments are sweetened in their root. Every evil draws its life from good, as in the Zohar’s parable of the harlot whom the king sends to test his son, wishing only that he refuse her; only in its descent does it become real evil. So one who suffers should not judge by what he sees: the good is hidden in the beginning of the Name, Yah. Nachum Ish Gam Zu could even bring that good into the open. Prayer is the fire that refines the body like silver; the First Temple era needed none, the Second a short prayer, later generations ever more. The serpent was raised so that it would be seen in its root: Tiferes of kelipas nogah, bound to Tiferes of holiness, bringing peace above and below.

Outline
	1The questionsThe copper serpent healed, says the Mishnah, when Israel looked upward and subjected their hearts to their Father in heaven. Why was a serpent needed, and what is this looking upward, when in prayer the eyes should look down?¶1
	2The soul’s descent and the good root of evilThe soul comes into the body to turn the bitter into sweet; in the First Temple era, without prayer, this was the whole of the service. Judgments are sweetened in their root, for every evil lives from a good root, as in the Zohar’s parable of the harlot and the king’s son: the Satan and Peninnah acted for Heaven at the root, though below there is real evil.¶2
	3Suffering, Nachum Ish Gam Zu and the fire of prayerAfflictions are a hidden good from the beginning of the Name, Yah, not yet revealed. Nachum Ish Gam Zu raised them to ayin, where they could be changed. Prayer is the fire that refines the body like silver: the First Temple era needed only the offerings, the Second a short prayer, and later generations ever more fervent prayer, since the evil has grown.¶3–4
	4Why the serpent was raisedOnly Nachum could make the good visible below. The serpent was raised on a pole so that it would be seen in its root, not separate from G-d, and then no evil descends. Copper, which changes its hues, is Tiferes of kelipas nogah, raised to its root in Tohu and bound with Tiferes of holiness.¶5
	5Peace above and belowThrough Tiferes of holiness the gevuros are sweetened in the chasadim, making peace in the household above; peace then descends to the chambers of Beriah, Yetzirah and Asiyah and even to nogah, through the copper serpent, but only when Israel look upward and give their hearts to their Father in heaven.¶6


Key concepts
	Turning the bitter into sweetמהפך מרירו למתקא
	The Zohar’s phrase for the service for which man was created: transforming harshness and evil into good by bringing them back to their root.

	Judgments sweetened in their rootהדינין נמתקים בשרשן
	Harsh judgments lose their harshness when they are brought back to their source, which is good.

	The harlot and the king’s sonמשל הזונה עם בן המלך
	The Zohar’s parable: a king sends a harlot to test his son, while her true wish is that he refuse her. So the forces of evil draw their life from G-d and serve His will.

	Mikla dakik (“fine food”)מיכלא דקיק
	Suffering seen as G-d’s life-force in its finest, hidden form: a good that has not yet come into revelation.

	Gam zu (“this too”)גם זו
	Nachum’s saying, “This too is for the good,” and the drawing of hidden good (gam) down into revealed, perceptible good (zu).

	Kelipas nogahקליפת נוגה
	The husk that holds both good and evil. The copper serpent is its Tiferes, which can be raised to its root and joined to holiness.

	Tiferes (beauty)תפארת
	The harmonizing attribute through which the gevuros are sweetened in the chasadim, bringing peace above and below.


Section 1 · ¶1
The questions
1ויעש משה נחש נחשת12 וישימהו על הנס והיה אם נשך הנחש את איש והביט אל נחש הנחשת וחי.
“And Moshe made a copper serpent and set it upon the pole; and it was, if the serpent had bitten a man, he would gaze at the copper serpent and live.”
The maamar opens with the verse in Bamidbar: when the people in the desert were bitten by serpents, Moshe set a serpent on a pole, and whoever had been bitten looked at it and lived. Moshe made it of copper (nechoshes), a detail the maamar will explain later.


ואיתא במשנה (ספ״ג [סוף פרק ג׳] דר״ה [דראש השנה]) על זה בזמן שישראל מסתכלין כלפי מעלה ומשעבדין את לבם לאביהם3 שבשמים כו׳.
And it is stated in the Mishnah (end of chapter 3 of Rosh HaShanah) on this: “At the time when Israel would look upward and subject their hearts to their Father in heaven,” etc.
The Mishnah at the end of the third chapter of Rosh HaShanah asks whether a serpent can kill or give life, and answers that when Israel looked upward and subjected their hearts to their Father in heaven they were healed, and if not, they wasted away. The healing, then, came from turning the heart to G-d, not from the serpent.


וקשה למה ליה לנחש כלל אלא והיה אם נשך הנחש יסתכל כלפי מעלה. ועוד מהו ההסתכלות כלפי מעלה הלא מבואר בענין תפלה שיהיו עיניו למטה4 ולבו למעלה.
Now this is difficult: why was a serpent needed at all? Rather, “and it was, if the serpent had bitten,” let him look upward! Furthermore, what is [this] looking upward? Is it not explained, regarding prayer, that his eyes should be below and his heart above?
Two questions follow. If healing came from looking upward, why make a serpent at all, when the one who was bitten could simply look up? And what is this “looking upward,” when the Talmud teaches that one who prays should keep his eyes downward and his heart upward?




Section 2 · ¶2
The soul’s descent and the good root of evil
2ולהבין זה נקדים לחקור בענין ירידת הנשמה בעולם הזה כי עיקר תכליתו לדבק בקונו באהוי״ר [באהבה ויראה] ועיקר הדביקות הוא בתפלה שהתיבות הם יותר קרובים להבנת האדם ובודאי קודם צאת הנשמה בעולם הזה
To understand this, let us first inquire into the matter of the soul’s descent into this world. For its main purpose is to cleave to its Maker with love and awe, and the main cleaving is in prayer, for the words are closer to a person’s understanding. And certainly, before the soul came forth into this world,
To answer, the Alter Rebbe first asks about the soul’s descent into this world. Its purpose is to cleave to G-d with love and awe, chiefly in prayer, whose words are closer to a person’s own understanding; he then begins to describe the soul’s state before it came down.


וגם אחר הסתלקותו מן הגוף הוא מתדבק יותר באהבה ויראה פנימיות שהגוף אינו מניחו לעבוד את ה׳ ואדרבה מחמת חומרו יכריח את הנשמה ליהנות אף מגופניות,
and also after its departure from the body, it cleaves more [closely] with inner love and awe; for the body does not let it serve G-d, and on the contrary, because of its materiality it will force the soul to take pleasure even in physical things,
Both before it enters the body and after it leaves, the soul cleaves to G-d more fully, with an inner love and awe. In the body it is held back: the body does not let it serve G-d, and the body’s material nature even pulls the soul to take pleasure in physical things.


ואף כי הנשמה אינה רוצה בזה כי מקור חוצבה חלק אלוה ממעל ורצונה לידבק בבוראה יותר.
even though the soul does not want this, for the source from which it was hewn is “a part of G-d above,” and its desire is to cleave to its Creator more [closely].
This is against the soul’s own will, for it is “a part of G-d above,” in the words of Iyov, and it longs to be close to its Creator. This raises the question of what the descent gains.


והנה מבואר בזהר5 מאן דלא מהפך מרירו למתקא לית ליה חולקא בהאי עלמא כלום6 (ע׳ [עיין] בזהר בראשית דף ד׳ ע״א ובפי׳ הרמ״ז [הרב משה זכות] שם)
Now, it is explained in the Zohar: “Whoever does not turn the bitter into sweet has no share at all in this world” (see the Zohar, Bereishis, page 4a, and the commentary of the Ramaz there).
The answer begins with a saying of the Zohar: one who does not turn the bitter into sweet has no share at all in this world. The Zohar passage he cites speaks of those who turn darkness into light and taste the bitter as sweet; he also refers to the Ramaz’s commentary there.


כי זה כל האדם7 לא נברא אלא בשביל זה, שהרי בבית ראשון לא8 היו מתפללין כלל גם בבית שני תקנו אנשי כנסת הגדולה תפלה קצרה.
For “this is the whole of man”; he was created only for this. For in [the era of] the First Temple they did not pray at all; and in the Second Temple, too, the Men of the Great Assembly instituted a short prayer.
Turning the bitter into sweet is the whole purpose of man (“this is the whole of man”). For in the First Temple era they did not pray at all, and in the Second Temple era the Men of the Great Assembly instituted only a short prayer.


ובודאי כל העבודה שלהם לא היה כי אם ע״ד זה להפוך מרירו למתקא. והענין הוא כי הדינין נמתקים בשרשן.
And certainly all their service was nothing but along these lines: to turn the bitter into sweet. And the explanation is that the judgments (dinim) are sweetened in their root.
Since those generations served with little prayer or none, their whole service must have been this turning of the bitter into sweet. It is possible because judgments (dinim), the harsh, limiting forces, are “sweetened in their root”: brought back to their source, they lose their harshness.


דהנה כל רעות ודינים9 ר״ל [רוצה לומר] שנתהוו בעולם שרשם ומקורם המחיה אותם הוא טוב,10 כמשל הזונה עם בן המלך המבואר בזהר (תרומה דקס״ג ע״א) שכל רצונה וחפצה שלא לציית אותה
For all the evils and judgments, may the Merciful One spare us, that came into being in the world: their root and source, which gives them life, is good, as in the parable of the harlot with the king’s son explained in the Zohar (Terumah, page 163a), that her whole will and desire is that he not obey her,
Every evil and harsh judgment in the world draws its life from a root and source that is good. The Zohar illustrates this with a parable: a king, wishing to test his beloved son, sends a harlot to try to seduce him, yet all she truly wants is that he refuse her.


ובזה תתענג יותר שתהא אהובה למלך משא״כ כשמפתה אותו ותוכל לו אין זה רצון המלך.
and in this she will delight more, that she will be beloved by the king; whereas when she seduces him and prevails over him, this is not the king’s will.
If the son resists, she rejoices, because she has done the king’s bidding and is loved by him; if she managed to seduce him, that would not be the king’s will. So too the forces that tempt a person are, at their root, carrying out the King’s wish that he overcome them.


וזהו מאמר רז״ל [רבותינו זכרונם לברכה] שטן ופנינה11 לשם שמים נתכוונו ובמ״א (סוכה נ״ב א׳) אמרו נתן עיניו במקדש ראשון והחריבו1213 משמע שנתקנא בו.
And this is [the meaning of] the saying of our Sages, of blessed memory: “The Satan and Peninnah intended [it] for the sake of Heaven.” And elsewhere (Sukkah 52a) they said: “He set his eyes upon the First Temple and destroyed it,” which implies that he was envious of it.
The Sages say that the Satan and Peninnah, who provoked Chanah, acted for the sake of Heaven. Yet elsewhere they say that the evil inclination set its eyes on the First Temple and destroyed it, which suggests real envy rather than a heavenly purpose.


והענין הוא ששרש הרע המחייהו הוא טוב14 כמבואר בזהר שם וכי יש עבדא דמריד במאריה הגם שיש כמה עבדים המתפרצים מאת אדוניהם15 אמנם הם בשר ודם וחיותם נפרדים זה מזה.
And the explanation is that the root of evil, which gives it life, is good, as is explained in the Zohar there: “Is there, then, a servant who rebels against his master?” Although there are many servants who break away from their masters, they, however, are flesh and blood, and their life-forces are separate from one another.
The two sayings are reconciled by the principle that the root of evil, which gives it life, is good. The Zohar asks whether a servant can really rebel against his master; human servants do break away from their masters, but only because master and servant are separate, each with his own life.


אבל עבדי ה׳ שמקבלים חיותם ממנו ית׳ והוא המחיה את הכל איך יש חיות לדבר שכנגדו ומשני שהוא עד״מ הזונה עם בן המלך.
But the servants of G-d, who receive their life-force from Him, may He be blessed, and He is the One who gives life to all: how can there be life-force for a thing that is against Him? And [the Zohar] answers that it is, by way of analogy, [like] the harlot with the king’s son.
G-d’s servants, however, receive their very life from Him, and He gives life to everything, so how can anything that opposes Him have life at all? The Zohar answers with the parable of the harlot and the king’s son: the opposing force is itself doing the King’s will.


וזהו דבר המחיה את כל הרעות ושרשם למעלה הוא טוב16 וכשיורד למטה ע״ד השתלשלות נעשה באמת רע גמור ודינים גמורים הן במילי דעלמא והן במילי דשמיא.1718
And this is what gives life to all the evils, and their root above is good; and when it descends below by way of the chain of descending worlds (hishtalshelus), it truly becomes complete evil and complete judgments, both in worldly matters and in heavenly matters.
At their root above, then, all evils are good. Only as their life descends step by step through the chain of worlds (hishtalshelus) does it truly become complete evil and harsh judgment, both in a person’s worldly affairs and in matters of the spirit.




Section 3 · ¶3–4
Suffering, Nachum Ish Gam Zu and the fire of prayer
3והנה כשבא לאדם איזה יסורים ר״ל [רוצה לומר]19 יחשוב כי לא למראה עיניו ישפוט20 שרע הוא אלא באמת שרשו הוא טוב כי ממנו ית׳ לא תצא הרעות2122
Now, when some afflictions come upon a person, may the Merciful One spare us, let him consider that “not by what his eyes see shall he judge” that it is bad; rather, in truth its root is good, for from Him, may He be blessed, evils do not come forth,
The principle now applies to a person’s own afflictions: he should “not judge by what his eyes see” and conclude that they are bad. Their root is truly good, for, as the Alter Rebbe reads the words of Eichah, evil does not come forth from G-d.


כי אם רק טוב גמור רק שהוא אינו מושג2324 בשביל שלא יוכל לירד לעולם השפל ונשאר למעלה (ע׳ [עיין] בסש״ב [בספר של בינונים] פרק כ״ו ובאגה״ק [ובאגרת הקודש] ד״ה להשכילך בינה).
but only complete good; only it is not grasped, because it cannot descend to the lowly world, and it remains above (see Sefer Shel Beinonim, chapter 26, and Iggeres HaKodesh, the passage beginning “To give you understanding”).
From G-d comes only complete good; it is simply not grasped, because that good cannot come down into this lowly world and remains above. The Alter Rebbe refers to Tanya, chapter 26, and to the epistle “To give you understanding” in Iggeres HaKodesh, which explain that suffering is good that is hidden, not perceived.


וזהו נקרא מיכלא דקיק שהוא באמ ת חיותו ית׳ (וע׳ בזהר בראשית ד״ח ע״ב כחוטא דקיק25 כו׳).
And this is called “fine food” (mikla dakik), which is in truth His life-force, may He be blessed (and see the Zohar, Bereishis, page 8b: “like a fine thread,” etc.).
Such hidden good is called mikla dakik, “fine food”: it is truly G-d’s life-force, in the finest of forms. For the word dakik he refers to the Zohar, which explains David’s “almost” (kim’at) as “like a fine thread,” the narrowest of measures.


וזהו בכל מאדך26 כמאמר טוב מאד טוב זה מלאך החיים27 מאד זה מלאך המות2829 שהוא טוב מאד בלי שיעור וגבול
And this is [the meaning of] “with all your me’od (might),” as in the saying, “‘Very good’: ‘good,’ this is the angel of life; ‘very,’ this is the angel of death”: for it is very (me’od) good, without measure or limit,
This is also the sense of loving G-d “with all your me’od,” for the Midrash on “very (me’od) good” says that “good” is the angel of life and “very” is the angel of death. The angel of death is called “very good” because its good is beyond all measure and limit.


אלא שעדיין לא בא לידי גילוי ואינו מושג (וע׳ בזהר ר״פ יתרו דס״ח ב׳30 ובהרמ״ז [ובהרב משה זכות] שם ועמ״ש ע״פ אלה מסעי).31
only it has not yet come to revelation and is not grasped (and see the Zohar at the beginning of Parshas Yisro, page 68b, and the Ramaz there; and see what is written on the verse “These are the journeys”).
Its good is simply not yet revealed and not grasped. The Alter Rebbe refers to the Zohar at the beginning of Yisro, which reads “good” as the right side and “very” as the left side, to the Ramaz’s comments there, and to his own explanation of “These are the journeys.”


וזהו יסר יסרני32 י״ה שהוא בתחלת השם תחלת התגלותו שעדיין לא בא לידי גילוי ואינו מושג שעדיין לא נתגלה הכל.
And this is [the meaning of] “Yah has sorely chastened me”: that it is at the beginning of the Name, the beginning of its revelation, where it has not yet come to revelation and is not grasped, for not everything has yet been revealed.
So too “Yah has sorely chastened me”: afflictions come from the Name Yah, the first two letters of the Name Havayah, the beginning of its revelation. At that stage the good has not yet come into revelation and is not grasped, for not everything has yet been revealed.


וזהו ענין נחום איש גם זו33 שהיה אומר גם זו לטובה מפני שהיה מתבונן באמת ששרש הרע הוא הטוב והביאו למעלה אל שרשו למקום אין ושם הי׳ [היה] יכול לעשות השתנות
And this is the matter of Nachum Ish Gam Zu, who would say, “This too is for the good” (gam zu letovah), because he would truly contemplate that the root of evil is the good; and he brought it up to its root, to the place of ayin (nothingness), and there he was able to effect a change,
This is the way of Nachum Ish Gam Zu, who said of whatever befell him, “This too is for the good.” He truly contemplated that the root of evil is good, and so raised the matter up to its root, to ayin, “nothingness,” the level above any defined existence, where a change could be made.


כמאמר ר׳ [רבי] חנינא בן דוסא מי שאמר לשמן וידליק34 כו׳ (ועמ״ש סד״ה זאת חקת התורה בענין מי יתן טהור מטמא).35
as in the saying of Rabbi Chanina ben Dosa: “He Who said to the oil that it should burn,” etc. (and see what is written at the end of the discourse beginning “This is the statute of the Torah,” on the matter of “Who can bring the pure out of the impure”).
So Rabbi Chanina ben Dosa, when his daughter lit the Shabbos lamp with vinegar by mistake, said: “He Who told the oil to burn will tell the vinegar to burn,” and it burned. At the root, above nature, the nature of things can be changed; the Alter Rebbe also refers to his discourse “This is the statute of the Torah,” on “Who can bring the pure out of the impure.”


וזהו ענין התפלה שבגוף האדם בעולם הזה שהנשמה בתוך הגוף סובלת צרות ויסורים שרצונה לידבק ביוצרה והגוף אינו מניחה
And this is the matter of prayer in the human body in this world: for the soul within the body suffers troubles and afflictions, since its desire is to cleave to its Fashioner, and the body does not let it.
Prayer in the body is to be understood in this light. Within the body the soul suffers troubles and afflictions, because it longs to cleave to its Maker and the body holds it back.


וכמו גלות השכינה שמוכרחת להחיות גם הרשעים, כך הנשמה מוכרחת להחיות את הגוף וכל כוונתה אינה בשביל עצמה רק בשביל להעלות הגוף מעפר,
And like the exile of the Shechinah (Divine Presence), which is compelled to give life even to the wicked, so the soul is compelled to give life to the body; and its whole intent is not for its own sake but only in order to raise the body from the dust.
Just as the Shechinah in exile is compelled to give life even to the wicked, so the soul is compelled to give life to the body. Its purpose is not its own benefit but to raise the body up from the dust.


וצריך לבררו ככסף ביד הצורף כל מה שיש תערובות יותר צריך לברר וללבן בלהב אש היותר גדול כן צריך לברר הגוף מהיצה״ר [מהיצר הרע] ולהביאו אל שרשו
And it must refine it like silver in the hand of the refiner: the more admixture there is, the greater the flame of fire in which one must refine and whiten [it]. So too one must refine the body from the evil inclination and bring it to its root,
The soul must refine the body as a refiner purifies silver: the more dross is mixed in, the hotter the flame must be. So too the body must be refined of the evil inclination and brought back to its root.


כמשל בן המלך עם הזונה הנ״ל, וכל מה שיש תערובות רע ביותר צריך להפריד ע״י אש יותר גדול וחזק בתפלה לדבק בקונו (ועמ״ש בפ׳ אמור ע״פ ונקדשתי),
as in the parable of the king’s son with the harlot, mentioned above. And the more admixture of evil there is, the greater and stronger the fire in prayer through which one must separate [it], to cleave to one’s Maker (and see what is written in Parshas Emor on the verse “And I shall be sanctified”).
Bringing the evil to its root means seeing it as in the parable of the king’s son and the harlot, as serving the King’s will. The greater the mixture of evil, the greater and stronger the fire of prayer needed to separate it and cleave to G-d; the Alter Rebbe refers to his explanation of “And I shall be sanctified” in Parshas Emor.


ולכן בבית ראשון שלא היה הרע הרבה לא היו צריכין לתפלה בהתלהבות כי אם כל מעשיהם היה להביא הרע והדינים אל שרשם ע״י הקרבנות היה דיים,
Therefore, in [the era of] the First Temple, when there was not much evil, they did not need prayer with fervor; rather, all their activity was to bring the evil and the judgments to their root through the offerings, [and this] was sufficient for them.
That is why in the First Temple era, when there was little evil, fervent prayer was not needed. Bringing the evil and the judgments back to their root through the offerings was enough.


אבל בבית שני התחילו לתקן התפלה והיתה קצרה לפי ערך הצטרכות האש ותערובות הרע שהיה בקרבם.36
But in the Second Temple they began to institute prayer, and it was short, in proportion to the need for fire and to the admixture of evil that was within them.
In the Second Temple era they began to institute prayer, and it was short. Its length matched the fire that was needed, in proportion to the evil mixed within the people.




4ואנחנו צריכים להתפלל יותר ויותר בהתלהבות מאד. וכן בכל דור ודור למטה צריך להתפלל בהתלהבות גדולה ולא
And we need to pray more and more, with very great fervor. And so too in each successive generation further down, one must pray with great fervor; and not
Our own generation must pray more and more, with very great fervor, and so must every later generation. As the next words explain, this is no sign of greater merit.


כי אכשר דרי37 אדרבה מפני גודל הרע אשר נתערב ונתרבה בכל דור ודור צריך להפרידו ע״י אש חזק בתפלה ולברר הרע אשר בקרבו ולהביאו אל
because the generations have become more worthy; on the contrary, because of the magnitude of the evil that has become mixed in and has increased in each generation, one must separate it through a strong fire in prayer, and refine the evil that is within him, and bring it to
It is not that “the generations have become more worthy,” a phrase the Talmud uses as a question of surprise; on the contrary, the evil mixed into each generation has grown. So a stronger fire of prayer is needed to separate the evil, refine it and bring it back to its root.


שרשו כמשל בן המלך עם הזונה הנ״ל שיחשוב החיות של הרע המחייהו איך יש לו חיות מהקב״ה כי בלעדו לא היה יכול לחיות והקב״ה מחייהו ע״ד הנ״ל.
its root, as in the parable of the king’s son with the harlot, mentioned above: that he should consider the life-force of the evil, which gives it life, how it has life-force from the Holy One, blessed be He, for without Him it could not live, and the Holy One, blessed be He, gives it life in the manner mentioned above.
Bringing evil to its root means contemplating, as in the parable of the king’s son and the harlot, that the evil’s life-force comes from the Holy One, blessed be He. Without Him it could not live at all, and He gives it life only in the way the parable describes.


א״כ אין רע כלל וכן כל היסורים בעניני עוה״ז כשחושב ע״ד הנ״ל יתפרדו כל פועלי און.38
If so, there is no evil at all. And likewise all the afflictions in the matters of this world: when one thinks in the manner mentioned above, “all the workers of iniquity shall be scattered.”
Seen this way, there is no evil at all. So too with the afflictions of this world: when a person thinks of them in this way, “all the workers of iniquity shall be scattered,” and the forces of evil lose their hold.




Section 4 · ¶5
Why the serpent was raised
5וכענין נחום איש גם זו39 גם כל הצדיקים היו ע״ד זה רק נחום איש גם זו היה יכול לשנות40 המשכה מלמעלה למטה שהי׳ [שהיה] נראה באמת למטה שהוא טוב בגשמיות
And like the matter of Nachum Ish Gam Zu, all the tzaddikim too were along these lines; only Nachum Ish Gam Zu was able to change the drawing-down from above to below, so that it was truly seen below that it is good, in physical terms.
All the tzaddikim regarded suffering in this way, seeing its root as good. Nachum Ish Gam Zu alone could also change the flow that came down from above, so that its goodness was seen openly below, in physical terms, as when the dust that replaced his jewels turned into swords and arrows.


ולכן נק׳ גם זו שהוא מושג (וע׳ בע״ח [בעץ חיים] שער לאה ורחל פ״ה בענין גם,41 ובמה״ב [ובמהדורא בתרא] שם והנה הגם מאיר כו׳ והוא המשכה מעלמא דאתכסיא לעלמא דאתגליא הנק׳ זו, וע׳ עוד מענין גם בע״ח [בעץ חיים] שער א״א פי״ד [פרק י״ד / פרשה י״ד] ועמש״ל [ועיין מה שכתוב לעיל] בד״ה
And therefore it is called gam zu (“this too”), for it is grasped (and see Etz Chaim, Sha’ar Leah VeRachel, chapter 5, on the matter of gam; and in the Mahadura Basra there: “And the gam shines,” etc.; and it is a drawing-down from the hidden world (alma de’iskasya) to the revealed world (alma de’isgalya), which is called zu; and see further on the matter of gam in Etz Chaim, Sha’ar Arich Anpin, chapter 14; and see what is written above in the discourse beginning
That is why the name is gam zu, “this too”: zu, “this,” is said of something that can be pointed to and grasped. The Alter Rebbe refers to Etz Chaim on the meaning of gam, and to its later version (Mahadura Basra), where gam is a drawing-down from the hidden world (alma de’iskasya) into the revealed world (alma de’isgalya), which is called zu.


וזה מעשה המנורה42 בענין ואנכי אעלך גם עלה43 דהיינו שבחי׳ גם יהיה לו ג״כ עליה ומזה הוא ענין נחום איש גם זו).
“And this is the work of the Menorah,” on the matter of “And I will also (gam) surely bring you up,” that is, that the level of gam will also have an ascent; and from this comes the matter of Nachum Ish Gam Zu).
He also refers to his discourse on the Menorah, on G-d’s promise to Yaakov, “And I will also (gam) surely bring you up”: the level of gam itself will have an ascent. From this comes the special power of Nachum Ish Gam Zu.


אבל כל הצדיקים אפילו שהי׳ [שהיה] מחשבותם על זה הדרך היה נשאר למעלה כך כמו שהיה בתחלה בלי מושג הטוב ההוא.
But [with] all the [other] tzaddikim, even though their thoughts were along these lines, it remained above, just as it was at first, without that good being grasped.
The other tzaddikim, though they thought in the same way, could not bring the hidden good down. It stayed above as it was before, and that good was not grasped below.


וזהו ענין נחש הנחשת44 שהיה צריך להשימו על הנס שהיה צריך לה להגבהת הנחש למעלה ומסתכלים כלפי מעלה כלו׳ [כלומר] שלא יחשוב שהנחש נפרד א״כ הוא רע ממש ונשאר רע.
And this is the matter of the copper serpent, which had to be set upon the pole: for there was need for the raising of the serpent on high, and [for] looking upward; that is, that one should not think that the serpent is separate [from Him], [for] if so it is actual evil and remains evil.
This answers the first question: the serpent had to be set on a pole because the serpent itself had to be raised on high while the people looked upward. One must not think of the serpent as something separate from G-d, for then it would be real evil and would remain evil.


אבל כשיחשוב את הנחש בהגבהתו למעלה בשרשו שאינו נפרד מאתו ית׳ וחיותו משם הוא ע״ד משל הזונה עם בן המלך הנ״ל א״כ אין רע יורד מלמעלה ולכן היה נחשת שמשתנה לכמה גוונין ע״י אין.
But when one thinks of the serpent in its elevation on high, in its root, that it is not separate from Him, may He be blessed, and that its life-force from there is in the manner of the parable of the harlot with the king’s son mentioned above, then no evil descends from above. And therefore it was copper, which changes into several hues, through ayin (nothingness).
When one sees the serpent raised to its root, not separate from G-d and drawing its life from Him as in the parable of the harlot, then no evil descends from above. That is why it was made of copper, a metal that changes into several hues: the change comes through ayin, the level of nothingness where things can be transformed.


והמ״י [והמשכיל יבין]. (עיין מענין נחש הנחשת בזח״ב [בזהר חלק ב׳] תרומה) (קמ״ח ב׳) והובא בע״ח [בעץ חיים] שמ״ט פ״ג [פרק ג׳] ועמק״מ [ועיין מקדש מלך] שם, והיינו שמיתוק הגבורות קשות דנחשים השרפים45 זהו ע״י נחש הנחשת שהוא ת״ת [תפארת] דק״נ [דקליפת נוגה]46 דאצילות
And the discerning will understand. (See on the matter of the copper serpent in the Zohar, Part II, Terumah) (148b), and it is cited in Etz Chaim, Sha’ar 49, chapter 3; and see Mikdash Melech there. That is: the sweetening of the harsh gevuros (severities) of the fiery serpents is through the copper serpent, which is Tiferes (beauty) of kelipas nogah of Atzilus;
In Kabbalistic terms, citing the Zohar and Etz Chaim, the harsh gevuros (severities) expressed in the fiery serpents are sweetened through the copper serpent. The copper serpent is Tiferes, the harmonizing attribute, of kelipas nogah, the husk that holds both good and evil, at the level of Atzilus.


והיינו ע״י שמסתכלים כלפי מעלה להגביה ק״נ [קליפת נוגה] לשרשו שמעולם התהו ועי״ז מתגבר הטוב שבו שאין רע יורד מלמעלה ואז מתקשר הטוב שבת״ת [שבתפארת] דק״נ [דקליפת נוגה] דאצילות בת״ת [בתפארת] דקדושה דאצילות כו׳.
and that is through looking upward, to raise kelipas nogah to its root, which is from the World of Tohu; and through this the good within it prevails, for no evil descends from above; and then the good that is in Tiferes of kelipas nogah of Atzilus becomes bound with Tiferes of holiness of Atzilus, etc.
This happens through looking upward, which raises kelipas nogah to its root in the World of Tohu, the primordial world that preceded the ordered worlds; the good within it then prevails, since no evil descends from above. Then the good in Tiferes of nogah is bound with Tiferes of holiness in Atzilus.




Section 5 · ¶6
Peace above and below
6והנה ע״י ת״ת [תפארת] דקדושה נעשה ג״כ מיתוק הגבורות דקדושה בחסדים וזהו ענין שלום בפשמ״ע [בפמליא של מעלה] וכמ״ש במ״א באגה״ק [באגרת הקודש] ע״פ והיה מעשה הצדקה שלום4748 כו׳
Now, through Tiferes (beauty) of holiness there is also brought about the sweetening of the gevuros (severities) of holiness by the chasadim (kindnesses); and this is the matter of peace in the household above (pamalya shel maalah); and as is explained elsewhere, in Iggeres HaKodesh, on the verse “And the work of tzedakah shall be peace,” etc.;
Through Tiferes of holiness the gevuros of holiness are also sweetened by the chasadim; this is the “peace in the household above,” harmony among the heavenly forces. Iggeres HaKodesh, on the verse “And the work of tzedakah shall be peace,” explains it at length.


ע״ש, ומזה נמשך אח״כ ג״כ השלום בפשמ״ט בהיכלות דבי״ע עד שגם בהיכלות דנוגה מתגבר הטוב ונמתק הרע והיינו ג״כ ע״י ת״ת [תפארת] דנוגה נחש הנחושת4950515253 כו׳.
see there. And from this there is afterward also drawn down peace in the household below (pamalya shel matah), in the chambers (heichalos) of Beriah, Yetzirah and Asiyah, until even in the chambers of nogah the good prevails and the evil is sweetened; and this too is through Tiferes of nogah, the copper serpent, etc.
From there peace is drawn into the household below, the chambers (heichalos) of Beriah, Yetzirah and Asiyah, until even in the chambers of nogah the good prevails and the evil is sweetened. This too comes through Tiferes of nogah, which is the copper serpent.


אך היינו דוקא ע״י שמסתכלין כלפי מעלה ומשעבדין את לבם לאביהם שבשמים54 וע׳ עוד בזהר ח״ב [חלק ב׳] (דרכ״ט א׳ ר״ס א׳ ודרל״ג א׳ קמ״ז א׳)
But this is specifically through their looking upward and subjecting their hearts to their Father in heaven. And see further in the Zohar, Part II (page 229a, 260a, and page 233a, 147a);
All this depends on looking upward and subjecting the heart to the Father in heaven, in the words of the Mishnah with which the maamar began. The Alter Rebbe adds several pages of the Zohar, Part II, which speak of copper and the “mountains of copper.”


וע׳ בזהר פ׳ מקץ (דף ר״ד ע״א) וע׳ ברבות פ׳ נח פל״א (דל״ג ע״א) מענין נחש הנחשת וכעין זה הוא בירושלמי ספ״ג [סוף פרק ג׳] דר״ה [דראש השנה]:55
and see the Zohar, Parshas Mikeitz (page 204a); and see the Midrash Rabbah, Parshas Noach, section 31 (page 33a), on the matter of the copper serpent; and something like this is in the Jerusalem Talmud, end of chapter 3 of Rosh HaShanah.
He refers also to the Zohar on Mikeitz, to the Midrash Rabbah on Noach and to the Jerusalem Talmud. The Midrash tells that Moshe, told only “make a saraf” without being told of what, chose copper, nechoshes, because the word echoes nachash, “serpent”; the Yerushalmi likewise notes that the material was not specified, and that Moshe reasoned that its essence is a nachash.



In one’s avodah
When afflictions come, a person should not judge them by what his eyes see, but contemplate that their root is good and that their life comes from G-d, as in the parable of the harlot sent by the king; then “all the workers of iniquity shall be scattered.” And he must pray with ever greater fervor, the fire that refines the body of its evil inclination and brings it to its root, for the evil mixed into each generation has grown.
Questions for discussion
	If healing came from looking upward, why did the people need to look at a serpent at all, according to the maamar?
	How does the parable of the harlot and the king’s son explain how evil can have life from G-d?
	What could Nachum Ish Gam Zu do that the other tzaddikim, who thought the same way, could not?
	Why did the First Temple era need no fervent prayer, while later generations need more and more?
	Why was the serpent made of copper, and what does this teach about kelipas nogah?

Sources and references
Notes
Paragraph 1
1ויעש משה נחש נחשת
The note sends the reader to this collection of maamarim as well, for a related discussion of this subject.
Kehot’s noteראה גם סה״מ אתהלך-לאזניא ע׳ טו. ביאור על מאמר זה עם הגהות מהצ״צ באוה״ת חוקת כרך-ו ע׳ א׳תתפח. ראה גם ד״ה אם חפץ תשמ״ה.
2ויעש משה נחש נחושת
The verse describing the copper serpent Moshe set on a pole, which healed those bitten who looked at it. It is the opening verse of the maamar.
Numbers 21:9במדבר כ״א:ט׳
וַיַּעַשׂ מֹשֶׁה נְחַשׁ נְחֹשֶׁת וַיְשִׂמֵהוּ עַל־הַנֵּס וְהָיָה אִם־נָשַׁךְ הַנָּחָשׁ אֶת־אִישׁ וְהִבִּיט אֶל־נְחַשׁ הַנְּחֹשֶׁת וָחָי:
And Moses made a serpent of brass, and set it upon the pole; and it came to pass, that if a serpent had bitten any man, when he looked unto the serpent of brass, he lived.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, ט.
3The Mishnah asks, “Does a serpent kill, or does a serpent give life?” and answers that when Israel looked upward and subjected their hearts to their Father in heaven they were healed. The maamar asks why, then, the serpent was needed at all.
Mishnah Rosh Hashanah 3:8משנה ראש השנה ג׳:ח׳
וְהָיָה כַּאֲשֶׁר יָרִים משֶׁה יָדוֹ וְגָבַר יִשְׂרָאֵל וְגוֹ' (שמות יז), וְכִי יָדָיו שֶׁל משֶׁה עוֹשׂוֹת מִלְחָמָה אוֹ שׁוֹבְרוֹת מִלְחָמָה. אֶלָּא לוֹמַר לְךָ, כָּל זְמַן שֶׁהָיוּ יִשְׂרָאֵל מִסְתַּכְּלִים כְּלַפֵּי מַעְלָה וּמְשַׁעְבְּדִין אֶת לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם הָיוּ מִתְגַּבְּרִים. וְאִם לָאו, הָיוּ נוֹפְלִין. כַּיּוֹצֵא בַדָּבָר אַתָּה אוֹמֵר (במדבר כא), עֲשֵׂה לְךָ שָׂרָף וְשִׂים אֹתוֹ עַל נֵס, וְהָיָה כָּל הַנָּשׁוּךְ וְרָאָה אֹתוֹ וָחָי. וְכִי נָחָשׁ מֵמִית, אוֹ נָחָשׁ מְחַיֶּה. אֶלָּא, בִּזְמַן שֶׁיִּשְׂרָאֵל מִסְתַּכְּלִין כְּלַפֵּי מַעְלָה וּמְשַׁעְבְּדִין אֶת לִבָּם לַאֲבִיהֶן …
“And so it was, when Moshe raised his hand, Israel prevailed…” (Exodus 17:11). And is it Moshe’s hands that make [success in] war or break [success in] war? Rather, [this comes to] tell you, [that] whenever Israel would look upward and subjugate their hearts to their Father in heaven, they would prevail; and if not, they would fall. Similar to this matter, you [can] say concerning the verse; “Make a [graven] snake and place it on a pole, and everyone bitten who sees it will live” (Numbers 21:8): And is …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
4בענין תפלה שיהיו עיניו למטה
Rabbi Yishmael son of Rabbi Yose teaches in his father’s name that one who prays should direct his eyes downward and his heart upward, to fulfil two verses. The maamar uses this to ask what the Mishnah’s “looking upward” can mean.
Yevamot 105b:5יבמות ק״ה ב:ה׳
וְחַד אָמַר: עֵינָיו לְמַעְלָה, שֶׁנֶּאֱמַר: ״נִשָּׂא לְבָבֵנוּ אֶל כַּפָּיִם״. אַדְּהָכִי אֲתָא רַבִּי יִשְׁמָעֵאל בְּרַבִּי יוֹסֵי לְגַבַּיְיהוּ. אֲמַר לְהוּ: בְּמַאי עָסְקִיתוּ? אֲמַרוּ לֵקהּ: בִּתְפִלָּה. אֲמַר לְהוּ: כָּךְ אָמַר אַבָּא: הַמִּתְפַּלֵּל צָרִיךְ שֶׁיִּתֵּן עֵינָיו לְמַטָּה וְלִבּוֹ לְמַעְלָה, כְּדֵי שֶׁיִּתְקַיְּימוּ שְׁנֵי מִקְרָאוֹת הַלָּלוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קה, ב.
Paragraph 2
5והנה מבואר בזהר
The note sends the reader to Yahel Ohr in connection with this saying of the Zohar on turning the bitter into sweet.
Kehot’s noteראה יהל אור ע׳ תטו.
6מאן דלא מהפך מרירו למתקא לית ליה חולקא בהאי עלמא כלום
In the Zohar’s introduction a heavenly voice calls out, “Who among you turn darkness into light and taste the bitter as sweet?”, and says that whoever does not await this has no share. The Alter Rebbe cites this page for the saying on turning the bitter into sweet.
Zohar, Introduction 9:48–10:56ספר הזהר, הקדמה ט׳:מ״ח-י׳:נ״ו
Who among you laboured to turn darkness into light and bitter into sweet before you entered here? Who among you awaited every day the light that shall break forth what time the King shall visit his beloved gazelle, when He will be glorified and called King by all the kings of the world? He who did not thus wait every day in the world below will have no share here.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
7כי זה כל האדם
Koheles concludes, “Fear G-d and keep His commandments, for this is the whole of man.” The Alter Rebbe uses the phrase to say that turning the bitter into sweet is the whole purpose of man’s creation.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8בבית ראשון לא היו מתפללים
On that page the Alter Rebbe notes that the Tannaim and Amoraim did not pray at such length, especially in Pesukei deZimra, because they stood so high that a brief contemplation fixed the truth of G-d’s oneness firmly in their hearts; there he refers back to this maamar, “And Moshe made a copper serpent.”
Megillah 17bמגילה י״ז ב
Kehot’s noteראה מגילה יז, ב. ולקמן ואתחנן יב, ב.
9דהנה כל רעות ודינים
According to the note, this passage is copied there, and the parable of the harlot and the king’s son is explained there at length.
Kehot’s noteנעתק באוה״ת בראשית-ה דף תתמה, ב ע״ש שנתבאר המשל בארוכה.
10ומקורם — הוא טוב
In the Or HaTorah copy the words read “is the good” (hu hatov) rather than “is good” (hu tov).
Kehot’s noteבאוה״ת בבראשית שם: הוא הטוב.
11שטן ופנינה לש״ש נתכוונו
Rabbi Levi says that the Satan and Peninnah acted for the sake of Heaven: the Satan, lest G-d forget the love of Avraham when He favored Iyov, and Peninnah, who, as the verse says, provoked Chanah “to make her cry out.” Just before, Reish Lakish says that the Satan, the evil inclination and the angel of death are one.
Bava Batra 16a:9–10בבא בתרא ט״ז א:ט׳-י׳
אָמַר רַבִּי לֵוִי: שָׂטָן וּפְנִינָה לְשֵׁם שָׁמַיִם נִתְכַּוְּונוּ. שָׂטָן – כֵּיוָן דְּחַזְיֵא לְהַקָּדוֹשׁ בָּרוּךְ הוּא דְּנָטְיָה דַּעְתֵּיהּ בָּתַר אִיּוֹב, אָמַר: חַס וְשָׁלוֹם מִינְּשֵׁי לֵקהּ לְרַחְמָנוּתֵיהּ דְּאַבְרָהָם. פְּנִינָה – דִּכְתִיב: ״וְכִעֲסַתָּה צָרָתָהּ גַּם כַּעַס, בַּעֲבוּר הַרְּעִימָהּ״. דַּרְשַׁהּ רַב אַחָא בַּר יַעֲקֹב בְּפַפּוֹנְיָא. אֲתָא שָׂטָן, נַשְּׁקֵיהּ לְכַרְעֵיהּ. ״בְּכׇל זֹאת לֹא חָטָא אִיּוֹב בִּשְׂפָתָיו״. אָמַר רָבָא: בִּשְׂפָתָיו לֹא חָטָא, בְּלִבּוֹ חָטָא. מַאי קָאָמַר? ״אֶרֶץ נִתְּנָה בְיַד רָשָׁע, פְּנֵי שֹׁפְטֶיהָ יְכַסֶּה, אִם לֹא אֵיפוֹ מִי הוּא״ – אָמַר רָבָא: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב טז, א. ראה ביאה״ז לאדה״א צו, ג. ובביאה״ז להצ״צ-א ע׳ תפז.
12נתן עיניו במקדש ראשון והחריבו
There the Alter Rebbe brings both sayings, that he set his eyes on the First Temple and that the Satan and Peninnah intended it for the sake of Heaven, and says both are true: the root where the dross and kelipos begin is not complete evil, and there it is “for the sake of Heaven,” while what descends far below becomes real dross.
Kehot’s noteראה גם לקמן פ׳ מטות פז, א. באוה״ת-ענינים ע׳ קנט מציין לכאן. ובביאה״ז לאדה״א צו, ג ובביאה״ז להצ״צ-א ע׳ תפז מוסיף ”נתן עיניו ממש לכוונה רעה”.
13נתן עיניו במקדש ראשון והחריבו
The Talmud says that the evil inclination set its eyes on the First Temple and destroyed it, and killed the Torah scholars in it. The Alter Rebbe contrasts this with the saying that the Satan acted for the sake of Heaven.
Sukkah 52a:10סוכה נ״ב א:י׳
״וְהִדַּחְתִּיו אֶל אֶרֶץ צִיָּה וּשְׁמָמָה״ — לִמְקוֹם שֶׁאֵין בְּנֵי אָדָם מְצוּיִין לְהִתְגָּרוֹת בָּהֶן. ״אֶת פָּנָיו אֶל הַיָּם הַקַּדְמוֹנִי״ — שֶׁנָּתַן עֵינָיו בְּמִקְדָּשׁ רִאשׁוֹן וְהֶחְרִיבוֹ, וְהָרַג תַּלְמִידֵי חֲכָמִים שֶׁבּוֹ. ״וְסוֹפוֹ אֶל הַיָּם הָאַחֲרוֹן״ — שֶׁנָּתַן עֵינָיו בְּמִקְדָּשׁ שֵׁנִי וְהֶחְרִיבוֹ, וְהָרַג תַּלְמִידֵי חֲכָמִים שֶׁבּוֹ. ״וְעָלָה בׇאְשׁוֹ וְתַעַל צַחֲנָתוֹ״ — שֶׁמַּנִּיחַ אוּמּוֹת הָעוֹלָם, וּמִתְגָּרֶה בְּשׂוֹנְאֵיהֶם שֶׁל יִשְׂרָאֵל. ״כִּי הִגְדִּיל לַעֲשׂוֹת״ — אָמַר אַבָּיֵי: וּבְתַלְמִידֵי חֲכָמִים יוֹתֵר מִכּוּלָּם.
“And will drive him into a land barren and desolate” to a place where there are no men for him to attack; “With his face toward the eastern sea (hadkomoni)”: that he set his eyes against the First Temple and destroyed it and slew the scholars who were in it; “And his back part toward the western sea”: that he set his eyes against the Second Temple and destroyed it and slew the scholars who were in it. “And the stench of it shall go up and the foul smell …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
14והענין הוא ששרש הרע המחייהו הוא טוב
According to the note, this statement, that the root of evil which gives it life is good, is cited in Sefer HaChakirah.
Kehot’s noteמובא בספר החקירה עו, א.
15עבדים המתפרצים מאת אדוניהם
Naval scorns David’s men: “Many are the servants nowadays who break away, each from his master.” The Alter Rebbe borrows the phrase for human servants who can rebel because their life is separate from their master’s.
I Samuel 25:10שמואל א כ״ה:י׳
וַיַּעַן נָבָל אֶת־עַבְדֵי דָוִד וַיֹּאמֶר מִי דָוִד וּמִי בֶן־יִשָׁי הַיּוֹם רַבּוּ עֲבָדִים הַמִּתְפָּרְצִים אִישׁ מִפְּנֵי אֲדֹנָיו:
And Nabal answered David’s servants, and said: ‘Who is David? and who is the son of Jesse? there are many servants now-a-days that break away every man from his master;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״א כה, י.
16ושרשם למעלה הוא טוב
The note refers there for the idea that the root of evils above is good.
Kehot’s noteראה אוה״ת בראשית-ג דף תקסא, א. ד״ה חייב אדם לברך — תרל״ח סעי׳ כ (ע׳ לג).
17חלק אלו-ה ממעל
Iyov speaks of “the portion of G-d from above.” The phrase is the classic description of the soul, and here it explains why the soul does not want the body’s pleasures.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, ב.
18The Zohar asks how a servant could be an accuser of his master against his master’s will, and answers with the parable of a king who sends a harlot to test his son and rejoices when the son resists her. The Alter Rebbe uses it to show that the root of evil is good.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
Here is a mystery entrusted to the masters of esoteric lore. All that the Holy One has made, both above and below, is for the purpose of manifesting His Glory and to make all things serve Him. Now, would a master permit his servant to work against him, and to continually lay plans to counteract his will? It is the will of the Holy One that men should worship Him and walk in the way of truth that they may be rewarded with many benefits. How, then, can an evil …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 3
19כשבא לאדם איזה יסורים ר״ל
The note sends the reader to the same page of Yahel Ohr cited above for turning the bitter into sweet, here in connection with how one should regard suffering.
Kehot’s noteראה יהל אור ע׳ תטו.
20לא למראה עיניו ישפוט
Yeshayahu says of the future king that “he shall not judge by what his eyes see.” The Alter Rebbe applies the words to a person facing suffering, who should not judge it bad by its appearance.
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteל׳ הכ׳ ישעי׳ יא, ג.
21ממנו ית׳ לא תצא הרעות
Kehot’s note points to Lamentations 3:31 for these words.
Lamentations 3:31איכה ג׳:ל״א
כִּי לֹא יִזְנַח לְעוֹלָם אֲדֹ־נָי:
For the L-rd will not cast off For ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה איכה ג, לא.
22לא תצא הרעות
The verse “From the mouth of the Most High do not the evils and the good come forth” is read here as a statement: evil does not come forth from G-d. All that comes from Him is good.
Lamentations 3:38איכה ג׳:ל״ח
מִפִּי עֶלְיוֹן לֹא תֵצֵא הָרָעוֹת וְהַטּוֹב:
Out of the mouth of the Most High proceedeth not Evil and good?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23רק שהוא אינו מושג
Tanya, chapter 26, teaches that suffering should be accepted with joy, for “this too is for the good,” only it is not revealed to eyes of flesh, since it comes from the hidden world, the letters yud-hei of the Name. The text refers to this chapter.
Tanya, Likkutei Amarim 26:2תניא, חלק ראשון; ליקוטי אמרים כ״ו:ב׳
וּמַה שֶּׁכָּתוּב: ״בְּכָל עֶצֶב יִהְיֶה מוֹתָר״, פֵּירוּשׁ, שֶׁיִּהְיֶה אֵיזֶה יִתְרוֹן וּמַעֲלָה מִזֶּה, הִנֵּה אַדְּרַבָּה, מִלָּשׁוֹן זֶה מַשְׁמַע, שֶׁהָעֶצֶב מִצַּד עַצְמוֹ אֵין בּוֹ מַעֲלָה, רַק, שֶׁיַּגִּיעַ וְיָבֹא מִמֶּנּוּ אֵיזֶה יִתְרוֹן, וְהַיְינוּ – הַשִּׂמְחָה הָאֲמִיתִּית בַּה׳ אֱלֹקָיו, הַבָּאָה אַחַר הָעֶצֶב הָאֲמִיתִּי לְעִתִּים מְזוּמָּנִים עַל עֲוֹנוֹתָיו בְּמַר נַפְשׁוֹ וְלֵב נִשְׁבָּר, שֶׁעַל יְדֵי זֶה, נִשְׁבְּרָה רוּחַ הַטּוּמְאָה וְסִטְרָא אָחֳרָא וּמְחִיצָה שֶׁל בַּרְזֶל הַמַּפְסֶקֶת בֵּינוֹ לְאָבִיו שֶׁבַּשָּׁמַיִם, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר עַל פָּסוּק: ״רוּחַ נִשְׁבָּרָה, לֵב …
Kehot Publication Society (CC-BY-NC)
24כי אם רק טוב גמור רק שהוא אינו מושג
The epistle “To give you understanding” says that no evil descends from above and that all is good, only not grasped because of its greatness and abundant goodness. The text refers to it for the same point.
Tanya, Iggeres HaKodesh 11:2תניא, אגרת הקדש י״א:ב׳
… מִפְּנֵי שֶׁאֵינוֹ מוּשָּׂג, לָכֵן נִדְמֶה לוֹ רַע אוֹ יִסּוּרִים, אֲבָל בֶּאֱמֶת אֵין רַע יוֹרֵד מִלְמַעְלָה, וְהַכֹּל טוֹב, רַק שֶׁאֵינוֹ מוּשָּׂג לְגוֹדְלוֹ וְרַב טוּבוֹ.
Kehot Publication Society (CC-BY-NC)
25כחוטא דקיק
The Zohar explains “kim’at” (almost) in David’s words as “like a fine thread,” the narrow measure between him and the other side. The Alter Rebbe cites it for the word dakik, “fine.”
Zohar, Introduction 14:132–141ספר הזהר, הקדמה י״ד:קל״ב-קמ״א
26בכל מאדך
The command to love G-d with all your heart, soul and me’od, “might.” The Alter Rebbe links this me’od with the me’od, “very,” of “very good.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
27טוב זה מלאך החיים
The Zohar, on redeeming the firstborn son, says that two appointed forces stand over a person, one of life and one of death, and reads “behold, it was good” as the angel of life and “very” as the angel of death. Kehot cites it alongside the Midrash.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
אמר ר׳ זעירא: הנה טוב מאד, זו גן עדן. והנה טוב מאד, זו גיהינום. וכי גיהינום טוב מאוד אתמהא?! משל למלך שהיה לו פרדס והכניס לתוכו פועלים, ובנה אוצר על פתחו. אמר כל מי שהוא מתכשר במלאכת הפרדס יכנס לאוצרו, וכל מי שאינו מתכשר במלאכת הפרדס אל יכנס לאוצרו. כך כל מי שהוא מסגל במצות ומעשים טובים הרי גן עדן, וכל מי שאינו מסגל במצות ומעשים טובים הרי גיהינום:
Rabbi Ze’eira said: “Behold it was very good” – this is the Garden of Eden; “and behold it was very good” – this is Gehenna. Is Gehenna, then, very good? This is a rhetorical question. This is analogous to a king who had an orchard. He stationed laborers there and he built a storage house at its entrance. He said: ‘Anyone who performs successfully in the labor of the orchard, he may enter its treasury; anyone who does not perform successfully in the labor of the orchard, he may not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 14aזח״א יד, א
Kehot’s noteראה ב״ר ט, ט. זח״א יד, א.
28טוב מאד טוב זה מלאך החיים מאד זה מלאך המות
The Midrash reads “and behold, it was very good” as referring both to the angel of life and to the angel of death, and asks how the angel of death can be very good. The Alter Rebbe explains that its good is beyond measure and not yet revealed.
Bereshit Rabbah 9:10בראשית רבה ט׳:י׳
אמר רבי שמואל בר יצחק: הנה טוב מאד, זה מלאך חיים. והנה טוב מאד, זה מלאך המות. וכי מלאך המות טוב מאד אתמהא?! אלא למלך, שעשה סעודה וזימן את האורחים, והכניס לפניהם תמחוי מלא כל טוב. אמר: כל שהוא אוכל ומברך את המלך יאכל ויערב לו, וכל מי שהוא אוכל ואינו מברך את המלך יותז ראשו בסייף. כך כל מי שהוא מסגל במצות ומעשים טובים הרי מלאך חיים, וכל מי שאינו מסגל במצות ומעשים טובים הרי מלאך המות:
Rabbi Shmuel bar Yitzḥak said: “Behold it was very good” – this is the angel of life; “and behold it was very good” – this is the angel of death. Is the angel of death, then, “very good”? This is a rhetorical question. Rather, it is analogous to a king who prepared a feast, invited the guests and brought before them a serving dish filled with all kinds of delicacies. He said: ‘Anyone who eats and blesses the king, let him eat and enjoy himself, but anyone who eats and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
29טוב מאד טוב זה מלאך החיים מאד זה מלאך המות
At the beginning of Yisro the Zohar reads “good” as the right side and “very” as the left side, and adds that “good” is the angel of life and “very” the angel of death, all one secret. The text itself refers to this page.
Zohar, Yitro 1:28–39ספר הזהר, יתרו א׳:כ״ח-ל״ט
It is written: “And G-d saw everything that He had made, and, behold, it was very good” (Gen. 1, 31). The “living G-d” (Elohim Hayyim) purposed to give us light and to care for us in His Providence; and in His creation all are united, above and below, the “Right Side” and the “Left Side”, the angel of life and the angel of death: all are part of His plan, and it is “very good”; it is all part of the same mystic doctrine, apprehended by those who contemplate the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30בזהר ר״פ יתרו דס״ח ב׳ וברמ״ז שם
Besides quoting the Zohar, “good is the right side, very is the left side,” the note refers to Yahel Ohr for this subject.
Kehot’s noteעמש״ש בזהר והנה טוב דא סיטרא דימינא מאד דא סטרא דשמאלא. וראה יהל אור ע׳ קפג.
31ועמ״ש ע״פ אלה מסעי
There “These are the journeys of the children of Israel” is read as their ascents from below to above, which come through subduing and transforming evil (iskafya and is’hapcha); this is why G-d created the kelipos, for the great ascent that comes through them.
Kehot’s noteלקמן צא, ג. וראה לעיל פ׳ במדבר יט, ג.
32יסר יסרני י״ה
“Yah has sorely chastened me, but He has not given me over to death.” The Alter Rebbe notes that the chastening comes from the Name Yah, the beginning of the Name, where the good is not yet revealed.
Psalms 118:18תהילים קי״ח:י״ח
יַסֹּר יִסְּרַנִּי קָּהּ וְלַמָּוֶת לֹא נְתָנָנִי:
The L-RD hath chastened me sore; But He hath not given me over unto death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יח.
33נחום איש גם זו
The Talmud explains that Nachum was called Ish Gam Zu because whatever happened to him he said, “This too is for the good”; when the jewels he carried to the emperor were replaced with dust, the dust proved to be like Avraham’s, which turned into swords and arrows. The Alter Rebbe holds him up as one who could bring the hidden good into revelation.
Taanit 21a:8תענית כ״א א:ח׳
אָמְרוּ עָלָיו עַל נַחוּם אִישׁ גַּם זוֹ שֶׁהָיָה סוֹמֵא מִשְׁתֵּי עֵינָיו, גִּדֵּם מִשְׁתֵּי יָדָיו, קִיטֵּעַ מִשְׁתֵּי רַגְלָיו, וְכׇל גּוּפוֹ מָלֵא שְׁחִין. וְהָיָה מוּטָּל בְּבַיִת רָעוּעַ, וְרַגְלֵי מִטָּתוֹ מוּנָּחִין בִּסְפָלִין שֶׁל מַיִם כְּדֵי שֶׁלֹּא יַעֲלוּ עָלָיו נְמָלִים. פַּעַם אַחַת בִּקְּשׁוּ תַּלְמִידָיו לְפַנּוֹת מִטָּתוֹ, וְאַחַר כָּךְ לְפַנּוֹת אֶת הַכֵּלִים. אָמַר לָהֶם: בָּנַיי, פַּנּוּ אֶת הַכֵּלִים, וְאַחַר כָּךְ פַּנּוּ אֶת מִטָּתִי, שֶׁמּוּבְטָח לָכֶם שֶׁכׇּל זְמַן שֶׁאֲנִי בַּבַּיִת אֵין הַבַּיִת נוֹפֵל. פִּינּוּ אֶת הַכֵּלִים וְאַחַר כָּךְ פִּינּוּ אֶת מִטָּתוֹ, וְנָפַל הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כא, א. וש״נ.
34מי שאמר לשמן וידליק
When his daughter lit the Shabbos lamp with vinegar, Rabbi Chanina ben Dosa said, “He Who said to the oil that it should burn will say to the vinegar that it should burn,” and it burned all day. The Alter Rebbe cites it for the change that can be made at the root.
Taanit 25a:5–6תענית כ״ה א:ה׳-ו׳
… כְּלִי שֶׁל חוֹמֶץ נִתְחַלֵּף לִי בִּכְלִי שֶׁל שֶׁמֶן וְהִדְלַקְתִּי מִמֶּנּוּ אוּר לְשַׁבָּת. אֲמַר לַהּ: בִּתִּי, מַאי אִכְפַּת לִךְ? מִי שֶׁאָמַר לַשֶּׁמֶן וְיִדְלוֹק, הוּא יֹאמַר לַחוֹמֶץ וְיִדְלוֹק. תָּנָא: הָיָה דּוֹלֵק וְהוֹלֵךְ כׇּל הַיּוֹם כּוּלּוֹ, עַד שֶׁהֵבִיאוּ מִמֶּנּוּ אוּר לְהַבְדָּלָה. רַבִּי חֲנִינָא בֶּן דּוֹסָא הֲווֹ לֵקהּ הָנָךְ עִיזֵּי, אֲמַרוּ לֵקהּ: קָא מַפְסְדָן. אֲמַר: אִי קָא מַפְסְדָן — נֵיכְלִינְהוּ דּוּבֵּי, וְאִי לָא — כֹּל חֲדָא וַחֲדָא תַּיְתֵי לְאוּרְתָּא דּוּבָּא בְּקַרְנַיְיהוּ. לְאוּרְתָּא אַיְיתַי כֹּל חֲדָא וַחֲדָא דּוּבָּא בְּקַרְנַיְיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
35מי יתן טהור מטמא
Iyov asks, “Who can bring a pure thing out of an impure one?” The Alter Rebbe refers to his discussion of this verse at the end of the discourse “This is the statute of the Torah,” on the same theme of change at the root.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כמאמר ר״ח בן דוסא מי שאמר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, א.
Paragraph 4
37ולא כי אכשור דרי
Told that the Sages had gone back to giving levirate marriage priority over chalitzah, Rav Nachman bar Yitzchak asks in surprise, “Have the generations become more worthy?” The Alter Rebbe uses the phrase to deny that later generations pray more because they are better.
Yevamot 39b:15–16יבמות ל״ט ב:ט״ו-ט״ז
אָמַר רָמֵי בַּר חָמָא אָמַר רַבִּי יִצְחָק: חָזְרוּ לוֹמַר מִצְוַת יִבּוּם קוֹדֶמֶת לְמִצְוַת חֲלִיצָה. אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק: אִכַּשּׁוּר דָּרֵי? מֵעִיקָּרָא סָבְרִי לַהּ כְּאַבָּא שָׁאוּל, וּלְבַסּוֹף סָבְרִי לַהּ כְּרַבָּנַן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות לט, ב.
38יתפרדו כל פועלי און
The psalm says that G-d’s enemies will perish and “all the workers of iniquity shall be scattered.” The Alter Rebbe applies it to evil and affliction, which fall apart once their root in G-d is recognized.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
Paragraph 5
39נחום איש גם זו
When the chest of jewels Nachum carried to the emperor was found full of dust, he said, “This too is for the good,” and the dust proved to be like Avraham’s, which turned into swords and arrows when thrown, and won a province the empire could not take. The maamar sees here the hidden good made visible below.
Taanit 21a:8תענית כ״א א:ח׳
אָמְרוּ עָלָיו עַל נַחוּם אִישׁ גַּם זוֹ שֶׁהָיָה סוֹמֵא מִשְׁתֵּי עֵינָיו, גִּדֵּם מִשְׁתֵּי יָדָיו, קִיטֵּעַ מִשְׁתֵּי רַגְלָיו, וְכׇל גּוּפוֹ מָלֵא שְׁחִין. וְהָיָה מוּטָּל בְּבַיִת רָעוּעַ, וְרַגְלֵי מִטָּתוֹ מוּנָּחִין בִּסְפָלִין שֶׁל מַיִם כְּדֵי שֶׁלֹּא יַעֲלוּ עָלָיו נְמָלִים. פַּעַם אַחַת בִּקְּשׁוּ תַּלְמִידָיו לְפַנּוֹת מִטָּתוֹ, וְאַחַר כָּךְ לְפַנּוֹת אֶת הַכֵּלִים. אָמַר לָהֶם: בָּנַיי, פַּנּוּ אֶת הַכֵּלִים, וְאַחַר כָּךְ פַּנּוּ אֶת מִטָּתִי, שֶׁמּוּבְטָח לָכֶם שֶׁכׇּל זְמַן שֶׁאֲנִי בַּבַּיִת אֵין הַבַּיִת נוֹפֵל. פִּינּוּ אֶת הַכֵּלִים וְאַחַר כָּךְ פִּינּוּ אֶת מִטָּתוֹ, וְנָפַל הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
40הי׳ יכול לשנות
According to the note, Or HaTorah explains that Nachum Ish Gam Zu had this power because he tasted the bitter as sweet, in the manner of “love with delights” (ahavah betaanugim).
Kehot’s noteראה באוה״ת פ׳ כי תשא ע׳ ב׳יא שהיכולת הזה מפני שטעים מרירו למיתקא ע״ד אהבה בתענוגים ע״ש.
41בענין גם
Etz Chaim explains the Sages’ rule that et and gam are inclusions (ribuyim) as referring to Rachel and Leah, who come forth from the abundance of the mochin of Z’eir Anpin: et is Rachel and gam is Leah. The text refers to this chapter for the matter of gam.
Sefer Etz Chaim 38:5עץ חיים ל״ח:ה׳
42ועמש״ל בד״ה וזה מעשה המנורה
There, on G-d’s words to Yaakov, “I will go down with you to Egypt, and I will also (gam) surely bring you up,” the Alter Rebbe explains that the level of gam itself will also have an ascent, and he refers back to this maamar for the meaning of “gam zu letovah.”
Kehot’s noteפ׳ בהעלותך לג, א.
43ואנכי אעלך גם עלה
G-d promises Yaakov as he goes down to Egypt, “I will go down with you to Egypt, and I will also (gam) surely bring you up.” The discourse the text cites reads it as an ascent for the level of gam itself.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44נחש הנחשת
The Zohar says gold, silver and copper are three hues, for joy, for mercy and for the strength of judgment, and that Moshe, who knew that the root of the fiery serpents is the nachash, made a serpent of copper and relied on it. The text cites this passage on the copper serpent.
Zohar, Terumah 35:406–37:415ספר הזהר, תרומה ל״ה:ת״ו-ל״ז:תט״ו
45דנחשים השרפים
The verse tells that the fiery serpents were sent among the people and bit them, and many died. In the maamar these serpents are the harsh gevuros that the copper serpent sweetens.
Numbers 21:6במדבר כ״א:ו׳
וַיְשַׁלַּח ה׳ בָּעָם אֵת הַנְּחָשִׁים הַשְּׂרָפִים וַיְנַשְּׁכוּ אֶת־הָעָם וַיָּמׇת עַם־רָב מִיִּשְׂרָאֵל:
And the L-RD sent fiery serpents among the people, and they bit the people; and much people of Israel died.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46נחש הנחשת שהוא ת״ת דק״נ
In the gate of kelipas nogah, Etz Chaim places copper in Tiferes of nogah and cites the Zohar on “Moshe made a copper serpent”: it sometimes kills, in the secret of evil, and sometimes gives life, in the secret of good. The text cites it for the copper serpent as Tiferes of kelipas nogah.
Sefer Etz Chaim 49:3עץ חיים מ״ט:ג׳
… ב׳ דרועין ות״ת נקרא נחשת וזהו שאמר בפרשה תרומה קמ״ז ויעש משה נחש נחשת כי לפעמים ממית בסוד הרע ולפעמים מחיה בסוד הטוב והיא קוף בפני אדם והב זה. וז״ס ההיא נחשא דכריך על ההוא תיבותא דקע״ג וז״ס קין והבל שנעשו חד גופא באדרא קמ״ג כי גופא קדישא הם הכלים והחשמ״ל מקיף עליהם וזה נוגה החופף עליהם ומהבל טו״ר זכר יוצאין השדים התלויין באוירא שמטיבין לבני אדם כנזכר פ׳ פקודי דרס״ח כי הרע אשר שם הוא טוב ומתוק כי הם זכרים הרי עץ הדעת טוב ורע הוא הנוקבא דנוגה …
Sefer Etz Chaim (Public Domain)
Paragraph 6
47והיה מעשה הצדקה שלום
“And the work of tzedakah shall be peace.” The Alter Rebbe’s epistle on this verse explains how peace among the supernal attributes is made.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48והיה מעשה הצדקה שלום
The epistle explains that the gevuros are sweetened in the chasadim through Tiferes, and that this is the peace in the household above and below, aroused by acts of tzedakah. The text refers to it for the peace above.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
49נחש הנחשת
In Pekudei the Zohar speaks of the “copper of the wave-offering,” which are the “mountains of copper” and the “sockets of copper” that stand as gates at the openings of the chambers. The text cites it on the matter of the copper serpent.
Zohar, Pekudei 18:155–19:165ספר הזהר, פקודי י״ח:קנ״ה-י״ט:קס״ה
50נחש הנחשת
The Zohar speaks of chariots called “mountains of copper,” which come forth from gold, silver and copper, with copper below. The text cites it on the matter of the copper serpent.
Zohar, Pekudei 52:775–785ספר הזהר, פקודי נ״ב:תשע״ה-תשפ״ה
51נחש הנחשת
The Zohar reads Yechezkel’s vision of a man “whose appearance was like the appearance of copper” as a messenger of the left side who changes his garments and hues according to his mission, clothed here in the “mountains of copper.” The text cites it on the matter of the copper serpent.
Zohar, Pekudei 25:234–26:246ספר הזהר, פקודי כ״ה:רל״ד-כ״ו:רמ״ו
52נחש הנחשת
The Zohar on Terumah says that copper above comes forth from gold and fire, and that by its strength the fiery serpents that come from fire are scattered. The text cites it on the matter of the copper serpent.
Zohar, Terumah 33:380–34:388ספר הזהר, תרומה ל״ג:ש״פ-ל״ד:שפ״ח
53נחש הנחשת
The Midrash says that Moshe, told to make a saraf without being told of what, chose copper because nechoshes falls on the word nachash, and learns from this that the Torah was given in the Holy Tongue. The text cites it from Parshas Noach.
Bereshit Rabbah 31:8בראשית רבה ל״א:ח׳
… ”ישמע חכם ויוסיף לקח” זה משה שאמר הקדוש ברוך הוא לו למשה עשה לך שרף ולא פירש אמר אם אני עושה אותו של זהב אין הלשון הזה נופל על לשון זה של כסף אין הלשון הזה נופל על לשון זה אלא הרי אני עושה אותו של נחושת לשון נופל על הלשון שנאמר (במדבר כא, ט ): ”ויעש משה נחש נחשת” מכאן שניתנה תורה בלשון הקודש. רבי פנחס ורבי חזקיה בשם ר׳ סימון כשם שניתנה תורה בלשון הקודש כך העולם נברא בלשון הקודש שמעת מימיך אומרים גיני גינייא אנתרופי אנתרופיא …
“Craft for you an ark of cypress wood; you shall craft the ark with compartments, and you shall coat it within and without with pitch” (Genesis 6:14). “Craft for you an ark of cypress wood” – Rabbi Isi said: In four places, this expression, “craft,” is stated; in three it [the material] is specified, and in one it is not specified. “Craft for you an ark of [cypress [gofer] wood]…” – Rabbi Natan said: An ark of the wood of kardinon. into a more commonly known word, kardinon. “Craft for …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
54שמסתכלין כלפי מעלה ומשעבדין את לבם לאביהם שבשמים
The Mishnah’s words return here: the healing, and all the sweetening described, come only when Israel look upward and subject their hearts to their Father in heaven.
Mishnah Rosh Hashanah 3:8משנה ראש השנה ג׳:ח׳
… עוֹשׂוֹת מִלְחָמָה אוֹ שׁוֹבְרוֹת מִלְחָמָה. אֶלָּא לוֹמַר לְךָ, כָּל זְמַן שֶׁהָיוּ יִשְׂרָאֵל מִסְתַּכְּלִים כְּלַפֵּי מַעְלָה וּמְשַׁעְבְּדִין אֶת לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם הָיוּ מִתְגַּבְּרִים. וְאִם לָאו, הָיוּ נוֹפְלִין. כַּיּוֹצֵא בַדָּבָר אַתָּה אוֹמֵר (במדבר כא), עֲשֵׂה לְךָ שָׂרָף וְשִׂים אֹתוֹ עַל נֵס, וְהָיָה כָּל הַנָּשׁוּךְ וְרָאָה אֹתוֹ וָחָי. וְכִי נָחָשׁ מֵמִית, אוֹ נָחָשׁ מְחַיֶּה. אֶלָּא, בִּזְמַן שֶׁיִּשְׂרָאֵל מִסְתַּכְּלִין כְּלַפֵּי מַעְלָה וּמְשַׁעְבְּדִין אֶת לִבָּם לַאֲבִיהֶן שֶׁבַּשָּׁמַיִם, הָיוּ מִתְרַפְּאִים, וְאִם לָאו, הָיוּ נִמּוֹקִים. חֵרֵשׁ, שׁוֹטֶה, וְקָטָן, אֵין …
“And so it was, when Moshe raised his hand, Israel prevailed…” (Exodus 17:11). And is it Moshe’s hands that make [success in] war or break [success in] war? Rather, [this comes to] tell you, [that] whenever Israel would look upward and subjugate their hearts to their Father in heaven, they would prevail; and if not, they would fall. Similar to this matter, you [can] say concerning the verse; “Make a [graven] snake and place it on a pole, and everyone bitten who sees it will live” (Numbers 21:8): And is …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
55The Yerushalmi notes that of four places where “make for yourself” is said, only “make for yourself a saraf” does not say of what; Moshe reasoned that its essence is a nachash and so made a nechash nechoshes. The text says something like this is in the Yerushalmi.
Jerusalem Talmud Rosh Hashanah 3:9:2תלמוד ירושלמי ראש השנה ג׳:ט׳:ב׳
הלכה: אָמַר רִבִּי יָסָא. בְּאַרְבָּעָה מְקוֹמוֹת נֶאֱמַר עֲשֵׂה לְךָ. בִּשְׁלֹשָׁה פִּירֵשׁ וְאֶחָד לֹא פִירֵשׁ. עֲשֵׂה לְךָ תֵּיבַת עֲצֵי גוֹפֶר. עֲשֵׂה לְךָ שְׁתֵּי חֲצ‍וֹצְרוֹת כֶּסֶף. עֲשֵׂה לְךָ חַ‍רְבוֹת צוּרִים. עֲשֵׂה לְךָ שָׂרָף לֹא פִירֵשׁ. אָמַר מֹשֶׁה. עִיקָּרָהּ לֹא נחש הוּא. לִפִיכָךְ וַיַּעַשׂ מֹשֶׁה נְחַשׁ נְחוֹשֶׁת. מִיכָּן הָיָה רִבִּי מֵאִיר דּוֹרֵשׁ שֵׁמוֹת. חַד בַּר נַשׁ הֲוָה שְׁמֵיהּ כִּידוֹר. אֲמַר לוֹן רִבִּי מֵאִיר. הוֹבֵּא לְכוֹן מִינֵּיהּ. בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה.
HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver trumpets. 10:2.. Make yourself flintstone knives. 5:2.. Make yourself a poisonous snake. 21:8. He did not make explicit. Moses said, is its root not nḥš whose meaning seems to be unrelated to both.? Therefore, Moses made a brass snake. 21:9.. From there, Rebbi Meïr interpreted names 83b.. There was a man called Kidor. …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
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אז ישיר ישראל את השירה הזאת עלי באר…
“Then Israel sang this song: Spring up, O well” (Numbers 21:17)
The soul is a well: its waters come down from above through Gan Eden, and in the body they spring up again from below, and this rising, through physical mitzvos, Torah and teshuvah, reaches higher than the flow that came down. To open the well a person must dig and delve away what hides the soul’s love, a work done by the “princes,” the Patriarchs and above all Yaakov, and begun by an arousal from above.
The maamar in brief
Israel’s Song of the Well is read as the song of the soul. The well is Knesses Yisrael, the source of the souls: like water that comes from the rivers above through the earth, the soul descends through the higher and lower Gan Eden, where it is a “fountain of gardens,” and in the body becomes “a well of living waters” that springs up from below. Through the physical mitzvos, whose root is highest because they descend lowest, a person waters Gan Eden with the souls’ delight, in an inner and an encompassing mode, like the food and the clothing given in charity. The well that rises from below, like the return of the penitent, is higher than the river that flows down. To open it one must dig away coarse clods and delve away fine sand, subduing the sitra achra in the forbidden, the permitted and the mitzvos. This is done by the princes, chiefly Yaakov, whose voice of Torah rules over concealment and whose compassion reveals Avraham’s love. The living waters are a steady love rooted in Chochmah and Torah, and all of it begins with an arousal from above, which we ask for in prayer.

Outline
	1The soul as a wellThe well is Knesses Yisrael. Like well water that comes down from the four rivers through the veins of the earth and springs up again, the soul comes down through the higher and lower Gan Eden, a “fountain of gardens,” and in the body becomes “a well of living waters” that rises from below upward.¶1
	2Watering Gan Eden through the mitzvosAdam was placed in Gan Eden to work it with the positive commandments and guard it with the prohibitive ones, and working a garden is watering it. Gan Eden is the souls’ delight in comprehending G-d, who is hidden in Himself; it is drawn down by the physical mitzvos, whose root is highest because they descend lowest, and by every mitzvah in thought, speech and action, which correspond to Beriah, Yetzirah and Asiyah.¶2–4
	3Inner and encompassing lightThe revelation comes in an inner mode and an encompassing mode, like the food and the clothing given in charity. “Delight upon Havayah” is the inner mode, in which the soul’s mind encompasses what it grasps, as the Seraphim stand “above”; the encompassing mode is a flash of lightning, and in Gan Eden it is the soul’s garment, “the glory of Havayah shall gather you in.” Below, the revelation becomes the well of a person’s love of G-d.¶5–8
	4Life in the body and the higher wellLife in the body is only a passage; the soul is here to be refined like water passing through soil, through the practical mitzvos and the mastery of the G-dly soul over the animal soul. A gloss finds a fountain and a well in the soul itself, contemplative prayer watering Torah study and the returning light of teshuvah. The well that springs from below is higher than the river from above, like the penitent over the perfectly righteous, and it is the water that came from the rock.¶9–10
	5Digging and delving; Yaakov the princeDigging removes coarse clods and delving removes fine sand: subduing the sitra achra in the forbidden, the permitted and the mitzvos, with a broken heart and without attachment even to permitted things. The princes who dig are the Patriarchs, above all Yaakov, who rules over Elokim, the Name of concealment, and over angels, because he is the body of the Torah, whose unity no angel shares. His compassion reveals Avraham’s love, and the order of prayer is built on this pattern.¶11–13
	6The living waters of TorahThe well yields living waters, a steady love beyond the passing fire of prayer: Avraham’s water-like kindness, received from Chochmah and bittul. It is revealed through Torah, which is like sight and brings a love higher than the love born of hearing; the Torah’s waters flow from the well of the mitzvos and rise until even the “eastern sea” receives from them.¶14–16
	7G-d hears; the mechokek and the staffs; the arousal from aboveG-d, as the light that fills all worlds, “listens and hears” the Torah below, because it draws from the light that encompasses all worlds. The mechokek engraves the soul from without and within to make it a vessel through Torah and bittul; the staffs are those who support Torah, like Zevulun. Every rising from below needs an arousal from above first, Chochmah at the beginning, which we ask for in prayer, and ends in Chochmah at the end, the well from which living waters flow.¶17


Key concepts
	Well (be’er)באר
	Water that comes down from above, passes through the earth and springs up again from below: the soul in the body and its service, which rises higher than the flow that came down.

	Fountain of gardens (ma’ayan ganim)מעין גנים
	The soul’s root, Knesses Yisrael, as it waters the higher and the lower Gan Eden; in the soul, the contemplation of prayer, the “river that goes out of Eden,” that waters Torah study.

	Knesses Yisraelכנסת ישראל
	The Congregation of Israel, the source of the souls of Israel, which gathers into itself the “Israel above.”

	Inner and encompassing light (pnimi and makif)פנימי ומקיף
	Two modes of revelation: what is grasped and held within the mind, like food, and what surrounds without being absorbed, like a garment or a flash of lightning.

	Digging and delvingחפירה וכריה
	Two stages of clearing the well: removing the coarse clods, what openly hides the love of G-d, and then the pebbles and fine sand, even attachment to permitted things.

	Living waters (mayim chayim)מים חיים
	A steady, unbroken love of G-d, Avraham’s water-like kindness, received from Chochmah and revealed through Torah, unlike the fiery love of prayer that passes.

	Mechokekמחוקק
	The “lawgiver” of the verse, read as one who engraves: the soul is engraved from without, by removing what hides, and from within, by becoming a vessel for the Infinite Light through Torah and bittul.

	Arousal from above and from belowאתערותא דלעילא ואתערותא דלתתא
	Every rising of the well from below needs a prior response from above, “Chochmah at the beginning,” and leads to a further one in answer to it, “Chochmah at the end.”


Section 1 · ¶1
The soul as a well
1אז ישיר ישראל1 את השירה הזאת עלי באר ענו לה באר חפרוה שרים כרוה2 כו׳. הנה באר נק׳ כנס״י [כנסת ישראל] כמ״ש בשה״ש [בשיר השירים] מעין גנים באר מים חיים3.
“Then Israel sang this song: Spring up, O well, sing out to it! The well, princes dug it, delved it,” etc. Now, the well is called the Congregation of Israel (Knesses Yisrael), as is written in the Song of Songs, “a fountain of gardens, a well of living waters.”
The maamar opens with the Song of the Well that Israel sang in the desert. The Alter Rebbe identifies the well with Knesses Yisrael, the Congregation of Israel, the collective root of all Jewish souls, on the strength of the Song of Songs, where the beloved, Israel, is called “a fountain of gardens, a well of living waters.”


כי הנה הבאר מים שנובעת מתחת לארץ המים הן היורדים מלמעלה מן הארבעה נהרות דרך סולמא דפרת4 כו׳ וארעא חלחולי מחלחלא5 כו׳
For the well of water that springs up from beneath the earth: the waters are those that come down from above, from the four rivers, by way of the “ladder of the Euphrates,” etc., and “the earth is perforated with channels,” etc.;
To explain the image, he describes where well water comes from: it comes down from the four rivers above, carried underground by what the Talmud calls the “ladders of the Euphrates,” channels that, as Or HaTorah explains, flow beneath the ground and rise in the mountains like a ladder. The phrase “the earth is perforated with channels” comes from the Talmud, which says that the whole earth is full of such channels.


יורדים המים דרך גידי הארץ עד שנעשה מי באר שחוזרים ונובעים מתחת לארץ מלמטה למעלה [וכמ״ש מזה ע״פ ויחפרו בפ׳ תולדות] וכך כנס״י [כנסת ישראל] היא מקור
the waters go down through the veins of the earth until they become well water, which springs back up from beneath the earth, from below upward [as is written about this on the verse “And they dug,” in Parshas Toldos]. And so too the Congregation of Israel, which is the source of
The waters travel down through the veins of the earth and then spring up again as well water, moving from below upward. The bracket refers to the discourse in Torah Ohr, Parshas Toldos, on the wells that Yitzchak’s servants dug. The Congregation of Israel follows the same path as the water.


נש״י [נשמות ישראל] היא באה מלמעלה ותחלה היתה מעין גנים ב׳ גנים ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון שבאה בהשתלשלות העולמות דרך ג״ע [גן עדן] העליון ודרך ג״ע [גן עדן] התחתון ושם היתה מקום
the souls of Israel, comes from above. At first it was “a fountain of gardens,” two gardens, the higher Gan Eden and the lower Gan Eden, for it comes down through the chain of descending worlds (hishtalshelus) by way of the higher Gan Eden and by way of the lower Gan Eden; and there was the place
Knesses Yisrael, the source of the souls, comes down from above, passing through the chain of worlds by way of the higher and the lower Gan Eden. These are the two “gardens” of the verse, so at this first stage it is called “a fountain of gardens,” and there the soul stood before coming down into this world.


עמידת הנשמה טרם בואה לעוה״ז וכשבאה בהתלבשות הגוף נעשית בחי׳ באר מים חיים שחוזרים ועולים ונובעים ממטה למעלה ביציאתה מנרתקה היא מאסר הגוף לאור באור החיים:67
where the soul stood before it came into this world. And when it comes to be enclothed in the body, it becomes the level of “a well of living waters,” which rise back up and spring forth from below upward, as it goes out of its sheath, that is, out of the prison of the body, “to be illumined with the light of life.”
When the soul enters a body it becomes “a well of living waters”: like water that went down into the earth and springs up again, it rises from below upward. This happens as it goes out of its “sheath,” the confinement of the body, to shine, in Job’s words, “with the light of life.”




Section 2 · ¶2–4
Watering Gan Eden through the mitzvos
2והנה ככל הדברים האלה כך הוא דרך וסדר העבודה כי הנה כתיב ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה8 לעבדה במ״ע [במצות עשה]
Now, in accordance with all these things, so is the way and order of [divine] service. For it is written, “And He placed him in Gan Eden to work it and to guard it”: “to work it” with the positive commandments,
The same pattern governs a person’s service of G-d. Adam was placed in Gan Eden “to work it and to guard it,” and, following the Zohar and the Tikkunei Zohar, “to work it” means the positive commandments.


ולשמרה במל״ת [במצות לא תעשה]910 שע״י קיום מ״ע [מצות עשה] ושמירת מל״ת [מצות לא תעשה] עובד ומתקן את הג״ע [הגן עדן] ועבודת הגן היא להשקותה וכמ״ש ונהר יוצא מעדן להשקות את הגן.11
and “to guard it” with the prohibitive commandments. For through fulfilling the positive commandments and keeping the prohibitive commandments, one works and perfects Gan Eden; and the work of the garden is to water it, as it is written, “And a river goes out of Eden to water the garden.”
“To guard it” means the prohibitive commandments, so that by doing the one and refraining from the other a person works and perfects Gan Eden. Working a garden means above all watering it, as the verse says of the river that goes out of Eden to water the garden.




3ובחי׳ זו נעשית ע״י ישראל למטה שכנס״י [שכנסת ישראל] היא המעין גנים1213 המשקה את הגן העליון וגן התחתון.
And this level is brought about by Israel below, for the Congregation of Israel is the “fountain of gardens” that waters the higher garden and the lower garden.
Israel’s service below is what waters the gardens above. Knesses Yisrael is the “fountain of gardens” that waters both the higher and the lower Gan Eden.


והענין שכשם שבגן צ״ל בו מעיין להשקותו כדי להצמיח כל פרי שבגן. שהמים מצמיחים כל מיני תענוג כך הנה ג״ע [גן עדן] צ״ל בו בחינת מעיין.
The explanation: just as a garden must have in it a fountain to water it, in order to make every fruit in the garden grow (for the water makes all kinds of delights grow), so too Gan Eden must have in it the level of a fountain.
An ordinary garden needs a spring to water it so that every kind of fruit and delight can grow. Gan Eden too needs a “fountain” of its own.


כי ג״ע [גן עדן] הוא תענוג הנשמות14 שנהנין מזיו השכינה שבא לכלל גילוי השגת הנפש המשגת באור א״ס ב״ה [ועי״ז מתענגין בו תענוג נפלא אין קץ עד שאמרו מוטב דלידייני׳15 כו׳
For Gan Eden is the delight of the souls, who take pleasure in the radiance of the Shechinah (Divine Presence), which comes within the scope of the revealed comprehension of the soul that comprehends the Infinite Light (Or Ein Sof), blessed be He [and through this they delight in it with a wondrous, endless delight, to the point that they said, “Better that he be judged,” etc.,
Gan Eden is the delight of souls who, as the Talmud says of the World to Come, “take pleasure in the radiance of the Shechinah,” a radiance revealed to them as they comprehend the Infinite Light. The delight is so great that Rabbi Meir said of his teacher Elisha ben Avuyah, “Better that he be judged” and so come to the World to Come.


שאפילו כל יסורי גיהנם כדאי הוא לה וצריכה הנשמה להיות לה מירוק בגיהנם תחלה כדי שתבוא להתענג על16 ה׳ באור א״ס ב״ה]
for even all the sufferings of Gehinnom are worthwhile to it; and the soul must first undergo a scouring in Gehinnom so that it may come to delight in G-d, in the Infinite Light, blessed be He].
Even all the sufferings of Gehinnom are worth enduring for the sake of this delight. The soul must first be cleansed in Gehinnom so that it can come to “delight in G-d,” in Isaiah’s phrase, in the Infinite Light.


והנה הוא ית׳ סתימא דכל סתימין ואיך יבוא לידי גילוי ההשגה אלא באתעדל״ת [באתערותא דלתתא] תליא מילתא17 בקיום התומ״צ [התורה ומצות] שהמצות שנתלבשו בענינים גשמיים כמו קרבנות שהם בע״ח [בעץ חיים] ותרומות ומעשרות שהם בבחינת צומח וצדקה שהיא בבחי׳ דומם
Now, He, may He be blessed, is “the most hidden of all hidden”; how then can He come to be revealed in comprehension? Rather, the matter depends on an arousal from below (isarusa dilesata), on the fulfillment of Torah and mitzvos. For the mitzvos that were enclothed in physical matters, such as sacrifices, which are animals; terumos and tithes, which are of the level of plant life; and charity, which is of the level of the inanimate:
Yet G-d in Himself is “the most hidden of all hidden,” beyond any grasp, so how can He be revealed to the souls’ understanding? It depends on the arousal from below, the fulfillment of Torah and mitzvos, which are enclothed in physical things from every level of nature: animals for sacrifices, plants for terumos and tithes, and inanimate things, such as money, for charity.


הנה שרשן ויסודתן מאד נעלה בהררי קדש18 ממדרגה של רצון עליון ואור א״ס ב״ה כנודע ממשל נפילת החומה שמה שנפל יותר למטה הוא ממקום גבוה יותר כו׳ וכמ״ש בס״י [בספר יצירה] נעוץ תחלתן בסופן1920 דייקא
their root and their foundation are exceedingly lofty, “in the mountains of holiness,” from the level of the Supernal Will and the Infinite Light, blessed be He; as is known from the parable of a falling wall: what falls farther down is from a higher place, etc. And as is written in Sefer Yetzirah, “their beginning is wedged in their end,” specifically,
Precisely because these mitzvos come down so low, their root is very high, in the Supernal Will and the Infinite Light. A wall that falls farthest is one that stood highest, and Sefer Yetzirah says that the beginning is wedged in the end: the lowest point is bound to the highest.


כי סוף מעשה במחשבה תחלה2122 והן הן הממשיכים חיות ואור א״ס ב״ה להיות בגילוי ההשגה ותענוג הנשמות בג״ע [בגן עדן] העליון בעולם הבריאה וג״ע [וגן עדן] התחתון שבעולם העשיה [ועמ״ש מזה בביאור ע״פ וידבר משה אל ראשי המטות].232425262728293031
for “last in deed, first in thought.” And it is they, precisely they, that draw down life-force and the Infinite Light, blessed be He, to be in the revelation of the comprehension and delight of the souls in the higher Gan Eden, in the World of Beriah (Creation), and in the lower Gan Eden, which is in the World of Asiyah (Action) [and see what is written about this in the explanation on the verse “And Moshe spoke to the heads of the tribes”].
As the Shabbos hymn Lecha Dodi puts it, what comes last in deed was first in thought. It is therefore the physical mitzvos that draw G-d’s light down into revealed comprehension and delight for the souls, in the higher Gan Eden in Beriah and the lower Gan Eden in Asiyah; the bracket refers to the explanation of the discourse on “And Moshe spoke to the heads of the tribes.”




4ועד״ז שאר כל מצות ה׳ שהן במודו״מ [במחשבה דבור ומעשה] של האדם מחשבה היא כוונת המצות ודבור הוא
And in the same way all the rest of G-d’s commandments, which are in a person’s thought, speech and action: thought is the intention of the mitzvos; and speech is
The same holds for every other mitzvah, each of which a person performs in thought, speech or action. The thought is the intention with which the mitzvos are done.


ת״ת [תלמוד תורה] וק״ש [וקריאת שמע] ובהמ״ז [וברכת המזון] וכיוצא בהן ומעשה המצות מעשיות שבפו״מ [שבפועל ממש] הן הן בחי׳ בי״ע שבהן ועל ידן נמשך חיות ואור א״ס ב״ה מההעלם אל הגילוי:
Torah study, the recital of Shema, Grace after Meals and the like; and action is the practical mitzvos in actual deed. These are precisely the levels of Beriah, Yetzirah and Asiyah within them, and through them life-force and the Infinite Light (Or Ein Sof), blessed be He, are drawn down from concealment into revelation.
Speech means the mitzvos done by speaking, such as Torah study, the Shema and Grace after Meals; action means the practical mitzvos done in deed. These three correspond, within the mitzvos, to the worlds of Beriah, Yetzirah and Asiyah, and through all of them life-force and the Infinite Light are drawn from concealment into revelation.




Section 3 · ¶5–8
Inner and encompassing light
5וגילוי זה הוא בבחי׳ פנימית ובבחי׳ מקיפים כי במצות יש ב׳ ענינים בחי׳ פנימית המצות ובחי׳ מקיפים32 [ועמש״ל [ועיין מה שכתוב לעיל] מזה בשה״ש [בשיר השירים] בביאור ע״פ קול דודי33] ובפרטות המצות במצות הצדקה הלא פרוס לרעב34 לחמך כו׳
And this revelation is on the level of the inner and on the level of the encompassing (makifim). For in the mitzvos there are two matters: the level of the inner dimension (pnimiyus) of the mitzvos, and the level of the encompassing [lights] [and see what is written above about this in Shir HaShirim, in the explanation on the verse “The voice of my beloved”]. And among the particular mitzvos, in the mitzvah of charity: “Is it not to break your bread for the hungry,” etc.:
This revelation comes in two modes: an inner light that is absorbed within, and encompassing lights (makifim) that surround from without; every mitzvah has both. The bracket refers to the explanation of “The voice of my beloved” in Likkutei Torah on Shir HaShirim, and charity is given as the example, beginning with Isaiah’s call to break one’s bread for the hungry.


לתת מזון ומחיה בחי׳ פנימית35 וגם כי תראה ערום וכסיתו36 בחי׳ מקיף ועי״ז נמשך להיות אז תתענג על3738 ה׳ על דייקא כמ״ש בזהר פ׳ ויחי (דרי״ט ע״א)39
to give food and sustenance is the level of the inner; and also “when you see the naked, that you cover him” is the level of the encompassing. And through this there comes to be “Then you shall delight upon Havayah”: “upon,” specifically, as is written in the Zohar, Parshas Vayechi (page 219a).
Food and sustenance, which enter the body, are the inner aspect; covering the naked, with a garment that surrounds the body, is the encompassing aspect. Through these comes the promise a few verses later, “Then you shall delight upon Havayah,” and the Zohar stresses the word “upon.”


והיינו שיהיה הוי׳ אור א״ס ב״ה נתפס ונקלט בהשגות הנשמות בבחי׳ פנימית עד שתהיינה מתענגות ונהנות וכו׳
That is, that Havayah, the Infinite Light (Or Ein Sof), blessed be He, be grasped and absorbed in the souls’ comprehension on the level of the inner, until they delight and take pleasure, etc.
Here “upon Havayah” describes the inner mode: Havayah, the Infinite Light, is grasped and absorbed within the souls’ comprehension, so that they delight and take pleasure in it.


כי המושכל הנתפס בהשגת האדם ושכלו הרי השכל וההשגה מקיפים את המושכל40 מכל צד והמושכל מלובש בפנימיותה ובתוך תוכה והרי שכל האדם והשגתו הם למעלה מן המושכל.
For a concept that is grasped in a person’s comprehension and intellect: the intellect and the comprehension encompass the concept from every side, and the concept is enclothed in its inner part and within its very core; and so a person’s intellect and comprehension are above the concept.
The word “upon” fits because when the mind grasps an idea, it surrounds the idea on every side and holds it within. In that sense the one who knows stands “above” what he knows, and the soul that grasps G-dliness is, as it were, “upon” it.




6וזהו ענין שרפים עומדים ממעל לו41 כו׳ וכמ״ש במ״א. וגם בבחי׳ מקיף שהוא כענין שנאמר ויצא כברק חצו42 שאינו אלא כברק המבריק43 במוחו והשגתו אבל אינו נתפס ונקלט לתוך השגתו ממש.
And this is the meaning of “Seraphim stand above Him,” etc., as is explained elsewhere. And also on the level of the encompassing, which is like what is said, “And His arrow shall go forth like lightning”: it is only like lightning flashing in his mind and comprehension, but it is not grasped and absorbed into his actual comprehension.
The principle that the grasping mind stands above what it grasps is also the meaning of Isaiah’s vision, “Seraphim stand above Him,” explained elsewhere. The encompassing mode, by contrast, is like Zechariah’s “His arrow shall go forth like lightning”: a flash that lights up the mind for a moment but is never grasped and held within the understanding.




7וזהו ענין לבושי הנשמה שבג״ע [שבגן עדן] להיות צרורה בצרור החיים44 כבוד ה׳ יאספך דהיינו להיות אור א״ס ב״ה מקיף עליו ומלבישו וסובבו מכל צד עד שיהיה נכלל באור א״ס ב״ה ממש בבחי׳ ביטול ההשגה כו׳.45
And this is the meaning of the garments of the soul in Gan Eden, that it be “bound up in the bond of life”; “the glory of Havayah shall gather you in”: that is, that the Infinite Light (Or Ein Sof), blessed be He, encompass him, clothe him and surround him from every side, until he is subsumed in the Infinite Light, blessed be He, itself, on the level of the nullification (bittul) of comprehension, etc.
In Gan Eden the souls are clothed in “garments,” which belong to the encompassing mode: the soul is “bound up in the bond of life,” and, in Isaiah’s words, “the glory of Havayah shall gather you in.” The Infinite Light surrounds the soul on every side until it is wholly absorbed in it, in a bittul in which comprehension itself is set aside.




8וזהו שא׳ כבוד הוי׳ יאספך אחר כי תראה ערום וכסיתו46 שהוא בחי׳ מקיף ולבוש וזהו ענין כבוד שהוא ענין מקיף כמ״ש במ״א.
And this is why it says “the glory of Havayah shall gather you in” after “when you see the naked, that you cover him,” which is the level of the encompassing and of a garment. And this is the meaning of “glory,” which is a matter of the encompassing, as is explained elsewhere.
Isaiah places “the glory of Havayah shall gather you in” right after “when you see the naked, cover him”: the encompassing side of charity, the garment, is answered by an encompassing reward. “Glory” itself denotes an encompassing light, as explained elsewhere.


וזהו ענין מעיין גנים47 שכנס״י [שכנסת ישראל] היא בחי׳ מעיין המשקה את הגנים להיות המשכת תענוג עליון מאור א״ס ב״ה מההעלם אל הגילוי בג״ע [בגן עדן] העליון וג״ע [וגן עדן] התחתון וגילוי זה נמשך ג״כ למטה בנפש האדם.
And this is the meaning of “a fountain of gardens”: the Congregation of Israel is the level of a fountain that waters the gardens, so that there be a drawing down of supernal delight from the Infinite Light (Or Ein Sof), blessed be He, from concealment into revelation, in the higher Gan Eden and the lower Gan Eden. And this revelation is also drawn down below, into a person’s soul,
This is the meaning of “a fountain of gardens”: Knesses Yisrael waters the higher and the lower Gan Eden by drawing supernal delight from the Infinite Light out of concealment into revelation. That revelation is drawn down here below as well, into the soul of each person.


להיות בחי׳ באר הנובעת ממטה למעלה בקיום מ״ש ואהבת את48 ה׳ אלקיך בכל לבבך ובכל נפשך כו׳.49
so that there be the level of a well that springs from below upward, in the fulfillment of what is written, “And you shall love Havayah your G-d with all your heart and with all your soul,” etc.
In a person’s soul it takes the form of a well that springs from below upward. This is the fulfillment of the command “You shall love Havayah your G-d with all your heart and with all your soul.”




Section 4 · ¶9–10
Life in the body and the higher well
9וכמ״ש אליך ה׳ נפשי אשא50 כו׳ כי אתה בראתה51 ואתה יצרתה כו׳ ואתה עתיד ליטלה ממני52 כו׳
As it is written, “To You, Havayah, I lift up my soul,” etc. For “You created it, and You formed it,” etc., “and You will in the future take it from me,” etc.
The soul’s life in the body is framed by the verse “To You, Havayah, I lift up my soul” and by the morning blessing Elokai Neshamah, which says that G-d created and formed the soul and will one day take it back. The soul belongs to G-d; a person only holds it for a time.


ואינה נתונה לאדם אלא כדי שיעור ימי חייו לזאת יהיה בעיניו כל ימי חיי העולם הזה בבחי׳ בעל כרחך
And it is given to a person only for the measure of the days of his life. Therefore all the days of the life of this world should be, in his eyes, in the manner of “against your will
Since the soul is given to a person only for the span of his life, he should regard all of life in this world in the spirit of the Mishnah in Avos: “against your will you live.” Life in the body is not an end in itself.


אתה חי5354 וכמאן דשדי בתר כתפוי55 ואליו ית׳ לבדו יהיה נושא את נפשו וכל ימי חיי האדם אשר נתלבשה נפשו בגופו בעולם הזה הוא רק
you live,” and like something one casts behind his shoulders; and to Him alone, may He be blessed, shall he lift up his soul. And all the days of a person’s life, in which his soul is enclothed in his body in this world, are only
Worldly life should be like something tossed behind one’s shoulders, given no real regard, and the soul should be lifted to G-d alone, as the verse said. The real purpose of the soul’s stay in the body is stated next.


כדי להיות בחי׳ באר שנובעת מתחת לארץ דייקא שעל ידי שהמים הולכים דרך עפר הארץ הם מתבררים ונעשים צלולים יותר כך הנשמה מתבררת יותר בקיום התומ״צ [התורה ומצות] מעשיות שבענינים גשמיים
so as to be the level of a well that springs from beneath the earth, specifically. For through the waters’ passing through the dust of the earth, they are refined and become clearer; so too the soul is further refined through fulfilling the Torah and the practical mitzvos, which are in physical matters,
The soul is here only to become a well that springs up from beneath the earth, and the words “beneath the earth” are precise. Just as water is filtered and clarified by passing through the soil, the soul is refined by keeping the Torah and the practical mitzvos, which are done with physical things.


וגם ע״י תגבורת כח נפש האלקית על נפשה הבהמית לאכפיא56 ולאהפכא57 חשוכא לנהורא כו׳ ואי לזאת חומריות הגוף וגשמיות העוה״ז אינו אלא בבחינת מעבר לנשמה ועיקר דביקותה תהיה בשרשה באלקים חיים
and also through the strengthening of the power of the G-dly soul over its animal soul, to subdue, and to transform darkness into light, etc. And accordingly, the coarseness of the body and the physicality of this world are only in the manner of a passageway for the soul, and its main cleaving shall be in its root, in the living G-d.
It is also refined when the G-dly soul masters the animal soul, subduing the other side and turning darkness into light, in the Zohar’s terms. The body’s coarseness and the world’s physicality are therefore only a passage the soul goes through, while its true attachment stays with its root in the living G-d.


(עוי״ל [עוד יש לומר] שבנפש ג״כ ימצא ב׳ בחי׳ מעיין ובאר וכנז׳ [וכנזכר] ע״פ ויחפרו עבדי יצחק58 הנ״ל מה שמתבונן בעומק מחשבתו בגדולת אור א״ס ב״ה בק״ש [בקריאת שמע] ותפלה זהו בחי׳ נהר יוצא מעדן59 חו״ב [חכמה ובינה] תרין ריעין כו׳
(One may further say that in the soul too there are found the two levels of fountain and well, as mentioned on the verse “And Yitzchak’s servants dug,” cited above: what a person contemplates in the depth of his thought on the greatness of the Infinite Light (Or Ein Sof), blessed be He, during the Shema and prayer is the level of “a river goes out of Eden,” Chochmah and Binah, “two companions,” etc.;
A parenthetical gloss adds that the soul itself contains both a fountain and a well, as explained in the discourse on the wells of Yitzchak’s servants. Deep contemplation of G-d’s greatness during the Shema and prayer is the “river that goes out of Eden,” which is Chochmah and Binah, the “two companions” of the Zohar that never part.


והוא משקה את הג״ן סדרים דאורייתא הוא עסק התורה שעוסק אח״כ ד׳ אמות של הלכה60 כו׳ שיומשך בהתורה מבחי׳ תענוג עליון וזהו ענין על תפלתי שתהא סמוכה למטתי61
and it waters the fifty-three (gan) sections of the Torah, which is the study of Torah that he engages in afterward, “the four cubits of halachah,” etc., so that [light] from the level of supernal delight be drawn into the Torah. And this is the meaning of “about my prayer, that it be close to my bed,”
That river waters the gan, “garden,” whose letters add up to fifty-three, the number of the sections of the Torah: it is the Torah study that follows prayer, the “four cubits of halachah” that the Talmud calls G-d’s place in His world. Prayer brings supernal delight into the Torah one then learns, and the gloss reads Abba Binyamin’s wish in the Talmud, that his prayer be “close to his bed,” in this light.


כדי שיהי׳ [שיהיה] עסק התורה אחר התפלה להיות קולך ערב כמ״ש במ״א בביאור ע״פ יונתי בחגוי הסלע62 כו׳ וזהו ענין מעין גנים. וכמ״ש בזח״ג [בזהר חלק ג]) (דרצ״ח א׳) דמעין גנים זהו ענין ונהר יוצא מעדן.63
so that the study of Torah be after prayer, so that “your voice is sweet,” as is explained elsewhere in the explanation on the verse “My dove, in the clefts of the rock,” etc. And this is the meaning of “a fountain of gardens.” And as is written in the Zohar, Part III) (page 298a), that “a fountain of gardens” is the meaning of “and a river goes out of Eden.”
Learning right after prayer makes one’s voice “sweet,” in the words the Song of Songs says to the dove in the clefts of the rock, as the discourse on that verse explains; this is the “fountain of gardens.” The Zohar, too, places the fountain of gardens together with the river that goes out of Eden.


וענין באר היינו ע״ד המבואר ע״פ יונתי הנ״ל בענין יונתי כשהיא בחגוי הסלע עז״נ [על זה נאמר] הראיני את מראיך שזהו בחי׳ אור חוזר אשר ע״ז אמרו במקום שבע״ת [שבעלי תשובה] עומדים צדיקים גמורים64 אין יכולים לעמוד דמשכין ליה בחילא יתיר.
And the matter of the well is along the lines of what is explained on the verse “My dove” mentioned above, on the matter of “my dove” when she is in the clefts of the rock, of which it is said, “Let me see your countenance”: that this is the level of returning light (or chozer), of which they said, “In the place where penitents stand, the perfectly righteous cannot stand,” for they draw it with greater strength.
The well corresponds to the dove “in the clefts of the rock,” to whom it is said, “Let me see your countenance”: returning light (or chozer), light that rises from below. This is the strength of penitents, who, the Talmud says, stand where the perfectly righteous cannot, because they draw the light with greater force.




10וכך הוא בחי׳ באר דנביע מתתא לעילא ולכן הוא למעלה מבחי׳ מעין גנים כו׳ עד שהיא בחינת מים חיים ממש שלמעלה מבחינת ונהר יוצא כו׳ כמ״ש במ״א בד״ה ששים המה מלכות.65
And so it is with the level of a well, which springs from below upward; and therefore it is above the level of “a fountain of gardens,” etc., to the point that it is the level of actual “living waters,” which is above the level of “and a river goes out,” etc., as is explained elsewhere in the discourse beginning “There are sixty queens.”
The well, which springs from below upward, therefore stands higher than the “fountain of gardens.” It is truly “living waters,” above even the river that goes out of Eden, as explained in the discourse on “There are sixty queens.”


א״נ [אי נמי] אף שהנהר הוא ג״כ בחי׳ כנ״ל בענין מים גנים עכ״ז [עם כל זה] הבאר שהוא ממטה למעלה יש בו בחינה עליונה יותר כנ״ל בענין שבעלי תשובה כו׳ וצ״ל כל ימיו בתשובה.66
Alternatively: although the river too is a [lofty] level, as mentioned above in the matter of the waters of the gardens, nevertheless the well, which is from below upward, has in it a higher level, as mentioned above in the matter that penitents, etc. And all his days must be in teshuvah (return).
An alternative explanation: the river too is a lofty level, as explained above about the fountain that waters the gardens, yet the well, rising from below, has something higher still, like the advantage of penitents over the perfectly righteous. That is why, as the Talmud teaches, a person must spend all his days in teshuvah.


וזהו ענין ודברתם אל הסלע ונתן מימיו67 שע״ז נאמר עלי באר68 כו׳ והיינו ממש כענין הראיני את מראיך69 דיונתי בחגוי הסלע כו׳:
And this is the meaning of “And you shall speak to the rock, and it shall give forth its water,” of which it is said, “Spring up, O well,” etc. And this is exactly like the matter of “Let me see your countenance” said of “my dove in the clefts of the rock,” etc.
This is the meaning of the command to Moshe, “Speak to the rock, and it shall give forth its water,” the water of which Israel sang, “Spring up, O well.” It is the same as the dove in the clefts of the rock whose countenance is longed for: light that rises from below.




Section 5 · ¶11–13
Digging and delving; Yaakov the prince
11ב אך להיות גילוי בחי׳ באר זו צריך להיות חפרוה כרוה70 חפירה וכריה היא להשליך את עפר הארץ הסותמים את פי הבאר אלא שחפירה הוא להשליך את רגבי הארץ הגסים וכריה היא להשליך הצרורות וחול הדק.
2. However, for this level of a well to be revealed, there must be “dug it, delved it.” Digging and delving are casting away the dust of the earth that blocks the mouth of the well; except that digging is casting away the coarse clods of earth, and delving is casting away the pebbles and the fine sand.
The second section turns to how the well is uncovered: the verse says the princes “dug it” and “delved it.” Both mean clearing away the earth that blocks the well’s mouth, but digging removes the coarse clods, while delving removes the pebbles and fine sand that remain.




12וכך צריך להעביר כל המסתירים ומכסים על האהבה המסותרת ולאכפיא לסט״א [לסטרא אחרא] הן באיסור להיות סור מרע כו׳
And so one must remove everything that hides and covers the hidden love, and subdue the sitra achra (the other side): whether in what is forbidden, to “turn away from evil,” etc.;
In the soul, the earth that blocks the well is whatever hides and covers the hidden love of G-d within it. Removing it means subduing the sitra achra, first in what is forbidden, by turning away from evil.


והן בהיתר קדש עצמך במותר לך71 ובטל רצונך מפני רצונו72 והן בקיום המצות להתחזק בלימוד התורה יותר מהרגילות וליתן צדקה יותר
or in what is permitted, “sanctify yourself in what is permitted to you,” and “nullify your will before His will”; or in fulfilling the mitzvos, to strengthen oneself in Torah study more than one’s habit and to give charity beyond
It applies also to what is permitted, as the Talmud says, “Sanctify yourself in what is permitted to you,” and as the Mishnah says, “Nullify your will before His will.” And it applies to the mitzvos themselves: studying more Torah than one is used to and giving more charity than comes naturally.


מטבעו וכיוצא בהן שכל הדברים האלה וכיוצא בהן הן הן בחי׳ חפירה וכריה להעביר כחות החומריות שמצד הקליפה ולבטלן בבחינת ביטול לגמרי בטל רצונך כו׳
his nature, and the like. For all these things and the like are precisely the levels of digging and delving: to remove the powers of coarseness that come from the side of kelipah and to nullify them in complete self-nullification (bittul), “nullify your will,” etc.,
All these efforts are the digging and delving. They clear away the coarse forces that come from kelipah and nullify them completely, in the spirit of “nullify your will.”


כדי לגלות מצפוני האהבה מההעלם אל הגילוי (וב׳ בחי׳ אלו דחפירה וכריה לעשותה בבחי׳ באר זהו כמו ענין המבואר ע״פ לא תהיה משכלה ועקרה בארצך.73
in order to reveal the hidden recesses of the love, from concealment into revelation. (And these two levels, digging and delving, to make it into the level of a well, are like the matter explained on the verse “None shall miscarry or be barren in your land”:
The purpose is to bring the hidden love out of concealment into revelation. A parenthetical gloss links the two stages to a discourse on the verse “None shall miscarry or be barren in your land.”


ענין אפילו בית ולד אין לה74 כו׳ והנה העצה לעשות כלי ריקן הוא כמ״ש לב נשבר ונדכה75 כו׳. וזהו בחי׳ חפירה כו׳ אך עוד צריך הוא שלא יטה לבו אפילו לדברים המותרים להיות מקושר בהם כו׳ ע״ש.
the matter of “she did not even have a womb,” etc. And the counsel for making an empty vessel is as it is written, “a broken and crushed heart,” etc.; and this is the level of digging, etc. But he must further not incline his heart even to permitted things, to be bound up in them, etc.; see there.
The gloss recalls the Talmud’s saying about Sarah, that she “did not even have a womb,” and explains that to become an empty vessel, ready to receive, one needs “a broken and crushed heart”: this is the digging. Beyond that, one must not let his heart incline even toward permitted things so as to become bound up in them.


וזהו בחינת כריה להשליך הצרורות וחול הדק ועי״ז יתגלה מצפון האהבה בחינת ותתפלל חנה על76 ה׳ כו׳ ע״ש וזהו פי׳ וענין עלי באר)
And this is the level of delving, casting away the pebbles and the fine sand. And through this the hidden recess of the love will be revealed, the level of “And Channah prayed upon Havayah,” etc.; see there. And this is the meaning and the matter of “Spring up, O well.”)
Freeing the heart even from attachment to permitted things is the delving, the removal of the pebbles and fine sand. Then the hidden love is revealed, as when Channah “prayed upon Havayah,” and this is the meaning of “Spring up, O well.”


ובחי׳ חפירה וכריה זו נעשה ע״י בחי׳ שרים ונדיבי עם77 שרים הם האבות78 ובחיר האבות הוא יעקב.
And this level of digging and delving is brought about through the level of “princes” and “nobles of the people.” The “princes” are the Patriarchs, and the choicest of the Patriarchs is Yaakov,
This digging and delving is done by the “princes” and “nobles of the people” of the verse. The princes are the Patriarchs, and the choicest of them is Yaakov.


כענין ואלקי יעקב בתוספת וי״ו המחבר כו׳ שיעקב הוא הכולל כל בחי׳ האבות כי ביעקב נאמר
as in the matter of “and the G-d of Yaakov,” with the addition of the connecting vav, etc.: for Yaakov is the one who includes all the levels of the Patriarchs. For of Yaakov it is said,
In the phrase “the G-d of Avraham, the G-d of Yitzchak, and the G-d of Yaakov,” only Yaakov’s name has the connecting letter vav, “and,” a sign that Yaakov joins and includes the qualities of all the Patriarchs. This is borne out by what was said to Yaakov when he was named Yisrael.


כי שרית79 לשון שררה וממשלה עם אלקים הוא ענין הצמצום כי הנה אני הוי׳ לא שניתי80 ואין עוד מלבדו81 וכולא קמיה כלא82 כו׳.
“For you have striven (sarisa),” an expression of rulership and dominion, “with Elokim,” which is the matter of the tzimtzum (contraction). For “I, Havayah, have not changed,” and “there is none else besides Him,” and “all before Him is as nothing,” etc.
In “For you have striven (sarisa) with Elokim,” sarisa is read as rulership, from sar, a prince, and Elokim as the Name of the tzimtzum, the concealment of G-d’s light. In truth G-d does not change, there is none besides Him, and all before Him is as nothing; only through the concealment of Elokim does anything else appear to exist.




13ומה שנראה העולם ליש ודבר נפרד הוא ע״י בחי׳ שם אלקים המצמצם ומסתיר גילוי אלהותו ית׳ להיות עולם המעלים כו׳
And that the world appears as an existent thing (yesh) and a separate entity is through the level of the Name Elokim, which contracts and hides the revelation of His G-dliness, may He be blessed, so that there be a world (olam), which conceals (ma’alim), etc.
The world seems to be a real, independent existence only because of the Name Elokim, which contracts and hides the revelation of G-dliness. The Hebrew word for world, olam, is read as related to he’elem, concealment: a world is by definition what conceals.


ויעקב הוא בחינת שר ומושל על בחי׳ אלקים שלא יסתיר ויעלים כו׳ כמ״ש והיה הוי׳ לי לאלקים83 כו׳
And Yaakov is the level of a prince and ruler over the level of Elokim, so that it not hide and conceal, etc., as it is written, “And Havayah shall be my Elokim,” etc.,
Yaakov is a “prince” who rules over Elokim, so that its concealment no longer hides G-d. This is the sense of his vow, “Havayah shall be my Elokim”: Havayah, G-d as He transcends the world, is to be present for Yaakov even through Elokim, the Name of concealment.


כמ״ש במ״א ועם אנשים84 הם המלאכים כמ״ש באברהם וירא והנה שלשה אנשים נצבים עליו85 שבאו ג׳ מלאכים בשביל ג׳ שליחות.
as is explained elsewhere. “And with men”: these are the angels, as is written of Avraham, “And he looked, and behold, three men were standing over him”; for three angels came for three missions.
The verse goes on, “and with men,” and these “men” are angels, just as the three “men” who appeared to Avraham were angels. Three came because each had a single mission.


לפי שאין מלאך א׳ יכול לעשות שתי שליחות כי המלאך הוא שליח ההשפעה שהוא בחי׳ כלי שבו
For one angel cannot carry out two missions, since the angel is the messenger of the flow (hashpa’ah), being the level of a vessel in which
An angel cannot carry out two missions, because an angel is only a messenger for the flow of influence from above. He is a vessel through which that flow passes.


ועל ידו עוברת ההשפעה ואין כח בכלי שלו לסבול ולהגביל שתי שליחות שהן שתי השפעות
and through which the flow passes; and its vessel has no power to bear and contain two missions, which are two flows,
A vessel holds only what fits its measure, so an angel cannot bear and contain two missions, which would be two separate flows.


כי הם מבי״ע שנאמר ומשם יפרד86 שכל דבר הוא ענין בפני עצמו וביעקב כתיב וישר אל מלאך ויוכל8788 (בהושע סי׳ י״ב ה׳)
for they are from Beriah, Yetzirah and Asiyah, of which it is said, “And from there it divided,” where each thing is a matter of its own. And of Yaakov it is written, “And he strove (vayasar) with an angel, and prevailed” (in Hosea, chapter 12, [verse] 5);
Angels belong to Beriah, Yetzirah and Asiyah, the worlds of which the verse about the river of Eden says, “from there it divided”: there each thing stands apart as a matter of its own. Of Yaakov, however, Hosea says that he “strove (vayasar)” with an angel and prevailed.


וארז״ל [ואמרו רבותינו זכרונם לברכה] (חולין צ״ב א׳) שיעקב נעשה שר למלאך כי יעקב הוא גופא דאורייתא וכמ״ש הקל קול יעקב89 ויקם עדות ביעקב90 כו׳.
and our Sages, of blessed memory, said (Chullin 92a) that Yaakov became a prince over the angel. For Yaakov is the body of the Torah (gufa de’oraysa), as it is written, “The voice is the voice of Yaakov,” and “He established a testimony in Yaakov,” etc.
The Talmud in Chullin reads the verse to mean that Yaakov became a sar, a prince, over the angel. He could do so because Yaakov is the “body of the Torah,” as in “The voice is the voice of Yaakov” and “He established a testimony in Yaakov,” where the testimony is the Torah.


ועל התורה נאמר אחת דבר אלקים שתים זו שמענו91 וכפטיש יפוצץ סלע92 מקרא אחד מתחלק93 כו׳
And of the Torah it is said, “One thing G-d has spoken; two things have we heard,” and “like a hammer that shatters a rock”: one verse divides, etc.;
The Torah is not like an angel’s single mission: “One thing G-d has spoken, two things have we heard,” and “like a hammer that shatters a rock.” As the Talmud explains, just as a hammer’s blow sends out many sparks, a single verse yields many meanings.


כי אורייתא מחכמה נפקת והיא חכמתו ית׳ דאיהו וגרמוהי חד שהכל נכלל בבחינת אחדות לכן דבור התורה אפילו פסוק אחד או הלכה א׳ כו׳
for “the Torah comes forth from Chochmah (wisdom),” and it is His Chochmah, may He be blessed, of which “He and His vessels are one” (ihu vegarmohi chad), where everything is included in the level of oneness. Therefore the speech of the Torah, even one verse or one halachah, etc.,
The reason is that the Torah comes from Chochmah, G-d’s wisdom, which is one with Him (“He and His vessels are one”), so that everything in it is held in unity. Therefore every word of Torah, even a single verse or a single halachah, contains the whole Torah.


כולל כל התורה כולה. משא״כ המלאכים שלא ניתן להם התורה ע״כ אין כח במלאך לסבול ולקבל שני שליחות
includes the entire Torah. This is not so with the angels, to whom the Torah was not given; therefore an angel has no power to bear and receive two missions.
Angels were not given the Torah and lack this unity, so an angel can bear only one mission at a time. Yaakov, the body of the Torah, can therefore rule over the angel.


(ועמ״ש מזה בד״ה כנשר יעיר94 דגבי מתן תורה נאמר רואין את הנשמע ושומעין את הנראה שאין התחלקות בין ראיה לשמיעה לפי שהתורה מחכמה עילאה נפקת שאין שם התחלקות המדרגות כי הוא למעלה מעולם הפירוד והנה איתא ברע״מ [ברעיא מהימנא] פ׳ פינחס)
(And see what is written about this in the discourse beginning “As an eagle stirs up [its nest]”: that concerning the Giving of the Torah it is said, “They saw what is heard and heard what is seen,” for there is no division between sight and hearing, since the Torah comes forth from supernal Chochmah, where there is no division of levels, for it is above the world of separation. Now, it is found in the Raaya Mehemna, Parshas Pinchas)
A parenthetical gloss refers to the discourse on “As an eagle stirs up its nest,” which explains that at the Giving of the Torah Israel “saw what is heard and heard what is seen.” Sight and hearing were not divided, because the Torah comes from supernal Chochmah, above the world of separation where levels divide.


(דרכ״ט ע״ב) וכפטיש יפוצץ סלע ודא סלע דאתמר ביה95 ודברתם אל הסלע לעיניהם ונתן מימיו9697 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שנה עליו פרק אחד
(page 229b): “like a hammer that shatters a rock,” and this is the rock of which it is said, “And you shall speak to the rock before their eyes, and it shall give forth its water”; and as our Sages, of blessed memory, said, “Recite one chapter over it.”
The Raaya Mehemna on Pinchas reads the rock that the hammer shatters as the rock Moshe was told to speak to, and the Sages say that speaking to it meant reciting a chapter of Torah over it. The rock gives its water through words of Torah.


וזהו ענין חפרוה שרים98 בחי׳ קול יעקב שעי״ז נעשה בחי׳ באר מים חיים דהיינו כמ״ש ונתן מימיו כו׳
And this is the meaning of “princes dug it”: the level of “the voice of Yaakov,” through which there comes to be the level of a well of living waters, namely, as it is written, “and it shall give forth its water,” etc.
This is “princes dug it”: the princes dig the well with the “voice of Yaakov,” the voice of Torah. Through it the well of living waters is opened, as in “and it shall give forth its water.”


(ועיין בזח״א [בזהר חלק א] ד״ו סע״ב [סוף עמוד ב] ח״ב [חלק ב׳] דס״ד ב׳ ועיין עוד ח״ג [חלק ג׳] דרמ״ט ב׳ רע״ט ב׳ ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ חקת)
(And see the Zohar, Part I, page 6, end of side b; Part II, page 64b; and see further Part III, page 249b and 279b; and the Likkutei Torah of the Arizal, Parshas Chukas.)
The parenthesis lists further passages: in the Zohar, on Moshe’s staff with which he struck the rock, on the lower rock that brings forth water by the power of the higher “rock,” on the rock struck twice, and on the rock of Moshe that was meant to be spoken to; and the Arizal’s Likkutei Torah on Parshas Chukas.


והנה מדתו של יעקב הוא בחינת רחמנות ועמ״ש מזה לקמן סד״ה מי מנה עפר יעקב99 וע״ז נאמר ליעקב אשר פדה את אברהם100 הוא גילוי אהבה שבו
Now, the attribute of Yaakov is the level of compassion (and see what is written about this below, at the end of the discourse beginning “Who has counted the dust of Yaakov”), and of this it is said, “to Yaakov, who redeemed Avraham”: the revelation of the love that is within him.
Yaakov’s attribute is compassion, as explained later in the discourse on “Who has counted the dust of Yaakov.” Isaiah’s phrase “Yaakov, who redeemed Avraham” is read as Yaakov bringing out into the open the love, Avraham’s attribute, that lies within.


ועל ידו נעשה בחי׳ חפירה וכרייה לבאר הנובעת ממטה למעלה מההעלם אל הגילוי (וז״ש [וזהו שכתוב] בזח״א [בזהר חלק א] ויצא קנ״ב א׳ ויעקב בלחודוי101 כו׳ ע״ש).
And through him there comes about the level of digging and delving for the well that springs from below upward, from concealment into revelation (and this is what is written in the Zohar, Part I, Vayetzei, 152a, “And Yaakov alone,” etc.; see there).
Through Yaakov’s compassion the well is dug and delved, so that love springs from below upward, out of concealment into revelation. The Zohar on Vayetzei says that Yaakov by himself needed no other help, for he was the perfection of the Patriarchs.


ועד״ז נתקנו כל סדר התפלה שהוא לעורר את האהבה מההעלם אל הגילוי ע״י שישים אל לבו להתבונן בברוך שאמר והיה העולם102 איך שאמר מאמר אחד בלבד והיה העולם בבחי׳ ממלא כל עלמין וסובב כל עלמין כו׳
And in this way the entire order of prayer was instituted, which is to arouse the love from concealment into revelation: through his setting his heart to contemplate “Blessed is He who spoke and the world came to be,” how He spoke one utterance alone and the world came to be, on the level of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), etc.;
The whole order of prayer was arranged to arouse this love. It begins with Baruch She’amar, where one contemplates how a single utterance brought the world into being, through the light that fills all worlds and the light that encompasses them.


ואיך שהאופנים ברעש גדול103 כו׳ וצבא השמים לך משתחוים104 השתחוו לא נא׳ [נאמר] אלא משתחוים שתמיד משתחוים כו׳.
and how “the Ofanim, with a great noise,” etc.; and “the host of heaven bow down to You”: it does not say “bowed down” but “bow down,” for they bow down always, etc.
It continues with the Ofanim, who rise “with a great noise,” and with the verse “the host of heaven bow down to You.” The verse says “bow down,” not “bowed down,” because their bowing never stops.


ואח״כ אומרים אב הרחמן רחם נא עלינו105 במדתו של יעקב שלא להיות גשמיות הגוף והעולם מסתירים ומעלימים עליו ויהיה גילוי האהבה למטה כמו למעלה:
And afterward we say, “Merciful Father, have mercy upon us,” with the attribute of Yaakov: that the physicality of the body and of the world not hide and conceal over him, and that the revelation of the love be below as it is above.
After this contemplation comes the plea “Merciful Father, have mercy upon us,” an appeal to the attribute of Yaakov. It asks that the physicality of the body and the world not conceal G-d from a person, so that the love be revealed below as it is above.




Section 6 · ¶14–16
The living waters of Torah
14ג והנה מן הבאר הזאת ע״י חפירה זו נעשה גילוי בחי׳ מים חיים שהוא קיום יותר מבחי׳ אהבה ברשפי אש106 בהתלהבות התפלה ע״י התבוננות כו׳ שאחר התפלה חולפת ועוברת כו׳
3. Now, from this well, through this digging, there comes about the revelation of the level of living waters, which is more lasting than the level of love like fiery flames (rishpei esh) in the fervor of prayer through contemplation, etc., which after prayer passes and goes away, etc.
The third section: the digging of the well reveals “living waters,” a love more lasting than the fiery love of prayer. Love like fiery flames, kindled by contemplation in prayer, flares up and then passes once prayer is over.


אבל בחי׳ מים הם המשכות אהבה שאין לה הפסק וזו היא מעלת אברהם אוהבי107 איש החסד זכור אב נמשך אחריך כמים
But the level of water is flows of a love that has no interruption. And this is the virtue of Avraham, “who loves Me,” “the man of kindness”: “Remember the father, who was drawn after You like water.”
Water, by contrast, flows on without interruption, and this is Avraham’s quality: Isaiah calls him “Avraham who loves Me,” and he is the man of kindness. The prayer for rain says of him, “Remember the father, who was drawn after You like water.”


(וזהו ליעקב אשר פדה את אברהם108 דוקא וע׳ ברבות וירא פמ״ח אתה אמרת יוקח נא מעט מים109 חייך שאני פורע לבניך110 כו׳ עלי באר111112113114115116117 כו׳ וע״ש ג״כ ס״פ נ״ד.
(And this is “to Yaakov, who redeemed Avraham,” specifically. And see Midrash Rabbah on Vayeira, chapter 48: “You said, ‘Let a little water be brought’; by your life, I will repay your children,” etc., “Spring up, O well,” etc. And see there also, at the end of chapter 54.
A gloss explains that this is why Yaakov is said to have redeemed Avraham specifically: Yaakov’s digging brings out Avraham’s water-like love. The Midrash on Vayeira says that because Avraham offered his guests “a little water,” G-d repays his children with water, including the well of “Spring up, O well,” and near the end of chapter 54 the water rises for Avraham’s flock, a sign that the well would rise for his children.


וע׳ עוד מענין עלי באר ברבות חיי שרה פ״ס בשלח פכ״ה ר״פ במדבר שלח לך ר״פ י״ז ובפ׳ חקת ובפ׳ עקב בפסוק שמע ישראל אתה עובר היום118 ובקהלת רבה ס״פ שלח לחמך119 ע״פ המים).
And see further on the matter of “Spring up, O well” in Midrash Rabbah: Chayei Sarah, chapter 60; Beshalach, chapter 25; the beginning of Bamidbar; Shelach Lecha, the beginning of chapter 17; and in Parshas Chukas; and in Parshas Eikev, on the verse “Hear, O Israel, you are crossing today”; and in Koheles Rabbah, at the end of “Send your bread upon the waters.”)
The gloss lists more Midrashim on “Spring up, O well”: in Midrash Rabbah on Chayei Sarah, Beshalach, Bamidbar, Shelach and Chukas, on Eikev, and in Koheles Rabbah. Midrash Rabbah on Chukas, for example, says the well was given in the merit of the Patriarchs, who are called “princes.”


והיינו לפי שהם מים חיים שמקבלים מחכמה שנק׳ חיים כי החכמה תחיה120 באור פני מלך חיים121
And this is because they are living waters, which receive from Chochmah (wisdom), which is called “life,” for “Chochmah gives life,” “in the light of the King’s countenance is life”:
These waters are “living” because they come from Chochmah, which is called life, as in “wisdom gives life” and “in the light of the King’s countenance is life.”


דהיינו בחי׳ ביטול כח מ״ה [מה] [וכמ״ש במ״א ע״פ ושאבתם מים בששון122 בענין ניסוך המים בחג איך שהיא בחי׳ אהבה שלמעלה מרשפי אש וכמשל הבן כשהוא אצל אביו ממש כו׳.
that is, the level of self-nullification (bittul), koach mah (the power of “what”) [as is explained elsewhere on the verse “And you shall draw water with joy,” concerning the water libation on the Festival: how it is the level of a love that is above fiery flames, like the analogy of a son when he is actually with his father, etc.
Chochmah is koach mah, “the power of ‘what,’” the self-nullification of one who feels he is nothing. A bracketed gloss refers to the discourse on “And you shall draw water with joy,” about the water libation on Sukkos, which describes a love above fiery flames, like that of a son who is right beside his father.




15ובמ״א מבואר שזהו בחי׳ כהן גדול חסד דאבא אהבה בבחי׳ ביטול] וגילוי זה בנפשו של האדם הוא ע״י העסק בתורה דאורייתא מחכמה נפקת בחי׳ ביטול
And elsewhere it is explained that this is the level of the High Priest, the Chesed (kindness) of Abba, a love in the manner of self-nullification (bittul).] And this revelation in a person’s soul comes through occupation with the Torah, for “the Torah comes forth from Chochmah (wisdom),” the level of bittul;
The bracket begun in the previous paragraph closes with another explanation: this water-like love is the level of the High Priest, the Chesed of Abba (Chochmah), a love rooted in bittul. Such love is revealed in a person’s soul through Torah study, because the Torah comes from Chochmah, the level of bittul.


ולכן נמשך ממנה גילוי זה בנפש האדם בבחי׳ ולא תחללו123 כו׳ שלא לדחוק רגלי השכינה124 ואשים דברי בפיך125 כו׳,
and therefore this revelation is drawn from it into a person’s soul in the manner of “And you shall not profane,” etc., not to “push away the feet of the Shechinah (Divine Presence),” and “I have put My words in your mouth,” etc.
From the Torah this bittul is drawn into the soul in the spirit of “You shall not profane My holy Name”: care not to “push away the feet of the Shechinah,” as the Talmud says of one who sins in secret. It is also the sense of “I have put My words in your mouth,” G-d’s words placed in a person’s mouth through the Torah.


ולכן בפ׳ קדש לי126 שהוא ח״ע [חכמה עילאה] נאמר ולזכרון בין עיניך127 דהיינו שאין הפסק להאהבה כבאר מים חיים שנובעים תמיד
And therefore in the section “Sanctify to Me,” which is the higher Chochmah (Chochmah Ila’ah), it is said, “and for a remembrance between your eyes”: that is, that the love has no interruption, like a well of living waters that spring forth constantly;
This is why the tefillin section “Sanctify to Me,” associated with the higher Chochmah, says “and for a remembrance between your eyes.” A remembrance that is always before one’s eyes is a love that never stops, like a well of living water that flows constantly.


והיינו ע״י מ״ש אח״כ למען תהיה תורת ה׳ בפיך וכמ״ש בספרי פ׳ ואתחנן לפי שהוא אומר ואהבת את128 ה׳ איני יודע באיזה צד אוהבים את הקב״ה ת״ל129 והיו הדברים האלה130 כו׳
and this is through what is written afterward, “so that the Torah of Havayah be in your mouth.” And as is written in the Sifrei, Parshas Va’eschanan: “Since it says, ‘And you shall love Havayah,’ I do not know in what way one loves the Holy One, blessed be He; the verse teaches, ‘And these words shall be,’ etc.,
The same verse goes on, “so that the Torah of Havayah be in your mouth”: the constant love comes through the Torah. The Sifrei on Va’eschanan makes the same point: after the command to love G-d, the verse “And these words shall be upon your heart” tells how one comes to love Him.


שמתוך כך אתה מכיר את הקב״ה והיינו לפי כי החכמה שהיא התורה היא בחינת ראיה והאהבה הנמשך מבחי׳ ראיה היא בבחי׳ ביטול והיא למעלה מבחי׳ אהבה הנמשכת מבחי׳ שמיעה שהיא מרחוק והיא בחי׳ רשפי אש131 כו׳
for through this you come to know the Holy One, blessed be He.” And this is because Chochmah, which is the Torah, is the level of sight, and the love drawn from the level of sight is in the manner of bittul; and it is above the level of the love drawn from the level of hearing, which is from afar and is the level of fiery flames, etc.
Through the words of Torah one comes to know G-d. The Torah is Chochmah, which is like sight, and love that comes from seeing is a love of bittul, higher than love that comes from hearing, which knows its object only from afar and burns like fiery flames.


[ועמ״ש במ״א סד״ה מי כה׳ אלקינו המגביהי לשבת המשפילי לראות.132 לראות בחי׳ ראיה והתגלות אור א״ס ב״ה כו׳ והיינו ע״י התורה כו׳ ע״ש].
[And see what is written elsewhere, at the end of the discourse beginning “Who is like Havayah our G-d, who is enthroned on high, who looks down low to see”: “to see,” the level of sight and the revelation of the Infinite Light (Or Ein Sof), blessed be He, etc., and this is through the Torah, etc.; see there].
A bracket refers to the end of the discourse on “Who is like Havayah our G-d” in Torah Ohr, where “to see” is read as the sight and revelation of the Infinite Light that comes through the Torah.




16וגילוי בחי׳ מים חיים של התורה נמשך מהבאר ההיא שנובעת מתחת לארץ הוא בחי׳ המצות המלובשים בענינים הגשמיים כי כל התורה הוא פי׳
And the revelation of the level of the living waters of the Torah is drawn from that well which springs from beneath the earth, which is the level of the mitzvos enclothed in physical matters; for the whole Torah is the explanation
The living waters of Torah flow from the well that springs from beneath the earth, which is the mitzvos enclothed in physical things. The whole Torah is, after all, the explanation of the mitzvos.


וביאור המצות כמ״ש במ״א, ומן הבאר ההיא נובעים מים חיים של התורה להיות בבחי׳ ביטול ולא תחללו133 את שם קדשי ואשים דברי בפיך134 כו׳
and elucidation of the mitzvos, as is explained elsewhere. And from that well spring the living waters of the Torah, so as to be in the manner of self-nullification (bittul), “And you shall not profane My holy Name,” and “I have put My words in your mouth,” etc.
From the well of the mitzvos, then, flow the living waters of Torah, bringing bittul: care not to profane G-d’s holy Name, and G-d’s words placed in a person’s mouth.


וע״ז נאמר ביום ההוא יצאו135 מים חיים מירושלים חצים אל הים הקדמוני כי מים חיים של התורה המלובשת בגשמיות יומשכו ממטלמ״ע [ממטה למעלה] אל הים הקדמוני והים הקדמוני יהיה בבחי׳ מקבל מבחי׳ מים חיים שלמטה.136137138139140
And of this it is said, “On that day living waters shall go out from Jerusalem, half of them toward the eastern sea”: for the living waters of the Torah, which is enclothed in physicality, will be drawn from below upward to the eastern sea, and the eastern sea will be in the position of a recipient from the level of the living waters below.
Zechariah prophesies that “living waters shall go out from Jerusalem, half of them toward the eastern sea.” The word for eastern, kadmoni, also means “earlier,” and the point is a reversal: the Torah enclothed in physical things will flow from below upward to this sea, and the sea will receive from the living waters below.




Section 7 · ¶17
G-d hears; the mechokek and the staffs; the arousal from above
17והענין כמ״ש אז נדברו141 כו׳ ויקשב ה׳ וישמע כו׳. ולכאורה אינו מובן מה צריך הקב״ה לשמיעת התורה שלמטה והלא תורה מאתו תצא.142
And the explanation is as it is written, “Then they spoke,” etc., “and Havayah listened and heard,” etc. At first glance this is not understood: what need has the Holy One, blessed be He, to hear the Torah below? Surely “Torah goes forth from Him”!
The rising of the Torah’s waters is explained through Malachi’s verse: when those who fear G-d speak with one another, “Havayah listened and heard.” The question is obvious: why would G-d need to hear the Torah learned below, when the Torah comes from Him in the first place?


אלא הענין כי הנה הקב״ה נק׳ לפעמים בחי׳ ממכ״ע [ממלא כל עלמין] (ועיין זח״ב [זהר חלק ב׳] בשלח מ״ו א׳ ובמק״מ [ובמקדש מלך] שם).
But the explanation is that the Holy One, blessed be He, is sometimes called the level of the light that fills all worlds (memalei kol almin) (and see the Zohar, Part II, Beshalach, 46a, and the Mikdash Melech there).
The answer is that “the Holy One, blessed be He” sometimes denotes the light that fills all worlds, the light that enters each world according to its measure. The text refers to the Zohar on Beshalach and its commentary, the Mikdash Melech, for this usage.


והנה התורה של העוה״ז לפי שהיא מלובשת בענינים גשמיים שרשה מאד נעלה כו׳ ולכן היא ממשכת כח החיות מאור א״ס ב״ה מלמעלה מעלה מבחינת סובב כל עלמין לבחי׳ ממכ״ע [ממלא כל עלמין] ויקשב ה׳ וישמע כו׳.
Now, the Torah of this world, because it is enclothed in physical matters, has a very lofty root, etc.; and therefore it draws the power of life-force from the Infinite Light (Or Ein Sof), blessed be He, from the highest heights, from the level of the light that encompasses all worlds (sovev kol almin), to the level of the light that fills all worlds: “and Havayah listened and heard,” etc.
The Torah of this world, enclothed in physical matters, has a very lofty root, so it draws life-force from the Infinite Light far above, from the light that encompasses all worlds, down to the light that fills them. That is how G-d, as the light that fills the worlds, “listens and hears” the Torah below: He receives from it.


ועיין מזה בזח״ב [בזהר חלק ב׳] ס״פ ויקהל (דרי״ז ע״א) וזהו ענין במחוקק במשענותם143144 וכמ״ש ע״פ אם בחקתי תלכו145 (עיין לעיל פ׳ בחקתי ד״ה מבואר בע״ח [בעץ חיים])
And see about this in the Zohar, Part II, at the end of Parshas Vayakhel (page 217a). And this is the meaning of “with the mechokek (lawgiver), with their staffs,” as is explained on the verse “If you walk in My statutes” (see above, Parshas Bechukosai, the discourse beginning “It is explained in Etz Chaim”):
The Zohar at the end of Vayakhel expounds this verse: the holy words spoken below rise up before the King. The same idea explains the next phrase of the Song of the Well, “with the mechokek, with their staffs,” as explained on “If you walk in My statutes” in Bechukosai, where chok, “statute,” is linked with chakikah, “engraving.”


ששני חקיקות לכלי עד״מ מבית ומבחוץ מבחוץ להעביר כל חלודה ובפנים לחקוק בה בית קיבול כך צ״ל חקיקת הנפש מבחוץ להעביר כל מונע ומסתיר כו׳
that there are two engravings of a vessel, by way of analogy, from within and from without: from without, to remove all rust, and within, to engrave in it a receptacle. So too there must be an engraving of the soul: from without, to remove everything that hinders and hides, etc.,
There a vessel is said to be engraved in two ways: on the outside, to scrape off all the rust, and on the inside, to hollow out a space that can hold something. So too the soul must be engraved: outwardly, by removing whatever hinders and hides G-dliness.


והוא בחינת חפירה הנ״ל ומבפנים להיות בחינת כלי קיבול אור א״ס ב״ה להיות כלי מחזיק ברכה146147 כו׳
and this is the level of digging mentioned above; and from within, to be the level of a vessel that receives the Infinite Light, blessed be He, to be “a vessel that holds blessing,” etc.
That outer engraving is the “digging” described earlier. The inner engraving makes the soul a vessel that can receive the Infinite Light, “a vessel that holds blessing,” in the words of the Mishnah.


ואין אור א״ס ב״ה שורה ומתגלה אלא בבחי׳ חכמה כח מה כו׳ והמחוקק העושה הכלי קיבול הוא הממשיך בחי׳ התורה בבחינת הביטול כו׳
And the Infinite Light, blessed be He, rests and is revealed only in the level of Chochmah (wisdom), koach mah, etc. And the mechokek, who makes the receptacle, is the one who draws down the level of the Torah in the manner of self-nullification (bittul), etc.
The Infinite Light rests and is revealed only in Chochmah, koach mah, the power of self-nullification. The mechokek who carves the receptacle is therefore the one who draws down the Torah, which comes from Chochmah, in a spirit of bittul.


(ועמ״ש לקמן בביאור ע״פ החלצו מאתכם148 בפ׳ מטות ענין שמשה נק׳ מחוקק, ועמש״ל [ועיין מה שכתוב לעיל] ע״פ משה ידבר,149 וע׳ עוד מענין במחוקק בזח״ג [בזהר חלק ג] ס״פ וילך רפ״ו150 א׳ ופ׳ בהעלותך דק״נ).151
(And see what is written below in the explanation on the verse “Arm from among you,” in Parshas Matos, on the matter that Moshe is called mechokek; and see what is written above on the verse “Moshe would speak”; and see further on the matter of “with the mechokek” in the Zohar, Part III, at the end of Parshas Vayelech, 286a, and Parshas Beha’aloscha, page 150.)
A parenthesis refers to the explanation of “Arm from among you” in Parshas Matos, where Moshe is called mechokek, to the discourse on “Moshe would speak,” and to the Zohar on Vayelech and Beha’aloscha. The Zohar at the end of Vayelech reads the mechokek of this verse as Yesod and the staffs as Netzach and Hod.


במשענותם הם תמכי אורייתא152 (ע׳ [עיין] זח״א [זהר חלק א] ד״ח ע״א) עץ חיים היא153 למחזיקים בה וכענין שנאמר ביששכר וזבולון שמבני יששכר היו הסנהדרין וזבולון ע״י שהיה עוסק בפרקמטיא בשביל יששכר154155 זכה ונתעלה במעלה יותר בבחי׳ א׳
“With their staffs”: these are the supporters of the Torah (tamchei oraysa) (see the Zohar, Part I, page 8a), “It is a tree of life to those who hold fast to it.” And it is like what is said about Yissachar and Zevulun: from the children of Yissachar came the Sanhedrin, and Zevulun, through engaging in commerce for Yissachar’s sake, merited and was raised to a higher rank in one respect,
“Their staffs” are those who support the Torah, the tamchei oraysa of the Zohar, who uphold those who learn; of them it is said, “It is a tree of life to those who hold fast to it.” The model is Yissachar, whose descendants were the Sanhedrin, and Zevulun, who traded to support him and so gained a higher rank in one respect.


דהיינו בבחינת ממטה למעלה שמפני שע״י השפעת טובו וחיותו היה יששכר עוסק בתורה בחיות זה הנמשך לו הרי זבולון קודם לו שממשיך חיות לתורתו
namely, in the manner of from below upward: since it was through the bestowal of his bounty and his life-force that Yissachar engaged in Torah, with this life-force that was drawn to him, Zevulun therefore precedes him, for he draws life-force into his Torah.
That respect is the movement from below upward: since Yissachar learned with the life-force that Zevulun’s support gave him, Zevulun draws life into his Torah. That is why Zevulun is named before Yissachar.


(ועיין מזה ברבות ויחי ס״פ צ״ט זח״א [זהר חלק א] ח׳156 א׳ ויחי דרמ״א ב׳ ח״ג [חלק ג׳] מצורע נ״ג ב׳ ועמ״ש סד״ה קול דודי גבי מקפץ על הגבעות).157
(And see about this in Midrash Rabbah, Vayechi, end of chapter 99; the Zohar, Part I, 8a; Vayechi, page 241b; Part III, Metzora, 53b; and see what is written at the end of the discourse beginning “The voice of my beloved,” regarding “leaping over the hills.”)
A parenthesis gives further sources: Midrash Rabbah on Vayechi, which says Zevulun comes before Yissachar because he fed him, the Zohar on the partnership between them, and the end of the discourse on “The voice of my beloved,” on “leaping over the hills.”


ולכן נאמר בזבולון עמים הר יקראו158 כו׳. פי׳ ע״ד מה שנאמר מי יעלה בהר159 ה׳ ומי יקום כו׳.
And therefore it is said of Zevulun, “Peoples they shall call to the mountain,” etc. The meaning is along the lines of what is said, “Who shall ascend the mountain of Havayah, and who shall stand,” etc.
This is why Moshe’s blessing says of Zevulun, “Peoples they shall call to the mountain.” The mountain is the one of which Psalms asks, “Who shall ascend the mountain of Havayah, and who shall stand in His holy place?”


אבל גבי זבולון אפי׳ [אפילו] בחי׳ עמים עוממות יקראו ויתאספו לבחינת הר ה׳. אך הנה כל בחינות הנ״ל שבבחינת באר ממטה למעלה צריך להיות אתעדל״ע [אתערותא דלעילא] לפני אתעדל״ת [אתערותא דלתתא].
But regarding Zevulun, even the level of “peoples” (amim), [as in] “dimmed” (omemos), shall be called and gathered to the level of “the mountain of Havayah.” However, all the levels mentioned above, which are in the manner of a well, from below upward, require that there be an arousal from above (isarusa dile’eila) before the arousal from below (isarusa dilesata).
Through Zevulun even amim, “peoples,” read as omemos, “dimmed,” what is dim and far from holiness, are called and gathered to G-d’s mountain. But all this rising from below, the well’s movement, first needs an arousal from above.


וזהו אז ישיר ישראל160 ישראל דלעילא (עיין זהר ח״ב [חלק ב׳] נ״ד א׳) עלי באר (עי׳ [עיין] זהר ס״פ וילך שם ובע״ח [ובעץ חיים] שער ל״א פ״ז [פרק ז׳])
And this is “Then Israel sang”: the Israel above (Yisrael dile’eila) (see the Zohar, Part II, 54a); “Spring up, O well” (see the Zohar, at the end of Parshas Vayelech, there, and Etz Chaim, Sha’ar 31, chapter 7):
That is the meaning of “Then Israel sang”: this Israel is the “Israel above,” and the text points to the Zohar on Beshalach, which discusses the songs that begin with “then.” “Spring up, O well” is explained with the Zohar at the end of Vayelech and with Etz Chaim.


היא כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] שכונסת ואוספת לתוכה בחי׳ ישראל דלעילא ענו לה161 מלמעלה למטה להיות אתעדל״ע [אתערותא דלעילא] שלפני אתעדל״ת [אתערותא דלתתא] כדי להיות עלי באר ממטה למעלה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלמלא הקב״ה עוזרו162 כו׳
this is the Congregation of Israel (Knesses Yisrael), the source of the souls of Israel, which gathers in and collects within itself the level of the Israel above. “Sing out to it”: from above downward, so that there be the arousal from above that comes before the arousal from below, in order that there be “Spring up, O well,” from below upward. And as our Sages, of blessed memory, said, “Were it not that the Holy One, blessed be He, helps him,” etc.
The well is Knesses Yisrael, the source of the souls, which gathers into itself the Israel above. “Sing out to it” is the response from above that comes first, so that the well can rise from below; as the Talmud says, a person could not overcome his evil inclination were it not that G-d helps him.


(וע׳ בע״ח [בעץ חיים] של״א פ״ז [פרק ז׳] ובזח״ג [ובזהר חלק ג] ס״פ וילך) ואותה אנו מבקשים בתפלה והחזירנו בתשובה שלימה לפניך163164 כו׳ אב הרחמן רחם נא עלינו ותן בלבנו בינה165 דהיינו
(and see Etz Chaim, Sha’ar 31, chapter 7, and the Zohar, Part III, at the end of Parshas Vayelech). And it is this that we ask for in prayer: “And bring us back in complete teshuvah (return) before You,” etc.; “Merciful Father, have mercy upon us, and put understanding into our hearts,” that is,
This help from above is what we ask for in prayer: in the Amidah, “bring us back in complete teshuvah before You,” and before the Shema, “Merciful Father, have mercy upon us, and put understanding into our hearts.”


להבין דבר מתוך דבר166 כו׳ כי גם הרחמנות הגדולה שעלינו היא ר חוקה מהשגתנו ואין אנו יכולים לעורר את הרחמנות
to understand one thing from another, etc. For even the great compassion upon us is far from our comprehension, and we cannot arouse the compassion
The understanding asked for is to “understand one thing from another,” as the Talmud describes the discerning mind. We ask because even G-d’s great compassion toward us is beyond our grasp, and by our own efforts we cannot arouse it as it truly is.


כמו שהיא כו׳ ואתעדל״ע [ואתערותא דלעילא] זו היא ע״י המשכות התורה חכמה בראש וחכמה בסוף167168 חכמה בראש היא בחינת אתעדל״ע [אתערותא דלעילא] שלפני אתעדל״ת [אתערותא דלתתא].
as it is, etc. And this arousal from above comes through the drawings-down of the Torah: “Chochmah at the beginning and Chochmah at the end.” Chochmah at the beginning is the level of the arousal from above that precedes the arousal from below;
This arousal from above comes through the Torah, described as “Chochmah at the beginning and Chochmah at the end.” Chochmah at the beginning is the arousal from above that comes before any arousal from below.


וחכמה בסוף שע״י אתעדל״ת [אתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] היא הבאר שחפרוה כרוה169 כו׳ במחוקק במשענותם יצאו מים חיים170
and Chochmah at the end, where through the arousal from below [comes] an arousal from above, is the well that “dug it, delved it,” etc., “with the mechokek, with their staffs”; “living waters shall go out.”
Chochmah at the end is the arousal from above that comes in response to the arousal from below: it is the well that the princes dug and delved with the mechokek and the staffs. From it, as Zechariah says, “living waters shall go out.”


(ועיין בזהר בראשית דכ״ו ע״ב ועמ״ש בפ׳ נשא סד״ה כה תברכו171 מענין ברכה בראש ברכה בסוף, וע׳ עוד בזהר ויקהל דקצ״ז ב׳ מענין כרוה נדיבי עם172173 ועמ״ש בפ׳ ויקהל סד״ה
(And see the Zohar, Bereishis, page 26b; and see what is written in Parshas Nasso, at the end of the discourse beginning “Thus shall you bless,” on the matter of “blessing at the beginning, blessing at the end”; and see further in the Zohar, Vayakhel, page 197b, on the matter of “the nobles of the people delved it”; and see what is written in Parshas Vayakhel, at the end of the discourse beginning
The closing parenthesis gives further sources: the Zohar on Bereishis, the discourse on “Thus shall you bless” in Nasso on blessing at the beginning and at the end, the Zohar on Vayakhel, where the nobles who delved the well are the Patriarchs, and a discourse in Vayakhel.


קחו מאתכם בפי׳ כל נדיב לבו יביאה174 ובשה״ש [ובשיר השירים] ע״פ מה יפו פעמיך בנעלים175 בת נדיב כו׳, וע׳ עוד זח״ג [זהר חלק ג] י״ט ב׳ כ״ו176 א׳, ח״א [חלק א׳] רל״ה א׳, ח״ב [חלק ב׳] קי״ג סע״ב [סוף עמוד ב] קי״ד ח״ג [חלק ג׳] רל״ה ב׳):177178179
“Take from among you,” in the explanation of “whoever is of a generous heart shall bring it”; and in Shir HaShirim, on the verse “How beautiful are your steps in sandals, O daughter of the noble one,” etc.; and see further the Zohar, Part III, 19b, 26a; Part I, 235a; Part II, 113, end of side b, 114; Part III, 235b.)
It continues with that discourse, “Take from among you,” on “whoever is of a generous heart,” the Shir HaShirim discourse on “How beautiful are your steps in sandals, O daughter of the noble one,” and further passages of the Zohar on the nobles and on the well the princes dug.



In one’s avodah
Regard life in this world as a passage, and lift the soul to G-d alone; refine it through the practical mitzvos and the G-dly soul’s mastery over the animal soul. Clear away what hides the love of G-d: turn from evil, sanctify yourself in what is permitted, study more Torah and give more charity than comes naturally, with a broken heart and without attachment even to permitted things. Contemplate G-d’s greatness in prayer and learn Torah right after it, so that love becomes a steady flow, and ask in prayer for the help from above without which none of this can rise.
Questions for discussion
	Why is the well, which springs from below, higher than the fountain and the river that flow from above?
	How do the food and the clothing given in charity correspond to the inner and encompassing modes, and what does “delight upon Havayah” mean in this maamar?
	What is the difference between digging and delving, and which parts of a person’s service belong to each?
	Why can Yaakov rule over an angel, when an angel cannot carry out two missions?
	How does the love drawn from sight, through Torah and Chochmah, differ from the love drawn from hearing, and why is it more lasting?

Sources and references
Notes
Paragraph 1
1Israel’s song at the well in the desert, the verse on which the maamar is built.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2באר חפרוה שרים כרוה
The next verse: the well that the princes dug and the nobles of the people delved. Its digging and delving are explained later in the maamar as the removal of what conceals the soul’s love.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3The beloved is praised as “a fountain of gardens, a well of living waters”; the Alter Rebbe reads the beloved as Knesses Yisrael and so identifies her with the well.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4סולמא דפרת
The Talmud, discussing where the waters of rivers and springs come from, explains that certain springs that rise up are “ladders of the Euphrates.” Kehot cites the discussion on 55a–b.
Bekhorot 55b:1–4בכורות נ״ה ב:א׳-ד׳
עֵינָתָא דְּמִידַּלְּיָין! אָמַר רַב מְשַׁרְשְׁיָא: הָנְהוּ סוּלָּמֵי דִּפְרָת נִינְהוּ. וְהָא כְּתִיב: ״וְהַנָּהָר הָרְבִיעִי הוּא פְרָת״! אָמַר רַב נַחְמָן בַּר יִצְחָק, וְאִיתֵּימָא רַב אַחָא בַּר יַעֲקֹב: הוּא פְּרָת דְּמֵעִיקָּרָא. תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5וארעא חלחולי מחלחלא
Discussing a mikveh, the Talmud says that “the whole earth is perforated with channels.” The Alter Rebbe uses the phrase for the way the waters from above travel through the ground to the well.
Chagigah 22a:6–7חגיגה כ״ב א:ו׳-ז׳
וּמִקְוֶה שֶׁחֲלָקוֹ בְּסַל וְגַרְגוּתְנִי — הַטּוֹבֵל שָׁם לֹא עָלְתָה לוֹ טְבִילָה. דְּהָא אַרְעָא כּוּלַּהּ חַלְחוֹלֵי מְחַלְחֲלָא, וּבָעֵינַן דְּאִיכָּא אַרְבָּעִים סְאָה בְּמָקוֹם אֶחָד. וְהָנֵי מִילֵּי בִּכְלִי טָהוֹר, אֲבָל בִּכְלִי טָמֵא, מִיגּוֹ דְּסָלְקָא טְבִילָה לְכוּלֵּיהּ גּוּפֵיהּ דְּמָנָא, סָלְקָא לְהוּ נָמֵי לְכֵלִים דְּאִית בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6Kehot’s note points to Joshua 3:16 for these words.
Joshua 3:16יהושע ג׳:ט״ז
וַיַּעַמְדוּ הַמַּיִם הַיֹּרְדִים מִלְמַעְלָה קָמוּ נֵד־אֶחָד הַרְחֵק מְאֹד מֵאָדָם הָעִיר אֲשֶׁר מִצַּד צָרְתָן וְהַיֹּרְדִים עַל יָם הָעֲרָבָה יָם־הַמֶּלַח תַּמּוּ נִכְרָתוּ וְהָעָם עָבְרוּ נֶגֶד יְרִיחוֹ:
that the waters which came down from above stood, and rose up in one heap, a great way off from Adam, the city that is beside Zarethan; and those that went down toward the sea of the Arabah, even the Salt Sea, were wholly cut off; and the people passed over right against Jericho.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7לאור באור החיים
Job speaks of G-d bringing a soul back from the pit “to be illumined with the light of life”; here it describes the soul rising from the body’s confinement.
Job 33:30איוב ל״ג:ל׳
לְהָשִׁיב נַפְשׁוֹ מִנִּי־שָׁחַת לֵאוֹר בְּאוֹר הַחַיִּים:
To bring back his soul from the pit, That he may be enlightened with the light of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
8G-d placed Adam in the Garden of Eden “to work it and to guard it.” The maamar reads the verse as the service of the soul, which works and guards the Gan Eden above.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9לעבדה במ״ע ולשמרה במל״ת
The Zohar says that when a person returns in teshuvah and studies Torah, G-d places him in His garden, “to work it” with the positive commandments and “to guard it” with the prohibitive ones.
Zohar, Bereshit 22:255–24:264ספר הזהר, בראשית כ״ב:רנ״ה-כ״ד:רס״ד
AND THE L-RD GOD TOOK THE MAN AND PUT HIM IN THE GARDEN OF EDEN, ETC. From whence did he take him? He took him from the four elements which are hinted at in the verse “and from there it parted and became four heads”. G-d detached him from these and placed him in the Garden of Eden. So does G-d do now to any man created from the four elements when he repents of his sins and occupies himself with the Torah; G-d takes him from his original elements, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
10לעבדה במ״ע ולשמרה במל״ת
Near the end of Tikkun 21 the Tikkunei Zohar gives the same reading: “to work it” with the positive commandments, “to guard it” with the prohibitive ones.
Tikkunei Zohar 62a:15–16תקוני הזהר ס״ב א:ט״ו-ט״ז
וזכאה איהו מאן דאיהי באמנה אתו בגלותא. דלא דחיל מעלאין ותתאין. דבגינה אתמר לאדם ויניחהו בגן עדן לעבדה ולשמרה. לעבדה בפקודין דעשה. ולשמרה בפקודין דלא תעשה. בגין דאיהי ג״ן סדרים דאורייתא. ואיהי עדונא דאורייתא. מאי אורייתא עמודא דאמצעיתא. איהי גן דיליה ועדן דיליה.
Constantinople, 1740 (CC-BY-NC)
11ונהר יוצא מעדן להשקות את הגן
A river goes out of Eden to water the garden. The Alter Rebbe uses it to show that the work of the garden is to water it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12בשה״ש מעין גנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteד, טו.
13המעין גנים
“A fountain of gardens”: the maamar reads the plural “gardens” as the higher and the lower Gan Eden, both watered by Knesses Yisrael.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ג״ע הוא תענוג הנשמות
Rav taught that in the World to Come there is no eating or drinking, but the righteous sit with crowns on their heads and take pleasure in the radiance of the Shechinah. This is the delight of the souls that the Alter Rebbe calls Gan Eden.
Berakhot 17aברכות י״ז א
Kehot’s noteראה ברכות יז, א.
15מוטב דלדייני׳
When Elisha ben Avuyah (Acher) died, Rabbi Meir said: better that he be judged and come to the World to Come. The Alter Rebbe infers that the delight of the World to Come is worth even the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
16להתענג על ה׳
Isaiah promises, “Then you shall delight upon Havayah.” The soul is cleansed so that it can come to this delight.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17באתעדל״ת תליא מילתא
Kehot’s note points to Zohar II, 135b for these words.
Zohar II, 135bזח״ב קלה, ב
Kehot’s noteראה זח״ב קלה, ב.
18בהררי קדש
“His foundation is in the mountains of holiness.” The Alter Rebbe borrows the phrase for the lofty root of the physical mitzvos.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בס״י נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א, מ״ז.
20נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that their end is wedged in their beginning and their beginning in their end. The Alter Rebbe stresses the second half: the highest beginning is lodged in the lowest end.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
21סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
22סוף מעשה במחשבה תחלה
Lecha Dodi says of Shabbos, “last in deed, first in thought.” What comes into being last was first in the original intention, so the physical mitzvos stem from the highest level.
Siddur Ashkenaz, Shabbat, Kabbalat Shabbat, Lekha Dodi 4–6סידור אשכנז, שבת, קבלת שבת, לכה דודי ד׳-ו׳
לִקְרַאת שַׁבָּת לְכוּ וְנֵלְכָה. כִּי הִיא מְקוֹר הַבְּרָכָה. מֵרֹאשׁ מִקֶּדֶם נְסוּכָה. סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה: לְכָה דוֹדִי לִקְרַאת כַּלָּה. פְּנֵי שַׁבָּת נְקַבְּלָה: מִקְדַּשׁ מֶלֶךְ עִיר מְלוּכָה. קוּמִי צְאִי מִתּוֹךְ הַהֲפֵכָה. רַב לָךְ שֶׁבֶת בְּעֵמֶק הַבָּכָא. וְהוּא יַחְמוֹל עָלַיִךְ חֶמְלָה:
To greet the Sabbath, come let us go for it is the source of blessing; from the very beginning, of old, it was appointed; last in creation, first in [G-d's] thought. Come my Beloved Friend to greet the bride, let us welcome the Sabbath. Sanctuary of the King, royal city, arise, come forth from the upheaval; too long have you dwelt in the valley of weeping; He will show you abundant pity.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
23שנובעת מתחת לארץ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א׳סב.
24דרך סולמא דפרת
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”דהיינו שמקלחין תחת הקרקע ועולין בהרים כמו סולם” — אוה״ת חקת ע׳ תתס.
25מן הארבעה נהרות דרך סולמא דפרת
Kehot’s note points to Bekhorot 55a for these words.
Bekhorot 55aבכורות נ״ה א
Kehot’s noteראה בכורות נה, א-ב. בארוכה באוה״ת חקת ע׳ תתס.
26וארעא חלחולי מחלחלא
The words here quote Chagigah 22a:6–7; the passage is shown below.
Chagigah 22a:6–7חגיגה כ״ב א:ו׳-ז׳
וּמִקְוֶה שֶׁחֲלָקוֹ בְּסַל וְגַרְגוּתְנִי — הַטּוֹבֵל שָׁם לֹא עָלְתָה לוֹ טְבִילָה. דְּהָא אַרְעָא כּוּלַּהּ חַלְחוֹלֵי מְחַלְחֲלָא, וּבָעֵינַן דְּאִיכָּא אַרְבָּעִים סְאָה בְּמָקוֹם אֶחָד. וְהָנֵי מִילֵּי בִּכְלִי טָהוֹר, אֲבָל בִּכְלִי טָמֵא, מִיגּוֹ דְּסָלְקָא טְבִילָה לְכוּלֵּיהּ גּוּפֵיהּ דְּמָנָא, סָלְקָא לְהוּ נָמֵי לְכֵלִים דְּאִית בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה כב, א.
27ע״פ ויחפרו בפ׳ תולדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כ, ב.
28ויניחהו בג״ע לעבדה
The words here quote Genesis 2:15; the passage is shown below.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
29לעבדה במ״ע ולשמרה במל״ת
Kehot’s note points to Zohar I, 27a for these words.
Zohar I, 27aזח״א כז, א
Kehot’s noteזח״א כז, א. ת״ז תכ״א בסופו. ילקוט ראובני בשם מדרש.
30ונהר יוצא מעדן
The words here quote Genesis 2:10; the passage is shown below.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י. מענין פסוק זה ראה אוה״ת בראשית כרך-א דף נו, ב.
31וידבר משה אל ראשי המטות
The verse that opens the laws of vows; the bracket refers to the explanation of the discourse on it.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
32כי במצות יש ב׳ ענינים בחי׳ פנימית המצות ובחי׳ מקיפים
The note points to a letter of the Rebbe Rayatz that explains the two aspects of the mitzvos, inner and encompassing.
Kehot’s noteראה ביאור ע״ז בס׳ אגרות קודש דכ״ק אדמו״ר מוהריי״צ נ״ע ח״ד ע׳ קמא.
33“The voice of my beloved, behold he comes”: the verse of the discourse in Likkutei Torah on Shir HaShirim to which the bracket refers.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34הלא פרוס לרעב
Isaiah describes the true fast: to break your bread for the hungry and, when you see the naked, to cover him. The Alter Rebbe reads the food as the inner aspect of charity and the clothing as its encompassing aspect.
Isaiah 58:7ישעיהו נ״ח:ז׳
הֲלוֹא פָרֹס לָרָעֵב לַחְמֶךָ וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת כִּי־תִרְאֶה עָרֹם וְכִסִּיתוֹ וּמִבְּשָׂרְךָ לֹא תִתְעַלָּם:
Is it not to deal thy bread to the hungry, And that thou bring the poor that are cast out to thy house? When thou seest the naked, that thou cover him, And that thou hide not thyself from thine own flesh?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ז.
35לתת מזון ומחיה בחי׳ פנימית
There the point is explained at greater length, the note quotes: two levels, the inner light, which is food, bread and the like, and the encompassing light, which is the garments, as is written, “when you see the naked, cover him”; and this is the mitzvah of charity in its physical sense.
Kehot’s noteבסה״מ תקס״ו ע׳ רעא מבואר יותר בארוכה ”בב׳ מדרגו׳ בבחי׳ א״פ והוא המזון לחם וכיוצא, וא״מ והן הלבושים כמ״ש כי תראה ערום וכסיתו וזהו מצות הצדקה בגשמיות”. וראה אוה״ת חקת ע׳ תתסה.
36כי תראה ערום וכסיתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמשך הפסוק הלוא פרוס לרעב.
37אז תתענג על ה׳
“Then you shall delight upon Havayah”: the reward Isaiah promises, read here as the revelation drawn down through charity.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
38אז תתענג על ה׳ על דייקא
The Zohar on Vayechi quotes “Then you shall delight upon Havayah” and stresses “upon Havayah,” specifically: a higher delight above the place called “heavens.” The Alter Rebbe takes the word “upon” to describe the soul’s comprehension, which stands above and encompasses what it grasps.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
If it is worthy to ascend further, then happy is its portion and lot that it becomes attached to the Body of the King. If it is not worthy to ascend further, then “he that is left in Zion and he that remaineth in Jerusalem shall be called holy” (Ibid. 3). But if it is privileged to ascend further, then it beholds the glory of the King, and enjoys the supernal delight from the place which is called Heaven. Happy he that is vouchsafed this grace.
The Zohar; London, Soncino Press, 1933 (Public Domain)
39כמ״ש בזהר פ׳ ויחי (דרי״ט ע״א)
That discourse for Shemini Atzeres cites the same Zohar: “upon Havayah,” specifically, is a delight above the level of the Name Havayah, which is only a radiance, and it is reached through the bittul of comprehension revealed in teshuvah.
Kehot’s noteראה גם לקמן דרושים לשמע״צ פה, א.
40השכל וההשגה מקיפים את המושכל
Tanya, chapter 5, explains that when the mind grasps an idea it encompasses it, and the idea is enclothed within the mind; the same principle underlies the reading of “upon Havayah” here.
Kehot’s noteראה תניא פרק ה ובליקוט פי׳ לשם.
Paragraph 6
41שרפים עומדים ממעל לו
In Isaiah’s vision, Seraphim stand above G-d’s throne. The Alter Rebbe links their standing “above” to the mind that stands above the idea it grasps.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
42ויצא כברק חצו
Zechariah prophesies that G-d’s arrow will go forth like lightning; the image describes the encompassing light, which flashes in the mind without being absorbed.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
43כברק המבריק
In the discourse on tzitzis, Chochmah is described as “only like lightning flashing in the mind” before it comes into Binah and comprehension, where the delight of the souls is revealed.
Kehot’s noteעל״ק ביאור החלצו [פז, ג] רפ״ב וסד״ה לבאר ענין המסעות וד״ה ואתחנן רפ״ד ושם בקיצור [ג, ב] אות ד. ובביאור ואתחנן ספ״א. ביום השמע״צ הג׳ [פז, ד] פ״ד. ובשה״ש ריש ביאור כי על כל כבוד חופה [מז, ג]. וע׳ לעיל רד״ה והי׳ לכם לציצית (מד, ד) וד״ה ולא אבה בפ׳ תצא (לח, ד). [כ].
Paragraph 7
44צרורה בצרור החיים
Avigail blesses David that his soul be “bound up in the bond of life” with G-d. The phrase describes the soul held within the light that surrounds it.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ש״א כה, כט.
45כבוד ה׳ יאספך
“The glory of Havayah shall gather you in”: the Alter Rebbe reads “gather in” as the light that encompasses the soul on every side.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
Paragraph 8
46כי תראה ערום וכסיתו
“When you see the naked, cover him”: the garment, the encompassing aspect of charity.
Isaiah 58:7ישעיהו נ״ח:ז׳
הֲלוֹא פָרֹס לָרָעֵב לַחְמֶךָ וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת כִּי־תִרְאֶה עָרֹם וְכִסִּיתוֹ וּמִבְּשָׂרְךָ לֹא תִתְעַלָּם:
Is it not to deal thy bread to the hungry, And that thou bring the poor that are cast out to thy house? When thou seest the naked, that thou cover him, And that thou hide not thyself from thine own flesh?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47מעיין גנים
“A fountain of gardens”: Knesses Yisrael, which waters the higher and the lower Gan Eden.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ואהבת את ה״א
The command to love G-d with all one’s heart and soul; the love that wells up in a person is the “well” that springs from below upward.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
49כבוד הוי׳ יאספך
The verse comes right after the call to clothe the naked, a sequence the Alter Rebbe reads as the encompassing reward for the encompassing side of charity.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
50אליך ה׳ נפשי אשא
“To You, Havayah, I lift up my soul.” The Alter Rebbe reads it as the soul’s orientation toward G-d alone throughout its life in the body.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
51אתה בראת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה.
52ואתה עתיד ליטלה ממני
The blessing said on waking, Elokai Neshamah: You formed the soul, breathed it into me, guard it within me, and will in the future take it from me. The soul is only entrusted to a person for his lifetime.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
53בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ד.
54בעל כרחך אתה חי
The Mishnah: “against your will you are born, against your will you live, and against your will you die.” Here it describes the attitude a person should have to life in this world.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
… וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
55וכמאן דשדי בתר כתפוי
Tanya explains that the sitra achra receives its vitality from the “back” of holiness, like a person who gives something to his enemy against his will and throws it to him over his shoulder, turning his face away.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פכ״ב.
56לאכפיא
The Zohar speaks of the righteous man who brings the wicked back and so subdues the sitra achra (lakafya), which raises the glory of the Holy One, blessed be He, more than any other praise.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
57ולאהפכא
The Zohar speaks of those who turn darkness into light and bitterness into sweetness; Kehot cites it for the second stage, transforming the animal soul’s darkness itself.
Zohar I, 4aזח״א ד, א
Kehot’s noteראה זח״א ד, א.
58ויחפרו עבדי יצחק
Yitzchak’s servants dug in the valley and found a well of living water; the gloss refers to the discourse on this verse.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59נהר יוצא מעדן
The river that goes out of Eden to water the garden, read in the gloss as contemplation in prayer, Chochmah and Binah, that waters one’s Torah study.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60אמות של הלכה
Since the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah. The gloss uses the phrase for the Torah study that follows prayer.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61תפלתי שתהא סמוכה למטתי
Abba Binyamin said he was concerned all his days that his prayer be “before his bed,” which the Talmud explains as close to his bed. The gloss reads it as the order of prayer followed by Torah study.
Berakhot 5b:21–22ברכות ה׳ ב:כ״א-כ״ב
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״. ״וְעַל מִטָּתִי …
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב.
62יונתי בחגוי הסלע
“My dove, in the clefts of the rock... let me see your countenance, let me hear your voice, for your voice is sweet.” The gloss takes the sweet voice as Torah learned after prayer and the longed-for countenance as the returning light of the well.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63דמעין גנים זהו ענין ונהר יוצא מעדן
The Zohar on Ha’azinu speaks of the river that goes out of Eden and reads “a fountain of gardens” as the heavens and “a well of living waters” as the wells dug by Yitzchak’s servants.
Zohar, Ha'Azinu 11:221–12:231ספר הזהר, האזינו י״א:רכ״א-י״ב:רל״א
From the Head of the King the streams issue forth to Binah, and thence they flow to all corners until finally they are collected in the place called the Great Sea, whence issue generations for all.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
64במקום שבע״ת עומדים צדיקים גמורים
Rabbi Abahu taught that where penitents stand, the perfectly righteous do not stand. The Alter Rebbe uses it for the superiority of the light that rises from below.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 10
65ששים המה מלכות
“There are sixty queens”: the verse of the discourse to which the Alter Rebbe refers for the well’s superiority over the river.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כל ימיו בתשובה
Rabbi Eliezer taught to repent one day before one’s death; since no one knows that day, one should repent today, and so all his days are spent in teshuvah.
Shabbat 153aשבת קנ״ג א
67ודברתם אל הסלע ונתן מימיו
G-d told Moshe and Aharon to speak to the rock before the people’s eyes, and it would give forth its water. The Alter Rebbe links this water to the well of the song.
Numbers 20:8במדבר כ׳:ח׳
קַח אֶת־הַמַּטֶּה וְהַקְהֵל אֶת־הָעֵדָה אַתָּה וְאַהֲרֹן אָחִיךָ וְדִבַּרְתֶּם אֶל־הַסֶּלַע לְעֵינֵיהֶם וְנָתַן מֵימָיו וְהוֹצֵאתָ לָהֶם מַיִם מִן־הַסֶּלַע וְהִשְׁקִיתָ אֶת־הָעֵדָה וְאֶת־בְּעִירָם:
’Take the rod, and assemble the congregation, thou, and Aaron thy brother, and speak ye unto the rock before their eyes, that it give forth its water; and thou shalt bring forth to them water out of the rock; so thou shalt give the congregation and their cattle drink.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68עלי באר
“Spring up, O well”: the song the maamar opened with, said here of the water that came from the rock.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הראיני את מראיך
“Let me see your countenance,” said to the dove in the clefts of the rock: the returning light that rises from below.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
70חפרוה כרוה
“The well, princes dug it, the nobles of the people delved it”: the two verbs are explained as two stages of clearing the well.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
71קדש עצמך במותר לך
Rava defines the “prohibition of holiness” as “sanctify yourself in what is permitted to you”: holding back even from what the law allows.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
72ובטל רצונך מפני רצונו
“Nullify your will before His will”: the Alter Rebbe applies it to permitted things and calls it complete nullification.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73לא תהיה משכלה ועקרה בארצך
The promise that none shall miscarry or be barren in the land; the gloss refers to the discourse on this verse for the two stages of making the soul a well.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74אפילו בית ולד אין לה
On “And Sarai was barren, she had no child,” the Talmud says she did not even have a womb. The gloss uses it for the soul that must first be made an empty vessel.
Yevamot 64b:2–3יבמות ס״ד ב:ב׳-ג׳
אָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: שָׂרָה אִמֵּנוּ אַיְלוֹנִית הָיְתָה, שֶׁנֶּאֱמַר: ״וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד״, אֲפִילּוּ בֵּית וָלָד אֵין לָהּ. אָמַר רַב יְהוּדָה בְּרֵיהּ דְּרַב שְׁמוּאֵל בַּר שִׁילַת מִשְּׁמֵיהּ דְּרַב: לֹא שָׁנוּ אֶלָּא בְּדוֹרוֹת הָרִאשׁוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מְרוּבּוֹת. אֲבָל בְּדוֹרוֹת הָאַחֲרוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מוּעָטוֹת — שְׁתֵּי שָׁנִים וּמֶחֱצָה, כְּנֶגֶד שְׁלֹשָׁה עִיבּוּרִים. רַבָּה אָמַר רַב נַחְמָן: שָׁלֹשׁ שָׁנִים, כְּנֶגֶד שָׁלֹשׁ פְּקִידוֹת. דְּאָמַר מָר: בְּרֹאשׁ הַשָּׁנָה נִפְקְדוּ שָׂרָה רָחֵל וְחַנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise”: the broken heart that makes a person an empty vessel, the first stage of digging.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ותתפלל חנה על ה׳
Channah, in bitterness of soul, prayed upon Havayah and wept. Her prayer is the revealed love that wells up once the heart is cleared.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שרים ונדיבי עם
The princes and the nobles of the people who dug and delved the well; the princes are read as the Patriarchs.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78שרים הם האבות
Midrash Rabbah on Chukas says the well was not literally dug but was given in the merit of the Patriarchs, who are called “princes”; the maamar itself points to the Midrash on Chukas further on.
Bamidbar Rabbah 19:26במדבר רבה י״ט:כ״ו
79כי שרית
The angel tells Yaakov that his name will be Yisrael, “for you have striven with Elokim and with men, and prevailed.” The Alter Rebbe reads sarisa as rulership over Elokim, the Name of concealment.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80אני הוי׳ לא שניתי
“For I, Havayah, have not changed”: creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ואין עוד מלבדו
“Havayah is G-d, there is none else besides Him.” From G-d’s side, nothing exists apart from Him.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82וכולא קמיה כלא
The Zohar teaches that G-d is the root of all worlds and all before Him is accounted as nothing.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
83והיה הוי׳ לי לאלקים
Yaakov’s vow at Beis El: “and Havayah shall be my Elokim.” The Alter Rebbe reads it as Yaakov’s rule over the concealment of Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ועם אנשים
“For you have striven with Elokim and with men, and prevailed.” The “men” are read as angels.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וירא והנה שלשה אנשים נצבים עליו
Avraham saw three men standing over him; they were angels, one for each mission.
Genesis 18:2בראשית י״ח:ב׳
וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה שְׁלֹשָׁה אֲנָשִׁים נִצָּבִים עָלָיו וַיַּרְא וַיָּרׇץ לִקְרָאתָם מִפֶּתַח הָאֹהֶל וַיִּשְׁתַּחוּ אָרְצָה:
and he lifted up his eyes and looked, and, lo, three men stood over against him; and when he saw them, he ran to meet them from the tent door, and bowed down to the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ומשם יפרד
The river from Eden “from there divided” into four heads. The phrase marks the realm below Atzilus, where things become separate.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87The Talmud asks who became a prince over whom, and answers from “For you have striven with Elokim” that Yaakov became a prince over the angel.
Chullin 92a:2חולין צ״ב א:ב׳
(הושע יב, ה) וישר אל מלאך ויוכל בכה ויתחנן לו איני יודע מי נעשה שר למי כשהוא אומר (בראשית לב, כט) כי שרית עם אלקים הוי אומר יעקב נעשה שר למלאך
Wikisource Talmud Bavli (CC-BY-SA)
88וישר אל מלאך ויוכל
Hosea recalls that Yaakov strove with an angel and prevailed, the verse the text cites by chapter.
Hosea 12:5הושע י״ב:ה׳
וַיָּשַׂר אֶל־מַלְאָךְ וַיֻּכָל בָּכָה וַיִּתְחַנֶּן־לוֹ בֵּית־אֵל יִמְצָאֶנּוּ וְשָׁם יְדַבֵּר עִמָּנוּ:
So he strove with an angel, and prevailed; He wept, and made supplication unto him; At Beth-el he would find him, And there he would speak with us;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89הקל קול יעקב
Yitzchak said, “The voice is the voice of Yaakov.” Here the voice is the voice of Torah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel”: Yaakov is bound up with the Torah.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91אחת דבר אלקים שתים זו שמענו
“One thing G-d has spoken, two things have I heard”: one divine word holds more than one meaning.
Psalms 62:12תהילים ס״ב:י״ב
אַחַת דִּבֶּר אֱלֹקִים שְׁתַּיִם־זוּ שָׁמָעְתִּי כִּי עֹז לֵאלֹקִים:
G-d hath spoken once, Twice have I heard this: That strength belongeth unto G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92וכפטיש יפוצץ סלע
G-d’s word is “like a hammer that shatters a rock.”
Jeremiah 23:29ירמיהו כ״ג:כ״ט
הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם־Havayah וּכְפַטִּישׁ יְפֹצֵץ סָלַע:
Is not My word like as fire? Saith the L-RD; And like a hammer that breaketh the rock in pieces?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93מקרא אחד מתחלק
The school of Rabbi Yishmael taught: as a hammer splits into many sparks, so one verse yields many meanings.
Sanhedrin 34a:12סנהדרין ל״ד א:י״ב
מְנָהָנֵי מִילֵּי? אָמַר אַבָּיֵי: דְּאָמַר קְרָא ״אַחַת דִּבֶּר אֱלֹקִים שְׁתַּיִם זוּ שָׁמָעְתִּי כִּי עֹז לֵאלֹקִים״. מִקְרָא אֶחָד יוֹצֵא לְכַמָּה טְעָמִים, וְאֵין טַעַם אֶחָד יוֹצֵא מִכַּמָּה מִקְרָאוֹת. דְּבֵי רַבִּי יִשְׁמָעֵאל תָּנָא: ״וּכְפַטִּישׁ יְפֹצֵץ סָלַע״ – מָה פַּטִּישׁ זֶה מִתְחַלֵּק לְכַמָּה נִיצוֹצוֹת, אַף מִקְרָא אֶחָד יוֹצֵא לְכַמָּה טְעָמִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
94כנשר יעיר
“As an eagle stirs up its nest”: the verse of the discourse the gloss refers to.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וכפטיש יפוצץ סלע ודא סלע דאתמר ביה
The Raaya Mehemna on Pinchas says of the Torah, “like a hammer that shatters a rock,” and that this is the rock of “Speak to the rock before their eyes, and it shall give forth its water”: those who study for its own sake draw sweet waters of Torah from it.
Zohar, Pinchas 51:314–53:325ספר הזהר, פנחס נ״א:שי״ד-נ״ג:שכ״ה
96ודברתם אל הסלע לעיניהם ונתן מימיו
G-d’s command to speak to the rock so that it would give forth its water; the maamar reads the speaking as words of Torah.
Numbers 20:8במדבר כ׳:ח׳
קַח אֶת־הַמַּטֶּה וְהַקְהֵל אֶת־הָעֵדָה אַתָּה וְאַהֲרֹן אָחִיךָ וְדִבַּרְתֶּם אֶל־הַסֶּלַע לְעֵינֵיהֶם וְנָתַן מֵימָיו וְהוֹצֵאתָ לָהֶם מַיִם מִן־הַסֶּלַע וְהִשְׁקִיתָ אֶת־הָעֵדָה וְאֶת־בְּעִירָם:
’Take the rod, and assemble the congregation, thou, and Aaron thy brother, and speak ye unto the rock before their eyes, that it give forth its water; and thou shalt bring forth to them water out of the rock; so thou shalt give the congregation and their cattle drink.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ודברתם אל הסלע לעיניהם ונתן מימיו
One of the passages the parenthesis lists: the Raaya Mehemna on Ki Seitzei speaks of Moshe’s rock, the wellspring of wisdom in the Torah, of which it is said “Speak to the rock... and it shall give forth its water,” through speech and not by striking.
Zohar, Ki Teitzei 14:70–17:79ספר הזהר, כי תצא י״ד:ע׳-י״ז:ע״ט
98חפרוה שרים
“The well, princes dug it”: the princes are the Patriarchs, and the digging is done through the voice of Yaakov.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov”: the verse of the later discourse on Yaakov’s attribute of compassion.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100אשר פדה את אברהם
Isaiah speaks of the house of Yaakov, “who redeemed Avraham.” The Alter Rebbe reads it as Yaakov revealing Avraham’s love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ויעקב בלחודוי
The Zohar on Vayetzei says that Yaakov by himself needed no other help, for Yaakov was the perfection of the Patriarchs.
Zohar, Vayetzei 14:92–95ספר הזהר, ויצא י״ד:צ״ב-צ״ה
102ברוך שאמר והיה העולם
The opening of the morning Pesukei Dezimra: “Blessed is He who spoke and the world came to be.” It begins the contemplation that arouses love.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Barukh She'amar 2סידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ברוך שאמר ב׳
בָּרוּךְ שֶׁאָמַר וְהָיָה הָעוֹלָם. בָּרוּךְ הוּא. בָּרוּךְ עוֹשֶׂה בְרֵאשִׁית. בָּרוּךְ אוֹמֵר וְעוֹשֶׂה. בָּרוּךְ גּוֹזֵר וּמְקַיֵּם. בָּרוּךְ מְרַחֵם עַל־הָאָרֶץ. בָּרוּךְ מְרַחֵם עַל־הַבְּרִיּוֹת. בָּרוּךְ מְשַׁלֵּם שָׂכָר טוֹב לִירֵאָיו. בָּרוּךְ חַי לָעַד וְקַיָּם לָנֶצַח. בָּרוּךְ פּוֹדֶה וּמַצִּיל. בָּרוּךְ שְׁמוֹ. בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם הָאֵל הָאָב הָרַחֲמָן הַמְהֻלָּל בְּפִי עַמּוֹ מְשֻׁבָּח וּמְפֹאָר בִּלְשׁוֹן חֲסִידָיו וַעֲבָדָיו וּבְשִׁירֵי דָוִד עַבְדֶּךָ. נְהַלֶּלְךָ ה׳ אֱלֹקֵינוּ בִּשְׁבָחוֹת וּבִזְמִירוֹת נְגַדֶּלְךָ וּנְשַׁבֵּחֲךָ וּנְפָאֶרְךָ וְנַזְכִּיר שִׁמְךָ …
Blessed is He Who spoke, and the world came into being, blessed is He; blessed is He Who maintains the creation; blessed is He Who says and does; blessed is He Who decrees and fulfills; blessed is He Who has compassion on the earth; blessed is He Who has compassion on the creatures; blessed is He Who rewards well those who fear Him, blessed is He Who lives forever and exists eternally; blessed is He Who redeems and saves blessed is His Name. Blessed are You, Adonoy, our G-d, King …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
103שהאופנים ברעש גדול
The first blessing before the Shema describes the Ofanim and holy Chayos rising “with a great noise” toward the Seraphim.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 6–8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ו׳-ח׳
וְהָאוֹפַנִּים וְחַיּוֹת הַקֹּדֶשׁ בְּרַעַשׁ גָּדוֹל מִתְנַשְּׂאִים לְעֻמַּת שְׂרָפִים לְעֻמָּתָם מְשַׁבְּחִים וְאוֹמְרִים: בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ: לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ …
And the Ofanim and Serafim are various classes of Angels. Ofanim denotes animated wheels as conceived in association with the Heavenly throne. (Avudraham); Chayos are those angels who exist eternally (Ya’avetz; some angels exist only for short times for specific functions.) Serafim indicate “beings of fire.” and the holy Chayos, with a mighty sound rise toward the Serafim. Facing them, they offer praise and say, Blessed is the glory of Adonoy from His place. G-d’s glory is a euphemism for G-d Himself. Thus the verse means, “Blessed is Adonoy from …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
104וצבא השמים לך משתחוים
“And the host of heaven bow down to You”: said in the morning prayers, and read here as a constant bowing.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105אב הרחמן רחם נא עלינו
The second blessing before the Shema, Ahavah Rabbah: “Our Father, merciful Father, who has mercy, have mercy upon us.” The maamar reads it as an appeal to Yaakov’s attribute of compassion.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, Second Blessing before Shemaסידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, אהבת ישראל
אַהֲבָה רַבָּה אֲהַבְתָּנוּ ה׳ אֱלֹקֵינוּ חֶמְלָה גְדוֹלָה וִיתֵרָה חָמַלְתָּ עָלֵינוּ: אָבִינוּ מַלְכֵּנוּ בַּעֲבוּר אֲבוֹתֵינוּ שֶׁבָּטְחוּ בְךָ וַתְּלַמְּדֵם חֻקֵּי חַיִּים כֵּן תְּחָנֵּנוּ וּתְלַמְּדֵנוּ: אָבִינוּ הָאָב הָרַחֲמָן הַמְרַחֵם רַחֵם עָלֵינוּ וְתֵן בְּלִבֵּנוּ לְהָבִין וּלְהַשְׂכִּיל לִשְׁמֹעַ לִלְמֹד וּלְלַמֵּד לִשְׁמֹר וְלַעֲשׂוֹת וּלְקַיֵּם אֶת־כָּל־דִּבְרֵי תַלְמוּד תּוֹרָתֶךָ בְּאַהֲבָה: וְהָאֵר עֵינֵינוּ בְּתוֹרָתֶךָ וְדַבֵּק לִבֵּנוּ בְּמִצְוֹתֶיךָ וְיַחֵד לְבָבֵנוּ לְאַהֲבָה וּלְיִרְאָה אֶת־שְׁמֶךָ: וְלֹא נֵבוֹשׁ לְעוֹלָם וָעֶד כִּי בְשֵׁם קָדְשְׁךָ הַגָּדוֹל וְהַנּוֹרָא בָּטָחְנוּ …
[With] unbounded love You have loved us Adonoy, our G-d; [With] great and abundant pity have You pitied us. Our Father, our King! for the sake of our forefathers who trusted in You, and whom You taught statutes of life, so too, be gracious to us and teach us. Our Father, merciful Father, Who acts with compassion have compassion on us and put into our hearts to comprehend, and to be intellectually creative, to listen, to learn, and to teach, to preserve, to practice, and to fulfill all the words …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 14
106ברשפי אש
Love’s “flashes are flashes of fire”: the fiery love of prayer, which flares and passes.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107אברהם אוהבי
G-d calls Avraham “who loves Me”; love is Avraham’s attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ליעקב אשר פדה את אברהם
Yaakov “who redeemed Avraham”: Yaakov’s work reveals Avraham’s love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109יוקח נא מעט מים
Avraham’s words to his three guests, “Let a little water be brought.”
Genesis 18:4בראשית י״ח:ד׳
יֻקַּח־נָא מְעַט־מַיִם וְרַחֲצוּ רַגְלֵיכֶם וְהִשָּׁעֲנוּ תַּחַת הָעֵץ:
Let now a little water be fetched, and wash your feet, and recline yourselves under the tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110אתה אמרת יוקח נא מעט מים חייך שאני פורע לבניך
G-d says to Avraham: you said, “Let a little water be brought”; by your life, I will repay your children in the desert, in the land and in the future, and in the desert this is the well of “Spring up, O well.”
Bereshit Rabbah 48:10בראשית רבה מ״ח:י׳
… מעט מים ר״א בשם ר׳ סימאי אמר אמר הקדוש ברוך הוא לאברהם אתה אמרת יקח נא מעט מים חייך שאני פורע לבניך במדבר וביישוב ולע״ל הה״ד (במדבר כא) אז ישיר ישראל את השירה הזאת עלי באר ענו לה הרי במדבר בארץ כנען מנין (דברים ח) ארץ נחלי מים עינות ותהומות יוצאים בבקעה ובהר לע״ל מנין ת״ל (זכריה יד) ביום ההוא יצאו מים חיים מירושלם אתה אמרת ורחצו רגליכם חייך שאני פורע לבניך במדבר וביישוב ולע״ל במדבר מנין שנאמר (יחזקאל טז) וארחצך במים בישוב מנין שנאמר (ישעיה א) רחצו הזכו …
“He said: My L-rd, please, if I have found favor in Your eyes, please do not depart from upon your servant” (Genesis 18:3). “He said: My lords [adonai], not as a reference to G-d, but rather to the three angels, adonai being in the plural. That raises the question: Why is the rest of the verse in the singular? The midrash responds that he directed his request to their senior member. please, if I have found favor in your eyes” – Rabbi Ḥiyya the Great taught: He said this to …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
111עלי באר
Near the end of chapter 54: when Avraham’s shepherds disputed a well with Avimelech’s, the water rose as soon as it saw Avraham’s flock, and G-d said this was a sign for his children, for whom the well would rise as soon as it saw them: “Then Israel sang.”
Bereshit Rabbah 54:5בראשית רבה נ״ד:ה׳
ויאמר כי את שבע כבשות וגו׳ - רבנן ורבי יצחק בן חקורה, רבנן אמרי: רועיו של אברהם היו מדיינים עם רועיו של אבימלך. רועי אברהם אומרים: לנו הבאר! ואלו אומרים: לנו הבאר! אמרו להם רועי אברהם: כל מי שהמים עולים להשקות את צאנו, שלו היא הבאר! כיון שראו המים צאנו של אברהם אבינו, מיד עלו. אמר לו הקב״ה: את סימן לבניך, מה את, כיון שראו המים את צאנך מיד עלו, אף בניך, כיון שהבאר רואה אותן מיד יהא עולה, הה״ד (במדבר כא): אז ישיר ישראל את השירה הזאת וגו׳. אמר …
“He said: It is so that you shall take the seven ewes from me, so that it will be for me as a testament, that I dug this well” (Genesis 21:30). “He said: It is so that you shall take the seven ewes…” – the Rabbis and Rabbi Yitzḥak ben Ḥakora, the Rabbis say: Abraham’s herdsmen were arguing with Avimelekh’s herdsmen. Abraham’s herdsman were saying: ‘The well is ours,’ and the others were saying: ‘The well is ours.’ Abraham’s herdsman said to them: ‘For whichever of us the water rises …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112עלי באר
Midrash Rabbah on Chayei Sarah: the water rose to meet Rivkah, a sign for her children, for whom the well would rise as soon as it saw them; this is “Then Israel sang… Spring up, O well.”
Bereshit Rabbah 60:5בראשית רבה ס׳:ה׳
והנערה טובת מראה מאד, בתולה. תנינן: מוכת עץ, כתובתה מאתים דברי רבי מאיר. וחכמים אומרים: מוכת עץ, כתובתה מנה. רבי חנינא משם רבי אליעזר טעמיה דרבי מאיר: ואיש לא ידעה, הא אם נבעלה מעץ, בתולה! טעמייהו דרבנן: בתולה, הא אם נבעלה מעץ, אינה בתולה! אמר רבי יוחנן: לא נבעלה אשה ממהול לשמונה תחילה, אלא רבקה. אמר ריש לקיש: לפי שבנותן של עובדי כוכבים משמרות עצמן ממקום ערותן, ומפקירות עצמן ממקום אחר, אבל זאת בתולה ממקום בתולים, ואיש לא ידעה ממקום אחר. אמר רבי יוחנן: ממשמע שנאמר בתולה, אין אנו יודעים …
“The girl was of very fair appearance, a virgin, and a man had not been intimate with her; she went down to the spring, she filled her jug, and came up” (Genesis 24:16). “The girl was of very fair appearance, a virgin” – we learn in a mishna: 1:3. The marriage contract of a woman whose hymen was ruptured by wood is two hundred [zuz], these are the words of Rabbi Meir. The Rabbis say: The marriage contract of a woman whose hymen was ruptured by wood is one hundred. …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
113עלי באר
Midrash Rabbah on Beshalach: Israel was allowed to sing only over the well, because they cherished it, as it says, “Spring up, O well, sing to it.”
Shemot Rabbah 25:7שמות רבה כ״ה:ז׳
114עלי באר
Midrash Rabbah at the beginning of Bamidbar describes the well as a rock that traveled with Israel; when they encamped, the princes stood over it and said, “Spring up, O well,” and it rose.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
115עלי באר
Midrash Rabbah on Shelach, at the beginning of chapter 17, compares G-d to a father who gives his son food and drink, and cites “Spring up, O well, sing to it.”
Bamidbar Rabbah 17:1במדבר רבה י״ז:א׳
116עלי באר
Midrash Rabbah on Chukas: the well was not literally dug, but was given in the merit of the Patriarchs, who are called “princes.”
Bamidbar Rabbah 19:26במדבר רבה י״ט:כ״ו
117עלי באר
Koheles Rabbah, on “Send your bread upon the waters,” teaches that because Avraham said “Let a little water be brought,” G-d repays his children with water, in the desert with “Spring up, O well.”
Kohelet Rabbah 11:1קוהלת רבה י״א:א׳
שַׁלַּח לַחְמְךָ עַל פְּנֵי הַמָּיִם, אָמַר רַבִּי בֵּיבַי אִם בִּקַּשְׁתָּ לַעֲשׂוֹת צְדָקָה, עֲשֵׂה אוֹתָהּ עִם עֲמֵלֵי תּוֹרָה, שֶׁאֵין מַיִם הָאָמוּר כָּאן אֶלָּא דִּבְרֵי תוֹרָה, שֶׁנֶּאֱמַר (ישעיה נה, א): הוֹי כָּל צָמֵא לְכוּ לַמַּיִם. אָמַר רַבִּי עֲקִיבָא כְּשֶׁהָיִיתִי בָּא בַּיָּם רָאִיתִי סְפִינָה שֶׁטָּבְעָה בַּיָּם, וְנִצְטָעַרְתִּי עַל תַּלְמִיד חָכָם אֶחָד שֶׁהָיָה בָּהּ וְנִטְבַּע, וּכְשֶׁבָּאתִי לִמְדִינַת קַפּוֹטְקְיָא רְאִיתִיו שֶׁהָיָה יוֹשֵׁב לְפָנַי וְשׁוֹאֵל שְׁאֵלוֹת, נַמְתִּי לוֹ, בְּנִי, הֵיאַךְ עָלִיתָ מִן הַיָּם, אָמַר לִי רַבִּי בִּצְלוֹתָךְ טְרָדַנִּי הַגַּל לַחֲבֵרוֹ, וַחֲבֵרוֹ …
“Cast your bread on the surface of the water, for after many days you will find it (Ecclesiastes 11:1). “Cast your bread on the surface of the water” – Rabbi Beivai said: If you sought to perform charity, perform it with those who toil in Torah study, as water stated here is nothing other than words of Torah, as it is stated: “Anyone thirsty, go to water” (Isaiah 55:1). Rabbi Akiva said: When I was coming by sea, I saw a ship that sank in the sea, and I was …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
118שמע ישראל אתה עובר היום
“Hear, O Israel, you are crossing the Jordan today”: the verse in Eikev under which the gloss points to the Midrash on the well.
Deuteronomy 9:1דברים ט׳:א׳
שְׁמַע יִשְׂרָאֵל אַתָּה עֹבֵר הַיּוֹם אֶת־הַיַּרְדֵּן לָבֹא לָרֶשֶׁת גּוֹיִם גְּדֹלִים וַעֲצֻמִים מִמֶּךָּ עָרִים גְּדֹלֹת וּבְצֻרֹת בַּשָּׁמָיִם:
Hear, O Israel: thou art to pass over the Jordan this day, to go in to dispossess nations greater and mightier than thyself, cities great and fortified up to heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שלח לחמך
“Send your bread upon the waters”: the verse whose Midrash the gloss cites.
Ecclesiastes 11:1קהלת י״א:א׳
שַׁלַּח לַחְמְךָ עַל־פְּנֵי הַמָּיִם כִּי־בְרֹב הַיָּמִים תִּמְצָאֶנּוּ:
Cast thy bread upon the waters, For thou shalt find it after many days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120החכמה תחיה
“Wisdom gives life to those who have it”: Chochmah is called life.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121באור פני מלך חיים
“In the light of the King’s countenance is life”; the life of the living waters comes from this light, Chochmah.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ושאבתם מים בששון
“And you shall draw water with joy”: the verse of the discourse on the water libation of Sukkos.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
123ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel”: the bittul that the Torah draws into the soul.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124לדחוק רגלי השכינה
Rabbi Yitzchak said that one who sins in secret is as if he pushed away the feet of the Shechinah, since the whole earth is G-d’s footstool.
Kiddushin 31a:2קידושין ל״א א:ב׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרַב נַחְמָן: בִּזְמַן שֶׁאָדָם מְצַעֵר אֶת אָבִיו וְאֶת אִמּוֹ אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָפֶה עָשִׂיתִי שֶׁלֹּא דַּרְתִּי בֵּינֵיהֶם, שֶׁאִלְמָלֵי דַּרְתִּי בֵּינֵיהֶם, צִיעֲרוּנִי. אָמַר רַבִּי יִצְחָק: כׇּל הָעוֹבֵר עֲבֵירָה בַּסֵּתֶר – כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה. שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
125ואשים דברי בפיך
“I have put My words in your mouth”: G-d’s words in a person’s mouth, the Torah he speaks.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126קדש לי
“Sanctify to Me every firstborn”: the opening of one of the four sections of the tefillin, which the maamar associates with the higher Chochmah.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ולזכרון בין עיניך
“And for a remembrance between your eyes, so that the Torah of Havayah be in your mouth”: the constant remembrance comes through the Torah in one’s mouth.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ואהבת את ה׳
The command to love G-d, on which the Sifrei asks how one comes to love Him.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129איני יודע באיזה צד אוהבים את הקב״ה ת״ל והיו הדברים האלה
The Sifrei asks how one is to love G-d, and answers from the next verse: set these words on your heart, for through them you come to know the One who spoke and the world came to be.
Sifrei Devarim 33:1ספרי דברים ל״ג:א׳
(דברים ו ו) וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, רַבִּי אוֹמֵר: לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר (דברים ו ה): ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכָל לְבָבְךָ״, אֵינִי יוֹדֵעַ: כֵּיצַד אוֹהֲבִים אֶת הַמָּקוֹם? תַּלְמוּד לוֹמַר: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, תֵּן הַדְּבָרִים הָאֵלֶּה עַל לִבְּךָ, שֶׁמִּתּוֹךְ כָּךְ אַתָּה מַכִּיר אֶת מִי שֶׁאָמַר וְהָיָה הָעוֹלָם וּמִדַּבֵּק בִּדְרָכָיו!
(Devarim 6:6) "And these things that I command you this day shall be upon your heart": From "And you shall love the L-rd your G-d with all your heart," I do not know how I come to love the Holy One Blessed be He; it is, therefore written "And these things that I command you this day shall be upon your heart." For in this way you come to recognize the Holy One Blessed be He and to cleave to His ways.
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
130והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart”: the words of Torah are the way to love.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131רשפי אש
Love’s flashes are “flashes of fire”: the love born of hearing, which burns from afar.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132מי כה׳ אלקינו המגביהי לשבת המשפילי לראות
“Who is like Havayah our G-d, enthroned on high, who looks down low to see in the heavens and on the earth”: the verse of the discourse the bracket refers to, where “to see” is the revelation that comes through the Torah.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
133ולא תחללו
“And you shall not profane My holy Name”: the bittul that the Torah’s living waters bring.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
134ואשים דברי בפיך
“I have put My words in your mouth”: the words of Torah in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
135ביום ההוא יצאו מ״ח
Zechariah foresees living waters going out from Jerusalem, half to the eastern sea and half to the western sea. The Alter Rebbe reads the eastern sea as a higher level that receives from the living waters below.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ח.
136שלא לדחוק רגלי השכינה
The words here quote Kiddushin 31a:2; the passage is shown below.
Kiddushin 31a:2קידושין ל״א א:ב׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרַב נַחְמָן: בִּזְמַן שֶׁאָדָם מְצַעֵר אֶת אָבִיו וְאֶת אִמּוֹ אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָפֶה עָשִׂיתִי שֶׁלֹּא דַּרְתִּי בֵּינֵיהֶם, שֶׁאִלְמָלֵי דַּרְתִּי בֵּינֵיהֶם, צִיעֲרוּנִי. אָמַר רַבִּי יִצְחָק: כׇּל הָעוֹבֵר עֲבֵירָה בַּסֵּתֶר – כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה. שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין לא, א.
137בפ׳ קדש . . ח״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א בערכו.
138ולזכרון בין עיניך
The words here quote Exodus 13:9; the passage is shown below.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
139רשפי אש
The words here quote Song of Songs 8:6; the passage is shown below.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
140סד״ה מי כה׳ אלקינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לט, א.
Paragraph 17
141אז נדברו
“Then those who fear Havayah spoke with one another, and Havayah listened and heard”: G-d receives the Torah spoken below.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, טז.
142תורה מאתו תצא
“For Torah shall go forth from Me”: the question is why G-d should need to hear what comes from Him.
Isaiah 51:4ישעיהו נ״א:ד׳
הַקְשִׁיבוּ אֵלַי עַמִּי וּלְאוּמִּי אֵלַי הַאֲזִינוּ כִּי תוֹרָה מֵאִתִּי תֵצֵא וּמִשְׁפָּטִי לְאוֹר עַמִּים אַרְגִּיעַ:
Attend unto Me, O My people, And give ear unto Me, O My nation; For instruction shall go forth from Me, And My right on a sudden for a light of the peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ד.
143במחוקק במשענותם
The end of the verse about the well: the nobles delved it “with the mechokek, with their staffs.”
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144במחוקק במשענותם
At the end of Vayelech the Zohar reads the Song of the Well: the princes are linked with Abba and Imma, the nobles are the Patriarchs, the mechokek is Yesod and the staffs Netzach and Hod; Israel will sing from below upward and from above downward.
Zohar, Vayeilech 8:45–9:49ספר הזהר, וילך ח׳:מ״ה-ט׳:מ״ט
145אם בחקתי תלכו
“If you walk in My statutes”: the verse of the discourse in Bechukosai that explains chok as engraving.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146כלי מחזיק ברכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
147כלי מחזיק ברכה
The closing Mishnah of the Talmud: the Holy One, blessed be He, found no vessel that holds blessing for Israel but peace. Here it describes the soul engraved as a receptacle.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
148החלצו מאתכם
“Arm men from among you”: the verse of the explanation in Matos where Moshe is called mechokek.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149משה ידבר
“Moshe would speak, and G-d would answer him with a voice”: the verse of the discourse the text refers to.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150ס״פ וילך (רפ״ו א׳)
The note says that this Zohar passage, at the end of Vayelech, is quoted in Or HaTorah on Chukas.
Kehot’s noteנעתק באוה״ת חוקת ע׳ תתמג.
151בהעלותך דק״נ
The note clarifies that the reference to Beha’aloscha, page 150, is to the Zohar, Part III, and points to Or HaTorah on Chukas for it.
Kehot’s noteבזח״ג. ראה אוה״ת חקת ע׳ תתסז.
152תמכי אורייתא
The Zohar speaks of those who support the Torah (tamchin oraysa): those who learn are not engaged in deeds while they learn, but those who support them are.
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
153עץ חיים היא
“It is a tree of life to those who hold fast to it”: read as those who support the Torah, like Zevulun.
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יח.
154וזבולון ע״י שהיה עוסק בפרקמטיא בשביל יששכר
The Midrash explains that Zevulun is placed before Yissachar because Zevulun engaged in trade and fed Yissachar, who studied Torah, and applies to him “It is a tree of life to those who hold fast to it.”
Bereshit Rabbah 99:9בראשית רבה צ״ט:ט׳
זבולן לחוף ימים ישכון, הרי זבולן קדם ליששכר, שכן מייחסן יששכר זבולן. ולמה כן? אלא, שהיה זבולן עוסק בפרקמטיא, ויששכר עוסק בתורה, וזבולן בא ומאכילו, לפיכך קדמו עליו. אמר הכתוב (משלי ג): עץ חיים היא למחזיקים בה יששכר כונס וזבולון מביא באניות ומוכר, ומביא לו כל צרכו. וכן משה אומר (דברים לג): שמח זבולון בצאתך. למה? שיששכר באהליך, שלך הן, שאת מסייעו לישב בהן:
“Zebulun will dwell at the shore of seas, and he will be a shore for ships, and his border will be upon Sidon” (Genesis 49:13). “Zebulun will dwell at the shore of seas” – Zebulun preceded Issachar, although the birth of Issachar is recorded before Zebulun. Why so? It is because Zebulun would engage in commerce, and Issachar would engage in Torah, and Zebulun would come to feed him. Therefore, [Zebulun] was granted precedence. The verse said in his regard: “It is a tree of life for those who uphold …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
155בפרקמטיא בשביל יששכר
The Zohar on Vayechi says Zevulun and Yissachar made an agreement: one sat and toiled in Torah, the other went out to trade and supported him.
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
156זח״א ח׳ א׳
The note points to Or HaTorah on Chukas for the Zohar’s teaching on the supporters of the Torah.
Kehot’s noteראה באוה״ת חוקת ע׳ תתמב.
157מקפץ על הגבעות
“Leaping over the hills”: the phrase discussed at the end of the discourse on “The voice of my beloved.”
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158עמים הר יקראו
Moshe’s blessing of Zevulun and Yissachar: “Peoples they shall call to the mountain.”
Deuteronomy 33:19דברים ל״ג:י״ט
עַמִּים הַר־יִקְרָאוּ שָׁם יִזְבְּחוּ זִבְחֵי־צֶדֶק כִּי שֶׁפַע יַמִּים יִינָקוּ וּשְׂפֻנֵי טְמוּנֵי חוֹל:
They shall call peoples unto the mountain; There shall they offer sacrifices of righteousness; For they shall suck the abundance of the seas, And the hidden treasures of the sand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יט.
159מי יעלה בהר ה׳
“Who shall ascend the mountain of Havayah, and who shall stand in His holy place?”: the mountain to which the peoples are called.
Psalms 24:3תהילים כ״ד:ג׳
מִי־יַעֲלֶה בְהַר־ה׳ וּמִי־יָקוּם בִּמְקוֹם קׇדְשׁוֹ:
Who shall ascend into the mountain of the L-RD? And who shall stand in His holy place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כד, ג.
160אז ישיר ישראל
The Zohar on Beshalach discusses the songs that open with “then,” among them “Then Israel sang.”
Zohar, Beshalach 15:209–219ספר הזהר, בשלח ט״ו:ר״ט-רי״ט
Said R. Isaac: ‘At the moment when the Holy One slew the great chieftain of the Egyptians, and Moses and the children of Israel saw him, they began to sing.’ THEN SANG MOSES AND THE CHILDREN OF ISRAEL THIS SONG UNTO THE L-RD.
The Zohar; London, Soncino Press, 1933 (Public Domain)
161ענו לה
“Sing out to it”: read as the response from above that precedes the well’s rising.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162אלמלא הקב״ה עוזרו
A person’s evil inclination grows stronger against him every day, and were it not that the Holy One, blessed be He, helps him, he could not overcome it.
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
163והחזירנו בתשובה שלימה לפניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת תפלת שמו״ע.
164והחזירנו בתשובה שלימה לפניך
The blessing of teshuvah in the Amidah: “and bring us back in complete teshuvah before You.”
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Repentanceסידור אשכנז, ימי חול, תפילת שחרית, עמידה, תשובה
הֲשִׁיבֵנוּ אָבִינוּ לְתוֹרָתֶךָ וְקָרְבֵנוּ מַלְכֵּנוּ לַעֲבוֹדָתֶךָ וְהַחֲזִירֵנוּ בִּתְשׁוּבָה שְׁלֵמָה לְפָנֶיךָ: בָּרוּךְ אַתָּה ה׳ הָרוֹצֶה בִּתְשׁוּבָה:
Cause us to return, our Father, to Your Torah and bring us near, our King, to Your service; and bring us back in whole-hearted repentance before You Blessed are You, Adonoy, Who desires penitence.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
165אב הרחמן רחם נא עלינו ותן בלבנו בינה
Ahavah Rabbah: “Our Father, merciful Father, who has mercy, have mercy upon us, and put into our hearts to understand.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, Second Blessing before Shemaסידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, אהבת ישראל
… אָבִינוּ מַלְכֵּנוּ בַּעֲבוּר אֲבוֹתֵינוּ שֶׁבָּטְחוּ בְךָ וַתְּלַמְּדֵם חֻקֵּי חַיִּים כֵּן תְּחָנֵּנוּ וּתְלַמְּדֵנוּ: אָבִינוּ הָאָב הָרַחֲמָן הַמְרַחֵם רַחֵם עָלֵינוּ וְתֵן בְּלִבֵּנוּ לְהָבִין וּלְהַשְׂכִּיל לִשְׁמֹעַ לִלְמֹד וּלְלַמֵּד לִשְׁמֹר וְלַעֲשׂוֹת וּלְקַיֵּם אֶת־כָּל־דִּבְרֵי תַלְמוּד תּוֹרָתֶךָ בְּאַהֲבָה: וְהָאֵר עֵינֵינוּ בְּתוֹרָתֶךָ וְדַבֵּק לִבֵּנוּ בְּמִצְוֹתֶיךָ וְיַחֵד לְבָבֵנוּ לְאַהֲבָה וּלְיִרְאָה אֶת־שְׁמֶךָ: וְלֹא נֵבוֹשׁ לְעוֹלָם וָעֶד כִּי בְשֵׁם קָדְשְׁךָ הַגָּדוֹל וְהַנּוֹרָא בָּטָחְנוּ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתֶךָ: וַהֲבִיאֵנוּ לְשָׁלוֹם מֵאַרְבַּע כַּנְפוֹת הָאָרֶץ …
[With] unbounded love You have loved us Adonoy, our G-d; [With] great and abundant pity have You pitied us. Our Father, our King! for the sake of our forefathers who trusted in You, and whom You taught statutes of life, so too, be gracious to us and teach us. Our Father, merciful Father, Who acts with compassion have compassion on us and put into our hearts to comprehend, and to be intellectually creative, to listen, to learn, and to teach, to preserve, to practice, and to fulfill all the words …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
166להבין דבר מתוך דבר
The Talmud defines the “discerning” (navon) as one who understands one thing from another.
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יד, א.
167חכמה בראש וחכמה בסוף
Kehot’s note points to Zohar I, 26a for these words.
Zohar I, 26aזח״א כו, א
Kehot’s noteזח״א כו, א.
168חכמה בראש וחכמה בסוף
The Zohar speaks of two yuds, the upper and lower formations, that are “Chochmah at the beginning and Chochmah at the end.” The text gives the place as 26b; Kehot gives 26a.
Zohar, Bereshit 21:248–22:255ספר הזהר, בראשית כ״א:רמ״ח-כ״ב:רנ״ה
In reference to that time it is said of Moses and Israel, “Then thou shalt delight in the L-rd”, and the words shall be fulfilled, “then Moses shall sing” (Ex. 15, 1).1The Hebrew text of this page does not correspond entirely to the English translation. Further, the river “shall part from thence and become four heads” (Gen. 2, 10). The first of these is Hesed (Kindness), which is the right arm. From this shall drink the camp of Michael, and with it the tribe of Judah and his two accompanying …
The Zohar; London, Soncino Press, 1933 (Public Domain)
169הבאר שחפרוה כרוה
The Zohar on Mishpatim says Israel did not have the well until they came to the wilderness of Mattanah, as in “the well, princes dug it.”
Zohar, Mishpatim 3:355–364ספר הזהר, משפטים ג׳:שנ״ה-שס״ד
170יצאו מים חיים
“Living waters shall go out from Jerusalem”: the waters that flow from the well.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171כה תברכו
“Thus shall you bless the children of Israel”: the verse of the discourse in Nasso on blessing at the beginning and at the end.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172כרוה נדיבי עם
The Zohar reads “those who volunteered among the people” as the Patriarchs, who are called nobles, as in “the nobles of the peoples are gathered.”
Zohar, Vayikra 66:445–67:449ספר הזהר, ויקרא ס״ו:תמ״ה-ס״ז:תמ״ט
173כרוה נדיבי עם
The Zohar on Vayechi says that even above, through an arousal from below, a higher level is drawn, and cites “the nobles of the people delved it.”
Zohar, Vayechi 53:528–54:539ספר הזהר, ויחי נ״ג:תקכ״ח-נ״ד:תקל״ט
174כל נדיב לבו יביאה
“Take from among you an offering; whoever is of a generous heart shall bring it”: the verse of the discourse in Vayakhel.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175“How beautiful are your steps in sandals, O daughter of the noble one”: the verse of the Shir HaShirim discourse on the “noble.”
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176זח״ג י״ט ב׳ כ״ו א׳
The note explains that these Zohar passages are on “the nobles of the people delved it” and points to Or HaTorah on Chukas, where they are discussed.
Kehot’s noteמענין כרוה נדיבי — אוה״ת חוקת ע׳ תתמג. וע׳ תתנד.
177ח״א רל״ה א׳ ח״ב קי״ג סע״ב . . רל״ה ב׳
The note explains that these Zohar passages are on “the well, princes dug it” and points to Or HaTorah on Chukas, where they are discussed.
Kehot’s noteמענין באר חפרוה. ראה אוה״ת חקת ע׳ תתמג. וע׳ תתנד.
178The Zohar on Vayakhel says the “nobles” of “whoever is of a generous heart” come from the supernal Patriarchs, who are called nobles, as in “the nobles of the people delved it.”
Zohar, Vayakhel 4:48–5:58ספר הזהר, ויקהל ד׳:מ״ח-ה׳:נ״ח
appoint from among you those supernal glorified chiefs who shall take up that offering containing the mystery of the Divine Throne, in order to bring about a union with the “patriarchs”,1Al. “with her spouse”. for the Matrona (i.e. the Shekinah) may not come to her Spouse except those youthful bridesmaids follow in her train until she is brought to Him, as it says, “The virgins her companions in her train being brought unto thee” (Ps. 45, 15), to wit, that she may join her Spouse. The next words, “Whosoever is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
179ויקשב ה׳ וישמע
At the end of Vayakhel the Zohar expounds Malachi’s verse: the holy words spoken below rise up before the holy King and crown Him; the text points here for this idea.
Zohar, Vayakhel 34:433–36:443ספר הזהר, ויקהל ל״ד:תל״ג-ל״ו:תמ״ג
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ביאור ענין עלי באר כו׳
An explanation of the matter of “Rise up, O well,” etc.
The “well” dug from below, the raising of mayin nukvin through our service, reaches higher than the “fountain” that flows down by itself: its sparks are rooted in Tohu, above Tikkun, and the lowest point stands closest to the light that encompasses all worlds.
The maamar in brief
The explanation opens with the Zohar’s question: how can a dug well give water to the flowing spring of Binah? The answer is that the mayin nukvin raised by prayer and mitzvos are sparks of Chochmah and Keser of Tohu, higher in their root than Tikkun. The Song of Songs praises Knesses Yisrael as “a fountain of gardens” and “a well of living waters,” and these match the Bahir’s two orders of Sefiros: direct light from above, which “we know,” and reflected light from below, in which Malchus is Keser and which “we do not know.” The fountain is Malchus as already refined, passing Binah’s flow to the gardens; the well is her feminine waters, which only our service can raise. The souls come chiefly from these waters. Through the Bahir’s parable of the king who encircles his sons, the text shows why what is lowest, Malchus, Asiyah and the baal teshuvah, is nearest to sovev. In service, the well is the practical mitzvos and the fountain Torah study; the song draws power from the upper well so that the raising reaches “with all your might,” and the mitzvos are the “staffs” by which souls “walk.”

Outline
	1The high root of the feminine watersThe mayin nukvin are sparks of Chochmah of Tohu, lit by Keser of Tohu and higher than Chochmah and Binah of Tikkun; so the dug well can feed the spring of Binah.¶1–2
	2Fountain and well: the Bahir’s two ordersThe Ten Sefiros run from above to below (direct light) and from below to above (reflected light, where Malchus is Keser); the fountain of gardens is Binah’s flow, which reaches the worlds only through Malchus of Atzilus.¶3–4
	3Two aspects of MalchusThe fountain flows by itself; the well must be dug. Malchus as already refined is the fountain; her unrefined feminine waters, raised by our service, are the well.¶5–6
	4The souls and the feminine watersSouls are formed chiefly from the feminine waters, rooted in Sag, with the masculine waters of Mah adding bittul; the refinement moves through history down to the “feet,” and the refined waters, like goods weighed by a stone, are worth more than the weight.¶7–9
	5The king who encircles his sonsMeasured by the kav, Malchus is farthest; measured by sovev, the great circle, she is nearest. Hence the advantage of baalei teshuvah and of Asiyah, and why the order from below “we do not know,” like the moon that does not know its setting.¶9–15
	6The well in divine serviceThe well is the practical mitzvos, which raise physical things from kelipas nogah and are the ground on which the downward flow stands; the fountain is Torah study, with in-depth study as “living waters.”¶16–18
	7The song of the well“Sing to it” is the arousal from above; the princes who dig are the attributes of Abba and Imma and above all Yaakov, who masters the concealment of Elokim; the song draws power from the upper well, Binah, so that Malchus rises to “with all your might,” as on Shabbos, drawing down the Infinite Light itself.¶19–23
	8New light and the encompassing lightThe fountain is the constant union that sustains the worlds; the dug well, like the princes’ well beyond Miriam’s, draws truly new light and reaches the encompassing light.¶24
	9Walking, standing and the staffsAngels “stand” at the fixed level of yud-hei; souls “walk” beyond the Name Havayah. The mitzvos are the staffs that let the soul walk, and the staff, linked with the resurrection, draws from sovev, the source of the well of living waters.¶25–27


Key concepts
	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal that rises from the receiver and calls forth the giver’s flow; here, the holy sparks of Tohu raised from the kelipos by prayer and mitzvos.

	Mayin duchrin (masculine waters)מיין דוכרין
	The flow from the giver, drawn from Chochmah of Tikkun (the Name Mah), which refines the feminine waters a second time and brings them bittul.

	Tohu and Tikkunתהו ותיקון
	The world of “chaos,” with abundant lights in vessels that shattered, and the rectified order with smaller lights in lasting vessels; the sparks of Tohu are higher in their root.

	Direct and reflected lightאור ישר ואור חוזר
	The Ten Sefiros from above to below and from below to above; in the reflected order Malchus is Keser.

	Fountain of gardens and well of living watersמעין גנים ובאר מים חיים
	The flow that comes down by itself and the water that wells up only when dug: Malchus as refined, and her feminine waters raised by our service.

	Kav and the great circle (sovev kol almin)קו ועיגול הגדול
	The line of light that runs from top to bottom, with above and below, and the encompassing light that surrounds all equally, closest to the lowest point.

	Sag and Mahס״ג ומ״ה
	Names of Adam Kadmon: Sag is the essence of its lights, the root of the feminine waters; Mah is a radiance from its “forehead,” the source of Tikkun.

	Those who walk and those who standמהלכים ועומדים
	Souls, who draw new light beyond the Name Havayah, and angels, who keep up the fixed renewal of creation from yud-hei.


Section 1 · ¶1–2
The high root of the feminine waters
1ביאור ענין עלי באר12 כו׳
An explanation of the matter of “Rise up, O well,” etc.
The heading names the subject of this explanation (biur): the words “Rise up, O well,” from the song Israel sang at the well in the desert (Numbers 21:17). The whole section reads the “well” as the raising of mayin nukvin, the arousal that rises from below.




2הנה מבואר בע״ח [בעץ חיים] תחלת שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]3 שהמ״ן [שהמיין נוקבין] דנוק׳ [דנוקבא] הוא נמשך ברחם שלה מן המוח שלה.
Now, it is explained in Etz Chaim, at the beginning of Sha’ar Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), that the mayin nukvin (feminine waters) of Nukva (the feminine) are drawn into her womb from her brain,
Etz Chaim’s gate on mayin nukvin and mayin duchrin opens by describing the union above in terms of human conception. The feminine waters of Nukva, the receiving configuration, descend from her “brain” into her “womb”; in Kabbalah the feminine waters are the arousal that rises from the receiver and calls forth the giver’s flow.


כמו שהמ״ד [שהמיין דוכרין] נמשך מן המוחין שלו. ומבואר שם שהמ״ן [שהמיין נוקבין] דנוק׳ [דנוקבא] הוא מהזמ״ל [מהז׳ מלכים] דתוהו מה שנטבע בקליפות
just as the mayin duchrin (masculine waters) are drawn from his intellect (mochin). And it is explained there that the mayin nukvin of Nukva are from the seven kings of Tohu: what sank into the kelipos
In parallel, the masculine waters of the male come from his intellect. Etz Chaim then names the source of the feminine waters: the seven kings of Tohu, the world of “chaos” whose vessels shattered, part of which sank into the kelipos.


ולא נתברר עדיין וע״י תפלתנו וע״י המצות מבררין ומוציאין משם הניצוצים ומעלים אותן בבחי׳ מ״ן [מיין נוקבין] (ע״ש דרוש י״א סי׳ ז׳).
and has not yet been refined. Through our prayer and through the mitzvos we refine and bring out the sparks from there and raise them up at the level of mayin nukvin (see there, Derush 11, section 7).
Those fallen parts have not yet been refined. Our prayer and mitzvos draw the holy sparks out of the kelipos and raise them up, and the raised sparks are themselves the mayin nukvin; the reference is to the same gate of Etz Chaim, Derush 11, section 7.


ונמצא שהמ״ן [שהמיין נוקבין] שרשו מחכמה דעולם התהו שהזמ״ל [שהז׳ מלכים] הם מבחי׳ המוחין שהם החכמה כמש״ש [כמה שכתוב שם] בע״ח [בעץ חיים] דרוש א׳.
It follows that the root of the mayin nukvin is from Chochmah (wisdom) of the World of Tohu, for the seven kings are from the level of the mochin, which are Chochmah, as is written there in Etz Chaim, Derush 1.
Etz Chaim says the seven kings belong to the level of mochin, the intellect, which is Chochmah. So the feminine waters are ultimately rooted in Chochmah of Tohu: what we raise from below comes from a very high source.


(ומ״ש שנמשך מן המוח שלה דהיינו מוחין דנוק׳ [דנוקבא] דז״א דאצילות דתיקון נתבאר במ״א שהוא עד״מ כמו בגשמיות מה שהאשה מזרעת אע״פ [אף על פי] שנמשך ממוח שלה עכ״ז [עם כל זה] עיקרו בא מהמאכלים
(And as for what is written, that it is drawn from her brain, that is, from the mochin of Nukva of Z’eir Anpin of Atzilus of Tikkun: it was explained elsewhere that this is by way of analogy, as in the physical [realm]: what a woman emits as seed, although it is drawn from her brain, nevertheless comes chiefly from the foods
A parenthesis takes up a difficulty: Etz Chaim also says the feminine waters come from Nukva’s own brain, and that brain belongs to Atzilus of Tikkun (the rectified order), not to Tohu. The answer comes from the physical parallel: a woman’s seed is drawn from her brain, yet it is formed chiefly from the food she eats.


שהיא אוכלת שמתברר המאכל עד שעולה החיות ממנו למוח שלה והמוח שלה מתחזק עי״ז אז דוקא נגמר ונמשך המשכת המ״ן [המיין נוקבין] ממוח שלה ברחם שלה להיות מזה הולדה ועמ״ש קצת מזה בביאור נר חנוכה משמאל ומזוזה מימין.
that she eats. The food is refined until the life-force (chayus) in it rises to her brain, and her brain is strengthened by this; only then is the drawing-down of the mayin nukvin from her brain into her womb completed and drawn forth, so that a birth may come of it. And see what is written a little about this in the explanation on “The Chanukah lamp on the left and the mezuzah on the right.”
The food is digested and refined until its vitality reaches the brain and strengthens it, and only then is the seed drawn down to produce a child. The text notes that this is touched on briefly in the explanation on “The Chanukah lamp on the left and the mezuzah on the right.”


ועד״ז יובן למעלה בענין המ״ן [המיין נוקבין] שהוא בירורים דחכמה דהתו שמתבררים מק״נ [מקליפת נוגה] ועולים עד שנכללים במוחין דנוק׳ [דנוקבא] דאצילות ועי״ז נמשך ממוח שלה המ״ן [המיין נוקבין] כו׳ ונמצא עכ״פ [על כל פנים] המ״ן [המיין נוקבין] שרשו מחכמה דתהו.
In the same way it will be understood above, regarding the mayin nukvin, which are refinements of Chochmah of Tohu that are refined from kelipas nogah and rise until they are included in the mochin of Nukva of the World of Atzilus (Emanation); and through this the mayin nukvin are drawn from her brain, etc. It follows, at any rate, that the root of the mayin nukvin is from Chochmah of Tohu.
So too above: the “food” of Nukva of Atzilus is the sparks of Chochmah of Tohu, refined out of kelipas nogah, the intermediate husk that can be elevated. They rise into her mochin, and only then do the feminine waters flow from her “brain,” so their root is still Chochmah of Tohu.


וע״ש בע״ח [בעץ חיים] מציאותן מוחין של הנקבות כולם.4 משמע שהוא חכמה דמל׳ דתהו) והנה בחכמה דתהו יש הארת הכתר דתהו
And see there in Etz Chaim: “their existence is the mochin of all the feminine ones.” This implies that it is Chochmah of Malchus (sovereignty) of Tohu.) Now, in Chochmah of Tohu there is a radiance of Keser (the Crown) of Tohu,
Etz Chaim says of the seven kings that “their existence is the mochin of all the feminine ones,” which suggests they are specifically Chochmah of Malchus of Tohu. The parenthesis closes, and the text adds that within Chochmah of Tohu shines a light from Keser of Tohu.


שהרי החכמה מאין תמצא5 שהיא בחי׳ כתר שבכל מקום בחי׳ הכתר הוא המחבר המאציל א״ס ב״ה עם הנאצלים אשר ראשיתן היא החכמה
for “Chochmah is found from ayin (nothing),” which is the level of Keser; for everywhere, the level of Keser is what joins the Emanator, the Infinite One (Ein Sof), blessed be He, with the emanated [levels], whose beginning is Chochmah.
Job’s words “wisdom, from where (me’ayin) shall it be found” are read in Chassidus as “Chochmah is found from ayin,” from the “nothing” of Keser that is beyond grasp. Keser is always the link between the Emanator, the Infinite One, and the emanated levels, which begin with Chochmah.


וגם כאן בבחי׳ בירור דרפ״ח ניצוצין דתהו שבנוגה לעלות בבחי׳ מ״ן [מיין נוקבין] מאחר שחכמה דתהו היא המ״ן [המיין נוקבין] א״כ גם בחי׳ הכתר דתהו מאיר בבחי׳ חכמה זו.
And here too, in the refinement of the 288 sparks of Tohu that are in nogah, to rise up at the level of mayin nukvin: since Chochmah of Tohu is the mayin nukvin, then the level of Keser of Tohu also shines in this Chochmah.
The same holds for the refinement of the 288 sparks of Tohu that fell into nogah, the number the Arizal gives for the sparks that fell in the shattering. Since Chochmah of Tohu is the mayin nukvin, the light of Keser of Tohu shines in them as well.


שהרי בחי׳ כתר דתהו הוא בחי׳ ממוצע שעל ידו נמשך האור בחכמה דתהו כמו שכתר דתיקון הוא ממוצע במקומו.
For the level of Keser of Tohu is an intermediary through which the light is drawn into Chochmah of Tohu, just as Keser of Tikkun is an intermediary in its own place.
Keser of Tohu is the intermediary that brings light into Chochmah of Tohu, just as Keser of Tikkun does within Tikkun. Keser is everywhere the bridge between a source and what flows from it.


רק שבתיקון נעשו בבחי׳ פרצופים. ובתהו היו בבחי׳ נקודות זת״ז [זה תחת זה] כו׳. (וע׳ בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]).
Only, in Tikkun they became partzufim (configurations), while in Tohu they were points, one beneath the other, etc. (And see Etz Chaim, Sha’ar 41, chapter 3.)
The difference is one of form: in Tikkun the Sefiros are built into partzufim, full configurations that interact, while in Tohu they were separate points standing one beneath another. The text sends the reader to Etz Chaim, Sha’ar 41, chapter 3.


והארה זו היא גבוה גם מחו״ב [מחכמה ובינה] דתיקון כי בתהו היו האורות מרובים כו׳. וזהו ענין באר מים חיים.6
And this radiance is higher even than Chochmah and Binah of Tikkun, for in Tohu the lights were abundant, etc. And this is the meaning of “a well of living waters,”
Because Tohu had abundant lights, more than its vessels could hold, this radiance is higher even than Chochmah and Binah of Tikkun. This, the text says, is what “a well of living waters” is about: water that wells up from below, out of a hidden and higher source.


שהוא בחי׳ העלאת מ״ן [מיין נוקבין] דנוק׳ [דנוקבא] וע״ז נאמר לעתיד7 והיה ביום ההוא יצאו מים חיים מירושלים חצים אל הים הקדמוני שהוא בינה דתיקון.
which is the level of the raising of the mayin nukvin of Nukva. And of this it is said about the Time to Come, “And it shall be on that day, living waters will go out from Jerusalem, half of them to the former sea,” which is Binah (understanding) of Tikkun.
The “well” is the raising of Nukva’s feminine waters. Zechariah’s prophecy for the Time to Come, that living waters will go out from Jerusalem to “the former sea,” is read as water rising from below to Binah of Tikkun, which the text identifies as the former sea.


והקשה ע״ז בזהר שלח (דקע״א) מאן חמא חפירא דבירא8 (ונ״ב מהרח״ו [מהרבי חיים ויטאל] באר חפרוה)9 יהיב מיין למבועא דנביעא בינה דאצי׳ שבתוכה הארת הכתר והחכמה כו׳.
And the Zohar, [Parshas] Shelach (folio 171), raises a difficulty about this: “Who has ever seen the digging of a well” (and a gloss of Rabbi Chaim Vital [reads]: “the well [that] they dug”) “give water to the spring that flows”—[that is,] to Binah of Atzilus, within which is the radiance of Keser and Chochmah, etc.
The Zohar asks how a well that people dig, the lowest kind of water, could feed the ever-flowing spring, which is Binah of Atzilus, where the light of Keser and Chochmah already shines. Rabbi Chaim Vital’s gloss identifies the “well” as the one in our song, the well that “princes dug.”


ותוכן התירוץ הוא מפני שע״י הבאר עולים מ״ן [מיין נוקבין] שהם מכח״ב [מכתר חכמה בינה] דתהו שהם גבוהים יותר בשרשן מכח״ב [מכתר חכמה בינה] דתיקון. וכמ״ש במ״א על מאמר הזוהר10 הנ״ל:
And the substance of the answer is that through the well, mayin nukvin rise, which are from Keser, Chochmah and Binah of Tohu, and these are higher in their root than Keser, Chochmah and Binah of Tikkun; as is explained elsewhere on the above-mentioned statement of the Zohar.
The answer is that the feminine waters raised by the “well” come from Keser, Chochmah and Binah of Tohu, whose root is higher than Keser, Chochmah and Binah of Tikkun. So what rises from below can add even to what flows from above; the text adds that this Zohar passage is treated more fully elsewhere.




Section 2 · ¶3–4
Fountain and well: the Bahir’s two orders
3ולהבין ביאור הדברים הנה איתא בספר הבהיר שיש ע״ס [עשר ספירות] מלמעלה למטה ומלמטה למעלה. מלמעלה למטה ידענו. מלמטה למעלה לא11 ידענו.12
Now, to understand the explanation of these things: it is stated in Sefer HaBahir that there are Ten Sefiros from above to below and from below to above. From above to below, we know; from below to above, we do not know.
To explain all this, the Alter Rebbe brings Sefer HaBahir: the Ten Sefiros run in two directions, from above to below and from below to above. The Bahir’s students say that the first they understand, the second they do not.


הובא בפרדס שער מלמטה למעלה.13 ובע״ח [ובעץ חיים] סוף שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]14 שהם בחי׳ ע״ס [עשר ספירות] דאור ישר וע״ס [ועשר ספירות] דאור חוזר ושבע״ס [ושבעשר ספירות] דאור חוזר המל׳ היא הכתר.15
This is cited in Pardes, in the Gate “From Below to Above.” And in Etz Chaim, at the end of Sha’ar Mayin Nukvin and Mayin Duchrin, [it is explained] that these are the levels of the Ten Sefiros of direct light and the Ten Sefiros of reflected light, and that in the Ten Sefiros of reflected light, Malchus (sovereignty) is the Keser (the Crown).
Pardes Rimonim quotes the Bahir, and Etz Chaim explains the two directions as the Ten Sefiros of direct light, flowing down from the source, and of reflected light, rising back from below. In the reflected order everything is reversed, so Malchus, the lowest, stands as Keser, the highest.


(עמש״ל [עיין מה שכתוב לעיל] מזה בביאור ע״פ והנה מנורת זהב16 ובביאור ע״פ כי על כל כבוד חופה1718 בסופו).
(See what is written above about this in the explanation on “And behold, a menorah of gold,” and in the explanation on “For over all the glory, a canopy,” at its end.)
The text points to two earlier explanations for more on this: one on Zechariah’s vision of a menorah of gold, and one on “For over all the glory, a canopy,” near its end.


וזהו ענין מעין גנים ובאר מים חיים19 כי הנה ענין מעין גנים היינו בינה דאצילות
And this is the meaning of “a fountain of gardens” and “a well of living waters.” For the meaning of “a fountain of gardens” is Binah (understanding) of the World of Atzilus (Emanation),
The two directions are now tied to two phrases of one verse in the Song of Songs: “a fountain of gardens” and “a well of living waters.” The fountain, a spring that flows out by itself, is Binah of Atzilus.


שנק׳ ג״כ ים הקדמוני שיורדת לבי״ע ע״י התלבשותה תחלה במל׳ דאצי׳ שנעשית עתיק לבריאה. ומזה נמשך מה שהנשמות נהנין מזיו בג״ע [בגן עדן] כי אימא מקננא בכורסייא.2021
which is also called “the former sea,” and which descends to Beriah, Yetzirah and Asiyah by first being enclothed in Malchus of Atzilus, which becomes Atik for Beriah. And from this comes [the fact] that the souls delight in the radiance in Gan Eden, for “Imma nests in the Throne.”
Binah, also called “the former sea,” reaches the lower worlds by first clothing itself in Malchus of Atzilus, which serves as Atik, the innermost source, for Beriah. That is how the souls in Gan Eden come to enjoy the divine radiance: as the Tikkunei Zohar puts it, Imma (Binah) “nests” in the Throne, the World of Beriah.


וזהו ענין מעין המשקה ג״ע [גן עדן] העליון ועד״ז הולך המעין ונמשך עוד שמל׳ דבריאה נעשית עתיק ומקור הנובע ליצי׳ [ליצירה] ומל׳ דיצי׳ [דיצירה] עתיק ומקור שממנו נובע המעין לעשי׳ [לעשיה] לג״ע [לגן עדן] התחתון.
And this is the matter of the fountain that waters the higher Gan Eden. And in the same way the fountain goes on and is drawn further: Malchus of Beriah becomes Atik and the welling source for Yetzirah, and Malchus of Yetzirah [becomes] Atik and the source from which the fountain wells forth to Asiyah, to the lower Gan Eden.
This is the fountain that waters the higher Gan Eden. The pattern repeats down the worlds: each world’s Malchus becomes the Atik and source of the next, until the fountain reaches Asiyah and the lower Gan Eden.


ועצם מעין זה הוא בינה דאצילות וכדפי׳ בזהר ס״פ האזינו22 (דרצ״ח ע״א) דמעין גנים הוא בחי׳ ונהר יוצא מעדן להשקות23 את הגן.
And the essence of this fountain is Binah of Atzilus, as is explained in the Zohar at the end of Parshas Haazinu (folio 298a), that “a fountain of gardens” is the level of “And a river goes out from Eden to water the garden.”
The fountain itself is Binah of Atzilus. The Zohar at the end of Haazinu connects “a fountain of gardens” with the river that “goes out from Eden to water the garden.”


ושם פי׳ הגן הוא שמים את הגן לאכללא את הארץ24 והיינו כי שמים וארץ נק׳ ג״ע [גן עדן] העליון ותחתון כנודע מענין מי לי בשמים25 ועמך לא חפצתי בארץ.
And there it explains: “the garden” is heaven; “es hagan” (the garden), to include the earth. That is, heaven and earth are called the higher and the lower Gan Eden, as is known from “Whom do I have in heaven? And with You, I desire nothing on earth.”
The Zohar there reads “the garden” as heaven, and the extra word es (in “es hagan”) as including the earth. Heaven and earth here are the higher and the lower Gan Eden, as in the verse “Whom do I have in heaven? And with You, I desire nothing on earth.”


וע׳ ג״כ בזהר ס״פ בלק (דרי״ב סע״ב [סוף עמוד ב])26 דחו״ב [דחכמה ובינה] נק׳ מעייני הישועה.2728 והנה השבח הזה דמעין גנים על כנס״י [כנסת ישראל] נאמר שהיא מל׳ דאצילות ואף שהמעין הוא בחי׳ בינה.
And see also the Zohar at the end of Parshas Balak (end of folio 212b), that Chochmah (wisdom) and Binah are called “the wellsprings of salvation.” Now, this praise, “a fountain of gardens,” is said of Knesses Yisrael (the Congregation of Israel), which is Malchus of Atzilus, even though the fountain is the level of Binah.
The Zohar at the end of Balak also calls Chochmah and Binah “the wellsprings of salvation.” Yet the Song of Songs praises Knesses Yisrael, which is Malchus of Atzilus, as “a fountain of gardens,” although the fountain is Binah; the next part resolves this.


אך כדי שיומשך להגנים הוא דוקא ע״י המל׳ דאצילות שהוא דוקא הממוצע הממשיך אור א״ס ב״ה מאצי׳ לבריאה שהמל׳ דאצי׳ נעשה כתר לבריאה שהכתר הוא הממוצע כו׳
But for it to be drawn to the gardens is specifically through Malchus of Atzilus, which specifically is the intermediary that draws the Infinite Light (Or Ein Sof), blessed be He, from Atzilus to the World of Beriah (Creation); for Malchus of Atzilus becomes Keser for Beriah, and Keser is the intermediary, etc.
The answer is that the fountain reaches the gardens only through Malchus of Atzilus. She alone is the intermediary that carries the Infinite Light from Atzilus into Beriah, since Malchus of Atzilus becomes the Keser of Beriah, and Keser is always the intermediary.


וא״כ היא היא עיקר בחי׳ מעין גנים ועמ״ש מזה בפ׳ ואתחנן ע״פ למען תירא29 כו׳.
If so, she herself is the principal level of “a fountain of gardens.” And see what is written about this in Parshas Va’eschanan, on the verse “So that you may fear,” etc.
So Malchus herself is the main “fountain of gardens,” since without her nothing of Binah’s flow would reach them. The text refers the reader to the discourse in Va’eschanan on “So that you may fear” for more.




4וזהו ענין ע״ס [עשר ספירות] מלמעלה למטה שמעין זה נמשך מכח״ב [מכתר חכמה בינה] דתיקון כי הנהר יוצא מעדן שהוא חכמה שמאין תמצא30
And this is the matter of the Ten Sefiros from above to below: this fountain is drawn from Keser, Chochmah and Binah of Tikkun; for the river goes out from Eden, which is Chochmah, which “is found from ayin,”
This downward flow is the order of the Ten Sefiros “from above to below.” The fountain comes from Keser, Chochmah and Binah of Tikkun: the river that goes out from Eden is Chochmah, and Chochmah itself comes “from ayin,” from Keser.


וגם התגלות עתיק הוא בבינה ונמשך מלמעלה למטה לבחי׳ מל׳ דאצי׳ והיא נעשית עתיק לבריאה ומשקה ג״ע [גן עדן] העליון ותחתון כו׳
and also the revelation of Atik is in Binah; and it is drawn from above to below to the level of Malchus of Atzilus, and she becomes Atik for Beriah and waters the higher and the lower Gan Eden, etc.
Atik, the inner core of Keser, is revealed in Binah, and from there the flow descends to Malchus of Atzilus. She becomes Atik for Beriah and waters both the higher and the lower Gan Eden.


(וז״ש [וזהו שכתוב] כי כלה משקה313233 כו׳ כגן ה׳ כו׳ ע׳ [עיין] בזהר ח״א [חלק א׳] ק״ט א׳ ועיין ברבות פמ״א [פרק מ״א / פרשה מ״א] פי׳ בע״א [באופן אחר]):34
(And this is [the meaning of] what is written, “For all of it was watered,” etc., “like the garden of Havayah,” etc.; see Zohar, Part I, 109a. And see [Bereishis] Rabbah, section 41, [which] explains it in another way.)
The verse about the plain of the Jordan, “all of it was watered … like the garden of Havayah,” is brought as an allusion to this watering of the gardens, with the Zohar (I, 109a) as a reference. The Midrash Rabbah reads the verse in another way.




Section 3 · ¶5–6
Two aspects of Malchus
5ב והנה אח״כ משבח אותה בשבח אחר שהיא ג״כ באר מים חיים35 והיינו כי מה ששיבחה תחלה שהיא מעין גנים היינו מלמעלה למטה והוא בבחי׳ אור ישר שהמעין נמשך מלמעלה למטה.
2. Now, afterwards [the verse] praises her with another praise: that she is also “a well of living waters.” That is: what it praised her for first, that she is “a fountain of gardens,” is from above to below, at the level of direct light, for the fountain is drawn from above to below.
Section 2 returns to the verse in the Song of Songs: after praising the beloved as “a fountain of gardens,” it praises her again as “a well of living waters.” The first praise is the flow from above to below, the order of direct light, since a fountain flows downward from its source.


ואח״כ משבח אותה במה שיש בה בחי׳ מלמטה למעלה שהוא ע״ס [עשר ספירות] דאור חוזר שבבחי׳ זו המל׳ היא העיקר שהיא בחי׳ הכתר דע״ס [דעשר ספירות] דאור חוזר כנ״ל
And afterwards it praises her for having within her the level of “from below to above,” which is the Ten Sefiros of reflected light; at this level Malchus (sovereignty) is the principal, for she is the level of the Keser (the Crown) of the Ten Sefiros of reflected light, as mentioned above.
The second praise is for what she has “from below to above,” the Ten Sefiros of reflected light. In that order Malchus is primary, since she is their Keser, as explained above.


והוא ענין באר מים חיים שהבאר היא דנבעין מיא מתתא לעילא36 כמ״ש בזהר (ויחי דרל״ה א׳ ור״פ נח ד״ס ע״א).
And this is the meaning of “a well of living waters”: the well is where “the waters well up from below to above,” as is written in the Zohar (Vayechi, folio 235a, and the beginning of Parshas Noach, folio 60a).
That is why she is called a “well”: in the Zohar’s language a well is where water wells up from below to above. The Zohar passages in Vayechi and at the start of Noach contrast a dry pit with a well whose waters flow.


ועוד שהמעין הוא הנמשך ומשקה מאליו כענין ונהר יוצא מעדן להשקות37 כו׳. והוא ענין ההמשכה שמלמעלה למטה משא״כ הבאר שאינו נעשה אלא ע״י חפירה וכרייה.
Moreover, the fountain is what flows and waters by itself, as in “And a river goes out from Eden to water,” etc.; and this is the drawing-down from above to below. Whereas the well comes about only through digging and delving.
A second difference: a fountain flows and waters by itself, like the river that goes out from Eden; this is the flow from above to below. A well comes into being only when someone digs and delves for it.


ואע״פ [ואף על פי] שנביעת המים דבאר נק׳ ג״כ בידי שמים שהרי הם מים הנובעים אבל מ״מ אינן באים
And although the welling-up of the water of a well is also called “by the hands of Heaven,” since it is welling water, nevertheless it does not come
One might object that the water of a well also comes “by the hands of Heaven,” since it is spring water that rises by itself and is not poured in by people.


אלא ע״י חפירה וכרייה וע׳ בזהר פ׳ בלק (דר״א סע״ב [סוף עמוד ב]) מה בין האי להאי38 כו׳. והיינו שהבאר הוא בחי׳ העלאת מ״ן [מיין נוקבין] דנוק׳ [דנוקבא] שזהו ענין אתעדל״ת [אתערותא דלתתא].
except through digging and delving. And see the Zohar, Parshas Balak (end of folio 201b): “What is [the difference] between this and that?” etc. That is, the well is the level of the raising of the mayin nukvin (feminine waters) of Nukva (the feminine), which is the arousal from below (isarusa dilesata).
Even so, it comes only through digging, and the Zohar in Balak asks what the difference is between a fountain and a well. So the well stands for the raising of Nukva’s feminine waters, the arousal from below: initiative that begins with us.


והענין כמ״ש בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש א׳ שעם היות בחי׳ המל׳ בעצמה דהיינו בנין קומתה כבר נשלם בה הבירור והיא בבחי׳ התיקון.
The explanation is as is written in Etz Chaim, Sha’ar Mayin Nukvin and Mayin Duchrin, Derush 1: although in Malchus herself, that is, in the building of her stature, the refinement has already been completed, and she is at the level of Tikkun,
Etz Chaim (Derush 1) explains why this arousal is needed. Malchus herself, the “building of her stature,” has already been refined and belongs to the order of Tikkun.


אך המ״ן [המיין נוקבין] דנוקבא לא הוברר עדיין39 והוא שנשאר להתברר ע״י עבודתנו ובחטא אדה״ר [אדם הראשון] נפלו גם מ״ן [מיין נוקבין] דאימא כו׳.40
yet the mayin nukvin of Nukva have not yet been refined; this is what remains to be refined through our divine service. And through the sin of Adam, the first man, the mayin nukvin of Imma also fell, etc.
But Nukva’s feminine waters, the sparks bound up with her, have not yet been refined, and that is the task left to our service. Through Adam’s sin, the text adds, the feminine waters of Imma (Binah) fell as well.




6והנה בחי׳ שהמל׳ נק׳ מעין גנים41 זהו מצד בחי׳ המל׳ בעצמה שנשלם בה הבירור ובה נמשך מכח״ב [מכתר חכמה בינה] דתיקון דאצי׳ ונעשית עתיק לבריאה להשקות הגנים כו׳.
Now, [the fact] that Malchus (sovereignty) is called “a fountain of gardens” is from the aspect of Malchus herself, in whom the refinement has been completed; into her [the flow] is drawn from Keser (the Crown), Chochmah (wisdom) and Binah (understanding) of Tikkun of the World of Atzilus (Emanation), and she becomes Atik for the World of Beriah (Creation), to water the gardens, etc.
This settles how Malchus can be both. As “a fountain of gardens” she is Malchus as already refined: she receives the flow of Keser, Chochmah and Binah of Atzilus and, as Atik for Beriah, passes it on to water the gardens.


אך מה שנקראת באר מים חיים זהו מצד העלאת מ״ן [מיין נוקבין] דנוק׳ [דנוקבא] שנעשה ע״י עבודתנו כמו הבאר שצריך חפירה וכרייה כו׳.
But that she is called “a well of living waters” is from the aspect of the raising of the mayin nukvin of Nukva (the feminine), which comes about through our divine service, like the well, which requires digging and delving, etc.
As “a well of living waters” she is the raising of her feminine waters, which happens only through our service, just as a well must be dug.




Section 4 · ¶7–9
The souls and the feminine waters
7וממ״ן [וממיין נוקבין] וממ״ד [וממיין דוכרין] הנמשך ע״י המ״ן [המיין נוקבין] נוצר הולד שהם הנשמות. וע״ש בע״ח [בעץ חיים] דרוש א׳ שזהו ענין אין בן דוד בא42 עד שיכלו כל הנשמות שבגוף43 כו׳ וזהו ענין עד דמטי רגלין ברגלין44 כו׳.
And from the mayin nukvin, and from the mayin duchrin that are drawn down through the mayin nukvin, the offspring is formed, and these are the souls. And see there in Etz Chaim, Derush 1, that this is the meaning of “The son of David will not come until all the souls in the guf (body) are finished,” etc.; and this is the meaning of “until the feet reach the feet,” etc.
From the union of the feminine waters and the masculine waters they call forth, the “offspring,” the souls, are formed. In the Talmud the guf is the store of souls waiting to be born; Etz Chaim reads the saying as referring to the holy souls held in the kelipos, which must all be raised as feminine waters before Mashiach comes, and links it with the Zohar’s “until the feet reach the feet.”


כי בכללות המ״ן [המיין נוקבין] הוא בחי׳ ציור אדם חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] ובימי התנאים ואמוראים45 היו בירור חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] ועכשיו הוא בירור נה״י [נצח הוד יסוד] עקבות משיחא (ע׳ [עיין] באגה״ק [באגרת הקודש] ס׳ ט׳) וזהו שכשיושלם הבירור כתיב ועמדו רגליו46 כו׳.
For the mayin nukvin as a whole (klalus) are the level of the form of a man: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. In the days of the Tannaim and Amoraim there was the refinement of Chochmah, Binah and Daas and of Chesed, Gevurah and Tiferes, and now it is the refinement of Netzach, Hod and Yesod, the “heels” of Mashiach (ikvos Meshicha) (see Iggeres HaKodesh, epistle 9). And this is why, when the refinement is completed, it is written, “And His feet shall stand,” etc.
The feminine waters as a whole have the form of a complete human figure, from the head (Chochmah, Binah, Daas) through the torso (Chesed, Gevurah, Tiferes) to the legs (Netzach, Hod, Yesod). The era of the Tannaim and Amoraim refined the upper parts; our era, the “heels” of Mashiach (the text points to Iggeres HaKodesh, epistle 9), refines the legs, and when the refinement reaches the feet, “His feet shall stand” will be fulfilled.


והנה מבואר בספרי הרפואה שעיקר בנין הולד נעשה מזרע הנקבה שהאם מזרעת וזרע הזכר הוא כענין המחבץ דהיינו מ״ש כגבינה תקפיאני.47
Now, it is explained in the books of medicine that the main building of the fetus is made from the seed of the female, which the mother emits, while the seed of the male is like the curdling agent; this is what is written, “and curdled me like cheese.”
To show that the soul’s essence comes from the feminine waters, the text turns to the medical books: the fetus is built mainly from the mother’s seed, while the father’s seed acts like a curdling agent. Job’s “You curdled me like cheese” describes that formation.


כמו שהגבינה התהוותה מהחלב רק שזהו ע״י שנותנים בו איזה דבר כמו קיבה שהוא המעמיד את החלב להיות נקפא שיעשה ממנו גבינה. כך זרע הזכר הוא המברר זרע הנקבה להיות נקפא ונעשה ממנו הולד כו׳.
Just as cheese comes into being from milk, only this is by putting something into it, such as rennet, which is what sets the milk so that it congeals and cheese is made from it; so the seed of the male is what refines the seed of the female so that it congeals and the fetus is made from it, etc.
Cheese is made from milk, but only once rennet is added to set it; so the father’s seed “refines” the mother’s seed so that it sets and becomes a child. The substance comes from the mother; the father’s part is to make it set.




8וכך יובן הנמשל למעלה בענין הנשמות שנוצרו ממ״ן [ממיין נוקבין] ומ״ד [ומיין דוכרין] שעיקר התהוותם הוא מהמ״ן [מהמיין נוקבין] דנוק׳ [דנוקבא] וכמ״ש בע״ח [בעץ חיים] שם שהמ״ן [שהמיין נוקבין] הוא הנשמות הקדושות ממש שנטבעו תוך הקליפות48 ואנו מעלין אותן בבחי׳ מ״ן [מיין נוקבין] כו׳
So too will the analogue above be understood, regarding the souls, which are formed from mayin nukvin and mayin duchrin: their coming into being is chiefly from the mayin nukvin of Nukva, as is written in Etz Chaim there, that the mayin nukvin are the holy souls themselves, which sank within the kelipos, and we raise them up at the level of mayin nukvin, etc.;
So too above: the souls come into being from both waters, but chiefly from Nukva’s feminine waters. Etz Chaim says the feminine waters are the holy souls themselves, sunk in the kelipos and raised by us.


אלא שמ״מ היינו דוקא אחר שמתבררים ע״י המ״ד [המיין דוכרין] שהוא המברר את המ״ן [המיין נוקבין] בירור שני כי הוא מבחי׳ מ״ה [שם מ״ה] בחכמה אתברירו49 שממשיך בהם בחי׳ הביטול כו׳ כי שבה״כ [שבירת הכלים] הי׳ [היה] מפני שהיו בחי׳ יש.
except that, nevertheless, this is specifically after they are refined by the mayin duchrin, which refine the mayin nukvin with a second refinement. For it is from the level of Mah, “in Chochmah (wisdom) they were refined,” which draws into them the level of self-nullification (bittul), etc.; for the shattering of the vessels was because they were at the level of yesh (separate existence).
Yet they become souls only after the masculine waters give them a “second refinement.” The masculine waters come from the Name Mah, the order of Tikkun: “in Chochmah they were refined.” They bring self-nullification (bittul) into the sparks, which is needed because the vessels of Tohu shattered when each stood as a separate, self-asserting yesh.


אבל מ״מ עיקר הנשמה הוא מבחי׳ המ״ן [המיין נוקבין] והיינו לפי שהוא מבחי׳ חכמה וכתר דתהו שלמעלה מחכמה וכתר דתיקון שהוא בחי׳ המ״ד [המיין דוכרין].
But nevertheless the principal [part] of the soul is from the level of the mayin nukvin, because it is from the level of Chochmah and Keser (the Crown) of Tohu, which is above Chochmah and Keser of Tikkun, which is the level of the mayin duchrin.
Still, the essence of the soul is the feminine waters, since they come from Chochmah and Keser of Tohu, which are higher than Chochmah and Keser of Tikkun, the source of the masculine waters.




Section 5 · ¶9–15
The king who encircles his sons
9והיינו ששרשם משם ס״ג [שם ס״ג] שהוא מהות ועצמיות האורות שבא״ק [שבאדם קדמון] ולא הארה בעלמא כמו שם מ״ה [שם מ״ה] שממצחו כמ״ש באגה״ק [באגרת הקודש] קרוב לסופו50 וכ״ה בהרמ״ז [בהרב משה זכות] ר״פ וישב51 גבי וחכמת המסכן52 כו׳.
That is, their root is from the Name Sag, which is the essence and very being of the lights in Adam Kadmon, and not a mere radiance like the Name Mah, which is from his forehead, as is written in Iggeres HaKodesh, close to its end; and so it is in the Ramaz, at the beginning of Parshas Vayeshev, on “And the wisdom of the poor man,” etc.
The root of the feminine waters is the Name Sag (63), the very essence of the lights of Adam Kadmon, the primordial level above the worlds; the Name Mah (45), source of Tikkun, is only a radiance from Adam Kadmon’s “forehead.” The text cites this from Iggeres HaKodesh and from the Ramaz on “the wisdom of the poor man.”


וזהו ג״כ מ״ש ברע״מ [ברעיא מהימנא] פ׳ תשא53 אבנא למשקל בה דא54 י׳ פי׳ י׳ היינו בחי׳ חכמה דאצי׳ שהוא בחי׳ מ״ד [מיין דוכרין] המברר המ״ן [המיין נוקבין] כמו שהאבן שוקל הסחורה שבכף השנית ומגביה אותה.
And this is also what is written in the Raaya Mehemna, Parshas [Ki] Sisa: “A stone to weigh with: this is yud.” The meaning: yud is the level of Chochmah (wisdom) of Atzilus, which is the level of the mayin duchrin that refine the mayin nukvin; just as the stone weighs the merchandise in the other pan [of the scale] and lifts it up.
The Raaya Mehemna, on the half-shekel, reads “a stone to weigh with” as the letter yud, which the text identifies with Chochmah of Atzilus, the masculine waters. As a weight lifts the goods in the other pan, the masculine waters lift and refine the feminine waters.


ומ״מ אחר שנתברר המ״ן [המיין נוקבין] ע״י המ״ד [המיין דוכרין] אזי הוא נעלה יותר. וכמשל הסחורה שנשקלת בהאבן שהיא יקרה הרבה יותר מהאבן כו׳.
And nevertheless, after the mayin nukvin have been refined through the mayin duchrin, they are then higher; as in the analogy of the merchandise weighed with the stone, which is far more precious than the stone, etc.
Yet once refined, the feminine waters are the more precious, as the goods on a scale are worth far more than the weight used to measure them.


(וע״ש בע״ח [בעץ חיים] דשני יודין שבאלף זהו ענין מ״ד [מיין דוכרין] ומ״ן [ומיין נוקבין]55 ולפמ״ש [ולפי מה שכתוב] במ״א דבתפילין ציור האלף הוא י׳ ו׳ ד׳ י״ל [יש לומר] ג״כ שזהו ענין אבנא למשקל בה דא י׳ ומה ששוקלין
(And see there in Etz Chaim, that the two yuds in the alef are the matter of the mayin duchrin and the mayin nukvin. And according to what is written elsewhere, that in tefillin the form of the alef is yud, vav, dalet, it may be said also that this is the meaning of “A stone to weigh with: this is yud”; and what is weighed,
A parenthesis adds Etz Chaim’s teaching that the two yuds of the letter alef are the masculine and the feminine waters. Since elsewhere the alef in tefillin is described as yud, vav and dalet, the upper yud is the “stone” that does the weighing.


היינו המ״ן [המיין נוקבין] הוא ו״ד שהם ג״כ עולים י׳ וזהו ענין ב׳ מחצית דשקל הקדש כמ״ש במ״א) וזהו ג״כ ענין עד דוד הגדיל56 ואחע״ב [ואשת חיל עטרת בעלה] לפי שהמ״ן [שהמיין נוקבין] שרשו מס״ג [משם ס״ג] הגבוה ממ״ה [משם מ״ה].
that is, the mayin nukvin, is the vav and dalet, which also add up to yud (ten); and this is the matter of the two halves of the holy shekel, as is written elsewhere.) And this is also the meaning of “until David exceeded,” ואחע״ב, because the root of the mayin nukvin is from Sag, which is higher than Mah.
What is weighed, the feminine waters, is the vav and dalet, which together also come to ten (6 + 4), the value of yud; so the two parts of the alef are like the two halves of the holy shekel. The verse in which David and Jonathan weep together “until David exceeded” is read the same way: David, who stands for Malchus, surpasses, because the feminine waters are rooted in Sag, which is higher than Mah.


ועוד יובן ענין זה ע״ד מ״ש בספר הבהיר הובא בפרדס שער ט״ו פ״ד שכינה למטה כשם ששכינה למעלה57 מלה״ד [משל למה הדבר דומה] למלך שהיו לו שבעה בנים כו׳
And this matter will be understood further along the lines of what is written in Sefer HaBahir, cited in Pardes, Sha’ar 15, chapter 4: “The Shechinah (Divine Presence) is below just as the Shechinah is above. A parable: to what may the matter be compared? To a king who had seven sons,” etc.
Another approach comes from the Bahir, quoted in Pardes: there is a Shechinah below just as there is a Shechinah above. It is explained by a parable of a king with seven sons, each given his own place.


ואמר התחתון אני למטה לא אתרחק ממך אמר להם הריני מסבב ורואה אתכם58 היינו מלא כל הארץ כבודו59 עכ״ל [עד כאן לשונו].
“And the lowest said, ‘I am below; let me not be far from you.’ He said to them, ‘Here I am, encircling and seeing you’; that is, ‘The whole earth is full of His glory.’” End of quote.
The lowest son protests that he is placed below and does not want to be far from the king. The king answers that he encircles and sees them all, which the Bahir reads as “The whole earth is full of His glory.”


ופי׳ הריני מסבב אתכם היינו שהוא ית׳ סוכ״ע והוא בחי׳ עיגול הגדול שלפני הקו שמקיף לכל העולמות.
And the meaning of “I encircle you” is that He, may He be blessed, is the light that encompasses all worlds (sovev kol almin), which is the level of the great circle that is before the kav (line of light), which encompasses all the worlds.
The king’s “encircling” is the light that encompasses all worlds (sovev kol almin), the “great circle” that in the Arizal’s account precedes the kav and surrounds all the worlds alike.




10והנה מצד הקו שייך בחי׳ מעלה ומטה שראשית הקו הוא בחכמה ושם עיקר הגילוי וכולם בחכמה עשית60 וכל מה שנמשך למטה יותר מתצמצם יותר ומתמעט גילוי האור והמל׳
Now, from the standpoint of the kav (line of light), above and below apply: the beginning of the kav is in Chochmah (wisdom), and there is the main revelation—“You made them all with Chochmah”—and the further down it is drawn, the more it is contracted and the revelation of the light is lessened. And Malchus (sovereignty),
From the standpoint of the kav, the narrow line of light that descends from top to bottom, there is a real above and below. Its beginning is in Chochmah, where revelation is greatest (“You made them all with Chochmah”), and the further it descends, the more it is contracted and the less light is revealed.


שהיא בחי׳ האחרונה שבע״ס [שבעשר ספירות] זהו ואמר התחתון אני למטה לא אתרחק ממך61 שהרי מצד אור הקו היא רחוקה יותר כו׳.
which is the last level among the Ten Sefiros, is “And the lowest said, ‘I am below; let me not be far from you’”; for from the standpoint of the light of the kav, she is further away, etc.
Malchus, the last of the Ten Sefiros, is the lowest son in the parable, who fears being far from the king: measured by the kav, she is the most distant.




11והי׳ [והיה] התשובה הריני מסבב אתכם62 וא״כ מצד בחי׳ זו דסכ״ע [דסובב כל עלמין] העיגול הגדול המקיף להקו וכל העולמות א״כ אדרבה הרי המל׳ שם בתחתית הקו וסיומו הוא קרוב לבחי׳ העיגול הגדול יותר משאר הט״ס [הט׳ ספירות] שהם באמצע הקו עד״מ.
And the answer was, “I encircle you.” If so, from the standpoint of this level of sovev kol almin (encompassing all worlds), the great circle that encompasses the kav (line of light) and all the worlds, then, on the contrary, Malchus (sovereignty), which is there at the bottom of the kav and its end, is closer to the level of the great circle than the other nine Sefiros, which are in the middle of the kav, by way of analogy.
The king’s answer, “I encircle you,” reverses the picture. Measured by sovev, the great circle that surrounds the kav and all the worlds, Malchus at the bottom and end of the kav is closer to the circle than the nine Sefiros in the middle of the line, to speak in images.




12ואפילו בחי׳ ח״ע [חכמה עילאה] שהוא ראשית הגילוי. הרי מתחלה נמשך הקו בבחי׳ כתר וא״כ הכתר מפסיק בין העיגול הגדול לבחינת חכמה עד״מ משא״כ בבחי׳ מל׳ הרי היא קרובה לתחתית העיגול בלי שום הפסק ביניהם.
And even the level of the higher Chochmah (Chochmah Ila’ah), which is the beginning of revelation: the kav was first drawn as the level of Keser (the Crown), and if so, Keser interposes between the great circle and the level of Chochmah, by way of analogy; whereas the level of Malchus (sovereignty) is close to the bottom of the circle, with no interruption whatsoever between them.
Even Chochmah, the beginning of revelation, is separated from the circle, since the kav first comes forth as Keser, which stands between the circle and Chochmah. Malchus, by contrast, touches the bottom of the circle with nothing in between.




13וכמ״ש מזה בד״ה איהו וחיוהי ואין זאת אלא משום דרגלי א״ק [אדם קדמון] מסתיימים בתחתית עשיה ותחת רגליו מאיר אור א״ס ב״ה הסוכ״ע בלי הפסק ביניהם רק כו׳
And as is written about this in the discourse beginning “He and His life-forces”: “And this is only because the feet of Adam Kadmon end at the bottom of Asiyah, and beneath his feet shines the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), with no interruption between them except,” etc.;
The text quotes the epistle beginning “He and His life-forces” (Iggeres HaKodesh 20 in the Tanya): the feet of Adam Kadmon, the primordial figure formed by the kav, end at the bottom of Asiyah. Beneath them the Infinite Light that encompasses all worlds shines with nothing between them except, as the epistle goes on, the circles of Adam Kadmon alone.


וגם הקו מאיר ממטה למעלה בבחי׳ אור חוזר כו׳ ועי״ז יש כח ועוז בסיום הכלי דמל׳ כו׳ יעו״ש [יעויין שם].
“and also the kav (line of light) shines from below to above as reflected light,” etc.; and through this there is power and strength in the end of the vessel of Malchus (sovereignty), etc. See there.
The epistle adds that the kav, where it ends, shines back upward as reflected light. That is why the very end of the vessel of Malchus holds special power and strength.




14ועד״ז בענ ין בירור ניצוצים דתהו שהם בחי׳ המ״ן [המיין נוקבין] שהם נתרחקו ונפלו למטה יותר בנוגה דבי״ע וכשמתבררים מהקליפות ונכללים בקדושה מאיר בהם הארת הסוכ״ע בקירוב יותר
So too regarding the refinement of the sparks of Tohu, which are the level of mayin nukvin (feminine waters): they were distanced and fell further down, into the nogah of Beriah, Yetzirah and Asiyah; and when they are refined from the kelipos and included in holiness, the radiance of sovev kol almin (encompassing all worlds) shines in them with greater closeness.
The same applies to the sparks of Tohu, the feminine waters: they fell further than anything else, into the nogah of the three lower worlds. When they are refined and brought back into holiness, the light of sovev shines in them with greater closeness.


וזהו ענין יתרון מעלת הבעלי תשובה על הצדיקים63 כי בחי׳ לרחוק שנעשה קרוב64 הרי הוא נעשה קרוב יותר מצד אור הסוכ״ע שמאיר בו יותר בבחי׳ קירוב וגילוי כו׳
And this is the superiority of baalei teshuvah (those who return) over the tzaddikim: for the level of “the one far off” who has become near becomes nearer from the standpoint of the light of sovev kol almin, which shines in him more, as closeness and revelation, etc.
This is why the Sages place baalei teshuvah, those who return to G-d, above the tzaddikim. The one who was far and has come near is, from the standpoint of the encompassing light, nearer still, since that light shines in him more openly.


ועד״ז יובן כי בירורי ניצוצים דעשיה יש בהם יתרון יותר מה״ט [מהאי טעמא] מבירורי דיצירה ובריאה וזהו ענין עד דמטו רגלין ברגלין65 הנז׳ [הנזכר] לעיל.
And in the same way it will be understood that the refinements of sparks of the World of Asiyah (Action) have, for this reason, a greater advantage than the refinements of Yetzirah and Beriah; and this is the meaning of “until the feet reach the feet,” mentioned above.
For the same reason, sparks refined in Asiyah, the lowest world, have an advantage over those of Yetzirah and Beriah. That is the meaning of “until the feet reach the feet”: the last refinement, of the lowest level, is the one that completes the work.




15וכנ״ל שתחת רגליו מאיר כו׳. וזהו מ״ש בספר הבהיר דע״ס [דעשר ספירות] מלמעלה למטה ידענו66 לפי שהמשכתם מבחי׳ הקו
And as mentioned above, “beneath his feet shines,” etc. And this is what is written in Sefer HaBahir: the Ten Sefiros from above to below “we know,” because they are drawn from the level of the kav (line of light);
As quoted from Iggeres HaKodesh, the encompassing light shines “beneath his feet.” This explains the Bahir: the Ten Sefiros from above to below “we know,” because they come from the kav, the measured, orderly line of light.


אבל ע״ס [עשר ספירות] מלמטה למעלה לא ידענו לפי שנמשך בהם הארת הסוכ״ע דלית מחשבה תפיסא ביה כלל67 בחי׳ המקיף הגדול שאין בו מעלה ומטה כלל
but the Ten Sefiros from below to above “we do not know,” because there is drawn into them the radiance of sovev kol almin (encompassing all worlds), of which “no thought can grasp Him at all”: the level of the great encompassing [light], in which there is no above and below at all,
The Ten Sefiros from below to above “we do not know,” because the light of sovev is drawn into them, of which the Tikkunei Zohar says “no thought can grasp Him at all.” It is the great encompassing light, in which there is no above or below at all.


והוא למעלה מהדעת וההשגה, ועד״ז י״ל [יש לומר] מארז״ל [מאמר רבותינו זכרונם לברכה] (ספ״ב [סוף פרק ב׳] דר״ה [דראש השנה]) ע״פ שמש ידע מבואו68 הא ירח לא ידע מבואו69.
and it is beyond knowledge and comprehension. And along these lines may be explained the saying of our Sages, of blessed memory (end of chapter 2 of Rosh HaShanah), on the verse “The sun knows its setting”: “but the moon does not know its setting.”
Such light is beyond knowledge and comprehension. The same idea explains the Sages’ comment in Rosh HaShanah on “The sun knows its setting”: the sun knows its setting, but the moon does not.


וע׳ זח״א [זהר חלק א] ויחי (רל״ו סע״ב [סוף עמוד ב]) והיינו כי בחי׳ שמש הוא אור ישר מלמעלה למטה ידענו
And see the Zohar, Part I, Vayechi (end of folio 236b). That is: the level of the sun is direct light, from above to below, [which] “we know”;
The text also points to the Zohar in Vayechi, which discusses the sun and the moon in this psalm. The sun stands for direct light, from above to below, the order “we know.”


אבל בחי׳ ירח שירדה להיות ראש לשועלים לברר הניצוצים שנפלו מעולם התהו ועי״ז נעשה בחי׳ העלאת מ״ן [מיין נוקבין] והוא בבחי׳ שלמעלה מהדעת וההשגה כנ״ל
but the level of the moon, which went down to be “a head to foxes,” to refine the sparks that fell from the World of Tohu, through which the level of the raising of mayin nukvin (feminine waters) comes about, is at the level that is beyond knowledge and comprehension, as mentioned above;
The moon, Malchus, went down to be “a head to foxes,” first among lower things, in order to refine the sparks that fell from Tohu. Through that descent comes the raising of the feminine waters, which belongs to a level beyond knowledge and comprehension.


וזהו לא ידע מבואו וע׳ במק״מ [במקדש מלך] ר״פ צו בפי׳ לא ידעתי נפשי7071 שהוא בא ממקום גבוה מרדל״א [מרישא דלא אתידע] כו׳ ועיין ברבות בשה״ש [בשיר השירים] בפסוק לא ידעתי נפשי וע׳ בע״ח [בעץ חיים] שער א״א ספ״ב [סוף פרק ב׳]:
and this is “does not know its setting.” And see the Mikdash Melech, at the beginning of Parshas Tzav, on the meaning of “I did not know my soul”: that it comes from a lofty place, from Reisha d’Lo Isyada (the Unknowable Head), etc. And see [Midrash] Rabbah on the Song of Songs, on the verse “I did not know my soul.” And see Etz Chaim, Sha’ar Arich Anpin, end of chapter 2.
So “the moon does not know its setting.” The text adds that the Mikdash Melech, a commentary on the Zohar, reads “I did not know my soul” as coming from Reisha d’Lo Isyada, the “Unknowable Head,” the highest level, and points also to Shir HaShirim Rabbah on that verse and to Etz Chaim’s gate of Arich Anpin.




Section 6 · ¶16–18
The well in divine service
16ג והנה ענין72 באר מים חיים בעבודת ה׳ הוא ענין המצות מעשיות ברעותא דלבא (וכמשנ״ת [וכמו שנתבאר] בפ׳ תולדות ע״פ ויחפרו עבדי יצחק)73 כי
3. Now, the meaning of “a well of living waters” in the service of G-d is the active mitzvos [done] with the desire of the heart (re’usa deliba) (as was explained in Parshas Toldos, on the verse “And Yitzchak’s servants dug”). For
Section 3 brings the idea into a person’s service of G-d: “a well of living waters” is the mitzvos done in action, with the desire of the heart. The text refers to its discourse in Toldos on “And Yitzchak’s servants dug,” where they found “a well of living waters.”


הנה גוף מעשה המצוה הרי נעשה מדבר שנלקח מק״נ [מקליפת נוגה] כמו צמר דציצית וקלף דתפילין ועולה ונכלל בקדושה כמו באר מים חיים שנובע מתחת לקרקע כו׳
the body of the act of the mitzvah is made from something taken from kelipas nogah, such as the wool of tzitzis and the parchment of tefillin, and it rises and is included in holiness, like “a well of living waters,” which wells up from beneath the ground, etc.
The physical object of a mitzvah is taken from kelipas nogah, the neutral realm that can be raised to holiness, like the wool of tzitzis or the parchment of tefillin. Used for the mitzvah, it rises into holiness, like water welling up from under the ground.


והגם שהמצות נק׳ תר״ך עמודי אור7475 כמו שהעמודים נמשכים מן הגג לארץ כך הם המשכות מלמעלה למטה מכתר וחכמה דתיקון
And although the mitzvos are called the 620 pillars of light (just as pillars extend from the roof to the ground, so they are drawings-down from above to below, from Keser (the Crown) and Chochmah (wisdom) of Tikkun),
One might think the mitzvos are only a flow from above. They are called the “620 pillars of light,” a phrase from the prayer of Rabbi Nechunya ben HaKanah, and pillars run from the roof down to the ground, as the mitzvos are drawn down from Keser and Chochmah of Tikkun.


אך הוא עד״מ כמו שהעמודים עומדים ע״ג [על גבי] קרקע דייקא שבה דייקא מתקיים העמוד שהקרקע הוא בחי׳ מעמיד ומחזיק של העמוד כך עיקר המשכת מ״ד [מיין דוכרין] הנמשך
yet it is by way of analogy like the pillars, which stand specifically upon the ground, for it is specifically on it that the pillar is upheld, the ground being what supports and holds up the pillar. So too, the main drawing-down of the mayin duchrin (masculine waters), which is drawn
But a pillar stands only on the ground, and the ground is what holds it up. So too the masculine waters, drawn down from Keser and Chochmah of Tikkun by doing a mitzvah, rest on something below.


מכתר וחכמה דתיקון ע״י קיום המצוה כענין וצונו ל׳ [לשון] צותא והמשכה כ״ז [כל זה] הוא ע״י העלאת מ״ן [מיין נוקבין] אשר קדשנו במצותיו שהם נצוצים דכתר וחכמה דתהו שלמעלה מעולם התיקון כנ״ל.
from Keser and Chochmah of Tikkun through the fulfillment of the mitzvah (as in “and commanded us,” vetzivanu, an expression of joining, tzavsa, and of drawing-down), all this is through the raising of mayin nukvin (feminine waters): “who has sanctified us with His commandments,” which are sparks of Keser and Chochmah of Tohu, which are above the World of Tikkun, as mentioned above.
The blessing’s word vetzivanu, “and commanded us,” is read as tzavsa, joining, a drawing-down; but all of it comes through the raising of the feminine waters, alluded to in “who has sanctified us with His commandments.” These are sparks of Keser and Chochmah of Tohu, which stand above the world of Tikkun.




17וזהו שהמצות הם דרך כלל בג׳ דברים מחשבה דבור ומעשה76 יש מצות שתלוים במחשבה. ויש מצות תלוים בדבור כמו תלמוד תורה ק״ש [קריאת שמע] ותפלה ובהמ״ז [וברכת המזון].
And this is why the mitzvos are, in general, in three things: thought, speech and action. There are mitzvos that depend on thought, and there are mitzvos that depend on speech, such as Torah study, the Shema, prayer and Grace after Meals.
This is why the mitzvos come in three kinds: thought, speech and action. Some depend on thought, and some on speech, like Torah study, the Shema, prayer and Grace after Meals.


ורוב המצות הם במעשה שהם נגד ג׳ עולמות בי״ע שבהם שייך הבירורים היינו בירור ק״נ [קליפת נוגה] דבי״ע שזהו ענין באר מים חיים77 ונמשך
And most of the mitzvos are in action. These correspond to the three worlds, Beriah, Yetzirah and Asiyah, in which the refinements apply, that is, the refinement of the kelipas nogah of Beriah, Yetzirah and Asiyah, which is the matter of “a well of living waters.” And from this there is drawn
Most mitzvos are done in action. The three kinds correspond to the three lower worlds, Beriah, Yetzirah and Asiyah, where refinement takes place, the refinement of kelipas nogah in each; this is the “well of living waters.”


מזה תוספת אור בג״ע [בגן עדן] בבחי׳ מעין גנים ע״ד שיצאו מים חיים מירושלים אל הים הקדמוני78 ונמשך גילוי האור לנשמת האדם בג״ע [בגן עדן] א״פ [אור פנימי] וא״מ [ואור מקיף] כו׳.
an addition of light in Gan Eden, at the level of “a fountain of gardens,” in the manner of “living waters will go out from Jerusalem to the former sea”; and the revelation of light is drawn to the soul of man in Gan Eden, [as] inner light (Or Pnimi) and encompassing light (Or Makif), etc.
From that refinement comes added light in Gan Eden, the “fountain of gardens,” as Zechariah’s living waters go out from Jerusalem to the former sea. The revealed light reaches the souls in Gan Eden both as inner light, which they grasp, and as encompassing light, which surrounds them.




18וענין מעין גנים למטה באדם י״ל [יש לומר] שזהו עסק התורה ג״ן סדרים דאורייתא כי הנה מעין גנים הוא מ״ד [מיין דוכרין] המברר המ״ן [המיין נוקבין] וכמ״ש הרמ״ז [הרב משה זכות] פ׳ ואתחנן דרס״ו79
And the matter of “a fountain of gardens” below, in man, may be said to be the study of the Torah, the fifty-three (gan) sedarim of the Torah. For “a fountain of gardens” is the mayin duchrin (masculine waters), which refine the mayin nukvin (feminine waters), as the Ramaz wrote, Parshas Va’eschanan, folio 266.
The “fountain of gardens” in a person may be Torah study: the Torah’s sedarim, counted here as fifty-three, the value of gan, “garden” (ג = 3, ן = 50). The fountain is the masculine waters, which refine the feminine waters, as the Ramaz writes in his commentary on the Zohar in Va’eschanan.


והנה בירור מעשה המצות הוא ע״י עסק התורה כמ״ש במ״א שזהו ענין גדול תלמוד שמביא לידי מעשה80 מ״ה [שם מ״ה] מברר ב״ן [שם ב״ן] כו׳
Now, the refinement of the action of the mitzvos is through the study of the Torah, as is written elsewhere, that this is the meaning of “Great is study, for it brings to action”: Mah refines Ban, etc.
The practical mitzvos are refined through Torah study, as the Talmud says, “Great is study, for it brings to action.” In Kabbalistic terms, Mah (the masculine waters of Tikkun) refines Ban (the feminine waters).


וגם בעסק התורה יש בחי׳ נהר ובחי׳ מים חיים שבחי׳ הגירסא נק׳ נהר ואינו מים חיים
And within the study of the Torah, too, there is the level of “a river” and the level of “living waters”: the level of recitation (girsa) is called “a river,” and it is not “living waters”;
Torah study itself has two levels, “a river” and “living waters.” Plain recitation of the text (girsa) is a “river,” a flow that comes down, but not “living waters.”


אבל מבחי׳ העיון והוא הולדת דעת חדש ממשיך בחי׳ מים חיים כו׳ וכמו שנת׳ [שנתבאר] במ״א:
but the level of in-depth study (iyun), which is the birth of new knowledge (daas), draws down the level of “living waters,” etc., as was explained elsewhere.
In-depth study (iyun), which gives birth to new understanding, draws down “living waters,” water that springs from its source. The text says this is explained elsewhere.




Section 7 · ¶19–23
The song of the well
19וזהו עלי באר ענו לה.81 פי׳ ענו לה הוא אתעדל״ע [אתערותא דלעילא] שנמשך מתחלה לעורר העלאת מ״ן [מיין נוקבין] להיות עלי באר.
And this is “Rise up, O well; sing to it (enu lah).” The meaning of “sing to it” is the arousal from above (isarusa dile’eila), which is drawn first to awaken the raising of mayin nukvin (feminine waters), so that there be “Rise up, O well.”
Now the verse of the song itself: “Rise up, O well; sing to it.” The Alter Rebbe reads “sing to it” (enu lah, which also means “answer it”) as the arousal from above, which comes first and awakens the raising of the feminine waters, so that the well can rise.


וזהו באר מים חיים ונוזלים מן לבנון82 שנוזל ונמשך ממזלות העליונים די״ג מדה״ר [מדות הרחמים] שמשם נמשך התעוררות רחמים להיות אתעדל״ת [אתערותא דלתתא]
And this is “a well of living waters, and streams (nozlim) from Lebanon”: that it flows and is drawn from the supernal mazalos of the Thirteen Attributes of Mercy, from where an arousal of mercy is drawn, so that there be an arousal from below (isarusa dilesata),
The verse in the Song of Songs adds “streams from Lebanon”: the word nozlim, “flowing,” recalls the mazalos, the “flowings” of the Thirteen Attributes of Mercy. From them comes an awakening of mercy that makes the arousal from below possible.


כמאמר ברחמיך הרבים רחם עלינו ותן בלבנו בינה כו׳ (וע׳ באוצ״ח [באוצרות חיים] ד״ק ע״ב מש״ש [מה שכתוב שם] בשם האריז״ל [האר״י זכרונו לברכה] בפי׳ ענו לה. ואח״כ בהרמ״ז [בהרב משה זכות] ר״פ תצא גבי כי תרכב על סוסיך).83
as in the words, “In Your great mercy, have mercy on us, and put understanding in our hearts,” etc. (And see Otzros Chaim, folio 100b, what is written there in the name of the Arizal on the meaning of “sing to it”; and afterwards in the Ramaz, at the beginning of Parshas Teitzei, on “When You ride upon Your horses.”)
So we pray, “In Your great mercy, have mercy on us, and put understanding in our hearts”: G-d’s mercy is needed even for our own arousal to begin. The text points to Otzros Chaim, which cites the Arizal on “sing to it,” and to the Ramaz on “When You ride upon Your horses.”


באר חפרוה שרים84 היינו כמ״ש ויבן ה׳ אלקים את הצלע דאו״א [דאבא ואימא] תקינו לה85 כו׳ כמ״ש בזח״א [בזהר חלק א]
“A well that princes dug” is as is written, “And Havayah Elokim built the rib”: that Abba and Imma (Chochmah and Binah) fashioned her, etc., as is written in the Zohar, Part I
“A well that princes dug” is the building of Malchus. The Zohar reads “And Havayah Elokim built the rib,” the forming of Chavah, as Abba and Imma, Chochmah and Binah, preparing the feminine before she comes to her husband, which is why the full Name is used there.


(מ״ט86 א׳). והיינו מבחי׳ חג״ת [חסד גבורה תפארת] דאו״א [דאבא ואימא] וזהו נדיבי עם כו׳ וזהו ענין מקדש אד׳ כוננו ידיך.87
(49a). That is, from the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of Abba and Imma; and this is “the nobles of the people,” etc. And this is the meaning of “The Sanctuary, Ado-nai, that Your hands established.”
The “princes” who dig are Chesed, Gevurah and Tiferes of Abba and Imma, who are also “the nobles of the people.” This is the meaning of “The Sanctuary, Ado-nai, that Your hands established”: the “hands,” the attributes of the higher levels, build Malchus, the Name Ado-nai.


ועמ״ש מזה בביאור ע״פ נשא את ראש88 בני גרשון89 ועיין מזה בע״ח [בעץ חיים] שער ל״ד שער הירח פ״ג [פרק ג׳] ועמ״ש מזה ע״פ עיני כל אליך ישברו90 כו׳ פותח את ידך91 כו׳.92
And see what is written about this in the explanation on “Take a census of the sons of Gershon,” and see about this in Etz Chaim, Sha’ar 34, Sha’ar HaYare’ach (the Gate of the Moon), chapter 3; and see what is written about this on “The eyes of all look hopefully to You,” etc., “You open Your hand,” etc.
The text refers to its explanation on “Take a census of the sons of Gershon,” to Etz Chaim’s Gate of the Moon, and to its explanation on “The eyes of all look hopefully to You … You open Your hand.”




20וזהו ענין האבות שנקראו נדיבי עם והבחיר שבאבות הוא יעקב93 שנאמר בו כי שרית עם אלקים ועם אנשים94 ותוכל וזהו חפרוה שרים.
And this is the matter of the Patriarchs, who are called “the nobles of the people.” And the choicest of the Patriarchs is Yaakov, of whom it is said, “For you have striven (sarisa) with Elokim and with men, and have prevailed”; and this is “princes (sarim) dug it.”
The “nobles of the people” are the Patriarchs, and the choicest of them is Yaakov, to whom the angel said, “You have striven (sarisa) with Elokim and with men, and have prevailed.” The word sarisa shares its root with sarim, “princes,” so Yaakov above all is the prince who “dug” the well.


כי באברהם נאמר והנה שלשה אנשים נצבים עליו95 וביעקב נאמר וישר אל מלאך ויוכל בכה ויתחנן לו96 שהמלאך היה בטל ונכנע לו.
For of Avraham it is said, “And behold, three men were standing over him,” whereas of Yaakov it is said, “He strove with an angel and prevailed; he wept and pleaded with him”: for the angel was nullified and subdued before him.
Of Avraham it says that three men, who were angels, “stood over him”; of Yaakov, that he strove with an angel and prevailed, and the angel wept and pleaded with him. The angel was nullified and subdued before Yaakov.




21והענין כי האבות היו מבחי׳ חג״ת [חסד גבורה תפארת] ובמדות הוא בחי׳ ההתחלקות כל מדה בפ״ע [בפני עצמו] וע״כ היו אצל אברהם ג׳ מלאכים שאין מלאך9798 א׳ עושה ב׳ שליחות כו׳ ג״כ בבחי׳ ההתחלקות.
The explanation is that the Patriarchs were from the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), and in the emotive attributes (middos) there is the level of division, each attribute by itself. Therefore there were three angels with Avraham, for “one angel does not perform two missions,” etc., [which is] also at the level of division.
The Patriarchs embody Chesed, Gevurah and Tiferes, the emotive attributes, and emotions are divided, each a separate force. That is why Avraham was visited by three angels: as the Midrash says, one angel does not carry out two missions, so the angels too are divided.


אבל התורה דמחכמה נפקת היא כללות כולם כמו המוח שכולל כל הרמ״ח אברים כו׳ ועיין בסש״ב [בספר של בינונים] פנ״א נ״ב
But the Torah, which “comes forth from Chochmah (wisdom),” is the general and collective expression of them all (klalus), like the brain, which includes all the 248 limbs, etc. And see Sefer Shel Beinonim, chapters 51 [and] 52.
The Torah, which “comes forth from Chochmah,” is the unity that holds them all, as the brain holds and directs all 248 limbs of the body. The text sends the reader to Tanya, chapters 51 and 52, which develop the image of the soul’s life residing in the brain and spreading to each limb.


וזהו שאמרו ע״פ כפטיש יפוצץ סלע99 מקרא א׳ יוצא לכמה טעמים100 כו׳ ויעקב עם היותו בבחי׳ מדות
And this is what [the Sages] said on the verse “Like a hammer that shatters a rock”: one verse goes out to several meanings, etc. And Yaakov, although he is at the level of the emotive attributes,
So the Sages read “Like a hammer that shatters a rock”: one verse goes out to many meanings, the many held within the one. The text then turns to Yaakov, who belongs to the emotive attributes like the other Patriarchs.


אך שרשו מח״ע [מחכמה עילאה] יסוד אבא הנמשך ומתפשט בתוך המדות וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] ע״פ ויקם עדות ביעקב101102 כו׳
yet his root is from the higher Chochmah (Chochmah Ila’ah), Yesod (foundation) of Abba, which is drawn and spreads within the emotive attributes, as is written in the Likkutei Torah of the Arizal on the verse “And He established a testimony in Yaakov,” etc.
Yet Yaakov’s root is in the higher Chochmah, through Yesod of Abba, the channel by which Chochmah spreads into the emotive attributes. The Arizal’s Likkutei Torah reads “He established a testimony in Yaakov” this way.


(וכמבואר בפ׳ בלק בביאור ע״פ מי מנה עפר יעקב103 ובפ׳ וישלח ע״פ ויאבק איש עמו)104 ולכן נאמר בו כי שרית עם אלקים ועם אנשים105 כו׳.
(as is explained in Parshas Balak, in the explanation on “Who has counted the dust of Yaakov,” and in Parshas Vayishlach, on “And a man wrestled with him”). Therefore it is said of him, “For you have striven with Elokim and with men,” etc.
The text cites its discourses on “Who has counted the dust of Yaakov” in Balak and on “A man wrestled with him” in Vayishlach. Because Yaakov carries Chochmah within the emotions, he could prevail “with Elokim and with men.”


והנה מבחי׳ שם אלקים נמשך הצמצום וההסתר ואנשים מט״ט [מטטרון] וסנד״ל [וסנדלפון] שהם ג״כ להיות לבוש והעלם ונק׳ נעל דשכינתא106107 כמ״ש במ״א ויעקב הוא המשתרר על בחי׳ זו שלא יהיה העלם והסתר וזהו ענין החפירה והכרייה כו׳.
Now, from the level of the Name Elokim are drawn the tzimtzum (contraction) and the concealment; and “men” are Metatron and Sandalphon, who also serve to be a garment and a concealment, and are called “the shoe of the Shechinah,” as is written elsewhere. And Yaakov is the one who prevails over this level, so that there be no concealment and hiding; and this is the matter of the digging and delving, etc.
The Name Elokim is the source of tzimtzum and concealment, and the “men” are the angels Metatron and Sandalphon, who also act as garments that conceal and are called “the shoe of the Shechinah.” Yaakov masters both, so that they no longer hide G-dliness, and this mastery is the “digging and delving” of the well.


במחוקק108 זה משה יסוד אבא שהוא עושה החקיקה בפנימיות בחינת ביטול כו׳ כי משה מלגאו יעקב מלבר109 שיש ב׳ חקיקות לכלי מבפנים ומבחוץ כו׳.
“With the lawgiver (bimchokek)”: this is Moshe, Yesod of Abba, who makes the engraving (chakikah) in the inner dimension (pnimiyus), the level of self-nullification (bittul), etc.; for “Moshe is within, Yaakov is without,” since a vessel has two engravings, from within and from without, etc.
The verse goes on, “with the lawgiver (mechokek),” from chakak, “to engrave”: this is Moshe, Yesod of Abba, who engraves bittul into the inner dimension. The Tikkunei Zohar says “Moshe within, Yaakov without”: a vessel is engraved inside and outside, Moshe working on the inner side and Yaakov on the outer.


ועמ״ש סד״ה צו את בנ״י [בני ישראל] כו׳ את הכבש אחד תעשה בבקר110 כו׳. במשענותם הם בחי׳ תמכי אורייתא
And see what is written at the end of the discourse beginning “Command the children of Israel,” etc., “The one lamb you shall offer in the morning,” etc. “With their staffs (bemishanosam)”: these are the level of the supporters of the Torah (tamchei oraysa)
The text refers to the end of its discourse on “Command the children of Israel … the one lamb you shall offer in the morning.” The verse’s last words, “with their staffs,” are read as “the supporters of the Torah,” the staffs on which it leans.


(וע׳ בפע״ח [בפרי עץ חיים] שער השבת פכ״א111 גבי קדושא רבא. אותיות באר. כו׳ עד שמיה רבא. והיינו שע״י העלאת מ״ן [מיין נוקבין] דבחינת באר מים חיים הנ״ל נמשך בחי׳ גילוי שמיה רבא
(and see Pri Etz Chaim, Sha’ar HaShabbos, chapter 21, regarding the Kiddusha Rabba (the Kiddush of the Shabbos day): “the letters of be’er (well),” etc., up to “shemei rabba.” That is: through the raising of the mayin nukvin of the level of “a well of living waters” mentioned above, there is drawn the level of the revelation of shemei rabba,
A long parenthesis cites Pri Etz Chaim on the Kiddush of the Shabbos day, where the letters of be’er, “well,” lead up to shemei rabba, “His great Name.” The raising of the feminine waters, the “well of living waters,” draws down the revelation of His great Name.


דהיינו שמו הגדול ועמ״ש מענין גילוי זה ע״פ אני כו׳ אשר הוצאתי אתכם112 מאמ״צ [מארץ מצרים] דפ׳ ציצית. עוד מבואר בפע״ח [בפרי עץ חיים] שם שממשיכים מבארעליון דבינה בבאר תחתון דמלכות ועיין זח״ב [זהר חלק ב׳] בשלח)113 (ס״ג ב׳).
that is, His great Name. And see what is written about this revelation on “I,” etc., “who brought you out of the land of Egypt,” of the section of tzitzis. It is further explained in Pri Etz Chaim there that [light] is drawn from the upper well, of Binah (understanding), into the lower well, of Malchus (sovereignty). And see Zohar, Part II, Beshalach) (63b).
The text points to its explanation on “I am Havayah your G-d, who brought you out of the land of Egypt,” in the section of tzitzis, for more on this revelation. Pri Etz Chaim also says that light is drawn from the upper well, Binah, into the lower well, Malchus, and the Zohar in Beshalach speaks of drawing blessings “from the depth of the well.”


ועיין מענין ב׳ בארות אלו בבה״ז [בביאורי הזהר] ע״פ ויצא יעקב מבאר שבע.114 ומה שנכפל בתורה ע״כ שם העיר באר שבע.115116 האחד גבי אברהם (בפ׳ וירא כ״א ל״א).
And see about these two wells in Biurei HaZohar, on “And Yaakov went out from Be’er Sheva.” And [as for] what is repeated in the Torah, “Therefore the name of the city is Be’er Sheva”: the first is regarding Avraham (in Parshas Vayera, 21:31),
There are thus two wells, Binah above and Malchus below, and the text refers to Biurei HaZohar on “And Yaakov went out from Be’er Sheva.” The Torah names Be’er Sheva twice, once in the story of Avraham and once in the story of Yitzchak.


השני גבי יצחק בפ׳ (תולדות כ״ו ל״ג) שרומז לשני בארות הנ״ל דבינה ומלכות. ועפ״ז [ועל פי זה] יש לפרש פי׳ אז ישיר ישראל117 כו׳ עלי באר.
the second regarding Yitzchak, in Parshas (Toldos, 26:33); for it alludes to the two wells mentioned above, of Binah and of Malchus. And according to this, one may explain the meaning of “Then Israel sang,” etc., “Rise up, O well”:
The two namings allude to these two wells, of Binah and of Malchus. This gives a new reading of “Then Israel sang … Rise up, O well.”


שהשירה היא להמשיך הכח מלמעלה מבחינת ומדרגת הבאר העליון להיות עלי באר ר״ל [רוצה לומר] שגם ההעלאת מ״ן [מיין נוקבין] שמלמטה מבחי׳ מל׳ יהיה כעין בחי׳ ומדרגת הבאר העליון דבינה.
that the song is to draw down the power from above, from the level and rank of the upper well, so that there be “Rise up, O well”; that is to say, that the raising of mayin nukvin from below, from the level of Malchus, too, be like the level and rank of the upper well, of Binah.
The song draws power from the upper well so that the lower well can “rise up”: the raising of the feminine waters from below, from Malchus, is to reach the level of the upper well, Binah.


שאם אין זאת הרי יש הפרש ביניהם כמ״ש בד״ה שיר השירים ההפרש בין כלתה נפשי לחצרות118 ה׳
For if this were not so, there would be a difference between them, as is written in the discourse beginning “The Song of Songs”: the difference between “my soul pines for the courts of Havayah,”
Without that power the two would stay apart, as the discourse on “The Song of Songs” explains by contrasting two verses. The first is “my soul pines for the courts of Havayah.”


דהיינו בחינת בכל נפשך ובין בחינת כלה שארי ולבבי119 לשון כליון שהוא בחי׳ מס״נ [מסירות נפש] באחד כו׳ ע״ש.
that is, the level of “with all your soul,” and the level of “my flesh and my heart pine away (kalah),” an expression of expiring (kilayon), which is the level of self-sacrifice (mesirus nefesh) at “One,” etc. See there.
That longing is “with all your soul.” The second, “my flesh and my heart pine away,” uses kalah in the sense of expiring, the self-sacrifice at the Shema’s “One,” the giving up of one’s very being.


אך בחי׳ עליית המל׳ ע״ד לא זז מחבבה עד שקראה אמי120 וע״ד כעיר שחוברה לה יחדו121 בד״ה פקודי המשכן משכן העדות122 היינו כשהיא ג״כ בבחי׳ העלאת מ״ן [מיין נוקבין] הנ״ל וזהו ענין בכל מאדך.123124
But the level of the ascent of Malchus, in the manner of “He did not stop cherishing her until He called her ‘My mother,’” and in the manner of “like a city that is joined together,” in the discourse beginning “These are the accounts of the Mishkan, the Mishkan of the Testimony,” is when she too is at the level of the raising of mayin nukvin mentioned above; and this is the matter of “with all your might (me’odecha).”
Malchus truly ascends, as in the Midrash that G-d “did not stop cherishing her until He called her ‘My mother,’” or as in “like a city that is joined together” (from the discourse on Pekudei), only when she too raises the feminine waters. That is the level of “with all your might,” me’odecha, a love without limit.




22וזהו ענין עליות דשבת שבחי׳ ו״ה עולים במדרגת י״ה. ולכן כדי להיות עלי באר בבחי׳ זו צ״ל ע״י המשכת כח מלמעלה וזהו באר חפרוה שרים כמ״ש מזה בד״ה ראה ריח בני125 גבי אשר ברכו הוי׳.
And this is the matter of the ascents of Shabbos, when the level of vav-hei rises to the rank of yud-hei. Therefore, for there to be “Rise up, O well” at this level, it must be through a drawing-down of power from above; and this is “a well that princes dug,” as is written about this in the discourse beginning “See, the fragrance of my son,” regarding “which Havayah has blessed.”
This is what happens on Shabbos: vav-hei, the last two letters of the Name Havayah (Z’eir Anpin and Malchus), rise to the level of yud-hei, the first two (Chochmah and Binah). For the “well,” Malchus, to rise to that level, power must be drawn from above; that is “a well that princes dug,” as explained in the discourse on “See, the fragrance of my son … which Havayah has blessed.”




23ואזי ע״י העלאת מ״נ [מיין נוקבין] בבחינת עלי באר ממשיך מבחי׳ אור א״ס ב״ה בעצמו הסוכ״ע שלמעלה מהמשכת הקו כו׳ יעו״ש [יעויין שם]. וזהו ענין גילוי שמיה רבא.
And then, through the raising of mayin nukvin (feminine waters) at the level of “Rise up, O well,” one draws from the level of the Infinite Light (Or Ein Sof), blessed be He, itself, the light that encompasses all worlds (sovev kol almin), which is above the drawing-down of the kav (line of light), etc. See there. And this is the matter of the revelation of shemei rabba (His great Name).
Through such a raising of the feminine waters, “Rise up, O well,” one draws down from the Infinite Light itself, the light of sovev that is above the kav and its measured order. This is the revelation of “His great Name.”


וזהו ענין באר מים חיים שנובע תמיד שהוא ע״ד תרין ריעין דלא מתפרשין והוא בחי׳ תורתו אומנתו ועכ״ז [ועם כל זה] מפסיקין לק״ש [לקריאת שמע]126 להיות בבחי׳ באר הנ״ל בעסק תורתו כו׳.
And this is the matter of “a well of living waters,” which wells up constantly, in the manner of “two companions who never part”; and it is the level of “his Torah is his occupation.” And nevertheless they interrupt for the Shema, so as to be at the level of the well mentioned above in their engagement in Torah, etc.
That is why it is “a well of living waters” that flows constantly, like Chochmah and Binah, “two companions who never part,” and like the Sages whose Torah was their only occupation. Even such scholars stopped their study for the Shema, so that their learning too would have the quality of the “well” raised from below.




Section 8 · ¶24
New light and the encompassing light
24ועד״ז י״ל [יש לומר] ההפרש בין מעין גנים לבחינת באר מים חיים כי מעין גנים שיוצא מאליו תמיד זהו כענין ונהר יוצא מעדן127 יוצא תמיד והוא יחוד תדירי דחכמה ובינה להחיות העולמות.
And along these lines one may explain the difference between “a fountain of gardens” and the level of “a well of living waters.” “A fountain of gardens,” which goes out by itself constantly, is like “And a river goes out from Eden”: it goes out constantly; and this is the constant union of Chochmah (wisdom) and Binah (understanding), to give life to the worlds.
The difference between the two can be put another way. The fountain flows by itself and never stops, like the river that “goes out” of Eden always; this is the constant union of Chochmah and Binah that keeps the worlds alive.


אבל להיות המשכת אור חדש ממש מאור א״ס זהו ע״י חפירת וכריית באר מים חיים כו׳ ועיין מזה בביאור דזכור ושמור.
But for there to be a drawing-down of truly new light from the Infinite Light (Or Ein Sof), this is through the digging and delving of “a well of living waters,” etc. And see about this in the explanation on “Remember” and “Observe.”
Truly new light from the Infinite Light comes only by digging and delving a “well of living waters.” The text refers to its explanation on “Remember” and “Observe,” the two words with which the Torah commands the Shabbos.


גם י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בד״ה ראה ריח בני128 ההפרש בין בחי׳ בארה של מרים שהוא מעין הנובע מאליו שזה העלאת מ״ן [מיין נוקבין] להא״פ [להאור פנימי] ובין באר חפרוה שרים129
It may also be explained, according to what is written in the discourse beginning “See, the fragrance of my son,” [on] the difference between the level of Miriam’s well, which is a spring that wells up by itself, this being the raising of mayin nukvin (feminine waters) to the inner light (Or Pnimi), and “a well that princes dug,”
A further distinction comes from the discourse on “See, the fragrance of my son.” Miriam’s well, the spring that accompanied Israel in the desert, welled up by itself; it stands for a raising of the feminine waters that reaches only the inner light, the light that enters and is grasped.


שהוא להיות העלאת מ״ן [מיין נוקבין] לבחי׳ המקיף עליון כו׳ עד״ז י״ל [יש לומר] ההפרש בין בחי׳ מעין גנים ובין באר מים חיים.
which is for there to be a raising of mayin nukvin to the level of the supernal encompassing [light], etc.: in the same way one may explain the difference between the level of “a fountain of gardens” and “a well of living waters.”
“A well that princes dug” raises the feminine waters to the supernal encompassing light, beyond grasp. The difference between “a fountain of gardens” and “a well of living waters” is the same.




Section 9 · ¶25–27
Walking, standing and the staffs
25וע״ז נאמר באר חפרוה שרים130 חב״ד [חכמה בינה ודעת] כשר לפני המלך כו׳. וענין במשענותם. כי הנה בחי׳ העלאת מ״ן [מיין נוקבין] הנ״ל נקרא בשם הילוך וכמ״ש ונתתי לך מהלכים בין העומדים.131
And of this it is said, “A well that princes (sarim) dug”: Chochmah, Binah and Daas, like a minister (sar) before the king, etc. And the matter of “with their staffs”: for the level of the raising of mayin nukvin (feminine waters) mentioned above is called by the name “walking,” as it is written, “And I will give you mehalchim (those who walk) among those who stand.”
So the verse says the well was dug by “princes,” Chochmah, Binah and Daas, which stand like a minister before the king. The next words, “with their staffs,” bring in the image of walking: the raising of the feminine waters is called “walking,” as in the promise recorded by Zechariah, “those who walk among those who stand.”


שהמלאכים שעבודתם לעורר ולהמשיך יחוד התדירי בחי׳ ובטובו מחדש כו׳ נקרא עומדים אבל הנשמות שע״י חפרוה כרוה ממשיכים אור חדש נק׳ מהלכים
For the angels, whose service is to arouse and draw down the constant union, the level of “And in His goodness He renews,” etc., are called “those who stand”; but the souls, who through “they dug it, they delved it” draw down new light, are called “those who walk.”
The angels, whose service keeps up the constant union by which creation is renewed each day, are “those who stand”: they do not move beyond their level. The souls, whose digging draws new light, are “those who walk,” moving from level to level.


ולכן במלאכים נאמר ורגליהם רגל ישרה132 ופי׳ התוספות פ״ב [פרק ב׳] דחגיגה די״ג ע״א מהירושלמי פ״ט דברכות שהוא מהלך ת״ק שנה133 כמו מן הארץ לרקיע ועוד יותר עליו הרגל י״ה היינו כמנין ישרה שהוא תקט״ו
Therefore of the angels it is said, “And their feet were a straight foot (regel yesharah)”; and Tosafos explained (chapter 2 of Chagigah, folio 13a), from the Jerusalem Talmud (chapter 9 of Berachos), that it is a journey of five hundred years, like from the earth to the firmament, and the foot exceeds it further by yud-hei (fifteen), that is, the numerical value of yesharah, which is 515;
Ezekiel says the angels’ legs were “a straight leg” (regel yesharah). Tosafos, citing the Jerusalem Talmud, explains that the leg measures a journey of 500 years, the distance from earth to the firmament, plus a further fifteen, yud-hei, for yesharah (ישרה) adds up to 515.


דהיינו שעבודתם להמשיך בחי׳ י״ה בבחי׳ העולמות שהן מהלך ת״ק שנה והיינו כמ״ש כי בי״ה134 הוי׳ צור עולמים ביו״ד נברא העוה״ב [העולם הבא] בה׳ נברא העוה״ז.135
that is, their service is to draw the level of yud-hei into the worlds, which are a journey of five hundred years. And this is as it is written, “For with Yah, Havayah formed the worlds”: with the yud the World to Come was created, with the hei this world was created.
The angels’ service is to draw yud-hei into the worlds, the “500 years’ journey.” As the Sages read “For with Yah, Havayah formed the worlds,” the World to Come was created with the yud and this world with the hei.


ע״כ עבודתם להמשיך בחי׳ זו להיות ובטובו מחדש בכל יום תמיד מעשה בראשית וכיון שמקור ההמשכה מבחי׳ ב׳ אותיות י״ה נק׳ עומדים.
Therefore their service is to draw down this level, so that there be “And in His goodness He renews each day, constantly, the work of creation”; and since the source of the drawing-down is from the level of the two letters yud-hei, they are called “those who stand.”
So the angels draw down the daily renewal of creation, and since that flow comes from the two letters yud-hei, they “stand” at a fixed level.


אבל בישראל נאמר עד יעבור עמך136 הוי׳ למעלה משם הוי׳ להמשיך מעצמות אור א״ס ממש אור חדש זהו ענין מהלכים. וכמ״ש והתהלכתי בתוככם.137 והמשכה זו זהו ע״י בכל מאדך138 בלי גבול.139
But of Israel it is said, “Until Your people pass over, Havayah”: above the Name Havayah, to draw down new light from the very essence of the Infinite Light (Or Ein Sof) itself; this is the matter of “those who walk.” And as it is written, “And I will walk among you.” And this drawing-down is through “with all your might,” without limit.
Of Israel it is said, “until Your people pass over, Havayah”: they go beyond the Name Havayah itself and draw new light from the essence of the Infinite. That is “walking,” as in “I will walk among you,” and it comes through “with all your might,” a love without limit.




26והנה ההילוך הוא ע״י הרגלים וזהו ענין שלש רגלים תחוג לי140 שבהן ועל ידן נמשך הכח שיוכל להיות בכל מאדך וכמ״ש ע״פ להקריב לי במועדו141 וגם הנשמות נק׳ רגל כמ״ש ע״פ והארץ הדום רגלי.142
Now, walking is by means of the feet; and this is the matter of “Three regalim (pilgrimage festivals) you shall celebrate for Me,” in which and through which is drawn the power to be able to be [at the level of] “with all your might,” as is written on the verse “to offer to Me in its appointed time.” And the souls too are called “foot,” as is written on the verse “And the earth is My footstool.”
Walking is done with the feet, and the pilgrimage festivals are called regalim, “feet”; through them comes the power to reach “with all your might.” The souls too are called a “foot,” and the text refers to its discourses on “to offer to Me in its appointed time” and on “the earth is My footstool.”




27וכמ״ש בנים אתם לה׳143 וברא כרעא דאבוה144 כו׳. אך עכ״ז [עם כל זה] צריך משענת שיוכל להיות מהלך ברגליו וכמ״ש באלישע קח משענתי בידך145146 כו׳
As it is written, “You are children to Havayah,” and “a son is the leg of his father,” etc. Yet even so, one needs a staff to be able to walk on one’s feet, as it is written of Elisha, “Take my staff in your hand,” etc.
Israel are G-d’s children, and “a son is his father’s leg,” so the souls are the “feet” that walk. Yet even feet need a staff to walk on, as Elisha told Gechazi, “Take my staff in your hand.”


והיינו שע״י קיום המצות שנקרא במשענותם תמכין עי״ז יומשך הכח בנפש להיות בבחינת מהלכים וכמ״ש אם בחקתי תלכו147 שע״י קיום החוקים יבוא לבחינת תלכו וכמ״ש מזה בד״ה ועתה יגדל נא148
That is: through the fulfillment of the mitzvos, which are called “with their staffs,” supports (tamchin), through this the power will be drawn into the soul to be at the level of “those who walk”; as it is written, “If you walk in My statutes”: through fulfilling the statutes one will come to the level of “you walk,” as is written about this in the discourse beginning “And now, I pray, let [the strength] be great.”
The staff is the mitzvos, “with their staffs,” the supports a person leans on. Through them the power to “walk” enters the soul, as in “If you walk in My statutes”: keeping the statutes leads to walking.


וזהו ענין מטה עוזך ישלח149 ה׳ מציון. פי׳ מטה לשון הטייה והמשכת בחי׳ עוז וכח.
And this is the meaning of “Havayah will send the staff of your strength from Zion.” The meaning: mateh (staff) is an expression of inclining (hatayah) and of the drawing-down of the level of strength and power.
So too “Havayah will send the staff (mateh) of your strength from Zion”: mateh comes from hatayah, “inclining,” a bending down and drawing down of strength and power.


(וכמש״ש [וכמה שכתוב שם] בפי׳ אדון עוזנו כו׳ וע׳ ברבות וישב פרשה פ״ה ע״פ חותמך ופתילך ומטך150151 כו׳ וס״פ קרח.152
(As is written there on the meaning of “Master of our strength,” etc. And see [Bereishis] Rabbah, Vayeshev, section 85, on the verse “Your signet, your cord and your staff,” etc., and the end of Parshas Korach.
The text refers to its explanation of “Master of our strength,” and to the Midrash on Yehudah’s “signet, cord and staff” and at the end of Korach.


ועמש״ל [ועיין מה שכתוב לעיל] ע״פ והנה פרח מטה אהרן153154 כו׳ ועי׳ [ועיין] במא״א [במאורי אור] אות מ״ם סס״ד155 ועיין בגמרא פ״ו דפסחים דס״ח סע״א [סוף עמוד א] ע״פ ואיש משענתו בידו156.157158 ובזח״א [ובזהר חלק א] תולדות קל״ה א׳ ובפי׳ הרמ״ז [הרב משה זכות] שם).
And see what is written above on the verse “And behold, the staff of Aharon had blossomed,” etc. And see Me’orei Or, the letter mem, section 64. And see the Gemara, chapter 6 of Pesachim, end of folio 68a, on the verse “each man with his staff in his hand”; and the Zohar, Part I, Toldos, 135a, and the Ramaz’s commentary there.)
It also refers to its discourse on Aharon’s staff that blossomed, to Me’orei Or under the letter mem, and to the Talmud in Pesachim on “each man with his staff in his hand,” with the Zohar in Toldos and the Ramaz there. The Talmud reads that verse as the righteous reviving the dead.


והיינו שתחיית המתים נמשך ע״י המ שכה מבחינת סוכ״ע וזהו ענין במשענותם ולכן משם נמשך הכח ג״כ להיות באר מים חיים.
That is: the resurrection of the dead is drawn through a drawing-down from the level of sovev kol almin (encompassing all worlds), and this is the matter of “with their staffs”; and therefore from there is drawn also the power for there to be “a well of living waters.”
The resurrection of the dead comes from the encompassing light, sovev, and this is the inner meaning of “with their staffs.” From that same source comes the power for “a well of living waters.”


וכן והיה ביום ההוא יצאו מים חיים159 כו׳ ועמ״ש מענין מים חיים ע״פ ויקחו אליך פרה160 כו׳:
And so too, “And it shall be on that day, living waters will go out,” etc. And see what is written about the matter of living waters on the verse “That they take to you a [red] heifer,” etc.
So too the prophecy “living waters will go out from Jerusalem” belongs to the Time to Come. The text points to its discourse on the red heifer, whose ashes were mixed with “living waters,” for more.



In one’s avodah
The maamar draws it itself: the “well of living waters” in a person’s service is the practical mitzvos done with the desire of the heart, which raise the physical things of kelipas nogah into holiness, and in-depth Torah study draws “living waters” where plain recitation is only a “river.” Through the mitzvos, the “staffs,” the soul gains the power to “walk,” to rise beyond its level with a love “with all your might”; and even those whose Torah is their occupation pause for the Shema, so that their learning too is a well raised from below.
Questions for discussion
	Why can the feminine waters raised from below give something even to Binah of Atzilus, which is above them?
	How does the Bahir’s parable of the king and his seven sons turn the lowest son’s distance into closeness?
	What is the difference between Malchus as “a fountain of gardens” and Malchus as “a well of living waters,” and what does each correspond to in our service?
	Why are angels called “those who stand” and souls “those who walk,” and what role do the mitzvos, the “staffs,” play in walking?
	In what sense is in-depth Torah study “living waters” while plain recitation is only “a river”?

Sources and references
Notes
Paragraph 1
1ביאור ענין עלי באר
The note says that a transcript of this explanation by the Mitteler Rebbe is printed there.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ו ע׳ רעז. הגהות באוה״ת חקת ע׳ תתעב.
2עלי באר
“Then Israel sang this song: Rise up, O well; sing to it.” The words “Rise up” (alee) suggest to the Alter Rebbe an ascent from below, the raising of mayin nukvin.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3תחלת שער מ״ן ומ״ד
The note says that the wording of Etz Chaim at the beginning of the gate of mayin nukvin and mayin duchrin is copied out there.
Kehot’s noteהלשון נעתק באוה״ת חקת ע׳ תתעב.
4מציאותן מוחין של הנקבות כולם
Derush 1 of the gate of mayin nukvin opens: as the man gives masculine waters from his brain, so feminine waters descend from the woman’s brain to her womb. It says of the seven kings that “their existence is the mochin of all the feminine ones,” and that they are mochin, which is Chochmah; the Alter Rebbe concludes that the feminine waters are rooted in Chochmah of Tohu.
Sefer Etz Chaim 39:2עץ חיים ל״ט:ב׳
… עומדין שם עד הזווג אחר ששיהיו אחר הזווג זה הנ״ל ואז עולין מ״ן אחרים כנודע כי בכל זווג עולין מ״ן חדשים ואז אותן המ״ן ראשונים הם עתה מצטיירין ונתקנין כי כבר נשתהו תוך הנוקבא אותו הזמן וכבר נתקנו והמ״ן חדשים משתהין שם בלתי ציור עד שיבא זווג אחר ואז אלו שנשתהו נצטיירו לגמרי והמ״ן חדשים מתעכבין שם עד זווג אחר וכעד״ז נמשך מבריאת עולם עד ימות המשיח. כלל העולה שאין שום בחי׳ מ״ן שאין עולה פ״א בבחי׳ מ״נ ואחר כך בזווג ב׳ שלאחריו הם נתקנים ומצטיירין ונעשו נשמה מתוקנת …
Sefer Etz Chaim (Public Domain)
5החכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from Keser, the ayin above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
6באר מים חיים
“A fountain of gardens, a well of living waters, and streams from Lebanon.” The text takes “a well of living waters” as the raising of the feminine waters.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7וע״ז נאמר לעתיד
“And it shall be on that day, living waters will go out from Jerusalem, half of them to the former sea.” The text reads “the former sea” as Binah of Tikkun, reached by the waters that rise from below.
Zechariah 14:8זכריה י״ד:ח׳
Kehot’s noteזכרי׳ יד, ח. [כ].
8מאן חמא חפירא דבירא יהיב מיין למבועא דנביעא
In Shelach, a voice asks how waters below can rise to a place higher than they, by many levels: “who has seen the digging of a well give water to a spring that flows,” or Jerusalem give water to the former sea, from which all the world’s waters go out? The Alter Rebbe answers from the high root of the mayin nukvin.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
9באר חפרוה
“The well that princes dug, that the nobles of the people delved.” Rabbi Chaim Vital’s gloss identifies the Zohar’s “well” with this verse of the song.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10במ״א על מאמר הזוהר
The text says that the Zohar’s question about the well and the spring is explained elsewhere.
Kehot’s noteראה ביאה״ז להצ״צ-א ע׳ תעט.
Paragraph 3
11The students say, “From above to below we know; from below to above we do not know,” and when asked whether the two are not one, they answer that the one who goes up is not like the one who goes down. The Alter Rebbe uses the two orders to explain “fountain” and “well.”
Sefer HaBahir 171ספר הבהיר קע״א
אמרו לו תלמידיו מלמעלה למטה ידעינן, מלמטה למעלה לא ידעינן, אמר להו ולאו חד הוי מלמטה למעלה ומלמעלה למטה, אמרו רבינו אינו דומה העולה ליורד שהיורד יורד במרוצה והעולה אינו כן, אמר להם צאו וראו, ישב ודרש להם שכינה למטה כשם ששכינה למעלה. ומאי שכינה זו, הוי אומר זה האור הנאצל מן האור הראשון שהוא חכמה, גם הוא מסובב הכל שנאמר (ישעי׳ ו׳ ג׳) מלא כל הארץ כבודו, מאי עבידתיה הכא, משל למה״ד למלך שהיו לו שבעה בנים ושם לכל אחד ואחד מקומו, אמר להם שבו זה ע״ג זה, אמר …
Torat Emet Sefer HaBahir (Public Domain)
12מלמעלה למטה ידענו. מלמטה למעלה לא ידענו
The Ramak quotes this passage of the Bahir in full and explains it: what goes down from above flows with mercy, while what rises from below is the side of judgment, the feminine.
Pardes Rimmonim 15:4–5פרדס רמונים ט״ו:ד׳-ה׳
עוד נתבאר הדרוש הזה באור יפה בספר הבהיר. ז״ל אמרו לו תלמידיו רבינו מלמעלה למטה ידעינן מלמטה למעלה לא ידעינן והשיב ולאו חד הוי ממטה למעלה ומלמעלה למטה. רבינו אינו דומה העולה ליורד. שהיורד יורד במרוצה והעולה אינו כן. ולא עוד אלא העולה אפשר לו לעלות דרך אחרת שלא ירד. אמר להם צאו וראו. ישב ודרש להם שכינה למטה כשם ששכינה למעלה ומאי שכינה זה האור הנאצל מן האור הראשון שהוא חכמה גם כן הוא מסבב את הכל שנא׳ מלא כל הארץ כבודו מאי עבידתיה הכא. מלה״ד למלך שהיו לו …
Pardes Rimonim (Public Domain)
13בפרדס שער מלמטה למעלה
The note quotes from the version there: “for from below to above is the level of the Ten Sefiros of Nukva at the level of the mayin nukvin within her, which are at the level of reflected light.”
Kehot’s noteהוא שער טו פ״ד. ”כי מלמטה למעלה הוא בחי׳ ע״ס דנוק׳ בבחי׳ מ״נ שבה שהם בבחי׳ או״ח” — סה״מ תקס״ו ע׳ רעז. וראה לקמן שה״ש כ, ב ואילך.
14ובע״ח סוף שער מ״ן ומ״ד
The note places the Etz Chaim passage in chapter 14 of the gate of mayin nukvin and mayin duchrin and points to Derech Mitzvosecha for a parallel discussion of it.
Kehot’s noteפי״ד. ראה דרך מצותיך סז, ב.
15המל׳ היא הכתר
Epistle 20 explains that Malchus of Atzilus is called “Keser” from below to above, since “their beginning is wedged in their end”: the light of the kav that ends at the feet of Adam Kadmon shines back upward as reflected light.
Kehot’s noteראה אגה״ק סי״כ.
16“And behold, a menorah all of gold, with its bowl on its top.” The text points to its explanation on this verse for more on the two orders of light.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ובביאור ע״פ כי על כל כבוד חופה
The note places the explanation on “For over all the glory, a canopy,” cited here for Malchus as Keser in the reflected light, in the Siddur.
Kehot’s noteסידור קכט, ג.
18כי על כל כבוד חופה
“For over all the glory there shall be a canopy.” The explanation on this verse is cited, near its end, for the reflected light in which Malchus is Keser.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19“A fountain of gardens, a well of living waters.” The two phrases are matched with the Ten Sefiros from above to below and from below to above.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אימא מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
21אימא מקננא בכורסייא
In Tikkun 6, “Imma above nests in the Throne,” in its three upper Sefiros. The Alter Rebbe cites it to explain how Binah’s light reaches the souls in Gan Eden in Beriah.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
22וכדפי׳ בזהר ס״פ האזינו
Near that column, mitzvos done with physical things (sacrifices of animals, terumos and tithes of produce, charity with inanimate things) are said to be rooted very high, in the supernal will and the Infinite Light.
Kehot’s noteראה לעיל סב, ד.
23“And a river goes out from Eden to water the garden.” The Zohar reads the river as the fountain of Binah that waters the gardens.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24הגן הוא שמים את הגן לאכללא את הארץ
At the end of Haazinu: “And a river goes out from Eden to water the garden,” to include heaven; “es hagan,” to include the earth. The same passage reads “a fountain of gardens” and “a well of living waters” from Song of Songs 4:15.
Zohar, Ha'Azinu 11:221–12:231ספר הזהר, האזינו י״א:רכ״א-י״ב:רל״א
From the Head of the King the streams issue forth to Binah,
The Zohar; London, Soncino Press, 1933 (Public Domain)
25מי לי בשמים
“Whom do I have in heaven? And with You, I desire nothing on earth.” Heaven and earth are read as the higher and the lower Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
26בזהר ס״פ בלק (דרי״ב סע״ב)
There “the wellsprings of salvation” are explained by way of “I will lift up the cup of salvations”: Malchus of Atzilus, King David’s attribute, is the “cup” that gathers the flow of all the Ten Sefiros, as speech is the vessel for the soul’s intellect and emotions.
Kehot’s noteראה לקמן סוכות פ, ג.
27מעייני הישועה
At the end of Balak the Zohar reads “from the wellsprings of salvation” as Abba and Imma, that is, Chochmah and Binah. The text uses it to show that the “fountain” is Binah.
Zohar, Balak 46:497–47:507ספר הזהר, בלק מ״ו:תצ״ז-מ״ז:תק״ז
28מעייני הישועה
“And you shall draw water with joy from the wellsprings of salvation.” The verse the Zohar is explaining.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29למען תירא
“So that you may fear Havayah your G-d.” The text points to its discourse on this verse in Parshas Va’eschanan for more on Malchus as the “fountain of gardens.”
Deuteronomy 6:2דברים ו׳:ב׳
לְמַעַן תִּירָא אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־חֻקֹּתָיו וּמִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוֶּךָ אַתָּה וּבִנְךָ וּבֶן־בִּנְךָ כֹּל יְמֵי חַיֶּיךָ וּלְמַעַן יַאֲרִכֻן יָמֶיךָ:
that thou mightest fear the L-RD thy G-d, to keep all His statutes and His commandments, which I command thee, thou, and thy son, and thy son’s son, all the days of thy life; and that thy days may be prolonged.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
30שמאין תמצא
“Wisdom, from where (me’ayin) shall it be found?” Read as Chochmah coming from the ayin of Keser.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כי כולה משקה
“Lot raised his eyes and saw all the plain of the Jordan, that all of it was watered … like the garden of Havayah, like the land of Egypt.” The text applies the watering to the flow that reaches the gardens.
Genesis 13:10בראשית י״ג:י׳
וַיִּשָּׂא־לוֹט אֶת־עֵינָיו וַיַּרְא אֶת־כׇּל־כִּכַּר הַיַּרְדֵּן כִּי כֻלָּהּ מַשְׁקֶה לִפְנֵי שַׁחֵת ה׳ אֶת־סְדֹם וְאֶת־עֲמֹרָה כְּגַן־ה׳ כְּאֶרֶץ מִצְרַיִם בֹּאֲכָה צֹעַר:
And Lot lifted up his eyes, and beheld all the plain of the Jordan, that it was well watered every where, before the L-RD destroyed Sodom and Gomorrah, like the garden of the L-RD, like the land of Egypt, as thou goest unto Zoar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יג, י.
32כי כלה משקה
In Vayera the Zohar says of Sodom, “for all of it was watered”: all the delights of the world were in it, and so its people did not want others to enjoy them. The text cites it as a reference for the verse.
Zohar, Vayera 19:287–21:297ספר הזהר, וירא י״ט:רפ״ז-כ״א:רצ״ז
The Scripture says in one place that “it shall be, that whoso of the families of the earth goes not unto Jerusalem… upon them there shall be no rain” (Zech. 14, 17), i.e. as a punishment; but the passage continues: “And if the family of Egypt go not up, and come not… there shall be the plague wherewith the L-rd will smite the nations” (Ibid. 18). Observe that it is not written “upon them there shall be no rain”, for the reason, that it never rains in Egypt, nor is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33כי כלה משקה
The Midrash reads this verse as a whole in another way, as hinting at Lot’s moral failings, and takes “like the garden of Havayah” as referring to trees. The text notes that Rabbah explains it differently.
Bereshit Rabbah 41:7בראשית רבה מ״א:ז׳
ויאמר אברם אל לוט אל נא תהי מריבה ביני ובינך וגו׳ - רבי עזריה בשם ר״י ב״ר סימון אמר: כשם שהיה ריב בין רועי אברם ובין רועי לוט, כך היה ריב בין אברם ללוט, הדא הוא דכתיב: ויאמר אברם אל לוט אל נא תהי מריבה ביני ובינך וגו׳. וכי אחים היו? אלא שהיה קלסתר פניו דומה לו. הלא כל הארץ לפניך הפרד נא מעלי אמר רבי חלבו: הבדל נא אין כתיב כאן, אלא הפרד. מה הפרדה הזו אינה קולטת זרע, כך א״א לאותו האיש להתערב בזרעו של אברהם. אם השמאל …
“Lot raised his eyes and saw the entire plain of the Jordan, that it was all watered, before the L-rd destroyed Sodom and Gomorrah, like the garden of the L-rd, like the land of Egypt, as you come to Tzoar” (Genesis 13:10). “Lot raised his eyes and saw the entire plain of the Jordan” – Rabbi Naḥman bar Ḥanin said: Anyone who has a voracious appetite for sexual immorality will ultimately be fed from his own flesh and blood. Rabbi Yosei bar Ḥanina said: This entire verse is comprised of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
34“And a river goes out from Eden to water the garden.” Eden is Chochmah, and the river its flow into Binah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
35באר מים חיים
“A fountain of gardens, a well of living waters.” The second phrase is now read as the order from below to above.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36דנבעין מיא מתתא לעילא
At the start of Noach the Zohar distinguishes a bor, an empty pit that does not flow, from a be’er, a well of flowing waters, though both are one place at different stages. The text cites it alongside the Vayechi passage.
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
37“And a river goes out from Eden to water the garden.” The river that flows by itself is the image of the fountain, the flow from above to below.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38מה בין האי להאי
In Balak a garden becomes, as needed, a fountain or “a well of living waters.” Asked what the difference is, the Zohar answers that they are not alike: waters that flow by themselves, and waters drawn up to water [the gardens].
Zohar, Balak 26:304–27:312ספר הזהר, בלק כ״ו:ש״ד-כ״ז:שי״ב
Now it is time, Companions, to reveal something. When you are told that the mouth of the ass was created on the eve of Sabbath at twilight,1v. T. B. Aboth v. do you think that its mouth was open from that time, or that G-d made stipulation with it from that time? Not so; there is here a mystery which has been transmitted to the wise who pay not heed to folly. The mouth of the ass is the grade of the asses, that supernal one from the side of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
39המ״ן דנוקבא לא הוברר עדיין
Derush 1 explains that the higher levels were refined of themselves, but the feminine waters of Nukva of Z’eir Anpin, sunk deep in the kelipos, could not be refined until Adam came and began the work through his deeds and prayers.
Sefer Etz Chaim 39:2–3עץ חיים ל״ט:ב׳-ג׳
… אמנם בכל תפלה ותפלה כפי כוונת האומרה וכפי זכות הזמן אשר אז נאמרה התפלה ההיא כך מתבררין שיעור קצוב מהרפ״ח ניצוצין עד שנמצא כי קודם שיבא משיח יכלו ויוגמרו כל הרפ״ח ניצוצין להתתקן. ודע כי זולת מה שאנו אומרים שהמ״ן אשר בז׳ מלכים הם בחי׳ הנשמות הנה גם העולמות העליונים הובררו משם כנזכר בע״ה בדרוש ג׳ וכמ״ש בדרוש א׳. אמנם אחר שנגמר להתברר מחלק זו״ן עצמן אז מה שנשאר להתברר הם בחי׳ של הנשמות היוצאין מעולם אצילות כנודע והבן זה מאד: והנה הזווג הראשון שהיה בעת בריאת העולם היה …
Sefer Etz Chaim (Public Domain)
40In Vayechi, on “Drink water from your cistern, and flowing waters from your well,” a cistern is a place that does not flow by itself; its waters flow when the soul ascends and is made whole from below and from above. The Alter Rebbe cites it for the well as water that rises from below.
Zohar, Vayechi 53:528–54:539ספר הזהר, ויחי נ״ג:תקכ״ח-נ״ד:תקל״ט
When the soul ascends, the desire of the female is stirred towards the male, and then water flows from below upwards, and the cistern becomes a well of flowing waters, and then there is union-and foundation and desire and friendship and harmony, since through the soul of the righteous that place has been completed, and the supernal love and affection has been stirred to form a union.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 6
41מעין גנים
“A fountain of gardens, a well of living waters.” Each phrase is now tied to one aspect of Malchus.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
42אין בן דוד בא
“The son of David will not come until all the souls in the guf are finished.” The guf is the store of souls not yet born.
Yevamot 62a:17יבמות ס״ב א:י״ז
רַב הוּנָא אָמַר: קִיֵּים — מִשּׁוּם דְּרַב אַסִּי. דְּאָמַר רַב אַסִּי: אֵין בֶּן דָּוִד בָּא עַד שֶׁיִּכְלוּ כׇּל נְשָׁמוֹת שֶׁבַּגּוּף, שֶׁנֶּאֱמַר: ״כִּי רוּחַ מִלְּפָנַי יַעֲטוֹף וְגוֹ׳״, וְרַבִּי יוֹחָנָן אָמַר: לֹא קִיֵּים פְּרִיָּה וּרְבִיָּה — ״לָשֶׁבֶת יְצָרָהּ״ בָּעֵינַן, וְהָא לֵיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סב, א. וש״נ.
43אין בן דוד בא עד שיכלו כל הנשמות שבגוף
Etz Chaim explains the saying: when all the holy souls have left the kelipos and risen as feminine waters, the kelipos will have no more life and will cease. It also quotes the Zohar on the exile ending “when the feet reach the feet.”
Sefer Etz Chaim 39:2–3עץ חיים ל״ט:ב׳-ג׳
… שעלו מ״נ ומב׳ בחי׳ אלו נעשה צורת הולד גם נתבאר בדרוש א׳ כי אין בנ יכולת לברר כל הרפ״ח ניצוצין בפעם א׳ כי אם היה כן כבר בא המשיח והיה מתקיים בלע המות לנצח כנ״ל. אמנם בכל תפלה ותפלה כפי כוונת האומרה וכפי זכות הזמן אשר אז נאמרה התפלה ההיא כך מתבררין שיעור קצוב מהרפ״ח ניצוצין עד שנמצא כי קודם שיבא משיח יכלו ויוגמרו כל הרפ״ח ניצוצין להתתקן. ודע כי זולת מה שאנו אומרים שהמ״ן אשר בז׳ מלכים הם בחי׳ הנשמות הנה גם העולמות העליונים הובררו משם כנזכר בע״ה …
Sefer Etz Chaim (Public Domain)
44עד דמטי רגלין ברגלין
In Pekudei the Zohar describes how, once sins let the orlah (the husk) prevail, the descent went from the Second Temple down to the thighs and on until it rests in the feet; and when it rests in the feet, then “And His feet shall stand on that day.” The text uses it for the refinement that ends with the “feet.”
Zohar II, 258aזח״ב רנח, א
Kehot’s noteזח״ב רנח, א.
45ובימי התנאים ואמוראים היו בירור חב״ד חג״ת ועכשיו...
The note quotes the fuller version there: in the days of the Tannaim after the destruction, the souls of Chochmah, Binah and Daas (Beriah) were refined; in the time of the Amoraim, the souls of Chesed, Gevurah and Tiferes (Yetzirah); and from the Geonim to the last generations, everything counts as the “heels of Mashiach,” Netzach, Hod and Yesod (Asiyah).
Kehot’s noteבאוה״ת פרשתנו ע׳ תתעד מפורט יותר: בימי התנאים שאחר החורבן הי׳ הבירור והתיקון נשמות שמבחי׳ חב״ד בחי׳ בריאה, ובזמן האמוראים הי׳ הבירור והתיקון בנשמות שמבחי׳ חג״ת והוא בחי׳ יצי׳, ואח״כ בימי הגאונים עד דורות האחרונים הכל נחשב בחי׳ עקבות משיחא בחי׳ נה״י שהוא בחי׳ עשי׳”. וכ״ה בסה״מ תקס״ו ע׳ רעח.
46ועמדו רגליו
“And His feet shall stand on that day upon the Mount of Olives.” Read as the completion of the refinement, when it reaches the “feet” of the figure.
Zechariah 14:4זכריה י״ד:ד׳
וְעָמְדוּ רַגְלָיו בַּיּוֹם־הַהוּא עַל־הַר הַזֵּיתִים אֲשֶׁר עַל־פְּנֵי יְרוּשָׁלַ͏ִם מִקֶּדֶם וְנִבְקַע הַר הַזֵּיתִים מֵחֶצְיוֹ מִזְרָחָה וָיָמָּה גֵּיא גְּדוֹלָה מְאֹד וּמָשׁ חֲצִי הָהָר צָפוֹנָה וְחֶצְיוֹ־נֶגְבָּה:
And His feet shall stand in that day upon the mount of Olives, Which is before Jerusalem on the east, And the mount of Olives shall cleft in the midst thereof Toward the east and toward the west, So that there shall be a very great valley; And half of the mountain shall remove toward the north, And half of it toward the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ד.
47כגבינה תקפיאני
“Did You not pour me out like milk, and curdle me like cheese?” Job’s image of the forming of a child in the womb.
Job 10:10איוב י׳:י׳
הֲלֹא כֶחָלָב תַּתִּיכֵנִי וְכַגְּבִנָּה תַּקְפִּיאֵנִי:
Hast Thou not poured me out as milk, And curdled me like cheese?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב י, י.
Paragraph 8
48שהמ״ן הוא הנשמות הקדושות ממש שנטבעו תוך הקליפות
Derush 1 describes the holy souls that must leave the kelipos and rise as feminine waters, “from which the souls are formed.” The text relies on it for the souls’ coming chiefly from the feminine waters.
Sefer Etz Chaim 39:2–3עץ חיים ל״ט:ב׳-ג׳
… אמנם בכל תפלה ותפלה כפי כוונת האומרה וכפי זכות הזמן אשר אז נאמרה התפלה ההיא כך מתבררין שיעור קצוב מהרפ״ח ניצוצין עד שנמצא כי קודם שיבא משיח יכלו ויוגמרו כל הרפ״ח ניצוצין להתתקן. ודע כי זולת מה שאנו אומרים שהמ״ן אשר בז׳ מלכים הם בחי׳ הנשמות הנה גם העולמות העליונים הובררו משם כנזכר בע״ה בדרוש ג׳ וכמ״ש בדרוש א׳. אמנם אחר שנגמר להתברר מחלק זו״ן עצמן אז מה שנשאר להתברר הם בחי׳ של הנשמות היוצאין מעולם אצילות כנודע והבן זה מאד: והנה הזווג הראשון שהיה בעת בריאת העולם היה …
Sefer Etz Chaim (Public Domain)
49בחכמה אתברירו
In Pekudei the Zohar describes the supernal thought casting out sparks and separating the dross from within it, so that it is refined. The Kehot note points here for the phrase “in Chochmah they were refined.”
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב.
Paragraph 9
50כמ״ש באגה״ק קרוב לסופו
That essay says that by raising mayin nukvin the mitzvos rouse their root up to the Name Sag of before the shattering, “the essence of the lights in Adam Kadmon, and not a mere radiance like the Name Mah, which is from his forehead,” the words used here.
Kehot’s noteד״ה להבין מ״ש בפע״ח קנז, א.
51וכ״ה בהרמ״ז ר״פ וישב
The note says this passage of the Ramaz is mentioned there too.
Kehot’s noteנזכר גם לעיל פ׳ אמור לז, ד. ובאוה״ת נשא ע׳ פה. וראה באוה״ת בראשית כרך-ג דף תרטו, א דשם מעתיק לשון הרמ״ז.
52וחכמת המסכן
“And the wisdom of the poor man is despised.” The Ramaz’s comment on this verse, at the beginning of Vayeshev, is cited for the Names Sag and Mah.
Ecclesiastes 9:16קהלת ט׳:ט״ז
וְאָמַרְתִּי אָנִי טוֹבָה חׇכְמָה מִגְּבוּרָה וְחׇכְמַת הַמִּסְכֵּן בְּזוּיָה וּדְבָרָיו אֵינָם נִשְׁמָעִים:
Then said I: ‘Wisdom is better than strength; nevertheless the poor man’s wisdom is despised, and his words are not heard.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ברע״מ פ׳ תשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקפז, ב.
54אבנא למשקל בה דא י׳
The Raaya Mehemna in Ki Sisa, on the half-shekel: “half a shekel” is the vav between the two heis, and “a stone to weigh with: this is yud,” the twenty gerah of the shekel. The text reads the yud as Chochmah of Atzilus, the masculine waters.
Zohar, Ki Tisa 2:4–6ספר הזהר, כי תשא ב׳:ד׳-ו׳
55דשני יודין שבאלף זהו ענין מ״ד ומ״ן
Etz Chaim says the masculine and feminine waters are “the secret of the two yuds in the form of alef”: the upper yud the male brain, the lower yud the female brain, and the vav between them a partition.
Sefer Etz Chaim 39:2–3עץ חיים ל״ט:ב׳-ג׳
… אך הענין הוא בא׳ מב׳ פנים והם ענין א׳ והוא כי א״א לאו״א שיזדוגו אם לא ע״י מ״ן שהם הזו״ן שהם הבנים ראשונים שלהם כי זהו ענין ואדם אין לעבוד את האדמה כי אין עבודה וזריעת האדמה שהיא נקבה העליונה נעשית אלא ע״י האדם המעלה מ״ן וא״כ בפעם ראשון שנברא העולם לא היה אפשר להבראות כי הרי עדיין לא היו זו״נ נבררין ועולין בבחי׳ מ״ן וא״כ גם הזווג עליון לברא את העולם לא היה יכול להזדווג לכן עלה ברצונו הפשוט ובבחירתו ית׳ שאפי׳ בלתי העלאת מ״נ נזדווגו והאציל את …
Sefer Etz Chaim (Public Domain)
56עד דוד הגדיל
“And they kissed one another and wept with one another, until David exceeded.” Read as the feminine waters, rooted in Sag, surpassing Mah.
I Samuel 20:41שמואל א כ׳:מ״א
הַנַּעַר בָּא וְדָוִד קָם מֵאֵצֶל הַנֶּגֶב וַיִּפֹּל לְאַפָּיו אַרְצָה וַיִּשְׁתַּחוּ שָׁלֹשׁ פְּעָמִים וַיִּשְּׁקוּ אִישׁ אֶת־רֵעֵהוּ וַיִּבְכּוּ אִישׁ אֶת־רֵעֵהוּ עַד־דָּוִד הִגְדִּיל:
And as soon as the lad was gone, David arose out of a place toward the South, and fell on his face to the ground, and bowed down three times; and they kissed one another, and wept one with another, until David exceeded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57The Bahir teaches that there is a Shechinah below as there is above, with the parable of the king and his seven sons: the lowest does not want to be far, and the king says he encircles and sees them all.
Sefer HaBahir 171ספר הבהיר קע״א
אמרו לו תלמידיו מלמעלה למטה ידעינן, מלמטה למעלה לא ידעינן, אמר להו ולאו חד הוי מלמטה למעלה ומלמעלה למטה, אמרו רבינו אינו דומה העולה ליורד שהיורד יורד במרוצה והעולה אינו כן, אמר להם צאו וראו, ישב ודרש להם שכינה למטה כשם ששכינה למעלה. ומאי שכינה זו, הוי אומר זה האור הנאצל מן האור הראשון שהוא חכמה, גם הוא מסובב הכל שנאמר (ישעי׳ ו׳ ג׳) מלא כל הארץ כבודו, מאי עבידתיה הכא, משל למה״ד למלך שהיו לו שבעה בנים ושם לכל אחד ואחד מקומו, אמר להם שבו זה ע״ג זה, אמר …
Torat Emet Sefer HaBahir (Public Domain)
58הריני מסבב ורואה אתכם
The Ramak quotes the Bahir’s parable in full and explains it. The Alter Rebbe cites the Bahir through Pardes.
Pardes Rimmonim 15:4פרדס רמונים ט״ו:ד׳
… מלה״ד למלך שהיו לו ז׳ בנים ושם לכל אחד מקומו ואמר להם שבו זה על גב זה. ואמר התחתון אני למטה לא אתרחק ממך. אמר להם הריני מסבב ורואה אתכם היינו מלא כל הארץ כבודו. ולמה הוא ביניהם כדי להעמידם ולקיימם. ומה הם הבנים כבר אמרתי לכם ז׳ צורות קדושות יש לו להקב״ה וכו׳ עכ״ל. והפי׳, למעלה מן הענין ביאר הרב לתלמידיו הי׳ מאמרות א׳ לא׳ למצוא חשבון ממעלה למטה. ובהשלימו לבארם שאלו תלמידיו הנעימים רבינו ממעלה למטה ידעינן כמו שביארת לנו, ממטה למעלה לא ידעינן. והטעם לפי שכבר …
Pardes Rimonim (Public Domain)
59מלא כל הארץ כבודו
“The whole earth is full of His glory.” The Bahir reads the king’s encircling of all his sons into this verse.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
60כולם בחכמה עשית
“How many are Your works, Havayah; You made them all with wisdom.” Chochmah is where the kav begins and where revelation is greatest.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ואמר התחתון אני למטה לא אתרחק ממך
The lowest son’s words in the Bahir’s parable, applied here to Malchus at the bottom of the kav.
Sefer HaBahir 171ספר הבהיר קע״א
אמרו לו תלמידיו מלמעלה למטה ידעינן, מלמטה למעלה לא ידעינן, אמר להו ולאו חד הוי מלמטה למעלה ומלמעלה למטה, אמרו רבינו אינו דומה העולה ליורד שהיורד יורד במרוצה והעולה אינו כן, אמר להם צאו וראו, ישב ודרש להם שכינה למטה כשם ששכינה למעלה. ומאי שכינה זו, הוי אומר זה האור הנאצל מן האור הראשון שהוא חכמה, גם הוא מסובב הכל שנאמר (ישעי׳ ו׳ ג׳) מלא כל הארץ כבודו, מאי עבידתיה הכא, משל למה״ד למלך שהיו לו שבעה בנים ושם לכל אחד ואחד מקומו, אמר להם שבו זה ע״ג זה, אמר …
Torat Emet Sefer HaBahir (Public Domain)
Paragraph 11
62הריני מסבב אתכם
The king’s reply to the lowest son in the Bahir’s parable: he encircles and sees them all. Read here as the light of sovev, which surrounds every level alike.
Sefer HaBahir 171ספר הבהיר קע״א
אמרו לו תלמידיו מלמעלה למטה ידעינן, מלמטה למעלה לא ידעינן, אמר להו ולאו חד הוי מלמטה למעלה ומלמעלה למטה, אמרו רבינו אינו דומה העולה ליורד שהיורד יורד במרוצה והעולה אינו כן, אמר להם צאו וראו, ישב ודרש להם שכינה למטה כשם ששכינה למעלה. ומאי שכינה זו, הוי אומר זה האור הנאצל מן האור הראשון שהוא חכמה, גם הוא מסובב הכל שנאמר (ישעי׳ ו׳ ג׳) מלא כל הארץ כבודו, מאי עבידתיה הכא, משל למה״ד למלך שהיו לו שבעה בנים ושם לכל אחד ואחד מקומו, אמר להם שבו זה ע״ג זה, אמר …
Torat Emet Sefer HaBahir (Public Domain)
Paragraph 14
63יתרון מעלת הבעלי תשובה על הצדיקים
Rabbi Abahu: “In the place where baalei teshuvah stand, perfect tzaddikim cannot stand,” as it says, “Peace, peace, to the far and to the near”; first to the far, then to the near. The text explains why.
Berakhot 34b:21–22ברכות ל״ד ב:כ״א-כ״ב
וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לְבַעֲלֵי תְשׁוּבָה, אֲבָל צַדִּיקִים גְּמוּרִים ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״.
R. Hiyya b. Abba also said in the name of R. Johanan : Every prophet only prophesied for the penitent ; but as for the perfectly righteous, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him." This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
64לרחוק שנעשה קרוב
“Peace, peace, to the far and to the near, says Havayah.” The “far” who comes near is the baal teshuvah.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65עד דמטו רגלין ברגלין
The Zohar in Pekudei on the descent that ends in the “feet,” after which “His feet shall stand on that day.” Applied here to the special value of the refinements of Asiyah.
Zohar, Pekudei 51:734–743ספר הזהר, פקודי נ״א:תשל״ד-תשמ״ג
Paragraph 15
66מלמעלה למטה ידענו
“From above to below we know; from below to above we do not know.” Now explained: the second order carries the light of sovev.
Sefer HaBahir 171ספר הבהיר קע״א
אמרו לו תלמידיו מלמעלה למטה ידעינן, מלמטה למעלה לא ידעינן, אמר להו ולאו חד הוי מלמטה למעלה ומלמעלה למטה, אמרו רבינו אינו דומה העולה ליורד שהיורד יורד במרוצה והעולה אינו כן, אמר להם צאו וראו, ישב ודרש להם שכינה למטה כשם ששכינה למעלה. ומאי שכינה זו, הוי אומר זה האור הנאצל מן האור הראשון שהוא חכמה, גם הוא מסובב הכל שנאמר (ישעי׳ ו׳ ג׳) מלא כל הארץ כבודו, מאי עבידתיה הכא, משל למה״ד למלך שהיו לו שבעה בנים ושם לכל אחד ואחד מקומו, אמר להם שבו זה ע״ג זה, אמר …
Torat Emet Sefer HaBahir (Public Domain)
67דלית מחשבה תפיסא ביה כלל
Elijah’s prayer (Patach Eliyahu) says of the Infinite that no thought can grasp Him at all. The text applies it to sovev kol almin.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
68שמש ידע מבואו
“He made the moon for the seasons; the sun knows its setting.” The verse on which the Talmud’s comment is built.
Psalms 104:19תהילים ק״ד:י״ט
עָשָׂה יָרֵחַ לְמוֹעֲדִים שֶׁמֶשׁ יָדַע מְבוֹאוֹ:
Who appointedst the moon for seasons; The sun knoweth his going down.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69The Talmud reads “the sun knows its setting” as implying that the moon does not know its setting. The Alter Rebbe reads the moon as Malchus and its “not knowing” as a level beyond comprehension.
Rosh Hashanah 25a:8ראש השנה כ״ה א:ח׳
אָמַר רַבִּי יוֹחָנָן: מַאי טַעְמָא דְּבֵי רַבִּי, דִּכְתִיב: ״עָשָׂה יָרֵחַ לְמוֹעֲדִים שֶׁמֶשׁ יָדַע מְבוֹאוֹ״ — שֶׁמֶשׁ הוּא דְּיָדַע מְבוֹאוֹ, יָרֵחַ לֹא יָדַע מְבוֹאוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
70לא ידעתי נפשי
“I did not know my soul; it set me among the chariots of my noble people.” Cited for a level so high that it is not “known.”
Song of Songs 6:12שיר השירים ו׳:י״ב
לֹא יָדַעְתִּי נַפְשִׁי שָׂמַתְנִי מַרְכְּבוֹת עַמִּי נָדִיב:
Before I was aware, my soul set me Upon the chariots of my princely people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71לא ידעתי נפשי
The Midrash compares it to a king’s daughter gathering stubble whom the king recognized and seated with him in his carriage: “I did not know my soul,” so Israel raised from slavery in Egypt.
Shir HaShirim Rabbah 6:12שיר השירים רבה ו׳:י״ב
לֹא יָדַעְתִּי נַפְשִׁי שָׂמַתְנִי, תָּנֵי רַבִּי חִיָּא מָשָׁל לְבַת מְלָכִים שֶׁהָיְתָה מְלַקֶּטֶת בַּשְּׁלָפִים, נִמְצָא הַמֶּלֶךְ עוֹבֵר וְהִכִּיר שֶׁהִיא בִּתּוֹ, שָׁלַח אוֹהֲבוֹ נְטָלָהּ וְהוֹשִׁיבָהּ עִמּוֹ בַּקְּרוֹנִין, וְהָיוּ חַבְרוֹתֶיהָ תְּמֵהוֹת עָלֶיהָ וְאוֹמְרוֹת, אֶתְמוֹל הָיְתָה מְלַקֶּטֶת בַּשְּׁלָפִים וְהַיּוֹם יוֹשֶׁבֶת בַּקְּרוֹנִין עִם הַמֶּלֶךְ, אָמְרָה לָהֶם כְּשֵׁם שֶׁאַתֶּם תְּמֵהוֹת עָלַי כָּךְ אֲנִי תְּמֵהָה עַל עַצְמִי, וְקָרָאת עַל עַצְמָהּ; לֹא יָדַעְתִּי נַפְשִׁי שָׂמַתְנִי. כָּךְ כְּשֶׁהָיוּ יִשְׂרָאֵל בְּמִצְרַיִם מְשֻׁעְבָּדִין בְּטִיט וּלְבֵנִים וְהָיוּ מְאוּסִין וּבְזוּיִין …
“I did not know; my soul placed me upon chariots of my noble people” (Song of Songs 6:12). “I did not know; my soul placed me,” Rabbi Ḥiyya taught: This is comparable to the daughter of kings, who was gathering residual sheaves. The king passed and recognized that she was his daughter. He sent his friend and he took her and seated her with him in his carriage. Her friends were astonished in her regard and saying: ‘Yesterday she was gathering residual sheaves and today she is in the carriage …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 16
72ג) והנה ענין
The note points to Or HaTorah on Vayetzei for a parallel to this section, which explains “a well of living waters” in the service of G-d.
Kehot’s noteראה אוה״ת ויצא-ה דף תתנו, א.
73ויחפרו עבדי יצחק
“And Yitzchak’s servants dug in the valley, and they found there a well of living waters.” The discourse on this verse in Toldos is cited for the mitzvos as digging a well.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74המצות נק׳ תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת ר״נ בן הקנה. הובאה בפרדס ש״ח, פ״ג.
75תר״ך עמודי אור
The Ramak writes that Keser contains 620 pillars of light, the value of כתר, and quotes the prayer of Rabbi Nechunya ben HaKanah: “I call You with six hundred and twenty pillars of light.” The text uses it for the mitzvos as pillars drawn down from Keser.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
Paragraph 17
76שהמצות הם דרך כלל בג׳ דברים מחשבה דבור ומעשה
The note points to the beginning of Parshas Pinchas in Likkutei Torah for more on the mitzvos as thought, speech and action.
Kehot’s noteראה לקמן ר״פ פינחס.
77באר מים חיים
“A fountain of gardens, a well of living waters.” Here the well is the refinement done by the mitzvos and the fountain the light it adds in Gan Eden.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78שיצאו מים חיים מירושלים אל הים הקדמוני
“Living waters will go out from Jerusalem, half of them to the former sea.” The image of light raised from below adding to the source above.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
79וכמ״ש הרמ״ז פ׳ ואתחנן דרס״ו
There the “living waters” explained on “Rise up, O well” are set against attachment to physical desires, called “broken cisterns” because the desires come from the shattering of the vessels; it cites the Zohar, Va’eschanan 266a, and the Ramaz there, who discusses it at length.
Kehot’s noteע״א. וראה לעיל פ׳ צו יא, ג.
80גדול תלמוד שמביא לידי מעשה
The Sages decided that study is greater, “for study brings to action.” The text reads it as the Torah (Mah) refining the action of the mitzvos (Ban).
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב. וש״נ.
Paragraph 19
81עלי באר ענו לה
“Then Israel sang this song: Rise up, O well; sing to it.” “Sing to it” is read as the arousal from above that comes first.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82באר מים חיים ונוזלים מן לבנון
“A well of living waters, and streams from Lebanon.” The “streams” are read as the flow from the Thirteen Attributes of Mercy.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, טו.
83כי תרכב על סוסיך
“When You ride upon Your horses, Your chariots are salvation.” The Ramaz’s comment on this verse is cited for “sing to it.”
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84באר חפרוה שרים
“A well that princes dug, that the nobles of the people delved, with the lawgiver, with their staffs.” Each phrase is explained in what follows.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85דאו״א תקינו לה
The Zohar says “And Havayah Elokim built” is said with the full Name, because Abba and Imma prepared her before she came to her husband. The text identifies them with the “princes” who dug the well.
Zohar, Bereshit 80:207–82:215ספר הזהר, בראשית פ׳:ר״ז-פ״ב:רט״ו
Observe this. The good inclination and the evil inclination are in harmony only because they share the female, who is attached to both, in this way: first the evil inclination sues for her and they unite with one another, and when they are united the good inclination, which is joy, rouses itself and draws her to itself, and so she is shared by both and reconciles them. Hence it is written, “and the L-rd G-d formed man”, the double name being made responsible both for the good and the evil …
The Zohar; London, Soncino Press, 1933 (Public Domain)
86כמ״ש בזח״א (מ״ט א׳)
The note says this Zohar passage is quoted there.
Kehot’s noteמובא לעיל פ׳ בהעלותך לו, סע״א ואילך.
87מקדש אד׳ כוננו ידיך
“The Sanctuary, Ado-nai, that Your hands established.” The “hands” that establish it are the attributes of Abba and Imma.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
88בביאור ע״פ נשא את ראש
The note locates the explanation on “Take a census of the sons of Gershon” in Parshas Nasso of Likkutei Torah.
Kehot’s noteלעיל פ׳ נשא דף כא, ב ואילך.
89נשא את ראש בני גרשון
“Take a census of the sons of Gershon, too.” The explanation on this verse is cited for more on the building of Malchus.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90עיני כל אליך ישברו
“The eyes of all look hopefully to You, and You give them their food in its time.” The explanation on this passage is cited alongside.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91פותח את ידך
“You open Your hand and satisfy the desire of every living thing.” Part of the same passage.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ויבן ה״א את הצלע
“And Havayah Elokim built the rib that He had taken from the man into a woman.” Read as the building of Malchus by Abba and Imma.
Genesis 2:22בראשית ב׳:כ״ב
וַיִּבֶן ה׳ אֱלֹקִים אֶת־הַצֵּלָע אֲשֶׁר־לָקַח מִן־הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל־הָאָדָם:
And the rib, which the L-RD G-d had taken from the man, made He a woman, and brought her unto the man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כב.
Paragraph 20
93והבחיר שבאבות הוא יעקב
There the digging of the well is done by the “princes and nobles of the people,” the Patriarchs, and the choicest of them is Yaakov, who includes them all.
Kehot’s noteנסמן לעיל סב, ד.
94כי שרית עם אלקים ועם אנשים
“For you have striven with Elokim and with men, and have prevailed.” The angel’s words when renaming Yaakov “Israel”; sarisa is read as sar, a prince who rules.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
95והנה שלשה אנשים נצבים עליו
“And behold, three men were standing over him.” The angels stood above Avraham.
Genesis 18:2בראשית י״ח:ב׳
וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה שְׁלֹשָׁה אֲנָשִׁים נִצָּבִים עָלָיו וַיַּרְא וַיָּרׇץ לִקְרָאתָם מִפֶּתַח הָאֹהֶל וַיִּשְׁתַּחוּ אָרְצָה:
and he lifted up his eyes and looked, and, lo, three men stood over against him; and when he saw them, he ran to meet them from the tent door, and bowed down to the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וישר אל מלאך ויוכל בכה ויתחנן לו
“He strove with an angel and prevailed; he wept and pleaded with him.” Read as the angel being subdued before Yaakov.
Hosea 12:5הושע י״ב:ה׳
וַיָּשַׂר אֶל־מַלְאָךְ וַיֻּכָל בָּכָה וַיִּתְחַנֶּן־לוֹ בֵּית־אֵל יִמְצָאֶנּוּ וְשָׁם יְדַבֵּר עִמָּנוּ:
So he strove with an angel, and prevailed; He wept, and made supplication unto him; At Beth-el he would find him, And there he would speak with us;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
97שאין מלאך א׳ עושה ב׳ שליחות
There an angel cannot carry two missions because it is a vessel through which an influence passes, and its vessel cannot bear two influences.
Kehot’s noteנסמן לעיל סב, ד.
98שאין מלאך א׳ עושה ב׳ שליחות
“One angel does not carry out two missions, and two angels do not carry out one mission”: Michael brought his tidings, Gavriel overturned Sodom, Refael saved Lot. The text uses it for the division that marks the emotive attributes.
Bereshit Rabbah 50:2בראשית רבה נ׳:ב׳
(איוב כג) והוא באחד ומי ישיבנו ונפשו אותה ויעש - תנא, אין מלאך אחד עושה שתי שליחות, ולא שני מלאכים עושים שליחות אחת, ואת אמרת שני?! אלא, מיכאל אמר בשורתו ונסתלק, גבריאל נשתלח להפוך את סדום, ורפאל להציל את לוט. ויבואו שני המלאכים סדומה הכא את אמר מלאכים, ולהלן קורא אותן אנשים?! אלא, להלן שהיתה שכינה על גביהן, קראם אנשים, כיון שנסתלקה שכינה מעל גביהן, לבשו מלאכות. אמר רבי תנחומא, אמר רבי לוי: אברהם שהיה כחו יפה, נדמו לו בדמות אנשים, אבל לוט, על ידי שהיה כחו רע, נדמו לו …
“He acts through one, and who can respond to Him? His soul desires and He performs” (Job 23:13) – it is taught: One angel does not perform two missions, and two angels do not perform one mission. Yet you say: “[The] two [angels came to Sodom]”? The explanation is that Mikhael gave his tidings and departed, Gavriel was dispatched to overturn Sodom, and Refael, to rescue Lot. “The two angels came to Sodom” – here it says “angels,” but elsewhere, it characterizes them as “people” (Genesis 18:2). The explanation is …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
99כפטיש יפוצץ סלע
“Is not My word like fire, says Havayah, and like a hammer that shatters a rock?” The verse the Sages read as one verse yielding many meanings.
Jeremiah 23:29ירמיהו כ״ג:כ״ט
הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם־Havayah וּכְפַטִּישׁ יְפֹצֵץ סָלַע:
Is not My word like as fire? Saith the L-RD; And like a hammer that breaketh the rock in pieces?
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100מקרא א׳ יוצא לכמה טעמים
“As a hammer splits into many sparks, so one verse goes out to many meanings.” The Torah, from Chochmah, holds many in one.
Sanhedrin 34a:12סנהדרין ל״ד א:י״ב
מְנָהָנֵי מִילֵּי? אָמַר אַבָּיֵי: דְּאָמַר קְרָא ״אַחַת דִּבֶּר אֱלֹקִים שְׁתַּיִם זוּ שָׁמָעְתִּי כִּי עֹז לֵאלֹקִים״. מִקְרָא אֶחָד יוֹצֵא לְכַמָּה טְעָמִים, וְאֵין טַעַם אֶחָד יוֹצֵא מִכַּמָּה מִקְרָאוֹת. דְּבֵי רַבִּי יִשְׁמָעֵאל תָּנָא: ״וּכְפַטִּישׁ יְפֹצֵץ סָלַע״ – מָה פַּטִּישׁ זֶה מִתְחַלֵּק לְכַמָּה נִיצוֹצוֹת, אַף מִקְרָא אֶחָד יוֹצֵא לְכַמָּה טְעָמִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
101בלקו״ת ע״פ ויקם עדות ביעקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
102ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel.” The Arizal’s Likkutei Torah on this verse is cited for Yaakov’s root in Chochmah.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
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103מי מנה עפר יעקב
“Who has counted the dust of Yaakov?” The explanation on this verse in Parshas Balak is cited.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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104ויאבק איש עמו
“And a man wrestled with him until the break of dawn.” The explanation on this verse in Parshas Vayishlach is cited.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
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105כי שרית עם אלקים ועם אנשים
“For you have striven with Elokim and with men.” Elokim is the Name of concealment; “men” are the angels.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
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106נעל דשכינתא
The note gives Emek HaMelech as a source for the term “the shoe of the Shechinah.”
Kehot’s noteבעמה״מ ש׳ רישא דז״א (פי״א) דף קכט, סע״ג. ועל״ק בשה״ש ד״ה מה יפו פעמיך ספ״ב [מג, ג]. וספ״ד [מד, ב] מז״ה פ׳ משפטים (על דף צד) כ׳ שהמנעלים הם מט״ט וסנד״ל כו׳ יעו״ש. וע׳ זח״ג (רפא, א) [כ].
107נעל דשכינתא
The Zohar in Ki Seitzei says that Sandalphon is a sandal for the Holy One, blessed be He, and a shoe for the Shechinah. The Kehot note points here for “the shoe of the Shechinah.”
Zohar, Ki Teitzei 20:98–22:108ספר הזהר, כי תצא כ׳:צ״ח-כ״ב:ק״ח
108במחוקק
“With the lawgiver, with their staffs.” Mechokek, from “engraving,” is Moshe; the “staffs” are the supporters of the Torah.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
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109כי משה מלגאו יעקב מלבר
The words here quote Tikkunei Zohar, Tikkun 13 · 29a:7–8; the passage is shown below.
Tikkunei Zohar, Tikkun 13 · 29a:7–8תקו״ז תיקון יג
כד אשתלימ׳ סוכה בירך דילה אתמר ביעקב ויבא יעקב שלם ויעקב ודאי איהו דיוקנא דעמודא דאמצעיתא מסטרא דלבר. והא משה תמן הוה אלא מסטרא דלגאו הוה. דא מגופא ודא מנשמתא. ובגין דא תרין ירכין דעמודא דאמצעיתא שלים אינון נצח והוד. ומתי יהיה עמודא דאמצעיתא שלים כד אתחבר בשכינתא. הה״ד ויעקב נסע סכתה ויבן לו בית הה״ד ויבן יי׳ אלקים את הצלע.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ יג.
110את הכבש אחד תעשה בבקר
“The one lamb you shall offer in the morning.” The end of the discourse on this passage is cited.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
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111בפע״ח שער השבת פכ״א
The note points there as well for the Pri Etz Chaim passage on the Kiddush of the Shabbos day.
Kehot’s noteראה גם אוה״ת בראשית כרך-ה דף תתסג, ב.
112אשר הוצאתי אתכם
“I am Havayah your G-d, who brought you out of the land of Egypt,” the end of the section of tzitzis. The explanation on it is cited for the revelation of His great Name.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
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113ועיין זח״ב בשלח
In Beshalach the Zohar says that one who prays should direct his heart to draw blessings “from the depth of the well,” the source from which the river that “goes out from Eden” flows. The text points here for drawing from the upper well into the lower.
Zohar, Beshalach 28:398–408ספר הזהר, בשלח כ״ח:שצ״ח-ת״ח
114ויצא יעקב מבאר שבע
“And Yaakov went out from Be’er Sheva.” Biurei HaZohar on this verse is cited for the two wells.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
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115שם העיר באר שבע
“Therefore he called that place Be’er Sheva.” The first naming, in the story of Avraham.
Genesis 21:31בראשית כ״א:ל״א
עַל־כֵּן קָרָא לַמָּקוֹם הַהוּא בְּאֵר שָׁבַע כִּי שָׁם נִשְׁבְּעוּ שְׁנֵיהֶם:
Wherefore that place was called Beer-sheba; because there they swore both of them.
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116שם העיר באר שבע
“Therefore the name of the city is Be’er Sheva to this day.” The second naming, in the story of Yitzchak; the two allude to the wells of Binah and Malchus.
Genesis 26:33בראשית כ״ו:ל״ג
וַיִּקְרָא אֹתָהּ שִׁבְעָה עַל־כֵּן שֵׁם־הָעִיר בְּאֵר שֶׁבַע עַד הַיּוֹם הַזֶּה:
And he called it Shibah. Therefore the name of the city is Beer-sheba unto this day.
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117אז ישיר ישראל
“Then Israel sang this song: Rise up, O well.” Read now as drawing power from the upper well into the lower.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
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118כלתה נפשי לחצרות ה׳
“My soul longs, indeed it pines, for the courts of Havayah.” A longing for the “courts,” the level of “with all your soul.”
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
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119כלה שארי ולבבי
“My flesh and my heart pine away; G-d is the rock of my heart.” Kalah as expiring, the level of self-sacrifice.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
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120לא זז מחבבה עד שקראה אמי
On “the crown with which his mother crowned him”: a king so cherished his only daughter that he called her “my daughter,” then “my sister,” and did not stop cherishing her until he called her “my mother”; so G-d with Israel. The text applies it to the ascent of Malchus.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
121כעיר שחוברה לה יחדו
“Jerusalem built up, like a city that is joined together.” The discourse on Pekudei is cited for this verse, alongside the Midrash, for the ascent of Malchus.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
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122פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” The discourse on this verse is cited.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
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123Kehot’s note points to Leviticus 6:1–8:36 for these words.
Leviticus 6:1–8:36ויקרא ו׳:א׳-ח׳:ל״ו
124בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Me’odecha, “your might,” is a love beyond measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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Paragraph 22
125ראה ריח בני
“See, the fragrance of my son is like the fragrance of a field which Havayah has blessed.” The discourse on this verse is cited for the Shabbos ascent.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
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Paragraph 23
126מפסיקין לק״ש
Those like Rabbi Shimon bar Yochai and his companions, whose Torah is their occupation, interrupt for the Shema but not for prayer. The text reads the interruption as giving their study the quality of the well.
Shabbat 11a:8–9שבת י״א א:ח׳-ט׳
וְאִם הִתְחִילוּ אֵין מַפְסִיקִין, מַפְסִיקִין לִקְרִיאַת שְׁמַע. הָא תְּנָא לֵקהּ רֵישָׁא אֵין מַפְסִיקִין? סֵיפָא אֲתָאן לְדִבְרֵי תוֹרָה. דְּתַנְיָא: חֲבֵרִים שֶׁהָיוּ עוֹסְקִין בַּתּוֹרָה — מַפְסִיקִין לִקְרִיאַת שְׁמַע, וְאֵין מַפְסִיקִין לִתְפִלָּה. אָמַר רַבִּי יוֹחָנָן: לֹא שָׁנוּ אֶלָּא כְּגוֹן רַבִּי שִׁמְעוֹן בֶּן יוֹחַי וַחֲבֵירָיו שֶׁתּוֹרָתָן אוּמָּנוּתָן. אֲבָל כְּגוֹן אָנוּ, מַפְסִיקִין לִקְרִיאַת שְׁמַע וְלִתְפִלָּה. וְהָתַנְיָא: כְּשֵׁם שֶׁאֵין מַפְסִיקִין לִתְפִלָּה, כָּךְ אֵין מַפְסִיקִין לִקְרִיאַת שְׁמַע! כִּי תָּנֵי הַהִיא — בְּעִיבּוּר שָׁנָה. דְּאָמַר רַב אַדָּא בַּר אַהֲבָה, וְכֵן תָּנוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 24
127ונהר יוצא מעדן
“And a river goes out from Eden to water the garden.” The present tense, “goes out,” is read as a flow that never stops.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ראה ריח בני
“See, the fragrance of my son is like the fragrance of a field which Havayah has blessed.” The discourse on this verse is cited for the two wells.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129באר חפרוה שרים
“A well that princes dug.” Contrasted with Miriam’s well, which flowed by itself.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
130באר חפרוה שרים
“A well that princes dug.” The “princes” are Chochmah, Binah and Daas.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131ונתתי לך מהלכים בין העומדים
“And I will give you places to walk among these that stand.” Read as souls who “walk” among angels who “stand.”
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132ורגליהם רגל ישרה
“And their legs were a straight leg.” Said of the living creatures of the Chariot, and read with the value of yesharah, 515.
Ezekiel 1:7יחזקאל א׳:ז׳
וְרַגְלֵיהֶם רֶגֶל יְשָׁרָה וְכַף רַגְלֵיהֶם כְּכַף רֶגֶל עֵגֶל וְנֹצְצִים כְּעֵין נְחֹשֶׁת קָלָל:
And their feet were straight feet; and the sole of their feet was like the sole of a calf’s foot; and they sparkled like the colour of burnished brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133מהלך ת״ק שנה
Tosafos, citing the Jerusalem Talmud, explain the measure of the angels’ legs as a journey of 500 years and more. The text uses it for the angels’ fixed level.
Tosafot on Chagigah 13a:4:1תוספות על חגיגה י״ג א:ד׳:א׳
… יש מגיהין בקדושתא שיסד הקליר וחיות אשר הנה מרובעות לכסא כף רגל חמש מאות וחמש עשרה ומוחקים הוי״ו ואומרים כי כן עולה לפי חשבון שבכאן למנין ז׳ רקיעים וח׳ אוירים הוא ט״ו פעמים ת״ק והיינו מנין ישרה ש״ר ת״ק וי״ה לסימנא שכן עולה ט״ו פעמים כך ומיהו בחנם מחקוהו שיסד דבריו ע״פ הירושלמי דהרואה א״ר לוי מארץ ועד לרקיע מהלך ת״ק שנה אמר ר׳ ברכיה ור׳ חלבו בש״ר (בא) סמוקה גדול מזה רגל אחד כמנין ישר״ה ראה כמה גבוה מעולמו כו׳ משמע כמנין שיסד ת״ק ט״ו וכן היה דרכו …
Vilna Edition (Public Domain)
134כי בי״ה הוי׳ צור עולמים
“Trust in Havayah forever, for with Yah, Havayah, [is] the Rock of worlds.” The Sages read tzur as “formed”: with yud-hei He formed the worlds.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135ביו״ד נברא העוה״ב בה׳ נברא העוה״ז
“This world was created with the hei, and the World to Come with the yud,” derived from Isaiah 26:4. The text applies it to the angels’ service of drawing yud-hei into the worlds.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
136עד יעבור עמך הוי׳
“Until Your people pass over, Havayah.” Read as Israel “passing over” the Name Havayah, to the essence of the Infinite.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137והתהלכתי בתוככם
“And I will walk among you, and I will be your G-d.” The “walking” that comes with new light.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138בכל מאדך
“With all your might.” A love without limit, through which the new light is drawn down.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139The Jerusalem Talmud gives the distance from earth to the firmament as a journey of 500 years. The source Tosafos draws on.
Jerusalem Talmud Berakhot 9:1:13תלמוד ירושלמי ברכות ט׳:א׳:י״ג
Paragraph 26
140שלש רגלים תחוג לי
“Three times (regalim) you shall celebrate for Me in the year.” Regalim also means “feet.”
Exodus 23:14שמות כ״ג:י״ד
שָׁלֹשׁ רְגָלִים תָּחֹג לִי בַּשָּׁנָה:
Three times thou shalt keep a feast unto Me in the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141להקריב לי במועדו
“You shall take care to offer to Me in its appointed time.” The discourse on this verse is cited for the festivals.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” The discourse on this verse is cited for the souls as G-d’s “foot.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
143בנים אתם לה׳
“You are children to Havayah your G-d.” As children, the souls are the “legs” of their Father.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
144ברא כרעא דאבוה
The note gives Yonas Elem as a source for “a son is the leg of his father,” together with Tosafos on Yevamos 3a (s.v. mikamei).
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. ראה תוס׳ יבמות ג, א ד״ה מקמי. על״ק ואתחנן (יב, ג). וש״נ. [כ].
145קח משענתי בידך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״ב ד, כט.
146קח משענתי בידך
Elisha to Gechazi: “Take my staff in your hand and go,” and lay it on the face of the Shunammite’s son. The staff that was to bring the dead child back to life.
II Kings 4:29מלכים ב ד׳:כ״ט
וַיֹּאמֶר לְגֵיחֲזִי חֲגֹר מׇתְנֶיךָ וְקַח מִשְׁעַנְתִּי בְיָדְךָ וָלֵךְ כִּי־תִמְצָא אִישׁ לֹא תְבָרְכֶנּוּ וְכִי־יְבָרֶכְךָ אִישׁ לֹא תַעֲנֶנּוּ וְשַׂמְתָּ מִשְׁעַנְתִּי עַל־פְּנֵי הַנָּעַר:
Then he said to Gehazi: ‘Gird up thy loins, and take my staff in thy hand, and go thy way; if thou meet any man, salute him not; and if any salute thee, answer him not; and lay my staff upon the face of the child.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147אם בחקותי תלכו
“If you walk in My statutes and keep My commandments.” Keeping the statutes leads to “walking.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
148ועתה יגדל נא
“And now, I pray, let the strength of Ado-nai be great.” The discourse on this verse is cited.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149מטה עוזך ישלח ה׳ מציון
“Havayah will send the staff of your strength from Zion.” Mateh, “staff,” read as drawing down strength.
Psalms 110:2תהילים ק״י:ב׳
מַטֵּה־עֻזְּךָ יִשְׁלַח ה׳ מִצִּיּוֹן רְדֵה בְּקֶרֶב אֹיְבֶיךָ:
The rod of Thy strength the L-RD will send out of Zion: 'Rule thou in the midst of thine enemies.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קי, ב.
150חותמך ופתילך ומטך
“Your signet, your cord and your staff that is in your hand.” The Midrash on this verse is cited for the “staff.”
Genesis 38:18בראשית ל״ח:י״ח
וַיֹּאמֶר מָה הָעֵרָבוֹן אֲשֶׁר אֶתֶּן־לָךְ וַתֹּאמֶר חֹתָמְךָ וּפְתִילֶךָ וּמַטְּךָ אֲשֶׁר בְּיָדֶךָ וַיִּתֶּן־לָהּ וַיָּבֹא אֵלֶיהָ וַתַּהַר לוֹ:
And he said: ‘What pledge shall I give thee?’ And she said: ‘Thy signet and thy cord, and thy staff that is in thy hand.’ And he gave them to her, and came in unto her, and she conceived by him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151חותמך ופתילך ומטך
The Midrash reads Yehudah’s pledge: “your signet” is kingship, “your cord” the Sanhedrin, and “your staff” the King Mashiach, citing “Havayah will send the staff of your strength from Zion.” The text points here for the “staff.”
Bereshit Rabbah 85:9בראשית רבה פ״ה:ט׳
ויאמר מה הערבון אשר אתן וגו׳ - אמר רבי חוניא: נצנצה בה רוה״ק, חותמך זו מלכות, היך מה דאת אמר: (שיר ח): שימני כחותם על לבך. (ירמיה כב) כי אם יהיה יכניהו בן יהויקים מלך יהודה חותם על יד ימיני ופתילך, זו סנהדרין, שהן מצויינין בפתיל, היך מה דאת אמר (שמות לט): פתיל תכלת. ומטך, זה מלך המשיח, היך מה דאת אמר: (ישעיה יא): ויצא חוטר מגזע ישי. (תהלים קי) מטה עוזך ישלח ה׳ מציון ויתן לה וגו׳. ותהר לו, גבורים כיוצא בו, וצדיקים כיוצא בו. וישלח יהודה וגו׳ יהודה …
“He said: What is the collateral that I should give you? She said: Your signet, and your belt, and your staff that is in your hand. He gave them to her and consorted with her, and she conceived by him” (Genesis 38:18). “What is the collateral that I should give…” – Rabbi Ḥuneya said: The divine spirit flashed in her. “Your signet [ḥotamekha]” – this is kingship, just as it says: “Set me as a seal [khaḥotam] upon your heart” (Song of Songs 8:6);8:6:2; Nezer HaKodesh, based on Zohar). “for …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
152ברבות וישב פרשה פ״ה . . וס״פ קרח
The note says these Midrash passages on the “staff” are copied out in Or HaTorah in three places.
Kehot’s noteנעתק באוה״ת פ׳ חוקת ע׳ תתכ. פ׳ מטות ע׳ א׳שיד. נ״ך ע׳ תקיז.
153ע״פ והנה פרח מטה אהרן
The note locates the explanation on “And behold, the staff of Aharon had blossomed” in Parshas Korach of Likkutei Torah.
Kehot’s noteלעיל פ׳ קרח דף נה, ג.
154והנה פרח מטה אהרן
“And behold, the staff of Aharon had blossomed.” The discourse on this verse in Korach is cited.
Numbers 17:23במדבר י״ז:כ״ג
וַיְהִי מִמׇּחֳרָת וַיָּבֹא מֹשֶׁה אֶל־אֹהֶל הָעֵדוּת וְהִנֵּה פָּרַח מַטֵּה־אַהֲרֹן לְבֵית לֵוִי וַיֹּצֵא פֶרַח וַיָּצֵץ צִיץ וַיִּגְמֹל שְׁקֵדִים:
And it came to pass on the morrow, that Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded, and put forth buds, and bloomed blossoms, and bore ripe almonds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155במא״א אות מ״ם סס״ד
The note quotes Me’orei Or as Or HaTorah gives it there: “the meaning of mateh is Yesod of Abba, and also Metatron.”
Kehot’s note”פי׳ מטה יסוד אבא וגם מט״ט” — אוה״ת חקת ע׳ תתכ.
156Rabbi Shmuel bar Nachmani in the name of Rabbi Yonasan: the righteous will in the future revive the dead, as it says, “Old men and women will yet sit in the streets of Jerusalem, each man with his staff in his hand,” and it is written of Elisha, “And lay my staff on the face of the lad.” The text links the staff with the resurrection.
Pesachim 68a:14פסחים ס״ח א:י״ד
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: עֲתִידִים צַדִּיקִים שֶׁיְּחַיּוּ מֵתִים, שֶׁנֶּאֱמַר: ״עוֹד יֵשְׁבוּ זְקֵנִים וּזְקֵנוֹת בִּרְחֹבוֹת יְרוּשָׁלִָים וְאִישׁ מִשְׁעַנְתּוֹ בְּיָדוֹ מֵרֹב יָמִים״, וּכְתִיב: ״וְשַׂמְתָּ מִשְׁעַנְתִּי עַל פְּנֵי הַנָּעַר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
157ואיש משענתו בידו
“Old men and old women will yet sit in the streets of Jerusalem, each man with his staff in his hand because of their many days.” The verse the Talmud reads as resurrection.
Zechariah 8:4זכריה ח׳:ד׳
כֹּה אָמַר ה׳ צְבָאוֹת עֹד יֵשְׁבוּ זְקֵנִים וּזְקֵנוֹת בִּרְחֹבוֹת יְרוּשָׁלָ͏ִם וְאִישׁ מִשְׁעַנְתּוֹ בְּיָדוֹ מֵרֹב יָמִים:
Thus saith the L-RD of hosts: There shall yet old men and old women sit in the broad places of Jerusalem, every man with his staff in his hand for very age.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ואיש משענתו בידו
In Toldos the Zohar says that the righteous will in that time create worlds and revive the dead, citing this verse. The text points here with the Ramaz’s commentary.
Zohar, Toldot 5:39–41ספר הזהר, תולדות ה׳:ל״ט-מ״א
159והיה ביום ההוא יצאו מים חיים
“And it shall be on that day, living waters will go out from Jerusalem.” The living waters of the Time to Come.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ויקחו אליך פרה
“That they take to you a red heifer, unblemished.” The discourse on this verse is cited on “living waters.”
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Chukas · Maamar 10
על כן יאמרו המושלים באו חשבון וגו׳
“Therefore the rulers will say: Come to Cheshbon” (Numbers 21:27)
The soul comes down into the darkness of a body and this world because only here, by subduing the sitra achra through the practical mitzvos, can it reveal “His great Name,” the light that encompasses all worlds, within the very worlds that conceal G-d, something it never reached while standing before Him above. Those who rule over their inclination make this “reckoning of the world.”
The maamar in brief
The Talmud reads “Come to Cheshbon” as the reckoning of the world made by those who rule over their inclination. To explain it, and the teaching that answering “Amen, may His great Name be blessed” with all one’s strength tears up a sentence of seventy years, the Alter Rebbe asks why the soul descends into a body at all. He distinguishes two lights. The light that fills all worlds is the “soul” clothed in each “world” according to its rank; its pulse of ratzo and shov gives rise to time, and the worlds, olam from helem, conceal it. The light that encompasses all worlds, “His great Name,” is G-d’s own presence, equal in heaven and on earth, which no world can contain. Only through the practical mitzvos, and above all by pushing away foreign thoughts and so subduing the sitra achra, is it revealed within the worlds; this is the soul’s ascent and the tearing up of the sentence rooted in the animal soul’s seventy attributes. The rest of the verse is read as prayer and Torah study, the soul’s fire of love kindled from above, and the treading down of the arrogant wisdom of kelipah.

Outline
	1Why the soul descendsThe verse “Come to Cheshbon” and the teaching on “Amen, may His great Name be blessed” are set out. The soul stood before G-d before its descent and returns to Him after it, so what ascent does the descent bring? The answer begins with the two lights, the one that fills all worlds and the one that encompasses them.¶1–2
	2World, year, soul: the light that fills all worldsFollowing Sefer Yetzirah, the G-dly “soul” is clothed in each “world” according to its refinement, down to the mazal that makes the grass grow. Its constant ratzo and shov renews creation and is the root of time, “year.” The worlds are called olam from helem, “concealment,” hiding G-d’s light most of all in our physical world, until the new heavens and earth of the Time to Come.¶3–11
	3The light that encompasses all worlds and the purpose of the descentThe light that encompasses all worlds is G-d’s own presence, unchanged by creation and equal above and below, “holy in the heavens and on earth”: this is “His great Name.” The purpose of the soul’s descent is to reveal it within the worlds through the practical mitzvos, the positive ones drawing holiness down and the prohibitive ones subduing the sitra achra.¶12–15
	4Iskafya: subduing the sitra achraHeichalos of holiness and of kelipah stand opposite each other, and a person chooses his source of life. Pushing away a foreign thought subdues its source in the kelipos, the last and fullest concealment, and so “the glory of the Holy One, blessed be He, is exalted in all the worlds”: like a house lifted by its lowest beam, the light that encompasses all worlds is revealed. So a person should not lose heart over foreign thoughts, but turn his mind to contemplation and the words of prayer.¶16–22
	5“Amen, may His great Name be blessed” and the seventy years“His great Name” is the light that encompasses all worlds, the Name that was with G-d before creation; the response asks that it be revealed in all the worlds. The “sentence of seventy years” is the evil in the animal soul’s seven attributes of ten aspects each, and drawing down the light that is above time tears it up. This is what the rulers over their inclination achieve.¶23–25
	6The reckoning of the worldThe rulers reckon the purpose of the soul’s descent into concealment. The thicker the darkness, the greater the light needed, as a cellar needs more than a candle; so the soul, the mitzvos and the Torah must be increased in proportion to the darkness of this world, turning darkness into light.¶26–28
	7The city of Sichon: prayerThe city of Sichon is prayer, sichah, meaning both speech and a moving from place to place. Prayer moves G-d, Who is above will, to will the blessings of the Amidah, in response to the person’s own outpouring of soul. That outpouring comes from the nightly reckoning, “Come to Cheshbon,” which moves him away from his animal nature; the spoken words are the prayer’s building stones, and charity before prayer “establishes” it.¶29–35
	8The city of Sichon: TorahTorah study is also sichah: through its letters, like hairs that carry a glimmer of the mind, G-d’s unfathomable wisdom descends into practical laws. Torah scholars are the “builders” of the world.¶36–38
	9Fire from Cheshbon, flame from the city of Sichon“Its flashes are flashes of fire, a flame of Yah”: a flame’s blue light consumes the wick, as the G-dly soul transforms the animal soul into the love called ahavas olam, and its white light, ahavah rabbah, rests on it from above. The mitzvos (Cheshbon) draw the power from above to begin this; the Torah (Sichon) draws the white light, the Name Mah, and is a cleaving of spirit to spirit in both directions.¶39–45
	10Ar of Moav and the high places of ArnonMoav is the wisdom of kelipah, including excessive scheming for a livelihood, which dulls the mind to G-d’s greatness; the fire of mitzvos and Torah consumes it and even transforms it, as Ruth came out of Moav. Arnon is the Ark, the union of Chochmah and Binah in bittul, and its opposite, “the high places of Arnon,” is arrogance, which the bittul of the Torah treads down.¶46–48


Key concepts
	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	G-dly light clothed in each world as its “soul,” in proportion to that world’s refinement, and therefore concealed by the worlds.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s own presence, present within all the worlds but not grasped by them, equal in the highest and lowest places; in this maamar it is “His great Name,” shmei rabba.

	World, year, soulעולם שנה נפש
	Sefer Yetzirah’s three dimensions of creation: “world,” the bodies of all things; “soul,” the G-dly life-force in them; and “year,” time, which arises from the soul’s pulse of withdrawal and return.

	Olam and helemעולם – העלם
	A world is named for concealment: it hides G-d’s light, more and more as the worlds descend, most of all in our physical world.

	Iskafya and istalekאתכפיא סט״א, אסתלק יקרא דקוב״ה
	From the Zohar: when the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted in all the worlds; that is, the light that encompasses all worlds is revealed within the concealment.

	Sichahשיחה
	Prayer and Torah study, read both as speech and as hasachah, a moving from place to place: G-d moving down to will, and the soul moving away from its animal nature.

	Blue light and white lightנהורא תכלא ונהורא חיוורא
	The two hues of a flame: the blue light that consumes the wick is ahavas olam, the love that arises when the animal soul is transformed; the white light is ahavah rabbah, a love that comes from above.

	Koach mahכח מ״ה
	Holy wisdom, Chochmah, as bittul, “the power of ‘what’”; its opposite is the wisdom of kelipah, Moav, and the arrogance of “the high places of Arnon.”


Section 1 · ¶1–2
Why the soul descends
1על כן יאמרו המושלים1 באו חשבון2 וגו׳. בעלי במות ארנון.34 הנה דרשו רז״ל [רבותינו זכרונם לברכה] [פ״ה דב״ב [דבבא בתרא]]5 המושלים אלו המושלים ביצרם. בואו חשבון בואו ונחשב חשבונו של6 עולם כו׳.
“Therefore the rulers (hamoshlim) will say: Come to Cheshbon,” etc.; “the lords of the high places of Arnon.” Now, our Sages, of blessed memory, expounded (in chapter 5 of Bava Basra): “The rulers”: these are those who rule over their inclination. “Come to Cheshbon”: come, and let us make the reckoning (cheshbon) of the world, etc.
The maamar opens with the verses about Cheshbon, the city of Sichon king of the Amorites, ending with “the lords of the high places of Arnon” (Numbers 21:27–28). The Talmud (Bava Basra 78b) reads hamoshlim as “those who rule” over their evil inclination, and the place-name Cheshbon as cheshbon, “reckoning”: they say, come, let us make the reckoning of the world, weighing what a mitzvah costs against its reward.


להבין זה7 גם להבין מארז״ל [מאמר רבותינו זכרונם לברכה] כל העונה אמן8 יהא שמיה רבא מברך בכל כחו9 קורעים לו גזר דינו של ע׳ [שבעים] שנה10 (כמ״ש בטא״ח [בטור אורח חיים] סי׳ נ״ו שבת פט״ז קי״ט ב׳).
To understand this, and also to understand the saying of our Sages, of blessed memory: “Whoever answers ‘Amen, may His great Name (shmei rabba) be blessed’ with all his strength, they tear up his sentence of seventy years” (as is written in the Tur, Orach Chaim, section 56; Shabbos, chapter 16, 119b).
Alongside the verse, the Alter Rebbe sets a second teaching to be explained: whoever answers the Kaddish with “Amen, may His great Name be blessed” with all his strength has his sentence of seventy years torn up. The text gives its sources: the Tur, Orach Chaim 56, and the Talmud, Shabbos 119b.


הנה יש להקדים בענין ירידת הנשמה בגוף שהיא ירידה צורך עלייה כידוע, ויש להבין מהו עליה זאת הלא
We must first set out the matter of the soul’s descent into the body, which is a descent for the sake of an ascent, as is known. And we need to understand what this ascent is. For surely
The groundwork starts from a known principle: the soul comes down into a body for the sake of a greater ascent. The question is what that ascent could be.


גם קודם ירידתה היתה במדרגה עליונה ביותר עומדת לפני ה׳ כמ״ש אליהו11 חי ה׳ אשר עמדתי לפניו121314 ומשם ירדה פלאים להתלבש בחומר גופני בעוה״ז השפל.
even before its descent it was on an exceedingly high level, standing before G-d, as it is written, [in the words of] Elijah, “As Havayah lives, before Whom I have stood”; and from there it came down astonishingly, to be clothed in physical matter in this lowly world.
Before its descent the soul already stood before G-d, in the words Elijah used of himself, “before Whom I have stood.” From there it came down an astonishing distance, into a physical body in this lowly world, so what can it gain that it did not already have?




2ובצאת הנשמה מהגוף כתיב והרוח תשוב אל15 האלהים אשר נתנה שתשוב למקורה ושרשה כו׳. וא״כ איזה יתרון מעלה יש כאן ע״י ירידה זאת.
And when the soul leaves the body, it is written, “And the spirit returns to G-d Who gave it”: it returns to its source and root, etc. If so, what advantage and superiority is there here through this descent?
At death the spirit returns to G-d Who gave it (Ecclesiastes 12:7), back to the same source and root from which it came. If it ends where it began, the question stands: what has the descent added?


ויובן כ״ז [כל זה] בהקדים תחלה ענין ממכ״ע [ממלא כל עלמין] וסוכ״ע דהנה בחי׳ ממכ״ע [ממלא כל עלמין] הוא אור ושפע האלקית המתלבשת ונתפסת בתוך
All this will be understood by first setting out the matter of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin). The level of the light that fills all worlds is the G-dly light and flow that clothes itself and is grasped within
To answer, the Alter Rebbe first defines two modes of G-dly light. Memalei kol almin, “the light that fills all worlds,” is the light and flow that enters the worlds and is grasped by them, held within their limits.


העולמות ובאה בסדר והדרגה בעולמות מעילה לעילה כל חד לפום שיעורא דיליה עד שמתלבשת ג״כ בשמים ובארץ גשמיים לפי ערכם.
the worlds, and comes in order and gradation through the worlds, from cause to cause, each one according to its own measure, until it clothes itself also in the physical heavens and earth, according to their measure.
This light comes down in an ordered gradation, from cause to cause, each world receiving it according to its own measure. At the end of the chain it is clothed even in the physical heavens and earth, in a measure suited to them.




Section 2 · ¶3–11
World, year, soul: the light that fills all worlds
3וביאור זה הוא כי הנה ידוע ומבואר בספר יצירה דיש בחי׳ עולם שנה נפש16 פי׳ עולם
The explanation of this: it is known and explained in Sefer Yetzirah that there are the levels of “world, year, soul” (olam, shanah, nefesh). That is: “world”
The Alter Rebbe explains the light that fills all worlds through Sefer Yetzirah’s three dimensions of all creation: olam, “world,” shanah, “year,” and nefesh, “soul.” In Chassidus these are space, time and the life-force within things.


הוא כולל כל הרקיעים והארץ וכל גופות הנבראים דדצח״מ [דדומם צומח חי מדבר] ונפש הוא בחי׳ חיות17 אלהות המתלבש בהם בחי׳ ממכ״ע [ממלא כל עלמין] [והתלבשות זו הוא ע״י בחי׳ שנה וכמשי״ת [וכמו שיתבאר]]
includes all the firmaments and the earth and all the bodies of the created beings, inanimate, vegetative, animal and speaking; and “soul” is the level of the G-dly life-force (chayus) that clothes itself in them, the level of the light that fills all worlds (memalei kol almin) (and this clothing is through the level of “year,” as will be explained).
“World” is everything that has a body: the heavens, the earth, and every creature, mineral, plant, animal and human. “Soul” is the G-dly life-force clothed in them, which is the light that fills all worlds; the bracket adds that this clothing comes about through “year,” time, as will be explained.


והנה בבחי׳ עולם יש ג״כ חילוקי מדרגות גבוה מעל גבוה18 לאין קץ בבחי׳ הזדככות החומר והכלי שכל הגבוה גבוה הוא יותר רוחני ומופשט מן ההגשמה
Now, within the level of “world” there are also distinctions of levels, higher above higher without end, in the refinement of the matter and the vessel: the higher anything is, the more spiritual it is and abstracted from corporeality,
“World” itself has endless gradations, set apart by how refined their matter is. The higher a world or a body stands, the more spiritual it is and the further from coarse physicality.


כמו שנראה בחוש במעלת גוף החי על בחי׳ דומם וצומח ובחי׳ מדבר למעלה מבחי׳ חי
as is seen plainly in the superiority of the body of the animal over the inanimate and the vegetative, and of the speaking above the animal.
Our own world shows this: an animal’s body is finer than a stone or a plant, and the human being stands above the animal.


וכן דרך כלל חומר הרקיעים מזוכך לאין שיעור מחומר הארץ ויסודות גשמיים ועד״ז גבוה מעל גבוה כנודע שכמו שיש ז׳ רקיעים19 גשמיים כך יש גם כן ז׳ רקיעים רוחניים ונק׳ ז׳ היכלות כו׳
And likewise, in general, the matter of the firmaments is immeasurably more refined than the matter of the earth and the physical elements; and in this way, higher above higher, as is known: just as there are seven physical firmaments, so too there are seven spiritual firmaments, and they are called the seven heichalos (chambers), etc.
The heavens are made of matter far finer than the earth and its elements, and the scale goes on upward: corresponding to the seven physical heavens there are seven spiritual ones, called the seven heichalos, “chambers.” The Talmud (Chagigah 12b) names the seven firmaments.


ויש כמה בחי׳ ומדרגות בחי׳ היכלות הנ״ל וכך ג״כ בחי׳ הנפש והוא האור והחיות האלקי הנמשך להן מאור א״ס ב״ה ומתלבש בהעולמות הוא בהם
And there are many aspects and grades of the heichalos mentioned above. And so too the level of “soul,” which is the G-dly light and life-force drawn to them from the Infinite Light (Or Ein Sof), blessed be He, and clothed in the worlds, is in them
The heichalos themselves have many grades. In the same way the “soul” of each world, the G-dly light drawn from the Infinite Light and clothed in it, differs from level to level.


בחילוק מדרגות לפי ערך בחינת הזדככות מהות כלי העולם כך מאיר ומתגלה בו בחי׳ האור והנפש כו׳
in distinctions of levels: according to the degree of refinement of the very substance of the world’s vessel, so does the light and the soul shine and reveal itself in it, etc.,
The rule is proportion: the more refined the substance of a world, its “vessel,” the more its soul, the G-dly light, shines and shows itself in it.


שבעולם העליון האור והחיות שם מבחי׳ מעלה ומדרגה העליונה כמו בג״ע [בגן עדן] העליון הנשמות יושבין ונהנין20 מזיו כו׳.
so that in the higher world, the light and life-force there are of the highest rank and degree, as in the higher Gan Eden, [where] the souls sit and delight in the radiance, etc.
So in the higher worlds the light is of a higher order, as in the higher Gan Eden, where the souls “sit and delight in the radiance.” The phrase comes from the Talmud’s description of the World to Come, where the righteous delight in the radiance of the Shechinah.




4ועד״ז הולך האור ומשתלשל בירידת המדרגות רבות מאד עד שבא ונמשך האור והחיות בעולם השפל בצמצום גדול מאד והן אור וחיות שמים וארץ והמזלות
And in this way the light proceeds and descends link by link (mishtalshel) through the descent of very many levels, until the light and life-force come and are drawn into the lowly world with a very great tzimtzum (contraction); and these are the light and life-force of heaven and earth, and of the constellations (mazalos)
Step by step the light descends through very many levels until, greatly contracted, it reaches this lowly world. Here it is the life-force of heaven and earth and of the mazalos, the constellations and heavenly forces fixed in the heavens.


הקבועים בהם שאין לך עשב מלמטה21 שאין לו מזל מלמעלה המכה בו ואומר לו גדל22 והוא בחי׳ החיות והנפש היותר אחרון המחיה בחי׳ העשבים23 כו׳.
fixed in them; for there is no blade of grass below that does not have a mazal above that strikes it and says to it, “Grow!” And this is the very last level of life-force and soul, which gives life to the grasses, etc.
The Midrash says that there is no blade of grass below without a mazal above that strikes it and tells it, “Grow!” That influence is the very last and lowest level of life-force and soul, the one that gives life to the plants.




5וכל בחינת סדר ההשתלשלות של בחי׳ הנפש והעולם בבי״ע מריש כל דרגין עד סוף כל דרגין
And the whole order of the chain of descending worlds (hishtalshelus) of “soul” and “world” in the Worlds of Beriah, Yetzirah and Asiyah, from the head of all levels to the end of all levels,
The Alter Rebbe sums up the whole descending order of “soul” within “world” through the three lower worlds, Beriah, Yetzirah and Asiyah, from their highest level to their lowest.


כמו בעשבים הגדילים מהמזל הוא הנק׳ ממכ״ע [ממלא כל עלמין] היינו בחי׳ נפש המתלבשת בבחי׳ עולם ולערך בחי׳ העולם כך הוא בחי׳ הנפש.
as in the grasses that grow from the mazal, is what is called the light that fills all worlds (memalei kol almin): that is, “soul” clothing itself in “world”; and as the level of the world, so is the level of the soul.
All of it, down to the grass that grows by its mazal, is what is called the light that fills all worlds: soul clothed in world, each soul matching the level of its world.


אך להבין ענין בחי׳ שנה. הענין דהנה אנו אומרים ובטובו מחדש24 בכל יום מעשה בראשית.25
But [we need] to understand the matter of “year.” The explanation: we say, “And in His goodness He renews each day the work of creation.”
Next comes the third dimension, “year,” that is, time. The starting point is the blessing before the morning Shema: “In His goodness He renews each day the work of creation.”




6ופי׳ וענין התחדשות זו הוא כי הנה כתיב והחיות רצוא ושוב26 עד״מ החיות של רוח החיים שבאדם
The meaning and substance of this renewal: it is written, “And the chayos ran and returned” (ratzo vashov). By way of analogy: the life-force (chayus) of the spirit of life in a person,
The renewal of creation is explained through Ezekiel’s vision: “the chayos ran and returned,” ratzo vashov. The word chayos, the living creatures of the vision, is read as chayus, life-force, and the Alter Rebbe illustrates it with the spirit of life in a human being.


שהוא דופק בלבו בבחי׳ רו״ש [רצוא ושוב] דהיינו בחי׳ הסתלקות לחזור למקורו ובחי׳ התפשטות להחיות האברים כידוע שמזה באה סיבת הנשימה
which beats in his heart in the manner of ratzo and shov (running and returning): that is, a withdrawal, to return to its source, and an expansion, to give life to the limbs, as is known; and from this comes the cause of breathing.
That spirit beats in the heart in two movements: withdrawal, back toward its source, and expansion, outward to give life to the limbs. This rhythm, as is known, is what gives rise to breathing.


וכן חוזר חלילה שמסתלק אחר שמתפשט ואח״כ חוזר ומתפשט וכך הוא בכל רגע על כל נשימה ונשימה יש הסתלקות והתפשטות.
And so it goes round and round: it withdraws after it expands, and afterwards expands again; and so it is at every moment: with each and every breath there is a withdrawal and an expansion.
The two movements alternate without end: withdrawal follows expansion and expansion follows withdrawal, at every moment and with every breath.




7וכדוגמא זאת הוא למעלה בחיות האלקי שבנבראים בחי׳ רצוא ושוב. וזהו והחיות רצוא ושוב27 דזה קאי על כללות החיות שבעולמות וזהו ג״כ בחי׳ מטי ולא מטי2829 הנזכר בע״ח [בעץ חיים].
And in the likeness of this, Above, in the G-dly life-force (chayus) in created beings, there is ratzo and shov. This is “And the chayos ran and returned,” for this refers to the life-force in the worlds as a whole; and this is also the level of “reaching and not reaching” (mati velo mati) mentioned in Etz Chaim.
The same pulse runs through the G-dly life-force in every creature: Ezekiel’s “running and returning” describes the life-force of the worlds as a whole. The Arizal’s Etz Chaim calls it mati velo mati, “reaching and not reaching,” a light that reaches its place and then withdraws.


וזהו ענין ההתחדשות החיות כמאמר מחדש בכל יום תמיד מעשה בראשית30 שהרי כל רגע מסתלק החיות הראשון וחוזר ונמשך חיות חדש ממקורו וכך הוא תמיד בחי׳ רצוא ושוב [ועמ״ש במ״א סד״ה כי כאשר השמים החדשים].31
And this is the renewal of the life-force, as is said, “He renews each day, continually, the work of creation”: for at every moment the first life-force withdraws, and a new life-force is drawn again from its source; and so it is continually: ratzo and shov. (And see what is written elsewhere, at the end of the discourse beginning “For as the new heavens.”)
This is why creation is renewed constantly: at every moment the life-force that was there withdraws, and a new life-force is drawn from its source. The bracket refers to the discourse “For as the new heavens” in Torah Ohr.




8וזהו ענין בחי׳ שנה כי שרש התהוות הזמן הוא מצד בחי׳ המשכה זו שהחיות נמשך בבחינת רצוא ושוב32
And this is the matter of “year”: for the root of the coming into being of time is this drawing down, in which the life-force is drawn in the manner of ratzo and shov,
This pulse is the root of “year,” time: time comes into being because the life-force is drawn down in beats of ratzo and shov.


שהוא הסתלקות והתפשטות ועי״ז נתהווה זמן רגע עד״מ כי ע״י שהחיות רצוא ושוב הרי מוכרח להיות שיהוי זמן מה.
which is withdrawal and expansion; and through this the time of a moment, for example, comes into being: for since the life-force runs and returns, there must necessarily be some lapse of time.
Each withdrawal and return takes some interval, however short, and that interval is the first unit of time, a moment.




9ומצד ריבוי בחי׳ ההתחלקות החיות לבחינות ומדרגות רבות מאד וכל בחי׳ ומדרגה מפרטי מדרגות אלו נמשך ע״י רו״ש [רצוא ושוב] לכך מתהוה הזמן כמו שהוא אצלינו כו׳ וכמ״ש במ״א באריכות33 בפי׳ וענין תשובה קדמה לעולם.
And because of the great division of the life-force into very many aspects and levels, each aspect and level among the particulars of these levels being drawn through ratzo and shov, therefore time comes into being as it is with us, etc.; as is written at length elsewhere, on the meaning and matter of “Teshuvah (return) preceded the world.”
Because the life-force divides into very many levels and particulars, each drawn down in its own ratzo and shov, time takes the form we know. The Alter Rebbe refers to his longer treatment of the teaching that teshuvah preceded the world.




10ומעתה יש להבין פירוש וענין ל׳ [לשון] עולם מהו דהנה החיות אלקי שבכל עולם המתלבש בו להחיותו הנקרא נפש הוא כדמיון החיות של הנשמה בגוף שלה שמסתתרת היא בגוף והגוף מלבישה ומעלימה
Now we need to understand the meaning and substance of the term olam (world): what is it? The G-dly life-force in each world, which clothes itself in it to give it life and is called “soul,” is like the life-force of the soul in its body: it is hidden in the body, and the body clothes it and conceals it.
Now the word olam, “world,” is explained. The G-dly life-force in each world, its “soul,” relates to it as a human soul to its body: hidden inside it, clothed and concealed by it.


והרי זה כמו על דרך משל המלך שיושב בחדרו סגור וצפון שהיכלו וחדרו מעלימו בלתי הגלות נגלות לשום אדם.
It is like, by way of analogy, a king who sits in his chamber, closed and hidden away, so that his palace and his chamber conceal him, and he is not revealed at all to anyone.
The analogy is a king sitting shut away in his inner chamber, so that his palace and chamber hide him from everyone. This prepares the reading of olam as helem, “concealment,” which comes next.




11וכך למעלה בחי׳ אור וחיות האלקי מאור א״ס ב״ה מלובש ונעלם בתוך כל עלמין שהעולמות וההיכלות הן המה מסתירים על אור האלקי לבלתי הגלות נגלות
So too Above: the G-dly light and life-force from the Infinite Light (Or Ein Sof), blessed be He, is clothed and hidden within all the worlds (almin), for the worlds and the heichalos are what hide the G-dly light, so that it is not revealed at all,
As the human soul is hidden in its body, so the G-dly light from the Infinite Light is hidden within the worlds. The worlds and their heichalos, “chambers,” are exactly what keeps it from being seen.


וכמו שהנשמה המתלבשת בגוף היא נעלמת שאינה נראית ונגלית. וכן ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות רואה ואינו נראה34 כו׳ ע״ש ולכך נקראו בשם עולמות.
just as the soul that is clothed in the body is hidden, neither seen nor revealed. And so our Sages, of blessed memory, said in the first chapter of Berachos: “It sees and is not seen,” etc.; see there. And therefore they are called by the name olamos (worlds),
The Talmud (Berachos 10a) compares the soul to the Holy One, blessed be He: as He sees and is not seen, so the soul sees and is not seen. For the same reason the worlds are called olamos.


שהוא ג״כ לשון העלם על שהם מעלימים ומסתירים כו׳.35 (וע׳ מ״ש מזה ר״פ שלח בד״ה ענין המרגלים ובד״ה טובה הארץ כו׳)
which is also a term for helem (concealment), because they conceal and hide, etc. (And see what is written on this at the beginning of Parshas Sh’lach, in the discourse beginning “The matter of the spies,” and in the discourse beginning “The land is good,” etc.)
The Hebrew olam, “world,” shares its root with helem, “concealment”: a world is, by its very name, what hides G-d’s light. The text refers to two discourses at the beginning of Parshas Sh’lach where this is discussed.


אך בחי׳ ההסתר וההעלם הזה הוא בא לפי ערך המדרגות של העולמות מריש כל דרגין עד סוף כל דרגין כנ״ל שבעולם היותר עליון שם אין ההסתר כ״כ [כל כך].
But this hiding and concealment comes according to the measure of the levels of the worlds, from the head of all levels to the end of all levels, as mentioned above: in the highest world, the hiding there is not so great.
The concealment is graded like everything else in the worlds: the higher the world, the less it hides.


אך בריבוי ירידת המדרגות מעילה לעלול עד סיום עולם העשיה כמו בעוה״ז השפל שלנו ההסתר וההעלם בתכלית החושך עד שנראים השמים והארץ בבחי׳ גשם נפרד ממש בלתי בחי׳ ביטול.
But with the great descent of the levels from cause to effect, down to the end of the World of Asiyah, as in our lowly world, the hiding and concealment are in utter darkness, to the point that the heavens and the earth appear as truly separate matter, without self-nullification (bittul).
As the levels descend, from cause to effect, down to the end of Asiyah, the concealment becomes utter darkness. In our world the heavens and the earth seem to be truly separate things, with no bittul, no sense of being nothing before G-d.


משא״כ למעלה מזה העולם החומרי הרי נאמר וצבא השמים לך משתחוים36 ואפי׳ [ואפילו] בזה העולם ממש
This is not so above this material world, for it is said, “And the host of heaven bow down to You.” And even in this very world,
Above this material world it is different: there “the host of heaven bow down” to G-d (Nehemiah 9:6), aware of their source. And even within our physical world there are degrees.


הנה הגלגלים יש בהם עדיין מבחי׳ הביטול כמו גלגל השמש שמשתחוה37 כלפי מערב וכן שאר הגלגלים.
the celestial spheres still have something of self-nullification, as the sphere of the sun bows toward the west, and so too the other spheres.
The celestial spheres still have a measure of bittul: the sun’s sphere bows toward the west, where, according to the Talmud (Bava Basra 25b), the Shechinah is, and so do the other spheres.


משא״כ היסודות שתחת גלגל הירח שהם חומרים עבים כמו עפר הארץ הגשמית. וז״ש [וזהו שכתוב] לע״ל [לעתיד לבוא]38 (בישעיה סי׳ נ״א ו׳) כי שמים כעשן נמלחו39 והארץ כבגד תבלה.40414243444546
This is not so with the elements beneath the sphere of the moon, which are coarse matter, like the dust of the physical earth. And this is what is written of the Time to Come (in Isaiah, chapter 51, [verse] 6): “For the heavens shall vanish like smoke, and the earth shall wear out like a garment,”
The elements beneath the moon’s sphere, however, are coarse matter, like the earth’s dust. Of them Isaiah says that in the Time to Come the heavens will vanish like smoke and the earth will wear out like a garment.


כי יכלו בחי׳ חומריות שלהם (וע׳ מזה רבות נ״ח פל״ד ל״ח א׳ פ׳ לך לך פמ״ב מ״ו ב׳ פ׳ שמיני פי״א [פרק י״א] קע״ז ד׳ נשא פי״ג רנ״ב ב׳ פ׳ עקב47 רצ״ג ב׳ וברות רבה ע״פ ושם האיש48 אלימלך49 ובאסתר ע״פ ויהי בימי אחשורוש.
for their materiality will come to an end. (And see on this: the Midrash Rabbah, Noach, chapter 34, 38a; Parshas Lech Lecha, chapter 42, 46b; Parshas Shemini, chapter 11, 177d; Naso, chapter 13, 252b; Parshas Eikev, 293b; and in Ruth Rabbah, on “And the name of the man was Elimelech”; and in Esther [Rabbah], on “And it came to pass in the days of Achashverosh.”
What will wear out is their materiality, the coarseness that hides G-dliness. The text lists Midrashim that bring this verse: Bereishis Rabbah 34 and 42, Vayikra Rabbah 11, Bamidbar Rabbah 13, and the opening passages of Ruth Rabbah and Esther Rabbah.


ריש קהלת רבה ע״פ הבל הבלים זח״א [זהר חלק א] בראשית דכ״ד סע״ב [סוף עמוד ב] ת״ז [תיקוני זהר] תקון ח׳50 ותקון ל״א) ויתחדש אור בריאה חדשה בחי׳ שמים וארץ חדשים.
The beginning of Koheles Rabbah, on “Vanity of vanities”; the Zohar, Part I, Bereishis, 24b, end of the column; the Tikkunei Zohar, Tikkun 8 and Tikkun 31.) And the light of a new creation will be renewed, the level of new heavens and a new earth,
The list goes on with Koheles Rabbah, the Zohar and the Tikkunei Zohar. In place of the old materiality the light of a new creation will shine: the “new heavens and new earth.”


כמ״ש כי כאשר השמים החדשים51 כו׳ אשר אני עושה דוקא שלא יהיו מסתירים ומעלימים על אור וחיות הנמשך מא״ס ב״ה שיתגלה כבוד ה׳ בלתי הסתר והעלם וכמ״ש כי עין בעין יראו5253 כו׳ ונגלה כבוד5455 ה׳ כו׳:5657
as it is written, “For as the new heavens,” etc., “which I make,” specifically: they will not hide and conceal the light and life-force drawn from the Infinite One (Ein Sof), blessed be He, so that the glory of G-d will be revealed without hiding or concealment; and as it is written, “For they shall see eye to eye,” etc., and “The glory of Havayah shall be revealed,” etc.
Isaiah’s “new heavens and new earth which I make” will no longer hide the light that comes from the Infinite One; the glory of G-d will be seen openly, as in “they shall see eye to eye” and “the glory of Havayah shall be revealed.” The word “I” is stressed because, as the Torah Ohr discourse cited earlier explains, these new heavens come from an arousal from above alone.




Section 3 · ¶12–15
The light that encompasses all worlds and the purpose of the descent
12ב והנה כל הנ״ל בבחי׳ עולם שנה נפש שהנפש מתלבשת בבחי׳ עולם לכל עולם לפי ערכו זהו בחי׳ ממכ״ע [ממלא כל עלמין] שפי׳ ממלא הוא בחי׳ אור וחיות המלובש ונעלם בעלמין כנ״ל,
2. Now, all that was said above about the levels of world, year and soul, in that the soul is clothed in the world, in each world according to its measure, is the level of the light that fills all worlds (memalei kol almin): for the meaning of “fills” is the light and life-force that is clothed and hidden in the worlds, as mentioned above.
Section 2 begins by summing up: everything said so far about world, year and soul, the soul clothed in each world according to its measure, is the light that fills all worlds. “Filling” means a light and life-force that is clothed in the worlds and hidden by them.


אבל בחי׳ סוכ״ע הוא מ״ש אני הוי׳ לא שניתי58 בין קודם שנברא העולם לאחר שנברא העולם ומעלה ומטה שוין כי שוה ומשוה קטן וגדול59 כמו עד״מ העיגול שאין בו מעלה ומטה כו׳.
But the level of the light that encompasses all worlds (sovev kol almin) is what is written, “I, Havayah, have not changed”: [the same] before the world was created and after the world was created; and above and below are equal, for He “is equal and makes small and great equal,” as, by way of analogy, a circle, which has no above and below, etc.
The light that encompasses all worlds is of another kind: it is G-d as He says through Malachi, “I, Havayah, have not changed,” the same before creation and after it. For it, above and below are equal, as the High Holiday poem Vechol Maaminim says that He “is equal and makes small and great equal,” just as a circle has no top or bottom.




13ולכך נק׳ בשם סובב. אך אין הפי׳ סובב שהוא מקיף מלמעלה בלבד ולא בא בעולמות דהכתיב את השמים ואת הארץ אני מלא60 אני ממש דזה קאי דוקא על בחי׳ סוכ״ע
And therefore it is called by the name sovev (encompassing). But the meaning of sovev is not that it encircles from above alone and does not come into the worlds; for surely it is written, “I fill the heavens and the earth”: “I,” truly, for this refers specifically to the level of the light that encompasses all worlds (sovev kol almin).
That is why this light is called sovev, “encompassing.” Yet it does not merely hover above the worlds without entering them: when G-d says, “I fill the heavens and the earth” (Jeremiah 23:24), the “I,” G-d Himself, refers precisely to sovev.


אלא דר״ל [דרוצה לומר] דהגם שהוא בתוך כל העולמות איננו בא שמה בהתלבשות אור ושפע נגלית למקבלים אלא הוא קדוש ומובדל מהם ואיננו נתפס בגדר עלמין וכמאמר הקדוש בשמים ובארץ.6162
Rather, it means that although it is within all the worlds, it does not come there clothed as a light and flow revealed to the recipients; it is holy and set apart from them, and is not grasped within the bounds of the worlds; as in the saying, “the Holy One in the heavens and on earth.”
Sovev is present within all the worlds, but not clothed in them as a revealed light that they can receive; it stays holy and set apart, beyond their limits. That is what the Yishtabach blessing means in calling G-d “the Holy One in the heavens and on earth.”


פי׳ שהוא קדוש ומובדל גם בהיותו בשמים ובארץ ר״ל [רוצה לומר] דאע״פ [דאף על פי] דאת השמים ואת הארץ הוא מלא וזהו בשמים ובארץ עכ״ז [עם כל זה] הוא קדוש ומובדל מהם כו׳
That is, He is holy and set apart even while He is in the heavens and on earth. That is to say: although He fills the heavens and the earth, and this is “in the heavens and on earth,” nevertheless He is holy and set apart from them, etc.
Kadosh, “holy,” means set apart: even while He is in the heavens and on earth, filling them, He remains apart from them.


ואי לזאת הוא בשמים ובארץ בשוה63 כי בבחי׳ ממכ״ע [ממלא כל עלמין] לפי שמתלבש ונתפס בעלמין שייך סדר והדרגה מעילה לעילה מרוחניות לגשמיות
And therefore He is in the heavens and on earth equally. For with the light that fills all worlds, since it clothes itself and is grasped within the worlds, order and gradation apply, from cause to cause, from spirituality to physicality;
Because He is apart from them, He is present in heaven and on earth equally. The light that fills all worlds, which is clothed in them and grasped by them, does have an order of higher and lower, from the spiritual to the physical.


אבל בבחי׳ סובב אין חילוק מדרגות כלל בין רוחניות כו׳ אלא שוה ומשוה רוחניות וגשמיות כחשיכה כאורה64 וזהו בשמים ממעל
but with sovev there is no distinction of levels at all between spirituality, etc.; rather, it is equal and makes spirituality and physicality equal, “darkness and light alike.” And this is “in the heavens above
Sovev has no such gradation: spiritual and physical are equal before it, “darkness and light alike” (Psalms 139:12). This is the meaning of “in the heavens above and on the earth below; there is none else” (Deuteronomy 4:39).


ועל הארץ מתחת אין עוד65 וכתיב אם אסק שמים שם אתה66 ואציעה שאול הנך וזהו גדולה׳ [גדולתו] ומהולל מאד6768 ולגדלתו אין חקר פי׳ גדול הוי׳ ומהולל
and on the earth below; there is none else.” And it is written, “If I ascend to the heavens, You are there; if I make my bed in the netherworld, behold, You are there.” And this is “Great is Havayah and exceedingly praised, and His greatness is unsearchable.” That is: “Great is Havayah and praised
The Psalmist says the same: “If I ascend to the heavens, You are there; if I make my bed in the netherworld, You are there,” the same G-d in the highest and the lowest places. And the verse “Great is Havayah and exceedingly praised, and His greatness is unsearchable” (Psalms 145:3) contains both modes of light.


מאד זהו מצד בחי׳ ממכ״ע [ממלא כל עלמין] שמהולל ומשובח בחילוק מדרגות רבות מאד בכל העולמות בריבוא רבבות עד אין מספר עד שגם הנבראים הגשמיים דסוף העשייה אומרים שירה.
exceedingly” is from the aspect of the light that fills all worlds, for He is praised and lauded in a division into very many levels in all the worlds, in myriads of myriads without number, until even the physical creatures at the end of Asiyah utter song.
“Exceedingly praised” refers to the light that fills all worlds: G-d is praised on countless levels, in myriads of myriads, down to the physical creatures at the end of Asiyah, which also sing to Him.




14וזהו מלך משובח ומפואר עדי עד6970 כו׳. פי׳ שהוא משובח ומפואר עדי עד כי אינו דומה השירה והשבח שמשבחים ומפארים אותו הנבראים דעשיה שאין השגתם גדולה כ״כ [כל כך] לשירה ושבח שמפארים ומשבחים נבראים עליונים יותר.
And this is “King, lauded and glorified forever and ever (adei ad),” etc. That is, He is lauded and glorified “adei ad,” for the song and praise with which the creatures of Asiyah, whose comprehension is not so great, laud and glorify Him is not like the song and praise with which higher creatures glorify and laud Him.
The words of the Baruch She’amar blessing, “King, lauded and glorified adei ad,” are read the same way. The song of the creatures of Asiyah, whose understanding is limited, is not like the song of higher creatures; and since the levels rise without end, as the next lines say, He is praised adei ad, without end.




15ולפי שיש מדרגות רבות גבוה מעל גבוה71 אין קץ לכן אמר משובח ומפואר עדי עד.
And because there are many levels, higher above higher without end, it therefore says, “lauded and glorified adei ad.”
Since the levels of praise rise higher and higher without end, the blessing says that G-d is lauded adei ad: endlessly, from level to level.


וכל זה ההתחלקות הוא מצד בחי׳ ממכ״ע [ממלא כל עלמין] שנתפס בהשגת העולמות וע״ז נאמר גדול ה׳ ומהולל מאד72
And all this division is from the aspect of the light that fills all worlds (memalei kol almin), which is grasped in the comprehension of the worlds; and of this it is said, “Great is Havayah and exceedingly praised.”
All this division into levels belongs to the light that fills all worlds, which the worlds can grasp, each according to its understanding. That is the first half of the verse: “Great is Havayah and exceedingly praised.”


אבל ולגדולתו אין חקר היינו בחי׳ סוכ״ע שהוא בחי׳ שמו הגדול לכך נאמר ע״ז ולגדולתו אין חקר אשר הוא אינו נתפס ומתלבש תוך עלמין כלל ולא שייך בזה חילוק מדרגות כלל
But “and His greatness is unsearchable” is the level of the light that encompasses all worlds (sovev kol almin), which is the level of His great Name. Therefore it is said of it, “and His greatness is unsearchable,” for it is not grasped and clothed within the worlds at all, and no distinction of levels applies to it at all.
The second half, “His greatness is unsearchable,” refers to the light that encompasses all worlds, which is called “His great Name.” It cannot be searched out because it is never grasped or clothed in the worlds, and so it has no levels at all.


וזהו ענין שמיה רבא [ועמ״ש מזה ס״פ שלח ע״פ אני הוי׳ אלקיכם ע״ש] וזהו ענין תכלית ירידת הנשמות בעוה״ז בחומר גופני.
And this is the meaning of shmei rabba, “His great Name” (and see what is written on this at the end of Parshas Sh’lach, on “I am Havayah your G-d”; see there). And this is the purpose of the descent of the souls into this world, into physical matter.
This is the meaning of shmei rabba, “His great Name,” in the response to Kaddish that the maamar set out to explain, and it also answers the opening question about the soul’s descent. The text refers to its discourse on “I am Havayah your G-d” at the end of Parshas Sh’lach.


כי הנה עיקר כללות עבודת ה׳ בתורה ומצות הוא כדי להמשיך בחי׳ סוכ״ע לידי בחי׳ גילוי
For the main point of the service of G-d as a whole, in Torah and mitzvos, is to draw the level of the light that encompasses all worlds into revelation:
The whole of the service of G-d in Torah and mitzvos aims at one thing: to bring the light that encompasses all worlds into revelation.


דהיינו בחי׳ עצמות אור א״ס שאינו בגדר עלמין שיהיה שורה ושוכן ומתגלה תוך כל עלמין [ואז לא יסתירו העלמין כלל
that is, the essence of the Infinite Light (Or Ein Sof), which is not within the bounds of the worlds, so that it rests and dwells and is revealed within all the worlds. (And then the worlds will not hide at all;
That light is the essence of the Infinite Light, beyond the bounds of the worlds; the aim is that it rest, dwell and be revealed within them. The bracket that opens here explains what will change when it is.


כי בחי׳ ממכ״ע [ממלא כל עלמין] אף שהוא מתלבש תוך העלמין אך העלמין מסתירים על אור וגילוי זה דממכ״ע [דממלא כל עלמין] שמאיר בבחי׳ צמצום עצום
for with the light that fills all worlds, although it is clothed within the worlds, the worlds hide this light and revelation of memalei kol almin, which shines with an immense tzimtzum (contraction);
The light that fills all worlds does enter the worlds, but they hide it, because it shines in them only through an immense tzimtzum, a contraction of its power.


אבל כשיאיר ויתגלה בחי׳ אור הסוכ״ע הקדוש ומובדל כו׳ דקמיה כחשיכה כאורה73 לא יסתירו העלמין כלל ועמ״ש בביאור ע״פ ראיתי
but when the light of sovev kol almin shines and is revealed, which is holy and set apart, etc., before which “darkness and light are alike,” the worlds will not hide at all. And see what is written in the explanation of “I saw,
The light that encompasses all worlds is holy and set apart, and before it “darkness and light are alike,” so when it shines the worlds can no longer hide anything. The text refers to its explanation of Zechariah’s vision of the golden menorah.


והנה מנורת זהב74 כו׳] וזהו דוקא ע״י מצות מעשיות בעוה״ז דוקא ולזה ירדה הנשמה בגוף
and behold, a menorah of gold,” etc.) And this is specifically through the practical mitzvos, in this world specifically; and for this the soul descended into the body,
This revelation comes specifically through the practical mitzvos performed in this world, and that is why the soul came down into a body.


וזהו תכלית הירידה. דהגם שקודם ירידתה היתה ג״כ עומדת לפני ה׳ ונהנית מזיו השכינה75 זהו מבחי׳ ממכ״ע [ממלא כל עלמין]
and this is the purpose of the descent. For although before its descent it was also standing before G-d and delighting in the radiance of the Shechinah, this is from the level of the light that fills all worlds;
Before its descent the soul did stand before G-d and delight in the radiance of the Shechinah, but that was a revelation of the light that fills all worlds only.


אבל ע״י ירידתה בגוף בעסק המצות מעשיות היא ממשכת בחי׳ גילוי אור הסוכ״ע (ועמ״ש מזה ע״פ את שבתותי תשמרו יעו״ש [יעויין שם] ג״כ באריכות).
but through its descent into the body, in engaging in the practical mitzvos, it draws down the revelation of the light of sovev kol almin (and see what is written on this on “You shall keep My Shabbosos”; see there, also at length).
Through the practical mitzvos it performs in a body, the soul draws down the revelation of the light that encompasses all worlds, which it could not reach before. The text refers to its discussion on “You shall keep My Shabbosos.”


וביאור ענין זה הנה המצות נחלקו לב׳ בחי׳ מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] בחי׳ מ״ע [מצות עשה] הוא המשכת הקדושה ולהגביר הטוב
The explanation of this: the mitzvos are divided into two kinds, the positive commandments and the prohibitive commandments. The positive commandments are the drawing down of holiness and strengthening the good,
The mitzvos come in two kinds, positive and prohibitive. The positive commandments draw holiness down and strengthen the good.


כמו שאנו מברכים אשר קדשנו במצותיו שממשיכים גילוי קדושה עליונה למטה. וע״י מל״ת [מצות לא תעשה] הוא להפריד הרע מן הטוב ולאכפייא לסט״א [לסטרא אחרא] שלא יהיה לו אחיזה בקדושה.76
as we bless, “Who has sanctified us with His commandments”: we draw a revelation of supernal holiness below. And through the prohibitive commandments [the aim] is to separate the evil from the good and to subdue the sitra achra (the other side), so that it will have no hold on holiness.
That is why the blessing over a mitzvah says, “Who has sanctified us with His commandments”: each one draws supernal holiness down into the world. The prohibitive commandments separate the evil from the good and subdue the sitra achra, the side opposed to holiness, so that it has no hold on holiness.




Section 4 · ¶16–22
Iskafya: subduing the sitra achra
16ועמ״ש מזה בד״ה מה טובו77 אוהליך וידוע מאמר הזהר כד אתכפייא סט״א [סטרא אחרא]78 אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין.7980
And see what is written on this in the discourse beginning “How goodly are your tents.” And there is the well-known saying of the Zohar: “When the sitra achra (the other side) is subdued (iskafya), the glory of the Holy One, blessed be He, is exalted (istalek) in all the worlds.”
The text refers to its discourse on “How goodly are your tents.” The Zohar’s well-known saying is the key: when the sitra achra is subdued (iskafya), the glory of the Holy One, blessed be He, is exalted (istalek) in all the worlds.


בהיות כי זה לעומת זה עשה האלקים דכמו שיש היכלות דקדושה שמהם נשפע ונמשך כל טוב וכל המחשבות הקדושים ודבור ומעשה תומ״צ [תורה ומצות] הנה חיותם נמשך מבחי׳ היכלות הנ״ל.
For “G-d has made the one opposite the other”: just as there are heichalos of holiness, from which all good flows and is drawn, so that all holy thoughts, and the speech and deed of Torah and mitzvos, have their life-force drawn from the heichalos mentioned above,
Holiness and its opposite are built in parallel: “G-d has made the one opposite the other” (Ecclesiastes 7:14). There are heichalos of holiness from which every good thing flows, and every holy thought, word and deed of Torah and mitzvos draws its life-force from them.


כך לעומת זה יש ג״כ היכלות מכחות הטומאה שמהם נמשך שפע וחיות לכל דבר רע והאדם בעל בחירה כאשר יעמיס עליו עול תומ״צ [תורה ומצות] כשור לעול וכחמור למשאוי.81
so, opposite them, there are also heichalos of the forces of impurity, from which flow and life-force are drawn to every evil thing. And man has free choice: when he loads upon himself the yoke of Torah and mitzvos, “like an ox to the yoke and like a donkey to the burden,”
Opposite them are heichalos of impurity that feed every evil thing. A person has free choice, and he can take the yoke of Torah and mitzvos upon himself “like an ox to the yoke and a donkey to its load,” in the Talmud’s words (Avodah Zarah 5b).


יקבל חיותו וקיומו מהיכלות דקדושה הנ״ל ומהם ועל ידם ישתלשלו כל צרכיו הגשמיים ג״כ כשיעשה הכל לש״ש [לשם שמים] כדי שיוכל לעבוד את ה׳ כו׳.82
he will receive his life-force and existence from the heichalos of holiness mentioned above, and from them and through them all his physical needs too will come down, when he does everything for the sake of Heaven, so that he can serve G-d, etc.
One who carries that yoke draws his life-force and existence from the heichalos of holiness. Even his physical needs come to him through them, provided he does everything for the sake of Heaven, so as to be able to serve G-d.




17ואם ח״ו [חס ושלום] לתאוה יבקש נפרד83 לרדוף אחר רצונות גשמיים הרי מקבל חיותו וקיומו מהיכלות הקליפות שמשפיעים כל דבר רע כמו מחשבות זרות מתאוות גופנית אשר לא לה׳ המה.
But if, G-d forbid, “the one who separates himself seeks desire,” to pursue physical wants, then he receives his life-force and existence from the heichalos of the kelipos (husks), which give forth every evil thing, such as foreign thoughts from bodily desire, which are not for G-d.
But one who, in the words of Proverbs, “separates himself to seek desire,” chasing physical wants, draws his life-force from the heichalos of the kelipos, the “husks” that conceal holiness. From them come all evil things, such as foreign thoughts born of bodily desire, which are not for G-d.


רק שבקליפות ג״כ יש היכלות דנוגה שמשם נמשך תאוות היתר כשאינו מכוין לשם שמים ובחי׳ ק״נ [קליפת נוגה] דעשיה שממנו נשפע תאוות היתר דעוה״ז רובו ככולו רע
Only, among the kelipos there are also the heichalos of nogah, from which the desire for what is permitted is drawn, when one does not intend it for the sake of Heaven. And kelipas nogah of Asiyah, from which the desire for what is permitted in this world flows, is mostly evil, as though wholly so,
Among the kelipos there is a middle level, kelipas nogah, “the glowing husk,” the source of desire for permitted things when one does not intend them for the sake of Heaven. The nogah of Asiyah, which feeds the permitted desires of this world, is so much evil that it counts as wholly evil.


רק מעט טוב8485 מעורב בתוכו ועמ״ש בפ׳ אחרי בביאור ע״פ כי ביום הזה יכפר86 בענין פנימיים ומקיפים דנוגה שמהם נמשך התאוה והכבוד כו׳ ע״ש.
with only a little good mixed into it. And see what is written in Parshas Acharei, in the explanation of “For on this day He shall atone,” on the inner and the encompassing levels of nogah, from which desire and honor, etc., are drawn; see there.
Only a little good is mixed into it. The text refers to its explanation in Parshas Acharei of the inner and the encompassing levels of nogah, the sources of desire and of the craving for honor.




18ויש היכלות דג״ק [דג׳ קליפות] הטמאות שלמטה מק״נ [מקליפת נוגה] שמהם נמשך תאוות איסור מה שיש בו ענף מאיסור דאורייתא או דרבנן.
And there are the heichalos of the three impure kelipos, which are beneath kelipas nogah, from which is drawn the desire for what is forbidden: anything that has in it a branch of a prohibition of the Torah or of the Rabbis.
Below kelipas nogah are the three wholly impure kelipos, the source of desire for forbidden things: anything that has even a branch of a prohibition, whether from the Torah or from the Rabbis.


וכיון שהאדם בעל בחירה לכן בו תלוי הכל. וע״י שמדחה המחשבות זרות ומסיח דעתו מהן.
And since man has free choice, everything depends on him. And when he pushes away the foreign thoughts and removes his mind from them,
Since a person has free choice, everything depends on him. The decisive act is to push the foreign thoughts away and take his mind off them.


הנה עי״ז אתכפייא סט״א [סטרא אחרא] ג״כ שהן בחי׳ היכלות הקליפות שהן מקור מחשבה זו ועי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין.
through this the sitra achra (the other side) is subdued as well, that is, the heichalos of the kelipos, which are the source of this thought; and through this “the glory of the Holy One, blessed be He, is exalted in all the worlds.”
When he does, the sitra achra, that is, the heichalos of the kelipos that are the source of such thoughts, is subdued as well. Then, as the Zohar says, “the glory of the Holy One, blessed be He, is exalted in all the worlds.”


פי׳ שהרי אפי׳ [אפילו] היכלות דקדושה נק׳ עלמין כמו ההיכל שמתעלם בו המלך בישיבתו בו כך
That is: even the heichalos of holiness are called almin (worlds), like the palace in which the king is hidden while he sits in it; so
To understand what this means: even the heichalos of holiness are called almin, “worlds,” like the palace in which a king is hidden while he sits there.


בחי׳ היכלות ועולמות הן מעלימים ומסתירים על גילוי אור ה׳ שלא יהיה הגילוי כ״כ [כל כך] רק ע״י לבוש והעלם ההיכל ולכן נק׳ עולם לשון העלם כנ״ל.
the heichalos and worlds conceal and hide the revelation of G-d’s light, so that the revelation is not so great, [coming] only through the garment and concealment of the palace; and therefore it is called olam, a term for helem (concealment), as mentioned above.
The heichalos and worlds limit the revelation of G-d’s light, letting it through only behind the garment and concealment of the palace. That is why a world is called olam, from helem, “concealment.”




19וכד אתכפיא בחי׳ ההעלם היותר אחרון שמסתיר ומעלים בתכלית והן היכלות הקליפות שמהם נמשך מחשבה זרה מה שהוא נגד רצון ה׳ וה״ז [והרי זה] העלם גמור היותר אחרון.
And when the very last concealment is subdued, which hides and conceals utterly, namely the heichalos of the kelipos, from which a foreign thought is drawn, something against the will of G-d, this being the complete and very last concealment;
The heichalos of the kelipos, the source of thoughts against G-d’s will, are the last and most complete concealment, the one that hides G-d’s light entirely.


ובחי׳ אתכפיא כשמדחה המחשבה זו ה״ז [הרי זה] דחיית הקליפה זו המעלים ומסתיר לבלתי יסתיר על אור
and the subduing (iskafya), when one pushes this thought away, is the pushing away of this kelipah, which conceals and hides, so that it will not hide the light of
Iskafya, “subduing,” happens when a person pushes such a thought away: he thereby pushes away the kelipah that conceals, so that it no longer hides the G-dly light within him.


ה׳ שבאדם עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] פי׳ שמאיר ומתגלה בחי׳ סוכ״ע שנק׳ קוב״ה [קודשא בריך הוא] לשון קדוש ומובדל כנ״ל בפי׳ והקדוש בשמים ובארץ כו׳.
G-d that is in a person: through this “the glory of the Holy One, blessed be He, is exalted.” That is, the level of the light that encompasses all worlds (sovev kol almin) shines and is revealed, which is called “the Holy One (Kudsha), blessed be He,” a term for holy and set apart, as mentioned above in explaining “and the Holy One in the heavens and on earth,” etc.
Then “the glory of the Holy One, blessed be He, is exalted”: the light that encompasses all worlds shines and is revealed. It is called Kudsha, “the Holy One,” because kadosh means holy and set apart, as explained above on “the Holy One in the heavens and on earth.”




20והגילוי הזה הוא בכולהו עלמין והיכלות המעלימים מבלי יעלימו ויסתירו כלל. וגילוי הארה זו מבחי׳ סוכ״ע נקרא אסתלק מלשון התרוממות [כמ״ש במ״א בפ׳ ויקהל בד״ה קחו מאתכם תרומה8788 כו׳.
And this revelation is “in all the worlds,” and in the heichalos that conceal, so that they do not conceal and hide at all. And the revelation of this radiance from the level of the light that encompasses all worlds (sovev kol almin) is called istalek, from the term for exaltation (as is written elsewhere, in Parshas Vayakhel, in the discourse beginning “Take from among you an offering (terumah),” etc.
The revelation reaches “all the worlds”: even the heichalos that normally conceal no longer conceal at all. The Aramaic istalek, which can also mean “departed,” is read here as “exalted,” as in the Torah Ohr discourse on “Take from among you an offering (terumah),” a terumah being something raised up.


ועמ״ש בפ׳ שלח ע״פ טובה הארץ מאד מאד89 הנ״ל] וזהו דייקא ע״י אתכפיא סט״א [סטרא אחרא] למטה דוקא [בעוה״ז בגוף האדם ונפש הבהמית.
And see what is written in Parshas Sh’lach on “The land is exceedingly, exceedingly good,” mentioned above.) And this is precisely through the subduing of the sitra achra (the other side) below, specifically (in this world, in the human body and the animal soul;
The text also refers to its discourse in Parshas Sh’lach on “The land is exceedingly, exceedingly good.” This exaltation comes about only through subduing the sitra achra below, in this world, within the human body and the animal soul, as the bracket that opens here goes on to explain.




21וכמשל הבית שרוצים להגביהו כשמגביהים הקורה והעץ התחתונה יוגבה על ידה כל הבנין כו׳ וכמ״ש במ״א בפ׳ בראשית בד״ה להבין הטעם].
as in the analogy of a house that one wants to raise: when one raises the bottom beam and timber, the whole building is raised by it, etc.; as is written elsewhere, in Parshas Bereishis, in the discourse beginning “To understand the reason”).
The analogy is lifting a house: raise the lowest beam and the whole building rises with it. In the same way, subduing the lowest level, the animal soul in this world, lifts everything above it; the text refers to its discourse “To understand the reason” in Parshas Bereishis.


והוא ע״י שבירת כח תאוה גופנית שעי״ז נקרע בחי׳ המסך דקליפה המסתיר והמעלים ועי״ז נתגלה ונתרומם האור מבחי׳ סוכ״ע בתוך כל עלמין והתרוממות והתנשאות זאת
And this is through breaking the power of bodily desire, through which the screen of kelipah, which hides and conceals, is torn; and through this the light that encompasses all worlds (sovev kol almin) is revealed and exalted within all the worlds. And this exaltation and elevation
The means is breaking the power of bodily desire. This tears the screen of kelipah that hides G-d’s light, and the light that encompasses all worlds is revealed and exalted within all the worlds.


היינו שלא יהיה בבחי׳ התלבשות והתעלמות תוך עלמין שמסתירים על אור דממכ״ע [דממלא כל עלמין] אבל ע״י גילוי הסוכ״ע אין מעלים ומסתיר כו׳.
means that it will not be in a state of being clothed and hidden within the worlds, which hide the light that fills all worlds (memalei kol almin); but through the revelation of sovev kol almin there is nothing that conceals and hides, etc.
Its exaltation means that it is not clothed and hidden within the worlds, as the light that fills all worlds is. When the light that encompasses all worlds is revealed, nothing conceals it.




22וכל זה נעשה ע״י האדם בהיות כי יעקב חבל נחלתו90 כמשל החבל כשמתנענע למטה מתנענע גם למעלה בראשו כך ע״י התעוררות ניצוץ האלקי למטה לצאת מחומר תאוות הגופני׳ כך יתעורר למעלה.
And all this is brought about by man, for “Yaakov is the rope (chevel) of His inheritance”: as in the analogy of a rope, which, when it is shaken below, is shaken also above, at its top; so, through the arousal of the G-dly spark below to go out of the matter of bodily desires, so there will be an arousal above.
All of this depends on man, for “Yaakov is the rope of His inheritance” (Deuteronomy 32:9): the Jewish soul is like a rope tied above, and a movement at its lower end moves its top. When the G-dly spark below is stirred to leave bodily desire, there is a corresponding stirring above.


ולכן אל יפול לב האדם ממה שנופלים לו מ״ז רק שיראה לדחותן והיינו להסיח דעתו מהן והיסח הדעת הוא ע״י תקיעת הדעת בהתבוננות ובתיבות התפלה. ועי״ז אתכפיא סט״א [סטרא אחרא] למעלה ואסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין:91
Therefore a person’s heart should not fall because foreign thoughts fall upon him; only, he should see to push them away, that is, to remove his mind from them; and removing the mind is through fixing the mind in contemplation and in the words of the prayer. And through this the sitra achra (the other side) is subdued above, and “the glory of the Holy One, blessed be He, is exalted in all the worlds.”
So a person should not lose heart when foreign thoughts come to him; his task is only to push them away by taking his mind off them. He does this by fixing his mind on his contemplation and on the words of the prayer, and this subdues the sitra achra above, so that “the glory of the Holy One, blessed be He, is exalted in all the worlds.”




Section 5 · ¶23–25
“Amen, may His great Name be blessed” and the seventy years
23ג וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] כל העונה אמן יהא שמיה רבא בכל כחו קורעין לו גזר דינו של ע׳ [שבעים] שנה.929394
3. And this is the meaning of the saying of our Sages, of blessed memory: “Whoever answers ‘Amen, may His great Name be blessed’ with all his strength, they tear up his sentence of seventy years.”
Section 3 returns to the second teaching from the opening, about answering “Amen, may His great Name be blessed” with all one’s strength, and explains it through what has been established.


כי פי׳ שמיה רבא היינו בחי׳ סוכ״ע שזהו הנק׳ שמו הגדול כי הנה מבואר במ״א ע״פ משה ידבר95
For the meaning of shmei rabba is the level of the light that encompasses all worlds (sovev kol almin), which is what is called “His great Name.” For it is explained elsewhere, on “Moshe would speak,”
Shmei rabba, “His great Name,” is the light that encompasses all worlds. To show this, the text first recalls what it explained elsewhere, on the verse “Moshe would speak,” about G-d’s Names in general.


כי שמותיו של הקב״ה הם הם התפשטות והשפעה להתהוות מדותיו ית׳ שם הוי׳ בנקוד פת״ח הוא בחכמה ושם אל בחסד כו׳ והם ע״ס [עשר ספירות] דאצי׳ הנקראות בשם ממכ״ע [ממלא כל עלמין] [ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה וילבש צדקה כשריון]96
that the Names of the Holy One, blessed be He, are themselves the extension and flow through which His attributes, may He be blessed, come into being: the Name Havayah with the vowel patach is in Chochmah, and the Name Kel in Chesed, etc.; and these are the Ten Sefiros of the World of Atzilus (Emanation), which are called by the name “the light that fills all worlds” (memalei kol almin) (see Iggeres HaKodesh, the section beginning “And He put on righteousness as a coat of mail”).
G-d’s Names are the channels through which His attributes come into being and flow: Havayah with the vowel patach belongs to Chochmah, the Name Kel to Chesed, and so on. These are the Ten Sefiros of Atzilus, which are the light that fills all worlds; the text refers to Iggeres HaKodesh, “And He put on righteousness as a coat of mail.”


אבל שמו הגדול הוא בחי׳ סוכ״ע והוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] קודם שנברא העולם היה הוא ושמו בלבד97 בבחי׳ א״ס.98
But His great Name is the level of the light that encompasses all worlds; and it is as our Sages, of blessed memory, said: “Before the world was created there was He and His Name alone,” at the level of Ein Sof (the Infinite One).
“His great Name” is different: it is the light that encompasses all worlds, the Name of which the Sages said, “Before the world was created there was He and His Name alone.” It belongs to the level of the Infinite, before and beyond the attributes that relate to creation.




24ופי׳ יהא שמיה רבא מברך לעלם כו׳ היינו שיומשך בהתגלות בג׳ עולמות בי״ע ג״כ כמ״ש ולכבודי בראתיו יצרתיו99 אף עשיתיו.
And the meaning of “May His great Name be blessed forever (le’alam),” etc., is that it should be drawn into revelation in the three worlds of Beriah, Yetzirah and Asiyah as well, as it is written, “For My glory I created it, I formed it, I also made it.”
The prayer “May His great Name be blessed le’alam” asks that this Name be drawn into revelation even in the three lower worlds, Beriah, Yetzirah and Asiyah. Isaiah’s verse names all three: “I created (Beriah) it, I formed (Yetzirah) it, I also made (Asiyah) it.”


והיינו שיומשך לגילוי ולא יסתירו כלל בחי׳ ההעלם וההסתר של העלמין וכנ״ל בפי׳ אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין
That is, that it should be drawn into revelation, and the concealment and hiding of the worlds should not hide at all; as mentioned above in explaining “the glory of the Holy One, blessed be He, is exalted in all the worlds.”
For the Name to be “blessed” means for it to be drawn into revelation, so that the concealment of the worlds no longer hides it. This is the same as the Zohar’s “the glory of the Holy One, blessed be He, is exalted in all the worlds.”


וזהו לעלם ולעלמי עלמיא שהן דרך כלל ג׳ עולמות כלליים בי״ע ודרך פרט הוא בכולהו עלמין ועי״ז קורעין לו גזר דינו של ע׳ [שבעים] שנה.
And this is le’alam ul’almei almaya (“forever and to all eternity”), which in general are the three general worlds, Beriah, Yetzirah and Asiyah, and in particular is “in all the worlds.” And through this they tear up his sentence of seventy years.
Le’alam ul’almei almaya, “forever and to all eternity,” is read as “in the world and in all the worlds”: in general the three worlds of Beriah, Yetzirah and Asiyah, in particular all the worlds. Through this revelation the sentence of seventy years is torn up.


פי׳ דכמו שיש שבע מדות דקדושה בנפש אלהית כל א׳ כלולה מעשרה. כך יש ג״כ ז׳ מדות בנפש הבהמית כל א׳ כלול מעשר והנפש האלקית
That is: just as there are seven holy emotive attributes (middos) in the G-dly soul, each one comprising ten, so there are also seven attributes in the animal soul, each one comprising ten. And the G-dly soul
The seventy years are now explained. The G-dly soul has seven holy emotive attributes, each made up of ten, and the animal soul has seven corresponding attributes, also of ten each.


מתלבשת בנפש הבהמית לבררה וכמ״ש ימי שנותינו בהם100 שבעים שנה והרע של המדות דנפש הבהמית שהן ז׳ מדות כל א׳ כלול מיו״ד נקרא גזר דינו
clothes itself in the animal soul in order to refine it, as it is written, “The days of our years: in them are seventy years.” And the evil of the attributes of the animal soul, which are seven attributes each comprising ten, is called “his sentence
The G-dly soul clothes itself in the animal soul to refine it, and this is “the days of our years: in them are seventy years,” seven attributes of ten aspects each. The evil in those attributes of the animal soul is called “the sentence of seventy years.”


של ע׳ [שבעים] שנה [וגם הוא ממש גזר דינו של ע׳ [שבעים] שנה כפשוטו כי ימים יוצרו101 כדי לברר המדות דנה״ב [דנפש הבהמית] כנ״ל בפי׳ ימי שנותינו בהם כו׳.
of seventy years.” (And it is also truly the sentence of seventy years in its plain sense, for “days were formed” in order to refine the attributes of the animal soul, as mentioned above in explaining “The days of our years: in them,” etc.
The bracket adds that it is also a sentence on the person’s literal seventy years of life, since “days were formed” for the purpose of refining the animal soul’s attributes.




25ומחמת התגברות הרע דנפש הבהמית נמשך עליו הגזר דין בענין חיות הע׳ [השבעים] שנה] וע״י גילוי שממשיך
And because of the prevailing of the evil of the animal soul, the sentence concerning the life of the seventy years is drawn upon him.) And through the revelation that he draws down
The bracket ends: when the evil of the animal soul prevails, a decree is drawn upon the person’s very life of seventy years. The main sentence then resumes with the revelation that a person draws down.


מבחי׳ סוכ״ע דאתכפיא סט״א [סטרא אחרא] ואסתלק יקרא דקב״ה [דקודשא בריך הוא] בכולהו עלמין שלא יעלימו ולא יסתירו עוד ה״ז [הרי זה] ענין נקרע גזר דינו של ע׳ [שבעים] שנה.102
from the level of the light that encompasses all worlds (sovev kol almin), through “the sitra achra is subdued and the glory of the Holy One, blessed be He, is exalted in all the worlds,” so that they no longer conceal or hide: this is the tearing up of his sentence of seventy years.
That revelation comes from the light that encompasses all worlds, through subduing the sitra achra so that G-d’s glory is exalted in all the worlds and they no longer conceal. When the concealment is lifted, that itself is the tearing up of the sentence of seventy years.


[וגם כי עולם שנה נפש הנה מבחי׳ נפש שהוא ממכ״ע [ממלא כל עלמין] נמשך בחי׳ שנה ועולם וכנ״ל וע״י איש״ר [אמן יהא שמיה רבא] שממשיך מבחי׳ סוכ״ע שלמעלה מבחי׳ נפש
(And also, since in world, year, soul it is from the level of “soul,” which is the light that fills all worlds (memalei kol almin), that the levels of “year” and “world” are drawn, as mentioned above, while through “Amen, may His great Name be blessed” he draws from the level of the light that encompasses all worlds, which is above the level of “soul”;
A long bracket gives a further explanation. In the triad of world, year and soul, “year” (time) and “world” (space) are drawn from “soul,” the light that fills all worlds; but “Amen, may His great Name be blessed” draws from the light that encompasses all worlds, which is above “soul.”


וזהו אם ישים אליו לבו103 פי׳ אליו ולא למדותיו104105 ועי״ז רוחו ונשמתו אליו יאסוף רוחו היינו כמ״ש וברוח פיו כל צבאם106 והוא ג״כ בחי׳ ממכ״ע [ממלא כל עלמין]107
and this is “If He sets His heart upon Himself (elav)”: that is, upon Himself and not upon His attributes; and through this, “His spirit and His breath He gathers to Himself.” “His spirit” is as it is written, “and by the spirit of His mouth all their host,” and this too is the level of the light that fills all worlds,
Job’s verse expresses this: “If He sets His heart upon Himself,” and not upon His attributes, “He gathers His spirit and His breath to Himself.” “His spirit” is “the spirit of His mouth” by which all the hosts were made (Psalms 33:6), and it too is a level of the light that fills all worlds.


אבל הוא למעלה מבחי׳ נפש ועמ״ש בפ׳ שלח108 מענין העלמין ששרשן מבחי׳ עגולים שהוא בחי׳ נפש כו׳
but it is above the level of “soul”; and see what is written in Parshas Sh’lach about the worlds (almin), whose root is from the level of the circles (iggulim), which is the level of “soul,” etc.;
This “spirit” is a level of the light that fills all worlds, but higher than “soul.” The text refers to its discussion in Parshas Sh’lach of the worlds whose root is in the circles (iggulim), the level of “soul.”


ע״ש ונשמתו היינו בחי׳ סוכ״ע והמשכה זו היא לעלם בבחי׳ עולם וכמ״כ [וכמו כן] בבחי׳ שנה לכן עי״ז קורעים לו כו׳.
see there. And “His breath” (nishmaso) is the level of the light that encompasses all worlds; and this drawing down is le’alam, into the level of “world,” and likewise into the level of “year”; therefore, through this, “they tear up for him,” etc.
“His breath,” nishmaso, is the light that encompasses all worlds. Drawing it down le’alam, into “world” and also into “year,” the dimension of time, is what tears up the sentence of seventy years.


וע׳ ברע״מ [ברעיא מהימנא] פ׳ תצא (דרע״ז סע״ב [סוף עמוד ב])109 מענין שנה בזהר פ׳ פינחס (דר״נ ע״א) יומין תתאין זמנין דאינון שנ״ה כו׳ משכו יומין עילאין לגבי יומין תתאין110 כו׳
And see in the Raaya Mehemna, Parshas Teitzei (277b, end of the column), on the matter of “year”; in the Zohar, Parshas Pinchas (250a): “the lower days, the times, which are 355 (shanah, year),” etc.; “draw the upper days toward the lower days,” etc.
The text points to the Zohar on “year.” In Pinchas the Zohar says that the upper days are 366, the numerical value of mishchu, “draw,” while the lower days, the times, are 355, the numerical value of shanah, “year”; and it reads “Draw (mishchu) and take” as “draw the upper days toward the lower days.” The Raaya Mehemna on Teitzei is cited on the same theme.


ועיין שם (דר״כ סע״א [סוף עמוד א]) דפי׳ בכל כחו כענין יגדל נא כח אד׳111 וע׳ בפי׳ הרמ״ז [הרב משה זכות]112113 שם וכן פי׳ מהרש״א [מהרש״א] בשבת114 (קי״ט ב׳) וע׳ באד״ר [באדרא רבא] (דקל״ח ע״ב)115
And see there (220a, end of the column), where “with all his strength (kocho)” is explained like “Let the power (koach) of Ado-nai be great”; and see the commentary of the Ramaz there; and so the Maharsha explains in Shabbos (119b). And see the Idra Rabba (138b)
The Zohar there explains “with all his strength (kocho)” through Moshe’s plea, “Let the power (koach) of Ado-nai be great,” and the Ramaz and the Maharsha explain it the same way. The Idra Rabba is cited next.


ע״פ בקרב שנים חייהו116 אינון שנים קדמוניות דאקרון ימי קדם117 כו׳ וע״ש (דקל״ג ב׳) ובזהר פ׳ ויחי (דרל״ח ב׳)118 ובפ׳ בשלח (דמ״ה א׳)
on “In the midst of the years revive it”: “these are the primordial years, which are called the days of old (yemei kedem),” etc.; and see there (133b); and the Zohar, Parshas Vayechi (238b), and Parshas Beshalach (45a),
The Idra Rabba reads Habakkuk’s “In the midst of the years revive it” as “the primordial years, which are called the days of old,” a time above the time of the worlds. Further Zohar passages are listed.


ובפי׳ הרמ״ז [הרב משה זכות] שם וכ״ז [וכל זה] נרמז בענין מארז״ל [מאמר רבותינו זכרונם לברכה] כל העונה אמן יהא שמיה רבא מברך בכל כחו שהוא ענין ההמשכה מבחי׳ ימי קדם ושנים קדמוניות
and the commentary of the Ramaz there. And all this is alluded to in the saying of our Sages, of blessed memory, “Whoever answers ‘Amen, may His great Name be blessed’ with all his strength”: it is the drawing down from the level of the days of old and the primordial years;
All this lies behind the Sages’ teaching: answering “Amen, may His great Name be blessed” with all one’s strength draws down from the “days of old” and the “primordial years.”


לכן עי״ז קורעים לו גזר דינו של ע׳ [שבעים] שנה ששרשן מבחי׳ שנות עולם וימי עולם ועיין בזהר פ׳ בראשית (דל״ז סע״ב [סוף עמוד ב] ודף נ״ח א׳)
therefore through this they tear up his sentence of seventy years, whose root is from the level of “the years of the world (olam)” and “the days of the world.” And see the Zohar, Parshas Bereishis (37b, end of the column, and folio 58a),
That is why it tears up the sentence of seventy years: those years are rooted in “the years of the world” and “the days of the world,” the time of the worlds, which the primordial years transcend. More Zohar sources follow.


ובזהר הרקיע שם ובזהר ס״פ תרומה דקע״ח סע״ב [סוף עמוד ב]] וזהו ע״כ יאמרו המושלים בואו חשבון בואו ונחשב חשבונו של עולם.
and the Zohar HaRakia there, and the Zohar at the end of Parshas Terumah, 178b, end of the column.) And this is “Therefore the rulers will say: Come to Cheshbon”: come, let us make the reckoning of the world.
With the Zohar HaRakia and the end of Parshas Terumah the bracket closes, and the maamar returns to its verse: “Therefore the rulers will say: Come to Cheshbon,” come, let us make the reckoning of the world.


פי׳ המושלים אלו המושלים ביצרם לאכפיא לסט״א [לסטרא אחרא] כנ״ל בשבירת תאו׳ [תאוות] הגופנית בסור מרע במחשבה דבור ומעשה וגם בראיה ושמיעה כו׳.
That is: “the rulers” are those who rule over their inclination, to subdue the sitra achra, as mentioned above, by breaking bodily desire, in “turning from evil” in thought, speech and deed, and also in seeing and hearing, etc.
“The rulers” are those who rule over their inclination and subdue the sitra achra by breaking bodily desire: turning from evil in thought, speech and deed, and in what they look at and listen to.


וכמ״ש ולא תתורו אחרי לבבכם119 ואחרי עיניכם כמו להיות עוצם עיניו מראות ברע120 בהסתכלות וכו׳ ובמעשה
As it is written, “And you shall not stray after your heart and after your eyes”: for instance, to be “one who shuts his eyes from seeing evil,” in gazing, etc.; and in deed,
The Torah commands, “You shall not stray after your heart and after your eyes,” and Isaiah praises “one who shuts his eyes from seeing evil”: guarding one’s gaze. The text then turns to deed.


כמו שאמרו קדש עצמך במותר לך121 וכיוצא בזה. ועי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] להיות גילוי סובב כ״ע [כל עלמין] בתוך ההעלם וההסתר שבכולהו עלמין כנ״ל:122
as they said, “Sanctify yourself in what is permitted to you,” and the like. And through this “the glory of the Holy One, blessed be He, is exalted,” so that there is a revelation of the light that encompasses all worlds within the concealment and hiding that is in all the worlds, as mentioned above.
In deed, the Sages say, “Sanctify yourself in what is permitted to you,” holding back even from some of what is allowed. Through all this G-d’s glory is exalted, and the light that encompasses all worlds is revealed within the concealment of all the worlds.




Section 6 · ¶26–28
The reckoning of the world
26וזהו על כן יאמרו המושלים ביצרם דוקא בואו ונחשוב חשבונו של עולם. פי׳ עולם מלשון העלם והסתר כנ״ל
And this is “Therefore the rulers” over their inclination, specifically, “will say: Come, let us make the reckoning of the world (olam).” The meaning of olam is from the term for concealment and hiding, as mentioned above;
The maamar now reads the verse: it is specifically “the rulers” over their inclination who say, “Come, let us make the reckoning of the world.” Olam, “world,” means concealment, as explained.


ואומרים נחשב חשבון ירידת הנשמה לעוה״ז בגוף החשוך שבחי׳ תכלית הירידה הוא לצורך עלייה והיינו כדי להיות אתכפיא סט״א [סטרא אחרא] שבזה יסתלק יקרא דקב״ה [דקודשא בריך הוא] כו׳ כנ״ל.
and they say: let us make the reckoning of the soul’s descent into this world, into the dark body: that the purpose of the descent is for the sake of an ascent, namely so that there be the subduing of the sitra achra (the other side), through which “the glory of the Holy One, blessed be He, will be exalted,” etc., as mentioned above.
Their reckoning is the account of the soul’s descent into this world and into a dark body: they understand that the descent is for the sake of an ascent, so that through them the sitra achra will be subdued and G-d’s glory exalted.




27ועוד בפי׳ חשבונו של עולם ועיקר כי לפי רוב ההעלם שבעוה״ז שהוא עולם היותר האחרון וע״כ החשך עב וכפול ומכופל
There is a further [explanation] of “the reckoning of the world,” and it is the main one: in keeping with the great concealment in this world, which is the very last world, so that the darkness is thick, doubled and redoubled,
A further and principal explanation of “the reckoning of the world” begins. This world is the last and lowest of all the worlds, so its concealment is the greatest: a darkness thick and doubled over and over.


ולכן כדי להאיר את החשך העב כמוהו צריך להמשיך דייקא אור גדול ורב עצום יותר שעי״ז דייקא גם חשך לא יחשיך וכחשכה כאורה123 משא״כ אור קטן לא יועיל מחמת עביות החשך
therefore, to illuminate a darkness as thick as this, one must draw down specifically a great light, abundant and exceedingly mighty, for precisely through this “even darkness will not darken,” and “darkness and light are alike”; whereas a small light will not help, because of the thickness of the darkness.
A darkness this thick can be lit only by drawing down an exceptionally great and powerful light, one before which “even darkness does not darken” and “darkness and light are alike.” A small light would simply be overwhelmed.


וכמו שאנו רואים שבבית די באור הנר אבל במרתף לפי ששם האויר עב מאד להיותו בתוך חומריות הארץ ע״כ
As we see that in a house the light of a candle is enough; but in a cellar, since the air there is very thick, being within the materiality of the earth, therefore
An everyday example: in a house a candle is enough, but a cellar is different, because its air is heavy, being down inside the earth.


כדי להאיר האויר הגס צ״ל ע״י אור גדול משא״כ נר דק יוכל להיות נכבה מחמת גשמיות האויר.
to illuminate the coarse air there must be a great light, whereas a thin candle may go out because of the physicality of the air.
There a great light is needed, while a thin candle may go out in the heavy air.




28וכך עד״מ כדי להאיר החשך דעולם העשי׳ [העשיה] הגשמיות הוא ע״י אור עליון ביותר וזהו ירידת הנשמות לעוה״ז אשר ע״י נר הוי׳ נשמת אדם124 ונר מצוה ותורה אור125 עי״ז דייקא יוכלו להאיר להיות אתהפכא חשוכא לנהורא כו׳
So too, by way of analogy, illuminating the darkness of the physical World of Asiyah is through an exceedingly supernal light. And this is the descent of the souls into this world: that through “the lamp of Havayah, the soul of man,” and “a mitzvah is a lamp and the Torah is light,” precisely through this they will be able to illuminate, so that there is the transformation of darkness into light (is’hapcha chashocha linehora), etc.
In the same way, the darkness of the physical World of Asiyah can be lit only by a very high light. That is why souls come down into this world: through the soul, “the lamp of Havayah,” and through the mitzvos and the Torah, “a lamp” and “light,” darkness itself can be turned into light.


וזהו ענין ונחשב חשבונו של עולם שלפי רוב ההעלם כך צריך להרבות באור התורה והמצות:
And this is the meaning of “and let us make the reckoning of the world”: in keeping with the greatness of the concealment, so must one increase the light of the Torah and the mitzvos.
This is the “reckoning” the rulers make: the greater the concealment, the more one must increase the light of Torah and mitzvos to overcome it.




Section 7 · ¶29–35
The city of Sichon: prayer
29ד תבנה ותכונן עיר סיחון.126 הנה עיר סיחון היא התפלה שנקראת שיחה127 בשין שמאלית128 וכמ״ש ויצא יצחק לשוח בשדה129 ופרש״י [ופירש רש״י / ופירוש רש״י] לשון תפלה130
4. “Let the city of Sichon be built and established.” Now, “the city of Sichon” is prayer, which is called sichah, [spelled] with the left-dotted shin, as it is written, “And Yitzchak went out to converse (lasuach) in the field,” and Rashi explains: a term for prayer,
Section 4 explains the next words of the verse, “Let the city of Sichon be built and established.” The city of Sichon stands for prayer, called sichah (spelled with a sin, which sounds like the samech of Sichon), as Rashi explains on “Yitzchak went out lasuach in the field.”


כמו ישפוך שיחו.131 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] פ״ק [פרק קמא] דע״ז132 אין שיחה אלא תפלה133. ולהבין הטעם למה נק׳ התפלה שיחה.
as in “he pours out his speech (sicho).” And as our Sages, of blessed memory, said in the first chapter of Avodah Zarah: “Sichah means nothing other than prayer.” And [we need] to understand the reason why prayer is called sichah.
Rashi compares the verse “he pours out his sichah,” and the Talmud (Avodah Zarah 7b) states that sichah always means prayer. The question is why prayer has this name.


אך הענין הוא כי מלבד דשיחה לשון דבור ומה גם לפמש״כ [לפי מה שכתוב] בפע״ח [בפרי עץ חיים] שער הסוכות פ״ב [פרק ב׳] דשיחה הוא הדבור בלחש ובחשאי ובהסתר134 וזהו ענין צלותא בלחש.
But the explanation is this: besides sichah being a term for speech, and all the more so according to what is written in Pri Etz Chaim, Sha’ar HaSukkos, chapter 2, that sichah is speech in a whisper, quietly and hidden, which is the matter of “prayer in a whisper” (tzelosa bilchash),
One reason is that sichah means speech, and in particular, according to the Arizal’s Pri Etz Chaim, whispered and hidden speech, like the prayer that is said in a whisper.


אך עוד זאת יש בפי׳ שיחה שהוא מענין הסחה והזזה ממקום אל מקום אחר כמו כאשר יפרש135 השוחה לשחות (בישעיה כ״ה י״א) דפירושו לשוט במים.
there is yet this further [sense] in the meaning of sichah: that it is from the sense of hasachah, moving and shifting from one place to another place, as in “as the swimmer (hasocheh) spreads out to swim” (in Isaiah 25:11), whose meaning is to swim in the water.
But sichah has another sense: moving from one place to another. Isaiah uses the root for swimming: “as the swimmer spreads out to swim.”


שענין השט במים הוא שמזיז ומעתיק א״ע [את עצמו] ממקום למקום כו׳ [וכמ״כ [וכמו כן] מצינו שפי׳ רז״ל [רבותינו זכרונם לברכה] בפי׳ דאגה בלב איש ישיחנה136 ב׳ פירושים הנ״ל ישחנה מדעתו לשון היסח הדעת שמעתיק ומסיח דעתו מדאגתו לתקוע הדעת בתורה ועבודת ה׳.
For one who swims in the water moves and shifts himself from place to place, etc. (And likewise we find that our Sages, of blessed memory, explained “If there is worry in a man’s heart, let him yesichenah” with the two meanings mentioned above: “let him put it out of his mind” is a term for removing the mind, that he shifts and removes his mind from his worry, to fix his mind on Torah and the service of G-d;
A swimmer moves himself from place to place. A bracket adds that the Sages read “If there is worry in a man’s heart, let him yesichenah” in both senses: one reading is to put the worry out of one’s mind, shifting one’s thoughts away from it to Torah and the service of G-d.




30וישיחנה לאחרים הוא לשון דבור] ופי׳ וענין הזזה בתפלה הוא בהיות שעיקר הבקשה בתפלה הוא שיתגלה בחי׳ סובב כל עלמין להיות מתלבש תוך כל עלמין. וזהו שאנו אומרים יהי רצון כי הוא ית׳ למעלה מן הרצון.
and “let him tell it to others” is a term for speech.) And the meaning and substance of “shifting” in prayer: the main request in prayer is that the level of the light that encompasses all worlds (sovev kol almin) be revealed, to be clothed within all the worlds. And this is why we say “Yehi ratzon,” “May there be will,” for He, may He be blessed, is above will.
The other reading of yesichenah is to tell one’s worry to others, which is speech. In prayer the “shifting” lies in its main request, that the light that encompasses all worlds be revealed and clothed within the worlds; that is why we say Yehi ratzon, “May there be will,” for G-d Himself is above will.




31וכדי שיהיה לו בחי׳ רצון בברכות שמונה עשרה כמו גואל ישראל ומברך השנים וכיוצא. היינו ג״כ ענין הסחה והזזה ממקום למקום
And for Him to have a will in the blessings of the Shemoneh Esreh, such as “Who redeems Israel” and “Who blesses the years,” and the like, this too is a matter of hasachah, shifting from place to place;
When G-d comes to have a will in the blessings of the Shemoneh Esreh, such as “Who redeems Israel” or “Who blesses the years,” this too is a shifting from place to place.


כי מצד עצמו לאו דאית ליה מכל אינון מדות כלל137138 והוא ית׳ נעתק ויורד ממקום מדרגתו העצמי שלמעלה גם מבחי׳ רצון להיות לו רצון בהמשכות כו׳
for in Himself, “not that He has any of these attributes at all”; and He, may He be blessed, moves and descends from the place of His essential level, which is above even the level of will, to have a will for the drawings-down, etc.
In Himself, as Eliyahu says in the Tikkunei Zohar, He has none of these attributes at all. For Him to will redemption or a good year He must, as it were, move down from His own level, which is above even will.


ואתעדל״ע [ואתערותא דלעילא] זו ר״ל [רוצה לומר] המשכה זו שנמשך ע״י התפלה בחי׳ יהי רצון כו׳ נק׳ שיחה והזזה שמלמעלה למטה כו׳.
And this arousal from above (isarusa dile’eila), that is, this drawing down that is drawn through prayer, the level of “May there be will,” etc., is called sichah and shifting from above to below, etc.
This arousal from above, the will drawn down through prayer by asking “May there be will,” is called sichah: a shifting from above to below.


אך בחי׳ שיחה זו מלמעלה למטה באה ע״י אתעדל״ת [אתערותא דלתתא] בשיחה שבתפלה שהאדם מתפלל כי רוח אייתי רוח כו׳.
But this sichah from above to below comes through an arousal from below (isarusa dilesata), in the sichah of prayer that a person prays, for “spirit brings spirit,” etc.
That shifting from above comes in response to an arousal from below, the person’s own sichah in prayer, for “spirit brings spirit.”




32וגם באתעדל״ת [באתערותא דלתתא] זו שייך ב׳ פירושים הנ״ל. לשון הסחה והזזה. כי עיקר התפלה היינו בחי׳ צעקה בצר לו וזהו לפני ה׳ ישפוך שיחו.139
And in this arousal from below, too, the two meanings mentioned above apply. The sense of hasachah, shifting: for the essence of prayer is crying out in one’s distress; and this is “before Havayah he pours out his speech (sicho).”
Both meanings of sichah apply to the person’s own prayer as well. The sense of moving: the essence of prayer is a cry from distress, “before Havayah he pours out his sichah” (Psalms 102:1).


לשון ישפוך היינו שפיכת הנפש כאשר צר לה מאד מאשר בהבל בא ובחושך וצלמות ילך140 ברוב הזמן כו׳.
The term “pours out” is the pouring out of the soul when it is in great distress because “in vanity it came, and in darkness” and the shadow of death “it goes,” for most of the time, etc.
“Pouring out” is the outpouring of a soul in great distress because, as Koheles says, it “came in vanity and goes in darkness,” spending most of its time in darkness and the shadow of death.




33והיינו ע״י קדימת בחי׳ בואו חשבון להיות ממארי דחושבנא141 בכל לילה כנ״ל לטעום מרירות בנפשו מכל מעשיו ודבוריו ומחשבותיו אשר לא לה׳ המה מיום היותו ועל אשר נשקע ונטבע בתאוות עוה״ז
And this is through first having “Come to Cheshbon,” being one of the “masters of reckoning” (marei dechushbana) every night, as mentioned above: to taste bitterness in his soul over all his deeds, words and thoughts that were not for G-d, from the day he came to be, and over his having sunk and drowned in the desires of this world,
This outpouring is preceded by “Come to Cheshbon”: being among the “masters of reckoning,” as the Zohar calls those who examine their deeds every night. Such a person tastes bitterness over every deed, word and thought of his life that was not for G-d, and over how deeply he has sunk into worldly desires.


ובזה כל השתדלותו בשכבו ובקומו כו׳ והאמת נשכח מלוח לבו מחמת טרדתו בהבלי הזמן כו׳ רק כי פנו אלי עורף142 בלא לב כו׳.143144
and in this is all his effort, “when he lies down and when he rises,” etc.; and the truth is forgotten from the tablet of his heart because of his preoccupation with the vanities of the time, etc.; only, “they have turned their back to Me,” without heart, etc.
He sees that all his effort, day and night, has gone into these, and that the truth has been forgotten from his heart amid the vanities of the time, as in “they have turned their back to Me,” without heart.




34ויוסיף דעת בגדולת145 ה׳ יוסיף מכאוב בנפשו. ועי״ז ישפוך שיחו במס״נ [במסירות נפש] מעומקא דליבא. להיות בחי׳ הסחה והזזה ממש שיהי׳ [שיהיה] נעתק ונבדל ממדותיו הבהמיות המסתירים כו׳
And “he who adds knowledge” of the greatness of G-d “adds pain” in his soul. And through this he will pour out his speech with self-sacrifice (mesirus nefesh), from the depth of the heart, so that there will be a true hasachah and shifting: that he will move away and be separated from his animal attributes, which hide, etc.
The more he understands of G-d’s greatness, the greater his pain, as Koheles says, “he who adds knowledge adds pain.” Then he pours out his prayer with self-sacrifice from the depth of his heart, truly moving away from the animal attributes that hide G-dliness.


וזהו שע״י בואו חשבון אזי תבנה ותכונן עיר סיחון. להיות התפלה כדבעי בבחי׳ שפיכת הנפש ושיהיה נעתק וניזוז מהטבעת מדות דנה״ב [דנפש הבהמית],
And this is why through “Come to Cheshbon,” then “the city of Sichon will be built and established”: that prayer will be as it should be, as a pouring out of the soul, and that he will be moved and shifted away from the ingrained nature of the attributes of the animal soul.
This is how “Come to Cheshbon” leads to “the city of Sichon will be built and established”: the reckoning makes prayer what it should be, an outpouring of the soul that moves a person away from the ingrained nature of his animal soul.


אמנם לשון תבנה ותכונן הענין הוא כי בתפלה צ״ל ג״כ דוקא צרופי אותיות הדבור וכפי׳ הפשוט דשיחה לשון דבור.
However, as for the term “will be built and established,” the point is that in prayer there must also be, specifically, combinations of letters of speech, according to the plain meaning that sichah is a term for speech.
The words “built and established” point to the plain sense of sichah, speech: prayer must also consist of actual letters and words of speech.


לכן נאמר ע״ז לשון בנין כמו הבנין מאבנים כך דבורי התפלה נק׳ בתים כמ״ש בס״י [בספר יצירה] שהאותיות נק׳ אבנים146147 כו׳.
Therefore the term “building” is said of it: like a building made of stones, so the words of prayer are called “houses,” as is written in Sefer Yetzirah that the letters are called “stones,” etc.
That is why the verse speaks of building: as a building is made of stones, so the words of prayer are “houses” built of letters, which Sefer Yetzirah calls “stones.”




35וז״ש [וזהו שכתוב] דהע״ה [דוד המלך עליו השלום] ערב ובוקר וצהרים אשיחה148 ואהמה וישמע קולי דהיינו כשהתפלה היא בבחי׳ אשיחה ע״ד הנ״ל עי״ז וישמע קולי כו׳.
And this is what King David, peace be upon him, wrote: “Evening, morning and noon I speak (asichah) and moan, and He hears my voice”; that is, when prayer is in the manner of asichah, in the way mentioned above, through this “He hears my voice,” etc.
King David says, “Evening, morning and noon I speak (asichah) and moan, and He hears my voice”: when prayer is sichah in the sense explained, a moving of the soul, then G-d hears.


ועמ״ש בד״ה וכל בניך149 ופי׳ ותכונן היינו כמ״ש בצדקה תכונני150 וכמ״ש ע״פ אני בצדק אחזה פניך151 ר׳ [רבי] אלעזר יהיב פרוטה לעני152 והדר מצלי ועמ״ש מזה ג״כ ע״פ הקל קול יעקב.153154
And see what is written in the discourse beginning “And all your children.” And the meaning of “and established” is as it is written, “Through righteousness (tzedakah) you shall be established,” and as is written on “I, through righteousness, shall behold Your face”: “Rabbi Elazar would give a coin to a poor man and then pray.” And see what is written on this also on “The voice is the voice of Yaakov.”
“Established” is linked with tzedakah, as in “through righteousness you shall be established” and “I, through righteousness, shall behold Your face,” which the Talmud illustrates with Rabbi Elazar, who gave a coin to a poor man before praying. The text refers to its discourses “And all your children” and “The voice is the voice of Yaakov.”




Section 8 · ¶36–38
The city of Sichon: Torah
36והנה פי׳ סיחון155 סיחה נאה יתפרש ג״כ על התורה בצירופי אותיות שבה דהנה דהע״ה [דוד המלך עליו השלום] אמר מה אהבתי תורתך156 כל היום היא שיחתי וכתיב כי עדותיך שיחה לי.157158 ועמ״ש ע״פ ויצא יצחק לשוח בשדה.159
Now, the explanation of Sichon as “pleasant speech” (sichah na’ah) will also be interpreted as referring to the Torah, in its combinations of letters. For King David, peace be upon him, said, “How I love Your Torah! All day it is my speech (sichasi),” and it is written, “For Your testimonies are speech (sichah) to me.” And see what is written on “And Yitzchak went out to converse in the field.”
The Talmud explains the name Sichon as one who pursues sichah na’ah, “pleasant speech,” and this can also refer to Torah study, with its combinations of letters. King David calls the Torah his sichah: “All day it is my speech,” and “Your testimonies are speech to me.”


והיינו שצירופי אותיות שבתורה הן במקרא הן במשנה הן בהלכות ואגדות נק׳ בחי׳ שיחה ע״ד הנ״ל שהוא ענין הסחה והזזה ממקום למקום.
That is: the combinations of letters in the Torah, whether in Scripture, in Mishnah, or in halachos and aggados, are called sichah, in the way mentioned above, which is the matter of hasachah, shifting from place to place.
Every combination of letters in the Torah, in Scripture, Mishnah, halachah or aggadah, is sichah in the second sense explained above: a shifting from place to place.


בהיות כי ארז״ל [אמרו רבותינו זכרונם לברכה] ע״פ קווצותיו תלתלים160 שהיה ר״ע [רבי עקיבא] דורש על כל קוץ161 וקוץ תילי תילים של הלכות.
For our Sages, of blessed memory, said on “His locks are curled (taltalim)” that Rabbi Akiva would expound on each and every tip (kotz) [of the letters] heaps upon heaps (tilei tilim) of halachos.
The Talmud (Menachos 29b) reads “His locks are curled (taltalim)” as a hint that Rabbi Akiva would derive “heaps upon heaps (tilei tilim)” of laws from every tip of the letters. The next paragraph explains how this is a movement from place to place.




37והנה נמשלו ההלכות לבחי׳ שערות והוא בחי׳ שער רישיה כעמר נקא.162 כמו עד״מ השערות הנמשכים מן הראש
Now, the halachos are likened to hairs, and this is the level of “the hair of His head is like pure wool.” As, by way of analogy, the hairs that are drawn from the head
The laws of the Torah are compared to hairs, the “hair of His head like pure wool” in Daniel’s vision. Hairs grow out of the head and carry something of it outward.


שהן בוקעים ויוצאים והארה מהמוח נמשך ומתלבש בהם כך ע״י ההלכות נמשך מחכמתו ית׳ דלית מחשבה תפיסא בה כלל163 שע״ז נאמר מאד עמקו מחשבותיך164 כו׳165
break through and come out, and a glimmer from the brain is drawn and clothed in them: so through the halachos there is drawn from His wisdom, may He be blessed, which no thought can grasp at all, of which it is said, “Your thoughts are very deep,” etc.,
As hairs break out from the head and carry a faint glimmer of the brain’s life, so the halachos carry a glimmer of G-d’s wisdom, which no thought can grasp, as Eliyahu says in the Tikkunei Zohar, and of which the Psalmist says, “Your thoughts are very deep.”


ומתלבש בהלכות הערוכות לפנינו וזהו בחי׳ כשמן הטוב על הראש166167 כו׳ שמן משחת קדש168 שמבחי׳ קדש מלה בגרמה169 נמשך ומתלבש בהלכות התורה.
and it is clothed in the halachos set out before us. And this is the level of “like the good oil upon the head,” etc., “oil of holy anointing,” for from the level of kodesh (holiness), “a thing unto itself,” it is drawn and clothed in the laws of the Torah.
That wisdom is clothed in the practical laws set before us. This is “the good oil upon the head” and “the oil of holy anointing”: from the level of kodesh, “a thing unto itself,” standing apart from everything, it is drawn down into the laws of the Torah.




38וזהו ענין שיחה והזזה. ולכן נק׳ התורה חתן חות דרגא170 כו׳ ועמ״ש ע״פ שיר השירים171172 כו׳.
And this is the matter of sichah and shifting. And therefore the Torah is called a bridegroom (chasan): “chas darga” (he goes down a step), etc. And see what is written on “The Song of Songs,” etc.
This descent of G-d’s wisdom into the laws is the “shifting” of sichah. That is why the Torah is called a bridegroom, chasan, read as chas darga, “goes down a step,” after the Talmud’s saying that one goes down a step to take a wife; the text refers to its discourse on “The Song of Songs.”


וזהו מה אהבתי תורתך173 כל היום היא שיחתי. פי׳ שיחה והזזה מפני שנמשך גילוי אור א״ס ע״י צירופי אותיות שנק׳ שער רישיה כו׳.
And this is “How I love Your Torah! All day it is my speech (sichasi)”: sichah meaning shifting, because the revelation of the Infinite Light (Or Ein Sof) is drawn down through the combinations of letters, which are called “the hair of His head,” etc.
David’s “All day it is my sichah” means that the Torah is a shifting: through its combinations of letters, the “hair of His head,” the revelation of the Infinite Light is drawn down.


וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בעירובין (דנ״ד ע״ב)174 ע״פ והולכי על דרך שיחו175176 דקאי על בעלי מקרא ומשנה ותלמוד. וע״ז אמר ג״כ תבנה ותכונן.
And this is what our Sages, of blessed memory, said in Eruvin (54b) on “And those who walk on the way, speak (sichu)”: that it refers to masters of Scripture, Mishnah and Talmud. And of this, too, it says “will be built and established,”
The Talmud (Eruvin 54b) reads “those who walk on the way, sichu” as referring to masters of Scripture, Mishnah and Talmud. The words “built and established” refer to them too.


כי ת״ח [תלמיד חכם / תלמידי חכמים] העוסקים בתורה נק׳ בונים על שעוסקים בבנינו של עולם כמארז״ל [כמאמר רבותינו זכרונם לברכה] א״ת [אל תקרי] בניך אלא בוניך177178 כו׳:
for Torah scholars who engage in Torah are called “builders,” because they engage in the building of the world, as our Sages, of blessed memory, said: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” etc.
Torah scholars are called “builders” because their study builds the world, as the Sages read “all your children (banayich)” as “your builders (bonayich).”




Section 9 · ¶39–45
Fire from Cheshbon, flame from the city of Sichon
39ה כי אש יצאה מחשבון179 להבה מקרית סיחון. הנה כתי׳ [כתיב] רשפיה רשפי אש180 שלהבת181 יה.
5. “For a fire went out from Cheshbon, a flame from the city of Sichon.” Now, it is written, “Its flashes are flashes of fire, a flame of Yah (shalheves Yah).”
Section 5 explains the next words of the verse, “For a fire went out from Cheshbon, a flame from the city of Sichon.” The key is a verse from the Song of Songs: “Its flashes are flashes of fire, a flame of Yah.”


[ועיין מ״ש ע״ז בזהר ויחי (דף רמ״ה182 א׳) ובפ׳ מצורע183 (דף נ״ד ב׳) ובפ׳ משפטים (דף ק״ד א׳) ובמק״מ [ובמקדש מלך] פ׳ בשלח (דנ״ו) בשם האריז״ל [האר״י זכרונו לברכה] ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ וירא.184
(And see what is written on this in the Zohar, Vayechi (folio 245a), and in Parshas Metzora (folio 54b), and in Parshas Mishpatim (folio 104a); and in the Mikdash Melech, Parshas Beshalach (folio 56), in the name of the Arizal; and in the Likkutei Torah of the Arizal, Parshas Vayeira.
In a bracket the text lists the places that explain this verse: the Zohar on Vayechi, Metzora and Mishpatim, and the Mikdash Melech and the Arizal’s Likkutei Torah, which bring the Arizal’s teaching.


ותוכן פירושם דרשפי אש דכנס״י [דכנסת ישראל]. מהיכן יצאה אש זה. הוא משלהבת שיצאה מי״ה כו׳ וזהו ענין כי אש יצאה מחשבון כו׳ ע״ש.
The substance of their explanation: the “flashes of fire” of the Congregation of Israel (Knesses Yisrael): from where did this fire come out? It is from the flame that came out from Yah, etc. And this is the meaning of “For a fire went out from Cheshbon,” etc.; see there.
Their reading: the “flashes of fire” are the fire of the Congregation of Israel, its love for G-d, and that fire comes from the “flame of Yah,” a flame from above. That is “a fire went out from Cheshbon.”


ועמ״ש בפ׳ שלח בד״ה והיה לכם לציצית185186 מענין לזאת יקרא אשה כי מאיש לוקחה זאת187 דממש״ש [דממה שכתוב שם] יובן מעט דברי האריז״ל [האר״י זכרונו לברכה] ועמ״ש בפ׳ נח בד״ה מים רבים כו׳]
And see what is written in Parshas Sh’lach, in the discourse beginning “And it shall be tzitzis for you,” on “This shall be called woman (ishah), for from man (ish) she was taken,” for from what is written there the words of the Arizal will be understood a little. And see what is written in Parshas Noach, in the discourse beginning “Many waters,” etc.)
The text refers to its discourse on tzitzis in Parshas Sh’lach, where “she shall be called ishah, for from ish she was taken” sheds some light on the Arizal’s words, and to the discourse “Many waters” in Parshas Noach.


והענין188 כי רשפי אש הוא גחלת כדפרש״י [כדפירש רש״י / כדפירוש רש״י] ע״פ ובידו רצפה189190 והיינו מה שהאש שורף ומכלה העצים ונעשה גחלת.191192
The explanation: “flashes of fire” (rishpei esh) is a glowing coal, as Rashi explains on “and in his hand a coal (ritzpah)”; that is, when the fire burns and consumes the wood and it becomes a glowing coal.
Rishpei esh, “flashes of fire,” are glowing coals, as Rashi explains on Isaiah’s “coal” (ritzpah): what is left when fire has consumed the wood.




40ושלהבת הוא הלהב ועיין במשנה ספ״ה דביצה. וענין בחי׳ זו בנפש הוא ע״ד המבואר במ״א בביאור ע״פ והיה לכם לציצית הנ״ל ובד״ה כי אתה נרי193194 שבאור הנר יש ב׳ גוונין נהורא תכלא ונהורא חיוורא.
And shalheves is the blaze (lahav); and see the Mishnah, end of chapter 5 of Beitzah. And the matter of this level in the soul is as explained elsewhere, in the explanation of “And it shall be tzitzis for you” mentioned above, and in the discourse beginning “For You are my lamp”: that in the light of a candle there are two hues, the blue light (nehora techela) and the white light (nehora chivra).
Shalheves is the blaze of the flame, and the Mishnah at the end of Beitzah treats a coal and a flame differently. In the soul, as the discourses on tzitzis and “For You are my lamp” explain, a candle’s light has two hues: a blue light and a white light.


נהורא תכלא הוא הגוון הסמוך לפתילה שמכליון הפתילה הוא נעשה. שדבר שאינו מינו כלה ונבער בו על כן נשתנה האור לגוון תכלת.195
The blue light is the hue next to the wick, which comes about from the consuming of the wick: since something that is not of its kind is consumed and burns in it, therefore the light changes to a blue hue.
The blue light sits next to the wick and comes from consuming it: because the wick is not of the fire’s own kind, the light that burns it turns blue.




41והוא ענין ביטול היש שהיש דנפש הבהמית נתהפך מחשוכא לנהורא ונכלל באש. וזהו ענין אהבת עולם שמבחינת עולם והעלם נברר להיות נכלל ובטל באלקות.
And this is the nullification (bittul) of the yesh (sense of self): the yesh of the animal soul is transformed from darkness to light and included in the fire. And this is the matter of ahavas olam (“love of the world”): from the level of olam and helem (concealment) it is refined, to be included and nullified in G-dliness.
The blue light is the nullification of the yesh, the self, of the animal soul: as the wick is turned into flame, the animal soul is turned from darkness to light and absorbed into the G-dly fire. This is ahavas olam, a love that comes out of the world: drawn from olam, concealment, it is refined until it is absorbed into G-dliness.


ונהורא חיוורא זהו בחינת אהבה רבה הבאה מלמעלה. ועמ״ש בביאור ע״פ חכלילי עינים196197 מענין ב׳ אהבות אלו. ועמ״ש ע״פ והקרבתם עולה אשה כו׳.
And the white light is the level of ahavah rabbah (great love), which comes from above. And see what is written in the explanation of “His eyes shall be red (chachlili),” on these two loves. And see what is written on “And you shall offer a burnt-offering, a fire-offering (isheh),” etc.
The white light is ahavah rabbah, “great love,” which comes from above rather than from the person’s own effort. The text refers to its explanations of “His eyes shall be red” and of “a fire-offering” on these two loves.


וזהו ג״כ ענין רשפי אש וענין שלהבת י״ה. כי רשפי אש שהוא גחלת היא מה שדבר אחר שאינו ממין האש נהפך ונכלל באש.
And this is also the matter of “flashes of fire” and the matter of “a flame of Yah.” For “flashes of fire,” which is a glowing coal, is when something else, not of the kind of fire, is transformed and included in the fire;
This also explains the verse’s two images. Rishpei esh, glowing coals, are something not of fire’s own kind that has been turned into fire and absorbed in it.


והוא מה שהנפש האלקית מבררת ומהפכת באש שלה את הנה״ב [הנפש הבהמית] להיות נכלל באלקות. ועיין מ״ש בזהר פ׳ נח (דף ע׳ [עיין] ע״א)
and this is the G-dly soul refining and transforming the animal soul with its fire, so that it is included in G-dliness. And see what is written in the Zohar, Parshas Noach (folio 70a),
In the soul, this is the G-dly soul refining and transforming the animal soul with its fire until it too is absorbed in G-dliness. The text refers to the Zohar on Parshas Noach.


בענין והר סיני עשן כולו מפני אשר ירד עליו198 ה׳ באש ת״ח [תא חזי] אש נפיק מלגיו ואיהו דק ואחיד במלה אחרא לבר199 דלאו איהו דק הכי כו׳ וכמשנ״ת [וכמו שנתבאר] במ״א ועיין בזהר באד״ר [באדרא רבא] (דקל״ח ע״א).
on “And Mount Sinai was all in smoke, because Havayah descended upon it in fire”: “Come and see: a fire comes out from within, and it is fine, and it takes hold of another thing outside that is not as fine,” etc.; as was explained elsewhere. And see the Zohar, in the Idra Rabba (138a).
On “Mount Sinai was all in smoke, because Havayah descended upon it in fire,” the Zohar says that a fine fire comes out from within and takes hold of something outside that is coarser than itself. The Idra Rabba is also cited.


ושלהבת י״ה הוא בחי׳ אה״ר [אהבה רבה]200 הבאה מלמעלה מבחי׳ י״ה כו׳ והיינו שאחר האתעדל״ת [האתערותא דלתתא] בביטול היש דנהורא תכלא שורה ונמשך עליו אה״ר [אהבה רבה] כו׳.
And “a flame of Yah” is the level of ahavah rabbah (great love), which comes from above, from the level of Yah, etc.; that is, after the arousal from below (isarusa dilesata), in the nullification of the yesh of the blue light, ahavah rabbah rests and is drawn upon it, etc.
Shalheves Yah, “the flame of Yah,” is ahavah rabbah, which comes from above, from the level of Yah. After the arousal from below, the self-nullification of the blue light, this great love comes to rest upon it.


אך גם כדי שיהיה האתעדל״ת [האתערותא דלתתא] הוא ע״י אתעדל״ע [אתערותא דלעילא] בתחלה מלמעלה מבחינת שלהבת י״ה שנותן כח בנפש האלקית לברר את הנה״ב [הנפש הבהמית] ולהיות רשפי אש.
But also, for there to be the arousal from below, this comes through an arousal from above (isarusa dile’eila) first, from above, from the level of “a flame of Yah,” which gives the G-dly soul power to refine the animal soul and to be “flashes of fire.”
Yet even the arousal from below needs an arousal from above to begin it: the “flame of Yah” first gives the G-dly soul the strength to refine the animal soul and become “flashes of fire.”




42והוא מ״ש האריז״ל [האר״י זכרונו לברכה] דרשפי אש דכנס״י [דכנסת ישראל] מהיכן יצאה אש זה משלהבת י״ה כו׳ וזהו אהבת עולם אהבתיך201 שכח בחי׳ אה״ע [אהבת עולם] להיות נברר מבחינת עולם והעלם באלקות הוא נמשך ע״י
And this is what the Arizal said: the “flashes of fire” of the Congregation of Israel: from where did this fire come out? From “a flame of Yah,” etc. And this is “With ahavas olam (an everlasting love) I have loved you”: the power of the level of ahavas olam, to be refined from the level of olam and helem into G-dliness, is drawn through
The Arizal’s question, where the Congregation of Israel’s “flashes of fire” come from, is answered: from the “flame of Yah.” So Jeremiah says, “With ahavas olam I have loved you”: even the power to draw ahavas olam out of the world’s concealment is drawn from G-d’s love.


כי אהבתיך ע״כ משכתיך חסד כו׳.202 וזהו ענין לזאת יקרא אשה203 כי מאיש לוקחה מבחי׳ אש יו״ד שלהבת י״ה.
“I have loved you; therefore I have drawn you with kindness,” etc. And this is the matter of “This shall be called woman (ishah), for from man (ish) she was taken”: from the level of the fire (esh) of the yud, “a flame of Yah.”
“I have loved you; therefore I have drawn you with kindness”: because G-d loves us, He draws us to Him. The same idea is hinted in “ishah, for from ish she was taken”: ish, “man,” is esh, “fire,” with a yud, so the fire of ishah is taken from the fire of the yud, the “flame of Yah.”




43והנה המשכת אתעדל״ע [אתערותא דלעילא] זו ליתן כח בנפש האלקית לברר הנה״ב [הנפש הבהמית] הוא ע״י המצות וכמ״ש צדקה תרומם גוי204 וכמ״ש במ״א ע״פ המגביהי לשבת205206 כו׳ וזהו ענין כי אש יצאה מחשבון.
Now, the drawing down of this arousal from above (isarusa dile’eila), to give the G-dly soul power to refine the animal soul, is through the mitzvos, as it is written, “Charity (tzedakah) exalts a nation,” and as is written elsewhere on “Who is raised up to sit,” etc. And this is the meaning of “For a fire went out from Cheshbon,”
The arousal from above that gives the G-dly soul its strength comes through the mitzvos, as “charity exalts a nation” (Proverbs 14:34) shows and as the text explains elsewhere on “Who is raised up to sit.” This is “a fire went out from Cheshbon.”


דהיינו בחינת מעשה המצות כדלעיל בענין ונחשב חשבונו של עולם הפסד מצוה כנגד שכרה207208209 כו׳.
that is, the practice of the mitzvos, as above regarding “and let us make the reckoning of the world: the loss of a mitzvah against its reward,” etc.
Cheshbon, “reckoning,” stands for the practice of the mitzvos, as explained above: the reckoning of what a mitzvah costs against its reward.




44ולכן מזה נמשך כי אש יצאה להיות רשפיה רשפי אש. ואח״כ להבה מקרית סיחון הוא השראת נהורא חיוורא על רשפי אש זה כו׳
And therefore from this comes “For a fire went out,” so that there are “its flashes, flashes of fire.” And afterwards, “a flame from the city of Sichon” is the resting of the white light upon these flashes of fire, etc.;
So from the mitzvos the fire goes out and becomes “flashes of fire,” the transformed animal soul. Then “a flame from the city of Sichon” is the white light that comes to rest on those coals.


והוא נמשך מלמעלה למטה ע״י עסק התורה וכמ״ש ותורה אור210 שהוא המשכת אור א״ס ב״ה מלמעלה למטה חכים ולא בחכמה ידיעא211212 כו׳
and it is drawn from above to below through the study of Torah, as it is written, “and the Torah is light,” which is the drawing down of the Infinite Light (Or Ein Sof), blessed be He, from above to below: “wise, but not with a known wisdom,” etc.
The white light comes down through Torah study, as in “the Torah is light”: the drawing down of the Infinite Light from above, which, in the words of Patach Eliyahu, is “wise, but not with a known wisdom.”


וזהו להבה מקרית סיחון שהוא עסק התורה וכדלעיל בפי׳ כי עדותיך שיחה לי וזהו ומגיד לאדם מ״ה [שם מ״ה] שיחו213 שהוא המשכת שם מ״ה [שם מ״ה] שהוא בחי׳ ביטול
And this is “a flame from the city of Sichon,” which is the study of Torah, as above in explaining “For Your testimonies are speech to me.” And this is “and He tells man what (mah) is His speech (sicho)”: the drawing down of the Name Mah (45), which is the level of self-nullification (bittul),
“A flame from the city of Sichon” is Torah study, since the Torah is sichah, as explained on “Your testimonies are sichah to me.” Amos’s “He tells man mah (what) is His sichah” is read as the drawing down of the Name Mah, whose value is 45, the level of bittul.


והיינו ע״י שיחו שהוא התורה שהיא המשכת שם מ״ה [שם מ״ה] לברר שנית הרשפי אש דב״ן [דשם ב״ן] כו׳.
that is, through “His speech,” which is the Torah, which is the drawing down of the Name Mah, to refine a second time the flashes of fire of [the Name] Ban (52), etc.
Through the Torah, “His sichah,” the Name Mah is drawn down to refine a second time the “flashes of fire” that belong to the Name Ban (52).




45והתורה היא בחי׳ אתדבקת רוחא ברוחא בבחי׳ נשיקין והוא בחי׳ נשיקין כפולים. כי בחי׳ נשיקין הוא אתדבקת רוחא ברוחא ויש ב׳ מיני התדבקות הא׳ אתעדל״ע [אתערותא דלעילא] המעורר אתעדל״ת [אתערותא דלתתא]
And the Torah is the level of “the cleaving of spirit to spirit” (isdabkus rucha berucha), in the manner of kisses, and it is the level of “doubled kisses.” For kisses are the cleaving of spirit to spirit, and there are two kinds of cleaving: the first is an arousal from above (isarusa dile’eila) that awakens an arousal from below (isarusa dilesata),
The Torah is “the cleaving of spirit to spirit,” the Zohar’s image of a kiss, and indeed of “doubled kisses.” In a kiss two spirits cling to each other, and there are two kinds of such cleaving; the first is an arousal from above that awakens an arousal from below.


וזהו ענין רוח אייתי רוח214 שהרוח המשפיע מעורר רוח המקבל והב׳ הוא שהאתעדל״ת [שהאתערותא דלתתא] ורוח המקבל מעורר אתעדל״ע [אתערותא דלעילא] וזהו ענין אמשיך רוח שממשיך215 רוח המשפיע כו׳
and this is the matter of “spirit brings spirit”: the spirit of the giver awakens the spirit of the receiver. And the second is that the arousal from below, the spirit of the receiver, awakens the arousal from above; and this is the matter of “draws spirit”: it draws the spirit of the giver, etc.
That first kind is “spirit brings spirit”: the giver’s spirit awakens the receiver’s. In the second, the arousal from below, the receiver’s spirit, awakens the arousal from above and “draws” the giver’s spirit to it.


[ועמ״ש סד״ה נאוו לחייך בתורים216 צוארך בחרוזים217 מענין אייתי רוח ואמשיך רוח ועמ״ש עוד מענין פי׳ נשיקין כפולים בד״ה וימצאו בנ״י [בני ישראל] איש מקושש.218219
(And see what is written at the end of the discourse beginning “Your cheeks are comely with rows, your neck with strings of beads,” on “brings spirit” and “draws spirit.” And see what is written further on the meaning of “doubled kisses” in the discourse beginning “And the children of Israel found a man gathering,”
The bracket refers to the end of the discourse “Your cheeks are comely with rows” in Likkutei Torah on the Song of Songs, on bringing and drawing spirit, and to the discourse in Parshas Sh’lach on the man found gathering wood, on “doubled kisses.”


שהוא ענין ב׳ אופנים ביחוד עליון שהעליון יורד למטה או שהתחתון עולה למעלה. וגם כאן י״ל [יש לומר] עד״ז ג״כ כו׳
which is the matter of two modes in the supernal union: that the higher descends below, or that the lower ascends above. And here too it can be explained in the same way, etc.
There the two kinds are the two ways of the supernal union: the higher comes down to the lower, or the lower rises to the higher. The same can be applied here, to the Torah.


ועמ״ש עוד מענין אתדבקת רוחא ברוחא ע״י התורה בד״ה והיה מספר בנ״י [בני ישראל]220221 ועיין בסש״ב [בספר של בינונים] פמ״ו]:
And see what is written further on the cleaving of spirit to spirit through the Torah in the discourse beginning “And the number of the children of Israel shall be,” and see Sefer Shel Beinonim (Tanya), chapter 46.)
The text also refers to the discourse “And the number of the children of Israel shall be” and to Tanya, chapter 46, on the cleaving of spirit to spirit through the Torah.




Section 10 · ¶46–48
Ar of Moav and the high places of Arnon
46אכלה ער מואב. מואב הוא חכמה דקליפה222 דהיינו מ״ש בירמיה (סי׳ ד׳) חכמים המה להרע ולהיטיב לא ידעו223 או כענין חרטומי מצרים224 שהיא נגד חכמה דקדושה שנק׳ אב כנודע שהתורה נק׳ מוסר אביך225
“It consumed Ar of Moav.” Moav is the Chochmah (wisdom) of kelipah, that is, what is written in Jeremiah (chapter 4), “They are wise to do evil, but to do good they do not know,” or like the magicians of Egypt; and it is opposite the Chochmah of holiness, which is called av (father), as is known, for the Torah is called “the instruction of your father.”
The verse continues, “It consumed Ar of Moav.” Moav stands for the wisdom of kelipah, cleverness turned to evil, as in Jeremiah’s “they are wise to do evil,” or the wisdom of Pharaoh’s magicians. It is the opposite of holy Chochmah, which is called av, “father,” as the Torah is “the instruction of your father,” and av is heard in the name Moav.


ולכן נק׳ חכמה דקליפה ער מואב. מלשון ויהי ערך226 (בשמואל א׳ סי׳ כ״ח). נשוא לשוא עריך227 (בתהלים סי׳ קל״ט).
And therefore the Chochmah of kelipah is called Ar Moav, from the term in “and he has become your enemy (arecha)” (in I Samuel, chapter 28), [and] “Your enemies (arecha) take in vain” (in Psalms, chapter 139).
That is why it is called Ar Moav: ar means “enemy,” as in Shmuel’s words to Shaul, “He has become your enemy,” and in Psalms, “Your enemies take Your Name in vain.”


ועד״ז ג״כ רבוי ההתחכמות והתחבולות יתירות בעניני משא ומתן ע״ד כחי ועוצם ידי עשה לי228 את החיל ומסיר בטחונו מה׳ כי אע״פ [אף על פי] שנאמר ואספת דגנך.229
And in the same way, too, the excessive cleverness and the superfluous schemes in matters of business, in the manner of “My strength and the might of my hand have made me this wealth,” which remove one’s trust from G-d. For although it is said, “And you shall gather in your grain,”
The same is true of excessive cleverness and scheming in business, in the spirit of “my strength and the might of my hand have made me this wealth,” which removes a person’s trust in G-d. True, the Torah says, “You shall gather in your grain.”


הנהג בהם מנהג230 דרך ארץ. היינו כמ״ש יגיע כפיך כי תאכל.231 אבל לא יגיעת המוח ביותר מדאי וכמ״ש ולא לחכמים לחם.232 ואדרבה מחשבה מועלת.233
“conduct yourself with them in the way of the world,” this is as it is written, “When you eat the toil of your hands”; but not toil of the mind beyond measure, as it is written, “nor bread to the wise.” On the contrary, thought is harmful (machshavah mo’eles).
The Talmud (Berachos 35b) explains that verse as conducting oneself in the way of the world, working for a living; but “when you eat the toil of your hands” speaks of the hands, not of exhausting the mind, for “bread is not to the wise.” On the contrary, as the Talmud says, such thought does harm.




47והנה הוא הגורם טמטום המוח שנתגשם מחמת העמקתו בעניני׳ [בענינים] גשמיים ואפילו דהיתר ואין נדבק ההתבוננות בגדולת ה׳ מחמת זה.
And this is what causes dullness of the mind, which becomes coarse because of its delving deep into physical matters, even permitted ones; and because of this, contemplation of the greatness of G-d does not take hold.
Such deep immersion in material matters, even permitted ones, dulls the mind and makes it coarse, so that contemplation of G-d’s greatness can no longer take hold in it.


ואמנם ע״י עסק התורה וקיום המצות נאמר כי אש יצאה מחשבון להבה מקרית סיחון אכלה ער מואב234
However, through the study of Torah and the keeping of the mitzvos, it is said, “For a fire went out from Cheshbon, a flame from the city of Sichon; it consumed Ar of Moav,”
Against this, Torah study and the mitzvos fulfil the verse: the fire from Cheshbon and the flame from the city of Sichon “consumed Ar of Moav.”


כי החכמה עילאה שממשיכים ע״י התורה ומצות היא דוחה חשך וסכלות דנה״ב [דנפש הבהמית] ואדרבה עי״ז נתהפך השכל דנה״ב [דנפש הבהמית] שבאדם ליכלל בחכמה שבנה״א [שבנפש האלקית] המשכלת ומתבוננת בגדולת ה׳ [וכמו שממואב ג״כ נתברר ויצאה רות המואביה שממנה מלכות ב״ד כו׳
for the supernal Chochmah that is drawn down through the Torah and mitzvos pushes away the darkness and folly of the animal soul; and on the contrary, through this the intellect of the animal soul in a person is transformed, to be included in the wisdom of the G-dly soul, which understands and contemplates the greatness of G-d. (And as from Moav, too, Ruth the Moabite was refined and came out, from whom came the kingship of the House of David, etc.
The supernal Chochmah drawn down through Torah and mitzvos drives away the animal soul’s darkness and folly; more than that, it transforms the animal soul’s own intellect, so that it joins the G-dly soul’s wisdom in contemplating G-d’s greatness. So too Ruth came out of Moav, and from her came the royal house of David.


ועמ״ש בד״ה המגביהי לשבת הנ״ל. ועמ״ש בד״ה מים רבים כו׳ ועיין בזהר בראשית ד״ו ע״ב]:
And see what is written in the discourse beginning “Who is raised up to sit,” mentioned above. And see what is written in the discourse beginning “Many waters,” etc.; and see the Zohar, Bereishis, folio 6b.)
The text refers to its discourses “Who is raised up to sit” and “Many waters,” and to the Zohar on Bereishis.




48בעלי במות ארנון. פי׳ דהנה מבואר בזהר פ׳ בשלח (דנ״ו ע״א) ע״פ ואת הנחלים ארנון235236 שהוא בחי׳ תרין ריעין דלא מתפרשין לעלמין כמ״ש ונהר יוצא מעדן237 כו׳. וע׳ מק״מ [מקדש מלך] שם ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ וירא.238
“The lords of the high places of Arnon.” The explanation: it is explained in the Zohar, Parshas Beshalach (56a), on “and the streams of Arnon,” that it is the level of “the two companions who never part,” as it is written, “And a river goes out from Eden,” etc. And see the Mikdash Melech there, and the Likkutei Torah of the Arizal, Parshas Vayeira.
Last comes “the lords of the high places of Arnon.” The Zohar on Beshalach reads “the streams of Arnon” as the “two companions who never part,” Chochmah and Binah, the river that goes out from Eden; the text also refers to the Mikdash Melech and the Arizal’s Likkutei Torah.


וזהו פי׳ ארנון מלשון ארון הברית שבו הלוחות כי אורייתא מחכמה נפקת239 והארון הוא בחי׳ בינה שהוא הכלי לבחי׳ חכמה240 נקודה בהיכליה וזהו ענין תרין ריעין כו׳
And this is the meaning of Arnon, from the term aron, the Ark of the Covenant, in which were the Tablets: for “the Torah comes forth from Chochmah,” and the Ark is the level of Binah (understanding), which is the vessel for Chochmah, “a point in its palace”; and this is the matter of “the two companions,” etc.
Arnon is read as aron, the Ark of the Covenant that held the Tablets. The Torah comes from Chochmah, and the Ark is Binah, the vessel that contains Chochmah, “a point in its palace”; together they are the two companions.


[וע׳ בזהר ר״פ נח (דנ״ט ע״ב)241 בענין מאן תיבה דא ארון הברית242 כו׳ ובלק״ת [ובלקוטי תורה (להאריז״ל)] שם ובזהר ויקהל (דף רי״ד ע״א) ובע״ח [ובעץ חיים] שער ל״א פ״ח [פרק ח׳]]
(And see the Zohar, beginning of Parshas Noach (59b), on “What is the ark (teivah)? This is the Ark of the Covenant,” etc.; and the Likkutei Torah of the Arizal there; and the Zohar, Vayakhel (folio 214a); and Etz Chaim, Sha’ar 31, chapter 8.)
The bracket adds further sources on the Ark: the Zohar at the beginning of Noach, which reads Noach’s ark (teivah) as the Ark of the Covenant, the Arizal’s Likkutei Torah, the Zohar on Vayakhel, and Etz Chaim.


והנה חכמה דקדושה הוא כח מה243 בחי׳ ביטול244 לאור א״ס ב״ה245 ויחוד זה דתרין ריעין היינו להיות בחי׳ ביטול והמשכת האין ביש כו׳.
Now, the Chochmah of holiness is koach mah (the power of “what”), the level of self-nullification (bittul) before the Infinite Light (Or Ein Sof), blessed be He; and this union of “the two companions” is so that there be bittul, and the drawing of the ayin (nothing) into the yesh (something), etc.
Holy wisdom is koach mah, “the power of ‘what,’” bittul before the Infinite Light, and the union of Chochmah and Binah serves to draw the ayin, “nothing,” into the yesh, “something.”


אך את זלעו״ז [זה לעומת זה]246 בקליפה נק׳ במות ארנון וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלו גסי הרוח247 כמ״ש ראיתי איש חכם בעיניו תקוה לכסיל ממנו248
But “the one opposite the other” in kelipah is called “the high places of Arnon,” as our Sages, of blessed memory, said: “These are the arrogant,” as it is written, “I have seen a man wise in his own eyes; there is more hope for a fool than for him,”
Opposite this, in kelipah, are “the high places of Arnon,” which the Talmud reads as the arrogant: in the words of Proverbs, a man wise in his own eyes, for whom there is less hope than for a fool.


שהוא גורם היש והגסות והוא ענין עץ הדעת טוב ורע והוא הפך ממש מחכמת אלהות שהיא כח מה בחי׳ ביטול כו׳
which causes the yesh (sense of self) and coarseness; and this is the matter of the Tree of Knowledge of good and evil, and it is the very opposite of G-dly wisdom, which is koach mah, the level of bittul, etc.
Such wisdom produces the yesh, a coarse sense of self. It belongs to the Tree of Knowledge of good and evil and is the exact opposite of G-dly wisdom, which is bittul.


וע״כ נק׳ החכמה דקליפה הנ״ל במות ארנון אכן ע״י החכמה דקדושה כח מה וביטול שהוא בחי׳ תורה עי״ז יבוטלו בחינת במות ארנון וזהו ואתה על במותימו תדרוך249 ע״ד אמלאה החרבה.250
And therefore the wisdom of kelipah mentioned above is called “the high places of Arnon.” But through the Chochmah of holiness, koach mah and bittul, which is the level of Torah, through this “the high places of Arnon” will be nullified. And this is “And you shall tread upon their high places,” in the manner of “I shall be filled from the one laid waste.”
Holy wisdom, the bittul that is the Torah, cancels these “high places,” as Moshe blesses Israel, “you shall tread upon their high places.” As in “I shall be filled from the one laid waste,” what the one side loses, the other gains.


ועיין בזהר ויקהל (דף רי״ד) ע״פ הכל נתן ארונה כו׳ ובפ׳ בלק (דף קצ״ב ע״ב).
And see the Zohar, Vayakhel (folio 214), on “Everything was placed in the Ark,” etc.; and in Parshas Balak (folio 192b).
The text refers to further passages of the Zohar, on Vayakhel and on Balak.


ועוי״ל [ועוד יש לומר] בפי׳ כי אש יצאה מחשבון כו׳ ע״ד המבואר251 בזהר ויקהל (דר״ג ע״ב) כדין חד שלהובא נפיק252 כו׳ ע״ש:253254255256257258259260261262263264265266267
And one may further explain “For a fire went out from Cheshbon,” etc., along the lines of what is explained in the Zohar, Vayakhel (203b): “Then a single flame comes out,” etc.; see there.
Finally the text offers another reading of “a fire went out from Cheshbon,” along the lines of the Zohar on Vayakhel: “Then a single flame comes out.”



In one’s avodah
A person should not lose heart when foreign thoughts come to him; his task is to push them away by fixing his mind on contemplation and the words of prayer, for this subdues the sitra achra and reveals G-d’s glory in all the worlds. He should be one of the “masters of reckoning,” feeling each night the bitterness of whatever in his life was not for G-d, so that his prayer becomes a true outpouring of the soul; he should increase Torah and mitzvos in proportion to the darkness around him, give charity before praying, guard his heart and eyes, sanctify himself even in what is permitted, and not rely on excessive scheming for his livelihood.
Questions for discussion
	If the soul stood before G-d before its descent and returns to Him afterward, what exactly does it gain by coming into a body, according to the maamar?
	How does the difference between the light that fills all worlds and the light that encompasses all worlds explain why the practical mitzvos of this world reach higher than the delight of Gan Eden?
	Why does the maamar treat pushing away a single foreign thought as subduing the most complete concealment of all, and what does the analogy of lifting a house by its lowest beam add?
	How do the two meanings of sichah, speech and moving, apply both to G-d’s response to prayer and to the person who prays?
	What is the difference between the blue light and the white light of a flame, and why does even the first need a “flame of Yah” from above to begin?

Sources and references
Notes
Paragraph 1
1על כן יאמרו המושלים
The note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי ממאמר זה בסה״מ תקס״ז ע׳ רנט. בתוס׳ הגהות וקיצורים באוה״ת חקת ע׳ תתפג. תתצ. שם כרך-ו ע׳ א׳תתצט. קיצורים בכרך-ו ע׳ א׳תתק. [אבל חלוקת הפרקים שונה מהנדפס כאן ובסה״מ תקס״ז]. וראה גם בס׳ מאמרי אדה״ז-פרשיות ח״ב ע׳ תרעו. בהרחב הביאור במאמרי אדה״א במדבר ע׳ א׳תס.
2Kehot’s note points to Numbers 21:27–28 for these words.
Numbers 21:27–28במדבר כ״א:כ״ז-כ״ח
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן: כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established! For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3על כן יאמרו המושלים . . בעלי במות ארנון
“Therefore the moshlim say: Come to Cheshbon; let the city of Sichon be built and established.” The maamar takes up the verse as the Talmud reads it, about those who rule over their inclination.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, כז-כח.
4בעלי במות ארנון
“For a fire went out from Cheshbon, a flame from the city of Sichon; it consumed Ar of Moav, the lords of the high places of Arnon.” Each phrase of the verse is explained in the later sections of the maamar.
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5דרשו רז״ל פ״ה דב״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעח, ב.
6The Talmud expounds the verse: “the moshlim” are those who rule over their inclination, and “Come to Cheshbon” means come, let us reckon the account of the world: the loss a mitzvah causes against its reward, and the gain of a sin against its loss. This is the reading the maamar sets out to explain.
Bava Batra 78b:13בבא בתרא ע״ח ב:י״ג
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7להבין זה
There the Mitteler Rebbe spells out the question behind “to understand this”: what connection is there between those who rule over their inclination and saying “come, let us make the reckoning of the world”?
Kehot’s noteבמאמרי אדה״א שם מבאר ”ויש להבין מה שייכות יש למושלים ביצרם לומר בואו ונחשוב חשבונו של עולם” ע״ש.
8כל העונה אמן
The note points to an explanation there of the teaching about answering “Amen, may His great Name be blessed.”
Kehot’s noteראה גם אוה״ת נ״ך-א ע׳ ז ואילך ביאור על זה.
9כל העונה אמן יהא שמיה רבא מברך בכל כחו
Rabbi Yehoshua ben Levi teaches that whoever answers “Amen, may His great Name be blessed” with all his strength has his sentence torn up. The maamar explains the teaching through the light that encompasses all worlds.
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
10קורעים לו גזר דינו של ע׳ שנה
The Tur cites the teaching with the words “his sentence of seventy years,” as the maamar quotes it, and explains “with all his strength” as “with all his intent.”
Tur, Orach Chayim 56:1טור, אורח חיים נ״ו:א׳
… ועונין הצבור בכוונה שלימה אמן יהא שמיה רבא מברך לעלם ולעלמי עלמיא כדאיתא בפרק כל כתבי העונה איש״ר בכל כחו קורעים לו גזר דינו של ע׳ שנה פירוש בכל כחו בכל כוונתו וגם בכאן מפרשים שמיה רבא על השם שיחזור שלם אבל בכל הספרים גרסינן כל העונה איש״ר הגדול מבורך וזה ראיה לפירוש ר״י שאינו אלא תרגום של שמו הגדול וחוזר גם ש״צ ואומר יש״ר וכו׳: כתוב בסדור רב עמרם ז״ל ואומר יתברך אמן ישתבח ויתפאר ויתרומם ויתנשא ויתהדר ויתעלה ויתקלס שמיה דקודשא בריך הוא ואמרו אמן לעילא מכל …
Orach Chaim, Vilna, 1923 (Public Domain)
11כמ״ש אליהו
The note points to a footnote there on the attribution of these words to Elijah.
Kehot’s noteראה בלקו״ש-כה ע׳ 147 הערה 53 ”אליהו” ושכן הוא בדרך מצותיך קנג, ב. וראה לעיל פ׳ שלח לח, ד.
12חי ה׳ אשר עמדתי לפניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יז, א. יח, טו.
13Elijah swears to Ovadiah, “As Havayah of Hosts lives, before Whom I have stood.” The Alter Rebbe uses the words to describe the soul before its descent, standing before G-d.
I Kings 18:15מלכים א י״ח:ט״ו
וַיֹּאמֶר אֵלִיָּהוּ חַי ה׳ צְבָאוֹת אֲשֶׁר עָמַדְתִּי לְפָנָיו כִּי הַיּוֹם אֵרָאֶה אֵלָיו:
And Elijah said: ‘As the L-RD of hosts liveth, before whom I stand, I will surely show myself unto him to-day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14חי ה׳ אשר עמדתי לפניו
Elijah’s first words to Achav: “As Havayah, the G-d of Israel, lives, before Whom I have stood.” Kehot gives this verse together with 18:15.
I Kings 17:1מלכים א י״ז:א׳
וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל־אַחְאָב חַי־ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם־יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם־לְפִי דְבָרִי:
And Elijah the Tishbite, who was of the settlers of Gilead, said unto Ahab: ‘As the L-RD, the G-d of Israel, liveth, before whom I stand, there shall not be dew nor rain these years, but according to my word.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
15והרוח תשוב אל האלקים אשר נתנה
“And the dust returns to the earth as it was, and the spirit returns to G-d Who gave it.” The verse shows that the soul ends where it began, which is why the purpose of its descent needs explaining.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, ז.
Paragraph 3
16בס״י דיש בחי׳ עולם שנה נפש
The note says that Or HaTorah explains these three levels at length, calling them the foundation of Sefer Yetzirah.
Kehot’s noteפ״ג, מ״ג ואילך. ובאוה״ת יתרו ע׳ תתטז וע׳ תתכג ”אשר על ענין ג׳ בחי׳ אלו הוא יסוד של הספר יצירה” ע״ש בארוכה שמבאר ענין זה.
17ונפש הוא בחי׳ חיות אלקות המתלבש בהם בחי׳ ממכ״ע
The note gathers places in Or HaTorah that discuss “soul” as the G-dly life-force clothed in the worlds, the light that fills all worlds.
Kehot’s noteראה אוה״ת בלק ע׳ א׳כג. ובפ׳ יתרו ע׳ תתכו. ויקרא-ג ע׳ תשמב. וראה גם בפ׳ שמות ע׳ ר וע׳ ריח. בד״ה ויצוום תרכ״ז ע׳ פט. ובסה״מ תרכ״ח ע׳ קמד מביא בשם אדה״ז שכן פי׳ ברוב הדרושים ע״ש.
18גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The phrase describes the endless gradation of worlds, each finer than the one below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
19ז׳ רקיעים
Reish Lakish teaches that there are seven firmaments and names them, from Vilon to Aravos. The maamar adds that seven spiritual firmaments, the seven heichalos, correspond to them.
Chagigah 12bחגיגה י״ב ב
Kehot’s noteראה חגיגה יב, ב.
20הנשמות יושבין ונהנין
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar uses the words for the souls in the higher Gan Eden, where the light is of a higher order.
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
Paragraph 4
21אין לך עשב מלמטה
Rabbi Simon teaches that there is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, “Grow.” The maamar makes this the lowest rung of the light that fills all worlds.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteב״ר י, ו. זח״א רנא, א. ובכ״מ.
22שאין לך עשב מלמטה שאין לו מזל מלמעלה המכה בו ואומר לו גדל
Kehot also gives the Zohar for the saying about the mazal that strikes each blade of grass and tells it to grow.
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
23המחי׳ בחי׳ העשבים
There the Alter Rebbe explains that the earth constantly brings forth grasses and trees, something from nothing, which even the heavenly hosts cannot do.
Kehot’s noteראה אגה״ק סי׳ כ קרוב לסופו.
Paragraph 5
24ובטובו מחדש בכ״י מעשה בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
25ובטובו מחדש בכל יום מעשה בראשית
The first blessing before the morning Shema praises G-d, Who “in His goodness renews each day, continually, the work of creation.” The maamar explains this renewal as the root of time.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳
הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל …
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 6
26והחיות רצוא ושוב
In Ezekiel’s vision of the Chariot, “the chayos ran and returned, like the appearance of a flash of lightning.” The maamar reads the verse as the pulse of the life-force, withdrawing and expanding.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
Paragraph 7
27“The chayos ran and returned.” Here the verse is applied to the life-force of all the worlds, not only to the angelic creatures of the vision.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בחי׳ מטי ולא מטי הנז׳ בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״ז.
29מטי ולא מטי
The seventh gate of Etz Chaim is the Gate of Mati VeLo Mati, “reaching and not reaching,” which describes the light alternately reaching and withdrawing. The Alter Rebbe identifies it with the ratzo and shov of the life-force.
Sefer Etz Chaim 7:1–3עץ חיים ז׳:א׳-ג׳
שער השביעי שער מטי ולא מטי ובו ה׳ פרקים: כבר בארנו באורך בכ״מ כי האצילות העליון התחיל להיות עקודים נקודים ברודים ועתה נחזור לבאר הענין באורך ונבאר מציאות העקודים מה ענינם: הנה קודם מציאות העקודים לא היה האור העליון יכול להתלבש בשום כלי כי לא היה יכולת בכלים לסובלו ושם היה האור בלתי מתלבש בכלי עד שהגיע התפשטות האור הגדול ההוא אל בחי׳ העקודים ושם נעשה מציאות כלי א׳ אל האור הגדול ההוא ואז התחיל האצילות להיות בו איזה מציאות הגבלת האור מה שלא היה יכול להיות הדבר עד עתה. …
Sefer Etz Chaim (Public Domain)
30מחדש בכל יום תמיד מעשה בראשית
The words of the blessing before the morning Shema. The renewal it describes is the life-force’s withdrawing and being drawn anew at every moment.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳
הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל …
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
31סד״ה כי כאשר השמים החדשים
There the Alter Rebbe explains the “new heavens and new earth” that G-d says “I make”: the present heavens and earth were drawn down through the Name Elokim, the level of tzimtzum and concealment, whereas the new ones will come from an arousal from above alone, a revelation from G-d’s own essence that has never yet been revealed.
Kehot’s noteתו״א ב, ג ואילך.
Paragraph 8
32Kehot’s note points to Ezekiel 1:14 for these words.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
33וכמ״ש במ״א באריכות
The note says that a gloss and a summary on this passage are found in this manuscript, the one numbered 318 in the Rebbe’s library, which also contains the glosses and summaries printed in Or HaTorah on Chukas, p. 883.
Kehot’s noteהגה וקיצור ע״ז יש בבוך פערטעל (רך, ב). [כ]. [הוא כת״י המסומן בספריית כ״ק אדמו״ר במס׳ 318. ושם נמצאים ההגהות וקיצורים שבאוה״ת פרשתנו ע׳ תתפג].
Paragraph 11
34“Just as the Holy One, blessed be He, sees and is not seen, so the soul sees and is not seen.” The Talmud’s comparison illustrates how G-d’s light is hidden in the worlds as a soul is hidden in its body.
Berakhot 10a:25ברכות י׳ א:כ״ה
מָה הַקָּדוֹשׁ בָּרוּךְ הוּא מָלֵא כָּל הָעוֹלָם — אַף נְשָׁמָה מְלֵאָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא רוֹאֶה וְאֵינוֹ נִרְאֶה — אַף נְשָׁמָה רוֹאָה וְאֵינָהּ נִרְאֵית. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא זָן אֶת כָּל הָעוֹלָם כֻּלּוֹ — אַף נְשָׁמָה זָנָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר — אַף נְשָׁמָה טְהוֹרָה. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב בְּחַדְרֵי חֲדָרִים — אַף נְשָׁמָה יוֹשֶׁבֶת בְּחַדְרֵי חֲדָרִים. יָבֹא מִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ וִישַׁבֵּחַ לְמִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ.
As the Holy One, blessed be He, fills the whole world, so also the soul fills the whole body. As the Holy One, blessed be He, sees but cannot be seen, so also the soul sees but cannot be seen. As the Holy One, blessed be He, nourishes the whole world, so also the soul nourishes the whole body. As the Holy One, blessed be He, is pure, so also the soul is pure. As the Holy One, blessed be He, dwells in the inmost part [of the Universe], so …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
35מעלימים ומסתירים כו׳
The note says that the manuscript mentioned above has a gloss at this point in the maamar.
Kehot’s noteשם בהנ״ל יש כאן הג״ה [כ]. [ראה אוה״ת שם ע׳ תתפד].
36וצבא השמים לך משתחוים
“You alone are Havayah... and the host of heaven bow down to You.” The maamar cites it to show that above our physical world creation still senses its own bittul.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
37כמו גלגל השמש שמשתחוה
Rabbi Yehoshua ben Levi teaches that the Shechinah is in the west. Kehot points here as the background for the sun’s bowing toward the west.
Bava Batra 25bבבא בתרא כ״ה ב
Kehot’s noteראה ב״ב כה, ב.
38וז״ש לע״ל כי שמים כעשן נמלחו
There the same verse is explained in the soul: “heavens” (shamayim, fire and water) are the emotive attributes, and opposite the holy heavens are the bad attributes, the heavens of kelipah.
Kehot’s noteראה לעיל פ׳ ויקרא ו, ב.
39כי שמים כעשן נמלחו
Rabbi Yehudah son of Rabbi Simon says that the seven times Koheles says “vanity” correspond to the seven days of creation; for the first day, “In the beginning G-d created the heavens and the earth,” he brings “For the heavens shall vanish like smoke.”
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
… שִׁבְעָה הֲבָלִים שֶׁאָמַר קֹהֶלֶת כְּנֶגֶד שִׁבְעָה יְמֵי בְרֵאשִׁית, בָּרִאשׁוֹן (בראשית א, א): בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ, וּכְתִיב (ישעיה נא, ו): כִּי שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ. בַּשֵּׁנִי, יְהִי רָקִיעַ, וּכְתִיב (ישעיה לד, ד): וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם. בַּשְּׁלִישִׁי, יִקָּווּ הַמַּיִם, וּכְתִיב (ישעיה יא, טו): וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם מִצְרַיִם. בָּרְבִיעִי, יְהִי מְאֹרֹת, וּכְתִיב (ישעיה כד, כג): וְחָפְרָה הַלְּבָנָה, בַּחֲמִישִׁי, יִשְׁרְצוּ הַמַּיִם, וּכְתִיב (צפניה א, ג): אָסֵף עוֹף הַשָּׁמַיִם. בַּשִּׁשִּׁי, נַעֲשֶׂה אָדָם, וּכְתִיב (צפניה א, ג): אָסֵף …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
40כי שמים כעשן נמלחו והארץ כבגד תבלה
“For the heavens shall vanish like smoke, and the earth shall wear out like a garment.” The maamar reads it as the end of the materiality that conceals G-dliness.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כי שמים כעשן נמלחו והארץ כבגד תבלה
In Parshas Noach the Midrash says that the covenant of “seedtime and harvest” lasts as long as heaven and earth endure, until the day of which it is written, “the heavens shall vanish like smoke.” This is the first of the Midrashim the text lists.
Bereshit Rabbah 34:11בראשית רבה ל״ד:י״א
… מה סבורים בני נח שבריתן כרותה עומדת לעד?! אלא כל זמן שהשמים והארץ קיימין, בריתן קיימת, לכשיבא אותו יום שכתוב בו, (ישעיה נא): כי שמים כעשן נמלחו, והארץ כבגד תבלה. באותה שעה, ותופר ביום ההוא וגו׳. אמר רבי אחא: מי גרם להם שימרדו בי, לא ע״י שהיו זורעין ולא קוצרין, יולדין ולא קוברין?! מיכן ואילך, זרע וקציר, יולדין וקוברין, קור וחום, חמה חכאבית, קיץ וחורף, מקייץ אני עליהם את העוף, היך מה דאת אמר (שם יח): וקץ עליו העיט וכל בהמת הארץ עליו תחרף. מעשה היה באחד מגדולי הדור, …
“As long as the earth endures, sowing and reaping, cold and heat, summer and winter, and day and night shall not cease” (Genesis 8:22). “As long as the earth endures, sowing and reaping, cold and heat…” – Rabbi Yudan in the name of Rabbi Shmuel: What do the descendants of Noah believe? That the covenant made with them will last forever? The truth is, rather, that as long as the heavens and the earth endure, their covenant is in effect. When that day comes regarding which it is written: “For …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
42כי שמים כעשן נמלחו והארץ כבגד תבלה
On “And it came to pass (vayehi) in the days of Amrafel,” the Midrash asks about “And there was (vayehi) evening and there was morning” and answers that even this is not complete joy, since all that was created on the first day will wear out, as the verse says.
Bereshit Rabbah 42:3בראשית רבה מ״ב:ג׳
ויחלק עליהם לילה - רבי בנימין בר יפת משם ר׳ יונתן: הלילה נחלק מאיליו. ורבנן אמרי: יוצרו חלקו. אמר הקב״ה: אביהם פעל עמי בחצי הלילה, אף אני פועל עם בניו בחצי הלילה. ואימתי? במצרים, שנאמר (שמות יב): ויהי בחצי הלילה, וה׳ הכה כל בכור וגו׳. אמר רבי תנחומא: אית דמפקין לישנא אחרינא. אמר הקדוש ברוך הוא: אביהם יצא בחצי הלילה, אף אני אצא עם בניו בחצי הלילה, שנאמר (שם): כה אמר ה׳ כחצות הלילה אני יוצא. ויכם וירדפם, וכי יש אדם רודף הרוגים?! אמר רבי פנחס: רודפיו של אבינו אברהם …
Another interpretation, “it was in the days of Amrafel” – Rabbi Tanḥuma in the name of Rabbi Ḥiyya the Great and Rabbi Berekhya in the name of Rabbi Eliezer: The following exposition was brought with us in our hands when we came up from the Diaspora: Wherever it is stated: “It was [vayhi] in the days,” it indicates trouble. is seen as a combination of the words vay and hi, both expressions of woe and misfortune. “It was in the days of Amrafel” – what was the trouble there? “They …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
43כי שמים כעשן נמלחו והארץ כבגד תבלה
The same teaching, in Parshas Shemini: what was created on the first day is destined to come to an end, as it is written, “For the heavens shall vanish like smoke.”
Vayikra Rabbah 11:7ויקרא רבה י״א:ז׳
44כי שמים כעשן נמלחו והארץ כבגד תבלה
The same teaching, in Parshas Naso: all that was created on the first day will wear out, as the verse says.
Bamidbar Rabbah 13:5במדבר רבה י״ג:ה׳
45כי שמים כעשן נמלחו והארץ כבגד תבלה
In the opening passages of Ruth Rabbah the Midrash brings the same teaching: the heavens are destined to wear out, as it is written, “For the heavens shall vanish like smoke.”
Ruth Rabbah, Petichta 7רות רבה, פתיחתא ז׳
… שֶׁעֲתִידִין רְשָׁעִים לָצֵאת, כְּדוֹר אֱנוֹשׁ וְאַנְשֵׁי דוֹר הַמַּבּוּל וְדוֹר הַפְלָגָה וּכְאַנְשֵׁי סְדוֹם, לְקָחָהּ. הֲדָא הוּא דִכְתִיב (איוב לח, טו): וְיִמָּנַע מֵרְשָׁעִים אוֹרָם, וּגְנָזוֹ לַצַּדִּיקִים לֶעָתִיד לָבוֹא, שֶׁנֶּאֱמַר (תהלים צז, יא): אוֹר זָרֻעַ לַצַּדִּיק. מֵיתִיבִין לֵקהּ וְהָכְתִיב (בראשית א, א): וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד, אָמַר לָהֶם אַף הִיא אֵינָהּ שִׂמְחָה, שֶׁעֲתִידִין שָׁמַיִם לְהִבָּלוֹת, שֶׁנֶּאֱמַר (ישעיה נא, ו): כִּי שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ, מֵיתִיבִין לֵקהּ וְהָא כְתִיב וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם שֵׁנִי, וּשְׁלִישִׁי, וּרְבִיעִי, חֲמִישִׁי, …
Rabbi Tanḥuma in the name of Rabbi Ḥiyya the Great, and Rabbi Berekhya in the name of Rabbi Elazar: This midrash came up with us from the Exile: Any place that “It was [vayhi]” is stated, [it alludes to] trouble. Rabbi Ḥiyya the Great: Any place that “It was [vayhi]” is stated, it can serve [to allude to] either trouble or joy. If it is trouble, there is none like it. If it is joy, there is none like it. Rabbi Shmuel said: There are five [instances of] “during the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
46כי שמים כעשן נמלחו והארץ כבגד תבלה
In the opening passages of Esther Rabbah, on “And it came to pass in the days of Achashverosh,” the same teaching appears: what was created on the first day is destined to wear out.
Esther Rabbah, Petichta 11אסתר רבה, פתיחתא י״א
47פ׳ עקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיג, יד.
48וברות רבה ע״פ ושם האיש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפתיחתא ז, ז.
49Kehot’s note points to Ruth Rabbah 2:5 for these words.
Ruth Rabbah 2:5רות רבה ב׳:ה׳
וְשֵׁם הָאִישׁ אֱלִימֶלֶךְ (רות א, ב), רַבִּי מֵאִיר הָיָה דּוֹרֵשׁ שֵׁמוֹת. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה הָיָה דוֹרֵשׁ שֵׁמוֹת. וְשֵׁם הָאִישׁ אֱלִימֶלֶךְ, שֶׁהָיָה אוֹמֵר אֵלַי תָבוֹא מַלְכוּת. וְשֵׁם אִשְׁתּוֹ נָעֳמִי, שֶׁהָיוּ מַעֲשֶׂיהָ נָאִים וּנְעִימִים. וְשֵׁם שְׁנֵי בָנָיו מַחְלוֹן וְכִלְיוֹן, מַחְלוֹן, שֶׁנִּמְחוּ מִן הָעוֹלָם. וְכִלְיוֹן, שֶׁכָּלוּ מִן הָעוֹלָם. אֶפְרָתִים, רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אוֹמֵר פָּלָטִיאָנִי, וְרַבִּי בַּר רַבִּי נְחֶמְיָה אוֹמֵר אָבְגָּנִיסְטִי. דָּבָר אַחֵר, אֶפְרָתִים, רַבִּי פִּנְחָס אָמַר כָּל אוֹתָהּ הָעֲטָרָה שֶׁנִּתְעַטֵּר אֶפְרַיִם מִיַּעֲקֹב אָבִינוּ …
“The name of the man was Elimelekh, and the name of his wife Naomi, and the names of his two sons Maḥlon and Kilyon, Ephratites of Bethlehem in Judah. They came to the fields of Moav, and were there” (Ruth 1:2). “The name of the man was Elimelekh” (Ruth 1:2). Rabbi Meir would expound names. Rabbi Yehoshua ben Korḥa would expound names. “The name of the man was Elimelekh,” as he would say: To me [elai], the kingdom [malkhut] will come. “And the name of his wife was Naomi,” as …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
50ת״ז תקון ח׳
On that page (6b), explaining Isaiah’s “For the heavens shall vanish like smoke,” the Alter Rebbe cites Tikkun 8 of the Tikkunei Zohar for the “heavens” of kelipah, the bad emotive attributes that stand opposite the holy heavens; they “vanish” (nimlachu, which Rashi explains as rotting) through the holy salt that consumes the sense of self.
Kehot’s noteראה גם לעיל פ׳ ויקרא ו, ב.
51כי כאשר השמים החדשים
“For as the new heavens and the new earth which I make shall stand before Me.” The new heavens will not hide the light drawn from the Infinite One.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
52כי עין בעין יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נב, ח.
53כי עין בעין יראו
“For they shall see eye to eye when Havayah returns to Zion.” In the Time to Come G-dliness will be seen openly.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ונגלה כבוד ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם מ, ה.
55ונגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh shall see together.” The verse describes the revelation without concealment that the new heavens and earth will allow.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ארז״ל בפ״ק דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteי, א.
57ה׳ — כו׳
The note says that the manuscript mentioned above has, at this point, a brief summary of what has been explained.
Kehot’s noteשם בהנ״ל יש כאן בקיצור מה שנת׳ [כ].
Paragraph 12
58אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” The maamar applies it to the light that encompasses all worlds, which is the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59שוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים.
Paragraph 13
60את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” The maamar reads the “I” as G-d’s own essence, the light that encompasses all worlds, which is present everywhere.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
61הקדוש בשמים ובארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ישתבח שמך.
62הקדוש בשמים ובארץ
The Yishtabach blessing praises “the great King, holy in the heavens and on earth.” The Alter Rebbe reads “holy” as set apart even while present in heaven and earth.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Yishtabachסידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ישתבח
יִשְׁתַּבַּח שִׁמְךָ לָעַד מַלְכֵּנוּ. הָאֵל הַמֶּלֶךְ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם וּבָאָרֶץ. כִּי לְךָ נָאֶה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ. שִׁיר וּשְׁבָחָה הַלֵּל וְזִמְרָה. עֹז וּמֶמְשָׁלָה. נֶצַח גְּדֻלָּה וּגְבוּרָה. תְּהִלָּה וְתִפְאֶרֶת. קְדֻשָּׁה וּמַלְכוּת. בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד־עוֹלָם. בָּרוּךְ אַתָּה ה׳ אֵל מֶלֶךְ גָּדוֹל בַּתִּשְׁבָּחוֹת. אֵל הַהוֹדָאוֹת אֲדוֹן הַנִּפְלָאוֹת הַבּוֹחֵר בְּשִׁירֵי זִמְרָה. מֶלֶךְ אֵל חֵי הָעוֹלָמִים.
Praised be Your Name forever, our King, Almighty the great and holy King in heaven and on earth. For to You it is fitting [to offer] Adonoy, our G-d, and G-d of our fathers, song and praise, glorification and hymns, [to proclaim Your] strength and dominion, victory, grandeur, and might, praise and glory, holiness and sovereignty, blessings and thanksgivings, from now and forever. Blessed are You, Adonoy, Almighty, King [Who is] great in [our] praise Almighty, of [to Whom we offer our] thanksgiving, Master of [Whom we praise for His] …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
63ואי לזאת הוא בשמים ובארץ בשוה
The note says that there the Mitteler Rebbe gives an analogy for this: the light of the soul, which shines in all the limbs from head to foot exactly equally.
Kehot’s noteבמאמרי אדה״א כאן ע׳ א׳תסה מביא משל לזה מענין אור הנפש המאירה בכל האברים מראש עד לרגל בשוה ממש ע״ש.
64כחשיכה כאורה
“Even darkness is not dark for You... darkness and light alike.” Before the light that encompasses all worlds, spiritual and physical are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
65בשמים ממעל . . אין עוד
“Know this day... that Havayah is G-d in the heavens above and on the earth below; there is none else.” G-d is equally present above and below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
66אם אסק שמים שם אתה
“If I ascend to the heavens, You are there; if I make my bed in the netherworld, behold, You are there.” The same presence at the highest and lowest extremes.
Psalms 139:8תהילים קל״ט:ח׳
אִם־אֶסַּק שָׁמַיִם שָׁם אָתָּה וְאַצִּיעָה שְּׁאוֹל הִנֶּךָּ:
If I ascend up into heaven, Thou art there; If I make my bed in the nether-world, behold, Thou art there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ח.
67גדול ה׳ ומהולל מאד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמה, ג.
68גדול הוי׳ ומהולל מאד
“Great is Havayah and exceedingly praised, and His greatness is unsearchable.” The maamar divides the verse: “exceedingly praised” is the light that fills all worlds, “His greatness is unsearchable” the light that encompasses all worlds.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
69מלך משובח ומפואר עדי עד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
70מלך משובח ומפואר עדי עד
The blessing Baruch She’amar ends, “King, lauded and glorified forever and ever is His great Name.” The maamar reads adei ad as praise rising from level to level without end.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Barukh She'amar 2סידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ברוך שאמר ב׳
… נְהַלֶּלְךָ ה׳ אֱלֹקֵינוּ בִּשְׁבָחוֹת וּבִזְמִירוֹת נְגַדֶּלְךָ וּנְשַׁבֵּחֲךָ וּנְפָאֶרְךָ וְנַזְכִּיר שִׁמְךָ וְנַמְלִיכְךָ מַלְכֵּנוּ אֱלֹקֵינוּ. יָחִיד חֵי הָעוֹלָמִים. מֶלֶךְ מְשֻׁבָּח וּמְפֹאָר עֲדֵי־עַד שְׁמוֹ הַגָּדוֹל. בָּרוּךְ אַתָּה ה׳ מֶלֶךְ מְהֻלָּל בַּתִּשְׁבָּחוֹת:
Blessed is He Who spoke, and the world came into being, blessed is He; blessed is He Who maintains the creation; blessed is He Who says and does; blessed is He Who decrees and fulfills; blessed is He Who has compassion on the earth; blessed is He Who has compassion on the creatures; blessed is He Who rewards well those who fear Him, blessed is He Who lives forever and exists eternally; blessed is He Who redeems and saves blessed is His Name. Blessed are You, Adonoy, our G-d, King …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 15
71גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The phrase describes the endless levels of praise that belong to the light that fills all worlds.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
72גדול ה׳ ומהולל מאד
“Great is Havayah and exceedingly praised.” The first half of the verse refers to praise in levels, the light that fills all worlds.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73כחשיכה כאורה
“Darkness and light alike.” Before the light that encompasses all worlds nothing can conceal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ראיתי והנה מנורת זהב
“I saw, and behold, a menorah all of gold.” The verse opens the discourse the text refers to here.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75מזיו השכינה
The Talmud describes the World to Come, where the righteous delight in the radiance of the Shechinah. The maamar says that the soul’s delight before its descent is still only from the light that fills all worlds.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
76אני הוי׳ אלקיכם
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The verse that closes Parshas Sh’lach, on which the text’s cross-reference discourse is based.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
77מה טובו
“How goodly are your tents, O Yaakov, your dwellings, O Israel.” The verse opens the discourse the text refers to here.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78כד אתכפיא סט״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (קפד, א). ושם (קכח, ב). [כ].
79כד אתכפייא סט״א אסתלק יקרא דקוב״ה בכולהו עלמין
The Zohar teaches that when the sitra achra is subdued, the glory of the Holy One, blessed be He, rises in all the worlds. The maamar builds its whole explanation of iskafya on this saying.
Zohar, Tetzaveh 10:83–11:92ספר הזהר, תצוה י׳:פ״ג-י״א:צ״ב
80כד אתכפייא סט״א אסתלק יקרא דקוב״ה בכולהו עלמין
Kehot gives this second place in the Zohar for the same saying about subduing the sitra achra.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
81כשור לעול וכחמור למשאוי
The school of Eliyahu teaches that a person should always place himself under the words of Torah “like an ox to the yoke and a donkey to its load.” The maamar uses it for accepting the yoke of Torah and mitzvos.
Avodah Zarah 5b:4–5עבודה זרה ה׳ ב:ד׳-ה׳
״מְשַׁלְּחֵי רֶגֶל הַשּׁוֹר וְהַחֲמוֹר״, תָּנָא דְּבֵי אֵלִיָּהוּ: לָעוֹלָם יָשִׂים אָדָם עַצְמוֹ עַל דִּבְרֵי תוֹרָה כְּשׁוֹר לְעוֹל וְכַחֲמוֹר לְמַשּׂאוֹי. שְׁלֹשָׁה יָמִים אָסוּר לָשֵׂאת וְלָתֵת עִמָּהֶם וְכוּ׳. וּמִי בָּעִינַן כּוּלֵּי הַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב.
82זה לעו״ז עשה האלקים
“G-d has made the one opposite the other.” Chassidus reads it as the parallel structure of holiness and kelipah, here the heichalos of each.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
Paragraph 17
83לתאוה יבקש נפרד
“He who separates himself seeks his own desire.” The maamar applies it to one who pursues physical wants and so draws his life from the kelipos.
Proverbs 18:1משלי י״ח:א׳
לְתַאֲוָה יְבַקֵּשׁ נִפְרָד בְּכׇל־תּוּשִׁיָּה יִתְגַּלָּע:
He that separateth himself seeketh his own desire, And snarlest against all sound wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, א.
84דעוה״ז רובו ככולו רע רק מעט טוב
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שמ״ב, ספ״ד. שמ״ח, פ״ג. מ״ח מס׳ עשי׳ גופנית. ועוד.
85רובו ככולו רע רק מעט טוב
The Arizal teaches that in Asiyah the kelipah outweighs the holiness, and nothing in that world is not composed of good and evil mixed together.
Sefer Etz Chaim 48:3עץ חיים מ״ח:ג׳
… הם מעורבים יחד וביצירה הוא מחצה על מחצה וגם הם מעורבים יחד טוב ורע. ובעשיה הקלי׳ מרובה על העשיה של טהרה וגם הם מעורבים יחד ואין שום דבר בעולם העשיה שלא יהיה מורכב מטו״ר קדושה וקלי׳ מעורבין יחד ממש. והנה הטומאה שבאצילות הם הנק׳ קלי׳ דאצילות הטהור וכן הטומאה של הבריאה נקרא קלי׳ דבריאה דטהרה וכן ביצירה וכן בעשיה ואמנם אם קלי׳ האלו שבכל עולם סביבות העולם או אם הם למטה בין כל עולם ועולם זה יתבאר במ״א אמנם ודאי הוא כי הם במדור אחד יחד הקליפות דאצילות יושבים …
Sefer Etz Chaim (Public Domain)
86כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The verse opens the explanation in Parshas Acharei to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
87בד״ה קחו מאתכם תרומה
There terumah, the offering raised “to Havayah,” is explained as bittul from below upward.
Kehot’s noteתו״א פט, ד.
88קחו מאתכם תרומה
“Take from among you an offering (terumah) to Havayah.” The verse opens the Torah Ohr discourse the text refers to for the meaning of exaltation.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89טובה הארץ מאד מאד
Yehoshua and Kalev say, “The land is exceedingly, exceedingly good.” The verse opens the discourse in Parshas Sh’lach mentioned here and earlier.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
90יעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the rope (chevel) of His inheritance.” The maamar takes chevel literally, a rope whose lower end moves its upper end.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
91ואסתלק — עלמין
The note says that the manuscript mentioned above has the summary at this point in the maamar.
Kehot’s noteשם בהנ״ל יש כאן הקיצור [ראה אוה״ת שם ע׳ תתפו]. [כ].
Paragraph 23
92כל העונה אמן יש״ר . . ע׳ שנה
Rabbi Yehoshua ben Levi: whoever answers “Amen, may His great Name be blessed” with all his strength has his sentence torn up. Section 3 explains this teaching.
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב.
93של ע׳ שנה
The note says that the words “of seventy years” are not in the Talmud, Shabbos, and quotes the Rebbe Maharash’s marginal remark there: the Tur, Orach Chaim 56, ends with “the sentence of seventy years,” and it seems this was his reading in the Talmud, Shabbos 119b.
Kehot’s noteתי׳ אלו ליתא בגמרא שבת. בסה״מ תרל״ה-ב ע׳ תצג בשולי הגיליון העיר כ״ק מהר״ש ”בטור או״ח סי׳ נו מסיים גזר דין של ע׳ שנה והנראה שכן הי׳ הגירסא שלו בגמ׳ שבת דקי״ט ע״ב” עכ״ל.
94קורעין לו גזר דינו של ע׳ שנה
The Tur cites the teaching with the words “his sentence of seventy years,” which are not in the printed Talmud.
Tur, Orach Chayim 56:1טור, אורח חיים נ״ו:א׳
… ועונין הצבור בכוונה שלימה אמן יהא שמיה רבא מברך לעלם ולעלמי עלמיא כדאיתא בפרק כל כתבי העונה איש״ר בכל כחו קורעים לו גזר דינו של ע׳ שנה פירוש בכל כחו בכל כוונתו וגם בכאן מפרשים שמיה רבא על השם שיחזור שלם אבל בכל הספרים גרסינן כל העונה איש״ר הגדול מבורך וזה ראיה לפירוש ר״י שאינו אלא תרגום של שמו הגדול וחוזר גם ש״צ ואומר יש״ר וכו׳: כתוב בסדור רב עמרם ז״ל ואומר יתברך אמן ישתבח ויתפאר ויתרומם ויתנשא ויתהדר ויתעלה ויתקלס שמיה דקודשא בריך הוא ואמרו אמן לעילא מכל …
Orach Chaim, Vilna, 1923 (Public Domain)
95משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse opens the discourse where the Alter Rebbe explains G-d’s Names as the channels of His attributes.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וילבש צדקה כשריון
“And He put on righteousness as a coat of mail.” The verse opens the letter in Iggeres HaKodesh to which the text refers.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97קודם שנברא העולם היה הוא ושמו בלבד
“Before the world was created, there was the Holy One, blessed be He, and His great Name alone.” The maamar identifies this Name, which preceded creation, with shmei rabba.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
98קודם שנבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפדר״א פ״ג (עד שלא).
Paragraph 24
99ולכבודי בראתיו יצרתיו
“Everyone who is called by My Name, and whom I created for My glory, I formed him, I also made him.” The three verbs are read as the three worlds of Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
100ימי שנותינו בהם
“The days of our years, in them are seventy years.” The maamar reads “in them” as the seven attributes of the animal soul, each of ten, which the soul refines over its seventy years.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
101ימים יוצרו
“Days were formed, and for Him there is one among them.” A person’s days are formed in order to refine the attributes of the animal soul.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
Paragraph 25
102שו״ה דינו של ע׳ שנה
The note says that the manuscript mentioned above has a long added gloss at this point.
Kehot’s noteבבוך הנ״ל יש כאן הג״ה תוס׳ מרובה [כ].
103אם ישים אליו לבו
“If He sets His heart upon him, He gathers his spirit and his breath to Himself.” The maamar reads “upon Himself,” not upon His attributes, and takes “spirit” and “breath” as the two levels of light.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
104אליו ולא למדותיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער לב, רפ״ב בשם הספרי.
105אליו ולא למדותיו
The Pardes quotes the Sifrei that prayer is directed “to Him and not to His attributes.” The Alter Rebbe uses the phrase to read Job’s “upon Himself.”
Pardes Rimmonim 32:2פרדס רמונים ל״ב:ב׳
106וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the spirit of His mouth all their host.” “The spirit of His mouth” is a level of the light that fills all worlds, above “soul.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
107והוא ג״כ בחי׳ ממכ״ע
The note points to Torah Ohr for the point that “the spirit of His mouth” is also a level of the light that fills all worlds.
Kehot’s noteראה תו״א קכא, ג. אוה״ת שמות ע׳ פב.
108בפ׳ שלח
There, explaining the Zohar’s “When the sitra achra is subdued,” the Alter Rebbe sets out two aspects in the chain of worlds, iggulim (circles) and yosher (the upright line), which are also “soul” and “spirit” (nefesh and ruach): in iggulim the lights are included together, hidden and undivided, as a circle is all one evenness.
Kehot’s noteלקו״ת לז, ג.
109ברע״מ פ׳ תצא (דרע״ז סע״ב)
The note says that the words of the Raaya Mehemna are copied in Or HaTorah on Pinchas, and are brought and mentioned in further places there.
Kehot’s noteהלשון נעתק באוה״ת פ׳ פנחס ע׳ א׳קד. מובא באוה״ת בראשית כרך-ב דף שלח, ב. נזכר גם באוה״ת פ׳ פנחס ע׳ א׳רב.
110משכו יומין עילאין לגבי יומין תתאין
On “Draw (mishchu) and take for yourselves” the Zohar says: draw the upper days, 366 like the numerical value of mishchu, toward the lower days, the times that are 355, the value of shanah, “year.” The maamar uses it for drawing from above time into the time of the worlds.
Zohar, Pinchas 105:706–713ספר הזהר, פנחס ק״ה:תש״ו-תשי״ג
111יגדל נא כח אד׳
“And now, let the power of Ado-nai be great, as You have spoken.” Moshe’s plea after the spies, which the Zohar connects with answering “with all his strength.”
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שם (דר״כ סע״א) . . בפי׳ הרמ״ז
The note points to Or HaTorah’s discussion of this passage of the Zohar and the Ramaz.
Kehot’s noteראה אוה״ת כאן ע׳תתפו. וראה בסה״מ תרכ״ו הוצאה א׳ ע׳ קס. הוצאת תשמ״ט ע׳ קלט.
113ועיין שם דר״כ סע״א . . בפי׳ הרמ״ז
The note quotes the discourse: the Zohar makes “Let the power be great” one with answering “Amen, may His great Name be blessed” with all one’s strength, and the Ramaz explains that Moshe said “how far,” not “how long,” because the blemish of sin was in the dimension of place, Malchus, and its repair needed a drawing down from above place.
Kehot’s note”ואיתא בזהר שהו״ע אחד עם מה שאמרו רז״ל כל העונה אמן יהא שמי׳ רבא מברך בכל כחו קורעין לו גזר דינו של שבעים שנה ופירש הרמ״ז שלא אמר עד מתי שמורה על אורך זמן אלא אמר עד אנה שהוא על המשך התרחבות מקום . . שהפגם הי׳ בבחינת מקום, ספירת המלכות , שע״י החטאים פגמו בכל הבחינות שבמלכות בחי׳ מקום ובכדי לתקן את הפגם הוצרך להיות ההמשכה מבחינה שלמעלה מבחי׳ מקום וע״ז אמר משה ועתה יגדל נא” — ד״ה ועתה יגדל נא תש״כ-הנחה.
114וכן פי׳ מהרש״א בשבת
Or HaTorah quotes the Maharsha: “his strength” refers to the Holy One, blessed be He, for the righteous add strength to the Power above, as in “And now, let the power be great”; he also gives an explanation from the twenty-eight letters, koach being 28.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ ז וז״ל ”ומהרש״א שם פי׳ כחו קאי על הקב״ה ע״ד צדיקים מוסיפים כח בגבורה של מעלה שנאמר ועתה יגדל נא כח, ועוד פי׳ כי הם כ״ח אותיות שיש בשם הקדוש של הוי׳ כנודע לי״ח” עכ״ל באוה״ת שם.
115וע׳ באד״ר (דקל״ח ע״ב)
The note points to Or HaTorah’s discussions of this passage of the Idra Rabba on the primordial years.
Kehot’s noteראה גם אוה״ת בראשית-ד דף תתקעו, ב. ובפ׳ פנחס ע׳ א׳רב.
116בקרב שנים חייהו
“Havayah, revive Your work in the midst of the years.” The verse the Idra Rabba expounds.
Habakkuk 3:2חבקוק ג׳:ב׳
ה׳ שָׁמַעְתִּי שִׁמְעֲךָ יָרֵאתִי ה׳ פׇּעׇלְךָ בְּקֶרֶב שָׁנִים חַיֵּיהוּ בְּקֶרֶב שָׁנִים תּוֹדִיעַ בְּרֹגֶז רַחֵם תִּזְכּוֹר:
O L-RD, I have heard the report of Thee, and am afraid; O L-RD, revive Thy work in the midst of the years, in the midst of the years make it known; In wrath remember compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117בקרב שנים חייהו אינון שנים קדמוניות דאקרון ימי קדם
The Idra Rabba reads “In the midst of the years revive it” as the primordial years, called the days of old. The maamar sees in the Kaddish response a drawing down from these years.
Zohar, Idra Rabba 31:238–32:248ספר הזהר, האדרא רבא ל״א:רל״ח-ל״ב:רמ״ח
118ובזהר פ׳ ויחי (דרל״ח ב׳)
There the Alter Rebbe speaks of Atik Yomin, “exalted above the days of the world,” the innermost level of Keser, which is all “face” with no “back,” so that the kelipos can draw nothing from it.
Kehot’s noteראה לעיל נט, ב.
119ולא תתורו אחרי לבבכם
“And you shall not stray after your heart and after your eyes.” The verse of tzitzis, cited for guarding the heart and the eyes.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
120עוצם עיניו מראות ברע
Isaiah praises one who “shuts his eyes from seeing evil.” The maamar applies it to guarding one’s gaze.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, טו.
121קדש עצמך במותר לך
“Sanctify yourself in what is permitted to you.” Ruling over one’s inclination includes restraint even in permitted things.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א.
122שו״ה כו׳ כנ״ל
The note says that a gloss on this point is found in Or HaTorah.
Kehot’s noteבאוה״ת ע׳ תתפו נמצא כאן הג״ה.
Paragraph 27
123גם חשך לא יחשיך וכחשכה כאורה
“Even darkness is not dark for You... darkness and light alike.” The maamar uses the verse for the great light that can turn even the thickest darkness to light.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
124נר הוי׳ נשמת אדם
“The soul of man is the lamp of Havayah.” The soul is the light that comes down to illuminate the darkness of this world.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125נר מצוה ותורה אור
“For a mitzvah is a lamp and the Torah is light.” The mitzvos and the Torah are the great light needed for the thick darkness of this world.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
Paragraph 29
126ד) תבנה ותכונן עיר סיחון
The note says that a gloss on this section is found in Or HaTorah.
Kehot’s noteבאוה״ת כאן ע׳ תתפז נמצא הג״ה.
127תפלה שנקראת שיחה
The note points to Or HaTorah’s discussion of prayer being called sichah.
Kehot’s noteראה אוה״ת בראשית-ה דף תתמא, ב.
128שיחה בשי״ן שמאלית
The note points to the Mitteler Rebbe’s explanation of this maamar on sichah being spelled with a sin.
Kehot’s noteראה במאמרי אדה״א כאן כרך-ד ע׳ א׳תעב.
129ויצא יצחק לשוח בשדה
“And Yitzchak went out to converse (lasuach) in the field toward evening.” The verse that shows sichah to be prayer.
Genesis 24:63בראשית כ״ד:ס״ג
וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה גְמַלִּים בָּאִים:
And Isaac went out to meditate in the field at the eventide; and he lifted up his eyes, and saw, and, behold, there were camels coming.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, סג.
130ופרש״י לשון תפלה
Rashi explains lasuach as a term for prayer, as in “he pours out his speech (sicho).”
Rashi on Genesis 24:63רש"י על בראשית כ״ד:ס״ג
לשוח. לְשׁוֹן תְּפִלָּה (בראשית רבה), כְּמוֹ יִשְׁפֹּךְ שִׂיחוֹ (תהילים ק״ב):
לשוח TO MEDITATE — this means “to pray” (Genesis Rabbah 60:14), as we find (Psalms 102:1) “[A prayer of the afflicted …] when he poureth forth his plaint.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
131ישפוך שיחו
“A prayer of the afflicted, when he is faint and pours out his speech (sicho) before Havayah.” The verse Rashi brings to show that sichah is prayer.
Psalms 102:1תהילים ק״ב:א׳
תְּפִלָּה לְעָנִי כִי־יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ:
A Prayer of the afflicted, when he fainteth, and poureth out his complaint before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132וכמארז״ל פ״ק דע״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, ב.
133The Talmud derives from Yitzchak’s going out “lasuach” that sichah means nothing other than prayer.
Avodah Zarah 7b:14עבודה זרה ז׳ ב:י״ד
דְּתַנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: שׁוֹאֵל אָדָם צְרָכָיו וְאַחַר כָּךְ יִתְפַּלֵּל, שֶׁנֶּאֱמַר: ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ וְגוֹ׳״, אֵין שִׂיחָה אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
134שיחה הוא הדבור בלחש ובחשאי ובהסתר
Explaining “For Your testimonies are speech (sichah) to me,” the Pri Etz Chaim says that sichah is speech in a whisper, quiet and hidden. The maamar takes this as one reason prayer is called sichah.
Pri Etz Chaim, Gate of Sukkot 2:2פרי עץ חיים, שער חג הסוכות ב׳:ב׳
ואמר כי עדותיך שיחה לי, עדותיך - הם הב׳ דעות, וזהו עדות, דעות, כענין אל דעות ה׳, שהם ב׳ היסודות דאמרן דאו״א, שיחה לי - הנה שיחה הוא הדיבור בלחש וחשאי ובהסתר, כענין שיחת אנשים. והכוונה, כשהדיבור דז״א מתגלה ומלמד אותה, גם ב׳ היסודות דאו״א, שהם עדותיה, הם מדברים ומשפיעים ומאירים בה בלחש ובהסתר, שהם אינם מתגלין, אלא הם בכח נעלמים ונסתרים בתוך יסוד של ז״א:
Pri Etz Chaim (Public Domain)
135“And he shall spread out his hands in its midst, as the swimmer spreads out to swim.” The verse shows the sense of moving from place to place in the root of sichah.
Isaiah 25:11ישעיהו כ״ה:י״א
וּפֵרַשׂ יָדָיו בְּקִרְבּוֹ כַּאֲשֶׁר יְפָרֵשׂ הַשֹּׂחֶה לִשְׂחוֹת וְהִשְׁפִּיל גַּאֲוָתוֹ עִם אׇרְבּוֹת יָדָיו:
And when he shall spread forth his hands in the midst thereof, As he that swimmeth spreadeth forth his hands to swim, His pride shall be brought down together with the cunning of his hands.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136דאגה בלב איש ישיחנה
“If there is worry in a man’s heart, let him put it away (yashchenah).” The Sages read the word in both senses of sichah: putting it out of one’s mind, and telling it to others.
Proverbs 12:25משלי י״ב:כ״ה
דְּאָגָה בְלֶב־אִישׁ יַשְׁחֶנָּה וְדָבָר טוֹב יְשַׂמְּחֶנָּה:
Care in the heart of a man boweth it down; But a good word maketh it glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, כה.
Paragraph 31
137לאו דאית לי׳ מכל אינון מדות כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז (פתח אלי׳).
138לאו דאית ליה מכל אינון מדות כלל
In Patach Eliyahu: “but not that You have a known righteousness... nor any of these attributes at all.” In Himself G-d is above every attribute, and so for Him to will is a descent.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 32
139לפני ה׳ ישפוך שיחו
“A prayer of the afflicted, when he is faint and pours out his speech before Havayah.” Prayer is a cry from distress, an outpouring of the soul.
Psalms 102:1תהילים ק״ב:א׳
תְּפִלָּה לְעָנִי כִי־יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ:
A Prayer of the afflicted, when he fainteth, and poureth out his complaint before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, א.
140בהבל בא ובחושך וצלמות ילך
“For it came in vanity and goes in darkness.” The soul is distressed at how its days pass in vanity.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
141ממארי דחושבנא
The Zohar speaks of the “masters of reckoning,” who make an account of their deeds. The maamar identifies them with the “rulers” who say, “Come to Cheshbon.”
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א.
142כי פנו אלי עורף
“For they have turned their back to Me, and not their face.” The words describe a heart that has forgotten the truth amid worldly concerns.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
143שו״ה בחי׳ סובב — תוך כל עלמין
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת כאן ע׳ תתפז נמצא הג״ה.
144שו״ה שמלמעלה למטה כו׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת כאן ע׳ תתפח נמצא הג״ה.
Paragraph 34
145ויוסיף דעת בגדולת ה׳ יוסיף מכאוב
“He who adds knowledge adds pain.” The more one grasps G-d’s greatness, the more one feels the distance of one’s life from it.
Ecclesiastes 1:18קהלת א׳:י״ח
כִּי בְּרֹב חׇכְמָה רׇב־כָּעַס וְיוֹסִיף דַּעַת יוֹסִיף מַכְאוֹב:
For in much wisdom is much vexation; And he that increaseth knowledge increaseth sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146בס״י שהאותיות נק׳ אבנים
There, on Yaakov taking “from the stones of the place,” the Alter Rebbe explains that letters are called stones, citing Sefer Yetzirah’s “two stones build two houses”: as many stones make one house to live in, so many letters make words in which the intellect is clothed; and as stones are the lowest, inanimate level, so letters are the lowest level relative to the intellect clothed in them.
Kehot’s noteפ״ד, מט״ו. וראה תו״א כא, א. באוה״ת כאן ע׳ תתפח נמצא הג״ה.
147שהאותיות נק׳ אבנים
Sefer Yetzirah calls letters “stones” and the words they form “houses”: “two stones build two houses.” Kehot cites it as chapter 4, mishnah 15, in another numbering.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
Paragraph 35
148ערב ובוקר וצהרים אשיחה
“Evening, morning and noon I speak and moan, and He hears my voice.” Prayer that is sichah, a moving of the soul, is heard.
Psalms 55:18תהילים נ״ה:י״ח
עֶרֶב וָבֹקֶר וְצׇהֳרַיִם אָשִׂיחָה וְאֶהֱמֶה וַיִּשְׁמַע קוֹלִי:
Evening, and morning, and at noon, will I complain, and moan; And He hath heard my voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נה, יח.
149וכל בניך
“And all your children shall be taught of Havayah.” The verse opens the discourse the text refers to.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150בצדקה תכונני
“Through righteousness (tzedakah) you shall be established.” The maamar reads “established” in the verse about Sichon as prayer founded on charity.
Isaiah 54:14ישעיהו נ״ד:י״ד
בִּצְדָקָה תִּכּוֹנָנִי רַחֲקִי מֵעֹשֶׁק כִּי־לֹא תִירָאִי וּמִמְּחִתָּה כִּי לֹא־תִקְרַב אֵלָיִךְ:
In righteousness shalt thou be established; be thou far from oppression, for thou shalt not fear, And from ruin, for it shall not come near thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יד.
151אני בצדק אחזה פניך
“I, through righteousness, shall behold Your face.” The Talmud reads it as giving charity before prayer.
Psalms 17:15תהילים י״ז:ט״ו
אֲנִי בְּצֶדֶק אֶחֱזֶה פָנֶיךָ אֶשְׂבְּעָה בְהָקִיץ תְּמוּנָתֶךָ:
As for me, I shall behold Thy face in righteousness; I shall be satisfied, when I awake, with Thy likeness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152ר״א יהיב פרוטה לעני
Rabbi Elazar would give a coin to a poor man and then pray, citing “I, through righteousness, shall behold Your face.”
Bava Batra 10a:14בבא בתרא י׳ א:י״ד
רַבִּי אֶלְעָזָר יָהֵיב פְּרוּטָה לְעָנִי, וַהֲדַר מְצַלֵּי – אָמַר, דִּכְתִיב: ״אֲנִי בְּצֶדֶק אֶחֱזֶה פָנֶיךָ״. מַאי ״אֶשְׂבְּעָה בְהָקִיץ תְּמוּנָתֶךָ״? אָמַר רַב נַחְמָן בַּר יִצְחָק: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁמְּנַדְּדִין שֵׁינָה מֵעֵינֵיהֶם בָּעוֹלָם הַזֶּה, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מַשְׂבִּיעָן מִזִּיו הַשְּׁכִינָה לָעוֹלָם הַבָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב י, א. ראה אוה״ת שופטים ע׳ תתמח.
153ע״פ הקל קול יעקב
The note locates the explanation on “The voice is the voice of Yaakov” to which the text refers: it is in the Alter Rebbe’s Siddur.
Kehot’s noteסידור יט, ג.
154הקל קול יעקב
“The voice is the voice of Yaakov.” The verse opens the discourse the text refers to on this theme.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
155פי׳ סיחון
The Talmud reads “the city of Sichon” as one who makes himself like a young donkey that follows pleasant speech (sichah na’ah). The maamar applies it to prayer and to Torah.
Bava Batra 78bבבא בתרא ע״ח ב
Kehot’s noteב״ב עח, ב.
156מה אהבתי תורתך
“How I love Your Torah! All day it is my speech.” David calls Torah study sichah.
Psalms 119:97תהילים קי״ט:צ״ז
מָה־אָהַבְתִּי תוֹרָתֶךָ כׇּל־הַיּוֹם הִיא שִׂיחָתִי:
MEM. O how love I Thy law! It is my meditation all the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צז.
157כי עדותיך שיחה לי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קיט, צט.
158כי עדותיך שיחה לי
“I have gained understanding from all my teachers, for Your testimonies are speech to me.” Again the Torah is called sichah.
Psalms 119:99תהילים קי״ט:צ״ט
מִכׇּל־מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֺתֶיךָ שִׂיחָה לִי:
I have more understanding than all my teachers; For Thy testimonies are my meditation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ויצא יצחק לשוח בשדה
The verse opens the discourse to which the text refers here.
Genesis 24:63בראשית כ״ד:ס״ג
וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה גְמַלִּים בָּאִים:
And Isaac went out to meditate in the field at the eventide; and he lifted up his eyes, and saw, and, behold, there were camels coming.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160קווצותיו תלתלים
“His head is the finest gold, his locks are curled.” The Sages read the locks as the tips of the Torah’s letters.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
161שהי׳ ר״ע דורש על כל קוץ
When Moshe ascended on high, G-d told him of Akiva ben Yosef, who would expound on each and every tip of the letters heaps upon heaps of laws. The maamar uses it for the drawing of G-d’s wisdom into the laws of the Torah.
Menachot 29b:3–4מנחות כ״ט ב:ג׳-ד׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות אמר לפניו רבש״ע הראהו לי אמר לו חזור לאחורך הלך וישב בסוף שמונה שורות ולא היה יודע מה הן אומרים תשש כחו כיון שהגיע לדבר אחד אמרו לו תלמידיו רבי מנין לך אמר להן הלכה למשה מסיני נתיישבה דעתו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 37
162שער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like pure wool.” Chassidus reads the hairs as the laws of the Torah, which carry a glimmer of the supernal mind.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
163דלית מחשבה תפיסא בה כלל
In Patach Eliyahu: “You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.” The maamar applies it to G-d’s wisdom that is drawn into the halachos.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
164מאד עמקו מחשבותיך
“How great are Your deeds, Havayah; Your thoughts are very deep.” G-d’s wisdom is beyond reach, yet it is clothed in the laws.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
165דלית מח׳ תפיסא כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
166כשמן הטוב על הראש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קלג, ג.
167כשמן הטוב על הראש
“Like the good oil upon the head, running down upon the beard.” The oil flowing down from the head is the supernal wisdom drawn down into the Torah’s laws.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168שמן משחת קדש
“And you shall make of it oil of holy anointing.” The holy oil is drawn from kodesh, the level that stands apart.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה.
169קדש מלה בגרמה
The Zohar describes kodesh, “holiness,” as a thing unto itself, set apart. From that level the light is drawn into the laws of the Torah.
Zohar III, 94bזח״ג צד, ב
Kehot’s noteזח״ג צד, ב.
Paragraph 38
170חתן חות דרגא
The Talmud advises, “Go down a step (nechis darga) to take a wife.” The maamar reads chasan, “bridegroom,” as one who goes down a step, as the Torah descends to us.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
171ע״פ שיר השירים
There the Alter Rebbe explains the Song of Songs as the drawing down of the Infinite Light that encompasses all worlds, from “His great Name,” the inner reasons and supernal delight of the Torah, to be clothed in the Torah.
Kehot’s noteראה לקו״ת שה״ש א, ד.
172שיר השירים
“The Song of Songs, which is Shlomo’s.” The verse opens the discourse to which the text refers.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173מה אהבתי תורתך
“How I love Your Torah! All day it is my speech.” The Torah is sichah, a shifting of the Infinite Light down into letters.
Psalms 119:97תהילים קי״ט:צ״ז
מָה־אָהַבְתִּי תוֹרָתֶךָ כׇּל־הַיּוֹם הִיא שִׂיחָתִי:
MEM. O how love I Thy law! It is my meditation all the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צז.
174וזשארז״ל בעירובין (דנ״ד ע״ב)
The note says that this teaching of the Talmud is explained there.
Kehot’s noteנתבאר באוה״ת נ״ך-א ע׳ יא.
175The Talmud reads the phrases of the verse as the various kinds of Torah scholars, those of Scripture, Mishnah and Talmud.
Eruvin 54b:5עירובין נ״ד ב:ה׳
תָּנָא דְּבֵי רַב עָנָן: מַאי דִּכְתִיב ״רוֹכְבֵי אֲתוֹנוֹת צְחוֹרוֹת יוֹשְׁבֵי עַל מִדִּין [וְהוֹלְכֵי עַל דֶּרֶךְ שִׂיחוּ]״, ״רוֹכְבַי אֲתוֹנוֹת״ — אֵלּוּ תַּלְמִידֵי חֲכָמִים, שֶׁמְּהַלְּכִין מֵעִיר לְעִיר וּמִמְּדִינָה לִמְדִינָה לִלְמוֹד (בּוֹ) תּוֹרָה. ״צְחוֹרוֹת״ — שֶׁעוֹשִׂין אוֹתָהּ כְּצָהֳרַיִם. ״יֹשְׁבֵי עַל מִדִּין״ — שֶׁדָּנִין דִּין אֱמֶת לַאֲמִיתּוֹ. ״וְהוֹלְכֵי״ — אֵלּוּ בַּעֲלֵי מִקְרָא. ״עַל דֶּרֶךְ״ — אֵלּוּ בַּעֲלֵי מִשְׁנָה. ״שִׂיחוּ״ — אֵלּוּ בַּעֲלֵי תַלְמוּד, שֶׁכׇּל שִׂיחָתָן דִּבְרֵי תוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
176והולכי על דרך שיחו
“You who ride on white donkeys... and you who walk on the way, speak.” From the Song of Devorah.
Judges 5:10שופטים ה׳:י׳
רֹכְבֵי אֲתֹנוֹת צְחֹרוֹת יֹשְׁבֵי עַל־מִדִּין וְהֹלְכֵי עַל־דֶּרֶךְ שִׂיחוּ:
Ye that ride on white asses, Ye that sit on rich cloths, And ye that walk by the way, tell of it;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177א״ת בניך אלא בוניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות. וש״נ.
178א״ת בניך אלא בוניך
At the end of Berachos: “All your children shall be taught of Havayah... do not read ‘your children’ but ‘your builders’,” for Torah scholars increase peace in the world.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 39
179כי אש יצאה מחשבון
“For a fire went out from Cheshbon, a flame from the city of Sichon.” Section 5 explains this verse.
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, כח.
180רשפי׳ רשפי אש
“For love is strong as death... its flashes are flashes of fire, a flame of Yah.” The maamar reads the two images as two loves in the soul.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
181רשפיה רשפי אש שלהבת יה
Kehot quotes the Zohar here: “And what is the flame of Yah? It is the fire that comes out from within the shofar,” etc.
Zohar, Metzora 9:34–11:41ספר הזהר, מצורע ט׳:ל״ד-י״א:מ״א
“The flashes thereof are flashes of fire”: this is the fire that issues from the Shofar, compounded of air and water. And with that flame the Community of Israel sets on fire the world when she is passionate for the Holy One, blessed be He, and woe to him who crosses the path of that flame.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
182בזהר ויחי (דף רמ״ה א׳)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמאן שלהבת י-ה דאש שלהבת דאתוקדא ונפקא כו׳.
183ובפ׳ מצורע (דנ״ד ב׳)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteומאן איהו שלהבת י-ה דא אשא דנפיק מגו שופר כו׳.
184ובלק״ת פ׳ וירא
The note says that the Arizal’s teaching in his Likkutei Torah on Vayeira, on the flame of Yah, is explained there.
Kehot’s noteלהאריז״ל. נתבאר בהמשך מים רבים תרל״ו סעי׳ סב ואילך.
185בד״ה והי׳ לכם לציצית
There the blue thread of tzitzis is the “hair of His head like pure wool” dyed blue: the lower light that holds onto the wick turns blue as it consumes something physical.
Kehot’s noteלעיל פ׳ שלח מד, ד.
186והיה לכם לציצית
“And it shall be tzitzis for you.” The verse opens the discourse in Parshas Sh’lach to which the text refers.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187לזאת יקרא אשה כי מאיש לוקחה זאת
“This shall be called woman (ishah), for from man (ish) she was taken.” The words ish and ishah both contain esh, fire.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188והענין
The note says that this passage of the maamar is quoted there.
Kehot’s noteמובא בהמשך מים רבים תרל״ו סעי׳ סב.
189ובידו רצפה
“Then one of the seraphim flew to me, and in his hand a coal (ritzpah).” Rashi’s explanation of the word defines rishpei esh.
Isaiah 6:6ישעיהו ו׳:ו׳
וַיָּעׇף אֵלַי אֶחָד מִן־הַשְּׂרָפִים וּבְיָדוֹ רִצְפָּה בְּמֶלְקַחַיִם לָקַח מֵעַל הַמִּזְבֵּחַ:
Then flew unto me one of the seraphim, with a glowing stone in his hand, which he had taken with the tongs from off the altar;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ו ופרש״י ”גחלת”.
190ובידו רצפה
Rashi explains ritzpah as a glowing coal (gacheles).
Rashi on Isaiah 6:6רש"י על ישעיהו ו׳:ו׳
רצפה. גחלת וכן עוגת רצפים (מלכים א י״ט:ו׳) כמו עוגת רשפים ונאמר בישעיהו ובאליהו בצד״י רצפה מפני שאמרו דילטוריא על ישראל זה קראם עם טמא שפתי׳ וזה אמר כי עזבו בריתך (שם) אמר הקב״ה למלאך רצוץ פה שאמר דלטוריא על בני: במלקחים. בצבת: לקח מעל המזבח. שבעזרה:
a glowing coal Heb. רִצְפָּה, a coal, and similarly, (I Kings 19:6) “a cake baked on hot coals (עֻגַּת רְצָפִים),” like עֻגַּת רְשָׁפִים. In regards to Isaiah and Elijah, however, it is written with a ‘zadi,’ רִצְפָּה, because they spoke ill of Israel. This one [Isaiah] called them a people of unclean lips, and this one [Elijah] said, (ibid. 10) “For...have forsaken Your covenant.” Said the Holy One, blessed be He, to the angel, “Break the mouth (רְצוֹץ פֶּה) that spoke ill of My children.” with tongs Heb. (בְּמֶלְקֳחַיִם) with …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
191Kehot’s note points to Zohar, Vayechi 71:730 for these words.
Zohar, Vayechi 71:730ספר הזהר, ויחי ע״א:תש״ל
192The Zohar on Vayechi asks, “What is the flame of Yah?” and answers that it is the flame kindled from within the shofar, the left side, which kindles the flame of love of the Congregation of Israel for the Holy One, blessed be He.
Zohar, Vayechi 71:731–72:742ספר הזהר, ויחי ע״א:תשל״א-ע״ב:תשמ״ב
“The flashes thereof are flashes of fire, the very flame of the L-rd.” This is the flame which is kindled and issues from the Shofar. It is the left hand, as it is written: “His left hand should be under my head” (S. S. 8, 3). It is this which kindles the flame of love in the Community of Israel to the Holy One, blessed be He.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 40
193ובד״ה כי אתה נרי
That discourse begins with the double Havayah in “For You are my lamp, Havayah, and Havayah lights up my darkness,” and with “the soul of man is the lamp of Havayah”: all four letters of the Name Havayah are alluded to in a lamp, in four things.
Kehot’s noteתו״א מ, ב.
194כי אתה נרי
“For You are my lamp, Havayah, and Havayah lights up my darkness.” The verse opens the Torah Ohr discourse on the two hues of a candle’s light.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195The Mishnah rules differently for a coal (gacheles) and a flame (shalheves): a coal of consecrated property is subject to the law of misuse and carrying it into the public domain makes one liable, but a flame is not. The maamar uses the distinction between coal and flame.
Mishnah Beitzah 5:5משנה ביצה ה׳:ה׳
הַגַּחֶלֶת כְּרַגְלֵי הַבְּעָלִים, וְשַׁלְהֶבֶת בְּכָל מָקוֹם. גַּחֶלֶת שֶׁל הֶקְדֵּשׁ מוֹעֲלִין בָּהּ, וְשַׁלְהֶבֶת לֹא נֶהֱנִין וְלֹא מוֹעֲלִין. הַמּוֹצִיא גַחֶלֶת לִרְשׁוּת הָרַבִּים, חַיָּב. וְשַׁלְהֶבֶת, פָּטוּר. בּוֹר שֶׁל יָחִיד, כְּרַגְלֵי הַיָּחִיד. וְשֶׁל אַנְשֵׁי אוֹתָהּ הָעִיר, כְּרַגְלֵי אַנְשֵׁי אוֹתָהּ הָעִיר. וְשֶׁל עוֹלֵי בָבֶל, כְּרַגְלֵי הַמְמַלֵּא:
A live coal is [restricted to the same limits] as its owner, but a flame can be taken anywhere. In respect of a live coal of sanctified property [one who makes use of it] is considered as having trespassed, but as for a flame [of sanctified property], one may not derive benefit from it, but [one who does] has not trespassed. If one carries out a live coal into the public domain [on Shabbat] he is liable, but [if he carries out] a flame he is exempt. [The water from]: …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 41
196בביאור ע״פ חכלילי עינים
The note locates the explanation of “His eyes shall be red” to which the text refers for the two loves, ahavas olam and ahavah rabbah.
Kehot’s noteתו״א פ׳ ויחי.
197חכלילי עינים
“His eyes shall be red from wine.” The verse opens the Torah Ohr explanation of the two loves to which the text refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198והר סיני עשן כולו מפני אשר ירד עליו ה׳ באש
“And Mount Sinai was all in smoke, because Havayah descended upon it in fire.” The verse on which the Zohar passage is said.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199אש נפיק מלגיו ואיהו דק ואחיד במלה אחרא לבר
The Zohar teaches that a fine fire comes out from within and takes hold of another, coarser thing outside. It illustrates the G-dly soul’s fire taking hold of the animal soul.
Zohar, Noach 30:228–31:240ספר הזהר, נח ל׳:רכ״ח-ל״א:ר״מ
It is in this way. Fire, being very tenuous, issues from an inmost part, and then takes hold of some substance outside which is less tenuous, and by the junction of the two smoke is engendered: the reason being that fire has taken hold of something catching. An example is the warm breath that issues from the nostrils.
The Zohar; London, Soncino Press, 1933 (Public Domain)
200ושלהבת י״ה הוא בחי׳ אה״ר
Kehot’s note points to Zohar I, 11b for these words.
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
Paragraph 42
201אהבת עולם אהבתיך
“With an everlasting love (ahavas olam) I have loved you; therefore I have drawn you with kindness.” The maamar reads ahavas olam as the love drawn out of the world, and G-d’s love as what draws it.
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ג.
202ע״כ משכתיך חסד כו׳
The note says that the quotation of this maamar there runs to this point, and that the Rebbe Maharash explains the verse at length there.
Kehot’s noteע״כ בהמשך מים רבים תרל״ו סעי׳ סג. וע״ש שמאריך בפי׳ הפסוק.
203לזאת יקרא אשה
“This shall be called woman (ishah), for from man (ish) she was taken.” The fire of the lower love is taken from the fire above.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כג.
Paragraph 43
204צדקה תרומם גוי
“Charity exalts a nation.” The mitzvos, charity foremost, raise the soul and draw the power from above.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
205ע״פ המגביהי לשבת
There “Who is raised up (hamagbihi) to sit” is read as raising the yud within the hei: the dalet, poor (dalis) and having nothing of its own, becomes a hei through the yud, which is the mitzvah, as tzedek becomes tzedakah, and “charity exalts a nation” by raising that yud into the Infinite Light.
Kehot’s noteתו״א לח, ד.
206המגביהי לשבת
“Who is like Havayah our G-d, Who is raised up to sit.” The verse opens the Torah Ohr discourse to which the text refers.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207הפסד מצוה כנגד שכרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ב. ב״ב שם.
208הפסד מצוה כנגד שכרה
“Weigh the loss of a mitzvah against its reward, and the gain of a sin against its loss.” This is the reckoning of “Cheshbon.”
Pirkei Avot 2:1משנה אבות ב׳:א׳
רַבִּי אוֹמֵר, אֵיזוֹהִי דֶרֶךְ יְשָׁרָה שֶׁיָּבֹר לוֹ הָאָדָם, כֹּל שֶׁהִיא תִפְאֶרֶת לְעוֹשֶׂיהָ וְתִפְאֶרֶת לוֹ מִן הָאָדָם. וֶהֱוֵי זָהִיר בְּמִצְוָה קַלָּה כְבַחֲמוּרָה, שֶׁאֵין אַתָּה יוֹדֵעַ מַתַּן שְׂכָרָן שֶׁל מִצְוֹת. וֶהֱוֵי מְחַשֵּׁב הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵרָה כְנֶגֶד הֶפְסֵדָהּ. וְהִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה, דַּע מַה לְּמַעְלָה מִמְּךָ, עַיִן רוֹאָה וְאֹזֶן שׁוֹמַעַת, וְכָל מַעֲשֶׂיךָ בַסֵּפֶר נִכְתָּבִין:
Rabbi said: which is the straight path that a man should choose for himself? One which is an honor to the person adopting it, and [on account of which] honor [accrues] to him from others. And be careful with a light commandment as with a grave one, for you did know not the reward for the fulfillment of the commandments. Also, reckon the loss [that may be sustained through the fulfillment] of a commandment against the reward [accruing] thereby, and the gain [that may be obtained through the committing] of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
209הפסד מצוה כנגד שכרה
The Talmud explains “Come to Cheshbon” as this same reckoning of the loss of a mitzvah against its reward.
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 44
210ותורה אור
“For a mitzvah is a lamp and the Torah is light.” The Torah draws down the light from above.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
211חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
212חכים ולא בחכמה ידיעא
In Patach Eliyahu: “You are wise, but not with a known wisdom.” The Infinite Light drawn down through the Torah is beyond any wisdom we know.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
213מגיד לאדם מה שיחו
“And He tells man what (mah) is his speech.” The maamar reads mah as the Name Mah and sichah as the Torah.
Amos 4:13עמוס ד׳:י״ג
כִּי הִנֵּה יוֹצֵר הָרִים וּבֹרֵא רוּחַ וּמַגִּיד לְאָדָם מַה־שֵּׂחוֹ עֹשֵׂה שַׁחַר עֵיפָה וְדֹרֵךְ עַל־בָּמֳתֵי אָרֶץ ה׳ אֱלֹקֵי־צְבָאוֹת שְׁמוֹ:
For, lo, He that formeth the mountains, and createth the wind, And declareth unto man what is his thought, That maketh the morning darkness, And treadeth upon the high places of the earth; The L-RD, the G-d of hosts, is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ד, יג.
Paragraph 45
214רוח אייתי רוח
The Zohar teaches that everything depends on will: “spirit draws spirit and brings spirit.” The maamar uses it for the two directions of the cleaving of spirit to spirit.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteראה זח״ב קסב, ב. וראה אוה״ת בראשית-ב דף רפו, א שמציין לכמה מקומות בדא״ח.
215שממשיך — כו׳
The note says that the manuscript mentioned above has a long added gloss at this point.
Kehot’s noteשם בהנ״ל יש כאן הג״ה תוס׳ מרובה [כ].
216סד״ה נאוו לחייך בתורים
There “your cheeks are comely with rows” is the Written and the Oral Torah, and “your neck” is the voice, the drawing from above to below that pierces the precious stones, the letters clothed in physicality.
Kehot’s noteלקו״ת שה״ש יג, ג.
217נאוו לחייך בתורים צוארך בחרוזים
“Your cheeks are comely with rows, your neck with strings of beads.” The verse opens the discourse to which the text refers.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218בד״ה וימצאו בנ״י איש מקושש
The passage there speaks of reducing bodily pleasures, even permitted ones, so that a love of G-d may arise that is not held in any vessel, like the butter that floats on milk.
Kehot’s noteלעיל פ׳ שלח מב, ד.
219וימצאו בנ״י איש מקושש
“While the children of Israel were in the wilderness, they found a man gathering wood on Shabbos.” The verse opens the discourse on “doubled kisses.”
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220בד״ה והי׳ מספר בנ״י
There “the number of the children of Israel” is the mitzvos, given in number, which draw down into the souls of Israel; the souls came down for the sake of an ascent, to be bound to G-d in running and thirst, until their running becomes like “flashes of fire” rising without end.
Kehot’s noteלעיל פ׳ במדבר ו, א.
221והיה מספר בנ״י
“And the number of the children of Israel shall be like the sand of the sea.” The verse opens the discourse on cleaving to G-d through the Torah.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
222מואב הוא חכמה דקליפה
The note points to this Kabbalistic lexicon on Moav as the wisdom of kelipah; its commentary Ya’ir Nesiv refers to the Arizal’s Likkutei Torah on Vayeira, in the discourse on Lot and his two daughters.
Kehot’s noteמאו״א אות מ סעיף פה וביאיר נתיב שם מציין ללקו״ת להאריז״ל פ׳ וירא בדרוש ענין לוט וב׳ בנותיו. וראה במאמרי אדה״א כאן ע׳ א׳תפא ובמ״מ לשם.
223חכמים המה להרע ולהיטיב לא ידעו
“They are wise to do evil, but to do good they do not know.” This is the wisdom of kelipah, which the maamar calls Moav.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224חרטומי מצרים
“And Pharaoh also called for the wise men and the sorcerers, and the magicians of Egypt also did so with their secret arts.” Their wisdom is an example of the wisdom of kelipah.
Exodus 7:11שמות ז׳:י״א
וַיִּקְרָא גַּם־פַּרְעֹה לַחֲכָמִים וְלַמְכַשְּׁפִים וַיַּעֲשׂוּ גַם־הֵם חַרְטֻמֵּי מִצְרַיִם בְּלַהֲטֵיהֶם כֵּן:
Then Pharaoh also called for the wise men and the sorcerers; and they also, the magicians of Egypt, did in like manner with their secret arts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ז, יא. ועוד. וראה מאמרי אדה״ז הקצרים ע׳ תפ ”שהי׳ גדולי החכמים שבכל העולם” ובמאמרי אדה״א כאן ע׳ א׳תפט.
225מוסר אביך
“Hear, my son, the instruction of your father.” The Torah, holy Chochmah, is called av, “father.”
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ח.
226ויהי ערך
Shmuel says to Shaul that G-d has turned from him “and become your enemy (arecha).” The word shows that ar means “enemy.”
I Samuel 28:16שמואל א כ״ח:ט״ז
וַיֹּאמֶר שְׁמוּאֵל וְלָמָּה תִּשְׁאָלֵנִי וַה׳ סָר מֵעָלֶיךָ וַיְהִי עָרֶךָ:
And Samuel said: ‘Wherefore then dost thou ask of me, seeing the L-RD is departed from thee, and is become thine adversary?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227נשוא לשוא עריך
“Your enemies (arecha) take Your Name in vain.” A second proof that ar means “enemy.”
Psalms 139:20תהילים קל״ט:כ׳
אֲשֶׁר יֹמְרוּךָ לִמְזִמָּה נָשׂוּא לַשָּׁוְא עָרֶיךָ:
Who utter Thy name with wicked thought, They take it for falsehood, even Thine enemies— .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228כחי ועצם ידי עשה לי
“And you say in your heart, My strength and the might of my hand have made me this wealth.” The attitude of the scheming business mind.
Deuteronomy 8:17דברים ח׳:י״ז
וְאָמַרְתָּ בִּלְבָבֶךָ כֹּחִי וְעֹצֶם יָדִי עָשָׂה לִי אֶת־הַחַיִל הַזֶּה:
and thou say in thy heart: ‘My power and the might of my hand hath gotten me this wealth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, יז.
229ואספת דגנך
“And you shall gather in your grain, your wine and your oil.” The Torah expects a person to work for a living.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
230הנהג בהם מנהג ד״א
Rabbi Yishmael reads “and you shall gather in your grain” as conducting oneself in the way of the world, combining Torah with work.
Berakhot 35b:6ברכות ל״ה ב:ו׳
תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; therefore there is a teaching to say, "And thou shalt gather in thy corn," ie. conduct at the same time a worldly occupation. These are the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, ב.
231יגיע כפיך כי תאכל
“When you eat the toil of your hands, you are fortunate.” The toil is of the hands, not of the mind.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב. וראה במאמרי אדה״א כאן ע׳ א׳תפד בדיוק כי ”יגיע כפיך” א׳ שאין בזה רק יגיע כפיך במעשה לבד ואין בזה שום התחכמות, והב׳ יגיע כפיו שעד מיצוי הנפש כמו בזיעת אפיך שמזה עיקר הבירור דעה״ד טו״ר ע״ש.
232ולא לחכמים לחם
“The race is not to the swift... nor bread to the wise.” Livelihood does not depend on cleverness.
Ecclesiastes 9:11קהלת ט׳:י״א
שַׁבְתִּי וְרָאֹה תַחַת־הַשֶּׁמֶשׁ כִּי לֹא לַקַּלִּים הַמֵּרוֹץ וְלֹא לַגִּבּוֹרִים הַמִּלְחָמָה וְגַם לֹא לַחֲכָמִים לֶחֶם וְגַם לֹא לַנְּבֹנִים עֹשֶׁר וְגַם לֹא לַיֹּדְעִים חֵן כִּי־עֵת וָפֶגַע יִקְרֶה אֶת־כֻּלָּם:
I returned, and saw under the sun, that the race is not to the swift, nor the battle to the strong, neither yet bread to the wise, nor yet riches to men of understanding, nor yet favour to men of skill; but time and chance happeneth to them all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ט, יא.
233מחשבה מועלת
Ulla says that thought (machshavah) does harm even to words of Torah, citing “He frustrates the thoughts of the crafty”; Rabbah adds that for those who study for its own sake it does no harm.
Sanhedrin 26b:9–10סנהדרין כ״ו ב:ט׳-י׳
אָמַר עוּלָּא: מַחְשָׁבָה מוֹעֶלֶת אֲפִילּוּ לְדִבְרֵי תוֹרָה, שֶׁנֶּאֱמַר: ״מֵפֵר מַחְשְׁבוֹת עֲרוּמִים וְלֹא תַעֲשֶׂינָה יְדֵיהֶם תּוּשִׁיָּה״. אָמַר רַבָּה: אִם עֲסוּקִין לִשְׁמָהּ, אֵינָהּ מוֹעֶלֶת, שֶׁנֶּאֱמַר: ״רַבּוֹת מַחֲשָׁבוֹת בְּלֶב אִישׁ וַעֲצַת ה׳ הִיא תָקוּם״. עֵצָה שֶׁיֵּשׁ בָּהּ דְּבַר ה׳ הִיא תָּקוּם לְעוֹלָם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין כו, ב. ראה דרך חיים בהקדמה (ג, ב).
Paragraph 47
234כי אש יצאה מחשבון להבה מקרית סיחון אכלה ער מואב
“For a fire went out from Cheshbon, a flame from the city of Sichon; it consumed Ar of Moav.” The mitzvos and the Torah consume the wisdom of kelipah.
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 48
235ואת הנחלים ארנון
The Zohar on Beshalach expounds “and the streams of Arnon”; the maamar cites it for the reading of Arnon as “the two companions who never part.”
Zohar, Beshalach 17:252–18:262ספר הזהר, בשלח י״ז:רנ״ב-י״ח:רס״ב
Where now is this “book of the wars of the L-rd”? What is meant is, of course, the Torah, for, as the members of the Fellowship have pointed out, he who is engaged in the battle of the Torah, struggling to penetrate into her mysteries, will wrest from his struggles an abundance of peace. All other wars involve strife and destruction, but the war of the Torah is one of peace and love: “Vaheb in Supha” may be read “ahabah be-sophah”, “love is in her end”, for there is no …
The Zohar; London, Soncino Press, 1933 (Public Domain)
236ואת הנחלים ארנון
“Therefore it is said in the Book of the Wars of Havayah: ...and the streams of Arnon.” The verse the Zohar expounds.
Numbers 21:14במדבר כ״א:י״ד
עַל־כֵּן יֵאָמַר בְּסֵפֶר מִלְחֲמֹת ה׳ אֶת־וָהֵב בְּסוּפָה וְאֶת־הַנְּחָלִים אַרְנוֹן:
wherefore it is said in the book of the Wars of the L-RD: Vaheb in Suphah, And the valleys of Arnon,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237ונהר יוצא מעדן
“And a river goes out from Eden to water the garden.” In the Zohar, Eden and the river are Chochmah and Binah, the two companions.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238ובלק״ת פ׳ וירא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל. ד״ה סוד עמון ומואב.
239אורייתא מחכמה נפקת
Kehot gives this second place in the Zohar for the Torah coming forth from Chochmah.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
240והארון הוא בחי׳ בינה שהוא הכלי לבחי׳ חכמה
The note points to Or HaTorah’s discussions of the Ark as Binah, the vessel for Chochmah.
Kehot’s noteראה באוה״ת בראשית-א דף סו, א. ובאוה״ת ויקהל ע׳ ב׳רכ.
241בזהר ר״פ נח (דנ״ט ע״ב)
The note points to Or HaTorah’s discussion of this passage of the Zohar on Noach’s ark and the Ark of the Covenant.
Kehot’s noteראה אוה״ת פ׳ ויקהל ע׳ ב׳ריז ואילך.
242מאן תיבה דא ארון הברית
At the beginning of Parshas Noach the Zohar reads Noach’s ark (teivah) as the Ark of the Covenant.
Zohar, Noach 1:1–12ספר הזהר, נח א׳:א׳-י״ב
This ark is the Ark of the Covenant, and Noah with the ark below corresponded to a similar union above. The word “covenant” is used in connection with Noah, as it is written, “And I will establish my covenant with thee”, and before the covenant was established with him he did not enter the ark, as it is written, “And I will establish my covenant with thee and thou shalt come into the ark.” Thus his ark represented the Ark of the Covenant,
The Zohar; London, Soncino Press, 1933 (Public Domain)
243חכמה . . כח מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש הקדמת ת״ז. ובכ״מ.
244ובע״ח — ביטול
The note says that the manuscript mentioned above has a long added gloss at this point, from the Tzemach Tzedek.
Kehot’s noteשם בהנ״ל יש כאן הג״ה תוס׳ מרובה. מצ״צ נ״ע זי״ע ועכ״י [כ]. [אוה״ת ע׳ תתצ].
245גילוי אור א״ס ב״ה . . בספי׳ חכמה
In the gloss the Alter Rebbe gives his teacher’s explanation of why, according to Etz Chaim, the Infinite Light unites even with Atzilus only by first clothing itself in Chochmah: Ein Sof is the true One, He alone and nothing besides Him, and that awareness is the level of Chochmah.
Kehot’s noteתניא פרק לה בהג״ה.
246את זלעו״ז
“G-d has made the one opposite the other.” Opposite holy wisdom stands the wisdom of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
247וכמארז״ל אלו גסי הרוח
The Talmud reads “the lords of the high places (bamos) of Arnon” as the arrogant.
Bava Batra 78b:15בבא בתרא ע״ח ב:ט״ו
״וְלֶהָבָה מִקִּרְיַת סִיחֹן״ – מִקִּרְיַת צַדִּיקִים שֶׁנִּקְרְאוּ ״שִׂיחִין״. ״אָכְלָה עָר מוֹאָב״ – זֶה הַמְהַלֵּךְ אַחַר יִצְרוֹ, כְּעַיִר זֶה שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה. ״בַּעֲלֵי בָּמוֹת אַרְנֹן״ – אֵלּוּ גַּסֵּי הָרוּחַ, דְּאָמַר מָר: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, נוֹפֵל בְּגֵיהִנָּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עח, ב.
248ראיתי איש חכם בעיניו . . ממנו
“Do you see a man wise in his own eyes? There is more hope for a fool than for him.” Self-made wisdom breeds arrogance.
Proverbs 26:12משלי כ״ו:י״ב
רָאִיתָ אִישׁ חָכָם בְּעֵינָיו תִּקְוָה לִכְסִיל מִמֶּנּוּ:
Seest thou a man wise in his own eyes? There is more hope of a fool than of him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, יב.
249ואתה על במותימו תדרך
“And you shall tread upon their high places.” The bittul of the Torah treads down the arrogance of kelipah.
Deuteronomy 33:29דברים ל״ג:כ״ט
אַשְׁרֶיךָ יִשְׂרָאֵל מִי כָמוֹךָ עַם נוֹשַׁע בַּHavayah מָגֵן עֶזְרֶךָ וַאֲשֶׁר־חֶרֶב גַּאֲוָתֶךָ וְיִכָּחֲשׁוּ אֹיְבֶיךָ לָךְ וְאַתָּה עַל־בָּמוֹתֵימוֹ תִדְרֹךְ:
Happy art thou, O Israel, who is like unto thee? A people saved by the L-RD, The shield of thy help, And that is the sword of thy excellency! And thine enemies shall dwindle away before thee; And thou shalt tread upon their high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כט.
250אמלאה החרבה
Tyre says of Jerusalem, “I shall be filled from her that is laid waste.” When one side falls, the other rises.
Ezekiel 26:2יחזקאל כ״ו:ב׳
בֶּן־אָדָם יַעַן אֲשֶׁר־אָמְרָה צֹּר עַל־יְרוּשָׁלַ͏ִם הֶאָח נִשְׁבְּרָה דַּלְתוֹת הָעַמִּים נָסֵבָּה אֵלָי אִמָּלְאָה הׇחֳרָבָה:
’Son of man, because that Tyre hath said against Jerusalem: Aha, she is broken that was the gate of the peoples; She is turned unto me; I shall be filled with her that is laid waste;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כו, ב.
251ביאור . . חשבון
The note says that an explanation (biur) on “Therefore the rulers say” is found in this manuscript, and tells the reader to study it there carefully.
Kehot’s noteביאור ע״פ ע״כ יאמרו המושלים, יש בביכעל פערטעל [רכב, א] יעו״ש היטב. [כ]. [ראה אוה״ת ע׳ תתצ].
252כדין חד שלהובא נפיק
The Zohar on Vayakhel: “Then a single flame comes out.” The text suggests a further reading of “a fire went out from Cheshbon” along these lines.
Zohar, Vayakhel 12:165–13:175ספר הזהר, ויקהל י״ב:קס״ה-י״ג:קע״ה
To resume. On the sixth day, when the evening approaches, that blazing fire we have mentioned plunges into the midst of the colours. It is then that Israel here below prepare themselves for the Sabbath, arrange their meals, and lay their tables, each one according to his means. Then a tongue of fire emerges and strikes against that flame, so that both of them are hurled down into the cavern of the great abyss. There they remain imprisoned.
The Zohar; London, Soncino Press, 1933 (Public Domain)
253אורייתא מחכ׳ נפקת
The Zohar teaches that the Torah comes forth from Chochmah. The Tablets of the Torah sit in the Ark, Binah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
254אין אני והוא
The words here quote Sotah 5a:14; the passage is shown below.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א.
255אך אין התלבשות החכמה בכולם בשוה
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “פתח אלי'” (5658).
Kehot’s noteראה בד״ה פתח אלי׳ תרנ״ח ע׳ לד.
256כולם בחכמה עשית
The words here quote Psalms 104:24; the passage is shown below.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
257על ידי עסק התורה ממשיכים למטה גילוי מלמעלה מסדר השתלשלות . . ממקור בחי׳ חשבון דקו המדה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ופי׳ כי יש ב׳ בחי׳ חשבון הא׳ חשבונו של עולם לשון העלם וסדר ההשתלשלות ע״פ קו המדה להיות אבי״ע עד שעפ״ז נמשך בחי׳ ההעלם . . אך יש עוד בחי׳ חשבון גבוה מזה והוא המשכת בחי׳ קדש ע״י המצות אשר קדשנו במצותיו וצונו שגבוה הרבה מבחי׳ מל׳, כי הוא קדוש ומובדל” — אוה״ת ענינים ע׳ קצה. באוה״ת במדבר כרך-ז ע׳ א׳תתצט ”מ״ש בהביאור שהבירור ע״י תוס׳ אור מובן מענין מכה״כ ע״י התורה ח״ע הנז׳ פ׳ קרח” [ראה לקו״ת קרח נב, ד ואילך].
258התו׳ נק׳ משל הקדמוני . . קדמונו של עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ברש״י ש״א כד, י.
259בד״ה חייב אינש לבסומי בפוריא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א צח, ב.
260כל פרוטה מצטרפת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ב, ט, א.
261כמ״ש בזהר פ׳ פנחס (דר״כ ע״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנתבאר בביאה״ז לאדה״א דף קי, ג ואילך.
262היש מספר לגדודיו
The words here quote Job 25:3; the passage is shown below.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
263ע״פ וידבר אלקים אל משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א נו, ב.
264המוציא במספר צבאם
The words here quote Isaiah 40:26; the passage is shown below.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
265מונה מספר לכוכבים
The words here quote Psalms 147:4; the passage is shown below.
Psalms 147:4תהילים קמ״ז:ד׳
מוֹנֶה מִסְפָּר לַכּוֹכָבִים לְכֻלָּם שֵׁמוֹת יִקְרָא:
He counteth the number of the stars; He giveth them all their names.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ד.
266עיניך ברכות בחשבון
The words here quote Song of Songs 7:5; the passage is shown below.
Song of Songs 7:5שיר השירים ז׳:ה׳
צַוָּארֵךְ כְּמִגְדַּל הַשֵּׁן עֵינַיִךְ בְּרֵכוֹת בְּחֶשְׁבּוֹן עַל־שַׁעַר בַּת־רַבִּים אַפֵּךְ כְּמִגְדַּל הַלְּבָנוֹן צוֹפֶה פְּנֵי דַמָּשֶׂק:
Thy neck is as a tower of ivory; Thine eyes as the pools in Heshbon, By the gate of Bath-rabbim; Thy nose is like the tower of Lebanon Which looketh toward Damascus.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ה.
267Kehot’s note points to Zohar, Vayakhel 26:377 for these words.
Zohar, Vayakhel 26:377ספר הזהר, ויקהל כ״ו:שע״ז
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ביאור ע״פ על כן יאמרו המושלים באו חשבון
An explanation on the verse “Therefore the moshlim say: ‘Come to Cheshbon’”
Cheshbon, “the reckoning of the world,” is the measured allotment of divine light through the Gevuros, the measuring line and Malchus, the divine speech; but the Torah, rooted in the supernal Chochmah itself, and the mitzvos, above all charity, draw down a “great reckoning” from beyond all measure, the transcendent light of “His great Name.” Prayer, tzelosa, “inclines” that light down as Keser, while “the city of Sichon” is its counterpart: speech drawn to the side of kelipah.
The maamar in brief
This Biur supplements the maamar on Numbers 21:27, which the Talmud reads as “Come, let us calculate the reckoning of the world.” The Zohar’s hidden reckoning is the measuring line, the Gevuros of Abba, which allot each world its measure of G-dliness according to how much Chochmah is revealed in it, Chochmah being the self-nullification in which alone the Infinite Light appears. This world, where Chochmah is most hidden, is where the Torah, the supernal Chochmah itself and “the parable of the Ancient One,” draws down a revelation from beyond the chain of worlds; the mitzvos do the same. Malchus, the divine speech, is called cheshbon: its combinations of letters divide the life-force into countless creatures. Charity’s “great reckoning,” however, draws the transcendent light, the 370 lights of “His great Name,” so that Israel are “beyond measure.” A person, too, makes two reckonings: a nightly accounting of his deeds, and contemplation of G-d’s greatness. “The city of Sichon” is prayer, tzelosa and sichah, which “inclines” the Infinite Light to become Atik Yomin and Keser, the indwelling of the Shechinah; opposite it stands the “city” of speech drawn to kelipah, which G-d’s word and Torah study bring down.

Outline
	1The hidden reckoningThe Zohar’s hidden reckoning, the measuring line and the Gevuros of Abba, allot each world its measure of G-dliness according to the degree of Chochmah, the level of self-nullification, revealed in it.¶1–3
	2Torah: the parable of the Ancient OneThis world, the deepest concealment, is where the Torah, the supernal Chochmah itself, draws down a revelation from beyond the chain of worlds. Read as “those who speak the parable,” the moshlim are those who engage in the Torah, the parable and garment of the Ancient One; the mitzvos do likewise.¶4–5
	3The reckoning of Malchus and the great reckoningMalchus, the divine speech, is cheshbon: through its combinations of letters the life-force divides into countless creatures, no two alike. Charity’s “great reckoning” draws down the transcendent light of “His great Name,” the 370 lights of the Sefiros, which itself holds ever-higher levels.¶6–7
	4Beyond number; two reckonings in serviceDrawn into Malchus, the great reckoning makes Israel “beyond measure.” In a person’s service there are two reckonings: the nightly accounting of one’s deeds, and contemplation of G-d’s greatness and of the mitzvos that draw down the Infinite Light itself.¶8
	5The city of Sichon: prayerPrayer, tzelosa, “inclining,” is “Yehi ratzon,” drawing down Keser: the Malchus of each higher level becomes the Atik Yomin and Keser of the level below, and this is the indwelling of the Shechinah. Disrupting a fellow’s prayer reverses it: “the Rock is moved from its place.”¶9–10
	6Sichah and its oppositePrayer is sichah, and G-d “turns” and “nods” in response. Opposite it is the “city” of letters drawn to kelipah, like the city of the Generation of the Dispersion, which G-d’s speech and a person’s Torah study bring down; “He tells man what his speech is.”¶11


Key concepts
	The reckoning of the world (cheshbono shel olam)חשבונו של עולם
	The Talmud’s reading of “Come to Cheshbon”; in the Biur, the measured allotment of divine light to each world, set by the Gevuros and the measuring line.

	The measuring line (kav hamidah)קו המדה
	What “weighs out” how much Chochmah, and so how much G-dliness, each level receives; the Raaya Mehemna’s “stone to weigh with,” the yud.

	The great reckoning (cheshbon gadol)חשבון גדול
	The drawing down, through the mitzvos and especially charity, of the transcendent light, “His great Name,” beyond the measured order of Malchus.

	The 370 lights (shin-ayin nehorin)ש״ע נהורין
	The many higher lights of the great reckoning: Chochmah, Binah and Daas of a hundred each (300, shin) and the seven lower Sefiros of ten each (70, ayin).

	Tzelosaצלותא
	The Aramaic word for prayer, from a root meaning “to incline”: prayer bends the radiance of the Infinite Light down to become Keser for the world below.

	Atik Yominעתיק יומין
	The upper aspect of Keser, formed from the Malchus of the level above it; the name implies moving and transferring, as in “who moves mountains.”

	The city of Sichonעיר סיחון
	Read as prayer (sichah, si’ach) and, opposite it, the “city” of speech drawn to the side of kelipah, where every combination of letters is a “house” and speech as a whole a “city.”


Section 1 · ¶1–3
The hidden reckoning
1ביאור ע״פ על כן יאמרו המושלים באו חשבון1
An explanation on the verse “Therefore the moshlim say: ‘Come to Cheshbon.’”
This heading opens a Biur, a supplementary explanation, on Numbers 21:27, a verse about Cheshbon, the capital of Sichon king of the Emorites. The Talmud (Bava Basra 78b) reads it homiletically: the moshlim are “those who rule over their inclination,” and “Come to Cheshbon” means “Come, let us calculate the reckoning of the world,” since cheshbon means a reckoning.




2ושרש הדברים בפי׳ וענין חשבונו של עולם הוא על פי מה שכתוב בזהר פרשה פקודי (דרכ״ה סע״ב [סוף עמוד ב]) ת״ח [תא חזי] אית מדידו טמיר וגניז.
Now, the root of these things, in the meaning and substance of “the reckoning of the world,” is based on what is written in the Zohar, Parshas Pekudei (end of 225b): “Come and see: there is a measuring, hidden and concealed;
The Alter Rebbe grounds “the reckoning of the world” in the Zohar on Parshas Pekudei, which, explaining why Israel, like the sand of the sea, are not subject to counting, describes a hidden “measuring” and a hidden “reckoning.” The Zohar calls them “the mystery and foundation of everything, above and below.”


ואית חושבן דקיימא אגניזו טמיר וגניז2 והוא בחי׳ קו המדה וכן בלק״ת [בלקוטי תורה (להאריז״ל)] פרשה וירא פי׳ חשבון אבא מחשבה עילאה ה״ג [חמש גבורות] דאבא כו׳
and there is a reckoning that stands in concealment, hidden and concealed.” And this is the level of the measuring line (kav hamidah). And so too in the Likkutei Torah of the Arizal, Parshas Vayera, [it] explains: “Cheshbon (reckoning) is Abba, the supernal thought; the five Gevuros of Abba,” etc.
The hidden reckoning is identified with the kav hamidah, the “measuring line,” the Kabbalistic term for what sets the measure of divine light for each level. The Arizal’s Likkutei Torah likewise identifies cheshbon with Abba, the configuration of Chochmah, as “supernal thought” (machshavah shares the root of cheshbon), and specifically with the five Gevuros of Abba.


ועיין במא״א [במאורי אור] אות חי״ת סעיף ע״ה [עליו השלום] כי הגבורות הם נותנים קצבה ומדה לכל סדר השתלשלות. כמה יהיה גילוי אלקות בכל עולם לפי ערכו ותכונתו.
And see Me’orei Or, letter Ches, section 75. For the Gevuros are what give an allotment and a measure to the entire order of the chain of descending worlds (hishtalshelus): how much revelation of G-dliness there will be in each world, according to its rank and its nature.
Pointing to Me’orei Or, a Kabbalistic work arranged by the letters of the alphabet, the Alter Rebbe gives the reason: the Gevuros, the powers of restraint and limitation, give every world its allotted measure, so that the G-dliness revealed in it matches its rank and nature. “Reckoning,” then, is the measured allotment of divine light down the whole chain of worlds.




3והנה ידוע כי גילוי אור א״ס ב״ה הוא ע״י התלבשותו בספי׳ [בספירה / בספירות] חכמה שהוא בחי׳ אין וביטול משא״כ ביש אין אור א״ס מתגלה
Now, it is known that the revelation of the Infinite Light (Or Ein Sof), blessed be He, is through its being enclothed in the Sefirah of Chochmah (wisdom), which is the level of ayin (nothingness) and self-nullification (bittul); whereas in yesh (somethingness) the Infinite Light is not revealed,
The Infinite Light can be revealed only in what is “nothing” before it, and Chochmah is the level of ayin, complete self-nullification. Whatever feels itself to be a yesh, an existence in its own right, cannot hold that revelation.


כי אין אני והוא3 כו׳ וע״כ חשבונו של עולם כמה יהיה הגילוי בכל עולם זהו לפי ערך התגלות החכמה כי האמת שכולם בחכמה עשית4
for “I and he cannot,” etc. Therefore “the reckoning of the world,” how much revelation there will be in each world, is according to the measure of the revelation of Chochmah. For the truth is that “You made them all with wisdom”;
The Talmud says that of an arrogant person G-d declares, “I and he cannot dwell together in the world.” Therefore the “reckoning” of each world, how much G-dliness it receives, depends on how much Chochmah is revealed in it, for, as the verse says, everything was made with Chochmah.


אך אין התלבשות החכמה בכולם בשוה ובמקום שהחכמה מרובה שם הוא מדרגה היותר עליונה ובמקום שמתמעט ומתצמצם נעשה למטה מטה כו׳
but the enclothing of Chochmah is not equal in them all. Where Chochmah is abundant, there is the higher level; and where it is diminished and contracted, it becomes lower and lower, etc.
Chochmah is present in everything, but not in equal measure: where it is abundant the level is higher, and where it is diminished and contracted the level descends further and further.


והשוקל בחי׳ חכמה הוא ענין קו המדה כמו שכתוב במ״א על פי מאמר הרע״מ [הרעיא מהימנא] ר״פ תשא אבנא למשקל בה דא יו״ד כו׳ וזהו ענין חשבונו של עולם.
And what weighs out the level of Chochmah is the matter of the measuring line (kav hamidah), as is written elsewhere on the statement of the Raaya Mehemna at the beginning of Parshas Tisa: “A stone to weigh with: this is the yud,” etc. And this is the meaning of “the reckoning of the world.”
The measuring line is what “weighs” how much Chochmah each level receives; the Raaya Mehemna calls it “a stone to weigh with” and identifies it with the yud, the letter of Chochmah. This weighing out of Chochmah is “the reckoning of the world.”




Section 2 · ¶4–5
Torah: the parable of the Ancient One
4והנה בעולם הזה שהוא ההעלם היותר אחרון מצד סדר ההשתלשלות וחושך כפול ומכופל שמצד סדר ההשתלשלות מתמעט מאד גילוי החכמה וההשגה כו׳
Now, this world, which is the very last concealment from the standpoint of the order of the chain of descending worlds (hishtalshelus), and a darkness doubled and redoubled (for from the standpoint of the order of hishtalshelus the revelation of Chochmah (wisdom) and of comprehension is greatly diminished, etc.):
This physical world stands at the very end of the chain of worlds: it is the point of greatest concealment, a “doubled and redoubled darkness,” where in the ordinary order the revelation of Chochmah and the comprehension of G-dliness are at their faintest.


הנה הוא עולם המעשה להמשיך בו גילוי אור א״ס ב״ה למעלה מההשתלשלות והגילוי שבעולמות העליונים
it is the world of action, in which to draw down a revelation of the Infinite Light (Or Ein Sof), blessed be He, above the hishtalshelus and the revelation that is in the higher worlds.
Yet this very world is “the world of action,” where deeds can draw down a revelation of the Infinite Light that transcends the whole chain of worlds and surpasses what the higher worlds receive.


והיינו על ידי מתן תורה שהתורה שרשה ויסודתה בהררי קדש5 חכמה עילאה ממש אשר על זה אמרו אורייתא וקב״ה [וקודשא בריך הוא] כולא חד מה שאין כן גילוי החכמה בעולמות עליונים הוא רק הארה מבחי׳ חכמה עילאה.
That is, through the Giving of the Torah; for the Torah’s root and foundation is “in the holy mountains,” the supernal Chochmah (Chochmah ila’ah) itself, regarding which they said, “The Torah and the Holy One, blessed be He, are entirely one”; whereas the revelation of Chochmah in the higher worlds is only a radiance from the level of the supernal Chochmah.
This comes through the Torah given at Sinai, whose root is the supernal Chochmah itself, so that “the Torah and the Holy One, blessed be He, are entirely one”; the higher worlds receive only a radiance of Chochmah. “In the holy mountains” echoes Psalms 87:1, “Its foundation is in the holy mountains.”




5ואי לזאת על ידי עסק התורה ממשיכים למטה גילוי מלמעלה מסדר השתלשלות וזהו ונחשב חשבונו של עולם להמשיך ברכה והמשכה ממקור בחי׳ חשבון דקו המדה מחשבה עילאה כו׳
Accordingly, through occupying oneself with the Torah one draws down below a revelation from above the order of the chain of descending worlds (hishtalshelus). And this is “and let us calculate the reckoning of the world”: to draw down blessing and flow from the source of the level of the reckoning of the measuring line, the supernal thought, etc.
Therefore Torah study brings down to this world a revelation from beyond the whole chain of worlds. This is the deeper sense of the Talmud’s “let us calculate the reckoning of the world”: to draw blessing from the very source of reckoning, the supernal thought at the root of the measuring line.


ועפ״ז [ועל פי זה] יש לומר ג״כ פי׳ המושלים כפשוטו לשון משל והיינו כי התורה נקרא משל הקדמוני6
And according to this one may also explain hamoshlim in its plain sense, as a term of mashal (parable). That is, the Torah is called “the parable of the Ancient One” (meshal hakadmoni),
A second reading: moshlim in its plain sense, from mashal, a parable. The Torah is called “the parable of the Ancient One” (meshal hakadmoni), after the phrase in I Samuel 24:14.


שהיא משל ולבוש לבחי׳ קדמונו של עולם שהתגלותו הוא על ידי התורה שהיא חכמה עילאה כנ״ל וכמו שכתוב בד״ה חייב אינש לבסומי בפוריא ע״ש מענין זה.
for it is a parable and a garment for the level of “the Ancient One of the world,” whose revelation is through the Torah, which is the supernal Chochmah (wisdom), as mentioned above; and as is written in the discourse beginning “A person is obligated to become intoxicated on Purim”; see there on this subject.
A parable clothes a deep idea in a form the listener can grasp; so the Torah is the “garment” through which “the Ancient One of the world,” the Infinite Light itself, is revealed, for the Torah is the supernal Chochmah. The Alter Rebbe develops this in his discourse on Purim in Torah Ohr.


ולכן על ידי זה בואו ונחשב חשבונו של עולם7 וכנ״ל. וכמ״כ [וכמו כן] על ידי קיום המצות.
Therefore through this, “come, let us calculate the reckoning of the world,” as mentioned above. And likewise through the fulfillment of the mitzvos.
So through the Torah, the “parable,” one accomplishes “Come, let us calculate the reckoning of the world.” The same holds for fulfilling the mitzvos, which the next paragraph explains.




Section 3 · ¶6–7
The reckoning of Malchus and the great reckoning
6והנה בענין מצות ל״ת [לא תעשה] מבואר למעלה שע״י אתכפיא סט״א [סטרא אחרא] אסתלק יקרא דקב״ה [דקודשא בריך הוא] בכולהו עלמין. וכן על ידי מ״ע [מצות עשה] דהנה במצות צדקה ארז״ל [אמרו רבותינו זכרונם לברכה] כל פרוטה מצטרפת לחשבון גדול.8
Now, regarding the prohibitive commandments, it was explained above that through “the sitra achra (the other side) being subdued, the glory of the Holy One, blessed be He, is elevated in all the worlds.” And so too through the positive commandments; for regarding the mitzvah of charity our Sages, of blessed memory, said: “Every perutah joins into a great reckoning (cheshbon gadol).”
The mitzvos make the “reckoning” too. Of the prohibitions it was explained above that when the sitra achra is subdued, G-d’s glory rises in all the worlds; of the positive commandments, the Talmud says of charity that “every perutah joins into a great reckoning,” small coins adding up to a great sum.


כי הנה בחי׳ מל׳ דאצילות נקרא חשבון וכמ״ש בזהר פרשה פנחס (דר״כ ע״ב) וחשבון דא הוא עלמא דתליא בדבורא.9
For the level of Malchus (sovereignty) of the World of Atzilus (Emanation) is called cheshbon (reckoning), as is written in the Zohar, Parshas Pinchas (220b): “And cheshbon: this is the world that depends on speech.”
Charity’s sum is called a “reckoning” because Malchus of Atzilus is called cheshbon. The Zohar, on Ecclesiastes 9:10 (“there is no deed or reckoning”), explains cheshbon as “the world that depends on speech,” for reckoning depends on speech; and Malchus is the divine speech that creates the worlds.


כי הנה התחלקות החיות מאור א״ס לכל העולמות ברבוי התחלקות המדרגות היש מספר לגדודיו10 ואין ב׳ ברואים שוים זהו מבחי׳ דבור העליון משינוי הצירופים.
For the division of the life-force (chayus) from the Infinite Light (Or Ein Sof) to all the worlds, in the multitude of divisions of levels (“Is there any number to His legions?”), with no two creatures alike: this is from the level of the supernal speech, from the variation of the combinations [of letters].
The life-force from the Infinite Light divides into countless distinct levels and creatures, “Is there any number to His legions?” (Job 25:3), and no two creatures are alike. This differentiation comes from the supernal speech, whose letters combine in endlessly varied ways.


וכמ״ש במ״א בפרשה וארא ע״פ וידבר אלקים אל משה ויאמר אליו אני1112 הוי׳ וע״פ ויעש דוד שם13 באגה״ק [באגרת הקודש].
As is written elsewhere, in Parshas Va’eira, on the verse “And Elokim spoke to Moshe and said to him: I am Havayah,” and on the verse “And David made a name,” in Iggeres HaKodesh.
The Alter Rebbe points to his discourse on “And Elokim spoke to Moshe” in Torah Ohr, Parshas Va’eira, and to his treatment of “And David made a name” (II Samuel 8:13) in Iggeres HaKodesh, the letters that form a part of Tanya, where this subject is discussed.


ולכן בחי׳ המל׳ שהוא בחי׳ הדבור עליון שם הוא החשבון וכמ״ש המוציא במספר צבאם14 לכולם בשם יקרא15 וע׳ מזה בזהר בראשית (דף ב׳ ע״א)
Therefore the level of Malchus, which is the level of the supernal speech: there is the reckoning; as it is written, “He who brings out their host by number, He calls them all by name.” And see on this in the Zohar, Bereishis (page 2a).
Because Malchus is the supernal speech, the “reckoning” is found there: as Isaiah 40:26 says, G-d “brings out their host by number” and “calls them all by name,” joining number to calling by name, that is, to speech. The Zohar’s introduction (I, 2a) expounds this verse.


וכתיב מונה מספר לכוכבים16 והוא בחי׳ התפשטות החיות בבחי׳ ממכ״ע [ממלא כל עלמין] לכל חד וחד כראוי לו לפי מזגו ותכונתו וזהו עיניך בריכות בחשבון.17
And it is written, “He counts the number of the stars.” And this is the level of the spreading forth of the life-force in the mode of the light that fills all worlds (memalei kol almin), to each and every one as befits it, according to its makeup and its nature. And this is “Your eyes are pools in Cheshbon.”
Likewise “He counts the number of the stars” (Psalms 147:4): the life-force spreads, as the light that fills all worlds, to each creature in its own measure, suited to its makeup and nature. The verse “Your eyes are pools in Cheshbon” (Song of Songs 7:5) is read as alluding to this measured flow from the level called cheshbon.


ועיין מה שכתוב בד״ה וספרתם לכם18 בענין שעורה שעור ה׳ ובד״ה וידבר אלקים את כל הדברים האלה לאמר19 כו׳.
And see what is written in the discourse beginning “And you shall count for yourselves,” on the matter of se’orah (barley) as shiur hei (the measure of hei), and in the discourse beginning “And Elokim spoke all these words, saying,” etc.
Two more discourses treat this theme: one on counting the Omer (“And you shall count for yourselves,” Leviticus 23:15), which reads se’orah, the barley of the Omer offering, as shiur hei, “the measure of hei”; and one on “And Elokim spoke all these words, saying” (Exodus 20:1), the opening of the Ten Commandments.


וז״ש [וזהו שכתוב] בזהר פרשה פקודי (דרכ״ה ע״ב) ואית ליה לבר קדש אחרא לתתא דקיימא תחותיה וקאים בחושבנא כו׳
And this is [the meaning of] what is written in the Zohar, Parshas Pekudei (225b): “And it has, outside, another Kodesh (Holy) below, which stands beneath it and exists in reckoning,” etc.
The Zohar on Pekudei says that the supreme Kodesh (Holy) rises above all, but has “outside, another Kodesh below, which stands beneath it and exists in reckoning” and number. The higher holiness is beyond counting; the lower one is subject to reckoning.


והיינו בחי׳ מל׳ דאצילות מקור דבי״ע כו׳ ע״ש וע׳ מ״ש לקמן ע״פ מי מנה20 כו׳ ומספר כו׳.
That is, the level of Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah, etc.; see there. And see what is written below on the verse “Who can count,” etc., “and the number,” etc.
That lower Kodesh is Malchus of Atzilus, the source of the three lower worlds of Beriah, Yetzirah and Asiyah. A later discourse, on “Who can count the dust of Yaakov, and the number of the fourth of Israel” (Numbers 23:10), develops this.


והנה כ״ז [כל זה] החשבון הוא התחלקות החיות להיות ריבוי הנבראים וע״ז נאמר מה רבו מעשיך.21 אבל חשבון גדול הוא כמ״ש הללוהו כרוב גודלו.2223
Now, all this reckoning is the division of the life-force so as to become the multitude of creatures; and of this it is said, “How many are Your works!” But the great reckoning is as it is written, “Praise Him according to the abundance of His greatness.”
All the reckoning described so far is the division of the life-force into the multitude of creatures, of which Psalms 104:24 says, “How many are Your works!” The “great reckoning” is something else, alluded to in Psalms 150:2, “Praise Him according to the abundance of His greatness.”


כי גודלו היינו התגלות אור א״ס ב״ה ממש מבחי׳ סוכ״ע וכרוב גודלו היינו שיש בזה ג״כ ריבוי
For “His greatness” is the revelation of the Infinite Light, blessed be He, itself, from the level of the light that encompasses all worlds (sovev kol almin); and “according to the abundance of His greatness” is that in this too there is a multitude
“His greatness” is the Infinite Light itself, revealed from the level of sovev kol almin, the light that transcends the worlds. “The abundance of His greatness” means that even this transcendent light holds a multitude of levels.


בחי׳ גבוה מעל גבוה וכנודע שמה שעכשיו הוא סובב ומקיף יומשך לע״ל [לעתיד לבוא] בבחי׳ פנימי ויומשכו מקיפים עליונים גבוהים יותר כו׳
of levels, one higher above another; as is known, what is now encompassing and surrounding will be drawn down in the Time to Come in an inner mode, and higher, loftier encompassing [lights] will be drawn down, etc.,
These levels rise one above another. The known principle is that what is now an encompassing light will in the Time to Come be drawn inward as an inner light, and still higher encompassing lights will then be drawn above it.


וכמ״ש במ״א ע״פ והיה ביום ההוא24 יתקע בשופר גדול25 כו׳ והמשכה זו הוא מבחי׳ שמו הגדול.26
as is written elsewhere on the verse “And it shall be on that day that a great shofar shall be sounded,” etc. And this drawing-down is from the level of “His great Name.”
This is explained in the discourse on “And it shall be on that day that a great shofar shall be sounded” (Isaiah 27:13). The “great reckoning” of the mitzvos is drawn from “His great Name,” the level of the transcendent light.




7וזהו ענין חשבון גדול התגלות בחי׳ רוב גודלו ריבוי האורות עליונים. והמשכה זו הוא ע״י המצות וכמ״ש זורע צדקות מצמיח ישועות27 בחי׳ ש״ע [ש״ע (370)] נהורין אשר נמשכים מבחי׳ חשבון גדול
And this is the meaning of the “great reckoning”: the revelation of the level of “the abundance of His greatness,” the multitude of the higher lights. And this drawing-down is through the mitzvos, as it is said, “He sows acts of charity, makes salvations (yeshuos) sprout”: the level of the 370 lights (shin-ayin nehorin), which are drawn from the level of the great reckoning.
The “great reckoning” is the revelation of “the abundance of His greatness,” the many higher lights within the transcendent light, and it is drawn down through the mitzvos. The morning blessing before the Shema says, “He sows acts of charity, makes salvations sprout”: the “salvations” (yeshuos, a word that contains the letters shin-ayin, 370) are the level of the “370 lights” that come from the great reckoning.


ולכן ג׳ בחי׳ חב״ד [חכמה בינה ודעת] הם כל א׳ כלול ממאה וזהו השי״ן וגם ז״ת [ז׳ תחתונות] כל א׳ כלול מיו״ד
Therefore the three levels of Chochmah (wisdom), Binah (understanding) and Daas (knowledge) are each composed of a hundred, and this is the shin [300]; and the seven lower [Sefiros] are each composed of ten,
The number 370 follows the structure of the Sefiros: each of the three intellectual Sefiros, Chochmah, Binah and Daas, includes a hundred, together 300, the value of the letter shin; and each of the seven emotive Sefiros includes ten, together 70.


וזהו העיי״ן וכמ״ש בע״ח [בעץ חיים] שער א״א פט״ו [פרק ט״ו / פרשה ט״ו] והרמ״ז [והרב משה זכות] פרשה בראשית (בדף ד׳ סע״ב [סוף עמוד ב]) דהיינו בחי׳ ריבוי האורות כו׳
and this is the ayin [70], as is written in Etz Chaim, Sha’ar Arich Anpin, chapter 15, and by the Ramaz (Rabbi Moshe Zacuto), Parshas Bereishis (end of page 4b): that is, the level of the multitude of lights, etc.
Those seventy are the letter ayin, so that together they make shin-ayin, 370. The Alter Rebbe cites the Arizal’s Etz Chaim and the Ramaz (Rabbi Moshe Zacuto) on the Zohar, who explain the number as expressing a multitude of lights.


וע״ש בע״ח [בעץ חיים] בשם האדרא (דקכ״ח ע״ב) שהם בחי׳ ש״ע רבוא נהורין. ועמ״ש מענין חשבון גדול בביאור ע״פ וספרתם לכם28 ובד״ה והיה לכם לציצית.29
And see there in Etz Chaim, in the name of the Idra (128b), that they are the level of the “370 myriads of lights.” And see what is written on the subject of the great reckoning in the explanation on “And you shall count for yourselves,” and in the discourse beginning “And it shall be tzitzis for you.”
Etz Chaim cites the Idra (Zohar III, 128b) for “370 myriads” of lights. The theme of the great reckoning is also treated in the Biur on counting the Omer and in the discourse on tzitzis, both in Likkutei Torah.


וזהו ענין בואו חשבון דקאי על המצות כמארז״ל [כמאמר רבותינו זכרונם לברכה]30 ונחשב חשבונו של עולם הפסד מצוה כנגד שכרה כו׳
And this is the meaning of “Come to Cheshbon,” which refers to the mitzvos, as our Sages, of blessed memory, said: “and let us calculate the reckoning of the world: the loss of a mitzvah against its reward,” etc.;
This is the inner meaning of “Come to Cheshbon”: it refers to the mitzvos, as the Talmud reads it, “Come, let us calculate the reckoning of the world: the loss of a mitzvah against its reward.”


דהיינו כמו בצדקה כל פרוטה מצטרפת לחשבון גדול31 דייקא שממשיך גילוי אור א״ס ב״ה32 הסוכ״ע בחי׳ שמו הגדול.
that is, as with charity, “every perutah joins into a great reckoning,” “great” precisely, for it draws down a revelation of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), the level of “His great Name.”
As with charity, where “every perutah joins into a great reckoning,” the word “great” is exact: the mitzvah draws down the transcendent Infinite Light, sovev kol almin, the level of “His great Name.”




Section 4 · ¶8
Beyond number; two reckonings in service
8והמשכה זו היא בבחי׳ מדת מלכותו ית׳ מקור דבי״ע הנקראת חשבון וזהו בואו חשבון. ועד״ז הוא ג״כ בכל המצות וע״ז נאמר והיה מספר בני33 ישראל כו׳
And this drawing-down is into the level of the attribute of His Malchus (sovereignty), may He be blessed, the source of Beriah, Yetzirah and Asiyah, which is called cheshbon (reckoning); and this is “Come to Cheshbon.” And so it is too with all the mitzvos; and of this it is said, “And the number of the children of Israel shall be,” etc.,
The light of the great reckoning is drawn into Malchus, G-d’s sovereignty, the source of the three lower worlds, which is called cheshbon; this is “Come to Cheshbon.” All the mitzvos do the same, and of this Hosea 2:1 says, “And the number of the children of Israel shall be like the sand of the sea.”


אשר לא ימד ולא יספר לפי שממשיכים מבחינת חשבון גדול כו׳ וכמ״ש בביאור ע״פ מי מנה הנ״ל.
“which shall not be measured and shall not be counted”: because they draw down from the level of the great reckoning, etc.; as is written in the explanation on “Who can count,” mentioned above.
The verse continues, “which shall not be measured and shall not be counted”: Israel, though numbered, are beyond number, because through the mitzvos they draw from the great reckoning, which transcends all measure. The Biur on “Who can count” develops this.


והנה בעבודת ה׳ צ״ל ג״כ ב׳ בחי׳ חשבון. הא׳ כמ״ש בזהר פ׳ קרח (דקע״ח א׳) דבכל ליליא וליליא עד לא ישכב ועד לא נאים.
Now, in the service of G-d there must also be two levels of reckoning. The first is as written in the Zohar, Parshas Korach (178a): that every single night, before he lies down and before he falls asleep,
In a person’s own service of G-d there are also two kinds of reckoning. The first is the nightly self-accounting that the Zohar on Parshas Korach describes, made each night before one lies down and falls asleep.


בעי בר נש למעבד חושבנא מעובדוי דעבד כל ההוא יומא ויתוב מינייהו ויבעי עלייהו רחמי34 כו׳ וכמו שכתוב ענין זה באריכות בסש״ב [בספר של בינונים] פכ״ט.
a person must make a reckoning of the deeds he did that whole day, and repent of them, and ask for mercy concerning them, etc.; as this matter is written at length in Sefer Shel Beinonim, chapter 29.
One reviews the deeds of the whole day, repents of what was wrong and asks for mercy. Tanya, chapter 29, treats this at length, urging even one free of grave sins to be among the “masters of reckoning.”


והב׳ הוא המחשבה וההתבוננות בגדולת א״ס ב״ה ומלכותו למעלה עד אין קץ35 ולמטה עד אין תכלית כו׳ ואשר קדשנו במצותיו שהם המשכות אור א״ס ב״ה ממש כו׳:36
And the second is thought and contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, and of His sovereignty, above without end and below without limit, etc.; and that He “has sanctified us with His commandments,” which are drawings-down of the Infinite Light (Or Ein Sof), blessed be He, itself, etc.
The second reckoning is contemplation of the greatness of the Infinite One and of His kingship, “above without end and below without limit,” and of the fact that He “has sanctified us with His commandments,” which draw down the Infinite Light itself. The Kehot note traces “above without end” to the Zohar Chadash on Parshas Yisro.




Section 5 · ¶9–10
The city of Sichon: prayer
9וענין עיר סיחון דקאי על התפלה כי התפלה נק׳ צלותא וכמ״ש בדניאל [ו׳ י״א] ומצלא ומודה37 כו׳ ויעתר יצחק38 תרגומו וצלי יצחק.39
And the matter of “the city of Sichon” refers to prayer; for prayer is called tzelosa, as is written in Daniel [6:11], “and he prayed (umtzalei) and gave thanks,” etc.; and “And Yitzchak entreated,” its Targum is “And Yitzchak prayed (vetzalei).”
The end of the verse, “let the city of Sichon be built,” is now applied to prayer. Prayer is called tzelosa in Aramaic: Daniel “prayed (mtzalei) and gave thanks,” and Onkelos renders “And Yitzchak entreated” as “And Yitzchak prayed (vetzalei).”


והענין כי מצלי הוא לשון הטייה40 כמו אצלי ודוך (בגמ׳ [בגמרא] ספ״ק [סוף פרק קמא] דביצה). וכן תרגום לא תטה משפט41 לא תצלי.42
The explanation is that mtzalei is a term of inclining, as in “tilt and pound” (atzlei vedoch) (in the Gemara, at the end of the first chapter of Beitzah). And likewise the Targum of “You shall not bend judgment” is lo satzlei.
The root of tzelosa means to incline or tilt, as in the Gemara’s “tilt and pound” (Beitzah, end of the first chapter), and as Onkelos renders “You shall not bend judgment” (Deuteronomy 16:19) as lo satzlei. Prayer, then, is an “inclining.”


והנה התפלה הוא כענין יהי רצון שממשיכים ועושים בחי׳ רצון ורצון הוא בחי׳ כתר וזהו ענין סנד״ל [סנדלפון] קושר כתרים43 לקונו מתפלותיהן של ישראל, וכמ״ש ע״פ מה יפו פעמיך44 בנעלים45 ובד״ה נר חנוכה46 כו׳
Now, prayer is in the manner of “Yehi ratzon” (May there be will): one draws down and makes the level of will (ratzon), and will is the level of Keser (the Crown). And this is the meaning of “Sandalphon ties crowns for his Maker from the prayers of Israel,” as is written on the verse “How beautiful are your steps in sandals,” and in the discourse beginning “The Chanukah lamp,” etc.,
Prayer is like saying “Yehi ratzon,” “May there be will”: it draws down and brings into being a divine will, and will is Keser, the Crown. Hence the teaching that the angel Sandalphon “ties crowns for his Maker” (Chagigah 13b) from the prayers of Israel: the prayers become Keser.


מזוזה מימין47 כו׳, והנה המשכת בחי׳ כתר הוא שממל׳ דאצי׳ נעשה עתיק יומין וכתר לבריאה
“the mezuzah on the right,” etc. Now, the drawing-down of the level of Keser is this: that from Malchus (sovereignty) of the World of Atzilus (Emanation) there comes to be Atik Yomin (the Ancient of Days) and Keser for Beriah;
The Alter Rebbe points to his discourses on “How beautiful are your steps in sandals” (Song of Songs 7:2) and on the Chanukah lamp and the mezuzah. Drawing down Keser means that Malchus of Atzilus becomes Atik Yomin, the upper aspect of Keser, for the World of Beriah.


וכן ממל׳ דא״ס נעשה עתיק יומין וכתר לאצילות וכמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳]48 שהכתר הוא הממוצע כו׳.49
and likewise from Malchus of the Infinite One (Ein Sof) there comes to be Atik Yomin and Keser for Atzilus, as is written in Etz Chaim, Sha’ar 41, chapter 3, that Keser is the intermediary, etc.
In the same way Malchus of the Infinite One, the lowest level of the Infinite, becomes Atik Yomin and Keser for Atzilus. The Arizal (Etz Chaim, Sha’ar 41, chapter 3) explains that Keser is the intermediary between the Emanator and what is emanated.




10וזהו ענין שהתפלה נק׳ צלותא לשון הטיה שממשיכים ומטים כביכול הארת אור א״ס ב״ה שיהיה נמשך להיות בבחי׳ כתר לאצילות וזהו ג״כ פי׳ עתיק יומין מלשון המעתיק הרים.50
And this is why prayer is called tzelosa, a term of inclining: one draws down and inclines, as it were, the radiance of the Infinite Light (Or Ein Sof), blessed be He, so that it be drawn down to be at the level of Keser (the Crown) for Atzilus. And this is also the meaning of Atik Yomin: from the expression “who moves (hamaatik) mountains,”
Prayer is called tzelosa, “inclining,” because it inclines, as it were, a radiance of the Infinite Light downward so that it becomes Keser for Atzilus. The name Atik Yomin carries the same sense: atik means “moved,” as in “who moves (hamaatik) mountains” (Job 9:5).


ומלשון אשר העתיקו אנשי חזקיה51 שמעתיק מספר אל ספר. וכך הוא ההמשכה מבחי׳ מל׳ דא״ס להיות יהי רצון עתיק וכתר לאצילות כו׳.
and from the expression “which the men of Chizkiyahu copied (he’etiku),” which means transferring from one book to another. And so is the drawing-down from the level of Malchus of the Infinite One (Ein Sof), so that there be “Yehi ratzon,” Atik and Keser for Atzilus, etc.
Ha’atakah also means copying, as “the men of Chizkiyahu copied” the proverbs (Proverbs 25:1), transferring them from one book to another. So too Malchus of the Infinite One is “transferred” downward to become “Yehi ratzon,” Atik and Keser for Atzilus.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] בפ״ק [בפרק קמא] דברכות (דף ה׳ סע״ב [סוף עמוד ב]) בענין כשלא המתין על חבירו המתפלל והניחו יחידי בבהכ״נ [בבית הכנסת] ולא עוד אלא שגורם לשכינה שתסתלק52 מישראל שנאמר ויעתק צור ממקומו.53
And by this will be understood the saying of our Sages, of blessed memory, in the first chapter of Berachos (end of page 5b), regarding one who did not wait for his fellow who was praying and left him alone in the synagogue: “And not only that, but he causes the Shechinah to depart from Israel, as it is said, ‘And the Rock is moved (vaye’etak) from its place.’”
This explains the Talmud (Berachos 5b): one who leaves his fellow praying alone in the synagogue “causes the Shechinah to depart from Israel,” as it says, “And the Rock is moved (vaye’etak) from its place” (Job 18:4). The verb vaye’etak is from the same root as Atik.


כי ע״י התפלה הוא גורם המשכה מלמעלה למטה וזהו המשכת בחי׳ ע״י וכתר וזהו ענין השראת השכינה וכמ״ש מזה בביאור ע״פ שחורה אני54 ונאוה55 דבחי׳ מל׳ דאצי׳ כשנעשים ע״י דבריאה זהו פי׳ שכינה ששוכן בבי״ע כו׳
For through prayer one brings about a drawing-down from above to below, and this is the drawing-down of the level of Atik Yomin and Keser; and this is the indwelling of the Shechinah (Divine Presence), as is written on this in the explanation on “I am black and comely”: that the level of Malchus of Atzilus, when it becomes the Atik Yomin of Beriah, is the meaning of Shechinah, which dwells (shochen) in Beriah, Yetzirah and Asiyah, etc.;
Prayer draws light down from above to below, the drawing down of Atik Yomin and Keser, and this is the indwelling of the Shechinah. As explained in the Biur on “I am black and comely,” Malchus of Atzilus is called Shechinah when it becomes the Atik Yomin of Beriah, “dwelling” (shochen) in the created worlds.


ע״ש ולכן להפך מחמת שטרף תפלת חבירו נאמר ויעתק צור כו׳ שהוא הסתלקות השכינה ח״ו [חס ושלום].56
see there. And therefore, conversely, because he disrupted his fellow’s prayer, it is said, “And the Rock is moved,” etc., which is the departure of the Shechinah, G-d forbid.
So the opposite is also true: one who disrupts his fellow’s prayer reverses that drawing down, and the same root, “the Rock is moved,” then means the withdrawal of the Shechinah.




Section 6 · ¶11
Sichah and its opposite
11וזהו שנק׳ התפלה שיחה לשון הזזה. וזהו ג״כ ענין וישע ה׳ אל הבל. ל׳ [לשון] פנה והוא ענין הנ״ל בפי׳ צלותא לשון הטייה.
And this is why prayer is called sichah, a term of moving. And this is also the meaning of “And Havayah turned (vayisha) to Hevel”: a term of turning; and it is the matter mentioned above in the explanation of tzelosa as a term of inclining.
Prayer is also called sichah, which the Alter Rebbe takes as a term of moving. So too “And Havayah turned (vayisha) to Hevel” (Genesis 4:4): vayisha means “turned,” the same idea as tzelosa, “inclining,” a turning of the divine light toward the one who prays.


ועד״ז י״ל [יש לומר] ג״כ פי׳ מארז״ל [מאמר רבותינו זכרונם לברכה] בשעה שישראל אומרים57 אמן יהא שמיה רבא הקב״ה מנענע ראשו וכמבואר ענין זה ס״פ שלח.58
Along these lines one may also explain the saying of our Sages, of blessed memory: “When Israel say, ‘Amen, yehei shmei rabba (may His great Name),’ the Holy One, blessed be He, nods His head”; as this matter is explained at the end of Parshas Shelach.
In the same way one may understand the Talmud’s saying that when Israel answer “Amen, may His great Name be blessed,” the Holy One, blessed be He, nods His head. A discourse at the end of Parshas Shelach in Likkutei Torah explains this saying.


אך פי׳ הנענוע י״ל [יש לומר] שזהו כענין וישע ה׳ אל הבל59 וכנ״ל וזהו פי׳ כנועם שיח סוד שרפי קדש.60
But the meaning of the nodding, it may be said, is that it is like “And Havayah turned to Hevel,” as mentioned above. And this is the meaning of “like the sweetness of the speech (si’ach) of the assembly of the holy seraphim.”
The nodding is G-d’s “turning” toward Israel, like “Havayah turned to Hevel.” This is also the meaning of the Kedushah prayer’s “like the sweetness of the speech (si’ach) of the assembly of the holy seraphim.”


דפי׳ שיח היינו כנ״ל בענין התפלה שנק׳ שיחו והנה יש לעומת זה ג״כ עיר סיחון והוא ע״ד מ״ש בדור הפלגה נבנה לנו עיר61 כו׳
For the meaning of si’ach is as mentioned above regarding prayer, which is called sicho (his speech). Now, opposite this there is also “the city of Sichon”; and it is along the lines of what is written of the Generation of the Dispersion: “Let us build ourselves a city,” etc.;
Si’ach, like sichah, refers to prayer, which is called sicho, “his speech.” Opposite this holy speech stands “the city of Sichon,” like the city that the Generation of the Dispersion set out to build: “Let us build ourselves a city” (Genesis 11:4).


וכמ״ש בזהר פ׳ נח62 (דף ע״ד א׳) נתקין באתר דא עיר63 כו׳ (ושם דף ע״ד ב׳)
and as is written in the Zohar, Parshas Noach (page 74a): “Let us establish in this place a city,” etc. (and there, page 74b);
The Zohar on Parshas Noach describes how they came to a valley that was a foreign dominion and said, “Let us establish in this place a city.” It continues the theme on the next page.


והיינו המשכת בחינת אותיות בסטרא דקליפה כמו לשון הרע ודומיהן ועמ״ש ע״פ זאת64 תהיה תורת המצורע65 כי כל צירוף נק׳ בית66 וכללות הדבור נק׳ עיר.
that is, the drawing of the level of letters into the side of kelipah (the husk), such as evil speech and the like. And see what is written on the verse “This shall be the law of the metzora”: that every combination [of letters] is called a house, and speech as a whole (klalus hadibbur) is called a city.
The “city” on the side of kelipah is the drawing of letters into unholy speech, such as evil speech. As explained on “This shall be the law of the metzora” (Leviticus 14:2), every combination of letters is called a “house,” and speech as a whole a “city.”


וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] כעיר זה שמהלך אחר סיחה נאה67 כו׳ ועמ״ש בפ׳ ויחי ע״פ אסרי לגפן68 בפי׳ עירה.
And of this our Sages, of blessed memory, said: “like this ayir (young donkey) that goes after pleasant talk (sichah),” etc. And see what is written in Parshas Vayechi on the verse “Binding his foal to the vine,” in the explanation of iroh (his foal).
The Talmud reads ir, “city,” as ayir, a young donkey that “goes after pleasant talk (sichah),” an image of one who follows his inclination. The discourse on “Binding his foal (iroh) to the vine” (Genesis 49:11) explains the word further.


ובפ׳ בשלח בד״ה לסוסתי ברכבי פרעה69 בענין אותיות שבלעומת זה כו׳ ועיין בזהר פ׳ בלק (דף קצ״ט סע״ב [סוף עמוד ב] ודף ר״א ע״ב)
And in Parshas Beshalach, in the discourse beginning “To My mare among Pharaoh’s chariots,” on the subject of the letters of the opposing side, etc. And see the Zohar, Parshas Balak (end of page 199b, and page 201b);
Two more references follow: the discourse on “To My mare among Pharaoh’s chariots” (Song of Songs 1:9), on the letters of the opposing side, and passages in the Zohar on Parshas Balak.


וע יין בע״ח [בעץ חיים] שער מ״ח פ״ג [פרק ג׳] בפי׳ אם תגביהי כנשר70 משם אורידך נאם7172 ה׳ והפי׳
and see Etz Chaim, Sha’ar 48, chapter 3, on the explanation of “If you soar as high as the eagle, from there I will bring you down, says Havayah”; and the explanation
Etz Chaim reads “If you soar as high as the eagle, from there I will bring you down, says Havayah” (Obadiah 1:4) as alluding to the unholy side’s attempt to rise to its own Arich Anpin and draw from there. G-d brings it down, for otherwise the world would be destroyed.


שנאם ה׳ ודבורו הוא המוריד ומשפיל הקליפות היצה״ר [היצר הרע] וסט״א [וסטרא אחרא] וכך האדם ע״י עסקו בתורה כו׳ וכמ״ש בפ׳ מקץ בד״ה רני ושמחי בת73 כו׳.
is that “says Havayah,” His speech, is what brings down and lowers the kelipos, the evil inclination and the sitra achra (the other side); and so too a person, through his occupation with the Torah, etc.; as is written in Parshas Mikeitz, in the discourse beginning “Sing and rejoice, O daughter,” etc.
The Alter Rebbe adds that it is “says Havayah,” G-d’s speech, that brings down and humbles the kelipos, the evil inclination and the sitra achra; and so too a person brings them down by occupying himself with the Torah. His discourse on “Sing and rejoice, O daughter of Zion” (Zechariah 2:14) develops this.


וזהו ומגיד לאדם מה שיחו.74 דהיינו אם לא נתפתה ביצרו לימשך ח״ו [חס ושלום] באותיות ודבורים האסורים. כ״א שיחו הוא התורה שהיא בחי׳ מ״ה [שם מ״ה] כו׳ וכנ״ל:
And this is [the meaning of] “And He tells man what his speech (sicho) is”: that is, if he was not enticed by his inclination to be drawn, G-d forbid, after forbidden letters and words, but rather his speech is the Torah, which is the level of Mah, etc., as mentioned above.
So “He tells man what his speech is” (Amos 4:13): a person is shown whether he kept from being drawn into forbidden letters and words, and whether his speech was rather Torah. The Torah is the level of Mah, which is the word mah, “what,” in the verse.



In one’s avodah
The maamar draws two reckonings for a person’s service: each night before sleep, to make an accounting of the day’s deeds, repent of them and ask for mercy; and to contemplate G-d’s greatness and kingship without end, and that He sanctified us with His commandments, which draw down the Infinite Light itself. Through Torah study and the mitzvos, and charity above all, where every perutah joins into a great reckoning, one draws down a light beyond all measure. And one must guard one’s speech, keeping it from forbidden words and filling it with Torah, for “He tells man what his speech is.”
Questions for discussion
	Why does the revelation of the Infinite Light depend on Chochmah, and why is this world, where Chochmah is most hidden, the place where the Torah draws down a light beyond all the worlds?
	What is the difference between the “reckoning” of Malchus, which divides the life-force among the creatures, and the “great reckoning” that charity draws down?
	How can Israel be both counted (“the number of the children of Israel”) and “beyond measure”?
	How do the meanings of tzelosa (“inclining”) and atik (“moving, transferring”) explain what prayer accomplishes, and why disrupting another’s prayer “moves the Rock”?
	What are the two reckonings in a person’s service, and how does each relate to the maamar’s account of reckoning in the Divine?

Sources and references
Notes
Paragraph 1
1“Therefore the moshlim say: ‘Come to Cheshbon; let the city of Sichon be built and established.’” The verse concerns Sichon’s city; the Biur reads cheshbon as a “reckoning,” and moshlim both as rulers and as speakers of a parable.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2ת״ח אית מדידו טמיר וגניז. ואית חושבן דקיימא אגניזו טמיר וגניז
Explaining why Israel, like the sand of the sea, are not counted, the Zohar says: “Come and see: there is a measuring hidden and concealed, and there is a reckoning that stands in concealment, hidden and concealed,” the mystery and foundation of all things above and below. The Alter Rebbe identifies this hidden reckoning with the measuring line.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
Observe that there is somewhere a measuring hidden away and undisclosed, and similarly a hidden and undisclosed numbering, that measuring and that numbering upholding the upper world and the lower just because the basis of that measuring and of that numbering is beyond anyone’s knowledge. This constitutes the all-in-all Divine Faith.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 3
3אין אני והוא
“Every person who has haughtiness of spirit, the Holy One, blessed be He, says: I and he cannot dwell in the world.” The Alter Rebbe applies it to every yesh: the Infinite Light is not revealed where there is a sense of self.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4“How many are Your works, Havayah! You made them all with wisdom.” All of creation comes through Chochmah, though in different measures.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
5ויסודתה בהררי קדש
“A psalm of the sons of Korach, a song; its foundation is in the holy mountains.” The Alter Rebbe borrows the phrase for the Torah, whose root and foundation is the supernal Chochmah itself.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
6משל הקדמוני
“As the parable of the Ancient One says, ‘From the wicked comes wickedness.’” The Alter Rebbe, as in Torah Ohr, takes “the parable of the Ancient One” as the Torah.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בואו ונחשב חשבונו של עולם
The Talmud reads “Come to Cheshbon” as “Come, let us calculate the reckoning of the world: the loss of a mitzvah against its reward, and the reward of a transgression against its loss.” The Alter Rebbe reads the reckoning as drawing light from the source of the measuring line.
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
8כל פרוטה מצטרפת לחשבון גדול
Rabbi Elazar on “He donned charity like a coat of mail”: just as each scale joins into a great coat of mail, so with charity “each and every perutah joins into a great reckoning.” The Alter Rebbe reads this “great reckoning” as a drawing down from “His great Name.”
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9וחשבון דא הוא עלמא דתליא בדבורא
On “there is no deed or reckoning” (Ecclesiastes 9:10): “And reckoning: this is the world that depends on speech, for reckoning depends on speech,” and therefore all the calculations, seasons and intercalations of the world are in the moon. The Alter Rebbe identifies this “world” with Malchus of Atzilus.
Zohar, Pinchas 21:135–24:143ספר הזהר, פנחס כ״א:קל״ה-כ״ד:קמ״ג
The verse continues: “Because there is no work nor device nor knowledge nor wisdom in the grave whither thou goest”. In that “might”, however, there is work, namely, effort in this world, which is called “the world of work”; “device” in the world that depends on speech, “knowledge” of the “six sides”, which are called “the world of Thought”, and wisdom on which all depends.
The Zohar; London, Soncino Press, 1933 (Public Domain)
10היש מספר לגדודיו
“Is there any number to His legions?” The verse describes the countless hosts that G-d’s life-force brings into being through the supernal speech.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11Kehot’s note points to Exodus 6:2–4 for these words.
Exodus 6:2–4שמות ו׳:ב׳-ד׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳ וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם: וְגַם הֲקִמֹתִי אֶת־בְּרִיתִי אִתָּם לָתֵת לָהֶם אֶת־אֶרֶץ כְּנָעַן אֵת אֶרֶץ מְגֻרֵיהֶם אֲשֶׁר־גָּרוּ בָהּ:
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD; and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them. And I have also established My covenant with them, to give them the land of Canaan, the land of their sojournings, wherein they sojourned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וידבר אלקים אל משה ויאמר אליו אני הוי׳
“And Elokim spoke to Moshe and said to him: I am Havayah.” The opening verse of Parshas Va’eira, on which the Alter Rebbe’s discourse in Torah Ohr is built.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ויעש דוד שם
“And David made a name,” after his victory over Aram. The Alter Rebbe refers to his explanation of this verse in Iggeres HaKodesh.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14המוציא במספר צבאם
Rabbi Shimon expounds “He who brings out their host by number” as two levels, Mi and Mah, one higher and one lower, each of which had to be marked. The Alter Rebbe refers to this passage for the verse.
Zohar, Introduction 4:12–5:21ספר הזהר, הקדמה ד׳:י״ב-ה׳:כ״א
R. Simeon said: ‘We will go on to expound the conclusion of the verse, viz. He who bringeth forth by number their host (Is. 40, 26). There are two grades which have to be distinguished, one of Mah and one of Mi-one of the higher and the other of the lower sphere. The higher is singled out here in the words, “He who bringeth forth by number their host”. “He who” expresses something definite and absolute, a being universally recognized and without equal. (Corresponding to this is the expression “He …
The Zohar; London, Soncino Press, 1933 (Public Domain)
15המוציא במספר צבאם לכולם בשם יקרא
“He who brings out their host by number, He calls them all by name.” The verse joins number to calling by name, so the reckoning of creation belongs to Malchus, the supernal speech.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16מונה מספר לכוכבים
“He counts the number of the stars; He calls them all by names.” The life-force reaches each creature in its own measure.
Psalms 147:4תהילים קמ״ז:ד׳
מוֹנֶה מִסְפָּר לַכּוֹכָבִים לְכֻלָּם שֵׁמוֹת יִקְרָא:
He counteth the number of the stars; He giveth them all their names.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17עיניך בריכות בחשבון
“Your eyes are pools in Cheshbon.” The Alter Rebbe links the verse to the measured spreading of life-force from the level of cheshbon.
Song of Songs 7:5שיר השירים ז׳:ה׳
צַוָּארֵךְ כְּמִגְדַּל הַשֵּׁן עֵינַיִךְ בְּרֵכוֹת בְּחֶשְׁבּוֹן עַל־שַׁעַר בַּת־רַבִּים אַפֵּךְ כְּמִגְדַּל הַלְּבָנוֹן צוֹפֶה פְּנֵי דַמָּשֶׂק:
Thy neck is as a tower of ivory; Thine eyes as the pools in Heshbon, By the gate of Bath-rabbim; Thy nose is like the tower of Lebanon Which looketh toward Damascus.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18וספרתם לכם
“And you shall count for yourselves, from the day after the day of rest,” the counting of the Omer. It is the opening of the discourse the Alter Rebbe refers to.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19וידבר אלקים את כל הדברים האלה לאמר
“And Elokim spoke all these words, saying,” the opening of the Ten Commandments. It is the opening of another discourse the Alter Rebbe refers to on this theme.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20מי מנה
“Who can count the dust of Yaakov, and the number of the fourth of Israel?” The Alter Rebbe refers to his later discourse on this verse.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21מה רבו מעשיך
“How many are Your works, Havayah!” The many creatures are the product of the measured division of life-force.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
22הללוהו כרוב גודלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קנ, ב.
23הללוהו כרוב גודלו
“Praise Him for His mighty acts; praise Him according to the abundance of His greatness.” “His greatness” is the transcendent Infinite Light, and its “abundance” the many levels within it.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ע״פ והי׳ ביום ההוא
The note identifies the “elsewhere” as the discourse on “And it shall be on that day that a great shofar shall be sounded” in Likkutei Torah, Rosh Hashanah, which asks what the “great” shofar adds over an ordinary one.
Kehot’s noteלקמן ר״ה נח, ב.
25והיה ביום ההוא יתקע בשופר גדול
“And it shall be on that day that a great shofar shall be sounded.” The Alter Rebbe refers to his discourse on this verse for the ever-higher lights of the Time to Come.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26The Kodesh that is the supreme mystery of all levels rises above everything, “and it has, outside, another Kodesh below, which stands beneath it and exists in reckoning and number.” The Alter Rebbe identifies this lower Kodesh with Malchus of Atzilus.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
For holiness is the essence of the highest of grades; and just as to that highest degree of holiness there is attached a lower degree1Malkuth. that admits of number and computation, so Israel, “the L-rd’s hallowed portion”, have to give as ransom something of another degree of holiness, that admits of computation. Esoterically speaking, Israel is the tree that stands in the innermost. The ransom is of another kind of holiness, standing outside and admitting of computation. The latter is thus a shield to the former.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
27זורע צדקות מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
28בביאור ע״פ וספרתם לכם
That supplement on “And you shall count for yourselves… fifty days” explains the counting of the Omer as drawing down, little by little, the fiftieth gate, which includes all and is one with its source.
Numbers 11:4במדבר י״א:ד׳
וְהָאסַפְסֻף אֲשֶׁר בְּקִרְבּוֹ הִתְאַוּוּ תַּאֲוָה וַיָּשֻׁבוּ וַיִּבְכּוּ גַּם בְּנֵי יִשְׂרָאֵל וַיֹּאמְרוּ מִי יַאֲכִלֵנוּ בָּשָׂר:
And the mixed multitude that was among them fell a lusting; and the children of Israel also wept on their part, and said: ‘Would that we were given flesh to eat!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יא, ד.
29ובד״ה והי׳ לכם לציצית
That discourse on tzitzis speaks of being among the “masters of reckoning” (marei dechushbena): reckoning every thought, word and deed that was not good since the day of one’s birth, even the sins of youth, and keeping them always before one’s eyes.
Kehot’s noteלעיל פ׳ שלח מג, ד.
30כמארז״ל
Rabbi Yochanan reads “Come to Cheshbon” as “Come, let us calculate the reckoning of the world: the loss of a mitzvah against its reward, and the reward of a transgression against its loss.” The Alter Rebbe takes it as referring to the mitzvos, which draw down the great reckoning.
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עח, ב.
31כל פרוטה מצטרפת לחשבון גדול
“So too with charity: each and every perutah joins into a great reckoning.” The Alter Rebbe stresses the word “great”: charity draws down the transcendent light, “His great Name.”
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32שממשיך גילוי אור א״ס ב״ה
Iggeres HaKodesh 3 expounds “every perutah joins into a great reckoning”: charity, greater than all the mitzvos, draws from the Infinite Light at the level of sovev kol almin, which becomes a garment and an encompassing light for the ten Sefiros of Atzilus, Beriah, Yetzirah and Asiyah.
Kehot’s noteאגה״ק סי׳ ג.
Paragraph 8
33והי׳ מספר בנ״י
“And the number of the children of Israel shall be like the sand of the sea, which shall not be measured and shall not be counted.” The Alter Rebbe reads the “uncountable” number as the mark of the great reckoning drawn down by the mitzvos.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
34דבכל ליליא וליליא עד לא ישכב ועד לא נאים. בעי בר נש למעבד חושבנא מעובדוי דעבד כל ההוא יומא ויתוב מינייהו ויבעי עלייהו רחמי
Of the “master of reckoning,” the Zohar says that every night, before lying down and sleeping, a person must make a reckoning of the day’s deeds, repent of them and ask for mercy. The Alter Rebbe calls this the first reckoning in the service of G-d.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
35למעלה עד אין קץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז״ח פ׳ יתרו. [כ].
36Kehot’s note points to Zohar, Korach 7:33 for these words.
Zohar, Korach 7:33ספר הזהר, קרח ז׳:ל״ג
Paragraph 9
37ומצלא ומודה
Daniel, three times a day, “knelt on his knees and prayed (mtzalei) and gave thanks before his G-d.” The Aramaic word for prayer shows that prayer is tzelosa.
Daniel 6:11דניאל ו׳:י״א
וְדָנִיֵּאל כְּדִי יְדַע דִּי־רְשִׁים כְּתָבָא עַל לְבַיְתֵהּ וְכַוִּין פְּתִיחָן לֵהּ בְּעִלִּיתֵהּ נֶגֶד יְרוּשְׁלֶם וְזִמְנִין תְּלָתָה בְיוֹמָא הוּא בָּרֵךְ עַל־בִּרְכוֹהִי וּמְצַלֵּא וּמוֹדֵא קֳדָם אֱלָהֵהּ כׇּל־קֳבֵל דִּי־הֲוָא עָבֵד מִן־קַדְמַת דְּנָה:
And when Daniel knew that the writing was signed, he went into his house—now his windows were open in his upper chamber toward Jerusalem—and he kneeled upon his knees three times a day, and prayed, and gave thanks before his G-d, as he did aforetime.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ויעתר יצחק
“And Yitzchak entreated Havayah opposite his wife, for she was barren.” Its Targum renders the verb as “prayed.”
Genesis 25:21בראשית כ״ה:כ״א
וַיֶּעְתַּר יִצְחָק לַה׳ לְנֹכַח אִשְׁתּוֹ כִּי עֲקָרָה הִוא וַיֵּעָתֶר לוֹ ה׳ וַתַּהַר רִבְקָה אִשְׁתּוֹ:
And Isaac entreated the L-RD for his wife, because she was barren; and the L-RD let Himself be entreated of him, and Rebekah his wife conceived.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כא.
39וצלי יצחק
Onkelos translates “And Yitzchak entreated” as “And Yitzchak prayed (vetzalei).” The Alter Rebbe takes the Aramaic root as a term of inclining.
Onkelos Genesis 25:21תרגום אונקלוס על בראשית כ״ה:כ״א
וְצַלִּי יִצְחָק קֳדָם יְיָ לָקֳבֵל אִתְּתֵיהּ אֲרֵי עֲקָרָה הִיא וְקַבֵּל צְלוֹתֵיהּ יְיָ וְעַדִּיאַת רִבְקָה אִתְּתֵיהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
40כי מצלי הוא לשון הטייה
The note quotes it: the book Tur Bareket states that tzelosa is a term of inclining, the same point the Alter Rebbe makes here.
Kehot’s noteבסה״מ תרכ״ט ע׳ יב: איתא בטור ברקת צלותא הוא לשון הטי׳.
41לא תטה משפט
“You shall not bend judgment; you shall not show favor.” Its Targum uses the same root as tzelosa.
Deuteronomy 16:19דברים ט״ז:י״ט
לֹא־תַטֶּה מִשְׁפָּט לֹא תַכִּיר פָּנִים וְלֹא־תִקַּח שֹׁחַד כִּי הַשֹּׁחַד יְעַוֵּר עֵינֵי חֲכָמִים וִיסַלֵּף דִּבְרֵי צַדִּיקִם:
Thou shalt not wrest judgment; thou shalt not respect persons; neither shalt thou take a gift; for a gift doth blind the eyes of the wise, and pervert the words of the righteous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יט.
42לא תצלי
Onkelos renders “You shall not bend judgment” as “lo satzlei din,” showing that the root of tzelosa means to incline.
Onkelos Deuteronomy 16:19תרגום אונקלוס על דברים ט״ז:י״ט
לָא תַצְלֵי דִין לָא תִשְׁתְּמוֹדַע אַפִּין וְלָא תְקַבֵּל שֹׁחֲדָא אֲרֵי שֹׁחֲדָא מְעַוֵּר עֵינֵי חַכִּימִין וּמְקַלְקֵל פִּתְגָּמִין תְּרִיצִין:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
43סנד״ל קושר כתרים
“Sandalphon is his name… and he stands behind the Chariot and ties crowns for his Maker.” The Alter Rebbe explains the crowns as Keser, drawn down by the prayers of Israel.
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב. וראה הערת כ״ק אדמו״ר בספר המאמרים ה׳תש״ד, ע׳ 213.
44ע״פ מה יפו פעמייך
In that discourse, deep contemplation brings the soul to long to be absorbed in G-d’s very essence, beyond “all the higher lights, higher above higher.” It also reads the Talmud’s “one acquires his world in one hour (sha’ah)” with sha’ah from vayisha, “turned,” the term this Biur uses in paragraph 11.
Kehot’s noteלקמן שה״ש מג, ג ואילך.
45מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals, O daughter of the noble.” The opening of a discourse in Likkutei Torah on Shir HaShirim to which the Alter Rebbe refers.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ובד״ה נר חנוכה
There the mezuzah on the right is an ascent from below to above, like the mitzvos, raising the house and all one owns to the love of G-d, while the Chanukah lamp on the left is the drawing down of the light of the Torah.
Kehot’s noteתו״א מב, ב.
47מזוזה מימין
The Chanukah lamp is placed on the left, “so that the Chanukah lamp is on the left and the mezuzah on the right.” The words open the discourse in Torah Ohr to which the Alter Rebbe refers.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
48וכמ״ש בע״ח שמ״א פ״ג
It cites the dispute of the Kabbalists whether Keser is counted among the ten Sefiros, and the Arizal’s ruling (Etz Chaim, Sha’ar 41, chapter 3) that Keser is an intermediary between the Emanator and the emanated: its level from the lowest aspect of the Infinite One is Atik Yomin, which emanates its second level, Arich Anpin, the root of the ten Sefiros.
Song of Songs 8:4שיר השירים ח׳:ד׳
הִשְׁבַּעְתִּי אֶתְכֶם בְּנוֹת יְרוּשָׁלָ͏ִם מַה־תָּעִירוּ וּמַה־תְּעֹרְרוּ אֶת־הָאַהֲבָה עַד שֶׁתֶּחְפָּץ:
’I adjure you, O daughters of Jerusalem: Why should ye awaken, or stir up love, Until it please?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל פ׳ בחוקותי מו, ג. שה״ש ח, ד. ובכ״מ.
49כענין יהי רצון
There the Tzemach Tzedek refers, for this point, to the Alter Rebbe’s discourse on Parshas Beshalach of 5568, said at a wedding.
Kehot’s noteבאוה״ת במדבר כרך-ו ע׳ א׳תתק מציין ”ע׳ בזה בפ׳ בשלח תקס״ח בחתונה”. נדפס בהנחת הר״פ ע׳ פז. ובסה״מ תקס״ח ע׳ מד.
Paragraph 10
50המעתיק הרים
“Who moves mountains, and they do not know it.” The Alter Rebbe derives the name Atik from this sense of moving.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ט, ה. ראה לקמן דרושים לר״ה סא, ג. סה״מ תקס״ה כרך-ב ע׳ תתקמא. דרך מצותיך לט, א.
51אשר העתיקו אנשי חזקי׳
“These too are proverbs of Shlomo, which the men of Chizkiyahu king of Yehudah copied.” Copying is a transfer from one book to another, the sense the Alter Rebbe applies to Atik.
Proverbs 25:1משלי כ״ה:א׳
גַּם־אֵלֶּה מִשְׁלֵי שְׁלֹמֹה אֲשֶׁר הֶעְתִּיקוּ אַנְשֵׁי חִזְקִיָּה מֶלֶךְ־יְהוּדָה:
These also are proverbs of Solomon, which the men of Hezekiah king of Judah copied out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, א.
52Of one who did not wait for his fellow and left: “they tear up his prayer before him,” and “not only that, but he causes the Shechinah to depart from Israel,” as it says, “And the Rock is moved from its place.” The Alter Rebbe reads the verb as the reverse of the drawing down of Atik.
Berakhot 5b:26ברכות ה׳ ב:כ״ו
וְלֹא עוֹד, אֶלָּא שֶׁגּוֹרֵם לַשְּׁכִינָה שֶׁתִּסְתַּלֵּק מִיִּשְׂרָאֵל, שֶׁנֶּאֱמַר: ״וְיֶעְתַּק צוּר מִמְקֹמוֹ״. וְאֵין ״צוּר״ אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: צוּר יְלָדְךָ תֶּשִׁי״.
More than that, he causes the Shekinah to depart from Israel ; as it is said, "Shall the Rock be removed out of its place?" (ibid.) "Rock" means nothing else than the Holy One, blessed be He; as it is said, "Of the Rock that begat thee thou wast unmindful" (Deut. xxxii. 18). [[fol. 6 a.]]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
53ויעתק צור ממקומו
“Shall the earth be forsaken for your sake, or the Rock be moved from its place?” The Talmud reads “the Rock” as the Holy One, blessed be He.
Job 18:4איוב י״ח:ד׳
טֹרֵף נַפְשׁוֹ בְּאַפּוֹ הַלְמַעַנְךָ תֵּעָזַב אָרֶץ וְיֶעְתַּק־צוּר מִמְּקֹמוֹ:
Thou that tearest thyself in thine anger, Shall the earth be forsaken for thee? Or shall the rock be removed out of its place? .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יח, ד.
54בביאור ע״פ שחורה אני
There the term Shechinah applies only when Malchus of Atzilus becomes Atik for Beriah and is enclothed in Arich Anpin of Beriah, the root of the ten Sefiros of Beriah, and G-dliness dwells within the created worlds; in Atzilus, where it is wholly united with the Infinite Light, the term does not apply.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ח, ב.
55שחורה אני ונאוה
“I am black and comely, O daughters of Jerusalem.” The opening of the Biur in Likkutei Torah to which the Alter Rebbe refers for the meaning of Shechinah.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בפ״ג דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל בפ״ק דברכות.
Paragraph 11
57בשעה שישראל אומרים איש״ר
“When Israel enter the synagogues and study halls and answer ‘May His great Name be blessed,’ the Holy One, blessed be He, nods His head.” The Alter Rebbe explains the nodding as G-d’s “turning” toward Israel.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א.
58ס״פ שלח
That discourse, on “I am Havayah your G-d,” near the end of Parshas Shelach, explains the Talmud’s saying: G-d’s “head” is the supreme will, and the nodding is a movement from above to below, drawing the supreme will, with the supernal delight and Chochmah hidden in it, down into revelation; Israel, called li rosh (“a head for Me”), bring it about.
Kehot’s noteלעיל מח, א.
59וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” The Alter Rebbe reads vayisha as “turned,” the divine turning toward the one who serves Him.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
60כנועם שיח סוד שרפי קודש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח קדושה.
61נבנה לנו עיר
“Come, let us build ourselves a city and a tower with its top in the heavens.” The city of the Generation of the Dispersion is the model of the “city of Sichon” on the side of kelipah.
Genesis 11:4בראשית י״א:ד׳
וַיֹּאמְרוּ הָבָה נִבְנֶה־לָּנוּ עִיר וּמִגְדָּל וְרֹאשׁוֹ בַשָּׁמַיִם וְנַעֲשֶׂה־לָּנוּ שֵׁם פֶּן־נָפוּץ עַל־פְּנֵי כׇל־הָאָרֶץ:
And they said: ‘Come, let us build us a city, and a tower, with its top in heaven, and let us make us a name; lest we be scattered abroad upon the face of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ד.
62וכמ״ש בזהר פ׳ נח
The note says this Zohar passage on the city of the Generation of the Dispersion is discussed there at length.
Kehot’s noteראה בארוכה באוה״ת בראשית כרך-ג דף תרנה, א.
63נתקין באתר דא עיר
Having come to a valley that was a foreign dominion, the builders said, “Let us establish in this place a city and a tower.” In Sefaria’s Vilna pagination these words are on 75a (the maamar cites 74a); the Alter Rebbe sees in them the drawing of letters to the side of kelipah.
Zohar, Noach 42:341–43:361ספר הזהר, נח מ״ב:שמ״א-מ״ג:שס״א
Thus, the words “Come, let us build a city and a tower” mean that when they reached that plain, which signifies the “strange power”, and there was revealed to them the place of its dominion, which extends particularly over “the fishes of the sea”, they said, “Here is a place where the beings of the lower world can abide in comfort.” At once they said: “Come, let us build a city, and a tower, and let us make us a name.” This place, they said, shall be to us a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64ע״פ זאת תהי׳ תורת המצורע
There, quoting Etz Chaim, tzaraas comes from the departure of the mochin of Abba, Chochmah, which is called Torah, so its only remedy is Torah study; hence “the Torah of the metzora.” The Midrash likewise reads “a healing tongue is a tree of life” as the Torah healing the one who spread an evil name.
Kehot’s noteראה לעיל פ׳ מצורע כד, ד.
65זאת תהיה תורת המצורע
“This shall be the law of the metzora on the day of his purification.” The opening of the discourse to which the Alter Rebbe refers for the “house” and “city” of letters.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כי כל צירוף נק׳ בית
There a “city” is what is gathered from many houses, and the houses are combinations of letters, as Sefer Yetzirah says, “two stones build two houses”: the division of the life-force into many houses and levels, as intellect divides into the letters of thought.
Kehot’s noteנתבאר בתו״א נו, ב ואילך.
67כעיר זה שמהלך אחר סיחה נאה
On “the city of Sichon”: a person who “makes himself like this foal that goes after pleasant talk,” and of the one “who follows his inclination, like this foal that goes after pleasant talk.” The Alter Rebbe applies it to speech drawn to the side of kelipah.
Bava Batra 78b:14–15בבא בתרא ע״ח ב:י״ד-ט״ו
״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין. ״וְלֶהָבָה מִקִּרְיַת סִיחֹן״ – מִקִּרְיַת צַדִּיקִים שֶׁנִּקְרְאוּ ״שִׂיחִין״. ״אָכְלָה עָר מוֹאָב״ – זֶה הַמְהַלֵּךְ אַחַר יִצְרוֹ, כְּעַיִר זֶה שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה. ״בַּעֲלֵי בָּמוֹת אַרְנֹן״ – אֵלּוּ גַּסֵּי הָרוּחַ, דְּאָמַר מָר: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עח, ב.
68אסרי לגפן
“Binding his foal to the vine, and his donkey’s colt to the choice vine.” The opening of the discourse in Torah Ohr, Vayechi, to which the Alter Rebbe refers for the word ir.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69לסוסתי ברכבי פרעה
“To My mare among Pharaoh’s chariots I have compared you, My beloved.” The opening of the discourse in Torah Ohr, Beshalach, on the letters of the opposing side.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אם תגביהי כנשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעובדי׳ (א, ד [תגבי׳]). [כ].
71אם תגביהי כנשר משם אורידך נאם ה׳
“If you soar as high as the eagle, and if your nest is set among the stars, from there I will bring you down, says Havayah.” The verse is spoken against Edom.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אם תגביהי כנשר משם אורידך נאם ה׳
The Arizal reads the verse as alluding to the unholy side’s attempt to draw from its own Arich Anpin: “from there I will bring you down, says Havayah,” for if it rose so high the world would be destroyed. The Alter Rebbe adds that G-d’s speech is what lowers the kelipos.
Sefer Etz Chaim 48:3עץ חיים מ״ח:ג׳
… איש כנזכר אצלינו והנה הקלי׳ דאצילות רצתה להדמות כקוף בפני אדם ולהתתקן כולו אף בא״א (כדוגמת דאצילות וצתה לעלות עד שם בא״א) דיליה ולהמשיך משם בחי׳ שערות כמו שהם בקדושה ואל זה הסוד רמוז בפ׳ אם תגביה כנשר כו׳ להמשיך אותן שערות מא״א שלך משם אורידך נאם ה׳ כי אם ח״ו יעלה אותו התיקונים באצילות הטמא גם בא״א ואו״א דיליה היה נחרב העולם וע״כ משם אורידך נאם ה׳. והנה נתבאר בקיצור כי באצילות דקדושה נגנז אור א״א וע״כ חזרה אורר המלכות נוקבא דז״א בסוד נקודה א׳ של אורר לבד …
Sefer Etz Chaim (Public Domain)
73רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The opening of the discourse in Torah Ohr, Mikeitz, to which the Alter Rebbe refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ומגיד לאדם מה שיחו
“For behold, He forms the mountains and creates the wind, and tells man what his speech is.” The Alter Rebbe reads it as showing a person whether his speech was Torah or forbidden words.
Amos 4:13עמוס ד׳:י״ג
כִּי הִנֵּה יוֹצֵר הָרִים וּבֹרֵא רוּחַ וּמַגִּיד לְאָדָם מַה־שֵּׂחוֹ עֹשֵׂה שַׁחַר עֵיפָה וְדֹרֵךְ עַל־בָּמֳתֵי אָרֶץ ה׳ אֱלֹקֵי־צְבָאוֹת שְׁמוֹ:
For, lo, He that formeth the mountains, and createth the wind, And declareth unto man what is his thought, That maketh the morning darkness, And treadeth upon the high places of the earth; The L-RD, the G-d of hosts, is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Balak · Maamar 1
מי מנה עפר יעקב ומספר את רובע ישראל
“Who has counted the dust of Yaakov, and the number of the fourth of Israel?”
Israel’s souls are rooted in G-d’s “thought,” above speech and names, yet they gain more by coming down: through the physical mitzvos, done with joy from the heart’s inner point, they draw down the supernal will, the fourth level above thought, speech and action. Through Torah study, “dust” beyond all number, they reach the higher unity.
The maamar in brief
The maamar explains Bilaam’s words, “Who has counted the dust of Yaakov, and the number of the fourth (reva) of Israel?” Reva means both “a fourth” and “four”: Israel has four levels. Isaiah’s “I created, I formed, also I made” are thought, speech and action, and “also” adds a fourth, the supernal will. Angels and all creatures live from G-d’s speech and have names; souls are rooted in His thought, the hidden worlds, where they have no name and are one with the Infinite Light. Why, then, descend? Because thought is only a garment, while the will is the Infinite Light. The heart’s inner point, a love above reason with no rival in evil, can unite the whole heart, and in the physical mitzvos a person sets aside his will for G-d’s, so that the supernal will rests in him. Sand beside the sea and the twelve oxen beneath Shlomo’s sea explain a “number” that cannot be counted: G-d’s exalted kingship yields separate, countless creatures, and the mitzvos done with joy draw it down without limit. Torah study, “dust” beyond number, is the higher unity, reached through Yaakov’s compassion, yet it must be joined to kindness and charity.

Outline
	1The verse and the four levelsBilaam’s verse, the places in the Talmud and Midrash that expound it, and the two meanings of reva, “a fourth” and “four.” The three verbs of Isaiah 43:7 are thought, speech and action; the word “also” adds a fourth level, higher than all three.¶1–3
	2Speech, thought and the soul’s sourceThe question of the soul’s ascent through its descent. G-d’s speech brings the worlds out into revelation, and its letter-combinations are the names of angels and creatures, the revealed worlds. Israel “arose in thought,” the hidden worlds: in its source the soul has no name and is “one,” and all souls were included as one in Adam.¶4–10
	3The united heart and the supernal willTwo loves: the outer, born of knowledge, which has a rival on the side of evil, and the inner “great love” above reason, which has none. Uniting the outer heart with the inner; the supernal will, the fourth level, revealed in the physical mitzvos; the 248 commandments as the King’s limbs; and why one hour in this world is better than all the World to Come.¶11–19
	4A number that cannot be countedHoshea’s contradiction and the Gemara’s answer. Sand by the sea and the twelve oxen beneath the sea: G-d’s exalted kingship brings about separate, countless creatures. Israel draw His kingship down through the practical mitzvos, and through the joy of the mitzvah they draw the supernal will without limit, “the fourth of Israel,” which includes all four levels.¶20–27
	5Torah, the higher unityTorah study, “dust” beyond all number, is the higher unity, drawing down the inner dimension of the will, “love in delights.” The way to it is Yaakov’s compassion, aroused at fixed times; yet Torah must come with kindness and charity, “the number of the fourth of Israel.”¶28


Key concepts
	Thought, speech and actionמחשבה דיבור ומעשה
	The three “garments” of the soul, matched to “created, formed, made” in Isaiah 43:7. Speech is bound to thought and shapes its letters; action is a thing apart. Above, “speech” is the coming of the worlds into revelation, and “thought” the hidden source.

	The supernal willרצון העליון
	The fourth level, hinted at in the word “also,” far above thought, speech and action. It is the Infinite Light itself, and it is revealed chiefly in the physical performance of the mitzvos.

	Hidden worlds and revealed worldsעלמין סתימין ועלמין דאתגליין
	The revealed worlds live from G-d’s speech and have names; the hidden worlds are their sources, the level of “thought,” where the souls of Israel are rooted and united with the Infinite Light.

	The desire of the heart, inner and outerרעותא דליבא
	The heart’s will has an outer dimension, a love born of knowledge and contemplation, which has a counterpart on the side of evil, and an inner point, a “great love” above reason, given from Above, which has none.

	Great love and love in delightsאהבה רבה, אהבה בתענוגים
	Great love, a will above reason, is drawn down through the mitzvos from the outer dimension of the supernal will; love in delights is rooted in its inner dimension, G-d’s delight, and is drawn down through the Torah.

	The lower unity and the higher unityיחודא תתאה, יחודא עילאה
	The mitzvos achieve the lower unity, drawing G-d’s will into “number,” the level of action; Torah study achieves the higher unity, self-nullification to the Infinite Light itself, “dust” that cannot be counted.

	In the category of numberבגדר מספר
	Created things are separate and so can be called a “number,” yet they cannot actually be counted. What Israel draw down through the mitzvos is in the category of number but never truly finite, because it is the Infinite Light.

	The attribute of Yaakovמדתו של יעקב
	Compassion: yud-akev, pity for the “yud” of supernal Chochmah fallen to the “heel.” Like the middle bar of the Mishkan, it joins the lowest end to the highest and is the way to the light of the Torah.


Section 1 · ¶1–3
The verse and the four levels
1מי מנה1 עפר יעקב23456 ומספר את78 רובע ישראל.910 (בגמרא ספ״ג [סוף פרק ג׳] דנדה) (ל״א א׳). רבות ויגש פצ״ד גבי כל הנפש באה.11
“Who has counted the dust of Yaakov, and the number of the fourth of Israel?” (In the Gemara, at the end of chapter 3 of Niddah) (31a). [Midrash] Rabbah, Vayigash, chapter 94, regarding “all the souls that came.”
The maamar opens with Bilaam’s words about Israel (Numbers 23:10): “Who has counted the dust of Yaakov, and the number of the fourth (reva) of Israel?” The Alter Rebbe first lists where the Sages expound this verse, beginning with the Gemara at the end of the third chapter of Niddah (31a) and the Midrash Rabbah on Vayigash, where it is brought in connection with “all the souls” of Yaakov’s household.


ויקרא פ״א במדבר פ״ב [פרק ב׳] פ׳ בלק12 בשה״ש [בשיר השירים] רבה ס״פ כתפוח13 בעצי14 ובפסוק אחת היא15 יונתי. ובפסוק אל גנת.1617
Vayikra, chapter 1; Bamidbar, chapter 2; Parshas Balak; in Shir HaShirim Rabbah, at the end of the section “As an apple tree among the trees,” and on the verse “My dove is one,” and on the verse “To the garden of.”
The list continues with more places in the Midrash Rabbah: Vayikra Rabbah, chapter 1; Bamidbar Rabbah, chapter 2 and again in Parshas Balak; and three passages of Shir HaShirim Rabbah, each named by the verse it comments on.


בקהלת רבה18 בפסוק כל הנחלים1920 רבע יש בו ב׳ פירושים פי׳ אחד חלק רביעית, והב׳ מלשון ארבעה. כי הנה בבחי׳ ישראל יש ד׳ בחינות.
In Koheles Rabbah, on the verse “All the rivers.” The word reva (“fourth”) has two meanings: one, a fourth part; and the second, from the word arba’ah (“four”). For within the level of Israel there are four levels.
Koheles Rabbah also brings the verse, on “All the rivers run into the sea.” The Alter Rebbe then notes that reva can mean “a fourth part” or can come from arba’ah, “four,” and states what the maamar will develop: within Israel there are four levels.




2והענין דכתיב ולכבודי בראתיו יצרתיו21 אף עשיתיו והם בחי׳ מחשבה דיבור ומעשה בראתיו הוא בחי׳ מחשבה שהוא יש מאין יצרתיו הוא בחי׳ הדיבור שהוא בחי׳ צורה שמצייר האותיות שבמחשבה.
The explanation is that it is written, “For My glory I created him, I formed him, also I made him.” These are the levels of thought, speech and action. “I created him” is the level of thought, which is something from nothing. “I formed him” is the level of speech, which is the level of form, since it gives form to the letters that are in thought.
Isaiah 43:7 names three stages in G-d’s making of man: “created,” “formed” and “made.” The Alter Rebbe matches them to thought, speech and action. “Created” is thought, which the text calls “something from nothing”; “formed” is speech, which gives shape to letters already present in thought.


אף עשיתיו בחי׳ המעשה כתיב בלשון אף לפי שהמעשה דבר נפרד בפני עצמו שאינו כערך הדיבור נגד המחשבה שמצייר האותיות המחשבה ממש
“Also I made him” is the level of action. It is written with the word “also” because action is a separate thing, standing by itself; it is not like the relation of speech to thought, for [speech] gives form to the very letters of thought,
“Made” is action. The verse puts the word “also” (af) before it because action stands apart: speech is bound closely to thought and shapes the very letters of thought, but a deed is a separate thing.


כי מה שחושב הוא מדבר משא״כ ענין עשייה גשמיות הוא ענין בפני עצמו [וע׳ מזה בד״ה חייב אינש לבסומי בפוריא22 במש״ש [במה שכתוב שם]. וצורת הה׳ הוא ג׳ קוין כו׳ עד וכמ״ש אף עשיתיו].
since what one thinks, one speaks; whereas physical action is a matter by itself. [And see on this in the discourse beginning “A person is obligated to become intoxicated on Purim,” in what is written there: “And the form of the letter hei is three lines, etc.,” up to “and as it is written, ‘also I made him.’”]
What a person thinks is what he says, so speech carries on from thought; physical action is a different kind of thing. The bracket sends the reader to the Purim discourse in Torah Ohr, to the passage on the form of the letter hei, made of three lines, which leads up to this same verse, “also I made him.”




3והנה יש עוד בחינה רביעית23 שלמעלה מהשלשה בחינות הנ״ל מחשבה דיבור ומעשה ונרמז במלת אף
Now, there is yet a fourth level, which is above the three levels mentioned above, thought, speech and action, and it is hinted at in the word “also” (af),
Beyond these three, there is a fourth level, higher than all of them, and the Alter Rebbe finds it in the seemingly extra word “also.”


כי אף הוא לשון ריבוי לרבות עוד דבר שאינו מפורש כאן והוא הדבר שלמעלה מהשלשה בחינות הללו וגבוה ונעלה מהם.
for “also” is a term of inclusion, to include another thing that is not stated explicitly here: the thing that is above these three levels, and higher and loftier than them.
In the Sages’ way of reading Scripture, af (“also”) is a word of inclusion (ribbui): it adds something not stated outright. Here it adds a level above thought, speech and action, which the maamar will later identify as the supernal will.




Section 2 · ¶4–10
Speech, thought and the soul’s source
4וביאור הדבר הנה צריך להבין תכלית ירידת הנשמות לעוה״ז שירידתן צורך עליה היא כנודע, וצריך
The explanation of the matter: we need to understand the purpose of the descent of the souls into this world. Their descent is for the sake of an ascent, as is known; and we need
To explain this fourth level, the Alter Rebbe raises a basic question. It is well known that the soul’s descent into this world is “for the sake of an ascent”: it comes down in order to rise higher than it was.


להבין עליה זו מה היא מאחר שטרם ירידתה היתה נהנית מזיו השכינה24 ומה עילוי גדול מזה.
to understand what this ascent is, since before its descent [the soul] delighted in the radiance of the Shechinah (Divine Presence). And what greater elevation is there than this?
But what could that ascent be? Before coming down, the soul already delighted in “the radiance of the Shechinah,” the Talmud’s description of the reward of the righteous, and nothing seems greater than that.




5וגם להשכיל היטב ענין מחשבה דבור ומעשה למעלה שהוא בחי׳ בראתיו יצרתיו כו׳ שהרי כי לא מחשבותי מחשבותיכם2526 כתיב ואין לו דמות הגוף27 כו׳.
We also need to comprehend well the matter of thought, speech and action Above, which is the level of “I created him, I formed him,” etc. For it is written, “For My thoughts are not your thoughts,” and He has no likeness of a body, etc.
A second question: Isaiah says that G-d’s thoughts are not like ours, and He has no likeness of a body, in the words of the hymn Yigdal. So what can it mean to speak of thought, speech and action Above, the levels the verse called “created, formed, made”?


אלא הענין הוא שבחינת יציאת העולמות מהעלם אל הגילוי נקרא בשם דבר ה׳. כמו ע״ד משל באדם הדיבור הוא מגלה לזולתו מצפוני מחשבתו.
But the matter is that the coming forth of the worlds from concealment into revelation is called by the name “the word of G-d.” Just as, by way of analogy, in a person, speech reveals to another the hidden things of his thought,
The answer is that these are analogies. The coming of the worlds out of concealment into revelation is called “the word of G-d,” because speech in a person does just that: it reveals to others what was hidden in his thought.


כך עד״מ בעשרה מאמרות נברא העולם2829 הם בחי׳ מאמרות וצירופי אותיות היוצאים מהעלם אל הגילוי ולהוות מאין ליש.
so too, by way of analogy, “with ten utterances the world was created”: these are the level of utterances and combinations of letters, which come forth from concealment into revelation, and to bring into being from nothing to something.
So too the Mishnah says that “with ten utterances the world was created”: these utterances are combinations of letters that bring things out of concealment into revelation, creating them from nothing.




6והנה במאמר אחד יכול להבראות3031 וכדכתיב וברוח פיו כל צבאם32 פי׳ רוח פיו הוא בחי׳ הבל העליון [ע׳ [עיין] בזהר ח״ג [חלק ג׳] מ״ז ב׳
Now, “it could have been created with one utterance,” as it is written, “And by the breath of His mouth, all their hosts.” The meaning: “the breath of His mouth” is the level of the supernal breath (hevel) [see the Zohar, Part III, 47b,
The same Mishnah adds that the world could have been created with a single utterance. “By the breath of His mouth, all their hosts” speaks of that single source: “the breath of His mouth” is the supernal breath (hevel), and the Zohar cited here teaches that the world is sustained by breath.


ובאגה״ק [ובאגרת הקודש] ד״ה ויעש דוד] והוא מאמר אחד הכולל וכמאמר ברוך אומר ועושה33 במאמר אחד כו׳.
and Iggeres HaKodesh, the passage beginning “And David made”], and it is the one all-inclusive utterance, as in the saying “Blessed is He who says and does,” with one utterance, etc.
The text also points to a letter in Iggeres HaKodesh, a part of Tanya, that opens “And David made.” This breath is the one all-inclusive utterance, as in the blessing Baruch She’amar, “Blessed is He who says and does.”


אלא שהדיבור הוא מחלק ומפריד ההבל לכמה מיני צירופי אותיות שהם הם ריבוי התחלקות העולמות אלף אלפין וכו׳ היש מספר לגדודיו כו׳.343536
Only, speech divides and separates the breath into many kinds of combinations of letters, which are themselves the great multiplicity of divisions of the worlds: “a thousand thousands,” etc.; “Is there any number to His legions?” etc.
Speech, however, divides the single breath into many letter-combinations, and these divisions are the multitude of worlds and creatures: “a thousand thousands” and “Is there any number to His legions?”




7וזהו ברכו ה׳ מלאכיו גבורי כח עושי דברו לשמוע בקול דברו דברו דייקא. מפני שהם חיים וקיימים מבחי׳ דבר ה׳
This is [the meaning of] “Bless Havayah, His angels, mighty in strength, who do His word, hearkening to the voice of His word”: “His word” specifically. For they live and exist from the level of the word of G-d,
Psalms 103:20 calls the angels those who “do His word, hearkening to the voice of His word.” The stress on “His word” shows that the angels’ very life comes from the level of G-d’s speech.


שהוא בחי׳ גילוי מוצא פי37 ה׳ להיות ריבוי התחלקות הנבראים וצירופי אותיות שמהם חיים הנבראים הם הם בחינת השמות והם בחינת שמות כל הנבראים כל אחד על שמו
which is the level of the revelation of “what comes forth from the mouth of Havayah,” so that there come to be the multiplicity and division of created beings. And the combinations of letters from which the created beings live are themselves the level of the names; they are the level of the names of all created beings, each one by its name,
That speech is “what comes forth from the mouth of Havayah,” the revealed divine utterance, which divides into the many created beings. The letter-combinations that give each creature its life are its name.


כמו מחנה מיכאל כו׳ וכן שמות כל הנבראים למיניהם וכמ״ש ויקרא האדם שמות38 והם בחי׳ שמות ממש צירופי אותיות מוצא פי ה׳ וגו׳ והנה כל זה הוא בחי׳ עלמין דאתגליין.39
like “the camp of Michael,” etc., and likewise the names of all created beings according to their kinds, as it is written, “And Adam gave names.” They are the level of actual names, combinations of letters, “what comes forth from the mouth of Havayah,” etc. Now, all this is the level of the revealed worlds (almin d’isgalyan).
Each angelic camp, such as “the camp of Michael,” and each kind of creature has its own name, as Adam gave names to the animals. These names are real names, combinations of the letters of G-d’s speech, and all this belongs to the “revealed worlds,” the levels that come out into revelation.




8ויש עלמין סתימין דלא אתגליין4041 שהם בחינת מקורים לעלמין דאתגליין. וכל מה שיש בעלמין דאתגליין מוכרח להיות לו מקור בעלמין סתימין כנזכר בדרשת רז״ל [רבותינו זכרונם לברכה] אין לך עשב מלמטה42 שאין לו מזל מלמעלה
And there are hidden worlds that are not revealed (almin stimin d’lo isgalyan), which are the sources of the revealed worlds. Everything that exists in the revealed worlds must have a source in the hidden worlds, as is mentioned in the teaching of our Sages, of blessed memory: “There is no blade of grass below that has no mazal above.”
Beyond the revealed worlds are “hidden worlds that are not revealed,” a phrase from the Tikkunei Zohar, and they are the sources of the revealed worlds. Everything revealed must have a hidden source, as the Midrash teaches that every blade of grass has a mazal, a heavenly force that strikes it and tells it to grow.


וכן הוא למעלה מעלה עד רום המעלות וכדכתיב כי גבוה מעל גבוה43 שומר וגבוהים עליהם.
And so it is higher and higher, up to the highest heights, as it is written, “For one high above the high watches, and there are higher ones above them.”
This holds level above level, up to the very highest, as Koheles says: above every high one a higher one watches, and there are higher ones above them.




9והנה ישראל עלו במחשבה.44 פי׳ בבחי׳ עלמין סתימין והיינו כמו למשל המחשבה הוא בחי׳ ההעלם של הדבור שהדבור הוא מגלה ופורש מה שבמחשבה ומה שבמחשבה הוא בסקירה אחת צריך לפרש הרבה בדיבורו
Now, “Israel arose in thought.” This means: in the level of the hidden worlds. That is, by way of example: thought is the level of the concealment of speech, for speech reveals and spells out what is in thought; and what is in thought in a single glance one must spell out at length in his speech,
The Midrash says that “Israel arose in thought,” that is, they were in G-d’s thought before creation. The Alter Rebbe reads this as the hidden worlds. Thought is the concealed form of speech: speech spells out what is in thought, and what thought takes in at a single glance needs many words to express.


כי בחי׳ כח המחשבה הוא מאד נעלה מכח הדבור שהמחשבה הוא לבוש הפנימי שמתאחדת עם הנפש ממש.
because the power of thought is a level far loftier than the power of speech, since thought is the inner garment, which is united with the soul itself.
Thought is far higher than speech because it is the soul’s “inner garment,” united with the soul itself, while speech goes out to others.


שהוא בבחי׳ יש מאין ממש וע״כ כתיב ויקרא האדם שמות לכל הבהמה ולעוף השמים45 וגו׳
It is truly in the manner of something from nothing. Therefore it is written, “And Adam gave names to all the cattle and to the birds of the heavens,” etc.
Thought, which the text earlier linked with “I created him,” is truly “something from nothing.” This is why the Alter Rebbe now brings the verse about Adam naming the animals: names belong to speech, and the next lines contrast them with the soul’s source in thought.


[ועמ״ש פי׳ זה בד״ה כה תברכו46 בפ׳ נשא] שהם בחי׳ מלאכים פני אריה פני שור פני נשר47 וכו׳ והם השמות מיכאל וגבריאל כו׳
[And see what is written on this meaning in the discourse beginning “Thus shall you bless,” in Parshas Naso], for they are the level of angels, “the face of a lion,” “the face of an ox,” “the face of an eagle,” etc., and these are the names Michael and Gavriel, etc.,
The bracket sends the reader to the discourse “Thus shall you bless” in Parshas Naso for this reading. The animals Adam named stand for angels, whose faces Ezekiel saw as those of a lion, an ox and an eagle, and their names are Michael, Gavriel and so on.


שהם הם הצירופי אותיות שמהם נמשכו ונתהוו מאין ליש בבחי׳ דבר ה׳. אבל ולאדם לא מצא עזר כנגדו.
which are themselves the combinations of letters from which they were drawn forth and brought into being, from nothing to something, in the level of the word of G-d. But “for Adam there was not found a helper corresponding to him.”
These names are the letter-combinations of G-d’s word from which the angels came into being from nothing. But the verse goes on: “for Adam there was not found a helper corresponding to him.”


פי׳ עזר הוא בחי׳ שם4849 (עיין בהרמב״ן [בהרבי משה בן נחמן] בפי׳ החומש בפסוק זה) והיינו שהנשמה קודם בואה לעולם ולגוף אינה נקראת בשם כלל לפי שמקור חוצבה
The meaning: “helper” is the level of a name (see the Ramban in his commentary on the Chumash on this verse). That is, before the soul comes into the world and into the body, it is not called by any name at all, because the source from which it is hewn
Following the Ramban, who explains that the “helper” in this verse is the giving of names, the Alter Rebbe reads “helper” as “name”: no name was found for Adam. So too the soul, before it comes into the world and the body, has no name at all, because of the source from which it is hewn.


הוא בבחי׳ מחשבה עלמין סתימין דלא אתגליין. ומה שנקרא אברהם יצחק כו׳ הוא אחרי התלבשות הנשמה בגוף.
is in the level of thought, the hidden worlds that are not revealed. And its being called Avraham, Yitzchak, etc., is after the soul is enclothed in the body.
That source is in thought, the hidden worlds that do not come into revelation. A name such as Avraham or Yitzchak belongs to the soul only once it is clothed in a body.




10וזהו אחד היה אברהם5051 [יחזקאל ל״ג כ״ד] פי׳ היה שקודם ביאת הנשמה לגופו היה בבחי׳ אחד
This is [the meaning of] “Avraham was one” [Ezekiel 33:24]. The meaning of “was”: before the soul came into its body, it was in the level of “one,”
Ezekiel 33:24 says “Avraham was one.” The Alter Rebbe stresses the word “was”: before the soul came into the body, it was “one.”


דהיינו בבחינת המחשבה שמתאחדת עם הנפש והם הם בחי׳ עלמין סתימין שהם מתייחדים באור א״ס ב״ה ממש בבחינה שקודם בואה לידי גילוי העולמות להיות התחלקות הנבראים מעלמא דפרודא כו׳
that is, in the level of thought, which is united with the soul. These are themselves the level of the hidden worlds, which are united with the very Infinite Light (Or Ein Sof), blessed be He, in the state that precedes its coming to the revelation of the worlds, to become the division of created beings, of the world of separation (alma d’pruda), etc.
“One” means the level of thought, which is united with the soul: the hidden worlds, which are united with the Infinite Light itself, before anything comes to be revealed as worlds and divided into separate creatures in “the world of separation,” the realm of distinct beings.


לכן באדם הראשון52 היו כלולים ששים רבוא נשמות53 בבחינה אח׳ [אחד] והיינו לפי שמקור הנשמה היא למעלה מעלה מבחי׳ התחלקות הנבראים כנ״ל [וע׳ בזהר ח״א [חלק א׳] פ״ה ב׳ ק״ב ב׳]:
Therefore in Adam, the first man, six hundred thousand souls were included in one level. That is because the source of the soul is far, far above the level of the division of created beings, as mentioned above [and see the Zohar, Part I, 85b; 102b].
That is why all six hundred thousand souls of Israel were included as one in Adam: the root of the soul is far above the division of created beings. The text also points to two passages of the Zohar, Part I, 85b and 102b.




Section 3 · ¶11–19
The united heart and the supernal will
11ב ואחרי הדברים והאמת האלה יש להבין מהו תוספת העילוי להנשמה בעוה״ז54 בהתלבשותה בגוף הגשמי
2. After these words and this truth, we need to understand what the added elevation of the soul is in this world, in its enclothement in the physical body,
Section 2 returns to the question raised earlier: what does the soul gain in this world by being clothed in a physical body?


מאחר שבמקור חוצבה היתה כלולה ומתאחדת באור א״ס ב״ה בבחינת מחשבה בחי׳ עלמין סתימין למעלה מעלה מבחינת שם ובחי׳ דבר ה׳ בעלמין דאתגליין כנ״ל.
since in the source from which it was hewn it was included and united with the Infinite Light (Or Ein Sof), blessed be He, in the level of thought, the level of the hidden worlds, far, far above the level of a name and the level of the word of G-d in the revealed worlds, as mentioned above.
What was just explained makes the question sharper. In its source the soul was included in and united with the Infinite Light in the level of thought, the hidden worlds, far above names and above the revealed worlds of G-d’s speech.


אך הנה כתיב יחד לבבי ליראה שמך55 וכן אנו מתפללין בברכת אהבת עולם אהבתנו כו׳ ויחד לבבנו כו׳.
However, it is written, “Unite my heart to fear Your Name”; and likewise we pray in the blessing “With an everlasting love You have loved us,” etc.: “and unite our hearts,” etc.
The answer begins from the idea of a “united heart”: the verse “Unite my heart to fear Your Name” (Psalms 86:11) and the words “and unite our hearts” in the blessing “With an everlasting love,” said before the morning Shema.




12והענין כי יש בחי׳ רעותא דליבא שהוא רצון הלב ויש בזה ב׳ בחינות פנימיות וחיצוניות פנימית נקודת הלב היא בחי׳ אהבה
The explanation is that there is the level of the desire of the heart (re’usa d’liba), which is the will of the heart, and in it there are two levels, the inner dimension (pnimiyus) and the outer dimension (chitzoniyus). The inner dimension, the point of the heart, is the level of love
The “desire of the heart” (re’usa d’liba) is the heart’s will, and it has an inner and an outer dimension. The inner one, called “the point of the heart,” is ahavah rabbah, “great love.”


רבה שלמעלה מהטעם והדעת ובאה מלמעלה בבחי׳ מתנה כמ״ש עבודת מתנה אתן את כהונתכם56 [ע׳ [עיין] מ״ש פ׳ במדבר סד״ה וידבר57 ה׳ אל משה במדבר סיני.
that is great (ahavah rabbah), which is above reason and knowledge and comes from Above as a gift, as it is written, “As a service of gift I give your priesthood” [see what is written in Parshas Bamidbar, at the end of the discourse beginning “And Havayah spoke to Moshe in the wilderness of Sinai.”
This love is above reason and knowledge: a person cannot produce it by thinking, but it comes from Above as a gift, like the priesthood, which the Torah calls “a service of gift.” The bracket refers to the end of the discourse on “And Havayah spoke to Moshe in the wilderness of Sinai” in Parshas Bamidbar.


והיא היא בחי׳ עבודת מתנה כו׳. וזהו לגלגלותם ע״ש וע׳ באגה״ק [באגרת הקודש] ד״ה כתיב מה יפית].
And this is the very level of “a service of gift,” etc. And this is [the meaning of] “by their heads”; see there. And see Iggeres HaKodesh, the passage beginning “It is written, ‘How fair you are’”].
There this love is identified with “a service of gift” and with the word legulgelosam, “by their heads,” from the census, read as the gulgoles, the skull that hovers above the brain and cannot be contained in it. The text also points to the letter in Iggeres HaKodesh that begins “It is written, ‘How fair you are.’”


וחיצוניות הלב הוא הנלקח מן הדעת והתבוננות בגדולת ה׳ כל חד לפום שיעורא דיליה.58 ולפי שכלו והשגתו באור א״ס ב״ה כך מעורר את האהבה בלב.
And the outer dimension of the heart is [the love] that is derived from knowledge and from contemplating the greatness of G-d, “each one according to his measure.” According to his intellect and his comprehension of the Infinite Light, blessed be He, so does he arouse the love in the heart.
The outer dimension of the heart is the love a person produces through knowledge, by contemplating G-d’s greatness. It varies from person to person: “each according to his measure,” in the Zohar’s words, the love matches the depth of his understanding of the Infinite Light.




13והנה מודעת זאת כי את זה לעומת זה עשה אלהים59 שכמו שיש דעת בקדושה לדעת את ה׳ ולאהבה אותו.
Now, it is well known that “G-d has made the one opposite the other”: just as there is knowledge in holiness, to know G-d and to love Him,
Ecclesiastes 7:14 says G-d made “the one opposite the other”: every power in holiness has a counterpart on the other side. Holy knowledge leads a person to know G-d and to love Him.


כך יש דעת מצד הקליפה וסט״א [וסטרא אחרא] והוא דעת הרע ולאהוב דברים זרים ולתאוה יבקש נפרד60 מחמת שערב לחכו מתיקות עוה״ז ותענוגיו.
so there is knowledge on the side of kelipah (the husk) and the sitra achra (the other side), which is the knowledge of evil, and to love strange things; and “the one who separates himself seeks desire,” because the sweetness of this world and its pleasures is pleasant to his palate.
Opposite it stands the knowledge of kelipah and the sitra achra, a “knowledge of evil” that leads to love of strange things and to the self-seeking craving Proverbs speaks of, because the sweetness of this world tastes good to a person.




14והנה זו היא מדת בינוני׳ זה וזה שופטן61 כו׳ ולאום מלאום יאמץ62 כו׳ כשזה קם זה נופל,
Now, this is the measure of the beinonim (the intermediate ones): “both this and that judge them,” etc., and “one people shall be stronger than the other people,” etc.: when this one rises, that one falls.
This is the condition of the beinonim, the “intermediate” people of whom the Talmud says that “both this and that judge them,” the good inclination and the evil one. They are like the two nations in Rivkah’s womb, of whom it was said that “one people shall be stronger than the other”: when one rises, the other falls.


אך האהבה שבפנימית הלב שלמעלה מהטעם ודעת רק באה מלמעלה בבחי׳ מתנה אין בחינת זה לעומת זה כנגדה שבחי׳ פנימי׳ [פנימיות / פנימית] נקודת הלב היא בחי׳ יחידה שאין לה
But the love that is in the inner dimension of the heart, which is above reason and knowledge and comes only from Above as a gift, has no “one opposite the other” against it; for the inner dimension, the point of the heart, is the level of yechidah, which has
The inner love of the heart, however, which is above reason and comes as a gift, has no counterpart on the other side. The point of the heart is the yechidah, the innermost and highest level of the soul.


אלא רצון אחד לאביה שבשמים והיא המעלה והמדרגה שאין דוגמתה ולא בערכה נמצא בגשמיות כלל רק לה׳ לבדו נמצא בבנ״י [בבני ישראל] עם קרובו63 כמ״ש כי עם קשה עורף הוא64 וסלחת וגו׳.
only one will, for its Father in heaven. This is the quality and the rank whose like, or anything comparable to it, is not found in physicality at all; only for G-d alone is it found, in the children of Israel, “the people near to Him,” as it is written, “For it is a stiff-necked people, and You shall forgive,” etc.
The yechidah has only one will, for its Father in heaven. Nothing like it exists in the physical world; it is found only in Israel, “the people near to Him,” and only toward G-d. Moshe’s plea “For it is a stiff-necked people, and You shall forgive” alludes to it.


פי׳ קשה עורף בחי׳ רצון שלמעלה מהטעם ודעת כו׳ כמ״ש במ״א (וע׳ ברבות כי תשא ס״פ מ״ב ואינו אלא לשבחו6566 כו׳).
The meaning of “stiff-necked” is the level of a will that is above reason and knowledge, etc., as is explained elsewhere (and see [Midrash] Rabbah on Ki Sisa, at the end of chapter 42: “and it is only to its praise,” etc.).
“Stiff-necked” here means a will above reason, one that does not bend. The Midrash on Ki Sisa says that this description, which sounds like a reproach, is in fact said in Israel’s praise.


ובהתעוררות אהבה רבה זו בקל הוא יכול לנצח ולהגביר הטוב על הרע לגמרי מפני שאין לחיצונים בה אחיזה כלל וזהו יחד לבבי וכו׳ ויחד לבבנו כו׳.
And when this great love is aroused, he can easily prevail and make the good overpower the evil completely, because the external forces have no hold on it at all. This is [the meaning of] “Unite my heart,” etc., and “and unite our hearts,” etc.:
When this great love is aroused, a person can easily overcome evil completely, since the external forces have no hold on it. This is the meaning of “Unite my heart” and “unite our hearts.”


שיהיה נכלל בחי׳ חיצוניות הרצון בבחינת פנימית הרצון (ועמ״ש מזה סד״ה להבין ענין הברכות67 ועמ״ש סד״ה והקרבתם עולה אשה).
that the outer dimension of the will should be included in the inner dimension of the will (and see what is written on this at the end of the discourse beginning “To understand the matter of the blessings,” and see what is written at the end of the discourse beginning “And you shall offer a burnt-offering, a fire-offering”).
“Uniting the heart” means including the outer dimension of the will in its inner dimension. The parentheses refer to the end of the discourse “To understand the matter of the blessings” in Torah Ohr and to the end of the discourse “And you shall offer a burnt-offering, a fire-offering.”


וזהו אף עשיתיו שאף מרבה עוד בחינה א׳ והוא בחי׳ רצון העליון שלמעלה מעלה מבחי׳ מחשבה דבור ומעשה וסמך לעשיתיו לפי
And this is [the meaning of] “also I made him”: “also” includes one more level, namely the level of the supernal will, which is far, far above the level of thought, speech and action. And it is placed next to “I made him” because
Now the word “also” in “also I made him” can be explained: it includes the fourth level, the supernal will, far above thought, speech and action. The verse places it next to “I made him,” the level of action.


שעיקר גילוי רצון זה הוא בבחי׳ עשייה גשמיות דוקא דהיינו במעשה המצות להיות בטל רצונך מפני רצונו6869 בסור מרע ועשה טוב.70
the main revelation of this will is specifically in the level of physical action, that is, in the performance of the mitzvos: to “set aside your will before His will” through “turn from evil and do good.”
The reason is that the supernal will is revealed chiefly in physical action, in doing the mitzvos: setting aside one’s own will before G-d’s will, by turning from evil and doing good.




15ורמ״ח מצות עשה הם רמ״ח המשכות רצון העליון ונעוץ תחלתן בסופן7172 דייקא [וזהו ענין א׳
The 248 positive commandments are 248 drawings-down of the supernal will, and “their beginning is wedged in their end” specifically. [And this is one matter
Each of the 248 positive commandments is a channel that draws down the supernal will. Sefer Yetzirah says that “their beginning is wedged in their end”: the highest level, the will, is lodged specifically in the lowest, physical action.


עם המבואר לעיל פ׳ שלח ע״פ ועתה יגדל נא73 כו׳ שבעוה״ז דוקא נעשו ה נשמות בחי׳ מהלכים שהוא בחי׳ אהבה דמאדך בלי גבול הכלי.
with what is explained above in Parshas Shelach on the verse “And now, I pray, let it be great,” etc.: that specifically in this world the souls become the level of “those who walk” (mehalchim), which is the level of the love of “with all your might” (me’odecha), without the limit of the vessel.
The bracket links this to the discourse on “And now, I pray, let it be great” in Parshas Shelach, which explains that only in this world do souls become “walkers” (mehalchim), rising from level to level. This is the love “with all your might” (me’odecha), which has no limit set by the vessel.




16והיינו ע״י המצות74 כמ״ש אם בחקתי תלכו75 לפי שהם המשכת מקיפים מבחי׳ סוכ״ע על נר״נ [נפש רוח נשמה] להעלותם כו׳ ועמ״ש ע״פ כי תצא76 בפי׳ בקשו פני והיינו ע״י את פניך77 הוי׳ אבקש ע״ש].78
That is, through the mitzvos, as it is written, “If you walk in My statutes,” for they are a drawing-down of encompassing lights (makifim) from the level of the light that encompasses all worlds (sovev kol almin) upon nefesh, ruach and neshamah, to raise them, etc. And see what is written on the verse “When you go out,” on the meaning of “Seek My face,” that is, through “Your face, Havayah, I shall seek”; see there.]
This ascent comes through the mitzvos, as “If you walk in My statutes” suggests: the mitzvos draw encompassing lights (makifim) from the light that encompasses all worlds onto the three levels of the soul, nefesh, ruach and neshamah, to raise them. The bracket also points to the discourse on “When you go out” in Likkutei Torah, on “Seek My face,” which is fulfilled through “Your face, Havayah, I shall seek.”




17וז״ש [וזהו שכתוב] בק״ש [בקריאת שמע] והיו הדברים האלה79 אשר אנכי מצוך היום וגו׳. והיה אם שמוע תשמעו אל מצותי80 כו׳ אחר ואהבת את81 ה׳ אלהיך בכל לבבך כו׳
And this is what is written in the Shema: “And these words which I command you today shall be,” etc., and “And it shall be, if you will diligently listen to My commandments,” etc., after “And you shall love Havayah your G-d with all your heart,” etc.
The order of the Shema reflects this. “And these words which I command you today shall be” and the paragraph about the mitzvos, “And it shall be, if you will diligently listen to My commandments,” come after “And you shall love Havayah your G-d with all your heart.”


פי׳ ב׳ בחינות לב פנימיות וחיצוניות רק שא״א לבא לבחי׳ פנימיות עד שיגיע וישיג תחלה בחי׳ החיצוניות הנולדה מהדעת כי צריך לילך ממטה למעלה [עיין במ״ש בד״ה
The meaning: [these are] two levels of the heart, inner and outer. Only, it is impossible to come to the inner level until one first reaches and attains the outer level, which is born of knowledge, for one must go from below to above [see what is written in the discourse beginning
“With all your heart” refers to both levels of the heart, inner and outer. One cannot reach the inner love before first attaining the outer love that comes from knowledge, because the soul must climb step by step, from below to above.


כי תשמע בקול82 שצ״ל כסדר המדרגות תחלה מפתחות החיצוניות כו׳ ע״ש וסד״ה וספרתם לכם ממחרת השבת כו׳ ובד״ה אתם נצבים83 כי
“If you will listen to the voice,” that it must be in the order of the levels, first the outer keys, etc.; see there; and at the end of the discourse beginning “And you shall count for yourselves from the morrow of the Shabbos,” etc.; and in the discourse beginning “You are standing,” for
The bracket points to discourses that make the same point: “If you will listen to the voice,” which says that the order of the levels must be kept, with the outer keys first; the end of “And you shall count for yourselves from the morrow of the Shabbos”; and “You are standing.”


הנה יש בבחי׳ צעקת הלב ב׳ בחי׳ כו׳] וזהו ענין כל האריכות שלפני ק״ש [קריאת שמע] בפסוקי דזמרה וברכות שלפני ק״ש [קריאת שמע] וכו׳ כנודע.
in the level of the outcry of the heart there are two levels, etc.]. And this is the meaning of all the lengthy [prayers] before the Shema, in Pesukei d’Zimrah and the blessings before the Shema, etc., as is known.
In “You are standing” the Alter Rebbe explains that the heart’s outcry also has two levels. This is why the morning prayers have such a long preparation before the Shema, Pesukei d’Zimrah and the blessings before the Shema: they build the outer love that leads to the inner one.




18ובזה יובן העילוי שיש להנשמה בעבודת ה׳ בהיותה מלובשת בתוך הגוף כי הגם שטרם ירידתה היתה מתאחדת במקורה בבחינת מחשבה דלעילא מ״מ המחשבה אינה נקראת אלא בחי׳ לבוש אלא שהוא לבוש פנימי
Through this, the elevation that the soul has in the service of G-d while it is enclothed within the body will be understood. For although before its descent it was united in its source in the level of supernal thought, nevertheless thought is called only a garment, though it is an inner garment;
Now the soul’s gain can be understood. Before its descent it was united with its source in G-d’s “thought,” but thought, even supernal thought, is only a garment, though an inner one.


אבל אינה מתייחדת בשרשה במאצילה לגמרי להיות נכללת באור א״ס ב״ה ממש דלית מחשבה תפיסא בי׳ [ביה] כלל8485 פי׳ שאינו נוגע אל עצמותו ומהותו כלל כביכול
but it is not united in its root with its Emanator completely, so as to be included in the very Infinite Light, blessed be He, for “no thought can grasp Him at all.” That is, it does not touch His essence and being at all, as it were,
A garment is not its wearer: even in its root the soul was not wholly one with its Emanator, included in the Infinite Light itself. As the Tikkunei Zohar says, “no thought can grasp Him at all”: thought does not touch His essence.


אלא שמתלבש בו משא״כ בחי׳ רעותא דליבא כד אתכפיא סט״א [סטרא אחרא]86 להיות בטל רצונך מפני רצונו כו׳
only that He enclothes Himself in it. Whereas the level of the desire of the heart, “when the sitra achra is subdued,” so as to “set aside your will before His will,” etc.,
At most, G-d clothes Himself in thought. The desire of the heart is different: in it the sitra achra is subdued and a person sets aside his own will before G-d’s will.


בסור מרע ועשה טוב בבחי׳ עשי׳ [עשיה] גשמיות במעשה המצות וסור מרע כנ״ל הרי רצון העליון שהוא אור א״ס ב״ה בעצמו ובכבודו שורה ומתגלה בו ורמ״ח פקודין הם רמ״ח אברים דמלכא8788 ממש.
through “turn from evil and do good,” in the level of physical action, in the performance of the mitzvos and turning from evil, as mentioned above: then the supernal will, which is the Infinite Light, blessed be He, Himself in His glory, rests and is revealed in it; and the 248 commandments are truly the 248 limbs of the King.
When this is done in physical action, in doing the mitzvos and refraining from evil, the supernal will, the Infinite Light itself, rests and is revealed in that person. The Tikkunei Zohar calls the 248 commandments “the 248 limbs of the King”: they are G-d’s will itself, as limbs carry out the will of the one they belong to.




19וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] יפה שעה89 אחת90 כו׳ [ועמ״ש מזה בפ׳ יתרו ע״פ זכור את יום השבת91 בענין איהו וחיוהי חד כו׳
And this is what our Sages, of blessed memory, said: “Better is one hour,” etc. [And see what is written on this in Parshas Yisro, on the verse “Remember the Shabbos day,” on the matter of “He and His life-forces are one,” etc.;
This explains the Mishnah “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come”: only here is the soul joined to G-d’s will itself. The bracket refers to the discourse on “Remember the Shabbos day” in Parshas Yisro, on “He and His life-forces are one.”


ועמ״ש ע״פ וישב יעקב92 בפי׳ טוב לי תורת פיך מאלפי זהב וכסף.93 וממ״ש כאן יובן יותר מש״ש [מה שכתוב שם]]:
and see what is written on the verse “And Yaakov settled,” on the meaning of “The Torah of Your mouth is better for me than thousands of gold and silver.” And from what is written here, what is written there will be understood better].
It also refers to the discourse on “And Yaakov settled,” on “The Torah of Your mouth is better for me than thousands of gold and silver,” and adds that what is explained here sheds light on what is written there.




Section 4 · ¶20–27
A number that cannot be counted
20ג וזהו ומספר את רובע ישראל. כי הנה כתיב והיה מספר בנ״י [בני ישראל] כחול הים94 אשר לא ימד ולא יספר ובגמ׳ [ובגמרא] (יומא כ״ב א׳)
3. And this is [the meaning of] “and the number of the fourth of Israel.” For it is written, “And the number of the children of Israel shall be like the sand of the sea, which shall not be measured nor counted”; and in the Gemara (Yoma 22a)
Section 3 turns to the second half of the verse, “the number of the fourth of Israel.” Hoshea promises that Israel will be like the sand of the sea, “which shall not be measured nor counted,” and the Gemara in Yoma takes up this verse.


רמי אהדדי כתיב והיה מספר וכתיב אשר לא ימד ולא יספר95 ומשני כאן כשעושין רצונו של מקום כו׳. ולבאר הענין צריך להבין מהו כחול הים.
it sets [the verses] against each other: it is written, “And the number shall be,” and it is written, “which shall not be measured nor counted”; and it answers: here, when they do the will of the Omnipresent, etc. To explain the matter, we need to understand what “like the sand of the sea” is.
The Gemara asks how the verse can speak of Israel’s “number” and also say that they cannot be counted, and answers that when Israel do the will of the Omnipresent they are beyond counting. To explain this, the Alter Rebbe first asks why Israel are compared specifically to sand.


כי הנה סביב הימים והנהרות הקרקע הוא חול שהוא יבש ומפורד לחלקים משא״כ שאר עפר הארץ הם רגבי אדמה לחים ומדובקי׳ [ומדובקים] קצת.96
For around the seas and the rivers the ground is sand, which is dry and separated into particles, whereas the rest of the soil of the earth is clods of earth, moist and stuck together somewhat.
Sand is found around seas and rivers; it is dry and made of separate grains, while ordinary soil is moist and holds together in clods.




21והיינו לפי שהמי׳ אשר בימים ונהרות הם שואבים הלחלוחית מכל הקרקע שסביבם לכך נשארו ביבשות ופירוד והנמשל הוא בכללות חיות העולמות בדבר ה׳ ורוח פיו המהווה כל הנבראים מאין ליש.
That is because the waters in the seas and rivers draw the moisture from all the ground around them, and so it remains dry and separated. The analogue is in the life-force of the worlds as a whole (klalus), through the word of G-d and the breath of His mouth, which brings all created beings into being from nothing to something.
The water draws the moisture out of the ground beside it, leaving it dry and loose. The analogue concerns the life-force that G-d gives the worlds as a whole through His word and the breath of His mouth, which creates everything from nothing.


הנה כתיב ויעש את הים כו׳ עומד על שני עשר בקר97 כו׳ והים עליהם מלמעלה (במלכים א׳ סי׳ ז׳)
Now, it is written, “And he made the sea,” etc., “standing upon twelve oxen,” etc., “and the sea was upon them, above” (in I Kings, chapter 7).
The great basin made for Shlomo’s Temple, called “the sea,” stood on twelve bronze oxen, with the sea set above them (I Kings 7).


פי׳ לפי שבחי׳ הים עומד מלמעלה בריחוק מקום לכך נעשו י״ב בקר98 בחי׳ פירוד והתחלקות במספר י״ב והוא
The meaning: because the level of the sea stands above, at a distance, therefore twelve oxen were made, the level of separation and division, in the number twelve. That is
Because the “sea” stood above and apart from them, the oxen beneath it were twelve, separate and divided. What comes from a source that stands far above becomes many and divided.


כי התהוות מאין ליש במדת מלכותו ית׳ המתנשא מימות עולם99 ומלכותך מלכות כל עולמים100 וגו׳.
because the coming into being from nothing to something is through His attribute of Malchus (sovereignty), may He be blessed, “who is exalted from the days of the world,” and “Your kingship is a kingship over all worlds,” etc.
So it is with creation: things come into being from nothing through G-d’s Malchus, His kingship, which the liturgy calls “exalted from the days of the world” and the psalm calls “a kingship over all worlds.”




22ולפי שהוא רם ומתנשא101 מהם נעשו בחי׳ עם מלשון עוממות דברים זרים ונפרדים כי אין מלך בלא עם102103 והתהוותם בבחי׳
And because He is high and exalted above them, they became the level of “a people” (am), from the word omemos, things that are alien and separate; for there is no king without a people. And their coming into being in the level of
Because a king is exalted above his subjects, they become an am, “a people,” a word the Alter Rebbe connects with omemos, things alien and separate. “There is no king without a people”: kingship needs subjects who are other than the king.


עם הוא מבחי׳ התנשאות המלך עצמו ממילא יורדים להיות בבחי׳ עם וכמשל המלך היושב על כסאו שמחמת זה זעים ונרתעים הכל מלפניו ונעשים שפלים לפניו.
“a people” comes from the exaltation of the King Himself: of themselves they descend to be in the level of a people, as in the analogy of the king sitting on his throne, because of which all tremble and recoil before him and become lowly before him.
Their being a “people” comes from the king’s own exaltation. When a king sits on his throne, everyone trembles and shrinks back and feels lowly before him, and so they become his separate subjects.




23ולכן מבחי׳ מלכותו ית׳ שהוא בחי׳ א״ס ותכלית נעשו ונתהוו עולמות בעלי גבול בבריאה יצירה עשייה ג״כ בבחי׳ א״ס ותכלית כמ״ש היש מספר לגדודיו104
Therefore, from the level of His Malchus, may He be blessed, which is the level of without end or limit, there were made and came into being worlds that have bounds, in Beriah, Yetzirah and Asiyah, also in the level of without end or limit, as it is written, “Is there any number to His legions?”
So G-d’s Malchus, which is without end or limit, brings into being worlds that have limits, the worlds of Beriah, Yetzirah and Asiyah, which are yet without end in number: “Is there any number to His legions?”


אלא מפני שהם חיים וקיימים מבחינת התנשאות מלכותו ית׳ המתנשא מימות עולם. לכן יורדים בבחי׳ פירוד והתחלקות לכמה מינים ממינים שונים.
Only, because they live and exist from the level of the exaltation of His Malchus, may He be blessed, “who is exalted from the days of the world,” they therefore descend into the level of separation and division into many kinds, of different species.
Because these worlds live from the exaltation of G-d’s kingship, which stands above them, they descend into separation and division, into many different kinds.


אך איך הם מקבלים חיותם ממדת מלכותו ית׳ והוא מתנשא מהם הנה באמת על זה כתיב
But how do they receive their life-force from His attribute of Malchus, when He is exalted above them? In truth, on this it is written,
But if G-d is exalted above them, how do they receive life from His Malchus at all? The answer is in the verse quoted next.


כי שמש ומגן105 ה׳ אלקים והוא כח אלהי שהוא כל יכול והן הן גבורותיו106 כו׳.
“For a sun and a shield is Havayah Elokim”: that is the divine power, which is omnipotent, and “these are His mighty acts,” etc.
“For a sun and a shield is Havayah Elokim”: as Tanya explains, the “shield” is the divine power that conceals the light of the “sun” so that creatures can bear it. That power of concealment is part of G-d’s omnipotence, “His mighty acts.”




24וכמ״ש בסש״ב [בספר של בינונים] חלק ב׳107 אך דרך כלל ההתנשאות הוא בחי׳ הסתלקות שלא ירד החיות אליהם כל כך.
As is explained in Sefer Shel Beinonim, Part Two. But in general terms, the exaltation is the level of withdrawal, so that the life-force does not descend to them so much.
This is explained in Part Two of Tanya (here called Sefer Shel Beinonim). In general, G-d’s “exaltation” means a withdrawal: His life-force does not come down to the worlds in full.


והוא כמשל המים ששואבין אליהם הלחלוחית ונעשה על שפתו חול בחי׳ פירוד כנ״ל והנה בחי׳ מספר הזה אינו מספר ממש
It is like the analogy of the waters, which draw the moisture to themselves, and sand forms on its shore, the level of separation, as mentioned above. Now, this level of number is not actual number,
This matches the analogy of water drawing the moisture to itself, which leaves sand on the shore. The “number” that results is not real number.


כדכתיב היש מספר וגו׳ אלא שהוא נק׳ בגדר מספר מפני שהוא מפוזר ומפורד לחלקים ויכול לחול עליו שם מספר
as it is written, “Is there any number,” etc.; only, it is called within the category of number because it is scattered and separated into parts, and the term “number” can apply to it;
As “Is there any number to His legions?” shows, the creatures cannot truly be counted. They are called “number” only because they are scattered and separate, so that the idea of counting can apply to them.


אבל אינו מספר ממש כי לא יספר מרוב כמשל חול הים אשר לא יספר108 מרוב רק הוא בגדר ובחי׳ מספר מפני שמפורד לחלקים וכיון שכל חלק נפרד ונבדל לעצמו יחול עליו שם מספר:
but it is not actual number, for it cannot be counted for its multitude, like the analogy of the sand of the sea, which cannot be counted for its multitude. It is only in the category and level of number because it is separated into parts, and since each part is separate and distinct by itself, the term “number” can apply to it.
Like the sand of the sea, which cannot be counted for its multitude, the creatures are not truly numbered; they fall into the category of number only because each is a separate part by itself.




25והנה כתיב והיה מספר בני ישראל שבני ישראל הם הם העושים בחינת מספר שהם הם הממשיכין בחי׳ מלכותו ית׳ להיות מלכותו מלכות כל עולמים.
Now, it is written, “And the number of the children of Israel shall be”: the children of Israel are the very ones who make the level of number, for they are the ones who draw down the level of His Malchus, may He be blessed, so that His kingship will be “a kingship over all worlds.”
Hoshea’s words “And the number of the children of Israel shall be” are read as “Israel make the number”: they draw G-d’s Malchus down into the worlds, so that His kingship becomes “a kingship over all worlds.”


והיינו ע״י מצות מעשיות שנקראים מצות המלך109 [ועמ״ש מזה ג״כ לעיל פ׳ במדבר סד״ה והיה מספר בני ישראל מספר היינו בחי׳ המצות כו׳ ע״ש].
That is, through the practical mitzvos, which are called “the commands of the King” [and see what is written on this also above, in Parshas Bamidbar, at the end of the discourse beginning “And the number of the children of Israel shall be”: “number” is the level of the mitzvos, etc.; see there].
They do this through the practical mitzvos, which are called “the commands of the King.” The bracket refers to an earlier discourse in Parshas Bamidbar on this verse, which explains “number” as the mitzvos.




26ולכן אומרים לפני כל מצוה בא״י [ברוך אתה ה׳] אלהינו מלך העולם שהוא המשכת אור א״ס ב״ה להיות מלך העולם כנ״ל. כמ״ש במ״א.
Therefore, before every mitzvah one says, “Blessed are You, Havayah, our G-d, King of the world,” which is the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, to be King of the world, as mentioned above; as is explained elsewhere.
That is why every blessing over a mitzvah says “King of the world”: the mitzvah draws the Infinite Light down, so that G-d becomes King of the world.


ולפי שהיא המשכת אור א״ס ב״ה ממש לכן אינו רק בגדר מספר ואינו מספר ממש.
And because it is a drawing-down of the very Infinite Light, blessed be He, it is therefore only in the category of number, and is not actual number.
Because what the mitzvah draws down is the Infinite Light itself, the result is only “in the category of number,” not real, limited number.




27וזהו אשר לא ימד ולא יספר כשעושין רצונו של מקום כנ״ל. דהיינו כשממשיכין רצון העליון במעשה המצות שהוא אור א״ס ב״ה והיינו על ידי שמחה של מצוה מנקודת פנימית הלב.
And this is [the meaning of] “which shall not be measured nor counted”: “when they do the will of the Omnipresent,” as mentioned above; that is, when they draw down the supernal will, which is the Infinite Light, blessed be He, through the performance of the mitzvos. And that is through the joy of the mitzvah, from the inner point of the heart.
Now the Gemara’s answer is clear: Israel “cannot be measured nor counted” when they do the will of the Omnipresent, drawing down the supernal will, the Infinite Light, through the mitzvos. This happens through the joy of the mitzvah, which comes from the inner point of the heart.


וכדכתיב פקודי ה׳ ישרים משמחי לב וכתיב תחת אשר לא עבדת110 את ה׳ אלהיך בשמחה וטוב לבב מרוב כל פי׳ מרוב כל
As it is written, “The precepts of Havayah are upright, gladdening the heart”; and it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of an abundance of everything.” The meaning of “out of an abundance of everything”
Two verses link the mitzvos with joy: “The precepts of Havayah are upright, gladdening the heart,” and the rebuke for not serving G-d “with joy and with gladness of heart, out of an abundance of everything.”


היינו בלי גבול למעלה עד אין קץ111 ולמטה עד אין תכלית בבחי׳ א״ס כנ״ל (ועמ״ש מזה בד״ה מנורת זהב ובד״ה צו את בנ״י [בני ישראל] כו׳ את קרבני לחמי גבי הקטר חלב התמיד.
is without limit, above without end and below without limit, in the level of the infinite (ein sof), as mentioned above (and see what is written on this in the discourse beginning “A menorah of gold,” and in the discourse beginning “Command the children of Israel,” etc., “My offering, My bread,” regarding the burning of the fats of the daily offering.
“An abundance of everything” means a joy without limit, “above without end and below without limit,” the level of the infinite. The parentheses point to the discourses “A menorah of gold” and “Command the children of Israel… My offering, My bread,” the latter on the burning of the fats of the daily offering.


ועמ״ש מענין פי׳ עושין רצונו של מקום בפ׳ שלח ע״פ מקושש עצים. ועמ״ש מענין שמחה של מצוה בביאור ע״פ צאינה וראינה112 כו׳ בעטרה שעטרה לו אמו.113
And see what is written on the meaning of “they do the will of the Omnipresent” in Parshas Shelach, on the verse “gathering wood.” And see what is written on the joy of the mitzvah in the explanation of the verse “Go out and gaze,” etc., “at the crown with which his mother crowned him.”
They also point to the discourse on “gathering wood” in Parshas Shelach, on “doing the will of the Omnipresent,” and to the explanation of “Go out and gaze… at the crown with which his mother crowned him,” on the joy of the mitzvah.


ומזה יובן איך ע״י שמחה של מצוה ממשיכים כתר דמל׳ הנק׳ רצונו של מקום מבחי׳ ומדרגה היותר עליונה וזהו עושין רצונו כו׳ ע״ד ועשיתם אתם כאלו עשאוני)114
And from this it will be understood how, through the joy of the mitzvah, one draws down Keser of Malchus, which is called “the will of the Omnipresent,” from the highest level and rank. And this is “they do His will,” etc., in the manner of “And you shall do them (atem)”: as though you made Me.)
Through the joy of the mitzvah one draws down Keser of Malchus, the “crown” of kingship called “the will of the Omnipresent,” from the highest level. In “And you shall do them (atem),” the word for “them” is read as atem, “you”: as the Zohar puts it, whoever does the mitzvos, it is “as though he made Me.”


וזהו את רבע ישראל115 חלק הד׳ בחי׳ אף עשיתיו שם הוא גלוי רצון העליון דייקא כנ״ל.
And this is [the meaning of] “the fourth (reva) of Israel”: the fourth part, the level of “also I made him,” where there is specifically the revelation of the supernal will, as mentioned above.
So “the fourth of Israel” is the fourth part, “also I made him,” the level of action, where the supernal will is revealed.


וגם רבע מלשון ארבעה כי בזה נכלל כל ד׳ בחינות מחשבה דבור ומעשה ורצון. ובזה יובן דכתיב מי מנה עפר יעקב ומספר וגו׳
And reva is also from the word arba’ah (“four”), for in this all four levels are included: thought, speech, action and will. And through this, what is written will be understood: “Who has counted the dust of Yaakov, and the number,” etc.:
Reva also means “four,” because the deed of the mitzvah includes all four levels: thought, speech, action and will. This also explains the beginning of the verse, “Who has counted the dust of Yaakov, and the number.”


דמה שכתב ומספר קאי על מי מנה כלומר שאין מספר ואעפ״כ [ואף על פי כן] ומספר כתיב דמשמע שיש מספר
that what is written, “and the number,” refers back to “Who has counted,” that is to say, that there is no number; and nevertheless “and the number” is written, which implies that there is a number.
“And the number” continues the question “Who has counted,” meaning that Israel have no number. Yet the word “number” is written, as if they do.


אלא הענין כנ״ל שהוא בגדר מספר ואינו מספר ממש לפי שהוא המשכת רצון העליון את רבע ישראל כנ״ל בחי׳ עשיתיו כנ״ל:116
But the matter is as mentioned above: it is in the category of number and is not actual number, because it is the drawing-down of the supernal will, “the fourth of Israel,” as mentioned above, the level of “I made him,” as mentioned above.
Both are true: Israel are in the category of number but are not truly numbered, because what they draw down is the supernal will, “the fourth of Israel,” the level of “I made him.”




Section 5 · ¶28
Torah, the higher unity
28ד והנה כ״ז [כל זה] הוא בחינת יחודא תתאה במעשה המצות להמשיך רצון העליון בבחינת מספר בחי׳ עשיתיו כנ״ל
4. Now, all this is the level of the lower unity (yichuda tata’ah), in the performance of the mitzvos, to draw down the supernal will in the level of number, the level of “I made him,” as mentioned above.
Section 4 sums up: everything said so far is the “lower unity” (yichuda tata’ah), reached through the mitzvos, which draw the supernal will down into “number,” the level of “I made him.”


אך תלמוד תורה כנגד כולם117118 שהוא בחינת יחודא עילאה וזהו מי מנה עפר יעקב119 כי עפר אינו בגדר מספר כלל והוא בחי׳ תלמוד תורה לפי
But “the study of Torah is equal to them all,” for it is the level of the higher unity (yichuda ila’ah). And this is [the meaning of] “Who has counted the dust of Yaakov?”: for dust is not in the category of number at all, and it is the level of the study of Torah, because
Torah study, however, is “equal to them all,” as the Mishnah says, because it is the “higher unity” (yichuda ila’ah). This is the first half of the verse, “Who has counted the dust of Yaakov?”: dust cannot be counted at all, and it stands for the study of Torah.


שהוא רצונו ית׳ ממש ולכך הוא בחי׳ יחו״ע [יחודא עילאה] בחי׳ ביטול לאור א״ס ב״ה ממש ויחוד חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] כו׳. ומתניתא מלכתא כנ״ל.
it is truly His will, may He be blessed; and therefore it is the level of the higher unity, the level of self-nullification (bittul) to the very Infinite Light (Or Ein Sof), blessed be He, and the union of Chochmah, Binah and Daas with Chochmah, Binah and Daas, etc. And “the Mishnah is a queen,” as mentioned above.
Torah is G-d’s will itself, so it brings about the higher unity, in which a person is wholly nullified to the Infinite Light, and a union of Chochmah, Binah and Daas with Chochmah, Binah and Daas: the intellect of the one who learns with the divine wisdom he learns. The text adds the saying “the Mishnah is a queen.”


ואינו בגדר מספר כלל (ועמש״ל [ועיין מה שכתוב לעיל] בד״ה בשעה שהקדימו ישראל נעשה לנשמע120 בפי׳ עת לכל חפץ תחת השמים יעו״ש [יעויין שם].
And it is not in the category of number at all (and see what is written above in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” on the meaning of “A time for every desire under the heavens”; see there.
Torah is not in the category of number at all. The long parenthesis that begins here first refers to the discourse on “When Israel put ‘we will do’ before ‘we will hear,’” where Koheles’s “A time for every desire under the heavens” is explained.


ומזה יובן יותר מש״כ [מה שכתוב] דהתורה נק׳ עפר שאינו בגדר מספר כלל שהוא גוש אחד שלכך כל העוסק בתורת עולה121 כאילו הקריב עולה122 אף שעוסק בעידנא דלאו זמן הקרבה הוא כלל משא״כ במצות עצמן
And from this, what is written will be understood better: that the Torah is called “dust,” which is not in the category of number at all, for it is one mass. That is why “whoever occupies himself with the Torah of the burnt-offering is as though he offered a burnt-offering,” even though he occupies himself [with it] at a time that is not a time of offering at all; whereas the mitzvos themselves
This explains why Torah is called “dust”: dust is a single mass, without separate units. So the Gemara says that whoever studies the laws of the burnt-offering is as though he offered one, even when it is not the time for offerings.


שהם בחי׳ התחלקות בזמן פלוני עת לכל חפץ123 כו׳ והיינו לפי שהתורה היא בחי׳ רעוא דכל רעוין ועמ״ש עוד מזה בד״ה כי ביום הזה יכפר.124
are the level of division, at such-and-such a time, “a time for every desire,” etc. And that is because the Torah is the level of “the will of all wills.” And see what is written further on this in the discourse beginning “For on this day He shall atone.”
The mitzvos themselves are divided by time, each in its season, “a time for every desire.” Torah is above time because it is “the will of all wills,” the source of all of G-d’s particular wills. The text points also to the discourse “For on this day He shall atone.”


וזהו קדשנו במצותיך ותן חלקנו בתורתך125 שע״י המצות הוא עדיין בחי׳ קדושין ואירוסין וארשתיך לי כו׳ אך ע״י התורה הוא בחי׳ ההמשכה בבחי׳ פנימית וידעת את126127 ה׳
And this is [the meaning of] “Sanctify us (kadsheinu) with Your commandments, and grant our portion in Your Torah”: for through the mitzvos it is still the level of kiddushin and betrothal, “And I will betroth you to Me,” etc.; but through the Torah it is the level of the drawing-down in the inner level, “and you shall know Havayah.”
This is why the Shabbos and festival prayer asks, “Sanctify us with Your commandments, and grant our portion in Your Torah.” Kadsheinu, “sanctify us,” recalls kiddushin, betrothal: the mitzvos are like betrothal, “I will betroth you to Me,” while Torah is the inner union, “and you shall know Havayah.”


והענין אפשר לומר כי עם היות שע״י המצות נמשך בחי׳ גילוי רצון העליון בנפש ובחי׳ אהבה רבה
And the matter, it may be said, is this: although through the mitzvos there is drawn down the level of the revelation of the supernal will in the soul, and the level of great love (ahavah rabbah),
The Alter Rebbe offers an explanation. The mitzvos do draw the supernal will into the soul, and with it the “great love” (ahavah rabbah).


אך כי גם ברצון עליון יש ג״כ בחי׳ חיצוניות ופנימיות כמ״ש במ״א ע״פ ואהיה אצלו אמון ואהיה שעשועים כו׳ וכך ג״כ בגילוי האה״ר [האהבה רבה] בנפש יש ג״כ ב׳ בחי׳ הא׳ כמ״ש128
yet in the supernal will, too, there is also an outer dimension (chitzoniyus) and an inner dimension (pnimiyus), as is explained elsewhere on the verse “And I was with Him as a nursling, and I was delights,” etc. And so too in the revelation of great love in the soul there are also two levels. The first, as it is written,
But the supernal will itself has an outer and an inner dimension, as Proverbs suggests with “I was with Him as a nursling, and I was delights.” So too the great love in the soul has two levels.


כי עם קשה עורף הוא129 כדלעיל וזהו הנמשך ע״י המצות והב׳ כמ״ש מה יפית ומה נעמת130 אהבה בתענוגים והמשכת בחי׳ אהבה בתענוגים שרשו מבחינת פנימית הרצון עליון ונמשך ע״י התורה.
“For it is a stiff-necked people,” as above, and this is what is drawn down through the mitzvos. The second, as it is written, “How fair you are and how pleasant, love in delights”; and the drawing-down of the level of “love in delights” has its root in the level of the inner dimension of the supernal will, and it is drawn down through the Torah,
The first is the love hinted at in “a stiff-necked people,” a will above reason, which the mitzvos draw down. The second is “love in delights” (Song of Songs 7:7), rooted in the inner dimension of the supernal will, G-d’s delight, and it is drawn down through the Torah.


כדכתיב ושעשועי את בני131 אדם וזהו חכמת אדם תאיר פניו132 פניו היינו בחינת פנימית וכמ״ש ע״פ חכלילי עינים133 מיין134 שיש בחינת אהבה רבה ולמעלה ממנה הוא אהבה בתענוגים ועמ״ש בד״ה מה טובו בענין מצות ותורה ומ״ש בד״ה לא הביט און ביעקב)
as it is written, “And my delights are with the children of men.” And this is [the meaning of] “A man’s wisdom makes his face shine”: “his face” (panav) is the inner level (pnimiyus). And as is explained on the verse “His eyes are red from wine,” that there is the level of great love, and above it is love in delights. And see what is written in the discourse beginning “How goodly” on the matter of mitzvos and Torah, and what is written in the discourse beginning “He has not beheld iniquity in Yaakov.”)
Torah is G-d’s “delights with the children of men,” and “a man’s wisdom makes his face shine”: panav, “his face,” hints at pnimiyus, the inner dimension. The parenthesis closes with references to the discourses on “His eyes are red from wine,” “How goodly” and “He has not beheld iniquity in Yaakov.”


אך הדרך שיזכה האדם לאור התורה בבחינת יחודא עילאה הוא ע״י בחי׳ יעקב מדת הרחמים
But the way for a person to merit the light of the Torah in the level of the higher unity is through the level of Yaakov, the attribute of compassion,
How does a person come to the light of the Torah in the higher unity? Through the quality of Yaakov, the attribute of compassion (rachamim).


דהיינו לעורר רחמים רבים על נפשו בקביעת עתים כנודע שעת רצון הוא בחצות135 וכן בשעת התפלה.136
that is, to arouse great compassion upon his soul by setting fixed times; as is known, a time of favor is at midnight, and likewise at the time of prayer.
This means arousing great compassion on one’s own soul at fixed times: above all at midnight, a time of divine favor, and at the time of prayer.


כי הנה יש בסדר התפלה ופסוקי דזמרה פסוקי דרחמי137 ואזי הוא עת רצון לעורר רחמים על נפשו.
For in the order of the prayer and Pesukei d’Zimrah there are verses of compassion, and then it is a time of favor to arouse compassion upon his soul.
In the order of the prayers, Pesukei d’Zimrah contains verses that speak of G-d’s compassion, and saying them is a time of favor for arousing compassion on one’s soul.


וזהו מדתו של יעקב י׳ עקב שהוא ענין הרחמנות על בחי׳ יו״ד חכמה עילאה שנפלה וירדה לבחי׳ עקב כנ״ל.
And this is the attribute of Yaakov: yud-akev (“yud, heel”), which is the matter of compassion for the level of the yud, supernal Chochmah, which fell and descended to the level of the heel, as mentioned above.
The name Yaakov is read as yud-akev, “yud” and “heel”: compassion for the yud, supernal Chochmah, which has fallen and come down to the level of the “heel,” the lowest place.


והנה מדתו של יעקב מבריח138 מן הקצה אל הקצה139 להקים מעפר דל.140 ולהעלות בבחי׳ יחודא עילאה כמ״ש במ״א
Now, the attribute of Yaakov “bars from one end to the other,” “to raise the poor from the dust” and to elevate [him] into the level of the higher unity, as is explained elsewhere
Yaakov’s attribute is like the middle bar of the Mishkan, which “bars from one end to the other,” joining the lowest end to the highest. It “raises the poor from the dust” and lifts the soul into the higher unity.


(וגם פי׳ עפר כמ״ש ונפשי כעפר לכל141 תהיה142 ועי״ז פתח לבי בתורתך ועמ״ש מזה בפ׳ ויקהל ע״פ קחו מאתכם תרומה כו׳ וגם כמארז״ל [כמאמר רבותינו זכרונם לברכה] כך היא דרכה של תורה143 פת במלח תאכל144 כו׳ ועל הארץ תישן).
(and also the meaning of “dust” is as it is written, “And let my soul be as dust to all,” and through this, “Open my heart to Your Torah”; and see what is written on this in Parshas Vayakhel on the verse “Take from among you an offering,” etc.; and also as our Sages, of blessed memory, said: “This is the way of the Torah: bread with salt you shall eat,” etc., “and on the ground you shall sleep”).
“Dust” also recalls the prayer “Let my soul be as dust to all,” followed by “Open my heart to Your Torah”: humility opens the heart to Torah. So too the Mishnah says that the way of Torah is “bread with salt you shall eat… and on the ground you shall sleep.”


אך אמרו רז״ל [רבותינו זכרונם לברכה] כל העוסק בתורה לבד145 כו׳ אלא צריך להיות תורה עם גמילות חסדים
But our Sages, of blessed memory, said, “Whoever occupies himself with Torah alone,” etc.; rather, there must be Torah together with deeds of kindness.
Yet the Sages warn against one who occupies himself with Torah alone; Torah must come together with deeds of kindness.


ולכן כתיב ומספר את רבע ישראל146 בחי׳ עשיתיו במעשה המצות ומעשה הצדקה הנק׳ בשם מצוה סתם147 ששקולה כנגד כל המצות148 והוא ענין גמילות חסדים. ועמ״ש בד״ה כי תשמע בקול149 גבי לשמור את כל מצותיו.
Therefore it is written, “and the number of the fourth of Israel,” the level of “I made him,” in the performance of the mitzvos and the deed of charity, which is called simply “the mitzvah,” for it is equal to all the mitzvos; and this is the matter of deeds of kindness. And see what is written in the discourse beginning “If you will listen to the voice,” regarding “to keep all His commandments.”
That is why the verse goes on, “and the number of the fourth of Israel”: the mitzvos, above all charity, which the Jerusalem Talmud calls simply “the mitzvah” and which the Gemara says is equal to all the mitzvos. Charity is the practice of kindness.


(וע׳ בזהר משפטים דק״ה בפי׳ מי מנה כו׳ ומספר150 כו׳ והיינו ג״כ ענין יחודא עילאה ויחו״ת [ויחודא תתאה] כי מי היינו יחוד חו״ב [חכמה ובינה] אאלפך חכמה151 אאלפך בינה152 כו׳
(And see in the Zohar, Mishpatim, folio 105, on the meaning of “Who has counted,” etc., “and the number,” etc. This, too, is the matter of the higher unity and the lower unity: for “who” (mi) is the union of Chochmah and Binah, “I will teach you wisdom, I will teach you understanding,” etc.;
A final parenthesis cites the Zohar on Mishpatim, which reads the two halves of the verse as two who count. The Alter Rebbe links them to the higher and lower unity: mi, “who,” is the union of Chochmah and Binah, as in Elihu’s “I will teach you wisdom” and the Talmud’s reading of alef as “learn understanding.”


מספר היינו יחוד המדות והדבור והוא ענין יעשה שלום לי שלום יעשה לי153 ועמ״ש ע״פ אלה פקודי המשכן. משכן העדות כו׳. ובביאור ע״פ ונקדשתי בתוך בני ישראל.
“number” is the union of the emotive attributes (middos) and speech, and this is the matter of “Let him make peace with Me; peace he shall make with Me.” And see what is written on the verse “These are the accounts of the Mishkan, the Mishkan of Testimony,” etc., and in the explanation of the verse “And I shall be sanctified among the children of Israel.”
“Number” is the union of the emotive attributes with speech. This is the double “peace” of Isaiah 27:5, “Let him make peace with Me; peace he shall make with Me.” The text points to the discourses on “These are the accounts of the Mishkan” and “And I shall be sanctified among the children of Israel.”


ולפמש״כ [ולפי מה שכתוב] בפרדס ערך מי154 י״ל [יש לומר] שזהו ענין שער החמשים מנש״ב [מנ׳ שערי בינה] שבו ניתנה תורה בחג השבועות וא״ש [ואתי שפיר] דמי מנה עפר יעקב קאי על התורה כו׳ ועמ״ש בביאור מארז״ל [מאמר רבותינו זכרונם לברכה]155 בשעה שהקדימו ישראל נעשה כו׳
And according to what is written in the Pardes, under the entry “Mi,” it can be said that this is the matter of the fiftieth gate of the fifty gates of Binah, in which the Torah was given on the festival of Shavuos; and it is well understood that “Who has counted the dust of Yaakov” refers to the Torah, etc. And see what is written in the explanation of the saying of our Sages, of blessed memory, “When Israel put ‘we will do’ before,” etc.,
Following the entry on mi in the Pardes (Pardes Rimonim), the Alter Rebbe suggests that mi, whose letters add up to fifty, is the fiftieth of the fifty gates of Binah, through which the Torah was given on Shavuos. Then “Who has counted the dust of Yaakov” refers to the Torah.


מי גילה כו׳ ועיין מה שכתוב בביאור ע״פ וספרתם לכם כו׳ תספרו חמשים יום.156 וע׳ עוד מענין רובע ישראל בזהר פ׳ בלק) (דף ר״י [רבינו יצחק] סע״ב [סוף עמוד ב] ודף ר״ד ע״א) ועמש״ל [ועיין מה שכתוב לעיל] פ׳ שלח בענין ונסכו רביעית ההין:157158159
“Who revealed,” etc. And see what is written in the explanation of the verse “And you shall count for yourselves,” etc., “you shall count fifty days.” And see further on the matter of “the fourth of Israel” in the Zohar, Parshas Balak) (folio 210, end of side b, and folio 204, side a). And see what is written above in Parshas Shelach on the matter of “and its libation, a fourth of a hin.”
The text refers further to the explanations of “When Israel put ‘we will do’ before… Who revealed [this secret]” and of “you shall count fifty days,” to the Zohar on Balak about “the fourth of Israel,” and to the discourse in Shelach on the libation of “a fourth of a hin.”



In one’s avodah
Before the Shema, build the outer love through contemplation in Pesukei d’Zimrah and the blessings, in order to reach the inner love that unites the heart. In the physical deed of the mitzvah, set aside your own will before G-d’s will, and do it with joy that comes from the inner point of the heart. Set fixed times, at midnight and in prayer, to arouse compassion on your soul, the way to the light of the Torah; and join your Torah study to deeds of kindness and charity.
Questions for discussion
	Why does the word “also” in “also I made him” point to a level above thought, speech and action, and why is it placed next to action?
	If the soul was already united with G-d in His “thought,” what does it gain by coming down into a body?
	How can Israel be both “numbered” and “beyond counting”? How do the images of sand and of the twelve oxen help explain it?
	Why does the inner love of the heart have no counterpart on the side of evil, while the love born of knowledge does?
	Why must Torah study, the higher unity, be joined to deeds of kindness and charity?

Sources and references
Notes
Paragraph 1
1מי מנה
The Kehot note dates this maamar to 5563 (1802–03) and says that other transcripts of it were printed in Sefer HaMaamarim 5563, vol. 2, p. 600; the first version there is from Rabbi Moshe, son of the Alter Rebbe.
Kehot’s noteהמאמר הוא משנת תקס״ג. הנחות אחרות נדפסו בסה״מ תקס״ג ח״ב ע׳ תר. נוסח א׳ הוא מהר״מ בן אדה״ז. באוה״ת בלק ע׳ תתקפו נדפסו הגהות על הביאור דלהלן סח, ג — בכותרת: הגהות לד״ה מי מנה.
2מי מנה עפר יעקב
Bilaam’s blessing of Israel: they are beyond counting, like the dust. The whole maamar is an explanation of this verse.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, י.
3מי מנה עפר יעקב
Before the Mishkan was set up, says the Midrash, prophecy was found among the nations; once it stood, prophecy ceased from them, and Bilaam prophesied only for Israel’s good, with blessings such as “Who has counted the dust of Yaakov.”
Vayikra Rabbah 1:12ויקרא רבה א׳:י״ב
4מי מנה עפר יעקב
Yaakov was blessed that his seed would be “like the dust of the earth,” and the Midrash says that this blessing came true in the days of Bilaam, who said, “Who has counted the dust of Yaakov.”
Bamidbar Rabbah 2:12במדבר רבה ב׳:י״ב
5מי מנה עפר יעקב
Moshe, who loved Israel, likened them to the stars; Bilaam, who hated them, likened them to dust, “Who has counted the dust of Yaakov”; and Hoshea likened them to the sand of the sea.
Bamidbar Rabbah 2:17במדבר רבה ב׳:י״ז
6מי מנה עפר יעקב
At the end of the Midrash on “As an apple tree among the trees,” it says that prophecy ceased from the nations once the Tent of Meeting stood, and that Bilaam prophesied for Israel’s good, listing his blessings, among them “Who has counted the dust of Yaakov.”
Shir HaShirim Rabbah 2:3:5שיר השירים רבה ב׳:ג׳:ה׳
… מַה טֹּבוּ אֹהָלֶיךָ יַעֲקֹב, (במדבר כג, כא): לֹא הִבִּיט אָוֶן בְּיַעֲקֹב, (במדבר כג, כג): כִּי לֹא נַחַשׁ בְּיַעֲקֹב, (במדבר כג, י): מִי מָנָה עֲפַר יַעֲקֹב, (במדבר כד, יז): דָּרַךְ כּוֹכָב מִיַּעֲקֹב, (במדבר כד, יט): וְיֵרְדְּ מִיַּעֲקֹב.
Rabbi Yehoshua ben Levi said: If the nations had known how beneficial the Tent of Meeting was for them, they would have surrounded it [to protect it] with military encampments and fortifications, as until the Tent of Meeting stood, they would hear the sound of divine speech, and would lose control of their bowels in the halls of their palaces. That is what is written: “For who of all flesh who heard the voice of the living G-d… [has lived?]” (Deuteronomy 5:23). Rabbi Simon said: The divine speech would emerge …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7Rabbi Abahu expounds the verse: the Holy One, blessed be He, sits and counts the “fourths” of Israel, waiting for the drop from which a righteous person will be formed. This is the Gemara the text cites “at the end of chapter 3 of Niddah (31a).”
Niddah 31a:20נדה ל״א א:כ׳
דָּרֵשׁ רַבִּי אֲבָהוּ: מַאי דִכְתִיב ״מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת רוֹבַע יִשְׂרָאֵל״? מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְסוֹפֵר אֶת רְבִיעִיּוֹתֵיהֶם שֶׁל יִשְׂרָאֵל, מָתַי תָּבֹא טִיפָּה שֶׁהַצַּדִּיק נוֹצָר הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8Kehot’s note points to Niddah 31a:20 for these words.
Niddah 31a:20נדה ל״א א:כ׳
דָּרֵשׁ רַבִּי אֲבָהוּ: מַאי דִכְתִיב ״מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת רוֹבַע יִשְׂרָאֵל״? מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְסוֹפֵר אֶת רְבִיעִיּוֹתֵיהֶם שֶׁל יִשְׂרָאֵל, מָתַי תָּבֹא טִיפָּה שֶׁהַצַּדִּיק נוֹצָר הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9מי מנה עפר יעקב ומספר את רובע ישראל
In Parshas Balak the Midrash reads “Who has counted the dust of Yaakov” as the countless mitzvos Israel perform with the soil, and “the fourth of Israel” as the multitudes descended from Yaakov’s wives, who eagerly sought the mitzvah. (The Kehot note gives this passage as 20:16.)
Bamidbar Rabbah 20:19במדבר רבה כ׳:י״ט
10ומספר את רובע ישראל
On “My dove is one,” the Midrash says that Bilaam himself testified to Israel: “Who has counted the dust of Yaakov” is their count, and “the number of the fourth of Israel” is their sum.
Shir HaShirim Rabbah 6:9:4שיר השירים רבה ו׳:ט׳:ד׳
… אִין תֵּימַר שֶׁאָנוּ מְעִידִין עַל עַצְמֵנוּ, וַהֲלֹא בִּלְעָם הָרָשָׁע הֵעִיד בָּנוּ, דִּכְתִיב (במדבר כג, י): מִי מָנָה עֲפַר יַעֲקֹב זֶה מִנְיָן, וּמִסְפָּר אֶת רֹבַע יִשְׂרָאֵל זֶה הַסְּכוּם.
The Rabbis interpret the verse regarding those who departed from Egypt. “There are sixty queens,” these are the six hundred thousand [men] from the age of twenty and above who departed [from Egypt]. “And eighty concubines,” these are the eight hundred thousand Israelites from the age of twenty and below who departed. “And young women without number,” there is no limit and no tally of the proselytes. Rabbi Berekhya said in the name of Rabbi Levi: The nations of the world have enumeration but do not have a tally. They …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
11כל הנפש באה
On “all the souls” who came with Yaakov to Egypt (Genesis 46:26), the Midrash says that some were counted while still in their mother’s womb, and that the Holy One, blessed be He, calls Yaakov’s marital union “souls,” as it is written, “and the number of the fourth of Israel.”
Bereshit Rabbah 94:9בראשית רבה צ״ד:ט׳
כל הנפש הבאה וגו׳ ובני יוסף אשר יולד לו וגו׳ - רבי לוי בשם רבי שמואל בר נחמן: ראית מימיך אדם נותן לחבירו ששים וששה כוסות, וחוזר ונותן לו אף שלושה, והוא מונה אותם שבעים?! אלא, זו יוכבד, שהשלימה מנין של ישראל במצרים. רבי לוי בשם רבי שמואל בר נחמן אמר: יוכבד עבורה בארץ כנען ולידתה בארץ מצרים, הה״ד (במדבר כו): ושם אשת עמרם יוכבד וגו׳, על פיילי דמצרים נולדה. ורבי לוי בשם רבי שמואל בר נחמן: למוד הקדוש ברוך הוא להיות מונה את השבט הזה, עד שהוא במעי אמו, …
“All the people who were coming with Jacob to Egypt, the products of his loins, aside from the wives of Jacob's sons; all the people were sixty-six” (Genesis 46:26). “And the sons of Joseph, who were born to him in Egypt, were two people; all the people of the house of Jacob, who came to Egypt, were seventy” (Genesis 46:27). “All the people who were coming…. And the sons of Joseph, who were born to him…” – Rabbi Levi in the name of Rabbi Shmuel bar Naḥman: Have you ever …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12פ׳ בלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ, טז.
13בשהש״ר ס״פ כתפוח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, יב.
14“As an apple tree among the trees of the forest”: the verse whose Midrash the text cites here.
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ובפסוק אחת היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteו, טו.
16ובפסוק אל גנת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteו, יז.
17אל גנת
On “I went down to the garden of nuts,” the Midrash compares Israel to a sack full of nuts that can still take in sesame and mustard seeds: so too many converts have come and joined Israel, as it is written, “Who has counted the dust of Yaakov.”
Shir HaShirim Rabbah 6:11שיר השירים רבה ו׳:י״א
אֶל גִּנַּת אֱגוֹז יָרַדְתִּי, אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי נִמְשְׁלוּ יִשְׂרָאֵל בֶּאֱגוֹזָה, מָה הָאֱגוֹזָה נִגְזֶזֶת וְנֶחֱלֶפֶת לְטוֹבָתָהּ הִיא נִגְזֶזֶת, לָמָּה שֶׁהִיא מַחֲלֶפֶת כַּשֵֹּׂעָר הַזֶּה שֶׁנִּגְזַז וְנֶחְלַף, וְכַצִּפָּרְנַיִם הַלָּלוּ שֶׁנִּגְזָזִין וְנֶחֱלָפִין, כָּךְ כָּל מַה שֶּׁיִּשְׂרָאֵל נִגְזָזִין מֵעֲמָלָן וְנוֹתְנִין לַעֲמֵלֵי תּוֹרָה בָּעוֹלָם הַזֶּה, לְטוֹבָתָן הֵן נִגְזָזִין וְנֶחֱלָפִין לָהֶם, וּמַרְבִּין לָהֶם עשֶׁר בָּעוֹלָם הַזֶּה וְשָׂכָר טוֹב לָעוֹלָם הַבָּא. רַבִּי יְהוֹשֻׁעַ דְּסִכְנִין בְּשֵׁם רַבִּי לֵוִי אָמַר, מָה הַנְּטִיעוֹת הַלָּלוּ אִם אַתְּ מְכַסֶּה …
“I went down to the nut garden to look at the budding of the valley, to see if the vine had blossomed and the pomegranates were in bloom” (Song of Songs 6:11). “I went down to the nut garden,” Rabbi Yehoshua ben Levi said: Israel was likened to a nut tree. Just as a nut tree is pruned, and it regenerates, [such that] it is pruned for its own good – why? – because it regenerates, like that which is trimmed and regenerates, and like fingernails that are trimmed and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
18בגמרא ספ״ג דנדה . . רבות ויגש . . ובקהלת רבה
According to the Kehot note, the Tzemach Tzedek copied out these passages of the Gemara and the Midrash in his Or HaTorah on Balak, from p. 525 on.
Kehot’s noteנעתקו באוה״ת פ׳ בלק ע׳ תקכה ואילך.
19בקה״ר בפסוק כל הנחלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, יח.
20כל הנחלים
On “All the rivers run into the sea, yet the sea is not full,” the Midrash says that all converts enter only into Israel, and yet Israel’s number never grows less, as it is written, “Who has counted the dust of Yaakov.”
Kohelet Rabbah 1:7:6קוהלת רבה א׳:ז׳:ו׳
דָּבָר אַחֵר, כָּל הַנְּחָלִים הֹלְכִים אֶל הַיָּם, כָּל הַגֵּרִים אֵינָן נִכְנָסִין אֶלָּא בְּיִשְׂרָאֵל, וְהַיָּם אֵינֶנּוּ מָלֵא, וְיִשְׂרָאֵל מִמִּנְיָנָן אֵינָן חֲסֵרִין לְעוֹלָם. שֶׁנֶּאֱמַר (במדבר כג, י): מִי מָנָה עֲפַר יַעֲקֹב, שֶׁמָּא תֹאמַר שֶׁכָּל מִי שֶׁאֵינֶנּוּ מִתְגַּיֵּר בָּעוֹלָם הַזֶּה מִתְגַּיֵּר בָּעוֹלָם הַבָּא, תַּלְמוּד לוֹמַר (ישעיה נד, טו): הֵן גּוֹר יָגוּר, מִכָּאן וָאֵילָךְ אֶפֶס מֵאוֹתִי, הַפְסֵק מֵאִתִּי, מַאן גַּבִּי, מִי גָּר אִתָּךְ בָּעוֹלָם הַזֶּה, עָלַיִךְ יִפּוֹל לָעוֹלָם הַבָּא. אָמַר רַבִּי יוֹחָנָן וְלֹא עוֹד אֶלָּא בְּמָקוֹם שֶׁהוּא מִתְגַּיֵּר מִשָּׁם הוּא נוֹטֵל חֶלְקוֹ, …
Another matter, “all the rivers go to the sea,” all the converts enter only into Israel. “Yet the sea is not full,” and Israel’s number is never lacking, as it is stated: “Who has counted the dust of Jacob” (Numbers 23:10). Perhaps you will say that anyone who does not convert in this world will convert in the World to Come; the verse states: “Behold, they may gather together [gor yagur]” (Isaiah 54:15),], who can gather together now, but not in the future. but from then on “but not by …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 2
21ולכבודי בראתיו יצרתיו
“Everyone who is called by My Name, for My glory I created him, I formed him, also I made him.” The Alter Rebbe reads its three verbs as thought, speech and action, and the extra word “also” as a hint to a fourth level.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
22בד״ה חייב אינש לבסומי בפוריא
The passage our text points to is at the head of the next column (95c): the form of the letter hei is three lines; two joined lines are thought and speech, and the third is action, as it is written, “also I made him.” The six attributes, the vav of the Name, must be drawn into the hei, enclothed in thought, speech and action.
Kehot’s noteתו״א צה, ב.
Paragraph 3
23והנה יש עוד בחינה רביעית
The Kehot note refers the reader to the Rebbe’s talks in Likkutei Sichos, vol. 17, p. 204, in connection with this “fourth level” above thought, speech and action.
Kehot’s noteראה לקו״ש-יז ע׳ 204.
Paragraph 4
24היתה נהנית מזיו השכינה
Rav taught that in the World to Come there is no eating or drinking; the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe uses the phrase for the soul’s state before its descent.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יז, א.
Paragraph 5
25כי לא מחשבותי מחשבותיכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נה, נח.
26כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” G-d’s “thought” cannot be compared to human thought, which is why the terms need explaining.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27ואין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת יגדל. ראה רמב״ם הל׳ יסוה״ת א, ז.
28בעשרה מאמרות נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
29בעשרה מאמרות נברא העולם
The Mishnah: “With ten utterances the world was created.” The Alter Rebbe reads the utterances as combinations of letters that bring creation from concealment into revelation.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
30במאמר אחד יכול להבראות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
31במאמר אחד יכול להבראות
The Mishnah asks why the world was created with ten utterances when it could have been created with one. The Alter Rebbe identifies that one utterance with the undivided “breath of His mouth.”
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth, all their hosts.” The Alter Rebbe reads “the breath of His mouth” as the supernal breath that includes every utterance.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
33ברוך אומר ועושה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
34ע׳ בזח״ג מ״ז ב׳
The Kehot note says that the Zohar passage cited here (Part III, 47b), on the supernal breath, is explained at length in the Tzemach Tzedek’s Or HaTorah.
Kehot’s noteנתבאר בארוכה באוה״ת להצ״צ כרך-ב ע׳ תתפא ואילך.
35אלף אלפים . . היש מספר לגדודיו
Daniel’s vision of the heavenly court: “a thousand thousands serve Him.” It shows the vast multitude of beings that come from the division of the breath into many letter-combinations.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 13b:12–13חגיגה י״ג ב:י״ב-י״ג
כָּתוּב אֶחָד אוֹמֵר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״, וְכָתוּב אֶחָד אוֹמֵר: ״הֲיֵשׁ מִסְפָּר לִגְדוּדָיו״! לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים, כָּאן בִּזְמַן שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, כִּבְיָכוֹל שֶׁנִּתְמַעֲטָה פָּמַלְיָא שֶׁל מַעְלָה. תַּנְיָא, רַבִּי אוֹמֵר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסַאי: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״ — מִסְפַּר גְּדוּד אֶחָד, ״וְלִגְדוּדָיו אֵין מִסְפָּר״. וְרַבִּי יִרְמְיָה בַּר אַבָּא אָמַר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ״, לִנְהַר דִּינוּר, שֶׁנֶּאֱמַר: ״נְהַר דִּינוּר נָגֵד וְנָפֵק מִן קֳדָמוֹהִי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteדניאל ז, י. איוב כה, ג. ראה חגיגה יג, ב.
36The Zohar teaches that every voice is made of breath (hevel) and that the world is sustained only by breath, a breath that comes from the “breaths above.” This is the passage the text cites for the supernal breath.
Zohar, Tazria 22:96–105ספר הזהר, תזריע כ״ב:צ״ו-ק״ה
Paragraph 7
37מוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of Havayah does man live.” The phrase names the divine speech that gives every creature life.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
38ויקרא האדם שמות
“And Adam gave names to all the cattle and to the birds of the heavens.” The names Adam gave are the letter-combinations of G-d’s speech that give each creature life.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כ. קטע מכאן בסה״מ תרל״ח ע׳ סג.
39ברכו ה׳ מלאכיו
“Bless Havayah, His angels, mighty in strength, who do His word, hearkening to the voice of His word.” The Alter Rebbe stresses “His word”: the angels live from G-d’s speech.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, כ.
Paragraph 8
40עלמין סתימין דלא אתגליין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז יז, א.
41עלמין סתימין דלא אתגליין
In the prayer of Eliyahu (Patach Eliyahu) at the opening of the Tikkunei Zohar: G-d brought forth ten Sefiros “to lead through them hidden worlds that are not revealed, and worlds that are revealed.”
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
42אין לך עשב מלמטה
Rabbi Simon: “There is no blade of grass that does not have a mazal in the heavens that strikes it and says to it, ‘Grow!’” The Alter Rebbe uses it to show that everything revealed has a hidden source above it.
Bereshit Rabbah 10:6–7בראשית רבה י׳:ו׳-ז׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר י, [ו]. וע״ל בפ׳ במדבר ד״ה [ביאור על הדרוש] וספרתם רפ״ב (יא, ג). [כ]. וראה הנסמן לעיל פ׳ צו טז, ג. ולקמן פ׳ מטות פג, ג.
43כי גבוה מעל גבוה
“For one high above the high watches, and there are higher ones above them.” The Alter Rebbe reads it as the ladder of sources, each hidden level the root of the one below it.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 9
44ישראל עלו במחשבה
Of the six things that preceded the creation of the world, some were created and some “arose in thought” to be created; Israel arose in thought. The Alter Rebbe places the souls of Israel in the hidden level of thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ד.
45ויקרא האדם שמות לכל הבהמה ולעוף השמים
Adam named every animal and bird, but “for Adam there was not found a helper corresponding to him.” The Alter Rebbe reads the names as the level of speech, and the missing “helper” as Adam’s own missing name.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46בד״ה כה תברכו
The text sends the reader to “Thus shall you bless” in Naso for this reading of Adam naming the animals.
Kehot’s noteלקו״ת נשא כו, ב.
47פני ארי׳ פני שור פני נשר
Ezekiel’s vision of the living creatures of the Chariot, with the faces of a man, a lion, an ox and an eagle. The Alter Rebbe identifies the animals Adam named with these angelic forms.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
48עזר הוא בחי׳ שם
On the reading of “helper” as “name,” the Kehot note refers to the Rebbe Rashab’s Hemshech 5672 (Ayin-Beis), vol. 1, section 24.
Kehot’s noteראה המשך תער״ב-א סעי׳ כד.
49פי׳ עזר הוא בחי׳ שם
After citing Rashi, the Ramban writes, “In my opinion, the calling of the name is the helper”: Adam knew each creature’s nature and named it accordingly. The Alter Rebbe builds on this to read “helper” as “name.”
Ramban on Genesis 2:20רמב"ן על בראשית ב׳:כ׳
וּלְאָדָם לֹא מָצָא עֵזֶר כְּנֶגְדּוֹ לְשׁוֹן רַשִׁ"י (רש״י על בראשית ב׳:כ׳) כְּשֶׁהֱבִיאָן הֱבִיאָן לְפָנָיו זָכָר וּנְקֵבָה, אָמַר, לַכֹּל יֵשׁ בֶּן זוּג וְלִי אֵין בֶּן זוּג, מִיָּד וַיַּפֵּל ה׳ אֱלֹקִים עָלָיו תַּרְדֵּמָה. וְיָפֶה פֵּרֵשׁ, כִּי כַּאֲשֶׁר הִכְנִיס פְּסוּקֵי קְרִיאַת הַשֵּׁמוֹת בְּתוֹךְ דְּבַר הָעֵזֶר יַכְרִיחַ זֶה. וּקְרִיאַת הַשֵּׁמוֹת עַל דַּעַת הַמְּפָרְשִׁים (רש״י ורד״ק) כִּפְשׁוּטוֹ, שֶׁיְּהֵא לְכָל אֶחָד שֵׁם לְעַצְמוֹ כְּדֵי שֶׁיִּהְיוּ יְדוּעִים וְנִכָּרִים לְתוֹלְדוֹתָיו בַּשֵּׁמוֹת אֲשֶׁר יִקְרָא לָהֶם, כִּי יִהְיֶה שְׁמוֹ לְעוֹלָם. וְהִנֵּה הקב״ה כְּשֶׁרָצָה לַעֲשׂוֹת לוֹ הָעֵזֶר …
BUT FOR ADAM THERE WAS NOT FOUND A HELP MEET FOR HIM. Rashi comments: “When He brought them, He brought them before him as male and female. Thereupon Adam said, ‘All of them have a mate, and I have no mate!’ Immediately, the Eternal G-d caused a deep sleep to fall upon him.” Rashi explained it well for by Scripture’s bringing the verses concerning “the calling of names” into the matter of “the help” that G-d gave Adam, it proves that this interpretation mentioned above is correct. “The calling of …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
Paragraph 10
50“Avraham was one, and he inherited the land.” The Alter Rebbe reads “was one” as the soul’s state before it entered the body, united in its source.
Ezekiel 33:24יחזקאל ל״ג:כ״ד
בֶּן־אָדָם יֹשְׁבֵי הֶחֳרָבוֹת הָאֵלֶּה עַל־אַדְמַת יִשְׂרָאֵל אֹמְרִים לֵאמֹר אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת־הָאָרֶץ וַאֲנַחְנוּ רַבִּים לָנוּ נִתְּנָה הָאָרֶץ לְמוֹרָשָׁה:
’Son of man, they that inhabit those waste places in the land of Israel speak, saying: Abraham was one, and he inherited the land; but we are many; the land is given us for inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אחד היה אברהם
The Zohar says that Avraham was inscribed in complete faith, “one above and one below,” as it is written, “Avraham was one.” It is the first of the two Zohar passages the text cites.
Zohar, Lech Lecha 21:199–22:212ספר הזהר, לך לך כ״א:קצ״ט-כ״ב:רי״ב
It is also possible to understand the words “Like an apple tree among the trees of the wood” of Abraham, who smelt sweetly like an apple tree, who was distinguished in faith above all his contemporaries, and who was marked out as unique both above and below, as it is written, “Abraham was one” (Ezek. 33, 24).
The Zohar; London, Soncino Press, 1933 (Public Domain)
52באדם הראשון היו כלולים ששים רבוא נשמות
The Arizal explains that at first all the souls were included in Adam, and that when he sinned “his limbs fell away and his stature was diminished.” The Kehot note cites this introduction among the sources for the teaching.
Sha'ar HaGilgulim 12:2–3שער הגלגולים י״ב:ב׳-ג׳
… א׳ שבאה לעולם, אע״פ שלא באה ע״י זווג פנים בפנים, לפי שכבר באה עתה אחר מיתת אדם הראשון: ואחר מדרגה זו, יש עוד מדרגה שלישית תחתיה, והיא מהנשמות שנשתיירו באדה״ר, שמהם הוריש אדם לקין והבל בניו כשנולדו, ומדרגה זו שוה אל המדרגה הב׳, כי גם בהיותם בקין והבל, אינם שם בבחי׳ פעם א׳, כיון שלא באו בקין והבל אחר מיתת אדם, אלא בחייו הנחילם להם, לכן אין היותם כללות בקין והבל נחשבת אפילו לפעם א׳, אלא הרי הם כאלו עדיין היו כלולות באדם. וכאשר מתו קין והבל, אם יחזרו …
Shaar HaGilgulim (Public Domain)
53באדה״ר היו כלולים ששים רבוא נשמות
Kehot’s note points to Shemot Rabbah 40:3 for these words.
Shemot Rabbah 40:3שמות רבה מ׳:ג׳
דבר אחר: ראה קראתי בשם בצלאל, הה״ד (קהלת ז): מה שהיה כבר נקרא שמו. אמר הקב״ה: מי שהתקנתיו מראש שיעשה המשכן, כבר קראתי לו שם. מהו ונודע אשר הוא אדם? עד שאדה״ר מוטל גולם, הראה לו הקב״ה כל צדיק וצדיק שעתיד לעמוד ממנו, יש שהוא תלוי בראשו של אדם, ויש שהוא תלוי בשערו, ויש שהוא תלוי במצחו, ויש בעיניו, ויש בחוטמו, ויש בפיו, ויש באזנו, ויש במלתין. ותדע לך, בשעה שהיה איוב מבקש להתווכח עם הקב״ה, ואמר (איוב כג): מי יתן ידעתי ואמצאהו אערכה לפניו משפט. הקב״ה משיבו: אתה מבקש …
Another matter, “see, I have called by name Betzalel,” that is what is written: “What was, its name has already been called” (Ecclesiastes 6:10). The Holy One blessed be He said: ‘The one whom I appointed at the outset so that he would craft the Tabernacle, I have already called him by name.’ What is, “it is known that he is a man”? (Ecclesiastes 6:10). While Adam the first man was still a shapeless mass, the Holy One blessed be He showed him each and every righteous person that was …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ש׳ המצות פ׳ תצא. ש׳ הגלגולים, הקדמה ו, ז, יב. ש׳ הפסוקים פ׳ בראשית, דרוש ג׳. ומציינים שם לתנחומא ושמו״ר פ״מ, ג.
Paragraph 11
54מהו תוספות העילוי להנשמה בעוה״ז
The Kehot note says the Tzemach Tzedek also takes up this question, the soul’s added elevation in this world, in Or HaTorah on Bereishis, vol. 7, folio 1180b.
Kehot’s noteבענין זה ראה גם אוה״ת בראשית כרך-ז דף תתשפ, ב.
55יחד לבבי ליראה שמך
“Teach me Your way, Havayah, I will walk in Your truth; unite my heart to fear Your Name.” The Alter Rebbe will explain the “uniting” of the heart as joining its outer dimension to its inner one.
Psalms 86:11תהילים פ״ו:י״א
הוֹרֵנִי ה׳ דַּרְכֶּךָ אֲהַלֵּךְ בַּאֲמִתֶּךָ יַחֵד לְבָבִי לְיִרְאָה שְׁמֶךָ:
Teach me, O L-RD, Thy way, that I may walk in Thy truth; Make one my heart to fear Thy name. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פו, יא. ראה יהל אור עה״פ ע׳ שה.
Paragraph 12
56עבודת מתנה אתן את כהונתכם
G-d tells Aharon, “As a service of gift I give your priesthood.” The Alter Rebbe uses the phrase for the inner love that cannot be earned by understanding but is given from Above.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ז.
57סד״ה וידבר במדבר סיני
The passage there speaks of the giving of the Torah, when “at every utterance their souls flew out,” as the revelation of a great love far above knowledge; it calls this love “a service of gift” and a fire from above, and explains legulgelosam as the skull (gulgoles) that hovers over the head and the brain and cannot be enclothed in them.
Kehot’s noteלקו״ת במדבר ג, ב.
58כל חד לפום שיעורא דילי׳
On “Her husband is known in the gates,” the Zohar says that the Holy One, blessed be He, is known to each person according to what he measures in his heart. The Alter Rebbe applies it to the outer love, which matches each person’s grasp.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב.
Paragraph 13
59את זה לעומת זה עשה אלהים
“G-d has made the one opposite the other.” Chassidus reads it as the principle that every power of holiness has a counterpart in the forces opposed to it.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60ולתאוה יבקש נפרד
“The one who separates himself seeks desire.” Here it describes the self-centred craving that comes from the knowledge on the side of evil.
Proverbs 18:1משלי י״ח:א׳
לְתַאֲוָה יְבַקֵּשׁ נִפְרָד בְּכׇל־תּוּשִׁיָּה יִתְגַּלָּע:
He that separateth himself seeketh his own desire, And snarlest against all sound wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, א.
Paragraph 14
61בינונים זה וזה שופטן
The righteous are ruled by the good inclination, the wicked by the evil inclination, and the intermediate “both this and that judge them.”
Berakhot 61b:2–3ברכות ס״א ב:ב׳-ג׳
תַּנְיָא רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: צַדִּיקִים יֵצֶר טוֹב שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״וְלִבִּי חָלַל בְּקִרְבִּי״. רְשָׁעִים יֵצֶר רַע שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״נְאֻם פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו״. בֵּינוֹנִים — זֶה וָזֶה שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ״. אָמַר רַבָּה: כְּגוֹן אָנוּ בֵּינוֹנִים. אָמַר לֵקהּ אַבָּיֵי: לָא שָׁבֵיק מָר חַיֵּי לְכׇל בְּרִיָּה?
There is a teaching : R. Jose of Galilee says : The good impulse controls the righteous ; as it is said, "My heart is wounded within me" (Ps. cix. 22). The evil impulse controls the wicked ; as it is said, "Transgression speaketh to the wicked, in the midst of the heart, There is no fear of G-d before his eyes" (ibid, xxxvi. 2). Both impulses control average people ; as it is said, "Because He standeth at the right hand of the needy, to save him from them …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, ב.
62ולאום מלאום יאמץ
Rivkah is told that two nations are in her womb and that “one people shall be stronger than the other.” Here it pictures the seesaw between good and evil in the intermediate person.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
63בבנ״י עם קרובו
“The praise of all His pious ones, of the children of Israel, the people near to Him.” The Alter Rebbe uses the phrase for Israel’s unique bond with G-d.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קמח, יד.
64כי עם קשה עורף הוא
Moshe’s plea after the golden calf: “For it is a stiff-necked people, and You shall forgive.” The Alter Rebbe reads “stiff-necked” as a will above reason, a reason for forgiveness.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ט.
65ואינו אלא לשבחו
There the Alter Rebbe brings the Midrash that “stiff-necked” is said in praise, and explains it as firmness in the service of G-d above reason, through which the level of “My teaching shall drop as the rain” is drawn down.
Kehot’s noteועל״ק בהאזינו עג, רע״ב. [כ].
66ואינו אלא לשבחו
On “stiff-necked people,” the Midrash says: “You think it is a reproach, but it is only to their praise”: either a Jew or crucified.
Shemot Rabbah 42:9שמות רבה מ״ב:ט׳
… ובאומות - ישראל. אמר ר׳ יצחק בר רדיפא בשם ר׳ אמי: אתה סבור שהוא לגנאי ואינו אלא לשבחן, או יהודי, או צלוב. אמר רבי אבין: עד עכשיו קורין את ישראל בחוצה לארץ: האומה של קשה עורף. אמר רב נחמן: תדע לך, שהם קשים. כשבא הקב״ה ליתן להם את התורה, מה כתיב בהם (שמות יט): ויהי ביום השלישי בהיות הבקר. אמר הקב״ה: אראה להם כל נסי, ולואי ליהני. והנה עם קשה עורף הוא ועתה הניחה לי ויחר אפי בהם ואכלם וכי משה היה תופש בהקב״ה שהוא אומר הניחה לי?! אלא, …
“The L-rd said to Moses: I have seen this people and, behold, it is a stiff-necked people” (Exodus 32:9). “The L-rd said to Moses: I have seen this people, [and behold, it is a stiff-necked people]” (Exodus 32:9) – what is, “behold, it is a stiff-necked people”? Rabbi Yehuda ben Polvaya said in the name of Rabbi Meir: They were deserving of being beheaded. Rav Yakim said: There are three impudent ones. The most impudent among the beasts is the dog; among the birds, the rooster; and among the nations, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
67סד״ה להבין ענין הברכות
The column the note gives explains that Torah study draws down the Infinite Light only in holiness and according to the intention of the heart, through a supernal “seal” that keeps the kelipos from drawing on it, which is why blessings close with “Baruch”; and it adds that, as with Torah, so with the service of the heart.
Kehot’s noteתו״א ז, ב.
68בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
69בטל רצונך מפני רצונו
Rabban Gamliel’s teaching: “Set aside your will before His will.” Here it describes the self-nullification through which the supernal will is revealed.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70בסור מרע ועשה טוב
“Turn from evil and do good.” The Alter Rebbe uses it for the two sides of the mitzvos, refraining from what is forbidden and doing what is commanded.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
Paragraph 15
71נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
72ונעוץ תחלתן בסופן
Of the ten Sefiros: “Their end is wedged in their beginning, and their beginning in their end.” The Alter Rebbe applies it to the supernal will, the highest level, revealed in the lowest, physical deed.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
73ועתה יגדל נא
Moshe’s plea for Israel after the sin of the spies, beginning “And now, I pray, let the power … be great.” The bracket refers to the discourse on this verse in Parshas Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
74והיינו ע״י המצות
The Kehot note refers to the Tzemach Tzedek’s Or HaTorah on Vayeshev, folio 890b, on this point, that the soul’s ascent comes through the mitzvos.
Kehot’s noteראה אוה״ת וישב כרך-ה דף תתצ, ב.
75אם בחקתי תלכו
“If you walk in My statutes.” The word “walk” connects the mitzvos with the souls’ becoming “walkers” who rise.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ע״פ כי תצא
The column the note gives belongs to the discourse on “When you go out to war.” It speaks of the Nazirite’s uncut hair, drawn from the thirteen attributes of mercy, and, on “she shall remove the garment of her captivity,” of an encompassing level on the side opposite holiness that must also be removed.
Kehot’s noteלקו״ת תצא לו, ב.
77את פניך הוי׳ אבקש
“To You my heart has said, ‘Seek My face’; Your face, Havayah, I shall seek.” The discourse the text cites reads it in connection with the mitzvos.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78Kehot’s note points to Deuteronomy 21:10–25:19 for these words.
Deuteronomy 21:10–25:19דברים כ״א:י׳-כ״ה:י״ט
Paragraph 17
79והיו הדברים האלה
“And these words which I command you today shall be upon your heart,” the verse that follows the command to love G-d.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
80והיה אם שמוע תשמעו אל מצותי
The second paragraph of the Shema, on keeping the mitzvos, which comes after the first paragraph’s command to love.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ואהבת את ה׳ אלהיך בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The Alter Rebbe reads “all your heart” as both the inner and the outer heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82בד״ה כי תשמע בקול
The discourse explains “If you will listen to (bekol) the voice of Havayah your G-d”: lekol would mean hearing the drawing-down itself, its outer dimension, while bekol means hearing within the voice, its inner dimension, the Infinite Light it brings out of concealment, so that the soul comes to self-nullification.
Kehot’s noteלקו״ת ראה כג, א.
83ובד״ה אתם נצבים
There the Alter Rebbe describes the “roar” of the outer heart, like the lion of the Chariot and the camp of Michael: a love born of grasping how G-d creates and sustains every creature, which is only His radiance, while G-d Himself is beyond grasp.
Kehot’s noteלקו״ת נצבים מד, ג.
Paragraph 18
84דלית מחשבה תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
85דלית מחשבה תפיסא בי׳ כלל
In the prayer of Eliyahu (Patach Eliyahu): “No thought can grasp You at all.” Even the highest thought does not reach G-d’s essence.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
86כד אתכפיא סט״א
The Zohar teaches that one who leads a wicked person away from his evil path subdues the sitra achra and causes the glory of the Holy One, blessed be He, to ascend.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteראה זח״ב קכח, ב.
87ורמ״ח פקודין הם רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל (עד, א).
88ורמ״ח פקודין הם רמ״ח אברים דמלכא
The Tikkunei Zohar (Tikkun 30) speaks of the 248 commandments as the limbs of the King. The Alter Rebbe uses it to show that each mitzvah is the supernal will itself.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 19
89יפה שעה א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
90יפה שעה אחת
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The Alter Rebbe explains it through the soul’s union with the supernal will in this world.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91ע״פ זכור את יום השבת
The passage there explains why the angels asked for the Torah and were refused: angels come into being from G-d’s speech, the “revealed world,” a middle garment that goes out to others, while Israel “arose in thought,” the inner garment united with the soul, the “hidden world.” It closely parallels the first section of this maamar.
Kehot’s noteתו״א עא, א.
92ע״פ וישב יעקב
The discourse on “And Yaakov settled” asks why the soul descends into this world, a great descent and loss, and answers from “The Torah of Your mouth is better for me than thousands (alfei) of gold and silver”: alfei is read as “learning,” the soul gaining here an advantage over the “gold and silver” it learned before.
Kehot’s noteתו״א כו, ד ואילך.
93טוב לי תורת פיך מאלפי זהב וכסף
“The Torah of Your mouth is better for me than thousands of gold and silver,” the verse explained in the discourse on “And Yaakov settled” to which the text refers.
Psalms 119:72תהילים קי״ט:ע״ב
טוֹב־לִי תוֹרַת־פִּיךָ מֵאַלְפֵי זָהָב וָכָסֶף:
The law of Thy mouth is better unto me Than thousands of gold and silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
94והי׳ מספר בנ״י כחול הים
“And the number of the children of Israel shall be like the sand of the sea, which shall not be measured nor counted.” The verse both speaks of a number and denies it, which the maamar now explains.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
95רמי אהדדי כתיב והיה מספר וכתיב אשר לא ימד ולא יספר
Rabbi Yonasan sets the two halves of the verse against each other, and the Gemara answers that when Israel do the will of the Omnipresent they cannot be counted. The text cites it as 22a; the passage is on 22b.
Yoma 22b:5–6יומא כ״ב ב:ה׳-ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי, רַבִּי יוֹנָתָן רָמֵי, כְּתִיב: ״וְהָיָה מִסְפַּר בְּנֵי יִשְׂרָאֵל כְּחוֹל הַיָּם״, וּכְתִיב ״אֲשֶׁר לֹא יִמַּד וְלֹא יִסָּפֵר״? לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. רַבִּי אָמַר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסְתַּאי, לָא קַשְׁיָא: כָּאן בִּידֵי אָדָם, כָּאן בִּידֵי שָׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
96Kehot’s note points to Yoma 22a for these words.
Yoma 22aיומא כ״ב א
Paragraph 21
97עומד על שני עשר בקר
“It stood upon twelve oxen… and the sea was upon them, above.” The Alter Rebbe reads the sea above as G-d’s exalted kingship and the twelve oxen as the divided worlds below it.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98נעשו י״ב בקר
The Kehot note points ahead to the opening of the Rosh Hashanah discourses in Likkutei Torah (53d), in connection with the sea standing upon twelve oxen.
Kehot’s noteעל״ק ריש דרושים לר״ה (נג, ד). [כ].
99המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
100מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” G-d’s Malchus is the source from which all the worlds come into being.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 22
101רם ומתנשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אתה הוא אלקינו די״נ.
102אין מלך בלא עם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעמה״מ שער שעשועי המלך רפ״א. ס׳ החיים פ׳ הגאולה, פ״ב. בחיי וישב לח, ל.
103אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh Hashanah, the day the world was created, we say “the holy King,” because that day was the beginning of His works, “for there is no king without a people.”
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
Paragraph 23
104היש מספר לגדודיו
“Is there any number to His legions?” The created worlds and beings are limited, yet without end in number.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כי שמש ומגן ה״א
“For a sun and a shield is Havayah Elokim.” The Name Havayah is the light, like the sun, and Elokim the shield that conceals it so that the worlds can receive it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
106והן הן גבורותיו
The Men of the Great Assembly explained that G-d’s might is shown in His restraint, that He is long-suffering toward the wicked, and His awesomeness in the survival of one nation among the nations. The Kehot note traces the phrase “these are His mighty acts” here, and also to the Yalkut Shimoni on Nechemiah.
Yoma 69b:15יומא ס״ט ב:ט״ו
אֲתוֹ אִינְהוּ וְאָמְרוּ: אַדְּרַבָּה, זוֹ הִיא (גְּבוּרַת) גְּבוּרָתוֹ: שֶׁכּוֹבֵשׁ אֶת יִצְרוֹ — שֶׁנּוֹתֵן אֶרֶךְ אַפַּיִם לָרְשָׁעִים. וְאֵלּוּ הֵן נוֹרְאוֹתָיו — שֶׁאִלְמָלֵא מוֹרָאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא הֵיאַךְ אוּמָּה אַחַת יְכוֹלָה לְהִתְקַיֵּים בֵּין הָאוּמּוֹת?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא סט, ב. ילק״ש נחמי׳ רמז תתרעא.
Paragraph 24
107בסש״ב חלק ב׳
the passage shares nothing with the note
Kehot’s noteפ״ד.
108כחול הים אשר לא יספר
G-d’s promise to Yaakov: “I will make your seed like the sand of the sea, which cannot be counted for multitude.”
Genesis 32:13בראשית ל״ב:י״ג
וְאַתָּה אָמַרְתָּ הֵיטֵב אֵיטִיב עִמָּךְ וְשַׂמְתִּי אֶת־זַרְעֲךָ כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִסָּפֵר מֵרֹב:
And Thou saidst: I will surely do thee good, and make thy seed as the sand of the sea, which cannot be numbered for multitude.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, יג.
Paragraph 25
109שנקראים מצות המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהעיר מב״ב קנט, א. ותוספתא נגעים פ״ג: גזירת מלך היא.
Paragraph 27
110תחת אשר לא עבדת
The rebuke: “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of an abundance of everything.” The Alter Rebbe reads “an abundance of everything” as a joy without limit.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
111למעלה עד אין קץ
For the phrase “above without end and below without limit,” the Kehot note also refers to the discourse “Three times” in Magen Avos (Berditchev, 5662), section 5.
Kehot’s noteז״ח פ׳ יתרו. ובמג״א [ובמגן אבות, ברדיטשוב תרס״ב] ראה ד״ה שלש פעמים סי׳ ה. [כ].
112בביאור ע״פ צאינה וראינה
The explanation of “Go out and gaze” there says that to reveal the “crown,” one must “go out” into the lower worlds, as a brilliant gem cannot be seen against the sun but only where there is less light; and that the crown “with which his mother crowned him” is joy, the “wine of Torah.”
Kehot’s noteלקמן שה״ש כז, א.
113בעטרה שעטרה לו אמו
“Go out and gaze, daughters of Zion, at King Shlomo, at the crown with which his mother crowned him,” the verse of the discourse on the joy of the mitzvah to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ועשיתם אתם כאילו עשאוני
On “And you shall do them,” the Zohar says that whoever performs the commandments of the Torah and walks in its ways, it is as though he made Him above: the Holy One, blessed be He, says, “as though you made Me.”
Zohar III, 113aזח״ג קיג, א
Kehot’s noteראה זח״ג קיג, א. ילקוט ראובני ר״פ בחקותי.
115וזהו את רבע ישראל
The Kehot note says that this passage, on “the fourth of Israel,” is quoted in the Tzemach Tzedek’s Or HaTorah on Vaeschanan, p. 84.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ פד.
116פקודי ה׳ ישרים
“The precepts of Havayah are upright, gladdening the heart.” The mitzvos themselves bring joy to the heart.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ט.
Paragraph 28
117ת״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
118תלמוד תורה כנגד כולם
After listing deeds whose fruits a person enjoys in this world, the Mishnah concludes: “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
119מי מנה עפר יעקב
On this verse the Zohar explains mi as the supernal point, hidden and beyond question, which is called mi when it begins to build. It is one of the Balak passages the text cites.
Zohar, Balak 32:345–33:354ספר הזהר, בלק ל״ב:שמ״ה-ל״ג:שנ״ד
1The first 27 lines of the Hebrew text are not found in our translation.R. Eleazar discoursed on the verse: “O L-rd, in the morning shalt thou hear my voice”, etc. (Ps. 5, 4). ‘When daylight comes’, he said, ‘that “Morning” of Abraham awakes, and then is a time of grace for all, both virtuous and wicked, and therefore it is the hour to offer prayer to the Holy King since all the prisoners of the King then have respite. And most of all is it the time for those who …
The Zohar; London, Soncino Press, 1933 (Public Domain)
120בשעה שהקדימו ישראל נעשה לנשמע
When Israel said “we will do” before “we will hear,” a heavenly voice asked, “Who revealed to My children this secret, which the ministering angels use?”
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
121כל העוסק בתורת עולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מנחות.
122כל העוסק בתורת עולה כאילו הקריב עולה
The end of tractate Menachos: whoever occupies himself with the laws of the burnt-offering is as though he offered a burnt-offering. Torah study is not bound to the time of the deed.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
123עת לכל חפץ
“For everything there is a season, and a time for every desire under the heavens.” The mitzvos are each bound to their time.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, א.
124בד״ה כי ביום הזה יכפר
The discourse “For on this day He shall atone” asks why the Ten Days of Teshuvah are fixed at ten, and explains teshuvah as turning back face to face with G-d, like two people standing side by side with their backs to each other, for whom turning their faces is the whole of drawing near.
Kehot’s noteראה לעיל פ׳ אחרי כו, ד ואילך.
125קדשני במצותיך ותן חלקנו בתורתך
Both passages explain “Sanctify us with Your commandments” as kiddushin: as betrothal is made with a ring on the bride’s finger, an outer thing, so the mitzvos are outer garments of the soul; and “grant our portion in Your Torah” as the inner union, the drawing-down of supernal Chochmah, which the Sages call “the day of His wedding,” the giving of the Torah.
Kehot’s noteתפלת דשבת ויו״ט. וראה לקמן עד, ג. לעיל פ׳ במדבר טז, ג. ח, ד.
126וארשתיך לי . . וידעת את ה׳
“And I will betroth you to Me forever.” The Alter Rebbe compares the mitzvos to betrothal (kiddushin).
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כא-כב.
127וידעת את ה׳
“And I will betroth you to Me in faithfulness, and you shall know Havayah.” Knowing, the inner union, is the level drawn down through the Torah.
Hosea 2:22הושע ב׳:כ״ב
וְאֵרַשְׂתִּיךְ לִי בֶּאֱמוּנָה וְיָדַעַתְּ אֶת־Havayah
And I will betroth thee unto Me in faithfulness; And thou shalt know the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ע״פ ואהי׳ אצלו אמון
The Torah, as wisdom, says: “I was with Him as a nursling, and I was His delight day by day.” It hints at the inner dimension of the will, G-d’s delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל. [כ]. לעיל פ׳ במדבר יח, ב ואילך.
129כי עם קשה עורף הוא
“For it is a stiff-necked people.” As explained above, it hints at the love above reason that the mitzvos draw down.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130מה יפית ומה נעמת
“How fair you are and how pleasant, love in delights.” The higher love, rooted in G-d’s delight and drawn down through the Torah.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
131ושעשועי את בנ״א
“And my delights are with the children of men.” The Torah, G-d’s delight, is given to people.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, לא.
132חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” The Alter Rebbe reads “face” (panim) as the inner dimension (pnimiyus) that Torah wisdom reveals.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
133כמ״ש ע״פ חכלילי עינים
The discourse explains “His eyes are red from wine” as the light of love in the manner of seeing, “love in delights,” the level above great love (ahavah rabbah); on Kehot’s column (47d) it goes on to “and his teeth white from milk.”
Kehot’s noteתו״א מז, ד.
134חכלילי עינים מיין
Yaakov’s blessing of Yehudah: “His eyes are red from wine, and his teeth white from milk,” the verse of the discourse to which the text refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135כנודע שעת רצון הוא בחצות
For midnight as a time of favor, the Kehot note refers to the Alter Rebbe’s Shulchan Aruch (second edition), section 1, paragraph 8, and the sources cited there.
Kehot’s noteראה שו״ע אדה״ז מהדו״ב ס״א, ס״ח ובהנסמן שם. ומבואר באוה״ת במדבר כרך-ד ע׳ א׳תפד שמחצות הלילה ואילך זהו בחי׳ חסד ששייך לבחי׳ חסד א-ל שמאיר בכל היום. וראה שם פ׳ מסעי ע׳ א׳שצה ושם מציין לכמה מקומות בקבלה.
136וכן בשעת התפלה
The passage says that the bitterness over one’s distance from G-d felt during the Shema and prayer is not enough; one must also set fixed times for it, which is why Tikkun Chatzos (the midnight lament) was instituted.
Zohar II, 253bזח״ב רנג, ב
Kehot’s noteראה זח״ב רנג, ב. ראה גם לעיל פ׳ בהעלותך ל, ב. וראה בתו״א סא, ג. ובאוה״ת פ׳ בשלח ע׳ א׳תח.
137פסוקי דרחמי
The passage explains that the way to reveal the G-dly soul’s love is compassion: arousing great compassion on the divine spark in one’s soul, which came down to be clothed in a body and an animal soul.
Kehot’s noteראה לקמן פ׳ פנחס עח, ג.
138מדתו של יעקב מבריח
The Zohar says that Yaakov is the one who “bars from one end to the other,” from the first end, mi, to the last. The Kehot note also cites the Zohar, Part III, 175b.
Zohar I, 1bזח״א א, ב
Zohar III, 175bזח״ג קעה, ב
Kehot’s noteזח״א א, ב. זח״ג קעה, ב. ועוד.
139מבריח מן הקצה אל הקצה
The middle bar of the Mishkan’s boards “bars from one end to the other.” Yaakov’s attribute links the lowest end with the highest.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140להקים מעפר דל
“He raises the poor from the dust.” Yaakov’s compassion lifts the soul from its lowly state.
Psalms 113:7תהילים קי״ג:ז׳
מְקִימִי מֵעָפָר דָּל מֵאַשְׁפֹּת יָרִים אֶבְיוֹן:
Who raiseth up the poor out of the dust, And lifteth up the needy out of the dunghill;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיג, ז.
141ונפשי כעפר לכל תהי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת אלקי נצור.
142ונפשי כעפר לכל תהיה
The prayer of Mar son of Ravina, said at the end of the Amidah (Elokai Netzor): “Let my soul be as dust to all; open my heart to Your Torah.”
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
143כך היא דרכה של תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
144כך היא דרכה של תורה פת במלח תאכל
“This is the way of the Torah: bread with salt you shall eat, water by measure you shall drink, and on the ground you shall sleep.” Humility and self-effacement are the vessel for Torah.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
145כל העוסק בתורה לבד
On the warning against Torah alone, the Kehot note refers to chapter 12 of Kuntres Etz HaChaim and the Rebbe’s note there.
Yevamot 109bיבמות ק״ט ב
Kehot’s noteראה יבמות קט, ב. וראה קונטרס עץ החיים פי״ב בהערת כ״ק אדמו״ר שם.
146רובע ישראל
The Zohar explains “the fourth of Israel” as the letter hei, and also as a fourth part below, called reva after David, “the fourth leg of the Throne.”
Zohar, Balak 45:458–470ספר הזהר, בלק מ״ה:תנ״ח-ת״ע
147ומעשה הצדקה הנק׳ בשם מצוה סתם
Tanya, chapter 37, explains that the perfection of the days of Mashiach depends on our deeds now, since through each mitzvah a person draws the Infinite Light into physical things such as the coins of charity.
Tanya, Likkutei Amarim 37:19תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ט
וּבָזֶה יוּבַן מַה שֶּׁהִפְלִיגוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בִּמְאֹד מְאֹד בְּמַעֲלַת הַצְּדָקָה, וְאָמְרוּ שֶׁ״שְּׁקוּלָה כְּנֶגֶד כָּל הַמִצְוֹת״, וּבְכָל תַּלְמוּד יְרוּשַׁלְמִי הִיא נִקְרֵאת בְּשֵׁם ״מִצְוָה״ סְתָם, כִּי כָּךְ הָיָה הֶרְגֵּל הַלָּשׁוֹן לִקְרוֹא צְדָקָה בְּשֵׁם ״מִצְוָה״ סְתָם, מִפְּנֵי שֶׁהִיא עִיקַּר הַמִּצְוֹת מַעֲשִׂיּוֹת, וְעוֹלָה עַל כּוּלָּנָה, שֶׁכּוּלָּן הֵן רַק לְהַעֲלוֹת נֶפֶשׁ הַחִיּוּנִית לַה׳, שֶׁהִיא הִיא הַמְקַיֶּימֶת אוֹתָן, וּמִתְלַבֶּשֶׁת בָּהֶן לִיכָּלֵל בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהֶן, וְאֵין לְךָ מִצְוָה שֶׁנֶּפֶשׁ הַחִיּוּנִית מִתְלַבֶּשֶׁת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteבכל תלמוד ירושלמי (תניא פל״ז).
148ששקולה כנגד כל המצות
Rabbi Assi said: charity is equal to all the other mitzvos together.
Bava Batra 9a:12בבא בתרא ט׳ א:י״ב
אָמַר רַב אַסִּי: לְעוֹלָם אַל יִמְנַע אָדָם עַצְמוֹ [מִלָּתֵת] שְׁלִישִׁית הַשֶּׁקֶל בְּשָׁנָה, שֶׁנֶּאֱמַר: ״וְהֶעֱמַדְנוּ עָלֵינוּ מִצְוֹת לָתֵת עָלֵינוּ שְׁלִישִׁית הַשֶּׁקֶל בַּשָּׁנָה לַעֲבֹדַת בֵּית אֱלֹקֵינוּ״. וְאָמַר רַב אַסִּי: שְׁקוּלָה צְדָקָה כְּנֶגֶד כׇּל הַמִּצְוֹת, שֶׁנֶּאֱמַר: ״וְהֶעֱמַדְנוּ עָלֵינוּ מִצְוֹת וְגוֹ׳״ – ״מִצְוָה״ אֵין כְּתִיב כָּאן, אֶלָּא ״מִצְוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, א.
149בד״ה כי תשמע בקול
The passage reads “If you will listen to the voice… to keep all His commandments” as Torah guarding the mitzvos, “the lamp of a mitzvah,” so that the light does not withdraw to its source; that guarding comes through the vessels and through encompassing lights.
Kehot’s noteלקמן פ׳ ראה כג, ג.
150מי מנה כו׳ ומספר
The Zohar reads the verse as two who count: “Who has counted the dust of Yaakov” is one counter, and “the number of the fourth of Israel” is another.
Zohar, Mishpatim 3:202–212ספר הזהר, משפטים ג׳:ר״ב-רי״ב
What is the significance of “be-mispar”? The Holy One, blessed be He, has a son, whose glory shines from one end of the world to another. He is a great and mighty tree, whose head reaches heaven, and whose roots are set in the holy ground, and his name is “Mispar” and his place, is in the uppermost heaven, and below that heaven are five firmaments, and all these firmaments take this name for his sake, as it is written, “The heavens proclaim (mesaprim) the glory of G-d” (Ps. XIX, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
151אאלפך חכמה
Elihu says: “Be silent, and I will teach you wisdom (va’a’alefcha chochmah).”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג.
152אאלפך בינה
The Talmud reads the first letters alef-beis as alef binah, “learn understanding.”
Shabbat 104aשבת ק״ד א
Kehot’s noteראה שבת קד, א.
153יעשה שלום לי שלום יעשה  לי
“Let him make peace with Me; peace he shall make with Me.” The doubled “peace” is linked here with the two unions, higher and lower.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ה.
154בפרדס ערך מי
The Kehot note says this passage of the Pardes is also brought in the Tzemach Tzedek’s Yahel Or, p. 37.
Kehot’s noteמובא גם ביהל אור ע׳ לז ושם מציין למאו״א מ, סח.
155בביאור מארז״ל
The Kehot note points back to Parshas Bamidbar in Likkutei Torah for the explanation of this saying of the Sages, “When Israel put ‘we will do’ before ‘we will hear.’”
Kehot’s noteשבת פח, סע״א. [כ]. ראה לעיל פ׳ במדבר.
156תספרו חמשים יום
“You shall count fifty days,” the count from Pesach to Shavuos, connected here with the fifty gates of Binah.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157Kehot’s note points to Zohar, Mishpatim 3:210 for these words.
Zohar, Mishpatim 3:210ספר הזהר, משפטים ג׳:ר״י
158Kehot’s note points to Zohar, Mishpatim 3:211 for these words.
Zohar, Mishpatim 3:211ספר הזהר, משפטים ג׳:רי״א
159ונסכו רביעית ההין
The daily offering’s libation: “and its libation, a fourth of a hin for each lamb,” the subject of the discourse in Shelach to which the text refers.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על פסוק מי מנה כו׳
An explanation of the verse “Who has counted [the dust of Yaakov]”
Israel’s “number” has two levels: like sand, countable in kind yet beyond count, the created worlds below the screen that become truly numberless when the mitzvos draw Keser Elyon into Malchus (the lower unity); and like dust, one mass above number altogether, “the dust of Yaakov,” the Torah and the higher unity. Both are drawn down only through the soul’s descent into the body, whose refinement through a will above reason lifts it from “one” to the “Singular.”
The maamar in brief
The maamar explains Bilam’s words “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” Sand is made of countable grains yet cannot be counted; dust is one mass to which number does not apply. Above, the created worlds are “sand”: Malchus of Atzilus, the Sea standing above Shlomo’s oxen, stays exalted and withdrawn, so its creatures are separate and limited, while the kav of the Infinite Light clothed in Malchus makes them numberless. Atzilus, bound together by that light, is “dust.” The finite comes from the Infinite because G-d is all-capable: Havayah is the sun, Elokim the shield. Both levels are drawn down through the soul’s descent. Souls come from the Name Ban, mixed of good and evil, and knowledge alone cannot refine them; a radiance of Mah, Keser Elyon, gives them a will above reason. Through Torah and mitzvos, above all acting against one’s own will for G-d’s sake, the soul draws Keser into Malchus, making Israel numberless when they do G-d’s will, and through the Torah draws the higher unity, rising from “one” to the “Singular.”

Outline
	1Sand and dust: two kinds of numberlessnessSand is made of countable grains yet is beyond counting; dust is one mass, beyond number altogether. Both levels exist Above, as Shlomo’s Sea upon twelve oxen will show.¶1–3
	2The Sea above the oxen: sovereignty and its peopleThe Sea is Malchus of Atzilus and the oxen are the angelic camps of Beriah. Kingship needs a separate people, so Malchus stays exalted and withdrawn; this is Etz Chaim’s screen between Atzilus and the lower worlds, which makes creatures separate and countable, while the kav of the Infinite Light clothed in Malchus gives them true numberlessness.¶4–10
	3Moisture drawn away: why the worlds are sand and Atzilus is dustAs the sea draws moisture out of the shore and leaves sand, Malchus draws the “water” of the Infinite Light up out of Beriah, though a radiance still breaks through the screen. In Atzilus the kav binds everything into one, like moist earth, so number does not apply.¶11–13
	4How the numberless creates numberG-d is not bound by necessity; He is all-capable. His Chesed gives without limit and His Gevurah conceals, “a sun and a shield, Havayah Elokim,” so the screen, rooted very high, lets number come from what is above number, and the radiance of the kav makes that number truly limitless.¶14–16
	5The soul’s descent and the refinement of BanBoth unities are drawn down through the soul’s descent for the sake of ascent, to refine the sparks of Tohu that fell into the Name Ban. Only what is refined can refine: Mah refines Ban, and Keser, “black” with bittul before the Infinite, is refined first, then Chochmah.¶17–22
	6Knowledge cannot refine itselfSouls from Ban carry the “Tree of Knowledge”: choice through knowledge can go either way, as with the beinoni, in whom good and evil prevail by turns. Refinement needs a level above knowledge.¶23–25
	7The will above reasonA radiance of Mah, Keser Elyon, is mixed into the soul at its descent: the yechidah, a simple will and bittul above understanding. So love born of contemplation is not enough without self-sacrifice.¶26–27
	8Keser drawn into actionSouls rooted in thought, Chochmah and Binah, draw down Keser through the mitzvos. “Even (af) made it” points to Malchus, the Asiyah of Atzilus, and to the refinement of nogah; the Supernal Will is revealed most when one acts or refrains against one’s own will.¶28–30
	9The two halves of the verseWhen Israel do G-d’s will, Keser enters Malchus and the “sand” becomes numberless, the lower unity; through the Torah comes “the dust of Yaakov,” the higher unity. “One” is still a number; only the “Singular” is beyond it.¶31–32
	10From one to Singular; Yaakov and the fourth partThrough Torah and mitzvos the souls rise from “one” to reveal the “Singular” in Z’eir Anpin and Nukva. Yaakov’s root is in the Yesod of Abba; “the fourth part” is the Asiyah of Atzilus, holding all four levels and the neshamah of the neshamah; the verse’s two halves come from Arich Anpin and Atik.¶33–34


Key concepts
	Sand and dust (chol and afar)חול / עפר
	Sand is separate grains, countable in kind yet beyond counting: the created worlds. Dust is one mass with no units at all: Atzilus, and the Torah, “the dust of Yaakov.”

	The screen and curtain (masach and pargod)מסך ופרגוד
	The divide between Atzilus and the worlds below, which keeps Atzilus from being revealed in them. It is the exaltation of Malchus, the “shield” over Havayah, and a radiance still breaks through it.

	Exaltation (hisnasus)התנשאות
	The nature of sovereignty: to be raised above those one rules. It makes the creatures a separate “people,” and yet it is also the source of their life.

	The Names Mah and Banשם מ״ה / שם ב״ן
	Ban (52) is the order of Tohu, into which the 288 sparks fell, a mixture of good and evil; Mah (45) is the order of Tikkun, already refined, which refines Ban.

	Refinements (birurim)בירורים
	Sorting good from evil and raising the fallen sparks to their source, the purpose of the souls’ descent. Only a level already refined can refine another.

	The Tree of Knowledge of good and evilעץ הדעת טוב ורע
	Choice through knowledge, which can give birth to love of G-d or to strange loves. Lower, comprehended knowledge is this Tree; higher knowledge, from Keser, is the Tree of Life.

	Yechidah, the simple willיחידה / רצון פשוט
	The soul’s innermost point, a radiance of Mah and Keser Elyon: a will and bittul above reason, with no counterpart in evil, which alone can refine the soul.

	One and Singular (echad and yachid)אחד / יחיד
	“One” is many parts united, still a number; “Singular” is G-d’s Essence, beyond number. The souls rise from “one” in thought to reveal the “Singular.”

	The lower and the higher unityיחודא תתאה / יחודא עילאה
	The lower unity is the countable worlds made numberless through the mitzvos; the higher unity, through the Torah, is above number altogether.

	Kelipas nogahקליפת נוגה
	The intermediate realm between holiness and impurity, from which the animal soul comes. Its refinement through Torah and mitzvos, the af of “even made it,” draws down the revelation of Keser.


Section 1 · ¶1–3
Sand and dust: two kinds of numberlessness
1ביאור על פסוק מי מנה1 כו׳. הנה שרש הענין המבואר לעיל בפי׳ ומספר את רובע ישראל
An explanation of the verse “Who has counted,” etc. Now, the root of the matter explained above on the meaning of “and the number of the fourth part of Israel,”
This maamar is an explanation (biur) of Bilam’s words “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” It begins from what the previous maamar said about the verse’s second half, “the number of the fourth part of Israel.”


שהוא ע״ד והיה מספר בנ״י [בני ישראל] כחול הים אשר לא ימד ולא יספר.2 והענין שאף שהוא בגדר בחי׳ מספר עכ״ז [עם כל זה] הוא אין מספר.
that it is along the lines of “And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” And the point is that although it is within the category of the level of number, nevertheless it is without number.
That point was that Israel’s “number” is like Hoshea’s promise that they will be as the sand of the sea, which cannot be measured or counted. The paradox to be explained is something that belongs to the category of number and yet has no number.




2וזהו כחול הים שהחול הוא חלקים דקים שכל חלק הוא פרטי בפ״ע [בפני עצמו] ולכך הוא בגדר מספר שיכולים להתחיל ולספור כל חלק בפ״ע [בפני עצמו] ואעפ״כ [ואף על פי כן] הוא בלי מספר שלא יספר מרוב.
And this is [the meaning of] “as the sand of the sea”: for sand is fine particles, each particle an individual thing by itself; and therefore it is within the category of number, for one can begin to count each particle by itself. And nevertheless it is without number, for it “cannot be counted for multitude.”
Sand is made of tiny separate grains, so in principle one could start counting them one by one; that places it in the category of number. Yet there are so many that it cannot in fact be counted.


משא״כ עפר שהוא גוש אחד ממש אין שייך בו לשון מספר כלל כמו בחול.
Which is not so with dust, which is truly a single mass: the term “number” does not apply to it at all, as it does to sand.
Dust, by contrast, holds together as one mass and has no separate units to count, so number does not apply to it at all. The two images, sand and dust, will stand for two levels: one countable in kind yet numberless, and one above number altogether.




3וכן למעלה יש בחי׳ חול הים אשר הוא בגדר מספר ושמ״מ אין לו מספר ממש ויש עוד בחי׳ שלמעלה מגדר מספר וכמשי״ת [וכמו שיתבאר]. דהנה בים שעשה שלמה כתיב עומד על י״ב בקר כו׳ והים עליהם מלמעלה3.
And so too Above: there is the level of “the sand of the sea,” which is within the category of number and which nevertheless truly has no number; and there is yet another level, which is above the category of number, as will be explained. For regarding the Sea that Shlomo made it is written, “It stood upon twelve oxen,” etc., “and the Sea was upon them, above.”
The same two levels exist in the spiritual worlds: one like sand, countable in kind yet beyond count, and one that is entirely above number. To explain them, the Alter Rebbe turns to the great bronze basin, called “the Sea,” that King Shlomo made for the Temple, which rested on twelve oxen.




Section 2 · ¶4–10
The Sea above the oxen: sovereignty and its people
4ופי׳ שהים הוא בחי׳ מל׳ דאצי׳ והי״ב בקר הם ד׳ מחנות שכינה ג׳ פונים צפונה הוא בחי׳ מחנה גבריאל.
And the meaning is that the Sea is the level of Malchus (sovereignty) of the World of Atzilus (Emanation), and the twelve oxen are the four camps of the Shechinah (Divine Presence): “three facing north” is the level of the camp of Gavriel,
The Sea stands for Malchus, G-d’s sovereignty, the lowest of the Sefiros of Atzilus. The twelve oxen stand for the four camps of angels that accompany the Shechinah, three oxen to a camp; the three facing north are the camp of the angel Gavriel.


וג׳ פונים נגבה הוא בחי׳ מחנה מיכאל. ולכך הים עומד עליהם מלמעלה שמדת מלכות הוא מדת ההתנשאות וההגבהה שמתנשא למלוך כו׳.
and “three facing south” is the level of the camp of Michael. And therefore the Sea stands upon them, above: for the attribute of Malchus is the attribute of exaltation and elevation, in that one exalts oneself to reign, etc.
The three facing south are the camp of the angel Michael. The Sea rests above the oxen because sovereignty by its nature lifts itself above those it rules: a king raises himself up in order to reign.




5וה״ז [והרי זה] בחי׳ רוממות והסתלקות מהנבראים משא״כ שאר המדות הוא בחי׳ קירוב כי החסד ואהבה שייך ג״כ עם מי שמקורב עמו משא״כ בחי׳ מלוכה
And this is the level of loftiness and withdrawal from the created beings; whereas the other attributes (middos) are the level of closeness, for kindness and love apply also with one who is close to oneself. Whereas as for the level of kingship,
Kingship means being raised above and withdrawn from those one rules. The other attributes, such as kindness and love, work through closeness and can be shown to someone who is near.


הנה אין מלך בלא עם4 מלשון עוממות דהיינו זרים ונפרדים דוקא משא״כ על בנים לא שייך לשון מלוכה.
“there is no king without a people (am)”: from the word omemos (dimmed), that is, specifically those who are strangers and separate. Whereas the term “kingship” does not apply over children.
The saying “there is no king without a people” is read through a play on words: am (people) is linked to omemos, “dim,” as in dimmed coals, meaning those who are distant and separate from the king. One does not “reign” over one’s own children, who are close.


כמו שאין שייך לשון מלוכה בנפש האדם לומר שמולכת על אברי הגוף כמו כשעולה במחשבתו להניע בידו אזי תיכף תעשה היד רצונה.
Just as the term “kingship” does not apply to a person’s soul, to say that it reigns over the limbs of the body: as when it comes into his thought to move his hand, the hand at once does [the soul’s] will.
Similarly, a person’s soul is not said to “reign” over the limbs of the body. The moment he thinks of moving his hand, the hand moves; there is no distance between the one who commands and the one who obeys.




6ומ״מ מפני שהיד הוא עצם אחד עמו. ומש״ה [ומשום הכי] בטילה ע״כ אין נופל ע״ז כלל לשון מלוכה
And nevertheless, because the hand is one essence with him, and for that reason is nullified [to him], therefore the term “kingship” does not apply to this at all.
The hand’s instant obedience is not kingship, because the hand is one with the person and is nullified to him by its very nature. There is nothing separate there to rule.


אלא מלוכה הוא דוקא על מי שהוא דבר נפרד ממנו ושאעפ״כ [ושאף על פי כן] נכנע לו ובטל אליו וכמ״כ [וכמו כן] למעלה בחי׳ ומדת מלכותו ית׳.
Rather, kingship is specifically over one who is a thing separate from him and who nevertheless submits to him and is nullified to him. And so too Above, the level and attribute of His Malchus, may He be blessed:
True kingship is over someone who is a separate being and yet submits and sets himself aside before the king. The same holds for G-d’s Malchus.


ע״ז אמרו אין מלך בלא עם5 שהם העולמות בי״ע שהם נבראים בעלי גבול ותכלית ובבחי׳ יש ודבר נפרד וע״ז שייך מלכותו ית׳ כשהם מקבלים עול מלכות שמים.
of this they said, “There is no king without a people”: these are the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), which are created beings possessing limit and end, and at the level of a yesh (a “something”) and a separate thing; and over this His Malchus, may He be blessed, applies, when they accept the yoke of the kingdom of Heaven
The “people” over whom G-d is King are the created worlds of Beriah, Yetzirah and Asiyah, whose beings are finite and feel themselves to be a separate “something” (yesh). His kingship is realized over them when they accept the yoke of the kingdom of Heaven.




7ומבטלים א״ע [את עצמו]. וזהו ענין ביטול היש דוקא. וזהו והים עומד עליהם מלמעלה בבחי׳ רוממות והסתלקות ועי״ז נעשו בחי׳
and nullify themselves. And this is specifically the matter of the nullification (bittul) of the yesh. And this is [the meaning of] “and the Sea stands upon them, above”: in the mode of loftiness and withdrawal; and through this they became the level of
Accepting G-d’s kingship means that beings who feel themselves to be a “something” set that sense of self aside; this is called the nullification of the yesh, unlike the bittul of something that was never separate. The Sea standing above the oxen pictures Malchus remaining lofty and withdrawn above the created worlds.


עם ונפרדים ואז שייך עליהן בחי׳ מלוכה וגם מבחי׳ התנשאות זו נמשך להם החיות וההתהוות שיתהוו מאין ליש כנודע.
a people, and separate, and then the level of kingship applies over them. And also, from this level of exaltation the life-force and the coming-into-being are drawn down to them, so that they come into being from nothing into something, as is known.
That very distance is what makes the creatures a separate “people” that can be ruled. Yet the same exaltation is also the source of their life and of their coming into being from nothing.




8וזהו מ״ש בע״ח [בעץ חיים] שיש פרגוד ומסך בין אצילות6 לבי״ע שהוא הגורם שלא להיות גילוי האצי׳ ממש בבי״ע
And this is what is written in Etz Chaim: that there is a curtain (pargod) and a screen (masach) between Atzilus and Beriah, Yetzirah and Asiyah, which is what causes there not to be an actual revelation of Atzilus in Beriah, Yetzirah and Asiyah;
Etz Chaim teaches that at the end of Atzilus a curtain and a screen divide it from the lower worlds, so that Atzilus is not openly revealed in them. The Alter Rebbe identifies this screen with the exaltation of Malchus just described.


דהיינו שיהיה אור האצילות מהם בבחי׳ רוממות והתנשאות ועי״ז נעשו בי״ע בעלי גבול ומדה ויש דבר נפרד ומ״מ מבחי׳ התנשאות זו עיקר חיותם וזהו בחי׳ חול הים הם הנבראים מבחי׳ מל׳ הנק׳ ים
that is, that the light of Atzilus should be, relative to them, in a mode of loftiness and exaltation; and through this Beriah, Yetzirah and Asiyah became possessed of limit and measure, and a yesh, a separate thing. And nevertheless their main life-force is from this level of exaltation. And this is the level of “the sand of the sea”: they are the created beings [that come] from the level of Malchus, which is called “sea.”
Because the light of Atzilus remains lofty and withdrawn from them, Beriah, Yetzirah and Asiyah became limited, measured and separate beings, yet their main life still comes from that exaltation. These creatures come from Malchus, which is called “sea” (Kehot points to the Kabbalistic lexicon Me’orei Or for this name), and so they are “the sand of the sea.”


ולכן החול הוא בגדר מספר שכל נברא הוא יש ונפרד בפ״ע [בפני עצמו] בבחי׳ גבול וכמו מחנה מיכאל כאו״א [כל אחד ואחד] בחי׳ בפ״ע [בפני עצמו]
And therefore the sand is within the category of number, for every created being is a yesh, separate by itself, at the level of limitation; and like the camp of Michael, each and every one a level by itself,
Like grains of sand, each creature is a separate, limited entity, so the created worlds belong to the category of number. Michael’s camp of angels is an example: each angel is a distinct level of its own.


וכמו החול גשמי שמתחלק ומתפרד לחלקים. רק אעפ״כ [אף על פי כן] כתיב היש מספר7 שהם ברואים לאין קץ ותכלית בלי מספר כלל.
and like physical sand, which divides and separates into particles. Only, nevertheless, it is written, “Is there a number [to His troops]?”: for they are created beings without end or limit, without any number at all.
Physical sand likewise breaks up into separate grains. Yet of G-d’s hosts Iyov asks, “Is there a number to His troops?”: the created beings are without end, beyond any count.




9ונמצא הוא רק בחי׳ דבר שבגדר מספר אבל אין לו מספר וכמשל חול הים שלא יספר מרוב אע״פ [אף על פי] שהוא מחלקים נפרדים שהם בגדר מספר רק למעלה הוא באמת בלי מספר כלל
It follows that it is only the level of a thing that is within the category of number but has no number, like the analogy of the sand of the sea, which “cannot be counted for multitude” although it is made of separate particles that are within the category of number; only Above it is in truth without any number at all.
So the created worlds are only “countable in kind yet without number,” like sand that is too much to count though it is made of separate grains. Above, in Atzilus, there is a level that truly has no number at all.


והיינו כי עד מלכות דאצי׳ נמשך הקו וחוט של אור א״ס ב״ה ומשם ואילך הוא נפסק.
And this is because the kav (line of light) and thread of the Infinite Light (Or Ein Sof), blessed be He, extends as far as Malchus of Atzilus, and from there onward it is cut off.
The reason is that the kav, the line of the Infinite Light drawn into the worlds, reaches down only as far as Malchus of Atzilus and is cut off there. It does not continue into Beriah, Yetzirah and Asiyah.




10ולכן מתהווים הנבראים יש מאין מבחי׳ התנשאות ומדת מלכותו שאין זה אלא לפי שהקו מאור
And therefore the created beings come into being, something from nothing, from the level of exaltation and the attribute of His Malchus; and this is only because the kav from the Light
The created beings come into being from nothing through G-d’s exalted sovereignty. Malchus can do this only because the kav of the Infinite Light is clothed within it.


א״ס ב״ה מלובש בבחי׳ מל׳ כמ״ש באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי והואיל שמלובש בה אור א״ס ע״כ נמשך הכח להיות אין מספר ממש גם בנבראים
of the Infinite One (Ein Sof), blessed be He, is enclothed in the level of Malchus, as is written in Iggeres HaKodesh, in the discourse beginning “He and His life-forces.” And since the Infinite Light is enclothed in it, therefore the power is drawn down for there to be truly no number even in the created beings,
This is explained in Iggeres HaKodesh, in the epistle beginning “He and His life-forces”: the main creation of separate existence is from Malchus of Atzilus, by the power of the Infinite. Because the Infinite Light is clothed in Malchus, it passes on to the created beings a power to be truly without number.


שהם בגדר מספר שזה נמשך מבחי׳ א״ס המלובש במדת מלכות דלפי שהנבראים מקבלים חיותם ממל׳ דאצי׳ שהיא בחי׳ א״ס לכך הם ג״כ בחי׳ אין מספר אף שהם בגדר מספר.
which are within the category of number. For this is drawn from the level of Ein Sof enclothed in the attribute of Malchus: since the created beings receive their life-force from Malchus of Atzilus, which is the level of Ein Sof, therefore they too are the level of “no number,” although they are within the category of number.
So the creatures, though finite and countable in kind, receive their life from Malchus of Atzilus, where the Infinite is present. That is why they too are without number.




Section 3 · ¶11–13
Moisture drawn away: why the worlds are sand and Atzilus is dust
11והנה כמו עד״מ בגשמיות סיבת שחול הים מתפרד לחלקים דקים ומשתנה משאר עפר הארץ שהיא גוש אחד8 הוא מפני שהים שואב אליו הלחלוחית שבעפר שבשפת הים ועי״ז שיוצא הלחלוחית מהעפר מתפרד לחלקים רבים דקים וזהו החול.
Now, just as, by way of analogy, in physical terms, the reason that the sand of the sea separates into fine particles and differs from the rest of the dust of the earth, which is a single mass, is that the sea draws to itself the moisture in the dust at the seashore; and through the moisture leaving the dust, it separates into many fine particles, and this is the sand.
The physical analogy: sand forms because the sea draws out the moisture from the earth at its shore. Moisture is what binds earth into one mass; once it is drawn out, the earth crumbles into many fine grains.


וכמ״כ [וכמו כן] למעלה דהנה איתא במאמר דפתח אליהו מלגאו איהו שם מ״ה [שם מ״ה]9 כו׳ ואיהו שקיו דאילנא כמיא דאשקי לאילנא10 כו׳
And so too Above. For it is stated in the passage Pasach Eliyahu: “Within, it is the Name Mah (45),” etc., “and it is the watering of the tree, like water that waters a tree,” etc.
The same happens Above. In the Tikkunei Zohar passage beginning “Eliyahu opened,” the inner Name within the Sefiros is called “the watering of the tree, like water that waters a tree”: divine light is the water that gives life to the Sefiros, pictured as a tree.


שפי׳ מלגאו היינו בפנימי׳ [בפנימיות / בפנימית] האצילות הוא שם מ״ה [שם מ״ה] שהוא הארת אור א״ס ב״ה שנמשך ממצחא דא״ק [דאדם קדמון] כנודע
The meaning is: “within,” that is, in the inner dimension (pnimiyus) of Atzilus, is the Name Mah, which is the radiance of the Infinite Light, blessed be He, drawn from the forehead (mitzcha) of Adam Kadmon, as is known.
The “within” of that passage is the inner dimension of Atzilus, the Name Mah, the Name Havayah spelled out to the numerical value 45. It is a radiance of the Infinite Light that shines from the “forehead” of Adam Kadmon, the primordial level above Atzilus.


נמצא שהשפעת אור א״ס ב״ה נמשל למים והיינו כי מים יורדים מגבוה לנמוך ועמ״ש בד״ה והיה מספר בנ״י [בני ישראל]11 בענין ארץ לא שבעה מים.12131415161718
It follows that the flow of the Infinite Light, blessed be He, is likened to water; and this is because water descends from a high place to a low one. And see what is written in the discourse beginning “And the number of the children of Israel shall be,” on the subject of “the earth that is not sated with water.”
So the flow of the Infinite Light is compared to water, since water descends from high to low. The Alter Rebbe refers to his discourse on “And the number of the children of Israel shall be,” which discusses “the earth that is not sated with water.”




12וגילוי זה הוא באצילות משא״כ מאצי׳ לבי״ע יש מסך כנ״ל. ולכן הד׳ מחנות שכינה שהם בבריאה שהם י״ב בקר שהים עומד עליהם מלמעלה כנ״ל
And this revelation is in Atzilus, whereas from Atzilus to Beriah, Yetzirah and Asiyah there is a screen, as mentioned above. And therefore the four camps of the Shechinah, which are in Beriah, which are the twelve oxen upon which the Sea stands, above, as mentioned above,
The revelation of the Infinite, the “water” just described, is found in Atzilus, while between Atzilus and the worlds below stands the screen. The four angelic camps in Beriah, pictured by the twelve oxen beneath the Sea, are below that screen.


הנה הם נק׳ בחי׳ חול הים שמתחלקים לחלקים בבחי׳ גבול כל א׳ בפ״ע [בפני עצמו] כנ״ל וסיבת זה הוא מפני שהים שהוא מל׳ דאצילות שואב מהם אליו הלחלוחית ובחי׳ יסוד המים הנ״ל
are called the level of “the sand of the sea,” for they divide into parts at the level of limitation, each one by itself, as mentioned above. And the reason for this is that the Sea, which is Malchus of Atzilus, draws from them to itself the moisture and the level of the element of water mentioned above;
These camps are called “the sand of the sea” because they are split into separate, limited parts. The cause, as in the analogy, is that the Sea, Malchus of Atzilus, draws the moisture, the element of water, up out of them into itself.


שהרי הקו מסתיים במל׳ דאצי׳ ומרומם ומתנשא בבחי׳ הגבהה והסתלקות מבי״ע לכן נעשו הם הנבראים בחי׳ חול חלקים נפרדים כל א׳ בבחי׳ גבול ומספר כו׳.
for the kav ends in Malchus of Atzilus, and it is lofty and exalted, in a mode of elevation and withdrawal, above Beriah, Yetzirah and Asiyah. Therefore they, the created beings, became the level of sand: separate particles, each one at the level of limit and number, etc.
The kav of the Infinite Light ends at Malchus of Atzilus, which stays lofty and withdrawn above the lower worlds. Without that binding “moisture,” the created beings fall apart into separate grains, each limited and countable.


רק שאין ההסתלקות לגמרי שא״כ היו נשארים בבחינת פירוד לגמרי והרי תכלית הבריאה להיות ביטול היש.
Only, the withdrawal is not complete; for if it were, they would remain in a state of complete separation, whereas the purpose of creation is that there be the nullification of the yesh.
Yet the withdrawal is not total, or the creatures would remain utterly separate. The purpose of creation is that a being who feels himself a separate “something” should nullify himself, and for that some divine light must reach him.




13וזהו ענין שהמסך מפסיק בין אצילות לבי״ע רק מ״מ ההארה בוקעת המסך ועי״ז נמשך בהם בחי׳ הביטול וגם נמשך שבחי׳ הדבר שבגדר מספר להיות אין מספר ממש
And this is the meaning of the screen dividing between Atzilus and Beriah, Yetzirah and Asiyah; only, nevertheless, the radiance breaks through the screen, and through this the level of bittul is drawn into them; and it also comes about that the level of the thing that is within the category of number be truly without number.
Although the screen divides Atzilus from the lower worlds, a radiance breaks through it. That radiance brings them self-nullification (bittul) and makes what is countable in kind truly numberless.


אבל עפר הוא גוש א׳ והיינו מפני שלחלוחית המים מעורב בו והוא המחברו להיות גוש אחד ואין שייך בו אף גדר מספר כלל
But dust is a single mass; and this is because the moisture of the water is mixed into it, and it is what joins it into a single mass, and not even the category of number applies to it at all.
Dust, unlike sand, stays one mass because its moisture is still mixed into it and binds it together. So number cannot apply to it at all.


והיינו בחי׳ אצי׳ שלחלוחית המים שהוא הקו של אור א״ס ב״ה מעורב בו והוא המחברו להיות אחד ומיוחד בתכלית היחוד שלא יתכן לומר בהם גדר מספר והתחלקות
And this is the level of Atzilus: the moisture of the water, which is the kav of the Infinite Light, blessed be He, is mixed into it, and it is what joins it to be one and united in the ultimate unity, so that it is impossible to speak of the category of number and division in them;
This is Atzilus: the kav of the Infinite Light, the “moisture,” is present within it and binds its Sefiros into perfect unity. There one cannot speak of number or division at all.


וכדכתיב לך ה׳ הגדולה והגבורה19 שכל המדות דאצי׳ הם בטלים אליו בתכלית הביטול לאור א״ס ב״ה המלובש בהם שמיוחדים עמו בתכלית היחוד וענין התלבשותו בע״ס [בעשר ספירות] דאצי׳ נק׳ רזא דמהימנות׳ [דמהימנותא] שהוא למעלה מההשגה ואין דרך להשיג יחודו.
as it is written, “Yours, Havayah, are the greatness and the might”: for all the attributes (middos) of Atzilus are nullified to Him with the ultimate nullification, to the Infinite Light, blessed be He, enclothed in them, for they are united with Him in the ultimate unity. And the matter of His enclothement in the Ten Sefiros of Atzilus is called raza d’mehemnusa (the mystery of faith), for it is above comprehension, and there is no way to comprehend His unity.
David’s words “Yours, Havayah, are the greatness and the might” call the attributes G-d’s own: in Atzilus they are wholly nullified to the Infinite Light within them and one with it. How the Infinite is clothed in the Ten Sefiros is beyond grasp, which is why it is called “the mystery of faith.”




Section 4 · ¶14–16
How the numberless creates number
14ולכן נמשלו לעפר ולא לבחי׳ חול הים. ובזה יובן מה שצ״ל דמאחר שבחי׳ אלקות דאצילות אינו בגדר מספר כלל איך מהווה מאין ליש בחי׳ דבר שבמספר שהן ב׳ הפכיים כנ״ל.
And therefore they are likened to dust, and not to the level of the sand of the sea. And with this will be understood what needs to be understood: since the level of the G-dliness of Atzilus is not within the category of number at all, how does it bring into being, from nothing into something, the level of a thing that is in number, these being two opposites, as mentioned above?
That is why Atzilus is compared to dust and not to sand. But this raises a question: if the G-dliness of Atzilus is entirely above number, how can it create beings that are numbered, since the numberless and the numbered are opposites?


אך הענין הוא מפני שעל בחי׳ א״ס אין שייך ענין הכרח כלל אלא הוא ית׳ כל יכול ויכול להתהוות מבחי׳ א״ס בעלי גבול
However, the explanation is that the notion of necessity does not apply at all to the level of Ein Sof; rather, He, may He be blessed, is all-capable, and from the level of Ein Sof there can come into being beings possessing limit;
The answer is that Ein Sof is not bound by any necessity, such as a rule that the infinite cannot produce the finite. G-d is all-capable, and so finite beings can come from the Infinite.


והיינו ע״י שמחיה ומהוה מאין ליש ע״י בחינת מלכותו ית׳ שהוא בחי׳ רוממות והתנשאות והסתלקות בחי׳ א״ס מלהיות מתגלה לנבראים וע״י רוממות זו מהוה מאין ליש כנ״ל
that is, by His giving life and bringing into being from nothing into something through the level of His Malchus, may He be blessed, which is the level of the loftiness, exaltation and withdrawal of the level of Ein Sof from being revealed to the created beings; and through this loftiness He brings into being from nothing into something, as mentioned above.
He does this through His Malchus: the Infinite remains exalted and withdrawn, not revealed to the creatures. That very exaltation brings them into being from nothing.


ולכן נק׳ מדותיו ית׳ רזא דמהימנותא שהן למעלה מהשכל והדעת שכמו שאין מושג מדת חסדו וגדולתו שמשפיע החיות בלי
And therefore His attributes (middos), may He be blessed, are called “the mystery of faith,” for they are above intellect and knowledge: for just as the attribute of His Chesed (kindness) and greatness is not comprehended, that He bestows life-force without
This is why G-d’s attributes are called “the mystery of faith”: they are beyond reason and knowledge. The first example is His Chesed, the kindness and greatness by which He gives life-force without limit.


גבול ולהוות מאין ואפס המוחלט ליש כמ״כ [כמו כן] אין מושג מדת גבורתו שיוכל להסתיר האור א״ס המהוה ושלכך יהי׳ [יהיה] הנברא בעל גבול ויש ודבר נפרד וזהו
limit and brings into being from absolute nothingness and nullity into something, so too the attribute of His Gevurah (restraint) is not comprehended: that He can conceal the Infinite Light that brings into being, so that therefore the created being will possess limit, and be a yesh and a separate thing. And this is
Creating out of absolute nothing, by His Chesed, cannot be grasped. Equally beyond grasp is His Gevurah, the power to conceal the creative Infinite Light so that the creature can be limited and feel itself a separate “something.”


כי שמש ומגן20 ה׳ אלקים שכמו שבחי׳ הוי׳ אינו מושג כך הוא בחי׳ אלקים המסתיר ואלו לא היה מוסתר מהם אור א״ס ב״ה היו בטלים לגמרי לאור א״ס ב״ה כביטול הנר באבוקה.
“For Havayah Elokim is a sun and a shield”: for just as the level of Havayah is not comprehended, so too is the level of Elokim, which conceals. And were the Infinite Light, blessed be He, not concealed from them, they would be utterly nullified to the Infinite Light, blessed be He, as a candle is nullified within a torch.
The verse “For Havayah Elokim is a sun and a shield” expresses this: Havayah is the sun, the infinite light, and Elokim is the shield that conceals it, and both are beyond grasp. Without the shield the creatures would be utterly nullified in the Infinite Light, like a candle’s flame lost in the blaze of a torch.




15ואילו היה מוסתר מהם לגמרי לא היו חיים וקימים. אלא שזהו שהוא ית׳ כל יכול שאינו מושג זה שהוא מתנשא מהם בהגבהה והסתלקות.
And were it completely concealed from them, they would not live and exist. Rather, this is [the meaning of] His being all-capable, may He be blessed, which is not comprehended: that He is exalted above them in elevation and withdrawal.
If the light were wholly hidden, the creatures would have no life at all. G-d’s being “all-capable,” which we cannot grasp, is that He is exalted above them, and yet that very exaltation keeps them alive.


ומ״מ אין זה העלם לגמרי שהרי מזה ההתנשאות עצמו הוא חיותם וקיומם.21 וזהו וידבר אלקים אל משה ויאמר אליו אני22 הוי׳ וכמ״ש במ״א.
And nevertheless this is not complete concealment, for from this very exaltation comes their life and existence. And this is “And Elokim spoke to Moshe and said to him, ‘I am Havayah,’” as is explained elsewhere.
The concealment is never complete, since the exaltation itself is their life. The verse “Elokim spoke to Moshe and said to him, ‘I am Havayah’” alludes to this: the same speech is Elokim, the concealing Name, and Havayah, a point the Alter Rebbe says is explained elsewhere.


ולכן יוכל להיות ג״כ התהוות בחי׳ מספר מבחינת שלמעלה מגדר מספר (ועמ״ש בביאור ע״פ ע״כ יאמרו המושלים בואו חשבון23 מענין שמל׳ דאצי׳ נק׳ חשבון מטעם הנ״ל וע״ש)
And therefore there can also be the coming-into-being of the level of number from the level that is above the category of number (and see what is written in the explanation on “Therefore the rulers say, ‘Come to Cheshbon,’” on the matter of Malchus of Atzilus being called cheshbon (reckoning) for the reason mentioned above; and see there);
This is how number can come from what is above number. The parenthesis points to the explanation on “Therefore the rulers say, ‘Come to Cheshbon,’” where Malchus of Atzilus is called cheshbon, “reckoning,” for the same reason.


והיינו ע״י מסך ופרגוד הנ״ל שהוא בחי׳ המגן המעלים ומסתיר לשם הוי׳ ועי״ז נעשה התהוות המספר [ובאמת שרש המסך והפרגוד נמשך ממקום גבוה מאד כמ״ש במ״א שזהו פי׳ השמים כסאי.24
and that is, through the screen and curtain mentioned above, which is the level of the shield that hides and conceals the Name Havayah; and through this the coming-into-being of number takes place. [And in truth, the root of the screen and the curtain is drawn from a very high place, as is written elsewhere that this is the meaning of “The heavens are My throne.”
The screen and curtain are the “shield” that hides the Name Havayah, and through them number comes into being. A bracketed note adds that the screen’s root is very high, and that this is the meaning of “The heavens are My throne.”


שבחי׳ מסך הנ״ל נק׳ ג״כ כסא כס לבחי׳ א׳ אלופו של עולם ושרשו מבחי׳ מקיפים עליונים אורות חיה יחידה שלמעלה מהכלים סובב ומקיף ולכן למטה נעשה ונמשך מזה בחי׳ פרסא.
For the level of the screen mentioned above is also called kisei (throne): kes (a covering) for the level of alef, the Aluf (Master) of the world; and its root is from the level of the supernal encompassing lights, the lights of chayah and yechidah, which are above the vessels, encircling and encompassing. And therefore below, the level of the parsa (partition) is made and drawn from this.
The screen is also called kisei, “throne,” read as kes alef: a covering for the alef, the Master (Aluf) of the world. Its root is in the highest encompassing lights, chayah and yechidah, which stay above the vessels; from it, lower down, comes the parsa, the partition between Atzilus and the worlds below.




16ולכן מאיר בו בחי׳ כל יכול להיות התהוות הגבול מבלי גבול. ועמ״ש מזה בביאור ע״פ יונתי ועיין בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד]2526 ועמ״ש בפ׳ לך לך ע״פ אנכי מגן לך.2728
And therefore the level of “all-capable” shines in it, so that there be the coming-into-being of the limited from the limitless. And see what is written on this in the explanation on “My dove,” and see Etz Chaim, Sha’ar Kisei HaKavod (the Gate of the Throne of Glory), and see what is written in Parshas Lech Lecha on “I am a shield for you,”
Because the screen’s root is so high, the power of the “all-capable” shines in it: the power to bring the limited out of the limitless. The bracket sends the reader to the explanation on “My dove,” to Etz Chaim’s Gate of the Throne of Glory, and to the discourse on “I am a shield for you” in Parshas Lech Lecha.


ובד״ה והבדילה הפרכת2930 ופי׳ ענין החשמל כו׳ ע״ש ועיין מענין חול היש31 בזח״ב [בזהר חלק ב׳] (דרכ״ה סע״ב [סוף עמוד ב])32 ובתקוני ז״ח [זהר חדש] דט״ו ע״ב]
and in the discourse beginning “And the curtain shall divide,” and the explanation of the matter of the chashmal, etc.; see there. And see on the matter of the sand of the yesh in the Zohar, Part II (end of 225b), and in the Tikkunim of the Zohar Chadash, folio 15b.]
It also points to the discourse “And the curtain shall divide,” which explains the chashmal, and, on the image of sand, to the Zohar, Part II, end of 225b, and to the Tikkunim of the Zohar Chadash, folio 15b. In that Zohar passage Rabbi Elazar expounds “as the sand of the sea” and says that, like sand, Israel do not stand in number.


וזהו שאו מרום עיניכם33 וראו מי ברא אלה המוציא במספר צבאם. פי׳ מי אלה הוא שם אלקים שעי״ז נמשך להיות המוציא במספר צבאם אך
And this is [the meaning of] “Lift up your eyes on high and see: who created these? He who brings out their host by number.” The meaning is: mi eleh (“who … these”) is the Name Elokim, through which it is drawn down that there be “He who brings out their host by number.” However,
Isaiah’s call “Lift up your eyes on high and see: who created these? He who brings out their host by number” is read through a play on words: the letters of mi (“who”) and eleh (“these”) together spell Elokim. So it is the concealing Name Elokim that brings the hosts of creation out “by number.”


הנה ע״י שהא רת הקו בוקע המסך עי״ז יוכל להיות נעשה שיהיה מספר זה בבחי׳ אין מספר ממש בלי גבול [והגם שבגשמיות לא ימצא זה
through the radiance of the kav breaking through the screen, through this it can come about that this number be at the level of truly no number, without limit. [And although in physical things this is not found,
But the radiance of the kav breaking through the screen lets this very number become truly numberless, without limit. The bracket adds that this has no exact physical parallel.


רק שחול הים לא יספר מרוב אבל לא שיהיה אין מספר ממש אבל למעלה יהי׳ [יהיה] בחי׳ אין מספר ממש]:
only that the sand of the sea “cannot be counted for multitude,” but not that it be truly without number, yet Above there will be the level of truly no number.]
Physical sand is only too much to count; it is not literally without number. In the spiritual worlds, however, there is a number that is truly numberless.




Section 5 · ¶17–22
The soul’s descent and the refinement of Ban
17ב והנה כל המשכות בחי׳ א״ס בין בבחי׳ יחו״ת [יחודא תתאה] דהיינו שיהיה בחי׳ אין מספר כו׳.
2. Now, all the drawings-down of the level of Ein Sof, whether at the level of the lower unity (yichuda tata’ah), that is, that there be the level of “no number,” etc.,
Chapter 2 turns to how these two levels are drawn down. The first is the lower unity (yichuda tata’ah), in which the created worlds, while remaining countable beings, become truly “without number.”


ובין בבחי׳ יחו״ע [יחודא עילאה] שנק׳ עפר יעקב שלמעלה מגדר מספר הוא נמשך הכל ע״י ירידת הנשמה בגוף וזהו ענין הירידה צורך עלייה.
or at the level of the higher unity (yichuda ila’ah), which is called “the dust of Yaakov,” which is above the category of number: all of it is drawn down through the descent of the soul into the body. And this is the matter of “the descent for the sake of ascent.”
The second is the higher unity (yichuda ila’ah), “the dust of Yaakov,” which is above number altogether. Both are drawn down only through the soul’s descent into a body, and this is why that descent is called “a descent for the sake of ascent.”




18וביאור זה צ״ל תחלה שרש ענין ויחד לבבנו ב׳ לבבות חיצוניות הלב ופנימיות הלב כנזכר לעיל והענין הוא כי
And to explain this, we must first [explain] the root of the matter of “and unite our heart (levavenu)”: two hearts, the outer dimension (chitzoniyus) of the heart and the inner dimension (pnimiyus) of the heart, as mentioned above. And the point is that
To explain how the soul’s descent draws these levels down, the Alter Rebbe first returns to the prayer’s words “and unite our heart (levavenu),” where the doubled letter of levav suggests two hearts. These, as mentioned earlier, are the outer and the inner dimension of the heart.


הנה זאת ידוע שתכלית הכוונה של ירידת הנשמות למטה הוא בכדי לברר בירורים וענין הבירורים הוא לברר הרפ״ח ניצוצים שנפלו בשבירה לשם ב״ן [שם ב״ן] ושרשם הוא מעולם התהו שלפני האצילות
it is known that the ultimate intent of the descent of the souls below is in order to refine refinements (birurim). And the matter of the refinements is to refine the 288 sparks that fell, in the shattering, into the Name Ban (52); and their root is from the World of Tohu (Chaos), which preceded Atzilus,
The purpose of the souls’ descent is birurim, “refinements”: separating good from bad and raising the good. What must be refined are the 288 sparks of holiness that fell into the Name Ban when the vessels of Tohu, the world that preceded Atzilus, shattered.


כדכתיב ואלה המלכים אשר מלכו34 כו׳ לפני מלך כו׳ אך הם נפלו למטה לשם ב״ן [שם ב״ן] ולזה צריכים לבררם ולהעלותם לשרשם.
as it is written, “And these are the kings who reigned,” etc., “before a king reigned,” etc. But they fell down into the Name Ban; and therefore they must be refined and raised to their root.
The Torah’s list of the kings of Edom who “reigned before a king reigned” over Israel, each of whom died, is read in Kabbalah as the vessels of Tohu that broke. Their sparks fell into Ban and must be refined and raised back to their source.




19והנה עיקר המברר אותם הוא שם מ״ה [שם מ״ה] שהוא התיקון כי בחכמה אתברירו.3536 והענין כי המברר צריך להיות נתברר תחלה שמתחלה יתברר הוא מכל רע ופסולת ואז אח״כ כאשר הוא נתברר מכל רע
Now, the main one that refines them is the Name Mah, which is the Tikkun (rectification), for “through Chochmah (wisdom) they were refined.” And the point is that the one who refines must first be refined: first he himself must be refined of all evil and dross, and then afterwards, when he has been refined of all evil
The Name Mah (45) is the order of Tikkun, “rectification,” and it is what refines the Name Ban, as the saying “through Chochmah they were refined” has it. The principle is that whoever refines must first be refined himself, free of all evil and waste.


והוא רק טוב וקדושה האלקית אז דוקא יכול הוא לברר את מי שלא נתברר עדיין [וכענין קשוט עצמך תחלה37 ואח״כ קשוט אחרים וכענין סמוך לפלטין שלך לא כבשת3839 כו׳]
and is only good and G-dly holiness, then specifically he can refine that which has not yet been refined [as in “Adorn yourself first, and afterwards adorn others,” and as in “What is next to your palace you have not conquered,” etc.].
Only one who is wholly good and holy can refine what is still mixed. The Sages say the same in human terms: “Adorn yourself first, and then adorn others”; and the Sifrei tells how G-d rebuked David for conquering distant lands while the Jebusites “next to your palace” remained undefeated.


ולכך המברר את שם ב״ן [שם ב״ן] הוא שם מ״ה [שם מ״ה] מפני ששם מ״ה [שם מ״ה] הוא התיקון שנתברר מכל לכך אז יכול הוא לברר את שם ב״ן [שם ב״ן] שלא נתברר
And therefore the one that refines the Name Ban is the Name Mah: because the Name Mah is the Tikkun, which has been refined of everything, therefore it can then refine the Name Ban, which has not been refined
So Mah, the Name of Tikkun that is already refined of everything, is what refines Ban, which is still unrefined.


עדיין וכנזכר בע״ח [בעץ חיים] שתחלה מתברר40 הכתר41 ואח״כ כשהוא בעצמו מתברר היטב מכל אז הוא מברר את החכמה שלא נבררה עדיין שבחי׳ כתר הוא מלשון כותרת
yet. And as is mentioned in Etz Chaim: first Keser is refined, and afterwards, when it itself is thoroughly refined of everything, then it refines Chochmah, which has not yet been refined. For the level of Keser (the Crown) is from the word koseres (a crown-shaped capital),
Etz Chaim teaches the same order within the Sefiros: Keser is refined first, and only once it is fully refined does it refine Chochmah. The word keser is related to koseres, the crown-shaped capital set around the top of a pillar, an image of light that encompasses.


שהוא בחי׳ אור מקיף שנמשך ממל׳ דא״ס ונק׳ שנתברר בחי׳ הכתר היינו כשהוא אינו רק בחי׳ כלי קבלה לקבל אור א״ס ב״ה בלבד וכלי שלו היא
which is the level of encompassing light drawn from Malchus of Ein Sof. And the level of Keser is called refined when it is nothing but a receiving vessel, to receive the Infinite Light, blessed be He, alone, and its vessel is
Keser is encompassing light drawn from Malchus of Ein Sof, the last level of the Infinite itself. It counts as “refined” when it is nothing but a vessel that receives the Infinite Light alone.


רק כלי ביטול להשראת אור א״ס ב״ה זוהי נק׳ שנתברר אור הכתר ומורי המגיד נ״ע [נשמתו עדן]42 פי׳ מ״ש כתר עליון אע״ג [אף על גב] דאיהו אור צח4344 כו׳
only a vessel of self-nullification (bittul) for the indwelling of the Infinite Light, blessed be He: this is what is called the light of Keser having been refined. And my teacher the Maggid, whose soul is in Eden, explained what is written: “Keser Elyon (the Supreme Crown), even though it is a clear light,” etc.,
Its vessel is purely a vessel of bittul, a place where the Infinite Light can rest. The Alter Rebbe’s teacher, the Maggid of Mezritch, explained in this light the Tikkunei Zohar’s words that Keser Elyon, “though it is a clear light,” is “black before the Cause of causes.”


אוכם הוא קדם עילת העילות שהוא מפני שהכתר הוא למעלה מכל הע״ס [העשר ספירות]45 לכך הוא משיג יותר הביטול איך שאין ערוך אל המאציל א״ס ב״ה לכך הוא אוכם ובחי׳ חושך היינו
“is black before the Cause of causes”: that this is because Keser is above all the Ten Sefiros; therefore it apprehends the bittul more, how it bears no comparison to the Emanator, Ein Sof, blessed be He; therefore it is black, and the level of darkness; that is,
Being above all the Ten Sefiros, Keser senses more deeply than any of them that it is nothing compared with the Emanator, Ein Sof. That awareness of its own nothingness is why it is called black and dark.


כמו המראה השחור שאינה נגבהת לעולם נגד המראה הלבן כן הכתר הוא אוכם שהוא בבחי׳
like the color black, which never holds itself high before the color white, so too Keser is black, for it is at the level of
Black is the color that never asserts itself against white. In this sense Keser is “black.”


ביטול ואין בו הגבהה נגד נהורא חיורא אור א״ס ב״ה שלמעלה מהכתר כו׳ ועמ״ש ע״פ שחורה אני ונאוה46 וזהו שרש ענין יראה בושת כו׳.
bittul and has no self-elevation before nehora chivra (the white light), the Infinite Light, blessed be He, which is above Keser, etc. And see what is written on “I am black and comely.” And this is the root of the matter of yirah boshes (awe that is shame), etc.
Keser is wholly nullified and makes no claim before the “white light,” the Infinite Light above it. This, the Alter Rebbe says, is the root of yirah boshes, awe felt as shame before G-d, and he refers to his discussion of “I am black and comely.”




20ובמ״א נת׳ [נתבאר]47 דכתר הוא לשון שתיקה כתר לי זעיר48 וזהו סייג לחכמה שתיקה4950 סייג היינו המקיף לחכמה
And elsewhere it was explained that keser is a term for silence: “Kater li ze’eir (wait for me a little).” And this is “A fence for wisdom is silence”: the “fence,” that is, that which encompasses Chochmah,
Elsewhere keser is linked to silence, from Elihu’s words “Kater li ze’eir,” “wait for me a little.” The Mishnah’s “A fence for wisdom is silence” is read accordingly: the fence that surrounds Chochmah is Keser.


שהוא כתר הוא בחינת שתיקה וביטול אוכם הוא כו׳ ועמ״ש בד״ה קטנתי מכל.51 וסד״ה מים רבים52 גבי אחות לנו קטנה.53
which is Keser, is the level of silence and bittul: “it is black,” etc. And see what is written in the discourse beginning “I am too small for all,” and at the end of the discourse beginning “Many waters,” regarding “We have a little sister.”
Keser is silence and bittul, the “black” crown described above. The reader is referred to the discourse on “I am too small for all” and to the end of the discourse “Many waters,” on “We have a little sister.”




21וזהו נק׳ בחי׳ מ״ה [שם מ״ה] שהוא התיקון שנתתקן כלי שלו שאינה רק כ״א כלי הביטול להשראת אור א״ס ב״ה. וע׳ בביאור האדר״ז [האדרא זוטא] מהאריז״ל [מהאר״י זכרונו לברכה] בתחלתה.
And this is called the level of Mah, which is the Tikkun: that its vessel has been rectified, so that it is nothing but a vessel of bittul for the indwelling of the Infinite Light, blessed be He. And see the Arizal’s commentary on the Idra Zuta, at its beginning.
That is what makes Mah the Name of Tikkun: its vessel has been rectified so that it is nothing but a vessel of bittul for the Infinite Light. The Alter Rebbe refers to the beginning of the Arizal’s commentary on the Idra Zuta.


משא״כ בחי׳ ב״ן [שם ב״ן] הוא אינו נתברר עדיין להיות בבחי׳ ביטול ממש לאור א״ס ב״ה כ״א הוא מעורב טו״ר [טוב ורע] שיש בו בחי׳ הביטול להבטל להשראת אור א״ס ב״ה ויש בו ג״כ בחי׳ שכנגד הביטול שהוא בחי׳ יש.
Whereas the level of Ban has not yet been refined so as to be at the level of actual bittul to the Infinite Light, blessed be He; rather, it is a mixture of good and evil: there is in it the level of bittul, to be nullified for the indwelling of the Infinite Light, blessed be He, and there is in it also the level that is opposed to bittul, which is the level of yesh.
Ban has not yet been refined to that state. It is a mixture: part of it is nullified and can receive the Infinite Light, and part of it stands opposed to bittul as a self-asserting “something” (yesh).




22ויובן זה ע״ד מה שבהשתלשלות רבות נתהווה משם ב״ן [שם ב״ן] בחי׳ דקרו לי׳ אלהא דאלהא54 שהוא בחי׳ ביטול קצת
And this will be understood along the lines of [the fact] that, through many stages of descent (hishtalshelus), there came into being from the Name Ban the level of those “who call Him the G-d of gods,” which is the level of a little bittul
The mixture in Ban can be seen in what came from it through many stages of descent. The Talmud’s phrase for the nations who “call Him the G-d of gods” describes a level that acknowledges G-d as supreme, which is a little bittul.


וגם בחי׳ יש גמור שכנגד הביטול וזוהי התערובות שלא נתברר עדיין שמעורב בו בחי׳ ביטול ונגד הביטול
and also the level of complete yesh, which opposes bittul. And this is the mixture that has not yet been refined, in which there are mixed the level of bittul and [the level] opposed to bittul.
That same level also holds a complete yesh, a full sense of separate existence that opposes bittul. This is the unrefined mixture of Ban.


(כי שם ב״ן [שם ב״ן] הוא בחינת הגילוי כמו בחכמה עיקר מהותה הוא החכמה אבל הגילוי כשעושין ממנה בחינת יש ע״ז נאמר ראיתי איש חכם בעיניו55 כו׳ כמ״ש במ״א.
(For the Name Ban is the level of revelation: as with wisdom, its essence is the wisdom, but the revelation, when one makes of it the level of yesh, of this it is said, “I have seen a man wise in his own eyes,” etc., as is written elsewhere.
The parenthesis explains why Ban is like this: it is the level of revelation. Wisdom in its essence is simply wisdom, but once revealed it can become a source of self-importance: “a man wise in his own eyes” (the verse itself reads “Have you seen,” not “I have seen”).


והנה מ״ש כאן דבשם ב״ן [שם ב״ן] הוא תערובות טו״ר [טוב ורע] אין ר״ל [רוצה לומר] רע ממש ח״ו [חס ושלום] רק שנק׳ כן ע״ש [על שם] שמבחי׳ זו נשתלשל למטה בחי׳ רע וזהו ע״ד מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בראשית)
Now, what is written here, that in the Name Ban there is a mixture of good and evil, does not mean actual evil, G-d forbid; rather, it is called so because from this level the level of evil descended below. And this is along the lines of what is written in the Arizal’s Likkutei Torah, Parshas Bereishis)
“Good and evil” in Ban does not mean actual evil, G-d forbid; it is so called because evil, further down, descends from it. The Arizal’s Likkutei Torah on Bereishis speaks in the same way.


(ד״ח ע״ב) ובע״ח [ובעץ חיים] שהחסדים המגולים דז״א דאצי׳ דהיינו מן החזה ולמטה נק׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] משום שיכולים החיצונים ליקח מהם ולהתאחז בהם משא״כ בבחי׳ עץ החיים.
(folio 8b), and in Etz Chaim: that the revealed chasadim of Z’eir Anpin (the emotive attributes) of Atzilus, that is, from the chest downward, are called the Tree of Knowledge of good and evil, because the external forces can take from them and attach themselves to them, which is not so with the level of the Tree of Life.
So too Etz Chaim calls the revealed kindnesses (chasadim) of Z’eir Anpin, from its “chest” downward, “the Tree of Knowledge of good and evil,” because the external forces can draw from them. The Tree of Life gives them no such hold.


ועד״ז יובן גם כאן בענין מ״ה [שם מ״ה] וב״ן [ושם ב״ן] (וכמשל״ק [וכמו שיתבאר לקמן] אי״ה [אם ירצה השם]) דבחי׳ ב״ן [שם ב״ן] נק׳ עץ הדעת טוב ורע
And in the same way it will be understood here too regarding Mah and Ban (as will be explained below, G-d willing): that the level of Ban is called the Tree of Knowledge of good and evil,
In the same way, Ban is called the Tree of Knowledge of good and evil, a point the Alter Rebbe promises to explain further below.


דהיינו כשהאהבה מצד הדעת לבד שבבחי׳ זו יש לעומת זה דעת הרע כי השבירה התחילה מבחי׳ דעת משא״כ בחי׳ מ״ה [שם מ״ה] הוא הביטול שלמעלה מהדעת וההשגה.
that is, when the love comes from Daas (knowledge) alone, for in this level there is, opposite it, a knowledge of evil, since the shattering began from the level of Daas; whereas the level of Mah is the bittul that is above knowledge and comprehension.
Love of G-d that comes from Daas, knowledge, alone has an evil counterpart, a “knowledge” of evil, since the shattering of the vessels began at Daas. Mah, by contrast, is a bittul above knowledge and comprehension.


ולכך תחלה מתברר אור הכתר (דהיינו שבחי׳ מ״ה [שם מ״ה] שבו מברר בחינות מב״ן [משם ב״ן] השייך לכתר ור״ל [ורוצה לומר] בחי׳ עליונות שיוכלו להיות בביטול גדול ע״ד מדרגת הביטול דכתר כו׳ ונעשה מזה הכתר דתיקון כלול ממ״ה [משם מ״ה]
And therefore the light of Keser is refined first (that is, the level of Mah within it refines the aspects of Ban that pertain to Keser, meaning the highest aspects, which can be in great bittul, along the lines of the degree of bittul of Keser, etc.; and from this is made the Keser of Tikkun, comprising Mah
So Keser is refined first: the Mah within it refines those highest elements of Ban that can share Keser’s great bittul. From them the rectified Keser is formed, made of Mah together with refined Ban.


וגם מב״ן [משם ב״ן] שכבר נתברר ונכלל בבחי׳ מ״ה [שם מ״ה] ממש ועמ״ש מזה ג״כ בביאור ע״פ וידבר משה אל ראשי המטות)56 ואח״כ הוא מברר בחי׳ חכמה ע״ד הנ״ל ואח״כ בחכמה אתברירו הבחי׳ ב״ן [שם ב״ן] שלמטה:
and also Ban, which has already been refined and included in the very level of Mah; and see what is written on this also in the explanation on “And Moshe spoke to the heads of the tribes”); and afterwards it refines the level of Chochmah, in the manner mentioned above; and afterwards, “through Chochmah they were refined”: the levels of Ban that are below.
The parenthesis refers to the explanation on “And Moshe spoke to the heads of the tribes.” Keser then refines Chochmah, and through Chochmah the lower parts of Ban are refined, as the saying “through Chochmah they were refined” has it.




Section 6 · ¶23–25
Knowledge cannot refine itself
23והנה כמו כן הוא בעבודת ה׳ למטה באדם דהנה הנשמות הם נמשכים משם ב״ן [שם ב״ן] (עמ״ש בביאור ע״פ כי עמך מק״ח [מקור חיים]57 גבי לברר הנר״נ [הנפש רוח נשמה] שלהם ועמ״ש
Now, so too it is in the service of G-d below, in man. For the souls are drawn from the Name Ban (see what is written in the explanation on “For with You is the source of life,” regarding refining their nefesh, ruach and neshamah; and see what is written
The same order of refinement applies to a person’s service of G-d, because souls come from the Name Ban. The parenthesis begins its references with the explanation on “For with You is the source of life,” on refining the souls’ nefesh, ruach and neshamah.


ע״פ מי יתנך58 בענין נשמות דבנימין ובד״ה ואלה המשפטים59 גבי וזרעתי את בית ישראל זרע אדם וזרע בהמה60 ובביאור ע״פ אדם כי יקריב מכם61 כו׳ מן הבהמה וע״פ ביום השמיני שלח62 ומ״ש ע״פ ואכלתם אכול)63
on “Who will make you,” on the matter of the souls of Binyamin; and in the discourse beginning “And these are the ordinances,” regarding “And I will sow the house of Israel with the seed of man and the seed of beast”; and in the explanation on “A man who brings from you,” etc., “from the animals”; and on “On the eighth day he sent”; and what is written on “And you shall eat, eating”).
The further references treat the same theme from other verses: the souls of Binyamin, the sowing of “the seed of man and the seed of beast,” the offering brought “from the animals,” “On the eighth day he sent,” and the doubled “you shall eat, eating.”


וא״כ יש בהם ג״כ בחי׳ תערובות טו״ר [טוב ורע] וירדו לעוה״ז בכדי לברר הטוב מהרע וענין התערובות
If so, there is in them too the level of a mixture of good and evil, and they descended to this world in order to refine the good from the evil. And the matter of the mixture
Since souls come from Ban, they too contain a mixture of good and evil. They descend into this world in order to sort the good from the evil.


של טו״ר [טוב ורע] שבנשמות הוא ע״ד מ״ש ועץ הדעת64 טו״ר [טוב ורע] פי׳ שבבחי׳ הבחירה הנמשך מהדעת שייך טו״ר [טוב ורע] שכשבוחר בדעתו הטוב דקדושה כשמכיר את בוראו
of good and evil in the souls is along the lines of what is written, “and the Tree of Knowledge of good and evil.” The meaning is that in the level of choice, which is drawn from Daas, good and evil apply: when one chooses with his daas the good of holiness, when he recognizes his Creator,
This mixture is like “the Tree of Knowledge of good and evil”: free choice, which flows from Daas, knowledge, can go either way. On the side of good, a person uses his knowledge to recognize his Creator.


כי הוא חייך65 ועי״ז ממילא נתעורר אצלו האהבה ותשוקה לה׳ כפי הדעת זהו בחי׳ הטוב והמטיב וכנגד זה יש בסט״א [בסטרא אחרא] כשבוחר בדעתו
that “He is your life,” and through this, of itself, love and longing for G-d are aroused in him according to [his] knowledge, this is the level of “the good that does good.” And opposite this there is, in the sitra achra (the other side), when one chooses with his daas
Once he recognizes that G-d “is your life,” love and longing for Him arise of themselves, in proportion to his understanding; this is the good side. Opposite it, on the side of the sitra achra, the same faculty of choice can choose evil.


את הרע ונמשך אחר פיתוי היצר להתענג בתענוגים גשמיים ותאוות כו׳ וצ״ל הבירור לברר הטוב מהרע שיהיה הדעת והבחירה רק בטוב ולאהבת ה׳.
the evil and is drawn after the enticement of the inclination to take pleasure in physical pleasures and lusts, etc. And there must be the refinement, to refine the good from the evil, so that the knowledge and the choice be only in the good and for the love of G-d.
Then a person follows his inclination’s enticements toward physical pleasures and lusts. The work of refinement is to bring knowledge and choice to the good alone, to the love of G-d.




24והנה כמו שנת׳ [שנתבאר] לעיל בענין הבירור למעלה שאי אפשר להיות כ״א ע״י בחינה שכבר נתברר לגמרי אז הוא מברר את הבחינה שלמטה ממנה שצריכה בירור
Now, just as was explained above regarding the refinement Above, that it cannot be except through a level that has already been completely refined, [which] then refines the level below it that needs refinement,
Above, refinement can only be done by a level already completely refined, which then refines the level beneath it. The same rule now applies within the soul.


כמ״כ [כמו כן] בהנשמה זה הבירור לברר בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] א״א שיהיה ע״י הדעת לבד שאף שאמת שע״י הדעת וההתבוננות יוליד אהבה לה׳ מ״מ א״א שע״י בחי׳ זו יברר וידחה כל הרע
so too in the soul, this refinement, refining the level of the Tree of Knowledge of good and evil, cannot be through Daas alone. For although it is true that through knowledge and contemplation one will give birth to love for G-d, nevertheless it is impossible that through this level one should refine and repel all the evil;
Daas alone cannot refine the soul’s “Tree of Knowledge.” Contemplation does give birth to love for G-d, but it cannot sort out and push away all the evil.


שהרי עיקר בחי׳ זו שבדעת הוא הצריך בירור שלכך נק׳ עץ הדעת טו״ר [טוב ורע] לפי שיש בו זה לעמת זה66 היינו דכמו שיש טוב בנשמה שהיא הבחירה של הדעת בטוב שמזה נולדה האהבה לה׳.
for this very level in Daas is essentially what needs refinement. This is why it is called the Tree of Knowledge of good and evil: because there is in it “the one opposite the other.” That is: just as there is good in the soul, which is the choice of Daas in the good, from which love for G-d is born,
Daas is itself the part that needs refining; that is why it is called the Tree of Knowledge of good and evil, where “the one is set opposite the other.” On one side is the good: knowledge choosing good and giving birth to love of G-d.


כמ״כ [כמו כן] יש ממש בחי׳ רע שהיא הבחירה של הדעת ברע שמזה נולדו אהבה זרה ותאוות רעות ומאחר שיש בו זה לעומת זה אין כח בהטוב לברר הרע שבו.
so too there is actually the level of evil, which is the choice of Daas in the evil, from which strange love and evil lusts are born. And since there is in it the one opposite the other, the good has no power to refine the evil in it.
On the other side is real evil: knowledge choosing evil and giving birth to strange loves and evil lusts. When the two stand opposite each other as equals, the good has no power to refine the evil.




25וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] בינונים זה וזה שופטן67 שפעם מתגבר כח הרע ומושל על הטוב ופעם מתגבר כח הטוב ומושל על הרע כמ״ש
And this is what our Sages, of blessed memory, said: “Beinonim (intermediate people): this one and that one judge them”; for at times the power of evil prevails and rules over the good, and at times the power of good prevails and rules over the evil, as it is written,
The Sages say of beinonim, people in the middle, that “this one and that one judge them,” the good and the evil inclination alike. At times evil prevails and at times good.


ולאום מלאום יאמץ68 וכיון שכן אין זה בחי׳ בירור כלל שהבירור היינו שיהי׳ [שיהיה] הטוב מושל על הרע בתמידות ולא על דרך ולאום מלאום יאמץ ח״ו [חס ושלום]
“and one people shall prevail over the other people.” And since it is so, this is not the level of refinement at all; for refinement means that the good rule over the evil constantly, and not in the manner of “and one people shall prevail over the other people,” G-d forbid.
It is like Rivkah’s twins, of whom she was told that “one people shall prevail over the other.” Such swinging back and forth is not refinement at all; refinement means that good rules over evil permanently.


וזה א״א להיות ע״י בחי׳ הדעת לבד שבנשמה שבחי׳ זו עצמה לא נתבררה עדיין בשלימות בהנשמה שלכך נק׳ בחינה זו עץ הדעת טוב ורע (ועמ״ש לעיל) שלפעמים יוכל להיות יניקת החיצונים מבחי׳ הדעת כו׳.
And this cannot be through the level of Daas alone that is in the soul, for this level itself has not yet been fully refined in the soul; this is why this level is called the Tree of Knowledge of good and evil (and see what is written above), for at times the external forces can draw nourishment from the level of Daas, etc.
Daas alone cannot bring that about, since Daas itself is not yet fully refined in the soul; that is why it is called the Tree of Knowledge of good and evil. At times the external forces can draw their nourishment from it.


לכן צ״ל הבירור ע״י בחינה הנעלה מהדעת שהוא נתברר כבר ואין שום תערובות רע ח״ו [חס ושלום].
Therefore the refinement must be through a level higher than Daas, which has already been refined and has no admixture of evil at all, G-d forbid.
So the refinement must come from a level above Daas, one already refined and free of any trace of evil.


לכך הוא דוקא יכול לברר הטוב מן הרע (ועמ״ש במ״א ע״פ הן האדם היה כאחד ממנו69 שעה״ד [שעץ הדעת] טו״ר [טוב ורע] הוא הדעת שבבחי׳ פנימי׳ [פנימיות / פנימית] משא״כ הדעת שבבחי׳ מקיף הוא אדרבה דוחה יניקת החיצונים כו׳.
Therefore it specifically can refine the good from the evil. (And see what is written elsewhere on “Behold, the man has become like one of us”: that the Tree of Knowledge of good and evil is the Daas that is at the level of the inner dimension (pnimiyus), whereas the Daas that is at the level of the encompassing [light], on the contrary, repels the nourishment of the external forces, etc.
Only such a level can separate good from evil. The parenthesis cites an explanation of “Behold, the man has become like one of us”: the “Tree of Knowledge” is knowledge as an inner faculty, while knowledge as an encompassing power actually repels the external forces.


ולפ״ז [ולפי זה] י״ל [יש לומר] גם כאן דדוקא בבחי׳ דעת תחתון שהוא דעת המושג בנפש שייך לקרותו עה״ד [עץ הדעת] טו״ר [טוב ורע] וממנו נמשך המדות הנמשכים מהשכל ויש להן לעומת זה בנפש
And according to this it can be said here too that specifically the level of lower Daas, which is the knowledge comprehended in the soul, is fit to be called the Tree of Knowledge of good and evil; and from it are drawn the emotive attributes (middos) that are drawn from the intellect, and they have their counterpart in the
Accordingly, “lower Daas,” the knowledge a person grasps, is the Tree of Knowledge of good and evil. The emotions born of intellect come from it, and they have counterparts in the animal soul.


הבהמית משא״כ בחי׳ דעת עליון שממשיך המדות שלמעלה מהשכל מבחי׳ כתר והוא אור מקיף זהו בחי׳ עץ החיים וע׳ בענין דעת תחתון ודעת עליון לקמן בפ׳ פינחס) (הוא לקמן בשה״ש [בשיר השירים])
animal soul; whereas the level of higher Daas, which draws down the emotive attributes that are above the intellect, from the level of Keser, and is encompassing light, is the level of the Tree of Life. And see on the matter of lower Daas and higher Daas below, in Parshas Pinchas) (it is below, in Song of Songs)
“Higher Daas,” by contrast, draws from Keser emotions that are above intellect; it is an encompassing light, the Tree of Life. The Alter Rebbe refers to a discussion of the two kinds of Daas “below, in Parshas Pinchas,” and a gloss corrects this: it is in the Song of Songs.


בביאור ע״פ לבבתני70 ובפ׳ מטות בביאור ע״פ החלצו71 ובביאור ע״פ מים רבים ובד״ה ויקהל משה72 ועמ״ש בד״ה וספרתם לכם73 גבי שעורה וחטה בענין דעת המושג ודעת הנעלם כו׳ ע״ש ועמ״ש פ׳ שלח ע״פ מקושש עצים.74
in the explanation on “You have captured my heart,” and in Parshas Mattos, in the explanation on “Arm [men],” and in the explanation on “Many waters,” and in the discourse beginning “And Moshe assembled”; and see what is written in the discourse beginning “And you shall count for yourselves,” regarding barley and wheat, on the matter of comprehended knowledge and hidden knowledge, etc.; see there. And see what is written in Parshas Shelach on “gathering wood.”
There it is the explanation on “You have captured my heart.” Further references are to “Arm men” in Mattos, “Many waters,” “And Moshe assembled,” “And you shall count for yourselves” on barley and wheat and on comprehended and hidden knowledge, and “gathering wood” in Shelach.




Section 7 · ¶26–27
The will above reason
26וענין בחי׳ זו היינו שהגם שהנשמה היא משם ב״ן [שם ב״ן]. מ״מ היא כלולה ג״כ משם מ״ה [שם מ״ה]
And the matter of this level is this: although the soul is from the Name Ban, nevertheless it is also comprised of the Name Mah;
The higher level is in the soul because, although the soul comes from Ban, it also contains something of Mah.


דהיינו שבעת ירידת הנשמה משם ב״ן [שם ב״ן] שנק׳ שמעורב טו״ר [טוב ורע] מערבים בה ג״כ הארה משם מ״ה [שם מ״ה]
that is, at the time of the soul’s descent from the Name Ban, which is called mixed of good and evil, there is also mixed into it a radiance from the Name Mah,
When the soul descends from Ban, which is mixed of good and evil, a radiance of Mah is mixed into it as well.


שהוא התיקון שנתברר כבר ששרשו ממצחא דא״ק [דאדם קדמון] והוא בחי׳ כתר עליון שנתברר כבר בתחלה שמערבין אותו בהנשמה בכדי שיהי׳ [שיהיה] בה כח לברר כל בחינותיה והנה״ב [והנפש הבהמית]
which is the Tikkun that has already been refined, whose root is from the forehead of Adam Kadmon; and it is the level of Keser Elyon (the Supreme Crown), which was already refined at the outset, which is mixed into the soul so that it will have the power to refine all its aspects and the animal soul.
That radiance is the already-refined Tikkun, rooted in the “forehead” of Adam Kadmon: Keser Elyon, the first level to be refined. It is placed in the soul so that the soul will have the power to refine all its own faculties and the animal soul too.


(ועמ״ש בביאור ע״פ צו את בני ישראל כו׳ את קרבני לחמי.75 איך שבעוה״ז דוקא שהוא עולם הבירור שם דייקא מאיר שם מ״ה [שם מ״ה] המברר כו׳
(And see what is written in the explanation on “Command the children of Israel,” etc., “My offering, My bread”: how specifically in this world, which is the world of refinement, there specifically shines the Name Mah, which refines, etc.;
The parenthesis cites the explanation on “Command the children of Israel … My offering, My bread”: it is specifically in this world, the world of refinement, that the refining Name Mah shines.


והוא הנמשך מבחי׳ רצון העליון רעוא דכל רעוין כו׳ והוא התגלות סכ״ע [סובב כל עלמין] שלמעלה מעלה מגילוי ההשגה שבג״ע [שבגן עדן] שהוא רק זיו השכינה מבחי׳ ממכ״ע [ממלא כל עלמין] כו׳ וע״ש באריכות.
and it is what is drawn from the level of the Supernal Will, “the Will of all wills,” etc.; and it is the revelation of the light that encompasses all worlds (sovev kol almin), which is far above the revelation of comprehension in Gan Eden, which is only the radiance of the Shechinah from the level of the light that fills all worlds (memalei kol almin), etc.; and see there at length.
That light comes from the Supernal Will, “the Will of all wills,” and is the revelation of the light that encompasses all worlds (sovev). It is far higher than the comprehension souls enjoy in Gan Eden, which is only a radiance of the Shechinah from the light that fills the worlds (memalei).


וזהו כענין המבואר כאן. דדוקא בעת ירידת הנשמה למטה בעוה״ז מערבין בה הארת שם מ״ה [שם מ״ה] שממצחא כו׳ שהוא מבחי׳ רעוא דכל רעוין)
And this is like the matter explained here: that specifically at the time of the soul’s descent below into this world, there is mixed into it the radiance of the Name Mah from the forehead, etc., which is from the level of “the Will of all wills.”)
This matches the point made here: precisely when the soul descends into this world, a radiance of Mah from the “forehead,” from the Will of all wills, is mixed into it.


והוא בחי׳ רצה״ע [רצון העליון] שלמעלה מן הדעת שיש בנפש האדם שהוא בחי׳ יחידה שהיא בחי׳ ביטול אליו ית׳ שלמעלה מדעת והשכלה המושג ונק׳ משכיל לאיתן76 ונק׳ עם קשה עורף. כמ״ש במ״א.
And it is the level of the Supernal Will, which is above Daas, that is in the human soul, which is the level of yechidah, which is the level of bittul to Him, may He be blessed, that is above comprehended knowledge and intellection; and it is called “a maskil of Eisan,” and it is called “a stiff-necked people,” as is written elsewhere;
In the human soul this radiance is the supernal will above knowledge: the yechidah, the soul’s innermost point, a bittul to G-d above all understanding. It is called “a maskil of Eisan” (eisan means strong and firm) and “a stiff-necked people,” as the Alter Rebbe says is explained elsewhere.


שהוא רצון פשוט בלי שום טעם ושכל מושג שהוא נמשך מבחי׳ כתר עליון שנתברר כבר פי׳ שאין בחי׳ זו רק בקדושה בחי׳ ביטול לאור א״ס ב״ה.
which is a simple will, without any reason or comprehended intellect, which is drawn from the level of Keser Elyon, which was already refined; that is, this level exists only in holiness, the level of bittul to the Infinite Light, blessed be He.
It is a simple will with no reason or understanding behind it, drawn from the already-refined Keser Elyon. This level exists only in holiness, as pure bittul to the Infinite Light.




27והיינו למעלה מבחי׳ הבחירה שבדעת ע״כ יש בו כח לברר הטוב מן הרע שבבחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] להפך כל רצונות הרע הנמשכים מבחי׳ הדעת שבלעומת זה כו׳ ממרירו למיתקא.
And that is above the level of the choice that is in Daas; therefore it has the power to refine the good from the evil that is in the level of the Tree of Knowledge of good and evil: to transform all the wills of evil that are drawn from the level of the Daas that is on the opposing side, etc., “from bitterness to sweetness.”
This will is above the choice that belongs to Daas, so it has the power to separate the good from the evil in the soul’s “Tree of Knowledge.” It can transform every evil desire that comes from knowledge on the opposing side, turning “bitterness into sweetness.”


ולכך אין די לאדם במה שיתבונן בדעתו ושכלו ולהוליד אהבה ע״פ הדעת כו׳ לבד כ״א לעורר הביטול אליו ית׳ ולדבקה בו במס״נ [במסירות נפש] ממש שלמעלה מטעם ודעת המושג שאם לא יהיה לו בחינת ביטול הנ״ל
And therefore it is not enough for a person merely to contemplate with his knowledge and intellect and give birth to love according to knowledge, etc., alone; rather, [he must] arouse the bittul to Him, may He be blessed, and cleave to Him with actual self-sacrifice (mesirus nefesh), which is above reason and comprehended knowledge. For if he does not have the level of bittul mentioned above,
So it is not enough to contemplate and produce a love of G-d that rests on understanding alone. One must also awaken the soul’s bittul to G-d and cleave to Him with real self-sacrifice (mesirus nefesh), which is above reason.


אזי אפילו אם יתבונן בגדולת ה׳ בהרחבה כפי כחו ויוליד מזה אהוי״ר [אהבה ויראה] לא יהיה לו קיום אמיתי ויפול ממדרגתו ח״ו [חס ושלום] כי עיקר הבירור צ״ל ע״י כתר עליון
then even if he contemplates the greatness of G-d at length, according to his ability, and gives birth from this to love and awe, he will have no true endurance and will fall from his level, G-d forbid; for the main refinement must be through Keser Elyon
Without that bittul, even a person who contemplates G-d’s greatness at length and comes to love and awe will not hold firm, and may fall from his level. The main refinement must come from Keser Elyon.


(וחכמה עילאה שהוא למעלה ג״כ מההשגה77 וכמ״ש בסש״ב [בספר של בינונים] פי״ח וכמ״ש במ״א ע״פ ראה אנכי נותן78 כו׳ ומקור הבירורים הוא ע״י מו״ס [מוחא סתימאה] דא״א וכמ״ש באג״ה [באגרת הקודש] בד״ה למה נסמכה פ׳ מרים) שנתברר כבר שהוא הרצון שלמעלה מהשכל המושג שבחינה זו אינה בלעומת זה:
(and Chochmah Ila’ah (supernal wisdom), which is also above comprehension, as is written in Sefer Shel Beinonim, chapter 18, and as is written elsewhere on “See, I set before you,” etc.; and the source of the refinements is through Mocha Stima’ah (the hidden brain) of Arich Anpin, as is written in Iggeres HaKodesh, in the discourse beginning “Why was the section of Miriam juxtaposed”), which has already been refined, which is the will that is above comprehended intellect; for this level has no counterpart on the opposing side.
The parenthesis adds Chochmah Ila’ah, supernal wisdom, which is also above comprehension, as Tanya chapter 18 explains, and names Mocha Stima’ah, the hidden brain of Arich Anpin, as the source of all refinements, as in the Iggeres HaKodesh epistle on Miriam. This already-refined will above intellect has no counterpart on the side of evil.




Section 8 · ¶28–30
Keser drawn into action
28ג וזהו הירידה שצורך עלייה כי תחלה קודם ירידתן היו בבחי׳ מחשבה עילאה ישראל עלו במחשבה79 וכנזכר בזהר דכמה מחשבתין אינון שבינה נק׳ לגבי חכמה בחי׳ מחשבה שהוא בחי׳ לבוש נגד החכמה
3. And this is the descent that is for the sake of ascent. For at first, before their descent, they were at the level of supernal thought: “Israel arose in thought.” And as is mentioned in the Zohar, “How many thoughts there are”: for Binah (understanding), relative to Chochmah, is called the level of thought, which is the level of a garment relative to Chochmah;
Chapter 3 explains how the descent leads to an ascent. Before descending, the souls were in “supernal thought,” as the Midrash says that “Israel arose in thought” before creation; and “thought” has several levels, as the Zohar says: Binah is “thought,” a garment, relative to Chochmah.


וכן חכמה לגבי כתר ומבחי׳ זו דחו״ב [דחכמה ובינה] הוא שרש הנשמות וע״י ירידתן בעוה״ז שמבררים שם הבירורים ממשיך עי״ז בחי׳ כתר שלמעלה מהדעת שמהפך כל רצונותיו שבעוה״ז שיהיה
and likewise Chochmah relative to Keser. And from this level of Chochmah and Binah is the root of the souls. And through their descent into this world, where they refine the refinements, [a person] thereby draws down the level of Keser, which is above Daas, in that he transforms all his wills in this world so that they be
In the same way Chochmah is “thought” relative to Keser, and the souls are rooted in Chochmah and Binah. By descending into this world and refining it, a person draws down Keser, which is above Daas, when he turns all his desires in this world toward G-d alone.


רק לה׳ לבדו ומקיים כל רמ״ח מ״ע [מצות עשה] ואזהרות של שס״ה ל״ת [לא תעשה] ודרבנן שעי״ז ממשיך בחי׳ כתר עליון ששורה בו אור א״ס ב״ה כנ״ל
for G-d alone, and he fulfills all the 248 positive commandments and the warnings of the 365 prohibitions, and those of the Rabbis; for through this he draws down the level of Keser Elyon, in which the Infinite Light, blessed be He, rests, as mentioned above,
He does this by keeping the 248 positive commandments, the 365 prohibitions and the laws of the Rabbis. Through them he draws down Keser Elyon, in which the Infinite Light rests.


שהוא בחי׳ מל׳ דא״ס ב״ה אל בחי׳ מל׳ דאצילות וזוהי העליי׳ [העלייה] שאחר הירידה שמגיע לבחי׳ עצמותו ית׳
which is the level of Malchus of Ein Sof, blessed be He, into the level of Malchus of Atzilus. And this is the ascent that follows the descent: that he reaches the level of His very Essence, may He be blessed,
Keser Elyon is Malchus of Ein Sof, the last level of the Infinite, and it is drawn into Malchus of Atzilus. This is the ascent after the descent: the soul reaches the level of G-d’s very Essence.


שהוא בחי׳ כ״ע [כתר עליון] ששורה בו אור א״ס ב״ה משא״כ קודם ירידתן היו עלו רק במחשבה שהיא חו״ב [חכמה ובינה].
which is the level of Keser Elyon, in which the Infinite Light, blessed be He, rests; whereas before their descent they had arisen only in thought, which is Chochmah and Binah.
That level is Keser Elyon, where the Infinite Light rests. Before its descent the soul had “arisen in thought” only, at the level of Chochmah and Binah, so the descent brings it higher than where it began.




29וזהו ולכבודי בראתיו יצרתיו אף עשיתיו80 שהכל ברא לכבודו שהוא בחי׳ מל׳ דאצילות להמשיך אליה בחי׳ כתר שהוא בחי׳ מל׳ דא״ס
And this is [the meaning of] “And for My glory I have created it, formed it, even made it”: that He created everything for His glory, which is the level of Malchus of Atzilus, to draw down into it the level of Keser, which is the level of Malchus of Ein Sof.
Isaiah’s words “For My glory I have created it, formed it, even made it” are read as the purpose of creation. “My glory” is Malchus of Atzilus, and everything was created so that Keser, which is Malchus of Ein Sof, would be drawn into it.


וזהו אף עשיתיו שהוא מרבה את בחי׳ הרביעית וריבוי זה נסמך לעשיתיו דוקא כידוע שגם בעולם האצילות עצמו יש ג״כ ד׳ מדרגות אבי״ע [אצילות בריאה יצירה עשיה]
And this is “even (af) made it”: for it includes the fourth level, and this inclusion is joined specifically to “made it.” As is known, in the World of Atzilus itself, too, there are also four degrees, Atzilus, Beriah, Yetzirah and Asiyah;
The word af, “even,” is a term of inclusion: it adds a fourth level to “created,” “formed” and “made,” and it is attached specifically to “made.” Atzilus itself contains four levels that parallel the four worlds, Atzilus, Beriah, Yetzirah and Asiyah.


ומל׳ דאצילות הוא בחי׳ עשיה שבאצי׳ שלשם דוקא נמשך בחי׳ כתר עליון ע״י קיום מצות המלך רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה] וענפיהן שמדרבנן
and Malchus of Atzilus is the level of Asiyah within Atzilus, into which specifically the level of Keser Elyon is drawn, through fulfilling the commandments of the King: the 248 positive commandments and the 365 prohibitions, and their branches, which are of the Rabbis.
Malchus of Atzilus is the “Asiyah,” the level of action, within Atzilus, and it is specifically into Malchus that Keser Elyon is drawn. This happens through keeping the King’s commandments: the 248 positive and 365 negative mitzvos and their Rabbinic branches.


(והבחי׳ הרביעית היינו בחי׳ כתר עליון שהיא אצילות שבאצילות וכמ״ש בביאור האדר״ז [האדרא זוטא] מהאריז״ל [מהאר״י זכרונו לברכה] בתחלתה כי הכתר המלביש הראשון של א״ס נק׳ אצילות וממקום שמתחיל להתעבות הכלי
(And the fourth level is the level of Keser Elyon, which is Atzilus within Atzilus, as is written in the Arizal’s commentary on the Idra Zuta, at its beginning: for Keser, the first garment of Ein Sof, is called Atzilus; and from the place where the vessel begins to thicken,
The parenthesis explains the “fourth level”: it is Keser Elyon, the “Atzilus within Atzilus.” Following the Arizal’s commentary on the Idra Zuta, Keser, the first garment of Ein Sof, is called Atzilus, and as the vessel grows denser it becomes the lower levels.


והוא או״א [אבא ואימא] נקרא בריאה וממקום שיתעבה יותר נקרא יצירה והוא ז״א וממקום שיתעבה עוד יותר נקרא עשיה והוא מל׳. והנה בי״ע הם ג׳ בחי׳ מחודומ״ע [מחשבה דבור ומעשה] והמחשבה נק׳ יש מאין לגבי הרצון כמבואר לעיל בפנים
which is Abba and Imma (Chochmah and Binah), it is called Beriah; and from the place where it thickens more, it is called Yetzirah, and that is Z’eir Anpin; and from the place where it thickens still more, it is called Asiyah, and that is Malchus. Now, Beriah, Yetzirah and Asiyah are the three levels of thought, speech and action; and thought is called “something from nothing” relative to the will, as was explained above in the text;
Abba and Imma are the “Beriah” of Atzilus, Z’eir Anpin its “Yetzirah,” and Malchus its “Asiyah.” Beriah, Yetzirah and Asiyah also correspond to thought, speech and action, and thought is “something from nothing” relative to the will above it.


וזהו והחכמה מאין תמצא81 כי החכמה נק׳ בריאה מחשבה כו׳ וישראל עלו במחשבה82 וע״י ירידת הנשמה בגוף ממשיך בחי׳ כתר והוא בחי׳ אצילות העליון ממש כנ״ל)
and this is “And wisdom, from ayin (nothing) it is found”: for Chochmah is called Beriah, thought, etc.; and “Israel arose in thought”; and through the descent of the soul into the body one draws down the level of Keser, and that is the level of the very supreme Atzilus, as mentioned above.)
So the verse “wisdom, from ayin it is found” means that Chochmah, the “Beriah” and “thought,” comes from the “nothing” of the will, and the souls, which “arose in thought,” are rooted there. Through the soul’s descent into the body, Keser, the true supreme Atzilus, is drawn down.


אך תיבת אף בעצמו הוא לא טוב שהוא בחי׳ סט״א [סטרא אחרא] ג׳ פתחו באף83 כו׳. ועכ״ז [ועם כל זה] הוא המרבה בחי׳ הרביעית היותר נעלה.
But the word af itself is not good, for it is the level of the sitra achra: “three opened with af,” etc. And nevertheless, it is what includes the fourth level, the most exalted.
The word af also means “anger,” and in that sense it belongs to the sitra achra, as in the Midrash’s list of those who “opened with af” and came to ruin. Yet this same word is what includes the fourth and highest level.


והיינו ע״י שמבררים את בחינת האף שבעשיה שזהו בירורי נוגה ע״י קיום התומ״צ [התורה ומצות] שעי״ז ממשיכים את בחי׳ כתר עליון לעשיה שבאצילות שהיא המל׳ כנ״ל.
And this is through refining the level of af that is in Asiyah, which is the refinements of nogah, through fulfilling the Torah and mitzvos; for through this one draws the level of Keser Elyon into the Asiyah of Atzilus, which is Malchus, as mentioned above.
That happens through refining the af in Asiyah, the “refinements of nogah,” the mixed realm of kelipah that can be raised to holiness, by keeping the Torah and mitzvos. Through this Keser Elyon is drawn into Malchus, the Asiyah of Atzilus.


(וע׳ במא״א [במאורי אור] ערך אף באות א׳ סעיף ק״ז ובמק״מ [ובמקדש מלך] בחקתי קט״ו ב׳ ע״פ ואף גם זאת84 ובמדרש איכה בפסוק תבא כל רעתם85 לקו באף ומתנחמים באף כו׳ ע״ש וע׳ עוד מזה בזח״א [בזהר חלק א] וירא)
(And see Me’orei Or, the entry af, under the letter alef, section 107; and the Mikdash Melech on Bechukosai, 115b, on “And yet even (af) this”; and Midrash Eichah on the verse “Let all their evil come”: they were struck with af and are consoled with af, etc.; see there. And see further on this in the Zohar, Part I, Vayera)
The parenthesis lists sources on af: Me’orei Or, the Mikdash Melech on “And yet even (af) this” in Bechukosai, and the Midrash on Eichah, which says that Israel were struck with af and are consoled with af. It then begins a list of Zohar passages.


(דקי״ו ע״א) פ׳ אחרי (ס״ו א׳) ר״פ בחקתי (קי״ב סע״א [סוף עמוד א]) שמות (י״ד א׳) ועיין ברבות בקהלת ע״פ אף חכמתי86 כו׳ אמר שלמה תורה שלמדתי באף נתקיימה בי.87
(116a), Parshas Acharei (66a), the beginning of Parshas Bechukosai (end of 112a), Shemos (14a). And see [Midrash] Rabbah on Koheles, on “Also (af) my wisdom,” etc.: Shlomo said, “The Torah that I learned with af (anger) endured with me.”
After the Zohar passages comes Koheles Rabbah on “Also (af) my wisdom stood by me”: Shlomo said that the Torah he learned with af, under strain, is what endured with him.


וכמ״ש בפי׳ המשניות להרמב״ם [להרבי משה בן מימון] ספ״ה דאבות ועמ״ש ע״פ אריתי מורי88 והיינו כי עי״ז הע ול שמייגע א״ע [את עצמו] מברר נה״ב [נפש הבהמית] שמק״נ [שמקליפת נוגה] ושרש הניצוצים שנפלו בק״נ [בקליפת נוגה] הוא מעולם התהו כו׳.
And as is written in the Rambam’s Commentary on the Mishnah, at the end of chapter 5 of Avos; and see what is written on “I have gathered my myrrh.” And this is because, through this yoke with which he wearies himself, he refines the animal soul, which is from kelipas nogah; and the root of the sparks that fell into kelipas nogah is from the World of Tohu, etc.
The Rambam’s commentary at the end of Avos chapter 5 is cited for the same teaching. The reason is that the yoke of toil with which a person wearies himself refines his animal soul, which comes from kelipas nogah, where sparks from the world of Tohu fell.


ועוי״ל [ועוד יש לומר] הטעם עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] בפ׳ אמור (בדף צ״ה ע״ב) גבי וכתרין תתאין שנוגה היא בבחי׳ הכתר לקליפות שהכתר הוא הממוצע בין פרצוף העליון לתחתון.
And one may further give the reason according to what the Ramaz wrote on Parshas Emor (folio 95b), regarding “and the lower crowns”: that nogah is at the level of Keser for the kelipos (husks), for Keser is the intermediary between the higher partzuf (configuration) and the lower.
A further reason comes from the Ramaz on the Zohar, Parshas Emor: nogah is like a “crown” (keser) for the kelipos. Keser always stands between a higher configuration and the one below it.


וכן נוגה בין הקדושה והטומאה ולכן ע״י בירורי נוגה לאהפכא חשוכא לנהורא מעוררים וממשיכים גילוי כתר עליון דקדושה כו׳
And so too nogah is between holiness and impurity. And therefore, through the refinements of nogah, “to turn darkness into light,” one arouses and draws down the revelation of the supreme Keser of holiness, etc.
Nogah likewise stands between holiness and impurity. So when nogah is refined, “turning darkness into light,” the revelation of the holy Keser Elyon is aroused and drawn down.


ולכן בא הריבוי דהתגלות הכתר בתיבת אף עשיתיו שהוא ענין בירור נוגה ולכן נאמר כמראה הקשת899091 כו׳
And therefore the inclusion of the revelation of Keser comes in the word af of “even (af) made it,” which is the matter of the refinement of nogah. And therefore it is said, “As the appearance of the bow,” etc.,
That is why the inclusion of Keser comes with the word af in “even made it”: af is the refinement of nogah. Yechezkel’s vision alludes to this in the verse beginning “As the appearance of the bow.”


כן מראה הנוגה כו׳ ואראה ואפול על פני ואפ״ל [ואפשר לומר] דהיינו מראה הנוגה כשמתברר מחשוכא לנהורא ועולה בבחי׳ א״ח [אור חוזר]
“so was the appearance of the brightness (nogah),” etc., “and I saw, and I fell upon my face.” And it can be said that this is the appearance of nogah when it is refined from darkness to light and rises as returning light (or chozer),
The verse continues, “so was the appearance of the brightness (nogah) … and I saw, and I fell upon my face.” The Alter Rebbe suggests that this is nogah once refined from darkness to light, rising upward as returning light (or chozer).


כמו מראה הקשת שעי״ז נמשך התגלות הכתר עליון ולכן ואפול על פני כו׳ וכמ״ש במ״א.
like the appearance of the bow, through which the revelation of the supreme Keser is drawn down; and therefore “and I fell upon my face,” etc., as is written elsewhere.
Like the rainbow, this refined nogah draws down a revelation of Keser Elyon, and so the prophet fell on his face. The point is explained elsewhere.


ועיין מענין כמראה הקשת כו׳ בגמרא פ״ט דברכות (נ״ט א׳) פ״ב [פרק ב׳] דחגיגה (י״ו א׳) זח״א [זהר חלק א] בראשית (י״ח א׳ ב׳)
And see on the matter of “As the appearance of the bow,” etc., in the Gemara, chapter 9 of Berachos (59a), chapter 2 of Chagigah (16a); the Zohar, Part I, Bereishis (18a–b),
On the rainbow verse the Alter Rebbe cites the Talmud, Berachos 59a and Chagigah 16a, and the Zohar on Bereishis.


פ׳ נח (ע״א ב׳) ויחי (רל״ב א׳) פקודי (רמ״ז א׳) פינחס (ר״ל [רוצה לומר] סע״א [סוף עמוד א] רל״א א׳)
Parshas Noach (71b), Vayechi (232a), Pekudei (247a), Pinchas (end of 230a, 231a).
The list of Zohar passages continues with Noach, Vayechi, Pekudei and Pinchas.


והנה בפ׳ בראשית שם פי׳ המק״מ [המקדש מלך] מראה הנוגה היינו גוונין עילאין חג״ת [חסד גבורה תפארת] דאצי׳ (ועמ״ש בד״ה הנך יפה רעיתי הנך יפה ובד״ה כי תצא בפי׳ יפת תואר)92
Now, in Parshas Bereishis there, the Mikdash Melech explained “the appearance of the brightness” as the supernal colors, Chesed, Gevurah and Tiferes of Atzilus (and see what is written in the discourse beginning “Behold, you are beautiful, my beloved, behold, you are beautiful,” and in the discourse beginning “When you go out,” on the meaning of “a woman of beautiful form”);
On the Zohar’s passage in Bereishis, the Mikdash Melech explains “the appearance of the brightness” as the supernal colors, Chesed, Gevurah and Tiferes of Atzilus. The parenthesis refers to the discourses “Behold, you are beautiful, my beloved” and “When you go out,” on the beautiful captive woman.


ובת״ז [ובתיקוני זהר] בהקדמה (ד״ו סע״א [סוף עמוד א]) פי׳ מראה הנוגה היינו בחי׳ מלכות וכ״כ [וכן כתב] בפרדס ערך נוגה וע׳ במא״א [במאורי אור] אות נו״ן סי״א
and the Tikkunei Zohar, in the introduction (end of folio 6a), explains “the appearance of the brightness” as the level of Malchus; and so wrote the Pardes, under the entry nogah; and see Me’orei Or, letter nun, section 11.
The Tikkunei Zohar, in its introduction, explains “the appearance of the brightness” as Malchus, and so does the Pardes, Rabbi Moshe Cordovero’s work of Kabbalah, under the entry nogah; Me’orei Or is cited as well.


מ״מ בספר אשל אברהם פ׳ בראשית שם פי׳ מראה הנוגה על ק״נ [קליפת נוגה] ממש ונמשך לו זה ממ״ש בת״ז [בתיקוני זהר] תיקון י״ח (דל״ב א״ב [ע״א ע״ב]) והמכוון כמש״כ [כמה שכתוב]
Nevertheless, in the book Eshel Avraham, Parshas Bereishis there, he explained “the appearance of the brightness” as kelipas nogah itself; and this followed for him from what is written in the Tikkunei Zohar, Tikkun 18 (32a–b). And the intent is as I have written:
The book Eshel Avraham, however, explains it as kelipas nogah itself, on the basis of the Tikkunei Zohar, Tikkun 18. The Alter Rebbe goes on to reconcile the readings.


דהיינו מראה הבירורי׳ [הבירורים / הבירורין] שנתבררו מקליפת נוגה ונכללו במלכות דאצילות הנק׳ ג״כ נוגה דקדושה ועבמ״ש [ועיין במה שכתוב] סד״ה ויאבק איש93 בפי׳ שהעלו אבק עד כסה״כ [כסא הכבוד]94 וברבות בראשית פי״א [פרק י״א] ובפי״ב ע״פ וארח צדיקים כאור נוגה95 (במשלי סי׳ ד׳)
that is, the appearance of the refinements that have been refined from kelipas nogah and included in Malchus of Atzilus, which is also called the nogah of holiness. And see what is written at the end of the discourse beginning “And a man wrestled,” on the meaning of “they raised dust up to the Throne of Glory.” And in [Midrash] Rabbah on Bereishis, chapter 11, and in chapter 12, on “And the path of the righteous is as the light of nogah (brightness)” (in Proverbs, chapter 4),
The intended meaning is the appearance of the sparks refined out of kelipas nogah and included in Malchus of Atzilus, which is called “the nogah of holiness.” He refers to the end of the discourse on “And a man wrestled,” where Yaakov and the angel “raised dust up to the Throne of Glory,” and to Bereishis Rabbah on “the path of the righteous is as the light of nogah.”


מבואר דהוא אור שנברא ביום ראשון שהוא בחי׳ גבוה מאד ועיין זח״ג [זהר חלק ג] נשא (קכ״ט א׳)
it is explained that it is the light that was created on the first day, which is a very high level. And see the Zohar, Part III, Nasso (129a),
There the Midrash explains this nogah as the light created on the first day, a very high level. The Zohar on Nasso is cited as well.


האזינו (רפ״ח ב׳). ואפ״ל [ואפשר לומר] שבחי׳ אור זה נמשך לצדיקים ע״י שמבררים קליפת נוגה ומהפכים חשוכא לנהורא.
Haazinu (288b). And it can be said that this level of light is drawn to the righteous because they refine kelipas nogah and turn darkness into light.
The Zohar on Haazinu is also cited. The Alter Rebbe suggests that this light reaches the righteous because they refine kelipas nogah and turn its darkness into light.


ולכך נתגלה להם אור נוגה העליון דהיינו אור שנברא ביום ראשון וע׳ במא״א [במאורי אור] אות א׳ (סעיף קכ״ב קכ״ג) ובזח״ג [ובזהר חלק ג] בהעלותך (קנ״ד א׳) עקב ער״ב א׳
And therefore the supernal light of nogah is revealed to them, that is, the light that was created on the first day. And see Me’orei Or, letter alef (sections 122, 123), and the Zohar, Part III, Beha’aloscha (154a), Eikev (272a).
That is why the supernal light of nogah, the light of the first day, is revealed to them. Further references are to Me’orei Or and to the Zohar on Beha’aloscha and Eikev.


והנה לכך נמשך הכ״ע [הכתר עליון] לעשי׳ [לעשיה] דוקא מכמה טעמים הא׳ הוא מפני שא״א שיתקיימו כל רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה] כ״א בעשי׳ [בעשיה] כמו אזהרות חלב ודם
Now, Keser Elyon is drawn specifically into Asiyah for several reasons. The first is that it is impossible for all the 248 positive commandments and 365 prohibitions to be fulfilled except in Asiyah, such as the warnings against [eating] forbidden fat and blood,
Keser Elyon is drawn into Asiyah, the realm of action, for several reasons. First, the mitzvos can be fulfilled only in action: the prohibitions of forbidden fat and blood, for instance, apply only to physical food.


וכן רבים כיוצא באלו ועוד מפני שעיקר גילוי רצה״ע [רצון העליון] הוא בעשיה דוקא כמו כשהוא אינו רוצה ללמוד ולומד מחמת שרצה״ע [שרצון העליון] ב״ה הוא שילמוד
and likewise many similar to these. And further, because the main revelation of the Supernal Will is specifically in Asiyah: as when a person does not want to learn, and learns because the Supernal Will, blessed be He, is that he should learn;
Second, the Supernal Will is revealed above all in action. When a person does not want to study and studies anyway, only because it is G-d’s will, the Supernal Will is revealed.


אזי מתגלה רצה״ע [רצון העליון] ב״ה בבחינת גילוי שניכר ונרגש הוא שכופה א״ע [את עצמו] בע״כ [בעל כרחך] ועוסק בתורה מחמת שכך הוא רצונו העליון ב״ה. ה״ז [הרי זה] גילוי רצון העליון בפו״מ [בפועל ממש].9697
then the Supernal Will, blessed be He, is revealed in a mode of revelation, for it is recognized and felt that he forces himself against his will and occupies himself with Torah because such is His Supernal Will, blessed be He. This is the revelation of the Supernal Will in actual fact.
It is then plainly felt that he forces himself against his own will to engage in Torah because that is the Supernal Will. This is the Supernal Will revealed in actual fact.




30וכן להיפך כשרוצה באיזה תאוה ח״ו [חס ושלום] ואינו עושה מחמת שלא לעבור על רצון ה עליון ב״ה
And so too the reverse: when he desires some lust, G-d forbid, and does not do it, so as not to transgress the Supernal Will, blessed be He,
The reverse is also true. When a person craves something forbidden, G-d forbid, and holds back only so as not to transgress the Supernal Will, that Will is revealed.


אזי מתגלה הרצון העליון בבחי׳ גילוי משא״כ למעלה מעשיה אינו שייך כ״ז [כל זה] ואינו מתגלה רצה״ע [רצון העליון] בבחי׳ גילוי וז״ש [וזהו שכתוב] בס״י [בספר יצירה]98 נעוץ תחלתן בסופן99 שבעשי׳ [שבעשיה] דוקא נעוץ תחלתן הוא גילוי רצה״ע [רצון העליון] ב״ה.100101102103104105106107108109110111112113114115116117118119120121122123124125126127128129130131132133134
then the Supernal Will is revealed in a mode of revelation. Whereas above Asiyah all this does not apply, and the Supernal Will is not revealed in a mode of revelation. And this is what is written in Sefer Yetzirah, “Their beginning is wedged in their end”: for specifically in Asiyah “their beginning is wedged,” which is the revelation of the Supernal Will, blessed be He.
Above Asiyah none of this applies, so the Supernal Will is not revealed there in this way. This is the meaning of Sefer Yetzirah’s “their beginning is wedged in their end”: the highest level, the Supernal Will, is revealed specifically in the lowest, in action.




Section 9 · ¶31–32
The two halves of the verse
31ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ והיה מספר בנ״י [בני ישראל] כחול הים אשר לא יספר135 כו׳. כאן כשישראל עושין רצונו של מקום136 פי׳ שכאשר ישראל עושים רצונו בקיום המצות שעי״ז ממשיכים את הרצה״ע [הרצון העליון]
And with this will be understood the saying of our Sages, of blessed memory, on “And the number of the children of Israel shall be as the sand of the sea, which cannot be counted,” etc.: “Here, when Israel do the will of the Omnipresent (Makom, lit. Place).” The meaning is that when Israel do His will by fulfilling the mitzvos, through this they draw down the Supernal Will,
This explains the Talmud’s answer to two phrases of one verse about Israel’s number: “as the sand of the sea” implies a number, yet “which cannot be counted” implies none. The second applies when Israel do “the will of the Makom,” a name for G-d that literally means “Place”; by keeping the mitzvos they draw down the Supernal Will.


שהוא בחי׳ כ״ע [כתר עליון] שהוא בחי׳ מל׳ דא״ס כנ״ל למלכות דאצי׳ הנק׳ מקום וזהו שנקרא עושין רצונו של מקום
which is the level of Keser Elyon, which is the level of Malchus of Ein Sof, as mentioned above, into Malchus of Atzilus, which is called Makom (Place). And this is why it is called “doing the will of the Makom,”
That Will is Keser Elyon, Malchus of Ein Sof, and it is drawn into Malchus of Atzilus, which is called Makom, “Place.” This is why the Sages speak of doing the will “of the Makom.”


כי המל׳ דאצילות הוא בחי׳ עשיה שבאצילות ע״כ נק׳ מקום והיא ג״כ מקור דבי״ע שהוא מקור מקום וזמן ע״כ ע״י המשכת א״ס למלכות
for Malchus of Atzilus is the level of Asiyah within Atzilus; therefore it is called Makom. And it is also the source of Beriah, Yetzirah and Asiyah, which is the source of place and time. Therefore, through the drawing-down of Ein Sof into Malchus
Malchus of Atzilus is called “Place” because it is the “Asiyah” of Atzilus and the source of the worlds below, where place and time begin. When the Infinite is drawn into this Malchus, the effect reaches the worlds that come from it.


דאצילות לכך אז הוא בחי׳ החול דבי״ע ג״כ בבחי׳ א״ס שלא יספר מרוב שאע״פ [שאף על פי] שהחול הוא בגדר מספר אעפ״כ [אף על פי כן] יהיה בלי מספר
of Atzilus, then the level of the sand of Beriah, Yetzirah and Asiyah is also at the level of Ein Sof, so that it “cannot be counted for multitude”: for although the sand is within the category of number, nevertheless it will be without number;
Then even the “sand” of Beriah, Yetzirah and Asiyah, the created beings, takes on something of the Infinite. Though countable in kind, they become truly beyond number.


והיינו לפי שעושים רצונו של מקום וממשיכים את כ״ע [כתר עליון] במל׳ דאצילות שע״י הארה זו נעשה החול בבחי׳ אשר לא יספר כו׳
and this is because they do the will of the Makom and draw down Keser Elyon into Malchus of Atzilus; for through this radiance the sand becomes the level of “which cannot be counted,” etc.
This happens because Israel do the will of the Makom and draw Keser Elyon into Malchus of Atzilus. Through that radiance the sand becomes “which cannot be counted.”


משא״כ כשאין עושין וממשיכין רצונו של מקום אזי החול הוא בגבול ומספר ממש (וכענין מארז״ל [מאמר רבותינו זכרונם לברכה] בחגיגה לחד תירוצא)
Whereas when they do not do and draw down the will of the Makom, then the sand is in limit and actual number. (And this is like the saying of our Sages in Chagigah, according to one answer)
When Israel do not do G-d’s will and draw it down, the “sand” remains limited and countable. The parenthesis compares a similar answer of the Sages in Chagigah.


(די״ג סע״ב [סוף עמוד ב]) ע״פ אלף אלפים ישמשוני׳ [ישמשוניה]137 כאן בזמן שאין138 בהמ״ק [בית המקדש] קיים ע״ש וזהו פי׳ הפסוק מי מנה כו׳
(end of 13b), on “A thousand thousands serve Him”: “Here, when the Holy Temple does not stand”; see there. And this is the meaning of the verse “Who has counted,” etc.,
There the Talmud contrasts “A thousand thousands serve Him,” a number, with “Is there a number to His troops?” and says that the limited number applies when the Temple does not stand. The same principle explains Bilam’s verse, “Who has counted.”


ומספר את רובע ישראל שיש בו שני פירושים. הא׳ שיש מספר לרובע ישראל שהוא מלתא באפיה נפשיה ואינו שייך למי מנה כו׳.
“and the number of the fourth part of Israel,” which has two interpretations. The first: that there is a number to the fourth part of Israel, this being a statement in its own right, not connected to “Who has counted,” etc.
Its second half, “and the number of the fourth part of Israel,” can be read in two ways. In the first, it is a separate statement: the fourth part of Israel does have a number.


והב׳ דקאי אדסמיך ליה מי מנה שמי מנה עפר ומי יספור רובע ישראל שאין לו מספר והיינו כשעושין רצונו של מקום אזי הוא בלי מספר וכנ״ל.
And the second: that it refers back to what stands next to it, “Who has counted”: “Who has counted the dust, and who will number the fourth part of Israel,” which has no number; and that is, when they do the will of the Makom, then it is without number, as mentioned above.
In the second, “who” carries over from the first half: who can count the dust, and who can number the fourth part of Israel? It has no number, and that is when Israel do G-d’s will.


(ומזה יובן עוד תוספת ביאור לענין המבואר לעיל פ׳ חקת ע״פ על כן יאמרו המושלים בואו חשבון139 כו׳ דהיינו שע״י מעשה המצות ממשיכים גילוי אור א״ס בבחי׳ מל׳ הנק׳ חשבון וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה]140 אף צדקה כל פרוטה ופרוטה מצטרפת לחשבון גדול.
(And from this a further explanation will be understood of the matter explained above in Parshas Chukas on “Therefore the rulers say, ‘Come to Cheshbon,’” etc.: that through the doing of the mitzvos one draws the revelation of the Infinite Light into the level of Malchus, which is called cheshbon (reckoning). And this is what our Sages, of blessed memory, said: “So too charity: each and every penny adds up to a great reckoning (cheshbon gadol).”
The parenthesis adds to the discourse on “Come to Cheshbon” in Parshas Chukas: through doing the mitzvos the Infinite Light is revealed in Malchus, called cheshbon, “reckoning.” So the Sages say that in charity each penny adds up to “a great reckoning.”


שהוא בחי׳ ולגדולתו אין חקר.141 שמזה נמשך להיות והיה מספר כו׳ אשר לא יספר וע״כ נקרא חשבון גדול. שעם היותו בגדר מספר וחשבון הוא באמת אשר לא יספר כנ״ל).
This is the level of “and His greatness is unsearchable,” from which it is drawn down that there be “And the number,” etc., “which cannot be counted”; and therefore it is called a “great reckoning”: for while it is within the category of number and reckoning, it is in truth “which cannot be counted,” as mentioned above.)
That “great reckoning” reflects “His greatness is unsearchable,” the Infinite drawn into Malchus, which makes Israel’s number “which cannot be counted.” It is a reckoning, within number, and yet truly beyond counting.


והנה בחי׳ זו דבלי מספר זהו ענין המשכות הכ״ע [הכתר עליון] למל׳ בבחי׳ יחו״ת [יחודא תתאה] ע״י קיום המצות
Now, this level of “without number” is the matter of the drawings-down of Keser Elyon into Malchus at the level of the lower unity (yichuda tata’ah), through fulfilling the mitzvos.
This kind of numberlessness, drawn through the mitzvos as Keser enters Malchus, belongs to the lower unity (yichuda tata’ah): the countable creatures remain, yet they become infinite.


אך על ההמשכה ביחו״ע [ביחודא עילאה] באצילות ע״י התורה נאמר מי מנה עפר יעקב142 שהתורה היא אחדות בתכלית
But of the drawing-down at the level of the higher unity (yichuda ila’ah) in Atzilus, through the Torah, it is said, “Who has counted the dust of Yaakov”: for the Torah is utter oneness,
The drawing-down of the higher unity (yichuda ila’ah) within Atzilus comes through the Torah, and of it the verse says, “Who has counted the dust of Yaakov?” The Torah is perfect oneness.


שהוא הפנימי׳ [הפנימיות / הפנימית] הכוונה של כל המצות והוא הנק׳ עפר יעקב שהוא גוש אחד בלי גדר מספר כלל בחי׳ ז״א דאצילות.
which is the inner dimension (pnimiyus), the intent, of all the mitzvos; and it is what is called “the dust of Yaakov,” which is one mass without any category of number at all: the level of Z’eir Anpin of Atzilus.
The Torah is the inner intent of all the mitzvos; it is “the dust of Yaakov,” a single mass entirely above number. It corresponds to Z’eir Anpin of Atzilus.




32והוא ע״ד מ״ש בס״י [בספר יצירה] שאדון יחיד ואין שני לו143 ולפני אחד מה אתה סופר.144 פי׳ שבאמת אף בחי׳ אחד הוא בגדר מספר.
And this is along the lines of what is written in Sefer Yetzirah: “for the Master is Singular (Yachid), and there is no second to Him; and before One, what do you count?” The meaning is that in truth even the level of “one” is within the category of number.
This is like Sefer Yetzirah’s words, “the Master is Singular and there is no second to Him, and before One, what do you count?” Even “one” is a number, the first of the count.


ולכן לפני אחד דייקא מה אתה סופר דהיינו בחי׳ אדון יחיד כו׳ שהוא לבדו אינו בגדר מספר.
And therefore it is specifically “before One, what do you count?”: that is, the level of “the Master is Singular,” etc., which alone is not within the category of number.
So “before One” points to something beyond even “one”: the “Singular Master,” who alone is outside number altogether.


והענין הוא כנז׳ [כנזכר] בזהר דפלגא גופא לא איקרי אחד145 הרי אחד נק׳ כשהרבה בחי׳ מתחברים יחד ומתאחדים ובדכר ונוק׳ [ונוקבא] כתיב והיו לבשר אחד.146
And the point is as mentioned in the Zohar: “half a body is not called one.” Thus “one” is said when many aspects join together and become united; and of male and female (Nukva) it is written, “and they shall become one flesh.”
As the Zohar explains, “half a body is not called one”: “one” means parts joined into a unity. So of man and woman it is said, “and they shall become one flesh.”


וע״ד מ״ש ביחזקאל (ל״ז י״ז) והיו לאחדים בידך147 ועד״מ באדם כמו כח המחשבה עם בעל המחשבה שהוא עצמיות הנפש נקרא אחד שהם מתאחדים בתכלית.
And along the lines of what is written in Yechezkel (37:17), “and they shall become one in your hand.” And by way of analogy in man: the power of thought, together with the thinker, who is the essence of the soul, is called one, for they are utterly united.
Likewise Yechezkel was told to join two sticks so that “they become one in your hand.” In a person, the power of thought and the thinker, the soul’s essence, are called “one” because they are wholly united.


וכן גוף האדם הכלול מרמ״ח אברים ושס״ה גידים נקרא אדם אחד שכל האברים מתאחדים יחד וזהו שאחד הוא עדיין בגדר מספר שכשהרבה כחות מחוברין ביחד נק׳ אחד.
And so too the human body, comprising 248 limbs and 365 sinews, is called one person, for all the limbs unite together. And this is why “one” is still within the category of number: when many powers are joined together, it is called one.
The body too, with its 248 limbs and 365 sinews, is “one person” because its parts are united. That is why “one” still belongs to number: it is the unity of many.


אבל עצמיות הנפש שלמעלה מהתפשטות כחות הנפש באברי הגוף אינה נק׳ כלל בשם אחד כ״א נק׳ בחי׳ יחידה שבנפש.
But the essence of the soul, which is above the spreading of the soul’s powers into the limbs of the body, is not called by the name “one” at all; rather, it is called the level of yechidah in the soul.
The soul’s essence, above the powers that spread into the body, is not called “one” at all. It is called the yechidah, the soul’s singular core.


כי בחי׳ יחידה שבנפש הוא בחי׳ שלמעלה מהשכל והוא הרצון הפשוט וכנ״ל בענין פנימיות הלב ואין בה בחי׳ מספר.
For the level of yechidah in the soul is a level above intellect, and it is the simple will, as mentioned above regarding the inner dimension of the heart; and there is no level of number in it.
The yechidah is above intellect; it is the simple will, the “inner dimension of the heart” mentioned earlier. Number does not apply to it.




Section 10 · ¶33–34
From one to Singular; Yaakov and the fourth part
33וכמ״כ [וכמו כן] יובן הנמשל למעלה שאחד נקרא כשהרבה כחות וחלקים מחוברים ביחד בתכלית. דהיינו בבחי׳ כלים דאצי׳
And so too will be understood the analogue Above: that “one” is said when many powers and parts are joined together completely, that is, in the level of the vessels of Atzilus;
Above, likewise, “one” describes the vessels of Atzilus: many powers and parts perfectly joined into a unity.


אבל יחיד הוא בחי׳ עצמותו ית׳ שאין עוד מלבדו148 שהוא פשוט בתכלית הפשיטות ואינו בגדר מספר.
but “Singular” is the level of His very Essence, may He be blessed, besides whom there is nothing else, who is simple with the utmost simplicity and is not within the category of number.
“Singular” describes G-d’s very Essence, besides whom there is nothing else, utterly simple and beyond number.


וזה לפני אחד דייקא מה אתה סופר (ועמ״ש בפ׳ וארא בד״ה וארא אל אברהם149150 מענין פי׳ אחד ופי׳ יחיד ושע״י עסק התורה נמשך גילוי אור א״ס ב״ה עצמו בחי׳ יחיד. ועמ״ש בפ׳ מקץ בביאור ע״פ כי אתה נרי)151152
And this is specifically “before One, what do you count?” (And see what is written in Parshas Va’era, in the discourse beginning “And I appeared to Avraham,” on the meaning of “One” and the meaning of “Singular,” and that through occupation with Torah the revelation of the Infinite Light, blessed be He, itself, the level of “Singular,” is drawn down. And see what is written in Parshas Mikeitz, in the explanation on “For You are my lamp.”)
That is the meaning of “before One, what do you count?” The parenthesis refers to the discourse “And I appeared to Avraham” in Parshas Va’era, which explains “One” and “Singular” and shows that Torah study draws down the Infinite Light itself, the “Singular,” and to the explanation on “For You are my lamp” in Mikeitz.


וזהו הירידה של הנשמות צורך עליה שקודם ירידתן היו בבחי׳ אחד שעלו במחשבה וכענין אחד
And this is the descent of the souls for the sake of ascent: before their descent they were at the level of “one,” for they arose in thought, as in “One
Here is the descent for the sake of ascent: before descending, the souls were at the level of “one,” having “arisen in thought.” Yechezkel’s words about Avraham illustrate it.


היה אברהם שהיו כלולים בו כללות נשמות ישראל והיו בבחי׳ אחד שעלו במחשבה. ובחינת מחשבה עם בעל המחשבה נק׳ אחד שמיוחדים בתכלית.
was Avraham,” in whom the souls of Israel as a whole (klalus) were included; and they were at the level of “one,” for they arose in thought. And the level of thought, together with the thinker, is called one, for they are utterly united.
“Avraham was one,” for all the souls of Israel as a whole were included in him, at the level of “one,” in thought. Thought and the thinker are called “one” because they are perfectly united.


אבל לאחר ירידתם למטה לברר ע״י עסקם בתומ״צ [בתורה ומצות] שתורה היא עפר יעקב ז״א דאצילות ומצות הם במל׳ שנק׳ מצות המלך והיינו שממשיכים גילוי אור א״ס ב״ה הנק׳ יחיד המלובש בכ״ע [בכתר עליון]
But after their descent below, to refine through their occupation with Torah and mitzvos, for the Torah is “the dust of Yaakov,” Z’eir Anpin of Atzilus, and the mitzvos are in Malchus and are called “the commandments of the King,” that is, they draw down the revelation of the Infinite Light, blessed be He, called “Singular,” which is enclothed in Keser Elyon
After their descent, the souls refine the world through Torah and mitzvos. The Torah is “the dust of Yaakov,” Z’eir Anpin of Atzilus, and the mitzvos, “the King’s commandments,” are in Malchus; through both they draw down the Infinite Light called “Singular,” which is clothed in Keser Elyon.


(שיומשך ויתגלה בז״א ונוק׳ [ונוקבא] באצי׳ ולכן נק׳ הז״א אז עפר יעקב שאינו בגדר מספר כלל ע״י המשכת אור הכתר שממשיכים בו ע״י עסק התורה ועיין בהרמ״ז [בהרב משה זכות] בפ׳ אמור) (בדף צ״ו ע״ב) גבי
(so that it be drawn and revealed in Z’eir Anpin and Nukva of Atzilus; and therefore Z’eir Anpin is then called “the dust of Yaakov,” which is not within the category of number at all, through the drawing down of the light of Keser that is drawn into it through occupation with Torah. And see the Ramaz on Parshas Emor) (folio 96b), regarding
This light is revealed in Z’eir Anpin and Nukva of Atzilus. Z’eir Anpin, receiving the light of Keser through Torah study, then becomes “the dust of Yaakov,” entirely above number; the Ramaz on the Zohar’s Parshas Emor is cited.


ועל דא יעקב שלימא אתעטר בעטרוי153 כו׳ יעקב שלימא הוא פנימית ז״א ואתעטר בעטרוי המשכת עתיק כו׳
“And on this, the complete Yaakov was crowned with his crowns,” etc.: “the complete Yaakov” is the inner dimension of Z’eir Anpin, and “was crowned with his crowns” is the drawing-down of Atik, etc.;
The Zohar there says that “the complete Yaakov was crowned with his crowns,” which the Ramaz explains as the inner dimension of Z’eir Anpin crowned by the drawing-down of Atik.


ע״ש ובמא״א [ובמאורי אור] אות ע׳ [עיין]154 סכ״ד פי׳ עפר נקרא הבינה עפרות זהב155 ועיין רבות בראשית (פי״ב ופרשה ט״ז) וז״ש [וזהו שכתוב] לעתיד והי׳ [והיה] אור הלבנה156 כו׳
see there. And in Me’orei Or, letter ayin, section 24, he explained: Binah (understanding) is called afar (dust), “dust of gold.” And see [Midrash] Rabbah on Bereishis (chapter 12 and parashah 16). And this is what is written of the future: “And the light of the moon shall be,” etc.,
Me’orei Or notes that Binah too is called “dust,” as in “dust of gold.” The future is described in the prophecy beginning “And the light of the moon shall be.”


ואור החמה כו׳ שהוא עליות זו״נ [זעיר אנפין ונוקבא] למעלה מעלה וכמ״ש במ״א והיינו ע״י ההמשכות שע״י התומ״צ [התורה ומצות] וזהו ענין העליה שלהם מבחי׳ אחד לגילוי בחי׳ יחיד.
“and the light of the sun,” etc., which is the ascents of Z’eir Anpin and Nukva higher and higher, as is written elsewhere; and this is through the drawings-down brought about by the Torah and mitzvos. And this is the matter of their ascent from the level of “one” to the revelation of the level of “Singular.”
The prophecy that the moon’s light will be like the sun’s, and the sun’s sevenfold, describes Z’eir Anpin and Nukva rising ever higher through what the Torah and mitzvos draw down. This is their ascent from the level of “one” to the revelation of the “Singular.”


אך מה שנק׳ העפר שהיא בחינת תורה דאצי׳ ע״ש יעקב ובחינת מספר רובע נק׳ ע״ש ישראל והרי בחי׳ ישראל למעלה מבחי׳ יעקב.
But as for the dust, which is the level of the Torah of Atzilus, being called by the name of Yaakov, and the level of “the number of the fourth part” being called by the name of Israel, when the level of Israel is above the level of Yaakov:
A question follows: why is the “dust,” the Torah of Atzilus, named for Yaakov, while “the number of the fourth part” is named for Israel? Israel is a higher name than Yaakov.


הענין הוא כי שרשו של בחינת יעקב גבוה מז״א הנק׳ ישראל כי הוא נמשך מיסוד אבא ממש שלמעלה מהז״א רק שנשפל ונמשך למטה מהז״א.157
the explanation is that the root of the level of Yaakov is higher than Z’eir Anpin, which is called Israel; for it is drawn from the very Yesod (foundation) of Abba, which is above Z’eir Anpin, only that it lowered itself and was drawn below Z’eir Anpin.
The answer is that Yaakov’s root is higher than Z’eir Anpin, which is called Israel: it comes from the Yesod of Abba itself, above Z’eir Anpin. It only lowered itself and extended below Z’eir Anpin.




34וזהו פי׳ יו״ד עקב שהיו״ד יסוד אבא נמשך למט ה בבחי׳ עקב משא״כ ישראל ז״א הוא למטה מבחי׳ יסוד אבא וכן למטה בעבודה בחינת יעקב הוא מבריח מן הקצה158 כו׳
And this is the meaning of [the name Yaakov as] yud-akev (yud and heel): that the yud, Yesod of Abba, is drawn below to the level of the heel; whereas Israel, Z’eir Anpin, is below the level of Yesod of Abba. And so too below, in divine service, the level of Yaakov “runs through from end [to end],” etc.,
The name Yaakov is read as yud-akev, “yud” and “heel”: the yud, the Yesod of Abba, reaches down to the “heel,” while Israel, Z’eir Anpin, stands below the Yesod of Abba. In divine service, Yaakov is like the middle bar of the Mishkan that “runs through from end to end.”


שע״י התעוררות רחמים רבים יגיע לבחינת עבודת מתנה159 בחי׳ גילוי פנימית הלב כנ״ל ולכך כתיב מי מנה עפר יעקב דייקא שע״י בחינת יעקב יגיע להתגלות בחי׳ תורה
for through the arousal of great compassion he reaches the level of “service as a gift,” the level of the revelation of the inner dimension of the heart, as mentioned above. And therefore it is written specifically, “Who has counted the dust of Yaakov”: for through the level of Yaakov one reaches the revelation of the level of Torah.
Through arousing great compassion, Yaakov’s attribute, a person reaches “service as a gift,” the revelation of the inner dimension of the heart described earlier. That is why the verse speaks of “the dust of Yaakov”: through Yaakov’s level one reaches the revelation of Torah.


וזהו ואשא אתכם על כנפי נשרים160 הוא מדתו של יעקב ועי״ז דייקא ואביא אתכם אלי ממש.
And this is “And I bore you on eagles’ wings”: this is the attribute of Yaakov; and through this specifically, “and I brought you to Me,” truly.
So too, “I bore you on eagles’ wings” describes Yaakov’s attribute, compassion, and through it, “I brought you to Me,” truly near.


והנה בפי׳ רובע ישראל יש ב׳ פירושים. הא׳ חלק רביעית והוא גמ״ח [גמילות חסדים] וכן כל המצות מעשיות שהם בבחי׳ עשיה דאצילות שהוא בחי׳ רביעית.
Now, in the meaning of “the fourth part (rova) of Israel” there are two interpretations. The first: a fourth part; and this is acts of kindness (gemilus chassadim), and likewise all the practical mitzvos, which are at the level of the Asiyah of Atzilus, which is the fourth level.
“The fourth part (rova) of Israel” has two meanings. First, a quarter: acts of kindness and the practical mitzvos, which belong to the Asiyah of Atzilus, the fourth of its four levels.


הב׳ לשון ארבעה (וע״ד מ״ש הרמ״ז [הרב משה זכות] בפ׳ אמור) (דק״ב ע״ב) גבי בעשור לחדש דעשור ענינו שכולל כל העשרה ע״ש והוא ג״כ אמת שגם בעשיה דאצילות
The second: a term for four (along the lines of what the Ramaz wrote on Parshas Emor) (folio 102b), regarding “on the tenth (be-asor) of the month,” that asor means that it includes all ten; see there. And this too is true, for in the Asiyah of Atzilus, too,
Second, rova as “four”: the Ramaz similarly explains asor, “the tenth,” in “on the tenth of the month,” as including all ten. Here too, the Asiyah of Atzilus holds all four levels.


שהיא מל׳ דאצילות גופא ישנם כל הד׳ בחינות הנ״ל שהוא בחינת הכ״ע [הכתר עליון] שממשיכים אותו בעשיה דוקא כנ״ל בפי׳ אף עשיתיו וממילא נמשכו ג״כ בחי׳ מחשבה ודבור שלמטה מבחי׳ הכתר.
which is Malchus of Atzilus itself, there are all four levels mentioned above: for there is the level of Keser Elyon, which is drawn specifically into Asiyah, as mentioned above in the explanation of “even (af) made it,” and as a matter of course the levels of thought and speech, which are below the level of Keser, are drawn as well.
Malchus of Atzilus contains Keser Elyon, which is drawn specifically into action, as explained on “even made it,” and with it, as a matter of course, thought and speech, which are below Keser.


נמצא כל הד׳ בחי׳ ישנם בעשיה גופא שהוא חלק רביעית לכן הוא ג״כ לשון ארבעה
It follows that all four levels are in Asiyah itself, which is the fourth part; therefore it is also a term for four.
So all four levels are present in Asiyah, the fourth part, and rova also means “four.”


(וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בלק כ׳ [כתב] בפי׳ רובע ישראל ד׳ יודין דשם ע״ב [שם ע״ב] וביאר זה בשער היחודים פרק ח׳ שהם נשמה לנשמה ונר״נ [ונפש רוח נשמה] כו׳.
(And see the Arizal’s Likkutei Torah, Parshas Balak: he wrote, on the meaning of “the fourth part of Israel,” the four yuds of the Name Av (72); and he explained this in Sha’ar HaYichudim, chapter 8: that they are neshamah of the neshamah, and nefesh, ruach and neshamah, etc.
The parenthesis cites the Arizal’s Likkutei Torah on Balak, which reads “the fourth part of Israel” as the four yuds of the Name Av (72). Sha’ar HaYichudim explains them as neshamah of the neshamah together with nefesh, ruach and neshamah.


נמצא מזה מובן שענין ירידת הנשמות צורך עליה הוא שע״י ירידה זו ובירור נה״ב [נפש הבהמית] מתעלים וזוכים לגילוי בחי׳ נשמה לנשמה שהיא בחי׳ הרביעית הגבוה מאד נעלה מג׳ בחינות נר״נ [נפש רוח נשמה]
It is thus understood from this that the matter of the descent of the souls for the sake of ascent is that through this descent and the refinement of the animal soul they are elevated and merit the revelation of the level of neshamah of the neshamah, which is the fourth level, very high, exalted above the three levels of nefesh, ruach and neshamah;
From this the descent for the sake of ascent is understood: through the descent and the refinement of the animal soul, souls rise to reveal the neshamah of the neshamah. That is a fourth level, far above nefesh, ruach and neshamah.


והוא ג״כ העלייה מבחי׳ היחוד דאיהו וגרמוהי חד161162 לבחינת היחוד העליון דאיהו וחיוהי חד וע׳ בע״ח [בעץ חיים] שמ״א פ״ז [פרק ז׳] וגם זהו ע״ד מ״ש בזהר בהעלותך) (דקנ״ב סע״א [סוף עמוד א])163 ונשמתא לנשמתא164 כו׳ ע״ש.
and this is also the ascent from the level of the unity of “He and His vessels (ihu vegarmohi) are one” to the level of the higher unity of “He and His life-forces are one.” And see Etz Chaim, Sha’ar 41, chapter 7. And this too is along the lines of what is written in the Zohar, Beha’aloscha) (end of 152a): “and the neshamah of the neshamah,” etc.; see there.
It is also a rise from the unity of “He and His vessels are one,” the Infinite united with the vessels of Atzilus, to the higher unity of “He and His life-forces are one,” with the lights themselves. The parenthesis cites Etz Chaim and the Zohar on Beha’aloscha, which speaks of “the neshamah of the neshamah.”


ועי״ל [ועוד יש לומר] פי׳ רובע ישראל כמ״ש בע״ח [בעץ חיים] הובא בהרמ״ז [בהרב משה זכות] פ׳ ויצא (בדף ק״נ ע״א) בפסוק והנה ה׳ נצב עליו.165
And one may further say that the meaning of “the fourth part of Israel” is as is written in Etz Chaim, brought in the Ramaz on Parshas Vayeitzei (folio 150a), on the verse “And behold, Havayah stood over him”:
A further reading of “the fourth part of Israel” comes from Etz Chaim, quoted by the Ramaz on the Zohar’s Vayeitzei, on the verse “And behold, Havayah stood over him” in Yaakov’s dream of the ladder.


שתכלית גדלות זעיר הוא בהיות לו ארבעה כו׳ וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] שהסולם היו לו ד׳ מדרגות כו׳ עכ״ל [עד כאן לשונו] ע״ש.
that the ultimate greatness (gadlus) of Z’eir [Anpin] is when it has four, etc.; and this is what our Sages, of blessed memory, said, that the ladder had four steps, etc. End of quote; see there.
There it says that Z’eir Anpin reaches its full greatness (gadlus) when it has four [levels], which is why the Sages say the ladder had four steps. Kehot traces this saying to the Rambam’s Guide for the Perplexed, Part 2, chapter 10, which cites the Midrash Tanchuma.


והנה אפשר לומר ג״כ ששני בחינות אלו דמי מנה ומספר הנ״ל נמשכים מב׳ הבחינות שבכתר היינו שלהיות בחינת מספר אשר לא יספר זהו ע״י התגלות בחי׳ א״א שרש הנאצלים.
Now, it can also be said that these two levels, of “Who has counted” and of “number” mentioned above, are drawn from the two levels in Keser: that is, that there be the level of a number that cannot be counted is through the revelation of the level of Arich Anpin, the root of the emanated beings;
Finally, the verse’s two phrases may come from the two levels within Keser. The numbered-yet-countless comes from the revelation of Arich Anpin, the root of all emanated levels.


אמנם בחי׳ מי מנה שהוא מה שאינו בגדר מספר כלל זהו ע״י ההמשכה מבחי׳ עתיק שהוא בחי׳ שלמעלה גם משרש הנאצלים וזהו לפני אחד מה אתה סופר.
whereas the level of “Who has counted,” which is what is not within the category of number at all, is through the drawing-down from the level of Atik, which is a level above even the root of the emanated beings; and this is “before One, what do you count?”
“Who has counted,” that which is beyond number altogether, comes from Atik, which is above even the root of the emanated levels. This is “before One, what do you count?”


וקרוב לזה נתבאר במ״א ע״פ מאמר הזהר פ׳ חיי שרה (דקכ״ג ע״א) ע״פ ויהיו חיי שרה מאה שנה166 כו׳:167
And something close to this was explained elsewhere, on the statement of the Zohar in Parshas Chayei Sarah (123a) on “And the life of Sarah was a hundred years,” etc.
Something similar is explained elsewhere, on the Zohar in Parshas Chayei Sarah on “And the life of Sarah was a hundred years.”



In one’s avodah
Contemplating G-d’s greatness and coming to love and awe is not enough: without bittul and self-sacrifice above reason, a person’s love will not endure and he may fall from his level. The refinement of the animal soul comes from the soul’s will above understanding, and it shows most in action: studying Torah when one does not want to, or holding back from a desire, only because it is G-d’s will.
Questions for discussion
	Why is sand “within the category of number” and yet beyond counting, while dust is not in the category of number at all?
	How can the same exaltation of Malchus both make the creatures separate and give them their life?
	Why can knowledge and contemplation not refine the “Tree of Knowledge” in the soul, and what can?
	Why is the Supernal Will revealed specifically in action, and especially in acting against one’s own will?
	In what sense is “one” still a number, and what does it mean for the souls to rise from “one” to the “Singular”?

Sources and references
Notes
Paragraph 1
1Bilam’s blessing: “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” The whole maamar is an explanation of this verse.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2כחול הים אשר לא ימד ולא יספר
Hoshea’s promise that the number of the children of Israel will be as the sand of the sea, which can be neither measured nor counted. The Alter Rebbe uses it to show that Israel’s “number” is numberless.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
3The bronze Sea of Shlomo’s Temple stood on twelve oxen, three facing each direction, “and the Sea was upon them, above.” The Alter Rebbe reads the Sea and the oxen as levels in the spiritual worlds.
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
4אין מלך בלא עם
The Torah tells G-d before creation that if there is no host and no camp for the King, He has nothing to reign over, and if there is no people to praise Him, there is no glory for the King. The Kehot note gives this as the source of “there is no king without a people.”
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
מִיָּד נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּתּוֹרָה שֶׁשְּׁמָהּ תּוּשִׁיָּה לִבְרֹא אֶת הָעוֹלָם. הֵשִׁיבָה לוֹ וְאָמְרָה: רִבּוֹן הָעוֹלָמִים, אִם אֵין צָבָא וְאִם אֵין מַחֲנֶה לַמֶּלֶךְ – עַל מָה הוּא מוֹלֵךְ? וְאִם אֵין עַם מְקַלְּסִין לַמֶּלֶךְ אֵי זֶה הוּא כְּבוֹדוֹ שֶׁל מֶלֶךְ? שָׁמַע אֲדוֹן הָעוֹלָם וְעָרַב לוֹ. אָמְרָה תּוֹרָה: בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ …
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
Paragraph 6
5אין מלך בלא עם
The Torah tells G-d before creation that if there is no host and no camp for the King, He has nothing to reign over, and if there is no people to praise Him, there is no glory for the King. The Kehot note gives this as the source of “there is no king without a people.”
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
מִיָּד נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּתּוֹרָה שֶׁשְּׁמָהּ תּוּשִׁיָּה לִבְרֹא אֶת הָעוֹלָם. הֵשִׁיבָה לוֹ וְאָמְרָה: רִבּוֹן הָעוֹלָמִים, אִם אֵין צָבָא וְאִם אֵין מַחֲנֶה לַמֶּלֶךְ – עַל מָה הוּא מוֹלֵךְ? וְאִם אֵין עַם מְקַלְּסִין לַמֶּלֶךְ אֵי זֶה הוּא כְּבוֹדוֹ שֶׁל מֶלֶךְ? שָׁמַע אֲדוֹן הָעוֹלָם וְעָרַב לוֹ. אָמְרָה תּוֹרָה: בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ …
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
Paragraph 8
6שיש פרגוד ומסך בין אצילות
At the beginning of Sha’ar Seder ABYA, Etz Chaim says that when the expansion of the Infinite Light reached the tenth vessel of Atzilus, “a screen and a curtain” was made there, dividing Atzilus from the worlds below. The Alter Rebbe identifies it with the exaltation of Malchus.
Sefer Etz Chaim 47:2עץ חיים מ״ז:ב׳
… והנה בזה תבין למה ד׳ עולמות אבי״ע נרמזו בד׳ אותיות הוי״ה י׳ אצילות ה׳ בריאה ו׳ יצירה ה׳ עשיה כי אצילות האור שלו הוא ע״י חכמה העליונה כנ״ל לכן נקרא י׳ ובריאה ע״י בינה דאצילות לכן נקרא ה׳ וכן ו׳ ביצירה וכן בעשיה ה׳ תתאה נמצא עתה כלל העולה כי אצילות מקבל אור מהחכמה לבד כי החכמה נעשית מסך סתום בין א״ס ובין אצילות ומבינה דאצילות מקבלת הבריאה אחר שנתלבש אור הא״ס וחכמה עליונה בתוכה ועכ״ז נקרא אור הבינה לפי שנעשית מסך מבדיל גמור וכן היצירה מקבלת מז״א דבריאה …
Sefer Etz Chaim (Public Domain)
7היש מספר
“Is there any number to His troops?” The Alter Rebbe uses it for the created hosts, which are divided into separate beings and yet are beyond number.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
8שהוא גוש אחד
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “הים ראה” (5654).
Kehot’s noteראה ד״ה הים ראה תרנ״ד.
9מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
10שקיו דאילנא כמיא דאשקי לאילנא
In Pasach Eliyahu, Eliyahu says that within the Sefiros is the Name that is “the path of Atzilus,” “the watering of the tree, with its arms and branches, like water that waters a tree, and it grows through that watering.” The Alter Rebbe takes the water as the flow of the Infinite Light.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
11בד״ה והי׳ מספר בנ״י
The Kehot note places the discourse cited here earlier in Likkutei Torah, in Parshas Bamidbar.
Kehot’s noteלעיל פ׳ במדבר.
12והי״ב בקר הם ד׳ מחנות שכינה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת ויקרא-א ע׳ קל מציין לכאן.
13אין מלך בלא עם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפדר״א. (פ״ג). [כ]. וראה לעיל סח, א.
14וגם מבחי׳ התנשאות . . שיתהוו מאין ליש
Kehot’s note points to where this is explained further: Hemshech 5672.
Kehot’s noteהמובן שם [בלקו״ת] דהכוונה על בחי׳ מל׳ כמו שהיא באצי׳ בחי׳ התנשאות עצמי כו׳, ולכאורה הרי התנשאות עצמי הוא בחי׳ עצמות לא בחי׳ אור כו׳ וא״כ ה״ז למעלה מבחי׳ התעלמות כו׳ רק מה שהוא בבחי׳ התעלמות בעצמו לא להעלים דבר כו׳, י״ל דבבחי׳ מל׳ להיות שזהו ההתגלות דהתנשאות עצמו — המשך תער״ב ח״ג ע׳ א׳ריז. ראה גם סה״מ תרס״ח ע׳ קב.
15מ״ש בע״ח
Kehot’s note points to where this is explained further: Derech Mitzvosecha.
Kehot’s noteריש שער סדר אבי״ע (פ״א). וע״ע בס׳ עמה״מ ש׳ עולם הבריאה (פ״א. פ״ג. פ״ו). [כ]. ראה תו״א יד, ב. דרך מצותיך קכח, א.
16מל׳ הנק׳ ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א אות יו״ד סט״ז.
17כמ״ש באגה״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף קלא, ב.
18ארץ לא שבעה מים
Among the things that are never satisfied, Proverbs lists “the earth that is not sated with water.” The Alter Rebbe refers to his discussion of it in another discourse.
Proverbs 30:16משלי ל׳:ט״ז
שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
19לך ה׳ הגדולה והגבורה
David’s blessing ascribes greatness, might and the other attributes to G-d. The Alter Rebbe reads it as saying that the attributes of Atzilus belong wholly to G-d, nullified to the Infinite Light clothed in them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 14
20כי שמש ומגן ה׳ אלקים
“For Havayah Elokim is a sun and a shield.” The Alter Rebbe reads Havayah as the light, like the sun, and Elokim as the shield that conceals it so that creatures can exist.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
21הוא חיותם וקיומם
The Kehot note quotes this discussion of the words: the life-force said here to come from the exaltation is not the inner light that clothes itself in the creatures to animate them.
Kehot’s noteבד״ה פתח אליהו תרנ״ח: נ״ל דחיות זה אין הכוונה על בחי׳ האור והחיות פנימי שמתלבש בהנבראים להחיותם דהרי האור והחיות פנימי אינו נמשך מבחי׳ החסדים אלא שגם החיות שמבחי׳ החסד נמשך ע״י הגבורה להיות מוסתר בהנבראים, ע״ש.
22וידבר אלקים אל משה ויאמר אליו אני ה׳
“And Elokim spoke to Moshe and said to him, ‘I am Havayah.’” The Alter Rebbe uses the two Names in one verse to show that the concealment of Elokim is not a complete hiding of Havayah.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ב.
23יאמרו המושלים בואו חשבון
“Therefore the rulers say, ‘Come to Cheshbon.’” The parenthesis refers to an explanation of this verse in which Malchus of Atzilus is called cheshbon, “reckoning.”
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24השמים כסאי
“The heavens are My throne.” The bracketed note says that elsewhere this verse is explained as referring to the high root of the screen, which is also called a throne.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
25בע״ח שער כסה״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א.
26ועיין בע״ח שער כסה״כ
The first chapter of Etz Chaim’s Gate of the Throne of Glory, which the Kehot note names, explains the Throne as lights descending from Atzilus into Beriah. The bracket cites it for the screen, which is also called a throne.
Sefer Etz Chaim 46:1עץ חיים מ״ו:א׳
27בפ׳ לך לך ע״פ אנכי מגן לך
There “I am a shield for you” is explained as the “shield of Avraham”: Avraham is boundless Chesed that holds nothing back, so that he even wished Yishmael to live forever, and the world needs a measure that limits that kindness.
Kehot’s noteבתו״א יב, א.
28אנכי מגן לך
G-d’s words to Avram, “I am a shield for you.” The bracket refers to a discourse on this verse about the “shield.”
Genesis 15:1בראשית ט״ו:א׳
אַחַר הַדְּבָרִים הָאֵלֶּה הָיָה דְבַר־ה׳ אֶל־אַבְרָם בַּמַּחֲזֶה לֵאמֹר אַל־תִּירָא אַבְרָם אָנֹכִי מָגֵן לָךְ שְׂכָרְךָ הַרְבֵּה מְאֹד:
After these things the word of the L-RD came unto Abram in a vision, saying: ‘Fear not, Abram, I am thy shield, thy reward shall be exceeding great.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ובד״ה והבדילה הפרוכת
The discourse on “And the curtain shall divide for you” starts from Etz Chaim’s teaching that there is a parsa, and from the Talmud’s statement that the Second Temple had thirteen curtains, seven of them for its seven gates, and says that the Temple courtyard corresponds to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
30והבדילה הפרכת
“And the curtain shall divide for you” between the holy and the Holy of Holies. The bracket refers to a discourse on this verse about the curtain between the worlds.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31חול היש
Rabbi Elazar expounds “as the sand of the sea, which can be neither measured nor counted”: the sand of the sea has no count and is not subject to measure, and so too Israel. The text cites it on the image of sand.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
32בזח״ב (דרכ״ה סע״ב)
The Kehot note says that the wording of this Zohar passage is copied out in Or HaTorah there.
Kehot’s noteהלשון נעתק באוה״ת ויקרא-א ע׳ קכט.
33שאו מרום עיניכם
“Lift up your eyes on high and see: who created these? He who brings out their host by number.” The Alter Rebbe reads “who … these” as the Name Elokim, the source of number.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
Paragraph 18
34ואלה המלכים אשר מלכו
“And these are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” The Alter Rebbe reads the kings as the world of Tohu, whose sparks fell and must be refined.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 19
35בחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח, פ״ה. מבו״ש ש״ה ח״א, פ״ב.
36בחכמה אתברירו
Etz Chaim explains that the refinement of the 288 sparks depends on the supernal thought, Abba, which is Chochmah, citing the Zohar on Pekudei: “in thought they were all refined.” Kehot gives it as a source for the saying here.
Sefer Etz Chaim 18:5עץ חיים י״ח:ה׳
37קשוט עצמך תחלה
Reish Lakish’s teaching, “Adorn yourself and afterwards adorn others,” derived from the verse “Gather yourselves and gather together.” Here it shows that the one who refines must first be refined.
Bava Metzia 107b:15בבא מציעא ק״ז ב:ט״ו
רַבָּה בַּר רַב הוּנָא הֲוָה לֵקהּ הָהוּא אִבָּא אַגּוּדָּא דְנַהֲרָא, אֲמַרוּ לֵקהּ: נִיקּוֹץ מָר! אֲמַר לְהוּ: קוּצוּ עִילָּאֵי וְתַתָּאֵי, וַהֲדַר נִיקּוֹץ אֲנָא. הֵיכִי עָבֵיד הָכִי? וְהָכְתִיב: ״הִתְקוֹשְׁשׁוּ וָקוֹשּׁוּ״, וְאָמַר רֵישׁ לָקִישׁ: קְשׁוֹט עַצְמְךָ וְאַחַר כָּךְ קְשׁוֹט אֲחֵרִים!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 18a:11סנהדרין י״ח א:י״א
גְּמָ׳ כֹּהֵן גָּדוֹל דָּן. פְּשִׁיטָא! דָּנִין אוֹתוֹ אִיצְטְרִיכָא לֵקהּ. הָא נָמֵי פְּשִׁיטָא: אִי לָא דָּיְינִינַן לֵקהּ, אִיהוּ הֵיכִי דָּיֵין? וְהָכְתִיב ״הִתְקוֹשְׁשׁוּ וָקוֹשּׁוּ״, וְאָמַר רֵישׁ לָקִישׁ: קְשֹׁט עַצְמְךָ וְאַחַר כָּךְ קְשֹׁט אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ קז, ב. סנהדרין יח, א.
38סמוך לפלטין שלך לא כבשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי עקב נא (לא הורשת).
39סמוך לפלטין שלך לא כבשת
The Sifrei says that David conquered Aram Naharayim and Aram Tzova before completing the conquest of the Land, and G-d said to him: the Jebusites next to your palace you did not dispossess, and you go off to conquer distant lands? The Alter Rebbe uses it for refining what is near before what is far.
Sifrei Devarim 51:1ספרי דברים נ״א:א׳
… דָּוִד עָשָׂה שֶׁלֹּא כַתּוֹרָה! הַתּוֹרָה אָמְרָה מִשֶּׁתִּכְבְּשׁוּ אֶרֶץ יִשְׂרָאֵל תְּהוּ רַשָּׁאִים לִכְבֹּשׁ חוּצָה לָאָרֶץ וְהוּא לֹא עָשָׂה כֵן, אֶלָּא חָזַר וְכָבַשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה, וְאֶת הַיְבוּסִי סָמוּךְ לִירוּשָׁלִַם לֹא הוֹרִישׁ. אָמַר לוֹ הַמָּקוֹם: אֶת הַיְבוּסִי סָמוּךְ לְפַלְטוֹרִין שֶׁלְּךָ לֹא הוֹרַשְׁתָּ; הֵיאַךְ אַתָּה חוֹזֵר וּמְכַבֵּשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה?
(Devarim 11:24) "Every place where the soles of your feet tread will be yours": If (the purpose of this is) to teach about the boundaries of Eretz Yisrael, this is already written, viz. (Ibid.) "From the desert and the Levanon, from the river, the river Yerath, until the western sea shall be your border." What, then, is the intent of "where the soles of your feet tread"? He told them: Every place that you conquer, aside from these (specified) places shall be yours. — But perhaps this gives them license …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
40וכנז׳ בע״ח שתחלה מתברר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשי״ב, פ״א.
41וכנזכר בע״ח שתחלה מתברר הכתר
Etz Chaim’s Gate of Atik, chapter 1, explains how Atzilus was rectified from the Names Mah and Ban, beginning with Atik, the inner core of Keser, which takes its share of each and refines from the refinements in Ban. Kehot gives this chapter for “first Keser is refined.”
Sefer Etz Chaim 12:1עץ חיים י״ב:א׳
42ומורי המגיד נ״ע
The Kehot note gives this as the place where the Maggid’s own teaching on Keser being “black before the Cause of causes” is printed in his collected teachings.
Kehot’s noteאור תורה להה״מ פ׳ ויצא (הוצאת קהת יד, א). סה״מ תקס״ב-ב ע׳ תקמט. אוה״ת וארא ע׳ קכא. ואתחנן ע׳ קיח. פלח הרמון שמות ע׳ מח.
43כתר עליון אע״ג דאיהו אור צח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע (קלה, ב).
44אע״ג דאיהו אור צח
In Tikkun 70 the Tikkunei Zohar says that the supreme Keser, “though it is a primordial light, a clear light,” is “black before the Cause of causes.” The Maggid read the blackness as Keser’s bittul.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
45מפני שהכתר הוא למעלה מכל הע״ס
The Kehot note points there on Keser being above all the Ten Sefiros.
Kehot’s noteראה המשך תער״ב-א סעי׳ רפא.
46שחורה אני ונאוה
“I am black and comely.” The Alter Rebbe refers to his explanation of this verse for the theme of “blackness” as bittul.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
47ובמ״א נת׳
The Kehot note gives these places in Or HaTorah for the explanation, mentioned here, that keser means silence.
Kehot’s noteראה אוה״ת בראשית כרך-ג דף תתקסז, ב. אוה״ת פ׳ בלק ע׳ תתקסד. פ׳ ואתחנן ע׳ רפה. ובכ״מ.
48כתר לי זעיר
Elihu says, “Wait for me a little, and I will tell you.” The Alter Rebbe reads kater, “wait,” as related to keser and to silence.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לו, ב.
49סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
50סייג לחכמה שתיקה
Rabbi Akiva’s saying, “A fence for wisdom is silence.” Here the fence around Chochmah is Keser, the level of silence.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
51קטנתי מכל
Yaakov’s words, “I am too small for all the kindnesses.” The Alter Rebbe refers to a discourse on this verse.
Genesis 32:11בראשית ל״ב:י״א
קָטֹנְתִּי מִכֹּל הַחֲסָדִים וּמִכׇּל־הָאֱמֶת אֲשֶׁר עָשִׂיתָ אֶת־עַבְדֶּךָ כִּי בְמַקְלִי עָבַרְתִּי אֶת־הַיַּרְדֵּן הַזֶּה וְעַתָּה הָיִיתִי לִשְׁנֵי מַחֲנוֹת:
I am not worthy of all the mercies, and of all the truth, which Thou hast shown unto Thy servant; for with my staff I passed over this Jordan; and now I am become two camps.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וסד״ה מים רבים
Near the end of the discourse “Many waters,” the Alter Rebbe says that one should seek G-d’s very essence rather than reward, and that it is drawn down through the mitzvos: the 613 commandments of the Torah and seven of the Sages are 620 “pillars of light,” the numerical value of keser, drawn from the Gulgalta, the level of Keser that mediates between the Emanator and the emanated.
Kehot’s noteתו״א י, ב.
53אחות לנו קטנה
“We have a little sister.” The Alter Rebbe refers to the end of the discourse “Many waters,” where this verse is discussed.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
54דקרו לי׳ אלהא דאלהא
The Talmud explains that the nations, while serving other powers, call G-d “the G-d of gods.” The Alter Rebbe uses the phrase for a level that holds a little bittul alongside a full sense of separate self.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
55ראיתי איש חכם בעיניו
“Have you seen a man wise in his own eyes? There is more hope for a fool than for him.” The Alter Rebbe applies it to wisdom that has become a source of self-importance.
Proverbs 26:12משלי כ״ו:י״ב
רָאִיתָ אִישׁ חָכָם בְּעֵינָיו תִּקְוָה לִכְסִיל מִמֶּנּוּ:
Seest thou a man wise in his own eyes? There is more hope of a fool than of him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, יב.
56וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes.” The parenthesis refers to an explanation of this verse on the forming of the rectified Keser.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
57כי עמך מק״ח
“For with You is the source of life.” The parenthesis refers to an explanation of this verse on refining the souls’ nefesh, ruach and neshamah.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58מי יתנך
“Who will make you as a brother to me.” The parenthesis refers to a discourse on this verse about the souls of Binyamin.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ואלה המשפטים
“And these are the ordinances.” The parenthesis refers to a discourse with this opening.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60וזרעתי את בית ישראל זרע אדם וזרע בהמה
“And I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The parenthesis refers to a discourse that discusses this verse, quoting it without “and the house of Yehudah.”
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אדם כי יקריב מכם
“A man who brings from you an offering to G-d, from the animals.” The parenthesis refers to an explanation of this verse.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ביום השמיני שלח
“On the eighth day he sent the people away,” at the end of the dedication of Shlomo’s Temple. The parenthesis refers to a discourse on this verse.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ואכלתם אכול
“And you shall eat, eating, and be satisfied.” The parenthesis refers to a discourse on this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ועץ הדעת
The Tree of Knowledge of good and evil in the Garden of Eden. The Alter Rebbe uses it for the mixture of good and evil in choice that flows from knowledge.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65כי הוא חייך
“For He is your life.” Recognizing this is the good use of knowledge, from which love of G-d arises.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
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Paragraph 24
66זה לעמת זה
“G-d has made the one opposite the other.” The Alter Rebbe applies it to the good and evil that stand opposite each other in knowledge.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
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Paragraph 25
67בינונים זה וזה שופטן
Rabbi Yosei HaGelili teaches that the righteous are judged by the good inclination, the wicked by the evil inclination, and the beinonim by both. The Alter Rebbe uses it for a state in which good and evil take turns.
Berakhot 61b:2–3ברכות ס״א ב:ב׳-ג׳
תַּנְיָא רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: צַדִּיקִים יֵצֶר טוֹב שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״וְלִבִּי חָלַל בְּקִרְבִּי״. רְשָׁעִים יֵצֶר רַע שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״נְאֻם פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו״. בֵּינוֹנִים — זֶה וָזֶה שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ״. אָמַר רַבָּה: כְּגוֹן אָנוּ בֵּינוֹנִים. אָמַר לֵקהּ אַבָּיֵי: לָא שָׁבֵיק מָר חַיֵּי לְכׇל בְּרִיָּה?
There is a teaching : R. Jose of Galilee says : The good impulse controls the righteous ; as it is said, "My heart is wounded within me" (Ps. cix. 22). The evil impulse controls the wicked ; as it is said, "Transgression speaketh to the wicked, in the midst of the heart, There is no fear of G-d before his eyes" (ibid, xxxvi. 2). Both impulses control average people ; as it is said, "Because He standeth at the right hand of the needy, to save him from them …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
68ולאום מלאום יאמץ
Rivkah is told that two peoples are in her womb and that one shall prevail over the other. Here it pictures good and evil prevailing by turns.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
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69הן האדם היה כאחד ממנו
“Behold, the man has become like one of us, knowing good and evil.” The parenthesis refers to an explanation of this verse on inner and encompassing knowledge.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
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70לבבתני
“You have captured my heart, my sister, my bride.” The reference is to the explanation of this verse in Likkutei Torah on the Song of Songs.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
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71החלצו
“Arm men from among you for the army.” The reference is to the explanation of this verse in Parshas Mattos.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
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72ויקהל משה
“And Moshe assembled the whole congregation.” The reference is to the discourse with this opening.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
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73וספרתם לכם
“And you shall count for yourselves” the days of the Omer, from the barley offering to the wheat offering. The reference is to the discourse on this verse.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
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74מקושש עצים
The man found “gathering wood” on Shabbos. The reference is to the explanation of this verse in Parshas Shelach.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
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Paragraph 26
75צו את בני ישראל כו׳ את קרבני לחמי
“Command the children of Israel … My offering, My bread, for My fires.” The parenthesis refers to the explanation of this verse in Parshas Pinchas.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
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76משכיל לאיתן
“A maskil of Eisan the Ezrachite,” the heading of Psalm 89. The Alter Rebbe uses the name for the soul’s will that is above understanding.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
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Paragraph 27
77וחכמה עילאה שהוא למעלה ג״כ מההשגה
Tanya, chapter 18, explains that Chochmah is the source of intellect and is above understanding and comprehension, which is why every Jew has faith above reason. The text cites it for Chochmah Ila’ah being above comprehension.
Tanya, Likkutei Amarim 18:11תניא, חלק ראשון; ליקוטי אמרים י״ח:י״א
וְלָכֵן, כָּל יִשְׂרָאֵל, אֲפִילוּ הַנָּשִׁים וְעַמֵּי הָאָרֶץ, הֵם מַאֲמִינִים בַּה׳, שֶׁהָאֱמוּנָה הִיא לְמַעְלָה מִן הַדַּעַת וְהַהַשָּׂגָה, כִּי ״פֶּתִי יַאֲמִין לְכָל דָּבָר, וְעָרוּם יָבִין וְגוֹ׳״, וּלְגַבֵּי הַקָּדוֹשׁ־בָּרוּךְ־הוּא, שֶׁהוּא לְמַעְלָה מִן הַשֵּׂכֶל וְהַדַּעַת וְלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל – הַכֹּל כִּפְתָיִים אֶצְלוֹ יִתְבָּרֵךְ, כְּדִכְתִיב: ״וַאֲנִי בַעַר וְלֹא אֵדָע, בְּהֵמוֹת הָיִיתִי עִמָּךְ, וַאֲנִי תָּמִיד עִמָּךְ וְגוֹ׳״, כְּלוֹמַר, שֶׁבָּזֶה שֶׁאֲנִי ״בַּעַר״ וּ״בְהֵמוֹת״ – ״אֲנִי תָּמִיד עִמָּךְ״.
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78ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The parenthesis refers to an explanation of this verse.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
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Paragraph 28
79ישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; Israel is among those that “arose in thought” to be created. The Alter Rebbe uses it for the souls’ root in “thought,” Chochmah and Binah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 29
80ולכבודי בראתיו יצרתיו אף עשיתיו
“Everyone who is called by My name, and for My glory I have created him, formed him, even made him.” The Alter Rebbe reads “even (af)” as adding a fourth, highest level, drawn into “made,” the realm of action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
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81והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Read as “wisdom is found from ayin (nothing)”: Chochmah comes from the will above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
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82וישראל עלו במחשבה
The Midrash lists Israel among the things that “arose in thought” before creation. The parenthesis uses it for the souls’ root in Chochmah, called “thought.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
83פתחו באף
Rabbi Chanina ben Sansan says that four opened with af and perished with af: the serpent, Pharaoh’s chief baker, Korach’s congregation and Haman. The text speaks of three, and the Kehot note discusses the counts.
Bereshit Rabbah 19:2בראשית רבה י״ט:ב׳
ויאמר אל האשה אף כי אמר אלקים - אמר רבי חנינא בן סנסן: ארבעה הן שפתהו באף ונאבדו באף, ואלו הן: נחש ושר האופים ועדת קורח והמן נחש, (בראשית ג:א): ויאמר אל האשה אף. שר האופים, (שם מ:טז): אף אני בחלומי. עדת קרח, (במדבר טז:יד): אף לא אל ארץ. המן, (אסתר ה:יב): אף לא הביאה אסתר המלכה:
“It said to the woman: Did [af] G-d actually say…” – Rabbi Ḥanina ben Sansan said: There are four people who began a statement with af and perished by [divine] wrath [af], and they are: The serpent, the baker [in prison with Joseph], the congregation of Koraḥ, and Haman. The serpent – “It said to the woman: Did [af] G-d actually say…” The baker – “I, too [af], in my dream…” (Genesis 40:16). The congregation of Koraḥ – “Moreover, [af] not to a land…” (Numbers 16:14). Haman – “Moreover, [af] …
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84ואף גם זאת
“And yet even (af) this, when they are in the land of their enemies, I will not reject them.” The Mikdash Melech, cited here, reads it as G-d’s presence with Israel in exile.
Leviticus 26:44ויקרא כ״ו:מ״ד
וְאַף־גַּם־זֹאת בִּהְיוֹתָם בְּאֶרֶץ אֹיְבֵיהֶם לֹא־מְאַסְתִּים וְלֹא־גְעַלְתִּים לְכַלֹּתָם לְהָפֵר בְּרִיתִי אִתָּם כִּי אֲנִי ה׳ אֱלֹקֵיהֶם:
And yet for all that, when they are in the land of their enemies, I will not reject them, neither will I abhor them, to destroy them utterly, and to break My covenant with them; for I am the L-RD their G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85תבא כל רעתם
“Let all their evil come before You.” On this verse the Midrash on Eichah says that Israel were struck with af and are consoled with af.
Lamentations 1:22איכה א׳:כ״ב
תָּבֹא כׇל־רָעָתָם לְפָנֶיךָ וְעוֹלֵל לָמוֹ כַּאֲשֶׁר עוֹלַלְתָּ לִי עַל כׇּל־פְּשָׁעָי כִּי־רַבּוֹת אַנְחֹתַי וְלִבִּי דַוָּי:
Let all their wickedness come before Thee; And do unto them, As Thou hast done unto me For all my transgressions; For my sighs are many And my heart is faint.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86אף חכמתי
“Also (af) my wisdom stood by me.” The Midrash reads af as “anger” or strain: the Torah Shlomo learned with af is what endured.
Ecclesiastes 2:9קהלת ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיָה לְפָנַי בִּירוּשָׁלָ͏ִם אַף חׇכְמָתִי עָמְדָה לִּי:
So I was great, and increased more than all that were before me in Jerusalem; also my wisdom stood me in stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87תורה שלמדתי באף נתקיימה בי
Rabbi Acha says that Shlomo said: the Torah I learned with af, under strain, endured with me. The Kehot note says the text quotes it with a change of wording.
Kohelet Rabbah 2:9קוהלת רבה ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיוּ לְפָנַי בִּירוּשָׁלָיִם. וְכִי מִי הָיָה לְפָנָיו בִּירוּשָׁלַיִם, לֹא דָּוִד אָבִיו הָיָה, אַרְבָּעָה נִקְרְאוּ מָנֶה בֶּן פְּרָס, אוֹן בֶּן פֶּלֶת, בְּנוֹ צִפּוֹר, בְּנוֹ בְעוֹר, וְחִזְקִיָּה. וּשְׁנַיִם נִקְרְאוּ מָנֶה בֶּן מָנֶה, בֶּן עִקֵּשׁ וּשְׁלֹמֹה. אַף חָכְמָתִי עָמְדָה לִי. אָמַר רַבִּי אַחָא אָמַר שְׁלֹמֹה כָּל תּוֹרָה שֶׁלָּמַדְתִּי בְּזִקְנָתִי פַּסְטֵירִין בְּאַף, נִתְקַיְּמָה בִּי.
“I grew great, and increased more than all who were before me in Jerusalem; my wisdom, too, was sustained in me” (Ecclesiastes 2:9). “I grew great, and increased more than all who were before me in Jerusalem” – who was before him in Jerusalem? Was it not David his father? Four were called a maneh son of a half-maneh: is one hundred dinars. This is a metaphor for a great person whose father was unremarkable. On, son of Pelet; the son of Tzipor; the son of Beor; and Hezekiah. Two …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88אריתי מורי
“I have gathered my myrrh with my spice.” The Alter Rebbe refers to a discourse on this verse.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89Rabbi Yehoshua ben Levi teaches that one who sees a rainbow in the cloud should fall on his face, as in “As the appearance of the bow … and I saw, and I fell upon my face.” The text cites it on the rainbow verse.
Berakhot 59a:12ברכות נ״ט א:י״ב
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: לֹא נִבְרְאוּ רְעָמִים אֶלָּא לִפְשׁוֹט עַקְמוּמִית שֶׁבַּלֵּב, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּרְאוּ מִלְּפָנָיו״. וְאָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הָרוֹאֶה אֶת הַקֶּשֶׁת בֶּעָנָן צָרִיךְ שֶׁיִּפּוֹל עַל פָּנָיו, שֶׁנֶּאֱמַר: ״כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן וְגוֹ׳ וָאֶרְאֶה וָאֶפֹּל עַל פָּנַי״. לָיְיטִי עֲלַהּ בְּמַעְרְבָא, מִשּׁוּם דְּמִחֲזֵי כְּמַאן דְּסָגֵיד לְקַשְׁתָּא. אֲבָל בָּרוֹכֵי וַדַּאי מְבָרֵךְ. מַאי מְבָרֵךְ? — ״בָּרוּךְ … זוֹכֵר הַבְּרִית״. בְּמַתְנִיתָא תָּנָא, רַבִּי …
R. Alexander said in the name of R. Joshua b. Levi : Thunder was only created to break the pride of the heart ; as it is said, "G-d hath so made it that men should fear before Him" (Eccles. iii. 14). Also said R. Alexander in the nanie of R.Joshua b. Levi : Who sees the rainbow should prostrate himself upon his face; as it is said, "As the appearance of the bow that is in the cloud...and when I saw it, I fell upon my face" (Ezek. i. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
90The Talmud says that one who gazes at the rainbow shows no regard for the honor of his Maker, citing this verse. The text lists it among the sources on the rainbow.
Chagigah 16a:11חגיגה ט״ז א:י״א
כׇּל שֶׁלֹּא חָס עַל כְּבוֹד קוֹנוֹ, רָתוּי לוֹ שֶׁלֹּא בָּא לְעוֹלָם. מַאי הִיא? רַבִּי אַבָּא אָמַר: זֶה הַמִּסְתַּכֵּל בַּקֶּשֶׁת. רַב יוֹסֵף אָמַר: זֶה הָעוֹבֵר עֲבֵירָה בַּסֵּתֶר. מִסְתַּכֵּל בַּקֶּשֶׁת, דִּכְתִיב: ״כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד ה׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91כמראה הקשת
“As the appearance of the bow in the cloud on a day of rain, so was the appearance of the brightness (nogah) all around … and I saw, and I fell upon my face.” The Alter Rebbe reads the nogah as refined kelipas nogah rising as returning light.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92יפת תואר
“A woman of beautiful form” among the captives of war. The parenthesis refers to a discourse on this passage.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ויאבק איש
“And a man wrestled with him until the break of dawn.” The Alter Rebbe refers to the end of a discourse on this verse.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94שהעלו אבק עד כסה״כ
Rabbi Yehoshua ben Levi teaches from “when he wrestled (be-he’avko) with him” that they raised dust (avak) with their feet up to the Throne of Glory. The discourse cited explains this teaching.
Chullin 91a:18–19חולין צ״א א:י״ח-י״ט
ורבנן האי בהאבקו עמו מאי דרשי ביה מבעי ליה לכאידך דר׳ יהושע בן לוי דאמר ר׳ יהושע ב״ל מלמד שהעלו אבק מרגלותם עד כסא הכבוד כתיב הכא בהאבקו עמו וכתיב התם (נחום א, ג) וענן אבק רגליו ואמר רבי יהושע בן לוי למה נקרא שמו גיד הנשה שנשה ממקומו ועלה וכן הוא אומר (ירמיהו נא, ל) נשתה גבורתם היו לנשים
Wikisource Talmud Bavli (CC-BY-SA)
95וארח צדיקים כאור נוגה
“And the path of the righteous is as the light of brightness (nogah), shining ever brighter until full day.” The Midrash cited here reads it as the light created on the first day.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96Kehot’s note points to Tikkunei Zohar 6a:5 for these words.
Tikkunei Zohar 6a:5תקוני הזהר ו׳ א:ה׳
וְאִי תֵּימָא הָא חֶסֶד גְּבוּרָה דְמִתַּמָּן מַלְכוּת אִיהִי אַהֲבָה וְיִרְאָה, אֵיךְ אוּקְמוּהוּ רַבָּנָן גְּדוֹלָה תּוֹרָה שֶׁמְּבִיאָה לְאָדָם לִידֵי מַעֲשֶׂה, דְּמֵהָכָא מַשְׁמַע דְּכָל הַקּוֹדֶם יִרְאָתוֹ לְחָכְמָתוֹ חָכְמָתוֹ מִתְקַיֶּימֶת, אֶלָּא כֹּלָּא קְשׁוֹט, תִּפְאֶרֶת אִתְקְרֵי אָדָם, כְּגַוְונָא דִילֵיהּ הֲוָה אָדָם הֵ"א דִלְתַתָּא, דְאוּקְמוּהוּ עֲלֵיהּ דַּהֲוָה רִאשׁוֹן לְמַחֲשָׁבָה וְאַחֲרוֹן לְמַעֲשֶׂה, וּבְגִין דָּא אוּקְמוּהוּ רַבָּנָן, יִשְׂרָאֵל עָלָה בְּמַחֲשָׁבָה לִיבָּרְאוֹת, דְּאִתְּמַר עֲלַיְיהוּ אָדָם אַתֶּם, אוּף הָכִי תִּפְאֶרֶת דְּאִיהוּ יהו״ה, אִיהוּ רִאשׁוֹן לְמַחֲשָׁבָה דְאִיהִי …
Tikkunei Zohar - Vocalized (Public Domain)
97Kehot’s note points to Exodus 14:1 for these words.
Exodus 14:1שמות י״ד:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
98וז״ש בס״י
There the Alter Rebbe explains that Torah and mitzvos are drawn from the central point, yet their root is higher even than the circle that surrounds it, as Sefer Yetzirah says, “their beginning is wedged in their end”; so the Torah and mitzvos that descended into physical things have a very high root.
Kehot’s noteפ״א מ״ז. ראה לעיל פ׳ נשא כה, א.
99נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe reads it as the highest will revealed in the lowest realm of action.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
100וזהו שארז״ל
Kehot’s note points to Berakhot 61b for these words.
Berakhot 61bברכות ס״א ב
Kehot’s noteברכות סא, ב. [כ].
101ולאום מלאום יאמץ
The words here quote Genesis 25:23; the passage is shown below.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
102ע״פ הן האדם הי׳ כאחד ממנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ה, ג.
103דדוקא בבחי׳ דעת התחתון שהוא דעת המושג
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5666.
Kehot’s noteמובא בסה״מ פר״ת ע׳ סה. וראה שם ע׳ סח. סה״מ עזר״ת ע׳ ריז. סה״מ תרס״ו ע׳ קלג. סה״מ תר״ס ע׳ צב.
104לקמן בפ׳ פינחס (הוא לקמן בשה״ש)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ג״כ להלן פינחס עט, סע״ד שו״ה כח. מסעי צה, ב שו״ה לכך.
105שמעורב טו״ר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteלכאורה זה נגד מ״ש בתניא [פרק לז] שהנשמה עצמה א״צ תיקון ולא ירדה רק לברר בירורי נוגה. — אוה״ת בלק ע׳ תתקפז. ראה אוה״ת וישב רעג, א ”ור״ל ע״ד והנה אופן אחד למטה בארץ ות״י מלרע, ע׳ בד״ה האזינו השמים דרוש השלישי בסופו”, עכ״ל.
106בביאור ע״פ לבבתני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש ל, א.
107ובפ׳ מטות בביאור ע״פ החלצו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפז, ג.
108ובד״ה ויקהל משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פח, א.
109בד״ה וספרתם לכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ במדבר יא, ג.
110פ׳ שלח ע״פ מקושש עצים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל מב, א.
111בביאור ע״פ צו את בנ״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ פנחס עו, ד ואילך.
112באג״ה בד״ה למה נסמכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ כח. וראה גם לעיל דף ס, ג.
113מחשבה — וכנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועל״ק ואתחנן רפ״ב. וש״נ. [כ].
114ולכבודי בראתיו יצרתיו
The words here quote Isaiah 43:7; the passage is shown below.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז. וראה להלן פנחס פ, ד.
115שלשם דוקא נמשך בחי׳ כתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ בהעלותך לו, א.
116ומל׳ דאצי׳ . . כתר עליון
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ פד.
117והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
118ג׳ פתחו באף
Kehot’s marei makom for these words (its note is below).
Kehot’s note”כלשונו הק׳ והטהור מצאתי בלקח טוב (פסק״ז) בראשית (רס״י ג) ד״ה אף כי אמר אלקים. וקחשיב שם נחש, שר האופים, המן. וכ״ה במדרש אגדה (בראשית הנ״ל) הל׳ ג׳ פתחו באף. ושם בלקח טוב הנ״ל מסיים בסיומו לבסוף בד׳ וקחשיב גם [עדת] קרח. וכ״כ להדיא (בפ׳ וישב סי׳ מ, טז) ד׳ פתחו באף. וכ״כ המדרש אגדה סו״פ וישב ד׳ פתחו כו׳ ובב״ר (פי״ט סי׳ ב) ובאסת״ר (פ״ט, ג) ובילקוט בראשית (ר׳ כו) ושם באסתר (ה) ושם ב״ר (פפ״ח סי׳ ו) ובלקח טוב על אסתר כל אלו חושבים ד׳ ולא ג׳ — ע״ל האזינו (עז, ב)”. [כ].
119וע׳ במאו״א ערך אף באות א׳ סעיף ק״ז
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”אף נק׳ המל׳ י״ה אדנ״י ע״ה גי׳ אף ואף . . וב׳ נקבי החוטם ב׳ נוקבין לאה ורחל”. ובאוה״ת ויקרא-א ע׳ ריב מציין ”ובי״נ שם ואף לאה גם רחל וצ״ל משום דלאה היא דינין כמו שהקפידא מתגלית באותיות המחשבה יותר מהדבור” ע״ש. וביהל אור ע׳ תרכז ”אף נק׳ המלכות כו׳”.
120ובמק״מ בחקתי קט״ו ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ושיעור הכתוב ואף שהוא זעיר כמד״א אף אני, וגם זאת שהיא המל׳ כולם הם עמכם בגלות וז״ש בהיותם בארץ כו׳ בהיותם כולא כחדא עכ״ל, ולפי הנז״ל דגם מורה על ז״א א״כ ואף בא לרבות או״א ואריך כו׳” — אוה״ת ויקרא-א ע׳ ריג.
121ובמדרש איכה . . לקו באף ומתנחמים באף כו׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ ריב ”באף לקו שנאמר אף אני אלך עמם בקרי ומתנחמים באף שנאמר ואף גם זאת”.
122שמות (י״ד א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”פי׳ ענין ואף גם זאת בהיותם כו׳ שהוא ע״ד ברח דודי ודמה לך לצבי מה צבי מחזיר ראשו לאחוריו כו׳” — אוה״ת ויקרא-א ע׳ ריג.
123ברבות בקהלת ע״פ אף חכמתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, ט בשינוי לשון. וראה רמב״ם הל׳ ת״ת פ״ג ה״ב.
124בפ׳ אמור בדף צ״ה ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם באוה״ת ויקרא כרך ד ע׳ א׳סז. מטות ע׳ א׳שה.
125בפי׳ המשניות להרמב״ם ספ״ה דאבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ ויקרא ה, ד.
126כמראה הקשת
The words here quote Ezekiel 1:28; the passage is shown below.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כח.
127ועיין מענין כמראה הקשת כו׳ בגמרא . . פי׳ המק״מ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ שצט. אוה״ת בראשית-א דף עא, א.
128ובד״ה כי תצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת פ׳ תצא לו, ב.
129ובת״ז בהקדמה (ד״ו סע״א)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהלשון נעתק באוה״ת בראשית-א דף קלב, ב. וראה גם באוה״ת נ״ך-א ע׳ שצט.
130וכ״כ בפרדס ערך נוגה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בראשית-א דף קלב, ב. שם כרך-ג דף תרנב, ב.
131וברבות בראשית פי״א ובפי״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”דקאי על אור שנברא ביום ראשון שגנזו לצדיקים לע״ל וכ״ה שם פ׳ י״ב” — אוה״ת נ״ך-א ע׳ תקסב.
132זח״ג נשא (קכ״ט א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בראשית-א דף קלב, ב. כרך-ג דף תרנב, ב.
133האזינו (רפ״ח ב׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”וארח צדיקים כו׳ וזהו בחי׳ אז תתענג על ה׳” — אוה״ת נ״ך-א ע׳ תקסב.
134וע׳ במאו״א אות א׳ סעיף קכ״ב קכ״ג
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנתבאר באוה״ת נ״ך-א ע׳ תכב ואילך.
Paragraph 31
135כחול הים אשר לא יספר
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” This is the verse the Talmud discusses.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136כאן כשישראל עושין רצונו של מקום
The Talmud reconciles “the number of the children of Israel shall be as the sand of the sea” with “which can be neither measured nor counted”: the second is when Israel do the will of the Omnipresent, the first when they do not. The Alter Rebbe explains why doing G-d’s will makes Israel numberless.
Yoma 22b:6יומא כ״ב ב:ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. רַבִּי אָמַר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסְתַּאי, לָא קַשְׁיָא: כָּאן בִּידֵי אָדָם, כָּאן בִּידֵי שָׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כב, ב. ראה אוה״ת שמות כרך-ח ע׳ תתצה.
137אלף אלפים ישמשוני׳
In Daniel’s vision, “a thousand thousands served Him, and ten thousand times ten thousand stood before Him.” The Talmud contrasts this number with “Is there a number to His troops?”
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138The Talmud answers the contradiction between “A thousand thousands serve Him” and “Is there a number to His troops?”: the first is when the Temple does not stand, when, as it were, the heavenly household is diminished. The Alter Rebbe compares it to the answer about Israel’s number.
Chagigah 13b:12חגיגה י״ג ב:י״ב
כָּתוּב אֶחָד אוֹמֵר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״, וְכָתוּב אֶחָד אוֹמֵר: ״הֲיֵשׁ מִסְפָּר לִגְדוּדָיו״! לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים, כָּאן בִּזְמַן שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, כִּבְיָכוֹל שֶׁנִּתְמַעֲטָה פָּמַלְיָא שֶׁל מַעְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
139על כן יאמרו המושלים בואו חשבון
“Therefore the rulers say, ‘Come to Cheshbon.’” The parenthesis adds to the discourse on this verse, in which Malchus is called cheshbon, “reckoning.”
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140וזהו שארז״ל
Rabbi Elazar teaches that as each scale joins into a whole coat of mail, so in charity each penny joins into a great sum. The Alter Rebbe reads “a great reckoning” as a number that is truly beyond counting.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, ב [ב].
141ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable.” Here it describes the Infinite drawn into Malchus by the mitzvos.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142מי מנה עפר יעקב
“Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” The Alter Rebbe gives two readings of its second half and reads “the dust of Yaakov” as the Torah, above number.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
143בס״י שאדון יחיד ואין שני לו
The Kehot note points there for the Sefer Yetzirah passage on the “Singular” and the “One.”
Kehot’s noteפ״א מ״ז (שם: ואין לו שני). ראה ביאה״ז להצ״צ-א ע׳ עז.
144שאדון יחיד ואין שני לו ולפני אחד מה אתה סופר
Sefer Yetzirah says of the ten Sefiros: “for the Master is Singular and there is no second to Him, and before One, what do you count?” The Kehot note observes that the text there reads “and He has no second.”
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
145כנז׳ בזהר דפלגא גופא לא איקרי אחד
Rabbi Shimon teaches that a male without a female is called half a body, and half is not one; when the two halves join they become one body, and then it is called one. The Alter Rebbe uses it to show that “one” means a union of parts.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב.
146והיו לבשר אחד
“And they shall become one flesh.” Man and woman joined are called one.
Genesis 2:24בראשית ב׳:כ״ד
עַל־כֵּן יַעֲזׇב־אִישׁ אֶת־אָבִיו וְאֶת־אִמּוֹ וְדָבַק בְּאִשְׁתּוֹ וְהָיוּ לְבָשָׂר אֶחָד:
Therefore shall a man leave his father and his mother, and shall cleave unto his wife, and they shall be one flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כד.
147Yechezkel is told to join the stick of Yehudah and the stick of Yosef so that “they become one in your hand.” Another example of “one” as a union of parts.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
148שאין עוד מלבדו
“Havayah is the G-d; there is nothing else besides Him.” Here it describes the “Singular,” G-d’s Essence.
Deuteronomy 4:35דברים ד׳:ל״ה
Kehot’s noteדברים ד, לה. ו, ב.
149בד״ה וארא אל אברהם
The Kehot note points to these places in Or HaTorah for the theme of “One” and “Singular.”
Kehot’s noteתו״א נה, ב. אוה״ת שמות כרך-ח ד״ה וארא סעי׳ ה ואילך. אוה״ת ואתחנן ע׳ תכט ואילך.
150וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The parenthesis refers to a discourse on this verse on “One” and “Singular.”
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151בביאור ע״פ כי אתה נרי
The Kehot note places the explanation on “For You are my lamp” in Torah Ohr, Parshas Mikeitz.
Kehot’s noteתו״א פ׳ מקץ.
152כי אתה נרי
“For You are my lamp, Havayah.” The parenthesis refers to an explanation of this verse in Parshas Mikeitz.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ועל דא יעקב שלימא אתעטר בעטרוי
On the new offering of Shavuos, the Zohar speaks of the bond of all above and below, “and therefore the complete Yaakov was crowned with his crowns, and the Torah was given.” The Ramaz, cited here, explains these words.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
154ובמא״א אות ע׳ סק״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל סכ״ד.
155עפרות זהב
“And it has dust of gold.” Me’orei Or uses it to show that Binah too is called “dust.”
Job 28:6איוב כ״ח:ו׳
מְקוֹם־סַפִּיר אֲבָנֶיהָ וְעַפְרֹת זָהָב לוֹ:
The stones thereof are the place of sapphires, And it hath dust of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ו.
156והי׳ אור הלבנה
“And the light of the moon shall be as the light of the sun, and the light of the sun shall be sevenfold.” The Alter Rebbe applies it to the future ascent of Z’eir Anpin and Nukva.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
157אחד הי׳ אברהם
“Avraham was one.” The Alter Rebbe reads it as all the souls included in Avraham at the level of “one.”
Ezekiel 33:24יחזקאל ל״ג:כ״ד
בֶּן־אָדָם יֹשְׁבֵי הֶחֳרָבוֹת הָאֵלֶּה עַל־אַדְמַת יִשְׂרָאֵל אֹמְרִים לֵאמֹר אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת־הָאָרֶץ וַאֲנַחְנוּ רַבִּים לָנוּ נִתְּנָה הָאָרֶץ לְמוֹרָשָׁה:
’Son of man, they that inhabit those waste places in the land of Israel speak, saying: Abraham was one, and he inherited the land; but we are many; the land is given us for inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לג, כד.
Paragraph 34
158מבריח מן הקצה
The middle bar of the Mishkan’s boards “runs through from end to end.” The Alter Rebbe applies it to Yaakov’s level in divine service.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159עבודת מתנה
“I give you your priesthood as a service of gift.” Here it is the level of service, given from above, that reveals the inner dimension of the heart.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ואשא אתכם על כנפי נשרים
“And I bore you on eagles’ wings and brought you to Me.” The Alter Rebbe reads the eagle as Yaakov’s attribute of compassion.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
161איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
162איהו וגרמוהי חד
The Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is within them: He and His vessels are one in them, He and His life-forces are one in them, which is not so in the Sefiros of Beriah. The Alter Rebbe describes the ascent from the first unity to the second.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
163מ״ש בזהר בהעלותך (דקנ״ב סע״א)
There the same Zohar passage is quoted: the soul is Tiferes Yisrael and the soul of the soul is Atika Kadisha.
Kehot’s noteהלשון הובא לעיל פ׳ ויקרא ג, ב. וראה גם לקמן פ׳ ראה כג, ב.
164ונשמתא לנשמתא
The Zohar teaches that above there is a garment, a body, a soul and a soul of the soul: the soul is Tiferes Yisrael, the Torah itself, and the soul of the soul is Atika Kadisha. Here it is the fourth level revealed through the descent.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
165והנה ה׳ נצב עליו
In Yaakov’s dream, “And behold, Havayah stood over him.” Etz Chaim, quoted by the Ramaz, explains it as the full greatness of Z’eir Anpin with four levels.
Genesis 28:13בראשית כ״ח:י״ג
וְהִנֵּה ה׳ נִצָּב עָלָיו וַיֹּאמַר אֲנִי ה׳ אֱלֹקֵי אַבְרָהָם אָבִיךָ וֵאלֹקֵי יִצְחָק הָאָרֶץ אֲשֶׁר אַתָּה שֹׁכֵב עָלֶיהָ לְךָ אֶתְּנֶנָּה וּלְזַרְעֶךָ:
And, behold, the L-RD stood beside him, and said: ‘I am the L-RD, the G-d of Abraham thy father, and the G-d of Isaac. The land whereon thou liest, to thee will I give it, and to thy seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ויהיו חיי שרה מאה שנה
“And the life of Sarah was a hundred years.” The Alter Rebbe refers to an explanation of the Zohar on this verse.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167שהסולם היו לו ד׳ מדרי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מו״נ ח״ב, פ״י בשם תנחומא.

Likkutei Torah · Parshas Balak · Maamar 3
לא הביט און ביעקב כו׳
“He has not beheld iniquity in Yaakov”
Yaakov and Yisrael are two modes of serving G-d: the servant, who on weekdays toils in prayer and mitzvos to draw the Infinite Light down into the lowest world, and the son, who on Shabbos delights in a revelation already achieved. Prayer is the uncounted “spinal cord” that carries the light into the 248 commandments, and the weekday service of Yaakov is the only path to the Shabbos of Yisrael.
The maamar in brief
The maamar reads Bilam’s blessing, “He has not beheld iniquity in Yaakov, nor seen toil in Yisrael; Havayah his G-d is with him, and the King’s teruah is in him,” as a portrait of two levels, Yaakov the servant and Yisrael the son. Service (avodah) means preparing a dwelling for G-d among the lower realms: the prohibitions clear away evil, and the positive commandments, the 248 “limbs of the King,” are the furnishings that hold the Infinite Light. Prayer is not counted among the commandments because it is their intention and soul, like the spinal cord, which is not one of the 248 limbs yet carries life from the brain to all of them; its eighteen blessings are vessels, like the eighteen vertebrae. The morning prayers lead from grief over the soul’s descent to a sincere “Blessed are You, Havayah.” This weekday toil is Yaakov, yud-akev, the yud drawn down to the heel: aven, the foreign thoughts, cannot prevail against it, but amal, toil, remains. On Shabbos, as Yisrael, shir Kel, the concealment of Elokim ends and Havayah is revealed, and the King’s teruah, affection from the Will of all wills, breaks and sweetens all judgments.

Outline
	1Two levels: Yaakov and YisraelYaakov and Yisrael are two levels Above and two modes of serving G-d: Yaakov is the servant, “Yaakov My servant,” and Yisrael the son, “My son, My firstborn, Yisrael.”¶1
	2What service means: a dwelling belowG-d lacks nothing, yet He desired a dwelling among the lower realms, where G-dliness is most hidden, so that what is known Above, that all is nothing before Him, be known below too. As a king’s house is first cleared and then furnished, the 365 prohibitions remove the evil and the 248 positive commandments, the “limbs of the King,” are vessels for the Infinite Light.¶2–7
	3Prayer: the uncounted spinal cordPrayer is rabbinic, yet more demanding than the Shema. Like the spinal cord, which is not one of the 248 limbs but carries life to them, prayer is the intention of the commandments: in “Blessed are You, Havayah” the Infinite Light beyond the chain of worlds is drawn down, and the requests, like the eighteen vertebrae, are its vessels. Bowing at Modim, the bittul that draws the light into them, is essential.¶8–15
	4From the vertebrae to all 248 limbsThe light spreads from the eighteen inner vessels to all 248 commandments. Prayer is the general intention and the blessing over each mitzvah its particular intention, as life flows from the brain through the cord into each limb; Daas, which is prayer, fills the “chambers” of Chesed, Din and Rachamim.¶16–19
	5Prayer and TorahPrayer, the soul of the vessels, is uncounted, as Daas is not counted among the Sefiros. A long parenthesis weighs prayer against Torah: brief study is an inner limb below prayer; deep, day-long study reaches Chochmah, the “face,” above prayer, the “back,” yet only through the will first aroused in prayer; and the highest prayer, from above intellect, reaches Keser, above the Torah.¶20
	6The order of the morning prayerThe praises before the Shemoneh Esreh describe the angels, the “feet,” stirred to awe, while Israel, the “head,” sleep in bodily concerns; grief over this descent brings humility, teshuvah and love, so that the request in “Blessed are You, Havayah” is sincere. Through the commandments, given intention by prayer, the light is drawn into this world and into Gan Eden.¶21–25
	7Yaakov: the yud drawn down to the heelYaakov is yud-akev: the hidden yud, the supernal will, drawn down through prayer and the practical mitzvos into the physical “heels,” like the spinal cord reaching the legs. Aven, the deceitful thought that opposes prayer, cannot prevail against him, for holiness is stronger and “Havayah his G-d is with him.”¶26–29
	8Toil and Shabbos: from Yaakov to YisraelYaakov’s weekday service is amal, toil: a war with the animal soul, first within oneself and only then in the world, through iskafya. On Shabbos, tashev, the worlds ascend, the concealment of Elokim ends and Havayah is revealed; Yisrael, shir Kel, delights in G-d without toil. Yet Yisrael is reached only through Yaakov, which is why both names remain and why at Shabbos’s end we say, “Do not fear, My servant Yaakov.”¶30–40
	9The King’s teruahTeruah means both affection and breaking. On weekdays G-d is the “lesser King” who rules through judgment; on Shabbos He is the supernal King, and the affection of the Will of all wills, revealed in Malchus, breaks and sweetens the judgments, so the two meanings are one.¶41–43


Key concepts
	Yaakov and Yisraelיעקב וישראל
	Two levels in the soul’s service: Yaakov, the servant, who toils within the concealment, and Yisrael, the son, in whom G-dliness is openly revealed, as on Shabbos.

	Service (avodah)עבודה
	Read as tikkun, fixing or preparing: through the commandments a person prepares the lowest world as a dwelling for the Infinite Light.

	The spinal cordחוט השדרה
	Not one of the 248 limbs, yet it carries life from the brain to them all; the image of prayer, the intention and soul of the commandments, while the eighteen vertebrae are the eighteen blessings, its vessels.

	Yud-akevי׳ עקב
	The name Yaakov read as a yud and a heel: the hidden supernal will drawn down into physical deeds.

	The will of the heart (re’usa deliba)רעותא דליבא
	The heart’s innermost longing for G-d, aroused in prayer; it must come first, for the supernal will is drawn down only through it.

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	Subduing the other side through toil, the weekday service of Yaakov, and transforming darkness into light, the restful service of Shabbos.

	The Will of all willsרעוא דכל רעוין
	The supernal will and delight revealed on Shabbos in Malchus; its affection breaks and sweetens all judgments.


Section 1 · ¶1
Two levels: Yaakov and Yisrael
1לא הביט און ביעקב12 כו׳. הנה יש ב׳ בחי׳ ומדרגות3 למעלה בחינת יעקב ובחינת ישראל45 [וע׳ בזהר בלק דר״י [דרבינו יצחק] ע״ב ובפ׳ וישלח6 דקע״ד א׳] שהם ג״כ ב׳ בחינות שונות בעבודת ה׳ באדם בחי׳ עבד7 ובחינת בן.
“He has not beheld iniquity in Yaakov,” etc. Now, there are two levels and rungs Above, the level of Yaakov and the level of Yisrael (and see the Zohar, Balak, 210b, and Parshas Vayishlach, 174a); and these are also two different levels in a person’s service of G-d: the level of a servant and the level of a son.
The maamar opens with Bilam’s words, “He has not beheld iniquity in Yaakov, nor seen toil in Yisrael” (Numbers 23:21), and builds on the fact that the verse calls the people by two names. Yaakov and Yisrael are two levels Above, as the Zohar teaches, and they are also two modes of a person’s service of G-d: that of a servant and that of a son.


היינו בחי׳ יעקב הוא בחי׳ עבד כמ״ש שמע אלי יעקב עבדי8 [וע׳ בזהר קדושים דפ״ו ע״א] ובחי׳ ישראל הוא בחי׳ בן כמ״ש בני בכורי ישראל.910
That is, the level of Yaakov is the level of a servant, as it is written, “Listen to Me, Yaakov My servant” (and see the Zohar, Kedoshim, 86a); and the level of Yisrael is the level of a son, as it is written, “My son, My firstborn, Yisrael.”
Each name is tied to its title by a verse: Yaakov is called G-d’s servant, and Yisrael His firstborn son. The Kehot note points out that the verse in Isaiah actually reads “And now listen, Yaakov My servant.”




Section 2 · ¶2–7
What service means: a dwelling below
2ולהבין זה צ״ל תחלה פי׳ וענין עבד דהיינו מה שמצינו לשון עבודה שאנחנו עובדים לו ית׳ כמ״ש ועבדתם את11 ה׳ אלקיכם תחת אשר לא עבדת12 את ה׳ אלקיך. וכתיב ולעבדו בכל לבבכם.1314 עבדו את15 ה׳.16
To understand this, we must first [explain] the meaning and the substance of “servant”: that is, [the fact] that we find the term “service” (avodah), [meaning] that we serve Him, may He be blessed, as it is written, “And you shall serve Havayah your G-d”; [and] “Because you did not serve Havayah your G-d”; and it is written, “And to serve Him with all your heart”; [and] “Serve Havayah.”
Before explaining the two levels, the Alter Rebbe asks what it means to be G-d’s servant at all. The Torah speaks again and again of our “serving” G-d, as the four verses quoted here show.




3והנה לשון עבודה17 הוא ענין תיקון ושירות שהעבד משרת לרבו ומתקן לו דבר שהרי הרב צריך לתיקון ושירות זה ואיך שייך לומר כן לגבי הקב״ה שהוא ית׳ שלימו דכולהו1819 וא״צ [ואין צריך / ואינו צריך] לזולתו ח״ו [חס ושלום].
Now, the term “service” denotes fixing and attending: the servant attends his master and fixes something for him, since the master needs this fixing and attendance. But how can this be said with regard to the Holy One, blessed be He, who, may He be blessed, is “the perfection of all” and has no need of anything besides Himself, G-d forbid?
In its ordinary sense, service means supplying something the master lacks: the servant attends to him and fixes what he needs. But G-d is “the perfection of all,” as Elijah says in the Tikkunei Zohar, and lacks nothing, so how can we speak of serving Him?


כי ממך הכל20 כתיב ומקרא מלא כתיב אם צדקת מה תתן לו21 כו׳. אך הענין דהנה ידוע המאמר נתאוה הקב״ה להיות לו22 דירה בתחתונים.23
For it is written, “For all is from You”; and an explicit verse states, “If you are righteous, what do you give Him?” etc. But the explanation is this: the saying is well known, “The Holy One, blessed be He, desired to have a dwelling place among the lower realms.”
Two verses sharpen the question: whatever we give G-d was His to begin with, and even our righteousness adds nothing to Him. The answer begins from the Midrash that G-d “desired” a dwelling place among the lower realms.


כי הנה באמת אני הוי׳ לא שניתי24 שאין שום שינוי אצלו ית׳ בין קודם שנברא העולם שהיה הוא ושמו בלבד25 כמה אלפים ורבבות שנה קודם בריאת העולם.
For in truth, “I, Havayah, have not changed”: there is no change whatsoever with Him, may He be blessed, between before the world was created, when there were He and His Name alone, many thousands and myriads of years before the creation of the world,
G-d does not change: He is the same now as before creation, when, in the words of Pirkei DeRabbi Eliezer, there were only He and His Name. The phrase “many thousands and myriads of years before creation” raises a question about time, which the parenthesis takes up.


(וכמ״כ [וכמו כן] קודם התהוות בחי׳ הזמן שהזמן ג״כ נברא ומחודש26 רק שהיה סדר זמנים קודם בריאת עוה״ז והיינו מעת אצילות והתהוות עולמות הרוחניים כמ״ש בע״ח [בעץ חיים]27 שער עגולים ויושר.28
(and likewise before the coming into being of time, for time too is created and brought into being anew; only, there was an order of time before the creation of this world, namely from the time of Atzilus and the coming into being of the spiritual worlds, as is written in Etz Chaim, Sha’ar Iggulim veYosher (the Gate of Circles and Line);
Time itself is a creation, brought into being like everything else. The “years” before our world belong to the order of time that began with Atzilus and the spiritual worlds, as the Arizal explains at the opening of Etz Chaim.


אבל קודם לזה לא היה שייך שום סדר זמנים שהוא ית׳ למעלה מהזמן לגמרי) וכן יהיה אחר שיחרב העולם.29
but before that, no order of time applied at all, for He, may He be blessed, is entirely above time) and so it will be after the world is destroyed.
Before the spiritual worlds even that order of time did not exist, for G-d is entirely above time. The main sentence then resumes: as G-d was before creation, so He will be after the world is destroyed, as the Talmud speaks of the world lying desolate after six thousand years.


וגם עתה בזמן בריאת העולם וקיומו הנה קמיה ית׳ כולא ממש כלא30 חשיב כמו קודם שנברא העולם ממש רק זהו קמיה דוקא.
And also now, in the time of the world’s creation and its existence, before Him, may He be blessed, all is truly considered as nothing, just as before the world was created; only, this is “before Him” specifically.
Even now, while the world exists, it is nothing before G-d, exactly as before it was created, so its existence makes no change in Him. But this is true only “before Him,” from His perspective.


אבל אצלנו העולם נחשב ליש ודבר בפ״ע [בפני עצמו] ומסתיר אלקות שלכך נקרא בשם עולם ע״ש ההעלם שמעלים אלקות ומסתירו.31
But to us the world is considered a being (yesh) and a thing unto itself, and it hides G-dliness; which is why it is called by the name olam (world), from he’elem (concealment), for it conceals G-dliness and hides it.
From our perspective the world seems a real thing in its own right, and so it hides G-dliness. The Hebrew word for world, olam, is related to he’elem, concealment.




4ותכלית בריאת העולם הוא שנתאוה הקב״ה להיות לו דירה בתחתונים פי׳ כי העוה״ז הוא העולם היותר תחתון שההעלם בו יותר והחשך כפול ומכופל [ועמש״ל [ועיין מה שכתוב לעיל] פ׳ חקת בד״ה על כן יאמרו המושלים. מענין זה.32
And the purpose of the creation of the world is that the Holy One, blessed be He, desired to have a dwelling place among the lower realms. That is, this world is the lowest world, in which the concealment is greatest and the darkness is doubled and redoubled (and see what is written above, in Parshas Chukas, in the discourse beginning “Therefore those who speak in parables say,” on this subject.
The purpose of creation is that G-d desired a dwelling among the “lower realms,” and this world is the lowest, where G-dliness is most hidden and the darkness is “doubled and redoubled.” For more on this the text refers to its discourse in Parshas Chukas on “Therefore those who speak in parables say.”




5וע״ל ר״פ שלח] וזהו פי׳ בתחתונים כי אין שייך מעלה ומטה לגבי הקב״ה שאינו בגדר מקום ח״ו [חס ושלום] אלא תחתונים ר״ל [רוצה לומר] עוצם ריבוי ההעלם והסתר ע״י צמצוצים רבים כו׳ והוא העולם השפל.
And see above, at the beginning of Parshas Shelach.) And this is the meaning of “among the lower realms”: for “above” and “below” do not apply with regard to the Holy One, blessed be He, who is not within the bounds of place, G-d forbid; rather, “the lower realms” means the intensity of the abundance of concealment and hiding through many contractions (tzimtzumim), etc.; and this is the lowly world.
The bracket closes with a second reference, to the beginning of Parshas Shelach. “Lower” cannot mean lower in place, since G-d is beyond place; it means the intensity of the concealment brought about by many contractions (the printed tzimtzutzim is a misprint for tzimtzumim), and that is our lowly world.




6ושם דוקא יהיה בחי׳ דירה והתגלות אלקותו ית׳ בידיעה שלנו ג״כ כמו שהוא למעלה בידיעה עליונה דכולא קמיה
And there specifically there is to be a dwelling, and a revelation of His G-dliness, may He be blessed, in our knowledge as well, just as it is Above, in the supernal knowledge, [in which] “all before Him
The aim is that G-dliness be revealed precisely in this lowest world, and in our own knowledge too, so that we know what is known Above: that before G-d all is as nothing. This is what it means for G-d to have a “dwelling” here.


כלא חשיב33 ולזה היה תכלית המכוון בבריאת העולם הגם שאין מושג לנו הטעם שנתאוה לזה רק שכך עלה ברצונו.
is considered as nothing.” And this was the ultimate intent in the creation of the world, even though the reason He desired this is not comprehensible to us; only, thus it arose in His will.
This is the ultimate purpose of creation. Why G-d should desire it we cannot understand; it simply arose in His will.


אך עכ״ז [עם כל זה] לזאת היה הכונה בודאי ואיך ממשיכים גילוי זה ודירה זו בתחתונים הוא ע״י בחי׳ אתכפיא ואתהפכא כמשל המלך ב״ו [בשר ודם] שרוצים לעשות לו דירה נאה שצריכים לפנות ההיכל מכל לכלוך וטינוף כו׳
But even so, this was certainly the intent. And how is this revelation and this dwelling drawn down among the lower realms? It is through the levels of iskafya and is’hapcha (subjugation and transformation), as in the analogy of a king of flesh and blood for whom one wishes to make a beautiful dwelling: one must clear the palace of all dirt and filth, etc.,
Still, this was certainly the intent. The dwelling is made through iskafya, subduing what opposes holiness, and is’hapcha, transforming it, just as preparing a beautiful home for a king begins with clearing the palace of all dirt.


ואח״כ לסדר שם כלים נאים34 מטה ושולחן כסא ומנורה35 כן עבודת האדם כמ״ש ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה.3637
and afterwards arrange there beautiful furnishings, “a bed and a table, a chair and a lamp.” So is the service of man, as it is written, “And He placed him in Gan Eden to work it (le’ovdah) and to guard it.”
Afterwards the home is furnished, as the Shunamite woman furnished a room for the prophet Elisha with a bed, a table, a chair and a lamp. The service of man follows the same order, as the verse says that Adam was placed in Gan Eden “to work it and to guard it.”




7וארז״ל [ואמרו רבותינו זכרונם לברכה] לעבדה זו רמ״ח מ״ע [מצות עשה]38 ולשמרה זו שס״ה ל״ת [לא תעשה]3940 דהיינו הל״ת [הלא תעשה] הם לבער הרע ובערת הרע מקרבך4142 שלא יהיה שום לכלוך
And our Sages, of blessed memory, said: “to work it”: these are the 248 positive commandments; “and to guard it”: these are the 365 prohibitions. That is, the prohibitions are to purge the evil, “and you shall purge the evil from your midst,” so that there be no dirt
The Sages read the verse’s two verbs as the two kinds of commandments: “to work it” is the 248 positive commandments, and “to guard it” the 365 prohibitions. The prohibitions correspond to clearing the palace: they purge the evil so that no filth remains.


וטינוף ח״ו [חס ושלום] והמ״ע [והמצות עשה] הם עד״מ תיקון וסידור כלים נאים שעי״ז יהיה הדירה בתחתונים שהוא ענין גילוי והמשכת אור א״ס ב״ה למטה (לע״ל [לעתיד לבוא] ועתה ההמשכה בהעלם).
or filth whatsoever, G-d forbid; and the positive commandments are, by way of analogy, the fixing up and arranging of beautiful furnishings, through which there will be the dwelling among the lower realms, which is the revelation and drawing down of the Infinite Light (Or Ein Sof), blessed be He, below (in the Time to Come; and now the drawing down is in concealment).
The positive commandments are the furnishings, through which the dwelling below is made, that is, the revelation of the Infinite Light in this world. The parenthesis adds that this revelation will be open in the Time to Come; now the light is drawn down in concealment.


וזהו שנק׳ עבודה לשון תיקון היינו שע״י עבודתנו אנו ממשיכים שיהיה הגילוי למטה שאנו מתקנים תיקון זה ע״י עבודתנו [ועמ״ש מענין עבודה בביאור ע״פ ראיתי
And this is why it is called avodah (service), a term denoting fixing: that is, through our service we draw down, so that the revelation should be below, for we accomplish this fixing through our service. (And see what is written on the subject of service in the explanation on the verse “I saw,
This is why our worship is called avodah: the word also means fixing or preparing, and through our service we prepare the world below for the revelation. The text then begins a list of places where the meaning of avodah is discussed, starting with the explanation on Zechariah’s vision of the golden menorah.


והנה מנורת זהב4344 שכדי להמשיך הגילוי גם למטה מוכרח להיות ההמשכה מלמעל׳ [מלמעלה] מסדר ההשתלשלות ומלמעלה משרש האור והחיות הנמשך בהעולמות כו׳
and behold, a menorah of gold”: that in order to draw down the revelation below as well, the drawing down must necessarily be from above the order of the chain of descending worlds (hishtalshelus), and from above the root of the light and life-force that is drawn into the worlds, etc.;
That discourse makes the point that to bring the revelation all the way down, the light must be drawn from beyond the order of the chain of worlds, above the very root of the life-force that enlivens them.


ועמ״ש ע״פ ואלה המשפטים4546 בפי׳ שש שנים יעבוד47 וע״פ לא48 תהיה משכלה49 בפי׳ ועבדתם את50 ה׳ אלקיכם כו׳
and see what is written on the verse “And these are the ordinances,” on the meaning of “Six years he shall serve”; and on the verse “None shall miscarry,” on the meaning of “And you shall serve Havayah your G-d,” etc.;
The list continues with two discourses in Torah Ohr, Mishpatim: on “And these are the ordinances,” which explains “Six years he shall serve,” and on “None shall miscarry,” which explains “And you shall serve Havayah your G-d.”


ובפ׳ שלח ע״פ וימצאו איש מקושש עצים5152 בענין פי׳ פולחנא דרחימותא כו׳ ובפ׳ שמות בד״ה קול דודי5354 בענין עבודה קשה כו׳ ובכל עבודה בשדה]55
and in Parshas Shelach, on the verse “And they found a man gathering wood,” on the meaning of “service out of love” (pulchana dirchimusa), etc.; and in Parshas Shemos, in the discourse beginning “The voice of my beloved,” on the matter of “hard labor,” etc., “and all labor in the field.”)
It also cites Likkutei Torah, Shelach, on the wood-gatherer, where “service out of love” (pulchana dirchimusa) is explained, and Torah Ohr, Shemos, on “The voice of my beloved,” which treats the “hard labor” and “all labor in the field” of the bondage in Egypt.


וזהו ענין רמ״ח פקודין רמ״ח56 אברים דמלכא57 שהם כלים להשראת אור א״ס ב״ה כמו שהאברים הם כלים לאור וחיות הנפש וזהו שאנו מברכים אשר קדשנו במצותיו כו׳:
And this is the meaning of “the 248 commandments are the 248 limbs of the King”: they are vessels for the indwelling of the Infinite Light, blessed be He, just as the limbs are vessels for the light and life-force of the soul. And this is why we bless, “Who has sanctified us with His commandments,” etc.
The 248 positive commandments are called the 248 “limbs of the King”: just as the limbs are the vessels through which the soul’s life acts, the commandments are vessels in which the Infinite Light rests. This is why the blessing over a mitzvah speaks of G-d having “sanctified us with His commandments.”




Section 3 · ¶8–15
Prayer: the uncounted spinal cord
8ב והנה עבודה שבלב זהו תפלה5859 והיא דרבנן ואינה ממנין המצות דאורייתא60 כדמשמע בגמ׳ [בגמרא] בפ״ג [בפרק ג׳] דברכות (ד״כ ע״ב)
2. Now, “the service of the heart: this is prayer”; and it is rabbinic, and is not among the count of the Biblical commandments, as is implied in the Gemara in the third chapter of Berachos (20b)
The second section turns to prayer, which the Sages call “the service of the heart.” As a fixed obligation prayer is rabbinic, not one of the Torah’s 613 commandments, as the Gemara in Berachos implies; the Kehot note adds that this is the view of the Ramban and of most halachic authorities.


[ועיין במ״א סי׳ ק״ו] וצ״ל זה דהלא רז״ל [רבותינו זכרונם לברכה] במשנה וגמרא פ״ב [פרק ב׳] דברכות די״ו החמירו הרבה יותר בכוונת התפלה אפילו מכוונת ק״ש [קריאת שמע] הנמנית ראשונה בתרי״ג מצות דאוריית׳ [דאורייתא]61
(and see Magen Avraham, section 106). And we need to understand this: for did not our Sages, of blessed memory, in the Mishnah and the Gemara of the second chapter of Berachos, folio 16, take a far stricter view of intention (kavanah) in prayer, even than of the intention of the recital of Shema, which is counted first among the 613 Biblical commandments?
The Magen Avraham (Orach Chaim 106) records that most authorities hold prayer to be rabbinic. The difficulty is that the Mishnah and Gemara are far stricter about concentration in prayer than about the Shema: workmen may recite the Shema up a tree, but must come down to pray.


והיינו מפני שהיא דברים העומדים ברומו של עולם62 בפ״ק [בפרק קמא] דברכות (ד״ו ע״ב) [ועמ״ש בפ׳ ויחי ע״פ יהודה אתה6364 ועמ״ש ג״כ מענין התפלה בד״ה שימני
And this is because it is “things that stand at the height of the world” (in the first chapter of Berachos, 6b). (And see what is written in Parshas Vayechi on the verse “Yehudah, you”; and see what is written also on the subject of prayer in the discourse beginning “Set me
The reason for the strictness is that prayer concerns “things that stand at the height of the world,” matters of the highest importance. The text then begins a list of other discourses on prayer.


כחותם6566 ובפ׳ בראשית סד״ה השמים כסאי6768 ובפ׳ בהר ע״פ את שבתותי תשמרו6970 ובפ׳ חקת בענין תבנה71 ותכונן עיר סיחון72 כו׳] וא״כ מהו שאינה ממנין המצות.
as a seal,” and in Parshas Bereishis at the end of the discourse beginning “The heavens are My throne,” and in Parshas Behar on the verse “You shall keep My Shabbosos,” and in Parshas Chukas on the matter of “Let the city of Sichon be built and established,” etc.) If so, why is it not among the count of the commandments?
The list continues with the discourses on “The heavens are My throne,” “You shall keep My Shabbosos” and “Let the city of Sichon be built.” Then the question is put plainly: if prayer is so central, why is it not counted among the commandments?


והענין יובן בהקדים כי הנה י״ח ברכות דשמ״ע [דשמונה עשרה] הן כנגד ח״י חוליות השדרה73 שבתוכן נמשך החוה״ש [החוט השדרה] כנודע מהזהר74 ובגמ׳ [ובגמרא] ברכות (דכ״ח ע״ב).75
The matter will be understood by first stating that the eighteen blessings of the Shemoneh Esreh correspond to the eighteen vertebrae of the spine, within which the spinal cord extends, as is known from the Zohar and from the Gemara, Berachos (28b).
The answer begins from the Sages’ teaching that the eighteen blessings of the Shemoneh Esreh correspond to the eighteen vertebrae of the spine, inside which the spinal cord runs. The Zohar likewise links the spinal cord and its eighteen vertebrae with the eighteen blessings of prayer.


והנה עד״מ באדם יש בגופו רמ״ח אברים הנמנין במשנה ספ״ק [סוף פרק קמא] דאהלות שלשים בפיסת הרגל כו׳ ח״י חוליות השדרה76 כו׳.
Now, by way of analogy, a person has in his body 248 limbs, which are counted in the Mishnah at the end of the first chapter of Oholos: “thirty in the sole of the foot,” etc., “eighteen vertebrae in the spine,” etc.
In the anatomy of the body, as the Mishnah in Oholos counts it, the 248 limbs include the eighteen vertebrae. The vertebrae, that is, are counted as limbs.


אך החוט השדרה עצמו הנמשך בתוך החוליות אינו ממנין האברים ועכ״ז [ועם כל זה] הוא המעמיד ומקיים את כל האברים שמבריח מן הראש עד הירכיים
But the spinal cord itself, which extends within the vertebrae, is not among the count of the limbs; and nevertheless it is what sustains and maintains all the limbs, for it runs through from the head to the thighs,
The spinal cord inside the vertebrae is not counted among the 248 limbs. Yet it holds the whole body together, running from the head down to the thighs.


ועל ידו נמשך החיות מהמוחין77 לכל האברים שהאברים מחוברים בצלעות והצלעות בחוליות והחוליות בחוט השדרה והחוט אינו בכלל האברים רק שהוא המקשר כו׳ ומתחיל מהמוח ומתפשט עד הרגלים
and through it the life-force is drawn from the brain to all the limbs: for the limbs are joined to the ribs, and the ribs to the vertebrae, and the vertebrae to the spinal cord; and the cord is not included among the limbs, but it is what connects [them], etc.; and it begins from the brain and extends down to the feet.
Through the spinal cord the brain’s life-force reaches every limb: the limbs are joined to the ribs, the ribs to the vertebrae and the vertebrae to the cord. The cord is not a limb but the link between them all, from the brain down to the feet.


ולכן אם נפסק חוט השדרה7879 כו׳. כמ״כ [כמו כן] הנמשל בבחי׳ המצות שהם רמ״ח אברים דמלכא הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מצות צריכות כוונה.80818283
Therefore, if the spinal cord is severed, etc. So too in the analogue, in the commandments, which are the 248 limbs of the King: our Sages, of blessed memory, said, “Commandments require intention.”
That is why an animal whose spinal cord is severed is a tereifah, as the Mishnah in Chullin rules. In the same way the commandments, the “limbs of the King,” need something beyond themselves: as the Sages say, they require intention (kavanah).




9והכוונה היינו בחי׳84 התפלה שהיא בחי׳ כוונה ופנימית להמצות והיא עיקר המעמיד ומקיים את הרמ״ח מ״ע [מצות עשה] והיא כמשל החוט השדרה שהוא המעמיד ומקיים את האברים אע״פ [אף על פי] שהוא בעצמו אינו ממנין רמ״ח אברים.
And the intention is the level of prayer, which is the level of the intention and inner dimension (pnimiyus) of the commandments; and it is the principal thing that sustains and maintains the 248 positive commandments, like the spinal cord in the analogy, which sustains and maintains the limbs, even though it itself is not among the count of the 248 limbs.
Intention is the inner dimension of the commandments, and prayer is intention itself. So prayer stands to the 248 positive commandments as the spinal cord to the limbs: not counted among them, yet what sustains them all.




10והענין שעיקר המכוון בתפלה85 הוא שמבקשים שיהיה אור א״ס ב״ה שלמעלה מהשתלשלות ברוך ונמשך למטה בבחי׳ ההשתלשלות.
The explanation is that the main intent in prayer is that we ask that the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus), be “blessed” (baruch) and drawn down below into the level of the chain of descending worlds.
Here is the heart of prayer: we ask that the Infinite Light, which is beyond the whole chain of worlds, be “blessed,” that is, drawn down into that chain. The word baruch, “blessed,” is read here in the sense of drawing down.


וזהו ברוך אתה הוי׳ היינו שמבקשים שיהיה התהוות והמשכת שם הוי׳ מבחי׳ אתה שהוא אור א״ס שלמעלה מעלה משם הוי׳ כי שם הוי׳ מורה על השתלשלות המדרגות יו״ד צמצום ה׳ התפשטות וי״ו המשכה כו׳
And this is [the meaning of] “Blessed are You, Havayah”: that is, we ask that there be a coming into being and drawing down of the Name Havayah from the level of “You,” which is the Infinite Light that is far above the Name Havayah. For the Name Havayah denotes the chain of descending levels: the yud is contraction, the hei expansion, the vav drawing down, etc.
“Blessed are You, Havayah” therefore means: may the Name Havayah be brought into being and drawn down from “You,” the Infinite Light far above it. The letters of the Name trace the descent: yud is contraction into a point, hei expansion, and vav the drawing down further.


ובחי׳ ההארה הנמשך בהשתלשלות מדרגות אלו הוא הארה מצומצמת לבד לגבי האור א״ס שלמעלה מהשתלשלות [ועמ״ש בפ׳ שלח ע״פ אני הוי׳ אלקיכם בענין שמו הגדול כו׳
And the radiance that is drawn through the descending chain of these levels is only a contracted radiance compared with the Infinite Light that is above the chain of descending worlds. (And see what is written in Parshas Shelach on the verse “I am Havayah your G-d,” on the matter of “His great Name,” etc.,
Whatever light comes down through these stages is only a contracted glimmer compared with the Infinite Light above them. The text points to its discourse in Parshas Shelach on “I am Havayah your G-d” and on “His great Name.”


ובענין והיה הוי׳ לי לאלקים]86 וזהו ענין הבקשות בשמו״ע [בשמונה עשרה] היינו שיהיה ברכה והמשכה הארה רבה ועצומה מלמעלה מסדר ההשתלשלות דהיינו ברוך אתה
and on the matter of “And Havayah will be my G-d.”) And this is the meaning of the requests in the Shemoneh Esreh: that there be a blessing and drawing down of a great and mighty radiance from above the order of the chain of descending worlds, that is, “Blessed are You,”
The second reference is to Yaakov’s vow, “And Havayah will be my G-d.” All the requests of the Shemoneh Esreh, then, ask that a great light from beyond the chain of worlds be drawn down, and that is the meaning of “Blessed are You.”


והיינו בבחי׳ שם הוי׳ [ועמ״ש במ״א בפי׳ ממעמקים קראתיך87 הוי׳ וע׳ בע״ח [בעץ חיים] שכ״ב ספ״ה בענין ד׳ כריעות וד׳ זקיפות שבשמו״ע [שבשמונה עשרה] ובפע״ח [ובפרי עץ חיים]] ורופא חולי עמו ישראל
and that is into the level of the Name Havayah. (And see what is written elsewhere on the meaning of “From the depths I have called You, Havayah”; and see Etz Chaim, Sha’ar 22, end of chapter 5, on the four bowings and four straightenings in the Shemoneh Esreh, and in Pri Etz Chaim.) And “Who heals the sick of His people Israel”
That light is drawn into the Name Havayah. The text refers to its explanation of “From the depths I have called You, Havayah,” and to the Arizal on the four bowings and straightenings of the Shemoneh Esreh; then it turns to the particular requests, such as “Who heals the sick of His people Israel.”


ומברך השנים עד״מ הוא הכלי שבו מתגלה אלקות ו ית׳ למטה בגשמיות כשנותן חיים ובריאות לחולים וברכה ע״פ האדמה88 כו׳ ועמ״ש באגה״ק [באגרת הקודש] קרוב לסופו בד״ה
and “Who blesses the years” are, for example, the vessel in which His G-dliness, may He be blessed, is revealed below, in physicality, when He gives life and health to the sick and blessing upon the face of the earth, etc. And see what is written in Iggeres HaKodesh, near its end, in the section beginning
The requests for healing and for a blessed year are vessels in which G-dliness is revealed in the physical world, when G-d heals the sick and blesses the earth. The text sends the reader to a letter near the end of Iggeres HaKodesh.


להבין מ״ש בפע״ח [בפרי עץ חיים] שהתפלה היא המשכת אור א״ס ב״ה לבי״ע דווקא לא בדרך התלבשות בלבד רק האור ממש לשנות הנבראים מכמות
“To understand what is written in Pri Etz Chaim”: that prayer is the drawing down of the Infinite Light, blessed be He, into Beriah, Yetzirah and Asiyah specifically, not merely by way of enclothement but the very light itself, to change the created beings from what
That letter explains a teaching of Pri Etz Chaim: prayer draws the Infinite Light into the lower worlds of Beriah, Yetzirah and Asiyah, not only enclothed in them but the light itself, so that it changes the created beings.


שהם שיתרפא החולה וירד הגשם משמים לארץ ויולידה ויצמיחה89 משא״כ בתורה ומצות שאין שינוי בקלף התפילין כו׳ ע״ש נמצא שכל בקשות שבשמו״ע [שבשמונה עשרה] הם כלים לגילוי אלקותו ית׳ ממש למטה.90
they are: that the sick person be healed, and that the rain come down from heaven to the earth and “make it bring forth and sprout”; which is not so with Torah and mitzvos, for there is no change in the parchment of the tefillin, etc.; see there. It follows that all the requests in the Shemoneh Esreh are vessels for the revelation of His very G-dliness, may He be blessed, below.
Prayer can make a sick person well or bring rain to make the earth grow, while Torah and mitzvos change nothing physical: the parchment of the tefillin stays as it was. So all the requests of the Shemoneh Esreh are vessels for G-dliness itself to be revealed below.




11ועוד כידוע ומבואר בזהר דלית ברכתא שריא באתר ריקניא919293 דהיינו שא״א להיות המשכת האור אלא אם כן יש כלים שישרה בהן
Further, as is known and explained in the Zohar, “blessing does not rest in an empty place”: that is, there cannot be a drawing down of the light unless there are vessels in which it may rest.
A further reason for the requests: as the Zohar teaches, blessing does not rest in an empty place. Light can be drawn down only where there are vessels to receive it.


לכן אנו מבקשים ענינים רפואות החולי וברכת השנים וכן כל הברכות דשמו״ע [דשמונה עשרה] שהם כלים שבהם יהיה השראת אור א״ס.
Therefore we ask for [particular] matters, healing of illness and the blessing of the years, and likewise all the blessings of the Shemoneh Esreh, which are vessels in which the Infinite Light will rest.
That is why we ask for particular things, such as health and a good year. Each blessing of the Shemoneh Esreh is a vessel in which the Infinite Light will rest.


אבל עיקר המכוון הוא בא״י [ברוך אתה ה׳] שיהיה המשכת אור א״ס וע׳ בת״ז [בתיקוני זהר] תיקון ו׳ וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה]94 שח״י ברכות דצלותא הם כנגד ח״י חוליות שבשדרה95 ר״ל [רוצה לומר] שהם כלים להמשכת וגילוי האור א״ס הנמשך ע״י התפלה
But the main intent is in “Blessed are You, Havayah”: that there be a drawing down of the Infinite Light (and see the Tikkunei Zohar, Tikkun 6). And this is what our Sages, of blessed memory, said, that the eighteen blessings of prayer correspond to the eighteen vertebrae of the spine: that is to say, they are vessels for the drawing down and revelation of the Infinite Light that is drawn down through prayer,
The main intent remains the words “Blessed are You, Havayah,” the drawing down of the Infinite Light; the text refers here to Tikkun 6 of the Tikkunei Zohar. In this light, the Sages’ comparison of the eighteen blessings to the eighteen vertebrae means that the blessings are vessels for the light that prayer draws down.


כמו שהחוליות הם כלים לחוט השדרה הנמשך ממוח שבראש לתוכן ונקרא ע״פ הקבלה המשכת המוחין
just as the vertebrae are vessels for the spinal cord, which is drawn from the brain in the head into them; and according to the Kabbalah this is called the drawing down of the mochin,
Just as the vertebrae house the spinal cord that comes down from the brain, so the blessings house that light. In the language of the Kabbalah this is called drawing down the mochin, the intellect.


וכמו בחוט השדרה נמשך מוח וע״פ חסידות נקרא המשכת הדעת התגלות אלהות למטה כמו למעלה.
just as brain [matter] is drawn down in the spinal cord; and according to Chassidus it is called the drawing down of Daas (knowledge): the revelation of G-dliness below as Above.
Brain matter extends through the spinal cord, and so the mind’s light reaches the body. In the language of Chassidus this is called drawing down Daas: the revelation of G-dliness below just as it is Above.


[והשתא אתי שפיר דלכאורה מהגמרא יש סתירה למשנ״ת [למה שנתבאר] דהטעם שהתפלה אינה ממנין רמ״ח מ״ע [מצות עשה] לפי שהיא בחי׳ חוה״ש [חוט השדרה] שאינוממנין רמ״ח אברים
(And now it is well understood; for at first glance there is a contradiction from the Gemara to what has been explained, that the reason prayer is not among the count of the 248 positive commandments is that it is the level of the spinal cord, which is not among the count of the 248 limbs;
A bracketed passage now answers an apparent contradiction. Prayer was said not to be counted among the commandments because it is like the spinal cord, which is not one of the limbs.


והרי הגמרא אמרה שח״י ברכות דשמו״ע [דשמונה עשרה] הם כנגד ח״י חוליות השדרה והחוליות הם ממנין רמ״ח אברים כנזכר לעיל בשם המשנה דאהלות.
yet the Gemara said that the eighteen blessings of the Shemoneh Esreh correspond to the eighteen vertebrae of the spine, and the vertebrae are among the count of the 248 limbs, as mentioned above in the name of the Mishnah in Oholos.
But the Gemara compares the eighteen blessings to the vertebrae, and the Mishnah in Oholos counts the vertebrae among the 248 limbs. Prayer would then seem to be among the counted “limbs” after all.


אך הענין מובן ממשנ״ת [ממה שנתבאר] דבתפלה יש ב׳ דברים היינו א׳ הוא עיקר המכוון בהתפלה והוא מה שמבקשים בא״י [ברוך אתה ה׳] שיהיה גילוי אור א״ס ב״ה.96
But the matter is understood from what has been explained: in prayer there are two things. The first is the main intent in prayer, which is what we ask in “Blessed are You, Havayah”: that there be a revelation of the Infinite Light, blessed be He.
The answer is that prayer has two parts. The first is its main intent, the request in “Blessed are You, Havayah” that the Infinite Light be revealed.




12והב׳ הן הבקשות עצמן להיות רופא חולים ומברך השנים שהן רק כלים לאור ההמשכה והכלים הן בחי׳ ח״י ברכות
And the second is the requests themselves, that He be “Healer of the sick” and “Who blesses the years,” which are only vessels for the light that is drawn down; and the vessels are the level of the eighteen blessings,
The second part of prayer is the requests themselves, for healing and for a blessed year. They are only vessels for the light that is drawn down, and as vessels they are the eighteen blessings.


כמו שחוליות השדרה הן י״ח והן כלים לחוט השדרה שהיא עיקר החיות כמ״ש בפא״ט [בפרק אלו טריפות]97 שבו תלוי הטריפות משא״כ נשבר השדרה ולא נפסק החוט שלה כשרה לפי שעיקר החיות הוא בהחוט עצמו.
just as the vertebrae of the spine are eighteen, and they are vessels for the spinal cord, which is the main life-force, as is written in the chapter Eilu Tereifos, that on it the [status of] tereifah depends; whereas if the spine is broken but its cord is not severed, [the animal] is kosher, for the main life-force is in the cord itself.
The eighteen blessings are therefore like the eighteen vertebrae, which are counted among the limbs, while the main intent is like the spinal cord within them. The laws of tereifos show where life resides: an animal whose spine is broken but whose cord is intact is kosher, because its life is in the cord.




13וע׳ בפרדס בסופו שער ל״א98 פ״ח [פרק ח׳] בענין ח״י חוליות שהם נגד ג׳ ווי״ן דויסע ויבא ויט99 ג׳ אבות חג״ת [חסד גבורה תפארת]100 שהם כלים לבחי׳ הדעת הנמשך לתוכן ממוח הדעת ע״י חוט השדרה כו׳
And see the Pardes, toward its end, Sha’ar 31, chapter 8, on the eighteen vertebrae: that they correspond to the three vavs of Vayisa, Vayavo, Vayet, the three patriarchs, Chesed, Gevurah and Tiferes, which are vessels for the level of Daas (knowledge) that is drawn into them from the brain of Daas through the spinal cord, etc.
The Pardes Rimonim explains the eighteen vertebrae as the three vavs of the three verses that begin Vayisa, Vayavo and Vayet (Exodus 14:19–21): each of the three patriarchs, Chesed, Gevurah and Tiferes, includes six, and three times six is eighteen. These are vessels for Daas, which is drawn into them from the brain through the spinal cord.


ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ יתרו בד״ה אלפי שנאן101 שהן בחי׳ ב׳ טיתין דמט״ט [דמטטרון] ט״ס [ט׳ ספירות] מלמעלה למטה וט״ס [וט׳ ספירות] מלמטה למעלה והט״ס [והט׳ ספירות] הן ג״כ
And see what is written above, in Parshas Yisro, in the discourse beginning “Thousands of shinan”: that they are the level of the two tes’s of Metatron, nine Sefiros from above downward and nine Sefiros from below upward; and the nine Sefiros too are
The text adds its discourse in Parshas Yisro on “Thousands of shinan,” where the eighteen are the two letters tes (each worth nine) in the name Metatron: nine Sefiros descending from above and nine ascending from below.


רק בחי׳ כלים להמשכת האור מא״ס ב״ה שהוא בחי׳ נשמה להן כמאמר הת״ז [התיקוני זהר]102 וההיא נביעו איהו כנשמתא לגופא103 כו׳.
only vessels for the drawing down of the light from the Infinite One (Ein Sof), blessed be He, which is as a soul to them, as in the saying of the Tikkunei Zohar, “And that flow is like the soul to the body,” etc.
These nine Sefiros too are only vessels for the light of the Infinite One, which is their soul. Elijah’s prayer in the Tikkunei Zohar describes the flow that waters the “tree” of the Sefiros as “like the soul to the body.”




14וא״כ מ״ש בגמרא דח״י ברכות הם כנגד ח״י חוליות כוונתם שלכך תקנו ח״י ברכות104 שהם ח״י כלים דייקא כנגד ח״י חוליות כו׳
If so, what is said in the Gemara, that the eighteen blessings correspond to the eighteen vertebrae, means that this is why they instituted eighteen blessings, which are eighteen vessels specifically, corresponding to the eighteen vertebrae, etc.
This explains the Gemara: the Sages instituted eighteen blessings precisely as eighteen vessels, matching the eighteen vertebrae.


אבל עיקר המכוון שבמצות התפלה שיהיה המשכת אור א״ס ב״ה בכ לים הנ״ל הוא עד״מ בחי׳ החוה״ש [החוט השדרה] עצמו שנמשך מן המוח שבראש למטה.
But the main intent in the commandment of prayer, that there be a drawing down of the Infinite Light (Or Ein Sof), blessed be He, into the vessels mentioned above, is, by way of analogy, the level of the spinal cord itself, which is drawn down from the brain in the head.
But the essential purpose of prayer, drawing the Infinite Light into those vessels, is like the spinal cord itself, which runs down from the brain.




15וכך הוא ענין המשכת אור א״ס מבחי׳ שלמעלה מהשתלשלות להתלבש בבחי׳ השתלשלות כו׳. ולכן א״ש [אתי שפיר] דאינה ממנין רמ״ח מ״ע [מצות עשה].
And so it is with the drawing down of the Infinite Light from the level that is above the chain of descending worlds (hishtalshelus), to be enclothed in the level of the chain of descending worlds, etc. And therefore it is well [understood] that it is not among the count of the 248 positive commandments.
The drawing down of the light from beyond the chain of worlds into that chain is like the cord running down from the brain. That is why prayer is rightly not counted among the 248 positive commandments.


דהיינו שהח״י חוליות הם רק כלים אבל היא עצמה בחי׳ חוה״ש [חוט השדרה]. תדע דאל״כ [דאם לא כן] הנאמר שהתפלה נמנית בח״י מצות מתרי״ג שהרי ח״י חוליות הם ח״י אברים במנין רמ״ח.
That is, the eighteen vertebrae are only vessels, but it itself is the level of the spinal cord. Know [that this is so]: for otherwise, shall we say that prayer is counted as eighteen commandments of the 613, since the eighteen vertebrae are eighteen limbs in the count of 248?
The eighteen vertebrae are only vessels; prayer itself is the cord. The proof: otherwise prayer would have to count as eighteen of the 613 commandments, since the vertebrae are eighteen of the 248 limbs.


א״ו [אלא ודאי] התפלה עצמה היא בחי׳ חוה״ש [חוט השדרה] רק שנמשך בח״י כלים הנ״ל ומאן דלא כרע במודים נעשה שדרתו נחש105 לפי שעל ידי הכריעות וההשתחואות
Rather, it must be that prayer itself is the level of the spinal cord, only that it is drawn into the eighteen vessels mentioned above. And “one who does not bow at Modim, his spine becomes a snake,” because through the bowing and the prostrations,
So prayer itself is the spinal cord, drawn into the eighteen blessings as its vessels. The Talmud says that the spine of one who does not bow at Modim, the thanksgiving blessing of the Shemoneh Esreh, turns into a snake.


שהוא בחי׳ הביטול וזהו ענין מודים הודאה וביטול עי״ז דוקא ממשיכים האור בהכלים ח״י חוליות השדרה
which is the level of self-nullification (bittul), and this is the meaning of Modim, acknowledgment and self-nullification: through this specifically the light is drawn into the vessels, the eighteen vertebrae of the spine.
Bowing expresses bittul, self-nullification, and Modim means acknowledgment and surrender. Only through this bittul is the light drawn into the vessels, the eighteen vertebrae.


ולכן איתא בזהר (משפטים ד״ק ע״א106 ובפ׳ שלח דקס״ד ע״א) דמאן דלא כרע במודים אינו חי לעתיד107108
And therefore it is stated in the Zohar (Mishpatim, 100a, and in Parshas Shelach, 164a) that one who does not bow at Modim will not live in the Time to Come,
The Zohar says that one who does not bow at Modim will not live in the Time to Come, that is, will not rise at the Resurrection.


כמו שהביא הפר״ח [הפרי חדש] בא״ח [באורח חיים] סי׳ קי״ג והיינו לפי שאינו ממשיך חיות ונשמה בבחי׳ ח״י שהם ח״י חוליות109 כו׳]:
as the Pri Chadash brought in Orach Chaim, section 113; and this is because he does not draw life-force and soul into the level of chai (eighteen), which are the eighteen vertebrae, etc.)
The Pri Chadash, a commentary on the Shulchan Aruch, brings this Zohar. The reason is that such a person does not draw life and soul into chai, “eighteen” (the letters of the word “alive”), the eighteen vertebrae; with this the bracketed note ends.




Section 4 · ¶16–19
From the vertebrae to all 248 limbs
16ג והנה ח״י חוליות הנ״ל הם כלים פנימיים ומהם מתפשט אח״כ האור בחיצוניות הכלים ומספר כולם רמ״ח שהם רמ״ח מ״ע [מצות עשה] שנק׳ רמ״ח אברים דמלכא
3. Now, the eighteen vertebrae mentioned above are inner vessels, and from them the light afterwards spreads into the outer dimension (chitzoniyus) of the vessels; and the number of them all is 248, which are the 248 positive commandments, which are called the 248 limbs of the King,
The third section explains how the light spreads. The eighteen vertebrae are the inner vessels, and from them the light spreads to the outer vessels, all 248 together: the 248 positive commandments, the “limbs of the King.”


שהם בחי׳ אברים וכלים להמשכת האור [ועיין מה שכתוב מענין רמ״ח אברים וכלים בביאור על פ׳ משה ידבר110 בפרשה יתרו] וזהו ענין הנזכר לעיל שהמצות צריכות כוונה והתפלה היא בחינת הכוונה בכלל.111
for they are the level of limbs and vessels for the drawing down of the light (and see what is written on the subject of the 248 limbs and vessels in the explanation on the verse “Moshe would speak,” in Parshas Yisro). And this is the matter mentioned above, that the commandments require intention, and prayer is the level of intention in general.
The commandments are limbs and vessels through which the light is drawn, as the text explains in its discourse on “Moshe would speak” in Parshas Yisro. This is why the commandments require intention, and prayer is intention in its general form.




17והענין כי אנו אומרים אשר קדשנו במצותיו שעל ידי המצות ממשיכים גילוי בחינת קדושה עליונה דאור א״ס למטה
The explanation is that we say, “Who has sanctified us with His commandments,” for through the commandments we draw down below a revelation of the level of the supernal holiness of the Infinite Light (Or Ein Sof);
The blessing over a mitzvah, “Who has sanctified us with His commandments,” says that through the commandments the supernal holiness of the Infinite Light is drawn down into the world.


לכן צריכים כוונה כי המצוה היא האבר והכלי והכוונה הוא המשכת האור בתוך הכלי112 וכמ״ש בסש״ב [בספר של בינונים] פל״ח בהג״ה [בהגהה] בשם הע״ח [העץ חיים]
therefore they require intention: for the mitzvah is the limb and the vessel, and the intention is the drawing down of the light into the vessel, as is written in Sefer Shel Beinonim, chapter 38, in the gloss, in the name of Etz Chaim.
That is why a mitzvah needs intention: the deed is the limb or vessel, and the intention draws the light into it. The Tanya brings this in a gloss in the name of Etz Chaim: the intention of the mitzvos is at the level of light, and the mitzvos themselves at the level of vessels.


וזהו שבדרך כלל התפלה היא הכוונה לפי שבה ועל ידה נמשך כללות גילוי האור שזהו ענין ברכאן דצלותא בא״י [ברוך אתה ה׳] שממשיכים להיות ברוך ונמשך אתה אור א״ס ממש
And this is why, in a general way, prayer is the intention: for in it and through it the revelation of the light as a whole (klalus) is drawn down. This is the meaning of the blessings of prayer, “Blessed are You, Havayah”: that we draw down, so that “You,” the very Infinite Light, be “blessed” and drawn down;
Prayer is intention in a general way, because through it the light as a whole is drawn down. In the blessings of prayer, “Blessed are You, Havayah,” we ask that “You,” the Infinite Light itself, be drawn down.


והיינו ע״י שם הוי׳ ואח״כ ע״י קיום המצות כל היום ממשיכים האור בפרט להתלבש במצוה פרטית שהיא אבר א׳ מרמ״ח אברים דמלכא (ועמ״ש ע״פ אם בחקתי תלכו ואת מצותי תשמרו)113
and that is through the Name Havayah. And afterwards, through fulfilling the commandments all day, we draw down the light in particular, to be enclothed in a particular mitzvah, which is one limb of the 248 limbs of the King (and see what is written on the verse “If you walk in My statutes and keep My commandments”);
That general light comes through the Name Havayah. Afterwards, through each mitzvah during the day, a particular portion of it is enclothed in that mitzvah, one of the King’s 248 limbs; the text refers to its discourse on “If you walk in My statutes.”


והוא ממש כנ״ל במשל החוה״ש [החוט השדרה] שבו נמשך החיות מן המוחין אשר במוחין היא עיקר משכן והשראת הנשמה ומשם נמשך החיות בחוט השדרה הנמשך ממוח הדעת ואח״כ נמשך ממנו בכל רמ״ח אברים
and it is exactly as mentioned above in the analogy of the spinal cord, through which the life-force is drawn from the brain: for in the brain is the main dwelling and indwelling of the soul, and from there the life-force is drawn into the spinal cord, which extends from the brain of Daas (knowledge), and afterwards it is drawn from it into all the 248 limbs.
This matches the analogy: the soul dwells mainly in the brain; from there life flows into the spinal cord, which comes from the brain of Daas, and from the cord into all 248 limbs.


וזהו ענין ברכת המצות שהיא בחי׳ הכוונה בפרט לכל מצוה בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] אשקב״ו [אשר קדשנו במצותיו וצונו] כו׳ שיהי׳ [שיהיה] נמשך המשכה זו באותו אבר וכלי מרמ״ח אברים דמלכא שהוא המצוה ההיא.
And this is the meaning of the blessing over the mitzvos, which is the level of the intention in particular for each mitzvah, “Blessed are You, Havayah, our G-d, King of the world, Who has sanctified us with His commandments and commanded us,” etc.: that this drawing down be drawn into that limb and vessel of the 248 limbs of the King which is that mitzvah.
So the blessing said before each mitzvah is the particular intention for that mitzvah: that the light drawn down in prayer reach this particular limb of the King. Prayer is the general intention, and the blessing over each mitzvah directs it into one limb.




18ועמ״ש מענין גודל מעלת הכלים בביאור ע״פ וקבל היהודים.114115 אך כללות הכוונה והמשכת האור זהו בחי׳ התפלה שהיא בחי׳ נשמה וחיות למעשה המצות
And see what is written on the great virtue of the vessels in the explanation on the verse “And the Jews accepted.” But the intention and the drawing down of the light as a whole (klalus) is the level of prayer, which is the level of a soul and life-force for the performance of the commandments.
For the great virtue of the vessels, the mitzvos in deed, the text refers to its explanation on “And the Jews accepted.” Still, intention and the drawing down of the light as a whole belong to prayer, which is the soul and life of the practical mitzvos.


ולכן ההולדה להוליד בדומה לו ממש שהיא המשכה ממהות הנפש ועצמותה המלובשת במוחין הוא נמשך ע״י חוט השדרה דייקא.
And therefore procreation, to beget one truly like oneself, which is a drawing down from the essence and very being of the soul that is enclothed in the brain, is drawn down specifically through the spinal cord.
This is why procreation, which draws from the very essence of the soul and so produces a child truly like the parent, comes specifically through the spinal cord. The cord carries what comes from the essence of the soul that is in the brain.




19וזהו ובדעת חדרים ימלאו116 חדרים הן הכלים שכללותן ג׳ בחי׳ חסד דין רחמים ר״ת [ראשי תיבות] חדר117
And this is [the meaning of] “And through Daas the chambers are filled”: the “chambers” are the vessels, which in general (klalus) are three levels, Chesed, Din and Rachamim (kindness, judgment and mercy), whose initials spell cheder (chamber);
The verse “And through Daas the chambers are filled” applies the idea. The “chambers” (cheder) are the vessels, and the letters of the word stand for their three general kinds, Chesed, Din and Rachamim.


וזהו ענין ג׳ קוין שהם כללות מעשה המצות על שלשה דברים העולם עומד118119 כו׳ אך הן בחי׳ כלים וחדרים וכדי להיות חדרים ימלאו
and this is the matter of the three lines, which are the performance of the commandments as a whole: “The world stands on three things,” etc. But they are the level of vessels and chambers; and in order that “the chambers be filled,”
These are the three lines, right, left and middle, and they are the mitzvos as a whole, the three things on which “the world stands”: Torah, service and acts of kindness. But they are only vessels and chambers.


דהיינו המשכת האור בהכלים זהו ע״י הדעת שהוא התפלה ולכן התחלת י״ב ברכות אמצעיות דתפלה הוא חונן הדעת כו׳ ועמ״ש ע״פ ואלה המשפטים.120121
that is, the drawing down of the light into the vessels, this is through Daas, which is prayer. And therefore the twelve middle blessings of the prayer begin with “Who graciously grants knowledge,” etc. And see what is written on the verse “And these are the ordinances.”
What fills the chambers with light is Daas, which is prayer. That is why the middle blessings of the Shemoneh Esreh open with the request for knowledge, “Who graciously grants knowledge.”




Section 5 · ¶20
Prayer and Torah
20ולכן התפלה אינה במנין המצות דאורייתא כי המנין שאנו מונין היינו הכלים והאברים אכן התפלה שהיא הכוונה אינה שייך למנותה בפ״ע [בפני עצמו]
Therefore prayer is not in the count of the Biblical commandments: for the count that we count is of the vessels and the limbs, whereas prayer, which is the intention, cannot be counted by itself,
This is why prayer is not counted among the Torah’s commandments: the count is of the vessels and the limbs, and prayer, being the intention, is not a separate item to be counted.


כי היא נשמת הכלים וע״ד שכתב בע״ח [בעץ חיים] שכ״ב פ״א אות ד׳122 בענין הדעת שאינו במנין ע״ס [עשר ספירות] כי אין אנו מונין אלא מה שיש בו כלי
for it is the soul of the vessels; along the lines of what is written in Etz Chaim, Sha’ar 22, chapter 1, paragraph 4, regarding Daas (knowledge), that it is not in the count of the Ten Sefiros, for we count only what has a vessel,
Prayer is the soul of the vessels. The Arizal makes a similar point about Daas, which is not counted among the Ten Sefiros because only what has a vessel is counted.


אבל הדעת בחי׳ נשמה בלי כלי כו׳ ע״ש ועמ״ש בפי׳ לשון כוונה ע״פ צוארך בחרוזים.123124
but Daas is the level of a soul without a vessel, etc.; see there. And see what is written on the meaning of the word kavanah (intention) on the verse “Your neck with strings of beads.”
Daas is a soul without a vessel of its own. The text also points to its explanation of the word kavanah, “intention,” on the verse “Your neck with strings of beads.”


אך הנה ענין מעלת תלמוד תורה שכנגד כולן125126 היינו שהיא בחינת פנימית הכלים והמצות הם חיצוניות הכלים צדקה וגמ״ח [וגמילות חסדים] חסד דרועא ימינא127128 כו׳
However, the matter of the superiority of Torah study, which “is equal to them all,” is that it is the level of the inner dimension (pnimiyus) of the vessels, while the commandments are the outer dimension (chitzoniyus) of the vessels: charity and acts of kindness are “Chesed, the right arm,” etc.
The superiority of Torah study, which the Mishnah says “is equal to them all,” is that it is the inner dimension of the vessels. The other commandments are their outer dimension: charity and kindness, for example, are Chesed, which the Tikkunei Zohar calls “the right arm.”


(ועמ״ש עוד מענין תפלה ותורה ע״פ כי תבאו אל הארץ129 ושבתה הארץ130 בפי׳ מארז״ל [מאמר רבותינו זכרונם לברכה]131 אשרי מי שבא לכאן ותלמודו בידו.
(And see what is written further on the subject of prayer and Torah on the verse “When you come into the land… the land shall rest,” on the meaning of the saying of our Sages, of blessed memory, “Fortunate is he who comes here with his learning in his hand.”
A long parenthesis now compares prayer and Torah. It first refers to the discourse on “When you come into the land,” which explains the saying “Fortunate is he who comes here with his learning in his hand.”


ובמ״א נת׳ [נתבאר] איך שהתורה היא למעלה מהתפלה אף שהתפלה הוא המשכת הדעת כי יש פנים ואחור פנים הוא בחי׳ עסק התורה כי אורייתא מחכמה נפקת132133 וחכמת אדם תאיר פניו134 ועמ״ש ע״פ צאינה וראינה135 בענין להצהיל פנים משמן.136
And elsewhere it was explained how the Torah is above prayer, even though prayer is the drawing down of Daas: for there is a face (panim) and a back (achor). The face is the level of occupation with the Torah, for “the Torah comes forth from Chochmah (wisdom),” and “a man’s wisdom makes his face shine”; and see what is written on the verse “Go out and see” on the matter of “to make the face shine from oil.”
Elsewhere it is explained that the Torah is above prayer, even though prayer draws down Daas: there is a “face” and a “back.” Torah study is the face, for the Torah comes from Chochmah, and “a man’s wisdom makes his face shine.”


אך מקודם לזה צ״ל בחי׳ אחור וכמ״ש ע״פ זכור את אשר עשה לך עמלק137138 בחי׳ לכתך אחרי139 כו׳ ואחור היינו בחי׳ תפלה כי ח״י ברכאן דצלותא
But before this there must be the level of the back, as is written on the verse “Remember what Amalek did to you,” the level of “your going after Me,” etc. And the back is the level of prayer: for the eighteen blessings of prayer,
But the back must come first, as in “your going after Me” in the wilderness, explained in the discourse on “Remember what Amalek did.” Prayer is the back, for its eighteen blessings correspond to the vertebrae.


שהם כנגד ח״י חוליות שבשדרה שבהם נמשך חוט השדרה כ״ז [כל זה] הוא בבחי׳ עורף ואחוריים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כמין שני פולין מונחין140141 ע״פ הקדרה דהיינו מקום חבור הצואר והגלגלת בעורף ושם נמשך החוט השדרה ממוח הדעת
which correspond to the eighteen vertebrae of the spine, in which the spinal cord extends, all this is at the level of the nape and the back; as our Sages, of blessed memory, said, “like two beans set on the mouth of the pot,” that is, the place where the neck joins the skull, at the nape; and there the spinal cord extends from the brain of Daas.
The spine and its cord are at the back of the body, at the nape. The Gemara locates the start of the spinal cord where two bean-shaped bodies lie “at the mouth of the pot,” where the neck meets the skull, and there the cord extends from the brain of Daas.


כי תלת מוחין חב״ד [חכמה בינה ודעת] שבתלת חללין דגלגלתא ב׳ מוחין חו״ב [חכמה ובינה] הם מלפנים ומוח הדעת באחוריים באמצע ב׳ המוחין חו״ב [חכמה ובינה] ומבחי׳ הדעת נמשך בחי׳ האהוי״ר [האהבה ויראה] שבתפלה
For of the three brains, Chochmah, Binah and Daas, which are in the three cavities of the skull, the two brains Chochmah and Binah are in front, and the brain of Daas is at the back, between the two brains Chochmah and Binah; and from the level of Daas is drawn the level of love and awe in prayer.
Of the three brains in the skull’s three cavities, Chochmah and Binah are in front and Daas is at the back, between them. The love and awe of prayer come from Daas.


כי ואהבת לשון אבה142 שהוא רצון ונמשך מהדעת שממשיך בחי׳ רצון העליון כי דעת הוא לשון רצון שדעת ורצון הכל ענין אחד כמ״ש רק אתכם ידעתי143 מכל משפחות כו׳ שהפי׳ שבחר ורצה בנו.
For ve’ahavta (“and you shall love”) is related to avah, which means will, and it is drawn from Daas, which draws down the level of the supernal will; for Daas is a term for will, Daas and will being all one matter, as it is written, “Only you have I known of all the families,” etc., which means that He chose and wanted us.
Ve’ahavta, “and you shall love,” is related to avah, “to want,” so love is a form of will, and will comes from Daas. Daas and will are one: “Only you have I known” means that G-d chose and wanted Israel.


כי דעת לשון התקשרות והתחברות כו׳ ולכן בחינת ואהבת לשון רצון נמשך מבחי׳ הדעת וההתבוננות בתפלה. אך הרצון הוא עדיין בחי׳ אחוריים לגבי התענוג עליון שהוא בחי׳ פנים ועל מעלת הרצון נאמר כי עם קשה עורף אתה.144
For Daas is a term of bonding and joining, etc.; and therefore the level of ve’ahavta, a term of will, is drawn from the level of Daas and the contemplation in prayer. But will is still the level of the back relative to the supernal delight, which is the level of the face; and of the virtue of will it is said, “For you are a stiff-necked (kesheh oref) people.”
Daas means bonding and attachment, so the love that is will comes from the Daas and contemplation of prayer. But will is still “back” compared with the supernal delight, which is “face”; and the strength of will is the stubbornness of “a stiff-necked people,” literally “hard of nape,” the nape being the back.


וזהו ענין בעבודה קשה145 שעבודה שבלב זו תפלה לצעוק אל ה׳ צריכה להיות קשה לעמוד נגד כל מונע מבית ומבחוץ כו׳ כמ״ש במ״א. וזהו ענין קשה עורף הוא146 ועל כן וסלחת147 המשכת י״ג מדה״ר [מדות הרחמים] שאחר שמו״ע [שמונה עשרה].
And this is the meaning of “with hard labor”: the service of the heart, which is prayer, crying out to G-d, must be hard, to stand firm against every hindrance from within and from without, etc., as is explained elsewhere. And this is the meaning of “it is a stiff-necked [people],” and therefore “and You will forgive”: the drawing down of the Thirteen Attributes of Mercy after the Shemoneh Esreh.
This is the “hard labor” of prayer: the service of the heart must be hard and stand firm against every obstacle, inner and outer. The same stubbornness, “it is a stiff-necked people,” is Moshe’s reason for asking forgiveness, and so after the Shemoneh Esreh the Thirteen Attributes of Mercy are drawn down.


אך ע״י התורה נמשך בחי׳ תאיר פניו התגלות תענוג עליון כמ״ש ואהיה שעשועים כו׳ ושעשועי את בני אדם148 כו׳ והיינו ע״י התעוררות הרצון בתחלה ע״י התפלה דייקא וכמ״ש במ״א ע״פ חכלילי עינים149150
But through the Torah is drawn down the level of “makes his face shine,” the revelation of the supernal delight, as it is written, “And I was a delight,” etc., “and my delights are with the sons of men,” etc. And this is through the arousal of the will at first, through prayer specifically, as is explained elsewhere on the verse “Red of eyes,”
Torah study draws down the “shining face,” the revelation of the supernal delight, as the Torah says of itself, “I was a delight... my delights are with the sons of men.” But this comes only after the will has first been aroused in prayer, as the text explains on “Red of eyes.”


כי התענוג הוא שייך אחר מילוי הרצון שכשנתמלא רצונו כו׳ משא״כ אם לא היה לו תשוקה כו׳ כ״ז [כל זה] נתבאר במ״א וצ״ע [וצריך עיון] לקשר זה עם מש״כ [מה שכתוב].
for delight belongs after the fulfillment of the will: when his will has been fulfilled, etc.; which is not so if he had no longing, etc. All this was explained elsewhere, and it needs examination how to connect this with what was written [here].
Delight follows the fulfillment of a desire: without longing first, there is no delight. The Alter Rebbe notes that this needs examination, for it must be reconciled with what was said here, that prayer is the soul and Torah one of the vessels.


וי״ל [ויש לומר] כי יש תורה ויש תורה היינו כשעוסק רק פ״א שחרית ופ״א ערבית151 בהלכות פסוקות לקיים מצות והגית בו152 כו׳ א״כ היא מצוה ע״ד כל המצו׳ [המצות / המצוה] שהן בחי׳ אברים וכלים
And it may be said that there is Torah and there is Torah. That is, when one studies only one chapter in the morning and one chapter in the evening, in settled laws, to fulfill the commandment “and you shall meditate on it,” etc., then it is a mitzvah like all the commandments, which are the level of limbs and vessels;
The answer: there is Torah and there is Torah. Studying only a chapter of settled law morning and evening, to fulfill “you shall meditate on it,” is a mitzvah like the others, a limb and a vessel.


רק שמ״מ היא בחי׳ אברים הפנימים שהחיות תלוי בהן ממש ולכן לא ויתר על ביטול153 תורה154155 כו׳ ומ״מ התפלה שהיא המשכת הדעת נק׳ אור לגבי אברים הפנימים ג״כ.
only that nevertheless it is the level of the inner limbs, on which life truly depends, and therefore “He did not forgo the neglect of Torah,” etc. Nevertheless, prayer, which is the drawing down of Daas, is called light even in relation to the inner limbs.
It is an inner limb, on which life truly depends, which is why the neglect of Torah was not forgiven. Even so, prayer, the drawing down of Daas, is “light” compared with these inner limbs too.


אבל כשעוסק רוב היום בתורה להגיע למצות ידיעת התורה בעיון התלמוד אז תורתו היא בחינת חכמה מוחא ממש שלמעלה מבחי׳ אברים ולכן התפלה אע״פ [אף על פי] שהיא הדעת נקרא אחור לגבי חכמה עילאה ממש כו׳
But when one studies Torah most of the day, to attain the commandment of knowing the Torah through in-depth study of the Talmud, then his Torah is the level of Chochmah, the very brain, which is above the level of limbs; and therefore prayer, although it is Daas, is called the back relative to the very higher Chochmah (Chochmah Ila’ah), etc.
But one who studies most of the day, to fulfill the commandment of knowing the Torah through deep study of the Talmud, reaches Chochmah, the “brain” itself, above all the limbs. Compared with that higher Chochmah, prayer, though it is Daas, is the back.


וכן כתוב בהלכות תלמוד תורה שהידיעה היא מצוה בפ״ע [בפני עצמו] והדבור וההגיון בה מצוה בפ״ע [בפני עצמו]. וגם כמ״ש במ״א ע״פ סלסלה ותרוממך156 שהתורה נקרא לבושים עוטה אור כשלמה157 לבושי׳ [לבושין / לבושים] כתלג חיור.158
And so it is written in Hilchos Talmud Torah, that the knowledge is a mitzvah by itself, and speaking and meditating in it is a mitzvah by itself. And also, as is written elsewhere on the verse “Esteem her, and she will exalt you,” that the Torah is called garments: “He wraps Himself in light as a garment,” “His garment is like white snow.”
Hilchos Talmud Torah distinguishes the mitzvah of knowing the Torah from the mitzvah of speaking and meditating in it. Elsewhere the Torah is called G-d’s garment: “He wraps Himself in light as a garment,” “His garment is like white snow.”


אכן ע״י עיון התלמוד שזהו פי׳ סלסלה על ידי זה מתרוממת נפש האדם לבחינת מקור התורה שהוא בחי׳ שער רישי׳ [רישיה] כעמר נקא למעלה מבחינת לבוש שהיא נוגעת לעצמיות אור א״ס ב״ה ממש.
However, through in-depth study of the Talmud, which is the meaning of “Esteem her (salsalehah),” through this a person’s soul is exalted to the level of the source of the Torah, which is the level of “the hair of His head like pure wool,” above the level of a garment, which touches the very essence of the Infinite Light (Or Ein Sof), blessed be He.
Deep study of the Talmud, which is the sense of “Esteem her,” lifts the soul to the source of the Torah, “the hair of His head like pure wool,” which is above the garment and touches the very essence of the Infinite Light.


ומ״מ התפלה אף שנקרא אחור לגבי בחינה זו אעפ״כ [אף על פי כן] א״א לבא ולהמשיך מבחינת פנים כי אם ע״י שיהיה תחלה הרצון בתפלה כו׳
Nevertheless, though prayer is called the back relative to this level, even so it is impossible to come to and draw down from the level of the face except through there first being the will in prayer, etc.,
Still, though prayer is the back relative to this level, the face cannot be reached or drawn down without first arousing the will in prayer.


כמו עד״מ באדם אף שהטפה נמשכת מהמוח מבחינת חכמה מ״מ אי אפשר שיהיה המשכה זו מהחכמה כ״א ע״י הדעת והאדם ידע159 בחינת התקשרות כו׳
just as, by way of analogy, in a person: although the drop is drawn from the brain, from the level of Chochmah, nevertheless this drawing down from Chochmah can only be through Daas, “And the man knew,” the level of bonding, etc.
So it is in a person: the drop comes from the brain, from Chochmah, yet it can be drawn only through Daas, the bond of “and the man knew.”


כך התפלה בתקיעת הדעת בהתבוננות גדולת ה׳ וההתקשרות בבחינת ביטול עי״ז כשעוסק אח״כ בתורה ממשיך מבחינת חכמה עילאה וע״ז נאמר יעשה שלום לי160 כו׳ המשכת הח״ע [החכמה עילאה] בכנס״י [בכנסת ישראל] כו׳.
So too prayer, with the fixing of Daas in contemplation of the greatness of G-d, and the bonding at the level of self-nullification (bittul): through this, when one afterwards studies Torah, he draws down from the level of the higher Chochmah. And of this it is said, “Let him make peace with Me,” etc.: the drawing down of the higher Chochmah into Knesses Yisrael (the Congregation of Israel), etc.
So too prayer, which fixes the mind in contemplation of G-d’s greatness and binds the person to Him in bittul, enables later Torah study to draw from the higher Chochmah. “Let him make peace with Me” is read as this drawing of the higher Chochmah into Knesses Yisrael.


ועוד זאת כי יש תפלה ויש תפלה היינו יש בחינת אהבה שמוגבלת בכלי והיא בחינת מדות הנמשכים מהשכל על ידי הדעת.
And further: there is prayer and there is prayer. That is, there is a level of love that is limited in a vessel, and it is the level of emotive attributes (middos) drawn from the intellect through Daas.
There is also prayer and prayer. One kind of love is limited in a vessel: emotions born of the intellect through Daas.


אכן בחי׳ בכל מאדך161 ורעותא דליבא הוא בחינת מדות שלמעלה מהשכל הנמשכים ע״י דעת עליון כו׳ כמ״ש במ״א פ׳ תולדות בביאור ע״פ מים רבים162 ועי״ז מעורר וממשיך מבחינת כתר שלמעלה מהחכמה
But the level of “with all your might” and of “the will of the heart” (re’usa deliba) is the level of emotive attributes that are above the intellect, drawn through the higher Daas, etc., as is written elsewhere, in Parshas Toldos, in the explanation on the verse “Many waters”; and through this one arouses and draws down from the level of Keser (the Crown), which is above Chochmah,
Another is the love “with all your might,” the will of the heart, which is above the intellect and comes from a higher Daas. This love arouses and draws down from Keser, which is above Chochmah, as the text explains on “Many waters” in Parshas Toldos.


שהיא התורה וכמ״ש במ״א בביאור ע״פ ששים המה מלכות כו׳ אחת היא יונתי163 כו׳ גבי ענין חסידים הראשונים שהיו שוהין בתפלתן ט׳ שעות ביום164 כו׳ ע״ש):165
which is the Torah; as is written elsewhere, in the explanation on the verse “There are sixty queens,” etc., “My dove is one,” etc., on the matter of the early pious ones, who would spend nine hours a day in their prayer, etc.; see there.)
Since Chochmah is the Torah, such prayer reaches above the Torah. The text cites its explanation of “There are sixty queens... My dove is one,” on the early pious ones who spent nine hours a day in prayer, and the parenthesis closes.




Section 6 · ¶21–25
The order of the morning prayer
21ד והנה כל סדר התפלה שעד שמו״ע [שמונה עשרה] היא הכנה לשמו״ע [לשמונה עשרה] דהיינו כדי שיוכל להתפלל שמו״ע [שמונה עשרה] בכוונה מרעותא דליבא שבאמרו בא״י [ברוך אתה ה׳] יהיה הבקשה באמת שיחפוץ מרעותא דליבא שיהי׳ [שיהיה] גילוי שם הוי׳
4. Now, the whole order of prayer up to the Shemoneh Esreh is a preparation for the Shemoneh Esreh: that is, so that one can pray the Shemoneh Esreh with intention, from the will of the heart (re’usa deliba), so that when he says “Blessed are You, Havayah,” the request will be in truth, that he desire, from the will of the heart, that there be a revelation of the Name Havayah.
The fourth section explains the order of the morning prayer. Everything before the Shemoneh Esreh prepares for it, so that when a person says “Blessed are You, Havayah,” he truly wants, from the depths of his heart, that the Name Havayah be revealed.


לכן כדי שיגיע האדם למדרגה זו תיקנו חז״ל [חכמינו זכרונם לברכה] מתחלה לומר פסוד״ז [פסוקי דזמרה] וברכות ק״ש [קריאת שמע] כמארז״ל [כמאמר רבותינו זכרונם לברכה] לעולם יסדר אדם שבחו של מקום ואח״כ יתפלל.166
Therefore, so that a person may reach this level, our Sages, of blessed memory, instituted first saying the Pesukei deZimra (the Verses of Praise) and the blessings of the Shema, as our Sages, of blessed memory, said, “A person should always first set out the praise of the Omnipresent, and afterwards pray.”
To reach that sincerity, the Sages placed the Pesukei deZimra and the blessings of the Shema first, following the rule that one should first praise G-d and only then make requests.




22והענין כי הנה פסוד״ז [פסוקי דזמרה] וברכת יוצר מזכירים אנו מן השירה והשבח שהמלאכים משבחים ואומרים ביראה ג״פ [ג׳ פעמים] קדוש167 כו׳.
The explanation is that in the Pesukei deZimra and the blessing of Yotzer we mention the song and praise with which the angels praise and say in awe, three times, “Holy,” etc.
The Pesukei deZimra and the blessing of Yotzer Or describe the angels’ song: in awe they say “Holy” three times.


דהיינו איך שהוא ית׳ קדוש ומובדל ואינו מושג דלית מחשבה תפיסא ביה168 ואין ערוך אליו כלל. והאופנים ברעש גדול מזה שמשיגים קצת איך שהוא קדוש כו׳.
That is, how He, may He be blessed, is holy and separate and not comprehended, for “no thought can grasp Him,” and there is no comparison to Him at all. And the ofanim are “with a great noise” from this, that they comprehend somewhat how He is holy, etc.
“Holy” means separate and beyond grasp, for no thought can grasp G-d at all. The ofanim, a class of angels, are stirred “with a great noise” by the little they do grasp of His holiness.


והנה המלאכים נק׳ עומדים כמ״ש ונתתי לך מהלכים בין העומדים האלה169 וכנודע בפי׳ ענין עצי שטים עומדים170
Now, the angels are called “standing ones,” as it is written, “And I will give you places to walk among these that stand,” and as is known in the explanation of “acacia wood, standing,”
Angels are called “standing ones,” as in Zechariah’s vision, “I will give you places to walk among these that stand.” The text adds that this is known from the explanation of “acacia wood, standing,” the upright boards of the Mishkan.


והיינו שהם רק במדרגת ובחי׳ רגלים בלבד (וכמ״ש ג״כ ע״פ ותפול לפני רגליו ותבך ותתחנן לו171 כו׳ והוא מבואר בזהר)
that is, that they are only at the rung and level of feet (as is written also on the verse “And she fell before his feet and wept and pleaded with him,” etc.; and it is explained in the Zohar)
The angels are only at the level of “feet.” The text points to its explanation of the verse in Esther, “she fell before his feet.”


(פ׳ לך לך דפ״ו ע״א) מאן רגליו אלין מלאכין172 כו׳ וישראל שלמטה הם בבחי׳ ומדרגת הראש
(Parshas Lech Lecha, 86a): “Who are His feet? These are the angels,” etc. And Israel below are at the level and rung of the head,
The Zohar on Lech Lecha reads “his feet” as the angels. Israel below, by contrast, are at the level of the head.


כי ישראל היינו לי ראש ישראל עלו במחשבה173 ולכך כאשר ישים האדם אל לבו איך שבחי׳ המלאכים ואופנים כו׳
for Yisrael is li rosh (“a head for Me”); “Israel arose in [G-d’s] thought.” And therefore, when a person takes to heart how the angels and ofanim, etc.,
The letters of Yisrael spell li rosh, “a head for Me,” and the Midrash counts Israel among the things that “arose in [G-d’s] thought” before creation. The person praying is to take to heart the contrast that follows.


אשר הם בחי׳ רגלים לבד עומדים באהוי״ר [באהבה ויראה] גדולה וברעש גדול אומרים קדוש וברוך כו׳ מהתפעלות בהשגתם בגדולת א״ס ב״ה.
which are only the level of feet, stand in great love and awe and “with a great noise” say “Holy” and “Blessed,” etc., out of their excitement in their comprehension of the greatness of the Infinite One (Ein Sof), blessed be He,
The angels, who are only the “feet,” stand in great love and awe and cry “Holy” and “Blessed” with a great noise, stirred by what they grasp of the greatness of the Infinite One.




23וישראל שהם בחי׳ הראש הם בבחי׳ שינה וכמ״ש היינו כחולמים174 שאחר התפלה חולפת ועוברת האהבה רק כל ישעו וכל חפצו למלאות צרכי הגוף ועושים מצרכי הגוף עיקר כו׳
while Israel, who are the level of the head, are in a state of sleep, as it is written, “We were like dreamers”: for after prayer the love passes and goes away, and all his salvation and all his desire is only to fill the needs of the body, and they make the needs of the body the main thing, etc.;
Israel, the “head,” are as if asleep, “like dreamers”: after prayer their love fades, and all their striving goes to the needs of the body, which they make the main thing.


עי״ז יתמרמר לבו מאד בקרבו מירידה זו שירדה הנשמה מאיגרא רמה175 כו׳ עליונים למטה176 כו׳ ויתעורר מזה לצעוק אל ה׳ בצר לו מנקודת לבו ברעותא דליבא אליו ית׳.
through this his heart will be very bitter within him over this descent, that the soul has descended “from a high roof,” etc., “the higher ones below,” etc.; and from this he will be aroused to cry out to G-d in his distress, from the point of his heart, with the will of the heart, to Him, may He be blessed.
Reflecting on this, a person grieves over the soul’s descent “from a high roof into a deep pit,” the higher ones now below. This stirs him to cry out to G-d from the innermost point of his heart.




24וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] אין עומדים להתפלל אלא מתוך כובד ראש.177 היינו בהתבוננו בירידה גדולה זו שהראש נשפל מאד למטה שכיבת לעפרא וזהו כובד ראש
And this is what our Sages, of blessed memory, said: “One may stand to pray only out of heaviness of head (koved rosh).” That is, when he contemplates this great descent, that the head is brought very low, “lying in the dust,” and this is the heaviness of the head;
The Mishnah says that one may stand to pray only out of “heaviness of head.” The Alter Rebbe reads it literally: the “head,” Israel’s soul, has sunk very low, “lying in the dust,” and contemplating this weighs one down.


ומזה יבא לידי הכנעה ושפלות גדולה והיינו פי׳ כובד ראש כפשוטו ועי״ז יבא לבחי׳ ויצעקו אל ה׳ בצר להם להתעורר בתשובה מרעותא דליבא לשוב אל ה׳ ממש
and from this he will come to great submission and lowliness, which is the plain meaning of “heaviness of head.” And through this he will come to the level of “They cried out to Havayah in their distress,” to be aroused in teshuvah from the will of the heart, to return truly to G-d.
This brings submission and humility, the plain meaning of “heaviness of head,” and from there a cry to G-d out of distress and a heartfelt return to Him in teshuvah.


וזהו בחי׳ ואהבת בכל לבבך178 שבק״ש [שבקריאת שמע] וע״י כ״ז [כל זה] יוכל לבקש אח״כ באמת לאמתו בשמו״ע [בשמונה עשרה] בא״י [ברוך אתה ה׳] שיהיה גילוי אור א״ס ב״ה שלמעלה מהשתלשלות למטה.
And this is the level of “And you shall love… with all your heart” in the Shema. And through all this he will afterwards be able to ask, in utter truth, in the Shemoneh Esreh, “Blessed are You, Havayah”: that there be a revelation below of the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus).
This is the love “with all your heart” of the Shema. Only after all this can one sincerely ask, in “Blessed are You, Havayah,” that the Infinite Light from beyond the chain of worlds be revealed below.


וכ״ז [וכל זה] הוא ענין עבודה שבלב זו תפלה ואח״כ צ״ל כלים לגילוי האור וזהו ענין לעבדה זו רמ״ח מ״ע [מצות עשה] להמשיך האור בכלים להיות דירה בתחתונים.
And all this is the matter of “the service of the heart: this is prayer.” And afterwards there must be vessels for the revelation of the light; and this is the matter of “to work it: these are the 248 positive commandments,” to draw the light into vessels, so that there be a dwelling place among the lower realms.
All this is the service of the heart, prayer. Then vessels are needed for the light: the 248 positive commandments of “to work it,” through which the dwelling among the lower realms is made.




25והנה ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה179180 א׳ בתשובה ומעשים טובים בעוה״ז מכל חיי העוה״ב [העולם הבא] כי עוה״ב [עולם הבא] הוא רק בחי׳ זיו השכינה181 היינו זיו והארה בעלמא שמזה נהנין הנשמות ומתענגין.
Now, our Sages, of blessed memory, said, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come”: for the World to Come is only the level of “the radiance of the Shechinah,” that is, a mere radiance and glow, from which the souls derive pleasure and delight.
The Mishnah in Avos says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. For the World to Come is only the “radiance of the Shechinah” in which the souls delight, a glow and not its source.


אבל ע״י התשובה ממשיכים גילוי א״ס ב״ה ממש שהוא מקור האור והזיו שאינה אלא הארה לבד
But through teshuvah one draws down a revelation of the Infinite One, blessed be He, Himself, who is the source of the light and of the radiance, which is only a glow.
Teshuvah, by contrast, draws down a revelation of the Infinite One Himself, the source of that light and radiance.


וזה ענין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] ע״פ ויניחהו בג״ע [בגן עדן] לעבדה182 זו רמ״ח מ״ע [מצות עשה] שע״י המצות ממשיכי׳ [ממשיכים / ממשיכין] תוספת אור רב בג״ע [בגן עדן] מא״ס ב״ה שהוא מקור הזיו
And this is the meaning of what our Sages, of blessed memory, said on the verse “And He placed him in Gan Eden to work it”: “these are the 248 positive commandments”: that through the commandments one draws down an addition of great light into Gan Eden from the Infinite One, blessed be He, who is the source of the radiance;
The same applies to the Sages’ reading of “to work it” as the positive commandments: through them added light from the Infinite One is drawn into Gan Eden.


וזהו העבודה של הג״ע [הגן עדן] שמוסיפים בו אור רב ע״י המצות כו׳. (ועמ״ש מזה בביאור ע״פ וידבר משה אל ראשי המטות).183
and this is the “work” of the Garden, that one adds great light to it through the commandments, etc. (And see what is written on this in the explanation on the verse “And Moshe spoke to the heads of the tribes.”)
This is the “work” of the Garden: adding light to it through the commandments. The text refers to its explanation on “And Moshe spoke to the heads of the tribes.”


והנה מכ״ז [מכל זה] נתבאר פי׳ וענין לשון עבודה מה ענינה שהוא להמשיך גילוי אור א״ס למטה דירה בתחתונים וכן תוספת אור בג״ע [בגן עדן] כו׳.
Now, from all this the meaning and substance of the term “service” has been explained, what it is: that it is to draw down a revelation of the Infinite Light below, a dwelling place among the lower realms, and likewise an addition of light in Gan Eden, etc.
This completes the explanation of “service” promised at the start: to draw the Infinite Light down below, making the dwelling among the lower realms, and to add light in Gan Eden.


והיינו ע״י קיום המצות עשין ול״ת [ולא תעשה]. אך מצות צריכות כוונה והיא בחי׳ התפלה בא״י [ברוך אתה ה׳] להמשיך האור ע״י עבודה שבלב וכמ״ש אם ישים אליו לבו184 רוחו ונשמתו אליו יאסוף.
And that is through the fulfillment of the commandments, positive and negative. But commandments require intention, and this is the level of prayer, “Blessed are You, Havayah,” to draw down the light through the service of the heart; as it is written, “If he sets his heart toward Him, he will gather his spirit and his soul to Him.”
This is done through the positive and negative commandments; but commandments require intention, which is prayer, “Blessed are You, Havayah,” the service of the heart. The verse “If he sets his heart toward Him” is cited for the heart’s turning to G-d.


וכדי שיהיה הבקשה בשמו״ע [בשמונה עשרה] בא״י [ברוך אתה ה׳] באמת לאמתו צ״ל תחלה פסוד״ז [פסוקי דזמרה] וברכות ק״ש [קריאת שמע] וק״ש [וקריאת שמע] עצמה וכנ״ל.
And in order that the request in the Shemoneh Esreh, “Blessed are You, Havayah,” be in utter truth, there must first be the Pesukei deZimra, the blessings of the Shema, and the Shema itself, as mentioned above.
For the request of the Shemoneh Esreh to be truly sincere, it must be preceded by the Pesukei deZimra, the blessings of the Shema and the Shema itself.




Section 7 · ¶26–29
Yaakov: the yud drawn down to the heel
26והנה כ״ז [כל זה] הוא בחי׳ ומדרגת יעקב עבדי.185 שהוא הממשיך להיות בחי׳ דירה בתחתונים ע״י תפלה ומצות. לכן נק׳ יעקב שהוא בחי׳ י׳ עקב.
Now, all this is the level and rung of “Yaakov My servant,” who draws down so that there be a dwelling place among the lower realms, through prayer and commandments. Therefore he is called Yaakov, which is the level of yud-akev (a yud and a heel).
All this, drawing down the dwelling below through prayer and commandments, is the level of “Yaakov My servant.” The name Yaakov is read as yud-akev: the yud, the highest point, drawn down to the heel (akev).


והיינו עד״מ חוט השדרה הנמשך מהמוח ומתפשט עד הרגלים לפי שהחוט מגיע עד גיד הנשה186 ושם הוא מתפצל ויורד בירכים ורגלים. וזהו ענין היו״ד שנמשך עד בחי׳ עקב.
That is, by way of analogy, the spinal cord, which is drawn from the brain and extends down to the feet: for the cord reaches as far as the sciatic nerve (gid hanasheh), and there it branches and goes down into the thighs and the legs. And this is the matter of the yud that is drawn down to the level of the heel.
In the analogy, the spinal cord runs from the brain down to the sciatic nerve, where it branches into the thighs and legs. So the yud is drawn down all the way to the “heel.”




27והנה היו״ד הוא נקודה אוכמא דלית ביה חיוורא כלל והוא נמשך מבחי׳ ישת חשך סתרו187 שמורה על בחי׳ סתימו שאינו מושג כלל.
Now, the yud is “a black point that has no white in it at all,” and it is drawn from the level of “He made darkness His hiding place,” which denotes the level of concealment (sesimu), which is not comprehended at all.
The yud, the smallest letter, is a single point, described as “a black point with no white in it at all.” It comes from the hidden level of “He made darkness His hiding place,” which is entirely beyond grasp.


והעבודה הוא להמשיך בחי׳ זו למטה דהיינו להתלבש גם בעוה״ז ממש שהוא בחי׳ עקביים. והיינו ע״י המצות מעשיות שנעשו מדברים גשמיים ממש דבחי׳ עקביים ואור א״ס ב״ה שורה ונמשך ומתלבש בהן
And the service is to draw this level down below, that is, to be enclothed also in this very world, which is the level of the heels. And this is through the practical commandments, which are performed with truly physical things, of the level of the heels, and the Infinite Light (Or Ein Sof), blessed be He, rests and is drawn down and enclothed in them;
The service is to draw this hidden level down into this physical world, the “heels.” This happens through the practical mitzvos, done with physical things, in which the Infinite Light rests and is enclothed.


וזהו י׳ עקב שהיו״ד מתלבש בבחי׳ עקביים (ועמ״ש סד״ה וישב יעקב188 בארץ189190 כו׳ ובד״ה הבאים ישרש יעקב).191192
and this is yud-akev: that the yud is enclothed in the level of the heels (and see what is written at the end of the discourse beginning “And Yaakov dwelt in the land,” etc., and in the discourse beginning “Those who come, Yaakov will take root”).
That is the meaning of yud-akev: the yud enclothed in the heels. The text refers to its discourses “And Yaakov dwelt in the land” and “Those who come, Yaakov will take root.”


אך כדי להמשיך זה ע״י המצות צ״ל בתחלה התפלה שהיא בחי׳ התעוררות רעותא דליבא כי יש ד׳ מדרגות רצון ומחשבה דבור ומעשה וכדי להמשיך מבחי׳ היו״ד למטה
But in order to draw this down through the commandments, there must first be prayer, which is the level of the arousal of the will of the heart (re’usa deliba). For there are four rungs, will and thought, speech and action; and in order to draw down from the level of the yud below,
But to draw this down through the mitzvos, prayer must come first, as the arousal of the heart’s will. There are four rungs, will, thought, speech and action, and the drawing down from the yud begins with will.


שהוא בחי׳ גילוי והמשכת רצון העליון המלובש בחכמה עילאה היא דוקא ע״י רעותא דליבא בחי׳ ועמך לא חפצתי193194 ועי״ז ממשיכים אח״כ גילוי בחי׳ רצון
which is the level of the revelation and drawing down of the supernal will that is enclothed in the higher Chochmah (Chochmah Ila’ah), it is specifically through the will of the heart, the level of “and besides You I desire nothing”; and through this one afterwards draws down a revelation of the level of the supernal
The yud is the supernal will enclothed in the higher Chochmah, and it is drawn down only through the will of the heart, the longing of “besides You I desire nothing.” After that, the supernal will is revealed through the commandments.


העליון ע״י המצות להיות אשר קדשנו במצותיו וצונו שיומשך בחי׳ קדש העליון שהוא בחי׳ יו״ד הנ״ל למטה ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] על תפלתי שתהא סמוכה למטתי195 כו׳.
will through the commandments, so that there be “Who has sanctified us with His commandments and commanded us”: that the level of the supernal holiness (kodesh), which is the level of the yud mentioned above, be drawn down below. And therefore our Sages, of blessed memory, said, “over my prayer, that it be close to my bed,” etc.
Through the mitzvos, “Who has sanctified us with His commandments,” the supernal holiness, the yud, comes down below. That is why Abba Binyamin was anxious that his prayer be “close to his bed,” first thing on rising, before the day’s activities.


(עוי״ל [עוד יש לומר] כמ״ש בפ׳ אחרי בד״ה כי ביום הזה יכפר.196 כי תפלה ותורה וצדקה הם נגד ג׳ בחי׳ מחשבה ודיבור ומעשה וזהו ענין בראתיו יצרתיו אף עשיתיו.197
(One may further say, as is written in Parshas Acharei, in the discourse beginning “For on this day He will atone”: that prayer, Torah and charity correspond to the three levels of thought, speech and action; and this is the meaning of “I created it, I formed it, I also made it.”
A further explanation, from the discourse “For on this day He will atone”: prayer, Torah and charity correspond to thought, speech and action, the three stages of “I created it, I formed it, I also made it.”


ולכן ההמשכה צ״ל כסדר שמתחלה ממשיכים היו״ד והרצון עליון במחשבה שהוא ע״י התפלה שעיקרה עבודה שבלב כו׳).
And therefore the drawing down must be in order: first one draws down the yud and the supernal will into thought, which is through prayer, whose essence is the service of the heart, etc.)
So the drawing down must go in order, beginning with thought: first the yud and the supernal will are drawn into thought through prayer, the service of the heart.


והנה על בחי׳ ומדרגה זו דיעקב עבדי נאמר לא הביט און ביעקב פי׳ און הוא המרמה והרמאות
Now, of this level and rung of “Yaakov My servant” it is said, “He has not beheld iniquity (aven) in Yaakov.” The meaning: aven is deceit and trickery,
The maamar now returns to its verse: of this level of Yaakov the servant it is said, “He has not beheld aven in Yaakov.” Aven means deceit and trickery.


כמו ואיש און מחשבותיו198 שהוא מחשבות והרהורין בישין שלעומת בחי׳ מחשבה טובה דתפלה שהיא עבודה שבלב ובחי׳ מחשבה דקדושה .
as in “and the man of iniquity, his thoughts”: that is, evil thoughts and musings, opposite the level of the good thought of prayer, which is the service of the heart, and the level of holy thought.
As in “the man of aven, his thoughts,” aven is the evil thoughts that oppose the good and holy thought of prayer, the service of the heart.




28וזהו און אם ראיתי בלבי199 וכן בדבור שלעומת זה כמ״ש דברי פיו און ומרמה.200 וכן במעשה כמ״ש פועלי און.201
And this is “If I had seen iniquity in my heart.” And so too in speech, opposite this, as it is written, “The words of his mouth are iniquity and deceit.” And so too in action, as it is written, “workers of iniquity.”
Aven appears in all three garments of the soul: in thought, “if I had seen aven in my heart”; in speech, “the words of his mouth are aven and deceit”; and in action, “workers of aven.”


וכשהאדם מתבונן בתפלה בחב״ד [בחכמה בינה ודעת] שבנפשו בגדולת ה׳ עומדים כנגדו מחשבות זרות דסט״א [דסטרא אחרא] שהם מחשבות איש און הנ״ל והרהורין הרעים [ועיין בזהר פ׳ בלק דרי״א ע״א ובמק״מ [ובמקדש מלך] שם]
And when a person contemplates in prayer, with the Chochmah, Binah and Daas of his soul, the greatness of G-d, there stand against him foreign thoughts of the sitra achra (the other side), which are the thoughts of the “man of iniquity” mentioned above, and the evil musings (and see the Zohar, Parshas Balak, 211a, and the Mikdash Melech there);
When a person contemplates G-d’s greatness in prayer with his mind, foreign thoughts of the sitra achra rise against him, the “thoughts of the man of aven.” The text cites the Zohar on Balak and its commentary Mikdash Melech.


אמנם גדול כח בחי׳ יעקב גם מצד עצמו כי יש יתרון להקדושה על סט״א [סטרא אחרא] כיתרון האור202 כו׳ והעיקר כי ה׳ אלקיו עמו203204 והוא העזר205 מלמעלה.
yet great is the power of the level of Yaakov even on its own account, for holiness has an advantage over the sitra achra, “as the advantage of light,” etc.; and the main thing is that “Havayah his G-d is with him,” and that is the help from Above.
But the level of Yaakov is strong even on its own, for holiness surpasses the other side as light surpasses darkness. Above all, “Havayah his G-d is with him”: the help comes from Above, as the Sages say that without G-d’s help a person could not overcome his inclination.




29וזהו לא הביט און ביעקב206 שלא יוכל האון להביט בבחי׳ יעקב ולבלבלו כי לא יוכל לו207 אלא נפל יפול לפניו208 [וע׳ לעיל בפ׳ וישלח ע״פ ויאבק איש.209210
And this is “lo hibit aven beYaakov” (“He has not beheld iniquity in Yaakov”): that the iniquity cannot gaze at the level of Yaakov and confuse him, for it cannot prevail over him; rather, “he will surely fall before him.” (And see above, in Parshas Vayishlach, on the verse “And a man wrestled,”
Read this way, the verse says that aven cannot even “gaze at” Yaakov to confuse him: it cannot prevail, but “will surely fall before him,” in the words of Haman’s advisers. The text refers to its discourse on Yaakov’s wrestling with the angel.


גבי כי לא יכול לו מפני שיעקב הוא י׳ עקב יסוד אבא כו׳ וזהו ענין התפלה שהוא המשכת הדעת שמבחי׳ יסוד אבא כו׳ ועיין שם]:
regarding “that he could not prevail against him”: because Yaakov is yud-akev, the Yesod of Abba, etc.; and this is the matter of prayer, which is the drawing down of Daas (knowledge), which is from the level of the Yesod of Abba, etc.; and see there.)
There the angel “could not prevail against him” because Yaakov is yud-akev, the Yesod of Abba, the channel through which Chochmah flows. Prayer, the drawing down of Daas, comes from that same Yesod of Abba.




Section 8 · ¶30–40
Toil and Shabbos: from Yaakov to Yisrael
30ה ולא ראה עמל בישראל.211 פי׳ דזה מעלה יתירה בבחי׳ ישראל מה שאינו בבחי׳ יעקב דאילו בבחי׳ יעקב לא הביט האון כנ״ל
5. “Nor has He seen toil (amal) in Yisrael.” The meaning: this is an additional virtue in the level of Yisrael that is not in the level of Yaakov. For in the level of Yaakov, the iniquity “has not beheld,” as mentioned above,
The fifth section turns to the verse’s second phrase, “nor has He seen amal in Yisrael.” This marks an advantage of Yisrael over Yaakov: aven cannot touch Yaakov, as explained above.


אבל יגיעה ימצא בו שיעקב הוא בחי׳ עבדי והעבודה הוא ענין עמל ויגיעה לאכפייא לסט״א [לסטרא אחרא] ולאהפכא חשוכא כו׳ ע״י התפלה והמצות כנ״ל.
but effort is found in it, for Yaakov is the level of “My servant,” and service is a matter of toil and effort, to subdue the sitra achra and to transform darkness, etc., through prayer and the commandments, as mentioned above.
But effort is still found in Yaakov, for he is the servant, and service means toil: subduing the sitra achra and transforming darkness through prayer and the commandments.




31והיינו בכל ששת ימי המעשה כמ״ש ששת ימים תעבוד212 דהיינו כמו עד״מ המלאכות גשמיים החורש והזורע והקוצר213 כו׳
And this is during all the six days of the week, as it is written, “Six days you shall labor,” that is, just as, by way of analogy, the physical labors: the one who plows, and sows, and reaps, etc.,
This toil belongs to the six weekdays, of which it is said, “Six days you shall labor.” It is like the physical labors of plowing, sowing and reaping, which head the Mishnah’s list of the labors of Shabbos.


כך הוא בעבודת ה׳ בתפלה בכל ששת ימי המעשה צ״ל בחי׳ עבודה זו ביגיעת הנפש ויגיעת בשר להתבונן בגדולת ה׳ ולהוליד אהוי״ר [אהבה ויראה] לה׳ ולהוציא מלבו הרצונות זרות דנה״ב [דנפש הבהמית] עד שיהיה לו
so it is in the service of G-d in prayer: during all the six days of the week there must be this level of service, with toil of the soul and toil of the flesh, to contemplate the greatness of G-d and to beget love and awe for G-d, and to remove from his heart the foreign desires of the animal soul, until he has
Weekday prayer is labor of the same kind, toil of soul and body: contemplating G-d’s greatness, bringing to birth love and awe, and uprooting the animal soul’s foreign desires.


רק רצון א׳ לאביו שבשמים שכל זה הוא ע״י מלחמה גדולה עם היצר וכמ״ש בזהר214 שעת צלותא שעת קרבא
only one will, for his Father in heaven; for all this is through a great war with the [evil] inclination, as it is written in the Zohar, “The time of prayer is a time of battle,”
The goal is that a person have only one desire, for his Father in heaven. This takes a great war with the evil inclination: “the time of prayer is a time of battle.”


ועל דרך שאמרו בספרי פרשת עקב סמוך לפלטין שלך לא כבשת ואתה הולך ומכבש215 כו׳
and along the lines of what they said in the Sifrei, Parshas Ekev: “Next to your own palace you have not conquered, and you go off conquering?” etc.
The Sifrei makes the point through David: G-d asked how he could go off to conquer distant Aram when the Jebusites next to his own palace were not yet driven out.


וכך אם לא פעל להפך מדותיו הרעות ולהמשיך גילוי אלקות בקרבו ע״י התפלה איך יוכל להמשיך גילוי אלקות בעולם ע״כ צריך תחלה לכבוש גופו ונפשו הבהמית
So too, if he has not acted to transform his bad traits and to draw down a revelation of G-dliness within himself through prayer, how can he draw down a revelation of G-dliness into the world? Therefore he must first conquer his body and his animal soul
So too, one who has not first transformed his own bad traits and revealed G-dliness within himself through prayer cannot reveal G-dliness in the world. He must first conquer his body and his animal soul.


ע״י התפלה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לעולם יראה אדם עצמו כאלו קדוש שורה בתוך מיעיו216217 שנאמר בקרבך קדוש218 ולכן צריך עמל ויגיעות נפש כדי שיוכל להיות גילוי אלקות בנפש ואח״כ ימשיך גילוי אלקות בעולם.
through prayer; as our Sages, of blessed memory, said, “A person should always regard himself as if the Holy One dwells within his innards, as it is said, ‘the Holy One in your midst.’” And therefore there must be toil and exertions of the soul, so that there can be a revelation of G-dliness in the soul, and afterwards he will draw down a revelation of G-dliness into the world.
That conquest comes through prayer. The Sages say that a person should see himself as if the Holy One dwells within him, so toil of the soul is needed to reveal G-dliness in oneself first, and only then in the world.




32ומזה הטעם אסור לאכול קודם התפלה219220 שאז עדיין הנשמה באפו221 ואיך יוכל לברר המאכל ולהעלותו עד אחר התפלה
And for this reason it is forbidden to eat before prayer: for then the soul is still “in his nostrils,” and how could he refine the food and raise it up? [Not] until after prayer,
This is also why one may not eat before praying: until then the soul is only “in his nostrils,” not yet spread through the body, and he cannot refine and elevate the food.


שאז מתפשטת הנשמה בכל הגוף ועי״ז יוכל אח״כ להעלות המאכל ולברר הטוב מן הרע ונק׳ האכילה ג״כ מלחמה כמ״ש בזהר על פום חרבא222 ייכל נהמא223
when the soul spreads through the whole body; and through this he can afterwards raise up the food and refine the good from the bad. And eating too is called a war, as it is written in the Zohar, “By the mouth of the sword he shall eat bread,”
After prayer the soul spreads through the whole body, and then he can elevate the food and separate its good from its bad. Eating too is a battle, as the Zohar speaks of eating bread “by the mouth of the sword.”


והיינו להלחם עם היצר שלא יהיה האכילה בתאוה רק לש״ש [לשם שמים] ועי״ז מברר הטוב כו׳ [ועמ״ש מזה בד״ה כה תברכו224 בפ׳ נשא].
that is, to wage war with the [evil] inclination, so that the eating be not out of lust but only for the sake of Heaven; and through this he refines the good, etc. (And see what is written on this in the discourse beginning “Thus shall you bless,” in Parshas Nasso.)
The battle is with the inclination: to eat not from lust but for the sake of Heaven, and so refine the good in the food. The text refers to its discourse “Thus shall you bless” in Parshas Nasso.




33וכ״ז [וכל זה] הוא העבודה בששת ימי המעשה וזהו בחי׳ יעקב עבדי שהעבודה זו הוא עמל ויגיעה כנ״ל והוא בחי׳ אתכפייא וזהו בחי׳ עובד אלקים225226 כמ״ש בבינונים ח״א [חלק א׳] פט״ו [פרק ט״ו / פרשה ט״ו].
And all this is the service of the six days of the week; and this is the level of “Yaakov My servant,” for this service is toil and effort, as mentioned above, and it is the level of iskafya (subjugation); and this is the level of “one who serves G-d” (oved Elokim), as is written in [Sefer Shel] Beinonim, Part I, chapter 15.
All this weekday toil is the level of “Yaakov My servant,” the subjugation (iskafya) of the other side. This is “one who serves G-d,” oved Elokim, as the Tanya explains in chapter 15.


אבל בשבת הוא בחי׳ בשנותו את טעמו227 ויגרשהו וילך דאתהפכא חשוכא לנהורא עד שהוא בחי׳ מנוחה ואין נמצא בו עמל כלל כמ״ש כי בו שבת.228
But on Shabbos it is the level of “when he changed his manner... and he drove him away, and he went,” which is is’hapcha, darkness transformed into light, until it is the level of rest, and no toil is found in it at all, as it is written, “for on it He rested.”
On Shabbos the service is is’hapcha, the transformation of darkness into light, which the text calls by the words of the verse about David, “when he changed his manner... and he drove him away, and he went.” It is a state of rest with no toil at all, as the Torah says of Shabbos, “for on it He rested.”




34וזהו בחי׳ ישראל שיר229 אל230 שהוא השירה של בחי׳ אל דכתיב חסד אל כל היום.231
And this is the level of Yisrael: shir Kel (“the song of Kel”), which is the song of the level of Kel, of which it is written, “The kindness of Kel is all the day.”
Yisrael is now explained by its letters: shir Kel, “the song of Kel.” Kel is the Name associated with kindness, as in “The kindness of Kel is all the day.”


והיינו שתפלה דשבת הוא התענוג מגדולת ה׳ שמתענגים ישראל בתפלה ע״י ההתבוננות וההשגה בגדולת ה׳ וכמ״ש טעמו וראו כי טוב232233 ה׳ וכתיב ישמח ישראל בעושיו234235 וגו׳.
That is, the prayer of Shabbos is delight in the greatness of G-d: Israel delight in prayer through contemplating and comprehending the greatness of G-d, as it is written, “Taste and see that Havayah is good,” and it is written, “Let Israel rejoice in its Maker,” etc.
The prayer of Shabbos is delight in G-d’s greatness: Israel delight in contemplating and grasping it, as in “Taste and see that Havayah is good” and “Let Israel rejoice in its Maker.”


[ועמ״ש בפ׳ חקת בפ׳ אז ישיר ישראל236 כו׳ ישראל דלעילא וגילוי זה בשבת ועמ״ש ע״פ לסוסתי237 בענין טלא דנטיף מעתיקא ועמ״ש ע״פ שיר השירים]:238
(And see what is written in Parshas Chukas on the verse “Then Israel sang,” etc., [that it is] the Israel Above, and that this revelation is on Shabbos; and see what is written on the verse “To a mare” on the matter of “the dew that drips from Atika”; and see what is written on the verse “The Song of Songs.”)
The text refers to its discourse on “Then Israel sang,” which speaks of a supernal Israel revealed on Shabbos; to its discourse on “To a mare,” on the dew that drips from Atika, the Ancient One; and to its discourse on “The Song of Songs.”




35ולכן לא ראה עמל בישראל. כי אין העבודה בבחי׳ עמל כלל רק להתענג על239 ה׳ וקראת לשבת ענג.240241
And therefore “nor has He seen toil in Yisrael”: for the service is not at the level of toil at all, but only to delight in G-d: “and you shall call the Shabbos a delight.”
That is why “no toil is seen in Yisrael”: the service of Shabbos is not toil but delight in G-d, as Isaiah says, “and you shall call the Shabbos a delight.”


והטעם לזה שא״צ [שאין צריך / שאינו צריך] בשבת לבחי׳ עמל ויגיעה הנ״ל שבחול הוא כי הנה שבת אותיות תשב.242243
And the reason that on Shabbos there is no need for the level of toil and effort mentioned above, which there is on weekdays, is that Shabbos (שבת) has the letters of tashev (תשב, “return”).
Why is no toil needed on Shabbos? Because Shabbos (שבת) has the letters of tashev (תשב), “return,” as the following paragraphs explain.




36והיינו שבחול הוא בחי׳ ירידת החיות רגליה יורדות244 כו׳. והיינו ששם אלקים הוא המסתיר כו׳ וכנודע בענין שמש ומגן245 כו׳.
That is, on weekdays it is the level of the descent of the life-force, “her feet go down,” etc.; that is, the Name Elokim is what conceals, etc., as is known regarding “a sun and a shield,” etc.
On weekdays the life-force descends, “her feet go down,” and the Name Elokim conceals, as G-d is called “a sun and a shield,” the shield screening the sun’s light.


לכן צ״ל הצעקה בתפלה לצאת מן ההסתר כו׳ וזהו פי׳ עובד אלקים246 לתקן ההסתר וההעלם הנמשך משם אלקים שלא יהיה מסתיר ומעלים.
Therefore there must be the cry in prayer, to go out of the concealment, etc. And this is the meaning of oved Elokim (“one who serves Elokim”): to rectify the concealment and hiddenness that is drawn from the Name Elokim, so that it not conceal and hide.
So weekday prayer must be a cry to escape the concealment. That is the meaning of oved Elokim, “one who serves Elokim”: working to rectify the concealment that comes from the Name Elokim, so that it no longer hides.


אבל בשבת כתיב ויכל אלקים247 פי׳ שכלתה248 בחי׳ ומדרגת מדת הצמצום וההסתר דשם אלקים ונמשך התגלות שם הוי׳ שבת להוי׳249 וכמ״ש במ״א בד״ה באתי לגני250 כו׳.
But of Shabbos it is written, “And Elokim finished (vayechal)”: meaning that the level and rung of the attribute of contraction and concealment of the Name Elokim came to an end, and a revelation of the Name Havayah is drawn down, “a Shabbos to Havayah,” as is written elsewhere, in the discourse beginning “I have come into My garden,” etc.
Of Shabbos it is written, “And Elokim finished”: the contraction and concealment of the Name Elokim came to an end, and the Name Havayah is revealed, “a Shabbos to Havayah,” as the text explains in its discourse “I have come into My garden.”




37וזהו שבת אותיות תשב עליות העולמות לכך נק׳ שיר אל ולא שיר אלקים כי יוצאים מבחי׳ ההסתר כו׳ ולכן אין שייך צעקה רק אדרבה ההתענגות בה׳ מן הגילוי שמתגלה בשבת
And this is [why] Shabbos has the letters of tashev: the ascent of the worlds. Therefore it is called shir Kel and not shir Elokim, for one goes out of the level of concealment, etc.; and therefore a cry does not apply, but on the contrary, delight in G-d from the revelation that is revealed on Shabbos.
Shabbos as tashev means the ascent of the worlds back to their source. So Israel’s Shabbos song is shir Kel, not shir Elokim: it rises out of the concealment, and so there is no cry, only delight in what is revealed.


וזהו ג״כ ממש ההפרש בין בחי׳ יעקב לבחי׳ ישראל251 [ועיין בזהר וישלח דקע״ד252 א׳] וכמ״ש לא יקרא שמך עוד יעקב כ״א ישראל כו׳ כי שרית253 עם אלקים254 כו׳.
And this too is exactly the difference between the level of Yaakov and the level of Yisrael (and see the Zohar, Vayishlach, 174a), as it is written, “Your name shall no longer be called Yaakov, but Yisrael,” etc., “for you have contended (sarisa) with Elokim,” etc.
This is the very difference between Yaakov and Yisrael, as the Zohar on Vayishlach explains. The name Yisrael was given “for you have contended (sarisa) with Elokim.”


היינו שמשתרר על שם אלקים המסתיר שלא יהיה מסתיר עוד ויהיה גילוי שם הוי׳ והיינו ע״י שכבר נצח את הסתר הנה״ב [הנפש הבהמית] כו׳ וז״ש [וזהו שכתוב] הוי׳ אלקיו עמו.255
That is, he gains mastery over the Name Elokim, which conceals, so that it no longer conceals, and there is a revelation of the Name Havayah; and that is because he has already overcome the concealment of the animal soul, etc. And this is what is written, “Havayah his G-d is with him”:
Sarisa is read as mastery: Yisrael rules over the Name Elokim so that it no longer conceals, and Havayah is revealed, because he has already overcome the concealment of the animal soul. This is “Havayah his G-d is with him.”


עמו ממש שבשבת מתגלה בנפשו בחי׳ אלקות בבחי׳ גילוי ממש משא״כ בחול אין מתגלה אלקות בנפשו בבחי׳ גילוי כ״א הוא צועק מנקודת לבבו לה׳ ורוצה שיתגלה בו בבחי׳ גילוי
truly “with him,” for on Shabbos G-dliness is revealed in his soul in actual revelation; whereas on weekdays G-dliness is not revealed in his soul in revelation, but he cries out to G-d from the point of his heart and wants it to be revealed in him in revelation;
“With him” literally: on Shabbos G-dliness is openly revealed in his soul. On weekdays it is not revealed; he cries out from the point of his heart and longs for it to be revealed.


אבל בשבת הוא הגילוי ממש וז״ש [וזהו שכתוב] הוי׳ אלקיו עמו [ועמ״ש בפ׳ תצוה בד״ה זכור את אשר עשה לך עמלק בדרך256 כו׳
but on Shabbos it is the actual revelation. And this is what is written, “Havayah his G-d is with him.” (And see what is written in Parshas Tetzaveh, in the discourse beginning “Remember what Amalek did to you on the way,” etc.,
On Shabbos the revelation is real: “Havayah his G-d is with him.” A long bracketed passage begins, referring to the discourse “Remember what Amalek did to you” in Parshas Tetzaveh.


ענין ב׳ המדרגות בחי׳ פנים ובחי׳ אחור שיש בקדושה וזהו ענין ב׳ הבחי׳ דישראל ויעקב. ובחי׳ אחור דקדושה עומד לנגדו בחי׳ עמלק משא״כ בבחי׳ פנים כו׳ ע״ש.257258
on the matter of the two rungs, the level of the face and the level of the back, which exist in holiness; and this is the matter of the two levels of Yisrael and Yaakov. And opposite the level of the back of holiness stands the level of Amalek, which is not so with the level of the face, etc.; see there.
That discourse explains the two levels in holiness, face and back, which are Yisrael and Yaakov. Amalek stands opposite the back, but not opposite the face.




38והנה עמלק ראשיתו הוא בחי׳ עמל ולכן בישראל דייקא נאמר ולא ראה עמל בישראל כו׳
Now, the beginning of Amalek (עמלק) is the level of amal (עמל, toil), and therefore specifically of Yisrael it is said, “nor has He seen amal in Yisrael,” etc.;
The word Amalek begins with amal, “toil.” So it is specifically of Yisrael that the verse says, “nor has He seen amal”: Amalek has no hold there.


משא״כ בבחי׳ יעקב כיון שיעקב הוא עדיין בחי׳ עבודה ויגיעה דקדושה ע״כ עומד לנגדו העמל דלעומת זה שמבחי׳ עמלק אלא שלא יוכל לו כי מלחמה לה׳ בעמלק259 כו׳ ע״ש.
which is not so with the level of Yaakov: since Yaakov is still the level of the service and effort of holiness, therefore there stands against him the amal of the opposing side, which is from the level of Amalek; only that it cannot prevail against him, for “Havayah has a war with Amalek,” etc.; see there.
Yaakov, still at the level of holy toil, has the opposing amal, Amalek, standing against him. It cannot prevail, for “Havayah has a war with Amalek”: G-d Himself fights it.


אך א״א להגיע לבחי׳ ישראל שהוא בחי׳ שבת אם לא ע״י קדימת בחי׳ יעקב שהוא עבודה דחול על דרך מי שטרח בע״ש [בערב שבת]260 דוקא אז יאכל בשבת.
But it is impossible to reach the level of Yisrael, which is the level of Shabbos, except by the level of Yaakov, which is the service of the weekdays, coming first; in the manner of “one who toiled on Erev Shabbos,” specifically then “will eat on Shabbos.”
Yet Yisrael, the level of Shabbos, can be reached only after Yaakov, the weekday service: as the Sages say, only one who toiled on Erev Shabbos will eat on Shabbos.




39ולכן הקורא לישראל יעקב261 אינו עובר בעשה כמו הקורא לאברהם אברם משום דלא נעקר שם יעקב לגמרי מישראל
And therefore one who calls Yisrael “Yaakov” does not transgress a positive commandment, as does one who calls Avraham “Avram,” because the name Yaakov was not entirely uprooted from Yisrael;
This explains a halachic difference: calling Avraham “Avram” transgresses a positive commandment, but calling Yisrael “Yaakov” does not, because the name Yaakov was never fully uprooted.


דהא אהדרי׳ [אהדריה] קרא וקראו יעקב והיינו מטעם הנ״ל שא״א להגיע לבחי׳ ישראל אלא ע״י קדימת בחי׳ יעקב
for Scripture went back and called him Yaakov. And this is for the reason mentioned above, that it is impossible to reach the level of Yisrael except by the level of Yaakov coming first;
Scripture itself later calls him Yaakov again. The reason is the one already given: Yisrael can be reached only through Yaakov first.


כי מתחלה צ״ל עסק הבירורים שבחול לתקן ההסתר כו׳ שזהו עבודת בחי׳ יעקב ואח״כ יאכל בשבת להעלותם מעלה מעלה ולהתענג על ה׳ וכמ״ש במ״א.
for first there must be the work of the refinements (birurim) of the weekdays, to rectify the concealment, etc., which is the service of the level of Yaakov; and afterwards “he will eat on Shabbos,” to raise them up higher and higher and to delight in G-d, as is explained elsewhere.
First comes the weekday work of refining (birurim) and rectifying the concealment, the service of Yaakov; then on Shabbos one “eats,” raising what was refined ever higher and delighting in G-d.




40וזהו מה שאומרים במוצאי שבת אל תירא עבדי יעקבכו׳. כ בשבת אנו בבחינת ישראל שא״צ [שאין צריך / שאינו צריך] לבחי׳ עבודה ויגיעה לברר בירורים
And this is why on Motzaei Shabbos we say, “Do not fear, My servant Yaakov,” etc.: for on Shabbos we are at the level of Yisrael, which has no need for the level of service and effort to refine the refinements,
This is why on Motzaei Shabbos we say, “Do not fear, My servant Yaakov”: on Shabbos we are at the level of Yisrael and need no toil of refining.


כי בורר אסור262263 רק אנו אז בבחי׳ בן בנים למקום264265 ועיין זהר (ח״ג [חלק ג׳] דצ״ד) ואח״כ במוצאי שבת שמסתלקת הנשמה יתירה
for selecting is forbidden; rather, we are then at the level of a son, “children to the Omnipresent” (and see the Zohar, Part III, 94). And afterwards, on Motzaei Shabbos, when the additional soul departs,
Selecting is forbidden on Shabbos, and we are then “children to the Omnipresent,” at the level of the son. When Shabbos ends, the additional soul departs.


וצריך לחזור ולירד להיות בבחי׳ יעקב עבדי בכל ששת ימי המעשה לברר בירורים בבי״ע כו׳ לכך אומר אל תירא עבדי יעקב כו׳ מלירד שם
and one must again go down to be at the level of “Yaakov My servant” throughout the six days of the week, to refine the refinements in Beriah, Yetzirah and Asiyah, etc., therefore one says, “Do not fear, My servant Yaakov,” etc., [do not fear] to go down there;
We must go down again to the level of “Yaakov My servant” for the six weekdays, refining the worlds of Beriah, Yetzirah and Asiyah. So we say, “Do not fear, My servant Yaakov”: do not fear to go down there.


ובזה נותנים כח ועוז כו׳ והיא ירידה צורך עלייה בשבת שאח״כ וכן בכל יום יש מעין שבת בק״ש [בקריאת שמע] ותפלה שאו׳ [שאומרים] שמע ישראל266 כו׳ עמ״ש ע״פ יונתי]:
and with this, strength and might are given, etc. And it is a descent for the sake of an ascent, on the Shabbos that follows. And likewise every day there is a semblance of Shabbos in the Shema and prayer, when we say, “Hear, O Israel,” etc.; see what is written on the verse “My dove.”)
These words give strength for the descent, which is for the sake of a higher ascent on the coming Shabbos. Every day too has a taste of Shabbos in the Shema and prayer, when we say “Hear, O Israel,” and with this the long bracketed passage ends.




Section 9 · ¶41–43
The King’s teruah
41ותרועת מלך בו.267 הנה בפי׳ תרועת יש שני פירושים. הא׳ לשון שבירה ופירור כמו תרועם בשבט ברזל268 והב׳ לשון חיבה וריעות269 וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] בחומש כאן ושניהם אמת.
“And the King’s teruah is in him.” Now, in the meaning of teruas there are two interpretations. The first is a term of breaking and shattering, as in “You shall break them (teroem) with a rod of iron”; and the second is a term of affection and friendship, as Rashi explains in the Chumash here; and both are true.
The maamar turns to the verse’s last phrase, “and the King’s teruah is in him.” Teruah has two senses: breaking, as in “you shall break them (teroem) with a rod of iron,” and affection and friendship, as Rashi explains on this verse; both are true.


דהנה יש להבין דפעם מצינו דכתיב מלך במשפט יעמיד ארץ270 ודינא דמלכותא דינא271 שהוא מבחי׳ גבורות ופעם כתיב באור פני מלך חיים272 אנפוי דמלכא נהירין בבחי׳ חסדים.
For we need to understand: at times we find it written, “A king through justice establishes the land,” and “the law of the kingdom is law,” which is from the level of gevuros (severities); and at times it is written, “In the light of the King’s face is life,” “the King’s face shines,” at the level of chassadim (kindnesses).
Kingship appears in two forms: the king who establishes the land through justice, “the law of the kingdom is law,” which belongs to severity; and the king whose shining face gives life, which belongs to kindness.


אך הענין הוא דיש ב׳ בחי׳ במדת מלך וכמ״ש בזהר בפ׳ ויחי (דרל״ט ע״א)273 כד מלכא יתיב על כורסייא איקרי מלך עילאה274 וכד נחית לעבדוי
But the explanation is that there are two levels in the attribute of King, as is written in the Zohar, Parshas Vayechi (239a): “When the King sits on His throne, He is called the supernal King; and when He descends to His servants,
The Zohar on Vayechi explains that there are two levels of King: seated on his throne he is called the supernal King, and when he goes down to his servants, the lesser King.


מלך זוטא איקרי שבימות החול כשמתלבש בבי״ע מלך זוטא איקרי וירידה זו הוא ע״י גבורות וצמצומים כמ״ש כבוד מלכותך יאמרו275 וגבורתך ידברו וכמ״ש במ״א276 ואזי במשפט יעמיד כו׳ דינא דמלכותא כו׳.
He is called the lesser King.” That is, on weekdays, when He is enclothed in Beriah, Yetzirah and Asiyah, He is called “the lesser King,” and this descent is through gevuros and contractions, as it is written, “They shall speak of the glory of Your kingdom and tell of Your might (gevurah),” and as is explained elsewhere; and then “through justice He establishes,” etc., “the law of the kingdom,” etc.
On weekdays G-d’s sovereignty is enclothed in the lower worlds of Beriah, Yetzirah and Asiyah as the “lesser King,” and that descent comes through severities and contractions, as in “they shall tell of Your might.” Then He rules “through justice,” by the law of the kingdom.


משא״כ בשבת הוא בחי׳ כד יתיב על כורסייא וכמ״ש בזהר פ׳ תרומה (דקל״ה סע״א [סוף עמוד א] וע״ב)277
Which is not so on Shabbos: it is the level of “when He sits on His throne,” as is written in the Zohar, Parshas Terumah (end of 135a and 135b);
On Shabbos He is the King seated on His throne, as the Zohar on Terumah describes the entry of Shabbos in the passage beginning Kegavna.


והיינו שבשבת הוא עליות העולמות ובחי׳ מדת מלכותו עולה ומתייחדת בשרשה בבחי׳ אצילות וע״ז נאמר באור פני מלך כו׳
that is, on Shabbos there is the ascent of the worlds, and the level of the attribute of His Malchus (sovereignty) rises and is united with its root in the level of Atzilus (Emanation); and of this it is said, “In the light of the King’s face,” etc.,
On Shabbos the worlds ascend, and His Malchus rises and unites with its root in Atzilus. Of this it is said, “In the light of the King’s face is life.”


ואנפהא נהירין בנהירא עילאה278 ע״י התגלות עונג העליון מבחי׳ רעוא דכל רעוין שמתגלה בשבת במדת מלכותו ית׳
“and her face shines with the supernal light,” through the revelation of the supernal delight from the level of “the Will of all wills” (Raava deChol Raavin), which is revealed on Shabbos in the attribute of His Malchus, may He be blessed.
As the Zohar says of Shabbos, Malchus’s “face shines with the supernal light,” through the revelation of the supernal delight from “the Will of all wills,” which is revealed on Shabbos in G-d’s Malchus.


וזהו תרועת מלך בו ל׳ [לשון] ריעות וחיבה דקאי אבחי׳ ישראל שהוא בחי׳ שבת שאז ה׳ אלקיו עמו ממש שמתענג על ה׳ כנ״ל.
And this is “the King’s teruah is in him,” a term of friendship and affection, which refers to the level of Yisrael, which is the level of Shabbos, when “Havayah his G-d is with him” truly, for he delights in G-d, as mentioned above.
This is teruah in the sense of friendship and affection. It refers to Yisrael, the level of Shabbos, when “Havayah his G-d is with him” and he delights in G-d.




42ונמשך בחי׳ תרועת מלך בו היינו גילוי בחי׳ ריעות וחיבה279 מבחי׳ רעוא דכל רעוין שנמשך במדת מל׳
And there is drawn down the level of “the King’s teruah is in him”: that is, a revelation of the level of friendship and affection from the level of the Will of all wills, which is drawn into the attribute of Malchus,
From this, the King’s teruah, friendship and affection from the Will of all wills, is drawn into Malchus.


שהיא כנס״י [כנסת ישראל] [ועמ״ש מזה ג״כ בד״ה והיה מדי חדש280281 וע׳ בזהר ח״א [חלק א׳] דקנ״א א׳ ודף ר״ו ע״ב]
which is Knesses Yisrael (the Congregation of Israel) (and see what is written on this also in the discourse beginning “And it shall be, from one New Moon,” and see the Zohar, Part I, 151a and folio 206b);
Malchus is Knesses Yisrael, the Congregation of Israel. The text refers to its discourse on “And it shall be, from one New Moon” and to two passages of the Zohar.


וגם עי״ז נמתקים כל הדינין וגבורות הנמשכים מבחי׳ דינא דמלכותא בששת ימי המעשה מחמת התגלות רעוא דכל רעוין וכמ״ש בזהר תרומה שם וכל דינין מתעברין מינה282 כו׳.283
and also, through this, all the judgments and gevuros that are drawn from the level of “the law of the kingdom” during the six days of the week are sweetened, because of the revelation of the Will of all wills, as is written in the Zohar, Terumah, there: “and all judgments pass away from her,” etc.
Through this revelation all the judgments and severities of the weekday “law of the kingdom” are sweetened, as the Zohar says of Shabbos: “all judgments pass away from her.”




43וזהו תרועת מלך בו כפי׳ הראשון לשון שבירה ופירור דהיינו שמתפררים הגבורות וזהו מיתוקן וכמ״ש אתה פוררת בעזך ים,284 וכידוע ג״כ בענין כוונת התרועה בתקיעת שופר285 דר״ה [דראש השנה] שהיא לפרר גבורות עליונות דיצחק כמ״ש בזהר אמור.286
And this is “the King’s teruah is in him” according to the first interpretation, a term of breaking and shattering: that is, the gevuros are shattered, and this is their sweetening, as it is written, “You shattered the sea with Your might”; and as is also known regarding the intent of the teruah in the sounding of the shofar on Rosh HaShanah, that it is to shatter the supernal gevuros of Yitzchak, as is written in the Zohar, Emor.
Teruah in its first sense, breaking, also applies: the severities are broken up, and that is their sweetening, as in “You shattered the sea with Your might.” So too the teruah of the shofar on Rosh HaShanah is meant, as the Zohar on Emor explains, to break the supernal severities of Yitzchak.


ותרועה ופירור זה הוא ע״י התגלות בחי׳ רעדכ״ר [רעוא דכל רעוין] שהוא ענין ריעות וחיבה נמצא ב׳ הפירושים עולים בקנה א׳:
And this teruah and shattering is through the revelation of the level of the Will of all wills, which is a matter of friendship and affection. It follows that the two interpretations agree as one.
This breaking itself comes through the revelation of the Will of all wills, which is friendship and affection. So the two meanings of teruah agree: the affection is what breaks the severities.



In one’s avodah
On weekdays a person must toil in prayer: contemplate G-d’s greatness and the soul’s descent, uproot the animal soul’s foreign desires and cry out from the point of the heart, so that “Blessed are You, Havayah” is said in truth; then carry that light into each mitzvah through its blessing, eat only after praying and for the sake of Heaven, and conquer oneself before trying to reveal G-dliness in the world. On Shabbos the service is delight in G-d, and when it ends one goes down again into the weekday work without fear, for the descent is for the sake of a higher ascent.
Questions for discussion
	Why is prayer, which the Sages treat with such stringency, not counted among the 613 commandments, and how does the analogy of the spinal cord answer this?
	If prayer is the uncounted spinal cord, how can its eighteen blessings correspond to the vertebrae, which are counted among the limbs?
	In what sense is Torah study an inner limb below prayer, and in what sense is it the “face” above it?
	What is the difference between aven and amal, and why can the first not touch Yaakov while the second remains?
	How do the two meanings of teruah, breaking and affection, turn out to be one?

Sources and references
Notes
Paragraph 1
1לא הביט און ביעקב
The Kehot note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ד ע׳ קעד. וראה סה״מ תקס״ג-ב ע׳ תשצט. מאמר זה בשינויים ובתוס׳ הגהות וקיצורים — באוה״ת בלק ע׳ תתקצו. א׳יג. קיצורים שם ע׳ א׳יד. א׳טו. ביאור שם ע׳ א׳יט. כרך-ו ע׳ א׳תתקג. המאמר בארוכה במאמרי אדה״א במדבר כרך ד׳ ע׳ א׳תקיז.
2לא הביט און ביעקב
Bilam’s blessing: “He has not beheld iniquity in Yaakov, nor seen toil (amal) in Yisrael; Havayah his G-d is with him, and the King’s teruah is in him.” The whole maamar explains this verse, phrase by phrase.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, כא.
3הנה יש ב׳ בחי׳ ומדרגות
The note says that this passage is quoted in the series of discourses of 5636 beginning “Mayim Rabbim,” section 86.
Kehot’s noteמובא במים רבים תרל״ו סעי׳ פו.
4יעקב ובחינת ישראל
On Bilam’s words, Rabbi Yose says that Yaakov and Yisrael are two levels, first Yaakov and afterwards Yisrael, and that though all is one, Yisrael is the higher level. This is the source of the maamar’s opening statement.
Zohar, Balak 45:458–470ספר הזהר, בלק מ״ה:תנ״ח-ת״ע
5יעקב ובחינת ישראל
Just as the Holy One, blessed be He, is sometimes called Havayah and sometimes Elokim, so Yaakov is sometimes called Yisrael and sometimes Yaakov, “and all by known levels.” The maamar returns to this passage when it contrasts the two names.
Zohar, Vayishlach 16:169–17:178ספר הזהר, וישלח ט״ז:קס״ט-י״ז:קע״ח
But the truth is that, as we have learned, the name TETRAGRAMMATON (L-rd) is everywhere expressive of the attribute of mercy. Now, assuredly, G-d is named TETRAGRAMMATON (L-rd), as it is written: “I am the L-rd TETRAGRAMMATON” (Ibid. 8). Yet we see that at times His name is called Elohim (G-d), which is everywhere expressive of judgement. The explanation is that when the righteous are numerous among mankind, He is called by the name of TETRAGRAMMATON (L-rd), the name which implies mercy, but when sinners abound, He is called by …
The Zohar; London, Soncino Press, 1933 (Public Domain)
6ובפ׳ וישלח קע״ד א׳
There too the Alter Rebbe cites this Zohar on Vayishlach: G-d is sometimes called Havayah and sometimes Elokim, and Yaakov likewise sometimes Yisrael and sometimes Yaakov.
Kehot’s noteראה לעיל פ׳ שלח נא, ב.
7בחי׳ עבד ובחי׳ בן
The note points to the series of discourses of 5666 for the levels of servant and son, and adds that they are discussed in many places.
Kehot’s noteראה המשך תרס״ו ע׳ רכה. שח. ובכ״מ.
8שמע אלי יעקב עבדי
The verse reads “And now listen, Yaakov My servant, and Yisrael whom I have chosen,” as the Kehot note points out. It pairs the name Yaakov with the title “servant.”
Isaiah 44:1ישעיהו מ״ד:א׳
וְעַתָּה שְׁמַע יַעֲקֹב עַבְדִּי וְיִשְׂרָאֵל בָּחַרְתִּי בוֹ:
Yet now hear, O Jacob My servant, And Israel, whom I have chosen;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, א ושם כתיב ועתה שמע יעקב עבדי. [כ].
9בני בכורי ישראל
Moshe is to tell Pharaoh, “So says Havayah: Yisrael is My son, My firstborn.” The verse pairs the name Yisrael with the title “son.”
Exodus 4:22שמות ד׳:כ״ב
וְאָמַרְתָּ אֶל־פַּרְעֹה כֹּה אָמַר ה׳ בְּנִי בְכֹרִי יִשְׂרָאֵל:
And thou shalt say unto Pharaoh: Thus saith the L-RD: Israel is My son, My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, כב.
10Rabbi Elazar reads “and My servant whom I have chosen” as Yaakov, citing “And you, do not fear, My servant Yaakov.” The text points here for Yaakov as the level of the servant.
Zohar, Kedoshim 17:104–18:108ספר הזהר, קדושים י״ז:ק״ד-י״ח:ק״ח
Paragraph 2
11ועבדתם את ה״א
“And you shall serve Havayah your G-d, and He will bless your bread and your water.” The first of four verses that speak of serving G-d.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כה.
12תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart.” Serving G-d is a duty whose neglect is rebuked.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
13ולעבדו בכל לבבכם
The note says that where Mayim Rabbim quotes this passage, it adds the Sages’ saying, “What is the service of the heart? This is prayer” (Taanis 2a).
Kehot’s noteשם יא, יג. במים רבים שם נוסף: וארז״ל איזהו עבודה שבלב זו תפלה [תענית ב, א].
14ולעבדו בכל לבבכם
“To love Havayah your G-d and to serve Him with all your heart.” The Sages read this service of the heart as prayer, a reading the maamar takes up later.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15עבדו את ה׳
“Serve Havayah with joy; come before Him with song.”
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
16Kehot’s note points to Joshua 22:5 for these words.
Joshua 22:5יהושע כ״ב:ה׳
רַק שִׁמְרוּ מְאֹד לַעֲשׂוֹת אֶת־הַמִּצְוָה וְאֶת־הַתּוֹרָה אֲשֶׁר צִוָּה אֶתְכֶם מֹשֶׁה עֶבֶד־ה׳ לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וְלָלֶכֶת בְּכׇל־דְּרָכָיו וְלִשְׁמֹר מִצְוֺתָיו וּלְדׇבְקָה־בוֹ וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
Only take diligent heed to do the commandment and the law, which Moses the servant of the L-RD commanded you, to love the L-RD your G-d, and to walk in all His ways, and to keep His commandments, and to cleave unto Him, and to serve Him with all your heart and with all your soul.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
17והנה לשון עבודה
The note points to Or HaTorah on Shir HaShirim for this explanation of the word “service,” and says that Or HaTorah there in turn cites Torah Ohr 12a.
Kehot’s noteראה באוה״ת שה״ש ע׳ תפט ושם מציין לתו״א יב, א.
18שהוא ית׳ שלימו דכולהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
19שלימו דכולהו
In Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are the perfection of them all,” and when You withdraw from them, all the Names remain like a body without a soul. The Alter Rebbe uses the phrase to say that G-d lacks nothing.
Tikkunei Zohar 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
20ממך הכל
David’s words over the gifts for the Temple: “For all is from You, and from Your hand we have given You.” Nothing we give G-d is not already His.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
21אם צדקת מה תתן לו
Elihu says, “If you are righteous, what do you give Him, or what does He take from your hand?” Righteousness adds nothing to G-d.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
22נתאוה הקב״ה להיות לו
From the first day of creation the Holy One, blessed be He, “desired to dwell with His creatures among the lower beings,” and did so when the Mishkan was set up. The Kehot note gives it beside the Tanchuma.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteראה תנחומא נשא, טז. במד״ר יג, ו. ל׳ ב״ר (פ״ג סי׳ יב [ט]) נתאוה הקב״ה לעשות שותפות בתחתונים. וע׳ ב״ר (פי״ט סי״ג [ז]) עיקר שכינה בתחתונים ובבמד״ר (פי״ג סי׳ ד [ב]) — עיי״ש הלשון נתאוה לדור עם בריותיו בתחתונים במדב״ר פי״ג סי׳ ח [ו] ובפסיקתא רבתי סי׳ ז׳). וע״ל קדושים (כט, סע״ד). [כ]. ראה תניא פרק לו ובליקוט פירושים שם. ראה באוה״ת פ׳ משפטים ע׳ א׳רכא.
23נתאוה הקב״ה להיות לו דירה בתחתונים
When the Holy One, blessed be He, created the world, He desired to have a dwelling among the lower beings just as He has among the higher ones. This saying is the basis of the maamar’s answer.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
24אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The verse is the basis for saying that creation makes no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
25שהיה הוא ושמו בלבד
“Before the world was created, there were the Holy One, blessed be He, and His great Name alone.”
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
26שהזמן ג״כ נברא ומחודש
The note says that the teaching that time too is created is brought there in the name of the Maggid, of blessed memory.
Kehot’s noteהובא בסידור שער הק״ש (עה, סע״ד) בשם הרב המגיד נ״ע. לקמן ר״ה סא, א. אמ״ב שער הק״ש פל״ז ואילך. דרך מצותיך מצות האמנת אלקות פי״א. המשך תרס״ו ע׳ מא ואילך. לקו״ש חי״ז ע׳ 60: ‘ונקט ווי די גופי הדצח״מ זיינען נתהווה געוואָרן בשימ״ב יש מאין, אַזוי איז אויך עצם מציאות הזמן אַ בריאה און התהוות חדשה. ראה לקו״ש ח״י ע׳ 176.
27כמ״ש בע״ח ש׳ עגולים ויושר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספ״א.
28כמ״ש בע״ח שער עגולים ויושר
At the end of the first branch of the first gate of Etz Chaim (the Kehot note gives the end of chapter 1), the Arizal explains that the emanated worlds, unlike the Infinite One, had a beginning and a time when they began to exist, and that from then on all came into being in an order of time, one after another.
Sefer Etz Chaim 1:3–4עץ חיים א׳:ג׳-ד׳
… אח״כ יוצאים אורות החוטם ואח״כ אורות הפה הנק׳ עקודים וכל אלו האורות הם בדרך יושר לבד ואין להם בחי׳ עיגול כלל ואח״כ יצאו אורות עינים דא״ק הזה ואלו נקרא עולם הנקודים ויש בהם ב׳ בחי׳ עיגולים ויושר. ומקום מצבן ומעמדן הן מהטיבור דא״ק הזה עד סיום רגליו שהמקום הזה נקרא כללות נה״י דא״ק. וזהו סדרן כי בתחלה יצאו י׳ עגולים דנקודות ונתעגלו סביב הכלים דנה״י דא״ק בבחי׳ היושר שלו ובתוך הכלים מתלבש או״פ שלהם כנ״ל. ואלו העיגולים דנקודות שהם בחי׳ נפש הם סובבים על הכלים ואו״פ של נה״י דיושר …
Sefer Etz Chaim (Public Domain)
29אחר שיחרב העולם
Rav Ketina says that the world will exist for six thousand years and lie desolate for one, citing “And Havayah alone will be exalted on that day.” G-d remains unchanged after the world as before it.
Rosh Hashanah 31aראש השנה ל״א א
Kehot’s noteראה ר״ה לא, א.
30קמי׳ ית׳ כולא ממש כלא
The Zohar describes the true fear of G-d as fear of Him because He is great and rules over all, “and all before Him is considered as nothing.” The Alter Rebbe uses the phrase for the world’s standing before G-d.
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
31קודם שנה״ע שהי׳ הוא ושמו בלבד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפדר״א פ״ג.
Paragraph 4
32“Therefore those who speak in parables say, Come to Cheshbon.” The verse opens the discourse in Parshas Chukas to which the text refers.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
33דכולא קמיה כלא חשיב
“And all before Him is considered as nothing”: the Zohar’s phrase for the world’s standing before G-d, which the dwelling below is to reveal in our own knowledge.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
34מכל לכלוך וטינוף כו׳ ואח״כ לסדר שם כלים נאים
The note gives the point made there: arranging fine furnishings comes specifically after the palace has been cleared of all dirt.
Kehot’s noteשסידור כלים נאים הוא דוקא אחרי פנוי ההיכל מכל לכלוך — לקו״ש-ז ע׳ 182. וראה לקו״ש-יב ע׳ 136. חי״ג ע׳ 19. ראה המשל גם לעיל בפ׳ צו טז, סע״א.
35מטה ושלחן כסא ומנורה
The Zohar asks why these four furnishings, and answers that they are the adornment of the Congregation of Israel (Knesses Yisrael), which is called “the upper chamber of the wall.”
Berakhot 10aברכות י׳ א
Zohar II, 44aזח״ב מד, א
Kehot’s noteראה ברכות י, א. זח״ב מד, א.
36ויניחהו בג״ע לעבדה ולשמרה
“And Havayah Elokim took the man and placed him in Gan Eden to work it and to guard it.” The verse gives the two parts of man’s service, which the next paragraph explains.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
37The Shunamite woman says, “Let us make a small upper chamber with walls, and set there for him a bed and a table and a chair and a lamp.” Her preparations for Elisha are the image of furnishing G-d’s dwelling.
II Kings 4:10מלכים ב ד׳:י׳
נַעֲשֶׂה־נָּא עֲלִיַּת־קִיר קְטַנָּה וְנָשִׂים לוֹ שָׁם מִטָּה וְשֻׁלְחָן וְכִסֵּא וּמְנוֹרָה וְהָיָה בְּבֹאוֹ אֵלֵינוּ יָסוּר שָׁמָּה:
Let us make, I pray thee, a little chamber on the roof; and let us set for him there a bed, and a table, and a stool, and a candlestick; and it shall be, when he cometh to us, that he shall turn in thither.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
38לעבדה זו רמ״ח מ״ע
The Zohar says that G-d placed the man in His garden, the Shechinah, “to work it” with the positive commandments and “to guard it” with the negative commandments. It is one of the sources the Kehot note gives for the Sages’ saying.
Zohar I, 27aזח״א כז, א
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteראה זח״א כז, א. זח״ב קסה, ב. ת״ז סתנ״ה (פח, ב). ע׳ זח״א (כז, א). ובילקוט ראובני כ״ה ב׳ מדרש (סתם) ול״מ. גם בסה״ק אור החיים עה״ת ב׳ מארז״ל והי׳ למראה עיניו, גם האלשיך הק׳ הביא המארז״ל ומקורו לא כ׳ שם. וגם השל״ה הק׳ בבית חכמה [טז, א] כ׳ ב׳ מארז״ל. וע״ע בת״ז תכ״א (סב, א). שם תנ״ה (פח, ב). [כ].
39לעבדה זו רמ״ח מ״ע ולשמרה זו שס״ה ל״ת
The Tikkunei Zohar reads Gan Eden as the garden of the Torah: “to work it” with the Torah’s positive commandments and “to guard it” with its prohibitions.
Tikkunei Zohar 88b:3תקוני הזהר פ״ח ב:ג׳
ויקח יהו״ה אלקי״ם את האדם ויניחהו בגן עדן לעבדה ולשמרה (בראשית ב טו), תא חזי קודשא בריך הוא אוליף לאדם אורייתא, הדא הוא דכתיב (איוב כח כז) אז ראה ויספרה הכינה וגם חקרה ויאמר לאדם, ודא איהו ויניחהו בגן עדן, דא גן דאורייתא, לעבדה בפקודין דאורייתא דעשה דאיהו זכור דכר, ולשמרה בפקודין דלא תעשה דאיהו שמור נוקבא, את האדם דהוה בדיוקנא דאורייתא, דא״ת לרבות אורייתא דאתיהיבת לאדם מא׳ ועד ת׳, דאתיהיבת מימינא וּמִשְּׂמָאלָא, דְתַמָּן פִּקּוּדִין דַּעֲשֵׂה וְלֹא תַעֲשֶׂה, פִּקּוּדִין דַּעֲשֵׂה מִימִינָא לָקֳבֵל ו״ה זִכְרִ"י וְדָא זִכְרוֹנוֹת, פִּקּוּדִין דְּלֹא תַעֲשֶׂה מִשְּׂמָאלָא …
Tikkunei Zohar - Vocalized (Public Domain)
40לעבדה זו רמ״ח מ״ע ולשמרה זו שס״ה ל״ת
Here too the Tikkunei Zohar explains the verse said to Adam: “to work it” with the positive commandments and “to guard it” with the negative commandments.
Tikkunei Zohar 62a:15–16תקוני הזהר ס״ב א:ט״ו-ט״ז
וזכאה איהו מאן דאיהי באמנה אתו בגלותא. דלא דחיל מעלאין ותתאין. דבגינה אתמר לאדם ויניחהו בגן עדן לעבדה ולשמרה. לעבדה בפקודין דעשה. ולשמרה בפקודין דלא תעשה. בגין דאיהי ג״ן סדרים דאורייתא. ואיהי עדונא דאורייתא. מאי אורייתא עמודא דאמצעיתא. איהי גן דיליה ועדן דיליה.
Constantinople, 1740 (CC-BY-NC)
41ובערת הרע מקרבך
The Torah’s recurring phrase, “and you shall purge the evil from your midst,” said first of the false prophet. Here it describes the role of the prohibitions.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ו. ועוד.
42Kehot’s note points to Deuteronomy 22:24 for these words.
Deuteronomy 22:24דברים כ״ב:כ״ד
וְהוֹצֵאתֶם אֶת־שְׁנֵיהֶם אֶל־שַׁעַר הָעִיר הַהִוא וּסְקַלְתֶּם אֹתָם בָּאֲבָנִים וָמֵתוּ אֶת־הַנַּעֲרָ עַל־דְּבַר אֲשֶׁר לֹא־צָעֲקָה בָעִיר וְאֶת־הָאִישׁ עַל־דְּבַר אֲשֶׁר־עִנָּה אֶת־אֵשֶׁת רֵעֵהוּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
then ye shall bring them both out unto the gate of that city, and ye shall stone them with stones that they die: the damsel, because she cried not, being in the city; and the man, because he hath humbled his neighbour’s wife; so thou shalt put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בביאור ע״פ ראיתי והנה מנורת זהב
That explanation distinguishes two things drawn down by the mitzvos: an encompassing light, called garments, and the light that shines from it inward, of which it is said that we “do the will of the Omnipresent”; it then brings the Midrash on Zechariah’s menorah of gold.
Kehot’s noteלעיל פ׳ בהעלותך לה, ד ואילך.
44Zechariah’s vision: “I saw, and behold, a menorah all of gold.” The verse opens the discourse to which the text refers.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ע״פ ואלה המשפטים
The note locates the discourse “And these are the ordinances,” where “Six years he shall serve” is explained.
Kehot’s noteתו״א עו, א.
46ואלה המשפטים
“And these are the ordinances that you shall set before them.” The verse opens a discourse in Torah Ohr.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שש שנים יעבוד
“Six years he shall serve, and in the seventh he shall go free.” The Hebrew servant’s service is explained in that discourse.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48וע״פ לא תהי׳ משכלה
That discourse opens by explaining that Above there is a “land of life” from which life and sustenance flow to all the souls of Israel, to love G-d and fulfill His commandments, just as the physical earth grows the food that sustains physical life.
Kehot’s noteתו״א משפטים עח, ד ואילך.
49לא תהיה משכלה
“None shall miscarry or be barren in your land.” The verse opens another discourse in Torah Ohr.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ועבדתם את ה׳ אלקיכם
The verse just before it, “And you shall serve Havayah your G-d,” is explained in that discourse.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ובפ׳ שלח ע״פ וימצאו איש מקושש עצים
The note locates the discourse on the wood-gatherer, where “service out of love” is explained.
Kehot’s noteלעיל פ׳ שלח דף מב, ג.
52וימצאו איש מקושש עצים
“And they found a man gathering wood on the Shabbos day.” The verse opens the discourse in Likkutei Torah, Shelach.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ובפ׳ שמות בד״ה קול דודי
In that discourse the “mountains” over which the beloved leaps are the Chesed of Atzilus, drawn down by an arousal from below, and the Sages’ saying that the world stands on Torah, service (prayer) and acts of kindness is brought as the refinement of the emotive attributes.
Kehot’s noteתו״א נא, ב.
54קול דודי
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The verse opens the discourse in Torah Ohr, Shemos.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55עבודה קשה כו׳ ובכל עבודה בשדה
“And they embittered their lives with hard labor, with mortar and with bricks, and with all labor in the field.” The labor of Egypt is discussed in that discourse.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56רמ״ח פיקודין רמ״ח אברין
Tanya explains that the soul’s garments are the thought, speech and action of the 613 commandments, that love is the root of the 248 positive commandments, and that one can truly cleave to G-d only by fulfilling the 248 commandments, which are the 248 limbs of the King.
Tanya, Likkutei Amarim 4:3תניא, חלק ראשון; ליקוטי אמרים ד׳:ג׳
כִּי הָאַהֲבָה הִיא שֹׁרֶשׁ כָּל רַמַ״ח מִצְוֹת עֲשֵׂה, וּמִמֶּנָּה הֵן נִמְשָׁכוֹת, וּבִלְעָדָהּ אֵין לָהֶן קִיּוּם אֲמִתִּי, כִּי הַמְּקַיְּמָן בֶּאֱמֶת הוּא הָאוֹהֵב אֶת שֵׁם ה׳ וְחָפֵץ לְדָבְקָה בּוֹ בֶּאֱמֶת, וְאִי אֶפְשָׁר לְדָבְקָה בּוֹ בֶּאֱמֶת, כִּי אִם בְּקִיּוּם רַמַ״ח פְּקוּדִין, שֶׁהֵם רַמַ״ח אֵבָרִין דְּמַלְכָּא כִּבְיָכוֹל, כְּמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר. וְהַיִּרְאָה הִיא שֹׁרֶשׁ לְשַׁסַ״ה לֹא תַעֲשֶׂה, כִּי יָרֵא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ת״ז ת״ל. תניא פ״ד ובליקוט פירושים שם.
57רמ״ח פקודין רמ״ח אברים דמלכא
In Tikkun 30, which the Kehot note cites, the 248 commandments are described as “the commandment of Havayah in each and every limb of the King.”
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 8
58עבודה שבלב זו תפלה
On “to love Havayah your G-d and to serve Him with all your heart”: “What is service that is in the heart? This is prayer.”
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteספרי דברים יא, יג. תענית ב, א.
59עבודה שבלב זהו תפלה
The Sifrei reads “and to serve Him” as prayer, asking, “Is there service in the heart?” The Kehot note gives it beside the Gemara.
Sifrei Devarim 41:18–19ספרי דברים מ״א:י״ח-י״ט
דָּבָר אַחֵר: וּלְעָבְדוֹ – זוֹ תְּפִלָּה; אַתָּה אוֹמֵר זוֹ תְּפִלָּה, אוֹ אֵינוֹ אֶלָּא עֲבוֹדָה? תַּלְמוּד לוֹמַר: בְּכָל לְבַבְכֶם וּבְכָל נַפְשְׁכֶם; וְכִי יֵשׁ עֲבוֹדָה בַּלֵּב? הָא מַה תַּלְמוּד לוֹמַר וּלְעָבְדוֹ – זוֹ תְּפִלָּה! וְכֵן דָּוִד אוֹמֵר (תהלים קמא ב): ״תִּכּוֹן תְּפִלָּתִי קְטֹרֶת לְפָנֶיךָ מַשְׂאַת כַּפַּי מִנְחַת עָרֶב״, וְאוֹמֵר (דניאל ו יא): ״וְדָנִיֵּאל כְּדִי יְדַע דִּי רְשִׁים כְּתָבָא עַל לְבַיְתֵהּ״ וְגוֹ׳, וְאוֹמֵר (דניאל ו כא): ״וּכְמִקְרְבֵהּ לְגֻבָּא לְדָנִיֵּאל בְּקָל עֲצִיב זְעִק עָנֵא מַלְכָּא וְאָמַר לְדָנִיֵּאל דָּנִיֵּאל עֲבֵד אֱלָהָא חַיָּא אֱלָהָךְ דִּי אַנְתְּ פָּלַח …
Variantly: "and to serve Him": This is prayer. — But perhaps it is service, literally. It is, therefore, written "with all your heart." Now is there "service" in the heart? What, then, is the intent of "and to serve Him with all your heart? Prayer. Similarly, David said (Psalms 141:2) "Let my prayer stand as incense before You; the lifting of my hands, as an evening offering." And it is written (Daniel 6:11) "And when Daniel learned that the writing had been inscribed, he went home. He had windows open …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
60והיא דרבנן ואינה ממנין המצות דאורייתא
The note sends the reader to a note of the Rebbe on this question, printed among the additions (Hosafos) to Likkutei Torah.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהוספות יט, ב. וראה רמב״ן בהשגותיו לסהמ״צ מ״ע ה׳. וכן דעת רוב הפוסקים — מג״א או״ח סי׳ קו סק״ב. ראה תניא פרק לט ופנ״ג. סה״מ תקס״ד ע׳ קו (ובהנסמן שם).
61הנמנית ראשונה בתרי״ג מצות דאוריית׳
The note points to this essay of Kuntres Acharon for the Shema’s place among the commandments.
Kehot’s noteראה קו״א ד״ה לא טובה השמועה (דף קסב, ב). ובליקוט פי׳ לשם. בהמשך מים רבים תרל״ו שם דילג מתי׳ ”ואפילו מכוונת ק״ש” עד תי׳ ”כי הנה י״ח ברכות דשמו״ע”.
62“These are things that stand at the height of the world, and people treat them lightly.” The Alter Rebbe applies it to prayer.
Berakhot 6b:22ברכות ו׳ ב:כ״ב
אֲמַר לֵקהּ: אֵלּוּ דְּבָרִים שֶׁעוֹמְדִים בְּרוּמוֹ שֶׁל עוֹלָם, וּבְנֵי אָדָם מְזַלְזְלִין בָּהֶן.
He answered : This refers to the things that stand in the height [rum] of the world which are despised by men.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
63בפ׳ ויחי ע״פ יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, א ואילך.
64יהודה אתה
Yaakov’s blessing, “Yehudah, you, your brothers shall acknowledge you.” The verse opens the discourse in Parshas Vayechi to which the text refers.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65בד״ה שימני כחותם
There “Set me as a seal upon your heart” is the plea that the bittul of the Shemoneh Esreh leave its imprint: though the love passes after prayer, it should remain like a seal, just as the tefillin straps hang over the heart so that the love be revealed there.
Kehot’s noteלקו״ת שה״ש מה, ב.
66שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm, for love is strong as death.” The verse opens the discourse in Shir HaShirim to which the text refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ובפ׳ בראשית סד״ה השמים כסאי
The column holds the close of the discourse “The heavens are My throne,” which ends by saying that at the encompassing level “He has not beheld iniquity,” etc., only “Havayah his G-d is with him,” drawn down of itself constantly; the linked paragraph is the start of the next discourse.
Kehot’s noteתו״א א, ג. וראה אוה״ת במדבר-ו ע׳ א׳תתקו שמעתיק מתו״א הנ״ל ומבארו.
68השמים כסאי
“So says Havayah: The heavens are My throne and the earth My footstool.” The verse opens the discourse in Parshas Bereishis to which the text refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ע״פ את שבתותי תשמרו
The note suggests, with “perhaps,” that this is the discourse meant.
Kehot’s noteאולי הכוונה ללקו״ת בהר מב, ב. ראה אוה״ת ויקרא-ב ע׳ תריד (הוצאת תשכ״ט).
70את שבתותי תשמרו
“You shall keep My Shabbosos and revere My Sanctuary,” in Parshas Behar. The Kehot note suggests that the reference is to Likkutei Torah, Behar, 42b.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ובפ׳ חקת בענין תבנה
That discourse reads “the city of Sichon” as prayer, called sichah, both because sichah is speech in a whisper and because the word means moving something from one place to another.
Kehot’s noteלקו״ת חקת סו, א. וראה באוה״ת במדבר-ו ע׳ א׳תתקז.
72תבנה ותכונן עיר סיחון
“Come to Cheshbon; let the city of Sichon be built and established.” The verse opens the discourse in Parshas Chukas, which reads “the city of Sichon” as prayer.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ח״י חוליות השדרה
The Zohar compares the lulav to the spinal cord with its eighteen vertebrae, corresponding to the lulav’s eighteen shakings and to “the eighteen blessings of prayer.”
Zohar, Pinchas 120:811–121:822ספר הזהר, פנחס ק״כ:תתי״א-קכ״א:תתכ״ב
74כנודע מהזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג רנה, סע״ב.
75ובגמרא ברכות (דכ״ח ע״ב)
The note says that the wording of this passage is copied there.
Kehot’s noteהלשון נעתק ביהל אור ע׳ קי. אוה״ת מג״א (הוצאת תש״נ) ע׳ רב.
76שלשים בפיסת הרגל כו׳ ח״י חוליות השדרה
“There are 248 limbs in a person: thirty in the sole of the foot, six in each toe... and eighteen vertebrae in the spine.”
Mishnah Oholot 1:8משנה אהלות א׳:ח׳
מָאתַיִם וְאַרְבָּעִים וּשְׁמֹנָה אֵבָרִים בָּאָדָם, שְׁלשִׁים בְּפִסַּת הָרֶגֶל, שִׁשָּׁה בְכָל אֶצְבַּע, עֲשָׂרָה בַקֻּרְסָל, שְׁנַיִם בַּשּׁוֹק, חֲמִשָּׁה בָאַרְכֻּבָּה, אֶחָד בַּיָּרֵךְ, שְׁלשָׁה בַקַּטְלִית, אַחַת עֶשְׂרֵה צְלָעוֹת, שְׁלשִׁים בְּפִסַּת הַיָּד, שִׁשָּׁה בְכָל אֶצְבַּע, שְׁנַיִם בַּקָּנֶה, וּשְׁנַיִם בַּמַּרְפֵּק, אֶחָד בַּזְּרוֹעַ, וְאַרְבָּעָה בַכָּתֵף. מֵאָה וְאֶחָד מִזֶּה וּמֵאָה וְאֶחָד מִזֶּה. וּשְׁמֹנֶה עֶשְׂרֵה חֻלְיוֹת בַּשִּׁדְרָה, תִּשְׁעָה בָרֹאשׁ, שְׁמֹנָה בַצַּוָּאר, שִׁשָּׁה בַמַּפְתֵּחַ שֶׁל לֵב, וַחֲמִשָּׁה בִנְקָבָיו. כָּל אֶחָד וְאֶחָד מְטַמֵּא בְמַגָּע וּבְמַשָּׂא …
There are two hundred and forty-eight limbs in a human body: Thirty in the foot, six for every toe, Ten in the ankle, Two in the shin, Five in the knee, One in the thigh, Three in the hip, Eleven ribs, Thirty in the hand, [that is] six to every finger, Two in the fore-arm, Two in the elbow, One in the upper arm and Four in the shoulder, [For a total of] one hundred and one on the one side [of the body] and one hundred and one on …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
77ועל ידו נמשך החיות מהמוחין
The note says that Or HaTorah there, on this passage, points to Likkutei Torah, Bamidbar, 17b.
Kehot’s noteבאוה״ת פ׳ בלק ע׳ א׳טו מציין ללקו״ת במדבר יז, ב דשם מבאר שהאברים החיצונים מתקשרים עם עצם הגלגולת ע״י ח״י חוליות השדרה ובחוה״ש נמשך מהמוח.
78אם נפסק חוט השדרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין רפ״ג.
79אם נפסק חוט השדרה
Among the injuries that make an animal a tereifah: “the spine was broken and its cord severed.”
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
80מצות צריכות כוונה
From the Mishnah’s ruling that one who reads the Shema fulfills his obligation only if he directed his heart, the Gemara concludes, “commandments require intention.”
Berakhot 13a:22–25ברכות י״ג א:כ״ב-כ״ה
גְּמָ׳ שְׁמַע מִינַּהּ מִצְוֹת צְרִיכוֹת כַּוָּונָה. מַאי ״אִם כִּוֵּון לִבּוֹ״ — לִקְרוֹת. לִקְרוֹת?! וְהָא קָא קָרֵי! בְּקוֹרֵא לְהַגִּיהַּ. תָּנוּ רַבָּנַן: קְרִיאַת שְׁמַע כִּכְתָבָהּ, דִּבְרֵי רַבִּי. וַחֲכָמִים אוֹמְרִים: בְּכָל לָשׁוֹן.
GEMARA Is the conclusion to be drawn [from the opening sentence of the Mishnah] that the performance of the commandments requires Kawwanah? No; for] what means If he directed his heart to read ? Just to read [in the Torah for the sake of study]. But he was reading! [It is to differentiate him] from one who is reading [the Torah] for the purpose of correcting. Our Rabbis have taught : The Shema' must be read as it is written: These are the words of Rabbi; but the Sages say …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. וש״נ.
81Workmen may recite the Shema at the top of a tree or on a course of a building, but may not do so for prayer, which needs fuller concentration.
Berakhot 16a:7ברכות ט״ז א:ז׳
מַתְנִי׳ הָאוּמָּנִין — קוֹרִין בְּרֹאשׁ הָאִילָן וּבְרֹאשׁ הַנִּדְבָּךְ. מַה שֶּׁאֵינָן רַשָּׁאִין לַעֲשׂוֹת כֵּן בַּתְּפִלָּה.
MISHNAH Workmen may read the Shema' on the top of a tree or on top of scaffolding, but this they may not do with the Tefillah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
82Women are obligated in prayer because it is a plea for mercy, and one might have thought otherwise only because the verse speaks of “evening, morning and noon,” as if it were a time-bound commandment. The Alter Rebbe sees here an implication that prayer is rabbinic.
Berakhot 20b:5ברכות כ׳ ב:ה׳
וְחַיָּיבִין בִּתְפִלָּה. דְּרַחֲמֵי נִינְהוּ. מַהוּ דְתֵימָא: הוֹאִיל וּכְתִיב בַּהּ ״עֶרֶב וָבֹקֶר וְצָהֳרַיִם״, כְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָא דָּמֵי — קָמַשְׁמַע לַן.
But they are under the obligation of Tefillah ; [obviously] because this is prayer! [not translated] But thou mightest say that since it is written thereby, "Evening and morning and at noonday" (Ps. lv. 18), it is like a command the observance of which depends upon a certain point of time [and women are exempt]; therefore it informs us [the obligation is theirs].
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
83Rabbi Tanchum in the name of Rabbi Yehoshua ben Levi: the eighteen blessings correspond “to the eighteen vertebrae in the spine”; and one who prays must bow until all the vertebrae of the spine stand out.
Berakhot 28b:17ברכות כ״ח ב:י״ז
אָמַר רַבִּי הִלֵּל בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁאָמַר דָּוִד בְּ״הָבוּ לַה׳ בְּנֵי אֵלִים״. רַב יוֹסֵף אָמַר: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁבִּקְרִיאַת שְׁמַע. אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חוּלְיוֹת שֶׁבַּשִּׁדְרָה.
R. Hillel, the son of R. Samuel b. Nahmani, said : They correspond to the eighteen times the Divine Name [Havayah] is mentioned by David in the Psalm "Ascribe unto the L-rd, O ye sons of might" (Ps.xxix). Rab Joseph said : They correspond to the eighteen times the Divine Name is mentioned in the Shema'. R. Tanhum said in the name of R. Joshua b. Levi : They correspond to the eighteen vertebrae in the spinal column.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
84היינו בחי׳ תפלה
That chapter discusses intention (kavanah) in prayer and in the mitzvos as the soul of the act, the idea this paragraph builds on.
Kehot’s noteראה תניא פרק לח. תו״א ח, א.
Paragraph 10
85שעיקר המכוון בתפלה
The note says that this passage is brought there with slight variants.
Kehot’s noteמובא באוה״ת-סידור ע׳ קפה בשינויים קלים.
86והיה הוי׳ לי לאלקים
Yaakov’s vow at Beis El: “and I return in peace to my father’s house, then Havayah will be my G-d.”
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ממעמקים קראתיך הוי׳
“A song of ascents: From the depths I have called You, Havayah.”
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88הוא הכלי שבו מתגלה אלקותו ית׳ . . ע״פ האדמה
The note says that a gloss is added there: “that is, through this revelation from above the chain of descending worlds the healing and the blessing will be drawn down, etc.”
Kehot’s noteבאוה״ת-סידור ע׳ קפה נוסף הגהה ”(ר״ל שע״י גילוי זה מלמעלה מהשתלשלות יומשך הרפואה והברכה כו׳)”.
89וירד הגשם משמים לארץ ויולידה ויצמיחה
“For as the rain and the snow come down from heaven... and water the earth, and make it bring forth and sprout.” The verse’s words describe the physical change that prayer brings about.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אני הוי׳ אלקיכם
The closing words of the section of tzitzis, “I am Havayah your G-d,” which open the discourse in Parshas Shelach to which the text refers.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
91בזהר דלית ברכתא שריא באתר ריקניא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ב פז, ב. ח״ב קנג, ב. [כ].
92דלית ברכתא שריא באתר ריקניא
On Elisha’s question to the widow, “Tell me, what do you have in the house?”, the Zohar says it is forbidden to bless over an empty table, “because the blessing from Above does not rest in an empty place.”
Zohar, Yitro 24:431–26:441ספר הזהר, יתרו כ״ד:תל״א-כ״ו:תמ״א
R. Abba derived the same lesson from the words from this commandment: “Thou shalt not make… any graven image (pesel)”, which he connected with the verse, “Hew (pesal) thee two tables of stone” (Ex. 34, 1), interpreting thus: “Thou shalt not ‘hew’ unto thee another Torah, which thou neither knowest [from books], nor hast learnt from thy master; for I the L-rd thy G-d am a jealous G-d and shall punish thee in the world to come when thy soul shall long to enter into the spheres of glory and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
93דלית ברכתא שריא באתר ריקניא
The table in the Mishkan must never be empty even for a moment, for “the blessings from Above do not rest in an empty place”; so a person’s table should have bread on it when he blesses.
Zohar, Terumah 46:499–47:506ספר הזהר, תרומה מ״ו:תצ״ט-מ״ז:תק״ו
R. Hiya then began to discourse on the text: When thou hast eaten and art satisfed, then thou shalt bless the L-rd thy G-d (Deut. 8, 10). Said he: ‘Should a man then bless the L-rd only after he has filled his belly? Nay, even if one eats but a morsel and counts it as a meal, that is called eating to satisfaction; for it is written, “Thou openest Thine hand and satisfiest the wish (will) of every living thing” (Ps. 145, 16). It is not written: ‘“Thou satisfiest with …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94וזהו שארז״ל
The note points to a later discourse in Likkutei Torah, whose third abridgement brings this teaching, with the Zohar (III, 255, end of side b).
Kehot’s noteעל״ק סד״ה צו את בנ״י קיצור ג׳ [עט, א] מזח״ג (רנה, סע״ב) דע״ח ע״א. [כ].
95ח״י ברכות דצלותא הם כנגד ח״י חוליות שבשדרה
“Corresponding to the eighteen vertebrae in the spine”: one of the Sages’ explanations of why the Shemoneh Esreh has eighteen blessings.
Berakhot 28b:17ברכות כ״ח ב:י״ז
אָמַר רַבִּי הִלֵּל בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁאָמַר דָּוִד בְּ״הָבוּ לַה׳ בְּנֵי אֵלִים״. רַב יוֹסֵף אָמַר: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁבִּקְרִיאַת שְׁמַע. אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חוּלְיוֹת שֶׁבַּשִּׁדְרָה.
R. Hillel, the son of R. Samuel b. Nahmani, said : They correspond to the eighteen times the Divine Name [Havayah] is mentioned by David in the Psalm "Ascribe unto the L-rd, O ye sons of might" (Ps.xxix). Rab Joseph said : They correspond to the eighteen times the Divine Name is mentioned in the Shema'. R. Tanhum said in the name of R. Joshua b. Levi : They correspond to the eighteen vertebrae in the spinal column.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
96The Mishnah’s count of the 248 limbs includes “eighteen vertebrae in the spine,” which is the source of the difficulty raised here.
Mishnah Oholot 1:8משנה אהלות א׳:ח׳
מָאתַיִם וְאַרְבָּעִים וּשְׁמֹנָה אֵבָרִים בָּאָדָם, שְׁלשִׁים בְּפִסַּת הָרֶגֶל, שִׁשָּׁה בְכָל אֶצְבַּע, עֲשָׂרָה בַקֻּרְסָל, שְׁנַיִם בַּשּׁוֹק, חֲמִשָּׁה בָאַרְכֻּבָּה, אֶחָד בַּיָּרֵךְ, שְׁלשָׁה בַקַּטְלִית, אַחַת עֶשְׂרֵה צְלָעוֹת, שְׁלשִׁים בְּפִסַּת הַיָּד, שִׁשָּׁה בְכָל אֶצְבַּע, שְׁנַיִם בַּקָּנֶה, וּשְׁנַיִם בַּמַּרְפֵּק, אֶחָד בַּזְּרוֹעַ, וְאַרְבָּעָה בַכָּתֵף. מֵאָה וְאֶחָד מִזֶּה וּמֵאָה וְאֶחָד מִזֶּה. וּשְׁמֹנֶה עֶשְׂרֵה חֻלְיוֹת בַּשִּׁדְרָה, תִּשְׁעָה בָרֹאשׁ, שְׁמֹנָה בַצַּוָּאר, שִׁשָּׁה בַמַּפְתֵּחַ שֶׁל לֵב, וַחֲמִשָּׁה בִנְקָבָיו. כָּל אֶחָד וְאֶחָד מְטַמֵּא בְמַגָּע וּבְמַשָּׂא …
There are two hundred and forty-eight limbs in a human body: Thirty in the foot, six for every toe, Ten in the ankle, Two in the shin, Five in the knee, One in the thigh, Three in the hip, Eleven ribs, Thirty in the hand, [that is] six to every finger, Two in the fore-arm, Two in the elbow, One in the upper arm and Four in the shoulder, [For a total of] one hundred and one on the one side [of the body] and one hundred and one on …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 12
97כמ״ש בפא״ט
Among the injuries that do not make an animal a tereifah: “the spine was broken but its cord was not severed.”
Chullin 54a:13–14חולין נ״ד א:י״ג-י״ד
מתני׳ ואלו כשרות בבהמה ניקבה הגרגרת או שנסדקה עד כמה תחסר רשב״ג אומר עד כאיסר האיטלקי נפחתה הגולגולת ולא ניקב קרום של מוח ניקב הלב ולא לבית חללו נשברה השדרה ולא נפסק החוט שלה ניטלה הכבד ונשתייר הימנה כזית המסס ובית הכוסות שניקבו זה לתוך זה ניטל הטחול ניטלו הכליות ניטל לחי התחתון ניטלה האם שלה וחרותה בידי שמים הגלודה רבי מאיר מכשיר וחכמים פוסלין:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין נד, א.
Paragraph 13
98וע׳ בפרדס בסופו שער ל״א
The note says that the Tzemach Tzedek copies the wording of the Pardes there.
Kehot’s noteראה בביאה״ז להצ״צ-א ע׳ רג שמעתיק הלשון.
99ויסע ויבא ויט
The three consecutive verses at the Sea, each opening with the letter vav: “And [the angel] moved,” “And it came” and “And [Moshe] stretched out.” In the Pardes their three opening vavs, each worth six, stand for the three patriarchs.
Exodus 14:19–21שמות י״ד:י״ט-כ״א
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם: וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִם וּבֵין מַחֲנֵה יִשְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשֶׁךְ וַיָּאֶר אֶת־הַלָּיְלָה וְלֹא־קָרַב זֶה אֶל־זֶה כׇּל־הַלָּיְלָה: וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them; and it came between the camp of Egypt and the camp of Israel; and there was the cloud and the darkness here, yet gave it light by night there; and the one came not near the other all the night. And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ח״י חוליות שהם נגד ג׳ ווי״ן דויסע ויבא ויט ג׳ אבות חג״ת
The three patriarchs are three vavs that add up to eighteen, in the secret of Vayisa, Vayavo, Vayet, “and therefore there are eighteen vertebrae in the spine,” whose drawing down from Chochmah is through Daas, the white thread drawn from the brain.
Pardes Rimmonim 31:8פרדס רמונים ל״א:ח׳
101אלפי שנאן
“The chariots of G-d are myriads, thousands of shinan.” The verse opens the discourse in Parshas Yisro to which the text refers.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102כמאמר הת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
103In Elijah’s prayer: You are the Cause of causes, who waters the tree with that flow, “and that flow is like the soul to the body, which is life to the body.” The Alter Rebbe applies it to the light within the Sefiros, which are its vessels.
Tikkunei Zohar 17a:21תקוני הזהר י״ז א:כ״א
וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
104ח״י ברכות הם כנגד ח״י חוליות
“Corresponding to the eighteen vertebrae in the spine”: the Gemara’s explanation of the number of blessings, read here as eighteen vessels.
Berakhot 28b:17ברכות כ״ח ב:י״ז
אָמַר רַבִּי הִלֵּל בְּרֵיהּ דְּרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁאָמַר דָּוִד בְּ״הָבוּ לַה׳ בְּנֵי אֵלִים״. רַב יוֹסֵף אָמַר: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה אַזְכָּרוֹת שֶׁבִּקְרִיאַת שְׁמַע. אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חוּלְיוֹת שֶׁבַּשִּׁדְרָה.
R. Hillel, the son of R. Samuel b. Nahmani, said : They correspond to the eighteen times the Divine Name [Havayah] is mentioned by David in the Psalm "Ascribe unto the L-rd, O ye sons of might" (Ps.xxix). Rab Joseph said : They correspond to the eighteen times the Divine Name is mentioned in the Shema'. R. Tanhum said in the name of R. Joshua b. Levi : They correspond to the eighteen vertebrae in the spinal column.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 15
105ומאן דלא כרע במודים נעשה שדרתו נחש
“A person’s spine, after seven years, becomes a snake; and this applies to one who did not bow at Modim.”
Bava Kamma 16a:22בבא קמא ט״ז א:כ״ב
דְּתַנְיָא: צָבוֹעַ זָכָר לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עֲטַלֵּף, עֲטַלֵּף לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עַרְפָּד, עַרְפָּד לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה קִימּוֹשׂ, קִימּוֹשׂ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה חוֹחַ, חוֹחַ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה שֵׁד. שִׁדְרוֹ שֶׁל אָדָם – לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה נָחָשׁ. וְהָנֵי מִילֵּי דְּלָא כָּרַע בְּ״מוֹדִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק טז, א.
106משפטים ד״ק ע״א
The note says that this Zohar is explained there, together with the connection of Modim to the Resurrection of the Dead.
Kehot’s noteנתבאר באוה״ת בראשית כרך-ה דף תתקלז, א דשם מבאר השייכות לבחי׳ מודים עם תחה״מ. ובמאמרי אדה״ז הקצרים ע׳ שנג. וראה לקמן עה, ג. ולעיל פ׳ פקודי ז, ג.
107דמאן דלא כרע במודים אינו חי לעתיד
The Holy One, blessed be He, withholds the reward of none of His creatures except those who left His faith and those who did not bow at Modim: from these He makes other creatures, so that the human form of that body is never rebuilt and never rises.
Zohar, Mishpatim 3:110–118ספר הזהר, משפטים ג׳:ק״י-קי״ח
Friends friends! Open your eyes wide that ye may see more clearly, for I know that at present ye imagine that such bodies are mere figures in the void, incapable of sustained existence. It is, however, not so, and ye must beware of such thoughts. “Who can utter the mighty acts of the L-rd? Who can show forth all his praise?” (Ps. 106, 2). The body of the first husband is not lost: on the contrary, it will have an existence in the time to come, for it has already …
The Zohar; London, Soncino Press, 1933 (Public Domain)
108דמאן דלא כרע במודים אינו חי לעתיד
“The tree of eighteen,” a person’s spine, when it bows before its Master, will straighten and stand at the Resurrection; if it does not bow at Modim, it becomes a snake and has no rising at that time.
Zohar, Sh'lach 13:128–15:137ספר הזהר, שלח לך י״ג:קכ״ח-ט״ו:קל״ז
109לפי שאינו ממשיך . . שהם ח״י חוליות
The note says that this point, that one who does not bow fails to draw life into the eighteen vertebrae, is explained there at length.
Kehot’s noteנתבאר באריכות בתו״ח בראשית נד, א. שערי אורה שער חנוכה דף כא, א.
Paragraph 16
110משה ידבר
At Sinai, “Moshe would speak, and G-d would answer him with a voice.” The verse opens the explanation in Parshas Yisro to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111Kehot’s note points to Exodus 18:1–20:23 for these words.
Exodus 18:1–20:23שמות י״ח:א׳-כ׳:כ״ג
Paragraph 17
112המצוה היא האבר והכלי והכוונה הוא המשכת האור בתוך הכלי
In a gloss the Tanya cites Etz Chaim: the intention of the mitzvos and of Torah study is at the level of light, and the body of the mitzvos at the level of vessels. The chapter also says that prayer or a blessing without intention is like a body without a soul.
Tanya, Likkutei Amarim 38:10תניא, חלק ראשון; ליקוטי אמרים ל״ח:י׳
… כַוָּונָה – כְּגוֹדֶל מַעֲלַת אוֹר הַנְּשָׁמָה עַל הַגּוּף, שֶׁהוּא כְּלִי וּמַלְבּוּשׁ הַנְּשָׁמָה, כְּמוֹ גּוּף הַמִּצְוָה עַצְמָהּ שֶׁהוּא כְּלִי וּמַלְבּוּשׁ לְכַוָּונָתָהּ.
Kehot Publication Society (CC-BY-NC)
113אם בחקתי תלכו ואת מצותי תשמרו
“If you walk in My statutes and keep My commandments and do them.” The verse opens the discourse to which the text refers.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
114בביאור ע״פ וקבל היהודים
There the practical mitzvos, the 248 limbs, are the vessels of the Ten Sefiros, and their multitude brings added light and revelation from the Infinite One, since the light needs vessels in which to be held; without a vessel the light withdraws to its source, as a flame withdraws without a wick.
Kehot’s noteתו״א צז, ב.
115וקבל היהודים
“And the Jews accepted what they had begun to do.” The verse opens the explanation in Torah Ohr, Megillas Esther, to which the text refers.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
116ובדעת חדרים ימלאו
“And through knowledge the chambers are filled with all precious and pleasant wealth.”
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ד.
117חסד דין רחמים ר״ת חדר
The note points to this Kabbalistic lexicon for cheder as the initials of Chesed, Din and Rachamim.
Kehot’s noteראה מא״א אות ח׳, ס״ז ביאיר נתיב. ראה גם לעיל פ׳ שלח מד, א. ובספר הליקוטים דא״ח להצ״צ ערך חדר.
118על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
119על שלשה דברים העולם עומד
Shimon the Righteous: “The world stands on three things: on the Torah, on the service, and on acts of kindness.” The Alter Rebbe identifies these with the three lines.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
120ע״פ ואלה המשפטים
The note adds Or HaTorah on the same discourse.
Kehot’s noteתו״א עד, ג ואילך. וראה גם אוה״ת שם.
121ואלה המשפטים
“And these are the ordinances.” The verse opens the discourse in Torah Ohr to which the text refers.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
122בע״ח שכ״ב פ״א אות ד׳
The note points there for an explanation of this passage of Etz Chaim, that Daas is not counted among the Sefiros.
Kehot’s noteראה ביאור ע״ז באוה״ת משפטים ע׳ א׳קו.
123ע״פ צווארך בחרוזים
That discourse explains “Your neck with strings of beads” as separate gems held together by a thread that passes through them, like the “bar running from end to end,” the quality of Yaakov, which joins even the separated realm to G-d’s unity.
Kehot’s noteלקמן שה״ש יג, ב.
124צוארך בחרוזים
“Your cheeks are lovely with rows, your neck with strings of beads.” The verse opens the discourse to which the text refers on the word kavanah.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ת״ת שכנגד כולן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
126תלמוד תורה שכנגד כולן
After listing honoring parents, acts of kindness and making peace, the Mishnah concludes, “and Torah study is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
127חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
128חסד דרועא ימינא
In Elijah’s prayer the Sefiros are arranged as a body: “Chesed, the right arm; Gevurah, the left arm; Tiferes, the torso.” The Alter Rebbe uses it to place charity and kindness as the right arm, an outer limb.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
129ע״פ כי תבאו אל הארץ
There “When you come into the land” is read as arousing love in prayer, the “supernal land”; then “the land shall rest,” the bittul of the soul’s powers; and then the “six years” of sowing the field are the six orders of the Mishnah, Torah study after prayer.
Kehot’s noteלעיל פ׳ בהר מ, ג.
130כי תבאו אל הארץ ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to Havayah.” The verse opens the discourse in Parshas Behar to which the text refers.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131בפי׳ מארז״ל
Rav Yosef’s son, returning from a vision of the next world, reports hearing, “Fortunate is he who comes here with his learning in his hand.”
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. [כ].
132אורייתא מחכמה נפקת
On the giving of the Torah: “The Torah comes forth from the supernal Chochmah,” with other views that it comes from Binah or from both.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
133אורייתא מחכמה נפקת
On “and wisdom, from where (me’ayin) is it found”: “The Torah comes forth from Chochmah,” from the place called “holy.”
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
134חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” The Torah, which is wisdom, is the “face.”
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
135צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The verse opens the discourse in Shir HaShirim to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136להצהיל פנים משמן
“And wine gladdens man’s heart, to make the face shine from oil.” The shining face is again linked to the Torah.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137ע״פ זכור את אשר עשה לך עמלק
In that discourse love of G-d should be like a person’s love of his own life, coming from the essence of the soul, so that he delights in G-d; it then asks how one reaches this after the “exile of Egypt,” when the point of the heart is small and hidden under the garments of the animal soul.
Kehot’s noteתו״א פד, ד.
138זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way.” The verse opens the discourse in Torah Ohr to which the text refers.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139לכתך אחרי
“I remember for you the kindness of your youth... your going after Me in the wilderness, in a land not sown.” Following “after” G-d is the level of the back.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140כמין שני פולין מונחין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין מה, סע״א.
141כמין שני פולין מונחין
Where does the brain end and the spinal cord begin? “Like two beans lying at the mouth of the pot”: inside them is brain, outside them spinal cord. The Alter Rebbe identifies the place with the nape, where the neck meets the skull.
Chullin 45a:15חולין מ״ה א:ט״ו
אמר רבה בר בר חנה אמר רבי יהושע בן לוי כנגדו בביצים ניכר א״ר שמעון בן פזי אמר ריב״ל משום בר קפרא מוח כל מה שבקדירה נדון כמוח התחיל למשוך נדון כחוט השדרה ומהיכן מתחיל לימשך אמר רבי יצחק בר נחמני לדידי מיפרשא לי מיניה דרבי יהושע בן לוי כמין שני
Wikisource Talmud Bavli (CC-BY-SA)
142ואהבת לשון אבה
In that discourse, on the same column, the love of “to love Havayah your G-d and to serve Him with all your heart” is explained from avah, will: that a person’s will, desire and request, with all his heart and soul, be that G-d’s G-dliness and unity be revealed in the world as it was before creation.
Kehot’s noteראה לעיל נשא כו, ב וש״נ.
143רק אתכם ידעתי
“Only you have I known of all the families of the earth.” Here “known” means chosen and wanted, so Daas is will.
Amos 3:2עמוס ג׳:ב׳
רַק אֶתְכֶם יָדַעְתִּי מִכֹּל מִשְׁפְּחוֹת הָאֲדָמָה עַל־כֵּן אֶפְקֹד עֲלֵיכֶם אֵת כׇּל־עֲוֺנֹתֵיכֶם:
You only have I known of all the families of the earth; Therefore I will visit upon you all your iniquities.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ג, ב.
144כי עם קשה עורף אתה
“For you are a stiff-necked people,” literally “hard of nape.” The Alter Rebbe reads it as the stubborn strength of will, which belongs to the back.
Exodus 33:3שמות ל״ג:ג׳
אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ כִּי לֹא אֶעֱלֶה בְּקִרְבְּךָ כִּי עַם־קְשֵׁה־עֹרֶף אַתָּה פֶּן־אֲכֶלְךָ בַּדָּרֶךְ:
unto a land flowing with milk and honey; for I will not go up in the midst of thee; for thou art a stiffnecked people; lest I consume thee in the way.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, ג.
145בעבודה קשה
“And they embittered their lives with hard labor.” Read here as the hard service of prayer.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
146קשה עורף הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לד, ט.
147קשה עורף הוא ועל כן וסלחת
Moshe after the Thirteen Attributes: “for it is a stiff-necked people, and You will forgive our iniquity.” The stubbornness itself becomes the ground for forgiveness.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148ואהיה שעשועים כו׳ ושעשועי את בני אדם
The Torah speaks: “And I was a delight day by day... and my delights are with the sons of men.” The Torah reveals the supernal delight.
Proverbs 8:30–31משלי ח׳:ל׳-ל״א
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת: מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him, Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ע״פ חכלילי עינים
The note locates the discourse on “Red of eyes” in Torah Ohr, Vayechi.
Kehot’s noteתו״א פ׳ ויחי.
150חכלילי עינים
Yaakov’s blessing of Yehudah: “red of eyes from wine.” The verse opens the discourse in Torah Ohr, Vayechi, to which the text refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151פ״א שחרית ופ״א ערבית
“Even if a person studied only one chapter in the morning and one chapter in the evening, he has fulfilled the commandment ‘This book of the Torah shall not depart from your mouth.’”
Menachot 99b:15–16מנחות צ״ט ב:ט״ו-ט״ז
גמ׳ תניא רבי יוסי אומר אפילו סילק את הישנה שחרית וסידר את החדשה ערבית אין בכך כלום אלא מה אני מקיים לפני תמיד שלא ילין שלחן בלא לחם אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה מנחות צט, ב. הל׳ ת״ת לאדה״ז פ״ב, ה״ח. פ״ג ה״ב.
152והגית בו
“This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.”
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
153לא ויתר על ביטול תו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ירושלמי חגיגה א, ז. פתיחתא לאיכ״ר, ב.
154לא ויתר על ביטול תורה
The Holy One, blessed be He, forgave Israel idolatry, forbidden relations and bloodshed, “but their rejection of the Torah He did not forgive.”
Jerusalem Talmud Chagigah 1:7תלמוד ירושלמי חגיגה א׳:ז׳
155לא ויתר על ביטול תורה
The same teaching in the Midrash on Eichah: G-d forgave idolatry, forbidden relations and bloodshed, but “did not forgive the rejection of the Torah.”
Eikhah Rabbah, Petichta 2איכה רבה, פתיחתא ב׳
… רַבִּי הוּנָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי שְׁמוּאֵל בְּרַבִּי יִצְחָק אָמְרֵי, מָצִינוּ שֶׁוִּתֵּר הַקָּדוֹשׁ בָּרוּךְ הוּא עַל עֲבוֹדַת כּוֹכָבִים וְעַל גִּלּוּי עֲרָיוֹת וְעַל שְׁפִיכוּת דָּמִים, וְלֹא וִתֵּר עַל מָאֳסָה שֶׁל תּוֹרָה, שֶׁנֶּאֱמַר: עַל מָה אָבְדָה הָאָרֶץ, עַל עֲבוֹדַת כּוֹכָבִים וְעַל גִּלּוּי עֲרָיוֹת וְעַל שְׁפִיכוּת דָּמִים, אֵין כְּתִיב כָּאן, אֶלָּא עַל עָזְבָם אֶת תּוֹרָתִי. רַבִּי הוּנָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי חִיָּא בַּר אַבָּא אָמְרֵי, כְּתִיב (ירמיה טז, יא): וְאֹתִי עָזָבוּ וְאֶת תּוֹרָתִי לֹא שָׁמָרוּ, הַלְוַאי אוֹתִי עָזָבוּ וְתוֹרָתִי שָׁמָרוּ, מִתּוֹךְ שֶׁהָיוּ …
Rabbi Abba bar Kahana began: “Who is the wise man who will understand this…” (Jeremiah 9:11). Rabbi Shimon ben Yoḥai taught: If you have seen towns uprooted from their place in the Land of Israel, know that they did not provide the salaries of the Bible teachers and the Mishna teachers, as it is stated: “For what reason did the land perish.… The L-rd said: Because they have forsaken My Torah” (Jeremiah 9:11–12). Rabbi [Yehuda HaNasi] would dispatch Rabbi Asi and Rabbi Ami to go out and establish [educational programs] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
156סלסלה ותרוממך
“Esteem her, and she will exalt you.” The Alter Rebbe reads “esteem her” as deep study, which lifts the soul to the Torah’s source.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157עוטה אור כשלמה
“He wraps Himself in light as a garment.” The Torah as G-d’s garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158לבושי׳ כתלג חיור
The vision of the Ancient of Days: “His garment was like white snow, and the hair of His head like pure wool.” The garment is the Torah as studied; the hair, above the garment, is its source.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159והאדם ידע
“And the man knew Chavah his wife.” Daas is the bond through which the drawing down from Chochmah takes place.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160יעשה שלום לי
“Or let him take hold of My strength, let him make peace with Me.” Read here as the drawing down of the higher Chochmah into Knesses Yisrael.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is love beyond measure, above the intellect.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162מים רבים
“Many waters cannot quench the love.” The verse opens the explanation in Torah Ohr, Toldos, to which the text refers.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163ששים המה מלכות כו׳ אחת היא יונתי
“There are sixty queens... My dove, my perfect one, is one.” The verses open the explanation to which the text refers.
Song of Songs 6:8–9שיר השירים ו׳:ח׳-ט׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר: אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
There are threescore queens, And fourscore concubines, And maidens without number. My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164חסידים הראשונים שהיו שוהין בתפלתן ט׳ שעות ביום
“The early pious ones would wait an hour, pray an hour, and wait again an hour,” nine hours a day in prayer, and yet their Torah was preserved and their work blessed.
Berakhot 32b:24–25ברכות ל״ב ב:כ״ד-כ״ה
תָּנוּ רַבָּנַן: חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין שָׁעָה אַחַת, וְחוֹזְרִין וְשׁוֹהִין שָׁעָה אַחַת. וְכִי מֵאַחַר שֶׁשּׁוֹהִין תֵּשַׁע שָׁעוֹת בַּיּוֹם בִּתְפִלָּה, תּוֹרָתָן הֵיאַךְ מִשְׁתַּמֶּרֶת, וּמְלַאכְתָּם הֵיאַךְ נַעֲשֵׂית? אֶלָּא מִתּוֹךְ שֶׁחֲסִידִים הֵם — תּוֹרָתָם מִשְׁתַּמֶּרֶת, וּמְלַאכְתָּן מִתְבָּרֶכֶת.
Our Rabbis have taught : The pious men of old used to wait an hour, pray for an hour, and again wait an hour. Since they spent nine hours in the day in connection with prayer, how was their Torah kept up, and how was their work done ? But since they were pious, their Torah was preserved and their work was blessed.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
165ואהי׳ שעשועים . . ושעשועי את בנ״א
The words here quote Proverbs 8:30; the passage is shown below.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל-לא.
Paragraph 21
166לעולם יסדר אדם שבחו של מקום ואח״כ יתפלל
Rabbi Simlai taught: “A person should always first set out the praise of the Holy One, blessed be He, and afterwards pray,” learning it from the order of Moshe’s prayer in Va’eschanan.
Berakhot 32a:32ברכות ל״ב א:ל״ב
דָּרַשׁ רַבִּי שִׂמְלַאי: לְעוֹלָם יְסַדֵּר אָדָם שִׁבְחוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאַחַר כָּךְ יִתְפַּלֵּל. מְנָלַן? — מִמֹּשֶׁה, דִּכְתִיב: ״וָאֶתְחַנַּן אֶל ה׳ בָּעֵת הַהִיא״. וּכְתִיב: ״ה׳ אֱלֹקִים אַתָּה הַחִלֹּתָ לְהַרְאוֹת אֶת עַבְדְּךָ אֶת גׇּדְלְךָ וְאֶת יָדְךָ הַחֲזָקָה אֲשֶׁר מִי אֵל בַּשָּׁמַיִם וּבָאָרֶץ אֲשֶׁר יַעֲשֶׂה כְמַעֲשֶׂיךָ וְכִגְבוּרוֹתֶיךָ״. וּכְתִיב בָּתְרֵיהּ ״אֶעְבְּרָה נָּא וְאֶרְאֶה אֶת הָאָרֶץ הַטּוֹבָה וְגוֹ׳״.
R. Simlai expounded : A man should always recount the praise of the Holy One, blessed be He, and thereafter pray [for his needs]. Whence have we this? From Moses; for it is written, "And I besought the L-rd at that time, saying" (Deut. iii. 23). Then it is written, "O L-rd G-d, Thou hast begun to show Thy servant Thy greatness, and Thy strong hand ; for what god is there in heaven or on earth, that can do according to Thy works, and according to Thy mighty acts …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 22
167ג״פ קדוש
The seraphim call to one another, “Holy, holy, holy is Havayah of hosts.” The verse is recited in the blessing of Yotzer Or.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168דלית מחשבה תפיסא ביה
Elijah’s prayer: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
169ונתתי לך מהלכים בין העומדים האלה
The angel promises Yehoshua the High Priest, “I will give you places to walk among these that stand.” The angels “stand,” while a person “walks.”
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170עצי שטים עומדים
“And you shall make the boards for the Mishkan of acacia wood, standing.” The text alludes to an explanation of this “standing.”
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171ותפול לפני רגליו ותבך ותתחנן לו
“And Esther spoke again before the king, and fell before his feet and wept and pleaded with him.” The verse opens the explanation to which the text refers.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172מאן רגליו אלין מלאכין
On “a path with his feet he did not tread” (Isaiah 41:3), the Zohar says that no angel and no messenger went before Avraham, only the Holy One, blessed be He, Himself. The “feet” are the angels.
Zohar, Lech Lecha 22:212–225ספר הזהר, לך לך כ״ב:רי״ב-רכ״ה
“Even bv a wav that he had not gone by his feet”: if not with his feet, how then did Abram go-on the clouds or with horses and chariots? No: what it means is that it was not an angel or a messenger, but G-d Himself, that went before Abram, the word “feet” here referring to the angels, who are subject to G-d, as in the verse “And his feet shall stand in that dav” (Zech. 14, 4).
The Zohar; London, Soncino Press, 1933 (Public Domain)
173ישראל עלו במחשבה
“Six things preceded the creation of the world”: some were created, and some “arose in thought” to be created, among them Israel.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 23
174היינו כחולמים
“When Havayah returns the captivity of Zion, we were like dreamers.” Used here for the soul’s state of “sleep” in the body.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175מאיגרא רמה
Rabbi Yehoshua, reading “He cast down from heaven to earth,” said, “From a high roof to a deep pit.” The soul’s descent into the body is a fall of this kind.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
176עליונים למטה
Rav Yosef, returning from a glimpse of the next world, said, “I saw an upside-down world: the higher ones below and the lower ones above.”
Pesachim 50a:6פסחים נ׳ א:ו׳
וְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אֵלּוּ בְּנֵי אָדָם שֶׁיְּקָרִין הֵן בָּעוֹלָם הַזֶּה, וּקְפוּיִין הֵן לָעוֹלָם הַבָּא. כִּי הָא דְּרַב יוֹסֵף בְּרֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי חֲלַשׁ וְאִיתְנְגִיד, כִּי הֲדַר, אֲמַר לֵקהּ אֲבוּהּ: מַאי חֲזֵית? אֲמַר לֵקהּ: עוֹלָם הָפוּךְ רָאִיתִי, עֶלְיוֹנִים לְמַטָּה, וְתַחְתּוֹנִים לְמַעְלָה. אָמַר לוֹ: בְּנִי, עוֹלָם בָּרוּר רָאִיתָ. וַאֲנַן הֵיכִי הָתָם? כִּי הֵיכִי דְּאִיתוּ אֲנַן הָכָא, הָכִי אִיתִינַן הָתָם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 24
177אין עומדים להתפלל אלא מתוך כובד ראש
“One may stand to pray only out of heaviness of head; the early pious ones would wait an hour and then pray, so as to direct their hearts to the Omnipresent.”
Mishnah Berakhot 5:1משנה ברכות ה׳:א׳
אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כֹּבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִים שָׁעָה אַחַת וּמִתְפַּלְּלִים, כְּדֵי שֶׁיְּכַוְּנוּ אֶת לִבָּם לַמָּקוֹם. אֲפִלּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ, לֹא יְשִׁיבֶנּוּ. וַאֲפִלּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ, לֹא יַפְסִיק:
One should not stand up to say Tefillah except in a reverent state of mind. The pious men of old used to wait an hour before praying in order that they might direct their thoughts to G-d. Even if a king greets him [while praying] he should not answer him: even if a snake is wound round his heel he should not stop.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
178ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The love of the Shema is the fruit of this preparation.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
179יפה שעה אחת בתשובה ומע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
180יפה שעה א׳ בתשובה ומעשים טובים בעוה״ז מכל חיי העוה״ב
“One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.”
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
181עוה״ב . . זיו השכינה
“In the World to Come there is no eating and no drinking... but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.”
Berakhot 17aברכות י״ז א
Kehot’s noteראה ברכות יז, א.
182ויניחהו בג״ע לעבדה
“And He placed him in Gan Eden to work it and to guard it.” The “work” of the Garden is adding light to it.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes.” The verse opens the explanation to which the text refers.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184אם ישים אליו לבו
Elihu’s words: “If he sets his heart toward Him, his spirit and his soul He gathers to Himself.” The text cites it for the service of the heart.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
Paragraph 26
185יעקב עבדי
“And now listen, Yaakov My servant.” The maamar returns to the opening verse’s name for the servant.
Isaiah 44:1ישעיהו מ״ד:א׳
וְעַתָּה שְׁמַע יַעֲקֹב עַבְדִּי וְיִשְׂרָאֵל בָּחַרְתִּי בוֹ:
Yet now hear, O Jacob My servant, And Israel, whom I have chosen;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, א.
186שהחוט מגיע עד גיד הנשה
The Gemara discusses where the spinal cord ends and the brain begins, and asks, “How far does the spinal cord extend?”: “To between the parshos.” The Kehot note sends the reader here for the cord’s reach down the body.
Chullin 45bחולין מ״ה ב
Kehot’s noteראה חולין מה, ב.
Paragraph 27
187ישת חושך סתרו
“He made darkness His hiding place.” The yud comes from this concealed level, beyond all grasp.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
188סד״ה וישב יעקב
At the end of that discourse “And Yaakov dwelt” is read as a lowering and descent from his standing place: the level of Yaakov, yud-akev, is drawn downward.
Kehot’s noteתו״א כז, ב.
189Kehot’s note points to Genesis 37:1–2 for these words.
Genesis 37:1–2בראשית ל״ז:א׳-ב׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן: אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan. These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190“And Yaakov dwelt in the land of his father’s sojournings.” The verse opens the discourse in Torah Ohr to which the text refers.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191ובד״ה הבאים ישרש יעקב
There the “taking root” below is the mitzvos, which descended from the supernal will to be enclothed in physical things: the level of Yaakov, the yud that came down to the heel.
Kehot’s noteתו״א נג, ד.
192הבאים ישרש יעקב
“Those who come, Yaakov will take root; Yisrael will blossom and flower.” The verse opens the discourse in Torah Ohr to which the text refers.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ועמך לא חפצתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם עג, כה.
194ועמך לא חפצתי
“Whom do I have in heaven? And besides You I desire nothing on earth.” The longing of the heart that draws down the supernal will.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195על תפלתי שתהא סמוכה למטתי
Abba Binyamin said he was anxious all his days about two things, one of them “my prayer, that it be before my bed”; the Gemara explains it as praying close to rising from bed.
Berakhot 5b:21–22ברכות ה׳ ב:כ״א-כ״ב
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״. ״וְעַל מִטָּתִי …
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב.
196כי ביום הזה יכפר
“For on this day He will atone for you, to purify you.” The verse opens the discourse in Parshas Acharei to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197בראתיו יצרתיו אף עשיתיו
“Everyone called by My Name and for My glory: I created it, I formed it, I also made it.” The three verbs correspond to thought, speech and action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ואיש און מחשבותיו
“Let the wicked forsake his way, and the man of iniquity his thoughts.” Aven is located first of all in thought.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ז.
Paragraph 28
199און אם ראית בלבי
“If I had seen iniquity in my heart...” Aven in thought.
Psalms 66:18תהילים ס״ו:י״ח
אָוֶן אִם־רָאִיתִי בְלִבִּי לֹא יִשְׁמַע אֲדֹ־נָי:
If I had regarded iniquity in my heart, The L-rd would not hear;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, יח.
200דברי פיו און ומרמה
“The words of his mouth are iniquity and deceit.” Aven in speech.
Psalms 36:4תהילים ל״ו:ד׳
דִּבְרֵי־פִיו אָוֶן וּמִרְמָה חָדַל לְהַשְׂכִּיל לְהֵיטִיב:
The words of his mouth are iniquity and deceit; He hath left off to be wise, to do good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ד.
201פועלי און
“There the workers of iniquity have fallen.” Aven in action; the Kehot note gives this verse.
Psalms 36:13תהילים ל״ו:י״ג
שָׁם נָפְלוּ פֹּעֲלֵי אָוֶן דֹּחוּ וְלֹא־יָכְלוּ קוּם:
There are the workers of iniquity fallen; They are thrust down, and are not able to rise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, יג.
202כיתרון האור
“Wisdom has an advantage over folly, as the advantage of light over darkness.” Holiness surpasses the other side in the same way.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
203ה׳ אלקיו עמו
On Bilam’s words: aven corresponds to Yaakov and amal to Yisrael, and Bilam could not prevail against either, “because Havayah his G-d is with him.”
Zohar, Balak 45:470–480ספר הזהר, בלק מ״ה:ת״ע-ת״פ
204ה׳ אלקיו עמו
“Havayah his G-d is with him.” The verse’s third phrase is the source of Yaakov’s strength.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205והוא העזר מלמע׳
“A person’s inclination overpowers him every day... and were it not that the Holy One, blessed be He, helps him, he could not prevail against it.”
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין ל, ב.
Paragraph 29
206לא הביט און ביעקב
Read here as “aven has not gazed at Yaakov”: the deceitful thought cannot reach him.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207כי לא יכול לו
“And he saw that he could not prevail against him.” The angel could not overcome Yaakov.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208לא יוכל לו אלא נפל יפול לפניו
Haman’s advisers: “If Mordechai is of the seed of the Jews, you will not prevail against him, but you will surely fall before him.” The Kehot note says the text uses the verse’s style.
Esther 6:13אסתר ו׳:י״ג
וַיְסַפֵּר הָמָן לְזֶרֶשׁ אִשְׁתּוֹ וּלְכׇל־אֹהֲבָיו אֵת כׇּל־אֲשֶׁר קָרָהוּ וַיֹּאמְרוּ לוֹ חֲכָמָיו וְזֶרֶשׁ אִשְׁתּוֹ אִם מִזֶּרַע הַיְּהוּדִים מׇרְדֳּכַי אֲשֶׁר הַחִלּוֹתָ לִנְפֹּל לְפָנָיו לֹא־תוּכַל לוֹ כִּי־נָפוֹל תִּפּוֹל לְפָנָיו:
And Haman recounted unto Zeresh his wife and all his friends every thing that had befallen him. Then said his wise men and Zeresh his wife unto him: ‘If Mordecai, before whom thou hast begun to fall, be of the seed of the Jews, thou shalt not prevail against him, but shalt surely fall before him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסגנון הפסוק אסתר ו, יג.
209בפ׳ וישלח ע״פ ויאבק איש
There the wrestling is a war between holiness and its opposite, the male aspect of kelipah that stands against Z’eir Anpin, and the Zohar’s distinction between afar and avak, two kinds of dust, is explained: afar, the lowest of the four elements and the only one that makes things grow, is Malchus.
Kehot’s noteתו״א כו, ג.
210ויאבק איש
“And a man wrestled with him until the break of dawn.” The verse opens the discourse in Torah Ohr, Vayishlach, to which the text refers.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
211ולא ראה עמל בישראל
“Nor has He seen amal in Yisrael.” Amal is read here as toil and effort.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
212ששת ימים תעבוד
“Six days you shall labor and do all your work.” The weekdays are the time of toil.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ט.
213החורש והזורע והקוצר
The Mishnah’s list of the thirty-nine principal labors begins “sowing, plowing, reaping.” The Alter Rebbe compares the labor of prayer to these physical labors.
Shabbat 73a:6–7שבת ע״ג א:ו׳-ז׳
מַתְנִי׳ אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אַחַת: הַזּוֹרֵעַ, וְהַחוֹרֵשׁ, וְהַקּוֹצֵר, וְהַמְעַמֵּר, וְהַדָּשׁ, וְהַזּוֹרֶה. הַבּוֹרֵר, הַטּוֹחֵן, וְהַמְרַקֵּד, וְהַלָּשׁ, וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת עג, א.
214וכמ״ש בזהר
The note points to two places in Likkutei Torah, Ki Seitzei, where “the time of prayer is a time of battle” appears, and records that the saying was not found in the Zohar.
Kehot’s noteועל״ק תצא (לד, ג) ול״מ. שם (לה, ג). [כ].
215סמוך לפלטין שלך לא כבשת ואתה הולך ומכבש
David conquered Aram Naharayim and Aram Tzovah but left the Jebusites near Jerusalem; G-d said to him, “The Jebusite next to your palace you did not drive out; how can you go and conquer Aram?”
Sifrei Devarim 51:1ספרי דברים נ״א:א׳
… דָּוִד עָשָׂה שֶׁלֹּא כַתּוֹרָה! הַתּוֹרָה אָמְרָה מִשֶּׁתִּכְבְּשׁוּ אֶרֶץ יִשְׂרָאֵל תְּהוּ רַשָּׁאִים לִכְבֹּשׁ חוּצָה לָאָרֶץ וְהוּא לֹא עָשָׂה כֵן, אֶלָּא חָזַר וְכָבַשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה, וְאֶת הַיְבוּסִי סָמוּךְ לִירוּשָׁלִַם לֹא הוֹרִישׁ. אָמַר לוֹ הַמָּקוֹם: אֶת הַיְבוּסִי סָמוּךְ לְפַלְטוֹרִין שֶׁלְּךָ לֹא הוֹרַשְׁתָּ; הֵיאַךְ אַתָּה חוֹזֵר וּמְכַבֵּשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה?
(Devarim 11:24) "Every place where the soles of your feet tread will be yours": If (the purpose of this is) to teach about the boundaries of Eretz Yisrael, this is already written, viz. (Ibid.) "From the desert and the Levanon, from the river, the river Yerath, until the western sea shall be your border." What, then, is the intent of "where the soles of your feet tread"? He told them: Every place that you conquer, aside from these (specified) places shall be yours. — But perhaps this gives them license …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
216לעולם יראה אדם עצמו כאילו קדוש שורה בתוך מעיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית יא, סע״א (ימוד אדם).
217לעולם יראה אדם עצמו כאלו קדוש שורה בתוך מיעיו
Rabbi Elazar: “A person should always regard himself as if the Holy One dwells within his innards.” The Kehot note records the Gemara’s wording, “should assess himself.”
Taanit 11a:16–18תענית י״א א:ט״ז-י״ח
רַבִּי אֶלְעָזָר אוֹמֵר: נִקְרָא קָדוֹשׁ, שֶׁנֶּאֱמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ״. וּמָה זֶה, שֶׁלֹּא צִיעֵר עַצְמוֹ אֶלָּא מִדָּבָר אֶחָד — נִקְרָא קָדוֹשׁ, הַמְצַעֵר עַצְמוֹ מִכׇּל דָּבָר — עַל אַחַת כַּמָּה וְכַמָּה. וְלִשְׁמוּאֵל, הָא אִיקְּרִי קָדוֹשׁ! הָהוּא, אַגִּידּוּל פֶּרַע קָאֵי. וּלְרַבִּי אֶלְעָזָר, הָא נִקְרָא חוֹטֵא! הָהוּא דְּסַאֵיב נַפְשֵׁיהּ. וּמִי אָמַר רַבִּי אֶלְעָזָר הָכִי? וְהָאָמַר רַבִּי אֶלְעָזָר: לְעוֹלָם יָמוֹד אָדָם עַצְמוֹ
William Davidson, Vocalized Aramaic (CC-BY-NC)
218בקרבך קדוש
“For I am G-d and not man, the Holy One in your midst.” The verse the Gemara cites.
Hosea 11:9הושע י״א:ט׳
לֹא אֶעֱשֶׂה חֲרוֹן אַפִּי לֹא אָשׁוּב לְשַׁחֵת אֶפְרָיִם כִּי אֵל אָנֹכִי וְלֹא־אִישׁ בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר:
I will not execute the fierceness of Mine anger, I will not return to destroy Ephraim; For I am G-d, and not man, The Holy One in the midst of thee; And I will not come in fury.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ט.
Paragraph 32
219אסור לאכול קודם התפלה
“You shall not eat over the blood”: do not eat before you have prayed for your life; and one who eats and drinks and then prays is reproached by the verse “and Me you have cast behind your back.”
Berakhot 10bברכות י׳ ב
Kehot’s noteברכות י, ב. שו״ע או״ח ספ״ט, ג. וראה בארוכה בדרך חיים ע׳ 178 ואילך.
220אסור לאכול קודם התפלה
Once the time of prayer has come, one may not attend to his affairs, travel, or eat and drink until he has prayed; water and medicine are permitted.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
221הנשמה באפו
“Desist from man, whose breath is in his nostrils.” Before prayer the soul has not yet spread through the body.
Isaiah 2:22ישעיהו ב׳:כ״ב
חִדְלוּ לָכֶם מִן־הָאָדָם אֲשֶׁר נְשָׁמָה בְּאַפּוֹ כִּי־בַמֶּה נֶחְשָׁב הוּא:
Cease ye from man, in whose nostrils is a breath; For how little is he to be accounted!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, כב.
222כמ״ש בזהר על פום חרבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קפח, ב.
223על פום חרבא ייכל נהמא
In the episode of the child on the road, the meal is called “the bread of battle,” for “the table is not cleared without battle.” Eating is a war.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Said the boy: ‘He that desires bread at the point of the sword, let him eat.’ R. Eleazar drew him near to him and said: ‘Because you boasted, you must commence the fight.’ ‘But’, said the boy, ‘I said at first that the fighting would be after the meal. Now, however, whoever wants fine flour must bring his weapons in his hands.’ R. Eleazar replied: ‘It is most fitting for you to give us a taste of your weapons.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
224בד״ה כה תברכו
There prayer must begin from below, with the morning blessings, because the animal soul draws its life from the food of nogah and so binds the person below; he must elevate himself step by step until the iskafya and is’hapcha of the other side, and serve G-d “with all your heart,” with both inclinations.
Kehot’s noteלעיל פ׳ נשא כו, ב.
Paragraph 33
225בחי׳ עובד אלקים
“And you shall again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.”
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 9b:10–11חגיגה ט׳ ב:י׳-י״א
אֲמַר לֵקהּ בַּר הֵי הֵי לְהִלֵּל, מַאי דִּכְתִיב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״, הַיְינוּ ״צַדִּיק״ — הַיְינוּ ״עוֹבֵד אֱלֹקִים״, הַיְינוּ ״רָשָׁע״ — הַיְינוּ ״אֲשֶׁר לֹא עֲבָדוֹ״! אֲמַר לֵקהּ: ״עֲבָדוֹ״ וְ״לֹא עֲבָדוֹ״ — תַּרְוַיְיהוּ צַדִּיקֵי גְּמוּרֵי נִינְהוּ, וְאֵינוֹ דּוֹמֶה שׁוֹנֶה פִּרְקוֹ מֵאָה פְּעָמִים, לְשׁוֹנֶה פִּרְקוֹ מֵאָה וְאֶחָד. אֲמַר לֵקהּ: וּמִשּׁוּם חַד זִימְנָא קָרֵי לֵקהּ ״לֹא עֲבָדוֹ״? אֲמַר לֵקהּ: אִין, צֵא וּלְמַד מִשּׁוּק שֶׁל חֲמָרִין: עַשְׂרָה פַּרְסֵי — בְּזוּזָא, חַד עֲשַׂר פַּרְסֵי — בִּתְרֵי זוּזֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמלאכי ג, יח. ראה חגיגה ט, ב.
226עובד אלקים
The Tanya explains that “one who serves” is in the present tense: he is in the midst of the service, the war with the evil inclination, to overcome it and drive it out.
Tanya, Likkutei Amarim 15:1–2תניא, חלק ראשון; ליקוטי אמרים ט״ו:א׳-ב׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע, בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״. שֶׁהַהֶפְרֵשׁ בֵּין ״עוֹבֵד אֱלֹקִים״ לְ״צַדִּיק״ הוּא, שֶׁ״עוֹבֵד״ הוּא לְשׁוֹן הֹוֶה – שֶׁהוּא בְּאֶמְצַע הָעֲבוֹדָה, שֶׁהִיא הַמִּלְחָמָה עִם הַיֵּצֶר הָרָע, לְהִתְגַּבֵּר עָלָיו וּלְגָרְשׁוֹ מֵהָ״עִיר קְטַנָּה״ שֶׁלֹּא יִתְלַבֵּשׁ בְּאֵבְרֵי הַגּוּף, שֶׁהוּא בֶּאֱמֶת עֲבוֹדָה וְעָמָל גָּדוֹל לְהִלָּחֵם בּוֹ תָּמִיד, וְהַיְינוּ – הַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
227בשנותו את טעמו
“Of David, when he changed his manner before Avimelech, who drove him away, and he went.” The text reads it as the transformation of darkness into light.
Psalms 34:1תהילים ל״ד:א׳
לְדָוִד בְּשַׁנּוֹתוֹ אֶת־טַעְמוֹ לִפְנֵי אֲבִימֶלֶךְ וַיְגָרְשֵׁהוּ וַיֵּלַךְ:
[A Psalm] of David; when he changed his demeanour before Abimelech, who drove him away, and he departed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, א.
228כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested.” Shabbos is rest without toil.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
229ישראל שיר א-ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ג, א. וראה לעיל מח, ד.
230ישראל שיר אל
The middle line is called Yisrael, “shir Kel”: shir from the left, the song of the Levites, and Kel from the right, of the Kohanim.
Tikkunei Zohar 3a:7תקוני הזהר ג׳ א:ז׳
… וְלֵיהּ אָמְרִין שְׁמַע יִשְׂרָאֵל, בְּרָא דְסָבָא דְסָבִין, וְדָא חָכְמָה עִלָּאָה, וְעַל שְׁמֵיהּ אִתְקְרֵי עַמּוּדָא דְאֶמְצָעִיתָא יִשְׂרָאֵל, שִׁיר אֵ"ל שִׁיר מִשְּׂמָאלָא שִׁיר דִּלְוִיִּם, אֵ"ל מִימִינָא דְכַהֲנַיָּא, עַמּוּדָא דְאֶמְצָעִיתָא
Tikkunei Zohar - Vocalized (Public Domain)
231חסד א-ל כל היום
“Why do you boast of evil, O mighty man? The kindness of Kel is all the day.” Kel is the Name of kindness.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
232טעמו וראו כי טוב ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לד, ט.
233טעמו וראו כי טוב ה׳
“Taste and see that Havayah is good.” Shabbos prayer is a tasting of G-d’s goodness.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234ישמח ישראל בעושיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קמט, ב.
235ישמח ישראל בעושיו
“Let Israel rejoice in its Maker; let the children of Zion delight in their King.”
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236אז ישיר ישראל
“Then Israel sang this song: Rise up, O well.” The verse opens the discourse in Parshas Chukas to which the text refers.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237לסוסתי
“To a mare among Pharaoh’s chariots I have compared you, my beloved.” The verse opens the discourse to which the text refers.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238שיר השירים
“The Song of Songs, which is Shlomo’s.” The verse opens the discourse to which the text refers.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
239להתענג על ה׳
“Then you shall delight in Havayah.” The service of Shabbos is delight.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ נח, יד.
240וקראת לשבת עונג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נח, יג.
241וקראת לשבת ענג
“And you shall call the Shabbos a delight, the holy of Havayah honored.”
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
242שבת אותיות תשב
The note points to this commentary on the Midrash, on the passage where Adam, learning the power of teshuvah, recites the psalm for the Shabbos day.
Kehot’s noteראה ב״ר ספכ״ב (ביפ״ת שם). אגה״ת פ״י ובליקוט פי׳ חיטריק שם. וראה גם בתו״א ע, א ובמ״מ לשם. לקמן האזינו עב, ג.
243שבת אותיות תשב
Adam meets Kayin, learns from him the power of teshuvah, and at once says, “A psalm, a song for the Shabbos day.” The Kehot note points here, with the Yefeh To’ar, for the tie between Shabbos and return.
Bereshit Rabbah 22:13בראשית רבה כ״ב:י״ג
ויצא קין מלפני ה׳ - מהיכן יצא? רבי יודן בשם ר׳ איבו אמר: הפשיל דברים לאחוריו, ויצא כגונב דעת העליונה. רבי ברכיה בשם רבי אלעזר ברבי שמעון אמר: יצא כמפריס וכמרמה בבוראו. רבי חמא בשם רבי חנינא בר רבי יצחק אמר: יצא שמח. היך מה דאת אמר (שמות ד): הנה הוא יוצא לקראתך וגו׳. פגע בו אדם הראשון אמר לו: מה נעשה בדינך? אמר לו: עשיתי תשובה ונתפשרתי, התחיל אדם הראשון מטפח על פניו. אמר: כך היא כחה של תשובה, ואני לא הייתי יודע?! מיד עמד אדם הראשון ואמר: (תהלים …
“Cain departed [vayetze] from the presence of the L-rd, and lived in the land of Nod, east of Eden” (Genesis 4:16). “Cain departed from the presence of the L-rd” – from where did he depart? Rabbi Yudan said in the name of Rabbi Aivu: He cast the words behind him and departed, as though deceiving the Most High. Rabbi Berekhya said in the name of Rabbi Elazar ben Rabbi Shimon: He departed as one who shows a split hoof, and as one who deceives his Creator. Rabbi Ḥama said in …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 36
244רגלי׳ יורדות
“Her feet go down to death.” Used here for the descent of the life-force on weekdays.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
245שמש ומגן
“For Havayah Elokim is a sun and a shield.” Havayah is the light, and Elokim the shield that conceals it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
246עובד אלקים
“Between one who serves G-d (oved Elokim) and one who has not served Him.” Read here as rectifying the concealment of the Name Elokim.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247ויכל אלקים
“And Elokim finished on the seventh day His work.” Read as the end of Elokim’s concealment.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
248פי׳ שכלתה
There “a Shabbos to Havayah” is the ascent of the light that fills the worlds into the light that encompasses them, and “vayechulu” is read as kelos hanefesh, yearning and self-nullification, so that on Shabbos the worlds ascend in bittul.
Kehot’s noteראה גם לעיל פ׳ בהר מב, ג.
249שבת להוי׳
“And the seventh day is a Shabbos to Havayah your G-d.” On Shabbos the Name Havayah is revealed.
Exodus 20:10שמות כ׳:י׳
וְיוֹם הַשְּׁבִיעִי שַׁבָּת לַה׳ אֱלֹקֶיךָ לֹא־תַעֲשֶׂה כׇל־מְלָאכָה אַתָּה וּבִנְךָ͏־וּבִתֶּךָ עַבְדְּךָ וַאֲמָתְךָ וּבְהֶמְתֶּךָ וְגֵרְךָ אֲשֶׁר בִּשְׁעָרֶיךָ:
but the seventh day is a sabbath unto the L-RD thy G-d, in it thou shalt not do any manner of work, thou, nor thy son, nor thy daughter, nor thy man-servant, nor thy maid-servant, nor thy cattle, nor thy stranger that is within thy gates;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, י.
250באתי לגני
“I have come into My garden, My sister, My bride.” The verse opens the discourse to which the text refers.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
251ההפרש בין בחי׳ יעקב לבחי׳ ישראל
Just as the Holy One, blessed be He, is sometimes called Havayah and sometimes Elokim, so Yaakov is sometimes called Yisrael and sometimes Yaakov, by known levels.
Zohar, Vayishlach 16:169–17:178ספר הזהר, וישלח ט״ז:קס״ט-י״ז:קע״ח
But the truth is that, as we have learned, the name TETRAGRAMMATON (L-rd) is everywhere expressive of the attribute of mercy. Now, assuredly, G-d is named TETRAGRAMMATON (L-rd), as it is written: “I am the L-rd TETRAGRAMMATON” (Ibid. 8). Yet we see that at times His name is called Elohim (G-d), which is everywhere expressive of judgement. The explanation is that when the righteous are numerous among mankind, He is called by the name of TETRAGRAMMATON (L-rd), the name which implies mercy, but when sinners abound, He is called by …
The Zohar; London, Soncino Press, 1933 (Public Domain)
252בזהר וישלח דקע״ד א׳
The note says that the wording of this Zohar is copied there.
Kehot’s noteהלשון נעתק לעיל פ׳ שלח נא, ב.
253לא יקרא שמך עוד יעקב . . כי שרית
“Your name is Yaakov; your name shall no longer be called Yaakov, but Yisrael shall be your name.”
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, י. לב, כט.
254כי שרית עם אלקים
The angel’s words: “for you have contended with Elokim and with men, and have prevailed.” Read here as mastery over the Name Elokim.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
255הוי׳ אלקיו עמו
“Havayah his G-d is with him”: on Shabbos, in actual revelation.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
256זכור את אשר עשה לך עמלק בדרך
“Remember what Amalek did to you on the way.” The verse opens the discourse in Torah Ohr to which the text refers.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257Kehot’s note points to Zohar, Vayishlach 15:165 for these words.
Zohar, Vayishlach 15:165ספר הזהר, וישלח ט״ו:קס״ה
258Kehot’s note points to Zohar, Vayishlach 16:167 for these words.
Zohar, Vayishlach 16:167ספר הזהר, וישלח ט״ז:קס״ז
Paragraph 38
259מלחמה לה׳ בעמלק
“Havayah has a war with Amalek from generation to generation.”
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
260מי שטרח בע״ש
“One who toiled on Erev Shabbos will eat on Shabbos; one who did not toil on Erev Shabbos, from where will he eat on Shabbos?”
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
Paragraph 39
261הקורא לישראל יעקב
One who calls Avraham “Avram” transgresses a positive commandment; one who calls Yisrael “Yaakov” does not, since Scripture went back and called him Yaakov.
Berakhot 13a:1ברכות י״ג א:א׳
לֹא שֶׁיֵּעָקֵר ״יַעֲקֹב״ מִמְּקוֹמוֹ, אֶלָּא ״יִשְׂרָאֵל״ עִיקָּר וְ״יַעֲקֹב״ טָפֵל לוֹ. וְכֵן הוּא אוֹמֵר ״אַל תִּזְכְּרוּ רִאשֹׁנוֹת וְקַדְמֹנִיּוֹת אַל תִּתְבֹּנָנוּ״: אַל תִּזְכְּרוּ רִאשֹׁנוֹת״ — זֶה שִׁעְבּוּד מַלְכֻיוֹת, ״וְקַדְמֹנִיּוֹת אַל תִּתְבֹּנָנוּ״ — זוֹ יְצִיאַת מִצְרַיִם.
It is not intended that the name Jacob shall be obliterated, but that Israel will be fundamental and Jacob secondary. Similarly the Scriptures state, "Remember ye not the former things, neither consider the things of old" (Is. xliii. 18) — "Remember ye not the former things," i.e. the servitude of the kingdoms, "neither consider the things of old," i.e. the exodus from Egypt. "Behold I will do a new thing ; now shall it spring forth" (ibid. 5:19). Rab Joseph taught :
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. ראה לעיל פ׳ בשלח ב, א.
Paragraph 40
262בורר אסור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטושו״ע או״ח סשי״ט.
263בורר אסור
The laws of selecting (borer) on Shabbos, one of the forbidden labors; on Shabbos there is no refining.
Shulchan Arukh, Orach Chayim 319:1שולחן ערוך, אורח חיים שי״ט:א׳
דיני הבורר בשבת. ובו יז סעיפים: הבורר אוכל מתוך פסולת או שהיו לפניו שני מיני אוכלים ובירר מין ממין אחר בנפה ובכברה חייב בקנון ובתמחוי פטור אבל אסור ואם ביררם בידו כדי לאכול לאלתר מותר: הגה וכל מה שבורר לצורך אותה סעודה שמיסב בה מיד מקרי לאלתר [המגיד פ״ח ור״י ני״ב ח״ח וב״י וטור ורא״ש] ואפי׳ אחרים אוכלים עמו שרי [תוס׳ פ׳ כלל גדול] ולכן מותר לברור הירק שקורין שלאט״ן מן העלין המעופשין שבו כל מה שצריך לאכול באותה סעודה [ב״י סימן שכ״א]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
264בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מי״ח.
265בנים למקום
“Beloved are Israel, for they are called children of the Omnipresent” (3:18 in the numbering of the Kehot note).
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
266שמע ישראל
“Hear, O Israel”: the daily Shema, in which the level of Yisrael is touched every day.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 41
267ותרועת מלך בו
The last phrase of Bilam’s blessing, “and the King’s teruah is in him,” which this section explains in both its senses.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
268תרועם בשבט ברזל
“You shall break them with a rod of iron; like a potter’s vessel you shall shatter them.” Teruah in the sense of breaking.
Psalms 2:9תהילים ב׳:ט׳
תְּרֹעֵם בְּשֵׁבֶט בַּרְזֶל כִּכְלִי יוֹצֵר תְּנַפְּצֵם:
Thou shalt break them with a rod of iron; Thou shalt dash them in pieces like a potter's vessel.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ב, ט.
269לשון חיבה וריעות
Rashi: teruah is “a term of affection and friendship,” as in “David’s friend (re’eh),” and Onkelos renders, “the Shechinah of their King is among them.”
Rashi on Numbers 23:21רש"י על במדבר כ״ג:כ״א
… לְשׁוֹן עֲבֵרָה, כְּמוֹ ”וְהָרָה עָמָל” (תהלים ז׳), ”כִּי אַתָּה עָמָל וָכַעַס תַּבִּיט” (שם י׳), לְפִי שֶׁהָעֲבֵרָה הִיא עָמָל לִפְנֵי הַמָּקוֹם: ה׳ אלקיו עמו. אֲפִלּוּ מַכְעִיסִין וּמַמְרִים לְפָנָיו, אֵינוֹ זָז מִתּוֹכָן: ותרועת מלך בו. לְשׁוֹן חִבָּה וְרֵעוּת, כְּמוֹ (שמואל ב ט״ו) ”רֵעֶה דָּוִד” — אוֹהֵב דָּוִד, (שופטים ט״ו) ”וַיִּתְּנָהּ לְמֵרֵעֵהוּ", וְכֵן תִּרְגֵּם אֻנְקְלוֹס ”וּשְׁכִינַת מַלְכְּהוֹן בֵּינֵהוֹן”:
לא הביט און ביעקב וגו׳ HE HATH NOT BEHELD INIQUITY IN JACOB, etc. — Understand this as the Targum has it (“I have seen that there are no worshippers of idols in the house of Jacob”). Another explanation: According to its plain sense it can receive a beautiful exposition: לא הביט HE DOTH NOT SEE — i. e., the Holy One, blessed be He, doth not see און THE INIQUITY which is IN JACOB: when they transgress His Words He does not deal so strictly with them as to pay …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
270מלך במשפט יעמיד ארץ
“A king through justice establishes the land.” Kingship as judgment.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כט, ד.
271דינא דמלכותא דינא
Shmuel’s rule, “the law of the kingdom is law.” Kingship as the power of law and judgment.
Gittin 10b:12–14גיטין י׳ ב:י״ב-י״ד
אֶלָּא מַתָּנָה, בְּמַאי קָא קָנֵי – לָאו בְּהַאי שְׁטָרָא? וְהַאי שְׁטָרָא חַסְפָּא בְּעָלְמָא הוּא! אָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא – דִּינָא. וְאִיבָּעֵית אֵימָא, תָּנֵי ״חוּץ מִכְּגִיטֵּי נָשִׁים״. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אֵלּוּ, כְּשֵׁירִין וְכוּ׳: וְהָא לָאו בְּנֵי כְרִיתוּת נִינְהוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין י, ב. וש״נ.
272באור פני מלך חיים
“In the light of the King’s face is life, and His favor is like a cloud of the latter rain.” Kingship as kindness.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, טו.
273בזהר בפ׳ ויחי (דרל״ט ע״א)
The note says this Zohar is brought in both places.
Kehot’s noteמובא לקמן פ׳ ברכה צז, א. שה״ש נא, ב.
274כד מלכא יתיב על כורסייא איקרי מלך עילאה
On the small alef of Vayikra: a king seated on his throne with the crown of kingship on him is called the supernal King; when he goes down to his servants’ house he is called the lesser King. So the Holy One, blessed be He, when He descends below.
Zohar, Vayechi 60:607–62:618ספר הזהר, ויחי ס׳:תר״ז-ס״ב:תרי״ח
When a king sits on his throne wearing the royal crown, he is called Great King, but when he comes down from his throne and visits his servant, he is called Little King. So G-d, as long as He is on high over all, is called Supreme King, but when He brings His abode below, He is simply King, not Supreme as before.
The Zohar; London, Soncino Press, 1933 (Public Domain)
275כבוד מלכותך יאמרו
“They shall speak of the glory of Your kingdom and tell of Your might.” Kingship over the worlds is linked with gevurah.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יא.
276שו״ה מלכותך — וכמ״ש במ״א
For the text’s “as is explained elsewhere” on the King’s descent through gevuros, the note points to the same passage, which contrasts the weekday drawing down from above with the Shabbos ascent in delight.
Kehot’s noteראה לקמן פ׳ ברכה צז, א.
277בזהר פ׳ תרומה (דקל״ה סע״א וע״ב)
The note says that this passage of the Zohar on Terumah is explained there.
Kehot’s noteנתבאר בביאה״ז לצ״צ-ב ע׳ תתד ואילך.
278ואנפהא נהירין בנהירא עילאה
When Shabbos enters, Malchus unites with the King, “and all judgments pass away from her,” “and her face shines with the supernal light,” and she is crowned below with the holy people.
Zohar, Terumah 14:164–15:173ספר הזהר, תרומה י״ד:קס״ד-ט״ו:קע״ג
and her countenance is illumined by the supernal light, and she is crowned here below by the Holy People, all of whom are invested with new souls. Then is the time for the commencement of prayer, when the worshippers bless Her with joy and gladness, saying, “Bless ye the L-rd, the Blessed One!” (the beginning proper of the Sabbath Eve prayer).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 42
279ריעות וחיבה
“When will is found and the bond is crowned,” the two worlds join in one will, and “all the masters of judgment are subdued and pass from the world.”
Zohar, Vayigash 3:26–5:36ספר הזהר, ויגש ג׳:כ״ו-ה׳:ל״ו
R. Judah said: ‘There is in this verse a recondite doctrine of faith, to wit, that when G-d is pleased with Israel and their union is crowned, then two worlds meet together in union, the one opening its store-house, and the other gathering in the contents. Thus, “lo, the kings assembled themselves”, to wit, the two holy worlds, the upper world and the lower world.’ R. Hiya said: ‘The same effect is produced by the sacrifices, for when a sacrifice is offered up and each section receives its due, then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
280בד״ה והי׳ מדי חדש
The note locates the discourse “And it shall be, from one New Moon” in Likkutei Torah, V’Zos HaBerachah.
Kehot’s noteראה לקמן פ׳ ברכה.
281והיה מדי חדש
“And it shall be, from one New Moon to another and from one Shabbos to another, all flesh shall come to bow before Me.” The verse opens the discourse to which the text refers.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
282וכל דינין מתעברין מינה
When Shabbos enters, Malchus is separated from the other side, “and all judgments pass away from her,” and every power of anger flees.
Zohar, Terumah 14:164–15:173ספר הזהר, תרומה י״ד:קס״ד-ט״ו:קע״ג
And when the Sabbath arrives the Shekinah is in perfect union with Him and is separated from the “other side”, and all the potencies of severe judgement are severed from Her, She being in closest union with the Holy Light and crowned with many crowns by the Holy King, and all the principalities of severity and all the lords of judgement flee from Her, and no other domination reigns in any of the worlds,
The Zohar; London, Soncino Press, 1933 (Public Domain)
283On “the house of Elokim,” the side of judgment: when it is for good, love is aroused in it, as in “his left hand is under my head”; and Rabbi Shimon distinguishes a plain “King” from the “great King.”
Zohar, Vayetzei 12:78–13:86ספר הזהר, ויצא י״ב:ע״ח-י״ג:פ״ו
Paragraph 43
284אתה פוררת בעזך ים
“You shattered the sea with Your might; You broke the heads of the sea monsters upon the waters.” Teruah as the shattering of severities.
Psalms 74:13תהילים ע״ד:י״ג
אַתָּה פוֹרַרְתָּ בְעׇזְּךָ יָם שִׁבַּרְתָּ רָאשֵׁי תַנִּינִים עַל־הַמָּיִם:
Thou didst break the sea in pieces by Thy strength; Thou didst shatter the heads of the sea-monsters in the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, יג.
285בתקיעת שופר
The shofar is called the ram of Yitzchak, his strength of judgment; the one who blows must direct his heart and will to break the force of harsh judgment, “Fortunate is the people that know the teruah.”
Zohar, Emor 38:192–197ספר הזהר, אמור ל״ח:קצ״ב-קצ״ז
286כמ״ש בזהר אמור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצט, ב.
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ביאור ע״פ לא הביט הנה יעקב הוא נמשך…
An explanation of the verse “He has not beheld [iniquity in Yaakov]”
Bilaam’s verse describes two modes: Yaakov, yud-akev, the ray of Chochmah that descends through the six weekdays to refine nogah with toil, so that the wisdom of kelipah cannot even look at him; and Yisrael, shir E-l, the Shabbos ascent of holiness itself, where there is no toil and no war. Shabbos holds both, for there the son, Yisrael, also rises to the higher awe of Moshe, the faithful servant.
The maamar in brief
Yaakov comes from the Yesod of Abba, which breaks out beyond Z’eir Anpin; as yud-akev, the yud of Chochmah reaching the heel, he descends into Beriah, Yetzirah and Asiyah on the weekdays to refine the sparks of nogah, “for by Chochmah they are refined.” His root never fell in the shattering, and the wisdom of kelipah, aven, cannot behold his revealed Chochmah. His work is toil (amal), like tanning hides, turning yesh into ayin. On Shabbos nothing descends; the week’s refinements rise and the worlds ascend. This is Yisrael, read as shir E-l: the masculine shir is holiness itself rising without refinement, a foretaste of the Time to Come. Yisrael rules over the 120 combinations of Elokim, so the external forces have no hold there, and Abba and Imma become inner light within Z’eir Anpin. Nor is Yaakov’s advantage lost: on Shabbos Z’eir Anpin enclothes the essence of Abba itself. In a person’s prayer, Yaakov is the servant of lower awe, the Shema is the love of the son, and the Shemoneh Esreh is the higher awe of the second servant, Moshe; on Shabbos the son becomes the faithful servant, and that awe is joined with joy.

Outline
	1Yaakov, yud-akev, and the refinement of nogahYaakov is the light of the Yesod of Abba, drawn down into the lower worlds during the weekdays to refine nogah; his root never fell in the shattering. Opposite holy Chochmah stands a wisdom of kelipah, aven, which cannot behold the revealed Chochmah of Yaakov; in a person, this is weekday prayer and “Turn away from evil and do good.”¶1–3
	2Toil on weekdays, none on ShabbosThe weekday refinement is toil, like tanning hides: changing things from their nature and turning yesh into ayin, against the order of the chain of worlds. “For on it He rested” implies weekday labor, which belongs to Yaakov; on Shabbos the union is of Yisrael, Z’eir Anpin, and Rachel.¶4–5
	3Yisrael as shir E-l: two kinds of ascentOn Shabbos the refined sparks rise and the worlds ascend; Yisrael is shir E-l, the song of ascent. The feminine shirah is the rising of what was refined from below; the masculine shir is holiness itself rising, as in the Time to Come. Yisrael rules over the 120 combinations of Elokim that hide the Infinite Light.¶6–8
	4No war in Yisrael; the rest of the verseThe external forces draw from the 120 combinations and wrestle with Yaakov, but have no hold in Z’eir Anpin of Atzilus. “Havayah his G-d is with him”: Abba and Imma become inner light on Shabbos, the purpose of all ascents; “the King’s teru’ah” is the sweetening of judgments and the shining of the King’s face.¶9–10
	5Does the weekday have something Shabbos lacks?If Yaakov has an advantage over Yisrael, the weekday would seem to have a quality Shabbos lacks. The answer: Z’eir Anpin is in general higher, and on Shabbos it enclothes the very essence of Abba, so it holds Yaakov’s advantage too.¶11–12
	6Servant and son in prayerThe servant’s self-nullification has an advantage over the son’s love. The first servant is the lower awe of Pesukei deZimra (Yaakov), the son is the love of the Shema, and the second servant is the higher awe of the Shemoneh Esreh (Moshe). On Shabbos the son rises to be the faithful servant, an awe joined with joy: “Moshe rejoiced in the gift of his portion.”¶13–19


Key concepts
	Yaakov as yud-akevיעקב י׳ עקב
	The name Yaakov read as the yud of Chochmah (the Yesod of Abba) drawn down to the akev, the heel, the lower worlds, in order to refine the sparks there.

	Refinements of nogah (birurei nogah)בירורי נוגה
	Sifting the holy sparks out of kelipas nogah, the husk in which good and evil are mixed, through eating, prayer and the deeds of the weekdays.

	Yisrael as shir E-lישראל שיר אל
	The name Yisrael read as “the song of E-l”: the Shabbos ascent, in which the worlds rise and holiness itself ascends without refinement.

	Shirah and shirשירה ושיר
	The feminine shirah is the ascent of what was refined from below; the masculine shir is the ascent of the giver, Z’eir Anpin, receiving from Abba’s own lights, as will be in the Time to Come.

	The 120 combinations of Elokimק״כ צירופי אלקים
	The arrangements of the five letters of the Name Elokim that rule the lower worlds and conceal the Infinite Light; Yisrael rules over them.

	The two servantsב׳ בחי׳ עבד
	The Zohar’s first servant, the lower awe of Pesukei deZimra (Yaakov), and second servant, the higher awe of the Shemoneh Esreh from the higher Chochmah (Moshe), with the son’s love of the Shema between them.


Section 1 · ¶1–3
Yaakov, yud-akev, and the refinement of nogah
1ביאור ע״פ לא הביט12 הנה יעקב הוא נמשך מיסוד אבא [המלובש בז״א ובוקע ויוצא חוץ לז״א
An explanation of the verse “He has not beheld.” Now, Yaakov is drawn from the Yesod (foundation) of Abba [which is enclothed in Z’eir Anpin (the emotive attributes), and breaks through and emerges outside Z’eir Anpin,
The maamar explains Bilaam’s words, “He has not beheld iniquity in Yaakov, nor has He seen toil in Yisrael” (Numbers 23:21), and begins with the root of the level called Yaakov. Abba is the configuration of Chochmah, and its Yesod is its lowest, transmitting point; the text says that the Yesod of Abba, enclothed within Z’eir Anpin, breaks through and comes out beyond it.


ומזה נתהוה בחי׳ יעקב] והוא נמשך ויורד בבי״ע לברר בירורי נוגה בכל ששת ימי המעשה3
and from this the level of Yaakov came into being]. And he is drawn down and descends into [the worlds of] Beriah, Yetzirah and Asiyah to refine the refinements (birurim) of nogah throughout all “the six days of work.”
The light of the Yesod of Abba that emerges beyond Z’eir Anpin is what forms the level of Yaakov. Its task is to descend into the three lower worlds, where holy sparks are mixed into kelipas nogah, the husk in which good and evil are mingled, and to sift the good out of it all through the six weekdays.


וזהו פי׳ יעקב י׳ עקב שנמשך היו״ד שהוא בחי׳ יסוד אבא לבחי׳ עקב דהיינו בי״ע לברר שם בירורי נוגה.
And this is the meaning of Yaakov: yud-akev (a yud [and] a heel), that the yud, which is the level of the Yesod of Abba, is drawn down to the level of the heel (akev), that is, Beriah, Yetzirah and Asiyah, to refine there the refinements of nogah.
The name Yaakov (יעקב) is read as two parts: the letter yud (י), which stands for Chochmah, here the Yesod of Abba, and akev (עקב), “heel.” The yud of wisdom reaches down to the “heel,” the lowest worlds, in order to refine there.


[כי בחכמה אתברירו45 וע׳ בפ׳ וישלח ע״פ ויאבק איש67 בענין כי לא יכול לו8 מפני שיעקב היינו הארת יסוד אבא כו׳ ע״ש.9
[For “by Chochmah (wisdom) they are refined.” And see in Parshas Vayishlach, on the verse “And a man wrestled,” on the matter of “that he could not prevail against him,” [which is] because Yaakov is the illumination of the Yesod of Abba, etc.; see there.
The bracketed note gives the reason it is Chochmah that descends: “by Chochmah they are refined,” that is, the sifting of good from evil is the work of wisdom. It also refers to the Torah Ohr maamar on Yaakov’s wrestling with the angel, which explains that the angel “could not prevail against him” because Yaakov is the light of the Yesod of Abba.




2ועוד מבואר במ״א ע״פ ויברך יעקב10 כי יעקב לא מת11 דהיינו שלא היה בבחי׳ שבירה12 כלל ומשם יורד הכח הזה להעלות הניצוצים כו׳.
And it is further explained elsewhere, on the verse “And Yaakov blessed,” that “Yaakov did not die”: that is, he was not in the state of shattering at all; and from there this power comes down, to elevate the sparks, etc.
“Yaakov our father did not die” is a teaching of the Talmud (Taanis 5b). It is read here in Kabbalistic terms: Yaakov’s root never took part in the shattering of the vessels, the primordial breakage that Kabbalah calls “death,” and because his root never broke, it is from there that the power comes to lift up the fallen sparks.


וענין זה כמ״ש בע״ח [בעץ חיים] ובאוצ״ח [ובאוצרות חיים] שיעקב נתקן מאחוריים דאבא שלא נפלו בבריאה ולכן לא נז׳ [נזכר] בהם מיתה כו׳
And this matter is as is written in Etz Chaim and in Otzros Chaim: that Yaakov was formed from the back aspect (achorayim) of Abba, which did not fall into Beriah; and therefore death is not mentioned regarding them, etc.
In the Arizal’s writings, Abba has a “back” (achorayim), an outer aspect, and this back aspect of Abba did not fall into Beriah in the shattering. Since Yaakov was formed from it, “death,” the Kabbalistic term for falling in the shattering, is not said of these levels.


ובזה יתרון מעלתו אפילו על בחי׳ ז״א שהוא כללות ו״ק [ו׳ קצוות] דאצי׳ שבהן הי׳ [היה] שבה״כ [שבירת הכלים]. והשתא א״ש [אתי שפיר] דהבירור הוא ע״י יעקב כו׳]
And in this lies his superiority even over the level of Z’eir Anpin, which is the six extremities (vav ketzavos) of Atzilus as a whole, in which the shattering of the vessels (sheviras hakeilim) took place. And now it is well [understood] that the refinement is through Yaakov, etc.]
Z’eir Anpin, the six emotive Sefiros of Atzilus, is where the shattering took place, so in this respect Yaakov stands even higher than it. This explains why the refining is done through Yaakov: only what never fell can lift up what did.


והנה זלע״ז [זה לעומת זה] עשה האלקים13 דכמו שיש חכמה בקדושה והם בחי׳ או״א [אבא ואימא] דמשם נלקח יעקב כך נתהוה בסט״א [בסטרא אחרא] ג״כ חכמה דקליפה ע״ד חרטומי מצרים14 או כמ״ש חכמים המה להרע.15
Now, “G-d has made the one opposite the other”: for just as there is Chochmah (wisdom) in holiness, namely the level of Abba and Imma, from where Yaakov was taken, so in the sitra achra (the other side) there also came into being a Chochmah of kelipah (the husk), in the manner of the magicians of Egypt, or as it is written, “They are wise to do evil.”
Shlomo’s principle “G-d has made the one opposite the other” (Koheles 7:14) means that every holy force has an unholy counterpart. Opposite holy Chochmah, the level of Abba and Imma from which Yaakov comes, stands a “wisdom of kelipah,” like the craft of Pharaoh’s magicians or those whom Yirmeyahu calls “wise to do evil.”




3והנה כשזה קם זה נופל1617 דהיינו ע״י גילוי חכמה דקדושה שהוא בחי׳ י׳ עקב אזי ממילא מתבטלים החכמה חיצוניות דסט״א [דסטרא אחרא]
Now, “when this one rises, that one falls”: that is, through the revelation of the Chochmah of holiness, which is the level of yud-akev, the external wisdom of the sitra achra is then nullified as a matter of course.
“When this one rises, that one falls” is Rashi’s comment on the twins Yaakov and Esav: the two cannot be strong at the same time. So when holy Chochmah, the yud-akev, is revealed, the opposing external wisdom of the other side loses its power by itself, without a fight.


וזהו לא הביט און ביעקב18 פי׳ און הוא חכמה דקליפה מלשון ואיש און מחשבותיו.19 שהם המחשבות רעות מחכמה הנ״ל.
And this is “He has not beheld iniquity (aven) in Yaakov.” The meaning: aven is the Chochmah of kelipah, from the expression “and the man of iniquity (aven), his thoughts,” which are the evil thoughts that come from the wisdom mentioned above.
The verse is now read in a new way: aven, usually “iniquity,” means the wisdom of kelipah, as in Yeshayahu’s “the man of aven, his thoughts,” where aven goes together with thoughts. These are the evil thoughts that come from that unholy wisdom.


לא יוכל להביט כלל בבחינת יעקב שהוא בהתגלות החכמה דקדושה שהאור דוחה את החשך כו׳
It cannot behold the level of Yaakov at all, which is in the revelation of the Chochmah of holiness; for the light drives away the darkness, etc.
So the verse means that aven cannot even look at Yaakov, because Yaakov is the revelation of holy Chochmah. Darkness does not need to be fought; light drives it away by its very presence.


וכן הוא למטה בעבודת ה׳ בכל ימות החול צ״ל בבחי׳ יעקב לברר בירורים ע״י התפלה שממשיך גילוי היו״ד בחי׳ חכמה ורעו״ד [ורעותא דליבא] בבחי׳ עקביים וע״י סור מרע ועשה טוב20 [ועמש״ל [ועיין מה שכתוב לעיל] ע״פ וישב יעקב].2122
And so it is below, in the service of G-d: during all the weekdays one must be at the level of Yaakov, to refine the refinements through prayer, by which one draws down the revelation of the yud, the level of Chochmah, and the desire of the heart (re’usa deliba) into the level of the heels; and through “Turn away from evil and do good” [and see what is written above, on the verse “And Yaakov settled”].
The same holds in a person’s service during the week: he must serve in the mode of Yaakov, refining through prayer, which brings the yud of wisdom and the heart’s yearning (re’usa deliba) down into the “heels,” the lowest and most practical parts of life, and through “Turn away from evil and do good” (Psalms 34:15). The bracket points to an earlier maamar on “And Yaakov settled.”




Section 2 · ¶4–5
Toil on weekdays, none on Shabbos
4ואזי לא הביט און ביעקב כנ״ל. אמנם בשבת כתיב ולא ראה עמל בישראל.23 כי בבחי׳ יעקב
And then “He has not beheld iniquity in Yaakov,” as mentioned above. On Shabbos, however, it is written, “nor has He seen toil (amal) in Yisrael.” For in the level of Yaakov
When a person serves in the mode of Yaakov, the first half of the verse is fulfilled. The second half, “nor has He seen toil (amal) in Yisrael,” is applied to Shabbos, and the maamar now explains why toil belongs to Yaakov and not to Yisrael.


נמצא בחינת עמל אדם לעמל יולד24 שהוא העבודה והיגיעה לברר בירורי נוגה והרי יורד ממקומו בבחי׳ עקביים לברר שם וזהו ענין ששת ימים תעבוד
there is found the aspect of toil: “Man is born to toil.” This is the labor and exertion to refine the refinements of nogah; for he descends from his place into the level of the heels, to refine there. And this is the meaning of “Six days shall you labor (taavod).”
The service of Yaakov is labor, as in “Man is born to toil” (Job 5:7): to refine nogah one must leave one’s own level and go down to the “heels.” This is the meaning of the weekday command “Six days shall you labor.”


וכמו עד״מ עיבוד העורות שנק׳ עבודה שצריך עבודה ויגיעה עד שישתנו ממהותן הראשון למהות אחר שיהיו ראויים
It is like, by way of analogy, the tanning (ibud) of hides, which is called avodah (work): for it requires work and exertion until they are changed from their original nature into another nature, so that they will be fit
The Hebrew word for service, avodah, is also used for the tanning of hides: raw skin must be worked hard until its nature changes into leather. The analogy shows that avodah means effort that transforms the nature of a thing.


לעשות מהם מנעלים וכה״ג [וכהאי גוונא] וכמ״כ [וכמו כן] ג״כ ענין בירורי נוגה לאהפכא מחשוכא לנהורא ע״י שאוכל ומתפלל בכח האכילה ה״ז [הרי זה] עבודה לשנותן ממהותן.
to make shoes from them, and the like. And likewise, so too is the matter of the refinements of nogah, “to turn darkness into light”: when one eats and prays with the strength of the eating, this is avodah, to change them from their nature,
Refining nogah is the same kind of work: when a person eats and then prays with the strength the food gave him, he changes the food from its natural state, “turning darkness into light.” That transformation is avodah in the full sense.




5ולעשות מיש אין. שהוא משנה סדר ההשתלשלות. ולכן זהו בחי׳ עבודה ועמל. ולכן נאמר בשבת
and to make “something” (yesh) into “nothing” (ayin), which changes the order of the chain of descending worlds (hishtalshelus). Therefore this is the level of work and toil. And therefore it is said of Shabbos,
Refining means turning “something” (yesh), a thing that feels self-standing, into “nothing” (ayin), self-nullified before G-d. That runs against the natural order of the chain of worlds, which goes from nothing to something, and so it takes work and toil.


כי בו שבת25 מכלל שבששת ימי המעשה הוא בחי׳ עמל. וזה נמצא ושייך דוקא בבחי׳ יעקב.
“for on it He rested,” which implies that the six days of work are the level of toil. And this is found, and pertains, specifically at the level of Yaakov.
The Torah says of the seventh day, “for on it He rested” (Genesis 2:3); rest implies that the six days before it were days of labor. This weekday toil belongs specifically to the level of Yaakov.


אבל בישראל לא יש בחי׳ עמל. פי׳ כמ״ש בפע״ח [בפרי עץ חיים] שבחול הוא זיווג יעקב ורחל ואז
But in Yisrael there is no aspect of toil. The explanation is as is written in Pri Etz Chaim: that on weekdays there is the union (zivug) of Yaakov and Rachel, and then
Yisrael, by contrast, has no toil. Pri Etz Chaim teaches that on weekdays the union (zivug), the joining through which Divine flow is drawn down, is between Yaakov and Rachel, the feminine configuration that receives.


נמצא עבודת הבירורים שיורדים בבי״ע לברר ואח״כ מתעלים באצי׳ בשעת התפלה כו׳ אבל בשבת הוא זיווג ישראל ורחל. ישראל היינו ז״א.
there is the work of the refinements: they descend into Beriah, Yetzirah and Asiyah to refine, and afterwards they ascend into Atzilus at the time of prayer, etc. But on Shabbos there is the union of Yisrael and Rachel. Yisrael is Z’eir Anpin (the emotive attributes).
In that weekday union there is the work of refinement: the vessels go down into the lower worlds to refine and then rise into Atzilus during prayer. On Shabbos the union is of Yisrael and Rachel, and “Yisrael” here is Z’eir Anpin itself, the higher partner.




Section 3 · ¶6–8
Yisrael as shir E-l: two kinds of ascent
6והיינו שבשבת אין יורדים הכלים דאצי׳ לברר בבי״ע שזהו בחי׳ יעקב יוד עקב. כ״א אדרבה מתעלים הבירורים שהובררו בחול ליכלל באצי׳ כי בשבת הוא עליות העולמות וזהו בחי׳ ישראל שיר אל.
That is: on Shabbos the vessels of Atzilus do not descend to refine in Beriah, Yetzirah and Asiyah, which is the level of Yaakov, yud-akev; rather, on the contrary, the refinements that were refined during the weekdays ascend to be included in Atzilus, for on Shabbos there are the ascents of the worlds. And this is the level of Yisrael: shir E-l (the song of E-l),
On Shabbos nothing goes down to refine; the reverse happens: what was refined during the week rises and is absorbed into Atzilus, and all the worlds ascend. This is why the Shabbos level is called Yisrael (ישראל), read as shir E-l (שיר אל), “the song of E-l.”


שהוא בחי׳ השיר וההעלאה. שכל עליות הוא ע״י שיר והיינו ההעלאה של בחי׳ אל שנעשה מאו״ח [מאור חוזר] של הבירורים ועי״ז ממשיכים מ״ד [מיין דוכרין] ממקום גבוה היינו גילוי התענוג עליון שיתענגו על ה׳.
which is the level of song and elevation. For every ascent is through song; and this is the elevation of the level of E-l, which comes about from the returning light (or chozer) of the refinements. And through this one draws down mayin duchrin (masculine waters) from a high place, that is, the revelation of the supernal delight, that they “delight in Havayah.”
Song is the language of ascent, since it lifts. The ascent of “E-l” is brought about by the “returning light,” the light that rises from below out of the week’s refinements, and in response the “masculine waters,” the flow from above, come down from a lofty source: supernal delight, as the prophet promises for Shabbos, “Then you will delight in Havayah.”


[ואפשר לומר דפי׳ שיר אל היינו כדפי׳ ע״פ שירו לה׳ שיר חדש.2627 דהנה כשמתבררים מ״ן [מיין נוקבין] דבי״ע ועולי׳ [ועולים] להתכלל במ״ד [במיין דוכרין] דתיקון
[And it can be said that the meaning of shir E-l is as was explained on the verse “Sing to Havayah a new song (shir).” For when the mayin nukvin (feminine waters) of Beriah, Yetzirah and Asiyah are refined and ascend to be included in the mayin duchrin of [the world of] Tikkun,
A second suggestion, in brackets, ties shir E-l to the explanation of “Sing to Havayah a new song” (Psalms 96:1). Mayin nukvin, “feminine waters,” is the yearning that rises from below; here it is the refined sparks of the lower worlds rising to join the mayin duchrin, the flow from above, of Tikkun, the rectified world of Atzilus.


אזי נק׳ שירה חדשה שירה ל׳ [לשון] נקבה. כי בי״ע נק׳ דרך כלל עלמא דנוק׳ [דנוקבא] לגבי אצי׳.
it is then called “a new song” (shirah chadashah), shirah being a feminine term; for Beriah, Yetzirah and Asiyah are generally called “the world of the Nukva” (alma deNukva) relative to Atzilus.
That ascent is called shirah chadashah, “a new song,” in the feminine form, as in the blessing after the morning Shema. The feminine fits because the lower worlds as a whole are the receiving, “feminine” world relative to Atzilus.




7ונק׳ שירה חדשה כי זהו דבר חדש שיתכלל דבר שנפל בשבירה בנוגה ויעלה למעלה בקדושה עליונה דאצי׳ וכן עליית המל׳ כשהיא עולה מבי״ע לאצילות נק׳ שירה ל׳ [לשון] נקבה.
And it is called “a new song” because this is a new thing: that something which fell in the shattering into nogah should be included and should ascend on high into the supernal holiness of Atzilus. And likewise the ascent of Malchus (sovereignty), when it ascends from Beriah, Yetzirah and Asiyah to Atzilus, is called shirah, a feminine term.
The song is “new” because something that fell into nogah in the shattering now rises into the highest holiness of Atzilus, which is a genuinely new state. Likewise, when Malchus rises from the lower worlds into Atzilus, its ascent is called by the feminine word shirah.


אבל שיר ל׳ [לשון] זכר הוא ענין עליית הדכר עצמו דהיינו התעלות בחי׳ ז״א שיקבלו כלים דז״א מאורות דאבא עצמם
But shir, a masculine term, is the ascent of the male (dechar) itself, that is, the elevation of the level of Z’eir Anpin: that the vessels of Z’eir Anpin should receive from the lights of Abba themselves,
The masculine shir is a different kind of ascent: the rising of the male, the giver, Z’eir Anpin itself. Its vessels receive directly from the lights of Abba themselves, without anything being refined from below.


דהיינו אור א״ס השורה בחכמה והוא עליי׳ [עלייה] שלא ע״י בירורים כלל רק עליי׳ [עלייה] ותוספות אור דקדושה עצמה
that is, the Infinite Light (Or Ein Sof) that rests in Chochmah. And this is an ascent that is not through refinements at all, but only an ascent and an increase of light of holiness itself,
The lights of Abba are the Infinite Light that rests in Chochmah. This ascent does not come from refining lower things at all; it is holiness itself rising higher and receiving more light.


וכמו שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] כשיושלם הבירור ואת רוח הטומאה אעביר28 כו׳ ולא יהיה רע כלל ואעפ״כ [ואף על פי כן] יהי׳ [יהיה] עליות בקדושה עצמה
as it will be in the Time to Come, when the refinement is completed, and “I will remove the spirit of impurity,” etc., and there will be no evil at all; and even so there will be ascents within holiness itself;
This is what will happen in the Time to Come, when all refinement is complete and G-d will “remove the spirit of impurity” (Zechariah 13:2): there will be no evil left to refine, yet holiness will still keep ascending.


וכמו שהוא מעין ודוגמא זו גם בזמן הזה בשבת שהעליי׳ [שהעלייה] דשבת היא שלא ע״י בירורים כבחול
and as there is a semblance and likeness of this even in the present time, on Shabbos: for the ascent of Shabbos is not through refinements, as on weekdays,
Shabbos even now is a foretaste of that future state, because its ascent is not brought about by refining, as the weekday ascent is.


כי בשבת בורר אסור אלא שמ״מ עליי׳ [עלייה] שבת הוא ע״י בירורים דחול וכמאמר מי שטרח בע״ש [בערב שבת]29 כו׳.
for on Shabbos selecting (borer) is forbidden. Except that, nevertheless, the ascent of Shabbos is through the refinements of the weekdays, as the saying goes, “One who toiled on Erev Shabbos,” etc.
Borer, selecting the good from the bad, is one of the labors forbidden on Shabbos, a sign that Shabbos is not a time for refining. Still, the present Shabbos ascent does depend on the weekday refinements, as the Talmud says: “One who toiled on Erev Shabbos will eat on Shabbos” (Avodah Zarah 3a).


אבל לע״ל [לעתיד לבוא] ליום שכולו שבת3031 תהיה העלייה שלא ע״י בירורים כלל ונק׳ עלייה זו בשם שיר לשון זכר בחינת דכר כו׳.
But in the Time to Come, “for the day that is entirely Shabbos,” the ascent will not be through refinements at all; and this ascent is called by the name shir, a masculine term, the level of the male (dechar), etc.
In the future “day that is entirely Shabbos” the ascent will come with no refinement at all. Such an ascent is called shir, the masculine form, the ascent of the giver himself.




8ועפ״ז [ועל פי זה] י״ל [יש לומר] שנק׳ עלייה דשבת שיר אל שהוא עלייה דקדושה עצמה שלא ע״י בירורים כמו בחול כו׳ והיינו כמ״ש בע״ח [בעץ חיים] סוף ש״ל והז״א נק׳ אל כו׳ ע״ש.
And according to this it can be said that the ascent of Shabbos is called shir E-l because it is an ascent of holiness itself, not through refinements as on the weekdays, etc. And this is as is written in Etz Chaim, at the end of Sha’ar 30: “And Z’eir Anpin is called E-l,” etc.; see there.
Following the distinction just drawn, the Shabbos ascent is called shir E-l, with the masculine shir, because it is holiness itself rising, not something refined from below. This fits Etz Chaim’s statement that Z’eir Anpin is called E-l, so that “the song of E-l” is the ascent of Z’eir Anpin itself.


אמנם י״ל [יש לומר] ג״כ בפי׳ שיר אל ע״ש עליית המל׳ עיין בזהר פ׳ בראשית32 [(די״ט ע״א) ובמק״מ [ובמקדש מלך] שם]. וזהו שבבחינת ישראל נאמר כי שרית עם אלקים.33
However, it can also be said, in explaining shir E-l, that it is named for the ascent of Malchus (sovereignty); see in the Zohar, Parshas Bereishis [(19a), and in the Mikdash Melech there]. And this is why, regarding the level of Yisrael, it is said, “for you have striven (sarisa) with Elokim.”
A second reading is offered: shir E-l may refer to the ascent of Malchus, as in the Zohar’s account of the Chariot in Parshas Bereishis and the Mikdash Melech’s commentary on it. The name Yisrael is also linked to “for you have striven (sarisa) with Elokim” (Genesis 32:29): Yisrael is the one who prevails over Elokim.


והענין כי הנה נודע שיש ק״כ צירופי אלקים בעולמות בי״ע בסוד מלך אלקים על גוים34 [דהיינו מז״א דבריאה עד סיום מלכות דעשיה הם ק״ך צירופים
And the explanation is this: it is known that there are 120 combinations of [the Name] Elokim in the worlds of Beriah, Yetzirah and Asiyah, in the mystery of “Elokim reigns over the nations” [that is, from the Z’eir Anpin of Beriah to the end of the Malchus of Asiyah there are 120 combinations
The five letters of the Name Elokim can be arranged in 120 different orders, and these combinations rule the three lower worlds, as in “Elokim reigns over the nations” (Psalms 47:9). The bracket specifies their range: from the Z’eir Anpin of Beriah down to the very end of the Malchus of Asiyah.


של אלקים כמ״ש בסוף ספר מבוא שערים וע׳ בע״ח [בעץ חיים] שער השמות] ונמשכים מבחי׳ מל׳ דאצי׳ שנק׳ שם אלקים שהוא בחי׳ יחודא תתאה שמסתיר להיות העולם נראה ליש.
of Elokim, as is written at the end of the book Mavo She’arim; and see in Etz Chaim, Sha’ar HaShemos]. And they are drawn from the level of the Malchus of Atzilus, which is called the Name Elokim, which is the level of the lower unity (yichuda tata’ah), which conceals, so that the world appears as something (yesh).
The bracket gives its sources, the end of Mavo She’arim and Etz Chaim’s Sha’ar HaShemos (Gate of the Names). These combinations come from the Malchus of Atzilus, called the Name Elokim, the “lower unity,” whose role is to hide the Divine light so that the world seems to exist on its own (yesh).


אבל בחי׳ ישראל שהוא בחי׳ ז״א דאצילות הוא משתרר ומושל על שם אלקים שלא יסתיר
But the level of Yisrael, which is the level of the Z’eir Anpin of Atzilus, holds sway and rules over the Name Elokim, so that it should not conceal
Yisrael, the Z’eir Anpin of Atzilus, rules over the Name Elokim; this is the meaning of sarisa, “you have ruled” or “striven.” Its rule means that Elokim can no longer hide what is behind it.


על אור א״ס ב״ה [וע׳ במ״א בביאור דמזוזה מימין35 ונר חנוכה משמאל בפי׳ כי אני ידעתי כי גדול36 הוי׳ ואדונינו מכל אלקים כו׳].
the Infinite Light (Or Ein Sof), blessed be He [and see elsewhere, in the explanation on “The mezuzah on the right and the Chanukah lamp on the left,” on the meaning of “For I know that Havayah is great, and our L-rd is above all Elokim,” etc.].
What Elokim would hide is the Infinite Light itself. The bracket refers to the explanation on “the mezuzah on the right and the Chanukah lamp on the left,” on the verse “Havayah is great, and our L-rd is above all Elokim” (Psalms 135:5): Havayah stands above all the concealments of Elokim.




Section 4 · ¶9–10
No war in Yisrael; the rest of the verse
9והנה ע״י השתלשלות ק״ך צירופי אלקים יש יניקה ג״כ לחיצונים וע׳ שרים וע״ז נאמר ויאבק איש עמו37 כו׳
Now, through the chain of descent (hishtalshelus) of the 120 combinations of Elokim, there is nurture also for the external forces and the seventy princes; and of this it is said, “And a man wrestled with him,” etc.,
Through the descending chain of the 120 combinations of Elokim, the external forces and the “seventy princes,” the heavenly ministers of the seventy nations, also draw their nurture. This is the “man” who wrestled with Yaakov (Genesis 32:25).


והיינו עם בחי׳ יעקב שיורד בבי״ע לברר כו׳ וזהו בחי׳ מלחמה. ואעפ״כ [ואף על פי כן] לא יכול לו.38
that is, with the level of Yaakov, which descends into Beriah, Yetzirah and Asiyah to refine, etc.; and this is the level of war. And even so, “he could not prevail against him.”
The struggle is with Yaakov because Yaakov goes down into the lower worlds where these forces draw their nurture, and that is a state of war. Yet the angel “could not prevail against him,” since Yaakov is a light of the Yesod of Abba, as explained above.


אך כ״ז [כל זה] לא שייך רק בבחי׳ יעקב אבל בבחי׳ ישראל אין שייך בחי׳ מלחמה כי בז״א דאצי׳ אין שום יניקה להע׳ [להשבעים] שרים והחיצונים כו׳ וזהו לא ראה עמל בישראל.39
But all this applies only to the level of Yaakov; at the level of Yisrael, war does not apply, for in the Z’eir Anpin of Atzilus there is no nurture whatsoever for the seventy princes and the external forces, etc. And this is “nor has He seen toil in Yisrael.”
In the Z’eir Anpin of Atzilus the external forces have no hold at all, so at the level of Yisrael there is no war. This is the second half of the verse: “nor has He seen toil (amal) in Yisrael.”


[וכן באדם בגילוי בחי׳ זו בשבת שהוא בחי׳ שיר אל אהבה בתענוגים40 שזהו בחי׳ כנסת ישראל שמקבל מישראל דלעילא כו׳.
[And so it is in man, with the revelation of this level on Shabbos, which is the level of shir E-l, “love in delights,” which is the level of Knesses Yisrael (the Congregation of Israel), which receives from the supernal Yisrael, etc.
The bracketed note applies this to a person: on Shabbos the level of shir E-l is revealed in him as “love in delights” (Song of Songs 7:7), a love that delights in G-d. This is the level of Knesses Yisrael, the community of souls, which receives from the supernal Yisrael, Z’eir Anpin.




10וכמבואר במ״א ע״פ זכור את אשר עשה לך עמלק41 אזי ממילא תמחה את כל המדות רעות שאין להם שום יניקה כו׳].
And as is explained elsewhere, on the verse “Remember what Amalek did to you”: then, as a matter of course, you will wipe out all the evil emotive attributes (middos), for they have no nurture at all, etc.]
The bracket ends with a reference to the explanation on “Remember what Amalek did to you” (Deuteronomy 25:17): when that love in delights is revealed, the bad traits fade by themselves because they have nothing left to draw from. This echoes the command to “wipe out” Amalek.


ה׳ אלקיו עמו42 פי׳ ה׳ אלקי׳ הוא בחי׳ או״א [אבא ואימא] דאצילות הם עמו דז״א ממש שנתלבשו בו בבחי׳ א״פ [אור פנימי] ממש משא״כ בחול הם עליו בבחי׳ אור מקיף
“Havayah his G-d (Elokav) is with him”: the meaning is that Havayah [and] Elokim are the level of Abba and Imma of Atzilus, which are actually “with him,” with Z’eir Anpin, being enclothed in him as actual inner light (or pnimi); whereas on weekdays they are above him, as encompassing light (or makif).
The verse continues, “Havayah his G-d is with him” (Numbers 23:21). Havayah and Elokim here stand for Abba and Imma, Chochmah and Binah: on Shabbos they are “with him,” inside Z’eir Anpin as inner light, whereas on weekdays they are above him as encompassing light, which affects from outside without being absorbed.


והענין הוא שמבחי׳ המקיפים שבחול נעשה בשבת בחי׳ א״פ [אור פנימי]43 ונמשכים מקיפים יותר עליונים (וע׳ בפע״ח [בפרי עץ חיים] שער השבת פרק ז׳. אמנם יש אח״כ עוד עליות לזו״נ [לזעיר אנפין ונוקבא] בשבת עד שמתעלים למקום או״א [אבא ואימא] ממש ועוד כו׳ כי)
And the explanation is that the encompassing lights (makifim) of the weekdays become, on Shabbos, inner light, and higher encompassing lights are drawn down. (And see Pri Etz Chaim, Sha’ar HaShabbos, chapter 7. However, afterwards there are further ascents of Z’eir Anpin and Nukva on Shabbos, until they rise to the actual place of Abba and Imma, and further, etc. For)
The principle is that on Shabbos what was encompassing on the weekdays becomes inner, and new, higher encompassing lights appear above. The parenthesis refers to Pri Etz Chaim and adds that later on Shabbos Z’eir Anpin and Nukva rise further, to the very place of Abba and Imma and beyond.


זהו תכלית עליות העולמות שמהמקיפים יהי׳ [יהיה] פנימים ויומשכו מקיפים עליונים יותר [ע׳ [עיין] מזה בביאור ע״פ הבאים ישרש יעקב יציץ ופרח ישראל.44
this is the ultimate purpose of the ascents of the worlds: that the encompassing lights should become inner ones, and higher encompassing lights should be drawn down [see on this in the explanation on the verse “[In days] to come Yaakov will take root; Yisrael will bud and blossom,”
This exchange, the encompassing becoming inner and a higher encompassing appearing, is the whole purpose of the ascents of the worlds. The bracket refers to the explanation on “In days to come Yaakov will take root; Yisrael will bud and blossom” (Isaiah 27:6).


לעיל ס״פ שמות] וכנודע שבחול הוא יחוד הוי׳ ואלקים ובשבת הוא יחוד הוי׳ ואהיה שהוא מבחי׳ הכתר ע׳ [עיין] בפע״ח [בפרי עץ חיים] שער י״ט פ״ד.
above, at the end of Parshas Shemos]. And as is known, on weekdays there is the union of Havayah and Elokim, and on Shabbos there is the union of Havayah and Ehe-yeh, which is from the level of Keser (the Crown); see Pri Etz Chaim, Sha’ar 19, chapter 4.
That explanation is in Torah Ohr, at the end of Parshas Shemos. On weekdays the union is of Havayah with Elokim, while on Shabbos it is of Havayah with Ehe-yeh, a Name drawn from Keser, the level above intellect, as Pri Etz Chaim explains.


ותרועת מלך בו ל׳ [לשון] תרועם בשבט45 הוא המתקת הדינין ול׳ [ולשון] ריעות וחיבה היינו כמ״ש באור פני מלך חיים46 היינו שאז נמשך במל׳ שע״ה [שעליו השלום] נהורין שזהו אור פני מלך בחי׳ הארת פנים כו׳:
“And the King’s teru’ah is in him”: [teru’ah] in the sense of “You will break them (teroem) with a rod,” which is the sweetening of the judgments; and in the sense of friendship (rei’us) and affection, that is, as it is written, “In the light of the King’s face is life”: that is, that then the 375 lights (nehorin) are drawn into Malchus, which is “the light of the King’s face,” the level of the shining of the face, etc.
“And the King’s teru’ah is in him” is read in two ways. Teru’ah as in “You will break them with a rod” (Psalms 2:9) means breaking, the sweetening of the judgments; teru’ah as rei’us, friendship, means closeness, as in “In the light of the King’s face is life” (Proverbs 16:15): on Shabbos the 375 lights are drawn into Malchus as the shining of the King’s face.




Section 5 · ¶11–12
Does the weekday have something Shabbos lacks?
11אך הנה צ״ל דמבואר למעלה שעם היות דיעקב הוא למטה מבחי׳ ישראל שהוא ז״א מ״מ יש בו מעלה יתירה ג״כ כו׳ וכנזכר לעיל בביאור דמי מנה עפר יעקב47 כו׳.
But now we need to understand: it was explained above that although Yaakov is below the level of Yisrael, which is Z’eir Anpin, he nevertheless also has a superior quality, etc., as was mentioned above in the explanation on “Who has counted the dust of Yaakov,” etc.
An objection: it was explained earlier that Yaakov, though below Yisrael (Z’eir Anpin), has a special advantage of his own, being from the Yesod of Abba. This was said in the explanation on “Who has counted the dust of Yaakov” (Numbers 23:10).


וא״כ איך יתכן להסכים זה עם מ״ש כאן דבחול הוא בחי׳ יעקב ושבת הוא בחי׳ ישראל.
If so, how is it possible to reconcile this with what is written here, that the weekday is the level of Yaakov and Shabbos is the level of Yisrael?
If Yaakov has an advantage over Yisrael, how can the weekdays be Yaakov and Shabbos be Yisrael? That would mean the weekday has something that Shabbos lacks.




12והרי חלילה לומר שיש בחי׳ בחול מה שאינו בשבת ח״ו [חס ושלום]. אמנם באמת לק״מ [לא קשה מידי] דמלבד דמ״מ בחי׳ ז״א הוא למעלה מבחי׳ יעקב
For heaven forbid to say that there is a level on weekdays that is not on Shabbos, G-d forbid! But in truth there is no difficulty at all. For apart from [the fact] that, in any case, the level of Z’eir Anpin is above the level of Yaakov
It is unthinkable that Shabbos, the holier time, should lack a quality found on weekdays. The answer has two parts, and the first is that, all told, Z’eir Anpin is higher than Yaakov.


בכלל וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח48 ע״פ ויקם עדות ביעקב49 כו׳ וגם אי׳ [איתא] דז״א שרשו גבוה אפילו מאו״א [מאבא ואימא] כנודע מענין ז״א בעתיקא אחיד ותליא כו׳.
in general; and see the Arizal’s Likkutei Torah on Tehillim, chapter 78, on the verse “He established a testimony in Yaakov,” etc.; and it is also stated that the root of Z’eir Anpin is higher even than Abba and Imma, as is known from the matter of “Z’eir Anpin is bound to and hangs upon Atika,” etc.
That Z’eir Anpin is higher in general is shown by the Arizal’s comment on “He established a testimony in Yaakov” (Psalms 78:5). Moreover, the root of Z’eir Anpin is higher even than Abba and Imma, since, in the well-known phrase, Z’eir Anpin is “bound to and hangs upon Atika,” the innermost level of Keser.


אך עוד זאת כי הנה יתרון מעלה זו שבבחי׳ יעקב היותו מיסוד אבא. הרי גם בחי׳ זו ממש נמצאת בשבת בז״א ביתר שאת.
But there is more: this superior quality in the level of Yaakov is his being from the Yesod (foundation) of Abba; yet this very level is also found on Shabbos in Z’eir Anpin, with greater eminence.
The second part: Yaakov’s advantage is that he comes from the Yesod of Abba, and that very quality is present in Z’eir Anpin on Shabbos, in greater measure.


שהרי בשבת עולה ז״א ומלביש לעצמיות האורות דאבא ממש עד שנמצא אז ז״א במדרגת אבא ממש וכמ״ש בפע״ח [בפרי עץ חיים]50 גבי מוסף דשבת בפי׳ זכר למע״ב [למעשה בראשית].51 נמצא בשבת יש ב׳ המעלות היינו בחי׳ ז״א כשמלביש לעצמיות אבא ממש.
For on Shabbos Z’eir Anpin ascends and enclothes the very essence of the lights of Abba, until Z’eir Anpin is then found at the actual rank of Abba, as is written in Pri Etz Chaim regarding the Musaf of Shabbos, in the explanation of “a remembrance of the work of creation.” It follows that on Shabbos there are both advantages: that is, the level of Z’eir Anpin when it enclothes the very essence of Abba.
For on Shabbos, in Musaf, Z’eir Anpin rises and enclothes the very essence of the lights of Abba until it stands at Abba’s rank, as Pri Etz Chaim explains on the words “a remembrance of the work of creation” in the Shabbos Musaf. So Shabbos has both qualities: Z’eir Anpin’s own height and the essence of Abba.




Section 6 · ¶13–19
Servant and son in prayer
13וביאור בחי׳ אלו בעבודת ה׳ הנה נודע דיש ב׳ בחינות היינו בחי׳ עבד ובחי׳ בן ועם היות דבכלל בחי׳ בן גבוה יותר
And the explanation of these levels in the service of G-d: it is known that there are two levels, the level of a servant and the level of a son. And although, in general, the level of a son is higher,
To apply this to the service of G-d, there are two modes: that of a servant and that of a son. A son, who serves out of love, is in general the higher.


שהוא העובד מאהבה אעפ״כ [אף על פי כן] בבחי׳ א׳ יש מעלה יתירה ג״כ בבחי׳ עבד שהוא בחי׳ הביטול למעלה מן הטעם והדעת המושג [וע׳ ע״פ כי עמך מק״ח [מקור חיים]52 ובפ׳ שלח ע״פ ועתה יגדל]53 כו׳.
he being one who serves out of love, nevertheless in one respect there is also a superior quality in the level of a servant, which is the level of self-nullification (bittul) above reason and comprehensible knowledge [and see on the verse “For with You is the source of life,” and in Parshas Shelach, on the verse “And now, let [the strength of my L-rd] be great”], etc.
Yet the servant has an advantage of his own: self-nullification above reason and understanding, obeying because he is a servant and not because he understands. The bracket refers to the explanations on “For with You is the source of life” (Psalms 36:10) and, in Parshas Shelach, on “And now, let the strength of my L-rd be great” (Numbers 14:17).




14וכנודע ג״כ מענין בחכמה יסד ארץ54 דיראה תתאה שרשה מח״ע [מחכמה עילאה] ולכן בזאת דוקא יבא אהרן55 כו׳ וזהו היתרון שיש בבחי׳ יעקב שנק׳ עבדי על בחי׳ ישראל שנק׳ בן.
And as is also known from the matter of “With Chochmah (wisdom) He founded the earth”: that the lower awe (yirah tata’ah) has its root in the higher Chochmah (Chochmah Ila’ah); and therefore, specifically “with this (zos) shall Aharon come,” etc. And this is the advantage that the level of Yaakov, who is called “My servant,” has over the level of Yisrael, who is called “son.”
“With Chochmah He founded the earth” (Proverbs 3:19) means that the “earth,” Malchus, from which the lower awe (yirah tata’ah) comes, is rooted in the higher Chochmah. That is why Aharon could enter the Holy of Holies only “with this (zos)” (Leviticus 16:3), zos being a name for Malchus and its awe; and this is the advantage of Yaakov, called “My servant,” over Yisrael, called “son.”


ולכן צ״ל בב׳ הבחי׳. אך הנה איתא בזהר פ׳ בלק (דקצ״ה ע״ב) שיש ב׳ בחי׳ עבד.56
Therefore one must have both levels. However, it is stated in the Zohar, Parshas Balak (195b), that there are two levels of servant:
Therefore a person needs both modes, servant and son. The text then cites the Zohar on Balak for two levels of “servant” in prayer.


הא׳ בפסוד״ז [בפסוקי דזמרה] הב׳ בשמו״ע [בשמונה עשרה] ובינתיים הוא ק״ש [קריאת שמע] כו׳ והענין כמ״ש במ״א בענין ד׳ אותיות הוי׳ היו״ד דחילו וה״א רחימו כו׳
the first in Pesukei deZimra (the Verses of Praise), the second in the Shemoneh Esreh, and between them is the Shema, etc. And the explanation is as is written elsewhere on the matter of the four letters of the Name Havayah: the yud is dechilu (awe) and the hei is rechimu (love), etc.
The first servant is in Pesukei deZimra, the second in the Shemoneh Esreh, and the Shema comes between them. Behind this lies the correspondence of the letters of Havayah to modes of service: the yud to awe (dechilu) and the hei to love (rechimu).


ואיתא בכהאריז״ל [בכתבי האריז״ל] בשעת פסוד״ז [פסוקי דזמרה] צריך לקיים מצות יראת ה׳ והוא ענין יראה תתאה שמבחי׳ ה׳ אחרונה דשם הוי׳ וזהו בחי׳ עבד הראשון שבזהר.
And it is stated in the writings of the Arizal that at the time of Pesukei deZimra one must fulfill the mitzvah of the awe of G-d; and this is the lower awe, which is from the level of the final hei of the Name Havayah. And this is the level of the first servant in the Zohar.
The Arizal’s writings say that during Pesukei deZimra one fulfills the mitzvah of fearing G-d. That is the lower awe, from the final hei of Havayah, which is Malchus, and it is the Zohar’s “first servant.”




15וזהו בחי׳ יעקב עבדי ואח״כ בברכות ק״ש [קריאת שמע] ובק״ש [ובקריאת שמע] ואהבת57 ב״פ [ב׳ פעמים] אור5859 זהו ב׳ בחי׳ רחימו והוא בחי׳ בן וכמ״ש בסש״ב [בספר של בינונים] פמ״ד בשם הרע״מ [הרעיא מהימנא] כברא כו׳
And this is the level of “Yaakov My servant.” And afterwards, in the blessings of the Shema and in the Shema, “And you shall love (ve’ahavta)” [is numerically] twice or (light): these are two levels of rechimu (love), and this is the level of a son, as is written in Sefer Shel Beinonim, chapter 44, in the name of the Raaya Mehemna: “like a son,” etc.,
The lower awe of Pesukei deZimra is the level of “Yaakov My servant.” Next come the blessings of the Shema and the Shema itself, the service of love: the word ve’ahavta, “and you shall love,” has the numerical value of twice or, “light” (414 = 2 × 207), pointing to two levels of love, and love is the mode of a son, as Tanya, chapter 44, describes in the words of the Raaya Mehemna.


דרחים לון יתיר מגרמיה ונפשיה6061 וזהו ענין למס״נ [למסירות נפש] באחד62 [וע׳ בד״ה ש״ה [שיר המעלות] ממעמקים63 דאף שהבן למטה אינו חייב למס״נ [למסירות נפש] בשביל אביו כו׳ אבל בנמשל למעלה כו׳ ע״ש].64
“who loves them more than his own self and his soul.” And this is the matter of self-sacrifice (mesirus nefesh) at “One” [and see in the discourse beginning “A Song of Ascents: From the depths,” that although a son below is not obligated to give up his life for his father, etc., yet in the analogue above, etc.; see there].
The Raaya Mehemna describes the son who “loves them,” his father and mother, “more than his own self and his soul,” and this is the love a person expresses at the word “One” (Echad) of the Shema, giving himself over entirely. The bracket refers to the Rosh Hashanah maamar “A Song of Ascents: From the depths,” which explains that although a son below is not obligated to give his life for his father, in the analogue above it is otherwise.




16ואח״כ שמו״ע [שמונה עשרה] זהו בחי׳ יראה עילאה שלמעלה גם מבחי׳ אה״ר [אהבה רבה] דבחי׳ בן כי בינה65 הוא בחי׳ אה״ר [אהבה רבה] ונק׳ בן י״ה
And afterwards, the Shemoneh Esreh: this is the level of the higher awe (yirah ila’ah), which is above even the level of the great love (ahavah rabbah) of the level of a son; for Binah (understanding) is the level of great love, and it is called ben Yah (son of Yah).
Then comes the Shemoneh Esreh, the higher awe (yirah ila’ah), which is even above the great love of the son. Binah, the source of love, is called ben Yah because its letters spell ben (“son”) and Yah, so love belongs to the son.


אך יראה עילאה זו הוא בחי׳ חכמה עילאה והוא יו״ד דשם6667 הוי׳ דביה שריא דחילו וזהו בחי׳ עבד הב׳.
But this higher awe is the level of the higher Chochmah (Chochmah Ila’ah), and it is the yud of the Name Havayah, “in which awe (dechilu) dwells”; and this is the level of the second servant.
The higher awe belongs to the higher Chochmah, the yud of the Name Havayah, “in which awe dwells.” It is the Zohar’s “second servant,” and it stands above the love of the son just as Chochmah stands above Binah.




17וזהו משה עבדי ויעקב י׳ עקב היינו הארה מבחי׳ יו״ד זה שנמשך לבחי׳ עקב כענין בחכמה יסד ארץ68 אכן עצם בחי׳ היו״ד זהו בחי׳ משה עבדי כו׳
And this is “My servant Moshe.” And Yaakov, yud-akev, is an illumination from this level of the yud, which is drawn to the level of the heel, in the manner of “With Chochmah (wisdom) He founded the earth.” But the essence of the level of the yud is the level of “My servant Moshe,” etc.
The second servant, of the higher awe, is “My servant Moshe.” Yaakov, yud-akev, holds only a ray of this yud of Chochmah drawn down to the heel, in the way that “With Chochmah He founded the earth”; the yud in its essence is the level of Moshe.


וע׳ במ״א ע״פ ורב ש לום בניך69 א״ת [אל תקרי] בניך שהוא בחי׳ בן אלא בוניך70 כו׳
And see elsewhere, on the verse “And great shall be the peace of your children (banayich)”: do not read banayich (your children), which is the level of a son, but bonayich (your builders), etc.,
The bracket refers to an explanation on “And great shall be the peace of your children” (Isaiah 54:13), on which the Talmud says: do not read banayich, “your children,” which is the level of a son, but bonayich, “your builders” (Berachos 64a).


שהוא בחי׳ עבד הב׳ שהן תלמידי חכמים שמקבלים מבחי׳ חכמה וזהו עסק התורה בבחי׳ ביטול כו׳.
which is the level of the second servant: these are the Torah scholars (talmidei chachamim), who receive from the level of Chochmah; and this is the study of the Torah in the mode of self-nullification (bittul), etc.
The “builders” are the Torah scholars, who receive from Chochmah, and they are the second servant. Their study of the Torah is done in self-nullification, wholly given over to the wisdom they receive.




18ובזה יובן ענין שבת שהוא בחי׳ ישראל שנק׳ בן אך שהוא ג״כ בבחי׳ עבד71 דהיינו בחי׳ ומדרגת משה עבדי72 וזהו שאנו אומרים בשחרית דשבת ישמח משה במתנת חלקו כי עבד נאמן קראת לו.
And through this the matter of Shabbos will be understood: it is the level of Yisrael, who is called “son,” but it is also at the level of a servant, that is, the level and rank of “My servant Moshe.” And this is what we say in the Shacharis of Shabbos: “Moshe rejoiced in the gift of his portion, for You called him a faithful servant.”
This explains Shabbos: it is the level of Yisrael, the son, but it also reaches the level of a servant, the highest servant, “My servant Moshe.” That is why the Shabbos morning Amidah says, “Moshe rejoiced in the gift of his portion, for You called him a faithful servant.”




19והוא שבחי׳ בן מתעלה להיות ג״כ בבחי׳ ומדרגת עבד הב׳ וזהו בחי׳ עבד נאמן כו׳ והוא ענין שז״א נק׳ בן י״ה מלביש עצמיות אורות אבא כו׳ שהוא יראה עילאה.
That is: the level of a son is elevated to be also at the level and rank of the second servant, and this is the level of “a faithful servant,” etc. And this is the matter of Z’eir Anpin (the emotive attributes), which is called ben Yah (son of Yah), enclothing the very essence of the lights of Abba, etc., which is the higher awe.
On Shabbos the son rises to the rank of the second servant, the “faithful servant.” This is Z’eir Anpin, the “son of Yah,” enclothing the essence of the lights of Abba on Shabbos, as explained above, and that is the higher awe.


ויראה עילאה זו כלולה ג״כ עם השמחה וכמ״ש וכל הלבבות ייראוך73 ואעפ״כ [ואף על פי כן] וכל קרב וכליות יזמרו לשמך כו׳
And this higher awe is also included with joy, as it is written, “And all hearts shall fear You,” and even so, “and all innermost parts and kidneys shall sing to Your Name,” etc.
This higher awe comes together with joy. As the Nishmas prayer says, “all hearts shall fear You,” and in the same breath, “all innermost parts and kidneys shall sing to Your Name.”


וזהו ישמח משה כו׳ כי עבד נאמן כו׳ ועיין בד״ה וידעת היום ועמ״ש סד״ה ואלה שמות74 בנ״י [בני ישראל]75 כו׳:
And this is “Moshe rejoiced,” etc., “for a faithful servant,” etc. And see in the discourse beginning “Know this day,” and see what is written at the end of the discourse beginning “And these are the names of the children of Israel,” etc.
So “Moshe rejoiced... for You called him a faithful servant”: on Shabbos joy and the highest servanthood go together. The text closes by referring to the discourses “Know this day” and “And these are the names of the children of Israel.”



In one’s avodah
During the weekdays a person must serve in the mode of Yaakov: refining his world through prayer, drawing the yud of wisdom and the heart’s yearning into the “heels” of practical life, and through “Turn away from evil and do good,” eating and then praying with the strength of the food. On Shabbos his service is the love in delights of shir E-l, in which the bad traits fall away by themselves; and in prayer he moves from the lower awe of Pesukei deZimra, through the love of the Shema, to the higher awe of the Shemoneh Esreh, an awe that on Shabbos comes with joy.
Questions for discussion
	Why must it be Yaakov, a light of the Yesod of Abba that never fell in the shattering, who refines the sparks of nogah? What does “by Chochmah they are refined” add?
	How does the maamar read “He has not beheld aven in Yaakov” differently from its plain sense, and what does it mean that the wisdom of kelipah cannot even look at Yaakov?
	What is the difference between the feminine shirah and the masculine shir, and in what way is the present Shabbos a foretaste of the Time to Come?
	If Yaakov has an advantage over Yisrael, how can Shabbos, the level of Yisrael, lack nothing of the weekday? Explain the two answers.
	How do the three stages of morning prayer correspond to the first servant, the son and the second servant, and why is the higher awe on Shabbos joined with joy?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ לא הביט
The Kehot note records another transcript (hanachah) of this same maamar, printed in the Alter Rebbe’s Sefer HaMaamarim of 5564.
Kehot’s noteהנחה אחרת בסה״מ תקס״ד ע׳ קפ. הגהות וביאור באוה״ת בלק ע׳ א׳יט.
2לא הביט
Bilaam’s blessing: “He has not beheld iniquity in Yaakov, nor has He seen toil in Yisrael.” The whole maamar is an explanation of this verse, its first half about Yaakov and its second about Yisrael.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3Ezekiel speaks of the gate of the inner court that is closed “the six days of work” and opened on Shabbos. The maamar uses the phrase for the weekdays, the time of Yaakov’s work of refinement.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בחכמה אתברירו
The Zohar (Pekudei) describes how, within the supernal Thought, the dross was sifted out and the rest was refined. The Alter Rebbe cites the principle that refinement is done by Chochmah, which is why it is Yaakov, a light of Chochmah, who refines.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח, פ״ה. מבו״ש ש״ה ח״א, פ״ב.
5בחכמה אתברירו
Etz Chaim explains that the refining of the sparks depends on the supernal Thought, Abba, quoting the Zohar in Pekudei, and that Abba sifts out the good while his Yesod issues the drop of mochin from which the offspring is formed. This supports the link between refinement and the Yesod of Abba.
Sefer Etz Chaim 18:5עץ חיים י״ח:ה׳
6בפ׳ וישלח ע״פ ויאבק איש
There the wrestling is described as a war of “one opposite the other”: a masculine force of kelipah set against Z’eir Anpin, and likewise a kelipah of Malchus.
Kehot’s noteתו״א כו, ג.
7ויאבק איש
“And a man wrestled with him until the break of dawn”: Yaakov’s struggle with the angel. The text refers to the Torah Ohr maamar on this verse.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8כי לא יכול לו
“And he saw that he could not prevail against him.” The note says the angel could not prevail because Yaakov is the illumination of the Yesod of Abba.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9יעקב י׳ עקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ערכי הכנויים. קהלת יעקב ערך ישראל. ראה לקוטי שיחות ח״י ע׳ 195.
Paragraph 2
10ע״פ ויברך יעקב
The note identifies the “elsewhere” explanation on “And Yaakov blessed” with this place in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א קלז, ב. וראה ביאה״ז להצ״צ כרך-ב ע׳ תשמד.
11יעקב לא מת
Rabbi Yochanan’s teaching that “Yaakov our father did not die,” derived from the verse that likens him to his offspring. Here it means that Yaakov’s root was not part of the shattering of the vessels.
Taanit 5b:9תענית ה׳ ב:ט׳
בָּתַר דִּסְעוּד אֲמַר לֵקהּ, הָכִי אָמַר רַבִּי יוֹחָנָן: יַעֲקֹב אָבִינוּ לֹא מֵת. אֲמַר לֵקהּ: וְכִי בִּכְדִי סְפַדוּ סַפְדָּנַיָּא וַחֲנַטוּ חָנְטַיָּיא וּקְבַרוּ קַבָּרַיָּיא? אֲמַר לֵקהּ: מִקְרָא אֲנִי דּוֹרֵשׁ, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּירָא עַבְדִּי יַעֲקֹב נְאֻם ה׳ וְאַל תֵּחַת יִשְׂרָאֵל כִּי הִנְנִי מוֹשִׁיעֲךָ מֵרָחוֹק וְאֶת זַרְעֲךָ מֵאֶרֶץ שִׁבְיָם״, מַקִּישׁ הוּא לְזַרְעוֹ: מָה זַרְעוֹ בַּחַיִּים — אַף הוּא בַּחַיִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ה, ב.
12שלא הי׳ בבחי׳ שבירה
The Tzemach Tzedek brings this interpretation in the name of the Maggid; in the second place he writes, as the note quotes, that the Maggid explained “Yaakov did not die” to mean that he was not in the shattering of the vessels.
Kehot’s noteבאוה״ת פ׳ מטות ע׳ א׳רצג בשם הרב המגיד. וכ״ה שם בכרך-ה ע׳ א׳תרפג ”וכמו שפי׳ הה״מ ז״ל בענין יעקב לא מת דר״ל שלא הי׳ בשבה״כ”.
13זלעו״ז עשה האלקים
“G-d has made the one opposite the other”: for every force of holiness there is a corresponding force on the other side. The Alter Rebbe uses it to set a wisdom of kelipah opposite holy Chochmah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
14חרטומי מצרים
Pharaoh summoned “all the magicians of Egypt” to interpret his dreams. They serve here as the example of a wisdom belonging to kelipah.
Genesis 41:8בראשית מ״א:ח׳
וַיְהִי בַבֹּקֶר וַתִּפָּעֶם רוּחוֹ וַיִּשְׁלַח וַיִּקְרָא אֶת־כׇּל־חַרְטֻמֵּי מִצְרַיִם וְאֶת־כׇּל־חֲכָמֶיהָ וַיְסַפֵּר פַּרְעֹה לָהֶם אֶת־חֲלֹמוֹ וְאֵין־פּוֹתֵר אוֹתָם לְפַרְעֹה:
And it came to pass in the morning that his spirit was troubled; and he sent and called for all the magicians of Egypt, and all the wise men thereof; and Pharaoh told them his dream; but there was none that could interpret them unto Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, ח. ועוד.
15חכמים המה להרע
Yirmeyahu says of the people, “They are wise to do evil, but to do good they do not know.” The phrase describes a cleverness that serves evil, the Chochmah of kelipah.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ד, כב.
Paragraph 3
16כשזה קם זה נופל
Kehot’s note points to Pesachim 42b for these words.
Pesachim 42bפסחים מ״ב ב
Kehot’s noteרש״י בראשית כה, כג. וראה פסחים מב, ב.
17כשזה קם זה נופל
On “one nation shall be mightier than the other,” Rashi says the two will never be equal in greatness: “when this one rises, that one falls.” The maamar applies this to holy Chochmah and the wisdom of kelipah.
Rashi on Genesis 25:23רש"י על בראשית כ״ה:כ״ג
ויאמר ה׳ לה. עַל יְדֵי שָׁלִיחַ; לְשֵׁם נֶאֱמַר בְּרוּחַ הַקֹּדֶשׁ וְהוּא אָמַר לָהּ (בראשית רבה): שני גוים בבטנך. גיים כְּתִיב; אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָסְקוּ מֵעַל שֻׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת לֹא בִימוֹת הַחַמָּה וְלֹא בִימוֹת הַגְּשָׁמִים (עבודה זרה י״א): ושני לאמים. אֵין לְאֹם אֶלָּא מַלְכוּת: ממעיך יפרדו. מִן הַמֵּעַיִם הֵם נִפְרָדִים זֶה לְרִשְׁעוֹ וְזֶה לְתֻמּוֹ: מלאם יאמץ. לֹא יִשְׁווּ בִּגְדֻלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא אוֹמֵר אִמָּלְאָה הָחֳרָבָה (יחזקאל כ״ו), לֹא נִתְמַלְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁלַיִם:
ויאמר ה' לה AND THE ETERNAL SAID UNTO HER through a messenger: it was told to Shem by holy inspiration and he told it to her (Genesis Rabbah 63:7). שני גויים בבטנך TWO NATIONS ARE IN THY WOMB —The word is written גיים (exalted, noble persons), an allusion to Antoninus and Rabbi (Rabbi Judah the Prince) from whose table neither radish nor lettuce was absent neither in summer nor in winter (Avodah Zarah 11a) ושני לאמים AND TWO RACES — The word לאם always denotes a people that has all …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
18לא הביט און ביעקב
The first half of the verse the maamar explains. It is read as “aven does not behold Yaakov”: the wisdom of kelipah cannot gaze at the revealed holy Chochmah.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ואיש און מחשבותיו
“Let the wicked forsake his way, and the man of iniquity his thoughts.” Because aven is linked with thoughts, the Alter Rebbe takes it to mean a corrupt wisdom.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20סור מרע ועשה טוב
“Turn away from evil and do good”: the two parts of a person’s service, given here as a way of refining in the mode of Yaakov.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
21Kehot’s note points to Genesis 37:1–40:23 for these words.
Genesis 37:1–40:23בראשית ל״ז:א׳-מ׳:כ״ג
22וישב יעקב
“And Yaakov settled in the land of his father’s sojournings.” The text refers to its earlier explanation on this verse.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
23ולא ראה עמל בישראל
The second half of the verse: “nor has He seen toil in Yisrael.” The maamar applies it to Shabbos, the level of Yisrael, where there is no toil of refinement.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אדם לעמל יולד
“For man is born to toil.” It describes the weekday labor of refining, which is the level of Yaakov.
Job 5:7איוב ה׳:ז׳
כִּי־אָדָם לְעָמָל יוּלָּד וּבְנֵי־רֶשֶׁף יַגְבִּיהוּ עוּף:
But man is born unto trouble, As the sparks fly upward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ה, ז.
Paragraph 5
25כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.” Rest implies prior labor, so the six days are the time of toil.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
Paragraph 6
26שירו לה׳ שיר חדש
“Sing to Havayah a new song; sing to Havayah, all the earth.” The bracketed note uses the explanation given on this verse to interpret shir E-l.
Psalms 96:1תהילים צ״ו:א׳
שִׁירוּ לַה׳ שִׁיר חָדָשׁ שִׁירוּ לַה׳ כׇּל־הָאָרֶץ:
O sing unto the L-RD a new song; Sing unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צו, א.
27שירה חדשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אמת ויציב.
Paragraph 7
28ואת רוח הטומאה אעביר
“And I will also remove the prophets and the spirit of impurity from the land.” The prophecy describes the future when evil is gone and nothing remains to refine.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
29מי שטרח בע״ש
G-d tells the nations, “One who toiled on Erev Shabbos will eat on Shabbos.” The Alter Rebbe uses it to show that the present Shabbos ascent rests on the weekday refinements.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
30לע״ל ליום שכולו שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף תמיד.
31ליום שכולו שבת
The Mishnah’s closing words: the song of the Shabbos day is “a song for the Time to Come, for the day that is entirely Shabbos and rest for eternal life.” The maamar takes it as the time when the ascent is without any refinement.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
32שיר אל ע״ש עליית המל׳ עיין בזהר פ׳ בראשית
The Zohar describes the faces of the Chariot rising toward the face of Man: as the ox (shor) rises, a Name crowned and engraved rises with it, the Name E-l, and the Throne is engraved with it. The text refers here for reading shir E-l as the ascent of Malchus.
Zohar, Bereshit 8:83–95ספר הזהר, בראשית ח׳:פ״ג-צ״ה
33כי שרית עם אלקים
The angel renames Yaakov: “Your name shall no longer be called Yaakov but Yisrael, for you have striven with Elokim and with men, and have prevailed.” The Alter Rebbe reads it as Yisrael ruling over the Name Elokim.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מלך אלקים על גוים
“Elokim reigns over the nations.” The verse is the source for the rule of the Name Elokim, in its 120 combinations, over the lower worlds.
Psalms 47:9תהילים מ״ז:ט׳
מָלַךְ אֱלֹקִים עַל־גּוֹיִם אֱלֹקִים יָשַׁב עַל־כִּסֵּא קׇדְשׁוֹ:
G-d reigneth over the nations; G-d sitteth upon His holy throne.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35בביאור דמזוזה מימין
The passage there explains how the angels raise the letters of prayer up to their source in Keser, and that prayer, “may it be Your will,” draws down a new will from Keser, where there is simple mercy, beyond the measured judgment that follows from Chochmah and the Torah.
Kehot’s noteתו״א מג, א.
36כי אני ידעתי כי גדול הוי׳ ואדונינו מכל אלקים
“For I know that Havayah is great, and our L-rd is above all Elokim.” Cited for Havayah’s rule over the concealment of Elokim.
Psalms 135:5תהילים קל״ה:ה׳
כִּי אֲנִי יָדַעְתִּי כִּי־גָדוֹל ה׳ וַאֲדֹנֵינוּ מִכׇּל־אֱלֹקִים:
For I know that the L-RD is great, And that our L-rd is above all gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
37ויאבק איש עמו
“And a man wrestled with him until the break of dawn.” The wrestling stands for the war of the external forces with Yaakov as he refines in the lower worlds.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כה.
38לא יכול לו
“And he saw that he could not prevail against him.” Even in the lower worlds the opposing forces cannot overcome Yaakov.
Genesis 32:26בראשית ל״ב:כ״ו
וַיַּרְא כִּי לֹא יָכֹל לוֹ וַיִּגַּע בְּכַף־יְרֵכוֹ וַתֵּקַע כַּף־יֶרֶךְ יַעֲקֹב בְּהֵאָבְקוֹ עִמּוֹ:
And when he saw that he prevailed not against him, he touched the hollow of his thigh; and the hollow of Jacob’s thigh was strained, as he wrestled with him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לא ראה עמל בישראל
“Nor has He seen toil in Yisrael”: at the level of Yisrael, Z’eir Anpin of Atzilus, there is no war and no toil.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” The Alter Rebbe uses it for the delight-filled love of Shabbos, the level of shir E-l.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
41זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way.” The bracket refers to an explanation on this verse: when holiness is revealed, the bad traits are wiped out by themselves.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ה׳ אלקיו עמו
“Havayah his G-d is with him.” Read as Abba and Imma being within Z’eir Anpin as inner light on Shabbos.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43המקיפים שבחול נעשה בשבת בחי׳ א״פ
Pri Etz Chaim explains the inner and encompassing mochin of Z’eir Anpin and the Shabbos ascents, each with inner and encompassing light. The text refers to it for the encompassing lights becoming inner on Shabbos.
Pri Etz Chaim, Gate of the Sabbath 7:5פרי עץ חיים, שער השבת ז׳:ה׳
… אמנם תחלה עולין חיצונית, שהם בחי׳ מלאכים, ואח״כ עולה פנימית. אמנם כל הבחי׳ מאלו הג׳, יש בה ב׳ בחי׳ א״פ וא״מ. והנה עתה בצאתך לשדה, תכוין כי הוא חיצונית העולמות, דוגמת שדה, וחיצוניות היא, שאנחנו מעלין עתה בקבלת שבת בשדה, וכל זה בסוד א״פ שלו, ומעלין חיצוניות ד׳ עולמות בבחי׳ א״פ שלהן, ומקבלין תוספות שבת, וכל זה נעשה בשדה לבד. ואח״כ נבאר שאר בחי׳:
Pri Etz Chaim (Public Domain)
44הבאים ישרש יעקב יציץ ופרח ישראל
“In days to come Yaakov will take root; Yisrael will bud and blossom.” The text refers to its explanation on this verse about encompassing lights becoming inner.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45תרועם בשבט
“You will break them with a rod of iron.” It shows that teru’ah can mean breaking, here the sweetening of the judgments.
Psalms 2:9תהילים ב׳:ט׳
תְּרֹעֵם בְּשֵׁבֶט בַּרְזֶל כִּכְלִי יוֹצֵר תְּנַפְּצֵם:
Thou shalt break them with a rod of iron; Thou shalt dash them in pieces like a potter's vessel.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46באור פני מלך חיים
“In the light of the King’s face is life.” Used for the shining of the King’s face that is drawn into Malchus on Shabbos.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
47מי מנה עפר יעקב
Bilaam’s earlier words, “Who has counted the dust of Yaakov.” The text recalls its explanation on this verse of Yaakov’s special advantage.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
48בלק״ת בתהלים סי׳ ע״ח
After identifying the Likkutei Torah here as the Arizal’s, the note sends the reader to these two places in the Tzemach Tzedek’s Or HaTorah, which take up the same teaching.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלהאריז״ל. ראה גם אוה״ת פ׳ ויקהל ע׳ ב׳קכה. לקמן פ׳ ברכה צד, ד שה״ש א, ד. אוה״ת בלק ע׳ א׳לו.
49ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Yisrael.” The Arizal reads “testimony” as a mere reflection given to Yaakov, while the Torah itself is in Yisrael.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשי״ח רפ״כ.
51מוסף דשבת בפי׳ זכר למע״ב
Pri Etz Chaim explains that in the silent Musaf of Shabbos Z’eir Anpin rises into the three upper Sefiros of Abba and takes over its place, and explains the closing words “a remembrance of the work of creation.” This shows that on Shabbos Z’eir Anpin reaches Abba’s rank.
Pri Etz Chaim, Gate of the Sabbath 20:4–5פרי עץ חיים, שער השבת כ׳:ד׳-ה׳
… והוא סוד הארת כ״ב אתוון במוחא עלאה מתתא לעילא, בסוד מ״ש בזוהר, תי״ו רשים רשימו לעתיק יומין דלית דכוותיה. במוסף שבת, צ״ל תקנת שבת, וצ״ל תקנת בק׳ ולא בכ׳. וצ״ל צוויי בב׳ יודין, כל הא״ב, ובסוף כל הא״ב יאמר מנצפ״ך, שהוא מסיני נצטוו צוויי פועליה כראוי. וצ״ל בסוף המוסף זכר למעשה בראשית, כי היסודות דזו״נ הנקראים זכר שוין הם, ומזדווגין בתפלת מוסף בלחש, שעלה הז״א בחב״ד דאו״א, נמצא עתה כי נצח הוד יסוד דאבא ואמא, שם עצמן הם הנצח הוד יסוד דז״א ממש בג״ר, ובג״ת עלתה הנוקבא לנה״י דדכורא, …
Pri Etz Chaim (Public Domain)
Paragraph 13
52כי עמך מק״ח
“For with You is the source of life; in Your light we see light.” The text refers to its explanation on this verse for the servant’s advantage.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ועתה יגדל
Moshe’s plea, “And now, let the strength of my L-rd be great.” The text refers to its explanation on this verse in Parshas Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
54בחכמה יסד ארץ
“Havayah founded the earth with Chochmah.” The “earth,” Malchus and the lower awe, is rooted in the higher Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
55בזאת . . יבא אהרן
“With this shall Aharon come into the Sanctuary.” “This” (zos) is read as Malchus and the lower awe, the servant’s quality.
Leviticus 16:3ויקרא ט״ז:ג׳
בְּזֹאת יָבֹא אַהֲרֹן אֶל־הַקֹּדֶשׁ בְּפַר בֶּן־בָּקָר לְחַטָּאת וְאַיִל לְעֹלָה:
Herewith shall Aaron come into the holy place: with a young bullock for a sin-offering, and a ram for a burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ג.
56שיש ב׳ בחי׳ עבד
The Zohar (Balak) lists the points in prayer where a person makes himself a servant: in the praises before prayer, again with the standing prayer, and once more at its end; between the first servant and the second, one gives oneself over for the sanctification of His Name in the unity of the Shema. The text cites it for the two levels of servant.
Zohar, Balak 15:194–203ספר הזהר, בלק ט״ו:קצ״ד-ר״ג
Paragraph 15
57ובק״ש ואהבת
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Shema’s command of love is the service of the son.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ואהבת ב״פ אור
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח ש׳ הק״ש, פכ״ג. סידור האריז״ל במקומו.
59ואהבת ב״פ אור
Pri Etz Chaim says that at ve’ahavta one intends to draw two lights to the Keser of the Nukva, the word being the value of two times or. The Alter Rebbe takes the two lights as two levels of love.
Pri Etz Chaim, Gate of the Recitation of the Shema 23:6פרי עץ חיים, שער הקריאת שמע כ״ג:ו׳
כשתאמר ואהבת, תכוין להוריד ב׳ אורות לכתר דנוקבא כמבואר אצלינו, שהכתר שלה הם ב׳ אורות לבד, והם גימטריא ואהבת. כי מכאן מתחיל כתר דנוקבא, וז״ש ואהבת את, כי את היא נוקבא. ואהבתך את השכינה תלוי בה, בהשפעך אליה את הכתר שלה. ואני שמעתי למהר״ם מינץ ששמע ממורי זלה״ה, שיכוין להוריד אליה ב׳ מוחין, כי אין לה רק ב׳. אך הדעת נוטה למה שכתבתי אני, כי אין מלת אור שייך אלא בכתר, כי ג׳ פעמים אור הם כתר דדוכרא. ודנוקבא הם ב׳ לבד:
Pri Etz Chaim (Public Domain)
60כברא  . . יתיר מגרמי׳ ונפשי׳
In the Raaya Mehemna, Moshe prays that his deeds be counted “like a son who strives for his father and mother, who loves them more than himself, his soul, his spirit and his neshamah.” This is the love of the son, which reaches self-sacrifice.
Zohar III, 281aזח״ג רפא, א
Kehot’s noteזח״ג רפא, א.
61כמ״ש בסש״ב פמ״ד בשם הרע״מ כברא כו׳ דרחים לון יתיר מגרמיה ונפשיה
Tanya, chapter 44, quotes the Raaya Mehemna’s “like a son who strives for his father and mother, who loves them more than himself” as a higher level of love. The text cites it for the love of the son.
Tanya, Likkutei Amarim 44:6תניא, חלק ראשון; ליקוטי אמרים מ״ד:ו׳
וְאַהֲבָה רַבָּה וּגְדוֹלָה מִזּוֹ, וְהִיא מְסוּתֶּרֶת גַּם כֵּן בְּכָל נֶפֶשׁ מִיִּשְׂרָאֵל בִּירוּשָּׁה מֵאֲבוֹתֵינוּ, הִיא, מַה שֶּׁכָּתוּב בְּרַעְיָא מְהֵימְנָא: ״כִּבְרָא דְּאִשְׁתַּדֵּל בָּתַר אֲבוֹי וְאִימֵּיהּ, דְּרָחִים לוֹן יַתִּיר מִגַּרְמֵיהּ וְנַפְשֵׁיהּ וְרוּחֵיהּ כוּ׳״, כִּי הֲלֹא אָב אֶחָד לְכוּלָּנוּ.
Kehot Publication Society (CC-BY-NC)
62למס״נ באחד
Cited in the Kehot note for giving oneself over to death for G-d’s sake while saying “One” in the Shema.
Pri Etz Chaim, Gate of the Recitation of the Shema 12פרי עץ חיים, שער הקריאת שמע י״ב
63בד״ה ש״ה ממעמקים
The passage there speaks of a person who “stumbles” in even a light sin as one who slips with his foot, the “feet of the Shechinah,” the level of Yaakov, so that the soul, the level of Yisrael, falls away and does not shine into its heel.
Kehot’s noteלקו״ת ר״ה סב, ד.
64למסור נפשו באחד
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteב״ח טור או״ח רסס״א. וראה פע״ח ש׳ הק״ש, פי״ב.
Paragraph 16
65בינה . . בן י-ה
The Raaya Mehemna, cited in the Kehot note, calls Binah ben Yah. The Alter Rebbe uses it to tie love, the attribute of Binah, to the son.
Zohar III, 122aזח״ג קכב, א
Kehot’s noteרע״מ זח״ג קכב, א.
66יו״ד דשם הוי׳ דבי׳ שריא דחילו
The note sends the reader to a discourse of the Alter Rebbe from 5562 that takes up the yud of Havayah as the place where awe dwells, together with the further sources listed in its notes.
Kehot’s noteראה שם ע״ב. סה״מ תקס״ב ח״ב ע׳ תקמז (ובהנסמן בהמ״מ שם).
67יו״ד דשם הוי׳ דביה שריא דחילו
The Raaya Mehemna says that the yud stands for awe (yirah), and from it awe of the Holy One enters a person’s heart, while the hei stands for love. It is the higher awe of the second servant.
Zohar, Nasso 4:30–38ספר הזהר, נשא ד׳:ל׳-ל״ח
Paragraph 17
68בחכמה יסד ארץ
“Havayah founded the earth with Chochmah.” The ray of Chochmah that reaches the “earth,” the heel, is the level of Yaakov.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ורב ש לום בניך
“And all your children shall be taught of Havayah, and great shall be the peace of your children.” The text refers to its explanation on this verse.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70א״ת בניך שהוא בחי׳ בן אלא בוניך
The Talmud says Torah scholars increase peace in the world, reading the verse: “do not read banayich (your children) but bonayich (your builders).” The Alter Rebbe takes the builders as the second servant.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 18
71שנק׳ בן אך שהוא ג״כ בבחי׳ עבד
Tanya, chapter 41, quotes the Raaya Mehemna that every person must have both levels, servant and son, and adds that there is a “son” who is also a “servant,” a level that cannot be reached without the higher awe first.
Kehot’s noteראה תניא פרק מא. לקמן פ׳ ראה ד״ה וכל בניך פ״ב. ד״ה א״ר עקיבא דש״פ נח תרס״ז (מהמשך תרס״ו). ועוד. — כ״ק אדמו״ר בסה״מ תש״ו בתחילתו.
72משה עבדי
“Moshe My servant has died.” G-d’s own title for Moshe, used here for the level of the second servant.
Joshua 1:2יהושע א׳:ב׳
מֹשֶׁה עַבְדִּי מֵת וְעַתָּה קוּם עֲבֹר אֶת־הַיַּרְדֵּן הַזֶּה אַתָּה וְכׇל־הָעָם הַזֶּה אֶל־הָאָרֶץ אֲשֶׁר אָנֹכִי נֹתֵן לָהֶם לִבְנֵי יִשְׂרָאֵל:
’Moses My servant is dead; now therefore arise, go over this Jordan, thou, and all this people, unto the land which I do give to them, even to the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ב.
Paragraph 19
73וכל הלבבות יראוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
74Kehot’s note points to Exodus 1:1–4 for these words.
Exodus 1:1–4שמות א׳:א׳-ד׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ: רְאוּבֵן שִׁמְעוֹן לֵוִי וִיהוּדָה: יִשָּׂשכָר זְבוּלֻן וּבִנְיָמִן: דָּן וְנַפְתָּלִי גָּד וְאָשֵׁר:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household: Reuben, Simeon, Levi, and Judah; Issachar, Zebulun, and Benjamin; Dan and Naphtali, Gad and Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ואלה שמות בנ״י
“And these are the names of the children of Israel who came to Egypt.” The text refers to the end of its discourse on this verse.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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מה טובו אוהליך יעקב כו׳
“How goodly are your tents, Yaakov”
The soul descends into a body to become a ba’al teshuvah, and its return has three stages: turning from evil draws down “our G-d” (Elokim), doing good draws down Havayah, and the return to the soul’s root reaches the essence above Havayah through the Torah. The first two, deeds that surround a person like a “tent,” are Yaakov; the Torah, G-d’s inward “dwelling,” is Yisrael, and Yaakov must always come first.
The maamar in brief
The maamar asks why the name Yaakov remains after Yisrael, and answers that one reaches Yisrael only through Yaakov. The soul descends in order to gain the advantage of teshuvah, which has three kinds. The first, turning from evil, removes the screen of sin that enclothes the Shechinah in Nogah, so that “our G-d,” Havayah drawn through Elokim, dwells within. The second, for neglecting good, binds a person to Havayah itself, joining sovev and memalei through Yesod and the joyful doing of mitzvos; a lofty soul’s neglect is graver because what is higher falls farther. The third, for the distance of a separate self, returns the soul to the essence of the Infinite Light, the Ayin above Havayah, through Torah study. The three are bechor, units, tens and hundreds, raising Asiyah, Yetzirah and Beriah into Atzilus and taking the birthright from Esav. The first two are Yaakov’s “tents,” encompassing lights, and the Torah is Yisrael’s “dwellings.” Finally the two known teshuvos, lower and higher, each have two stages, the second being the ba’al teshuvah who bestows from above.

Outline
	1Yaakov before YisraelThe Talmud allows calling Yaakov by his old name, since the Torah itself returns to it; the reason is that the level of Yisrael can be reached only after the level of Yaakov.¶1
	2The soul’s descent and the first teshuvahThe soul descends to become a ba’al teshuvah, higher than a perfect tzaddik. The first teshuvah, turning from evil, removes the separation of sin so that “our G-d” dwells within; “our G-d” is Elokim because G-d’s revelation within a person needs contraction, and the long note shows that it is Havayah itself, drawn through Elokim, that becomes “our G-d.”¶2–4
	3How sin separatesThe soul is G-d’s inner breath, and only what is against His will can block it: sin enclothes the flow of the Shechinah, the lower hei, in the coarse garment of Nogah, even through permitted indulgence, because Yaakov is “the cord of His inheritance.”¶5–6
	4The second teshuvah: doing goodLaziness in Torah and prayer withdraws Yesod, the “good” that joins sovev to memalei and sweetens severity. A higher soul falls farther, so a scholar’s neglect of good needs a teshuvah “from the depths” that binds him to Havayah itself, expressed in joyful mitzvos.¶7–10
	5The third teshuvah: return to the essenceEven one who is complete in deeds and love remains a separate self; the third teshuvah, “Return to Me,” is the soul’s return to its root in the Ayin above Havayah, through Yechidah and Keser. It comes through the Torah, G-d’s inner “organ,” in which the Infinite Light is enclothed, so that Anochi, the essence, becomes “Havayah your G-d.”¶11–18
	6Bechor: three teshuvos, three worldsThe letters of bechor are units, tens and hundreds: the three teshuvos of Nefesh, Ruach and Neshamah in Asiyah, Yetzirah and Beriah, raised into Atzilus. Uprooting the will from worldly desire takes the birthright from Esav and cuts off the kelipos’ high source of life; eating is done “with cunning,” only to serve G-d.¶19–26
	7Tents and dwellingsThe first two teshuvos, deeds, are Yaakov (yud-akev), encompassing “tents” that are goodly when done with humility; the Torah is Yisrael (li rosh), G-d’s inward “dwelling.” Like the goats’-hair tent over the Mishkan, deeds protect the Torah; fixed times for study are a temporary dwelling, constant study a permanent one.¶27–33
	8Lower and higher teshuvah: the ba’al teshuvahThe books speak of two teshuvos, the return of the lower hei and of the higher hei; each has two stages, a return from below and a bestowing from above, the literal “ba’al teshuvah.” So there are four, hinted in the letters and the whole word bechor, and the arousal from below opens the way for an arousal from above.¶34–42


Key concepts
	Teshuvah as tashuv heiתשובה – תשוב ה׳
	Teshuvah is read as “the hei returns”: the lower hei of the Name (Malchus, the Shechinah) returns from its exile in Nogah, and the higher hei (Binah) returns to the yud (Chochmah).

	“Our G-d” (Elokeinu)אלקינו
	G-d revealed within a person. It is said of the Name Elokim because inner revelation needs contraction, yet what is revealed is Havayah itself, “our strength and our life.”

	Ba’al teshuvahבעל תשובה
	With the Zohar, literally the “husband” of teshuvah: one who not only returns but, holding fast to the Tree of Life, draws light down from above into the level he returned to.

	Bechorבכר
	Its letters, beis, kaf and reish, are a unit, a ten and a hundred: the three teshuvos of Nefesh, Ruach and Neshamah in Asiyah, Yetzirah and Beriah. The whole word stands for the higher Chochmah, the “firstborn” of revelation.

	Tent and dwellingאוהל ומשכן
	The tent is an encompassing light (makif), drawn down by deeds, the level of Yaakov; the dwelling is the inward presence (pnimiyus) drawn down by the Torah, the level of Yisrael.

	Yaakov and Yisraelיעקב – י׳ עקב, ישראל – לי ראש
	Yaakov is the yud drawn into the “heel,” service through action, the seven lower Sefiros, Nefesh and Ruach. Yisrael is “a head for Me,” the intellect, Neshamah, and the Torah.

	Ayinאין
	The “nothing” above the Name Havayah, Atika Kadisha, the root of the souls of Israel and the goal of the third teshuvah.


Section 1 · ¶1
Yaakov before Yisrael
1מה טובו אוהליך1 יעקב כו׳. להבין מארז״ל [מאמר רבותינו זכרונם לברכה] כל הקורא לאברהם2 אברם עובר בלאו שנאמר ולא יקרא עוד שמך3 אברם אלא מעתה הקורא ליעקב יעקב הכי נמי שאני התם דהדר אהדריה קרא כו׳.
“How goodly are your tents, Yaakov,” etc. [We need] to understand the saying of our Sages, of blessed memory: “Whoever calls Avraham ‘Avram’ transgresses a prohibition, as it is said, ‘And your name shall no longer be called Avram.’ But if so, does whoever calls Yaakov ‘Yaakov’ [transgress] as well? There it is different, for Scripture itself went back and restored it,” etc.
The maamar opens with Bilaam’s blessing, “How goodly are your tents, Yaakov, your dwellings, Yisrael,” and with a passage of the Talmud: once Avraham’s name was changed, calling him by his old name is a transgression, yet calling Yaakov “Yaakov” after he was named Yisrael is not, because the Torah itself went back to calling him Yaakov. Both the verse and the Talmud pair the name Yaakov with the name Yisrael, and that pair is the subject of the maamar.


והענין שאי אפשר לבוא ולהגיע למדריגת ישראל כ״א בהקדימו תחלה מדת ומדריגת יעקב. ועיין בפ׳ וישלח דקע״ד ע״״א.45
And the explanation is that it is impossible to come and reach the level of Yisrael except by first preceding it with the quality and level of Yaakov. And see in Parshas Vayishlach, page 174a.
The Alter Rebbe’s explanation is that the name Yaakov is kept because it is a necessary stage: no one reaches the level called Yisrael without first passing through the level called Yaakov. The rest of the maamar explains what these two levels are in a person’s service of G-d.




Section 2 · ¶2–4
The soul’s descent and the first teshuvah
2והנה ביעקב כתיב ויעקבני זה פעמים.6 ולהבין זה צריך להבין תחלה הקושיא למה ירדה הנשמה לעוה״ז בכדי
Now, of Yaakov it is written, “For he has supplanted me these two times.” And to understand this, one must first understand the question: why did the soul descend into this world in order
Esav’s complaint, “For he has supplanted me (vaya’akveini) these two times,” plays on the name Yaakov; later the maamar reads the “two times” as two kinds of teshuvah. First, though, it raises a basic question: why must a soul come down into this world at all?


שתקבל שכר אח״כ בג״ע [בגן עדן] והלא קודם ירידתה היתה בודאי בג״ע [בגן עדן] והיתה נהנה מזיו השכינה7 ומהו היתרון ע״י ירידתה כו׳ והנה יש על זה כמה תירוצים.
to receive reward afterwards in Gan Eden? Surely before its descent it was certainly in Gan Eden, and was delighting in the radiance of the Shechinah (Divine Presence); so what is the advantage [gained] through its descent, etc.? Now, there are several answers to this.
The usual answer, that the soul comes down to earn its reward in Gan Eden, seems not to hold: before its descent it was already in Gan Eden, enjoying the radiance of the Shechinah, which is how the Talmud describes the reward of the righteous (Berakhot 17a). So the descent must bring something the soul did not have before.


אך התירוץ האמיתי8 הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] יפה שעה אחת בתשובה9 ומעשים טובים10 בעוה״ז מכל חיי העוה״ב [העולם הבא] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין11 צדיקים גמורים אינם יכולים לעמוד.
But the true answer is as our Sages, of blessed memory, said: “One hour of teshuvah (return) and good deeds in this world is better than the entire life of the World to Come”; and as our Sages, of blessed memory, said: “In the place where ba’alei teshuvah (those who return) stand, perfect tzaddikim cannot stand.”
The true answer is the unique advantage of teshuvah. The Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, and the Talmud says that ba’alei teshuvah stand where even perfect tzaddikim cannot.


והנה הנשמות קודם ירידתן לגוף הם בודאי צדיקים גמורים. אך זהו היתרון שלהם בירידתן בגוף שנעשים בחינת בעלי תשובה שאז הם למעלה מעלה מצדיקים
Now, the souls, before their descent into the body, are certainly perfect tzaddikim. But this is their advantage in their descent into the body: that they become the level of ba’alei teshuvah, for then they are far, far above tzaddikim
A soul above has never sinned, so it is a perfect tzaddik; only in a body can it become a ba’al teshuvah, which is higher still, and that is the gain of its descent. The Kehot note quotes the Alter Rebbe elsewhere: every person was created to be a ba’al teshuvah, even one who has never sinned.


(ועיין מזה בד״ה אלה מסעי12 גבי אשר ברא אלקים לעשות13 כו׳ ובד״ה ועתה יגדל נא1415 שזהו ענין עומדים ומהלכים16 ובד״ה מי מנה עפר יעקב17 ובד״ה את קרבני לחמי18 כו׳).
(and see on this in the discourse beginning “These are the journeys,” regarding “which G-d created to make,” etc.; and in the discourse beginning “And now, I pray, let [the power] be great,” that this is the matter of “those who stand” and “those who walk”; and in the discourse beginning “Who has counted the dust of Yaakov”; and in the discourse beginning “My offering, My bread,” etc.).
The parenthesis lists other maamarim on the soul’s gain from its descent. One of them, in Likkutei Torah on Sh’lach, explains that before its descent the soul is at the level of “standing,” and through the mitzvos in this world it gains the level of “walking,” as in the verse “I will give you places to walk among these who stand.”


והנה יש שלשה מיני תשובה. האחד היא התשובה תתאה שיהיה סור מרע בתכלית שלא יפגום בעוונות גשמיים במחשבה ודבור ומעשה.
Now, there are three kinds of teshuvah. The first is the lower teshuvah (teshuvah tata’ah): that one should “turn away from evil” completely, so as not to cause a blemish through physical sins in thought, speech and action.
The first kind of teshuvah, the lower teshuvah (teshuvah tata’ah), is the “turn away from evil” of the verse “Turn away from evil and do good”: leaving sin completely, so that no physical sin of thought, speech or action leaves a blemish.


וצריך לעשות תשובה להתחרט על העבר ולעקור את רצונו מן הרע כו׳ שלא ירצה להפרד מיחודו ואחדותו ית׳ וכמ״ש לעיל.
And one must do teshuvah: to regret the past and to uproot one’s will from the evil, etc., so that one will not want to be separated from His unity and oneness, may He be blessed, as was explained above.
This teshuvah has two sides: regret for the past, and uprooting the will for evil, so that a person no longer wants anything that would separate him from G-d’s oneness.


וזה התשובה הוא בתפלה ע״י אומרו בא״י [ברוך אתה ה׳] אלקינו שיומשך בחינת אלקינו בקרבנו. והוא בחינת ממלא כל עלמין כדכתיב בפ׳ וילך (ל״א י״ז) הלא על
And this teshuvah is in prayer, through one’s saying “Blessed are You, Havayah, our G-d (Elokeinu)”: that the level of “our G-d” be drawn down within us. And this is the level of the light that fills all worlds (memalei kol almin), as it is written in Parshas Vayelech (31:17): “Is it not because
This teshuvah is expressed in prayer, in the blessings that say “Blessed are You, Havayah, our G-d”: the request that the level of “our G-d” be drawn into us. This is the light that fills all worlds (memalei kol almin), the divine life that enters each thing by its measure; the verse from Parshas Vayelech shows what happens when it is missing.


כי אין אלקי בקרבי מצאוני הרעות האלה19 (ועיין מזה בזח״א [בזהר חלק א] עמוד ק״ס ושלטין עליה כו׳ ומאן גרים כו׳, וברבות סדר נשא פרשה יו״ד דרל״ז א׳ בענין ומצאוהו רעות רבות כו׳ ובפרשת ואתחנן דרפ״ט א׳).
my G-d (Elokai) is not within me that these evils have found me?” (And see on this in the Zohar, Part I, page 160: “and they rule over him,” etc., “and who causes [this]?” etc.; and in Midrash Rabbah, Seder Naso, section 10, page 237a, on the matter of “and many evils shall find him,” etc.; and in Parshas Va’eschanan, page 289a.)
Moshe foretells that when Israel sin they will say, “It is because my G-d is not within me that these evils have found me.” The Kehot note explains that the Zohar page given here follows the “large Zohar,” the Cremona printing, where the passage says that destructive forces rule over a person on whom the Shechinah does not rest, because of the falsehood that comes out of his mouth.


וכתיב כ״א עוונותיכם היו מבדילים ביניכם לבין אלקיכם20 (בישעי׳ [בישעיה] סי׳ נ״ט ב׳), נמצא העון הוא מסך מבדיל בין האדם ובין אלקינו.
And it is written, “Rather, your iniquities have separated between you and your G-d” (in Isaiah, chapter 59:2). It follows that iniquity is a separating screen between a person and “our G-d.”
Isaiah says that sin itself separates a person from G-d. So sin is a screen that keeps the level of “our G-d” from dwelling within a person.


ובמ״א נתבאר פי׳ וענין אלקינו שאומרים כן על שם אלקים דוקא והיינו משום שכדי להיות אלקי בקרבי שזהו פי׳ אלקינו
And elsewhere the meaning and matter of “our G-d” (Elokeinu) was explained: that we say this specifically of the Name Elokim. That is because, in order for there to be “my G-d within me,” which is the meaning of “our G-d,”
Elsewhere it was explained why “our G-d” uses the Name Elokim, the Name of concealment and limitation. For G-d to be “my G-d within me,” present inside a limited person, His light must be contracted, and contraction is the work of Elokim.


הנה זהו אי אפשר כ״א ע״י צמצום ע״ד צמצם שכינתו בין שני בדי ארון21 כו׳.
this is impossible except through tzimtzum (contraction), in the manner of “He contracted His Shechinah between the two poles of the Ark,” etc.
This is like the Sages’ description of the Sanctuary, where G-d “contracted His Shechinah between the two poles of the Ark.” The Kehot note points to a Midrash (Bereshit Rabbah 4:4) that sets “I fill the heavens and the earth” beside G-d’s speaking to Moshe from between the poles of the Ark.


דלכאורה אינו מובן הלא מלא כל הארץ כבודו22 ואת השמים ואת הארץ אני מלא23 ולא נזכר ע״ז לשון צמצום כלל ומדוע גבי בדי ארון ארז״ל [אמרו רבותינו זכרונם לברכה] צמצם שכינתו.
For at first glance this is not understood: is it not [written], “The whole earth is full of His glory,” and “The heavens and the earth I fill,” and no expression of contraction is mentioned about this at all? So why, regarding the poles of the Ark, did our Sages, of blessed memory, say, “He contracted His Shechinah”?
The question: G-d already fills the whole earth and the heavens, and no verse calls that a contraction. Why, then, do the Sages call His presence between the poles of the Ark a contraction?


אך הענין הוא כי הגם שנאמר את השמים ואת הארץ אני מלא עכ״ז [עם כל זה] אינו מאיר בהם בבחי׳ גילוי כ״א בבחינת העלם
But the explanation is that although it is said, “The heavens and the earth I fill,” nevertheless He does not shine in them at the level of revelation, but only at the level of concealment;
The answer: in the heavens and the earth G-d is present but hidden; His light does not shine there openly.


שהרי נקרא סתימו דכל סתימין. אבל בין בדי הארון היה אורו ית׳ מתגלה בבחינת גילו י.
for, after all, He is called “the most hidden of all hidden things.” But between the poles of the Ark, His light, may He be blessed, was revealed at the level of revelation.
In the Zohar’s language He is “the most hidden of all hidden things.” Between the poles of the Ark the same light was revealed, and it is this revelation, not His presence, that the Sages call a contraction.




3והוא כמ״ש במ״א שבאלקות אין שייך כלל ענין הסתלקות והתפשטות כ״א ענין העלם וגילוי, שבאמת את השמים וכו׳ אני מלא24
And this is as is explained elsewhere: that in G-dliness the matter of withdrawal and spreading forth does not apply at all, but only the matter of concealment and revelation. For in truth, “the heavens, etc., I fill,”
Elsewhere it is explained that G-d cannot be said to withdraw from a place or to spread into it, since He fills everything. The only difference between one place and another is whether He is hidden there or revealed.


רק שהוא בבחי׳ העלם אכן בין בדי הארון היה מאיר בבחינת גילוי. וכמו עד״מ באדם המחשבה מאירה ברגל ג״כ כדלקמן.
only it is at the level of concealment; whereas between the poles of the Ark it shone at the level of revelation. It is like, by way of analogy, thought in a person, which shines in the foot as well, as [will be explained] below.
So He fills the heavens and the earth in a hidden way, while between the poles of the Ark He shone openly. The analogy is a person’s thought, which reaches even the foot: as the maamar explains later, the foot moves the moment one thinks to move it.


אך שברגל היא בבחינת העלם ומקיף אבל במוח היא מאירה בבחינת גילוי ממש ולא בבחינת העלם ומקיף לבד וכמ״ש מזה באריכות בד״ה ויקח קרח.25
Only, in the foot it is at the level of concealment and of an encompassing [light] (makif); but in the brain it shines at the level of actual revelation, and not only at the level of concealment and encompassing, as is explained on this at length in the discourse beginning “And Korach took.”
In the foot, though, thought is hidden and encompassing (makif): it moves the foot without the foot grasping the thought. In the brain the same thought is openly revealed, a point treated at length in the discourse beginning “And Korach took.”




4והנה כדי שיאיר אלהותו בבחינת גילוי אי אפשר כ״א ע״י צמצום שזה הגילוי הוא צמצום אצלו ית׳ כמו הדיבור עד״מ זהו הגילוי והוא השפלה וירידה לגבי הרב כו׳.
Now, for His G-dliness to shine at the level of revelation is impossible except through tzimtzum (contraction), for this revelation is a contraction for Him, may He be blessed. [It is] like speech, by way of analogy: it is the revelation, and it is a lowering and a descent relative to the teacher, etc.
Revealing G-dliness requires a contraction, because revelation is itself a lowering for G-d. The analogy is a teacher’s speech: speech reveals his thought, yet compared with the teacher himself it is a lowering and a descent.


ועד״ז להיות נקרא אלקינו ממש זהו ע״י צמצום כו׳. ולכן לא נזכר בחינה זו על כל השמות כ״א על שם אלקים דוקא.
And in the same way, to be called actually “our G-d” comes about through tzimtzum, etc. Therefore this level is not mentioned with all the Names, but specifically with the Name Elokim.
In the same way, for G-d to be truly “our G-d,” revealed within us, there must be a contraction. That is why the possessive “our” is joined specifically to the Name Elokim, the Name of contraction, and not to every divine Name.


וזהו ענין התשובה האחד להיות בחינת אלקי בקרבי (אך צ״ל דהא כתיב כי חלק26272829303132 הוי׳ עמו והיינו שנשמת האדם הוא חלק משם הוי׳ ב״ה כמ״ש באגה״ת [באגרת התשובה] פ״ד.
And this is the matter of the first teshuvah (return): that there be the level of “my G-d within me.” (But we need to understand: for it is written, “For Havayah’s portion is His people,” that is, a person’s soul is a portion of the Name Havayah, blessed be He, as is written in Iggeres HaTeshuvah, chapter 4.
This is the first kind of teshuvah: to bring about “my G-d within me.” A long parenthesis now raises a difficulty from the verse “Havayah’s portion is His people,” which Iggeres HaTeshuvah (Tanya, Part III), chapter 4, explains to mean that a Jew’s soul is a portion of the Name Havayah itself.


וא״כ איך אנו אומרים שרק על שם אלקים דוקא אומרים אלקינו. אך הענין שהרי אנו אומרים הוי׳ אלקינו א״כ ר״ל [רוצה לומר] שהשם הוי׳ הוא עצמו ממש אלקינו.
If so, how can we say that it is only of the Name Elokim specifically that we say “our G-d”? But the explanation is this: after all, we say “Havayah our G-d”; if so, this means that the Name Havayah itself is actually “our G-d.”
If the soul is a portion of Havayah, why say that “our G-d” belongs only to Elokim? In fact we say “Havayah our G-d,” as in the Shema, which implies that Havayah itself is “our G-d.”


ופי׳ כי בודאי יש בכל נשמה חלק משם הוי׳ ממש ב״ה כמשנ״ת [כמו שנתבאר] באגה״ת [באגרת התשובה] שם פ״ד הנ״ל וכמ״ש בד״ה ולא אבה הוי׳ אלקיך לשמוע אל בלעם כו׳. ועמ״ש בד״ה בפ׳ נסכים.
And the meaning is that certainly every soul has a portion of the very Name Havayah, blessed be He, as was explained in Iggeres HaTeshuvah, there, chapter 4, mentioned above, and as is written in the discourse beginning “But Havayah your G-d would not listen to Bilaam,” etc. And see what is written in the discourse in the section of the libations.
Every soul does contain a portion of the Name Havayah itself, as Iggeres HaTeshuvah explains, and as does the maamar on “But Havayah your G-d would not listen to Bilaam.”


אך שהמשכה זו הוא ע״י שם אלקים כי שם הוי׳ הוא האור והחיות ושם אלקים הוא בחינת הכלים שבהן נמשך האור והן בחינת אותיות וכמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] ספ״ד [סוף פרק ד׳].
Only, this drawing-down is through the Name Elokim. For the Name Havayah is the light and the life-force (chayus), and the Name Elokim is the level of the vessels through which the light is drawn, and they are the level of letters, as is written in Sefer Shel Beinonim (Tanya), Part II, end of chapter 4.
But that portion of Havayah reaches the soul through Elokim. Havayah is the light and life-force, and Elokim is the vessels, the letters, through which the light is drawn and given form, as the second part of the Tanya (Sha’ar HaYichud VehaEmunah) explains.


וכמ״ש בד״ה וידבר אלקים כו׳ וארא אל אברהם33 כו׳ בענין אימתי גדול הוי׳ כשהוא בעיר אלקינו כו׳ עד וזהו וידבר אלקים אל משה ויאמר אליו אני34 הוי׳ שע״י בחינת אלקים הוא גילוי שם הוי׳ כו׳ ע״ש.
And as is written in the discourse beginning “And Elokim spoke,” etc., “And I appeared to Avraham,” etc., on the matter of “When is Havayah great? When He is in the city of our G-d,” etc., up to: “And this is [the meaning of] ‘And Elokim spoke to Moshe and said to him: I am Havayah’: that through the level of Elokim there is the revelation of the Name Havayah,” etc. See there.
In Torah Ohr, the maamar on “And Elokim spoke to Moshe and said to him: I am Havayah” reads “Great is Havayah… in the city of our G-d” as: Havayah is great when He is in “the city of our G-d,” that is, when He is revealed through Elokim. So Elokim is the means by which Havayah is revealed.


ועיין מענין כי חלק הוי׳ עמו בזח״א [בזהר חלק א] דצ״ו ע״ב קס״א ב׳. ח״ב [חלק ב׳] דצ״ו א׳ ח״ג [חלק ג׳] ס״ב ב׳ צ״ד א׳ דרפ״ו ב׳ וז״ל [וזה לשונו] הרמ״ז [הרב משה זכות] שם בכל מקום הם אחוזים בו בין בבי״ע בין באצילות
And see on the matter of “For Havayah’s portion is His people” in the Zohar, Part I, 96b, 161b; Part II, 96a; Part III, 62b, 94a, 286b. And these are the words of the Ramaz (Rabbi Moshe Zacuto) there: “In every place they are attached to Him, whether in Beriah, Yetzirah and Asiyah or in Atzilus;
The Zohar discusses “Havayah’s portion is His people” in several places. Rabbi Moshe Zacuto (the Ramaz), in his commentary on the Zohar, explains that Jewish souls are attached to G-d in every world, in the three lower worlds of Beriah, Yetzirah and Asiyah as well as in Atzilus.


כי חלק הוי׳ הם ד׳ אותיות הוי׳ שהם נשמת ד׳ עולמות לכל אחד יש לו חלק בפנימיות שלהם עכ״ל [עד כאן לשונו].
for ‘the portion of Havayah’ is the four letters of Havayah, which are the soul of the four worlds; each one has a portion in their inner dimension.” End of quote.
The Ramaz’s reason: “Havayah’s portion” means the four letters of the Name, which are the soul of the four worlds, and every Jew has a portion in the inner dimension of each of them.


ובפרשת תרומה דקל״ד ע״ב כתב וז״ל [וזה לשונו] שאע״פ [שאף על פי] שיש פירוד בין בי״ע לאצילות היינו בבחי׳ כלי העולמות אבל לא בבחי׳ האור הפנימי המתפשט בהם שהרי סודו שם הוי׳ יו״ד באצילות ה׳ בבריאה ו״ה ביצירה ועשייה עכ״ל [עד כאן לשונו].
And in Parshas Terumah, 134b, he wrote, and these are his words: “Although there is separation between Beriah, Yetzirah and Asiyah and Atzilus, that is at the level of the vessels of the worlds, but not at the level of the inner light that spreads through them; for its mystery is the Name Havayah: yud in Atzilus, hei in Beriah, vav and hei in Yetzirah and Asiyah.” End of quote.
In another comment the Ramaz explains that the lower worlds are separate from Atzilus only in their vessels; the inner light in all of them is the Name Havayah, its yud in Atzilus, its first hei in Beriah, and its vav and final hei in Yetzirah and Asiyah.


ויש לעיין דא״כ איך שייך לומר שכל ישראל יש לכל אחד ממש חלק משם הוי׳ שהוא בחינת אצילות ממש, דהיינו או אצילות העליון ממש או אצילות שבבי״ע.
And this needs examination: if so, how can one say that all Israel, each and every one, actually has a portion of the Name Havayah, which is the level of Atzilus itself, that is, either the supernal Atzilus itself or the Atzilus within Beriah, Yetzirah and Asiyah?
This raises a question. If the portion of Havayah is the level of Atzilus, how can every Jew have it? It would mean that every soul comes from Atzilus, either Atzilus proper or the Atzilus present within each of the lower worlds.


והרי ודאי רוב הנשמות הם מבי״ע ממש ולא מאצילות שבבי״ע. ועיין מזה בהרמ״ז [בהרב משה זכות] ר״פ משפטים ד״ה מה תוספת לנשמתא.
For surely most souls are from Beriah, Yetzirah and Asiyah proper, and not from the Atzilus within Beriah, Yetzirah and Asiyah. And see on this in the Ramaz, at the beginning of Parshas Mishpatim, the passage beginning “What is the addition to the soul.”
Yet most souls come from the worlds of Beriah, Yetzirah and Asiyah themselves, not even from the Atzilus within them. The Ramaz discusses this at the beginning of his comments on the Zohar’s portion of Mishpatim (Zohar II 94b, according to the Kehot note).


וי״ל [ויש לומר] שאעפ״כ [שאף על פי כן] שרשן כולם מאצילות ממש רק פי׳ נשמות דבי״ע היינושהנשמה שבגוף אינה כ״א מבי״ע אבל שרשה ממש י״ל [יש לומר] כולם מאצילות ממש וכמשנ״ת [וכמו שנתבאר] בביאור ע״פ יונתי בחגוי הסלע35 ואף גם הנשמה המלובשת בגוף היא מבחינת שם הוי׳.
And it can be said that, even so, the root of all of them is from Atzilus itself; only, the meaning of “souls of Beriah, Yetzirah and Asiyah” is that the soul that is in the body is only from Beriah, Yetzirah and Asiyah, but its actual root, it can be said, is in all of them from Atzilus itself, as was explained in the explanation on “My dove, in the clefts of the rock.” And even the soul that is enclothed in the body is from the level of the Name Havayah,
The answer: every soul, even one called a soul of Beriah, Yetzirah or Asiyah, is rooted in Atzilus; the label describes only the part of the soul that is enclothed in the body. The explanation on “My dove, in the clefts of the rock” says the same, and even the enclothed part of the soul is from the Name Havayah.


כענין מ״ש בע״ח [בעץ חיים] שער השמות שער מ״ד פ״ד דיו״ד כלים הפנימי׳ [הפנימיות / הפנימית] דבריאה הם שמות הוי׳ והרי הנשמות נמשכו מפנימיות הכלים.
along the lines of what is written in Etz Chaim, Sha’ar HaShemos, Sha’ar 44, chapter 4: that the ten inner vessels of Beriah are Names of Havayah; and the souls are drawn from the inner dimension of the vessels.
This follows Etz Chaim: the ten inner vessels of Beriah are Names of Havayah, and souls are drawn from the inner side of the vessels. So even a soul from Beriah is drawn from Havayah.


עכ״פ [על כל פנים] מזה מובן ענין פי׳ אלקינו היינו ששם הוי׳ ממש הוא אלקינו כחנו וחיותנו ממש. ועמ״ש מזה בד״ה קדש ישראל לה׳:)3637
At any rate, from this the meaning of “our G-d” is understood: that the Name Havayah itself is “our G-d,” our very strength and life-force. And see what is written on this in the discourse beginning “Israel is holy to Havayah.”)
So “Havayah our G-d” means that Havayah itself is our strength and our life: Elokeinu is read here as “our strength,” for the light of Havayah lives within us as it comes through Elokim. The maamar on “Israel is holy to Havayah” takes this further.




Section 3 · ¶5–6
How sin separates
5קיצור. ענין ויעקבני כו׳. ג׳ תשובות. הא׳ להיות סור מרע. שלא להיות עונותיכם מבדילים כו׳ ואז נעשה בחינת אלקינו.
Summary. The matter of “He has supplanted me,” etc. Three kinds of teshuvah. The first: to “turn away from evil,” so that “your iniquities” will not “separate,” etc.; and then the level of “our G-d” comes about.
This is the summary (kitzur) of section 1: the verse “He has supplanted me,” the three kinds of teshuvah, and the first of them, turning away from evil so that sin no longer separates, which brings about the level of “our G-d.”


וזהו בא״י [ברוך אתה ה׳] אלקינו. וענין פי׳ אלקינו וצמצם שכינתו. וענין חלק הוי׳ עמו ופי׳ הוי׳ אלקינו:ב והנה פי׳ עונותיכם מבדילים כו׳.
And this is “Blessed are You, Havayah, our G-d.” And the matter of the meaning of “our G-d,” and “He contracted His Shechinah.” And the matter of “Havayah’s portion is His people,” and the meaning of “Havayah our G-d.” 2. Now, the meaning of “your iniquities separate,” etc.,
The summary continues: the blessing “Blessed are You, Havayah, our G-d”; why “our G-d” is Elokim, like the contraction of the Shechinah between the poles of the Ark; and how “Havayah’s portion is His people” fits with “Havayah our G-d.” Section 2 then begins by explaining how sin separates.


מבואר באגה״ת [באגרת התשובה] פ״ה דהנה כתיב ויפח באפיו38 כו׳ שהוא המשכה מבחי׳ פנימיות החיות היא בחינת חלק ה׳ ב״ה
is explained in Iggeres HaTeshuvah, chapter 5: for it is written, “And He breathed into his nostrils,” etc., which is a drawing-down from the level of the inner dimension of the life-force, which is the level of “Havayah’s portion,” blessed be He;
Iggeres HaTeshuvah (Tanya, Part III), chapter 5, explains this with “And He breathed into his nostrils the breath of life”: the soul is drawn from the inner dimension of G-d’s life-force, and this inner breath is “Havayah’s portion.”


וכמו שעד״מ כשהאדם נופח לאיזה מקום אם יש איזה דבר חוצץ ומפסיק בינתיים אין הבל הנופח עולה ומגיע כלל לאותו מקום ככה ממש אם יש דבר חוצץ ומפסיק בין גוף האדם לבחינת הבל העליון.
and just as, by way of analogy, when a person blows toward some place, if there is something that intervenes and interrupts in between, the breath of the one blowing does not rise and reach that place at all, exactly so [it is] if there is something that intervenes and interrupts between a person’s body and the level of the supernal breath.
The analogy: if something stands between a person who blows and the place he blows toward, the breath never arrives. In the same way something can block the supernal breath from reaching a person’s body.


אך באמת אין שום דבר גשמי ורוחני חוצץ לפניו ית׳ כו׳ אלא כמ״ש בישעי׳ [בישעיה] כ״א עונותיכם היו מבדילים כו׳, והטעם לפי שהם נגד רצה״ע [רצון העליון] ב״ה המחיה את הכל כו׳ ע״ש.3940
But in truth no thing, physical or spiritual, forms a barrier before Him, may He be blessed, etc.; rather, as is written in Isaiah, “Rather, your iniquities have separated,” etc. And the reason is that they are against the Supernal Will, blessed be He, which gives life to everything, etc. See there.
Nothing physical or spiritual can actually screen anything off from G-d, who fills everything; only sin separates, because sin is against the Supernal Will that gives life to all. That is why the verse says, “your iniquities have separated.”




6ועמ״ש בד״ה את קרבני לחמי בענין הלבושים צואים כמארז״ל [כמאמר רבותינו זכרונם לברכה] מלפפתו41 כו׳ ע״ש. ובר״ח [ובראשית חכמה] שער הענוה פ״ו באמצע הפרק בד״ה וכאשר יזכור האדם אינון מחיצה בין ישראל לאביהם שבשמים כו׳
And see what is written in the discourse beginning “My offering, My bread,” on the matter of the soiled garments, as our Sages, of blessed memory, said, “It wraps around him,” etc. See there. And in Reishis Chochmah, Sha’ar HaAnavah, chapter 6, in the middle of the chapter, in the passage beginning “And when a person remembers”: “They are a partition between Israel and their Father in Heaven,” etc.;
The maamar on “My offering, My bread” discusses the “soiled garments” of sin, after the Talmud’s saying that a sin “wraps around” the one who commits it and goes before him to judgment. Reishis Chochmah, the classic work of Rabbi Eliyahu de Vidas, says in its Gate of Humility that sins are a partition between Israel and their Father in Heaven.


גרמין אפרשותא בין קוב״ה [קודשא בריך הוא] וישראל ודא איהו רזא כי אם עונותיכם היו מבדילים כו׳. עכ״ל [עד כאן לשונו].
“they cause a separation between the Holy One, blessed be He, and Israel; and this is the mystery of ‘Rather, your iniquities have separated,’ etc.” End of quote.
The quotation ends: sins “cause a separation” between the Holy One, blessed be He, and Israel, and this is the inner meaning of “your iniquities have separated.”


וע׳ מענין פי׳ מחיצה בד״ה ועשית ציץ42 ומענין מש״ש [מה שכתוב שם] בכל צרתם43 בשמות רבה פ׳ ב׳ גבי מתוך הסנה ועיין בזח״ב [בזהר חלק ב׳] (דס״ט ב׳ ודקל״א א׳).
And see on the meaning of “partition” in the discourse beginning “And you shall make a tzitz (headplate)”; and on the matter of what is written there on “In all their affliction,” in Shemos Rabbah, section 2, regarding “from the midst of the thorn-bush”; and see in the Zohar, Part II (69b and 131a).
Further discussions of this partition: the Torah Ohr maamar on the High Priest’s golden headplate (tzitz), and the Midrash on G-d’s appearing in the thorn-bush, where Shemos Rabbah reads “In all their affliction He was afflicted” as G-d sharing Israel’s distress.


ועמ״ש בביאור ע״פ יונתי בחגוי44 בענין פי׳ אלביש שמים קדרות45 כו׳. ומ״ש גרמין אפרשותא מובן
And see what is written in the explanation on “My dove, in the clefts,” on the meaning of “I clothe the heavens with blackness,” etc. And what he wrote, “they cause a separation,” is understood:
The explanation on “My dove, in the clefts of the rock” interprets the verse “I clothe the heavens with blackness and make sackcloth their covering.” That image explains the Aramaic words “cause a separation.”


כי כשההשפעה נמשכת ע״י לבוש שק גס ועב אין גילוי אלקות בעולם כי לבוש גס זה מסתיר לגמרי על הגוף.
for when the influence is drawn down through a coarse and thick garment of sackcloth, there is no revelation of G-dliness in the world, for this coarse garment completely hides the body.
When G-d’s flow to the world passes through a coarse, thick garment like sackcloth, G-dliness is not revealed in the world, just as a coarse garment hides the body completely.


ועמ״ש בביאור ע״פ אלה מסעי.46 ועיין באגה״ת [באגרת התשובה] פ״ו בענין ובפשעכם שולחה אמכם.47 ובזח״ג [ובזהר חלק ג] פ׳ אחרי (ד׳ ע״ד ב׳).
And see what is written in the explanation on “These are the journeys.” And see in Iggeres HaTeshuvah, chapter 6, on the matter of “And for your transgressions your mother was sent away”; and in the Zohar, Part III, Parshas Acharei (74b).
More on this: the explanation on “These are the journeys”; Iggeres HaTeshuvah, chapter 6, on “And for your transgressions your mother was sent away,” where the “mother” is the Shechinah sent into exile; and the Zohar on Acharei.


וזהו ענין עונותיכם היו מבדילים שהם הגורמים התלבשות השפעת השכינה בע״ס [בעשר ספירות] דנוגה כו׳, וזהו המחיצה המפסקת כו׳.
And this is the meaning of “your iniquities have separated”: that they are what cause the influence of the Shechinah to be enclothed in the Ten Sefiros of Nogah, etc.; and this is the partition that interrupts, etc.
This is how sins separate: they cause the flow of the Shechinah to be enclothed in the Ten Sefiros of Nogah, the “translucent” kelipah that mixes good and evil and from which permitted worldly things draw their life. That enclothing is the partition.


והענין כי יעקב חבל נחלתו48 וע״י שהאדם משפיל את עצמו להמשך אחר התאוות גשמיים באיסור או אפי׳ [אפילו] בהיתר שהם נמשכים מהיכלות הקליפות גורם בזה למעלה כמ״כ [כמו כן] התלבשות השפעת ה׳ תתאה הנ״ל בע״ס [בעשר ספירות] דנוגה.49505152
And the explanation is that “Yaakov is the cord of His inheritance”; and by a person lowering himself to be drawn after physical desires, whether forbidden or even permitted, which are drawn from the chambers of the kelipos (husks), he thereby likewise causes, above, the enclothing of the influence of the lower hei, mentioned above, in the Ten Sefiros of Nogah.
The reason is that “Yaakov is the cord of His inheritance”: Israel are bound to G-d like a rope, whose upper end moves when its lower end is pulled. When a person gives himself to physical desires, forbidden or even permitted, which draw from the chambers of the kelipos, he causes the lower hei of the Name, the Shechinah, to be enclothed in Nogah above.




Section 4 · ¶7–10
The second teshuvah: doing good
7וכשעושה תשובה ועוקר רצונו מהבלי העולם גורם כמ״כ [כמו כן] למעלה53 בחי׳ תשוב54 ה׳ תתאה למקורה כו׳.
And when one does teshuvah (return) and uproots one’s will from the vanities of the world, one likewise causes, above, the level of “the lower hei returns (tashuv hei) to its source,” etc.
When a person does teshuvah and uproots his desire for the world’s vanities, he brings about the same above: the lower hei of the Name, the Shechinah, returns to its source. This is the Kabbalistic reading of teshuvah as tashuv hei, “the hei returns,” which the Kehot note traces to the Zohar (Ra’aya Mehemna, III 122a).


וזהו ענין בא״י [ברוך אתה ה׳] אלקינו שאזי אין מבדיל בין האדם ובין אלקינו כו׳, ועיין באגה״ת [באגרת התשובה] פ״ח [פרק ח׳] שזהו ענין ונקה מנקה הוא55 לשבים לרחוץ ולנקות נפשם מלבושים הצואים56 כו׳ ע״ש.
And this is the meaning of “Blessed are You, Havayah, our G-d”: that then nothing separates between the person and “our G-d,” etc. And see in Iggeres HaTeshuvah, chapter 8, that this is the meaning of “And He cleanses”: He cleanses those who return, to wash and cleanse their souls of the soiled garments, etc. See there.
This is what “Blessed are You, Havayah, our G-d” achieves: nothing separates the person from “our G-d” any longer. Iggeres HaTeshuvah, chapter 8, reads the Talmud’s “He cleanses those who return” in the same way: teshuvah washes the soul clean of the soiled garments of sin.


והתשובה השנית היא התשובה בבחינת ועשה טוב. דהיינו שאע״פ [שאף על פי] שהוא סור מרע בתכלית. אך שהוא ממעט במצות ועשה טוב לייגע את עצמו בתורה ותפלה.
And the second teshuvah is the teshuvah at the level of “and do good.” That is: although he “turns away from evil” completely, yet he does too little in the mitzvos and in “do good,” [in] exerting himself in Torah and prayer.
The second kind of teshuvah concerns “and do good.” It is for someone who has turned away from evil completely but does too little good: he does not exert himself in Torah study and prayer.


היינו עצלות. וע״ז נאמר (תהלים י״ד) אין עושה טוב אין גם אחד. ופי׳ בעה״מ [בעל המחבר] שער קרית ארבע פרק קמ״ה שעי״ז גורם הסתלקות טוב העליון שהוא היסוד.
That is, laziness. And of this it is said (Psalms 14), “There is none who does good, not even one.” And Emek HaMelech, Sha’ar Kiryas Arba, chapter 145, explains that through this one causes the withdrawal of the supernal “good,” which is Yesod (foundation).
The root of this failing is laziness, and of it the verse says, “There is none who does good.” Emek HaMelech, a work of Kabbalah by Rabbi Naftali Bacharach, explains that such neglect causes the supernal “good,” the Sefirah of Yesod, to withdraw.


והענין כמ״ש אמרו צדיק כי טוב.57 מדת צדיק הוא התקשרות והתחברות ההמשכה מבחינת סובב כל עלמין להיות נמשך ומאיר בבחינת פנימיות בבחי׳ ממכ״ע [ממלא כל עלמין] ונקרא יחוד קב״ה [קודשא בריך הוא] ושכינתיה.
And the explanation is as it is written, “Say of the tzaddik (the righteous one) that he is good.” The attribute of tzaddik is the binding and joining of the drawing-down from the level of the light that encompasses all worlds (sovev kol almin), so that it is drawn down and shines at the level of the inner dimension (pnimiyus), within the level of the light that fills all worlds (memalei kol almin); and this is called the union of the Holy One, blessed be He, and His Shechinah (Divine Presence).
Yesod is called “tzaddik” and “good,” after the verse “Say of the tzaddik that he is good.” Its work is to join the light that encompasses all worlds to the light that fills them, so that the transcendent light shines inwardly; this joining is called the union of the Holy One, blessed be He, and His Shechinah.


ועיין בסש״ב [בספר של בינונים] פרק מ״א ועיין מ״ש ע״פ והתהלכתי בתוככם58 ועיין מ״ש סד״ה כי ההרים ימושו5960 ועיין בזח״ג [בזהר חלק ג] (דק״י ע״ב)61 ע״פ ועשה טוב שכן ארץ.6263
And see in Sefer Shel Beinonim (Tanya), chapter 41; and see what is written on “And I will walk among you”; and see what is written at the end of the discourse beginning “For the mountains shall depart”; and see in the Zohar, Part III (110b), on “And do good, dwell in the land.”
Tanya, chapter 41, and other maamarim treat this further, as does the Zohar on “Do good, dwell in the land.” The Kehot note quotes the Tzemach Tzedek’s explanation of that Zohar: through “do good” one draws down above the level of “Say of the tzaddik that he is good.”


(ודרכ״ה ב׳) ובהרמ״ז [ובהרב משה זכות] שם6465 וזהו פי׳ וענין עובד אלקים6667 המבואר בסש״ב [בספר של בינונים] פט״ו [פרק ט״ו / פרשה ט״ו] שהוא מלשון עורות עבודים
(and 225b), and in the Ramaz there. And this is the meaning and matter of “one who serves G-d” (oved Elokim), explained in Sefer Shel Beinonim, chapter 15: that it is from the expression “tanned hides” (oros avudim);
The Ramaz’s comment, quoted in the Kehot note, links “doing good” with the establishing of the covenant, the Sefirah of Yesod. The text then explains the term “one who serves G-d” (oved Elokim) from Tanya, chapter 15, which describes one still in the midst of the battle with his evil inclination, and connects the word with oros avudim, “tanned hides,” hides worked over with effort.


וכך הוא מתקן ההסתר68 הנמשך מהצמצום דשם אלקים ע״י מה שהוא מייגע את עצמו בועשה טוב להלחם עם הטבע והיצר כו׳
and so he rectifies the concealment that comes from the tzimtzum (contraction) of the Name Elokim, through exerting himself in “do good,” to battle with nature and the [evil] inclination, etc.;
Like a tanner working a stiff hide, one who serves G-d struggles with his nature and his inclination. By that effort he repairs the concealment caused by the contraction of the Name Elokim.


שכמ״כ [שכמו כן] ממשיך עי״ז יחוד עליון דשמש ומגן69 הוי׳ אלקים שלא יסתיר המגן והנרתק וכענין שילוב אד׳ בהוי׳70 כו׳ וממתקים הגבורות בחסדים שזהו עיקר ענין היחוד.
for likewise, through this he draws down the supernal union of “a sun and a shield is Havayah Elokim,” so that the shield and the sheath do not conceal; and it is like the matter of the interweaving of Ado-nai in Havayah, etc.; and the Gevuros (severities) are sweetened by the Chasadim (kindnesses), which is the essence of the union.
Above, the same effort brings about the union of “a sun and a shield is Havayah Elokim”: Havayah is the sun, and Elokim the shield and sheath that screen its light, and the union keeps the shield from hiding the sun. It is like the interweaving of the letters of the Names Ado-nai and Havayah, and it sweetens the severities (Gevuros) with the kindnesses (Chasadim), which is the essence of the union.


ולכן כשאין עושה טוב כדבעי גורם התגברות הדינין כמש״ש [כמה שכתוב שם] (דק״י ע״ב) דהא כדין נורא דליק ואוקיד עלמא בשלהובי כו׳,
Therefore, when one does not do good as one should, one causes the judgments to prevail, as is written there (110b): “for then fire blazes and burns the world with its flames,” etc.;
So when a person does not do good as he should, judgments prevail. The Zohar describes the result: fire blazes and burns the world with its flames.


משא״כ ע״י יחוד עליון שהוא המשכת החסדים שהוא גילוי אור א״ס ב״ה הסובב כל עלמין בממכ״ע [בממלא כל עלמין]
whereas through the supernal union, which is the drawing-down of the Chasadim, which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds, within memalei kol almin,
The supernal union, by contrast, draws down the Chasadim, the revelation of the Infinite Light that encompasses all worlds into the light that fills them.


אזי גם הגבורות דממע״כ [דממלא כל עלמין] מומתקים וז״ש [וזהו שכתוב] בזח״ג [בזהר חלק ג] (דמ״ב סע״ב [סוף עמוד ב])71 א״ר [אמר רבי] יוסי כו׳ לית לה בפומא72 כו׳ ע״ש בפירוש הרמ״ז [הרב משה זכות] ודו״ק [ודוק].
then the Gevuros of memalei kol almin are also sweetened. And this is what is written in the Zohar, Part III (end of 42b): “Rabbi Yosi said,” etc., “she has nothing in her mouth,” etc. See there, in the commentary of the Ramaz, and consider this carefully.
Then even the severities of the light that fills all worlds are sweetened. The text points to a further Zohar passage and the Ramaz’s commentary on it, and the Kehot note sends the reader to Likkutei Torah on Sh’lach, where that passage is discussed.


והנה מה שלמעלה במדרגה שם הפגם יותר פי׳ שמי שנשמתו גבוה אזי פוגם החטא בהבטלו מועשה טוב ושאינו עובד אלקים, ויותר גדול הנפילה שלו מהעון של איש ההמוני שאינו סור מרע.
Now, where something is higher in level, there the blemish is greater. That is: when one whose soul is lofty is idle from “do good” and is not “one who serves G-d,” the sin causes a blemish, and his fall is greater than [that caused by] the sin of a common person who does not “turn away from evil.”
A principle: the higher the level, the greater the damage. When a lofty soul neglects doing good and does not truly serve G-d, its fall is greater than that of an ordinary person who does not even turn away from evil.


דהנה כתיב כי האדם עץ השדה7374 ופי׳ בזהר ח״ג [חלק ג׳] (דר״ב ב׳) שבחי׳ שורש נשמת האדם הוא בחי׳ עץ דההוא שדה אשר ברכו75 ה׳ כו׳ ע״ש ובפי׳ הרמ״ז [הרב משה זכות].
For it is written, “For man is a tree of the field,” and it is explained in the Zohar, Part III (202b), that the root of a person’s soul is the level of a tree of “that field which Havayah has blessed,” etc. See there, and in the commentary of the Ramaz.
The basis is the verse “For man is a tree of the field,” which the Zohar reads as saying that the root of the soul is a tree of “the field which Havayah has blessed.”


והנה עד״מ עץ עושה פרי שיש בו פירות שלמטה סמוך לארץ ויש בו פירות שלמעלה גבוה מעל גבוה76
Now, by way of analogy, a fruit-bearing tree has fruits below, near the ground, and it has fruits above, high over high.
The analogy: a fruit tree bears some fruit near the ground and some very high up.


והנה הפירות שלמעלה עם שהם עליונים יותר אך כשהם נופלים למטה ע״י שבא הרוח ועוקרתן
Now, the fruits above, although they are higher, yet when they fall down, when the wind comes and tears them off,
The fruit at the top is the higher, yet when the wind tears it off, it falls all the same.


אזי הם נופלים למטה במרחק מהאילן יותר מן אותן הגדילים למטה שאף כשנופלים לארץ אינן נופלין במרחק כ״כ [כל כך] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה]77 מאיגרא רמא לבירא עמיקתא.78798081828384858687888990919293949596979899100101102103104105106
then they fall down farther from the tree than those that grow below, which, even when they fall to the ground, do not fall so far away; and as our Sages, of blessed memory, said: “from a high roof into a deep pit.”
The high fruit lands farther from the tree than the low fruit, which hardly travels when it falls. The Talmud’s phrase for such a fall is “from a high roof into a deep pit.”




8ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] לפי גדולתו107 היה מפלתו. וכך הוא בענין פירות האילן עץ החיים שהם הנשמות כי הנה ישראל עלו במחשבה108 ומה שהוא למעלה במדרגה הנפילה הוא למטה יותר.
And along these lines our Sages, of blessed memory, said: “According to his greatness was his downfall.” And so it is with the fruits of the tree, the Tree of Life, which are the souls: for Israel arose in [G-d’s] thought, and what is higher in level, its fall is lower.
The Sages say of the serpent that its fall matched its greatness (Bereshit Rabbah 19:1). Souls are the fruit of the Tree of Life, and Israel “arose first in G-d’s thought” (Bereshit Rabbah 1:4), so the higher a soul is, the lower it falls.


וכמ״כ [וכמו כן] הוא ג״כ בענין שבה״כ [שבירת הכלים] שמעולם התהו שמה ששרש׳ למעלה גבוה יותר לכן נפל למטה יותר שלכן הצומח מחיה הבעל חי.
And so it is, too, with the shattering of the vessels (sheviras hakeilim) of the World of Tohu: whatever had its root higher up therefore fell lower down. That is why the vegetable gives life to the animal,
The same law governs the shattering of the vessels in the World of Tohu, the primordial world whose vessels broke: what was rooted highest fell lowest. That is why plants, which fell from a higher root, give life to animals.




9והבעל חי את המדבר. כי בשרשן היו גבוהים יותר שלכך כשנפלו נפלו למטה יותר כו׳ עמ״ש מזה בד״ה ראשי המטות.109110
and the animal [gives life] to the speaking [being]: for in their root they were higher, and so, when they fell, they fell lower, etc. See what is written on this in the discourse beginning “The heads of the tribes.”
Animals in turn give life to the “speaking” creature, man. What sustains a creature comes from a root higher than its own, which fell farther; the discourse “The heads of the tribes” explains this further.


ולכן הפגם של הנשמה העליונה מי שהוא ת״ח [תלמיד חכם / תלמידי חכמים] מה שפוגם בועשה טוב גדול עונו יותר מן העון ממש של הע״ה [העם הארץ]
Therefore, as for the blemish of the lofty soul, one who is a Torah scholar: when he blemishes in “do good,” his sin is greater than the actual sin of an unlearned person (am ha’aretz).
So when a lofty soul, a Torah scholar, falls short in doing good, his sin is greater than an unlearned person’s actual transgression.


וכן משמע בגמרא (יומא פרק יוהכ״פ [יום הכפורים] דפ״ו ע״א) כגון אנא דמסגינא כו׳ ע״ש. ולכן צ״ל התשובה בועשה טוב גדולה יותר.
And so it is implied in the Gemara (Yoma, chapter “Yom HaKippurim,” 86a): “Such as I, if I walk,” etc. See there. Therefore the teshuvah for “do good” must be greater.
The Talmud implies this: Rabbi Yochanan said that for someone like himself, walking four cubits without Torah or tefillin would be a desecration of G-d’s Name. So the teshuvah for neglecting good must be correspondingly greater.


ואין סתירה לזה ממשארז״ל [ממה שאמרו רבותינו זכרונם לברכה] עבר אדם על מ״ע [מצות עשה] ושב111 לא זז משם עד שמוחלין לו112 מה שאין כן בל״ת [בלא תעשה] דתשובה תולה ויוה״כ [ויום הכפורים] מכפר דנמצא לכאורה שעל מצות עשה אין צריך תשובה כ״כ [כל כך]
And there is no contradiction to this from what our Sages, of blessed memory, said: “If a person transgressed a positive commandment and did teshuvah, he does not move from there before he is forgiven,” which is not so with a prohibition, where teshuvah suspends [the punishment] and Yom Kippur atones; from which it would seem, at first glance, that for a positive commandment teshuvah is not needed as much
An objection: the Talmud says that one who neglected a positive commandment and repented is forgiven at once, while a prohibition needs Yom Kippur as well. That would suggest that neglecting good needs less teshuvah, not more.


כמו על ל״ת [לא תעשה], דכבר נתבאר זה באגה״ת [באגרת התשובה]113 דמ״ש רז״ל [רבותינו זכרונם לברכה] לא זז משם עד שמוחלין לו היינו שמוחלין לו העונש אבל מ״מ האור נעדר כו׳ ולכן אין ללמוד משם שום קולא למ״ע [למצות עשה] כו׳ ע״ש.
as for a prohibition. For this has already been explained in Iggeres HaTeshuvah: what our Sages, of blessed memory, said, “he does not move from there before he is forgiven,” means that he is forgiven the punishment, but nevertheless the light is missing, etc.; and therefore one cannot learn from there any leniency for positive commandments, etc. See there.
Iggeres HaTeshuvah, chapter 1, already answered this: the forgiveness is from punishment, but the light that the mitzvah would have drawn down is still missing. So nothing lenient can be learned from it about positive commandments.


אבל כדי שיעשה תשובה שיתמלא גם האור שחסר בביטול מ״ע [מצות עשה] ע״ז צריך לעשות תשובה עצומה ממעמקים קראתיך114 כו׳
But in order to do teshuvah such that the light that was lacking through the neglect of a positive commandment will also be filled, for this one must do a tremendous teshuvah, “From the depths I have called You,” etc.
To restore that missing light requires a tremendous teshuvah from the very depths, as in the verse “From the depths I have called You, Havayah.”


ותשובה זו הוא ענין הבקשה בתפלה בא״י [ברוך אתה ה׳] פי׳ שהבקשה של התשובה שעל העדר ועשה טוב היינו שהוא להתקשר ולהדבק בשם הוי׳ שהוא סוכ״ע ובחי׳ מקיף כו׳
And this teshuvah is the matter of the request in prayer, “Blessed are You, Havayah.” That is: the request of the teshuvah for the absence of “do good” is to bind oneself and cleave to the Name Havayah, which is sovev kol almin and the level of the encompassing [light] (makif), etc.;
This teshuvah is the request in prayer, “Blessed are You, Havayah”: to bind oneself to the Name Havayah itself, the light that encompasses all worlds.


והוא למעלה מבחי׳ אלקינו שהוא בחי׳ ממכ״ע [ממלא כל עלמין], והיינו כי מ״ע [מצות עשה] ומצות ל״ת [לא תעשה] תלויים בשם הוי׳ ע״כ להמשיך האור הנמשך ע״י המצות זהו ענין להדבק בשם הוי׳ ממש.
and it is above the level of “our G-d,” which is the level of memalei kol almin. That is because the positive commandments and the prohibitions depend on the Name Havayah; therefore, to draw down the light that is drawn through the mitzvos is the matter of cleaving to the Name Havayah itself.
That is higher than “our G-d,” the light that fills all worlds, which the first teshuvah reaches. Because all the mitzvos, positive and negative, depend on the Name Havayah, restoring the light of the mitzvos means cleaving to Havayah itself.




10ועל דרך מה שנתבאר באגה״ת [באגרת התשובה] שם פ״ח [פרק ח׳] ומאחר שרוח עברה ותטהרם115 אזי תוכל נפשו116 לשוב עד117 הוי׳ ב״ה ממש ולעלות מעלה מעלה למקורה ולדבקה בו ית׳ ביחוד נפלא
And this is along the lines of what was explained in Iggeres HaTeshuvah, there, chapter 8: “And once ‘a wind has passed and cleansed them,’ his soul can then return ‘unto Havayah,’ blessed be He, Himself, and ascend higher and higher to its source, and cleave to Him, may He be blessed, in a wondrous union,
Iggeres HaTeshuvah, chapter 8, describes this higher teshuvah: once the “wind” of the first teshuvah has passed and cleansed the soul, it can return “unto Havayah” Himself and rise to its source in a wondrous union. The Kehot note observes that Iggeres HaTeshuvah has “their souls” where the text quotes “his soul.”


כמו שהיתה מיוחדת בו ית׳ בתכלית היחוד בטרם שנפחה ברוח פיו ית׳ כו׳ ע״ש והיינו כמו שהיתה כלולה בשם הוי׳ ממש
as it was united with Him, may He be blessed, in perfect union before it was breathed forth by the breath of His mouth, may He be blessed,” etc. See there. That is, as it was included in the Name Havayah itself.
The goal is the oneness the soul had before G-d “breathed” it into a body, when it was included in the Name Havayah itself.


(והנה לפי מה שכתוב לעיל דגם פי׳ אלקינו היינו ענין הוי׳ אלקינו כי חלק הוי׳ עמו.
(Now, according to what is written above, that the meaning of “our G-d” too is the matter of “Havayah our G-d,” for “Havayah’s portion is His people,”
A parenthesis raises a question. Section 1 explained that even the first level, “our G-d,” means “Havayah our G-d,” since every soul is “Havayah’s portion.”


א״כ מהו ההפרש בין בחי׳ הא׳ לבחי׳ זו הב׳ שהוא להדבק בשם הוי׳ ממש. אך הענין ע״פ מ״ש סד״ה וידבר אלקים118 כו׳ ושמי הוי׳ לא נודעתי להם.119
if so, what is the difference between the first level and this second level, which is to cleave to the Name Havayah itself? But the explanation is according to what is written at the end of the discourse beginning “And Elokim spoke,” etc., [on] “But by My Name Havayah I was not known to them.”
If so, how does the first level, “our G-d,” differ from this second one, cleaving to Havayah itself? The answer comes from the Torah Ohr maamar on “And Elokim spoke,” on the verse “But by My Name Havayah I was not known to them.”


דהפי׳ בחי׳ שם הוי׳ קודם שבא לידי גילוי במדות כו׳ עד וכך היתה כוונת יעקב בתפלתו והיה הוי׳ לי לאלקים פי׳ הוי׳ לבדו הוא בעצמו יהיה לי120 בבחינת אלקים כו׳.
For the meaning is the level of the Name Havayah before it comes to revelation in the emotive attributes (middos), etc., up to: “And this was Yaakov’s intention in his prayer, ‘And Havayah will be my G-d’: that is, Havayah alone, He Himself, will be for me at the level of Elokim,” etc.
There “My Name Havayah” means Havayah before it is revealed in the emotive attributes. Yaakov’s prayer, “And Havayah will be my G-d,” asked that this Havayah itself, alone, be his Elokim; so at the second level Havayah itself is drawn down, not only its light clothed in Elokim.


ועוד י״ל [יש לומר] ע״ד שיש ב׳ שילובים שילוב הוי׳ באד׳ ואזי שם אד׳ גובר וזהו הבחינה הא׳. אמנם שילוב אד׳ בהוי׳ אזי שם הוי׳ גובר וזהו הבחי׳ הב׳ דכאן.
And it can further be said, along the lines that there are two interweavings: in the interweaving of Havayah in Ado-nai, the Name Ado-nai prevails, and this is the first level; but in the interweaving of Ado-nai in Havayah, the Name Havayah prevails, and this is the second level here.
A second answer uses the two ways the letters of the Names Havayah and Ado-nai are interwoven. When Havayah is set within Ado-nai, Ado-nai prevails, and that is the first level; when Ado-nai is set within Havayah, Havayah prevails, and that is the second.


והנה ענין תשובה זו בועשה טוב שיהיה עושה המצוה בשמחה וטוב לב ולא מצות אנשים מלומדה.121 ועיין מ״ש ע״פ אסרי לגפן122 בענין כבס ביין לבושו כו׳ ומ״ש בד״ה לכן אמור לבנ״י [לבני ישראל] כו׳:)
Now, the matter of this teshuvah (return) in “do good” is that one should do the mitzvah with joy and gladness of heart, and not [as] “a commandment of men learned by rote.” And see what is written on “Binding his foal to the vine,” on the matter of “He washes his garment in wine,” etc., and what is written in the discourse beginning “Therefore say to the children of Israel,” etc.)
In practice the second teshuvah means doing the mitzvos with joy and a glad heart, not as “a commandment of men learned by rote,” out of habit. The explanation on “Binding his foal to the vine” and the maamar on “Therefore say to the children of Israel” discuss this further.




Section 5 · ¶11–18
The third teshuvah: return to the essence
11קיצור פי׳ מבדילים באגה״ת [באגרת התשובה] פ״ד ובר״ח [ובראשית חכמה] שער הענוה פ״ו אלביש שמים קדרות. יעקב חבל. ונקה.
Summary. The meaning of “separate” in Iggeres HaTeshuvah, chapter 4, and in Reishis Chochmah, Sha’ar HaAnavah, chapter 6. “I clothe the heavens with blackness.” “Yaakov is the cord.” “And He cleanses.”
This is the summary of section 2: how sin “separates,” from Iggeres HaTeshuvah and Reishis Chochmah; the image “I clothe the heavens with blackness”; “Yaakov is the cord of His inheritance”; and “He cleanses those who return.” The summary gives chapter 4 of Iggeres HaTeshuvah where the text itself said chapter 5.


והתשובה הב׳ בועשה טוב. בחי׳ טוב מחבר סוכ״ע וממכ״ע [וממלא כל עלמין]. עובד אלקים. עץ השדה. ותשובה זו ליכלל בשם הוי׳ ממש ועשיות המצות בשמחה כו׳:ג
And the second teshuvah, in “do good.” The level of “good” joins sovev kol almin and memalei kol almin. “One who serves G-d.” “A tree of the field.” And this teshuvah is to be included in the Name Havayah itself; and the doing of the mitzvos with joy, etc. 3.
It continues with the second teshuvah: “good,” Yesod, joins sovev and memalei; the “one who serves G-d”; “man is a tree of the field”; and the inclusion in Havayah itself, expressed in mitzvos done with joy. Section 3 then begins.


והתשובה השלישית היא שאע״פ [שאף על פי] שהוא סור מרע בתכלית וגם ועשה טוב בתכלית אזי התשובה גדולה יותר והוא
And the third teshuvah is: although he “turns away from evil” completely and also “does good” completely, the teshuvah is then greater still; and it is
The third teshuvah is for someone who has both turned away from evil completely and done good completely, and it is greater than both of the others.


כדכתיב (מלאכי ג׳ ז׳) שובו אלי ואשובה אליכם123 פי׳ כמ״ש במ״א בפי׳ כל ימיו בתשובה,124 דאין ר״ל [רוצה לומר] על עבירות ח״ו [חס ושלום] דא״כ מהו כל ימיו
as it is written (Malachi 3:7), “Return to Me, and I will return to you.” The meaning is as is explained elsewhere on the meaning of “all his days in teshuvah”: that it does not mean for sins, G-d forbid, for if so, what is [the meaning of] “all his days”?
It is the teshuvah of “Return to Me, and I will return to you.” The Sages’ advice to be “all one’s days in teshuvah” cannot refer only to sins, since then it could not fill all of one’s days; it must mean another kind of teshuvah.


אלא התשובה היא על הריחוק כי אף שהוא עושה טוב ומקיים המצות עכ״ז [עם כל זה] יכול להיות עדיין בבחי׳ יש ודבר
Rather, the teshuvah is for the distance: for even though he does good and keeps the mitzvos, nevertheless he can still be at the level of a self-standing existence (yesh) and entity.
That teshuvah is for distance from G-d. Even one who does good and keeps the mitzvos may still be a yesh, a self-standing existence, aware of himself as something apart from G-d.


וגם אפילו אהבה עדיין הוא בבחינת יש מי שאוהב ועיקר התשובה הוא כמו שכתוב והרוח תשוב אל האלקים125 כו׳ דהיינו שירצה לשוב למקורו ושרשו בחי׳ ישראל עלה במחשבה.126
And even love is still at the level of yesh: there is one who loves. And the essence of teshuvah is as it is written, “And the spirit returns to G-d,” etc.: that is, that he desire to return to his source and root, the level of “Israel arose in [G-d’s] thought.”
Even his love of G-d still has a self in it: someone who loves. True teshuvah is “the spirit returns to G-d,” the desire to return to the soul’s root, the level at which “Israel arose in G-d’s thought.”




12והיינו שירצה ליכלל ולדבק בעצמות אור א״ס ב״ה שהוא למעלה מעלה מבחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע שאינו בגדר עלמין כלל כו׳.
That is, that he desire to be included in and to cleave to the very essence of the Infinite Light (Or Ein Sof), blessed be He, which is far, far above the level of memalei kol almin and sovev kol almin, for it is not within the bounds of worlds at all, etc.
The third teshuvah seeks to be included in the very essence of the Infinite Light, which is beyond both the light that fills the worlds and the light that encompasses them, since it has no relation to worlds at all.


וכמאמר המתנשא מימות עולם. ועד״ז נאמר בקריעת ים סוף עד יעבור עמך127 הוי׳ פי׳ למעלה משם הוי׳,
And as the phrase says, “Who is exalted from the days of the world.” And along these lines it is said at the Splitting of the Sea of Reeds, “Until Your people pass over, Havayah”: that is, above the Name Havayah.
This is the essence praised as “exalted from the days of the world,” beyond time. The Splitting of the Sea is read the same way: “until Your people pass over, Havayah” means until they pass beyond the Name Havayah.


כי שם הוי׳ יו״ד חכמה כו׳ ונק׳ סוכ״ע ובקי״ס [ובקריעת ים סוף] היה הגילוי מלמעלה מעלה מבחי׳ סוכ״ע שעי״ז הפך ים ליבשה128 שעלמא דאתכסיא בא באתגליא ממש כו׳,
For the Name Havayah (the yud is Chochmah, etc.) is called sovev kol almin; and at the Splitting of the Sea the revelation was from far above the level of sovev kol almin, and through this “He turned the sea into dry land”: the hidden world came into the revealed [world] itself, etc.;
The Name Havayah, whose yud is Chochmah, is the light that encompasses all worlds, and at the Sea a revelation from far above it shone. That is why the sea turned into dry land: the hidden world, like the sea that covers what lives in it, came out into the open like dry land.


וע״ד מ״ש בזח״ג [בזהר חלק ג] פ׳ שלח (דקנ״ח ב׳) ע״פ היש ה׳ בקרבנו אם אין129130 שבחי׳ אין הוא ע״ק [עתיקא קדישא] שלמעלה משם הוי׳ כו׳.
and along the lines of what is written in the Zohar, Part III, Parshas Shelach (158b), on “Is Havayah in our midst, or not (ayin)?”: that the level of Ayin is Atika Kadisha (the Holy Ancient One), which is above the Name Havayah, etc.
The Zohar reads Israel’s question in the desert, “Is Havayah in our midst, or not (ayin)?”, as a question about two levels: Ayin, “nothing,” is Atika Kadisha, the Holy Ancient One, above the Name Havayah.


והנה שרש נשמות ישראל הוא מבחינה זו כמארז״ל [כמאמר רבותינו זכרונם לברכה] דע מאין באת131 כו׳ אין מזל לישראל132 כו׳ ונוזלים מן לבנון133 אתי מלבנון כלה.134
Now, the root of the souls of Israel is from this level, as our Sages, of blessed memory, said: “Know from where (me’ayin) you came,” etc.; “There is no (ein) mazal for Israel,” etc.; and “flowing streams from Lebanon”; “With Me from Lebanon, O bride.”
The souls of Israel are rooted in this Ayin, and the Sages hint at it: “Know from where (me’ayin) you came” is read as “from Ayin,” and “Israel has no (ein) mazal” as “Ayin is Israel’s mazal,” its source of influence. The verses about Lebanon point to the same lofty source.




13וזהו ענין תשובה עצומה זו שירצה לשוב וליכלל בעצמות אור א״ס ב״ה ממש. וזהו שובו אלי135 אלי ממש.
And this is the matter of this tremendous teshuvah: that he desire to return and be included in the very essence of the Infinite Light, blessed be He, itself. And this is “Return to Me”: to Me, Myself.
This third teshuvah is a desire to return and be included in the very essence of the Infinite Light. That is why the verse says “Return to Me”: to Me Myself, not to any revealed level.


ועיין בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳] דבחינת יחידה שבנפש בו מתלבש הניצוץ אלקי ממש זהו דוגמת הכתר שנק׳ יחידה ובו מלובש בחי׳ תחתונה שבמאציל כו׳ ע״ש.
And see in Etz Chaim, Sha’ar 41, chapter 3: that in the level of Yechidah in the soul the actual G-dly spark is enclothed; this is like Keser (the Crown), which is called Yechidah, and in it is enclothed the lowest level of the Emanator, etc. See there.
Etz Chaim teaches that the actual G-dly spark is enclothed in Yechidah, the soul’s highest level, just as Keser, the Yechidah of the Sefiros, holds within it the lowest level of the Emanator, the Infinite One.


ואם כן תשובה זו היינו שישוב ויוכלל בבחינת שרשו שהוא הכתר א״א וע״י וזהו תשובה הג׳ דבחי׳ נשמה שישוב ויוכלל בשרשו בחי׳ חיה יחידה כו׳.
If so, this teshuvah is that he return and be included in the level of his root, which is Keser, Arich Anpin and Atik Yomin. And this is the third teshuvah, of the level of Neshamah: that it return and be included in its root, the level of Chayah [and] Yechidah, etc.
So this teshuvah returns the soul to its root in Keser, in the levels called Arich Anpin and Atik Yomin. It is the teshuvah of the soul’s level of Neshamah, returning to its source in Chayah and Yechidah, the soul’s two highest levels.




14והנה תשובה זו היא אל בחינת התורה. שהתורה נקרא משל הקדמוני שהיא משל ולבוש לבחינת קדמונו של עולם מה שאינו בגדר עלמין כלל
Now, this teshuvah is to the level of the Torah. For the Torah is called “the parable of the Ancient One” (mashal hakadmoni), for it is a parable and a garment for the level of the Ancient One of the world (Kadmono shel olam), that which is not within the bounds of worlds at all,
This teshuvah reaches the level of the Torah. The Torah is called “the parable of the Ancient One”: like a parable that clothes a deep idea, it clothes the Ancient One of the world, the essence beyond all worlds.


שהוא עצמות אור א״ס ממש, וכמשנ״ת [וכמו שנתבאר] באגה״ק [באגרת הקודש] בד״ה דוד זמירות קרית להו ועמ״ש בד״ה ואהיה אצלו אמון.136
which is the very essence of the Infinite Light itself; as was explained in Iggeres HaKodesh, in the section beginning “David, you called them songs,” and see what is written in the discourse beginning “And I was with Him as a nursling.”
The Torah thus clothes the very essence of the Infinite Light, as Iggeres HaKodesh explains on the Talmud’s rebuke of King David for calling words of Torah “songs.” The maamar on “And I was with Him as a nursling” discusses this as well.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] (סנהדרין צ״ט ב׳) כל העוסק בתורה משים שלום בפמליא של מעלה ובפמליא137 של מטה.
Therefore our Sages, of blessed memory, said (Sanhedrin 99b): “Whoever occupies himself with Torah makes peace in the household above and in the household below.”
That is why the Talmud says that one who studies Torah “makes peace in the household above and in the household below.”


ופי׳ בפמליא של מעלה מבואר במ״א דהיינו שמחבר בחי׳ סובב וממלא כו׳ לפי שהיא המשכת בחי׳ עליונה יותר מסוכ״ע וממכ״ע [וממלא כל עלמין] כו׳.
And the meaning of “in the household above” is explained elsewhere: that he joins the levels of sovev and memalei, etc., because it is the drawing-down of a level higher than sovev kol almin and memalei kol almin, etc.
The “household above” means the levels of sovev and memalei. The Torah brings peace between them because it draws down a level higher than both.




15ועיין מה שכתוב סד״ה ביום השמיני עצרת138 בענין גדול תלמוד שמביא לידי מעשה.139 וגם שע״י המצות ההמשכה הוא בבחי׳ מקיף
And see what is written at the end of the discourse beginning “On the eighth day, an assembly,” on the matter of “Study is great, for it leads to action.” And also, through the mitzvos the drawing-down is at the level of an encompassing [light] (makif),
The end of the maamar on “On the eighth day, an assembly” discusses the Talmud’s “Study is great, for it leads to action.” Another difference between them: the mitzvos draw G-dliness down as an encompassing light (makif), surrounding a person from outside.


אבל ע״י התורה נמשך הגילוי בבחינת פנימיות וכמ״ש ותורתך בתוך מעי.140 בקרבך קדוש141 וארז״ל [ואמרו רבותינו זכרונם לברכה] כאלו קדוש שורה בתוך מעיו.142
but through the Torah the revelation is drawn down at the level of the inner dimension (pnimiyus), as it is written, “And Your Torah is within my innards.” “In your midst, the Holy One”: and our Sages, of blessed memory, said, “as though the Holy One dwells within his innards.”
The Torah draws it down inwardly, as in “Your Torah is within my innards.” The Sages say that a person should regard himself as though the Holy One dwells within him, from the verse “In your midst, the Holy One.”




16וזהו ג״כ ענין מארז״ל [מאמר רבותינו זכרונם לברכה] מדרש איכה בתחלתו ויתר הקב״ה על עבודת כוכבים ועל ג״ע [גילוי עריות] וש״ד [ושפיכות דמים] ולא ויתר על מאסה של תורה.
And this is also the meaning of the saying of our Sages, of blessed memory, in Midrash Eichah, at its beginning: “The Holy One, blessed be He, overlooked idolatry, forbidden relations and bloodshed, but He did not overlook contempt for the Torah.”
The Midrash on Eichah says that G-d overlooked even idolatry, forbidden relations and bloodshed, the three gravest sins, but not contempt for the Torah. The maamar explains why the Torah is treated so differently.


דהנה כמו שיש באדם אברים החיצונים ואברים הפנימים אשר החיות ממש תולה בהם מה שאין כן באברים החיצונים שאף על פי שיחתוך ידו יוכל לחיות רק שיהיה בעל מום
For just as a person has outer limbs and inner organs, on which life itself depends (which is not so with the outer limbs, for even if his hand is cut off he can live, only he will be maimed),
The analogy is the human body: some parts are outer limbs, without which a person can still live, though maimed, and some are inner organs on which life itself depends.


אבל באברים הפנימים אפילו ע״י נקב לבד שתינקב הריאה143144 או קרום של מוח הוא טריפה ואינו יכול לחיות לפי שעיקר הנשמה והחיות תולה בהם, כן למעלה המצות נק׳ רמ״ח אברים דמלכא145 שהם בחי׳ כלים ואברים החיצונים
but with the inner organs, even through a mere puncture, if the lung or the membrane of the brain is punctured, he is a treifah (fatally defective) and cannot live, because the essence of the soul and the life-force (chayus) depends on them; so above, the mitzvos are called “the 248 limbs of the King,” which are the level of vessels and outer limbs,
Halachah rules that even a small puncture in the lung or in the membrane of the brain makes an animal a treifah, unable to live, because life itself depends on these inner organs. The mitzvos are called “the 248 limbs of the King” (Tikkunei Zohar, Tikkun 30, according to the Kehot note): they are G-d’s outer limbs and vessels.


אבל התורה שהיא חכמתו ית׳ היא כלי ואבר הפנימי ממש שאור א״ס אינו מלובש אלא בחכמה דוקא וע״כ לא ויתר כו׳.
but the Torah, which is His wisdom, may He be blessed, is truly an inner vessel and organ, for the Infinite Light (Or Ein Sof) is enclothed only in Chochmah (wisdom) specifically; and therefore He did not overlook, etc.
The Torah is G-d’s wisdom, an inner organ, because the Infinite Light is enclothed only in Chochmah. So contempt for the Torah touches the very life of the relationship, and that is why G-d did not overlook it.




17וזהו מה שכתוב במתן תורה אנכי הוי׳ אלקיך פי׳ הוי׳ אלקיך היינו סוכ״ע וממכ״ע [וממלא כל עלמין], אבל אנכי מי שאנכי הוא עצמות אור א״ס שלמעלה גם מסוכ״ע
And this is what is written at the Giving of the Torah: “I am Havayah your G-d.” The meaning: “Havayah your G-d” is sovev kol almin and memalei kol almin; but “I” (Anochi), “Who I am,” is the very essence of the Infinite Light, which is above even sovev kol almin;
At Sinai G-d said, “I am Havayah your G-d.” “Havayah your G-d” is the encompassing and the indwelling light, sovev and memalei; “I” (Anochi), read as “Who I am,” is the very essence of the Infinite Light, above even sovev.


והוא המתגלה ונמשך להיות הוי׳ אלקיך ממש שבחי׳ שם הוי׳ זה נמשך מבחי׳ אנכי ממש וכמ״ש ממעמקים קראתיך146 הוי׳.
and it is that which is revealed and drawn down to be “Havayah your G-d” in actuality, for this level of the Name Havayah is drawn from the level of Anochi itself; as it is written, “From the depths I have called You, Havayah.”
That essence is what is revealed as “Havayah your G-d,” for this Name Havayah is drawn from Anochi itself. The verse “From the depths I have called You, Havayah” says the same.


ממעמקים היינו מעצמות אור א״ס ממש שמשם נמשך להיות הוי׳ אלקיך ממש על ידי עסק התורה שהיא גם כן מבחי׳ עומק כמ״ש מאד עמקו מחשבותיך.147
“From the depths”: that is, from the very essence of the Infinite Light itself, from which it is drawn to be “Havayah your G-d” in actuality, through occupation with the Torah, which is also from the level of depth, as it is written, “Your thoughts are very deep.”
“The depths” are the very essence of the Infinite Light, from which it is drawn down to be “Havayah your G-d,” and this happens through Torah study, for the Torah too comes from a deep place, as in “Your thoughts are very deep.”


וכמ״ש ברבות סדר ויקרא ס״פ ג׳ אשרי אדם שיש בו דברי תורה ושמורים בידו148 כו׳
And as is written in Midrash Rabbah, Seder Vayikra, at the end of section 3: “Fortunate is the person who has words of Torah in him and they are kept in his hand,” etc.;
The Midrash (Vayikra Rabbah 3:7) praises the person who has words of Torah within him and keeps them well.


עליו הכתוב אומר מים עמוקים עצה בלב איש (משלי כ׳ [כתב]) ואומר ממעמקים קראתיך ואומר תפלה לעני149 עכ״ל [עד כאן לשונו],
“of him the verse says, ‘Counsel in a man’s heart is deep waters’ (Proverbs 20), and it says, ‘From the depths I have called You,’ and it says, ‘A prayer of the poor man.’” End of quote.
It applies to him three verses: “Counsel in a man’s heart is deep waters,” “From the depths I have called You,” and “A prayer of the poor man.” Torah, depth and prayer are joined.


והיינו ע״י התשובה תחלה שיהי׳ [שיהיה] עוסק בתורה לשמה150151 וכמ״ש במ״א בענין הראיני את מראיך השמיעני את קולך152 כו׳.
And this is through teshuvah (return) first, so that he will occupy himself with the Torah for its own sake, as is explained elsewhere on the matter of “Show me your countenance, let me hear your voice,” etc.
This drawing-down needs teshuvah first, so that one studies Torah for its own sake (lishmah), as the Mishnah in Avos speaks of. The text points to its explanation of “Show me your countenance, let me hear your voice.”


וענין על שלא ברכו153 בתורה תחלה. וענין על תפלתי שתהא סמוכה למטתי.154155 כדי שיהיה עסק התורה אחר הרעותא דליבא בתפלה כו׳.
And the matter of “because they did not first recite the blessing over the Torah.” And the matter of “for my prayer, that it be close to my bed”: so that occupation with the Torah will come after the desire of the heart (re’usa d’liba) in prayer, etc.
The Talmud says the Land was lost “because they did not first recite the blessing over the Torah,” and Abba Binyamin prayed that his prayer be “close to my bed.” Both teach that Torah study must come after the heart’s desire for G-d in prayer.


וזהו ברוך אתה הוי׳ אלקינו פי׳ אתה היינו מהותו ועצמותו ית׳ שלמעלה מבחי׳ שם הוי׳ יומשך להיות הוי׳ אלקינו ממש:156157
And this is “Blessed are You, Havayah our G-d”: “You” is His being and essence, may He be blessed, which is above the level of the Name Havayah, [that it] be drawn down to be “Havayah our G-d” in actuality.
This is the meaning of “Blessed are You, Havayah our G-d”: “You,” G-d’s very being and essence above the Name Havayah, should be drawn down to become “Havayah our G-d.”




18קיצור. תשובה ג׳ לעצמות אור א״ס שלמעלה מסוכ״ע וממכ״ע [וממלא כל עלמין] עד יעבור עמך158 הוי׳ והיינו ושובו אלי ממש וזהו ע״י עסק התורה. איברים הפנימים וזהו אנכי הוי׳ אלקיך:159
Summary. The third teshuvah, to the essence of the Infinite Light, which is above sovev kol almin and memalei kol almin: “Until Your people pass over, Havayah.” And this is “And return to Me,” Myself. And this is through occupation with the Torah. The inner organs. And this is “I am Havayah your G-d.”
This is the summary of section 3: the third teshuvah reaches the essence of the Infinite Light, above sovev and memalei, hinted at in “until Your people pass beyond Havayah” and in “Return to Me,” and it comes through Torah study, the “inner organ,” as in “I am Havayah your G-d.”




Section 6 · ¶19–26
Bechor: three teshuvos, three worlds
19ד והנה כל הג׳ תשובות הנ״ל נק׳ בכר כי ג׳ אותיות בכר הן יחידות עשירות מאות.160
4. Now, all three teshuvos mentioned above are called bechor (firstborn), for the three letters of bechor are units, tens and hundreds:
Section 4 shows that the three teshuvos together are called bechor, “firstborn.” The three letters of bechor (beis, kaf, reish) stand for the three orders of number: units, tens and hundreds.


הבי״ת יחידות הכ״ף עשירות הרי״ש מאות161 והוא כי הנה ג׳ תשובות הנ״ל הם נגד ג׳ בחינות נשמות דעשיה יצירה בריאה והן בכלל ג׳ בחינות נפש רוח נשמה.
the beis is units, the kaf is tens, the reish is hundreds. And this is because the three teshuvos mentioned above correspond to the three levels of souls, of Asiyah, Yetzirah and Beriah; and these are, in general, the three levels of Nefesh, Ruach and Neshamah,
Beis (2) is a unit, kaf (20) a ten and reish (200) a hundred. They correspond to the three teshuvos, which belong to the souls of the three lower worlds, Asiyah, Yetzirah and Beriah, and to the soul’s three levels: Nefesh, Ruach and Neshamah.


שצריך לבררם ולתקנם ולהעלותם למעלה ע״י ג׳ תשובות הנ״ל, ופי׳ כי התשובה הא׳ של סור מרע היא של בחי׳ נפש ובחינת עשיה
which must be refined, rectified and raised up through the three teshuvos mentioned above. And the meaning is: the first teshuvah, of “turn away from evil,” is that of the level of Nefesh and the level of Asiyah (Action),
Each level of the soul must be refined and raised by its own teshuvah. The first, turning away from evil, belongs to the Nefesh, the soul’s lowest level, which corresponds to Asiyah.


והיא קרובה יותר לחטא גמור מפני שעולם העשיה הוא קרוב למדור הקליפות וחיצונים שהוא היצה״ר [היצר הרע] לכך הנפש דעשיה יכולה לעשות עבירה גמורה וכמ״ש נפש כי תחטא.162
and it is closer to outright sin, because the World of Asiyah is close to the abode of the kelipos (husks) and the external forces, which is the evil inclination; therefore the Nefesh of Asiyah can commit an outright transgression, as it is written, “A soul (nefesh) that sins.”
The Nefesh is closest to actual sin, because Asiyah, our world, borders on the realm of the kelipos and the evil inclination. So the Torah speaks of “a nefesh that sins.”




20והתשובה שלו הוא לעקור רצונו מן הרע וע״י עקירת רצונו מעורר לעילא שלא יומשך חיות לחיצונים מרצון העליון כו׳.
And its teshuvah is to uproot one’s will from the evil; and through uprooting one’s will one arouses above that life-force not be drawn to the external forces from the Supernal Will, etc.
The teshuvah of the Nefesh is to uproot the will for evil. That uprooting has an effect above: life-force is no longer drawn from the Supernal Will to the external forces.


והתשובה הב׳ הוא של בחי׳ רוח ובחינת יצירה. והתשובה הג׳ היא של בחי׳ נשמה ולכן צריך לשוב יותר מעומק הלב כי נפילתו גדולה משניהם.
And the second teshuvah is that of the level of Ruach and the level of Yetzirah (Formation). And the third teshuvah is that of the level of Neshamah; and therefore one must return more, from the depth of the heart, for its fall is greater than [that of] both of them.
The second teshuvah belongs to the Ruach and the world of Yetzirah, and the third to the Neshamah. The Neshamah’s teshuvah must come from deeper in the heart, because the fall of so high a level is greater than that of the other two.


וכמו שאמר הה״מ [הרב המגיד] נ״ע [נשמתו עדן]163 שהמ״ז של צדיקים גמורים פוגמים יותר מעונות חמורות של הע״ה [העם הארץ] וזהו וסביביו נשערה מאד164 כו׳
And as the Maggid, whose soul is in Eden, said: the foreign thoughts of perfect tzaddikim cause more blemish than the grave sins of the unlearned. And this is “And round about Him it storms (nis’arah) greatly,” etc.
The Maggid said that the stray thoughts of perfect tzaddikim do more damage than the grave sins of unlearned people. The Kehot note adds that the Mitteler Rebbe reports this as something the Baal Shem Tov said about himself. The verse “And round about Him it storms greatly” hints at it: nis’arah, “it storms,” sounds like se’arah, “a hair.”


(בתילים סי׳ נ׳), וארז״ל [ואמרו רבותינו זכרונם לברכה] מלמד שהקב״ה מדקדק עם סביביו כחוט השערה165 (פ׳ בת׳ דיבמות קכ״א ב׳).
(in Psalms, chapter 50); and our Sages, of blessed memory, said: “This teaches that the Holy One, blessed be He, is exacting with those around Him to a hairbreadth” (the last chapter of Yevamos, 121b).
The Talmud reads that verse as teaching that G-d is exacting with those close to Him to a hairbreadth. The closer a person is, the finer the standard.


ועיין טעם ע״ז בפרדס שער כ״ט שער הטעמים פ״ג [פרק ג׳] סד״ה פסק166 ובת״ז [ובתיקוני זהר] ריש תקון י״ט (דל״ז ע״א).
And see the reason for this in the Pardes, Sha’ar 29, Sha’ar HaTe’amim, chapter 3, at the end of the passage beginning “Pasek”; and in the Tikkunei Zohar, beginning of Tikkun 19 (37a).
The Pardes (by Rabbi Moshe Cordovero) and the Tikkunei Zohar give the reason for this. The Kehot note quotes the Tzemach Tzedek’s explanation from Yahel Or: the level of the “spinal cord” is the pasek, the dividing mark, between two Names Havayah.


וזהו ענין ג׳ אותיות בכר שהם יחידות עשירות מאות כי בבריאה שהוא נשמה הספירות כלולים כל אחד מיו״ד ויו״ד מיו״ד ע״כ הם בבחינת מאות.
And this is the matter of the three letters of bechor, which are units, tens and hundreds: for in Beriah (Creation), which is Neshamah, the Sefiros are each composed of ten, and [each of the] ten of ten; therefore they are at the level of hundreds.
Now the letters of bechor are explained. In Beriah, the world of the Neshamah, each of the Sefiros includes ten, and each of those ten includes ten, so they are at the level of hundreds.


וביצירה אינן כלולים רק מיו״ד ובעשיה הם רק בבחינת נקודה לבד, וכמ״ש בע״ח [בעץ חיים] שמ״ז פ״ה שבעשיה הוא בחינת נקודה לבד.167
And in Yetzirah they are composed only of ten; and in Asiyah they are only at the level of a single point, as is written in Etz Chaim, Sha’ar 47, chapter 5, that in Asiyah it is the level of a point alone.
In Yetzirah each Sefirah includes only ten, the level of tens, and in Asiyah the Sefiros are only single points, the level of units, as Etz Chaim teaches.




21וגם בשער הפרצופים שער כ״ט בסופו כתב ענין נקודה ספירה פרצוף כי הספירות דעשיה הם קטנות בתכלית ונק׳ נקודה בערך הספירה כו׳ ע״ש.
And also in Sha’ar HaPartzufim, Sha’ar 29, at its end, he wrote of the matter of point, Sefirah, partzuf (configuration): that the Sefiros of Asiyah are utterly small and are called a point relative to the Sefirah, etc. See there.
Etz Chaim’s Sha’ar HaPartzufim names the three stages: a point, a Sefirah and a partzuf (a full configuration). The Sefiros of Asiyah are so small that they are only “points” compared with a full Sefirah.


וג׳ אותיות אלו מרומזים ג״כ בענין הברכות ברוך היינו על ג׳ ההמשכות דאתה הוי׳ אלקינו כנ״ל ונרמז בתיבת ברך בכורתי ברכתי כו׳.
And these three letters are also alluded to in the matter of the blessings: baruch (blessed), that is, for the three drawings-down of “You, Havayah, our G-d,” as mentioned above; and it is alluded to in the word barech (bless), [as in] “my birthright (bechorasi)… my blessing (birchasi),” etc.
The same three letters appear in baruch, “blessed,” the word that opens every blessing over the three drawings-down of “You, Havayah, our G-d.” They appear again in Esav’s cry about his bechorah, “birthright,” and his berachah, “blessing,” which Yaakov took.


וזהו קדש לי כל בכר168 שיוגבהו השלשה עולמות בי״ע שהם נר״נ [נפש רוח נשמה] ע״י השלשה בחינות תשובה הנ״ל ויתבררו משבירתן ויתעלו לעולם האצילות.
And this is “Sanctify to Me every firstborn”: that the three worlds of Beriah, Yetzirah and Asiyah, which are Nefesh, Ruach and Neshamah, be raised up through the three levels of teshuvah (return) mentioned above, and be refined from their shattering, and ascend to the World of Atzilus (Emanation).
“Sanctify to Me every firstborn (bechor)” means that the three lower worlds, Beriah, Yetzirah and Asiyah, which correspond to Neshamah, Ruach and Nefesh, are lifted by the three teshuvos, refined from the effects of the shattering, and raised into Atzilus.


וזהו לי. ועיין מ״ש ע״פ וארשתיך לי.169170 וזהו יפה שעה אחת בתשובה171 שיש יתרון לאור מן החושך172 שנתברר שעי״ז נתוסף אור כו׳,
And this is “to Me.” And see what is written on “And I will betroth you to Me.” And this is “One hour of teshuvah is better”: that there is an advantage of light out of darkness that has been refined, for through this light is added, etc.
“To Me” means into Atzilus, as the explanation on “And I will betroth you to Me” discusses. This is why one hour of teshuvah is so precious: light that comes out of darkness, once the darkness is refined, adds light that was not there before.


(ועל ג׳ תשובות אלו דנר״ן [דנפש רוח נשמה] י״ל [יש לומר] שאמרו לא זז מחבבה עד שקראה בתי. עד שקראה אחותי. עד שקראה אמי.
(And regarding these three teshuvos of Nefesh, Ruach and Neshamah, it can be said that they said: “He did not cease showing her affection until He called her ‘My daughter’… until He called her ‘My sister’… until He called her ‘My mother.’”
The three teshuvos of Nefesh, Ruach and Neshamah may be what the Midrash means when it says that G-d’s love for Israel grew until He called her “My daughter,” then “My sister,” and finally “My mother.”


וענין יתרון האור מן החשך היינו שע״י שמהפכין חשוכא לנהורא ממשיכים תוספת אור באצילות מבחינת ישת חשך סתרו173 ומבחינת קדש לי כל בכר נמשך מלמעלה בחינת רכב אלקים רבותיים174175 כו׳ סולו לרוכב בערבות176 עיין בזח״ב [בזהר חלק ב׳] תרומה)
And the matter of “the advantage of light out of darkness” is that by transforming darkness into light, additional light is drawn down into Atzilus from the level of “He made darkness His hiding place”; and from the level of “Sanctify to Me every firstborn” there is drawn from above the level of “The chariot of G-d is myriads,” etc., “Extol Him who rides upon the heavens.” See in the Zohar, Part II, Terumah)
When darkness is turned into light, new light is drawn into Atzilus from the level of “He made darkness His hiding place,” the light hidden in the darkness itself. Through “Sanctify to Me every firstborn,” a level from above is drawn down that the Zohar describes with the verses “The chariot of G-d is myriads” and “Extol Him who rides upon the heavens.”


(קס״ה ב׳) ובהרמ״ז [ובהרב משה זכות] שם והוא ג״כ המשכה מבחינת נר״נ [נפש רוח נשמה] שלמעלה מאצילות עיין בע״ח [בעץ חיים] שער א״א פ״ד.
(165b), and in the Ramaz there. And it is also a drawing-down from the level of the Nefesh, Ruach and Neshamah that are above Atzilus; see in Etz Chaim, Sha’ar Arich Anpin, chapter 4.
This drawing-down comes from the levels of Nefesh, Ruach and Neshamah that are above Atzilus, which Etz Chaim discusses in its Gate of Arich Anpin.


וזהו ענין אם ישים אליו לבו רוחו ונשמתו אליו יאסוף177 ועיין בזח״ג [בזהר חלק ג] פינחס (דרמ״ז ע״א ודרכ״ו ע״ב) בענין נהר כבר.178179
And this is the matter of “If He sets His heart upon him, He will gather to Himself his spirit (ruach) and his soul (neshamah)”; and see in the Zohar, Part III, Pinchas (247a and 226b), on the matter of “the river Kevar.”
The verse in Job, “If He sets His heart upon him, He will gather his spirit and his soul to Himself,” describes this return of Ruach and Neshamah to G-d. The Zohar on Pinchas speaks of it in connection with “the river Kevar,” the river of Ezekiel’s vision.


וכ״ז [וכל זה] היינו ע״י שלוקח הבכורה ממנו כי עשו היה בכור וכמ״ש בד״ה ראה ריח בני180 ובד״ה בשלח פרעה181 וזהו ענין שיצא ראשון כו׳ ע״ש היטב.
And all this is through taking the birthright from him, for Esav was the firstborn, as is explained in the discourse beginning “See, the scent of my son” and in the discourse beginning “When Pharaoh sent”; and this is the matter of his coming out first, etc. See there well.
All this comes from taking the birthright from Esav, who was the firstborn. The maamarim on “See, the scent of my son” and “When Pharaoh sent” discuss this, and it is the meaning of Esav’s coming out first at birth.


וצריך ליקח ממנו בכורתו ע״י התשובות הנ״ל פי׳ בעקירת הרצון מתאוות עוה״ז הן בסור מרע.
And one must take his birthright from him through the teshuvos mentioned above; that is, by uprooting the will from the desires of this world, both in “turn away from evil.”
The birthright is taken through the three teshuvos, by uprooting the will from the desires of this world, beginning with “turn away from evil.”




22וזהו קדש לי קדש א״ע [את עצמו] במותר לך.182 והן ברצונו וחפצו בועשה טוב ובעסק התורה. שעי״ז העקירת הרצון נוטל ממנו בכורתו ממש.
And this is “Sanctify to Me”: “Sanctify yourself in what is permitted to you.” And in his will and desire, in “do good” and in occupation with the Torah. For through this uprooting of the will he takes from him his very birthright.
“Sanctify to Me” is read with the Talmud’s “Sanctify yourself in what is permitted to you”: holding back even from permitted pleasures. Together with putting one’s will into doing good and into Torah study, this uprooting of the will takes the very birthright from Esav.


כי הנה היצה״ר [היצר הרע] והקליפות הם מקבלים ג״כ חיות מרצון העליון שאל״כ [שאם לא כן] לא היה להם חיות ואדרבה הם מגביהים א״ע [את עצמו] לינק למעלה מההשתלשלות מבחינת ורב חסד אשר שם נאמר ואם צדקת183 כו׳ ורבו פשעיך184 כו׳.
For the evil inclination and the kelipos (husks) also receive life-force from the Supernal Will, for otherwise they would have no life-force; and on the contrary, they raise themselves up to draw nourishment from above the chain of descending worlds (hishtalshelus), from the level of “and abundant in kindness,” of which it is said, “If you are righteous,” etc., “and your transgressions are many,” etc.
The evil inclination and the kelipos also live from the Supernal Will, or they could not exist. Worse, they reach above the order of the worlds to draw from “abundant in kindness,” the boundless kindness that gives regardless of merit, of which it is said in the Book of Job that neither a person’s righteousness nor his many sins affect G-d.




23וזהו אם תגביה כנשר185 כמ״ש במ״א בד״ה ויאבק איש186 וכאשר האדם הוא מסלק רצונו מתאוות עוה״ז
And this is “Though you soar aloft like the eagle,” as is explained elsewhere, in the discourse beginning “And a man wrestled.” And when a person withdraws his will from the desires of this world,
The prophet’s words to Edom (Esav), “Though you soar aloft like the eagle… from there I will bring you down,” describe the kelipah’s reaching up to draw from on high; the maamar on “And a man wrestled” explains this elsewhere.


שאינו רוצה בהם כלל מעורר כמ״כ [כמו כן] למעלה שיסתלק מהם רצון ה׳ מלהשפיע להם אור וחיות מבחינת ורב חסד כו׳ כ״א בבחי׳ צמצום כדי חיותן כו׳.
so that he does not want them at all, he likewise arouses above that G-d’s will be withdrawn from them, from bestowing on them light and life-force from the level of “and abundant in kindness,” etc., [giving] only in a contracted way, enough for their life, etc.
When a person does not want this world’s pleasures at all, he causes G-d’s will to withdraw from them too: they no longer receive light and life from “abundant in kindness,” but only the contracted minimum they need to exist.




24והכח הזה היינו לפי שישראל עלו במחשבה187 ולכן אפילו כשבחי׳ ואני בתוך הגולה188 הוא על נהר כבר בחי׳ מחשבה הקדומה.
And this power is because Israel arose in [G-d’s] thought; and therefore, even when [they are at] the level of “And I was among the exiles,” it is “by the river Kevar,” the level of the primordial thought.
A person has this power because Israel arose first in G-d’s thought. Even in exile, “among the exiles,” the soul is “by the river Kevar”: kevar means “already,” the primordial thought that came before everything.


וזהו ה׳ צלך189 כצל שהוא פונה אחר האדם כך הוא ית׳ כביכול צל שלך עד שעי״ז שהאדם מסלק רצונו מהרע מעורר כן למעלה ממש.
And this is “Havayah is your shadow”: just as a shadow turns after the person, so He, may He be blessed, is, as it were, your shadow; so much so that when a person withdraws his will from evil, he arouses the same above, literally.
“Havayah is your shadow”: as a shadow moves with the person, so G-d, as it were, follows what a person does. When a person withdraws his will from evil, the same withdrawal really happens above.




25ובמה שמשים רצונו וחפצו בועשה טוב גורם למעלה גילוי פנימית רצון העליון בע״ס [בעשר ספירות] דקדושה כו׳.
And by setting his will and desire on “do good,” he causes above the revelation of the inner dimension of the Supernal Will in the Ten Sefiros of holiness, etc.
Uprooting the will from evil cuts off the kelipah; putting one’s will into doing good does more, revealing the inner dimension of the Supernal Will in the Ten Sefiros of holiness.


וענין עקירת הרצון היינו מ״ש בא אחיך במרמה190 פי׳ שלא יהיה האחוה והדביקות בעניני עוה״ז אכילה ושתיה בהתקשרות אמיתית כ״א במרמה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] כאילו כפאו כו׳
And the matter of uprooting the will is what is written, “Your brother came with cunning”: that is, the brotherhood and attachment to the matters of this world, eating and drinking, should not be with true attachment, but only “with cunning,” in the manner of the saying of our Sages, of blessed memory, “as though compelled,” etc.;
Uprooting the will is hinted at in Yitzchak’s words to Esav, “Your brother came with cunning”: a Jew’s “brotherhood” with worldly things, eating and drinking, should be only a pretense, without real attachment, as the Sages say one should act “as though compelled.”


שיהיה זה ירידה אצלו אלא שמכוין רק בכדי לברר בירורים והיינו שאוכל בכדי שיתפלל בכח האכילה כו׳. (וכמ״ש בש״ע א״ח [אורח חיים] סי׳ רל״א):
so that this is a descent for him, only he intends merely to effect refinements (birurim); that is, he eats in order to pray with the strength of the eating, etc. (As is written in the Shulchan Aruch, Orach Chaim, section 231.)
Eating should feel like a descent, done only to refine the sparks of holiness in the food: one eats in order to have strength to pray. The Shulchan Aruch, Orach Chaim 231, teaches that a person’s eating should be for the sake of serving G-d.




26קיצור ג׳ תשובות נר״נ [נפש רוח נשמה] והם יחידות עשירות מאות נקודה ספירה פרצוף. והיינו בי״ע וקדש לי שיובררו עי״ז ויוכללו באצילות. ופי׳ קדש ע״י שעוקר רצונו כמ״כ [כמו כן] מעורר למעלה.
Summary. Three teshuvos: Nefesh, Ruach, Neshamah; and they are units, tens, hundreds; point, Sefirah, partzuf; that is, Beriah, Yetzirah and Asiyah. And “Sanctify to Me”: that through this they be refined and included in Atzilus. And the meaning of “Sanctify”: by uprooting his will, he likewise arouses above.
This is the summary of section 4: the three teshuvos of Nefesh, Ruach and Neshamah are units, tens and hundreds, point, Sefirah and partzuf, in Asiyah, Yetzirah and Beriah; “Sanctify to Me” is their being refined and raised into Atzilus, through uprooting the will, which has the same effect above.


ועי״ז ממשיך תוספת ויתרון אור לרכ״ב בערבות רכב אלקים נהר כבר כו׳. והיינו ע״י התשובה נמשך מזה ג׳ בחינות בתי אחותי אמי כו׳:
And through this he draws down additional and surpassing light to “the One who rides upon the heavens,” “the chariot of G-d,” “the river Kevar,” etc. That is, through the teshuvah three levels are drawn from this: “My daughter,” “My sister,” “My mother,” etc.
Through this, added light is drawn to “the One who rides upon the heavens,” “the chariot of G-d” and “the river Kevar,” and the three levels “My daughter,” “My sister,” “My mother” come about.




Section 7 · ¶27–33
Tents and dwellings
27ה וזהו מה טובו אוהליך יעקב.191 פי׳ הב׳ תשובות של סור מרע ועשה טוב הם בחינת יעקב יו״ד עקב כי הם בחי׳ מעשה להיות סור מרע ועשה טוב שעי״ז ממשיך היו״ד בבחי׳ עקב.
5. And this is “How goodly are your tents, Yaakov.” The meaning: the two teshuvos of “turn away from evil” and “do good” are the level of Yaakov, yud-akev (a yud and a heel); for they are the level of action, to “turn away from evil and do good,” and through this one draws the yud into the level of the heel.
Section 5 returns to the opening verse. The first two teshuvos, turning from evil and doing good, belong to action, so they are “Yaakov,” read as yud-akev: the yud, the highest point of the Name, drawn down into the “heel,” the lowest level, through deeds.




28וגם יעקב בכל מקום היינו ז״ת [ז׳ תחתונות] וישראל לי ראש הוא בחינת מוחין ג׳ ראשונות וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ ויצא והנה בכ״מ [בכל מקום] הז״ת [הז׳ תחתונות] נק׳ בשם יעקב כו׳ וז״ת [וז׳ תחתונות] הוא בחי׳ רוח ונפש.
And also, “Yaakov” everywhere means the seven lower [Sefiros], and “Yisrael,” li rosh (“a head for Me”), is the level of the intellect (mochin), the first three [Sefiros], as is written in the [Arizal’s] Likkutei Torah, at the end of Parshas Vayetzei: “Now, everywhere the seven lower [Sefiros] are called by the name Yaakov,” etc. And the seven lower [Sefiros] are the level of Ruach and Nefesh,
In Kabbalah, “Yaakov” is the seven lower Sefiros, the emotions, while “Yisrael,” whose letters spell li rosh, “a head for Me,” is the intellect, the first three Sefiros; so the Arizal’s Likkutei Torah says. The seven lower Sefiros correspond to Ruach and Nefesh.


וג״ר [וג׳ ראשונות] הוא נשמה וע״כ ב׳ תשובות הראשונות דנפש ורוח הם בחינת יעקב וזהו ויעקבני זה פעמים192 היינו ב׳ תשובות הנ״ל.
and the first three [Sefiros] are Neshamah. Therefore the first two teshuvos, of Nefesh and Ruach, are the level of Yaakov; and this is “He has supplanted me (vaya’akveini) these two times”: that is, the two teshuvos mentioned above.
The first three correspond to Neshamah. So the first two teshuvos, of Nefesh and Ruach, are the level of Yaakov, and that is why Esav said Yaakov had supplanted him “these two times.”




29ונק׳ אוהליך אהל הוא בחינת מקיף כי ע״י המצות נמשכים מקיפים אבל עדיין אין מתלבש בתוכו בבחינת פנימיות ממש שלהיות ההמשכה בפנימיות ממש הוא ע״י התורה.
And they are called “your tents”: a tent is the level of an encompassing [light] (makif); for through the mitzvos encompassing [lights] are drawn down, but it is not yet enclothed within him at the level of the inner dimension (pnimiyus) itself; for the drawing-down to be truly inward is through the Torah.
They are called “tents” because a tent surrounds a person from outside. The mitzvos draw down encompassing light (makif), which surrounds a person but does not yet enter him inwardly; that comes through the Torah.


וכנודע מענין קדשנו במצותיך ותן חלקנו בתורתך שע״י המצות נעשה בחי׳ קדושין שהוא רק המשכת אור מקיף מבחי׳ סוכ״ע וכמו טבעת קדושין כו׳
As is known from the matter of “Sanctify us with Your mitzvos and grant our portion in Your Torah”: that through the mitzvos there comes about the level of kiddushin (betrothal), which is only a drawing-down of encompassing light from the level of sovev kol almin, like the ring of betrothal, etc.;
The prayer “Sanctify us with Your mitzvos and grant our portion in Your Torah” shows the difference. Through the mitzvos comes kiddushin, the betrothal, which is only encompassing light from sovev kol almin, like the betrothal ring that is given from outside.


וע״י התורה הוא ההמשכה בבחינת פנימית ביום חתונתו זו מתן תורה193 המשכת טפת ח״ע [חכמה עילאה] כו׳.
and through the Torah the drawing-down is at the inner level: “on the day of his wedding,” this is the Giving of the Torah, the drawing-down of the drop of the higher Chochmah (Chochmah Ila’ah), etc.
Through the Torah comes inward union, the “wedding.” The Mishnah reads “on the day of his wedding” as the Giving of the Torah, when the higher Chochmah, G-d’s wisdom, was drawn down within.




30והנה ע״י סור מרע נמשך שיהי׳ [שיהיה] בחינת אלקינו וע״י ועשה טוב בחינת גילוי שם הוי׳.
Now, through “turn away from evil” it is drawn down that there be the level of “our G-d,” and through “and do good,” the level of the revelation of the Name Havayah.
The two teshuvos of action bring down two levels: turning from evil brings “our G-d,” and doing good reveals the Name Havayah.


אכן גילוי זה בבחי׳ מקיף ואוהל. וזהו ויעקב איש תם194 יושב אוהלים היינו ב׳ אוהלים הנ״ל דהמשכת דהוי׳ אלקינו כו׳.
However, this revelation is at the level of an encompassing [light] (makif) and a tent. And this is “And Yaakov was a simple man, dwelling in tents”: that is, the two tents mentioned above, of the drawing-down of “Havayah our G-d,” etc.
Both, though, are revealed only as an encompassing light, a “tent.” So the Torah calls Yaakov one who “dwells in tents,” in the plural: the two tents of “Havayah” and “our G-d.”


ופי׳ מה טובו היינו כשהוא בבחינת מ״ה [שם מ״ה] וביטול ואינו נראה ליש. וכמ״ש והצנע לכת עם אלקיך195
And the meaning of “How (mah) goodly”: that is, when he is at the level of mah (“what”) and self-nullification (bittul), and does not appear as a yesh (something); and as it is written, “And walk humbly with your G-d,”
“How goodly,” mah tovu, is read through the word mah, “what?”: when a person is like Moshe and Aharon who said “What (mah) are we?”, nullified and not seeing himself as a “something,” and walks humbly with G-d.


אזי הם טובו כדכתיב כי טוב196 ארז״ל [אמרו רבותינו זכרונם לברכה] כי טוב לגנוז,197198 היינו בחינת והצנע לכת כו׳
then they are “goodly,” as it is written, “that it was good,” and our Sages, of blessed memory, said, “that it was good to be hidden away”: that is, the level of “and walk humbly,” etc.
Then the tents are “goodly” (tovu), as in “G-d saw the light, that it was good,” which the Sages explain as “good to be hidden away.” Goodness is linked with hiddenness, the humble “walking” in which nothing is put on display.


(וכמ״ש במ״א שהחסדים המכוסים הוא בחינת עץ החיים ומהחזה ולמטה ששם התגלות נק׳ עה״ד [עץ הדעת] כו׳ ועמ״ש בביאור דאלה מסעי199 בענין מ״ב מסעות כו׳) ועמ״ש בד״ה יבל הוא200201 בענין אבי כל יושב אהל כו׳.
(And as is explained elsewhere, that the covered Chasadim (kindnesses) are the level of the Tree of Life, and from the chest downward, where there is revelation, it is called the Tree of Knowledge, etc.; and see what is written in the explanation on “These are the journeys,” on the matter of the forty-two journeys, etc.) And see what is written in the discourse beginning “Yaval was,” on the matter of “the father of all who dwell in tents,” etc.
Elsewhere this is tied to the “covered kindnesses”: hidden kindness is the Tree of Life, while the revealed part below the “chest” is the Tree of Knowledge. The Torah Ohr maamar on Yaval, “the father of those who dwell in tents,” also explains the tent as an encompassing light.


משכנותיך ישראל.202 פי׳ שבבחינת ישראל הוא שוכן בבחי׳ פנימית ממש ולא בבחי׳ אהל ומקיף לבד.
“Your dwellings, Yisrael”: that is, at the level of Yisrael He dwells at the truly inner level, and not only at the level of a tent and an encompassing [light].
“Your dwellings, Yisrael” means a truly inward dwelling: at the level of Yisrael G-d dwells within, not only around like a tent.


והיינו ע״י עסק התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש] אין להקב״ה203 בעולמו אלא ד״א [ד׳ אמות] של הלכה. נמצא שהתורה היא בחינת השראה פנימית כמו ושכנתי בתוכם.204
And this is through occupation with the Torah, as our Sages, of blessed memory, said: “From the time the Holy Temple was destroyed, the Holy One, blessed be He, has nothing in His world but the four cubits of halachah.” It follows that the Torah is the level of an inner indwelling, like “And I will dwell within them.”
That inward dwelling comes through Torah study. Since the Temple was destroyed, the Talmud says, G-d has in His world only “the four cubits of halachah”; so the Torah is His inner dwelling, as in “I will dwell within them.”




31וזהו ענין ישראל לי ראש שבראש הוא גילוי המוחין. וכללות חיות הנפש בבחינת פנימית. מה שבשאר האברים הוא רק בבחי׳ מקיף
And this is the matter of Yisrael, li rosh (“a head for Me”): for in the head there is the revelation of the intellect (mochin), and the life-force of the soul as a whole, at the inner level; whereas in the other limbs it is only at the level of an encompassing [light],
Yisrael is read as li rosh, “a head for Me.” In the head the intellect is revealed and the life of the whole soul is present inwardly; in the other limbs the soul’s life is present only in an encompassing way.


כמו המחשבה שהיא מאיר גם ברגל שתיכף כשעולה ברצונו ומחשבתו לנענע רגלו תתנענע הרגל וא״צ [ואין צריך / ואינו צריך] שהות כלל.
like thought, which shines in the foot as well: for as soon as it arises in a person’s will and thought to move his foot, the foot moves, and no delay at all is needed.
The example is thought: the moment a person wants to move his foot, it moves, without any delay.


אין זה אלא מפני שהמחשבה מאירה גם ברגל אבל אעפ״כ [אף על פי כן] הארה זו היא רק בבחי׳ מקיף שאין הרגל משיג מהות המחשבה. אבל בראש ובמוח מאיר המחשבה בבחינת גילוי בפנימית כו׳.
This is only because thought shines in the foot as well; but even so, this illumination is only at the level of an encompassing [light], for the foot does not grasp the essence of the thought. But in the head and in the brain thought shines at the level of revelation, inwardly, etc.
That shows that thought reaches the foot, yet only as an encompassing light: the foot does not understand the thought. In the head and the brain thought is revealed inwardly.




32ועד״ז נק׳ יעקב יו״ד עקב שע״י המעשה מאיר אור הסוכ״ע בבחינת מקיף. אבל ישראל לי ראש ע״י עסק התורה מאיר ומתגלה אור הסוכ״ע בבחי׳ פנימיות ממש כו׳.
And in the same way, it is called Yaakov, yud-akev, for through action the light of sovev kol almin shines at the level of an encompassing [light]; but [in] Yisrael, li rosh, through occupation with the Torah, the light of sovev kol almin shines and is revealed at the level of the inner dimension itself, etc.
So Yaakov, yud-akev, is the level of action, through which the light of sovev shines as an encompassing light, while Yisrael, li rosh, is Torah study, through which the same light of sovev is revealed inwardly.


וזהו ולא יקרא עוד כו׳ כי שרית עם אלקים205206 פי׳ שהוא משתרר על שם אלקים ע״ד ותגזר אומר ויקם207208 כו׳ כנזכר הענין בזח״ג [בזהר חלק ג] בהר (דק״י ע״ב).209
And this is “[Your name] shall no longer be called,” etc., “for you have striven (sarisa) with Elokim”: that is, he rules over the Name Elokim, in the manner of “You will decree, and it will be fulfilled,” etc., as the matter is mentioned in the Zohar, Part III, Behar (110b).
That is why Yaakov’s name was changed: “for you have striven with Elokim,” that is, he rules over the Name Elokim. It is like the verse “You will decree, and it will be fulfilled,” which the Zohar connects with “do good”; the Tzemach Tzedek, quoted in the Kehot note, explains that Yesod draws the light of the Infinite into Malchus and so sweetens the judgments.


והיינו כי שם אלקים הוא בחינת מגן לשם הוי׳ וע״י העסק בתורה גורם שלא יהי׳ [יהיה] חלל ומסך מבדיל
That is because the Name Elokim is the level of a shield for the Name Havayah, and through occupation with the Torah one brings it about that there be no gap and no separating screen;
Elokim is a shield over Havayah. Torah study removes any gap or screen between them, so that the “shield” no longer hides the “sun.”


כי כל העוסק210 בתורה הקב״ה קורא ושונה כנגדו211 כו׳ וע״כ הוא בבחינת כי שרית כו׳.
for whoever occupies himself with Torah, the Holy One, blessed be He, reads and studies opposite him, etc.; and therefore he is at the level of “for you have striven,” etc.
The Midrash (Tanna d’vei Eliyahu) says that G-d Himself studies opposite whoever studies Torah. The one who studies is so joined to G-d that he “rules” over Elokim, as Yisrael.


אך עיקר פי׳ ההפרש בין אוהליך למשכנותיך הוא עפמ״ש [על פי מה שכתוב] ועשית יריעות עזים לאהל212 על המשכן אשר המשכן הוא עשר יריעות שש משזר213 תכלת וארגמן כו׳ שש הוא ענין ששה מדות שמהם נמשך כשר ופסול כו׳.
But the main explanation of the difference between “your tents” and “your dwellings” is according to what is written, “And you shall make curtains of goats’ hair for a tent over the Mishkan (Tabernacle)”; whereas the Mishkan [itself] is ten curtains of “twisted fine linen (shesh), blue and purple,” etc. Shesh (“six”) is the matter of the six attributes, from which “fit and unfit” are drawn, etc.
The main difference between “tents” and “dwellings” is drawn from the Mishkan: its inner covering was ten curtains of fine linen, blue, purple and scarlet, while over it was a “tent” of goats’ hair curtains. Shesh, “fine linen,” also means “six,” the six emotive attributes from which the categories of halachah, fit and unfit, are drawn.


וזהו ג״כ ענין הגוונין וכמ״ש מזה בזח״ב [בזהר חלק ב׳] (תרומה קל״ט214 א׳) וזהו ענין התורה ותולעת שני שאין כחו אלא בפיו כו׳. וזהו ענין משכנותיך ישראל.
And this is also the matter of the colors, as is written of this in the Zohar, Part II (Terumah 139a). And this is the matter of the Torah: “and scarlet (tola’as shani),” [the worm] whose strength is only in its mouth, etc. And this is the matter of “your dwellings, Yisrael.”
The colors of the curtains, which the Zohar discusses, also stand for the Torah, and so does the “scarlet worm,” whose whole strength is in its mouth, like Israel’s strength in the words of Torah. This inner covering is “your dwellings, Yisrael.”


אך ענין יריעות עזים שהם הנק׳ אהל. הענין כי הם מהבירורים שמתבררים מק״נ [מקליפת נוגה] ע״י סור מרע ועשה טוב שהם השני תשובות הראשונות.
But as for the curtains of goats’ hair, which are what is called “tent,” the explanation is that they are from the refinements (birurim) that are refined from kelipas Nogah through “turn away from evil” and “do good,” which are the first two teshuvos.
The goats’ hair curtains, the “tent,” come from what is refined out of kelipas Nogah, the realm that mixes good and evil, through the first two teshuvos, turning from evil and doing good.


כי הנה כתיב ועשו אחי איש שעיר215 שמבחינת שערות העזים יונקים החיצונים. אבל ביעקב כתיב ואנכי איש חלק. חלק הוי׳ עמו כנ״ל.
For it is written, “Esav my brother is a hairy man,” for from the level of goats’ hair the external forces draw nourishment. But of Yaakov it is written, “And I am a smooth (chalak) man”: “Havayah’s portion (chelek) is His people,” as mentioned above.
Esav was “a hairy man,” and the external forces draw from the level of goats’ hair. Yaakov was “a smooth (chalak) man,” the chelek, the “portion,” of Havayah.


אמנם ע״י הבירורים בסור מרע ועשה טוב מברר מבחינת שערות העזים כמ״ש ואת עורות גדיי העזים216 הלבישה על ידיו217 כו׳
However, through the refinements in “turn away from evil” and “do good,” he refines [what is] from the level of goats’ hair, as it is written, “And the skins of the kids of the goats she put upon his hands,” etc.;
Through turning from evil and doing good, Yaakov refines even what belongs to the goats’ hair. So Rivkah dressed his hands in the skins of the young goats.


והיינו ג״כ שמהם נעשה הגנה להיות לאהל ומגין על המשכן שהוא בחינת תורה להגן עליו מן החיצונים ולדחותן.
and this is also that from them a protection is made, to be a tent, protecting the Mishkan, which is the level of Torah, to guard it from the external forces and to repel them.
What is refined from that hair becomes a protective tent over the Mishkan, the Torah, guarding it from the external forces and pushing them away.


וכמ״ש בגמרא פי״ב דיבמות (דק״ו ע״א) רבה דעסיק בתורה חי מ׳ שנין אביי דעסיק בתורה ובגמ״ח [ובגמילות חסדים] חי שתין שנין.218
As is written in the Gemara, chapter 12 of Yevamos (106a): “Rabbah, who engaged in Torah, lived forty years; Abaye, who engaged in Torah and in acts of kindness (gemilus chassadim), lived sixty years.”
The Talmud tells that Rabbah, who engaged only in Torah, lived forty years, while Abaye, who engaged in Torah and in acts of kindness, lived sixty: the deeds protected the Torah.


ועד״ז ג״כ הבעלי עסקים מגינים על הת״ח [התלמיד חכם / התלמידי חכמים]219 כו׳ שמתפרנסים על ידן כו׳ ועמ״ש במ״א בפי׳ שערך כעדר העזים שגלשו כו׳.
And in the same way, too, the businessmen protect the Torah scholars, etc., who are supported through them, etc. And see what is written elsewhere on the meaning of “Your hair is like a flock of goats that streamed down,” etc.
In the same way, people of business protect the Torah scholars whom they support; the Kehot note points to the Talmud’s image (Chullin 92a) of the leaves of the vine, without which its clusters of grapes could not survive. Elsewhere this is explained on “Your hair is like a flock of goats.”


ועיין מענין ועשית יריעות עזים לאהל על המשכן בזח״ב [בזהר חלק ב׳] תרומה (דק״ס ע״א) פקודי (דרל״ג ב׳).
And see on the matter of “And you shall make curtains of goats’ hair for a tent over the Mishkan” in the Zohar, Part II, Terumah (160a), Pekudei (233b).
The Zohar on Terumah and Pekudei discusses the curtains of goats’ hair as a tent over the Mishkan.


(ועוד י״ל [יש לומר] בענין אוהליך ע״פ מ״ש ברבות סדר נשא פי״ב קרוב לסופה מה טובו אוהליך יעקב זה אוהל מועד שבמדבר ושבשילה ובנוב וגבעון. משמע אבל משכנותיך ישראל היינו בהמ״ק [בית המקדש] שבירושלים.
(And it can further be said on the matter of “your tents,” according to what is written in Midrash Rabbah, Seder Naso, section 12, near its end: “‘How goodly are your tents, Yaakov’: this is the Tent of Meeting in the desert, and in Shiloh, and in Nov and Givon.” This implies that “your dwellings, Yisrael” is the Holy Temple in Jerusalem.
A further explanation comes from the Midrash: “your tents, Yaakov” are the Tent of Meeting in the desert, in Shiloh, in Nov and in Givon, and so “your dwellings, Yisrael” must be the Temple in Jerusalem.


והענין כי האהל מועד נק׳ דירת עראי של הקב״ה אבל המקדש שבירושלים היה דירת קבע220 וכמ״ש מזה בד״ה ויגש אליו יהודה.221 ועיין זח״ב [זהר חלק ב׳] תרומה) (קס״ד ב׳)222 פקודי (דרמ״א223 א׳).
And the explanation is that the Tent of Meeting is called the temporary dwelling of the Holy One, blessed be He, but the Sanctuary in Jerusalem was a permanent dwelling, as is written of this in the discourse beginning “And Yehudah approached him.” And see the Zohar, Part II, Terumah) (164b), Pekudei (241a).
The Tent of Meeting was G-d’s temporary dwelling, and the Temple in Jerusalem His permanent one. The Kehot note quotes the Tzemach Tzedek’s reading of the Zohar: the Tent of Meeting is Malchus as it is enclothed in Beriah and Yetzirah, and the Temple is Binah of Atzilus, a “dwelling of rest.”


ובע״ח [ובעץ חיים] שער מיעוט הירח פ״ב [פרק ב׳]224 וכך הוא בחינת יעקב ובחינת ישראל כי בעלי עסקים נק׳ יעקב וכשהם קובעים עתים לתורה נק׳ דירת עראי.
And in Etz Chaim, Sha’ar Mi’ut HaYareach (the Diminution of the Moon), chapter 2. And so it is with the level of Yaakov and the level of Yisrael: for businessmen are called Yaakov, and when they set times for Torah, it is called a temporary dwelling;
Etz Chaim discusses this in the gate on the diminishing of the moon. Applied to people: those in business are Yaakov, and when they set fixed times for Torah, their Torah is a temporary dwelling.


אבל ת״ח [תלמיד חכם / תלמידי חכמים] שעוסקים תמיד בתורה בקביעות נק׳ תורתם דירת קבע וזהו ויקם עדות ביעקב225 ותורה שם בישראל שבחינת התורה עצמה
but Torah scholars, who occupy themselves with the Torah constantly and as a fixed practice, their Torah is called a permanent dwelling. And this is “He established a testimony in Yaakov and set a Torah in Yisrael”: for the level of the Torah itself,
Torah scholars who study constantly have a permanent dwelling. The verse says it: G-d set “a testimony in Yaakov and a Torah in Yisrael.”


שהיא חכמה עילאה הנקרא היכלא עילאה דקוב״ה [דקודשא בריך הוא]226 שאור א״ס ב״ה שורה שם בתמידות הוא מתגלה בבחינת ישראל
which is the higher Chochmah (Chochmah Ila’ah), called the supernal chamber of the Holy One, blessed be He, where the Infinite Light (Or Ein Sof), blessed be He, rests constantly, is revealed at the level of Yisrael;
“Torah” is the higher Chochmah itself, which the Zohar calls the supernal chamber of the Holy One, blessed be He, where the Infinite Light rests constantly; it is revealed at the level of Yisrael.


אבל בחינת עדות אינו רק הארה מבחינת חכמה עילאה כענין נובלות חכמה227 הוא נמשך בבחינת יעקב ולכן נק׳ דירת עראי.
but the level of “testimony” is only a radiance from the level of the higher Chochmah, like the matter of “the fallen fruit (novlos) of wisdom”; it is drawn down at the level of Yaakov, and therefore it is called a temporary dwelling.
“Testimony” is only a ray of that wisdom, like the “fallen fruit” of supernal wisdom, as the Midrash calls the Torah. It reaches the level of Yaakov, and that is why it is a temporary dwelling.




33ועמ״ש סד״ה רני ושמחי228229 מענין עדות ותורה וסד״ה תורה צוה230 ועמ״ש סד״ה וזאת המצוה231232 שהתורה נק׳ ג״כ בית כמ״ש א״ת [אל תקרי] בניך
And see what is written at the end of the discourse beginning “Sing and rejoice,” on the matter of testimony and Torah, and at the end of the discourse beginning “The Torah [that Moshe] commanded”; and see what is written at the end of the discourse beginning “And this is the commandment,” that the Torah is also called a house, as it is written, “Do not read ‘your children’ (banayich),
Other maamarim discuss the pair “testimony” and “Torah,” and the maamar on “And this is the commandment” explains that the Torah is also called a “house.” The Talmud reads “all your children (banayich) shall be taught of G-d” as “your builders (bonayich)”: Torah scholars are builders.


אלא בוניך233234 ואיתא בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳] שי״ל [שיש לומר] דאהלים הוא הממוצע בין לבוש לבית ע״ש ועד״ז כשקובעים רק עתים לתורה נק׳ אוהל שהוא ממוצע בין בחי׳ מקיף דלבוש לבחי׳ מקיף עליון דבית.
but ‘your builders’ (bonayich).” And it is found in Etz Chaim, Sha’ar 41, chapter 3, that it can be said that tents are the intermediate between a garment and a house. See there. And in the same way, when one sets only [fixed] times for Torah, it is called a tent, which is intermediate between the level of the encompassing [light] (makif) of a garment and the level of the higher encompassing [light] of a house.
Etz Chaim says that a tent stands between a garment and a house. So setting fixed times for Torah is a “tent,” midway between the encompassing light of a garment, close around a person, and the higher encompassing light of a house.


אבל כשעוסק בתורה בקביעות נקרא בוניך. וזהו אוהב ה׳ שערי ציון מכל משכנות יעקב235 (בתלים סי׳ פ״ז [פרק ז׳]) וארז״ל [ואמרו רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דברכות דף ח׳ ע״א)
But when one occupies himself with Torah as a fixed practice, he is called “your builders.” And this is “Havayah loves the gates of Zion more than all the dwellings of Yaakov” (in Psalms, chapter 87); and our Sages, of blessed memory, said (first chapter of Berachos, page 8a):
One who studies Torah constantly is one of the “builders,” and the house he builds is the Torah’s permanent dwelling. So the verse says that G-d loves “the gates of Zion” more than all the dwellings of Yaakov.


אוהב ה׳ שערים המצויינים בהלכה יותר מבתי כנסיות236 ומבתי מדרשות. והיינו ע״ד יתרון בחי׳ משכנותיך דישראל על בחי׳ אוהליך דיעקב.
“Havayah loves the gates that are distinguished (metzuyanim) in halachah more than the synagogues and the houses of study.” And this is in the manner of the advantage of the level of “your dwellings” of Yisrael over the level of “your tents” of Yaakov.
The Talmud reads “the gates of Zion (tziyon)” as gates “distinguished (metzuyanim) in halachah,” which G-d loves more than synagogues and houses of study. This is the advantage of Yisrael’s “dwellings” over Yaakov’s “tents.”


וכמ״ש מגיד דבריו ליעקב237 חוקיו ומשפטיו לישראל והוא כענין עדות ותורה. ועיין מענין מגיד דבריו כו׳ ברבות סדר בא (פט״ו [פרק ט״ו / פרשה ט״ו] ופרשה י״ט) משפטים (פ״ל).
And as it is written, “He declares His words to Yaakov, His statutes and His judgments to Yisrael”; and this is like the matter of testimony and Torah. And see on the matter of “He declares His words,” etc., in Midrash Rabbah, Seder Bo (section 15 and section 19), Mishpatim (section 30).
So too “He declares His words to Yaakov, His statutes and judgments to Yisrael,” which parallels “a testimony in Yaakov, a Torah in Yisrael.” The Midrash discusses this verse in Shemos Rabbah.


גם יש לומר ע״ד שנתבאר בד״ה הבאים ישרש יעקב238 יציץ ופרח ישראל239 שבחי׳ הצמיחה שלעתיד זהו בחי׳ ישראל וכך התגלות פנימיות התורה שהיא פנימית ועצמות חכמה עילאה יהיה לעתיד:
It can also be said, in the manner explained in the discourse beginning “Those who come, Yaakov will take root; Yisrael will bud and blossom,” that the level of the flourishing of the future is the level of Yisrael; and so the revelation of the inner dimension (pnimiyus) of the Torah, which is the inner dimension and essence of the higher Chochmah (Chochmah Ila’ah), will be in the future.
Another explanation: in “Yaakov will take root; Yisrael will bud and blossom,” Yisrael is the flowering of the future. The inner dimension of the Torah, the essence of the higher Chochmah, will be revealed then.




Section 8 · ¶34–42
Lower and higher teshuvah: the ba’al teshuvah
34ו ונחזור לענין שלשה בחי׳ תשובה דלכאורה הרי לא מצינו בספרים רק שני בחי׳ תשובה היינו תשובה240241 תתאה ותשובה עילאה.242
6. Let us return to the matter of the three levels of teshuvah (return). For at first glance, we find in the books only two levels of teshuvah: the lower teshuvah (teshuvah tata’ah) and the higher teshuvah (teshuvah ila’ah).
Section 6 returns to the three kinds of teshuvah. Earlier books speak of only two, a lower teshuvah and a higher teshuvah. The Kehot note quotes the Rebbe’s explanation (in the maamar of 5741) of why the maamar first speaks of three, then of two, and finally of four: the way the subject is taught mirrors the subject itself.


כי תשובה היינו תשוב ה׳ ויש ה׳ תתאה ה׳ עילאה והן ב׳ תשובות הנ״ל. וכמ״ש בר״ח [בראשית חכמה] שער התשובה פ״ב [פרק ב׳].
For teshuvah means tashuv hei (“the hei returns”), and there is a lower hei and a higher hei, and these are the two teshuvos mentioned; as is written in Reishis Chochmah, Sha’ar HaTeshuvah, chapter 2.
The two come from reading teshuvah as tashuv hei, “the hei returns”: the Name Havayah has two letters hei, the lower one (Malchus) and the higher one (Binah), and each has its return. Reishis Chochmah explains this.


אך הענין הוא ע״פ מאמר הזח״ב [הזהר חלק ב׳] משפטים (דק״ו סע״ב [סוף עמוד ב]) שהובא בר״ח שם וז״ל [וזה לשונו] וכיון דאחיד באילנא דחיי כדין אקרי בעל תשובה243
But the explanation is according to the saying of the Zohar, Part II, Mishpatim (end of 106b), which is quoted in Reishis Chochmah there; and these are its words: “And once he holds fast to the Tree of Life, he is then called a ba’al teshuvah,
The resolution comes from the Zohar on Mishpatim, quoted in Reishis Chochmah: one who holds fast to the Tree of Life is called a ba’al teshuvah.


דהא כנס״י [כנסת ישראל] תשובה אוף הכי אקרי ואיהו בעל תשובה אקרי. וקדמאי אמרו בעל תשובה ממש.
for the Congregation of Israel (Knesses Yisrael) is also called teshuvah, and he is called the ba’al (husband) of teshuvah. And the early ones said: ‘ba’al teshuvah,’ literally.
The Congregation of Israel, Malchus, is also called “teshuvah,” and the one who returns becomes its ba’al, its husband. The ancients meant “ba’al teshuvah” literally: a husband to teshuvah.


וע״ד אפילו צדיקים גמורים אינם יכולים לעמוד במקום שבעלי תשובה עומדים עכ״ל [עד כאן לשונו], ופי׳ במק״מ [במקדש מלך] שם בענין כדין אקרי בעל תשובה פי׳ כיון שהוא אחוז בזעיר לכך נק׳ בחי׳ בעל היינו משפיע לבחי׳ ה׳ תתאה.244
And because of this, even perfect tzaddikim cannot stand in the place where ba’alei teshuvah stand.” End of quote. And the Mikdash Melech there explains, on “he is then called a ba’al teshuvah”: since he holds fast to Z’eir [Anpin], he is therefore called the level of ba’al, that is, one who bestows upon the level of the lower hei.
That is why ba’alei teshuvah stand where even perfect tzaddikim cannot. The Mikdash Melech, a commentary on the Zohar, explains: holding fast to Z’eir Anpin, the Tree of Life, he becomes a ba’al, one who bestows upon the lower hei, Malchus.




35וז״ש [וזהו שכתוב] דהא כנס״י [כנסת ישראל] שהיא המל׳ תשובה אוף הכי אקרי245 ור״ל [ורוצה לומר] שנק׳ ג״כ תשובה כמו הבינה שהיא ה׳ עילאה והיא ה׳ תתאה.
And this is what it says, “for the Congregation of Israel,” which is Malchus (sovereignty), “is also called teshuvah”: that is, it too is called teshuvah, like Binah (understanding), which is the higher hei; and it is the lower hei.
The Zohar says that the Congregation of Israel, Malchus, is “also” called teshuvah, like Binah, the higher hei; so Malchus is the lower hei.


ומאחר שהבעל תשובה אוחז בעה״ח [בעץ החיים] שהוא ז״א ע״כ נק׳ בעל תשובה ר״ל [רוצה לומר] שהוא גורם המשכה עליונה בבחי׳ מל׳ והיינו המשכה מסוכ״ע בממכ״ע [בממלא כל עלמין] ע״י ועשה טוב.
And since the ba’al teshuvah holds fast to the Tree of Life, which is Z’eir Anpin (the emotive attributes), he is therefore called ba’al teshuvah: that is, he causes a supernal drawing-down into the level of Malchus, that is, a drawing-down from sovev kol almin into memalei kol almin, through “and do good.”
The ba’al teshuvah holds fast to the Tree of Life, Z’eir Anpin, and so he draws a supernal light into Malchus: from sovev into memalei, through doing good.




36ולכן נק׳ בעל ממש משפיע לתשובה זו כו׳. הרי מובן איך בבחינת תשובה תתאה שהוא ענין תשוב ה׳ תתאה יש שני מדריגות והיינו התשובה דסור מרע והתשובה דועשה טוב.
Therefore he is called a ba’al in the literal sense: one who bestows upon this teshuvah, etc. Thus it is understood how within the level of the lower teshuvah, which is the matter of “the lower hei returns,” there are two levels: the teshuvah of “turn away from evil” and the teshuvah of “and do good.”
So the lower teshuvah, the return of the lower hei, has two stages: the teshuvah of turning away from evil and the teshuvah of doing good.


שע״י סור מרע גורם שתשוב ה׳ תתאה לגבי ו׳ דהיינו שע״י העוונות גורם התלבשות ה׳ תתאה בנוגה כמש״ל [כמה שכתוב לעיל] בענין ובפשעכם שולחה אמכם246 כו׳.
For through “turn away from evil” one causes the lower hei to return to the vav; that is, through the sins one causes the enclothing of the lower hei in Nogah, as was explained above on the matter of “And for your transgressions your mother was sent away,” etc.
Sins cause the lower hei, the Shechinah, to be enclothed in Nogah, as explained on “for your transgressions your mother was sent away.” Turning away from evil returns the lower hei to the vav, to Z’eir Anpin.


אמנם ע״י סור מרע ניתקן בחינה זו וכמ״ש בר״ח שם ויובן עפמ״ש [על פי מה שכתוב] לקמן247 בענין הוי׳ צלך248 כו׳.
However, through “turn away from evil” this level is rectified, as is written in Reishis Chochmah there; and it will be understood according to what is written below on the matter of “Havayah is your shadow,” etc.
Turning away from evil repairs this, as Reishis Chochmah writes. The text refers to an explanation “below” on “Havayah is your shadow”; the Kehot note suggests reading “above, at the end of section 4,” and adds that in manuscript 1102 this passage stands in section 3, so the reference is to what is printed earlier (74c).


אך כדי שיומשך בה המשכת תוספת אור מא״ס ב״ה ממש מבחינת סוכ״ע זהו ע״י ועשה טוב שעי״ז ממשיך מלמעלה למטה.
But in order that there be drawn into it a drawing-down of additional light from the Infinite One (Ein Sof), blessed be He, Himself, from the level of sovev kol almin, this is through “and do good,” for through this one draws down from above to below.
Drawing additional light into the lower hei from the Infinite One, from sovev, comes through doing good, which draws from above to below.




37וע״ז מורה הוי״ו דשם הוי׳ שנק׳ עץ החיים ואזי נק׳ בעל תשובה לפי שגורם יחוד בחי׳ ו״ה
And to this the vav of the Name Havayah points, which is called the Tree of Life; and then he is called ba’al teshuvah, because he brings about the union of the level of vav-hei,
The vav of the Name Havayah, Z’eir Anpin, is the Tree of Life. The one who does good is called ba’al teshuvah because he unites vav and hei, Z’eir Anpin and Malchus.


שהוא יחוד סובב וממלא והתשובה הג׳ זהו ענין תשוב ה׳ עילאה והוא למעלה מבחי׳ סוכ״ע. כי הבינה נק׳ לפני הוי׳ שהיא למעלה מבחי׳ ז״א הנק׳ הוי׳ סוכ״ע כו׳.
which is the union of sovev and memalei. And the third teshuvah is the matter of “the higher hei returns,” and it is above the level of sovev kol almin. For Binah is called “before Havayah,” for it is above the level of Z’eir Anpin, which is called Havayah, sovev kol almin, etc.
That union is the union of sovev and memalei. The third teshuvah is the return of the higher hei, Binah, which is above sovev: Binah is called “before Havayah,” above Z’eir Anpin, which is called Havayah and is sovev.




38וגם כי התגלות עתיק הוא בבינה249 והנה נודע מהאריז״ל [מהאר״י זכרונו לברכה] דיחוד250 ו״ה הוא ע״י תומ״צ [תורה ומצות] אכן יחוד י״ה זהו דוקא ע״י מס״נ [מסירות נפש] ולכן תשובה זו הוא למעלה מבחינת ועשה טוב כו׳.
And also, because the revelation of Atik is in Binah. Now, it is known from the Arizal, of blessed memory, that the union of vav-hei is through Torah and mitzvos, but the union of yud-hei is specifically through self-sacrifice (mesirus nefesh); and therefore this teshuvah is above the level of “and do good,” etc.
Binah is higher still because Atik, the inner dimension of Keser, is revealed in it. The Arizal teaches that the union of vav-hei comes through Torah and mitzvos, but the union of yud-hei, Chochmah and Binah, only through self-sacrifice; so this teshuvah is above doing good.


ואעפ״כ [ואף על פי כן] מבואר כאן שתשובה זו הוא ע״י התורה כי התורה מחו״ב [מחכמה ובינה]251 נפקת דהיינו שהיא מוחין דאבא כו׳.
And even so, it is explained here that this teshuvah is through the Torah, because “the Torah issues from Chochmah and Binah,” that is, it is the intellect (mochin) of Abba, etc.
Yet the maamar said that the third teshuvah comes through the Torah. That is because the Torah issues from Chochmah and Binah: it is the intellect of Abba.




39ולפי האמת יש בתשובה עילאה זו ג״כ ב׳ בחינות שבתשובה תתאה. היינו252 הא׳ תשוב ה׳ עילאה לגבי יו״ד הב׳ כשנק׳ בעל תשובה
And in truth, in this higher teshuvah too there are the two levels [found] in the lower teshuvah: the first, “the higher hei returns” to the yud; the second, when one is called ba’al teshuvah;
In fact the higher teshuvah also has two stages, like the lower one: first the higher hei returns to the yud, Binah to Chochmah; then the person is called a ba’al teshuvah.


והיינו מה שאמרו וקדמאי אמרו בעל תשובה ממש253 ופי׳ במק״מ [במקדש מלך] שהוא עולה לאבא ונקרא משפיע לבחי׳ הבינה.
and this is what they said, “And the early ones said: ba’al teshuvah literally”; and the Mikdash Melech explains that he rises to Abba and is called one who bestows upon the level of Binah.
This is the Zohar’s “the ancients said ‘ba’al teshuvah’ literally”: according to the Mikdash Melech, he rises to Abba and becomes one who bestows upon Binah.




40וזהו כמ״ש במ״א בפי׳ תשובה תשוב ה׳ במילוי יו״ד254 שהוא ענין ממעמקים קראתיך255 ב׳ עומקים כו׳
And this is as is explained elsewhere on the meaning of teshuvah, tashuv hei, with the hei spelled out with a yud, which is the matter of “From the depths I have called You”: two depths, etc.;
Elsewhere teshuvah is read with the hei spelled out with a yud, the higher hei joined to Chochmah. This is “From the depths I have called You”: two depths.


היינו בינה לבא256257 הוא בחי׳ פנימיות הלב ובחי׳ חכמה258 המאירה בפנימיות הלב והיא תעלומות לבו גם י״ל [יש לומר] שב׳ עומקים אלו היינו בינה היא אהבה רבה למס״נ [למסירות נפש] באחד וחכמה עילאה היא יראה עילאה כו׳.
that is, “Binah is the heart,” which is the level of the inner dimension of the heart, and the level of Chochmah that shines in the inner dimension of the heart, which is “the hidden depths of his heart.” It can also be said that these two depths are: Binah is the great love (ahavah rabbah), for self-sacrifice in [saying] “One,” and the higher Chochmah is the higher awe (yirah ila’ah), etc.
The two depths are Binah, “the heart,” the inner dimension of the heart, and Chochmah, which shines in that inner heart, its “hidden depths.” Or: Binah is the great love that gives itself up in saying “One,” and the higher Chochmah is the higher awe.




41ואעפ״כ [ואף על פי כן] אמר כאן רק שלשה מדרגות בתשובה כי או״א [אבא ואימא] הן תרין ריעין259 דלא מתפרשין ע״כ הם שניהם מדרגה אחת בכלל.
And even so, he spoke here of only three levels of teshuvah (return), because Abba and Imma (Chochmah and Binah) are “two companions who never part”; therefore both of them are, in general, a single level.
If the higher teshuvah has two stages, there are really four teshuvos. The maamar spoke of only three because Abba and Imma, Chochmah and Binah, are “two companions who never part,” as the Zohar says, so their two stages count as one level.


והנה מבואר למעלה דג׳ תשובות אלו נרמזים בג׳ אותיות בכר ובחי׳ זו הרביעית260 נרמז בכללות תיבת בכר שרומז בחכמה עילאה שנקרא בכר ראשית הגילוי וכמ״ש בזח״א [בזהר חלק א] בראשית (די״ג ע״ב)
Now, it was explained above that these three teshuvos are alluded to in the three letters of bechor; and this fourth level is alluded to in the word bechor as a whole, which alludes to the higher Chochmah (Chochmah Ila’ah), which is called bechor (firstborn), the beginning of revelation; as is written in the Zohar, Part I, Bereishis (13b):
The three teshuvos are hinted at in the three letters of bechor; the fourth is hinted at in the word bechor as a whole, which stands for the higher Chochmah. Chochmah is the “firstborn,” the first point of revelation.


קדש לי כל בכר261262 דא יו״ד דאיהו קדש בוכרא דכל קודשין עילאין263 ובפ׳ ואתחנן (דרס״ב א׳).
“‘Sanctify to Me every firstborn’: this is the yud, which is holy, the firstborn of all the supernal holy things”; and in Parshas Va’eschanan (262a).
The Zohar reads “Sanctify to Me every firstborn” as referring to the yud of the Name, Chochmah, “the firstborn of all the supernal holy things.”


וענין ב׳ בחינות אלו למעלה היינו כי תשוב ה׳ עילאה לגבי יו״ד זהו מלמטה למעלה ואח״כ כשנקרא בעל תשובה היינו כשנמשך מלמעלה למטה מבחינת ע״ק [עתיקא קדישא] לאבא ומאבא לאימא.
And the matter of these two levels above is this: “the higher hei returns” to the yud, and this is from below upward; and afterwards, when one is called ba’al teshuvah, that is when it is drawn from above downward, from the level of Atika Kadisha (the Holy Ancient One) to Abba, and from Abba to Imma.
The two stages above are these: first the higher hei, Binah, returns to the yud, Chochmah, from below upward; then, as “ba’al teshuvah,” light is drawn from above downward, from Atika Kadisha to Abba and from Abba to Imma.


ועד״ז נתבאר בזח״ג [בזהר חלק ג] ויקרא (דט״ז ע״א)264 ע״פ ישוב ירחמנו265 מאן ישוב ישוב ע״ק [עתיקא קדישא] לאתגלייא266 כו׳
And along these lines it is explained in the Zohar, Part III, Vayikra (16a), on “He will again have mercy on us (yashuv yerachamenu)”: “Who will return? Atika Kadisha will return to be revealed,” etc.,
The Zohar reads “He will again (yashuv) have mercy on us” in the same way: “Who will return? Atika Kadisha will return to be revealed.”


בז״א והוא ענין ההמשכה מלמעלה למטה. ועמ״ש סד״ה כי תשמע בענין לעשות הישר בעיני267 ה׳.
in Z’eir Anpin (the emotive attributes); and this is the matter of the drawing-down from above downward. And see what is written at the end of the discourse beginning “When you hearken,” on the matter of “to do what is right in the eyes of Havayah.”
That is, Atik is revealed in Z’eir Anpin, a drawing-down from above to below. The maamar on “When you hearken… to do what is right in the eyes of Havayah” discusses this at its end.


וזהו ענין פטר כל רחם וכדפי׳ בזח״א [בזהר חלק א] בראשית (די״ג סע״ב [סוף עמוד ב])268 פטר כל רחם בההיא שביל דקיק דנחת מן יו״ד דאיהו אפתח רחמא למעבד פירין כו׳.
And this is the matter of “that which opens every womb,” as is explained in the Zohar, Part I, Bereishis (end of 13b): “‘That which opens every womb’: by that narrow path that descends from the yud, which opened the womb to produce fruit,” etc.
This drawing-down is “that which opens every womb”: the Zohar explains it as the narrow path that descends from the yud, Chochmah, and opens the “womb,” Binah, to bring forth fruit.


וזה יתבאר ממ״ש בד״ה לך לך269270 שלהיות הגילוי למטה מבחי׳ ח״ע [חכמה עילאה] בא לזה כח מע״ק [מעתיקא קדישא] מקוצי של יו״ד לקוץ התחתון וממנו לה׳ עילאה כו׳ להיות אתפריעו כל נהורין כו׳.
And this will be explained from what is written in the discourse beginning “Go forth,” that for there to be revelation below the level of the higher Chochmah, the power for this comes from Atika Kadisha, from the tips of the yud, to the lower tip, and from it to the higher hei, etc., so that “all the lights were revealed,” etc.
The Torah Ohr maamar on “Go forth” explains that for revelation to come below the higher Chochmah, the power must come from Atika Kadisha, the upper tip of the yud, through the yud’s lower tip to the higher hei, so that “all the lights were revealed.”


גם ע״ד ואני אפתח לך תרעין עילאין כו׳ וכפתחו של אולם כו׳ אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] בחי׳ את ברכתי כו׳ שהיא בחי׳ מטל השמים שהטל הוא אתעדל״ע [אתערותא דלעילא] מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם.
Also in the manner of “And I will open for you the supernal gates,” etc., and “like the opening of the Hall,” etc.: an arousal from above that is above the arousal from below, the level of “my blessing,” etc., which is the level of “of the dew of the heavens”; for dew is an arousal from above, from a level that the arousal from below does not reach.
So too the images of G-d’s promise to open the supernal gates, and of the opening as wide as the entrance to the Temple’s Hall: an arousal from above that is greater than the arousal from below. It is like dew, which comes from above from a level that no arousal from below reaches.




42ועמ״ש במ״א בענין פותח את ידיך בד״ה כי ההרים ימושו271272 ובד״ה יחיינו מיומים273274 ומ״ש בענין פי׳ מפתחות הפנימיות275 בד״ה כי תשמע הנ״ל.
And see what is written elsewhere on the matter of “You open Your hand,” in the discourse beginning “For the mountains shall depart” and in the discourse beginning “He will revive us after two days”; and what is written on the meaning of “the inner keys” in the discourse beginning “When you hearken,” mentioned above.
Other maamarim discuss “You open Your hand” and the “inner keys,” the Talmud’s image for the Torah, as images of the opening from above.


והיינו ע״י שבתחלה קדש לי כל בכר כענין פתחי לי276 כו׳ אתעדל״ת [אתערותא דלתתא] המעורר אתעדל״ע [אתערותא דלעילא] כו׳
And this is through, first, “Sanctify to Me every firstborn,” like the matter of “Open to me,” etc.: an arousal from below that arouses an arousal from above, etc.,
This opening from above comes after the arousal from below, “Sanctify to Me every firstborn,” like “Open to me,” in which G-d asks Israel to make the first opening so that He can open from above.


באדם ובבהמה277 בחינת זרע אדם וזרע בהמה278 כמ״ש בד״ה ואלה המשפטים279280 גם כמ״ש והיה הבן הבכור לשניאה.281
“among man and among beast”: the level of “the seed of man and the seed of beast,” as is written in the discourse beginning “And these are the judgments”; and also as it is written, “And the firstborn son is of the hated one.”
The firstborn are to be sanctified “among man and among beast,” which the text links with “the seed of man and the seed of beast,” as explained in the Torah Ohr maamar on “And these are the judgments.” It also brings the verse “And the firstborn son is of the hated one” on the subject of the firstborn.


(ועיין מענין קדש לי כל בכר ברבות ס״פ בא ובשה״ש [ובשיר השירים] ס״פ מה יפו פעמיך.282 ובקהלת בפסוק מה יתרון העושה. ועמ״ש מענין לידה בד״ה וארא אל אברהם283284 ומשם יובן ג״כ ענין פטר כל רחם):285
(And see on the matter of “Sanctify to Me every firstborn” in Midrash Rabbah, at the end of Parshas Bo, and in [Midrash Rabbah on] Shir HaShirim, at the end of [the passage on] “How beautiful are your steps”; and in Koheles, on the verse “What advantage has the one who works.” And see what is written on the matter of birth in the discourse beginning “And I appeared to Avraham,” and from there the matter of “that which opens every womb” will also be understood.)
The parenthesis lists Midrashim on “Sanctify to Me every firstborn,” in Shemos Rabbah, Shir HaShirim Rabbah and Koheles, and the Torah Ohr maamar on birth, “And I appeared to Avraham,” which also explains “that which opens every womb.”



In one’s avodah
Turn away from evil completely, uprooting the desire for this world, even for what is permitted: “Sanctify yourself in what is permitted to you,” and eat only in order to have strength to pray. Do not be lazy in Torah study and prayer, and do the mitzvos with joy, not as a habit learned by rote. Beyond all deeds, seek to return to your root with no sense of self, through Torah studied for its own sake after prayer, setting fixed times for Torah and, where possible, studying constantly.
Questions for discussion
	Why does a soul that was already a perfect tzaddik in Gan Eden gain by descending to become a ba’al teshuvah?
	Why is “our G-d” said of the Name Elokim, and how can it also mean that Havayah itself is our G-d?
	Why is a Torah scholar’s neglect of doing good graver than an unlearned person’s actual sin, according to the analogy of the fruit tree?
	What is the teshuvah of one who has no sins at all, and why is it reached through the Torah?
	How do the goats’-hair tent and the inner curtains of the Mishkan explain the relation between Yaakov and Yisrael, and between people of business and Torah scholars?

Sources and references
Notes
Paragraph 1
1מה טובו אוהליך
The Kehot note lists two other transcripts of this maamar: one written down by the Mitteler Rebbe and one by Rabbi Moshe, the Alter Rebbe’s son.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ב ח״א ע׳ רלא. והנחת הר״מ בן אדה״ז שם כרך-ב ע׳ תצד. ובאריכות במאמרי אדה״א במדבר ח״ד ע׳ א׳תקצב ואילך. הגהות וביאורים באוה״ת בלק ע׳ א׳לב-א׳מה. ולכללות המאמר ראה גם באוה״ת פ׳ בא ע׳ של ואילך. שמות כרך-ז ע׳ ב׳תרמז. סה״מ אידיש ע׳ 122. ד״ה זה דשנת תשמ״א. לקו״ש-יא ע׳ 21. נתבאר בד״ה מה טובו תשד״מ.
2כל הקורא לאברהם
The Talmud rules that one who calls Avraham “Avram” transgresses, but one who calls Yaakov “Yaakov” does not, since Scripture itself returned to that name. The Alter Rebbe asks what lies behind the difference.
Berakhot 13a:8–9ברכות י״ג א:ח׳-ט׳
תָּנֵי בַּר קַפָּרָא: כָּל הַקּוֹרֵא לְאַבְרָהָם ״אַבְרָם״ — עוֹבֵר בַּעֲשֵׂה. שֶׁנֶּאֱמַר: ״וְהָיָה שִׁמְךָ אַבְרָהָם״. רַבִּי אֱלִיעֶזֶר אוֹמֵר: עוֹבֵר בְּלָאו, שֶׁנֶּאֱמַר: ״וְלֹא יִקָּרֵא עוֹד [אֶת] שִׁמְךָ אַבְרָם״. אֶלָּא מֵעַתָּה הַקּוֹרֵא לְשָׂרָה ״שָׂרַי״ הָכִי נָמֵי?
Bar Kappara taught : Whoever calls Abraham " Abram " transgresses a command ; as it is said, "Thy name shall be Abraham" (Gen. xvii. 5). R. Eliezer says: He transgresses a prohibition ; as it is said, "Thy name shall no more be called Abram" (ibid.). But now, can this also apply to one who calls Sarah "Sarai"?
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
3ולא יקרא עוד שמך אברהם
“And your name shall no longer be called Avram, but your name shall be Avraham.” This is the verse from which the Talmud learns the prohibition of calling Avraham by his old name.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ב.
4Bilaam’s blessing, “How goodly are your tents, Yaakov, your dwellings, Yisrael.” The maamar will read its two halves as the two levels named Yaakov and Yisrael.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Kehot’s note points to Genesis 17:5 for these words.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6ויעקבני זה פעמים
Esav says of Yaakov, “Is he not rightly named Yaakov, for he has supplanted me these two times.” The maamar later reads the “two times” as the first two kinds of teshuvah.
Genesis 27:36בראשית כ״ז:ל״ו
וַיֹּאמֶר הֲכִי קָרָא שְׁמוֹ יַעֲקֹב וַיַּעְקְבֵנִי זֶה פַעֲמַיִם אֶת־בְּכֹרָתִי לָקָח וְהִנֵּה עַתָּה לָקַח בִּרְכָתִי וַיֹּאמַר הֲלֹא־אָצַלְתָּ לִּי בְּרָכָה:
And he said: ‘Is not he rightly named Jacob? for he hath supplanted me these two times: he took away my birthright; and, behold, now he hath taken away my blessing.’ And he said: ‘Hast thou not reserved a blessing for me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, לו.
7נהנה מזיו השכינה
In the World to Come the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe uses it to describe the soul’s state before its descent.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יז, א.
8אך התירוץ האמיתי
The note quotes the Alter Rebbe there: “And every person was created to be a ba’al teshuvah, even if he never committed any sin in his life.” It supports the point that the soul’s gain is becoming a ba’al teshuvah.
Kehot’s noteראה מאמרי אדה״ז פרשיות-ב ע׳ תשכז ”וכל אדם נברא להיות בע״ת אפילו לא עבר שום עבירה מימיו”. מובא בלקו״ש חל״ז ע׳ 32 הערה 37. ראה בלקו״ש חט״ו ע׳ 249 שהקושיא כאן מה שנעשה ”יתרון” ע״י הירידה, ואין זה סתירה למה שנתבאר בכ״מ הירידה בשביל ”העלי׳”, ע״ש. ראה לקו״ש ח״כ ע׳ 86 ואילך.
9יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
10יפה שעה אחת בתשובה ומעשים טובים
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” This is the first proof that the soul gains through its descent something it lacked above.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
11במקום שבעלי תשובה עומדין
“In the place where ba’alei teshuvah stand, perfect tzaddikim do not stand.” The Alter Rebbe applies it to the soul: above it is a perfect tzaddik, below it can become a ba’al teshuvah.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
12אלה מסעי
“These are the journeys of the children of Israel.” The opening words of a maamar the text cites on the soul’s gain from its descent.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13אשר ברא אלקים לעשות
“Which G-d created to make,” the closing words of the account of creation. The maamar on “These are the journeys” discusses the soul’s descent in connection with these words.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ובד״ה ועתה יגדל נא
That maamar explains that the soul’s descent into this world is for the sake of an ascent: before it came here it was at the level of “standing,” and through keeping the mitzvos in this world it gains the level of “walking,” as in “I will give you places to walk among these who stand.”
Kehot’s noteלעיל לח, ד.
15ועתה יגדל נא
Moshe’s prayer after the sin of the spies, “And now, I pray, let the power be great.” The opening words of the maamar in Likkutei Torah on Sh’lach that the text cites.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16עומדים ומהלכים
“I will give you places to walk among these who stand.” In the cited maamar the soul before its descent is “standing,” and through the mitzvos it gains the power to “walk.”
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov.” The opening words of another maamar cited on this subject.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18את קרבני לחמי
“My offering, My bread, for My fire-offerings.” The opening words of another maamar cited on this subject.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כי אין אלקי בקרבי מצאוני הרעות האלה
Moshe foretells that in exile Israel will say, “Is it not because my G-d is not within me that these evils have found me?” The Alter Rebbe uses it to show that sin keeps “my G-d” from being within a person.
Deuteronomy 31:17דברים ל״א:י״ז
וְחָרָה אַפִּי בוֹ בַיּוֹם־הַהוּא וַעֲזַבְתִּים וְהִסְתַּרְתִּי פָנַי מֵהֶם וְהָיָה לֶאֱכֹל וּמְצָאֻהוּ רָעוֹת רַבּוֹת וְצָרוֹת וְאָמַר בַּיּוֹם הַהוּא הֲלֹא עַל כִּי־אֵין אֱלֹקַי בְּקִרְבִּי מְצָאוּנִי הָרָעוֹת הָאֵלֶּה:
Then My anger shall be kindled against them in that day, and I will forsake them, and I will hide My face from them, and they shall be devoured, and many evils and troubles shall come upon them; so that they will say in that day: Are not these evils come upon us because our G-d is not among us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20“Rather, your iniquities have separated between you and your G-d.” From this the Alter Rebbe concludes that sin is a screen between a person and “our G-d.”
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שני בדי ארון
The Midrash contrasts “Do I not fill the heavens and the earth?” with G-d’s speaking to Moshe from between the two poles of the Ark. The Alter Rebbe asks why only the second is called a contraction.
Bereshit Rabbah 4:4בראשית רבה ד׳:ד׳
… כג ): ”הלא את השמים ואת הארץ אני מלא” היה מדבר עם משה מבין שני בדי הארון א״ל הבא לי מראות גדולות א״ל ראה בבואה שלך בהן ראה אותה גדולה א״ל הבא לי מראות קטנות הביא לו מראות קטנות א״ל ראה בבואה שלך בהן ראה אותה קטנה א״ל מה אם אתה שאתה בשר ודם אתה משנה עצמך בכל מה שתרצה מי שאמר והיה העולם ברוך הוא עאכ״ו הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא וכשהוא רוצה היה מדבר עם משה מבין שני בדי הארון א״ר חנינא …
A certain Samaritan asked Rabbi Meir, saying to him: ‘Is it possible that the upper waters are suspended by the word of G-d?’ He said to him: ‘Yes.’ He said to him: ‘Bring me a tube with water.’ He brought him a tube with water. He placed a gold plate on top if it, and the water did not stay in place; [he placed] a silver plate, and the water did not stay in place. When he put his finger on top of it, the water stayed in place. He …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
22מלא כל הארץ כבודו
The angels’ praise, “The whole earth is full of His glory.” It shows that G-d is everywhere without any mention of contraction.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23“Do I not fill the heavens and the earth? says Havayah.” The Alter Rebbe answers that G-d fills them in a hidden way, while between the poles of the Ark He was revealed.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
24את השמים וכו׳ אני מלא
“Do I not fill the heavens and the earth?” The Alter Rebbe reads it as G-d’s hidden presence, which is everywhere.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ויקח קרח
“And Korach took.” The opening words of the maamar that discusses at length how thought is present in the foot and in the brain.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
26כי חלק הוי׳ עמו
“For Havayah’s portion is His people; Yaakov is the cord of His inheritance.” Read as saying that every Jewish soul is a portion of the Name Havayah.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כי חלק הוי׳ עמו
One of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Lech Lecha 35:465–476ספר הזהר, לך לך ל״ה:תס״ה-תע״ו
The next words are, “he put a fence round it and stoned it”: Ten are fixed in one. i.e. he removed from himself and from his portion all the celestial chieftains and champions, and all the “lower crowns”, and chose this vineyard for his portion, as it is written, “For the L-rd’s portion is his people, Jacob is the lot of his inheritance” (Deut. 32, 9).
The Zohar; London, Soncino Press, 1933 (Public Domain)
28כי חלק הוי׳ עמו
One of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Vayetzei 31:305–32:310ספר הזהר, ויצא ל״א:ש״ה-ל״ב:ש״י
Thus all that Jacob did contained a deep symbolic purpose. Further it is written: AND JACOB TOOK RODS OF FRESH POPLAR, ETC. R. Eleazar discoursed here on the verse: For the L-rd hath chosen Jacob unto himself and Israelfor his own treasure (Ps. 135, 4). ‘From the actual words of the original’, he said, ‘we could not tell whether it was the L-rd who chose Jacob or vice-versa. That the former is meant we know from the parallel verse which says: “For the portion of the L-rd is his people, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29כי חלק הוי׳ עמו
One of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Mishpatim 3:34–43ספר הזהר, משפטים ג׳:ל״ד-מ״ג
See, now. All the Names of the Holy One, blessed be He, and all subsidiary Names, ramify in different directions and are encircled in each other, as it were, and yet branch out into various paths. Only one aspect is not so scattered: and that is the one definite and particular Name, which is the heritage of the one particular people, namely, the Name TETRAGRAMMATON; for it is written: “For the portion of TETRAGRAMMATON is His people”; “And ye who cleave to TETRAGRAMMATON” (Deut. 32, 9, IV, 4), which signifies …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30כי חלק הוי׳ עמו
One of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Achrei Mot 18:110–19:118ספר הזהר, אחרי מות י״ח:ק״י-י״ט:קי״ח
and the psalm, “Thou preparest a table before me in the presence of mine enemies” (Ps. 23, 5). All that day they gladdened themselves with words of the Torah, and the joy of R. Simeon was great. R. Pinchas took R. Eleazar and did not leave him all that day and night, saying: ‘All this great joy and gladness is of my portion, and they will make proclamation concerning me to that effect in the other world.’ When they rose to depart R. Pinchas would not at first let R. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
31כי חלק הוי׳ עמו
One of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
WHICH YE SHALL PROCLAIM IN THEIR APPOINTED SEASON. Israel have two portions in them-whether from the side of the King, since Israel “cleave to the L-rd”, or from the side of Holiness, since they are called “men of holiness”. Therefore (says the Scripture), for you it is fitting to invite them and to prepare a joyful feast before them and rejoice in them:
The Zohar; London, Soncino Press, 1933 (Public Domain)
32כי חלק הוי׳ עמו
The last of the Zohar passages the text lists on “For Havayah’s portion is His people.”
Zohar, Ha'Azinu 1:1–3:11ספר הזהר, האזינו א׳:א׳-ג׳:י״א
GIVE EAR, YE HEAVENS, AND I WILL SPEAK, ETC. R. Judah cited here the verse: “I opened to my beloved, but my beloved had withdrawn himself and was gone”, etc. (S.S. 5, 6). ‘And just before this it is written, “I was asleep but my heart waked” (Ibid. 2). Said the Community of Israel: I was asleep to the precepts of the Law when I went in the wilderness, but my heart was awake to enter the land so as to perform them, since they all are meant for the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The continuation of the verses on which the cited Torah Ohr maamar is based.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34וידבר אלקים אל משה ויאמר אליו אני הוי׳
“And Elokim spoke to Moshe and said to him: I am Havayah.” The cited maamar reads it as Havayah revealed through Elokim.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35“My dove, in the clefts of the rock.” The verse of the explanation the text cites for the souls’ root in Atzilus.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36“But Havayah your G-d would not listen to Bilaam, and Havayah your G-d turned the curse into a blessing for you.” The opening words of a maamar cited for the soul’s portion of Havayah.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37קדש ישראל לה׳
“Israel is holy to Havayah, the first of His produce.” The opening words of a maamar in Likkutei Torah on Pinchas that the text cites on the meaning of “our G-d.”
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
38“And He breathed into his nostrils the breath of life.” Iggeres HaTeshuvah reads it as the soul’s being drawn from G-d’s inner life-force.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39“Your iniquities have separated between you and your G-d.” Only sin, which is against G-d’s will, can come between the soul and its source.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40Kehot’s note points to Isaiah 21 for these words.
Isaiah 21ישעיהו כ״א
Paragraph 6
41מלפפתו
One who commits a sin, it wraps around him and goes before him to the Day of Judgment. The Alter Rebbe links it to the soiled garments that sin makes for the soul.
Avodah Zarah 5aעבודה זרה ה׳ א
42ועשית ציץ
“And you shall make a headplate of pure gold.” The opening words of the Torah Ohr maamar the text cites on the meaning of the partition.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בכל צרתם
“In all their affliction He was afflicted.” Cited from the Midrash on the thorn-bush, as part of the discussion of the partition.
Isaiah 63:9ישעיהו ס״ג:ט׳
בְּכׇל־צָרָתָם לוֹ צָר וּמַלְאַךְ פָּנָיו הוֹשִׁיעָם בְּאַהֲבָתוֹ וּבְחֶמְלָתוֹ הוּא גְאָלָם וַיְנַטְּלֵם וַיְנַשְּׂאֵם כׇּל־יְמֵי עוֹלָם:
In all their affliction He was afflicted, and the angel of His presence saved them; in His love and in His pity He redeemed them; And He bore them, and carried them all the days of old. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44“My dove, in the clefts of the rock.” The verse of the explanation in which “I clothe the heavens with blackness” is interpreted.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אלביש שמים קדרות
“I clothe the heavens with blackness, and make sackcloth their covering.” The image of the coarse garment that hides G-dliness.
Isaiah 50:3ישעיהו נ׳:ג׳
אַלְבִּישׁ שָׁמַיִם קַדְרוּת וְשַׂק אָשִׂים כְּסוּתָם:
I clothe the heavens with blackness, And I make sackcloth their covering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46אלה מסעי
“These are the journeys of the children of Israel.” The opening words of an explanation the text cites here.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ובפשעכם שולחה אמכם
The Zohar on Acharei that the text cites on “your mother was sent away”; the Kehot note gives the page as 75a, correcting the 74b printed in the text.
Zohar, Achrei Mot 54:332–56:340ספר הזהר, אחרי מות נ״ד:של״ב-נ״ו:ש״מ
1The first 18 lines of the Hebrew text are not found in our translation.THE NAKEDNESS OF THY FATHER’S WIFE SHALT THOU NOT UNCOVER. Who is meant by thy father’s wife? Said R. Simeon: ‘We have learnt: As long as the Matrona is with the King and giveth suck to thee, she is called “thy mother”. Now, however, that she is banished with thee and is removed from the King, she is called “thy father’s wife”. She is his wife, because he has not divorced her, although she is in exile. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
48“Yaakov is the cord of His inheritance.” Like a rope, the bond between Israel and G-d carries the effect of a person’s deeds above.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49“My offering, My bread, for My fire-offerings.” The opening words of the maamar in Likkutei Torah on Pinchas that discusses the soiled garments of sin.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50The Midrash asks why G-d appeared to Moshe from a thorn-bush, and explains with “In all their affliction He was afflicted”: G-d shares Israel’s distress. The text points here in its discussion of the partition.
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
51“Your iniquities have separated between you and your G-d.” The verse that Reishis Chochmah calls the mystery of the partition, and that this paragraph explains.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52“And for your transgressions your mother was sent away.” Iggeres HaTeshuvah, chapter 6, discusses it; the “mother” sent away is the Shechinah in exile.
Isaiah 50:1ישעיהו נ׳:א׳
כֹּה אָמַר ה׳ אֵי זֶה סֵפֶר כְּרִיתוּת אִמְּכֶם אֲשֶׁר שִׁלַּחְתִּיהָ אוֹ מִי מִנּוֹשַׁי אֲשֶׁר־מָכַרְתִּי אֶתְכֶם לוֹ הֵן בַּעֲוֺנֹתֵיכֶם נִמְכַּרְתֶּם וּבְפִשְׁעֵיכֶם שֻׁלְּחָה אִמְּכֶם:
Thus saith the L-RD: Where is the bill of your mother’s divorcement, Wherewith I have put her away? Or which of My creditors is it To whom I have sold you? Behold, for your iniquities were ye sold, And for your transgressions was your mother put away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
53על . . אלקים . . אומרים אלקינו
At the very end of that explanation, in a parenthesis, the text gives the reason that “our G-d” is said of the Name Elokim and not of the other Names: Elokeinu means “ours,” G-d drawn into actual revelation to us, and this comes specifically through the Name Elokim, the level of Gevuros.
Kehot’s noteע׳ בנצבים סוף ביאור כי כארץ (נג, סע״ג). ובד״ה ש״ה ממעמקים ספ״א. [כ].
54בחי׳ תשוב ה׳ תתאה למקורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זח״ג רע״מ קכב, א.
55ונקה מנקה הוא
The Talmud reads “and He cleanses” in the Thirteen Attributes as “He cleanses those who return.” The Alter Rebbe applies it to the first teshuvah.
Yoma 86a:5יומא פ״ו א:ה׳
אָמַר מָר: לְפִי שֶׁנֶּאֱמַר בְּחוֹרֵב ״וְנַקֵּה״. מְנָא לַן? דְּתַנְיָא, רַבִּי אֶלְעָזָר אוֹמֵר: אִי אֶפְשָׁר לוֹמַר ״נַקֵּה״, שֶׁכְּבָר נֶאֱמַר ״לֹא יְנַקֶּה״, וְאִי אֶפְשָׁר לוֹמַר ״לֹא יְנַקֶּה״, שֶׁכְּבָר נֶאֱמַר ״נַקֵּה״. הָא כֵּיצַד? מְנַקֶּה הוּא לְשָׁבִין, וְאֵינוֹ מְנַקֶּה לְשֶׁאֵינָן שָׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
56ונקה מנקה הוא לשבים לרחוץ ולנקות נפשם מלבושים הצואים
Iggeres HaTeshuvah, chapter 8, says that through teshuvah “your iniquities separate” no longer applies, for “He cleanses those who return,” washing their souls of the soiled garments, which are the external forces. The text cites it for the effect of the first teshuvah.
Tanya, Part III; Iggeret HaTeshuvah 8:3תניא, חלק שלישי; אגרת התשובה ח׳:ג׳
וְכֵן מַמָּשׁ לְמַטָּה בַּנֶּפֶשׁ הָאֱלֹקִית שֶׁבָּאָדָם, שׁוּב אֵין ״עֲוֹנוֹתֵיכֶם מַבְדִּילִים״, וּכְמוֹ שֶׁכָּתוּב ״וְנַקֵּה״ – ״מְנַקֶּה הוּא לַשָּׁבִים״, לִרְחוֹץ וּלְנַקּוֹת נַפְשָׁם מִלְּבוּשִׁים הַצּוֹאִים, הֵם הַחִיצוֹנִים וְסִטְרָא אָחֳרָא, כְּמוֹ שֶׁכָּתוּב בַּגְּמָרָא ״מְלַפַּפְתּוֹ וְכוּ׳״.
Kehot Publication Society (CC-BY-NC)
57אמרו צדיק כי טוב
“Say of the tzaddik that he is good.” The verse that links the attribute of tzaddik, Yesod, with “good.”
Isaiah 3:10ישעיהו ג׳:י׳
אִמְרוּ צַדִּיק כִּי־טוֹב כִּי־פְרִי מַעַלְלֵיהֶם יֹאכֵלוּ:
Say ye of the righteous, that it shall be well with him; For they shall eat the fruit of their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ג, י.
58והתהלכתי בתוככם
“And I will walk among you.” The verse of a maamar cited for the union of sovev and memalei.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59סד״ה כי ההרים ימושו
There “My covenant of peace” is explained as the supernal covenant that “connects what is far above the chain of descending worlds so that it comes into revelation,” the level of the supernal tzaddik.
Kehot’s noteלקו״ת פ׳ תצא מא, ב ”המקשר מה שלמעלה מעלה מסדר ההשתלשלות לבוא לידי גילוי . . בחי׳ צדיק עליון”.
60כי ההרים ימושו
“For the mountains shall depart.” The verse of the maamar whose end is cited here for the attribute of tzaddik.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61בזח״ג (דק״י ע״ב)
The Tzemach Tzedek discusses this Zohar passage, “since you have done this,” there.
Kehot’s note”כיון דאתון עבדון האי כו׳” — אוה״ת נ״ך-א ע׳ קד. וביהל אור ע׳ שלא ”שע״י ועשה טוב ממשיך למעלה בחי׳ אמרו צדיק כי טוב”. וראה לעיל פ׳ שלח מה, ג. וראה גם לקמן שו״ה הדינין.
62ועשה טוב שכן ארץ
“Trust in Havayah and do good; dwell in the land.” The Zohar’s comment on this verse is cited for the effect of doing good.
Psalms 37:3תהילים ל״ז:ג׳
בְּטַח בַּה׳ וַעֲשֵׂה־טוֹב שְׁכׇן־אֶרֶץ וּרְעֵה אֱמוּנָה:
Trust in the L-RD, and do good; dwell in the land, and cherish faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ועשה טוב שכן ארץ
The Zohar on “do good, dwell in the land,” which the text cites twice: for the drawing-down that comes from doing good, and for the judgments that prevail when good is not done.
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
AND IF YE SAY, WHAT SHALL WE EAT, ETC. R. Judah cited here the verse: “Trust in the L-rd and do good, dwell in the land and follow after faithfulness” (Ps. 37, 3).
The Zohar; London, Soncino Press, 1933 (Public Domain)
64וז״ל הרמ״ז שם
The note, on the Ramaz’s words quoted in section 1 on “Havayah’s portion,” gives where they stand: on side a of the page, and also on Zohar I 96a.
Kehot’s noteעמוד א׳. ובזח״א צו, א.
65ובהרמ״ז שם
The note quotes the Ramaz on Zohar III 110: “the matter of ‘and do good,’ because there is a wondrous novelty in its doing… for when the covenant is established, then it is alive, and this is the level of its doing,” as cited in Or HaTorah.
Kehot’s noteבדף קי ”ענין ועשה טוב מפני שיש חידוש מופלא בעשייתו כו׳ כי התעוררו ה״ס כי הקמת הברית אז הוא חי וזו היא בחי׳ עשייתו והבן עכ״ל” — אוה״ת נ״ך כרך-א ע׳ קד. וראה לקמן פ׳ פנחס עט, ב. ובפ׳ ואתחנן ד, ג שמציין להרמ״ז.
66עובד אלקים
“Between one who serves G-d and one who has not served Him.” The source of the term oved Elokim.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67עובד אלקים
Tanya, chapter 15, explains that the “one who serves G-d” is one still in the midst of the battle with his evil inclination, unlike one who does good by nature without any struggle. The text cites it for the effort of “do good.”
Tanya, Likkutei Amarim 15:1–2תניא, חלק ראשון; ליקוטי אמרים ט״ו:א׳-ב׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע, בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״. שֶׁהַהֶפְרֵשׁ בֵּין ״עוֹבֵד אֱלֹקִים״ לְ״צַדִּיק״ הוּא, שֶׁ״עוֹבֵד״ הוּא לְשׁוֹן הֹוֶה – שֶׁהוּא בְּאֶמְצַע הָעֲבוֹדָה, שֶׁהִיא הַמִּלְחָמָה עִם הַיֵּצֶר הָרָע, לְהִתְגַּבֵּר עָלָיו וּלְגָרְשׁוֹ מֵהָ״עִיר קְטַנָּה״ שֶׁלֹּא יִתְלַבֵּשׁ בְּאֵבְרֵי הַגּוּף, שֶׁהוּא בֶּאֱמֶת עֲבוֹדָה וְעָמָל גָּדוֹל לְהִלָּחֵם בּוֹ תָּמִיד, וְהַיְינוּ – הַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
68וכך הוא מתקן ההסתר
The note points to the Rebbe’s maamar for how effort in doing good repairs the concealment of the Name Elokim.
Kehot’s noteראה ד״ה להבין ענין פסח שני תשל״ח סעי׳ ג (סה״מ מלוקט-ג ע׳ קמה).
69שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” Havayah is the sun and Elokim the shield that screens it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
70וכענין שילוב אד׳ בהוי׳
The note gives this chapter of the Tanya as a place where the interweaving of the Names Ado-nai and Havayah is discussed.
Kehot’s noteבענין זה ראה בתניא ח״ב פ״ז. לקמן ש״ש סה, ד. ובסידור שער ר״ה סד״ה אד׳ שפתי תפתח. וראה בדרך מצותיך מצות אחדות ה׳ דף ס, א שענין שילוב ה׳ באד׳ הם קרוב לענין הוי׳ אלקים ע״ש.
71וז״ש בזח״ג (דמ״ב סע״ב)
The passage there explains the drawing-down of the Infinite Light through “hairs,” which divide the flow so that there are countless different levels of comprehension, the only thing that distinguishes one angel or world from another.
Kehot’s noteראה לעיל פ׳ שלח מו, א וש״נ.
72לית לה בפומא
The Zohar passage the text cites, with the Ramaz’s commentary, for the sweetening of the severities of memalei kol almin.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
R. Aha also asked why the word “conceive-seed” is used instead of merely “conceive”. R. Jose answered: ‘A woman from the time she becomes pregnant till she is delivered can talk of nothing but the child she is to bear, whether it is to be a boy or a girl.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
73כי האדם עץ השדה
“For man is a tree of the field.” The basis for comparing souls to the fruit of a tree.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יט.
74כי האדם עץ השדה
The Zohar reads the verse as saying that the root of the soul is a tree of “the field which Havayah has blessed.”
Zohar, Balak 28:318–29:327ספר הזהר, בלק כ״ח:שי״ח-כ״ט:שכ״ז
“for man is the tree of the field”; this one is called “man”, being known as such above and below; he is the mighty tree of that field which the L-rd hath blessed. “To be besieged of thee”: these words are connected with the earlier part of the verse, “thou shalt not destroy its tree”, namely, him who gave advice to the townspeople and prepared them to withstand a siege before thee, counselling them to amend and to blow the trumpet for repentance, to avoid thee and come before G-d. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75שדה אשר ברכו ה׳
“Like the scent of a field which Havayah has blessed.” The phrase the Zohar uses for the source of the souls.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76גבוה מעל גבוה
“For one high above another watches.” The Kehot note says the phrase is borrowed from this verse’s language.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסגנון ל׳ הכ׳ קהלת ה, ז.
77וכמארז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה (ה, ב) ושם אי׳ רם. [כ].
78ועיין מזה בזח״א עמוד ק״ס
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteכנראה הכוונה לזהר גדול (דפוס קרימנה) וז״ל שם ”ושלטין עלי׳ כמה מחבלין וכמה יסורין בישין דלאו יסורין של אהבה הה״ד על כי אין אלקי בקרבי מצאוני הרעות האלה, דאלין רעות ממנן על כל עתין ורגעין דעליהו אתמר ותפקדנו לבקרי׳ לרגעים . . ומאן גרים דלא שריא שכינתיא עלי׳ לא נהיר שמשא עלי׳ בגין הבל שקרא ומילין דשקרין דנפקין מפומי׳ כו׳”. וראה גם אוה״ת פ׳ בלק ע׳ א׳לב.
79צמצם שכינתו בין שני בדי ארון
The words here quote Bereshit Rabbah 4:4; the passage is shown below.
Bereshit Rabbah 4:4בראשית רבה ד׳:ד׳
… כג ): ”הלא את השמים ואת הארץ אני מלא” היה מדבר עם משה מבין שני בדי הארון א״ל הבא לי מראות גדולות א״ל ראה בבואה שלך בהן ראה אותה גדולה א״ל הבא לי מראות קטנות הביא לו מראות קטנות א״ל ראה בבואה שלך בהן ראה אותה קטנה א״ל מה אם אתה שאתה בשר ודם אתה משנה עצמך בכל מה שתרצה מי שאמר והיה העולם ברוך הוא עאכ״ו הוי כשהוא רוצה הלא את השמים ואת הארץ אני מלא וכשהוא רוצה היה מדבר עם משה מבין שני בדי הארון א״ר חנינא …
A certain Samaritan asked Rabbi Meir, saying to him: ‘Is it possible that the upper waters are suspended by the word of G-d?’ He said to him: ‘Yes.’ He said to him: ‘Bring me a tube with water.’ He brought him a tube with water. He placed a gold plate on top if it, and the water did not stay in place; [he placed] a silver plate, and the water did not stay in place. When he put his finger on top of it, the water stayed in place. He …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר ד, ד. ע״ל אמור (לד, רע״ב). וש״נ. [כ]. ושם כ׳ בשם המגיד נ״ע.
80כדי שיאיר אלקותו . . אי אפשר כ״א ע״י צמצום
This note is on the words of section 1 that G-dliness can shine in a revealed way only through contraction.
Kehot’s noteראה לקמן נצבים נג, ג. שרש מצות התפלה פרק יח. אוה״ת פ׳ וארא ע׳ ריג.
81מלא כה״כ כבודו
The words here quote Isaiah 6:3; the passage is shown below.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
82את השמים ואת הארץ אני מלא
The words here quote Jeremiah 23:24; the passage is shown below.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
83כי חלק ה׳ עמו
The words here quote Deuteronomy 32:9; the passage is shown below.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
84בד״ה ולא אבה
The maamar on “But Havayah your G-d would not listen to Bilaam,” cited in section 1 for the soul’s portion of Havayah.
Kehot’s noteלקמן פ׳ תצא לח, ג.
85בד״ה פ׳ נסכים
The discourse on the section of the libations, cited in section 1.
Kehot’s noteלעיל פ׳ שלח מ, ד.
86בד״ה וידבר אלקים כו׳ וארא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א נו, ג.
87בזח״א (דצ״ו ע״ב קס״א ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנעתק באוה״ת פ׳ האזינו ע׳ א׳תרסב-ג.
88ובפרשת תרומה . . יו״ד באצי׳
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteמובא בסה״מ תרס״ט ע׳ פב ומוסיף ע״ז ”(בע״ח שמ״ז פ״ג שז״ע מה שאימא מקננא כו׳ וז״א ואופן כו׳ וע״ש פ״א לקשר זב״ז כו׳) ונר׳ שם דהיינו מה שנש״י הן חלק ה׳ כו׳ וכמש״ש לפני זה בשם הרמ״ז” ע״ש. ראה גם בתו״א עה, ג. סה״מ תר״ל ע׳ נז.
89The note is on section 1’s statement that most souls are from Beriah, Yetzirah and Asiyah.
Kehot’s noteרוב הנשמות הם מבי״ע:|עיין תו״א משפטים עד, ג.
90בהרמ״ז ר״פ משפטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצד, ב.
91בביאור ע״פ יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש יח, א ואילך.
92בד״ה קדש ישראל לה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ פנחס עט, ג.
93והנה פי׳ עונותיכם מבדילים
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע מכאן מובא באוה״ת שמות כרך-ז ע׳ ב׳תרצד.
94ויפח באפיו
The words here quote Genesis 2:7; the passage is shown below.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
95בד״ה את קרבני לחמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ פנחס עה, ג.
96כמארז״ל מלפפתו
Kehot’s note points to Avodah Zarah 5a for these words.
Avodah Zarah 5aעבודה זרה ה׳ א
Kehot’s noteע״ז ה, א.
97בד״ה ועשית ציץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, א.
98בשמות רבה פ׳ ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ שמות ע׳ סו.
99בזח״ב דס״ט ב׳ ודקל״א א׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל פ׳ חקת ס, א. ובאוה״ת פ׳ שמות ע׳ סז. נ״ך-א ע׳ תרנז.
100בביאור ע״פ יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש יח, ג.
101שולחה — ע״ד ב׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל עה, א [כ].
102יעקב חבל נחלתו
The words here quote Deuteronomy 32:9; the passage is shown below.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
103Kehot’s note points to Psalms 53:4 for these words.
Psalms 53:4תהילים נ״ג:ד׳
כֻּלּוֹ סָג יַחְדָּו נֶאֱלָחוּ אֵין עֹשֵׂה־טוֹב אֵין גַּם־אֶחָד:
Every one of them is unclean, they are together become impure; There is none that doeth good, no, not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104“There is none who does good, not even one.” Applied to the laziness of one who neglects doing good.
Psalms 14:3תהילים י״ד:ג׳
הַכֹּל סָר יַחְדָּו נֶאֱלָחוּ אֵין עֹשֵׂה־טוֹב אֵין גַּם־אֶחָד:
They are all corrupt, they are together become impure; there is none that doeth good, no, not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105Kehot’s note points to Genesis 1:11 for these words.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106מאיגרא רמא לבירא עמיקתא
“From a high roof into a deep pit,” the Talmud’s image of a great fall. The Kehot note says the Talmud’s wording there is רם.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
107לפי גדולתו הי׳ מפלתו
The Midrash says of the serpent, “according to its greatness was its downfall.” The Alter Rebbe applies it to the fall of lofty souls.
Bereshit Rabbah 19:1בראשית רבה י״ט:א׳
… אייתי פיתא ותרדין, דין אכל ומתנזק, ודין אכל ולא מתנזק, הוי, על דין היא רבה, ועל אוחרן לית היא רבה. תני בשם רבי מאיר: לפי גדולתו של נחש היה מפלתו, ערום מכל ארור מכל. רבי הושעיא רבה אמר: דקרטים היה עומד, כקנה ורגלים היו לו. רבי ירמיה בן אלעזר אמר: אפיקורס היה. רבי שמעון בן אלעזר אמר: כגמל היה, טובה גדולה חסר העולם, שאלמלא כן היה אדם משלח פרגמטיא בידו, והיה הולך ובא:
“The serpent was more cunning than any beast of the field that the L-rd G-d had made. It said to the woman: Did G-d actually say: You shall not eat of any tree of the garden?” (Genesis 3:1). “The serpent was…cunning” – it is written: “For with great wisdom is great anger, and he who increases knowledge increases pain” (Ecclesiastes 1:18). By increasing wisdom a person increases anger against himself; by increasing knowledge he brings pain upon himself. Solomon said: Because I increased wisdom for myself I increased anger against …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יט, א. ובלקח טוב בראשית (ג, א). ובילקוט ר׳ כה. [כ].
108ישראל עלו במחשבה
The thought of Israel preceded everything in creation. This shows how high the root of the souls is.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ד.
Paragraph 9
109בד״ה ראשי המטות
There the Alter Rebbe asks how food, the mineral, vegetable and animal, can give life to man, the “speaking” creature, who is higher than it.
Kehot’s noteלקמן פא, ב.
110ראשי המטות
“And Moshe spoke to the heads of the tribes.” The opening words of the maamar cited on the fall of what is rooted high.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111עבר אדם על מ״ע ושב
Rabbi Yochanan’s example of desecrating G-d’s Name: “such as I, if I walk four cubits without Torah and without tefillin.” A great person’s neglect of good is graver than another’s.
Yoma 86a:7יומא פ״ו א:ז׳
עָבַר עַל עֲשֵׂה וְשָׁב — אֵינוֹ זָז מִשָּׁם עַד שֶׁמּוֹחֲלִין לוֹ, שֶׁנֶּאֱמַר: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״. עָבַר עַל לֹא תַעֲשֶׂה וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה תּוֹלָה, וְיוֹם הַכִּפּוּרִים מְכַפֵּר. שֶׁנֶּאֱמַר: ״כִּי בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם מִכֹּל חַטֹּאתֵיכֶם״. עָבַר עַל כָּרֵיתוֹת וּמִיתוֹת בֵּית דִּין וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה וְיוֹם הַכִּפּוּרִים תּוֹלִין, וְיִסּוּרִין מְמָרְקִין. שֶׁנֶּאֱמַר: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א.
112לא זז משם עד שמוחלין לו
Iggeres HaTeshuvah, chapter 1, explains that this forgiveness is from punishment, while the light the mitzvah would have drawn down is still lacking.
Tanya, Part III; Iggeret HaTeshuvah 1:1–2תניא, חלק שלישי; אגרת התשובה א׳:א׳-ב׳
תַּנְיָא בְּסוֹף יוֹמָא: שְׁלֹשָׁה חִלּוּקֵי כַפָּרָה הֵם, וּתְשׁוּבָה עִם כָּל אֶחָד; עָבַר עַל מִצְוַת עֲשֵׂה וְשָׁב – אֵינוֹ זָז מִשָּׁם עַד שֶׁמּוֹחֲלִין לוֹ; עָבַר עַל מִצְוַת לֹא תַעֲשֶׂה וְשָׁב – תְּשׁוּבָה תּוֹלָה, וְיוֹם הַכִּפּוּרִים מְכַפֵּר. (פֵּירוּשׁ, דְּאַף־עַל־גַּב דִּלְעִנְיַן קִיּוּם, מִצְוַת עֲשֵׂה גְּדוֹלָה, שֶׁדּוֹחָה אֶת לֹא תַעֲשֶׂה, הַיְינוּ מִשּׁוּם שֶׁעַל־יְדֵי קִיּוּם מִצְוַת עֲשֵׂה מַמְשִׁיךְ אוֹר וְשֶׁפַע בְּעוֹלָמוֹת עֶלְיוֹנִים מֵהֶאָרַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא (כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, דְּ״רַמַ״ח פִּקּוּדִין אִינּוּן רַמַ״ח אֵבָרִין דְּמַלְכָּא״), וְגַם עַל נַפְשׁוֹ …
Kehot Publication Society (CC-BY-NC)
113באגה״ת
The note identifies the chapter of Iggeres HaTeshuvah to which the text refers: there the forgiveness for a neglected positive commandment is explained as release from punishment, while the light of the mitzvah remains missing.
Kehot’s noteפרק א.
114ממעמקים קראתיך
“From the depths I have called You, Havayah.” The teshuvah that restores the light of a neglected mitzvah must come from the very depths of the heart.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
Paragraph 10
115“A wind has passed and cleansed them.” Iggeres HaTeshuvah uses it for the first teshuvah, which clears the way for the soul’s return to Havayah.
Job 37:21איוב ל״ז:כ״א
וְעַתָּה לֹא־רָאוּ אוֹר בָּהִיר הוּא בַּשְּׁחָקִים וְרוּחַ עָבְרָה וַתְּטַהֲרֵם:
And now men see not the light which is bright in the skies; But the wind passeth, and cleanseth them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116תוכל נפשו
The note records a variant: Iggeres HaTeshuvah reads “their souls” (nafsham) where the text quotes “his soul” (nafsho).
Kehot’s noteבאגה״ת שם: נפשם.
117תוכל נפשו לשוב עד הוי׳ ב״ה ממש ולעלות מעלה מעלה למקורה ולדבקה בו ית׳ ביחוד נפלא
Iggeres HaTeshuvah, chapter 8: after the cleansing, the soul can return to Havayah Himself and cleave to Him as it was before it was breathed into the body. The text quotes it for the second teshuvah.
Tanya, Part III; Iggeret HaTeshuvah 8:4תניא, חלק שלישי; אגרת התשובה ח׳:ד׳
וּמֵאַחַר שֶׁ״רוּחַ עָבְרָה וַתְּטַהֲרֵם״, אֲזַי תּוּכַל נַפְשָׁם לָשׁוּב עַד הַוָיָ׳ בָּרוּךְ־הוּא מַמָּשׁ, וְלַעֲלוֹת מַעְלָה מַּעְלָה לִמְקוֹרָהּ, וּלְדָבְקָה בּוֹ יִתְבָּרֵךְ בְּיִחוּד נִפְלָא, כְּמוֹ שֶׁהָיְתָה מְיוּחֶדֶת בּוֹ יִתְבָּרֵךְ בְּתַכְלִית הַיִּחוּד, בְּטֶרֶם שֶׁנְּפָחָהּ בְּרוּחַ פִּיו יִתְבָּרֵךְ לֵירֵד לְמַטָּה וּלְהִתְלַבֵּשׁ בְּגוּף הָאָדָם (וּכְמוֹ עַל דֶּרֶךְ מָשָׁל, בְּאָדָם הַנּוֹפֵחַ בְּרוּחַ פִּיו, בְּטֶרֶם שֶׁיּוֹצֵא הָרוּחַ מִפִּיו – הוּא מְיוּחָד בְּנַפְשׁוֹ). וְזוֹ הִיא תְּשׁוּבָה שְׁלֵימָה.
Kehot Publication Society (CC-BY-NC)
118סד״ה וידבר אלקים
There the Torah “that toils above the sun” is explained as far above “a sun and a shield is Havayah Elokim,” the level at which Havayah is drawn into Elokim; that higher revelation was not given to the Patriarchs but to Israel at the Giving of the Torah, “face to face.” It is the Havayah that the second teshuvah reaches.
Kehot’s noteתו״א נו, ד. וראה גם לעיל פ׳ שלח מ, ד.
119ושמי הוי׳ לא נודעתי להם
“But by My Name Havayah I was not known to them.” The cited maamar reads it as Havayah before it is revealed in the emotive attributes.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120והיה הוי׳ לי לאלקים
Yaakov’s vow, “And Havayah will be my G-d.” Read as a request that Havayah Himself be his Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121מצות אנשים מלומדה
“A commandment of men learned by rote.” The opposite of the joyful mitzvah of the second teshuvah.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122Yaakov’s blessing to Yehudah, “Binding his foal to the vine… he washes his garment in wine.” The verse of an explanation cited on doing mitzvos with joy.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
123“Return to Me, and I will return to you.” The verse of the third teshuvah, read as a return to G-d Himself.
Malachi 3:7מלאכי ג׳:ז׳
לְמִימֵי אֲבֹתֵיכֶם סַרְתֶּם מֵחֻקַּי וְלֹא שְׁמַרְתֶּם שׁוּבוּ אֵלַי וְאָשׁוּבָה אֲלֵיכֶם אָמַר ה׳ צְבָאוֹת וַאֲמַרְתֶּם בַּמֶּה נָשׁוּב:
From the days of your fathers ye have turned aside from Mine ordinances, and have not kept them. Return unto Me, and I will return unto you, Saith the L-RD of hosts. But ye say: ‘Wherein shall we return?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124כל ימיו בתשובה
Rabbi Eliezer’s advice to repent one day before one’s death: since a person does not know that day, he should repent today, “and all his days will be in teshuvah.” The Alter Rebbe infers a teshuvah that is not for sin.
Shabbat 153aשבת קנ״ג א
125והרוח תשוב אל האלקים
“And the spirit returns to G-d who gave it.” The essence of teshuvah: the soul’s return to its source.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ישראל עלה במחשבה
The thought of Israel preceded all of creation. This is the root to which the third teshuvah returns.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 12
127עד יעבור עמך הוי׳
“Until Your people pass over, Havayah.” Read as passing beyond the Name Havayah at the Splitting of the Sea.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128הפך ים ליבשה
“He turned the sea into dry land.” The hidden world became revealed through a revelation from above sovev kol almin.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129היש ה׳ בקרבנו אם אין
Israel’s question at Massah and Merivah, “Is Havayah in our midst, or not?” The Zohar reads ayin as a level above Havayah.
Exodus 17:7שמות י״ז:ז׳
וַיִּקְרָא שֵׁם הַמָּקוֹם מַסָּה וּמְרִיבָה עַל־רִיב בְּנֵי יִשְׂרָאֵל וְעַל נַסֹּתָם אֶת־ה׳ לֵאמֹר הֲיֵשׁ ה׳ בְּקִרְבֵּנוּ אִם־אָיִן:
And the name of the place was called Massah, and Meribah, because of the striving of the children of Israel, and because they tried the L-RD, saying: ‘Is the L-RD among us, or not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130היש ה׳ בקרבנו אם אין
The Zohar in Parshas Shelach that the text cites, on “Is Havayah in our midst, or ayin”: Ayin is Atika Kadisha, above the Name Havayah.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
R. Simeon said: ‘What he said was this: “If you see that the produce of the land is like that of other lands, then the Tree of Life is in it, but it does not derive from a still higher place. But if you see that its produce is superior to that of all the rest of the world, then you will know that that difference originates from the Ancient Holy One who is called ayin (nothing), and you will know the answer to the question once asked by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
131דע מאין באת
“Know from where you came.” Read as “from Ayin,” the root of the souls.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
132אין מזל לישראל
“Israel has no mazal (constellation).” Read as “Ayin is the mazal of Israel.”
Shabbat 156a:12–13שבת קנ״ו א:י״ב-י״ג
אִיתְּמַר, רַבִּי חֲנִינָא אוֹמֵר: מַזָּל מַחְכִּים, מַזָּל מַעֲשִׁיר, וְיֵשׁ מַזָּל לְיִשְׂרָאֵל. רַבִּי יוֹחָנָן אָמַר: אֵין מַזָּל לְיִשְׂרָאֵל. וְאַזְדָּא רַבִּי יוֹחָנָן לְטַעְמֵיהּ, דְּאָמַר רַבִּי יוֹחָנָן: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ אֶל דֶּרֶךְ הַגּוֹיִם אַל תִּלְמָדוּ וּמֵאוֹתוֹת הַשָּׁמַיִם אַל תֵּחָתּוּ כִּי יֵחַתּוּ הַגּוֹיִם מֵהֵמָּה״ — הֵם יֵחַתּוּ, וְלֹא יִשְׂרָאֵל. וְאַף רַב סָבַר אֵין מַזָּל לְיִשְׂרָאֵל, דְּאָמַר רַב יְהוּדָה אָמַר רַב: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? — שֶׁנֶּאֱמַר: ״וַיּוֹצֵא אוֹתוֹ הַחוּצָה״, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
133ונוזלים מן לבנון
“And streams flowing from Lebanon.” Brought as a hint to the lofty source from which the souls flow.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134אתי מלבנון כלה
“With Me from Lebanon, O bride.” Another verse brought for the same source.
Song of Songs 4:8שיר השירים ד׳:ח׳
אִתִּי מִלְּבָנוֹן כַּלָּה אִתִּי מִלְּבָנוֹן תָּבוֹאִי תָּשׁוּרִי מֵרֹאשׁ אֲמָנָה מֵרֹאשׁ שְׂנִיר וְחֶרְמוֹן מִמְּעֹנוֹת אֲרָיוֹת מֵהַרְרֵי נְמֵרִים:
Come with me from Lebanon, my bride, With me from Lebanon; Look from the top of Amana, From the top of Senir and Hermon, From the lions’dens, From the mountains of the leopards.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
135שובו אלי
“Return to Me.” Read as a return to G-d’s very essence.
Malachi 3:7מלאכי ג׳:ז׳
לְמִימֵי אֲבֹתֵיכֶם סַרְתֶּם מֵחֻקַּי וְלֹא שְׁמַרְתֶּם שׁוּבוּ אֵלַי וְאָשׁוּבָה אֲלֵיכֶם אָמַר ה׳ צְבָאוֹת וַאֲמַרְתֶּם בַּמֶּה נָשׁוּב:
From the days of your fathers ye have turned aside from Mine ordinances, and have not kept them. Return unto Me, and I will return unto you, Saith the L-RD of hosts. But ye say: ‘Wherein shall we return?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
136ואהיה אצלו אמון
The Torah speaks: “And I was with Him as a nursling.” The verse of a maamar cited on the Torah’s root in G-d’s essence.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137“Whoever studies Torah makes peace in the household above and in the household below.” The household above is sovev and memalei, which the Torah unites.
Sanhedrin 99b:10סנהדרין צ״ט ב:י׳
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Paragraph 15
138ביום השמיני עצרת
“On the eighth day there shall be an assembly for you.” The verse of a maamar cited on Torah study and action.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139גדול תלמוד שמביא לידי מעשה
The Sages conclude that study is greater, because study leads to action. Cited for the relation between Torah and mitzvos.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
140ותורתך בתוך מעי
“And Your Torah is within my innards.” The Torah is drawn into a person inwardly.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141בקרבך קדוש
“In your midst, the Holy One.” The verse from which the Sages learn that the Holy One dwells within a person.
Hosea 11:9הושע י״א:ט׳
לֹא אֶעֱשֶׂה חֲרוֹן אַפִּי לֹא אָשׁוּב לְשַׁחֵת אֶפְרָיִם כִּי אֵל אָנֹכִי וְלֹא־אִישׁ בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר:
I will not execute the fierceness of Mine anger, I will not return to destroy Ephraim; For I am G-d, and not man, The Holy One in the midst of thee; And I will not come in fury.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142כאלו קדוש שורה בתוך מעיו
A person should always regard himself as though the Holy One dwells within his innards. Cited for the inward revelation that comes through the Torah.
Taanit 11b:1–2תענית י״א ב:א׳-ב׳
כְּאִילּוּ קָדוֹשׁ שָׁרוּי בְּתוֹךְ מֵעָיו, שֶׁנֶּאֱמַר: ״בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר״! לָא קַשְׁיָא: הָא — דְּמָצֵי לְצַעוֹרֵי נַפְשֵׁיהּ, הָא — דְּלָא מָצֵי לְצַעוֹרֵי נַפְשֵׁיהּ. רֵישׁ לָקִישׁ אָמַר: נִקְרָא חָסִיד, שֶׁנֶּאֱמַר: ״גֹּמֵל נַפְשׁוֹ אִישׁ חָסֶד וְעֹכֵר שְׁאֵרוֹ וְגוֹ׳״. אָמַר רַב שֵׁשֶׁת: הַאי בַּר בֵּי רַב דְּיָתֵיב בְּתַעֲנִיתָא — לֵיכוֹל כַּלְבָּא לְשֵׁירוּתֵיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
143שתנקב הריאה או קרום של מוח הוא טריפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין ר״פ אלו טרפות.
144שתינקב הריאה או קרום של מוח הוא טריפה
The Mishnah at the beginning of the chapter Elu Treifos lists among the fatal defects a punctured lung and a punctured membrane of the brain. The Alter Rebbe uses it for the inner organs on which life depends.
Chullin 42a:3–4חולין מ״ב א:ג׳-ד׳
מתני׳ אלו טרפות בבהמה נקובת הוושט ופסוקת הגרגרת ניקב קרום של מוח ניקב הלב לבית חללו נשברה השדרה ונפסק החוט שלה ניטל הכבד ולא נשתייר הימנו כלום הריאה שניקבה או שחסרה ר״ש אומר עד שתינקב לבית הסמפונות ניקבה הקבה ניקבה המרה ניקבו הדקין הכרס הפנימית שניקבה או שנקרע רוב החיצונה רבי יהודה אומר הגדולה טפח והקטנה ברובה המסס ובית הכוסות שניקבו לחוץ
Wikisource Talmud Bavli (CC-BY-SA)
145המצות נק׳ רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ל.
Paragraph 17
146ממעמקים קראתיך הוי׳
“From the depths I have called You, Havayah.” The depths are the essence of the Infinite Light from which Havayah is drawn.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147מאד עמקו מחשבותיך
“Your thoughts are very deep.” The Torah, G-d’s thought, comes from the level of depth.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
148אשרי אדם שיש בו דברי תורה ושמורים בידו
The Midrash applies to such a person “deep waters,” “From the depths I have called You,” and “A prayer of the poor man.” The text quotes it to link Torah with depth.
Vayikra Rabbah 3:7ויקרא רבה ג׳:ז׳
149תפלה לעני
“A prayer of the poor man when he is faint.” The third verse in the Midrash.
Psalms 102:1תהילים ק״ב:א׳
תְּפִלָּה לְעָנִי כִי־יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ:
A Prayer of the afflicted, when he fainteth, and poureth out his complaint before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, א.
150עוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, א.
151עוסק בתורה לשמה
“Whoever occupies himself with Torah for its own sake merits many things.” The Torah study that draws down G-d’s essence.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
152הראיני את מראיך השמיעני את קולך
“Show me your countenance, let me hear your voice.” Cited from an explanation elsewhere on prayer and Torah.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153שלא ברכו בתו׳ תחלה
The Land was lost “because they did not first recite the blessing over the Torah.” Read as Torah study that did not come after the heart’s devotion.
Nedarim 81aנדרים פ״א א
Kehot’s noteנדרים פא, א.
154על תפלתי שתהא סמוכה למטתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ה, ד.
155על תפלתי שתהא סמוכה למטתי
Abba Binyamin was careful that his prayer be close to his bed, before he turned to anything else. The Alter Rebbe reads it as prayer that comes first, so that Torah study follows the heart’s desire.
Berakhot 5b:21–22ברכות ה׳ ב:כ״א-כ״ב
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״. ״וְעַל מִטָּתִי …
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
156“Counsel in a man’s heart is deep waters.” One of the verses the Midrash applies to the one who keeps words of Torah.
Proverbs 20:5משלי כ׳:ה׳
מַיִם עֲמֻקִּים עֵצָה בְלֶב־אִישׁ וְאִישׁ תְּבוּנָה יִדְלֶנָּה:
Counsel in the heart of man is like deep water; but a man of understanding will draw it out. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157אנכי הוי׳ אלקיך
“I am Havayah your G-d,” the first of the Ten Commandments. Anochi, “I,” is read as G-d’s essence above the Name Havayah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
158עד יעבור עמך הוי׳
“Until Your people pass over, Havayah.” Read as passing beyond the Name Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159אנכי הוי׳ אלקיך
“I am Havayah your G-d.” Anochi is the essence above Havayah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
160ג׳ אותיות בכר הן יחידות עשירות מאות
There, on “And He came from the myriads of holiness,” the Alter Rebbe explains units, tens and hundreds by the letter groups אי״ק בכ״ר, citing Sha’arei Orah of Rabbi Yosef Gikatilla on the tithe and the tithe of the tithe, and adds that the greatest number with its own name in the Holy Tongue is a myriad (revavah).
Kehot’s noteראה לקמן פ׳ ברכה צג, א.
161הבית יחידות . . הריש מאות
The note points there for the letters of bechor as units, tens and hundreds.
Kehot’s noteראה גם אוה״ת פ׳ בא ע׳ שלד.
162נפש כי תחטא
“If a soul sins unintentionally.” The Torah speaks of the nefesh as the one that sins, because it is closest to the realm of evil.
Leviticus 4:2ויקרא ד׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר נֶפֶשׁ כִּי־תֶחֱטָא בִשְׁגָגָה מִכֹּל מִצְוֺת ה׳ אֲשֶׁר לֹא תֵעָשֶׂינָה וְעָשָׂה מֵאַחַת מֵהֵנָּה:
Speak unto the children of Israel, saying: If any one shall sin through error, in any of the things which the L-RD hath commanded not to be done, and shall do any one of them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ד, ב.
Paragraph 20
163וכמו שאמר הה״מ נ״ע
In that version of this maamar the saying is given in the name of the Baal Shem Tov and the Maggid.
Kehot’s noteבסה״מ תקס״ב כרך-א ע׳ רלה בשם הבעש״ט והה״מ. אבל במאמרי אדה״א פ׳ בלק ע׳ א׳תקצה מביא שהבעש״ט אמר זה על עצמו וז״ל: וכידוע בשם הבעש״ט ז״ל שאמר דמח״ז שלו בתפילה וכל היום פוגמים יותר מכל העוונות וע״ש במ״מ.
164וסביביו נשערה מאד
“And round about Him it storms greatly.” The Talmud reads nis’arah as “a hair,” G-d’s exactness with those close to Him.
Psalms 50:3תהילים נ׳:ג׳
יָבֹא אֱלֹקֵינוּ וְאַל־יֶחֱרַשׁ אֵשׁ־לְפָנָיו תֹּאכֵל וּסְבִיבָיו נִשְׂעֲרָה מְאֹד:
Our G-d cometh, and doth not keep silence; a fire devoureth before Him, And round about Him it stormeth mightily.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165מלמד שהקב״ה מדקדק עם סביביו כחוט השערה
“This teaches that the Holy One, blessed be He, is exacting with those around Him to a hairbreadth.” The higher the soul, the finer the standard it is judged by.
Yevamot 121b:8יבמות קכ״א ב:ח׳
אָמַר רַבִּי אַבָּא: אַף עַל פִּי כֵן מֵת בְּנוֹ בַּצָּמָא, שֶׁנֶּאֱמַר: ״וּסְבִיבָיו נִשְׂעֲרָה מְאֹד״, מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מְדַקְדֵּק עִם סְבִיבָיו כְּחוּט הַשַּׂעֲרָה. רַבִּי חֲנִינָא אָמַר, מֵהָכָא: ״אֵל נַעֲרָץ בְּסוֹד קְדוֹשִׁים רַבָּה וְנוֹרָא עַל כׇּל סְבִיבָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
166בפרדס שער כ״ט . . סד״ה פסק
The note quotes it on the Pardes: “the level of the spinal cord mentioned above is the pasek (the dividing mark) between two Names Havayah.”
Kehot’s note”שבחי׳ חוט השדרה הנ״ל זהו הפסיק טעמא שבין שני שמות הוי׳” — יהל אור ע׳ קכז.
167פ׳ בתרא דיבמות
The note points there in connection with the Talmud’s teaching in the last chapter of Yevamos.
Kehot’s noteראה גם יהל אור ע׳ קכז.
Paragraph 21
168קדש לי כל בכור
“Sanctify to Me every firstborn.” Read as the raising of the three lower worlds, through the three teshuvos, into Atzilus.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
169ע״פ וארשתיך לי
There “And I will betroth you to Me forever” is explained: the present betrothal comes from Z’eir Anpin, where there are right and left, kindness and severity, and so there is descent; in the future Z’eir Anpin will be raised to the level of Atika itself, which is “to Me,” and therefore it will be “forever.” This is the sense of “to Me” here: being raised into a level beyond the lower worlds.
Kehot’s noteלעיל פ׳ במדבר ט, ד.
170וארשתיך לי
“And I will betroth you to Me forever.” The verse of an explanation in Likkutei Torah on Bamidbar that the text cites for the meaning of “to Me.”
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171יפה שעה אחת בתשובה
“Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.” The advantage of light that comes out of darkness.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
172שיש יתרון לאור מן החושך
“As light has an advantage over darkness.” Read in Chassidus as the advantage of light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ב, יג.
173ישת חשך סתרו
“He made darkness His hiding place.” The source of the added light drawn down when darkness is turned into light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174רכב אלקים רבותיים
“The chariot of G-d is myriads, thousands upon thousands.” The level drawn down from above through “Sanctify to Me every firstborn.”
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175רכב אלקים רבותיים
The Zohar in Terumah that the text cites, with the Ramaz’s commentary, for this drawing-down from above.
Zohar, Terumah 73:716–725ספר הזהר, תרומה ע״ג:תשט״ז-תשכ״ה
Thus the prayer of the sorrowing does not return unto him void, but the Holy One takes pity on him. Blessed is the man who in his prayers sheds tears before the Holy One. This is true even on the Sabbath, which must be a day of joy: when a person fasts on Sabbath he manifests sadness on the day when the supernal firmament reigns, that firmament which manifests itself in joy, yes, which is the very essence of joy, communicating joy to all. Yet if he fasts because of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
176סולו לרוכב בערבות
“Extol Him who rides upon the heavens.” Cited with the Zohar in Terumah for the same drawing-down.
Psalms 68:5תהילים ס״ח:ה׳
שִׁירוּ לֵאלֹקִים זַמְּרוּ שְׁמוֹ סֹלּוּ לָרֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ וְעִלְזוּ לְפָנָיו:
Sing unto G-d, sing praises to His name; Extol Him that rideth upon the skies, whose name is the L-RD; And exult ye before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177אם ישים אליו לבו רוחו ונשמתו אליו יאסוף
“If He sets His heart upon him, He will gather to Himself his spirit and his soul.” The return of the soul’s levels to their source.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178נהר כבר
One of the two Zohar passages in Pinchas that the text cites on “the river Kevar.”
Zohar, Pinchas 96:656–97:662ספר הזהר, פנחס צ״ו:תרנ״ו-צ״ז:תרס״ב
179נהר כבר
The other Zohar passage in Pinchas that the text cites on “the river Kevar.”
Zohar, Pinchas 44:246–45:255ספר הזהר, פנחס מ״ד:רמ״ו-מ״ה:רנ״ה
180ראה ריח בני
Yitzchak’s words when he blessed Yaakov, “See, the scent of my son.” The verse of a maamar cited on taking the birthright from Esav.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181בשלח פרעה
“And it was, when Pharaoh sent the people away.” The verse of another maamar cited on the same subject.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
182קדש א״ע במותר לך
“Sanctify yourself in what is permitted to you.” The way to take the birthright from Esav: holding back even from permitted desires.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
183ואם צדקת
“If you are righteous, what do you give Him?” Cited with the previous verse for the same level.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ורבו פשעיך
“And if your transgressions are many, what do you do to Him?” The level of kindness that is not affected by a person’s deeds.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
185אם תגביה כנשר
“Though you soar aloft like the eagle, and though your nest be set among the stars, from there I will bring you down.” Said to Edom, and read as the kelipah’s reaching up to draw from on high.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186ויאבק איש
“And a man wrestled with him.” The verse of a maamar cited on the same subject.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
187ישראל עלו במחשבה
The thought of Israel preceded all of creation. This is the source of the soul’s power to affect what is above.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
188ואני בתוך הגולה
“And I was among the exiles by the river Kevar.” Kevar, “already,” is read as the primordial thought, present even in exile.
Ezekiel 1:1יחזקאל א׳:א׳
וַיְהִי בִּשְׁלֹשִׁים שָׁנָה בָּרְבִיעִי בַּחֲמִשָּׁה לַחֹדֶשׁ וַאֲנִי בְתוֹךְ־הַגּוֹלָה עַל־נְהַר־כְּבָר נִפְתְּחוּ הַשָּׁמַיִם וָאֶרְאֶה מַרְאוֹת אֱלֹקִים:
Now it came to pass in the thirtieth year, in the fourth month, in the fifth day of the month, as I was among the captives by the river Chebar that the heavens were opened, and I saw visions of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189ה׳ צלך
“Havayah is your shadow.” As a shadow follows a person’s movements, so G-d responds to what a person does.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
190בא אחיך במרמה
“Your brother came with cunning and took your blessing.” Read as using worldly things without true attachment to them.
Genesis 27:35בראשית כ״ז:ל״ה
וַיֹּאמֶר בָּא אָחִיךָ בְּמִרְמָה וַיִּקַּח בִּרְכָתֶךָ:
And he said: ‘Thy brother came with guile, and hath taken away thy blessing.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
191מה טובו אוהליך יעקב
“How goodly are your tents, Yaakov.” The first half of the verse corresponds to the first two teshuvos.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
192ויעקבני זה פעמים
“For he has supplanted me these two times.” The two times are the first two teshuvos, of Nefesh and Ruach.
Genesis 27:36בראשית כ״ז:ל״ו
וַיֹּאמֶר הֲכִי קָרָא שְׁמוֹ יַעֲקֹב וַיַּעְקְבֵנִי זֶה פַעֲמַיִם אֶת־בְּכֹרָתִי לָקָח וְהִנֵּה עַתָּה לָקַח בִּרְכָתִי וַיֹּאמַר הֲלֹא־אָצַלְתָּ לִּי בְּרָכָה:
And he said: ‘Is not he rightly named Jacob? for he hath supplanted me these two times: he took away my birthright; and, behold, now he hath taken away my blessing.’ And he said: ‘Hast thou not reserved a blessing for me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
193ביום חתונתו זו מתן תורה
“On the day of his wedding: this is the Giving of the Torah.” The Torah is the inward union, after the betrothal of the mitzvos.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
… וְכֵן הוּא אוֹמֵר, צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ (שיר השירים ג). בְּיוֹם חֲתֻנָּתוֹ, זֶה מַתַּן תּוֹרָה. וּבְיוֹם שִׂמְחַת לִבּוֹ, זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִמְהֵרָה בְיָמֵינוּ. אָמֵן:
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 30
194ויעקב איש תם
“And Yaakov was a simple man, dwelling in tents.” The plural “tents” is read as the two encompassing lights of the first two teshuvos.
Genesis 25:27בראשית כ״ה:כ״ז
וַיִּגְדְּלוּ הַנְּעָרִים וַיְהִי עֵשָׂו אִישׁ יֹדֵעַ צַיִד אִישׁ שָׂדֶה וְיַעֲקֹב אִישׁ תָּם יֹשֵׁב אֹהָלִים:
And the boys grew; and Esau was a cunning hunter, a man of the field; and Jacob was a quiet man, dwelling in tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כז.
195והצנע לכת עם אלקיך
“And walk humbly with your G-d.” The humility that makes the tents “goodly.”
Micah 6:8מיכה ו׳:ח׳
הִגִּיד לְךָ אָדָם מַה־טּוֹב וּמָה־Havayah דּוֹרֵשׁ מִמְּךָ כִּי אִם־עֲשׂוֹת מִשְׁפָּט וְאַהֲבַת חֶסֶד וְהַצְנֵעַ לֶכֶת עִם־אֱלֹקֶיךָ:
It hath been told thee, O man, what is good, And what the L-RD doth require of thee: Only to do justly, and to love mercy, and to walk humbly with thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ו, ח.
196כי טוב
“And G-d saw the light, that it was good.” The Sages read “good” here as “good to be hidden away.”
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
197וארז״ל כי טוב לגנוז
The words here quote Chagigah 12a:10–11; the passage is shown below.
Chagigah 12a:10–11חגיגה י״ב א:י׳-י״א
וּלְמִי גְּנָזוֹ — לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב״, וְאֵין ״טוֹב״ אֶלָּא צַדִּיק, שֶׁנֶּאֱמַר: ״אִמְרוּ צַדִּיק כִּי טוֹב״. כֵּיוָן שֶׁרָאָה אוֹר שֶׁגְּנָזוֹ לַצַּדִּיקִים שָׂמַח, שֶׁנֶּאֱמַר: ״אוֹר צַדִּיקִים יִשְׂמָח״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א. [חגיגה יב, א נמחק]. זח״א (מה, ב). [כ].
198כי טוב לגנוז
The Kehot note gives the Zohar as the source for reading “that it was good” as “good to be hidden away.”
Zohar, Bereshit 70:139–148ספר הזהר, בראשית ע׳:קל״ט-קמ״ח
AND GOD SAW THE LIGHT AND DIVIDED. Said R. Isaac: ‘This implies, as we have explained, that he foresaw the works of the wicked and stored the light away.’ R. Abba said: ‘He saw its radiance flashing from one end of the world to the other, and concluded that it was better to store it away in order that sinners might not have the benefit of it.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
199אלה מסעי
“These are the journeys of the children of Israel.” The verse of an explanation cited on the forty-two journeys.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200בד״ה יבל הוא
There “Yaval was the father of those who dwell in tents” is explained: a tent is an encompassing light from above, drawn down so that a person remains always in self-nullification, and because the encompassing light has no divisions it can reach even below, to “cattle.” It is the tent of Yaakov in this maamar.
Kehot’s noteתו״א ז, ד.
201יבל הוא
“Yaval was the father of those who dwell in tents and have cattle.” The Torah Ohr maamar on this verse explains the tent as an encompassing light.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202משכנותיך ישראל
“Your dwellings, Yisrael.” The second half of the verse: G-d’s inward dwelling through the Torah.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203משחרב ביהמ״ק אין להקב״ה
“Since the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” The Torah is G-d’s inward dwelling.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
204ושכנתי בתוכם
“And I will dwell within them.” G-d’s dwelling within, through the Torah.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
Paragraph 32
205ולא יקרא עוד . . כי שרית עם אלקים
“Your name shall no longer be called Yaakov, but Yisrael shall be your name.” The name Yisrael is given, yet Yaakov remains.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, י. לב, כט.
206כי שרית עם אלקים
“For you have striven with G-d and with men, and have prevailed.” Read as ruling over the Name Elokim.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ותגזור אומר ויקם
“You will decree, and it will be fulfilled for you.” The power of the one who rules over Elokim.
Job 22:28איוב כ״ב:כ״ח
וְתִגְזַר־אֹמֶר וְיָקׇם־לָךְ וְעַל־דְּרָכֶיךָ נָגַהּ אוֹר:
Thou shalt also decree a thing, and it shall be established unto thee, And light shall shine upon thy ways.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כב, כח.
208ותגזר אומר ויקם
The Zohar in Behar connects “do good, dwell in the land” with “You will decree, and it will be fulfilled”; the Tzemach Tzedek explains that through Yesod, which draws the light of the Infinite into Malchus, the judgments are sweetened.
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
For if thou arousest not this good to meet Her, bestirrest thyself not to meet Her, this good departs from Her and thou canst not approach Her, as thou canst not approach a burning furnace, and if thou dost approach it will be in fear, like one who is afraid of death, for then a fire burns to consume the world. But if this “good” advances to meet Her and abides in Her, then thou needest not to fear, and then “thou shalt decree a thing and it shall be …
The Zohar; London, Soncino Press, 1933 (Public Domain)
209בזח״ג בהר (דק״י ע״ב)
The note quotes it on this Zohar: on “do good, dwell in the land,” once Malchus is roused to receive this “good,” then “You will decree, and it will be fulfilled,” for through Yesod, which draws the flow of the Infinite Light into Malchus, the judgments are sweetened.
Kehot’s note”ע״פ ועשה טוב שכן ארץ כו׳ וכיון דאתער לקבלה האי טוב כו׳ כדין ותגזר אומר ויקם לך כו׳ כי ע״י יסוד שממשיך שפע אור א״ס במ׳ נמתקים הדינים” — אוה״ת נ״ך-א ע׳ תרסו.
210כל העוסק בתו׳ הקב״ה קורא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רפי״ח. ילק״ש איכה רמז תתרלד (בשינוי לשון).
211כל העוסק בתורה הקב״ה קורא ושונה כנגדו
Whoever studies Torah, the Holy One, blessed be He, studies opposite him. The Kehot note gives the beginning of chapter 18 as the source.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
212ועשית יריעות עזים לאהל
“And you shall make curtains of goats’ hair for a tent over the Mishkan.” The outer “tent,” Yaakov.
Exodus 26:7שמות כ״ו:ז׳
וְעָשִׂיתָ יְרִיעֹת עִזִּים לְאֹהֶל עַל־הַמִּשְׁכָּן עַשְׁתֵּי־עֶשְׂרֵה יְרִיעֹת תַּעֲשֶׂה אֹתָם:
And thou shalt make curtains of goats’hair for a tent over the tabernacle; eleven curtains shalt thou make them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, ז.
213המשכן הוא עשר יריעות שש משזר
The Mishkan itself was made of ten curtains of twisted fine linen, blue, purple and scarlet. The inner covering, “your dwellings, Yisrael.”
Exodus 26:1שמות כ״ו:א׳
וְאֶת־הַמִּשְׁכָּן תַּעֲשֶׂה עֶשֶׂר יְרִיעֹת שֵׁשׁ מׇשְׁזָר וּתְכֵלֶת וְאַרְגָּמָן וְתֹלַעַת שָׁנִי כְּרֻבִים מַעֲשֵׂה חֹשֵׁב תַּעֲשֶׂה אֹתָם:
Moreover thou shalt make the tabernacle with ten curtains: of fine twined linen, and blue, and purple, and scarlet, with cherubim the work of the skilful workman shalt thou make them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, א.
214בזח״ב (תרומה קל״ט א׳)
According to the note, it discusses the Zohar’s point that the scarlet (tola’as shani) holds two colors together.
Kehot’s noteבענין תולעת שני תרין גוונין כחדא — ראה אוה״ת פ׳ תרומה ע׳ א׳תקב.
215ועשו אחי איש שעיר
“Esav my brother is a hairy man, and I am a smooth man.” Hair is where the external forces draw nourishment; “smooth” (chalak) is read as Havayah’s “portion” (chelek).
Genesis 27:11בראשית כ״ז:י״א
וַיֹּאמֶר יַעֲקֹב אֶל־רִבְקָה אִמּוֹ הֵן עֵשָׂו אָחִי אִישׁ שָׂעִר וְאָנֹכִי אִישׁ חָלָק:
And Jacob said to Rebekah his mother: ‘Behold, Esau my brother is a hairy man, and I am a smooth man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יא.
216ואת עורות גדיי העזים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כז, טז.
217ואת עורות גדיי העזים הלבישה על ידיו
Rivkah dressed Yaakov’s hands in the skins of the young goats. Read as Yaakov’s refining of what belongs to the goats’ hair.
Genesis 27:16בראשית כ״ז:ט״ז
וְאֵת עֹרֹת גְּדָיֵי הָעִזִּים הִלְבִּישָׁה עַל־יָדָיו וְעַל חֶלְקַת צַוָּארָיו:
And she put the skins of the kids of the goats upon his hands, and upon the smooth of his neck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218רבה דעסיק בתורה חי מ׳ שנין אביי דעסיק בתורה ובגמ״ח חי שתין שנין
Rabbah, who engaged in Torah, lived forty years; Abaye, who engaged in Torah and acts of kindness, lived sixty. The text gives the page as 106a; the passage stands on 105a in the standard pagination.
Yevamot 105a:14–15יבמות ק״ה א:י״ד-ט״ו
… בְּזֶבַח וּבְמִנְחָה אֵינוֹ מִתְכַּפֵּר, אֲבָל מִתְכַּפֵּר בִּגְמִילוּת חֲסָדִים. רַבָּה וְאַבָּיֵי מִדְּבֵית עֵלִי קָאָתוּ, רַבָּה דַּעֲסַק בַּתּוֹרָה — חֲיָה אַרְבְּעִין שְׁנִין, אַבָּיֵי דַּעֲסַק בְּתוֹרָה וּבִגְמִילוּת חֲסָדִים — חֲיָה שִׁיתִּין שְׁנִין. תָּנוּ רַבָּנַן: מִשְׁפָּחָה אַחַת הָיְתָה בִּירוּשָׁלַיִם שֶׁהָיוּ מֵתִים כְּבֶן שְׁמֹנֶה עֶשְׂרֵה שָׁנָה. בָּאוּ וְהוֹדִיעוּ אֶת רַבָּן יוֹחָנָן בֶּן זַכַּאי. אָמַר לָהֶם: שֶׁמָּא מִמִּשְׁפַּחַת עֵלִי אַתֶּם, שֶׁנֶּאֱמַר: ״וְכׇל מַרְבִּית בֵּיתְךָ יָמוּתוּ אֲנָשִׁים״ — לְכוּ וְעִסְקוּ בַּתּוֹרָה וְתִחְיוּ. הָלְכוּ וְעָסְקוּ בַּתּוֹרָה וְחָיוּ, וְהָיוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
219הבעלי עסקים מגינים על הת״ח
The words here quote Chullin 92a:15–17; the passage is shown below.
Chullin 92a:15–17חולין צ״ב א:ט״ו-י״ז
אמר רבי שמעון בן לקיש אומה זו כגפן נמשלה זמורות שבה אלו בעלי בתים אשכולות שבה אלו תלמידי חכמים עלין שבה אלו עמי הארץ קנוקנות שבה אלו ריקנים שבישראל והיינו דשלחו מתם ליבעי רחמים איתכליא על עליא דאילמלא עליא לא מתקיימין איתכליא (הושע ג, ב) ואכרה לי בחמשה עשר כסף א״ר יוחנן משום ר׳ שמעון בן יהוצדק אין כירה אלא לשון מכירה שנאמר (בראשית נ, ה) בקברי אשר כריתי לי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין צב, א.
220דירת עראי . . קבע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשזה ההפרש הנז׳ בש״ב (סי׳ ז, ו) דירת ארעי לפסוק י׳ [יג] שם דירת קבע. [כ].
221ויגש אליו יהודה
“And Yehudah approached him.” The verse of a maamar cited on the temporary and permanent dwellings.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222זח״ב תרומה (קס״ד ב׳)
The note quotes it: “it seems at first that the Tent of Meeting is Malchus as it is enclothed in Beriah and Yetzirah, and the Holy Temple is Binah of Atzilus.”
Kehot’s note”משמע לכאורה האוה״מ מל׳ כמו שהיא מתלבשת בבריאה יצירה, ובהמ״ק בינה דאצי׳” — אוה״ת בלק ע׳ א׳לח.
223פקודי (דרמ״א א׳)
The note quotes it on the Zohar’s distinction between the Tent of Meeting and the Temple: the Temple “is a dwelling of rest.”
Kehot’s note”מה שחילק בין אוה״מ לבהמ״ק בהמ״ק איהו דיורא דנייחא” — אוה״ת בלק ע׳ א׳לח.
224ובע״ח שער מיעוט הירח פ״ב
The note says that the wording of the Etz Chaim passage is given there.
Kehot’s noteראה הלשון באוה״ת בלק ע׳ א׳לח.
225ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Yisrael.” Testimony, a ray of wisdom, belongs to Yaakov; Torah, wisdom itself, to Yisrael.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
226הנקרא היכלא עילאה דקוב״ה
The Kehot note points to the Zohar for the higher Chochmah as the supernal chamber of the Holy One, blessed be He.
Zohar II, 200aזח״ב ר, א
Kehot’s noteראה זח״ב ר, א.
227נובלות חכמה
“The fallen fruit of the wisdom above is Torah.” Here used for “testimony,” a ray of the higher wisdom.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה.
Paragraph 33
228סד״ה רני ושמחי
The note quotes it: “from the level of Yaakov is drawn the level of testimony, and from the level of Yisrael the level of Torah.” The passage there also contrasts the “daughter,” the mitzvos, with the “sister,” the masters of Torah.
Kehot’s noteתו״א לו, ד ”ומבחי׳ יעקב נמשך בחי׳ עדות ומבחי׳ ישראל נמשך בחי׳ תורה”.
229רני ושמחי
“Sing and rejoice, O daughter of Zion.” The verse of a Torah Ohr maamar on testimony and Torah.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230תורה צוה
“The Torah that Moshe commanded us.” The verse of another maamar cited here.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
231סד״ה וזאת המצוה
That maamar speaks of two kinds of guarding, from within and from without, the level of food and the level of a house, which come through the Written Torah and the Oral Torah.
Kehot’s noteלקמן פ׳ ואתחנן י, א.
232וזאת המצוה
“And this is the commandment.” The verse of the maamar that calls the Torah a house.
Deuteronomy 6:1דברים ו׳:א׳
וְזֹאת הַמִּצְוָה הַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵיכֶם לְלַמֵּד אֶתְכֶם לַעֲשׂוֹת בָּאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ:
Now this is the commandment, the statutes, and the ordinances, which the L-RD your G-d commanded to teach you, that ye might do them in the land whither ye go over to possess it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233א״ת בניך אלא בוניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות וש״נ.
234בניך אלא בוניך
“Do not read ‘your children’ but ‘your builders.’” Torah scholars build the house of the Torah.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
235אוהב ה׳ שערי ציון מכל משכנות יעקב
“Havayah loves the gates of Zion more than all the dwellings of Yaakov.” The advantage of Yisrael’s dwellings.
Psalms 87:2תהילים פ״ז:ב׳
אֹהֵב ה׳ שַׁעֲרֵי צִיּוֹן מִכֹּל מִשְׁכְּנוֹת יַעֲקֹב:
The L-RD loveth the gates of Zion more than all the dwellings of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236G-d loves the gates distinguished in halachah more than synagogues and houses of study. Constant study of halachah is the permanent dwelling.
Berakhot 8a:17ברכות ח׳ א:י״ז
אֲמַר לֵקהּ, הָכִי אָמַר רַב חִסְדָּא: מַאי דִּכְתִיב, ״אֹהֵב ה׳ שַׁעֲרֵי צִיּוֹן מִכֹּל מִשְׁכְּנוֹת יַעֲקֹב״: אוֹהֵב ה׳ שְׁעָרִים הַמְצוּיָּינִים בַּהֲלָכָה, יוֹתֵר מִבָּתֵּי כְנֵסִיּוֹת וּמִבָּתֵּי מִדְרָשׁוֹת.
He replied, Thus said Rab Hisda : What means that which is written, "The L-rd loveth the gates of Zion [Siyyon] more than all the dwellings of Jacob" (Ps. Ixxxvii. 2)? The L-rd loveth the gates distinguished [mesuyyanim] for Halakah more than Synagogues and Houses of Study.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
237מגיד דבריו ליעקב
“He declares His words to Yaakov, His statutes and His judgments to Yisrael.” Parallel to testimony and Torah.
Psalms 147:19תהילים קמ״ז:י״ט
מַגִּיד דְּבָרָו לְיַעֲקֹב חֻקָּיו וּמִשְׁפָּטָיו לְיִשְׂרָאֵל:
He declareth His word unto Jacob, His statutes and His ordinances unto Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, יט.
238בד״ה הבאים ישרש יעקב
The note places the maamar on “Those who come, Yaakov will take root; Yisrael will bud and blossom” in Torah Ohr on Shemos, where it begins on page 53c.
Kehot’s noteתו״א פ׳ שמות.
239הבאים ישרש יעקב יציץ ופרח ישראל
“Those who come, Yaakov will take root; Yisrael will bud and blossom.” Yisrael is the flowering of the future.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
240תשובה היינו תשוב ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג רע״מ קכב, א.
241תשובה היינו תשוב ה׳
The Ra’aya Mehemna reads teshuvah as “the hei returns.” The Kehot note gives it as the source of this reading.
Zohar, Nasso 3:17–4:24ספר הזהר, נשא ג׳:י״ז-ד׳:כ״ד
242הרי לא מצינו בספרים רק שני בחי׳ תשובה היינו תשובה תתאה ותשובה עילאה
The note asks why the maamar did not say from the start that there are four levels of teshuvah, but first speaks of three, then objects that there are only two, and only later explains four.
Kehot’s noteולכאורה סגנון זה אינו מובן, דהי׳ לו לומר מלכתחלה שיש ד׳ בחינות תשובה, ולמה מבאר תחילה שיש ג׳ בחי׳ ואח״כ מקשה ע״ז שיש רק ב׳ ורק אח״כ מבאר שיש ד׳. וי״ל דבאופן הלימוד הרי הוא מרמז על הענין הנלמד, דגם הענין הנלמד הוא באופן כזה — ד״ה מה טובו תשמ״א ע״ש. ראה אוה״ת פ׳ בא ע׳ שלו.
243וכיון דאחיד באילנא דחיי כדין אקרי בעל תשובה
The Zohar on Mishpatim: once a person holds fast to the Tree of Life he is called a ba’al teshuvah, for the Congregation of Israel is called teshuvah, and he is its ba’al.
Zohar, Mishpatim 3:230–239ספר הזהר, משפטים ג׳:ר״ל-רל״ט
and the man himself is truly and perfectly alive, being joined to the Tree of Life. And, being united with the Tree of Life, he is called “a man of repentance”, for he is become a member of the Community of Israel, which is designated by the word “teshubah” (repentance, return), and “repentant sinners can enter even where the perfectly righteous are not admitted.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
244וכמ״ש מגיד
Kehot’s note points to Psalms 147:19 for these words.
Psalms 147:19תהילים קמ״ז:י״ט
מַגִּיד דְּבָרָו לְיַעֲקֹב חֻקָּיו וּמִשְׁפָּטָיו לְיִשְׂרָאֵל:
He declareth His word unto Jacob, His statutes and His ordinances unto Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, יט.
Paragraph 35
245דהא כנס״י שהיא המל׳ תשובה אוף הכי אקרי
“For the Congregation of Israel is also called teshuvah.” The Alter Rebbe identifies it as Malchus, the lower hei.
Zohar, Mishpatim 3:230–239ספר הזהר, משפטים ג׳:ר״ל-רל״ט
and the man himself is truly and perfectly alive, being joined to the Tree of Life. And, being united with the Tree of Life, he is called “a man of repentance”, for he is become a member of the Community of Israel, which is designated by the word “teshubah” (repentance, return), and “repentant sinners can enter even where the perfectly righteous are not admitted.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 36
246ובפשעכם שולחה אמכם
“And for your transgressions your mother was sent away.” The exile of the lower hei, the Shechinah, into Nogah because of sin.
Isaiah 50:1ישעיהו נ׳:א׳
כֹּה אָמַר ה׳ אֵי זֶה סֵפֶר כְּרִיתוּת אִמְּכֶם אֲשֶׁר שִׁלַּחְתִּיהָ אוֹ מִי מִנּוֹשַׁי אֲשֶׁר־מָכַרְתִּי אֶתְכֶם לוֹ הֵן בַּעֲוֺנֹתֵיכֶם נִמְכַּרְתֶּם וּבְפִשְׁעֵיכֶם שֻׁלְּחָה אִמְּכֶם:
Thus saith the L-RD: Where is the bill of your mother’s divorcement, Wherewith I have put her away? Or which of My creditors is it To whom I have sold you? Behold, for your iniquities were ye sold, And for your transgressions was your mother put away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247עפמ״ש לקמן
In this manuscript the passage stands in section 3, so the reference to “Havayah is your shadow” points to what is printed earlier (74c), not later; the Kehot note therefore suggests reading “above” for “below.”
Kehot’s noteואולי צ״ל לעיל ספ״ד. [כ]. בבוך 1102 נמצא קטע זה בסעי׳ ג, והכוונה להנדפס עד, ג.
248הוי׳ צלך
“Havayah is your shadow.” The explanation the text refers to, on how a person’s deeds are mirrored above.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
249התגלות עתיק הוא בבינה
The Kehot note points to this Zohar passage for the revelation of Atik in Binah.
Zohar III, 178bזח״ג קעח, ב
Kehot’s noteראה זח״ג קעח, ב.
250נודע מהאריז״ל דיחוד ו״ה
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הק״ש, פי״ב.
251התורה מחו״ב נפקא
The Zohar’s saying that the Torah issues from the higher wisdom, which the Kehot note gives as the source here.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א.
Paragraph 39
252היינו — יו״ד
The note points to a later page of Likkutei Torah on VeZos HaBerachah for the return of the higher hei to the yud.
Kehot’s noteועל״ק ברכה (צה, א). וש״נ. [כ].
253וקדמאי אמרו בעל תשובה ממש
“And the ancients said: ba’al teshuvah literally.” Read with the Mikdash Melech as the one who rises to Abba and bestows upon Binah.
Zohar, Mishpatim 3:230–239ספר הזהר, משפטים ג׳:ר״ל-רל״ט
and the man himself is truly and perfectly alive, being joined to the Tree of Life. And, being united with the Tree of Life, he is called “a man of repentance”, for he is become a member of the Community of Israel, which is designated by the word “teshubah” (repentance, return), and “repentant sinners can enter even where the perfectly righteous are not admitted.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 40
254במילוי יו״ד
The note identifies the place “elsewhere” where teshuvah is explained with the hei spelled out with a yud.
Kehot’s noteסד״ה תורה צוה — ברכה צג, ד. ע׳ בפרדס ש׳ השערים (פ״ו) נש״ב נמשכים מן אות ה׳ בינה כשכלולה מיו״ד. והוא תשובה מאהבה. וע׳ בעבוה״ק ח׳ העבודה (פל״ה [לו]). ושם בח׳ היחוד (רפכ״ד) מזח״ג (רסז, ב), ודו״ק. וענין מילוי היו״ד ע׳ אור התורה לא׳ צמ״צ נ״ע פ׳ תולדות (קמב, א). [כ].
255ממעמקים קראתיך
“From the depths I have called You.” The plural “depths” is read as two depths, Binah and Chochmah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
256בינה לבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (קמב, א). [כ].
257בינה לבא
In Elijah’s prayer in the Tikkunei Zohar: “Binah is the heart.” The inner heart is the place of the higher teshuvah.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
258ובחי׳ חכמה
The note points to this epistle for the level of Chochmah that shines in the inner dimension of the heart.
Kehot’s noteראה אגה״ק סי׳ ד.
Paragraph 41
259או״א תרין רעין
The Zohar calls Abba and Imma “two companions who never part.” The Kehot note gives this as one of the places.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. ועוד.
260ובחי׳ זו הרביעית
According to the note, it explains there that every level of teshuvah, even the lowest, includes all four levels.
Kehot’s noteראה ”ביאורים לאגה״ת” סי״ד, שבכל בחינה שבתשובה, גם בבחינה הכי תחתונה, נכללים כל ד׳ הבחינות, עיי״ש. — לקו״ש-ה ע׳ 111 הערה 38.
261קדש לי כל בכר
“Sanctify to Me every firstborn, that which opens every womb.” The whole word bechor stands for the higher Chochmah.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
262קדש לי כל בכר
The Zohar in Va’eschanan that the text cites with the passage in Bereishis.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
The first compartment of the phylacteries contains the passage, “Sanctify unto me every firstborn”, which typifies the highest brain, to wit, Wisdom.
The Zohar; London, Soncino Press, 1933 (Public Domain)
263קדש לי כל בכר דא יו״ד דאיהו קדש בוכרא דכל קודשין עילאין
The Zohar: “Sanctify to Me every firstborn” is the yud, the firstborn of all the supernal holy things.
Zohar, Introduction 28:232–30:241ספר הזהר, הקדמה כ״ח:רל״ב-ל׳:רמ״א
Thus, the first section, “Sanctify unto me all the first-born, etc.” (Exod. 13, 2) represents the Yod, which is the first of all the supernal sanctities; “whatsoever openeth the womb” (Ibid.) is an allusion to the slender stroke underneath the yod which opens the womb to bring forth fitting fruit.
The Zohar; London, Soncino Press, 1933 (Public Domain)
264בזח״ג ויקרא (דט״ז ע״א)
There the same Zohar, “Who will return? Atika Kadisha will return to be revealed,” is applied to Yom Kippur, when teshuvah fills every blemish and ba’alei teshuvah stand where perfect tzaddikim cannot; the High Priest’s white linen garments stand for the revelation of the essence of delight, which is simple.
Kehot’s noteראה לעיל פ׳ אחרי כט, א. לקמן נצבים מה, ד. אוה״ת בלק ע׳ א׳לב.
265ישוב ירחמנו
“He will again have mercy on us.” The Zohar reads yashuv as the return and revelation of Atika Kadisha.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
266מאן ישוב ישוב ע״ק לאתגלייא
The Zohar on Vayikra: “Who will return? Atika Kadisha will return to be revealed.” The drawing-down from above to below.
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
1The first 34 lines of the Hebrew text are untranslated as explained in the Translator’s note on Page 15b.R. Abba was once sitting before R. Simeon, when R. Eleazar entered. R. Simeon thereupon quoted the verse: “The righteous shall flourish like the palm tree, etc.” (Ps. 92, 12). ‘The palm’, he said, ‘is the slowest of all trees to mature, taking seventy years. The reason why the righteous is compared here to the palm tree is one which the Companions are reluctant to reveal, although it is indicated by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
267לעשות הישר בעיני ה׳
“When you hearken to the voice of Havayah your G-d… to do what is right in the eyes of Havayah your G-d.” The verse of a maamar cited on the drawing-down from above.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
268כדפי׳ בזח״א בראשית (די״ג סע״ב)
The note points there for the Zohar’s explanation of “that which opens every womb.”
Kehot’s noteראה גם אוה״ת פ׳ בא ע׳ שלו. שלט.
269ממ״ש בד״ה לך לך
There it is explained that the spreading and descent of levels comes only through a higher level, as a wise man must bind his mind more strongly in order to explain his wisdom to others through parables, as Shlomo spoke three thousand parables.
Kehot’s noteתו״א יא, ג. ראה גם אוה״ת פ׳ תשא ע׳ א׳תתקיג. בלקו״ש-כ ע׳ 89 מבאר ענין הד׳
270לך לך
“Go forth from your land.” The verse of the Torah Ohr maamar that explains the drawing of power from Atika Kadisha through the tips of the yud.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
271בד״ה כי ההרים ימושו
That passage explains that through the Torah and mitzvos a person performs below, the arousal from below brings an arousal from above: doing G-d’s will draws His will, which is far above “place,” into place, so that the Supernal Will rests there and is revealed.
Kehot’s noteלקמן פ׳ תצא מ, ג.
272כי ההרים ימושו
“For the mountains shall depart.” The verse of a maamar cited on “You open Your hand.”
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
273ובד״ה יחיינו מיומים
The note places the maamar on “He will revive us after two days” among the discourses for Rosh Hashanah.
Kehot’s noteלקמן דרושים לר״ה סד, א.
274יחיינו מיומים
“He will revive us after two days.” The verse of a maamar in the discourses for Rosh Hashanah.
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275מפתחות הפנימיות
The Talmud compares one who has Torah without fear of Heaven to a treasurer who was given the inner keys but not the outer ones. Cited here for the opening from above.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
276פתחי לי
“Open to me, my sister, my beloved.” The arousal from below that brings the arousal from above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
277באדם ובבהמה
“Among the children of Israel, among man and among beast.” The text links it with “the seed of man and the seed of beast.”
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
278זרע אדם וזרע בהמה
“I will sow the house of Israel… with the seed of man and the seed of beast.” Linked by the text with “among man and among beast.”
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
279בד״ה ואלה המשפטים
There “the seed of man” are the lofty souls of Atzilus, who have Daas, a felt knowledge of G-dliness, and “the seed of beast” are the souls of Beriah, Yetzirah and Asiyah, almost all the souls of our generations, whose understanding of G-dliness is not felt in this way.
Kehot’s noteתו״א פ׳ משפטים.
280ואלה המשפטים
“And these are the judgments.” The verse of the Torah Ohr maamar on the seed of man and the seed of beast.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
281והיה הבן הבכור לשניאה
“And the firstborn son is of the hated one.” Brought by the text on the subject of the firstborn.
Deuteronomy 21:15דברים כ״א:ט״ו
כִּי־תִהְיֶיןָ לְאִישׁ שְׁתֵּי נָשִׁים הָאַחַת אֲהוּבָה וְהָאַחַת שְׂנוּאָה וְיָלְדוּ־לוֹ בָנִים הָאֲהוּבָה וְהַשְּׂנוּאָה וְהָיָה הַבֵּן הַבְּכֹר לַשְּׂנִיאָה:
If a man have two wives, the one beloved, and the other hated, and they have borne him children, both the beloved and the hated; and if the first-born son be hers that was hated;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
282מה יפו פעמיך
“How beautiful are your steps.” The Midrash on this verse is cited on “Sanctify to Me every firstborn.”
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
283בד״ה וארא אל אברהם
The note places the maamar on “And I appeared to Avraham,” with its discussion of birth, in Torah Ohr on Va’era.
Kehot’s noteבתו״א פ׳ וארא.
284וארא אל אברהם
“And I appeared to Avraham.” The verse of the Torah Ohr maamar on birth.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
285“What advantage has the one who works in what he toils?” The Midrash on this verse is cited on the same subject.
Ecclesiastes 3:9קהלת ג׳:ט׳
מַה־יִּתְרוֹן הָעוֹשֶׂה בַּאֲשֶׁר הוּא עָמֵל:
What profit hath he that worketh in that he laboureth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Pinchas · Maamar 1
צו את בני ישראל ואמרת אליהם את קרבני…
“Command the children of Israel and say to them: My offering, My bread for My fires”
Only in this world, through Torah, mitzvos and teshuvah, can a person draw the Infinite Light itself, sovev kol almin, upon his soul, higher than all the graded revelation of Gan Eden; that is why here, and not in the World to Come, the lowest can be turned back to the highest. The offerings embody this: the fire of the animal soul, the “fire of hei,” rises and is met by the “fire of yud” descending from sovev kol almin, visibly in the Temple and, through prayer and Torah study, within the soul.
The maamar in brief
The maamar asks why “and say to them” is repeated in the passage of the daily offering, why “a pleasing fragrance” is said of the offerings in particular, and why only the offerings depend on the Holy Temple. It answers by contrasting two worlds. The World to Come is the revelation of memalei kol almin, divided into fixed levels, so a soul there stays as it made itself and its soiled garments must be removed for it. This world, still being refined, receives an illumination of sovev kol almin, which “makes equal small and great,” so here a person can choose, return in teshuvah and turn his longing to G-d. The offering, of the element of fire, is the fire below that rises to meet the fire from above; “My bread” is the arousal from below that draws that fire down, and “a pleasing fragrance” joins ascent and descent in G-d’s gratification that His will was done. Torah study (the speech of the offerings) and prayer (their thought) do the same within the soul; only in the Temple, a supremely lofty encompassing light, could the fire descend physically.

Outline
	1The questionsThe offerings, like every mitzvah, have thought (prayer), speech (study of their laws) and action (the sacrifice); the two “and say”s correspond to these. Why is “a pleasing fragrance” said only of the offerings, and why do they alone depend on the Temple?¶1–2
	2This world and the World to Come“Today to do them”: only this world has free choice and teshuvah. In the World to Come a soul cannot free itself from the garments it soiled, and needs the “hollow of the sling.” There the revelation is memalei kol almin, graded and fixed like the organs of a body; here Torah and mitzvos draw down sovev kol almin, beside which Gan Eden is only a radiance. This world is like an embryo whose form can still change.¶3–8
	3The power of teshuvahMemalei kol almin, drawn from Malchus, descends even into the kelipos; teshuvah, an illumination of sovev, returns that life-force to its root. First iskafya, subduing desire, then is’hapcha, turning the heart’s longing to G-d: ishah, the fire of hei, returns to ish, the fire of yud. Hence one hour of teshuvah and good deeds outweighs all the World to Come, and “Return unto Havayah your G-d” and “One—and you shall love” mean revealing sovev within memalei.¶9–13
	4The fires of the offeringThe animal offering is of the element of fire; the fire below rises and merges with the fire from above, as prayer kindles the animal soul with the angels’ fervor. “My fires” is the fire of yud from sovev; “My bread” is the arousal from below that draws it down; “a pleasing fragrance” is ascent and descent together, the Supernal Will above Chochmah drawn into doing. Shacharis is the ascent, Minchah the drawing-down.¶14–18
	5Torah study and prayerEs korbani, the letters of the Torah, unite a person’s speech with the divine speech through Moshe’s quality of bittul. The Written Torah “calls” G-d by His Names; the Oral Torah “keeps,” giving bounds to the Supernal Will and keeping the fire of love fixed in the heart. Prayer is drawn from the holiness of Shabbos through the festivals, which correspond to the patriarchs and the three daily prayers.¶19–21
	6Why the offerings need the TempleIn every mitzvah the fire from above is revealed in the soul, which can happen anywhere; in the offerings it was revealed physically. A revelation in the physical world, like the Splitting of the Sea, needs a source above the hidden world itself, and the Temple, a supremely lofty encompassing light, is that source.¶22–23


Key concepts
	the light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The divine light measured to each world by its level, drawn from Malchus; it is the revelation of the World to Come and Gan Eden, divided into fixed levels that cannot change.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The Infinite Light itself, hidden and beyond all levels, which “makes equal small and great”; it is drawn down in this world through Torah, mitzvos and teshuvah, and is the source of the fire that descended on the altar.

	the fire of yud and the fire of heiאש י׳ ואש ה׳
	The maamar’s reading of ish and ishah, and of le’ishai, “My fires”: the fire from above, from sovev kol almin, and the fire of the animal soul below, which rises to meet it.

	iskafya and is’hapchaאתכפיא ואתהפכא
	Subduing the desire for forbidden things, and then transforming the heart’s longing so that it is directed to G-d alone.

	teshuvah (return)תשובה
	An illumination of sovev kol almin that returns life-force from the lowest depths to its source, so that “their end is wedged in their beginning”; possible only in this world.

	the hollow of the sling (kaf hakela)כף הקלע
	The purgation of a soul after death, flung about by the worldly thoughts it pursued, because it cannot remove its soiled garments by itself.

	calling and keepingקריאה ושמירה
	The Written Torah, made of G-d’s Names, “calls” Him near (es korbani); the Oral Torah, the receiving vessel that gives bounds to the Supernal Will, “keeps” (tishmeru) the fire of love in the heart.


Section 1 · ¶1–2
The questions
1צו את בני1 ישראל ואמרת אליהם את קרבני לחמי לאשי כו׳ ואמרת להם2 זה האשה3 כו׳.
“Command the children of Israel and say to them: ‘My offering, My bread for My fires,’” etc.; “And say to them: ‘This is the fire-offering,’” etc.
The maamar opens with Numbers 28:2–3, the command that introduces the daily offering (the tamid) and the offerings of Shabbos and the festivals in Parshas Pinchas. The verse calls the offerings “My bread” and “My fires,” words the maamar will interpret later.


להבין מהו ואמרת ואמרת ב׳ פעמים. הנה כל המצות צריך האדם לקיים במחשבה דבור ומעשה4 וכן בקרבנות מחשבה זו תפלה5 עבודה שבלב6 שכנגד הקרבנות.7
[We need] to understand what [is meant by] “and say,” “and say,” twice. Now, all the mitzvos a person must fulfill in thought, speech and action; and so too with the offerings: thought—this is prayer, “the service of the heart,” which corresponds to the offerings.
The Alter Rebbe notes that “and say to them” appears twice in two consecutive verses, and asks why. He begins with a general principle: every mitzvah is fulfilled in thought, speech and action, and for the offerings the “thought” is prayer, which the Sages call “the service of the heart” and which was instituted to correspond to the offerings.


ודבור הוא ת״ת [תלמוד תורה] דקרבנות כל העוסק בתורת עולה8 כו׳ ועבודת הקרבנות עצמן כבשים בני שנה כו׳ הוא המעשה.9
And speech is the study of the Torah of the offerings: “Whoever occupies himself with the Torah of the burnt-offering,” etc. And the service of the offerings themselves, “lambs in their first year,” etc., is the action.
The “speech” of the offerings is studying their laws, for the Sages taught that whoever occupies himself with the laws of an offering is as though he had brought it. The “action” is the actual offering of the animals, such as the two yearling lambs of the daily offering.




2והנה ואמרת להם זה האשה10 כו׳ נאמר על מעשה הקרבן עצמו ופסוק ראשון צו את בני ישראל ואמרת אליהם11 קאי על בחינת מחשבה ודבור.
Now, “And say to them: ‘This is the fire-offering,’” etc., is said of the action of the offering itself; and the first verse, “Command the children of Israel and say to them,” refers to the level of thought and speech.
The answer to the double “and say”: the second verse, which goes on to name the actual animals, speaks of the physical act of offering, while the first, general verse speaks of the offerings’ thought (prayer) and speech (Torah study).


וביאור ענין זה הנה צריך להבין ענין ריח ניחוח שנאמר בקרבנות ופירשו חז״ל [חכמינו זכרונם לברכה] נחת רוח לפני שאמרתי12 ונעשה רצוני13 שזה שייך בכל המצות ולמה נאמר בקרבנות דוקא.
And the explanation of this matter: Now, we need to understand the matter of “a pleasing fragrance,” which is said of the offerings, and which our Sages, of blessed memory, explained: “It is a gratification before Me, that I spoke and My will was done.” For this applies to all the mitzvos; why, then, is it said of the offerings specifically?
Now the Alter Rebbe raises the questions the maamar will answer. The Torah calls the offerings “a pleasing fragrance,” which the Sifrei explains as G-d’s gratification that His will was done; but every mitzvah fulfills G-d’s will, so why is this said of the offerings in particular?


וגם להבין למה עבודת הקרבנות תלויה בבית המקדש דוקא משא״כ שאר המצות ות״ת [ותלמוד תורה] כנגד כולם1415 ואפי׳ [ואפילו] מחשבה ודבור דקרבנות שהם תפלה שכנגד הקרבנות16 ות״ת [ותלמוד תורה] דקרבנות יכולים לקיימן בזמן שאין בהמ״ק [בית המקדש] קיים ג״כ:17
And also [we need] to understand why the service of the offerings depends specifically on the Holy Temple, whereas the other mitzvos, and Torah study, which is equal to them all, and even the thought and speech of the offerings—which are prayer, which corresponds to the offerings, and the study of the Torah of the offerings—can be fulfilled also at a time when the Holy Temple is not standing.
A second question: why can the offerings themselves be brought only in the Holy Temple, while all the other mitzvos, Torah study (which the Mishnah says equals them all), and even the prayer and study that stand for the offerings can be fulfilled anywhere, even when the Temple is not standing?




Section 2 · ¶3–8
This world and the World to Come
3אך הנה כל זה18 יובן בהקדים להבין מ״ש היום לעשותם ולא למחר19 לעשותם שהעוה״ז דוקא הוא עולם המעשה ובו נתנה הבחירה20 ביד האדם לבחור בטוב
However, all this will be understood by first understanding what is written, “Today to do them”—and not tomorrow to do them: that this world specifically is the world of action, and in it the choice was given into the hand of man, to choose good;
To answer, the Alter Rebbe first explains the Sages’ reading of “Today to do them”: today, in this world, is the time for doing, and not tomorrow, in the World to Come. Only this world is the world of action, where a person is given the freedom to choose good.


ולא עוד אלא אפילו אם כבר עבר עבירה יכול הוא לשוב בתשובה ולחזור לעבודת ה׳.
and not only that, but even if he has already committed a transgression, he is able to return in teshuvah (return) and come back to the service of G-d.
That freedom includes undoing a wrong: even after sinning, a person in this world can return to G-d through teshuvah and resume serving Him.


משא״כ בעוה״ב [בעולם הבא] אין הבחירה חפשית ביד האדם רק כמו שנמשך בעוה״ז כך נשאר בעוה״ב [בעולם הבא],21 והגם שרואה שם גילוי אלהות ביתר שאת ושם הוא ביטול הנבראים כמ״ש
Whereas in the World to Come, choice is not free in the hand of man; rather, as he was drawn in this world, so he remains in the World to Come. And although he sees there a revelation of G-dliness with surpassing eminence, and there is the self-nullification (bittul) of the created beings, as it is written,
In the World to Come a person has no such freedom; he stays as he made himself in this life. This holds even though G-dliness is revealed there far more powerfully than here, and every created being there is visibly nullified before G-d.


וצבא השמים לך משתחוים,22 ואפילו הקליפות וסט״א [וסטרא אחרא] הם שם בבחי׳ ביטול דקרו ליה23 אלהא דאלהיא24 ואעפ״כ [ואף על פי כן] אין יכול לשלוט בנפשו להוציאה ממסגר ומאסר הגוף וכחותיו וכחות נפש הבהמית שנמשך אחריהם בעוה״ז,
“And the host of the heavens bow down to You”; and even the kelipos and the sitra achra (the other side) are there in a state of bittul, for they call Him “the G-d of gods”—nevertheless he is unable to rule over his soul, to bring it out of the confinement and the prison of the body and its powers, and of the powers of the animal soul, after which he was drawn in this world.
Nehemiah’s verse describes the hosts of heaven bowing down before G-d, and even the forces of unholiness acknowledge Him there, calling Him “the G-d of gods,” a phrase the Talmud uses of the nations. Yet for all this revelation, the soul there cannot free itself from the body’s drives and the animal soul it followed in this life.


והוא ענין כף הקלע2526272829303132 שמקלעין ומשליכין ומפילין אותו במחשבותיו שנמשך בהם בעוה״ז בהבלי עולם שמתלוצצים ממנו ומראים לו כאלו עודנו עומד בעוה״ז וחושב ומדבר ועושה כדרכו, כי
And this is the matter of the “hollow of the sling”: that they sling him and hurl him and cast him down in his thoughts, in which he was drawn along in this world, in the vanities of the world; they make sport of him and show him as though he were still standing in this world, thinking and speaking and acting as was his way. For
This is the “hollow of the sling,” a phrase from Avigail’s words to David (1 Samuel 25:29), describing a purgation in which the soul is flung about by the very worldly thoughts it pursued in life. As a kind of mockery, it is shown itself as though it were still in this world, thinking, speaking and acting as it used to.


הנה מחשבה דבור ומעשה שהם ג׳ מיני לבושים כנודע33 שנתלבש בהם בעוה״ז הם נעשים לו לבושי שק ובגדים צואים לעוה״ב [לעולם הבא] שמלבישים את הנפש מראשה ועד רגלה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מלפפתו34 כו׳
thought, speech and action, which, as is known, are three kinds of garments in which he was enclothed in this world, become for him garments of sackcloth and soiled garments in the World to Come, which clothe the soul from its head to its feet; and as our Sages, of blessed memory, said: “It envelops him,” etc.
The reason is that thought, speech and action are the soul’s three “garments,” as explained in Tanya, chapter 4. When a person clothed himself in them for worldly vanities, they become in the World to Come sackcloth and soiled garments covering the soul from head to foot; as the Talmud says, a transgression “envelops” the one who commits it.


ואין חבוש מתיר א״ע [את עצמו]35 כו׳ רק כענין שנאמר הסירו הבגדים36 הצואים כו׳ הסירו דייקא37 [וע׳ מענין כף הקלע38 בזח״ב [בזהר חלק ב׳] בשלח דנ״ט א׳ משפטים צ״ט ב׳39 תרומה קמ״ב ב׳.
And “a prisoner cannot release himself,” etc.; only as in the matter of what is said, “Remove the soiled garments,” etc.—“remove,” specifically. [And see concerning the matter of the hollow of the sling in the Zohar, Part II, Beshalach, page 59a; Mishpatim, 99b; Terumah, 142b;
The soul cannot take these garments off by itself, just as “a prisoner cannot release himself” from prison; they must be removed for it, as in Zechariah’s vision, where others are told to “remove the soiled garments” from the High Priest Yehoshua. The bracket that begins here lists the Zohar’s discussions of the hollow of the sling.




4ויחי דרי״ז ב׳ וירא דק״ו ב׳. ויקרא דף כ״דסע״ב כ״ה א׳ ור״פ בלק קפ״ו א׳.
Vayechi, page 217b; Vayera, page 106b; Vayikra, page 24, end of side b, [and] 25a; and the beginning of Parshas Balak, 186a;
These are further Zohar passages on the hollow of the sling, in Part I of the Zohar (Vayechi, Vayera) and Part III (Vayikra, Balak).


ובזהר הרקיע פ׳ ויחי בדף רכ״ה א׳]. וטעם ההפרש וההבדל שבין עוה״ז לעוה״ב [לעולם הבא] הוא כי בעוה״ב [בעולם הבא] אין לך דבר שאין לו מקום40
and in the Zohar HaRakia, Parshas Vayechi, on page 225a.] And the reason for the difference and distinction between this world and the World to Come is that in the World to Come, “there is nothing that does not have its place”:
The list ends with the Zohar HaRakia, a commentary on the Zohar. Then the Alter Rebbe gives the reason this world differs from the World to Come: there, in the words of the Mishnah in Avos, “there is nothing that does not have its place,” and everything stays fixed in its own station.


שכל מדרגה היא מובדלת מחברתה מלאכים ונשמות דקדושה הם מובדלים בפ״ע [בפני עצמו]41 ואין להרע שייכות עם הטוב כלל ולכן במקום שנמשך רע לא נמשך טוב כלל.
for each level is separate from its fellow; the angels and the souls of holiness are separate, each by itself; and evil has no connection at all with good. Therefore, in the place where evil is drawn, good is not drawn at all.
In the World to Come each level is set apart from the next: angels and holy souls each have their own place, and evil has no contact with good at all, so where evil has been drawn, no good is drawn.


משא״כ בעוה״ז נמשך הטוב גם במקום שיש רע ולכן אע״פ [אף על פי] שעשה עבירה יכול לעשות מצוה ויכול הוא לשנות את טעמו מרע לטוב.
Whereas in this world, the good is drawn even into the place where there is evil; and therefore, even though one has committed a transgression, he can perform a mitzvah, and he is able to change his taste from evil to good.
In this world, good reaches even where evil is. That is why a person who has sinned can still do a mitzvah and change his “taste,” what he relishes and is drawn to, from evil to good.




5והענין כי הנה בעוה״ב [בעולם הבא] שם נמשך גילוי אור א״ס ב״ה כי לכן ג״ע [גן עדן] הוא תענוג הנשמות שמתענגים על ה׳ בהשגתם
And the explanation is: in the World to Come, a revelation of the Infinite Light (Or Ein Sof), blessed be He, is drawn there; for this is why Gan Eden is the delight of the souls, who delight in G-d through their comprehension
The deeper explanation: what is revealed in the World to Come is the Infinite Light as it comes into revelation. That is why Gan Eden consists of the souls’ delight in G-d through comprehending Him.


והשכלתם באור א״ס ב״ה הנמשך להם בבחי׳ גילוי והשגה ובבחי׳ גילוי זה והשגה זו נעשה רבוי התחלקות המדרגות לאין קץ מעולם ועד עולם במלאכים ונשמות.
and their intellectual grasp of the Infinite Light, blessed be He, which is drawn to them in the mode of revelation and comprehension. And in this revelation and this comprehension there comes about a multitude of divisions of levels without end, from world to world, among the angels and souls.
Because this light comes as revelation and comprehension, each being receives it according to its capacity. This produces an endless multitude of distinct levels among the angels and souls, “from world to world.”


הגם שכולם מקבלים מאור א״ס ב״ה ה״ז [הרי זה] כדמיון הנשמה המתפשטת בגוף שעם היות שבנשמה עצמה אין בה התחלקות מ״מ
Although they all receive from the Infinite Light, blessed be He, this is like the soul that spreads through the body: although in the soul itself there is no division, nevertheless
Although they all receive from the one Infinite Light, the Alter Rebbe compares this to the soul in the body: the soul itself is not divided.


העין מקבל כח הראיה כו׳ וכל אבר מקבל כח פרטי שאין מקבל חבירו עד שאין פעולת א׳ דומה לחבירו.
the eye receives the power of sight, etc., and each limb receives a particular power that its fellow does not receive, to the point that the action of one does not resemble that of its fellow.
Even so, each organ receives a distinct power from it, the eye sight and so on, so that no two organs do the same work.




6וכך עד״מ כל סדר ההשתלשלות מחנה מיכאל באהבה דוקא ומחנה גבריאל ביראה כו׳ וכל צדיק יש לו מדור בפ״ע [בפני עצמו] וכשם שאי אפשר לשנות פעולת האברים לעשות מרגל ראש.42
And so, by way of analogy, [is] the whole order of the chain of descending worlds (hishtalshelus): the camp of Michael [serves] with love specifically, and the camp of Gavriel with awe, etc.; and each tzaddik has a dwelling of his own. And just as it is impossible to change the function of the limbs, to make a head out of a foot,
So too the whole order of the worlds: each rank of angels serves in its own mode, Michael’s camp with love and Gavriel’s with awe, and each tzaddik has his own dwelling in Gan Eden. It is like the organs of the body, whose functions cannot be exchanged: a foot cannot be made into a head.


כך אי אפשר לשנות גילוי סדר ההשתלשלות בעוה״ב [בעולם הבא] וגילוי זה נק׳ בשם ממכ״ע [ממלא כל עלמין] שהוא לכל עולם לפי מדרגתו
so it is impossible to change the revelation of the order of hishtalshelus in the World to Come. And this revelation is called by the name “the light that fills all worlds” (memalei kol almin), for it is [present] to each world according to its level.
In the same way, the order of revelation in the World to Come cannot be changed. This revelation, measured to each world according to its level, is called “the light that fills all worlds” (memalei kol almin).


ולכן מאחר שהמשיך האדם ע״ע [על עצמו / על עצמך] לבושי העוה״ז ובגדים צואים שוב א״א להמשיך עליו גילוי אור א״ס ב״ה בעוה״ב [בעולם הבא].
Therefore, once a person has drawn upon himself the garments of this world and soiled garments, it is no longer possible to draw upon him the revelation of the Infinite Light (Or Ein Sof), blessed be He, in the World to Come.
Therefore a soul that has clothed itself in this world’s garments and soiled them cannot, in the World to Come, have the revelation of the Infinite Light drawn upon it, for the revelation there is strictly measured by level.


משא״כ המשכת אור א״ס ב״ה שבעוה״ז43 הוא ע״י תורה ומצות אשר יעשה אותם האדם44 במעשה דבור ומחשבה שהמשכה זו הוא מבחי׳ סוכ״ע שע״י קיום התורה
Whereas the drawing-down of the Infinite Light, blessed be He, that is in this world is through Torah and mitzvos, “which a person shall do,” in action, speech and thought; for this drawing-down is from the level of “the light that encompasses all worlds” (sovev kol almin). For through fulfilling the Torah
In this world, however, the Infinite Light is drawn down through Torah and mitzvos done in action, speech and thought. This drawing-down comes from “the light that encompasses all worlds” (sovev kol almin), which is not divided into levels.


והמצות שבהם מלובש אור א״ס ב״ה בעצמו ובכבודו כביכול דלית מחשבה תפיסא45 בי׳ [ביה]46 ממשיך אור א״ס ב״ה בעצמו הסוכ״ע על נפשו שהוא למעלה מעלה מגילוי ההשגה שבג״ע [שבגן עדן].
and the mitzvos, in which the Infinite Light, blessed be He, is enclothed in His very Self and His glory, as it were—[the light of which it is said,] “no thought can grasp Him”—he draws the Infinite Light, blessed be He, itself, the sovev kol almin, upon his soul; and this is far, far above the revelation of comprehension that is in Gan Eden.
The Infinite Light itself, which no thought can grasp, is enclothed in the Torah and the mitzvos, so by fulfilling them a person draws that very light, sovev kol almin, upon his soul. This is far higher than the comprehension the souls enjoy in Gan Eden.


וכמ״ש בסש״ב [בספר של בינונים] פרק מ״ח דסוכ״ע הוא בחינת העלם והסתר47 וממכ״ע [וממלא כל עלמין] הוא בחינת גילוי רק שהוא בצמצומים רבים ועצומים ובחי׳ גבול, משא״כ סוכ״ע הוא בבחי׳ א״ס כו׳.
And as is written in Sefer Shel Beinonim (Tanya), chapter 48: that sovev kol almin is the level of hiddenness and concealment, and memalei kol almin is the level of revelation, only that it is in many and mighty contractions (tzimtzumim) and [in] the mode of limitation; whereas sovev kol almin is in the mode of the infinite (Ein Sof), etc.
The Alter Rebbe refers to Tanya, chapter 48: sovev kol almin is hidden and concealed, while memalei kol almin is revealed, but only through many great contractions and within limits; sovev is infinite.




7והנה בחי׳ גילוי ההוא שבג״ע [שבגן עדן] הוא רק זיו בלבד מתורתו ועבודתו כו׳ וכמ״ש לעבדה ולשמרה48 שהאדם הוא ממשיך ג״ע [גן עדן]
Now, that revelation which is in Gan Eden is only a mere radiance from his Torah and his service, etc.; and as it is written, “to work it and to guard it”: that the person draws down Gan Eden,
The revelation in Gan Eden is only a “radiance” of the person’s own Torah and service. The verse says Adam was placed in the garden “to work it and to guard it,” which the Alter Rebbe reads to mean that a person’s service is what draws down Gan Eden.


דהיינו גילוי אלהות שבג״ע [שבגן עדן] ותענוג הנשמות כו׳ וכמ״ש במ״א. ואור א״ס ב״ה עצמו הסוכ״ע הוא השוה ומשוה קטן וגדול49 ולפניו כחשכה כאורה.50
that is, the revelation of G-dliness in Gan Eden and the delight of the souls, etc., as is explained elsewhere. But the Infinite Light (Or Ein Sof), blessed be He, itself, the light that encompasses all worlds (sovev kol almin), “is equal and makes equal small and great,” and before Him, “darkness is as light.”
That is, a person’s service produces the revelation of G-dliness and the delight the souls enjoy there. But the Infinite Light itself, sovev kol almin, is beyond all levels: in the words of the High Holiday hymn “Vechol Ma’aminim,” He “is equal and makes equal small and great,” and as the Psalm says, before Him “darkness is as light.”




8והמלאכים שואלים איה מקום כבודו ואומרים51 מלא כל הארץ כבודו. ולכך אע״פ [אף על פי] שירד מטה מטה יכול הוא לעלות מעלה מעלה ונעוץ סופן בתחלתן.5253
And the angels ask, “Where is the place of His glory?” and they say, “The whole earth is full of His glory.” Therefore, even though he has descended very, very low, he is able to ascend very, very high; and “their end is wedged in their beginning.”
In the Kedushah the angels ask, “Where is the place of His glory?” and answer with Isaiah’s words, “The whole earth is full of His glory”: the light they cannot locate even above fills every place, the lowest included. Therefore one who has fallen very low can rise very high, for, in the words of Sefer Yetzirah, “their end is wedged in their beginning”: the lowest point is bound to the highest.


והענין כי המשל המבואר לעיל שא״א לעשות מרגל ראש. היינו בעוה״ב [בעולם הבא] שהוא עולם ברור54 שכבר נתברר וכל דבר הוא על מקומו הראש ראש והרגל רגל כו׳ ע״כ א״א להשתנות.
And the explanation is: the analogy explained above, that it is impossible to make a head out of a foot, applies to the World to Come, which is “a clear world,” one that has already been refined, where everything is in its place—the head a head and the foot a foot, etc.; therefore it is impossible [for it] to change.
The analogy of the limbs (a foot cannot become a head) holds only for the World to Come, which the Talmud calls “a clear world.” There the sorting of good from evil is finished and every being is fixed in its place, so nothing can change.


משא״כ בעוה״ז שהוא קודם הבירור והוא עולם המעשה והבירור ה״ז [הרי זה] כמו הולד קודם גמר יצירתו שהראש והרגל כלולים יחד בהטיפה שבבטן האם שיוכל להשתנות ענין יצירתו בכמה אופנים, (וכמ״ש בגמ׳ [בגמרא] ברכות)
Whereas in this world, which is before the refinement, and is the world of action and of refinement, it is like the fetus before its formation is complete, when the head and the foot are included together in the drop in the mother’s womb, so that its formation can change in several ways (as is written in the Gemara, Berachos)
This world is still in the process of refinement (birur), the sorting out of good from evil. So it is like an embryo whose head and feet are not yet distinct, and whose formation can still turn out in different ways.


(דף ס׳ ע״א) ובא״ח [ובאורח חיים] סי׳ ר״ל [רוצה לומר] דתוך ארבעים יום55 ליצירת הולד מועיל תפלה שתוליד זכר כו׳:56
(page 60a), and in Orach Chaim, section 230: that within forty days of the fetus’s formation, prayer avails that she bear a male, etc.
The Gemara in Berachos teaches that within forty days of conception, prayer can still affect whether the child will be male, because its formation is not yet fixed; the Shulchan Aruch (Orach Chaim 230) rules that such a prayer after forty days is a vain prayer. So too a person in this world can still be changed.




Section 3 · ¶9–13
The power of teshuvah
9ב וזהו ענין כח התשובה להשיב החיות הנמשך למטה מטה אל מקורה ושרשה להיות נעוץ סופן בתחלתן57
2. And this is the matter of the power of teshuvah (return): to return the life-force (chayus) that is drawn very, very low to its source and root, so that “their end is wedged in their beginning.”
The second section of the maamar begins. This is what gives teshuvah its power: it takes life-force that has descended to the lowest levels and returns it to its source, joining the end to the beginning.


כי זה שירד מטה מטה הוא בבחי׳ ממכ״ע [ממלא כל עלמין] שנמשך ממדת מלכותו ית׳ מלכותך מלכות כל עולמים58 ומלכותו בכל משלה59 שמזה נמשך השתלשלות המדרגות מעולם ועד
For that which has descended very, very low is at the level of the light that fills all worlds (memalei kol almin), which is drawn from the attribute of His sovereignty, may He be blessed—“Your kingship is a kingship over all worlds,” and “His kingship rules over all”—from which is drawn the chain of descent (hishtalshelus) of the levels from world to
What descends is memalei kol almin, the light drawn from G-d’s Malchus, the attribute through which He rules the worlds, as the Psalms say, “Your kingship is a kingship over all worlds” and “His kingship rules over all.” From Malchus comes the whole graded chain of worlds.


עולם שכל מה שיורד מטה מטה יורד ומתמעט בחי׳ גילוי אור א״ס ב״ה שהגילוי הוא להיות בחי׳ ביטול שאין אור א״ס ב״ה שורה ומתגלה אלא במי שבטל כו׳.
world; for the lower anything descends, the more the revelation of the Infinite Light (Or Ein Sof), blessed be He, descends and diminishes. For the revelation is [expressed] in there being self-nullification (bittul), since the Infinite Light, blessed be He, rests and is revealed only in one who is nullified, etc.
At each lower step the revelation of the Infinite Light grows smaller, because revelation shows itself as bittul: the Infinite Light rests and is revealed only in what is nullified before it, and the lower worlds are less nullified.




10ובעולם האצי׳ שם הגילוי רב ועצום עד שהוא בבחי׳ ביטול ויחוד גמור ומשם נמשך ויורד לעולם הבריאה שהגילוי ההוא להיות ביטול אינו בערך עולם האצי׳ כו׳.
And in the World of Atzilus (Emanation), the revelation there is great and mighty, to the point that it is in a state of complete self-nullification (bittul) and unity. And from there it is drawn and descends to the World of Beriah (Creation), where that revelation, to bring about bittul, bears no comparison to the World of Atzilus, etc.
In Atzilus the revelation is so great that everything there is completely nullified and one with G-d. In Beriah, the world below it, the nullification that revelation produces is incomparably less.


ותכלית ירידות המדרגות דקדושה במדרגות תחתונות דעשיה הוא ענין כריעה במודים שע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] מאן דלא כרע במודים60 שלא הגיע אפילו לבחי׳ ביטול זה הרי זה נעשה נחש דקליפה וסט״א [וסטרא אחרא] ובזהר אמרו דלא יקום בתחיית המתים.
And the furthest point of the descents of the levels of holiness, in the lowest levels of the World of Asiyah (Action), is the matter of bowing at Modim; of which our Sages, of blessed memory, said: “One who does not bow at Modim”—who has not reached even this level of bittul—becomes a snake, of kelipah (the husk) and the sitra achra (the other side). And in the Zohar they said that he will not rise at the resurrection of the dead.
At the lowest point of holiness, in Asiyah, the least degree of bittul is bowing at Modim, the thanksgiving blessing of the Amidah. The Talmud says that the spine of one who does not bow there becomes a snake, meaning that he falls to kelipah, and the Zohar says that such a person will not rise at the resurrection.




11והנה רגליה יורדות מות61 כתיב שיורדת בסתר המדרגה להחיות ולהתלבש בקליפת נוגה ולמטה מק״נ [מקליפת נוגה] שמשם נמשך ונשפע השפעות גשמיות וכח הרע כו׳,
Now, it is written, “Her feet go down to death”: that [Malchus] descends, in the concealment of the level, to give life to and to be enclothed in kelipas nogah, and below kelipas nogah—from where physical influences and the power of evil are drawn and flow, etc.
Proverbs says, “Her feet go down to death.” Here it is read of Malchus: its lowest extremity descends, hidden, to give life to kelipas nogah (the husk that mixes good and evil) and even to the kelipos beneath it, from which physical influences and the power of evil draw their existence.


ובכח התשובה שהיא הארה מבחי׳ סוכ״ע ישוב החיות למקורו ושרשו ונעוץ סופן בתחלתן62 דהיינו אתהפכא חשוכא לנהורא כו׳.
And by the power of teshuvah (return), which is an illumination from the level of the light that encompasses all worlds (sovev kol almin), the life-force will return to its source and root, and “their end is wedged in their beginning”; that is, “darkness is transformed into light,” etc.
Teshuvah is an illumination from sovev kol almin, which is above all levels, so it can bring this life-force back to its root. This is “the transformation of darkness into light.”


(ועיין בפרדס בסוף שער ערכי הכינויים ערך תשובה וז״ל [וזה לשונו] ותשובה זו הוא ע״י שיתגלה כ״ע [כתר עליון] מראש האצילות ויורד ונוקב עד המלכות63 כו׳ אז היא שבה אל מקומה כו׳ ע״ש. ועיין בפ׳ ויקרא)64 (דט״ו סע״ב [סוף עמוד ב] ודף ט״ז ע״א) ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות] שם.
(And see in the Pardes, at the end of Sha’ar Erchei HaKinuyim, the entry “Teshuvah”; these are his words: “And this teshuvah is through Keser Elyon (the Supernal Crown) being revealed from the head of Atzilus, and it descends and pierces down to Malchus,” etc.; “then she returns to her place,” etc.; see there. And see in Parshas Vayikra) (end of page 15b and page 16a), and in the Mikdash Melech and in the Ramaz there.
The Pardes (Pardes Rimonim, by Rabbi Moshe Cordovero) explains that teshuvah comes about when Keser Elyon, the Supernal Crown at the head of Atzilus, is revealed and pierces down to Malchus, and then Malchus returns to its place. The text also points to the Zohar on Vayikra and to its commentaries, the Mikdash Melech and the Ramaz.


ומכ״ז [ומכל זה] יובן ג״כ ענין עליות המלכות ביוה״כ [ביום הכפורים] שהוא יום התשובה ועיין בפרשה אמור (דף ק׳ ע״ב)65 ועמ״ש סד״ה כי ביום הזה יכפר כו׳.
And from all this, the matter of the ascents of Malchus on Yom Kippur, which is the day of teshuvah, will also be understood. And see in Parshas Emor (page 100b); and see what is written at the end of the discourse beginning “For on this day He shall atone,” etc.
The same idea explains the ascents of Malchus on Yom Kippur, the day of teshuvah. The text points to the Zohar on Emor and to the end of another discourse, “For on this day He shall atone.”


וצ״ל תחלה אתכפיא דהיינו שאהבת דברים זרים בפועל ממש יהי׳ [יהיה] בבחי׳ אתכפיא ולא תתורו כו׳ אשר אתם זונים66 כו׳,
And first there must be iskafya (subjugation): that is, the love of alien things, in actual deed, should be in the mode of iskafya—“and you shall not stray,” etc., “after which you go astray (zonim),” etc.
Before transformation must come iskafya, subjugation: a person must actively hold back his desire for forbidden things, as the verse warns, “Do not stray after your heart and after your eyes, after which you go astray.”


זונה נקרא מי שלבו להוט אחר דברים זרים ואפי׳ [ואפילו] עניני גופו הצריכים לו לא יהיה בהתלהבות והתלהטות הלב רק בקרירות וכאלו כפאו כו׳
One is called zonah whose heart is aflame after alien things. And even the matters of his body that he needs should not be with fervor and burning of the heart, but only with coolness, and as though he were compelled [to them], etc.
The verse’s word for straying (zonim) shares its root with zonah, a harlot: one whose heart is aflame with desire for alien things. Even a person’s genuine bodily needs should be met without passion, coolly, as if under compulsion.


וכח התשוקה הנשאר בלב יתהפך לה׳ לבדו ולהיות ואל אישך תשוקתך67 לזאת יקרא אשה68 אש ה׳ כי מאיש לוקחה זאת אש י׳ והיינו מפני שנעוץ סופן בתחלתן כו׳.
And the power of longing that remains in the heart should be transformed toward G-d alone, to be [as in] “and your longing shall be for your husband (ishech).” “This shall be called ishah (woman)”—esh hei (the fire of hei)—“for from ish (man) was this taken”—esh yud (the fire of yud). And this is because “their end is wedged in their beginning,” etc.
The longing that remains should then be turned to G-d alone, as in “your longing shall be for your husband.” The Alter Rebbe reads ishah (woman) as esh hei, “fire of hei,” and ish (man) as esh yud, “fire of yud”: the lower fire was taken from the higher one and can therefore return to it, for the end is bound to the beginning.




12וזהו יפה שעה69 א׳ בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא] כי חיי העוה״ב [העולם הבא] הם בבחי׳ גילוי ממכ״ע [ממלא כל עלמין] הנמשך ממדת מלכותו ית׳ וכמאמר יחיד חי העולמים מלך משובח ומפואר עדי עד שמו הגדול.
And this is [the meaning of]: “Better is one hour of teshuvah (return) and good deeds in this world than all the life of the World to Come.” For the life of the World to Come is at the level of the revelation of the light that fills all worlds (memalei kol almin), which is drawn from the attribute of His sovereignty, may He be blessed; as in the saying, “Singular One, Life of the worlds, King, praised and glorified forever and ever is His great Name.”
This explains the Mishnah in Avos: one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The life of the World to Come is the revelation of memalei kol almin, drawn from Malchus, as expressed in the words that close the blessing Baruch She’amar.


פי׳ יחיד הוא לבדו ית׳ וחי העולמים מלך הוא שכל חיות העולמות אינו אלא בחי׳ מלך ומה
The meaning: “Singular One” is He alone, may He be blessed; and “Life of the worlds, King” means that all the life-force of the worlds is only the level of “King”; and what
The Alter Rebbe reads that phrase closely. “Singular One” is G-d as He is, alone; “Life of the worlds, King” means that the life-force of all the worlds comes only from His aspect of “King,” Malchus.


שהוא משובח ומפואר אפילו עדי עד הוא רק שמו הגדול בחי׳ שם בלבד משא״כ תשובה ומע״ט [ומעשים טובים] הם מבחי׳ סוכ״ע כנ״ל
is praised and glorified, even “forever and ever,” is only “His great Name,” the level of a name alone. Whereas teshuvah and good deeds are from the level of the light that encompasses all worlds (sovev kol almin), as mentioned above.
Even what is “praised and glorified forever” is only “His great Name,” and a name is not the essence of the one who bears it. Teshuvah and good deeds, by contrast, reach sovev kol almin, as explained above.


וזהו שובה ישראל עד70 הוי׳ אלקיך פי׳ שתשוב כ״כ [כל כך] עד שהוי׳ אור א״ס ב״ה הסוכ״ע יהי׳ [יהיה] אלקיך בבחי׳ גילוי.
And this is [the meaning of] “Return, O Israel, unto Havayah your G-d”: that is, that you return so much, until Havayah—the Infinite Light (Or Ein Sof), blessed be He, the sovev kol almin—becomes “your G-d,” in a revealed way.
So Hosea’s call, “Return, O Israel, unto Havayah your G-d,” is read: return so fully that Havayah, the Infinite Light that encompasses all worlds, becomes “your G-d” in a revealed way, revealed to the person himself.




13ועד״ז נאמר ואהבת את71 הוי׳ אלקיך וקאי על אחד72 דלעיל מיניה כלומר אחד ואהבת דהיינו בחי׳ יחיד
And along these lines it is said, “And you shall love Havayah your G-d,” and this refers to “One,” which is just before it: that is to say, “One—and you shall love”; meaning, the level of “Singular One,”
The verse “You shall love Havayah your G-d” comes right after “Havayah is One” in the Shema, and the Alter Rebbe reads the two together: “One—and you shall love.” The “One” is the level of “Singular One” from the previous paragraph.


שהוא בחי׳ סוכ״ע יהי׳ [יהיה] בבחי׳ גילוי בחי העולמים מלך והוא בחי׳ יחו״ת [יחודא תתאה] והיינו לקשר ולייחד יחו״ע [יחודא עילאה] ביחו״ת [ביחודא תתאה]:
which is the level of the light that encompasses all worlds (sovev kol almin), shall be revealed in [the level of] “Life of the worlds, King,” which is the level of the lower unity (yichuda tata’ah); that is, to bind and unite the higher unity (yichuda ila’ah) with the lower unity.
Love of G-d is to bring that level, sovev kol almin, into revelation within “Life of the worlds, King,” which is memalei and the lower unity. Love thus binds the higher unity, in which the worlds are nothing before G-d, with the lower unity, in which G-d is found within the worlds.




Section 4 · ¶14–18
The fires of the offering
14ג אך כיצד תהיה המשכת השראת אור א״ס ב״ה ממש על נפשו שהוא הסוכ״ע דלית מחשבה תפיסא73 כו׳ ולאו מכל מדות74 כו׳.
3. But how will the drawing-down of the indwelling of the Infinite Light (Or Ein Sof), blessed be He, itself upon one’s soul come about—[the light] which is sovev kol almin, which “no thought can grasp,” etc., and which is “not of any of the attributes,” etc.?
The third section begins with the central question: how can the Infinite Light itself, sovev kol almin, which no thought can grasp and which is not of any of the Sefiros (“not of any of the attributes,” in the words of Patach Eliyahu), come to rest upon a person’s soul?


הנה זהו ע״י ענין עבודת הקרבנות שנאמר בהם לחמי לאשי.75 כי הנה הקרבן שהוא מחי הוא מיסוד האש כי ד׳ בחי׳ דצח״ם [דומם צומח חי מדבר] הם כנגד ד׳ יסודות.
Now, this is through the matter of the service of the offerings, of which it is said, “My bread for My fires.” For the offering, which is from the animal [kingdom], is from the element of fire; for the four levels—inanimate, vegetative, animal and speaking—correspond to the four elements.
The answer is the service of the offerings, which the verse calls “My bread for My fires.” An animal offering belongs to the element of fire, because the four kinds of creation (inanimate, vegetative, animal and speaking) correspond to the four elements.


עפר הוא דומם ומים הוא צומח שהמים מצמיחים כו׳ וכתיב זורעי על כל מים76 כו׳ ואש הוא בחי׳ החי כי משרתיו אש לוהט77 הם פני אריה פני שור78 כו׳
Earth is the inanimate; water is the vegetative, for water makes things grow, etc., and it is written, “who sow beside all waters,” etc.; and fire is the level of the animal, for “His ministers, a blazing fire,” are the face of a lion, the face of an ox, etc.,
Earth corresponds to the inanimate and water to plants, since water makes them grow (Isaiah speaks of those who sow “beside all waters”). Fire corresponds to animals, for the angels, called “His ministers, a blazing fire,” are the faces of the lion and the ox in Ezekiel’s vision of the Chariot.


שבמרכבה וכתיב ומראיהם כגחלי אש בוערות כמראה הלפידים79 ומהם משתלשלות ונמשכות נפשות כל בע״ח [בעץ חיים] כנודע מזה״ק [מזהר הקדוש] ורוח הוא האדם המדבר כמ״ש ויהי האדם לנפש חיה80 ות״א [ותרגום אונקלוס] לרוח ממללא.81
of the Chariot; and it is written, “Their appearance was like burning coals of fire, like the appearance of torches”; and from them the souls of all animals descend and are drawn, as is known from the holy Zohar. And ruach (air) is man, the speaker, as it is written, “And man became a living soul,” which Targum Onkelos renders “a speaking spirit (ruach).”
Ezekiel describes those creatures as looking like burning coals, and, as the Zohar teaches, the souls of all animals descend from them. Air (ruach) corresponds to man, the speaking being, as Onkelos renders “a living soul” as “a speaking spirit.”




15והנה יסוד האש שלמטה שבקרבן עולה ונכלל באש שלמעלה שיורד מלמעלה למטה על המזבח לכלות ולשרוף הקרבן.
Now, the element of fire below, which is in the offering, ascends and is included in the fire from above, which descends from above to below upon the altar to consume and burn the offering.
The fire element in the animal offering rises and merges with the fire that descends from Heaven onto the altar to consume the offering. This meeting of fire from below with fire from above is how the offering works.


ועד״ז תפלה במקום קרבן תקנו ביוצר אור להזכיר איך שהמלאכים מתלהבים ומקדישים ואומרים ביראה כו׳
And along these lines, [in] prayer, [which is] in place of the offering, they instituted in [the blessing of] Yotzer Or that we mention how the angels are aflame and sanctify and say, in awe, etc.,
Prayer, which takes the place of the offerings, follows the same pattern. In the blessing Yotzer Or before the Shema, we describe how the angels, aflame, sanctify G-d and say in awe, “Holy, holy, holy.”


כדי להלהיב ולהלהיט נפשו הבהמית בחי׳ בהמה שמיסוד האש שלמטה שיש בה התלהבות והתלהטות ותשוקה מורגשת בעולם הזה להיות אתכפיא ואתהפכא להיות התשוקה בבחי׳ ואל אישך תשוקתך.82
in order to set aflame and kindle one’s animal soul—the level of an animal, which is from the element of fire below, in which there is fervor and burning and a felt longing in this world—so that there be iskafya (subjugation) and is’hapcha (transformation), [so that] the longing be in the mode of “and your longing shall be for your husband.”
Recalling the angels’ fervor is meant to kindle the animal soul, whose own fiery passion comes from the element of fire below. First that passion is subdued (iskafya), then transformed (is’hapcha), so that its longing turns to G-d: “your longing shall be for your husband.”




16וזהו על ידי לאשי אש י׳ שהוא בחי׳ אש שיורד מלמעלה מבחי׳ סוכ״ע להעלות יסוד האש שבנפשו הבהמית בחי׳ אשה אש ה׳
And this is through “My fires” (le’ishai)—esh yud (the fire of yud)—which is the level of the fire that descends from above, from the level of the light that encompasses all worlds (sovev kol almin), to raise up the element of fire in one’s animal soul, the level of ishah, esh hei (the fire of hei);
Now the words of the verse are interpreted. “My fires” (le’ishai) is read as esh yud, “fire of yud”: the fire that comes down from above, from sovev kol almin, to raise up the fire in a person’s animal soul, which is called ishah, esh hei, “fire of hei,” as in paragraph 11.


וכמו שכתוב שמאלו תחת לראשי83 שבחי׳ שמאל ורשפי אש שלמעלה הוא מגביה ומעלה ממטה למעלה
and as it is written, “His left hand is under my head”: for the level of the left and the flashes of fire from above lift and raise up from below to above.
The Song of Songs’ “His left hand is under my head” describes this lifting. The “left” is the side of fiery love, the flashes of fire from above that stir the soul and raise it from below.


(ועמ״ש מענין זה דאש יו״ד ואש ה׳ בפ׳ שלח84 בד״ה והיה לכם לציצית ועמ״ש סד״ה כי ביום הזה יכפר85 בענין בנקרת הצור ובפ׳ נשא86 בענין ויתן עוז למלכו כו׳).
(And see what is written on this matter of the fire of yud and the fire of hei in Parshas Shelach, in the discourse beginning “And it shall be for you as tzitzis”; and see what is written at the end of the discourse beginning “For on this day He shall atone,” on the matter of “in the cleft of the rock”; and in Parshas Nasso, on the matter of “And He will give strength to His king,” etc.)
The text refers to three other discourses in Likkutei Torah on the fire of yud and the fire of hei: the discourse on tzitzis in Shelach, the end of “For on this day He shall atone” (on “the cleft of the rock”), and the discussion in Nasso of “He will give strength to His king.”


אך המשכה זו שיהיה אש שלמעלה נמשך הוא על ידי לחמי דהיינו ע״ד שישראל מפרנסין לאביהם שבשמים87
However, this drawing-down, that the fire from above be drawn down, is through “My bread”; that is, along the lines of [the teaching] that Israel sustain their Father in Heaven.
The fire from above is drawn down through “My bread”: the offerings are, as it were, G-d’s bread, in line with the Zohar’s teaching that Israel “sustain their Father in Heaven.”


כמו הלחם שעליו יחיה האדם88 הוא משיב את הנפש להיות שורה ומתפשט בגוף שמפני חלישות ותשות כח שבלא אכילה היתה הנפש מסתלקת וע״י הלחם תשוב לאיתנה להתלבש בגוף להחיותו.
Just as bread, by which man lives, restores the soul, so that it rests and spreads through the body: for because of the weakness and exhaustion of strength that come without eating, the soul would depart, and through the bread it returns to its strength, to be enclothed in the body and give it life.
The analogy: bread keeps the soul in the body. Without food the body weakens and the soul begins to withdraw, and eating restores it, so that it again settles in the body and gives it life.


כך הנה כל העולמות נק׳ עד״מ בשם גוף וכמ״ש בת״ז [בתיקוני זהר] וכמה גופין89 תקינת לון90 כו׳
So too, all the worlds are called, by way of analogy, by the name “body,” as is written in the Tikkunei Zohar: “And You fashioned for them a number of bodies,” etc.
In the same way, the worlds are called a “body” by way of analogy, as the Tikkunei Zohar speaks of G-d fashioning “bodies” for the Sefiros.


וכדי שיהיה השראת והתפשטות הנשמה בחי׳ סוכ״ע דלאו מכל מדות כו׳ הוא ע״י בחי׳ לחם שבאתעדל״ת [שבאתערותא דלתתא] נעשה אתעדל״ע [אתערותא דלעילא] להיות בחי׳ לאשי אש י׳
And in order that there be the indwelling and spreading of the soul—the level of sovev kol almin, which is “not of any of the attributes,” etc.—this is through the level of bread: that through the arousal from below (isarusa dilesata) there comes about an arousal from above (isarusa dile’eila), so that there is the level of “My fires,” the fire of yud.
For the “soul” of the worlds, sovev kol almin, which is beyond all the attributes, to rest and spread within them, there must be “bread”: the offering, an arousal from below that brings about an arousal from above, the descent of the “fire of yud.”


וזהו ענין ריח ניחוחי91 ריח העלאה ממטה למעלה ניחוחי מלשון נחות דרגא92 הורדה מלמעלה למטה
And this is the matter of “My pleasing fragrance” (rei’ach nichochi): rei’ach (fragrance) is an ascent from below to above; nichochi is from the term nechos darga (descending a level), a bringing-down from above to below,
This explains “My pleasing fragrance” (Numbers 28:2). Fragrance (rei’ach) rises from below, while nichochi is related to nechos, “going down a step” (as in the Talmud’s advice to go down a step in choosing a wife), meaning a bringing-down from above.


וגם לשון מנוחה כמו שפי׳ רז״ל [רבותינו זכרונם לברכה] נחת רוח לפני שאמרתי ונעשה רצוני93 והכל אחד שהורדה והשפלה זו היא בחי׳
and it is also a term of rest (menuchah), as our Sages, of blessed memory, explained: “A gratification (nachas ruach) before Me, that I spoke and My will was done.” And it is all one: for this bringing-down and lowering is the level of
Nichochi is also related to menuchah, rest, and to the Sifrei’s “gratification (nachas ruach) before Me.” All these meanings are one, for the descent from above is itself G-d’s gratification that His will was done.


ירידת אש שלמעלה אש י׳ מבחי׳ סוכ״ע בחי׳ רצון עליון שלמעלה מחכמה כי חכמה היא ראשית ההשתלשלות94 בעשרה מאמרות95 שנבה״ע [שנברא העולם]96 ובראשית נמי מאמר הוא.97
the descent of the fire from above, the fire of yud, from the level of sovev kol almin, the level of the Supernal Will, which is above Chochmah (wisdom); for Chochmah is the beginning of the chain of descending worlds (hishtalshelus), in the Ten Utterances by which the world was created, and “In the beginning” is also an utterance.
That descending fire of yud comes from sovev kol almin, the Supernal Will, which is above Chochmah. Chochmah is where the chain of worlds begins: the world was created with Ten Utterances, and the Talmud counts even “In the beginning” (bereishis, the beginning, Chochmah) as one of them; the Will is above even that.




17והנה החכמה מאין תמצא98 מבחינת אין שהוא רצה״ע [רצון העליון] רעדכ״ר [רעוא דכל רעוין] ורצה״ע [ורצון העליון] זה הוא נמשך למטה בבחי׳ עשיה
Now, “Chochmah (wisdom) is found from ayin (nothingness)”: from the level of ayin, which is the Supernal Will, the Will of all wills; and this Supernal Will is drawn down below into the level of doing (asiyah).
Job’s “Chochmah is found from ayin” is read as: Chochmah comes from ayin, “nothing,” the Supernal Will, which in Kabbalistic terms is “the Will of all wills,” beyond all grasp. And this Will is drawn down into “doing.”


וזהו ונעשה ר צוני וכנודע שהא״ס ב״ה מצד עצמו כביכול לא שייך בו בחי׳ רצון כלל להיות לו דירה בתחתונים99
And this is “and My will was done.” And as is known, with regard to the Infinite One (Ein Sof), blessed be He, as He is in Himself, as it were, a will to have a dwelling place among the lower realms does not apply to Him at all;
That is the meaning of “My will was done” (na’aseh, related to asiyah, doing). In G-d’s own essence there is no will at all to have a dwelling place among the lower beings.


כי כולא קמיה כלא ממש חשיבא100 ואין ערוך לך101 ואם צדקת מה תתן לו102 כו׳ רק שכך עלה ברצונו שעל ידי אתעדל״ת [אתערותא דלתתא] בתומ״צ [בתורה ומצות] אתעדל״ע [אתערותא דלעילא] להמשיך רצה״ע [רצון העליון] למטה
for “all before Him is considered as actually nothing,” and “there is no comparison to You,” and “If you are righteous, what do you give Him?” etc. It is only that so it arose in His will: that through the arousal from below (isarusa dilesata), in Torah and mitzvos, [there be] an arousal from above (isarusa dile’eila), to draw the Supernal Will down below.
Before Him everything is as nothing, nothing compares to Him (in the words of the Shabbos morning blessing Yotzer), and as Job says, a person’s righteousness gives Him nothing. Rather, G-d willed that the arousal from below, through Torah and mitzvos, should draw His Supernal Will down below.


וזהו שאמרתי היא התורה ועל ידי קיום התורה נעשה לו בחי׳ רצון לדור בתחתונים103 שהוא בחי׳ גילוי כו׳.
And this is [the meaning of] “that I spoke”: this is the Torah. And through the fulfillment of the Torah there comes to be in Him the level of a will to dwell among the lower realms, which is the level of revelation, etc.
“That I spoke” is the Torah. By keeping it, a person brings it about that G-d has a will to dwell among the lower beings, which means that His will is revealed there.




18והנה כנגד ב׳ בחי׳ אלו שהם העלאה והמשכה תיקנו ב׳ תפלות חובה שחרית ומנחה שחרית ממטה למעלה עד ברוך שאמר בחי׳ עשיה ומברוך
Now, corresponding to these two levels, which are ascent and drawing-down, they instituted two obligatory prayers, Shacharis and Minchah. Shacharis is from below to above: up to Baruch She’amar is the level of Asiyah (Action), and from Baruch
The two motions just described, ascent from below and drawing-down from above, correspond to the two obligatory prayers, Shacharis and Minchah. In Shacharis, the opening section, before Baruch She’amar, corresponds to Asiyah, the lowest world, where the ascent begins.


שאמר ואילך פסוקי דזמרה וקריאת שמע הכל בחי׳ העלאה ממטה למעלה ומנחה לשון מנוחה104 שהוא בחינת המשכה מלמעלה למטה בבחי׳ תפלת י״ח שבמנחה אין שם
She’amar onward, Pesukei deZimrah and the reading of the Shema, it is all the level of ascent from below to above. And Minchah is a term of rest (menuchah), which is the level of drawing-down from above to below, in the mode of the prayer of Eighteen [Blessings]; for at Minchah there is
From Baruch She’amar on, Pesukei deZimrah and the Shema continue the ascent. The name Minchah is read as related to menuchah, rest, and so as a drawing-down from above, which is expressed in the Amidah, the prayer of Eighteen Blessings.


רק תפלת י״ח105 מה שאין כן בשחרית תקנו ברוך שאמר ופסוקי דזמרה וקריאת שמע שהם בחי׳ ממטה למעלה.
only the prayer of Eighteen [Blessings], whereas at Shacharis they instituted Baruch She’amar, Pesukei deZimrah and the reading of the Shema, which are the level of [ascent] from below to above.
Minchah consists only of the Amidah, while Shacharis first adds Baruch She’amar, Pesukei deZimrah and the Shema, the stages of the ascent from below.


ותפלת י״ח שהיא המשכה מלמעלה למטה בח״י פעמים ברוך אתה שכל ברכה הוא המשכה היא בחי׳ עקדת יצחק שנכלל יצחק באברהם:
And the prayer of Eighteen, which is a drawing-down from above to below with the eighteen times “Blessed are You”—for each blessing is a drawing-down—is the level of the Binding of Yitzchak, in which Yitzchak was included in Avraham.
The Amidah draws down from above through its eighteen blessings, each “Blessed are You” being a drawing-down. It is likened to the Binding of Yitzchak, at which, in the Kabbalah, Yitzchak (Gevurah) was included in Avraham (Chesed).




Section 5 · ¶19–21
Torah study and prayer
19ד אך הנה106 התכללות זו אש שלמעלה107 באש שלמטה108 הוא ע״י את קרבני109 את הן בחי׳ אותיות שמא׳ עד תי״ו שהן הן קרבני כלומר קרובים אלי ומקרבין אותי110
4. However, this inter-inclusion of the fire from above in the fire below is through “es korbani” (“My offering”): es—these are the letters from alef to tav, which are “korbani”; that is to say, close (kerovim) to Me, and bringing Me close (mekarvin).
The fourth section explains how the fire from above and the fire below are joined: through es korbani, “My offering.” The word es (alef-tav) is read as all the letters from alef to tav, the letters of the Torah; they are korbani, “near to Me,” and they also bring G-d near.


(ועמ״ש סד״ה ואתה תצוה111 בפי׳ חקת עולם לדורותם מאת בנ״י [בני ישראל]112 מאת היינו מבחי׳ אותיות התורה כו׳ והן הגורמי׳ [הגורמים]113 כו׳ ע״ש)
(And see what is written at the end of the discourse beginning “And you shall command,” in the explanation of “an everlasting statute for their generations, from (me’es) the children of Israel”: me’es means from the level of the letters of the Torah, etc., and they are what bring about, etc.; see there.)
The text refers to the Torah Ohr discourse “And you shall command” (Tetzaveh), which reads me’es, “from,” in “an everlasting statute… from the children of Israel” as “from the letters” of the Torah, which bring about what follows there.


והוא ע״ד מ״ש ודברי114 אשר שמתי בפיך115 ואמרו מתניתא מלכתא116 שעושה כמלך שמצוה לעשות מצוה זו כך כו׳
And this is along the lines of what is written, “And My words which I have placed in your mouth”; and they said, “The Mishnah is a queen”: for it acts like a king who commands that this mitzvah be done thus, etc.
The Alter Rebbe compares this to Isaiah’s “My words which I have placed in your mouth” and to the Talmud’s phrase “the Mishnah is a queen,” which he reads to mean that the Mishnah rules with royal authority, like a king who decrees exactly how a mitzvah is to be done.


וכל הקורא117 בתורה הקב״ה קורא ושונה כנגדו118 שע״י עסק הדבור בת״ת [בתלמוד תורה] נעשה ביטול ויחוד דבור בדבור ומחשבה במחשבה כו׳
And “whoever reads in the Torah, the Holy One, blessed be He, reads and studies opposite him”: for through the occupation of speech in Torah study, there comes about self-nullification (bittul) and union, speech in speech and thought in thought, etc.
Tanna DeBei Eliyahu teaches that G-d “reads and studies opposite” one who studies Torah. Through speaking words of Torah, a person’s speech is nullified in and united with the divine speech, and his thought with the divine thought.


והנה בחי׳ ביטול הוא בחי׳ ומדרגת משרבע״ה [משה רבינו עליו השלום] כנודע לפיכך נאמר צו את בנ״י [בני ישראל] ואמרת אליהם שע״י שאתה תהי׳ [תהיה] צו בצוותא חדא עם בנ״י [בני ישראל]
Now, the level of bittul is the level and rank of Moshe our teacher, peace be upon him, as is known. Therefore it is said, “Command (tzav) the children of Israel and say to them”: that through your being tzav—“in one bond” (betzavsa chada) with the children of Israel—
Bittul is the special quality of Moshe. So the verse’s “Command (tzav)” is read as related to tzavsa, “bond”: Moshe is to be bound together with the children of Israel.


דהיינו ע״י שיומשך להם בחי׳ משה יהי׳ [יהיה] להם כח הדבור ואמרת להם את קרבני שיהי׳ [שיהיה] התקשרות וביטול דבור בדבור119 כו׳
that is, through the level of Moshe being drawn to them, they will have the power of speech: “and say to them: es korbani,” that there be a bond and bittul of speech in speech, etc.
Through Moshe’s quality being drawn into them, the people gain a power of speech in Torah that unites their speech with G-d’s. That is “say to them: es korbani”: their words of Torah become a bond and a bittul of their speech within the divine speech.


(ועמ״ש בד״ה ראשי המטות120121 גבי לאמר זה הדבר ומ״ש ד״ה משה ידבר122 וסד״ה ואתה תצוה הנ״ל ועמ״ש ע״פ חקת התורה123 בענין תולעת יעקב124 כו׳ עולת תמיד אותיות תולע כו׳ ע״ש.
(And see what is written in the discourse beginning “The heads of the tribes,” concerning “saying: This is the thing”; and what is written in the discourse beginning “Moshe would speak”; and at the end of the discourse beginning “And you shall command,” mentioned above; and see what is written on “This is the statute of the Torah,” concerning “worm of Yaakov,” etc.: olas tamid (the continual burnt-offering) has the letters of tola (worm), etc.; see there.
The text lists further discourses on this theme: “The heads of the tribes” on “saying: This is the thing,” “Moshe would speak,” the Tetzaveh discourse already mentioned, and the discourse on “This is the statute of the Torah,” which notes that olas tamid has the same letters as tola, “worm,” as in Isaiah’s “worm of Yaakov.”


ומשם יובן בתוספת ביאור ענין את קרבני לחמי כו׳ ועמ״ש בפ׳ יתרו בד״ה בחדש השלישי בענין שהתורה נק׳ עוז ותושיה).
And from there the matter of “My offering, My bread,” etc., will be understood with further explanation. And see what is written in Parshas Yisro, in the discourse beginning “In the third month,” on the matter of the Torah being called “strength” (oz) and “sound wisdom” (tushiyah).)
That last discourse explains “My offering, My bread” further. The text also points to the Yisro discourse “In the third month,” on why the Torah is called “strength” and “sound wisdom.”


והנה בתורה יש ב׳ בחי׳ תורה שבכתב ותשבע״פ [ותורה שבעל פה] תשב״כ [תורה שבכתב] תנ״ך [תורה נביאים כתובים] נקרא בשם מקרא קורא בתורה מלשון קריאה כאדם הקורא לחבירו בשמו וכך
Now, in the Torah there are two levels: the Written Torah and the Oral Torah. The Written Torah, Tanach, is called by the name Mikra (Scripture); “reading (korei) in the Torah” is a term of calling (keri’ah), like a person who calls his fellow by his name. And so
Now the Torah’s two parts are distinguished. The Written Torah, Tanach, is called Mikra, from keri’ah, “calling”: reading it is like calling someone by name.


הנה כל התורה הן שמותיו של הקב״ה ועל תנ״ך [תורה נביאים כתובים] אמרו שצרופי אותיותיהן הן שמות הקדושים
the whole Torah is the Names of the Holy One, blessed be He; and of Tanach they said that the combinations of their letters are holy Names.
For the whole Torah consists of G-d’s Names, and the letters of Tanach in their combinations form holy Names. Reading Scripture therefore “calls” G-d.


אך תשבע״פ [תורה שבעל פה] ע״ז נאמר תשמרו125126 כו׳ כי שמור זו משנה שמור לנוק׳ [לנוקבא] בחי׳ מקבל וכך
But of the Oral Torah it is said, “you shall keep (tishmeru),” etc.; for “keep—this is Mishnah,” and “keep” is for Nukva (the feminine), the level of a recipient. And so
The Oral Torah corresponds to the verse’s “you shall keep”: the Sages read “keep” as referring to Mishnah, and “keep” is associated with the feminine (Nukva), the one who receives.


הנה התורה שבע״פ [שבעל פה] היא בחי׳ מקבל שבה וע״י יהיה נשמר בלב האדם בחי׳ לאשי אש יו״ד
the Oral Torah is the level of the recipient within [the Torah], and through it the level of “My fires” (le’ishai), the fire of yud, will be kept in a person’s heart,
The Oral Torah is the receiving aspect of the Torah, and through it the “fire of yud,” the flame of love kindled from above, is kept and preserved in a person’s heart.


ולא יהיה מאבד מה שנותנים לו127 פי׳ מה היינו בחי׳ ביטול וכמ״ש ונחנו מה וכמ״ש במ״א בפי׳ מה ראו על ככה128 כו׳
and he will not be one who “loses what (mah) he is given.” The meaning of mah is the level of bittul, as it is written, “And what (mah) are we?”; and as is explained elsewhere, on the meaning of “What (mah) did they see concerning this,” etc.
The Talmud describes a fool as one “who loses what he is given.” Here “what” (mah) is read as bittul, as Moshe and Aharon said, “And what are we?”, and a person must not lose the bittul he is given.


ושם מ״ה [שם מ״ה] נותנים לכל אדם מלמעלה וכמ״ש בביאור ע״פ מי מנה עפר יעקב129 כו׳ ע״ש.
And the Name Mah is given to every person from above, as is written in the explanation on “Who has counted the dust of Yaakov,” etc.; see there.
The Kabbalistic Name Mah (whose numerical value is 45) is given to every person from above, as explained in the discourse on “Who has counted the dust of Yaakov.”


וצריך שלא יהיה מאבד ח״ו [חס ושלום] בחינת מ״ה [שם מ״ה] שנותנים לו והיינו ע״י שמור זו משנה (ועמ״ש ע״פ וזאת המצוה כו׳ לשמר כו׳ ושמרת כו׳ וע׳ מענין שמור בפ׳ בראשית) (מ״ח ב׳ יתרו דף ע׳ [עיין] ע״ב. צ״ב א׳).
And one must not, G-d forbid, lose the level of Mah that is given to him; and this is through “keep—this is Mishnah.” (And see what is written on “And this is the commandment,” etc., “to keep,” etc., “And you shall keep,” etc.; and see on the matter of “keep” in Parshas Bereishis) (48b; Yisro, page 70b, [and] 92a).
That bittul is preserved through “keep—this is Mishnah,” that is, through the Oral Torah. The text refers to further discussions of “keep,” among them the Zohar on Bereishis and on Yisro.


ור״פ נח (נ״ט ב׳). ורזא אוליפנא דהא נח אצטריך לתיבה130 כו׳ ע״ש ומבואר במ״א תיבה היינו אותיות הדבור של התורה ותפלה כו׳.
And the beginning of Parshas Noach (59b): “And we have learned the mystery: for Noach needed the ark (teivah),” etc.; see there. And it is explained elsewhere that teivah means the letters of the speech of the Torah and of prayer, etc.
The Zohar at the beginning of Noach says that “Noach needed the ark (teivah).” Elsewhere the ark is explained as the words of Torah and prayer, since teivah also means “word.”


כי הנה עיקר תושבע״פ [תורה שבעל פה] הוא להיות השגת הרצון עליון לידע ההלכה והמצוה על בוריה משא״כ תורה שבכתב אין בה גילוי הרצון
For the essence of the Oral Torah is that there be a grasp of the Supernal Will: to know the halachah and the mitzvah with precision. Whereas in the Written Torah there is no revelation of the Will;
The Oral Torah’s purpose is to grasp the Supernal Will: to know exactly what the halachah and the mitzvah require. The Written Torah on its own does not reveal this.


כי כשאמר הכתוב וקשרתם לאות כו׳ איני יודע מה הוא עד שבאו רז״ל [רבותינו זכרונם לברכה] ופירשו ד׳ בתים שבתפילין תפרן ואלכסונן וד׳ פרשיות כו׳
for when the verse says, “And you shall bind them as a sign,” etc., I do not know what it is, until our Sages, of blessed memory, came and explained: the four compartments of the tefillin, their stitching and their diagonal, and the four sections, etc.
For example, the Torah says “bind them as a sign” but does not say how. Only the Sages’ tradition explains the four compartments of the tefillin, their stitching and their square diagonal, and the four passages placed inside.


וכן סוכה שהיא גבוה מכ׳ [מכתב] כו׳ והיינו לפי שכל בחי׳ תורה שבעל פה הוא להיות כלי קיבול מוגבל להגביל את
And likewise, a sukkah that is higher than twenty [cubits], etc. And this is because the whole level of the Oral Torah is to be a limited receiving vessel, to delimit
Likewise, only the Oral Torah tells us that a sukkah higher than twenty cubits is invalid. Its role is to be a limited vessel that gives bounds to the Supernal Will.


הרצון העליון מאור א״ס ב״ה כיצד תהי׳ [תהיה] השראתו ובאיזה אופן שבאם שנעשה כמצותה אזי שורה הרצון מאור א״ס ב״ה ובאם לאו אינו שורה
the Supernal Will from the Infinite Light (Or Ein Sof), blessed be He: how its indwelling will be and in what manner—that if it is done as prescribed, then the Will from the Infinite Light, blessed be He, rests [there], and if not, it does not rest [there].
It defines how the Will of the Infinite Light comes to rest: if a mitzvah is done as the law prescribes, the Will rests in it; if not, it does not.


ולכן נעשה ג״כ בחי׳ כלי קיבול לבחי׳ אש י׳ השורה ומתגלה בנפש להגבילה שתהא ההתלהבות והתשוקה לה׳ ברשפי אש שמורה ותקועה בלב בל תמוט עולם ועד.131
And therefore it also becomes a receiving vessel for the level of the fire of yud that rests and is revealed in the soul, to give it bounds, so that the fervor and the longing for G-d, in flashes of fire, be kept and fixed in the heart, “never to be moved, forever and ever.”
So the Oral Torah also becomes a vessel for the “fire of yud” kindled in the soul. It gives that fire bounds, so that the love and longing for G-d stay kept and fixed in the heart, “never to be moved.”


אבל תשב״כ [תורה שבכתב] עיקרה צורת האותיות שיהיו בדמותן ובצלמן ככתבם וכלשונם132 מפני שהוא בחי׳ שמות משא״כ תורה שבע״פ [שבעל פה] אין הכתב והלשון מעכב ובאיזה כתב ולשון שהוא מדבר הכל נקרא תורה שבע״פ [שבעל פה]
But the Written Torah—its essence is the form of the letters, that they be in their likeness and in their image, “according to their script and their language,” because it is the level of Names. Whereas with the Oral Torah, the script and the language are not indispensable, and in whatever script and language one speaks, it is all called the Oral Torah.
In the Written Torah the exact form of the letters is essential, because the letters are Names. The Oral Torah may be spoken in any script or language and is still the Oral Torah.


והנה תשב״כ [תורה שבכתב] הוא בחי׳ קריאה להיות את קרבני [ועמ״ש בפ׳ וארא בד״ה לכן אמור לבנ״י [לבני ישראל]] ותורה שבע״פ [שבעל פה] בחי׳ שמירה וכנ״ל.
So the Written Torah is the level of calling, so that there be es korbani [and see what is written in Parshas Va’eira, in the discourse beginning “Therefore, say to the children of Israel”]; and the Oral Torah is the level of keeping, as mentioned above.
The Written Torah is thus “calling,” es korbani, which brings G-d near, and the Oral Torah is “keeping,” tishmeru. The text also refers to the Va’eira discourse “Therefore, say to the children of Israel.”




20והנה כל זה הוא בחי׳ דבור שהוא ת״ת [תלמוד תורה] שע״ז נאמר את קרבני ותשמרו כנ״ל ובחי׳ מחשבה זו תפלה ע״ז נאמר להקריב לי במועדו133 במועדו אלו יו״ט [יום טוב] שלש רגלים.
Now, all this is the level of speech, which is Torah study, of which it is said, “My offering” and “you shall keep,” as mentioned above. And [as for] the level of thought, which is prayer, of this it is said, “to offer to Me in its appointed time (bemo’ado)”: bemo’ado—these are the festivals, the three pilgrimage festivals.
All of this concerns speech, that is, Torah study, which the verse calls “My offering” and “you shall keep.” Thought, which is prayer, corresponds to “to offer to Me in its appointed time,” and “its appointed time” (mo’ado) refers to the three pilgrimage festivals.


כי הנה נודע שתפלת כל ימות החול נמשך משבת שנאמר בה קדש היא לכם134 קדש העליון הוא בחי׳ קדוש ומובדל ולהיות נמשך ממנו איזה המשכה.
For it is known that the prayer of all the weekdays is drawn from Shabbos, of which it is said, “it is holy (kodesh) to you.” The Supernal Kodesh is the level of [what is] holy and set apart; and for some drawing-down to be drawn from it,
The weekday prayers draw their power from Shabbos, which the Torah calls “holy (kodesh).” Supernal holiness is by nature set apart and beyond, so something is needed for anything to be drawn down from it.




21וכמ״ש ושמרו דרך135 ה׳ לעשות צדקה כו׳ דרך ה׳ זו היא המשכה כדרך שהולכין בה מעיר לעיר
[it is] as it is written, “And they shall keep the way of Havayah, to do charity,” etc.: “the way of Havayah” is a drawing-down, like a road on which one goes from city to city.
The answer is “the way of Havayah” (Genesis 18:19). A way is a road that connects one city to another, so it signifies a drawing-down from the holy to what is below.


הנה הדרך הזה הוא ע״י המועדים שהמועדים הם מקראי קדש שהקדש נקרא ונמשך בהם [וכמ״ש במ״א בד״ה מצה זו ועיין ר״פ קרח (דקע״ו ע״ב) גבי כולהו זמינין136 כו׳
Now, this road is through the festivals: for the festivals are mikra’ei kodesh (“callings of holiness”), in that the holy is called and drawn into them [as is written elsewhere, in the discourse beginning “This matzah”; and see the beginning of Parshas Korach (176b), concerning “they are all invited,” etc.,
That road is formed by the festivals, which the Torah calls mikra’ei kodesh, “callings of holiness,” because on them holiness is “called” and drawn down. The text refers to the discourse “This matzah” and to the Zohar at the beginning of Korach, which speaks of all being “invited” at the time a festival is present in the world.


ואימתי בשעתא דמועד זמין בעלמא ובפי׳ הרמ״ז [הרב משה זכות] שם בזה] ובהם ועל ידם נמשך ג״כ להיות המשכות בתפלות כל ימי החול.
“and when? At the time that a festival is present in the world”; and in the Ramaz’s commentary there on this]. And in them and through them it is also drawn, so that there are drawings-down in the prayers of all the weekdays.
The Ramaz’s commentary on that Zohar is also noted. Through the festivals, holiness is drawn into the prayers of all the weekdays as well.


פסח בחי׳ אברהם בבחי׳ תפלת שחרית ממטה למעלה שבועות בחי׳ יצחק שקול השופר הוא אילו של יצחק והוא כנגד תפלת המנחה וסוכות בחי׳ יעקב ויעקב נסע סוכותה137 הוא תפלת ערבית.
Pesach is the level of Avraham, in the mode of the Shacharis prayer, from below to above; Shavuos is the level of Yitzchak, for the sound of the shofar is [from] the ram of Yitzchak, and it corresponds to the Minchah prayer; and Sukkos is the level of Yaakov—“And Yaakov journeyed to Sukkos”—which is the Maariv prayer.
Each festival corresponds to a patriarch and a daily prayer: Pesach to Avraham and Shacharis, the ascent from below; Shavuos to Yitzchak and Minchah, since the shofar heard at Sinai came from the ram of Yitzchak; and Sukkos to Yaakov, who “journeyed to Sukkos,” and to Maariv.




Section 6 · ¶22–23
Why the offerings need the Temple
22והנה כל בחי׳ אלו צריך האדם לקיים בכל המצות רק שבכל המצות הגילוי הוא בנפש.
Now, all these levels a person must fulfill in all the mitzvos; only that in all the mitzvos the revelation is in the soul.
The maamar now answers its second question. Every mitzvah involves these same levels, the fire from below and the fire from above, but in the other mitzvos the revelation takes place only within the soul.


ובקרבנות היה הגילוי בפועל ממש בקרבן שמיסוד האש שהיה יורד אש שלמעלה בגילוי ממש והגילוי כזה א״א רק בבהמ״ק [בבית המקדש]
But with the offerings, the revelation was in actual deed, in the offering, which is from the element of fire, in that the fire from above would descend in actual revelation; and such a revelation is possible only in the Holy Temple.
In the offerings the revelation was physical and visible: fire actually came down from Heaven onto the altar and consumed the offering, which is of the element of fire. Such a visible revelation is possible only in the Holy Temple.


ולכן הקרבנות תלוין בבהמ״ק [בבית המקדש] דוקא משא״כ שאר המצות ואפילו מחשבה ודבור דקרבנות יכול להיות אפילו בגלות שלהיות הגילוי בנפש יכול להיות בכל זמן.
Therefore the offerings depend specifically on the Holy Temple, whereas the other mitzvos, and even the thought and speech of the offerings, can be [fulfilled] even in exile; for, since the revelation is in the soul, it can be at any time.
That is why the offerings depend on the Temple, while every other mitzvah, and even the prayer and study that correspond to the offerings, can be fulfilled in exile: a revelation within the soul can happen at any time.


[כי כדי שיהיה נמשך הגילוי גם בעולם בחיצוניות בפועל ממש צריך להיות שרש ההמשכה מלמעלה מעלה ע״ד המגביהי לשבת המשפילי לראות138139 כו׳
[For in order that the revelation be drawn also into the world, into the outer dimension (chitzoniyus), in actual deed, the root of the drawing-down must be from very high above, along the lines of “He who dwells on high, who looks down low,” etc.;
The bracketed note explains why. For G-dliness to be revealed in the physical world itself, its outer dimension, the source must be extremely high, as the Psalm describes G-d as dwelling on high and yet looking down low.


כי בחינת העולם והחיצוניות מקבל חיות ממקום עליון שלמעלה מסדר ההשתלשלות וכמ״ש סד״ה למנצח על השמינית140 שלכן כל העליות שבת רק בפנימיות כו׳ ע״ש באריכות.
for the level of the world and of the outer dimension receives life-force (chayus) from a lofty place, above the order of the chain of descending worlds (hishtalshelus); as is explained at the end of the discourse beginning “For the conductor, on the Sheminis”: that this is why all the ascents of Shabbos are only in the inner dimension (pnimiyus), etc.; see there at length.
The outer, physical aspect of the world draws its life-force from a source above the whole chain of worlds. That is why, as the discourse “For the conductor, on the Sheminis” explains, the ascents of Shabbos take place only in the inner dimension.




23ולכן כדי שיומשך הגילוי בחיצוניות ממש צ״ל שרש ההמשכה מלמעלה מעלה כי הוא ע״ד ענין קי״ס [קריעת ים סוף] שהוא ענין שעלמא דאתכסיי׳ [דאתכסייא] נמשך בבחי׳ גילוי באתגליא ממש
Therefore, in order that the revelation be drawn into the outer dimension (chitzoniyus) itself, the root of the drawing-down must be from very high above; for this is along the lines of the matter of the Splitting of the Sea of Reeds, which is the matter of the hidden world (alma de’iskasya) being drawn in revelation into the revealed world (alma de’isgalya) itself.
A revelation in the outer, physical world requires a source very high above. It resembles the Splitting of the Sea, when the “hidden world” (alma de’iskasya), the G-dliness that is normally concealed, was openly revealed in the “revealed world.”


ולכן שרש המשכה זו ע״י הארה גדולה ועצומה מלמעלה מעלה שמשם נמשך לשנות סדר ההשתלשלות כו׳.
And therefore the root of this drawing-down is through a great and mighty illumination from very high above, from where it is drawn to change the order of the chain of descending worlds (hishtalshelus), etc.
Such a change in the natural order requires an immense illumination from very high above, from a level that can change the order of the chain of worlds.


ועד״ז ג״כ ענין אש שלמעלה שהיה יורד ע״ג [על גבי] המזבח הוא ההמשכה מעלמא דאתכסיא141142143144 מבחי׳ סוכ״ע לעלמא דאתגליא וכמ״ש במ״א בד״ה אז ישיר כו׳
And in the same way, the matter of the fire from above that would descend upon the altar is the drawing-down from the hidden world, from the level of the light that encompasses all worlds (sovev kol almin), to the revealed world; as is explained elsewhere, in the discourse beginning “Then [Moshe] sang,” etc.
The fire that came down onto the altar was the same kind of drawing-down: from the hidden world, sovev kol almin, into the revealed world, as explained in the discourse “Then [Moshe] sang.”


וכדי שיהיה המשכה זו בעולם ובחיצוניות זה תלוים בבהמ״ק [בבית המקדש] דוקא145 כי בחי׳ הבית הוא מקיף עליון מאד שלמעלה מהמקיף דבחי׳ עלמא דאתכסיא
And for this drawing-down to be in the world and in the outer dimension, this depends specifically on the Holy Temple; for the level of the House is a very lofty encompassing [light] (makif), higher than the makif of the level of the hidden world
For this to happen in the physical world it needs the Temple, because the “House” itself is a very lofty encompassing light (makif), higher even than the encompassing light of the hidden world.


(וכמ״ש במ״א ע״פ מזמור שיר חנוכת146 הבית147 כו׳ ועמ״ש ע״פ ויקרא אל משה בענין כי שכן עליו הענן)148
(as is explained elsewhere on “A psalm, a song of the dedication of the House,” etc.; and see what is written on “And He called to Moshe,” on the matter of “for the cloud rested upon it”);
The text refers to the explanation of “A psalm, a song of the dedication of the House” and to the discourse on “And He called to Moshe,” on the cloud that rested upon the Tabernacle.


ומשם דייקא נמשך הכח הזה להיות אש שלמעלה מבחי׳ סוכ״ע יורד ונמשך באתגליא בפועל ממש.
and from there specifically this power is drawn, that the fire from above, from the level of sovev kol almin, descend and be drawn into the revealed world in actual deed.
From that lofty encompassing level of the House comes the power for the fire from above, from sovev kol almin, to descend visibly in the physical world.


ועוד י״ל [יש לומר] בזה ע״ד מ״ש במ״א ע״פ המאמר ר״פ ויקרא בענין שאל לך אות149150 כו׳ הגבה למעלה דא אות יו״ד כו׳ ע״ש]:
And it may further be explained along the lines of what is explained elsewhere on the statement at the beginning of Parshas Vayikra, on the matter of “Ask for yourself a sign (os),” etc.: “make it high above—this is the letter (os) yud,” etc.; see there.]
A further explanation is suggested from another discourse, on a statement at the beginning of Parshas Vayikra that reads Isaiah’s “Ask for yourself a sign (os)… make it high above” as the letter (os) yud.



In one’s avodah
The maamar draws its lessons from “Today to do them”: the work of change can be done only in this world, through Torah, mitzvos and teshuvah. A person must first subdue his desire for forbidden things, and even meet his bodily needs coolly, as if compelled, and then turn the heart’s remaining longing to G-d alone. In prayer, recalling in Yotzer Or how the angels burn and sanctify G-d is meant to kindle the animal soul’s own fire for Him. In Torah study, one’s speech is to be nullified in the divine speech, and through the Oral Torah, knowing each mitzvah precisely, the fire of love is kept fixed in the heart and not lost.
Questions for discussion
	Why can a soul in the World to Come not change, even though it sees G-dliness far more clearly there than in this world?
	What is the difference between memalei kol almin and sovev kol almin, and why does it make one hour of teshuvah and good deeds in this world better than all the life of the World to Come?
	How do the “fire of yud” and the “fire of hei” explain “My fires,” “My bread” and “a pleasing fragrance”?
	In what sense does the Written Torah “call” and the Oral Torah “keep,” and why must the Oral Torah be a limited vessel?
	Why could the fire from above descend physically only in the Holy Temple, while prayer and Torah study can draw it into the soul anywhere?

Sources and references
Notes
Paragraph 1
1צו את בנ״י
Another transcript (hanachah) of this same maamar is printed there.
Kehot’s noteראה לעיל יט, ב בהערות וציונים הערת כ״ק אדמו״ר. הנחה אחרת בסידור עם דא״ח לא, ג. ראה מאמרי אדה״א במדבר-ה ע׳ א׳תיט. וראה בכרך-ו ע׳ א׳תתקיט. הגהות למאמר זה נדפסו באוה״ת פינחס א׳עט. א׳פג. א׳פד. וראה שם ע׳ א׳ע. ובאוה״ת במדבר כרך ה׳ ע׳ א׳תרעד. כרך-ז ע׳ א׳תתקיט. ביאור נוסף למאמר זה נדפס בסה״מ תקס״ה ח״ב ע׳ תשמח. ובאוה״ת פינחס ע׳ א׳פח נדפס חלק מביאור זה בתוס׳ הגהות וקיצורים. בשרש מצות התפלה פרק מד ואילך. סה״מ תרל״ה-ב ע׳ שסט. סה״מ תרנ״ד ע׳ רלב. תרנ״ו ע׳ רסח. תרנ״ח ע׳ רטו ואילך. סה״מ תרפ״ד ע׳ קיח.
2צו את בנ״י . . ואמרת להם
“Command the children of Israel and say to them: My offering, My bread for My fires, My pleasing fragrance, you shall take care to offer to Me in its appointed time.” This is the verse on which the maamar is built.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב-ג.
3ואמרת להם זה האשה
“And say to them: This is the fire-offering that you shall offer to Havayah: lambs in their first year, without blemish, two each day.” The second “and say” introduces the actual animals, the “action” of the offerings.
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כל המצות . . לקיים במחשבה דיבור ומעשה
The note cites this place for the principle that every mitzvah is to be fulfilled in thought, speech and action.
Kehot’s noteאוה״ת יתרו ע׳ תתקלז. וראה בשיחת ש״פ פנחס תנש״א איך שבמצות ת״ת ותפלה וק״ש וכיוצא בהן יש גם מעשה ע״ש בהערה 38.
5זו תפלה
The Sifrei on Deuteronomy 11:13 reads “and to serve Him” as referring to prayer, since the verse adds “with all your heart.” It is the earlier source for calling prayer a service of the heart.
Sifrei Devarim 41ספרי דברים מ״א
6תפלה עבודה שבלב
The Gemara asks what “to serve Him with all your heart” means, and answers: “What is the service of the heart? This is prayer.” The Alter Rebbe uses it to identify prayer as the “thought” of the offerings.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteספרי דברים יא, יג. תענית ב, א.
7שכנגד הקרבנות
The Gemara records the view that the prayers were instituted to correspond to the daily offerings. This is why prayer counts as the offerings’ “thought.”
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
8כל העוסק בתורת עולה
Rabbi Yitzchak teaches that whoever occupies himself with the law of the sin-offering is as though he offered a sin-offering, and Reish Lakish reads “This is the law of the burnt-offering…” to mean that whoever occupies himself with Torah is as though he offered a burnt-offering. This makes the study of the laws of the offerings their “speech.”
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
9בקרבנות . . הוא המעשה
The note cites this talk on the thought, speech and action of the offerings; it does not say what is found there.
Kehot’s noteראה לקו״ש-יח ע׳ 413.
Paragraph 2
10The verse that names the actual animals of the daily offering; the Alter Rebbe assigns it to the action of the offering.
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11צו את בני ישראל ואמרת אליהם
The general command about the offerings; the Alter Rebbe assigns it to their thought and speech.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12נחת רוח לפני שאמרתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי במדבר כח, ח. וראה ג״כ שם טו, ז.
13נחת רוח לפני שאמרתי ונעשה רצוני
On “a fire-offering, a pleasing fragrance to Havayah” (Numbers 28:8), the Sifrei explains: “a gratification before Me, that I spoke and My will was done.” The Alter Rebbe asks why this is said of the offerings when it is true of every mitzvah.
Sifrei Bamidbar 143:3ספרי במדבר קמ״ג:ג׳
… תלמוד לומר כמנחת הבוקר וכנסכו תעשה: מגיד כשהזבח קרב – נסכים קרבים עמו: אשה – אע״פ שאתה נותן לאשים לא ירצה עד שיהו כאשים: אשה ריח ניחח לה׳ – נחת רוח לפני, שאמרתי ונעשה רצוני. שמעון בן עזאי אומר בוא וראה: בכל הקרבנות שבתורה לא נאמר בהם לא אלקים ולא אלקיך ולא שדי וצבאות אלא יו״ד וה״י, שם מיוחד, שלא ליתן פתחון פה למינים לרדות. ללמדך, שאחד מרבה ואחד ממעיט לפני הקב״ה. וכשם שנאמר ריח ניחח בשור – כך נאמר בבן הצאן, וכך נאמר בבן העוף; ללמדך שאין לפניו …
(Bamidbar 28:8) "And the second lamb": Why is this written? Since it is written "the one lamb shall you offer in the morning," I might think that if it were not offered in the morning it could be offered in the evening. It is, therefore, written "the second shall you offer up towards evening," implying that if the morning tamid had not been offered, the evening tamid is not to be offered. When is this so? When the altar had not been inaugurated. But if it had been inaugurated, even …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
14ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
15ות״ת כנגד כולם
After listing deeds whose fruits a person enjoys in this world while the principal remains for the World to Come, the Mishnah concludes, “and Torah study is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
16שכנגד הקרבנות
The words here quote Berakhot 26b:4–5; the passage is shown below.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
17כל העוסק בתורת עולה
The words here quote Menachot 110a:13–14; the passage is shown below.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 3
18אך הנה כל זה
From this point on, the maamar’s discussion appears in the Tzemach Tzedek’s treatise on the root of the mitzvah of prayer, chapter 44.
Kehot’s noteמכאן ואילך בשרש מצות התפלה פרק מד. ראה סה״מ תרמ״ח ע׳ ריח ואילך.
19היום לעשותם ולא למחר
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.”
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteדברים ז, יא. עירובין כב, א. מכאן ואילך נמצא גם בשרש מצות התפלה פרק מד. וראה לקמן פ׳ ראה לג, ב.
20ובו נתנה הבחירה
In Or HaTorah on Pinchas a gloss adds here, “and see what is written on the subject of free choice in the discourse ‘Tik’u bachodesh’ of 5570.” That discourse is printed in Or HaTorah, Derushim L’Rosh Hashanah.
Kehot’s noteבאוה״ת פ׳ פנחס ע׳ א׳פ מציין ”(ועמ״ש מענין הבחירה בד״ה תקעו בחדש דתק״ע)”. והוא הנדפס באוה״ת דרושים לר״ה ע׳ א׳שלד ואילך. וראה שם ע׳ א׳שלו.
21כך נשאר בעוה״ב
A later discussion of why a soul in the World to Come remains as it was formed in this world.
Kehot’s noteראה המשך וככה תרל״ז סעי׳ ח. סה״מ תרנ״ד ע׳ רלב ואילך. סה״מ תרנ״ח ע׳ רטו.
22וצבא השמים לך משתחוים
“You alone are Havayah… and the host of the heavens bow down to You.” Cited for the self-nullification of all beings where G-dliness is revealed.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
23דקרו לי׳ אלקא דאלקיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מנחות.
24דקרו ליה אלהא דאלהיא
At the end of tractate Menachos, the Gemara says that even the nations “call Him the G-d of gods.” The Alter Rebbe applies it to the kelipos, which in the World to Come acknowledge G-d.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
25כף הקלע
Avigail tells David that his soul will be bound in the bond of life, “and the souls of your enemies He will sling out, in the hollow of the sling.” Chazal and the Zohar take this as a purgation of the soul after death.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כף הקלע
One of the Zohar passages the text lists (Beshalach) on the hollow of the sling.
Zohar, Beshalach 23:316–326ספר הזהר, בשלח כ״ג:שט״ז-שכ״ו
27כף הקלע
One of the Zohar passages the text lists (Mishpatim) on the hollow of the sling; the Kehot note quotes it as saying the soul “comes in reincarnation into the world like a stone in a sling.”
Zohar, Mishpatim 3:101–110ספר הזהר, משפטים ג׳:ק״א-ק״י
28כף הקלע
One of the Zohar passages the text lists (Terumah) on the hollow of the sling.
Zohar, Terumah 29:296–306ספר הזהר, תרומה כ״ט:רצ״ו-ש״ו
29כף הקלע
One of the Zohar passages the text’s bracket lists (Vayechi) on the hollow of the sling.
Zohar, Vayechi 19:134–20:147ספר הזהר, ויחי י״ט:קל״ד-כ׳:קמ״ז
30כף הקלע
One of the Zohar passages the text’s bracket lists (Vayera) on the hollow of the sling.
Zohar, Vayera 16:230–18:251ספר הזהר, וירא ט״ז:ר״ל-י״ח:רנ״א
31כף הקלע
One of the Zohar passages the text’s bracket lists (Vayikra, end of 24b and 25a) on the hollow of the sling.
Zohar, Vayikra 63:417–64:424ספר הזהר, ויקרא ס״ג:תי״ז-ס״ד:תכ״ד
32כף הקלע
One of the Zohar passages the text’s bracket lists (the beginning of Balak) on the hollow of the sling.
Zohar, Balak 4:24–6:33ספר הזהר, בלק ד׳:כ״ד-ו׳:ל״ג
the official of Gehinnom standing there in order to pervert the judgement, if possible. Happy is he who emerges from the trial successfully; otherwise the officer of Gehinnom seizes him so soon as he is delivered into his power, and hurls him down to nether regions like a stone from a sling, and there he receives his punishment according to his sentence. Similarly Joshua the high priest was taken up for trial to that Heavenly Academy when he departed this world. He was “standing before the angel of the L-rd”: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33ג׳ מיני לבושים כנודע
Tanya explains that every G-dly soul has three garments, thought, speech and action, which are clothed in the 613 mitzvos when a person fulfills, studies and understands them.
Tanya, Likkutei Amarim 4:13–14תניא, חלק ראשון; ליקוטי אמרים ד׳:י״ג-י״ד
וְאַף שֶׁהַתּוֹרָה נִתְלַבְּשָׁה בִּדְבָרִים תַּחְתּוֹנִים גַּשְׁמִיִּים – הֲרֵי זֶה כִּמְחַבֵּק אֶת הַמֶּלֶךְ דֶּרֶךְ מָשָׁל, שֶׁאֵין הֶפְרֵשׁ בְּמַעֲלַת הִתְקָרְבוּתוֹ וּדְבֵיקוּתוֹ בַּמֶּלֶךְ, בֵּין מְחַבְּקוֹ כְּשֶׁהוּא לָבוּשׁ לְבוּשׁ אֶחָד בֵּין שֶׁהוּא לָבוּשׁ כַּמָּה לְבוּשִׁים, מֵאַחַר שֶׁגּוּף הַמֶּלֶךְ בְּתוֹכָם. וְכֵן אִם הַמֶּלֶךְ מְחַבְּקוֹ בִּזְרוֹעוֹ, גַּם שֶׁהִיא מְלוּבֶּשֶׁת תּוֹךְ מַלְבּוּשָׁיו, כְּמוֹ שֶׁכָּתוּב: ״וִימִינוֹ תְחַבְּקֵנִי״, שֶׁהִיא הַתּוֹרָה שֶׁנִּתְּנָה מִיָּמִין, שֶׁהִיא בְּחִינַת חֶסֶד וּמַיִם:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ד.
34וכמארז״ל מלפפתו
“Whoever commits one transgression in this world, it envelops him and goes before him on the Day of Judgment.” The Alter Rebbe uses it for the soiled garments that cover the soul.
Sotah 3bסוטה ג׳ ב
Kehot’s noteסוטה ג, ב.
35אין חבוש מתיר א״ע
“A prisoner cannot release himself from prison.” So too the soul cannot remove its own soiled garments.
Berakhot 5b:13–14ברכות ה׳ ב:י״ג-י״ד
אָמְרִי: אֵין חָבוּשׁ מַתִּיר עַצְמוֹ מִבֵּית הָאֲסוּרִים. רַבִּי אֶלְעָזָר חֲלַשׁ. עַל לְגַבֵּיהּ רַבִּי יוֹחָנָן. חֲזָא דַּהֲוָה קָא גָּנֵי בְּבֵית אָפֵל. גַּלְיֵיהּ לִדְרָעֵיהּ וּנְפַל נְהוֹרָא. חַזְיֵיהּ דַּהֲוָה קָא בָּכֵי רַבִּי אֶלְעָזָר. אֲמַר לֵקהּ: אַמַּאי קָא בָּכֵית? אִי מִשּׁוּם תּוֹרָה דְּלָא אַפֵּשְׁתְּ — שָׁנִינוּ: אֶחָד הַמַּרְבֶּה וְאֶחָד הַמַּמְעִיט, וּבִלְבַד שֶׁיְּכַוֵּין לִבּוֹ לַשָּׁמַיִם. וְאִי מִשּׁוּם מְזוֹנֵי — לֹא כׇּל אָדָם זוֹכֶה לִשְׁתֵּי שֻׁלְחָנוֹת. וְאִי מִשּׁוּם בְּנֵי — דֵּין גַּרְמָא דַּעֲשִׂירָאָה בִּיר.
They answer : A prisoner does not release himself from the dungeon. R. Eleazar was ill and R. Johanan went in to visit him. He saw that he was lying in a dark room, so he bared his arm and a brightness was radiated therefrom. He then noticed that R. Eleazar was weeping. He said to him, "Why weepest thou? Is it because thou hast not applied thyself sufficiently to the study of Torah ? We have learnt that it matters not whether one does much or little, so long …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב. וש״נ.
36הסירו הבגדים
In Zechariah’s vision the angel says to those standing before him, “Remove the soiled garments from him.” The Alter Rebbe stresses “remove”: others remove them, for the soul cannot do it itself.
Zechariah 3:4זכריה ג׳:ד׳
וַיַּעַן וַיֹּאמֶר אֶל־הָעֹמְדִים לְפָנָיו לֵאמֹר הָסִירוּ הַבְּגָדִים הַצֹּאִים מֵעָלָיו וַיֹּאמֶר אֵלָיו רְאֵה הֶעֱבַרְתִּי מֵעָלֶיךָ עֲוֺנֶךָ וְהַלְבֵּשׁ אֹתְךָ מַחֲלָצוֹת:
And he answered and spoke unto those that stood before him, saying: ‘Take the filthy garments from off him.’ And unto him he said: ‘Behold, I cause thine iniquity to pass from thee, and I will clothe thee with robes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ד.
37הסירו דייקא
Or HaTorah’s gloss explains the precise “remove” as “remove [them] through Gehinnom.”
Kehot’s noteבאוה״ת כאן ע׳ א׳פג ”הסירו ע״י גיהנם כו׳”.
38ועיין מענין כף הקלע
A discussion of the hollow of the sling.
Kehot’s noteראה אוה״ת ויקרא כרך-ב ע׳ תפב ואילך.
39משפטים צ״ט ב׳
Or HaTorah quotes the Zohar on Mishpatim, that the soul “comes in reincarnation into the world like a stone in a sling,” and notes that this is the source of the Maharsha (on Shabbos 152b), who explains the slinging of souls “from one end of the world to the other” as reincarnation into another body.
Kehot’s note”אתי בגלגולא בעלמא כאבנא בקוספיתא דהיינו כף הקלע” — אוה״ת ויקרא-ב ע׳ תפב, ושם מציין שזה מקור לדברי מהרש״א בשבת דף קנב, ב שמקלעין נשמתין מסוף העולם ועד סוף העולם וכתב ע״ז המהרש״א שזהו הגלגול שמכניסין הנשמה לגוף אחר.
Paragraph 4
40אין לך דבר שאין לו מקום
Ben Azzai says: “Do not despise any person, and do not dismiss anything, for there is no person who does not have his hour and there is nothing that does not have its place.” The Alter Rebbe applies “its place” to the fixed stations of the World to Come.
Pirkei Avot 4:3משנה אבות ד׳:ג׳
הוּא הָיָה אוֹמֵר, אַל תְּהִי בָז לְכָל אָדָם, וְאַל תְּהִי מַפְלִיג לְכָל דָּבָר, שֶׁאֵין לְךָ אָדָם שֶׁאֵין לוֹ שָׁעָה וְאֵין לְךָ דָבָר שֶׁאֵין לוֹ מָקוֹם:
He used to say: do not despise any man, and do not discriminate against anything, for there is no man that has not his hour, and there is no thing that has not its place.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
41מלאכים ונשמות . . הם מובדלים בפ״ע
The version of this passage there adds: “in the holy chambers (heichalos), and the angels of destruction are in a separate abode.”
Kehot’s noteבשרש מצות התפלה שם נוסף ”בהיכלות דקדושה ומלאכי חבלה הם במדור בפ״ע”.
Paragraph 6
42לעשות מרגל ראש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשרש מצות התפלה שם ”לעשות מראש רגל ומרגל ראש”.
43משא״כ המשכת אור א״ס ב״ה שבעוה״ז
The Rebbe Maharash cites this maamar for the point that the illumination of sovev kol almin is specifically in the physical world.
Kehot’s noteראה תורת שמואל תרכ״ו ע׳ רצב. ובהוצאת תשמ״ט ע׳ רנה. ”וע׳ בלק״ת בפ׳ פנחס בד״ה צו, ששם נת׳ מפני שהארת הסובב הוא בעה״ז הגשמי דוקא, ואפ״ל שהכוונה א׳ הוא שמפני שבעה״ז יש הארת הסובב לכן כשהאדם הוא בגפו בעה״ז יוכל לעשות תשובה כי אז הוא גם מבחי׳ סוכ״ע, משא״כ בצאת הנפש היא רק בבחי׳ ממכ״ע, וצ״ע”. עכ״ל שם.
44אשר יעשה אותם האדם
“You shall keep My statutes and My ordinances, which a person shall do and live by them.” Cited for the mitzvos a person does in this world.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
45דלית מחשבה תפיסא
Elijah’s prayer (Patach Eliyahu) says of G-d, “No thought can grasp You at all.” The Alter Rebbe applies it to the Infinite Light that is enclothed in the Torah and mitzvos.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
46דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
47סוכ״ע הוא בחינת העלם והסתר
Tanya, chapter 48, explains that the light that fills all worlds is revealed within them only through many contractions, while the light that encompasses all worlds is hidden from them and infinite. The text cites it by name for this distinction.
Tanya, Likkutei Amarim 48:3תניא, חלק ראשון; ליקוטי אמרים מ״ח:ג׳
וְהִנֵּה, פְּרָטִיּוּת הַצִּמְצוּמִים, אֵיךְ וּמָה – אֵין כָּאן מְקוֹם בֵּיאוּרָם. אַךְ דֶּרֶךְ כְּלָל, הֵן הֵם בְּחִינַת הֶסְתֵּר וְהֶעְלֵם הַמְשָׁכַת הָאוֹר וְהַחַיּוּת, שֶׁלֹּא יָאִיר וְיוּמְשַׁךְ לַתַּחְתּוֹנִים בִּבְחִינַת גִּילּוּי, לְהִתְלַבֵּשׁ וּלְהַשְׁפִּיעַ בָּהֶן וּלְהַחֲיוֹתָם לִהְיוֹת יֵשׁ מֵאַיִן – כִּי אִם, מְעַט מִזְּעֵר אוֹר וְחַיּוּת, בִּכְדֵי שֶׁיִּהְיוּ בִּבְחִינַת גְּבוּל וְתַכְלִית, שֶׁהִיא הֶאָרָה מוּעֶטֶת מְאֹד וּמַמָּשׁ כְּלָא חֲשִׁיבֵי לְגַבֵּי בְּחִינַת הֶאָרָה בְּלִי גְבוּל וְתַכְלִית, וְאֵין בֵּינֵיהֶם עֵרֶךְ וְיַחַס כְּלָל, כַּנּוֹדָע פֵּירוּשׁ מִלַּת ‘עֵרֶךְ׳ בְּמִסְפָּרִים, …
Kehot Publication Society (CC-BY-NC)
Paragraph 7
48לעבדה ולשמרה
“And Havayah G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” The Alter Rebbe reads it to mean that a person’s service makes Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
49השוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים.
50כחשכה כאורה
“Even darkness is not dark for You… darkness is as light.” Cited for the Infinite Light, before which all distinctions fall away.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
Paragraph 8
51והמלאכים שואלים . . ואומרים
The Kehot note says that Tanya, chapter 46, also speaks of the angels asking “Where is the place of His glory?” and answering “The whole earth is full of His glory.”
Kehot’s noteוכ״ה בתניא פרק מו.
52ונעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״י, מ״ז.
53ונעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros: “their end is wedged in their beginning, and their beginning in their end.” The Alter Rebbe uses it for the bond between the lowest level and the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
54בעוה״ב שהוא עולם ברור
Rav Yosef son of Rabbi Yehoshua ben Levi, revived after his soul had left him, said he had seen “an upside-down world,” and his father answered, “You saw a clear world.” The Alter Rebbe applies “clear” to the World to Come, where everything is already sorted.
Pesachim 50a:6פסחים נ׳ א:ו׳
וְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אֵלּוּ בְּנֵי אָדָם שֶׁיְּקָרִין הֵן בָּעוֹלָם הַזֶּה, וּקְפוּיִין הֵן לָעוֹלָם הַבָּא. כִּי הָא דְּרַב יוֹסֵף בְּרֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי חֲלַשׁ וְאִיתְנְגִיד, כִּי הֲדַר, אֲמַר לֵקהּ אֲבוּהּ: מַאי חֲזֵית? אֲמַר לֵקהּ: עוֹלָם הָפוּךְ רָאִיתִי, עֶלְיוֹנִים לְמַטָּה, וְתַחְתּוֹנִים לְמַעְלָה. אָמַר לוֹ: בְּנִי, עוֹלָם בָּרוּר רָאִיתָ. וַאֲנַן הֵיכִי הָתָם? כִּי הֵיכִי דְּאִיתוּ אֲנַן הָכָא, הָכִי אִיתִינַן הָתָם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bava Batra 10b:5בבא בתרא י׳ ב:ה׳
וְאָמַר רַבִּי אֲבָהוּ, שָׁאֲלוּ אֶת שְׁלֹמֹה: אֵיזֶהוּ בֶּן הָעוֹלָם הַבָּא? אָמַר לָהֶם: כֹּל שֶׁכְּנֶגֶד זְקֵנָיו כָּבוֹד. כִּי הָא דְּיוֹסֵף בְּרֵיהּ דְּרַבִּי יְהוֹשֻׁעַ חֲלַשׁ, אִינְּגִיד. אֲמַר לֵקהּ אֲבוּהּ: מַאי חָזֵית? אֲמַר לֵקהּ: עוֹלָם הָפוּךְ רָאִיתִי – עֶלְיוֹנִים לְמַטָּה, וְתַחְתּוֹנִים לְמַעְלָה. אֲמַר לֵקהּ: עוֹלָם בָּרוּר רָאִיתָ. וַאֲנַן, הֵיכִי חֲזֵיתִינַּן? [אֲמַר לֵקהּ:] כִּי הֵיכִי דַּחֲשִׁבִינַן הָכָא, חֲשִׁבִינַן הָתָם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים נ, א. ב״ב י, ב.
55The Gemara discusses prayer for the sex of an unborn child and teaches that in the first forty days such a prayer may still have effect.
Berakhot 60a:13ברכות ס׳ א:י״ג
וְאִיבָּעֵית אֵימָא: מַעֲשֶׂה דְּלֵאָה בְּתוֹךְ אַרְבָּעִים יוֹם הֲוָה. כִּדְתַנְיָא: שְׁלֹשָׁה יָמִים הָרִאשׁוֹנִים — יְבַקֵּשׁ אָדָם רַחֲמִים שֶׁלֹּא יַסְרִיחַ. מִשְּׁלֹשָׁה וְעַד אַרְבָּעִים יְבַקֵּשׁ רַחֲמִים שֶׁיְּהֵא זָכָר. מֵאַרְבָּעִים יוֹם וְעַד שְׁלֹשָׁה חֳדָשִׁים — יְבַקֵּשׁ רַחֲמִים שֶׁלֹּא יְהֵא סַנְדָּל. מִשְּׁלֹשָׁה חֳדָשִׁים וְעַד שִׁשָּׁה — יְבַקֵּשׁ רַחֲמִים שֶׁלֹּא יְהֵא נֵפֶל. מִשִּׁשָּׁה וְעַד תִּשְׁעָה — יְבַקֵּשׁ רַחֲמִים שֶׁיֵּצֵא בְּשָׁלוֹם.
Or if thou wilt I can say that the incident of Leah occurred within forty days [of conception], according to the teaching : During the first three days [of the conjugal act] a man may pray that [his seed] should not become abortive ; from the third to the fortieth day he may pray that a male-child shall be born to him ; from the fortieth day to the third month he may pray that it should not be a monstrosity; from the third to the sixth month he may …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
56מלא כה״א כבודו
The seraphim call to one another: “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” In the Kedushah it is the angels’ answer to their own question, “Where is the place of His glory?”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 9
57נעוץ סופן בתחלתן
“Their end is wedged in their beginning”; teshuvah restores the life-force at the end of the chain to its beginning.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
58מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” Cited for Malchus as the source of the light that fills the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ומלכותו בכל משלה
“Havayah has established His throne in the heavens, and His kingship rules over all.”
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
60מאן דלא כרע במודים
The Gemara says that a person’s spine becomes a snake seven years after death, and adds that this applies only to one who did not bow at Modim. The Alter Rebbe takes the bow as the lowest degree of bittul.
Bava Kamma 16a:22בבא קמא ט״ז א:כ״ב
דְּתַנְיָא: צָבוֹעַ זָכָר לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עֲטַלֵּף, עֲטַלֵּף לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עַרְפָּד, עַרְפָּד לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה קִימּוֹשׂ, קִימּוֹשׂ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה חוֹחַ, חוֹחַ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה שֵׁד. שִׁדְרוֹ שֶׁל אָדָם – לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה נָחָשׁ. וְהָנֵי מִילֵּי דְּלָא כָּרַע בְּ״מוֹדִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 11
61רגליה יורדות מות
“Her feet go down to death; her steps take hold of the grave.” Read here of Malchus descending to give life to the kelipos.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ונעוץ סופן בתחלתן
“Their end is wedged in their beginning”: through teshuvah the lowest returns to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
63ותשובה זו הוא ע״י שיתגלה כ״ע מראש האצילות ויורד ונוקב עד המלכות
In the entry “Teshuvah” of Sha’ar Erchei HaKinuyim, the Pardes says that complete teshuvah is when all the levels return to their places, “and this teshuvah is through Keser Elyon being revealed from the head of Atzilus, piercing and descending to Malchus.” The Alter Rebbe quotes it.
Pardes Rimmonim 23:22:44פרדס רמונים כ״ג:כ״ב:מ״ד
והכוונה מבוארת, כי בהיות הדין מתהווה בעולם, הבינה מסתלקת ומתבעת דין והעולם נידון. וכאשר תשוב על הבנים ותשפיע רחמים נקראת תשובה סתם. אמנם כאשר תשוב היא ותתקן שאר המדרגות לתוכה לקבל ממקומם העליון אזי נקראת תשובה שלימה ששבה היא ושבו המדרגות אחת אל אחת ואז היא שלימה בעצם כל המדרגות. ותשובה זו היא ע״י שיתגלה כ״ע מראש האצילות ונוקב ויורד עד המלכות וזהו תשובה וכן נתבאר שם בפי׳. ובפ׳ נשא (דף קכ״ב ע״ב) פי׳ כי המלכות ג״כ נקראת תשובה וז״ל אלא דא איקרי תשובה כד מהדר רחמי לקבלהא והיא תבת …
Pardes Rimonim (Public Domain)
64ועיין בפ׳ ויקרא
The text sends the reader to the Zohar on Vayikra (end of 15b and 16a), with the Mikdash Melech and the Ramaz there. The Zohar says that when every level returns to its place and all are blessed together, this is called complete teshuvah.
Zohar, Vayikra 32:246–35:257ספר הזהר, ויקרא ל״ב:רמ״ו-ל״ה:רנ״ז
65ועיין בפרשה אמור (דף ק׳ ע״ב)
The Zohar on Emor says that on Yom Kippur all Israel return in complete teshuvah and the supernal Mother shines upon the moon, which is Malchus. The text cites it for the ascents of Malchus on Yom Kippur.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
66ולא תתורו כו׳ אשר אתם זונים
From the section of tzitzis: “and you shall not stray after your heart and after your eyes, after which you go astray.” Cited for subduing desire for alien things.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ואל אישך תשוקתך
“And your longing shall be for your husband.” Read as the longing of the heart turned toward G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68לזאת יקרא אשה
“This shall be called woman (ishah), for from man (ish) was this taken.” The Alter Rebbe reads the two words as the fire of hei and the fire of yud.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
69יפה שעה א׳ בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
Rabbi Yaakov says: “Better is one hour of teshuvah and good deeds in this world than all the life of the World to Come.”
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70שובה ישראל עד הוי׳ אלקיך
“Return, O Israel, unto Havayah your G-d, for you have stumbled in your iniquity.” Read here as returning until the transcendent Havayah is revealed as “your G-d.”
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
71ואהבת את הוי׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The verse just before, which the Alter Rebbe reads together with “And you shall love.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
73דלית מחשבה תפיסא
Elijah’s prayer (Patach Eliyahu) says of G-d, “No thought can grasp You at all.” Cited for sovev kol almin, which no thought can grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
74ולאו מכל מדות
Further on in Patach Eliyahu: G-d has no known justice and no known judgment, “and not of any of these attributes at all.” Cited for sovev kol almin, which is beyond all the Sefiros.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
75לחמי לאשי
“My offering, My bread for My fires.” The maamar now begins to interpret these words.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76זורעי על כל מים
“Happy are you who sow beside all waters.” Cited for water as the element that makes things grow.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77משרתיו אש לוהט
“He makes His angels winds, His ministers a blazing fire.” Cited for the angels as fire.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78פני אריה פני שור
The faces of the living creatures of the Chariot: the face of a man, of a lion on the right, of an ox on the left, and of an eagle.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ומראיהם כגחלי אש בוערות כמראה הלפידים
“As for the likeness of the living creatures, their appearance was like burning coals of fire, like the appearance of torches.”
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ויהי האדם לנפש חיה
“And Havayah G-d formed man… and breathed into his nostrils the breath of life, and man became a living soul.”
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לרוח ממללא
Onkelos translates “a living soul” as “a speaking spirit,” linking man, the speaker, with ruach.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
Paragraph 15
82ואל אישך תשוקתך
“And your longing shall be for your husband.” The animal soul’s longing, transformed, is directed to G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
Paragraph 16
83שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The left, the fire of love from above, is what lifts the soul.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
84בפ׳ שלח
The note locates the discourse on tzitzis to which the text refers for the fire of yud and the fire of hei.
Kehot’s noteלעיל בלקו״ת מד, ג.
85סד״ה כי ביום הזה יכפר
That discourse explains Yom Kippur, the day of teshuvah, as a revelation of the Holy One, blessed be He, as He is, above both memalei and sovev kol almin, the source of forgiveness; it speaks there of a new light from the level of “the rock.”
Kehot’s noteלעיל פ׳ אחרי כו, ג.
86ובפ׳ נשא
The discourse in Nasso distinguishes two kinds of “left”: “His left hand is under my head,” which arouses the souls of Israel and lifts them in flashes of the fire of love, and the “left that pushes away.” When the left is included in kindness, it is “He will give strength to His king.”
Kehot’s noteלעיל כה, ד.
87ישראל מפרנסין לאביהם שבשמים
The Zohar teaches that through the offerings Israel “sustain their Father in Heaven.” The Alter Rebbe uses it to explain why the offering is called “My bread.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. וראה שהש״ר א סד״ה לסוסתי. יל״ש רמז תיח.
88הלחם שעליו יחיה האדם
“Not by bread alone does man live.” The text alludes to it for bread as what sustains life in the body.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בת״ז וכמה גופין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אלי׳).
90In Patach Eliyahu: “and You fashioned for them a number of bodies,” said of the Sefiros, which are called a body relative to the garments that cover them. The same passage says that G-d is “not of any of these attributes.”
Tikkunei Zohar 17a:15תקוני הזהר י״ז א:ט״ו
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
91ריח ניחוחי
“My offering, My bread for My fires, My pleasing fragrance.” The Alter Rebbe divides the phrase into ascent (fragrance) and descent (nichochi).
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92נחות דרגא
“Go down a step and take a wife.” The Alter Rebbe cites the Aramaic nechos, “go down,” as a sense of nichochi.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סג, א.
93נחת רוח לפני שאמרתי ונעשה רצוני
The Sifrei on “a pleasing fragrance to Havayah”: “a gratification before Me, that I spoke and My will was done.”
Sifrei Bamidbar 143:3ספרי במדבר קמ״ג:ג׳
… תלמוד לומר כמנחת הבוקר וכנסכו תעשה: מגיד כשהזבח קרב – נסכים קרבים עמו: אשה – אע״פ שאתה נותן לאשים לא ירצה עד שיהו כאשים: אשה ריח ניחח לה׳ – נחת רוח לפני, שאמרתי ונעשה רצוני. שמעון בן עזאי אומר בוא וראה: בכל הקרבנות שבתורה לא נאמר בהם לא אלקים ולא אלקיך ולא שדי וצבאות אלא יו״ד וה״י, שם מיוחד, שלא ליתן פתחון פה למינים לרדות. ללמדך, שאחד מרבה ואחד ממעיט לפני הקב״ה. וכשם שנאמר ריח ניחח בשור – כך נאמר בבן הצאן, וכך נאמר בבן העוף; ללמדך שאין לפניו …
(Bamidbar 28:8) "And the second lamb": Why is this written? Since it is written "the one lamb shall you offer in the morning," I might think that if it were not offered in the morning it could be offered in the evening. It is, therefore, written "the second shall you offer up towards evening," implying that if the morning tamid had not been offered, the evening tamid is not to be offered. When is this so? When the altar had not been inaugurated. But if it had been inaugurated, even …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
94חכ׳ היא ראשית ההשתלשלות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח ש׳ דרושי אבי״ע, פ״א.
95בעשרה מאמרות
“With ten utterances the world was created.”
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
96בעשרה מאמרות שנבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
97ובראשית נמי מאמר הוא
The Gemara counts the ten utterances of creation and explains that “In the beginning” is also an utterance, though it does not say “And G-d said.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
Paragraph 17
98החכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from the level of ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
99דירה בתחתונים
The Midrash says that when the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower beings, as He has among the higher ones.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
100כולא קמי׳ כלא ממש חשיבי
The Zohar says that all before Him is considered as nothing.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
101ואין ערוך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
102ואם צדקת מה תתן לו
“If you are righteous, what do you give Him, or what does He receive from your hand?”
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, י.
103בחי׳ רצון לדור בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא נשא טז.
Paragraph 18
104למעלה — ומנחה לשון מנוחה
In that manuscript the words “beginning of a gloss” are added here, and it marks the passage from “for at Minchah” to “in Avraham” as a gloss (hagahah).
Kehot’s noteבבוך 1824 נוסף תי׳ הגה״ה ומציין שקטע דלהלן בשו״ה תפלת ”שבמנחה . . באברהם” הוא הגה״ה.
105תפלת — י״ח שבמנחה אין שם רק תפלת י״ח
the passage shares nothing with the note
Kehot’s noteבבוך כת״י 523 שיג, ב נמצא מאמר דהלקו״ת, ועל הגליון רשום הגה״ה בגוכת״י הר״ה מוהרא״י ריבלין: (וע׳ תוס׳ פסחים ק״ז ד״ה סמוך למנחה ובגליון הש״ס בשם אבודרהם ע״ש. וע׳ תו״א וישלח מ״ג רע״ב [קה״ת כה, ד] כל זמן מנחה ועמ״ש הפרישה בא״ח ר״ס רלב עמש״ש הטור והטעם כו׳ דמפרש למה אלי׳ נענה במנחה דוקא מפני שהתפלה אז יש לה סגולה מצד הזמן שהוא טרוד וכו׳ יעו״ש וע׳ בשו״ת אמונת שמואל סי׳ ק׳ יעו״ש).
Paragraph 19
106ד) אך הנה
This section of the maamar is printed in Or HaTorah on Vayikra with some glosses.
Kehot’s noteמובא באוה״ת ויקרא-ג ע׳ תשנא עם איזה הגהות. וראה גם אוה״ת פ׳ פנחס ע׳ א׳ע.
107אש שלמעלה
The version there adds after “the fire from above”: “(the level of the fire of yud).”
Kehot’s noteשם נוסף: (בחי׳ אש יו״ד).
108באש שלמטה
The version there adds after “the fire below”: “(the fire of hei).”
Kehot’s noteשם נוסף: (אש ה׳).
109את קרבני
“My offering, My bread for My fires… you shall keep, to offer to Me in its appointed time.” The section reads es korbani as Torah study and “you shall keep” (tishmeru) as the Oral Torah.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110כלומר קרובים אלי ומקרבין אותי
The note says an explanation of “close to Me and bringing Me close” is found there.
Kehot’s noteבסה״מ תרל״ה-ב ע׳ שפג יש כאן ביאור.
111סד״ה ואתה תצוה
There tetzaveh is read as tzavsa, connection, achieved first through the level of Moshe.
Kehot’s noteתו״א פא, ד.
112חקת עולם לדורותם מאת בנ״י
“An everlasting statute for their generations, from the children of Israel,” said of kindling the lamps of the Menorah.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113והן הגורמי׳
the passage shares nothing with the note
Kehot’s noteבתו״א שם: והן הגורמות.
114משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The text names the discourse on this verse.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ודברי אשר שמתי בפיך
“My spirit that is upon you and My words which I have placed in your mouth shall not depart from your mouth.” Cited for the words of Torah that a person speaks as G-d’s own words.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
116ואמרו מתניתא מלכתא
The Gemara gives the mnemonic “the Mishnah is a queen (malkesa)” to recall that rulings on the Mishnayos were said by Rav Malkiya. The Alter Rebbe draws on the phrase for the Oral Torah, which decrees like a king how each mitzvah is done.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. (מתניתין).
117כל הקורא בתו׳ הקב״ה קורא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רפי״ח. יל״ש איכה רמז תרלד (בשינוי קצת).
118וכל הקורא בתורה הקב״ה קורא ושונה כנגדו
Tanna DeBei Eliyahu says that when a scholar sits and studies Torah, the Holy One, blessed be He, sits opposite him and studies with him.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
119ובטול דבור בדבור
The note cites this place for the bittul of a person’s speech in the divine speech.
Kehot’s noteראה בסה״מ תרל״ה-ב ע׳ שפה.
120בד״ה ראשי המטות
The note locates the discourse “The heads of the tribes” in Likkutei Torah on Matos.
Kehot’s noteלקמן פ׳ מטות
121ראשי המטות
“And Moshe spoke to the heads of the tribes… saying: This is the thing.” The text names the discourse on this verse.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
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122ד״ה משה ידבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סט, א.
123ע״פ חקת התורה
That discourse explains that the animal soul’s power of desire is in itself rooted in supreme holiness, in the “face of the ox” of the Chariot, and that evil is only the direction it was turned.
Kehot’s noteלעיל פ׳ חקת נז, א.
124תולעת יעקב
“Fear not, worm of Yaakov.” The text names the discussion of this verse in the Chukas discourse.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
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125שמור
The text points to the Zohar on Bereishis (48b) on the matter of “keep,” which it links with the feminine.
Zohar, Bereshit 78:196–79:206ספר הזהר, בראשית ע״ח:קצ״ו-ע״ט:ר״ו
126שמור
The text also points to the Zohar on Yisro (70b and 92a) on the matter of “keep.”
Zohar, Yitro 32:528–33:537ספר הזהר, יתרו ל״ב:תקכ״ח-ל״ג:תקל״ז
127מאבד מה שנותנים לו
The Gemara defines a fool as “one who loses whatever he is given.” The Alter Rebbe reads “what” (mah) as bittul.
Chagigah 4a:1–2חגיגה ד׳ א:א׳-ב׳
כְּמִי שֶׁנָּגַח שׁוֹר חֲמוֹר וְגָמָל, וְנַעֲשָׂה מוּעָד לַכֹּל. אָמַר רַב פָּפָּא: אִי שְׁמִיעַ לֵקהּ לְרַב הוּנָא הָא דְּתַנְיָא: אֵי זֶהוּ שׁוֹטֶה — זֶה הַמְאַבֵּד כׇּל מַה שֶּׁנּוֹתְנִים לוֹ, הֲוָה הָדַר בֵּקהּ. אִיבַּעְיָא לְהוּ: כִּי הֲוָה הָדַר בֵּקהּ — מִמְּקָרֵע כְּסוּתוֹ הוּא דַּהֲוָה הָדַר בֵּקהּ, דְּדָמְיָא לְהָא, אוֹ דִלְמָא: מִכּוּלְּהוּ הֲוָה הָדַר? תֵּיקוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
128מה ראו על ככה
“What they had seen concerning this.” The text refers to another explanation of mah in this verse.
Esther 9:26אסתר ט׳:כ״ו
עַל־כֵּן קָרְאוּ לַיָּמִים הָאֵלֶּה פוּרִים עַל־שֵׁם הַפּוּר עַל־כֵּן עַל־כׇּל־דִּבְרֵי הָאִגֶּרֶת הַזֹּאת וּמָה־רָאוּ עַל־כָּכָה וּמָה הִגִּיעַ אֲלֵיהֶם:
Wherefore they called these days Purim, after the name of pur. Therefore because of all the words of this letter, and of that which they had seen concerning this matter, and that which had come unto them,
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129מי מנה עפר יעקב
“Who has counted the dust of Yaakov?” The text refers to the explanation of this verse for the Name Mah given to every person.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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130נח אצטריך לתיבה
At the beginning of Noach the Zohar says, “we have learned the mystery: Noach needed the ark.” The Alter Rebbe refers to an explanation of the ark as the words of Torah and prayer.
Zohar, Noach 1:1–12ספר הזהר, נח א׳:א׳-י״ב
Thus the words “these are the generations” imply that this brought forth products and no other. So it was with Noah in the lower world. Noah was the sacred covenant below corresponding to that above, and hence is called “Man of the earth”. The inner meaning which we learn from this is that Noah had need of an ark with which to become united in order thereby to preserve the seed of all species, as it is written, “To preserve seed”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
131בל תמוט עולם ועד
“He founded the earth upon its foundations, that it should never be moved, forever and ever.” The Alter Rebbe borrows the words for the love of G-d kept fixed in the heart.
Psalms 104:5תהילים ק״ד:ה׳
יָסַד־אֶרֶץ עַל־מְכוֹנֶיהָ בַּל־תִּמּוֹט עוֹלָם וָעֶד:
Who didst establish the earth upon its foundations, that it should not be moved for ever and ever;
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132ככתבם וכלשונם
The letters sent to the Jews “according to their script and their language.” The Alter Rebbe uses the phrase for the Written Torah, whose letters must keep their exact form.
Esther 8:9אסתר ח׳:ט׳
וַיִּקָּרְאוּ סֹפְרֵי־הַמֶּלֶךְ בָּעֵת־הַהִיא בַּחֹדֶשׁ הַשְּׁלִישִׁי הוּא־חֹדֶשׁ סִיוָן בִּשְׁלוֹשָׁה וְעֶשְׂרִים בּוֹ וַיִּכָּתֵב כְּכׇל־אֲשֶׁר־צִוָּה מׇרְדֳּכַי אֶל־הַיְּהוּדִים וְאֶל הָאֲחַשְׁדַּרְפְּנִים־וְהַפַּחוֹת וְשָׂרֵי הַמְּדִינוֹת אֲשֶׁר מֵהֹדּוּ וְעַד־כּוּשׁ שֶׁבַע וְעֶשְׂרִים וּמֵאָה מְדִינָה מְדִינָה וּמְדִינָה כִּכְתָבָהּ וְעַם וָעָם כִּלְשֹׁנוֹ וְאֶל־הַיְּהוּדִים כִּכְתָבָם וְכִלְשׁוֹנָם:
Then were the king’s scribes called at that time, in the third month, which is the month Sivan, on the three and twentieth day thereof; and it was written according to all that Mordecai commanded concerning the Jews, even to the satraps, and the governors and princes of the provinces which are from India unto Ethiopia, a hundred twenty and seven provinces, unto every province according to the writing thereof, and unto every people after their language, and to the Jews according to their writing, and according to their language.
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Paragraph 20
133להקריב לי במועדו
“You shall keep, to offer to Me in its appointed time.” Read here of prayer and the festivals.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
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134קדש היא לכם
“You shall keep the Shabbos, for it is holy to you.”
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
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Paragraph 21
135ושמרו דרך ה׳ לעשות צדקה
“That they may keep the way of Havayah, to do charity and justice.”
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
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136כולהו זמינין
At the beginning of Korach the Zohar speaks of all being “invited,” and asks, “when? At the time a festival is present in the world.” The text cites it for the festivals as the times when holiness is called and drawn down.
Zohar, Korach 1:5–4:15ספר הזהר, קרח א׳:ה׳-ד׳:ט״ו
137ויעקב נסע סוכותה
“And Yaakov journeyed to Sukkos.” Cited for the link between Yaakov and the festival of Sukkos.
Genesis 33:17בראשית ל״ג:י״ז
וְיַעֲקֹב נָסַע סֻכֹּתָה וַיִּבֶן לוֹ בָּיִת וּלְמִקְנֵהוּ עָשָׂה סֻכֹּת עַל־כֵּן קָרָא שֵׁם־הַמָּקוֹם סֻכּוֹת:
And Jacob journeyed to Succoth, and built him a house, and made booths for his cattle. Therefore the name of the place is called Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
138המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו.
139המגביהי לשבת המשפילי לראות
“Who is like Havayah our G-d, who dwells on high, who looks down low upon heaven and earth?” Cited for the principle that what reaches lowest has its root highest.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140סד״ה למנצח על השמינית
The note locates the discourse “For the conductor, on the Sheminis” in Likkutei Torah on Tazria, where the text says the ascents of Shabbos, being only in the inner dimension, are explained at length.
Kehot’s noteלעיל פ׳ תזריע.
Paragraph 23
141מעלמא דאתכסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (יח, א. קנב, א בס״ת. ושם קנח, רע״ב). [כ].
142מעלמא דאתכסיא
One of the passages the Kehot note cites for the hidden and the revealed: the Zohar speaks there of one level that “is revealed” while “all the rest is hidden.”
Zohar, Bereshit 6:60–7:70ספר הזהר, בראשית ו׳:ס׳-ז׳:ע׳
143מעלמא דאתכסיא
A passage the Kehot note cites (it places it in Sitrei Torah): Yaakov inherited two worlds, “the revealed world and the hidden world.”
Zohar, Vayetzei 14:101–105ספר הזהר, ויצא י״ד:ק״א-ק״ה
144מעלמא דאתכסיא
A passage the Kehot note cites (beginning of 158b): everywhere there are two worlds, one revealed and one hidden, and G-d is blessed in both.
Zohar, Vayetzei 24:244–25:254ספר הזהר, ויצא כ״ד:רמ״ד-כ״ה:רנ״ד
and when we offer blessings to G-d we invariably associate Him with the two worlds in such words as: “Blessed be the L-rd, the G-d of Israel, from one world even unto the other world” (Ps. 106, 48). It is for this reason that the upper world is named Hu (He), whereas the lower world is named Attah (Thou), because it is blessed from the upper world through the Righteous One. Thus Scripture says: “Blessed be the L-rd out of Zion, who dwelleth in Jerusalem, etc.” (Ps. 135, 21): assuredly …
The Zohar; London, Soncino Press, 1933 (Public Domain)
145המשכה זו בעולם ובחיצוניות . . בבהמ״ק דוקא
The note cites this place on why the drawing-down into the world and its outer dimension depends specifically on the Holy Temple.
Kehot’s noteראה אוה״ת נ״ך-ב ע׳ א׳פג.
146ע״פ מזמור שיר חנוכת
The note locates the discourse on “A psalm, a song of the dedication of the House” in Likkutei Torah on VeZos HaBerachah.
Kehot’s noteלקמן פ׳ ברכה.
147מזמור שיר חנוכת הבית
“A psalm, a song of the dedication of the House, of David.” The text refers to the discourse on this verse for the House as a lofty encompassing light.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148כי שכן עליו הענן
“And Moshe could not enter the Tent of Meeting, for the cloud rested upon it.”
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ע״פ המאמר . . שאל לך אות
The note cites the Tzemach Tzedek’s explanation of the Zohar’s statement on “Ask for yourself a sign.”
Kehot’s noteראה ביאה״ז להצ״צ כרך-א ע׳ שטו.
150שאל לך אות
“Ask for yourself a sign from Havayah your G-d; ask it deep below, or make it high above.”
Isaiah 7:11ישעיהו ז׳:י״א
שְׁאַל־לְךָ אוֹת מֵעִם ה׳ אֱלֹקֶיךָ הַעְמֵק שְׁאָלָה אוֹ הַגְבֵּהַּ לְמָעְלָה:
’Ask thee a sign of the L-RD thy G-d: ask it either in the depth, or in the height above.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Pinchas · Maamar 2
ביאור ע״פ את קרבני לחמי
An explanation on the verse “My offering, My bread”
Man makes Gan Eden: the Infinite Light becomes graspable only through contraction (the gevuros) and through the refining light of Mah, which rests only on self-nullification. The verse of the daily offering maps this service: Moshe’s bittul joined with Israel makes the letters of their Torah study “close” to G-d, the fire of the soul draws down the fire from above, and prayer, Shabbos and the festivals draw down the still higher union called li, “to Me.”
The maamar in brief
Man makes Gan Eden: by his service he draws a revelation of G-dliness from the Infinite Light. The World to Come, created with the yud, is that light contracted into a point so that created minds can grasp and enjoy it, which is why it is built on strict judgment while this world is built on kindness. These contractions, the gevuros, are aroused from below when a person contracts himself and nullifies his will. Every descent of light has an encompassing and an inner aspect, called Mah and Ban: Mah, the Supreme Will and the light of bittul, refines Ban world by world, and only in this world, before the refinement ends, can a person change. The mitzvos, measured exactly by the Sages, are the vessels for that will. Section 3 turns to the fire of the offerings: the soul’s fire rising from below, the fire of the hei, calls down the fire of the yud from above and leads to the still, small voice of bittul. The verse is then read phrase by phrase: Moshe joined with Israel, Torah study making the letters “close,” Mishnah guarding the fire, and prayer, Shabbos and the festivals drawing down li.

Outline
	1Man makes Gan Eden; the yud of the World to ComeMan draws down G-dliness to make Gan Eden. The World to Come, created with the yud, is the Infinite Light contracted so that souls can grasp it, and so it is built on judgment while this world is built on kindness. The gevuros are rooted in the Gevurah of Atik and aroused by man’s self-contraction, and through them every angel and soul receives in its own distinct way.¶1–6
	2Encompassing and inner: Mah and BanEvery descent has an encompassing light and an inner glimmer of it, as thought holds far more than speech. These are Mah, the Supreme Will and the light of bittul, and Ban, Malchus and the Oral Torah; Mah refines Ban down through the worlds. Bowing at Modim expresses that bittul, change is possible only in this world, and the exact measures of the mitzvos are the vessel for a will that has no reason.¶7–11
	3Fire from below and fire from aboveEvery flow from above needs an arousal from below: the fire of Gevurah, the soul’s enthusiasm, which leads on to the still, small voice of bittul. The verse is read phrase by phrase: “My bread for My fire-offerings” (the fire of the hei calling down the fire of the yud), “es korbani” (the letters made close), “My pleasing fragrance” and “you shall take care” (Mishnah).¶12–14
	4Moshe’s bittul, the appointed times and the prayersBittul reaches Israel through “Command” (joining) and “say” (the power of speech). “In its appointed time” draws the holiness of Shabbos down through the festivals, and the daily prayers ascend through the worlds; a list of Zohar and Midrash sources follows.¶15–16
	5Summary of the verseA summary reading of the verse: Moshe joined with Israel, the letters close to G-d, ishah and ishai as receiver and giver, Mishnah guarding the fire in the heart, and prayer and the festivals drawing down the union of Abba and Imma, called li. A list of Talmudic and Midrashic passages closes the maamar.¶17


Key concepts
	The yud of the World to Comeביו״ד נברא העוה״ב
	The World to Come was created with the yud, the smallest letter: the Infinite Light contracted into a point, so that created souls can grasp and delight in it.

	Gevuros (powers of restraint)גבורות
	The contractions that limit the light so that it can be revealed and grasped; man arouses them by restraining himself, and the radiance of the Shechinah reaches the souls only through them.

	Encompassing and inner (makif and pnimi)מקיף ופנימי
	Every level holds more than the level below can contain: what the vessel cannot grasp stays encompassing, and only a glimmer enters as inner light, as only a fraction of thought enters speech.

	Mah and Banמ״ה וב״ן
	Two spellings of the Name Havayah: Mah, rooted in the forehead of Adam Kadmon, is the Supreme Will, Chochmah and the light of bittul; Ban is Malchus and the Oral Torah, which Mah refines.

	Refinement (birur)בירור
	The sorting of good from evil, which descends from Atzilus to the lowest levels of Asiyah; this world is the world of refinement, while the World to Come comes after it.

	Self-nullification (bittul)ביטול
	The Infinite Light rests only on what is nullified; it is the level of Moshe, “And what (mah) are we?”, expressed in bowing at Modim and in the still, small voice.

	The fire of the hei and the fire of the yudאשה – אש ה׳, אשי – אש יו״ד
	Ishah (esh hei) is the fire rising from below, the soul’s enthusiasm; ishai (esh yud) is the fire that descends from above in response, a union of receiver and giver.

	Li (to Me)לי
	The level of the union of Abba and Imma, rooted in Atik and the Infinite One; whatever G-d calls “Mine” endures forever, and “to offer to Me in its appointed time” draws it down.


Section 1 · ¶1–6
Man makes Gan Eden; the yud of the World to Come
1ביאור ע״פ את קרבני1 לחמי2
An explanation on the verse “My offering, My bread.”
This is the heading of the maamar: an explanation of the verse that opens the daily offerings in Parshas Pinchas, “Command the children of Israel and say to them: My offering, My bread for My fire-offerings, My pleasing fragrance, you shall take care to offer to Me in its appointed time.” The maamar reads each phrase of that verse as a stage in man’s service of drawing G-dliness down.




2הנה כתיב לעבדה ולשמרה34 שהאדם הוא העושה56 הג״ע [הגן עדן] דהיינו שהוא הממשיך גילוי אלקות מאור א״ס ב״ה להיות ג״ע [גן עדן].
Now, it is written, “to work it and to guard it”: man is the one who makes Gan Eden; that is, he is the one who draws down a revelation of G-dliness from the Infinite Light (Or Ein Sof), blessed be He, so that it becomes Gan Eden.
Adam was placed in Gan Eden “to work it and to guard it” (Genesis 2:15). The Alter Rebbe reads this to mean that man’s service makes Gan Eden: through his work he draws a revelation of G-dliness from the Infinite Light, and that revealed G-dliness is what Gan Eden is.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא]7 פי׳ ביו״ד צמצום הארה נקודה קטנה שבא״ס ב״ה שאין לו סוף ואין לו קץ ותכלית לית מחשבה תפיסא
Now, our Sages, of blessed memory, said: “With the yud the World to Come was created.” The meaning is: with the yud, a tzimtzum (contraction) of the radiance, a small point, of the Infinite One (Ein Sof), blessed be He, who has no end and no limit or finality; “no thought can grasp
The Talmud (Menachos 29b) teaches that this world was created with the letter hei and the World to Come with the letter yud. The yud, the smallest letter and no more than a point, stands for a tzimtzum: the light of the Infinite One, which has no end and which no thought can grasp, contracted into a tiny point.


ביה כלל וא״א להיות שום השגה לשכל נברא להיות תענוג הנשמות אלא שנהנין מזיוו8 כו׳ וכמשל בהירות השמש או האבוקה שא״א להסתכל בהם מחמת בהירותם.
Him” at all, and it is impossible for a created intellect to have any comprehension [of Him] that would be the delight of the souls, except that “they enjoy His radiance,” etc.; as in the analogy of the brightness of the sun or of a torch, which one cannot look at because of their brightness.
No created mind can grasp the Infinite as it is, so the souls’ delight cannot come from the Infinite itself. The Sages describe the World to Come as the righteous “enjoying the radiance of the Shechinah” (Berachos 17a): a radiance, not the source. Just so, one cannot look straight at the sun or a torch because it is too bright.


וכן הוא לענין השגה שבאור א״ס ב״ה עצמו לא שייך שום השגה כלל מחמת בהירותו הגדול
So too regarding comprehension: in the Infinite Light, blessed be He, itself, no comprehension at all is applicable, because of its great brightness,
The analogy applies to the mind: the Infinite Light itself is too bright for any comprehension at all. The problem is not that there is too little light, but that there is too much.


כי ישת חשך סתרו9 רק ע״י צמצום הארה נקודה קטנה (ועמ״ש מזה בד״ה שחורה אני10 ונאוה11 אש שחורה ע״ג [על גבי] אש לבנה).
for “He made darkness His hiding place”; [comprehension comes] only through a tzimtzum of the radiance [into] a small point. (And see what is written about this in the discourse beginning “I am black, yet comely”: black fire upon white fire.)
“He made darkness His hiding place” (Psalms 18:12) describes this concealment: the light becomes graspable only when it is contracted into a small point, the yud. The parenthesis points to the maamar “I am black, yet comely” in Likkutei Torah on Shir HaShirim, which compares this to the Torah written in black fire on white fire.


וזהו העוה״ב [העולם הבא] דייקא שהוא גילוי השגה לשכל נברא להתענג ולכן עוה״ב [עולם הבא] נבנה על מדת הדין הקשה כמבואר בספרים12 שעוה״ז נאמר בו עולם חסד יבנה13
And this is precisely the World to Come, which is a revelation of comprehension to a created intellect, so that it may delight. And therefore the World to Come is built on the harsh attribute of judgment, as is explained in the books: of this world it is said, “The world is built with kindness,”
This is why the World to Come in particular is created with the yud: it is G-dliness revealed in a form a created mind can grasp and enjoy. Because that requires contraction and limitation, the World to Come is said to be built on the harsh attribute of judgment, while of this world it is said, “The world is built with kindness” (Psalms 89:3).


משא״כ עוה״ב [עולם הבא] הוא מדת הדין. שהרי יסורי עוה״ז נק׳ יסורים של אהבה14 וחסד כי יסורים ממרקין.15
whereas the World to Come is the attribute of judgment. For the sufferings of this world are called “sufferings of love” and of kindness, since sufferings scour [away sin].
The proof that this world runs on kindness is that the Talmud (Berachos 5a) calls its sufferings “sufferings of love,” and says that suffering scours away a person’s sins. They are a kindness because they spare him harsher judgment later.




3ויסורי עוה״ז איבוד ממון16 ונוקף אצבעו כו׳ אין ערוך לגבי יסורי גיהנם שהאש17 א׳ מששים כו׳
And the sufferings of this world, loss of money and “stubbing his finger,” etc., bear no comparison to the sufferings of Gehinnom, for [our] fire is one-sixtieth, etc.
The Talmud (Arachin 16b) counts even small losses and annoyances as suffering, yet every suffering of this world is nothing next to Gehinnom. As the Talmud says (Berachos 57b), the fire we know is only one-sixtieth of the fire of Gehinnom.


ומה שהיה ראוי לידון בגיהנם בעוה״ב [בעולם הבא] מחשבין כנגדו יסורי עוה״ז הקלים וה״ז [והרי זה] חסד כו׳ משא״כ בעוה״ב [בעולם הבא] עונשים גיהנם כו׳
And for what one deserved to be judged in Gehinnom in the World to Come, the light sufferings of this world are reckoned against it, and this is kindness, etc.; whereas in the World to Come [there are] the punishments of Gehinnom, etc.,
This is why this world’s suffering is a kindness: its light sufferings are counted against what a person would otherwise have had to suffer in Gehinnom. In the World to Come, by contrast, the punishment is Gehinnom itself.


לפי שהוא נבנה על תוקף מדה״ד [מדת הדין] הקשה לשלם לרשע רע כרשעתו וכ״ז [וכל זה] הוא מפני שעוה״ב [שעולם הבא] שהוא גילוי ההשגה ותענוג הנשמות הוא ע״י גבורות וצמצומים [י״ל [יש לומר]
because it is built on the full force of the harsh attribute of judgment, to repay the wicked man evil according to his wickedness. And all this is because the World to Come, which is the revelation of comprehension and the delight of the souls, comes through gevuros (powers of restraint) and contractions. [It can be said
The World to Come is built on the full force of strict judgment, which repays the wicked exactly for their deeds. The underlying reason is that the souls’ comprehension and delight there come through gevuros, the powers that restrain and contract the light so that it can be grasped. Here a bracketed gloss begins.


כי גם החכמה שהיא בחי׳ יו״ד שבו נברא העוה״ב [העולם הבא] הרי התהוותה מאור א״ס הוא ע״י גבורות וצמצומים והוא מה שנמשך האור והשפע רק ע״י בחי׳ שערות כו׳.
that even Chochmah (wisdom), which is the level of the yud with which the World to Come was created: its coming into being from the Infinite Light (Or Ein Sof) is through gevuros and contractions; and this is [the fact] that the light and the flow are drawn down only through the level of the hairs, etc.,
The gloss adds that even Chochmah, the yud with which the World to Come was created, came into being from the Infinite Light through gevuros and contractions. In the language of Kabbalah, the light reaches it only through “hairs,” a narrow and restricted channel.




4ושרשם מגבורה דע״י [דעתיק יומין] המלובשת במו״ס [במוחא סתימאה] ועמ״ש בפ׳ שלח ע״פ אני18 מענין שער בשמאל כו׳ ועמ״ש בביאור ע״פ ולא אבה19 ה׳ אלקיך לשמוע אל בלעם כו׳
and their root is from the Gevurah of Atik Yomin that is enclothed in Mocha Stima’ah (the hidden brain). And see what is written in Parshas Shelach on the verse “I am,” about the hair on the left, etc.; and see what is written in the explanation on the verse “But Havayah your G-d was not willing to listen to Bilam,” etc.,
The gloss continues: these gevuros are rooted in the Gevurah of Atik Yomin, the inner level of Keser, which is enclothed in Mocha Stima’ah, the “hidden brain.” Two maamarim are cited: the one on “I am” in Parshas Shelach, about the hair on the left side, and the explanation of “But Havayah your G-d was not willing to listen to Bilam” (Deuteronomy 23:6).


שהאתעדל״ת [שהאתערותא דלתתא] לצמצום וגבורה זו הוא ג״כ ע״י שהאדם מצמצם א״ע [את עצמו] בבחי׳ בטל רצונך2021 וזהו ענין לעבדה כו׳.22
that the arousal from below (isarusa dilesata) for this tzimtzum (contraction) and Gevurah also comes through a person’s contracting himself in the manner of “Nullify your will”; and this is the meaning of “to work it,” etc.,
The second of these maamarim explains that what arouses this divine contraction from below is a person’s own self-contraction: setting aside his will, as the Mishnah says, “Nullify your will before His will” (Avos 2:4). That is also the meaning of “to work it”: man’s service of restraining himself draws down the contracted light that makes Gan Eden.




5וכמבואר פי׳ וענין עובד אלקים2324 בסש״ב [בספר של בינונים] פט״ו [פרק ט״ו / פרשה ט״ו] וזהו מה רב טובך25 אשר צפנת ליראיך26 צפון הוא בחי׳ גבורות שעי״ז נמשך גילוי התענוג בג״ע [בגן עדן] ועיין מזה בר״ח [בראשית חכמה] שער האהבה פ״ו ליראיך כו׳
as the meaning and the matter of “one who serves G-d” is explained in Sefer Shel Beinonim (Tanya), chapter 15. And this is [the meaning of] “How great is Your goodness, which You have hidden away for those who fear You”: “hidden away” is the level of gevuros, through which the revelation of delight is drawn down in Gan Eden. And see about this in Reishis Chochmah, Sha’ar HaAhavah, chapter 6, “for those who fear You,” etc.;
Tanya, chapter 15, explains “one who serves G-d” (Malachi 3:18) as one who is still in the midst of the battle with his evil inclination, working to overcome it. In the same light, “How great is Your goodness, which You have hidden away for those who fear You” (Psalms 31:20) is read as follows: the “hiding away” is the gevuros, the contraction through which the delight of Gan Eden is revealed, and it is kept “for those who fear You.” Reishis Chochmah discusses this verse in its Gate of Love.


כי אם אין יראה אין חכמה2728 יראה גימ׳ [גימטריא] גבורה איזהו גבור הכובש2930 כו׳] וזהו להודיע לבני האדם גבורותיו31 וכבוד הדר מלכותו זיו השכינה הן הם גבורותיו32 שהם צמצומים ע״י השתלשלות מעילה לעילה כו׳
for “if there is no awe, there is no wisdom.” Yirah (awe) is numerically equal to gevurah; “Who is mighty? One who conquers,” etc.] And this is [the meaning of] “To make known to the sons of man His gevuros (mighty acts), and the glory of the majesty of His kingdom”: the radiance of the Shechinah (Divine Presence), these themselves are His gevuros, which are contractions through the chain of descending worlds (hishtalshelus) from cause to cause, etc.:
The link between awe and gevurah: “if there is no awe, there is no wisdom” (Avos 3:17), the word yirah (awe) equals gevurah in numerical value (216), and the Mishnah calls mighty “one who conquers [his inclination]” (Avos 4:1). The gloss ends here, and the main text reads “to make known to the sons of man His gevuros” (Psalms 145:12) to mean that the radiance of the Shechinah, which the souls enjoy, is itself His gevuros: it reaches them only through contractions, step by step down the chain of worlds.


מלאכים ונשמות אין א׳ מהם דומה לחבירו מחנה מיכאל באהבה דוקא ומחנה גבריאל ביראה דוקא ואין להם אהבת מיכאל באהבה רק אהבה אחרת באופן אחר.
angels and souls, not one of which resembles another. The camp of Michael [serves] specifically with love, and the camp of Gavriel specifically with awe; and they do not have the love of Michael in [their] love, but a different love, in a different manner.
Because of these contractions, every created being receives in its own particular way, and no angel or soul is like another. Michael’s camp of angels serves with love and Gavriel’s with awe; even the love found among Gavriel’s angels is a different kind of love, not Michael’s.




6והגם שכולם מקבלים מאור א״ס ב״ה כמו כח הנשמה המתפשט באיברים שבנשמה עצמה אין בה התחלקות ואעפ״כ [ואף על פי כן] כח הראיה מקבל העין וכח השמיעה מקבל האזן כו׳
And although they all receive from the Infinite Light (Or Ein Sof), blessed be He, [it is] like the power of the soul that spreads through the limbs: in the soul itself there is no division, and nevertheless the eye receives the power of sight and the ear receives the power of hearing, etc.;
Although every angel and soul receives from the same Infinite Light, they differ, just as the soul’s powers differ in the body’s limbs. The soul itself is undivided, yet the eye receives from it the power of sight and the ear the power of hearing.


ואין העין מקבל אלא חלק פרטי שהוא כח הראיה בלבד כו׳ בלי שום שכל והשגה והשכל וההשגה שורה במוחין לבד ואין שם כח הראיה הגשמיות.
and the eye receives only a particular portion, which is the power of sight alone, etc., without any intellect or comprehension, and the intellect and comprehension rest in the brain alone, and the physical power of sight is not there.
Each limb receives only its own share: the eye has sight but no intellect, while intellect resides only in the brain, which does not see. So one undivided source appears differently in each receiver.


והאזן מקבל כח השמיעה בלבד כו׳ וכיוצא בזה בשאר אברים שאין אחד דומה לחבירו כו׳ [ועמ״ש בפ׳ שלח בביאור ע״פ והיה לכם33 לציצית מענין שכליים נבדלים כו׳]:
And the ear receives the power of hearing alone, etc.; and so too with the other limbs, not one of which resembles another, etc. [And see what is written in Parshas Shelach, in the explanation on the verse “And it shall be tzitzis for you,” about the separate intellects, etc.]
So it is with every limb: no two are alike. The bracket points to the explanation of “And it shall be tzitzis for you” (Numbers 15:39) in Parshas Shelach, which discusses the “separate intellects,” the philosophers’ name for the angels.




Section 2 · ¶7–11
Encompassing and inner: Mah and Ban
7ב והנה כל ההשתלשלות מעילה לעילה הוא ב׳ בחינות מקיף ופנימי [מקיף מה שאין נכנס תוך הכלי שאין הכלי מלבישו לפי שאין בו השגה כו׳] ומתחלה נמשך המקיף ואח״כ נמשך הפנימי
2. Now, the whole chain of descent (hishtalshelus) from cause to cause is two levels: encompassing (makif) and inner (pnimi). [Makif is what does not enter within the vessel, for the vessel does not enclothe it, since there is no comprehension in it, etc.] And first the encompassing is drawn down, and afterwards the inner is drawn down,
Section 2 begins with a general principle: every step of the chain of descent has two kinds of light, the encompassing (makif) and the inner (pnimi). The encompassing light is what the vessel cannot hold because it cannot grasp it, and in every descent the encompassing light comes first and the inner light after it.


כי הפנימי הוא הארה קצת מבחי׳ המקיף הנמשך שנכנס להיות פנימי ומפנימי׳ [ומפנימיות / ומפנימית] עליון נעשה מתחלה מקיף לתחתון ואח״כ נמשך קצת הארה ממנו להיות פנימי וכך הוא בכל סדר ההשתלשלות מאימא לז״א ומז״א כו׳
for the inner is a slight radiance from the level of the encompassing that is drawn down, which enters to become inner. And from the inner dimension (pnimiyus) of the higher [level], there is first made an encompassing [light] for the lower, and afterwards a slight radiance is drawn from it to become inner. And so it is in the whole order of the chain of descent: from Imma to Z’eir Anpin (the emotive attributes), and from Z’eir Anpin, etc.,
The inner light is only a slight glimmer of the encompassing light, the part that manages to enter the vessel. The inner light of each higher level then becomes the encompassing light of the level below, and only a glimmer of it enters as that level’s inner light; so it goes from Imma (Binah) to Z’eir Anpin and on down.


כי הכל הוא בחי׳ מקיף ופנימי כו׳ וכמשל הדבור מן המחשבה שלא כל מחשבתו יוכל להכניס בדבור רק אפס קצהו בלבד
for everything is [in] the mode of encompassing and inner, etc. It is like the analogy of speech from thought: one cannot bring all of one’s thought into speech, but only the merest edge of it.
Speech and thought are an everyday example: a person can put only a small fraction of his thought into words. The thought stays above the speech, which holds only a trace of it.


וכן מן השכל למדות כמ״כ [כמו כן] מההתבוננות בתפלה שא״א להיות התפעלות הלב כ״כ [כל כך] בכל כח השגתו והתבוננותו רק שמתקצר כח ההבנה וההשגה כו׳
And so too from the intellect to the emotive attributes (middos); and likewise from contemplation in prayer: the heart cannot be stirred so much, to the full extent of all the power of one’s comprehension and contemplation; rather, the power of understanding and comprehension is shortened, etc.
The same is true from intellect to emotion, and in contemplation during prayer: the heart is never moved in full proportion to what the mind grasps. The feeling holds only a reduced portion of the understanding.


והוא בחי׳ עגולים ויושר שמתחלה נמשך עגולים ואח״כ פרצוף יושר שהוא בחי׳ האדם כח הראיה בעין כו׳
And this is the level of iggulim (circles) and yosher (uprightness): first the circles are drawn down, and afterwards the configuration of yosher, which is the level of “man”: the power of sight in the eye, etc.,
In Kabbalah this is the distinction between iggulim (circles) and yosher (uprightness). The circles come first; afterward comes the upright configuration, which has the form of “man,” with each power in its own organ, like sight in the eye.


ורמ״ח אברים שונים ובזה יש עיבור יניקה מוחין קטנות וגדלות. משא״כ בעיגולים הוא בהשוואה לכל צד כו׳.
and two hundred and forty-eight different limbs; and in this there are ibbur (gestation), yenikah (nursing), mochin (intellect), katnus (smallness) and gadlus (greatness). Whereas in the circles, it is equal on every side, etc.
The upright form has 248 different limbs and goes through stages of growth: gestation, nursing and the entry of intellect, in a small state and a great one. The circles, by contrast, are the same on every side and have no distinct parts.




8ובכלליות ההשפעה וההמשכה מריש כל דרגין נק׳ בשם מ״ה [שם מ״ה] וב״ן [ושם ב״ן] שבחי׳ מ״ה [שם מ״ה] הוא מקיף לגבי ב״ן [שם ב״ן] הגם שגם שם מ״ה [שם מ״ה] הוא פנימי
And the flow and the drawing-down from the head of all levels, as a whole, are called by the Names Mah (45) and Ban (52). The level of Mah is encompassing relative to Ban, although the Name Mah is also [itself] inner;
The two kinds of light now receive their Kabbalistic names: the flow from the highest level downward is called by two spellings of the Name Havayah, Mah (numerical value 45) and Ban (52). Mah is encompassing relative to Ban, although in itself it too is an inner light.


אך לגבי ב״ן [שם ב״ן] הוא המקיף ששרש מ״ה [שם מ״ה] הוא ממצחא דא״ק [דאדם קדמון] ומצח הוא הנק׳ תמיד בחי׳ רצון וכמ״ש והיה על מצחו34 לרצון כו׳
but relative to Ban it is the encompassing, for the root of Mah is from the Mitzcha (forehead) of Adam Kadmon, and the forehead is what is always called the level of will, as it is written, “And it shall be on his forehead, for favor (leratzon),” etc.
Mah encompasses Ban because its root is in the Mitzcha (forehead) of Adam Kadmon, the first and highest configuration. The forehead always stands for will, as in the verse about the high priest’s golden plate, “It shall be on his forehead … for favor (leratzon)” (Exodus 28:38), where ratzon means will.


ונק׳ בזהר רעוא דכל רעוין353637 כו׳ [עמ״ש בביאור ע״פ ועשית ציץ38 בסופו39 ובד״ה למנצח על השמינית.40
And in the Zohar it is called “the will of all wills,” etc. [See what is written in the explanation on the verse “And you shall make a tzitz,” at its end, and in the discourse beginning “For the conductor, on the eighth.”
The Zohar calls this level “the will of all wills,” the will that underlies every other will. A long bracket of cross-references begins here, with the explanation on “And you shall make a tzitz” (the golden plate worn on the forehead) and the discourse “For the conductor, on the eighth.”


ובביאור ע״פ מי מנה41 עפר יעקב.42 ועמ״ש במ״א ע״פ מאמר הזהר בפ׳ נשא (דקכ״ח ע״ב)43
And in the explanation on the verse “Who has counted the dust of Yaakov.” And see what is written elsewhere on the passage of the Zohar in Parshas Nasso (128b)
The list continues with the explanation on “Who has counted the dust of Yaakov” (Numbers 23:10) and with what is written elsewhere on a passage of the Zohar in Parshas Nasso, 128b.


בענין כחמר טב דשקיט ושכיך על דורדייה44 מענין מ״ה [שם מ״ה] וב״ן [ושם ב״ן] שבמו״ס [שבמוחא סתימאה] ועמ״ש בביאור ע״פ משה ידבר4546 מענין שם מ״ה [שם מ״ה] ובד״ה ענין האבות הן הן המרכבה.47
about “like good wine that is settled and rests on its lees,” concerning Mah and Ban in Mocha Stima’ah (the hidden brain). And see what is written in the explanation on the verse “Moshe would speak,” about the Name Mah, and in the discourse beginning “The matter of ‘The Patriarchs are themselves the chariot.’”
That Zohar passage speaks of “good wine that is settled and rests on its lees,” and the explanation cited discusses it in terms of Mah and Ban in Mocha Stima’ah, the hidden brain. Further references follow: the explanation on “Moshe would speak” (Exodus 19:19), about the Name Mah, and the discourse “The matter of ‘The Patriarchs are themselves the chariot.’”


ובביאור ע״פ יונתי48 בענין מלגאו איהו שם מ״ה [שם מ״ה]. ובביאור ע״פ והניף הכהן אותם על לחם הביכורים]:49
And in the explanation on the verse “My dove,” about “within, it is the Name Mah.” And in the explanation on the verse “And the kohen shall wave them with the bread of the first fruits.”]
The last references are the explanation on “My dove,” on the phrase “within, it is the Name Mah,” and the explanation on “And the kohen shall wave them with the bread of the first fruits” (Leviticus 23:20). Here the bracket closes.




9והנה שם ב״ן [שם ב״ן] הוא בחי׳ נוקבא שמור לנוק׳ [לנוקבא] וזכור לדכורא כי מל׳ תשבע״פ [תורה שבעל פה] קרינן לה5051 בחי׳ מל׳ ב״ן [שם ב״ן]
Now, the Name Ban is the level of Nukva (the feminine): “Shamor (Guard)” for the Nukva and “Zachor (Remember)” for the masculine; for “Malchus (sovereignty): the Oral Torah we call her,” the level of Malchus, Ban.
The Name Ban is the feminine, receiving side, the Nukva. The two forms of the Shabbos command are paired with them, “Shamor (Guard)” with the feminine and “Zachor (Remember)” with the masculine; and since the Tikkunei Zohar says of Malchus, “the Oral Torah we call her,” Malchus and the Oral Torah are Ban.


אמנם מ״ה [שם מ״ה] הוא בחי׳ תשב״כ [תורה שבכתב] בחכמה אתברירו5253 והבירור הוא לעשות ג״ע [גן עדן] דהיינו להמשיך אור א״ס ב״ה שבבחי׳ מקיף להיות פנימי
Mah, however, is the level of the Written Torah. “Through Chochmah (wisdom) they are refined”; and the refinement is to make Gan Eden, that is, to draw down the Infinite Light (Or Ein Sof), blessed be He, which is at the level of encompassing, to become inner.
Mah corresponds to the Written Torah. The Kabbalists teach that the sparks are refined through Chochmah, and the purpose of that refinement is to make Gan Eden: to bring the Infinite Light, which is encompassing, into an inner revelation.


(ועמ״ש בד״ה ויקח קרח5455 מענין בחי׳ חכמה שבה שורה אור א״ס ומ״ש בד״ה ואהבת את56 וחכמה היא כח מ״ה [מה])57 ועיקר ההמשכה להיות בחי׳ ביטול
(And see what is written in the discourse beginning “And Korach took,” about the level of Chochmah, in which the Infinite Light rests; and what is written in the discourse beginning “And you shall love,” and Chochmah is ko’ach Mah (the power of Mah).) And the main point of the drawing-down is that there be the level of self-nullification (bittul),
The parenthesis points to two maamarim: “And Korach took,” on Chochmah as the level in which the Infinite Light rests, and “And you shall love”; it adds that chochmah is ko’ach mah, “the power of Mah.” The main text then states the key condition: the light is drawn down through self-nullification.


כי אין אור א״ס שורה אלא במי שבטל דייקא ומ״ה [ומה] הוא בחי׳ ביטול גמור ונחנו מ״ה [מה] כו׳
for the Infinite Light rests only on one who is nullified, specifically; and Mah is the level of complete self-nullification: “And what (mah) are we?” etc.
The Infinite Light rests only where there is bittul, and Mah is complete bittul, as in Moshe’s words, “And what (mah) are we?” The Name Mah is thus the light of self-nullification.


ומתחלה נברר להיות עולם האצילות שמה שאינו בטל שם אינו שורה גילוי אור א״ס ומ״מ נדחה לעולם הבריאה שבערך עולם הבריאה נחשב בחי׳ ביטול שמלאכים ונשמות
And first, it was refined to become the World of Atzilus (Emanation); for whatever is not nullified there, the revelation of the Infinite Light does not rest [on it]. Nevertheless, it is pushed down to the World of Beriah (Creation), for relative to the World of Beriah it is considered the level of self-nullification, since angels and souls,
The refinement proceeds in stages. First the World of Atzilus is refined, since only what is fully nullified can hold the revelation of the Infinite Light; what is not nullified enough for Atzilus is pushed down to Beriah, where it still counts as nullification, because the angels and souls there are self-effacing.


בחי׳ נבראים הם בטלים הגם שבערך עולם האצילות אין זה ביטול גמור להיות גילוי רב כבעולם האצילות ואח״כ נדחה לעולם היצירה עד שתכלית הבירור הוא במדריגות תחתונות דבעשייה.
[which are at] the level of created beings, are nullified, even though relative to the World of Atzilus this is not complete self-nullification, such that there would be a great revelation as in the World of Atzilus. And afterwards it is pushed down to the World of Yetzirah (Formation), until the final end of the refinement is in the lowest levels in [the World of] Asiyah (Action).
Their bittul is real, but it is the bittul of created beings, not the complete bittul of Atzilus that allows a great revelation. The process continues down to Yetzirah, and the refinement reaches its final end in the lowest levels of Asiyah.




10והוא ענין כרע במודים כריעה בעלמא להיות כפוף בבחי׳ הודאה כו׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] מאן דלא כרע במודים
And this is the matter of bowing at Modim: a mere bowing, to be bent over in the mode of acknowledgment, etc. And our Sages, of blessed memory, said, “Whoever does not bow at Modim
Bowing at Modim, the blessing of thanksgiving in the Amidah, expresses this bittul: a bowing of acknowledgment. The Talmud (Bava Kamma 16a) says that a man’s spine, seven years after death, becomes a snake if he did not bow at Modim.


נעשה נחש585960 שנדחה להיות נחש דקליפה לגמרי שאין שם עוד שום בירור טוב ובזהר (שלח קס״ד א׳) ובסבא דמשפטים (דף ק׳ ע״א) שלא יקום בתחה״מ [בתחיית המתים].61
becomes a snake”: he is pushed away to become a snake of kelipah (the husk) entirely, where there is no longer any refinement of good. And in the Zohar (Shelach, 164a) and in the Sava of Mishpatim (page 100a): that he will not rise at the Resurrection of the Dead.
The Alter Rebbe reads this as being pushed away entirely into the kelipah symbolized by the snake, where no good remains to be refined. The Zohar passages cited add that such a person will not rise at the Resurrection of the Dead.


והנה לכן בעוה״ב [בעולם הבא] א״א לשנות את טעמו ממה שנמשך בעוה״ז כי עוה״ב [עולם הבא] הוא עולם שלאחר הבירור
Now, therefore, in the World to Come it is impossible to change one’s taste from what was drawn down in this world, for the World to Come is a world that comes after the refinement:
This explains why a person cannot change his “taste,” his inner character, in the World to Come: what he has there is what he drew down in this world. The World to Come comes after the refinement is finished.


דהיינו שכבר נמשך אחר הבירור משם מ״ה [שם מ״ה] המקיף להיות פנימי וגילוי השגה ותענוג לשכל נברא הרי כבר נתברר הטוב ומובדל מן הרע שהרע נדחה לגמרי ומובדל בעצמו להיות מלאכי חבלה ומזיקים כו׳
that is, after the refinement, [the light] from the encompassing Name Mah has already been drawn down to become inner, a revelation of comprehension and delight to a created intellect; so the good has already been refined and separated from the evil, for the evil has been pushed away entirely and separated by itself, to become destroying angels and harmful spirits, etc.
There, the encompassing light of Mah has already become inner, revealed as comprehension and delight for created minds. Good and evil are already separated, and the evil, set apart on its own, has become the destroying angels and harmful forces.


מה שאין כן עולם הזה שהוא עולם הבירור שמאיר שם מ״ה [שם מ״ה] המברר בתומ״צ [בתורה ומצות] הרי יכול לשנות א״ע [את עצמו] ולהפך מרע לטוב [ועמ״ש ע״פ ועתה יגדל נא6263 כו׳]
Whereas this world, which is the world of refinement, in which the Name Mah shines, refining through Torah and mitzvos: here one can change oneself and turn from evil to good. [And see what is written on the verse “And now, I pray, let [the power] be great,” etc.]
This world, by contrast, is the world of refinement, where the Name Mah shines and refines through Torah and mitzvos, so a person here can still change himself and turn from evil to good. The bracket points to the maamar on “And now, I pray, let the power be great” (Numbers 14:17).


והמשכה זו להיות כח זה של בירור שם מ״ה [שם מ״ה] לברר שם ב״ן [שם ב״ן] נמשך מבחי׳ רצון העליון רעוא דכל רעוין וע״ז אמרו אין טעם לרצון כו׳ שהוא למעלה מהשגה כו׳.
And this drawing-down, so that there be this power of refinement of the Name Mah to refine the Name Ban, is drawn from the level of the Supreme Will, “the will of all wills”; and of this they said, “There is no reason for will,” etc., for it is above comprehension, etc.
This power of Mah to refine Ban comes from the Supreme Will, “the will of all wills.” The saying “there is no reason for will” applies to it, because it is above all comprehension.




11וזהו נחת רוח שאמרתי ונעשה רצוני64 שנעשה ונמשך רצון העליון שאין טעם והשגה בו [ואפשר שנקרא נחת רוח
And this is [the meaning of] “a satisfaction of spirit (nachas ruach), that I spoke and My will was done”: that the Supreme Will, in which there is no reason or comprehension, is done and drawn down. [And it may be that it is called nachas ruach
This is the meaning of the Sages’ phrase about the offerings, “a satisfaction of spirit before Me, that I spoke and My will was done”: through the mitzvah, the Supreme Will, which has no reason, is carried out and drawn down. A bracket then offers a reason for the word “spirit.”


כי רוח היינו בחי׳ אויר אור יו״ד6566 שהוא מקור אותיות התורה כמ״ש במ״א בביאור דמזוזה מימין67 כו׳
because ruach (spirit) is the level of avir (air), or (light) [with a] yud, which is the source of the letters of the Torah, as is explained elsewhere, in the explanation on “The mezuzah on the right,” etc.
Ruach, spirit, is also air, avir; and the word avir is or, light, with an added yud, the source of the Torah’s letters. The Torah Ohr maamar on “The mezuzah on the right” is cited for this.


ועיין בזהר תרומה (דקע״ח סע״ב [סוף עמוד ב]) ובאדרא דנשא דק״ל ע״ב] וזהו בחינת תורה שבכתב שהוא למעלה מהשגה שעיקרה אינה
And see the Zohar, Terumah (end of 178b), and the Idra of Nasso, 130b.] And this is the level of the Written Torah, which is above comprehension, for its essence is nothing
Two Zohar passages are added, and the bracket closes. The main text then says that the Written Torah, like the will, is above comprehension, because in essence it is only its letters.


אלא האותיות כדמותן וכצלמן משא״כ ההלכות על בוריין א״א להשיג מתורה שבכתב כגון וקשרתם לאות68 כו׳
but the letters, in their likeness and in their image; whereas the laws in their precise details cannot be grasped from the Written Torah. For example, “And you shall bind them as a sign,” etc.:
The Written Torah is the letters as they stand, while the laws in their precise details cannot be learned from it. “And you shall bind them as a sign” (Deuteronomy 6:8) is the example.


איני יודע מהו עד שבאו חז״ל [חכמינו זכרונם לברכה] ופירשו ד׳ פרשיות ט״ט בכתפי69 כו׳ וד׳ בתים תפרן ואלכסונן70 וכן סוכה גבוה כ׳ [כתב] אמה71 כו׳
I do not know what it is, until our Sages, of blessed memory, came and explained: four sections, “tat in Katfi,” etc.; and four compartments, their seams and their diagonal; and likewise, a sukkah twenty cubits high, etc.
From the verse alone one would not know what tefillin are, until the Sages explained: four sections (derived from the word totafos, “tat in Katfi means two”), four compartments, square at the seams and the diagonal. So too, the Mishnah (Sukkah 1:1) sets twenty cubits as the limit of a sukkah’s height.


שהוא ענין השגות הרצון שזהו כלי קיבול לרצון שבשיעור דוקא ששיערו חכמים להגביל כל מצוה ומצוה כדת מה לעשות72 אזי שורה ומתגלה רצון עלי ון ובאם לאו אינו שורה כו׳:
This is the matter of the comprehensions of the will, for this is a receptacle for the will: specifically in the measure that the Sages measured, to define each and every mitzvah “according to the law, what is to be done,” then the Supreme Will rests and is revealed; and if not, it does not rest, etc.
These measures are the will made graspable: the Sages’ exact definitions form the vessel that receives the Supreme Will. When a mitzvah is done according to its law, “what is to be done” (Esther 1:15), the Supreme Will rests in it and is revealed; otherwise it does not.




Section 3 · ¶12–14
Fire from below and fire from above
12ג והנה אין לך טפה יורדת73 מלמעלה שאין טפיים עולים כנגדה כו׳ הם חו״ג [חסד וגבורה] והנה ה״ג [חמש גבורות] הם ה״פ אש בחי׳ אשה אש ה׳ שצ״ל בחי׳ אש מלמטה למעלה
3. Now, “there is no drop that descends from above without two drops rising toward it,” etc.: these are Chesed (kindness) and Gevurah (restraint). And the five Gevuros are five times esh (fire): the level of ishah (woman), esh [and] hei; for there must be the level of fire from below upward,
Section 3 opens with the principle that no drop descends from above without two drops rising to meet it: every flow from above needs an arousal from below. These are Chesed, which descends, and Gevurah, which rises; and the five Gevuros are fire, as the word ishah (woman) shows: esh (fire) with hei, whose value is five, the fire of the receiving side rising upward.


כי רוח אייתי רוח74 כו׳ שמאלו תחת לראשי75 שפני שור שמהשמאל76 הוא המגביה כנס״י [כנסת ישראל] מקור נשמת ישראל ומנשאה תחת לראשי ע״י בחי׳ גבורות
for “spirit brings spirit,” etc. “His left hand is under my head”: for the face of the ox, which is “on the left,” is what lifts up the Congregation of Israel (Knesses Yisrael), the source of the soul of Israel, and raises her “under my head,” through the level of the gevuros,
As the Zohar says, “spirit brings spirit”: spirit rising from below draws spirit down from above. In “His left hand is under my head” (Song of Songs 2:6), the left is Gevurah, the face of the ox “on the left” (Ezekiel 1:10), which lifts up the Congregation of Israel, the source of Jewish souls.


בחי׳ שמאל התלהבות הנפש ומזה בא לידי ביטול שהוא למעלה מהתלהבות כי אחרי האש קול דממה דקה7778 כו׳.
the level of the left, the fiery enthusiasm of the soul; and from this one comes to self-nullification (bittul), which is above enthusiasm, for “after the fire, a still, small voice,” etc.
In a person, the left is the soul’s fiery enthusiasm in serving G-d. From that fire one comes to bittul, which is higher than enthusiasm, as the verse says in Eliyahu’s vision, “after the fire, a still, small voice” (I Kings 19:12).




13ומ״ש לא באש79 ה׳ תירץ בת״ז [בתיקוני זהר]80 אית אש ואית אש אית רעש ואית רעש81 כו׳
And as for what is written, “Havayah was not in the fire,” the Tikkunei Zohar answered: “There is fire and there is fire; there is quaking and there is quaking,” etc.
The verse itself says “Havayah was not in the fire” (I Kings 19:12), which seems to deny fire any holiness. The Tikkunei Zohar answers that there are two kinds of fire and two kinds of quaking: one in which the Holy One, blessed be He, does not come and one in which He does.


ומכל מקום אפילו מה שהוא באש ה׳ מ״מ קול דממה דקה יותר נעלה כו׳ [כי אש היינו בעולם הבריאה82 ששם השרפים וקול דממה דקה מבחי׳ אצי׳.
And in any case, even [compared with the fire] in which Havayah is, the still, small voice is nevertheless loftier, etc. [For fire is in the World of Beriah (Creation), where the Seraphim are, and the still, small voice is from the level of Atzilus (Emanation).
Yet even the holy fire, in which G-d is present, is lower than the still, small voice. A bracket explains why: fire belongs to the World of Beriah, home of the Seraphim (the “burning” angels), while the still, small voice comes from Atzilus.




14והנה באצי׳ ג״כ יש אבי״ע [אצילות בריאה יצירה עשיה]83 וזהו אית אש ואית אש בריאה שבאצי׳ כו׳ וגם שם קול דממה דקה נעלה יותר שהוא בחי׳ אצי׳ שבאצי׳ כו׳].
Now, in Atzilus (Emanation) too there are Atzilus, Beriah, Yetzirah and Asiyah; and this is “there is fire and there is fire”: Beriah within Atzilus, etc. And there too the still, small voice is loftier, for it is the level of Atzilus within Atzilus, etc.]
The bracket closes with a refinement: Atzilus itself contains all four worlds, so “there is fire and there is fire” can also mean the Beriah within Atzilus. Even there, the still, small voice is higher, being Atzilus within Atzilus.


אך צ״ל אש תחלה שהיא העלאה ממטה למעלה ואחר כך נמשך בחי׳ ביטול וכענין הכהנים הלוים84 וזהו לחמי לאשי.85
But there must first be fire, which is an ascent from below upward, and afterwards the level of self-nullification (bittul) is drawn down, like the matter of “the kohanim, the Levites.” And this is [the meaning of] “My bread for My fire-offerings (le’ishai).”
In man’s service, fire must come first, the ascent from below, and only afterward is bittul drawn down. The phrase “the kohanim, the Levites” (Ezekiel 44:15) is cited as a parallel for this pairing, and this is the meaning of “My bread for My fire-offerings” in the verse of the daily offering.


לחמי ישראל מפרנסין כו׳ כמו שהמאכל משיב את הנפש להתפשט בגוף. לאשי שעל ידי אתעדל״ת [אתערותא דלתתא] אש ה׳ נעשה למעלה אש יוד להיות יורד אש שלמעלה כו׳
“My bread”: “Israel provide sustenance,” etc., just as food restores the soul, so that it spreads through the body. “For My fire-offerings (le’ishai)”: for through the arousal from below (isarusa dilesata), the fire of the hei, there is made above the fire of the yud, so that the fire from above descends, etc.
“My bread” alludes to the saying that Israel “provide sustenance” for their Father in Heaven: the offering nourishes as food restores the soul and lets it spread through the body. “For My fire-offerings,” le’ishai, is read as esh yud, the fire of the yud: the fire rising from below, the fire of the hei (as in ishah), calls forth a fire from above.


והיינו את קרבני א״ת צירופי אותיות שמא׳ עד תי״ו קרבני נעשו קרובים אצלי ממש להיות שורה בהם גילוי אלקות ואור א״ס ממש ע״י
And this is “es korbani (My offering)”: alef-tav, the combinations of the letters from alef to tav; “korbani”: they become truly close (kerovim) to Me, so that the revelation of G-dliness and the very Infinite Light (Or Ein Sof) rest in them, through
The opening words “es korbani” are read letter by letter: es, alef-tav, stands for all the letters from alef to tav, and korbani, “My offering,” for kerovim, “close.” The letters of the Torah become truly close to G-d, so that G-dliness and the Infinite Light itself rest in them.


לחמי לאשי שמאש ה׳ נעשה אש יוד שם מ״ה [שם מ״ה] נמשך ממש לתוכו והוא בבחי׳ מל׳ דאצי׳ שם ב״ן [שם ב״ן] כי כל ישראל בני86 כו׳.
“My bread for My fire-offerings”: for from the fire of the hei there is made the fire of the yud; the Name Mah is actually drawn down into it. And this is at the level of Malchus (sovereignty) of Atzilus, the Name Ban, for “all Israel are children of [kings],” etc.
This happens through “My bread for My fire-offerings”: the lower fire of the hei becomes the higher fire of the yud, and the Name Mah is drawn into it. It takes place in Malchus of Atzilus, the Name Ban, the root of Jewish souls, for “all Israel are children of kings” (Shabbos 67a).


ריח ניחוחי מלמטה למעלה מעורר מוחין דאבא שבגלות הוא בחינת שינה והסתלקות וריח הוא המעורר כו׳87
“My pleasing fragrance (rei’ach nichochi)”: from below upward, it arouses the mochin (intellect) of Abba (Chochmah), which in exile are at the level of sleep and withdrawal, and fragrance is what awakens, etc.
Fragrance is what awakens: the offering’s “pleasing fragrance” rises from below and rouses the mochin of Abba, the divine intellect, which in exile are in a state of sleep and withdrawal.


ניחוחי הוא לשון הורדה88 ולשון מנוחה המשכת הביטול כו׳. היינו בחי׳ קול דממה דקה שהוא למעלה אפילו מבחי׳ אש יו״ד כו׳.
“Nichochi” is a term for bringing down and a term for rest: the drawing-down of self-nullification, etc. That is, the level of the still, small voice, which is above even the level of the fire of the yud, etc.
Nichochi is read both as a term for bringing down and as a term for rest: the drawing-down of bittul. That is the still, small voice, higher even than the fire of the yud.


תשמרו שמור זו משנה שיהיה בחינת כלי לגילוי אור א״ס בבחי׳ אשי וכמארז״ל [וכמאמר רבותינו זכרונם לברכה]89 כל העוסק בתורה הקב״ה שונה כנגדו90 ודברי אשר שמתי בפיך91 ממש שזהו את קרבני
“You shall take care (tishmeru)”: “‘Guard’: this is Mishnah,” so that there be a vessel for the revelation of the Infinite Light at the level of ishai. As our Sages, of blessed memory, said, “Whoever occupies himself with Torah, the Holy One, blessed be He, studies opposite him”; and “My words that I have put in your mouth,” literally; and this is “es korbani,”
“You shall take care,” tishmeru, is read through the saying that “guarding” means Mishnah: the study of the Oral Torah becomes the vessel for the Infinite Light revealed as ishai. When a person studies, “the Holy One, blessed be He, studies opposite him,” and G-d’s own words are “in his mouth” (Isaiah 59:21); this is how the letters become “es korbani,” close to G-d.


כי הרי האבות היו חג״ת [חסד גבורה תפארת] הן הן המרכבה92 ומשה בחי׳ ביטול ועל דמות הכסא93 דמות כמראה אדם כו׳ בחי׳ הרוכב כו׳.
for the Patriarchs were Chesed (kindness), Gevurah (restraint) and Tiferes (beauty): “they are themselves the chariot”; and Moshe is the level of self-nullification: “and upon the likeness of the throne, a likeness like the appearance of a man,” etc., the level of the Rider, etc.
The Patriarchs, who embodied Chesed, Gevurah and Tiferes, are called “the chariot” (Bereishis Rabbah 47:6), wholly given over to the One who rides it. Moshe is the level of bittul, “the likeness of a man upon the throne” (Ezekiel 1:26), the level of the Rider himself.




Section 4 · ¶15–16
Moshe’s bittul, the appointed times and the prayers
15וכ״ז [וכל זה] הוא מבחי׳ משה בחי׳ ביטול דמות כמראה אדם94 בחי׳ רוכב שהוא יסוד אבא ונחנו מ״ה [מה] כו׳
And all this is from the level of Moshe, the level of self-nullification (bittul), “a likeness like the appearance of a man,” the level of the Rider, which is Yesod (foundation) of Abba: “And what (mah) are we?” etc.
All of this flows from the level of Moshe, bittul, the “likeness of a man” who rides the chariot, which in Kabbalah is Yesod of Abba. Moshe’s words “And what are we?” express that bittul.


ואיך יגיע האדם לבחי׳ ביטול הוא על ידי צו את בני ישראל95 שבחי׳ משה ישפיל עצמו ויומשך
And how does a person reach the level of self-nullification? It is through “Command (tzav) the children of Israel”: that the level of Moshe should lower itself and be drawn
How does an ordinary person reach this bittul? Through the verse’s opening, “Command (tzav) the children of Israel,” where tzav is read as tzavsa, joining: the level of Moshe lowers itself and is drawn down to each of them.


למטה שיהיה בצוותא וחיבור ועי״ז ואמרת אליהם אמירה בחי׳ אבא96 שיהיה ודברי אשר שמתי בפיך97 להקריב לי במועדו מועד ל׳ [לשון] ונועדתי98 אשר לא יעדה99 כו׳
down, so that there be togetherness (tzavsa) and connection. And through this, “and say (ve’amarta) to them”: amirah (saying) is the level of Abba, so that there be “My words that I have put in your mouth.” “To offer to Me in its appointed time (bemo’ado)”: mo’ed is an expression of “And I will meet (ve’no’adti)” and of “who has not designated her (ye’adah),” etc.
Once Moshe is joined with the people, “say to them” follows: amirah, saying, is the level of Abba, so that “My words that I have put in your mouth” come true for them. The verse’s last words, “in its appointed time,” bemo’ado, are read through the related words ve’no’adti, “I will meet” (Exodus 25:22), and ye’adah, “designated her” (Exodus 21:8).


יעוד ומועד ונועד הכל ל׳ [לשון] יעוד ויחוד וחיבור שכל המשכות הם מבחי׳ שבת קדש100 הוא לכם101 בחינת אבא
Ye’ud, mo’ed and no’ad are all expressions of designation (ye’ud), union and connection. For all the drawings-down are from the level of Shabbos, “it is holy to you,” the level of Abba (Chochmah);
All three words share the sense of designation and union. Every such drawing-down comes from the level of Shabbos, which is called “holy” (kodesh), and kodesh is Abba, Chochmah.


אך הוא ע״י יו״ט [יום טוב] מקרא קדש בחי׳ אימא אלא שגם שם הוא התלבשות אבא באימא כו׳
but it is through Yom Tov, “a holy convocation,” the level of Imma (Binah), except that there too it is the enclothing of Abba in Imma, etc.
But it comes through Yom Tov, called mikra kodesh, “a holy convocation” (literally, “called holy”), which is Imma, Binah; even there, Abba is enclothed within Imma. So the holiness of Abba reaches the festivals, the “appointed times,” through Imma.


פסח מלמטה למעלה הוא בחי׳ אברהם תפלת שחרית תחלה עולם העשיה עדברוך שאמר פסוקי דזמרה הוא עולם היצירה.
Pesach, from below upward, is the level of Avraham, the morning prayer: first the World of Asiyah (Action), until Baruch She’amar; Pesukei deZimrah is the World of Yetzirah (Formation);
The festivals and prayers are then matched to the Patriarchs: Pesach, an ascent from below, is the level of Avraham, who corresponds to the morning prayer. The morning prayer climbs through the worlds: the opening sections, up to Baruch She’amar, are Asiyah, and Pesukei deZimrah is Yetzirah.




16ויוצר אור בריאה ותפלה הוא ביטול והמשכה מלמעלה למטה מה שאין כן מנחה לשון מנוחה שאין שם
and Yotzer Or is Beriah (Creation); and the Tefillah [the Amidah] is self-nullification (bittul) and a drawing-down from above to below. Whereas Minchah, an expression of rest (menuchah), where there is
The morning prayer continues: Yotzer Or, with the blessings of the Shema, is Beriah, and the Amidah is bittul and a drawing-down from above. Minchah, by contrast, whose name the text reads as menuchah, rest, has only the Amidah.


אלא תפלת י״ח בלבד וערבית יש בו ג״כ ק״ש [קריאת שמע] ותפלה אלא שאין מאריכין לפי שיעקב כלול משניהם וגם תפלת שחרית כלולה עקידת יצחק באברהם כו׳.
only the prayer of the Eighteen [Blessings]; and Maariv also has the Shema and the Amidah, except that they do not lengthen [it], because Yaakov includes both of them. And the morning prayer too is inclusive: the binding of Yitzchak within Avraham, etc.
Maariv has the Shema and the Amidah, but they are not lengthened, because Yaakov, to whom it corresponds, includes both Avraham and Yitzchak. The morning prayer too includes the other side: the passage of the Binding of Yitzchak is recited within Avraham’s prayer.


וגם מועד ל׳ [לשון] וככלה תעדה כליה102 שהוא לשון עדי וקישוט בחי׳ כתר כו׳ ועמ״ש בד״ה אלה פקודי103104 בענין משכן העדות.
And mo’ed is also an expression of “and as a bride adorns herself (ta’deh) with her ornaments,” which is a term for jewelry and adornment, the level of Keser (the Crown), etc. And see what is written in the discourse beginning “These are the accounts,” on the matter of “the Tabernacle of the Testimony (ha’eidus).”
Mo’ed, “appointed time,” is also linked to “as a bride adorns herself (ta’deh) with her ornaments” (Isaiah 61:10): adornment, the level of Keser, the crown. The maamar “These are the accounts of the Tabernacle” is cited, on the “Tabernacle of the Testimony (eidus),” a word of the same family.


ועיין מענין את קרבני105 בזח״א [בזהר חלק א] ויצא106 (דף קס״ד ע״ב) ובמ״א נז׳ [נזכר] בזהר נצח והוד עלייהו אתמר את קרבני כו׳
And see on the matter of “es korbani” in the Zohar, Part I, Vayetze (page 164b); and elsewhere it is mentioned in the Zohar: “Netzach (victory) and Hod (splendor): of them it is said, ‘My offering,’” etc.
A list of further sources begins: the Zohar in Vayetze on “es korbani,” and another Zohar passage that applies “My offering” to Netzach and Hod.


וע״ש בביאור ע״פ צאינה וראינה107108 בסופו דנו״ה [דנצח והוד] הם בחי׳ אותיות התורה כו׳ ומענין ריח ניחוחי109 בפ׳ פקודי (דרל״ט סע״א [סוף עמוד א]).
And see there, in the explanation on the verse “Go out and see,” at its end, that Netzach and Hod are the level of the letters of the Torah, etc. And on the matter of “My pleasing fragrance,” in Parshas Pekudei (end of 239a).
The explanation on “Go out and see” (Song of Songs 3:11) is cited for Netzach and Hod as the letters of the Torah, which links them to “es korbani,” the letters from alef to tav. The Zohar in Pekudei is cited on “My pleasing fragrance.”


ומענין להקריב לי110111 בפ׳ שמות (ד״כ ע״ב) ומענין במועדו112113 בפ׳ לך לך (דפ״ט ע״ב. וע״ש דפ״ח א׳ ובפ׳ שמות דכ״א ובפ׳ פנחס דרכ״ד א׳ דרכ״ו ע״א דר״מ ע״א).
And on the matter of “to offer to Me,” in Parshas Shemos (page 20b); and on the matter of “in its appointed time,” in Parshas Lech Lecha (page 89b; and see there, page 88a, and in Parshas Shemos, page 21, and in Parshas Pinchas, page 224a, page 226a and page 240a).
Zohar passages are listed for the remaining phrases of the verse: in Shemos on “to offer to Me,” and in Lech Lecha, Shemos and Pinchas on “in its appointed time.”


ועיין במדרש ויקרא רבה פ׳ ב׳ ובמדרש שוחר טוב פי״ט מענין תשמרו להקריב לי כו׳ ועיין מה שכתוב מענין זה על פ׳ וארשתיך לי114 כו׳.
And see the Midrash Vayikra Rabbah, section 2, and the Midrash Shocher Tov, chapter 19, on the matter of “you shall take care to offer to Me,” etc. And see what is written on this matter on the verse “And I will betroth you to Me,” etc.
The Midrash (Vayikra Rabbah 2:2) teaches that wherever G-d says li, “to Me,” as in “you shall take care to offer to Me,” the thing never moves, in this world or the next; the Midrash Shocher Tov is also cited. The same teaching is developed in the explanation on “And I will betroth you to Me.”


ועיין זהר חלק א׳ פרשה ויחי (דרמ״ה סע״ב [סוף עמוד ב]) ומה שכתוב מזה בביאור על פ׳ יונתי ובפסוק שיר השירים115 כו׳:116117
And see the Zohar, Part I, Parshas Vayechi (end of 245b), and what is written about this in the explanation on the verse “My dove,” and on the verse “The Song of Songs,” etc.
The list ends with a Zohar passage in Vayechi and the explanations on “My dove” and on “The Song of Songs.”




Section 5 · ¶17
Summary of the verse
17קיצור מפי׳ הפסוק צו את בנ״י [בני ישראל].118 צו לשון צוותא שיהיה נמשך בחינת משה להיות בצוותא חדא עם בנ״י [בני ישראל] (ועמ״ש סד״ה ואתה תצוה)119
A summary of the explanation of the verse “Command the children of Israel”: tzav (command) is an expression of tzavsa (togetherness), that the level of Moshe be drawn down to be together as one with the children of Israel. (And see what is written at the end of the discourse beginning “And you shall command.”)
The maamar now sums up its reading of the verse. Tzav, “command,” is read as tzavsa, “togetherness”: the level of Moshe, bittul, is drawn down to be joined as one with every Jew, a point the discourse “And you shall command” develops.


ועי״ז ואמרת אליהם שעי״ז יומשך להם כח הדבור להיות יחוד וביטול דבור האדם בדבר ה׳ (ועמ״ש בד״ה ראשי המטות גבי לאמר זה הדבר120 ומ״ש סד״ה משה ידבר)121
And through this, “and say to them”: for through this the power of speech will be drawn down to them, so that there be a union and self-nullification (bittul) of man’s speech in the word of G-d. (And see what is written in the discourse beginning “The heads of the tribes,” on “saying: This is the thing,” and what is written at the end of the discourse beginning “Moshe would speak.”)
Through this joining comes “and say to them”: the power of speech is drawn down to them, so that their own speech unites with G-d’s word and is nullified in it. Two further maamarim are cited, on “saying: This is the thing” and on “Moshe would speak.”


וזהו את קרבני את הן בחינת אותיות מא׳ עד תיו הן הן קרבני קרובים אלי ומקרבין אותי וכמ״ש ודברי אשר שמתי בפיך122 הקב״ה קורא ושונה כנגדו123
And this is “es korbani”: es, they are the level of the letters from alef to tav; they themselves are “korbani,” close to Me, and they bring Me close, as it is written, “And My words that I have put in your mouth”: the Holy One, blessed be He, reads and studies opposite him.
That speech is the meaning of “es korbani”: es, alef-tav, is all the letters, and the letters themselves become “close” to G-d and bring Him close. When a person studies, G-d’s words are in his mouth, and “the Holy One, blessed be He, reads and studies opposite him.”


(עמ״ש סד״ה ואתה תצוה הנ״ל גבי מאת בנ״י [בני ישראל] ועמ״ש בד״ה ואתחנן גבי בעת ההיא124 ובד״ה וידעת היום125 גבי ואהבת את). ועי״ז יהי׳ [יהיה] ג״כ לחמי לאשי.
(See what is written at the end of the discourse beginning “And you shall command,” mentioned above, on “from the children of Israel”; and see what is written in the discourse beginning “And I besought,” on “at that time,” and in the discourse beginning “And you shall know this day,” on “And you shall love.”) And through this there will also be “My bread for My fire-offerings.”
The parenthesis lists maamarim that develop these points. Then comes the next phrase of the verse: through this union of speech there will also be “My bread for My fire-offerings.”


אשי אש יו״ד שהוא בחי׳ אש שיורד מלמעלה מבחי׳ סוכ״ע להעלות יסוד האש שבנפשו הבהמית בחינת אשה אש ה׳
Ishai is esh yud (the fire of the yud), which is the level of the fire that descends from above, from the level of the light that encompasses all worlds (sovev kol almin), to raise up the element of fire in his animal soul, the level of ishah, esh hei (the fire of the hei).
Ishai is esh yud, the fire of the yud, a fire that descends from above, from the light that encompasses all worlds. It comes to lift up the element of fire in the person’s animal soul, which is ishah, esh hei, the fire of the hei that rises from below.


(ועמ״ש בד״ה והיה לכם לציצית126 וסד״ה כי תצא גבי ונתנו127 ה׳ וע״ש בד״ה ע״כ יאמרו המושלים128 בענין שלהבת129 י״ה ומ״ש בד״ה אתם נצבים130 בענין כי ה׳ אלקיך אש אוכלה הוא131 ומ״ש סד״ה כי ביום הזה יכפר132 בענין בנקרת הצור)133
(And see what is written in the discourse beginning “And it shall be tzitzis for you,” and at the end of the discourse beginning “When you go out,” on “and Havayah will deliver him”; and see there, in the discourse beginning “Therefore the speakers of parables say,” on the matter of “the flame of Yah”; and what is written in the discourse beginning “You are standing,” on the matter of “For Havayah your G-d is a consuming fire”; and what is written at the end of the discourse beginning “For on this day He shall atone,” on the matter of “in the cleft of the rock.”)
This parenthesis lists maamarim that discuss the two fires, such as the higher fire of “the flame of Yah” (Song of Songs 8:6) and “Havayah your G-d is a consuming fire” (Deuteronomy 4:24), along with related themes like “the cleft of the rock.”


שהמשכה זו דבחי׳ אש יוד הוא ע״י לחמי ישראל מפרנסין (כי הלחם נהפך לדם בחי׳ חום ויסוד האש והיינו הקרבנות שנק׳ לחמי וע׳ במא״א [במאורי אור] אות למ״ד סכ״א כמה בחי׳ שנק׳ לחם ולחם משנה.
For this drawing-down of the level of the fire of the yud is through “My bread”: “Israel provide sustenance.” (For bread is transformed into blood, the level of warmth and of the element of fire; and this is the offerings, which are called “My bread.” And see in Me’orei Or, the letter lamed, section 21, several levels that are called “bread” and “double bread” (lechem mishneh).
The higher fire is drawn down through “My bread,” Israel’s “sustaining” of G-d. The parenthesis explains that bread turns into blood, which is warmth and the element of fire, so the offerings, which feed the fire, are called “My bread”; the lexicon Me’orei Or lists several levels that are called “bread.”


ויש לפרש דבחי׳ אשה אש ה׳ נק׳ לחמי לאשי לבחי׳ אש יוד ע״ד מ״ש כי אם הלחם אשר הוא אוכל) (וישב ל״ט ו׳) וכן קראן לו ויאכל לחם134 בפ׳ שמות ב׳ כ׳ [כתב].
And it can be explained that the level of ishah, the fire of the hei, is called “My bread” for “My fire-offerings,” for the level of the fire of the yud, in the manner of what is written, “except the bread which he ate”) (Vayeshev 39:6); and likewise, “Call him, that he may eat bread,” in Parshas Shemos, 2:20.
Another reading: the lower fire, ishah, is itself called “bread” for the higher fire. So Potiphar left everything to Yosef “except the bread which he ate” (Genesis 39:6), and Yisro said, “Call him, that he may eat bread” (Exodus 2:20): in both verses “bread” stands for a wife.


ור״ל [ורוצה לומר] כי הוא יחוד משפיע ומקבל ע״ד ביום חתונתו135 זו136 מתן תורה כי יוד הוא בחי׳ משפיע כענין ביוד נברא העוה״ב [העולם הבא]137 וה׳ בחי׳ מקבל כענין בה׳ נברא העוה״ז וזהו ג״כ ענין ריח ניחוחי.
That is to say, it is a union of giver and receiver, in the manner of “‘on the day of his wedding’: this is the Giving of the Torah.” For the yud is the level of the giver, as in “with the yud the World to Come was created,” and the hei is the level of the receiver, as in “with the hei this world was created.” And this is also the matter of “My pleasing fragrance.”
That is, ishah and ishai are a union of receiver and giver, like a marriage, as the Mishnah reads “the day of his wedding” as the Giving of the Torah. The yud is the giver (“with the yud the World to Come was created”) and the hei the receiver (“with the hei this world was created”), and “My pleasing fragrance” also expresses this union.


(או י״ל [יש לומר] שלהיות את קרבני שיהי׳ [שיהיה] האותיות קרובים אלי זהו ע״י לחמי לאשי. כי ע״י האתעדל״ת [האתערותא דלתתא] נמשך בתורה בחי׳ גבוה יותר וענין ריח ניחוחי המשכת קול דממה דקה שלמעלה מבחי׳ אש יוד)
(Or it can be said that for there to be “es korbani,” that the letters be close to Me, is through “My bread for My fire-offerings”; for through the arousal from below (isarusa dilesata) a higher level is drawn down into the Torah; and the matter of “My pleasing fragrance” is the drawing-down of the still, small voice, which is above the level of the fire of the yud.)
An alternative reading: the letters become “close” (es korbani) through “My bread for My fire-offerings,” because the arousal from below draws a higher level into the Torah. On this reading, “My pleasing fragrance” is the still, small voice, which is above even the fire of the yud.


ואח״כ צ״ל תשמרו שמור זו משנה138 שיהי׳ [שיהיה] נשמר בלב האדם בחי׳ לאשי אש יוד (שלא יהי׳ [יהיה] בחינת פולטת). וכ״ז [וכל זה] בחי׳ דבור שהוא תלמוד תורה שע״ז נאמר את קרבני ותשמרו.
And afterwards there must be “you shall take care (tishmeru)”: “‘Guard’: this is Mishnah,” so that the level of “My fire-offerings,” the fire of the yud, be guarded in a person’s heart (so that it not be at the level of “one who expels”). And all this is the level of speech, which is the study of Torah, of which it is said, “es korbani” and “you shall take care.”
Next comes “you shall take care” (tishmeru), read as Mishnah, the Oral Torah: it guards the fire of the yud in a person’s heart, so that what he received is not expelled and lost again. All of this, “es korbani” and “you shall take care,” is the level of speech, that is, Torah study.


ובחי׳ מחשבה זו תפלה עז״נ [על זה נאמר] להקריב לי המשכת אור אין סוף שבחכמה בחי׳ שבת קדש במועדו יו״ט [יום טוב] ג׳ מועדים
And the level of thought, which is prayer, of this it is said, “to offer to Me”: the drawing-down of the Infinite Light (Or Ein Sof) that is in Chochmah (wisdom), the level of Shabbos Kodesh (holy). “In its appointed time”: Yom Tov, the three festivals,
Prayer is the level of thought, and of it the verse says “to offer to Me”: drawing down the Infinite Light that is in Chochmah, which is the holiness of Shabbos. “In its appointed time” refers to Yom Tov, the three pilgrimage festivals.


שהם מקראי קדש וממשיכים בחי׳ קדש בתפלת ימי החול (ע״ד חולין שנעשו על טהרת הקדש).139
which are “holy convocations” and draw the level of holiness into the prayer of the weekdays (in the manner of ordinary food prepared in the purity of holy things).
The festivals are “holy convocations,” and they draw holiness into the weekday prayers. The Sages’ phrase “ordinary food prepared in the purity of holy things” (Chagigah 19b) is the model: the ordinary is treated with the purity of the holy.


ונ׳ דאת קרבני זהו יחוד זו״ן [זעיר אנפין ונוקבא] אכן להקריב לי במועדו140 זהו יחוד או״א [אבא ואימא] והוא כענין מ״ש ע״פ אלה פקודי המשכן141142 יחוד ו״ה. משכן העדות יחוד י״ה. ונק׳ בחי׳ זו לי.
And it seems that “es korbani” is the union of Z’eir Anpin and Nukva, whereas “to offer to Me in its appointed time” is the union of Abba and Imma (Chochmah and Binah); and it is like what is written on the verse “These are the accounts of the Tabernacle”: the union of vav and hei; “the Tabernacle of the Testimony”: the union of yud and hei. And this level is called li (to Me),
A further distinction: “es korbani” is the union of Z’eir Anpin and Nukva, while “to offer to Me in its appointed time” is the higher union of Abba and Imma. The maamar on “These are the accounts of the Tabernacle” draws the same line: “the Tabernacle” is the union of the lower letters of the Name, vav and hei, and “the Tabernacle of the Testimony” that of the higher letters, yud and hei; this higher level is called li, “to Me.”


כי יחוד או״א [אבא ואימא] שרשו מעתיק וא״ס וע׳ זח״ב [זהר חלק ב׳] (בשלח ס״ג ב׳)143 ע״פ ממעמקים קראתיך.144145 ובפ׳ תרומה (קל״ד ב׳)146 ע״פ ויקחו לי תרומה.147148
for the union of Abba and Imma is rooted in Atik and in the Infinite One (Ein Sof). And see the Zohar, Part II (Beshalach, 63b), on the verse “From the depths I called You,” and in Parshas Terumah (134b), on the verse “That they take for Me an offering.”
It is called li because the union of Abba and Imma is rooted in Atik and in the Infinite One itself. The Zohar is cited on “From the depths I called You” (Psalms 130:1) and on “That they take for Me (li) an offering” (Exodus 25:2).


ואע״ג [ואף על גב] שהקרבן עיקרו המשכת מ״ד [מיין דוכרין] מז״א כמ״ש באגה״ק [באגרת הקודש] סי׳ כ״ח מ״מ הרי כתיב וישע ה׳ אל הבל149 המשכת ש״ע [ש״ע (370)] נהורין וע׳ בהרמ״ז [בהרב משה זכות] ר״פ צו קה״ק [קדש הקדשים] תלת רישין כו׳.
And although the offering is essentially the drawing-down of mayin duchrin (masculine waters) from Z’eir Anpin, as is written in Iggeres HaKodesh, section 28, nevertheless it is written, “And Havayah turned (vayisha) to Hevel”: the drawing-down of the shin-ayin (370) lights. And see the Ramaz at the beginning of Parshas Tzav: “the Holy of Holies, three heads,” etc.
An objection: Iggeres HaKodesh (section 28) says that the offering essentially draws down “masculine waters” from Z’eir Anpin, a lower level. Yet the verse says “And Havayah turned (vayisha) to Hevel” (Genesis 4:4), and vayisha alludes to the drawing-down of the 370 (shin-ayin) lights; the Ramaz on Parshas Tzav, on “the Holy of Holies, three heads,” is cited as well.


ועיין מענין צו את כו׳ תשמרו להקריב150151152153154155 בגמרא פ״ד דתענית (כ״ו א׳) פ״ט דפסחים צ״ו א׳.
And see on the matter of “Command,” etc., “you shall take care to offer,” in the Gemara, the fourth chapter of Taanis (26a), [and] the ninth chapter of Pesachim, 96a.
The paragraph ends with a list of Talmudic and Midrashic passages on the verse. The Talmud in Taanis (26a) derives the ma’amados, the delegations that stood by the daily offering, from “Command the children of Israel… My offering, My bread,” and Pesachim (96a) learns from “you shall take care to offer” that the daily lamb must be inspected for four days before it is slaughtered.


וברבות בראשית (ס״פ ט״ז) גבי לעבדה ולשמרה.156 תולדות (ס״פ ס״ה). פ׳ צו (ספ״ז) אמור (ס״פ כ״ז). במדבר (פרשה ז׳). נשא פי״ב (רמ״ו ג׳).
And in the Rabbos: Bereishis (end of section 16), on “to work it and to guard it”; Toldos (end of section 65); Parshas Tzav (end of section 7); Emor (end of section 27); Bamidbar (section 7); Nasso, section 12 (246c);
In Bereishis Rabbah (end of section 16), “to work it and to guard it” is read as the offerings: “you shall take care to offer to Me in its appointed time.” Further passages are listed in Bereishis Rabbah (Toldos), Vayikra Rabbah (Tzav and Emor) and Bamidbar Rabbah (sections 7 and 12).


ס״פ בהעלותך (רס״ה א׳) ע״פ אספה לי.157158 ר״פ פינחס וס״פ. שה״ש [שיר השירים] רבה (י״א ג׳) ס״פ צווארך בחרוזים.159160
the end of Parshas Behaalos’cha (265a), on the verse “Gather for Me”; the beginning of Parshas Pinchas, and its end; Shir HaShirim Rabbah (11c), at the end of the passage “Your neck with strings of beads”;
More passages follow: the end of Behaalos’cha in Bamidbar Rabbah, on “Gather for Me” (Numbers 11:16); the beginning and end of Pinchas; and Shir HaShirim Rabbah on “Your neck with strings of beads,” where G-d tells Moshe, “Before you command Me about My children, command My children about Me,” as it says, “Command the children of Israel.”


בפתיחתא דאיכה (נ״א א׳) סד״ה והמה כאדם עברו ברית.161162 שה״ש [שיר השירים] רבה (ל״ה ב׳) ס״פ ראשך עליך ככרמל:163164165
in the Pesichta of Eichah (51a), at the end of the passage beginning “But they, like Adam, transgressed the covenant”; Shir HaShirim Rabbah (35b), at the end of the passage “Your head upon you is like Carmel.”
Last come the Pesichta of Eichah, on “But they, like Adam, transgressed the covenant” (Hosea 6:7), where G-d recalls placing Adam in Gan Eden and commanding him, and Shir HaShirim Rabbah on “Your head upon you is like Carmel,” which ends with G-d telling Moshe to decree upon Israel, “Command the children of Israel.”



In one’s avodah
A person makes Gan Eden by his own service: by contracting himself and setting aside his will, he arouses the divine contractions that let G-dliness be revealed. His enthusiasm in serving G-d is the fire from below that calls down the fire from above, and it must lead him beyond enthusiasm to bittul, the still, small voice. Torah study, and the Oral Torah in particular, guards that fire in his heart so that it is not lost, and prayer, Shabbos and the festivals draw holiness into the weekdays. Only in this world can a person change and turn from evil to good.
Questions for discussion
	Why is the World to Come, which is the souls’ delight, built on the attribute of strict judgment, while this world is built on kindness?
	How does the analogy of thought and speech explain the relation of the encompassing and inner lights, and of Mah and Ban?
	Why can a person change his “taste” only in this world and not in the World to Come?
	What is the difference between the fire of the hei and the fire of the yud, and why must fire come before the still, small voice?
	How does “Command the children of Israel” become, in this maamar, a description of Moshe’s bittul reaching every Jew?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ את קרבני
The note says this maamar also appears in the Siddur, where the version printed is the transcript of the Mitteler Rebbe.
Kehot’s noteבסידור לד, א — הנחת כ״ק אדמו״ר האמצעי. ובסה״מ תקס״ה-ב ע׳ תשמח נדפס ביאור שני לד״ה זה. חלק מכאן נעתק בסה״מ תרל״ג-א ע׳ קיח.
2את קרבני לחמי
The verse commanding the daily offering: “My offering, My bread for My fire-offerings, My pleasing fragrance.” The whole maamar is an explanation of its phrases.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3הנה כתיב לעבדה ולשמרה
According to the note, the transcript of this maamar from the Siddur is brought there, in the discussion of the root of the mitzvah of prayer.
Kehot’s noteבשרש מצות התפלה פרק מה מביא ההנחה מהסידור.
4G-d placed Adam in Gan Eden “to work it and to guard it.” The Alter Rebbe reads this as man making Gan Eden through his service.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5שהאדם הוא העושה
There this line is given in the name of the Or HaChaim on “and He placed him in Gan Eden to work it and to guard it”: man is the one who makes Gan Eden and draws down the revelation of His G-dliness.
Kehot’s noteבסה״מ תרל״ג שם כתב זה בשם ”וע׳ באוה״ח ע״פ ויניחיהו בג״ע לעבדה ולשמרה, והיינו שהאדם הוא העושה וממשיך גילוי אלקותו” ע״ש.
6לעבדה ולשמרה שהאדם הוא העושה
The Or HaChaim explains that Gan Eden needs a spiritual working and guarding: Torah study and the positive mitzvos are its working and sowing, and keeping the prohibitions is its guarding. The Kehot note (through Sefer HaMaamarim 5633) points to it for “man is the one who makes Gan Eden.”
Or HaChaim on Genesis 2:16–17אור החיים על בראשית ב׳:ט״ז-י״ז
וַיְצַו ה׳ וְגוֹ׳. טַעַם אָמְרוֹ לֵאמֹר וְכָפַל אָכֹל תֹּאכֵל וְכָפַל מוֹת וְגוֹ׳, יְכַוֵּן עַל חַוָּה, שֶׁצִּוָּהוּ לֵאמֹר הַמִּצְוָה לְחַוָּה: אָכוֹל – אַתָּה, תֹּאכֵל – בַּת זוּגְךָ, מוֹת – אַתָּה, תָּמוּת – גַּם הִיא אִם תַּעֲבֹר. יֶשְׁנָהּ בָּאַזְהָרָה וְיֶשְׁנָהּ בָּעֹנֶשׁ. וּמָצָאתִי שֶׁאָמְרוּ זִכְרוֹנָם לִבְרָכָה (שמות רבה פרק כח) וְזֶה לְשׁוֹנָם: אָמַר רַבִּי תַּחְלִיפָא, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אִם נַקְדִּים לָאֲנָשִׁים כְּמוֹ שֶׁהִקְדַּמְתִּי לְאָדָם הָרִאשׁוֹן, וְאַחַר כָּךְ נִצְטַוֵּית חַוָּה וְעָמְדָה וְקִלְקְלָה״ וְכוּ׳ עַד כָּאן. דִּקְדֵּק לוֹמַר ״נִצְטַוֵּית״ וְלֹא אָמַר ״צִוִּיתִי …
ויצו השם אלוקים על האדם. The L-rd G'd commanded Adam. The Torah added the word לאמור, to say, and repeated the word for "to eat," by saying אכול תאכל. The Torah also repeated that violating the command would result in death by saying: i.e. מות תמות, instead of merely תמות. The reason is 1) that Adam should command Eve not to eat from the tree of knowledge either; b) that the penalty would apply to her just as much as to Adam himself (who had heard the commandment from G'd …
Vocalized Edition (Public Domain) · Or Hachayim, trans. Eliyahu Munk (CC-BY)
7ביו״ד נברא העוה״ב
The Talmud says the two worlds were created with the two letters of the Name Kah: this world with the hei and the World to Come with the yud. The Alter Rebbe reads the yud, a mere point, as the contraction of the Infinite Light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
8אלא שנהנין מזיוו
In the World to Come there is no eating or drinking, “but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” Here it shows that souls enjoy a radiance, not the Infinite itself.
Berakhot 17aברכות י״ז א
9ישת חשך סתרו
“He made darkness His hiding place.” It is cited for the concealment that the Infinite Light’s own brightness creates, which only a contraction makes graspable.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
10בד״ה שחורה אני
That maamar explains “I am black, yet comely” by the teaching that the Torah was given as black fire on white fire, and applies the same image to “with the yud the World to Come was created.” It describes the World to Come, the upper Gan Eden, as the souls’ wondrous, boundless delight in grasping G-dliness.
Song of Songs 4:2שיר השירים ד׳:ב׳
שִׁנַּיִךְ כְּעֵדֶר הַקְּצוּבוֹת שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes all shaped alike, Which are come up from the washing; Whereof all are paired, and none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ד, ב ואילך.
11שחורה אני ונאוה
“I am black, yet comely”: the opening words of the maamar on Shir HaShirim to which the text refers for the image of black fire on white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12עוה״ב נבנה על מדת הדין הקשה כמבואר בספרים
the passage shares nothing with the note
Kehot’s noteראה רמב״ן בהקדמה לפי׳ איוב מובא באגה״ת פי״ב.
13עולם חסד יבנה
“The world is built with kindness.” The Alter Rebbe uses it for this world, as against the World to Come, which is built on judgment.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
14יסורי עוה״ז נק׳ יסורים של אהבה
The Talmud calls certain sufferings “sufferings of love” and argues that sufferings, which scour a person’s whole body, free him all the more. The Kehot note adds Sanhedrin 39a, where G-d afflicts Yechezkel in order to cleanse the sins of Israel.
Berakhot 5aברכות ה׳ א
Kehot’s noteראה ברכות ה, א.
15יסורים ממרקין
Kehot’s note points to Sanhedrin 39a for these words.
Sanhedrin 39aסנהדרין ל״ט א
Kehot’s noteשם. סנהדרין לט, א.
Paragraph 3
16ויסורי עוה״ז איבוד ממון
The Talmud asks what is the least that counts as suffering, and answers with small mishaps, down to reaching into one’s purse for three coins and drawing out only two. The Alter Rebbe mentions such losses as the sufferings of this world.
Arakhin 16bערכין ט״ז ב
Kehot’s noteראה ערכין טז, ב.
17יסורי גיהנם שהאש א׳ מששים
Among things that are one-sixtieth of something greater, the Talmud lists “fire, one-sixtieth of Gehinnom.” It shows how light this world’s sufferings are by comparison.
Berakhot 57b:13ברכות נ״ז ב:י״ג
חֲמִשָּׁה וְשִׁשָּׁה וַעֲשָׂרָה סִימָן: חֲמִשָּׁה אֶחָד מִשִּׁשִּׁים, אֵלּוּ הֵן: אֵשׁ, דְּבַשׁ, וְשַׁבָּת, וְשֵׁינָה, וַחֲלוֹם. אֵשׁ — אֶחָד מִשִּׁשִּׁים לְגֵיהִנָּם. דְּבַשׁ — אֶחָד מִשִּׁשִּׁים לַמָּן. שַׁבָּת — אֶחָד מִשִּׁשִּׁים לָעוֹלָם הַבָּא. שֵׁינָה — אֶחָד מִשִּׁשִּׁים לַמִּיתָה. חֲלוֹם — אֶחָד מִשִּׁשִּׁים לַנְּבוּאָה.
(Five and six and ten — mnemonic.) Five things are a sixtieth part of something else : fire, honey, the Sabbath, sleep and a dream. Fire is a sixtieth part of Gehinnom; honey a sixtieth of manna ; the Sabbath a sixtieth of the world to come ; sleep a sixtieth of death ; a dream the sixtieth of prophecy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב.
Paragraph 4
18בפ׳ שלח ע״פ אני
That maamar, on “I am Havayah your G-d,” explains that an arousal from below draws down from above the word שער in two readings: with the right-hand shin it is sha’ar, a gate (“This is the gate to Havayah”), and with the left it is se’ar, hair (“the hair of His head like pure wool”).
Kehot’s noteלעיל מז, א.
19בביאור ע״פ ולא אבה ה׳
There the revelation of Chochmah is explained as tzimtzum and judgment: the thirty-two mentions of Elokim in the account of creation are the thirty-two paths of wisdom.
Kehot’s noteלקמן פ׳ תצא לט, ג.
20בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
21בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” Here this self-nullification is the arousal from below for the divine contraction.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22“But Havayah your G-d was not willing to listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” The verse is the opening of the maamar in Ki Teitzei to which the text refers.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
23עובד אלקים
“Then you shall again discern between the righteous and the wicked, between one who serves G-d and one who does not serve Him.” Tanya explains the phrase “one who serves G-d.”
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יח.
24עובד אלקים
Tanya explains that “one who serves” is in the present tense: he is in the midst of the struggle with the evil inclination, which is the work of the beinoni. The text refers here for the meaning of serving G-d.
Tanya, Likkutei Amarim 15:1–2תניא, חלק ראשון; ליקוטי אמרים ט״ו:א׳-ב׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע, בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״. שֶׁהַהֶפְרֵשׁ בֵּין ״עוֹבֵד אֱלֹקִים״ לְ״צַדִּיק״ הוּא, שֶׁ״עוֹבֵד״ הוּא לְשׁוֹן הֹוֶה – שֶׁהוּא בְּאֶמְצַע הָעֲבוֹדָה, שֶׁהִיא הַמִּלְחָמָה עִם הַיֵּצֶר הָרָע, לְהִתְגַּבֵּר עָלָיו וּלְגָרְשׁוֹ מֵהָ״עִיר קְטַנָּה״ שֶׁלֹּא יִתְלַבֵּשׁ בְּאֵבְרֵי הַגּוּף, שֶׁהוּא בֶּאֱמֶת עֲבוֹדָה וְעָמָל גָּדוֹל לְהִלָּחֵם בּוֹ תָּמִיד, וְהַיְינוּ – הַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
25מה רב טובך
“How great is Your goodness, which You have hidden away for those who fear You.” The Alter Rebbe reads the “hiding away” as the gevuros through which the delight of Gan Eden is revealed.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, כ.
26מה רב טובך אשר צפנת ליראיך
Reishis Chochmah, which the text cites, quotes this verse about the reward of Gan Eden and explains “how great is Your goodness” as the light created on the first day and hidden away for the righteous.
Reshit Chokhmah, Gate of Love 6:89ראשית חכמה, שער האהבה ו׳:פ״ט
וכן אמר גם כן (תהלים לא, כ) מה רב טובך אשר צפנת ליראיך פעלת לחוסים בך, פירשו בזוהר פרשת בראשית (ז׳ ע״א) שפעלת לחוסים נאמר על גן עדן, שבו הצדיקים עומדים בלבוש דומה לעולם הזה, עיין שם. ואומרו מה רב טובך הוא סוד האור שברא הקדוש ברוך הוא ביום ראשון, ובו נשתמש משה, וגנזו לצדיקים לעתיד לבא כדפירש רשב״י ע״ה.
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
27אם אין יראה אין חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
28אם אין יראה אין חכמה
“If there is no wisdom there is no awe; if there is no awe there is no wisdom.” It links awe, which equals gevurah in number, to wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
29איזהו גבור הכובש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, א.
30איזהו גבור הכובש
“Who is mighty? One who conquers his inclination.” Here gevurah is self-restraint, the human counterpart of the divine contractions.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
31להודיע לבני האדם גבורותיו
“To make known to the sons of man His mighty acts, and the glorious majesty of His kingdom.” The Alter Rebbe reads “His gevuros” as the contractions through which the radiance of the Shechinah is revealed.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
32הן הם גבורותיו
The Men of the Great Assembly restored “the mighty” to the prayer, explaining that G-d’s might is that He conquers His inclination and is patient with the wicked. The Kehot note points here for “these are His gevuros.”
Yoma 69b:15יומא ס״ט ב:ט״ו
אֲתוֹ אִינְהוּ וְאָמְרוּ: אַדְּרַבָּה, זוֹ הִיא (גְּבוּרַת) גְּבוּרָתוֹ: שֶׁכּוֹבֵשׁ אֶת יִצְרוֹ — שֶׁנּוֹתֵן אֶרֶךְ אַפַּיִם לָרְשָׁעִים. וְאֵלּוּ הֵן נוֹרְאוֹתָיו — שֶׁאִלְמָלֵא מוֹרָאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא הֵיאַךְ אוּמָּה אַחַת יְכוֹלָה לְהִתְקַיֵּים בֵּין הָאוּמּוֹת?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא סט, ב. יל״ש רמז.
Paragraph 6
33“And it shall be tzitzis for you, and you shall see it and remember all the mitzvos of Havayah.” The words open the maamar in Parshas Shelach to which the text refers.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34והי׳ על מצחו
The golden plate “shall be on Aharon’s forehead … always, for favor (leratzon) for them before Havayah.” The Alter Rebbe uses it to show that the forehead is the level of will (ratzon).
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
35ונק׳ בזהר רעוא דכל רעוין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קכט, א. (קלו, ב) [כ]. רפח, ב. ועוד.
36רעוא דכל רעוין
The first of the Zohar passages the Kehot note gives for the phrase “the will of all wills,” which the Alter Rebbe connects with the forehead.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
37רעוא דכל רעוין
Another Zohar passage the Kehot note gives for the phrase “the will of all wills.”
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
38ועשית ציץ
“And you shall make a tzitz of pure gold”: the opening of the Torah Ohr maamar to which the bracket refers.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בביאור ע״פ ועשית ציץ בסופו
There “And you shall make a tzitz,” in the masculine form, is a radiance drawn from above, unlike tzitzis, in the feminine, which rises from below like prayer; and Moshe is the one who makes the tzitz.
Kehot’s noteתו״א פד, א.
40ובד״ה למנצח על השמינית
That maamar reads “For the conductor, on the eighth” as a song about circumcision, given on the eighth day, and asks why circumcision on the eighth day overrides Shabbos.
Kehot’s noteלקו״ת תזריע כ, ד ואילך.
41ובביאור ע״פ מי מנה
That explanation speaks of the mixture of good and evil within souls, which descend into this world to refine the good from the evil.
Kehot’s noteלעיל פ׳ בלק סט, א.
42מי מנה עפר יעקב
Bilam’s words, “Who has counted the dust of Yaakov,” open the explanation in Parshas Balak to which the bracket refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ועמ״ש . . נשא (דקכ״ח ע״ב)
The note points to the Mitteler Rebbe’s explanations of the Zohar on Parshas Nasso, which comment on this Zohar passage (“like good wine…”).
Kehot’s noteראה ביאה״ז לאדה״א פ׳ נשא. והגהות ביאה״ז להצ״צ כרך-ב ע׳ תתקב.
44כחמר טב דשקיט ושכיך על דורדייה
The Zohar in Parshas Nasso (the Idra Rabba) describes the supernal level as “good wine that is settled and rests on its lees.” The text points to an explanation of this passage in terms of Mah and Ban in Mocha Stima’ah.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
45בביאור ע״פ משה ידבר
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5566.
Kehot’s noteאולי הכוונה לתו״א סט, א. ולהנדפס בסה״מ תקס״ו ע׳ ריט וע׳ רכו.
46משה ידבר
“Moshe would speak, and G-d would answer him with a voice”: the opening of the explanation the bracket cites on the Name Mah.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ובד״ה ענין האבות הן הן המרכבה
That maamar asks why the Patriarchs, whose root is in Atzilus, where “He and His life-forces are one,” are called a chariot, unlike the creatures of the chariot (the faces of the lion and the ox), which come from the broken vessels of Tohu and are nullified like a horse to its rider.
Kehot’s noteתו״א עב, ד.
48ובביאור ע״פ יונתי
That explanation of “My dove, in the clefts of the rock” speaks of the concealment of exile and of its remedy, “let me see your countenance.” It goes on to explain ten Sefiros of direct light from above to below and ten of returning light from below to above.
Kehot’s noteלקו״ת שה״ש כ, ב.
49והניף הכהן אותם על לחם הביכורים
The waving of the two lambs with the bread of the first fruits on Shavuos: the opening of the last explanation the bracket cites.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
50מל׳ תשבע״פ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
51כי מל׳ תשבע״פ קרינן לה
In Elijah’s prayer (Patach Eliyahu) each Sefirah is matched to a part of the body, and of Malchus it says, “Malchus is the mouth; the Oral Torah we call her.” The Alter Rebbe uses it to identify Malchus, the Oral Torah, with Ban.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
52בחכמה אתברירו
The Zohar passage the Kehot note gives for the teaching that the sparks are refined through the supernal wisdom.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח, פה. מבו״ש ש״ה ח״א, פ״ב.
53בחכמה אתברירו
Etz Chaim explains that the sifting of holiness from the dross depends on the supernal thought, which is Abba (Chochmah): “in thought they were all sifted.” Here it grounds the statement that Mah, Chochmah, is the power that refines.
Sefer Etz Chaim 18:5עץ חיים י״ח:ה׳
54בד״ה ויקח קרח
There the encompassing light is called sovev because it is not grasped in any world, while the inner light enclothes itself in the worlds and is revealed more in the vessels as the worlds rise through the fifty thousand jubilees.
Kehot’s noteלעיל נב, ד.
55ויקח קרח
“And Korach took”: the opening of the maamar in Parshas Korach to which the parenthesis refers.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ובד״ה ואהבת את
That maamar observes that the first paragraph of the Shema, from “And you shall love” to “your gates,” has forty-two words and the second seventy-two, although the Name of 42 belongs to Gevurah and the Name of 72 to Chesed.
Kehot’s noteלקמן פ׳ ואתחנן יב, ד ואילך.
57חכמה כח מ״ה
The Zohar reads the word chochmah as ko’ach mah, “the power of Mah.” It supports the identification of Chochmah with the Name Mah and with bittul.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א. ת״ז בהקדמה.
Paragraph 10
58מאן דלא כרע במודים נעשה נחש
“A man’s spine, after seven years, becomes a snake; and that is when he did not bow at Modim.” The Alter Rebbe reads it as being pushed entirely into kelipah.
Bava Kamma 16a:22בבא קמא ט״ז א:כ״ב
דְּתַנְיָא: צָבוֹעַ זָכָר לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עֲטַלֵּף, עֲטַלֵּף לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה עַרְפָּד, עַרְפָּד לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה קִימּוֹשׂ, קִימּוֹשׂ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה חוֹחַ, חוֹחַ לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה שֵׁד. שִׁדְרוֹ שֶׁל אָדָם – לְאַחַר שֶׁבַע שָׁנִים נַעֲשֶׂה נָחָשׁ. וְהָנֵי מִילֵּי דְּלָא כָּרַע בְּ״מוֹדִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59מאן דלא כרע במודים נעשה נחש
The Zohar in Parshas Shelach, which the text cites for the fate of one who does not bow at Modim: that he will not rise at the Resurrection.
Zohar, Sh'lach 13:128–15:137ספר הזהר, שלח לך י״ג:קכ״ח-ט״ו:קל״ז
60מאן דלא כרע במודים נעשה נחש
The Sava of Mishpatim, the second Zohar passage the text cites on this point.
Zohar, Mishpatim 3:110–118ספר הזהר, משפטים ג׳:ק״י-קי״ח
61בתחה״מ
The passage in Behar explains that the reward of a mitzvah is the mitzvah itself, the nullification of the self before G-d, and that every Jew has some measure of it; so one who does not bow at Modim, having no acknowledgment and bittul at all, “will not rise at the Resurrection.” The second place the note gives (75d) is not linked here.
Kehot’s noteוע״ל בהר (מב, רע״ג). וע״ל (עה, ד). [כ].
62ע״פ ועתה יגדל נא
There the Zohar’s praise of the mitzvos as garments of the soul is explained: a person must return in a new life until he has fulfilled all 613 mitzvos.
Kehot’s noteלעיל פ׳ שלח לח, ד.
63ועתה יגדל נא
Moshe’s plea after the spies, “And now, I pray, let the power of Ado-nai be great”: the opening of the maamar in Parshas Shelach to which the bracket refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
64נחת רוח שאמרתי ונעשה רצוני
Rashi explains “a pleasing fragrance” (rei’ach nicho’ach) as “a satisfaction of spirit before Me, that I spoke and My will was done.” The Alter Rebbe reads it as the Supreme Will, which has no reason, being carried out and drawn down.
Rashi on Leviticus 1:9רש"י על ויקרא א׳:ט׳
עלה. לְשֵׁם עוֹלָה יַקְטִירֶנּוּ: אשה. כְּשֶׁיִּשְׁחֲטֶנּוּ יְהֵי שׁוֹחֲטוֹ לְשֵׁם הָאֵשׁ; וְכָל אִשֶּׁה לְשׁוֹן אֵשׁ, פוש״ייר בְּלַעַז: ניחוח. נַחַת רוּחַ לְפָנַי, שֶׁאָמַרְתִּי וְנַעֲשָֹה רְצוֹנִי (שם):
עלה [AND THE PRIEST SHALL CAUSE ALL TO ASCEND IN FUMES ON THE ALTAR, TO BE] A BURNT OFFERING — i. e. only with the intention that it should be an עולה shall he burn it (and not that it should be an offering of another class. The words are to be translated: he shall burn it as an עולה) (Sifra, Vayikra Dibbura d'Nedavah, Chapter 6 10). אשה AS A FIRE OFFERING — When he slaughters it he shall slaughter it with the intention of making a fire of it …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
65אויר אור יו״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שעה״כ ערך אויר.
66אויר אור יו״ד
The Zohar in Parshas Terumah, which the text itself cites for avir as or with a yud.
Zohar, Sifra DiTzniuta 4:38–5:51ספר הזהר, ספרא דצניעותא ד׳:ל״ח-ה׳:נ״א
67בביאור דמזוזה מימין
There the angel who “kisses” the prayer puts his breath (ruach) into its letters, raising them to their source in Keser.
Kehot’s noteתו״א מג, ב.
68וקשרתם לאות
“And you shall bind them as a sign upon your hand”: the verse of tefillin, whose details are not stated in the Written Torah.
Deuteronomy 6:8דברים ו׳:ח׳
וּקְשַׁרְתָּם לְאוֹת עַל־יָדֶךָ וְהָיוּ לְטֹטָפֹת בֵּין עֵינֶיךָ:
And thou shalt bind them for a sign upon thy hand, and they shall be for frontlets between thine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ד׳ פרשיות ט״ט בכתפי
Rabbi Akiva derives the four sections of the tefillin from the word totafos: “tat in Katfi means two, pas in Afriki means two.” It is an example of a law the Written Torah does not state openly.
Menachot 34b:2–4מנחות ל״ד ב:ב׳-ד׳
ר״ע אומר אינו צריך טט בכתפי שתים פת באפריקי שתים ת״ר יכול יכתבם על ד׳ עורות ויניחם בד׳ בתים בד׳ עורות ת״ל (שמות יג, ט) ולזכרון בין עיניך זכרון אחד אמרתי לך ולא ב׳ וג׳ זכרונות הא כיצד כותבן על ד׳ עורות ומניחן בד׳ בתים בעור אחד ואם כתבן בעור אחד והניחן בד׳ בתים יצא וצריך שיהא ריוח ביניהן דברי רבי וחכ״א אינו צריך ושוין שנותן חוט או משיחה בין כל אחת ואחת ואם אין חריצן ניכר פסולות
Wikisource Talmud Bavli (CC-BY-SA)
70תפרן ואלכסונן
“Tefillin must be square: a law given to Moshe at Sinai”; Rav Papa adds, “at their seams and their diagonal.” Another measure known only from the Sages.
Menachot 35a:11–14מנחות ל״ה א:י״א-י״ד
תנא תפילין מרובעות הלכה למשה מסיני אמר רב פפא בתפרן ובאלכסונן לימא מסייע ליה העושה תפילתו עגולה סכנה ואין בה מצוה אמר רב פפא מתני׳ דעבידא כי אמגוזא אמר רב הונא תפילין כל זמן שפני טבלא קיימת כשירות רב חסדא אמר נפסקו שתים כשירות שלש פסולות אמר רבא הא דאמרת שתים כשירות לא אמרן אלא זה שלא כנגד זה אבל זה כנגד זה פסולות וזה כנגד זה נמי לא אמרן אלא בחדתתא אבל בעתיקתא לית לן בה
Wikisource Talmud Bavli (CC-BY-SA)
71סוכה גבוה כ׳ אמה
“A sukkah that is higher than twenty cubits is invalid”: one of the measures the Sages gave, which the Alter Rebbe calls the vessel for the Supreme Will.
Mishnah Sukkah 1:1משנה סוכה א׳:א׳
סֻכָּה שֶׁהִיא גְבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה, פְּסוּלָה. רַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ שְׁלֹשָׁה דְּפָנוֹת, וְשֶׁחַמָּתָהּ מְרֻבָּה מִצִּלָּתָהּ, פְּסוּלָה. סֻכָּה יְשָׁנָה, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאֵיזוֹ הִיא סֻכָּה יְשָׁנָה, כָּל שֶׁעֲשָׂאָהּ קֹדֶם לֶחָג שְׁלשִׁים יוֹם. אֲבָל אִם עֲשָׂאָהּ לְשֵׁם חָג, אֲפִלּוּ מִתְּחִלַּת הַשָּׁנָה, כְּשֵׁרָה:
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. An old sukkah: Bet Shammai invalidates it and Bet Hillel validates it. What is an “old sukkah”? Any one which he made thirty days before the festival; but if he made it for the purpose of the festival, even at the beginning of the year, it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
72כדת מה לעשות
“According to the law, what is to be done”: Achashverosh’s question, borrowed here for doing each mitzvah exactly as the law defines it.
Esther 1:15אסתר א׳:ט״ו
כְּדָת מַה־לַּעֲשׂוֹת בַּמַּלְכָּה וַשְׁתִּי עַל אֲשֶׁר לֹא־עָשְׂתָה אֶת־מַאֲמַר הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ בְּיַד הַסָּרִיסִים:
’What shall we do unto the queen Vashti according to law, forasmuch as she hath not done the bidding of the king Ahasuerus by the chamberlains?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
73אין לך טפה יורדת מלמע׳
The Zohar teaches that no drop comes down from above without two drops rising toward it from below. Here it introduces the need for an arousal from below, the fire of Gevurah.
Zohar III, 247bזח״ג רמז, ב
Taanit 25b:7–8תענית כ״ה ב:ז׳-ח׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: אֵין לְךָ טֶפַח מִלְּמַעְלָה, שֶׁאֵין תְּהוֹם יוֹצֵא לִקְרָאתוֹ שְׁלֹשָׁה טְפָחִים. וְהָא תַּנְיָא טִפְחַיִים! לָא קַשְׁיָא: כָּאן בַּעֲבוּדָה, כָּאן בְּשֶׁאֵינָהּ עֲבוּדָה. אָמַר רַבִּי אֶלְעָזָר: כְּשֶׁמְּנַסְּכִין אֶת הַמַּיִם בֶּחָג, תְּהוֹם אוֹמֵר לַחֲבֵירוֹ: אַבַּע מֵימֶיךָ, קוֹל שְׁנֵי רֵיעִים אֲנִי שׁוֹמֵעַ. שֶׁנֶּאֱמַר: ״תְּהוֹם אֶל תְּהוֹם קוֹרֵא לְקוֹל צִנּוֹרֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״ג רמז, ב. וראה תענית כה, ב. וע״ל שלח (מב, ב). וש״נ. [כ].
74רוח אייתי רוח
The Zohar’s principle that spirit draws spirit: the spirit roused below brings down spirit from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
75שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The left, Gevurah, lifts Knesses Yisrael upward.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76שפני שור שמהשמאל
In Yechezkel’s chariot vision, “the face of an ox on the left.” The ox stands for Gevurah, the left side.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77אחרי האש קול דממה דקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יט, יב.
78אחרי האש קול דממה דקה
Eliyahu’s vision: wind, quaking and fire, “and after the fire, a still, small voice.” The still voice is bittul, higher than the fire of enthusiasm.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
79לא באש ה׳
“And after the quaking, fire; Havayah was not in the fire.” The text asks how fire can be holy if the verse says G-d was not in it.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80תירץ בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתי״ח (לה, ב). אבל אש לי׳ שם, ואולי מת״ז חדש (קסו, א) [תז״ח קז, ג] [כ].
81אית רעש ואית רעש
The Tikkunei Zohar says, “There is quaking and there is quaking”: one of which it is said “Havayah was not in the quaking,” and one in which the Holy One, blessed be He, comes. The Kehot note remarks that fire is not mentioned there.
Tikkunei Zohar 35b:8–9תקוני הזהר ל״ה ב:ח׳-ט׳
מאי קול רעש גדול. דאית רעש ואית רעש. אית רעש דאתמר ביה לא ברעש יי׳ דלא ייתי תמן קב״ה. ואית רעש דייתי תמן. אלא רע״ש בהפוכא ער״ש כמה דאתמר יי׳ יסעדנו על ערש דוי ודא איהו כל משכבו הפכת בחליו דאתהפך רע״ש לער״ש. ומאי ניהו ערש אלא איהו עש״ר בהפוך אתוון. ודא שכינתא דאיהי כללא דעשר ספירן דעלה אתמר אין קדושה בפחות מעשרה
Constantinople, 1740 (CC-BY-NC)
82אש היינו בעולם הבריאה
That passage matches the four elements to the four worlds and places fire in Atzilus: as fire by nature rises away, so Atzilus is exalted above Beriah, Yetzirah and Asiyah.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלהעיר מלקמן שה״ש ד, ד ”והאש הוא מבחי׳ האצי׳”.
Paragraph 14
83באצי׳ ג״כ יש אבי״ע
There the Alter Rebbe explains that within Atzilus itself there are also Atzilus, Beriah, Yetzirah and Asiyah: Keser, or the supernal Chochmah, is called Atzilus within Atzilus, and Binah is Beriah within Atzilus, as this paragraph says of the two kinds of fire.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן שה״ש ד, ד.
84והכהנים הלוים
“And the kohanim, the Levites, the sons of Tzadok, who kept the charge of My Sanctuary.” The text cites the phrase as a parallel for the two modes of service, the ascent of fire and the drawing-down of bittul.
Ezekiel 44:15יחזקאל מ״ד:ט״ו
וְהַכֹּהֲנִים הַלְוִיִּם בְּנֵי צָדוֹק אֲשֶׁר שָׁמְרוּ אֶת־מִשְׁמֶרֶת מִקְדָּשִׁי בִּתְעוֹת בְּנֵי־יִשְׂרָאֵל מֵעָלַי הֵמָּה יִקְרְבוּ אֵלַי לְשָׁרְתֵנִי וְעָמְדוּ לְפָנַי לְהַקְרִיב לִי חֵלֶב וָדָם נְאֻם אֲדֹ־נָי ה׳
But the priests the Levites, the sons of Zadok, that kept the charge of My sanctuary when the children of Israel went astray from Me, they shall come near to Me to minister unto Me; and they shall stand before Me to offer unto Me the fat and the blood, saith the L-rd GOD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מד, טו. וראה לק״ת להאריז״ל ע״פ זה.
85לחמי לאשי
“My offering, My bread for My fire-offerings, My pleasing fragrance, you shall take care to offer to Me in its appointed time”: the verse of the daily offering, which the paragraph explains phrase by phrase.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כל ישראל בני מלכים
“All Israel are children of kings.” Here it places the root of Jewish souls in Malchus of Atzilus, the Name Ban.
Shabbat 67a:10–11שבת ס״ז א:י׳-י״א
וּבְנֵי מְלָכִים בְּזֹגִין. מַאן תַּנָּא? אָמַר רַבִּי אוֹשַׁעְיָא: רַבִּי שִׁמְעוֹן הִיא, דְּאָמַר: כׇּל יִשְׂרָאֵל בְּנֵי מְלָכִים הֵם. רָבָא אָמַר: בְּאָרִיג בִּכְסוּתוֹ, וְדִבְרֵי הַכֹּל. מַתְנִי׳ יוֹצְאִין בְּבֵיצַת הַחַרְגּוֹל וּבְשֵׁן שׁוּעָל וּבְמַסְמֵר מִן הַצָּלוּב, מִשּׁוּם רְפוּאָה — דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹסְרִין אַף בַּחוֹל, מִשּׁוּם דַּרְכֵי הָאֱמוֹרִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת סז, א. וש״נ.
87וריח — הוא המעורר כו׳
The note points there for the idea that fragrance is what awakens; the Tzemach Tzedek discusses it in his Or HaTorah on Parshas Toldos.
Kehot’s noteראה אוה״ת תולדות קמח, ב.
88ניחוחי הוא לשון הורדה
According to the note, this reading of nichochi as a term for bringing down is quoted there.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תקעג.
89וכמארז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנדא״ר פי״ח. [כ].
90כל העוסק בתורה הקב״ה שונה כנגדו
“Every Torah scholar who sits and reads and studies and occupies himself with Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him.” It shows how Torah study makes the letters “close” to G-d.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
91ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words that I have put in your mouth, shall not depart from your mouth.” Here it describes G-d’s own words in the mouth of one who studies.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92האבות . . הן הן המרכבה
Reish Lakish’s teaching, “The Patriarchs, they are the chariot,” on “G-d went up from upon Avraham.” The Alter Rebbe matches the Patriarchs to Chesed, Gevurah and Tiferes.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר מז, ו.
93ועל דמות הכסא
In Yechezkel’s vision, “and upon the likeness of the throne, a likeness like the appearance of a man upon it from above.” The man on the throne is the Rider, which the text identifies with Moshe’s bittul.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
Paragraph 15
94דמות כמראה אדם
“A likeness like the appearance of a man” upon the throne: the Rider, identified here with Moshe and Yesod of Abba.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95צו את בני ישראל
“Command the children of Israel and say to them”: the opening of the verse of the daily offering, which the paragraph reads as Moshe’s joining (tzavsa) with Israel.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96אמירה בחי׳ אבא
A Kabbalistic lexicon of terms, arranged by letter; the note points there for amirah (saying) as the level of Abba.
Kehot’s noteראה מאו״א אות א, סצ״ז.
97ודברי אשר שמתי בפיך
“And My words that I have put in your mouth”: the power of divine speech that “say to them” gives to Israel.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ונועדתי
“And I will meet with you there”: G-d’s meeting with Moshe above the Ark, which the text uses to read mo’ed as union.
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כב.
99אשר לא יעדה
“Who has not designated her” (for marriage): the law of the Hebrew maidservant, cited for the sense of designation and union in mo’ed.
Exodus 21:8שמות כ״א:ח׳
אִם־רָעָה בְּעֵינֵי אֲדֹנֶיהָ אֲשֶׁר־[לוֹ] (לא) יְעָדָהּ וְהֶפְדָּהּ לְעַם נׇכְרִי לֹא־יִמְשֹׁל לְמׇכְרָהּ בְּבִגְדוֹ־בָהּ:
If she please not her master, who hath espoused her to himself, then shall he let her be redeemed; to sell her unto a foreign people he shall have no power, seeing he hath dealt deceitfully with her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, ח.
100קדש . . בחי׳ אבא
The same lexicon, under its entry for kodesh (holy), which the note cites for kodesh as the level of Abba.
Kehot’s noteמא״א אות ק ס״ז.
101קדש הוא לכם
“And you shall keep the Shabbos, for it is holy to you.” The holiness (kodesh) of Shabbos is identified with Abba.
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
102וככלה תעדה כלי׳
“And as a bride adorns herself with her ornaments.” The text reads mo’ed through ta’deh, adornment, the level of Keser.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
103בד״ה אלה פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ פקודי
104אלה פקודי
“These are the accounts of the Tabernacle, the Tabernacle of the Testimony”: the opening of the maamar the text cites on eidus.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105את קרבני
The Zohar in Parshas Vayetze, which the text cites on the phrase “es korbani.”
Zohar, Vayetzei 41:371–42:381ספר הזהר, ויצא מ״א:שע״א-מ״ב:שפ״א
The stranger then continued his discourse on the above verse, but in the name of R. Eleazar. ‘The accusative particle “eth” here,’ he said, ‘alludes to the Community of Israel; the “offering” is a connecting link (between high and low); “my food” is an allusion to the food that descends from on high in response to the stirring here below; “as a fire offering” includes all the other hosts which receive their necessary sustenance each one in proper measure; “of a sweet savour unto me” signifies the uniting of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
106בזח״א ויצא
The note points to the Tzemach Tzedek’s Or HaTorah on Parshas Pinchas, which discusses this Zohar passage on “es korbani.”
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳פח.
107בביאור ע״פ צאינה וראינה
There the crown (atarah) requires “Go out and see,” from Atzilus into the chambers of Beriah.
Kehot’s noteלקמן שה״ש כח, ב.
108צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo, in the crown with which his mother crowned him”: the opening of the explanation the text cites on Netzach and Hod.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ריח ניחוחי
The Zohar in Parshas Pekudei, which the text cites on “My pleasing fragrance.”
Zohar, Pekudei 40:353–363ספר הזהר, פקודי מ׳:שנ״ג-שס״ג
whereas its beast-part, the consumed fats, were food for the unclean side. Not so the other, or peace-offerings, which had in them the sides of the forces of Rigour, and hence were named “lesser holy offerings”; for they do not ascend as adornments to the height of heights like the most holy offerings; and hence may be killed on any side of the altar.’ R. Simeon further expounded the verse: “Man and beast thou preservest, O L-rd” (Ps. 36, 7). ‘Man’, he said, ‘comes from the side of Man, that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
110להקריב לי
The Zohar in Parshas Shemos, which the text cites on “to offer to Me.”
Zohar, Shemot 50:364–51:374ספר הזהר, שמות נ׳:שס״ד-נ״א:שע״ד
111להקריב לי
The Zohar in Parshas Vayechi, which the text cites on this same subject.
Zohar, Vayechi 71:731–72:742ספר הזהר, ויחי ע״א:תשל״א-ע״ב:תשמ״ב
112במועדו
The Zohar in Parshas Lech Lecha, which the text cites on “in its appointed time.”
Zohar, Lech Lecha 27:298–309ספר הזהר, לך לך כ״ז:רצ״ח-ש״ט
113במועדו
Another passage in Parshas Pinchas the text cites on “in its appointed time.”
Zohar, Pinchas 42:237–57:348ספר הזהר, פנחס מ״ב:רל״ז-נ״ז:שמ״ח
114במדרש ויקרא . . ובמדרש שוחר טוב . . ע״פ וארשתיך לי
To explain “And I will betroth you to Me,” that maamar brings the Midrash Shocher Tov and Vayikra Rabbah: wherever “to Me” is said, it never moves.
Kehot’s noteלעיל פ׳ במדבר ט, ג.
115שיר השירים
“The Song of Songs, which is Shlomo’s”: the opening of the explanation the text cites last.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116“Wherever ‘to Me’ is said, it never moves, in this world or in the World to Come”; among the examples, the offerings: “you shall take care to offer to Me.”
Vayikra Rabbah 2:2ויקרא רבה ב׳:ב׳
117Kehot’s note points to Midrash Tehillim 19 for these words.
Midrash Tehillim 19מדרש תהילים י״ט
Paragraph 17
118צו את בנ״י
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings, My pleasing fragrance, you shall take care to offer to Me in its appointed time”: the verse the summary reads phrase by phrase.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ואתה תצוה
“And you shall command the children of Israel”: the opening of the maamar the text cites for tzav as togetherness.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ראשי המטות גבי לאמר זה הדבר
“And Moshe spoke to the heads of the tribes… saying: This is the thing that Havayah has commanded”: the opening of the maamar cited on the union of man’s speech with G-d’s word.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121משה ידבר
“Moshe would speak, and G-d would answer him with a voice”: the opening of another maamar the text cites on the power of speech.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth”: G-d’s words in the mouth of one who studies Torah.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123הקב״ה קורא ושונה כנגדו
“The Holy One, blessed be He, sits opposite him and reads and studies with him”: said of one who sits and studies Torah.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
124ואתחנן גבי בעת ההיא
“And I besought Havayah at that time”: the opening of the maamar cited on “at that time.”
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125וידעת היום
“And you shall know this day and take it to your heart”: the opening of the maamar the text cites on “And you shall love.”
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126והיה לכם לציצית
“And it shall be tzitzis for you”: the opening of a maamar the text cites on the two fires.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127כי תצא גבי ונתנו ה׳
“When you go out to war against your enemies, and Havayah your G-d will deliver him into your hand”: the opening of the maamar cited on “and Havayah will deliver him.”
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ע״כ יאמרו המושלים
“Therefore the speakers of parables say”: the opening of the maamar the text cites on “the flame of Yah.”
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129שלהבת י״ה
Love’s flashes are “flashes of fire, the flame of Yah”: the higher fire that descends from above.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130אתם נצבים
“You are standing this day, all of you”: the opening of the maamar the text cites on G-d as a consuming fire.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131כי ה׳ אלקיך אש אוכלה הוא
“For Havayah your G-d is a consuming fire, a jealous G-d”: the fire from above.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132כי ביום הזה יכפר
“For on this day He shall atone for you”: the opening of the maamar the text cites on “the cleft of the rock.”
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133בנקרת הצור
“And I will put you in the cleft of the rock”: G-d’s words to Moshe as His glory passes by, cited among the themes of the maamarim listed.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134קראן לו ויאכל לחם
Yisro tells his daughters, “Call him, that he may eat bread”: a second verse in which “bread” stands for a wife.
Exodus 2:20שמות ב׳:כ׳
וַיֹּאמֶר אֶל־בְּנֹתָיו וְאַיּוֹ לָמָּה זֶּה עֲזַבְתֶּן אֶת־הָאִישׁ קִרְאֶן לוֹ וְיֹאכַל לָחֶם:
And he said unto his daughters: ‘And where is he? Why is it that ye have left the man? call him, that he may eat bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135ביום חתונתו
“In the crown with which his mother crowned him on the day of his wedding”: the verse the Mishnah expounds.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ביום חתונתו זו מ״ת
The Mishnah reads “on the day of his wedding” as the Giving of the Torah, and “on the day of the joy of his heart” as the building of the Holy Temple. Here it illustrates the union of giver and receiver.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
137ביו״ד נברא העוה״ב
This world was created with the hei and the World to Come with the yud. Here the yud is the giver and the hei the receiver.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
138שמור זו משנה
There the Oral Torah is “Guard” (shamor), the receiving, feminine side: through it the fire of the yud is kept in a person’s heart, and he does not lose what is given to him.
Kehot’s noteנסמן לעיל עו, א.
139חולין שנעשו על טהרת הקודש
“Ordinary food prepared in the purity of holy things is like holy things.” The text uses it for the festivals drawing holiness into the weekday prayers.
Chagigah 19b:4–6חגיגה י״ט ב:ד׳-ו׳
אֲתָאן לְרַבִּי מֵאִיר, דְּאָמַר: חוּלִּין וּמַעֲשֵׂר כַּהֲדָדֵי נִינְהוּ, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר?! אִין, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר. רַב אַחָא בַּר אַדָּא מַתְנֵי לַהּ בְּסֵיפָא חָמֵשׁ מַעֲלוֹת, וּמוֹקֵי לַהּ כּוּלָּהּ כְּרַבָּנַן. אָמַר רַב מָרִי: שְׁמַע מִינַּהּ חוּלִּין שֶׁנַּעֲשׂוּ עַל טׇהֳרַת הַקּוֹדֶשׁ — כְּקוֹדֶשׁ דָּמוּ. מִמַּאי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יט, ב. וש״נ.
140Ben Bag Bag learns from “you shall take care to offer to Me in its appointed time” that the daily offering must be inspected for four days before it is slaughtered.
Pesachim 96a:9פסחים צ״ו א:ט׳
וְהָתַנְיָא, בֶּן בַּג בַּג אוֹמֵר: מִנַּיִין לְתָמִיד שֶׁטָּעוּן בִּיקּוּר אַרְבָּעָה יָמִים קוֹדֶם שְׁחִיטָה, שֶׁנֶּאֱמַר: ״תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ״, וּלְהַלָּן הוּא אוֹמֵר: ״וְהָיָה לָכֶם לְמִשְׁמֶרֶת עַד אַרְבָּעָה עָשָׂר״, מָה לְהַלָּן טָעוּן בִּיקּוּר אַרְבָּעָה יָמִים קוֹדֶם שְׁחִיטָה, אַף כָּאן טָעוּן בִּיקּוּר אַרְבָּעָה יָמִים קוֹדֶם שְׁחִיטָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
141ע״פ אלה פקודי המשכן
There the double “Tabernacle” is two levels: through the positive mitzvos the union of vav-hei of the Name Havayah is made, the dwelling of the Shechinah.
Kehot’s noteלקו״ת פקודי ד, ג ואילך.
142אלה פקודי המשכן
“These are the accounts of the Tabernacle, the Tabernacle of the Testimony”: the doubled word is read as two unions, of vav-hei and of yud-hei.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143זח״ג (בשלח ס״ג ב׳)
There the Zohar in Beshalach (63b) on “From the depths” is explained: “the depth of all, the depth of the well” are the two Yesods of Abba and Imma, the supernal Chochmah in the innermost heart, the “point in its palace.”
Kehot’s noteראה לקו״ת פ׳ ראה יח, ג.
144ממעמקים קראתיך
“A song of ascents: From the depths I called You, Havayah”: the verse on which the Zohar passage cited here comments.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ממעמקים קראתיך
The Zohar in Beshalach on “From the depths,” cited for the root of the union of Abba and Imma in the deepest level.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146ובפ׳ תרומה (קל״ד ב׳)
There the Ramaz on Terumah (134b) explains “that they take for Me (li)”: li is the supernal Chochmah, the soul of all the worlds, which is why whatever is called li endures forever.
Kehot’s noteראה לעיל פ׳ במדבר ט, ד.
147ויקחו לי תרומה
“That they take for Me (li) an offering”: the li that the text links to the higher union.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148ויקחו לי תרומה
The Zohar in Parshas Terumah on “That they take for Me an offering,” which the text cites for the level called li.
Zohar, Terumah 12:143–13:153ספר הזהר, תרומה י״ב:קמ״ג-י״ג:קנ״ג
Jacob symbolized the six sides of the supernal world as a single whole, and his sons were shaped to the likeness of the six aspects as manifested in the lower world. Now he desired to reveal to them a certain “end”, for, as we have pointed out elsewhere,1Zohar, Genesis, 62b. there is one “end of days” (kez ha-yamin), which refers to the Holy Kingdom, the mystery of Faith, the mystery of the King of Heaven; and another “end of days” (kez ha- yamim), which is the mystery of the Guilty …
The Zohar; London, Soncino Press, 1933 (Public Domain)
149וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering.” The word vayisha is read as the drawing-down of the 370 (shin-ayin) lights.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
150צו את כו׳ תשמרו להקריב
The Mishnah explains the ma’amados from “Command the children of Israel… My offering, My bread”: how can a person’s offering be brought while he does not stand by it?
Taanit 26aתענית כ״ו א
151תשמרו להקריב
At the end of the section, “the fragrance of my son” is read through “My pleasing fragrance you shall take care,” the Holy Temple built, destroyed and rebuilt.
Bereshit Rabbah 65:23בראשית רבה ס״ה:כ״ג
דבר אחר: מלמד שהראה לו הקב״ה בית המקדש בנוי וחרב ובנוי. ראה ריח בני, הרי בנוי, היך מה דאת אמר: (במדבר כח): ריח ניחוחי תשמרו. כריח שדה, הרי חרב, כמה דאת אמר: (מיכה ג): ציון שדה תחרש. אשר ברכו ה׳, בנוי ומשוכלל לעתיד לבא, כענין שנאמר (תהלים קלג): כי שם צוה ה׳ את הברכה, חיים עד העולם.
Another matter, it teaches that the Holy One blessed be He showed him the Temple built and destroyed and built. “See, the scent of my son” – that is built, just as it says: “My pleasing aroma; you shall observe” (Numbers 28:2). “Like the scent of a field” – that is destroyed, just as it says: “Zion will be plowed as a field” (Micah 3:12). “That the L-rd blessed” – built and enhanced in the future, as it is stated: “For there the L-rd commanded the blessing of life, for …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
152תשמרו להקריב
At the end of the section: G-d’s command to Israel, “My pleasing fragrance you shall take care to offer to Me,” shows that their offerings are the most pleasing to Him.
Vayikra Rabbah 7ויקרא רבה ז׳
153צו את כו׳ תשמרו להקריב
At the end of the section: an offering brought willingly is “My offering” (korbani), while one brought under compulsion is only “for My fires” (le’ishai).
Vayikra Rabbah 27ויקרא רבה כ״ז
154צו את כו׳ תשמרו להקריב
Rabbi Shimon bar Yochai teaches that tzav (command) always implies an outlay of money, and lists “Command the children of Israel… My offering” among his examples.
Bamidbar Rabbah 7במדבר רבה ז׳
155צו את כו׳ תשמרו להקריב
When G-d said, “Command the children of Israel… My offering, My bread for My fire-offerings,” Moshe asked who could ever provide Him enough offerings.
Bamidbar Rabbah 12במדבר רבה י״ב
156לעבדה ולשמרה
Near the end of the section: “to work it and to guard it” are the offerings, as it is written, “you shall take care to offer to Me in its appointed time.”
Bereshit Rabbah 16:5בראשית רבה ט״ז:ה׳
רבי יהודה ורבי נחמיה: ר׳ יהודה אמר: עילה אותו, היך מה דאת אמר (שם יד): ולקחום עמים והביאום וגו׳ רבי נחמיה אמר: פיתה אותו, היך מה דאת אמר (הושע יד): קחו עמכם דברים ושובו אל ה׳ וגו׳. ויניחהו ר׳ יודן ור׳ ברכיה: רבי יודן אמר: הניח לו והגין עליו, ועדנו מכל אילני גן עדן. רבי ברכיה אמר: להניחו ולהגן עליו, ולעדנו מכל אילני גן עדן. ויניחהו, נתן לו מצות שבת, כמה דאת אמר (שמות כ): וינח ביום השביעי. לעבדה, ששת ימים תעבוד. ולשמרה, (דברים ה): שמור את יום השבת לקדשו …
“The L-rd G-d took the man and placed him in the Garden of Eden, to cultivate it and to keep it” (Genesis 2:15). “The L-rd G-d took [vayikaḥ] the man…” – Rabbi Yehuda and Rabbi Neḥemya, Rabbi Yehuda says: He elevated him, just as it says: “The peoples will lift them up [ulkaḥum] and bring them…” (Isaiah 14:2). Rabbi Neḥemya said: He enticed him, just as it says: “Take [keḥu] words with you and return to the L-rd…” (Hosea 14:3). “And placed him [vayaniḥehu]” – Rabbi Yudan and Rabbi Berekhya, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
157אספה לי
The end of Behaalos’cha in Bamidbar Rabbah lists the things G-d calls “Mine,” among them the offerings, “My offering, My bread for My fire-offerings,” and the elders, “Gather for Me seventy men.”
Bamidbar Rabbah 15במדבר רבה ט״ו
158אספה לי
“Gather for Me seventy men of the elders of Israel”: one of the places where G-d says li, “for Me.”
Numbers 11:16במדבר י״א:ט״ז
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה אֶסְפָה־לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל אֲשֶׁר יָדַעְתָּ כִּי־הֵם זִקְנֵי הָעָם וְשֹׁטְרָיו וְלָקַחְתָּ אֹתָם אֶל־אֹהֶל מוֹעֵד וְהִתְיַצְּבוּ שָׁם עִמָּךְ:
And the L-RD said unto Moses: ‘Gather unto Me seventy men of the elders of Israel, whom thou knowest to be the elders of the people, and officers over them; and bring them unto the tent of meeting, that they may stand there with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159צווארך בחרוזים
G-d tells Moshe, “Before you command Me about My children, command My children about Me,” as it is written, “Command the children of Israel.”
Shir HaShirim Rabbah 1:11–12שיר השירים רבה א׳:י״א-י״ב
… מִבַּיִת וּמִחוּץ תְּצַפֶּנּוּ, וּמַה מְּקַיֵּם רַבִּי חֲנִינָא קְרָיָה דְּרֵישׁ לָקִישׁ, אָמַר רַבִּי פִּנְחָס שֶׁחִפָּה בֵּין נֶסֶר לְנֶסֶר. יְהוּדָה בְּרַבִּי אוֹמֵר, נָאווּ לְחָיַיִךְ בַּתֹּרִים, זוֹ הַתּוֹרָה. צַוָּארֵךְ בַּחֲרוּזִים, אֵלּוּ הַנְּבִיאִים. תּוֹרֵי זָהָב, אֵלוּ הַכְּתוּבִים. עִם נְקֻדּוֹת הַכָּסֶף, זֶה שִׁיר הַשִּׁירִים, מִלָּה חֲתוּמָה וּמִלָּה מְסַיְּמָה. עַד שֶׁהַמֶּלֶךְ בִּמְסִבּוֹ, רַבִּי מֵאִיר וְרַבִּי יְהוּדָה, רַבִּי מֵאִיר אוֹמֵר עַד שֶׁהַמֶּלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא בִּמְסִבּוֹ, בָּרָקִיעַ, נָתְנוּ יִשְׂרָאֵל רֵיחַ רָע, וְאָמְרוּ לָעֵגֶל (שמות לב, ד): …
“We will make you golden rings with studs of silver” (Song of Songs 1:11). “We will make you golden rings.” “We will make you golden rings,” this is the plunder at the sea; “with studs of silver,” this is the plunder of Egypt. Just like the difference between silver and gold, so was the property at the sea more valuable than the plunder of Egypt, as it is stated: “You came with ornaments upon ornaments [ba’adi adayim]” (Ezekiel 16:7). Ba’adi, this is the plunder of Egypt, adayim, this is the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
160צווארך בחרוזים
“Your cheeks are lovely with rows of jewels, your neck with strings of beads”: the verse whose Midrash the text cites.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161והמה כאדם עברו ברית
Rabbi Abahu opens with this verse: G-d brought Adam into Gan Eden and commanded him, and he transgressed the command.
Eikhah Rabbah, Petichta 4איכה רבה, פתיחתא ד׳
רַבִּי אַבָּהוּ פָּתַח (הושע ו, ז): וְהֵמָה כְּאָדָם עָבְרוּ בְרִית, זֶה אָדָם הָרִאשׁוֹן, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא אָדָם הָרִאשׁוֹן הִכְנַסְתִּי אוֹתוֹ לְגַן עֵדֶן וְצִוִּיתִיו וְעָבַר עַל צִוּוּיִי, וְדַנְתִּי אוֹתוֹ בְּגֵרוּשִׁין וּבְשִׁלּוּחִין, וְקוֹנַנְתִּי עָלָיו אֵיכָה. הִכְנַסְתִּי אוֹתוֹ לְגַן עֵדֶן, שֶׁנֶּאֱמַר (בראשית ב, טו): וַיִּקַּח ה׳ אֱלֹקִים אֶת הָאָדָם וַיַּנִּחֵהוּ בְגַן עֵדֶן, וְצִוִּיתִיו, שֶׁנֶּאֱמַר (בראשית ב, טז): וַיְצַו ה׳ אֱלֹקִים עַל הָאָדָם לֵאמֹר וגו׳. וְעָבַר עַל צִוּוּיִי, שֶׁנֶּאֱמַר (בראשית ג, יא): הֲמִן הָעֵץ אֲשֶׁר צִוִּיתִיךָ וגו׳, וְדַנְתִּי אוֹתוֹ בְּגֵרוּשִׁין, …
Rabbi Abbahu began: “But they, like men [ke’adam], have violated the covenant” (Hosea 6:7) – this is Adam the first man. The Holy One blessed be He said: I brought Adam the first man into the Garden of Eden, I commanded him, and he violated My command. I sentenced him to banishment and expulsion, and I lamented him with eikha. I brought him into the Garden of Eden, as it is stated: “He placed him in the Garden of Eden” (Genesis 2:15). I commanded him, as it is stated: “The …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
162והמה כאדם עברו ברית
“But they, like Adam, transgressed the covenant”: the verse that opens the Pesichta of Eichah the text cites.
Hosea 6:7הושע ו׳:ז׳
וְהֵמָּה כְּאָדָם עָבְרוּ בְרִית שָׁם בָּגְדוּ בִי:
But they like men have transgressed the covenant; There have they dealt treacherously against Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163Potiphar left everything in Yosef’s hand “except the bread which he ate.” The text uses it for the lower fire, ishah, called “bread” for the higher one.
Genesis 39:6בראשית ל״ט:ו׳
וַיַּעֲזֹב כׇּל־אֲשֶׁר־לוֹ בְּיַד־יוֹסֵף וְלֹא־יָדַע אִתּוֹ מְאוּמָה כִּי אִם־הַלֶּחֶם אֲשֶׁר־הוּא אוֹכֵל וַיְהִי יוֹסֵף יְפֵה־תֹאַר וִיפֵה מַרְאֶה:
And he left all that he had in Joseph’s hand; and, having him, he knew not aught save the bread which he did eat. And Joseph was of beautiful form, and fair to look upon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164ראשך עליך ככרמל
The passage ends with G-d telling Moshe that a king decrees and others fulfil: “so you shall decree upon Israel,” as it is written, “Command the children of Israel.”
Shir HaShirim Rabbah 7:6שיר השירים רבה ז׳:ו׳
רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, הָרָשִׁים שֶׁבָּכֶם חֲבִיבִים עָלַי כְּאֵלִיָּהוּ שֶׁעָלָה לְהַר הַכַּרְמֶל, שֶׁנֶּאֱמַר (מלכים א יח, מב): וְאֵלִיָּהוּ עָלָה אֶל רֹאשׁ הַכַּרְמֶל וַיָּשֶׂם פָּנָיו בֵּין בִּרְכָּו, וְלָמָּה שָׂם פָּנָיו בֵּין בִּרְכָּיו, אֶלָּא אָמַר לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא אֵין לָנוּ זְכוּת הַבֵּט לַבְּרִית. וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא הַדַּלִּים וְהָרָשִׁים שֶׁבְּיִשְׂרָאֵל חֲבִיבִין עָלַי כְּדָוִד, שֶׁנֶּאֱמַר (זכריה יב, ח): וְהָיָה הַנִּכְשָׁל בָּהֶם בַּיּוֹם הַהוּא …
“Your head is upon you like the Carmel, and the locks of your head are like purple wool; the king is bound in the tresses” (Song of Songs 7:6). “Your head is upon you like the Carmel,” the Holy One blessed be He said to Israel: “Your head [roshekh] is upon you like the Carmel”—the indigent [rashim] among you are as dear to Me as Elijah who climbed Mount Carmel, as it is stated: “Elijah climbed to the peak of the Carmel and he placed his face between his knees” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
165ראשך עליך ככרמל
“Your head upon you is like Carmel”: the verse whose Midrash the text cites last.
Song of Songs 7:6שיר השירים ז׳:ו׳
רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן מֶלֶךְ אָסוּר בָּרְהָטִים:
Thy head upon thee is like Carmel, and the hair of thy head like purple; The king is held captive in the tresses thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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צו את בני ישראל ואמרת אליהם את קרבני…
“Command the children of Israel and say to them”
The daily lamb, and the prayer that took its place, raise the “something” back into the “nothing,” the ascent for whose sake the soul came down. Prayer has the offering’s parts: firm contemplation is the bones, the restraints that carry it to the heart are the sinews, fiery love is the blood and delight in the mitzvos is the fat; and its own path is compassion for the fallen soul, the lamb’s quality, which Moshe “makes” by drawing knowledge into Israel.
The maamar in brief
The maamar asks why the verse says “and you shall say to them” twice, why it uses “offer” and “make,” plural and singular, how prayer can replace the daily lambs, and what the offerings’ “pleasing fragrance” means. The soul descended for the sake of an ascent: creation brought the light down to a world that feels separate, and its purpose is the return of the “something” to “nothing,” a new thing that brings joy above. Song, and above all the offerings, achieve this: the offering rises to the ox-face of the Chariot, becomes “bread” for the Serafim and is absorbed in the Infinite Light. Prayer does the same. Its bones are firm contemplation of G-d’s greatness; its sinews carry a glimmer of it into the emotions; its blood is fiery love; its fat is the delight of the mitzvos, which come straight from sovev, as the physical world itself does. The lamb adds compassion for the divine spark fallen into the body, aroused by the knowledge Moshe draws into Israel; so Moshe alone “makes” the lamb, while all Israel “offer” it.

Outline
	1The questions, and the ascent from something to nothingWhy “say” twice, why “offer” and “make,” and how prayer replaces the lambs. Before creation G-d’s kingship was absorbed in Him; creation spread His light down to a world that feels separate, and its purpose is the return of the something to nothing, the joy above hinted at in the Leviathan. Angels do this through song, and the offerings most of all, rising from the ox-face of the Chariot through the lion of Chesed.¶1–3
	2Prayer as offering: the Serafim’s breadMichael offers the souls of Israel above, and below the soul rises in prayer with great love. The offering becomes “bread” for the Serafim, the burning angels, and like food that becomes the eater’s flesh, it strengthens them to be absorbed in G-d.¶4
	3Why a lamb: mercy and woolThe lamb has a voice of mercy, Yaakov’s attribute, and wool on its skin. Above, the skin is the firmament and the hair the combinations of letters; the skin and wool went whole to the kohen, while the rest went up on the altar.¶5–6
	4Bones, sinews and fleshBones, from the brain, are comprehension of G-d’s greatness; flesh, from the blood of the heart, is emotion. Since the comprehension is of the Infinite, only a contracted glimmer can enter the emotions, through the sinews: the restraints, the forty-nine gates of Binah, the channels of will.¶7–9
	5Prayer’s bones, blood and fatFirm contemplation in the Shema is the bones, and its glimmer transforms the animal soul’s emotions. The fiery love of “with all your heart” is the blood; the delight that follows, in Torah and mitzvos that are G-d’s very wisdom and will, is the fat. The mitzvos draw from sovev, for the physical was created directly by the Infinite Light, as “let there be” and “He made” show.¶10–15
	6Compassion: the lamb, Rachel and MosheThe further path is compassion for the divine spark fallen into the body, for which we ask G-d’s great mercy. The lamb’s shearing is the letters cut off from their root, Rachel’s barrenness, answered by Tikkun Rachel and Tikkun Leah. Compassion is Yaakov’s quality but comes from Moshe’s knowledge, so “you shall make” is singular and “you shall offer” plural; the love rises as fragrance and the light descends, nicho’ach, into the letters of prayer.¶16–20
	7Further reasons for the lambThe lamb stands for the tzaddik’s constancy and self-mastery, as against the strength of teshuvah; for the hidden (kevesh) drawn from Atika to the revealed; for “light” and praise (imrei); and for the skin through which holy wool grows, the rectified partition.¶21–22
	8SummaryA summary of the four sections, with added sources on the spine and the eighteen blessings, on the sun and moon in the blessing of the luminaries, and on the “making” of peace and of the lamb.¶23–25


Key concepts
	From something to nothingמיש לאין
	Creation brings the “something” out of “nothing”; the purpose is the reverse, that the something be nullified and included in the Infinite Light. This runs against nature, and so it is new and brings joy above.

	Bones, sinews, blood and fatעצמות גידין דם וחלב
	The parts of the offering as stages of prayer: firm contemplation of G-d’s greatness, the restraints through which it reaches the heart, fiery love, and the delight that follows in Torah and mitzvos.

	The light that encompasses all worldsסובב כל עלמין
	The level above the chain of worlds, before which spiritual and physical are equal. The physical world and the mitzvos done with it come directly from it, which is why a physical mitzvah brings such joy.

	Compassionרחמנות
	Pity for the divine spark in one’s soul, which fell from a lofty roof into a body and its needs. It is the lamb’s quality and Yaakov’s, and it awakens love even in the animal soul.

	Moshe within, Yaakov withoutמשה מלגיו ויעקב מלבר
	Compassion (Yaakov) comes from knowledge (Moshe): only knowing G-d’s greatness and where the soul came from makes one feel its fall. Moshe draws that knowledge into Israel, so he “makes” the lamb.

	Nicho’ach as coming down a levelניחוח לשון נחות דרגא
	The love of prayer rises as “fragrance,” and then the Infinite Light comes down into the letters of prayer’s requests, which become a crown for G-d.


Section 1 · ¶1–3
The questions, and the ascent from something to nothing
1צו את בני1 ישראל ואמרת אליהם את קרבני לחמי לאשי כו׳. ואמרת אליהם זה האשה אשר תקריבו234 כו׳ את הכבש אחד5 תעשה בבוקר6 כו׳.
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings,” etc. “And you shall say to them: This is the fire-offering that you shall offer,” etc.; “the one lamb you shall make in the morning,” etc.
The maamar opens with the verses that begin the Torah’s section on the daily offerings (Numbers 28:2–4): the command to Israel about “My offering, My bread,” and the lamb brought every morning. The verses use two different verbs for the offering, “offer” and “make,” and the maamar will build on both.


להבין כפל ב״פ [ב׳ פעמים] ואמרת וגם שינוי לשון דכתיב אשר תקריבו וכתיב את הכבש אחד תעשה לשון עשי׳ [עשיה].
[We need] to understand the doubling, “and you shall say” twice; and also the change of wording, for it is written “that you shall offer,” and it is written “the one lamb you shall make,” a term of making.
Two questions are raised from the wording. Why does the passage say “and you shall say to them” twice, once in each of the first two verses? And why does it speak of “offering” the fire-offering but of “making” the lamb, a word that normally means producing something?


וגם תקריבו לשון רבים ותעשה לשון יחיד. והענין הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל מקום שנאמר צו הוא מיד ולדורות.7 (רבות במדבר פ״ז [פרק ז׳]).8
And also, “you shall offer” is in the plural, and “you shall make” is in the singular. The explanation is as our Sages, of blessed memory, said: wherever “command” is said, it applies immediately and for the generations (Bamidbar Rabbah, chapter 7).
A third question: “you shall offer” is addressed to many people, while “you shall make” is addressed to one. The answer to the first question comes from the Midrash’s rule that the word tzav, “command,” always means a mitzvah both for its own time and for all later generations.


וזהו כפל אמירה. ואמרת אליהם מיד והוא ענין הקרבנות שהקריבו בזמן שבהמ״ק [שבית המקדש] קיים. ואמרת להם היינו לדורות שתקנו תפלה כנגד תמידין.9
And this is the double “saying.” “And you shall say to them” [is for] immediately, and this is the matter of the offerings that were offered while the Holy Temple stood; “and you shall say to them” means for the generations, for [the Sages] instituted prayer corresponding to the daily (tamid) offerings.
So the doubled “and you shall say” covers both times. The first is for the offerings actually brought while the Temple stood; the second is for the generations after, when the Sages instituted the daily prayers in place of the daily offerings, as the Talmud (Berachos 26b) records.


והנה צ״ל איך התפלה כנגד תמידין שהן כבשים בני שנה והתפלה היא בקשת רחמים ואיך היא תמורת הקרבן.
Now, it needs to be understood how prayer corresponds to the daily offerings, which are yearling lambs; prayer is a request for mercy, so how is it in place of the offering?
This raises a deeper question. The daily offering was an animal, a yearling lamb, burned on the altar, while prayer is a person asking for mercy; what do they have in common, that one can stand in place of the other?


גם להבין מ״ש בקרבנות ריח ניחוח לשון נח״ר [נחת רוח] וגבי נח כתיב וירח ה׳ את ריח10 הניחוח.
[We] also [need] to understand what is written regarding the offerings, “a pleasing fragrance” (rei’ach nicho’ach), a term of gratification (nachas ruach); and regarding Noach it is written, “And Havayah smelled the pleasing fragrance.”
The Torah calls the offerings rei’ach nicho’ach, a “pleasing fragrance,” and nicho’ach is related to nachas ruach, satisfaction or gratification. After the Flood, too, the Torah says that G-d “smelled the pleasing fragrance” of Noach’s offering.


איזה נח״ר [נחת רוח] הוא מריח הקרבנות. (ועיין בזהר פ׳ נח דס״ה ע״א) אך הענין הוא. כי
What gratification is there from the fragrance of the offerings? (And see the Zohar, Parshas Noach, 65a.) But the explanation is this. For
How can the smell of a burning animal give G-d any satisfaction? The text refers to the Zohar on Parshas Noach, which describes the offerings joining every level with the next and raising each one higher, up to the Infinite One. The answer now begins.


הנה נודע11 שתכלית ירידת הנשמה לעוה״ז להתלבש בגוף בנה״ב [בנפש הבהמית] ירידה צורך עליה היא. והנה קודם שנברא העולם היה הוא ושמו בלבד.12
it is known that the purpose of the soul’s descent into this world, to be enclothed in a body, in the animal soul, is a descent for the sake of an ascent. Now, before the world was created, there was He and His Name alone.
The soul comes down into this world, into a body and an animal soul, not for the sake of the descent but for the higher ascent that follows: “a descent for the sake of an ascent.” To show what that ascent is, the maamar goes back to before creation, when, in the words of Pirkei deRabbi Eliezer (chapter 3), “there was He and His Name alone.”


שמו בגימט׳ [בגימטריא] רצון13 שהוא מקור ההשפעה וחיות הנבראים מפני שעלה ברצונו הפשוט להיות מלך שמו נק׳.14151617
“His Name” (shemo) has the numerical value of ratzon (will), which is the source of the flow of influence and of the life-force of the created beings; because it arose in His simple will to be King, it is called “His Name.”
“His Name” here is G-d’s will to create and to rule: shemo (שמו) and ratzon (רצון) both have the numerical value 346. This will to be King is the source of all the flow of life to created beings, and it is called His Name because it concerns His relation to others, not His own essence.




2וכמאמר יחיד חי העולמים מלך18 שהוא לבדו יחיד ומיוחד וחי העולמים אינו אלא בחי׳ מלך כו׳.
And as in the saying, “Single One, Life of the worlds, King”: that He alone is single and unique, and “Life of the worlds” is no more than the level of “King,” etc.
The blessing Baruch She’amar in the morning prayers calls G-d “Single One, Life of the worlds, King.” The maamar reads it as two levels: in Himself He is alone and unique, while being the “Life of the worlds,” the source of their life, belongs only to His aspect of King, His relation to those He rules.


וקודם שנברא העולם היה הוא ושמו בלבד שבחי׳ מלכותו היתה כלולה בא״ס ב״ה ממש ונק׳ אור א״ס ב״ה שהוא האור וזיו.
And before the world was created there was He and His Name alone, for the level of His Malchus (sovereignty) was included in the Infinite One (Ein Sof), blessed be He, Himself, and is called the Infinite Light (Or Ein Sof), blessed be He, which is the light and radiance.
Before creation, G-d’s Malchus, His kingship, had nothing to rule and was wholly absorbed in the Infinite One. In that state it is called the Infinite Light: light and radiance, which show the source but are not the source itself.


והי׳ [והיה] האור כלול במאור עצמו ואחר שנבה״ע [שנברא העולם] נעשה התפשטות האור והזיו להחיות הנבראים מאין ממש ליש בסדר השתלשלות המדרגות דרך עילה ועלול עד עוה״ז הגשמי
And the light was included in the Luminary itself. And after the world was created there came about the spreading forth of the light and radiance, to give life to the created beings, from absolute nothing (ayin) to something (yesh), in the order of the chain of descending levels (hishtalshelus), by way of cause and effect, down to this physical world,
Light first exists within its source, like rays still inside the sun. Creation means the light spreading out to give life to beings brought from absolute nothing into existence, level by level down the chain of worlds, each level the cause of the next, down to our physical world.


שהוא היש הגשמי ודבר נפרד ממש (ועמ״ש מזה בשיר השירים בד״ה קול דודי19 גבי פי׳ מלכותך מלכות כל עולמים).
which is the physical “something,” a thing truly separate. (And see what is written about this in Shir HaShirim, in the discourse beginning “The voice of my beloved,” regarding the explanation of “Your kingship is a kingship over all worlds.”)
At the bottom of the chain stands the physical “something” (yesh), which feels itself to be a truly separate thing. The parenthesis refers to the discourse “The voice of my beloved” in Likkutei Torah on Shir HaShirim, which explains “Your kingship is a kingship over all worlds” and also takes up “there was He and His Name alone.”


והוא ירידה גדולה לגבי האור20 והזיו שהיה כלול באור א״ס ב״ה ותכלית הירידה היא צורך עליה להיות מיש לאין שיהיה היש ג״כ בטל ונכלל באור א״ס ב״ה ממש.
And this is a great descent relative to the light and radiance that had been included in the Infinite Light, blessed be He. And the purpose of the descent is for the sake of an ascent: that there be [a passage] from something to nothing, so that the something, too, be nullified and included in the Infinite Light, blessed be He, itself.
For the light, being spread out into a world that feels separate is a great descent. Its purpose is the ascent that follows: that the “something” turn back toward the “nothing,” its source, until it too is nullified and included in the Infinite Light.


והיא העלי׳ [העליה] העיקרית שעליה נאמר לויתן זה יצרת לשחק בו21 שמזה נעשה שחוק וחדוה למעלה בביטול היש לאין.
And this is the principal ascent, of which it is said, “This Leviathan You formed to make sport (lesachek) with”: for from this there comes about laughter (sechok) and gladness above, through the nullification (bittul) of the something to nothing.
This return is the main ascent, and it brings joy above. The Psalm says that G-d formed the Leviathan “to make sport with”; the maamar reads this as the laughter and gladness above that come from the nullification of the something into nothing.


שהתהוות מאין ליש הוא ענין הבריאה. כמ״ש והחכמה מאין תמצא.22 וחכמה היא ראשית הגילוי מהשתלשלות העולמות.
For coming into being from nothing to something is the matter of creation, as it is written, “And wisdom is found from nothing (me’ayin)”; and Chochmah (wisdom) is the first revelation of the chain of descending worlds.
Bringing something out of nothing is creation itself, the normal order of things. Job’s question “where (me’ayin) is wisdom found?” is read as “wisdom is found from nothing”: Chochmah, the first revelation in the chain of worlds, comes out of the “nothing” above it.


משא״כ התהוות מיש לאין הוא דבר חדש ושינוי הטבע (ועמ״ש בביאור ע״פ הבאים ישרש),23 ועיקר השחוק והחדוה הוא משינוי והתחדשות כדרך שעושין לפני מלכים ושרים איזהו שינוי והתחדשות לשמחה ושחוק.
Whereas coming to be from something to nothing is a new thing and a change of nature. (And see what is written in the explanation on the verse “In days to come, he will take root.”) And the main [source of] laughter and gladness is from change and novelty, as is done before kings and nobles: some change and novelty, for joy and laughter.
Turning something back into nothing runs against nature, and so it is new. Joy comes from novelty, the way performers delight a king with something new and surprising. The parenthesis points to Torah Ohr’s explanation on “In days to come, he will take root,” which says that rising from something to nothing is a greater wonder than the descent of the chain of worlds.


וכמ״כ [וכמו כן] כתיב ותחדש פני אדמה ישמח24 ה׳ במעשיו (ועיין בסש״ב [בספר של בינונים] ס״פ ל״ג ונקרא לויתן כי לויתן הוא לשון חיבור כמו וילוו עליך וישרתוך25 בפ׳ קרח) (י״ח ג׳).
And likewise it is written, “You renew the face of the earth,” “Havayah will rejoice in His works.” (And see Sefer Shel Beinonim [Tanya], end of chapter 33. And it is called Leviathan because “Leviathan” is a term of joining, as in “and they shall join you and serve you,” in Parshas Korach) (18:3);
Psalm 104 links renewal with joy: “You renew the face of the earth,” and “Havayah will rejoice in His works.” The end of Tanya chapter 33 speaks of G-d’s joy when this lowly world is turned to light, and the name Leviathan means “joining,” as in “they shall join you,” said of the Levites (the words are in Numbers 18:2).


הנלוים על ה׳ לשרתו (בישעיה סי׳ נ״ו). וכך הוא ענין חיבור ודיבוק היש לאין ע״י הביטול.
“who join themselves to Havayah to serve Him” (in Isaiah, chapter 56). And such is the matter of the joining and cleaving of the something to the nothing, through the nullification.
Isaiah also speaks of those “who join themselves to Havayah to serve Him.” So the Leviathan stands for the “something” joining and cleaving to the “nothing,” which happens through bittul, setting aside its own separate existence.


והנה למטה ביטול היש לאין הוא ביטול גשמיות לרוחניות אך באמת למעלה גם בחי׳ הרוחניות הוא בחי׳ יש שאין לך עשב מלמטה26 שאין לו מזל27 כו׳
Now, below, the nullification of the something to nothing is the nullification of physicality to spirituality. But in truth, above, the level of spirituality, too, is a level of “something”; for “there is no blade of grass below that has no mazal (constellation),” etc.,
In our world, nullifying the “something” means the physical yielding to the spiritual. But above, even the spiritual is a “something” compared with what is higher, as the Midrash shows: every blade of grass has a mazal, a heavenly force that makes it grow.


והמזל מקבל משמרי האופנים28 והאופנים מקבלים מחיות הקדש שבמרכבה והחיות משרפים כו׳ שהמזל הוא בבחי׳ יש לגבי האופנים והאופנים לגבי חיות הקדש.2930
and the mazal receives from the guardians of the Ofanim, and the Ofanim receive from the holy Chayos of the Chariot, and the Chayos from the Serafim, etc.; so that the mazal is at the level of “something” relative to the Ofanim, and the Ofanim relative to the holy Chayos.
That mazal receives from the angels called Ofanim, who receive from the Chayos of the Chariot, who receive from the Serafim. Each is a “something,” a separate existence, compared with the one above it, so the ascent from something to nothing takes place at every level.




3וע״ז אמרו כל בעלי השיר31 יוצאין בשיר32 שהשירה והזמרה הוא בחי׳ שמחה ותענוג שהוא בחי׳ יציאתם מנרתקן הוא בחי׳ כלים
And of this they said, “All the masters of song go out with song”: for song and melody are the level of joy and delight, which is the level of their going out of their sheath, which is the level of the vessels
The Mishnah’s “all baalei hashir go out with the shir” is a law about animals that wear a collar (shir) going out with it on Shabbos; the maamar reads shir as “song.” Song expresses joy and delight, and joy is a going out: the angels leave the “sheath” of their vessels.


שלהם המגבילים אותם כידוע שכל החיות הנמשך לנבראים הוא בחי׳ אורות וכלים וע״י השיר שאומרים המלאכים יוצאים מבחי׳ כלים שלהם להתכלל באור א״ס ב״ה ממש
of theirs that limit them; as is known, all the life-force drawn to the created beings is the level of lights and vessels. And through the song that the angels say, they go out of their level of vessels, to be included in the Infinite Light (Or Ein Sof), blessed be He, itself,
All the life given to created beings comes as light held in vessels, and the vessels define and limit it. In their song the angels rise beyond their vessels, beyond their own measure, to be absorbed in the Infinite Light.


כי שם עוז וחדוה במקומו3334 (ועמ״ש מענין השיר בד״ה יבל הוא35 בפ׳ בראשית36 ובד״ה מזמור שיר חנוכת הבית).37
for there, “strength and gladness are in His place.” (And see what is written about the matter of song in the discourse beginning “Yaval, he was,” in Parshas Bereishis, and in the discourse beginning “A psalm, a song of the dedication of the House.”)
The verse “strength and gladness are in His place” puts joy in G-d’s own “place,” the level the angels reach through song. The parenthesis points to two other discourses on song: one in Torah Ohr on Bereishis, and one in Likkutei Torah on V’Zos HaBerachah that discusses the song of angels and souls.


והנה עיקר הביטול יש לאין הוא במעשה הקרבנות שנפש הבהמות הוא מבחי׳ פני שור מהשמאל.38
Now, the principal nullification (bittul) of something to nothing is in the act of the offerings, for the soul of the animals is from the level of “the face of an ox on the left.”
The fullest nullification of something into nothing is in the offerings. The life-force of an animal comes from “the face of an ox on the left,” one of the four faces of the Chariot in Ezekiel’s vision.


וע״י הקרבן עולה ונכללת בשרשה בבחי׳ פני שור שבמרכבה ולכן היה השיר על הקרבן וכמ״ש מזה בד״ה ושם אחיו יובל39,40 ומשם הוא עולה למעלה מעלה עד רום
And through the offering it ascends and is included in its root, in the level of the “face of an ox” of the Chariot; and therefore the song was [sung] over the offering, as is written about this in the discourse beginning “And his brother’s name was Yuval.” And from there it ascends higher and higher, up to the summit
When the animal is offered, its life-force rises back to its root, the ox-face of the Chariot. That is why the Levites sang over the offerings, a point discussed in the Torah Ohr discourse on Yuval, “the father of all who play the harp.” From there the offering rises higher still.


המעלות ע״י ארי׳ [אריה] דאכיל קרבנין4142 דכמו שלמטה הקרבתה הוא ע״י הכהן איש החסד כך מעורר למעלה בחי׳ חסד אריה דאכיל קרבנין וגבוה מעל גבוה43 בחי׳ חסד עליון בחי׳ וימינו תחבקני44 להתכלל באור א״ס ב״ה ממש.
of the heights, through “the lion that consumes the offerings”: for just as below, its offering is through the kohen, the man of Chesed (kindness), so it arouses above the level of Chesed, “the lion that consumes the offerings,” and “higher than the high,” the level of supernal Chesed, the level of “and His right hand embraces me,” to be included in the Infinite Light, blessed be He, itself.
The Zohar speaks of the image of a lion seen consuming the offerings on the altar. The kohen, the man of Chesed, offers below and so arouses the Chesed of “the lion” above, and higher still the supernal Chesed of “His right hand embraces me,” until the offering is absorbed in the Infinite Light.




Section 2 · ¶4
Prayer as offering: the Serafim’s bread
4וכך הוא ענין התפלה. כי הנה נודע שמיכאל שר הגדול מקריב4546 נשמותיהן של ישראל47 ע״ג [על גבי] המזבח.
And such is the matter of prayer. For it is known that Michael, the great prince, offers the souls of Israel upon the altar.
Prayer works the way the offerings do. The Talmud speaks of Michael, the great angelic prince, offering upon the heavenly altar, and Tosafos (end of Menachos) brings the Midrash that what he offers are the souls of the righteous.


וכמאמר ואשי ישראל ותפלתם48 ולמטה בהתלבשות בגוף הגשמי הוא בחי׳ אה״ר [אהבה רבה] הבא׳ [הבאה] מלמעלה בתפלתם להעלותם ולקשר נפשם של ישראל באלקים חיים ולדבקה באור א״ס ב״ה ממש.
And as in the saying, “and the fire-offerings of Israel and their prayer.” And below, in [their] enclothement in the physical body, this is the level of great love (ahavah rabbah) that comes from above in their prayer, to raise them up and to bind the soul of Israel with the living G-d, and to cleave to the Infinite Light (Or Ein Sof), blessed be He, itself.
The Amidah’s blessing Retzeh asks G-d to accept “the fire-offerings of Israel and their prayer.” Below, in a soul clothed in a body, this offering is ahavah rabbah, a great love that comes from above during prayer and lifts the soul to bind it with the living G-d and the Infinite Light.


וזהו לחמי לאשי49, פי׳ לאשי לאש שלי ששורפים ובוערים אלי דהיינו השרפים שהם בחי׳ יקד יקוד אש50 בוערה בלבם תמיד בתשוקה גדולה ונפלאה ובאהבה עזה כרשפי אש51 להבטל ולהכלל באור א״ס ב״ה מחמת השגתם הגדולה
And this is [the meaning of] “My bread for My fire-offerings.” “For My fire-offerings” (le’ishai) means “for My fire”: those who burn and blaze toward Me, namely the Serafim, who are the level of a kindled blaze, a fire burning in their heart constantly with a great and wondrous yearning and with an intense love, like flashes of fire, to be nullified and included in the Infinite Light, blessed be He, because of their great comprehension,
Now “My bread for My fire-offerings” is read anew: le’ishai, “for My fire,” refers to the Serafim, whose name means “the burning ones.” Their great comprehension of G-d makes them burn with constant yearning and fiery love to dissolve into the Infinite Light.


שהם בעולם הבריאה שהוא למעלה מעולם היצירה ועשיה (ועמ״ש בד״ה ונקדשתי52 בתוך בנ״י [בני ישראל]53 בענין כת אחת אומרת קדוש פעם א׳ ובד״ה שחורה אני ונאוה)5455 והקרבן נעשה להם56 בחינת לחם,
for they are in the World of Beriah (Creation), which is above the World of Yetzirah (Formation) and [of] Asiyah (Action). (And see what is written in the discourse beginning “And I shall be sanctified in the midst of the children of Israel,” regarding “one band says ‘holy’ once,” and in the discourse beginning “I am black, yet comely.”) And the offering becomes for them the level of bread,
The Serafim belong to Beriah, the World of Creation, above Yetzirah and Asiyah, and so their comprehension is greater. The parenthesis points to two other discourses, on “And I shall be sanctified” (about the angelic band that says “holy” only once) and on “I am black, yet comely.” The offering becomes “bread” for the Serafim.


כי אין לך עשב מלמטה כו׳ והמזל מקבל משמרי האופנים והאופנים מחיות הקדש שבמרכבה והחיות מהשרפים. ולכן בהעלות הקרבן למעלה עולה ונכלל עד בחי׳ שרפים ונעשה להם בחינת לחם.
for “there is no blade of grass below,” etc., and the mazal receives from the guardians of the Ofanim, and the Ofanim from the holy Chayos of the Chariot, and the Chayos from the Serafim. Therefore, when the offering is raised up above, it ascends and is included up to the level of the Serafim, and becomes for them the level of bread.
The chain of the mazal shows how: the earth’s growth depends on the mazal, the mazal on the Ofanim, the Ofanim on the Chayos and the Chayos on the Serafim. So the life-force of the offering, rising up this chain, reaches the Serafim and becomes their food.


כמו בחי׳ לחם המתעכל במעי האדם ונעשה כבשר ודם האדם ממש עד שנעשה לו מזון ומוסיף לו כח וחיות.
Like the level of bread, which is digested in a person’s innards and becomes like the very flesh and blood of the person, until it becomes nourishment for him and adds strength and life-force to him.
Bread shows what “food” means here: it is digested and actually becomes the flesh and blood of the one who eats it, adding to his strength and life.


כך הקרבן מתעכל ונכלל בחיות ושרפים עד שנעשה להם מזון ומוסיף כח וחיות בשרפים להעלותם ולאשתאבא בגופא דמלכא57 ממש
So the offering is digested and included in the Chayos and Serafim, until it becomes nourishment for them and adds strength and life-force in the Serafim, to raise them up, and to be absorbed in the very body of the King
In the same way the offering is absorbed into the Chayos and the Serafim and gives them new strength, so that they rise higher and are “absorbed in the very body of the King,” the Zohar’s expression for complete union with G-d.


(ועמ״ש באגה״ק [באגרת הקודש] סד״ה איהו וחיוהי58 ועמ״ש בביאור ע״פ כי כאשר השמים59 החדשים60 ובד״ה כה אמר כו׳ ונתתי לך61 מ הלכים בין העומדים):62
(and see what is written in Iggeres HaKodesh, at the end of the discourse beginning “He and His life-forces”; and see what is written in the explanation on the verse “For as the new heavens,” and in the discourse beginning “Thus says,” etc., “And I will give you places to walk among those who stand”):
The parenthesis lists three places for further study: Iggeres HaKodesh, epistle 20, on “He and His life-forces are one”; the Torah Ohr explanation on “For as the new heavens”; and the Torah Ohr discourse on the verse that sets “those who walk” among “those who stand.”




Section 3 · ¶5–6
Why a lamb: mercy and wool
5ב אך להבין למה בא קרבן התמיד מן הכבש. הענין הוא שעם היות שהחיות של נפש הבהמות יורד ונמשך מבחינת פני שור שבמרכבה ולשם הוא עולה.
2. But [we need] to understand why the daily (tamid) offering came from the lamb. The explanation is that although the life-force of the animals’ soul descends and is drawn from the level of the “face of an ox” of the Chariot, and it is to there that it ascends,
Section 2 takes up the second question: why was the daily offering a lamb? Every animal’s life-force comes from the ox-face of the Chariot and returns there when it is offered, so one might expect any animal, or an ox, to serve.


מ״מ בחר ה׳ בכבשים דוקא. שכבש יש לו קול רחמים מדתו של יעקב וגם הכבש יש לו צמר בעורו שממנו רוב המלבושים. כמ״ש ומגז כבשים יתחמם.63
nevertheless G-d chose lambs specifically. For the lamb has a voice of mercy, the attribute of Yaakov; and also, the lamb has wool on its skin, from which [come] most garments, as it is written, “and from the fleece of lambs he would be warmed.”
The lamb has two special qualities. Its bleating sounds like a plea for pity, which links it to mercy, the attribute of Yaakov; and its skin grows wool, from which most clothing is made, as Job says he warmed the poor with the fleece of his lambs.




6ולמעלה הנה העור הוא ענין הרקיע שממנו נמשכין בחי׳ צירופי אותיות שהם בחינת שערות שע״ז אמרז״ל [אמרו רבותינו זכרונם לברכה] שהמלאך סנדלפון קושר כתרים64 לקונו מצרופי אותיות התפלה והדברים עתיקים65 ואין להאריך.
And above, the skin is the matter of the firmament (rakia), from which are drawn forth the level of the combinations of letters, which are the level of hairs; of which our Sages, of blessed memory, said that the angel Sandalfon ties crowns for his Maker from the combinations of the letters of prayer. And “the matters are ancient,” and we need not elaborate.
Above, the skin corresponds to the rakia, the firmament that divides one level from the next, and the hair that grows through it corresponds to combinations of letters, the divine “speech” that issues forth. The Talmud says that the angel Sandalfon ties crowns for his Maker; the maamar says he makes them from the letters of prayer, and “the matters are ancient,” deep, and not elaborated here.


אך הבשר והחלב והדם וגידים ועצמות של התמיד הי׳ [היה] עולה כולה כליל ע״ג [על גבי] המזבח. אבל העור עם הצמר ניתן לכהן המקריב.
However, the flesh, the fat, the blood, the sinews and the bones of the daily offering would all go up, entirely, upon the altar; but the skin with the wool was given to the kohen who offered it,
In the daily burnt-offering, everything went up on the altar, the flesh, fat, blood, sinews and bones, except the skin with its wool, which was given to the kohen who brought it.


כמ״ש עור העולה אשר הקריב66 לכהן67 כו׳. לפי שאינו יכול ליכלל עם חיות הנפש הבהמית
as it is written, “the skin of the burnt-offering that he offered, to the kohen,” etc. Because it cannot be included with the life-force of the animal soul
The Torah states this law: the skin of a burnt-offering belongs to the kohen who offered it (Leviticus 7:8). In the maamar’s terms, the skin cannot be included with the animal’s life-force as the inner parts can.


כמו הבשר והחלב ודם ועצמות וגידין ולכן אינו נשרף עמהם. אלא כולה ניתן לכהן המקריב כמו שהוא בשלימות עם הצמר.
as the flesh, the fat, the blood, the bones and the sinews [can], therefore it is not burned with them; rather, all of it is given to the kohen who offers [it], just as it is, whole, with the wool.
So the skin is not burned with the rest but given whole, wool and all, to the kohen. The skin and the wool, which stand for the firmament and the letters, have their own role, which the maamar takes up later.




Section 4 · ¶7–9
Bones, sinews and flesh
7והנה ביאור ענין בשר גידין ועצמות למעלה עד״מ. יובן ממ״ש בספרי חכמת הניתוח68 שהתהוות העצמות נמשך מהמוח והתהוות הבשר הוא מהדם69 שמשכנו בלב שממנו נעשה בשר. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לובן שממנו עצמות70 כו׳.
Now, the explanation of the matter of flesh, sinews and bones above, by way of analogy, will be understood from what is written in the books of the science of anatomy: that the formation of the bones derives from the brain, and the formation of the flesh is from the blood, whose dwelling-place is in the heart, [and] from which flesh is made. And as our Sages, of blessed memory, said, “the white, from which [come] the bones,” etc.
To explain flesh, sinews and bones “above,” the maamar uses an analogy from anatomy as it was then taught: the bones form from the brain, and the flesh from the blood, whose seat is the heart. The Talmud (Niddah 31a) likewise says that the father’s “white” forms the bones and, the Kehot note adds, the mother’s “red” the flesh.


והנה הלב הוא מקום משכן המדות אהוי״ר [אהבה ויראה] כו׳. שהן הן בחי׳ רתיחת הדמים שבלב הגשמי אהבה רעה תאוות גשמיות כו׳ ונצוח כו׳.
Now, the heart is the place where the emotive attributes (middos), love and awe, etc., dwell; and they are the very level of the boiling of the blood in the physical heart: evil love, physical cravings, etc., and [the urge to] prevail, etc.
The heart is the seat of the emotions, love and awe. In the physical heart they appear as the “boiling of the blood”: coarse love, physical cravings, the urge to win, and the like.


וכך למעלה מחנה מיכאל באהבה עזה ומחנה גבריאל כו׳ הן הן בחי׳ הבשר הנמשך מן הדם שבלב
And so above: the camp of Michael, with intense love, and the camp of Gavriel, etc., are the very level of the flesh that is drawn from the blood in the heart
The same holds among the angels: the camp of Michael, with its intense love, and the camp of Gavriel are the “flesh” above, emotions drawn from the “blood of the heart.”


(ועמ״ש מזה בד״ה בהעלותך7172 בענין חייך שלך גדול משלהם73 ובד״ה והי׳ [והיה] מדי חדש74 כו׳ בענין יבא כל בשר להשתחוות) אך הדעת והשגה שמשיגים בגדולת א״ס ב״ה כל חד לפום שיעורא דיליה.
(and see what is written about this in the discourse beginning “When you kindle,” regarding “By your life, yours is greater than theirs,” and in the discourse beginning “And it shall be, from one new moon,” etc., regarding “all flesh shall come to bow down”). But the knowledge (daas) and comprehension with which they comprehend the greatness of the Infinite One (Ein Sof), blessed be He, each one according to his own measure
The parenthesis points to two discourses: on “When you kindle,” where G-d tells Aharon “yours is greater than theirs,” and on “all flesh shall come to bow down.” Then the maamar turns to the angels’ knowledge and comprehension of G-d’s greatness, each according to his capacity.


ולפי מדרגתו הוא בחי׳ העצמות שבאין מן המוח75 (וע׳ ברע״מ [ברעיא מהימנא] פ׳ שופטים76 דער״ה ע״א מענין עצמות ובשר).77
and according to his level, is the level of the bones, which come from the brain. (And see the Raaya Mehemna, Parshas Shoftim, 275a, on the matter of bones and flesh.)
That comprehension is the “bones,” which come from the brain. The text cites the Raaya Mehemna on Shoftim, which speaks of bones as against flesh, sinews and skin.


והנה הגם שהמדות הן לפי הדעת והשגה כי לפי שכלו יהולל איש.78 קטן לפי קטנו וגדול לפי גדלו.
Now, although the emotive attributes are according to the knowledge and comprehension, for “a man is praised according to his intellect,” the small according to his smallness and the great according to his greatness,
Emotions grow according to understanding, as Proverbs says, “a man is praised according to his intellect”: a small mind has small feelings and a great mind great ones.


מ״מ לא כל הדעת והשגה מלובשת במדות שהרי ההשגה היא בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳.79
nevertheless, not all the knowledge and comprehension is enclothed in the emotive attributes; for the comprehension is of the greatness of the Infinite One, blessed be He, who, as is His Name, so is He: He has no end, etc.
Yet not all of the understanding enters the emotions. The comprehension is of the greatness of the Infinite One, which, as its name says, has no end.




8ומלכותך מלכות כל עולמים למעלה עד אין קץ ולמטה עד אין תכלית אין לו תחלה ואין לו תכלה כו׳.
And “Your kingship is a kingship over all worlds”: above, without limit, and below, without end; He has no beginning and no end, etc.
Psalm 145 says that G-d’s kingship is “a kingship over all worlds,” without limit above or below, without beginning or end. This shows how far beyond any emotion the comprehension of His greatness reaches.


וכן וממשלתך בכל דור ודור שבכל עולמים ובכל דור ודור שהן בחי׳ עולם ונפש וגם בחי׳ שנה נמשכה הארת אור א״ס ב״ה. כמ״ש לית אתר פנוי מיניה8081 ממש.8283
And likewise, “and Your dominion is in every generation”: for in all worlds and in every generation, which are the levels of world and soul, and also the level of year, the radiance of the Infinite Light (Or Ein Sof), blessed be He, is drawn forth; as it is written, “there is no place empty of Him” at all.
The verse goes on, “and Your dominion is in every generation.” The maamar reads “worlds” and “generations” as world, soul and year, that is, space, person and time, all filled with the Infinite Light, for, as the Tikkunei Zohar says, “there is no place empty of Him.”




9וא״כ אם היתה כל ההשכלה מלובשת במדות שבלב לא היה ביכולת המדות אוי״ר [אהבה ויראה] כו׳ להכיל ולהגביל ההשגה כלל
If so, were all the intellectual insight enclothed in the emotive attributes (middos) of the heart, the emotive attributes, love and awe, etc., would not be able to contain and delimit the comprehension at all;
Since the comprehension is of the Infinite, if all of it entered the emotions they could not hold it at all. Love and awe are limited, and they cannot contain or give shape to what has no limit.


אלא היו מתבטלים ממציאותם, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] הושיט אצבעו הקטנה84 ביניהם ושרפן כו׳ אלא ההשגה המתלבשת במדות היא בחי׳ הארה מצומצמת מעט מזעיר מהשגה שבמוח הנמשכת להתלבש
rather, they would be nullified out of their existence, as our Sages, of blessed memory, said: “He stretched out His little finger among them and burned them,” etc. Rather, the comprehension that is enclothed in the emotive attributes is the level of a contracted glimmer, a tiny bit of the comprehension in the brain, which is drawn to be enclothed
They would simply cease to exist, as in the Talmud’s account (Sanhedrin 38b) of the angels who objected to the creation of man, when G-d “stretched out His little finger among them and burned them.” So only a small, contracted glimmer of the mind’s comprehension passes into the heart.


בלב מקום המדות והם הם בחי׳ גידין ועורקים המחברים העצמות עם הבשר כמ״ש להודיע לבני האדם85 גבורותיו הן הגבורות והצמצומים כמו דרך גידים דקים עד״מ
in the heart, the place of the emotive attributes; and these are the very level of the sinews and blood vessels that connect the bones with the flesh. As it is written, “to make known to the sons of man His mighty acts (gevuros)”: these are the restraints (gevuros) and the contractions (tzimtzumim), as though through thin sinews, by way of analogy.
The channels through which that glimmer passes are the “sinews and blood vessels” that join bones to flesh, intellect to emotion. The Psalm’s “to make known to the sons of man His gevuros” is read as the restraints and contractions through which the light passes, as though through thin sinews.


(וענין גידים אלו י״ל [יש לומר] שזהו בחי׳ מ״ט שערי בינה86 שהוא מה שיוצא אור ההשגה ממוח תבונתו ונמשך ומתפשט בלב כמ״ש בד״ה עיני כל.8788 גם ע״ד שנתבאר בד״ה כי קרוב אליך הדבר8990 בענין מ״ש ובחרת בחיים כו׳
(And as for these sinews, it can be said that this is the level of the forty-nine gates of Binah (understanding), which is the light of comprehension going out from the brain of one’s understanding and being drawn and spreading into the heart, as is written in the discourse beginning “The eyes of all.” Also along the lines of what was explained in the discourse beginning “For the matter is near to you,” regarding what is written, “and you shall choose life,” etc.,
The parenthesis suggests that these sinews are the forty-nine gates of Binah, which the Talmud (Rosh Hashanah 21b) says were given to Moshe: the light of understanding going out from the mind and spreading into the heart, as explained in the discourse “The eyes of all.” It then adds a parallel from the discourse “For the matter is near to you,” on “and you shall choose life.”


לאהבה את9192 ה׳ שהבחירה היא בשכלו והאהבה היא בלב והבחירה קודם לאהבה והוא בחי׳ והשבות אל לבבך9394 והיינו ענין מדות שבשכל מ״ט שערי בינה שמהם נמשך ומתפשט במדות שבלב. לחבר הלב עם המוח. ובזהר הרקיע)
“to love Havayah”: for the choice is in one’s intellect and the love is in the heart, and the choice precedes the love; and this is the level of “and you shall take it to your heart.” And this is the matter of the emotive attributes within the intellect, the forty-nine gates of Binah, from which it is drawn and spreads into the emotive attributes in the heart, to connect the heart with the brain. And in Zohar HaRakia)
There the choice is a decision of the mind, while the love it leads to is in the heart, and the choice comes first: “and you shall take it to your heart.” This is the emotion within the intellect, the forty-nine gates of Binah, which spreads into the emotions of the heart and joins heart to mind.


(בראשית נ״א) כ׳ [כתב] הגידים והעורקים הם צנורות שהם מעבר לאור פנימי הנק׳ רצון האור הוא רצון והמעבר שהוא הכלי נקרא צנור אותיות רצון. ועיין בפרשה ויחי (רל״ד ב׳) ע״פ ואגידה לכם:9596
(Bereishis, 51) he writes that the sinews and blood vessels are channels (tzinoros), which are a passageway for the inner light that is called will (ratzon): the light is ratzon, and the passageway, which is the vessel, is called tzinor, the letters of ratzon. And see in Parshas Vayechi (234b), on the verse “and I will tell you (ve’agidah lachem)”:
Zohar HaRakia, a Kabbalistic commentary on the Zohar, says the sinews and vessels are tzinoros, channels for the inner light called ratzon, will: tzinor (צנור) and ratzon (רצון) have the same letters. Ve’agidah shares its letters with gid, a sinew, and the Zohar on Vayechi calls that word “a secret of wisdom,” because in it the gimmel and the dalet come together without separation.




Section 5 · ¶10–15
Prayer’s bones, blood and fat
10ג ומעתה יובן ענין זה ג״כ בתפלה שכנגד הקרבנות שההתבוננות בגדולת א״ס ב״ה איך דכולא קמיה כלא ממש חשיבי97 ואין ערוך אליו אפילו כערך טפה מים אוקינוס כנ״ל הוא בחי׳ העצמות.
3. And now this matter will be understood also in prayer, which corresponds to the offerings. The contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, how “all before Him are considered as truly nothing,” and there is no comparison to Him, not even like the proportion of a drop to the waters of the ocean, as mentioned above, is the level of the bones.
Section 3 applies the analogy to prayer, which corresponds to the offerings. Contemplating how everything before G-d is truly as nothing, less than a drop compared with the ocean, is the “bones” of prayer.


כשההתבוננות היא בבחי׳ דעת התקועה בחוזק בקביעות תמיד ולא שתהא חולפת ועוברת אחר התפלה רק בהתמדה והעמקה מעומקא דלבא באמת לאמתו
When the contemplation is at the level of knowledge (daas) that is firmly fixed, permanently and constantly, and not such that it passes and goes away after prayer, but with constancy and depth, from the depth of the heart, in absolute truth
But only if the contemplation is fixed firmly in the mind, a knowledge (daas) that stays constant and does not fade when prayer is over, deep and true, from the depth of the heart.


(וזהו כענין מ״ש במ״א בענין משכיל לאיתן98 שאיתן הוא קשה99 וחזק100 כו׳) שמהדעת הזה נמשכה הארה דרך גידים דקין לבחי׳ בשר הנמשכת מבחי׳ דם הלב
(and this is like the matter of what is written elsewhere regarding “A maskil of Eisan,” that eisan is hard and strong, etc.), then from this knowledge a glimmer is drawn, by way of thin sinews, to the level of flesh, which is drawn from the level of the blood of the heart,
The parenthesis compares “Eisan” in Psalm 89, a word meaning hard and strong, as the Mishnah uses it. From such firm knowledge a glimmer passes through the thin “sinews” to the “flesh,” the emotions that come from the blood of the heart.


שהוא מקור המדות שבנה״ב [שבנפש הבהמית] אהבה רעה ותאוות גשמיות ונצוח והתפארות כנ״ל לאכפייא לון ולהפכן לקדושת
which is the source of the emotive attributes (middos) of the animal soul: evil love and physical cravings, and [the urge to] prevail and self-glorification, as mentioned above; to subdue them and to transform them to the holiness of
This “flesh” is the source of the animal soul’s emotions: coarse love, physical cravings, the urge to win and to glorify oneself. The glimmer of knowledge is meant first to subdue them (iskafya) and then to transform them into holiness.


הנה״א [הנפש האלקית] המשכלת ומתבוננת בגדולת א״ס ב״ה וכמ״ש בכל לבבך בשני יצריך101102 שגם היצה״ר [היצר הרע] שמשכנו בלב בחלל השמאלי המלא דם ישוב לאהבתו ית׳ (ועיין בזהר ויקרא)
the G-dly soul, which understands and contemplates the greatness of the Infinite One, blessed be He. And as it is written, “with all your heart (levavecha)”: with both your inclinations; for the evil inclination, too, whose dwelling is in the heart, in the left chamber, which is full of blood, will turn to the love of Him, may He be blessed. (And see the Zohar, Vayikra)
They are turned to the holiness of the G-dly soul, which understands G-d’s greatness. The Mishnah reads “with all your heart (levavecha),” written with a double letter, as “with both your inclinations”: even the evil inclination, housed in the blood-filled left chamber of the heart, will turn to love G-d.


(כ״ד103 א׳) וברע״מ [וברעיא מהימנא] פ׳ צו (ל״ג ב׳)104 מענין עצם מעצמי ובשר מבשרי105106107108 ועוד מזה ברע״מ [ברעיא מהימנא] ס״פ תצא (רפ״א109 א׳) ובזהר בפ׳ אחרי (ע״ח110 א׳).
(24a), and the Raaya Mehemna, Parshas Tzav (33b), on the matter of “bone of my bones and flesh of my flesh”; and more on this in the Raaya Mehemna, end of Parshas Teitzei (281a), and in the Zohar, Parshas Acharei (78a).
The Zohar passages cited here discuss “bone of my bones and flesh of my flesh,” Adam’s words about Chavah, as a pairing of bones and flesh.


ובמ״א בזהר בראשית (כ״ו111 א׳) פי׳ דעצם מעצמי ובשר מבשרי זהו שכינתא עילאה ושכינתא תתאה112 ועמ״ש מזה בד״ה שיר השירים.113114
And elsewhere, in the Zohar, Bereishis (26a), it explains that “bone of my bones and flesh of my flesh” is the supernal Shechinah and the lower Shechinah. And see what is written about this in the discourse beginning “The Song of Songs.”
Elsewhere the Zohar on Bereishis explains “bone of my bones” and “flesh of my flesh” as the supernal Shechinah and the lower Shechinah, a theme developed in the Likkutei Torah discourse “The Song of Songs.”


וענין זה הוא מבואר בק״ש [בקריאת שמע] שמע ישראל115 לשון הבנה איך שה׳ אלקינו הוא אחד ממש ואין עוד מלבדו בשמים ממעל116117 כו׳
And this matter is explained in the recital of the Shema: “Hear, O Israel,” a term of understanding: how Havayah our G-d is truly One, and there is nothing else besides Him, “in the heavens above,” etc.;
The same idea is in the Shema. Shema, “hear,” also means “understand”: one is to grasp that Havayah our G-d is truly one, and that nothing else exists besides Him, in the heavens above or on the earth below.


שהחיות הנמשך בשמים ובארץ הוא רק כי ה׳ אלקינו הוא אלקים118119 בחי׳ צמצום כו׳ (וכמ״ש בד״ה אלה תולדות יצחק).120 וכטפה מים אוקינוס כו׳.
for the life-force that is drawn into the heavens and the earth is only because Havayah our G-d is Elokim, the level of tzimtzum (contraction), etc. (And as is written in the discourse beginning “These are the generations of Yitzchak.”) And like a drop to the waters of the ocean, etc.
All the life-force in heaven and earth comes only through Elokim, the Name of contraction, which hides and limits the light. So the life of all the worlds is like a single drop compared with the ocean.


והטפה חיות ההוא היא כלולה ומיוחדת במאצילה ממש בבחי׳ סוכ״ע שלמעלה מן ההשתלשלות שרוחניות וגשמיות שוין לפניו כחשיכה כאורה121 שמזה ברוך ונמשך בהשתלשלות המדרגות בבחי׳ ממכ״ע [ממלא כל עלמין] בחינת שם כבוד מלכותו להיות עילה ועלול רוחניות וגשמיות.
And that drop of life-force is included and united with its Emanator Himself, in the level of the light that encompasses all worlds (sovev kol almin), which is above the chain of descent (hishtalshelus), before Whom spirituality and physicality are equal, “as darkness, so light”; from which it is “blessed” (baruch) and drawn down in the chain of descending levels, in the level of the light that fills all worlds (memalei kol almin), the level of “the Name of the glory of His kingship,” so as to be cause and effect, spiritual and physical.
And even that drop remains one with its source, in the level of sovev, above the chain of worlds, before which “darkness and light are alike.” From there it is “blessed,” that is, drawn down, as memalei, the light that fills the worlds, called “the Name of the glory of His kingship,” so that cause and effect, spiritual and physical, can exist.




11ואי לזאת ואהבת את122 ה׳ אלקיך שיהיה הוי׳ ממש אלקיך להיות נכלל באור א״ס ב״ה בתשקוקה וצמאון, ולא יהיה לו חפץ ורצון אחר זולתו ית׳ כלל.
And therefore, “You shall love Havayah your G-d”: that Havayah Himself be your G-d, so as to be included in the Infinite Light (Or Ein Sof), blessed be He, with yearning and thirst; and that he have no other desire and will at all apart from Him, may He be blessed.
Therefore the Torah says, “You shall love Havayah your G-d”: that Havayah Himself, and not only the contracted light of Elokim, become “your G-d.” One should long and thirst to be absorbed in the Infinite Light and want nothing else at all.


וכמ״ש מי לי בשמים123 ועמך לא חפצתי כו׳ כי באמת אין עוד מלבדו ולמי יחפוץ זולתו.
As it is written, “Whom do I have in heaven? And besides You I desire nothing,” etc.; for in truth there is nothing else besides Him, and whom would one desire apart from Him?
As the Psalm says, “Whom do I have in heaven? And besides You I desire nothing.” Since in truth nothing exists besides Him, there is nothing else to want.




12והתעוררות אהבה זו בלב איש הוא בחינת דם הקרבן כי מלבד בשר גידין ועצמות שבקרבן שהקריבו ע״ג [על גבי] המזבח עוד הקטירו החלב וזרקו את הדם ע״ג [על גבי] המזבח.
And the arousal of this love in a person’s heart is the level of the blood of the offering. For besides the flesh, sinews and bones of the offering, which they offered upon the altar, they also burned the fat and dashed the blood upon the altar.
This love, aroused in the heart, is the “blood” of the offering. Besides offering the flesh, sinews and bones, the kohanim burned the fat and dashed the blood upon the altar.


וזריקת הדם הוא בחי׳ אהבה עזה הנמשכת מהתבוננות בגדולת א״ס ב״ה במס״נ [במסירות נפש] באחד124 ממש בדעת התקועה בחוזק
And the dashing of the blood is the level of intense love, which is drawn from contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, with self-sacrifice (mesirus nefesh) in the very “One,” with knowledge (daas) that is firmly fixed;
The dashing of the blood is the intense love that comes from contemplating G-d’s greatness: a readiness to give up one’s soul at “One” in the Shema, grounded in firmly fixed knowledge.


כי גם אהבה זו היא בחי׳ רתיחת הדמים (ועמ״ש מענין זה בד״ה בכ״ה בכסלו בפ׳ וישב בענין דם התמיד קודם להטבת שתי נרות125 כו׳)
for this love, too, is the level of the boiling of the blood. (And see what is written on this matter in the discourse beginning “On the twenty-fifth of Kislev,” in Parshas Vayeshev, regarding “the blood of the daily offering precedes the trimming of two lamps,” etc.)
This love, too, is a “boiling of the blood,” a fire in the heart. The parenthesis points to the discourse for the twenty-fifth of Kislev, which takes up the order of the Temple service in which the blood of the daily offering came before the trimming of two of the Menorah’s lamps.


והיינו לפי שהדעת וההתבוננות עצמה שהיא בחי׳ עצמות היא בחי׳ קרירות כי המוח מים וליחות כו׳.
That is, because the knowledge and the contemplation itself, which is the level of bones, is the level of coolness, for the brain is water and moisture, etc.
Why is love the “blood” and not the “bones”? Because knowledge and contemplation, the “bones,” are cool by nature: the brain is made of water and moisture.


אבל אהבה שבלב מקום משכן הדמים שם יסוד האש והצמאון כו׳ (ועמ״ש בד״ה והיה לכם לציצית)126
But the love in the heart, the dwelling-place of the blood: there is the element of fire, and the thirst, etc. (And see what is written in the discourse beginning “And it shall be for you as tzitzis.”)
Love lives in the heart, the seat of the blood, where the element of fire and thirst is found. The parenthesis points to the discourse “And it shall be for you as tzitzis.”


והוא מ חמת התבוננות התקועה בחוזק באמת לאמתו בקרב איש ולב עמוק127 עד שימסור נפשו ממש באחד שלא יחפוץ חפץ ורצון אחר זולתו
And this is because of contemplation that is firmly fixed, in absolute truth, “within a man, and a deep heart,” until he gives over his very soul in “One,” so that he desire no other desire and will apart from Him,
That fire comes from contemplation fixed firmly and truly “within a man, and a deep heart” (Psalms 64:7), until he is ready to give up his soul at “One” and want nothing but G-d.


ית׳, ואי לזאת תגדל התשוקה והצמאון בלב בהתגלות אהבה כרשפי אש ממש בכל לבבך128 כל לבו וכל חפצו לאהבת ה׳ בכלות הנפש ממש
may He be blessed. And therefore the yearning and thirst grow great in the heart, in a revelation of love like actual flashes of fire, “with all your heart”: all his heart and all his desire for the love of G-d, with a true expiry of the soul (kelos hanefesh).
So the yearning and thirst grow into a revealed love like flashes of fire, “with all your heart,” all his heart and desire for G-d, to the point of kelos hanefesh, the soul’s longing to expire into G-d.


ואח״כ והיו הדברים האלה אשר אנכי מצוך היום על לבבך129 הוא בחינת הקטר החלב והשמנונית שבבהמה וכן באדם הגשמי כי ירעב130 לאכול ע״י רתיחת הדמים.
And afterward, “And these words, which I command you today, shall be upon your heart”: this is the level of burning the fat and the fatness of the animal. And likewise in the physical person, “when he is hungry” to eat, [it is] through the boiling of the blood.
After this comes “And these words, which I command you today, shall be upon your heart,” which corresponds to burning the fat of the offering. The analogy: a physical person hungers to eat because of the boiling of the blood, as the next paragraph explains.




13ואח״כ למלא נפשו כי ירעב131 וממלא רצונו וחפצו אזי נגדל החלב והשמנונית מחמת התענוג אשר השלים חפצו ורצונו
And afterward, “to fill his soul when he is hungry,” he fills his will and desire; then the fat and fatness increase, because of the delight that he has fulfilled his desire and will.
In the body, hunger is followed by eating, which “fills the soul when it is hungry” and satisfies the desire. Then fat builds up, from the pleasure of a desire fulfilled.


וכן עד״מ בעבודה שאחר התשוקה והצמאון אשר יעורר האדם באהבת בכל לבבך זאת ישים אל לבו
And so too, by way of analogy, in [divine] service: after the yearning and thirst that a person will arouse in the love of “with all your heart,” this he should take to heart:
So too in the service of G-d: after the thirst of loving Him “with all your heart,” a person should reflect on what the Shema says next.


כי הדברים הן ד״ת [דברי תורה] ומצות הן הם אשר אנכי ממש מצוך ולא בבחי׳ שם כבוד מלכותו בבחינת ממכ״ע [ממלא כל עלמין] לבד שהוא בחי׳ שם ולא בחי׳ עצמיות.
that “the words” are the words of Torah and the mitzvos, and they are the very ones “which I command you,” I Myself; and not in the level of “the Name of the glory of His kingship,” in the level of the light that fills all worlds (memalei kol almin), alone, which is the level of a name and not the level of essence.
“The words” are the Torah and the mitzvos, and they are what “I command you,” the very “I” of G-d. They are not only “the Name of the glory of His kingship,” memalei, the light that fills the worlds; a name is an expression for others, not the essence.


אבל במצות אומרים אשר קדשנו במצותיו שהוא מובדל מגדר עלמין למעלה מן ההשתלשלות בבחי׳ סוכ״ע.
But over the mitzvos we say, “Who has sanctified us with His commandments,” which is separated from the bounds of the worlds, above the chain of descent (hishtalshelus), in the level of the light that encompasses all worlds (sovev kol almin).
That is why the blessing over a mitzvah says “Who has sanctified us with His commandments.” Holiness means being set apart: the mitzvos come from beyond the bounds of the worlds, from sovev, the light that encompasses all worlds.


וזהו קדש ישראל לה׳132 ראשית תבואתה כי התבואה היא בבחי׳ ממכ״ע [ממלא כל עלמין] בבחי׳ סדר ההשתלשלות אין לך עשב מלמטה שאין לו מזל133 כי גבוה מעל גבוה134 כו׳ (ועמ״ש בסמוך ע״פ זה).
And this is [the meaning of] “Israel is holy to Havayah, the first of His harvest”: for the harvest is in the level of memalei kol almin, in the level of the order of the chain of descent: “there is no blade of grass below that has no mazal,” “for one higher than the high,” etc. (And see what is written close by on this verse.)
Jeremiah calls Israel “holy to Havayah, the first of His harvest.” A harvest belongs to memalei, the ordered chain of the worlds, in which every blade of grass has its mazal and “one higher than the high” watches over each level.


משא״כ ישראל הן בחי׳ ראשית תבואתה וקודם להם. לפי שהן בבחי׳ קדש מפני אשר קדשנו במצותיו.
Whereas Israel are the level of “the first of His harvest,” and precede them, because they are in the level of “holy,” by virtue of “Who has sanctified us with His commandments.”
Israel is “the first” of that harvest and comes before it, because Israel is “holy,” sanctified by the mitzvos, which come from beyond the chain of the worlds.


ובהם נמשך ומתלבש עונג העליון ב״ה135 הגם שהמצות מלובשים ג״כ בגשמיות זרעים מועד כו׳ תרומות ומעשרות כו׳.
And in them the supernal delight, blessed be He, is drawn and enclothed. Although the mitzvos are also enclothed in physicality, [as in the orders of] Zeraim, Moed, etc., terumos and tithes, etc.,
The supernal delight, G-d’s own pleasure, is drawn down and clothed in them. Yet the mitzvos themselves are clothed in physical things, as the orders of the Mishnah show: seeds, festivals and the rest, terumos and tithes.


הנה ע״ז נאמר פקודי ה׳ ישרים משמחי לב פי׳ ישרים שאינם בדרך השתלשלות עו״ע [עילה ועלול] בבחי׳ הסתר פנים וירידת המדרגות שמתעבה ומתגשם והולך בדרך וסדר התלבשות שמחכמה ושכל אלקות נעשה שכל אנושי
of this it is said, “The precepts of Havayah are upright, gladdening the heart.” “Upright” means that they are not by way of the chain of descent of cause and effect, in the level of the hiding of the Face and the descent of the levels, which grows ever coarser and more corporeal by way and order of enclothement, so that from the wisdom and intellect of G-dliness there comes to be human intellect.
This is why the Psalm says “the precepts of Havayah are upright (yesharim), gladdening the heart.” “Upright” means straight: not by the chain of cause and effect, which hides G-d’s face and grows coarser at every step, until divine wisdom turns into human intellect.


אבל פקודי ה׳ הם ישרים שנמשך בהם אור א״ס ב״ה כמו למעלה ממש (וכמ״ש במ״א בפי׳ לעשות הישר136 בעיני137 ה׳ אלקיך ועי׳ [ועיין] בזהר בפ׳ ויקרא דט״ו סע״א [סוף עמוד א]).
But “the precepts of Havayah” are “upright”: the Infinite Light (Or Ein Sof), blessed be He, is drawn into them just as it is above. (And as is written elsewhere on the explanation of “to do what is upright in the eyes of Havayah your G-d”; and see the Zohar, Parshas Vayikra, end of 15a.)
The mitzvos come “straight”: the Infinite Light is drawn into them just as it is above. The parenthesis points to an explanation of “to do what is upright in the eyes of Havayah your G-d” and to the Zohar on Vayikra, which speaks of the faces above looking at one another “in a straight way,” veering neither right nor left.


כי הן הם חכמתו ורצונו ית׳ ממש ולכן הם משמחי לב האדם למטה בהגלות נגלות138 אור א״ס ב״ה.
For they are His very wisdom and will, may He be blessed; and therefore they “gladden the heart” of man below, as the Infinite Light, blessed be He, is openly revealed.
For the mitzvos are G-d’s very wisdom and will. That is why they gladden a person’s heart below: in them the Infinite Light is openly revealed.


וכמ״ש ולישרי לב שמחה139 והיא השמחה הבאה אחר הצמאון שבואהבת לדבקה באור א״ס ב״ה ממש.
And as it is written, “and for the upright of heart, joy.” And this is the joy that comes after the thirst of “You shall love,” to cleave to the Infinite Light, blessed be He, itself,
The Psalm says, “for the upright of heart, joy.” This is the joy that follows the thirst of “You shall love,” the thirst to cleave to the Infinite Light.


כשישים אל לבו שזאת התורה והמצות הגשמיים אשר לפנינו יסודתם בהררי קדש140 עליון והן בחינת ישרים שאור א״ס ב״ה ממש נגלה בהם למטה כמו למעלה שאין שם הסתר פנים על אור ה׳ וקדושתו.141
when he takes to heart that this Torah, and the physical mitzvos that are before us, have their foundation in the supernal “mountains of holiness,” and are the level of “upright,” for the Infinite Light, blessed be He, itself, is revealed in them below as above, so that there is no hiding of the Face there over the light of G-d and His holiness.
The joy comes when a person takes to heart that the Torah and the physical mitzvos before him are founded on the supernal “mountains of holiness,” and that the Infinite Light is revealed in them below as above, with nothing hiding G-d’s face.




14ובזה ימלא נפשו כי ירעב וישלים חפצו ורצונו בעסק וקיום המצות ות״ת [ותלמוד תורה] כנגד כולם142143 כי הם אשר אנכי ממש מצוך והיינו היום דוקא בחי׳ היום לעשותם144
And with this he will “fill his soul when he is hungry,” and fulfill his desire and will, in engaging in and keeping the mitzvos, and Torah study, which is equal to them all; for they are what “I command you,” I Myself. And this is “today” specifically, the level of “today, to do them,”
With the mitzvos, and Torah study, which the Mishnah (Peah 1:1) says is equal to them all, a person “fills his soul” and satisfies his longing, for they are what “I command you,” G-d Himself. This is why the Torah says “today, to do them”: the emphasis is on the doing.


כי בבחי׳ היום לעשותם נמשך דוקא מאור א״ס ב״ה הסוכ״ע שלמעלה מגדר ההשתלשלות כי עשייה היא לעילא145146 (כמ״ש בזהר פ׳ בהר דק״ח ע״ב ובפ׳ וירא דקט״ו ע״א).147
for in the level of “today, to do them” there is drawn specifically from the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), which is above the bounds of the chain of descent (hishtalshelus); for “the doing is on high” (as is written in the Zohar, Parshas Behar, 108b, and in Parshas Vayera, 115a).
Actual doing draws from sovev, the light that encompasses all worlds, which is above the chain of descent. The Zohar says “the doing is on high”: on Behar it puts doing above hearing, and on Vayera it says that G-d’s “doing” for Sarah is higher than His “remembering” her.


ופי׳ הענין כי הנה דרך השתלשלות עילה ועלול בלבד148 לא היה נשתלשל עד עולם העשייה גשמי149 כי התהוות גשמיות העולם וחומריותו לא נתהווה מרוחניות ואין הרוחניות פועל הגשמיות.
And the explanation of the matter: by way of the chain of descent of cause and effect alone, it would not have descended as far as the physical World of Asiyah (Action); for the coming into being of the world’s physicality and materiality did not come into being from spirituality, and spirituality does not produce physicality.
The reason is that the chain of cause and effect alone could never have reached a physical world. Physical matter cannot come out of the spiritual; spiritual causes do not produce physical things.


אלא כמארז״ל [כמאמר רבותינו זכרונם לברכה]150 אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו ואומר לו גדל שהגידול של צמח האדמה מכח הצומח אשר בארץ הוא ע״י המזל.
Rather, as our Sages, of blessed memory, said: “There is no blade of grass below that has no mazal above that strikes it and says to it, ‘Grow!’” For the growth of the earth’s vegetation, from the power of growth that is in the earth, is through the mazal.
The Midrash says each blade of grass has a mazal that “strikes it and tells it, Grow!” But the mazal only governs the growing, through the power of growth already in the earth.


אבל התהוות צמח האדמה ועשב הגשמי ממש אינו ע״י המזל כלל רק הוא כח האלקי אור א״ס ב״ה ממש הסוכ״ע שלפניו רוחניות וגשמיות שוין וכשם
But the coming into being of the earth’s vegetation and of the actual physical grass is not through the mazal at all; rather, it is the G-dly power, the Infinite Light, blessed be He, itself, the light that encompasses all worlds, before Whom spirituality and physicality are equal. And just as
The very existence of the plant and the physical grass does not come from the mazal at all. It comes directly from the G-dly power, the Infinite Light itself, sovev, before which spiritual and physical are alike.


שהוא פעל ועשה רוחניות מאין ליש כך פעל ועשה את הגשמיות מאין ממש ליש לכן בע״מ [בעשרה מאמרות] כתיב והיו למארת151 וכתיב ויעש אלקים את שני המאורות152 הגדולים.153
He brought about and made spirituality from nothing to something, so He brought about and made the physical from absolute nothing to something. Therefore, in the Ten Utterances it is written, “And let them be for luminaries,” and it is written, “And G-d made the two great luminaries.”
Just as He made the spiritual from nothing, He made the physical from nothing. So in the account of creation the luminaries are first spoken into being, “let them be for luminaries,” and then “G-d made the two great luminaries”: a separate act for their physical existence.




15וכן יהי רקיע154155 ויעש אלקים את הרקיע.156157 תוצא הארץ נפש חיה.158 ויעש אלקים את חית159 הארץ.160 שעל הרוחניות נאמר יהי.
And likewise, “Let there be a firmament,” and “G-d made the firmament”; “Let the earth bring forth living creatures,” and “G-d made the beasts of the earth.” For of the spiritual it is said “Let there be,”
The same pattern recurs in the account of creation: “Let there be a firmament,” then “G-d made the firmament”; “Let the earth bring forth living creatures,” then “G-d made the beasts of the earth.” “Let there be” speaks of the spiritual.


ועל הגשמיות ויעש. שהיתה עשיה בפ״ע [בפני עצמו] לגשמיות. שבמאמר שנבראו הרוחניות לא נתהווה הגשמיות (ועמ״ש מזה במ״א בד״ה יביאו לבוש מלכות161162 ובאגה״ק [ובאגרת הקודש] ד״ה איהו וחיוהי)163
and of the physical, “And He made”: for there was a separate making for the physical, since through the utterance by which the spiritual was created, the physical did not come into being. (And see what is written about this elsewhere, in the discourse beginning “Let them bring royal apparel,” and in Iggeres HaKodesh, the discourse beginning “He and His life-forces.”)
“And He made” speaks of the physical: a separate act, because the utterance that created the spiritual did not bring the physical into being. The parenthesis points to the Torah Ohr discourse “Let them bring royal apparel” and to Iggeres HaKodesh 20.


ולזאת ישמח לבב אנוש164 אף גילת ורנן165 בעשותו א׳ ממצות ה׳ המלובשות בגשמיות דוקא שהוא אור א״ס ב״ה הסוכ״ע ממש. ובודאי כדאי הוא הדבר הזה לרוות צמאונו ותשוקתו שבואהבת:
And therefore “the heart of man will rejoice,” “indeed with joy and singing,” when he performs one of G-d’s mitzvos, which are enclothed specifically in physicality, which is the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), itself. And this is certainly a thing worthy to quench his thirst and yearning of “You shall love.”
So when a person does a mitzvah, which is clothed specifically in physical things, his heart should rejoice and sing, for in it is the very light of sovev. This is worthy to quench the thirst of “You shall love.”




Section 6 · ¶16–20
Compassion: the lamb, Rachel and Moshe
16ד אך זאת עוד אחת היא הדרך המביאה להיות גילוי נה״א [נפש האלקית] המשכלת ומתבוננת בגדולת אור א״ס ב״ה שיהא פועל ישועות166 בקרב איש ולב עמוק167 לאהבה את ה׳ בכל לבבך
4. But there is yet one more thing. The path that leads to the revelation of the G-dly soul, which understands and contemplates the greatness of the Infinite Light (Or Ein Sof), blessed be He, so that it “work salvations” “within a man and a deep heart,” to love G-d “with all your heart,”
Section 4 adds one more path for awakening the G-dly soul, so that its understanding of G-d’s greatness can “work salvations” deep within a person and bring him to love G-d “with all your heart.”


ממש ושיהא גם כח המתאוה שבנה״ב [שבנפש הבהמית] מתהפך וישוב ג״כ לאהבת ה׳ היא בחינת רחמנות לעורר רחמים רבים על ניצוץ אלקות שבנפשו שירד מאיגרא רמה168 כו׳ להתלבש בגוף ונה״ב [ונפש הבהמית] לזון ולפרנס בצרכי הגוף אכילה ושתיה כו׳.
truly; and so that the desiring power of the animal soul, too, be transformed and also turn to the love of G-d: this is the level of compassion (rachmanus), to arouse great mercy upon the spark of G-dliness in one’s soul, which descended “from a lofty roof,” etc., to be enclothed in a body and an animal soul, to nourish and sustain [it] with the needs of the body, eating and drinking, etc.
The aim includes turning even the animal soul’s power of desire toward love of G-d. The path is compassion: arousing great mercy for the spark of G-dliness in one’s soul, which fell “from a lofty roof” into a body and an animal soul, to busy itself with eating, drinking and the body’s other needs.




17וע״ז תקנו בפסוד״ז [בפסוקי דזמרה] לומר והוא רחום169 ב״פ [ב׳ פעמים]. וגם בברכת יוצר אומרים ברחמיך הרבים רחם עלינו. ופי׳ ברחמיך לפי שכל דרך איש ישר בעיניו170 ודומה לו שכך היא המדה הנכונה.
And for this [the Sages] instituted in Pesukei deZimra (the Verses of Praise) to say “And He, being merciful” twice. And also in the blessing of Yotzer we say, “In Your great mercy, have mercy on us.” And the meaning of “In Your mercy” is: because “every way of a man is right in his own eyes,” and it seems to him that such is the proper measure,
That is why the Sages placed “And He, being merciful” twice in Pesukei deZimra, and why the blessing of Yotzer asks, “In Your great mercy, have mercy on us.” We need G-d’s mercy because “every way of a man is right in his own eyes”: each person thinks his own measure is the proper one.


וכך היא חובתו להשתמש בצרכי הגוף איש לפי ערכו במדה שאדם מודד לעצמו כך צריך לו ולא סגי בלא״ה [בלאו הכי].
and that such is his obligation, to make use of the needs of the body, each man according to his standing, in the measure that a person measures out for himself: so much he needs, and he cannot do without it.
He feels that this is his duty: to attend to the body’s needs according to his standing, in the measure he sets for himself, and that he cannot do otherwise.


אכן זאת הוא רוח אנוש בשגם הוא בשר171 אבל לגבי קוב״ה [קודשא בריך הוא] הנה ירידה גדולה היא מאד לא״ס ותכלית.
Indeed, this is the spirit of man, “since he, too, is flesh.” But in relation to the Holy One, blessed be He, it is a very great descent, without end or limit.
This is human thinking, “since he, too, is flesh.” But in relation to G-d, the soul’s absorption in bodily needs is a descent beyond all measure.




18ורחמי ה׳ מרובים מאד. על ירידה הגדולה הזאת. ולזאת אנו מבקשים רחמי שמים המרובים ואומרים הגם שלפי שכלנו הדל אין אנו מרגישים הרחמנות.
And G-d’s mercy is very abundant over this great descent. And therefore we ask for the abundant mercy of Heaven and say: although, according to our meager intellect, we do not feel the compassion,
G-d’s mercy is great over this great descent, and so we ask Heaven for its abundant mercy. With our limited minds we do not feel how much pity the soul’s fall deserves.


מ״מ ברחמיך הרבים רחם עלינו וגדול כח רחמנות זו לעורר את האהבה שבלב ונפש הבהמית ע״י בינה ודעת דנה״א [דנפש האלקית] המשכלת בגדולת ה׳.
nevertheless, “In Your great mercy, have mercy on us.” And great is the power of this compassion to arouse the love in the heart and the animal soul, through the understanding (binah) and knowledge (daas) of the G-dly soul, which understands the greatness of G-d.
Still we say, “In Your great mercy, have mercy on us.” This compassion has great power: it can awaken love in the heart and even in the animal soul, through the understanding and knowledge of the G-dly soul.


וכמאמר אבינו אב הרחמן המרחם רחם נא עלינו ותן בלבנו בינה כו׳ (ועמ״ש בשה״ש [בשיר השירים] בד״ה קול דודי172173 הנזכר לעיל בענין מצה ומרור כו׳ ובפ׳ במדבר סד״ה וידבר174 בענין למשפחותם לבית אבותם.175
And as in the saying, “Our Father, merciful Father, Who acts mercifully, please have mercy on us and put understanding into our hearts,” etc. (And see what is written in Shir HaShirim, in the discourse beginning “The voice of my beloved,” mentioned above, regarding matzah and maror, etc.; and in Parshas Bamidbar, at the end of the discourse beginning “And He spoke,” regarding “by their families, by their fathers’ house.”
The blessing Ahavah Rabbah likewise asks the “merciful Father” to have mercy and “put understanding into our hearts”: mercy that brings understanding. The parenthesis points to the discourse “The voice of my beloved” on matzah and maror, and to the end of the discourse “And He spoke” in Bamidbar.


ועמ״ש ע״פ כנשר יעיר176177 כו׳ וזהו ואשא אתכם על כנפי נשרים178 שהוא בחי׳ מדת הרחמים שעי״ז דייקא ואביא אתכם אלי ממש)
And see what is written on the verse “As an eagle rouses,” etc.; and this is “And I bore you on eagles’ wings,” which is the level of the attribute of mercy, for through this specifically, “and I brought you to Me,” truly.)
It also points to the explanation of “As an eagle rouses its nest.” “I bore you on eagles’ wings” is the attribute of mercy, and through it specifically G-d “brought you to Me.”


וזהו ענין קרבן התמיד179 שבא מן הכבשים כי הכבשים יש בהם בחי׳ רחמנות וקולן קול רחמים.180
And this is the matter of the daily offering coming from the lambs: for lambs have in them the level of compassion, and their voice is a voice of mercy.
This is why the daily offering is a lamb: lambs embody compassion, and their bleating is a voice that evokes mercy.


והרחמנות הוא כמ״ש כרחל לפני גוזזיה181 נאלמה וענין גוזזיה הוא כי הנה הכבש יש לו צמר בעורו והעור הוא המפסיק בין הבשר והצמר.
And the compassion is as it is written, “like a ewe (rachel) that is dumb before her shearers.” And the matter of “her shearers” is this: the lamb has wool on its skin, and the skin is what separates between the flesh and the wool.
Isaiah describes the sufferer as “a ewe (rachel) that is dumb before her shearers.” The lamb’s skin is what stands between its flesh and its wool.


כי מן הבשר עצמו א״א לצמוח שערות הצמר כ״א ע״י הפסק העור. ויובן זה למעלה
For from the flesh itself the hairs of the wool cannot grow, but only through the separation of the skin. And this will be understood above:
Wool cannot grow from the flesh directly, only through the skin that separates them. The same structure exists above.


כי ענין שערות הם הן צרופי אותיות המתלבשות בבי״ע להיות מאין יש ודבר נפרד והתהוות בחי׳ צרופי אותיות להיות עולמות הנפרדים הוא ע״י מסך מבדיל בחי׳ רקיע182
for the matter of hairs is the combinations of letters that are enclothed in [the Worlds of] Beriah, Yetzirah and Asiyah, to be, from nothing, a “something” and a separate thing; and the coming into being of the level of the combinations of letters as separate worlds is through a dividing screen, the level of a firmament (rakia)
The “hairs” above are the combinations of letters clothed in the worlds of Beriah, Yetzirah and Asiyah, which bring beings into existence as separate “somethings.” Letters can form separate worlds only through a dividing screen, a “firmament,” as the skin divides the flesh from the wool.


(ועמ״ש מזה בפ׳ לך לך בד״ה והבדילה183 הפרוכת184 ובד״ה פתח אליהו185186 בפ׳ וירא) וגוזזים השערות187 הן המפרידים בחי׳ צרופי אותיות הנ״ל משרשם
(and see what is written about this in Parshas Lech Lecha, in the discourse beginning “And the curtain shall divide,” and in the discourse beginning “Eliyahu opened,” in Parshas Vayera). And the shearers of the hairs are those that separate the level of the combinations of letters mentioned above from their root,
The parenthesis points to two Torah Ohr discourses, on “And the curtain shall divide” and on “Eliyahu opened.” The “shearers” are whatever cuts these letters off from their root.


שהם דבוקים ומיוחדים באלקות ממש להיות בבחי׳ נפרדים ממש ללכת אחר חיות הגוף ונה״ב [ונפש הבהמית] בלבד ותמו ונכרתו משרשם עד שנראה העוה״ז הגשמי ליש ודבר נפרד ממש כו׳
in which they are attached and united with G-dliness itself, so that they be in the level of things truly separate, going after the life of the body and the animal soul alone; and they come to an end and are cut off from their root, until this physical world appears as a “something” and a truly separate thing, etc.
In their root the letters are joined and united with G-dliness itself. Cut off, they become truly separate and follow only the life of the body and the animal soul, until this physical world looks like a “something,” a truly separate thing.


(ועמ״ש מזה בד״ה והיה אור הלבנה188189 בפ׳ צו) וע״י כן נאמר ורחל עקרה190 שאינה מולדת בחי׳ אוי״ר [אהבה ויראה] כו׳.
(And see what is written about this in the discourse beginning “And the light of the moon shall be,” in Parshas Tzav.) And because of this it is said, “And Rachel was barren”: that she does not give birth to the level of love and awe, etc.,
The parenthesis points to the discourse “And the light of the moon shall be” in Tzav. Because of this cutting off, “Rachel was barren”: she does not give birth to love and awe.


שהן בחי׳ הבנים כו׳. לפי שרחל לפני גוזזיה נאלמה לכך היא בחי׳ עקרה שאינה מולדת ולזה תיקנו בתקון חצות תקון רחל לעורר בכיה ורחמנות.
which are the level of the children, etc. Because “a ewe (rachel) is dumb before her shearers,” therefore she is the level of a barren woman who does not give birth. And for this [reason] they instituted in Tikkun Chatzos (the Midnight Rite) Tikkun Rachel, to arouse weeping and compassion.
Love and awe are the soul’s “children.” Because “a ewe (rachel) is dumb before her shearers,” she is barren, and so the Midnight Rite (Tikkun Chatzos) begins with Tikkun Rachel, to arouse weeping and compassion.


וכמ״ש רחל מבכה191 וכו׳ ואח״כ תקון לאה היא אם הבנים שמחה192 שהיא השמחה הבאה אחר לידת האהבה כשנעשית אם הבנים. שאז תתענג193 כו׳.
And as it is written, “Rachel weeps,” etc. And afterward, Tikkun Leah: she is “a joyful mother of children,” which is the joy that comes after the birth of the love, when she becomes the mother of children; for then she will delight, etc.
As Jeremiah says, “Rachel weeps for her children.” Then comes Tikkun Leah, “a joyful mother of children”: the joy that follows once love is born. The Kehot note compares “then you shall delight in Havayah” (Isaiah 58:14).




19והנה בחי׳ כבש ורחמנות היא בחי׳ יעקב שהיה רועה צאן לבן. גם מרע״ה [משה רבינו עליו השלום] היה רועה צאן יתרו.194 אך איתא בזהר משה מלגיו195196 שהוא רע״מ [רעיא מהימנא] ויעקב מלבר.
Now, the level of the lamb and of compassion is the level of Yaakov, who was a shepherd of Lavan’s flock. Moshe our teacher, peace be upon him, too, was a shepherd of Yisro’s flock. However, it is stated in the Zohar: Moshe is within, for he is the Faithful Shepherd (Raaya Mehemna), and Yaakov is without.
The lamb and compassion belong to Yaakov, who tended Lavan’s sheep; Moshe too tended Yisro’s flock. But “Moshe is within and Yaakov without”: Moshe, the Faithful Shepherd, is the inner dimension of Yaakov. The Kehot note says this is not found in the Zohar itself but in the Tikkunei Zohar (Tikkun 13).


והענין כי הנה התעוררות רחמנות זו היא מצד הדעת שהיא השגה בגדולת אור א״ס ב״כ שכשמו כן הוא אין לו סוף כו׳
And the explanation is that the arousal of this compassion comes from the side of knowledge (daas), which is comprehension of the greatness of the Infinite Light (Or Ein Sof), blessed be He, which, as is its name, so it is: it has no end, etc.,
The arousal of compassion comes from knowledge (daas): understanding the greatness of the Infinite Light, which, as its name says, has no end.


ואין ערוך אליו וכו׳ אשר לזאת כשישים אל לבו ששם היתה נשמתו כלולה במאצילה ב״ה
and there is no comparison to Him, etc. Therefore, when he takes to heart that there his soul was included in its Emanator, blessed be He,
Nothing compares to Him. A person should take to heart that his soul was once included there, in its Emanator, before it came down.


טרם ירידתה וירדה פלאים מטה מטה יעורר רחמים רבים בלבו מאד מאד על גודל עוצם הירידה. משא״כ כשאין בו דעת כל דרך איש ישר בעיניו.197198
before its descent, and it has descended wondrously, lower and lower, he will arouse exceedingly great mercy in his heart over the greatness and enormity of the descent. Whereas when he has no knowledge, “every way of a man is right in his own eyes.”
Seeing how astonishingly low it has fallen, he will feel great pity in his heart for the depth of that fall. Without such knowledge, “every way of a man is right in his own eyes,” and he feels nothing.




20וכמאמר ברחמיך הרבים כו׳ וכנ״ל. והנה המשכת הדעת בנש״י [בנשמות ישראל] הוא ע״י משה רע״מ [רעיא מהימנא] כי משה הוא שושבינא דמלכא199200 ועי״ז נמשך להיות בחי׳ יעקב בחי׳ הרחמנות.
And as in the saying, “In Your great mercy,” etc., as above. Now, the drawing of knowledge (daas) into the souls of Israel is through Moshe, the Faithful Shepherd (Raaya Mehemna); for Moshe is the King’s groomsman (shushvina d’Malka), and through this it is drawn so that there be the level of Yaakov, the level of compassion.
As the prayer says, “In Your great mercy.” Knowledge is drawn into the souls of Israel by Moshe, the Faithful Shepherd, whom the Zohar calls “the King’s groomsman,” and through it comes Yaakov’s quality, compassion.


וזהו משה מלגיו ויעקב מלבר (ועמ״ש ע״פ ואלה201 המשפטים אשר תשים לפניהם202 כו׳ ע״ש. וע״פ שניך כעדר הרחלים203204 וע׳ עוד מענין משה ויעקב205206 בזהר פ׳ בלק דקפ״ז ע״ב207 ובפ׳ ויצא דקנ״ב ע״ב).
And this is “Moshe within and Yaakov without.” (And see what is written on the verse “And these are the ordinances that you shall set before them,” etc.; see there. And on the verse “Your teeth are like a flock of ewes.” And see further on the matter of Moshe and Yaakov in the Zohar, Parshas Balak, 187b, and in Parshas Vayetzei, 152b.)
That is “Moshe within and Yaakov without”: Moshe’s knowledge is the inner source of Yaakov’s compassion. The parenthesis lists discourses on “And these are the ordinances” and “Your teeth are like a flock of ewes,” and Zohar passages on Balak and Vayetzei that compare Moshe and Yaakov.


וזהו ענין שנאמר זה האשה אשר תקריבו208 לשון רבים כי הקרבת הכבש הוא בחי׳ הרחמנות הוא מצוה לכל ישראל רק שנקרב ע״י הכהן אהרן שושבינא דמטרוניתא.
And this is the matter of what is said, “This is the fire-offering that you shall offer,” in the plural: for the offering of the lamb, the level of compassion, is a mitzvah for all Israel, only that it is offered through the kohen, Aharon, the Queen’s groomsman (shushvina d’Matronisa).
Now the plural of the opening verse, “that you shall offer,” is explained. Offering the lamb, compassion, is a mitzvah for all Israel, though it is carried out by the kohen, Aharon, whom the Zohar calls “the Queen’s groomsman.”


משא״כ לעשות את הכבש שהוא התעוררות והתהוות בחי׳ הרחמנות לעשות בנפשו כתיב תעשה לשון יחיד וקאי על מרע״ה [משה רבינו עליו השלום] עצמו
Whereas of “making” the lamb, which is the arousal and bringing into being of the level of compassion, to make [it] in one’s soul, it is written “you shall make,” in the singular; and this refers to Moshe our teacher, peace be upon him, himself,
But “making” the lamb, bringing compassion into being in the soul, is said in the singular, “you shall make,” because it refers to Moshe himself.


שהוא היה עושה וממשיך הדעת בנש״י [בנשמות ישראל] לעשות ולעורר את הרחמנות בכדי שיבא לואהבת ה׳ בכל לבבך בכלות הנפש ממש
for he would make and draw the knowledge into the souls of Israel, to make and arouse the compassion, so that one come to “You shall love Havayah with all your heart,” with a true expiry of the soul.
Moshe “made” compassion by drawing knowledge into the souls of Israel, so that they would come to love G-d “with all your heart,” to the point of the soul’s expiry.


וזהו עולה בבחי׳ ריח ואח״כ ניחוח לשון נחות דרגא209 שהן המשכת אור א״ס ב״ה בצרופי אותיות התפלה רופא חולים כו׳ ומברך השנים כו׳ שהן בחי׳ שערות הצמר הנמשכין מן העור לבלתי היות בבחי׳ נפרד.
And this ascends in the level of “fragrance” (rei’ach); and afterward, nicho’ach, a term of descending a level (nechos darga), which is the drawing of the Infinite Light (Or Ein Sof), blessed be He, into the combinations of the letters of prayer, “Who heals the sick,” etc., and “Who blesses the years,” etc.; these are the level of the hairs of the wool, drawn from the skin, so as not to be in the level of separateness.
This love rises as rei’ach, “fragrance.” Then comes nicho’ach, read as nechos darga, “coming down a level”: the Infinite Light descends into the letters of prayer’s requests, “Who heals the sick,” “Who blesses the years.” These are the wool’s hairs, drawn through the skin yet not separate.


וע״ז אמר שסנד״ל [שסנדלפון] קושר כתרים לקונו210211 מצרופי אותיות התפלה שנעשה בחי׳ תענוג וכתר ממש וד״ל [ודי למבין].
And of this it was said that Sandalfon ties crowns for his Maker from the combinations of the letters of prayer, which becomes the level of delight and of an actual crown (keser). And this suffices for one who understands.
Of this the Talmud says that Sandalfon ties crowns for his Maker from the prayers: the letters become delight and a true crown (keser) for G-d. The text leaves the rest to the understanding reader.


(ועמ״ש מזה בד״ה נר חנוכה212 כו׳ ומזוזה מימין213 ובד״ה מה יפו פעמיך214 בנעלים215 ועמ״ש עוד מענין כבש בפ׳ אמור בביאור ע״פ והניף216 הכהן אותם על לחם הביכורים):217
(And see what is written about this in the discourse beginning “The Chanukah lamp,” etc., “and the mezuzah on the right,” and in the discourse beginning “How beautiful are your steps in sandals”; and see further on the matter of the lamb in Parshas Emor, in the explanation on the verse “And the kohen shall wave them with the bread of the first fruits”):
The parenthesis points to the discourses on the Chanukah lamp and the mezuzah, on “How beautiful are your steps in sandals,” and on the lamb in the explanation of “And the kohen shall wave them” in Emor.




Section 7 · ¶21–22
Further reasons for the lamb
21ועוי״ל [ועוד יש לומר] בענין שהתמיד בא מהכבשים דוקא דהנה יש ב׳ בחי׳ צדיקים ובעלי תשובה ואע״ג [ואף על גב] שארז״ל [שאמרו רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדים אין צדיקים גמורים יכולים לעמוד
And one may further say regarding [the fact] that the daily offering came specifically from the lambs: there are two levels, tzaddikim and baalei teshuvah (those who return). And although our Sages, of blessed memory, said, “In the place where baalei teshuvah stand, perfect tzaddikim cannot stand,”
One may add another reason the daily offering was a lamb. There are two kinds of servants of G-d, tzaddikim and baalei teshuvah, those who return, and the Talmud says that “where baalei teshuvah stand, perfect tzaddikim cannot stand.”


והיינו משום דבחילא יתיר218 מ״מ לפעמים מצינו ג״כ שבחי׳ צדיקים גבוה יותר כמאמר במי נמלך בנשמותיהם של צדיקים219 ועיין בגמרא ספ״ה דברכות220 וגם כי הצדיק אינו מתיירא מיניקת החיצונים.221
and this is because [they come] with greater strength, nevertheless at times we also find that the level of tzaddikim is higher, as in the saying, “With whom did He take counsel? With the souls of the tzaddikim”; and see the Gemara, end of chapter 5 of Berachos. And also, the tzaddik does not fear the drawing of nurture by the external forces.
Their advantage is that they come “with greater strength,” as the Zohar puts it. Yet at times the tzaddikim are higher: G-d “took counsel with the souls of the tzaddikim,” and the Gemara at the end of chapter 5 of Berachos records the view that perfect tzaddikim are higher. Also, the tzaddik need not fear that the external forces will draw nurture from him.




22ועד״ז י״ל [יש לומר] בחי׳ כבש לגבי פר כי הפר יש לו כח וגבורה יותר וזהו כמו העלאה דתשובה בחילא יתיר ולכן נסכיו ג״כ מרובים יותר ועמ״ש מזה בפ׳ שלח סד״ה ענין הנסכים.
And along these lines it can be said [of] the level of the lamb relative to the bull: for the bull has more strength and might, and this is like the elevation of teshuvah (return), “with greater strength”; and therefore its libations, too, are more numerous. And see what is written about this in Parshas Shelach, at the end of the discourse beginning “The matter of the libations.”
Along the same lines the lamb can be compared with the bull. The bull has more strength, like teshuvah, which comes “with greater strength,” and so its libations are larger; Likkutei Torah on Shelach discusses this at the end of the discourse on the libations.


אבל עכ״ז [עם כל זה] מעלת הכבש שיש לו צמר בעורו שמהם הלבושים רומז למצות שנק׳ לבושים222 וגם התורה נמשכה מבחי׳ ושער רישיה כעמר נקא223 לכן רומז לבחי׳ צדיק.
But nevertheless, the advantage of the lamb, that it has wool on its skin, from which [come] garments, alludes to the mitzvos, which are called garments; and also, the Torah is drawn from the level of “and the hair of His head like pure wool”; therefore it alludes to the level of a tzaddik.
But the lamb has its own advantage: wool on its skin, from which garments are made, alluding to the mitzvos, which are called the soul’s garments. The Torah too is drawn from “the hair of His head like pure wool,” Daniel’s vision of the Ancient of Days, and so the lamb alludes to the tzaddik.


וזהו ורעו כבשים224 (ישעי׳ [ישעיה] ה׳ י״ז) כבשים ללבושך225 (משלי כ״ז כ״ו). ולכן לגבי קרבן התמיד צ״ל כבש דוקא כי תשובה אינו אלא לפי שעה.
And this is “and lambs shall graze” (Isaiah 5:17), “lambs for your clothing” (Proverbs 27:26). And therefore, regarding the daily offering, it must be a lamb specifically: for teshuvah is only for the time being,
So Isaiah speaks of lambs grazing and Proverbs of “lambs for your clothing.” The daily offering must be a lamb because teshuvah is only for a time, after a lapse.


אבל בתמידית צ״ל בחי׳ צדיק וכמ״ש סד״ה שובה ישראל226227 גבי קחו עמכם דברים228 וגבי כי עמך הסליחה למען תורא.229
but in constancy there must be the level of a tzaddik; as is written at the end of the discourse beginning “Return, O Israel,” regarding “Take words with you,” and regarding “For with You is forgiveness, that You may be feared.”
Constancy, tamid, belongs to the tzaddik. This is explained at the end of the discourse “Return, O Israel,” on “Take words with you” and on “For with You is forgiveness, that You may be feared.”


גם כבש י״ל [יש לומר] מלשון ומלאו את הארץ וכבשוה.230 ונכבשה הארץ. וכך הצדיק כובש את231 היצה״ר [היצר הרע].232
Also, keves (lamb) can be said [to come] from the term [in] “and fill the earth and subdue it (vechivshuha),” and “and the land shall be subdued.” And so the tzaddik subdues the evil inclination.
Keves, “lamb,” can also come from kavash, “to subdue,” as in “fill the earth and subdue it” and “the land shall be subdued.” So the tzaddik subdues his evil inclination, as the Mishnah says, “Who is mighty? One who subdues his inclination.”


וגם להפך שהוא נכבש לפני הקב״ה ומבטל רצונו אליו ית׳ ונכבשה הארץ לפני233 ה׳ (במדבר ל״ב כ״ב).
And also the reverse: that he is subdued before the Holy One, blessed be He, and nullifies his will to Him, may He be blessed: “and the land shall be subdued before Havayah” (Numbers 32:22);
And in the other direction: the tzaddik himself is subdued before G-d and sets aside his will for His, as in “the land shall be subdued before Havayah.”


ואני ככבש אלוף234 (ירמיה י״א). ועיין בתו״א [בתורה אור] בד״ה ותוסף אסתר235 ובד״ה אם לא תדעי לך236 בענין ורחל היתה יפת תואר.237
“And I was like a docile lamb” (Jeremiah 11). And see in Torah Ohr, in the discourse beginning “And Esther once again,” and in the discourse beginning “If you do not know,” regarding “And Rachel was of beautiful form.”
Jeremiah says, “I was like a docile lamb.” The text points to two Torah Ohr discourses, “And Esther once again” and “If you do not know,” on Rachel’s beauty.


גם הוא מן הנעלבים ואינן עולבים238 בחי׳ כרחל לפני גוזזיה נאלמה.239 ובגמ׳ [ובגמרא] (פ״ב [פרק ב׳] דחגיגה די״ג ע״א)
Also, he is of “those who are insulted but do not insult,” the level of “like a ewe that is dumb before her shearers.” And in the Gemara (chapter 2 of Chagigah, 13a),
The tzaddik is also among “those who are insulted but do not insult” (Shabbos 88b), like “a ewe that is dumb before her shearers.” A further meaning of keves comes from the Talmud in Chagigah.


ע״פ כבשים ללבושך אמרו דברים שהם כבשונו של עולם יהיו תחת לבושך240 ופרש״י [ופירש רש״י / ופירוש רש״י] סתרו של עולם.
on the verse “lambs (kevasim) for your clothing,” they said: “Matters that are the hidden things (kivshono) of the world shall be under your garment”; and Rashi explains: the secret of the world.
The Talmud reads “lambs (kevasim) for your clothing” as “matters that are the kivshono of the world, its hidden things, shall be under your garment,” kept covered; Rashi explains kivshono as “the secret of the world.”


כמו רישא בכבשא (חולין דצ״ג ב׳). בהדי כבשי דרחמנא למה לך241 (ברכות ד״י [ד׳ יסודות]) ממני יצאו242 כבושין (מכות כ״ג ב׳).
As in “the head in pickling brine (kivsha)” (Chullin 93b); “What have you to do with the hidden matters (kavshei) of the Merciful One?” (Berachos 10a); “From Me went forth the hidden matters (kevushin)” (Makkos 23b).
The root kavash means hidden or covered in other Talmudic phrases too: a head immersed in pickling brine, “the hidden matters of the Merciful One” that Yeshayahu told Chizkiyahu not to probe, and the heavenly voice’s “from Me went forth the hidden matters.”


ופי׳ סתרו של עולם היינו כי אורייתא סתים וגליא וקוב״ה [וקודשא בריך הוא] סתים וגליא243 והנה בחינת ז״א נק׳ גליא לגבי ע״י
And the meaning of “the secret of the world” is this: for “the Torah is hidden and revealed, and the Holy One, blessed be He, is hidden and revealed.” Now, the level of Z’eir Anpin is called “revealed” relative to Atik Yomin;
“The secret of the world” is explained by the Zohar’s saying that the Torah and the Holy One are each both hidden and revealed. Z’eir Anpin, the emotive attributes of Atzilus, is the “revealed” compared with Atik Yomin, the hidden “Ancient of Days.”


ולכן נק׳ חסד דז״א חסד דלבר וחסד דע״י [דעתיק יומין] נק׳ חסד דלגאו244 (באד״ר [באדרא רבא] דקל״ג ב׳). וההמשכה מבחי׳ ע״י נק׳ כבשי דרחמנא כמו שתוק כך עלה במחשבה245246 כמ״ש במ״א.
and therefore the Chesed of Z’eir Anpin is called “the outer Chesed,” and the Chesed of Atik Yomin is called “the inner Chesed” (in the Idra Rabba, 133b). And the drawing forth from the level of Atik Yomin is called “the hidden matters of the Merciful One,” as in “Be silent! Thus it arose in thought,” as is written elsewhere.
So the Idra Rabba calls the Chesed of Z’eir Anpin “outer Chesed” and that of Atik Yomin “inner Chesed.” What is drawn from Atik Yomin is called “the hidden matters of the Merciful One,” beyond understanding, like G-d’s answer to Moshe, “Be silent! Thus it arose in thought.”


והנה בחי׳ התמיד הוא להמשיך רחמים רבים מבחי׳ עתיקא לפני247 הוי׳ למעלה משם הוי׳ וכו׳
Now, the level of the daily offering is to draw down great mercy from the level of Atika, “before Havayah,” above the Name Havayah, etc.
The daily offering draws down great mercy from Atika, the level “before Havayah,” above the Name Havayah itself.


וזהו ונחך ה׳ תמיד והשביע בצחצחות נפשך כמ״ש בזח״א [בזהר חלק א] בפ׳ תולדות דקמ״א248 (ועמ״ש בד״ה לבבתני)249
And this is “And Havayah will guide you always (tamid), and satisfy your soul with radiances (tzachtzachos),” as is written in the Zohar, Part I, Parshas Toldos, 141 (and see what is written in the discourse beginning “You have captured my heart”);
That is the meaning of “Havayah will guide you always (tamid), and satisfy your soul with radiances”: the Zohar on Toldos reads this tamid as the afternoon daily offering. The parenthesis points to the discourse “You have captured my heart.”


וע״כ היה בא מן הכבשים דוקא שהוא לשון סתר להמשיך מבחי׳ סתים לבחי׳ גליא. והוא בחינת תמיד בחינת לא שניתי250 כו׳.
and therefore it came from the lambs specifically, for it is a term of concealment: to draw from the level of the hidden to the level of the revealed. And this is the level of tamid (constancy), the level of “I have not changed,” etc.
So the daily offering came from the lambs, kevasim, a word of hiddenness: it draws from the hidden to the revealed. That is constancy, tamid, the level of “I, Havayah, have not changed.”


וגם כבש שבמזבח ולא תעלה במעלות251 והוא בחי׳ הצנע לכת252 וזהו עלה בכבש ופנה לסובב253254 בחי׳ סובב כולא עלמין.
And also the ramp (kevesh) of the altar, and “you shall not ascend by steps”: this is the level of “walking modestly.” And this is “He went up the ramp and turned to the surrounding ledge (sovev),” the level of the light that encompasses all worlds (sovev kulla almin).
The altar’s ramp is also called kevesh, and the Torah forbids going up to the altar by steps: a smooth, modest ascent, “walking modestly.” The Mishnah’s “he went up the ramp and turned to the sovev,” the ledge around the altar, hints at sovev, the light that encompasses all worlds.


גם כמארז״ל [כמאמר רבותינו זכרונם לברכה] מ״ט עיזי מסגין ברישא255 והדר אימרי כברייתו של עולם ברישא חשוכא והדר נהורא הרי אימרי נק׳ נהורא.
Also, as our Sages, of blessed memory, said: “Why do the goats go in front and afterward the lambs (imrei)? As in the creation of the world: first darkness, and afterward light.” Thus the lambs are called “light.”
The Talmud asks why goats walk at the head of the flock and lambs (imrei) behind them, and answers: as in the creation of the world, first darkness, then light. So lambs are called “light.”


והנה יחו״ת [יחודא תתאה] נק׳ חשוכא לגבי יחו״ע [יחודא עילאה] ועד״ז אפילו ז״א דאצילות נק׳ כן לגבי ע״ק [עתיקא קדישא] כי שערות דז״א הן שחורות כעורב256 ושל ע״ק [עתיקא קדישא] כעמר נקא.
Now, the lower unity (yichuda tata’ah) is called “darkness” relative to the higher unity (yichuda ila’ah); and along these lines, even Z’eir Anpin of Atzilus is called so relative to Atika Kadisha: for the hairs of Z’eir Anpin are “black as a raven,” and those of Atika Kadisha are “like pure wool.”
The lower unity is “darkness” compared with the higher unity, and even Z’eir Anpin of Atzilus is “darkness” compared with Atika Kadisha: the hair of Z’eir Anpin is “black as a raven,” that of Atika “like pure wool.” The lamb’s white wool points to Atika.


גם י״ל [יש לומר] אימרי ע״ד את ה׳ האמרת היום257258 ופרש״י [ופירש רש״י / ופירוש רש״י] (פ״ק [פרק קמא] דברכות ד״ו סע״א [סוף עמוד א]) לשון חשיבות ושבח. ועמ״ש ע״פ מי כמוך באלים259 הוי׳ דשבח זה קאי על ע״ק [עתיקא קדישא] (באד״ר [באדרא רבא] דקכ״ח א׳).
It can also be said [that] imrei is along the lines of “You have exalted (he’emarta) Havayah today,” and Rashi explains (first chapter of Berachos, end of 6a) [that it is] a term of importance and praise. And see what is written on the verse “Who is like You among the mighty, Havayah,” that this praise refers to Atika Kadisha (in the Idra Rabba, 128a).
Imrei can also be read like “You have exalted (he’emarta) Havayah today,” which, the text says, Rashi explains as a term of importance and praise. The Idra Rabba says that the praise “Who is like You among the mighty, Havayah” refers to Atika Kadisha.


(והנה הרקיע260 הוא הפרסא המפסיק בין אצילות לבריאה. ואמנם יש כמה בחינות פרסא כמ״ש במ״א ע״פ והבדילה הפרוכת261 כו׳.
(Now, the firmament is the parsa (partition) that separates between Atzilus and Beriah. However, there are several levels of parsa, as is written elsewhere on the verse “And the curtain shall divide,” etc.
A parenthetical note: the firmament is the parsa, the partition between Atzilus and Beriah. There are several levels of partition, as explained on “And the curtain shall divide.”


ובחי׳ עור של הכבש כיון שגם לאחר הפסק הרקיע נמשכים ממנו שערות שהן בחי׳ צמר שהוא בחי׳ גבוה א״כ מורה שהרקיע המפסיק הוא ע״ד הפרוכת המפסיק בין קדש לקדש.262
And the level of the lamb’s skin: since even after the separation of the firmament, hairs are drawn from it which are the level of wool, which is a lofty level, it therefore indicates that the separating firmament is like the curtain that separates between holy and holy.
The lamb’s skin still lets wool, a lofty thing, grow through it. So it stands for a partition like the curtain between the holy and the Holy of Holies, which divides only between degrees of holiness.


משא״כ בעזים שמשערות העזים נמשך יניקה263 לחיצונים א״כ מורה שהעור המפסיק הוא למטה במדרגה שמבדיל בין קדש לחול ולכן נאמר שערך כעדר העזים264 שגלשו כו׳.
Whereas with goats, from the hairs of the goats nurture is drawn to the external forces; if so, it indicates that the separating skin is lower in level, separating between holy and profane. And therefore it is said, “Your hair is like a flock of goats that streamed down,” etc.
Goats’ hair, by contrast, gives nurture to the external forces, so their skin is a lower partition, between holy and profane; hence the verse “Your hair is like a flock of goats that streamed down.”


וכ״ש [וכל שכן] בשאר בהמות שאין שערות שלהן ראויים ללבושי׳ [ללבושין / ללבושים] כצמר. וא״כ דוקא בעור הכבש מרומז תיקון הפרסא והאותיות הנמשכי׳ [הנמשכים / הנמשכין] דרך הפרסא לבלי יהיו בבחינת נפרד כו׳ וע״כ בא התמיד מהכבשים דוקא.
And all the more so with the other animals, whose hairs are not fit for garments like wool. And if so, it is specifically in the lamb’s skin that the rectification of the parsa is alluded to, and [of] the letters drawn through the parsa, that they not be in the level of separateness, etc. And therefore the daily offering came specifically from the lambs.
Other animals’ hair is not even fit for garments like wool. So the rectification (tikkun) of the partition, through which the letters pass without becoming separate, is hinted at only in the lamb’s skin, and that is why the daily offering came from lambs.


ושרש עור ורקיע זה הוא בחינת קרומא דאוירא כו׳ כמ״ש במ״א265 בענין שנזכר ב׳ פעמים הבדלה בענין יהי רקיע כו׳):266267268
And the root of this skin and firmament is the level of the “membrane of air” (kruma d’avira), etc., as is written elsewhere regarding [the fact] that “separating” is mentioned twice in the matter of “Let there be a firmament,” etc.):
The root of this skin and firmament is the “membrane of air” (kruma d’avira), as explained elsewhere on why “separating” is said twice about the firmament in the account of the second day.




Section 8 · ¶23–25
Summary
23קיצור(א) שני פעמים ואמרת מיד ולדורות. תקריבו תעשה. קודם שנברא העולם היה הוא ושמו בלבד,269 שהיה האור כלול במאור עצמו.
Summary. (1) The two times “and you shall say”: immediately and for the generations. “You shall offer,” “you shall make.” Before the world was created there was He and His Name alone, for the light was included in the Luminary itself.
The summary (kitzur) restates section 1: the two “and you shall say” mean “immediately” and “for the generations,” and the two verbs are “offer” and “make.” Before creation “there was He and His Name alone,” the light still contained in its source.


ואחר שנברא העולם נעשה התפשטות האור. והוא ירידה גדולה לגבי האור כמ״ש בד״ה תקעו בחודש.270
And after the world was created there came about the spreading forth of the light; and this is a great descent relative to the light, as is written in the discourse beginning “Blow [the shofar] on the new moon.”
After creation the light spread out, a great descent for it, as explained in the discourse “Blow the shofar on the new moon.”




24והוא בשביל עלייה שיהיה היש בטל לאין. לויתן זה יצרת לשחק בו.271 ועמ״ש מזה בד״ה אלה מסעי.272
And this is for the sake of an ascent: that the something be nullified to nothing. “This Leviathan You formed to make sport with.” And see what is written about this in the discourse beginning “These are the journeys,”
The summary continues: the purpose of the descent is the ascent, that the “something” be nullified into “nothing,” the joy hinted at in the Leviathan G-d formed “to make sport with.” The text points to the discourse “These are the journeys.”


ובד״ה אני דפ׳ ציצית וזהו ענין השיר של המלאכים. ועיקר ביטול היש לאין הוא במעשה הקרבנות, ולכן היה השיר על הקרבן.
and in the discourse beginning “I [am Havayah]” of the section of tzitzis. And this is the matter of the song of the angels. And the principal nullification (bittul) of the something to nothing is in the act of the offerings; and therefore the song was over the offering.
It also points to the discourse on “I am Havayah” in the section of tzitzis. This nullification is the angels’ song, and its chief form is the offerings, which is why song accompanied the offering.


וכך הוא ענין התפלה. ואפ״ל [ואפשר לומר] דלכן בתפלה אומרים תחלה פסוד״ז [פסוקי דזמרה] ושירת הים וכמ״ש בד״ה אז ישיר משה ובנ״י [ובני ישראל].273 פי׳ לחמי לאשי.274
And such is the matter of prayer. And one can say that this is why in prayer we first say Pesukei deZimra (the Verses of Praise) and the Song at the Sea, as is written in the discourse beginning “Then Moshe and the children of Israel sang.” The meaning of “My bread for My fire-offerings”:
Prayer works the same way. One can add that this is why prayer begins with Pesukei deZimra and the Song at the Sea, as explained in the discourse “Then Moshe and the children of Israel sang.” Then the summary recalls the meaning of “My bread for My fire-offerings.”


לבחינת השרפים:(ב) ומה שהתמיד בא מכבשים דוקא. אף שפני שור הוא ראש לכל הקרבנות בפרשת שור או כשב או עז כמ״ש ברבות שם פכ״ז.
for the level of the Serafim. (2) And as for the daily offering coming specifically from lambs, although the “face of an ox” is the head of all the offerings, in the passage “An ox, or a sheep, or a goat,” as is written in Midrash Rabbah there, chapter 27,
“For My fire” refers to the Serafim. (2) The summary of section 2 asks why the daily offering was a lamb, even though the ox stands first among the offerings in the verse “An ox, or a sheep, or a goat,” as the Midrash on that verse says.


היינו מפני שכבש יש לו קול רחמים עמ״ש בד״ה והניף הכהן275 אותם.276 וגם יש לו צמר בעורו אשר נמשל בהם בחינת ושער רישיה כעמר נקא.277
it is because the lamb has a voice of mercy; see what is written in the discourse beginning “And the kohen shall wave them.” And also, it has wool on its skin, to which the level of “and the hair of His head like pure wool” is likened.
The answer is that the lamb has a voice of mercy, as explained in the discourse “And the kohen shall wave them,” and wool on its skin, likened to “the hair of His head like pure wool.”


(וכתיב אם יאדימו כתולע278 כצמר יהיו עמ״ש בד״ה האזינו השמים.279 והנה עולת תמיד פי׳ האריז״ל [האר״י זכרונו לברכה] עולת אותיות תולע280 עמ״ש בד״ה חקת התורה281282 בענין תולעת יעקב).283
(And it is written, “Though they be red like crimson, they shall be like wool”; see what is written in the discourse beginning “Give ear, O heavens.” Now, [on] olas tamid (the daily burnt-offering), the Arizal, of blessed memory, explained: olas has the letters of tola (crimson worm); see what is written in the discourse beginning “The statute of the Torah,” regarding “the worm (tola’as) Yaakov.”)
A parenthesis adds Isaiah’s “though they be red like crimson, they shall be like wool,” wool as purity. It also brings the Arizal’s remark that olas, “burnt-offering of,” has the letters of tola, the crimson worm, linked to “the worm Yaakov” in the discourse on the red heifer.


והנה הבשר גידין ועצמות של התמיד היה עולה כולה. עצמות נמשכים מהמוח והוא בחי׳ חב״ד [חכמה בינה ודעת] ועמ״ש בביאור ע״פ וידבר284 דעשרת הדברות שהעצמות מתקשרים עם עצם הגלגלת דחפיא על מוחא.
Now, the flesh, sinews and bones of the daily offering would all go up. The bones derive from the brain, and this is the level of Chochmah, Binah and Daas; and see what is written in the explanation on “And He spoke” of the Ten Commandments, that the bones are bound up with the bone of the skull, which covers the brain.
The flesh, sinews and bones of the daily offering all went up on the altar. The bones come from the brain, the level of Chochmah, Binah and Daas, and are bound to the skull that covers the brain, as explained on the Ten Commandments.


אך בתוכם יש מוח ג״כ. והבשר נמשך מהדם שבלב והוא משכן המדות. והגידים הם המחברים החכמה עם המדות דהיינו העצמות עם הבשר.
But within them there is also marrow (moach). And the flesh derives from the blood in the heart, and it is the dwelling of the emotive attributes (middos). And the sinews are what connect the wisdom with the emotive attributes, that is, the bones with the flesh.
Yet the bones also hold marrow (moach) within them. The flesh comes from the blood of the heart, the seat of the emotions, and the sinews connect wisdom with the emotions, the bones with the flesh.


וכ״ז [וכל זה] היה עולה כליל:(ג) וכן בתפלה ההתבוננות והדעת איך דכולא קמיה כלא חשיב285 זהו בחי׳ עצמות.
And all this would go up entirely. (3) And so in prayer: the contemplation and the knowledge (daas) of how “all before Him is considered as nothing,” this is the level of bones.
All of these went up entirely. (3) The summary of section 3: in prayer, the contemplation and knowledge of how “all before Him is considered as nothing” is the “bones.”


(ועיין ברבות פ׳ אמור ספ״ל ע״פ כל עצמותי תאמרנה286 השדרה287 כו׳ ובזח״ג [ובזהר חלק ג]) (פנחס רנ״ו288 א׳)
(And see Midrash Rabbah, Parshas Emor, end of chapter 30, on the verse “All my bones shall say”: “the spine,” etc.; and in the Zohar, Part III) (Pinchas, 256a):
The text adds sources on bones and prayer: the Midrash on “All my bones shall say,” which compares the spine of the lulav to a person’s spine, and the Zohar on Pinchas (the Kehot note gives its place as the end of 255b).


חוט השדרה דביה ח״י חוליין289 כו׳ לקבל ח״י ברכאן דצלותא כו׳ ועמ״ש בד״ה לא הביט און ביעקב290 מענין זה.
“the spinal cord, in which there are eighteen vertebrae,” etc., “corresponding to the eighteen blessings of prayer,” etc. And see what is written on this matter in the discourse beginning “He has not beheld iniquity in Yaakov.”
The Zohar says the spine has eighteen vertebrae, corresponding to the eighteen blessings of the Amidah. The discourse “He has not beheld iniquity in Yaakov” discusses this.


גם בירושלמי ספ״ק [סוף פרק קמא] דברכות שצריך לכרוע בשמו״ע [בשמונה עשרה] עד שיתפקקו כל חוליותיו ע״ש כל עצמותי תאמרנה.
Also, in the Jerusalem Talmud, end of the first chapter of Berachos, [it says] that one must bow in the Shemoneh Esreh until all his vertebrae stand out, on account of “All my bones shall say.”
The Jerusalem Talmud says one must bow in the Amidah until every vertebra stands out, because “all my bones shall say.”


מכ״ז [מכל זה] יובן ענין בחי׳ עצמות. בתפלה שכנגד קרבן התמיד ומזה נמשך גידים לבחינת בשר להפך מדות נה״ב [נפש הבהמית].
From all this the matter of the level of bones will be understood, in prayer that corresponds to the daily offering; and from this, sinews are drawn to the level of flesh, to transform the emotive attributes of the animal soul.
From all this the “bones” of prayer are understood as the contemplation itself, from which “sinews” extend to the “flesh,” to transform the emotions of the animal soul.


(ולפמ״ש [ולפי מה שכתוב] בזהר291 בפי׳ עצם מעצמי ובשר מבשרי292 ובפרדס בערך עצם י״ל [יש לומר] כי עצמות זהו בחי׳ יחו״ע [יחודא עילאה] למס״נ [למסירות נפש] באחד. ובחי׳ בשר זהו יחו״ת [יחודא תתאה] בחינת בכל נפשך ועמ״ש בד״ה וארשתיך לי293294 בענין לבי ובשרי ירננו.295
(And according to what is written in the Zohar on the explanation of “bone of my bones and flesh of my flesh,” and in the Pardes, under the entry “Etzem” (bone), it can be said that bones are the level of the higher unity (yichuda ila’ah), for self-sacrifice (mesirus nefesh) in “One”; and the level of flesh is the lower unity (yichuda tata’ah), the level of “with all your soul.” And see what is written in the discourse beginning “And I will betroth you to Me,” regarding “my heart and my flesh sing out.”
Following the Zohar on “bone of my bones” and the Pardes, bones may be the higher unity, which leads to self-sacrifice at “One,” and flesh the lower unity, “with all your soul.” The text compares “my heart and my flesh sing out” in the discourse “And I will betroth you to Me.”


וצ״ל התחברות ב׳ הבחינות ע״ד כעיר שחוברה לה יחדו296 שנתבאר בד״ה אלה פקודי המשכן297 והיינו ע״י הגידים המחברים עמ״ש בד״ה וישלח יהושע298 כו׳ מרגלים ועיין בפרדס ערך גד גימל שהוא בינה משקה לדלת שהיא מלכות.
And there must be a joining of the two levels, along the lines of “like a city that is joined together,” as was explained in the discourse beginning “These are the accounts of the Mishkan”; and this is through the connecting sinews; see what is written in the discourse beginning “And Yehoshua sent,” etc., “spies.” And see in the Pardes, the entry “Gad”: gimmel, which is Binah, gives drink to dalet, which is Malchus;
The two levels must be joined, like “a city that is joined together,” through the connecting “sinews.” The Pardes, under the entry “Gad,” says that gimmel, Binah, “gives drink” to dalet, Malchus.


והשקאה זו הוא ע״י צדיק בחי׳ יו״ד שבין גימ״ל לדל״ת) (עזח״א [ועיין זהר חלק א׳] ויחי רל״ד ב׳) דהיינו
and this giving of drink is through the tzaddik, the level of the yud that is between gimmel and dalet) (see the Zohar, Part I, Vayechi, 234b); that is,
That giving of drink comes through the tzaddik, the level of the yud that stands between gimmel and dalet in words such as ve’agidah (ג־י־ד), which the Zohar on Vayechi says does not divide them.


כי גימ״ל הוא כללות כח״ב [כתר חכמה בינה] שמהם נמשך השפעת הביטול דיחו״ע [דיחודא עילאה] שהוא היוד להיות מזה ביטול היש לאין כו׳
for gimmel is the general and collective expression (klalus) of Keser, Chochmah and Binah, from which there is drawn the flow of the nullification of the higher unity, which is the yud, so that from this there be the nullification of the something to nothing, etc.,
Gimmel, the number three, includes Keser, Chochmah and Binah as one, and from them comes the nullification of the higher unity, the yud, so that the “something” is nullified into “nothing.”


ולהיות מציל עני מחזק ממנו299 עיין רבות וירא (ר״פ נ״ד) וזח״ג [וזהר חלק ג] ואתחנן (דרס״ז ב׳) דקאי על יצה״ר [יצר הרע] וזריקת הדם הוא בחינת אהבה עזה.
and so that there be “[He] Who rescues the poor from one stronger than he”; see Midrash Rabbah, Vayera (beginning of chapter 54), and the Zohar, Part III, Va’eschanan (267b), that it refers to the evil inclination. And the dashing of the blood is the level of intense love.
And so that G-d “rescues the poor from one stronger than he,” which the Midrash and the Zohar apply to rescue from the evil inclination. Then the summary recalls that the dashing of the blood is intense love.


ואח״כ והיו הדברים האלה אשר אנכי מצוך היום. זהו ענין הקטר החלב בחינת תענוג כי פקודי ה׳ ישרים משמחי לב.300
And afterward, “And these words, which I command you today”: this is the matter of burning the fat, the level of delight; for “the precepts of Havayah are upright, gladdening the heart.”
Next, “And these words, which I command you today” is the burning of the fat, the level of delight, for “the precepts of Havayah are upright, gladdening the heart.”


והיינו היום לעשותם301 עשייה היא לעילא ועמ״ש בפי׳ היום בד״ה ביום השמע״צ [השמיני עצרת] בפי׳ זה היום עשה302 הוי׳:(ד)
And this is “today, to do them”: “the doing is on high.” And see what is written on the meaning of “today” in the discourse beginning “On the day of Shemini Atzeres,” on the explanation of “This is the day that Havayah has made.” (4)
That is “today, to do them,” for “the doing is on high”; compare the explanation of “today” in “This is the day that Havayah has made,” in the discourse for Shemini Atzeres. (4) marks the summary of section 4.


אך הדרך המביאה לגילוי נה״א [נפש האלקית] להיות ואהבת בכל לבבך עמ״ש בד״ה ה׳ לי בעוזרי.303 בפי׳ בכל לבבך שיהיה נקלט כו׳ היא בחי׳ רחמנות
But the path that leads to the revelation of the G-dly soul, so that there be “You shall love with all your heart” — see what is written in the discourse beginning “Havayah is for me among my helpers,” on the explanation of “with all your heart,” that it be absorbed, etc. — is the level of compassion
The path that reveals the G-dly soul, so that “You shall love with all your heart” is absorbed in the heart, as explained in the discourse “Havayah is for me among my helpers,” is compassion.


(וזהו שמזכירין ברחמיך הרבים רחם עלינו בברכת יוצר המאורות. כדי להיות יחוד שמשא304 וסיהרא. ולא יהיה מארת חסר305306 וע׳ בירושלמי פ״ג [פרק ג׳] דתענית ה״ג [חמש גבורות] זח״א [זהר חלק א] בראשית) (י״ט ב׳ מ״ו ב׳)
(and this is why we mention “In Your great mercy, have mercy on us” in the blessing “Who forms the luminaries”: so that there be the union of the sun and the moon, and that me’oros (luminaries) not be lacking. And see the Jerusalem Talmud, chapter 3 of Taanis, halachah 3; the Zohar, Part I, Bereishis) (19b, 46b),
This is why “In Your great mercy, have mercy on us” stands in the blessing over the luminaries: so that sun and moon be united and the moon not be lacking. The Zohar reads the defective spelling of me’oros (luminaries) in Genesis as a sign of lack, when the sun and the moon are not joined.


תולדות (קמ״ו א׳) ר״פ וישלח (קס״ו א׳) ובפי׳ הרמ״ז [הרב משה זכות] שם אלא בחי׳ אשר לא תחסר כל בה307 וכענין בשמחה ובטוב לבב מרוב כל308 דהיינו כי לבנה היא כנס״י [כנסת ישראל] כמ״ש בד״ה בחדש השלישי לצאת בנ״י [בני ישראל].309
Toldos (146a), the beginning of Parshas Vayishlach (166a), and in the commentary of the Ramaz there; but rather the level of “you shall lack nothing in it,” and like the matter of “with joy and with gladness of heart, from the abundance of everything.” That is, for the moon is the Congregation of Israel (Knesses Yisrael), as is written in the discourse beginning “In the third month after the going out of the children of Israel.”
The prayer asks instead for a state where “you shall lack nothing,” “with joy and gladness of heart, from the abundance of everything.” The moon is the Congregation of Israel, as explained in the discourse “In the third month.”


יומשך בה אור השמש הוא שמש הוי׳ שיהי׳ [שיהיה] נקלט ונתפס הביטול דיחו״ע [דיחודא עילאה] מה דכולא קמיה כלא חשיב כביטול זיו השמש בשמש. עמ״ש ע״פ ששזפתני השמש.310
There will be drawn into it the light of the sun, which is the “sun” of Havayah, so that the nullification of the higher unity, that “all before Him is considered as nothing,” be absorbed and grasped, like the nullification of the sun’s radiance within the sun. See what is written on the verse “for the sun has gazed upon me,”
Into the moon is drawn the light of the “sun” of Havayah (Psalms 84:12), so that it absorbs the nullification of the higher unity, “all before Him is as nothing,” as the sun’s rays are nullified within the sun. The text compares “the sun has gazed upon me.”


ומ״ש בד״ה ושמתי כדכד שמשותיך311 ובד״ה והיה מדי חדש312 בענין שמש צדקה ומרפא313 כו׳. ועיין בגמרא פ״ד דתמיד (דל״א סע״ב [סוף עמוד ב]) ע״פ שנים ליום כנגד היום314.
and what is written in the discourse beginning “And I will make your windows (shimshosayich) of kadkod,” and in the discourse beginning “And it shall be, from one new moon,” regarding “a sun of righteousness, with healing,” etc. And see the Gemara, chapter 4 of Tamid (end of 31b), on the verse “two each day”: “corresponding to the day.”
The text adds discourses on “windows (shimshosayich) of kadkod,” a play on shemesh, “sun,” and on “a sun of righteousness, with healing.” The Talmud in Tamid reads “two each day” as “corresponding to the day.”


ופי׳ המפרש נגד השמש וכ״כ [וכן כתב] הרעב״ט [הרב עובדיה מברטנורא] שם בפי׳ המשנה ובהרמב״ם [ובהרבי משה בן מימון] (פ״א מהלכות תמידין דין י״א).
And the commentator explains: opposite the sun. And so wrote Rabbi Ovadiah of Bartenura there, in the commentary on the Mishnah, and [so it is] in the Rambam (chapter 1 of Hilchos Temidin, law 11).
The commentators explain “corresponding to the day” as facing the sun. The Rambam writes that the morning lamb was slaughtered at the north-western corner and the afternoon lamb at the north-eastern, so that each would face the sun.


והיינו (ע״ד הנ״ל להמשיך גילוי שמש הוי׳. וכ״ז הוא ע״י הכבש בחי׳ רחמים) והרחמנות הוא כמ״ש כרחל לפני גוזזיה נאלמה (בישעיה נ״ג ז׳)
And this is (along the lines mentioned above, to draw down the revelation of the “sun” of Havayah; and all this is through the lamb, the level of mercy). And the compassion is as it is written, “like a ewe that is dumb before her shearers” (in Isaiah 53:7);
This fits the theme: the daily lamb, the level of mercy, draws down the revelation of the “sun” of Havayah. The compassion itself is “a ewe that is dumb before her shearers.”


וע׳ מזה בזח״ב [בזהר חלק ב׳] וארא (כ״ט ב׳), ועי״כ [ועל ידי כך] ורחל עקרה.315 ולכן צריך לעורר רחמים. שהוא מבחי׳ יעקב.
and see about this in the Zohar, Part II, Va’era (29b). And because of this, “And Rachel was barren.” And therefore one must arouse mercy, which is from the level of Yaakov.
The Zohar on Va’era is cited. Because of that “shearing,” “Rachel was barren,” and so one must arouse mercy, which is Yaakov’s quality.


וזהו נעשה ונמשך מבחינת משה שהוא הדעת. שממנו התהוות הרחמים וזהו את הכבש אחד תעשה,316 תעשה ממש.
And this is made and drawn from the level of Moshe, which is knowledge (daas), from which the mercy comes into being. And this is “the one lamb you shall make”: “you shall make,” literally.
That compassion is made and drawn from Moshe, knowledge, the source of mercy. So the verse says “the one lamb you shall make”: literally “make.”


(וכענין מ״ש או יחזק במעוזי יעשה שלום לי שלום יעשה לי.317 שעושה ממש בחי׳ השלום עליון ושלום תחתון כמ״ש הרמ״ז [הרב משה זכות] פ׳ במדבר)
(And like the matter of what is written, “Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me”: that he actually makes the level of the supernal peace and the lower peace, as the Ramaz writes, Parshas Bamidbar)
Compare Isaiah’s “let him make peace with Me”: the one who takes hold of G-d’s strength actually “makes” the supernal peace and the lower peace, as the Ramaz explains on the Zohar in Bamidbar.


(דקי״ח ע״א) ועמ״ש בפ׳ בהר (דק״י ע״ב) ע״פ ועשה טוב.318 ועשה ממש ע״ש בהרמ״ז [בהרב משה זכות]. ומ״ש במ״א ע״פ ועשיתם אתם319 כאילו עשאוני.
(118a). And see what is written in Parshas Behar (110b) on the verse “and do good”: “and do,” literally; see there in the Ramaz. And what is written elsewhere on the verse “and you shall do them”: “as though you had made Me.”
Also the Zohar on Behar reads “trust in Havayah and do good” as an action below that awakens action above, and recalls “you shall do them,” as though “you make them.” Elsewhere this is explained as “as if you had made Me.”


ועיין במא״א [במאורי אור] אות כ״ף ס״ד מענין כבש וכבשים. וע׳ זח״א [זהר חלק א] ויצא קנ״ו סע״ב [סוף עמוד ב] וכן את הכבש השני תעשה.
And see in Me’orei Or, the letter kaf, section 64, on the matter of keves and kevasim (lamb and lambs). And see the Zohar, Part I, Vayetzei, end of 156b. And so too, “and the second lamb you shall make.”
Me’orei Or, a Kabbalistic lexicon, discusses keves and kevasim, and the Zohar on Vayetzei is cited. The same holds for “the second lamb you shall make” in the afternoon.


ותקריבו היא מצוה לכל ישראל (ועזח״א [ועיין זהר חלק א׳] חיי קל״ג א׳ ודו״ק [ודוק] ובפ׳ ויחי רכ״ט ב׳) וזהו ריח ניחוח דקרבנות:320321322
And “you shall offer” is a mitzvah for all Israel (and see the Zohar, Part I, Chayei, 133a, and consider it carefully; and in Parshas Vayechi, 229b). And this is the “pleasing fragrance” of the offerings.
“You shall offer,” in the plural, is a mitzvah for all Israel, and the Zohar on Chayei Sarah and Vayechi is cited. This is the “pleasing fragrance” of the offerings.




25עוי״ל [עוד יש לומר] בענין כבש. כי אע״ג [אף על גב] דשור יש לו כח יותר רומז לבחינת בחילא יתיר. מ״מ כבש שיש לו צמר בעורו רומז לבחינת צדיק ובחינת צדיק צ״ל תמיד.
One may further say regarding the lamb: although the ox has more strength, alluding to the level of “with greater strength,” nevertheless the lamb, which has wool on its skin, alludes to the level of a tzaddik, and the level of a tzaddik must be constant (tamid).
The summary of the further reasons for the lamb: the ox has more strength, like teshuvah that comes “with greater strength,” but the lamb, with wool on its skin, stands for the tzaddik, and the tzaddik’s service must be constant, tamid, like the daily offering.


גם כבש לשון כבשונו של עולם.323 להמשיך מבחי׳ סתים לבחי׳ גליא. אימרי ע״ד את ה׳ האמרת. וענין העור והרקיע כו׳:324
Also, keves (lamb) is a term [related to] “the hidden things (kivshono) of the world”: to draw from the level of the hidden to the level of the revealed. Imrei (lambs) is along the lines of “You have exalted (he’emarta) Havayah.” And the matter of the skin and the firmament, etc.
Keves also means “hidden,” as in “the hidden things of the world,” and the daily offering draws from the hidden to the revealed. Imrei, “lambs,” recalls “You have exalted (he’emarta) Havayah,” and the summary closes by recalling the skin and the firmament.



In one’s avodah
Make prayer an offering: contemplate G-d’s greatness until the knowledge stays firm after prayer, let it reach the heart and turn its desires into fiery love, and then rejoice in the Torah and mitzvos as G-d’s own will. When the heart stays cold, arouse compassion for your own G-dly soul, fallen so low into the body’s needs that you hardly notice, and ask for G-d’s great mercy.
Questions for discussion
	Why does turning “something” into “nothing” bring joy above, while bringing “something” out of “nothing” does not?
	What do the bones, sinews, blood and fat of the offering correspond to in prayer, and why must the “bones” stay firm after prayer is over?
	Why can the emotions not hold all of a person’s understanding of G-d’s greatness, and what part of it does reach them?
	Why do the mitzvos, clothed in physical things, draw from a level higher than the chain of worlds?
	How does compassion for one’s own soul lead to love of G-d, and why does it depend on Moshe, on knowledge?

Sources and references
Notes
Paragraph 1
1צו את בנ״י
In a passage on the Levites’ song that was later struck out, the Tzemach Tzedek refers to “the discourse ‘My offering, My bread,’ 5572,” which the note connects with this maamar.
Kehot’s noteבגוכי״ק הצ״צ (1035 רנב, ב — בהחלק שנמחק — בענין שיר הלויים) מציין: ”ובד״ה את קרבני לחמי תקע״ב”. ובהרשימה שבסו״ס פס״ד להצ״צ תמב, א נזכר: ”תקע״ב מברכים אב את הכבש א׳ כו׳ סיום על תורות בלאדי”. בלקו״ת פ׳ אמור לח, ד. ובאוה״ת פ׳ שופטים ע׳ תתנד. ובביאה״ז לצ״צ כרך-ב ע׳ תתרל מצויין למאמר זה — ע״פ את הכבש האחד”. הגהות באוה״ת במדבר-ז ע׳ א׳תתיב. ד״ה כבשים בני שנה באוה״ת פ׳ פנחס ע׳ א׳קיג מיוסד על מאמר זה. ראה אוה״ת פ׳ פנחס א׳ סח. ראה ד״ה צו תרל״ה כרך ב ע׳ שסט.
2Kehot’s note points to Numbers 28:2–3 for these words.
Numbers 28:2–3במדבר כ״ח:ב׳-ג׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ: וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season. And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3Kehot’s note points to Numbers 28:2–4 for these words.
Numbers 28:2–4במדבר כ״ח:ב׳-ד׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ: וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד: אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season. And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering. The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4זה האשה אשר תקריבו
The second “and you shall say to them,” introducing the daily burnt-offering with the plural “you shall offer.”
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5צו את בנ״י . . את הכבש אחד
The opening verse of the section on the daily and festival offerings. Its “and you shall say to them” is the first of the two “sayings” the maamar asks about.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב-ד.
6את הכבש אחד תעשה בבוקר
The morning lamb, introduced with the singular verb “you shall make,” which the maamar later explains as Moshe’s work of “making” compassion in the soul.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7כל מקום שנאמר צו הוא מיד ולדורות
The Midrash teaches that wherever the Torah says “command,” the instruction applies at once and for all generations. The maamar uses it to explain why “and you shall say to them” is repeated.
Bamidbar Rabbah 7:7במדבר רבה ז׳:ז׳
8רבות במדבר פ״ז
Or HaTorah on Pinchas discusses at length the Midrash that “command” means at once and for the generations.
Kehot’s noteראה באוה״ת פ׳ פנחס ע׳ א׳קיג בארוכה. וראה גם שם ע׳ א׳סח. וראה גם בספרי עה״פ.
9שתקנו תפלה כנגד תמידין
Rabbi Yehoshua ben Levi’s view that the daily prayers were instituted in place of the daily offerings. It is the basis for the maamar’s question of how prayer can take the place of the lamb.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
10וירח ה׳ את ריח
After the Flood, G-d “smelled the pleasing fragrance” of Noach’s offering. The maamar asks what satisfaction such a fragrance can give.
Genesis 8:21בראשית ח׳:כ״א
וַיָּרַח ה׳ אֶת־רֵיחַ הַנִּיחֹחַ וַיֹּאמֶר ה׳ אֶל־לִבּוֹ לֹא־אֹסִף לְקַלֵּל עוֹד אֶת־הָאֲדָמָה בַּעֲבוּר הָאָדָם כִּי יֵצֶר לֵב הָאָדָם רַע מִנְּעֻרָיו וְלֹא־אֹסִף עוֹד לְהַכּוֹת אֶת־כׇּל־חַי כַּאֲשֶׁר עָשִׂיתִי:
And the L-RD smelled the sweet savour; and the L-RD said in His heart: ‘I will not again curse the ground any more for man’s sake; for the imagination of man’s heart is evil from his youth; neither will I again smite any more every thing living, as I have done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כא.
11כי הנה נודע
The note says that this passage, from “For it is known” on, is quoted in Or HaTorah on Shemos with glosses, and that an excerpt appears with an explanation in Or HaTorah, Inyanim.
Kehot’s noteמובא באוה״ת שמות ע׳ נו עם הגהות. ובאוה״ת ענינים ע׳ קט מובא קטע עם ביאור.
12קודם שנברא העולם היה הוא ושמו בלבד
Pirkei deRabbi Eliezer says that before the world was created there was only the Holy One, blessed be He, and His great Name. The maamar reads “His Name” as His will to be King.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
13שמו בגימט׳ רצון
The note points there for the equation of shemo, “His Name,” with ratzon, “will,” by numerical value.
Kehot’s noteראה אוה״ת פנחס ע׳ א׳פד.
14במדבר (פ׳ ז)
The note says that the Midrash on “command” is quoted in Or HaTorah on Pinchas, with a gloss and explanation further on, and points to Or HaTorah on Shir HaShirim as well.
Kehot’s noteנעתק באוה״ת פ׳ פנחס א׳סח. ובע׳ א׳קיג יש הג״ה ופי׳. וראה אוה״ת שה״ש-א ע׳ קנב.
15ס״פ צווארך בחרוזים
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”עד שאתה מצווני על בני צו את בני עלי שנאמר צו את בנ״י” — אוה״ת פנחס ע׳ א׳פב. וראה גם באוה״ת שה״ש כרך-א ע׳ קנא באריכות.
16בפתיחתא דאיכה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהלשון נעתק באוה״ת פ׳ פנחס ובאוה״ת שה״ש כרך-א ע׳ קנב.
17קודם שנבה״ע הי׳ הוא ושמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפדר״א פ״ג.
Paragraph 2
18יחיד חי העולמים מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
19בד״ה קול דודי
That discourse also takes up “before the world was created there was He and His Name alone,” explaining that all the life of the worlds is only light and radiance from Him.
Kehot’s noteלקו״ת שה״ש יד, ג.
20והוא ירידה גדולה לגבי האור
The gloss there suggests that this “great descent” is what is drawn through the tzimtzum and the vacated space at the very beginning.
Kehot’s noteבאוה״ת פנחס ע׳ א׳קיג יש הג״ה לכאן וז״ל ”אפ״ל שירידה זו הוא שנמשך ע״י צמצום ומקום פנוי בתחלה” ע״ש. ראה באוה״ת דברים-ו ע׳ ב׳רמו.
21לויתן זה יצרת לשחק בו
The Psalm says G-d formed the Leviathan to sport with. The maamar reads it as the joy above when the “something” is nullified into “nothing.”
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
22והחכמה מאין תמצא
Job asks where wisdom can be found; Chassidus reads me’ayin as “from nothing.” Here it shows that creation, beginning with Chochmah, goes from nothing to something.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
23בביאור ע״פ הבאים ישרש
That explanation contrasts two miracles: descent from the spiritual to the physical follows the order of the chain of worlds, while rising from something to nothing is the greater wonder, against that order.
Kehot’s noteתו״א נד, ב. מאמרי אדה״ז נביאים ע׳ פט.
24ותחדש פני אדמה ישמח ה׳ במעשיו
“You renew the face of the earth”: renewal, which the maamar links to joy.
Psalms 104:30תהילים ק״ד:ל׳
תְּשַׁלַּח רוּחֲךָ יִבָּרֵאוּן וּתְחַדֵּשׁ פְּנֵי אֲדָמָה:
Thou sendest forth Thy spirit, they are created; and Thou renewest the face of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ל-לא.
25וילוו עליך וישרתוך
The Levites “shall join you and serve you”: the verb for joining that the maamar hears in the name Leviathan. The text gives the place as 18:3; the words are in verse 2.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26שאין לך עשב מלמטה
Rabbi Simon says that every blade of grass has a mazal in the heavens that strikes it and tells it to grow. The maamar uses it to show that even the spiritual realms form a chain of “somethings.”
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteראה ב״ר י, ו. זח״א רנא, א.
27שאין לך עשב מלמטה שאין לו מזל
The Zohar passage the Kehot note gives for the same teaching about the mazal of every blade of grass.
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
28והמזל מקבל משמרי האופנים
The note says that there the mazalos are explained as the union of the sphere of the sun and the sphere of the moon.
Kehot’s noteבדרך מצותיך מצות מילה פ״א מבאר שענין המזלות הם ביחוד גלגל השמש וגלגל הירח ע״ש.
29Isaiah speaks of those “who join themselves to Havayah to serve Him,” another use of the same root for joining.
Isaiah 56:6ישעיהו נ״ו:ו׳
וּבְנֵי הַנֵּכָר הַנִּלְוִים עַל־ה׳ לְשָׁרְתוֹ וּלְאַהֲבָה אֶת־שֵׁם ה׳ לִהְיוֹת לוֹ לַעֲבָדִים כׇּל־שֹׁמֵר שַׁבָּת מֵחַלְּלוֹ וּמַחֲזִיקִים בִּבְרִיתִי:
Also the aliens, that join themselves to the L-RD, to minister unto Him, And to love the name of the L-RD, To be His servants, Every one that keepeth the sabbath from profaning it, And holdeth fast by My covenant:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ישמח ה׳ במעשיו
The next verse, “Havayah will rejoice in His works,” shows that the newness of the something returning to nothing brings joy above.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
31כל בעלי השיר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת פ״ה, מ״א.
32כל בעלי השיר יוצאין בשיר
The Mishnah permits animals that wear a collar (shir) to go out with it on Shabbos. The maamar reads shir as song, by which the angels go out of their limits.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
33וע״י השיר . . עוז וחדוה במקומו
The note says that Or HaTorah there discusses how this idea, joy through song, fits with the discourse “Mesame’ach Chasan” on the King’s delight.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תשיא איך זה מתאים עם ד״ה משמח חתן בענין שעשוע המלך, ע״ש.
34עוז וחדוה במקומו
“Strength and gladness are in His place”: the joy found in G-d’s own place, which the angels reach in song.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, כז.
35יבל הוא
Yaval, “the father of those who dwell in tents,” the verse that opens the Torah Ohr discourse on song cited here.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בד״ה יבל הוא בפ׳ בראשית
The discourse “Yaval, he was,” on Yaval and his brother Yuval, explains “all the masters of song go out with song”: every ascent from one level to a higher one comes through song, which is the nullification of the “something,” as a seed must decay before it can grow.
Kehot’s noteתו״א ז, ג.
37ובד״ה מזמור שיר חנוכת הבית
That discourse asks why the angels are said to sing and the souls are not, and answers that the souls too sing constantly, for they rise from level to level.
Kehot’s noteלקו״ת פ׳ ברכה צח, א.
38פני שור מהשמאל
Ezekiel’s vision of the Chariot: the face of a lion on the right and the face of an ox on the left. The animals’ life comes from the ox-face, and the offering arouses the lion-face of Chesed.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
39Yuval, “the father of all who play the harp and flute,” the theme of the same Torah Ohr discourse on song and the offerings.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בד״ה ושם אחיו יובל
The same discourse explains that every ascent from one level to a higher one is through song, the nullification of the “something,” which is why song accompanied the offerings.
Kehot’s noteתו״א ז, ג.
41ארי׳ דאכיל קורבנין
Another passage the Kehot note gives: when Israel were worthy, the image of a lion consuming the offering was seen on the altar fire.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א. ועוד. זח״ג (לב, ב. לג, א). [כ].
42אריה דאכיל קרבנין
The Zohar calls Michael, the great kohen above, “the lion that consumes the offerings,” who brings the souls as an offering before G-d.
Zohar, Tzav 20:135–145ספר הזהר, צו כ׳:קל״ה-קמ״ה
43וגבוה מעל גבוה
“One higher than the high,” used here for the level above the lion: supernal Chesed.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
44וימינו תחבקני
“And His right hand embraces me”: the right hand is Chesed, the supernal kindness that draws the offering into the Infinite Light.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
Paragraph 4
45שמיכאל שר הגדול מקריב
In Zevul, the fourth heaven, there is a built altar on which Michael the great prince stands and offers an offering. The maamar, following the reading the Kehot note mentions, speaks of the souls of Israel as his offering.
Chagigah 12b:6חגיגה י״ב ב:ו׳
זְבוּל — שֶׁבּוֹ יְרוּשָׁלַיִם וּבֵית הַמִּקְדָּשׁ, וּמִזְבֵּחַ בָּנוּי, וּמִיכָאֵל הַשַּׂר הַגָּדוֹל עוֹמֵד וּמַקְרִיב עָלָיו קׇרְבָּן, שֶׁנֶּאֱמַר: ״בָּנֹה בָנִיתִי בֵּית זְבוּל לָךְ מָכוֹן לְשִׁבְתְּךָ עוֹלָמִים״. וּמְנָלַן דְּאִיקְּרִי שָׁמַיִם, דִּכְתִיב: ״הַבֵּט מִשָּׁמַיִם וּרְאֵה מִזְּבוּל קׇדְשְׁךָ וְתִפְאַרְתֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, ב לפי הגירסא שמביא הב״ח. וראה תו׳ סוף מנחות. ע׳ זבחים (סב, א). זח״ב (קנט, א). ובח״א (פ, סע״א). וע׳ שלחנו הטהור (סי׳ קכ [ס״ב]). סו״מ [סוף מסכת] מנחות ובתוס׳. בע״י רפ״ב דחגיגה. [כ].
46שמיכאל שר הגדול מקריב
The Talmud reads “This is forever upon Israel” as the built altar on which Michael the great prince offers. It is the passage on which Tosafos discusses what he offers.
Menachot 110a:9–11מנחות ק״י א:ט׳-י״א
(דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן ורבי יוחנן אמר אלו תלמידי חכמים העסוקין בהלכות עבודה מעלה עליהם הכתוב כאילו נבנה מקדש בימיהם אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם
Wikisource Talmud Bavli (CC-BY-SA)
47שמיכאל שר הגדול מקריב נשמותיהן של ישראל
Tosafos cites Midrashim that Michael offers the souls of the righteous, or lambs of fire, and links this with “the fire-offerings of Israel and their prayer” in the Amidah. This is the basis for comparing prayer to Michael’s offering.
Tosafot on Menachot 110a:9:1תוספות על מנחות ק״י א:ט׳:א׳
ומיכאל שר הגדול עומד ומקריב עליו קרבן. מדרשות חלוקין יש מי שאומר נשמותיהן של צדיקים ויש מי שאומר כבשים של אש והיינו דאמרינן בשמונה עשרה בעבודה ואשי ישראל ותפלתם מהרה באהבה תקבל ברצון ויש אומרים דקאי אדלעיל והשב את העבודה לדביר ביתך ואשי ישראל. לא מצאתי יותר:
Vilna Edition (Public Domain)
48וכמאמר ואשי ישראל ותפלתם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת עבודה.
49“My bread for My fire-offerings”: the maamar reads le’ishai as “for My fire,” the fiery Serafim.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50יקד יקוד אש
Isaiah’s phrase for a fierce burning, used here for the Serafim’s constant fire of love.
Isaiah 10:16ישעיהו י׳:ט״ז
לָכֵן יְשַׁלַּח הָאָדוֹן ה׳ צְבָאוֹת בְּמִשְׁמַנָּיו רָזוֹן וְתַחַת כְּבֹדוֹ יֵקַד יְקֹד כִּיקוֹד אֵשׁ:
Therefore will the L-rd, the L-RD of hosts, Send among his fat ones leanness; And under his glory there shall be kindled A burning like the burning of fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כרשפי אש
“Its flashes are flashes of fire”: the Song’s image for love as strong as death, applied to the Serafim’s love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52בד״ה ונקדשתי
The discourse on “And I shall be sanctified in the midst of the children of Israel,” which, the text says, discusses the angelic band that says “holy” only once.
Kehot’s noteלקו״ת פ׳ אמור.
53ונקדשתי בתוך בנ״י
“And I shall be sanctified in the midst of the children of Israel,” the verse that opens the discourse the parenthesis cites.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ובד״ה שחורה אני ונאוה
The discourse on “I am black, yet comely” in Likkutei Torah on Shir HaShirim, which the text cites alongside the previous one.
Kehot’s noteלקו״ת שה״ש
55שחורה אני ונאוה
“I am black, yet comely,” the verse that opens the second discourse cited.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56פי׳ לאשי . . והקרבן נעשה להם בחי׳ לחם
The note says that this passage, from “le’ishai means for My fire” to “the offering becomes bread for them,” is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳עב.
57ולאשתאבא בגופא דמלכא
The Zohar speaks of a spirit being purified so that it can be “absorbed in the body of the King.” The maamar applies the phrase to the Serafim, raised by the offering.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
58באגה״ק סד״ה איהו וחיוהי
the passage shares nothing with the note
Kehot’s noteסי׳ כ דף קלב, א. וראה בליקוט פי׳ שם.
59בביאור ע״פ כי כאשר השמים
That passage describes Atzilus as the world “called by My Name,” where the Infinite Light dwells and “He and His life-forces are one, and He and His vessels are one,” so that all is nullified and included in the Infinite Light; it also asks why love and awe are needed for Torah to “fly upward.”
Kehot’s noteתו״א ג, א ואילך.
60“For as the new heavens [and the new earth],” the verse of the Torah Ohr explanation cited here.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ובד״ה כה אמר כו׳ ונתתי לך מהלכים
The Torah Ohr discourse on “Thus says … I will give you places to walk among those who stand,” cited for the ascent of the angels.
Kehot’s noteתו״א פ׳ וישב.
62ונתתי לך מ הלכים בין העומדים
“I will give you places to walk among these who stand,” the verse of the Torah Ohr discourse in Vayeshev cited here.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
63ומגז כבשים יתחמם
Job says the poor were warmed by the fleece of his lambs. The maamar cites it to show that wool is the stuff of garments.
Job 31:20איוב ל״א:כ׳
אִם־לֹא בֵרְכוּנִי חֲלָצָו וּמִגֵּז כְּבָשַׂי יִתְחַמָּם:
If his loins have not blessed me, And if he were not warmed with the fleece of my sheep;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, כ.
Paragraph 6
64שהמלאך סנדלפו״ן קושר כתרים
The Talmud says that Sandalfon stands behind the Chariot and ties crowns for his Maker. The maamar adds that the crowns are made from the letters of prayer.
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב. ובתוס׳ שם. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ח, ע׳ 202. וראה ביאור באוה״ת שמות כרך-ח ע׳ ג׳עט איך יכול מלאך שהוא בעשי׳ ויצי׳ להיות קושר כתרים לקונו.
65“And the matters are ancient,” borrowed to say that these are deep matters, not to be elaborated here.
I Chronicles 4:22דברי הימים א ד׳:כ״ב
וְיוֹקִים וְאַנְשֵׁי כֹזֵבָא וְיוֹאָשׁ וְשָׂרָף אֲשֶׁר־בָּעֲלוּ לְמוֹאָב וְיָשֻׁבִי לָחֶם וְהַדְּבָרִים עַתִּיקִים:
and Jokim, and the men of Cozeba, and Joash, and Saraph, who had dominion in Moab, and Jashubi-lehem. And the records are ancient.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66עור העולה אשר הקריב
The skin of the burnt-offering goes to the kohen who offered it. The maamar explains why the skin is not burned with the rest.
Leviticus 7:8ויקרא ז׳:ח׳
וְהַכֹּהֵן הַמַּקְרִיב אֶת־עֹלַת אִישׁ עוֹר הָעֹלָה אֲשֶׁר הִקְרִיב לַכֹּהֵן לוֹ יִהְיֶה:
And the priest that offereth any man’s burnt-offering, even the priest shall have to himself the skin of the burnt-offering which he hath offered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ז, ח.
67Kehot’s note points to Leviticus 7:8–9 for these words.
Leviticus 7:8–9ויקרא ז׳:ח׳-ט׳
וְהַכֹּהֵן הַמַּקְרִיב אֶת־עֹלַת אִישׁ עוֹר הָעֹלָה אֲשֶׁר הִקְרִיב לַכֹּהֵן לוֹ יִהְיֶה: וְכׇל־מִנְחָה אֲשֶׁר תֵּאָפֶה בַּתַּנּוּר וְכׇל־נַעֲשָׂה בַמַּרְחֶשֶׁת וְעַל־מַחֲבַת לַכֹּהֵן הַמַּקְרִיב אֹתָהּ לוֹ תִהְיֶה:
And the priest that offereth any man’s burnt-offering, even the priest shall have to himself the skin of the burnt-offering which he hath offered. And every meal-offering that is baked in the oven, and all that is dressed in the stewing-pan, and on the griddle, shall be the priest’s that offereth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
68ממ״ש בספרי חכמת הניתוח
The note says that the same is stated there in the name of the books of medicine.
Kehot’s noteוכ״ה בביאה״ז לאדה״א קכב, א בשם ספרי הרפואה. וראה לקמן מטות פו, ג.
69והתהוות הבשר היא מהדם
The note points there for flesh being formed from the blood.
Kehot’s noteראה לקו״ש-טו ע׳ 358 הערה 63.
70לובן שממנו עצמות
The Talmud says the father contributes the “white,” from which the bones, sinews and brain are formed, and the mother the “red,” from which skin, flesh and hair are formed. The maamar uses it for bones from the brain and flesh from the blood.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. ושם ”אם מזריע אודם שממנו בשר”.
71בד״ה בהעלותך
The discourse opens with Aharon’s dismay and G-d’s answer, “yours is greater than theirs,” and explains the princes’ offerings: each prince raised his tribe through his offering, as a person raises the meat he eats.
Kehot’s noteלקו״ת בהעלותך לא, ג.
72בהעלותך
“When you kindle the lamps,” the verse that opens the Likkutei Torah discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73חייך שלך גדול משלהם
Rashi: when Aharon was dismayed at not sharing in the princes’ dedication offerings, G-d told him, “By your life, yours is greater than theirs,” for he kindles the lamps.
Rashi on Numbers 8:2:1רש"י על במדבר ח׳:ב׳:א׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא):
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
74ובד״ה והי׳ מדי חדש
That passage explains “from one new moon to the next … all flesh shall come to bow down” as the revelation, in the days of Moshiach, of what is above the chain of worlds.
Kehot’s noteלקו״ת פ׳ ברכה צז, ד.
75הוא בחי׳ העצמות שבאין מן המוח
The note cites this place together with Biurei HaZohar, which refers to this maamar for the meaning of bones.
Kehot’s noteבאוה״ת פ׳ שופטים ע׳ תתנד ובביאה״ז מציין ”ובדרוש דפ׳ פנחס הנ״ל מבואר דענין עצמות היינו שיהי׳ הדעת והחכמה בחוזק להיות קיום על כל היום כולו, וכמו העצמות שהוא לשון תוקף וחיזוק”. ראה גם לקמן פ׳ מטות פו, ג.
76ברע״מ פ׳ שופטים
Or HaTorah discusses the Raaya Mehemna’s bones and flesh there.
Kehot’s noteראה אוה״ת שופטים ע׳ תתנב. ובביאה״ז לשם. ובאוה״ת פ׳ שופטים ע׳ תתנד ובביאה״ז שם: ”עצמות נק׳ ג״כ דרך כלל חב״ד ובשר הוא המדות לב ובשר כו׳ והגידים הם המחברים העצמות שהוא השכל עם המדות שהוא הבשר”.
77עצמות ובשר
The Raaya Mehemna on Shoftim speaks of the bones, built upon the brain, as against the flesh, sinews and skin. The text cites it for the contrast of bones and flesh.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
78לפי שכלו יהולל איש
“A man is praised according to his intellect”: emotions follow the measure of understanding.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
79“From one new moon to the next … all flesh shall come to bow down,” the verse of the second discourse cited; here “flesh” is the emotions.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
80לית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז.
81לית אתר פנוי מיניה
The Tikkunei Zohar (Tikkun 57): “there is no place empty of Him.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
82מלכותך מכ״ע
“Your kingship is a kingship over all worlds, and Your dominion is in every generation.” The maamar reads it as G-d’s light filling all space, souls and time.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
83Kehot’s note points to Psalms 45:18 for these words.
Psalms 45:18תהילים מ״ה:י״ח
אַזְכִּירָה שִׁמְךָ בְּכׇל־דֹּר וָדֹר עַל־כֵּן עַמִּים יְהוֹדוּךָ לְעֹלָם וָעֶד:
I will make thy name to be remembered in all generations; Therefore shall the peoples praise thee for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
84הושיט אצבעו הקטנה
When the ministering angels objected to the creation of man, G-d stretched out His little finger among them and burned them. Here it shows that the emotions would be consumed by the full force of comprehension.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
85להודיע לבני האדם
“To make known to the sons of man His mighty acts”: the maamar reads gevuros as the restraints through which the light of understanding reaches the heart.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
86מ״ט שערי בינה
Fifty gates of understanding were created, and all but one were given to Moshe. The maamar identifies the forty-nine gates with the passage of understanding into the heart.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כא, ב.
87בד״ה עיני כל
That discourse explains the fifty gates of Binah through the Zohar’s reading of she’arim as “what one measures in his heart,” and asks how gates of understanding can be in the heart, since “the heart understands.”
Kehot’s noteלקו״ת מטות פה, ב ואילך.
88עיני כל
“The eyes of all look to You,” the verse that opens the Likkutei Torah discourse cited here.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בד״ה כי קרוב אליך הדבר
That passage, at the head of 46c, explains “and you shall choose life, to love Havayah”: the choice is in the intellect alone and the love is in the heart, and the choice comes first.
Kehot’s noteלקו״ת נצבים מו, רע״ג.
90“For the matter is very near to you,” the verse of the second discourse cited.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ובחרת בחיים . . לאהבה את ה׳
“And you shall choose life”: the choice is in the mind and precedes the love.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יט-כ.
92לאהבה את ה׳
“To love Havayah your G-d,” the love in the heart that follows the choice.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93והשבות אל לבבך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, לט.
94והשבות אל לבבך
“And you shall take it to your heart”: bringing what the mind knows into the heart.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ואגידה לכם
Yaakov’s “Gather, and I will tell you,” the verse on which the cited Zohar passage comments.
Genesis 49:1בראשית מ״ט:א׳
וַיִּקְרָא יַעֲקֹב אֶל־בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם אֵת אֲשֶׁר־יִקְרָא אֶתְכֶם בְּאַחֲרִית הַיָּמִים:
And Jacob called unto his sons, and said: ‘Gather yourselves together, that I may tell you that which shall befall you in the end of days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואגידה לכם
The Zohar calls ve’agidah “a secret of wisdom,” because the word joins gimmel and dalet without separation, even when a yud stands between them.
Zohar, Vayechi 53:517–528ספר הזהר, ויחי נ״ג:תקי״ז-תקכ״ח
When Jacob called his sons, Abraham and Isaac were there and the Shekinah with them, rejoicing in Jacob, and in the prospect of joining the patriarchs and forming with them a chariot. When Jacob said to his sons, “I will tell you what will befall you in the latter end of days”, a kind of sadness came over him and the Shekinah departed. His sons, however, raised their voices and said, “Hear, O Israel, etc.”, and Jacob answered, “Blessed be the name of his glorious kingdom for ever and ever”, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
97דכולא קמיה כלא ממש חשיבי
The Zohar: “all before Him are considered as nothing.” It is the content of the contemplation that forms the “bones” of prayer.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
R. Simeon then opened his discourse on the precepts of the Torah. He said: ‘The precepts of the Torah which the Holy One has given to Israel are all laid down in the first chapter of Genesis in summary. In the Beginning G-d created.1The remainder of this chapter is more in the style of the Ra’yah Mehemnah than of the Zohar. This contains the first precept of all, to wit, the fear of the L-rd, as it is written: “The fear of the L-rd is the beginning of wisdom” (Ps. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
98משכיל לאיתן
“A maskil of Eisan the Ezrachite”: the name Eisan means strong and firm, like the fixed knowledge described here.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, א.
99שאיתן הוא קשה
On the “nachal eisan” of the eglah arufah, the Mishnah says eisan means as it sounds: hard.
Mishnah Sotah 9:5משנה סוטה ט׳:ה׳
נִפְטְרוּ זִקְנֵי יְרוּשָׁלַיִם וְהָלְכוּ לָהֶן. זִקְנֵי אוֹתָהּ הָעִיר מְבִיאִין עֶגְלַת בָּקָר אֲשֶׁר לֹא עֻבַּד בָּהּ אֲשֶׁר לֹא מָשְׁכָה בְּעֹל (שם), וְאֵין הַמּוּם פּוֹסֵל בָּהּ, וּמוֹרִידִין אוֹתָהּ לְנַחַל אֵיתָן. וְאֵיתָן כְּמַשְׁמָעוֹ, קָשֶׁה. אַף עַל פִּי שֶׁאֵינוֹ אֵיתָן, כָּשֵׁר. וְעוֹרְפִין אוֹתָהּ בְּקוֹפִיץ מֵאֲחוֹרֶיהָ. וּמְקוֹמָהּ אָסוּר מִלִּזְרֹעַ וּמִלַּעֲבֹד, וּמֻתָּר לִסְרֹק שָׁם פִּשְׁתָּן וּלְנַקֵּר שָׁם אֲבָנִים:
The elders of Jerusalem departed and went away. The elders of that city bring “a heifer which has never been worked” (Deuteronomy 21:3). And a blemish does not disqualify it. They bring it down to a hard (etan) wadi “etan” is understood in its literal sense of “hard”. Even if it is not “hard”, it is valid [for the ceremony]. They break its neck with a hatchet from behind. The site may never be sown or tilled, but it is permitted to comb flax and chisel rocks.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
100שאיתן הוא קשה וחזק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סוטה פ״ט, מ״ה.
101בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
102בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good and the evil.” The maamar uses it for the transformation of the animal soul’s emotions into love of G-d.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
103בזהר ויקרא (כ״ד א׳)
The note says the Zohar’s wording is quoted there.
Kehot’s noteהלשון באוה״ת בראשית-ג דף תקמו, א.
104וברע״מ פ׳ צו (ל״ג ב׳)
The note says the Raaya Mehemna’s wording is copied there.
Kehot’s noteהלשון נעתק באוה״ת בראשית כרך-ב דף תלה, ב. ובכרך-ג דף תקמז, א. חקירה עד, א.
105Adam’s words about Chavah, which the Zohar passages cited here interpret.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106עצם מעצמי ובשר מבשרי
The Zohar on Vayikra quotes “bone of my bones and flesh of my flesh” in its discussion of the woman built from Adam’s side, the first of the passages the text cites.
Zohar, Vayikra 61:406–63:416ספר הזהר, ויקרא ס״א:ת״ו-ס״ג:תט״ז
It may be asked, seeing that David also used to rise at midnight to study, why was he warned by chastisement? The reason is that he transgressed against the very grade to which he was attached, and therefore he required to be chastised. His punishment, in fact, fitted his crime: he sinned against the holy Kingdom and Jerusalem, and therefore he was driven from Jerusalem and his kingdom was taken from him, until he had made sufficient atonement.’ R. Judah asked why David was punished at the hand of his …
The Zohar; London, Soncino Press, 1933 (Public Domain)
107עצם מעצמי ובשר מבשרי
The Raaya Mehemna at the end of Teitzei quotes “bone of my bones” and “flesh of my flesh” in a passage on the tefillin of the head, one of the passages the text cites.
Zohar, Ki Teitzei 20:98–22:108ספר הזהר, כי תצא כ׳:צ״ח-כ״ב:ק״ח
108עצם מעצמי ובשר מבשרי
The Zohar on Acharei Mos cites the verse in its discussion of the “house built with wisdom,” another of the passages the text cites.
Zohar, Achrei Mot 64:378–66:388ספר הזהר, אחרי מות ס״ד:שע״ח-ס״ו:שפ״ח
R. Abba, however, said that “born at home” means coming from the River that issues from Eden, and “born abroad” from the Small of Countenance.
The Zohar; London, Soncino Press, 1933 (Public Domain)
109ברע״מ ס״פ תצא (רפ״א א׳)
The note says the wording of this Raaya Mehemna passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת בראשית כרך-ג דף תקמו, ב.
110ובזהר בפ׳ אחרי (ע״ח א׳)
The note says the wording of this Zohar passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת בראשית כרך-ג דף תקמו, ב.
111ובמ״א בזהר בראשית (כ״ו א׳)
The note says the Zohar’s wording on “bone of my bones” as the supernal and lower Shechinah is copied there.
Kehot’s noteנעתק הלשון באוה״ת בראשית-ב דף תלד, ב. בראשית-ג דף תקמה, ב. ספר החקירה עג, א.
112דעצם מעצמי ובשר מבשרי זהו שכינתא עילאה ושכינתא תתאה
Israel, the central pillar, includes the supernal and the lower Shechinah, the Shema of evening and of morning, and of them it is said, “bone of my bones and flesh of my flesh.”
Zohar, Bereshit 21:238–248ספר הזהר, בראשית כ״א:רל״ח-רמ״ח
113בד״ה שיר השירים
That discourse explains the supernal Shechinah and the lower Shechinah as the two levels of “bride” of which the whole Song speaks, which are the higher and the lower unity.
Kehot’s noteלקו״ת שה״ש א, ב.
114שיר השירים
The opening words of the Song, which begin the Likkutei Torah discourse cited here.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115שמע ישראל
“Hear, O Israel”: shema also means “understand,” the contemplation of G-d’s oneness.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ואין עוד מלבדו בשמים ממעל
“There is nothing else besides Him,” part of the passage the Kehot note cites.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה-לט.
117בשמים ממעל
“In the heavens above and on the earth below, there is nothing else.”
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118כי ה׳ אלקינו הוא אלקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם ז, ט. י, יז.
119כי ה׳ אלקינו הוא אלקים
“Know that Havayah your G-d, He is Elokim,” one of the verses the Kehot note points to: Havayah, the infinite, acts through Elokim, the Name of contraction.
Deuteronomy 7:9דברים ז׳:ט׳
וְיָדַעְתָּ כִּי־ה׳ אֱלֹקֶיךָ הוּא הָאֱלֹקִים הָאֵל הַנֶּאֱמָן שֹׁמֵר הַבְּרִית וְהַחֶסֶד לְאֹהֲבָיו וּלְשֹׁמְרֵי מִצְוֺתָו לְאֶלֶף דּוֹר:
Know therefore that the L-RD thy G-d, He is G-d; the faithful G-d, who keepeth covenant and mercy with them that love Him and keep His commandments to a thousand generations;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120אלה תולדות יצחק
“These are the generations of Yitzchak,” the verse of the discourse cited for Havayah and Elokim.
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121“Darkness and light are alike”: before the light that encompasses all worlds, spiritual and physical are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
122ואהבת את ה׳ אלקיך
The verse after the Shema: the love that follows from understanding that G-d is one.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth”: a love that wants nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
Paragraph 12
124במס״נ באחד
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteשו״ת הרשב״א ח״ה, נה. ב״ח בטואו״ח רסס״א. פע״ח ש׳ הק״ש פי״ב.
125דם התמיד קודם להטבת שתי נרות
In Abaye’s order of the Temple service, the blood of the daily offering comes before the trimming of two lamps of the Menorah. The discourse cited here explains this order.
Yoma 33a:3יומא ל״ג א:ג׳
וַהֲטָבַת חָמֵשׁ נֵרוֹת קוֹדֵם לְדַם הַתָּמִיד, וְדַם הַתָּמִיד קוֹדֵם לַהֲטָבַת שְׁתֵּי נֵרוֹת, וַהֲטָבַת שְׁתֵּי נֵרוֹת קוֹדֵם לִקְטוֹרֶת, וּקְטוֹרֶת קוֹדֵם לְאֵבָרִים, וְאֵבָרִים לְמִנְחָה, וּמִנְחָה לַחֲבִיתִּין, וַחֲבִיתִּין לִנְסָכִין,
William Davidson, Vocalized Aramaic (CC-BY-NC)
126והיה לכם לציצית
“And it shall be for you as tzitzis,” the verse of the discourse cited for love as fire in the heart.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127בקרב איש ולב עמוק
“The inward part of a man, and a deep heart”: contemplation that reaches the inner depths of the person.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128בכל לבבך
“With all your heart,” the full love of the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129והיו הדברים האלה אשר אנכי מצוך היום על לבבך
The verse after “You shall love,” which the maamar reads as the stage after love: the Torah and mitzvos, the burning of the fat.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130כי ירעב
“To fill his soul when he is hungry,” the image for the thirst of love that is then filled.
Proverbs 6:30משלי ו׳:ל׳
לֹא־יָבוּזוּ לַגַּנָּב כִּי יִגְנוֹב לְמַלֵּא נַפְשׁוֹ כִּי יִרְעָב:
Men do not despise a thief, if he steal To satisfy his soul when he is hungry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
131למלא נפשו כי ירעב
“To fill his soul when he is hungry”: the image for the satisfaction that follows the thirst of love.
Proverbs 6:30משלי ו׳:ל׳
לֹא־יָבוּזוּ לַגַּנָּב כִּי יִגְנוֹב לְמַלֵּא נַפְשׁוֹ כִּי יִרְעָב:
Men do not despise a thief, if he steal To satisfy his soul when he is hungry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132קדש ישראל לה׳
“Israel is holy to Havayah, the first of His harvest”: Israel, sanctified by the mitzvos, comes before the “harvest” of the ordered worlds.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
133אין לך עשב מלמטה שאין לו מזל
Every blade of grass has a mazal above that makes it grow: the ordered chain to which the “harvest” belongs.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
134כי גבוה מעל גבוה
“For one higher than the high watches,” the chain of levels each above the other.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135כי התבואה . . עונג העליון ב״ה
The note says that this passage, from “for the harvest” to “the supernal delight,” is quoted in both places.
Kehot’s noteמובא באוה״ת פנחס ע׳ א׳רכד. ובאוה״ת נ״ך-א ע׳ שכה.
136במ״א בפי׳ לעשות הישר
That passage, on 43a, distinguishes the love that rises by itself from contemplation, like a flame, from the love that desires to cleave to G-d, which every Jew has; “You shall love” is the longing that Havayah be your G-d.
Kehot’s noteלקמן פ׳ תבוא מג, א. וע׳ בזהר בפ׳ ויקרא דט״ו סע״א:
137לעשות הישר בעיני ה׳ אלקיך
“To do what is upright in the eyes of Havayah your G-d,” whose explanation the text cites for the “straightness” of the mitzvos.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138בהגלות נגלות
Michal’s words about David, “as one openly reveals himself,” borrowed for the open revelation of the Infinite Light in the mitzvos.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ולישרי לב שמחה
“And for the upright of heart, joy”: the joy that follows the thirst of love.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
140יסודתם בהררי קדש
“His foundation is in the mountains of holiness,” applied to the Torah and mitzvos, founded in the supernal holiness.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141פקודי ה׳ ישרים
“The precepts of Havayah are upright, gladdening the heart”: the mitzvos come “straight,” not through the chain of worlds, and so they bring joy.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ט.
Paragraph 14
142ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
143ות״ת כנגד כולם
Among the deeds whose fruit a person enjoys, “Torah study is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
144היום לעשותם
“Which I command you today, to do them”: the stress on actual doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
145עשייה היא לעילא
On Behar the Zohar says that hearing belongs to one place but “doing is above,” which is why Israel put doing before hearing at Sinai.
Zohar, Behar 4:13–15ספר הזהר, בהר ד׳:י״ג-ט״ו
And since Israel at therefore “hearing” is attached to this Mount Sinai placed “doing” before “hearing’ sabbatical year.
The Zohar; London, Soncino Press, 1933 (Public Domain)
146עשייה היא לעילא
On “Havayah remembered Sarah … and Havayah did for Sarah,” the Zohar says the “remembering” comes from the mazla, the river from which all blessings flow, while the “doing” is higher than that level.
Zohar, Vayera 26:387–28:427ספר הזהר, וירא כ״ו:שפ״ז-כ״ח:תכ״ז
Hence, besides “visiting” Sarah, G-d also “did” something in the region on high, since everything depends on that. Hence the two stages of “visiting” and “doing”, with the name of “the L-rd” mentioned with each, the whole forming one process.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
147זהר בפ׳ בהר דק״ח ע״ב ובפ׳ וירא
The note points there for these Zohar passages on “the doing is on high.”
Kehot’s noteראה ביאה״ז להצ״צ כרך-א ע׳ ט.
148דרך השתלשלות עילה ועלול בלבד
The epistle that the text itself cites in the next paragraph for the creation of the physical, to which the note points on the chain of cause and effect.
Kehot’s noteראה אגה״ק סי׳ כ.
149נשתלשל — גשמי
A later passage in Likkutei Torah on Shir HaShirim, to which the note sends the reader on the chain of worlds not reaching the physical.
Kehot’s noteועל״ק בשה״ש (ל, רע״א). [כ].
150כמארז״ל
Rabbi Simon: every blade of grass has a mazal in the heavens that strikes it and says, “Grow!” The maamar limits the mazal to growth, not existence.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״י, [ו] [כ].
151והיו למארת
The utterance “Let them be for luminaries,” the spiritual stage of their creation.
Genesis 1:15בראשית א׳:ט״ו
וְהָיוּ לִמְאוֹרֹת בִּרְקִיעַ הַשָּׁמַיִם לְהָאִיר עַל־הָאָרֶץ וַיְהִי־כֵן:
and let them be for lights in the firmament of the heaven to give light upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, טו.
152ויעש אלקים את שני המאורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, טז.
153ויעש אלקים את שני המאורות הגדולים
“And G-d made the two great luminaries,” the separate making of their physical existence.
Genesis 1:16בראשית א׳:ט״ז
וַיַּעַשׂ אֱלֹקִים אֶת־שְׁנֵי הַמְּאֹרֹת הַגְּדֹלִים אֶת־הַמָּאוֹר הַגָּדֹל לְמֶמְשֶׁלֶת הַיּוֹם וְאֶת־הַמָּאוֹר הַקָּטֹן לְמֶמְשֶׁלֶת הַלַּיְלָה וְאֵת הַכּוֹכָבִים:
And G-d made the two great lights: the greater light to rule the day, and the lesser light to rule the night; and the stars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
154יהי רקיע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, ו.
155יהי רקיע
“Let there be a firmament,” the utterance for the spiritual.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ויעש אלקים את הרקיע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, ז.
157ויעש אלקים את הרקיע
“And G-d made the firmament,” the separate making of the physical.
Genesis 1:7בראשית א׳:ז׳
וַיַּעַשׂ אֱלֹקִים אֶת־הָרָקִיעַ וַיַּבְדֵּל בֵּין הַמַּיִם אֲשֶׁר מִתַּחַת לָרָקִיעַ וּבֵין הַמַּיִם אֲשֶׁר מֵעַל לָרָקִיעַ וַיְהִי־כֵן:
And G-d made the firmament, and divided the waters which were under the firmament from the waters which were above the firmament; and it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158תוצא הארץ נפש חיה
“Let the earth bring forth living creatures,” the utterance.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159תוצא הארץ נפש חי׳, ויעש אלקים את חית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, כד-כה.
160ויעש אלקים את חית הארץ
“And G-d made the beasts of the earth,” the physical making.
Genesis 1:25בראשית א׳:כ״ה
וַיַּעַשׂ אֱלֹקִים אֶת־חַיַּת הָאָרֶץ לְמִינָהּ וְאֶת־הַבְּהֵמָה לְמִינָהּ וְאֵת כׇּל־רֶמֶשׂ הָאֲדָמָה לְמִינֵהוּ וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And G-d made the beast of the earth after its kind, and the cattle after their kind, and every thing that creepeth upon the ground after its kind; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בד״ה יביאו לבוש מלכות
That additional explanation contrasts Torah study, the inner dimension of memalei, with the practical mitzvos, done with physical things, whose light is from sovev, since the physical does not come from the spiritual by cause and effect.
Kehot’s noteתו״א צב, ב ואילך.
162יביאו לבוש מלכות
“Let them bring royal apparel,” the verse of the Torah Ohr discourse cited.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163ובאגה״ק ד״ה איהו וחיוהי
The epistle beginning “He and His life-forces are one,” cited by the text for the separate creation of the physical.
Kehot’s noteסי׳ כ דף קלב, ב.
164ישמח לבב אנוש
“That gladdens the heart of man,” borrowed for the joy of doing a mitzvah.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165אף גילת ורנן
“Indeed with joy and singing”: the rejoicing of the wilderness in bloom, borrowed for the joy of a mitzvah.
Isaiah 35:2ישעיהו ל״ה:ב׳
פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן־לָהּ הֲדַר הַכַּרְמֶל וְהַשָּׁרוֹן הֵמָּה יִרְאוּ כְבוֹד־ה׳ הֲדַר אֱלֹקֵינוּ:
It shall blossom abundantly, and rejoice, Even with joy and singing; The glory of Lebanon shall be given unto it, The excellency of Carmel and Sharon; They shall see the glory of the L-RD, The excellency of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
166פועל ישועות
“Working salvations in the midst of the earth,” applied to the G-dly soul’s work within a person.
Psalms 74:12תהילים ע״ד:י״ב
וֵאלֹקִים מַלְכִּי מִקֶּדֶם פֹּעֵל יְשׁוּעוֹת בְּקֶרֶב הָאָרֶץ:
Yet G-d is my King of old, Working salvation in the midst of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167בקרב איש ולב עמוק
“The inward part of a man, and a deep heart,” where that work takes place.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168מאיגרא רמה
“From a lofty roof to a deep pit,” the Talmud’s image for a great fall, here the soul’s descent into the body.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 17
169והוא רחום
“But He, being merciful, forgives iniquity,” a verse said in Pesukei deZimra.
Psalms 78:38תהילים ע״ח:ל״ח
וְהוּא רַחוּם יְכַפֵּר עָוֺן וְלֹא־יַשְׁחִית וְהִרְבָּה לְהָשִׁיב אַפּוֹ וְלֹא־יָעִיר כׇּל־חֲמָתוֹ:
But He, being full of compassion, forgiveth iniquity, and destroyeth not; Yea, many a time doth He turn His anger away, And doth not stir up all His wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170דרך איש ישר בעיניו
“Every way of a man is right in his own eyes”: a person does not see his own descent.
Proverbs 21:2משלי כ״א:ב׳
כׇּל־דֶּרֶךְ־אִישׁ יָשָׁר בְּעֵינָיו וְתֹכֵן לִבּוֹת ה׳
Every way of a man is right in his own eyes; But the L-RD weigheth the hearts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כא, ב.
171בשגם הוא בשר
“Since he, too, is flesh”: the human perspective that takes the body’s needs for granted.
Genesis 6:3בראשית ו׳:ג׳
וַיֹּאמֶר ה׳ לֹא־יָדוֹן רוּחִי בָאָדָם לְעֹלָם בְּשַׁגַּם הוּא בָשָׂר וְהָיוּ יָמָיו מֵאָה וְעֶשְׂרִים שָׁנָה:
And the L-RD said: ‘My spirit shall not abide in man for ever, for that he also is flesh; therefore shall his days be a hundred and twenty years.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, ג.
Paragraph 18
172בשה״ש בד״ה קול דודי
In that discourse “our fathers” are the emotions, which Egypt “embittered,” the bitterness of the maror; it goes on to explain “the voice of my beloved” as the drawing down of a “great voice” that is not heard.
Kehot’s noteלקו״ת שה״ש טו, א.
173קול דודי
“The voice of my beloved,” the verse of the discourse cited on matzah and maror.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174סד״ה וידבר
The discourse “And He spoke” on the census in Bamidbar.
Kehot’s noteלקו״ת במדבר ב, ג.
175למשפחותם לבית אבותם
“By their families, by their fathers’ house,” the words of the census discussed in the discourse “And He spoke.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ע״פ כנשר יעיר
That passage explains the eagle as the mercy drawn through the eagle-face of the Chariot over the soul’s descent into the body and the animal soul, as at the Exodus, and beyond it the Thirteen Attributes of Mercy revealed on Yom Kippur.
Kehot’s noteלקו״ת האזינו עח, ג.
177כנשר יעיר
“As an eagle rouses its nest, hovers over its young,” the verse of the Likkutei Torah explanation cited here.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178ואשא אתכם על כנפי נשרים
“I bore you on eagles’ wings and brought you to Me”: the attribute of mercy, through which G-d brings Israel close.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179וזהו ענין קרבן התמיד
Earlier in this maamar: the offering rises through the lion of Chesed to the Infinite Light, and prayer, like Michael’s offering of the souls, is the same ascent.
Kehot’s noteראה לעיל עז, ד. בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קטז עם קצת ביאור.
180הכבשים . . קול רחמים
An earlier Likkutei Torah passage on Vayikra, to which the note points for the lambs’ voice of mercy.
Kehot’s noteוע״ל ויקרא (ב, ד). [כ].
181כרחל לפני גוזזי׳
“Like a ewe that is dumb before her shearers”: the lamb’s silent suffering, which evokes compassion.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
182כי מן הבשר עצמו . . בחי׳ רקיע
The note says this passage, on the wool that grows only through the skin, is copied there.
Kehot’s noteקטע זה נעתק באוה״ת משפטים ע׳ א׳רכא ע״ש.
183בד״ה והבדילה
That discourse explains the parsa, the partition, from Etz Chaim, and the thirteen curtains of the Second Temple, which Rashi says were made for modesty.
Kehot’s noteתו״א יב, ג. ראה אוה״ת משפטים ע׳ א׳רכא.
184והבדילה הפרוכת
“And the curtain shall divide for you between the holy and the holy of holies,” the verse of the Torah Ohr discourse cited.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ובד״ה פתח אליהו
That discourse asks why the ten Sefiros are called tikkunim, and answers from the soul: in itself it is simple light, and intellect and emotions are its garments, in which it is “arrayed.”
Kehot’s noteתו״א יג, ג ואילך.
186פתח אליהו
Eliyahu’s discourse in the introduction to the Tikkunei Zohar, the subject of the Torah Ohr discourse cited.
Tikkunei Zohar 17aתקוני הזהר י״ז א
187וגוזזים השערות
The note points there for the “shearers” who cut the hairs.
Kehot’s noteראה יהל אור ע׳ קעט.
188בד״ה והי׳ אור הלבנה
That discourse reads the light of the moon and the light of the sun as Z’eir Anpin and Nukva clothed in Yetzirah and Asiyah, and distinguishes shemesh, the luminary itself, from chamah, its heat.
Kehot’s noteלקו״ת צו י, ב.
189והיה אור הלבנה
“And the light of the moon shall be like the light of the sun,” the verse of the Likkutei Torah discourse cited.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190ורחל עקרה
“And Rachel was barren”: here, the soul that cannot give birth to love and awe.
Genesis 29:31בראשית כ״ט:ל״א
וַיַּרְא ה׳ כִּי־שְׂנוּאָה לֵאָה וַיִּפְתַּח אֶת־רַחְמָהּ וְרָחֵל עֲקָרָה:
And the L-RD saw that Leah was hated, and he opened her womb; but Rachel was barren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לא.
191רחל מבכה
“Rachel weeps for her children”: the weeping of Tikkun Rachel.
Jeremiah 31:15ירמיהו ל״א:ט״ו
כֹּה אָמַר Havayah קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּכִי תַמְרוּרִים רָחֵל מְבַכָּה עַל־בָּנֶיהָ מֵאֲנָה לְהִנָּחֵם עַל־בָּנֶיהָ כִּי אֵינֶנּוּ:
Thus saith the L-RD: A voice is heard in Ramah, Lamentation, and bitter weeping, Rachel weeping for her children; She refuseth to be comforted for her children, Because they are not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יד.
192אם הבנים שמחה
“A joyful mother of children”: the joy of Tikkun Leah, after love is born.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
193שאז תתענג
“Then you shall delight in Havayah,” which the Kehot note compares here.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ נח, יד.
Paragraph 19
194מרע״ה הי׳ רועה צאן יתרו
“And Moshe was tending the flock of Yisro his father-in-law.”
Exodus 3:1שמות ג׳:א׳
וּמֹשֶׁה הָיָה רֹעֶה אֶת־צֹאן יִתְרוֹ חֹתְנוֹ כֹּהֵן מִדְיָן וַיִּנְהַג אֶת־הַצֹּאן אַחַר הַמִּדְבָּר וַיָּבֹא אֶל־הַר הָאֱלֹקִים חֹרֵבָה:
Now Moses was keeping the flock of Jethro his father-in-law, the priest of Midian; and he led the flock to the farthest end of the wilderness, and came to the mountain of G-d, unto Horeb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, א.
195בזהר משה מלגיו
The note points there for an explanation of “Moshe within, Yaakov without.”
Kehot’s noteל״מ והוא בת״ז תי׳ י״ג [כט, א], [כ]. ראה הפי׳ באוה״ת פ׳ ואתחנן ע׳ קעב.
196משה מלגיו
The Tikkunei Zohar (Tikkun 13), where, the Kehot note says, this teaching is found: Yaakov is the central pillar from the outside, and Moshe from the inside.
Tikkunei Zohar 29a:7–8תקוני הזהר כ״ט א:ז׳-ח׳
כד אשתלימ׳ סוכה בירך דילה אתמר ביעקב ויבא יעקב שלם ויעקב ודאי איהו דיוקנא דעמודא דאמצעיתא מסטרא דלבר. והא משה תמן הוה אלא מסטרא דלגאו הוה. דא מגופא ודא מנשמתא. ובגין דא תרין ירכין דעמודא דאמצעיתא שלים אינון נצח והוד. ומתי יהיה עמודא דאמצעיתא שלים כד אתחבר בשכינתא. הה״ד ויעקב נסע סכתה ויבן לו בית הה״ד ויבן יי׳ אלקים את הצלע.
Constantinople, 1740 (CC-BY-NC)
197יעקב שהי׳ רואה צאן לבן
“And Yaakov tended the rest of Lavan’s flock.”
Genesis 30:36בראשית ל׳:ל״ו
וַיָּשֶׂם דֶּרֶךְ שְׁלֹשֶׁת יָמִים בֵּינוֹ וּבֵין יַעֲקֹב וְיַעֲקֹב רֹעֶה אֶת־צֹאן לָבָן הַנּוֹתָרֹת:
And he set three days’journey betwixt himself and Jacob. And Jacob fed the rest of Laban’s flocks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, לו.
198כל דרך איש ישר בעיניו
“Every way of a man is right in his own eyes”: without knowledge one does not see the soul’s fall.
Proverbs 21:2משלי כ״א:ב׳
כׇּל־דֶּרֶךְ־אִישׁ יָשָׁר בְּעֵינָיו וְתֹכֵן לִבּוֹת ה׳
Every way of a man is right in his own eyes; But the L-RD weigheth the hearts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
199משה הוא שושבינא דמלכא
Another passage the Kehot note gives: Moshe was over the great Sanhedrin, and therefore “Moshe was the King’s groomsman.”
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. נג, ב. ערה, ב.
200משה הוא שושבינא דמלכא
The Zohar on Metzora: Moshe is higher, “the King’s groomsman,” and Aharon is “the Queen’s groomsman,” who prepares the Queen for the King.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
201ע״פ ואלה משפטים
That passage reads mishpat as “walking,” like halachah: the ascent of the worlds level after level through knowledge, the awareness of G-dliness, which is drawn into a person through studying the laws of the Torah.
Kehot’s noteתו״א עה, ג.
202ואלה המשפטים אשר תשים לפניהם
The verse of the Torah Ohr discourse cited, which explains mishpat as “walking” through knowledge.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203וע״פ שניך כעדר הרחלים
That passage explains “like a flock of ewes that came up from the washing” as the refining of the laws and mitzvos, which is done through Moshe, the Faithful Shepherd, drawn from the sea of supernal wisdom above the chain of worlds.
Kehot’s noteלקו״ת שה״ש לז, ג.
204שניך כעדר הרחלים
“Your teeth are like a flock of ewes,” the verse of the Likkutei Torah discourse cited.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205משה ויעקב
The Zohar on Balak compares Moshe and Yaakov: Moshe ruled over the angel in his lifetime, Yaakov after he left the world.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
To Abraham again she appeared as “Adonay“, as it is written, “And Adonay appeared to him in the plains of Mamre” (Gen. 18, 1), because at that time he had accepted the covenant, and what had been concealed from him till then was now revealed. Jacob called her “angel” when he was about to depart from the world, because at that moment he was about to inherit her. “Who redeemed me from all evil”: because he never drew near the side of evil, and evil never had dominion over him. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
206משה ויעקב
The Zohar on Vayetzei compares Yaakov and Moshe at the well: Moshe separated himself entirely from the “lower house,” while Yaakov did not.
Zohar, Vayetzei 14:95–15:115ספר הזהר, ויצא י״ד:צ״ה-ט״ו:קט״ו
Observe that Jacob, when he sat by the well and saw the water rising up toward him, knew that there he would meet his destined wife; and so it was, as Scripture says: WHILE HE WAS YET SPEAKING WITH THEM, RACHEL CAME WITH HER FATHER S SHEEP. AND IT CAME TO PASS WHEN JACOB SAW RACHEL, ETC. It was the same with Moses, who, when he sat down by the well, as soon as he saw the water rising toward him knew that there he would meet his destined wife; …
The Zohar; London, Soncino Press, 1933 (Public Domain)
207בזהר פ׳ בלק דקפ״ז ע״ב
The note points there on the Zohar passage in Balak about Moshe and Yaakov.
Kehot’s noteראה באוה״ת פ׳ תשא ע׳ ב׳לא.
208זה האשה אשר תקריבו
“This is the fire-offering that you shall offer,” in the plural: a mitzvah for all Israel.
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209נחות דרגא
The Talmud’s “go down a step” (nechos darga), which the maamar hears in nicho’ach.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סג, א.
210שסנד״ל קושר כתרים לקונו
There Sandalfon’s crowns from Israel’s prayers are explained at length: the requests of the Shemoneh Esreh ask for a change of will above the level of Torah, which comes from Chochmah.
Kehot’s noteנסמן לקמן שה״ש מג, ג. ע״ש בארוכה.
211שסנד״ל קושר כתרים לקונו
Sandalfon ties crowns for his Maker.
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
212בד״ה נר חנוכה
That discourse explains the mezuzah on the right as ascent from below, like the mitzvos, with the Shema’s “with all your heart,” and the Chanukah lamp on the left as the drawing down of the light of Torah.
Kehot’s noteתו״א מב, ב.
213נר חנוכה כו׳ ומזוזה מימין
The Chanukah lamp is placed on the left, “so that the Chanukah lamp is on the left and the mezuzah on the right,” the subject of the Torah Ohr discourse cited.
Shabbat 22a:3–4שבת כ״ב א:ג׳-ד׳
אָמַר רַב יְהוּדָה אָמַר רַב אַסִּי אָמַר רַב: אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. כִּי אַמְרִיתַהּ קַמֵּיהּ דִּשְׁמוּאֵל, אָמַר לִי: וְכִי נֵר קְדוּשָּׁה יֵשׁ בָּהּ? מַתְקֵיף לַהּ רַב יוֹסֵף: וְכִי דָּם קְדוּשָּׁה יֵשׁ בּוֹ? דְּתַנְיָא ״וְשָׁפַךְ … וְכִסָּה״ — בַּמֶּה שֶׁשָּׁפַךְ יְכַסֶּה. שֶׁלֹּא יְכַסֶּנּוּ בָּרֶגֶל, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו. הָכָא נָמֵי, שֶׁלֹּא יְהוּ מִצְוֹת בְּזוּיוֹת עָלָיו. בְּעוֹ מִינֵּיהּ מֵרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַהוּ לְהִסְתַּפֵּק מִנּוֹיֵי סוּכָּה כׇּל שִׁבְעָה? אֲמַר לֵקהּ: הֲרֵי אָמְרוּ אָסוּר לְהַרְצוֹת מָעוֹת כְּנֶגֶד נֵר חֲנוּכָּה. אָמַר רַב …
William Davidson, Vocalized Aramaic (CC-BY-NC)
214ובד״ה מה יפו פעמיך
The same discourse speaks of the soul longing to be absorbed in G-d’s essence, “Whom do I have in heaven,” through binding one’s thought and speech to the Torah, and of self-sacrifice in the Shema that is above the level of Torah.
Kehot’s noteלקו״ת שה״ש מג, ג.
215מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals,” the verse of the Likkutei Torah discourse on Sandalfon cited.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216בביאור ע״פ והניף
That explanation discusses how a person is nourished by food and also raises it, drawing the Infinite Light into Chochmah through a blessing, so that the fallen vessels of Tohu are refined and reunited with their lights.
Kehot’s noteלקו״ת פ׳ אמור לח, ג ואילך.
217והניף הכהן אותם על לחם הביכורים
The two lambs waved with the Shavuos loaves, the verse of the Likkutei Torah explanation on the lamb cited.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
218משום דבחילא יתיר
The Zohar: baalei teshuvah draw themselves near with the desire of the heart “and with great strength,” so perfect tzaddikim cannot stand in their place.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב (ובחילא סגי).
219במי נמלך בנשמותיהם של צדיקים
On “Let us make man”: with whom did He take counsel? With the souls of the tzaddikim.
Bereshit Rabbah 8:7בראשית רבה ח׳:ז׳
רבי יהושע דסכנין בשם רבי שמואל אמר: בנפשותן של צדיקים נמלך, הדא הוא דכתיב (ד״ה א ד): המה היוצרים ויושבי נטעים וגדרה עם המלך במלאכתו ישבו שמה. המה היוצרים, על שם וייצר ה׳ אלקים את האדם עפר מן האדמה. יושבי נטעים, על שם ויטע ה׳ אלקים גן בעדן מקדם. וגדרה, על שם (ירמיה ה) אשר שמתי חול גבול לים. עם המלך במלאכתו ישבו, עם המלך מלך מלכי המלכים הקדוש ברוך הוא ישבו נפשות של צדיקים, שבהן נמלך הקדוש ב״ה וברא את העולם:
Rabbi Yehoshua of Sikhnin said in the name of Rabbi Shmuel: He consulted with the souls of the righteous. That is what is written: “They are the potters and the inhabitants of Neta’im and Gedera; they dwelled there with the king for his works” (I Chronicles 4:23). “They are the potters [hayotzerim]” – alluding to: “the L-rd G-d formed [vayitzer] man of dust from the ground” (Genesis 2:7). “Inhabitants of Neta’im” – alluding to: “the L-rd G-d planted [vayita] a garden eastward in Eden” (Genesis 2:8). “And Gedera” – after …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ח, ז. ראה רות רבה רפ״ג.
220בגמרא ספ״ה דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלד, ב.
221במקום שבע״ת עומדים
Rabbi Abahu’s teaching that perfect tzaddikim cannot stand where baalei teshuvah stand; the same passage brings Rabbi Yochanan’s view that the tzaddikim are higher.
Berakhot 34b:22ברכות ל״ד ב:כ״ב
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply :
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
Paragraph 22
222למצות שנק׳ לבושים
Kehot’s note points to Zohar II, 210a for these words.
Zohar II, 210aזח״ב רי, א
Kehot’s noteזח״ב רי, א-ב ע״ח ש׳ מ״ד פ״ג.
223ושער רישי׳ כעמר נקא
Daniel’s vision of the Ancient of Days, “the hair of His head like pure wool,” from which the Torah is drawn.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
224“Then lambs shall graze,” cited by the text for the lamb.
Isaiah 5:17ישעיהו ה׳:י״ז
וְרָעוּ כְבָשִׂים כְּדׇבְרָם וְחׇרְבוֹת מֵחִים גָּרִים יֹאכֵלוּ:
Then shall the lambs feed as in their pasture, And the waste places of the fat ones shall wanderers eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225“Lambs for your clothing”: wool, the material of garments, and in the Talmud a hint of hidden things.
Proverbs 27:26משלי כ״ז:כ״ו
כְּבָשִׂים לִלְבוּשֶׁךָ וּמְחִיר שָׂדֶה עַתּוּדִים:
The lambs will be for thy clothing, And the goats the price for a field. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226סד״ה שובה ישראל
That passage explains “For with You is forgiveness, that You may be feared” as a revelation of the Name Havayah, a new coming into being, and describes the souls of Israel, rooted in the “mountains of holiness,” descending and then returning upward from level to level.
Kehot’s noteראה לקמן ש״ש סה, ב.
227שובה ישראל
“Return, O Israel,” the verse of the Likkutei Torah discourse for Shabbos Shuvah cited here.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228קחו עמכם דברים
“Take words with you,” discussed at the end of that discourse.
Hosea 14:3הושע י״ד:ג׳
קְחוּ עִמָּכֶם דְּבָרִים וְשׁוּבוּ אֶל־ה׳ אִמְרוּ אֵלָיו כׇּל־תִּשָּׂא עָוֺן וְקַח־טוֹב וּנְשַׁלְּמָה פָרִים שְׂפָתֵינוּ:
Take with you words, And return unto the L-RD; Say unto Him: ‘Forgive all iniquity, And accept that which is good; So will we render for bullocks the offering of our lips.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229כי עמך הסליחה למען תורא
“For with You is forgiveness, that You may be feared,” also discussed there.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230ומלאו הארץ וכבשוה
“Fill the earth and subdue it”: kavash, the root the maamar hears in keves.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כח.
231הצדיק כובש את יצרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות רפ״ד (איזהו גבור הכובש את יצרו).
232הצדיק כובש את היצה״ר
“Who is mighty? One who subdues his inclination”: the self-mastery of the tzaddik.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
233“And the land is subdued before Havayah”: the tzaddik himself subdued before G-d.
Numbers 32:22במדבר ל״ב:כ״ב
וְנִכְבְּשָׁה הָאָרֶץ לִפְנֵי ה׳ וְאַחַר תָּשֻׁבוּ וִהְיִיתֶם נְקִיִּם מֵה׳ וּמִיִּשְׂרָאֵל וְהָיְתָה הָאָרֶץ הַזֹּאת לָכֶם לַאֲחֻזָּה לִפְנֵי ה׳
and the land be subdued before the L-RD, and ye return afterward; then ye shall be clear before the L-RD, and before Israel, and this land shall be unto you for a possession before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234“I was like a docile lamb,” the lamb’s meekness.
Jeremiah 11:19ירמיהו י״א:י״ט
וַאֲנִי כְּכֶבֶשׂ אַלּוּף יוּבַל לִטְבוֹחַ וְלֹא־יָדַעְתִּי כִּי־עָלַי חָשְׁבוּ מַחֲשָׁבוֹת נַשְׁחִיתָה עֵץ בְּלַחְמוֹ וְנִכְרְתֶנּוּ מֵאֶרֶץ חַיִּים וּשְׁמוֹ לֹא־יִזָּכֵר עוֹד:
But I was like a docile lamb that is led to the slaughter; And I knew not that they had devised devices against me: ‘Let us destroy the tree with the fruit thereof, And let us cut him off from the land of the living, That his name may be no more remembered.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235ותוסף אסתר
“And Esther spoke yet again,” the verse of the Torah Ohr discourse cited.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236אם לא תדעי לך
“If you do not know,” the verse of the second discourse cited.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237ורחל היתה יפת תואר
“And Rachel was of beautiful form,” discussed in those discourses.
Genesis 29:17בראשית כ״ט:י״ז
וְעֵינֵי לֵאָה רַכּוֹת וְרָחֵל הָיְתָה יְפַת־תֹּאַר וִיפַת מַרְאֶה:
And Leah’s eyes were weak; but Rachel was of beautiful form and fair to look upon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
238מן הנעלבים ואינן עולבים
Kehot’s note points to Shabbat 88b for these words.
Shabbat 88bשבת פ״ח ב
Kehot’s noteשבת פח, ב. וש״נ.
239כרחל לפני גוזזיה נאלמה
“Like a ewe that is dumb before her shearers,” the silent meekness of the tzaddik.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240The Talmud reads “lambs for your clothing” as: matters that are the hidden things of the world must be kept under your garment.
Chagigah 13a:9חגיגה י״ג א:ט׳
רַבִּי אֲבָהוּ אָמַר מֵהָכָא: ״כְּבָשִׁים לִלְבוּשֶׁךָ״, דְּבָרִים שֶׁהֵן כִּבְשׁוֹנוֹ שֶׁל עוֹלָם — יִהְיוּ תַּחַת לְבוּשֶׁךָ. אֲמַרוּ לֵקהּ: תְּנֵינַן בְּהוּ עַד ״וַיֹּאמֶר אֵלַי בֶּן אָדָם״. אֲמַר לְהוּ: הֵן הֵן מַעֲשֵׂה הַמֶּרְכָּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
241Yeshayahu’s words to Chizkiyahu: why do you involve yourself with the hidden matters of the Merciful One?
Berakhot 10a:29ברכות י׳ א:כ״ט
אֲמַר לֵקהּ: בַּהֲדֵי כַּבְשֵׁי דְרַחֲמָנָא לְמָה לָךְ? מַאי דְּמִפַּקְּדַתְּ אִיבְּעִי לָךְ לְמֶעְבַּד, וּמָה דְנִיחָא קַמֵּיהּ קוּדְשָׁא בְּרִיךְ הוּא — לַעֲבֵיד.
Isaiah asked him, "What hast thou to do with the secrets of the All-merciful? What thou hast been commanded thou shouldest perform, and let the Holy One, blessed be He, do whatever is pleasing to Him."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
242The heavenly voice: “From Me went forth these hidden matters.”
Makkot 23b:12מכות כ״ג ב:י״ב
אָמַר רַבִּי אֶלְעָזָר: בִּשְׁלֹשָׁה מְקוֹמוֹת הוֹפִיעַ רוּחַ הַקּוֹדֶשׁ: בְּבֵית דִּינוֹ שֶׁל שֵׁם, וּבְבֵית דִּינוֹ שֶׁל שְׁמוּאֵל הָרָמָתִי, וּבְבֵית דִּינוֹ שֶׁל שְׁלֹמֹה. בְּבֵית דִּינוֹ שֶׁל שֵׁם – דִּכְתִיב ״וַיַּכֵּר יְהוּדָה וַיֹּאמֶר צָדְקָה מִמֶּנִּי״. מְנָא יָדַע? דִּלְמָא כִּי הֵיכִי דַּאֲזַל אִיהוּ לְגַבַּהּ אֲזַל נָמֵי אִינָשׁ אַחֲרִינָא [לְגַבַּהּ]! יָצָאת בַּת קוֹל וְאָמְרָה: מִמֶּנִּי יָצְאוּ כְּבוּשִׁים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
243אורייתא סתים וגליא וקוב״ה סתים וגליא
The Zohar on Acharei Mos: the Torah is all hidden and revealed, in the secret of His Name, and Israel too is on two levels, hidden and revealed.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
244חסד דז״א חסד דלבר וחסד דע״י נק׳ חסד דלגאו
The Idra Rabba: there is an inner Chesed and an outer Chesed; the inner is that of the Most Ancient, hidden in the beard.
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
245שתוק כך עלה במחשבה
When Moshe asked about Rabbi Akiva’s fate, G-d answered, “Be silent! Thus it arose in thought”: a decision beyond understanding.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Zohar III, 27bזח״ג כז, ב
Kehot’s noteמנחות כט, ב. זח״ג כז, ב.
246שתוק כך עלה במחשבה
The Zohar on Tzav cites the same words for the silence of the World to Come.
Zohar, Tzav 5:27–34ספר הזהר, צו ה׳:כ״ז-ל״ד
247לפני ה׳
“Before Havayah,” the place of the burnt-offering’s slaughter, which the maamar reads as the level above the Name Havayah.
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, יא.
248בזח״א בפ׳ תולדות דקמ״א
Or HaTorah quotes the Zohar’s “this is the afternoon tamid” and adds that the Zohar explains tamid as the tamid offering.
Kehot’s note”דא תמיד דבין הערבים” — ראה אוה״ת נ״ך-א ע׳ ערה. אוה״ת בראשית-ז דף תתתיז, א. ושם מוסיף ”ור״ל דמפרש תמיד על ענין קרבן תמיד”.
249לבבתני
“You have captured my heart,” the verse of the discourse cited.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250לא שניתי
“For I, Havayah, have not changed”: the constancy of the tamid.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
251ולא תעלה במעלות
“You shall not go up by steps to My altar”: the ramp, kevesh, instead.
Exodus 20:23שמות כ׳:כ״ג
וְלֹא־תַעֲלֶה בְמַעֲלֹת עַל־מִזְבְּחִי אֲשֶׁר לֹא־תִגָּלֶה עֶרְוָתְךָ עָלָיו:
Neither shalt thou go up by steps unto Mine altar, that thy nakedness be not uncovered thereon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, כג.
252הצנע לכת
“And to walk modestly with your G-d.”
Micah 6:8מיכה ו׳:ח׳
הִגִּיד לְךָ אָדָם מַה־טּוֹב וּמָה־Havayah דּוֹרֵשׁ מִמְּךָ כִּי אִם־עֲשׂוֹת מִשְׁפָּט וְאַהֲבַת חֶסֶד וְהַצְנֵעַ לֶכֶת עִם־אֱלֹקֶיךָ:
It hath been told thee, O man, what is good, And what the L-RD doth require of thee: Only to do justly, and to love mercy, and to walk humbly with thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ו, ח.
253עלה בכבש ופנה לסובב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזבחים פ״ה, מ״ג.
254עלה בכבש ופנה לסובב
The kohen “went up the ramp and turned to the sovev,” the ledge around the altar, in the service of the sin-offerings.
Mishnah Zevachim 5:3משנה זבחים ה׳:ג׳
חַטֹּאות הַצִּבּוּר וְהַיָּחִיד. אֵלּוּ הֵן חַטֹּאות הַצִּבּוּר, שְׂעִירֵי רָאשֵׁי חֳדָשִׁים וְשֶׁל מוֹעֲדוֹת, שְׁחִיטָתָן בַּצָּפוֹן, וְקִבּוּל דָּמָן בִּכְלִי שָׁרֵת בַּצָּפוֹן, וְדָמָן טָעוּן אַרְבַּע מַתָּנוֹת עַל אַרְבַּע קְרָנוֹת. כֵּיצַד. עָלָה בַכֶּבֶשׁ וּפָנָה לַסּוֹבֵב, וּבָא לוֹ לְקֶרֶן דְּרוֹמִית מִזְרָחִית, מִזְרָחִית צְפוֹנִית, צְפוֹנִית מַעֲרָבִית, מַעֲרָבִית דְּרוֹמִית. שְׁיָרֵי הַדָּם הָיָה שׁוֹפֵךְ עַל יְסוֹד דְּרוֹמִי. וְנֶאֱכָלִין לִפְנִים מִן הַקְּלָעִים לְזִכְרֵי כְהֻנָּה בְּכָל מַאֲכָל לְיוֹם וָלַיְלָה עַד חֲצוֹת:
[Concerning] public and private hatats: (These are the public hatats: the goats of new moons and festivals) They are slaughtered in the north, and their blood is received in ministering vessels in the north, and their blood requires four applications on the four corners [of the altar]. How was it done? He went up the ascent, turned to the surrounding walkway, and came to the south-east corner, then the north-east, then the north-west, and then the south-west. He would pour the residue of the blood out at the southern base. …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
255מ״ט עיזי מסגין ברישא
Why do goats lead and lambs follow? As in the creation of the world: first darkness, then light.
Shabbat 77b:8שבת ע״ז ב:ח׳
… וְאִי בָּעֵי מִינֵּיהּ כׇּל חֲלָלֵי עָלְמָא הֲוָה אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
256שחורות כעורב
“His locks are curled, black as a raven,” the hair of Z’eir Anpin.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257את ה׳ האמרת היום
“You have exalted Havayah today,” he’emarta, which the maamar relates to imrei, lambs.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
258את ה׳ האמרת היום
The Talmud: “You have made Me one unique object of praise in the world,” as it says, “You have exalted Havayah today”; the text cites Rashi there.
Berakhot 6a:21ברכות ו׳ א:כ״א
וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, said to Israel, "You have made Me the only object of your love in the world, so I shall make you the only object of My love in the world."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
259מי כמוך באלים הוי׳
“Who is like You among the mighty, Havayah,” a praise that, the text says, refers to Atika Kadisha.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
260יהי רקיע
“Let there be a firmament … and let it separate,” where separation is mentioned twice.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261במ״א ע״פ והבדילה הפרוכת
That discourse explains the parsa from Etz Chaim, and the thirteen curtains of the Second Temple, made for modesty, as levels of partition corresponding to Malchus of Atzilus.
Kehot’s noteתו״א לך לך יב, ג.
262הפרוכת המפסיק בין קודש לקודש
“And the curtain shall divide for you between the holy and the Holy of Holies”: a partition within holiness.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות כו, לג.
263שמשערות העזים נמשך יניקה
Kehot’s note points to Zohar II, 185a for these words.
Zohar II, 185aזח״ב קפה, א
Kehot’s noteראה זח״ב קפה, א.
264שערך כעדר העזים
“Your hair is like a flock of goats that streamed down from Mount Gilad.”
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
265כמ״ש במ״א . . בענין יהי רקיע
That discourse, on “And you shall choose life,” asks why the separation of the firmament is said twice, “let it separate” and “and He separated,” and explains the firmament as the partition between the upper waters, supernal delight, and the lower waters, the pleasures of this world.
Kehot’s noteלקו״ת ואתחנן יא, ב. סה״מ תקס״ב ח״א ע׳ רמד. ח״ב ע׳ תקטז וש״נ.
266ונחך ה׳ תמיד
“Havayah will guide you always, and satisfy your soul with radiances.”
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
267A head placed in pickling brine (kivsha): another use of the root kavash.
Chullin 93bחולין צ״ג ב
268ונחך ה׳ תמיד
The Zohar on Toldos asks why the verse adds “always” (tamid), and answers: “this is the afternoon tamid.”
Zohar, Toldot 12:99–14:108ספר הזהר, תולדות י״ב:צ״ט-י״ד:ק״ח
Paragraph 23
269קודם שנברא העולם היה הוא ושמו בלבד
Before the world was created there was only the Holy One, blessed be He, and His Name.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
270תקעו בחודש
“Blow the shofar on the new moon,” the verse of the discourse cited.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
271לויתן זה יצרת לשחק בו
The Leviathan formed “to make sport with”: the joy above when the “something” is nullified.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
272אלה מסעי
“These are the journeys,” the verse of the discourse cited.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
273אז ישיר משה ובנ״י
“Then Moshe and the children of Israel sang,” the Song at the Sea said in the morning prayers.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
274לחמי לאשי
“My bread for My fire-offerings,” read as the Serafim’s “bread.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275בד״ה והניף הכהן
The explanation on “And the kohen shall wave them” in Likkutei Torah on Emor, which the summary cites for the lamb’s voice of mercy.
Kehot’s noteלעיל פ׳ אמור.
276והניף הכהן אותם
The verse of the Likkutei Torah explanation on the lamb cited.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
277ושער רישיה כעמר נקא
“The hair of His head like pure wool,” likened to the lamb’s wool.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
278אם יאדימו כתולע
“Though they be red as crimson, they shall be like wool”: wool as the whiteness of purity.
Isaiah 1:18ישעיהו א׳:י״ח
לְכוּ־נָא וְנִוָּכְחָה יֹאמַר ה׳ אִם־יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ אִם־יַאְדִּימוּ כַתּוֹלָע כַּצֶּמֶר יִהְיוּ:
Come now, and let us reason together, Saith the L-RD; Though your sins be as scarlet, They shall be as white as snow; Though they be red like crimson, They shall be as wool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ א, יח.
279האזינו השמים
“Give ear, O heavens,” the verse of the discourse cited.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
280עולת אותיות תולע
That passage cites Pri Etz Chaim: olas tamid has the letters of tola, the “worm Yaakov”; like the worm that rots hard wood, the offering and Torah study in a state of bittul tear away the nurture of the external forces.
Kehot’s noteפע״ח ש״ה, פ״ג. כך מצויין לעיל פ׳ חקת נז, ב.
281בד״ה חקת התורה
That discourse explains the red heifer as the two movements of ratzo and shov, running toward G-d and returning, on which the whole Torah rests, and reads chukas as engraving.
Kehot’s noteלעיל פ׳ חקת נז, ב.
282חקת התורה
“This is the statute of the Torah,” the verse of the discourse on the red heifer cited.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
283תולעת יעקב
“Fear not, worm Yaakov”: tola’as, linked by the Arizal with olas.
Isaiah 41:14ישעיהו מ״א:י״ד
אַל־תִּירְאִי תּוֹלַעַת יַעֲקֹב מְתֵי יִשְׂרָאֵל אֲנִי עֲזַרְתִּיךְ נְאֻם־ה׳ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל:
Fear not, thou worm Jacob, And ye men of Israel; I help thee, saith the L-RD, And thy Redeemer, the Holy One of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
284בביאור ע״פ וידבר
That explanation of the root of the mitzvos opens with the people’s great fear at Sinai, too great for the soul to contain, which remained as a surrounding level (mazal).
Kehot’s noteלעיל פ׳ במדבר יז, ב.
285דכולא קמיה כלא חשיב
“All before Him is considered as nothing,” the nullification of the higher unity.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
286כל עצמותי תאמרנה
“All my bones shall say, Havayah, who is like You,” the verse behind bowing until the vertebrae stand out.
Psalms 35:10תהילים ל״ה:י׳
כׇּל־עַצְמוֹתַי תֹּאמַרְנָה Havayah מִי־כָמוֹךָ מַצִּיל עָנִי מֵחָזָק מִמֶּנּוּ וְעָנִי וְאֶבְיוֹן מִגֹּזְלוֹ:
All my bones shall say: 'L-RD, who is like unto Thee, Who deliverest the poor from him that is too strong for him, Yea, the poor and the needy from him that spoileth him?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
287כל עצמותי תאמרנה השדרה
Rabbi Mani reads “All my bones shall say” as said of the lulav, whose spine resembles a person’s spine.
Vayikra Rabbah 30:14ויקרא רבה ל׳:י״ד
288פנחס רנ״ו א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל רנה, סע״ב. [כ].
289חוט השדרה דביה ח״י חוליין
The Zohar on Pinchas likens the lulav to the spinal cord with its eighteen vertebrae, corresponding to the eighteen blessings of prayer.
Zohar, Pinchas 120:811–121:822ספר הזהר, פנחס ק״כ:תתי״א-קכ״א:תתכ״ב
290לא הביט און ביעקב
“He has not beheld iniquity in Yaakov,” the verse of the discourse cited.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
291ולפמ״ש בזהר
The note says several passages from the Zohar on “bone of my bones” are copied there and discussed at length.
Kehot’s noteבאוה״ת בראשית כרך-ב דף תלד, א ובכרך-ג דף תקמה, א. ספר החקירה עג, א — נעתקו כמה קטעים מזהר ע״ש בארוכה.
292עצם מעצמי ובשר מבשרי
“Bone of my bones and flesh of my flesh,” read with the Zohar as the higher and lower unity.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
293בד״ה וארשתיך לי
That discourse mentions “my heart and my flesh sing out” and explains “I will betroth you to Me forever”: now the Congregation of Israel rises and falls like “the fallen booth of David,” but in the future it will stand without interruption.
Kehot’s noteלעיל פ׳ במדבר ח, ג.
294וארשתיך לי
“And I will betroth you to Me,” the verse of the discourse cited.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
295לבי ובשרי ירננו
“My heart and my flesh sing out to the living G-d,” where the flesh too rejoices.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
296כעיר שחוברה לה יחדיו
“Like a city that is joined together”: the joining of the two levels.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ג.
297אלה פקודי המשכן
“These are the accounts of the Mishkan,” the verse of the discourse cited.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
298וישלח יהושע
“And Yehoshua sent … spies,” the verse of the discourse cited.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
299מציל עני מחזק ממנו
The Zohar on Va’eschanan expounds this verse, “All my bones shall say … who rescues the poor from one stronger than he.”
Zohar, Vaetchanan 21:142–23:151ספר הזהר, ואתחנן כ״א:קמ״ב-כ״ג:קנ״א
AND THESE WORDS SHALL BE, ETC. R. Isaac adduced here the verse: “All my bones shall say, L-rd, who is like unto thee, who delivereth the poor from him that is too strong for him, yea, the poor and the needy from him that spoileth him” (Ps. 35, 10). ‘This verse’, he said, ‘refers to the time when the Holy One, blessed be He, will revive the dead, at which time He will prepare the bones and bring each one near to its fellow, as it says, “And the bones …
The Zohar; London, Soncino Press, 1933 (Public Domain)
300פקודי ה׳ ישרים משמחי לב
“The precepts of Havayah are upright, gladdening the heart”: the delight of the “fat.”
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
301היום לעשותם
“Today, to do them”: the stress on actual doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
302זה היום עשה הוי׳
“This is the day that Havayah has made,” explained in the discourse for Shemini Atzeres.
Psalms 118:24תהילים קי״ח:כ״ד
זֶה־הַיּוֹם עָשָׂה ה׳ נָגִילָה וְנִשְׂמְחָה בוֹ:
This is the day which the L-RD hath made; We will rejoice and be glad in it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303ה׳ לי בעוזרי
“Havayah is for me among my helpers,” the verse of the discourse cited.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
304שמש הוי׳
“For Havayah G-d is a sun and a shield”: the “sun” of Havayah.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
305מארת חסר
The Zohar on “Let there be luminaries”: me’oros is written defectively, a sign of the harm that came into being after the first light was hidden.
Zohar, Bereshit 8:95–9:106ספר הזהר, בראשית ח׳:צ״ה-ט׳:ק״ו
306מארת חסר
The Zohar: “luminaries” is written defectively because the serpent caused separation, so that the sun does not serve the moon; the moon and the sun are meant to be joined.
Zohar, Bereshit 72:159–73:169ספר הזהר, בראשית ע״ב:קנ״ט-ע״ג:קס״ט
R. Simeon said: ‘All this takes place both above and below.’ Said R. Jose, ‘If so, seeing that we have posited Elohim hayyim (living G-d) above, are we to posit plain Elohim below? Not so, but the truth is that generation is only below (according to our explanation of the words “these are the generations of the heavens and the earth when they were created (behibaream)”, or, as we explain, “which were created with he)”, while the one above is the father of all; the other is a creation, and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
307אשר לא תחסר כל בה
“A land … in which you shall lack nothing.”
Deuteronomy 8:9דברים ח׳:ט׳
אֶרֶץ אֲשֶׁר לֹא בְמִסְכֵּנֻת תֹּאכַל־בָּהּ לֶחֶם לֹא־תֶחְסַר כֹּל בָּהּ אֶרֶץ אֲשֶׁר אֲבָנֶיהָ בַרְזֶל וּמֵהֲרָרֶיהָ תַּחְצֹב נְחֹשֶׁת:
a land wherein thou shalt eat bread without scarceness, thou shalt not lack any thing in it; a land whose stones are iron, and out of whose hills thou mayest dig brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
308בשמחה ובטוב לבב מרוב כל
“With joy and gladness of heart, from the abundance of everything.”
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
309בחדש השלישי לצאת בנ״י
“In the third month after the children of Israel went out,” the verse of the discourse cited.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
310ששזפתני השמש
“For the sun has gazed upon me,” the verse of the explanation cited.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
311ושמתי כדכד שמשותיך
“And I will make your windows of kadkod,” shimshosayich, related to shemesh, “sun.”
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
312והיה מדי חדש
“And it shall be, from one new moon to the next,” the verse of the discourse cited.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
313שמש צדקה ומרפא
“A sun of righteousness, with healing in its wings.”
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
314The Talmud: “two each day” means “corresponding to the day,” which the commentators explain as facing the sun.
Tamid 31b:13תמיד ל״א ב:י״ג
תַּנְיָא נָמֵי הָכִי: ״שְׁנַיִם לַיּוֹם״ – כְּנֶגֶד הַיּוֹם. אַתָּה אוֹמֵר נֶגֶד הַיּוֹם, אוֹ אֵינוֹ אֶלָּא חוֹבַת הַיּוֹם? כְּשֶׁהוּא אוֹמֵר ״אֶת הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם״ – הֲרֵי חוֹבַת הַיּוֹם אָמוּר, הָא מָה אֲנִי מְקַיֵּים ״שְׁנַיִם לַיּוֹם״ – נֶגֶד הַיּוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
315ורחל עקרה
“And Rachel was barren.”
Genesis 29:31בראשית כ״ט:ל״א
וַיַּרְא ה׳ כִּי־שְׂנוּאָה לֵאָה וַיִּפְתַּח אֶת־רַחְמָהּ וְרָחֵל עֲקָרָה:
And the L-RD saw that Leah was hated, and he opened her womb; but Rachel was barren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
316את הכבש אחד תעשה
“The one lamb you shall make,” read as Moshe’s “making” of compassion.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
317או יחזק במעוזי יעשה שלום לי שלום יעשה לי
“Or let him take hold of My strength, that he may make peace with Me”: peace that is actually “made.”
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
318ועשה טוב
The Zohar on Behar: “trust in Havayah and do good” means that an action below awakens an action above, as in “you shall do them,” as if “you make them.”
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
AND IF YE SAY, WHAT SHALL WE EAT, ETC. R. Judah cited here the verse: “Trust in the L-rd and do good, dwell in the land and follow after faithfulness” (Ps. 37, 3). Observe’, he said, ‘that, as we have learnt, the deed below arouses the activity above, as it says, “and ye shall do (lit. make) them”, as much as to say, by your action below you make those above. Hence it says here, “Do (i.e. make) good”, “good” being a reference to the Zaddik. When you do this, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
319ועשיתם אתם
“And you shall do them,” read as “as though you had made Me.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
320“Like a ewe that is dumb before her shearers”: the compassion of the lamb.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
321Kehot’s note points to Jerusalem Talmud Taanit 3:3 for these words.
Jerusalem Talmud Taanit 3:3תלמוד ירושלמי תענית ג׳:ג׳
322שור או כשב או עז
“An ox, or a sheep, or a goat,” where the ox comes first among the offerings.
Leviticus 22:27ויקרא כ״ב:כ״ז
שׁוֹר אוֹ־כֶשֶׂב אוֹ־עֵז כִּי יִוָּלֵד וְהָיָה שִׁבְעַת יָמִים תַּחַת אִמּוֹ וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקׇרְבַּן אִשֶּׁה לַה׳
When a bullock, or a sheep, or a goat, is brought forth, then it shall be seven days under the dam; but from the eighth day and thenceforth it may be accepted for an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
323כבשונו של עולם
“Matters that are the hidden things of the world shall be under your garment,” the Talmud’s reading of “lambs for your clothing.”
Chagigah 13a:9–10חגיגה י״ג א:ט׳-י׳
רַבִּי אֲבָהוּ אָמַר מֵהָכָא: ״כְּבָשִׁים לִלְבוּשֶׁךָ״, דְּבָרִים שֶׁהֵן כִּבְשׁוֹנוֹ שֶׁל עוֹלָם — יִהְיוּ תַּחַת לְבוּשֶׁךָ. אֲמַרוּ לֵקהּ: תְּנֵינַן בְּהוּ עַד ״וַיֹּאמֶר אֵלַי בֶּן אָדָם״. אֲמַר לְהוּ: הֵן הֵן מַעֲשֵׂה הַמֶּרְכָּבָה. מֵיתִיבִי: עַד הֵיכָן מַעֲשֵׂה הַמֶּרְכָּבָה? רַבִּי אוֹמֵר: עַד ״וָאֵרֶא״ בָּתְרָא, רַבִּי יִצְחָק אוֹמֵר: עַד ״הַחַשְׁמַל״. עַד ״וָאֵרֶא״ מַגְמְרִינַן, מִכָּאן וְאֵילָךְ מָסְרִינַן רָאשֵׁי פְרָקִים. אִיכָּא דְּאָמְרִי: עַד ״וָאֵרֶא״ מָסְרִינַן רָאשֵׁי פְרָקִים, מִכָּאן וְאֵילָךְ, אִם הוּא חָכָם מֵבִין מִדַּעְתּוֹ — אִין, אִי לָא — לָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
324את ה׳ האמרת
“You have exalted Havayah today,” related to imrei, lambs.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Sukkos · Maamar 1
ושאבתם מים בששון ממעיני הישועה
And you shall draw water with joy from the wellsprings of salvation
The three stages of the Temple service in Tishrei, the heavenly fire on the altar, the Sukkos water libation, and Shemini Atzeres that gathers them in, are three stages of love in the heart: fiery love aroused in prayer, the quiet self-nullification of nearness, and the lasting hold of that nullification through Torah study.
The maamar in brief
Throughout the year a heavenly fire in the shape of a lion consumed the offerings; on Sukkos water was poured on the altar; and on the eighth day there was an “atzeres,” a gathering-in of all these levels. Without a Temple, each person must find these stages in his own heart. The fire is the natural love of the G-dly soul, aroused openly in prayer, which burns away the “strange fires” of the animal soul, above all anxiety over livelihood. It is brought down by the “ordinary fire” of honest self-reckoning: the humbling of the Days of Awe (the left hand that pushes away) is the plowing and sowing from which the great love of Sukkos (the right hand’s embrace) sprouts. Higher than fire is water: the self-nullification of one who is near, like a son beside his father, whose love stays within, as in the silent Amidah. To keep it after prayer, one needs Torah study, which is Shemini Atzeres, a holding-in of the water. The water must be drawn from two hidden wellsprings, two kinds of “dust”: a humble soul and the Torah clothed in physical matters.

Outline
	1Fire, water and the eighth dayThe altar’s fire, the Sukkos water libation and Shemini Atzeres are to be found in every person’s inner service of G-d.¶1–2
	2The fire of prayerThe heart has two altars; the natural love aroused in prayer is the heavenly lion-shaped fire, which burns away strange fires such as worry over livelihood.¶3–4
	3The left hand and the right handThe humbling of the Days of Awe is the sowing from which the great love of Sukkos grows: the right hand’s embrace, crowned by an encompassing light, embodied in the sukkah.¶5–6
	4The ordinary fireSelf-reckoning and the bitterness it brings are the ordinary fire that prepares for the fire from above.¶7
	5Water: the love of nearnessThe water libation is bittul, the hidden love of one who stands close to the king, expressed in the silent Amidah; but it fades after prayer.¶8–10
	6Shemini Atzeres: holding in the waterTorah study fixes the Amidah’s self-nullification all day; this is the atzeres of the eighth day, rooted in Binah, the heart.¶11–12
	7The two wellspringsThe water is drawn from two hidden sources, the humble soul and the Torah, two kinds of “dust” that correspond to Abba and Imma.¶13–15


Key concepts
	The fire from aboveאש של מעלה
	The heavenly fire that consumed the offerings, in the shape of a lion; in the soul, the natural love for G-d that blazes openly in prayer.

	Strange fireאש זרה
	Any passion not directed to G-d, including anxious worry over livelihood, which the fire of prayer must burn away.

	The natural loveאהבה הטבעית
	The love of G-d inherited from Avraham that every Jewish soul has; the outer dimension of the heart.

	Great loveאהבה רבה
	The higher love of the inner dimension of the heart, the right hand’s embrace revealed on Sukkos.

	Self-nullificationביטול
	Feeling oneself as nothing before G-d; the “water” that cools the fire into a quiet, inward love.

	Atzeresעצרת
	Shemini Atzeres read as holding in, keeping the water of self-nullification absorbed within a person through Torah study.

	Two kinds of dustב׳ בחינות עפר
	The humble soul “like dust to all” and the Torah clothed in physical matters: the two hidden wellsprings of living water.


Section 1 · ¶1–2
Fire, water and the eighth day
1ושאבתם מים1 בששון2 ממעיני הישועה. כתיב ביום הש״ע [השמיני עצרת] תהיה לכם. פי׳ כי בכל השנה היו מקריבין על גבי המזבח פרים ואילים וכבשים ושעירים ואש של
“And you shall draw water with joy from the wellsprings of salvation.” It is written, “On the eighth day, there shall be an atzeres (a gathering-in) for you.” The explanation: throughout the year they would offer upon the altar bulls, rams, lambs and goats, and fire from
The maamar opens with Isaiah’s verse about drawing water from the wellsprings of salvation, which the Sages connect with the water drawn for the Sukkos water libation, and pairs it with the Torah’s verse on Shemini Atzeres, the eighth day. It then lists what happened on the altar all year: animal offerings consumed by a fire that came down from heaven.


מעלה3 היה יורד על המזבח כדמות אריה רובץ ותאכל אותם ובחג הסוכות היו מנסכין מים על גבי המזבח וניסוך המים כל שבעה.45 אך ביום השמיני עצרת6 תהיה לכם לכל הבחינות הללו.7
above would descend upon the altar in the likeness of a crouching lion and consume them. On the festival of Sukkos they would pour water upon the altar, the water libation, all seven [days]. But on the eighth day, “there shall be an atzeres for you” for all these levels.
The Talmud records that the heavenly fire on the altar looked like a crouching lion. On Sukkos a further service was added, pouring water on the altar, for all seven days; the eighth day, Shemini Atzeres, is read here as an “atzeres,” a gathering-in and retaining of everything the earlier services achieved.




2וביאור ענין זה כי הנה עכשיו שאין לנו בית המקדש ולא מזבח צריך כל אחד למצוא דברי חפץ בנפשו
The explanation of this matter: now that we have no Holy Temple and no altar, each person must find “words of delight” in his soul,
Without a Temple and an altar, the Alter Rebbe says, each person must still find the meaning of these services within himself. “Words of delight” is a phrase from Ecclesiastes for words that truly speak to the soul.


ולהבין איך כל הבחינות עליונות של מעלה הם למטה בעבודת ה׳ שבלב כל אחד ואחד ובכל דור חייב אדם
and understand how all the supernal levels above are [present] below, in the service of G-d that is in the heart of each and every one. And in every generation a person is obligated
Every level of the Temple service above has a counterpart below, in the service of G-d that happens in the heart. The phrase “in every generation a person is obligated to see” echoes the Passover Haggadah.


לראות בנפשו ענין בחינת אש ששורף ומכלה את הקרבנות פרים ואילים וכבשים כו׳. ובחינת ניסוך המים שבחג ובחינת יום השמיני שבו עצרת כל הבחינות הנ״ל.8
to see in his soul the matter of the level of fire that burns and consumes the offerings, the bulls, rams, lambs, etc.; the level of the water libation of the festival; and the level of the eighth day, on which is the atzeres (gathering-in) of all the levels mentioned above.
Each person must find in himself the three stages of paragraph 1: the fire that consumes the offerings, the water libation of Sukkos, and the eighth day that gathers them all in.




Section 2 · ¶3–4
The fire of prayer
3והנה אמרו רז״ל [רבותינו זכרונם לברכה] תפלות כנגד תמידין9 תקנום והענין כי עבודה שבלב זו תפלה10 והלב הוא רומז כנגד המזבח11 וכשם שהיו ב׳ מזבחות פנימי וחיצון כך יש בלב ב׳ בחי׳12 חיצוניות הלב ופנימיות הלב כנודע
Now, our Sages, of blessed memory, said: “The prayers were instituted to correspond to the daily offerings.” The matter is that “the service of the heart — this is prayer,” and the heart alludes to the altar. And just as there were two altars, an inner one and an outer one, so there are two levels in the heart: the outer dimension (chitzoniyus) of the heart and the inner dimension (pnimiyus) of the heart, as is known
The Talmud teaches that the daily prayers correspond to the daily offerings, and that prayer is “the service of the heart.” So the heart is the altar, and as the Temple had an outer altar for animal offerings and an inner golden altar for incense, the heart has an outer and an inner dimension.


(וכמ״ש בזח״ג [בזהר חלק ג] פ׳ צו ד״ל ע״ב13 דמזבח הפנימי נק׳ קול דממה דקה14 שהוא בחי׳ קלא פנימאה ונקרא ג״כ מזבח הזהב והיא בחי׳ אהבה רבה שמבחינת כמעלת הזהב על הכסף כו׳ וע׳ מזה ג״כ בזח״ג [בזהר חלק ג] פרשה בהעלותך דקנ״א ע״ב ובפרדס בעה״כ [בערכי הכינויים] ערך מזבח.15
(as is written in Zohar III, Parshas Tzav, p. 30b, that the inner altar is called “a still, small voice,” which is the level of the inner voice; it is also called the golden altar, and it is the level of great love (ahavah rabbah), which is of the level [that surpasses the other] as gold surpasses silver, etc. See also on this in Zohar III, Parshas Behaalos’cha, p. 151b, and in Pardes, Erchei HaKinuyim, the entry “Mizbe’ach” (altar).
The Zohar calls the inner altar “a still, small voice,” the voice within that is not heard outside, and the golden altar. It stands for great love (ahavah rabbah), which surpasses the outer, natural love as gold surpasses silver. (The words “which is of the level” apparently stand for “which is in the level,” a small textual irregularity.)


ויובן עוד ענין ב׳ בחי׳ אלו ממ״ש בד״ה שיר השירים בענין ב׳ בחי׳ כלה ע״ש וזהו עצמו ענין ב׳ בחי׳ מזבח הנ״ל), וכשם שהיו מקריבין על מזבח החיצון כל הקרבנות פרים ואילים וכבשים כו׳.16
The matter of these two levels will be further understood from what is written in the discourse beginning “Shir HaShirim,” concerning the two levels of “bride”; see there. And this itself is the matter of the two levels of altar mentioned above.) And just as they would offer upon the outer altar all the offerings, bulls, rams, lambs, etc.,
The maamar “Shir HaShirim” explains that the word kallah (bride) has two meanings, the first from kilayon, a longing that consumes the self; these two meanings match the two altars. Now the argument returns to the outer altar, on which all the animal offerings were brought.


כך צריך כל אחד בתפלתו לעורר את האהבה הטבעית בלבו שהוא בחינת חיצוניות שבלב בלבד שתתלהט כרשפי אש בהתגלות הלב והוא בחינת אש של מעלה שיורד בדמות אריה לשרוף הקרבנות (וע״ש פרשה צו)
so must each person, in his prayer, arouse the natural love in his heart, which is the level of the outer dimension of the heart alone, so that it blaze like flashes of fire in the revealed [part] of the heart. This is the level of the fire from above that descends in the likeness of a lion to burn the offerings (see there, Parshas Tzav)
In prayer one must arouse the natural love for G-d that every Jew has, which belongs to the outer dimension of the heart, until it burns openly like fire. This revealed, fiery love is the inner counterpart of the heavenly fire that came down like a lion and consumed the offerings.


(דל״ב ע״ב ודל״ג א׳) ע״פ ותצא אש דא אוריאל17 ובפי׳ הרמ״ז [הרב משה זכות] שם. ובדף כ״ז [כל זה] כתב דאוריאל גימטריא אברהם.18
(p. 32b and p. 33a), on “And fire went out” — “this is Uriel,” and in the commentary of the Ramaz there. And on p. 27 he writes that Uriel is numerically equal to Avraham.
The Zohar identifies the fire that came out from before G-d with the angel Uriel, and the Ramaz (Rabbi Moshe Zacuto) comments on it. Uriel (1+6+200+10+1+30) and Avraham (1+2+200+5+40) both equal 248.


ונודע דאהבה הטבעית שבנפש האלקית היא ירושה לנו מבחי׳ חסד לאברהם,19 ועד״ז נתבאר כאן שבחי׳ התעוררות גילוי אהבה הטבעית זהו בחי׳ אש שלמעלה.
It is known that the natural love in the G-dly soul is an inheritance to us from the level of “kindness to Avraham”; and in the same way it is explained here that the level of the arousal and revelation of the natural love is the level of the fire from above.
The natural love of the G-dly soul is inherited from Avraham, the man of kindness (Chesed). So the gematria of Uriel and Avraham supports what the maamar says: the fire from above is this natural love revealed.


וע׳ עוד בזהר בראשית (ד״ו ע״ב)20 ובפי׳ הרמ״ז [הרב משה זכות] שם דבחי׳ אריה בגימ׳ [בגימטריא] רי״ו והוא מבחי׳ רוחא דשבק בה ע״ש
See further in the Zohar, Bereishis (p. 6b), and in the commentary of the Ramaz there, that the level of “aryeh” (lion) is numerically two hundred and sixteen, and it is from the level of “the spirit that he left in her”; see there.
The Zohar speaks of the lion that eats the offerings, and the Ramaz notes that aryeh (1+200+10+5) equals 216. It comes from “the spirit that he left in her”: the trace of the husband that remains in the wife, a Zohar image for a lasting spiritual residue.


וגם עד״ז יובן שייכות בחי׳ זו לאהבה הטבעית, והוא ע״פ מ״ש במ״א בד״ה וילקט יוסף2122 בפרשה ויגש בענין הספיחים שזהו כענין רוחא דשביק בה כו׳
In this way too the connection of this level to the natural love will be understood. It follows what is written elsewhere, in the discourse beginning “Vayelaket Yosef” in Parshas Vayigash, concerning the aftergrowths, that this is like the matter of “the spirit that he left in her,” etc.
The maamar “Vayelaket Yosef” in Torah Ohr explains the aftergrowths, crops that come up by themselves from an earlier sowing, as this same kind of residue. The natural love is likewise an inheritance left in the soul, which explains why it is linked to the lion.


ועמ״ש מענין אהבה הטבעית בד״ה לבאר ענין יוהכ״פ [יום הכפורים] ועמ״ש מענין אריה בד״ה ואריה כבקר23 יאכל תבן,
See what is written about the natural love in the discourse beginning “To explain the matter of Yom HaKippurim,” and what is written about the lion in the discourse beginning “And the lion, like cattle, shall eat straw.”
Two further maamarim are cited: one on Yom Kippur that treats the natural love, and one on the verse “And the lion, like cattle, shall eat straw” that treats the image of the lion.


והוא ע״ד מ״ש אחרי ה׳ ילכו כאריה ישאג24 שהיא אהבה המתלהבת ומתלהטת בלב האדם בזכרו את ה׳ שאינו רוצה להיות נפרד ח״ו [חס ושלום].25
It is in the manner of what is written, “They shall walk after G-d; like a lion He shall roar” — this is a love that flares and blazes in a person’s heart when he remembers G-d, for he does not want to be separated [from Him], G-d forbid.
Hosea’s verse pictures G-d roaring like a lion and the people following. The maamar reads it as the love that flares in a person when he remembers G-d, a love whose whole content is the refusal to be separated from Him.




4וכתיב כי ה׳ אלקיך אש אוכלה הו א אש אוכלה אש26 ששורף ומכלה את כל האישים אשר לא לה׳ המה הנקרא בשם אש זרה27 ולא להיות האש כ״א לה׳ לבדו.
And it is written, “For the L-rd your G-d is a consuming fire.” He is a consuming fire: a fire that burns and consumes all the fires that are not for G-d, which are called by the name “strange fire,” so that the fire be for G-d alone and nothing else.
G-d is called “a consuming fire”: the fire of love for Him burns away every other fire in a person, every passion not directed to G-d, which is called “strange fire” after the unauthorized fire of Nadav and Avihu. The aim is that a person’s whole fire be for G-d alone.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] שאסור לאכול קודם התפלה2829 כי מאחר שהוא רוצה לאכול איזה דבר כמו לחם גשמי מוכרח הוא להיות במעלה הגבוה ויתירה מן
Therefore our Sages, of blessed memory, said that it is forbidden to eat before prayer. For since he wants to eat something, such as physical bread, he must necessarily be on a level higher than and superior to
The halachah forbids eating before morning prayer. The Alter Rebbe explains why: to eat something rightly, a person must stand above it.


הלחם שמצד מעלתו היתירה עליו ראוי לשלוט בו ולאכול ממנו וכיון שהוא קודם התפלה שעדיין לא ביער ושרף את המותרות שלו באש של מעלה
the bread, so that by virtue of his superiority over it he is fit to rule over it and eat of it. But since it is before prayer, when he has not yet cleared away and burned his excesses with the fire from above,
One who stands above his food is entitled to master it and eat it. Before prayer, though, he has not yet burned away his excess desires with the fire of love that prayer arouses.


והרי הוא מקושר בדאגת הפרנסה הרי הוא מקושר למטה ונופל במדרגות שאר ענינים גשמיים הרי הוא שוה במדרגה אל הלחם אשר הוא אוכל ואין ראוי לשלוט בו ולאכול ממנו
and he is bound up in worry over his livelihood, he is bound below and falls to the levels of other physical things; he is then on the same level as the bread that he eats, and he is not fit to rule over it and eat of it
Tied up with worry over making a living, he is bound to the lower world and sinks to the level of the physical things around him. He is no higher than the bread, so he has no right to eat it.


(ועמ״ש מזה בד״ה כה תברכו בפ׳ נשא), וזהו עבודת האדם בתפלה לשרוף דאגת הפרנסה30 וכמו שהיו מקריבין ע״ג [על גבי] המזבח סולת חטים למנחות.
(see what is written about this in the discourse beginning “Thus shall you bless,” in Parshas Naso). This is a person’s service in prayer: to burn up the worry over livelihood, just as they would offer upon the altar fine wheat flour for the meal-offerings.
Part of the work of prayer is to burn away the worry about livelihood, the inner parallel of the fine flour of the meal-offering, bread’s raw material, burned on the altar.


ולא ענין הפרנסה עצמה כי היא31 צריכה והכתוב משבח ואומר יגיע כפיך כי תאכל32 אשריך וגו׳.
Not the matter of livelihood itself, for that is needed, and Scripture praises it, saying, “When you eat of the labor of your hands, you are fortunate,” etc.
The Alter Rebbe clarifies: what is burned is not the work of earning a living, which is necessary, and which Psalms praises as a blessing.


אבל הדאגה שאדם מיצר ודואג על זה הנה הוא מיסוד האש והחמימות שבנפשו הבהמית אשר זהו אש זרה וצריך לשרפה באש של מעלה בתפלה כנ״ל:
But the worry, when a person is distressed and worries about it — this comes from the element of fire and heat in his animal soul, which is a strange fire, and it must be burned up with the fire from above, in prayer, as explained above.
What must be burned is the anxious worry. It comes from the element of fire and heat in the animal soul, a “strange fire” that the fire from above in prayer must consume.




Section 3 · ¶5–6
The left hand and the right hand
5ב והנה אמרו רז״ל [רבותינו זכרונם לברכה] אע״פ [אף על פי] שאש יורד מלמעלה מן השמים מצוה להביא מן ההדיוט33 כדי לעשות הכנה לאש של מעלה שתרד ע״י זה.
2. Now, our Sages, of blessed memory, said: “Although fire descends from above, from heaven, it is a mitzvah to bring [fire] from an ordinary [source],” in order to make a preparation for the fire from above, that it descend through this.
Section 2 begins with a Talmudic rule: even though a heavenly fire came down on the altar, the priests were commanded to bring ordinary fire as well. The human fire is a preparation that brings down the fire from above.


ולהבין ענין זה בעבודת ה׳ הנה הקב״ה נקרא זורע צדקות ומצמיח ישועות.34 וביאור ענין זה יובן בהקדים מה שכתוב שמאלו תחת לראשי וימינו תחבקני35 (עמ״ש על פסוק זה בפ׳ כי תשא)
To understand this matter in the service of G-d: the Holy One, blessed be He, is called “He who sows righteousness and makes salvations sprout.” The explanation of this will be understood by first introducing what is written, “His left hand is under my head, and his right hand embraces me” (see what is written on this verse in Parshas Ki Sisa).
To see what this means in a person’s service, the Alter Rebbe turns to a phrase from the morning blessings, “He sows righteousness and makes salvations sprout,” and to the verse from the Song of Songs about the beloved’s left and right hands.


פי׳ וימינו תחבקני שנמשך כל כך בחינות חסד דרועא ימינא3637 וימין מקרבת38 כל ניצוצות וכל נשמות ישראל להיות מיוחדים לה׳ יחיד ומיוחד לבדו
The explanation: “and his right hand embraces me” means that the levels of Chesed, “the right arm,” are drawn down so greatly — and the right hand draws near all the sparks and all the souls of Israel, to be united with G-d, the One and Unique, alone,
In Kabbalah the right hand is Chesed, kindness, and the Talmud says “the right hand draws near.” The right hand’s embrace is kindness drawn down so fully that it brings every Jewish soul close, to be one with G-d.


כדכתיב עם קרובו39 עד שהוא בבחינת חיבוק ממש כאדם המחבק לחבירו שאינו יכול להפרד ממנו
as it is written, “the people near to Him” — until it is the level of an actual embrace, like a man who embraces his friend, who cannot be separated from him
Psalms calls Israel “the people near to Him.” The closeness is an actual embrace, in which the two cannot be pulled apart.


בשום אופן, וכך למטה נמשך ונתגלה אה״ר [אהבה רבה] לה׳ לבדו שלא ליפרד ממנו ח״ו [חס ושלום] (עמ״ש מזה בביאור ע״פ שימני כחותם40 בענין רצועות דתליין על לבא).
in any way. And so, below, great love for G-d alone is drawn down and revealed, not to be separated from Him, G-d forbid (see what is written on this in the explanation on the verse “Set me as a seal,” concerning “the straps that hang upon the heart”).
The embrace above is mirrored below as great love (ahavah rabbah): a love for G-d alone that cannot bear separation from Him. The maamar on “Set me as a seal” explains this through the tefillin straps that hang down over the heart.


אך לזכות למעלת ובחינת אהבה רבה זו צ״ל מתחלה בבחי׳ שמאלו תחת לראשי כי שמאל דוחה.
But to merit the quality and level of this great love, there must first be the level of “his left hand is under my head,” for “the left pushes away.”
Great love is not reached directly. First comes the left hand “under my head”: the Talmud’s “the left pushes away,” here a person’s own feeling of distance.


פי׳ שדוחה ומשפיל את האדם כאשר ישים אל לבו ויעמיק דעתו ומחשבתו איך שהוא רחוק מה׳ בתכלית ח״ו [חס ושלום] וכיוצא באלו הענינים אשר כל זה נמשך מסטרא דשמאלא כנודע
The explanation: it pushes away and humbles a person, when he takes to heart and deepens his mind and thought [on] how utterly far he is from G-d, G-d forbid, and similar matters, all of which come from the left side, as is known.
The left hand’s pushing away is the humbling that comes when a person thinks deeply about how far he is from G-d. Such thoughts come from the “left side,” the side of Gevurah and judgment.


ולא שיהיה בחינת שמאל של הקב״ה עצמו הוא הדוחה ח״ו [חס ושלום] כי לא ידח ממנו נדח41
It is not that the level of the left of the Holy One, blessed be He, Himself is what pushes away, G-d forbid, for “none who is banished shall be banished from Him.”
The Alter Rebbe insists that G-d Himself never pushes anyone away. Scripture says that no banished one remains banished from Him.


אלא כאשר ישים אל לבו וכו׳ ונמשך ונשתלשל למטה בבחי׳ תחת לראשי פי׳ כאשר אני נוטל בחינה זו להמשיך למטה תחת לראשי
Rather, [it is] when he takes to heart, etc., and it is drawn down and descends below in the level of “under my head.” The explanation: when I take this level to draw it down below, “under my head,”
The pushing away happens when a person draws the left side down into himself. “Under my head” means brought down into the depths of his own thought.


דהיינו בעומק מחשבתי הרי אני בעצמי הוא הדוחה ומשפיל את עצמי ממדרגתי שהייתי מחזיק עצמי בעיני מתחלה
that is, into the depth of my thought, then I myself am the one who pushes away and humbles myself from my level, at which I had at first held myself in my own eyes
So it is the person who pushes himself away: he lowers himself from the standing he had imagined for himself.


(ועמ״ש מזה בד״ה חייב אינש לבסומי בפוריא), וע״ד זה סדרו רז״ל [רבותינו זכרונם לברכה] כל הוידויים שביום כפור שמתודים על נפשם ואומרים סררנו תעבנו וכיוצא בהם שמשפילים את עצמם לפני הקב״ה מאד ואומרים איך
(see what is written on this in the discourse beginning “A person is obligated to become intoxicated on Purim”). In this manner our Sages, of blessed memory, arranged all the confessions of Yom Kippur, in which they confess for their souls and say, “We have rebelled, we have acted abominably,” and the like, humbling themselves greatly before the Holy One, blessed be He, and saying how
The maamar on “A person is obligated to become intoxicated on Purim” deals with this theme. The Yom Kippur confessions are built the same way: “we have rebelled, we have acted abominably” are words of deliberate self-humbling before G-d.


שהם רחוקים מאד ממנו ית׳ והן הם הדברים המעוררים את האהבה והצמאון להיות אליו ית׳ תשוקתו
very far they are from Him, may He be blessed. And these are the very things that arouse the love and the thirst, that one’s longing be toward Him, may He be blessed.
Feeling far from G-d is exactly what arouses thirst and love for Him, so that one’s whole longing turns toward Him.


ובזה יבא ויגיע להיות זוכה לבחינת ומעלת אהבה רבה שבחג הסוכות וזהו זורע צדקות כי
Through this he will come to attain the level and quality of great love that is on the festival of Sukkos. This is [the meaning of] “He sows righteousness,” for
The humbling of the Days of Awe leads to the great love that is revealed on Sukkos. This is the first half of the phrase “He sows righteousness,” now to be explained.


הנה כנסת ישראל נק׳ בשם צדקה על שם הפסוק בצדקה תכונני42 וגם כללות ישראל למטה43 מלאים מצות צדקה וחסד ובעשי״ת [ובעשרת ימי תשובה] הוא בבחינ׳ [בבחינת / בבחינה] זריעה
the Congregation of Israel is called by the name tzedakah (righteousness), after the verse, “Through righteousness you shall be established”; and also the collective of Israel below are full of the mitzvah of tzedakah and of kindness; and in the Ten Days of Teshuvah this is in the state of sowing.
Israel is called tzedakah after Isaiah’s verse, and the Talmud says even simple Jews are full of mitzvos. During the Ten Days of Teshuvah, all that tzedakah is sown like seed.


כי כמו הגרעין שזורעין צריך לזרוע ע״ג [על גבי] עפר שנחרש44 היטב משא״כ עפר קשה לא יזרע ולא יצמח בה כלל.
For just as the seed that is sown must be sown in soil that has been well plowed, whereas hard soil will not be sown and will not sprout at all,
Seed only takes root in soil that has been plowed and broken up; hard ground gives nothing.


כך כל המצות צדקה וחסד שישראל עושין ומסגלין כל ימות השנה הנה לא יזרע ולא יצמיח בה כלל
so all the mitzvos of tzedakah and kindness that Israel do and acquire all the days of the year will not be sown and will not sprout at all
The same is true of a year’s worth of charity and kindness: in itself it does not take root.


ולא יעשה פרי למעלה כ״א ע״י בחינת עשי״ת [עשרת ימי תשובה] שמשברין את לבם ודוחין ומשפילין את עצמם כעפר שנחרש בבחינת חרישה דמרפי ארעא
nor bear fruit above except through the Ten Days of Teshuvah, when they break their hearts and push away and humble themselves like plowed earth, in the manner of plowing that “loosens the soil”
It bears fruit above only when the heart has been broken and humbled during the Ten Days of Teshuvah, like soil that plowing has loosened.


(ועמ״ש מזה באריכות סד״ה האזינו השמים. איך שחרישה זו מתחיל דרך כלל בר״ה [בראש השנה] וזהו ענין שברים כו׳ ושהצמיחה היא חג הסוכות ע״ש).
(see what is written on this at length at the end of the discourse beginning “Listen, O heavens”: how this plowing begins, in general, on Rosh Hashanah — this is the matter of the shevarim [blasts], etc. — and that the sprouting is the festival of Sukkos; see there).
The maamar “Listen, O heavens” explains that the plowing begins on Rosh Hashanah; the broken shofar blasts called shevarim (literally “breakings”) break the heart. The sprouting comes on Sukkos.


וכן אנו רואים בחוש בעושי צדקה שלא יתן כ״א ע״י שישים את עצמו כעפר משא״כ אם מח
And so we see plainly in those who give tzedakah that one gives only by making himself like dust, whereas if he considers
Everyday experience bears this out: real giving comes only from someone who makes himself like dust.


שב את עצמו ליש ודבר לא יתן כ״א איזה מותרות ממה שיש לו אבל לא יגיעו ועמלו וחיי נפשו ממש.
himself something, an existing entity, he will give only some surplus of what he has, but not his toil and his labor and the very life of his soul.
Someone who thinks himself important gives only from his surplus, never from his own hard-earned livelihood.


שלזה צריך לשבר תאוות לבו הנמשכים מגסות רוחו ולהחשיב את עצמו שוה כמו חבירו המקבל ממנו ומאי חזית דדמא דידך סומק טפי45 כו׳
For this he must break the desires of his heart that come from his haughty spirit, and regard himself as equal to his fellow who receives from him — “What makes you think that your blood is redder,” etc.,
Giving truly requires breaking the desires that come from pride and seeing the poor man as one’s equal. The Talmud’s “what makes you think your blood is redder” means no one’s life is worth more than another’s.


שיהיה לו מה לאכול ולשתות ולרש אין כל46 מאי שנא ולמה יגרע הלא אב47 א׳ לכולנו כו׳.
that he should have what to eat and drink while the poor man has nothing? What is the difference, and why should he be lacking? “Have we not all one Father,” etc.
Why should he eat and drink while the poor man, as the prophet Nathan says, “has nothing”? Malachi’s “have we not all one Father” removes any basis for the difference.




6ועמ״ש בד״ה ארץ הרים ובקעות. ועי״ז נזרע בחינת הצדקה הנ״ל ובימים שבין יום כפור לסוכות הוא בחי׳ הצמיחה עד שביום ראשון של חג הסוכות נגדל ונצמח בחי׳ אברהם חסד עליון בחינת וימינו תחבקני הנ״ל
And see what is written in the discourse beginning “A land of hills and valleys.” Through this, the level of tzedakah mentioned above is sown; the days between Yom Kippur and Sukkos are the level of sprouting, until on the first day of the festival of Sukkos there grows and sprouts the level of Avraham, supernal Chesed, the level of “and his right hand embraces me” mentioned above.
The Tishrei cycle continues: the humbling of the Days of Awe sows the seed of tzedakah, the days between Yom Kippur and Sukkos are its sprouting, and on the first day of Sukkos the crop appears. What grows is the level of Avraham, supernal Chesed: the right hand’s embrace.


וגם בחינת ומעלת אברהם הוא ע״י שאמר ואנכי עפר ואפר48 דהיינו בחי׳ עפר שזורעין בו ומצמיח כנ״ל וזהו מצמיח ישועות והוא ע״ד מ״ש הושיעה ימינך.4950
The level and quality of Avraham, too, came through his saying, “I am but dust and ashes,” that is, the level of dust in which one sows and which makes [things] sprout, as mentioned above. This is “He makes salvations sprout,” and it is in the manner of what is written, “Save [with] Your right hand.”
Avraham himself reached his greatness by calling himself “dust and ashes,” the humble soil in which seed can grow. So “He makes salvations sprout” describes the same process, and it matches the prayer “Save [with] Your right hand.”


כי הנה כתיב השיב אחור ימינו51 שבחי׳ חסד והימין מלובש בבחי׳ אחוריים דברים חיצונים וצריך להושיע ידו לו52 לחזור אל הקדושה
For it is written, “He drew back His right hand”: the level of Chesed and the right is clothed in the level of the back, in external things, and His hand must be saved for Him, to return to holiness
Lamentations says G-d “drew back His right hand.” Chesed, the right hand, can become hidden in “the back,” in external things, and it must be rescued and brought back to holiness.


(ע׳ [עיין] מ״ש בד״ה ואהיה אצלו אמון גבי עת לחבק53 ועת לרחק מחבק, וע׳ מענין השיב אחור ימינו בזהר פ׳ ויצא קס״ג54 סע״ב [סוף עמוד ב] פרשה בשלח דנ״ז
(see what is written in the discourse beginning “And I was with Him as a nursling,” concerning “a time to embrace and a time to refrain from embracing.” And see on the matter of “He drew back His right hand” in the Zohar, Parshas Vayetze, p. 163b, at the end of the column; Parshas Beshalach, p. 57a,
Ecclesiastes’ “a time to embrace and a time to refrain” is explained in the maamar “And I was with Him as a nursling.” The Alter Rebbe then lists Zohar passages on the right hand drawn back.


סע״א [סוף עמוד א] ובפרשה תרומה דקמ״ג ע״ב ובמק״מ [ובמקדש מלך] שם55 וענין שהימין מלובש בבחינת אחוריים היינו למטה כשהאדם משפיל אהבתו בענינים גשמיים לימשך אחר תאוות הגוף והנה״ב [והנפש הבהמית] כו׳ ואומר על שמאל שהוא ימין.
at the end of the column; and Parshas Terumah, p. 143b, and in Mikdash Melech there. The matter that the right is clothed in the level of the back refers to below, when a person lowers his love into physical matters, to be drawn after the desires of the body and the animal soul, etc., and he says of the left that it is the right.
Mikdash Melech is a commentary on the Zohar. In a person, the right hand is “drawn back” when he pours his capacity for love into physical things and the desires of the animal soul, calling the left, the side of self and indulgence, “right.”


ועי״ז גורמים ח״ו [חס ושלום] השפלת השפע לחיצונים, ועמ״ש ר״פ בשלח בענין כמה ארך אפים כו׳ גם בחי׳ השיב אחור ימינו זהו כענין המבואר במ״א ע״פ המאמר הזהר פ׳ ויקרא ד״כ ע״ב קב״ה [קודשא בריך הוא] בגלותא סליק לעילא5657 כו׳
Through this they cause, G-d forbid, the flow [of divine influence] to be lowered to the external forces. And see what is written at the beginning of Parshas Beshalach on the matter of “how very long-suffering,” etc. The level of “He drew back His right hand” is also like the matter explained elsewhere on the Zohar’s statement in Parshas Vayikra, p. 20b, “The Holy One, blessed be He, when in exile, ascended above,” etc.
Misplaced love draws the divine flow down to the forces outside holiness. The Zohar’s image of G-d “ascending above” during the exile, discussed elsewhere, is another form of the drawn-back right hand.


וכ״מ [וכן משמע] הפי׳ בזהר פרשה בשלח דנ״ז סע״א [סוף עמוד א] ע״ש וע׳ עוד מענין השיב אחור ימינו בזהר פ׳ בלק דר״א סע״א [סוף עמוד א] ובפרשה פנחס דרל״ז ע״א ובפרשה ויקהל דר״ג סע״א [סוף עמוד א] ובפ׳ אחרי דע״ד ע״א58
The explanation in the Zohar, Parshas Beshalach, p. 57a, at the end of the column, also implies this; see there. And see further on the matter of “He drew back His right hand” in the Zohar, Parshas Balak, p. 201a, at the end of the column; Parshas Pinchas, p. 237a; Parshas Vayakhel, p. 203a, at the end of the column; and Parshas Acharei, p. 74a.
Further Zohar passages on “He drew back His right hand” are listed for the reader who wants to study the theme.


והנה ענין להושיע ידו לו זהו כמ״ש הושיעה ימינך וענני. בתהלים סי׳ ס׳,59 והיינו כמ״ש בד״ה האזינו הנ״ל בענין וסוכה תהיה לצל יומם.60
Now, the matter of saving His hand for Him is as it is written, “Save [with] Your right hand and answer me,” in Psalms, chapter 60. This is as explained in the discourse beginning “Listen, O heavens,” mentioned above, concerning “And a sukkah shall be for shade by day.”
Rescuing the right hand is the prayer of Psalm 60, “Save [with] Your right hand and answer me.” The maamar “Listen, O heavens” connected this with Isaiah’s promise of a sukkah as “shade by day.”


כי יומם היינו בחי׳ חסד לאברהם61 בחי׳ ימין וצל יומם היינו בחי׳ מקיף עליון שנמשך על החסד והמשכה זו היא מבחי׳ ורב חסד62 ומבחי׳ כי חפץ חסד הוא63 ועמ״ש ע״פ הוי׳ יחתו מריביו.64
For “by day” is the level of “kindness to Avraham,” the level of the right; and “shade by day” is the level of a supernal encompassing light that is drawn over the Chesed. This drawing-down is from the level of “abundant in kindness” and from the level of “for He desires kindness.” And see what is written on the verse “Havayah — His adversaries shall be shattered.”
“Day” is Avraham’s kindness, the right hand. The “shade” over it is a higher, encompassing light that comes from G-d’s boundless kindness, described as “abundant in kindness” and “He desires kindness.”


אשר ע״י התגלות בחי׳ ורב חסד בחסד עליון מתמתקים הדינים ועמ״ש ס״פ שלח בביאור ע״פ אני דפ׳ ציצית בענין חסדי ה׳ ב׳ בחי׳ חסד כו׳ ע״ש.
Through the revelation of the level of “abundant in kindness” within supernal Chesed, the judgments are sweetened. And see what is written at the end of Parshas Shelach, in the explanation on “I [am the L-rd your G-d]” of the passage of tzitzis, concerning “the kindnesses of G-d”: two levels of Chesed, etc.; see there.
When this higher kindness is revealed within supernal Chesed, all harsh judgments are softened, “sweetened.” The explanation on the tzitzis passage in Parshas Shelach speaks of two levels of Chesed.


וזהו הושיעה ימינך שנמשך בחי׳ מקיף עליון לבחי׳ חסד דרועא ימינא והמשכה זו הוא ממקום עליון מאד מבחי׳ דלית שמאלא בהאי עתיקא.65 ועי״ז וענני. להיות וימינו תחבקני.
This is “Save [with] Your right hand”: that the level of the supernal encompassing light is drawn to the level of Chesed, “the right arm.” This drawing-down is from a very lofty place, from the level of “there is no left in this Atika.” And through this, “answer me” — that there be “and his right hand embraces me.”
“Save [with] Your right hand” means drawing that encompassing light onto Chesed. It comes from Atik, the innermost level of Keser, of which the Zohar says “there is no left” there: pure kindness with no judgment. Then comes “answer me”: the right hand’s embrace.


וזהו ענין הסוכה עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים] שער חג הסוכות פ״ד דדפנות הסוכה שתים כהלכתן ושלישית אפילו טפח זהו עד״מ כנגד ג׳ פרקי יד ימין כו׳ והוא בחי׳ וימינו תחבקני והסכך זהו בחי׳ צל יומם המקיף על בחי׳ ימין כו׳ ע״ש.
This is the matter of the sukkah, according to what is written in Pri Etz Chaim, Sha’ar Chag HaSukkos, ch. 4: the walls of the sukkah — two as the law prescribes, and the third even a handbreadth — correspond, by way of analogy, to the three joints of the right arm, etc., and this is the level of “and his right hand embraces me”; and the covering (sechach) is the level of “shade by day” that encompasses the level of the right, etc.; see there.
The sukkah itself embodies this. Following Pri Etz Chaim, its two full walls and a third of a handbreadth match the three segments of the right arm wrapped around a person, and the sechach overhead is the “shade by day” encompassing the right hand.


וביאור ענין גילוי בחי׳ ימינו של הקב״ה בנפש האדם יובן ממ״ש בד״ה צאינה וראינה בענין שאו ידיכם קדש66 כו׳ ע״ש. וברבות נזכר מענין הושיעה ימינך במדרש איכה ס״פ גדע בחרי אף ובזח״א [ובזהר חלק א])
The explanation of the revelation of the level of the right hand of the Holy One, blessed be He, in a person’s soul will be understood from what is written in the discourse beginning “Go out and see,” concerning “Lift up your hands in holiness,” etc.; see there. In the Rabbah [Midrashim], the matter of “Save [with] Your right hand” is mentioned in Midrash Eichah, at the end of [the section] “He cut down in fierce anger”; and in Zohar I
The maamar “Go out and see” explains how G-d’s right hand is revealed in a person’s soul, through the verse “Lift up your hands in holiness.” The text then lists places in the Midrash and the Zohar that discuss “Save [with] Your right hand.”


(בפ׳ ויצא דקס״ג סע״ב [סוף עמוד ב] ובפ׳ פקודי דרל״ה ע״א) ובפ׳ שמיני (דל״ז ע״א) ובפ׳ חקת (דקפ״א ע״ב) ובפ׳ תרומה (דקס״ט ע״א) גבי כוס ישועות67 כו׳
(in Parshas Vayetze, p. 163b, at the end of the column, and in Parshas Pekudei, p. 235a), and in Parshas Shemini (p. 37a), in Parshas Chukas (p. 181b) and in Parshas Terumah (p. 169a), concerning “the cup of salvations,” etc.,
More Zohar passages, some of which connect “Your right hand” with “the cup of salvations” of Psalms.


הושיעה ימינך כו׳ ושייך לזה ג״כ מ״ש בזהר פ׳ תשא (דקפ״ט ע״ב) ובפי׳ הרמ״ז [הרב משה זכות] שם ובפ׳ נח (ס״ב ב׳)
“Save [with] Your right hand,” etc. Also connected with this is what is written in the Zohar, Parshas Tisa (p. 189b), and in the commentary of the Ramaz there, and in Parshas Noach (p. 62b),
The Zohar in Tisa, with the Ramaz’s commentary, and in Noach is also relevant.


בענין קץ הימין68 וע׳ בזהר פרשה חיי שרה (דקכ״ג סע״א [סוף עמוד א] וסע״ב [וסוף עמוד ב]) בענין הושיעה לו ימינו69 כו׳
concerning “the end of the right.” And see in the Zohar, Parshas Chayei Sarah (p. 123a, at the end of the column, and p. 123b, at the end of the column), concerning “His right hand saved for Him,” etc.,
Daniel’s phrase for the end of days, “the end of the right (hayamin),” is linked to the right hand, as is the verse in Psalms, “His right hand saved for Him.”


ובפ׳ בשלח (דנ״ח סע״א [סוף עמוד א]) ימינך ה׳ נאדרי בכח70 דא אורייתא י״ל [יש לומר] כמ״ש לקמן בד״ה ביום השמע״צ [השמיני עצרת] בענין ואשים דברי בפיך ובצל ידי כסיתיך71 שמן התורה נעשה בחי׳ סוכה בחי׳ צל כו׳
and in Parshas Beshalach (p. 58a, at the end of the column): “‘Your right hand, O L-rd, glorious in power’ — this is the Torah.” It may be said [that this is] as is written below, in the discourse beginning “On the day of Shemini Atzeres,” concerning “I have placed My words in your mouth, and in the shadow of My hand I have covered you”: that from the Torah there comes to be the level of a sukkah, the level of shade, etc.
The Zohar reads “Your right hand, O L-rd, glorious in power” as the Torah. The Alter Rebbe connects this to a later maamar in which Torah becomes a sukkah, shade over a person, from Isaiah’s “in the shadow of My hand I have covered you.”


נמצא זהו כמו בחי׳ צל יומם בחי׳ הושיעה ימינך כו׳ וגם בנפש יובן בחי׳ זו שהתורה נותנת כח ועוז לבחינת ימין ואהבת ה׳ עפמשנ״ת [על פי מה שנתבאר] בד״ה בחודש השלישי בפ׳ יתרו בענין שהתורה נקרא עוז כו׳ ע״ש.
It follows that this is like the level of “shade by day,” the level of “Save [with] Your right hand,” etc. In the soul, too, this level will be understood: the Torah gives strength and might to the level of the right and to the love of G-d, according to what is explained in the discourse beginning “In the third month,” in Parshas Yisro, concerning the Torah being called “might,” etc.; see there.
So Torah is also “shade by day” over the right hand. In the soul, Torah study strengthens the right, the love of G-d; the Torah is called oz, might, as the maamar “In the third month” explains.




Section 4 · ¶7
The ordinary fire
7וזהו ג״כ ימינך ה׳ תרעץ אויב72 היינו כל תאוות היצה״ר [היצר הרע] ונה״ב [ונפש הבהמית] ותרעץ אותיות עצרת כי שמיני עצרת הוא בחי׳ למען דעת כל עמי הארץ73 כמ״ש בד״ה ה׳ לי בעוזרי.74
This is also [the meaning of] “Your right hand, O L-rd, shatters the enemy”: that is, all the desires of the evil inclination and the animal soul. And tir’atz (shatters) has the letters of atzeres, for Shemini Atzeres is the level of “so that all the peoples of the earth may know,” as is written in the discourse beginning “The L-rd is for me among my helpers.”
The right hand also “shatters the enemy,” the desires of the evil inclination and the animal soul. The Hebrew tir’atz (shatters) has the same letters as atzeres, and Shemini Atzeres is when G-d’s rule is to be known to all the peoples of the earth, a verse from the Shemini Atzeres haftarah.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] מצוה להביא מן ההדיוט75 פי׳ הדיוט היינו דברים תחתונים פשוטים וממילי דהדיוטא
This is what our Sages, of blessed memory, said: “It is a mitzvah to bring from the ordinary.” The explanation: “ordinary” means lowly, simple things, and “ordinary matters,”
Back to the Talmud’s rule of bringing “ordinary” fire: “ordinary” here means the lowly, everyday matters of a person’s life.


היינו כאשר ישים האדם אל לבו להיות ממארי דחושבנא76 כל מילי דהדיוטא וכל המחשבה דבור ומעשה אשר לא לה׳ המה שהיו בו כל ימיו ואיך שהוא רחוק מה׳ בתכלית ומשוקץ ומתועב כו׳
that is, when a person takes to heart to be one of the “masters of reckoning,” [reckoning] all the ordinary matters and all the thought, speech and action that were not for G-d, which were in him all his days, and how utterly far he is from G-d, and loathsome and abominable, etc.,
The Zohar speaks of the “masters of reckoning,” people who take a full account of themselves. Such a person reviews all the ordinary thought, speech and action of his life that were not for G-d, and realizes how far he is from Him.


שהוא בחי׳ שמאל דוחה כו׳ ונקלה עוד מזאת והיה שפל77 ונבזה בעיניו ומואס בחייו ואזי יתמרמר מאד ויצעק אל78 ה׳ בצר לו
which is the level of “the left pushes away,” etc. And he is made still more lightly esteemed than this, and is lowly and despised in his own eyes, and loathes his life. Then he will become very bitter and cry out to G-d in his distress,
This is the left hand that pushes away. Echoing King David’s “I will be still more lightly esteemed,” he becomes small and despised in his own eyes, grows bitter, and cries out to G-d from his distress.


וכדכתיב צעק לבם79 ומרירות הזאת היא מביאתו לעשות הכנה לאש של מעלה הוא בחינת אהבת ה׳ שבנפשו האלהית שתתעורר ותתלהט בלבו כנ״ל,
as it is written, “Their heart cried out.” This bitterness is what brings him to make a preparation for the fire from above, which is the level of the love of G-d in his G-dly soul, that it be aroused and blaze in his heart, as mentioned above.
Lamentations says “their heart cried out.” This bitterness is the ordinary fire that a person must bring, and it prepares the way for the fire from above: the love of G-d in the G-dly soul blazing in his heart.


(ועמ״ש עוד בענין מצוה להביא מן ההדיוט בד״ה ענין חנוכה בפ׳ מקץ. דלשם נתבאר בע״א [באופן אחר] קצת דהיינו שזהו האהבה שהאדם ל וקח מחמת העולמות מבחי׳ מלכותו ית׳ כו׳
(See further what is written on the matter of “It is a mitzvah to bring from the ordinary” in the discourse beginning “The matter of Chanukah,” in Parshas Miketz, where it is explained somewhat differently: that this is the love a person takes from [contemplating] the worlds, from the level of His sovereignty, may He be blessed, etc.;
In the maamar on Chanukah in Torah Ohr, the Alter Rebbe explains the “ordinary” fire differently: as the love that comes from contemplating how G-d’s sovereignty gives life to the worlds.


ע״ש ובד״ה לבאר ענין יוהכ״פ [יום הכפורים], ולפ״ז [ולפי זה] י״ל [יש לומר] דענין הנז׳ [הנזכר] כאן להיות ממארי דחושבנא כו׳ ואיך שהוא רחוק כו׳ זהו ענין מצות תרומת הדשן. אשר זהו הכנה לגילוי האש כו׳ ועמ״ש סד״ה ויהי בשלח פרעה):
see there; and in the discourse beginning “To explain the matter of Yom HaKippurim.” According to this, it may be said that the matter mentioned here — being one of the “masters of reckoning,” etc., and how far he is, etc. — is the matter of the mitzvah of removing the ashes, which is a preparation for the revelation of the fire, etc. And see what is written at the end of the discourse beginning “And it was, when Pharaoh sent out.”)
The Alter Rebbe suggests the two explanations fit together: the self-reckoning described here matches the daily removal of ashes from the altar (terumas hadeshen), which cleared the altar so the fire could burn.




Section 5 · ¶8–10
Water: the love of nearness
8ג והנה כל זה הוא בחי׳ אש שע״ג [שעל גבי] המזבח. אך יש בחינה אחרת גדולה וגבוה מזה
3. Now, all this is the level of the fire upon the altar. But there is another level, greater and higher than this,
Section 3 begins. Everything so far, the humbling and the fiery love it calls down, belongs to the fire on the altar. Now the maamar turns to a higher level.


והוא בחי׳ מים שמנסכין ע״ג [על גבי] המזבח בחג הסוכות שהמים מרווין צמאון הבא מיסוד האש וכמ״ש הוי כל צמא לכו למים.80
and that is the level of the water that was poured upon the altar on the festival of Sukkos; for water quenches the thirst that comes from the element of fire, as it is written, “Ho, everyone who thirsts, go to the water.”
That level is the water poured on the altar on Sukkos. Fiery love is a thirst for G-d; water quenches that thirst, as Isaiah calls the thirsty to come to the water.




9וגם בבחינת ומדרגת מים יש כמה בחינות שונות זו למעלה מזו. כדכתיב אתה הראת לדעת כי81 ה׳ הוא האלהים בשמים כו׳ אין עוד82 מלבדו בראייה חושיית שהוא בחי׳ ביטול במציאות לגמרי בבחינת ראיה כמ״ש במ״א.
Within the level and degree of water, too, there are several different levels, one above the other. As it is written, “You have been shown, to know that the L-rd is G-d; in the heavens,” etc., “there is none else besides Him” — with sensory sight, which is the level of complete self-nullification (bittul) of existence, in the manner of sight, as is written elsewhere.
Water has several levels too. The highest is described by the verses “you have been shown… there is none else besides Him”: a knowledge of G-d so clear that it is like seeing, so that one’s own existence is felt to be nothing before Him.




10ובחינה זו נק׳ בחי׳ מים שמקרר ומכבה את חום האש כי מאחר שהוא בבחי׳ ביטול במציאות לגמרי אליו ית׳ הרי ממילא ומאליו מתקרר חום האש הטבעי אשר בנפשו האלהית והצמאון כרשפי אש שלהבת.
This level is called the level of water, which cools and extinguishes the heat of the fire. For since he is in the level of complete self-nullification of existence before Him, may He be blessed, then of itself the heat of the natural fire in his G-dly soul cools, and the thirst like flashes of fiery flame.
This self-nullification is called water because it cools the fire. Someone who truly feels he is nothing before G-d no longer burns with the thirst of one who is far away; the fire calms of itself.


וכמו למשל אהבת הבן אל האב כשרוצה להתקרב אליו ועדיין הוא קצת רחוק אזי האהבה נראית ונגלית מן הלב ולחוץ שצועק אבא אבא.
It is like, for example, the love of a son for his father: when he wants to come close to him and is still somewhat far, the love is seen and revealed outside the heart, as he cries, “Father, Father!”
The parable: a son who is still some distance from his father shows his love openly and calls out “Father, Father!”


משא״כ כשהוא אצל אביו ממש הנה הלב תוכו רצוף אהבה83 אבל אינה נראית ונגלית חוץ מן הלב ולכן נקרא בחינת מים שמקרר בחינת האש שלא תתגלה לחוץ כ״א נסתרת בתוך הלב
But when he is actually beside his father, the heart within is inlaid with love, yet it is not seen and revealed outside the heart. Therefore it is called the level of water, which cools the level of fire, so that it is not revealed outwardly but hidden within the heart
When he is right beside his father, the love is just as full but stays inside, “inlaid” in the heart, as the Song of Songs puts it. That is water: love that is hidden rather than blazing outward.


(וכמ״ש במ״א בענין חסדים המכוסים84 כו׳ ועמ״ש בד״ה וידעת היום בענין וכל קרב וכליות יזמרו ומ״ש סד״ה והיה ביום ההוא יתקע בשופר גדול85 גבי ענין בהר הקדש),
(as is written elsewhere on the matter of “the covered kindnesses,” etc.; and see what is written in the discourse beginning “Know this day” on the matter of “and all my innards and kidneys shall sing,” and what is written at the end of the discourse beginning “And it shall be on that day that a great shofar shall be sounded,” concerning “on the holy mountain”).
The Alter Rebbe cites other discussions of this hidden love: the “covered kindnesses” (chassadim mechusim), kindness that stays concealed; the verse “Know this day”; and the maamar on the great shofar and “the holy mountain.”


וזהו ענין86 תפלת שמונה עשרה בלחש בחשאי כי בפסוקי דזמרה הוא מעורר את האהבה כרשפיאש להיות שורף ומכלה את האשים אשר הם אש זרה כנ״ל.
This is the matter of the Shemoneh Esrei prayer being [said] in a whisper, silently. For in Pesukei DeZimrah he arouses the love like flashes of fire, to burn and consume the fires that are strange fire, as mentioned above.
This is why the Shemoneh Esrei, the Amidah, is said silently. In the earlier Pesukei DeZimrah, the psalms of praise, one arouses fiery love to burn away the strange fires.


והרי הוא כאלו עדיין רחוק מן המלך משא״כ בתפלה שהרי הוא כאלו עומד לפני המלך8788 ואומר ברוך אתה וכו׳.
There he is as though still far from the king; whereas in the [Shemoneh Esrei] prayer he is as though standing before the king and saying, “Blessed are You,” etc.
In Pesukei DeZimrah one is still like someone far from the king. In the Amidah one stands before the king, as the halachah says, and addresses Him directly: “Blessed are You.”


פי׳ ברוך בחינת המשכה שממשיך יחודו ית׳ למטה שיהיה הוא בבחינת ביטול אליו ית׳. ועד״ז תקנו מודים אנחנו לך שהוא בחי׳ ביטול כמ״ש במ״א.
The explanation: “blessed” is the level of drawing down, for he draws His unity, may He be blessed, down below, so that he be in the state of self-nullification before Him, may He be blessed. In the same way they instituted “We give thanks to You,” which is the level of self-nullification, as is written elsewhere.
Baruch (“blessed”) is read in Chassidus as drawing down: drawing G-d’s unity down so that the one praying becomes nullified before Him. The Modim blessing, “We give thanks to You,” is also an act of self-nullification.


וזהו ענין הכריעות והשתחוואות89 כו׳ לכן הוא בלחש ובחשאי (וע׳ בזהר פ׳ תרומה דקל״ז ע״א. ובפ׳ בראשית ד״נ ע״ב ובפ׳ שמיני דל״ט ע״א).
This is the matter of the bowings and prostrations, etc. Therefore it is in a whisper and silently (see in the Zohar, Parshas Terumah, p. 137a; Parshas Bereishis, p. 50b; and Parshas Shemini, p. 39a).
The bows during the Amidah express the same nullification. Since this is love that stays within, the prayer is silent; the Zohar passages listed discuss silent prayer.


אך להיות בחי׳ ומדריגה זו קבוע׳ [קבועה] ונטועה בלב האדם כל היום שלא ימוט מזה צריך האדם לשית עצות בנפשו. כי הנה אנו רואים בחוש שאחר תפלת שמונה עשרה חוזר להיות כבראשונה.90919293949596979899100101102103
But for this level and degree to be fixed and planted in a person’s heart all day, so that he not be moved from it, a person must devise counsels in his soul; for we see plainly that after the Shemoneh Esrei prayer he goes back to being as before.
The problem: this self-nullification does not last. After the Amidah a person returns to what he was, so he needs a way to fix it in his heart all day.




Section 6 · ¶11–12
Shemini Atzeres: holding in the water
11והעצה האמיתית הוא עסק התורה והלכותיה עם היותן מלובשים בדברים גשמיים תחתונים כמו בעניני זרעים מועד כו׳ הן
The true counsel is the study of Torah and its laws. Although they are clothed in lowly physical things, as in the matters of [the orders] Zeraim, Moed, etc., they
The true way to keep the Amidah’s self-nullification is the study of Torah and its laws. They are clothed in physical subjects: the orders of the Mishnah called Zeraim (agriculture) and Moed (festivals), and the rest.


הנה תכלית היחוד והדביקות בו ית׳ כמ״ש במ״א וצריך האדם להבטל ולהכלל אליו ית׳ להיות מכון ליחודו ית׳ ויבטל ויפקיר את עצמו מכל רצונותיו ומחשבותיו.
are the ultimate unity and cleaving to Him, may He be blessed, as is written elsewhere. A person must nullify himself and be absorbed in Him, may He be blessed, to be a fitting place for His unity, may He be blessed, and must nullify and relinquish himself from all his wishes and thoughts.
Even so, Torah study is the highest unity with G-d, since one’s mind grasps G-d’s own wisdom. To be a fitting place for that unity, a person must set aside his own wishes and thoughts.




12וכמ״ש במ״א104 על פסוק ארץ אוכלת יושביה105 וגו׳. ובבחינה זו הנה עסק התורה שוה ממש
As is written elsewhere on the verse “A land that consumes its inhabitants,” etc. In this respect, the study of Torah is exactly equal
The text refers to its explanation elsewhere of the spies’ phrase “a land that consumes its inhabitants,” the discourse the Kehot note identifies. In this respect, Torah study is equal to the Amidah.


כמו תפלת שמונה עשרה ויכול האדם שיהיה רושם בחינת הביטול שבתפלת שמונה עשרה קבוע ונטוע במסמרות בל ימוט לנצח כל היום בעסקו בתורה.
to the Shemoneh Esrei prayer, and a person can make the impression of the self-nullification of the Shemoneh Esrei prayer fixed and planted [as] with nails, never to be moved, all day long, as he studies Torah.
So Torah study can fix the Amidah’s self-nullification in a person all day, as firmly as something nailed in place.


וזהו ביום השמיני עצרת תהיה לכם106 שתהיה לכם עצרת וקליטה לבחי׳ מים הנ״ל שיקלוט ויתפוס בתוככם לבלתי תהיו פולטים ח״ו [חס ושלום]
This is “On the eighth day there shall be an atzeres for you”: that there be for you an atzeres, a holding-in and absorbing of the level of water mentioned above, that it be absorbed and held within you, so that you not expel it, G-d forbid
This is the inner meaning of Shemini Atzeres: atzeres means holding in. The water of Sukkos, the self-nullification, must be absorbed and kept inside so that it is not lost.


(וע׳ בהשמטות שבזהר ח״א [חלק א׳] סס״י [סוף סימן] כ״ה שזהו ענין כי מלאה הארץ דעה את107 ה׳ כמים לים מכסים ועמ״ש מזה בביאור על פסוק וידעת היום108 בפרשה ואתחנן)
(see the Omissions to the Zohar, vol. I, at the end of section 25, that this is the matter of “For the earth shall be full of the knowledge of G-d as the waters cover the sea”; and see what is written on this in the explanation on the verse “Know this day,” in Parshas Va’eschanan).
The Omissions to the Zohar (additional Zohar passages printed at the end of the volumes) tie this to Isaiah’s promise that the earth will be full of the knowledge of G-d as water covers the sea. The maamar on “Know this day” discusses it too.


כי אדם יכול להיות אחר התפלה חוזר כבראשונה והיינו ע״י בחינת ביום השמיני שהוא בחי׳ בינה ליבא109
For a person can, after prayer, go back to being as before; and [the remedy] is through the level of “on the eighth day,” which is the level of “Binah is the heart,”
What prevents a person from going back to his old self after prayer is the eighth day, which corresponds to Binah; the Tikkunei Zohar says “Binah is the heart.”


דהיינו שיהיה בו בחינת ביטול בעומק נקודת הלב כנ״ל והיינו לפי שהתגלות עתיק הוא בבינה110 עולם התענוג
that is, that there be in him the level of self-nullification in the depth of the point of the heart, as mentioned above. This is because the revelation of Atik is in Binah, the world of delight.
The self-nullification must reach the innermost point of the heart. This is possible because Atik, the inner delight of Keser, is revealed in Binah, which is therefore called “the world of delight.”


לכן עי״ז נמשך להיות עצרת וקליטה לבחי׳ מים הנ״ל שהוא בחי׳ אהבה בתענוגים111 כו׳ כמשל הבן כשהוא אצל אביו כו׳ כנ״ל.
Therefore through this there comes to be an atzeres, a holding-in and absorbing, of the level of water mentioned above, which is the level of “love in delights,” etc., like the parable of the son when he is beside his father, etc., as mentioned above.
Through this the water is held in: a love that is itself a delight, the “love in delights” of the Song of Songs, like the son who is already beside his father.




Section 7 · ¶13–15
The two wellsprings
13וזהו ושאבתם מים בששון ממעיני הישועה112 כי בחינת מים הנ״ל צריך להיות בבחי׳ מעיין כדכתיב אותי עזבו מקור מים חיים113 כו׳.
This is [the meaning of] “And you shall draw water with joy from the wellsprings of salvation”: the level of water mentioned above must be in the manner of a wellspring, as it is written, “Me they have forsaken, the source of living waters,” etc.
Now the opening verse is explained. The water of self-nullification must come from a wellspring, a living source, as Jeremiah calls G-d “the source of living waters.”


דהיינו ע״ד משל כמקור הנובע114 מתחת לארץ ואינו נראה ומושג כ״א הנביעה משא״כ המקור עצמו עמוק עמוק מי ימצאנו115 [וע׳ מזה ברע״מ [ברעיא מהימנא] ס״פ בא116
That is, by way of analogy, like a source that springs forth from beneath the ground: nothing is seen and grasped but the outflow, whereas the source itself is “deep, deep; who can find it?” [See on this in the Ra’aya Mehemna, at the end of Parshas Bo
A spring shows only its outflow; its source lies hidden deep underground, “deep, deep; who can find it?” The Ra’aya Mehemna explains the terms source, spring and digging (the Kehot note gives the page as 42b; the printed text apparently reads 43b).


(דמ״ג ע״ב) ועיין עוד117 מענין אותי עזבו מקור מים חיים בזהר (ס״פ ואתחנן דרס״ו ע״א)118
(p. 43b). See further on the matter of “Me they have forsaken, the source of living waters” in the Zohar (end of Parshas Va’eschanan, p. 266a)
Further Zohar references on “the source of living waters.”


ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות] שם ובפ׳ וילך (דרפ״ו ע״א)119120 לקדשא שמא דקוב״ה [דקודשא בריך הוא] באמן וע׳ מענין אמן ברע״מ [ברעיא מהימנא] פ׳ עקב (דרע״א ע״א)121122
and in Mikdash Melech and the Ramaz there; and in Parshas Vayelech (p. 286a), “to sanctify the Name of the Holy One, blessed be He, with Amen.” And see on the matter of Amen in the Ra’aya Mehemna, Parshas Ekev (p. 271a)
The Zohar passages connect the source of living waters with answering Amen, which sanctifies G-d’s Name and, per the Ra’aya Mehemna quoted in the note, binds together every unity and holiness. Mikdash Melech and the Ramaz are commentaries on the Zohar.


ובפי׳ הרמ״ז [הרב משה זכות] שם וע׳ עוד בזהר ויקרא די״ב ע״א] וכך צריך האדם באתערותא דלתתא ג״כ לחפור בעומק המעיין במה שהוא נובע מן המקור עמוק עמוק מתחת לעפר
and in the commentary of the Ramaz there; and see further in the Zohar, Vayikra, p. 12a.] So too a person, through an arousal from below, must dig into the depth of the wellspring, in that it springs from the source “deep, deep” beneath the dust;
As water is reached by digging below the dust, a person, by his own effort (an arousal from below), must dig deep to reach the hidden source of this love.


דהיינו שיהי׳ [שיהיה] בבחי׳ ונפשי כעפר לכל תהיה123 וגם להעמיק עיון שכלו בעסק התורה והלכותיה (ועמ״ש סד״ה האזינו השמים גבי כרביבים עלי עשב)124
that is, that he be in the level of “and let my soul be like dust to all,” and also that he deepen the study of his intellect in the study of Torah and its laws (and see what is written at the end of the discourse beginning “Listen, O heavens,” concerning “like showers upon the grass”),
Digging means two things: humility, being “like dust to all,” from the prayer at the end of the Amidah; and deep, careful study of Torah and its laws. The maamar “Listen, O heavens” discusses Torah as rain on the grass.


שהיא בחי׳ ח״ע [חכמה עילאה] ראשיתה דכולא נמשך ממקור מים חיים העליונים ולמטה ירדה ונשתלשלה מאד עד שהם בבחינת מתחת לעפר ענינים גשמיי׳ [גשמיים] זרעים מועד כו׳ ומשם הם נובעים להיות מעייני הישועה.
which is the level of supernal Chochmah, “the beginning of all,” drawn from the source of the supernal living waters; and it descended and came down very far below, until they are in the level of “beneath the dust,” physical matters, Zeraim, Moed, etc.; and from there they spring forth to be “wellsprings of salvation.”
Torah is supernal Chochmah, the first and highest source, which came down so far that it is clothed in physical subjects like agriculture and the festivals. From that lowly place, “beneath the dust,” it springs up as a wellspring of salvation.


וזהו מעייני תרי שהם ב׳ בחינות בחינת ונפשי כעפר לכל תהיה ובחי׳ התורה שמלובשת בעפר גשמי כנ״ל ועי״ז דוקא נקרא בחינת מים חיים כי המים אשר על פני הארץ אינם נקראים מים חיים כידוע.
This is [why it says] “wellsprings” — two, for they are two levels: the level of “and let my soul be like dust to all,” and the level of the Torah, which is clothed in physical dust, as mentioned above. Through this specifically it is called the level of “living waters,” for the waters that are on the face of the earth are not called living waters, as is known.
The verse’s plural, “wellsprings,” points to these two sources: the humble soul like dust, and the Torah clothed in the dust of physical matters. Water that wells up from under the earth is “living water,” unlike still water lying on the surface.


(וביאור ענין ב׳ בחי׳ עפר שהם מקור ב׳ מעיינות הנ״ל הנה בחי׳ ונפשי כעפר לכל תהי׳ [תהיה]125 זהו מ״ש בזהר פ׳ וישלח) (דק״ע ע״א) מה בין עפר לאבק126127 כו׳
(The explanation of the matter of the two levels of dust that are the source of the two wellsprings mentioned above: the level of “and let my soul be like dust to all” is what is written in the Zohar, Parshas Vayishlach (p. 170a), “What is the difference between dust and powder?” etc.:
The two kinds of dust are now explained. For the humble soul, the Zohar distinguishes afar (fertile soil) from avak (barren powder).


עפר דכל איבין נפקין מיני׳ ועמ״ש מזה בפ׳ וישלח סד״ה ויאבק איש עמו128 ובד״ה ויגש אליו יהודה129 גבי ענין במחשבה ארץ קדמה כו׳
“dust, from which all fruits come forth.” And see what is written on this in Parshas Vayishlach, at the end of the discourse beginning “And a man wrestled with him,” and in the discourse beginning “And Yehudah approached him,” concerning “in thought, the land came first,” etc.
Afar is the soil from which all fruit grows. Two maamarim in Torah Ohr develop this, one noting that in G-d’s thought “the land came first.”


לכן עי״ז יוכל להמשיך בחי׳ באר מים חיים130 שהיא האהבה שבבחי׳ מים שהוא בחי׳ ביטול.131
Therefore, through this, he can draw down the level of “a well of living waters,” which is the love in the level of water, which is the level of self-nullification.
So a humble soul, fertile like good soil, can draw up a “well of living waters”: the love that is water, the love of self-nullification.




14ובחי׳ עפר הב׳ היינו כמ״ש בביאור ע״פ מי מנה132 עפר יעקב דקאי על עסק התורה שנק׳ עפר שהוא דבר שאינו בגדר מספר בחי׳ ולפני אחד מה אתה סופר133134 כו׳
The second level of dust is as written in the explanation on the verse “Who has counted the dust of Yaakov,” which refers to the study of Torah, which is called “dust,” being something that is not within the bounds of number — the level of “and before One, what do you count?” etc.;
The second “dust” is the Torah. Bilaam’s words “who has counted the dust of Yaakov” are read as Torah study, which is beyond number, like the One before whom, in Sefer Yetzirah’s words, there is nothing to count.


ע״ש, ועמ״ש במ״א בענין לך לך135 מארצך136 דגבי אברם שהו א גילוי המשכת ח״ע [חכמה עילאה] ממקורה כו׳ וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] שם137 ובפרדס בעה״כ [בערכי הכינויים] בערך ארץ138 עליונה139 היא הבינה וכ״כ [וכן כתב] בערך עפר.
see there. And see what is written elsewhere on the matter of “Go forth from your land” concerning Avram, which is the revelation of the drawing-down of supernal Chochmah from its source, etc.; and see in Likkutei Torah there, and in Pardes, Erchei HaKinuyim, under the entry “Eretz” (land), that the supernal land is Binah; and so he writes under the entry “Afar” (dust).
Torah Ohr on “Go forth from your land” explains Avram’s journey as Chochmah drawn from its source. The Arizal’s Likkutei Torah and Cordovero’s Pardes identify “the supernal land” with Binah, and give the same meaning for “dust.”


וכ״כ [וכמו כן] במאורי אור ערך עפר שזהו ענין עפרות זהב וזהו הכל היה מן העפר140 ואפילו גלגל חמה כנזכר ברבות בקהלת,141 ועיין מזה ג״כ בזהר (פ׳ צו דף ל״ד ע״ב)
So too he writes in Me’orei Or, under the entry “Afar,” that this is the matter of “dust of gold”; and this is “all came from the dust,” even the sphere of the sun, as mentioned in the Rabbah on Koheles. See on this also in the Zohar (Parshas Tzav, p. 34b)
Me’orei Or, a Kabbalistic dictionary, calls Binah “dust of gold.” Koheles says “all came from the dust,” and the Midrash adds: even the sun.


ועמ״ש סד״ה וישב יעקב בארץ מגורי אביו142 ועמ״ש בביאור ע״פ הבאים ישרש143144 בענין ארץ חפץ145 כו׳
and see what is written at the end of the discourse beginning “And Yaakov dwelt in the land of his father’s sojournings,” and what is written in the explanation on the verse “Those who come, He will cause to take root,” concerning “a desirable land,” etc.
Further references in Torah Ohr, including Malachi’s “desirable land.”


ונקרא בחי׳ עפר ע״ד ישת חשך סתרו146 כי גם הכתר מקור הח״ע [החכמה עילאה] נמשך מבחי׳ תחתונה שבמאציל147148 מל׳ דא״ס כו׳
It is called the level of dust in the manner of “He made darkness His hiding place”; for even Keser, the source of supernal Chochmah, is drawn from the lowest level of the Emanator, the Malchus of Ein Sof, etc.
Why call so high a level “dust”? As “He made darkness His hiding place,” the highest is hidden in the lowest: even Keser, source of Chochmah, comes from the lowest level of the Emanator, the Malchus of Ein Sof, as Etz Chaim teaches.


וע״ז נאמר על עסק התורה מי מנה עפר יעקב149 כו׳ וזהו ענין ב׳ בחי׳ חכמה בראש חכמה בסוף150 שהם נמשכים מב׳ בחי׳ עפר הנ״ל.151
And of this it is said, concerning the study of Torah, “Who has counted the dust of Yaakov,” etc. This is the matter of the two levels of Chochmah, “Chochmah at the beginning and Chochmah at the end,” which are drawn from the two levels of dust mentioned above.
Torah is this hidden, lofty “dust” that cannot be counted. The two dusts give rise to “Chochmah at the beginning” (supernal Chochmah) and “Chochmah at the end” (the Chochmah that comes to rest in Malchus).




15וז״ש [וזהו שכתוב] ונפשי כעפר לכל תהיה פתח לבי בתורתך152 דהא בהא תליא כי נעוץ סופן בתחלתן.153154
This is what is said: “And let my soul be like dust to all; open my heart to Your Torah” — the one depends on the other, for “their end is embedded in their beginning.”
The prayer “let my soul be like dust to all; open my heart to Your Torah” joins the two wellsprings: humility opens the heart to Torah. They depend on each other, as Sefer Yetzirah says, “their end is embedded in their beginning.”


ובזהר ס״פ בלק ממעיני הישועה אלין או״א [אבא ואימא] היינו כי ב׳ מעיינות הנ״ל הן בחי׳ מ״נ [מיין נוקבין] ומ״ד [ומיין דוכרין] ושרשן מב׳ יסודות דאו״א [דאבא ואימא] והם מקבלים מב׳ מזלות ונוצר ונקה וע׳ במ״ח דכ״א א׳ ב׳:155
In the Zohar, at the end of Parshas Balak: “‘From the wellsprings of salvation’ — these are Abba and Imma.” That is, the two wellsprings mentioned above are the levels of mayin nukvin and mayin duchrin (feminine and masculine waters), and their root is from the two Yesods of Abba and Imma, and they receive from two mazalos, “Notzer” and “Venakeh.” See in M.Ch., p. 21a–b.
The Zohar calls the wellsprings Abba and Imma, Chochmah and Binah. In Kabbalah, the two are the “feminine waters” that rise from below and the “masculine waters” that come down from above, rooted in the Yesods of Abba and Imma and fed by two of the thirteen “mazalos” (attributes of mercy), Notzer and Venakeh. The abbreviation of the last reference is not expanded here.



In one’s avodah
In prayer, first bring the “ordinary fire”: an honest reckoning of one’s distance from G-d, whose bitterness humbles the heart and calls down the fiery love that burns away strange fires such as worry over livelihood. Then, in the silent Amidah, stand before the King in quiet self-nullification. To keep that state all day, study Torah and its laws deeply, with a humble heart (“let my soul be like dust to all; open my heart to Your Torah”); in giving charity, see the poor man as one’s equal and give from one’s own need, not only from surplus.
Questions for discussion
	Why does the maamar forbid burning the work of earning a living, but require burning the worry about it? What is the difference?
	How can feeling far from G-d be what brings a person close to Him? How do the left hand and the right hand work together?
	The son who is far from his father shouts, while the son beside him is silent. What does this parable teach about the difference between Pesukei DeZimrah and the Amidah?
	Why is Torah study, with its physical subjects, the way to keep the self-nullification of prayer all day?
	What do humility and Torah study have in common that both are called “dust,” and why must the water come from under the dust to be living water?

For children · ages 9–13
For the children at the table
Fire, water and holding on

The big idea
The altar’s fire, the Sukkos water and the eighth day are three steps in our hearts: burning love in prayer, quiet closeness to G-d, and Torah that holds it all day.


In the Beis HaMikdash, all year long a fire came down from heaven in the shape of a crouching lion and burned the offerings on the altar. On Sukkos, water was also poured on the altar. And on the eighth day, Shemini Atzeres, there was an “atzeres,” a gathering-in of everything. Today we have no Beis HaMikdash, so each of us must find these three in his own heart. The fire is the love of G-d that blazes up in prayer and burns away “strange fires” such as worry about making a living. To bring it down, we first bring an “ordinary fire”: we think honestly about how far we are from G-d. This humbles us, the way plowing softens the ground before planting, and from it the great love of Sukkos grows. Water is higher still: a quiet love, like standing right before the King in the silent Shemoneh Esrei. After prayer this feeling can fade, so we learn Torah, which holds it in all day. That is Shemini Atzeres. We draw this water “with joy from the wellsprings of salvation,” two hidden springs: a humble heart and the Torah.

The mashal
A son who wants to come close to his father, while he is still a little far away, calls out, “Father, Father,” and everyone can see his love. When he is standing right beside his father, his heart is full of love, but it stays quiet inside. The fire of prayer is like the love of the son who is still far; the water is like the quiet love of the son who stands close, as in the silent Shemoneh Esrei.

Questions for the Shabbos table
	Why is a quiet love, like the son standing beside his father, higher than a love that calls out loud?
	The verse says to “draw water with joy from the wellsprings of salvation.” Why must the water come from a spring hidden deep under the dust, and what are the two springs?
	What could you learn this week right after prayer to hold on to the feeling you had in Shemoneh Esrei?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ושאבתם מים
The note points to another transcript (hanachah) of this same maamar, recorded by a different listener.
Kehot’s noteהנחה אחרת בסה״מ אתהלך לאזניא ע׳ קלב. וראה מאמרי אדה״ז הקצרים ע׳ תרכג הערה 153. וראה היום יום ע׳ צו (נעתק בהוספות להערות וציונים בלקו״ת כאן). באוה״ת דברים כרך ו ע׳ ב׳תקלא הערה לד״ה זה.
2ושאבתם מים בששון
Isaiah’s promise that Israel will draw water joyfully from the wellsprings of salvation. The maamar reads it at the end as the inner service of Sukkos and Shemini Atzeres.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יב, ג.
3ואש של מעלה הי׳ יורד על המזבח כדמות ארי׳
The Talmud says the fire on the altar crouched like a lion. The maamar takes this image as the model for the fiery love aroused in prayer.
Yoma 21bיומא כ״א ב
Kehot’s noteיומא כא, ב. וראה לעיל פ׳ במדבר יא, א.
4וניסוך המים כל שבעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה פ״ד, מ״א.
5וניסוך המים כל שבעה
The Mishnah lists the water libation among the Sukkos observances that lasted all seven days.
Mishnah Sukkah 4:1משנה סוכה ד׳:א׳
לוּלָב וַעֲרָבָה, שִׁשָּׁה וְשִׁבְעָה. הַהַלֵּל וְהַשִּׂמְחָה, שְׁמֹנָה. סֻכָּה וְנִסּוּךְ הַמַּיִם, שִׁבְעָה. וְהֶחָלִיל, חֲמִשָּׁה וְשִׁשָּׁה:
The [shaking of the] lulav and the [ritual of the] willow [branches were each done, at times] on six [days of the festival], and [at times] on seven. The [recitation of the] Hallel, and the simchah [the obligation to bring Shelamim sacrifices to the Temple as part of the rejoicing on the three pilgrimage festivals] were each done on eight [days]. The [dwelling in the] sukkah, and the water libations [were each done] on seven [days]. And the flute [was played, at times] on five, and [at times] on six.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
6ביום השמיני עצרת
The Torah’s command for the eighth day after Sukkos. The word atzeres is read here as the gathering-in of all the levels of the festival.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
7The verse lists bulls, rams, lambs and goats brought as offerings in Chizkiyahu’s rededication of the Temple; the maamar uses the same list for the altar’s offerings.
II Chronicles 29:21דברי הימים ב כ״ט:כ״א
וַיָּבִיאוּ פָרִים־שִׁבְעָה וְאֵילִים שִׁבְעָה וּכְבָשִׂים שִׁבְעָה וּצְפִירֵי עִזִּים שִׁבְעָה לְחַטָּאת עַל־הַמַּמְלָכָה וְעַל־הַמִּקְדָּשׁ וְעַל־יְהוּדָה וַיֹּאמֶר לִבְנֵי אַהֲרֹן הַכֹּהֲנִים לְהַעֲלוֹת עַל־מִזְבַּח ה׳
And they brought seven bullocks, and seven rams, and seven lambs, and seven he-goats, for a sin-offering for the kingdom and for the sanctuary and for Judah. And he commanded the priests the sons of Aaron to offer them on the altar of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
8Koheles sought to find “words of delight.” The maamar borrows the phrase for finding the inner meaning of the Temple service in one’s own soul.
Ecclesiastes 12:10קהלת י״ב:י׳
בִּקֵּשׁ קֹהֶלֶת לִמְצֹא דִּבְרֵי־חֵפֶץ וְכָתוּב יֹשֶׁר דִּבְרֵי אֱמֶת:
Koheleth sought to find out words of delight, and that which was written uprightly, even words of truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9תפלות כנגד תמידין
The Talmud’s view that the prayers were instituted in place of the daily offerings; it grounds the maamar’s reading of prayer as an inner altar service.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
10עבודה שבלב זו תפלה
The Sages read “to serve Him with all your heart” as prayer, the service of the heart; hence the heart is the altar.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א. קטע מובא באוה״ת שה״ש כרך ב ע׳ תפב.
11והלב הוא רומז כנגד המזבח
A classic work of homiletic philosophy, cited as an earlier source for the heart as the altar.
Kehot’s noteראה עקידה פ׳ צו. תורת העולה ח״א פכ״ד.
12וכשם שהיו ב׳ מזבחות פנימי וחיצון כך יש בלב ב׳ בחי׳
A parallel discussion of the two altars as two dimensions of the heart.
Kehot’s noteראה סה״מ תקס״ד ע׳ סו ואילך. דרך מצותיך מצות בנין מקדש פז, א. אוה״ת ויקהל ע׳ ב׳רה ואילך.
13בזח״ג פ׳ צו ד״ל ע״ב
The same Zohar passage is cited there as well.
Kehot’s noteנזכר גם לעיל פ׳ שלח מט, א. ”אמר רבי יהודה דא אוריאל ובהרמ״ז שם אוריאל בת״ת”. — אוה״ת נ״ך כרך א ע׳ תרצה. וראה באוה״ת פ׳ ויקהל ע׳ ב׳קפה מה שמציין לזהר הנ״ל.
14קול דממה דקה
The “still, small voice” Eliyahu heard; the Zohar applies it to the inner altar.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ובפרדס בעה״כ ערך מזבח
Rabbi Moshe Cordovero’s gate of the meanings of Kabbalistic terms (Erchei HaKinuyim), under the entry “altar.”
Pardes Rimmonim 23פרדס רמונים כ״ג
16ב׳ בחי׳ מזבח . . פרים ואילים וכבשים כו׳
A parallel discussion of the two altars and the offerings on the outer altar.
Kehot’s noteראה אוה״ת ויקהל ע׳ ב׳קפה.
17ותצא אש דא אוריאל
The Zohar in Tzav (pp. 32b–33a, as the text cites) reads the fire that came out from before G-d as the angel Uriel.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18ובדף כ״ז כתב דאוריאל גימטריא אברהם
There the Tzemach Tzedek writes that Uriel “is the numerical value of Avraham, the level of Chesed,” the same point made here.
Kehot’s note”והוא כחשבון אברהם בחי׳ חסד” — אוה״ת ויקהל ע׳ ב׳קמז.
19חסד לאברהם
“Kindness to Avraham”: Avraham embodies Chesed, from whom the natural love is inherited.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
20וע׳ עוד בזהר בראשית (ד״ו ע״ב)
The Zohar passage the text cites on the lion and “the spirit that he left in her.”
Zohar, Introduction 12:104–114ספר הזהר, הקדמה י״ב:ק״ד-קי״ד
21בד״ה וילקט יוסף
The maamar the text cites, which explains the aftergrowths as “the spirit that he left in her.”
Kehot’s noteתו״א מד, ג. וראה אוה״ת בראשית כרך ב שנב, א. סה״מ תקס״ב ח״ב ע׳ שלט.
22Kehot’s note points to Genesis 47:14 for these words.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23Kehot’s note points to Isaiah 11:7 for these words.
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אחרי ה׳ ילכו כארי׳ ישאג
Hosea’s image of the people following G-d who roars like a lion; the maamar reads it as the blazing love of one who will not be separated from G-d.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
25בד״ה שה״ש
That maamar explains that kallah (bride) has two meanings, the first from kilayon, a longing that consumes and exhausts the self.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש א, א.
Paragraph 4
26אש אוכלה אש
The Talmud describes a fire that consumes fire; the maamar applies it to the divine fire that consumes the strange fires in a person.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כא, ב.
27הנקרא בשם אש זרה
Nadav and Avihu brought a “strange fire” that G-d had not commanded. The maamar uses the term for every fire in a person that is not for G-d.
Leviticus 10:1ויקרא י׳:א׳
וַיִּקְחוּ בְנֵי־אַהֲרֹן נָדָב וַאֲבִיהוּא אִישׁ מַחְתָּתוֹ וַיִּתְּנוּ בָהֵן אֵשׁ וַיָּשִׂימוּ עָלֶיהָ קְטֹרֶת וַיַּקְרִיבוּ לִפְנֵי ה׳ אֵשׁ זָרָה אֲשֶׁר לֹא צִוָּה אֹתָם:
And Nadab and Abihu, the sons of Aaron, took each of them his censer, and put fire therein, and laid incense thereon, and offered strange fire before the L-RD, which He had not commanded them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ארז״ל שאסור לאכול קודם התפלה
The Talmud forbids eating before one has prayed; the maamar explains the prohibition in terms of a person’s standing over his food.
Berakhot 10bברכות י׳ ב
Kehot’s noteברכות י, ב. שו״ע או״ח ספ״ט, ס״ג.
29שאסור לאכול קודם התפלה
The codified law that one may not eat or drink before the morning prayer.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
30לשרוף דאגת הפרנסה
There worry over livelihood is identified as the spiritual form of sekilah (stoning), which fits this passage’s call to burn such worry in prayer.
Kehot’s noteע׳ לעיל שובה הא׳ רפ״ג סקילה ברוחני׳ דאגת הפרנסה יעו״ש [כ].
31כי ה״א אש אוכלה הוא
“For the L-rd your G-d is a consuming fire.” The maamar reads it as a fire that consumes all the fires not devoted to G-d.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
32יגיע כפיך כי תאכל
The Psalm praises one who eats from the labor of his hands; so earning a living is itself good. Only the worry is to be burned.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב.
Paragraph 5
33אע״פ שאש יורד . . מצוה להביא מן ההדיוט
The Talmud rules that although fire came down from heaven onto the altar, there is a mitzvah to bring ordinary fire as well. The maamar reads the ordinary fire as the person’s own effort that draws down the fire from above.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כא, ב.
34זורע צדקות ומצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
35שמאלו תחת לראשי וימינו תחבקני
The verse of the left hand under the head and the right hand’s embrace; the maamar reads the left hand as the humbling of the Days of Awe and the right as the love of Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
36חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
37חסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar, “Chesed is the right arm.”
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
38וימין מקרבת
The Talmud teaches that the left hand should push away and the right hand draw near; the maamar applies both halves here.
Sotah 47aסוטה מ״ז א
Kehot’s noteסוטה מז, א. וש״נ.
39עם קרובו
Israel is “the people near to Him,” the closeness of the right hand’s embrace.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
40בביאור ע״פ שימני כחותם
That explanation reads “Set me as a seal upon your heart” as the tefillin, whose straps hang over the heart, and explains that the black straps are rooted in a very high level, the “whiteness” of Chesed of Atik.
Kehot’s noteלקמן שה״ש מו, ד.
41כי לא ידח ממנו נדח
G-d devises means “so that none who is banished be banished from Him”; hence the pushing away cannot come from G-d Himself.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב יד, יד.
42בצדקה תכונני
“Through righteousness you shall be established,” said of the Congregation of Israel, which is therefore called tzedakah.
Isaiah 54:14ישעיהו נ״ד:י״ד
בִּצְדָקָה תִּכּוֹנָנִי רַחֲקִי מֵעֹשֶׁק כִּי־לֹא תִירָאִי וּמִמְּחִתָּה כִּי לֹא־תִקְרַב אֵלָיִךְ:
In righteousness shalt thou be established; be thou far from oppression, for thou shalt not fear, And from ruin, for it shall not come near thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יד. [כ].
43ישראל למטה הם מלאים מצות צדקה
The Talmud says that even the sinners of Israel are full of mitzvos like a pomegranate.
Chagigah 27a:8חגיגה כ״ז א:ח׳
אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין מִצְוֹת כְּרִמּוֹן, דִּכְתִיב: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, אַל תִּקְרֵי ״רַקָּתֵךְ״, אֶלָּא: רֵקָנִין שֶׁבָּךְ — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה כז, א.
44צריך לזרוע ע״ג עפר שנחרש
The Kehot note sends the reader to the Talmud here for sowing only in soil that has been plowed; the maamar compares the plowing to the breaking of the heart.
Pesachim 47b:4–6פסחים מ״ז ב:ד׳-ו׳
צוּנְמָא בַּר זְרִיעָה?! צוּנְמָא מִלְּמַעְלָה, וְעָפָר תִּיחוּחַ מִלְּמַטָּה. וְתִיפּוֹק לֵקהּ מִשּׁוּם עָפָר תִּיחוּחַ! אֶלָּא אָמַר מָר בַּר רַב אָשֵׁי: בְּטִינָא. וְטִינָא בַּר זְרִיעָה הוּא?! בִּמְתוּנְתָּא. אֵיתִיבֵיהּ אַבָּיֵי: הַמְבַשֵּׁל גִּיד הַנָּשֶׁה בְּחָלָב בְּיוֹם טוֹב וְאוֹכְלוֹ — לוֹקֶה חָמֵשׁ. לוֹקֶה מִשּׁוּם מְבַשֵּׁל גִּיד בְּיוֹם טוֹב, וְלוֹקֶה מִשּׁוּם אוֹכֵל גִּיד, וְלוֹקֶה מִשּׁוּם מְבַשֵּׁל בָּשָׂר בְּחָלָב, וְלוֹקֶה מִשּׁוּם אוֹכֵל בָּשָׂר בְּחָלָב, וְלוֹקֶה מִשּׁוּם הַבְעָרָה. וְאִי אָמְרִינַן ״הוֹאִיל״ — אַהַבְעָרָה לָא לִיחַיַּיב, הוֹאִיל דַּחֲזֵי לֵקהּ לְצׇרְכּוֹ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים מז, ב.
45ומאי חזית דדמא דידך סומק טפי
“What makes you think your blood is redder?” The Talmud’s argument that no one’s life outweighs another’s; here, a reason to share one’s bread.
Pesachim 25b:4פסחים כ״ה ב:ד׳
וּשְׁפִיכוּת דָּמִים גּוּפֵיהּ מְנָלַן? סְבָרָא הוּא: כִּי הָהוּא דַּאֲתָא לְקַמֵּיהּ דְּרָבָא, אֲמַר לֵקהּ: מָרֵי דּוּרַאי אֲמַר לִי: זִיל קַטְלֵיהּ לִפְלָנְיָא, וְאִי לָא — קָטְלִינָא לָךְ. אֲמַר לֵקהּ: לִיקְטְלוּךְ וְלָא תִּיקְטוֹל, מַאי חָזֵית דִּדְמָא דִידָךְ סוּמָּק טְפֵי? דִּילְמָא דְּמָא דְּהָהוּא גַּבְרָא סוּמָּק טְפֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים כה, ב.
46ולרש אין כל
In Nathan’s parable, “the poor man had nothing.”
II Samuel 12:3שמואל ב י״ב:ג׳
וְלָרָשׁ אֵין־כֹּל כִּי אִם־כִּבְשָׂה אַחַת קְטַנָּה אֲשֶׁר קָנָה וַיְחַיֶּהָ וַתִּגְדַּל עִמּוֹ וְעִם־בָּנָיו יַחְדָּו מִפִּתּוֹ תֹאכַל וּמִכֹּסוֹ תִשְׁתֶּה וּבְחֵיקוֹ תִשְׁכָּב וַתְּהִי־לוֹ כְּבַת:
but the poor man had nothing save one little ewe lamb, which he had bought and reared; and it grew up together with him, and with his children; it did eat of his own morsel, and drank of his own cup, and lay in his bosom, and was unto him as a daughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יב, ג.
47הלא אב א׳ לכולנו
“Have we not all one Father?” The maamar uses it to show that the giver and the receiver are equals.
Malachi 2:10מלאכי ב׳:י׳
הֲלוֹא אָב אֶחָד לְכֻלָּנוּ הֲלוֹא אֵל אֶחָד בְּרָאָנוּ מַדּוּעַ נִבְגַּד אִישׁ בְּאָחִיו לְחַלֵּל בְּרִית אֲבֹתֵינוּ:
Have we not all one father? Hath not one G-d created us? Why do we deal treacherously every man against his brother, Profaning the covenant of our fathers?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ב, י.
Paragraph 6
48ואנכי עפר ואפר
Avraham’s words when pleading for Sodom. The maamar reads them as the humility that made him the soil in which Chesed grows.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
49הושיעה ימינך
Kehot’s note points to Psalms 7:7 for these words.
Psalms 7:7תהילים ז׳:ז׳
Kehot’s noteתהלים ז, ז. [כ].
50הושיעה ימינך
“Save [with] Your right hand and answer me,” the verse the text itself locates in Psalm 60; the maamar reads it as drawing an encompassing light onto Chesed.
Psalms 60:7תהילים ס׳:ז׳
לְמַעַן יֵחָלְצוּן יְדִידֶיךָ הוֹשִׁיעָה יְמִינְךָ וַעֲנֵנִי:
That Thy beloved may be delivered, Save with Thy right hand, and answer me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51השיב אחור ימינו
G-d “drew back His right hand” before the enemy. The maamar reads it as Chesed hidden in external things.
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, ג.
52להושיע ידו לו
“His own arm saved for Him.” The Kehot note also points to Judges 7:2, “my own hand saved me.”
Judges 7:2שופטים ז׳:ב׳
וַיֹּאמֶר ה׳ אֶל־גִּדְעוֹן רַב הָעָם אֲשֶׁר אִתָּךְ מִתִּתִּי אֶת־מִדְיָן בְּיָדָם פֶּן־יִתְפָּאֵר עָלַי יִשְׂרָאֵל לֵאמֹר יָדִי הוֹשִׁיעָה לִּי:
And the L-RD said unto Gideon: ‘The people that are with thee are too many for Me to give the Midianites into their hand, lest Israel vaunt themselves against Me, saying: mine own hand hath saved me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Isaiah 59:16ישעיהו נ״ט:ט״ז
וַיַּרְא כִּי־אֵין אִישׁ וַיִּשְׁתּוֹמֵם כִּי אֵין מַפְגִּיעַ וַתּוֹשַׁע־לוֹ זְרֹעוֹ וְצִדְקָתוֹ הִיא סְמָכָתְהוּ:
And He saw that there was no man, And was astonished that there was no intercessor; Therefore His own arm brought salvation unto Him; And His righteousness, it sustained Him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שופטים ז, ב. ישעי׳ נט, טז.
53עת לחבק
“A time to embrace and a time to refrain from embracing,” discussed in the maamar the text cites.
Ecclesiastes 3:5קהלת ג׳:ה׳
עֵת לְהַשְׁלִיךְ אֲבָנִים וְעֵת כְּנוֹס אֲבָנִים עֵת לַחֲבוֹק וְעֵת לִרְחֹק מֵחַבֵּק:
A time to cast away stones, and a time to gather stones together; A time to embrace, and a time to refrain from embracing;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, ה. [כ].
54השיב אחור ימינו בזהר פ׳ ויצא קס״ג
The first of the Zohar passages the text lists on “He drew back His right hand.”
Zohar, Vayetzei 38:347–359ספר הזהר, ויצא ל״ח:שמ״ז-שנ״ט
But when the Temple was destroyed, then it could be said, “He hath drawn back his right hand” (Lam. 2, 3), wherefore also it is written: “Save me with thy right hand and answer me” (Ps. 60, 7); and the left side has since been gathering force and uncleanness, and will continue to do so until G-d shall rebuild the Temple and establish the world on its right foundation, and the right order shall be restored, and the side of uncleanness shall pass out of the world, as it says: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55בזהר פ׳ ויצא . . ובמק״מ שם
The note points to places where the Tzemach Tzedek discusses these Zohar passages on the drawn-back right hand.
Kehot’s noteראה באוה״ת פ׳ וארא ע׳ קכה ובפ׳ פנחס ע׳ רסב.
56ע״פ המאמר הזהר . . קוב״ה בגלותא סליק לעילא
The section of that maamar given here explains how Torah and mitzvos draw the encompassing light into the soul, and that joy brings humility, like a king who reveals himself to all his servants in his joy.
Kehot’s noteראה לעיל פ׳ נצבים מח, א. תו״א נה, ב.
57קב״ה בגלותא סליק לעילא
The Zohar in Vayikra that the text cites: in exile the Holy One, blessed be He, “ascends above.”
Zohar, Vayikra 49:342–51:352ספר הזהר, ויקרא מ״ט:שמ״ב-נ״א:שנ״ב
We have learnt’, he said, ‘that on the day when the Sanctuary on earth was laid waste and Israel went into captivity with millstones on their necks and their hands bound behind them, and the Community of Israel was banished from the house of her Husband to follow them, when She came down She said: “I will go in front and weep for my home and my children and my Husband.” When she came down and saw her home devastated and the blood of saints spilled in its midst and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58וכ״מ הפי׳ בזהר פרשה בשלח . . ובפ׳ אחרי דע״ד ע״א
The same Zohar passages are listed there as well.
Kehot’s noteנזכרים גם באוה״ת נ״ך כרך ב ע׳ עח.
59כמ״ש הושיעה ימינך . . בתהלים סי׳ ס׳
The Tzemach Tzedek’s commentary on Psalms, at this verse.
Kehot’s noteראה ביהל אור ע״פ. ובאוה״ת נ״ך כרך ב ע׳ א׳עח.
60וסוכה תהיה לצל יומם
Isaiah’s promise of a sukkah as shade by day; the maamar reads the shade as the encompassing light over Chesed.
Isaiah 4:6ישעיהו ד׳:ו׳
וְסֻכָּה תִּהְיֶה לְצֵל־יוֹמָם מֵחֹרֶב וּלְמַחְסֶה וּלְמִסְתּוֹר מִזֶּרֶם וּמִמָּטָר:
And there shall be a pavilion for a shadow in the day-time from the heat, and for a refuge and for a covert from storm and from rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61חסד לאברהם
“Kindness to Avraham”: “by day” is Avraham’s Chesed.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ורב חסד
“Abundant in kindness,” one of the Thirteen Attributes of Mercy, here a higher kindness that encompasses Chesed.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
63כי חפץ חסד הוא
“For He desires kindness”: kindness that flows from G-d’s own desire.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
64הוי׳ יחתו מריביו
Chanah’s song; the text refers to its own explanation of this verse elsewhere.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65דלית שמאלא בהאי עתיקא
The Idra Rabba says there is no left in Atika, the Ancient One; all is kindness. The Kehot note also points to Zohar 3:289a.
Zohar, Nasso 16:164–17:173ספר הזהר, נשא ט״ז:קס״ד-י״ז:קע״ג
66שאו ידיכם קדש
“Lift up your hands in holiness,” explained in the maamar “Go out and see” as the revelation of G-d’s right hand in the soul.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כוס ישועות
“I will lift up the cup of salvations,” which the Zohar passages connect with “Your right hand.”
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68קץ הימין
“The end of the right (hayamin),” Daniel’s phrase for the end of days.
Daniel 12:13דניאל י״ב:י״ג
וְאַתָּה לֵךְ לַקֵּץ וְתָנוּחַ וְתַעֲמֹד לְגֹרָלְךָ לְקֵץ הַיָּמִין:
But go thou thy way till the end be; and thou shalt rest, and shalt stand up to thy lot, at the end of the days.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הושיעה לו ימינו
“His right hand saved for Him.”
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ימינך ה׳ נאדרי בכח
From the Song at the Sea; the Zohar reads “Your right hand, glorious in power” as the Torah.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ואשים דברי בפיך ובצל ידי כסיתיך
“I have placed My words in your mouth, and in the shadow of My hand I have covered you”: Torah as shade, a sukkah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
72ימינך ה׳ תרעץ אויב
“Your right hand, O L-rd, shatters the enemy.” The maamar reads the enemy as the evil inclination and notes that tir’atz has the letters of atzeres.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73למען דעת כל עמי הארץ
From Shlomo’s prayer at the Temple’s dedication, read as the haftarah of Shemini Atzeres: “so that all the peoples of the earth may know.”
I Kings 8:60מלכים א ח׳:ס׳
לְמַעַן דַּעַת כׇּל־עַמֵּי הָאָרֶץ כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד:
that all the peoples of the earth may know that the L-RD, He is G-d; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ה׳ לי בעוזרי
The verse that opens the maamar the text cites.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75מצוה להביא מן ההדיוט
The Talmud’s rule about bringing ordinary fire, which the maamar now explains.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76להיות ממארי דחושבנא
The Zohar’s “masters of reckoning,” those who take a full account of their deeds.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
77ונקלה עוד מזאת והיה שפל
King David’s “I will be still more lightly esteemed than this, and lowly in my own eyes.”
II Samuel 6:22שמואל ב ו׳:כ״ב
וּנְקַלֹּתִי עוֹד מִזֹּאת וְהָיִיתִי שָׁפָל בְּעֵינָי וְעִם־הָאֲמָהוֹת אֲשֶׁר אָמַרְתְּ עִמָּם אִכָּבֵדָה:
And I will be yet more vile than thus, and will be base in mine own sight; and with the handmaids whom thou hast spoken of, with them will I get me honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ויצעק אל ה׳ בצר לו
“They cried out to the L-rd in their distress,” echoed here in the singular.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79צעק לבם
“Their heart cried out to the L-rd”: the inner cry that comes from bitterness.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
80הוי כל צמא לכו למים
Isaiah calls everyone who thirsts to come to the water; the maamar reads it as the thirst of fiery love being answered by water.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
81אתה הראת לדעת כי ה׳ הוא האלהים
“You have been shown, to know that the L-rd is G-d; there is none else besides Him.” The word “shown” makes it knowledge by sight.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82בשמים כו׳ אין עוד
“The L-rd is G-d in the heavens above and on the earth below; there is none else.” The maamar blends the phrasing of both verses.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
83הלב תוכו רצוף אהבה
“Its inside inlaid with love”: love that fills the inside without showing outward.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84חסדים המכוסים
There the “covered kindnesses” are explained, the concealed love that this paragraph calls water.
Kehot’s noteע׳ שה״ש רד״ה לריח שמניך הא׳ בהמוקפים. [כ].
85והיה ביום ההוא יתקע בשופר גדול
The verse that opens the maamar the text cites; the same verse ends with bowing “on the holy mountain.”
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86זהו ענין מצות תרומת הדשן
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תתא.
87בתפלה . . כאלו עומד לפני המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סצ״ח ס״א.
88כאלו עומד לפני המלך
One who prays should see himself as standing before the King.
Shulchan Arukh, Orach Chayim 98:1שולחן ערוך, אורח חיים צ״ח:א׳
… המתפלל צריך שיכוין בלבו פי׳ המלות שמוציא בשפתיו ויחשוב כאלו שכינה כנגדו ויסיר כל המחשבות הטורדות אותו עד שתשאר מחשבתו וכוונתו זכה בתפלתו ויחשוב כאלו היה מדבר לפני מלך בשר ודם היה מסדר דבריו ומכוין בהם יפה לבל יכשל ק״ו לפני ממ״ה הקב״ה שהוא חוקר כל המחשבות וכך היו עושים חסידים ואנשי מעשה שהיו מתבודדים ומכוונין בתפלתם עד שהיו מגיעים להתפשטות הגשמיות ולהתגברות כח השכלי עד שהיו מגיעים קרוב למעלת הנבואה ואם תבא לו מחשבה אחרת בתוך התפלה ישתוק עד שיתבטל המחשב׳ וצריך שיחשוב בדברי׳ המכניעים הלב ומכוונים אותו …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
89הכריעות והשתחוואות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות לד, סע״א. שו״ע או״ח סקי״ג ס״א.
90בביאור ע״פ אני דפ׳ ציצית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שלח נא, א.
91דלית שמאלא בהאי עתיקא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. וראה שם רפט, א.
92בד״ה צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כא, ב. בבוך 1101 תקצו, א בגוכי״ק נוסף: בפ׳ קדושים. בבוך 4 (לקו״ת מהדו״ק) נכתב מאמר זה בפ׳ קדושים.
93וברבות נזכר מענין הושיעה ימינך
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה יהל אור עה״פ ע׳ רט ואילך שנעתקו כל המקומות שנזכרו כאן. וראה גם אוה״ת פ׳ פנחס ע׳ א׳סא.
94ושייך לזה ג״כ מ״ש בזהר פ׳ תשא דקפ״ט סע״ב ובפי׳ הרמ״ז
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteע״ד הוכן בחסד כסאו, ראה אוה״ת פ׳ פנחס ע׳ א׳סב.
95ימינך ה׳ תרעץ אויב
This note belongs to the verse “Your right hand, O L-rd, shatters the enemy” in paragraph 7.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ו. ראה יהל אור ע׳ רסח בשם השל״ה דף שט״ו סע״א.
96דברים תחתונים פשוטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ אחרי נה, ד.
97להיות ממארי דחושבנא
Kehot’s note points to Zohar III, 178a for these words.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א.
98צעק לבם
The words here quote Lamentations 2:18; the passage is shown below.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
99ענין חנוכה בפ׳ מקץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לב, ב.
100ג) והנה כל זה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע מובא באוה״ת פ׳ יתרו ע׳ תתקפב.
101הוי כל צמא לכו למים
The words here quote Isaiah 55:1; the passage is shown below.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
102אתה הראת לדעת
The words here quote Deuteronomy 4:35; the passage is shown below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
103תפלת שמו״ע בלחש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סק״א ס״ב.
Paragraph 12
104וכמ״ש במ״א ע״פ ארץ אוכלת יושבי׳
The discourse the text means by “elsewhere,” on the verse “A land that consumes its inhabitants.” The note adds that this reference is found even in the manuscripts that lack the Tzemach Tzedek’s glosses.
Kehot’s note(ציון זה נמצא גם בהכתבי-יד שאין בהם הגהות אדהצ״צ). וראה ד״ה לה״ע אוכלת יושבי׳ בס׳ מאמרי אדה״ז על פרשיות התורה ע׳ תריט.
105ארץ אוכלת יושביה
The spies’ report of “a land that consumes its inhabitants,” which Chassidus explains elsewhere.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וזהו ביום השמיני עצרת תהיה לכם
The verse of Shemini Atzeres, now read as holding in the level of water.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107כי מלאה הארץ דעה את ה׳ כמים לים מכסים
Isaiah’s picture of the knowledge of G-d filling the earth as water covers the sea; the Zohar passage the text cites ties it to this theme.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108“Know this day and take it to your heart”: knowledge brought into the heart, the subject of the maamar the text cites.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109בינה ליבא
In Elijah’s prayer (Patach Eliyahu): “Binah is the heart, and with it the heart understands.”
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
110שהתגלות עתיק הוא בבינה
A place where the revelation of Atik in Binah is explained.
Kehot’s noteראה זח״ג קע״ח, ב. תו״א ר״פ לך לך.
111אהבה בתענוגים
“Love in delights”: the love of one who is near, which delights rather than thirsts.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
112ושאבתם מים בששון ממעיני הישועה
The maamar’s opening verse, now explained as drawing the water of self-nullification from two hidden wellsprings.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113אותי עזבו מקור מים חיים
G-d calls Himself “the source of living waters”; the maamar uses it to show that the water must come from a living source.
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, יג.
114דהיינו ע״ד משל כמקור הנובע
The Tzemach Tzedek refers there to this passage about the hidden source of a spring.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתצה מציין לכאן.
115עמוק עמוק מי ימצאנו
“Deep, deep; who can find it?” Said here of the hidden source of a spring.
Ecclesiastes 7:24קהלת ז׳:כ״ד
רָחוֹק מַה־שֶּׁהָיָה וְעָמֹק עָמֹק מִי יִמְצָאֶנּוּ:
That which is far off, and exceeding deep; who can find it out?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כד.
116ברע״מ ס״פ בא (דמ״ב ע״ב)
The next maamar also cites this Ra’aya Mehemna.
Kehot’s noteדשם מבאר ענין מקור ומעין וחפירה, ונזכר גם לקמן פ, ג. וראה ביאור במאמרי אדה״ז הקצרים ע׳ שיא.
117ועיין עוד בזהר ויקרא די״ב ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבענין מקור מים חיים.
118בזהר ס״פ ואתחנן (דרס״ו ע״א)
The same Zohar is cited there, in a passage on the ten Sefiros shining permanently in the soul so that “the earth be full of knowledge,” the same verse this maamar uses for the holding-in of Shemini Atzeres.
Kehot’s noteנזכר גם לעיל פ׳ צו יא, ג. פ׳ חקת עט, ג.
119ובפ׳ וילך (דרפ״ו ע״א)
The Tzemach Tzedek cites Rabbeinu Bachya (on Beshalach, “and they believed in G-d”) that whoever is careless with the word Amen is brought down, and that of this the verse says “Me they have forsaken, the source of living waters.” This explains why the Zohar passages on Amen appear here.
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ שכח מציין לבחיי פ׳ בשלח ע״פ ויאמינו בהוי׳ דכל שאינו נזהר במלת אמן מורידין אותו . . ועז״א הכתוב אותי עזבו מקור מים חיים ע״ש. וראה באוה״ת שם ע׳ רו ואילך.
120ובפ׳ וילך (דרפ״ו ע״א)
The Zohar in Vayelech on sanctifying G-d’s Name with Amen.
Zohar, Vayeilech 8:45–9:49ספר הזהר, וילך ח׳:מ״ה-ט׳:מ״ט
121ברע״מ פ׳ עקב (דרע״א ע״א)
There the Tzemach Tzedek quotes the Ra’aya Mehemna: “Amen is the secret of the binding of every unity and holiness,” and elsewhere cites the Zohar on it.
Kehot’s note”אמן הוא רזא דקשרין דכל יחודא וקדושה” — אוה״ת ש״ש ע׳ א׳תעט. וראה באוה״ת בראשית תקסו, א מה שמביא בשם הזהר.
122ברע״מ פ׳ עקב (דרע״א ע״א)
The Ra’aya Mehemna in Ekev on Amen.
Zohar, Eikev 1:1–2ספר הזהר, עקב א׳:א׳-ב׳
123ונפשי כעפר לכל תהיה
From Mar son of Ravina’s prayer, said at the end of the Amidah (“Elokai Netzor”): “let my soul be like dust to all; open my heart to Your Torah.”
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124כרביבים עלי עשב
Moshe compares his teaching to showers on the grass, discussed in the maamar the text cites.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ונפשי כעפר לכל תהי׳
A discussion of “let my soul be like dust to all.”
Kehot’s noteתפלת אלקי נצור. ראה אוה״ת בלק ע׳ תתקיט.
126מה בין עפר לאבק
A discussion of the Zohar’s distinction between afar and avak.
Kehot’s noteראה אוה״ת חקת ע׳ תשעא.
127מה בין עפר לאבק
The Zohar in Vayishlach distinguishes fertile afar, from which all fruit grows, from barren avak.
Zohar, Vayishlach 4:86–6:94ספר הזהר, וישלח ד׳:פ״ו-ו׳:צ״ד
AND THERE WRESTLED (vaye’oveq) A MAN WITH HIM. R. Joshua the son of Levi said: ‘From the word behe’ovqo (in his wrestling) we learn that they raised a dust with their feet which reached the Throne of Glory, as this word finds a parallel in the phrase “the dust (‘abaq) of his feet” (Nahum 1, 3). The angel here mentioned was Samael, the chieftain of Esau, and it was right that his dust should rise to the Throne of Glory which is the seat of judgement.’ R. Simeon said: ‘This …
The Zohar; London, Soncino Press, 1933 (Public Domain)
128סד״ה ויאבק איש עמו
The maamar the text cites on dust from which all fruits grow.
Kehot’s noteתו״א כו, ג.
129ובד״ה ויגש אליו יהודה
The maamar the text cites on “in thought, the land came first.”
Kehot’s noteתו״א מג, ג.
130באר מים חיים
Yitzchak’s servants dug and found “a well of living waters”: water reached by digging.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131According to the Kehot note, this Zohar passage deals with the source of living waters.
Zohar, Vayikra 25:179–191ספר הזהר, ויקרא כ״ה:קע״ט-קצ״א
Paragraph 14
132בביאור ע״פ מי מנה
There the mitzvos draw the light of Keser into Malchus, the “lower unity,” while the Torah draws it into the “higher unity” in Atzilus; so the Torah is called “the dust of Yaakov,” absolute oneness beyond number.
Kehot’s noteלעיל בלק ע, א.
133ולפני א׳ מה אתה סופר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
134ולפני אחד מה אתה סופר
“Before One, what do you count?”: the level beyond all number.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
135במ״א בענין לך לך
The maamar the text means by “elsewhere” on “Go forth from your land.”
Kehot’s noteתו״א יא, א.
136לך לך מארצך
G-d’s call to Avram, explained in Torah Ohr as the drawing-down of Chochmah from its source.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בלקו״ת שם
The note clarifies that “Likkutei Torah” here is the Arizal’s work of that name, not the Alter Rebbe’s.
Kehot’s note— להאריז״ל.
138ובפרדס בעה״כ בערך ארץ
Cordovero’s gate of Kabbalistic terms, where “the supernal land” is Binah, and the same under “dust.”
Pardes Rimmonim 23פרדס רמונים כ״ג
139ובפרדס בעה״כ בערך ארץ עליונה
The note says the wording from Pardes is found there.
Kehot’s noteהלשון באוה״ת בראשית כרך ד תשכו, א.
140הכל הי׳ מן העפר
“All came from the dust”; the Midrash on Koheles adds that even the sun did.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כ.
141כנזכר ברבות בקהלת
In Balak the Tzemach Tzedek asks how the sphere of the sun, a level of created light, can come from dust.
Kehot’s noteראה גם אוה״ת שבועות ע׳ קיב. וראה באוה״ת פ׳ בלק ע׳ תתקכא שכ׳ ”ואיך גלגל חמה בחי׳ אור נברא מן העפר”, עי״ש. וראה אוה״ת שבועות ע׳ קיב.
142The verse that opens the maamar the text cites.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143בביאור ע״פ הבאים ישרש
The explanation the text cites on “a desirable land.”
Kehot’s noteתו״א פ׳ שמות.
144הבאים ישרש
“Those who come, He will cause to take root”: the verse of the explanation the text cites.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ארץ חפץ
“You shall be a desirable land.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146ישת חשך סתרו
“He made darkness His hiding place”: the highest levels are concealed in what seems lowest.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
147הכתר . . מבחי׳ תחתונה שבמאציל
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שמ״ב פ״א.
148הכתר מקור הח״ע נמשך מבחי׳ תחתונה שבמאציל
The Arizal teaches that Keser of the emanated realm comes from the lowest level of the Emanator, the Malchus of Ein Sof.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי נוקבא דקליפה סובבים …
Sefer Etz Chaim (Public Domain)
149מי מנה עפר יעקב
Bilaam’s “Who has counted the dust of Yaakov?” read as Torah study, which is beyond number.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, י.
150חכמה בראש וחכמה בסוף
The Zohar’s teaching of two levels of Chochmah, at the beginning and at the end.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. ע״ל עקב (טו, ב). וש״נ. [כ].
151וכ״כ במא״א ערך עפר
The Kabbalistic dictionary the text cites; the note gives the section.
Kehot’s noteסעיף כד. ראה גם לעיל פ׳ בלק ע, ב.
Paragraph 15
152ונפשי כעפר לכל תהיה פתח לבי בתורתך
The prayer at the end of the Amidah joining humility and an open heart to Torah.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
153נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
154נעוץ סופן בתחלתן
“Their end is embedded in their beginning”: the lowest and the highest are bound together.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
155The Zohar at the end of Balak: “the wellsprings of salvation” are Abba and Imma.
Zohar, Balak 47:507ספר הזהר, בלק מ״ז:תק״ז

Likkutei Torah · Sukkos · Maamar 2
ושאבתם מים בששון ממעיני הישועה (בישעיה י״ב)
“And you shall draw water with joy from the wellsprings of salvation”
The wine libation is Binah, understanding that can be put into words and brings joy by revealing; the Sukkos water libation is Chochmah, which is above letters and so was never written in the Torah. On Sukkos, through the teshuvah of Yom Kippur, even this distant Chochmah comes close and revealed, and so the water drawing was the greatest joy.
The maamar in brief
The maamar asks why the water libation of Sukkos, unlike the year-round wine libation, is not written in the Torah. Wine gladdens because it is Binah: understanding brings the hidden into the open, and joy is exactly that. On Sukkos this joy grows so great that it breaks through the vessel and shows. Water is Chochmah, the silent, downward-flowing level of the Kohanim, higher than the Levites’ wine and song. The Written Torah is a Torah of letters, which belong to Binah; the Oral Torah is Chochmah, the meaning within the letters. So wine could be written, and water stayed an oral law from Sinai, just as the Sages hold “the words of the Scribes” (sofer, Chochmah) dearer than “the wine of the Torah” (sefer, Binah). Drawing water “with joy” joins Chochmah and Binah. The “wellsprings of salvation” fill Malchus, the “cup,” and guard it from the external forces. The same logic explains why the hakafos are only a custom. Finally, Chochmah normally shines from afar and yields bittul, not joy; the teshuvah of Yom Kippur, which reaches Keser, makes it shine close on Sukkos, a joy of bittul that repels the external forces.

Outline
	1The question, and wine as BinahWhy is the water libation not written? Wine is Binah and joy; on Sukkos the joy breaks through the vessel; water is Chochmah, the Kohanim’s level, higher than the Levites’ wine.¶1
	2Written Torah and Oral TorahLetters belong to Binah, so the Written Torah (and wine) is Binah and could be written; Chochmah, above letters and above the order of worlds, is the Oral Torah and the water libation. Sofer, sefer and sippur: Chochmah, thought and speech.¶2–3
	3“The words of the Scribes”, and joining Chochmah and BinahThe Scribes (sofer, Chochmah) are dearer than the wine of the Torah (sefer, Binah); drawing water (Chochmah) with joy (Binah) unites the two companions.¶4
	4The cup and the wellsprings of salvationMalchus is the cup of salvations, raised and protected from the external forces; its wellsprings are the channels of Chochmah and Binah, and the wellspring of Chochmah is above the river of Binah.¶5
	5Hakafos and the distance of ChochmahThe hakafos are only a custom because they come from the encompassing lights of Abba; Chochmah normally shines from afar, and Binah is close and brings joy.¶6
	6How Sukkos brings Chochmah closeThrough Yom Kippur’s teshuvah, which reaches Keser, Chochmah shines close and revealed on Sukkos, a joy of bittul that keeps the external forces away: “the wellsprings of salvation.”¶7–10


Key concepts
	The water libation (nisuch hamayim)ניסוך המים
	Water poured on the altar every day of Sukkos, a law given orally to Moses at Sinai; the maamar makes it the expression of Chochmah.

	Chochmah and Binahחכמה ובינה
	The first flash of insight and its working-out into understanding. Binah is close and gives joy; Chochmah is above words and normally “far.” They are “two companions that never part.”

	Sofer, sefer, sippurסופר, ספר, סיפור
	From Sefer Yetzirah: writer, book and telling, read as Chochmah, thought (Binah) and speech. “The words of the Scribes” are the sofer level, above “the wine of the Torah” (sefer).

	Joy as revealing the hiddenשמחה היא גילוי ההעלם
	Joy comes when what was hidden comes into the open; so it is rooted in Binah, and on Sukkos it breaks through the vessel.

	Mochin d’Abba and mochin d’Immaמוחין דאבא ומוחין דאימא
	The intellect of Chochmah and of Binah, matched with water and wine, Kohanim and Levites, Shabbos and Yom Tov.

	Cup of salvationsכוס ישועות
	Malchus of Atzilus, which gathers the flow of all the Sefiros and needs “salvation” so the external forces draw no nourishment from it.


Section 1 · ¶1
The question, and wine as Binah
1ושאבתם מים1 בששון23 ממעיני הישועה4 (בישעיה י״ב). הנה בכל השנה היה ניסוך היין ע״ג [על גבי] מזבח והוא מפורש בתשב״כ [בתורה שבכתב] בהדיא בכמה מקומות.
“And you shall draw water with joy from the wellsprings of salvation” (in Isaiah 12). Now, throughout the whole year there was the libation of wine upon the altar, and this is stated explicitly in the Written Torah in a number of places.
The maamar opens with Isaiah’s verse, which the Sages connected to the water-drawing ceremony of Sukkos. It starts from a halachic fact: wine was poured on the altar with offerings all year round, and the Written Torah says so openly in many places.


ובחג הסוכות היה עוד גם ניסוך המים ע״ג [על גבי] המזבח כל שבעת ימי החג. והוא הלכה למשה מסיני567 (סוכה ל״ד8 א׳ זבחים ק״י ע״ב)
And on the festival of Sukkos there was, in addition, also the libation of water upon the altar, all seven days of the festival. And this is a law [given] to Moses at Sinai (Sukkah 34a; Zevachim 110b),
On Sukkos water was poured on the altar as well, every day of the festival. This water libation is a “law given to Moses at Sinai”: an oral tradition from Sinai, not something written in the Torah’s text.


שאינו מפורש בהדיא בתשב״כ [בתורה שבכתב] רק דרבנן סמכוה אקראי ושאיבת המים היה בשמחה גדולה ע״ש ושאבתם מים בששון כו׳ כמבואר במסכת סוכה ספ״ד [סוף פרק ד׳] ורפ״ה.
which is not stated explicitly in the Written Torah; only, the Rabbis supported it on a verse. And the drawing of the water was [done] with great joy, on account of [the verse] “And you shall draw water with joy,” etc., as explained in Tractate Sukkah, at the end of chapter 4 and the beginning of chapter 5.
The Talmud finds only a hint of it in the verses (“the Rabbis supported it on a verse”). The drawing of that water was the famous Simchas Beis HaShoevah, a celebration so great that the Mishnah in Sukkah describes it at length, and the joy is tied to the word “with joy” in Isaiah’s verse.


ויש להבין הטעם למה אינו מפורש בתושב״כ [בתורה שבכתב] כו׳ (ועיין מזה בזהר בסוף חלק א׳ בהשמטות די״א ע״ב ודי״ב ע״א וע״ב).
And the reason must be understood: why is it not stated explicitly in the Written Torah, etc.? (And see on this in the Zohar, at the end of Part I, in the Hashmatos, folio 11b and folio 12a and b.)
This is the question the maamar sets out to answer: why is the water libation left out of the written text? The Alter Rebbe notes that the Zohar raises the matter in its addenda (Hashmatos) to Part I.


והנה בתחלה צ״ל ענין ניסוך היין כי הנה ביין כתיב (שופטים ט׳) החדלתי את תירושי המשמח אלקים ואנשים9 בהיות ידוע דבינה אם הבנים היא השמחה כמ״ש אם הבנים שמחה.10
Now, first the matter of the wine libation must be explained. For of wine it is written (Judges 9), “Shall I leave my wine, which gladdens G-d and men?” It being known that Binah (understanding), “the mother of the children,” is joy, as it is written, “The mother of the children is joyful.”
Before explaining the water, he explains the wine. The verse from Jotham’s parable calls wine that which “gladdens G-d and men.” In Kabbalah, Binah, the faculty of understanding, is called “the mother of the children” (it gives birth to the emotions), and the verse in Psalms links that mother with joy.


כי השמחה היא גילוי ההעלם לכן נמשך דוקא מבחי׳ בינה שהוא כשמבין ומשיג תעלומות חכמה שנמשך בגילוי בהבנה והשגה ממש שמשיג אותו בטוב אז יהיה השמחה.
For joy is the revealing of what is hidden; therefore it is drawn specifically from the level of Binah. That is, when one understands and grasps the hidden things of Chochmah (wisdom), so that it is drawn into revelation, into actual understanding and comprehension, so that he grasps it well, then there will be joy.
Joy, in this system, is what happens when something hidden comes out into the open. Chochmah is an insight still in seed form; Binah develops it until it is really understood. Only at that point, when the idea is grasped clearly, does a person feel joy.


משא״כ כשעדיין אינו משיג הדבר בהשגה היטב רק הוא עדיין נעלם בכח חכמתו ואינו בגילוי אצלו ממש לא יקבל עונג ושמחה כלל.
Whereas when he does not yet grasp the matter well in comprehension, but it is still hidden in the power of his Chochmah and is not truly revealed to him, he will receive no delight or joy at all.
The converse: while an idea is still locked in the undeveloped flash of Chochmah and has not been worked out, it gives no delight or joy. That is why joy is rooted in Binah and not in Chochmah.


אך הנה בינה נק׳ ג״ע [גן עדן] עלמא דאתכסיא וכמ״ש בזח״א [בזהר חלק א] ויצא (קנ״ג ב׳ קנ״ד ובשאר דוכתי).
However, Binah is called Gan Eden, “the hidden world” (alma d’iskasya), as is written in the Zohar, Part I, Vayeitzei (153b, 154, and in other places).
Yet Binah itself is called “the hidden world” (alma d’iskasya) in the Zohar, and also the higher Gan Eden. So Binah is a hidden level that must itself be brought out into the open; the next part explains who does that.


וזה היה עבודת הלוים דכתיב ועבד הלוי הוא11 שממשיכים בחי׳ הוא דהיינו עלמא דאתכסיא הוא דא עתיקא1213 המלובש בבינה מהעלם אל הגילוי והיינו ע״י השיר שהיו אומרים על היין שהוא בחי׳ בינה.1415
And this was the service of the Levites, as it is written, “And the Levite, he shall perform the service”: that they draw down the level of “he” (hu), that is, the hidden world—“‘He’: this is Atika,” which is enclothed in Binah—from concealment into revelation. That is, through the song that they would sing over the wine, which is the level of Binah.
The verse “the Levite, he (hu) shall perform the service” is read as: the Levites’ service draws out the level called “hu,” “He,” the hidden, third-person level. The Zohar says “He” refers to Atika (the innermost level of Keser, G-d’s delight), which is enclothed within Binah. The Levites revealed it through the song they sang over the wine libations, and wine is Binah.


וזהו ענין יין המשמח אלקים ואנשים שמביא אלקות לידי גילוי לאנשים דהיינו ע״י הבינה שמבין ומשיג גדולת ה׳ תתלהב נפשו בה׳
And this is the meaning of “wine that gladdens G-d and men”: that it brings G-dliness into revelation for men; that is, through Binah, when one understands and grasps the greatness of G-d, his soul will be set aflame for G-d.
“Gladdens G-d and men” is read as: wine (Binah) brings G-dliness into revelation for human beings. Concretely, when a person contemplates and understands G-d’s greatness, the understanding sets his soul aflame with love for G-d.


וזהו ג״כ בחי׳ יין הגשמי שגורם ג״כ השמחה וגילוי ההעלם נכנס יין כו׳16 (וע׳ עוד מענין ועבד הלוי הוא בד״ה אז ישיר17 משה ובנ״י [ובני ישראל] ומענין הוא בד״ה לך לך18 גבי הוא עשנו).
And this is also the quality of physical wine, which likewise causes joy and the revealing of what is hidden: “Wine enters,” etc. (And see further on the matter of “And the Levite, he shall perform the service” in the maamar beginning “Then Moses and the children of Israel sang,” and on the matter of “He” in the maamar beginning “Lech Lecha,” regarding “He made us.”)
Physical wine does the same thing on its own level: it brings joy and brings out what was hidden, as the Talmud says, “Wine enters, a secret comes out.” The parenthesis points the reader to two maamarim in Torah Ohr that discuss “hu” at greater length.


אך ההפרש בין ניסוך היין שבכל השנה לבחי׳ מועדים לשמחה ובפרט סוכות זמן שמחתנו שהיה בהם ג״כ ניסוך היין הוא
However, the difference between the wine libation of the whole year and the level of “festivals for joy,” and especially Sukkos, “the season of our joy,” when there was also the wine libation, is
Wine was poured all year, and also on the festivals, especially Sukkos, “the season of our joy.” So what is the difference between the everyday wine libation and the festival’s? The answer comes in an analogy.


כמו עד״מ אדם כשנתפעל ושמח מאיזה דבר אעפ״כ [אף על פי כן] יכול להיות השמחה וההתפעלות אצלו בהעלם מזולתו שיהיה תוכו רצוך חדוה ושמחה ואינו גלוי לעין כל
as, by way of analogy, a person who is stirred and gladdened by something: even so, the joy and the stirring can be hidden within him from others, so that his inside is “inlaid” with gladness and joy, and it is not revealed to every eye.
A person can be moved and happy about something and keep it inside; he is full of joy within (the phrase “his inside is inlaid” is from Song of Songs), but nobody sees it.


אבל כשנתפעל ונשמח מאד מאיזה דבר אזי נראה שמחתו לעין כל ומרנן ומרקד ברגל ומטפח ביד שאינה יכול להיות בהסתר מרוב גדולת השמחה.
But when he is stirred and gladdened very greatly by something, then his joy is seen by every eye, and he sings and dances with his feet and claps with his hand, for it cannot stay hidden, because of the sheer greatness of the joy.
When the joy is very great it cannot stay inside: it bursts out into singing, dancing and clapping. The difference is one of intensity; a big enough joy cannot be contained.


כך כל השנה אף שנתפעל מאלהות א״ס ב״ה הממכ״ע [הממלא כל עלמין] וסוכ״ע עאפ״כ [אף על פי כן] הוא בהעלם אצלו שאור השמחה מתעלם בהכלי והכלי מגבילתו
So [too] all year long: even though one is stirred by the G-dliness of the Infinite One (Ein Sof), blessed be He, who fills all worlds and encompasses all worlds (memalei kol almin and sovev kol almin), nevertheless it is hidden within him, for the light of joy is concealed in the vessel, and the vessel limits it.
Applied to the service of G-d: all year a person may be moved by G-d’s greatness, both as He fills every world from within and as He surrounds them all from beyond. Still, the feeling stays inside; the “light” of joy is held within the “vessel” of the person’s ordinary composure, and the vessel keeps it within bounds.


אבל בחג הסוכות נראה שמחתו לעין כל שהאור בוקע הכלי מחמת רוב גדולת אור השמחה וריבוי גילוי ההעלם
But on the festival of Sukkos his joy is seen by every eye, for the light breaks through the vessel, because of the sheer greatness of the light of joy and the abundant revealing of what is hidden.
On Sukkos the light of joy is so abundant that it breaks through the vessel and shows openly. That is the festival’s added dimension beyond the everyday wine libation.


(ועמ״ש בד״ה ה׳ לי בעוזרי19 ועמ״ש ר״פ שלח בד״ה ענין המרגלים20 בפי׳ זבת חלב ודבש שהוא מחמת תוספת האור והגילוי לא יוכלו הכלים להעלים כו׳)
(And see what is written in the maamar beginning “Havayah is for me among my helpers,” and what is written at the beginning of Parshas Shelach, in the maamar beginning “The matter of the spies,” on the explanation of “flowing with milk and honey”: that because of the added light and revelation, the vessels will not be able to conceal, etc.)
Two cross-references: a maamar later in Likkutei Torah (for Shemini Atzeres) and one in Parshas Shelach on “a land flowing with milk and honey.” There the “flowing” is explained the same way: when light and revelation increase, the vessels can no longer hold it in.


ושמחה זו היא הרעש הגדול כמו שמרנן ומרקד כשנשמח בגשמי כן ויותר מכן הוא הרנון והרקוד ברוחניות בשירות ותשבחות לפני ה׳ כמ״ש והאופנים בראש גדול.
And this joy is “the great noise”: just as one sings and dances when gladdened by something physical, so, and even more than that, is the singing and dancing in spirituality, in songs and praises before G-d, as it is written, “And the Ofanim, with a great noise.”
This overflowing joy is called “the great noise” (the printed "בראש" apparently reads "ברעש,” as in the Kehot note and the morning prayers). In the prayers, the Ofanim, a class of angels, rise “with a great noise”; spiritual joy, like physical joy, expresses itself in song and movement, and even more so.


זהו ענין ניסוך היין של כל הנשנ וגם בסוכות היו מנסכים גם יין. וניסוך המים הוא היה בחג הסוכות לבד היו מנסכים יין בספל זה ומטם בספל זה מערבי של מים21 כו׳.22
This is the matter of the wine libation of the whole year; and on Sukkos too they would also pour a libation of wine. And the water libation was on the festival of Sukkos alone: they would pour wine into this bowl and water into that bowl—“the western one of water,” etc.
Summing up: that is the wine libation of the year. On Sukkos both were poured, wine in one silver bowl and water in the other; the Mishnah says the western bowl was for water. (The printed "הנשנ" and "ומטם" apparently read "השנה" and "ומים.”)


וניסוך היין הוא בחינת בינה וניסוך המים הוא23 בחינת חכמה והוא גבוה מאד נעלה מניסוך היין.
And the wine libation is the level of Binah, and the water libation is the level of Chochmah, and it is far higher and loftier than the wine libation.
The key equation of the maamar: wine corresponds to Binah, water to Chochmah. Since Chochmah stands above Binah, the water libation is the loftier of the two.


והענין כי זהו בחיד כהנים ולוים כמ״ש בזהר (ח״ג [חלק ג׳] דל״ט ע״א) דיין מסטרא דליואי אתי כו׳ וסטרא דכהנא מיין צלילן נהירין.
The explanation is that this is the level of Kohanim and Levites, as is written in the Zohar (Part III, 39a): “Wine comes from the side of the Levites,” etc., “and the side of the Kohen [is] from clear, shining water.”
The Zohar ties wine to the Levites and “clear, shining water” to the Kohen. (The printed "בחיד" apparently reads "בחי׳,” “the level of.”)


כי טבע המים שיורדים ממקום גבוה למקום נמוך והוא בחי׳ כהן שההשפעה יורדת לכה״ג [לכהן גדול] ומשם לכל ההנים כמארז״ל [כמאמר רבותינו זכרונם לברכה] כה״ג [כהן גדול] נוטל חלק בראש2425 מדת ראש הוא משפיע ויין הוא בחינת לוים
For the nature of water is to descend from a high place to a low place, and this is the level of the Kohen: the flow descends to the High Priest and from there to all the Kohanim, as our Sages said, “The High Priest takes a portion first”; by the measure of a head, he bestows. And wine is the level of the Levites,
Water flows downward, and so does the Kohen’s role: blessing and influence come down to the High Priest first and through him to the other Kohanim, like a head that sends life to the body. The Talmud’s rule that the High Priest takes the first portion shows that he is the “head” through whom the flow comes down. Wine, by contrast, belongs to the Levites.


שהוא ההעלאה ממקום נמוך למקום גבוה מאד והוא ג״כ לארמא קלא ברעש ושיר שהוא בחי׳ התגלות כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל בעלי השיר יוצאים בשיר.26
which is ascent from a low place to a very high place; and it is also “to raise the voice,” with noise and song, which is the level of revelation, as our Sages said, “All that wear a shir (a chain) may go out with a shir.”
The Levites’ service moves upward, from below to above, and it is loud: raising the voice in song, which is revelation. The Alter Rebbe plays on the Mishnah about Shabbos, where “shir” means an animal’s chain or collar; he reads it as “song” (also “shir”), the Levites’ hallmark.


משא״כ מים הוא בחשאי כמו בחי׳ כהנים דעובדוי בחשאי אינון כו׳ וכמו שבחי׳ כהנים גבוה מבחי׳ לוים כמ״ש וילוו עליך וישרתוך27 כך ניסוך המים גבוה מאד נעלה מניסוך היין
Whereas water is in silence, like the level of the Kohanim, “whose service is in silence,” etc. And just as the level of the Kohanim is higher than the level of the Levites, as it is written, “And they shall be joined to you and serve you,” so the water libation is far higher and loftier than the wine libation
Water is silent, like the Kohanim, whose service, in the Aramaic phrase quoted here, is done in silence. The Torah says the Levites “shall be joined to” and serve the Kohanim (Aaron), showing that the Kohanim are the higher rank; so too water stands above wine.


(ובפרט שהיה מים חיים שנודע מדרגתם הגבה מאד נעלה בבחינת חכמה כמ״ש במ״א גבי מים חיים דקידוש מי חטאת28 כו׳ גם כמ״ש בדרוש והגדת לבנך
(and especially since it was living water, whose level is known to be very high and lofty, in the level of Chochmah, as is written elsewhere regarding the living water of the sanctification of the waters of purification, etc.; and also as is written in the discourse “And you shall tell your son,”
The Sukkos water was “living water” from the Shiloach spring, which is associated with Chochmah; the same term is used for the spring water mixed with the ashes of the red heifer. He also refers to his discourse “And you shall tell your son,” which discusses Yom Tov and Shabbos. ("הגבה" apparently reads "הגבוה,” “high.”)


בענין ההפרש שבין יו״ט [יום טוב] לשבת זהו ג״כ מוחין דאימא ומוחין דאבא ובמ״א נת׳ [נתבאר] שזהו ג״כ ההפרש בין ברכה לקדושה גם לכן בכהנים נאמר וקדשתו ובלוים כתיב לטהרם כמ״ש במ״א בד״ה שבת שבתון וע״פ ושמתי כדכד):293031
on the difference between Yom Tov and Shabbos: that this too is the intellect of Imma and the intellect of Abba (mochin d’Imma and mochin d’Abba). And elsewhere it is explained that this is also the difference between blessing and holiness. Also, that is why of the Kohanim it is said, “And you shall sanctify him,” while of the Levites it is written, “to purify them,” as is written elsewhere, in the maamar beginning “A Shabbos of complete rest” and on [the verse] “And I will make … of kadkod”).
That discourse explains that Yom Tov reflects mochin d’Imma (the intellect of Binah, understanding that can be grasped) and Shabbos mochin d’Abba (the intellect of Chochmah, above grasp), and elsewhere this is the difference between “blessing” and “holiness.” The Torah speaks of the Kohanim being “sanctified” (holiness, Chochmah) but of the Levites being “purified” (Binah), which fits the same pattern.




Section 2 · ¶2–3
Written Torah and Oral Torah
2ב והנה נודע ענין תורה שבכתב ותורה שבעל פה שתורה שבכתב הוא רק בחינת אותיות וצירופיהן וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל התורה שמותיו של הקב״ה.32
2. Now, the matter of the Written Torah and the Oral Torah is known: the Written Torah is only the level of letters and their combinations, as our Sages said, “The whole Torah is the Names of the Holy One, blessed be He.”
Section 2 begins the answer to the opening question by contrasting the two Torahs. The Written Torah is defined by its letters and their combinations; the Sages even say the whole Torah is made of G-d’s Names, meaning that its very letters are holy.


ולכן כל אותיותיה מנויות33 לבל יעדיף ויחסיר וכל אות צ״ל בדמותו ותבניתו והנגיעה פוסלת34 והנה האותיות הן בבחינת בינה וכמ״ש במ״א ע״פ ופתחת עליו פתוחי35 חותם וע׳ בהרמ״ז [בהרב משה זכות] ר״פ ויקרא.
Therefore all its letters are counted, so that one may neither add nor subtract, and every letter must be in its [proper] form and shape, and [letters] touching disqualifies. Now, the letters are in the level of Binah (understanding), as is written elsewhere on [the verse] “And you shall engrave upon it the engravings of a signet”; and see the Ramaz at the beginning of Parshas Vayikra.
That is why a Torah scroll is judged letter by letter: not one may be added or missing, each must have its correct shape, and letters that touch make the scroll unfit. Letters, he says, belong to Binah, and he refers to a discussion elsewhere on the verse about engraving the High Priest’s gold plate, and to the Ramaz (Rabbi Moshe Zacuto, a Kabbalist who annotated the Zohar).


וכנראה בחוש שכשבא השכל לכלל הבנה והשגה מתגלים בו בחי׳ אותיות במחשבה. אבל בבחי׳ חכמה שהוא למעלה משכל המושג אין בו בחי׳ אותיות עדיין.
As is seen by experience: when an idea comes to the point of understanding and comprehension, the level of letters in thought becomes revealed in it. But in the level of Chochmah (wisdom), which is above comprehended intellect, there is not yet the level of letters.
An experience anyone can check: while an idea is only a flash of insight (Chochmah), it has no words yet; once it is worked out and understood (Binah), it takes shape as words, “letters,” in the mind. So letters are the mark of Binah.


וזהו ענין אותיות התורה שהתשב״כ [שהתורה שבכתב] היא בבחי׳ בינה ובינה נקרא ספר תורה כמ״ש בזהר (ויקהל36 רף רי״ש).
And this is the matter of the letters of the Torah: that the Written Torah is in the level of Binah, and Binah is called a Torah scroll, as is written in the Zohar (Vayakhel, folio 210).
Hence the Written Torah, the Torah of letters, belongs to Binah, and the Zohar calls Binah itself “a Torah scroll.”


והיינו בחינת אותיות המחשבה ואע״ג [ואף על גב] דאורייתא מחכמה נפקת3738 לגבי המאציל היא בחי׳ חכמה אבל לגבי הנבראים היא בחי׳ בינה [ולכן חמשים יום מיצ״מ [מיציאת מצרים] עד מתן
That is, the level of the letters of thought. And although “the Torah comes forth from Chochmah,” [that is,] in relation to the Emanator it is the level of Chochmah, but in relation to the created beings it is the level of Binah. (Therefore [there are] fifty days from the Exodus from Egypt until the Giving of
He meets an objection: the Zohar says the Torah comes from Chochmah. The answer: from G-d’s side, the Emanator’s, it is Chochmah; but as it reaches created beings it takes the form of Binah. He adds an illustration in brackets that runs into the next part.


תורה כנגד חמשים שערי בינה39 וביום החמשים שער הנ׳ ניתנה תורה וע׳ בזהר תצוה דקפ״ג ע״א ותשבע״פ [ותורה שבעל פה] היא בחי׳40 חכמה ושם אין האותיות עיקר כל כך
the Torah, corresponding to the fifty gates of Binah, and on the fiftieth day, the fiftieth gate, the Torah was given; and see the Zohar, Tetzaveh, 183a.) And the Oral Torah is the level of Chochmah, and there the letters are not so much the main thing,
The Torah was given after fifty days, matching the “fifty gates of Binah” the Talmud speaks of; this shows that the Written Torah is Binah. The Oral Torah, by contrast, is Chochmah, and in it the letters are less essential.


אלא השכל וההשכלה היא העיקרית המתגלית בתוך האותיות ולכן אין מדקדקין באותיותיה כ״כ [כל כך] כי בתשבע״פ [בתורה שבעל פה] העיקר היא החכמה וההשכלה
but rather the idea and the intellection are the main thing, revealed within the letters. Therefore one is not so exacting with its letters, for in the Oral Torah the main thing is the wisdom and the intellection,
In the Oral Torah what matters is the idea that the words carry, not the exact wording. That is why it is not held to the letter-by-letter exactness of a Torah scroll.


וכמו שאמרו בגמ׳ [בגמרא] מאי טעמא דר׳ [דרבי] מאיר כו׳ שהוא בחי׳ טעמים והוא בחי׳ חכמה כנודע
as they say in the Gemara, “What is the reason of Rabbi Meir?” etc., which is the level of reasons (te’amim), and that is the level of Chochmah, as is known.
The Talmud’s constant question, “What is the reason of Rabbi Meir?”, shows that the Oral Torah is about reasons (te’amim, literally “tastes”), and in Kabbalah the te’amim belong to Chochmah.


(ואף שלמטה הרי תשב״כ [תורה שבכתב] הוא בחינת ז״א ותשבע״פ [ותורה שבעל פה] היא בחינת מל׳ הרי אדרבה באמת בחכמה יסד ארץ41 שהיא מל׳42 תושבע״פ [תורה שבעל פה] וכונן שמים ז״א תשב״כ [תורה שבכתב] הוא בתבונה וע׳ מ״ש ע״פ השמים כסאי והארץ הדום רגלי43 כו׳)
(And although below, the Written Torah is the level of Z’eir Anpin and the Oral Torah is the level of Malchus, on the contrary, in truth, “With Chochmah He founded the earth,” which is Malchus, the Oral Torah; and “He established the heavens,” Z’eir Anpin, the Written Torah, is “with understanding” (tevunah). And see what is written on [the verse] “The heavens are My throne and the earth is My footstool,” etc.)
An objection: the Kabbalah usually pairs the Written Torah with Z’eir Anpin (the emotive attributes, “heaven”) and the Oral Torah with Malchus (“earth”), which seems to put the Oral Torah lower. He answers from Proverbs: the earth (Malchus, the Oral Torah) was founded “with Chochmah,” while the heavens (Z’eir Anpin, the Written Torah) were established “with understanding,” Binah. So at their roots the Oral Torah comes from Chochmah and the Written Torah from Binah.


ובזה יובן ענין הנ״ל שניסוך היין כתיב בתורה וניסוך המים לא נכתב בתורה רק הלכה למשה מסיני.
And with this the matter mentioned above will be understood: that the wine libation is written in the Torah, while the water libation is not written in the Torah but is only a law [given] to Moses at Sinai.
Now the opening question is answered: the wine libation is written in the Torah, and the water libation is only an oral law from Sinai.


והיינו כי יין הוא בחי׳ בינה תשב״כ [תורה שבכתב] וזהו פי׳ יינה של תורה וכדלקמן ולכן יכולה להכתב בתשב״כ [בתורה שבכתב].
That is, because wine is the level of Binah, the Written Torah; and this is the meaning of “the wine of the Torah,” as [explained] below. Therefore it can be written in the Written Torah.
Wine is Binah, the same level as the Written Torah; hence the Sages’ phrase “the wine of the Torah,” which will be explained soon. What belongs to Binah can be put into letters, so the wine libation could be written.


משא״כ ניסוך המים שהוא בחי׳ חכמה אינה יכולה להיות כתוב בתשב״כ [בתורה שבכתב] שתתפשט בבחי׳ כתב אותיות והוא בחי׳ מוחין דאבא ומוחין דאימא
Whereas the water libation, which is the level of Chochmah, cannot be written in the Written Torah, to spread out in the form of written letters. And this is the level of the intellect of Abba and the intellect of Imma (mochin d’Abba and mochin d’Imma).
Water is Chochmah, which is above letters, so it could not be spread out into written words. Water and wine thus correspond to mochin d’Abba and mochin d’Imma, the intellect of Chochmah and of Binah.


(ולפמ״ש [ולפי מה שכתוב] בע״ח [בעץ חיים] שכ״ו [שער כ״ו] ספ״א [סוף פרק א׳]44 מובן שכערך האצי׳ למעלה מהבריאה כך ערך החכמה למעלה מהבינה באצילות עצמו והיינו שבינה היא בריאה שבאצילות משא״כ חכמה ובפרטות בחי׳ חכמה שנקרא מים חיים היא בחי׳ אצילות שבאצילות
(And according to what is written in Etz Chaim, Sha’ar 26, end of chapter 1, it is understood that as Atzilus is above Beriah, so Chochmah is above Binah within Atzilus itself; that is, Binah is Beriah of Atzilus, whereas Chochmah, and in particular the level of Chochmah that is called “living water,” is the level of Atzilus of Atzilus.
A long parenthesis. Based on Etz Chaim (the Arizal’s teachings as recorded by Rabbi Chaim Vital), the gap between Chochmah and Binah within Atzilus is like the gap between Atzilus and Beriah: Binah is the “Beriah” of Atzilus, and Chochmah, especially the Chochmah called “living water,” is the “Atzilus” of Atzilus. (The Kehot note says Sha’ar 26 is the numbering of the Shklov 1800 edition; in current editions it is the sha’ar on the four worlds, end of chapter 2.)


והיינו שבחי׳ בינה45 נקרא מי דקיימא לשאלה שעם היותו בחי׳ העלם הוא ההעלם של הגילוי וכענין דכתיב יוצר אור ובורא חושך46 יצי׳ [יצירה] הוא גילוי ובריאה העלם והיינו ההעלם השייך להגילוי מחשבה ודבור משא״כ בחי׳ חכמה שהוא אצילות
That is, the level of Binah is called Mi (“Who?”), which stands to be asked about; for though it is a level of concealment, it is the concealment of revelation. As in the matter of what is written, “He forms light and creates darkness”: Yetzirah (formation) is revelation, and Beriah (creation) is concealment; that is, the concealment that pertains to revelation, [to] thought and speech. Whereas the level of Chochmah, which is Atzilus—
Binah is called “Mi,” “Who?”: it is hidden, but it is the kind of hiddenness one can ask about, a concealment on its way to revelation. Isaiah’s “forms light and creates darkness” pairs Yetzirah (formation) with light, revelation, and Beriah (creation) with darkness, concealment; and that concealment is the kind that leads to thought and speech.


הנה לגבי אצילות שוה בריאה ויצירה וכחשכה כאורה47 כמ״ש במ״א. והיינו לפי שבחינת אצי׳ הוא למעלה מסדר ההשתלשלות דבי״ע
in relation to Atzilus, Beriah and Yetzirah are equal, and “darkness is as light,” as is written elsewhere. That is, because the level of Atzilus is above the order of the chain of descent (hishtalshelus) of Beriah, Yetzirah and Asiyah.
From the standpoint of Chochmah/Atzilus, however, concealment and revelation make no difference: “darkness is as light,” as the Psalm says. That is because Atzilus stands above the whole ordered descent of the lower worlds.


ולכן ההעלם והגילוי שבסדר השתלשלות שהוא בחי׳ בריאה ויצירה שניהם שוין ממש לגבי אצילות וה נה על ידי ניסוך המים בחג ממשיכים גילוי ההעלם שלמעלה מסדר ההשתלשלות דהיינו בחי׳ חכמה שהוא אצילות בחי׳ מוחין דאבא
Therefore the concealment and the revelation within the order of hishtalshelus, which are the levels of Beriah and Yetzirah, are both truly equal in relation to Atzilus. And so, through the water libation on the festival, one draws down the revealing of the concealment that is above the order of hishtalshelus, that is, the level of Chochmah, which is Atzilus, the level of mochin d’Abba.
Within the chain of worlds, concealment and revelation are real opposites; from Atzilus they are equal. The water libation draws down a revelation of what is hidden above that entire order: Chochmah, Atzilus, mochin d’Abba.


לכן הוא גבוה מאד נעלה מניסוך היין מוחין דאימא שהוא גילוי ההעלם שבסדר ההשתלשלות. ועמ״ש בד״ה שיר השירים בפי׳ כי טובים דודיך מיין48 והוא ע״ד קריעת ים סוף
Therefore it is far higher and loftier than the wine libation, mochin d’Imma, which is the revealing of the concealment within the order of hishtalshelus. And see what is written in the maamar beginning “The Song of Songs,” on the explanation of “For your love is better than wine.” And this is like the splitting of the Sea of Reeds:
The wine libation, mochin d’Imma, reveals what is hidden only within the order of worlds, so water stands far above it. He refers to his maamar on “Song of Songs” (“your love is better than wine”) and brings the splitting of the sea as an illustration.


כי ים ויבשה הם העלם וגילוי של סדר ההשתלשלות עלמא דאתכסיא ועלמא דאתגלייא אך ע״י רוח קדים49 קדמונו של עולם שלמעלה מסדר השתלשלות העולמות אזי הפך ים ליבשה50 כי שם שניהם שוין וכחשכה כאורה כנ״ל).
for sea and dry land are the concealment and revelation of the order of hishtalshelus, the hidden world and the revealed world (alma d’iskasya and alma d’isgalya). But through “the east wind” (ruach kadim), the Primordial One (Kadmono) of the world, who is above the order of the hishtalshelus of the worlds, then “He turned the sea into dry land,” for there both are equal, and “darkness is as light,” as [explained] above.)
Sea (whose creatures are covered by water) stands for the hidden world, and dry land for the revealed world. The “east wind” (ruach kadim) is read as coming from the “Primordial One” (kadmono), a level above the order of worlds; from there sea and land are equal, so the sea could become dry land. The same principle as Chochmah, for which darkness and light are alike.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך מיין ערבים עלי51 דברי סופרים יותר מיינה של תורה.52 וצ״ל מהו סופרים ומהו יינה של תורה.
And with this will be understood what our Sages said on [the verse] “For your love is better than wine”: “The words of the Scribes (soferim) are more pleasing to Me than the wine of the Torah.” And it must be explained: what are “Scribes,” and what is “the wine of the Torah”?
Back to the main line: the Midrash says G-d holds the “words of the Scribes” (the Rabbinic teachings of the Oral Torah) dearer than “the wine of the Torah.” The maamar asks what exactly “Scribes” and “wine of the Torah” refer to.


והענין דהנה מבואר בספר יצירה בשלשה דברים ברא הקב״ה את עולמו53 בסופר וספר וסיפור. סופר הוא בחי׳ חכמה המשפיע לספר שהיא בינה בחי׳ מחשבה.545556
The explanation is that it is explained in Sefer Yetzirah: “With three things the Holy One, blessed be He, created His world: with sofer, sefer and sippur” (scribe, book and telling). Sofer is the level of Chochmah, which bestows upon sefer, which is Binah, the level of thought.
Sefer Yetzirah, an ancient Kabbalistic work, names three instruments of creation: sofer (writer), sefer (book) and sippur (telling). The Alter Rebbe maps them onto the soul’s faculties: the writer is Chochmah, which pours into the book, Binah, the faculty of thought.




3וסיפור הוא בחינת דיבור המקבל מספר שהוא בינה שהרי בלתי מחשבה א״א לדבר וזהו שבשלשה דברים אלו ברא הקב״ה עולמו
And sippur is the level of speech, which receives from sefer, which is Binah (understanding), for without thought it is impossible to speak. And this is [why] with these three things the Holy One, blessed be He, created His world:
The third term, sippur (telling), is speech. Speech draws on thought (Binah), since one cannot speak without first thinking. Together the three form one chain: Chochmah, thought, speech.


כי התהוות העולמות הוא מבחי׳ דבר57 ה׳ שהיא בחי׳ ספור והדבור מקבל ממחשבה שנק׳ ספר שהוא נמשך מבחי׳ חכמה58 איה סופר וזהו בראשית ברא והיינו ע״י שמחכמה59 נמשך לבחי׳ מחשבה וממחשבה לדבור.60
for the coming into being of the worlds is from the level of “the word of G-d,” which is the level of sippur; and speech receives from thought, which is called sefer, which is drawn from the level of Chochmah (wisdom), “Where is the sofer?” And this is “Bereishis bara” (“In the beginning He created”): that is, through [the flow] being drawn from Chochmah to the level of thought, and from thought to speech.
The worlds are created by G-d’s speech (“By the word of G-d the heavens were made”), which is sippur. That speech is drawn from thought (sefer), and thought from Chochmah, called sofer (Isaiah’s “Where is the sofer?”). “Bereishis bara” is read as “with Chochmah He created,” since reishis, “beginning,” stands for Chochmah.




Section 3 · ¶4
“The words of the Scribes”, and joining Chochmah and Binah
4וזהו ערבים עלי דברי סופרים61 בחי׳ סופר שהוא חכמה ושם הוא שרש תורה שבעל פה וניסוך המי׳ יותר מיינה של תורה והיא בחי׳ תשב״כ [תורה שבכתב] שנק׳ ספר
And this is “The words of the Scribes (soferim) are more pleasing to Me”: the level of sofer, which is Chochmah (wisdom), and there is the root of the Oral Torah and of the water libation, “more than the wine of the Torah,” which is the level of the Written Torah, called sefer,
Now the Midrash is decoded. “Scribes” (soferim) points to the sofer, Chochmah, which is the root of the Oral Torah and also of the water libation. “The wine of the Torah” is the Written Torah, the sefer.


והוא בחי׳ בינה וניסוך היין שבחי׳ חכמה שהוא בחי׳ סופר הוא גבוה מאד נעלה מבחי׳ בינה שהוא בחי׳ ספר (ועמ״ש בד״ה איה סופר62 וע״פ שחורה אני63 כו׳ מענין סופר וד״ס כו׳)
which is the level of Binah (understanding) and the wine libation. For the level of Chochmah, which is the level of sofer, is far higher and loftier than the level of Binah, which is the level of sefer. (And see what is written in the maamar beginning “Where is the sofer?” and on [the verse] “I am black,” etc., on the matter of sofer and the words of the Scribes, etc.)
The Written Torah, sefer, is Binah, and so is the wine libation; the list of equivalents ends there. Then comes the reason: Chochmah (sofer) is far above Binah (sefer), so “the words of the Scribes” and the water libation are dearer than “the wine of the Torah.” He refers to two maamarim, “Where is the sofer?” in Torah Ohr and “I am black” in Likkutei Torah on Song of Songs.


אך עם היות שהחכמה היא למעלה מבחי׳ בינה אעפ״כ [אף על פי כן] חו״ב [חכמה ובינה] הם תרין ריעין6465 דלא מתפרשין ואם כן צריך לחברם תמיד למטה ובאתעדל״ת [ובאתערותא דלתתא] אתערותא דלעילא
However, although Chochmah is above the level of Binah, nevertheless Chochmah and Binah are “two companions that never part,” and if so, they must always be joined below; and through an arousal from below [comes] an arousal from above.
A qualification: Chochmah is higher, but the Zohar calls Chochmah and Binah “two companions that never part”; above they are always together. So below, too, they must be joined, since an initiative from below (an arousal from below) calls forth the matching response from above.


וזהו ושאבתם מים בששון66 מים הוא בחי׳ חכמה תשאבו בששון שהוא בחי׳ בינה ובזה יתחברו בחי׳ חו״ב [חכמה ובינה]67 להיות תרין ריעין דלא מתפרשין
And this is “And you shall draw water with joy (sasson)”: water is the level of Chochmah; “you shall draw” it “with joy,” which is the level of Binah. And through this the levels of Chochmah and Binah will be joined, to be “two companions that never part.”
This is how the verse is read: “water” is Chochmah and “with joy” is Binah (joy comes from Binah, as explained in section 1). Drawing water with joy joins the two, so that Chochmah and Binah are united below as they are above.


(וע׳ מ״ש במ״א בד״ה ראה אנכי68 נותן כו׳ מענין זה איך שגם בעבודת ה׳ למטה באדם צ״ל ב׳ הבחי׳ דחו״ב [דחכמה ובינה] יחד תמיד בחי׳ נקודה בהיכלי׳69 וא״א להיות קיום בבחי׳ א׳ לבד כו׳ ע״ש.
(And see what is written elsewhere, in the maamar beginning “See, I set before you,” etc., on this matter: how also in the service of G-d below, in man, the two levels of Chochmah and Binah must always be together, the level of “a point in its palace,” and it is impossible to have endurance with one level alone, etc.; see there.
He points to the maamar “See, I set before you” (in Likkutei Torah, Re’eh), which shows that in a person’s own service of G-d Chochmah and Binah must work together; one alone cannot last. “A point in its palace” is a Zohar image for Chochmah (the point) held within Binah (the palace).


ועמ״ש בד״ה וידעת היום70 גבי שלום שלום לרחוק ולקרוב).71 ולזה היו אנשי מעשה מרננים ומרקדים72 בעת ניסוך המים
And see what is written in the maamar beginning “Know this day,” regarding “Peace, peace, to the far and to the near.”) And for this [reason] the men of deeds would sing and dance at the time of the water libation.
A second reference, to a maamar on “Know this day,” on the “peace” between the far and the near. Then the conclusion: because the water libation joins Chochmah (water) with Binah (joy), the “men of deeds” sang and danced at the time of the water celebration, as the Mishnah describes.


(גם לכן היו מנסכין המים בשעת ניסוך היין כמ״ש בהרמב״ם [בהרבי משה בן מימון] סוף הלכות תמידין ומוספין. וזהו ג״כ ענין הנז׳ [הנזכר] בזהר) (פ׳ בלק דקפ״ט סע״א [סוף עמוד א]) ע״פ ויבא לו יין דארמי מיא בההוא יין:73
(Also, that is why they would pour the water at the time of the wine libation, as is written in the Rambam, end of Hilchos Temidin uMusafin. And this is also the matter mentioned in the Zohar) (Parshas Balak, 189a, bottom) on [the verse] “And he brought him wine”: that he cast water into that wine.
Two more signs of the joining: the water was poured at the same time as the wine, as recorded by the Rambam (Maimonides) in his laws of the daily and additional offerings; and the Zohar reads “he brought him wine” (Jacob bringing Isaac wine) as wine mixed with water.




Section 4 · ¶5
The cup and the wellsprings of salvation
5ג ובכדי להבין ענין ממעיני הישועה צ״ל תחלה פסוק כוס ישועות אשא.74 שזה אמר דהע״ה [דוד המלך עליו השלום] על מדתו שהוא בחי׳ מל׳ דאצילות שנק׳ כוס ישועות.
3. And in order to understand the matter of “from the wellsprings of salvation,” one must first [explain] the verse “I will raise the cup of salvations.” For King David, peace be upon him, said this about his attribute, which is the level of Malchus (sovereignty) of Atzilus (Emanation), which is called “the cup of salvations.”
Section 3 turns to the verse’s last words, “from the wellsprings of salvation.” First the Psalm “I will raise the cup of salvations”: King David, the model king, spoke of his own attribute, Malchus (kingship), and Malchus of Atzilus is called the “cup” of salvations.


וכמ״ש בזהר (ויחי דר״נ ע״א) דהא בהאי כוס אתנגידו ברכאן מאינון ישועות דלעילא והוא נטל לון וכניש לון לגביה כו׳
As is written in the Zohar (Vayechi, 250a): “For into this cup blessings are drawn from those salvations above, and it takes them and gathers them to itself,” etc.
The Zohar explains the image: the cup receives blessings from the “salvations” above and gathers them in. Malchus is the receiving vessel at the end of the Sefiros.


כמו הדבור עד״מ הוא הכלי שבו נמשכים ומתלבשים כחות הנפש שכל ומדות כו׳ כך המל׳ היא הכלי שבו נמשך השפע מכל הע״ס [העשר ספירות] כו׳
Just as speech, by way of analogy, is the vessel into which the powers of the soul, intellect and emotive attributes, etc., are drawn and enclothed, so Malchus is the vessel into which the flow from all the ten Sefiros is drawn, etc.
An analogy from the soul: speech is the vessel in which thought and feeling come out and take form. So Malchus, G-d’s “speech,” is the vessel that gathers and conveys the flow of all ten Sefiros.


וז״ש [וזהו שכתוב] הלל בשמחת בית השואבה אם אני כאן הכל כאן75 וכדפי׳ בזהר (בהשמטות דשייך לחלק ראשון דף י״ב ע״א) אי שכינתא דאקרי אני שריא כאן הכל כאן כו׳ וע״ש.
And this is what Hillel said at the rejoicing of the Beis HaShoevah: “If I am here, all is here,” as the Zohar explains (in the Hashmatos belonging to Part I, folio 12a): “If the Shechinah, which is called ‘I,’ dwells here, all is here,” etc.; see there.
Hillel’s saying at the water-drawing celebration, “If I am here, all is here,” is read by the Zohar as spoken by the Shechinah, which is called “I” (Malchus): where the Shechinah dwells, everything is present, since Malchus gathers all the Sefiros.


וישועות פי׳ בזהר (תרומה דקס״ט א׳) מאן ישועות דא ימינא דכתיב ותושע לו ימינו7677 כו׳
And “salvations” is explained in the Zohar (Terumah, 169a): “What are ‘salvations’? This is the right, as it is written, ‘His right hand saved for Him,’” etc.
What are the “salvations” that fill the cup? The Zohar says they are “the right,” that is, Chesed, as in “His right hand saved for Him.”


ובפ׳ בראשית (דף א׳) פי׳ שהם חמש עלין תקיפין דסחרין לשושנה78 שהם ה״ג [חמש גבורות] והענין שהם ה״ג [חמש גבורות] ממותקות מה״ח [מה׳ חסדים] כ׳ו כמבואר בזהר הרקיע ר״פ בראשית שם.
And in Parshas Bereishis (folio 1) it explains that they are the “five strong leaves that surround the rose,” which are the five Gevuros; and the point is that they are the five Gevuros sweetened by the five Chasadim, etc., as explained in the Zohar HaRakia at the beginning of Bereishis, there.
The Zohar’s opening passage speaks of five strong leaves surrounding the rose (the Congregation of Israel, Malchus), and these are called salvations; they are the five Gevuros (powers of restraint). The Zohar HaRakia (the Arizal’s commentary on the Zohar) explains that they are Gevuros “sweetened” by the five Chasadim, restraint softened by kindness, so both readings meet.


וענין הישועה הוא כי מל׳ דאצילות יורדת להחיות בי״ע כמ״ש רגליה יורדות מות79 ע״כ צריכה לבחי׳ ישועות להושיעה שלא יהיה יניקת החיצונים.
And the matter of the salvation is that Malchus of Atzilus descends to give life to Beriah, Yetzirah and Asiyah, as it is written, “Her feet go down to death”; therefore it needs the level of “salvations” to save it, so that there be no nurture of the external forces.
Why does Malchus need “salvation”? Because it goes down to give life to the lower worlds, Beriah, Yetzirah and Asiyah, and as Proverbs says, “her feet go down to death.” Down there the external forces could draw nourishment from it, so it needs protection.


וע״ז אמר דוד כוס ישועות אשא שיוגבה בחי׳ הכוס להעלותה באצי׳ אשר שם לא יגורך רע80 (ועיין בהרמ״ז [בהרב משה זכות] ר״פ בראשית דפי׳ שנשיאת הכוס הוא להמשישך לבחי׳ מל׳ מה״ג [מחמש גבורות] דע״י [דעתיק יומין] כו׳).
And about this David said, “I will raise the cup of salvations”: that the level of the cup be raised, to lift it up into Atzilus, where “evil shall not dwell with You.” (And see the Ramaz at the beginning of Bereishis, who explains that the raising of the cup is to draw down to the level of Malchus from the five Gevuros of Atik Yomin, etc.)
“I will raise the cup” means raising Malchus back up into Atzilus, where no evil can reach. The Ramaz adds that raising the cup draws into Malchus from the five Gevuros of Atik Yomin, the innermost level of Keser. ("להמשישך" apparently reads "להמשיך.”)


וזהו ענין ממעיני הישועה שהוא המעין שממנו נמשך הישועות לכוס של ברכה כו׳ ע״ד מ״ש במ״א בענין פי׳ נברך דברכת הזימון שהוא כמ״ש ברע״מ [ברעיא מהימנא] פ׳ בא
And this is the meaning of “from the wellsprings of salvation”: it is the wellspring from which the salvations are drawn to the cup of blessing, etc., in the manner of what is written elsewhere on the explanation of “Let us bless” (nevarech) in the blessing of the zimmun, which is as is written in the Raaya Mehemna, Parshas Bo
So “the wellsprings of salvation” is the spring from which the salvations flow into the cup of blessing. He compares the word “nevarech” (“let us bless”) of the zimmun, the invitation before Grace after Meals, which is explained in the Raaya Mehemna (a section of the Zohar).


(דמ״ב ב׳) בענין מקור ומעין וחפירה והיא בחי׳ בריכה שנמשך לשם המעין הנובע מהמקור ע״ש
(42b), on the matter of source, wellspring and excavation; and this is the level of a pool (berechah), to which the wellspring that flows from the source is drawn; see there.
The Raaya Mehemna describes a chain of water: the source, the spring that flows from it, and a dug-out pool (berechah) that collects the spring’s water. Berechah, pool, shares its letters with berachah, blessing.


וזהו נברך להמשיך בחי׳ הריכה זו להמשיך ממנה לכוס של ברכה שמקבל מבחינת בריכה הנ״ל.
And this is “Let us bless” (nevarech): to draw down this level of a pool, to draw from it to the cup of blessing, which receives from the level of the pool mentioned above.
“Nevarech” is read as drawing that “pool” (berechah) down, so that the cup of blessing can be filled from it. (The printed "הריכה" apparently reads "בריכה,” “pool.”)


וזהו ענין מעייני הישועה (והיינו בחינת יסודות דאו״א [דאבא ואימא]. וכמ״ש בזהר) (ס״פ בלק דרי״ב סע״ב [סוף עמוד ב]) ממעיני הישועה אלין או״א [אבא ואימא]81 כו׳
And this is the meaning of “the wellsprings of salvation” (and that is the level of the Yesodos of Abba and Imma. And as is written in the Zohar) (end of Parshas Balak, 212b, bottom): “‘From the wellsprings of salvation’: these are Abba and Imma,” etc.,
The “wellsprings of salvation” are the Yesodos (channels of transmission) of Abba and Imma, Chochmah and Binah. The Zohar at the end of Balak says so explicitly.


וכולא ממבועי נביעין עמיקין כו׳ וע׳ מ״ש בביאור ע״פ ששים המה מלכות82 בענין מ״ש לע״ל [לעתיד לבוא] ומעין מבית83 ה׳ יצא והשקה כו׳
“and all of it is from the deep flowing springs,” etc. And see what is written in the explanation on [the verse] “There are sixty queens,” on the matter of what is written of the Time to Come, “And a wellspring shall come forth from the House of G-d and shall water,” etc.
The Zohar adds that all of it comes from “deep flowing springs.” He refers to his explanation of “There are sixty queens,” which discusses Joel’s prophecy that in the future a spring will flow from G-d’s House and water the land.


כי עכשיו שההמשכה מבחי׳ ונהר יוצא מעדן84 שהוא בחי׳ בינה אזי בהשתלשלות למטה נאמר ומשם יפרד שנעשה בחי׳ יש ודבר נפרד
For now, when the flow is drawn from the level of “And a river goes forth from Eden,” which is the level of Binah, then in the descent below it is said, “and from there it separates,” so that it becomes the level of a “something” (yesh) and a separate thing.
At present the flow comes through “the river that goes forth from Eden,” Binah, and as it descends “it separates,” becoming the separate, self-aware existence (yesh) of created things. Binah’s flow can lead to a sense of separateness.


אבל כשיהי גילוי בחי׳ מעין שהוא בחי׳ והכחמה מאין תמצא85 אזי והשקה גם אפי׳ [אפילו] בחי׳ נחל השטים כו׳ שגם למטה יהיה גילוי הביטול כו׳
But when there will be the revelation of the level of a wellspring, which is the level of “And wisdom (Chochmah), from nothingness (ayin) it is found,” then it will “water” even the level of “the Valley of Shittim,” etc.: that below too there will be the revelation of self-nullification (bittul), etc.
In the future the flow will come from the “wellspring,” Chochmah, which Job calls “from nothingness” (ayin). Then even the lowest place, “the Valley of Shittim,” will be watered: self-nullification (bittul) before G-d will be revealed even below. ("והכחמה" apparently reads "והחכמה.”)


ומזה ג״כ יובן בתוספת ביאור ענין מעלת ניסוך המים שהוא מבחי׳ מעין בחי׳ חכמה שגבוה מאד נעלה מניסוך היין שמבחי׳ בינה בחי׳ ונהר יוצא כו׳ (וע׳ בזהר ל״ג דל״ט ע״א הנ״ל).
And from this too will be understood, with added explanation, the matter of the superiority of the water libation: that it is from the level of a wellspring, the level of Chochmah, which is far higher and loftier than the wine libation, which is from the level of Binah, the level of “And a river goes forth,” etc. (And see the Zohar, Part III, 39a, mentioned above.)
This adds to the reason the water libation is higher: it comes from the “wellspring,” Chochmah, while wine comes from the “river,” Binah. He refers again to the Zohar on the Kohanim and Levites cited in section 1. ("ל״ג" apparently reads "ח״ג,” Part III.)


וי״ל [ויש לומר] ג״כ דמבועי נביעין עמיקין היינו ב׳ מזלות ונוצר ונקה86 שמהם מקבלים או״א [אבא ואימא] ולפי׳ הרמ״ז [הרב משה זכות] בכוס ישועות אשא שהישועות נמשכים מיסוד דע״י [דעתיק יומין] המלובש בא״א א״כ מעיני הישועה הם ע״י [עתיק יומין] וא״א כו׳
And one may also say that “the deep flowing springs” are the two mazalos, “He preserves” (notzer) and “He cleanses” (venakeh), from which Abba and Imma receive. And according to the Ramaz’s explanation of “I will raise the cup of salvations,” that the salvations are drawn from the Yesod of Atik Yomin, which is enclothed in Arich Anpin, if so, the wellsprings of salvation are Atik Yomin and Arich Anpin, etc.
Two further readings. The “deep springs” may be two of the Thirteen Attributes of Mercy, called mazalos, “He preserves [kindness]” and “He cleanses,” from which Abba and Imma draw. And by the Ramaz’s reading of “the cup of salvations,” the salvations come from the Yesod of Atik Yomin enclothed in Arich Anpin, so the wellsprings would be those two levels of Keser.


עוד פי׳ שם בזהר בלק דמעיני הישועה הם נו״ה [נצח והוד] ובפרדס עמד ע״ז מה שייך לנו״ה [לנצח והוד] שיהיה נק׳ מעייני הישועה. אך עפמ״ש [על פי מה שכתוב] במ״א בענין והנצח זו ירושלים87 יובן זה כו׳.88
It is further explained there in the Zohar, Balak, that the wellsprings of salvation are Netzach (victory) and Hod (splendor); and in the Pardes he raised a question on this: how does [the name] “wellsprings of salvation” pertain to Netzach and Hod? But according to what is written elsewhere on the matter of “And the Netzach: this is Jerusalem,” this will be understood, etc.
The Zohar in Balak also says the wellsprings are Netzach and Hod, and the Pardes (Pardes Rimonim of Rabbi Moshe Cordovero) asked what these have to do with “wellsprings of salvation.” He answers briefly: the explanation elsewhere of the Talmud’s “Netzach is Jerusalem” resolves it.




Section 5 · ¶6
Hakafos and the distance of Chochmah
6והנה ע״פ המבואר למעלה בענין ניסוך המים שלא ניתן לכתוב בתשב״כ [בתורה שבכתב] מפני שהוא מבחי׳ סופר שלמעלה מבחי׳ ספר כנ״ל
Now, according to what was explained above about the water libation, that it was not given to be written in the Written Torah because it is from the level of sofer, which is above the level of sefer, as [explained] above,
He recalls the main answer: the water libation could not be written in the Written Torah because it comes from sofer (Chochmah), which is above sefer (Binah).


הנה עד״ז יובן עוד ענין הקפות שבשמע״צ [שבשמיני עצרת] שלא נכתבו אפילו בתשבע״פ [בתורה שבעל פה] ואינו אלא מנהג89 כי
in this way one will further understand the matter of the hakafos on Shemini Atzeres, which were not written even in the Oral Torah and are only a custom. For
The same principle explains a further step: the hakafos, the circuits with the Torah scrolls on Shemini Atzeres (in the Diaspora, Simchas Torah), are not recorded even in the Oral Torah; they are only a custom.


הנה המה מקיפים דאבא ולכן לא ניתנו לכתוב אפילו בתשבע״פ [בתורה שבעל פה] שהיא בחי׳ א״פ [אור פנימי] דחכמה כו׳
they are the encompassing lights (makifim) of Abba, and therefore they were not given to be written even in the Oral Torah, which is the level of the inner light of Chochmah (wisdom), etc.
The hakafos draw down the makifim (encompassing lights) of Abba, a level that surrounds Chochmah from above. The Oral Torah is the inner light of Chochmah, so even it cannot contain what is above it; the practice remained a custom.


וקרוב לזה נתבאר במ״א בענין תפלת ערבית רשות90 שהוא מפני שהמשכה זו היא ממקום עליון מאד עד שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כ״כ [כל כך] לכן הוא רשות שאינו חובה ממש מטעם הנ״ל עיין בזהר ח״א [חלק א׳] דקל״ג ע״א.91
And something close to this is explained elsewhere, on the matter of the evening prayer being optional: this is because this drawing-down is from a very high place, so high that the arousal from below does not reach there so much; therefore it is optional, not truly obligatory, for the reason mentioned above. See the Zohar, Part I, 133a.
A parallel: the Talmud rules that the evening prayer is optional (reshus). This is explained elsewhere as coming from so high a place that human effort from below cannot fully reach it, and so it could not be made a strict obligation. The Zohar in Chayei Sarah discusses this.


(ועוד י״ל [יש לומר] בענין ושאבתם מים בששון שהיה שמחה גדולה בשאיבת המים והוא מובן ממ״ש במ״א ע״פ ביום השמיני עצרת92 שבחינת חכמה מאירה בבחי׳ ריחוק. כמ״ש אמרתי אחכמה והיא רחוקה ממני.93
And one may further say, on the matter of “And you shall draw water with joy,” that there was great joy at the drawing of the water: this is understood from what is written elsewhere on [the verse] “On the eighth day, Atzeres,” that the level of Chochmah shines in a state of distance, as it is written, “I said, ‘I will become wise,’ but it is far from me.”
A further explanation of the great joy at the water drawing. He first recalls, from his maamar on “On the eighth day, Atzeres,” that Chochmah by nature shines “from afar”: as King Solomon says, “I said I would become wise, but it is far from me.”


וזהו ג״כ ענין ותתצב אחותו מרחוק94 וכתיב אמור לחכמה אחותי95 א ת וע׳ במק״מ [במקדש מלך] פ׳ תולדות) (קמ״ב א׳) בפי׳ מרחוק ה׳ נראה לי.
And this is also the meaning of “And his sister stood from afar,” and it is written, “Say to Chochmah, ‘You are my sister.’” And see the Mikdash Melech, Parshas Toldos (142a), on the explanation of “From afar G-d appeared to me.”
More verses that tie Chochmah to distance: Miriam, Moses’ sister, stood “from afar,” and Proverbs calls Chochmah “my sister.” He also refers to the Mikdash Melech (a commentary on the Zohar) on “From afar G-d appeared to me.”


אבל מבחי׳ בינה נמשך בבחי׳ קירוב וזהו כאיש אשר אמו תנחמנו96 כו׳ ולכן אם הבנים דייקא שמחה97 שהשמחה היא בחי׳ גילוי אשר זה נמשך מבחי׳ בינה דייקא.98
But from the level of Binah (understanding) it is drawn in a state of closeness; and this is “As a man whom his mother comforts,” etc. Therefore specifically “the mother of the children” is “joyful,” for joy is the level of revelation, which is drawn specifically from the level of Binah.
Binah, by contrast, comes close, like a mother who comforts her child. That is why joy, which is revelation, belongs to Binah, “the mother of the children.”




Section 6 · ¶7–10
How Sukkos brings Chochmah close
7וזהו ענין יין המשמח99 כו׳. אך בחג הסוכות יש כח לנש״י [לנשמות ישראל] להמשיך בחי׳ חכמה שיהיה החכמה מאיר ג״כ בבחי׳ קירוב וגילוי כמו הבינה ממש.
And this is the meaning of “wine that gladdens,” etc. But on the festival of Sukkos the souls of Israel have the power to draw down the level of Chochmah (wisdom), so that Chochmah too will shine in a state of closeness and revelation, exactly like Binah (understanding).
That is why wine, Binah, is the one that “gladdens.” On Sukkos, however, the Jewish people are empowered to bring Chochmah itself close and revealed, just like Binah, so that Chochmah too gives joy.


וע״ז נאמר בן חכם ישמח אב100 בן חכפ דוקא וע׳ מזה בד״ה ביום השמע״צ [השמיני עצרת] וזהו ענין השמחה דבית השואבה שבחי׳ מים חיים חכמה עילאה נמשך בבחי׳ גילוי וקירוב ע״ד אם הבנים שמחה שהשמחה היא הגילוי
And about this it is said, “A wise son gladdens a father”: specifically “a wise son.” And see on this in the maamar beginning “On the eighth day, Atzeres.” And this is the matter of the joy of the Beis HaShoevah: that the level of “living water,” supernal Chochmah (Chochmah Ila’ah), is drawn in a state of revelation and closeness, in the manner of “the mother of the children is joyful,” for joy is revelation.
Proverbs says “a wise son gladdens a father,” and the stress is on “wise”: Chochmah itself becomes a source of joy. The Simchas Beis HaShoevah is this: the “living water,” supernal Chochmah, is revealed and brought close, and so it brings joy the way Binah does.


והיינו שאז נמשכים ומתגלים מוחין דאבא כ״כ [כל כך] כמו הגילוי דמוחין דאימא כו׳ והכח הזה הוא ע״י התשובה ביוהכ״פ [ביום הכפורים] לפני הוי׳ תטהרו וכו׳ ע״ש
That is, that then the intellect of Abba (mochin d’Abba) is drawn down and revealed as much as the revelation of the intellect of Imma (mochin d’Imma), etc. And this power comes through the teshuvah of Yom Kippur, “before Havayah you shall be purified,” etc.; see there.
On Sukkos mochin d’Abba (the intellect of Chochmah) become as revealed as mochin d’Imma (the intellect of Binah) usually are. The power for this comes from the teshuvah (return to G-d) of Yom Kippur, of which the Torah says “before Havayah you shall be purified.”


והיינו שע״י התשובה מעורר בחי׳ הכתר שלמעלה מהחכמה ואז ע״י התגלות הכתר בחכמה נמשך שיהיה החכמה בבחי׳ גילוי.101
That is, through teshuvah one arouses the level of Keser (the Crown), which is above Chochmah; and then, through the revelation of Keser in Chochmah, it is drawn down that Chochmah be in a state of revelation.
The mechanism: teshuvah reaches Keser, G-d’s will, which is above Chochmah. When Keser shines into Chochmah, Chochmah itself comes out into revelation.




8ועמ״ש ע״פ אריתי מורי102 והוא עד״מ החכם כשנופל לו שכליים חדשים הרבה מאד מוכרח לגלות מעט מחכמתו
And see what is written on [the verse] “I have gathered my myrrh.” And this is, by way of analogy, [like] a wise man: when very many new ideas occur to him, he is compelled to reveal a little of his wisdom,
He refers to his maamar on “I have gathered my myrrh” and gives an analogy: a thinker flooded with many new ideas at once must let some of them out.


כי לא יכול לסבול מרבוי האור וכענין מ״ש במ״א ע״פ אז יבקע כשחר אורך103 כו׳ ועמ״ש במ״א ע״פ ארוממך ה׳
because he cannot bear the abundance of light. And it is like the matter of what is written elsewhere on [the verse] “Then your light shall break forth like the dawn,” etc. And see what is written elsewhere on [the verse] “I will exalt You, G-d,
The sheer abundance of light is too much to hold in, so it breaks out into revelation. He refers to discussions on “Then your light shall break forth like the dawn” and on the Psalm “I will exalt You, G-d.”


כי דליתני104 כו׳ שם נת׳ [נתבאר] ענין זה וע׳ מ״ש בפ׳ שמות סד״ה מי שם פה לאדם105 וזהו ענין וחסידיך ירננו106 שבזהר ר״פ ויצא (דקמ״ח ע״ב).107
for You have drawn me up,” etc.; this matter is explained there. And see what is written in Parshas Shemos, at the end of the maamar beginning “Who gave man a mouth?” And this is the matter of “And Your pious ones shall sing for joy” in the Zohar, at the beginning of Parshas Vayeitzei (148b).
Further references: to Parshas Shemos (“Who gave man a mouth?”) and to the Zohar at the start of Vayeitzei on “Your pious ones shall sing for joy.” All describe the same thing: light so great that it must come out into song and revelation.


גם כמו שענין התשובה הוא בחינת לרחוק שנעשה קרוב108 כך עי״ז נמשך מלמעלה מה שהוא בחי׳ אחכמה והיא רחוקה ממני109 יהיה מאיר בבחי׳ קירוב ממש. ועמ״ש בביאור ע״פ ואתחנן110 כו׳.
Also, just as teshuvah is the level of “to the far one who has become near,” so through this there is drawn from above that what is the level of “I said, ‘I will become wise,’ but it is far from me” will shine in a state of true closeness. And see what is written in the explanation on [the verse] “And I pleaded,” etc.
A second way teshuvah does this: teshuvah itself turns “the far one” into “the near one,” so it draws from above the same effect, making Chochmah, normally “far from me,” shine truly close. He refers to his explanation of “And I pleaded” (Va’eschanan).




9ועוי״ל [ועוד יש לומר] דמבואר בד״ה והגדת לבנך111 שביו״ט [שביום טוב] נ ז׳ שמחה לפי שהוא מוחין דאימא בחי׳ השגה
And one may further say: it is explained in the maamar beginning “And you shall tell your son” that on Yom Tov joy is mentioned, because it is the intellect of Imma (mochin d’Imma), the level of comprehension;
A third explanation, drawing on his maamar “And you shall tell your son”: the Torah speaks of joy on the festivals because a festival reflects mochin d’Imma, understanding that can be grasped.


אבל בשבת מוחין דאבא שהוא מה שלמעלה מההשגה לא שייך שמחה כ״א ביטול ועד״ז בחי׳ מים צלילין דח״ע [דחכמה עילאה] לא שייך שמחה.
but on Shabbos, [which is] the intellect of Abba (mochin d’Abba), which is what is above comprehension, joy does not apply, only self-nullification (bittul). And in the same way, [with] the level of the “clear water” of supernal Chochmah (Chochmah Ila’ah), joy does not apply.
Shabbos reflects mochin d’Abba, which is beyond grasp, so its mode is self-nullification (bittul) rather than joy. The same is true of the “clear water” of supernal Chochmah: on its own it produces bittul, not joy.


אך על ידי שבת שבתון דיוהכ״פ [דיום הכפורים]112 שהוא בחי׳ שלמעלה מהשבת ומחכמה עילאה לכן נמשך בסוכות שיהיה חכמה מאיר בקירוב בבחי׳ השגה ולכן היה שמחה בניסוך המים.
But through the “Shabbos of complete rest” of Yom Kippur, which is a level above Shabbos and above supernal Chochmah, therefore it is drawn down on Sukkos that Chochmah shine in closeness, in the level of comprehension; and therefore there was joy at the water libation.
Yom Kippur is called “a Shabbos of complete rest,” a level higher than Shabbos and higher than Chochmah. Drawing from there, Sukkos makes Chochmah shine close and graspable, and so the water libation could be joyful.




10והוא שמחה שבבחינת ביטול ע״ד מ״ש סד״ה בשלח פרעה גבי ולא נחם113 כו׳ בענין ארץ כנען
And it is a joy that is in the level of self-nullification (bittul), in the manner of what is written at the end of the maamar beginning “And it came to pass, when Pharaoh sent,” regarding “And [G-d] did not lead them,” etc., on the matter of the land of Canaan.
The joy of the water drawing is a joy of bittul, not a self-satisfied joy. He refers to the end of the maamar on “When Pharaoh sent the people,” on G-d not leading them by way of the land of the Philistines, and the matter of the land of Canaan.


ולכן זהו מעייני הישועה שלא יהיה יניקת החיצונים כי החכמה דוחה אותם וכן השמחה שבבחינת ביטול כו׳:
And therefore this is “the wellsprings of salvation”: that there be no nurture of the external forces, for Chochmah (wisdom) repels them, and so [does] the joy that is in the level of bittul, etc.
This closes the circle with the verse’s last words, “the wellsprings of salvation”: salvation means that the external forces draw no nourishment (as in section 3). Chochmah, whose nature is bittul, repels them, and so does a joy rooted in bittul.



In one’s avodah
In a person’s own service of G-d, Chochmah and Binah must always work together: the insight (“water”) has to be drawn “with joy,” through understanding, or it cannot last. The teshuvah of Yom Kippur gives the power to make even what is beyond understanding shine close on Sukkos, and the right joy is one of self-nullification (bittul), which keeps away the forces of concealment.
Questions for discussion
	Why does the maamar say that anything that can be put into letters belongs to Binah? What does this imply about the difference between the Written and the Oral Torah?
	Wine is linked with the Levites’ song and water with the Kohanim’s silence. Why is the silent level the higher one?
	If Chochmah by nature brings bittul and not joy, how can the water drawing be the greatest joy of the year?
	What role does the teshuvah of Yom Kippur play in the joy of Sukkos, according to the maamar?
	How does a “joy of bittul” differ from ordinary joy, and why does it keep the external forces away?

For children · ages 9–13
For the children at the table
Wine, water and the joy of Sukkos

The big idea
Water stands for wisdom that is higher than words, and on Sukkos, through the teshuvah of Yom Kippur, even this faraway wisdom comes close and brings the greatest joy.


All year, wine was poured on the altar, and the Written Torah says so clearly. On Sukkos they also poured water, but the Written Torah never writes this; it is a law given to Moshe at Sinai. Why? The maamar explains that wine is Binah, understanding. When we finally understand something, what was hidden comes out into the open, and that is what joy is. The Levites sang over the wine. Water is Chochmah, wisdom: the first spark of an idea, before it has words. Water flows downward quietly, like the Kohanim, whose service was done in silence. The Written Torah is made of letters, and letters belong to understanding, so the wine could be written in it. The water, which is above letters, stayed in the Oral Torah. The verse says “draw water with joy”: wisdom must be joined with understanding. Usually Chochmah feels far away and makes a person humble rather than happy. But the teshuvah of Yom Kippur, returning to G-d, reaches higher than wisdom itself, so on Sukkos this wisdom comes close. That is why drawing the water brought the greatest joy of all.

The mashal
When a person is glad about something, his joy can stay hidden inside him, so that others do not see it. But when he is glad about something very greatly, he cannot hold it in: he sings, dances with his feet and claps his hands. So all year our joy in G-d stays inside us, but on Sukkos the light of joy is so great that it breaks out for every eye to see.

Questions for the Shabbos table
	Why does truly understanding something bring a person joy?
	The verse says “And you shall draw water with joy.” What does it mean to draw the water of wisdom with the joy of understanding?
	What is one thing you are learning this week that you can work to understand well, so that it becomes a joy for you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ושאבתם מים
The note records that a transcript of this maamar by the Mitteler Rebbe is printed there, and that the maamar was said on the night after Shabbos Chol HaMoed Sukkos 5565 (1804).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור רסח, א. נאמר בליל מוצאי שבת חוה״מ סוכות תקס״ה — ראה רשימת המאמרים שבסו״ס תקס״ד הערה 100. עוד הנחה במאמרי אדה״ז נביאים ע׳ עט ואילך. קיצורים והגהות נדפסו באוה״ת דברים כרך ה ע׳ ב׳קמז. ד״ה ושאבתם — תרל״ד [נדפס בסה״מ תרל״ג ח״ב ע׳ תקלט] מיוסד על מאמר זה. ראה הענינים בסה״מ אתהלך ע׳ מז ד״ה להבין ענין ניסוך המים. ובסה״מ תרל״ה ח״ב ע׳ תמא. לכללות המאמר ראה גם סה״מ תרנ״ד ע׳ כא. ועוד.
2Kehot’s note points to Sukkah 50b:1 for these words.
Sukkah 50b:1סוכה נ׳ ב:א׳
גְּמָ׳ אִיתְּמַר: רַב יְהוּדָה וְרַב עֵינָא, חַד תָּנֵי: שׁוֹאֵבָה, וְחַד תָּנֵי: חֲשׁוּבָה. אָמַר מָר זוּטְרָא: מַאן דְּתָנֵי שׁוֹאֵבָה לָא מִשְׁתַּבַּשׁ, וּמַאן דְּתָנֵי חֲשׁוּבָה לָא מִשְׁתַּבַּשׁ. מַאן דְּתָנֵי שׁוֹאֵבָה לָא מִשְׁתַּבַּשׁ, דִּכְתִיב: ״וּשְׁאַבְתֶּם מַיִם בְּשָׂשׂוֹן״. וּמַאן דְּתָנֵי חֲשׁוּבָה לָא מִשְׁתַּבַּשׁ, דְּאָמַר רַב נַחְמָן: מִצְוָה חֲשׁוּבָה הִיא, וּבָאָה מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית.
Gemara: It was stated: Rav Judah and R. Ina: One of them taught Shoevah and the other taught Hashuvah Mar Zutra said: He who teaches, Shoevah is not in error, and he who teaches Hashuvah is not in error. He who teaches Shoevah is not in error, since it is written, “And you shall draw water in joy” (Isaiah 12:3) and he who teaches Hashuvah is not in error, since R. Nahman stated: It is an important mitzvah, dating from the very creation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
3Kehot’s note points to Sukkah 48b:4 for these words.
Sukkah 48b:4סוכה מ״ח ב:ד׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב עֵינָא, דְּאָמַר קְרָא: ״וּשְׁאַבְתֶּם מַיִם בְּשָׂשׂוֹן וְגוֹ׳״.
GEMARA. From where do we know this? R. Ena said, As the verse says, “You shall draw water with rejoicing” (Isaiah 12:3).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
4Isaiah’s prophecy of joy in the days of redemption; the Sages connected it to the Sukkos water drawing, and the maamar interprets each of its words.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5The Talmud lists the water libation among the laws given orally to Moses at Sinai.
Sukkah 34a:2סוכה ל״ד א:ב׳
וְרַבָּנַן, לַמִּקְדָּשׁ מְנָא לְהוּ? הִלְכְתָא גְּמִירִי לְהוּ. דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי.
And the rabbis from where to they derive [the law of the willow] for the Temple? They learned a received tradition; for R. Asi said in the name of R. Yohanan, the laws of ten plants, the aravah and the water libation—are all a halakhah from Moses from Sinai.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
6A second Talmudic statement that the water libation is a law given to Moses at Sinai.
Zevachim 110b:6זבחים ק״י ב:ו׳
אִישְׁתְּמִיטְתֵּיהּ הָא דְּאָמַר רַבִּי אַסִּי; דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה וְנִיסּוּךְ הַמַּיִם – הֲלָכָה לְמֹשֶׁה מִסִּינַי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7והוא הלכה למשה מסיני
Cited by the Kehot note: the water libation is listed with the willow among the laws given to Moses at Sinai.
Sukkah 44a:5סוכה מ״ד א:ה׳
לְמַאן? אִילֵימָא אַבָּא שָׁאוּל, הָאָמַר ״עַרְבֵי נַחַל״ כְּתִיב — שְׁתַּיִם, אַחַת לַלּוּלָב וְאַחַת לַמִּקְדָּשׁ. אִי לְרַבָּנַן, הִלְכְתָא גְּמִירִי לַהּ, דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי.
According to whom? If you will say, According to Abba Shaul,did he not say: It is written, “willows of the brook” implying two, one referring to the [aravah in the] lulav and the other to [the aravah for use in] the Temple? If you will say it is according to the rabbis, did they not have it as an accepted tradition, since R. Assi said in the name of R. Yohanan who said it in the name of R. Nehunya of the Valley of Beth Hovartan: The laws of the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
8סוכה ל״ד א׳ זבחים ק״י ע״ב
The Talmud’s discussion of where the water libation is hinted at in the Torah’s verses, cited by the Kehot note; this is the “support on a verse” the Alter Rebbe mentions.
Taanit 3a:7–8תענית ג׳ א:ז׳-ח׳
דְּאָמַר רַבִּי אַמֵּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי. רַבִּי יְהוּדָה אוֹמֵר מִשּׁוּם רַבִּי יְהוֹשֻׁעַ: הָעוֹבֵר לִפְנֵי הַתֵּיבָה בְּיוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג — הָאַחֲרוֹן מַזְכִּיר, הָרִאשׁוֹן אֵינוֹ מַזְכִּיר. בְּיוֹם טוֹב הָרִאשׁוֹן שֶׁל פֶּסַח — הָרִאשׁוֹן מַזְכִּיר, הָאַחֲרוֹן אֵינוֹ מַזְכִּיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Moed Katan 3b:11–12מועד קטן ג׳ ב:י״א-י״ב
דִּידְהוּ הִיא? הֲלָכָה לְמֹשֶׁה מִסִּינַי הִיא! דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם, הֲלָכָה לְמֹשֶׁה מִסִּינַי! אָמַר רַבִּי יִצְחָק: כִּי גְּמִירִי הִלְכְתָא, שְׁלֹשִׁים יוֹם לִפְנֵי רֹאשׁ הַשָּׁנָה, וַאֲתוֹ הָנֵי תַּקּוּן מִפֶּסַח וּמֵעֲצֶרֶת, וְאַתְנוֹ בְּדִידְהוּ: כָּל הָרוֹצֶה לְבַטֵּל יָבוֹא וִיבַטֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוכ״ה בסוכה מד, א. תענית ג, א (בסוגיא דניסוך המים). מו״ק ג, ב — לקו״ש חכ״ט ע׳ 226 בשולי העמוד.
9In Jotham’s parable the vine refuses to leave its wine, which gladdens G-d and men. The Alter Rebbe reads this as Binah revealing G-dliness to people.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10אם הבנים שמחה
“A joyful mother of children”; Kabbalah reads “the mother” as Binah, and so links Binah with joy.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
11ועבד הלוי הוא
“And the Levite, he shall perform the service”; the word “hu” (he) is read as the hidden level the Levites draw into revelation.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
12הוא דא עתיקא
An explanation of the Zohar’s teaching that “He” (hu) refers to Atika.
Kehot’s noteזח״ג (קעח, ב). [כ]. ראה ביאוה״ז להצ״צ ע׳ תקכ ואילך.
13הוא דא עתיקא
The Zohar’s teaching that “He” (hu) refers to Atika, the concealed level; the Kehot note gives this location.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14השיר שהיו אומרים על היין שהוא בחי׳ בינה
An encyclopedic collection of Chassidic teachings; the entry on wine gathers sources on wine as Binah and the Levites’ song.
Zohar III, 127aזח״ג קכז, א
Kehot’s noteראה זח״ג קכז, א. וראה ספר הליקוטים — דא״ח להצ״צ ערך יין סעי׳ א.
15השיר שהיו אומרים על היין שהוא בחי׳ בינה
The Kehot note refers here for the Levites’ song over the wine and its connection to Binah.
Zohar, Nasso 13:137–15:145ספר הזהר, נשא י״ג:קל״ז-ט״ו:קמ״ה
We have been taught: Whoever has attained the degree of grace is designated “angel” of the L-rd of hosts, as we read: “For the priest’s lips should keep knowledge, and they should seek the law at his mouth; for he is the angel of the L-rd of hosts” (Malachi 2, 7). Wherewith did the priest merit to be called “angel of the L-rd of hosts”?’ Said R. Judah: ‘As the angel of the L-rd of hosts is a priest on high, so is the priest below an angel of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16נכנס יין כו׳
“Wine enters, a secret comes out”: the Talmud’s wordplay (the numerical value of yayin equals that of sod, secret), used here for wine revealing what is hidden.
Sanhedrin 38aסנהדרין ל״ח א
Kehot’s noteסנהדרין לח, א.
17בד״ה אז ישיר
The maamar the Alter Rebbe points to for more on “And the Levite, he shall perform the service.”
Kehot’s noteתו״א סב, ג.
18בד״ה לך לך
The maamar that explains “hu” (He) in “He made us.”
Kehot’s noteתו״א יא, ב.
19בד״ה ה׳ לי בעוזרי
That maamar opens by explaining that G-d both fills all worlds and encompasses them, the same pair named here; it discusses how the light is too much for the vessels to contain.
Kehot’s noteלקמן פח, ב.
20בד״ה ענין המרגלים
Explains “flowing with milk and honey” as light so abundant that the vessels cannot conceal it, the image used here for Sukkos joy.
Kehot’s noteלעיל שלח לו, ד.
21The Mishnah describing the water libation: the golden flask filled at the Shiloach and the two silver bowls, the western one for water.
Mishnah Sukkah 4:9משנה סוכה ד׳:ט׳
נִסּוּךְ הַמַּיִם כֵּיצַד. צְלוֹחִית שֶׁל זָהָב מַחֲזֶקֶת שְׁלשֶׁת לֻגִּים הָיָה מְמַלֵּא מִן הַשִּׁלּוֹחַ. הִגִּיעוּ לְשַׁעַר הַמַּיִם, תָּקְעוּ וְהֵרִיעוּ וְתָקָעוּ. עָלָה בַכֶּבֶשׁ וּפָנָה לִשְׂמֹאלוֹ, שְׁנֵי סְפָלִים שֶׁל כֶּסֶף הָיוּ שָׁם. רַבִּי יְהוּדָה אוֹמֵר, שֶׁל סִיד הָיוּ, אֶלָּא שֶׁהָיוּ מֻשְׁחָרִין פְּנֵיהֶם מִפְּנֵי הַיָּיִן. וּמְנֻקָּבִין כְּמִין שְׁנֵי חֳטָמִין דַּקִּין, אֶחָד מְעֻבֶּה וְאֶחָד דַּק, כְּדֵי שֶׁיְּהוּ שְׁנֵיהֶם כָּלִין בְּבַת אַחַת. מַעֲרָבִי שֶׁל מַיִם, מִזְרָחִי שֶׁל יָיִן. עֵרָה שֶׁל מַיִם לְתוֹךְ שֶׁל יַיִן, וְשֶׁל יַיִן לְתוֹךְ שֶׁל מַיִם, יָצָא. רַבִּי יְהוּדָה אוֹמֵר, בְּלֹג …
How are the water libations done? A golden flask, that could hold three logim [a measure], was filled from the Shiloach [spring]. When they would arrive [with it] at the Gate of Water, they would blow a tekiyah, and a teruah, and a tekiyah. He [the priest] would then ascended the ramp [of the altar], and turned to his left; two silver basins were there. Rabbi Yehudah says: they were [made] of plaster, but their surfaces would darken from the wine. And they had perforations [at their bases] like two …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
22מערבי של מים כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה פרק ד משנה ט.
23וניסוך המים הוא בחי׳ חכמה
A long series of maamarim that develops the water libation as Chochmah.
Kehot’s noteראה המשך וככה תרל״ז פרק צז ואילך. ד״ה ושאבתם תרס״ט.
24כה״ג נוטל חלק בראש
The High Priest offers first and takes his portion first; the Alter Rebbe reads this as the flow of blessing reaching him first.
Yoma 14a:3יומא י״ד א:ג׳
מַתְנִי׳ כׇּל שִׁבְעַת הַיָּמִים הוּא זוֹרֵק אֶת הַדָּם, וּמַקְטִיר אֶת הַקְּטוֹרֶת, וּמֵיטִיב אֶת הַנֵּרוֹת, וּמַקְרִיב אֶת הָרֹאשׁ וְאֶת הָרֶגֶל. וּשְׁאָר כׇּל הַיָּמִים אִם רָצָה לְהַקְרִיב — מַקְרִיב, שֶׁכֹּהֵן גָּדוֹל מַקְרִיב חֵלֶק בָּרֹאשׁ, וְנוֹטֵל חֵלֶק בָּרֹאשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא יד, א. ע׳ נדרים (סב, סע״א). ובזח״א (קמז, סע״א) אי׳ כה״ג. [כ].
25נוטל חלק בראש
Cited in the Kehot note: the Kohanim are given precedence, including taking the first portion.
Nedarim 62a:12נדרים ס״ב א:י״ב
אָמַר רָבָא: שְׁרֵי לֵקהּ לְצוּרְבָּא מֵרַבָּנַן לְמֵימַר ״צוּרְבָּא מֵרַבָּנַן אֲנָא, שְׁרוֹ לִי תִּיגְרַאי בְּרֵישָׁא״, דִּכְתִיב: ״וּבְנֵי דָוִד כֹּהֲנִים הָיוּ״ — מָה כֹּהֵן נוֹטֵל בָּרֹאשׁ, אַף תַּלְמִיד חָכָם נוֹטֵל בָּרֹאשׁ. וְכֹהֵן מְנָא לַן? דִּכְתִיב: ״וְקִדַּשְׁתּוֹ כִּי אֶת לֶחֶם (ה׳) אֱלֹקֶיךָ הוּא מַקְרִיב״, וְתָנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״וְקִדַּשְׁתּוֹ״ — לְכׇל דָּבָר שֶׁבִּקְדוּשָּׁה,
William Davidson, Vocalized Aramaic (CC-BY-NC)
26כל בעלי השיר יוצאים בשיר
The Mishnah: animals that wear a chain (shir) may go out with it on Shabbos. The Alter Rebbe plays on shir as song, the Levites’ service.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
27וילוו עליך וישרתוך
The Levites are to be joined to Aaron and serve him, showing that the Kohanim rank above the Levites.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ב.
28מים חיים דקידוש מי חטאת
Living water is placed with the ashes of the red heifer to make the waters of purification.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29והאופנים ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
30The Zohar in Shemini: wine comes from the side of the Levites, and the Kohen’s side is clear, shining water.
Zohar, Shmini 5:59–6:70ספר הזהר, שמיני ה׳:נ״ט-ו׳:ע׳
The truth is that wine rejoices at first and saddens afterwards, and the priest must be glad throughout. Also wine is of the side of the Levites, but the side of the priests is pure and clear water.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
31וע״פ ושמתי כדכד
“And I will make your windows of kadkod”; a maamar on this verse also treats the difference between these levels.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
32כל התורה שמותיו של הקב״ה
An earlier passage in Likkutei Torah that also discusses the Torah as the Names of G-d, with further sources.
Zohar II, 124aזח״ב קכד, א
Zohar III, 19aזח״ג יט, א
Kehot’s noteראה זח״ב קכד, א. זח״ג יט, א. פט, ב. קנט, א. רסה, ב. ע״ל בפינחס (עו, ב). וש״נ. [כ].
33כל אותיותיה מנויות
The early Sages were called soferim because they counted all the letters of the Torah.
Kiddushin 30a:11קידושין ל׳ א:י״א
לְפִיכָךְ נִקְרְאוּ רִאשׁוֹנִים ״סוֹפְרִים״, שֶׁהָיוּ סוֹפְרִים כׇּל הָאוֹתִיּוֹת שֶׁבַּתּוֹרָה, שֶׁהָיוּ אוֹמְרִים: וָא״ו דְּ״גָחוֹן״– חֶצְיָין שֶׁל אוֹתִיּוֹת שֶׁל סֵפֶר תּוֹרָה. ״דָּרֹשׁ דָּרַשׁ״ – חֶצְיָין שֶׁל תֵּיבוֹת. ״וְהִתְגַּלָּח״ – שֶׁל פְּסוּקִים. ״יְכַרְסְמֶנָּה חֲזִיר מִיָּעַר״ – עַיִ״ן דְּיַעַר חֶצְיָין שֶׁל תְּהִלִּים. ״וְהוּא רַחוּם יְכַפֵּר עָוֹן״ – חֶצְיוֹ דִּפְסוּקִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין ל, א.
34וכל אות צ״ל בדמותו ותבניתו והנגיעה פוסלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע יו״ד סרע״ד, סד״ה.
35The engraving of the High Priest’s gold plate; a maamar on this verse explains why letters belong to Binah.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כמ״ש בזהר (ויקהל דף רי״ש)
The same Zohar passage on Binah as a Torah scroll is cited there too.
Kehot’s noteנזכר גם לעיל פ׳ חקת נט, ד.
37דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Zohar III, 81aזח״ג פא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א. זח״ג פא, א.
38דאורייתא מחכמה נפקת
“The Torah comes forth from Chochmah”: the Zohar’s teaching, given in the Kehot note, which the Alter Rebbe reconciles with the Written Torah being Binah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
39חמשים שערי בינה
“Fifty gates of understanding were created in the world”: the source for the fifty gates of Binah.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כא, ב.
40ותושבע״פ היא בחי׳ מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
41בחכמה יסד ארץ
“Havayah founded the earth with wisdom, established the heavens with understanding”: read as the Oral Torah (earth) rooted in Chochmah and the Written Torah (heaven) in Binah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
42שהיא מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות א, סקכ״ו.
43השמים כסאי והארץ הדום רגלי
The verse on which another maamar explains the relation of heaven and earth to the two Torahs.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בע״ח שכ״ו ספ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו ש׳ ס׳ אבי״ע ספ״ב, ובזה יובן כאן דה״ק. [כ].
45שבחי׳ בינה נק׳ מי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות מ, סס״ח.
46יוצר אור ובורא חושך
“He forms light and creates darkness”: Yetzirah is linked to light (revelation) and Beriah to darkness (concealment).
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
47וכחשכה כאורה
“Darkness is as light” to G-d: before Atzilus, concealment and revelation are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
48כי טובים דודיך מיין
“Your love is better than wine”: the verse on which the Midrash builds its teaching about the words of the Scribes.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49רוח קדים
The east wind that divided the sea; ruach kadim is read as coming from the “Primordial One” above the order of worlds.
Exodus 14:21שמות י״ד:כ״א
Kehot’s noteשמות יד, כא.
50הפך ים ליבשה
“He turned the sea into dry land”: from above the order of worlds, hidden (sea) and revealed (land) are interchangeable.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
51ערבים עלי ד״ס
The Talmud’s version of the same teaching, which the Kehot note also cites.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשהש״ר א ע״פ כי טובים דודיך (ב). וראה ע״ז לה, א. ע״ל מטות (פה, רע״א). וש״נ. [כ].
52ערבים עלי דברי סופרים יותר מיינה של תורה
The Midrash: the words of the Scribes are dearer than the wine of the Torah. The Alter Rebbe reads “Scribes” as Chochmah and “wine of the Torah” as Binah.
Shir HaShirim Rabbah 1:8–9שיר השירים רבה א׳:ח׳-ט׳
… לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
53Sefer Yetzirah’s opening: the world was created through sefer, sofer and sippur, which the Alter Rebbe maps onto Chochmah, Binah and speech.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
54מבואר בס״י . . בסופר וספר וסיפור
The other transcript of this maamar (listed in the note on the opening words), cited here for the sofer, sefer and sippur passage.
Zohar II, 137bזח״ב קלז, ב
Kehot’s noteס״י פ״א מ״א. וראה זח״ב קלז, ב ועוד. מאמרי אדה״ז נביאים ע׳ עט.
55לספר שהיא בינה בחי׳ מחשבה וסיפור הוא בחי׳ דיבור
The Tzemach Tzedek refers there to this passage on sefer as thought (Binah) and sippur as speech.
Kehot’s noteבאוה״ת פ׳ וזאת הברכה ע׳ א׳תתקו מציין לכאן.
56The Zohar in Tetzaveh on the fifty days from the Exodus to Sinai.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
Paragraph 3
57התהוות העולמות הוא מבחי׳ דבר ה׳
“By the word of G-d the heavens were made”: creation comes through divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים לג, ו.
58מבחי׳ חכמה אי׳ סופר
“Where is the sofer (scribe)?”: the Alter Rebbe uses the verse for Chochmah as the level called sofer.
Isaiah 33:18ישעיהו ל״ג:י״ח
Kehot’s noteישעי׳ לג, יח. וראה לקוטי הש״ס להאריז״ל לר״ה טז, ב.
59בראשית ברא . . שמחכמה
“In the beginning He created”: reishis is read as Chochmah, the first stage from which creation is drawn.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״י בראשית א, א.
60לספר שהיא בינה בחי׳ מחשבה וסיפור הוא בחי׳ דיבור
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת פ׳ וזאת הברכה ע׳ א׳תתקו מציין לכאן.
Paragraph 4
61ערבים עלי דברי סופרים
The Midrash that the words of the Scribes are dearer than the wine of the Torah, now explained as Chochmah above Binah.
Shir HaShirim Rabbah 1:8שיר השירים רבה א׳:ח׳
צְאִי לָךְ בְּעִקְבֵי הַצֹּאן, רַבִּי אֱלִיעֶזֶר וְרַבִּי עֲקִיבָא וְרַבָּנָן. רַבִּי אֱלִיעֶזֶר אוֹמֵר מֵחֲרָרָה שֶׁנָּטְלוּ יִשְׂרָאֵל בְּיָדָם מִמִצְרַיִם אָכְלוּ מִמֶּנָּה שְׁלשִׁים וְאֶחָד יָמִים, דְּאָמַר רַבִּי שִׁילָא שִׁשִּׁים וּשְׁתַּיִם סְעוּדוֹת אַתְּ יוֹדֵעַ שֶׁהָיוּ לְיִשְׂרָאֵל מֵחֲרָרָה זוֹ, מָה אֲנִי עוֹשֶׂה לָהֶם בַּסּוֹף בְּעָקֵב, הֲדָא הוּא דִכְתִיב (תהלים עב, טז): יְהִי פִסַּת בַּר בָּאָרֶץ. רַבִּי עֲקִיבָא אוֹמֵר מִמַּה שֶּׁהִקַפְתִּי אוֹתָם בְּעַנְנֵי כָבוֹד, הָאֵיךְ מָה דְאַתְּ אָמַר (שמות יג, כא): וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם לֹא יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם, אַתְּ יוֹדֵעַ מָה אֲנִי …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
62ועמ״ש בד״ה איה סופר
The maamar that explains sofer as Chochmah, above sefer.
Kehot’s noteתו״א נג, ג.
63וע״פ שחורה אני
That passage explains “the words of the Scribes are dearer than the wine of the Torah” through sefer, sofer and sippur, and itself refers to a maamar on “And you shall draw water with joy.” There the sofer is set above the sefer as the Oral Torah above the Written Torah.
Song of Songs 7:1שיר השירים ז׳:א׳
שׁוּבִי שׁוּבִי הַשּׁוּלַמִּית שׁוּבִי שׁוּבִי וְנֶחֱזֶה־בָּךְ מַה־תֶּחֱזוּ בַּשּׁוּלַמִּית כִּמְחֹלַת הַמַּחֲנָיִם:
Return, return, O Shulammite; Return, return, that we may look upon thee. What will ye see in the Shulammite? As it were a dance of two companies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ז, א. ושם מציין לכאן. וראה שם מו, ג.
64חו״ב הם תרין רעין
One of the Zohar passages the Kehot note gives for Chochmah and Binah as “two companions that never part.”
Zohar II, 56aזח״ב נו, א
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ב נו, א. זח״ג ד, א. ע״ל ר״פ ראה. וש״נ. [כ].
65חו״ב הם תרין ריעין
A further Zohar source for the same phrase, given in the Kehot note.
Zohar, Beshalach 18:262–19:274ספר הזהר, בשלח י״ח:רס״ב-י״ט:ער״ד
66ושאבתם מים בששון
Read here as “water” (Chochmah) drawn “with joy” (Binah), joining the two.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ובזה יתחברו בחי׳ חו״ב
A later series of maamarim that develops how the water drawing joins Chochmah and Binah.
Kehot’s noteראה בהמשך וככה — תרל״ז ע׳ קנז ואילך.
68The opening of Parshas Re’eh; the maamar on it discusses the need for Chochmah and Binah together in divine service.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69נקודה בהיכלי׳
Where the image of “a point in its palace” is explained.
Kehot’s note[עי׳ לעיל] (ר״פ ראה) נ׳ [כ].
70וידעת היום
“Know this day”: the verse of another maamar cited for the same theme.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71שלום שלום לרחוק ולקרוב
“Peace, peace to the far and to the near”, discussed in that maamar.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אנשי מעשה מרננים ומרקדים
The Mishnah’s description of the pious and the men of deeds dancing with torches at the Simchas Beis HaShoevah.
Sukkah 51a:16–17סוכה נ״א א:ט״ז-י״ז
… מִבְּלָאֵי מִכְנְסֵי כֹהֲנִים וּמֵהֶמְיָינֵיהֶן, מֵהֶן הָיוּ מַפְקִיעִין, וּבָהֶן הָיוּ מַדְלִיקִין. וְלֹא הָיָה חָצֵר בִּירוּשָׁלַיִם שֶׁאֵינָהּ מְאִירָה מְאוֹר בֵּית הַשּׁוֹאֵבָה. חֲסִידִים וְאַנְשֵׁי מַעֲשֶׂה הָיוּ מְרַקְּדִין בִּפְנֵיהֶם
Mishnah: They said: he who has not seen the Simchat Bet Hashoevah has never seen rejoicing in his life 1) At the conclusion of the first festival day of Sukkot they descended to the Women’s Court (Ezrat Nashim) and they would make there a great enactment. 2) And golden candlesticks were there, and four golden bowls on the top of each of them and four ladders to each, and four youths drawn from the young priests, and in their hands there were jars of oil containing one hundred and twenty …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נא, א.
73ובאתעדל״ת אתעדל״ע
Cited by the Kehot note for the principle that an arousal from below brings an arousal from above.
Zohar I, 239bזח״א רלט, ב
Kehot’s noteראה זח״א רלט, ב.
Paragraph 5
74כוס ישועות אשא
“I will raise the cup of salvations”: read as raising Malchus, the cup, into Atzilus.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75אם אני כאן הכל כאן
Hillel’s words at the Simchas Beis HaShoevah, which the Zohar reads as the Shechinah’s “I.”
Sukkah 53a:3סוכה נ״ג א:ג׳
תַּנְיָא: אָמְרוּ עָלָיו עַל הִלֵּל הַזָּקֵן, כְּשֶׁהָיָה שָׂמֵחַ בְּשִׂמְחַת בֵּית הַשּׁוֹאֵבָה, אָמַר כֵּן: אִם אֲנִי כָּאן — הַכֹּל כָּאן, וְאִם אֵינִי כָּאן — מִי כָּאן. הוּא הָיָה אוֹמֵר כֵּן: מָקוֹם שֶׁאֲנִי אוֹהֵב — שָׁם רַגְלַי מוֹלִיכוֹת אוֹתִי. אִם תָּבֹא אֶל בֵּיתִי — אֲנִי אָבֹא אֶל בֵּיתֶךָ, אִם אַתָּה לֹא תָּבֹא אֶל בֵּיתִי — אֲנִי לֹא אָבֹא אֶל בֵּיתֶךָ, שֶׁנֶּאֱמַר: ״בְּכׇל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבֹא אֵלֶיךָ וּבֵרַכְתִּיךָ״.
It was taught: They said about Hillel the Elder that when he used to rejoice at the Simchat Bet Hashoevah, he used to say: If I am here, everyone is here; but if I am not here, who is here?’ He also used to say: “To the place that I love, there my feet take me. If you will come into my House, I will come into your house. If you will not come to my House, I will not come to your house, as it is said, “In every …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
76ותושע לו ימינו
“His right hand has saved for Him”, one of the verses the Kehot note gives for the Zohar’s quotation.
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ותושע לו ימינו
“Your right hand can save you”, the other verse the Kehot note gives.
Job 40:14איוב מ׳:י״ד
וְגַם־אֲנִי אוֹדֶךָּ כִּי־תוֹשִׁעַ לְךָ יְמִינֶךָ:
Then will I also confess unto thee That thine own right hand can save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חמש עלין תקיפין דסחרין לשושנה
The Zohar’s opening: five strong leaves surround the rose, and they are called salvations.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
The second mention of Elohim is separated from the third by five words, representing the five strong leaves that surround the lily, symbolic of the five ways of salvation which are the “five gates”. This is alluded to in the verse “I will lift up the cup of salvation” (Ps. 116, 13). This is the “cup of benediction”,which has to be raised by five fingers and no more, after the model of the lily, which rests on five strong leaves in the shape of five fingers. Thus the lily is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
79רגליה יורדות מות
“Her feet go down to death”: said of Malchus descending into the lower worlds.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לא יגורך רע
“Evil shall not dwell with You”: in Atzilus there is no hold for evil.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81(ס״פ בלק דרי״ב סע״ב) ממעיני הישועה אלין או״א
The Zohar at the end of Balak: the wellsprings of salvation are Abba and Imma, from deep flowing springs; it also mentions Netzach and Hod.
Zohar, Balak 46:497–47:507ספר הזהר, בלק מ״ו:תצ״ז-מ״ז:תק״ז
They then teach him enchantments and divinations and he remains with them fifty days. When the time comes for him to depart the small creature and the beasts go before him till he emerges from the mountains and from the thick darkness. When Balaam came to them, he informed them of what had happened and he sought means of assailing Israel so as to bring them back to Egypt, but G-d confounded all his wisdom. Now, too, when he saw that he could not harm Israel, without waiting to be …
The Zohar; London, Soncino Press, 1933 (Public Domain)
82ששים המה מלכות
The verse of the maamar referred to for the future revelation of the wellspring.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ומעין מבית ה׳ יצא והשקה
The prophecy that a spring will come from G-d’s House and water the Valley of Shittim.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ונהר יוצא מעדן
“A river goes forth from Eden... and from there it separates”: the river is Binah, whose flow leads to separateness.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85והחכמה מאין תמצא
“Wisdom, from where (me’ayin) is it found?” read as “from nothingness”: Chochmah is the level of ayin, of bittul.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ונוצר ונקה
Two of the Thirteen Attributes of Mercy, “He preserves kindness” and “He cleanses,” read here as the deep springs.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87והנצח זו ירושלים
The Talmud’s reading of “and the Netzach” as Jerusalem, which the Alter Rebbe says explains why Netzach and Hod are wellsprings.
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
88Kehot’s note points to Zohar, Terumah 79:781–80:791 for these words.
Zohar, Terumah 79:781–80:791ספר הזהר, תרומה ע״ט:תשפ״א-פ׳:תשצ״א
Paragraph 6
89ענין הקפות שבשמע״צ שלא נכתבו אפילו בתשבע״פ ואינו אלא מנהג
The Rema’s gloss records the custom of circling the bimah with the Torah scrolls on Simchas Torah; the Kehot note cites it for the hakafos being a custom.
Shulchan Arukh, Orach Chayim 669:1שולחן ערוך, אורח חיים תרס״ט:א׳
… עוד נהגו לסיים התורה אף על קטן העולה אע״ג דיש אומרים דדוקא תלמיד חכם צריך לסיים [מרדכי הגהות קטנות] בזמן הזה שהחזן קורא אין לחוש [ד״ע] במקום שאין להם רק שני ספרי תורות קורין בראשונה וזאת הברכה ובשניה בראשית וחוזרין ולוקחין הראשונה לעניינו של יום וכן עושין כל מקום דבעינן שלשה ספרי תורות ואין להם רק שתים (מצא כתוב):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
90תפלת ערבית רשות
The Talmud’s ruling that the evening prayer is optional.
Berakhot 27b:14–15ברכות כ״ז ב:י״ד-ט״ו
כְּמַאן דְּאָמַר, תְּפִלַּת עַרְבִית רְשׁוּת. דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: תְּפִלַּת עַרְבִית: רַבָּן גַּמְלִיאֵל אוֹמֵר חוֹבָה, רַבִּי יְהוֹשֻׁעַ אוֹמֵר רְשׁוּת. אָמַר אַבָּיֵי: הֲלָכָה כְּדִבְרֵי הָאוֹמֵר חוֹבָה. וְרָבָא אָמַר: הֲלָכָה כְּדִבְרֵי הָאוֹמֵר רְשׁוּת. תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּתַלְמִיד אֶחָד שֶׁבָּא לִפְנֵי רַבִּי יְהוֹשֻׁעַ. אָמַר לוֹ: תְּפִלַּת עַרְבִית רְשׁוּת אוֹ חוֹבָה? אָמַר לֵקהּ: רְשׁוּת.
It is in accord with him who declared that the evening-Tefillah is voluntary; for Rab Judah said in the name of Samuel: As for the evemng-Tefillah, Rabban Gamaliel declares it to be obligatory, but R. Joshua declares it to be voluntary. Abbai said : The Halakah is in agreement with him who declares it to be obligatory ; but Raba said : The Halakah is in agreement with him who declares it to be voluntary. Our Rabbis have taught : It happened that a disciple came before R. Joshua and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
91עיין בזהר ח״א דקל״ג ע״א
The Zohar in Chayei Sarah on why the evening prayer, instituted by Yaakov, is optional.
Zohar, Chayei Sara 23:232–243ספר הזהר, חיי שרה כ״ג:רל״ב-רמ״ג
92ביום השמיני עצרת
The verse of the Shemini Atzeres maamar referred to here.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93אמרתי אחכמה והיא רחוקה ממני
Solomon’s words: Chochmah remains “far” even from the wisest.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ותתצב אחותו מרחוק
Moses’ sister stood from afar; “sister” and “afar” together point to Chochmah.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95אמור לחכמה אחותי א ת
“Say to wisdom, ‘You are my sister’”: Chochmah is called “sister.”
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96כאיש אשר אמו תנחמנו
“As a man whom his mother comforts”: the mother, Binah, is close.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97אם הבנים דייקא שמחה
The mother of the children is joyful: joy comes from Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98Kehot’s note points to Zohar, Chayei Sara 23:243–24:254 for these words.
Zohar, Chayei Sara 23:243–24:254ספר הזהר, חיי שרה כ״ג:רמ״ג-כ״ד:רנ״ד
Paragraph 7
99יין המשמח
Wine that gladdens: Binah is the source of joy.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בן חכם ישמח אב
“A wise son gladdens a father”: read as Chochmah revealed and giving joy.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101לפני הוי׳ תטהרו
“Before Havayah you shall be purified”: the teshuvah of Yom Kippur, which reaches Keser.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
102אריתי מורי
“I have gathered my myrrh”, the verse of another maamar on the same theme.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103אז יבקע כשחר אורך
“Then your light shall break forth like the dawn”: light that bursts out.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ארוממך ה׳ כי דליתני
“I will exalt You, G-d, for You have drawn me up”, the verse of a related maamar.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105מי שם פה לאדם
“Who gave man a mouth?”, the verse of a maamar in Torah Ohr, Shemos.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וחסידיך ירננו
“And Your pious ones shall sing for joy”, discussed in the Zohar.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שבזהר ר״פ ויצא (דקמ״ח ע״ב)
The Zohar at the beginning of Vayeitzei, which the Alter Rebbe cites on “Your pious ones shall sing for joy.”
Zohar, Vayetzei 1:11–6:36ספר הזהר, ויצא א׳:י״א-ו׳:ל״ו
108לרחוק שנעשה קרוב
The Talmud reads “peace to the far and to the near” as putting first the one who was far and came near, the penitent.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
109אחכמה והיא רחוקה ממני
Chochmah that is “far from me” is made to shine close.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ואתחנן
“And I pleaded”, the verse of the maamar referred to at the end.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
111והגדת לבנך
“And you shall tell your son”, the verse of the maamar on the difference between Yom Tov and Shabbos.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שבת שבתון דיוהכ״פ
Yom Kippur is called “a Shabbos of complete rest,” read as a level above Shabbos.
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
113בשלח פרעה גבי ולא נחם
“When Pharaoh sent the people, G-d did not lead them by way of the land of the Philistines”, the verse of the maamar referred to.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Sukkos · Maamar 3
להבין מ״ש ביום השמיני עצרת תהיה לכם
To understand what is written, “On the eighth day there shall be an atzeres for you”
The atzeres of Pesach is “to Havayah your G-d” because it holds back the soul’s great love so that G-d is drawn down into Torah and mitzvos, yet only as a reflection; the atzeres of Shemini Atzeres is “for you” because on it the Torah as it is above, G-d’s own truth, is placed in Israel’s mouths.
The maamar in brief
The maamar asks why the seventh day of Pesach is called “an atzeres to Havayah your G-d” while Shemini Atzeres is “an atzeres for you.” It first sets out three levels of love in the Shema: with the heart, in which even the evil inclination is transformed; with the soul, the love of tzaddikim; and with “all your might,” a boundless love reached by baalei teshuvah, since light that comes out of darkness is stronger. This teshuvah is the Exodus, leaving one’s limits. On Pesach the love rises from below, and its atzeres holds the soul back from dissolving into G-d, so that it returns to build His dwelling through Torah and mitzvos, making Havayah “your G-d.” After the teshuvah of the Days of Awe, Sukkos brings G-d’s embrace, “His kindness has prevailed over us.” Shemini Atzeres brings the second half of the verse, “the truth of G-d is forever”: the Torah, G-d’s own truth, beyond even the highest human love. Then “my tongue shall respond with Your word”: G-d’s word itself speaks through the student. The closing section explains this as the difference between the two “bridegrooms” of the Torah’s descent.

Outline
	1The question and three levels of loveWhy Pesach’s atzeres is “to Havayah your G-d” and Shemini Atzeres’ is “for you”; the loves of heart, soul and “all your might,” the last belonging to baalei teshuvah.¶1–4
	2Light out of darknessThe baal teshuvah’s past longing for darkness becomes a boundless longing for G-d; therefore teshuvah surpasses the World to Come, which is only a radiance from G-d’s Name.¶5–7
	3The Exodus and the atzeres of PesachTeshuvah is leaving one’s limits, the Exodus; Pesach’s love rises from below, and its atzeres restrains the soul in running and returning so that it builds G-d’s dwelling through Torah and mitzvos.¶8–13
	4Sukkos: the embrace and the ascent of tzedekAfter the Days of Awe, G-d’s love embraces Israel on Sukkos; Knesses Yisrael rises “before Him” and G-dliness is then drawn down through the Torah to the lowest level.¶14–16
	5The truth of G-d: “My tongue shall respond”Love is only a human truth; the Torah is G-d’s truth. On Shemini Atzeres G-d’s words are placed in Israel’s mouths and the student only responds.¶17
	6Shemini Atzeres and Torah studyThe eighth day gives the level of “kisses” and “G-d has caused you to declare”; ordinary study draws G-d’s word only as an encompassing light “opposite” the student.¶18–19
	7Two thousand years and the two bridegroomsThe Torah clothes itself in Chochmah and Binah; it descends as two “bridegrooms,” Atzilus and Beriah. On Pesach only the reflection comes down; on Shemini Atzeres the Torah above is revealed below, “for you.”¶20


Key concepts
	Atzeresעצרת
	The name of the closing festival day, read as “holding back.” On Pesach it holds the soul back from dissolving in its love; on Shemini Atzeres it is a gathering-in of the Torah’s own light “for you.”

	Great love (ahavah rabbah)אהבה רבה
	The love of “with all your might (me’odecha),” boundless and beyond the soul’s own capacity, reached by baalei teshuvah.

	Love in delights (ahavah betaanugim)אהבה בתענוגים
	G-d’s love drawn from above on Sukkos, the embrace of “His right hand embraces me,” higher even than great love.

	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s rush toward G-d followed by its return to life below, to build His dwelling through Torah and mitzvos.

	The truth of G-dאמת ה׳
	G-d’s absolute oneness, grasped only through the Torah, which is one with Him; higher than love, which is a human truth.

	“My tongue shall respond with Your word”תען לשוני אמרתך
	Torah study in which G-d’s own word speaks through the student, who only repeats it; the gift of Shemini Atzeres.

	Chasan (bridegroom)חתן
	Read as “going down a level”: the Torah’s descent. There are two, into Atzilus and into Beriah; on Shemini Atzeres, and fully in the future, they become one.


Section 1 · ¶1–4
The question and three levels of love
1להבין מ״ש ביום השמיני עצרת תהיה לכם1. ובשביעי של פסח כתיב עצרת להוי׳ אלהיך.2 הנה כתיב ואהבת את3 ה׳ אלקיך בכל לבבך ובכל נפשך ובכל מאדך.
To understand what is written, “On the eighth day there shall be an atzeres (assembly) for you,” while of the seventh day of Pesach it is written, “an atzeres to Havayah your G-d.” Now, it is written, “You shall love Havayah your G-d with all your heart (levavcha), with all your soul and with all your might (me’odecha).”
The maamar opens with a question of wording. Both the seventh day of Pesach and the eighth day after Sukkos are called an atzeres (a closing assembly, from a root meaning “to hold back”), but of Pesach the Torah says it is “to Havayah your G-d,” while of Shemini Atzeres it says it is “for you.” To answer, the Alter Rebbe first turns to the three levels of love in the Shema: with all your heart, with all your soul, and with all your might.


ופי׳ בכל לבבך ארז״ל [אמרו רבותינו זכרונם לברכה] בשני יצריך ביצ״ט [ביצר טוב] וביצה״ר [וביצר הרע]4 דהיינו שכל כח ועוצם הלהב רשפי אש בוערה מכל מיני יצה״ר [יצר הרע] שבעוה״ז יתהפך הלהב כולו לאהבת ה׳.5
And on the meaning of “with all your heart (levavcha),” our Sages, of blessed memory, said: “with both your inclinations, with the good inclination and with the evil inclination.” That is: all the force and intensity of the flame, the sparks of burning fire, from every kind of evil inclination in this world, the whole flame shall be turned over into love of G-d.
The Mishnah reads the double letter beit in levavcha (“your heart”) as “both your hearts,” the good and the evil inclination. Loving G-d with the evil inclination means that the whole fire of worldly desire is not suppressed but turned around, so that the same burning intensity becomes love of G-d.




2וכמו שיהיה לעתיד דכתיב כי אז אהפוך אל עמים שפה ברורה לקרוא כולם בשם ה׳ לעבדו שכם אחד6
As it will be in the time to come, as it is written, “For then I will turn to the nations a pure language, that they may all call upon the Name of G-d, to serve Him with one shoulder (shechem echad).”
The prophet Tzefaniah foresees a time when the nations will be given “a pure language” and will serve G-d “with one shoulder,” that is, in unison. The Alter Rebbe brings this vision as the model for turning the evil inclination into love.


דהיינו שאפי׳ [שאפילו] כל העמים עו״ג [עובדי גלולים] שהן שרשי התאוות גשמי׳ [גשמיים / גשמיות / גשמית] יהפוך להם שפה ברורה לקרוא כולם כו׳ והוא ענין אתהפכא חשוכא לנהורא ולעבדו שכם אחד.
That is: even all the nations, the idol-worshippers, who are the roots of the physical lusts, He will turn to them a pure language, that they may all call, etc. And this is the matter of “darkness being turned into light” (is’hapcha chashocha linehora); and [so] “to serve Him with one shoulder.”
The nations here stand for the roots of physical desire. In the future even these roots will be transformed, which is the Zohar’s idea of “darkness turned into light”: not the removal of darkness but its conversion into light.


פי׳ שכם בחי׳ אחוריים בתר כתפין והיינו כענין מ״ש ואתה הסבות את לבם אחורנית יתהפך להיות בבחינת אחד
The meaning of shechem (shoulder) is the level of the back, “behind the shoulders” (basar kasfin); that is, like the matter of what is written, “and You turned their heart backward.” It will be turned over to be at the level of “one.”
Shechem, “shoulder,” is read as the back, the side that faces away. As Eliyahu said, G-d had “turned their heart backward”; that turned-away side will itself be turned around and become “one” with holiness.


[וזהו ג״כ ענין ואני נתתי לך שכם אחד על אחיך7 שבירור דיוסף להיות מבחי׳ שכם בחינת אחד הוא בבחי׳ שלמעלה יותר מבירור דהשבטים וכמ״ש סד״ה
(And this is also the matter of “And I have given you one shechem above your brothers”: that the refinement (birur) of Yosef, to be from the level of shechem, the level of “one,” is at a level higher than the refinement of the tribes; as is explained at the end of the discourse beginning
In a parenthesis, the Alter Rebbe adds that Yaakov’s gift to Yosef of “one shechem above your brothers” means the same thing. Yosef’s work of refinement (birur, sifting holiness out of the world) reaches the level of transforming the “back” into “one,” which is higher than the refinement achieved by the other tribes.


והנה אנחנו מאלמים אלומים8 וע׳ לקמן בענין בכל מאדך] וזהו פי׳ ואהבת שהוא לשון ציווי
“And behold, we were binding sheaves”; and see below on the matter of “with all your might.”) And this is the meaning of ve’ahavta (“you shall love”), which is a term of command
The parenthesis ends by pointing to the discourse on Yosef’s dream of the sheaves, in Torah Ohr, and to the discussion of “with all your might” below. Returning to the verse, the word ve’ahavta (“you shall love”) is first of all a command.


וגם ל׳ [לשון] עתיד לומר שלעתיד סופך לאהוב את ה׳ בכל לבבך כי לא ידח ממנו נדח.910
and also a term of the future, saying that in the time to come, “in the end you will love” G-d with all your heart; for “none that is banished will be banished from Him.”
The same word can also be read as a promise about the future: “in the end you will love.” Since no Jewish soul will remain cast away from G-d, every one will eventually love Him with all his heart, including with the transformed evil inclination.




3ובכל נפשך11 הוא בחי׳ אהבה גדולה מזו שאינה נתפסת בלב האדם לפי שאין בגשמיות דוגמתה וכערכה כלל כ״א לה׳ לבדו
“And with all your soul” is the level of a love greater than this, which cannot be grasped in the heart of man, because in physicality there is nothing like it or comparable to it at all; [it is] only for G-d alone.
The second level, “with all your soul,” is a love that the heart cannot hold. The heart’s love is fed by comparison with physical things one loves; this love has no physical counterpart at all and is for G-d alone.


והיא אהבת הנפש האלקי׳ לבדה וכמ״ש נפשי אויתיך12 והאהבה הזאת היא מתלהבת ומתלהטת בנפשות הצדיקים כי היכל ה׳ המה וכלי בית13 ה׳.14
And it is the love of the G-dly soul (nefesh ha’Elokis) alone, as it is written, “My soul, I have desired You.” And this love flames and blazes in the souls of the tzaddikim, for “they are the Sanctuary of G-d” and “the vessels of the House of G-d.”
It belongs to the G-dly soul alone, as in Yeshayah’s words, “My soul, I have desired You.” It burns openly in tzaddikim, whose whole being is a sanctuary and a vessel for G-d.




4ובכל מאדך היא בחי׳ אהבה העולה על כולנה שהיא בחי׳ אהבה רבה במאד שאינה נתפסת אפילו בנשמו׳ [בנשמות] הצדיקים וגבהו דרכיה במאד מאד למעלה מעלה מבחי׳ הנבראים שהוא לדבקה בו ית׳ ממש בא״ס ב״ה
“And with all your might (me’odecha)” is the level of a love that surpasses them all, which is the level of “great love” (ahavah rabbah) in the extreme (bim’od), which cannot be grasped even in the souls of the tzaddikim; “its ways are high,” exceedingly high, higher and higher than the level of created beings: it is to cleave to Him, may He be blessed, truly, to the Infinite One (Ein Sof), blessed be He.
The third level, “with all your might (me’odecha),” is ahavah rabbah, “great love,” in the extreme. It is higher than anything a created soul can contain, even that of a tzaddik, because it seeks to cleave to the Infinite One Himself.


והנה כתיב גדול ה׳ ומהולל מאד15 ולגדולתו אין חקר וכך האהבה הנמשכת מזה היא בבחי׳ מאד בלי שיעור וגבול ואין הנפש יכולה להשיגה להיות שהנפש היא בחי׳ נברא בבחי׳ כלי וגבול
Now, it is written, “Great is G-d and exceedingly (me’od) praised, and His greatness is unsearchable.” So too the love drawn from this is at the level of me’od, without measure or limit; and the soul cannot attain it, since the soul is at the level of a created being, at the level of a vessel and a limit.
The word me’od (“exceedingly”) in the verse “Great is G-d and exceedingly praised, His greatness unsearchable” shows that me’od means without limit. The love that answers to that greatness is itself limitless, so the soul, which is a created and limited vessel, cannot reach it by its own capacity.


אך הזוכה לאהבה רבה הזאת הם בעלי תשובה ע״ד מאמרז״ל [מאמרו רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה] עומדים16 אין צדיקים גמורים יכולים לעמוד.171819202122232425262728293031323334353637383940414243444546474849
But those who merit this great love are the baalei teshuvah (those who return), in the manner of the saying of our Sages, of blessed memory: “In the place where baalei teshuvah stand, perfect tzaddikim cannot stand.”
Nevertheless those who return in teshuvah do reach it. This is why the Sages say that where baalei teshuvah stand, perfect tzaddikim cannot stand.




Section 2 · ¶5–7
Light out of darkness
5והענין כמ״ש כיתרון האור מן החושך.50 פי׳ שיש יתרון ומעלה לאור כשבא מן החושך דוקא
The matter is as it is written, “as the advantage of light over darkness.” The meaning is that there is an advantage and superiority to light when it comes from darkness specifically.
Kohelles says that light has an advantage over darkness. The Alter Rebbe reads it as “light that comes out of darkness”: light has a special superiority precisely when it emerges from darkness.


דהיינו כשישים האדם אל לבו כל מעשיו ודבוריו ומחשבותיו אשר לא לה ׳המה בכל ימי חיי הבלו שהם חשך ממש והסתר פניו ית׳ ואעפ״כ [ואף על פי כן] בכך היה חפץ ומתאוה וכו׳.
That is: when a person takes to heart all his deeds, words and thoughts which were not for G-d, in all the days of his vain life, which are actual darkness and the hiding of His face, may He be blessed; and nevertheless this is what he desired and craved, etc.
The baal teshuvah reflects on a whole life of deeds, words and thoughts that were not for G-d, which were darkness and concealment of G-d. And yet, he realizes, that was what he wanted and longed for.


מכש״כ [מכל שכן] וק״ו [וקל וחומר] שיש יתרון מעלה לאור ה׳ אשר לזאת תתרבה ותתגדל האהבה במאד ביתר שאת
How much more so, and by an argument from the lesser to the greater, is there an advantage and superiority to the light of G-d; so that because of this the love will increase and grow exceedingly (bim’od), with greater intensity
If he could desire darkness so strongly, then all the more should he desire the light of G-d, which is infinitely superior. This reasoning makes his love grow “exceedingly,” the word of me’odecha.


ומעלה לאין קץ להוציא נפשו ממאסרה להשתפך אל חיק אביה א״ס ב״ה ממש ולדבקה בו ממש (ועמ״ש מזה בד״ה שמאלו תחת לראשי בפ׳ כי תשא).51
and higher without end, to bring his soul out of its prison, to pour itself out into the bosom of its Father, the Infinite One, blessed be He, truly, and to cleave to Him truly (and see what is explained on this in the discourse beginning “His left hand is under my head,” in Parshas Ki Sisa).
The love grows without end until the soul longs to break out of its prison, the body and its limits, and pour itself into “the bosom of its Father,” the Infinite One. The parenthesis refers to a discourse in Torah Ohr, Parshas Ki Sisa, for more on this.


וזהו ענין זדונות נעשו כזכיות52 ע״י תשובה כי יעלה ויבא ליגיע לבחי׳ אהבה רבה הנ״ל.
And this is the matter of “deliberate sins become like merits” through teshuvah: for he will rise and come to reach the level of great love mentioned above.
This is how the Talmud’s statement that teshuvah turns deliberate sins into merits works: the memory of the sins is what drives the baal teshuvah up to the great love, so the sins themselves become the cause of an ascent.


ולכן אפילו צדיקים גמורים אין יכולים לעמוד להיותם בחי׳ גמורים מלשון כלי שנגמר מלאכתו53 ועדיין הם בבחי׳ כלי.54
Therefore even perfect tzaddikim (tzaddikim gemurim) cannot stand [there], because they are at the level of gemurim (“completed”), from the expression “a vessel whose making has been completed”; and they are still at the level of a vessel.
Tzaddikim gemurim (“perfect tzaddikim”) is read from gamar, “finished,” as in the Mishnah’s term for a vessel whose making has been completed. A perfect tzaddik is a finished vessel with a fixed capacity, so he cannot reach the boundless love of the baal teshuvah.




6ולזה הזהירו רז״ל [רבותינו זכרונם לברכה] במאד הוי שפל רוח בפני כל אדם55 כדי להיות נשבר ונדכה ונכנע ורוחו נמוכה בכדי שיאיר עליו אור האהבה כיתרון האור הנ״ל.
For this reason our Sages, of blessed memory, cautioned with [the word] me’od (“very”): “Be humble of spirit before every person,” so as to be broken, crushed and subdued, with a lowly spirit, so that the light of love may shine upon him, as “the advantage of light” mentioned above.
The Mishnah uses the same word me’od (“very”) in its call to humility, linking humility to the love of me’odecha. A broken, lowly spirit lets a person feel his own darkness, and so the light of love can shine on him in the way of “light out of darkness.”


וזהו שאמרז״ל [שאמרו רבותינו זכרונם לברכה] יפה שעה אחת בתשובה ומע״ט [ומעשים טובים]56 בעוה״ז מכל חיי העוה״ב [העולם הבא]57 ואמרו שיהיה כל ימיו בתשובה.5859
And this is what our Sages, of blessed memory, said: “One hour of teshuvah and good deeds in this world is finer than all the life of the World to Come”; and they said that one should be in teshuvah all his days.
The Mishnah says one hour of teshuvah and good deeds here is finer than the whole World to Come. The Talmud adds that a person should spend all his days in teshuvah (since he may die tomorrow), so that this highest love is always within reach.


כי עוה״ב [עולם הבא] אינו אלא זיו והארה ממנו ית׳. כמארז״ל [כמאמר רבותינו זכרונם לברכה] צדיקים יושבים ונהנים60 מזיו השכינה ואמרו ביו״ד נברא העוה״ב [העולם הבא]61 כנ״ל.62
For the World to Come is nothing but a radiance and illumination from Him, may He be blessed, as our Sages, of blessed memory, said, “The tzaddikim sit and enjoy the radiance of the Shechinah”; and they said, “With the yud the World to Come was created,” as mentioned above.
The reason teshuvah is finer: the World to Come is only a radiance from G-d, the “radiance of the Shechinah” that tzaddikim enjoy. The Talmud says the World to Come was created with the letter yud, a single letter of the Name, meaning it is only a glimmer of Him.




7ופי׳ ביו״ד בהארה הנמשכת ומתפשטת מבחי׳ היו״ד. כי היו״ד עצמו הוא בחי׳ אותיות שמו הגדול והוא ושמו אחד.
And the meaning of “with the yud” is: with the illumination that is drawn forth and spreads out from the level of the yud. For the yud itself is the level of the letters of His great Name, and He and His Name are one.
“With the yud” does not mean with the yud itself, but with a glimmer that spreads out from it. The yud itself is one of the letters of G-d’s great Name, and “He and His Name are one,” so the World to Come receives only a radiance, not the Name itself.


וכמ״ש כי נשגב שמו63 לבדו רק הודו על ארץ ושמים והודו הוא זיו והארה מן שמו אשר נשגב לבדו.
As it is written, “For His Name alone is exalted; only His glory (hodo) is upon earth and heaven”; and “His glory” is a radiance and illumination from His Name, which alone is exalted.
The psalm says G-d’s Name alone is exalted and only His glory (hod) is on earth and heaven. The creations, including the World to Come, receive only this glory, a reflection of the Name that remains exalted and apart.


וישראל הם עם קרובו64 של מהותו ועצמותו כביכול ממש ע״י תשובה מאהבה רבה הנ״ל לדבקה בו ממש בא״ס ב״ה לבדו.
And Israel are “the people near to Him,” to His very being and essence, as it were, truly, through teshuvah out of the great love mentioned above, to cleave to Him truly, to the Infinite One, blessed be He, alone.
Israel, however, are called “the people near to Him”: near to His very essence, beyond the Name’s radiance. This closeness is reached through teshuvah out of great love, which seeks the Infinite One Himself and nothing else.




Section 3 · ¶8–13
The Exodus and the atzeres of Pesach
8והנה ענין תשובה מאהבה זו הוא ענין בחי׳ יציאת מצרים ופי׳ יציאת מצרים לצאת מן המצרים וגבולים המגבילים האהבה דהיינו לצאת מבחי׳ צדיק לבחי׳ בע״ת [בעלי תשובה] הנ״ל.
Now, this matter of teshuvah out of love is the matter of the level of the Exodus from Egypt (yetzias Mitzrayim). And the meaning of yetzias Mitzrayim is to go out of the straits (meitzarim) and limits that limit the love; that is, to go out of the level of a tzaddik into the level of a baal teshuvah mentioned above.
Mitzrayim (Egypt) is read as meitzarim, “straits” or “narrow limits.” The Exodus, in the soul, is going beyond the limits that confine love: rising from the measured love of a tzaddik to the boundless love of a baal teshuvah.


אך גם בכל אחד ואחד כפי בחינתו יש בחי׳ יצ״מ [יציאת מצרים] ואפילו בהמון עם כפשוטו לפנות מעסקיו ועניניו בעניני העולם ובפרט בעלי מו״מ [משא ומתן] צריכין לקבוע עתים לפנות דעתם מעסקיהם כפי הפנאי שלהם
But in each and every person too, according to his level, there is a level of the Exodus from Egypt; even among the common people, in the plain sense: to clear himself of his business and his affairs in the matters of the world. And especially businesspeople need to set times to clear their minds of their business, according to the free time they have.
Everyone has his own Exodus, according to his level. For an ordinary person it can simply mean clearing himself of business and worldly affairs; a businessman must set fixed times, as his schedule allows, to free his mind for G-d.


וכן יש יצ״מ [יציאת מצרים] במדריגה ומעלה אחר מעלה עד רום המעלות עד אשר יגיע לבחי׳ אהבה רבה הנ״ל [ועמ״ש מזה בביאור ע״פ אני כו׳ אשר הוצאתי אתכם מארץ מצרים כו׳]:
And so there is an Exodus from Egypt in [every] degree, one level after another, up to the highest of levels, until he reaches the level of great love mentioned above (and see what is explained on this in the explanation on the verse “I, etc., who brought you out of the land of Egypt, etc.”):
The Exodus continues step by step, level beyond level, until a person reaches the great love. The Alter Rebbe refers to his explanation elsewhere of the verse “I… who brought you out of the land of Egypt.”




9ב וזהו ענין זד ימי הפסח ימי יצ״מ [יציאת מצרים] שהוא זמן התעוררות בחי׳ אהבה רבה הנ״ל ממטה למעלה כו׳.
2. And this is the matter of the seven days of Pesach, the days of the Exodus from Egypt: it is the time of the arousal of the level of great love mentioned above, from below upward, etc.
The second section begins by applying all this to Pesach. The seven days of Pesach, the days of the Exodus, are the time when the great love is aroused from below upward, from the soul toward G-d. (The printed text reads זד, apparently a misprint for ז׳, “seven.”)


אך ביום השביעי שהוא בחי׳ אהבה רבה בהתגלות עצרת לה׳ אלקיך.65 ופי׳ כענין אם רץ לבך שוב66 לאחד.6768
But on the seventh day, which is the level of great love in revelation, [it is] “an atzeres to Havayah your G-d.” And the meaning is like the matter of “If your heart runs, return to the One.”
On the seventh day this love is openly revealed, and then comes the atzeres, the “holding back.” It is like the teaching “if your heart runs, return to the One”: after the soul’s rush upward it must turn back and remain in the body to serve G-d below.




10וכמ״ש כלה שארי ולבבי69 צור לבבי. פי׳ שמתחלה כלה שארי ולבבי בכלות הנפש ממש. ואח״כ צור לבבי צור הוא מלשון חיזוק וכמ״ש הצור תמים פעלו.70
As it is written, “My flesh and my heart pine away (kalah); the rock (tzur) of my heart…” The meaning is: at first, “my flesh and my heart pine away,” in an actual expiry of the soul (kelos hanefesh). And afterwards, “the rock of my heart”: tzur is a term of strength, as it is written, “The Rock (haTzur), His work is perfect.”
The verse from Tehillim describes two stages. First the soul “pines away” in its longing, to the point of expiring into G-d (kelos hanefesh); then comes “the rock of my heart,” tzur, which means strength, as in “the Rock, His work is perfect.”


דהיינו שיתחזק במעוזו להיות שבע״כ [שבעל כרחך] אתה חי7172 כו׳ כדי להיות לו ית׳ דירה בתחתונים73 וצריך לעשות משכן ומכון לשבתו ע״י עסק התורה והמצות שיהיה הוי׳ בבחי׳ אלקיך
That is: that he strengthen himself in His stronghold, to be [in the manner of] “against your will you live,” etc., so that there may be for Him, may He be blessed, a dwelling place among the lower realms. And one needs to make a Sanctuary and a place for His dwelling, through occupation with the Torah and the mitzvos, so that Havayah be at the level of “your G-d” (Elokecha)
The “strength” is the soul’s firmness to stay alive in the body, as the Mishnah says, “against your will you live.” It must stay because G-d wants a dwelling place among the lower realms, and that dwelling is built through Torah and mitzvos, which make the transcendent Havayah into “your G-d” (Elokecha), present with you.


דהיינו שיהיה שורה ומתלבש בתחתונים [ועמ״ש בד״ה כי תצא גבי ונתנו הוי׳ אלקיך בידך74 הויה הוא תורה ואלקיך הו מצות ע״ש.
that is, that He rest and be vested in the lower realms. (And see what is explained in the discourse beginning “When you go out,” regarding “and Havayah your G-d will deliver him into your hand”: “Havayah” is Torah and “your G-d” is mitzvos; see there.
“Havayah your G-d” means that G-d rests and is clothed within this lower world. A parenthesis opens here pointing to the discourse on “When you go out [to war]” in Likkutei Torah, where “Havayah” is identified with Torah and “your G-d” with mitzvos. (The printed הו is apparently a misprint for הוא, “is.”)




11ועמ״ש לעיל בד״ה כי המצוה הזאת75 בפי׳ מ״ש במ״ת [במתן תורה] אנכי הוי׳ אלקיך דהיינו שלהיות נמשך בחי׳ הוי׳ מבחי׳ אנכי באתעדל״ת [באתערותא דלתתא] תליא מילתא ע״י התורה והמצות כו׳ ע״ש.
And see what is explained above in the discourse beginning “For this commandment,” on the meaning of what was said at the Giving of the Torah, “I (Anochi) am Havayah your G-d”: that is, for the level of Havayah to be drawn forth from the level of Anochi, the matter depends on an arousal from below, through the Torah and the mitzvos, etc.; see there.
The parenthesis continues with another discourse. At Sinai G-d said “Anochi (I) am Havayah your G-d”: for Havayah to come forth from the hidden Anochi, the Essence, and become “your G-d,” depends on human initiative, an arousal from below, through Torah and mitzvos.


ועמ״ש בד״ה אתם נצבים76 בפי׳ כי הוי׳ אלקיך אש אוכלה הוא77 פי׳ כטבע האש שמסתלק למעלה עד״מ ואינו יורד ומתפשט וכו׳
And see what is explained in the discourse beginning “You are standing,” on the meaning of “For Havayah your G-d is a consuming fire”: it means [that He is] like the nature of fire, which, by way of analogy, withdraws upward and does not descend and spread out, etc.,
A further discourse explains “Havayah your G-d is a consuming fire.” Just as fire naturally rises and does not spread downward, G-d’s light by its nature withdraws upward and does not descend into the worlds.


ולכן נק׳ אל עליון78 כו׳ ע״ש אך ע״י אתעדל״ת [אתערותא דלתתא] ברצוא ושוב ממשיכים להיות קראתיך הוי׳.79
and therefore He is called “G-d Most High” (Kel Elyon), etc.; see there. But through an arousal from below, in “running and returning” (ratzo vashov), we draw down [so] that there be “I have called You, Havayah.”
That is why G-d is called Kel Elyon, “G-d Most High.” Yet through our arousal from below, in the rhythm of running and returning, we draw Him down, so that we can call to Him as Havayah and He is present with us.




12ועד״ז יובן גם כאן פי׳ עצרת להוי׳ אלקיך80 שהוא ענין ההמשכה מא״ס ב״ה אנכי מי שאנכי שיהיה נמשך להיות הוי׳ אלקיך דהיינו שיתלבש בתורה ומצות כו׳
In the same way one will understand here too the meaning of “an atzeres to Havayah your G-d”: it is the matter of the drawing down from the Infinite One, blessed be He, “Anochi, the One who is I,” so that it be drawn down to become “Havayah your G-d”; that is, that He be vested in Torah and mitzvos, etc.
This explains the Pesach verse: “an atzeres to Havayah your G-d” is the drawing down from the Infinite One, called Anochi, “the One who is I” (the Essence), so that He becomes “Havayah your G-d,” clothed in Torah and mitzvos.


הקב״ה יושב ועוסק בתורה81 כו׳ ועמ״ש מזה בד״ה שיר השירים]82 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] א״ת [אל תקרי] בניך אלא בוניך83 כי ת״ח [תלמיד חכם / תלמידי חכמים] נק׳ בנאים שעוסקים בבנינו של84 עולם
“The Holy One, blessed be He, sits and occupies Himself with Torah,” etc.; and see what is explained on this in the discourse beginning “The Song of Songs.”) And as our Sages, of blessed memory, said: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”; for Torah scholars are called builders, since they are occupied with the building of the world.
The Talmud says G-d Himself “sits and studies Torah,” showing that He is clothed in it. The long parenthesis ends here with a reference to the discourse on Shir HaShirim. The Sages read “your children” (banayich) as “your builders” (bonayich): Torah scholars build the world.


כי אין להקב״ה בעולמו אלא ד׳85 אמות של הלכה בלבד וכתיב אם לא בריתי יומם ולילה86 חוקות שמים וארץ לא שמתי.
For the Holy One, blessed be He, has in His world only the four cubits of halachah alone; and it is written, “If not for My covenant by day and by night, I would not have set the laws of heaven and earth.”
G-d’s place in His world is “the four cubits of halachah,” and G-d says that without His covenant of Torah study day and night He would not have established heaven and earth. Torah is what builds the dwelling and sustains the world.




13וכן בענין המצות ובפרט מצחת הצדקה דכתיב עולם חסד יבנה87 וכתיב חסד ה׳ מלאה הארץ.88
And so too with the mitzvos, and especially the mitzvah of tzedakah, as it is written, “The world is built by kindness (chesed),” and it is written, “The earth is full of the kindness of G-d.”
The same is true of the mitzvos, and especially tzedakah, which builds the world as “the world is built by kindness” and fills the earth with G-d’s kindness. (The printed מצחת is apparently a misprint for מצות, “the mitzvah of.”)


וזהו בחי׳ עצרת של ז׳ ימי הפסח לעצור ולכלוא את הרוח והנפש שלא יצאו מנרתקן ויתבטלו ממציאותן באהבה רבה זו
And this is the level of the atzeres of the seven days of Pesach: to hold back and restrain the spirit and the soul so that they do not leave their sheath and become nullified from their existence in this great love,
Here is the meaning of Pesach’s atzeres. The great love aroused on Pesach could carry the soul right out of its “sheath,” the body, into total dissolution in G-d; atzeres means holding the soul back and keeping it in place.


רק להיות כאש עצור בלבו89 בבחי׳ רצוא ושוב ועמ״ש מענין רצוא ושוב בד״ה וכל העם רואים90 את הקולות91 ובד״ה בפ׳ נסכים כתיב:92
but only to be “like a fire held back (atzur)” in his heart, in the mode of “running and returning.” And see what is explained on the subject of “running and returning” in the discourse beginning “And all the people saw the voices,” and in the discourse beginning “In the section of the libations it is written”:
The love remains like “a fire held back (atzur)” in the heart, in the rhythm of running and returning, so that the soul stays below to do G-d’s will. The Alter Rebbe refers to two discourses where running and returning are explained at length.




Section 4 · ¶14–16
Sukkos: the embrace and the ascent of tzedek
14אך בחי׳ עצרת של חג הסוכות הוא ענין מ״ש תען לשוני אמרתך93 כי כל מצותיך צדק. והוא כי ע״י עשי״ת [עשרת ימי תשובה] זוכה ישראל לבחי׳ תשובה מאהבה הנ״ל. וזדונות נעשו לו כזכיות.94
But the level of the atzeres of the festival of Sukkos is the matter of what is written, “My tongue shall respond (ta’an) with Your word, for all Your commandments are righteousness (tzedek).” It is that through the Ten Days of Teshuvah Israel merits the level of teshuvah out of love mentioned above, and deliberate sins become for him like merits.
Sukkos has its own atzeres, Shemini Atzeres, expressed in the verse “My tongue shall respond with Your word, for all Your commandments are righteousness.” It follows the Ten Days of Teshuvah, in which Israel reaches teshuvah out of love, through which deliberate sins become merits.


ולכן נמשך מלמעלה למטה ג״כ אהבה רבה מאד אהבה בתענוגים95 בכל ימי הסוכות בבחי׳ וימינו תחבקני96 שהוא
Therefore there is also drawn from above to below a very great love, “love in delights,” throughout all the days of Sukkos, at the level of “and His right hand embraces me,” which is
In response to this teshuvah, love is drawn from above to below throughout Sukkos: “love in delights,” G-d’s delight in Israel. It is the embrace of “and His right hand embraces me.”


כמו למשל מי שמחבק את חבירו אינו מניחו לנטות ממנו כך כביכול מתעלים באהבה זו לדבקה בו ממש שלא להפרד ממנו ח״ו [חס ושלום].
like, for example, one who embraces his friend: he does not let him turn away from him. So too, as it were, they are raised in this love to cleave to Him truly, so as not to be separated from Him, G-d forbid.
An embrace holds the other close and does not let him turn away. So on Sukkos G-d’s embrace lifts Israel to cleave to Him, and He does not let them separate from Him.




15וזהו כי גבר עלינו חסדו.97 פי׳ שחסד ה׳ הוא גבור וחזק ממנו ואינו מניח אותנו לנטות אל צד
And this is [the meaning of] “For His kindness has prevailed (gavar) over us.” The meaning is that the kindness of G-d is mightier and stronger than we are, and does not let us turn aside
The psalm “His kindness has prevailed (gavar) over us” describes the embrace: G-d’s kindness is stronger than we are and holds us fast.


אחר ח״ו [חס ושלום] והאהבה זו היא ג״כ בלי שיעור וגבול עד כלות הנפש ממש וכמ״ש כלתה נפשי98 [וצ״ל דבחי׳ זו גבוה מאהבה רבה
to another side, G-d forbid. And this love too is without measure or limit, to the point of an actual expiry of the soul, as it is written, “My soul pines (kalsah).” (And it must be said that this level is higher than great love;
It does not let us turn to the other side. This love too is boundless, to the point of the soul’s expiry, “my soul pines.” In brackets the Alter Rebbe adds that it must be higher than the “great love.”


ויובן זה עפמ״ש [על פי מה שכתוב] בביאור ע״פ חכלילי99 עינים100 בענין אהבה בתענוגים שהיא למעלה מבחי׳ אהבה רבה כו׳] והנה כתיב צדק לפניו יהלך101 וישם לדרך פעמיו.102
and this will be understood from what is explained in the explanation on the verse “His eyes are reddish (chachlili einayim),” on the matter of “love in delights,” that it is above the level of great love, etc.) Now, it is written, “Righteousness (tzedek) shall walk before Him, and He will set [it] on the way of His steps.”
This is because “love in delights” is above great love, as explained in the discourse on “chachlili einayim.” A new verse is now introduced, “Righteousness shall walk before Him, and He will set it on the way of His steps.”


פי׳ צדק מדת כנס״י [כנסת ישראל] לפניו יהלך שע״י בחי׳ וימינו תחבקני הנ״ל מתעלית בעילוי רב להיות לפני ה׳ ממש [ועמ״ש סד״ה ויושט המלך לאסתר103 בפי׳ ותעמוד לפניו104 ובד״ה יחיינו מיומים105 בפי׳ ונחיה לפניו] ואז וישם לדרך פעמיו
The meaning is: tzedek, the attribute of the Congregation of Israel (Knesses Yisrael), “shall walk before Him”: through the level of “and His right hand embraces me” mentioned above, it is raised in a great elevation to be truly “before G-d” (and see what is explained at the end of the discourse beginning “And the king extended to Esther,” on the meaning of “and she stood before him,” and in the discourse beginning “He will revive us after two days,” on the meaning of “and we shall live before Him”). And then “and He will set on the way of His steps”
Tzedek, “righteousness,” is the attribute of the Congregation of Israel (Malchus, the collective soul of Israel). Through the embrace of Sukkos she is raised to stand truly “before Him,” and then “He will set on the way of His steps.” The bracket points to discourses on Esther standing before the king and on “we shall live before Him.”


היינו המשכת אלקותו מלמעלה למטה עד בחי׳ סוף מעשה וכמ״ש מה יפו פעמיך בנעלים106 שע״י התרוה דאקרי דרך107 יומשך הגילוי למטה [ועמ״ש בד״ה אשירה להוי׳108109 בפי׳ ושמרו דרך110 הוי׳ וכו׳ וע׳ בזהר שלח (דקס״א ב׳)
is the drawing down of His G-dliness from above to below, down to the level of “the end of action,” as it is written, “How beautiful are your steps in sandals”: that through the Torah, which is called “a way,” the revelation will be drawn down below. (And see what is explained in the discourse beginning “I will sing to Havayah,” on the meaning of “and they shall keep the way of Havayah,” etc.; and see in the Zohar, Shelach (p. 161b):
“The way of His steps” is G-d’s G-dliness drawn from above all the way down, to “the end of action,” the physical world. The Torah is called a “way,” and through it the revelation is drawn below. (The printed התרוה is apparently a misprint for התורה, “the Torah.”)


ת״ח [תא חזי] כו׳ בדרך נועם111 כו׳112 ובפ׳ מקץ (דקצ״ז113 ב׳) ע״פ דרכיה דרכי נועם114115 ועמ״ש בד״ה ושמתי כדכד116117 בענין וכל גבולך כו׳
“Come and see, etc., in the way of pleasantness, etc.”; and in Parshas Mikeitz (p. 197b), on “Her ways are ways of pleasantness.” And see what is explained in the discourse beginning “And I will make your windows of rubies (kadkod),” on the matter of “and all your borders,” etc.
The long parenthesis collects sources on “way” (derech): the Zohar’s “in the way of pleasantness,” where the concealed Atik shines into the mind and the mind into the heart, the Zohar on “Her ways are ways of pleasantness,” and a discourse on the “borders” of precious stones.


וע׳ בזהר באדר״ז [באדרא זוטא] (דר״צ ע״א) ע״פ אלקים הבין דרכה118119 ומ״ש ע״ז האריז״ל [האר״י זכרונו לברכה] בפי׳ הספ״ד [הספרא דצניעותא] פ״ד (דקי״ח סע״ב [סוף עמוד ב]) שפי׳ דרכה היינו מזלא דא״א ול״ב שבילין כו׳
And see in the Zohar, in the Idra Zuta (p. 290a), on “Elokim understands her way,” and what the Arizal wrote on this in the commentary on Sifra DiTzeniusa, ch. 4 (p. 118b, at the end): that “her way” means the mazal of Arich Anpin and the thirty-two paths, etc.
The Idra Zuta reads “Elokim understands her way,” and the Arizal explains “her way” as the mazal (flow) of Arich Anpin and the thirty-two paths of Chochmah. These are Kabbalistic names for the channels by which the highest levels descend.


וע׳ עוד בזהר פ׳ בשלח (דנ״ז סע״ב [סוף עמוד ב]) ועמ״ש בד״ה כי ההרים ימושו120 בפי׳ צדיק ה׳ בכל דרכיו121 ומ״ש בסידור ע״פ זה.
And see further in the Zohar, Parshas Beshalach (p. 57b, at the end); and see what is explained in the discourse beginning “For the mountains shall depart,” on the meaning of “G-d is righteous in all His ways,” and what is written in the Siddur on this.
More sources on “way”: another Zohar passage, a discourse on “G-d is righteous in all His ways,” and the Siddur’s explanation of that verse.


וע׳ באגה״ק [באגרת הקודש] סי׳ ד׳ מ״ש וזהו צדק לפניו יהלך כו׳ שממשיך את פנימית הלב לה׳ ואח״כ ישם לדרך פעמיו כמ״ש והלכת בדרכיו122 כו׳
And see in Iggeres HaKodesh, section 4, what is written: “And this is [the meaning of] ‘Righteousness shall walk before Him,’ etc.: that one draws the inner dimension of the heart to G-d; and afterwards ‘He will set on the way of His steps,’ as it is written, ‘and you shall walk in His ways,’ etc.,
The Alter Rebbe quotes his own Iggeres HaKodesh, section 4. There “Righteousness shall walk before Him” is the inner dimension of the heart drawn to G-d, and “He will set on the way of His steps” is walking in G-d’s ways.


בכל מעשה המצות כולם ותלמוד תורה כנגד כולם שכולם עולים לה׳ ע״י פנימית הלב ביתר שאת ומעלה מעלה מעלייתן לה׳ ע״י חיצוניות הלב עכ״ל [עד כאן לשונו].123
in the performance of all the mitzvos, and the study of Torah is equal to them all; for they all ascend to G-d through the inner dimension of the heart with greater intensity, and far, far higher than their ascent to G-d through the outer dimension of the heart.” End of quotation.
The quotation ends: all the mitzvos, and Torah study which equals them all, rise far higher when done with the inner heart than with the outer heart. The inner dimension of the heart is its deepest point, beyond the conscious emotions.




16והיינו ע״ד מה שאנו אומרים בתפלת שבת ויו״ט [ויום טוב] קדשנו במצותיך אע״פ [אף על פי] שאנו מברכים אשר קדשנו במצותיו שכבר קדשנו
This is like what we say in the prayer of Shabbos and Yom Tov, “Sanctify us with Your commandments,” even though we [already] bless, “who has sanctified us with His commandments,” [meaning] that He has already sanctified us.
On Shabbos and Yom Tov we pray “sanctify us with Your commandments,” although every mitzvah blessing says He “has sanctified us” already. The question is why we ask for what we have.


אלא לפי כי עליית מעשה המצות לה׳ יש בהם מעלות ומדרגות זו למעלה מזו ועמ״ש בביאור ע״פ וארשתיך לי.124125
But [we say it] because the ascent of the performance of the mitzvos to G-d has levels and gradations, one above the other. And see what is explained in the explanation on the verse “And I will betroth you to Me.”
The answer: the ascent of the mitzvos to G-d has many levels, one above another, and we ask to rise to a higher one. This fits the point just made, that mitzvos done with the inner heart rise far higher. The text refers to the explanation on “And I will betroth you to Me.”




Section 5 · ¶17
The truth of G-d: “My tongue shall respond”
17ובד״ה אוסרי לגפן126127 בפי׳ כמצות רצונך. וסד״ה ועשית בגדי קדש.128129 ולזאת יובן איך שע״י פנימית הלב שבחי׳ צדק לפניו יהלך אזי גם בחי׳ וישם לדרך פעמיו מלמעלה למטה הוא מבחי׳ עליונה יותר כו׳
and in the discourse beginning “Binding his foal to the vine,” on the meaning of “as the commandments of Your will”; and at the end of the discourse beginning “And you shall make holy garments.” And from this it will be understood how, through the inner dimension of the heart, which is the level of “Righteousness shall walk before Him,” then also the level of “and He will set on the way of His steps,” from above to below, is from a higher level, etc.
The long parenthesis continues with more references on the levels of the mitzvos: “as the commandments of Your will” and the three levels in the “holy garments.” The conclusion drawn is that when a person rises through the inner heart (“Righteousness shall walk before Him”), what is then drawn down from above (“the way of His steps”) also comes from a higher level.


ועמ״ש בפ׳ וישב ע״פ ונתתי לך מהלכים130131 כו׳ ועד״ז יובן מה שביקש משה ליכנס לארץ כדי שיתקיימו כל המצות על ידו132 דייקא
And see what is explained in Parshas Vayeishev on the verse “And I will give you places to walk (mahalchim),” etc. And in the same way one will understand why Moshe asked to enter the Land: so that all the mitzvos would be fulfilled through him specifically,
The same idea explains Moshe’s plea to enter the Land of Israel: the Talmud says he wanted all the mitzvos, including those that apply only in the Land, to be fulfilled “through him.”


כדאיתא בגמרא ספ״ק [סוף פרק קמא] דסוטה133 והקשו בסוף ספר פרי הארץ134 על לשון ויתקיימו כולן על ידי דהוי לי׳ למימר ואקיים כל המצות כו׳
as is found in the Gemara at the end of the first chapter of Sotah. And at the end of the book Pri HaAretz they raised a difficulty on the wording “and they will all be fulfilled through me,” for he should have said, “and I will fulfill all the mitzvos,” etc.
The Talmud records this at the end of the first chapter of Sotah. A difficulty raised at the end of the book Pri HaAretz asks why Moshe said “they will be fulfilled through me” rather than simply “I will fulfill them.”


ולפי מ״ש א״ש [אתי שפיר] דהמצות עצמן כשיהיו נעשים ע״י משה יהיו מבחי׳ עליונה יותר כו׳ וכמובן ממ״ש סד״ה ועשית בגדי קדש הנ״ל בענין ג׳ מדרגות שיש במעשה המצות דרך כלל כו׳ ועמ״ש בביאור ע״פ ומראיך נאוה.
But according to what is explained [here], it is well: for the mitzvos themselves, when they would be done through Moshe, would be from a higher level, etc.; as is understood from what is explained at the end of the discourse beginning “And you shall make holy garments,” mentioned above, on the matter of the three levels there are, in general, in the performance of the mitzvos, etc. And see what is explained in the explanation on the verse “And your appearance is comely.”
The answer from what was said here: Moshe was not asking only to do more mitzvos, but that the mitzvos themselves, done through him, would come from a higher level. This fits the three general levels in the performance of the mitzvos explained in the discourse on the holy garments.


באגה״ק [באגרת הקודש] הנ״ל משמע פי׳ וישם לדרך פעמיו על עליית התומ״צ [התורה ומצות] ממטה למעלה וזהו ע״ד פי׳ שני דהאריז״ל [דהאר״י זכרונו לברכה] בפי׳ הספ״ד [הספרא דצניעותא] שם (דקי״ט רע״א)
From Iggeres HaKodesh mentioned above it is implied that “and He will set on the way of His steps” refers to the ascent of Torah and mitzvos from below to above; and this is in the manner of the Arizal’s second explanation in the commentary on Sifra DiTzeniusa there (p. 119a, at the beginning),
A textual note: the Iggeres HaKodesh quoted above seems to read “the way of His steps” as the ascent of Torah and mitzvos from below upward. That matches the Arizal’s second explanation of “her way” in his commentary on Sifra DiTzeniusa, the part of the Zohar called “the Book of Concealment.”


דפי׳ דרכה היינו מקור שממנו נמשך בחי׳ מו״ס [מוחא סתימאה] דעתיקא כו׳ אמנם לפמש״כ [לפי מה שכתוב] דפי׳ וישם לדרך היינו מלמעלה למטה עד בחינת סוף המעשה.
that “her way” means the source from which the level of the mocha setimaah (the hidden brain) of Atik is drawn, etc. However, according to what is written [here], that the meaning of “and He will set on the way” is from above to below, down to the level of the end of action,
In that second explanation, “her way” is the source from which the mocha setimaah, the “hidden brain” of Atik (the innermost level of Keser), is drawn. The present maamar, however, reads “the way of His steps” as a descent from above to below, down to the physical level.


זהו ע״פ פי׳ הראשון דהאריז״ל [דהאר״י זכרונו לברכה] הנ״ל] וזהו כי גבר עלינו חסדו ואמת ה׳ לעולם שנמשך אמת ה׳ מלמעלה למטה להתלבש בעולם ואין אמת
this follows the Arizal’s first explanation mentioned above.) And this is [the meaning of] “For His kindness has prevailed over us, and the truth of G-d is forever”: that the truth of G-d is drawn from above to below, to be vested in the world. And there is no truth
That matches the Arizal’s first explanation. Closing the parenthesis, the Alter Rebbe returns to the psalm: after “His kindness has prevailed over us” (Sukkos) comes “the truth of G-d is forever,” G-d’s truth drawn into the world. And the Sages say there is no truth but Torah.


אלא135 תורה136137 כי מדת האהבה אע״פ [אף על פי] שהיא לדבקה בו ממש אעפ״כ [אף על פי כן] אינה רק אמת של האדם ואין זה עדיין אמת ה׳
but Torah. For the attribute of love, even though it is to cleave to Him truly, is nevertheless only the truth of man, and this is not yet the truth of G-d.
Even the highest love, which seeks to cleave to G-d, is still a human truth: it is the person’s own feeling. It is not yet G-d’s truth.


כי אמת ה׳ היינו שהוא אחד ואין עוד ואין מי שיאהב כלל ולית מחשבה תפיסא ביה138 בעצמו ממש כביכול כ״א כאשר תפיסא בתורה139
For the truth of G-d is that He is One and there is nothing else, and there is no one to love at all; and no thought can grasp Him (leis machshavah tefisa bei) in His very self, as it were, except as He is grasped in the Torah,
G-d’s truth is His absolute oneness, in which there is no other and so no one to love Him. The Tikkunei Zohar says no thought can grasp Him at all, except as He is grasped in the Torah.


שהיא רצונו ית׳ ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד140 [ועמ״ש סד״ה וארא אל אברהם בפי׳ ושמי הוי׳ לא נודעתי להם141 ומ״ש מזה שם בד״ה וידבר אלקים כו׳ וארא כו׳]
which is His will, may He be blessed; and “the Torah and the Holy One, blessed be He, are entirely one.” (And see what is explained at the end of the discourse beginning “And I appeared to Avraham,” on the meaning of “but by My Name Havayah I did not make Myself known to them,” and what is explained on this there, in the discourse beginning “And Elokim spoke, etc. And I appeared, etc.”)
The Torah is G-d’s will, and “the Torah and the Holy One, blessed be He, are entirely one.” So grasping the Torah is grasping G-d Himself, beyond any human love. The bracket refers to discourses on “My Name Havayah I did not make known to them.”


ולכן כתיב קרוב ה׳ לכל קוראיו142 לכל אשר יקראוהו באמת זו תורה143 דוקא (וע׳ בסש״ב [בספר של בינונים] פל״ה בהג״ה [בהגהה] ועמ״ש ע״פ ויכתוב משה)144
Therefore it is written, “G-d is near to all who call upon Him, to all who call upon Him in truth”: this is Torah specifically (and see Sefer Shel Beinonim, ch. 35, in the gloss; and see what is explained on the verse “And Moshe wrote”).
“G-d is near to all who call upon Him in truth”: the Sages read “in truth” as Torah. Calling on G-d through Torah is what brings Him near. The text refers to a gloss in Tanya, ch. 35, and to an explanation on “And Moshe wrote.”


וזהו תען לשוני אמרתך145 פי׳ תען כענין שאמרו עונה אחריו מה שהוא אומר לפי שאינו אומר בעצמו
And this is [the meaning of] “My tongue shall respond (ta’an) with Your word.” The meaning of ta’an is like the matter of what they said, “he responds after him what he says”: because he does not say it himself
Now the verse of Sukkos’ atzeres is explained. Ta’an means “respond” in the sense of repeating after another, as in the Sages’ expression “he responds after him what he says,” used of one who repeats words recited by another.


רק עונה אחר אחרים כך התפלל דוד המע״ה [המלך עליו השלום] בעד כללות ישראל המשורשים בנפשו תען לשוני אמרתך כי התורה היא אמרתך אשר אמרתך ויצא כבר מפיך
but only responds after others. So David, the king, peace be upon him, prayed on behalf of the whole of Israel, who are rooted in his soul: “My tongue shall respond with Your word”; for the Torah is “Your word,” which You have said and which has already gone forth from Your mouth.
One who responds does not originate the words. David, whose soul includes all of Israel, prayed for them: “my tongue shall respond with Your word,” let my speech of Torah be only a repetition of what G-d has already said.


וגם עתה כן הוא כי בכל יום אנו מברכין נותן התורה146 שנותן לנו בכל יום147 כמ״ש ואשים דברי בפיך כו׳
And so it is now as well; for every day we bless “who gives the Torah,” for He gives it to us every day, as it is written, “And I have placed My words in your mouth,” etc.
G-d’s giving of the Torah is not only past but continues; that is why the blessing says “who gives the Torah” in the present tense. It fulfills the verse “I have placed My words in your mouth.”


אלא שאני עונה אחריך מה שאתה מוציא מפי שהוא התגלות דבר ה׳ באמרי פי בחי׳ ואמת ה׳ לעולם ואין אני עושה כלום אלא כמי שעונה למה שאחרים אומרים
Only that I respond after You what You bring forth from my mouth, which is the revelation of the word of G-d in the utterances of my mouth, the level of “and the truth of G-d is forever”; and I do nothing at all, but am like one who responds to what others say.
When one studies Torah this way, it is G-d’s word that is revealed in one’s mouth, and the person only “responds.” This is “the truth of G-d” drawn into the world.


(וזהו מעלה יתירה ועצומה שבעסק התורה ולא הכל זוכים לזה וכמ״ש בד״ה המגביהי לשבת148 שזהו ענין רב יהודה שיש ב׳ בחינות בעסק התורה בחי׳ עבד כו׳ ע״ש.
(And this is an additional and tremendous virtue in occupation with Torah, and not everyone merits it; as is explained in the discourse beginning “Who is enthroned on high,” that this is the matter of Rav Yehudah: that there are two levels in occupation with Torah, the level of a servant, etc.; see there.
This is a special level of Torah study that not everyone attains. The discourse cited distinguishes, in connection with a teaching about Rav Yehudah, two levels in Torah study, one of them “the level of a servant.”


אלא שבשמע״צ [שבשמיני עצרת] זוכים נש״י [נשמות ישראל] ומקבלים בחינה זו להיות ואשים דברי ממש בפיך. ועיין בזהר בראשית) (דף ד׳ ע״ב) מענין ואשים דברי בפיך149150 בפי׳ הרמ״ז [הרב משה זכות] שם.151
But on Shemini Atzeres the souls of Israel merit and receive this level, that there be truly “And I have placed My words in your mouth.” And see in the Zohar, Bereishis (p. 4b), on the matter of “And I have placed My words in your mouth,” in the commentary of the Ramaz there.)
On Shemini Atzeres all of Israel receive this level, so that G-d’s own words are truly placed in their mouths. The Zohar and the commentary of the Ramaz (Rabbi Moshe Zacuto) discuss the verse “I have placed My words in your mouth.”


והיינו ע״י שמתחלה ובצל ידיע כסיתיך ז׳ ימי הסוכות צלא דמהימנותא וע׳ בסמוך ומהיכן אזכה לכך מפני כל כל מצותיך צדק
And this comes about through the fact that first, “and in the shadow of My hand I have covered you,” the seven days of Sukkos, “the shade of faith” (tzila dimeheimenusa) (and see nearby). And from where do I merit this? Because “all Your commandments are righteousness (tzedek).”
How is this merited? First come the seven days of Sukkos, the sukkah being “the shade of faith,” G-d’s covering hand. And the merit comes because “all Your commandments are righteousness (tzedek).” (The printed ידיע is apparently a misprint for ידי, “My hand”; and “כל” is printed twice.)


כי כל המצות הם המשכות לבחי׳ צדק152 שתהא מתעלה בבחי׳ לפניך יהלך ובפרטות ע״י מצות סוכה ולולב כנ״ל.
For all the mitzvos are drawings-down to the level of tzedek, so that it be raised to the level of “before You shall walk”; and in particular through the mitzvos of sukkah and lulav, as mentioned above.
All the mitzvos draw light into tzedek, Knesses Yisrael, raising her to stand “before Him.” The mitzvos of sukkah and lulav do so especially, as explained above.


ומשם נמשך בחי׳ וישם לדרך פעמיו שיתגלה סוף מעשה ודבר ה׳ בבחי׳ ואמת ה׳ לעולם. וזהו בחי׳ וה׳ האמירך היום153 שהוא מפעיל בך האמירה ומוציא מפיך:
And from there is drawn the level of “and He will set on the way of His steps,” that the end of action and the word of G-d be revealed at the level of “and the truth of G-d is forever.” And this is the level of “And G-d has caused you to declare (he’emircha) this day”: that He brings about the saying in you and brings it forth from your mouth:
From that ascent comes the descent, “the way of His steps”: G-d’s word revealed at the lowest level, as “the truth of G-d is forever.” This is “G-d has caused you to declare today”: G-d Himself speaks the words through the person’s mouth.




Section 6 · ¶18–19
Shemini Atzeres and Torah study
18ג וזהו ביום השמיני שאחר ימי הסוכות שנמשך להם בחי׳ אהבה רבה בתענוגים הנ״ל בחי׳ כי גבר עלינו חסדו.
3. And this is [the meaning of] “on the eighth day,” after the days of Sukkos, in which there was drawn to them the level of great love in delights mentioned above, the level of “For His kindness has prevailed over us.”
The third section explains the verse of Shemini Atzeres. The seven days of Sukkos gave Israel “great love in delights,” the embrace of “His kindness has prevailed over us.”


ואזי ביום השמיני שהוא בחי׳ יותר גבוה ועליונה עצרת תהיה לכם שימשיך לכם בחי׳ ואמת ה׳ לעולם בחי׳ וה׳ האמירך154 וגו׳155
And then on the eighth day, which is a higher and loftier level, “there shall be an atzeres for you”: that it will draw down to you the level of “and the truth of G-d is forever,” the level of “And G-d has caused you to declare,” etc.
The eighth day is higher still: its atzeres is “for you,” because it gives Israel the second half of the verse, “the truth of G-d is forever,” G-d’s words spoken through their mouths (“G-d has caused you to declare”).


והוא ענין בחי׳ נשיקין שהוא התקשרות חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת]156157 באחדות גמור וזהו כלל גדול ועצה היעוצה גם בכל עסק התורה לידע נאמנה כי המשנה או הגמרא או הפוסקים אשר הוא לומד
And this is the matter of the level of “kisses,” which is the bonding of Chochmah, Binah and Daas with Chochmah, Binah and Daas in complete unity. And this is a great principle and sound counsel also in all occupation with Torah: to know faithfully that the Mishnah or the Gemara or the codifiers that one studies
This is the level of “kisses,” the union of intellect with intellect: G-d’s Chochmah, Binah and Daas bonding with ours in complete unity, as a kiss joins mouth to mouth. This holds a practical lesson for all Torah study: to know what the Mishnah, Gemara or codes one studies truly are.


הנה היא כבר אמורה והיא היא דבר ה׳ ואינו אלא כעונה כנ״ל. אלא שבשמיני עצרת נעשית המשכה הזאת לבחי׳ זו כנ״ל.
have already been said, and it is the very word of G-d, and he is only like one who responds, as mentioned above. Only that on Shemini Atzeres this drawing-down is brought about to this level, as mentioned above.
They have already been spoken by G-d and are His word; the student only “responds.” On Shemini Atzeres this awareness becomes an actual drawing-down: the level is given, not only contemplated.


רק שמתחלה יקויים מ״ש מקודם את ה׳ האמרת היום158 ג״כ לשון מפעיל שאנו גורמים וממשיכים אמרית התורה וירידתה לתחתונים ע״י דביקות נפשותינו באור א״ס ב״ה באהבה רבה הנ״ל כנ״ל בענין עצרת לה׳ אלקיך.159
Only first there must be fulfilled what is written before it, “You have caused G-d to declare (he’emarta) this day,” also a causative form: that we cause and draw down the saying of the Torah and its descent to the lower realms, through the cleaving of our souls to the Infinite Light, blessed be He, in the great love mentioned above, as mentioned above regarding “an atzeres to Havayah your G-d.”
But this first requires the preceding verse, “You have caused G-d to declare today”: our love and cleaving to G-d, the atzeres of Pesach, causes the Torah to descend to the lower realms. Only then does G-d “cause us to declare” His words.




19והענין הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל הקורא ושונה הקב״ה קורא ושונה כנגדו160161 פי׳ שע״י אתערותא דלתתא אתערותא דלעילא ורוח אייתי רוח162 מלמטה למעלה ואמשיך רוח163 ודבר ה׳ מלמעלה למטה ונקרא כנגדו.
The matter is as our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” The meaning is that through an arousal from below [there is] an arousal from above; and “spirit brings spirit” from below upward “and draws down spirit,” and the word of G-d, from above to below; and this is called “opposite him.”
The Sages say that when a person studies Torah, G-d studies “opposite him.” Our study is an arousal from below that brings an arousal from above: in the Zohar’s words, “spirit brings spirit and draws spirit,” our breath of Torah rising up draws G-d’s word down.


לפי שאין ערך דיבור האדם ומחשבתו בעסק התורה לגבי דבר ה׳ הממשיך בשעה זו ולכן אינה מתלבשת בו ממש רק היא בבחי׳ כנגדו.
Because the speech and thought of a person in occupation with Torah bear no comparison to the word of G-d that he draws down at that time; therefore it is not truly vested in it, but is at the level of “opposite him.”
It is only “opposite him” because a person’s speech and thought bear no comparison to the word of G-d he draws down. So G-d’s word does not actually enter his words; it stands facing them.


פי׳ לפי שסובב עליו בבחי׳ מקיף [וכמ״ש כמה פירושים במ״א בענין איך הוא סובב על עלמין].
The meaning is that it hovers over him in the mode of an encompassing [light] (makif) (and as several explanations are given elsewhere on the matter of how He encompasses the worlds).
“Opposite him” means it hovers above him as an encompassing light (makif), in the way G-d encompasses the worlds without entering them.




Section 7 · ¶20
Two thousand years and the two bridegrooms
20ובזה יובן ענין מארז״ל [מאמר רבותינו זכרונם לברכה] אלפים שנה קדמה164 התורה לעולם165 כי לפי פשוטו אינו מובן שקודם שנברא העולם לא הי׳ [היה] בחי׳ זמן כלל. ואיך שייך לומר אלפים שנה.
And through this will be understood the saying of our Sages, of blessed memory, “The Torah preceded the world by two thousand years.” For according to its plain sense it is not understood, since before the world was created there was no level of time at all; so how can one speak of two thousand years?
The Midrash says the Torah existed two thousand years before the world. Taken literally this makes no sense, since before creation there was no time at all, so “years” cannot be meant plainly.


אלא הענין דהנה אורייתא וקוב״ה [וקודשא בריך הוא] כולא חד166 שהיא רצונו חת׳ [יתברך] והוא ורצונו אחד שהוא סובב כ״ע [כל עלמין] וכדי להתלבש בעולם הוצרכה להתלבש בבחי׳ חו״ב [חכמה ובינה] שהן הן בחי׳ אלפים שנה אאלפך חכמה
But the matter is that “the Torah and the Holy One, blessed be He, are entirely one,” for it is His will, may He be blessed, and He and His will are one, He who encompasses all worlds (sovev kol almin). And in order to be vested in the world, it needed to be vested in the level of Chochmah and Binah, which are themselves the level of “two thousand (alpayim) years”: “I will teach you (a’alephcha) Chochmah, I will teach you
The Torah is one with G-d, His will, and as such it transcends all worlds. To enter the world it had to be clothed in Chochmah and Binah, and these are the “two thousand years”: the word alpayim (two thousand) is read as two alefs, from a’alephcha, “I will teach you,” said of Chochmah and of Binah. (The printed חת׳ is apparently a misprint for ית׳, “may He be blessed.”)


אאלפך בינה167168 כו׳:(וביאור הענין בענין שמע״צ [שמיני עצרת] שהוא בחי׳ עצרת תהיה לכם ממש מה שבשביעי של פסח נאמר עצרת להוי׳ אלקיך. הענין כמ״ש והוא כחתן יוצא מחופתו.169 חתן לשון יחיד. ולפעמים נאמר מצהלות חתנים170171 לשון רבים.
Binah,” etc. (And the explanation of the matter, regarding Shemini Atzeres being the level of “there shall be an atzeres for you” in actuality, [as against] what is said of the seventh day of Pesach, “an atzeres to Havayah your G-d”: the matter is as it is written, “And he is like a bridegroom (chasan) coming out of his canopy.” Chasan is in the singular. And sometimes it says “the jubilation of bridegrooms (chasanim),” in the plural.
A long parenthetical explanation now restates the maamar’s main point. Why is Shemini Atzeres “for you” while Pesach is “to Havayah your G-d”? The key is the image of the bridegroom (chasan): the Psalm speaks of one bridegroom, while the wedding blessing speaks of bridegrooms in the plural.


והענין כי הבנה ביום חתונתו172 זה173 מתן תורה. כי חתן חות דרגא174 ירידת והמשכת אור א״ס למטה. ולכן ניתנה התורה בה׳ קולות175 קול הוא המשכה.176
And the matter is that “on the day of his wedding” is the Giving of the Torah. For chasan [means] “going down a level” (nachis darga): the descent and drawing down of the Infinite Light below. Therefore the Torah was given with five voices; a voice (kol) is a drawing-down.
The Talmud says “the day of his wedding” is the Giving of the Torah, and chasan is linked to nachis darga, “going down a level.” The wedding is G-d’s descent to Israel in the Torah; the “five voices” of Sinai are five stages of that descent. (The printed הבנה and חות are apparently misprints for וביום, “and on the day,” and נחות, “going down.”)


שלהיות המשכת התורה מלמעלה עד למטה יש בזה ה׳ בחי׳ המשכות זו אחר זו הא׳ המשכת אור א״ס בחכמה אאלפך חכמה אאלפך בינה הב׳ מהחכמה למדות ואח״כ במחודומ״ע [במחשבה דבור ומעשה] וכמ״ש במ״א.
For in order for the Torah to be drawn down from above to the very bottom, there are in this five levels of drawing-down, one after another: the first, the drawing of the Infinite Light into Chochmah, “I will teach you Chochmah, I will teach you Binah”; the second, from Chochmah to the emotive attributes (middos); and afterwards into thought, speech and action; as is explained elsewhere.
The five stages: from the Infinite Light into Chochmah (and Binah), from Chochmah into the emotive attributes, and then into thought, speech and action. (The abbreviation במחודומ״ע apparently stands for “thought, speech and action.”)


אך דרך כלל הם ב׳ בחי׳ חתן. הא׳ המשכת האור בחכמה דאצילות והוא התרוה שלמעלה והחכמה מאירה בכל עולם האצילות.
But in general there are two levels of chasan. The first is the drawing of the light into the Chochmah of Atzilus; this is the Torah as it is above, and the Chochmah shines throughout the whole World of Atzilus.
These can be grouped as two “bridegrooms,” two descents. The first is the light entering the Chochmah of Atzilus, the highest world: the Torah as it is above.


הב׳ עוד ירידה שניה מה שנמשך להתלבש בתורה דבריאה שהיא רק בחי׳ נובלות חכמה שלמעלה177 משא״כ עצמיות ח״ע [חכמה עילאה] נאמר ע״ז ופני לא יראו178 וכמ״ש באגה״ק [באגרת הקודש] ע״פ עוטה אור.179
The second is a further, second descent: what is drawn down to be vested in the Torah of Beriah, which is only the level of “the fallen fruit (novlos) of the supernal Chochmah”; whereas of the very essence of supernal Chochmah it is said, “but My face shall not be seen”; as is explained in Iggeres HaKodesh on the verse “He wraps Himself in light.”
The second is its further descent into the Torah of Beriah, the world of created beings, which the Midrash calls “the fallen fruit of supernal wisdom.” The essence of G-d’s wisdom remains hidden: “My face shall not be seen.”


וכ״כ [וכן כתב] בלק״ת [בלקוטי תורה (להאריז״ל)] בתחלת פ׳ בראשית180 שהתורה שלפניו נקרא תורת הבריאה ועמ״ש מזה בפ׳ עקב181 גבי ברכת הארץ שזהו ענין על תורתך שלמדתנו. דפי׳ תורתך היינו התורה כמו שהיא באצילות ושלמדתנו היינו כמו שנמשכה בבריאה.
And so it is written in Likkutei Torah at the beginning of Parshas Bereishis, that the Torah that is before us is called “the Torah of Beriah.” And see what is explained on this in Parshas Eikev, regarding the blessing for the land [in Grace after Meals], that this is the matter of “for Your Torah that You taught us”: for “Your Torah” means the Torah as it is in Atzilus, and “that You taught us” means as it was drawn down into Beriah.
The Arizal’s Likkutei Torah (as the Kehot note identifies it) calls the Torah we have “the Torah of Beriah.” The Grace after Meals phrase “Your Torah that You taught us” alludes to both levels: “Your Torah” as in Atzilus, and “that You taught us” as it came down to Beriah.


ועמ״ש מענין זה בפ׳ שלח בד״ה אני דפ׳ ציצית בפי׳ בתורת ה׳ חפצו ובתורתו יהגה182 ועמ״ש מענין ב׳ בחי׳ חתן בד״ה שיר השירים וב״ה לבבתני183 בפי׳ פנחס.184
And see what is explained on this subject in Parshas Shelach, in the discourse beginning “I [am Havayah your G-d]” of the section of tzitzis, on the meaning of “His desire is in the Torah of G-d, and in his Torah he meditates.” And see what is explained on the subject of the two levels of chasan in the discourse beginning “The Song of Songs,” and in the discourse beginning “You have captured my heart,” in Parshas Pinchas.
More references: the psalm’s “the Torah of G-d” and “his Torah” (the Torah as G-d’s and as the student’s own), and discourses on the two levels of chasan.


אך יש עוד מעלה יתירה להיות בחינת והוא כחתן דהיינו גילוי פנימית185 התורה לעתיד אשר אותה ההמשכה שבפנימית ח״ע [חכמה עילאה] דאצילות מה שלמעלה מסדר ההשתלשלות תהיה מתגלה ג״כ למטה ממש בבי״ע.
But there is yet a further, surpassing virtue: to be at the level of “And he is like a bridegroom,” namely the revelation of the inner dimension of the Torah in the time to come, when that very drawing-down that is in the inner dimension of the supernal Chochmah of Atzilus, which is above the order of hishtalshelus, will be revealed also truly below, in Beriah, Yetzirah and Asiyah.
Higher than both is the single “bridegroom” of the future: the inner dimension of the Torah, the essence of Atzilus’ Chochmah, above the whole chain of worlds, will be revealed truly below, in the lower worlds of Beriah, Yetzirah and Asiyah.


ונמצא יהי׳ [יהיה] רק בחי׳ חתן אחד שיהיה הגילוי למטה כמו למעלה ממש. ועמ״ש בד״ה כי תשמע בקול מה שמלובש בתוך הקול.
It follows that there will be only one level of chasan, for the revelation will be below truly as it is above. And see what is explained in the discourse beginning “When you hearken to the voice,” [on] what is vested within the voice,
Then there will be only one chasan, because what is below will be exactly as above, with no gap between the two descents. The discourse on “When you hearken to the voice” speaks of what is clothed within the voice.


שהוא מה שלמעלה מבחינת הה׳ [החמשה] קולות עצמן כו׳ ועד״ז ממש יובן ההפרש בין בחינת עסק התורה סתם לבחינת תען לשוני אמרתך שבחינת תען כו׳ היינו שאמרתך ממש
which is what is above the level of the five voices themselves, etc. And in exactly the same way one will understand the difference between the level of ordinary occupation with Torah and the level of “My tongue shall respond with Your word”: the level of “shall respond,” etc., means that “Your word” itself,
What is within the voice is above even the five voices. In the same way, ordinary Torah study differs from “my tongue shall respond with Your word.” In the latter, G-d’s word itself comes down to the student.


כמו שהתורה היא למעלה נמשך ומתלבש בפי הלומד וזהו ענין ואשים דברי ממש בפיך186 אלא שאני עונה אחריך. משא״כ בסתם עסק התורה היינו רק בחי׳ הארה מהדבור עליון שנמשך למטה.
as the Torah is above, is drawn down and vested in the mouth of the one who studies; and this is the matter of truly “And I have placed My words in your mouth,” only that I respond after You. Whereas in ordinary occupation with Torah, it is only the level of an illumination from the supernal speech that is drawn down below.
That word, just as it is above, is clothed in the student’s mouth, “I have placed My words in your mouth,” and the student only responds. In ordinary study only a glimmer of the supernal speech comes down.


וזהו ההפרש בין שש״פ [שביעי של פסח] שנאמר עצרת להוי׳ אלקיך שהוא ענין ההמשכה בתורה שלמעלה. שמבחינת כי הוי׳ אלקיך אש אוכלה הוא כטבע האש להסתלק כו׳ יומשך להיות המשכה בתומ״צ [בתורה ומצות].
And this is the difference between the seventh day of Pesach, of which it is said, “an atzeres to Havayah your G-d,” which is the matter of the drawing-down into the Torah that is above: that from the level of “For Havayah your G-d is a consuming fire,” which, like the nature of fire, withdraws, etc., there will be drawn a drawing-down into Torah and mitzvos.
This is the difference between the two atzeres days. On Pesach, “to Havayah your G-d,” the Torah above is drawn down: G-d, who like fire naturally withdraws upward, is drawn into Torah and mitzvos.


אבל עכ״ז [עם כל זה] אין המשכה זו עצמה כמו שהיא למעלה נמשך ונתגלה למטה כי אם רק בחי׳ נובלות כו׳. אבל בשמיני עצרת שנאמר עצרת תהיה לכם היינו שהמשכה זו עצמה שלמעלה נמשך ונתגלה למטה לכם ממש):187
But even so, this drawing-down itself, as it is above, is not drawn down and revealed below, but only the level of “fallen fruit,” etc. But on Shemini Atzeres, of which it is said, “there shall be an atzeres for you,” it means that this very drawing-down that is above is drawn down and revealed below, to you, truly.)
But on Pesach what is drawn down is only the “fallen fruit,” not the Torah as it is above. On Shemini Atzeres, “for you,” the very light that is above is revealed below, to Israel, truly: the two chasanim become one.



In one’s avodah
A person should set fixed times to clear his mind of business and worldly affairs, each according to his level, as his own Exodus from Egypt; he should be humble before everyone so that the love that comes from darkness can shine on him, and be in teshuvah all his days. And in all Torah study he should know that the Mishnah, Gemara or codes he learns are the word of G-d already spoken, and that he is only one who responds.
Questions for discussion
	Why is the love of a baal teshuvah greater than that of a perfect tzaddik, and how does the maamar use “the advantage of light over darkness” to explain it?
	What does it mean that Pesach’s atzeres holds the soul back, and why is that holding back necessary for G-d’s dwelling place among the lower realms?
	Why is even the highest love of G-d called only “the truth of man,” while the Torah is “the truth of G-d”?
	What changes in Torah study when one studies as one who “responds” to G-d’s word, and how is Shemini Atzeres connected to this?
	How do the two “bridegrooms,” Atzilus and Beriah, explain the difference between “an atzeres to Havayah your G-d” and “an atzeres for you”?

For children · ages 9–13
For the children at the table
The atzeres that is for you

The big idea
On Shemini Atzeres, G-d gives us His Torah so closely that when we learn it, His own words speak through our mouths.


The Torah calls the seventh day of Pesach an atzeres “to G-d,” but Shemini Atzeres an atzeres “for you.” (An atzeres is a holding-in.) Why the difference? The maamar first explains three kinds of love in the Shema. “With all your heart” means that even the wish for wrong things is turned into love of G-d. “With all your soul” is a love of the G-dly soul alone. “With all your might” is a love without any limit, and it belongs to the baal teshuvah, one who returns to G-d, because light that comes out of darkness shines brighter. Going out of Egypt means going out of our limits. On Pesach our love rises from below, and its atzeres holds the soul back so that it stays here and builds a home for G-d through Torah and mitzvos. After Yom Kippur, on Sukkos, G-d embraces us with His love. Then on Shemini Atzeres comes something even higher: the Torah, G-d’s own truth. King David said, “My tongue shall respond with Your word.” When we learn, we are like someone answering after G-d, who places His words in our mouths.

The mashal
When one person speaks and another answers after him, the one who answers does not make up the words himself; he only repeats what he hears. King David prayed, “My tongue shall respond with Your word”: when we learn Torah, we are only answering after G-d, who puts His own words in our mouths. On Shemini Atzeres, this becomes truly so.

Questions for the Shabbos table
	Why is the love of someone who does teshuvah even stronger than a love that was always there?
	What does King David mean by “My tongue shall respond with Your word”?
	Before you learn Mishnah or Gemara this week, how can you remind yourself that these are G-d’s own words?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1The Torah’s command for the eighth day after the seven days of Sukkos: “On the eighth day there shall be an atzeres for you.” The whole maamar explains why this atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2עצרת להוי׳ אלהיך
Of the seventh day of Pesach the Torah says, “and on the seventh day an atzeres to Havayah your G-d.” The contrast between the two phrasings is the maamar’s opening question.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ואהבת את ה׳ אלקיך בכל לבבך ובכל נפשך ובכל מאדך
The verse of the Shema commanding love of G-d with heart, soul and might. The maamar reads its three phrases as three ascending levels of love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בשני יצריך ביצ״ט וביצה״ר
The Mishnah explains “with all your heart (levavcha)” as “with both your inclinations, the good inclination and the evil inclination.” The Alter Rebbe reads it as the transformation of the evil inclination’s fire into love.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
5Kehot’s note points to Deuteronomy 30:6 for these words.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6The prophet’s promise that the nations will be given a pure language to call on G-d’s Name and serve Him “with one shoulder.” The Alter Rebbe reads it as the future transformation of the roots of physical desire.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ואני נתתי לך שכם אחד על אחיך
Yaakov gives Yosef “one shechem above your brothers.” The Alter Rebbe reads shechem echad as the level of turning the “back” into “one,” Yosef’s special refinement.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והנה אנחנו מאלמים אלומים
Yosef’s dream of the sheaves, which is the opening verse of the discourse the text refers to for Yosef’s refinement.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9Eliyahu’s prayer on Mount Carmel: “You turned their heart backward.” It is used here for the “back” side, the side turned away from holiness, which will be turned around.
I Kings 18:37מלכים א י״ח:ל״ז
עֲנֵנִי ה׳ עֲנֵנִי וְיֵדְעוּ הָעָם הַזֶּה כִּי־אַתָּה ה׳ הָאֱלֹקִים וְאַתָּה הֲסִבֹּתָ אֶת־לִבָּם אֲחֹרַנִּית:
Hear me, O L-RD, hear me, that this people may know that Thou, L-RD, art G-d, for Thou didst turn their heart backward.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כי לא ידח ממנו נדח
“That none that is banished be banished from Him.” It supports reading ve’ahavta as a promise that every soul will eventually come to love G-d.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11ובכל נפשך
The second phrase of the verse of love, read as a higher love of the soul itself.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12נפשי אויתיך
“My soul, I have desired You in the night.” It describes a longing of the soul for G-d that has no physical object.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וכלי בית ה׳
“The vessels of the House of G-d,” applied here to tzaddikim as vessels for G-dliness. The same phrase will matter below: tzaddikim are still “vessels.”
Jeremiah 28:3ירמיהו כ״ח:ג׳
בְּעוֹד שְׁנָתַיִם יָמִים אֲנִי מֵשִׁיב אֶל־הַמָּקוֹם הַזֶּה אֶת־כׇּל־כְּלֵי בֵּית ה׳ אֲשֶׁר לָקַח נְבוּכַדְנֶאצַּר מֶלֶךְ־בָּבֶל מִן־הַמָּקוֹם הַזֶּה וַיְבִיאֵם בָּבֶל:
Within two full years will I bring back into this place all the vessels of the L-RD’S house, that Nebuchadnezzar king of Babylon took away from this place, and carried them to Babylon;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14היכל ה׳ המה
The phrase “the Sanctuary of G-d are these,” applied here to the souls of tzaddikim, in whom this love blazes.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
15גדול ה׳ ומהולל מאד
“Great is G-d and exceedingly praised, and His greatness is unsearchable.” The word me’od links G-d’s unsearchable greatness to the limitless love of me’odecha.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
16במקום שבע״ת עומדים
The words here quote Berakhot 34b:22–23; the passage is shown below.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
17אם אני כאן הכל כאן
The words here quote Sukkah 53a:3; the passage is shown below.
Sukkah 53a:3סוכה נ״ג א:ג׳
תַּנְיָא: אָמְרוּ עָלָיו עַל הִלֵּל הַזָּקֵן, כְּשֶׁהָיָה שָׂמֵחַ בְּשִׂמְחַת בֵּית הַשּׁוֹאֵבָה, אָמַר כֵּן: אִם אֲנִי כָּאן — הַכֹּל כָּאן, וְאִם אֵינִי כָּאן — מִי כָּאן. הוּא הָיָה אוֹמֵר כֵּן: מָקוֹם שֶׁאֲנִי אוֹהֵב — שָׁם רַגְלַי מוֹלִיכוֹת אוֹתִי. אִם תָּבֹא אֶל בֵּיתִי — אֲנִי אָבֹא אֶל בֵּיתֶךָ, אִם אַתָּה לֹא תָּבֹא אֶל בֵּיתִי — אֲנִי לֹא אָבֹא אֶל בֵּיתֶךָ, שֶׁנֶּאֱמַר: ״בְּכׇל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבֹא אֵלֶיךָ וּבֵרַכְתִּיךָ״.
It was taught: They said about Hillel the Elder that when he used to rejoice at the Simchat Bet Hashoevah, he used to say: If I am here, everyone is here; but if I am not here, who is here?’ He also used to say: “To the place that I love, there my feet take me. If you will come into my House, I will come into your house. If you will not come to my House, I will not come to your house, as it is said, “In every …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נג, א.
18וכדפי׳ בזהר בהשמטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״א דף רסא, ב.
19ובפ׳ בראשית (דף א׳) פי׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת סידור ע׳ קכח מה שכתב בשם הרמ״ז.
20ותושע לו ימינו
Kehot’s note points to Psalms 98:1 for these words.
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Job 40:14איוב מ׳:י״ד
וְגַם־אֲנִי אוֹדֶךָּ כִּי־תוֹשִׁעַ לְךָ יְמִינֶךָ:
Then will I also confess unto thee That thine own right hand can save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים צח, א. איוב מ, יד.
21רגלי׳ יורדות מות
The words here quote Proverbs 5:5; the passage is shown below.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
22לא יגורך רע
The words here quote Psalms 5:5; the passage is shown below.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
23ברע״מ פ׳ בא (דמ״ב ב׳)
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteמבואר במאמרי אדה״ז הקצרים ע׳ שיא ואילך.
24והיינו בחי׳ יסודות דאו״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה וככה — תרל״ז ע׳ קנח ואילך.
25בזהר (ס״פ בלק
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת פ׳ תשא ע׳ א׳תתקלז ושם מציין לכאן.
26ענין הקפות . . ואינו אלא מנהג
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteרמ״א בשו״ע או״ח סתרס״ט. בסידור עם דא״ח רסט, ב ”והוא ענין המנהג נביאים בהקפות שאינו גם מד״ס אלא מנהג נביאים בלבד”. וראה בלקו״ש חכ״ט ע׳ 227 הערה 54 הצ״ע בזה.
27וקרוב לזה נתבאר במ״א בענין תפלת ערבית
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteראה ביאוה״ז לאדה״א יג סע״ד. ביאוה״ז להצ״צ כרך א ע׳ פה. וראה לקמן שה״ש כד, ב.
28אמרתי אחכמה והיא רחוקה ממני
The words here quote Ecclesiastes 7:23; the passage is shown below.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
29ותתצב אחותו מרחוק
The words here quote Exodus 2:4; the passage is shown below.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, ד.
30אמור לחכמה אחותי את
The words here quote Proverbs 7:4; the passage is shown below.
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ז, ד.
31כאיש אשר אמו תנחמנו
The words here quote Isaiah 66:13; the passage is shown below.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, יג.
32בן חכם ישמח אב
The words here quote Proverbs 10:1; the passage is shown below.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, א. טו, כ.
33לפני ה׳ תטהרו
The words here quote Leviticus 16:30; the passage is shown below.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
34מ״ש במ״א ע״פ אז יבקע
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteסידור רנז, ד ואילך.
35לרחוק שנעשה קרוב
Rabbi Abahu’s teaching that perfect tzaddikim cannot stand in the place of baalei teshuvah. It is brought as proof that baalei teshuvah reach the love of me’odecha.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
36להבין מ״ש ביום השמע״צ
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteנאמר בשנת תקנ״ח או שנת תק״ס — ראה ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים ע׳ תריט הערה 101. ולהלן ברשימת הכתבי-יד. קטע מהתחלת הדרוש נעתק באוה״ת ויקרא כרך ב ע׳ תנג עם הוספות.
37ביום השמיני עצרת
The words here quote Numbers 29:35; the passage is shown below.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
38עצרת לה׳ אלקיך
The words here quote Deuteronomy 16:8; the passage is shown below.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
39ואהבת את ה״א בכל לבבך
The third phrase of the verse of love, “with all your might (me’odecha),” read as love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
40בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
41לאהבת ה׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת ויקרא כרך ב ע׳ תנד נמצא הגהה, והדרך המביא את האדם לאהבה זו, נעתק מתו״א פה, ג.
42כי אז אהפוך אל עמים
The words here quote Zephaniah 3:9; the passage is shown below.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט.
43שפה ברורה לקרוא כולם כו׳ והוא ענין אתהפכא חשוכא לנהורא ולעבדו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת שם: שפה ברורה אתהפכא חשוכא לנהורא וזהו לקרוא כו׳. ולעבדו.
44ואתה הסבות את לבם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יח, לז.
45ואני נתתי לך שכם אחד
The words here quote Genesis 48:22; the passage is shown below.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מח, כב.
46[וזהו . . בכל מאדך]
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת שם נמצא במקומו הוספה אחרת ”והיינו ע״י שלע״ל יהי׳ ונגלה כבוד ה׳ וראו כל בשר כו׳ בראי׳ חושיות איך כי הוא חייך”. וזהו ואהבת.
47כי לא ידח ממנו נדח
The words here quote II Samuel 14:14; the passage is shown below.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב יד, יד.
48נפשי אויתיך
The words here quote Isaiah 26:9; the passage is shown below.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
49היכל ה׳ המה וכלי בית ה׳
The words here quote Jeremiah 7:4; the passage is shown below.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ירמי׳ ז, ד. כח, ג.
Paragraph 5
50כיתרון האור מן החושך
“As the advantage of light over darkness.” The Alter Rebbe reads min hachoshech as “from darkness”: light that emerges from darkness is superior.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
51בד״ה שמאלו . . בפ׳ כי תשא
That discourse develops the soul’s yearning to leave its limits and cleave to G-d, the love of baalei teshuvah described here.
Kehot’s noteראה תו״א פה, ג ואילך. ואולי הכוונה לדף פו, ב.
52זדונות נעשו כזכיות
Reish Lakish’s teaching that teshuvah out of love turns deliberate sins into merits. Here it is explained by the great love the sins provoke.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
53כלי שנגמר מלאכתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה כלים ספ״ד ואילך.
54The verse speaks of souls “pouring out into their mothers’ bosom.” The Alter Rebbe borrows the phrase for the soul pouring itself into the bosom of its Father, the Infinite One.
Lamentations 2:12איכה ב׳:י״ב
לְאִמֹּתָם יֹאמְרוּ אַיֵּה דָּגָן וָיָיִן בְּהִתְעַטְּפָם כֶּחָלָל בִּרְחֹבוֹת עִיר בְּהִשְׁתַּפֵּךְ נַפְשָׁם אֶל־חֵיק אִמֹּתָם:
They say to their mothers: ‘Where is corn and wine?’ When they swoon as the wounded In the broad places of the city, When their soul is poured out Into their mothers’bosom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
55הוי שפל רוח בפני כל אדם
Rabbi Meir’s teaching, “Be humble of spirit before every person.” The Alter Rebbe presents humility as the way to the love that comes from darkness.
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
56יפה שעה אחת בתשובה ומע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
57יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
Rabbi Yaakov’s saying that one hour of teshuvah and good deeds in this world is finer than all of the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
58שיהי׳ כל ימיו בתשובה
Rabbi Eliezer’s teaching to repent one day before one’s death: since one may die tomorrow, one should repent today, and so all his days will be in teshuvah.
Shabbat 153aשבת קנ״ג א
Zohar III, 33aזח״ג לג, א
Kehot’s noteשבת קנג, א. וראה ג״כ זח״ג לג, א.
59שיהיה כל ימיו בתשובה
The Kehot note also points to this Zohar passage on the theme of being in teshuvah all one’s days.
Zohar, Tzav 24:166–25:178ספר הזהר, צו כ״ד:קס״ו-כ״ה:קע״ח
60צדיקים יושבים ונהנים
Rav’s description of the World to Come: tzaddikim sit and enjoy the radiance of the Shechinah. The Alter Rebbe stresses the word “radiance.”
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
61ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter hei and the World to Come with the letter yud. Here it shows that the World to Come is only an illumination from G-d’s Name.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
62במאד הוי שפל רוח בפני כ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, י.
Paragraph 7
63כי נשגב שמו
“For His Name alone is exalted; His glory is upon earth and heaven.” The Alter Rebbe reads it as: the Name stays exalted and only its radiance reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
64עם קרובו
The next verse calls the Children of Israel “the people near to Him.” Here their nearness is to G-d’s very essence, through teshuvah out of love.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
Paragraph 9
65עצרת לה׳ אלקיך
“On the seventh day an atzeres to Havayah your G-d,” the verse about the seventh day of Pesach that the maamar now explains.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אם רץ לבך שוב
Sefer Yetzirah’s “if your heart runs, return to the Place,” the source of the teaching of running and returning; the Kehot note records that our editions read “to the Place.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
67אם רץ לבך שוב לאחד
The note sends the reader there in connection with the reading “return to the One” and its use in the context of Shemini Atzeres.
Kehot’s noteהק׳ ת״ז (ז, א): אם רץ לבך שוב לאחור (נ״א לאחד). ובכסא מלך כתב ע״ז: שוב לאחד גרסינן. בס״י פ״א, מ״ח, (בספרינו) הגי׳ היא: למקום. ראה באוה״ת שמע״צ ע׳ א׳תשעז.
68אם רץ לבך שוב לאחד
The introduction to Tikkunei Zohar reads “if your heart runs, return backward,” with a variant “to the One.” The Alter Rebbe uses the idea of the heart’s running and returning for the atzeres of Pesach.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 10
69כלה שארי ולבבי
“My flesh and my heart pine away; the rock of my heart and my portion is G-d forever.” The Alter Rebbe reads it as two stages: expiry of the soul, then strength to remain.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
70הצור תמים פעלו
“The Rock, His work is perfect.” It shows that tzur connotes strength.
Deuteronomy 32:4דברים ל״ב:ד׳
הַצּוּר תָּמִים פׇּעֳלוֹ כִּי כׇל־דְּרָכָיו מִשְׁפָּט אֵל אֱמוּנָה וְאֵין עָוֶל צַדִּיק וְיָשָׁר הוּא:
The Rock, His work is perfect; For all His ways are justice; A G-d of faithfulness and without iniquity, Just and right is He. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ד.
71בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כב.
72שבע״כ אתה חי
“Against your will you live.” Here it is the soul’s willingness to stay in the body despite its longing to cleave to G-d.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73דירה בתחתונים
Another Midrashic source, cited by the Kehot note, for G-d’s desire for a dwelling among the lower beings.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteתנחומא נשא טז. וראה שם בחקותי ג. ב״ר ספ״ג. במד״ר פי״ג, ו.
74ונתנו הוי׳ אלקיך בידך
“When you go out to war… and Havayah your G-d delivers him into your hand.” The discourse on this verse reads Havayah as Torah and “your G-d” as mitzvos.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
75כי המצוה הזאת
The opening words of the discourse referred to, “For this commandment… is not far from you.”
Deuteronomy 30:11דברים ל׳:י״א
כִּי הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לֹא־נִפְלֵאת הִוא מִמְּךָ וְלֹא רְחֹקָה הִוא:
For this commandment which I command thee this day, it is not too hard for thee, neither is it far off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אתם נצבים
The opening words of the discourse referred to, “You are standing today, all of you.”
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כי הוי׳ אלקיך אש אוכלה הוא
“For Havayah your G-d is a consuming fire.” The discourse cited reads it as the nature of G-d’s light to rise and withdraw, like fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78אל עליון
Malki-Tzedek is “a priest to Kel Elyon,” G-d Most High. The name expresses G-d as withdrawn above.
Genesis 14:18בראשית י״ד:י״ח
וּמַלְכִּי־צֶדֶק מֶלֶךְ שָׁלֵם הוֹצִיא לֶחֶם וָיָיִן וְהוּא כֹהֵן לְאֵל עֶלְיוֹן:
And Melchizedek king of Salem brought forth bread and wine; and he was priest of G-d the Most High.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אנכי הוי׳ אלקיך
The first of the Ten Commandments. Chassidus reads Anochi as the Essence above the Name Havayah, drawn down to become “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
80עצרת להוי׳ אלקיך
The verse on the seventh day of Pesach, now explained as the drawing down of Havayah to be “your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81הקב״ה יושב ועוסק בתורה
The Talmud describes G-d’s day as beginning with sitting and studying Torah. It shows G-d, as it were, clothed in Torah.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
82בד״ה שיר השירים
That discourse explains Shir HaShirim as the drawing down of the Infinite Light that encompasses all worlds, from the level of G-d’s great Name, the “reasons of the Torah” and supernal delight, so that it is clothed in the Torah.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש א, ד.
83א״ת בניך אלא בוניך
On “all your children shall be taught of G-d,” the Sages say: read not “your children” but “your builders.” Torah scholars are builders.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
84בנאים . . בנינו של מקום
The Talmud calls Torah scholars builders because they are occupied all their days with the building of the world.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיד, א. [כ].
85אין להקב״ה בעולמו אלא ד״א של הלכה
Since the Temple’s destruction G-d has in His world only the four cubits of halachah. Torah study is where He dwells.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
86אם לא בריתי יומם ולילה
“If not for My covenant day and night, I would not have set the laws of heaven and earth.” Read by the Sages as referring to Torah study, which sustains creation.
Jeremiah 33:25ירמיהו ל״ג:כ״ה
כֹּה אָמַר ה׳ אִם־לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא־שָׂמְתִּי:
Thus saith the L-RD: If My covenant be not with day and night, if I have not appointed the ordinances of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לג, כה.
Paragraph 13
87עולם חסד יבנה
“The world is built by kindness.” Acts of kindness, especially tzedakah, build G-d’s dwelling in the world.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
88חסד ה׳ מלאה הארץ
“The earth is full of the kindness of G-d.” G-d’s kindness fills the world through the mitzvos.
Psalms 33:5תהילים ל״ג:ה׳
אֹהֵב צְדָקָה וּמִשְׁפָּט חֶסֶד ה׳ מָלְאָה הָאָרֶץ:
He loveth righteousness and justice; The earth is full of the lovingkindness of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ה.
89כאש עצור בלבו
Yirmeyahu describes G-d’s word as “a burning fire held back in my bones.” The Alter Rebbe uses the image for love restrained in the heart, linking atzur to atzeres.
Jeremiah 20:9ירמיהו כ׳:ט׳
וְאָמַרְתִּי לֹא־אֶזְכְּרֶנּוּ וְלֹא־אֲדַבֵּר עוֹד בִּשְׁמוֹ וְהָיָה בְלִבִּי כְּאֵשׁ בֹּעֶרֶת עָצֻר בְּעַצְמֹתָי וְנִלְאֵיתִי כַּלְכֵל וְלֹא אוּכָל:
And if I say: ‘I will not make mention of Him, Nor speak any more in His name’, Then there is in my heart as it were a burning fire Shut up in my bones, And I weary myself to hold it in, But cannot.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בד״ה וכל העם רואים
The discourse there explains running and returning at length, the rhythm by which the love of Pesach is held back here.
Kehot’s noteתו״א פב, ג.
91וכל העם רואים את הקולות
The opening words of the discourse referred to, on the people at Sinai who “saw the voices” and drew back, an instance of running and returning.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ובד״ה בפ׳ נסכים כתיב
The discourse on the libations in Parshas Shelach, which also explains running and returning.
Kehot’s noteראה לעיל פ׳ שלח מ, א ואילך.
Paragraph 14
93תען לשוני אמרתך
“My tongue shall respond with Your word, for all Your commandments are righteousness.” The maamar will read ta’an as “respond, repeat after,” and link it to Shemini Atzeres.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. ביהל אור ע׳ רטז מציין לכאן.
94וזדונות נעשו לו כזכיות
Teshuvah out of love turns deliberate sins into merits.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
95אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” In Chassidus it names G-d’s own delight-love for Israel.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand’s embrace is the love drawn down on Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
Paragraph 15
97כי גבר עלינו חסדו
“For His kindness has prevailed over us, and the truth of G-d is forever.” Its first half is the love of Sukkos, its second half (below) the gift of Shemini Atzeres.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיז, ב.
98כלתה נפשי
“My soul longs, indeed it pines.” The love of Sukkos also reaches the soul’s expiry.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
99בביאור ע״פ חכלילי
The explanation on “chachlili einayim,” where “love in delights” is shown to be above great love, the point the bracket here relies on.
Kehot’s noteתו״א מח, א, ובתניא פרק מג, ובליקוט פירושים ומ״מ — חיטריק שם.
100חכלילי עינים
Yaakov’s blessing of Yehudah, “his eyes are reddish from wine,” the opening words of the discourse on “love in delights.”
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101צדק לפניו יהלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים טו, יד.
102צדק לפניו יהלך וישם לדרך פעמיו
“Righteousness shall walk before Him, and He will set it on the way of His steps.” Read as Israel’s ascent and the consequent drawing down of G-dliness.
Psalms 85:14תהילים פ״ה:י״ד
צֶדֶק לְפָנָיו יְהַלֵּךְ וְיָשֵׂם לְדֶרֶךְ פְּעָמָיו:
Righteousness shall go before Him, And shall make His footsteps a way.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103סד״ה ויושט המלך לאסתר
The end of that discourse explains Esther’s “standing before” the king, an image for Knesses Yisrael raised to stand before G-d.
Kehot’s noteתו״א צד, ב.
104ותעמוד לפניו
“The king extended the golden scepter to Esther, and Esther rose and stood before the king.” It illustrates standing “before Him.”
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ובד״ה יחיינו מיומים
That passage speaks of the opening of the hidden “yuds,” the deep source, so that the concealed shines openly and life-giving will is drawn to every living thing.
Kehot’s noteלעיל סד, א.
106מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals.” Used for the drawing of G-dliness down to the lowest level.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ב.
107התורה דאקרי דרך
The Talmud derives from “the way they shall walk in” that Torah is called “a way.”
Kiddushin 2b:10קידושין ב׳ ב:י׳
מַאי טַעְמָא תָּנֵי ״שָׁלֹשׁ״ – מִשּׁוּם ״דְּרָכִים״? נִיתְנֵי ״דְּבָרִים״ וְנִיתְנֵי ״שְׁלֹשָׁה״! מִשּׁוּם דְּקָבָעֵי לְמִיתְנֵי ״בִּיאָה״, וּבִיאָה אִיקְּרִי ״דֶּרֶךְ״, דִּכְתִיב: ״וְדֶרֶךְ גֶּבֶר בְּעַלְמָה כֵּן דֶּרֶךְ אִשָּׁה מְנָאָפֶת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ב, ב.
108בד״ה אשירה לה׳
The discourse on the Song at the Sea explains “the way of Havayah,” the Torah as the way along which G-dliness descends.
Kehot’s noteתו״א סג, ב.
109אשירה להוי׳
The opening words of the Song at the Sea, the discourse the text refers to.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ושמרו דרך הוי׳
Of Avraham: “that they may keep the way of Havayah.” The discourse on “I will sing to Havayah” explains it.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111וע׳ בזהר שלח (דקס״א ב׳) ת״ח כו׳ בדרך נועם
The Zohar teaches that when the hidden Atik shines into the mind and the mind into the heart, it is “in the way of the pleasantness of G-d.”
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
112וע׳ בזהר שלח . . ת״ח כו׳ בדרך נועם כו׳
The Zohar passage (“when the hidden Atik shines into the mind and the mind into the heart, in the way of the pleasantness of G-d”) is copied there with glosses.
Kehot’s noteת״ח כד אנהיר עתיקא סתימאה במוחא ומוחא אנהיר ללבא בדרך נועם ה׳” נעתק באוה״ת פ׳ שלח ע׳ תעב עם הגהות. ונזכר גם לעיל פ׳ מטות פה, ב.
113ובפ׳ מקץ (דקצ״ז סע״ב)
The wording of the Zohar in Mikeitz on “Her ways are ways of pleasantness” is copied there with glosses.
Kehot’s noteהלשון עם הגהות נעתק באוה״ת נ״ך כרך א ע׳ תקנה.
114ובפ׳ מקץ (דקצ״ז ב׳) ע״פ דרכיה דרכי נועם
The Zohar in Mikeitz on “Her ways are ways of pleasantness,” on the “ways” of the Torah.
Zohar, Miketz 6:92–104ספר הזהר, מקץ ו׳:צ״ב-ק״ד
R. Hizkiah then began to hold forth on the verse: Her ways are ways of pleasantness, and all her paths are peace (Prov. 3, 17). ‘These ways’, he said, ‘are the ways and paths of the Torah, as whoever walks in them is invested by the Holy One, blessed be He, with the grace of the Divine Presence as his constant accompaniment, and whoever follows her paths enjoys peace on high and below, peace in this world and in the world to come.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
115דרכיה דרכי נועם
“Her ways are ways of pleasantness,” said of the Torah.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116בד״ה ושמתי כדכד
There “all your borders of precious stones” are the thirty-two paths of Chochmah: the flow from Chochmah is called “paths,” narrow and hidden but reaching far, which is the Torah.
Kehot’s noteלעיל כו, ב.
117ושמתי כדכד
“I will make your windows of rubies… and all your borders of precious stones,” the discourse whose “borders” are explained as the thirty-two paths of Chochmah.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118וע׳ בזהר באדר״ז (דר״צ ע״א) ע״פ אלקים הבין דרכה
The Idra Zuta on “Elokim understands her way,” explained by the Arizal as the flow of Arich Anpin and the thirty-two paths.
Zohar, Ha'Azinu 11:221–12:231ספר הזהר, האזינו י״א:רכ״א-י״ב:רל״א
119אלקים הבין דרכה
“Elokim understands her way, and He knows her place,” said of wisdom.
Job 28:23איוב כ״ח:כ״ג
אֱלֹקִים הֵבִין דַּרְכָּהּ וְהוּא יָדַע אֶת־מְקוֹמָהּ:
G-d understandeth the way thereof, And He knoweth the place thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120כי ההרים ימושו
“For the mountains shall depart,” the opening words of the discourse referred to.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121צדיק ה׳ בכל דרכיו
“G-d is righteous in all His ways,” explained in that discourse and in the Siddur.
Psalms 145:17תהילים קמ״ה:י״ז
צַדִּיק ה׳ בְּכׇל־דְּרָכָיו וְחָסִיד בְּכׇל־מַעֲשָׂיו:
The L-RD is righteous in all His ways, And gracious in all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122כמ״ש והלכת בדרכיו
“And you shall walk in His ways,” the verse the letter uses for the mitzvos.
Deuteronomy 28:9דברים כ״ח:ט׳
יְקִימְךָ ה׳ לוֹ לְעַם קָדוֹשׁ כַּאֲשֶׁר נִשְׁבַּע־לָךְ כִּי תִשְׁמֹר אֶת־מִצְוֺת ה׳ אֱלֹקֶיךָ וְהָלַכְתָּ בִּדְרָכָיו:
The L-RD will establish thee for a holy people unto Himself, as He hath sworn unto thee; if thou shalt keep the commandments of the L-RD thy G-d, and walk in His ways.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, ט.
123יחיינו מיומים… ונחיה לפניו
“He will revive us after two days… and we shall live before Him.” Another instance of being “before Him.”
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
124בביאור ע״פ וארשתיך לי
That explanation contrasts betrothal with marriage, the inner, deeper bond, and explains that wherever “to Me” is said the bond is permanent.
Numbers 9:3במדבר ט׳:ג׳
בְּאַרְבָּעָה עָשָׂר־יוֹם בַּחֹדֶשׁ הַזֶּה בֵּין הָעַרְבַּיִם תַּעֲשׂוּ אֹתוֹ בְּמֹעֲדוֹ כְּכׇל־חֻקֹּתָיו וּכְכׇל־מִשְׁפָּטָיו תַּעֲשׂוּ אֹתוֹ:
In the fourteenth day of this month, at dusk, ye shall keep it in its appointed season; according to all the statutes of it, and according to all the ordinances thereof, shall ye keep it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ט, ג.
125וארשתיך לי
“And I will betroth you to Me forever,” the opening words of the explanation referred to.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
126ובד״ה אסרי לגפן
The discourse on “binding his foal to the vine,” which explains “as the commandments of Your will,” on the higher levels of the mitzvos.
Kehot’s noteתו״א מח, נב.
127אוסרי לגפן
Yaakov’s blessing of Yehudah, “binding his foal to the vine,” the opening words of the discourse referred to.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128וסד״ה בגדי קודש
The end of that discourse explains three general levels in the performance of the mitzvos, which the maamar uses to explain Moshe’s request.
Kehot’s noteתו״א פב, ג.
129ועשית בגדי קדש
“And you shall make holy garments for Aharon,” the opening words of the discourse on the three levels of the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ע״פ ונתתי לך מהלכים
The discourse on “I will give you places to walk,” in Parshas Vayeishev, on ascending and moving from level to level.
Kehot’s noteתו״א ל, ג.
131ונתתי לך מהלכים
“I will give you places to walk among these standing ones,” the opening words of the discourse referred to.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132מה שביקש משה ליכנס לארץ כדי שיתקיימו כל המצות על ידו
Rabbi Simlai explains that Moshe wanted to enter the Land so that the mitzvos dependent on the Land would be fulfilled through him.
Sotah 14a:7סוטה י״ד א:ז׳
דָּרַשׁ רַבִּי שִׂמְלַאי: מִפְּנֵי מָה נִתְאַוָּה מֹשֶׁה רַבֵּינוּ לִיכָּנֵס לְאֶרֶץ יִשְׂרָאֵל? וְכִי לֶאֱכוֹל מִפִּרְיָהּ הוּא צָרִיךְ?! אוֹ לִשְׂבּוֹעַ מִטּוּבָהּ הוּא צָרִיךְ?! אֶלָּא כָּךְ אָמַר מֹשֶׁה: הַרְבֵּה מִצְוֹת נִצְטַוּוּ יִשְׂרָאֵל, וְאֵין מִתְקַיְּימִין אֶלָּא בְּאֶרֶץ יִשְׂרָאֵל. אֶכָּנֵס אֲנִי לָאָרֶץ כְּדֵי שֶׁיִּתְקַיְּימוּ כּוּלָּן עַל יָדִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
133ספ״ק דסוטה
The note points there for a further discussion of Moshe’s request to enter the Land.
Kehot’s noteיד, א. וראה לקו״ש חכ״ט ע׳ 278 הערה 90.
134בסוף ספר פרי הארץ
The note identifies the source of the question on Moshe’s wording: a letter of Rabbi Avraham of Kalisk printed at the end of Pri HaAretz.
Kehot’s noteהוא באגרת הרה״ק ר׳ אברהם קליסקער שנדפסה בסוף ספר פרי הארץ. מכתב לב (בהוצאת ירושלים תשמ״ז). וראה גם בפרי הארץ פ׳ ראה. וראה באוה״ת פ׳ ואתחנן ע׳ צג מביא קושיא זו בלי שם אומרו.
135ואין אמת אלא תו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תכ״א) נ, א. ירושלמי ר״ה ספ״ג (ה״ח) ובפסדר״כ פסקא איכה. הובא בילקוט דניאל ר׳ תתרסו. וע׳ הג׳ מהר״ץ חיות לברכות (ה, ב) גירסא בש״ס כן. [כ].
136ואין אמת אלא תורה
The Jerusalem Talmud’s teaching that “truth” means Torah, one of the sources the Kehot note gives for this saying.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
137ואין אמת אלא תורה
The Tikkunei Zohar also says there is no truth but Torah, as the Kehot note records.
Tikkunei Zohar 50a:20–22תקוני הזהר נ׳ א:כ׳-כ״ב
ורזא דמלה שופ״ר מהופ״ך קדמא זקף קט״ן. ההוא דאתמר ביה קטנתי מכל החסדים ומכל האמת אזדקף ואקרי זקף גדול ואין אמת אלא תורה הה״ד תורת אמת היתה בפיהו. ובההוא זמנא מתהפכא כרסיא מדינא לרחמי. ודא היא רזא דאוקמוה מ״מ צדיקי׳ מהפכין מדת הדין למדת רחמים ובההוא זמנא אתחשיב כאלו אתברי עלמ׳. ויסדר נהורין כדקא יאות הה״ד ויקר׳ אלקים לאור יום ולחשך קרא לילה.
Constantinople, 1740 (CC-BY-NC)
138ולית מחשבה תפיסא ביה
From Patach Eliyahu: “no thought can grasp Him at all.” Here G-d is grasped only as He is in the Torah.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
139ולית מח׳ תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
140ואורייתא וקב״ה כולא חד
The Zohar’s statement that the Torah and the Holy One are one. It explains why the Torah is G-d’s own truth.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. ע׳ [לקוטי הגהות ל]סש״ב ח״א פ״ד ופכ״ג. וש״נ. וזה הל׳ ל״מ — ואולי מת״ז (תכ״ז) שחסר שם. וע׳ בלקו״א מרבו הה״מ נ״ע מד׳ לבוב שמינית בויגין (טז, א. כט, ב. לה, א). ע׳ זח״ב (צ, ב) בזה״ל דקוב״ה ואורייתא כלא שמא חד הוי וכו׳ וזהוא כוונת אדמו״ר לענ״ד. [כ].
141ושמי הוי׳ לא נודעתי להם
“But by My Name Havayah I did not make Myself known to them,” discussed in the discourses referred to.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142קרוב ה׳ לכל קוראיו
“G-d is near to all who call upon Him in truth,” read as calling on Him through Torah.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
143באמת זו תורה
Cited in the Kehot note as a source for reading “truth” as Torah.
Berakhot 8bברכות ח׳ ב
Kehot’s noteברכות ח, ב. וע׳ ע״ז (ד, ב). [כ].
144ויכתוב משה
“And Moshe wrote this Torah,” the verse whose explanation is referred to.
Deuteronomy 31:9דברים ל״א:ט׳
וַיִּכְתֹּב מֹשֶׁה אֶת־הַתּוֹרָה הַזֹּאת וַיִּתְּנָהּ אֶל־הַכֹּהֲנִים בְּנֵי לֵוִי הַנֹּשְׂאִים אֶת־אֲרוֹן בְּרִית ה׳ וְאֶל־כׇּל־זִקְנֵי יִשְׂרָאֵל:
And Moses wrote this law, and delivered it unto the priests the sons of Levi, that bore the ark of the covenant of the L-RD, and unto all the elders of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145תען לשוני אמרתך
“My tongue shall respond with Your word,” now explained as repeating G-d’s word.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. וראה תו״א סז, ב.
146בכל יום אנו מברכין נותן התורה
Cited in the Kehot note for the idea that the Torah is given anew each day.
Berakhot 63b:10ברכות ס״ג ב:י׳
וְעוֹד פָּתַח רַבִּי יְהוּדָה בִּכְבוֹד תּוֹרָה וְדָרַשׁ: ״הַסְכֵּת וּשְׁמַע יִשְׂרָאֵל הַיּוֹם הַזֶּה נִהְיֵיתָ לְעָם״, וְכִי אוֹתוֹ הַיּוֹם נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל? וַהֲלֹא אוֹתוֹ יוֹם סוֹף אַרְבָּעִים שָׁנָה הָיָה! אֶלָּא לְלַמֶּדְךָ שֶׁחֲבִיבָה תּוֹרָה עַל לוֹמְדֶיהָ בְּכָל יוֹם וָיוֹם כַּיּוֹם שֶׁנִּתְּנָה מֵהַר סִינַי.
Further did R. Judah begin with the honour of the Torah and expound : "Attend and hear; this day thou art become a people unto the L-rd thy G-d" (Deut. xxvii. 9). But was it on that day that the Torah had been given to Israel? Was that not the completion of forty years! But it is intended to teach thee that every day is the Torah endeared to them who study it as on the day that it was given on Mount Sinai.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
147שנותן לנו בכל יום
The passage there contrasts prayer, which longs for the Infinite One whom no thought can grasp, with Torah study, which “gladdens the heart.” It fills out why Torah brings G-d’s own truth into a person.
Berakhot 22a:6ברכות כ״ב א:ו׳
רַבִּי יוֹסֵי אוֹמֵר: שׁוֹנֶה הוּא בָּרְגִילִיּוֹת, וּבִלְבַד שֶׁלֹּא יַצִּיעַ אֶת הַמִּשְׁנָה. רַבִּי יוֹנָתָן בֶּן יוֹסֵף אוֹמֵר: מַצִּיעַ הוּא אֶת הַמִּשְׁנָה, וְאֵינוֹ מַצִּיעַ אֶת הַגְּמָרָא. רַבִּי נָתָן בֶּן אֲבִישָׁלוֹם אוֹמֵר: אַף מַצִּיעַ אֶת הַגְּמָרָא, וּבִלְבַד שֶׁלֹּא יֹאמַר אַזְכָּרוֹת שֶׁבּוֹ. רַבִּי יוֹחָנָן הַסַּנְדְּלָר תַּלְמִידוֹ שֶׁל רַבִּי עֲקִיבָא מִשּׁוּם רַבִּי עֲקִיבָא אוֹמֵר: לֹא יִכָּנֵס לַמִּדְרָשׁ כׇּל עִיקָּר. וְאָמְרִי לַהּ: לֹא יִכָּנֵס לְבֵית הַמִּדְרָשׁ כׇּל עִיקָּר. רַבִּי יְהוּדָה אוֹמֵר: שׁוֹנֶה הוּא בְּהִלְכוֹת דֶּרֶךְ אֶרֶץ.
R. Jose says : The Ba'al Keri may study what is familiar to him, but he must not expound the Mishnah. R. Jonathan b. Joseph says : He may expound the Mishnah but not the Talmud. R. Nathan b. Abishalom says : Also the Talmud may he expound, but he must not pronounce the name of G-d when it occurs. R. Johanan the Sandal-maker, disciple of R.'Akiba, said in the name of R.'Akiba : Such a man should not enter upon study at all. Another version of this statement is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כב, א. סג, ב. ראה לעיל פ׳ תזריע כג, א. סה״מ תר״ל ע׳ ריא. סה״מ תש״ה ע׳ 184.
148בד״ה המגביהי לשבת
The discourse on “Who is enthroned on high,” which explains the two levels of Torah study referred to here.
Kehot’s noteתו״א לח, ד.
149ואשים דברי בפיך
“I have placed My words in your mouth, and in the shadow of My hand I have covered you.” Both halves are used here: G-d’s words in our mouths, and the sheltering shade of Sukkos.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
150ועיין בזהר בראשית) (דף ד׳ ע״ב) מענין ואשים דברי בפיך
The Zohar at the beginning of Bereishis on “I have placed My words in your mouth,” as explained by the Ramaz.
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
151בפי׳ הרמ״ז שם
The passage there explains, with the analogy of a scholar who knows a tractate, that even after the tzimtzum the light is not hidden from G-d, and discusses the “letters” present at every level.
Kehot’s noteראה לעיל ויקרא נג, ד ואילך. מובא באוה״ת נ״ך כרך א ע׳ שיח.
152כי כל המצות הם המשכות לבחי׳ צדק
The commentary on the verse “Righteousness shall walk before Him,” which develops how the mitzvos draw light into tzedek.
Kehot’s noteראה יהל אור קאפיטל פה, יד.
153וה׳ האמירך היום
“And G-d has caused you to declare today.” The causative he’emircha is read as G-d bringing His word forth from our mouths.
Deuteronomy 26:18דברים כ״ו:י״ח
וַה׳ הֶאֱמִירְךָ הַיּוֹם לִהְיוֹת לוֹ לְעַם סְגֻלָּה כַּאֲשֶׁר דִּבֶּר־לָךְ וְלִשְׁמֹר כׇּל־מִצְוֺתָיו:
And the L-RD hath avouched thee this day to be His own treasure, as He hath promised thee, and that thou shouldest keep all His commandments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
154ואזי ביום השמיני שהוא בחי׳ יותר גבוה ועליונה . . וה׳ האמירך
This passage is quoted there, showing it was taken up in the Tzemach Tzedek’s discourses on Shemini Atzeres.
Kehot’s noteמובא באוה״ת דרושים לשמע״צ ע׳ א׳תשע.
155וה׳ האמירך וגו׳
“And G-d has caused you to declare today.” It is the gift of Shemini Atzeres: G-d’s word spoken through Israel.
Deuteronomy 26:18דברים כ״ו:י״ח
וַה׳ הֶאֱמִירְךָ הַיּוֹם לִהְיוֹת לוֹ לְעַם סְגֻלָּה כַּאֲשֶׁר דִּבֶּר־לָךְ וְלִשְׁמֹר כׇּל־מִצְוֺתָיו:
And the L-RD hath avouched thee this day to be His own treasure, as He hath promised thee, and that thou shouldest keep all His commandments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יח.
156בחי׳ נשיקין שהוא התקשרות חב״ד בחב״ד
Tanya explains “kisses” as the attachment of mind to mind, the soul’s intellect to G-d’s, which here is the union reached on Shemini Atzeres through Torah.
Kehot’s noteתניא פרק מט בשם ע״ח שער ל׳ דרוש ב.
157נשיקין שהוא התקשרות חב״ד בחב״ד
Etz Chaim, as quoted in Tanya ch. 49 according to the Kehot note, describes “kisses” as the bonding of Chochmah, Binah and Daas with Chochmah, Binah and Daas.
Sefer Etz Chaim 30:2עץ חיים ל׳:ב׳
… ג׳ פרצופים, דעיבור, יניקה ומוחין, כי בהתחברם הכל יחד בפרצוף א׳ לכן הזווג דפרצוף עיבור הוא ביסוד האמיתי תחתון, וזווג פרצוף היניקה שהוא נקרא חג״ת נקרא חיבוק, וזווג עליון דפרצוף עליון דמוחין לבדו נקרא נשיקין, והבן כל זה מאד:
Sefer Etz Chaim (Public Domain)
158את ה׳ האמרת היום
“You have caused G-d to declare today.” Israel’s love draws the Torah down, which precedes G-d’s causing Israel to speak His word.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ביום השמיני… עצרת תהיה לכם
The verse of Shemini Atzeres, now explained: its atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
160כל הקורא ושונה הקב״ה קורא ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רפי״ח. יל״ש איכה תתרלד.
161כל הקורא ושונה הקב״ה קורא ושונה כנגדו
The Midrash says that whoever reads and studies, G-d reads and studies opposite him. The Alter Rebbe stresses “opposite”: G-d’s word only encompasses the student’s study.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
162ורוח אייתי רוח ואמשיך רוח
The Zohar’s principle that spirit rising from below brings spirit from above. Here it describes how Torah study draws down G-d’s word.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
163ורוח אייתי רוח . . ואמשיך רוח
The note sends the reader to another place where the Zohar’s “spirit brings spirit” is explained.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ע״ל בראה (כב, ב). וש״נ. [כ].
Paragraph 20
164אלפים שנה קדמה התו׳ לעולם
The Midrash says the Torah preceded the world by two thousand years. The Alter Rebbe reads the “two thousand” as Chochmah and Binah.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. תנחומא וישב ד. וש״נ. זח״ב מט, א.
165אלפים שנה קדמה התורה לעולם
Another Midrashic source cited by the Kehot note for the Torah’s preceding the world by two thousand years.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
166ואורייתא וקוב״ה כולא חד
The Torah and G-d are one, which is why the Torah as it is in itself transcends the worlds.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
167אאלפך חכמה אאלפך בינה
“Be silent, and I will teach you (a’alephcha) wisdom.” The word is linked to alef, so “two thousand (alpayim)” becomes two alefs, Chochmah and Binah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteאיוב לג, לג. וראה שבת קד, א. ועל״ק שה״ש (א, סע״ד). וע׳ אור תורה מה״מ נ״ע פ׳ קרח [מו, ג] ב׳ אלפין אלף חכ׳ אלף בינה. [כ].
168אאלפך בינה
The additions copy from manuscript 750 a further passage that continues here; in it, and in manuscript 337, “ומצות” (and mitzvos) is written “ממצות” (from mitzvos).
Kehot’s noteראה בהוספות להערות וציונים ללקו״ת כאן שמעתיק מכת״י 750 קטע נוסף (ונמצא ג״כ בכת״י 337 ועוד ושם במקום תיבת ”ומצות” נרשם ”ממצות”).
169והוא כחתן יוצא מחופתו
“And he is like a bridegroom coming out of his canopy,” said of the sun. It is read here as the single bridegroom, the Torah revealed below exactly as above.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ו.
170מצהלות חתנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין. כתובות (ח, א). [כ].
171מצהלות חתנים
The wedding blessing that speaks of “the jubilation of bridegrooms” in the plural.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
172ביום חתונתו
“On the day of his wedding and on the day of his heart’s gladness,” the verse the Mishnah interprets.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ביום חתונתו זה מ״ת
The Mishnah reads “on the day of his wedding” in the Song of Songs as the Giving of the Torah.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
174חתן חות דרגא
The Talmud’s saying “go down a level to take a wife,” linked here to chasan as G-d’s descent.
Yevamot 63aיבמות ס״ג א
Kehot’s noteיבמות סג, א.
175ניתנה התורה בה׳ קולות
The Talmud says the Torah was given with five voices. Here they are five stages of the Torah’s descent.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
176ניתנה התו׳ בה׳ קולות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ו, סע״ב.
177נובלות חכמה שלמעלה
The Midrash calls the Torah “the fallen fruit of supernal wisdom.” It describes the Torah as it has come down into Beriah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה.
178ופני לא יראו
“You shall see My back, but My face shall not be seen.” The essence of supernal Chochmah is the hidden “face.”
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
179עוטה אור
“He wraps Himself in light as a garment,” the verse of the Iggeres HaKodesh passage referred to.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180וכ״כ בלק״ת בתחלת פ׳ בראשית
The note identifies the source as the Arizal’s Likkutei Torah, Bereishis, the passage beginning “Why did the Torah begin,” and says it is quoted in Or HaTorah on Shavuos.
Kehot’s noteלהאריז״ל ד״ה למה התחילה תו׳. מובא באוה״ת שבועות ע׳ קצג.
181ועמ״ש מזה בפ׳ עקב
That passage asks why Grace after Meals names both “Your covenant that You sealed in our flesh” and “Your Torah that You taught us,” implying two levels of covenant and of Torah.
Kehot’s noteלעיל יז, ב. וראה אוה״ת פ׳ דברים ע׳ ד.
182בתורת ה׳ חפצו ובתורתו יהגה
“His desire is in the Torah of G-d, and in his Torah he meditates.” The Torah is first G-d’s and then becomes the student’s own.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183לבבתני
“You have captured my heart,” the opening word of the discourse referred to.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ובד״ה לבבתני בפ׳ פנחס
The note says the discourse “You have captured my heart,” cited here as in Parshas Pinchas, is printed among the discourses on Shir HaShirim.
Kehot’s noteנדפס להלן בדרושי שה״ש כח, ג (וראה בהנסמן לעיל האזינו עג, ג).
185גילוי פנימית התו׳ לעתיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י לשה״ש א, ב.
186ואשים דברי ממש בפיך
“I have placed My words in your mouth,” the Torah as it is above given into the student’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187כי ה״א אש אוכלה הוא
“For Havayah your G-d is a consuming fire,” read as G-d’s nature to withdraw upward like fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.

Likkutei Torah · Sukkos · Maamar 4
ביום השמיני עצרת תהיה לכם
On the Eighth Day, There Shall Be an Atzeres for You
G-d hides Himself on Rosh Hashanah the way a father hides from a wise son, only so that we will seek Him and the revelation of Sukkos will bring Him greater joy; on Shemini Atzeres He gives us His own crown, the Torah, and the acceptance of His kingship is gathered in for the whole year with a joy so deep it stays inward.
The maamar in brief
The Torah calls Sukkos “a festival to G-d,” a festival that brings joy to G-d Himself. To explain how G-d can rejoice, the Alter Rebbe uses the verse “A wise son makes a father rejoice”: a father hides to see whether his son understands that the hiding is only so that he will be sought. So G-d conceals Himself on Rosh Hashanah, the day of judgment, so that we seek His face and His revelation on Sukkos brings greater joy. Sin can hide only G-d’s inner dimension, His inner will, not the outer life-force that sustains everything. Man too has an outer and an inner dimension: “bending the knee” is mere acknowledgment, while “bowing down” is the nullification of the whole self. The days from Rosh Hashanah to Yom Kippur raise us from the first to the second; through teshuvah G-d’s inner love is revealed on Yom Kippur and shines openly on Sukkos, as the sukkah, the esrog and the lulav show. Shemini Atzeres, Simchas Torah, goes higher still: G-d gives His crown, the Torah, and the acceptance of His kingship is gathered in for the year with an inward joy (gilah) held within awe. An abridgment closes the maamar.

Outline
	1Joy for G-d: the wise sonSukkos brings joy to G-d; like a father who hides from his wise son, G-d conceals Himself on Rosh Hashanah so that He will be sought and revealed with greater joy on Sukkos; the Priestly Blessing read in this light.¶1–3
	2What sin hides, and two kinds of submissionSin hides only G-d’s inner dimension; in man, too, bending the knee (acknowledgment, Hod) differs from bowing down (nullification of the self, Netzach), and bowing itself can be outer or inner.¶4–6
	3From the days of awe to SukkosThe service from Rosh Hashanah to Yom Kippur raises us to full bowing; through teshuvah G-d’s inner love is revealed, and the sukkah, esrog and lulav bring it into open joy.¶7
	4Shemini Atzeres: the crown of TorahOn Simchas Torah G-d gives His crown, the Torah, higher than the revealed face; the acceptance of His kingship is gathered in for the year, and its joy is inward gilah that holds awe and love together.¶8–9
	5AbridgmentA summary of the whole maamar, adding the nesirah of Rosh Hashanah, the joy of revealed mochin on Sukkos, the crown above the intellect, and the three crowns of kingship, priesthood and Torah across the season.¶10–16


Key concepts
	The inner and outer dimensions (pnimiyus and chitzoniyus)פנימיות וחיצוניות
	G-d’s outer dimension sustains all things and nothing can hide it; His inner dimension, His inner will and love, is what sin conceals. In a person, too, outer service is behaviour and inner service is the will itself.

	Bending the knee and bowing down (kri’ah and hishtachavayah)כריעה והשתחואה
	Bending the knees, which are “outside the body,” is acknowledgment that leaves the self standing; bowing the stature and the head, the seat of Daas, is the nullification of one’s whole will before G-d.

	Concealment for the sake of revelationהסתר בשביל הגילוי
	G-d’s hiding on Rosh Hashanah is not true anger but a means, like the father who hides from his wise son, so that we seek Him and the revelation brings greater joy.

	The crown of Torahכתר תורה
	The Torah’s root is above divine wisdom, in Keser; on Simchas Torah G-d gives this crown to Israel, as a king gives his crown to one he loves.

	Simchah and gilahשמחה וגילה
	Simchah is joy revealed outwardly, the joy of Sukkos; gilah is joy held within, out of awe of the King, the joy of Shemini Atzeres.

	Atzeresעצרת
	Rendered by the Targum as “gathering”: on Shemini Atzeres the acceptance of G-d’s kingship is gathered and kept for the whole year, and the joy is held within.


Section 1 · ¶1–3
Joy for G-d: the wise son
1ביום השמיני עצרת12 תהיה לכם. ובכל המועדים כתיב ועשית פסח3 לה׳ אלקיך ועשית חג שבועות לה׳ אלקיך.4 ובסוכות כתיב בפ׳ אמור וחגותם אותו חג לה׳.5
“On the eighth day, there shall be an atzeres (assembly) for you.” Now, regarding all the festivals it is written, “You shall make the Pesach to Havayah your G-d,” [and] “You shall make the festival of Shavuos to Havayah your G-d.” But regarding Sukkos it is written, in Parshas Emor, “And you shall celebrate it as a festival to G-d.”
The maamar opens with the Torah’s verse for Shemini Atzeres and then notes a difference in wording. For Pesach and Shavuos the Torah says “You shall make” the festival “to Havayah your G-d,” but for Sukkos it says “you shall celebrate it (oso) as a festival to G-d,” which the maamar will read as making a festival, a celebration, for G-d Himself.


פי׳ שמביאין שמחה בהקב״ה כמאמר וישמחו בך ישראל מקדשי שמך שישראל מקדשי שמך מביאין השמחה בך ואין שמחה אלא ביין6 כמש״ גבי יין המשמח אלקים ואנשים7 כו׳
This means that [we] bring joy to the Holy One, blessed be He, as in the saying, “And Israel, who sanctify Your Name, will rejoice in You”: that Israel, who sanctify Your Name, bring the joy into You. And there is no joy except with wine, as it is written regarding wine, “which gladdens G-d and men,” etc.
The Alter Rebbe explains the Sukkos wording: on this festival we bring joy to G-d Himself. The prayer “Israel ... will rejoice in You” is read as “Israel bring joy into You,” and the Talmudic rule that joy comes through wine is linked to the verse about wine that “gladdens G-d and men.”


ולהבין זה איך הוא השמחה למעלה בו ית׳ שאין לו דמות הגוף8 וכו׳ (ועמ״ש ע״פ שוש אשיש9 בהוי׳. וגבי פורים בפי׳ רננו צדיקים10 בהוי׳) הנה כתיב בן חכם ישמח אב.11
And [we need] to understand this: how is there joy above, in Him, may He be blessed, who has no bodily form, etc.? (See also what is written on the verse “I will greatly rejoice in Havayah,” and, regarding Purim, in the explanation of “Sing joyfully, you righteous, in Havayah.”) Now, it is written, “A wise son makes a father rejoice.”
The question: how can one speak of joy “in” G-d, who has no body and no emotions like ours? The parenthesis points to two other discourses on joy in G-d, and the answer begins with the verse “A wise son makes a father rejoice.”


פי׳ עד״מ אב שרוצה להבין12 חכמת בנו אזי מסתיר א״ע [את עצמו] ממנו בכדי לידע ולהכיר חכמת הבן שיבין שההסתר וההעלם הזה אינו
Meaning, by way of analogy: a father who wishes to understand his son’s wisdom hides himself from him, in order to know and recognize the son’s wisdom: [whether] he will understand that this hiding and concealment is not
The analogy: a father hides from his son to test his wisdom. The test is whether the son grasps that the hiding is not real distance.


אלא בכדי שיבקשנו הבן וימצאנו ואז תגדל השמחה באביו בשביל חכמת בנו והכרתו בזה כי יחפשנו בחפש מחופש לרדוף אחריו.
[for any purpose] except that the son should seek him and find him. And then the father’s joy grows great because of his son’s wisdom and his recognition of this, for he will search for him with a thorough search, to pursue him.
A wise son understands that his father hid only in order to be sought and found, so he searches for him with all his effort. The father’s joy is then greater than if he had never hidden, because it is joy in his son’s wisdom and understanding.


כך הנה כתיב בכסה ליום חגינו13 שמסתיר ומכסה א״ע [את עצמו] בר״ה [בראש השנה] בשביל שתגדל השמחה במועד חג הסוכות.14
So too, it is written, “In the concealment (bakeseh), for the day of our festival”: that He hides and conceals Himself on Rosh Hashanah so that the joy will grow great at the festival of Sukkos.
The analogy is applied to the calendar. The verse about the shofar on Rosh Hashanah, “in the concealment (bakeseh), for the day of our festival,” is read as saying that G-d conceals Himself on Rosh Hashanah (the new moon is still hidden) for the sake of the festival of Sukkos two weeks later, so that the joy then will be greater.




2וביאור הענין הזה כי הנה ר״ה [ראש השנה] הוא יום הדין ומשפט15 לאלהי יעקב שמראה א״ע [את עצמו] כאלו מסתלק השראתו ואינו רוצה כ״א להיות דין ומשפט על אלהותו ית׳ איך לשכון ביעקב ומדקדקין על כל מעשי האדם
And the explanation of this matter: Rosh Hashanah is the day of judgment, “a judgment for the G-d of Yaakov,” when He shows Himself as though His indwelling departs, and He wishes only that there be judgment and justice concerning His G-dliness, may He be blessed, [as to] how [it is] to dwell in Yaakov. And all of a person’s deeds are scrutinized,
Rosh Hashanah is the day of judgment, and the verse calls it “a judgment for the G-d of Yaakov.” The Alter Rebbe reads this as a judgment about G-d’s own presence: He appears to withdraw it, and the question judged is whether and how His G-dliness should dwell among the Jewish people.


להביא במשפט כל המשכות אלהותו שהמשיך כל אחד ואחד על נפשו לפי בחי׳ מדרגתו בשנה העבר׳ [העברה] וכל מה שימשיך עליו עוד על להבא בשנה זוואם הוא ראוי לכך והרי הוא כאלו מסתיר א״ע [את עצמו] ממנו כו׳
to bring into judgment all the drawings-down of His G-dliness that each and every one drew down upon his soul, according to the level of his standing, in the past year, and all that he will yet draw down upon himself in the future, in this year, and whether he is worthy of it. And so it is as though He hides Himself from him, etc.
What is judged is how much G-dliness each person drew into his soul during the past year, according to his level, and how much he will draw in the coming year, and whether he deserves it. Holding back His presence until this judgment is made is what makes it seem that G-d is hiding.


אבל ואנכי הסתר אסתיר16 פני ביום ההוא כתיב בפ׳ וילך שבחי׳ ההסתר וההעלם בזה אינו בבחי׳ הסתר והעלם אמיתי על צד עצם ההעלם לומר שהוא תכלית כוונת המכוון ח״ו [חס ושלום] להיות כמו רוגז אמיתי ח״ו [חס ושלום].
However, [regarding] “And I will surely hide My face on that day,” written in Parshas Vayeilech: the hiding and concealment in this is not a true hiding and concealment, for the sake of the concealment itself, as if to say that it is the ultimate aim of what is intended, G-d forbid, like true anger, G-d forbid.
The verse from Parshas Vayeilech, “I will surely hide My face,” might suggest real anger and real distance. The Alter Rebbe says this concealment is not an end in itself and not true anger, G-d forbid.


אלא שכדי שיבקש פניו17 ולהתגלות גילוי אלקות ית׳ בחג הסוכות עשה כן שיהא שמחתנו שתתגדל השמחה בהתגלות מההעלם אל הגילוי.
Rather, it is so that one will seek His face, and so that a revelation of G-dliness, may He be blessed, will be revealed on the festival of Sukkos, that He did so: so that it be [the time of] our joy, that the joy grow great through the revealing from concealment to revelation.
The hiding has a purpose: that we should seek G-d’s face, so that on Sukkos His G-dliness will be revealed. Joy is greatest when something hidden becomes revealed, and so Sukkos is “the time of our joy.”




3וזהו ואנכי הסתר אסתיר פני ביום ההוא18 דהיינו בחי׳ ועבד הלוי הוא19 שהוא בחינת יין המשמח אלקים ואנשים20 כמ״ש במ״א.
And this is “And I will surely hide My face on that day”: that is, the level of “And the Levite, he (hu), shall perform [the service],” which is the level of “wine that gladdens G-d and men,” as is explained elsewhere.
The hidden face is linked to the verse “And the Levite, he (hu), shall perform the service,” where the word “he” can suggest the hidden aspect of G-d. The Levites’ song is associated with the “wine that gladdens G-d and men,” so the hidden level is the very source of joy.


ולכן אנו מבקשים פניו בכל התפלות ותחנונים שמראש השנה ועד יו״כ [יום כפור] במלכיות זכרונות ושופרות וצועקים מלך מלך להמשיך מלכותו עלינו מראש השנה ועד יוכ״פ [יום כפור / יום הכפורים]
Therefore we seek His face in all the prayers and supplications from Rosh Hashanah until Yom Kippur, with Malchiyos, Zichronos and Shofaros, and we cry out, “King, King,” to draw His kingship upon us, from Rosh Hashanah until Yom Kippur;
Because G-d’s face is hidden, the ten days from Rosh Hashanah to Yom Kippur are spent seeking it. Malchiyos, Zichronos and Shofaros are the three central sections of the Rosh Hashanah Musaf prayer, and in them we proclaim G-d King and ask Him to draw His kingship over us.


דהיינו התגלות רצונו כמ״ש יאר ה׳ פניו אליך שהוא עד״מ כמו כאשר יחטא איש לאיש הרי הוא ברוגז עמו וכאשר הו מבקש פניו מוחל לו
that is, the revelation of His will (ratzon), as it is written, “May G-d make His face shine upon you.” By way of analogy, it is like when a man sins against another man: [the other] is angry with him, and when he seeks his face, he forgives him
What we ask for is the revelation of G-d’s will, His favor, as in the Priestly Blessing, “May G-d make His face shine upon you.” The human parallel: a person who was wronged is angry, but when the offender seeks his face, he forgives.


ומעביר ממנו פניו של זעם ומראה לו פנים של אהבה ורצון להגלות לו אהבתו כך השי״ת [השם יתברך] מוחל עוונות עמו ומעביר מהם הפנים של הרוגז וההסתר
and removes from him his face of wrath and shows him a face of love and favor (ratzon), to reveal his love to him. So too G-d, may He be blessed, forgives the sins of His people and removes from them the face of anger and concealment,
Forgiveness means more than cancelling the debt: the angry face is replaced by a face of love and favor. So too G-d forgives His people’s sins and removes the face of anger and concealment.


בהגלות נגלות עליהם אור פניו21 כמ״ש יאר ה׳ פניו אליך22 עד שבחג הסוכות נגלה כבוד ה׳ מההעלם אל הגילוי ולכן הוא זמן שמחתנו וז״ש [וזהו שכתוב] ישא ה׳ פניו אליך.
openly revealing to them the light of His face, as it is written, “May G-d make His face shine upon you,” until on the festival of Sukkos the glory of G-d is revealed from concealment to revelation; and therefore it is “the time of our joy.” And this is what is written, “May G-d lift up His face to you.”
Instead He shows them the light of His face, and this revelation reaches its height on Sukkos, when G-d’s glory comes out of concealment into revelation; that is why Sukkos is “the time of our joy.” The Alter Rebbe then turns to the next line of the Priestly Blessing, “May G-d lift up His face to you.”


ישא מלשון הסתלקות ונשיאות פניו למעלה כלומר שמסלק ע צמו כב יכול ממנו ומתראה בפניו של רוגז ודין וכל כך למה בשביל אליך
“Lift up” (yisa) is from the term for withdrawal and lifting His face upward; that is to say, He withdraws Himself, as it were, from him, and appears with His face of anger and judgment. And why all this? For the sake of “to you”:
The word “lift up” (yisa) is read here as “lift away”: G-d withdraws His face upward and shows a face of anger and judgment. The question is why, and the answer is in the next words, “to you.”


דהיינו שיומשך גילוי אלקוךו ית׳ מההעלם אל הגילוי ואז תהיה השמחה ביתר שאת [ועיין מ״ש
that is, so that the revelation of His G-dliness, may He be blessed, be drawn down from concealment to revelation; and then the joy will be all the greater. [See also what is written
The withdrawal is “to you,” that is, for your sake, so that G-dliness will be drawn down and revealed after being hidden, with far greater joy. The bracketed reference that begins here sends the reader to other places on the same theme.


בד״ה ושאבתם מים מענין בן חכם ישמח אב כו׳ ובזהר ח״א [חלק א׳] כ״ב א׳ ודף ס׳ ע״ב23 ח״ג [חלק ג׳] ע״ד ב׳. ודף רע״ט סע״ב [סוף עמוד ב]]:
in the discourse beginning “You shall draw water,” on the matter of “A wise son makes a father rejoice,” etc., and in the Zohar, Part I, folio 22a and folio 60b; Part III, folio 74b, and folio 279, end of side b.]
The discourse “You shall draw water” (on Sukkos) discusses “A wise son makes a father rejoice.” The Alter Rebbe also refers the reader to several passages in the Zohar.




Section 2 · ¶4–6
What sin hides, and two kinds of submission
4ב והנה סיבה הגורמת ההעלם וההסתר הוא מ״ש עונותיכם מבדילים ביניכם24 כו׳ וצריך להבין דהא כתיב גם חשך לא יחשיך25 ממך ולילה כיום יאיר כחשיכה כאורה ואיך העון שהוא חושך יהי׳ [יהיה] הבדל נגד אור ה׳.
2. Now, the cause that brings about the concealment and hiding is what is written, “Your iniquities separate between you, etc.” And [we need] to understand this, for it is written, “Even darkness is not dark for You, and night shines like day; darkness is as light.” So how can sin, which is darkness, be a separation over against the light of G-d?
Section 2 asks what causes the concealment, and answers with Isaiah: “Your iniquities separate between you and your G-d.” But this raises a difficulty: to G-d, darkness is like light, so how can sin, which is spiritual darkness, block His light?


אך יש ב׳ בחי׳26 היינו בחי׳ חיצוניות ובחינת פנימיות. חיצוניות הוא שמהווה כל הנבראים מאין ליש ומחיה את כולם שהוא מבחי׳ חיצוניות מלכותו ית׳ כמ״ש במ״א.
But there are two levels: the level of the outer dimension (chitzoniyus) and the level of the inner dimension (pnimiyus). The outer dimension is what brings all the created beings into being from nothing to something and gives life to all of them, which comes from the level of the outer dimension of His kingship (Malchus), may He be blessed, as is explained elsewhere.
The answer begins with a distinction between two dimensions of G-d’s relation to the world. The outer dimension is the life-force that creates every being from nothing and keeps it alive; it comes from the outer aspect of G-d’s Malchus, His kingship, and this dimension, as the next paragraph says, nothing can block.




5ובבחי׳ זו אין הבדל והסתר מסתיר ומעלים אורו ית׳ כדכתיב מלא כל הארץ כבודו27 וכתיב ומלכותו בכל משלה28
And on this level there is no separation or concealment that hides and conceals His light, may He be blessed, as it is written, “The whole earth is full of His glory,” and it is written, “And His kingship rules over all.”
On the outer level, the life-force that creates and sustains all things, nothing can separate or hide G-d’s light. That is why “the whole earth is full of His glory” and “His kingship rules over all”: even a sinner is kept in existence by it.


אך בחי׳ פנימית הוא ענין המשכות אלקותו וקדושתו עלינו מבחי׳ פנימיות רצונו ית׳ ובבחי׳ זו עוונותיכם מבדילים ביניכם29 דוקא שלא יתגל׳ [יתגלה] ויאיר ביניכ׳ בתוך פנימי׳ [פנימיות / פנימית] נקודת הלב
But the inner level is the matter of the drawings-down of His G-dliness and holiness upon us from the level of the inner dimension of His will, may He be blessed; and it is specifically on this level that “your iniquities separate between you,” so that it is not revealed and does not shine among you, within the innermost point of the heart.
The inner level is different: it is G-d’s holiness drawn down to us from His inner will, His true desire. Here sin does separate: it prevents that inner light from being revealed within the innermost point of a person’s heart.


(ע׳ [עיין] באגרת התשובה פד״ה ועמ״ש בפ׳ תצוה ע״פ ועשית ציץ30 בפי׳ וענין מחיצה של ברזל המפסקת בין ישראל כו׳ ועמ״ש סד״ה למנצח על השמינית) כי הנה כתיב פנים בפנים31 וכו׳.
(See Iggeres HaTeshuvah, chapters 4–5; and see also what is written in Parshas Tetzaveh on the verse “And you shall make a tzitz,” in the explanation, and the matter of the iron partition that separates between Israel, etc.; and see also what is written at the end of the discourse beginning “For the conductor, on the Sheminis.”) For it is written, “Face to face, etc.”
The parenthesis gives further reading: Iggeres HaTeshuvah (the third part of Tanya; the abbreviation apparently means chapters 4–5), the Torah Ohr discourse on the tzitz with its theme of the “iron partition” that separates Israel from their Father, and the end of the discourse “For the conductor, on the Sheminis.” The verse “Face to face [G-d spoke with you]” shows that what is above corresponds to what is in man: G-d’s inner face meets man’s inner face.


שגם באדם יש בחינות פנימיות וחיצוניות. חיצוניות הוא מ״ש כי פנו אלי עורף32 כו׳ וכמ״ש במ״א ופנימיות נקרא מה
[This means] that in a person, too, there are levels of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus). The outer dimension is what is written, “For they have turned their back to Me, etc.,” as is explained elsewhere; and the inner dimension is the name for what
A person also has an outer and an inner dimension. The prophet’s complaint “they have turned their back to Me” describes serving G-d with the outside only, like showing one’s back; the inner dimension is what a person truly wants.


שהוא עיקר רצונו ומגמתו וחפצו ויש ב׳ בחי׳ אלו הן בסור מרע הן בועשה טוב כי בסור מרע כתיב עונותיכם מבדילים כו׳ ובועשה טוב
is the essence of his will, his aim and his desire. And these two levels exist both in “turning from evil” and in “doing good.” For regarding turning from evil it is written, “Your iniquities separate, etc.”; and regarding doing good,
A person’s inner will is what counts. The difference between outer and inner applies both to avoiding sin and to doing good: in avoiding sin, the verse about iniquities that separate applies; in doing good, the prayer quoted next shows two levels.


הנה אומרים כל ברך לך תכרע33 וכל קומה לפניך תשתחוה שיש ב׳ בחי׳ בחי׳ כריעה ובחינת השתחואה כי הנה כולם מקבלים עליהם עול מלכות שמים ומייחדים אותו בק״ש [בקריאת שמע].
we say, “Every knee shall bend to You, and every stature shall bow down before You”: that there are two levels, the level of bending the knee (kri’ah) and the level of bowing down (hishtachavayah). For all of them accept upon themselves the yoke of the kingdom of Heaven and declare His oneness in the Shema.
The prayer Nishmas says “Every knee shall bend to You, and every stature shall bow down before You.” These are two levels of submission: bending the knee (kri’ah) and full bowing (hishtachavayah). Everyone who says the Shema accepts G-d’s kingship, but not everyone reaches the same depth.


אך לא כל אפין שוין שיש מי שאינו נתפס כ״כ [כל כך] בלבו מקרב איש ולב34 עמוק עד
But not all faces are alike: there is one who is not so gripped in his heart, “in the inward part of a man and a deep heart,” to the point of
“Not all faces are alike”: people differ. Some accept G-d’s kingship without being gripped by it in the depths of the heart, the “inward part of a man and a deep heart.”


כלות הנפש לבטל רצונו ממש עד שלא יהי׳ [יהיה] לו רצון אחר כלל זולת עבודתו ית׳ ותורת ה׳ להיות חפצו35 רק הוא על עמדו ומצבו יעמוד
the soul’s expiring (klos hanefesh), to nullify his will completely, until he has no other will at all apart from His service, may He be blessed, and the Torah of G-d, [so] that his desire be only [in it]; rather, he stays where he stood, and in his [former] state he remains,
Such a person does not reach klos hanefesh, the soul’s longing that gives itself over entirely, to the point that he wants nothing but G-d’s service and Torah. After the Shema he is the same person he was before it.


כמו קודם ק״ש [קריאת שמע] ואינו אלא בחינת הודאה שמודה ומסכים בלבו שאין עוד מלבדו36 ואפס זולתו וכולא קמיה כלא חשיב37
as before the Shema; and it is only the level of acknowledgment (hodaah), in which he acknowledges and agrees in his heart that there is nothing else besides Him and nothing apart from Him, and that “everything before Him is considered as nothing.”
His Shema is hodaah, acknowledgment: he agrees in his heart that nothing exists apart from G-d and that before Him everything is as nothing. This is real, but it is agreement, not transformation.


אך אל אתכפייא סט״א [סטרא אחרא] להיות כל רצון הגוף וכחותיו נכנעים לעשות רצון נפשו האלהית באמת לאמיתו ונקרא בחי׳ זו כריעה (וז״ש [וזהו שכתוב] בזהר) (בראשית דמ״ב ע״ב) הכא הכרעה
But the sitra achra (the other side) is not subdued, such that all the will of the body and its powers would be subjugated to do the will of his G-dly soul in absolute truth. And this level is called bending the knee (kri’ah). (And this is what is said in the Zohar) (Bereishis, folio 42b), “Here is bending,”
The text reads “אל אתכפייא,” which is apparently a misprint for “לא אתכפייא,” “is not subdued”: acknowledgment alone does not force the sitra achra (the side opposed to holiness) and the body’s desires to submit fully to the G-dly soul. This level is called kri’ah, bending the knee, and the Zohar’s words “here is bending” refer to it.


והיינו בהיכל ההוד שהוא38 בחינת הודאה שכורע על ברכיו שהם לבר מגופא39 שהגוף עומד על עמדו משא״כ ביטול רצונו לגמרי וכלות הנפש אליו ית׳
that is, in the Chamber of Hod, which is the level of acknowledgment (hodaah): he bends on his knees, which are “outside the body,” for the body stays standing in its place. By contrast, the complete nullification of his will and the soul’s expiring toward Him, may He be blessed,
In the Zohar’s account of the Chambers (Heichalos) of prayer, bending belongs to the Chamber of Hod, a word related to hodaah, acknowledgment. One bends the knees, which the Zohar calls “outside the body”: the body itself stays upright, as the self stays intact.


לדבקה בו בפנימיות נקודת לבו זה הוא בחי׳ השתחוואה שכופף קמותו וראשו ששם מקור הדעת שרעותא דליבא נמשך מחמת שמקשר דעתו בחוזק בגדולת ה׳
to cleave to Him in the innermost point of his heart: this is the level of bowing down (hishtachavayah), in which he bends his stature and his head, where the source of Daas is. For the desire of the heart (re’usa deliba) is drawn forth because he binds his mind (daas) firmly to the greatness of G-d,
Full bowing is the complete nullification of one’s will and the longing to cleave to G-d from the innermost point of the heart: one bends the whole stature and the head, the seat of Daas. The heart’s desire (re’usa deliba) comes from binding one’s Daas, one’s focused awareness, firmly to G-d’s greatness.


ואזי נכנס בעומקא דליבא ונגע עד הנפש בחי׳ פנימית נקודת לבבו ממש עד שאתכפייא סט״א [סטרא אחרא] ואין לו רצון אחר כלל. וזהו וכל קומה לפניך תשתחוה שהקומה זקופה תלוי בנשיאת ראש שהוא ענין הדעת.
and then it enters into the depth of the heart and touches the soul, the level of the very innermost point of his heart, until the sitra achra is subdued and he has no other will at all. And this is “And every stature shall bow down before You”: for an upright stature depends on the lifting of the head, which is the matter of Daas.
When Daas is bound to G-d’s greatness, the awareness enters the depth of the heart and touches the soul’s innermost point, until the sitra achra is truly subdued. That is why the verse says “every stature” bows: a person stands tall because his head is raised, and the head is Daas, so bowing the head is bowing the self.


(ועיין ממעלת השתחואה ברבות וירא פנ״ו40 ועמ״ש סד״ה והיה ביום ההוא41 יתקע42 בענין ו השתחוו לה׳ וסד״ה והיה מדי חדש43 בענין להשתחוות לפני.44 וצ״ל מ״ש בזהר) (בראשית דמ״ג ב׳) הכא השתחואה
(And see on the virtue of bowing down in [Bereishis] Rabbah, [Parshas] Vayeira, chapter 56; and see also what is written at the end of the discourse beginning “And it shall be on that day, [a great shofar] shall be blown,” on the matter of “and they shall bow down to G-d,” and at the end of the discourse beginning “And it shall be, from one new moon [to the next],” on the matter of “to bow down before Me.” And [we need] to explain what is said in the Zohar) (Bereishis, folio 43b), “Here is bowing down,”
The parenthesis refers to the Midrash on the great virtue of bowing, and to two other discourses: one on the verse about the great shofar, when the lost “will bow down to G-d,” and one on the verse “from one new moon to the next ... all flesh will come to bow down before Me.” The Alter Rebbe then turns to the Zohar’s words “here is bowing down.”


דהיינו בהיכל הנצח45 ואפ״ל [ואפשר לומר] כי נצח הוא ענף החכמה שהוא בחי׳ ראיה שמזה נמשך השתחואה וביטול כי אינו דומה שמיעה לראיה46
that is, in the Chamber of Netzach. And it can be explained that Netzach is a branch of Chochmah, which is the level of sight, from which bowing down and self-nullification (bittul) are drawn, for hearing is not comparable to seeing.
The Zohar places bowing in the Chamber of Netzach. The Alter Rebbe suggests why: Netzach branches from Chochmah, which is like sight, and seeing something brings a far deeper self-nullification than hearing about it, as the Sages say, “hearing is not like seeing.”


והיינו כי הוד ענף הבינה שהיא בחי׳ שמיעה כו׳ וז״ש [וזהו שכתוב] בפע״ח [בפרי עץ חיים] בכוונת תפלת ערבית דשבת כי בחול איהי בהוד ובערבית דשבת גם איהי בנצח
And this is because Hod is a branch of Binah, which is the level of hearing, etc. And this is what is written in Pri Etz Chaim, on the kavanah of the evening prayer of Shabbos: that on weekdays she is in Hod, and in the evening prayer of Shabbos she is also in Netzach.
Hod branches from Binah, which is like hearing: grasping by explanation, which yields acknowledgment. Pri Etz Chaim teaches that on weekdays Malchus (“she”) is in Hod during the evening prayer, but on Shabbos evening she rises to Netzach as well.


והיינו לפי כי בשבת כתיב ויברך אלקים את יום השביעי47 וכנודע דברכה היא למעלה מבחי׳ הודאה וכמ״ש ע״פ ציון במשפט תפדה48 ע״ש.4950
And this is because regarding Shabbos it is written, “And G-d blessed the seventh day,” and, as is known, blessing is higher than the level of acknowledgment (hodaah); as is written on the verse “Zion shall be redeemed with justice”; see there.
Shabbos reaches Netzach because it was blessed (“And G-d blessed the seventh day”), and blessing, drawing down from above, is higher than acknowledgment. A discourse on “Zion shall be redeemed with justice” explains this further.




6ויותר נראה עפמ״ש [על פי מה שכתוב] בד״ה מזמור שיר חנוכת הבית51 שיש ב׳ בחינות בהשתחואה דהיינו השתחוואה חיצוניות שמכניע את הגוף שלא ימרוד במלך בפועל ממש
And it seems more [correct to explain this] according to what is written in the discourse beginning “A psalm, a song of the dedication of the House”: that there are two levels in bowing down. That is, an outer bowing down, which subdues the body so that it will not rebel against the King in actual deed,
The Alter Rebbe offers a better explanation, from the discourse on “A psalm, a song of the dedication of the House”: bowing itself has two levels. Outer bowing subdues the body so that it does not rebel against the King in deed.


אבל עיקר רצון ופנימית הנפש אינה מבוטלת כו׳ משא״כ ההשתחואה בבחי׳ פנימיות הוא בחי׳ בטל רצונך מפני רצונו5253 שאין לו רצון וחפץ אחר כלל:54
but the essence of the will and the inner dimension of the soul are not nullified, etc.; whereas bowing down on the level of the inner dimension is the level of “Nullify your will before His will,” so that he has no other will or desire at all.
But outer bowing leaves a person’s real will and inner soul untouched. Inner bowing fulfils the Mishnah’s “Nullify your will before His will”: one has no other will or desire at all.




Section 3 · ¶7
From the days of awe to Sukkos
7ג וזהו ענין כל סדר עבודה שמר״ה [שמראש השנה] ועד יוהכ״פ [יום הכפורים] במלכיות זכרונות ושופרות ותפלות ותחנונים שמר״ה [שמראש השנה] עד יוהכ״פ [יום הכפורים] לעלות מבחינת כריעה לבחי׳ השתחואה
3. And this is the matter of the whole order of service from Rosh Hashanah until Yom Kippur, with Malchiyos, Zichronos and Shofaros, and the prayers and supplications from Rosh Hashanah until Yom Kippur: to rise from the level of bending the knee to the level of bowing down.
Section 3 applies the distinction to the ten days from Rosh Hashanah to Yom Kippur. All their prayers, including the three sections of the Rosh Hashanah Musaf, aim to move us from kri’ah, mere acknowledgment, to hishtachavayah, the full bowing of the self.


ואזי מתגלה ביום הכפורים פנימיות רצונו ואהבתו ית׳ ויאיר פניו55 אלינו אל תוך פנימיות נקודת הלב כמ״ש לך אמר לבי בקשו פני56 את פניך ה׳ אבקש פניך דייקא
And then, on Yom Kippur, the inner dimension (pnimiyus) of His will and His love, may He be blessed, is revealed, and He makes His face shine toward us, into the innermost point of the heart; as it is written, “On Your behalf my heart said, ‘Seek My face’; Your face, G-d, I will seek”: “Your face” specifically,
When we reach that inner bowing, G-d’s inner will and love are revealed on Yom Kippur and shine into the innermost point of our heart. The verse “Your face I will seek” is read with emphasis: we seek G-d’s “face,” His inner dimension, not only His outer, sustaining power.


שהוא בחי׳ פנימיות אהבתו ית׳ ורצונו ית׳ והיינו על ידי התשובה כי עיקר התשובה57 היא חרטה בלב
which is the level of the inner dimension of His love, may He be blessed, and of His will, may He be blessed. And this is through teshuvah (return), for the essence of teshuvah is regret in the heart,
G-d’s “face” is the inner dimension of His love and will. It is revealed through teshuvah, whose essence is heartfelt regret.


דהיינו לעקור הרצון שלא ירצה עוד כלל לשוב לכסלה58 ועל ידי זה אתכפייא סט״א [סטרא אחרא] ונגלה כבוד59 ה׳ יאר ה׳ פניו
that is, to uproot the will, so that he will no longer want at all to return to his folly. And through this the sitra achra (the other side) is subdued, and “the glory of G-d is revealed”: “May G-d make His face shine,”
True regret uproots the will to sin, so that one no longer wants to return to folly at all. When the will itself is changed, the sitra achra is subdued, and G-d’s glory is revealed, as in the blessing “May G-d make His face shine.”


כי רוצה60 ה׳ בעמו כמשל האדם שמוחל לחבירו אחר שמתחרט ומראה לו שאין לו רצון וחפץ עוד בדבר אשר זדה לו ועי״ז ירצה פניו וישוב וירחמהו.
for “G-d desires His people”; as in the parable of a person who forgives his fellow after [the other] regrets and shows him that he no longer has any will or desire for the thing in which he wronged him; and through this he will win his favor, and he will again have compassion on him.
The human parable: a person forgives someone who has wronged him once he sees true regret and that the offender no longer wants what he did. Then he is reconciled and shows him compassion again.


וזהו כל האזרח בישראל ישבו בסוכות.61 פי׳ האזרח מה שזורח ומאיר בישראל בתוך פנימיות נקודת הלב
And this is “Every native (ezrach) in Israel shall dwell in sukkos.” Meaning: “the native” is that which shines (zore’ach) and gives light in Israel, within the innermost point of the heart.
The verse commanding every “native” (ezrach) to dwell in the sukkah is read through wordplay: ezrach is related to zore’ach, “shining.” It is the inner light that shines in the innermost point of a Jew’s heart.


(עמ״ש ע״פ ראה אנכי62 בפי׳ לאיתן האזרחי63 ובאגה״ק [ובאגרת הקודש] בסופו ע״פ וצדקה כנחל איתן)64 ישבו בסוכות זמן שמחתנו על ידי הארה והתגלות שנתגלה ביום הכפורים כנ״ל.
(See also what is written on the verse “See, I [set before you],” in the explanation of “Of Eisan the Ezrachite,” and in Iggeres HaKodesh, at its end, on the verse “And charity like a mighty (eisan) stream.”) “Shall dwell in sukkos,” “the time of our joy,” through the illumination and revelation that was revealed on Yom Kippur, as mentioned above.
The parenthesis refers to explanations elsewhere of “Eisan the Ezrachite” and of “a mighty (eisan) stream,” which also connect ezrach with an inner, enduring light. Dwelling in the sukkah in joy comes from the light revealed on Yom Kippur.


וזהו ענין סדר נטילת לולב והאתרוג. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] (במדרש רבה פ׳ אמור פרשה שלשים)
And this is the matter of the order of taking the lulav and the esrog. For our Sages, of blessed memory, said (in Midrash Rabbah, Parshas Emor, chapter thirty):
The same theme is now found in the mitzvah of taking the lulav and esrog, beginning with the Midrash on the four species in Parshas Emor.


פרי עץ הדר זה הקב״ה65 כו׳ וגם אמרו פרי עץ הדר הדר באילנו66 וכו׳ כי האדם עץ השדה.67
“‘The fruit of a beautiful tree (pri etz hadar)’: this is the Holy One, blessed be He, etc.” And they also said, “‘The fruit of a beautiful tree’: [a fruit] that dwells (hadar) in its tree, etc.”; for “man is a tree of the field.”
The Midrash reads “the fruit of a beautiful tree” as an allusion to G-d, and the Sages also read hadar as “that dwells” in its tree: the esrog stays on its tree from year to year. The verse “man is a tree of the field” links the tree with man.


פי׳ האדם זה הקב״ה68 כמ״ש ועל דמות הכסא דמות כמראה אדם69 נמשל לעץ השדה והוא ענין עץ החיים כמ״ש במ״א (ועיין מזה בזהר אמור דצ״ו ע״ב ודצ״ז ע״א).
Meaning: “man” — this is the Holy One, blessed be He, as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man”; He is likened to a tree of the field, and this is the matter of the Tree of Life, as is explained elsewhere. (And see on this in the Zohar, Emor, folio 96b and folio 97a.)
“Man” here refers to G-d, as in Ezekiel’s vision of “the appearance of a man” upon the throne, the divine form as it relates to the world. That is the “tree of the field”: the Tree of Life. The text refers to the Zohar on Emor.


והדר באילנו. הוא בחינת פנימיות האילן70 שהוא ענין פנימיות האהבה שיש להוי׳ עלינו כמ״ש לבבתני אחותי כלה71 כו׳ שהאהבה הוא עד״מ בבחי׳ פנימית נקודת הלב ישראל בתוונא דלבא יתבי72 ונפלאה אהבתו להם
And “dwells in its tree”: this is the level of the inner dimension of the tree, which is the matter of the inner dimension of the love that Havayah has for us, as it is written, “You have captured my heart, my sister, [my] bride, etc.” For the love is, by way of analogy, on the level of the innermost point of the heart: “Israel dwell in the chamber of the heart,” and His love for them is wondrous.
The fruit “that dwells in its tree” represents the inner dimension of the tree: G-d’s inner love for Israel, as in “You have captured my heart, my sister, my bride.” The Jewish people dwell, as it were, in the innermost chamber of G-d’s heart.


(וזה הוא מ״ש במ״ח מסכת אורות ז״א פ״ג [פרק ג׳] משנה ז׳ ובפנימיותו73 כו׳ ונת׳ [ונתבאר] מזה לעיל בשה״ש [בשיר השירים] ע״פ ששים74 המה כו׳ אחת היא יונתי תמתי75 ע״ש ביאור דברי המ״ח הנ״ל ותמתי תאומתי7677 ע״ז מרמז ג״כ התיומת דלולב)
(And this is what is written in Mishnas Chassidim, Tractate Oros Z’eir Anpin, chapter 3, mishnah 7: “And in its inner dimension, etc.” This was explained above in Song of Songs, on the verse “There are sixty, etc.; one is my dove, my perfect one”; see there the explanation of the words of the Mishnas Chassidim cited above. And “my perfect one” (tamasi) [is read] “my twin” (teomasi): to this the twin leaf (tiyomes) of the lulav also alludes.)
The abbreviation מ״ח apparently refers to Mishnas Chassidim, a Kabbalistic work arranged as tractates and mishnayos; the Kehot note quotes it: within Z’eir Anpin there is a feminine configuration called Knesses Yisrael, equal to its Tiferes. The Song of Songs discourse explains this, and the Midrash reads tamasi, “my perfect one,” as teomasi, “my twin,” which the double central leaf of the lulav also alludes to.


והאתרוג מחברים אותו עם הלולב שהוא גבוה במינו דהיינו השרש המושרש למעלה העושה פרי למטה בישראל בחי׳ לו לב78 להיות לב
And the esrog is joined with the lulav, which is the tallest of its kind; that is, the root that is rooted above, which makes fruit below in Israel: the level of lo lev (“a heart for Him”), to be one heart
The esrog, the fruit, is joined to the lulav, the tallest of the species, which stands for the root above that bears fruit below in Israel. “Lulav” is read as lo lev, “a heart for Him”: a heart devoted to G-d alone.


א׳ לו ית׳ לבד ולדבקה בו דהיניו לבחינת עצמותו ומהותו ית׳ בדביקה וחשיקה מעומקא דלבא לקרא אליו לבי כמ״ש צור לבבי79
for Him alone, may He be blessed, and to cleave to Him, that is, to the level of His very Essence and Being, may He be blessed, with cleaving and passionate desire from the depth of the heart, to call Him “my heart,” as it is written, “the Rock of my heart”:
This devotion reaches G-d’s very Essence, not only His revealed attributes. The person calls G-d “my heart,” as in the verse “the Rock of my heart.”


שהוא הוא כביכול פנימיות נקודת לבו ואין לו לב אחר אלא צור לבבי ומנענעים את הלולב לששה קצוות80 שהנענוע הוא ענין התעוררות
for He is, as it were, the innermost point of his heart, and he has no other heart but “the Rock of my heart.” And we wave the lulav to the six directions, for the waving is the matter of arousal
For such a person G-d is the innermost point of his heart. The lulav is waved in six directions, and the waving means arousal.


(כמ״ש בספר עמק המלך שער שעשוע המלך81 ועמ״ש בפ׳ שלח ע״פ אני כו׳ דפ׳ ציצית82 בפי׳ ענין מארז״ל [מאמר רבותינו זכרונם לברכה] בשעה שישראל אומרים אמן יהא שמיה רבה מברך הקב״ה מנענע ראשו83 כו׳)
(as is written in the book Emek HaMelech, Sha’ar Sha’ashuei HaMelech; and see also what is written in Parshas Shelach on the verse “I [am Havayah your G-d], etc.,” of the section of tzitzis, in the explanation of the matter of the saying of our Sages, of blessed memory, “When Israel say, ‘Amen, yehei shmei rabba mevarach,’ the Holy One, blessed be He, nods His head, etc.”)
The parenthesis cites Emek HaMelech, a Kabbalistic work, and a Likkutei Torah discourse on the verse at the end of the section of tzitzis that explains the Talmud’s image of G-d “nodding His head” when Israel respond “Amen, yehei shmei rabba”: movement expresses arousal.


והוא לעורר בהליכה לבחי׳ פנימית הדעת שהוא שורש המדות וקיומן המתגלים בלב שהם נמשכי ם ממנה ובהובאה לחזה של אדם לפנימיות נקודת הלב של האדם בעצמו להיות לה האזרח בישראל שיהא זורח ומאיר בהתגלות לבו.
And [the waving] is to arouse, in the extending outward, the level of the inner dimension of Daas, which is the root and sustenance of the emotive attributes (middos) that are revealed in the heart, for they are drawn from it; and in the bringing back to a person’s chest, [to arouse] the innermost point of the heart of the person himself, so that it have “the native in Israel,” that it shine and give light in the revelation of his heart.
The two movements of the waving have two effects. Extending the lulav outward arouses the inner dimension of Daas above, the root of the emotions; bringing it back to the chest arouses the innermost point of the person’s own heart, so that the “native” inner light shines openly in him.


וזהו ענין המועדים לשמחה שיהא שמחה לפניו ית׳ בהתגלות אהבתו מהעלם אל הגילוי וכמ״ש וחגותם אותו חג לה׳ כנ״ל:84
And this is the matter of “festivals for joy”: that there be joy before Him, may He be blessed, in the revelation of His love from concealment to revelation; and as it is written, “And you shall celebrate it as a festival to G-d,” as mentioned above.
This is why the festivals are “for joy”: G-d’s hidden love is revealed, and that revelation is joy before Him. The paragraph returns to the opening verse, “celebrate it as a festival to G-d.”




Section 4 · ¶8–9
Shemini Atzeres: the crown of Torah
8ד אך ביום השמיני עצרת85 תהיה לכם86 כי יום השמיני הוא שמחת תורה. והתורה נקרא כתר כמאמר רז״ל [רבותינו זכרונם לברכה] כתר תורה8788 וכן תרי״ג מצות דאורייתא וז׳ מצות דרנן עולים תר״ך.89
4. But “On the eighth day, there shall be an atzeres for you”: for the eighth day is Simchas Torah. And the Torah is called a crown (keser), as in the saying of our Sages, of blessed memory, “the crown of Torah.” And likewise, the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis add up to 620 [the numerical value of keser].
Section 4 turns to Shemini Atzeres, which in the Diaspora includes Simchas Torah, the day of rejoicing with the Torah. The Torah is called a “crown” (keser), and the 613 Torah commandments plus the 7 Rabbinic ones make 620, the numerical value of keser (כתר).


וכן אמרו רז״ל [רבותינו זכרונם לברכה] דאשתמש בתגא חלף9091 זה המשתמש במי ששונה הלכות92 שנקראת תגא דמלכא והיינו עד״מ כמו המלך שאוהב אחד מאד ובשביל אהבתו נטול כתרו מעל ראשו ונותן לאוהבו כך
And so too our Sages, of blessed memory, said, “One who makes use of the crown (taga) passes away”: this refers to one who makes use of someone who studies halachos, which is called “the crown of the King.” And this is, by way of analogy, like a king who loves someone very much, and because of his love he takes his crown off his head and gives it to the one he loves. So too,
The Sages speak of Torah scholarship as “the crown” and “the crown of the King.” The parable: out of great love a king takes the crown off his own head and gives it to the one he loves.


הנה באהבת ה׳ ובשמחתו ששמח נוטל כתרו כביכול מעל ראשו ונתן להם (ועמ״ש סד״ה יביאו לבוש מלכות93) והיינו כתר תורה דאורייתא מחכמה נפקת אבל שרשה היא למעלה מעלה ממדריגת חכמה עילאה.
in G-d’s love, and in His joy with which He rejoices, He takes His crown, as it were, off His head and gave it to them (and see also what is written at the end of the discourse beginning “Let them bring royal garments”). And this is the crown of Torah: the Torah comes forth from Chochmah, but its root is far, far higher than the level of the supernal Chochmah.
So too, in His love and joy, G-d gives Israel His own crown, the Torah. The Torah as we have it “comes from Chochmah,” divine wisdom, but its root is far higher, in Keser, the level above wisdom.


וזהו וירם קרן94 כו׳ שנותן התרוממות גדולה עד אין קץ למעלה מעלה מבחי׳ גילוי אור פניו כו׳
And this is “And He has raised up a horn, etc.”: that He gives a great exaltation, without end, far, far above the level of the revelation of the light of His countenance, etc.
The verse “He has raised up a horn for His people” describes this gift: an exaltation beyond the revelation of G-d’s “face” that came on Yom Kippur and Sukkos.


(שבחי׳ הארת פנים הוא הארה בעלמא הנמשך מבחי׳ זו דכרת תורה עמ״ש במ״א בביאור ע״פ אלה מסעי כו׳ ויכתוב משה.95 שבחי׳ אור פניו נקרא תיקון ואמת שנקרא חותמו של הקב״ה והחותם הוא בחי׳ עשיי׳ [עשייה] לגבי עצמיות שמו הגדול.96
(For the level of the shining of the countenance is a mere glimmer, drawn from this level of the crown of Torah. See what is written elsewhere in the explanation on the verse “These are the journeys, etc.,” [on] “And Moshe wrote”: that the level of the light of His countenance is called the tikkun “and truth,” which is called “the seal of the Holy One, blessed be He”; and the seal is the level of Asiyah (action) relative to the essence of His great Name.
The printed text reads דכרת, apparently a misprint for דכתר, “of the crown.” The parenthesis explains that the shining of G-d’s face is only a glimmer of the crown of Torah: it is called “truth,” G-d’s “seal,” and a seal is only an outer impression (like Asiyah, the level of action) compared with the essence of His Name.


ועד״ז שמיני עצרת הוא למעלה מבחי׳ החותם דהו״ר [דהושענא רבה]. וכמ״ש במ״א ע״פ צדקת פרזונו9798 כו׳ ועמ״ש בפ׳ וישב בד״ה בכ״ה בכסלו99 בחי׳ כובע ישועה100 להמשיך בחי׳ הדרת פנים.
And in this way, Shemini Atzeres is above the level of the seal of Hoshana Rabbah; as is written elsewhere on the verse “The righteous acts of His open cities, etc.” And see also what is written in Parshas Vayeishev, in the discourse beginning “On the twenty-fifth of Kislev,” [on] the level of “a helmet of salvation,” to draw down the level of “the splendor of the countenance.”
Hoshana Rabbah is the day when the judgment begun on Rosh Hashanah is sealed. Shemini Atzeres reaches above that “seal,” to the essence it only imprints; the parenthesis also refers to the discourse on “a helmet of salvation” as the source of “the splendor of the countenance.”


והיינו שבחי׳ כובע ישועה זהו מקור הדרת פנים ונק׳ עטרת תפארת שיבה101 כו׳ עטרת הוא בחי׳ כתר ועטרה) והיינו לפי שישראל עם קרובו.
That is, the level of “a helmet of salvation” is the source of the splendor of the countenance, and it is called “A crown of glory is old age, etc.”; a crown (ateres) is the level of keser and atarah.) And this is because Israel are “the people near to Him.”
The “helmet of salvation,” worn on the head, is identified with the “crown of glory” and so with Keser, the crown. The reason Israel receive such an exalted gift is that they are “the people near to Him,” as the same verse in Psalms ends.


וזהו עצרת תהיה לכם פי׳ עצרת כתרגומו כנישו שמתאסף ומתקבץ להיות לכם למשמרת לכל השנה קבלת מלכותו ית׳ בכתר תורה
And this is “there shall be an atzeres for you.” Meaning: atzeres, as its Targum [renders it], kenishu (gathering): that the acceptance of His kingship, may He be blessed, through the crown of Torah, is gathered and collected to be for you a keeping for the whole year.
The Targum renders atzeres as “gathering.” On Shemini Atzeres the acceptance of G-d’s kingship through the crown of Torah is gathered and stored up, to be kept by us through the whole year.


והיינו כמ״ש שום תשים עליך מלך102103 שהוא על ידי התורה הומצות כי מצות המלך היא
And this is as it is written, “You shall surely set a king over yourself”: which is through the Torah and the mitzvos, for it is the King’s command.
This is the mitzvah to “set a king over yourself”: we crown G-d as King by keeping the Torah and mitzvos, which are His commands. (The printed הומצות apparently reads והמצות, “and the mitzvos.”)


(וע׳ בזהר אמור דצ״ו סע״ב [סוף עמוד ב]104 וע׳ לקמן ע״פ ביום השמיני שלח105 כו׳) ותהיה השמחה גדולה לאלהים יותר משמחת הנפש בדבקותה באלהים חיים עד שאין השמחה נקרא
(And see the Zohar, Emor, folio 96, end of side b; and see below, on the verse “On the eighth day he sent away, etc.”) And the joy for G-d will be great, greater than the joy of the soul in its cleaving to the living G-d, until the joy is called
The parenthesis refers to the Zohar and to a later discourse on the verse from the dedication of Solomon’s Temple. The joy of Shemini Atzeres, for G-d, is greater than the soul’s own joy in cleaving to Him, and precisely for that reason it is inward.


אלא בשם גילה (ע׳ [עיין] בזהר ס״פ פנחס דרנ״ט ע״ב) פי׳ שמחה היא מלשון התגלות החדוה וגילה הוא ענין שמחה אשר בקרבו.
only by the name gilah (see the Zohar, end of Parshas Pinchas, folio 259b). Meaning: simchah is from the term for the revealing of gladness, while gilah is the matter of the joy that is within him.
Two kinds of joy are distinguished: simchah is joy that shows outwardly, while gilah is joy held within. The joy of Shemini Atzeres is called gilah.


וכמ״ש בני ציון יגילו במלכם106 כי מפני אימת המלך נאסף השמחה בקרבו ולא תתראה החצוה (ועמ״ש ע״פ שוש אשיש כו׳ תגל נפשי107 כו׳ ועמ״ש סד״ה ויהי בשלח פרעה):108109
As it is written, “The children of Zion will exult (yagilu) in their King”: for out of the awe of the king the joy is gathered within him, and the gladness is not seen. (And see also what is written on the verse “I will greatly rejoice, etc.; my soul will exult, etc.”; and see also what is written at the end of the discourse beginning “And it was, when Pharaoh sent.”)
“The children of Zion will exult (yagilu) in their King”: before a king, awe keeps the joy inside, and the gladness does not show (the printed החצוה apparently reads החדוה, “the gladness”). The parenthesis refers to the discourse on “I will greatly rejoice” and to a Torah Ohr discourse on Beshalach.




9וזהו וכל הלבבות ייראוך110 וכל קרב וכליות יזמרו לשמך מחמת שהלבבות ייראוך ומקבלים עול מלכותך עליהם אין שמחה וזמר רק בקרבו וכליות לבד (ועמ״ש מזה בפ׳ ואתחנן ע״פ וידעת היום)111
And this is “And all hearts shall fear You, and all innards and kidneys shall sing to Your Name”: because the hearts fear You and accept Your kingship upon themselves, there is joy and song only in the innards and kidneys. (See also what is written on this in Parshas Va’eschanan, on the verse “And you shall know this day.”)
The Nishmas prayer says the hearts will fear G-d while the innards and kidneys sing. Because the heart is filled with awe of the King, the joy and song are hidden deep inside, in the “innards and kidneys,” not openly expressed.


וזהו עצרת שנקלטת ומסתתרת השמחה וגילה בתוך בחי׳ אימת עול מלכות שמים שמקבל עליו כל השנה לקיום תר״ך מצות המלך באהבה וברצון
And this is atzeres: that the joy and gilah are absorbed and hidden within the level of the awe of the yoke of the kingdom of Heaven, which one accepts upon oneself for the whole year, to fulfill the 620 commandments of the King with love and good will.
That is atzeres, “holding in”: the joy is absorbed within the awe of accepting G-d’s kingship, the yoke one takes on for the whole year, to keep all 620 commandments with love and willingness.


(והמשכת היראה מבחי׳ כתר תורה יובן עוד ממ״ש בפ׳ מקץ בביאור ע״פ כי אתה נרי.112 וגבי שבועות בד״ה וידבר אלקים113 כו׳. וממ״ש בד״ה תקעו בחדש114 בפי׳ כי עמך הסליחה למען תורא.115
(And the drawing down of awe from the level of the crown of Torah will be understood further from what is written in Parshas Mikeitz, in the explanation of the verse “For You are my lamp,” and regarding Shavuos, in the discourse beginning “And G-d spoke, etc.,” and from what is written in the discourse beginning “Blow the shofar on the new moon,” in the explanation of “For with You is forgiveness, so that You may be feared.”
The parenthesis explains how awe, not only joy, flows from the crown of Torah, pointing to discourses on “For You are my lamp,” on the Giving of the Torah, and on “with You is forgiveness, so that You may be feared,” where forgiveness itself leads to awe.


והנה צ״ל דלעיל ע״פ שוש אשיש נתבאר דבחי׳ גילה תגל נפשי זהו בחינת ראש השנה. אך המעיין בזהר) (פ׳ פנחס דרי״ד ע״ב)116 יבין הענין
Now, it must be explained: above, on the verse “I will greatly rejoice,” it was explained that the level of gilah, “my soul will exult,” is the level of Rosh Hashanah. But one who studies the Zohar) (Parshas Pinchas, folio 214b) will understand the matter:
A difficulty: the earlier discourse on “I will greatly rejoice” identified gilah, inward joy, with Rosh Hashanah, while here it is identified with Shemini Atzeres. The Zohar resolves it.


כי לפי דבעשי״ת [דבעשרת ימי תשובה] הוא בחינת שמאלו תחת לראשי117 מזה נמשך חרדה ויראה להיות גילו ברעדה118 ובסוכות לפי שהוא בחינת ימינו תחבקני ע״כ הוא בחי׳ שוש אשיש119 ושמחה
for since the Ten Days of Teshuvah are the level of “His left hand is under my head,” from this there is drawn trembling and awe, so that it is “exult with trembling”; and Sukkos, since it is the level of “and His right hand embraces me,” is therefore the level of “I will greatly rejoice” and simchah.
During the Ten Days of Teshuvah G-d’s “left hand,” severity, is under our head, so the inner joy is mixed with trembling: “exult with trembling.” On Sukkos His “right hand,” kindness, embraces us, so the joy is revealed simchah.


אמנם שמיני עצרת דהא כדין זיווגא דגופא הוא בחי׳ תפארת וכולל חו״ג [חסד וגבורה] שהן תרין דרועין וכמ״ש בזהר תרומה (קע״ה ב׳)
But Shemini Atzeres, since then is the union of the body (zivuga degufa), is the level of Tiferes, which includes Chesed and Gevurah, which are the two arms, as is written in the Zohar, Terumah (175b),
On Shemini Atzeres comes a deeper union, at the level of Tiferes, “the body,” which includes both arms, Chesed and Gevurah.


דאחיד להאי ואחיד להאי וע״כ מצד היותו כולל ב׳ הבחי׳ יחד השמחה היא בחי׳ גילה כו׳ כענין וכל הלבבות ייראוך וכל קרב וכליות יזמרו לשמך וכנ״ל
that it “holds on to this one and holds on to that one.” And therefore, because it includes the two levels together, the joy is the level of gilah, etc., like “And all hearts shall fear You, and all innards and kidneys shall sing to Your Name,” as mentioned above.
Because Tiferes holds both sides together, the joy of Shemini Atzeres is gilah that includes awe: the heart fears while the innermost self sings. So gilah on Rosh Hashanah comes from awe alone, while on Shemini Atzeres it includes both awe and love.


(ועיין בזהר ח״א [חלק א׳] ס״ד ב׳120 מענין ביום השע״צ [השמיני עצרת] ודף ר״ח ב׳ ובסוף ח״א [חלק א׳] סס״י [סוף סימן] כ״ד וכ״ה. ח״ב [חלק ב׳] קל״ה א׳ ח״ג [חלק ג׳] צ״ו ב׳ ק״ד ב׳ רנ״ט ב׳ וד׳ רי״ד ע״ב):121
(And see the Zohar, Part I, 64b, on the matter of “On the day of Shemini Atzeres,” and folio 208b; and at the end of Part I, sections 24 and 25; Part II, 135a; Part III, 96b, 104b, 259b, and folio 214b.)
The Alter Rebbe lists further places in the Zohar that discuss Shemini Atzeres and these themes.




Section 5 · ¶10–16
Abridgment
10קיצור ע״פ ביום השמע״צ [השמיני עצרת] כו׳ ובכל המועדים
An abridgment on [the verse] “On the eighth day, an atzeres, etc.,” [beginning] “And regarding all the festivals.”
Here begins a kitzur, an abridgment of this discourse, giving its main points in brief, with some additions.




11(א) פירוש בן חכם ישמח אב122 כשהבן מבין שההסתר שאביו מסתיר א״ע [את עצמו] ממנו הוא רק בכדי שיחפשנו.
(1) The explanation of “A wise son makes a father rejoice”: when the son understands that the hiding in which his father hides himself from him is only so that he will search for him.
Point (1) of the abridgment restates the parable: the wise son understands that his father hides only so that the son will search for him.


וזהו בכסא ר״ה [ראש השנה]123 יום הדין והוא ענין הנסירה בר״ה [בראש השנה]124 שהוא הסתלקות פנימיות המוחין125 מהמדות. אבל כוונת ההתכסות בשביל ליום חגנו הוא הגילוי בחג הסוכות
And this is “in the concealment”: Rosh Hashanah, the day of judgment. And this is the matter of the nesirah (sawing apart) on Rosh Hashanah, which is the withdrawal of the inner dimension of the intellect (mochin) from the emotive attributes (middos). But the purpose of the covering, “for the day of our festival,” is the revelation on the festival of Sukkos,
The abridgment adds the Kabbalistic term nesirah, the “sawing apart” on Rosh Hashanah, when the inner intellect (mochin) withdraws from the emotive attributes (middos) of Z’eir Anpin. That withdrawal is the concealment, and its purpose is the revelation of Sukkos.


והיינו ע״י שמחפשים ומבקשים פניו בעשי״ת [בעשרת ימי תשובה] וזהו ישמח אב שמביאים שמחה בהקב״ה כמ״ש חג לה׳.126
that is, through searching for and seeking His face during the Ten Days of Teshuvah. And this is “makes a father rejoice”: that [we] bring joy to the Holy One, blessed be He, as it is written, “a festival to G-d.”
The revelation comes through our seeking G-d’s face in the Ten Days of Teshuvah, and that is the joy we bring to the “Father,” a “festival to G-d.”


ועל דרך זה נאמר וחכיתי לה׳ המסתיר פניו127 מבית יעקב:(ב) והגורם ההסתר הוא בחינת עוונותיכם מבדילים128 שלגבי בחי׳ הגילוי מפנימיות זהו מסך מבדיל וכעין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בענין אור שנברא129 ביום ראשון וכיון שנסתכל במעשה כו׳
And in this way it is said, “And I will wait for G-d, who hides His face from the house of Yaakov.” (2) And what causes the hiding is the level of “your iniquities separate”: relative to the level of revelation from the inner dimension, this is a separating screen. It is something like what our Sages, of blessed memory, said regarding the light that was created on the first day: since He looked at the deeds, etc.,
Isaiah’s “I will wait for G-d, who hides His face” expresses the same waiting and seeking. Point (2): sin is a screen that blocks only the revelation of the inner dimension, like the primordial light of the first day, which G-d hid when He saw that the wicked would misuse it.


עמד וגנזו מהן ומעין זה יובן בגילוי פנימיות. שצ״ל ע״ד פנים בפנים130 דבר שגם באדם יש חיצוניות ופנימיות.
He arose and hid it away from them. And something similar will be understood regarding the revelation of the inner dimension. For it must be in the manner of “Face to face He spoke”: that in a person, too, there are an outer dimension and an inner dimension.
As that light was hidden, not destroyed, so too the inner light is hidden because of sin. “Face to face” teaches that man too has an inner and outer dimension, and G-d’s inner dimension answers man’s.




12והיינו אפילו בועשה טוב וזהו ההפרש בין בחי׳ וכל ברך לך תכרע131 שאינו אלא בחינת הודאה.
That is, even in “doing good.” And this is the difference between the level of “And every knee shall bend to You,” which is only the level of acknowledgment (hodaah),
The abridgment continues: the outer and inner levels apply even to doing good. Bending the knee is only acknowledgment.


וכורע על ברכיו שהן לבר מגופא. ובין וכל קומה לפניך תשתחוה. שכופף קומתו וראשו ששם מקור הדעת.
and he bends on his knees, which are “outside the body”; and “And every stature shall bow down before You,” in which he bends his stature and his head, where the source of Daas is.
In bending, only the knees, “outside the body,” are bent; in bowing, the stature and the head, the seat of Daas, are bent, so that the whole self submits.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] שאין השכינה שורה אלא על בעלי קומה132 המכוון שיהיה בו בגילוי כל ע״ס [עשר ספירות] שבנפש בבחינת וכל קומה לפניך תשתחוה:(ג) וזהו סדר העבודה שמראש השנה עד יום הכפורים לעלות מבחינת כריעה לבחינת השתחואה.
And in this way our Sages, of blessed memory, said that the Shechinah (Divine Presence) rests only on people of stature: the intent is that all ten Sefiros of the soul be revealed in him, on the level of “And every stature shall bow down before You.” (3) And this is the order of service from Rosh Hashanah to Yom Kippur: to rise from the level of bending the knee to the level of bowing down.
The Sages’ teaching that the Shechinah rests only on people of “stature” is read spiritually: a person in whom all ten powers of the soul are revealed and all of them bow to G-d. Point (3) restates that the days from Rosh Hashanah to Yom Kippur raise us from bending to bowing.


וזהו ענין השתחוואות שבסדר עבודה במוסף דיום הכפורים ועי״ז נמשך יאר ה׳ פניו אליך.133 לפני הוי״ה תטהרו134 פנימיות שם הוי׳.
And this is the matter of the prostrations in the order of the [Temple] service in the Musaf of Yom Kippur; and through this there is drawn down “May G-d make His face shine upon you.” “Before Havayah you shall be purified”: the inner dimension of the Name Havayah.
The abridgment adds that this is why the High Priest’s service in the Yom Kippur Musaf includes full prostrations. Through them the shining of G-d’s face is drawn down, and the verse “before Havayah you shall be purified” refers to the inner dimension of the Name Havayah.




13וזהו ולקחתם לכם ביום הראשון פרי עץ הדר זה הקב״ה135 כו׳ וגם עץ הדר בחי׳ האדם עץ השדה.136
And this is “And you shall take for yourselves on the first day the fruit of a beautiful tree”: this is the Holy One, blessed be He, etc.; and also “a beautiful tree” is the level of “man is a tree of the field.”
The abridgment restates the four species: the “fruit of a beautiful tree” alludes to G-d, and the tree is the “man” who is a “tree of the field,” the Tree of Life.


ופרי עץ הוא מקור נשמות הצדיקים שהוא בחינת הדר באילנו והלולב לו לב בחינת צור לבבי וחלקי אלקים לעולם137 וגם זאת קומתך דמתה לתמר138 בחינת וכל קומה לפניך תשתחוה.
And the fruit of the tree is the source of the souls of the tzaddikim, which is the level of “dwelling in its tree.” And the lulav: lo lev (“a heart for Him”), the level of “the Rock of my heart and my portion is G-d forever.” And also “This, your stature, is like a palm tree” is the level of “And every stature shall bow down before You.”
It adds that the fruit “dwelling in its tree” is the source of the souls of the tzaddikim. The lulav is “a heart for Him,” and its tall, upright form, like the palm in “your stature is like a palm tree,” stands for the whole stature that bows to G-d.


ושמחתם לפני139 ה׳ השמחה ע״י גילוי המוחין חב״ד [חכמה בינה ודעת] כו׳ כי בן חכם ישמח אב140 שגם מוחין דאבא באים בגילוי כו׳. וזהו ושמחתם כמו בהשכיל שכל חדש מתמלא תענוג ושמחה:141
“And you shall rejoice before G-d”: the joy through the revelation of the intellect (mochin), Chochmah, Binah and Daas, etc., for “A wise son makes a father rejoice”: that the mochin of Abba also come into revelation, etc. And this is “And you shall rejoice,” as when one grasps a new idea he is filled with delight and joy.
The joy of Sukkos comes from the revelation of the mochin, Chochmah, Binah and Daas. “A wise son makes a father (Abba, Chochmah) rejoice” means that even the mochin of Abba are revealed, and a new insight always fills a person with delight and joy.




14(ד) אך ביום השמיני עצרת142 שהוא שמחת תורה היינו שמאיר בחי׳ כתר תורה שהוא למעלה מהמוחין
(4) But “On the eighth day, an atzeres,” which is Simchas Torah: that is, the level of the crown of Torah, which is above the intellect (mochin), shines,
Point (4): on Shemini Atzeres, Simchas Torah, the crown of Torah shines, a level above the intellect (mochin) revealed on Sukkos.


כמו גלגלתא דחפיא על מוחא ע״י שהוא מבחינה שלמעלה מהשכל המושג. עמ״ש בביאור ע״פ אני ה׳ אלקיכם דפרשת ציצית.143
like the skull (gulgalta) that covers the brain, since it is from a level that is above graspable intellect. See what is written in the explanation on the verse “I am Havayah your G-d,” of the section of tzitzis.
The crown is compared to the skull (gulgalta) that surrounds the brain: it is above graspable intellect and encloses it from above. The Alter Rebbe refers to the discourse on the last verse of the section of tzitzis.




15וזהו וירם קרן.144 ואזי עצרת תהיה לכם כניסת ואסיפת המוחין תחת גלגלתא וכתר החופף עליהם בבחי׳ בטל רצונך145146 לגמרי.
And this is “And He has raised up a horn.” And then, “there shall be an atzeres for you”: the entering and gathering of the mochin under the skull (gulgalta) and the crown that hovers over them, on the level of “Nullify your will” completely.
This is the exaltation of “He has raised up a horn.” Atzeres, “gathering,” is read as the gathering of the mochin under the skull, the crown that hovers over them, in complete nullification of one’s own will.


ועמ״ש בד״ה את שבתותי תשמרו בענין כתר לשון כתר לי זעיר.147 ומ״ש סד״ה וידבר כו׳ במדבר סיני.148149
And see also what is written in the discourse beginning “You shall keep My Shabbosos,” on the matter of keser as in the term “Wait (kaser) for me a little”; and what is written at the end of the discourse beginning “And [G-d] spoke, etc., in the wilderness of Sinai,”
Two discourses are cited: one explains keser, crown, through the Aramaic kaser, “wait,” as in “wait for me a little,” and the other, at the beginning of Bamidbar, speaks of the census.


בענין שאו את ראש כו׳ לגלגלתם150 מבן עשרים שנה151 כו׳ ע״ש ופי׳ עצרת שנקלטת ומסתתרת השמחה בתוך בחי׳ אימת עול מלכות שמים עד שאין השמחה נקרא
on the matter of “Lift up the head, etc.,” “by their skulls, from twenty years old, etc.”; see there. And the meaning of atzeres is that the joy is absorbed and hidden within the level of the awe of the yoke of the kingdom of Heaven, until the joy is called
The census counted people “by their skulls” (legulgelosam), which that discourse reads as the gulgalta, the crown, and G-d’s will above understanding. The abridgment then restates that atzeres means the joy is absorbed and hidden within the awe of accepting G-d’s kingship.


אלא בשם גילה ע״ד וכל הלבבות ייראוך וכל קרב וכליות יזמרו ועמ״ש מזה בד״ה וידעת היום והשבות.152
only by the name gilah, in the manner of “And all hearts shall fear You, and all innards and kidneys shall sing”; and see also what is written on this in the discourse beginning “And you shall know this day and take to [your heart].”
So the joy of Shemini Atzeres is called gilah, inward joy: the heart fears while the innermost self sings. The discourse on “And you shall know this day” is cited again.




16ואפ״ל [ואפשר לומר] מר״ה [מראש השנה] עד שמע״צ [שמיני עצרת] הוא ג׳ כתרים. היינו בר״ה [בראש השנה] אמרו לפני מלכיות153154 זהו המשכת כתר מלכות.
And it can be explained that from Rosh Hashanah until Shemini Atzeres there are three crowns. That is: on Rosh Hashanah, “Say before Me [verses of] kingship (Malchiyos)”: this is the drawing down of the crown of kingship.
A new suggestion: the season from Rosh Hashanah to Shemini Atzeres corresponds to the three crowns of the Mishnah. On Rosh Hashanah G-d says, “Say before Me verses of kingship,” so Rosh Hashanah draws down the crown of kingship.


וביוהכ״פ [וביום הכפורים] כתר כהונה שנכנס הכה״ג [הכהן גדול] לפני ולפנים155 וממשיך להיות וכל קומה לפניך תששחוה. ועליות הנשמות ע״ד בהעלותך את הנרות156 אל מול פני כו׳
And on Yom Kippur, the crown of priesthood, for the High Priest enters the innermost sanctum and draws down [the level of] “And every stature shall bow down before You.” And the ascents of the souls, in the manner of “When you raise up the lamps, toward the face of [the menorah], etc.”;
Yom Kippur is the crown of priesthood: the High Priest enters the Holy of Holies and draws down the full bowing of “every stature.” The souls then ascend, like the lamps of the menorah that the priest raises.


ואח״כ כתר תורה בשמע״צ [בשמיני עצרת] הוא ההמשכה מלמעלה למטה. וגדול תלמוד שמביא לידי מעשה157 בחינת כתר שם טוב.
and afterward the crown of Torah, on Shemini Atzeres, is the drawing down from above to below. And “Study is great, for it leads to action”: the level of the crown of a good name.
Shemini Atzeres is the crown of Torah, which draws down from above to below. Because “study is great, for it leads to action,” Torah that leads to deeds brings the fourth crown, “the crown of a good name.”


ויש להעיר לענין שלשה כתרים הן158 כו׳ וכתר שם טוב מעין מה שנתבאר בד״ה מי מנה159 כו׳ גבי פי׳ רובע ישראל:160
And one may note, regarding the matter of “There are three crowns, etc.,” and the crown of a good name, something similar to what was explained in the discourse beginning “Who can count, etc.,” regarding the explanation of “the fourth part of Israel.”
The Mishnah says there are three crowns, while the crown of a good name rises above them all. The Alter Rebbe notes a parallel in a discourse on “Who can count ... the fourth part of Israel,” where a fourth element likewise stands above three.



In one’s avodah
Seek G-d’s “face” during the days of awe through teshuvah that uproots the will to sin, not only by acknowledging Him but by bowing one’s whole self and will; then carry the acceptance of His kingship, gathered on Shemini Atzeres through the Torah, into the whole year, keeping the commandments with love and willingness and with a joy held within awe.
Questions for discussion
	How does the parable of the father who hides from his wise son change the way one might experience the solemnity of Rosh Hashanah?
	Why can sin hide G-d’s inner dimension but not the outer life-force that keeps every creature in existence?
	What is the difference between acknowledging that “there is nothing besides Him” and bowing one’s whole will to Him, and where do you see each in your own prayer?
	Why is the joy of Shemini Atzeres, which is higher than that of Sukkos, described as inward gilah rather than open simchah?
	How does reading atzeres as “gathering” for the whole year shape the way one leaves the festival season?

For children · ages 9–13
For the children at the table
The father who hides

The big idea
G-d hides on Rosh Hashanah only so that we will look for Him, and on Shemini Atzeres He gives us His crown, the Torah, to keep all year.


The Torah calls Sukkos “a festival to G-d”: a festival that brings joy to G-d Himself. How can G-d rejoice? The verse says, “A wise son makes a father rejoice.” A father sometimes hides from his son to see whether the son understands that the hiding is only so that he will search. In the same way, G-d seems hidden on Rosh Hashanah, the day of judgment, so that we will seek His face. When we find Him on Sukkos, His joy is greater. The maamar teaches two ways of serving G-d. “Bending the knee” means only agreeing that G-d is King. “Bowing down” means giving over our whole self. From Rosh Hashanah to Yom Kippur we climb from the first to the second, and through teshuvah, returning to G-d, His inner love is revealed. On Sukkos it shines openly, in the sukkah, the esrog and the lulav. On Shemini Atzeres, Simchas Torah, G-d gives us His crown, the Torah. We gather in our acceptance of Him as King for the whole year, with a quiet joy that stays deep inside.

The mashal
A father who wants to see how wise his son is hides from him. A wise son understands that his father has not really gone away; he is hiding only so that the son will look for him and find him. When the son searches with all his heart and finds him, the father’s joy is great. So G-d hides on Rosh Hashanah so that we will seek Him.

Questions for the Shabbos table
	Why would G-d hide from us if He wants us to be close to Him?
	What is the difference between “bending the knee” and “bowing down”?
	What is one thing you can do this week to carry the quiet joy of Simchas Torah into an ordinary day?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביום השמיני עצרת
The Rebbe’s notes on this maamar point the reader to Sefer HaMaamarim Eschalech Liozna, where a related discourse appears.
Kehot’s noteראה בהערות וציונים מכ״ק אדמו״ר ללקו״ת כאן מציין לסה״מ אתהלך לאזניא ע׳ נב. ובסה״מ הנ״ל ע׳ רסג מציין ”ראה בלקו״ת ד״ה זה (פא, ד) בתוספת ביאור הערות וכו׳”. וע״פ המבואר ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים ע׳ תריט הערה 100 — מאמר זה אולי משנת תקנ״ח. קיצורים וביאור נדפסו באוה״ת שמע״צ כרך ה ע׳ ב׳קנה. שם נתבארו הענינים שמובאים בסה״מ אתהלך הנ״ל. בכמה מקומות מצויין לד״ה זה בשם ”ביום השמע״צ בן חכם ישמח אב”. וראה ההתחלה בסה״מ אתהלך שם.
2ביום השמיני עצרת
The Torah’s command for the eighth day after the seven days of Sukkos. The whole maamar explains why this day is called an atzeres, a gathering.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
3ועשית פסח לה״א
The command to keep Pesach “to Havayah your G-d.” The Alter Rebbe contrasts its wording with the wording used for Sukkos.
Deuteronomy 16:1דברים ט״ז:א׳
שָׁמוֹר אֶת־חֹדֶשׁ הָאָבִיב וְעָשִׂיתָ פֶּסַח לַה׳ אֱלֹקֶיךָ כִּי בְּחֹדֶשׁ הָאָבִיב הוֹצִיאֲךָ ה׳ אֱלֹקֶיךָ מִמִּצְרַיִם לָיְלָה:
Observe the month of Abib, and keep the passover unto the L-RD thy G-d; for in the month of Abib the L-RD thy G-d brought thee forth out of Egypt by night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, א.
4ועשית חג שבועות לה׳ אלקיך
The command to keep Shavuos “to Havayah your G-d,” again with the verb “make,” unlike the verse for Sukkos.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, י.
5וחגותם אותו חג לה׳
In Parshas Emor, Sukkos is to be celebrated “as a festival to G-d.” The Alter Rebbe reads this as bringing festive joy to G-d Himself.
Leviticus 23:41ויקרא כ״ג:מ״א
וְחַגֹּתֶם אֹתוֹ חַג לַה׳ שִׁבְעַת יָמִים בַּשָּׁנָה חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם בַּחֹדֶשׁ הַשְּׁבִיעִי תָּחֹגּוּ אֹתוֹ:
And ye shall keep it a feast unto the L-RD seven days in the year; it is a statute for ever in your generations; ye shall keep it in the seventh month.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מא.
6ואין שמחה אלא ביין
The Talmud teaches that in the time of the Temple there was no rejoicing except with meat, and nowadays none except with wine. The maamar uses this to connect joy with the “wine” that gladdens G-d.
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קט, א.
7המשמח אלקים ואנשים
In Yosam’s parable, the vine speaks of its wine “which gladdens G-d and men.” The maamar takes this as a hint that joy can reach G-d as well.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג.
8שאין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת יגדל.
9ע״פ שוש אשיש
That discourse distinguishes simchah, joy that is openly revealed (the joy of Sukkos), from gilah, joy still hidden inside the heart and covered by trembling (the joy of Rosh Hashanah).
Kehot’s noteלעיל מז, א ואילך.
10וגבי פורים בפי׳ רננו צדיקים
A Purim discourse in Torah Ohr that also discusses joy in G-d; the Alter Rebbe refers to it as a parallel treatment of the question raised here.
Kehot’s noteתו״א צט, ג.
11בן חכם ישמח אב
“A wise son makes a father rejoice.” The Alter Rebbe builds the parable of the father who hides from his son on this verse.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, א.
12פי׳ עד״מ אב שרוצה להבין
A discourse there refers to this passage and its parable of the father who hides to test his son’s wisdom.
Kehot’s noteבסה״מ עזר״ת ע׳ ט מציין לכאן. וראה בסה״מ תרס״ו ע׳ רמח המשל בארוכה.
13בכסה ליום חגנו
“Blow the shofar at the new moon, in the concealment, for the day of our festival.” The Sages apply it to Rosh Hashanah, when the moon is hidden; here the concealment is G-d’s, and its purpose is “the day of our festival,” Sukkos.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פא, ד.
14The verse speaks of searching “a thorough search.” The phrase is borrowed to describe the wise son’s diligent search for his hidden father.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
15ר״ה הוא יום הדין ומשפט לאלקי יעקב
“For it is a statute for Israel, a judgment for the G-d of Yaakov,” the verse following the one on the shofar. The Alter Rebbe reads it as a judgment concerning G-d’s dwelling in Yaakov.
Psalms 81:5תהילים פ״א:ה׳
כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב:
For it is a statute for Israel, an ordinance of the G-d of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteר״ה טז, רע״א. תהלים פא, ה.
16ואנכי הסתר אסתיר
In Parshas Vayeilech G-d says He will hide His face. The maamar explains that this hiding is not an end in itself but leads to a greater revelation.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
17אלא שכדי שיבקש פניו
Or HaTorah on Vayeilech quotes this line and notes that it apparently follows the verse “On Your behalf my heart said, ‘Seek My face.’” The note also refers to a related discussion in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת פ׳ וילך ע׳ א׳תנו ושם מציין ע״ז ”(נ׳ ע״ד מ״ש לך אמר לבי בקשו פני את פניך ה׳ אבקש)”. וראה באוה״ת נ״ך כרך ב ע׳ תתקכב.
Paragraph 3
18Kehot’s note points to Deuteronomy 31:18 for these words.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Alter Rebbe links the word “he” to the hidden aspect of G-d, which is associated with the wine that gladdens.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
20יין המשמח אלקים ואנשים
The wine “which gladdens G-d and men,” here identified with the hidden level from which joy comes.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21יאר ה׳ פניו אליך
The second verse of the Priestly Blessing, “May G-d make His face shine upon you.” The maamar reads it as the revelation of G-d’s will and favor after forgiveness.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
22ישא ה׳ פניו אליך
The third verse of the Priestly Blessing, “May G-d lift up His face to you.” The Alter Rebbe reads “lift up” as withdrawal, whose purpose is “to you,” the coming revelation.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
23ודף ס׳ ע״ב
A further Zohar passage the text itself cites here, on the same theme.
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
Paragraph 4
24עונותיכם מבדילים ביניכם
“Your iniquities have separated between you and your G-d.” The maamar names this as the cause of the concealment and then asks how it is possible.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
25גם חשך לא יחשיך
“Even darkness is not dark for You; night shines like day; darkness is as light.” This verse sharpens the question: if darkness does not hide anything from G-d, how can sin separate?
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
26אך יש ב׳ בחי׳
The note points to a parallel discussion in Or HaTorah on Beshalach of the two levels, outer and inner, that answer the question how sin can separate.
Kehot’s noteראה אוה״ת בשלח ע׳ תקכא.
Paragraph 5
27מלא כל הארץ כבודו
The angels’ praise, “the whole earth is full of His glory.” Here it proves that G-d’s outer, sustaining light fills everything and cannot be hidden.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
28ומלכותו בכל משלה
“His kingship rules over all.” The outer dimension of Malchus, which sustains all creation, reaches everything without exception.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
29עוונותיכם מבדילים ביניכם
“Your iniquities separate between you and your G-d.” The Alter Rebbe limits the separation to G-d’s inner light.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ע״פ ועשית ציץ
The discourse on the tzitz in Torah Ohr discusses the “iron partition” that separates Israel from their Father in Heaven, which parallels the separation that sin causes to G-d’s inner light.
Kehot’s noteתו״א פג, א.
31פנים בפנים
“Face to face G-d spoke with you.” Used here to show that G-d’s inner face corresponds to man’s inner face.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
32כי פנו אלי עורף
“For they have turned their back to Me, and not their face.” It illustrates the outer dimension of a person’s relationship with G-d.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
33כל ברך לך תכרע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
34“The inward part of a man and a deep heart.” Borrowed to describe the depth of heart that some people’s acceptance of G-d does not reach.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ותורת ה׳ להיות חפצו
“But his desire is in the Torah of G-d.” It describes one whose whole desire is for G-d’s Torah and service.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36שאין עוד מלבדו
“There is nothing else besides Him.” The content of the acknowledgment reached in the Shema.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וכולא קמי׳ כלא חשיב
The Zohar’s statement that everything before Him is considered as nothing. Here it is what the person acknowledges without yet being changed by it.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
38והיינו בהיכל ההוד שהוא בחי׳ הודאה
The note points there for a parallel discussion of the Chamber of Hod as the level of acknowledgment.
Kehot’s noteראה סה״מ תרס״ח ע׳ קנב. סה״מ תרפ״ד ע׳ רפא. סה״מ תש״ט ע׳ קט.
39שכורע . . לבר מגופא
The note points to a footnote there on bending the knees, which are “outside the body,” as a lesser submission than full bowing.
Kehot’s noteראה לקו״ש ח״ה ע׳ 212 הערה 45.
40ברבות וירא פנ״ו
Or HaTorah quotes the Midrash cited here: on “we will bow down and return to you,” everything came in the merit of bowing, and the Torah was given only in the merit of bowing, as it says “and bow down from afar.”
Kehot’s note”ע״פ ונשתחוה ונשובה אליכם כו׳ הכל בזכות השתחואה כו׳ התורה לא ניתנה אלא בזכות השתחואה שנאמר והשתחויתם מרחק כו׳” — אוה״ת פ׳ תרומה ע׳ א׳תכו. נזכר גם לעיל ר״ה נח, א.
41סד״ה והיה ביום ההוא
There bowing is explained as bittul: when the great shofar of the future reveals the source of all inwardness, even the souls lost in “Ashur and Egypt” will come and bow down to G-d.
Kehot’s noteלעיל ר״ה ס, א.
42“On that day a great shofar will be blown ... and they will bow down to G-d.” The subject of a discourse the Alter Rebbe refers to on bowing.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וסד״ה והיה מידי חדש
That discourse explains that souls continually ascend from level to level, “from one new moon to the next,” and that every ascent comes through song; its end deals with coming “to bow down before Me.”
Kehot’s noteלקמן ברכה צח, א.
44והיה מדי חדש ... להשתחוות לפני
“From one new moon to the next ... all flesh will come to bow down before Me.” Also the subject of a discourse referred to here.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45השתחואה דהיינו בהיכל הנצח
That discourse cites the Zohar placing bowing in Netzach and remarks that in this Likkutei Torah passage it seems to mean inner bowing, which needs study; perhaps it is connected with what is said here that Netzach is a branch of Chochmah, the level of sight.
Kehot’s noteראה בד״ה קול דודי תרס״ח ע׳ קנח שם מציין מ״ש דהשתחואה בנצח מוסיף ”ונראה בלקו״ת שם [— הכוונה לכאן] דהיינו השתחואה פנימית כו׳ וצ״ע. ואפשר זה מקושר עם מ״ש לפני זה דנצח ענף החכמה בחי׳ ראי׳” ע״ש.
46אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא יתרו יט, ט. פס״ז שלח יג, יח.
47ויברך אלקים את יום השביעי
G-d blessed the seventh day. Because Shabbos is blessed, and blessing is above acknowledgment, on Shabbos Malchus rises to Netzach.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
48ציון במשפט תפדה
“Zion shall be redeemed with justice.” The verse of a discourse where the superiority of blessing over acknowledgment is explained.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49In the same account, the Chamber of Netzach is the place of bowing down. The Alter Rebbe explains why bowing belongs to Netzach.
Zohar, Bereshit 66:99–67:110ספר הזהר, בראשית ס״ו:צ״ט-ס״ז:ק״י
50The Zohar’s description of the Chambers (Heichalos) of holiness, where the Chamber of Hod is the place of bending the knee. The Alter Rebbe identifies it with acknowledgment.
Zohar, Bereshit 65:81–66:88ספר הזהר, בראשית ס״ה:פ״א-ס״ו:פ״ח
Paragraph 6
51בד״ה מזמור שיר חנוכת הבית
That discourse on the dedication of the Temple discusses the angels’ objection to man and the superiority of souls over angels; the column is not marked on Sefaria, and the passage given begins near it.
Kehot’s noteלקמן צח, ב.
52בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
53בטל רצונך מפני רצונו
Rabban Gamliel’s teaching, “Nullify your will before His will.” It defines inner bowing: a will wholly given over to G-d’s will.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
54The heading of Psalm 30, the verse on which the discourse cited here is based.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
55יאר ה׳ פניו
The Priestly Blessing, “May G-d make His face shine,” for the revelation of G-d’s inner favor.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56לך אמר לבי בקשו פני
“On Your behalf my heart said, ‘Seek My face’; Your face, G-d, I will seek.” The emphasis on “face” points to G-d’s inner dimension.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
57כי עיקר התשובה
Tanya ch. 29 deals with the dullness of heart that blocks the G-dly soul’s light and how to break it; Iggeres HaTeshuvah ch. 1 defines the essence of teshuvah as abandoning sin with a firm resolve in the heart, matching the “regret in the heart” here.
Tanya, Likkutei Amarim 29:13–14תניא, חלק ראשון; ליקוטי אמרים כ״ט:י״ג-י״ד
וְאַף שֶׁכְּבָר עָשָׂה תְּשׁוּבָה נְכוֹנָה, הֲרֵי עִיקַּר הַתְּשׁוּבָה – בַּלֵּב, וְהַלֵּב, יֵשׁ בּוֹ בְּחִינוֹת וּמַדְרֵגוֹת רַבּוֹת, וְהַכֹּל לְפִי מַה שֶּׁהוּא אָדָם, וּלְפִי הַזְּמַן וְהַמָּקוֹם, כַּיָּדוּעַ לַיּוֹדְעִים. וְלָכֵן, עַכְשָׁיו בְּשָׁעָה זוֹ, שֶׁרוֹאֶה בְּעַצְמוֹ דְּלָא סָלִיק בֵּקהּ נְהוֹרָא דְנִשְׁמְתָא, מִכְּלָל, שֶׁהַיּוֹם לֹא נִתְקַבְּלָה תְּשׁוּבָתוֹ, וַעֲוֹנוֹתָיו מַבְדִּילִים, אוֹ, שֶׁרוֹצִים לְהַעֲלוֹתוֹ לִתְשׁוּבָה עִילָּאָה יוֹתֵר, מֵעוּמְקָא דְלִבָּא יוֹתֵר. וְלָכֵן אָמַר דָּוִד: ״וְחַטָּאתִי נֶגְדִּי תָמִיד״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ט. אגה״ת פ״א. אגה״ק סי׳ י׳.
58לשוב לכסלה
“Let them not return to folly.” Borrowed for true regret, which uproots the will to sin again.
Psalms 85:9תהילים פ״ה:ט׳
אֶשְׁמְעָה מַה־יְדַבֵּר הָאֵל ה׳ כִּי יְדַבֵּר שָׁלוֹם אֶל־עַמּוֹ וְאֶל־חֲסִידָיו וְאַל־יָשׁוּבוּ לְכִסְלָה:
I will hear what G-d the L-RD will speak; For He will speak peace unto His people, and to His saints; But let them not turn back to folly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ונגלה כבוד ה׳
“And the glory of G-d will be revealed.” Here it describes the revelation that follows teshuvah.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
60כי רוצה ה׳ בעמו
“For G-d desires His people.” It expresses the restored favor after forgiveness.
Psalms 149:4תהילים קמ״ט:ד׳
כִּי־רוֹצֶה ה׳ בְּעַמּוֹ יְפָאֵר עֲנָוִים בִּישׁוּעָה:
For the L-RD taketh pleasure in His people; He adorneth the humble with salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ד.
61כל האזרח בישראל ישבו בסוכות
The command that every native in Israel dwell in sukkos. Ezrach is read as the light that shines (zore’ach) in the heart.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מב.
62ראה אנכי
The opening verse of a discourse the Alter Rebbe refers to on the meaning of ezrach.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63“A maskil of Eisan the Ezrachite.” Its explanation elsewhere also connects ezrach with shining.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וצדקה כנחל איתן
“And charity like a mighty stream,” the verse of the last letter of Iggeres HaKodesh, cited for the meaning of eisan.
Amos 5:24עמוס ה׳:כ״ד
וְיִגַּל כַּמַּיִם מִשְׁפָּט וּצְדָקָה כְּנַחַל אֵיתָן:
But let justice well up as waters, And righteousness as a mighty stream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65פרי עץ הדר זה הקב״ה
The Midrash on Parshas Emor reads the four species as allusions to G-d, beginning with “the fruit of a beautiful tree.”
Vayikra Rabbah 30:9ויקרא רבה ל׳:ט׳
66פרי עץ הדר הדר באילנו
The words here quote Sukkah 31b:10–12; the passage is shown below.
Sukkah 31b:10–12סוכה ל״א ב:י׳-י״ב
הַהוּא הַדָּר בְּאִילָנוֹ מִשָּׁנָה לְשָׁנָה. שֶׁל אֲשֵׁרָה וְשֶׁל עִיר הַנִּדַּחַת. וְשֶׁל אֲשֵׁרָה — פָּסוּל? וְהָאָמַר רָבָא: לוּלָב שֶׁל עֲבוֹדָה זָרָה — לֹא יִטּוֹל, וְאִם נָטַל — כָּשֵׁר. הָכָא בַּאֲשֵׁרָה דְמֹשֶׁה עָסְקִינַן, דְּכַתּוֹתֵי מְיכַתַּת שִׁיעוּרֵיהּ.
That means [according to Rabbi Yehudah, a fruit] that dwells ['HaDar'] on its tree from year to year. (Mishnah:) [A Lulav] of a worshipped tree or of a wayward city is invalid. (Gemara:) And that of a worshipped tree is invalid? But didn't Rava say, "A Lulav of idol worship should not be taken [for the Mitzvah], but if it was taken, it is valid [as opposed to the Mishnah's ruling]?" Here [ie. in the Mishnah], we are dealing with a worshipped tree [from the days] of Moses, for [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה לא, ב. וש״נ.
67כי האדם עץ השדה
“For man is a tree of the field.” The Alter Rebbe reads “man” as G-d, likened to the Tree of Life.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יט.
68פי׳ האדם זה הקב״ה
The note points to a discussion there of reading “man” in “man is a tree of the field” as referring to G-d.
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תקלד.
69ועל דמות הכסא דמות כמראה אדם
Ezekiel’s vision of the likeness of a man upon the throne. It shows that “man” can refer to G-d’s revealed form.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
70והדר באילנו . . פנימית האילן
Or HaTorah quotes this line, that the fruit “dwelling in its tree” is the inner dimension of the tree.
Kehot’s noteמובא באוה״ת בראשית כרך ג תקמו, ב.
71לבבתני אחותי כלה
“You have captured my heart, my sister, my bride.” It expresses G-d’s inner love for Israel.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ט.
72בתוונא דלבא יתבי
The Kehot note cites the Talmud for the expression “the chamber of the heart,” used here for Israel’s place in G-d’s innermost love.
Niddah 20b:8נדה כ׳ ב:ח׳
הֲדַר שַׁדַּרָה לֵקהּ שִׁתִּין מִינֵי דְּמָא, וְכוּלְּהוּ אַמְרִינְהוּ. הַהוּא בָּתְרָא דָּם כִּנִּים הֲוָה, וְלָא יְדַע. אִסְתַּיַּיע מִילְּתָא, וְשַׁדַּר לַהּ סְרִיקוּתָא דִּמְקַטְּלָא כַּלְמֵי. אֲמַרָה: יְהוּדָאֵי, בִּתְוָונֵי דְּלִבָּא יָתְבִיתוּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה כ, ב. וע׳ מגילה (כד, ב). ע״ז (כח, ב) ובפרש״י ז״ל. [כ].
73במ״ח מסכת אורות . . ובפנימיותו
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ובפנימיותו יש לו פרצוף נוקבא אחת הנקראת כנסת ישראל והיא שוה לת״ת שלו כי היא גדולה כמוהו ממש” עכ״ל.
74ונת׳ מזה לעיל בשה״ש ע״פ ששים
The note observes that the word “above” shows the Tzemach Tzedek at first planned a different order of the discourses.
Kehot’s noteהכוונה לקמן בשה״ש לט, ג ואילך. [מציון זה רואים שמתחילה סבר הצ״צ לסדר המאמרים באופן אחר, ואכמ״ל]. וראה לעיל עג, ד.
75אחת היא יונתי תמתי
“One is my dove, my perfect one.” The subject of the Song of Songs discourse referred to here.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ותמתי תאומתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר (פ״ה עה״פ אני ישנה). [כ].
77ותמתי תאומתי
The Midrash reads tamasi (my perfect one) as teomasi (my twin), as if G-d and Israel were twins. The Alter Rebbe sees this in the lulav’s twin central leaf.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, אָמַר רַבִּי יוֹחָנָן אֲפִלּוּ תַּמָּה שֶׁבַּתַּמּוֹת יוֹדַעַת לִפְשֹׁט וְלִלְבּשׁ, וְאַתְּ אֲמַרְתְּ פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, רַבִּי חֲנִינָא וְרַבִּי יוֹחָנָן אָמְרֵי יוֹם שֶׁנִּזְדַּוֵּג לָהֶם נְבוּכַדְנֶצַּר הָרָשָׁע לְיִשְׂרָאֵל פָּשַׁט מֵהֶם שְׁנֵי לְבוּשִׁים גְּדוֹלִים, לְבוּשׁ כְּהֻנָּה וּלְבוּשׁ מַלְכוּת. רָחַצְתִּי אֶת רַגְלַי, מִטִּנּוּף עֲבוֹדַת כּוֹכָבִים, יוֹדַעַת הָיִיתִי שֶׁאָבָק שֶׁל אוֹתוֹ מָקוֹם מַשִּׁיאֵנִי לַעֲבוֹדַת כּוֹכָבִים, אַף עַל פִּי כֵן דּוֹדִי שָׁלַח יָדוֹ מִן הַחוֹר. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, וְכִי מַה טִּיבוֹ שֶׁל חוֹר זֶה לִהְיוֹת …
“I have removed my tunic; how can I don it? I have washed my feet; how can I soil them? My beloved extended his hand through the hole, and my core was stirred for him” (Song of Songs 5:3–4). “I have removed my tunic” – Rabbi Yoḥanan said: Even the simplest of the simple knows how to undress and dress, and you say: “I have removed my tunic”? Rabbi Ḥanina and Rabbi Yoḥanan say: On the day that the wicked Nebuchadnezzar attacked Israel, he removed from them two great garments: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
78בחי׳ לו לב
The note says the source for reading lulav as lo lev is given there, in a Rosh Hashanah discourse.
Kehot’s noteנסמן לעיל נז, ד.
79צור לבבי
“The Rock of my heart and my portion is G-d forever.” G-d as the innermost point of a person’s heart.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
80ומנענעים את הלולב לששה קצוות
The Siddur gives the order of the waving before Hallel, and its Chassidic commentary discusses the waving further.
Kehot’s noteרמ״א בשו״ע או״ח סתרנ״א, ס״ט. סידור אדה״ז קודם הלל. וראה שם רסד, ב ואילך. ראה לקמן פז, ב.
81שער שעשועי המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפ״ב ופ״ג. [כ].
82ע״פ אני כו׳ דפ׳ ציצית
The last verse of the section of tzitzis, the subject of a discourse the Alter Rebbe refers to.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בשעה שישראל אומרים אמן יהא שמיה רבה מברך הקב״ה מנענע ראשו
The Talmud says that when Israel answer “yehei shmei rabba,” G-d, as it were, nods His head. It supports reading movement as arousal.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
84The text itself refers here to the Zohar on Parshas Emor, which discusses the four species.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
Paragraph 8
85Kehot’s note points to Nehemiah 8:18 for these words.
Nehemiah 8:18נחמיה ח׳:י״ח
וַיִּקְרָא בְּסֵפֶר תּוֹרַת הָאֱלֹקִים יוֹם בְּיוֹם מִן־הַיּוֹם הָרִאשׁוֹן עַד הַיּוֹם הָאַחֲרוֹן וַיַּעֲשׂוּ־חָג שִׁבְעַת יָמִים וּבַיּוֹם הַשְּׁמִינִי עֲצֶרֶת כַּמִּשְׁפָּט:
Also day by day, from the first day unto the last day, he read in the book of the Law of G-d. And they kept the feast seven days;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86The verse of Shemini Atzeres, now explained in its own right.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87כתר תורה
The note points to a Torah Ohr passage that explains the phrase “the crown of Torah,” the central idea of this section.
Kehot’s noteאבות ד, יג. וראה בתו״א סט, ב בפי׳ כתר תורה.
88כתר תורה
Rabbi Shimon’s teaching that there are three crowns, the crown of Torah, of priesthood and of kingship. Here it establishes the Torah as a crown.
Pirkei Avot 4:13משנה אבות ד׳:י״ג
רַבִּי יְהוּדָה אוֹמֵר, הֱוֵי זָהִיר בַּתַּלְמוּד, שֶׁשִּׁגְגַת תַּלְמוּד עוֹלָה זָדוֹן. רַבִּי שִׁמְעוֹן אוֹמֵר, שְׁלשָׁה כְתָרִים הֵם, כֶּתֶר תּוֹרָה וְכֶתֶר כְּהֻנָּה וְכֶתֶר מַלְכוּת, וְכֶתֶר שֵׁם טוֹב עוֹלֶה עַל גַּבֵּיהֶן:
Rabbi Judah said: be careful in study, for an error in study counts as deliberate sin. Rabbi Shimon said: There are three crowns: the crown of Torah, the crown of priesthood, and the crown of royalty, but the crown of a good name supersedes them all.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89תרי״ג . . וז׳ דרבנן . . תר״ך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
90דאשתמש בתגא חלף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יג.
91דאשתמש בתגא חלף
Hillel’s saying, “one who makes use of the crown passes away.” The Talmud explains that it refers to one who uses a Torah scholar.
Pirkei Avot 1:13משנה אבות א׳:י״ג
הוּא הָיָה אוֹמֵר, נָגֵד שְׁמָא, אָבֵד שְׁמֵהּ. וּדְלֹא מוֹסִיף, יָסֵף. וּדְלֹא יָלֵיף, קְטָלָא חַיָּב. וּדְאִשְׁתַּמֵּשׁ בְּתָגָא, חָלֵף:
He [also] used to say: one who makes his name great causes his name to be destroyed; one who does not add [to his knowledge] causes [it] to cease; one who does not study [the Torah] deserves death; one who makes [unworthy] use of the crown [of learning] shall pass away.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
92זה המשתמש במי ששונה הלכות
The Talmud interprets the crown as one who studies halachos, which it calls “the crown of the King.”
Megillah 28b:14–15מגילה כ״ח ב:י״ד-ט״ו
תְּנַן הָתָם: וּדְאִשְׁתַּמַּשׁ בְּתָגָא — חָלֵף. תָּנֵי רֵישׁ לָקִישׁ: זֶה הַמִּשְׁתַּמֵּשׁ בְּמִי שֶׁשּׁוֹנֶה הֲלָכוֹת כִּתְרָהּ שֶׁל תּוֹרָה. וְאָמַר עוּלָּא: לִשְׁתַּמַּשׁ אִינִישׁ בְּמַאן דְּתָנֵי אַרְבְּעָה, וְלָא לִשְׁתַּמַּשׁ בְּמַאן דְּמַתְנֵי אַרְבְּעָה. כִּי הָא דְּרֵישׁ לָקִישׁ הֲוָה אָזֵיל בְּאוֹרְחָא מְטָא עוּרְקְמָא דְמַיָּא, אֲתָא הָהוּא גַּבְרָא אַרְכְּבֵיהּ אַכַּתְפֵּיהּ וְקָא מְעַבַּר לֵקהּ. אֲמַר לֵקהּ: קְרֵית? אֲמַר לֵקהּ: קָרֵינָא. תְּנֵית? תָּנֵינָא אַרְבָּעָה סִידְרֵי מִשְׁנָה. אֲמַר לֵקהּ: פְּסַלְתְּ לָךְ אַרְבְּעָה טוּרֵי וְטָעֲנַתְּ בַּר לָקִישׁ אַכַּתְפָּךְ?! שְׁדִי בַּר לָקִישָׁא …
We have learned in another place: Whoever makes use of a crown, passes away [from the world] and Resh Lakish taught: This applies to one who accepts service from one who can repeat halakhoth, the crown of Torah. And Ulla said One may accept service from one who can repeat the four [orders of the Mishnah] but not from one who can [also] teach them. As in the following story of Resh Lakish, who was once traveling along a road when he came to a pool of water, and a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב.
93“Let them bring royal garments.” The opening words of a discourse the Alter Rebbe refers to on the king giving his own crown.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94וירם קרן
“He has raised up a horn for His people ... the people near to Him.” The maamar reads it as the exaltation of the crown of Torah, given because Israel are near to G-d.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
95ויכתוב משה
“And Moshe wrote their goings out,” the verse of a discourse cited here for the idea that the light of G-d’s face is His seal of truth.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואמת שנק׳ חותמו של הקב״ה
The Talmud teaches that the seal of the Holy One, blessed be He, is truth. A seal is only an impression of the essence, which is why Shemini Atzeres reaches above it.
Shabbat 55a:12–13שבת נ״ה א:י״ב-י״ג
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו. מֵאֵימָתַי תַּמָּה זְכוּת אָבוֹת? אָמַר רַב: מִימוֹת הוֹשֵׁעַ בֶּן בְּאֵרִי, שֶׁנֶּאֱמַר: ״אֲגַלֶּה אֶת נַבְלֻתָהּ לְעֵינֵי מְאַהֲבֶיהָ וְאִישׁ לֹא יַצִּילֶנָּה מִיָּדִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א.
97וכמ״ש במ״א ע״פ צדקת פרזונו
The discourse on “The righteous acts of His open cities” that the Alter Rebbe mentions here is printed there.
Kehot’s noteסה״מ תקס״ה ח״ב ע׳ תתקפט.
98“The righteous acts of His open cities.” The verse of a discourse cited for the level above the seal.
Judges 5:11שופטים ה׳:י״א
מִקּוֹל מְחַצְצִים בֵּין מַשְׁאַבִּים שָׁם יְתַנּוּ צִדְקוֹת Havayah צִדְקֹת פִּרְזוֹנוֹ בְּיִשְׂרָאֵל אָז יָרְדוּ לַשְּׁעָרִים עַם־Havayah
Louder than the voice of archers, by the watering-troughs! There shall they rehearse the righteous acts of the L-RD, Even the righteous acts of His rulers in Israel. Then the people of the L-RD went down to the gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בד״ה בכ״ה בכסלו
The Chanukah discourse in Torah Ohr that explains the “helmet of salvation” as drawing down the splendor of the countenance.
Kehot’s noteתו״א כט, ד.
100כובע ישועה
G-d puts on “a helmet of salvation” on His head. It is identified here with the crown, the source of the splendor of the countenance.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101עטרת תפארת שיבה
“Old age is a crown of glory.” The word ateres, crown, links the helmet of salvation with Keser.
Proverbs 16:31משלי ט״ז:ל״א
עֲטֶרֶת תִּפְאֶרֶת שֵׂיבָה בְּדֶרֶךְ צְדָקָה תִּמָּצֵא:
The hoary head is a crown of glory, It is found in the way of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, לא.
102וזהו עצרת תהי׳ לכם . . כמ״ש שום תשים עליך מלך
This passage, reading atzeres as the gathering of the acceptance of G-d’s kingship for the year, is quoted in a note to that talk.
Kehot’s noteמובא משיחת ליל שמח״ת תשל״ד הערה 11.
103שום תשים עליך מלך
“You shall surely set a king over yourself.” Applied here to accepting G-d’s kingship through Torah and mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
104וע׳ בזהר אמור דצ״ו סע״ב
The text itself refers to the end of Zohar 3:96b, in Parshas Emor, which speaks of the festivals and Shemini Atzeres.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
105ביום השמיני שלח
“On the eighth day he sent the people away,” at the dedication of Solomon’s Temple; the verse of a later discourse on Shemini Atzeres.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בני ציון יגילו במלכם
“The children of Zion will exult in their King.” The joy before a king is gilah, held within out of awe.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
107שוש אשיש כו׳ תגל נפשי
“I will greatly rejoice in G-d; my soul will exult in my G-d.” The verse of the discourse that distinguishes simchah from gilah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108סד״ה ויהי בשלח
The end of that Torah Ohr discourse is cited for the distinction between outward and inward joy.
Kehot’s noteתו״א סא, ד.
109ויהי בשלח פרעה
The opening of Parshas Beshalach, the verse of the Torah Ohr discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
110וכל הלבבות ייראוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
111וידעת היום
“And you shall know this day,” the verse of a discourse in Va’eschanan cited on the hidden joy.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112כי אתה נרי
“For You are my lamp, G-d,” the verse of a discourse in Mikeitz cited on awe drawn from the crown of Torah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113וידבר אלקים
“And G-d spoke all these words,” the verse of the Shavuos discourse cited here.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114תקעו בחדש
“Blow the shofar on the new moon,” the verse of the Rosh Hashanah discourse cited here.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כי עמך הסליחה למען תורא
“For with You is forgiveness, so that You may be feared.” Forgiveness leads to awe, the idea cited here.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116(פ׳ פנחס דרי״ד ע״ב)
The Zohar passage in Pinchas that the text itself cites to resolve the question about gilah.
Zohar, Pinchas 7:26–9:34ספר הזהר, פנחס ז׳:כ״ו-ט׳:ל״ד
117שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The left is the days of awe, the right is Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
118גילו ברעדה
“Exult with trembling.” The inward joy of the Ten Days of Teshuvah, mixed with awe.
Psalms 2:11תהילים ב׳:י״א
עִבְדוּ אֶת־ה׳ בְּיִרְאָה וְגִילוּ בִּרְעָדָה:
Serve the L-RD with fear, and rejoice with trembling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שוש אשיש
The verse of the earlier discourse that linked gilah with Rosh Hashanah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
120ועיין בזהר ח״א ס״ד ב׳
The text itself cites this Zohar passage on “the day of Shemini Atzeres.”
Zohar, Noach 14:110–15:121ספר הזהר, נח י״ד:ק״י-ט״ו:קכ״א
121Kehot’s note points to Zohar, Terumah 94:908–96:918 for these words.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Paragraph 11
122בן חכם ישמח אב
“A wise son makes a father rejoice,” the parable of the whole maamar.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בכסא ר״ה
“In the concealment, for the day of our festival”: Rosh Hashanah’s concealment exists for Sukkos.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124והוא ענין הנסירה בר״ה
That letter discusses the nesirah of Rosh Hashanah, the concept the abridgment introduces here.
Kehot’s noteוע׳ בסש״ב באגה״ק סי׳ יד). וש״נ. [כ].
125הסתלקות פנימיות המוחין
The note points to discussions there of the withdrawal of the inner mochin on Rosh Hashanah; the first is next to the Or HaTorah passage cited earlier on seeking G-d’s face.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ תתקכג. אוה״ת למג״א ע׳ ב׳שא.
126חג לה׳
“A festival to G-d,” bringing joy to G-d.
Leviticus 23:41ויקרא כ״ג:מ״א
וְחַגֹּתֶם אֹתוֹ חַג לַה׳ שִׁבְעַת יָמִים בַּשָּׁנָה חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם בַּחֹדֶשׁ הַשְּׁבִיעִי תָּחֹגּוּ אֹתוֹ:
And ye shall keep it a feast unto the L-RD seven days in the year; it is a statute for ever in your generations; ye shall keep it in the seventh month.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127וחכיתי לה׳ המסתיר פניו
“I will wait for G-d, who hides His face from the house of Yaakov.” It describes seeking G-d while He is hidden.
Isaiah 8:17ישעיהו ח׳:י״ז
וְחִכִּיתִי לַה׳ הַמַּסְתִּיר פָּנָיו מִבֵּית יַעֲקֹב וְקִוֵּיתִי־לוֹ:
And I will wait for the L-RD, that hideth His face from the house of Jacob, and I will look for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ח, יז.
128עוונותיכם מבדילים
“Your iniquities separate,” the cause of the concealment.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129משארז״ל בענין אור שנברא
The Talmud teaches that the light created on the first day was hidden away when G-d saw the deeds of the generations of the Flood and the Dispersion. It is a model for the hiding of the inner light.
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 11:2בראשית רבה י״א:ב׳
Kehot’s noteחגיגה יב, א. ב״ר יא, ב.
130פנים בפנים
“Face to face He spoke with you”: G-d’s inner dimension corresponds to man’s.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
131וכל ברך לך תכרע
“To Me every knee shall bend.” The Nishmas prayer’s words about bending echo this verse.
Isaiah 45:23ישעיהו מ״ה:כ״ג
בִּי נִשְׁבַּעְתִּי יָצָא מִפִּי צְדָקָה דָּבָר וְלֹא יָשׁוּב כִּי־לִי תִּכְרַע כׇּל־בֶּרֶךְ תִּשָּׁבַע כׇּל־לָשׁוֹן:
By Myself have I sworn, The word is gone forth from My mouth in righteousness, And shall not come back, That unto Me every knee shall bow, Every tongue shall swear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132שאין השכינה שורה אלא על בעלי קומה
The Talmud says the Shechinah rests only on one who is wise, strong, wealthy and tall. Here “tall” is read as a person whose whole stature bows to G-d.
Shabbat 92a:8שבת צ״ב א:ח׳
וְאִיבָּעֵית אֵימָא: מֵאָרוֹן. דְּאָמַר מָר: אָרוֹן תִּשְׁעָה וְכַפּוֹרֶת טֶפַח. הֲרֵי כָּאן עֲשָׂרָה, וּגְמִירִי דְּכֹל טוּנָא דְּמִידְּלֵי בְּמוֹטוֹת — תִּילְתָּא מִלְּעֵיל וּתְרֵי תִּילְתֵי מִלְּרַע, אִישְׁתְּכַח דְּמִלְּמַעְלָה מֵעֲשָׂרָה הֲוָה קָאֵי. וְלִיגְמַר מִמֹּשֶׁה? דִּילְמָא מֹשֶׁה שָׁאנֵי, דְּאָמַר מָר: אֵין הַשְּׁכִינָה שׁוֹרָה אֶלָּא עַל חָכָם גִּבּוֹר וְעָשִׁיר וּבַעַל קוֹמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת צב, א.
133יאר ה׳ פניו אליך
The Priestly Blessing, the revelation drawn down through the Yom Kippur prostrations.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134לפני הוי״ה תטהרו
“Before G-d you shall be purified,” the verse of Yom Kippur. The abridgment reads “before Havayah” as the inner dimension of the Name.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
135פרי עץ הדר זה הקב״ה
The Midrash reading the esrog as an allusion to G-d.
Vayikra Rabbah 30:9ויקרא רבה ל׳:ט׳
136האדם עץ השדה
“Man is a tree of the field,” read as referring to G-d, the Tree of Life.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137צור לבבי וחלקי אלקים לעולם
“The Rock of my heart and my portion is G-d forever,” the devotion that the lulav represents.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138זאת קומתך דמתה לתמר
“This, your stature, is like a palm tree.” The upright lulav, a palm branch, stands for the full stature that bows.
Song of Songs 7:8שיר השירים ז׳:ח׳
זֹאת קוֹמָתֵךְ דָּמְתָה לְתָמָר וְשָׁדַיִךְ לְאַשְׁכֹּלוֹת:
This thy stature is like to a palm-tree, and thy breasts to clusters of grapes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ח.
139ושמחתם לפני ה׳
The command to take the four species on the first day of Sukkos.
Leviticus 23:40ויקרא כ״ג:מ׳
וּלְקַחְתֶּם לָכֶם בַּיּוֹם הָרִאשׁוֹן פְּרִי עֵץ הָדָר כַּפֹּת תְּמָרִים וַעֲנַף עֵץ־עָבֹת וְעַרְבֵי־נָחַל וּשְׂמַחְתֶּם לִפְנֵי ה׳ אֱלֹקֵיכֶם שִׁבְעַת יָמִים:
And ye shall take you on the first day the fruit of goodly trees, branches of palm-trees, and boughs of thick trees, and willows of the brook, and ye shall rejoice before the L-RD your G-d seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מ.
140בן חכם ישמח אב
“A wise son makes a father rejoice,” now read as the revelation of the mochin of Abba.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141לפני ה׳ תטהרו
The words here quote Leviticus 16:30; the passage is shown below.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 14
142ביום השמיני עצרת
The verse of Shemini Atzeres.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143אני ה׳ אלקיכם דפרשת ציצית
“I am Havayah your G-d,” the last verse of the section of tzitzis and the subject of the discourse cited here.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
144וירם קרן
“He has raised up a horn for His people,” the exaltation of the crown of Torah.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
146בטל רצונך
“Nullify your will before His will,” the complete self-nullification of the crown’s level.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
147כתר לי זעיר
“Wait for me a little.” The word kaser, related to keser, is used to explain the nature of the crown.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148סד״ה וידבר כו׳ במדבר סיני
That passage explains the census “by their skulls” (legulgelosam) as raising the souls to the gulgalta, the supernal will that is not grasped even by Chochmah, and links it with “Nullify your will.” It is the fuller explanation of the crown above the mochin described here.
Kehot’s noteלעיל פ׳ במדבר ב, א.
149וידבר כו׳ במדבר סיני
The opening of Bamidbar, the verse of the discourse cited here.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150שאו את ראש כו׳ לגלגלתם
“Lift up the head ... by their skulls,” read as raising Israel to the level of the gulgalta, the crown.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151מבן עשרים שנה
“From twenty years old and upward,” part of the census verse discussed in that discourse.
Numbers 1:3במדבר א׳:ג׳
מִבֶּן עֶשְׂרִים שָׁנָה וָמַעְלָה כׇּל־יֹצֵא צָבָא בְּיִשְׂרָאֵל תִּפְקְדוּ אֹתָם לְצִבְאֹתָם אַתָּה וְאַהֲרֹן:
from twenty years old and upward, all that are able to go forth to war in Israel: ye shall number them by their hosts, even thou and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152וידעת היום והשבות
“And you shall know this day and take to your heart,” the verse of the discourse cited on hidden joy.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
153בר״ה אמרו לפני מלכיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטז, א.
154בר״ה אמרו לפני מלכיות
G-d says: on Rosh Hashanah say before Me verses of kingship so that you will make Me King over you. Here it is the crown of kingship.
Rosh Hashanah 16a:15ראש השנה ט״ז א:ט״ו
וּמִפְּנֵי מָה אָמְרָה תּוֹרָה נַסְּכוּ מַיִם בֶּחָג — אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: נַסְּכוּ לְפָנַי מַיִם בֶּחָג, כְּדֵי שֶׁיִּתְבָּרְכוּ לָכֶם גִּשְׁמֵי שָׁנָה. וְאִמְרוּ לְפָנַי בְּרֹאשׁ הַשָּׁנָה מַלְכִיּוֹת זִכְרוֹנוֹת וְשׁוֹפָרוֹת. מַלְכִיּוֹת — כְּדֵי שֶׁתַּמְלִיכוּנִי עֲלֵיכֶם, זִכְרוֹנוֹת — כְּדֵי שֶׁיַּעֲלֶה זִכְרוֹנְיכֶם לְפָנַי לְטוֹבָה, וּבַמֶּה — בְּשׁוֹפָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
155שנכנס הכה״ג לפני ולפנים
The note points to a talk there about the High Priest’s entry into the Holy of Holies on Yom Kippur.
Kehot’s noteראה לקו״ש ח״ד ע׳ 1216.
156בהעלותך את הנרות
“When you raise up the lamps, toward the face of the menorah.” The kindling by the priest is an image for the ascent of souls.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
157וגדול תלמוד שמביא לידי מעשה
The Sages concluded that study is great because it leads to action. Here Torah that leads to action brings the crown of a good name.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
158שלשה כתרים הן
“There are three crowns: of Torah, of priesthood and of kingship; and the crown of a good name surpasses them all.”
Pirkei Avot 4:13משנה אבות ד׳:י״ג
רַבִּי יְהוּדָה אוֹמֵר, הֱוֵי זָהִיר בַּתַּלְמוּד, שֶׁשִּׁגְגַת תַּלְמוּד עוֹלָה זָדוֹן. רַבִּי שִׁמְעוֹן אוֹמֵר, שְׁלשָׁה כְתָרִים הֵם, כֶּתֶר תּוֹרָה וְכֶתֶר כְּהֻנָּה וְכֶתֶר מַלְכוּת, וְכֶתֶר שֵׁם טוֹב עוֹלֶה עַל גַּבֵּיהֶן:
Rabbi Judah said: be careful in study, for an error in study counts as deliberate sin. Rabbi Shimon said: There are three crowns: the crown of Torah, the crown of priesthood, and the crown of royalty, but the crown of a good name supersedes them all.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
159מי מנה
“Who can count the dust of Yaakov, or number the fourth part of Israel?” The verse of the discourse cited as a parallel.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160כתר מל׳ . . כהונה . . תורה . . שם טוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות ד, יג.

Likkutei Torah · Sukkos · Maamar 1
ושאבתם מים בששון ממעיני הישועה
And you shall draw water with joy from the wellsprings of salvation
The three stages of the Temple service in Tishrei, the heavenly fire on the altar, the Sukkos water libation, and Shemini Atzeres that gathers them in, are three stages of love in the heart: fiery love aroused in prayer, the quiet self-nullification of nearness, and the lasting hold of that nullification through Torah study.
The maamar in brief
Throughout the year a heavenly fire in the shape of a lion consumed the offerings; on Sukkos water was poured on the altar; and on the eighth day there was an “atzeres,” a gathering-in of all these levels. Without a Temple, each person must find these stages in his own heart. The fire is the natural love of the G-dly soul, aroused openly in prayer, which burns away the “strange fires” of the animal soul, above all anxiety over livelihood. It is brought down by the “ordinary fire” of honest self-reckoning: the humbling of the Days of Awe (the left hand that pushes away) is the plowing and sowing from which the great love of Sukkos (the right hand’s embrace) sprouts. Higher than fire is water: the self-nullification of one who is near, like a son beside his father, whose love stays within, as in the silent Amidah. To keep it after prayer, one needs Torah study, which is Shemini Atzeres, a holding-in of the water. The water must be drawn from two hidden wellsprings, two kinds of “dust”: a humble soul and the Torah clothed in physical matters.

Outline
	1Fire, water and the eighth dayThe altar’s fire, the Sukkos water libation and Shemini Atzeres are to be found in every person’s inner service of G-d.¶1–2
	2The fire of prayerThe heart has two altars; the natural love aroused in prayer is the heavenly lion-shaped fire, which burns away strange fires such as worry over livelihood.¶3–4
	3The left hand and the right handThe humbling of the Days of Awe is the sowing from which the great love of Sukkos grows: the right hand’s embrace, crowned by an encompassing light, embodied in the sukkah.¶5–6
	4The ordinary fireSelf-reckoning and the bitterness it brings are the ordinary fire that prepares for the fire from above.¶7
	5Water: the love of nearnessThe water libation is bittul, the hidden love of one who stands close to the king, expressed in the silent Amidah; but it fades after prayer.¶8–10
	6Shemini Atzeres: holding in the waterTorah study fixes the Amidah’s self-nullification all day; this is the atzeres of the eighth day, rooted in Binah, the heart.¶11–12
	7The two wellspringsThe water is drawn from two hidden sources, the humble soul and the Torah, two kinds of “dust” that correspond to Abba and Imma.¶13–15


Key concepts
	The fire from aboveאש של מעלה
	The heavenly fire that consumed the offerings, in the shape of a lion; in the soul, the natural love for G-d that blazes openly in prayer.

	Strange fireאש זרה
	Any passion not directed to G-d, including anxious worry over livelihood, which the fire of prayer must burn away.

	The natural loveאהבה הטבעית
	The love of G-d inherited from Avraham that every Jewish soul has; the outer dimension of the heart.

	Great loveאהבה רבה
	The higher love of the inner dimension of the heart, the right hand’s embrace revealed on Sukkos.

	Self-nullificationביטול
	Feeling oneself as nothing before G-d; the “water” that cools the fire into a quiet, inward love.

	Atzeresעצרת
	Shemini Atzeres read as holding in, keeping the water of self-nullification absorbed within a person through Torah study.

	Two kinds of dustב׳ בחינות עפר
	The humble soul “like dust to all” and the Torah clothed in physical matters: the two hidden wellsprings of living water.


Section 1 · ¶1–2
Fire, water and the eighth day
1ושאבתם מים1 בששון2 ממעיני הישועה. כתיב ביום הש״ע [השמיני עצרת] תהיה לכם. פי׳ כי בכל השנה היו מקריבין על גבי המזבח פרים ואילים וכבשים ושעירים ואש של
“And you shall draw water with joy from the wellsprings of salvation.” It is written, “On the eighth day, there shall be an atzeres (a gathering-in) for you.” The explanation: throughout the year they would offer upon the altar bulls, rams, lambs and goats, and fire from
The maamar opens with Isaiah’s verse about drawing water from the wellsprings of salvation, which the Sages connect with the water drawn for the Sukkos water libation, and pairs it with the Torah’s verse on Shemini Atzeres, the eighth day. It then lists what happened on the altar all year: animal offerings consumed by a fire that came down from heaven.


מעלה3 היה יורד על המזבח כדמות אריה רובץ ותאכל אותם ובחג הסוכות היו מנסכין מים על גבי המזבח וניסוך המים כל שבעה.45 אך ביום השמיני עצרת6 תהיה לכם לכל הבחינות הללו.7
above would descend upon the altar in the likeness of a crouching lion and consume them. On the festival of Sukkos they would pour water upon the altar, the water libation, all seven [days]. But on the eighth day, “there shall be an atzeres for you” for all these levels.
The Talmud records that the heavenly fire on the altar looked like a crouching lion. On Sukkos a further service was added, pouring water on the altar, for all seven days; the eighth day, Shemini Atzeres, is read here as an “atzeres,” a gathering-in and retaining of everything the earlier services achieved.




2וביאור ענין זה כי הנה עכשיו שאין לנו בית המקדש ולא מזבח צריך כל אחד למצוא דברי חפץ בנפשו
The explanation of this matter: now that we have no Holy Temple and no altar, each person must find “words of delight” in his soul,
Without a Temple and an altar, the Alter Rebbe says, each person must still find the meaning of these services within himself. “Words of delight” is a phrase from Ecclesiastes for words that truly speak to the soul.


ולהבין איך כל הבחינות עליונות של מעלה הם למטה בעבודת ה׳ שבלב כל אחד ואחד ובכל דור חייב אדם
and understand how all the supernal levels above are [present] below, in the service of G-d that is in the heart of each and every one. And in every generation a person is obligated
Every level of the Temple service above has a counterpart below, in the service of G-d that happens in the heart. The phrase “in every generation a person is obligated to see” echoes the Passover Haggadah.


לראות בנפשו ענין בחינת אש ששורף ומכלה את הקרבנות פרים ואילים וכבשים כו׳. ובחינת ניסוך המים שבחג ובחינת יום השמיני שבו עצרת כל הבחינות הנ״ל.8
to see in his soul the matter of the level of fire that burns and consumes the offerings, the bulls, rams, lambs, etc.; the level of the water libation of the festival; and the level of the eighth day, on which is the atzeres (gathering-in) of all the levels mentioned above.
Each person must find in himself the three stages of paragraph 1: the fire that consumes the offerings, the water libation of Sukkos, and the eighth day that gathers them all in.




Section 2 · ¶3–4
The fire of prayer
3והנה אמרו רז״ל [רבותינו זכרונם לברכה] תפלות כנגד תמידין9 תקנום והענין כי עבודה שבלב זו תפלה10 והלב הוא רומז כנגד המזבח11 וכשם שהיו ב׳ מזבחות פנימי וחיצון כך יש בלב ב׳ בחי׳12 חיצוניות הלב ופנימיות הלב כנודע
Now, our Sages, of blessed memory, said: “The prayers were instituted to correspond to the daily offerings.” The matter is that “the service of the heart — this is prayer,” and the heart alludes to the altar. And just as there were two altars, an inner one and an outer one, so there are two levels in the heart: the outer dimension (chitzoniyus) of the heart and the inner dimension (pnimiyus) of the heart, as is known
The Talmud teaches that the daily prayers correspond to the daily offerings, and that prayer is “the service of the heart.” So the heart is the altar, and as the Temple had an outer altar for animal offerings and an inner golden altar for incense, the heart has an outer and an inner dimension.


(וכמ״ש בזח״ג [בזהר חלק ג] פ׳ צו ד״ל ע״ב13 דמזבח הפנימי נק׳ קול דממה דקה14 שהוא בחי׳ קלא פנימאה ונקרא ג״כ מזבח הזהב והיא בחי׳ אהבה רבה שמבחינת כמעלת הזהב על הכסף כו׳ וע׳ מזה ג״כ בזח״ג [בזהר חלק ג] פרשה בהעלותך דקנ״א ע״ב ובפרדס בעה״כ [בערכי הכינויים] ערך מזבח.15
(as is written in Zohar III, Parshas Tzav, p. 30b, that the inner altar is called “a still, small voice,” which is the level of the inner voice; it is also called the golden altar, and it is the level of great love (ahavah rabbah), which is of the level [that surpasses the other] as gold surpasses silver, etc. See also on this in Zohar III, Parshas Behaalos’cha, p. 151b, and in Pardes, Erchei HaKinuyim, the entry “Mizbe’ach” (altar).
The Zohar calls the inner altar “a still, small voice,” the voice within that is not heard outside, and the golden altar. It stands for great love (ahavah rabbah), which surpasses the outer, natural love as gold surpasses silver. (The words “which is of the level” apparently stand for “which is in the level,” a small textual irregularity.)


ויובן עוד ענין ב׳ בחי׳ אלו ממ״ש בד״ה שיר השירים בענין ב׳ בחי׳ כלה ע״ש וזהו עצמו ענין ב׳ בחי׳ מזבח הנ״ל), וכשם שהיו מקריבין על מזבח החיצון כל הקרבנות פרים ואילים וכבשים כו׳.16
The matter of these two levels will be further understood from what is written in the discourse beginning “Shir HaShirim,” concerning the two levels of “bride”; see there. And this itself is the matter of the two levels of altar mentioned above.) And just as they would offer upon the outer altar all the offerings, bulls, rams, lambs, etc.,
The maamar “Shir HaShirim” explains that the word kallah (bride) has two meanings, the first from kilayon, a longing that consumes the self; these two meanings match the two altars. Now the argument returns to the outer altar, on which all the animal offerings were brought.


כך צריך כל אחד בתפלתו לעורר את האהבה הטבעית בלבו שהוא בחינת חיצוניות שבלב בלבד שתתלהט כרשפי אש בהתגלות הלב והוא בחינת אש של מעלה שיורד בדמות אריה לשרוף הקרבנות (וע״ש פרשה צו)
so must each person, in his prayer, arouse the natural love in his heart, which is the level of the outer dimension of the heart alone, so that it blaze like flashes of fire in the revealed [part] of the heart. This is the level of the fire from above that descends in the likeness of a lion to burn the offerings (see there, Parshas Tzav)
In prayer one must arouse the natural love for G-d that every Jew has, which belongs to the outer dimension of the heart, until it burns openly like fire. This revealed, fiery love is the inner counterpart of the heavenly fire that came down like a lion and consumed the offerings.


(דל״ב ע״ב ודל״ג א׳) ע״פ ותצא אש דא אוריאל17 ובפי׳ הרמ״ז [הרב משה זכות] שם. ובדף כ״ז [כל זה] כתב דאוריאל גימטריא אברהם.18
(p. 32b and p. 33a), on “And fire went out” — “this is Uriel,” and in the commentary of the Ramaz there. And on p. 27 he writes that Uriel is numerically equal to Avraham.
The Zohar identifies the fire that came out from before G-d with the angel Uriel, and the Ramaz (Rabbi Moshe Zacuto) comments on it. Uriel (1+6+200+10+1+30) and Avraham (1+2+200+5+40) both equal 248.


ונודע דאהבה הטבעית שבנפש האלקית היא ירושה לנו מבחי׳ חסד לאברהם,19 ועד״ז נתבאר כאן שבחי׳ התעוררות גילוי אהבה הטבעית זהו בחי׳ אש שלמעלה.
It is known that the natural love in the G-dly soul is an inheritance to us from the level of “kindness to Avraham”; and in the same way it is explained here that the level of the arousal and revelation of the natural love is the level of the fire from above.
The natural love of the G-dly soul is inherited from Avraham, the man of kindness (Chesed). So the gematria of Uriel and Avraham supports what the maamar says: the fire from above is this natural love revealed.


וע׳ עוד בזהר בראשית (ד״ו ע״ב)20 ובפי׳ הרמ״ז [הרב משה זכות] שם דבחי׳ אריה בגימ׳ [בגימטריא] רי״ו והוא מבחי׳ רוחא דשבק בה ע״ש
See further in the Zohar, Bereishis (p. 6b), and in the commentary of the Ramaz there, that the level of “aryeh” (lion) is numerically two hundred and sixteen, and it is from the level of “the spirit that he left in her”; see there.
The Zohar speaks of the lion that eats the offerings, and the Ramaz notes that aryeh (1+200+10+5) equals 216. It comes from “the spirit that he left in her”: the trace of the husband that remains in the wife, a Zohar image for a lasting spiritual residue.


וגם עד״ז יובן שייכות בחי׳ זו לאהבה הטבעית, והוא ע״פ מ״ש במ״א בד״ה וילקט יוסף2122 בפרשה ויגש בענין הספיחים שזהו כענין רוחא דשביק בה כו׳
In this way too the connection of this level to the natural love will be understood. It follows what is written elsewhere, in the discourse beginning “Vayelaket Yosef” in Parshas Vayigash, concerning the aftergrowths, that this is like the matter of “the spirit that he left in her,” etc.
The maamar “Vayelaket Yosef” in Torah Ohr explains the aftergrowths, crops that come up by themselves from an earlier sowing, as this same kind of residue. The natural love is likewise an inheritance left in the soul, which explains why it is linked to the lion.


ועמ״ש מענין אהבה הטבעית בד״ה לבאר ענין יוהכ״פ [יום הכפורים] ועמ״ש מענין אריה בד״ה ואריה כבקר23 יאכל תבן,
See what is written about the natural love in the discourse beginning “To explain the matter of Yom HaKippurim,” and what is written about the lion in the discourse beginning “And the lion, like cattle, shall eat straw.”
Two further maamarim are cited: one on Yom Kippur that treats the natural love, and one on the verse “And the lion, like cattle, shall eat straw” that treats the image of the lion.


והוא ע״ד מ״ש אחרי ה׳ ילכו כאריה ישאג24 שהיא אהבה המתלהבת ומתלהטת בלב האדם בזכרו את ה׳ שאינו רוצה להיות נפרד ח״ו [חס ושלום].25
It is in the manner of what is written, “They shall walk after G-d; like a lion He shall roar” — this is a love that flares and blazes in a person’s heart when he remembers G-d, for he does not want to be separated [from Him], G-d forbid.
Hosea’s verse pictures G-d roaring like a lion and the people following. The maamar reads it as the love that flares in a person when he remembers G-d, a love whose whole content is the refusal to be separated from Him.




4וכתיב כי ה׳ אלקיך אש אוכלה הו א אש אוכלה אש26 ששורף ומכלה את כל האישים אשר לא לה׳ המה הנקרא בשם אש זרה27 ולא להיות האש כ״א לה׳ לבדו.
And it is written, “For the L-rd your G-d is a consuming fire.” He is a consuming fire: a fire that burns and consumes all the fires that are not for G-d, which are called by the name “strange fire,” so that the fire be for G-d alone and nothing else.
G-d is called “a consuming fire”: the fire of love for Him burns away every other fire in a person, every passion not directed to G-d, which is called “strange fire” after the unauthorized fire of Nadav and Avihu. The aim is that a person’s whole fire be for G-d alone.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] שאסור לאכול קודם התפלה2829 כי מאחר שהוא רוצה לאכול איזה דבר כמו לחם גשמי מוכרח הוא להיות במעלה הגבוה ויתירה מן
Therefore our Sages, of blessed memory, said that it is forbidden to eat before prayer. For since he wants to eat something, such as physical bread, he must necessarily be on a level higher than and superior to
The halachah forbids eating before morning prayer. The Alter Rebbe explains why: to eat something rightly, a person must stand above it.


הלחם שמצד מעלתו היתירה עליו ראוי לשלוט בו ולאכול ממנו וכיון שהוא קודם התפלה שעדיין לא ביער ושרף את המותרות שלו באש של מעלה
the bread, so that by virtue of his superiority over it he is fit to rule over it and eat of it. But since it is before prayer, when he has not yet cleared away and burned his excesses with the fire from above,
One who stands above his food is entitled to master it and eat it. Before prayer, though, he has not yet burned away his excess desires with the fire of love that prayer arouses.


והרי הוא מקושר בדאגת הפרנסה הרי הוא מקושר למטה ונופל במדרגות שאר ענינים גשמיים הרי הוא שוה במדרגה אל הלחם אשר הוא אוכל ואין ראוי לשלוט בו ולאכול ממנו
and he is bound up in worry over his livelihood, he is bound below and falls to the levels of other physical things; he is then on the same level as the bread that he eats, and he is not fit to rule over it and eat of it
Tied up with worry over making a living, he is bound to the lower world and sinks to the level of the physical things around him. He is no higher than the bread, so he has no right to eat it.


(ועמ״ש מזה בד״ה כה תברכו בפ׳ נשא), וזהו עבודת האדם בתפלה לשרוף דאגת הפרנסה30 וכמו שהיו מקריבין ע״ג [על גבי] המזבח סולת חטים למנחות.
(see what is written about this in the discourse beginning “Thus shall you bless,” in Parshas Naso). This is a person’s service in prayer: to burn up the worry over livelihood, just as they would offer upon the altar fine wheat flour for the meal-offerings.
Part of the work of prayer is to burn away the worry about livelihood, the inner parallel of the fine flour of the meal-offering, bread’s raw material, burned on the altar.


ולא ענין הפרנסה עצמה כי היא31 צריכה והכתוב משבח ואומר יגיע כפיך כי תאכל32 אשריך וגו׳.
Not the matter of livelihood itself, for that is needed, and Scripture praises it, saying, “When you eat of the labor of your hands, you are fortunate,” etc.
The Alter Rebbe clarifies: what is burned is not the work of earning a living, which is necessary, and which Psalms praises as a blessing.


אבל הדאגה שאדם מיצר ודואג על זה הנה הוא מיסוד האש והחמימות שבנפשו הבהמית אשר זהו אש זרה וצריך לשרפה באש של מעלה בתפלה כנ״ל:
But the worry, when a person is distressed and worries about it — this comes from the element of fire and heat in his animal soul, which is a strange fire, and it must be burned up with the fire from above, in prayer, as explained above.
What must be burned is the anxious worry. It comes from the element of fire and heat in the animal soul, a “strange fire” that the fire from above in prayer must consume.




Section 3 · ¶5–6
The left hand and the right hand
5ב והנה אמרו רז״ל [רבותינו זכרונם לברכה] אע״פ [אף על פי] שאש יורד מלמעלה מן השמים מצוה להביא מן ההדיוט33 כדי לעשות הכנה לאש של מעלה שתרד ע״י זה.
2. Now, our Sages, of blessed memory, said: “Although fire descends from above, from heaven, it is a mitzvah to bring [fire] from an ordinary [source],” in order to make a preparation for the fire from above, that it descend through this.
Section 2 begins with a Talmudic rule: even though a heavenly fire came down on the altar, the priests were commanded to bring ordinary fire as well. The human fire is a preparation that brings down the fire from above.


ולהבין ענין זה בעבודת ה׳ הנה הקב״ה נקרא זורע צדקות ומצמיח ישועות.34 וביאור ענין זה יובן בהקדים מה שכתוב שמאלו תחת לראשי וימינו תחבקני35 (עמ״ש על פסוק זה בפ׳ כי תשא)
To understand this matter in the service of G-d: the Holy One, blessed be He, is called “He who sows righteousness and makes salvations sprout.” The explanation of this will be understood by first introducing what is written, “His left hand is under my head, and his right hand embraces me” (see what is written on this verse in Parshas Ki Sisa).
To see what this means in a person’s service, the Alter Rebbe turns to a phrase from the morning blessings, “He sows righteousness and makes salvations sprout,” and to the verse from the Song of Songs about the beloved’s left and right hands.


פי׳ וימינו תחבקני שנמשך כל כך בחינות חסד דרועא ימינא3637 וימין מקרבת38 כל ניצוצות וכל נשמות ישראל להיות מיוחדים לה׳ יחיד ומיוחד לבדו
The explanation: “and his right hand embraces me” means that the levels of Chesed, “the right arm,” are drawn down so greatly — and the right hand draws near all the sparks and all the souls of Israel, to be united with G-d, the One and Unique, alone,
In Kabbalah the right hand is Chesed, kindness, and the Talmud says “the right hand draws near.” The right hand’s embrace is kindness drawn down so fully that it brings every Jewish soul close, to be one with G-d.


כדכתיב עם קרובו39 עד שהוא בבחינת חיבוק ממש כאדם המחבק לחבירו שאינו יכול להפרד ממנו
as it is written, “the people near to Him” — until it is the level of an actual embrace, like a man who embraces his friend, who cannot be separated from him
Psalms calls Israel “the people near to Him.” The closeness is an actual embrace, in which the two cannot be pulled apart.


בשום אופן, וכך למטה נמשך ונתגלה אה״ר [אהבה רבה] לה׳ לבדו שלא ליפרד ממנו ח״ו [חס ושלום] (עמ״ש מזה בביאור ע״פ שימני כחותם40 בענין רצועות דתליין על לבא).
in any way. And so, below, great love for G-d alone is drawn down and revealed, not to be separated from Him, G-d forbid (see what is written on this in the explanation on the verse “Set me as a seal,” concerning “the straps that hang upon the heart”).
The embrace above is mirrored below as great love (ahavah rabbah): a love for G-d alone that cannot bear separation from Him. The maamar on “Set me as a seal” explains this through the tefillin straps that hang down over the heart.


אך לזכות למעלת ובחינת אהבה רבה זו צ״ל מתחלה בבחי׳ שמאלו תחת לראשי כי שמאל דוחה.
But to merit the quality and level of this great love, there must first be the level of “his left hand is under my head,” for “the left pushes away.”
Great love is not reached directly. First comes the left hand “under my head”: the Talmud’s “the left pushes away,” here a person’s own feeling of distance.


פי׳ שדוחה ומשפיל את האדם כאשר ישים אל לבו ויעמיק דעתו ומחשבתו איך שהוא רחוק מה׳ בתכלית ח״ו [חס ושלום] וכיוצא באלו הענינים אשר כל זה נמשך מסטרא דשמאלא כנודע
The explanation: it pushes away and humbles a person, when he takes to heart and deepens his mind and thought [on] how utterly far he is from G-d, G-d forbid, and similar matters, all of which come from the left side, as is known.
The left hand’s pushing away is the humbling that comes when a person thinks deeply about how far he is from G-d. Such thoughts come from the “left side,” the side of Gevurah and judgment.


ולא שיהיה בחינת שמאל של הקב״ה עצמו הוא הדוחה ח״ו [חס ושלום] כי לא ידח ממנו נדח41
It is not that the level of the left of the Holy One, blessed be He, Himself is what pushes away, G-d forbid, for “none who is banished shall be banished from Him.”
The Alter Rebbe insists that G-d Himself never pushes anyone away. Scripture says that no banished one remains banished from Him.


אלא כאשר ישים אל לבו וכו׳ ונמשך ונשתלשל למטה בבחי׳ תחת לראשי פי׳ כאשר אני נוטל בחינה זו להמשיך למטה תחת לראשי
Rather, [it is] when he takes to heart, etc., and it is drawn down and descends below in the level of “under my head.” The explanation: when I take this level to draw it down below, “under my head,”
The pushing away happens when a person draws the left side down into himself. “Under my head” means brought down into the depths of his own thought.


דהיינו בעומק מחשבתי הרי אני בעצמי הוא הדוחה ומשפיל את עצמי ממדרגתי שהייתי מחזיק עצמי בעיני מתחלה
that is, into the depth of my thought, then I myself am the one who pushes away and humbles myself from my level, at which I had at first held myself in my own eyes
So it is the person who pushes himself away: he lowers himself from the standing he had imagined for himself.


(ועמ״ש מזה בד״ה חייב אינש לבסומי בפוריא), וע״ד זה סדרו רז״ל [רבותינו זכרונם לברכה] כל הוידויים שביום כפור שמתודים על נפשם ואומרים סררנו תעבנו וכיוצא בהם שמשפילים את עצמם לפני הקב״ה מאד ואומרים איך
(see what is written on this in the discourse beginning “A person is obligated to become intoxicated on Purim”). In this manner our Sages, of blessed memory, arranged all the confessions of Yom Kippur, in which they confess for their souls and say, “We have rebelled, we have acted abominably,” and the like, humbling themselves greatly before the Holy One, blessed be He, and saying how
The maamar on “A person is obligated to become intoxicated on Purim” deals with this theme. The Yom Kippur confessions are built the same way: “we have rebelled, we have acted abominably” are words of deliberate self-humbling before G-d.


שהם רחוקים מאד ממנו ית׳ והן הם הדברים המעוררים את האהבה והצמאון להיות אליו ית׳ תשוקתו
very far they are from Him, may He be blessed. And these are the very things that arouse the love and the thirst, that one’s longing be toward Him, may He be blessed.
Feeling far from G-d is exactly what arouses thirst and love for Him, so that one’s whole longing turns toward Him.


ובזה יבא ויגיע להיות זוכה לבחינת ומעלת אהבה רבה שבחג הסוכות וזהו זורע צדקות כי
Through this he will come to attain the level and quality of great love that is on the festival of Sukkos. This is [the meaning of] “He sows righteousness,” for
The humbling of the Days of Awe leads to the great love that is revealed on Sukkos. This is the first half of the phrase “He sows righteousness,” now to be explained.


הנה כנסת ישראל נק׳ בשם צדקה על שם הפסוק בצדקה תכונני42 וגם כללות ישראל למטה43 מלאים מצות צדקה וחסד ובעשי״ת [ובעשרת ימי תשובה] הוא בבחינ׳ [בבחינת / בבחינה] זריעה
the Congregation of Israel is called by the name tzedakah (righteousness), after the verse, “Through righteousness you shall be established”; and also the collective of Israel below are full of the mitzvah of tzedakah and of kindness; and in the Ten Days of Teshuvah this is in the state of sowing.
Israel is called tzedakah after Isaiah’s verse, and the Talmud says even simple Jews are full of mitzvos. During the Ten Days of Teshuvah, all that tzedakah is sown like seed.


כי כמו הגרעין שזורעין צריך לזרוע ע״ג [על גבי] עפר שנחרש44 היטב משא״כ עפר קשה לא יזרע ולא יצמח בה כלל.
For just as the seed that is sown must be sown in soil that has been well plowed, whereas hard soil will not be sown and will not sprout at all,
Seed only takes root in soil that has been plowed and broken up; hard ground gives nothing.


כך כל המצות צדקה וחסד שישראל עושין ומסגלין כל ימות השנה הנה לא יזרע ולא יצמיח בה כלל
so all the mitzvos of tzedakah and kindness that Israel do and acquire all the days of the year will not be sown and will not sprout at all
The same is true of a year’s worth of charity and kindness: in itself it does not take root.


ולא יעשה פרי למעלה כ״א ע״י בחינת עשי״ת [עשרת ימי תשובה] שמשברין את לבם ודוחין ומשפילין את עצמם כעפר שנחרש בבחינת חרישה דמרפי ארעא
nor bear fruit above except through the Ten Days of Teshuvah, when they break their hearts and push away and humble themselves like plowed earth, in the manner of plowing that “loosens the soil”
It bears fruit above only when the heart has been broken and humbled during the Ten Days of Teshuvah, like soil that plowing has loosened.


(ועמ״ש מזה באריכות סד״ה האזינו השמים. איך שחרישה זו מתחיל דרך כלל בר״ה [בראש השנה] וזהו ענין שברים כו׳ ושהצמיחה היא חג הסוכות ע״ש).
(see what is written on this at length at the end of the discourse beginning “Listen, O heavens”: how this plowing begins, in general, on Rosh Hashanah — this is the matter of the shevarim [blasts], etc. — and that the sprouting is the festival of Sukkos; see there).
The maamar “Listen, O heavens” explains that the plowing begins on Rosh Hashanah; the broken shofar blasts called shevarim (literally “breakings”) break the heart. The sprouting comes on Sukkos.


וכן אנו רואים בחוש בעושי צדקה שלא יתן כ״א ע״י שישים את עצמו כעפר משא״כ אם מח
And so we see plainly in those who give tzedakah that one gives only by making himself like dust, whereas if he considers
Everyday experience bears this out: real giving comes only from someone who makes himself like dust.


שב את עצמו ליש ודבר לא יתן כ״א איזה מותרות ממה שיש לו אבל לא יגיעו ועמלו וחיי נפשו ממש.
himself something, an existing entity, he will give only some surplus of what he has, but not his toil and his labor and the very life of his soul.
Someone who thinks himself important gives only from his surplus, never from his own hard-earned livelihood.


שלזה צריך לשבר תאוות לבו הנמשכים מגסות רוחו ולהחשיב את עצמו שוה כמו חבירו המקבל ממנו ומאי חזית דדמא דידך סומק טפי45 כו׳
For this he must break the desires of his heart that come from his haughty spirit, and regard himself as equal to his fellow who receives from him — “What makes you think that your blood is redder,” etc.,
Giving truly requires breaking the desires that come from pride and seeing the poor man as one’s equal. The Talmud’s “what makes you think your blood is redder” means no one’s life is worth more than another’s.


שיהיה לו מה לאכול ולשתות ולרש אין כל46 מאי שנא ולמה יגרע הלא אב47 א׳ לכולנו כו׳.
that he should have what to eat and drink while the poor man has nothing? What is the difference, and why should he be lacking? “Have we not all one Father,” etc.
Why should he eat and drink while the poor man, as the prophet Nathan says, “has nothing”? Malachi’s “have we not all one Father” removes any basis for the difference.




6ועמ״ש בד״ה ארץ הרים ובקעות. ועי״ז נזרע בחינת הצדקה הנ״ל ובימים שבין יום כפור לסוכות הוא בחי׳ הצמיחה עד שביום ראשון של חג הסוכות נגדל ונצמח בחי׳ אברהם חסד עליון בחינת וימינו תחבקני הנ״ל
And see what is written in the discourse beginning “A land of hills and valleys.” Through this, the level of tzedakah mentioned above is sown; the days between Yom Kippur and Sukkos are the level of sprouting, until on the first day of the festival of Sukkos there grows and sprouts the level of Avraham, supernal Chesed, the level of “and his right hand embraces me” mentioned above.
The Tishrei cycle continues: the humbling of the Days of Awe sows the seed of tzedakah, the days between Yom Kippur and Sukkos are its sprouting, and on the first day of Sukkos the crop appears. What grows is the level of Avraham, supernal Chesed: the right hand’s embrace.


וגם בחינת ומעלת אברהם הוא ע״י שאמר ואנכי עפר ואפר48 דהיינו בחי׳ עפר שזורעין בו ומצמיח כנ״ל וזהו מצמיח ישועות והוא ע״ד מ״ש הושיעה ימינך.4950
The level and quality of Avraham, too, came through his saying, “I am but dust and ashes,” that is, the level of dust in which one sows and which makes [things] sprout, as mentioned above. This is “He makes salvations sprout,” and it is in the manner of what is written, “Save [with] Your right hand.”
Avraham himself reached his greatness by calling himself “dust and ashes,” the humble soil in which seed can grow. So “He makes salvations sprout” describes the same process, and it matches the prayer “Save [with] Your right hand.”


כי הנה כתיב השיב אחור ימינו51 שבחי׳ חסד והימין מלובש בבחי׳ אחוריים דברים חיצונים וצריך להושיע ידו לו52 לחזור אל הקדושה
For it is written, “He drew back His right hand”: the level of Chesed and the right is clothed in the level of the back, in external things, and His hand must be saved for Him, to return to holiness
Lamentations says G-d “drew back His right hand.” Chesed, the right hand, can become hidden in “the back,” in external things, and it must be rescued and brought back to holiness.


(ע׳ [עיין] מ״ש בד״ה ואהיה אצלו אמון גבי עת לחבק53 ועת לרחק מחבק, וע׳ מענין השיב אחור ימינו בזהר פ׳ ויצא קס״ג54 סע״ב [סוף עמוד ב] פרשה בשלח דנ״ז
(see what is written in the discourse beginning “And I was with Him as a nursling,” concerning “a time to embrace and a time to refrain from embracing.” And see on the matter of “He drew back His right hand” in the Zohar, Parshas Vayetze, p. 163b, at the end of the column; Parshas Beshalach, p. 57a,
Ecclesiastes’ “a time to embrace and a time to refrain” is explained in the maamar “And I was with Him as a nursling.” The Alter Rebbe then lists Zohar passages on the right hand drawn back.


סע״א [סוף עמוד א] ובפרשה תרומה דקמ״ג ע״ב ובמק״מ [ובמקדש מלך] שם55 וענין שהימין מלובש בבחינת אחוריים היינו למטה כשהאדם משפיל אהבתו בענינים גשמיים לימשך אחר תאוות הגוף והנה״ב [והנפש הבהמית] כו׳ ואומר על שמאל שהוא ימין.
at the end of the column; and Parshas Terumah, p. 143b, and in Mikdash Melech there. The matter that the right is clothed in the level of the back refers to below, when a person lowers his love into physical matters, to be drawn after the desires of the body and the animal soul, etc., and he says of the left that it is the right.
Mikdash Melech is a commentary on the Zohar. In a person, the right hand is “drawn back” when he pours his capacity for love into physical things and the desires of the animal soul, calling the left, the side of self and indulgence, “right.”


ועי״ז גורמים ח״ו [חס ושלום] השפלת השפע לחיצונים, ועמ״ש ר״פ בשלח בענין כמה ארך אפים כו׳ גם בחי׳ השיב אחור ימינו זהו כענין המבואר במ״א ע״פ המאמר הזהר פ׳ ויקרא ד״כ ע״ב קב״ה [קודשא בריך הוא] בגלותא סליק לעילא5657 כו׳
Through this they cause, G-d forbid, the flow [of divine influence] to be lowered to the external forces. And see what is written at the beginning of Parshas Beshalach on the matter of “how very long-suffering,” etc. The level of “He drew back His right hand” is also like the matter explained elsewhere on the Zohar’s statement in Parshas Vayikra, p. 20b, “The Holy One, blessed be He, when in exile, ascended above,” etc.
Misplaced love draws the divine flow down to the forces outside holiness. The Zohar’s image of G-d “ascending above” during the exile, discussed elsewhere, is another form of the drawn-back right hand.


וכ״מ [וכן משמע] הפי׳ בזהר פרשה בשלח דנ״ז סע״א [סוף עמוד א] ע״ש וע׳ עוד מענין השיב אחור ימינו בזהר פ׳ בלק דר״א סע״א [סוף עמוד א] ובפרשה פנחס דרל״ז ע״א ובפרשה ויקהל דר״ג סע״א [סוף עמוד א] ובפ׳ אחרי דע״ד ע״א58
The explanation in the Zohar, Parshas Beshalach, p. 57a, at the end of the column, also implies this; see there. And see further on the matter of “He drew back His right hand” in the Zohar, Parshas Balak, p. 201a, at the end of the column; Parshas Pinchas, p. 237a; Parshas Vayakhel, p. 203a, at the end of the column; and Parshas Acharei, p. 74a.
Further Zohar passages on “He drew back His right hand” are listed for the reader who wants to study the theme.


והנה ענין להושיע ידו לו זהו כמ״ש הושיעה ימינך וענני. בתהלים סי׳ ס׳,59 והיינו כמ״ש בד״ה האזינו הנ״ל בענין וסוכה תהיה לצל יומם.60
Now, the matter of saving His hand for Him is as it is written, “Save [with] Your right hand and answer me,” in Psalms, chapter 60. This is as explained in the discourse beginning “Listen, O heavens,” mentioned above, concerning “And a sukkah shall be for shade by day.”
Rescuing the right hand is the prayer of Psalm 60, “Save [with] Your right hand and answer me.” The maamar “Listen, O heavens” connected this with Isaiah’s promise of a sukkah as “shade by day.”


כי יומם היינו בחי׳ חסד לאברהם61 בחי׳ ימין וצל יומם היינו בחי׳ מקיף עליון שנמשך על החסד והמשכה זו היא מבחי׳ ורב חסד62 ומבחי׳ כי חפץ חסד הוא63 ועמ״ש ע״פ הוי׳ יחתו מריביו.64
For “by day” is the level of “kindness to Avraham,” the level of the right; and “shade by day” is the level of a supernal encompassing light that is drawn over the Chesed. This drawing-down is from the level of “abundant in kindness” and from the level of “for He desires kindness.” And see what is written on the verse “Havayah — His adversaries shall be shattered.”
“Day” is Avraham’s kindness, the right hand. The “shade” over it is a higher, encompassing light that comes from G-d’s boundless kindness, described as “abundant in kindness” and “He desires kindness.”


אשר ע״י התגלות בחי׳ ורב חסד בחסד עליון מתמתקים הדינים ועמ״ש ס״פ שלח בביאור ע״פ אני דפ׳ ציצית בענין חסדי ה׳ ב׳ בחי׳ חסד כו׳ ע״ש.
Through the revelation of the level of “abundant in kindness” within supernal Chesed, the judgments are sweetened. And see what is written at the end of Parshas Shelach, in the explanation on “I [am the L-rd your G-d]” of the passage of tzitzis, concerning “the kindnesses of G-d”: two levels of Chesed, etc.; see there.
When this higher kindness is revealed within supernal Chesed, all harsh judgments are softened, “sweetened.” The explanation on the tzitzis passage in Parshas Shelach speaks of two levels of Chesed.


וזהו הושיעה ימינך שנמשך בחי׳ מקיף עליון לבחי׳ חסד דרועא ימינא והמשכה זו הוא ממקום עליון מאד מבחי׳ דלית שמאלא בהאי עתיקא.65 ועי״ז וענני. להיות וימינו תחבקני.
This is “Save [with] Your right hand”: that the level of the supernal encompassing light is drawn to the level of Chesed, “the right arm.” This drawing-down is from a very lofty place, from the level of “there is no left in this Atika.” And through this, “answer me” — that there be “and his right hand embraces me.”
“Save [with] Your right hand” means drawing that encompassing light onto Chesed. It comes from Atik, the innermost level of Keser, of which the Zohar says “there is no left” there: pure kindness with no judgment. Then comes “answer me”: the right hand’s embrace.


וזהו ענין הסוכה עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים] שער חג הסוכות פ״ד דדפנות הסוכה שתים כהלכתן ושלישית אפילו טפח זהו עד״מ כנגד ג׳ פרקי יד ימין כו׳ והוא בחי׳ וימינו תחבקני והסכך זהו בחי׳ צל יומם המקיף על בחי׳ ימין כו׳ ע״ש.
This is the matter of the sukkah, according to what is written in Pri Etz Chaim, Sha’ar Chag HaSukkos, ch. 4: the walls of the sukkah — two as the law prescribes, and the third even a handbreadth — correspond, by way of analogy, to the three joints of the right arm, etc., and this is the level of “and his right hand embraces me”; and the covering (sechach) is the level of “shade by day” that encompasses the level of the right, etc.; see there.
The sukkah itself embodies this. Following Pri Etz Chaim, its two full walls and a third of a handbreadth match the three segments of the right arm wrapped around a person, and the sechach overhead is the “shade by day” encompassing the right hand.


וביאור ענין גילוי בחי׳ ימינו של הקב״ה בנפש האדם יובן ממ״ש בד״ה צאינה וראינה בענין שאו ידיכם קדש66 כו׳ ע״ש. וברבות נזכר מענין הושיעה ימינך במדרש איכה ס״פ גדע בחרי אף ובזח״א [ובזהר חלק א])
The explanation of the revelation of the level of the right hand of the Holy One, blessed be He, in a person’s soul will be understood from what is written in the discourse beginning “Go out and see,” concerning “Lift up your hands in holiness,” etc.; see there. In the Rabbah [Midrashim], the matter of “Save [with] Your right hand” is mentioned in Midrash Eichah, at the end of [the section] “He cut down in fierce anger”; and in Zohar I
The maamar “Go out and see” explains how G-d’s right hand is revealed in a person’s soul, through the verse “Lift up your hands in holiness.” The text then lists places in the Midrash and the Zohar that discuss “Save [with] Your right hand.”


(בפ׳ ויצא דקס״ג סע״ב [סוף עמוד ב] ובפ׳ פקודי דרל״ה ע״א) ובפ׳ שמיני (דל״ז ע״א) ובפ׳ חקת (דקפ״א ע״ב) ובפ׳ תרומה (דקס״ט ע״א) גבי כוס ישועות67 כו׳
(in Parshas Vayetze, p. 163b, at the end of the column, and in Parshas Pekudei, p. 235a), and in Parshas Shemini (p. 37a), in Parshas Chukas (p. 181b) and in Parshas Terumah (p. 169a), concerning “the cup of salvations,” etc.,
More Zohar passages, some of which connect “Your right hand” with “the cup of salvations” of Psalms.


הושיעה ימינך כו׳ ושייך לזה ג״כ מ״ש בזהר פ׳ תשא (דקפ״ט ע״ב) ובפי׳ הרמ״ז [הרב משה זכות] שם ובפ׳ נח (ס״ב ב׳)
“Save [with] Your right hand,” etc. Also connected with this is what is written in the Zohar, Parshas Tisa (p. 189b), and in the commentary of the Ramaz there, and in Parshas Noach (p. 62b),
The Zohar in Tisa, with the Ramaz’s commentary, and in Noach is also relevant.


בענין קץ הימין68 וע׳ בזהר פרשה חיי שרה (דקכ״ג סע״א [סוף עמוד א] וסע״ב [וסוף עמוד ב]) בענין הושיעה לו ימינו69 כו׳
concerning “the end of the right.” And see in the Zohar, Parshas Chayei Sarah (p. 123a, at the end of the column, and p. 123b, at the end of the column), concerning “His right hand saved for Him,” etc.,
Daniel’s phrase for the end of days, “the end of the right (hayamin),” is linked to the right hand, as is the verse in Psalms, “His right hand saved for Him.”


ובפ׳ בשלח (דנ״ח סע״א [סוף עמוד א]) ימינך ה׳ נאדרי בכח70 דא אורייתא י״ל [יש לומר] כמ״ש לקמן בד״ה ביום השמע״צ [השמיני עצרת] בענין ואשים דברי בפיך ובצל ידי כסיתיך71 שמן התורה נעשה בחי׳ סוכה בחי׳ צל כו׳
and in Parshas Beshalach (p. 58a, at the end of the column): “‘Your right hand, O L-rd, glorious in power’ — this is the Torah.” It may be said [that this is] as is written below, in the discourse beginning “On the day of Shemini Atzeres,” concerning “I have placed My words in your mouth, and in the shadow of My hand I have covered you”: that from the Torah there comes to be the level of a sukkah, the level of shade, etc.
The Zohar reads “Your right hand, O L-rd, glorious in power” as the Torah. The Alter Rebbe connects this to a later maamar in which Torah becomes a sukkah, shade over a person, from Isaiah’s “in the shadow of My hand I have covered you.”


נמצא זהו כמו בחי׳ צל יומם בחי׳ הושיעה ימינך כו׳ וגם בנפש יובן בחי׳ זו שהתורה נותנת כח ועוז לבחינת ימין ואהבת ה׳ עפמשנ״ת [על פי מה שנתבאר] בד״ה בחודש השלישי בפ׳ יתרו בענין שהתורה נקרא עוז כו׳ ע״ש.
It follows that this is like the level of “shade by day,” the level of “Save [with] Your right hand,” etc. In the soul, too, this level will be understood: the Torah gives strength and might to the level of the right and to the love of G-d, according to what is explained in the discourse beginning “In the third month,” in Parshas Yisro, concerning the Torah being called “might,” etc.; see there.
So Torah is also “shade by day” over the right hand. In the soul, Torah study strengthens the right, the love of G-d; the Torah is called oz, might, as the maamar “In the third month” explains.




Section 4 · ¶7
The ordinary fire
7וזהו ג״כ ימינך ה׳ תרעץ אויב72 היינו כל תאוות היצה״ר [היצר הרע] ונה״ב [ונפש הבהמית] ותרעץ אותיות עצרת כי שמיני עצרת הוא בחי׳ למען דעת כל עמי הארץ73 כמ״ש בד״ה ה׳ לי בעוזרי.74
This is also [the meaning of] “Your right hand, O L-rd, shatters the enemy”: that is, all the desires of the evil inclination and the animal soul. And tir’atz (shatters) has the letters of atzeres, for Shemini Atzeres is the level of “so that all the peoples of the earth may know,” as is written in the discourse beginning “The L-rd is for me among my helpers.”
The right hand also “shatters the enemy,” the desires of the evil inclination and the animal soul. The Hebrew tir’atz (shatters) has the same letters as atzeres, and Shemini Atzeres is when G-d’s rule is to be known to all the peoples of the earth, a verse from the Shemini Atzeres haftarah.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] מצוה להביא מן ההדיוט75 פי׳ הדיוט היינו דברים תחתונים פשוטים וממילי דהדיוטא
This is what our Sages, of blessed memory, said: “It is a mitzvah to bring from the ordinary.” The explanation: “ordinary” means lowly, simple things, and “ordinary matters,”
Back to the Talmud’s rule of bringing “ordinary” fire: “ordinary” here means the lowly, everyday matters of a person’s life.


היינו כאשר ישים האדם אל לבו להיות ממארי דחושבנא76 כל מילי דהדיוטא וכל המחשבה דבור ומעשה אשר לא לה׳ המה שהיו בו כל ימיו ואיך שהוא רחוק מה׳ בתכלית ומשוקץ ומתועב כו׳
that is, when a person takes to heart to be one of the “masters of reckoning,” [reckoning] all the ordinary matters and all the thought, speech and action that were not for G-d, which were in him all his days, and how utterly far he is from G-d, and loathsome and abominable, etc.,
The Zohar speaks of the “masters of reckoning,” people who take a full account of themselves. Such a person reviews all the ordinary thought, speech and action of his life that were not for G-d, and realizes how far he is from Him.


שהוא בחי׳ שמאל דוחה כו׳ ונקלה עוד מזאת והיה שפל77 ונבזה בעיניו ומואס בחייו ואזי יתמרמר מאד ויצעק אל78 ה׳ בצר לו
which is the level of “the left pushes away,” etc. And he is made still more lightly esteemed than this, and is lowly and despised in his own eyes, and loathes his life. Then he will become very bitter and cry out to G-d in his distress,
This is the left hand that pushes away. Echoing King David’s “I will be still more lightly esteemed,” he becomes small and despised in his own eyes, grows bitter, and cries out to G-d from his distress.


וכדכתיב צעק לבם79 ומרירות הזאת היא מביאתו לעשות הכנה לאש של מעלה הוא בחינת אהבת ה׳ שבנפשו האלהית שתתעורר ותתלהט בלבו כנ״ל,
as it is written, “Their heart cried out.” This bitterness is what brings him to make a preparation for the fire from above, which is the level of the love of G-d in his G-dly soul, that it be aroused and blaze in his heart, as mentioned above.
Lamentations says “their heart cried out.” This bitterness is the ordinary fire that a person must bring, and it prepares the way for the fire from above: the love of G-d in the G-dly soul blazing in his heart.


(ועמ״ש עוד בענין מצוה להביא מן ההדיוט בד״ה ענין חנוכה בפ׳ מקץ. דלשם נתבאר בע״א [באופן אחר] קצת דהיינו שזהו האהבה שהאדם ל וקח מחמת העולמות מבחי׳ מלכותו ית׳ כו׳
(See further what is written on the matter of “It is a mitzvah to bring from the ordinary” in the discourse beginning “The matter of Chanukah,” in Parshas Miketz, where it is explained somewhat differently: that this is the love a person takes from [contemplating] the worlds, from the level of His sovereignty, may He be blessed, etc.;
In the maamar on Chanukah in Torah Ohr, the Alter Rebbe explains the “ordinary” fire differently: as the love that comes from contemplating how G-d’s sovereignty gives life to the worlds.


ע״ש ובד״ה לבאר ענין יוהכ״פ [יום הכפורים], ולפ״ז [ולפי זה] י״ל [יש לומר] דענין הנז׳ [הנזכר] כאן להיות ממארי דחושבנא כו׳ ואיך שהוא רחוק כו׳ זהו ענין מצות תרומת הדשן. אשר זהו הכנה לגילוי האש כו׳ ועמ״ש סד״ה ויהי בשלח פרעה):
see there; and in the discourse beginning “To explain the matter of Yom HaKippurim.” According to this, it may be said that the matter mentioned here — being one of the “masters of reckoning,” etc., and how far he is, etc. — is the matter of the mitzvah of removing the ashes, which is a preparation for the revelation of the fire, etc. And see what is written at the end of the discourse beginning “And it was, when Pharaoh sent out.”)
The Alter Rebbe suggests the two explanations fit together: the self-reckoning described here matches the daily removal of ashes from the altar (terumas hadeshen), which cleared the altar so the fire could burn.




Section 5 · ¶8–10
Water: the love of nearness
8ג והנה כל זה הוא בחי׳ אש שע״ג [שעל גבי] המזבח. אך יש בחינה אחרת גדולה וגבוה מזה
3. Now, all this is the level of the fire upon the altar. But there is another level, greater and higher than this,
Section 3 begins. Everything so far, the humbling and the fiery love it calls down, belongs to the fire on the altar. Now the maamar turns to a higher level.


והוא בחי׳ מים שמנסכין ע״ג [על גבי] המזבח בחג הסוכות שהמים מרווין צמאון הבא מיסוד האש וכמ״ש הוי כל צמא לכו למים.80
and that is the level of the water that was poured upon the altar on the festival of Sukkos; for water quenches the thirst that comes from the element of fire, as it is written, “Ho, everyone who thirsts, go to the water.”
That level is the water poured on the altar on Sukkos. Fiery love is a thirst for G-d; water quenches that thirst, as Isaiah calls the thirsty to come to the water.




9וגם בבחינת ומדרגת מים יש כמה בחינות שונות זו למעלה מזו. כדכתיב אתה הראת לדעת כי81 ה׳ הוא האלהים בשמים כו׳ אין עוד82 מלבדו בראייה חושיית שהוא בחי׳ ביטול במציאות לגמרי בבחינת ראיה כמ״ש במ״א.
Within the level and degree of water, too, there are several different levels, one above the other. As it is written, “You have been shown, to know that the L-rd is G-d; in the heavens,” etc., “there is none else besides Him” — with sensory sight, which is the level of complete self-nullification (bittul) of existence, in the manner of sight, as is written elsewhere.
Water has several levels too. The highest is described by the verses “you have been shown… there is none else besides Him”: a knowledge of G-d so clear that it is like seeing, so that one’s own existence is felt to be nothing before Him.




10ובחינה זו נק׳ בחי׳ מים שמקרר ומכבה את חום האש כי מאחר שהוא בבחי׳ ביטול במציאות לגמרי אליו ית׳ הרי ממילא ומאליו מתקרר חום האש הטבעי אשר בנפשו האלהית והצמאון כרשפי אש שלהבת.
This level is called the level of water, which cools and extinguishes the heat of the fire. For since he is in the level of complete self-nullification of existence before Him, may He be blessed, then of itself the heat of the natural fire in his G-dly soul cools, and the thirst like flashes of fiery flame.
This self-nullification is called water because it cools the fire. Someone who truly feels he is nothing before G-d no longer burns with the thirst of one who is far away; the fire calms of itself.


וכמו למשל אהבת הבן אל האב כשרוצה להתקרב אליו ועדיין הוא קצת רחוק אזי האהבה נראית ונגלית מן הלב ולחוץ שצועק אבא אבא.
It is like, for example, the love of a son for his father: when he wants to come close to him and is still somewhat far, the love is seen and revealed outside the heart, as he cries, “Father, Father!”
The parable: a son who is still some distance from his father shows his love openly and calls out “Father, Father!”


משא״כ כשהוא אצל אביו ממש הנה הלב תוכו רצוף אהבה83 אבל אינה נראית ונגלית חוץ מן הלב ולכן נקרא בחינת מים שמקרר בחינת האש שלא תתגלה לחוץ כ״א נסתרת בתוך הלב
But when he is actually beside his father, the heart within is inlaid with love, yet it is not seen and revealed outside the heart. Therefore it is called the level of water, which cools the level of fire, so that it is not revealed outwardly but hidden within the heart
When he is right beside his father, the love is just as full but stays inside, “inlaid” in the heart, as the Song of Songs puts it. That is water: love that is hidden rather than blazing outward.


(וכמ״ש במ״א בענין חסדים המכוסים84 כו׳ ועמ״ש בד״ה וידעת היום בענין וכל קרב וכליות יזמרו ומ״ש סד״ה והיה ביום ההוא יתקע בשופר גדול85 גבי ענין בהר הקדש),
(as is written elsewhere on the matter of “the covered kindnesses,” etc.; and see what is written in the discourse beginning “Know this day” on the matter of “and all my innards and kidneys shall sing,” and what is written at the end of the discourse beginning “And it shall be on that day that a great shofar shall be sounded,” concerning “on the holy mountain”).
The Alter Rebbe cites other discussions of this hidden love: the “covered kindnesses” (chassadim mechusim), kindness that stays concealed; the verse “Know this day”; and the maamar on the great shofar and “the holy mountain.”


וזהו ענין86 תפלת שמונה עשרה בלחש בחשאי כי בפסוקי דזמרה הוא מעורר את האהבה כרשפיאש להיות שורף ומכלה את האשים אשר הם אש זרה כנ״ל.
This is the matter of the Shemoneh Esrei prayer being [said] in a whisper, silently. For in Pesukei DeZimrah he arouses the love like flashes of fire, to burn and consume the fires that are strange fire, as mentioned above.
This is why the Shemoneh Esrei, the Amidah, is said silently. In the earlier Pesukei DeZimrah, the psalms of praise, one arouses fiery love to burn away the strange fires.


והרי הוא כאלו עדיין רחוק מן המלך משא״כ בתפלה שהרי הוא כאלו עומד לפני המלך8788 ואומר ברוך אתה וכו׳.
There he is as though still far from the king; whereas in the [Shemoneh Esrei] prayer he is as though standing before the king and saying, “Blessed are You,” etc.
In Pesukei DeZimrah one is still like someone far from the king. In the Amidah one stands before the king, as the halachah says, and addresses Him directly: “Blessed are You.”


פי׳ ברוך בחינת המשכה שממשיך יחודו ית׳ למטה שיהיה הוא בבחינת ביטול אליו ית׳. ועד״ז תקנו מודים אנחנו לך שהוא בחי׳ ביטול כמ״ש במ״א.
The explanation: “blessed” is the level of drawing down, for he draws His unity, may He be blessed, down below, so that he be in the state of self-nullification before Him, may He be blessed. In the same way they instituted “We give thanks to You,” which is the level of self-nullification, as is written elsewhere.
Baruch (“blessed”) is read in Chassidus as drawing down: drawing G-d’s unity down so that the one praying becomes nullified before Him. The Modim blessing, “We give thanks to You,” is also an act of self-nullification.


וזהו ענין הכריעות והשתחוואות89 כו׳ לכן הוא בלחש ובחשאי (וע׳ בזהר פ׳ תרומה דקל״ז ע״א. ובפ׳ בראשית ד״נ ע״ב ובפ׳ שמיני דל״ט ע״א).
This is the matter of the bowings and prostrations, etc. Therefore it is in a whisper and silently (see in the Zohar, Parshas Terumah, p. 137a; Parshas Bereishis, p. 50b; and Parshas Shemini, p. 39a).
The bows during the Amidah express the same nullification. Since this is love that stays within, the prayer is silent; the Zohar passages listed discuss silent prayer.


אך להיות בחי׳ ומדריגה זו קבוע׳ [קבועה] ונטועה בלב האדם כל היום שלא ימוט מזה צריך האדם לשית עצות בנפשו. כי הנה אנו רואים בחוש שאחר תפלת שמונה עשרה חוזר להיות כבראשונה.90919293949596979899100101102103
But for this level and degree to be fixed and planted in a person’s heart all day, so that he not be moved from it, a person must devise counsels in his soul; for we see plainly that after the Shemoneh Esrei prayer he goes back to being as before.
The problem: this self-nullification does not last. After the Amidah a person returns to what he was, so he needs a way to fix it in his heart all day.




Section 6 · ¶11–12
Shemini Atzeres: holding in the water
11והעצה האמיתית הוא עסק התורה והלכותיה עם היותן מלובשים בדברים גשמיים תחתונים כמו בעניני זרעים מועד כו׳ הן
The true counsel is the study of Torah and its laws. Although they are clothed in lowly physical things, as in the matters of [the orders] Zeraim, Moed, etc., they
The true way to keep the Amidah’s self-nullification is the study of Torah and its laws. They are clothed in physical subjects: the orders of the Mishnah called Zeraim (agriculture) and Moed (festivals), and the rest.


הנה תכלית היחוד והדביקות בו ית׳ כמ״ש במ״א וצריך האדם להבטל ולהכלל אליו ית׳ להיות מכון ליחודו ית׳ ויבטל ויפקיר את עצמו מכל רצונותיו ומחשבותיו.
are the ultimate unity and cleaving to Him, may He be blessed, as is written elsewhere. A person must nullify himself and be absorbed in Him, may He be blessed, to be a fitting place for His unity, may He be blessed, and must nullify and relinquish himself from all his wishes and thoughts.
Even so, Torah study is the highest unity with G-d, since one’s mind grasps G-d’s own wisdom. To be a fitting place for that unity, a person must set aside his own wishes and thoughts.




12וכמ״ש במ״א104 על פסוק ארץ אוכלת יושביה105 וגו׳. ובבחינה זו הנה עסק התורה שוה ממש
As is written elsewhere on the verse “A land that consumes its inhabitants,” etc. In this respect, the study of Torah is exactly equal
The text refers to its explanation elsewhere of the spies’ phrase “a land that consumes its inhabitants,” the discourse the Kehot note identifies. In this respect, Torah study is equal to the Amidah.


כמו תפלת שמונה עשרה ויכול האדם שיהיה רושם בחינת הביטול שבתפלת שמונה עשרה קבוע ונטוע במסמרות בל ימוט לנצח כל היום בעסקו בתורה.
to the Shemoneh Esrei prayer, and a person can make the impression of the self-nullification of the Shemoneh Esrei prayer fixed and planted [as] with nails, never to be moved, all day long, as he studies Torah.
So Torah study can fix the Amidah’s self-nullification in a person all day, as firmly as something nailed in place.


וזהו ביום השמיני עצרת תהיה לכם106 שתהיה לכם עצרת וקליטה לבחי׳ מים הנ״ל שיקלוט ויתפוס בתוככם לבלתי תהיו פולטים ח״ו [חס ושלום]
This is “On the eighth day there shall be an atzeres for you”: that there be for you an atzeres, a holding-in and absorbing of the level of water mentioned above, that it be absorbed and held within you, so that you not expel it, G-d forbid
This is the inner meaning of Shemini Atzeres: atzeres means holding in. The water of Sukkos, the self-nullification, must be absorbed and kept inside so that it is not lost.


(וע׳ בהשמטות שבזהר ח״א [חלק א׳] סס״י [סוף סימן] כ״ה שזהו ענין כי מלאה הארץ דעה את107 ה׳ כמים לים מכסים ועמ״ש מזה בביאור על פסוק וידעת היום108 בפרשה ואתחנן)
(see the Omissions to the Zohar, vol. I, at the end of section 25, that this is the matter of “For the earth shall be full of the knowledge of G-d as the waters cover the sea”; and see what is written on this in the explanation on the verse “Know this day,” in Parshas Va’eschanan).
The Omissions to the Zohar (additional Zohar passages printed at the end of the volumes) tie this to Isaiah’s promise that the earth will be full of the knowledge of G-d as water covers the sea. The maamar on “Know this day” discusses it too.


כי אדם יכול להיות אחר התפלה חוזר כבראשונה והיינו ע״י בחינת ביום השמיני שהוא בחי׳ בינה ליבא109
For a person can, after prayer, go back to being as before; and [the remedy] is through the level of “on the eighth day,” which is the level of “Binah is the heart,”
What prevents a person from going back to his old self after prayer is the eighth day, which corresponds to Binah; the Tikkunei Zohar says “Binah is the heart.”


דהיינו שיהיה בו בחינת ביטול בעומק נקודת הלב כנ״ל והיינו לפי שהתגלות עתיק הוא בבינה110 עולם התענוג
that is, that there be in him the level of self-nullification in the depth of the point of the heart, as mentioned above. This is because the revelation of Atik is in Binah, the world of delight.
The self-nullification must reach the innermost point of the heart. This is possible because Atik, the inner delight of Keser, is revealed in Binah, which is therefore called “the world of delight.”


לכן עי״ז נמשך להיות עצרת וקליטה לבחי׳ מים הנ״ל שהוא בחי׳ אהבה בתענוגים111 כו׳ כמשל הבן כשהוא אצל אביו כו׳ כנ״ל.
Therefore through this there comes to be an atzeres, a holding-in and absorbing, of the level of water mentioned above, which is the level of “love in delights,” etc., like the parable of the son when he is beside his father, etc., as mentioned above.
Through this the water is held in: a love that is itself a delight, the “love in delights” of the Song of Songs, like the son who is already beside his father.




Section 7 · ¶13–15
The two wellsprings
13וזהו ושאבתם מים בששון ממעיני הישועה112 כי בחינת מים הנ״ל צריך להיות בבחי׳ מעיין כדכתיב אותי עזבו מקור מים חיים113 כו׳.
This is [the meaning of] “And you shall draw water with joy from the wellsprings of salvation”: the level of water mentioned above must be in the manner of a wellspring, as it is written, “Me they have forsaken, the source of living waters,” etc.
Now the opening verse is explained. The water of self-nullification must come from a wellspring, a living source, as Jeremiah calls G-d “the source of living waters.”


דהיינו ע״ד משל כמקור הנובע114 מתחת לארץ ואינו נראה ומושג כ״א הנביעה משא״כ המקור עצמו עמוק עמוק מי ימצאנו115 [וע׳ מזה ברע״מ [ברעיא מהימנא] ס״פ בא116
That is, by way of analogy, like a source that springs forth from beneath the ground: nothing is seen and grasped but the outflow, whereas the source itself is “deep, deep; who can find it?” [See on this in the Ra’aya Mehemna, at the end of Parshas Bo
A spring shows only its outflow; its source lies hidden deep underground, “deep, deep; who can find it?” The Ra’aya Mehemna explains the terms source, spring and digging (the Kehot note gives the page as 42b; the printed text apparently reads 43b).


(דמ״ג ע״ב) ועיין עוד117 מענין אותי עזבו מקור מים חיים בזהר (ס״פ ואתחנן דרס״ו ע״א)118
(p. 43b). See further on the matter of “Me they have forsaken, the source of living waters” in the Zohar (end of Parshas Va’eschanan, p. 266a)
Further Zohar references on “the source of living waters.”


ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות] שם ובפ׳ וילך (דרפ״ו ע״א)119120 לקדשא שמא דקוב״ה [דקודשא בריך הוא] באמן וע׳ מענין אמן ברע״מ [ברעיא מהימנא] פ׳ עקב (דרע״א ע״א)121122
and in Mikdash Melech and the Ramaz there; and in Parshas Vayelech (p. 286a), “to sanctify the Name of the Holy One, blessed be He, with Amen.” And see on the matter of Amen in the Ra’aya Mehemna, Parshas Ekev (p. 271a)
The Zohar passages connect the source of living waters with answering Amen, which sanctifies G-d’s Name and, per the Ra’aya Mehemna quoted in the note, binds together every unity and holiness. Mikdash Melech and the Ramaz are commentaries on the Zohar.


ובפי׳ הרמ״ז [הרב משה זכות] שם וע׳ עוד בזהר ויקרא די״ב ע״א] וכך צריך האדם באתערותא דלתתא ג״כ לחפור בעומק המעיין במה שהוא נובע מן המקור עמוק עמוק מתחת לעפר
and in the commentary of the Ramaz there; and see further in the Zohar, Vayikra, p. 12a.] So too a person, through an arousal from below, must dig into the depth of the wellspring, in that it springs from the source “deep, deep” beneath the dust;
As water is reached by digging below the dust, a person, by his own effort (an arousal from below), must dig deep to reach the hidden source of this love.


דהיינו שיהי׳ [שיהיה] בבחי׳ ונפשי כעפר לכל תהיה123 וגם להעמיק עיון שכלו בעסק התורה והלכותיה (ועמ״ש סד״ה האזינו השמים גבי כרביבים עלי עשב)124
that is, that he be in the level of “and let my soul be like dust to all,” and also that he deepen the study of his intellect in the study of Torah and its laws (and see what is written at the end of the discourse beginning “Listen, O heavens,” concerning “like showers upon the grass”),
Digging means two things: humility, being “like dust to all,” from the prayer at the end of the Amidah; and deep, careful study of Torah and its laws. The maamar “Listen, O heavens” discusses Torah as rain on the grass.


שהיא בחי׳ ח״ע [חכמה עילאה] ראשיתה דכולא נמשך ממקור מים חיים העליונים ולמטה ירדה ונשתלשלה מאד עד שהם בבחינת מתחת לעפר ענינים גשמיי׳ [גשמיים] זרעים מועד כו׳ ומשם הם נובעים להיות מעייני הישועה.
which is the level of supernal Chochmah, “the beginning of all,” drawn from the source of the supernal living waters; and it descended and came down very far below, until they are in the level of “beneath the dust,” physical matters, Zeraim, Moed, etc.; and from there they spring forth to be “wellsprings of salvation.”
Torah is supernal Chochmah, the first and highest source, which came down so far that it is clothed in physical subjects like agriculture and the festivals. From that lowly place, “beneath the dust,” it springs up as a wellspring of salvation.


וזהו מעייני תרי שהם ב׳ בחינות בחינת ונפשי כעפר לכל תהיה ובחי׳ התורה שמלובשת בעפר גשמי כנ״ל ועי״ז דוקא נקרא בחינת מים חיים כי המים אשר על פני הארץ אינם נקראים מים חיים כידוע.
This is [why it says] “wellsprings” — two, for they are two levels: the level of “and let my soul be like dust to all,” and the level of the Torah, which is clothed in physical dust, as mentioned above. Through this specifically it is called the level of “living waters,” for the waters that are on the face of the earth are not called living waters, as is known.
The verse’s plural, “wellsprings,” points to these two sources: the humble soul like dust, and the Torah clothed in the dust of physical matters. Water that wells up from under the earth is “living water,” unlike still water lying on the surface.


(וביאור ענין ב׳ בחי׳ עפר שהם מקור ב׳ מעיינות הנ״ל הנה בחי׳ ונפשי כעפר לכל תהי׳ [תהיה]125 זהו מ״ש בזהר פ׳ וישלח) (דק״ע ע״א) מה בין עפר לאבק126127 כו׳
(The explanation of the matter of the two levels of dust that are the source of the two wellsprings mentioned above: the level of “and let my soul be like dust to all” is what is written in the Zohar, Parshas Vayishlach (p. 170a), “What is the difference between dust and powder?” etc.:
The two kinds of dust are now explained. For the humble soul, the Zohar distinguishes afar (fertile soil) from avak (barren powder).


עפר דכל איבין נפקין מיני׳ ועמ״ש מזה בפ׳ וישלח סד״ה ויאבק איש עמו128 ובד״ה ויגש אליו יהודה129 גבי ענין במחשבה ארץ קדמה כו׳
“dust, from which all fruits come forth.” And see what is written on this in Parshas Vayishlach, at the end of the discourse beginning “And a man wrestled with him,” and in the discourse beginning “And Yehudah approached him,” concerning “in thought, the land came first,” etc.
Afar is the soil from which all fruit grows. Two maamarim in Torah Ohr develop this, one noting that in G-d’s thought “the land came first.”


לכן עי״ז יוכל להמשיך בחי׳ באר מים חיים130 שהיא האהבה שבבחי׳ מים שהוא בחי׳ ביטול.131
Therefore, through this, he can draw down the level of “a well of living waters,” which is the love in the level of water, which is the level of self-nullification.
So a humble soul, fertile like good soil, can draw up a “well of living waters”: the love that is water, the love of self-nullification.




14ובחי׳ עפר הב׳ היינו כמ״ש בביאור ע״פ מי מנה132 עפר יעקב דקאי על עסק התורה שנק׳ עפר שהוא דבר שאינו בגדר מספר בחי׳ ולפני אחד מה אתה סופר133134 כו׳
The second level of dust is as written in the explanation on the verse “Who has counted the dust of Yaakov,” which refers to the study of Torah, which is called “dust,” being something that is not within the bounds of number — the level of “and before One, what do you count?” etc.;
The second “dust” is the Torah. Bilaam’s words “who has counted the dust of Yaakov” are read as Torah study, which is beyond number, like the One before whom, in Sefer Yetzirah’s words, there is nothing to count.


ע״ש, ועמ״ש במ״א בענין לך לך135 מארצך136 דגבי אברם שהו א גילוי המשכת ח״ע [חכמה עילאה] ממקורה כו׳ וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] שם137 ובפרדס בעה״כ [בערכי הכינויים] בערך ארץ138 עליונה139 היא הבינה וכ״כ [וכן כתב] בערך עפר.
see there. And see what is written elsewhere on the matter of “Go forth from your land” concerning Avram, which is the revelation of the drawing-down of supernal Chochmah from its source, etc.; and see in Likkutei Torah there, and in Pardes, Erchei HaKinuyim, under the entry “Eretz” (land), that the supernal land is Binah; and so he writes under the entry “Afar” (dust).
Torah Ohr on “Go forth from your land” explains Avram’s journey as Chochmah drawn from its source. The Arizal’s Likkutei Torah and Cordovero’s Pardes identify “the supernal land” with Binah, and give the same meaning for “dust.”


וכ״כ [וכמו כן] במאורי אור ערך עפר שזהו ענין עפרות זהב וזהו הכל היה מן העפר140 ואפילו גלגל חמה כנזכר ברבות בקהלת,141 ועיין מזה ג״כ בזהר (פ׳ צו דף ל״ד ע״ב)
So too he writes in Me’orei Or, under the entry “Afar,” that this is the matter of “dust of gold”; and this is “all came from the dust,” even the sphere of the sun, as mentioned in the Rabbah on Koheles. See on this also in the Zohar (Parshas Tzav, p. 34b)
Me’orei Or, a Kabbalistic dictionary, calls Binah “dust of gold.” Koheles says “all came from the dust,” and the Midrash adds: even the sun.


ועמ״ש סד״ה וישב יעקב בארץ מגורי אביו142 ועמ״ש בביאור ע״פ הבאים ישרש143144 בענין ארץ חפץ145 כו׳
and see what is written at the end of the discourse beginning “And Yaakov dwelt in the land of his father’s sojournings,” and what is written in the explanation on the verse “Those who come, He will cause to take root,” concerning “a desirable land,” etc.
Further references in Torah Ohr, including Malachi’s “desirable land.”


ונקרא בחי׳ עפר ע״ד ישת חשך סתרו146 כי גם הכתר מקור הח״ע [החכמה עילאה] נמשך מבחי׳ תחתונה שבמאציל147148 מל׳ דא״ס כו׳
It is called the level of dust in the manner of “He made darkness His hiding place”; for even Keser, the source of supernal Chochmah, is drawn from the lowest level of the Emanator, the Malchus of Ein Sof, etc.
Why call so high a level “dust”? As “He made darkness His hiding place,” the highest is hidden in the lowest: even Keser, source of Chochmah, comes from the lowest level of the Emanator, the Malchus of Ein Sof, as Etz Chaim teaches.


וע״ז נאמר על עסק התורה מי מנה עפר יעקב149 כו׳ וזהו ענין ב׳ בחי׳ חכמה בראש חכמה בסוף150 שהם נמשכים מב׳ בחי׳ עפר הנ״ל.151
And of this it is said, concerning the study of Torah, “Who has counted the dust of Yaakov,” etc. This is the matter of the two levels of Chochmah, “Chochmah at the beginning and Chochmah at the end,” which are drawn from the two levels of dust mentioned above.
Torah is this hidden, lofty “dust” that cannot be counted. The two dusts give rise to “Chochmah at the beginning” (supernal Chochmah) and “Chochmah at the end” (the Chochmah that comes to rest in Malchus).




15וז״ש [וזהו שכתוב] ונפשי כעפר לכל תהיה פתח לבי בתורתך152 דהא בהא תליא כי נעוץ סופן בתחלתן.153154
This is what is said: “And let my soul be like dust to all; open my heart to Your Torah” — the one depends on the other, for “their end is embedded in their beginning.”
The prayer “let my soul be like dust to all; open my heart to Your Torah” joins the two wellsprings: humility opens the heart to Torah. They depend on each other, as Sefer Yetzirah says, “their end is embedded in their beginning.”


ובזהר ס״פ בלק ממעיני הישועה אלין או״א [אבא ואימא] היינו כי ב׳ מעיינות הנ״ל הן בחי׳ מ״נ [מיין נוקבין] ומ״ד [ומיין דוכרין] ושרשן מב׳ יסודות דאו״א [דאבא ואימא] והם מקבלים מב׳ מזלות ונוצר ונקה וע׳ במ״ח דכ״א א׳ ב׳:155
In the Zohar, at the end of Parshas Balak: “‘From the wellsprings of salvation’ — these are Abba and Imma.” That is, the two wellsprings mentioned above are the levels of mayin nukvin and mayin duchrin (feminine and masculine waters), and their root is from the two Yesods of Abba and Imma, and they receive from two mazalos, “Notzer” and “Venakeh.” See in M.Ch., p. 21a–b.
The Zohar calls the wellsprings Abba and Imma, Chochmah and Binah. In Kabbalah, the two are the “feminine waters” that rise from below and the “masculine waters” that come down from above, rooted in the Yesods of Abba and Imma and fed by two of the thirteen “mazalos” (attributes of mercy), Notzer and Venakeh. The abbreviation of the last reference is not expanded here.



In one’s avodah
In prayer, first bring the “ordinary fire”: an honest reckoning of one’s distance from G-d, whose bitterness humbles the heart and calls down the fiery love that burns away strange fires such as worry over livelihood. Then, in the silent Amidah, stand before the King in quiet self-nullification. To keep that state all day, study Torah and its laws deeply, with a humble heart (“let my soul be like dust to all; open my heart to Your Torah”); in giving charity, see the poor man as one’s equal and give from one’s own need, not only from surplus.
Questions for discussion
	Why does the maamar forbid burning the work of earning a living, but require burning the worry about it? What is the difference?
	How can feeling far from G-d be what brings a person close to Him? How do the left hand and the right hand work together?
	The son who is far from his father shouts, while the son beside him is silent. What does this parable teach about the difference between Pesukei DeZimrah and the Amidah?
	Why is Torah study, with its physical subjects, the way to keep the self-nullification of prayer all day?
	What do humility and Torah study have in common that both are called “dust,” and why must the water come from under the dust to be living water?

For children · ages 9–13
For the children at the table
Fire, water and holding on

The big idea
The altar’s fire, the Sukkos water and the eighth day are three steps in our hearts: burning love in prayer, quiet closeness to G-d, and Torah that holds it all day.


In the Beis HaMikdash, all year long a fire came down from heaven in the shape of a crouching lion and burned the offerings on the altar. On Sukkos, water was also poured on the altar. And on the eighth day, Shemini Atzeres, there was an “atzeres,” a gathering-in of everything. Today we have no Beis HaMikdash, so each of us must find these three in his own heart. The fire is the love of G-d that blazes up in prayer and burns away “strange fires” such as worry about making a living. To bring it down, we first bring an “ordinary fire”: we think honestly about how far we are from G-d. This humbles us, the way plowing softens the ground before planting, and from it the great love of Sukkos grows. Water is higher still: a quiet love, like standing right before the King in the silent Shemoneh Esrei. After prayer this feeling can fade, so we learn Torah, which holds it in all day. That is Shemini Atzeres. We draw this water “with joy from the wellsprings of salvation,” two hidden springs: a humble heart and the Torah.

The mashal
A son who wants to come close to his father, while he is still a little far away, calls out, “Father, Father,” and everyone can see his love. When he is standing right beside his father, his heart is full of love, but it stays quiet inside. The fire of prayer is like the love of the son who is still far; the water is like the quiet love of the son who stands close, as in the silent Shemoneh Esrei.

Questions for the Shabbos table
	Why is a quiet love, like the son standing beside his father, higher than a love that calls out loud?
	The verse says to “draw water with joy from the wellsprings of salvation.” Why must the water come from a spring hidden deep under the dust, and what are the two springs?
	What could you learn this week right after prayer to hold on to the feeling you had in Shemoneh Esrei?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ושאבתם מים
The note points to another transcript (hanachah) of this same maamar, recorded by a different listener.
Kehot’s noteהנחה אחרת בסה״מ אתהלך לאזניא ע׳ קלב. וראה מאמרי אדה״ז הקצרים ע׳ תרכג הערה 153. וראה היום יום ע׳ צו (נעתק בהוספות להערות וציונים בלקו״ת כאן). באוה״ת דברים כרך ו ע׳ ב׳תקלא הערה לד״ה זה.
2ושאבתם מים בששון
Isaiah’s promise that Israel will draw water joyfully from the wellsprings of salvation. The maamar reads it at the end as the inner service of Sukkos and Shemini Atzeres.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יב, ג.
3ואש של מעלה הי׳ יורד על המזבח כדמות ארי׳
The Talmud says the fire on the altar crouched like a lion. The maamar takes this image as the model for the fiery love aroused in prayer.
Yoma 21bיומא כ״א ב
Kehot’s noteיומא כא, ב. וראה לעיל פ׳ במדבר יא, א.
4וניסוך המים כל שבעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה פ״ד, מ״א.
5וניסוך המים כל שבעה
The Mishnah lists the water libation among the Sukkos observances that lasted all seven days.
Mishnah Sukkah 4:1משנה סוכה ד׳:א׳
לוּלָב וַעֲרָבָה, שִׁשָּׁה וְשִׁבְעָה. הַהַלֵּל וְהַשִּׂמְחָה, שְׁמֹנָה. סֻכָּה וְנִסּוּךְ הַמַּיִם, שִׁבְעָה. וְהֶחָלִיל, חֲמִשָּׁה וְשִׁשָּׁה:
The [shaking of the] lulav and the [ritual of the] willow [branches were each done, at times] on six [days of the festival], and [at times] on seven. The [recitation of the] Hallel, and the simchah [the obligation to bring Shelamim sacrifices to the Temple as part of the rejoicing on the three pilgrimage festivals] were each done on eight [days]. The [dwelling in the] sukkah, and the water libations [were each done] on seven [days]. And the flute [was played, at times] on five, and [at times] on six.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
6ביום השמיני עצרת
The Torah’s command for the eighth day after Sukkos. The word atzeres is read here as the gathering-in of all the levels of the festival.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
7The verse lists bulls, rams, lambs and goats brought as offerings in Chizkiyahu’s rededication of the Temple; the maamar uses the same list for the altar’s offerings.
II Chronicles 29:21דברי הימים ב כ״ט:כ״א
וַיָּבִיאוּ פָרִים־שִׁבְעָה וְאֵילִים שִׁבְעָה וּכְבָשִׂים שִׁבְעָה וּצְפִירֵי עִזִּים שִׁבְעָה לְחַטָּאת עַל־הַמַּמְלָכָה וְעַל־הַמִּקְדָּשׁ וְעַל־יְהוּדָה וַיֹּאמֶר לִבְנֵי אַהֲרֹן הַכֹּהֲנִים לְהַעֲלוֹת עַל־מִזְבַּח ה׳
And they brought seven bullocks, and seven rams, and seven lambs, and seven he-goats, for a sin-offering for the kingdom and for the sanctuary and for Judah. And he commanded the priests the sons of Aaron to offer them on the altar of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
8Koheles sought to find “words of delight.” The maamar borrows the phrase for finding the inner meaning of the Temple service in one’s own soul.
Ecclesiastes 12:10קהלת י״ב:י׳
בִּקֵּשׁ קֹהֶלֶת לִמְצֹא דִּבְרֵי־חֵפֶץ וְכָתוּב יֹשֶׁר דִּבְרֵי אֱמֶת:
Koheleth sought to find out words of delight, and that which was written uprightly, even words of truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9תפלות כנגד תמידין
The Talmud’s view that the prayers were instituted in place of the daily offerings; it grounds the maamar’s reading of prayer as an inner altar service.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
10עבודה שבלב זו תפלה
The Sages read “to serve Him with all your heart” as prayer, the service of the heart; hence the heart is the altar.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א. קטע מובא באוה״ת שה״ש כרך ב ע׳ תפב.
11והלב הוא רומז כנגד המזבח
A classic work of homiletic philosophy, cited as an earlier source for the heart as the altar.
Kehot’s noteראה עקידה פ׳ צו. תורת העולה ח״א פכ״ד.
12וכשם שהיו ב׳ מזבחות פנימי וחיצון כך יש בלב ב׳ בחי׳
A parallel discussion of the two altars as two dimensions of the heart.
Kehot’s noteראה סה״מ תקס״ד ע׳ סו ואילך. דרך מצותיך מצות בנין מקדש פז, א. אוה״ת ויקהל ע׳ ב׳רה ואילך.
13בזח״ג פ׳ צו ד״ל ע״ב
The same Zohar passage is cited there as well.
Kehot’s noteנזכר גם לעיל פ׳ שלח מט, א. ”אמר רבי יהודה דא אוריאל ובהרמ״ז שם אוריאל בת״ת”. — אוה״ת נ״ך כרך א ע׳ תרצה. וראה באוה״ת פ׳ ויקהל ע׳ ב׳קפה מה שמציין לזהר הנ״ל.
14קול דממה דקה
The “still, small voice” Eliyahu heard; the Zohar applies it to the inner altar.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ובפרדס בעה״כ ערך מזבח
Rabbi Moshe Cordovero’s gate of the meanings of Kabbalistic terms (Erchei HaKinuyim), under the entry “altar.”
Pardes Rimmonim 23פרדס רמונים כ״ג
16ב׳ בחי׳ מזבח . . פרים ואילים וכבשים כו׳
A parallel discussion of the two altars and the offerings on the outer altar.
Kehot’s noteראה אוה״ת ויקהל ע׳ ב׳קפה.
17ותצא אש דא אוריאל
The Zohar in Tzav (pp. 32b–33a, as the text cites) reads the fire that came out from before G-d as the angel Uriel.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18ובדף כ״ז כתב דאוריאל גימטריא אברהם
There the Tzemach Tzedek writes that Uriel “is the numerical value of Avraham, the level of Chesed,” the same point made here.
Kehot’s note”והוא כחשבון אברהם בחי׳ חסד” — אוה״ת ויקהל ע׳ ב׳קמז.
19חסד לאברהם
“Kindness to Avraham”: Avraham embodies Chesed, from whom the natural love is inherited.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
20וע׳ עוד בזהר בראשית (ד״ו ע״ב)
The Zohar passage the text cites on the lion and “the spirit that he left in her.”
Zohar, Introduction 12:104–114ספר הזהר, הקדמה י״ב:ק״ד-קי״ד
21בד״ה וילקט יוסף
The maamar the text cites, which explains the aftergrowths as “the spirit that he left in her.”
Kehot’s noteתו״א מד, ג. וראה אוה״ת בראשית כרך ב שנב, א. סה״מ תקס״ב ח״ב ע׳ שלט.
22Kehot’s note points to Genesis 47:14 for these words.
Genesis 47:14בראשית מ״ז:י״ד
וַיְלַקֵּט יוֹסֵף אֶת־כׇּל־הַכֶּסֶף הַנִּמְצָא בְאֶרֶץ־מִצְרַיִם וּבְאֶרֶץ כְּנַעַן בַּשֶּׁבֶר אֲשֶׁר־הֵם שֹׁבְרִים וַיָּבֵא יוֹסֵף אֶת־הַכֶּסֶף בֵּיתָה פַרְעֹה:
And Joseph gathered up all the money that was found in the land of Egypt, and in the land of Canaan, for the corn which they bought; and Joseph brought the money into Pharaoh’s house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23Kehot’s note points to Isaiah 11:7 for these words.
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אחרי ה׳ ילכו כארי׳ ישאג
Hosea’s image of the people following G-d who roars like a lion; the maamar reads it as the blazing love of one who will not be separated from G-d.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
25בד״ה שה״ש
That maamar explains that kallah (bride) has two meanings, the first from kilayon, a longing that consumes and exhausts the self.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש א, א.
Paragraph 4
26אש אוכלה אש
The Talmud describes a fire that consumes fire; the maamar applies it to the divine fire that consumes the strange fires in a person.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כא, ב.
27הנקרא בשם אש זרה
Nadav and Avihu brought a “strange fire” that G-d had not commanded. The maamar uses the term for every fire in a person that is not for G-d.
Leviticus 10:1ויקרא י׳:א׳
וַיִּקְחוּ בְנֵי־אַהֲרֹן נָדָב וַאֲבִיהוּא אִישׁ מַחְתָּתוֹ וַיִּתְּנוּ בָהֵן אֵשׁ וַיָּשִׂימוּ עָלֶיהָ קְטֹרֶת וַיַּקְרִיבוּ לִפְנֵי ה׳ אֵשׁ זָרָה אֲשֶׁר לֹא צִוָּה אֹתָם:
And Nadab and Abihu, the sons of Aaron, took each of them his censer, and put fire therein, and laid incense thereon, and offered strange fire before the L-RD, which He had not commanded them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ארז״ל שאסור לאכול קודם התפלה
The Talmud forbids eating before one has prayed; the maamar explains the prohibition in terms of a person’s standing over his food.
Berakhot 10bברכות י׳ ב
Kehot’s noteברכות י, ב. שו״ע או״ח ספ״ט, ס״ג.
29שאסור לאכול קודם התפלה
The codified law that one may not eat or drink before the morning prayer.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
30לשרוף דאגת הפרנסה
There worry over livelihood is identified as the spiritual form of sekilah (stoning), which fits this passage’s call to burn such worry in prayer.
Kehot’s noteע׳ לעיל שובה הא׳ רפ״ג סקילה ברוחני׳ דאגת הפרנסה יעו״ש [כ].
31כי ה״א אש אוכלה הוא
“For the L-rd your G-d is a consuming fire.” The maamar reads it as a fire that consumes all the fires not devoted to G-d.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
32יגיע כפיך כי תאכל
The Psalm praises one who eats from the labor of his hands; so earning a living is itself good. Only the worry is to be burned.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכח, ב.
Paragraph 5
33אע״פ שאש יורד . . מצוה להביא מן ההדיוט
The Talmud rules that although fire came down from heaven onto the altar, there is a mitzvah to bring ordinary fire as well. The maamar reads the ordinary fire as the person’s own effort that draws down the fire from above.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כא, ב.
34זורע צדקות ומצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
35שמאלו תחת לראשי וימינו תחבקני
The verse of the left hand under the head and the right hand’s embrace; the maamar reads the left hand as the humbling of the Days of Awe and the right as the love of Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
36חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
37חסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar, “Chesed is the right arm.”
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
38וימין מקרבת
The Talmud teaches that the left hand should push away and the right hand draw near; the maamar applies both halves here.
Sotah 47aסוטה מ״ז א
Kehot’s noteסוטה מז, א. וש״נ.
39עם קרובו
Israel is “the people near to Him,” the closeness of the right hand’s embrace.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
40בביאור ע״פ שימני כחותם
That explanation reads “Set me as a seal upon your heart” as the tefillin, whose straps hang over the heart, and explains that the black straps are rooted in a very high level, the “whiteness” of Chesed of Atik.
Kehot’s noteלקמן שה״ש מו, ד.
41כי לא ידח ממנו נדח
G-d devises means “so that none who is banished be banished from Him”; hence the pushing away cannot come from G-d Himself.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב יד, יד.
42בצדקה תכונני
“Through righteousness you shall be established,” said of the Congregation of Israel, which is therefore called tzedakah.
Isaiah 54:14ישעיהו נ״ד:י״ד
בִּצְדָקָה תִּכּוֹנָנִי רַחֲקִי מֵעֹשֶׁק כִּי־לֹא תִירָאִי וּמִמְּחִתָּה כִּי לֹא־תִקְרַב אֵלָיִךְ:
In righteousness shalt thou be established; be thou far from oppression, for thou shalt not fear, And from ruin, for it shall not come near thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יד. [כ].
43ישראל למטה הם מלאים מצות צדקה
The Talmud says that even the sinners of Israel are full of mitzvos like a pomegranate.
Chagigah 27a:8חגיגה כ״ז א:ח׳
אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין מִצְוֹת כְּרִמּוֹן, דִּכְתִיב: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, אַל תִּקְרֵי ״רַקָּתֵךְ״, אֶלָּא: רֵקָנִין שֶׁבָּךְ — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה כז, א.
44צריך לזרוע ע״ג עפר שנחרש
The Kehot note sends the reader to the Talmud here for sowing only in soil that has been plowed; the maamar compares the plowing to the breaking of the heart.
Pesachim 47b:4–6פסחים מ״ז ב:ד׳-ו׳
צוּנְמָא בַּר זְרִיעָה?! צוּנְמָא מִלְּמַעְלָה, וְעָפָר תִּיחוּחַ מִלְּמַטָּה. וְתִיפּוֹק לֵקהּ מִשּׁוּם עָפָר תִּיחוּחַ! אֶלָּא אָמַר מָר בַּר רַב אָשֵׁי: בְּטִינָא. וְטִינָא בַּר זְרִיעָה הוּא?! בִּמְתוּנְתָּא. אֵיתִיבֵיהּ אַבָּיֵי: הַמְבַשֵּׁל גִּיד הַנָּשֶׁה בְּחָלָב בְּיוֹם טוֹב וְאוֹכְלוֹ — לוֹקֶה חָמֵשׁ. לוֹקֶה מִשּׁוּם מְבַשֵּׁל גִּיד בְּיוֹם טוֹב, וְלוֹקֶה מִשּׁוּם אוֹכֵל גִּיד, וְלוֹקֶה מִשּׁוּם מְבַשֵּׁל בָּשָׂר בְּחָלָב, וְלוֹקֶה מִשּׁוּם אוֹכֵל בָּשָׂר בְּחָלָב, וְלוֹקֶה מִשּׁוּם הַבְעָרָה. וְאִי אָמְרִינַן ״הוֹאִיל״ — אַהַבְעָרָה לָא לִיחַיַּיב, הוֹאִיל דַּחֲזֵי לֵקהּ לְצׇרְכּוֹ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים מז, ב.
45ומאי חזית דדמא דידך סומק טפי
“What makes you think your blood is redder?” The Talmud’s argument that no one’s life outweighs another’s; here, a reason to share one’s bread.
Pesachim 25b:4פסחים כ״ה ב:ד׳
וּשְׁפִיכוּת דָּמִים גּוּפֵיהּ מְנָלַן? סְבָרָא הוּא: כִּי הָהוּא דַּאֲתָא לְקַמֵּיהּ דְּרָבָא, אֲמַר לֵקהּ: מָרֵי דּוּרַאי אֲמַר לִי: זִיל קַטְלֵיהּ לִפְלָנְיָא, וְאִי לָא — קָטְלִינָא לָךְ. אֲמַר לֵקהּ: לִיקְטְלוּךְ וְלָא תִּיקְטוֹל, מַאי חָזֵית דִּדְמָא דִידָךְ סוּמָּק טְפֵי? דִּילְמָא דְּמָא דְּהָהוּא גַּבְרָא סוּמָּק טְפֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים כה, ב.
46ולרש אין כל
In Nathan’s parable, “the poor man had nothing.”
II Samuel 12:3שמואל ב י״ב:ג׳
וְלָרָשׁ אֵין־כֹּל כִּי אִם־כִּבְשָׂה אַחַת קְטַנָּה אֲשֶׁר קָנָה וַיְחַיֶּהָ וַתִּגְדַּל עִמּוֹ וְעִם־בָּנָיו יַחְדָּו מִפִּתּוֹ תֹאכַל וּמִכֹּסוֹ תִשְׁתֶּה וּבְחֵיקוֹ תִשְׁכָּב וַתְּהִי־לוֹ כְּבַת:
but the poor man had nothing save one little ewe lamb, which he had bought and reared; and it grew up together with him, and with his children; it did eat of his own morsel, and drank of his own cup, and lay in his bosom, and was unto him as a daughter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יב, ג.
47הלא אב א׳ לכולנו
“Have we not all one Father?” The maamar uses it to show that the giver and the receiver are equals.
Malachi 2:10מלאכי ב׳:י׳
הֲלוֹא אָב אֶחָד לְכֻלָּנוּ הֲלוֹא אֵל אֶחָד בְּרָאָנוּ מַדּוּעַ נִבְגַּד אִישׁ בְּאָחִיו לְחַלֵּל בְּרִית אֲבֹתֵינוּ:
Have we not all one father? Hath not one G-d created us? Why do we deal treacherously every man against his brother, Profaning the covenant of our fathers?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ב, י.
Paragraph 6
48ואנכי עפר ואפר
Avraham’s words when pleading for Sodom. The maamar reads them as the humility that made him the soil in which Chesed grows.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
49הושיעה ימינך
Kehot’s note points to Psalms 7:7 for these words.
Psalms 7:7תהילים ז׳:ז׳
Kehot’s noteתהלים ז, ז. [כ].
50הושיעה ימינך
“Save [with] Your right hand and answer me,” the verse the text itself locates in Psalm 60; the maamar reads it as drawing an encompassing light onto Chesed.
Psalms 60:7תהילים ס׳:ז׳
לְמַעַן יֵחָלְצוּן יְדִידֶיךָ הוֹשִׁיעָה יְמִינְךָ וַעֲנֵנִי:
That Thy beloved may be delivered, Save with Thy right hand, and answer me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51השיב אחור ימינו
G-d “drew back His right hand” before the enemy. The maamar reads it as Chesed hidden in external things.
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, ג.
52להושיע ידו לו
“His own arm saved for Him.” The Kehot note also points to Judges 7:2, “my own hand saved me.”
Judges 7:2שופטים ז׳:ב׳
וַיֹּאמֶר ה׳ אֶל־גִּדְעוֹן רַב הָעָם אֲשֶׁר אִתָּךְ מִתִּתִּי אֶת־מִדְיָן בְּיָדָם פֶּן־יִתְפָּאֵר עָלַי יִשְׂרָאֵל לֵאמֹר יָדִי הוֹשִׁיעָה לִּי:
And the L-RD said unto Gideon: ‘The people that are with thee are too many for Me to give the Midianites into their hand, lest Israel vaunt themselves against Me, saying: mine own hand hath saved me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Isaiah 59:16ישעיהו נ״ט:ט״ז
וַיַּרְא כִּי־אֵין אִישׁ וַיִּשְׁתּוֹמֵם כִּי אֵין מַפְגִּיעַ וַתּוֹשַׁע־לוֹ זְרֹעוֹ וְצִדְקָתוֹ הִיא סְמָכָתְהוּ:
And He saw that there was no man, And was astonished that there was no intercessor; Therefore His own arm brought salvation unto Him; And His righteousness, it sustained Him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שופטים ז, ב. ישעי׳ נט, טז.
53עת לחבק
“A time to embrace and a time to refrain from embracing,” discussed in the maamar the text cites.
Ecclesiastes 3:5קהלת ג׳:ה׳
עֵת לְהַשְׁלִיךְ אֲבָנִים וְעֵת כְּנוֹס אֲבָנִים עֵת לַחֲבוֹק וְעֵת לִרְחֹק מֵחַבֵּק:
A time to cast away stones, and a time to gather stones together; A time to embrace, and a time to refrain from embracing;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, ה. [כ].
54השיב אחור ימינו בזהר פ׳ ויצא קס״ג
The first of the Zohar passages the text lists on “He drew back His right hand.”
Zohar, Vayetzei 38:347–359ספר הזהר, ויצא ל״ח:שמ״ז-שנ״ט
But when the Temple was destroyed, then it could be said, “He hath drawn back his right hand” (Lam. 2, 3), wherefore also it is written: “Save me with thy right hand and answer me” (Ps. 60, 7); and the left side has since been gathering force and uncleanness, and will continue to do so until G-d shall rebuild the Temple and establish the world on its right foundation, and the right order shall be restored, and the side of uncleanness shall pass out of the world, as it says: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55בזהר פ׳ ויצא . . ובמק״מ שם
The note points to places where the Tzemach Tzedek discusses these Zohar passages on the drawn-back right hand.
Kehot’s noteראה באוה״ת פ׳ וארא ע׳ קכה ובפ׳ פנחס ע׳ רסב.
56ע״פ המאמר הזהר . . קוב״ה בגלותא סליק לעילא
The section of that maamar given here explains how Torah and mitzvos draw the encompassing light into the soul, and that joy brings humility, like a king who reveals himself to all his servants in his joy.
Kehot’s noteראה לעיל פ׳ נצבים מח, א. תו״א נה, ב.
57קב״ה בגלותא סליק לעילא
The Zohar in Vayikra that the text cites: in exile the Holy One, blessed be He, “ascends above.”
Zohar, Vayikra 49:342–51:352ספר הזהר, ויקרא מ״ט:שמ״ב-נ״א:שנ״ב
We have learnt’, he said, ‘that on the day when the Sanctuary on earth was laid waste and Israel went into captivity with millstones on their necks and their hands bound behind them, and the Community of Israel was banished from the house of her Husband to follow them, when She came down She said: “I will go in front and weep for my home and my children and my Husband.” When she came down and saw her home devastated and the blood of saints spilled in its midst and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58וכ״מ הפי׳ בזהר פרשה בשלח . . ובפ׳ אחרי דע״ד ע״א
The same Zohar passages are listed there as well.
Kehot’s noteנזכרים גם באוה״ת נ״ך כרך ב ע׳ עח.
59כמ״ש הושיעה ימינך . . בתהלים סי׳ ס׳
The Tzemach Tzedek’s commentary on Psalms, at this verse.
Kehot’s noteראה ביהל אור ע״פ. ובאוה״ת נ״ך כרך ב ע׳ א׳עח.
60וסוכה תהיה לצל יומם
Isaiah’s promise of a sukkah as shade by day; the maamar reads the shade as the encompassing light over Chesed.
Isaiah 4:6ישעיהו ד׳:ו׳
וְסֻכָּה תִּהְיֶה לְצֵל־יוֹמָם מֵחֹרֶב וּלְמַחְסֶה וּלְמִסְתּוֹר מִזֶּרֶם וּמִמָּטָר:
And there shall be a pavilion for a shadow in the day-time from the heat, and for a refuge and for a covert from storm and from rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61חסד לאברהם
“Kindness to Avraham”: “by day” is Avraham’s Chesed.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ורב חסד
“Abundant in kindness,” one of the Thirteen Attributes of Mercy, here a higher kindness that encompasses Chesed.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
63כי חפץ חסד הוא
“For He desires kindness”: kindness that flows from G-d’s own desire.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
64הוי׳ יחתו מריביו
Chanah’s song; the text refers to its own explanation of this verse elsewhere.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65דלית שמאלא בהאי עתיקא
The Idra Rabba says there is no left in Atika, the Ancient One; all is kindness. The Kehot note also points to Zohar 3:289a.
Zohar, Nasso 16:164–17:173ספר הזהר, נשא ט״ז:קס״ד-י״ז:קע״ג
66שאו ידיכם קדש
“Lift up your hands in holiness,” explained in the maamar “Go out and see” as the revelation of G-d’s right hand in the soul.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כוס ישועות
“I will lift up the cup of salvations,” which the Zohar passages connect with “Your right hand.”
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68קץ הימין
“The end of the right (hayamin),” Daniel’s phrase for the end of days.
Daniel 12:13דניאל י״ב:י״ג
וְאַתָּה לֵךְ לַקֵּץ וְתָנוּחַ וְתַעֲמֹד לְגֹרָלְךָ לְקֵץ הַיָּמִין:
But go thou thy way till the end be; and thou shalt rest, and shalt stand up to thy lot, at the end of the days.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הושיעה לו ימינו
“His right hand saved for Him.”
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ימינך ה׳ נאדרי בכח
From the Song at the Sea; the Zohar reads “Your right hand, glorious in power” as the Torah.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ואשים דברי בפיך ובצל ידי כסיתיך
“I have placed My words in your mouth, and in the shadow of My hand I have covered you”: Torah as shade, a sukkah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
72ימינך ה׳ תרעץ אויב
“Your right hand, O L-rd, shatters the enemy.” The maamar reads the enemy as the evil inclination and notes that tir’atz has the letters of atzeres.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73למען דעת כל עמי הארץ
From Shlomo’s prayer at the Temple’s dedication, read as the haftarah of Shemini Atzeres: “so that all the peoples of the earth may know.”
I Kings 8:60מלכים א ח׳:ס׳
לְמַעַן דַּעַת כׇּל־עַמֵּי הָאָרֶץ כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד:
that all the peoples of the earth may know that the L-RD, He is G-d; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ה׳ לי בעוזרי
The verse that opens the maamar the text cites.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75מצוה להביא מן ההדיוט
The Talmud’s rule about bringing ordinary fire, which the maamar now explains.
Yoma 21b:5–6יומא כ״א ב:ה׳-ו׳
כִּי קָא אָמְרִינַן — בִּדְהֶדְיוֹט. דְּתַנְיָא: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אַף עַל פִּי שֶׁאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט. רְבוּצָה כַּאֲרִי. וְהַתַּנְיָא, אָמַר רַבִּי חֲנִינָא סְגַן הַכֹּהֲנִים: אֲנִי רְאִיתִיהָ, וּרְבוּצָה כְּכֶלֶב! לָא קַשְׁיָא: כָּאן — בְּמִקְדָּשׁ רִאשׁוֹן, כָּאן — בְּמִקְדָּשׁ שֵׁנִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76להיות ממארי דחושבנא
The Zohar’s “masters of reckoning,” those who take a full account of their deeds.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
77ונקלה עוד מזאת והיה שפל
King David’s “I will be still more lightly esteemed than this, and lowly in my own eyes.”
II Samuel 6:22שמואל ב ו׳:כ״ב
וּנְקַלֹּתִי עוֹד מִזֹּאת וְהָיִיתִי שָׁפָל בְּעֵינָי וְעִם־הָאֲמָהוֹת אֲשֶׁר אָמַרְתְּ עִמָּם אִכָּבֵדָה:
And I will be yet more vile than thus, and will be base in mine own sight; and with the handmaids whom thou hast spoken of, with them will I get me honour.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ויצעק אל ה׳ בצר לו
“They cried out to the L-rd in their distress,” echoed here in the singular.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79צעק לבם
“Their heart cried out to the L-rd”: the inner cry that comes from bitterness.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
80הוי כל צמא לכו למים
Isaiah calls everyone who thirsts to come to the water; the maamar reads it as the thirst of fiery love being answered by water.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
81אתה הראת לדעת כי ה׳ הוא האלהים
“You have been shown, to know that the L-rd is G-d; there is none else besides Him.” The word “shown” makes it knowledge by sight.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82בשמים כו׳ אין עוד
“The L-rd is G-d in the heavens above and on the earth below; there is none else.” The maamar blends the phrasing of both verses.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
83הלב תוכו רצוף אהבה
“Its inside inlaid with love”: love that fills the inside without showing outward.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84חסדים המכוסים
There the “covered kindnesses” are explained, the concealed love that this paragraph calls water.
Kehot’s noteע׳ שה״ש רד״ה לריח שמניך הא׳ בהמוקפים. [כ].
85והיה ביום ההוא יתקע בשופר גדול
The verse that opens the maamar the text cites; the same verse ends with bowing “on the holy mountain.”
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86זהו ענין מצות תרומת הדשן
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תתא.
87בתפלה . . כאלו עומד לפני המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סצ״ח ס״א.
88כאלו עומד לפני המלך
One who prays should see himself as standing before the King.
Shulchan Arukh, Orach Chayim 98:1שולחן ערוך, אורח חיים צ״ח:א׳
… המתפלל צריך שיכוין בלבו פי׳ המלות שמוציא בשפתיו ויחשוב כאלו שכינה כנגדו ויסיר כל המחשבות הטורדות אותו עד שתשאר מחשבתו וכוונתו זכה בתפלתו ויחשוב כאלו היה מדבר לפני מלך בשר ודם היה מסדר דבריו ומכוין בהם יפה לבל יכשל ק״ו לפני ממ״ה הקב״ה שהוא חוקר כל המחשבות וכך היו עושים חסידים ואנשי מעשה שהיו מתבודדים ומכוונין בתפלתם עד שהיו מגיעים להתפשטות הגשמיות ולהתגברות כח השכלי עד שהיו מגיעים קרוב למעלת הנבואה ואם תבא לו מחשבה אחרת בתוך התפלה ישתוק עד שיתבטל המחשב׳ וצריך שיחשוב בדברי׳ המכניעים הלב ומכוונים אותו …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
89הכריעות והשתחוואות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות לד, סע״א. שו״ע או״ח סקי״ג ס״א.
90בביאור ע״פ אני דפ׳ ציצית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל שלח נא, א.
91דלית שמאלא בהאי עתיקא
Kehot’s note points to Zohar III, 129a for these words.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א. וראה שם רפט, א.
92בד״ה צאינה וראינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש כא, ב. בבוך 1101 תקצו, א בגוכי״ק נוסף: בפ׳ קדושים. בבוך 4 (לקו״ת מהדו״ק) נכתב מאמר זה בפ׳ קדושים.
93וברבות נזכר מענין הושיעה ימינך
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה יהל אור עה״פ ע׳ רט ואילך שנעתקו כל המקומות שנזכרו כאן. וראה גם אוה״ת פ׳ פנחס ע׳ א׳סא.
94ושייך לזה ג״כ מ״ש בזהר פ׳ תשא דקפ״ט סע״ב ובפי׳ הרמ״ז
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteע״ד הוכן בחסד כסאו, ראה אוה״ת פ׳ פנחס ע׳ א׳סב.
95ימינך ה׳ תרעץ אויב
This note belongs to the verse “Your right hand, O L-rd, shatters the enemy” in paragraph 7.
Exodus 15:6שמות ט״ו:ו׳
יְמִינְךָ Havayah נֶאְדָּרִי בַּכֹּחַ יְמִינְךָ Havayah תִּרְעַץ אוֹיֵב:
Thy right hand, O L-RD, glorious in power, Thy right hand, O L-RD, dasheth in pieces the enemy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ו. ראה יהל אור ע׳ רסח בשם השל״ה דף שט״ו סע״א.
96דברים תחתונים פשוטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ אחרי נה, ד.
97להיות ממארי דחושבנא
Kehot’s note points to Zohar III, 178a for these words.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א.
98צעק לבם
The words here quote Lamentations 2:18; the passage is shown below.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
99ענין חנוכה בפ׳ מקץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לב, ב.
100ג) והנה כל זה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע מובא באוה״ת פ׳ יתרו ע׳ תתקפב.
101הוי כל צמא לכו למים
The words here quote Isaiah 55:1; the passage is shown below.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
102אתה הראת לדעת
The words here quote Deuteronomy 4:35; the passage is shown below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
103תפלת שמו״ע בלחש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סק״א ס״ב.
Paragraph 12
104וכמ״ש במ״א ע״פ ארץ אוכלת יושבי׳
The discourse the text means by “elsewhere,” on the verse “A land that consumes its inhabitants.” The note adds that this reference is found even in the manuscripts that lack the Tzemach Tzedek’s glosses.
Kehot’s note(ציון זה נמצא גם בהכתבי-יד שאין בהם הגהות אדהצ״צ). וראה ד״ה לה״ע אוכלת יושבי׳ בס׳ מאמרי אדה״ז על פרשיות התורה ע׳ תריט.
105ארץ אוכלת יושביה
The spies’ report of “a land that consumes its inhabitants,” which Chassidus explains elsewhere.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וזהו ביום השמיני עצרת תהיה לכם
The verse of Shemini Atzeres, now read as holding in the level of water.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107כי מלאה הארץ דעה את ה׳ כמים לים מכסים
Isaiah’s picture of the knowledge of G-d filling the earth as water covers the sea; the Zohar passage the text cites ties it to this theme.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108“Know this day and take it to your heart”: knowledge brought into the heart, the subject of the maamar the text cites.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109בינה ליבא
In Elijah’s prayer (Patach Eliyahu): “Binah is the heart, and with it the heart understands.”
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
110שהתגלות עתיק הוא בבינה
A place where the revelation of Atik in Binah is explained.
Kehot’s noteראה זח״ג קע״ח, ב. תו״א ר״פ לך לך.
111אהבה בתענוגים
“Love in delights”: the love of one who is near, which delights rather than thirsts.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
112ושאבתם מים בששון ממעיני הישועה
The maamar’s opening verse, now explained as drawing the water of self-nullification from two hidden wellsprings.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113אותי עזבו מקור מים חיים
G-d calls Himself “the source of living waters”; the maamar uses it to show that the water must come from a living source.
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, יג.
114דהיינו ע״ד משל כמקור הנובע
The Tzemach Tzedek refers there to this passage about the hidden source of a spring.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתצה מציין לכאן.
115עמוק עמוק מי ימצאנו
“Deep, deep; who can find it?” Said here of the hidden source of a spring.
Ecclesiastes 7:24קהלת ז׳:כ״ד
רָחוֹק מַה־שֶּׁהָיָה וְעָמֹק עָמֹק מִי יִמְצָאֶנּוּ:
That which is far off, and exceeding deep; who can find it out?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כד.
116ברע״מ ס״פ בא (דמ״ב ע״ב)
The next maamar also cites this Ra’aya Mehemna.
Kehot’s noteדשם מבאר ענין מקור ומעין וחפירה, ונזכר גם לקמן פ, ג. וראה ביאור במאמרי אדה״ז הקצרים ע׳ שיא.
117ועיין עוד בזהר ויקרא די״ב ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבענין מקור מים חיים.
118בזהר ס״פ ואתחנן (דרס״ו ע״א)
The same Zohar is cited there, in a passage on the ten Sefiros shining permanently in the soul so that “the earth be full of knowledge,” the same verse this maamar uses for the holding-in of Shemini Atzeres.
Kehot’s noteנזכר גם לעיל פ׳ צו יא, ג. פ׳ חקת עט, ג.
119ובפ׳ וילך (דרפ״ו ע״א)
The Tzemach Tzedek cites Rabbeinu Bachya (on Beshalach, “and they believed in G-d”) that whoever is careless with the word Amen is brought down, and that of this the verse says “Me they have forsaken, the source of living waters.” This explains why the Zohar passages on Amen appear here.
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ שכח מציין לבחיי פ׳ בשלח ע״פ ויאמינו בהוי׳ דכל שאינו נזהר במלת אמן מורידין אותו . . ועז״א הכתוב אותי עזבו מקור מים חיים ע״ש. וראה באוה״ת שם ע׳ רו ואילך.
120ובפ׳ וילך (דרפ״ו ע״א)
The Zohar in Vayelech on sanctifying G-d’s Name with Amen.
Zohar, Vayeilech 8:45–9:49ספר הזהר, וילך ח׳:מ״ה-ט׳:מ״ט
121ברע״מ פ׳ עקב (דרע״א ע״א)
There the Tzemach Tzedek quotes the Ra’aya Mehemna: “Amen is the secret of the binding of every unity and holiness,” and elsewhere cites the Zohar on it.
Kehot’s note”אמן הוא רזא דקשרין דכל יחודא וקדושה” — אוה״ת ש״ש ע׳ א׳תעט. וראה באוה״ת בראשית תקסו, א מה שמביא בשם הזהר.
122ברע״מ פ׳ עקב (דרע״א ע״א)
The Ra’aya Mehemna in Ekev on Amen.
Zohar, Eikev 1:1–2ספר הזהר, עקב א׳:א׳-ב׳
123ונפשי כעפר לכל תהיה
From Mar son of Ravina’s prayer, said at the end of the Amidah (“Elokai Netzor”): “let my soul be like dust to all; open my heart to Your Torah.”
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124כרביבים עלי עשב
Moshe compares his teaching to showers on the grass, discussed in the maamar the text cites.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ונפשי כעפר לכל תהי׳
A discussion of “let my soul be like dust to all.”
Kehot’s noteתפלת אלקי נצור. ראה אוה״ת בלק ע׳ תתקיט.
126מה בין עפר לאבק
A discussion of the Zohar’s distinction between afar and avak.
Kehot’s noteראה אוה״ת חקת ע׳ תשעא.
127מה בין עפר לאבק
The Zohar in Vayishlach distinguishes fertile afar, from which all fruit grows, from barren avak.
Zohar, Vayishlach 4:86–6:94ספר הזהר, וישלח ד׳:פ״ו-ו׳:צ״ד
AND THERE WRESTLED (vaye’oveq) A MAN WITH HIM. R. Joshua the son of Levi said: ‘From the word behe’ovqo (in his wrestling) we learn that they raised a dust with their feet which reached the Throne of Glory, as this word finds a parallel in the phrase “the dust (‘abaq) of his feet” (Nahum 1, 3). The angel here mentioned was Samael, the chieftain of Esau, and it was right that his dust should rise to the Throne of Glory which is the seat of judgement.’ R. Simeon said: ‘This …
The Zohar; London, Soncino Press, 1933 (Public Domain)
128סד״ה ויאבק איש עמו
The maamar the text cites on dust from which all fruits grow.
Kehot’s noteתו״א כו, ג.
129ובד״ה ויגש אליו יהודה
The maamar the text cites on “in thought, the land came first.”
Kehot’s noteתו״א מג, ג.
130באר מים חיים
Yitzchak’s servants dug and found “a well of living waters”: water reached by digging.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131According to the Kehot note, this Zohar passage deals with the source of living waters.
Zohar, Vayikra 25:179–191ספר הזהר, ויקרא כ״ה:קע״ט-קצ״א
Paragraph 14
132בביאור ע״פ מי מנה
There the mitzvos draw the light of Keser into Malchus, the “lower unity,” while the Torah draws it into the “higher unity” in Atzilus; so the Torah is called “the dust of Yaakov,” absolute oneness beyond number.
Kehot’s noteלעיל בלק ע, א.
133ולפני א׳ מה אתה סופר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
134ולפני אחד מה אתה סופר
“Before One, what do you count?”: the level beyond all number.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
135במ״א בענין לך לך
The maamar the text means by “elsewhere” on “Go forth from your land.”
Kehot’s noteתו״א יא, א.
136לך לך מארצך
G-d’s call to Avram, explained in Torah Ohr as the drawing-down of Chochmah from its source.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בלקו״ת שם
The note clarifies that “Likkutei Torah” here is the Arizal’s work of that name, not the Alter Rebbe’s.
Kehot’s note— להאריז״ל.
138ובפרדס בעה״כ בערך ארץ
Cordovero’s gate of Kabbalistic terms, where “the supernal land” is Binah, and the same under “dust.”
Pardes Rimmonim 23פרדס רמונים כ״ג
139ובפרדס בעה״כ בערך ארץ עליונה
The note says the wording from Pardes is found there.
Kehot’s noteהלשון באוה״ת בראשית כרך ד תשכו, א.
140הכל הי׳ מן העפר
“All came from the dust”; the Midrash on Koheles adds that even the sun did.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כ.
141כנזכר ברבות בקהלת
In Balak the Tzemach Tzedek asks how the sphere of the sun, a level of created light, can come from dust.
Kehot’s noteראה גם אוה״ת שבועות ע׳ קיב. וראה באוה״ת פ׳ בלק ע׳ תתקכא שכ׳ ”ואיך גלגל חמה בחי׳ אור נברא מן העפר”, עי״ש. וראה אוה״ת שבועות ע׳ קיב.
142The verse that opens the maamar the text cites.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143בביאור ע״פ הבאים ישרש
The explanation the text cites on “a desirable land.”
Kehot’s noteתו״א פ׳ שמות.
144הבאים ישרש
“Those who come, He will cause to take root”: the verse of the explanation the text cites.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ארץ חפץ
“You shall be a desirable land.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146ישת חשך סתרו
“He made darkness His hiding place”: the highest levels are concealed in what seems lowest.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
147הכתר . . מבחי׳ תחתונה שבמאציל
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שמ״ב פ״א.
148הכתר מקור הח״ע נמשך מבחי׳ תחתונה שבמאציל
The Arizal teaches that Keser of the emanated realm comes from the lowest level of the Emanator, the Malchus of Ein Sof.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי נוקבא דקליפה סובבים …
Sefer Etz Chaim (Public Domain)
149מי מנה עפר יעקב
Bilaam’s “Who has counted the dust of Yaakov?” read as Torah study, which is beyond number.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כג, י.
150חכמה בראש וחכמה בסוף
The Zohar’s teaching of two levels of Chochmah, at the beginning and at the end.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. ע״ל עקב (טו, ב). וש״נ. [כ].
151וכ״כ במא״א ערך עפר
The Kabbalistic dictionary the text cites; the note gives the section.
Kehot’s noteסעיף כד. ראה גם לעיל פ׳ בלק ע, ב.
Paragraph 15
152ונפשי כעפר לכל תהיה פתח לבי בתורתך
The prayer at the end of the Amidah joining humility and an open heart to Torah.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
153נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
154נעוץ סופן בתחלתן
“Their end is embedded in their beginning”: the lowest and the highest are bound together.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
155The Zohar at the end of Balak: “the wellsprings of salvation” are Abba and Imma.
Zohar, Balak 47:507ספר הזהר, בלק מ״ז:תק״ז

Likkutei Torah · Sukkos · Maamar 2
ושאבתם מים בששון ממעיני הישועה (בישעיה י״ב)
“And you shall draw water with joy from the wellsprings of salvation”
The wine libation is Binah, understanding that can be put into words and brings joy by revealing; the Sukkos water libation is Chochmah, which is above letters and so was never written in the Torah. On Sukkos, through the teshuvah of Yom Kippur, even this distant Chochmah comes close and revealed, and so the water drawing was the greatest joy.
The maamar in brief
The maamar asks why the water libation of Sukkos, unlike the year-round wine libation, is not written in the Torah. Wine gladdens because it is Binah: understanding brings the hidden into the open, and joy is exactly that. On Sukkos this joy grows so great that it breaks through the vessel and shows. Water is Chochmah, the silent, downward-flowing level of the Kohanim, higher than the Levites’ wine and song. The Written Torah is a Torah of letters, which belong to Binah; the Oral Torah is Chochmah, the meaning within the letters. So wine could be written, and water stayed an oral law from Sinai, just as the Sages hold “the words of the Scribes” (sofer, Chochmah) dearer than “the wine of the Torah” (sefer, Binah). Drawing water “with joy” joins Chochmah and Binah. The “wellsprings of salvation” fill Malchus, the “cup,” and guard it from the external forces. The same logic explains why the hakafos are only a custom. Finally, Chochmah normally shines from afar and yields bittul, not joy; the teshuvah of Yom Kippur, which reaches Keser, makes it shine close on Sukkos, a joy of bittul that repels the external forces.

Outline
	1The question, and wine as BinahWhy is the water libation not written? Wine is Binah and joy; on Sukkos the joy breaks through the vessel; water is Chochmah, the Kohanim’s level, higher than the Levites’ wine.¶1
	2Written Torah and Oral TorahLetters belong to Binah, so the Written Torah (and wine) is Binah and could be written; Chochmah, above letters and above the order of worlds, is the Oral Torah and the water libation. Sofer, sefer and sippur: Chochmah, thought and speech.¶2–3
	3“The words of the Scribes”, and joining Chochmah and BinahThe Scribes (sofer, Chochmah) are dearer than the wine of the Torah (sefer, Binah); drawing water (Chochmah) with joy (Binah) unites the two companions.¶4
	4The cup and the wellsprings of salvationMalchus is the cup of salvations, raised and protected from the external forces; its wellsprings are the channels of Chochmah and Binah, and the wellspring of Chochmah is above the river of Binah.¶5
	5Hakafos and the distance of ChochmahThe hakafos are only a custom because they come from the encompassing lights of Abba; Chochmah normally shines from afar, and Binah is close and brings joy.¶6
	6How Sukkos brings Chochmah closeThrough Yom Kippur’s teshuvah, which reaches Keser, Chochmah shines close and revealed on Sukkos, a joy of bittul that keeps the external forces away: “the wellsprings of salvation.”¶7–10


Key concepts
	The water libation (nisuch hamayim)ניסוך המים
	Water poured on the altar every day of Sukkos, a law given orally to Moses at Sinai; the maamar makes it the expression of Chochmah.

	Chochmah and Binahחכמה ובינה
	The first flash of insight and its working-out into understanding. Binah is close and gives joy; Chochmah is above words and normally “far.” They are “two companions that never part.”

	Sofer, sefer, sippurסופר, ספר, סיפור
	From Sefer Yetzirah: writer, book and telling, read as Chochmah, thought (Binah) and speech. “The words of the Scribes” are the sofer level, above “the wine of the Torah” (sefer).

	Joy as revealing the hiddenשמחה היא גילוי ההעלם
	Joy comes when what was hidden comes into the open; so it is rooted in Binah, and on Sukkos it breaks through the vessel.

	Mochin d’Abba and mochin d’Immaמוחין דאבא ומוחין דאימא
	The intellect of Chochmah and of Binah, matched with water and wine, Kohanim and Levites, Shabbos and Yom Tov.

	Cup of salvationsכוס ישועות
	Malchus of Atzilus, which gathers the flow of all the Sefiros and needs “salvation” so the external forces draw no nourishment from it.


Section 1 · ¶1
The question, and wine as Binah
1ושאבתם מים1 בששון23 ממעיני הישועה4 (בישעיה י״ב). הנה בכל השנה היה ניסוך היין ע״ג [על גבי] מזבח והוא מפורש בתשב״כ [בתורה שבכתב] בהדיא בכמה מקומות.
“And you shall draw water with joy from the wellsprings of salvation” (in Isaiah 12). Now, throughout the whole year there was the libation of wine upon the altar, and this is stated explicitly in the Written Torah in a number of places.
The maamar opens with Isaiah’s verse, which the Sages connected to the water-drawing ceremony of Sukkos. It starts from a halachic fact: wine was poured on the altar with offerings all year round, and the Written Torah says so openly in many places.


ובחג הסוכות היה עוד גם ניסוך המים ע״ג [על גבי] המזבח כל שבעת ימי החג. והוא הלכה למשה מסיני567 (סוכה ל״ד8 א׳ זבחים ק״י ע״ב)
And on the festival of Sukkos there was, in addition, also the libation of water upon the altar, all seven days of the festival. And this is a law [given] to Moses at Sinai (Sukkah 34a; Zevachim 110b),
On Sukkos water was poured on the altar as well, every day of the festival. This water libation is a “law given to Moses at Sinai”: an oral tradition from Sinai, not something written in the Torah’s text.


שאינו מפורש בהדיא בתשב״כ [בתורה שבכתב] רק דרבנן סמכוה אקראי ושאיבת המים היה בשמחה גדולה ע״ש ושאבתם מים בששון כו׳ כמבואר במסכת סוכה ספ״ד [סוף פרק ד׳] ורפ״ה.
which is not stated explicitly in the Written Torah; only, the Rabbis supported it on a verse. And the drawing of the water was [done] with great joy, on account of [the verse] “And you shall draw water with joy,” etc., as explained in Tractate Sukkah, at the end of chapter 4 and the beginning of chapter 5.
The Talmud finds only a hint of it in the verses (“the Rabbis supported it on a verse”). The drawing of that water was the famous Simchas Beis HaShoevah, a celebration so great that the Mishnah in Sukkah describes it at length, and the joy is tied to the word “with joy” in Isaiah’s verse.


ויש להבין הטעם למה אינו מפורש בתושב״כ [בתורה שבכתב] כו׳ (ועיין מזה בזהר בסוף חלק א׳ בהשמטות די״א ע״ב ודי״ב ע״א וע״ב).
And the reason must be understood: why is it not stated explicitly in the Written Torah, etc.? (And see on this in the Zohar, at the end of Part I, in the Hashmatos, folio 11b and folio 12a and b.)
This is the question the maamar sets out to answer: why is the water libation left out of the written text? The Alter Rebbe notes that the Zohar raises the matter in its addenda (Hashmatos) to Part I.


והנה בתחלה צ״ל ענין ניסוך היין כי הנה ביין כתיב (שופטים ט׳) החדלתי את תירושי המשמח אלקים ואנשים9 בהיות ידוע דבינה אם הבנים היא השמחה כמ״ש אם הבנים שמחה.10
Now, first the matter of the wine libation must be explained. For of wine it is written (Judges 9), “Shall I leave my wine, which gladdens G-d and men?” It being known that Binah (understanding), “the mother of the children,” is joy, as it is written, “The mother of the children is joyful.”
Before explaining the water, he explains the wine. The verse from Jotham’s parable calls wine that which “gladdens G-d and men.” In Kabbalah, Binah, the faculty of understanding, is called “the mother of the children” (it gives birth to the emotions), and the verse in Psalms links that mother with joy.


כי השמחה היא גילוי ההעלם לכן נמשך דוקא מבחי׳ בינה שהוא כשמבין ומשיג תעלומות חכמה שנמשך בגילוי בהבנה והשגה ממש שמשיג אותו בטוב אז יהיה השמחה.
For joy is the revealing of what is hidden; therefore it is drawn specifically from the level of Binah. That is, when one understands and grasps the hidden things of Chochmah (wisdom), so that it is drawn into revelation, into actual understanding and comprehension, so that he grasps it well, then there will be joy.
Joy, in this system, is what happens when something hidden comes out into the open. Chochmah is an insight still in seed form; Binah develops it until it is really understood. Only at that point, when the idea is grasped clearly, does a person feel joy.


משא״כ כשעדיין אינו משיג הדבר בהשגה היטב רק הוא עדיין נעלם בכח חכמתו ואינו בגילוי אצלו ממש לא יקבל עונג ושמחה כלל.
Whereas when he does not yet grasp the matter well in comprehension, but it is still hidden in the power of his Chochmah and is not truly revealed to him, he will receive no delight or joy at all.
The converse: while an idea is still locked in the undeveloped flash of Chochmah and has not been worked out, it gives no delight or joy. That is why joy is rooted in Binah and not in Chochmah.


אך הנה בינה נק׳ ג״ע [גן עדן] עלמא דאתכסיא וכמ״ש בזח״א [בזהר חלק א] ויצא (קנ״ג ב׳ קנ״ד ובשאר דוכתי).
However, Binah is called Gan Eden, “the hidden world” (alma d’iskasya), as is written in the Zohar, Part I, Vayeitzei (153b, 154, and in other places).
Yet Binah itself is called “the hidden world” (alma d’iskasya) in the Zohar, and also the higher Gan Eden. So Binah is a hidden level that must itself be brought out into the open; the next part explains who does that.


וזה היה עבודת הלוים דכתיב ועבד הלוי הוא11 שממשיכים בחי׳ הוא דהיינו עלמא דאתכסיא הוא דא עתיקא1213 המלובש בבינה מהעלם אל הגילוי והיינו ע״י השיר שהיו אומרים על היין שהוא בחי׳ בינה.1415
And this was the service of the Levites, as it is written, “And the Levite, he shall perform the service”: that they draw down the level of “he” (hu), that is, the hidden world—“‘He’: this is Atika,” which is enclothed in Binah—from concealment into revelation. That is, through the song that they would sing over the wine, which is the level of Binah.
The verse “the Levite, he (hu) shall perform the service” is read as: the Levites’ service draws out the level called “hu,” “He,” the hidden, third-person level. The Zohar says “He” refers to Atika (the innermost level of Keser, G-d’s delight), which is enclothed within Binah. The Levites revealed it through the song they sang over the wine libations, and wine is Binah.


וזהו ענין יין המשמח אלקים ואנשים שמביא אלקות לידי גילוי לאנשים דהיינו ע״י הבינה שמבין ומשיג גדולת ה׳ תתלהב נפשו בה׳
And this is the meaning of “wine that gladdens G-d and men”: that it brings G-dliness into revelation for men; that is, through Binah, when one understands and grasps the greatness of G-d, his soul will be set aflame for G-d.
“Gladdens G-d and men” is read as: wine (Binah) brings G-dliness into revelation for human beings. Concretely, when a person contemplates and understands G-d’s greatness, the understanding sets his soul aflame with love for G-d.


וזהו ג״כ בחי׳ יין הגשמי שגורם ג״כ השמחה וגילוי ההעלם נכנס יין כו׳16 (וע׳ עוד מענין ועבד הלוי הוא בד״ה אז ישיר17 משה ובנ״י [ובני ישראל] ומענין הוא בד״ה לך לך18 גבי הוא עשנו).
And this is also the quality of physical wine, which likewise causes joy and the revealing of what is hidden: “Wine enters,” etc. (And see further on the matter of “And the Levite, he shall perform the service” in the maamar beginning “Then Moses and the children of Israel sang,” and on the matter of “He” in the maamar beginning “Lech Lecha,” regarding “He made us.”)
Physical wine does the same thing on its own level: it brings joy and brings out what was hidden, as the Talmud says, “Wine enters, a secret comes out.” The parenthesis points the reader to two maamarim in Torah Ohr that discuss “hu” at greater length.


אך ההפרש בין ניסוך היין שבכל השנה לבחי׳ מועדים לשמחה ובפרט סוכות זמן שמחתנו שהיה בהם ג״כ ניסוך היין הוא
However, the difference between the wine libation of the whole year and the level of “festivals for joy,” and especially Sukkos, “the season of our joy,” when there was also the wine libation, is
Wine was poured all year, and also on the festivals, especially Sukkos, “the season of our joy.” So what is the difference between the everyday wine libation and the festival’s? The answer comes in an analogy.


כמו עד״מ אדם כשנתפעל ושמח מאיזה דבר אעפ״כ [אף על פי כן] יכול להיות השמחה וההתפעלות אצלו בהעלם מזולתו שיהיה תוכו רצוך חדוה ושמחה ואינו גלוי לעין כל
as, by way of analogy, a person who is stirred and gladdened by something: even so, the joy and the stirring can be hidden within him from others, so that his inside is “inlaid” with gladness and joy, and it is not revealed to every eye.
A person can be moved and happy about something and keep it inside; he is full of joy within (the phrase “his inside is inlaid” is from Song of Songs), but nobody sees it.


אבל כשנתפעל ונשמח מאד מאיזה דבר אזי נראה שמחתו לעין כל ומרנן ומרקד ברגל ומטפח ביד שאינה יכול להיות בהסתר מרוב גדולת השמחה.
But when he is stirred and gladdened very greatly by something, then his joy is seen by every eye, and he sings and dances with his feet and claps with his hand, for it cannot stay hidden, because of the sheer greatness of the joy.
When the joy is very great it cannot stay inside: it bursts out into singing, dancing and clapping. The difference is one of intensity; a big enough joy cannot be contained.


כך כל השנה אף שנתפעל מאלהות א״ס ב״ה הממכ״ע [הממלא כל עלמין] וסוכ״ע עאפ״כ [אף על פי כן] הוא בהעלם אצלו שאור השמחה מתעלם בהכלי והכלי מגבילתו
So [too] all year long: even though one is stirred by the G-dliness of the Infinite One (Ein Sof), blessed be He, who fills all worlds and encompasses all worlds (memalei kol almin and sovev kol almin), nevertheless it is hidden within him, for the light of joy is concealed in the vessel, and the vessel limits it.
Applied to the service of G-d: all year a person may be moved by G-d’s greatness, both as He fills every world from within and as He surrounds them all from beyond. Still, the feeling stays inside; the “light” of joy is held within the “vessel” of the person’s ordinary composure, and the vessel keeps it within bounds.


אבל בחג הסוכות נראה שמחתו לעין כל שהאור בוקע הכלי מחמת רוב גדולת אור השמחה וריבוי גילוי ההעלם
But on the festival of Sukkos his joy is seen by every eye, for the light breaks through the vessel, because of the sheer greatness of the light of joy and the abundant revealing of what is hidden.
On Sukkos the light of joy is so abundant that it breaks through the vessel and shows openly. That is the festival’s added dimension beyond the everyday wine libation.


(ועמ״ש בד״ה ה׳ לי בעוזרי19 ועמ״ש ר״פ שלח בד״ה ענין המרגלים20 בפי׳ זבת חלב ודבש שהוא מחמת תוספת האור והגילוי לא יוכלו הכלים להעלים כו׳)
(And see what is written in the maamar beginning “Havayah is for me among my helpers,” and what is written at the beginning of Parshas Shelach, in the maamar beginning “The matter of the spies,” on the explanation of “flowing with milk and honey”: that because of the added light and revelation, the vessels will not be able to conceal, etc.)
Two cross-references: a maamar later in Likkutei Torah (for Shemini Atzeres) and one in Parshas Shelach on “a land flowing with milk and honey.” There the “flowing” is explained the same way: when light and revelation increase, the vessels can no longer hold it in.


ושמחה זו היא הרעש הגדול כמו שמרנן ומרקד כשנשמח בגשמי כן ויותר מכן הוא הרנון והרקוד ברוחניות בשירות ותשבחות לפני ה׳ כמ״ש והאופנים בראש גדול.
And this joy is “the great noise”: just as one sings and dances when gladdened by something physical, so, and even more than that, is the singing and dancing in spirituality, in songs and praises before G-d, as it is written, “And the Ofanim, with a great noise.”
This overflowing joy is called “the great noise” (the printed "בראש" apparently reads "ברעש,” as in the Kehot note and the morning prayers). In the prayers, the Ofanim, a class of angels, rise “with a great noise”; spiritual joy, like physical joy, expresses itself in song and movement, and even more so.


זהו ענין ניסוך היין של כל הנשנ וגם בסוכות היו מנסכים גם יין. וניסוך המים הוא היה בחג הסוכות לבד היו מנסכים יין בספל זה ומטם בספל זה מערבי של מים21 כו׳.22
This is the matter of the wine libation of the whole year; and on Sukkos too they would also pour a libation of wine. And the water libation was on the festival of Sukkos alone: they would pour wine into this bowl and water into that bowl—“the western one of water,” etc.
Summing up: that is the wine libation of the year. On Sukkos both were poured, wine in one silver bowl and water in the other; the Mishnah says the western bowl was for water. (The printed "הנשנ" and "ומטם" apparently read "השנה" and "ומים.”)


וניסוך היין הוא בחינת בינה וניסוך המים הוא23 בחינת חכמה והוא גבוה מאד נעלה מניסוך היין.
And the wine libation is the level of Binah, and the water libation is the level of Chochmah, and it is far higher and loftier than the wine libation.
The key equation of the maamar: wine corresponds to Binah, water to Chochmah. Since Chochmah stands above Binah, the water libation is the loftier of the two.


והענין כי זהו בחיד כהנים ולוים כמ״ש בזהר (ח״ג [חלק ג׳] דל״ט ע״א) דיין מסטרא דליואי אתי כו׳ וסטרא דכהנא מיין צלילן נהירין.
The explanation is that this is the level of Kohanim and Levites, as is written in the Zohar (Part III, 39a): “Wine comes from the side of the Levites,” etc., “and the side of the Kohen [is] from clear, shining water.”
The Zohar ties wine to the Levites and “clear, shining water” to the Kohen. (The printed "בחיד" apparently reads "בחי׳,” “the level of.”)


כי טבע המים שיורדים ממקום גבוה למקום נמוך והוא בחי׳ כהן שההשפעה יורדת לכה״ג [לכהן גדול] ומשם לכל ההנים כמארז״ל [כמאמר רבותינו זכרונם לברכה] כה״ג [כהן גדול] נוטל חלק בראש2425 מדת ראש הוא משפיע ויין הוא בחינת לוים
For the nature of water is to descend from a high place to a low place, and this is the level of the Kohen: the flow descends to the High Priest and from there to all the Kohanim, as our Sages said, “The High Priest takes a portion first”; by the measure of a head, he bestows. And wine is the level of the Levites,
Water flows downward, and so does the Kohen’s role: blessing and influence come down to the High Priest first and through him to the other Kohanim, like a head that sends life to the body. The Talmud’s rule that the High Priest takes the first portion shows that he is the “head” through whom the flow comes down. Wine, by contrast, belongs to the Levites.


שהוא ההעלאה ממקום נמוך למקום גבוה מאד והוא ג״כ לארמא קלא ברעש ושיר שהוא בחי׳ התגלות כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל בעלי השיר יוצאים בשיר.26
which is ascent from a low place to a very high place; and it is also “to raise the voice,” with noise and song, which is the level of revelation, as our Sages said, “All that wear a shir (a chain) may go out with a shir.”
The Levites’ service moves upward, from below to above, and it is loud: raising the voice in song, which is revelation. The Alter Rebbe plays on the Mishnah about Shabbos, where “shir” means an animal’s chain or collar; he reads it as “song” (also “shir”), the Levites’ hallmark.


משא״כ מים הוא בחשאי כמו בחי׳ כהנים דעובדוי בחשאי אינון כו׳ וכמו שבחי׳ כהנים גבוה מבחי׳ לוים כמ״ש וילוו עליך וישרתוך27 כך ניסוך המים גבוה מאד נעלה מניסוך היין
Whereas water is in silence, like the level of the Kohanim, “whose service is in silence,” etc. And just as the level of the Kohanim is higher than the level of the Levites, as it is written, “And they shall be joined to you and serve you,” so the water libation is far higher and loftier than the wine libation
Water is silent, like the Kohanim, whose service, in the Aramaic phrase quoted here, is done in silence. The Torah says the Levites “shall be joined to” and serve the Kohanim (Aaron), showing that the Kohanim are the higher rank; so too water stands above wine.


(ובפרט שהיה מים חיים שנודע מדרגתם הגבה מאד נעלה בבחינת חכמה כמ״ש במ״א גבי מים חיים דקידוש מי חטאת28 כו׳ גם כמ״ש בדרוש והגדת לבנך
(and especially since it was living water, whose level is known to be very high and lofty, in the level of Chochmah, as is written elsewhere regarding the living water of the sanctification of the waters of purification, etc.; and also as is written in the discourse “And you shall tell your son,”
The Sukkos water was “living water” from the Shiloach spring, which is associated with Chochmah; the same term is used for the spring water mixed with the ashes of the red heifer. He also refers to his discourse “And you shall tell your son,” which discusses Yom Tov and Shabbos. ("הגבה" apparently reads "הגבוה,” “high.”)


בענין ההפרש שבין יו״ט [יום טוב] לשבת זהו ג״כ מוחין דאימא ומוחין דאבא ובמ״א נת׳ [נתבאר] שזהו ג״כ ההפרש בין ברכה לקדושה גם לכן בכהנים נאמר וקדשתו ובלוים כתיב לטהרם כמ״ש במ״א בד״ה שבת שבתון וע״פ ושמתי כדכד):293031
on the difference between Yom Tov and Shabbos: that this too is the intellect of Imma and the intellect of Abba (mochin d’Imma and mochin d’Abba). And elsewhere it is explained that this is also the difference between blessing and holiness. Also, that is why of the Kohanim it is said, “And you shall sanctify him,” while of the Levites it is written, “to purify them,” as is written elsewhere, in the maamar beginning “A Shabbos of complete rest” and on [the verse] “And I will make … of kadkod”).
That discourse explains that Yom Tov reflects mochin d’Imma (the intellect of Binah, understanding that can be grasped) and Shabbos mochin d’Abba (the intellect of Chochmah, above grasp), and elsewhere this is the difference between “blessing” and “holiness.” The Torah speaks of the Kohanim being “sanctified” (holiness, Chochmah) but of the Levites being “purified” (Binah), which fits the same pattern.




Section 2 · ¶2–3
Written Torah and Oral Torah
2ב והנה נודע ענין תורה שבכתב ותורה שבעל פה שתורה שבכתב הוא רק בחינת אותיות וצירופיהן וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל התורה שמותיו של הקב״ה.32
2. Now, the matter of the Written Torah and the Oral Torah is known: the Written Torah is only the level of letters and their combinations, as our Sages said, “The whole Torah is the Names of the Holy One, blessed be He.”
Section 2 begins the answer to the opening question by contrasting the two Torahs. The Written Torah is defined by its letters and their combinations; the Sages even say the whole Torah is made of G-d’s Names, meaning that its very letters are holy.


ולכן כל אותיותיה מנויות33 לבל יעדיף ויחסיר וכל אות צ״ל בדמותו ותבניתו והנגיעה פוסלת34 והנה האותיות הן בבחינת בינה וכמ״ש במ״א ע״פ ופתחת עליו פתוחי35 חותם וע׳ בהרמ״ז [בהרב משה זכות] ר״פ ויקרא.
Therefore all its letters are counted, so that one may neither add nor subtract, and every letter must be in its [proper] form and shape, and [letters] touching disqualifies. Now, the letters are in the level of Binah (understanding), as is written elsewhere on [the verse] “And you shall engrave upon it the engravings of a signet”; and see the Ramaz at the beginning of Parshas Vayikra.
That is why a Torah scroll is judged letter by letter: not one may be added or missing, each must have its correct shape, and letters that touch make the scroll unfit. Letters, he says, belong to Binah, and he refers to a discussion elsewhere on the verse about engraving the High Priest’s gold plate, and to the Ramaz (Rabbi Moshe Zacuto, a Kabbalist who annotated the Zohar).


וכנראה בחוש שכשבא השכל לכלל הבנה והשגה מתגלים בו בחי׳ אותיות במחשבה. אבל בבחי׳ חכמה שהוא למעלה משכל המושג אין בו בחי׳ אותיות עדיין.
As is seen by experience: when an idea comes to the point of understanding and comprehension, the level of letters in thought becomes revealed in it. But in the level of Chochmah (wisdom), which is above comprehended intellect, there is not yet the level of letters.
An experience anyone can check: while an idea is only a flash of insight (Chochmah), it has no words yet; once it is worked out and understood (Binah), it takes shape as words, “letters,” in the mind. So letters are the mark of Binah.


וזהו ענין אותיות התורה שהתשב״כ [שהתורה שבכתב] היא בבחי׳ בינה ובינה נקרא ספר תורה כמ״ש בזהר (ויקהל36 רף רי״ש).
And this is the matter of the letters of the Torah: that the Written Torah is in the level of Binah, and Binah is called a Torah scroll, as is written in the Zohar (Vayakhel, folio 210).
Hence the Written Torah, the Torah of letters, belongs to Binah, and the Zohar calls Binah itself “a Torah scroll.”


והיינו בחינת אותיות המחשבה ואע״ג [ואף על גב] דאורייתא מחכמה נפקת3738 לגבי המאציל היא בחי׳ חכמה אבל לגבי הנבראים היא בחי׳ בינה [ולכן חמשים יום מיצ״מ [מיציאת מצרים] עד מתן
That is, the level of the letters of thought. And although “the Torah comes forth from Chochmah,” [that is,] in relation to the Emanator it is the level of Chochmah, but in relation to the created beings it is the level of Binah. (Therefore [there are] fifty days from the Exodus from Egypt until the Giving of
He meets an objection: the Zohar says the Torah comes from Chochmah. The answer: from G-d’s side, the Emanator’s, it is Chochmah; but as it reaches created beings it takes the form of Binah. He adds an illustration in brackets that runs into the next part.


תורה כנגד חמשים שערי בינה39 וביום החמשים שער הנ׳ ניתנה תורה וע׳ בזהר תצוה דקפ״ג ע״א ותשבע״פ [ותורה שבעל פה] היא בחי׳40 חכמה ושם אין האותיות עיקר כל כך
the Torah, corresponding to the fifty gates of Binah, and on the fiftieth day, the fiftieth gate, the Torah was given; and see the Zohar, Tetzaveh, 183a.) And the Oral Torah is the level of Chochmah, and there the letters are not so much the main thing,
The Torah was given after fifty days, matching the “fifty gates of Binah” the Talmud speaks of; this shows that the Written Torah is Binah. The Oral Torah, by contrast, is Chochmah, and in it the letters are less essential.


אלא השכל וההשכלה היא העיקרית המתגלית בתוך האותיות ולכן אין מדקדקין באותיותיה כ״כ [כל כך] כי בתשבע״פ [בתורה שבעל פה] העיקר היא החכמה וההשכלה
but rather the idea and the intellection are the main thing, revealed within the letters. Therefore one is not so exacting with its letters, for in the Oral Torah the main thing is the wisdom and the intellection,
In the Oral Torah what matters is the idea that the words carry, not the exact wording. That is why it is not held to the letter-by-letter exactness of a Torah scroll.


וכמו שאמרו בגמ׳ [בגמרא] מאי טעמא דר׳ [דרבי] מאיר כו׳ שהוא בחי׳ טעמים והוא בחי׳ חכמה כנודע
as they say in the Gemara, “What is the reason of Rabbi Meir?” etc., which is the level of reasons (te’amim), and that is the level of Chochmah, as is known.
The Talmud’s constant question, “What is the reason of Rabbi Meir?”, shows that the Oral Torah is about reasons (te’amim, literally “tastes”), and in Kabbalah the te’amim belong to Chochmah.


(ואף שלמטה הרי תשב״כ [תורה שבכתב] הוא בחינת ז״א ותשבע״פ [ותורה שבעל פה] היא בחינת מל׳ הרי אדרבה באמת בחכמה יסד ארץ41 שהיא מל׳42 תושבע״פ [תורה שבעל פה] וכונן שמים ז״א תשב״כ [תורה שבכתב] הוא בתבונה וע׳ מ״ש ע״פ השמים כסאי והארץ הדום רגלי43 כו׳)
(And although below, the Written Torah is the level of Z’eir Anpin and the Oral Torah is the level of Malchus, on the contrary, in truth, “With Chochmah He founded the earth,” which is Malchus, the Oral Torah; and “He established the heavens,” Z’eir Anpin, the Written Torah, is “with understanding” (tevunah). And see what is written on [the verse] “The heavens are My throne and the earth is My footstool,” etc.)
An objection: the Kabbalah usually pairs the Written Torah with Z’eir Anpin (the emotive attributes, “heaven”) and the Oral Torah with Malchus (“earth”), which seems to put the Oral Torah lower. He answers from Proverbs: the earth (Malchus, the Oral Torah) was founded “with Chochmah,” while the heavens (Z’eir Anpin, the Written Torah) were established “with understanding,” Binah. So at their roots the Oral Torah comes from Chochmah and the Written Torah from Binah.


ובזה יובן ענין הנ״ל שניסוך היין כתיב בתורה וניסוך המים לא נכתב בתורה רק הלכה למשה מסיני.
And with this the matter mentioned above will be understood: that the wine libation is written in the Torah, while the water libation is not written in the Torah but is only a law [given] to Moses at Sinai.
Now the opening question is answered: the wine libation is written in the Torah, and the water libation is only an oral law from Sinai.


והיינו כי יין הוא בחי׳ בינה תשב״כ [תורה שבכתב] וזהו פי׳ יינה של תורה וכדלקמן ולכן יכולה להכתב בתשב״כ [בתורה שבכתב].
That is, because wine is the level of Binah, the Written Torah; and this is the meaning of “the wine of the Torah,” as [explained] below. Therefore it can be written in the Written Torah.
Wine is Binah, the same level as the Written Torah; hence the Sages’ phrase “the wine of the Torah,” which will be explained soon. What belongs to Binah can be put into letters, so the wine libation could be written.


משא״כ ניסוך המים שהוא בחי׳ חכמה אינה יכולה להיות כתוב בתשב״כ [בתורה שבכתב] שתתפשט בבחי׳ כתב אותיות והוא בחי׳ מוחין דאבא ומוחין דאימא
Whereas the water libation, which is the level of Chochmah, cannot be written in the Written Torah, to spread out in the form of written letters. And this is the level of the intellect of Abba and the intellect of Imma (mochin d’Abba and mochin d’Imma).
Water is Chochmah, which is above letters, so it could not be spread out into written words. Water and wine thus correspond to mochin d’Abba and mochin d’Imma, the intellect of Chochmah and of Binah.


(ולפמ״ש [ולפי מה שכתוב] בע״ח [בעץ חיים] שכ״ו [שער כ״ו] ספ״א [סוף פרק א׳]44 מובן שכערך האצי׳ למעלה מהבריאה כך ערך החכמה למעלה מהבינה באצילות עצמו והיינו שבינה היא בריאה שבאצילות משא״כ חכמה ובפרטות בחי׳ חכמה שנקרא מים חיים היא בחי׳ אצילות שבאצילות
(And according to what is written in Etz Chaim, Sha’ar 26, end of chapter 1, it is understood that as Atzilus is above Beriah, so Chochmah is above Binah within Atzilus itself; that is, Binah is Beriah of Atzilus, whereas Chochmah, and in particular the level of Chochmah that is called “living water,” is the level of Atzilus of Atzilus.
A long parenthesis. Based on Etz Chaim (the Arizal’s teachings as recorded by Rabbi Chaim Vital), the gap between Chochmah and Binah within Atzilus is like the gap between Atzilus and Beriah: Binah is the “Beriah” of Atzilus, and Chochmah, especially the Chochmah called “living water,” is the “Atzilus” of Atzilus. (The Kehot note says Sha’ar 26 is the numbering of the Shklov 1800 edition; in current editions it is the sha’ar on the four worlds, end of chapter 2.)


והיינו שבחי׳ בינה45 נקרא מי דקיימא לשאלה שעם היותו בחי׳ העלם הוא ההעלם של הגילוי וכענין דכתיב יוצר אור ובורא חושך46 יצי׳ [יצירה] הוא גילוי ובריאה העלם והיינו ההעלם השייך להגילוי מחשבה ודבור משא״כ בחי׳ חכמה שהוא אצילות
That is, the level of Binah is called Mi (“Who?”), which stands to be asked about; for though it is a level of concealment, it is the concealment of revelation. As in the matter of what is written, “He forms light and creates darkness”: Yetzirah (formation) is revelation, and Beriah (creation) is concealment; that is, the concealment that pertains to revelation, [to] thought and speech. Whereas the level of Chochmah, which is Atzilus—
Binah is called “Mi,” “Who?”: it is hidden, but it is the kind of hiddenness one can ask about, a concealment on its way to revelation. Isaiah’s “forms light and creates darkness” pairs Yetzirah (formation) with light, revelation, and Beriah (creation) with darkness, concealment; and that concealment is the kind that leads to thought and speech.


הנה לגבי אצילות שוה בריאה ויצירה וכחשכה כאורה47 כמ״ש במ״א. והיינו לפי שבחינת אצי׳ הוא למעלה מסדר ההשתלשלות דבי״ע
in relation to Atzilus, Beriah and Yetzirah are equal, and “darkness is as light,” as is written elsewhere. That is, because the level of Atzilus is above the order of the chain of descent (hishtalshelus) of Beriah, Yetzirah and Asiyah.
From the standpoint of Chochmah/Atzilus, however, concealment and revelation make no difference: “darkness is as light,” as the Psalm says. That is because Atzilus stands above the whole ordered descent of the lower worlds.


ולכן ההעלם והגילוי שבסדר השתלשלות שהוא בחי׳ בריאה ויצירה שניהם שוין ממש לגבי אצילות וה נה על ידי ניסוך המים בחג ממשיכים גילוי ההעלם שלמעלה מסדר ההשתלשלות דהיינו בחי׳ חכמה שהוא אצילות בחי׳ מוחין דאבא
Therefore the concealment and the revelation within the order of hishtalshelus, which are the levels of Beriah and Yetzirah, are both truly equal in relation to Atzilus. And so, through the water libation on the festival, one draws down the revealing of the concealment that is above the order of hishtalshelus, that is, the level of Chochmah, which is Atzilus, the level of mochin d’Abba.
Within the chain of worlds, concealment and revelation are real opposites; from Atzilus they are equal. The water libation draws down a revelation of what is hidden above that entire order: Chochmah, Atzilus, mochin d’Abba.


לכן הוא גבוה מאד נעלה מניסוך היין מוחין דאימא שהוא גילוי ההעלם שבסדר ההשתלשלות. ועמ״ש בד״ה שיר השירים בפי׳ כי טובים דודיך מיין48 והוא ע״ד קריעת ים סוף
Therefore it is far higher and loftier than the wine libation, mochin d’Imma, which is the revealing of the concealment within the order of hishtalshelus. And see what is written in the maamar beginning “The Song of Songs,” on the explanation of “For your love is better than wine.” And this is like the splitting of the Sea of Reeds:
The wine libation, mochin d’Imma, reveals what is hidden only within the order of worlds, so water stands far above it. He refers to his maamar on “Song of Songs” (“your love is better than wine”) and brings the splitting of the sea as an illustration.


כי ים ויבשה הם העלם וגילוי של סדר ההשתלשלות עלמא דאתכסיא ועלמא דאתגלייא אך ע״י רוח קדים49 קדמונו של עולם שלמעלה מסדר השתלשלות העולמות אזי הפך ים ליבשה50 כי שם שניהם שוין וכחשכה כאורה כנ״ל).
for sea and dry land are the concealment and revelation of the order of hishtalshelus, the hidden world and the revealed world (alma d’iskasya and alma d’isgalya). But through “the east wind” (ruach kadim), the Primordial One (Kadmono) of the world, who is above the order of the hishtalshelus of the worlds, then “He turned the sea into dry land,” for there both are equal, and “darkness is as light,” as [explained] above.)
Sea (whose creatures are covered by water) stands for the hidden world, and dry land for the revealed world. The “east wind” (ruach kadim) is read as coming from the “Primordial One” (kadmono), a level above the order of worlds; from there sea and land are equal, so the sea could become dry land. The same principle as Chochmah, for which darkness and light are alike.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך מיין ערבים עלי51 דברי סופרים יותר מיינה של תורה.52 וצ״ל מהו סופרים ומהו יינה של תורה.
And with this will be understood what our Sages said on [the verse] “For your love is better than wine”: “The words of the Scribes (soferim) are more pleasing to Me than the wine of the Torah.” And it must be explained: what are “Scribes,” and what is “the wine of the Torah”?
Back to the main line: the Midrash says G-d holds the “words of the Scribes” (the Rabbinic teachings of the Oral Torah) dearer than “the wine of the Torah.” The maamar asks what exactly “Scribes” and “wine of the Torah” refer to.


והענין דהנה מבואר בספר יצירה בשלשה דברים ברא הקב״ה את עולמו53 בסופר וספר וסיפור. סופר הוא בחי׳ חכמה המשפיע לספר שהיא בינה בחי׳ מחשבה.545556
The explanation is that it is explained in Sefer Yetzirah: “With three things the Holy One, blessed be He, created His world: with sofer, sefer and sippur” (scribe, book and telling). Sofer is the level of Chochmah, which bestows upon sefer, which is Binah, the level of thought.
Sefer Yetzirah, an ancient Kabbalistic work, names three instruments of creation: sofer (writer), sefer (book) and sippur (telling). The Alter Rebbe maps them onto the soul’s faculties: the writer is Chochmah, which pours into the book, Binah, the faculty of thought.




3וסיפור הוא בחינת דיבור המקבל מספר שהוא בינה שהרי בלתי מחשבה א״א לדבר וזהו שבשלשה דברים אלו ברא הקב״ה עולמו
And sippur is the level of speech, which receives from sefer, which is Binah (understanding), for without thought it is impossible to speak. And this is [why] with these three things the Holy One, blessed be He, created His world:
The third term, sippur (telling), is speech. Speech draws on thought (Binah), since one cannot speak without first thinking. Together the three form one chain: Chochmah, thought, speech.


כי התהוות העולמות הוא מבחי׳ דבר57 ה׳ שהיא בחי׳ ספור והדבור מקבל ממחשבה שנק׳ ספר שהוא נמשך מבחי׳ חכמה58 איה סופר וזהו בראשית ברא והיינו ע״י שמחכמה59 נמשך לבחי׳ מחשבה וממחשבה לדבור.60
for the coming into being of the worlds is from the level of “the word of G-d,” which is the level of sippur; and speech receives from thought, which is called sefer, which is drawn from the level of Chochmah (wisdom), “Where is the sofer?” And this is “Bereishis bara” (“In the beginning He created”): that is, through [the flow] being drawn from Chochmah to the level of thought, and from thought to speech.
The worlds are created by G-d’s speech (“By the word of G-d the heavens were made”), which is sippur. That speech is drawn from thought (sefer), and thought from Chochmah, called sofer (Isaiah’s “Where is the sofer?”). “Bereishis bara” is read as “with Chochmah He created,” since reishis, “beginning,” stands for Chochmah.




Section 3 · ¶4
“The words of the Scribes”, and joining Chochmah and Binah
4וזהו ערבים עלי דברי סופרים61 בחי׳ סופר שהוא חכמה ושם הוא שרש תורה שבעל פה וניסוך המי׳ יותר מיינה של תורה והיא בחי׳ תשב״כ [תורה שבכתב] שנק׳ ספר
And this is “The words of the Scribes (soferim) are more pleasing to Me”: the level of sofer, which is Chochmah (wisdom), and there is the root of the Oral Torah and of the water libation, “more than the wine of the Torah,” which is the level of the Written Torah, called sefer,
Now the Midrash is decoded. “Scribes” (soferim) points to the sofer, Chochmah, which is the root of the Oral Torah and also of the water libation. “The wine of the Torah” is the Written Torah, the sefer.


והוא בחי׳ בינה וניסוך היין שבחי׳ חכמה שהוא בחי׳ סופר הוא גבוה מאד נעלה מבחי׳ בינה שהוא בחי׳ ספר (ועמ״ש בד״ה איה סופר62 וע״פ שחורה אני63 כו׳ מענין סופר וד״ס כו׳)
which is the level of Binah (understanding) and the wine libation. For the level of Chochmah, which is the level of sofer, is far higher and loftier than the level of Binah, which is the level of sefer. (And see what is written in the maamar beginning “Where is the sofer?” and on [the verse] “I am black,” etc., on the matter of sofer and the words of the Scribes, etc.)
The Written Torah, sefer, is Binah, and so is the wine libation; the list of equivalents ends there. Then comes the reason: Chochmah (sofer) is far above Binah (sefer), so “the words of the Scribes” and the water libation are dearer than “the wine of the Torah.” He refers to two maamarim, “Where is the sofer?” in Torah Ohr and “I am black” in Likkutei Torah on Song of Songs.


אך עם היות שהחכמה היא למעלה מבחי׳ בינה אעפ״כ [אף על פי כן] חו״ב [חכמה ובינה] הם תרין ריעין6465 דלא מתפרשין ואם כן צריך לחברם תמיד למטה ובאתעדל״ת [ובאתערותא דלתתא] אתערותא דלעילא
However, although Chochmah is above the level of Binah, nevertheless Chochmah and Binah are “two companions that never part,” and if so, they must always be joined below; and through an arousal from below [comes] an arousal from above.
A qualification: Chochmah is higher, but the Zohar calls Chochmah and Binah “two companions that never part”; above they are always together. So below, too, they must be joined, since an initiative from below (an arousal from below) calls forth the matching response from above.


וזהו ושאבתם מים בששון66 מים הוא בחי׳ חכמה תשאבו בששון שהוא בחי׳ בינה ובזה יתחברו בחי׳ חו״ב [חכמה ובינה]67 להיות תרין ריעין דלא מתפרשין
And this is “And you shall draw water with joy (sasson)”: water is the level of Chochmah; “you shall draw” it “with joy,” which is the level of Binah. And through this the levels of Chochmah and Binah will be joined, to be “two companions that never part.”
This is how the verse is read: “water” is Chochmah and “with joy” is Binah (joy comes from Binah, as explained in section 1). Drawing water with joy joins the two, so that Chochmah and Binah are united below as they are above.


(וע׳ מ״ש במ״א בד״ה ראה אנכי68 נותן כו׳ מענין זה איך שגם בעבודת ה׳ למטה באדם צ״ל ב׳ הבחי׳ דחו״ב [דחכמה ובינה] יחד תמיד בחי׳ נקודה בהיכלי׳69 וא״א להיות קיום בבחי׳ א׳ לבד כו׳ ע״ש.
(And see what is written elsewhere, in the maamar beginning “See, I set before you,” etc., on this matter: how also in the service of G-d below, in man, the two levels of Chochmah and Binah must always be together, the level of “a point in its palace,” and it is impossible to have endurance with one level alone, etc.; see there.
He points to the maamar “See, I set before you” (in Likkutei Torah, Re’eh), which shows that in a person’s own service of G-d Chochmah and Binah must work together; one alone cannot last. “A point in its palace” is a Zohar image for Chochmah (the point) held within Binah (the palace).


ועמ״ש בד״ה וידעת היום70 גבי שלום שלום לרחוק ולקרוב).71 ולזה היו אנשי מעשה מרננים ומרקדים72 בעת ניסוך המים
And see what is written in the maamar beginning “Know this day,” regarding “Peace, peace, to the far and to the near.”) And for this [reason] the men of deeds would sing and dance at the time of the water libation.
A second reference, to a maamar on “Know this day,” on the “peace” between the far and the near. Then the conclusion: because the water libation joins Chochmah (water) with Binah (joy), the “men of deeds” sang and danced at the time of the water celebration, as the Mishnah describes.


(גם לכן היו מנסכין המים בשעת ניסוך היין כמ״ש בהרמב״ם [בהרבי משה בן מימון] סוף הלכות תמידין ומוספין. וזהו ג״כ ענין הנז׳ [הנזכר] בזהר) (פ׳ בלק דקפ״ט סע״א [סוף עמוד א]) ע״פ ויבא לו יין דארמי מיא בההוא יין:73
(Also, that is why they would pour the water at the time of the wine libation, as is written in the Rambam, end of Hilchos Temidin uMusafin. And this is also the matter mentioned in the Zohar) (Parshas Balak, 189a, bottom) on [the verse] “And he brought him wine”: that he cast water into that wine.
Two more signs of the joining: the water was poured at the same time as the wine, as recorded by the Rambam (Maimonides) in his laws of the daily and additional offerings; and the Zohar reads “he brought him wine” (Jacob bringing Isaac wine) as wine mixed with water.




Section 4 · ¶5
The cup and the wellsprings of salvation
5ג ובכדי להבין ענין ממעיני הישועה צ״ל תחלה פסוק כוס ישועות אשא.74 שזה אמר דהע״ה [דוד המלך עליו השלום] על מדתו שהוא בחי׳ מל׳ דאצילות שנק׳ כוס ישועות.
3. And in order to understand the matter of “from the wellsprings of salvation,” one must first [explain] the verse “I will raise the cup of salvations.” For King David, peace be upon him, said this about his attribute, which is the level of Malchus (sovereignty) of Atzilus (Emanation), which is called “the cup of salvations.”
Section 3 turns to the verse’s last words, “from the wellsprings of salvation.” First the Psalm “I will raise the cup of salvations”: King David, the model king, spoke of his own attribute, Malchus (kingship), and Malchus of Atzilus is called the “cup” of salvations.


וכמ״ש בזהר (ויחי דר״נ ע״א) דהא בהאי כוס אתנגידו ברכאן מאינון ישועות דלעילא והוא נטל לון וכניש לון לגביה כו׳
As is written in the Zohar (Vayechi, 250a): “For into this cup blessings are drawn from those salvations above, and it takes them and gathers them to itself,” etc.
The Zohar explains the image: the cup receives blessings from the “salvations” above and gathers them in. Malchus is the receiving vessel at the end of the Sefiros.


כמו הדבור עד״מ הוא הכלי שבו נמשכים ומתלבשים כחות הנפש שכל ומדות כו׳ כך המל׳ היא הכלי שבו נמשך השפע מכל הע״ס [העשר ספירות] כו׳
Just as speech, by way of analogy, is the vessel into which the powers of the soul, intellect and emotive attributes, etc., are drawn and enclothed, so Malchus is the vessel into which the flow from all the ten Sefiros is drawn, etc.
An analogy from the soul: speech is the vessel in which thought and feeling come out and take form. So Malchus, G-d’s “speech,” is the vessel that gathers and conveys the flow of all ten Sefiros.


וז״ש [וזהו שכתוב] הלל בשמחת בית השואבה אם אני כאן הכל כאן75 וכדפי׳ בזהר (בהשמטות דשייך לחלק ראשון דף י״ב ע״א) אי שכינתא דאקרי אני שריא כאן הכל כאן כו׳ וע״ש.
And this is what Hillel said at the rejoicing of the Beis HaShoevah: “If I am here, all is here,” as the Zohar explains (in the Hashmatos belonging to Part I, folio 12a): “If the Shechinah, which is called ‘I,’ dwells here, all is here,” etc.; see there.
Hillel’s saying at the water-drawing celebration, “If I am here, all is here,” is read by the Zohar as spoken by the Shechinah, which is called “I” (Malchus): where the Shechinah dwells, everything is present, since Malchus gathers all the Sefiros.


וישועות פי׳ בזהר (תרומה דקס״ט א׳) מאן ישועות דא ימינא דכתיב ותושע לו ימינו7677 כו׳
And “salvations” is explained in the Zohar (Terumah, 169a): “What are ‘salvations’? This is the right, as it is written, ‘His right hand saved for Him,’” etc.
What are the “salvations” that fill the cup? The Zohar says they are “the right,” that is, Chesed, as in “His right hand saved for Him.”


ובפ׳ בראשית (דף א׳) פי׳ שהם חמש עלין תקיפין דסחרין לשושנה78 שהם ה״ג [חמש גבורות] והענין שהם ה״ג [חמש גבורות] ממותקות מה״ח [מה׳ חסדים] כ׳ו כמבואר בזהר הרקיע ר״פ בראשית שם.
And in Parshas Bereishis (folio 1) it explains that they are the “five strong leaves that surround the rose,” which are the five Gevuros; and the point is that they are the five Gevuros sweetened by the five Chasadim, etc., as explained in the Zohar HaRakia at the beginning of Bereishis, there.
The Zohar’s opening passage speaks of five strong leaves surrounding the rose (the Congregation of Israel, Malchus), and these are called salvations; they are the five Gevuros (powers of restraint). The Zohar HaRakia (the Arizal’s commentary on the Zohar) explains that they are Gevuros “sweetened” by the five Chasadim, restraint softened by kindness, so both readings meet.


וענין הישועה הוא כי מל׳ דאצילות יורדת להחיות בי״ע כמ״ש רגליה יורדות מות79 ע״כ צריכה לבחי׳ ישועות להושיעה שלא יהיה יניקת החיצונים.
And the matter of the salvation is that Malchus of Atzilus descends to give life to Beriah, Yetzirah and Asiyah, as it is written, “Her feet go down to death”; therefore it needs the level of “salvations” to save it, so that there be no nurture of the external forces.
Why does Malchus need “salvation”? Because it goes down to give life to the lower worlds, Beriah, Yetzirah and Asiyah, and as Proverbs says, “her feet go down to death.” Down there the external forces could draw nourishment from it, so it needs protection.


וע״ז אמר דוד כוס ישועות אשא שיוגבה בחי׳ הכוס להעלותה באצי׳ אשר שם לא יגורך רע80 (ועיין בהרמ״ז [בהרב משה זכות] ר״פ בראשית דפי׳ שנשיאת הכוס הוא להמשישך לבחי׳ מל׳ מה״ג [מחמש גבורות] דע״י [דעתיק יומין] כו׳).
And about this David said, “I will raise the cup of salvations”: that the level of the cup be raised, to lift it up into Atzilus, where “evil shall not dwell with You.” (And see the Ramaz at the beginning of Bereishis, who explains that the raising of the cup is to draw down to the level of Malchus from the five Gevuros of Atik Yomin, etc.)
“I will raise the cup” means raising Malchus back up into Atzilus, where no evil can reach. The Ramaz adds that raising the cup draws into Malchus from the five Gevuros of Atik Yomin, the innermost level of Keser. ("להמשישך" apparently reads "להמשיך.”)


וזהו ענין ממעיני הישועה שהוא המעין שממנו נמשך הישועות לכוס של ברכה כו׳ ע״ד מ״ש במ״א בענין פי׳ נברך דברכת הזימון שהוא כמ״ש ברע״מ [ברעיא מהימנא] פ׳ בא
And this is the meaning of “from the wellsprings of salvation”: it is the wellspring from which the salvations are drawn to the cup of blessing, etc., in the manner of what is written elsewhere on the explanation of “Let us bless” (nevarech) in the blessing of the zimmun, which is as is written in the Raaya Mehemna, Parshas Bo
So “the wellsprings of salvation” is the spring from which the salvations flow into the cup of blessing. He compares the word “nevarech” (“let us bless”) of the zimmun, the invitation before Grace after Meals, which is explained in the Raaya Mehemna (a section of the Zohar).


(דמ״ב ב׳) בענין מקור ומעין וחפירה והיא בחי׳ בריכה שנמשך לשם המעין הנובע מהמקור ע״ש
(42b), on the matter of source, wellspring and excavation; and this is the level of a pool (berechah), to which the wellspring that flows from the source is drawn; see there.
The Raaya Mehemna describes a chain of water: the source, the spring that flows from it, and a dug-out pool (berechah) that collects the spring’s water. Berechah, pool, shares its letters with berachah, blessing.


וזהו נברך להמשיך בחי׳ הריכה זו להמשיך ממנה לכוס של ברכה שמקבל מבחינת בריכה הנ״ל.
And this is “Let us bless” (nevarech): to draw down this level of a pool, to draw from it to the cup of blessing, which receives from the level of the pool mentioned above.
“Nevarech” is read as drawing that “pool” (berechah) down, so that the cup of blessing can be filled from it. (The printed "הריכה" apparently reads "בריכה,” “pool.”)


וזהו ענין מעייני הישועה (והיינו בחינת יסודות דאו״א [דאבא ואימא]. וכמ״ש בזהר) (ס״פ בלק דרי״ב סע״ב [סוף עמוד ב]) ממעיני הישועה אלין או״א [אבא ואימא]81 כו׳
And this is the meaning of “the wellsprings of salvation” (and that is the level of the Yesodos of Abba and Imma. And as is written in the Zohar) (end of Parshas Balak, 212b, bottom): “‘From the wellsprings of salvation’: these are Abba and Imma,” etc.,
The “wellsprings of salvation” are the Yesodos (channels of transmission) of Abba and Imma, Chochmah and Binah. The Zohar at the end of Balak says so explicitly.


וכולא ממבועי נביעין עמיקין כו׳ וע׳ מ״ש בביאור ע״פ ששים המה מלכות82 בענין מ״ש לע״ל [לעתיד לבוא] ומעין מבית83 ה׳ יצא והשקה כו׳
“and all of it is from the deep flowing springs,” etc. And see what is written in the explanation on [the verse] “There are sixty queens,” on the matter of what is written of the Time to Come, “And a wellspring shall come forth from the House of G-d and shall water,” etc.
The Zohar adds that all of it comes from “deep flowing springs.” He refers to his explanation of “There are sixty queens,” which discusses Joel’s prophecy that in the future a spring will flow from G-d’s House and water the land.


כי עכשיו שההמשכה מבחי׳ ונהר יוצא מעדן84 שהוא בחי׳ בינה אזי בהשתלשלות למטה נאמר ומשם יפרד שנעשה בחי׳ יש ודבר נפרד
For now, when the flow is drawn from the level of “And a river goes forth from Eden,” which is the level of Binah, then in the descent below it is said, “and from there it separates,” so that it becomes the level of a “something” (yesh) and a separate thing.
At present the flow comes through “the river that goes forth from Eden,” Binah, and as it descends “it separates,” becoming the separate, self-aware existence (yesh) of created things. Binah’s flow can lead to a sense of separateness.


אבל כשיהי גילוי בחי׳ מעין שהוא בחי׳ והכחמה מאין תמצא85 אזי והשקה גם אפי׳ [אפילו] בחי׳ נחל השטים כו׳ שגם למטה יהיה גילוי הביטול כו׳
But when there will be the revelation of the level of a wellspring, which is the level of “And wisdom (Chochmah), from nothingness (ayin) it is found,” then it will “water” even the level of “the Valley of Shittim,” etc.: that below too there will be the revelation of self-nullification (bittul), etc.
In the future the flow will come from the “wellspring,” Chochmah, which Job calls “from nothingness” (ayin). Then even the lowest place, “the Valley of Shittim,” will be watered: self-nullification (bittul) before G-d will be revealed even below. ("והכחמה" apparently reads "והחכמה.”)


ומזה ג״כ יובן בתוספת ביאור ענין מעלת ניסוך המים שהוא מבחי׳ מעין בחי׳ חכמה שגבוה מאד נעלה מניסוך היין שמבחי׳ בינה בחי׳ ונהר יוצא כו׳ (וע׳ בזהר ל״ג דל״ט ע״א הנ״ל).
And from this too will be understood, with added explanation, the matter of the superiority of the water libation: that it is from the level of a wellspring, the level of Chochmah, which is far higher and loftier than the wine libation, which is from the level of Binah, the level of “And a river goes forth,” etc. (And see the Zohar, Part III, 39a, mentioned above.)
This adds to the reason the water libation is higher: it comes from the “wellspring,” Chochmah, while wine comes from the “river,” Binah. He refers again to the Zohar on the Kohanim and Levites cited in section 1. ("ל״ג" apparently reads "ח״ג,” Part III.)


וי״ל [ויש לומר] ג״כ דמבועי נביעין עמיקין היינו ב׳ מזלות ונוצר ונקה86 שמהם מקבלים או״א [אבא ואימא] ולפי׳ הרמ״ז [הרב משה זכות] בכוס ישועות אשא שהישועות נמשכים מיסוד דע״י [דעתיק יומין] המלובש בא״א א״כ מעיני הישועה הם ע״י [עתיק יומין] וא״א כו׳
And one may also say that “the deep flowing springs” are the two mazalos, “He preserves” (notzer) and “He cleanses” (venakeh), from which Abba and Imma receive. And according to the Ramaz’s explanation of “I will raise the cup of salvations,” that the salvations are drawn from the Yesod of Atik Yomin, which is enclothed in Arich Anpin, if so, the wellsprings of salvation are Atik Yomin and Arich Anpin, etc.
Two further readings. The “deep springs” may be two of the Thirteen Attributes of Mercy, called mazalos, “He preserves [kindness]” and “He cleanses,” from which Abba and Imma draw. And by the Ramaz’s reading of “the cup of salvations,” the salvations come from the Yesod of Atik Yomin enclothed in Arich Anpin, so the wellsprings would be those two levels of Keser.


עוד פי׳ שם בזהר בלק דמעיני הישועה הם נו״ה [נצח והוד] ובפרדס עמד ע״ז מה שייך לנו״ה [לנצח והוד] שיהיה נק׳ מעייני הישועה. אך עפמ״ש [על פי מה שכתוב] במ״א בענין והנצח זו ירושלים87 יובן זה כו׳.88
It is further explained there in the Zohar, Balak, that the wellsprings of salvation are Netzach (victory) and Hod (splendor); and in the Pardes he raised a question on this: how does [the name] “wellsprings of salvation” pertain to Netzach and Hod? But according to what is written elsewhere on the matter of “And the Netzach: this is Jerusalem,” this will be understood, etc.
The Zohar in Balak also says the wellsprings are Netzach and Hod, and the Pardes (Pardes Rimonim of Rabbi Moshe Cordovero) asked what these have to do with “wellsprings of salvation.” He answers briefly: the explanation elsewhere of the Talmud’s “Netzach is Jerusalem” resolves it.




Section 5 · ¶6
Hakafos and the distance of Chochmah
6והנה ע״פ המבואר למעלה בענין ניסוך המים שלא ניתן לכתוב בתשב״כ [בתורה שבכתב] מפני שהוא מבחי׳ סופר שלמעלה מבחי׳ ספר כנ״ל
Now, according to what was explained above about the water libation, that it was not given to be written in the Written Torah because it is from the level of sofer, which is above the level of sefer, as [explained] above,
He recalls the main answer: the water libation could not be written in the Written Torah because it comes from sofer (Chochmah), which is above sefer (Binah).


הנה עד״ז יובן עוד ענין הקפות שבשמע״צ [שבשמיני עצרת] שלא נכתבו אפילו בתשבע״פ [בתורה שבעל פה] ואינו אלא מנהג89 כי
in this way one will further understand the matter of the hakafos on Shemini Atzeres, which were not written even in the Oral Torah and are only a custom. For
The same principle explains a further step: the hakafos, the circuits with the Torah scrolls on Shemini Atzeres (in the Diaspora, Simchas Torah), are not recorded even in the Oral Torah; they are only a custom.


הנה המה מקיפים דאבא ולכן לא ניתנו לכתוב אפילו בתשבע״פ [בתורה שבעל פה] שהיא בחי׳ א״פ [אור פנימי] דחכמה כו׳
they are the encompassing lights (makifim) of Abba, and therefore they were not given to be written even in the Oral Torah, which is the level of the inner light of Chochmah (wisdom), etc.
The hakafos draw down the makifim (encompassing lights) of Abba, a level that surrounds Chochmah from above. The Oral Torah is the inner light of Chochmah, so even it cannot contain what is above it; the practice remained a custom.


וקרוב לזה נתבאר במ״א בענין תפלת ערבית רשות90 שהוא מפני שהמשכה זו היא ממקום עליון מאד עד שאין אתעדל״ת [אתערותא דלתתא] מגעת שם כ״כ [כל כך] לכן הוא רשות שאינו חובה ממש מטעם הנ״ל עיין בזהר ח״א [חלק א׳] דקל״ג ע״א.91
And something close to this is explained elsewhere, on the matter of the evening prayer being optional: this is because this drawing-down is from a very high place, so high that the arousal from below does not reach there so much; therefore it is optional, not truly obligatory, for the reason mentioned above. See the Zohar, Part I, 133a.
A parallel: the Talmud rules that the evening prayer is optional (reshus). This is explained elsewhere as coming from so high a place that human effort from below cannot fully reach it, and so it could not be made a strict obligation. The Zohar in Chayei Sarah discusses this.


(ועוד י״ל [יש לומר] בענין ושאבתם מים בששון שהיה שמחה גדולה בשאיבת המים והוא מובן ממ״ש במ״א ע״פ ביום השמיני עצרת92 שבחינת חכמה מאירה בבחי׳ ריחוק. כמ״ש אמרתי אחכמה והיא רחוקה ממני.93
And one may further say, on the matter of “And you shall draw water with joy,” that there was great joy at the drawing of the water: this is understood from what is written elsewhere on [the verse] “On the eighth day, Atzeres,” that the level of Chochmah shines in a state of distance, as it is written, “I said, ‘I will become wise,’ but it is far from me.”
A further explanation of the great joy at the water drawing. He first recalls, from his maamar on “On the eighth day, Atzeres,” that Chochmah by nature shines “from afar”: as King Solomon says, “I said I would become wise, but it is far from me.”


וזהו ג״כ ענין ותתצב אחותו מרחוק94 וכתיב אמור לחכמה אחותי95 א ת וע׳ במק״מ [במקדש מלך] פ׳ תולדות) (קמ״ב א׳) בפי׳ מרחוק ה׳ נראה לי.
And this is also the meaning of “And his sister stood from afar,” and it is written, “Say to Chochmah, ‘You are my sister.’” And see the Mikdash Melech, Parshas Toldos (142a), on the explanation of “From afar G-d appeared to me.”
More verses that tie Chochmah to distance: Miriam, Moses’ sister, stood “from afar,” and Proverbs calls Chochmah “my sister.” He also refers to the Mikdash Melech (a commentary on the Zohar) on “From afar G-d appeared to me.”


אבל מבחי׳ בינה נמשך בבחי׳ קירוב וזהו כאיש אשר אמו תנחמנו96 כו׳ ולכן אם הבנים דייקא שמחה97 שהשמחה היא בחי׳ גילוי אשר זה נמשך מבחי׳ בינה דייקא.98
But from the level of Binah (understanding) it is drawn in a state of closeness; and this is “As a man whom his mother comforts,” etc. Therefore specifically “the mother of the children” is “joyful,” for joy is the level of revelation, which is drawn specifically from the level of Binah.
Binah, by contrast, comes close, like a mother who comforts her child. That is why joy, which is revelation, belongs to Binah, “the mother of the children.”




Section 6 · ¶7–10
How Sukkos brings Chochmah close
7וזהו ענין יין המשמח99 כו׳. אך בחג הסוכות יש כח לנש״י [לנשמות ישראל] להמשיך בחי׳ חכמה שיהיה החכמה מאיר ג״כ בבחי׳ קירוב וגילוי כמו הבינה ממש.
And this is the meaning of “wine that gladdens,” etc. But on the festival of Sukkos the souls of Israel have the power to draw down the level of Chochmah (wisdom), so that Chochmah too will shine in a state of closeness and revelation, exactly like Binah (understanding).
That is why wine, Binah, is the one that “gladdens.” On Sukkos, however, the Jewish people are empowered to bring Chochmah itself close and revealed, just like Binah, so that Chochmah too gives joy.


וע״ז נאמר בן חכם ישמח אב100 בן חכפ דוקא וע׳ מזה בד״ה ביום השמע״צ [השמיני עצרת] וזהו ענין השמחה דבית השואבה שבחי׳ מים חיים חכמה עילאה נמשך בבחי׳ גילוי וקירוב ע״ד אם הבנים שמחה שהשמחה היא הגילוי
And about this it is said, “A wise son gladdens a father”: specifically “a wise son.” And see on this in the maamar beginning “On the eighth day, Atzeres.” And this is the matter of the joy of the Beis HaShoevah: that the level of “living water,” supernal Chochmah (Chochmah Ila’ah), is drawn in a state of revelation and closeness, in the manner of “the mother of the children is joyful,” for joy is revelation.
Proverbs says “a wise son gladdens a father,” and the stress is on “wise”: Chochmah itself becomes a source of joy. The Simchas Beis HaShoevah is this: the “living water,” supernal Chochmah, is revealed and brought close, and so it brings joy the way Binah does.


והיינו שאז נמשכים ומתגלים מוחין דאבא כ״כ [כל כך] כמו הגילוי דמוחין דאימא כו׳ והכח הזה הוא ע״י התשובה ביוהכ״פ [ביום הכפורים] לפני הוי׳ תטהרו וכו׳ ע״ש
That is, that then the intellect of Abba (mochin d’Abba) is drawn down and revealed as much as the revelation of the intellect of Imma (mochin d’Imma), etc. And this power comes through the teshuvah of Yom Kippur, “before Havayah you shall be purified,” etc.; see there.
On Sukkos mochin d’Abba (the intellect of Chochmah) become as revealed as mochin d’Imma (the intellect of Binah) usually are. The power for this comes from the teshuvah (return to G-d) of Yom Kippur, of which the Torah says “before Havayah you shall be purified.”


והיינו שע״י התשובה מעורר בחי׳ הכתר שלמעלה מהחכמה ואז ע״י התגלות הכתר בחכמה נמשך שיהיה החכמה בבחי׳ גילוי.101
That is, through teshuvah one arouses the level of Keser (the Crown), which is above Chochmah; and then, through the revelation of Keser in Chochmah, it is drawn down that Chochmah be in a state of revelation.
The mechanism: teshuvah reaches Keser, G-d’s will, which is above Chochmah. When Keser shines into Chochmah, Chochmah itself comes out into revelation.




8ועמ״ש ע״פ אריתי מורי102 והוא עד״מ החכם כשנופל לו שכליים חדשים הרבה מאד מוכרח לגלות מעט מחכמתו
And see what is written on [the verse] “I have gathered my myrrh.” And this is, by way of analogy, [like] a wise man: when very many new ideas occur to him, he is compelled to reveal a little of his wisdom,
He refers to his maamar on “I have gathered my myrrh” and gives an analogy: a thinker flooded with many new ideas at once must let some of them out.


כי לא יכול לסבול מרבוי האור וכענין מ״ש במ״א ע״פ אז יבקע כשחר אורך103 כו׳ ועמ״ש במ״א ע״פ ארוממך ה׳
because he cannot bear the abundance of light. And it is like the matter of what is written elsewhere on [the verse] “Then your light shall break forth like the dawn,” etc. And see what is written elsewhere on [the verse] “I will exalt You, G-d,
The sheer abundance of light is too much to hold in, so it breaks out into revelation. He refers to discussions on “Then your light shall break forth like the dawn” and on the Psalm “I will exalt You, G-d.”


כי דליתני104 כו׳ שם נת׳ [נתבאר] ענין זה וע׳ מ״ש בפ׳ שמות סד״ה מי שם פה לאדם105 וזהו ענין וחסידיך ירננו106 שבזהר ר״פ ויצא (דקמ״ח ע״ב).107
for You have drawn me up,” etc.; this matter is explained there. And see what is written in Parshas Shemos, at the end of the maamar beginning “Who gave man a mouth?” And this is the matter of “And Your pious ones shall sing for joy” in the Zohar, at the beginning of Parshas Vayeitzei (148b).
Further references: to Parshas Shemos (“Who gave man a mouth?”) and to the Zohar at the start of Vayeitzei on “Your pious ones shall sing for joy.” All describe the same thing: light so great that it must come out into song and revelation.


גם כמו שענין התשובה הוא בחינת לרחוק שנעשה קרוב108 כך עי״ז נמשך מלמעלה מה שהוא בחי׳ אחכמה והיא רחוקה ממני109 יהיה מאיר בבחי׳ קירוב ממש. ועמ״ש בביאור ע״פ ואתחנן110 כו׳.
Also, just as teshuvah is the level of “to the far one who has become near,” so through this there is drawn from above that what is the level of “I said, ‘I will become wise,’ but it is far from me” will shine in a state of true closeness. And see what is written in the explanation on [the verse] “And I pleaded,” etc.
A second way teshuvah does this: teshuvah itself turns “the far one” into “the near one,” so it draws from above the same effect, making Chochmah, normally “far from me,” shine truly close. He refers to his explanation of “And I pleaded” (Va’eschanan).




9ועוי״ל [ועוד יש לומר] דמבואר בד״ה והגדת לבנך111 שביו״ט [שביום טוב] נ ז׳ שמחה לפי שהוא מוחין דאימא בחי׳ השגה
And one may further say: it is explained in the maamar beginning “And you shall tell your son” that on Yom Tov joy is mentioned, because it is the intellect of Imma (mochin d’Imma), the level of comprehension;
A third explanation, drawing on his maamar “And you shall tell your son”: the Torah speaks of joy on the festivals because a festival reflects mochin d’Imma, understanding that can be grasped.


אבל בשבת מוחין דאבא שהוא מה שלמעלה מההשגה לא שייך שמחה כ״א ביטול ועד״ז בחי׳ מים צלילין דח״ע [דחכמה עילאה] לא שייך שמחה.
but on Shabbos, [which is] the intellect of Abba (mochin d’Abba), which is what is above comprehension, joy does not apply, only self-nullification (bittul). And in the same way, [with] the level of the “clear water” of supernal Chochmah (Chochmah Ila’ah), joy does not apply.
Shabbos reflects mochin d’Abba, which is beyond grasp, so its mode is self-nullification (bittul) rather than joy. The same is true of the “clear water” of supernal Chochmah: on its own it produces bittul, not joy.


אך על ידי שבת שבתון דיוהכ״פ [דיום הכפורים]112 שהוא בחי׳ שלמעלה מהשבת ומחכמה עילאה לכן נמשך בסוכות שיהיה חכמה מאיר בקירוב בבחי׳ השגה ולכן היה שמחה בניסוך המים.
But through the “Shabbos of complete rest” of Yom Kippur, which is a level above Shabbos and above supernal Chochmah, therefore it is drawn down on Sukkos that Chochmah shine in closeness, in the level of comprehension; and therefore there was joy at the water libation.
Yom Kippur is called “a Shabbos of complete rest,” a level higher than Shabbos and higher than Chochmah. Drawing from there, Sukkos makes Chochmah shine close and graspable, and so the water libation could be joyful.




10והוא שמחה שבבחינת ביטול ע״ד מ״ש סד״ה בשלח פרעה גבי ולא נחם113 כו׳ בענין ארץ כנען
And it is a joy that is in the level of self-nullification (bittul), in the manner of what is written at the end of the maamar beginning “And it came to pass, when Pharaoh sent,” regarding “And [G-d] did not lead them,” etc., on the matter of the land of Canaan.
The joy of the water drawing is a joy of bittul, not a self-satisfied joy. He refers to the end of the maamar on “When Pharaoh sent the people,” on G-d not leading them by way of the land of the Philistines, and the matter of the land of Canaan.


ולכן זהו מעייני הישועה שלא יהיה יניקת החיצונים כי החכמה דוחה אותם וכן השמחה שבבחינת ביטול כו׳:
And therefore this is “the wellsprings of salvation”: that there be no nurture of the external forces, for Chochmah (wisdom) repels them, and so [does] the joy that is in the level of bittul, etc.
This closes the circle with the verse’s last words, “the wellsprings of salvation”: salvation means that the external forces draw no nourishment (as in section 3). Chochmah, whose nature is bittul, repels them, and so does a joy rooted in bittul.



In one’s avodah
In a person’s own service of G-d, Chochmah and Binah must always work together: the insight (“water”) has to be drawn “with joy,” through understanding, or it cannot last. The teshuvah of Yom Kippur gives the power to make even what is beyond understanding shine close on Sukkos, and the right joy is one of self-nullification (bittul), which keeps away the forces of concealment.
Questions for discussion
	Why does the maamar say that anything that can be put into letters belongs to Binah? What does this imply about the difference between the Written and the Oral Torah?
	Wine is linked with the Levites’ song and water with the Kohanim’s silence. Why is the silent level the higher one?
	If Chochmah by nature brings bittul and not joy, how can the water drawing be the greatest joy of the year?
	What role does the teshuvah of Yom Kippur play in the joy of Sukkos, according to the maamar?
	How does a “joy of bittul” differ from ordinary joy, and why does it keep the external forces away?

For children · ages 9–13
For the children at the table
Wine, water and the joy of Sukkos

The big idea
Water stands for wisdom that is higher than words, and on Sukkos, through the teshuvah of Yom Kippur, even this faraway wisdom comes close and brings the greatest joy.


All year, wine was poured on the altar, and the Written Torah says so clearly. On Sukkos they also poured water, but the Written Torah never writes this; it is a law given to Moshe at Sinai. Why? The maamar explains that wine is Binah, understanding. When we finally understand something, what was hidden comes out into the open, and that is what joy is. The Levites sang over the wine. Water is Chochmah, wisdom: the first spark of an idea, before it has words. Water flows downward quietly, like the Kohanim, whose service was done in silence. The Written Torah is made of letters, and letters belong to understanding, so the wine could be written in it. The water, which is above letters, stayed in the Oral Torah. The verse says “draw water with joy”: wisdom must be joined with understanding. Usually Chochmah feels far away and makes a person humble rather than happy. But the teshuvah of Yom Kippur, returning to G-d, reaches higher than wisdom itself, so on Sukkos this wisdom comes close. That is why drawing the water brought the greatest joy of all.

The mashal
When a person is glad about something, his joy can stay hidden inside him, so that others do not see it. But when he is glad about something very greatly, he cannot hold it in: he sings, dances with his feet and claps his hands. So all year our joy in G-d stays inside us, but on Sukkos the light of joy is so great that it breaks out for every eye to see.

Questions for the Shabbos table
	Why does truly understanding something bring a person joy?
	The verse says “And you shall draw water with joy.” What does it mean to draw the water of wisdom with the joy of understanding?
	What is one thing you are learning this week that you can work to understand well, so that it becomes a joy for you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ושאבתם מים
The note records that a transcript of this maamar by the Mitteler Rebbe is printed there, and that the maamar was said on the night after Shabbos Chol HaMoed Sukkos 5565 (1804).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור רסח, א. נאמר בליל מוצאי שבת חוה״מ סוכות תקס״ה — ראה רשימת המאמרים שבסו״ס תקס״ד הערה 100. עוד הנחה במאמרי אדה״ז נביאים ע׳ עט ואילך. קיצורים והגהות נדפסו באוה״ת דברים כרך ה ע׳ ב׳קמז. ד״ה ושאבתם — תרל״ד [נדפס בסה״מ תרל״ג ח״ב ע׳ תקלט] מיוסד על מאמר זה. ראה הענינים בסה״מ אתהלך ע׳ מז ד״ה להבין ענין ניסוך המים. ובסה״מ תרל״ה ח״ב ע׳ תמא. לכללות המאמר ראה גם סה״מ תרנ״ד ע׳ כא. ועוד.
2Kehot’s note points to Sukkah 50b:1 for these words.
Sukkah 50b:1סוכה נ׳ ב:א׳
גְּמָ׳ אִיתְּמַר: רַב יְהוּדָה וְרַב עֵינָא, חַד תָּנֵי: שׁוֹאֵבָה, וְחַד תָּנֵי: חֲשׁוּבָה. אָמַר מָר זוּטְרָא: מַאן דְּתָנֵי שׁוֹאֵבָה לָא מִשְׁתַּבַּשׁ, וּמַאן דְּתָנֵי חֲשׁוּבָה לָא מִשְׁתַּבַּשׁ. מַאן דְּתָנֵי שׁוֹאֵבָה לָא מִשְׁתַּבַּשׁ, דִּכְתִיב: ״וּשְׁאַבְתֶּם מַיִם בְּשָׂשׂוֹן״. וּמַאן דְּתָנֵי חֲשׁוּבָה לָא מִשְׁתַּבַּשׁ, דְּאָמַר רַב נַחְמָן: מִצְוָה חֲשׁוּבָה הִיא, וּבָאָה מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית.
Gemara: It was stated: Rav Judah and R. Ina: One of them taught Shoevah and the other taught Hashuvah Mar Zutra said: He who teaches, Shoevah is not in error, and he who teaches Hashuvah is not in error. He who teaches Shoevah is not in error, since it is written, “And you shall draw water in joy” (Isaiah 12:3) and he who teaches Hashuvah is not in error, since R. Nahman stated: It is an important mitzvah, dating from the very creation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
3Kehot’s note points to Sukkah 48b:4 for these words.
Sukkah 48b:4סוכה מ״ח ב:ד׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב עֵינָא, דְּאָמַר קְרָא: ״וּשְׁאַבְתֶּם מַיִם בְּשָׂשׂוֹן וְגוֹ׳״.
GEMARA. From where do we know this? R. Ena said, As the verse says, “You shall draw water with rejoicing” (Isaiah 12:3).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
4Isaiah’s prophecy of joy in the days of redemption; the Sages connected it to the Sukkos water drawing, and the maamar interprets each of its words.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5The Talmud lists the water libation among the laws given orally to Moses at Sinai.
Sukkah 34a:2סוכה ל״ד א:ב׳
וְרַבָּנַן, לַמִּקְדָּשׁ מְנָא לְהוּ? הִלְכְתָא גְּמִירִי לְהוּ. דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי.
And the rabbis from where to they derive [the law of the willow] for the Temple? They learned a received tradition; for R. Asi said in the name of R. Yohanan, the laws of ten plants, the aravah and the water libation—are all a halakhah from Moses from Sinai.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
6A second Talmudic statement that the water libation is a law given to Moses at Sinai.
Zevachim 110b:6זבחים ק״י ב:ו׳
אִישְׁתְּמִיטְתֵּיהּ הָא דְּאָמַר רַבִּי אַסִּי; דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה וְנִיסּוּךְ הַמַּיִם – הֲלָכָה לְמֹשֶׁה מִסִּינַי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7והוא הלכה למשה מסיני
Cited by the Kehot note: the water libation is listed with the willow among the laws given to Moses at Sinai.
Sukkah 44a:5סוכה מ״ד א:ה׳
לְמַאן? אִילֵימָא אַבָּא שָׁאוּל, הָאָמַר ״עַרְבֵי נַחַל״ כְּתִיב — שְׁתַּיִם, אַחַת לַלּוּלָב וְאַחַת לַמִּקְדָּשׁ. אִי לְרַבָּנַן, הִלְכְתָא גְּמִירִי לַהּ, דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי.
According to whom? If you will say, According to Abba Shaul,did he not say: It is written, “willows of the brook” implying two, one referring to the [aravah in the] lulav and the other to [the aravah for use in] the Temple? If you will say it is according to the rabbis, did they not have it as an accepted tradition, since R. Assi said in the name of R. Yohanan who said it in the name of R. Nehunya of the Valley of Beth Hovartan: The laws of the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
8סוכה ל״ד א׳ זבחים ק״י ע״ב
The Talmud’s discussion of where the water libation is hinted at in the Torah’s verses, cited by the Kehot note; this is the “support on a verse” the Alter Rebbe mentions.
Taanit 3a:7–8תענית ג׳ א:ז׳-ח׳
דְּאָמַר רַבִּי אַמֵּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם — הֲלָכָה לְמֹשֶׁה מִסִּינַי. רַבִּי יְהוּדָה אוֹמֵר מִשּׁוּם רַבִּי יְהוֹשֻׁעַ: הָעוֹבֵר לִפְנֵי הַתֵּיבָה בְּיוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג — הָאַחֲרוֹן מַזְכִּיר, הָרִאשׁוֹן אֵינוֹ מַזְכִּיר. בְּיוֹם טוֹב הָרִאשׁוֹן שֶׁל פֶּסַח — הָרִאשׁוֹן מַזְכִּיר, הָאַחֲרוֹן אֵינוֹ מַזְכִּיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Moed Katan 3b:11–12מועד קטן ג׳ ב:י״א-י״ב
דִּידְהוּ הִיא? הֲלָכָה לְמֹשֶׁה מִסִּינַי הִיא! דְּאָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי נְחוּנְיָא אִישׁ בִּקְעַת בֵּית חוֹרְתָן: עֶשֶׂר נְטִיעוֹת, עֲרָבָה, וְנִיסּוּךְ הַמַּיִם, הֲלָכָה לְמֹשֶׁה מִסִּינַי! אָמַר רַבִּי יִצְחָק: כִּי גְּמִירִי הִלְכְתָא, שְׁלֹשִׁים יוֹם לִפְנֵי רֹאשׁ הַשָּׁנָה, וַאֲתוֹ הָנֵי תַּקּוּן מִפֶּסַח וּמֵעֲצֶרֶת, וְאַתְנוֹ בְּדִידְהוּ: כָּל הָרוֹצֶה לְבַטֵּל יָבוֹא וִיבַטֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוכ״ה בסוכה מד, א. תענית ג, א (בסוגיא דניסוך המים). מו״ק ג, ב — לקו״ש חכ״ט ע׳ 226 בשולי העמוד.
9In Jotham’s parable the vine refuses to leave its wine, which gladdens G-d and men. The Alter Rebbe reads this as Binah revealing G-dliness to people.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10אם הבנים שמחה
“A joyful mother of children”; Kabbalah reads “the mother” as Binah, and so links Binah with joy.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
11ועבד הלוי הוא
“And the Levite, he shall perform the service”; the word “hu” (he) is read as the hidden level the Levites draw into revelation.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
12הוא דא עתיקא
An explanation of the Zohar’s teaching that “He” (hu) refers to Atika.
Kehot’s noteזח״ג (קעח, ב). [כ]. ראה ביאוה״ז להצ״צ ע׳ תקכ ואילך.
13הוא דא עתיקא
The Zohar’s teaching that “He” (hu) refers to Atika, the concealed level; the Kehot note gives this location.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14השיר שהיו אומרים על היין שהוא בחי׳ בינה
An encyclopedic collection of Chassidic teachings; the entry on wine gathers sources on wine as Binah and the Levites’ song.
Zohar III, 127aזח״ג קכז, א
Kehot’s noteראה זח״ג קכז, א. וראה ספר הליקוטים — דא״ח להצ״צ ערך יין סעי׳ א.
15השיר שהיו אומרים על היין שהוא בחי׳ בינה
The Kehot note refers here for the Levites’ song over the wine and its connection to Binah.
Zohar, Nasso 13:137–15:145ספר הזהר, נשא י״ג:קל״ז-ט״ו:קמ״ה
We have been taught: Whoever has attained the degree of grace is designated “angel” of the L-rd of hosts, as we read: “For the priest’s lips should keep knowledge, and they should seek the law at his mouth; for he is the angel of the L-rd of hosts” (Malachi 2, 7). Wherewith did the priest merit to be called “angel of the L-rd of hosts”?’ Said R. Judah: ‘As the angel of the L-rd of hosts is a priest on high, so is the priest below an angel of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16נכנס יין כו׳
“Wine enters, a secret comes out”: the Talmud’s wordplay (the numerical value of yayin equals that of sod, secret), used here for wine revealing what is hidden.
Sanhedrin 38aסנהדרין ל״ח א
Kehot’s noteסנהדרין לח, א.
17בד״ה אז ישיר
The maamar the Alter Rebbe points to for more on “And the Levite, he shall perform the service.”
Kehot’s noteתו״א סב, ג.
18בד״ה לך לך
The maamar that explains “hu” (He) in “He made us.”
Kehot’s noteתו״א יא, ב.
19בד״ה ה׳ לי בעוזרי
That maamar opens by explaining that G-d both fills all worlds and encompasses them, the same pair named here; it discusses how the light is too much for the vessels to contain.
Kehot’s noteלקמן פח, ב.
20בד״ה ענין המרגלים
Explains “flowing with milk and honey” as light so abundant that the vessels cannot conceal it, the image used here for Sukkos joy.
Kehot’s noteלעיל שלח לו, ד.
21The Mishnah describing the water libation: the golden flask filled at the Shiloach and the two silver bowls, the western one for water.
Mishnah Sukkah 4:9משנה סוכה ד׳:ט׳
נִסּוּךְ הַמַּיִם כֵּיצַד. צְלוֹחִית שֶׁל זָהָב מַחֲזֶקֶת שְׁלשֶׁת לֻגִּים הָיָה מְמַלֵּא מִן הַשִּׁלּוֹחַ. הִגִּיעוּ לְשַׁעַר הַמַּיִם, תָּקְעוּ וְהֵרִיעוּ וְתָקָעוּ. עָלָה בַכֶּבֶשׁ וּפָנָה לִשְׂמֹאלוֹ, שְׁנֵי סְפָלִים שֶׁל כֶּסֶף הָיוּ שָׁם. רַבִּי יְהוּדָה אוֹמֵר, שֶׁל סִיד הָיוּ, אֶלָּא שֶׁהָיוּ מֻשְׁחָרִין פְּנֵיהֶם מִפְּנֵי הַיָּיִן. וּמְנֻקָּבִין כְּמִין שְׁנֵי חֳטָמִין דַּקִּין, אֶחָד מְעֻבֶּה וְאֶחָד דַּק, כְּדֵי שֶׁיְּהוּ שְׁנֵיהֶם כָּלִין בְּבַת אַחַת. מַעֲרָבִי שֶׁל מַיִם, מִזְרָחִי שֶׁל יָיִן. עֵרָה שֶׁל מַיִם לְתוֹךְ שֶׁל יַיִן, וְשֶׁל יַיִן לְתוֹךְ שֶׁל מַיִם, יָצָא. רַבִּי יְהוּדָה אוֹמֵר, בְּלֹג …
How are the water libations done? A golden flask, that could hold three logim [a measure], was filled from the Shiloach [spring]. When they would arrive [with it] at the Gate of Water, they would blow a tekiyah, and a teruah, and a tekiyah. He [the priest] would then ascended the ramp [of the altar], and turned to his left; two silver basins were there. Rabbi Yehudah says: they were [made] of plaster, but their surfaces would darken from the wine. And they had perforations [at their bases] like two …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
22מערבי של מים כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוכה פרק ד משנה ט.
23וניסוך המים הוא בחי׳ חכמה
A long series of maamarim that develops the water libation as Chochmah.
Kehot’s noteראה המשך וככה תרל״ז פרק צז ואילך. ד״ה ושאבתם תרס״ט.
24כה״ג נוטל חלק בראש
The High Priest offers first and takes his portion first; the Alter Rebbe reads this as the flow of blessing reaching him first.
Yoma 14a:3יומא י״ד א:ג׳
מַתְנִי׳ כׇּל שִׁבְעַת הַיָּמִים הוּא זוֹרֵק אֶת הַדָּם, וּמַקְטִיר אֶת הַקְּטוֹרֶת, וּמֵיטִיב אֶת הַנֵּרוֹת, וּמַקְרִיב אֶת הָרֹאשׁ וְאֶת הָרֶגֶל. וּשְׁאָר כׇּל הַיָּמִים אִם רָצָה לְהַקְרִיב — מַקְרִיב, שֶׁכֹּהֵן גָּדוֹל מַקְרִיב חֵלֶק בָּרֹאשׁ, וְנוֹטֵל חֵלֶק בָּרֹאשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא יד, א. ע׳ נדרים (סב, סע״א). ובזח״א (קמז, סע״א) אי׳ כה״ג. [כ].
25נוטל חלק בראש
Cited in the Kehot note: the Kohanim are given precedence, including taking the first portion.
Nedarim 62a:12נדרים ס״ב א:י״ב
אָמַר רָבָא: שְׁרֵי לֵקהּ לְצוּרְבָּא מֵרַבָּנַן לְמֵימַר ״צוּרְבָּא מֵרַבָּנַן אֲנָא, שְׁרוֹ לִי תִּיגְרַאי בְּרֵישָׁא״, דִּכְתִיב: ״וּבְנֵי דָוִד כֹּהֲנִים הָיוּ״ — מָה כֹּהֵן נוֹטֵל בָּרֹאשׁ, אַף תַּלְמִיד חָכָם נוֹטֵל בָּרֹאשׁ. וְכֹהֵן מְנָא לַן? דִּכְתִיב: ״וְקִדַּשְׁתּוֹ כִּי אֶת לֶחֶם (ה׳) אֱלֹקֶיךָ הוּא מַקְרִיב״, וְתָנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״וְקִדַּשְׁתּוֹ״ — לְכׇל דָּבָר שֶׁבִּקְדוּשָּׁה,
William Davidson, Vocalized Aramaic (CC-BY-NC)
26כל בעלי השיר יוצאים בשיר
The Mishnah: animals that wear a chain (shir) may go out with it on Shabbos. The Alter Rebbe plays on shir as song, the Levites’ service.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
27וילוו עליך וישרתוך
The Levites are to be joined to Aaron and serve him, showing that the Kohanim rank above the Levites.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ב.
28מים חיים דקידוש מי חטאת
Living water is placed with the ashes of the red heifer to make the waters of purification.
Numbers 19:17במדבר י״ט:י״ז
וְלָקְחוּ לַטָּמֵא מֵעֲפַר שְׂרֵפַת הַחַטָּאת וְנָתַן עָלָיו מַיִם חַיִּים אֶל־כֶּלִי:
And for the unclean they shall take of the ashes of the burning of the purification from sin, and running water shall be put thereto in a vessel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29והאופנים ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
30The Zohar in Shemini: wine comes from the side of the Levites, and the Kohen’s side is clear, shining water.
Zohar, Shmini 5:59–6:70ספר הזהר, שמיני ה׳:נ״ט-ו׳:ע׳
The truth is that wine rejoices at first and saddens afterwards, and the priest must be glad throughout. Also wine is of the side of the Levites, but the side of the priests is pure and clear water.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
31וע״פ ושמתי כדכד
“And I will make your windows of kadkod”; a maamar on this verse also treats the difference between these levels.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
32כל התורה שמותיו של הקב״ה
An earlier passage in Likkutei Torah that also discusses the Torah as the Names of G-d, with further sources.
Zohar II, 124aזח״ב קכד, א
Zohar III, 19aזח״ג יט, א
Kehot’s noteראה זח״ב קכד, א. זח״ג יט, א. פט, ב. קנט, א. רסה, ב. ע״ל בפינחס (עו, ב). וש״נ. [כ].
33כל אותיותיה מנויות
The early Sages were called soferim because they counted all the letters of the Torah.
Kiddushin 30a:11קידושין ל׳ א:י״א
לְפִיכָךְ נִקְרְאוּ רִאשׁוֹנִים ״סוֹפְרִים״, שֶׁהָיוּ סוֹפְרִים כׇּל הָאוֹתִיּוֹת שֶׁבַּתּוֹרָה, שֶׁהָיוּ אוֹמְרִים: וָא״ו דְּ״גָחוֹן״– חֶצְיָין שֶׁל אוֹתִיּוֹת שֶׁל סֵפֶר תּוֹרָה. ״דָּרֹשׁ דָּרַשׁ״ – חֶצְיָין שֶׁל תֵּיבוֹת. ״וְהִתְגַּלָּח״ – שֶׁל פְּסוּקִים. ״יְכַרְסְמֶנָּה חֲזִיר מִיָּעַר״ – עַיִ״ן דְּיַעַר חֶצְיָין שֶׁל תְּהִלִּים. ״וְהוּא רַחוּם יְכַפֵּר עָוֹן״ – חֶצְיוֹ דִּפְסוּקִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין ל, א.
34וכל אות צ״ל בדמותו ותבניתו והנגיעה פוסלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע יו״ד סרע״ד, סד״ה.
35The engraving of the High Priest’s gold plate; a maamar on this verse explains why letters belong to Binah.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כמ״ש בזהר (ויקהל דף רי״ש)
The same Zohar passage on Binah as a Torah scroll is cited there too.
Kehot’s noteנזכר גם לעיל פ׳ חקת נט, ד.
37דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Zohar III, 81aזח״ג פא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א. זח״ג פא, א.
38דאורייתא מחכמה נפקת
“The Torah comes forth from Chochmah”: the Zohar’s teaching, given in the Kehot note, which the Alter Rebbe reconciles with the Written Torah being Binah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
39חמשים שערי בינה
“Fifty gates of understanding were created in the world”: the source for the fifty gates of Binah.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כא, ב.
40ותושבע״פ היא בחי׳ מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (פתח אלי׳).
41בחכמה יסד ארץ
“Havayah founded the earth with wisdom, established the heavens with understanding”: read as the Oral Torah (earth) rooted in Chochmah and the Written Torah (heaven) in Binah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
42שהיא מל׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות א, סקכ״ו.
43השמים כסאי והארץ הדום רגלי
The verse on which another maamar explains the relation of heaven and earth to the two Torahs.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בע״ח שכ״ו ספ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו ש׳ ס׳ אבי״ע ספ״ב, ובזה יובן כאן דה״ק. [כ].
45שבחי׳ בינה נק׳ מי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות מ, סס״ח.
46יוצר אור ובורא חושך
“He forms light and creates darkness”: Yetzirah is linked to light (revelation) and Beriah to darkness (concealment).
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
47וכחשכה כאורה
“Darkness is as light” to G-d: before Atzilus, concealment and revelation are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
48כי טובים דודיך מיין
“Your love is better than wine”: the verse on which the Midrash builds its teaching about the words of the Scribes.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49רוח קדים
The east wind that divided the sea; ruach kadim is read as coming from the “Primordial One” above the order of worlds.
Exodus 14:21שמות י״ד:כ״א
Kehot’s noteשמות יד, כא.
50הפך ים ליבשה
“He turned the sea into dry land”: from above the order of worlds, hidden (sea) and revealed (land) are interchangeable.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
51ערבים עלי ד״ס
The Talmud’s version of the same teaching, which the Kehot note also cites.
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשהש״ר א ע״פ כי טובים דודיך (ב). וראה ע״ז לה, א. ע״ל מטות (פה, רע״א). וש״נ. [כ].
52ערבים עלי דברי סופרים יותר מיינה של תורה
The Midrash: the words of the Scribes are dearer than the wine of the Torah. The Alter Rebbe reads “Scribes” as Chochmah and “wine of the Torah” as Binah.
Shir HaShirim Rabbah 1:8–9שיר השירים רבה א׳:ח׳-ט׳
… לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
53Sefer Yetzirah’s opening: the world was created through sefer, sofer and sippur, which the Alter Rebbe maps onto Chochmah, Binah and speech.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
54מבואר בס״י . . בסופר וספר וסיפור
The other transcript of this maamar (listed in the note on the opening words), cited here for the sofer, sefer and sippur passage.
Zohar II, 137bזח״ב קלז, ב
Kehot’s noteס״י פ״א מ״א. וראה זח״ב קלז, ב ועוד. מאמרי אדה״ז נביאים ע׳ עט.
55לספר שהיא בינה בחי׳ מחשבה וסיפור הוא בחי׳ דיבור
The Tzemach Tzedek refers there to this passage on sefer as thought (Binah) and sippur as speech.
Kehot’s noteבאוה״ת פ׳ וזאת הברכה ע׳ א׳תתקו מציין לכאן.
56The Zohar in Tetzaveh on the fifty days from the Exodus to Sinai.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
Paragraph 3
57התהוות העולמות הוא מבחי׳ דבר ה׳
“By the word of G-d the heavens were made”: creation comes through divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים לג, ו.
58מבחי׳ חכמה אי׳ סופר
“Where is the sofer (scribe)?”: the Alter Rebbe uses the verse for Chochmah as the level called sofer.
Isaiah 33:18ישעיהו ל״ג:י״ח
Kehot’s noteישעי׳ לג, יח. וראה לקוטי הש״ס להאריז״ל לר״ה טז, ב.
59בראשית ברא . . שמחכמה
“In the beginning He created”: reishis is read as Chochmah, the first stage from which creation is drawn.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״י בראשית א, א.
60לספר שהיא בינה בחי׳ מחשבה וסיפור הוא בחי׳ דיבור
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת פ׳ וזאת הברכה ע׳ א׳תתקו מציין לכאן.
Paragraph 4
61ערבים עלי דברי סופרים
The Midrash that the words of the Scribes are dearer than the wine of the Torah, now explained as Chochmah above Binah.
Shir HaShirim Rabbah 1:8שיר השירים רבה א׳:ח׳
צְאִי לָךְ בְּעִקְבֵי הַצֹּאן, רַבִּי אֱלִיעֶזֶר וְרַבִּי עֲקִיבָא וְרַבָּנָן. רַבִּי אֱלִיעֶזֶר אוֹמֵר מֵחֲרָרָה שֶׁנָּטְלוּ יִשְׂרָאֵל בְּיָדָם מִמִצְרַיִם אָכְלוּ מִמֶּנָּה שְׁלשִׁים וְאֶחָד יָמִים, דְּאָמַר רַבִּי שִׁילָא שִׁשִּׁים וּשְׁתַּיִם סְעוּדוֹת אַתְּ יוֹדֵעַ שֶׁהָיוּ לְיִשְׂרָאֵל מֵחֲרָרָה זוֹ, מָה אֲנִי עוֹשֶׂה לָהֶם בַּסּוֹף בְּעָקֵב, הֲדָא הוּא דִכְתִיב (תהלים עב, טז): יְהִי פִסַּת בַּר בָּאָרֶץ. רַבִּי עֲקִיבָא אוֹמֵר מִמַּה שֶּׁהִקַפְתִּי אוֹתָם בְּעַנְנֵי כָבוֹד, הָאֵיךְ מָה דְאַתְּ אָמַר (שמות יג, כא): וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם לֹא יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם, אַתְּ יוֹדֵעַ מָה אֲנִי …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
62ועמ״ש בד״ה איה סופר
The maamar that explains sofer as Chochmah, above sefer.
Kehot’s noteתו״א נג, ג.
63וע״פ שחורה אני
That passage explains “the words of the Scribes are dearer than the wine of the Torah” through sefer, sofer and sippur, and itself refers to a maamar on “And you shall draw water with joy.” There the sofer is set above the sefer as the Oral Torah above the Written Torah.
Song of Songs 7:1שיר השירים ז׳:א׳
שׁוּבִי שׁוּבִי הַשּׁוּלַמִּית שׁוּבִי שׁוּבִי וְנֶחֱזֶה־בָּךְ מַה־תֶּחֱזוּ בַּשּׁוּלַמִּית כִּמְחֹלַת הַמַּחֲנָיִם:
Return, return, O Shulammite; Return, return, that we may look upon thee. What will ye see in the Shulammite? As it were a dance of two companies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ז, א. ושם מציין לכאן. וראה שם מו, ג.
64חו״ב הם תרין רעין
One of the Zohar passages the Kehot note gives for Chochmah and Binah as “two companions that never part.”
Zohar II, 56aזח״ב נו, א
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ב נו, א. זח״ג ד, א. ע״ל ר״פ ראה. וש״נ. [כ].
65חו״ב הם תרין ריעין
A further Zohar source for the same phrase, given in the Kehot note.
Zohar, Beshalach 18:262–19:274ספר הזהר, בשלח י״ח:רס״ב-י״ט:ער״ד
66ושאבתם מים בששון
Read here as “water” (Chochmah) drawn “with joy” (Binah), joining the two.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ובזה יתחברו בחי׳ חו״ב
A later series of maamarim that develops how the water drawing joins Chochmah and Binah.
Kehot’s noteראה בהמשך וככה — תרל״ז ע׳ קנז ואילך.
68The opening of Parshas Re’eh; the maamar on it discusses the need for Chochmah and Binah together in divine service.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69נקודה בהיכלי׳
Where the image of “a point in its palace” is explained.
Kehot’s note[עי׳ לעיל] (ר״פ ראה) נ׳ [כ].
70וידעת היום
“Know this day”: the verse of another maamar cited for the same theme.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71שלום שלום לרחוק ולקרוב
“Peace, peace to the far and to the near”, discussed in that maamar.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אנשי מעשה מרננים ומרקדים
The Mishnah’s description of the pious and the men of deeds dancing with torches at the Simchas Beis HaShoevah.
Sukkah 51a:16–17סוכה נ״א א:ט״ז-י״ז
… מִבְּלָאֵי מִכְנְסֵי כֹהֲנִים וּמֵהֶמְיָינֵיהֶן, מֵהֶן הָיוּ מַפְקִיעִין, וּבָהֶן הָיוּ מַדְלִיקִין. וְלֹא הָיָה חָצֵר בִּירוּשָׁלַיִם שֶׁאֵינָהּ מְאִירָה מְאוֹר בֵּית הַשּׁוֹאֵבָה. חֲסִידִים וְאַנְשֵׁי מַעֲשֶׂה הָיוּ מְרַקְּדִין בִּפְנֵיהֶם
Mishnah: They said: he who has not seen the Simchat Bet Hashoevah has never seen rejoicing in his life 1) At the conclusion of the first festival day of Sukkot they descended to the Women’s Court (Ezrat Nashim) and they would make there a great enactment. 2) And golden candlesticks were there, and four golden bowls on the top of each of them and four ladders to each, and four youths drawn from the young priests, and in their hands there were jars of oil containing one hundred and twenty …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נא, א.
73ובאתעדל״ת אתעדל״ע
Cited by the Kehot note for the principle that an arousal from below brings an arousal from above.
Zohar I, 239bזח״א רלט, ב
Kehot’s noteראה זח״א רלט, ב.
Paragraph 5
74כוס ישועות אשא
“I will raise the cup of salvations”: read as raising Malchus, the cup, into Atzilus.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75אם אני כאן הכל כאן
Hillel’s words at the Simchas Beis HaShoevah, which the Zohar reads as the Shechinah’s “I.”
Sukkah 53a:3סוכה נ״ג א:ג׳
תַּנְיָא: אָמְרוּ עָלָיו עַל הִלֵּל הַזָּקֵן, כְּשֶׁהָיָה שָׂמֵחַ בְּשִׂמְחַת בֵּית הַשּׁוֹאֵבָה, אָמַר כֵּן: אִם אֲנִי כָּאן — הַכֹּל כָּאן, וְאִם אֵינִי כָּאן — מִי כָּאן. הוּא הָיָה אוֹמֵר כֵּן: מָקוֹם שֶׁאֲנִי אוֹהֵב — שָׁם רַגְלַי מוֹלִיכוֹת אוֹתִי. אִם תָּבֹא אֶל בֵּיתִי — אֲנִי אָבֹא אֶל בֵּיתֶךָ, אִם אַתָּה לֹא תָּבֹא אֶל בֵּיתִי — אֲנִי לֹא אָבֹא אֶל בֵּיתֶךָ, שֶׁנֶּאֱמַר: ״בְּכׇל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבֹא אֵלֶיךָ וּבֵרַכְתִּיךָ״.
It was taught: They said about Hillel the Elder that when he used to rejoice at the Simchat Bet Hashoevah, he used to say: If I am here, everyone is here; but if I am not here, who is here?’ He also used to say: “To the place that I love, there my feet take me. If you will come into my House, I will come into your house. If you will not come to my House, I will not come to your house, as it is said, “In every …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
76ותושע לו ימינו
“His right hand has saved for Him”, one of the verses the Kehot note gives for the Zohar’s quotation.
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ותושע לו ימינו
“Your right hand can save you”, the other verse the Kehot note gives.
Job 40:14איוב מ׳:י״ד
וְגַם־אֲנִי אוֹדֶךָּ כִּי־תוֹשִׁעַ לְךָ יְמִינֶךָ:
Then will I also confess unto thee That thine own right hand can save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חמש עלין תקיפין דסחרין לשושנה
The Zohar’s opening: five strong leaves surround the rose, and they are called salvations.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
The second mention of Elohim is separated from the third by five words, representing the five strong leaves that surround the lily, symbolic of the five ways of salvation which are the “five gates”. This is alluded to in the verse “I will lift up the cup of salvation” (Ps. 116, 13). This is the “cup of benediction”,which has to be raised by five fingers and no more, after the model of the lily, which rests on five strong leaves in the shape of five fingers. Thus the lily is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
79רגליה יורדות מות
“Her feet go down to death”: said of Malchus descending into the lower worlds.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80לא יגורך רע
“Evil shall not dwell with You”: in Atzilus there is no hold for evil.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81(ס״פ בלק דרי״ב סע״ב) ממעיני הישועה אלין או״א
The Zohar at the end of Balak: the wellsprings of salvation are Abba and Imma, from deep flowing springs; it also mentions Netzach and Hod.
Zohar, Balak 46:497–47:507ספר הזהר, בלק מ״ו:תצ״ז-מ״ז:תק״ז
They then teach him enchantments and divinations and he remains with them fifty days. When the time comes for him to depart the small creature and the beasts go before him till he emerges from the mountains and from the thick darkness. When Balaam came to them, he informed them of what had happened and he sought means of assailing Israel so as to bring them back to Egypt, but G-d confounded all his wisdom. Now, too, when he saw that he could not harm Israel, without waiting to be …
The Zohar; London, Soncino Press, 1933 (Public Domain)
82ששים המה מלכות
The verse of the maamar referred to for the future revelation of the wellspring.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ומעין מבית ה׳ יצא והשקה
The prophecy that a spring will come from G-d’s House and water the Valley of Shittim.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ונהר יוצא מעדן
“A river goes forth from Eden... and from there it separates”: the river is Binah, whose flow leads to separateness.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85והחכמה מאין תמצא
“Wisdom, from where (me’ayin) is it found?” read as “from nothingness”: Chochmah is the level of ayin, of bittul.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ונוצר ונקה
Two of the Thirteen Attributes of Mercy, “He preserves kindness” and “He cleanses,” read here as the deep springs.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87והנצח זו ירושלים
The Talmud’s reading of “and the Netzach” as Jerusalem, which the Alter Rebbe says explains why Netzach and Hod are wellsprings.
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
88Kehot’s note points to Zohar, Terumah 79:781–80:791 for these words.
Zohar, Terumah 79:781–80:791ספר הזהר, תרומה ע״ט:תשפ״א-פ׳:תשצ״א
Paragraph 6
89ענין הקפות שבשמע״צ שלא נכתבו אפילו בתשבע״פ ואינו אלא מנהג
The Rema’s gloss records the custom of circling the bimah with the Torah scrolls on Simchas Torah; the Kehot note cites it for the hakafos being a custom.
Shulchan Arukh, Orach Chayim 669:1שולחן ערוך, אורח חיים תרס״ט:א׳
… עוד נהגו לסיים התורה אף על קטן העולה אע״ג דיש אומרים דדוקא תלמיד חכם צריך לסיים [מרדכי הגהות קטנות] בזמן הזה שהחזן קורא אין לחוש [ד״ע] במקום שאין להם רק שני ספרי תורות קורין בראשונה וזאת הברכה ובשניה בראשית וחוזרין ולוקחין הראשונה לעניינו של יום וכן עושין כל מקום דבעינן שלשה ספרי תורות ואין להם רק שתים (מצא כתוב):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
90תפלת ערבית רשות
The Talmud’s ruling that the evening prayer is optional.
Berakhot 27b:14–15ברכות כ״ז ב:י״ד-ט״ו
כְּמַאן דְּאָמַר, תְּפִלַּת עַרְבִית רְשׁוּת. דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: תְּפִלַּת עַרְבִית: רַבָּן גַּמְלִיאֵל אוֹמֵר חוֹבָה, רַבִּי יְהוֹשֻׁעַ אוֹמֵר רְשׁוּת. אָמַר אַבָּיֵי: הֲלָכָה כְּדִבְרֵי הָאוֹמֵר חוֹבָה. וְרָבָא אָמַר: הֲלָכָה כְּדִבְרֵי הָאוֹמֵר רְשׁוּת. תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּתַלְמִיד אֶחָד שֶׁבָּא לִפְנֵי רַבִּי יְהוֹשֻׁעַ. אָמַר לוֹ: תְּפִלַּת עַרְבִית רְשׁוּת אוֹ חוֹבָה? אָמַר לֵקהּ: רְשׁוּת.
It is in accord with him who declared that the evening-Tefillah is voluntary; for Rab Judah said in the name of Samuel: As for the evemng-Tefillah, Rabban Gamaliel declares it to be obligatory, but R. Joshua declares it to be voluntary. Abbai said : The Halakah is in agreement with him who declares it to be obligatory ; but Raba said : The Halakah is in agreement with him who declares it to be voluntary. Our Rabbis have taught : It happened that a disciple came before R. Joshua and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
91עיין בזהר ח״א דקל״ג ע״א
The Zohar in Chayei Sarah on why the evening prayer, instituted by Yaakov, is optional.
Zohar, Chayei Sara 23:232–243ספר הזהר, חיי שרה כ״ג:רל״ב-רמ״ג
92ביום השמיני עצרת
The verse of the Shemini Atzeres maamar referred to here.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93אמרתי אחכמה והיא רחוקה ממני
Solomon’s words: Chochmah remains “far” even from the wisest.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ותתצב אחותו מרחוק
Moses’ sister stood from afar; “sister” and “afar” together point to Chochmah.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95אמור לחכמה אחותי א ת
“Say to wisdom, ‘You are my sister’”: Chochmah is called “sister.”
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96כאיש אשר אמו תנחמנו
“As a man whom his mother comforts”: the mother, Binah, is close.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97אם הבנים דייקא שמחה
The mother of the children is joyful: joy comes from Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98Kehot’s note points to Zohar, Chayei Sara 23:243–24:254 for these words.
Zohar, Chayei Sara 23:243–24:254ספר הזהר, חיי שרה כ״ג:רמ״ג-כ״ד:רנ״ד
Paragraph 7
99יין המשמח
Wine that gladdens: Binah is the source of joy.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בן חכם ישמח אב
“A wise son gladdens a father”: read as Chochmah revealed and giving joy.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101לפני הוי׳ תטהרו
“Before Havayah you shall be purified”: the teshuvah of Yom Kippur, which reaches Keser.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
102אריתי מורי
“I have gathered my myrrh”, the verse of another maamar on the same theme.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103אז יבקע כשחר אורך
“Then your light shall break forth like the dawn”: light that bursts out.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ארוממך ה׳ כי דליתני
“I will exalt You, G-d, for You have drawn me up”, the verse of a related maamar.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105מי שם פה לאדם
“Who gave man a mouth?”, the verse of a maamar in Torah Ohr, Shemos.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106וחסידיך ירננו
“And Your pious ones shall sing for joy”, discussed in the Zohar.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שבזהר ר״פ ויצא (דקמ״ח ע״ב)
The Zohar at the beginning of Vayeitzei, which the Alter Rebbe cites on “Your pious ones shall sing for joy.”
Zohar, Vayetzei 1:11–6:36ספר הזהר, ויצא א׳:י״א-ו׳:ל״ו
108לרחוק שנעשה קרוב
The Talmud reads “peace to the far and to the near” as putting first the one who was far and came near, the penitent.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
109אחכמה והיא רחוקה ממני
Chochmah that is “far from me” is made to shine close.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ואתחנן
“And I pleaded”, the verse of the maamar referred to at the end.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
111והגדת לבנך
“And you shall tell your son”, the verse of the maamar on the difference between Yom Tov and Shabbos.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שבת שבתון דיוהכ״פ
Yom Kippur is called “a Shabbos of complete rest,” read as a level above Shabbos.
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
113בשלח פרעה גבי ולא נחם
“When Pharaoh sent the people, G-d did not lead them by way of the land of the Philistines”, the verse of the maamar referred to.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Sukkos · Maamar 3
להבין מ״ש ביום השמיני עצרת תהיה לכם
To understand what is written, “On the eighth day there shall be an atzeres for you”
The atzeres of Pesach is “to Havayah your G-d” because it holds back the soul’s great love so that G-d is drawn down into Torah and mitzvos, yet only as a reflection; the atzeres of Shemini Atzeres is “for you” because on it the Torah as it is above, G-d’s own truth, is placed in Israel’s mouths.
The maamar in brief
The maamar asks why the seventh day of Pesach is called “an atzeres to Havayah your G-d” while Shemini Atzeres is “an atzeres for you.” It first sets out three levels of love in the Shema: with the heart, in which even the evil inclination is transformed; with the soul, the love of tzaddikim; and with “all your might,” a boundless love reached by baalei teshuvah, since light that comes out of darkness is stronger. This teshuvah is the Exodus, leaving one’s limits. On Pesach the love rises from below, and its atzeres holds the soul back from dissolving into G-d, so that it returns to build His dwelling through Torah and mitzvos, making Havayah “your G-d.” After the teshuvah of the Days of Awe, Sukkos brings G-d’s embrace, “His kindness has prevailed over us.” Shemini Atzeres brings the second half of the verse, “the truth of G-d is forever”: the Torah, G-d’s own truth, beyond even the highest human love. Then “my tongue shall respond with Your word”: G-d’s word itself speaks through the student. The closing section explains this as the difference between the two “bridegrooms” of the Torah’s descent.

Outline
	1The question and three levels of loveWhy Pesach’s atzeres is “to Havayah your G-d” and Shemini Atzeres’ is “for you”; the loves of heart, soul and “all your might,” the last belonging to baalei teshuvah.¶1–4
	2Light out of darknessThe baal teshuvah’s past longing for darkness becomes a boundless longing for G-d; therefore teshuvah surpasses the World to Come, which is only a radiance from G-d’s Name.¶5–7
	3The Exodus and the atzeres of PesachTeshuvah is leaving one’s limits, the Exodus; Pesach’s love rises from below, and its atzeres restrains the soul in running and returning so that it builds G-d’s dwelling through Torah and mitzvos.¶8–13
	4Sukkos: the embrace and the ascent of tzedekAfter the Days of Awe, G-d’s love embraces Israel on Sukkos; Knesses Yisrael rises “before Him” and G-dliness is then drawn down through the Torah to the lowest level.¶14–16
	5The truth of G-d: “My tongue shall respond”Love is only a human truth; the Torah is G-d’s truth. On Shemini Atzeres G-d’s words are placed in Israel’s mouths and the student only responds.¶17
	6Shemini Atzeres and Torah studyThe eighth day gives the level of “kisses” and “G-d has caused you to declare”; ordinary study draws G-d’s word only as an encompassing light “opposite” the student.¶18–19
	7Two thousand years and the two bridegroomsThe Torah clothes itself in Chochmah and Binah; it descends as two “bridegrooms,” Atzilus and Beriah. On Pesach only the reflection comes down; on Shemini Atzeres the Torah above is revealed below, “for you.”¶20


Key concepts
	Atzeresעצרת
	The name of the closing festival day, read as “holding back.” On Pesach it holds the soul back from dissolving in its love; on Shemini Atzeres it is a gathering-in of the Torah’s own light “for you.”

	Great love (ahavah rabbah)אהבה רבה
	The love of “with all your might (me’odecha),” boundless and beyond the soul’s own capacity, reached by baalei teshuvah.

	Love in delights (ahavah betaanugim)אהבה בתענוגים
	G-d’s love drawn from above on Sukkos, the embrace of “His right hand embraces me,” higher even than great love.

	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s rush toward G-d followed by its return to life below, to build His dwelling through Torah and mitzvos.

	The truth of G-dאמת ה׳
	G-d’s absolute oneness, grasped only through the Torah, which is one with Him; higher than love, which is a human truth.

	“My tongue shall respond with Your word”תען לשוני אמרתך
	Torah study in which G-d’s own word speaks through the student, who only repeats it; the gift of Shemini Atzeres.

	Chasan (bridegroom)חתן
	Read as “going down a level”: the Torah’s descent. There are two, into Atzilus and into Beriah; on Shemini Atzeres, and fully in the future, they become one.


Section 1 · ¶1–4
The question and three levels of love
1להבין מ״ש ביום השמיני עצרת תהיה לכם1. ובשביעי של פסח כתיב עצרת להוי׳ אלהיך.2 הנה כתיב ואהבת את3 ה׳ אלקיך בכל לבבך ובכל נפשך ובכל מאדך.
To understand what is written, “On the eighth day there shall be an atzeres (assembly) for you,” while of the seventh day of Pesach it is written, “an atzeres to Havayah your G-d.” Now, it is written, “You shall love Havayah your G-d with all your heart (levavcha), with all your soul and with all your might (me’odecha).”
The maamar opens with a question of wording. Both the seventh day of Pesach and the eighth day after Sukkos are called an atzeres (a closing assembly, from a root meaning “to hold back”), but of Pesach the Torah says it is “to Havayah your G-d,” while of Shemini Atzeres it says it is “for you.” To answer, the Alter Rebbe first turns to the three levels of love in the Shema: with all your heart, with all your soul, and with all your might.


ופי׳ בכל לבבך ארז״ל [אמרו רבותינו זכרונם לברכה] בשני יצריך ביצ״ט [ביצר טוב] וביצה״ר [וביצר הרע]4 דהיינו שכל כח ועוצם הלהב רשפי אש בוערה מכל מיני יצה״ר [יצר הרע] שבעוה״ז יתהפך הלהב כולו לאהבת ה׳.5
And on the meaning of “with all your heart (levavcha),” our Sages, of blessed memory, said: “with both your inclinations, with the good inclination and with the evil inclination.” That is: all the force and intensity of the flame, the sparks of burning fire, from every kind of evil inclination in this world, the whole flame shall be turned over into love of G-d.
The Mishnah reads the double letter beit in levavcha (“your heart”) as “both your hearts,” the good and the evil inclination. Loving G-d with the evil inclination means that the whole fire of worldly desire is not suppressed but turned around, so that the same burning intensity becomes love of G-d.




2וכמו שיהיה לעתיד דכתיב כי אז אהפוך אל עמים שפה ברורה לקרוא כולם בשם ה׳ לעבדו שכם אחד6
As it will be in the time to come, as it is written, “For then I will turn to the nations a pure language, that they may all call upon the Name of G-d, to serve Him with one shoulder (shechem echad).”
The prophet Tzefaniah foresees a time when the nations will be given “a pure language” and will serve G-d “with one shoulder,” that is, in unison. The Alter Rebbe brings this vision as the model for turning the evil inclination into love.


דהיינו שאפי׳ [שאפילו] כל העמים עו״ג [עובדי גלולים] שהן שרשי התאוות גשמי׳ [גשמיים / גשמיות / גשמית] יהפוך להם שפה ברורה לקרוא כולם כו׳ והוא ענין אתהפכא חשוכא לנהורא ולעבדו שכם אחד.
That is: even all the nations, the idol-worshippers, who are the roots of the physical lusts, He will turn to them a pure language, that they may all call, etc. And this is the matter of “darkness being turned into light” (is’hapcha chashocha linehora); and [so] “to serve Him with one shoulder.”
The nations here stand for the roots of physical desire. In the future even these roots will be transformed, which is the Zohar’s idea of “darkness turned into light”: not the removal of darkness but its conversion into light.


פי׳ שכם בחי׳ אחוריים בתר כתפין והיינו כענין מ״ש ואתה הסבות את לבם אחורנית יתהפך להיות בבחינת אחד
The meaning of shechem (shoulder) is the level of the back, “behind the shoulders” (basar kasfin); that is, like the matter of what is written, “and You turned their heart backward.” It will be turned over to be at the level of “one.”
Shechem, “shoulder,” is read as the back, the side that faces away. As Eliyahu said, G-d had “turned their heart backward”; that turned-away side will itself be turned around and become “one” with holiness.


[וזהו ג״כ ענין ואני נתתי לך שכם אחד על אחיך7 שבירור דיוסף להיות מבחי׳ שכם בחינת אחד הוא בבחי׳ שלמעלה יותר מבירור דהשבטים וכמ״ש סד״ה
(And this is also the matter of “And I have given you one shechem above your brothers”: that the refinement (birur) of Yosef, to be from the level of shechem, the level of “one,” is at a level higher than the refinement of the tribes; as is explained at the end of the discourse beginning
In a parenthesis, the Alter Rebbe adds that Yaakov’s gift to Yosef of “one shechem above your brothers” means the same thing. Yosef’s work of refinement (birur, sifting holiness out of the world) reaches the level of transforming the “back” into “one,” which is higher than the refinement achieved by the other tribes.


והנה אנחנו מאלמים אלומים8 וע׳ לקמן בענין בכל מאדך] וזהו פי׳ ואהבת שהוא לשון ציווי
“And behold, we were binding sheaves”; and see below on the matter of “with all your might.”) And this is the meaning of ve’ahavta (“you shall love”), which is a term of command
The parenthesis ends by pointing to the discourse on Yosef’s dream of the sheaves, in Torah Ohr, and to the discussion of “with all your might” below. Returning to the verse, the word ve’ahavta (“you shall love”) is first of all a command.


וגם ל׳ [לשון] עתיד לומר שלעתיד סופך לאהוב את ה׳ בכל לבבך כי לא ידח ממנו נדח.910
and also a term of the future, saying that in the time to come, “in the end you will love” G-d with all your heart; for “none that is banished will be banished from Him.”
The same word can also be read as a promise about the future: “in the end you will love.” Since no Jewish soul will remain cast away from G-d, every one will eventually love Him with all his heart, including with the transformed evil inclination.




3ובכל נפשך11 הוא בחי׳ אהבה גדולה מזו שאינה נתפסת בלב האדם לפי שאין בגשמיות דוגמתה וכערכה כלל כ״א לה׳ לבדו
“And with all your soul” is the level of a love greater than this, which cannot be grasped in the heart of man, because in physicality there is nothing like it or comparable to it at all; [it is] only for G-d alone.
The second level, “with all your soul,” is a love that the heart cannot hold. The heart’s love is fed by comparison with physical things one loves; this love has no physical counterpart at all and is for G-d alone.


והיא אהבת הנפש האלקי׳ לבדה וכמ״ש נפשי אויתיך12 והאהבה הזאת היא מתלהבת ומתלהטת בנפשות הצדיקים כי היכל ה׳ המה וכלי בית13 ה׳.14
And it is the love of the G-dly soul (nefesh ha’Elokis) alone, as it is written, “My soul, I have desired You.” And this love flames and blazes in the souls of the tzaddikim, for “they are the Sanctuary of G-d” and “the vessels of the House of G-d.”
It belongs to the G-dly soul alone, as in Yeshayah’s words, “My soul, I have desired You.” It burns openly in tzaddikim, whose whole being is a sanctuary and a vessel for G-d.




4ובכל מאדך היא בחי׳ אהבה העולה על כולנה שהיא בחי׳ אהבה רבה במאד שאינה נתפסת אפילו בנשמו׳ [בנשמות] הצדיקים וגבהו דרכיה במאד מאד למעלה מעלה מבחי׳ הנבראים שהוא לדבקה בו ית׳ ממש בא״ס ב״ה
“And with all your might (me’odecha)” is the level of a love that surpasses them all, which is the level of “great love” (ahavah rabbah) in the extreme (bim’od), which cannot be grasped even in the souls of the tzaddikim; “its ways are high,” exceedingly high, higher and higher than the level of created beings: it is to cleave to Him, may He be blessed, truly, to the Infinite One (Ein Sof), blessed be He.
The third level, “with all your might (me’odecha),” is ahavah rabbah, “great love,” in the extreme. It is higher than anything a created soul can contain, even that of a tzaddik, because it seeks to cleave to the Infinite One Himself.


והנה כתיב גדול ה׳ ומהולל מאד15 ולגדולתו אין חקר וכך האהבה הנמשכת מזה היא בבחי׳ מאד בלי שיעור וגבול ואין הנפש יכולה להשיגה להיות שהנפש היא בחי׳ נברא בבחי׳ כלי וגבול
Now, it is written, “Great is G-d and exceedingly (me’od) praised, and His greatness is unsearchable.” So too the love drawn from this is at the level of me’od, without measure or limit; and the soul cannot attain it, since the soul is at the level of a created being, at the level of a vessel and a limit.
The word me’od (“exceedingly”) in the verse “Great is G-d and exceedingly praised, His greatness unsearchable” shows that me’od means without limit. The love that answers to that greatness is itself limitless, so the soul, which is a created and limited vessel, cannot reach it by its own capacity.


אך הזוכה לאהבה רבה הזאת הם בעלי תשובה ע״ד מאמרז״ל [מאמרו רבותינו זכרונם לברכה] במקום שבע״ת [שבעלי תשובה] עומדים16 אין צדיקים גמורים יכולים לעמוד.171819202122232425262728293031323334353637383940414243444546474849
But those who merit this great love are the baalei teshuvah (those who return), in the manner of the saying of our Sages, of blessed memory: “In the place where baalei teshuvah stand, perfect tzaddikim cannot stand.”
Nevertheless those who return in teshuvah do reach it. This is why the Sages say that where baalei teshuvah stand, perfect tzaddikim cannot stand.




Section 2 · ¶5–7
Light out of darkness
5והענין כמ״ש כיתרון האור מן החושך.50 פי׳ שיש יתרון ומעלה לאור כשבא מן החושך דוקא
The matter is as it is written, “as the advantage of light over darkness.” The meaning is that there is an advantage and superiority to light when it comes from darkness specifically.
Kohelles says that light has an advantage over darkness. The Alter Rebbe reads it as “light that comes out of darkness”: light has a special superiority precisely when it emerges from darkness.


דהיינו כשישים האדם אל לבו כל מעשיו ודבוריו ומחשבותיו אשר לא לה ׳המה בכל ימי חיי הבלו שהם חשך ממש והסתר פניו ית׳ ואעפ״כ [ואף על פי כן] בכך היה חפץ ומתאוה וכו׳.
That is: when a person takes to heart all his deeds, words and thoughts which were not for G-d, in all the days of his vain life, which are actual darkness and the hiding of His face, may He be blessed; and nevertheless this is what he desired and craved, etc.
The baal teshuvah reflects on a whole life of deeds, words and thoughts that were not for G-d, which were darkness and concealment of G-d. And yet, he realizes, that was what he wanted and longed for.


מכש״כ [מכל שכן] וק״ו [וקל וחומר] שיש יתרון מעלה לאור ה׳ אשר לזאת תתרבה ותתגדל האהבה במאד ביתר שאת
How much more so, and by an argument from the lesser to the greater, is there an advantage and superiority to the light of G-d; so that because of this the love will increase and grow exceedingly (bim’od), with greater intensity
If he could desire darkness so strongly, then all the more should he desire the light of G-d, which is infinitely superior. This reasoning makes his love grow “exceedingly,” the word of me’odecha.


ומעלה לאין קץ להוציא נפשו ממאסרה להשתפך אל חיק אביה א״ס ב״ה ממש ולדבקה בו ממש (ועמ״ש מזה בד״ה שמאלו תחת לראשי בפ׳ כי תשא).51
and higher without end, to bring his soul out of its prison, to pour itself out into the bosom of its Father, the Infinite One, blessed be He, truly, and to cleave to Him truly (and see what is explained on this in the discourse beginning “His left hand is under my head,” in Parshas Ki Sisa).
The love grows without end until the soul longs to break out of its prison, the body and its limits, and pour itself into “the bosom of its Father,” the Infinite One. The parenthesis refers to a discourse in Torah Ohr, Parshas Ki Sisa, for more on this.


וזהו ענין זדונות נעשו כזכיות52 ע״י תשובה כי יעלה ויבא ליגיע לבחי׳ אהבה רבה הנ״ל.
And this is the matter of “deliberate sins become like merits” through teshuvah: for he will rise and come to reach the level of great love mentioned above.
This is how the Talmud’s statement that teshuvah turns deliberate sins into merits works: the memory of the sins is what drives the baal teshuvah up to the great love, so the sins themselves become the cause of an ascent.


ולכן אפילו צדיקים גמורים אין יכולים לעמוד להיותם בחי׳ גמורים מלשון כלי שנגמר מלאכתו53 ועדיין הם בבחי׳ כלי.54
Therefore even perfect tzaddikim (tzaddikim gemurim) cannot stand [there], because they are at the level of gemurim (“completed”), from the expression “a vessel whose making has been completed”; and they are still at the level of a vessel.
Tzaddikim gemurim (“perfect tzaddikim”) is read from gamar, “finished,” as in the Mishnah’s term for a vessel whose making has been completed. A perfect tzaddik is a finished vessel with a fixed capacity, so he cannot reach the boundless love of the baal teshuvah.




6ולזה הזהירו רז״ל [רבותינו זכרונם לברכה] במאד הוי שפל רוח בפני כל אדם55 כדי להיות נשבר ונדכה ונכנע ורוחו נמוכה בכדי שיאיר עליו אור האהבה כיתרון האור הנ״ל.
For this reason our Sages, of blessed memory, cautioned with [the word] me’od (“very”): “Be humble of spirit before every person,” so as to be broken, crushed and subdued, with a lowly spirit, so that the light of love may shine upon him, as “the advantage of light” mentioned above.
The Mishnah uses the same word me’od (“very”) in its call to humility, linking humility to the love of me’odecha. A broken, lowly spirit lets a person feel his own darkness, and so the light of love can shine on him in the way of “light out of darkness.”


וזהו שאמרז״ל [שאמרו רבותינו זכרונם לברכה] יפה שעה אחת בתשובה ומע״ט [ומעשים טובים]56 בעוה״ז מכל חיי העוה״ב [העולם הבא]57 ואמרו שיהיה כל ימיו בתשובה.5859
And this is what our Sages, of blessed memory, said: “One hour of teshuvah and good deeds in this world is finer than all the life of the World to Come”; and they said that one should be in teshuvah all his days.
The Mishnah says one hour of teshuvah and good deeds here is finer than the whole World to Come. The Talmud adds that a person should spend all his days in teshuvah (since he may die tomorrow), so that this highest love is always within reach.


כי עוה״ב [עולם הבא] אינו אלא זיו והארה ממנו ית׳. כמארז״ל [כמאמר רבותינו זכרונם לברכה] צדיקים יושבים ונהנים60 מזיו השכינה ואמרו ביו״ד נברא העוה״ב [העולם הבא]61 כנ״ל.62
For the World to Come is nothing but a radiance and illumination from Him, may He be blessed, as our Sages, of blessed memory, said, “The tzaddikim sit and enjoy the radiance of the Shechinah”; and they said, “With the yud the World to Come was created,” as mentioned above.
The reason teshuvah is finer: the World to Come is only a radiance from G-d, the “radiance of the Shechinah” that tzaddikim enjoy. The Talmud says the World to Come was created with the letter yud, a single letter of the Name, meaning it is only a glimmer of Him.




7ופי׳ ביו״ד בהארה הנמשכת ומתפשטת מבחי׳ היו״ד. כי היו״ד עצמו הוא בחי׳ אותיות שמו הגדול והוא ושמו אחד.
And the meaning of “with the yud” is: with the illumination that is drawn forth and spreads out from the level of the yud. For the yud itself is the level of the letters of His great Name, and He and His Name are one.
“With the yud” does not mean with the yud itself, but with a glimmer that spreads out from it. The yud itself is one of the letters of G-d’s great Name, and “He and His Name are one,” so the World to Come receives only a radiance, not the Name itself.


וכמ״ש כי נשגב שמו63 לבדו רק הודו על ארץ ושמים והודו הוא זיו והארה מן שמו אשר נשגב לבדו.
As it is written, “For His Name alone is exalted; only His glory (hodo) is upon earth and heaven”; and “His glory” is a radiance and illumination from His Name, which alone is exalted.
The psalm says G-d’s Name alone is exalted and only His glory (hod) is on earth and heaven. The creations, including the World to Come, receive only this glory, a reflection of the Name that remains exalted and apart.


וישראל הם עם קרובו64 של מהותו ועצמותו כביכול ממש ע״י תשובה מאהבה רבה הנ״ל לדבקה בו ממש בא״ס ב״ה לבדו.
And Israel are “the people near to Him,” to His very being and essence, as it were, truly, through teshuvah out of the great love mentioned above, to cleave to Him truly, to the Infinite One, blessed be He, alone.
Israel, however, are called “the people near to Him”: near to His very essence, beyond the Name’s radiance. This closeness is reached through teshuvah out of great love, which seeks the Infinite One Himself and nothing else.




Section 3 · ¶8–13
The Exodus and the atzeres of Pesach
8והנה ענין תשובה מאהבה זו הוא ענין בחי׳ יציאת מצרים ופי׳ יציאת מצרים לצאת מן המצרים וגבולים המגבילים האהבה דהיינו לצאת מבחי׳ צדיק לבחי׳ בע״ת [בעלי תשובה] הנ״ל.
Now, this matter of teshuvah out of love is the matter of the level of the Exodus from Egypt (yetzias Mitzrayim). And the meaning of yetzias Mitzrayim is to go out of the straits (meitzarim) and limits that limit the love; that is, to go out of the level of a tzaddik into the level of a baal teshuvah mentioned above.
Mitzrayim (Egypt) is read as meitzarim, “straits” or “narrow limits.” The Exodus, in the soul, is going beyond the limits that confine love: rising from the measured love of a tzaddik to the boundless love of a baal teshuvah.


אך גם בכל אחד ואחד כפי בחינתו יש בחי׳ יצ״מ [יציאת מצרים] ואפילו בהמון עם כפשוטו לפנות מעסקיו ועניניו בעניני העולם ובפרט בעלי מו״מ [משא ומתן] צריכין לקבוע עתים לפנות דעתם מעסקיהם כפי הפנאי שלהם
But in each and every person too, according to his level, there is a level of the Exodus from Egypt; even among the common people, in the plain sense: to clear himself of his business and his affairs in the matters of the world. And especially businesspeople need to set times to clear their minds of their business, according to the free time they have.
Everyone has his own Exodus, according to his level. For an ordinary person it can simply mean clearing himself of business and worldly affairs; a businessman must set fixed times, as his schedule allows, to free his mind for G-d.


וכן יש יצ״מ [יציאת מצרים] במדריגה ומעלה אחר מעלה עד רום המעלות עד אשר יגיע לבחי׳ אהבה רבה הנ״ל [ועמ״ש מזה בביאור ע״פ אני כו׳ אשר הוצאתי אתכם מארץ מצרים כו׳]:
And so there is an Exodus from Egypt in [every] degree, one level after another, up to the highest of levels, until he reaches the level of great love mentioned above (and see what is explained on this in the explanation on the verse “I, etc., who brought you out of the land of Egypt, etc.”):
The Exodus continues step by step, level beyond level, until a person reaches the great love. The Alter Rebbe refers to his explanation elsewhere of the verse “I… who brought you out of the land of Egypt.”




9ב וזהו ענין זד ימי הפסח ימי יצ״מ [יציאת מצרים] שהוא זמן התעוררות בחי׳ אהבה רבה הנ״ל ממטה למעלה כו׳.
2. And this is the matter of the seven days of Pesach, the days of the Exodus from Egypt: it is the time of the arousal of the level of great love mentioned above, from below upward, etc.
The second section begins by applying all this to Pesach. The seven days of Pesach, the days of the Exodus, are the time when the great love is aroused from below upward, from the soul toward G-d. (The printed text reads זד, apparently a misprint for ז׳, “seven.”)


אך ביום השביעי שהוא בחי׳ אהבה רבה בהתגלות עצרת לה׳ אלקיך.65 ופי׳ כענין אם רץ לבך שוב66 לאחד.6768
But on the seventh day, which is the level of great love in revelation, [it is] “an atzeres to Havayah your G-d.” And the meaning is like the matter of “If your heart runs, return to the One.”
On the seventh day this love is openly revealed, and then comes the atzeres, the “holding back.” It is like the teaching “if your heart runs, return to the One”: after the soul’s rush upward it must turn back and remain in the body to serve G-d below.




10וכמ״ש כלה שארי ולבבי69 צור לבבי. פי׳ שמתחלה כלה שארי ולבבי בכלות הנפש ממש. ואח״כ צור לבבי צור הוא מלשון חיזוק וכמ״ש הצור תמים פעלו.70
As it is written, “My flesh and my heart pine away (kalah); the rock (tzur) of my heart…” The meaning is: at first, “my flesh and my heart pine away,” in an actual expiry of the soul (kelos hanefesh). And afterwards, “the rock of my heart”: tzur is a term of strength, as it is written, “The Rock (haTzur), His work is perfect.”
The verse from Tehillim describes two stages. First the soul “pines away” in its longing, to the point of expiring into G-d (kelos hanefesh); then comes “the rock of my heart,” tzur, which means strength, as in “the Rock, His work is perfect.”


דהיינו שיתחזק במעוזו להיות שבע״כ [שבעל כרחך] אתה חי7172 כו׳ כדי להיות לו ית׳ דירה בתחתונים73 וצריך לעשות משכן ומכון לשבתו ע״י עסק התורה והמצות שיהיה הוי׳ בבחי׳ אלקיך
That is: that he strengthen himself in His stronghold, to be [in the manner of] “against your will you live,” etc., so that there may be for Him, may He be blessed, a dwelling place among the lower realms. And one needs to make a Sanctuary and a place for His dwelling, through occupation with the Torah and the mitzvos, so that Havayah be at the level of “your G-d” (Elokecha)
The “strength” is the soul’s firmness to stay alive in the body, as the Mishnah says, “against your will you live.” It must stay because G-d wants a dwelling place among the lower realms, and that dwelling is built through Torah and mitzvos, which make the transcendent Havayah into “your G-d” (Elokecha), present with you.


דהיינו שיהיה שורה ומתלבש בתחתונים [ועמ״ש בד״ה כי תצא גבי ונתנו הוי׳ אלקיך בידך74 הויה הוא תורה ואלקיך הו מצות ע״ש.
that is, that He rest and be vested in the lower realms. (And see what is explained in the discourse beginning “When you go out,” regarding “and Havayah your G-d will deliver him into your hand”: “Havayah” is Torah and “your G-d” is mitzvos; see there.
“Havayah your G-d” means that G-d rests and is clothed within this lower world. A parenthesis opens here pointing to the discourse on “When you go out [to war]” in Likkutei Torah, where “Havayah” is identified with Torah and “your G-d” with mitzvos. (The printed הו is apparently a misprint for הוא, “is.”)




11ועמ״ש לעיל בד״ה כי המצוה הזאת75 בפי׳ מ״ש במ״ת [במתן תורה] אנכי הוי׳ אלקיך דהיינו שלהיות נמשך בחי׳ הוי׳ מבחי׳ אנכי באתעדל״ת [באתערותא דלתתא] תליא מילתא ע״י התורה והמצות כו׳ ע״ש.
And see what is explained above in the discourse beginning “For this commandment,” on the meaning of what was said at the Giving of the Torah, “I (Anochi) am Havayah your G-d”: that is, for the level of Havayah to be drawn forth from the level of Anochi, the matter depends on an arousal from below, through the Torah and the mitzvos, etc.; see there.
The parenthesis continues with another discourse. At Sinai G-d said “Anochi (I) am Havayah your G-d”: for Havayah to come forth from the hidden Anochi, the Essence, and become “your G-d,” depends on human initiative, an arousal from below, through Torah and mitzvos.


ועמ״ש בד״ה אתם נצבים76 בפי׳ כי הוי׳ אלקיך אש אוכלה הוא77 פי׳ כטבע האש שמסתלק למעלה עד״מ ואינו יורד ומתפשט וכו׳
And see what is explained in the discourse beginning “You are standing,” on the meaning of “For Havayah your G-d is a consuming fire”: it means [that He is] like the nature of fire, which, by way of analogy, withdraws upward and does not descend and spread out, etc.,
A further discourse explains “Havayah your G-d is a consuming fire.” Just as fire naturally rises and does not spread downward, G-d’s light by its nature withdraws upward and does not descend into the worlds.


ולכן נק׳ אל עליון78 כו׳ ע״ש אך ע״י אתעדל״ת [אתערותא דלתתא] ברצוא ושוב ממשיכים להיות קראתיך הוי׳.79
and therefore He is called “G-d Most High” (Kel Elyon), etc.; see there. But through an arousal from below, in “running and returning” (ratzo vashov), we draw down [so] that there be “I have called You, Havayah.”
That is why G-d is called Kel Elyon, “G-d Most High.” Yet through our arousal from below, in the rhythm of running and returning, we draw Him down, so that we can call to Him as Havayah and He is present with us.




12ועד״ז יובן גם כאן פי׳ עצרת להוי׳ אלקיך80 שהוא ענין ההמשכה מא״ס ב״ה אנכי מי שאנכי שיהיה נמשך להיות הוי׳ אלקיך דהיינו שיתלבש בתורה ומצות כו׳
In the same way one will understand here too the meaning of “an atzeres to Havayah your G-d”: it is the matter of the drawing down from the Infinite One, blessed be He, “Anochi, the One who is I,” so that it be drawn down to become “Havayah your G-d”; that is, that He be vested in Torah and mitzvos, etc.
This explains the Pesach verse: “an atzeres to Havayah your G-d” is the drawing down from the Infinite One, called Anochi, “the One who is I” (the Essence), so that He becomes “Havayah your G-d,” clothed in Torah and mitzvos.


הקב״ה יושב ועוסק בתורה81 כו׳ ועמ״ש מזה בד״ה שיר השירים]82 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] א״ת [אל תקרי] בניך אלא בוניך83 כי ת״ח [תלמיד חכם / תלמידי חכמים] נק׳ בנאים שעוסקים בבנינו של84 עולם
“The Holy One, blessed be He, sits and occupies Himself with Torah,” etc.; and see what is explained on this in the discourse beginning “The Song of Songs.”) And as our Sages, of blessed memory, said: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”; for Torah scholars are called builders, since they are occupied with the building of the world.
The Talmud says G-d Himself “sits and studies Torah,” showing that He is clothed in it. The long parenthesis ends here with a reference to the discourse on Shir HaShirim. The Sages read “your children” (banayich) as “your builders” (bonayich): Torah scholars build the world.


כי אין להקב״ה בעולמו אלא ד׳85 אמות של הלכה בלבד וכתיב אם לא בריתי יומם ולילה86 חוקות שמים וארץ לא שמתי.
For the Holy One, blessed be He, has in His world only the four cubits of halachah alone; and it is written, “If not for My covenant by day and by night, I would not have set the laws of heaven and earth.”
G-d’s place in His world is “the four cubits of halachah,” and G-d says that without His covenant of Torah study day and night He would not have established heaven and earth. Torah is what builds the dwelling and sustains the world.




13וכן בענין המצות ובפרט מצחת הצדקה דכתיב עולם חסד יבנה87 וכתיב חסד ה׳ מלאה הארץ.88
And so too with the mitzvos, and especially the mitzvah of tzedakah, as it is written, “The world is built by kindness (chesed),” and it is written, “The earth is full of the kindness of G-d.”
The same is true of the mitzvos, and especially tzedakah, which builds the world as “the world is built by kindness” and fills the earth with G-d’s kindness. (The printed מצחת is apparently a misprint for מצות, “the mitzvah of.”)


וזהו בחי׳ עצרת של ז׳ ימי הפסח לעצור ולכלוא את הרוח והנפש שלא יצאו מנרתקן ויתבטלו ממציאותן באהבה רבה זו
And this is the level of the atzeres of the seven days of Pesach: to hold back and restrain the spirit and the soul so that they do not leave their sheath and become nullified from their existence in this great love,
Here is the meaning of Pesach’s atzeres. The great love aroused on Pesach could carry the soul right out of its “sheath,” the body, into total dissolution in G-d; atzeres means holding the soul back and keeping it in place.


רק להיות כאש עצור בלבו89 בבחי׳ רצוא ושוב ועמ״ש מענין רצוא ושוב בד״ה וכל העם רואים90 את הקולות91 ובד״ה בפ׳ נסכים כתיב:92
but only to be “like a fire held back (atzur)” in his heart, in the mode of “running and returning.” And see what is explained on the subject of “running and returning” in the discourse beginning “And all the people saw the voices,” and in the discourse beginning “In the section of the libations it is written”:
The love remains like “a fire held back (atzur)” in the heart, in the rhythm of running and returning, so that the soul stays below to do G-d’s will. The Alter Rebbe refers to two discourses where running and returning are explained at length.




Section 4 · ¶14–16
Sukkos: the embrace and the ascent of tzedek
14אך בחי׳ עצרת של חג הסוכות הוא ענין מ״ש תען לשוני אמרתך93 כי כל מצותיך צדק. והוא כי ע״י עשי״ת [עשרת ימי תשובה] זוכה ישראל לבחי׳ תשובה מאהבה הנ״ל. וזדונות נעשו לו כזכיות.94
But the level of the atzeres of the festival of Sukkos is the matter of what is written, “My tongue shall respond (ta’an) with Your word, for all Your commandments are righteousness (tzedek).” It is that through the Ten Days of Teshuvah Israel merits the level of teshuvah out of love mentioned above, and deliberate sins become for him like merits.
Sukkos has its own atzeres, Shemini Atzeres, expressed in the verse “My tongue shall respond with Your word, for all Your commandments are righteousness.” It follows the Ten Days of Teshuvah, in which Israel reaches teshuvah out of love, through which deliberate sins become merits.


ולכן נמשך מלמעלה למטה ג״כ אהבה רבה מאד אהבה בתענוגים95 בכל ימי הסוכות בבחי׳ וימינו תחבקני96 שהוא
Therefore there is also drawn from above to below a very great love, “love in delights,” throughout all the days of Sukkos, at the level of “and His right hand embraces me,” which is
In response to this teshuvah, love is drawn from above to below throughout Sukkos: “love in delights,” G-d’s delight in Israel. It is the embrace of “and His right hand embraces me.”


כמו למשל מי שמחבק את חבירו אינו מניחו לנטות ממנו כך כביכול מתעלים באהבה זו לדבקה בו ממש שלא להפרד ממנו ח״ו [חס ושלום].
like, for example, one who embraces his friend: he does not let him turn away from him. So too, as it were, they are raised in this love to cleave to Him truly, so as not to be separated from Him, G-d forbid.
An embrace holds the other close and does not let him turn away. So on Sukkos G-d’s embrace lifts Israel to cleave to Him, and He does not let them separate from Him.




15וזהו כי גבר עלינו חסדו.97 פי׳ שחסד ה׳ הוא גבור וחזק ממנו ואינו מניח אותנו לנטות אל צד
And this is [the meaning of] “For His kindness has prevailed (gavar) over us.” The meaning is that the kindness of G-d is mightier and stronger than we are, and does not let us turn aside
The psalm “His kindness has prevailed (gavar) over us” describes the embrace: G-d’s kindness is stronger than we are and holds us fast.


אחר ח״ו [חס ושלום] והאהבה זו היא ג״כ בלי שיעור וגבול עד כלות הנפש ממש וכמ״ש כלתה נפשי98 [וצ״ל דבחי׳ זו גבוה מאהבה רבה
to another side, G-d forbid. And this love too is without measure or limit, to the point of an actual expiry of the soul, as it is written, “My soul pines (kalsah).” (And it must be said that this level is higher than great love;
It does not let us turn to the other side. This love too is boundless, to the point of the soul’s expiry, “my soul pines.” In brackets the Alter Rebbe adds that it must be higher than the “great love.”


ויובן זה עפמ״ש [על פי מה שכתוב] בביאור ע״פ חכלילי99 עינים100 בענין אהבה בתענוגים שהיא למעלה מבחי׳ אהבה רבה כו׳] והנה כתיב צדק לפניו יהלך101 וישם לדרך פעמיו.102
and this will be understood from what is explained in the explanation on the verse “His eyes are reddish (chachlili einayim),” on the matter of “love in delights,” that it is above the level of great love, etc.) Now, it is written, “Righteousness (tzedek) shall walk before Him, and He will set [it] on the way of His steps.”
This is because “love in delights” is above great love, as explained in the discourse on “chachlili einayim.” A new verse is now introduced, “Righteousness shall walk before Him, and He will set it on the way of His steps.”


פי׳ צדק מדת כנס״י [כנסת ישראל] לפניו יהלך שע״י בחי׳ וימינו תחבקני הנ״ל מתעלית בעילוי רב להיות לפני ה׳ ממש [ועמ״ש סד״ה ויושט המלך לאסתר103 בפי׳ ותעמוד לפניו104 ובד״ה יחיינו מיומים105 בפי׳ ונחיה לפניו] ואז וישם לדרך פעמיו
The meaning is: tzedek, the attribute of the Congregation of Israel (Knesses Yisrael), “shall walk before Him”: through the level of “and His right hand embraces me” mentioned above, it is raised in a great elevation to be truly “before G-d” (and see what is explained at the end of the discourse beginning “And the king extended to Esther,” on the meaning of “and she stood before him,” and in the discourse beginning “He will revive us after two days,” on the meaning of “and we shall live before Him”). And then “and He will set on the way of His steps”
Tzedek, “righteousness,” is the attribute of the Congregation of Israel (Malchus, the collective soul of Israel). Through the embrace of Sukkos she is raised to stand truly “before Him,” and then “He will set on the way of His steps.” The bracket points to discourses on Esther standing before the king and on “we shall live before Him.”


היינו המשכת אלקותו מלמעלה למטה עד בחי׳ סוף מעשה וכמ״ש מה יפו פעמיך בנעלים106 שע״י התרוה דאקרי דרך107 יומשך הגילוי למטה [ועמ״ש בד״ה אשירה להוי׳108109 בפי׳ ושמרו דרך110 הוי׳ וכו׳ וע׳ בזהר שלח (דקס״א ב׳)
is the drawing down of His G-dliness from above to below, down to the level of “the end of action,” as it is written, “How beautiful are your steps in sandals”: that through the Torah, which is called “a way,” the revelation will be drawn down below. (And see what is explained in the discourse beginning “I will sing to Havayah,” on the meaning of “and they shall keep the way of Havayah,” etc.; and see in the Zohar, Shelach (p. 161b):
“The way of His steps” is G-d’s G-dliness drawn from above all the way down, to “the end of action,” the physical world. The Torah is called a “way,” and through it the revelation is drawn below. (The printed התרוה is apparently a misprint for התורה, “the Torah.”)


ת״ח [תא חזי] כו׳ בדרך נועם111 כו׳112 ובפ׳ מקץ (דקצ״ז113 ב׳) ע״פ דרכיה דרכי נועם114115 ועמ״ש בד״ה ושמתי כדכד116117 בענין וכל גבולך כו׳
“Come and see, etc., in the way of pleasantness, etc.”; and in Parshas Mikeitz (p. 197b), on “Her ways are ways of pleasantness.” And see what is explained in the discourse beginning “And I will make your windows of rubies (kadkod),” on the matter of “and all your borders,” etc.
The long parenthesis collects sources on “way” (derech): the Zohar’s “in the way of pleasantness,” where the concealed Atik shines into the mind and the mind into the heart, the Zohar on “Her ways are ways of pleasantness,” and a discourse on the “borders” of precious stones.


וע׳ בזהר באדר״ז [באדרא זוטא] (דר״צ ע״א) ע״פ אלקים הבין דרכה118119 ומ״ש ע״ז האריז״ל [האר״י זכרונו לברכה] בפי׳ הספ״ד [הספרא דצניעותא] פ״ד (דקי״ח סע״ב [סוף עמוד ב]) שפי׳ דרכה היינו מזלא דא״א ול״ב שבילין כו׳
And see in the Zohar, in the Idra Zuta (p. 290a), on “Elokim understands her way,” and what the Arizal wrote on this in the commentary on Sifra DiTzeniusa, ch. 4 (p. 118b, at the end): that “her way” means the mazal of Arich Anpin and the thirty-two paths, etc.
The Idra Zuta reads “Elokim understands her way,” and the Arizal explains “her way” as the mazal (flow) of Arich Anpin and the thirty-two paths of Chochmah. These are Kabbalistic names for the channels by which the highest levels descend.


וע׳ עוד בזהר פ׳ בשלח (דנ״ז סע״ב [סוף עמוד ב]) ועמ״ש בד״ה כי ההרים ימושו120 בפי׳ צדיק ה׳ בכל דרכיו121 ומ״ש בסידור ע״פ זה.
And see further in the Zohar, Parshas Beshalach (p. 57b, at the end); and see what is explained in the discourse beginning “For the mountains shall depart,” on the meaning of “G-d is righteous in all His ways,” and what is written in the Siddur on this.
More sources on “way”: another Zohar passage, a discourse on “G-d is righteous in all His ways,” and the Siddur’s explanation of that verse.


וע׳ באגה״ק [באגרת הקודש] סי׳ ד׳ מ״ש וזהו צדק לפניו יהלך כו׳ שממשיך את פנימית הלב לה׳ ואח״כ ישם לדרך פעמיו כמ״ש והלכת בדרכיו122 כו׳
And see in Iggeres HaKodesh, section 4, what is written: “And this is [the meaning of] ‘Righteousness shall walk before Him,’ etc.: that one draws the inner dimension of the heart to G-d; and afterwards ‘He will set on the way of His steps,’ as it is written, ‘and you shall walk in His ways,’ etc.,
The Alter Rebbe quotes his own Iggeres HaKodesh, section 4. There “Righteousness shall walk before Him” is the inner dimension of the heart drawn to G-d, and “He will set on the way of His steps” is walking in G-d’s ways.


בכל מעשה המצות כולם ותלמוד תורה כנגד כולם שכולם עולים לה׳ ע״י פנימית הלב ביתר שאת ומעלה מעלה מעלייתן לה׳ ע״י חיצוניות הלב עכ״ל [עד כאן לשונו].123
in the performance of all the mitzvos, and the study of Torah is equal to them all; for they all ascend to G-d through the inner dimension of the heart with greater intensity, and far, far higher than their ascent to G-d through the outer dimension of the heart.” End of quotation.
The quotation ends: all the mitzvos, and Torah study which equals them all, rise far higher when done with the inner heart than with the outer heart. The inner dimension of the heart is its deepest point, beyond the conscious emotions.




16והיינו ע״ד מה שאנו אומרים בתפלת שבת ויו״ט [ויום טוב] קדשנו במצותיך אע״פ [אף על פי] שאנו מברכים אשר קדשנו במצותיו שכבר קדשנו
This is like what we say in the prayer of Shabbos and Yom Tov, “Sanctify us with Your commandments,” even though we [already] bless, “who has sanctified us with His commandments,” [meaning] that He has already sanctified us.
On Shabbos and Yom Tov we pray “sanctify us with Your commandments,” although every mitzvah blessing says He “has sanctified us” already. The question is why we ask for what we have.


אלא לפי כי עליית מעשה המצות לה׳ יש בהם מעלות ומדרגות זו למעלה מזו ועמ״ש בביאור ע״פ וארשתיך לי.124125
But [we say it] because the ascent of the performance of the mitzvos to G-d has levels and gradations, one above the other. And see what is explained in the explanation on the verse “And I will betroth you to Me.”
The answer: the ascent of the mitzvos to G-d has many levels, one above another, and we ask to rise to a higher one. This fits the point just made, that mitzvos done with the inner heart rise far higher. The text refers to the explanation on “And I will betroth you to Me.”




Section 5 · ¶17
The truth of G-d: “My tongue shall respond”
17ובד״ה אוסרי לגפן126127 בפי׳ כמצות רצונך. וסד״ה ועשית בגדי קדש.128129 ולזאת יובן איך שע״י פנימית הלב שבחי׳ צדק לפניו יהלך אזי גם בחי׳ וישם לדרך פעמיו מלמעלה למטה הוא מבחי׳ עליונה יותר כו׳
and in the discourse beginning “Binding his foal to the vine,” on the meaning of “as the commandments of Your will”; and at the end of the discourse beginning “And you shall make holy garments.” And from this it will be understood how, through the inner dimension of the heart, which is the level of “Righteousness shall walk before Him,” then also the level of “and He will set on the way of His steps,” from above to below, is from a higher level, etc.
The long parenthesis continues with more references on the levels of the mitzvos: “as the commandments of Your will” and the three levels in the “holy garments.” The conclusion drawn is that when a person rises through the inner heart (“Righteousness shall walk before Him”), what is then drawn down from above (“the way of His steps”) also comes from a higher level.


ועמ״ש בפ׳ וישב ע״פ ונתתי לך מהלכים130131 כו׳ ועד״ז יובן מה שביקש משה ליכנס לארץ כדי שיתקיימו כל המצות על ידו132 דייקא
And see what is explained in Parshas Vayeishev on the verse “And I will give you places to walk (mahalchim),” etc. And in the same way one will understand why Moshe asked to enter the Land: so that all the mitzvos would be fulfilled through him specifically,
The same idea explains Moshe’s plea to enter the Land of Israel: the Talmud says he wanted all the mitzvos, including those that apply only in the Land, to be fulfilled “through him.”


כדאיתא בגמרא ספ״ק [סוף פרק קמא] דסוטה133 והקשו בסוף ספר פרי הארץ134 על לשון ויתקיימו כולן על ידי דהוי לי׳ למימר ואקיים כל המצות כו׳
as is found in the Gemara at the end of the first chapter of Sotah. And at the end of the book Pri HaAretz they raised a difficulty on the wording “and they will all be fulfilled through me,” for he should have said, “and I will fulfill all the mitzvos,” etc.
The Talmud records this at the end of the first chapter of Sotah. A difficulty raised at the end of the book Pri HaAretz asks why Moshe said “they will be fulfilled through me” rather than simply “I will fulfill them.”


ולפי מ״ש א״ש [אתי שפיר] דהמצות עצמן כשיהיו נעשים ע״י משה יהיו מבחי׳ עליונה יותר כו׳ וכמובן ממ״ש סד״ה ועשית בגדי קדש הנ״ל בענין ג׳ מדרגות שיש במעשה המצות דרך כלל כו׳ ועמ״ש בביאור ע״פ ומראיך נאוה.
But according to what is explained [here], it is well: for the mitzvos themselves, when they would be done through Moshe, would be from a higher level, etc.; as is understood from what is explained at the end of the discourse beginning “And you shall make holy garments,” mentioned above, on the matter of the three levels there are, in general, in the performance of the mitzvos, etc. And see what is explained in the explanation on the verse “And your appearance is comely.”
The answer from what was said here: Moshe was not asking only to do more mitzvos, but that the mitzvos themselves, done through him, would come from a higher level. This fits the three general levels in the performance of the mitzvos explained in the discourse on the holy garments.


באגה״ק [באגרת הקודש] הנ״ל משמע פי׳ וישם לדרך פעמיו על עליית התומ״צ [התורה ומצות] ממטה למעלה וזהו ע״ד פי׳ שני דהאריז״ל [דהאר״י זכרונו לברכה] בפי׳ הספ״ד [הספרא דצניעותא] שם (דקי״ט רע״א)
From Iggeres HaKodesh mentioned above it is implied that “and He will set on the way of His steps” refers to the ascent of Torah and mitzvos from below to above; and this is in the manner of the Arizal’s second explanation in the commentary on Sifra DiTzeniusa there (p. 119a, at the beginning),
A textual note: the Iggeres HaKodesh quoted above seems to read “the way of His steps” as the ascent of Torah and mitzvos from below upward. That matches the Arizal’s second explanation of “her way” in his commentary on Sifra DiTzeniusa, the part of the Zohar called “the Book of Concealment.”


דפי׳ דרכה היינו מקור שממנו נמשך בחי׳ מו״ס [מוחא סתימאה] דעתיקא כו׳ אמנם לפמש״כ [לפי מה שכתוב] דפי׳ וישם לדרך היינו מלמעלה למטה עד בחינת סוף המעשה.
that “her way” means the source from which the level of the mocha setimaah (the hidden brain) of Atik is drawn, etc. However, according to what is written [here], that the meaning of “and He will set on the way” is from above to below, down to the level of the end of action,
In that second explanation, “her way” is the source from which the mocha setimaah, the “hidden brain” of Atik (the innermost level of Keser), is drawn. The present maamar, however, reads “the way of His steps” as a descent from above to below, down to the physical level.


זהו ע״פ פי׳ הראשון דהאריז״ל [דהאר״י זכרונו לברכה] הנ״ל] וזהו כי גבר עלינו חסדו ואמת ה׳ לעולם שנמשך אמת ה׳ מלמעלה למטה להתלבש בעולם ואין אמת
this follows the Arizal’s first explanation mentioned above.) And this is [the meaning of] “For His kindness has prevailed over us, and the truth of G-d is forever”: that the truth of G-d is drawn from above to below, to be vested in the world. And there is no truth
That matches the Arizal’s first explanation. Closing the parenthesis, the Alter Rebbe returns to the psalm: after “His kindness has prevailed over us” (Sukkos) comes “the truth of G-d is forever,” G-d’s truth drawn into the world. And the Sages say there is no truth but Torah.


אלא135 תורה136137 כי מדת האהבה אע״פ [אף על פי] שהיא לדבקה בו ממש אעפ״כ [אף על פי כן] אינה רק אמת של האדם ואין זה עדיין אמת ה׳
but Torah. For the attribute of love, even though it is to cleave to Him truly, is nevertheless only the truth of man, and this is not yet the truth of G-d.
Even the highest love, which seeks to cleave to G-d, is still a human truth: it is the person’s own feeling. It is not yet G-d’s truth.


כי אמת ה׳ היינו שהוא אחד ואין עוד ואין מי שיאהב כלל ולית מחשבה תפיסא ביה138 בעצמו ממש כביכול כ״א כאשר תפיסא בתורה139
For the truth of G-d is that He is One and there is nothing else, and there is no one to love at all; and no thought can grasp Him (leis machshavah tefisa bei) in His very self, as it were, except as He is grasped in the Torah,
G-d’s truth is His absolute oneness, in which there is no other and so no one to love Him. The Tikkunei Zohar says no thought can grasp Him at all, except as He is grasped in the Torah.


שהיא רצונו ית׳ ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד140 [ועמ״ש סד״ה וארא אל אברהם בפי׳ ושמי הוי׳ לא נודעתי להם141 ומ״ש מזה שם בד״ה וידבר אלקים כו׳ וארא כו׳]
which is His will, may He be blessed; and “the Torah and the Holy One, blessed be He, are entirely one.” (And see what is explained at the end of the discourse beginning “And I appeared to Avraham,” on the meaning of “but by My Name Havayah I did not make Myself known to them,” and what is explained on this there, in the discourse beginning “And Elokim spoke, etc. And I appeared, etc.”)
The Torah is G-d’s will, and “the Torah and the Holy One, blessed be He, are entirely one.” So grasping the Torah is grasping G-d Himself, beyond any human love. The bracket refers to discourses on “My Name Havayah I did not make known to them.”


ולכן כתיב קרוב ה׳ לכל קוראיו142 לכל אשר יקראוהו באמת זו תורה143 דוקא (וע׳ בסש״ב [בספר של בינונים] פל״ה בהג״ה [בהגהה] ועמ״ש ע״פ ויכתוב משה)144
Therefore it is written, “G-d is near to all who call upon Him, to all who call upon Him in truth”: this is Torah specifically (and see Sefer Shel Beinonim, ch. 35, in the gloss; and see what is explained on the verse “And Moshe wrote”).
“G-d is near to all who call upon Him in truth”: the Sages read “in truth” as Torah. Calling on G-d through Torah is what brings Him near. The text refers to a gloss in Tanya, ch. 35, and to an explanation on “And Moshe wrote.”


וזהו תען לשוני אמרתך145 פי׳ תען כענין שאמרו עונה אחריו מה שהוא אומר לפי שאינו אומר בעצמו
And this is [the meaning of] “My tongue shall respond (ta’an) with Your word.” The meaning of ta’an is like the matter of what they said, “he responds after him what he says”: because he does not say it himself
Now the verse of Sukkos’ atzeres is explained. Ta’an means “respond” in the sense of repeating after another, as in the Sages’ expression “he responds after him what he says,” used of one who repeats words recited by another.


רק עונה אחר אחרים כך התפלל דוד המע״ה [המלך עליו השלום] בעד כללות ישראל המשורשים בנפשו תען לשוני אמרתך כי התורה היא אמרתך אשר אמרתך ויצא כבר מפיך
but only responds after others. So David, the king, peace be upon him, prayed on behalf of the whole of Israel, who are rooted in his soul: “My tongue shall respond with Your word”; for the Torah is “Your word,” which You have said and which has already gone forth from Your mouth.
One who responds does not originate the words. David, whose soul includes all of Israel, prayed for them: “my tongue shall respond with Your word,” let my speech of Torah be only a repetition of what G-d has already said.


וגם עתה כן הוא כי בכל יום אנו מברכין נותן התורה146 שנותן לנו בכל יום147 כמ״ש ואשים דברי בפיך כו׳
And so it is now as well; for every day we bless “who gives the Torah,” for He gives it to us every day, as it is written, “And I have placed My words in your mouth,” etc.
G-d’s giving of the Torah is not only past but continues; that is why the blessing says “who gives the Torah” in the present tense. It fulfills the verse “I have placed My words in your mouth.”


אלא שאני עונה אחריך מה שאתה מוציא מפי שהוא התגלות דבר ה׳ באמרי פי בחי׳ ואמת ה׳ לעולם ואין אני עושה כלום אלא כמי שעונה למה שאחרים אומרים
Only that I respond after You what You bring forth from my mouth, which is the revelation of the word of G-d in the utterances of my mouth, the level of “and the truth of G-d is forever”; and I do nothing at all, but am like one who responds to what others say.
When one studies Torah this way, it is G-d’s word that is revealed in one’s mouth, and the person only “responds.” This is “the truth of G-d” drawn into the world.


(וזהו מעלה יתירה ועצומה שבעסק התורה ולא הכל זוכים לזה וכמ״ש בד״ה המגביהי לשבת148 שזהו ענין רב יהודה שיש ב׳ בחינות בעסק התורה בחי׳ עבד כו׳ ע״ש.
(And this is an additional and tremendous virtue in occupation with Torah, and not everyone merits it; as is explained in the discourse beginning “Who is enthroned on high,” that this is the matter of Rav Yehudah: that there are two levels in occupation with Torah, the level of a servant, etc.; see there.
This is a special level of Torah study that not everyone attains. The discourse cited distinguishes, in connection with a teaching about Rav Yehudah, two levels in Torah study, one of them “the level of a servant.”


אלא שבשמע״צ [שבשמיני עצרת] זוכים נש״י [נשמות ישראל] ומקבלים בחינה זו להיות ואשים דברי ממש בפיך. ועיין בזהר בראשית) (דף ד׳ ע״ב) מענין ואשים דברי בפיך149150 בפי׳ הרמ״ז [הרב משה זכות] שם.151
But on Shemini Atzeres the souls of Israel merit and receive this level, that there be truly “And I have placed My words in your mouth.” And see in the Zohar, Bereishis (p. 4b), on the matter of “And I have placed My words in your mouth,” in the commentary of the Ramaz there.)
On Shemini Atzeres all of Israel receive this level, so that G-d’s own words are truly placed in their mouths. The Zohar and the commentary of the Ramaz (Rabbi Moshe Zacuto) discuss the verse “I have placed My words in your mouth.”


והיינו ע״י שמתחלה ובצל ידיע כסיתיך ז׳ ימי הסוכות צלא דמהימנותא וע׳ בסמוך ומהיכן אזכה לכך מפני כל כל מצותיך צדק
And this comes about through the fact that first, “and in the shadow of My hand I have covered you,” the seven days of Sukkos, “the shade of faith” (tzila dimeheimenusa) (and see nearby). And from where do I merit this? Because “all Your commandments are righteousness (tzedek).”
How is this merited? First come the seven days of Sukkos, the sukkah being “the shade of faith,” G-d’s covering hand. And the merit comes because “all Your commandments are righteousness (tzedek).” (The printed ידיע is apparently a misprint for ידי, “My hand”; and “כל” is printed twice.)


כי כל המצות הם המשכות לבחי׳ צדק152 שתהא מתעלה בבחי׳ לפניך יהלך ובפרטות ע״י מצות סוכה ולולב כנ״ל.
For all the mitzvos are drawings-down to the level of tzedek, so that it be raised to the level of “before You shall walk”; and in particular through the mitzvos of sukkah and lulav, as mentioned above.
All the mitzvos draw light into tzedek, Knesses Yisrael, raising her to stand “before Him.” The mitzvos of sukkah and lulav do so especially, as explained above.


ומשם נמשך בחי׳ וישם לדרך פעמיו שיתגלה סוף מעשה ודבר ה׳ בבחי׳ ואמת ה׳ לעולם. וזהו בחי׳ וה׳ האמירך היום153 שהוא מפעיל בך האמירה ומוציא מפיך:
And from there is drawn the level of “and He will set on the way of His steps,” that the end of action and the word of G-d be revealed at the level of “and the truth of G-d is forever.” And this is the level of “And G-d has caused you to declare (he’emircha) this day”: that He brings about the saying in you and brings it forth from your mouth:
From that ascent comes the descent, “the way of His steps”: G-d’s word revealed at the lowest level, as “the truth of G-d is forever.” This is “G-d has caused you to declare today”: G-d Himself speaks the words through the person’s mouth.




Section 6 · ¶18–19
Shemini Atzeres and Torah study
18ג וזהו ביום השמיני שאחר ימי הסוכות שנמשך להם בחי׳ אהבה רבה בתענוגים הנ״ל בחי׳ כי גבר עלינו חסדו.
3. And this is [the meaning of] “on the eighth day,” after the days of Sukkos, in which there was drawn to them the level of great love in delights mentioned above, the level of “For His kindness has prevailed over us.”
The third section explains the verse of Shemini Atzeres. The seven days of Sukkos gave Israel “great love in delights,” the embrace of “His kindness has prevailed over us.”


ואזי ביום השמיני שהוא בחי׳ יותר גבוה ועליונה עצרת תהיה לכם שימשיך לכם בחי׳ ואמת ה׳ לעולם בחי׳ וה׳ האמירך154 וגו׳155
And then on the eighth day, which is a higher and loftier level, “there shall be an atzeres for you”: that it will draw down to you the level of “and the truth of G-d is forever,” the level of “And G-d has caused you to declare,” etc.
The eighth day is higher still: its atzeres is “for you,” because it gives Israel the second half of the verse, “the truth of G-d is forever,” G-d’s words spoken through their mouths (“G-d has caused you to declare”).


והוא ענין בחי׳ נשיקין שהוא התקשרות חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת]156157 באחדות גמור וזהו כלל גדול ועצה היעוצה גם בכל עסק התורה לידע נאמנה כי המשנה או הגמרא או הפוסקים אשר הוא לומד
And this is the matter of the level of “kisses,” which is the bonding of Chochmah, Binah and Daas with Chochmah, Binah and Daas in complete unity. And this is a great principle and sound counsel also in all occupation with Torah: to know faithfully that the Mishnah or the Gemara or the codifiers that one studies
This is the level of “kisses,” the union of intellect with intellect: G-d’s Chochmah, Binah and Daas bonding with ours in complete unity, as a kiss joins mouth to mouth. This holds a practical lesson for all Torah study: to know what the Mishnah, Gemara or codes one studies truly are.


הנה היא כבר אמורה והיא היא דבר ה׳ ואינו אלא כעונה כנ״ל. אלא שבשמיני עצרת נעשית המשכה הזאת לבחי׳ זו כנ״ל.
have already been said, and it is the very word of G-d, and he is only like one who responds, as mentioned above. Only that on Shemini Atzeres this drawing-down is brought about to this level, as mentioned above.
They have already been spoken by G-d and are His word; the student only “responds.” On Shemini Atzeres this awareness becomes an actual drawing-down: the level is given, not only contemplated.


רק שמתחלה יקויים מ״ש מקודם את ה׳ האמרת היום158 ג״כ לשון מפעיל שאנו גורמים וממשיכים אמרית התורה וירידתה לתחתונים ע״י דביקות נפשותינו באור א״ס ב״ה באהבה רבה הנ״ל כנ״ל בענין עצרת לה׳ אלקיך.159
Only first there must be fulfilled what is written before it, “You have caused G-d to declare (he’emarta) this day,” also a causative form: that we cause and draw down the saying of the Torah and its descent to the lower realms, through the cleaving of our souls to the Infinite Light, blessed be He, in the great love mentioned above, as mentioned above regarding “an atzeres to Havayah your G-d.”
But this first requires the preceding verse, “You have caused G-d to declare today”: our love and cleaving to G-d, the atzeres of Pesach, causes the Torah to descend to the lower realms. Only then does G-d “cause us to declare” His words.




19והענין הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל הקורא ושונה הקב״ה קורא ושונה כנגדו160161 פי׳ שע״י אתערותא דלתתא אתערותא דלעילא ורוח אייתי רוח162 מלמטה למעלה ואמשיך רוח163 ודבר ה׳ מלמעלה למטה ונקרא כנגדו.
The matter is as our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” The meaning is that through an arousal from below [there is] an arousal from above; and “spirit brings spirit” from below upward “and draws down spirit,” and the word of G-d, from above to below; and this is called “opposite him.”
The Sages say that when a person studies Torah, G-d studies “opposite him.” Our study is an arousal from below that brings an arousal from above: in the Zohar’s words, “spirit brings spirit and draws spirit,” our breath of Torah rising up draws G-d’s word down.


לפי שאין ערך דיבור האדם ומחשבתו בעסק התורה לגבי דבר ה׳ הממשיך בשעה זו ולכן אינה מתלבשת בו ממש רק היא בבחי׳ כנגדו.
Because the speech and thought of a person in occupation with Torah bear no comparison to the word of G-d that he draws down at that time; therefore it is not truly vested in it, but is at the level of “opposite him.”
It is only “opposite him” because a person’s speech and thought bear no comparison to the word of G-d he draws down. So G-d’s word does not actually enter his words; it stands facing them.


פי׳ לפי שסובב עליו בבחי׳ מקיף [וכמ״ש כמה פירושים במ״א בענין איך הוא סובב על עלמין].
The meaning is that it hovers over him in the mode of an encompassing [light] (makif) (and as several explanations are given elsewhere on the matter of how He encompasses the worlds).
“Opposite him” means it hovers above him as an encompassing light (makif), in the way G-d encompasses the worlds without entering them.




Section 7 · ¶20
Two thousand years and the two bridegrooms
20ובזה יובן ענין מארז״ל [מאמר רבותינו זכרונם לברכה] אלפים שנה קדמה164 התורה לעולם165 כי לפי פשוטו אינו מובן שקודם שנברא העולם לא הי׳ [היה] בחי׳ זמן כלל. ואיך שייך לומר אלפים שנה.
And through this will be understood the saying of our Sages, of blessed memory, “The Torah preceded the world by two thousand years.” For according to its plain sense it is not understood, since before the world was created there was no level of time at all; so how can one speak of two thousand years?
The Midrash says the Torah existed two thousand years before the world. Taken literally this makes no sense, since before creation there was no time at all, so “years” cannot be meant plainly.


אלא הענין דהנה אורייתא וקוב״ה [וקודשא בריך הוא] כולא חד166 שהיא רצונו חת׳ [יתברך] והוא ורצונו אחד שהוא סובב כ״ע [כל עלמין] וכדי להתלבש בעולם הוצרכה להתלבש בבחי׳ חו״ב [חכמה ובינה] שהן הן בחי׳ אלפים שנה אאלפך חכמה
But the matter is that “the Torah and the Holy One, blessed be He, are entirely one,” for it is His will, may He be blessed, and He and His will are one, He who encompasses all worlds (sovev kol almin). And in order to be vested in the world, it needed to be vested in the level of Chochmah and Binah, which are themselves the level of “two thousand (alpayim) years”: “I will teach you (a’alephcha) Chochmah, I will teach you
The Torah is one with G-d, His will, and as such it transcends all worlds. To enter the world it had to be clothed in Chochmah and Binah, and these are the “two thousand years”: the word alpayim (two thousand) is read as two alefs, from a’alephcha, “I will teach you,” said of Chochmah and of Binah. (The printed חת׳ is apparently a misprint for ית׳, “may He be blessed.”)


אאלפך בינה167168 כו׳:(וביאור הענין בענין שמע״צ [שמיני עצרת] שהוא בחי׳ עצרת תהיה לכם ממש מה שבשביעי של פסח נאמר עצרת להוי׳ אלקיך. הענין כמ״ש והוא כחתן יוצא מחופתו.169 חתן לשון יחיד. ולפעמים נאמר מצהלות חתנים170171 לשון רבים.
Binah,” etc. (And the explanation of the matter, regarding Shemini Atzeres being the level of “there shall be an atzeres for you” in actuality, [as against] what is said of the seventh day of Pesach, “an atzeres to Havayah your G-d”: the matter is as it is written, “And he is like a bridegroom (chasan) coming out of his canopy.” Chasan is in the singular. And sometimes it says “the jubilation of bridegrooms (chasanim),” in the plural.
A long parenthetical explanation now restates the maamar’s main point. Why is Shemini Atzeres “for you” while Pesach is “to Havayah your G-d”? The key is the image of the bridegroom (chasan): the Psalm speaks of one bridegroom, while the wedding blessing speaks of bridegrooms in the plural.


והענין כי הבנה ביום חתונתו172 זה173 מתן תורה. כי חתן חות דרגא174 ירידת והמשכת אור א״ס למטה. ולכן ניתנה התורה בה׳ קולות175 קול הוא המשכה.176
And the matter is that “on the day of his wedding” is the Giving of the Torah. For chasan [means] “going down a level” (nachis darga): the descent and drawing down of the Infinite Light below. Therefore the Torah was given with five voices; a voice (kol) is a drawing-down.
The Talmud says “the day of his wedding” is the Giving of the Torah, and chasan is linked to nachis darga, “going down a level.” The wedding is G-d’s descent to Israel in the Torah; the “five voices” of Sinai are five stages of that descent. (The printed הבנה and חות are apparently misprints for וביום, “and on the day,” and נחות, “going down.”)


שלהיות המשכת התורה מלמעלה עד למטה יש בזה ה׳ בחי׳ המשכות זו אחר זו הא׳ המשכת אור א״ס בחכמה אאלפך חכמה אאלפך בינה הב׳ מהחכמה למדות ואח״כ במחודומ״ע [במחשבה דבור ומעשה] וכמ״ש במ״א.
For in order for the Torah to be drawn down from above to the very bottom, there are in this five levels of drawing-down, one after another: the first, the drawing of the Infinite Light into Chochmah, “I will teach you Chochmah, I will teach you Binah”; the second, from Chochmah to the emotive attributes (middos); and afterwards into thought, speech and action; as is explained elsewhere.
The five stages: from the Infinite Light into Chochmah (and Binah), from Chochmah into the emotive attributes, and then into thought, speech and action. (The abbreviation במחודומ״ע apparently stands for “thought, speech and action.”)


אך דרך כלל הם ב׳ בחי׳ חתן. הא׳ המשכת האור בחכמה דאצילות והוא התרוה שלמעלה והחכמה מאירה בכל עולם האצילות.
But in general there are two levels of chasan. The first is the drawing of the light into the Chochmah of Atzilus; this is the Torah as it is above, and the Chochmah shines throughout the whole World of Atzilus.
These can be grouped as two “bridegrooms,” two descents. The first is the light entering the Chochmah of Atzilus, the highest world: the Torah as it is above.


הב׳ עוד ירידה שניה מה שנמשך להתלבש בתורה דבריאה שהיא רק בחי׳ נובלות חכמה שלמעלה177 משא״כ עצמיות ח״ע [חכמה עילאה] נאמר ע״ז ופני לא יראו178 וכמ״ש באגה״ק [באגרת הקודש] ע״פ עוטה אור.179
The second is a further, second descent: what is drawn down to be vested in the Torah of Beriah, which is only the level of “the fallen fruit (novlos) of the supernal Chochmah”; whereas of the very essence of supernal Chochmah it is said, “but My face shall not be seen”; as is explained in Iggeres HaKodesh on the verse “He wraps Himself in light.”
The second is its further descent into the Torah of Beriah, the world of created beings, which the Midrash calls “the fallen fruit of supernal wisdom.” The essence of G-d’s wisdom remains hidden: “My face shall not be seen.”


וכ״כ [וכן כתב] בלק״ת [בלקוטי תורה (להאריז״ל)] בתחלת פ׳ בראשית180 שהתורה שלפניו נקרא תורת הבריאה ועמ״ש מזה בפ׳ עקב181 גבי ברכת הארץ שזהו ענין על תורתך שלמדתנו. דפי׳ תורתך היינו התורה כמו שהיא באצילות ושלמדתנו היינו כמו שנמשכה בבריאה.
And so it is written in Likkutei Torah at the beginning of Parshas Bereishis, that the Torah that is before us is called “the Torah of Beriah.” And see what is explained on this in Parshas Eikev, regarding the blessing for the land [in Grace after Meals], that this is the matter of “for Your Torah that You taught us”: for “Your Torah” means the Torah as it is in Atzilus, and “that You taught us” means as it was drawn down into Beriah.
The Arizal’s Likkutei Torah (as the Kehot note identifies it) calls the Torah we have “the Torah of Beriah.” The Grace after Meals phrase “Your Torah that You taught us” alludes to both levels: “Your Torah” as in Atzilus, and “that You taught us” as it came down to Beriah.


ועמ״ש מענין זה בפ׳ שלח בד״ה אני דפ׳ ציצית בפי׳ בתורת ה׳ חפצו ובתורתו יהגה182 ועמ״ש מענין ב׳ בחי׳ חתן בד״ה שיר השירים וב״ה לבבתני183 בפי׳ פנחס.184
And see what is explained on this subject in Parshas Shelach, in the discourse beginning “I [am Havayah your G-d]” of the section of tzitzis, on the meaning of “His desire is in the Torah of G-d, and in his Torah he meditates.” And see what is explained on the subject of the two levels of chasan in the discourse beginning “The Song of Songs,” and in the discourse beginning “You have captured my heart,” in Parshas Pinchas.
More references: the psalm’s “the Torah of G-d” and “his Torah” (the Torah as G-d’s and as the student’s own), and discourses on the two levels of chasan.


אך יש עוד מעלה יתירה להיות בחינת והוא כחתן דהיינו גילוי פנימית185 התורה לעתיד אשר אותה ההמשכה שבפנימית ח״ע [חכמה עילאה] דאצילות מה שלמעלה מסדר ההשתלשלות תהיה מתגלה ג״כ למטה ממש בבי״ע.
But there is yet a further, surpassing virtue: to be at the level of “And he is like a bridegroom,” namely the revelation of the inner dimension of the Torah in the time to come, when that very drawing-down that is in the inner dimension of the supernal Chochmah of Atzilus, which is above the order of hishtalshelus, will be revealed also truly below, in Beriah, Yetzirah and Asiyah.
Higher than both is the single “bridegroom” of the future: the inner dimension of the Torah, the essence of Atzilus’ Chochmah, above the whole chain of worlds, will be revealed truly below, in the lower worlds of Beriah, Yetzirah and Asiyah.


ונמצא יהי׳ [יהיה] רק בחי׳ חתן אחד שיהיה הגילוי למטה כמו למעלה ממש. ועמ״ש בד״ה כי תשמע בקול מה שמלובש בתוך הקול.
It follows that there will be only one level of chasan, for the revelation will be below truly as it is above. And see what is explained in the discourse beginning “When you hearken to the voice,” [on] what is vested within the voice,
Then there will be only one chasan, because what is below will be exactly as above, with no gap between the two descents. The discourse on “When you hearken to the voice” speaks of what is clothed within the voice.


שהוא מה שלמעלה מבחינת הה׳ [החמשה] קולות עצמן כו׳ ועד״ז ממש יובן ההפרש בין בחינת עסק התורה סתם לבחינת תען לשוני אמרתך שבחינת תען כו׳ היינו שאמרתך ממש
which is what is above the level of the five voices themselves, etc. And in exactly the same way one will understand the difference between the level of ordinary occupation with Torah and the level of “My tongue shall respond with Your word”: the level of “shall respond,” etc., means that “Your word” itself,
What is within the voice is above even the five voices. In the same way, ordinary Torah study differs from “my tongue shall respond with Your word.” In the latter, G-d’s word itself comes down to the student.


כמו שהתורה היא למעלה נמשך ומתלבש בפי הלומד וזהו ענין ואשים דברי ממש בפיך186 אלא שאני עונה אחריך. משא״כ בסתם עסק התורה היינו רק בחי׳ הארה מהדבור עליון שנמשך למטה.
as the Torah is above, is drawn down and vested in the mouth of the one who studies; and this is the matter of truly “And I have placed My words in your mouth,” only that I respond after You. Whereas in ordinary occupation with Torah, it is only the level of an illumination from the supernal speech that is drawn down below.
That word, just as it is above, is clothed in the student’s mouth, “I have placed My words in your mouth,” and the student only responds. In ordinary study only a glimmer of the supernal speech comes down.


וזהו ההפרש בין שש״פ [שביעי של פסח] שנאמר עצרת להוי׳ אלקיך שהוא ענין ההמשכה בתורה שלמעלה. שמבחינת כי הוי׳ אלקיך אש אוכלה הוא כטבע האש להסתלק כו׳ יומשך להיות המשכה בתומ״צ [בתורה ומצות].
And this is the difference between the seventh day of Pesach, of which it is said, “an atzeres to Havayah your G-d,” which is the matter of the drawing-down into the Torah that is above: that from the level of “For Havayah your G-d is a consuming fire,” which, like the nature of fire, withdraws, etc., there will be drawn a drawing-down into Torah and mitzvos.
This is the difference between the two atzeres days. On Pesach, “to Havayah your G-d,” the Torah above is drawn down: G-d, who like fire naturally withdraws upward, is drawn into Torah and mitzvos.


אבל עכ״ז [עם כל זה] אין המשכה זו עצמה כמו שהיא למעלה נמשך ונתגלה למטה כי אם רק בחי׳ נובלות כו׳. אבל בשמיני עצרת שנאמר עצרת תהיה לכם היינו שהמשכה זו עצמה שלמעלה נמשך ונתגלה למטה לכם ממש):187
But even so, this drawing-down itself, as it is above, is not drawn down and revealed below, but only the level of “fallen fruit,” etc. But on Shemini Atzeres, of which it is said, “there shall be an atzeres for you,” it means that this very drawing-down that is above is drawn down and revealed below, to you, truly.)
But on Pesach what is drawn down is only the “fallen fruit,” not the Torah as it is above. On Shemini Atzeres, “for you,” the very light that is above is revealed below, to Israel, truly: the two chasanim become one.



In one’s avodah
A person should set fixed times to clear his mind of business and worldly affairs, each according to his level, as his own Exodus from Egypt; he should be humble before everyone so that the love that comes from darkness can shine on him, and be in teshuvah all his days. And in all Torah study he should know that the Mishnah, Gemara or codes he learns are the word of G-d already spoken, and that he is only one who responds.
Questions for discussion
	Why is the love of a baal teshuvah greater than that of a perfect tzaddik, and how does the maamar use “the advantage of light over darkness” to explain it?
	What does it mean that Pesach’s atzeres holds the soul back, and why is that holding back necessary for G-d’s dwelling place among the lower realms?
	Why is even the highest love of G-d called only “the truth of man,” while the Torah is “the truth of G-d”?
	What changes in Torah study when one studies as one who “responds” to G-d’s word, and how is Shemini Atzeres connected to this?
	How do the two “bridegrooms,” Atzilus and Beriah, explain the difference between “an atzeres to Havayah your G-d” and “an atzeres for you”?

For children · ages 9–13
For the children at the table
The atzeres that is for you

The big idea
On Shemini Atzeres, G-d gives us His Torah so closely that when we learn it, His own words speak through our mouths.


The Torah calls the seventh day of Pesach an atzeres “to G-d,” but Shemini Atzeres an atzeres “for you.” (An atzeres is a holding-in.) Why the difference? The maamar first explains three kinds of love in the Shema. “With all your heart” means that even the wish for wrong things is turned into love of G-d. “With all your soul” is a love of the G-dly soul alone. “With all your might” is a love without any limit, and it belongs to the baal teshuvah, one who returns to G-d, because light that comes out of darkness shines brighter. Going out of Egypt means going out of our limits. On Pesach our love rises from below, and its atzeres holds the soul back so that it stays here and builds a home for G-d through Torah and mitzvos. After Yom Kippur, on Sukkos, G-d embraces us with His love. Then on Shemini Atzeres comes something even higher: the Torah, G-d’s own truth. King David said, “My tongue shall respond with Your word.” When we learn, we are like someone answering after G-d, who places His words in our mouths.

The mashal
When one person speaks and another answers after him, the one who answers does not make up the words himself; he only repeats what he hears. King David prayed, “My tongue shall respond with Your word”: when we learn Torah, we are only answering after G-d, who puts His own words in our mouths. On Shemini Atzeres, this becomes truly so.

Questions for the Shabbos table
	Why is the love of someone who does teshuvah even stronger than a love that was always there?
	What does King David mean by “My tongue shall respond with Your word”?
	Before you learn Mishnah or Gemara this week, how can you remind yourself that these are G-d’s own words?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1The Torah’s command for the eighth day after the seven days of Sukkos: “On the eighth day there shall be an atzeres for you.” The whole maamar explains why this atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2עצרת להוי׳ אלהיך
Of the seventh day of Pesach the Torah says, “and on the seventh day an atzeres to Havayah your G-d.” The contrast between the two phrasings is the maamar’s opening question.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ואהבת את ה׳ אלקיך בכל לבבך ובכל נפשך ובכל מאדך
The verse of the Shema commanding love of G-d with heart, soul and might. The maamar reads its three phrases as three ascending levels of love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בשני יצריך ביצ״ט וביצה״ר
The Mishnah explains “with all your heart (levavcha)” as “with both your inclinations, the good inclination and the evil inclination.” The Alter Rebbe reads it as the transformation of the evil inclination’s fire into love.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
5Kehot’s note points to Deuteronomy 30:6 for these words.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6The prophet’s promise that the nations will be given a pure language to call on G-d’s Name and serve Him “with one shoulder.” The Alter Rebbe reads it as the future transformation of the roots of physical desire.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ואני נתתי לך שכם אחד על אחיך
Yaakov gives Yosef “one shechem above your brothers.” The Alter Rebbe reads shechem echad as the level of turning the “back” into “one,” Yosef’s special refinement.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והנה אנחנו מאלמים אלומים
Yosef’s dream of the sheaves, which is the opening verse of the discourse the text refers to for Yosef’s refinement.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9Eliyahu’s prayer on Mount Carmel: “You turned their heart backward.” It is used here for the “back” side, the side turned away from holiness, which will be turned around.
I Kings 18:37מלכים א י״ח:ל״ז
עֲנֵנִי ה׳ עֲנֵנִי וְיֵדְעוּ הָעָם הַזֶּה כִּי־אַתָּה ה׳ הָאֱלֹקִים וְאַתָּה הֲסִבֹּתָ אֶת־לִבָּם אֲחֹרַנִּית:
Hear me, O L-RD, hear me, that this people may know that Thou, L-RD, art G-d, for Thou didst turn their heart backward.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כי לא ידח ממנו נדח
“That none that is banished be banished from Him.” It supports reading ve’ahavta as a promise that every soul will eventually come to love G-d.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11ובכל נפשך
The second phrase of the verse of love, read as a higher love of the soul itself.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12נפשי אויתיך
“My soul, I have desired You in the night.” It describes a longing of the soul for G-d that has no physical object.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וכלי בית ה׳
“The vessels of the House of G-d,” applied here to tzaddikim as vessels for G-dliness. The same phrase will matter below: tzaddikim are still “vessels.”
Jeremiah 28:3ירמיהו כ״ח:ג׳
בְּעוֹד שְׁנָתַיִם יָמִים אֲנִי מֵשִׁיב אֶל־הַמָּקוֹם הַזֶּה אֶת־כׇּל־כְּלֵי בֵּית ה׳ אֲשֶׁר לָקַח נְבוּכַדְנֶאצַּר מֶלֶךְ־בָּבֶל מִן־הַמָּקוֹם הַזֶּה וַיְבִיאֵם בָּבֶל:
Within two full years will I bring back into this place all the vessels of the L-RD’S house, that Nebuchadnezzar king of Babylon took away from this place, and carried them to Babylon;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14היכל ה׳ המה
The phrase “the Sanctuary of G-d are these,” applied here to the souls of tzaddikim, in whom this love blazes.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
15גדול ה׳ ומהולל מאד
“Great is G-d and exceedingly praised, and His greatness is unsearchable.” The word me’od links G-d’s unsearchable greatness to the limitless love of me’odecha.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
16במקום שבע״ת עומדים
The words here quote Berakhot 34b:22–23; the passage is shown below.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
17אם אני כאן הכל כאן
The words here quote Sukkah 53a:3; the passage is shown below.
Sukkah 53a:3סוכה נ״ג א:ג׳
תַּנְיָא: אָמְרוּ עָלָיו עַל הִלֵּל הַזָּקֵן, כְּשֶׁהָיָה שָׂמֵחַ בְּשִׂמְחַת בֵּית הַשּׁוֹאֵבָה, אָמַר כֵּן: אִם אֲנִי כָּאן — הַכֹּל כָּאן, וְאִם אֵינִי כָּאן — מִי כָּאן. הוּא הָיָה אוֹמֵר כֵּן: מָקוֹם שֶׁאֲנִי אוֹהֵב — שָׁם רַגְלַי מוֹלִיכוֹת אוֹתִי. אִם תָּבֹא אֶל בֵּיתִי — אֲנִי אָבֹא אֶל בֵּיתֶךָ, אִם אַתָּה לֹא תָּבֹא אֶל בֵּיתִי — אֲנִי לֹא אָבֹא אֶל בֵּיתֶךָ, שֶׁנֶּאֱמַר: ״בְּכׇל הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת שְׁמִי אָבֹא אֵלֶיךָ וּבֵרַכְתִּיךָ״.
It was taught: They said about Hillel the Elder that when he used to rejoice at the Simchat Bet Hashoevah, he used to say: If I am here, everyone is here; but if I am not here, who is here?’ He also used to say: “To the place that I love, there my feet take me. If you will come into my House, I will come into your house. If you will not come to my House, I will not come to your house, as it is said, “In every …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה נג, א.
18וכדפי׳ בזהר בהשמטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״א דף רסא, ב.
19ובפ׳ בראשית (דף א׳) פי׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת סידור ע׳ קכח מה שכתב בשם הרמ״ז.
20ותושע לו ימינו
Kehot’s note points to Psalms 98:1 for these words.
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Job 40:14איוב מ׳:י״ד
וְגַם־אֲנִי אוֹדֶךָּ כִּי־תוֹשִׁעַ לְךָ יְמִינֶךָ:
Then will I also confess unto thee That thine own right hand can save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים צח, א. איוב מ, יד.
21רגלי׳ יורדות מות
The words here quote Proverbs 5:5; the passage is shown below.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
22לא יגורך רע
The words here quote Psalms 5:5; the passage is shown below.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
23ברע״מ פ׳ בא (דמ״ב ב׳)
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteמבואר במאמרי אדה״ז הקצרים ע׳ שיא ואילך.
24והיינו בחי׳ יסודות דאו״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה וככה — תרל״ז ע׳ קנח ואילך.
25בזהר (ס״פ בלק
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת פ׳ תשא ע׳ א׳תתקלז ושם מציין לכאן.
26ענין הקפות . . ואינו אלא מנהג
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteרמ״א בשו״ע או״ח סתרס״ט. בסידור עם דא״ח רסט, ב ”והוא ענין המנהג נביאים בהקפות שאינו גם מד״ס אלא מנהג נביאים בלבד”. וראה בלקו״ש חכ״ט ע׳ 227 הערה 54 הצ״ע בזה.
27וקרוב לזה נתבאר במ״א בענין תפלת ערבית
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteראה ביאוה״ז לאדה״א יג סע״ד. ביאוה״ז להצ״צ כרך א ע׳ פה. וראה לקמן שה״ש כד, ב.
28אמרתי אחכמה והיא רחוקה ממני
The words here quote Ecclesiastes 7:23; the passage is shown below.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
29ותתצב אחותו מרחוק
The words here quote Exodus 2:4; the passage is shown below.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, ד.
30אמור לחכמה אחותי את
The words here quote Proverbs 7:4; the passage is shown below.
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ז, ד.
31כאיש אשר אמו תנחמנו
The words here quote Isaiah 66:13; the passage is shown below.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, יג.
32בן חכם ישמח אב
The words here quote Proverbs 10:1; the passage is shown below.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, א. טו, כ.
33לפני ה׳ תטהרו
The words here quote Leviticus 16:30; the passage is shown below.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
34מ״ש במ״א ע״פ אז יבקע
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteסידור רנז, ד ואילך.
35לרחוק שנעשה קרוב
Rabbi Abahu’s teaching that perfect tzaddikim cannot stand in the place of baalei teshuvah. It is brought as proof that baalei teshuvah reach the love of me’odecha.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
36להבין מ״ש ביום השמע״צ
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken.
Kehot’s noteנאמר בשנת תקנ״ח או שנת תק״ס — ראה ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים ע׳ תריט הערה 101. ולהלן ברשימת הכתבי-יד. קטע מהתחלת הדרוש נעתק באוה״ת ויקרא כרך ב ע׳ תנג עם הוספות.
37ביום השמיני עצרת
The words here quote Numbers 29:35; the passage is shown below.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
38עצרת לה׳ אלקיך
The words here quote Deuteronomy 16:8; the passage is shown below.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
39ואהבת את ה״א בכל לבבך
The third phrase of the verse of love, “with all your might (me’odecha),” read as love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
40בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
41לאהבת ה׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת ויקרא כרך ב ע׳ תנד נמצא הגהה, והדרך המביא את האדם לאהבה זו, נעתק מתו״א פה, ג.
42כי אז אהפוך אל עמים
The words here quote Zephaniah 3:9; the passage is shown below.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteצפני׳ ג, ט.
43שפה ברורה לקרוא כולם כו׳ והוא ענין אתהפכא חשוכא לנהורא ולעבדו
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת שם: שפה ברורה אתהפכא חשוכא לנהורא וזהו לקרוא כו׳. ולעבדו.
44ואתה הסבות את לבם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א יח, לז.
45ואני נתתי לך שכם אחד
The words here quote Genesis 48:22; the passage is shown below.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מח, כב.
46[וזהו . . בכל מאדך]
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת שם נמצא במקומו הוספה אחרת ”והיינו ע״י שלע״ל יהי׳ ונגלה כבוד ה׳ וראו כל בשר כו׳ בראי׳ חושיות איך כי הוא חייך”. וזהו ואהבת.
47כי לא ידח ממנו נדח
The words here quote II Samuel 14:14; the passage is shown below.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב יד, יד.
48נפשי אויתיך
The words here quote Isaiah 26:9; the passage is shown below.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
49היכל ה׳ המה וכלי בית ה׳
The words here quote Jeremiah 7:4; the passage is shown below.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ירמי׳ ז, ד. כח, ג.
Paragraph 5
50כיתרון האור מן החושך
“As the advantage of light over darkness.” The Alter Rebbe reads min hachoshech as “from darkness”: light that emerges from darkness is superior.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
51בד״ה שמאלו . . בפ׳ כי תשא
That discourse develops the soul’s yearning to leave its limits and cleave to G-d, the love of baalei teshuvah described here.
Kehot’s noteראה תו״א פה, ג ואילך. ואולי הכוונה לדף פו, ב.
52זדונות נעשו כזכיות
Reish Lakish’s teaching that teshuvah out of love turns deliberate sins into merits. Here it is explained by the great love the sins provoke.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
53כלי שנגמר מלאכתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה כלים ספ״ד ואילך.
54The verse speaks of souls “pouring out into their mothers’ bosom.” The Alter Rebbe borrows the phrase for the soul pouring itself into the bosom of its Father, the Infinite One.
Lamentations 2:12איכה ב׳:י״ב
לְאִמֹּתָם יֹאמְרוּ אַיֵּה דָּגָן וָיָיִן בְּהִתְעַטְּפָם כֶּחָלָל בִּרְחֹבוֹת עִיר בְּהִשְׁתַּפֵּךְ נַפְשָׁם אֶל־חֵיק אִמֹּתָם:
They say to their mothers: ‘Where is corn and wine?’ When they swoon as the wounded In the broad places of the city, When their soul is poured out Into their mothers’bosom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
55הוי שפל רוח בפני כל אדם
Rabbi Meir’s teaching, “Be humble of spirit before every person.” The Alter Rebbe presents humility as the way to the love that comes from darkness.
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
56יפה שעה אחת בתשובה ומע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
57יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
Rabbi Yaakov’s saying that one hour of teshuvah and good deeds in this world is finer than all of the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
58שיהי׳ כל ימיו בתשובה
Rabbi Eliezer’s teaching to repent one day before one’s death: since one may die tomorrow, one should repent today, and so all his days will be in teshuvah.
Shabbat 153aשבת קנ״ג א
Zohar III, 33aזח״ג לג, א
Kehot’s noteשבת קנג, א. וראה ג״כ זח״ג לג, א.
59שיהיה כל ימיו בתשובה
The Kehot note also points to this Zohar passage on the theme of being in teshuvah all one’s days.
Zohar, Tzav 24:166–25:178ספר הזהר, צו כ״ד:קס״ו-כ״ה:קע״ח
60צדיקים יושבים ונהנים
Rav’s description of the World to Come: tzaddikim sit and enjoy the radiance of the Shechinah. The Alter Rebbe stresses the word “radiance.”
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
61ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter hei and the World to Come with the letter yud. Here it shows that the World to Come is only an illumination from G-d’s Name.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
62במאד הוי שפל רוח בפני כ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, י.
Paragraph 7
63כי נשגב שמו
“For His Name alone is exalted; His glory is upon earth and heaven.” The Alter Rebbe reads it as: the Name stays exalted and only its radiance reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
64עם קרובו
The next verse calls the Children of Israel “the people near to Him.” Here their nearness is to G-d’s very essence, through teshuvah out of love.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
Paragraph 9
65עצרת לה׳ אלקיך
“On the seventh day an atzeres to Havayah your G-d,” the verse about the seventh day of Pesach that the maamar now explains.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אם רץ לבך שוב
Sefer Yetzirah’s “if your heart runs, return to the Place,” the source of the teaching of running and returning; the Kehot note records that our editions read “to the Place.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
67אם רץ לבך שוב לאחד
The note sends the reader there in connection with the reading “return to the One” and its use in the context of Shemini Atzeres.
Kehot’s noteהק׳ ת״ז (ז, א): אם רץ לבך שוב לאחור (נ״א לאחד). ובכסא מלך כתב ע״ז: שוב לאחד גרסינן. בס״י פ״א, מ״ח, (בספרינו) הגי׳ היא: למקום. ראה באוה״ת שמע״צ ע׳ א׳תשעז.
68אם רץ לבך שוב לאחד
The introduction to Tikkunei Zohar reads “if your heart runs, return backward,” with a variant “to the One.” The Alter Rebbe uses the idea of the heart’s running and returning for the atzeres of Pesach.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 10
69כלה שארי ולבבי
“My flesh and my heart pine away; the rock of my heart and my portion is G-d forever.” The Alter Rebbe reads it as two stages: expiry of the soul, then strength to remain.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
70הצור תמים פעלו
“The Rock, His work is perfect.” It shows that tzur connotes strength.
Deuteronomy 32:4דברים ל״ב:ד׳
הַצּוּר תָּמִים פׇּעֳלוֹ כִּי כׇל־דְּרָכָיו מִשְׁפָּט אֵל אֱמוּנָה וְאֵין עָוֶל צַדִּיק וְיָשָׁר הוּא:
The Rock, His work is perfect; For all His ways are justice; A G-d of faithfulness and without iniquity, Just and right is He. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ד.
71בע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, כב.
72שבע״כ אתה חי
“Against your will you live.” Here it is the soul’s willingness to stay in the body despite its longing to cleave to G-d.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73דירה בתחתונים
Another Midrashic source, cited by the Kehot note, for G-d’s desire for a dwelling among the lower beings.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteתנחומא נשא טז. וראה שם בחקותי ג. ב״ר ספ״ג. במד״ר פי״ג, ו.
74ונתנו הוי׳ אלקיך בידך
“When you go out to war… and Havayah your G-d delivers him into your hand.” The discourse on this verse reads Havayah as Torah and “your G-d” as mitzvos.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
75כי המצוה הזאת
The opening words of the discourse referred to, “For this commandment… is not far from you.”
Deuteronomy 30:11דברים ל׳:י״א
כִּי הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לֹא־נִפְלֵאת הִוא מִמְּךָ וְלֹא רְחֹקָה הִוא:
For this commandment which I command thee this day, it is not too hard for thee, neither is it far off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אתם נצבים
The opening words of the discourse referred to, “You are standing today, all of you.”
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כי הוי׳ אלקיך אש אוכלה הוא
“For Havayah your G-d is a consuming fire.” The discourse cited reads it as the nature of G-d’s light to rise and withdraw, like fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78אל עליון
Malki-Tzedek is “a priest to Kel Elyon,” G-d Most High. The name expresses G-d as withdrawn above.
Genesis 14:18בראשית י״ד:י״ח
וּמַלְכִּי־צֶדֶק מֶלֶךְ שָׁלֵם הוֹצִיא לֶחֶם וָיָיִן וְהוּא כֹהֵן לְאֵל עֶלְיוֹן:
And Melchizedek king of Salem brought forth bread and wine; and he was priest of G-d the Most High.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אנכי הוי׳ אלקיך
The first of the Ten Commandments. Chassidus reads Anochi as the Essence above the Name Havayah, drawn down to become “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
80עצרת להוי׳ אלקיך
The verse on the seventh day of Pesach, now explained as the drawing down of Havayah to be “your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81הקב״ה יושב ועוסק בתורה
The Talmud describes G-d’s day as beginning with sitting and studying Torah. It shows G-d, as it were, clothed in Torah.
Avodah Zarah 3b:7עבודה זרה ג׳ ב:ז׳
אִינִי? וְהָא אָמַר רַב יְהוּדָה אָמַר רַב: שְׁתֵּים עֶשְׂרֵה שָׁעוֹת הָוֵי הַיּוֹם, שָׁלֹשׁ הָרִאשׁוֹנוֹת — הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה, שְׁנִיּוֹת — יוֹשֵׁב וְדָן אֶת כָּל הָעוֹלָם כּוּלּוֹ, כֵּיוָן שֶׁרוֹאֶה שֶׁנִּתְחַיֵּיב עוֹלָם כְּלָיָיה — עוֹמֵד מִכִּסֵּא הַדִּין וְיוֹשֵׁב עַל כִּסֵּא רַחֲמִים,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
82בד״ה שיר השירים
That discourse explains Shir HaShirim as the drawing down of the Infinite Light that encompasses all worlds, from the level of G-d’s great Name, the “reasons of the Torah” and supernal delight, so that it is clothed in the Torah.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש א, ד.
83א״ת בניך אלא בוניך
On “all your children shall be taught of G-d,” the Sages say: read not “your children” but “your builders.” Torah scholars are builders.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
84בנאים . . בנינו של מקום
The Talmud calls Torah scholars builders because they are occupied all their days with the building of the world.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיד, א. [כ].
85אין להקב״ה בעולמו אלא ד״א של הלכה
Since the Temple’s destruction G-d has in His world only the four cubits of halachah. Torah study is where He dwells.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
86אם לא בריתי יומם ולילה
“If not for My covenant day and night, I would not have set the laws of heaven and earth.” Read by the Sages as referring to Torah study, which sustains creation.
Jeremiah 33:25ירמיהו ל״ג:כ״ה
כֹּה אָמַר ה׳ אִם־לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא־שָׂמְתִּי:
Thus saith the L-RD: If My covenant be not with day and night, if I have not appointed the ordinances of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לג, כה.
Paragraph 13
87עולם חסד יבנה
“The world is built by kindness.” Acts of kindness, especially tzedakah, build G-d’s dwelling in the world.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
88חסד ה׳ מלאה הארץ
“The earth is full of the kindness of G-d.” G-d’s kindness fills the world through the mitzvos.
Psalms 33:5תהילים ל״ג:ה׳
אֹהֵב צְדָקָה וּמִשְׁפָּט חֶסֶד ה׳ מָלְאָה הָאָרֶץ:
He loveth righteousness and justice; The earth is full of the lovingkindness of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ה.
89כאש עצור בלבו
Yirmeyahu describes G-d’s word as “a burning fire held back in my bones.” The Alter Rebbe uses the image for love restrained in the heart, linking atzur to atzeres.
Jeremiah 20:9ירמיהו כ׳:ט׳
וְאָמַרְתִּי לֹא־אֶזְכְּרֶנּוּ וְלֹא־אֲדַבֵּר עוֹד בִּשְׁמוֹ וְהָיָה בְלִבִּי כְּאֵשׁ בֹּעֶרֶת עָצֻר בְּעַצְמֹתָי וְנִלְאֵיתִי כַּלְכֵל וְלֹא אוּכָל:
And if I say: ‘I will not make mention of Him, Nor speak any more in His name’, Then there is in my heart as it were a burning fire Shut up in my bones, And I weary myself to hold it in, But cannot.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בד״ה וכל העם רואים
The discourse there explains running and returning at length, the rhythm by which the love of Pesach is held back here.
Kehot’s noteתו״א פב, ג.
91וכל העם רואים את הקולות
The opening words of the discourse referred to, on the people at Sinai who “saw the voices” and drew back, an instance of running and returning.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ובד״ה בפ׳ נסכים כתיב
The discourse on the libations in Parshas Shelach, which also explains running and returning.
Kehot’s noteראה לעיל פ׳ שלח מ, א ואילך.
Paragraph 14
93תען לשוני אמרתך
“My tongue shall respond with Your word, for all Your commandments are righteousness.” The maamar will read ta’an as “respond, repeat after,” and link it to Shemini Atzeres.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. ביהל אור ע׳ רטז מציין לכאן.
94וזדונות נעשו לו כזכיות
Teshuvah out of love turns deliberate sins into merits.
Yoma 86b:3יומא פ״ו ב:ג׳
אָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּשְׁגָגוֹת, שֶׁנֶּאֱמַר: ״שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֹנֶךָ״, הָא ״עָוֹן״ — מֵזִיד הוּא, וְקָא קָרֵי לֵקהּ מִכְשׁוֹל. אִינִי?! וְהָאָמַר רֵישׁ לָקִישׁ: גְּדוֹלָה תְּשׁוּבָה שֶׁזְּדוֹנוֹת נַעֲשׂוֹת לוֹ כִּזְכִיּוֹת, שֶׁנֶּאֱמַר: ״וּבְשׁוּב רָשָׁע מֵרִשְׁעָתוֹ וְעָשָׂה מִשְׁפָּט וּצְדָקָה עֲלֵיהֶם (חָיֹה) יִחְיֶה״! לָא קַשְׁיָא: כָּאן מֵאַהֲבָה, כָּאן מִיִּרְאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
95אהבה בתענוגים
“How fair and how pleasant you are, love in delights.” In Chassidus it names G-d’s own delight-love for Israel.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וימינו תחבקני
“His left hand is under my head, and His right hand embraces me.” The right hand’s embrace is the love drawn down on Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
Paragraph 15
97כי גבר עלינו חסדו
“For His kindness has prevailed over us, and the truth of G-d is forever.” Its first half is the love of Sukkos, its second half (below) the gift of Shemini Atzeres.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיז, ב.
98כלתה נפשי
“My soul longs, indeed it pines.” The love of Sukkos also reaches the soul’s expiry.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
99בביאור ע״פ חכלילי
The explanation on “chachlili einayim,” where “love in delights” is shown to be above great love, the point the bracket here relies on.
Kehot’s noteתו״א מח, א, ובתניא פרק מג, ובליקוט פירושים ומ״מ — חיטריק שם.
100חכלילי עינים
Yaakov’s blessing of Yehudah, “his eyes are reddish from wine,” the opening words of the discourse on “love in delights.”
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101צדק לפניו יהלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים טו, יד.
102צדק לפניו יהלך וישם לדרך פעמיו
“Righteousness shall walk before Him, and He will set it on the way of His steps.” Read as Israel’s ascent and the consequent drawing down of G-dliness.
Psalms 85:14תהילים פ״ה:י״ד
צֶדֶק לְפָנָיו יְהַלֵּךְ וְיָשֵׂם לְדֶרֶךְ פְּעָמָיו:
Righteousness shall go before Him, And shall make His footsteps a way.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103סד״ה ויושט המלך לאסתר
The end of that discourse explains Esther’s “standing before” the king, an image for Knesses Yisrael raised to stand before G-d.
Kehot’s noteתו״א צד, ב.
104ותעמוד לפניו
“The king extended the golden scepter to Esther, and Esther rose and stood before the king.” It illustrates standing “before Him.”
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ובד״ה יחיינו מיומים
That passage speaks of the opening of the hidden “yuds,” the deep source, so that the concealed shines openly and life-giving will is drawn to every living thing.
Kehot’s noteלעיל סד, א.
106מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals.” Used for the drawing of G-dliness down to the lowest level.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ב.
107התורה דאקרי דרך
The Talmud derives from “the way they shall walk in” that Torah is called “a way.”
Kiddushin 2b:10קידושין ב׳ ב:י׳
מַאי טַעְמָא תָּנֵי ״שָׁלֹשׁ״ – מִשּׁוּם ״דְּרָכִים״? נִיתְנֵי ״דְּבָרִים״ וְנִיתְנֵי ״שְׁלֹשָׁה״! מִשּׁוּם דְּקָבָעֵי לְמִיתְנֵי ״בִּיאָה״, וּבִיאָה אִיקְּרִי ״דֶּרֶךְ״, דִּכְתִיב: ״וְדֶרֶךְ גֶּבֶר בְּעַלְמָה כֵּן דֶּרֶךְ אִשָּׁה מְנָאָפֶת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ב, ב.
108בד״ה אשירה לה׳
The discourse on the Song at the Sea explains “the way of Havayah,” the Torah as the way along which G-dliness descends.
Kehot’s noteתו״א סג, ב.
109אשירה להוי׳
The opening words of the Song at the Sea, the discourse the text refers to.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ושמרו דרך הוי׳
Of Avraham: “that they may keep the way of Havayah.” The discourse on “I will sing to Havayah” explains it.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111וע׳ בזהר שלח (דקס״א ב׳) ת״ח כו׳ בדרך נועם
The Zohar teaches that when the hidden Atik shines into the mind and the mind into the heart, it is “in the way of the pleasantness of G-d.”
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
112וע׳ בזהר שלח . . ת״ח כו׳ בדרך נועם כו׳
The Zohar passage (“when the hidden Atik shines into the mind and the mind into the heart, in the way of the pleasantness of G-d”) is copied there with glosses.
Kehot’s noteת״ח כד אנהיר עתיקא סתימאה במוחא ומוחא אנהיר ללבא בדרך נועם ה׳” נעתק באוה״ת פ׳ שלח ע׳ תעב עם הגהות. ונזכר גם לעיל פ׳ מטות פה, ב.
113ובפ׳ מקץ (דקצ״ז סע״ב)
The wording of the Zohar in Mikeitz on “Her ways are ways of pleasantness” is copied there with glosses.
Kehot’s noteהלשון עם הגהות נעתק באוה״ת נ״ך כרך א ע׳ תקנה.
114ובפ׳ מקץ (דקצ״ז ב׳) ע״פ דרכיה דרכי נועם
The Zohar in Mikeitz on “Her ways are ways of pleasantness,” on the “ways” of the Torah.
Zohar, Miketz 6:92–104ספר הזהר, מקץ ו׳:צ״ב-ק״ד
R. Hizkiah then began to hold forth on the verse: Her ways are ways of pleasantness, and all her paths are peace (Prov. 3, 17). ‘These ways’, he said, ‘are the ways and paths of the Torah, as whoever walks in them is invested by the Holy One, blessed be He, with the grace of the Divine Presence as his constant accompaniment, and whoever follows her paths enjoys peace on high and below, peace in this world and in the world to come.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
115דרכיה דרכי נועם
“Her ways are ways of pleasantness,” said of the Torah.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116בד״ה ושמתי כדכד
There “all your borders of precious stones” are the thirty-two paths of Chochmah: the flow from Chochmah is called “paths,” narrow and hidden but reaching far, which is the Torah.
Kehot’s noteלעיל כו, ב.
117ושמתי כדכד
“I will make your windows of rubies… and all your borders of precious stones,” the discourse whose “borders” are explained as the thirty-two paths of Chochmah.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118וע׳ בזהר באדר״ז (דר״צ ע״א) ע״פ אלקים הבין דרכה
The Idra Zuta on “Elokim understands her way,” explained by the Arizal as the flow of Arich Anpin and the thirty-two paths.
Zohar, Ha'Azinu 11:221–12:231ספר הזהר, האזינו י״א:רכ״א-י״ב:רל״א
119אלקים הבין דרכה
“Elokim understands her way, and He knows her place,” said of wisdom.
Job 28:23איוב כ״ח:כ״ג
אֱלֹקִים הֵבִין דַּרְכָּהּ וְהוּא יָדַע אֶת־מְקוֹמָהּ:
G-d understandeth the way thereof, And He knoweth the place thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120כי ההרים ימושו
“For the mountains shall depart,” the opening words of the discourse referred to.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121צדיק ה׳ בכל דרכיו
“G-d is righteous in all His ways,” explained in that discourse and in the Siddur.
Psalms 145:17תהילים קמ״ה:י״ז
צַדִּיק ה׳ בְּכׇל־דְּרָכָיו וְחָסִיד בְּכׇל־מַעֲשָׂיו:
The L-RD is righteous in all His ways, And gracious in all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122כמ״ש והלכת בדרכיו
“And you shall walk in His ways,” the verse the letter uses for the mitzvos.
Deuteronomy 28:9דברים כ״ח:ט׳
יְקִימְךָ ה׳ לוֹ לְעַם קָדוֹשׁ כַּאֲשֶׁר נִשְׁבַּע־לָךְ כִּי תִשְׁמֹר אֶת־מִצְוֺת ה׳ אֱלֹקֶיךָ וְהָלַכְתָּ בִּדְרָכָיו:
The L-RD will establish thee for a holy people unto Himself, as He hath sworn unto thee; if thou shalt keep the commandments of the L-RD thy G-d, and walk in His ways.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, ט.
123יחיינו מיומים… ונחיה לפניו
“He will revive us after two days… and we shall live before Him.” Another instance of being “before Him.”
Hosea 6:2הושע ו׳:ב׳
יְחַיֵּנוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו:
After two days will He revive us, On the third day He will raise us up, that we may live in His presence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
124בביאור ע״פ וארשתיך לי
That explanation contrasts betrothal with marriage, the inner, deeper bond, and explains that wherever “to Me” is said the bond is permanent.
Numbers 9:3במדבר ט׳:ג׳
בְּאַרְבָּעָה עָשָׂר־יוֹם בַּחֹדֶשׁ הַזֶּה בֵּין הָעַרְבַּיִם תַּעֲשׂוּ אֹתוֹ בְּמֹעֲדוֹ כְּכׇל־חֻקֹּתָיו וּכְכׇל־מִשְׁפָּטָיו תַּעֲשׂוּ אֹתוֹ:
In the fourteenth day of this month, at dusk, ye shall keep it in its appointed season; according to all the statutes of it, and according to all the ordinances thereof, shall ye keep it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר ט, ג.
125וארשתיך לי
“And I will betroth you to Me forever,” the opening words of the explanation referred to.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
126ובד״ה אסרי לגפן
The discourse on “binding his foal to the vine,” which explains “as the commandments of Your will,” on the higher levels of the mitzvos.
Kehot’s noteתו״א מח, נב.
127אוסרי לגפן
Yaakov’s blessing of Yehudah, “binding his foal to the vine,” the opening words of the discourse referred to.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128וסד״ה בגדי קודש
The end of that discourse explains three general levels in the performance of the mitzvos, which the maamar uses to explain Moshe’s request.
Kehot’s noteתו״א פב, ג.
129ועשית בגדי קדש
“And you shall make holy garments for Aharon,” the opening words of the discourse on the three levels of the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ע״פ ונתתי לך מהלכים
The discourse on “I will give you places to walk,” in Parshas Vayeishev, on ascending and moving from level to level.
Kehot’s noteתו״א ל, ג.
131ונתתי לך מהלכים
“I will give you places to walk among these standing ones,” the opening words of the discourse referred to.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132מה שביקש משה ליכנס לארץ כדי שיתקיימו כל המצות על ידו
Rabbi Simlai explains that Moshe wanted to enter the Land so that the mitzvos dependent on the Land would be fulfilled through him.
Sotah 14a:7סוטה י״ד א:ז׳
דָּרַשׁ רַבִּי שִׂמְלַאי: מִפְּנֵי מָה נִתְאַוָּה מֹשֶׁה רַבֵּינוּ לִיכָּנֵס לְאֶרֶץ יִשְׂרָאֵל? וְכִי לֶאֱכוֹל מִפִּרְיָהּ הוּא צָרִיךְ?! אוֹ לִשְׂבּוֹעַ מִטּוּבָהּ הוּא צָרִיךְ?! אֶלָּא כָּךְ אָמַר מֹשֶׁה: הַרְבֵּה מִצְוֹת נִצְטַוּוּ יִשְׂרָאֵל, וְאֵין מִתְקַיְּימִין אֶלָּא בְּאֶרֶץ יִשְׂרָאֵל. אֶכָּנֵס אֲנִי לָאָרֶץ כְּדֵי שֶׁיִּתְקַיְּימוּ כּוּלָּן עַל יָדִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
133ספ״ק דסוטה
The note points there for a further discussion of Moshe’s request to enter the Land.
Kehot’s noteיד, א. וראה לקו״ש חכ״ט ע׳ 278 הערה 90.
134בסוף ספר פרי הארץ
The note identifies the source of the question on Moshe’s wording: a letter of Rabbi Avraham of Kalisk printed at the end of Pri HaAretz.
Kehot’s noteהוא באגרת הרה״ק ר׳ אברהם קליסקער שנדפסה בסוף ספר פרי הארץ. מכתב לב (בהוצאת ירושלים תשמ״ז). וראה גם בפרי הארץ פ׳ ראה. וראה באוה״ת פ׳ ואתחנן ע׳ צג מביא קושיא זו בלי שם אומרו.
135ואין אמת אלא תו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תכ״א) נ, א. ירושלמי ר״ה ספ״ג (ה״ח) ובפסדר״כ פסקא איכה. הובא בילקוט דניאל ר׳ תתרסו. וע׳ הג׳ מהר״ץ חיות לברכות (ה, ב) גירסא בש״ס כן. [כ].
136ואין אמת אלא תורה
The Jerusalem Talmud’s teaching that “truth” means Torah, one of the sources the Kehot note gives for this saying.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
137ואין אמת אלא תורה
The Tikkunei Zohar also says there is no truth but Torah, as the Kehot note records.
Tikkunei Zohar 50a:20–22תקוני הזהר נ׳ א:כ׳-כ״ב
ורזא דמלה שופ״ר מהופ״ך קדמא זקף קט״ן. ההוא דאתמר ביה קטנתי מכל החסדים ומכל האמת אזדקף ואקרי זקף גדול ואין אמת אלא תורה הה״ד תורת אמת היתה בפיהו. ובההוא זמנא מתהפכא כרסיא מדינא לרחמי. ודא היא רזא דאוקמוה מ״מ צדיקי׳ מהפכין מדת הדין למדת רחמים ובההוא זמנא אתחשיב כאלו אתברי עלמ׳. ויסדר נהורין כדקא יאות הה״ד ויקר׳ אלקים לאור יום ולחשך קרא לילה.
Constantinople, 1740 (CC-BY-NC)
138ולית מחשבה תפיסא ביה
From Patach Eliyahu: “no thought can grasp Him at all.” Here G-d is grasped only as He is in the Torah.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
139ולית מח׳ תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
140ואורייתא וקב״ה כולא חד
The Zohar’s statement that the Torah and the Holy One are one. It explains why the Torah is G-d’s own truth.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. ע׳ [לקוטי הגהות ל]סש״ב ח״א פ״ד ופכ״ג. וש״נ. וזה הל׳ ל״מ — ואולי מת״ז (תכ״ז) שחסר שם. וע׳ בלקו״א מרבו הה״מ נ״ע מד׳ לבוב שמינית בויגין (טז, א. כט, ב. לה, א). ע׳ זח״ב (צ, ב) בזה״ל דקוב״ה ואורייתא כלא שמא חד הוי וכו׳ וזהוא כוונת אדמו״ר לענ״ד. [כ].
141ושמי הוי׳ לא נודעתי להם
“But by My Name Havayah I did not make Myself known to them,” discussed in the discourses referred to.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142קרוב ה׳ לכל קוראיו
“G-d is near to all who call upon Him in truth,” read as calling on Him through Torah.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
143באמת זו תורה
Cited in the Kehot note as a source for reading “truth” as Torah.
Berakhot 8bברכות ח׳ ב
Kehot’s noteברכות ח, ב. וע׳ ע״ז (ד, ב). [כ].
144ויכתוב משה
“And Moshe wrote this Torah,” the verse whose explanation is referred to.
Deuteronomy 31:9דברים ל״א:ט׳
וַיִּכְתֹּב מֹשֶׁה אֶת־הַתּוֹרָה הַזֹּאת וַיִּתְּנָהּ אֶל־הַכֹּהֲנִים בְּנֵי לֵוִי הַנֹּשְׂאִים אֶת־אֲרוֹן בְּרִית ה׳ וְאֶל־כׇּל־זִקְנֵי יִשְׂרָאֵל:
And Moses wrote this law, and delivered it unto the priests the sons of Levi, that bore the ark of the covenant of the L-RD, and unto all the elders of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145תען לשוני אמרתך
“My tongue shall respond with Your word,” now explained as repeating G-d’s word.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. וראה תו״א סז, ב.
146בכל יום אנו מברכין נותן התורה
Cited in the Kehot note for the idea that the Torah is given anew each day.
Berakhot 63b:10ברכות ס״ג ב:י׳
וְעוֹד פָּתַח רַבִּי יְהוּדָה בִּכְבוֹד תּוֹרָה וְדָרַשׁ: ״הַסְכֵּת וּשְׁמַע יִשְׂרָאֵל הַיּוֹם הַזֶּה נִהְיֵיתָ לְעָם״, וְכִי אוֹתוֹ הַיּוֹם נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל? וַהֲלֹא אוֹתוֹ יוֹם סוֹף אַרְבָּעִים שָׁנָה הָיָה! אֶלָּא לְלַמֶּדְךָ שֶׁחֲבִיבָה תּוֹרָה עַל לוֹמְדֶיהָ בְּכָל יוֹם וָיוֹם כַּיּוֹם שֶׁנִּתְּנָה מֵהַר סִינַי.
Further did R. Judah begin with the honour of the Torah and expound : "Attend and hear; this day thou art become a people unto the L-rd thy G-d" (Deut. xxvii. 9). But was it on that day that the Torah had been given to Israel? Was that not the completion of forty years! But it is intended to teach thee that every day is the Torah endeared to them who study it as on the day that it was given on Mount Sinai.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
147שנותן לנו בכל יום
The passage there contrasts prayer, which longs for the Infinite One whom no thought can grasp, with Torah study, which “gladdens the heart.” It fills out why Torah brings G-d’s own truth into a person.
Berakhot 22a:6ברכות כ״ב א:ו׳
רַבִּי יוֹסֵי אוֹמֵר: שׁוֹנֶה הוּא בָּרְגִילִיּוֹת, וּבִלְבַד שֶׁלֹּא יַצִּיעַ אֶת הַמִּשְׁנָה. רַבִּי יוֹנָתָן בֶּן יוֹסֵף אוֹמֵר: מַצִּיעַ הוּא אֶת הַמִּשְׁנָה, וְאֵינוֹ מַצִּיעַ אֶת הַגְּמָרָא. רַבִּי נָתָן בֶּן אֲבִישָׁלוֹם אוֹמֵר: אַף מַצִּיעַ אֶת הַגְּמָרָא, וּבִלְבַד שֶׁלֹּא יֹאמַר אַזְכָּרוֹת שֶׁבּוֹ. רַבִּי יוֹחָנָן הַסַּנְדְּלָר תַּלְמִידוֹ שֶׁל רַבִּי עֲקִיבָא מִשּׁוּם רַבִּי עֲקִיבָא אוֹמֵר: לֹא יִכָּנֵס לַמִּדְרָשׁ כׇּל עִיקָּר. וְאָמְרִי לַהּ: לֹא יִכָּנֵס לְבֵית הַמִּדְרָשׁ כׇּל עִיקָּר. רַבִּי יְהוּדָה אוֹמֵר: שׁוֹנֶה הוּא בְּהִלְכוֹת דֶּרֶךְ אֶרֶץ.
R. Jose says : The Ba'al Keri may study what is familiar to him, but he must not expound the Mishnah. R. Jonathan b. Joseph says : He may expound the Mishnah but not the Talmud. R. Nathan b. Abishalom says : Also the Talmud may he expound, but he must not pronounce the name of G-d when it occurs. R. Johanan the Sandal-maker, disciple of R.'Akiba, said in the name of R.'Akiba : Such a man should not enter upon study at all. Another version of this statement is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כב, א. סג, ב. ראה לעיל פ׳ תזריע כג, א. סה״מ תר״ל ע׳ ריא. סה״מ תש״ה ע׳ 184.
148בד״ה המגביהי לשבת
The discourse on “Who is enthroned on high,” which explains the two levels of Torah study referred to here.
Kehot’s noteתו״א לח, ד.
149ואשים דברי בפיך
“I have placed My words in your mouth, and in the shadow of My hand I have covered you.” Both halves are used here: G-d’s words in our mouths, and the sheltering shade of Sukkos.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
150ועיין בזהר בראשית) (דף ד׳ ע״ב) מענין ואשים דברי בפיך
The Zohar at the beginning of Bereishis on “I have placed My words in your mouth,” as explained by the Ramaz.
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
151בפי׳ הרמ״ז שם
The passage there explains, with the analogy of a scholar who knows a tractate, that even after the tzimtzum the light is not hidden from G-d, and discusses the “letters” present at every level.
Kehot’s noteראה לעיל ויקרא נג, ד ואילך. מובא באוה״ת נ״ך כרך א ע׳ שיח.
152כי כל המצות הם המשכות לבחי׳ צדק
The commentary on the verse “Righteousness shall walk before Him,” which develops how the mitzvos draw light into tzedek.
Kehot’s noteראה יהל אור קאפיטל פה, יד.
153וה׳ האמירך היום
“And G-d has caused you to declare today.” The causative he’emircha is read as G-d bringing His word forth from our mouths.
Deuteronomy 26:18דברים כ״ו:י״ח
וַה׳ הֶאֱמִירְךָ הַיּוֹם לִהְיוֹת לוֹ לְעַם סְגֻלָּה כַּאֲשֶׁר דִּבֶּר־לָךְ וְלִשְׁמֹר כׇּל־מִצְוֺתָיו:
And the L-RD hath avouched thee this day to be His own treasure, as He hath promised thee, and that thou shouldest keep all His commandments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
154ואזי ביום השמיני שהוא בחי׳ יותר גבוה ועליונה . . וה׳ האמירך
This passage is quoted there, showing it was taken up in the Tzemach Tzedek’s discourses on Shemini Atzeres.
Kehot’s noteמובא באוה״ת דרושים לשמע״צ ע׳ א׳תשע.
155וה׳ האמירך וגו׳
“And G-d has caused you to declare today.” It is the gift of Shemini Atzeres: G-d’s word spoken through Israel.
Deuteronomy 26:18דברים כ״ו:י״ח
וַה׳ הֶאֱמִירְךָ הַיּוֹם לִהְיוֹת לוֹ לְעַם סְגֻלָּה כַּאֲשֶׁר דִּבֶּר־לָךְ וְלִשְׁמֹר כׇּל־מִצְוֺתָיו:
And the L-RD hath avouched thee this day to be His own treasure, as He hath promised thee, and that thou shouldest keep all His commandments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יח.
156בחי׳ נשיקין שהוא התקשרות חב״ד בחב״ד
Tanya explains “kisses” as the attachment of mind to mind, the soul’s intellect to G-d’s, which here is the union reached on Shemini Atzeres through Torah.
Kehot’s noteתניא פרק מט בשם ע״ח שער ל׳ דרוש ב.
157נשיקין שהוא התקשרות חב״ד בחב״ד
Etz Chaim, as quoted in Tanya ch. 49 according to the Kehot note, describes “kisses” as the bonding of Chochmah, Binah and Daas with Chochmah, Binah and Daas.
Sefer Etz Chaim 30:2עץ חיים ל׳:ב׳
… ג׳ פרצופים, דעיבור, יניקה ומוחין, כי בהתחברם הכל יחד בפרצוף א׳ לכן הזווג דפרצוף עיבור הוא ביסוד האמיתי תחתון, וזווג פרצוף היניקה שהוא נקרא חג״ת נקרא חיבוק, וזווג עליון דפרצוף עליון דמוחין לבדו נקרא נשיקין, והבן כל זה מאד:
Sefer Etz Chaim (Public Domain)
158את ה׳ האמרת היום
“You have caused G-d to declare today.” Israel’s love draws the Torah down, which precedes G-d’s causing Israel to speak His word.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ביום השמיני… עצרת תהיה לכם
The verse of Shemini Atzeres, now explained: its atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
160כל הקורא ושונה הקב״ה קורא ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רפי״ח. יל״ש איכה תתרלד.
161כל הקורא ושונה הקב״ה קורא ושונה כנגדו
The Midrash says that whoever reads and studies, G-d reads and studies opposite him. The Alter Rebbe stresses “opposite”: G-d’s word only encompasses the student’s study.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
162ורוח אייתי רוח ואמשיך רוח
The Zohar’s principle that spirit rising from below brings spirit from above. Here it describes how Torah study draws down G-d’s word.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
163ורוח אייתי רוח . . ואמשיך רוח
The note sends the reader to another place where the Zohar’s “spirit brings spirit” is explained.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ע״ל בראה (כב, ב). וש״נ. [כ].
Paragraph 20
164אלפים שנה קדמה התו׳ לעולם
The Midrash says the Torah preceded the world by two thousand years. The Alter Rebbe reads the “two thousand” as Chochmah and Binah.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. תנחומא וישב ד. וש״נ. זח״ב מט, א.
165אלפים שנה קדמה התורה לעולם
Another Midrashic source cited by the Kehot note for the Torah’s preceding the world by two thousand years.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
166ואורייתא וקוב״ה כולא חד
The Torah and G-d are one, which is why the Torah as it is in itself transcends the worlds.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
167אאלפך חכמה אאלפך בינה
“Be silent, and I will teach you (a’alephcha) wisdom.” The word is linked to alef, so “two thousand (alpayim)” becomes two alefs, Chochmah and Binah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteאיוב לג, לג. וראה שבת קד, א. ועל״ק שה״ש (א, סע״ד). וע׳ אור תורה מה״מ נ״ע פ׳ קרח [מו, ג] ב׳ אלפין אלף חכ׳ אלף בינה. [כ].
168אאלפך בינה
The additions copy from manuscript 750 a further passage that continues here; in it, and in manuscript 337, “ומצות” (and mitzvos) is written “ממצות” (from mitzvos).
Kehot’s noteראה בהוספות להערות וציונים ללקו״ת כאן שמעתיק מכת״י 750 קטע נוסף (ונמצא ג״כ בכת״י 337 ועוד ושם במקום תיבת ”ומצות” נרשם ”ממצות”).
169והוא כחתן יוצא מחופתו
“And he is like a bridegroom coming out of his canopy,” said of the sun. It is read here as the single bridegroom, the Torah revealed below exactly as above.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ו.
170מצהלות חתנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין. כתובות (ח, א). [כ].
171מצהלות חתנים
The wedding blessing that speaks of “the jubilation of bridegrooms” in the plural.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
172ביום חתונתו
“On the day of his wedding and on the day of his heart’s gladness,” the verse the Mishnah interprets.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ביום חתונתו זה מ״ת
The Mishnah reads “on the day of his wedding” in the Song of Songs as the Giving of the Torah.
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
174חתן חות דרגא
The Talmud’s saying “go down a level to take a wife,” linked here to chasan as G-d’s descent.
Yevamot 63aיבמות ס״ג א
Kehot’s noteיבמות סג, א.
175ניתנה התורה בה׳ קולות
The Talmud says the Torah was given with five voices. Here they are five stages of the Torah’s descent.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
176ניתנה התו׳ בה׳ קולות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ו, סע״ב.
177נובלות חכמה שלמעלה
The Midrash calls the Torah “the fallen fruit of supernal wisdom.” It describes the Torah as it has come down into Beriah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה.
178ופני לא יראו
“You shall see My back, but My face shall not be seen.” The essence of supernal Chochmah is the hidden “face.”
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
179עוטה אור
“He wraps Himself in light as a garment,” the verse of the Iggeres HaKodesh passage referred to.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180וכ״כ בלק״ת בתחלת פ׳ בראשית
The note identifies the source as the Arizal’s Likkutei Torah, Bereishis, the passage beginning “Why did the Torah begin,” and says it is quoted in Or HaTorah on Shavuos.
Kehot’s noteלהאריז״ל ד״ה למה התחילה תו׳. מובא באוה״ת שבועות ע׳ קצג.
181ועמ״ש מזה בפ׳ עקב
That passage asks why Grace after Meals names both “Your covenant that You sealed in our flesh” and “Your Torah that You taught us,” implying two levels of covenant and of Torah.
Kehot’s noteלעיל יז, ב. וראה אוה״ת פ׳ דברים ע׳ ד.
182בתורת ה׳ חפצו ובתורתו יהגה
“His desire is in the Torah of G-d, and in his Torah he meditates.” The Torah is first G-d’s and then becomes the student’s own.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183לבבתני
“You have captured my heart,” the opening word of the discourse referred to.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ובד״ה לבבתני בפ׳ פנחס
The note says the discourse “You have captured my heart,” cited here as in Parshas Pinchas, is printed among the discourses on Shir HaShirim.
Kehot’s noteנדפס להלן בדרושי שה״ש כח, ג (וראה בהנסמן לעיל האזינו עג, ג).
185גילוי פנימית התו׳ לעתיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י לשה״ש א, ב.
186ואשים דברי ממש בפיך
“I have placed My words in your mouth,” the Torah as it is above given into the student’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187כי ה״א אש אוכלה הוא
“For Havayah your G-d is a consuming fire,” read as G-d’s nature to withdraw upward like fire.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.

Likkutei Torah · Sukkos · Maamar 4
ביום השמיני עצרת תהיה לכם
On the Eighth Day, There Shall Be an Atzeres for You
G-d hides Himself on Rosh Hashanah the way a father hides from a wise son, only so that we will seek Him and the revelation of Sukkos will bring Him greater joy; on Shemini Atzeres He gives us His own crown, the Torah, and the acceptance of His kingship is gathered in for the whole year with a joy so deep it stays inward.
The maamar in brief
The Torah calls Sukkos “a festival to G-d,” a festival that brings joy to G-d Himself. To explain how G-d can rejoice, the Alter Rebbe uses the verse “A wise son makes a father rejoice”: a father hides to see whether his son understands that the hiding is only so that he will be sought. So G-d conceals Himself on Rosh Hashanah, the day of judgment, so that we seek His face and His revelation on Sukkos brings greater joy. Sin can hide only G-d’s inner dimension, His inner will, not the outer life-force that sustains everything. Man too has an outer and an inner dimension: “bending the knee” is mere acknowledgment, while “bowing down” is the nullification of the whole self. The days from Rosh Hashanah to Yom Kippur raise us from the first to the second; through teshuvah G-d’s inner love is revealed on Yom Kippur and shines openly on Sukkos, as the sukkah, the esrog and the lulav show. Shemini Atzeres, Simchas Torah, goes higher still: G-d gives His crown, the Torah, and the acceptance of His kingship is gathered in for the year with an inward joy (gilah) held within awe. An abridgment closes the maamar.

Outline
	1Joy for G-d: the wise sonSukkos brings joy to G-d; like a father who hides from his wise son, G-d conceals Himself on Rosh Hashanah so that He will be sought and revealed with greater joy on Sukkos; the Priestly Blessing read in this light.¶1–3
	2What sin hides, and two kinds of submissionSin hides only G-d’s inner dimension; in man, too, bending the knee (acknowledgment, Hod) differs from bowing down (nullification of the self, Netzach), and bowing itself can be outer or inner.¶4–6
	3From the days of awe to SukkosThe service from Rosh Hashanah to Yom Kippur raises us to full bowing; through teshuvah G-d’s inner love is revealed, and the sukkah, esrog and lulav bring it into open joy.¶7
	4Shemini Atzeres: the crown of TorahOn Simchas Torah G-d gives His crown, the Torah, higher than the revealed face; the acceptance of His kingship is gathered in for the year, and its joy is inward gilah that holds awe and love together.¶8–9
	5AbridgmentA summary of the whole maamar, adding the nesirah of Rosh Hashanah, the joy of revealed mochin on Sukkos, the crown above the intellect, and the three crowns of kingship, priesthood and Torah across the season.¶10–16


Key concepts
	The inner and outer dimensions (pnimiyus and chitzoniyus)פנימיות וחיצוניות
	G-d’s outer dimension sustains all things and nothing can hide it; His inner dimension, His inner will and love, is what sin conceals. In a person, too, outer service is behaviour and inner service is the will itself.

	Bending the knee and bowing down (kri’ah and hishtachavayah)כריעה והשתחואה
	Bending the knees, which are “outside the body,” is acknowledgment that leaves the self standing; bowing the stature and the head, the seat of Daas, is the nullification of one’s whole will before G-d.

	Concealment for the sake of revelationהסתר בשביל הגילוי
	G-d’s hiding on Rosh Hashanah is not true anger but a means, like the father who hides from his wise son, so that we seek Him and the revelation brings greater joy.

	The crown of Torahכתר תורה
	The Torah’s root is above divine wisdom, in Keser; on Simchas Torah G-d gives this crown to Israel, as a king gives his crown to one he loves.

	Simchah and gilahשמחה וגילה
	Simchah is joy revealed outwardly, the joy of Sukkos; gilah is joy held within, out of awe of the King, the joy of Shemini Atzeres.

	Atzeresעצרת
	Rendered by the Targum as “gathering”: on Shemini Atzeres the acceptance of G-d’s kingship is gathered and kept for the whole year, and the joy is held within.


Section 1 · ¶1–3
Joy for G-d: the wise son
1ביום השמיני עצרת12 תהיה לכם. ובכל המועדים כתיב ועשית פסח3 לה׳ אלקיך ועשית חג שבועות לה׳ אלקיך.4 ובסוכות כתיב בפ׳ אמור וחגותם אותו חג לה׳.5
“On the eighth day, there shall be an atzeres (assembly) for you.” Now, regarding all the festivals it is written, “You shall make the Pesach to Havayah your G-d,” [and] “You shall make the festival of Shavuos to Havayah your G-d.” But regarding Sukkos it is written, in Parshas Emor, “And you shall celebrate it as a festival to G-d.”
The maamar opens with the Torah’s verse for Shemini Atzeres and then notes a difference in wording. For Pesach and Shavuos the Torah says “You shall make” the festival “to Havayah your G-d,” but for Sukkos it says “you shall celebrate it (oso) as a festival to G-d,” which the maamar will read as making a festival, a celebration, for G-d Himself.


פי׳ שמביאין שמחה בהקב״ה כמאמר וישמחו בך ישראל מקדשי שמך שישראל מקדשי שמך מביאין השמחה בך ואין שמחה אלא ביין6 כמש״ גבי יין המשמח אלקים ואנשים7 כו׳
This means that [we] bring joy to the Holy One, blessed be He, as in the saying, “And Israel, who sanctify Your Name, will rejoice in You”: that Israel, who sanctify Your Name, bring the joy into You. And there is no joy except with wine, as it is written regarding wine, “which gladdens G-d and men,” etc.
The Alter Rebbe explains the Sukkos wording: on this festival we bring joy to G-d Himself. The prayer “Israel ... will rejoice in You” is read as “Israel bring joy into You,” and the Talmudic rule that joy comes through wine is linked to the verse about wine that “gladdens G-d and men.”


ולהבין זה איך הוא השמחה למעלה בו ית׳ שאין לו דמות הגוף8 וכו׳ (ועמ״ש ע״פ שוש אשיש9 בהוי׳. וגבי פורים בפי׳ רננו צדיקים10 בהוי׳) הנה כתיב בן חכם ישמח אב.11
And [we need] to understand this: how is there joy above, in Him, may He be blessed, who has no bodily form, etc.? (See also what is written on the verse “I will greatly rejoice in Havayah,” and, regarding Purim, in the explanation of “Sing joyfully, you righteous, in Havayah.”) Now, it is written, “A wise son makes a father rejoice.”
The question: how can one speak of joy “in” G-d, who has no body and no emotions like ours? The parenthesis points to two other discourses on joy in G-d, and the answer begins with the verse “A wise son makes a father rejoice.”


פי׳ עד״מ אב שרוצה להבין12 חכמת בנו אזי מסתיר א״ע [את עצמו] ממנו בכדי לידע ולהכיר חכמת הבן שיבין שההסתר וההעלם הזה אינו
Meaning, by way of analogy: a father who wishes to understand his son’s wisdom hides himself from him, in order to know and recognize the son’s wisdom: [whether] he will understand that this hiding and concealment is not
The analogy: a father hides from his son to test his wisdom. The test is whether the son grasps that the hiding is not real distance.


אלא בכדי שיבקשנו הבן וימצאנו ואז תגדל השמחה באביו בשביל חכמת בנו והכרתו בזה כי יחפשנו בחפש מחופש לרדוף אחריו.
[for any purpose] except that the son should seek him and find him. And then the father’s joy grows great because of his son’s wisdom and his recognition of this, for he will search for him with a thorough search, to pursue him.
A wise son understands that his father hid only in order to be sought and found, so he searches for him with all his effort. The father’s joy is then greater than if he had never hidden, because it is joy in his son’s wisdom and understanding.


כך הנה כתיב בכסה ליום חגינו13 שמסתיר ומכסה א״ע [את עצמו] בר״ה [בראש השנה] בשביל שתגדל השמחה במועד חג הסוכות.14
So too, it is written, “In the concealment (bakeseh), for the day of our festival”: that He hides and conceals Himself on Rosh Hashanah so that the joy will grow great at the festival of Sukkos.
The analogy is applied to the calendar. The verse about the shofar on Rosh Hashanah, “in the concealment (bakeseh), for the day of our festival,” is read as saying that G-d conceals Himself on Rosh Hashanah (the new moon is still hidden) for the sake of the festival of Sukkos two weeks later, so that the joy then will be greater.




2וביאור הענין הזה כי הנה ר״ה [ראש השנה] הוא יום הדין ומשפט15 לאלהי יעקב שמראה א״ע [את עצמו] כאלו מסתלק השראתו ואינו רוצה כ״א להיות דין ומשפט על אלהותו ית׳ איך לשכון ביעקב ומדקדקין על כל מעשי האדם
And the explanation of this matter: Rosh Hashanah is the day of judgment, “a judgment for the G-d of Yaakov,” when He shows Himself as though His indwelling departs, and He wishes only that there be judgment and justice concerning His G-dliness, may He be blessed, [as to] how [it is] to dwell in Yaakov. And all of a person’s deeds are scrutinized,
Rosh Hashanah is the day of judgment, and the verse calls it “a judgment for the G-d of Yaakov.” The Alter Rebbe reads this as a judgment about G-d’s own presence: He appears to withdraw it, and the question judged is whether and how His G-dliness should dwell among the Jewish people.


להביא במשפט כל המשכות אלהותו שהמשיך כל אחד ואחד על נפשו לפי בחי׳ מדרגתו בשנה העבר׳ [העברה] וכל מה שימשיך עליו עוד על להבא בשנה זוואם הוא ראוי לכך והרי הוא כאלו מסתיר א״ע [את עצמו] ממנו כו׳
to bring into judgment all the drawings-down of His G-dliness that each and every one drew down upon his soul, according to the level of his standing, in the past year, and all that he will yet draw down upon himself in the future, in this year, and whether he is worthy of it. And so it is as though He hides Himself from him, etc.
What is judged is how much G-dliness each person drew into his soul during the past year, according to his level, and how much he will draw in the coming year, and whether he deserves it. Holding back His presence until this judgment is made is what makes it seem that G-d is hiding.


אבל ואנכי הסתר אסתיר16 פני ביום ההוא כתיב בפ׳ וילך שבחי׳ ההסתר וההעלם בזה אינו בבחי׳ הסתר והעלם אמיתי על צד עצם ההעלם לומר שהוא תכלית כוונת המכוון ח״ו [חס ושלום] להיות כמו רוגז אמיתי ח״ו [חס ושלום].
However, [regarding] “And I will surely hide My face on that day,” written in Parshas Vayeilech: the hiding and concealment in this is not a true hiding and concealment, for the sake of the concealment itself, as if to say that it is the ultimate aim of what is intended, G-d forbid, like true anger, G-d forbid.
The verse from Parshas Vayeilech, “I will surely hide My face,” might suggest real anger and real distance. The Alter Rebbe says this concealment is not an end in itself and not true anger, G-d forbid.


אלא שכדי שיבקש פניו17 ולהתגלות גילוי אלקות ית׳ בחג הסוכות עשה כן שיהא שמחתנו שתתגדל השמחה בהתגלות מההעלם אל הגילוי.
Rather, it is so that one will seek His face, and so that a revelation of G-dliness, may He be blessed, will be revealed on the festival of Sukkos, that He did so: so that it be [the time of] our joy, that the joy grow great through the revealing from concealment to revelation.
The hiding has a purpose: that we should seek G-d’s face, so that on Sukkos His G-dliness will be revealed. Joy is greatest when something hidden becomes revealed, and so Sukkos is “the time of our joy.”




3וזהו ואנכי הסתר אסתיר פני ביום ההוא18 דהיינו בחי׳ ועבד הלוי הוא19 שהוא בחינת יין המשמח אלקים ואנשים20 כמ״ש במ״א.
And this is “And I will surely hide My face on that day”: that is, the level of “And the Levite, he (hu), shall perform [the service],” which is the level of “wine that gladdens G-d and men,” as is explained elsewhere.
The hidden face is linked to the verse “And the Levite, he (hu), shall perform the service,” where the word “he” can suggest the hidden aspect of G-d. The Levites’ song is associated with the “wine that gladdens G-d and men,” so the hidden level is the very source of joy.


ולכן אנו מבקשים פניו בכל התפלות ותחנונים שמראש השנה ועד יו״כ [יום כפור] במלכיות זכרונות ושופרות וצועקים מלך מלך להמשיך מלכותו עלינו מראש השנה ועד יוכ״פ [יום כפור / יום הכפורים]
Therefore we seek His face in all the prayers and supplications from Rosh Hashanah until Yom Kippur, with Malchiyos, Zichronos and Shofaros, and we cry out, “King, King,” to draw His kingship upon us, from Rosh Hashanah until Yom Kippur;
Because G-d’s face is hidden, the ten days from Rosh Hashanah to Yom Kippur are spent seeking it. Malchiyos, Zichronos and Shofaros are the three central sections of the Rosh Hashanah Musaf prayer, and in them we proclaim G-d King and ask Him to draw His kingship over us.


דהיינו התגלות רצונו כמ״ש יאר ה׳ פניו אליך שהוא עד״מ כמו כאשר יחטא איש לאיש הרי הוא ברוגז עמו וכאשר הו מבקש פניו מוחל לו
that is, the revelation of His will (ratzon), as it is written, “May G-d make His face shine upon you.” By way of analogy, it is like when a man sins against another man: [the other] is angry with him, and when he seeks his face, he forgives him
What we ask for is the revelation of G-d’s will, His favor, as in the Priestly Blessing, “May G-d make His face shine upon you.” The human parallel: a person who was wronged is angry, but when the offender seeks his face, he forgives.


ומעביר ממנו פניו של זעם ומראה לו פנים של אהבה ורצון להגלות לו אהבתו כך השי״ת [השם יתברך] מוחל עוונות עמו ומעביר מהם הפנים של הרוגז וההסתר
and removes from him his face of wrath and shows him a face of love and favor (ratzon), to reveal his love to him. So too G-d, may He be blessed, forgives the sins of His people and removes from them the face of anger and concealment,
Forgiveness means more than cancelling the debt: the angry face is replaced by a face of love and favor. So too G-d forgives His people’s sins and removes the face of anger and concealment.


בהגלות נגלות עליהם אור פניו21 כמ״ש יאר ה׳ פניו אליך22 עד שבחג הסוכות נגלה כבוד ה׳ מההעלם אל הגילוי ולכן הוא זמן שמחתנו וז״ש [וזהו שכתוב] ישא ה׳ פניו אליך.
openly revealing to them the light of His face, as it is written, “May G-d make His face shine upon you,” until on the festival of Sukkos the glory of G-d is revealed from concealment to revelation; and therefore it is “the time of our joy.” And this is what is written, “May G-d lift up His face to you.”
Instead He shows them the light of His face, and this revelation reaches its height on Sukkos, when G-d’s glory comes out of concealment into revelation; that is why Sukkos is “the time of our joy.” The Alter Rebbe then turns to the next line of the Priestly Blessing, “May G-d lift up His face to you.”


ישא מלשון הסתלקות ונשיאות פניו למעלה כלומר שמסלק ע צמו כב יכול ממנו ומתראה בפניו של רוגז ודין וכל כך למה בשביל אליך
“Lift up” (yisa) is from the term for withdrawal and lifting His face upward; that is to say, He withdraws Himself, as it were, from him, and appears with His face of anger and judgment. And why all this? For the sake of “to you”:
The word “lift up” (yisa) is read here as “lift away”: G-d withdraws His face upward and shows a face of anger and judgment. The question is why, and the answer is in the next words, “to you.”


דהיינו שיומשך גילוי אלקוךו ית׳ מההעלם אל הגילוי ואז תהיה השמחה ביתר שאת [ועיין מ״ש
that is, so that the revelation of His G-dliness, may He be blessed, be drawn down from concealment to revelation; and then the joy will be all the greater. [See also what is written
The withdrawal is “to you,” that is, for your sake, so that G-dliness will be drawn down and revealed after being hidden, with far greater joy. The bracketed reference that begins here sends the reader to other places on the same theme.


בד״ה ושאבתם מים מענין בן חכם ישמח אב כו׳ ובזהר ח״א [חלק א׳] כ״ב א׳ ודף ס׳ ע״ב23 ח״ג [חלק ג׳] ע״ד ב׳. ודף רע״ט סע״ב [סוף עמוד ב]]:
in the discourse beginning “You shall draw water,” on the matter of “A wise son makes a father rejoice,” etc., and in the Zohar, Part I, folio 22a and folio 60b; Part III, folio 74b, and folio 279, end of side b.]
The discourse “You shall draw water” (on Sukkos) discusses “A wise son makes a father rejoice.” The Alter Rebbe also refers the reader to several passages in the Zohar.




Section 2 · ¶4–6
What sin hides, and two kinds of submission
4ב והנה סיבה הגורמת ההעלם וההסתר הוא מ״ש עונותיכם מבדילים ביניכם24 כו׳ וצריך להבין דהא כתיב גם חשך לא יחשיך25 ממך ולילה כיום יאיר כחשיכה כאורה ואיך העון שהוא חושך יהי׳ [יהיה] הבדל נגד אור ה׳.
2. Now, the cause that brings about the concealment and hiding is what is written, “Your iniquities separate between you, etc.” And [we need] to understand this, for it is written, “Even darkness is not dark for You, and night shines like day; darkness is as light.” So how can sin, which is darkness, be a separation over against the light of G-d?
Section 2 asks what causes the concealment, and answers with Isaiah: “Your iniquities separate between you and your G-d.” But this raises a difficulty: to G-d, darkness is like light, so how can sin, which is spiritual darkness, block His light?


אך יש ב׳ בחי׳26 היינו בחי׳ חיצוניות ובחינת פנימיות. חיצוניות הוא שמהווה כל הנבראים מאין ליש ומחיה את כולם שהוא מבחי׳ חיצוניות מלכותו ית׳ כמ״ש במ״א.
But there are two levels: the level of the outer dimension (chitzoniyus) and the level of the inner dimension (pnimiyus). The outer dimension is what brings all the created beings into being from nothing to something and gives life to all of them, which comes from the level of the outer dimension of His kingship (Malchus), may He be blessed, as is explained elsewhere.
The answer begins with a distinction between two dimensions of G-d’s relation to the world. The outer dimension is the life-force that creates every being from nothing and keeps it alive; it comes from the outer aspect of G-d’s Malchus, His kingship, and this dimension, as the next paragraph says, nothing can block.




5ובבחי׳ זו אין הבדל והסתר מסתיר ומעלים אורו ית׳ כדכתיב מלא כל הארץ כבודו27 וכתיב ומלכותו בכל משלה28
And on this level there is no separation or concealment that hides and conceals His light, may He be blessed, as it is written, “The whole earth is full of His glory,” and it is written, “And His kingship rules over all.”
On the outer level, the life-force that creates and sustains all things, nothing can separate or hide G-d’s light. That is why “the whole earth is full of His glory” and “His kingship rules over all”: even a sinner is kept in existence by it.


אך בחי׳ פנימית הוא ענין המשכות אלקותו וקדושתו עלינו מבחי׳ פנימיות רצונו ית׳ ובבחי׳ זו עוונותיכם מבדילים ביניכם29 דוקא שלא יתגל׳ [יתגלה] ויאיר ביניכ׳ בתוך פנימי׳ [פנימיות / פנימית] נקודת הלב
But the inner level is the matter of the drawings-down of His G-dliness and holiness upon us from the level of the inner dimension of His will, may He be blessed; and it is specifically on this level that “your iniquities separate between you,” so that it is not revealed and does not shine among you, within the innermost point of the heart.
The inner level is different: it is G-d’s holiness drawn down to us from His inner will, His true desire. Here sin does separate: it prevents that inner light from being revealed within the innermost point of a person’s heart.


(ע׳ [עיין] באגרת התשובה פד״ה ועמ״ש בפ׳ תצוה ע״פ ועשית ציץ30 בפי׳ וענין מחיצה של ברזל המפסקת בין ישראל כו׳ ועמ״ש סד״ה למנצח על השמינית) כי הנה כתיב פנים בפנים31 וכו׳.
(See Iggeres HaTeshuvah, chapters 4–5; and see also what is written in Parshas Tetzaveh on the verse “And you shall make a tzitz,” in the explanation, and the matter of the iron partition that separates between Israel, etc.; and see also what is written at the end of the discourse beginning “For the conductor, on the Sheminis.”) For it is written, “Face to face, etc.”
The parenthesis gives further reading: Iggeres HaTeshuvah (the third part of Tanya; the abbreviation apparently means chapters 4–5), the Torah Ohr discourse on the tzitz with its theme of the “iron partition” that separates Israel from their Father, and the end of the discourse “For the conductor, on the Sheminis.” The verse “Face to face [G-d spoke with you]” shows that what is above corresponds to what is in man: G-d’s inner face meets man’s inner face.


שגם באדם יש בחינות פנימיות וחיצוניות. חיצוניות הוא מ״ש כי פנו אלי עורף32 כו׳ וכמ״ש במ״א ופנימיות נקרא מה
[This means] that in a person, too, there are levels of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus). The outer dimension is what is written, “For they have turned their back to Me, etc.,” as is explained elsewhere; and the inner dimension is the name for what
A person also has an outer and an inner dimension. The prophet’s complaint “they have turned their back to Me” describes serving G-d with the outside only, like showing one’s back; the inner dimension is what a person truly wants.


שהוא עיקר רצונו ומגמתו וחפצו ויש ב׳ בחי׳ אלו הן בסור מרע הן בועשה טוב כי בסור מרע כתיב עונותיכם מבדילים כו׳ ובועשה טוב
is the essence of his will, his aim and his desire. And these two levels exist both in “turning from evil” and in “doing good.” For regarding turning from evil it is written, “Your iniquities separate, etc.”; and regarding doing good,
A person’s inner will is what counts. The difference between outer and inner applies both to avoiding sin and to doing good: in avoiding sin, the verse about iniquities that separate applies; in doing good, the prayer quoted next shows two levels.


הנה אומרים כל ברך לך תכרע33 וכל קומה לפניך תשתחוה שיש ב׳ בחי׳ בחי׳ כריעה ובחינת השתחואה כי הנה כולם מקבלים עליהם עול מלכות שמים ומייחדים אותו בק״ש [בקריאת שמע].
we say, “Every knee shall bend to You, and every stature shall bow down before You”: that there are two levels, the level of bending the knee (kri’ah) and the level of bowing down (hishtachavayah). For all of them accept upon themselves the yoke of the kingdom of Heaven and declare His oneness in the Shema.
The prayer Nishmas says “Every knee shall bend to You, and every stature shall bow down before You.” These are two levels of submission: bending the knee (kri’ah) and full bowing (hishtachavayah). Everyone who says the Shema accepts G-d’s kingship, but not everyone reaches the same depth.


אך לא כל אפין שוין שיש מי שאינו נתפס כ״כ [כל כך] בלבו מקרב איש ולב34 עמוק עד
But not all faces are alike: there is one who is not so gripped in his heart, “in the inward part of a man and a deep heart,” to the point of
“Not all faces are alike”: people differ. Some accept G-d’s kingship without being gripped by it in the depths of the heart, the “inward part of a man and a deep heart.”


כלות הנפש לבטל רצונו ממש עד שלא יהי׳ [יהיה] לו רצון אחר כלל זולת עבודתו ית׳ ותורת ה׳ להיות חפצו35 רק הוא על עמדו ומצבו יעמוד
the soul’s expiring (klos hanefesh), to nullify his will completely, until he has no other will at all apart from His service, may He be blessed, and the Torah of G-d, [so] that his desire be only [in it]; rather, he stays where he stood, and in his [former] state he remains,
Such a person does not reach klos hanefesh, the soul’s longing that gives itself over entirely, to the point that he wants nothing but G-d’s service and Torah. After the Shema he is the same person he was before it.


כמו קודם ק״ש [קריאת שמע] ואינו אלא בחינת הודאה שמודה ומסכים בלבו שאין עוד מלבדו36 ואפס זולתו וכולא קמיה כלא חשיב37
as before the Shema; and it is only the level of acknowledgment (hodaah), in which he acknowledges and agrees in his heart that there is nothing else besides Him and nothing apart from Him, and that “everything before Him is considered as nothing.”
His Shema is hodaah, acknowledgment: he agrees in his heart that nothing exists apart from G-d and that before Him everything is as nothing. This is real, but it is agreement, not transformation.


אך אל אתכפייא סט״א [סטרא אחרא] להיות כל רצון הגוף וכחותיו נכנעים לעשות רצון נפשו האלהית באמת לאמיתו ונקרא בחי׳ זו כריעה (וז״ש [וזהו שכתוב] בזהר) (בראשית דמ״ב ע״ב) הכא הכרעה
But the sitra achra (the other side) is not subdued, such that all the will of the body and its powers would be subjugated to do the will of his G-dly soul in absolute truth. And this level is called bending the knee (kri’ah). (And this is what is said in the Zohar) (Bereishis, folio 42b), “Here is bending,”
The text reads “אל אתכפייא,” which is apparently a misprint for “לא אתכפייא,” “is not subdued”: acknowledgment alone does not force the sitra achra (the side opposed to holiness) and the body’s desires to submit fully to the G-dly soul. This level is called kri’ah, bending the knee, and the Zohar’s words “here is bending” refer to it.


והיינו בהיכל ההוד שהוא38 בחינת הודאה שכורע על ברכיו שהם לבר מגופא39 שהגוף עומד על עמדו משא״כ ביטול רצונו לגמרי וכלות הנפש אליו ית׳
that is, in the Chamber of Hod, which is the level of acknowledgment (hodaah): he bends on his knees, which are “outside the body,” for the body stays standing in its place. By contrast, the complete nullification of his will and the soul’s expiring toward Him, may He be blessed,
In the Zohar’s account of the Chambers (Heichalos) of prayer, bending belongs to the Chamber of Hod, a word related to hodaah, acknowledgment. One bends the knees, which the Zohar calls “outside the body”: the body itself stays upright, as the self stays intact.


לדבקה בו בפנימיות נקודת לבו זה הוא בחי׳ השתחוואה שכופף קמותו וראשו ששם מקור הדעת שרעותא דליבא נמשך מחמת שמקשר דעתו בחוזק בגדולת ה׳
to cleave to Him in the innermost point of his heart: this is the level of bowing down (hishtachavayah), in which he bends his stature and his head, where the source of Daas is. For the desire of the heart (re’usa deliba) is drawn forth because he binds his mind (daas) firmly to the greatness of G-d,
Full bowing is the complete nullification of one’s will and the longing to cleave to G-d from the innermost point of the heart: one bends the whole stature and the head, the seat of Daas. The heart’s desire (re’usa deliba) comes from binding one’s Daas, one’s focused awareness, firmly to G-d’s greatness.


ואזי נכנס בעומקא דליבא ונגע עד הנפש בחי׳ פנימית נקודת לבבו ממש עד שאתכפייא סט״א [סטרא אחרא] ואין לו רצון אחר כלל. וזהו וכל קומה לפניך תשתחוה שהקומה זקופה תלוי בנשיאת ראש שהוא ענין הדעת.
and then it enters into the depth of the heart and touches the soul, the level of the very innermost point of his heart, until the sitra achra is subdued and he has no other will at all. And this is “And every stature shall bow down before You”: for an upright stature depends on the lifting of the head, which is the matter of Daas.
When Daas is bound to G-d’s greatness, the awareness enters the depth of the heart and touches the soul’s innermost point, until the sitra achra is truly subdued. That is why the verse says “every stature” bows: a person stands tall because his head is raised, and the head is Daas, so bowing the head is bowing the self.


(ועיין ממעלת השתחואה ברבות וירא פנ״ו40 ועמ״ש סד״ה והיה ביום ההוא41 יתקע42 בענין ו השתחוו לה׳ וסד״ה והיה מדי חדש43 בענין להשתחוות לפני.44 וצ״ל מ״ש בזהר) (בראשית דמ״ג ב׳) הכא השתחואה
(And see on the virtue of bowing down in [Bereishis] Rabbah, [Parshas] Vayeira, chapter 56; and see also what is written at the end of the discourse beginning “And it shall be on that day, [a great shofar] shall be blown,” on the matter of “and they shall bow down to G-d,” and at the end of the discourse beginning “And it shall be, from one new moon [to the next],” on the matter of “to bow down before Me.” And [we need] to explain what is said in the Zohar) (Bereishis, folio 43b), “Here is bowing down,”
The parenthesis refers to the Midrash on the great virtue of bowing, and to two other discourses: one on the verse about the great shofar, when the lost “will bow down to G-d,” and one on the verse “from one new moon to the next ... all flesh will come to bow down before Me.” The Alter Rebbe then turns to the Zohar’s words “here is bowing down.”


דהיינו בהיכל הנצח45 ואפ״ל [ואפשר לומר] כי נצח הוא ענף החכמה שהוא בחי׳ ראיה שמזה נמשך השתחואה וביטול כי אינו דומה שמיעה לראיה46
that is, in the Chamber of Netzach. And it can be explained that Netzach is a branch of Chochmah, which is the level of sight, from which bowing down and self-nullification (bittul) are drawn, for hearing is not comparable to seeing.
The Zohar places bowing in the Chamber of Netzach. The Alter Rebbe suggests why: Netzach branches from Chochmah, which is like sight, and seeing something brings a far deeper self-nullification than hearing about it, as the Sages say, “hearing is not like seeing.”


והיינו כי הוד ענף הבינה שהיא בחי׳ שמיעה כו׳ וז״ש [וזהו שכתוב] בפע״ח [בפרי עץ חיים] בכוונת תפלת ערבית דשבת כי בחול איהי בהוד ובערבית דשבת גם איהי בנצח
And this is because Hod is a branch of Binah, which is the level of hearing, etc. And this is what is written in Pri Etz Chaim, on the kavanah of the evening prayer of Shabbos: that on weekdays she is in Hod, and in the evening prayer of Shabbos she is also in Netzach.
Hod branches from Binah, which is like hearing: grasping by explanation, which yields acknowledgment. Pri Etz Chaim teaches that on weekdays Malchus (“she”) is in Hod during the evening prayer, but on Shabbos evening she rises to Netzach as well.


והיינו לפי כי בשבת כתיב ויברך אלקים את יום השביעי47 וכנודע דברכה היא למעלה מבחי׳ הודאה וכמ״ש ע״פ ציון במשפט תפדה48 ע״ש.4950
And this is because regarding Shabbos it is written, “And G-d blessed the seventh day,” and, as is known, blessing is higher than the level of acknowledgment (hodaah); as is written on the verse “Zion shall be redeemed with justice”; see there.
Shabbos reaches Netzach because it was blessed (“And G-d blessed the seventh day”), and blessing, drawing down from above, is higher than acknowledgment. A discourse on “Zion shall be redeemed with justice” explains this further.




6ויותר נראה עפמ״ש [על פי מה שכתוב] בד״ה מזמור שיר חנוכת הבית51 שיש ב׳ בחינות בהשתחואה דהיינו השתחוואה חיצוניות שמכניע את הגוף שלא ימרוד במלך בפועל ממש
And it seems more [correct to explain this] according to what is written in the discourse beginning “A psalm, a song of the dedication of the House”: that there are two levels in bowing down. That is, an outer bowing down, which subdues the body so that it will not rebel against the King in actual deed,
The Alter Rebbe offers a better explanation, from the discourse on “A psalm, a song of the dedication of the House”: bowing itself has two levels. Outer bowing subdues the body so that it does not rebel against the King in deed.


אבל עיקר רצון ופנימית הנפש אינה מבוטלת כו׳ משא״כ ההשתחואה בבחי׳ פנימיות הוא בחי׳ בטל רצונך מפני רצונו5253 שאין לו רצון וחפץ אחר כלל:54
but the essence of the will and the inner dimension of the soul are not nullified, etc.; whereas bowing down on the level of the inner dimension is the level of “Nullify your will before His will,” so that he has no other will or desire at all.
But outer bowing leaves a person’s real will and inner soul untouched. Inner bowing fulfils the Mishnah’s “Nullify your will before His will”: one has no other will or desire at all.




Section 3 · ¶7
From the days of awe to Sukkos
7ג וזהו ענין כל סדר עבודה שמר״ה [שמראש השנה] ועד יוהכ״פ [יום הכפורים] במלכיות זכרונות ושופרות ותפלות ותחנונים שמר״ה [שמראש השנה] עד יוהכ״פ [יום הכפורים] לעלות מבחינת כריעה לבחי׳ השתחואה
3. And this is the matter of the whole order of service from Rosh Hashanah until Yom Kippur, with Malchiyos, Zichronos and Shofaros, and the prayers and supplications from Rosh Hashanah until Yom Kippur: to rise from the level of bending the knee to the level of bowing down.
Section 3 applies the distinction to the ten days from Rosh Hashanah to Yom Kippur. All their prayers, including the three sections of the Rosh Hashanah Musaf, aim to move us from kri’ah, mere acknowledgment, to hishtachavayah, the full bowing of the self.


ואזי מתגלה ביום הכפורים פנימיות רצונו ואהבתו ית׳ ויאיר פניו55 אלינו אל תוך פנימיות נקודת הלב כמ״ש לך אמר לבי בקשו פני56 את פניך ה׳ אבקש פניך דייקא
And then, on Yom Kippur, the inner dimension (pnimiyus) of His will and His love, may He be blessed, is revealed, and He makes His face shine toward us, into the innermost point of the heart; as it is written, “On Your behalf my heart said, ‘Seek My face’; Your face, G-d, I will seek”: “Your face” specifically,
When we reach that inner bowing, G-d’s inner will and love are revealed on Yom Kippur and shine into the innermost point of our heart. The verse “Your face I will seek” is read with emphasis: we seek G-d’s “face,” His inner dimension, not only His outer, sustaining power.


שהוא בחי׳ פנימיות אהבתו ית׳ ורצונו ית׳ והיינו על ידי התשובה כי עיקר התשובה57 היא חרטה בלב
which is the level of the inner dimension of His love, may He be blessed, and of His will, may He be blessed. And this is through teshuvah (return), for the essence of teshuvah is regret in the heart,
G-d’s “face” is the inner dimension of His love and will. It is revealed through teshuvah, whose essence is heartfelt regret.


דהיינו לעקור הרצון שלא ירצה עוד כלל לשוב לכסלה58 ועל ידי זה אתכפייא סט״א [סטרא אחרא] ונגלה כבוד59 ה׳ יאר ה׳ פניו
that is, to uproot the will, so that he will no longer want at all to return to his folly. And through this the sitra achra (the other side) is subdued, and “the glory of G-d is revealed”: “May G-d make His face shine,”
True regret uproots the will to sin, so that one no longer wants to return to folly at all. When the will itself is changed, the sitra achra is subdued, and G-d’s glory is revealed, as in the blessing “May G-d make His face shine.”


כי רוצה60 ה׳ בעמו כמשל האדם שמוחל לחבירו אחר שמתחרט ומראה לו שאין לו רצון וחפץ עוד בדבר אשר זדה לו ועי״ז ירצה פניו וישוב וירחמהו.
for “G-d desires His people”; as in the parable of a person who forgives his fellow after [the other] regrets and shows him that he no longer has any will or desire for the thing in which he wronged him; and through this he will win his favor, and he will again have compassion on him.
The human parable: a person forgives someone who has wronged him once he sees true regret and that the offender no longer wants what he did. Then he is reconciled and shows him compassion again.


וזהו כל האזרח בישראל ישבו בסוכות.61 פי׳ האזרח מה שזורח ומאיר בישראל בתוך פנימיות נקודת הלב
And this is “Every native (ezrach) in Israel shall dwell in sukkos.” Meaning: “the native” is that which shines (zore’ach) and gives light in Israel, within the innermost point of the heart.
The verse commanding every “native” (ezrach) to dwell in the sukkah is read through wordplay: ezrach is related to zore’ach, “shining.” It is the inner light that shines in the innermost point of a Jew’s heart.


(עמ״ש ע״פ ראה אנכי62 בפי׳ לאיתן האזרחי63 ובאגה״ק [ובאגרת הקודש] בסופו ע״פ וצדקה כנחל איתן)64 ישבו בסוכות זמן שמחתנו על ידי הארה והתגלות שנתגלה ביום הכפורים כנ״ל.
(See also what is written on the verse “See, I [set before you],” in the explanation of “Of Eisan the Ezrachite,” and in Iggeres HaKodesh, at its end, on the verse “And charity like a mighty (eisan) stream.”) “Shall dwell in sukkos,” “the time of our joy,” through the illumination and revelation that was revealed on Yom Kippur, as mentioned above.
The parenthesis refers to explanations elsewhere of “Eisan the Ezrachite” and of “a mighty (eisan) stream,” which also connect ezrach with an inner, enduring light. Dwelling in the sukkah in joy comes from the light revealed on Yom Kippur.


וזהו ענין סדר נטילת לולב והאתרוג. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] (במדרש רבה פ׳ אמור פרשה שלשים)
And this is the matter of the order of taking the lulav and the esrog. For our Sages, of blessed memory, said (in Midrash Rabbah, Parshas Emor, chapter thirty):
The same theme is now found in the mitzvah of taking the lulav and esrog, beginning with the Midrash on the four species in Parshas Emor.


פרי עץ הדר זה הקב״ה65 כו׳ וגם אמרו פרי עץ הדר הדר באילנו66 וכו׳ כי האדם עץ השדה.67
“‘The fruit of a beautiful tree (pri etz hadar)’: this is the Holy One, blessed be He, etc.” And they also said, “‘The fruit of a beautiful tree’: [a fruit] that dwells (hadar) in its tree, etc.”; for “man is a tree of the field.”
The Midrash reads “the fruit of a beautiful tree” as an allusion to G-d, and the Sages also read hadar as “that dwells” in its tree: the esrog stays on its tree from year to year. The verse “man is a tree of the field” links the tree with man.


פי׳ האדם זה הקב״ה68 כמ״ש ועל דמות הכסא דמות כמראה אדם69 נמשל לעץ השדה והוא ענין עץ החיים כמ״ש במ״א (ועיין מזה בזהר אמור דצ״ו ע״ב ודצ״ז ע״א).
Meaning: “man” — this is the Holy One, blessed be He, as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man”; He is likened to a tree of the field, and this is the matter of the Tree of Life, as is explained elsewhere. (And see on this in the Zohar, Emor, folio 96b and folio 97a.)
“Man” here refers to G-d, as in Ezekiel’s vision of “the appearance of a man” upon the throne, the divine form as it relates to the world. That is the “tree of the field”: the Tree of Life. The text refers to the Zohar on Emor.


והדר באילנו. הוא בחינת פנימיות האילן70 שהוא ענין פנימיות האהבה שיש להוי׳ עלינו כמ״ש לבבתני אחותי כלה71 כו׳ שהאהבה הוא עד״מ בבחי׳ פנימית נקודת הלב ישראל בתוונא דלבא יתבי72 ונפלאה אהבתו להם
And “dwells in its tree”: this is the level of the inner dimension of the tree, which is the matter of the inner dimension of the love that Havayah has for us, as it is written, “You have captured my heart, my sister, [my] bride, etc.” For the love is, by way of analogy, on the level of the innermost point of the heart: “Israel dwell in the chamber of the heart,” and His love for them is wondrous.
The fruit “that dwells in its tree” represents the inner dimension of the tree: G-d’s inner love for Israel, as in “You have captured my heart, my sister, my bride.” The Jewish people dwell, as it were, in the innermost chamber of G-d’s heart.


(וזה הוא מ״ש במ״ח מסכת אורות ז״א פ״ג [פרק ג׳] משנה ז׳ ובפנימיותו73 כו׳ ונת׳ [ונתבאר] מזה לעיל בשה״ש [בשיר השירים] ע״פ ששים74 המה כו׳ אחת היא יונתי תמתי75 ע״ש ביאור דברי המ״ח הנ״ל ותמתי תאומתי7677 ע״ז מרמז ג״כ התיומת דלולב)
(And this is what is written in Mishnas Chassidim, Tractate Oros Z’eir Anpin, chapter 3, mishnah 7: “And in its inner dimension, etc.” This was explained above in Song of Songs, on the verse “There are sixty, etc.; one is my dove, my perfect one”; see there the explanation of the words of the Mishnas Chassidim cited above. And “my perfect one” (tamasi) [is read] “my twin” (teomasi): to this the twin leaf (tiyomes) of the lulav also alludes.)
The abbreviation מ״ח apparently refers to Mishnas Chassidim, a Kabbalistic work arranged as tractates and mishnayos; the Kehot note quotes it: within Z’eir Anpin there is a feminine configuration called Knesses Yisrael, equal to its Tiferes. The Song of Songs discourse explains this, and the Midrash reads tamasi, “my perfect one,” as teomasi, “my twin,” which the double central leaf of the lulav also alludes to.


והאתרוג מחברים אותו עם הלולב שהוא גבוה במינו דהיינו השרש המושרש למעלה העושה פרי למטה בישראל בחי׳ לו לב78 להיות לב
And the esrog is joined with the lulav, which is the tallest of its kind; that is, the root that is rooted above, which makes fruit below in Israel: the level of lo lev (“a heart for Him”), to be one heart
The esrog, the fruit, is joined to the lulav, the tallest of the species, which stands for the root above that bears fruit below in Israel. “Lulav” is read as lo lev, “a heart for Him”: a heart devoted to G-d alone.


א׳ לו ית׳ לבד ולדבקה בו דהיניו לבחינת עצמותו ומהותו ית׳ בדביקה וחשיקה מעומקא דלבא לקרא אליו לבי כמ״ש צור לבבי79
for Him alone, may He be blessed, and to cleave to Him, that is, to the level of His very Essence and Being, may He be blessed, with cleaving and passionate desire from the depth of the heart, to call Him “my heart,” as it is written, “the Rock of my heart”:
This devotion reaches G-d’s very Essence, not only His revealed attributes. The person calls G-d “my heart,” as in the verse “the Rock of my heart.”


שהוא הוא כביכול פנימיות נקודת לבו ואין לו לב אחר אלא צור לבבי ומנענעים את הלולב לששה קצוות80 שהנענוע הוא ענין התעוררות
for He is, as it were, the innermost point of his heart, and he has no other heart but “the Rock of my heart.” And we wave the lulav to the six directions, for the waving is the matter of arousal
For such a person G-d is the innermost point of his heart. The lulav is waved in six directions, and the waving means arousal.


(כמ״ש בספר עמק המלך שער שעשוע המלך81 ועמ״ש בפ׳ שלח ע״פ אני כו׳ דפ׳ ציצית82 בפי׳ ענין מארז״ל [מאמר רבותינו זכרונם לברכה] בשעה שישראל אומרים אמן יהא שמיה רבה מברך הקב״ה מנענע ראשו83 כו׳)
(as is written in the book Emek HaMelech, Sha’ar Sha’ashuei HaMelech; and see also what is written in Parshas Shelach on the verse “I [am Havayah your G-d], etc.,” of the section of tzitzis, in the explanation of the matter of the saying of our Sages, of blessed memory, “When Israel say, ‘Amen, yehei shmei rabba mevarach,’ the Holy One, blessed be He, nods His head, etc.”)
The parenthesis cites Emek HaMelech, a Kabbalistic work, and a Likkutei Torah discourse on the verse at the end of the section of tzitzis that explains the Talmud’s image of G-d “nodding His head” when Israel respond “Amen, yehei shmei rabba”: movement expresses arousal.


והוא לעורר בהליכה לבחי׳ פנימית הדעת שהוא שורש המדות וקיומן המתגלים בלב שהם נמשכי ם ממנה ובהובאה לחזה של אדם לפנימיות נקודת הלב של האדם בעצמו להיות לה האזרח בישראל שיהא זורח ומאיר בהתגלות לבו.
And [the waving] is to arouse, in the extending outward, the level of the inner dimension of Daas, which is the root and sustenance of the emotive attributes (middos) that are revealed in the heart, for they are drawn from it; and in the bringing back to a person’s chest, [to arouse] the innermost point of the heart of the person himself, so that it have “the native in Israel,” that it shine and give light in the revelation of his heart.
The two movements of the waving have two effects. Extending the lulav outward arouses the inner dimension of Daas above, the root of the emotions; bringing it back to the chest arouses the innermost point of the person’s own heart, so that the “native” inner light shines openly in him.


וזהו ענין המועדים לשמחה שיהא שמחה לפניו ית׳ בהתגלות אהבתו מהעלם אל הגילוי וכמ״ש וחגותם אותו חג לה׳ כנ״ל:84
And this is the matter of “festivals for joy”: that there be joy before Him, may He be blessed, in the revelation of His love from concealment to revelation; and as it is written, “And you shall celebrate it as a festival to G-d,” as mentioned above.
This is why the festivals are “for joy”: G-d’s hidden love is revealed, and that revelation is joy before Him. The paragraph returns to the opening verse, “celebrate it as a festival to G-d.”




Section 4 · ¶8–9
Shemini Atzeres: the crown of Torah
8ד אך ביום השמיני עצרת85 תהיה לכם86 כי יום השמיני הוא שמחת תורה. והתורה נקרא כתר כמאמר רז״ל [רבותינו זכרונם לברכה] כתר תורה8788 וכן תרי״ג מצות דאורייתא וז׳ מצות דרנן עולים תר״ך.89
4. But “On the eighth day, there shall be an atzeres for you”: for the eighth day is Simchas Torah. And the Torah is called a crown (keser), as in the saying of our Sages, of blessed memory, “the crown of Torah.” And likewise, the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis add up to 620 [the numerical value of keser].
Section 4 turns to Shemini Atzeres, which in the Diaspora includes Simchas Torah, the day of rejoicing with the Torah. The Torah is called a “crown” (keser), and the 613 Torah commandments plus the 7 Rabbinic ones make 620, the numerical value of keser (כתר).


וכן אמרו רז״ל [רבותינו זכרונם לברכה] דאשתמש בתגא חלף9091 זה המשתמש במי ששונה הלכות92 שנקראת תגא דמלכא והיינו עד״מ כמו המלך שאוהב אחד מאד ובשביל אהבתו נטול כתרו מעל ראשו ונותן לאוהבו כך
And so too our Sages, of blessed memory, said, “One who makes use of the crown (taga) passes away”: this refers to one who makes use of someone who studies halachos, which is called “the crown of the King.” And this is, by way of analogy, like a king who loves someone very much, and because of his love he takes his crown off his head and gives it to the one he loves. So too,
The Sages speak of Torah scholarship as “the crown” and “the crown of the King.” The parable: out of great love a king takes the crown off his own head and gives it to the one he loves.


הנה באהבת ה׳ ובשמחתו ששמח נוטל כתרו כביכול מעל ראשו ונתן להם (ועמ״ש סד״ה יביאו לבוש מלכות93) והיינו כתר תורה דאורייתא מחכמה נפקת אבל שרשה היא למעלה מעלה ממדריגת חכמה עילאה.
in G-d’s love, and in His joy with which He rejoices, He takes His crown, as it were, off His head and gave it to them (and see also what is written at the end of the discourse beginning “Let them bring royal garments”). And this is the crown of Torah: the Torah comes forth from Chochmah, but its root is far, far higher than the level of the supernal Chochmah.
So too, in His love and joy, G-d gives Israel His own crown, the Torah. The Torah as we have it “comes from Chochmah,” divine wisdom, but its root is far higher, in Keser, the level above wisdom.


וזהו וירם קרן94 כו׳ שנותן התרוממות גדולה עד אין קץ למעלה מעלה מבחי׳ גילוי אור פניו כו׳
And this is “And He has raised up a horn, etc.”: that He gives a great exaltation, without end, far, far above the level of the revelation of the light of His countenance, etc.
The verse “He has raised up a horn for His people” describes this gift: an exaltation beyond the revelation of G-d’s “face” that came on Yom Kippur and Sukkos.


(שבחי׳ הארת פנים הוא הארה בעלמא הנמשך מבחי׳ זו דכרת תורה עמ״ש במ״א בביאור ע״פ אלה מסעי כו׳ ויכתוב משה.95 שבחי׳ אור פניו נקרא תיקון ואמת שנקרא חותמו של הקב״ה והחותם הוא בחי׳ עשיי׳ [עשייה] לגבי עצמיות שמו הגדול.96
(For the level of the shining of the countenance is a mere glimmer, drawn from this level of the crown of Torah. See what is written elsewhere in the explanation on the verse “These are the journeys, etc.,” [on] “And Moshe wrote”: that the level of the light of His countenance is called the tikkun “and truth,” which is called “the seal of the Holy One, blessed be He”; and the seal is the level of Asiyah (action) relative to the essence of His great Name.
The printed text reads דכרת, apparently a misprint for דכתר, “of the crown.” The parenthesis explains that the shining of G-d’s face is only a glimmer of the crown of Torah: it is called “truth,” G-d’s “seal,” and a seal is only an outer impression (like Asiyah, the level of action) compared with the essence of His Name.


ועד״ז שמיני עצרת הוא למעלה מבחי׳ החותם דהו״ר [דהושענא רבה]. וכמ״ש במ״א ע״פ צדקת פרזונו9798 כו׳ ועמ״ש בפ׳ וישב בד״ה בכ״ה בכסלו99 בחי׳ כובע ישועה100 להמשיך בחי׳ הדרת פנים.
And in this way, Shemini Atzeres is above the level of the seal of Hoshana Rabbah; as is written elsewhere on the verse “The righteous acts of His open cities, etc.” And see also what is written in Parshas Vayeishev, in the discourse beginning “On the twenty-fifth of Kislev,” [on] the level of “a helmet of salvation,” to draw down the level of “the splendor of the countenance.”
Hoshana Rabbah is the day when the judgment begun on Rosh Hashanah is sealed. Shemini Atzeres reaches above that “seal,” to the essence it only imprints; the parenthesis also refers to the discourse on “a helmet of salvation” as the source of “the splendor of the countenance.”


והיינו שבחי׳ כובע ישועה זהו מקור הדרת פנים ונק׳ עטרת תפארת שיבה101 כו׳ עטרת הוא בחי׳ כתר ועטרה) והיינו לפי שישראל עם קרובו.
That is, the level of “a helmet of salvation” is the source of the splendor of the countenance, and it is called “A crown of glory is old age, etc.”; a crown (ateres) is the level of keser and atarah.) And this is because Israel are “the people near to Him.”
The “helmet of salvation,” worn on the head, is identified with the “crown of glory” and so with Keser, the crown. The reason Israel receive such an exalted gift is that they are “the people near to Him,” as the same verse in Psalms ends.


וזהו עצרת תהיה לכם פי׳ עצרת כתרגומו כנישו שמתאסף ומתקבץ להיות לכם למשמרת לכל השנה קבלת מלכותו ית׳ בכתר תורה
And this is “there shall be an atzeres for you.” Meaning: atzeres, as its Targum [renders it], kenishu (gathering): that the acceptance of His kingship, may He be blessed, through the crown of Torah, is gathered and collected to be for you a keeping for the whole year.
The Targum renders atzeres as “gathering.” On Shemini Atzeres the acceptance of G-d’s kingship through the crown of Torah is gathered and stored up, to be kept by us through the whole year.


והיינו כמ״ש שום תשים עליך מלך102103 שהוא על ידי התורה הומצות כי מצות המלך היא
And this is as it is written, “You shall surely set a king over yourself”: which is through the Torah and the mitzvos, for it is the King’s command.
This is the mitzvah to “set a king over yourself”: we crown G-d as King by keeping the Torah and mitzvos, which are His commands. (The printed הומצות apparently reads והמצות, “and the mitzvos.”)


(וע׳ בזהר אמור דצ״ו סע״ב [סוף עמוד ב]104 וע׳ לקמן ע״פ ביום השמיני שלח105 כו׳) ותהיה השמחה גדולה לאלהים יותר משמחת הנפש בדבקותה באלהים חיים עד שאין השמחה נקרא
(And see the Zohar, Emor, folio 96, end of side b; and see below, on the verse “On the eighth day he sent away, etc.”) And the joy for G-d will be great, greater than the joy of the soul in its cleaving to the living G-d, until the joy is called
The parenthesis refers to the Zohar and to a later discourse on the verse from the dedication of Solomon’s Temple. The joy of Shemini Atzeres, for G-d, is greater than the soul’s own joy in cleaving to Him, and precisely for that reason it is inward.


אלא בשם גילה (ע׳ [עיין] בזהר ס״פ פנחס דרנ״ט ע״ב) פי׳ שמחה היא מלשון התגלות החדוה וגילה הוא ענין שמחה אשר בקרבו.
only by the name gilah (see the Zohar, end of Parshas Pinchas, folio 259b). Meaning: simchah is from the term for the revealing of gladness, while gilah is the matter of the joy that is within him.
Two kinds of joy are distinguished: simchah is joy that shows outwardly, while gilah is joy held within. The joy of Shemini Atzeres is called gilah.


וכמ״ש בני ציון יגילו במלכם106 כי מפני אימת המלך נאסף השמחה בקרבו ולא תתראה החצוה (ועמ״ש ע״פ שוש אשיש כו׳ תגל נפשי107 כו׳ ועמ״ש סד״ה ויהי בשלח פרעה):108109
As it is written, “The children of Zion will exult (yagilu) in their King”: for out of the awe of the king the joy is gathered within him, and the gladness is not seen. (And see also what is written on the verse “I will greatly rejoice, etc.; my soul will exult, etc.”; and see also what is written at the end of the discourse beginning “And it was, when Pharaoh sent.”)
“The children of Zion will exult (yagilu) in their King”: before a king, awe keeps the joy inside, and the gladness does not show (the printed החצוה apparently reads החדוה, “the gladness”). The parenthesis refers to the discourse on “I will greatly rejoice” and to a Torah Ohr discourse on Beshalach.




9וזהו וכל הלבבות ייראוך110 וכל קרב וכליות יזמרו לשמך מחמת שהלבבות ייראוך ומקבלים עול מלכותך עליהם אין שמחה וזמר רק בקרבו וכליות לבד (ועמ״ש מזה בפ׳ ואתחנן ע״פ וידעת היום)111
And this is “And all hearts shall fear You, and all innards and kidneys shall sing to Your Name”: because the hearts fear You and accept Your kingship upon themselves, there is joy and song only in the innards and kidneys. (See also what is written on this in Parshas Va’eschanan, on the verse “And you shall know this day.”)
The Nishmas prayer says the hearts will fear G-d while the innards and kidneys sing. Because the heart is filled with awe of the King, the joy and song are hidden deep inside, in the “innards and kidneys,” not openly expressed.


וזהו עצרת שנקלטת ומסתתרת השמחה וגילה בתוך בחי׳ אימת עול מלכות שמים שמקבל עליו כל השנה לקיום תר״ך מצות המלך באהבה וברצון
And this is atzeres: that the joy and gilah are absorbed and hidden within the level of the awe of the yoke of the kingdom of Heaven, which one accepts upon oneself for the whole year, to fulfill the 620 commandments of the King with love and good will.
That is atzeres, “holding in”: the joy is absorbed within the awe of accepting G-d’s kingship, the yoke one takes on for the whole year, to keep all 620 commandments with love and willingness.


(והמשכת היראה מבחי׳ כתר תורה יובן עוד ממ״ש בפ׳ מקץ בביאור ע״פ כי אתה נרי.112 וגבי שבועות בד״ה וידבר אלקים113 כו׳. וממ״ש בד״ה תקעו בחדש114 בפי׳ כי עמך הסליחה למען תורא.115
(And the drawing down of awe from the level of the crown of Torah will be understood further from what is written in Parshas Mikeitz, in the explanation of the verse “For You are my lamp,” and regarding Shavuos, in the discourse beginning “And G-d spoke, etc.,” and from what is written in the discourse beginning “Blow the shofar on the new moon,” in the explanation of “For with You is forgiveness, so that You may be feared.”
The parenthesis explains how awe, not only joy, flows from the crown of Torah, pointing to discourses on “For You are my lamp,” on the Giving of the Torah, and on “with You is forgiveness, so that You may be feared,” where forgiveness itself leads to awe.


והנה צ״ל דלעיל ע״פ שוש אשיש נתבאר דבחי׳ גילה תגל נפשי זהו בחינת ראש השנה. אך המעיין בזהר) (פ׳ פנחס דרי״ד ע״ב)116 יבין הענין
Now, it must be explained: above, on the verse “I will greatly rejoice,” it was explained that the level of gilah, “my soul will exult,” is the level of Rosh Hashanah. But one who studies the Zohar) (Parshas Pinchas, folio 214b) will understand the matter:
A difficulty: the earlier discourse on “I will greatly rejoice” identified gilah, inward joy, with Rosh Hashanah, while here it is identified with Shemini Atzeres. The Zohar resolves it.


כי לפי דבעשי״ת [דבעשרת ימי תשובה] הוא בחינת שמאלו תחת לראשי117 מזה נמשך חרדה ויראה להיות גילו ברעדה118 ובסוכות לפי שהוא בחינת ימינו תחבקני ע״כ הוא בחי׳ שוש אשיש119 ושמחה
for since the Ten Days of Teshuvah are the level of “His left hand is under my head,” from this there is drawn trembling and awe, so that it is “exult with trembling”; and Sukkos, since it is the level of “and His right hand embraces me,” is therefore the level of “I will greatly rejoice” and simchah.
During the Ten Days of Teshuvah G-d’s “left hand,” severity, is under our head, so the inner joy is mixed with trembling: “exult with trembling.” On Sukkos His “right hand,” kindness, embraces us, so the joy is revealed simchah.


אמנם שמיני עצרת דהא כדין זיווגא דגופא הוא בחי׳ תפארת וכולל חו״ג [חסד וגבורה] שהן תרין דרועין וכמ״ש בזהר תרומה (קע״ה ב׳)
But Shemini Atzeres, since then is the union of the body (zivuga degufa), is the level of Tiferes, which includes Chesed and Gevurah, which are the two arms, as is written in the Zohar, Terumah (175b),
On Shemini Atzeres comes a deeper union, at the level of Tiferes, “the body,” which includes both arms, Chesed and Gevurah.


דאחיד להאי ואחיד להאי וע״כ מצד היותו כולל ב׳ הבחי׳ יחד השמחה היא בחי׳ גילה כו׳ כענין וכל הלבבות ייראוך וכל קרב וכליות יזמרו לשמך וכנ״ל
that it “holds on to this one and holds on to that one.” And therefore, because it includes the two levels together, the joy is the level of gilah, etc., like “And all hearts shall fear You, and all innards and kidneys shall sing to Your Name,” as mentioned above.
Because Tiferes holds both sides together, the joy of Shemini Atzeres is gilah that includes awe: the heart fears while the innermost self sings. So gilah on Rosh Hashanah comes from awe alone, while on Shemini Atzeres it includes both awe and love.


(ועיין בזהר ח״א [חלק א׳] ס״ד ב׳120 מענין ביום השע״צ [השמיני עצרת] ודף ר״ח ב׳ ובסוף ח״א [חלק א׳] סס״י [סוף סימן] כ״ד וכ״ה. ח״ב [חלק ב׳] קל״ה א׳ ח״ג [חלק ג׳] צ״ו ב׳ ק״ד ב׳ רנ״ט ב׳ וד׳ רי״ד ע״ב):121
(And see the Zohar, Part I, 64b, on the matter of “On the day of Shemini Atzeres,” and folio 208b; and at the end of Part I, sections 24 and 25; Part II, 135a; Part III, 96b, 104b, 259b, and folio 214b.)
The Alter Rebbe lists further places in the Zohar that discuss Shemini Atzeres and these themes.




Section 5 · ¶10–16
Abridgment
10קיצור ע״פ ביום השמע״צ [השמיני עצרת] כו׳ ובכל המועדים
An abridgment on [the verse] “On the eighth day, an atzeres, etc.,” [beginning] “And regarding all the festivals.”
Here begins a kitzur, an abridgment of this discourse, giving its main points in brief, with some additions.




11(א) פירוש בן חכם ישמח אב122 כשהבן מבין שההסתר שאביו מסתיר א״ע [את עצמו] ממנו הוא רק בכדי שיחפשנו.
(1) The explanation of “A wise son makes a father rejoice”: when the son understands that the hiding in which his father hides himself from him is only so that he will search for him.
Point (1) of the abridgment restates the parable: the wise son understands that his father hides only so that the son will search for him.


וזהו בכסא ר״ה [ראש השנה]123 יום הדין והוא ענין הנסירה בר״ה [בראש השנה]124 שהוא הסתלקות פנימיות המוחין125 מהמדות. אבל כוונת ההתכסות בשביל ליום חגנו הוא הגילוי בחג הסוכות
And this is “in the concealment”: Rosh Hashanah, the day of judgment. And this is the matter of the nesirah (sawing apart) on Rosh Hashanah, which is the withdrawal of the inner dimension of the intellect (mochin) from the emotive attributes (middos). But the purpose of the covering, “for the day of our festival,” is the revelation on the festival of Sukkos,
The abridgment adds the Kabbalistic term nesirah, the “sawing apart” on Rosh Hashanah, when the inner intellect (mochin) withdraws from the emotive attributes (middos) of Z’eir Anpin. That withdrawal is the concealment, and its purpose is the revelation of Sukkos.


והיינו ע״י שמחפשים ומבקשים פניו בעשי״ת [בעשרת ימי תשובה] וזהו ישמח אב שמביאים שמחה בהקב״ה כמ״ש חג לה׳.126
that is, through searching for and seeking His face during the Ten Days of Teshuvah. And this is “makes a father rejoice”: that [we] bring joy to the Holy One, blessed be He, as it is written, “a festival to G-d.”
The revelation comes through our seeking G-d’s face in the Ten Days of Teshuvah, and that is the joy we bring to the “Father,” a “festival to G-d.”


ועל דרך זה נאמר וחכיתי לה׳ המסתיר פניו127 מבית יעקב:(ב) והגורם ההסתר הוא בחינת עוונותיכם מבדילים128 שלגבי בחי׳ הגילוי מפנימיות זהו מסך מבדיל וכעין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בענין אור שנברא129 ביום ראשון וכיון שנסתכל במעשה כו׳
And in this way it is said, “And I will wait for G-d, who hides His face from the house of Yaakov.” (2) And what causes the hiding is the level of “your iniquities separate”: relative to the level of revelation from the inner dimension, this is a separating screen. It is something like what our Sages, of blessed memory, said regarding the light that was created on the first day: since He looked at the deeds, etc.,
Isaiah’s “I will wait for G-d, who hides His face” expresses the same waiting and seeking. Point (2): sin is a screen that blocks only the revelation of the inner dimension, like the primordial light of the first day, which G-d hid when He saw that the wicked would misuse it.


עמד וגנזו מהן ומעין זה יובן בגילוי פנימיות. שצ״ל ע״ד פנים בפנים130 דבר שגם באדם יש חיצוניות ופנימיות.
He arose and hid it away from them. And something similar will be understood regarding the revelation of the inner dimension. For it must be in the manner of “Face to face He spoke”: that in a person, too, there are an outer dimension and an inner dimension.
As that light was hidden, not destroyed, so too the inner light is hidden because of sin. “Face to face” teaches that man too has an inner and outer dimension, and G-d’s inner dimension answers man’s.




12והיינו אפילו בועשה טוב וזהו ההפרש בין בחי׳ וכל ברך לך תכרע131 שאינו אלא בחינת הודאה.
That is, even in “doing good.” And this is the difference between the level of “And every knee shall bend to You,” which is only the level of acknowledgment (hodaah),
The abridgment continues: the outer and inner levels apply even to doing good. Bending the knee is only acknowledgment.


וכורע על ברכיו שהן לבר מגופא. ובין וכל קומה לפניך תשתחוה. שכופף קומתו וראשו ששם מקור הדעת.
and he bends on his knees, which are “outside the body”; and “And every stature shall bow down before You,” in which he bends his stature and his head, where the source of Daas is.
In bending, only the knees, “outside the body,” are bent; in bowing, the stature and the head, the seat of Daas, are bent, so that the whole self submits.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] שאין השכינה שורה אלא על בעלי קומה132 המכוון שיהיה בו בגילוי כל ע״ס [עשר ספירות] שבנפש בבחינת וכל קומה לפניך תשתחוה:(ג) וזהו סדר העבודה שמראש השנה עד יום הכפורים לעלות מבחינת כריעה לבחינת השתחואה.
And in this way our Sages, of blessed memory, said that the Shechinah (Divine Presence) rests only on people of stature: the intent is that all ten Sefiros of the soul be revealed in him, on the level of “And every stature shall bow down before You.” (3) And this is the order of service from Rosh Hashanah to Yom Kippur: to rise from the level of bending the knee to the level of bowing down.
The Sages’ teaching that the Shechinah rests only on people of “stature” is read spiritually: a person in whom all ten powers of the soul are revealed and all of them bow to G-d. Point (3) restates that the days from Rosh Hashanah to Yom Kippur raise us from bending to bowing.


וזהו ענין השתחוואות שבסדר עבודה במוסף דיום הכפורים ועי״ז נמשך יאר ה׳ פניו אליך.133 לפני הוי״ה תטהרו134 פנימיות שם הוי׳.
And this is the matter of the prostrations in the order of the [Temple] service in the Musaf of Yom Kippur; and through this there is drawn down “May G-d make His face shine upon you.” “Before Havayah you shall be purified”: the inner dimension of the Name Havayah.
The abridgment adds that this is why the High Priest’s service in the Yom Kippur Musaf includes full prostrations. Through them the shining of G-d’s face is drawn down, and the verse “before Havayah you shall be purified” refers to the inner dimension of the Name Havayah.




13וזהו ולקחתם לכם ביום הראשון פרי עץ הדר זה הקב״ה135 כו׳ וגם עץ הדר בחי׳ האדם עץ השדה.136
And this is “And you shall take for yourselves on the first day the fruit of a beautiful tree”: this is the Holy One, blessed be He, etc.; and also “a beautiful tree” is the level of “man is a tree of the field.”
The abridgment restates the four species: the “fruit of a beautiful tree” alludes to G-d, and the tree is the “man” who is a “tree of the field,” the Tree of Life.


ופרי עץ הוא מקור נשמות הצדיקים שהוא בחינת הדר באילנו והלולב לו לב בחינת צור לבבי וחלקי אלקים לעולם137 וגם זאת קומתך דמתה לתמר138 בחינת וכל קומה לפניך תשתחוה.
And the fruit of the tree is the source of the souls of the tzaddikim, which is the level of “dwelling in its tree.” And the lulav: lo lev (“a heart for Him”), the level of “the Rock of my heart and my portion is G-d forever.” And also “This, your stature, is like a palm tree” is the level of “And every stature shall bow down before You.”
It adds that the fruit “dwelling in its tree” is the source of the souls of the tzaddikim. The lulav is “a heart for Him,” and its tall, upright form, like the palm in “your stature is like a palm tree,” stands for the whole stature that bows to G-d.


ושמחתם לפני139 ה׳ השמחה ע״י גילוי המוחין חב״ד [חכמה בינה ודעת] כו׳ כי בן חכם ישמח אב140 שגם מוחין דאבא באים בגילוי כו׳. וזהו ושמחתם כמו בהשכיל שכל חדש מתמלא תענוג ושמחה:141
“And you shall rejoice before G-d”: the joy through the revelation of the intellect (mochin), Chochmah, Binah and Daas, etc., for “A wise son makes a father rejoice”: that the mochin of Abba also come into revelation, etc. And this is “And you shall rejoice,” as when one grasps a new idea he is filled with delight and joy.
The joy of Sukkos comes from the revelation of the mochin, Chochmah, Binah and Daas. “A wise son makes a father (Abba, Chochmah) rejoice” means that even the mochin of Abba are revealed, and a new insight always fills a person with delight and joy.




14(ד) אך ביום השמיני עצרת142 שהוא שמחת תורה היינו שמאיר בחי׳ כתר תורה שהוא למעלה מהמוחין
(4) But “On the eighth day, an atzeres,” which is Simchas Torah: that is, the level of the crown of Torah, which is above the intellect (mochin), shines,
Point (4): on Shemini Atzeres, Simchas Torah, the crown of Torah shines, a level above the intellect (mochin) revealed on Sukkos.


כמו גלגלתא דחפיא על מוחא ע״י שהוא מבחינה שלמעלה מהשכל המושג. עמ״ש בביאור ע״פ אני ה׳ אלקיכם דפרשת ציצית.143
like the skull (gulgalta) that covers the brain, since it is from a level that is above graspable intellect. See what is written in the explanation on the verse “I am Havayah your G-d,” of the section of tzitzis.
The crown is compared to the skull (gulgalta) that surrounds the brain: it is above graspable intellect and encloses it from above. The Alter Rebbe refers to the discourse on the last verse of the section of tzitzis.




15וזהו וירם קרן.144 ואזי עצרת תהיה לכם כניסת ואסיפת המוחין תחת גלגלתא וכתר החופף עליהם בבחי׳ בטל רצונך145146 לגמרי.
And this is “And He has raised up a horn.” And then, “there shall be an atzeres for you”: the entering and gathering of the mochin under the skull (gulgalta) and the crown that hovers over them, on the level of “Nullify your will” completely.
This is the exaltation of “He has raised up a horn.” Atzeres, “gathering,” is read as the gathering of the mochin under the skull, the crown that hovers over them, in complete nullification of one’s own will.


ועמ״ש בד״ה את שבתותי תשמרו בענין כתר לשון כתר לי זעיר.147 ומ״ש סד״ה וידבר כו׳ במדבר סיני.148149
And see also what is written in the discourse beginning “You shall keep My Shabbosos,” on the matter of keser as in the term “Wait (kaser) for me a little”; and what is written at the end of the discourse beginning “And [G-d] spoke, etc., in the wilderness of Sinai,”
Two discourses are cited: one explains keser, crown, through the Aramaic kaser, “wait,” as in “wait for me a little,” and the other, at the beginning of Bamidbar, speaks of the census.


בענין שאו את ראש כו׳ לגלגלתם150 מבן עשרים שנה151 כו׳ ע״ש ופי׳ עצרת שנקלטת ומסתתרת השמחה בתוך בחי׳ אימת עול מלכות שמים עד שאין השמחה נקרא
on the matter of “Lift up the head, etc.,” “by their skulls, from twenty years old, etc.”; see there. And the meaning of atzeres is that the joy is absorbed and hidden within the level of the awe of the yoke of the kingdom of Heaven, until the joy is called
The census counted people “by their skulls” (legulgelosam), which that discourse reads as the gulgalta, the crown, and G-d’s will above understanding. The abridgment then restates that atzeres means the joy is absorbed and hidden within the awe of accepting G-d’s kingship.


אלא בשם גילה ע״ד וכל הלבבות ייראוך וכל קרב וכליות יזמרו ועמ״ש מזה בד״ה וידעת היום והשבות.152
only by the name gilah, in the manner of “And all hearts shall fear You, and all innards and kidneys shall sing”; and see also what is written on this in the discourse beginning “And you shall know this day and take to [your heart].”
So the joy of Shemini Atzeres is called gilah, inward joy: the heart fears while the innermost self sings. The discourse on “And you shall know this day” is cited again.




16ואפ״ל [ואפשר לומר] מר״ה [מראש השנה] עד שמע״צ [שמיני עצרת] הוא ג׳ כתרים. היינו בר״ה [בראש השנה] אמרו לפני מלכיות153154 זהו המשכת כתר מלכות.
And it can be explained that from Rosh Hashanah until Shemini Atzeres there are three crowns. That is: on Rosh Hashanah, “Say before Me [verses of] kingship (Malchiyos)”: this is the drawing down of the crown of kingship.
A new suggestion: the season from Rosh Hashanah to Shemini Atzeres corresponds to the three crowns of the Mishnah. On Rosh Hashanah G-d says, “Say before Me verses of kingship,” so Rosh Hashanah draws down the crown of kingship.


וביוהכ״פ [וביום הכפורים] כתר כהונה שנכנס הכה״ג [הכהן גדול] לפני ולפנים155 וממשיך להיות וכל קומה לפניך תששחוה. ועליות הנשמות ע״ד בהעלותך את הנרות156 אל מול פני כו׳
And on Yom Kippur, the crown of priesthood, for the High Priest enters the innermost sanctum and draws down [the level of] “And every stature shall bow down before You.” And the ascents of the souls, in the manner of “When you raise up the lamps, toward the face of [the menorah], etc.”;
Yom Kippur is the crown of priesthood: the High Priest enters the Holy of Holies and draws down the full bowing of “every stature.” The souls then ascend, like the lamps of the menorah that the priest raises.


ואח״כ כתר תורה בשמע״צ [בשמיני עצרת] הוא ההמשכה מלמעלה למטה. וגדול תלמוד שמביא לידי מעשה157 בחינת כתר שם טוב.
and afterward the crown of Torah, on Shemini Atzeres, is the drawing down from above to below. And “Study is great, for it leads to action”: the level of the crown of a good name.
Shemini Atzeres is the crown of Torah, which draws down from above to below. Because “study is great, for it leads to action,” Torah that leads to deeds brings the fourth crown, “the crown of a good name.”


ויש להעיר לענין שלשה כתרים הן158 כו׳ וכתר שם טוב מעין מה שנתבאר בד״ה מי מנה159 כו׳ גבי פי׳ רובע ישראל:160
And one may note, regarding the matter of “There are three crowns, etc.,” and the crown of a good name, something similar to what was explained in the discourse beginning “Who can count, etc.,” regarding the explanation of “the fourth part of Israel.”
The Mishnah says there are three crowns, while the crown of a good name rises above them all. The Alter Rebbe notes a parallel in a discourse on “Who can count ... the fourth part of Israel,” where a fourth element likewise stands above three.



In one’s avodah
Seek G-d’s “face” during the days of awe through teshuvah that uproots the will to sin, not only by acknowledging Him but by bowing one’s whole self and will; then carry the acceptance of His kingship, gathered on Shemini Atzeres through the Torah, into the whole year, keeping the commandments with love and willingness and with a joy held within awe.
Questions for discussion
	How does the parable of the father who hides from his wise son change the way one might experience the solemnity of Rosh Hashanah?
	Why can sin hide G-d’s inner dimension but not the outer life-force that keeps every creature in existence?
	What is the difference between acknowledging that “there is nothing besides Him” and bowing one’s whole will to Him, and where do you see each in your own prayer?
	Why is the joy of Shemini Atzeres, which is higher than that of Sukkos, described as inward gilah rather than open simchah?
	How does reading atzeres as “gathering” for the whole year shape the way one leaves the festival season?

For children · ages 9–13
For the children at the table
The father who hides

The big idea
G-d hides on Rosh Hashanah only so that we will look for Him, and on Shemini Atzeres He gives us His crown, the Torah, to keep all year.


The Torah calls Sukkos “a festival to G-d”: a festival that brings joy to G-d Himself. How can G-d rejoice? The verse says, “A wise son makes a father rejoice.” A father sometimes hides from his son to see whether the son understands that the hiding is only so that he will search. In the same way, G-d seems hidden on Rosh Hashanah, the day of judgment, so that we will seek His face. When we find Him on Sukkos, His joy is greater. The maamar teaches two ways of serving G-d. “Bending the knee” means only agreeing that G-d is King. “Bowing down” means giving over our whole self. From Rosh Hashanah to Yom Kippur we climb from the first to the second, and through teshuvah, returning to G-d, His inner love is revealed. On Sukkos it shines openly, in the sukkah, the esrog and the lulav. On Shemini Atzeres, Simchas Torah, G-d gives us His crown, the Torah. We gather in our acceptance of Him as King for the whole year, with a quiet joy that stays deep inside.

The mashal
A father who wants to see how wise his son is hides from him. A wise son understands that his father has not really gone away; he is hiding only so that the son will look for him and find him. When the son searches with all his heart and finds him, the father’s joy is great. So G-d hides on Rosh Hashanah so that we will seek Him.

Questions for the Shabbos table
	Why would G-d hide from us if He wants us to be close to Him?
	What is the difference between “bending the knee” and “bowing down”?
	What is one thing you can do this week to carry the quiet joy of Simchas Torah into an ordinary day?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביום השמיני עצרת
The Rebbe’s notes on this maamar point the reader to Sefer HaMaamarim Eschalech Liozna, where a related discourse appears.
Kehot’s noteראה בהערות וציונים מכ״ק אדמו״ר ללקו״ת כאן מציין לסה״מ אתהלך לאזניא ע׳ נב. ובסה״מ הנ״ל ע׳ רסג מציין ”ראה בלקו״ת ד״ה זה (פא, ד) בתוספת ביאור הערות וכו׳”. וע״פ המבואר ברשימת המאמרים שבסו״ס מאמרי אדה״ז הקצרים ע׳ תריט הערה 100 — מאמר זה אולי משנת תקנ״ח. קיצורים וביאור נדפסו באוה״ת שמע״צ כרך ה ע׳ ב׳קנה. שם נתבארו הענינים שמובאים בסה״מ אתהלך הנ״ל. בכמה מקומות מצויין לד״ה זה בשם ”ביום השמע״צ בן חכם ישמח אב”. וראה ההתחלה בסה״מ אתהלך שם.
2ביום השמיני עצרת
The Torah’s command for the eighth day after the seven days of Sukkos. The whole maamar explains why this day is called an atzeres, a gathering.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
3ועשית פסח לה״א
The command to keep Pesach “to Havayah your G-d.” The Alter Rebbe contrasts its wording with the wording used for Sukkos.
Deuteronomy 16:1דברים ט״ז:א׳
שָׁמוֹר אֶת־חֹדֶשׁ הָאָבִיב וְעָשִׂיתָ פֶּסַח לַה׳ אֱלֹקֶיךָ כִּי בְּחֹדֶשׁ הָאָבִיב הוֹצִיאֲךָ ה׳ אֱלֹקֶיךָ מִמִּצְרַיִם לָיְלָה:
Observe the month of Abib, and keep the passover unto the L-RD thy G-d; for in the month of Abib the L-RD thy G-d brought thee forth out of Egypt by night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, א.
4ועשית חג שבועות לה׳ אלקיך
The command to keep Shavuos “to Havayah your G-d,” again with the verb “make,” unlike the verse for Sukkos.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, י.
5וחגותם אותו חג לה׳
In Parshas Emor, Sukkos is to be celebrated “as a festival to G-d.” The Alter Rebbe reads this as bringing festive joy to G-d Himself.
Leviticus 23:41ויקרא כ״ג:מ״א
וְחַגֹּתֶם אֹתוֹ חַג לַה׳ שִׁבְעַת יָמִים בַּשָּׁנָה חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם בַּחֹדֶשׁ הַשְּׁבִיעִי תָּחֹגּוּ אֹתוֹ:
And ye shall keep it a feast unto the L-RD seven days in the year; it is a statute for ever in your generations; ye shall keep it in the seventh month.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מא.
6ואין שמחה אלא ביין
The Talmud teaches that in the time of the Temple there was no rejoicing except with meat, and nowadays none except with wine. The maamar uses this to connect joy with the “wine” that gladdens G-d.
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קט, א.
7המשמח אלקים ואנשים
In Yosam’s parable, the vine speaks of its wine “which gladdens G-d and men.” The maamar takes this as a hint that joy can reach G-d as well.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג.
8שאין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת יגדל.
9ע״פ שוש אשיש
That discourse distinguishes simchah, joy that is openly revealed (the joy of Sukkos), from gilah, joy still hidden inside the heart and covered by trembling (the joy of Rosh Hashanah).
Kehot’s noteלעיל מז, א ואילך.
10וגבי פורים בפי׳ רננו צדיקים
A Purim discourse in Torah Ohr that also discusses joy in G-d; the Alter Rebbe refers to it as a parallel treatment of the question raised here.
Kehot’s noteתו״א צט, ג.
11בן חכם ישמח אב
“A wise son makes a father rejoice.” The Alter Rebbe builds the parable of the father who hides from his son on this verse.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, א.
12פי׳ עד״מ אב שרוצה להבין
A discourse there refers to this passage and its parable of the father who hides to test his son’s wisdom.
Kehot’s noteבסה״מ עזר״ת ע׳ ט מציין לכאן. וראה בסה״מ תרס״ו ע׳ רמח המשל בארוכה.
13בכסה ליום חגנו
“Blow the shofar at the new moon, in the concealment, for the day of our festival.” The Sages apply it to Rosh Hashanah, when the moon is hidden; here the concealment is G-d’s, and its purpose is “the day of our festival,” Sukkos.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פא, ד.
14The verse speaks of searching “a thorough search.” The phrase is borrowed to describe the wise son’s diligent search for his hidden father.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
15ר״ה הוא יום הדין ומשפט לאלקי יעקב
“For it is a statute for Israel, a judgment for the G-d of Yaakov,” the verse following the one on the shofar. The Alter Rebbe reads it as a judgment concerning G-d’s dwelling in Yaakov.
Psalms 81:5תהילים פ״א:ה׳
כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב:
For it is a statute for Israel, an ordinance of the G-d of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteר״ה טז, רע״א. תהלים פא, ה.
16ואנכי הסתר אסתיר
In Parshas Vayeilech G-d says He will hide His face. The maamar explains that this hiding is not an end in itself but leads to a greater revelation.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
17אלא שכדי שיבקש פניו
Or HaTorah on Vayeilech quotes this line and notes that it apparently follows the verse “On Your behalf my heart said, ‘Seek My face.’” The note also refers to a related discussion in Or HaTorah on Nach.
Kehot’s noteמובא באוה״ת פ׳ וילך ע׳ א׳תנו ושם מציין ע״ז ”(נ׳ ע״ד מ״ש לך אמר לבי בקשו פני את פניך ה׳ אבקש)”. וראה באוה״ת נ״ך כרך ב ע׳ תתקכב.
Paragraph 3
18Kehot’s note points to Deuteronomy 31:18 for these words.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Alter Rebbe links the word “he” to the hidden aspect of G-d, which is associated with the wine that gladdens.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
20יין המשמח אלקים ואנשים
The wine “which gladdens G-d and men,” here identified with the hidden level from which joy comes.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21יאר ה׳ פניו אליך
The second verse of the Priestly Blessing, “May G-d make His face shine upon you.” The maamar reads it as the revelation of G-d’s will and favor after forgiveness.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
22ישא ה׳ פניו אליך
The third verse of the Priestly Blessing, “May G-d lift up His face to you.” The Alter Rebbe reads “lift up” as withdrawal, whose purpose is “to you,” the coming revelation.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
23ודף ס׳ ע״ב
A further Zohar passage the text itself cites here, on the same theme.
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
Paragraph 4
24עונותיכם מבדילים ביניכם
“Your iniquities have separated between you and your G-d.” The maamar names this as the cause of the concealment and then asks how it is possible.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
25גם חשך לא יחשיך
“Even darkness is not dark for You; night shines like day; darkness is as light.” This verse sharpens the question: if darkness does not hide anything from G-d, how can sin separate?
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
26אך יש ב׳ בחי׳
The note points to a parallel discussion in Or HaTorah on Beshalach of the two levels, outer and inner, that answer the question how sin can separate.
Kehot’s noteראה אוה״ת בשלח ע׳ תקכא.
Paragraph 5
27מלא כל הארץ כבודו
The angels’ praise, “the whole earth is full of His glory.” Here it proves that G-d’s outer, sustaining light fills everything and cannot be hidden.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
28ומלכותו בכל משלה
“His kingship rules over all.” The outer dimension of Malchus, which sustains all creation, reaches everything without exception.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
29עוונותיכם מבדילים ביניכם
“Your iniquities separate between you and your G-d.” The Alter Rebbe limits the separation to G-d’s inner light.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ע״פ ועשית ציץ
The discourse on the tzitz in Torah Ohr discusses the “iron partition” that separates Israel from their Father in Heaven, which parallels the separation that sin causes to G-d’s inner light.
Kehot’s noteתו״א פג, א.
31פנים בפנים
“Face to face G-d spoke with you.” Used here to show that G-d’s inner face corresponds to man’s inner face.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
32כי פנו אלי עורף
“For they have turned their back to Me, and not their face.” It illustrates the outer dimension of a person’s relationship with G-d.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
33כל ברך לך תכרע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
34“The inward part of a man and a deep heart.” Borrowed to describe the depth of heart that some people’s acceptance of G-d does not reach.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ותורת ה׳ להיות חפצו
“But his desire is in the Torah of G-d.” It describes one whose whole desire is for G-d’s Torah and service.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36שאין עוד מלבדו
“There is nothing else besides Him.” The content of the acknowledgment reached in the Shema.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וכולא קמי׳ כלא חשיב
The Zohar’s statement that everything before Him is considered as nothing. Here it is what the person acknowledges without yet being changed by it.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
38והיינו בהיכל ההוד שהוא בחי׳ הודאה
The note points there for a parallel discussion of the Chamber of Hod as the level of acknowledgment.
Kehot’s noteראה סה״מ תרס״ח ע׳ קנב. סה״מ תרפ״ד ע׳ רפא. סה״מ תש״ט ע׳ קט.
39שכורע . . לבר מגופא
The note points to a footnote there on bending the knees, which are “outside the body,” as a lesser submission than full bowing.
Kehot’s noteראה לקו״ש ח״ה ע׳ 212 הערה 45.
40ברבות וירא פנ״ו
Or HaTorah quotes the Midrash cited here: on “we will bow down and return to you,” everything came in the merit of bowing, and the Torah was given only in the merit of bowing, as it says “and bow down from afar.”
Kehot’s note”ע״פ ונשתחוה ונשובה אליכם כו׳ הכל בזכות השתחואה כו׳ התורה לא ניתנה אלא בזכות השתחואה שנאמר והשתחויתם מרחק כו׳” — אוה״ת פ׳ תרומה ע׳ א׳תכו. נזכר גם לעיל ר״ה נח, א.
41סד״ה והיה ביום ההוא
There bowing is explained as bittul: when the great shofar of the future reveals the source of all inwardness, even the souls lost in “Ashur and Egypt” will come and bow down to G-d.
Kehot’s noteלעיל ר״ה ס, א.
42“On that day a great shofar will be blown ... and they will bow down to G-d.” The subject of a discourse the Alter Rebbe refers to on bowing.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וסד״ה והיה מידי חדש
That discourse explains that souls continually ascend from level to level, “from one new moon to the next,” and that every ascent comes through song; its end deals with coming “to bow down before Me.”
Kehot’s noteלקמן ברכה צח, א.
44והיה מדי חדש ... להשתחוות לפני
“From one new moon to the next ... all flesh will come to bow down before Me.” Also the subject of a discourse referred to here.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45השתחואה דהיינו בהיכל הנצח
That discourse cites the Zohar placing bowing in Netzach and remarks that in this Likkutei Torah passage it seems to mean inner bowing, which needs study; perhaps it is connected with what is said here that Netzach is a branch of Chochmah, the level of sight.
Kehot’s noteראה בד״ה קול דודי תרס״ח ע׳ קנח שם מציין מ״ש דהשתחואה בנצח מוסיף ”ונראה בלקו״ת שם [— הכוונה לכאן] דהיינו השתחואה פנימית כו׳ וצ״ע. ואפשר זה מקושר עם מ״ש לפני זה דנצח ענף החכמה בחי׳ ראי׳” ע״ש.
46אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא יתרו יט, ט. פס״ז שלח יג, יח.
47ויברך אלקים את יום השביעי
G-d blessed the seventh day. Because Shabbos is blessed, and blessing is above acknowledgment, on Shabbos Malchus rises to Netzach.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
48ציון במשפט תפדה
“Zion shall be redeemed with justice.” The verse of a discourse where the superiority of blessing over acknowledgment is explained.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49In the same account, the Chamber of Netzach is the place of bowing down. The Alter Rebbe explains why bowing belongs to Netzach.
Zohar, Bereshit 66:99–67:110ספר הזהר, בראשית ס״ו:צ״ט-ס״ז:ק״י
50The Zohar’s description of the Chambers (Heichalos) of holiness, where the Chamber of Hod is the place of bending the knee. The Alter Rebbe identifies it with acknowledgment.
Zohar, Bereshit 65:81–66:88ספר הזהר, בראשית ס״ה:פ״א-ס״ו:פ״ח
Paragraph 6
51בד״ה מזמור שיר חנוכת הבית
That discourse on the dedication of the Temple discusses the angels’ objection to man and the superiority of souls over angels; the column is not marked on Sefaria, and the passage given begins near it.
Kehot’s noteלקמן צח, ב.
52בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
53בטל רצונך מפני רצונו
Rabban Gamliel’s teaching, “Nullify your will before His will.” It defines inner bowing: a will wholly given over to G-d’s will.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
54The heading of Psalm 30, the verse on which the discourse cited here is based.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
55יאר ה׳ פניו
The Priestly Blessing, “May G-d make His face shine,” for the revelation of G-d’s inner favor.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56לך אמר לבי בקשו פני
“On Your behalf my heart said, ‘Seek My face’; Your face, G-d, I will seek.” The emphasis on “face” points to G-d’s inner dimension.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
57כי עיקר התשובה
Tanya ch. 29 deals with the dullness of heart that blocks the G-dly soul’s light and how to break it; Iggeres HaTeshuvah ch. 1 defines the essence of teshuvah as abandoning sin with a firm resolve in the heart, matching the “regret in the heart” here.
Tanya, Likkutei Amarim 29:13–14תניא, חלק ראשון; ליקוטי אמרים כ״ט:י״ג-י״ד
וְאַף שֶׁכְּבָר עָשָׂה תְּשׁוּבָה נְכוֹנָה, הֲרֵי עִיקַּר הַתְּשׁוּבָה – בַּלֵּב, וְהַלֵּב, יֵשׁ בּוֹ בְּחִינוֹת וּמַדְרֵגוֹת רַבּוֹת, וְהַכֹּל לְפִי מַה שֶּׁהוּא אָדָם, וּלְפִי הַזְּמַן וְהַמָּקוֹם, כַּיָּדוּעַ לַיּוֹדְעִים. וְלָכֵן, עַכְשָׁיו בְּשָׁעָה זוֹ, שֶׁרוֹאֶה בְּעַצְמוֹ דְּלָא סָלִיק בֵּקהּ נְהוֹרָא דְנִשְׁמְתָא, מִכְּלָל, שֶׁהַיּוֹם לֹא נִתְקַבְּלָה תְּשׁוּבָתוֹ, וַעֲוֹנוֹתָיו מַבְדִּילִים, אוֹ, שֶׁרוֹצִים לְהַעֲלוֹתוֹ לִתְשׁוּבָה עִילָּאָה יוֹתֵר, מֵעוּמְקָא דְלִבָּא יוֹתֵר. וְלָכֵן אָמַר דָּוִד: ״וְחַטָּאתִי נֶגְדִּי תָמִיד״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ט. אגה״ת פ״א. אגה״ק סי׳ י׳.
58לשוב לכסלה
“Let them not return to folly.” Borrowed for true regret, which uproots the will to sin again.
Psalms 85:9תהילים פ״ה:ט׳
אֶשְׁמְעָה מַה־יְדַבֵּר הָאֵל ה׳ כִּי יְדַבֵּר שָׁלוֹם אֶל־עַמּוֹ וְאֶל־חֲסִידָיו וְאַל־יָשׁוּבוּ לְכִסְלָה:
I will hear what G-d the L-RD will speak; For He will speak peace unto His people, and to His saints; But let them not turn back to folly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ונגלה כבוד ה׳
“And the glory of G-d will be revealed.” Here it describes the revelation that follows teshuvah.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
60כי רוצה ה׳ בעמו
“For G-d desires His people.” It expresses the restored favor after forgiveness.
Psalms 149:4תהילים קמ״ט:ד׳
כִּי־רוֹצֶה ה׳ בְּעַמּוֹ יְפָאֵר עֲנָוִים בִּישׁוּעָה:
For the L-RD taketh pleasure in His people; He adorneth the humble with salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ד.
61כל האזרח בישראל ישבו בסוכות
The command that every native in Israel dwell in sukkos. Ezrach is read as the light that shines (zore’ach) in the heart.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מב.
62ראה אנכי
The opening verse of a discourse the Alter Rebbe refers to on the meaning of ezrach.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63“A maskil of Eisan the Ezrachite.” Its explanation elsewhere also connects ezrach with shining.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וצדקה כנחל איתן
“And charity like a mighty stream,” the verse of the last letter of Iggeres HaKodesh, cited for the meaning of eisan.
Amos 5:24עמוס ה׳:כ״ד
וְיִגַּל כַּמַּיִם מִשְׁפָּט וּצְדָקָה כְּנַחַל אֵיתָן:
But let justice well up as waters, And righteousness as a mighty stream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65פרי עץ הדר זה הקב״ה
The Midrash on Parshas Emor reads the four species as allusions to G-d, beginning with “the fruit of a beautiful tree.”
Vayikra Rabbah 30:9ויקרא רבה ל׳:ט׳
66פרי עץ הדר הדר באילנו
The words here quote Sukkah 31b:10–12; the passage is shown below.
Sukkah 31b:10–12סוכה ל״א ב:י׳-י״ב
הַהוּא הַדָּר בְּאִילָנוֹ מִשָּׁנָה לְשָׁנָה. שֶׁל אֲשֵׁרָה וְשֶׁל עִיר הַנִּדַּחַת. וְשֶׁל אֲשֵׁרָה — פָּסוּל? וְהָאָמַר רָבָא: לוּלָב שֶׁל עֲבוֹדָה זָרָה — לֹא יִטּוֹל, וְאִם נָטַל — כָּשֵׁר. הָכָא בַּאֲשֵׁרָה דְמֹשֶׁה עָסְקִינַן, דְּכַתּוֹתֵי מְיכַתַּת שִׁיעוּרֵיהּ.
That means [according to Rabbi Yehudah, a fruit] that dwells ['HaDar'] on its tree from year to year. (Mishnah:) [A Lulav] of a worshipped tree or of a wayward city is invalid. (Gemara:) And that of a worshipped tree is invalid? But didn't Rava say, "A Lulav of idol worship should not be taken [for the Mitzvah], but if it was taken, it is valid [as opposed to the Mishnah's ruling]?" Here [ie. in the Mishnah], we are dealing with a worshipped tree [from the days] of Moses, for [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה לא, ב. וש״נ.
67כי האדם עץ השדה
“For man is a tree of the field.” The Alter Rebbe reads “man” as G-d, likened to the Tree of Life.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יט.
68פי׳ האדם זה הקב״ה
The note points to a discussion there of reading “man” in “man is a tree of the field” as referring to G-d.
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תקלד.
69ועל דמות הכסא דמות כמראה אדם
Ezekiel’s vision of the likeness of a man upon the throne. It shows that “man” can refer to G-d’s revealed form.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
70והדר באילנו . . פנימית האילן
Or HaTorah quotes this line, that the fruit “dwelling in its tree” is the inner dimension of the tree.
Kehot’s noteמובא באוה״ת בראשית כרך ג תקמו, ב.
71לבבתני אחותי כלה
“You have captured my heart, my sister, my bride.” It expresses G-d’s inner love for Israel.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ט.
72בתוונא דלבא יתבי
The Kehot note cites the Talmud for the expression “the chamber of the heart,” used here for Israel’s place in G-d’s innermost love.
Niddah 20b:8נדה כ׳ ב:ח׳
הֲדַר שַׁדַּרָה לֵקהּ שִׁתִּין מִינֵי דְּמָא, וְכוּלְּהוּ אַמְרִינְהוּ. הַהוּא בָּתְרָא דָּם כִּנִּים הֲוָה, וְלָא יְדַע. אִסְתַּיַּיע מִילְּתָא, וְשַׁדַּר לַהּ סְרִיקוּתָא דִּמְקַטְּלָא כַּלְמֵי. אֲמַרָה: יְהוּדָאֵי, בִּתְוָונֵי דְּלִבָּא יָתְבִיתוּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה כ, ב. וע׳ מגילה (כד, ב). ע״ז (כח, ב) ובפרש״י ז״ל. [כ].
73במ״ח מסכת אורות . . ובפנימיותו
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ובפנימיותו יש לו פרצוף נוקבא אחת הנקראת כנסת ישראל והיא שוה לת״ת שלו כי היא גדולה כמוהו ממש” עכ״ל.
74ונת׳ מזה לעיל בשה״ש ע״פ ששים
The note observes that the word “above” shows the Tzemach Tzedek at first planned a different order of the discourses.
Kehot’s noteהכוונה לקמן בשה״ש לט, ג ואילך. [מציון זה רואים שמתחילה סבר הצ״צ לסדר המאמרים באופן אחר, ואכמ״ל]. וראה לעיל עג, ד.
75אחת היא יונתי תמתי
“One is my dove, my perfect one.” The subject of the Song of Songs discourse referred to here.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ותמתי תאומתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר (פ״ה עה״פ אני ישנה). [כ].
77ותמתי תאומתי
The Midrash reads tamasi (my perfect one) as teomasi (my twin), as if G-d and Israel were twins. The Alter Rebbe sees this in the lulav’s twin central leaf.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, אָמַר רַבִּי יוֹחָנָן אֲפִלּוּ תַּמָּה שֶׁבַּתַּמּוֹת יוֹדַעַת לִפְשֹׁט וְלִלְבּשׁ, וְאַתְּ אֲמַרְתְּ פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, רַבִּי חֲנִינָא וְרַבִּי יוֹחָנָן אָמְרֵי יוֹם שֶׁנִּזְדַּוֵּג לָהֶם נְבוּכַדְנֶצַּר הָרָשָׁע לְיִשְׂרָאֵל פָּשַׁט מֵהֶם שְׁנֵי לְבוּשִׁים גְּדוֹלִים, לְבוּשׁ כְּהֻנָּה וּלְבוּשׁ מַלְכוּת. רָחַצְתִּי אֶת רַגְלַי, מִטִּנּוּף עֲבוֹדַת כּוֹכָבִים, יוֹדַעַת הָיִיתִי שֶׁאָבָק שֶׁל אוֹתוֹ מָקוֹם מַשִּׁיאֵנִי לַעֲבוֹדַת כּוֹכָבִים, אַף עַל פִּי כֵן דּוֹדִי שָׁלַח יָדוֹ מִן הַחוֹר. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, וְכִי מַה טִּיבוֹ שֶׁל חוֹר זֶה לִהְיוֹת …
“I have removed my tunic; how can I don it? I have washed my feet; how can I soil them? My beloved extended his hand through the hole, and my core was stirred for him” (Song of Songs 5:3–4). “I have removed my tunic” – Rabbi Yoḥanan said: Even the simplest of the simple knows how to undress and dress, and you say: “I have removed my tunic”? Rabbi Ḥanina and Rabbi Yoḥanan say: On the day that the wicked Nebuchadnezzar attacked Israel, he removed from them two great garments: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
78בחי׳ לו לב
The note says the source for reading lulav as lo lev is given there, in a Rosh Hashanah discourse.
Kehot’s noteנסמן לעיל נז, ד.
79צור לבבי
“The Rock of my heart and my portion is G-d forever.” G-d as the innermost point of a person’s heart.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
80ומנענעים את הלולב לששה קצוות
The Siddur gives the order of the waving before Hallel, and its Chassidic commentary discusses the waving further.
Kehot’s noteרמ״א בשו״ע או״ח סתרנ״א, ס״ט. סידור אדה״ז קודם הלל. וראה שם רסד, ב ואילך. ראה לקמן פז, ב.
81שער שעשועי המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפ״ב ופ״ג. [כ].
82ע״פ אני כו׳ דפ׳ ציצית
The last verse of the section of tzitzis, the subject of a discourse the Alter Rebbe refers to.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בשעה שישראל אומרים אמן יהא שמיה רבה מברך הקב״ה מנענע ראשו
The Talmud says that when Israel answer “yehei shmei rabba,” G-d, as it were, nods His head. It supports reading movement as arousal.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
84The text itself refers here to the Zohar on Parshas Emor, which discusses the four species.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
Paragraph 8
85Kehot’s note points to Nehemiah 8:18 for these words.
Nehemiah 8:18נחמיה ח׳:י״ח
וַיִּקְרָא בְּסֵפֶר תּוֹרַת הָאֱלֹקִים יוֹם בְּיוֹם מִן־הַיּוֹם הָרִאשׁוֹן עַד הַיּוֹם הָאַחֲרוֹן וַיַּעֲשׂוּ־חָג שִׁבְעַת יָמִים וּבַיּוֹם הַשְּׁמִינִי עֲצֶרֶת כַּמִּשְׁפָּט:
Also day by day, from the first day unto the last day, he read in the book of the Law of G-d. And they kept the feast seven days;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86The verse of Shemini Atzeres, now explained in its own right.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87כתר תורה
The note points to a Torah Ohr passage that explains the phrase “the crown of Torah,” the central idea of this section.
Kehot’s noteאבות ד, יג. וראה בתו״א סט, ב בפי׳ כתר תורה.
88כתר תורה
Rabbi Shimon’s teaching that there are three crowns, the crown of Torah, of priesthood and of kingship. Here it establishes the Torah as a crown.
Pirkei Avot 4:13משנה אבות ד׳:י״ג
רַבִּי יְהוּדָה אוֹמֵר, הֱוֵי זָהִיר בַּתַּלְמוּד, שֶׁשִּׁגְגַת תַּלְמוּד עוֹלָה זָדוֹן. רַבִּי שִׁמְעוֹן אוֹמֵר, שְׁלשָׁה כְתָרִים הֵם, כֶּתֶר תּוֹרָה וְכֶתֶר כְּהֻנָּה וְכֶתֶר מַלְכוּת, וְכֶתֶר שֵׁם טוֹב עוֹלֶה עַל גַּבֵּיהֶן:
Rabbi Judah said: be careful in study, for an error in study counts as deliberate sin. Rabbi Shimon said: There are three crowns: the crown of Torah, the crown of priesthood, and the crown of royalty, but the crown of a good name supersedes them all.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89תרי״ג . . וז׳ דרבנן . . תר״ך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
90דאשתמש בתגא חלף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יג.
91דאשתמש בתגא חלף
Hillel’s saying, “one who makes use of the crown passes away.” The Talmud explains that it refers to one who uses a Torah scholar.
Pirkei Avot 1:13משנה אבות א׳:י״ג
הוּא הָיָה אוֹמֵר, נָגֵד שְׁמָא, אָבֵד שְׁמֵהּ. וּדְלֹא מוֹסִיף, יָסֵף. וּדְלֹא יָלֵיף, קְטָלָא חַיָּב. וּדְאִשְׁתַּמֵּשׁ בְּתָגָא, חָלֵף:
He [also] used to say: one who makes his name great causes his name to be destroyed; one who does not add [to his knowledge] causes [it] to cease; one who does not study [the Torah] deserves death; one who makes [unworthy] use of the crown [of learning] shall pass away.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
92זה המשתמש במי ששונה הלכות
The Talmud interprets the crown as one who studies halachos, which it calls “the crown of the King.”
Megillah 28b:14–15מגילה כ״ח ב:י״ד-ט״ו
תְּנַן הָתָם: וּדְאִשְׁתַּמַּשׁ בְּתָגָא — חָלֵף. תָּנֵי רֵישׁ לָקִישׁ: זֶה הַמִּשְׁתַּמֵּשׁ בְּמִי שֶׁשּׁוֹנֶה הֲלָכוֹת כִּתְרָהּ שֶׁל תּוֹרָה. וְאָמַר עוּלָּא: לִשְׁתַּמַּשׁ אִינִישׁ בְּמַאן דְּתָנֵי אַרְבְּעָה, וְלָא לִשְׁתַּמַּשׁ בְּמַאן דְּמַתְנֵי אַרְבְּעָה. כִּי הָא דְּרֵישׁ לָקִישׁ הֲוָה אָזֵיל בְּאוֹרְחָא מְטָא עוּרְקְמָא דְמַיָּא, אֲתָא הָהוּא גַּבְרָא אַרְכְּבֵיהּ אַכַּתְפֵּיהּ וְקָא מְעַבַּר לֵקהּ. אֲמַר לֵקהּ: קְרֵית? אֲמַר לֵקהּ: קָרֵינָא. תְּנֵית? תָּנֵינָא אַרְבָּעָה סִידְרֵי מִשְׁנָה. אֲמַר לֵקהּ: פְּסַלְתְּ לָךְ אַרְבְּעָה טוּרֵי וְטָעֲנַתְּ בַּר לָקִישׁ אַכַּתְפָּךְ?! שְׁדִי בַּר לָקִישָׁא …
We have learned in another place: Whoever makes use of a crown, passes away [from the world] and Resh Lakish taught: This applies to one who accepts service from one who can repeat halakhoth, the crown of Torah. And Ulla said One may accept service from one who can repeat the four [orders of the Mishnah] but not from one who can [also] teach them. As in the following story of Resh Lakish, who was once traveling along a road when he came to a pool of water, and a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב.
93“Let them bring royal garments.” The opening words of a discourse the Alter Rebbe refers to on the king giving his own crown.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94וירם קרן
“He has raised up a horn for His people ... the people near to Him.” The maamar reads it as the exaltation of the crown of Torah, given because Israel are near to G-d.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
95ויכתוב משה
“And Moshe wrote their goings out,” the verse of a discourse cited here for the idea that the light of G-d’s face is His seal of truth.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואמת שנק׳ חותמו של הקב״ה
The Talmud teaches that the seal of the Holy One, blessed be He, is truth. A seal is only an impression of the essence, which is why Shemini Atzeres reaches above it.
Shabbat 55a:12–13שבת נ״ה א:י״ב-י״ג
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו. מֵאֵימָתַי תַּמָּה זְכוּת אָבוֹת? אָמַר רַב: מִימוֹת הוֹשֵׁעַ בֶּן בְּאֵרִי, שֶׁנֶּאֱמַר: ״אֲגַלֶּה אֶת נַבְלֻתָהּ לְעֵינֵי מְאַהֲבֶיהָ וְאִישׁ לֹא יַצִּילֶנָּה מִיָּדִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א.
97וכמ״ש במ״א ע״פ צדקת פרזונו
The discourse on “The righteous acts of His open cities” that the Alter Rebbe mentions here is printed there.
Kehot’s noteסה״מ תקס״ה ח״ב ע׳ תתקפט.
98“The righteous acts of His open cities.” The verse of a discourse cited for the level above the seal.
Judges 5:11שופטים ה׳:י״א
מִקּוֹל מְחַצְצִים בֵּין מַשְׁאַבִּים שָׁם יְתַנּוּ צִדְקוֹת Havayah צִדְקֹת פִּרְזוֹנוֹ בְּיִשְׂרָאֵל אָז יָרְדוּ לַשְּׁעָרִים עַם־Havayah
Louder than the voice of archers, by the watering-troughs! There shall they rehearse the righteous acts of the L-RD, Even the righteous acts of His rulers in Israel. Then the people of the L-RD went down to the gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בד״ה בכ״ה בכסלו
The Chanukah discourse in Torah Ohr that explains the “helmet of salvation” as drawing down the splendor of the countenance.
Kehot’s noteתו״א כט, ד.
100כובע ישועה
G-d puts on “a helmet of salvation” on His head. It is identified here with the crown, the source of the splendor of the countenance.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101עטרת תפארת שיבה
“Old age is a crown of glory.” The word ateres, crown, links the helmet of salvation with Keser.
Proverbs 16:31משלי ט״ז:ל״א
עֲטֶרֶת תִּפְאֶרֶת שֵׂיבָה בְּדֶרֶךְ צְדָקָה תִּמָּצֵא:
The hoary head is a crown of glory, It is found in the way of righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, לא.
102וזהו עצרת תהי׳ לכם . . כמ״ש שום תשים עליך מלך
This passage, reading atzeres as the gathering of the acceptance of G-d’s kingship for the year, is quoted in a note to that talk.
Kehot’s noteמובא משיחת ליל שמח״ת תשל״ד הערה 11.
103שום תשים עליך מלך
“You shall surely set a king over yourself.” Applied here to accepting G-d’s kingship through Torah and mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
104וע׳ בזהר אמור דצ״ו סע״ב
The text itself refers to the end of Zohar 3:96b, in Parshas Emor, which speaks of the festivals and Shemini Atzeres.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
105ביום השמיני שלח
“On the eighth day he sent the people away,” at the dedication of Solomon’s Temple; the verse of a later discourse on Shemini Atzeres.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בני ציון יגילו במלכם
“The children of Zion will exult in their King.” The joy before a king is gilah, held within out of awe.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
107שוש אשיש כו׳ תגל נפשי
“I will greatly rejoice in G-d; my soul will exult in my G-d.” The verse of the discourse that distinguishes simchah from gilah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108סד״ה ויהי בשלח
The end of that Torah Ohr discourse is cited for the distinction between outward and inward joy.
Kehot’s noteתו״א סא, ד.
109ויהי בשלח פרעה
The opening of Parshas Beshalach, the verse of the Torah Ohr discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
110וכל הלבבות ייראוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
111וידעת היום
“And you shall know this day,” the verse of a discourse in Va’eschanan cited on the hidden joy.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112כי אתה נרי
“For You are my lamp, G-d,” the verse of a discourse in Mikeitz cited on awe drawn from the crown of Torah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113וידבר אלקים
“And G-d spoke all these words,” the verse of the Shavuos discourse cited here.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114תקעו בחדש
“Blow the shofar on the new moon,” the verse of the Rosh Hashanah discourse cited here.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כי עמך הסליחה למען תורא
“For with You is forgiveness, so that You may be feared.” Forgiveness leads to awe, the idea cited here.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116(פ׳ פנחס דרי״ד ע״ב)
The Zohar passage in Pinchas that the text itself cites to resolve the question about gilah.
Zohar, Pinchas 7:26–9:34ספר הזהר, פנחס ז׳:כ״ו-ט׳:ל״ד
117שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The left is the days of awe, the right is Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
118גילו ברעדה
“Exult with trembling.” The inward joy of the Ten Days of Teshuvah, mixed with awe.
Psalms 2:11תהילים ב׳:י״א
עִבְדוּ אֶת־ה׳ בְּיִרְאָה וְגִילוּ בִּרְעָדָה:
Serve the L-RD with fear, and rejoice with trembling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שוש אשיש
The verse of the earlier discourse that linked gilah with Rosh Hashanah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
120ועיין בזהר ח״א ס״ד ב׳
The text itself cites this Zohar passage on “the day of Shemini Atzeres.”
Zohar, Noach 14:110–15:121ספר הזהר, נח י״ד:ק״י-ט״ו:קכ״א
121Kehot’s note points to Zohar, Terumah 94:908–96:918 for these words.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Paragraph 11
122בן חכם ישמח אב
“A wise son makes a father rejoice,” the parable of the whole maamar.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בכסא ר״ה
“In the concealment, for the day of our festival”: Rosh Hashanah’s concealment exists for Sukkos.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124והוא ענין הנסירה בר״ה
That letter discusses the nesirah of Rosh Hashanah, the concept the abridgment introduces here.
Kehot’s noteוע׳ בסש״ב באגה״ק סי׳ יד). וש״נ. [כ].
125הסתלקות פנימיות המוחין
The note points to discussions there of the withdrawal of the inner mochin on Rosh Hashanah; the first is next to the Or HaTorah passage cited earlier on seeking G-d’s face.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ תתקכג. אוה״ת למג״א ע׳ ב׳שא.
126חג לה׳
“A festival to G-d,” bringing joy to G-d.
Leviticus 23:41ויקרא כ״ג:מ״א
וְחַגֹּתֶם אֹתוֹ חַג לַה׳ שִׁבְעַת יָמִים בַּשָּׁנָה חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם בַּחֹדֶשׁ הַשְּׁבִיעִי תָּחֹגּוּ אֹתוֹ:
And ye shall keep it a feast unto the L-RD seven days in the year; it is a statute for ever in your generations; ye shall keep it in the seventh month.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127וחכיתי לה׳ המסתיר פניו
“I will wait for G-d, who hides His face from the house of Yaakov.” It describes seeking G-d while He is hidden.
Isaiah 8:17ישעיהו ח׳:י״ז
וְחִכִּיתִי לַה׳ הַמַּסְתִּיר פָּנָיו מִבֵּית יַעֲקֹב וְקִוֵּיתִי־לוֹ:
And I will wait for the L-RD, that hideth His face from the house of Jacob, and I will look for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ח, יז.
128עוונותיכם מבדילים
“Your iniquities separate,” the cause of the concealment.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129משארז״ל בענין אור שנברא
The Talmud teaches that the light created on the first day was hidden away when G-d saw the deeds of the generations of the Flood and the Dispersion. It is a model for the hiding of the inner light.
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 11:2בראשית רבה י״א:ב׳
Kehot’s noteחגיגה יב, א. ב״ר יא, ב.
130פנים בפנים
“Face to face He spoke with you”: G-d’s inner dimension corresponds to man’s.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
131וכל ברך לך תכרע
“To Me every knee shall bend.” The Nishmas prayer’s words about bending echo this verse.
Isaiah 45:23ישעיהו מ״ה:כ״ג
בִּי נִשְׁבַּעְתִּי יָצָא מִפִּי צְדָקָה דָּבָר וְלֹא יָשׁוּב כִּי־לִי תִּכְרַע כׇּל־בֶּרֶךְ תִּשָּׁבַע כׇּל־לָשׁוֹן:
By Myself have I sworn, The word is gone forth from My mouth in righteousness, And shall not come back, That unto Me every knee shall bow, Every tongue shall swear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132שאין השכינה שורה אלא על בעלי קומה
The Talmud says the Shechinah rests only on one who is wise, strong, wealthy and tall. Here “tall” is read as a person whose whole stature bows to G-d.
Shabbat 92a:8שבת צ״ב א:ח׳
וְאִיבָּעֵית אֵימָא: מֵאָרוֹן. דְּאָמַר מָר: אָרוֹן תִּשְׁעָה וְכַפּוֹרֶת טֶפַח. הֲרֵי כָּאן עֲשָׂרָה, וּגְמִירִי דְּכֹל טוּנָא דְּמִידְּלֵי בְּמוֹטוֹת — תִּילְתָּא מִלְּעֵיל וּתְרֵי תִּילְתֵי מִלְּרַע, אִישְׁתְּכַח דְּמִלְּמַעְלָה מֵעֲשָׂרָה הֲוָה קָאֵי. וְלִיגְמַר מִמֹּשֶׁה? דִּילְמָא מֹשֶׁה שָׁאנֵי, דְּאָמַר מָר: אֵין הַשְּׁכִינָה שׁוֹרָה אֶלָּא עַל חָכָם גִּבּוֹר וְעָשִׁיר וּבַעַל קוֹמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת צב, א.
133יאר ה׳ פניו אליך
The Priestly Blessing, the revelation drawn down through the Yom Kippur prostrations.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134לפני הוי״ה תטהרו
“Before G-d you shall be purified,” the verse of Yom Kippur. The abridgment reads “before Havayah” as the inner dimension of the Name.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
135פרי עץ הדר זה הקב״ה
The Midrash reading the esrog as an allusion to G-d.
Vayikra Rabbah 30:9ויקרא רבה ל׳:ט׳
136האדם עץ השדה
“Man is a tree of the field,” read as referring to G-d, the Tree of Life.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137צור לבבי וחלקי אלקים לעולם
“The Rock of my heart and my portion is G-d forever,” the devotion that the lulav represents.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138זאת קומתך דמתה לתמר
“This, your stature, is like a palm tree.” The upright lulav, a palm branch, stands for the full stature that bows.
Song of Songs 7:8שיר השירים ז׳:ח׳
זֹאת קוֹמָתֵךְ דָּמְתָה לְתָמָר וְשָׁדַיִךְ לְאַשְׁכֹּלוֹת:
This thy stature is like to a palm-tree, and thy breasts to clusters of grapes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ח.
139ושמחתם לפני ה׳
The command to take the four species on the first day of Sukkos.
Leviticus 23:40ויקרא כ״ג:מ׳
וּלְקַחְתֶּם לָכֶם בַּיּוֹם הָרִאשׁוֹן פְּרִי עֵץ הָדָר כַּפֹּת תְּמָרִים וַעֲנַף עֵץ־עָבֹת וְעַרְבֵי־נָחַל וּשְׂמַחְתֶּם לִפְנֵי ה׳ אֱלֹקֵיכֶם שִׁבְעַת יָמִים:
And ye shall take you on the first day the fruit of goodly trees, branches of palm-trees, and boughs of thick trees, and willows of the brook, and ye shall rejoice before the L-RD your G-d seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מ.
140בן חכם ישמח אב
“A wise son makes a father rejoice,” now read as the revelation of the mochin of Abba.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141לפני ה׳ תטהרו
The words here quote Leviticus 16:30; the passage is shown below.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 14
142ביום השמיני עצרת
The verse of Shemini Atzeres.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143אני ה׳ אלקיכם דפרשת ציצית
“I am Havayah your G-d,” the last verse of the section of tzitzis and the subject of the discourse cited here.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
144וירם קרן
“He has raised up a horn for His people,” the exaltation of the crown of Torah.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
146בטל רצונך
“Nullify your will before His will,” the complete self-nullification of the crown’s level.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
147כתר לי זעיר
“Wait for me a little.” The word kaser, related to keser, is used to explain the nature of the crown.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148סד״ה וידבר כו׳ במדבר סיני
That passage explains the census “by their skulls” (legulgelosam) as raising the souls to the gulgalta, the supernal will that is not grasped even by Chochmah, and links it with “Nullify your will.” It is the fuller explanation of the crown above the mochin described here.
Kehot’s noteלעיל פ׳ במדבר ב, א.
149וידבר כו׳ במדבר סיני
The opening of Bamidbar, the verse of the discourse cited here.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150שאו את ראש כו׳ לגלגלתם
“Lift up the head ... by their skulls,” read as raising Israel to the level of the gulgalta, the crown.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151מבן עשרים שנה
“From twenty years old and upward,” part of the census verse discussed in that discourse.
Numbers 1:3במדבר א׳:ג׳
מִבֶּן עֶשְׂרִים שָׁנָה וָמַעְלָה כׇּל־יֹצֵא צָבָא בְּיִשְׂרָאֵל תִּפְקְדוּ אֹתָם לְצִבְאֹתָם אַתָּה וְאַהֲרֹן:
from twenty years old and upward, all that are able to go forth to war in Israel: ye shall number them by their hosts, even thou and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152וידעת היום והשבות
“And you shall know this day and take to your heart,” the verse of the discourse cited on hidden joy.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
153בר״ה אמרו לפני מלכיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטז, א.
154בר״ה אמרו לפני מלכיות
G-d says: on Rosh Hashanah say before Me verses of kingship so that you will make Me King over you. Here it is the crown of kingship.
Rosh Hashanah 16a:15ראש השנה ט״ז א:ט״ו
וּמִפְּנֵי מָה אָמְרָה תּוֹרָה נַסְּכוּ מַיִם בֶּחָג — אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: נַסְּכוּ לְפָנַי מַיִם בֶּחָג, כְּדֵי שֶׁיִּתְבָּרְכוּ לָכֶם גִּשְׁמֵי שָׁנָה. וְאִמְרוּ לְפָנַי בְּרֹאשׁ הַשָּׁנָה מַלְכִיּוֹת זִכְרוֹנוֹת וְשׁוֹפָרוֹת. מַלְכִיּוֹת — כְּדֵי שֶׁתַּמְלִיכוּנִי עֲלֵיכֶם, זִכְרוֹנוֹת — כְּדֵי שֶׁיַּעֲלֶה זִכְרוֹנְיכֶם לְפָנַי לְטוֹבָה, וּבַמֶּה — בְּשׁוֹפָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
155שנכנס הכה״ג לפני ולפנים
The note points to a talk there about the High Priest’s entry into the Holy of Holies on Yom Kippur.
Kehot’s noteראה לקו״ש ח״ד ע׳ 1216.
156בהעלותך את הנרות
“When you raise up the lamps, toward the face of the menorah.” The kindling by the priest is an image for the ascent of souls.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ח, ב.
157וגדול תלמוד שמביא לידי מעשה
The Sages concluded that study is great because it leads to action. Here Torah that leads to action brings the crown of a good name.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
158שלשה כתרים הן
“There are three crowns: of Torah, of priesthood and of kingship; and the crown of a good name surpasses them all.”
Pirkei Avot 4:13משנה אבות ד׳:י״ג
רַבִּי יְהוּדָה אוֹמֵר, הֱוֵי זָהִיר בַּתַּלְמוּד, שֶׁשִּׁגְגַת תַּלְמוּד עוֹלָה זָדוֹן. רַבִּי שִׁמְעוֹן אוֹמֵר, שְׁלשָׁה כְתָרִים הֵם, כֶּתֶר תּוֹרָה וְכֶתֶר כְּהֻנָּה וְכֶתֶר מַלְכוּת, וְכֶתֶר שֵׁם טוֹב עוֹלֶה עַל גַּבֵּיהֶן:
Rabbi Judah said: be careful in study, for an error in study counts as deliberate sin. Rabbi Shimon said: There are three crowns: the crown of Torah, the crown of priesthood, and the crown of royalty, but the crown of a good name supersedes them all.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
159מי מנה
“Who can count the dust of Yaakov, or number the fourth part of Israel?” The verse of the discourse cited as a parallel.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160כתר מל׳ . . כהונה . . תורה . . שם טוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות ד, יג.

Likkutei Torah · Shemini Atzeres · Maamar 1
ביום השמיני עצרת תהיה לכם
“On the Eighth Day, There Shall Be an Atzeres for You”
A created being can move its Creator only because G-d bound Himself, by an oath above reason, to the love hidden in every Jew; the festivals and daily Torah study draw that power down, and on Shemini Atzeres the encompassing light of Sukkos is gathered inward to empower every mitzvah of the year.
The maamar in brief
The maamar asks why study is “great because it leads to action,” and what “His left hand is under my head” means. It answers through Micah’s verse. “Truth to Yaakov” is G-d’s own view, in which the world is nothing before Him, revealed even at the lowest “heel”; we “concede” to it in Hodu, Modim and Hallel. From this truth comes “kindness to Avraham”: mitzvos that draw kindness from above. Their power comes from “the oath to our fathers”: the natural love for G-d inherited by every Jew, never lost even by one who is “cut off,” and bound to G-d by an oath beyond wisdom and will. The mitzvos reach G-d’s own delight, above all the World to Come; teshuvah reaches a deeper delight still, the king’s joy at a son returning from afar. That is the “left hand” of the Ten Days of Teshuvah, and the “right hand” is Sukkos’ embracing light. Torah study gives the same power daily. On Shemini Atzeres, through contemplation and the joy of Torah, this encompassing light is gathered into the soul.

Outline
	1Truth to YaakovThe questions; the two “knowledges,” from below and from above; conceding to G-d’s truth in Hodu, Modim and Hallel; truth, which is Torah, flowing into the mitzvos as “kindness to Avraham.”¶1–5
	2The oath to the fathersHow a creature can arouse its Creator: the inherited natural love, present even in one liable to kares, and G-d’s oath, which binds Him above wisdom and will, drawn from “the days of old.”¶6–8
	3The delight in the mitzvos“Asher kiddeshanu”: the mitzvos are G-d’s will, rooted in His delight, and reveal a delight greater than all the World to Come; the delight of Shabbos.¶9
	4Teshuvah, the left hand and the rightThe king’s deeper delight in a son returning from afar; the Ten Days of Teshuvah and Yom Kippur as “His left hand under my head”; Sukkos as the right hand’s encompassing embrace that strengthens the natural love.¶10–11
	5Torah study every daySpoken Torah forms an encompassing light for the soul, like a sukkah; why Gemara must be studied even beyond practice; Torah brings peace to the far and to the near.¶12–14
	6Study, action and Shemini AtzeresThe Talmud’s debate resolved: study gives action its power. The eighth day is Binah, contemplation and the joy of Simchas Torah, when the encompassing light is gathered inward.¶15
	7SummaryThe maamar’s own brief summary of its five sections and of Shemini Atzeres, adding why the prayer for rain begins on that day.¶16–20


Key concepts
	Two knowledgesב׳ דעות
	The view from below, in which the world is real and the spiritual seems like nothing, and the view from above, in which the world is nothing before G-d. They correspond to the lower and higher unities.

	Arousal from below and arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	The principle that a human deed below draws a Divine response from above; the maamar asks where this power comes from.

	Natural loveאהבה טבעית
	The hidden love for G-d inherited from the Patriarchs, present in every Jewish soul and shown in readiness for self-sacrifice; it is “our fathers” in Micah’s verse.

	The oathשבועה
	G-d’s binding commitment, as it were against His own wisdom and will, drawn from the level above the chain of descent; it gives the natural love the power to arouse G-d’s love.

	Supernal delightעונג העליון
	G-d’s own pleasure, the root of His will; the mitzvos reveal it, and teshuvah reaches its inner core.

	Encompassing and inner lightמקיף ופנימי
	Light that surrounds and cannot be grasped, like the sukkah’s shade, versus light absorbed within; Shemini Atzeres turns the first into the second.

	Contemplationבינה / התבוננות
	The eighth level counting upward; reflection through which a person comes to see himself as nothing before G-d.


Section 1 · ¶1–5
Truth to Yaakov
1ביום השמיני עצרת12 תהיה לכם. הנה כתיב שמאלו תחת לראשי3 וימינו תחבקני. להבין מהו תחת לראשי.
“On the eighth day, there shall be an atzeres (assembly) for you.” Now, it is written, “His left hand is under my head, and his right hand embraces me.” [We need] to understand what “under my head” means.
The maamar opens with the Torah’s verse on Shemini Atzeres, the eighth day that follows the seven days of Sukkos. It pairs it with a verse from the Song of Songs, which Chassidus reads as the embrace between G-d and the Jewish people, and asks what it means that the left hand is “under my head.”


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה4 אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא].5 וכבר נתבאר פעמים רבות במ״א.6
Now, our Sages, of blessed memory, said: “One hour of teshuvah (return) and good deeds in this world is finer than all the life of the World to Come.” This has already been explained many times elsewhere.
The Mishnah in Pirkei Avos says that one hour of teshuvah and good deeds here is worth more than the whole of the World to Come. This saying will turn out to be the key: mitzvos and teshuvah reach a delight in G-d that no reward in the World to Come can equal.




2וכעת יובן בהקדים מארז״ל [מאמר רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה.7 והקושיא מפורסמת מאחר שעיקר מה שתלמוד גדול הוא מחמת שמביא לידי מעשה א״כ אדרבה מזה הטעם עצמו הרי המעשה גדול.
And now it will be understood by first introducing the saying of our Sages, of blessed memory: “Study is great, for it leads to action.” The well-known question is: since the main reason study is great is that it leads to action, then, on the contrary, for this very reason action is greater.
The Talmud concludes that study is great because it leads to action. The classic difficulty: if study’s value lies in bringing action, then action, the goal, should be the greater of the two.


אך הנה צריך להבין מהות ענין המעשה כי רמ״ח פקודין אינון רמ״ח8 אברים דמלכא וצריך
However, one needs to understand the essential nature of action, for “the 248 commandments are the 248 limbs of the King,” and one needs
To answer, the maamar first asks what a mitzvah deed really is. The Tikkunei Zohar calls the 248 positive commandments the “248 limbs of the King,” as though each mitzvah were an organ of G-d.


להבין מהו ענין ולשון אברים הלא אין לו דמות הגוף9 כו׳ וכתיב כי לא מחשבותי10 וכו׳ ולא דרכיכם וכו׳.
to understand what is meant by the term “limbs”: surely He has no bodily form, etc.! And it is written, “For My thoughts are not [your thoughts], etc., nor are your ways [My ways], etc.
G-d has no body, as the Yigdal hymn and the Rambam teach, and Isaiah says His thoughts and ways are nothing like ours. So the word “limbs” cannot be meant literally, and needs explaining.


כן גבהו מחשבותי וכו׳.11 אבל הענין הוא דכתיב תתן אמת ליעקב12 חסד לאברהם אשר נשבעת לאבותינו מימי קדם.
… so are My thoughts higher, etc.” But the explanation is that it is written, “You will give truth to Yaakov, kindness to Avraham, as You swore to our fathers from the days of old.”
The answer will come through Micah’s closing verse: truth given to Yaakov, kindness to Avraham, and an oath sworn to the fathers from days of old. Each phrase will be unpacked in turn.


ולהבין מהו האמת שהנביא משבח שניתן ליעקב מדת אמת13 (ועמ״ש מזה באגה״ק [באגרת הקודש] בד״ה וזורע צדקה שכר אמת14).
And [we need] to understand what this truth is, for which the prophet gives praise, that the attribute of truth was given to Yaakov. (See also what is written on this in Iggeres HaKodesh, in the discourse beginning “And one who sows charity, a reward of truth.”)
The question is what “truth” means here, and why the prophet praises G-d for giving it to Yaakov. The Kehot note adds that the Tzemach Tzedek sharpens the question: Yaakov is himself the attribute of truth, so what is being given to him?


הנה כתיב כי אל דעות ה׳ פי׳ שכולל ב׳ דיעות כי ממטה למעלה לפי מה
Now, it is written, “For G-d is a G-d of knowledges (de’os),” meaning that He includes two [kinds of] knowledge. For from below to above, according to what
Hannah’s prayer calls G-d “a G-d of de’os,” knowledge in the plural. The Alter Rebbe reads this as two ways of knowing reality: one looking from below upward, the other from above downward.


שנראה לעיני בשר העולם הגשמי נראה ליש ודבר והרוחניות שלמעלה הוא בחי׳ אין ומה שלמעלה מעלה הוא בחי׳ אין יותר לפי שאינו מושג יותר.1516
is seen by eyes of flesh, the physical world appears as something existing and real (yesh), while the spiritual realm above is the level of ayin (nothing), and what is higher still is even more the level of ayin, because it is even less graspable.
From our viewpoint the physical world is solid “something” (yesh), while spiritual realms seem like “nothing” (ayin) because we cannot grasp them. The higher a level, the less graspable, so the more it seems to be nothing.




3וכמ״ש והחכמה מאין תמצא.17 וכל זה הוא בערכנו אנחנו שוכני מטה. אבל לגבי קוב״ה [קודשא בריך הוא] דכולא קמיה
As it is written, “And wisdom (Chochmah) comes from ayin (nothing).” All this is relative to us, who dwell below. But in relation to the Holy One, blessed be He, before whom everything
Job’s verse is read as “wisdom comes from ayin”: even Chochmah, the highest intellect, is “nothing” to us because it is beyond grasp. But all of this is only our perspective as creatures below; the Zohar’s teaching that “before Him everything is considered as nothing” gives G-d’s perspective.


כלא חשיב18 הוא היפך שמלמעלה למטה הוא בחי׳אין וכל מה שמשתלשל ויורד מטה מטה הוא יותר בחי׳ אין וכלא חשיב ממש כו׳.
is considered as nothing, it is the reverse: from above to below is the level of ayin, and whatever evolves and descends lower and lower is all the more the level of ayin, and truly considered as nothing, etc.
From G-d’s side the direction reverses. The higher, closer to Him, is the more real; the further the chain of descent goes down, the more it is “nothing,” and the physical world, lowest of all, is the most null before Him.




4וזהו שתקנו בתחלת פסוקי דזמרה לומר הודו לה׳19 כו׳ וכן בסיום שמו״ע [שמונה עשרה] לומר מודי׳ אנחנו לך
And this is why [the Sages] instituted that at the beginning of Pesukei deZimrah we say, “Give thanks (hodu) to G-d, etc.,” and likewise at the end of the Shemoneh Esreh we say, “We give thanks (modim) to You”;
The prayers are built on this: the morning’s Pesukei deZimrah opens with “Hodu” (give thanks), and the Amidah closes with “Modim” (we give thanks). Both use the root hodaah.


כי לשון הודא׳ [הודאה] הוא כמו למשל האדם המודה לחבירו שמתחלה הי׳ [היה] נחלק עליו והיה לו סברא אחרת ואח״כ מודה שהאמת עם חבירו.
for the term hodaah (acknowledgment) is, by way of analogy, like a person who concedes to his fellow: at first he disagreed with him and held another view, and afterwards he concedes that the truth is with his fellow.
Hodaah means not only thanks but conceding: like a person who held another view and then admits that his fellow was right. In prayer, a person concedes that G-d’s view of reality is the true one, even against how things look to him.




5וכך ע״י שיתבונן האדם שהאמת הוא דכולא קמיה כלא חשיב ומה שנראה העולם ליש ודבר הוא בערכנו מלובשים בגוף גשמי ורואים בעיני בשר גשמיים אבל האמת הוא להפך ממה שנראה לעיני בשר אזי יודה על האמת.
So too, when a person contemplates that the truth is that “before Him everything is considered as nothing,” and that the world’s appearing as something existing and real is only relative to us, who are clothed in a physical body and see with physical eyes of flesh, but the truth is the opposite of what appears to eyes of flesh, then he will concede (yodeh) to the truth.
When a person contemplates that the world seems solid only because we see with physical eyes, while in truth all is nothing before G-d, he “concedes” to the truth. This is the inner meaning of hodaah.


וז״ש [וזהו שכתוב] בהלל ואמת ה׳ לעולם עולם הוא מלשון העלם וצמצום שיהיה נראה לעיני בשר מזרח ומערב כו׳
And this is what is said in Hallel, “And the truth of G-d is le’olam (forever)”: olam is from the term he’elem (concealment) and tzimtzum (contraction), such that to eyes of flesh there appear east and west, etc.;
The Hallel verse says “the truth of G-d is le’olam,” usually “forever.” The Alter Rebbe reads olam, “world,” as related to he’elem, concealment: the world is the place where G-d is hidden and things appear as separate places and directions.


ובכל זמן שתקנו לומר הלל20 הוא זמן התגלות אמת ה׳ שמלמעלה למטה שהוא להיות מה שלמטה נקרא אין ולמעלה נקרא בחי׳ יש. וכמ״ש להנחיל אוהבי יש.21
and every time at which [the Sages] instituted the saying of Hallel is a time of the revelation of the truth of G-d [as seen] from above to below, which is that what is below is called ayin and what is above is called the level of yesh (something). As it is written, “To cause those who love Me to inherit yesh.”
So at the times when Hallel is said, the truth of G-d is revealed even within the concealing world: what is below is seen as ayin and what is above as the true yesh. Proverbs’ “to cause those who love Me to inherit yesh” calls the Divine the true “something.”


(כי הרי ב׳ בחי׳ דעות הנ״ל הן בחי׳ יחודא עילאה שהוא שם הוי׳ ויחודא תתאה שמבחי׳ שם אלקים ואדנות המצמצם ומפריד להוות בחי׳ יש וכמ״ש סד״ה כי תשמע בקול22 והנה ההלל הוא להמשיך ולהאיר במל׳ שהוא שם אדנות. כמ״ש הרמ״ז [הרב משה זכות] פ׳ אמור)
(For the two levels of knowledge mentioned above are the level of the higher unity (yichuda ila’ah), which is the Name Havayah, and the lower unity (yichuda tata’ah), which comes from the level of the Names Elokim and Adnus (Ado-nai), which contract and separate so as to bring into being the level of yesh; as is written at the end of the discourse beginning “If you will listen to the voice.” Now, Hallel is to draw down and shine [light] into Malchus, which is the Name Adnus, as the Ramaz writes on Parshas Emor)
The two “knowledges” are the higher unity, expressed by the Name Havayah, and the lower unity, expressed by the Names Elokim and Ado-nai, which conceal G-d so that creatures feel like separate beings. Hallel draws light into Malchus, the Name Ado-nai; the Ramaz notes that Ado-nai (65) equals the numerical value of Hallel (65).


(תחלת דצ״ו)23 והארה זו היינו המשכה וגילוי שם הוי׳ בחי׳ יחודא עילאה וכמ״ש מזה סד״ה בכ״ה בכסלו.24
(beginning of folio 96). And this illumination is the drawing down and revelation of the Name Havayah, the level of the higher unity; as is written on this at the end of the discourse beginning “On the twenty-fifth of Kislev.”
This light brought into Malchus is the Name Havayah revealed, the higher unity, in which the world is nothing before G-d. The Torah Ohr discourse for Chanukah (25 Kislev) treats this at greater length.


גם הוא כענין ועתה יגדל נא כח25 אדני. ועיין בפע״ח [בפרי עץ חיים] ש ער ר״ח [ראש חודש] פ״ב [פרק ב׳] ולכן עי״ז נמשך גילוי ואמת ה׳ לעולם
It is also like the matter of “And now, let the power of Ado-nai be great.” See also Pri Etz Chaim, Sha’ar Rosh Chodesh, chapter 2. And therefore, through this there is drawn down the revelation of “And the truth of G-d is le’olam.”
Moshe’s plea “let the power of Ado-nai be great” is read the same way: to make Malchus, the Name Ado-nai, great with added light. Through this the truth of G-d becomes revealed “le’olam,” in the world itself.


ולכן אומרים אח״כ הודו לה׳ בחי׳ הודאה אליו ית׳ שלא כאשר נראה לעיני בשר שלנו וזהו תתן אמת ליעקב26 כי יעקב הוא בחי׳27 יוד עקב
And therefore we say afterwards, “Give thanks to G-d”: the level of acknowledgment to Him, may He be blessed, [that the truth is] not as it appears to our eyes of flesh. And this is “You will give truth to Yaakov,” for Yaakov is the level of yud-akev (yud [and] heel):
That is why “Give thanks to G-d” follows in Hallel: we acknowledge that reality is not as our eyes see it. The name Yaakov is read as yud and akev (heel): the yud of G-d’s Name reaching down to the heel.


דהיינו יו״ד הוא בחי׳ צמצום שירד ונתפשט בעקב וסוף המדרגות שנתגשמו ואעפ״כ [ואף על פי כן] הקב״ה נותן אמת שיתגלה גם שם אמת ה׳ וכו׳ כנ״ל
that is, the yud is the level of tzimtzum, which descended and spread into the heel (akev) and end of the levels, which have become physical; and nevertheless the Holy One, blessed be He, gives truth, that there too the truth of G-d be revealed, etc., as mentioned above.
The yud, the smallest letter, stands for tzimtzum; it descends to the “heel,” the lowest levels that have become physical. “You will give truth to Yaakov” means that G-d’s truth is revealed even there.


(ועמ״ש מענין תתן אמת ליעקב בביאור ע״פ אלה מסעי28 גבי ויכתוב משה) ומזה נמשך להיות חסד לאברהם כו׳
(See also what is written on the matter of “You will give truth to Yaakov” in the explanation on the verse “These are the journeys,” regarding “And Moshe wrote.”) And from this is drawn down [the level of] “kindness to Avraham,” etc.
From this “truth” comes the next phrase of Micah’s verse, “kindness to Avraham.” The Alter Rebbe refers to his explanation in Likkutei Torah on Parshas Masei, where truth is explained as a flow of good that never stops and never changes.


פי׳ חסד הוא המשכת המצות שכללותן הוא הצדקה וחסד ונמשך ונתלבש בחי׳ אמת ה׳ במעשה המצות שיהיה להם כח ועוז להיות באתערותא דלתתא תלוי אתעדל״ע [אתערותא דלעילא] שע״י מעשה הצדקה וחסד תחתון יתעורר כח חסד עליון
Meaning: kindness is the drawing down of the mitzvos, whose general and collective expression is charity and kindness; and the level of the truth of G-d is drawn down and clothed in the performance of the mitzvos, so that they have the strength and power for the arousal from above to depend on the arousal from below: that through the deed of charity and lower kindness, the power of the supernal kindness is aroused;
“Kindness” is the mitzvos, all of which are summed up in charity and kindness. Because G-d’s truth is clothed in them, a human act of kindness below has the power to arouse the supernal kindness above: the arousal from below brings the arousal from above.


וכן עד״ז בכל המצות (כי אמת היינו תורה2930 וזהו כי באור פניך31 נתת לנו תורת חיים אשר בחי׳ הארת פנים זהו אמת כמ״ש באד״ר [באדרא רבא])32 (דל״ג ב׳)
and so too, in the same way, with all the mitzvos. (For truth is Torah, and this is “For by the light of Your countenance You gave us a Torah of life,” for the level of the shining of the countenance is truth, as is written in the Idra Rabba) (folio 33b).
Truth is identified with Torah, as the Jerusalem Talmud teaches. The prayer Sim Shalom speaks of the Torah given “by the light of Your countenance,” and the Idra Rabba of the Zohar identifies the shining countenance with truth; the Kehot note locates it in Zohar 3:133b.


והתורה היא הנותן כח להיו׳ [להיות] באתעדל״ת [באתערותא דלתתא] שע״י המצות אתעדל״ע [אתערותא דלעילא] כמ״ש לקמן א״כ מבחי׳ תתן אמת ליעקב נמשך בחי׳ וחסד לאברהם וזהו ענין חסד של אמת חסד דקשוט ע״ש באד״ר [באדרא רבא].
And the Torah is what gives the power for there to be, through the arousal from below by means of the mitzvos, an arousal from above, as will be written below. Thus, from the level of “You will give truth to Yaakov” is drawn down the level of “and kindness to Avraham”; and this is the meaning of “kindness of truth,” chesed dikshot (true kindness); see there in the Idra Rabba.
So it is Torah, “truth,” that gives the mitzvos, “kindness,” their power to draw down a response from above; this will be developed later in the maamar. This is “kindness of truth,” the true kindness spoken of in the Idra Rabba.


וזהו כל ארחות33 ה׳ חסד ואמת וע׳ שם (דקכ״ט א׳) ועמ״ש בד״ה ואתחנן גבי אתה החלות ובענין ברכת המצות עיין שם:3435
And this is “All the paths of G-d are kindness and truth”; see there (folio 129a). See also what is written in the discourse beginning “And I pleaded,” regarding “You have begun,” and on the subject of the blessing over the mitzvos; see there.
The psalm says “all the paths of G-d are kindness and truth,” putting the two together. The text refers to the Zohar there and to the discourse “Va’eschanan” on the blessing said over mitzvos.




Section 2 · ¶6–8
The oath to the fathers
6ב אך להבין מאין הכח הזה להיות אתערותא דלעילא תלוי באתעדל״ת [באתערותא דלתתא]. ואיך יש יחוס ושייכות לנברא
2. But [we need] to understand: from where does this power come, for the arousal from above to depend on the arousal from below? And how does a created being have any relation or connection,
A new question: why should G-d’s response from above depend on a human act below at all? What connection could a created being have to its Creator?


שהוא מחודש מאין ליש לעורר חסד עליון של הבורא ית׳ שמו הלא אין ערוך אליו ולית מחשבה תפיסא ביה36 כלל.37
being brought into being anew from nothing to something, to arouse the supernal kindness of the Creator, blessed be His Name? Surely there is no comparison to Him, and no thought can grasp Him at all!
A creature is made from nothing, and G-d is beyond all comparison; the Tikkunei Zohar says no thought can grasp Him. How then can a human deed “arouse” His kindness?


הנה זה ביאר הכתוב אח״כ דכתיב אשר נשבעת לאבותינו38 פי׳ לאבותינו הוא אהב׳ [אהבה] הטבעית המסותרת בלב כל אחד ואחד מישראל בכח
Now, the verse explains this afterwards, as it is written, “As You swore to our fathers.” Meaning: “our fathers” is the natural love hidden in the heart of each and every Jew, in potential,
The answer is in the next words of the verse, “as You swore to our fathers.” The “fathers” within each Jew is the natural, hidden love for G-d present in every Jewish heart.


וגם בפועל ממש במס״נ [במסירות נפש] על קדה״ש [קידוש השם] שאהבה זו נקרא בשם אב שממנה התולדה לעשות מצות ומעשים טובים
and also truly in actuality, in self-sacrifice (mesirus nefesh) for the sanctification of G-d’s Name. This love is called by the name “father,” for from it comes the offspring: the doing of mitzvos and good deeds;
This love is not only potential; it shows itself in the readiness to give one’s life for G-d’s Name. It is called a “father” because it gives birth to “offspring”: mitzvos and good deeds.


כי כל המצות הם בשביל לדבקה בו ית׳ וגם אהבה זו היא ירושה לנו מאבותינו.3940
for all the mitzvos are in order to cleave to Him, may He be blessed. And this love is also an inheritance to us from our fathers.
The mitzvos are the way to cleave to G-d, which is what this love desires. It is also literally an inheritance from the Patriarchs, as Tanya chapter 18 explains.




7ובאהבה זו נמשך לנו הכח והעוז להיות תלוי41 אתערותא דלעילא באתעדל״ת [באתערותא דלתתא] ועי״ז ניתן הכח להמשיך ע״י מעשה המצות שע״י מצות מעשיות
And through this love there is drawn down to us the strength and power for the arousal from above to depend on the arousal from below; and through this the power is given to draw down [light] through the performance of the mitzvos: that through practical mitzvos,
The hidden natural love is what gives a Jew’s deeds the power to call forth a response from above. Through it, physical mitzvos can draw down Divine light.


כמו ציצית של צמר תחתון מעורר ציצית עליונים וכן ע״י תפילין תחתונים מעורר תפילין עליונים.
such as tzitzis of wool below, one arouses the supernal tzitzis, and likewise through tefillin below one arouses the supernal tefillin.
Each physical mitzvah has a counterpart on high: wool tzitzis here stir the “supernal tzitzis,” and tefillin worn below stir the “supernal tefillin,” spiritual levels that these mitzvos correspond to.


משא״כ אחד מעו״ג [מעובדי גלולים] אע״פ [אף על פי] שיתלבש בציצית ויניח תפילין לא ימשיך ולא יעורר כלום (ועמ״ש מזה בד״ה הבאים ישרש)42
This is not so with an idolater: even if he wraps himself in tzitzis and puts on tefillin, he will draw down nothing and arouse nothing. (See also what is written on this in the discourse beginning “Habaim yashresh” [“In days to come, he will take root”].)
The same physical act done by an idolater does not have this effect. The text’s point is that the power of the deed comes not from the object itself but from the inherited love bound up with the commandment; it refers to the Torah Ohr discourse “Habaim yashresh” for more on this.


לפי שכל אחד ואחד מישראל יש לו בנפשו אהבה הטבעית הזאת ואפילו חייבי כריתות דכתיב בהם ונכרתה הנפש ההיא מלפני אני43 ה׳ כו׳
For each and every Jew has this natural love in his soul, even those liable to kares (excision), of whom it is written, “That soul shall be cut off from before Me; I am G-d,” etc.:
This love is present in every Jewish soul, even in one who has incurred kares, the Torah’s penalty of being “cut off” from before G-d.


שנכרתה הנפש ההיא משרשה44 ואין אהבה טבעית זו מתגלה בנפשו מ״מ בשרשה למעלה נשאר בה בחי׳ אההבה טבעית אלא שאינה שורה ומתגלה בנפשם למטה כי הכרת תכרת וגו׳.45
[meaning] that that soul has been cut off from its root, and this natural love is not revealed in his soul; nevertheless, in its root above the level of natural love remains in it, only it does not rest and become revealed in their souls below, for “it shall surely be cut off,” etc.
Being “cut off” means the soul’s connection to its root is severed below, so the love no longer shows in the person. Yet in the root above, the love remains; it simply does not rest in the soul here.


רק הוא בהעלם אצלו ויש לו בחי׳ לאבותינו וזכות אבות לא תמה46474849 כי אע״ג [אף על גב] דאיהו לא חזי50 מזליה חזי פי׳ מזליה הוא שרש נשמתו למעלה בחינת אין שהוא מזל לישראל51 כו׳. כמ״ש במ״א ע״פ האזינו השמים.
Rather, it is hidden within him, and he has the level of “our fathers,” and “the merit of the fathers has not ended”; for “even though he does not see, his mazal sees.” Meaning: his mazal is the root of his soul above, the level of ayin, which is the mazal of Israel (ayin mazal l’Yisrael), etc., as is written elsewhere on the verse “Listen, O heavens.”
So even such a person still has “our fathers” within him, hidden, and the Patriarchs’ merit has not run out. The Talmud’s phrase “his mazal sees” is read as the soul’s root above, which is “ayin,” beyond grasp; the Talmud’s “ein mazal l’Yisrael,” usually “Israel has no mazal,” is read as “ayin is Israel’s mazal.”




8וע״ז אמר הפסוק כי אבי ואמי עזבוני52 וה׳ יאספני ר״ל [רוצה לומר] אפי׳ [אפילו] מי שאבד ממנו בחי׳ אב ואם שבו
And of this the verse says, “For my father and my mother have forsaken me, but G-d will gather me in.” That is to say: even one from whom the level of father and mother within him has been lost,
The psalm “my father and my mother have forsaken me, but G-d will gather me in” is read about such a person. “Father and mother” are the inner love for G-d, which he has lost.


דהיינו שנתחייב כרת ונאבד בחי׳ אהבה טבעית שבו מלהיות שורה ומתגלה בנפשו מ״מ וה׳ יאספני הוא ע״י בחי׳ שרשו למעלה שיפול גם עליו בחי׳ לאבותינו
that is, who has become liable to kares, and the level of natural love within him has been lost from resting and being revealed in his soul, nevertheless “G-d will gather me in”: through the level of his root above, the level of “our fathers” will fall upon him too.
Even if his sins have hidden that love completely, G-d “gathers him in” through the soul’s root above, where the love of “our fathers” still rests on him.


אך כיצד נמשך כח ועוז לאהבה טבעית זו לעורר את האהבה העליונה מפרש הכתוב אשר נשבעת לאבותינו נשבעת לשון נפעל
But how are strength and power drawn to this natural love, to arouse the supernal love? The verse explains: “As You swore (nishbata) to our fathers.” Nishbata is in the passive (nif’al) form,
The next question: how does a natural human love gain the power to arouse G-d’s love? The answer lies in the word nishbata, “You swore,” which in Hebrew is a passive (nif’al) form.


וכן כל לשון שבועה מדבר בלשון נפעל כלומר שהתקשר א״ע [את עצמו] בשבועה כמ״ש או השבע שבועה53 כו׳
and likewise every term of oath is expressed in the passive form, meaning that one has bound oneself by an oath, as it is written, “Or swears an oath,” etc.
Swearing is always in the passive form in Hebrew, because an oath is binding oneself: the one who swears becomes bound. The Torah’s phrase “or swears an oath to bind a bond upon himself” shows this.


והענין כי צריך להבין ענין שבועה זו54 מה טבעה ולמה היה צריך הקב״ה לישבע ואיך שייך אצלו ית׳ לשון שבועה
The explanation: one needs to understand this oath, what its nature is, why the Holy One, blessed be He, needed to swear, and how the term “oath” applies to Him, may He be blessed.
But why would G-d need to swear, and how can binding by an oath apply to Him at all?


אלא הענין הוא עד״מ כאדם הנשבע לחבירו שהוא כדי שלא ישנה אפילו אם יגרום איזה דבר שיצטרך לשנות שאם היה גלוי וידוע לפניו שאין שום ענין הגורם השינוי לא היה צריך לשבועתו.
Rather, the explanation is, by way of analogy, like a person who swears to his fellow: this is so that he will not change even if something should come about that would require him to change; for if it were revealed and known before him that nothing would cause a change, he would not need his oath.
A person swears so that he will keep his word even if something later would make him want to change. If he knew nothing would ever arise to change his mind, he would not need an oath.


כך הוא עד״מ בשבועתו של הקב״ה לאברהם בברית בין הבתרים לזרעך נתתי את הארץ55 כו׳
So it is, by way of analogy, with the oath of the Holy One, blessed be He, to Avraham at the Covenant between the Parts, “To your seed I have given the land,” etc.:
G-d’s oath to Avraham at the Covenant between the Parts, promising the land to his descendants, is understood the same way.


דהיינו אפי׳ [אפילו] אם יגרום החטא שלא יעכב מה שע״פ הדעת והחכמה לא יושג שיותן להם את הארץ אעפ״כ [אף על פי כן] מחמת השבועה הוא עושה נגד חכמתו ורצונו56 כביכול (ועמ״ש מזה ע״פ אתם נצבים כו׳ לעברך בברית57 כו׳)
that is, even if sin should cause [it], it will not hold [it] back; though according to reason and wisdom it would not be attained that the land be given to them, nevertheless, because of the oath, He acts against His wisdom and will, as it were. (See also what is written on this on the verse “You are standing … to pass into the covenant,” etc.)
Even if the people sin, so that by reason they would not deserve the land, the oath binds G-d, as it were, to give it anyway, against His own wisdom and even His will. A Kehot note quotes the Rebbe’s explanation that “and will” means: even if the revealed will itself changed, He would act against it.


וזהו עצמו ענין השבועה דהיינו מה שהבטיח נגד חכמתו ורצונו והיינו שלא יהיה כסדר השתלשלות המדרגות וירידה ממדרגה למדרגה ע״פ בחי׳ רצון וחכמה
And this itself is the essence of the oath: that He promised against His wisdom and will; that is, that it not be according to the order of the chain of descending levels (hishtalshelus), the descent from level to level according to the level of will and wisdom,
That is the essence of an oath: a commitment that does not follow the orderly chain of descent, in which G-d relates to the world through will and wisdom, level by level.


אלא שיהיה אור א״ס ב״ה בעצמו ובכבודו מתפשט ומאיר בגילוי רב למעלה מן הרצון והחכמה והארה והמשכה זו נמשכה מימי קדם קדמונו של עולם
but rather that the Infinite Light (Or Ein Sof), blessed be He, in His very Self and glory, spread forth and shine in great revelation, above will and wisdom. And this illumination and drawing down was drawn from “the days of old,” [from] the Primordial One of the world:
Instead, the oath draws down the Infinite Light itself, “in His very Self and glory,” shining openly beyond will and wisdom. This comes from “the days of old,” the Primordial One who precedes the world.


דהיינו מבחי׳ סובב כל עלמין למעלה מבחי׳ ממכ״ע [ממלא כל עלמין] שהוא בחי׳ השתלשלות וירידת המדרגות והוא בחי׳ כשעלה ברצונו וכו׳ שתוק כך עלה במחשבה58 כו׳ שהוא בחי׳ מחשבה הקדומה כו׳.
that is, from the level of the light that encompasses all worlds (sovev kol almin), above the level of the light that fills all worlds (memalei kol almin), which is the level of hishtalshelus and the descent of the levels. And this is the level of “When it arose in His will,” etc., “Be silent! So it arose in thought,” etc., which is the level of the primordial thought, etc.
This is sovev kol almin, the light beyond the ordered worlds, rather than memalei kol almin, the light that enters them in measured steps. It is the “primordial thought,” the level of “so it arose in thought,” which is not explained by reasons.


ומאחר שהארה והמשכה זו נמשכה לאבותינו מאור א״ס ב״ה בעצמו ובכבודו לכן יש להם כח ועוז להיות באתעדל״ת [באתערותא דלתתא] תלוי אתעדל״ע [אתערותא דלעילא] (וע׳ בזח״ג [בזהר חלק ג])
And since this illumination and drawing down was drawn to our fathers from the Infinite Light, blessed be He, in His very Self and glory, therefore they have strength and power for the arousal from above to depend on the arousal from below. (See Zohar, vol. 3)
Because the Patriarchs received this light from G-d’s very Self, their descendants’ deeds below can draw a response from above. The creature-Creator gap asked about in paragraph 6 is bridged by a bond above all reason.


(דקל״ד ע״ב) בענין אשר נשבעת59 כו׳ (ודק״ל ע״א) בענין בי נשבעתי60 ובפ׳ אחרי (דס״ו ב׳)61 ובהרמ״ז [ובהרב משה זכות] ר״פ שמיני.
(folio 134b) on the subject of “As You swore,” etc., (and folio 130a) on the subject of “By Myself I have sworn,” and in Parshas Acharei (folio 66b), and in the Ramaz at the beginning of Parshas Shemini.
The text points to passages in the Zohar on “as You swore” and “By Myself I have sworn,” and to the Ramaz’s commentary at the start of Parshas Shemini.


וברבות (פ׳ אמור פכ״ט) ד״א [דבר אחר] בחודש השביעי62 רבי ברכיה היה קרי ליה ירחא דשבועתיה שבו נשבע הקב״ה לאברהם אבינו הה״ד [הדא הוא דכתיב] ויאמר בי נשבעתי נאום63 ה׳ מה היה צריך לשבועה כו׳ יעו״ש [יעויין שם] התירוץ והוא כדרך שנתבאר.
And in the Midrash Rabbah (Parshas Emor, section 29): “Another explanation: ‘In the seventh month.’ Rabbi Berachiah would call it ‘the month of His oath,’ for in it the Holy One, blessed be He, swore to Avraham our father, as it is written, ‘And He said: By Myself I have sworn, says G-d.’ Why did He need an oath?” etc. See there for the answer; it is along the lines that have been explained.
The Midrash calls Tishrei “the month of His oath,” because the oath to Avraham after the Akeidah was sworn then, and asks why G-d needed an oath. Its answer follows the line the maamar has just given.


והנה חודש השביעי תשרי מאיר בו תיקון השביעי מי״ג ת״ד [תיקוני דיקנא] שהוא תיקון ואמת שמשם שבועות אמת ועיין בזח״א [בזהר חלק א] (מקץ דר״ד ב׳64 וירא קי״ב ב׳).
Now, in the seventh month, Tishrei, there shines the seventh of the thirteen tikkunim (adornments) of the beard, which is the tikkun “and truth,” from which come oaths of truth. See Zohar, vol. 1 (Mikeitz, folio 204b; Vayeira, 112b).
In the Kabbalah, the thirteen tikkunim (adornments) of the “beard” are the thirteen attributes of mercy; “and truth” is the seventh. So the seventh month shines with that attribute, the source of true oaths.


וברע״מ [וברעיא מהימנא] (פ׳ יחרו דצ״א ב׳)65 ובפי׳ אשר נשבעת י״ל [יש לומר] ע״ד מ״ש לקמן בפי׳ אשר קדשנו כו׳
And in the Raaya Meheimna (Parshas Yisro, folio 91b). And the meaning of “asher nishbata” (as You swore) can be explained along the lines of what is written below on the meaning of “asher kiddeshanu” (who has sanctified us), etc.
The Raaya Meheimna (a section of the Zohar) is also cited. The word asher in “asher nishbata” will be explained later together with “asher kiddeshanu,” as a term of delight.


והנה מימי קדם י״ל [יש לומר] ג״כ ז׳ תיקונין דגלגלתא ועמ״ש בענין אם יהיו חטאכים כשנים כשלג ילבינו66 כו׳ כצמר יהיו ומ״ש ע״פ הנותן שלג כצמר67 ועמ״ש סד״ה ציון במשפט תפדה:68
Now, “the days of old” can also be explained as the seven tikkunim of the Gulgalta (the Skull). See also what is written on the subject of “If your sins be like scarlet, they shall be white as snow, etc., … they shall be as wool,” and what is written on the verse “He gives snow like wool,” and see also what is written at the end of the discourse beginning “Zion shall be redeemed with justice.”
“The days of old” can also mean the seven tikkunim of the Gulgalta, the “skull,” a very high level above the world’s order. The references to snow and wool point to discussions of how this level whitens sins completely.




Section 3 · ¶9
The delight in the mitzvos
9ג וזהו אשר קדשנו במצותיו כו׳ פי׳ אשר מלשון באשרי6970 כי אשרוני בנות71 כו׳ אשרי יושבי72 וגו׳
3. And this is [the meaning of] “asher kiddeshanu bemitzvosav” (who has sanctified us with His commandments), etc. Meaning: asher is from the term “be’oshri” (in my happiness), “for the daughters have called me happy (ishruni),” etc., “Ashrei (happy are) those who dwell,” etc.,
Section 3 turns to the blessing said before a mitzvah, “asher kiddeshanu bemitzvosav.” The word asher (“who”) is read as related to osher, happiness or praise, as in Leah’s “the daughters have called me happy” and the psalm’s “Ashrei.”


שהוא לשון שבח והלל כלומר שיש דבר טוב ויפה מאד עד להלל ולשבח על הטוב ההוא שאין לו קץ ותכלית
which is a term of praise and acclaim; that is to say, there is something so good and very beautiful that one praises and acclaims that goodness, which has no end or limit.
Asher, in this sense, is praise for a good so great that it has no end. The blessing thus hints at something infinitely good reached through the mitzvos.


והוא בחי׳ עונג העליון בגילוי אור א״ס ב״ה בעצמו ובכבודו על ידי מצותיו שהם בחי׳ רצון העליון
And this is the level of the supernal delight, in the revelation of the Infinite Light, blessed be He, in His very Self and glory, through His mitzvos, which are the level of the supernal will.
That infinite good is the supernal delight: G-d’s own pleasure, in which the Infinite Light itself is revealed. It is reached through the mitzvos because they are His will.


כמו מבשרי אחזה73 שהנפש היא ז׳ מדות וג׳ שכליים ולמעלה מהם הוא הרצון העליון המנהיג את החכמה והבינה והדעת שלו כך המצות נקרא רצון העליון שלמעלה מן החכמה
As in “From my flesh I shall perceive”: the soul is seven middos (emotive attributes) and three intellectual [faculties], and above them is the higher will, which directs its Chochmah, Binah and Daas; so too the mitzvos are called the supernal will, which is above Chochmah.
Job’s “from my flesh I shall perceive” teaches that the human soul mirrors the Divine. In the soul, the will stands above the intellect and emotions and directs them; so G-d’s will, the mitzvos, stands above His wisdom.


והוא בחי׳ כתר תר״ך עמודי אור74 כי תרי״ג מצות דאורייתא וז׳ דרבנן הם תר״ך והם עד״מ
And this is the level of Keser: the 620 pillars of light; for the 613 mitzvos of the Torah and the seven of the Rabbis are 620. And they are, by way of analogy,
This will is Keser, the “crown” above intellect, described in Kabbalah as 620 “pillars of light” (the numerical value of keser is 620). The number matches the 613 Torah commandments plus the 7 Rabbinic ones.


כמו העמודים שראשם האחד הוא על הגג והב׳ הוא על הקרקע ובהם וע״י מתחבר הגג עם הקרקע והיו לאחדים.
like pillars, one end of which is on the roof and the other on the ground, and in them and through them the roof is joined with the ground and they become one.
A pillar joins roof and ground, making the building one. So the mitzvos join the highest level, G-d’s will, with the physical world below.


כך עד״מ המצות הם פנימיות רצון העליון שהוא למעלה מבחינת חכמה ובחי׳ חכמה ג״כ חכים
So, by way of analogy, the mitzvos are the inner dimension of the supernal will, which is above the level of Chochmah; and the level of Chochmah, too, is “wise,
The mitzvos are the inner core of the supernal will. Even G-d’s Chochmah is beyond our knowing: the Tikkunei Zohar says He is “wise, but not with a known wisdom.”


ולא בחכמה ידיעא7576 ורצון העליון הוא יותר נעלה שהוא נמשך מבחינת אשר שהוא תענוג העליון (ועמ״ש מזה בד״ה והנה מנורת זהב77)78
but not with a known wisdom,” and the supernal will is loftier still, for it is drawn from the level of asher, which is the supernal delight. (See also what is written on this in the discourse beginning “And behold, a menorah of gold.”)
The will is higher still than wisdom, because it comes from delight, the level called asher. A person wants what he takes pleasure in, so delight is the root of will.


ומתפשט ויורר בסתר המדרגות ממדרגה למדרגה עד שמתלבש במעשה המצות הגשמיים במעשה התחתונים מצות ומע״ט [ומעשים טובים].
And it spreads and descends in the hiddenness of the levels, from level to level, until it is clothed in the performance of the physical mitzvos, in the deeds of the lower beings: mitzvos and good deeds.
This will descends through all the hidden levels until it is clothed in physical mitzvos done by people in this world.


וזהו וצונו לשון התקשרות וצוותא להתעטף בציצית כלומר בציצית העליונים. וכן עד״ז כל המצות להיות תלוי אתעדל״ע [אתערותא דלעילא] באתעדל״ת [באתערותא דלתתא] שלנו משא״כ בעובדי כוכבים כו׳
And this is “vetzivanu” (and has commanded us), a term of connection and companionship (tzavta): “to wrap ourselves in tzitzis,” that is to say, in the supernal tzitzis. And so too, in the same way, all the mitzvos: that the arousal from above depend on our arousal from below; which is not so with star-worshippers, etc.,
The blessing continues “vetzivanu,” read as tzavta, companionship or connection: by wrapping in tzitzis, a Jew connects with the “supernal tzitzis.” Through all the mitzvos, the response from above depends on our deed below; as said earlier, this is not so for idolaters.


כנ״ל והיינו מפני גילוי עונג העליון ושמחה העליונה כמשל המלך שביום שמחתו הוא מתגלה לעין כל.
as mentioned above. And this is because of the revelation of the supernal delight and the supernal joy, like the analogy of the king who, on the day of his rejoicing, reveals himself to every eye.
The reason is that the mitzvos reveal G-d’s delight and joy. A king who is usually hidden shows himself to everyone on the day of his celebration.


כך כביכול ע״י עונג העליון ושמחה העליונה מתגלה אור א״ס ב״ה ומתפשט עד למטה ליתן כח זה בתחתונים מה שלא היה יכולת באדם בלאו הכי
So, as it were, through the supernal delight and the supernal joy, the Infinite Light, blessed be He, is revealed and spreads down below, to give this power to the lower beings, which a person would not have been able [to have] otherwise.
So too G-d’s joy in the mitzvos causes the Infinite Light to reveal itself all the way down, giving human beings a power they could never have on their own: to draw G-d’s light by their deeds.


(ועמ״ש מזה בד״ה לסוסתי79 ברכבי גבי כי על כל כבוד חופה80 כחתן יוצא מחופתו81 ועמ״ש בד״ה שוש אשיש82 מענין זה איך שע״י גילוי עונג העליון והשמחה הנמשך ממנו הוא גורם שיהיה
(See also what is written on this in the discourse beginning “To My mare among Pharaoh’s chariots,” regarding “For over all the glory there shall be a canopy,” “like a bridegroom coming out of his canopy”; and see what is written in the discourse beginning “I will greatly rejoice” on this matter: how, through the revelation of the supernal delight and the joy drawn from it, it causes [light] to be
The text refers to two other discourses. One speaks of the “canopy” over all glory and the bridegroom leaving his canopy; the other, on “I will greatly rejoice,” shows how revealed delight and joy draw light from sovev kol almin into memalei kol almin.


נמשך מבחינת סוכ״ע אל בחי׳ ממכ״ע [ממלא כל עלמין] ושם נתבאר הטעם כי השמחה הוא הגורם ענוה ושפלות שהוא ענין המשכה זו כו׳ ע״ש) וזהו יפה שעה אחת בתשובה ומעשים טובים בעולם הזה מכל חיי העולם הבא83
drawn from the level of sovev kol almin to the level of memalei kol almin; and there the reason is explained, that joy is what brings about humility and lowliness, which is the matter of this drawing down, etc.; see there.) And this is “One hour of teshuvah and good deeds in this world is finer than all the life of the World to Come.”
Joy draws the light beyond the worlds into the light within them, because joy brings humility, a lowering of oneself, which is itself a drawing down. Now the Mishnah can be explained: one hour of good deeds here is finer than all the World to Come.


כי ענין עוה״ב [עולם הבא] ידוע שיש ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון בחי׳ ג״ע [גן עדן] תחתון הוא שנהנין הנשמות מזיו והתפשטות ההארה ב״ה והגם שהוא תענוג עד אין קץ ונפלא מאד
For the matter of the World to Come is known: there is a higher Gan Eden and a lower Gan Eden. The level of the lower Gan Eden is that the souls take pleasure in the radiance and spreading forth of the illumination, blessed be He; and although it is a delight without end and exceedingly wondrous,
The World to Come, as the soul experiences it, is Gan Eden, the Garden of Eden, in a lower and a higher level. In the lower, souls enjoy the radiance of G-d’s light, a delight without end.


לכן אמרו רז״ל [רבותינו זכרונם לברכה] בגמרא על אלישע אחר מוטב דלידייניה וליתי לעלמא דאתי84 שכדאי כל יסורי גיהנם להצילו בנפשו שתתענג מזיו כבוד ה׳ לפי שהתענוג הוא נפלא עד אין קץ כו׳
which is why our Sages, of blessed memory, said in the Gemara concerning Elisha Acher, “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile to save his soul, so that it may delight in the radiance of the glory of G-d, since the delight is wondrous without end, etc.,
How great that delight is can be seen from the Talmud’s story of Elisha ben Avuyah, called Acher, who left the path: it was better that he be punished and then enter the World to Come, because all of Gehinnom’s suffering is worth that delight.


ואח״כ ע״י נהר דינור מתעלים בעילוי אחר עילוי עד אין קץ ותכלית כו׳ אך כ״ז [כל זה] הוא על ידי בחינת צמצום ביו״ד נברא עוה״ב [עולם הבא]85 כו׳ לפי ערך השגת הנבראים כו׳
and afterwards, through the river of fire (nehar dinur), they ascend from elevation to elevation without end or limit, etc., nevertheless all this is through the level of tzimtzum: “with the yud the World to Come was created,” etc., according to the measure of the created beings’ comprehension, etc.
Souls rise ever higher, passing through the “river of fire” (nehar dinur) that purifies them between levels. Yet all this is limited by tzimtzum: the Sages say the World to Come was created with the letter yud, the smallest letter, so it is measured to what creatures can grasp.


משא״כ על ידי מע״ט [מעשים טובים] שהם המצות נמשך עונג העליון שהוא גילו י אור א״ס ב״ה בעצמו ובכבודו שאינו לפי ערך השגת הנבראים ואין הנבראים יכולים לקבל העונג הגדול הזה
This is not so through good deeds, which are the mitzvos: through them is drawn the supernal delight, which is the revelation of the Infinite Light, blessed be He, in His very Self and glory, which is not according to the measure of the created beings’ comprehension; and created beings cannot receive this great delight.
The mitzvos, by contrast, draw G-d’s own delight, the Infinite Light itself, which is not measured to any creature’s grasp. No created being can take in that delight.


אלא העונג הוא לפניו ית׳ כביכול שעשועי המלך בעצמותו (עמ״ש סד״ה לסוסתי ברכבי הנ״ל ובד״ה מנורת זהב) וזהו יותר מכל חיי העולם הבא שהעונג ניתן להנות בו בני אדם נשמות הנבראים.
Rather, the delight is before Him, may He be blessed, as it were: the delights of the King in His very essence. (See what is written at the end of the discourse beginning “To My mare among Pharaoh’s chariots,” mentioned above, and in the discourse beginning “A menorah of gold.”) And this is more than all the life of the World to Come, where the delight is given for human beings, the souls of created beings, to take pleasure in.
That delight is G-d’s own, like a king’s private delight within himself. This is why one hour of mitzvos is greater than all the World to Come: there, the pleasure is given to creatures to enjoy; here, it is G-d’s own.


ובזה יובן ענין שבת דכתיב וקראת לשבת86 עונג כלומר שתמשיך בחי׳ עונג העליון להיות שורה ומתגלה ביום השבת חי׳ אז תתענג על87 ה׳ למעלה
And with this the matter of Shabbos will be understood, as it is written, “And you shall call the Shabbos a delight”: that is to say, that you draw down the level of the supernal delight to rest and be revealed on the day of Shabbos. Then “you will delight upon G-d (al Havayah),” above
Shabbos is called “a delight” because on it we draw down this supernal delight. Isaiah’s promise “then you will delight upon Havayah” is read as “above Havayah”: a delight higher than the Name itself.


מבחי׳ הוי׳ שהיו״ד הוא הצמצום שבו נברא עוה״ב [עולם הבא] תענוג הנשמות כנ״ל והנה כל זה הוא ענין מצות ומעשים טובים שהם יותר טובים מכל חיי עוה״ב [עולם הבא]:88
the level of Havayah, whose yud is the tzimtzum with which the World to Come, the delight of the souls, was created, as mentioned above. And all this is the matter of mitzvos and good deeds, which are better than all the life of the World to Come.
It is above Havayah because the yud of that Name is the tzimtzum through which the World to Come was made. The paragraph closes: all this explains why mitzvos and good deeds are better than all the World to Come.




Section 4 · ¶10–11
Teshuvah, the left hand and the right
10ד וכדי להבין ענין תשובה שיפה מכל חיי עוה״ב [עולם הבא] שהרי על שניהם אומר יפה שעה אחת בתשובה ומעשים טובים כו׳ הנה עד״מ יש שני מיני תענוגים לפני המלך. האחד בעשיית המצות.
4. And in order to understand the matter of teshuvah, which is finer than all the life of the World to Come, for concerning both of them it says, “One hour of teshuvah and good deeds,” etc.: by way of analogy, there are two kinds of delight before the king. The first is in the carrying out of his commands.
Section 4 turns to teshuvah, since the Mishnah praises both teshuvah and good deeds. An analogy: a king has two kinds of delight. The first is when his commands are carried out, which corresponds to the mitzvos just discussed.




11והב׳ כשרואה את בנו שבא מארץ מרחק שיש זמן רב אשר לא ראהו וכראות המלך את הבן נתמלא חדוה ותענוג
And the second is when he sees his son who has come from a distant land, whom he has not seen for a long time; and when the king sees the son, he is filled with joy and delight.
The king’s second delight: seeing a son who has returned from a far land after a long absence. The joy of reunion is a different and deeper delight than the pleasure of obedience.


וכן בנמשל אע״פ [אף על פי] שנתרחק האדם בחטאיו אעפ״כ [אף על פי כן] מ״מ ע״י תשובה נתקרב למקורו ושרשו ואפילו בחייבי כריתות כתיב
So too in the analogue: although a person has become distant through his sins, nevertheless, through teshuvah he is brought near to his source and root. And even concerning those liable to kares it is written,
In the analogy, a person distanced by sin who returns in teshuvah is drawn back to his source and root. This holds even for one liable to kares, as the next verse shows.


כי אבי ואמי עזבוני89 וה׳ יאספני שהוא ע״י בחי׳ שרש נשמתו למעלה בחי׳ מזל כו׳ כנ״ל וע״י תשובה במס״נ [במסירות נפש] הוא משיג עד בחינת המזל אין כנ״ל כמ״ש במ״א
“For my father and my mother have forsaken me, but G-d will gather me in,” which is through the level of the root of his soul above, the level of mazal, etc., as mentioned above; and through teshuvah with self-sacrifice (mesirus nefesh) he reaches as high as the level of the mazal, ayin, as mentioned above and as is written elsewhere.
G-d “gathers in” such a person through the root of his soul above, his mazal, as explained in paragraph 7. Teshuvah with self-sacrifice reaches all the way to that root, the level of ayin.


וזהו שלום שלום לרחוק ולקרוב90 שיש ב׳ בחי׳ בשלום אחד הוא גילוי תענוג העליון לרחוק הוא בעל תשובה כאשר בא מארץ מרחק
And this is “Peace, peace, to the far and to the near”: there are two levels in peace. One is the revelation of the supernal delight “to the far,” that is, the baal teshuvah, when he comes from a distant land,
Isaiah’s “peace, peace, to the far and to the near” names two kinds of peace. The first, “to the far,” is the delight G-d takes in the baal teshuvah, one who returns from far away.


כי מרחוק ה׳ נראה לי91 כו׳ והב׳ הוא לקרוב ע״י מצות המלך כו׳ כנ״ל (וע׳ מענין לרחוק בזח״א [בזהר חלק א]) (ד״ו ע״א)92 לרחוק93 כד״א [כמה דאת אמר] מרחוק ה׳ נראה לי כו׳
[as in] “From afar G-d appeared to me,” etc. And the second is “to the near,” through the king’s commands, etc., as mentioned above. (See on the matter of “to the far” in Zohar, vol. 1) (folio 6a): “‘To the far,’ as it is said, ‘From afar G-d appeared to me,’” etc.;
Jeremiah’s “from afar G-d appeared to me” shows that G-d reveals Himself precisely to the one who was far. The second peace, “to the near,” is the delight in those who keep the King’s commands, the mitzvos; the Zohar reads “the far” in the same way.


וע״ש במק״מ [במקדש מלך] ובהרמ״ז [ובהרב משה זכות]94 ועמ״ש בד״ה החלצו מאתכם95 בענין שלום בפמליא של מעלה ובפמליא של מטה והיינו ענין ב׳ בחי׳ שלום דלרחוק ולקרוב
and see there in the Mikdash Melech and in the Ramaz. See also what is written in the discourse beginning “Arm from among yourselves” on the matter of peace in the household above and in the household below; and this is the matter of the two levels of peace, “to the far and to the near.”
The Zohar’s commentators, the Mikdash Melech and the Ramaz, discuss that passage. A discourse in Likkutei Torah on Mattos links these two kinds of peace to the Talmud’s “peace in the household above and the household below.”


וזהו ג״כ ענין ב׳ בחינות שלום שבפסוק או יחזיק במעוזי יעשה שלום לי שלום יעשה לי96 (בישעיה סי׳ כ״ז ה׳)
And this is also the matter of the two levels of peace in the verse, “Or let him take hold of My strength, [that] he may make peace with Me; peace he shall make with Me” (Isaiah, chapter 27, [verse] 5).
Isaiah’s verse repeats “peace”: “he may make peace with Me; peace he shall make with Me.” The doubling is read as the same two kinds of peace.


ועיין מזה ברבות נשא פי״ג97 גבי ולזבח השלמים שבקרבן נתנאל בן צוער. שני שלומות שלום למעלה ושלום למטה ובזח״ג [ובזהר חלק ג] (במדבר קי״ח א׳).
And see on this in the Midrash Rabbah, Naso, section 13, regarding “and for the peace-offering” in the offering of Nesanel ben Tzuar: two [kinds of] peace, peace above and peace below. And in Zohar, vol. 3 (Bamidbar, folio 118a).
The Midrash on Naso reads the peace-offering of the prince Nesanel ben Tzuar as two kinds of peace, above and below; the Zohar also discusses this.


ובפ׳ ויקרא (ד״כ סע״ב [סוף עמוד ב]) ע״פ כי הנני מושיעך מרחוק98 (ודכ״א א׳ נ״ד א׳ ע״ו ב׳ ק״ט א׳).
And in Parshas Vayikra (folio 20, end of side b), on the verse “For behold, I will save you from afar” (and folios 21a, 54a, 76b, 109a).
The Zohar on Vayikra discusses Jeremiah’s “I will save you from afar” in the same sense, and the text lists further Zohar passages.


והענין דהנה כתיב אחכמה והיא רחוקה ממני99 וע׳ ברבות פ׳ חקת100 מזה101 וע״י התשובה נמשך גילוי בחינה זו
And the explanation is: it is written, “I will become wise, but it is far from me”; and see on this in the Midrash Rabbah, Parshas Chukas. And through teshuvah the revelation of this level is drawn down.
King Shlomo said of wisdom, “it is far from me”: there is a level of Divine wisdom that stays “far,” beyond grasp; the Midrash on Chukas discusses this verse. Teshuvah draws down the revelation of this “far” level.


וזהו ענין שלום לרחוק שיהיה קרוב ועמ״ש סד״ה כי המצוה הזאת102 בענין ולא רחוקה היא ועמ״ש לקמן סד״ה ביום השמע״צ [השמיני עצרת] גבי מאת הוי׳ היתה זאת.
And this is the matter of “peace to the far,” that it become near. See also what is written at the end of the discourse beginning “For this commandment,” on the matter of “It is not far”; and see what is written below, at the end of the discourse beginning “On the day of Shemini Atzeres,” regarding “This has come from G-d.”
“Peace to the far” means that this distant level becomes near. The text refers to a discourse on “it is not far” (Nitzavim) and to the second maamar on Shemini Atzeres.


וזהו ענין במקום שבעלי תשובה עומדים אין צדיקים גמורים יכולים לעמוד כי יש ב׳ בחינות מקום דהיינו בחי׳ פמליא של מעלה ופמליא שלש מטה הנ״ל הן ב׳ בחינות מקום.
And this is the matter of “In the place where baalei teshuvah stand, perfect tzaddikim cannot stand”: for there are two levels of “place,” namely, the level of the household above and the household below mentioned above; these are the two levels of place.
The Talmud says that baalei teshuvah stand in a “place” where even perfect tzaddikim cannot stand. The two kinds of “place” are the two households, above and below, just mentioned.


והוא מ״ש בזח״ב [בזהר חלק ב׳] (ויקהל דר״ז ע״א)103 בענין ברוך כבוד104 ה׳ ממקומו וכתיב הנה מקום אתי105 אתר דלא אתגליא.
And this is what is written in Zohar, vol. 2 (Vayakhel, folio 207a), on the matter of “Blessed be the glory of G-d from His place,” and it is written, “Behold, there is a place with Me”: a place that is not revealed.
The Zohar speaks of the “place” from which G-d’s glory is blessed in Ezekiel’s vision, and of G-d’s words to Moshe, “Behold, there is a place with Me”: a hidden, unrevealed place.


ובחינה זו הוא ע״י התשובה שהרי גבי הנה מקום אתי נאמר י״ג מדות הרחמים שהוא בחינת תשובה כו׳
And this level is through teshuvah; for regarding “Behold, there is a place with Me,” the Thirteen Attributes of Mercy were said, which are the level of teshuvah, etc.
That hidden place is reached through teshuvah, since right after “there is a place with Me” G-d revealed to Moshe the Thirteen Attributes of Mercy, which are connected with teshuvah and forgiveness.


וזהו בחינת יום כפור שבכל עשרת ימי תשובה הוא כמתקרב לפני המלך ופורש מארץ מרחק
And this is the level of Yom Kippur: for throughout the Ten Days of Teshuvah one is like someone drawing near before the King and departing from a distant land,
Yom Kippur is the climax of this. During the Ten Days of Teshuvah a person is like the son drawing near to the King after being in a distant land.


דהיינו ממחשבותיו שבכל השנה שהיה נמשך אחר עוה״ז ותענוגיו ובעשי״ת [ובעשרת ימי תשובה] אומרים אבינו מלכנו שרוצים להתקרב אליו ית׳
that is, from his thoughts of the whole year, when he was drawn after this world and its pleasures. And in the Ten Days of Teshuvah we say “Avinu Malkeinu” (our Father, our King), for we want to draw near to Him, may He be blessed,
The “distant land” is the year’s thoughts, spent chasing this world and its pleasures. In these days we say “Avinu Malkeinu,” our Father, our King, expressing the wish to come close.


עד שביוכ״פ [שביום כפור / שביום הכפורים] לפני ה׳ תטהרו למעלה מבחי׳ הוי׳ והיו״ד שבו נברא עוה״ב [עולם הבא] מחמת התענוג הגדול כביכול שעשועי המלך שראה את בנו שבא אליו מארץ מרחק.
until on Yom Kippur, “before G-d you shall be purified”: above the level of Havayah and the yud with which the World to Come was created, because of the great delight, as it were, the delight of the King who has seen his son come to him from a distant land.
On Yom Kippur we are purified “before G-d,” read as “above the level of Havayah,” above even the yud through which the World to Come was made. This comes from the King’s great delight in the returning son.


וכך כתיב ובמרחקים יזכרוני106 כו׳ (ז כריה יו״ד ט׳) וזהו שמאלו תחת לראשי פי׳ שע״י שמאל דוחה107 שבכל עשרת ימי תשובה דהיינו שהיה דוחה את עצמו להיותו בעיניו בבחינת רחוק מה׳ מאד.
And so it is written, “And in far places they will remember Me,” etc. (Zechariah 10:9). And this is “His left hand is under my head.” Meaning: through the “left [hand] that pushes away” during all the Ten Days of Teshuvah, that is, he would push himself away, being in his own eyes very far from G-d.
Zechariah’s “in far places they will remember Me” fits the same theme. Now the opening verse is explained: the “left hand,” which in the Talmud’s phrase “pushes away,” is the person’s own sense, during the Ten Days, of being very far from G-d.


וע״ז תיקנו כל הוידוים חטאנו אשמנו כו׳ וכל מה שהפה יכול לדבר ולספר בגנותו אומרים על עצמם הוא הגורם להיות קירוב בתשובה מחמת מרירות נפשו כדכתיב ויצעקו אל108 ה׳ בצר להם109 כו׳.
And for this all the confessions were instituted, “We have sinned, we have been guilty,” etc.; and all that the mouth can speak and tell to one’s discredit they say about themselves. This is what brings about the drawing near through teshuvah, because of the bitterness of his soul, as it is written, “And they cried out to G-d in their distress,” etc.
That is why the confessions list every possible sin. Speaking of one’s failings brings bitterness of soul, and that bitterness brings closeness through teshuvah, as the psalm says, they cried out to G-d in their distress.


וזהו מכל חטאתיכם לפני הוי׳ תטהרו שעל ידי התשובה מתגלה עונג העליון שהוא בחינת ראשי.
And this is “From all your sins, before G-d you shall be purified”: through teshuvah the supernal delight is revealed, which is the level of “my head.”
Through teshuvah the supernal delight is revealed. This delight is “my head” in the verse: so “His left hand is under my head” means that the left hand, the distance a person feels, leads to the revelation of this “head.”


ולכן יוכ״פ [יום כפור / יום הכפורים] אין בו לא אכילה ושתיה110 כו׳ (והנה ב׳ בחי׳ תענוג הנ״ל הן כענין או״י [אור ישר] ואו״ח [ואור חוזר] בחי׳ אברהם ויצחק היינו חסד וגבורה שבתענוג ועמ״ש ע״פ עלי באר בענין מעין גנים וענין באר מים חיים111
And therefore on Yom Kippur there is no eating or drinking, etc. (Now, the two levels of delight mentioned above are like direct light and returning light (or yashar and or chozer), the levels of Avraham and Yitzchak, that is, Chesed and Gevurah within delight. See also what is written on the verse “Spring up, O well,” on the matter of “a fountain of gardens” and the matter of “a well of living waters.”
Because Yom Kippur reaches this level above bodily life, there is no eating or drinking on it. The two delights, in mitzvos and in teshuvah, are compared to direct light and returning light, and to Avraham (Chesed) and Yitzchak (Gevurah).


ויובן יותר ע״ד שנתבאר בד״ה שוש אשיש הנ״ל בענין השופר שהוא גילוי פנימיות עונג העליון שלמעלה מבחי׳ עונג העליון שממשיכים בכל השנה ע״י התורה והמצות שאמר ונעשה רצוני וגילוי פנימיות עונג העליון ההוא
And it will be understood further along the lines of what was explained in the discourse beginning “I will greatly rejoice,” mentioned above, on the matter of the shofar, which is the revelation of the inner dimension of the supernal delight, which is above the level of the supernal delight that is drawn down all year through Torah and mitzvos, [of which] He said, “And My will was done.” And the revelation of that inner dimension of the supernal delight
The discourse on “I will greatly rejoice” explained that the shofar reveals the innermost delight, higher than the delight drawn all year through Torah and mitzvos, the delight of “My will was done.”


נמשך דוקא ע״י בכייה והתעוררות רחמים שזהו ענין התקיעות גנוחי גנח ילולי יליל112 כו׳ ע״ש באריכות שנתבאר הטעם לפי שע״י הבכיה ממשיכים י״ג מדה״ר [מדות הרחמים] שהן הן פנימיות עונג העליון ולפמש״כ [ולפי מה שכתוב] יובן הטעם יותר כי
is drawn down specifically through weeping and the arousal of compassion, which is the matter of the blasts, “groaning, groaning, wailing, wailing,” etc. See there at length, where the reason is explained: that through the weeping one draws down the Thirteen Attributes of Mercy, which are themselves the inner dimension of the supernal delight. And according to what has been written [here], the reason will be understood further, for
That innermost delight is drawn down specifically through weeping, which the shofar’s sounds resemble, as the Talmud describes them as groaning and wailing. Weeping draws down the Thirteen Attributes of Mercy, which are the inner core of G-d’s delight.


הנה הבכייה והתעורורת רחמים זהו בחי׳ תשובה ממעמקים קראתיך113114 והתשובה הוא ענין לרחוק שנעשה קרוב115 והעונג מזה למעלה הוא עד״מ תענוג המלך כשבא אליו בנו מארץ מרחק מאד.
weeping and the arousal of compassion are the level of teshuvah, “Out of the depths I have called You”; and teshuvah is the matter of the far becoming near. And the delight from this above is, by way of analogy, the delight of the king when his son comes to him from a very distant land,
Now the reason is clearer: weeping and compassion are teshuvah, “out of the depths I called You,” the far becoming near. Its delight above is the delight of the king whose son returns from very far.


שהוא בחי׳ פנימיות התענוג יותר מהעונג שבמצות המלך מה שאמר ונעשה רצונו.116 ועמ״ש בד״ה אתם נצבים בענין ושקל בפלס הרים וגבעות במאזנים117.
which is the level of the inner dimension of delight, more than the delight in the king’s commands, [in] that He said, “And His will was done.” See also what is written in the discourse beginning “You are standing,” on the matter of “and weighed the mountains with a scale and the hills with a balance.”
That is a more inward delight than the one in obeyed commands. The text also points to a discourse on G-d weighing the mountains and hills.


וענין תענוג זה י״ל [יש לומר] שזהו בחי׳ אשר נשבעת לאבותינו כי אשר בחי׳ תענוג כנ״ל בענין אשר קדשנו במצותיו אלא כי אשר קב״ו [קדשנו במצותיו וצונו] זהו התענוג הנמשך ע״י המצות ובחי׳ אשר נשבעת הוא בי״ג מדות הרחמים דמיכה
And this delight, it can be said, is the level of “asher nishbata (as You swore) to our fathers”; for asher is the level of delight, as mentioned above regarding “asher kiddeshanu bemitzvosav.” But “asher kiddeshanu bemitzvosav” is the delight drawn down through the mitzvos, while the level of “asher nishbata” is in the Thirteen Attributes of Mercy of Micah,
This innermost delight may be what “asher nishbata,” the oath to the fathers, refers to. Both “asher kiddeshanu” and “asher nishbata” use asher, delight; the first is the delight in mitzvos, the second the delight in the Thirteen Attributes of Mercy found in Micah, just before “You will give truth to Yaakov.”


שהוא הנמשך ע״י התשובה והוא הפנימיות התענוג כנ״ל וזהו שמאלו תחת לראשי ראשי היינו פנימיות התענוג וכענין בשעה שישראל עונין אמן יהא שמיה רבא מברך הקב״ה
which is what is drawn down through teshuvah, and it is the inner dimension of delight, as mentioned above. And this is “His left hand is under my head”: “my head” is the inner dimension of delight. It is like the matter of “When Israel respond, ‘Amen, yehei shmei rabba mevarach,’ the Holy One, blessed be He,
This second delight is drawn by teshuvah, and it is “my head,” the inner core of delight. The Talmud says that when Israel answer “Amen, yehei shmei rabba,” G-d, as it were, nods His head.


מנענע בראשו118 שזהו המשכה מבחי׳ שמיה רבא שמו הגדול ועמ״ש מזה בד״ה אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים גם לראשי אותיות ישראל לי ראש. ועמ״ש ע״פ מאמר הזח״ג [הזהר חלק ג] קרח)
nods His head”: this is a drawing down from the level of “shmei rabba,” His great Name. See also what is written on this in the discourse beginning “I am G-d your G-d who brought you out of the land of Egypt.” Also, lerashi (under my head) has the letters of “Yisrael,” [and reads] li rosh (a head for Me). See also what is written on the saying of the Zohar, vol. 3, Korach)
The “nodding head” is drawn from “His great Name,” a level above. Also, the letters of lerashi (“my head”) are those of Yisrael, which is read as li rosh, “a head for Me.”


(קע״ח ב׳)119120 בענין ועבד הלוי הוא121 אלמלא דינא לא אשתכח בעלמא כו׳ ע״ש מענין שמאלו
(folio 178b) on the matter of “And the Levite shall perform [the service]”: “Were it not for judgment, [perfection] would not be found in the world,” etc.; see there on the matter of “His left hand.”
The Zohar on Korach, on the Levites’ service, says the world could not be perfect without judgment. That passage explains the positive role of the “left hand,” Gevurah.


(וע׳ עוד מענין שמאלו תחת לראשי122 בזח״ב [בזהר חלק ב׳] קל״ח ב׳ קנ״ד ב׳. ח״ג [חלק ג׳] קמ״ח ב׳ ועוד בח״א [בחלק א׳] קי״ב א׳ קל״ו א׳. ח״ב [חלק ב׳] ד״ל ע״ב קי״ד א׳ רל״ח ב׳ ח״ג [חלק ג׳] נ״ד ב׳ נ״ה א׳ קי״ח ב׳ קי״ט ב׳ ק״כ ע״ב)
(See further on the matter of “His left hand is under my head” in Zohar, vol. 2, 138b, 154b; vol. 3, 148b; and further in vol. 1, 112a, 136a; vol. 2, folio 30b, 114a, 238b; vol. 3, 54b, 55a, 118b, 119b, 120b.)
The text lists many more Zohar passages on “His left hand is under my head” for further study.


והנה בחי׳ גילוי עונג זה הוא בחי׳ שמחה ישמח ה׳ במעשיו וישמח ישראל בעושיו123 כי שמחה היא התגלות העונג והוא בחי׳ סוכות זמן שמחתנו
Now, the level of the revelation of this delight is the level of joy, “G-d will rejoice in His works” and “Israel will rejoice in its Maker”; for joy is the revelation of delight. And this is the level of Sukkos, “the season of our rejoicing.”
The revelation of this delight is joy: G-d rejoices in His works and Israel in its Maker. Joy is delight revealed, and so it belongs to Sukkos, “the season of our rejoicing.”


ואזי מתגלה עונג העליון גילוי אור א״ס ב״ה להיות חופף עלינו כל ימי הסוכות והוא בחי׳ וימינו תחבקני כמשל החובק את חבירו מאחוריו כך וימינו תחבקני שאפילו בחי׳ אחוריים
And then the supernal delight is revealed, the revelation of the Infinite Light, blessed be He, to hover over us all the days of Sukkos. And this is the level of “and his right hand embraces me,” like the analogy of one who embraces his fellow from behind; so too “and his right hand embraces me”: that even the level of the back,
On Sukkos, G-d’s delight, the Infinite Light, hovers over us, as the sukkah covers us. This is the “right hand that embraces me,” like one who hugs a friend from behind.


שהוא בחי׳ חיצוניות האדם שנמשך אחר עוה״ז שנקרא אחוריים ובחי׳ עורף וכמ״ש כי פנו אלי עורף124 כו׳
which is the level of a person’s outer dimension (chitzoniyus), which is drawn after this world and is called “the back” and the level of “the nape,” as it is written, “For they have turned to Me the nape,” etc.,
The “back” is a person’s outer dimension, the part still drawn after this world, called “the back” and “the nape,” as in Jeremiah’s “they turned to Me the nape and not the face.”


עכ״ז [עם כל זה] הוא מקיפו וסובבו להיות מהפך חשוכא לנהורא כו׳ ולבטל רצונו נגד רצון ה׳ והיינו מפני
nevertheless He encompasses and surrounds him, so as to turn darkness into light, etc., and to nullify his will before the will of G-d. And this is because
Even so, G-d’s embrace surrounds that outer part too, to turn its darkness into light and bring a person’s will to yield to G-d’s will.


כי ימינו של הקב״ה הוא גילוי אור א״ס ב״ה בעצמו ובכבודו הוא הנותן כח ועוז להיות באתערותא דלתתא שעי״ז יהיה אתעדל״ע [אתערותא דלעילא] וכמ״ש וירא ישראל את היד הגדולה125 וגו׳
the right hand of the Holy One, blessed be He, is the revelation of the Infinite Light, blessed be He, in His very Self and glory; it is what gives strength and power for there to be, through the arousal from below, an arousal from above. As it is written, “And Israel saw the great hand,” etc.
G-d’s “right hand” is the revelation of the Infinite Light itself. It is what gives our deeds below their power to draw a response from above, as at the Sea, when “Israel saw the great hand.”


(ועמ״ש מענין את היד הגדולה כו׳ בד״ה בפ׳ נסכים126 ועמ״ש ע״פ ידך בעורף אויביך127 וזהו ג״כ ואני נתתי לך שכם אחד128 לעשות מבחינת שכם שהוא לשון כתף ואחוריים
(See also what is written on the matter of “the great hand,” etc., in the discourse beginning “In the section of the libations,” and what is written on the verse “Your hand is on the nape of your enemies.” And this is also “And I have given you one shechem (portion)”: to make, from the level of shechem, which means shoulder and back,
The text refers to other discourses on “the great hand” and on “your hand on the nape of your enemies.” It adds that Yaakov’s gift to Yosef of “one shechem” uses a word for shoulder or back.


כמו על שכם שניהם129 להיות נהפך לבחי׳ אחד כמו לעבדו שכם אחד130 וכמ״ש במ״א) אך גילוי זה עלינו הוא בבחי׳ מקיף למעלה מעלה מבחינת השגת הנבראים.
as in “upon the shoulder (shechem) of both of them,” [that it be] turned into the level of one, as in “to serve Him with one shoulder (shechem echad),” as is written elsewhere.) But this revelation upon us is in the manner of an encompassing light (makif), far above the level of the comprehension of created beings.
This back is turned into oneness, as in Zephaniah’s “to serve Him with one shoulder.” But the revelation of Sukkos is an encompassing light (makif), too high for creatures to grasp inwardly.


וזהו ה׳ צלך על יד ימינך בבחי׳ צל ומקיף והוא למעלה מעלה מעל יד ימינך פי׳ יד ימינך
And this is “G-d is your shade upon your right hand”: in the manner of shade and an encompassing light; and it is far above, “upon your right hand.” Meaning: “your right hand”
The psalm “G-d is your shade upon your right hand” fits this: shade is an encompassing presence, and it is “upon,” above, your right hand.


היינו האההבה הטבעית שבאדם ואהבה העליונה שורה על האהבה הטבעית זו בבחי׳ מקיף שאינה יכולה להתלבש בבחינת אהבה טבעית זו של האדם שאין אהבה הטבעית יכו לה להגבילה.
is the natural love in a person; and the supernal love rests upon this natural love in the manner of an encompassing light, for it cannot be clothed within this natural love of the person, since the natural love cannot contain it.
“Your right hand” is a person’s natural love for G-d. G-d’s love rests on it as a surrounding light, because a limited human love cannot contain it.


אך מ״מ פעולת המקיף ליתן כח ועוז באהבה טבעית שבנפש האדם (ועמ״ש מזה בד״ה ביום השמיני131 שילח)
Nevertheless, the effect of the encompassing light is to give strength and power to the natural love in a person’s soul (see also what is written on this in the discourse beginning “On the eighth day he sent away”),
Yet the surrounding light still acts: it strengthens the natural love in the soul. The text refers to the discourse “On the eighth day he sent away the people.”


שיהיה אתערותא דלעילא תלוי באתערותא דלתתא בכל השנה. וזהו פעולת חג הסוכות על כל השנה בכללה:132133134135136137138139
so that the arousal from above will depend on the arousal from below throughout the year. And this is the effect of the festival of Sukkos on the entire year as a whole.
This strengthening lets our deeds draw down a response from above all year round. That is what Sukkos gives to the whole year.




Section 5 · ¶12–14
Torah study every day
12ה ודרך פרט בכל יום הוא ענין תלמוד תורה ועל זה אמרו גדול תלמוד שמביא לידי מעשה.140
5. And in a particular way, each day, this is the matter of Torah study; and of this they said, “Study is great, for it leads to action.”
Section 5: what Sukkos gives for the whole year, Torah study gives each day. This returns to the opening question of why “study is great, for it leads to action.”


והענין דכתיב ואשים דברי בפיך ובצל ידי כסיתיך141 שמן התורה נעשה בחינת סוכה בחינת צל שמהבל הדבור נעשה מקיף לנשמה והוא בחי׳ מוצא פי הוי׳
The explanation: it is written, “And I have put My words in your mouth, and in the shade of My hand I have covered you”: from the Torah is made the level of a sukkah, the level of shade; for from the breath of speech an encompassing light (makif) is made for the soul. And this is the level of “what comes out of the mouth of G-d”;
Isaiah’s verse links G-d’s words in our mouth with the shade of His hand. Words of Torah spoken aloud form a “sukkah,” a shade: an encompassing light (makif) around the soul, like the sukkah’s covering.


כי לא על הלחם לבדו142 שהוא בחי׳ תורה בעצמה יחיה האדם כי על כל מוצא פי הוי׳ שהוא ע״י מוצאיהם בהבל הפה שמזה נעשה מקיף לנשמה (ועמ״ש סד״ה וארשתיך לי143 ובזח״א [ובזהר חלק א])
for “not by bread alone,” which is the level of the Torah itself, “does man live, but by everything that comes out of the mouth of G-d,” which is through uttering them with the breath of the mouth, from which an encompassing light is made for the soul. (See also what is written at the end of the discourse beginning “And I will betroth you to Me,” and in Zohar, vol. 1)
“Not by bread alone does man live”: bread stands for the Torah’s content itself, while “what comes out of the mouth of G-d” is the Torah as it is uttered. The breath of spoken Torah is what forms the soul’s encompassing light.


(בראשית דף ד׳ ע״ב) ע״פ ואשים דברי בפיך144 ובפי׳ הרמ״ז [הרב משה זכות] שם והוא הנותן כח ועוז לאתערותא דלתתא במעשה המצות שיהי׳ [שיהיה] תלוי בזה אתערותא דלעילא.
(Bereishis, folio 4b), on the verse “And I have put My words in your mouth,” and in the commentary of the Ramaz there. And this is what gives strength and power to the arousal from below in the performance of the mitzvos, so that the arousal from above will depend on it.
The Zohar and the Ramaz’s commentary discuss the same verse. This encompassing light is what empowers our mitzvos to draw a response from above.


וזהו גדול תלמוד שמביא לידי מעשה פי׳ שהתלמוד שלומד בהבל הפה שאפילו לומד בענין שאינו צריך למעשה.
And this is “Study is great, for it leads to action.” Meaning: the study that one studies with the breath of the mouth, even when one studies a subject that is not needed for practice,
So “study leads to action” does not mean only that study teaches us what to do. Spoken study has value even when the subject has no practical use.


כגון סדר קדשים וזבחים ומנחות ואפילו בענינים הנוגעים למעשה יש כמה דברים שאין צריך ללמדם בתוך הגמרא.
such as the order of Kodashim, [the laws of] sacrifices and meal-offerings; and even in matters relevant to practice, there are several things that one need not study within the Gemara,
For example, the laws of sacrifices and meal-offerings in the order of Kodashim cannot be practised today. Even for practical laws, much of the Gemara’s discussion is not needed just to know what to do.




13ובפרט כי כעת יש קיצור דינים בשולחן ערוך והוא ג״כ גילוי רצון העליון הנוגע למעשה אף על פי כן צריך ללמוד הגמרא
especially since now there is a summary of the laws in the Shulchan Aruch, which is also a revelation of the supernal will relevant to practice; nevertheless one must study the Gemara,
Today the practical laws are summarized in the Shulchan Aruch, which also expresses G-d’s will for practice. Yet one must still study the Gemara.


כי אין הענין בשביל שנוגע למעשה אלא בשביל שמוציא בפה דברי תורה שמזה נעשה מקיף לנשמה להיות נמשך עונג העליון
for the point is not that it is relevant to practice, but that one utters words of Torah with the mouth, from which an encompassing light is made for the soul, so that the supernal delight is drawn down.
The purpose is not only practical knowledge but the speaking of Torah itself, which forms the soul’s encompassing light and draws down G-d’s delight.


והוא בבחינת התורה כמ״ש ואהיה שעשועים יום יום145 פי׳ יום יום תורה שבכתב ותורה שבעל פה הם בחי׳ שעשועים אצלו ית׳ שהוא בחינת עונג העליון ותענוג הזה נמשך למטה כמ״ש ושעשועי את בני האדם146
And this is in the level of the Torah, as it is written, “And I was [His] delight day [by] day.” Meaning: “day [by] day” is the Written Torah and the Oral Torah, which are the level of delights before Him, may He be blessed, which is the level of the supernal delight; and this delight is drawn down below, as it is written, “And My delights are with the children of men.”
In Proverbs the Torah says, “I was His delight day by day, … and My delights are with the children of men.” The “two days” are the Written and Oral Torah, G-d’s delight, and that delight comes down to people through their study.


(וזהו ענין שמביא לידי מעשה דר״ל [דרוצה לומר] שנותן כח ועוז במעשה המצות ואתעדל״ת [ואתערותא דלתתא] שיהי׳ [שיהיה] נמשך עי״ז אתערותא דלעילא שהכח לזה נמשך מבחי׳ עונג העליון כנ״ל והוא בחינת התורה שנאמר בה ואהיה שעשועים כו׳.
(And this is the meaning of “that leads to action”: that is to say, that it gives strength and power in the performance of the mitzvos and the arousal from below, so that through it an arousal from above will be drawn down; for the power for this is drawn from the level of the supernal delight, as mentioned above, which is the level of the Torah, of which it is said, “And I was [His] delight,” etc.
This is how study “leads to action”: it gives the mitzvos their power to draw a response from above, since that power comes from G-d’s delight, which is the Torah.


וגם כי ב׳ בחינות שלום הנ״ל דלרחוק ולקרוב הם נמשכים גם כן עךל ידי עסק התורה כמאמר רז״ל [רבותינו זכרונם לברכה]) (סנהדרין דצ״ט ע״ב) כל העוסק בתורה משים שלום בפמליא של מעלה ובפמליא147 של
And also, the two levels of peace mentioned above, “to the far and to the near,” are also drawn down through engaging in Torah, as in the saying of our Sages, of blessed memory) (Sanhedrin, folio 99b): “Whoever engages in Torah makes peace in the household above and in the household
Torah study also brings the two kinds of peace, far and near. The Talmud says that one who engages in Torah makes peace in the household above and the household below.


מטה שנאמר או יחזיק במעוזי יעשה שלום לי שלום יעשה לי148 וכנ״ל ג״כ בשם מדרש רבה נשא פי״ג149 וכבר נתבאר ששני בחינות שלום דפמליא של מעלה ושל מטה היינו ענין שלום שלום לרחוק ולקרוב
below, as it is said, ‘Or let him take hold of My strength, [that] he may make peace with Me; peace he shall make with Me’”; and as [cited] above also in the name of the Midrash Rabbah, Naso, section 13. And it has already been explained that the two levels of peace, of the household above and [the household] below, are the matter of “Peace, peace, to the far and to the near.”
The Talmud proves it from Isaiah’s doubled “peace,” as the Midrash on Naso also taught. These two peaces are the “far” and the “near” explained earlier.


ויובן זה יותר עם מ״ש ע״פ זאת חקת התורה150 שהוא ענין אותיות החקיקה שלמעלה עדיין מבחינת תורה שבכתב ועל זה נאמר אמרתי אחכמה והיא רחוקה ממני151 כי היא בבחינת חכמה סתימאה.
And this will be understood further with what is written on the verse “This is the statute (chukas) of the Torah”: it is the matter of the engraved letters (chakikah), which are higher still than the level of the Written Torah; and of this it is said, “I said, I will become wise, but it is far from me,” for it is in the level of the hidden wisdom (Chochmah Stima’ah).
The discourse on “This is the statute (chukas) of the Torah” reads chukah as chakikah, engraving: letters engraved above, in a hidden wisdom beyond even the Written Torah. That is the wisdom Shlomo called “far from me.”




14ומשם ממשיכים האור בתורה שבכתב ותורה שבעל פה הרי זהו ג״כ בבחי׳ שלום לרחוק שממשיך מבחינת והיא רחוקה
And from there one draws down the light into the Written Torah and the Oral Torah; this too is in the level of “peace to the far,” for one draws down from the level of “but it is far,”
From that hidden wisdom light is drawn into the Written and Oral Torah. This is itself “peace to the far”: drawing from the level that is “far.”


והיינו שהיא עונג עליון בחינת ואהיה שעשועים152 ומשם ממשיכים שיהי׳ [שיהיה] ושעשועי את בני אדם153 והיינו ע״י שלום ולקרוב.
that is, that it is the supernal delight, the level of “And I was [His] delight”; and from there one draws down that there be “And My delights are with the children of men,” and this is through “peace … and to the near.”
That far level is G-d’s delight, “I was His delight”; drawing it down so that “My delights are with the children of men” is “peace to the near.” So Torah study brings both kinds of peace.




Section 6 · ¶15
Study, action and Shemini Atzeres
15והנה בגמרא ספ״ק [סוף פרק קמא] דקדושין154 איכא מ״ד [מאן דאמר] מעשה גדול155 והיינו משום שהמעשה זהו אתעדל״ת [אתערותא דלתתא] של האדם שטורח את עצמו במעשה רב. משא״כ התורה הוא בחינת דיבור והוא בחי׳ אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] כמ״ש בד״ה ואתחנן.
Now, in the Gemara at the end of the first chapter of Kiddushin, there is one who says that action is greater; this is because action is a person’s arousal from below, in which he exerts himself in substantial action. This is not so with Torah, which is the level of speech, and it is the level of an arousal from above, which is higher than an arousal from below, as is written in the discourse beginning “And I pleaded.”
Back to the Talmud’s debate. The view that action is greater holds that action is our own effort, an arousal from below, while Torah, which is speech, belongs to the arousal from above, higher than anything we initiate.


וכיון שהמעשה הוא מעשי ידי האדם ופעולתו ואתעדל״ת [ואתערותא דלתתא] שלו הרי עד״מ האדם מתפאר א״ע [את עצמו] שלו אף בבחי׳ רגל שבו משא״כ בשל אחרים אינו מתפאר אפילו ביד
And since action is the work of a person’s hands, his own doing and his own arousal from below, then, by way of analogy, a person takes pride in what is his own, even in the level of the foot in him; whereas in what belongs to others he does not take pride, even in a hand,
An analogy: a person is proud of what is his own, even something as humble as his foot, but not of what belongs to someone else, even a more important limb like a hand.


שהיא חשובה יותר כיון שאינו שלו וכך לערך זה המעשה זהו אתעדל״ת [אתערותא דלתתא] ממש משא״כ התורה עיקרה מתנה מלמעלה156 ועיין בזח״ב [בזהר חלק ב׳] (תרומה קכ״ח157 א׳)
which is more important, since it is not his. And in this proportion, action is truly an arousal from below, whereas the Torah is essentially a gift from above. And see Zohar, vol. 2 (Terumah, 128a),
So action, being truly our own effort, is “ours,” while the Torah is essentially a gift from above. The Zohar on Terumah discusses this.


שלכן על עסק התורה נאמר לכו שברו ואכלו כו׳ בלא כסף ובלא מחיר יין וחלב158 משא״כ בעסק המצות צ״ל באגר שלים דוקא ע״ש ע״כ אמר מעשה גדול.
that therefore concerning engaging in Torah it is said, “Come, buy and eat, etc., without money and without price, wine and milk,” whereas in engaging in the mitzvos it must be specifically “for full payment”; see there. Therefore he said, “Action is greater.”
That is why Isaiah calls for acquiring Torah “without money and without price,” while mitzvos are done “for full payment,” as something earned. For this reason one view says action is greater: it is truly ours.


ואעפ״כ [ואף על פי כן] איכא למ״ד [למאן דאמר] לימוד גדול היינו אפילו מצד עצמו כיון שאדרבה הוא אתערותא דלעילא מבחינה שאין אתעדל״ת [אתערותא דלתתא] של מעשה המצות מגעת שם ועוד
And nevertheless there is one who says that study is greater, that is, even in its own right; since, on the contrary, it is an arousal from above, from a level which the arousal from below of performing the mitzvos does not reach. And further,
The other view holds that study is greater in itself, precisely because it is an arousal from above reaching a level that no human deed can reach.


כי היא ג״כ בחינת עסק במחשבה ודיבור של האדם וגם עקימת שפתיו159 הוי מעשה רק שאינו מעשה רב כמעשה ממש עיין בגמרא פ״ז [פרק ז׳] דב״מ [דבבא מציעא] (דף צ׳ סע״ב [סוף עמוד ב])
because it is also a level of engagement of a person’s thought and speech, and also “the moving of his lips is an action,” only it is not substantial action like actual action; see the Gemara, chapter 7 of Bava Metzia (folio 90, end of side b),
Study also involves a person’s thought and speech, and the Talmud says “moving the lips counts as an action,” though not a full physical action.


ובחידושי הרשב״א [הרבי שלמה בן אדרת] (רפ״ג [ריש פרק ג׳] דשבועות דכ״א ע״א) ועיין בתוספות שם ושם נמנו וגמרו דלימוד גדול שמביא לידי מעשה דהיינו שגם הכח שבמעשה המצות לעורר אתעדל״ע [אתערותא דלעילא] נמשך ע״י עסק התורה כנ״ל
and the Chiddushei HaRashba (beginning of chapter 3 of Shevuos, folio 21a), and see the Tosafos there. And there they took a vote and concluded that study is greater, for it leads to action; that is, that even the power in the performance of the mitzvos to arouse an arousal from above is drawn through engaging in Torah, as mentioned above.
The Talmud’s conclusion, by vote, is that study is greater because it leads to action. As explained, this means that the very power of the mitzvos to arouse a response from above comes through Torah study.


וזהו ביום השמיני עצרת תהיה לכם160 פי׳ ביום השמיני מדרגה השמינית ממטה למעלה בחינת בינה דהיינו ע״י בחי׳ התבוננות
And this is “On the eighth day, there shall be an atzeres for you.” Meaning: “on the eighth day” is the eighth level from below upward, the level of Binah, that is, through the level of contemplation;
Now the opening verse is explained. The “eighth day” is the eighth level counting upward from Malchus, which is Binah, understanding: contemplation.


כמו שמלמעלה למטה כל מה שהוא למטה הוא בחינת אין וכלא חשיב נגד מה שלמעלה כך מלמטה למעלה יהיה כאין ואפס והוא בחינת מבין דבר מתוך דבר161 (עמ״ש בד״ה השמים כסאי)
just as from above to below, whatever is below is the level of ayin and considered as nothing in relation to what is above, so from below to above one will be as nothing and naught; and this is the level of understanding one thing from another. (See what is written in the discourse beginning “The heavens are My throne.”)
Just as from above everything below is as nothing, so through contemplation a person, looking upward, comes to feel himself as nothing. Binah is defined as “understanding one thing from another,” deriving deeper insight through reflection.


וכן בינה ליבא162163 היא בחי׳ שמחת הלב זמן שמחתנו שמתקרבים יחד ב׳ השמחות ישמח ה׳ במעשיו וישמח ישראל בעושיו164
And likewise “Binah is the heart”: it is the level of the joy of the heart, “the season of our rejoicing,” when the two joys come close together, “G-d will rejoice in His works” and “Israel will rejoice in its Maker”;
The Tikkunei Zohar says “Binah is the heart,” and so it is the joy of the heart: “the season of our rejoicing,” when G-d’s joy in His works and Israel’s joy in its Maker come together.


והיינו על ידי התורה כי לכן נקרא שמחת תורה שהתורה היא עונג עליון ועונג תחתון כנ״ל.
and this is through the Torah; for this is why it is called Simchas Torah, for the Torah is supernal delight and lower delight, as mentioned above.
These joys meet through the Torah; that is why the day is called Simchas Torah, since the Torah is both G-d’s delight above and ours below.


ואזי עצרת תהיה לכם כתרגומו כנישין תהי לכון פי׳ שיתאסף ויתקבץ יחד בחינת המקיף המתפשט וחופף
And then “there shall be an atzeres for you,” as the Targum renders it, “kenishin tehei lechon” (there shall be a gathering for you). Meaning: that the level of the encompassing light, which spreads and hovers
“Atzeres” is rendered by the Targum as “a gathering.” What is gathered is the encompassing light of Sukkos.


מלמעלה בבחינת אין סוף וקץ להיות מוגבל בתוך נפשות בני ישראל ולהיות בבחינת פנימיות כדי שאח״כ יהיה בחי׳ המצות באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] כו׳
from above in the manner of without end or limit, is gathered and collected together, to be contained within the souls of Israel and to be in the manner of an inner [light], so that afterwards there will be the level of the mitzvos, [such that] through the arousal from below [there is] an arousal from above, etc.,
The encompassing light of Sukkos hovered, unlimited, above us; on Shemini Atzeres it is gathered in and contained within the souls of Israel as an inner light. That inward light then empowers the mitzvos all year, so that our deeds bring a response from above.


כנ״ל (ועיין מענין ביום השמיני עצרת165 ברבות בקהלת בפסוק תן חלק לשבעה וגם לשמונה166 ובפסוק ביום טובה היה בטוב167 ובשיר השירים בפסוק מה יפו פעמיך בנעלים168 ובפרשת נשא פרשה יו״ד169 גבי ויאמר מנוח כו׳ נעצרה נא אותך.170
as mentioned above. (See on the matter of “On the eighth day, an atzeres” in the Midrash Rabbah on Koheles, on the verse “Give a portion to seven and also to eight,” and on the verse “On the day of good, be in good”; and on Shir HaShirim, on the verse “How beautiful are your steps in sandals”; and on Parshas Naso, section 10, regarding “And Manoach said,” etc., “Let us detain (ne’etzrah) you.”
The text lists Midrashic passages on Shemini Atzeres, such as the verse “give a portion to seven and also to eight” and Manoach’s request to “detain” the angel, a word related to atzeres.


וס״פ פנחס. ועמ״ש בד״ה למנצח על השמינית.171 ומ״ש במ״א בענין שבעתים כאור שבעת הימים172 ועיין בזהר ח״ג [חלק ג׳] בלק) (קפ״ה ב׳)173 בענין מי יעמוד ובפי׳ הרמ״ז [הרב משה זכות] שם:174175176
And at the end of Parshas Pinchas. See also what is written in the discourse beginning “For the conductor, on the Sheminis,” and what is written elsewhere on the matter of “sevenfold, like the light of the seven days.” And see Zohar, vol. 3, Balak) (185b), on the matter of “Who shall stand,” and in the commentary of the Ramaz there.
Further references follow: the Midrash at the end of Pinchas, discourses on “the Sheminis” (the eighth) and on “the light of the seven days,” and a Zohar passage on Balak with the Ramaz’s commentary.




Section 7 · ¶16–20
Summary
16קיצור
Summary
Here begins the Kitzur, a short summary of the maamar’s main points in numbered sections.




17(א) פי׳ תתן אמת ליעקב177 היינו כי אל דעות178 ה׳ שכולל ב׳ דעות ושיהיה הגילוי למטה
(1) The meaning of “You will give truth to Yaakov” is [as in] “For G-d is a G-d of knowledges,” which includes two [kinds of] knowledge; and that the revelation be below
Summary of section 1: “truth to Yaakov” is the two “knowledges,” the view from below and the view from above, and the aim is that the view from above be revealed below.


כמו למעלה זהו ואמת ה׳ לעולם ועז״נ [ועל זה נאמר] תתן אמת ליעקב ועיין מענין אמת ברבות פ׳ וישלח פ׳ פ״א179
as it is above: this is “And the truth of G-d is le’olam,” and of this it is said, “You will give truth to Yaakov.” And see on the matter of truth in the Midrash Rabbah, Parshas Vayishlach, section 81.
It is to be revealed below just as it is above. That is “the truth of G-d is le’olam,” revealed within the world. The Midrash teaches that the word emes (truth) spans the alphabet, first, middle and last letters, as G-d is first and last.


ומזה נמשך להיות חסד לאברהם היינו להיות באתערותא דלתתא נמשך אתערותא דלעילא זהו צדקה וחסד אשר עשה ה׳ עמנו ועמ״ש
And from this is drawn [the level of] “kindness to Avraham,” that is, that through the arousal from below an arousal from above is drawn down; this is “the charity and kindness that G-d has done with us.” See also what is written
From truth comes “kindness to Avraham”: our deeds below draw kindness from above. The text calls this the charity and kindness G-d has done with us.


ע״פ אני ה׳ אלקיכם דפ׳ ציצית בענין פי׳ חסדי ה׳ לשון רבים ב׳ בחי׳ חסד ועמ״ש בד״ה בהעלותך את הנרות180 בענין בחי׳ אברהם ובחי׳ אהרן:181182
on the verse “I am G-d your G-d” in the section of tzitzis, on the meaning of “the kindnesses of G-d” in the plural, two levels of kindness; and see what is written in the discourse beginning “When you light the lamps,” on the matter of the level of Avraham and the level of Aharon.
It refers to discourses on “the kindnesses of G-d” in the plural, two kinds of kindness, and on the levels of Avraham and Aharon.




18(ב) והכח להיות אתעדל״ע [אתערותא דלעילא] תלוי באתעדל״ת [באתערותא דלתתא] זהו אשר נשבעת לאבותינו183 דהיינו מה שהבטיח נגד סדר ההשתלשלות.
(2) And the power for the arousal from above to depend on the arousal from below is “as You swore to our fathers,” that is, what He promised against the order of the chain of descending levels (hishtalshelus).
Summary of section 2: the power of our deeds to draw a response from above comes from G-d’s oath to the fathers, a promise that goes against the ordered chain of descent.


והיינו מימי קדם קדמונו של עולם. מה שלמעלה מבחינת ימי עולם שהן בסדר השתלשלות. (וע׳ רבות אמור פכ״ט184 זח״ג [זהר חלק ג] פ׳ אחרי ס״ו ב׳185 נשא ק״ל ע״א186 קל״ד ב׳):
And this is “from the days of old,” [from] the Primordial One of the world: what is above the level of “the days of the world,” which are in the order of hishtalshelus. (See Midrash Rabbah, Emor, section 29; Zohar, vol. 3, Parshas Acharei, 66b; Naso, 130a, 134b.)
It comes from “the days of old,” the Primordial One, above “the days of the world,” which follow that ordered chain. The text cites the Midrash and the Zohar passages mentioned in section 2.




19(ג) וזהו אשר קב״ו [קדשנו במצותיו וצונו] אשר הוא עונג העליון ממנו נמשך וצונו צוותא והתקשרות להיות נמשך אתעדל״ע [אתערותא דלעילא] ע״ח [על ידי (צ״ל ע״י)] אתעדל״ת [אתערותא דלתתא].
(3) And this is “asher kiddeshanu bemitzvosav” (who has sanctified us with His commandments): asher is the supernal delight, from which is drawn “vetzivanu” (and has commanded us), companionship and connection, so that an arousal from above be drawn down through an arousal from below.
Summary of section 3: in the blessing over mitzvos, asher is G-d’s delight, and vetzivanu means connection. From that delight comes the bond by which our deeds draw a response from above.


ולכן יפה שעה אחת בתשובה ומע״ט [ומעשים טובים] בעוה״ז כו׳:(ד) וענין תשובה עד״מ שיש שני מיני תענוג לפני המלך האחד בעשיית המצות
And therefore “One hour of teshuvah and good deeds in this world,” etc. (4) And the matter of teshuvah: by way of analogy, there are two kinds of delight before the king. The first is in the carrying out of his commands,
That is why an hour of good deeds here outweighs the World to Come. Summary of section 4 begins: the king has two delights, the first in having his commands carried out.


כמו נחת רוח לפני שאמרתי ונעשה רצוני עמ״ש בד״ה צו את בני ישראל ואמרת אליהם את קרבני.
as in “It is a satisfaction before Me that I spoke and My will was done.” See what is written in the discourse beginning “Command the children of Israel and say to them, My offering.”
So the Sages say G-d finds satisfaction that “I spoke and My will was done,” said about the offerings. The text refers to its discourse on the daily offering, “Command the children of Israel.”


והב׳ כשרואה את בנו בא מרחוק וזהו שלום שלום לרחוק ולקרוב187 וזהו ג״כ בחי׳ יעשה שלום לי שלום יעשה לי.188
And the second is when he sees his son coming from afar. And this is “Peace, peace, to the far and to the near,” and this is also the level of “he may make peace with Me; peace he shall make with Me,”
The second delight is in the son who returns from afar. These are the two kinds of peace, “to the far and to the near,” and the doubled “peace” in Isaiah.


דהיינו יחוד י״ה ויחוד ו״ה. עמ״ש ע״פ אלה פקודי המשכן189 וע״פ והיה מספר בנ״י [בני ישראל]190 וזהו ענין שמאלו תחת לראשי191 שמר״ה [שמראש השנה] עד יוהכ״פ [יום הכפורים]
that is, the union of yud-hei and the union of vav-hei. See what is written on the verse “These are the accounts of the Mishkan” and on the verse “And the number of the children of Israel shall be.” And this is the matter of “His left hand is under my head”: from Rosh Hashanah until Yom Kippur,
The two peaces are also two unions of the letters of G-d’s Name: yud with hei (the hidden, higher pair) and vav with hei (the revealed, lower pair). The “left hand under my head” is the season from Rosh Hashanah to Yom Kippur.


שהוא בחי׳ לרחוק שנעשה קרוב בחי׳ תשובה ועי״ז כמ״כ [כמו כן] למעלה נמשך הבחי׳ מקיף עליון שלמעלה מהשתלשלות בחי׳ ימי קדם שלמעלה מימי עולם
which is the level of the far becoming near, the level of teshuvah. And through this, correspondingly above, there is drawn down the level of the supernal encompassing light, which is above hishtalshelus: the level of “the days of old,” which is above “the days of the world,”
In this season the far becomes near through teshuvah. Through this, the encompassing light from above the ordered chain of worlds, “the days of old,” is drawn down.


כמאמר המתנשא מימות עולם192 להיות מאיר בקירוב ע״ד ימיט עולם וזהו דרשו ה׳ בהמצאו בהיותו קרוב וגילוי עונג זה הוא בחי׳ שמן שמחתנו ישמח
as in the saying, “Who is exalted from the days of the world”; [so that it] shine closely, in the manner of “the days of the world.” And this is “Seek G-d when He can be found,” when He is near. And the revelation of this delight is the level of “the season of our rejoicing,” “G-d will rejoice
The morning prayer praises G-d “who is exalted from the days of the world”; this high light now shines close, as within the world’s days. Isaiah’s “seek G-d when He can be found … when He is near” refers to these days. The revelation of this delight is the joy of Sukkos.


ה׳ במעשיו וישמח ישראל בעושיו193 ופעולת עונג זה העליון עם היותו בבחי׳ מקיף ליתן כח ועוז באהבה הטבעית שבנפש שיהיה אתערותא דלעילא תלוי באתערותא דלתתא
in His works” and “Israel will rejoice in its Maker.” And the effect of this supernal delight, although it is in the manner of an encompassing light, is to give strength and power to the natural love in the soul, so that the arousal from above will depend on the arousal from below.
On Sukkos G-d rejoices in His works and Israel in its Maker. This delight, though it remains an encompassing light, strengthens the natural love in the soul, so that our deeds draw a response from above.


וזהו אשר נשבעת לאבותינו מימי קדם194 וזהו ענין שבעת ימים דחג הסוכות להיות הוי״ה צלך:(ה)195 ודרך פרט בכלי יום הוא בחי׳ תורה דכתיב ואשים דברי בפיך ובצל ידי כסיתיך.196
And this is “as You swore to our fathers from the days of old.” And this is the matter of the seven days of the festival of Sukkos: that “G-d is your shade.” (5) And in a particular way, each day, it is the level of Torah, as it is written, “And I have put My words in your mouth, and in the shade of My hand I have covered you.”
This is the oath to the fathers “from the days of old,” and it is the seven days of Sukkos, when “G-d is your shade.” Summary of section 5: day by day, Torah study does the same, as G-d’s words in our mouth form a shade.


וגם נאמר בה חצבה עמודיה שבעה197 כמ״ש ברבות ר״פ שמיני198199 ולכן גדול תלמוד שמביא לידי מעשה200
And it is also said of it, “She has hewn out her seven pillars,” as is written in the Midrash Rabbah at the beginning of Parshas Shemini. And therefore, “Study is great, for it leads to action,”
Proverbs says wisdom “has hewn out her seven pillars,” which the Midrash reads as seven books of Torah. This is why study is great: it leads to action.


כי הוא מבחי׳ תענוג עליון שעשועים יום יום201 ע״כ הוא המביא לידי מעשה שנותן כח ועוז למעשה המצות שיהיה נמשך בהן ועל ידן האתעדל״ע [האתערותא דלעילא] וזהו או יחזיק במעוזי שנקרא עוז שהוא כח.202203
for it is from the level of supernal delight, “delights day [by] day”; therefore it is what leads to action, for it gives strength and power to the performance of the mitzvos, so that the arousal from above be drawn down in them and through them. And this is “Or let him take hold of My strength (ma’uzi),” for it is called oz (might), which is power.
Study leads to action because Torah comes from G-d’s own delight, and so it gives the mitzvos their power to draw a response from above. Isaiah’s “take hold of My strength (ma’uzi)” alludes to this: oz, strength, is the power Torah gives.




20והנה ביום השמיני מדרגה השמינית ממטה למעלה. הבחינה שיוכל להיות הגילוי למטה כמו למעלה בחי׳ ואמת ה׳ לעולם.
And now, “on the eighth day”: the eighth level from below upward, the level at which the revelation can be below as it is above, the level of “And the truth of G-d is le’olam.”
The summary of the festival: the “eighth day” is the eighth level counting upward, Binah, the level at which the view from above can be revealed below, “the truth of G-d le’olam.”


והוא שמחת תורה ושם מתחברים ב׳ השמחות דישמח ה׳ במעשיו וישמח ישראל בעושיו204 והיינו ע״י התורה שהיא אצלו ית׳ שעשועים ושעשועי את בני אדם205 לכן נקרא שמחת תורה.
And this is Simchas Torah, and there the two joys are joined, “G-d will rejoice in His works” and “Israel will rejoice in its Maker”; and this is through the Torah, which before Him, may He be blessed, is “delights,” and “My delights are with the children of men.” Therefore it is called Simchas Torah.
That is Simchas Torah, when G-d’s joy and Israel’s joy join through the Torah, which is G-d’s delight and is shared with people.


ואזי עצרת תהיה לכם שיתאסף ויתקבץ האור מקיף להיות בבחי׳ פנימיות ע״ד יקוו המים אל מקום אחד206 ועד״ז נאמר מקוה ישראל207 ה׳
And then “there shall be an atzeres for you”: that the encompassing light be gathered and collected together, to be in the manner of an inner light (pnimiyus), like “Let the waters be gathered to one place”; and in the same way it is said, “The mikveh (hope) of Israel is G-d.”
Then comes the atzeres, the gathering: the encompassing light is gathered inward, like the waters gathered into one place at creation. Jeremiah calls G-d “the mikveh of Israel,” a word meaning both hope and a gathering of water.


(ע׳ [עיין] זח״ בראשית י״ח208 א׳ ל״ג א׳) ולכן אומרים בשמע״צ [בשמיני עצרת] מוריד הגשם209210 כדי שעי״ז יהיה בבחינת המצות באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא]:211212
(See Zohar, Bereishis, 18a, 33a.) And therefore on Shemini Atzeres we say “He causes the rain to fall,” so that through this there will be, in the level of the mitzvos, through the arousal from below, an arousal from above.
The Zohar discusses these verses. This is why the prayer for rain, “He causes the rain to fall,” begins on Shemini Atzeres: the gathered inner light becomes a flow downward, empowering our deeds to draw a response from above.



In one’s avodah
Contemplate that before G-d the world is nothing, and so “concede” to His truth in prayer; do the mitzvos knowing they reach G-d’s own delight; in teshuvah, let the sense of being far bring you close; study Torah aloud every day, even topics with no practical use, since this gives the mitzvos their power; and on Shemini Atzeres, through contemplation and the joy of Torah, take the light of Sukkos inward for the whole year.
Questions for discussion
	How does the maamar resolve the difficulty that if study is great because it leads to action, action should be greater?
	What are the two “knowledges,” and how do the prayers Hodu, Modim and Hallel express the move from one to the other?
	Why does G-d need an “oath” to the fathers, and how does it explain the power of a human deed to arouse a response from above?
	How does the delight reached through teshuvah differ from the delight in the mitzvos, and how does this explain “His left hand is under my head”?
	What does it mean that on Shemini Atzeres the encompassing light is “gathered” inward, and why does this connect to the prayer for rain?

For children · ages 9–13
For the children at the table
The promise to our fathers

The big idea
Every Jew has a love for G-d that can never be lost, and G-d promised our fathers to answer it; on Shemini Atzeres we take the light of Sukkos inside us for the whole year.


How can a person, whom G-d created, move G-d Himself? The maamar answers with a verse: “Give truth to Yaakov, kindness to Avraham, as You swore to our fathers.” “Truth to Yaakov” is how G-d sees things: before Him the whole world is as nothing. We agree to this truth when we say Hodu, Modim and Hallel. From this truth comes “kindness to Avraham”: the mitzvos, which draw G-d’s kindness into the world. Their power comes from “the oath to our fathers.” Every Jew inherits from the Avos a natural love for G-d that is never lost, and G-d bound Himself to that love with an oath, a promise deeper than any reason. When we do a mitzvah, we reach G-d’s own delight. When we do teshuvah, returning to G-d, He has an even deeper joy, like a king whose son comes home from far away. Learning Torah every day, out loud, gives the mitzvos their strength. On Shemini Atzeres, through the joy of Torah, the light that surrounded us on Sukkos comes inside us.

The mashal
A king is glad when his son does what he asks. But when a son who has been far away comes back home, the king’s joy is even deeper. So G-d delights in our mitzvos, and has a deeper joy still when we do teshuvah and come back to Him.

Questions for the Shabbos table
	Why can the love for G-d that every Jew inherits never be lost?
	What does it mean that before G-d the whole world is “as nothing”?
	When could you learn a little Torah out loud each day this week?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביום השמיני עצרת
The note points to another transcript (hanachah) of this same maamar, recorded by a different listener.
Kehot’s noteהנחה אחרת בסה״מ תקס״ג ח״ב ע׳ תשעב. הדרוש ביום השמע״צ במאמרי אדה״א שמע״צ ע׳ א׳שיג מיוסד על מאמר זה. קיצורים והגהות נדפסו באוה״ת שמע״צ ע׳ א׳תשצד. ביאור שם ע׳ א׳תשצח. קיצורים ע׳ א׳תתכ. כמה ענינים מהמאמר נתבארו בד״ה ביום השמיני שלח תשמ״א (סה״מ מלוקט ח״ב ע׳ קלד ואילך).
2ביום השמיני עצרת
The Torah’s command for the eighth day after Sukkos, the festival of Shemini Atzeres. The whole maamar is an explanation of this verse.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
3שמאלו תחת לראשי
The beloved’s left hand under her head and right hand embracing her. The maamar later reads the left hand as the days of teshuvah and the right hand’s embrace as Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
4יפה שעה בתשובה ומע״ט כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מי״ז.
5יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
Rabbi Yaakov’s teaching that one hour of teshuvah and good deeds in this world is finer than all of the World to Come. The maamar explains why, both for mitzvos and for teshuvah.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
6וכבר נתבאר פעמים רבות במ״א
This is one of the places “elsewhere” where the Mishnah about one hour of teshuvah and good deeds is explained.
Kehot’s noteראה תו״א טז, א ואילך. וראה לקמן במפתח כ״ק אדמו״ר ערך יפה שעה אחת.
Paragraph 2
7גדול תלמוד שמביא לידי מעשה
The Sages debated whether study or action is greater and concluded that study is greater because it leads to action. The maamar will explain the special power study gives to action.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב. וש״נ.
8רמ״ח פקודין אינון רמ״ח אברין דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
9אין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט ”יגדל”. וראה רמב״ם הל׳ יסוה״ת פ״א.
10כי לא מחשבותי גו׳ כן גבהו מחשבותי גו׳
The words here quote Isaiah 55:8; the passage is shown below.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח-ט.
11כי לא מחשבותי וכו׳ ולא דרכיכם וכו׳. כן גבהו מחשבותי וכו׳
G-d’s thoughts and ways are as far above ours as the heavens are above the earth, which again rules out a literal reading of “limbs.”
Isaiah 55:8–9ישעיהו נ״ה:ח׳-ט׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳ כִּי־גָבְהוּ שָׁמַיִם מֵאָרֶץ כֵּן גָּבְהוּ דְרָכַי מִדַּרְכֵיכֶם וּמַחְשְׁבֹתַי מִמַּחְשְׁבֹתֵיכֶם:
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD. For as the heavens are higher than the earth, So are My ways higher than your ways, And My thoughts than your thoughts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12תתן אמת ליעקב
The closing verse of Micah, which becomes the framework of the maamar: truth to Yaakov, kindness to Avraham, and the oath to the fathers from days of old.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ. באוה״ת פ׳ וארא ע׳ קסז מציין לכאן.
13מהו האמת שהנביא משבח שניתן ליעקב מדת אמת
There the Tzemach Tzedek explains that the question is: Yaakov himself is the attribute of truth, so what does it mean to “give truth to Yaakov”?
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ תקצה מבאר ”דהקושיא שהרי יעקב עצמו הוא אמת וא״כ מהו תתן אמת ליעקב” ע״ש.
14The verse that opens the Iggeres HaKodesh discourse the Alter Rebbe refers to, linking charity with truth.
Proverbs 11:18משלי י״א:י״ח
רָשָׁע עֹשֶׂה פְעֻלַּת־שָׁקֶר וְזֹרֵעַ צְדָקָה שֶׂכֶר אֱמֶת:
The wicked earneth deceitful wages; But he that soweth righteousness hath a sure reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כי א-ל דעות ה׳
From Hannah’s song: G-d is a G-d of “knowledges.” The Alter Rebbe reads the plural as two opposite perspectives on existence.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א ב, ג.
16Kehot’s note points to Deuteronomy 26:15 for these words.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
17והחכמה מאין תמצא
Job asks where wisdom can be found; Chassidus reads “me’ayin” as “from nothing,” a Chochmah that is beyond grasp and so like ayin to us.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
18דכולא קמי׳ כלא חשיב
The Zohar’s teaching that all existence before G-d is considered as nothing, the view from above that the maamar calls the second “knowledge.”
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
Paragraph 4
19הודו לה׳
“Give thanks to G-d,” the verse that opens the Hodu passage said at the start of Pesukei deZimrah in the Nusach Ari.
I Chronicles 16:8דברי הימים א ט״ז:ח׳
הוֹדוּ לַHavayah קִרְאוּ בִשְׁמוֹ הוֹדִיעוּ בָעַמִּים עֲלִילֹתָיו:
O give thanks unto the L-RD, call upon His name; Make known His doings among the peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20ובכל זמן שתקנו לומר הלל
The Tzemach Tzedek’s explanation of the mitzvah of Hallel is cited as a parallel to this idea of the times when Hallel is said.
Kehot’s noteראה דרך מצותיך קמח, א.
21להנחיל אוהבי יש
Wisdom causes those who love her to inherit yesh. Here yesh means the true existence of the Divine, seen from above.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
22סד״ה כי תשמע בקול
There too “a G-d of de’os” is explained as the higher unity from above to below, in which all is nothing before Him, and the lower unity from below to above, with the Name Elokim contracting and separating so that there is a yesh that must be nullified.
Kehot’s noteלעיל פ׳ ראה כג, ד.
23כמ״ש הרמ״ז פ׳ אמור (תחלת דצ״ו)
Kehot’s marei makom for these words (its note is below).
Kehot’s note”שכן ההלל סודו להאיר במ׳ סוד אדנ״י גימט׳ הלל וז״ש אתעטרת סיהרא שאז היא שלימה ומולכת באדנות שלה בכח התלת דרגין שעליה יה״ו”.
24סד״ה בכ״ה בכסלו
The Chanukah discourse in Torah Ohr, where the drawing down of the Name Havayah and the higher unity is discussed further.
Kehot’s noteבתו״א פ׳ מקץ.
25ועתה יגדל נא כח אד׳
Moshe’s prayer after the spies. The Alter Rebbe links it to adding light to Malchus, the Name Ado-nai, as Hallel does.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יז.
26The verse at the center of the maamar; here “truth” is G-d’s view from above revealed even in the lowest levels, the “heel.”
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27יעקב הוא בחי׳ י׳ עקב
The note points to this Kabbalistic lexicon for the reading of Yaakov as yud and akev.
Kehot’s noteראה קה״י ערך ישראל.
28בביאור ע״פ אלה מסעי
There truth is explained as G-d’s good and flow that never ceases and never changes, “I have not changed,” drawn down by the light of the King’s countenance rather than through the emotive attributes.
Kehot’s noteלעיל פ׳ מסעי צג, ג.
29כי אמת היינו תורה
The words here quote Eikhah Rabbah 2:13; the passage is shown below.
Eikhah Rabbah 2:13איכה רבה ב׳:י״ג
… מַלְכָּהּ וְשָׂרֶיהָ בַגּוֹיִם אֵין תּוֹרָה. נְבִיאֶיהָ, אֵלּוּ נְבִיאֵי שֶׁקֶר. גַּם נְבִיאֶיהָ, אֵלּוּ נְבִיאֵי אֱמֶת, אֵלּוּ וְאֵלּוּ לֹא מָצְאוּ חֲזוֹן מֵה׳.
“Its gates sank into the ground; He eradicated and broke its bars. Its king and its princes are among the nations; there is no Torah; its prophets, too, could not find a vision from the L-rd” (Lamentations 2:9). “Its gates sank into the ground,” Rabbi Huna said in the name of Rabbi Yosei: Gates accorded honor to the Ark; therefore, the enemy did not take control of them. That is what is written: “Lift your heads, gates, [and be lifted up, everlasting doors, that the King of glory may come …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteירוש׳ ר״ה ג, ח. פתיח׳ איכ״ר ב. ועוד.
30כי אמת היינו תורה
One of the places where the Sages identify “truth” with Torah.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
משנה: כַּיּוֹצֵא בוֹ וַיֹּאמֶר ה׳ אֶל מֹשֶׁה עֲשֵׁה לְךָ שָׂרָף וְשִׂים אֹתוֹ עַל נֵס וגו׳. וְכִי נָחָשׁ מֵמִית וּמְחַיֶיה. כָּל זְמַן שֶׁיִּשְׂרָאֵל מִסְתַּכְּלִין כְּלַפֵּי לְמַעְלָן וּמְשַׁעְבְּדִין אֶת לִיבָּן לַאֲבִיהֶן שֶׁבַּשָּׁמַיִם הָיוּ מִתְרַפְּאִין וְאִם לָאו הָיוּ נִמּוֹקִין. הלכה: אָמַר רִבִּי יָסָא. בְּאַרְבָּעָה מְקוֹמוֹת נֶאֱמַר עֲשֵׂה לְךָ. בִּשְׁלֹשָׁה פִּירֵשׁ וְאֶחָד לֹא פִירֵשׁ. עֲשֵׂה לְךָ תֵּיבַת עֲצֵי גוֹפֶר. עֲשֵׂה לְךָ שְׁתֵּי חֲצ‍וֹצְרוֹת כֶּסֶף. עֲשֵׂה לְךָ חַ‍רְבוֹת צוּרִים. עֲשֵׂה לְךָ שָׂרָף לֹא פִירֵשׁ. אָמַר מֹשֶׁה. עִיקָּרָהּ לֹא נחש הוּא. לִפִיכָךְ וַיַּעַשׂ מֹשֶׁה נְחַשׁ …
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
31כי באור פניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שים שלום.
32כמ״ש באד״ר
The Idra Rabba, which the Kehot note locates here, links the light of the countenance to truth and speaks of “true kindness.”
Zohar III, 133bזח״ג קלג, ב
Kehot’s noteזח״ג קלג, ב.
33כל ארחות ה׳ חסד ואמת
All G-d’s paths are kindness and truth: the two terms of Micah’s verse joined together.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
34ואמת ה׳ לעולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים (קיז, ב).
35ואמת ה׳ לעולם
From the shortest psalm of Hallel. The Alter Rebbe reads “le’olam” as “into the world,” G-d’s truth revealed within concealment.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
36לית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה (ד״ה פתח אליהו).
37ולית מחשבה תפיסא ביה כלל
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: no thought can grasp G-d at all.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
38אשר נשבעת לאבותינו
The oath to the fathers, now read as the natural love inherited from the Patriarchs that lies in every Jew.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39וגם אהבה זו היא ירושה לנו מאבותינו
Tanya explains there that the hidden love in every Jewish soul is an inheritance from the Patriarchs, and that it is why even the simplest Jew is ready to give up his life for G-d.
Kehot’s noteראה תניא פרק יח.
40Kehot’s note points to Deuteronomy 26:15 for these words.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
41הכח והעוז להיות תלוי אתעדל״ע באתעדל״ת
The Rebbe’s note there discusses why an arousal from above should depend on one from below at all, citing a discourse that says this is only because G-d so willed it.
Kehot’s noteבלקו״ש חי״ט ע׳ 159 הערה 16 מציין לד״ה אדון עולם תש״ג ע׳ 14 ”אשר כללות הענין מה שבאתעדל״ת אתעדל״ע הוא רק לפי שכן עלה ברצונו ית׳” ע״ש בלקו״ש בהערה 14 בארוכה.
42בד״ה הבאים ישרש
The Torah Ohr discourse the text refers to for more on why only a Jew’s mitzvos draw down the supernal counterparts.
Kehot’s noteתו״א נג, ג ואילך. וראה במ״מ לשם.
43ונכרתה הנפש ההיא מלפני אני ה׳
The penalty of kares for a kohen who eats holy food while impure. The Alter Rebbe reads “cut off” as a severing of the soul from its root.
Leviticus 22:3ויקרא כ״ב:ג׳
אֱמֹר אֲלֵהֶם לְדֹרֹתֵיכֶם כׇּל־אִישׁ אֲשֶׁר־יִקְרַב מִכׇּל־זַרְעֲכֶם אֶל־הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְנֵי־יִשְׂרָאֵל לַה׳ וְטֻמְאָתוֹ עָלָיו וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִלְּפָנַי אֲנִי ה׳
Say unto them: Whosoever he be of all your seed throughout your generations, that approacheth unto the holy things, which the children of Israel hallow unto the L-RD, having his uncleanness upon him, that soul shall be cut off from before Me: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, ג.
44שנכרתה הנפש ההיא משרשה
The Tzemach Tzedek quotes this explanation of kares as the soul’s being cut off from its root.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ א׳מ.
45הכרת תכרת גו׳
The doubled verb of kares; here it describes the love that no longer rests in the soul below.
Numbers 15:31במדבר ט״ו:ל״א
כִּי דְבַר־Havayah בָּזָה וְאֶת־מִצְוָתוֹ הֵפַר הִכָּרֵת תִּכָּרֵת הַנֶּפֶשׁ הַהִוא עֲוֺנָהֿ בָהּ:
Because he hath despised the word of the L-RD, and hath broken His commandment; that soul shall utterly be cut off, his iniquity shall be upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לא.
46וזכות אבות לא תמה
The list of sources on whether the merit of the Patriarchs has ended comes from the Rebbe’s note there.
Zohar I, 168aזח״א קסח, א
Zohar III, 174aזח״ג קעד, א
Tikkunei Zohar, Tikkun 21 · 54b:14–15תקו״ז תיקון כא
ואמר קב״ה לאלין בינונים לגבייהו תמה זכות אבות. כיון דלא תאבו בתיובתא הא אינון כרשעים גמורים. ואם תאבין בתיובתא אתמר לגבייהו חלה זכות אבות. ובגין דלא יתאבידו אלין בינוניים אמר משה וכי ימרון בני עלמא דאנא כנח דלא בעא רחמי על דריה. בההוא זמנא מסר גרמיה עלייהו הה״ד ואם אין מחני נא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteמחלוקת בשבת (נה, א). ולהעיר מתו׳ שם, ד״ה ושמואל אמר. אבל כן הוא המסקנא בויק״ר (פל״ו, ו). ועייג״כ ירוש׳ סנהדרין פ״י, ה״א. אגדת בראשית פ״י. זח״א קסח, א. זח״ג קעד, א. ת״ז תי׳ כא (נד, ב). תיקונים מז״ח (קיג, ד). — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 192. וכמ״ש [הל׳] כאן ל״מ. [כ].
47וזכות אבות לא תמה
The Talmud records a dispute over whether the merit of the Patriarchs has ended. The Alter Rebbe follows the view that it has not.
Shabbat 55a:11–12שבת נ״ה א:י״א-י״ב
וּמַאי שְׁנָא ״תָּיו״? אָמַר רַב: ״תָּיו״ — תִּחְיֶה, ״תָּיו״ — תָּמוּת. וּשְׁמוּאֵל אָמַר: תַּמָּה זְכוּת אָבוֹת. וְרַבִּי יוֹחָנָן אָמַר: תָּחוֹן זְכוּת אָבוֹת. וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
48וזכות אבות לא תמה
The Kehot note cites the Midrash as concluding that the merit of the Patriarchs has not ended, since the covenant with them endures.
Vayikra Rabbah 36:6ויקרא רבה ל״ו:ו׳
49וזכות אבות לא תמה
Another source the Kehot note lists on whether the merit of the Patriarchs endures.
Jerusalem Talmud Sanhedrin 10:1תלמוד ירושלמי סנהדרין י׳:א׳
50אע״ג דאיהו לא חזי
The Talmud explains that a person may feel fear without seeing the cause, because his mazal, his soul’s root above, sees. Here it shows the root above still aware though the person below is not.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
51אין . . מזל לישראל
The Talmud’s statement “ein mazal l’Yisrael,” “Israel is not ruled by mazal.” Chassidus reads it as “ayin is the mazal of Israel”: the root of the Jewish soul is the Divine ayin.
Shabbat 156a:12–13שבת קנ״ו א:י״ב-י״ג
אִיתְּמַר, רַבִּי חֲנִינָא אוֹמֵר: מַזָּל מַחְכִּים, מַזָּל מַעֲשִׁיר, וְיֵשׁ מַזָּל לְיִשְׂרָאֵל. רַבִּי יוֹחָנָן אָמַר: אֵין מַזָּל לְיִשְׂרָאֵל. וְאַזְדָּא רַבִּי יוֹחָנָן לְטַעְמֵיהּ, דְּאָמַר רַבִּי יוֹחָנָן: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ אֶל דֶּרֶךְ הַגּוֹיִם אַל תִּלְמָדוּ וּמֵאוֹתוֹת הַשָּׁמַיִם אַל תֵּחָתּוּ כִּי יֵחַתּוּ הַגּוֹיִם מֵהֵמָּה״ — הֵם יֵחַתּוּ, וְלֹא יִשְׂרָאֵל. וְאַף רַב סָבַר אֵין מַזָּל לְיִשְׂרָאֵל, דְּאָמַר רַב יְהוּדָה אָמַר רַב: מִנַּיִין שֶׁאֵין מַזָּל לְיִשְׂרָאֵל? — שֶׁנֶּאֱמַר: ״וַיּוֹצֵא אוֹתוֹ הַחוּצָה״, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קנו, א.
Paragraph 8
52כי אבי ואמי עזבוני
David says that though father and mother forsake him, G-d will gather him in. The Alter Rebbe reads “father and mother” as the soul’s inner love for G-d.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, י.
53או השבע שבועה
The laws of vows and oaths; the form “hishava” shows that an oath binds the one who swears.
Numbers 30:3במדבר ל׳:ג׳
אִישׁ כִּי־יִדֹּר נֶדֶר לַה׳ אוֹ־הִשָּׁבַע שְׁבֻעָה לֶאְסֹר אִסָּר עַל־נַפְשׁוֹ לֹא יַחֵל דְּבָרוֹ כְּכׇל־הַיֹּצֵא מִפִּיו יַעֲשֶׂה:
When a man voweth a vow unto the L-RD, or sweareth an oath to bind his soul with a bond, he shall not break his word; he shall do according to all that proceedeth out of his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ל, ג.
54צריך להבין ענין שבועה זו
A parallel discussion of the nature of G-d’s oath.
Kehot’s noteראה סה״מ אתהלך לאזניא ע׳ רה. סה״מ תרל״ד ע׳ רצ.
55לזרעך נתתי את הארץ
G-d’s promise of the land at the Covenant between the Parts, here understood as an oath that holds even if sin would otherwise prevent it.
Genesis 15:18בראשית ט״ו:י״ח
בַּיּוֹם הַהוּא כָּרַת ה׳ אֶת־אַבְרָם בְּרִית לֵאמֹר לְזַרְעֲךָ נָתַתִּי אֶת־הָאָרֶץ הַזֹּאת מִנְּהַר מִצְרַיִם עַד־הַנָּהָר הַגָּדֹל נְהַר־פְּרָת:
In that day the L-RD made a covenant with Abram, saying: ‘Unto thy seed have I given this land, from the river of Egypt unto the great river, the river Euphrates;
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Kehot’s noteבראשית טו, יח.
56נגד חכמתו ורצונו
The Rebbe explains why the text adds “and His will”: the oath works not only so that reason will not change the will, but so that even if the revealed will changes, He acts against it.
Kehot’s note”וי״ל שהכוונה בזה שמוסיף ”ורצונו” היא, דפעולת השבועה היא לא רק שע״י השכל לא יהי׳ שינוי בהרצון, אלא שגם אם יהי׳ שינוי גם בהרצון (שבגילוי) יעשה נגד רצונו” — ד״ה יו״ט של ר״ה תשל״ג (נ׳ בסה״מ מלוקט ח״ג ע׳ רצה הערה 28).
57אתם נצבים כו׳ לעברך בברית
The covenant Moshe makes with the people at the end of his life. The text refers to its explanation of this verse for more on the oath.
Deuteronomy 29:9–11דברים כ״ט:ט׳-י״א
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל: טַפְּכֶם נְשֵׁיכֶם וְגֵרְךָ אֲשֶׁר בְּקֶרֶב מַחֲנֶיךָ מֵחֹטֵב עֵצֶיךָ עַד שֹׁאֵב מֵימֶיךָ: לְעׇבְרְךָ בִּבְרִית ה׳ אֱלֹקֶיךָ וּבְאָלָתוֹ אֲשֶׁר ה׳ אֱלֹקֶיךָ כֹּרֵת עִמְּךָ הַיּוֹם:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel, your little ones, your wives, and thy stranger that is in the midst of thy camp, from the hewer of thy wood unto the drawer of thy water; that thou shouldest enter into the covenant of the L-RD thy G-d—and into His oath—which the L-RD thy G-d maketh with thee this day;
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58שתוק כך עלה במחשבה
G-d answers Moshe regarding Rabbi Akiva: “Be silent! So it arose in thought before Me.” The Alter Rebbe uses it for the “primordial thought,” a will that has no reason above it.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
59(דקל״ד ע״ב) בענין אשר נשבעת
The Zohar passage the text itself cites on “as You swore.”
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
60(ודק״ל ע״א) בענין בי נשבעתי
The Zohar passage the text itself cites on “By Myself I have sworn.”
Zohar, Idra Rabba 8:50–9:63ספר הזהר, האדרא רבא ח׳:נ׳-ט׳:ס״ג
61ובפ׳ אחרי (דס״ו ב׳)
The passage in Zohar, Acharei, that the text itself cites on the oath.
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
62ברבות (פ׳ אמור פכ״ט) ד״א בחודש השביעי
The Midrash on Emor, which the text cites by section, where Rabbi Berachiah calls Tishrei “the month of His oath” and asks why G-d needed to swear.
Vayikra Rabbah 29ויקרא רבה כ״ט
63בי נשבעתי נאום ה׳
G-d’s oath to Avraham after the binding of Yitzchak, the oath the Midrash associates with Tishrei.
Genesis 22:16בראשית כ״ב:ט״ז
וַיֹּאמֶר בִּי נִשְׁבַּעְתִּי נְאֻם־ה׳ כִּי יַעַן אֲשֶׁר עָשִׂיתָ אֶת־הַדָּבָר הַזֶּה וְלֹא חָשַׂכְתָּ אֶת־בִּנְךָ אֶת־יְחִידֶךָ:
and said: ‘By Myself have I sworn, saith the L-RD, because thou hast done this thing, and hast not withheld thy son, thine only son,
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Kehot’s noteבראשית כב, טז.
64ועיין בזח״א (מקץ דר״ד ב׳
The Zohar on Mikeitz, which the text itself cites on truth and oaths.
Zohar, Miketz 15:261–269ספר הזהר, מקץ ט״ו:רס״א-רס״ט
R. Jose further said: ‘Because He is good to Israel, Israel has a portion in this world and in the world to come, and is destined to see eye to eye the glorious vision, as it is written: “For they shall see, eye to eye, the L-rd returning to Zion.” ‘Blessed be the L-rd for evermore. Amen and Amen!
The Zohar; London, Soncino Press, 1933 (Public Domain)
65וברע״מ (פ׳ יחרו דצ״א ב׳)
The Raaya Meheimna in Parshas Yisro, which the text itself cites.
Zohar, Yitro 32:528–33:537ספר הזהר, יתרו ל״ב:תקכ״ח-ל״ג:תקל״ז
66Sins red as scarlet will become white as snow and wool; in Kabbalah the whiteness is linked with the highest levels of mercy.
Isaiah 1:18ישעיהו א׳:י״ח
לְכוּ־נָא וְנִוָּכְחָה יֹאמַר ה׳ אִם־יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ אִם־יַאְדִּימוּ כַתּוֹלָע כַּצֶּמֶר יִהְיוּ:
Come now, and let us reason together, Saith the L-RD; Though your sins be as scarlet, They shall be as white as snow; Though they be red like crimson, They shall be as wool.
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67הנותן שלג כצמר
G-d gives snow like wool; the text refers to its explanation of this verse, linked to the same whiteness.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
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68ציון במשפט תפדה
Zion will be redeemed through justice; the text refers to the discourse on this verse for more.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
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Paragraph 9
69אשר מלשון באשרי
The Tzemach Tzedek refers there to this passage on asher as a term of happiness and praise.
Kehot’s noteבת״ז (ת״ל עד, רע״ב). ובריש (תט״ל). [כ]. ראה באוה״ת נ״ך כרך ב ע׳ תתקיא שמציין לכאן.
70אשר מלשון באשרי
The Tikkunei Zohar, which the Kehot note cites, links asher to osher, happiness, as the Alter Rebbe does here.
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
71באשרי כי אשרוני בנות
Leah names Asher, saying the daughters have called her happy; the source for reading asher as praise.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
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Kehot’s noteבראשית ל, יג.
72אשרי יושבי
“Happy are those who dwell in Your house,” another use of the root of asher as praise.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
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Kehot’s noteתהלים פד, ה.
73מבשרי אחזה
“From my flesh I shall perceive G-d”: the structure of the human soul teaches about the Divine.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
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Kehot’s noteאיוב יט, כו.
74תר״ך עמודי אור
Another place in Likkutei Torah that discusses the 620 pillars of light and the mitzvos (the note also cites Pardes Rimonim, Sha’ar 8, chapter 3).
Kehot’s noteפרדס ש״ח, פ״ג. ע״ל בחקותי (מז, ב). וש״נ. [כ].
75חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
76חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu): G-d is wise, but not with a wisdom that can be known.
Tikkunei Zohar 17aתקוני הזהר י״ז א
77Zechariah’s vision of the golden menorah, the opening of the discourse the text refers to twice.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
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78בד״ה והנה מנורת זהב
There the mitzvos, whose purpose is to turn yesh into ayin, draw the true yesh, the Infinite Light, into the worlds; and G-d’s will, clothed in the mitzvos, is the vessel for the supernal delight.
Kehot’s noteלעיל פ׳ בהעלותך לד, ב.
79בד״ה לסוסתי
There the light drawn by “asher kiddeshanu” is described as encompassing, a “shade” rather than open light, beyond the grasp of creatures, like the King’s delight within Himself.
Kehot’s noteלקמן שה״ש יב, ב.
80כי על כל כבוד חופה
A canopy over all the glory; the discourse cited reads it as an encompassing light.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
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81כחתן יוצא מחופתו
The sun likened to a bridegroom coming out of his canopy; cited from the same discourse.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82שוש אשיש
“I will greatly rejoice in G-d,” the opening of the discourse on joy drawing sovev into memalei.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
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83יפה שעה אחת בתשובה ומעשים טובים בעולם הזה מכל חיי העולם הבא
The Mishnah from the opening, now explained for good deeds: they reach G-d’s own delight, beyond the World to Come.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
84מוטב דלידייניה וליתי לעלמא דאתי
The Talmud’s statement about Elisha Acher: better that he be judged and then enter the World to Come. It shows how great the delight of the World to Come is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
85ביו״ד נברא עוה״ב
The Sages teach that this world was created with the letter hei and the World to Come with the letter yud. The yud stands for tzimtzum, so the World to Come is a measured light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
86Calling Shabbos a delight; the Alter Rebbe reads it as drawing the supernal delight down on Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87אז תתענג על ה׳
“Then you will delight upon G-d,” read as a delight above the Name Havayah.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88The opening of the discourse the text refers to for more on the revelation of the supernal delight.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
89כי אבי ואמי עזבוני
Read again of one liable to kares whom G-d gathers in through the soul’s root.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, י.
90שלום שלום לרחוק ולקרוב
Peace to the far and the near: the two delights, in the baal teshuvah and in the one who keeps the commands.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
91מרחוק ה׳ נראה לי
G-d appears “from afar,” to the one who was far.
Jeremiah 31:3ירמיהו ל״א:ג׳
מֵרָחוֹק ה׳ נִרְאָה לִי וְאַהֲבַת עוֹלָם אֲהַבְתִּיךְ עַל־כֵּן מְשַׁכְתִּיךְ חָסֶד:
’From afar the L-RD appeared unto me.’ ’Yea, I have loved thee with an everlasting love; Therefore with affection have I drawn thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ב.
92בזח״א (ד״ו ע״א)
The Tzemach Tzedek copies there the Zohar passage on “to the far.”
Kehot’s noteנעתק באוה״ת ויקרא כרך ב ע׳ תרסא.
93בזח״א) (ד״ו ע״א) לרחוק
The Zohar passage on “to the far,” which the text itself cites.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
94וע״ש במק״מ ובהרמ״ז
The comments of the Mikdash Melech and the Ramaz on that Zohar are explained there.
Kehot’s noteמבואר ונתבאר באוה״ת ויקרא כרך ב ע׳ תרסד.
95בד״ה החלצו מאתכם
There Chochmah and Binah, yud and hei, “ayin” and “yesh,” are opposites that become one through a light from the Infinite above both, hinted at in the tip of the yud.
Kehot’s noteלעיל מטות פו, ב.
96או יחזיק במעוזי יעשה שלום לי שלום יעשה לי
The doubled “peace” read as peace above and peace below.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ברבות נשא פי״ג
The Midrash on the peace-offering of Nesanel ben Tzuar: two kinds of peace, above and below.
Bamidbar Rabbah 13במדבר רבה י״ג
98כי הנני מושיעך מרחוק
“I will save you from afar,” discussed in the Zohar on Vayikra.
Jeremiah 46:27ירמיהו מ״ו:כ״ז
וְאַתָּה אַל־תִּירָא עַבְדִּי יַעֲקֹב וְאַל־תֵּחַת יִשְׂרָאֵל כִּי הִנְנִי מוֹשִׁעֲךָ מֵרָחוֹק וְאֶת־זַרְעֲךָ מֵאֶרֶץ שִׁבְיָם וְשָׁב יַעֲקוֹב וְשָׁקַט וְשַׁאֲנַן וְאֵין מַחֲרִיד:
But fear not thou, O Jacob My servant, Neither be dismayed, O Israel; For, lo, I will save thee from afar, And thy seed from the land of their captivity; And Jacob shall again be quiet and at ease, And none shall make him afraid.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מו, כז.
99אחכמה והיא רחוקה ממני
Shlomo found wisdom “far from me”: a level of wisdom that stays beyond grasp.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
100רבות פ׳ חקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפי״ט, ג.
101וע׳ ברבות פ׳ חקת מזה
The Midrash on Chukas, cited by the Kehot note, discusses Shlomo’s words that wisdom was far from him.
Bamidbar Rabbah 19:3במדבר רבה י״ט:ג׳
102סד״ה כי המצוה הזאת
The passage there explains that the worlds are brought into being only by a glimmer of G-d’s Name, while G-d Himself does not change, and that Chochmah comes “from ayin.” It is background for how the “far” level becomes near.
Kehot’s noteראה לעיל מה, ג. ובסה״מ תקס״ה ח״ב ע׳ תתעט.
103בזח״ב (ויקהל דר״ז ע״א)
The note points there for a discussion of the Zohar passage on the hidden “place.”
Kehot’s noteראה ספר החקירה עז, א. נזכר לעיל פ׳ בחקותי מז, ב. נא, ג.
104ברוך כבוד ה׳ ממקומו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיחזקאל (ג, יג).
105הנה מקום אתי
G-d tells Moshe there is a “place with Me,” the unrevealed place, just before the Thirteen Attributes are revealed.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
106Those in far places will remember G-d: the theme of the far drawing near.
Zechariah 10:9זכריה י׳:ט׳
וְאֶזְרָעֵם בָּעַמִּים וּבַמֶּרְחַקִּים יִזְכְּרוּנִי וְחָיוּ אֶת־בְּנֵיהֶם וָשָׁבוּ:
And I will sow them among the peoples, And they shall remember Me in far countries; And they shall live with their children, and shall return.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שמאל דוחה
“Let the left hand push away and the right draw near”; here the left is the self-distancing of the Ten Days of Teshuvah.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מז, א. וש״נ.
108ויצעקו אל בצר להם
Crying out to G-d in distress; the bitterness that brings one close.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו. כח.
109Kehot’s note points to Psalms 107:28 for these words.
Psalms 107:28תהילים ק״ז:כ״ח
׆ וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם וּמִמְּצוּקֹתֵיהֶם יוֹצִיאֵם:
They cried unto the L-RD in their trouble, And He brought them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110יוכ״פ אין בו לא אכילה ושתיה
The prohibition of eating and drinking on Yom Kippur, here tied to its level above bodily life.
Yoma 73b:14–15יומא ע״ג ב:י״ד-ט״ו
הָאוֹכֵל כְּכוֹתֶבֶת הַגַּסָּה, כָּמוֹהָ וּכְגַרְעִינָתָהּ, וְהַשּׁוֹתֶה מְלֹא לוּגְמָיו — חַיָּיב. כׇּל הָאוֹכָלִים מִצְטָרְפִין לְכַכּוֹתֶבֶת, וְכׇל הַמַּשְׁקִין מִצְטָרְפִין לִמְלֹא לוּגְמָיו. הָאוֹכֵל וְשׁוֹתֶה אֵין מִצְטָרְפִין. גְּמָ׳ אָסוּר?! עָנוּשׁ כָּרֵת הוּא! אָמַר רַבִּי אִילָא, וְאִיתֵּימָא רַבִּי יִרְמְיָה: לֹא נִצְרְכָה אֶלָּא לַחֲצִי שִׁיעוּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עג, ב.
111A fountain of gardens, a well of living waters; the text refers to its discussion of these images for the two delights.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112גנוחי גנח ילולי יליל
The Talmud’s description of the shofar sounds as groaning and wailing, that is, weeping.
Rosh Hashanah 33b:10ראש השנה ל״ג ב:י׳
אָמַר אַבָּיֵי: בְּהָא וַדַּאי פְּלִיגִי, דִּכְתִיב: ״יוֹם תְּרוּעָה יִהְיֶה לָכֶם״, וּמְתַרְגְּמִינַן: ״יוֹם יַבָּבָא יְהֵא לְכוֹן״. וּכְתִיב בְּאִימֵּיהּ דְּסִיסְרָא: ״בְּעַד הַחַלּוֹן נִשְׁקְפָה וַתְּיַבֵּב אֵם סִיסְרָא״. מָר סָבַר גַּנּוֹחֵי גַּנַּח. וּמָר סָבַר יַלּוֹלֵי יַלֵּיל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
113ממעמקים קראתיך
Kehot’s note points to Psalms 136:1 for these words.
Psalms 136:1תהילים קל״ו:א׳
Kehot’s noteתהלים קלו, א.
114ממעמקים קראתיך
“Out of the depths I have called You”: the cry of teshuvah. (The Kehot note gives Psalms 136:1, but these words are in Psalms 130:1.)
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115לרחוק שנעשה קרוב
The words here quote Berakhot 34b:17–18; the passage is shown below.
Berakhot 34b:17–18ברכות ל״ד ב:י״ז-י״ח
אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא וְכוּ׳: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: דְּאָמַר קְרָא: ״בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר ה׳ וּרְפָאתִיו״. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״.
They declared concerning R. Hannina b. Dosa, etc. Whence is this? R. Joshua b. Levi said :For the Scriptures state, "Peace, peace to him that is far off and to him that is near, saith the L-rd that createth the fruit of the lips; and I will heal him" (Is.lvii. 19). R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות לד, ב.
116שאמר ונעשה רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ספרי במדבר טו, ז. כח, ח.
117G-d weighs mountains and hills on a scale; the text refers to its discussion of this verse.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118בשעה שישראל עונין אמן יהא . . הקב״ה מנענע בראשו
When Israel answer “Amen, yehei shmei rabba,” G-d nods His head; used for “my head,” the inner delight.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ג, א.
119ע״פ מאמר הזח״ג קרח (קע״ח ב׳)
The note points to the Mitteler Rebbe’s explanation of the same Zohar passage on the Levites and the need for judgment.
Kehot’s noteראה ביאוה״ז לאדה״א צה, א. ואילך.
120ועמ״ש ע״פ מאמר הזח״ג קרח) (קע״ח ב׳)
The Zohar on Korach, cited by the text itself, on judgment as necessary for the world’s perfection.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
121The Levites’ service, the subject of the Zohar on Korach about the necessity of judgment.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ועיין עוד מענין שמאלו תחת לראשי
The Tzemach Tzedek refers there to this maamar and its list of Zohar passages on “His left hand is under my head,” and copies those passages in full.
Kehot’s noteבאוה״ת שה״ש כרך א ע׳ רלג מציין: ”ובד״ה ביום השמיני עצרת דרוש השני ושם נסמן מאמרי הזהר המדברים מזה”. וראה שם ע׳ רלח-רמ שמביא מאמרי הזהר הנזכרים ומעתיק לשונם.
123ישמח ישראל בעושיו
Israel rejoices in its Maker: the joy below.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
124כי פנו אלי עורף
“They turned to Me the nape and not the face”: the “back” of a person, drawn after this world.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
125וירא ישראל את היד הגדולה
Israel saw “the great hand” at the Sea; here, G-d’s right hand, the revelation of the Infinite Light.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
126בד״ה בפ׳ נסכים
The discourse the text refers to on “the great hand.”
Kehot’s noteלעיל פ׳ שלח מ, ד ואילך.
127ידך בעורף אויביך
Yaakov’s blessing to Yehudah; the text refers to its discussion of this verse.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ואני נתתי לך שכם אחד
Yaakov gives Yosef “one shechem,” read as the back (shoulder) made into oneness.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מח, כב.
129על שכם שניהם
Shem and Yefes carry the garment “upon the shoulder of both of them.”
Genesis 9:23בראשית ט׳:כ״ג
וַיִּקַּח שֵׁם וָיֶפֶת אֶת־הַשִּׂמְלָה וַיָּשִׂימוּ עַל־שְׁכֶם שְׁנֵיהֶם וַיֵּלְכוּ אֲחֹרַנִּית וַיְכַסּוּ אֵת עֶרְוַת אֲבִיהֶם וּפְנֵיהֶם אֲחֹרַנִּית וְעֶרְוַת אֲבִיהֶם לֹא רָאוּ:
And Shem and Japheth took a garment, and laid it upon both their shoulders, and went backward, and covered the nakedness of their father; and their faces were backward, and they saw not their father’s nakedness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130לעבדו שכם אחד
All will serve G-d “with one shoulder,” in unity.
Zephaniah 3:9צפניה ג׳:ט׳
כִּי־אָז אֶהְפֹּךְ אֶל־עַמִּים שָׂפָה בְרוּרָה לִקְרֹא כֻלָּם בְּשֵׁם ה׳ לְעׇבְדוֹ שְׁכֶם אֶחָד:
For then will I turn to the peoples A pure language, That they may all call upon the name of the L-RD, To serve Him with one consent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131The opening of the discourse the text refers to, on the eighth day when Shlomo sent the people home.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132במקום שבע״ת עומדים
Baalei teshuvah stand where perfect tzaddikim cannot, which the maamar links to the hidden “place.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
133לפני ה׳ תטהרו
The Yom Kippur verse, read as purification above the level of Havayah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
134בי״ג מדה״ר דמיכה
The Thirteen Attributes of Mercy in Micah, which lead up to “You will give truth to Yaakov … as You swore to our fathers.”
Micah 7:18מיכה ז׳:י״ח
Kehot’s noteמיכה ז, יח.
135בד״ה אני ה׳ אלקיכם
The discourse the text refers to on the drawing down from “His great Name.”
Kehot’s noteלעיל פ׳ שלח.
136ישמח ה׳ במעשיו
G-d rejoices in His works: the joy above.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לא.
137G-d is your shade upon your right hand: an encompassing light resting upon the natural love.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138Kehot’s note points to Micah 7:20 for these words.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139The angels bless G-d’s glory “from His place,” discussed in the Zohar on Vayakhel.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
140גדול תלמוד שמביא לידי מעשה
The Talmud’s conclusion that study is great because it leads to action, now explained: study gives action its power.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
141ואשים דברי בפיך ובצל ידי כסיתיך
G-d puts His words in our mouth and covers us in the shade of His hand; read as spoken Torah forming a sukkah-like shade for the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142כי לא על הלחם לבדו
Man lives not by bread alone but by what comes out of G-d’s mouth; bread is the Torah’s content, the “mouth” its utterance.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143וארשתיך לי
The opening of the discourse the text refers to on this theme.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144ובזח״א) (בראשית דף ד׳ ע״ב) ע״פ ואשים דברי בפיך
The Zohar passage, cited by the text itself, on “I have put My words in your mouth.”
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
IN THE BEGINNING. R. Simeon opened his discourse with the text: And I put my words in thy mouth (Is. 51, 16). He said: ‘How greatly is it incumbent on a man to study the Torah day and night! For the Holy One, blessed be He, is attentive to the voice of those who occupy themselves with the Torah, and through each fresh discovery made by them in the Torah a new heaven is created.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
145ואהיה שעשועים יום יום
The Torah speaks of being G-d’s delight “day by day,” read as the Written and Oral Torah.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146ושעשועי את בני האדם
The Torah’s delights are with people: G-d’s delight drawn down through study.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147One who engages in Torah makes peace in the household above and below, proven from Isaiah 27:5.
Sanhedrin 99b:10סנהדרין צ״ט ב:י׳
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
148או יחזיק במעוזי יעשה שלום לי שלום יעשה לי
The doubled “peace,” the two kinds of peace brought about by Torah study.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149בשם מדרש רבה נשא פי״ג
The Midrash on Naso, cited earlier, on two kinds of peace above and below.
Bamidbar Rabbah 13במדבר רבה י״ג
150זאת חקת התורה
The opening of the discourse the text refers to, where chukas is read as chakikah, engraving.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151אמרתי אחכמה והיא רחוקה ממני
Shlomo’s words about a wisdom that remained far from him, the hidden wisdom above the Written Torah.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
152ואהיה שעשועים
The Torah as G-d’s own delight, the “far” level.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ושעשועי את בני אדם
The delight drawn down to people, the “near.”
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
154בגמרא ספ״ק דקדושין
The Tzemach Tzedek discusses at length there the Talmud’s debate on whether study or action is greater.
Kehot’s noteמ, ב. בארוכה באוה״ת פ׳ ואתחנן ע׳ רמא ואילך.
155בגמרא ספ״ק דקדושין איכא מ״ד מעשה גדול
The Talmudic debate over whether study or action is greater, ending with the vote that study is greater because it leads to action.
Kiddushin 40b:3קידושין מ׳ ב:ג׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: אֲפִילּוּ צַדִּיק גָּמוּר כׇּל יָמָיו וּמָרַד בָּאַחֲרוֹנָה – אִיבֵּד אֶת הָרִאשׁוֹנוֹת, שֶׁנֶּאֱמַר: ״צִדְקַת הַצַּדִּיק לֹא תַצִּילֶנּוּ בְּיוֹם פִּשְׁעוֹ״. וַאֲפִילּוּ רָשָׁע גָּמוּר כׇּל יָמָיו וְעָשָׂה תְּשׁוּבָה בָּאַחֲרוֹנָה – אֵין מַזְכִּירִים לוֹ שׁוּב רִשְׁעוֹ, שֶׁנֶּאֱמַר: ״וְרִשְׁעַת הָרָשָׁע לֹא יִכָּשֶׁל בָּהּ בְּיוֹם שׁוּבוֹ מֵרִשְׁעוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
156התורה עיקרה מתנה מלמעלה
The Midrash, cited by the Kehot note, on the Torah as a gift from above.
Shemot Rabbah 41:6שמות רבה מ״א:ו׳
… רבון העולם! יש לי מ׳ יום ואיני יודע דבר. מה עשה הקב״ה? משהשלים מ׳ יום, נתן לו הקב״ה את התורה מתנה, שנאמר: ויתן אל משה. וכי כל התורה למד משה?! כתיב בתורה (איוב יא): ארוכה מארץ מדה ורחבה מני ים, ולארבעים יום למדה משה?! אלא כללים למדהו הקב״ה למשה. הוי, ככלותו לדבר אתו. שני לוחות העדות מהו שני לוחות? כנגד שמים וארץ, כנגד חתן וכלה, כנגד שני שושבינין, כנגד העולם הזה והעוה״ב. שני לוחות העדות אמר רבי חנינא: לחת כתיב, לא זו גדולה מזו. לוחות אבן ולמה של אבן? …
Another matter, “He gave to Moses,” Rabbi Abahu said: All forty days that Moses spent above, he would study Torah and forget. He said to Him: ‘Master of the universe, I have forty days and I do not know anything.’ What did the Holy One blessed be He do? After he completed forty days, the Holy One blessed be He gave him the Torah as a gift [matana], as it is stated: “He gave [vayiten] to Moses.” Did Moses learn the entire Torah? It is written regarding the Torah: “Its …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה שמו״ר פמ״א, ו. רש״י שמות לא, יא. ועוד. אוה״ת פ׳ ראה ע׳ תשסא.
157ועיין בזח״ב (תרומה קכ״ח א׳)
The Zohar on Terumah, cited by the text itself, contrasting the free gift of Torah with the “full payment” of mitzvos.
Zohar, Terumah 5:30–6:38ספר הזהר, תרומה ה׳:ל׳-ו׳:ל״ח
158לכו שברו . . וחלב
Acquire “without money and without price”: the Torah as a gift.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
159עקימת שפתי הוה מעשה
The Talmud’s principle that moving the lips counts as an action, so speech in study is a kind of deed.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 65a:10–12סנהדרין ס״ה א:י׳-י״ב
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. בַּעַל אוֹב, מַאי מַעֲשֶׂה אִיכָּא? הַקָּשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. וַאֲפִילּוּ לְרַבָּנַן? וְהָתַנְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן זִיבּוּחַ, קִיטּוּר, וְנִיסּוּךְ, וְהִשְׁתַּחֲוָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״מ צ, ב. סנהדרין סה, א. ע״ל האזינו (עד, ג). וש״נ. [כ].
160ביום השמיני עצרת תהיה לכם
The festival’s verse, now explained: the eighth level, Binah, and the gathering of light inward.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161מבין דבר מתוך דבר
The Talmud’s definition of a navon, one who understands one thing from another: the faculty of Binah.
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יד, א. וש״נ.
162בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
163בינה ליבא
From Patach Eliyahu: “Binah is the heart,” linking understanding with the heart’s joy.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
164וישמח ישראל בעושיו
Israel’s joy in its Maker, the other joy.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ועיין מענין ביום השמיני עצרת
Most of the Midrash and Zohar passages listed here are copied out there in full.
Kehot’s noteרוב המ״מ נעתקו באוה״ת כאן ע׳ א׳תשע ואילך.
166תן חלק לשבעה וגם לשמונה
“Give a portion to seven and also to eight,” which the Midrash on Koheles applies to Shemini Atzeres.
Ecclesiastes 11:2קהלת י״א:ב׳
תֶּן־חֵלֶק לְשִׁבְעָה וְגַם לִשְׁמוֹנָה כִּי לֹא תֵדַע מַה־יִּהְיֶה רָעָה עַל־הָאָרֶץ:
Divide a portion into seven, yea, even into eight; For thou knowest not what evil shall be upon the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167ביום טובה היה בטוב
“On the day of good, be in good,” also expounded by the Midrash in this connection.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168The Midrash on Shir HaShirim expounds this verse in connection with the festivals and Shemini Atzeres.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169ובפרשת נשא פרשה יו״ד
The Midrash on Naso, cited by the text, discussing Manoach’s words “let us detain you,” related to atzeres.
Bamidbar Rabbah 10במדבר רבה י׳
170נעצרה נא אותך
Manoach asks the angel to stay: the root of atzeres, holding back and gathering.
Judges 13:15שופטים י״ג:ט״ו
וַיֹּאמֶר מָנוֹחַ אֶל־מַלְאַךְ ה׳ נַעְצְרָה־נָּא אוֹתָךְ וְנַעֲשֶׂה לְפָנֶיךָ גְּדִי עִזִּים:
And Manoah said unto the angel of the L-RD: ‘I pray thee, let us detain thee, that we may make ready a kid for thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171למנצח על השמינית
“For the conductor, on the Sheminis”: the opening of the discourse the text refers to on the eighth.
Psalms 6:1תהילים ו׳:א׳
לַמְנַצֵּחַ בִּנְגִינוֹת עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; with string-music; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172שבעתים כאור שבעת הימים
The future light, sevenfold like the light of the seven days.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ועיין בזהר ח״ג בלק) (קפ״ה ב׳)
The Zohar on Balak, cited by the text itself, with the Ramaz’s commentary.
Zohar, Balak 4:24–6:33ספר הזהר, בלק ד׳:כ״ד-ו׳:ל״ג
174נח״ר לפני שאמרתי ונעשה רצוני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי במדבר כח, ח. וראה ג״כ טו, ז.
175Kehot’s note points to Zohar, Balak 2:15–4:24 for these words.
Zohar, Balak 2:15–4:24ספר הזהר, בלק ב׳:ט״ו-ד׳:כ״ד
176ישמח ה׳ במעשיו
G-d’s joy in His works, one of the two joys that meet on Shemini Atzeres.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
177תתן אמת ליעקב
The verse at the center of the maamar, summarized here.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178כי אל דעות ה׳
The two “knowledges,” from below and from above.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179ברבות וישלח פ׳ פ״א
The Tzemach Tzedek quotes the Midrash there: emes is aleph at the start, mem in the middle and tav at the end of the alphabet, for “I am first and I am last.”
Kehot’s note”מהו אמת אמר ריש לקיש אלף ראשון [ברבות שלפנינו בראשון] של אותיות מ״ם באמצע תיו בסוף על שם אני ראשון ואני אחרון ומבלעדי אין אלקים” — אוה״ת ויחי שפט, א. וכ״ה גם באוה״ת כאן ע׳ א׳תשצז.
180בהעלותך את הנרות
The opening of the discourse the text refers to on the levels of Avraham and Aharon.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ואמת ה׳ לעולם
The truth of G-d revealed “le’olam,” in the world.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182אני ה׳ אלקיכם
The closing verse of the section of tzitzis, the opening of the discourse the text refers to.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
183אשר נשבעת לאבותינו
The oath to the fathers, which the maamar explains as a commitment above reason.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184וע׳ רבות אמור פכ״ט
The Midrash calling Tishrei the month of G-d’s oath.
Vayikra Rabbah 29ויקרא רבה כ״ט
185זח״ג פ׳ אחרי ס״ו ב׳
The Zohar on Acharei, cited again on the oath.
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
186נשא ק״ל ע״א
The Zohar on Naso, cited on “By Myself I have sworn.”
Zohar, Idra Rabba 9:63–10:73ספר הזהר, האדרא רבא ט׳:ס״ג-י׳:ע״ג
Paragraph 19
187שלום שלום לרחוק ולקרוב
The two kinds of peace, to the far and to the near.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188יעשה שלום לי שלום יעשה לי
The doubled peace, here linked to the two unions of the Name.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189אלה פקודי המשכן
The opening of the discourse the text refers to on the two unions.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190והיה מספר בנ״י
The opening of another discourse the text refers to on this theme.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191שמאלו תחת לראשי
The left hand under the head: the days from Rosh Hashanah to Yom Kippur.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
193וישמח ישראל בעושיו
Israel’s joy in its Maker.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194אשר נשבעת לאבותינו מימי קדם
The oath to the fathers from the days of old, drawn down on Sukkos.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195הוי״ה צלך
G-d is your shade: the encompassing light of Sukkos.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196ואשים דברי בפיך ובצל ידי כסיתיך
Torah in the mouth forms a shade, the daily counterpart of the sukkah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197חצבה עמודי׳ שבעה
Wisdom hewed out seven pillars, which the Midrash reads as the Torah’s seven books.
Proverbs 9:1משלי ט׳:א׳
חׇכְמוֹת בָּנְתָה בֵיתָהּ חָצְבָה עַמּוּדֶיהָ שִׁבְעָה:
Wisdom hath builded her house, she hath hewn out her seven pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, א.
198ברבות ר״פ שמיני
The note points there for the Midrash’s reading of the seven pillars as “seven books of the Torah.”
Kehot’s note”אלו שבעה ס״ת” — ראה אוה״ת בראשית כרך ד תרפג, א.
199כמ״ש ברבות ר״פ שמיני
The Midrash at the beginning of Shemini, which reads the seven pillars as the seven books of the Torah.
Vayikra Rabbah 11ויקרא רבה י״א
200גדול תלמוד שמביא לידי מעשה
Study is great because it leads to action, the maamar’s opening question, now answered.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
201שעשועים יום יום
The Torah as G-d’s delight day by day.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202דרשו ה׳ בהמצאו
“Seek G-d when He can be found, call Him when He is near,” read by the Sages as the Ten Days of Teshuvah.
Isaiah 55:6ישעיהו נ״ה:ו׳
דִּרְשׁוּ ה׳ בְּהִמָּצְאוֹ קְרָאֻהוּ בִּהְיוֹתוֹ קָרוֹב:
Seek ye the L-RD while He may be found, Call ye upon Him while He is near;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ו.
203ישמח ה׳ במעשיו
G-d’s joy in His works.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
204וישמח ישראל בעושיו
Israel’s joy in its Maker.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205ושעשועי את בני אדם
The Torah’s delights shared with people.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206יקוו המים אל מקום אחד
The waters gathered into one place: an image of the encompassing light gathered inward.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
207מקוה ישראל ה׳
G-d is the mikveh, the hope and gathering, of Israel.
Jeremiah 17:13ירמיהו י״ז:י״ג
מִקְוֵה יִשְׂרָאֵל Havayah כׇּל־עֹזְבֶיךָ יֵבֹשׁוּ וְסוּרַי בָּאָרֶץ יִכָּתֵבוּ כִּי עָזְבוּ מְקוֹר מַיִם־חַיִּים אֶת־Havayah
Thou hope of Israel, the L-RD! All that forsake Thee shall be ashamed; They that depart from Thee shall be written in the earth, Because they have forsaken the L-RD, The fountain of living waters. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, יג.
208(ע׳ זח״ בראשית י״ח א׳
The Zohar passage, cited by the text itself, on the gathering of the waters.
Zohar, Bereshit 6:60–7:70ספר הזהר, בראשית ו׳:ס׳-ז׳:ע׳
209אומרים בשמע״צ מוריד הגשם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטוש״ע או״ח רסקי״ד. ועוד.
210אומרים בשמע״צ מוריד הגשם
The law that the mention of rain in the Amidah begins on Shemini Atzeres.
Shulchan Arukh, Orach Chayim 114:1–2שולחן ערוך, אורח חיים קי״ד:א׳-ב׳
דין הזכרת הרוח וגשם וטל. ובו ט סעיפים: מתחילין לומר בברכה שנייה משיב הרוח ומוריד הגשם בתפלת מוסף של י״ט האחרון של חג ואין פוסקין עד תפלת מוסף של י״ט הראשון של פסח: אסור להזכיר הגשם עד שיכריז ש״ץ (וי״א שקודם שמתחילין מוסף מכריז השמש משיב הרוח וכו׳ כדי שהצבור יזכירו בתפלתן וכן נוהגין) (מרדכי רפ״ק דתענית) הלכך אף אם הוא חולה או אנוס לא יקדים תפלתו לתפלת הצבור לפי שאסור להזכיר עד שיאמר ש״ץ אבל אם יודע שהכריז ש״צ אע״פ שהוא לא שמע מזכיר ומטעם זה הבא לב״ה והציבור …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
211ואמת ה׳ לעולם
The truth of G-d revealed within the world, the level of the eighth day.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיז, ב.
212דישמח ה׳ במעשיו
G-d’s joy in His works.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Shemini Atzeres · Maamar 2
ביום השמיני עצרת תהיה לכם
“On the Eighth Day, an Atzeres Shall There Be for You”
The soul descends so far into this world because only here, where the Infinite Light that precedes all the worlds is hidden, can it do teshuvah: a return that unites it with G-d’s essence above the Name Havayah, higher than any reward in Gan Eden. On Shemini Atzeres that union, reached on Yom Kippur, is absorbed and held, and the hidden “father” (Chochmah, the Written Torah) comes to shine as close as the “mother” (Binah, the Oral Torah): the joy of Simchas Torah.
The maamar in brief
Onkelos renders “Atzeres” as “gathering”: on Shemini Atzeres all souls are gathered into their root. Between the Infinite and our world lie countless intermediate levels; to rise even to the lower Gan Eden, a soul must pass through the river of fire and forget this world, and so at every step above. Why such a descent? Because the Name Havayah, which creates the worlds, is only a “radiance,” and Gan Eden’s reward is delight in that radiance. Teshuvah, which “preceded the world,” reaches above Havayah to G-d’s essence, and it is revealed only in this physical world, where the beginning is wedged in the end. Israel attains it at Ne’ilah on Yom Kippur. Its power brings Simchas Torah: the Written Torah is the distant father (Chochmah, “ayin”), the Oral Torah the close mother (Binah). Through the nullification of Yom Kippur, like a fetus in the womb, even the father’s level becomes rooted in Israel: ayin becomes ani, and the two Torahs are joined. This anticipates the future, when Anochi and the inner Torah will be revealed and “eye to eye they shall see.”

Outline
	1The gathering, and the ladder of worldsAtzeres means the ingathering of souls into their source. Between the Infinite and this world lie countless intermediaries; the lower Gan Eden is the “beginning of Your works,” man’s intended place, reached through “the first day” before creation, because G-d desired a dwelling below.¶1–5
	2The question: why so great a descent?The soul must forget everything even to enter the lower Gan Eden. What ascent could justify such a descent, and how does the descent itself achieve it?¶6–7
	3Teshuvah above the Name HavayahHavayah is only a radiance, and Gan Eden’s delight is in that radiance. Teshuvah, which preceded the world, unites the soul with the essence above Havayah; it is revealed only in this physical world, and all Israel attains it on Yom Kippur.¶8
	4Father and mother: the two TorahsThe Written Torah is the distant father, Chochmah, which only hints; the Oral Torah is the close mother, Binah, which develops. In service, Binah is contemplation that gives birth to love and awe.¶9–10
	5Ayin becomes ani: Simchas TorahChochmah is nullification before ayin. Through Yom Kippur’s “gestation,” the father’s level comes to shine close like the mother; Shemini Atzeres absorbs it from below, and the joining of the two Torahs is the joy of Simchas Torah.¶11
	6The future revelation and the Splitting of the SeaIn the future Anochi and the inner Torah will be revealed, and what is beyond comprehension will be seen “eye to eye”; the Splitting of the Sea was a foretaste, Chochmah shining within Binah through the Supernal Wonder.¶12–13
	7“This is the day”: the power of teshuvahAll this comes from Yom Kippur’s teshuvah, “the day” rooted in Keser before creation. Only in this world can a person turn around completely, as Rabbi Elazar ben Durdaya did; therefore “let us rejoice and be glad in it.”¶14


Key concepts
	Atzeres (gathering and absorbing)עצרת
	Read as kenishin, the ingathering of all souls into their root, and as kelitah, absorption: the light reached on Yom Kippur is taken in and held on Shemini Atzeres.

	Radiance (ziv)זיו
	The Name Havayah, which creates the worlds, is only a radiance of G-d, like the sun’s rays. The souls in Gan Eden delight in this radiance, since only it can be grasped.

	Teshuvah (return)תשובה
	Not only leaving sin but returning the soul to its root, united with the essence above Havayah. It “preceded the world” and can be reached only in this physical world.

	Upon Havayahעל הוי׳
	“Then you shall delight upon Havayah”: a delight above the Name Havayah, higher than the radiance of Gan Eden, earned through teshuvah.

	Father and mother (Chochmah and Binah)אב ואם
	The Written Torah and Chochmah are the distant father who only hints; the Oral Torah and Binah are the close mother in whom everything develops.

	Ayin and aniאין ואני
	Chochmah comes from ayin, the ungraspable Infinite. When it is revealed and close, ayin (the same letters) becomes ani, “I.”

	Gestation (ibbur)עיבור
	On Yom Kippur the souls are united with their source like a fetus that eats what its mother eats; on Shemini Atzeres they also receive “what the father eats,” the level of Chochmah.

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	The highest level, above all the worlds, is bound to the lowest; so the essence shines in this physical world and makes teshuvah possible.


Section 1 · ¶1–5
The gathering, and the ladder of worlds
1ביום השמיני עצרת1 תהיה לכם. ותרגם אונקלוס2 כנישין תהי לכון פי׳ כנישין התאספות והתקבצות יחד למקום אחד דהיינו שכל בני ישראל יתקבצו כולם להכלל במקום אחד במקורם ושרשם.3
“On the eighth day, an Atzeres shall there be for you.” And Onkelos translates: “A kenishin shall there be for you.” The meaning of kenishin is an assembling and a gathering together into one place; that is, that all the children of Israel will gather, all of them, to be included in one place, in their source and root.
The maamar opens with the Torah’s verse about Shemini Atzeres, the eighth day after the seven days of Sukkos. Onkelos, the classic Aramaic translation of the Torah, renders “Atzeres” as kenishin, “a gathering,” and the Alter Rebbe reads this spiritually: on this day all Jewish souls are gathered back into their single source and root.


והענין הוא כי בראש השנה אומרים זה היום תחלת מעשיך4 זכרון ליום ראשון5 וביאור הענין כי
The explanation is this: On Rosh HaShanah we say, “This day is the beginning of Your works, a remembrance of the first day.” And the explanation of the matter is that
To explain what that gathering means, he goes back to Rosh HaShanah, where the Musaf prayer (the Zichronos blessing) calls the day “the beginning of Your works, a remembrance of the first day.” The two phrases will be interpreted: “the beginning of Your works” is a starting point within creation, and “the first day” is what precedes all of creation.


הנה השתלשלות העולמות וירידתן מדרגה אחר מדרגה מריש כל דרגין כו׳ רבים ועצומים הם עד אין חקר ואין מספר
the chain of descent (hishtalshelus) of the worlds, and their descent level after level from “the Head of all levels,” etc., are many and vast, beyond searching out and beyond number.
Hishtalshelus is the step-by-step descent of G-d’s light through countless levels, from the very highest (“the Head of all levels,” a Zohar-style phrase) down to our world. The Alter Rebbe stresses that the number of these steps is beyond counting.


כי מא״ס ב״ה שכשמו כן הוא אין לו קץ ואין לו תכלית לא היו עולמות יכולים להיות עולמות נבראים
For from the Infinite One (Ein Sof), blessed be He, who is as His Name [says], having no end and no limit, worlds could not have come to be as created worlds,
Why so many steps? Because G-d is Ein Sof, literally “without end,” and His Name says what He is: unlimited. Nothing finite could come straight out of the Infinite; limited, created worlds could not otherwise exist.


שהם בעלי גבול ויש להם קץ ותכלית רק עד אחר ריבוי ההשתלשלות ממוצעים ג״כ בלי קץ ותכלית וענין הממוצעים הם
which are bounded and have an end and a limit, except after a great multiplicity of hishtalshelus [through] intermediaries, likewise without end or limit. And the matter of the intermediaries is
Finite worlds come into being only after a long chain of intermediate levels, each one bridging the one above and the one below, and these intermediaries are themselves without number. He now gives an example of such an intermediary.


כמו ג״ע [גן עדן] התחתון שהוא הממוצע בין6 עולמות הרוחנים ובין עוה״ז הגשמי וכמ״ש בזהר7 דכל דיוקנין דלעילא ותתא משתכחין תמן8 והיינו לפי שהוא כלול מעילא ותתא.9
like the lower Gan Eden, which is the intermediary between the spiritual worlds and this physical world, as is written in the Zohar, that “all the forms of above and below are found there”; that is, because it is composed of above and below.
The lower Gan Eden, the paradise where souls live after this life, stands between the purely spiritual worlds and our physical world. The Zohar says that every “form” of above and below is found there; it can bridge the two because it contains something of each.




2והנה יש נהר דינור101112 בין עוה״ז לג״ע [לגן עדן] התחתון שאפילו צדיקים גמורים מוכרחים לירד ולטבול שם
Now, there is a river of fire (Nehar Dinur) between this world and the lower Gan Eden, into which even the completely righteous must go down and immerse,
Nehar Dinur, the “river of fire” of Daniel’s vision, is described as separating this world from the lower Gan Eden. Even perfectly righteous souls must immerse in it on the way up.


כדי לטהר את עצמן מגשמיות עוה״ז וחומריותו שמוכרח לשכח שלא יהיה לו כח הזוכר מגשמיות העוה״ז שהוא מסך מבדיל ואין הנשמה יכולה להיות בג״ע [בגן עדן].
in order to purify themselves of the physicality and coarseness of this world; for one must forget, so that he has no power of memory of the physicality of this world, which is a separating screen, and [with it] the soul cannot be in Gan Eden.
The immersion makes the soul forget this world’s physicality. Any memory of material life would act as a screen that blocks the soul from the spiritual experience of Gan Eden, so it must be washed away.




3וכמו ענין מחשבה זרה בתפלה שמבלבלת את האדם בתפלתו [ועמ״ש מזה בד״ה ויהי מקץ13 ובד״ה מראיהם ומעשיהם בפ׳ יתרו ע״ש]
It is like the matter of a foreign thought in prayer, which confuses a person in his prayer. (See what is written about this in the discourse beginning “Vayehi mikeitz,” and in the discourse beginning “Mar’eihem uma’aseihem” in Parshas Yisro; see there.)
An analogy from ordinary experience: a stray, unrelated thought during prayer throws a person off. In the same way, a memory of the lower world disturbs the soul’s experience of a higher one, and the text refers to two other discourses that develop this.


וכן מגן עדן התחתון לעליון14 צריך ג״כ לשכח ענין ג״ע [גן עדן] התחתון שלגבי ג״ע [גן עדן] העליון הרי הוא נחשב כגשמי ממש וכן עד רום המעלות יש כמה מיני ממוצעים כאלו עד אין חקר ואין מספר.
And likewise, from the lower Gan Eden to the higher one, one must also forget the matter of the lower Gan Eden, for relative to the higher Gan Eden it is considered actually physical. And so on, up to the loftiest heights, there are many kinds of such intermediaries, beyond searching out and beyond number.
The pattern repeats at every stage. From the lower to the higher Gan Eden the soul must again forget, because the lower Gan Eden is “physical” compared with the higher; and there are countless such steps all the way up.




4וכמאמר הכל ירוממוך סלה15 וכל החיים יודוך סלה16 בלי הפסק17 וכנודע מענין השמיטות והיובלות18 כו׳
As the saying [goes], “All shall exalt You, Selah,” and “All the living shall thank You, Selah”: without interruption; and as is known from the matter of the Shemittos and the Jubilees, etc.
Two phrases from the prayers, each ending with “Selah,” which the Talmud reads as “without interruption.” Praise and ascent go on endlessly, as the Kabbalistic teaching of the Shemittos and Jubilees (vast cosmic cycles of ascent) also shows.


והכל עילוי אחר עילוי עד שמדרגה התחתונה לגבי העליונה כגשמיות תחשב [ועמ״ש בפ׳ ויצא גבי וכל אשר תתן לי עשר אעשרנו לך19]
And all of it is ascent after ascent, until the lower level, relative to the higher one, is considered as physicality. (See what is written in Parshas Vayeitzei on “and of all that You give me, I will surely give a tenth to You.”)
Every level rises to a higher one, and from the higher perspective the lower level seems “physical.” The text points to a discussion in Parshas Vayeitzei on Jacob’s vow to give a tenth.


והנה תחלת מעשיך הוא גן עדן התחתון שהוא תחלת עולם העשיה ומזכירין אותו לפי שהוא תכלית ועיקר בריאת האדם שבשבילו נברא.
Now, “the beginning of Your works” is the lower Gan Eden, which is the beginning of the World of Asiyah (Action); and it is mentioned because it is the purpose and the main point of the creation of man, for whose sake he was created,
Now the Alter Rebbe interprets the Rosh HaShanah phrase: “the beginning of Your works” is the lower Gan Eden, the top of the World of Asiyah. It is singled out because it is where man was meant to be: the goal for which he was created.


וכמ״ש ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה2021 כו׳ ובו הוא שלימות המעשה וכמו שיהיה לימות המשיח. משא״כ בעוה״ז הגשמי בזמן הזה כו׳ וכמ״ש מזה בד״ה אוסרי לגפן.22
as it is written, “And He placed him in the Garden of Eden, to work it and to guard it,” etc.; and in it is the completeness of the deed, as it will be in the days of Mashiach, which is not so in this physical world at the present time, etc., as is written about this in the discourse beginning “Osrei lagefen.”
Adam was placed in the Garden to work and guard it; there the “deed” (service through action) was complete, as it will be again in the days of Mashiach. In our physical world today it is not so, as another discourse explains.




5והנה כדי להיות תחלת מעשיך היינו ע״י זרון ליום ראשון שלפני ההשתלשלות כי נעוץ תחלתן בסופן2324
Now, for there to be “the beginning of Your works” is through “a remembrance of the first day,” [the day] that precedes the hishtalshelus, for “their beginning is wedged in their end.”
“The beginning of Your works” (the lower Gan Eden) is reached only by drawing on “the first day,” which is before the whole chain of descent began. As Sefer Yetzirah says, the beginning is wedged in the end: the highest source is bound up with the lowest point.


כי הנה הגורם לירידת והשתלשלות המדריגות הוא בשביל שנתאוה הקב״ה להיות לו דירה בתחתונים25 דוקא:
For what causes the descent and the chaining-down of the levels is that the Holy One, blessed be He, desired to have a dwelling place among the lower realms specifically.
The reason is that the whole descent exists for the lowest level: G-d desired a dwelling place among the lower realms. Since the purpose is below, the lowest point is tied directly to the highest intention.




Section 2 · ¶6–7
The question: why so great a descent?
6ב אך הנה נודע כי ירידה זו צורך עלייה היא. וצריך להבין שהרי הירידה גדולה עד מאד שירדה הנשמה לעוה״ז הגשמי עד שבעלותה אפילו לג״ע [לגן עדן] התחתון מוכרחת לטבול בנהר דינור26 לשכח מכל כו׳.
2. But it is known that this descent is for the sake of an ascent. And one must understand: the descent is exceedingly great, for the soul descended into this physical world, to the point that when it rises even to the lower Gan Eden it must immerse in the river of fire in order to forget everything, etc.
Section 2 raises the question. It is known that the soul’s descent is for the sake of a greater ascent; but the descent is enormous, so far down that even to re-enter the lowest paradise the soul must forget everything in the river of fire.




7וכן מג״ע [מגן עדן] התחתון לג״ע [לגן עדן] העליון כו׳. וא״כ צריך להיות העליה ג״כ גדולה עד מאד עד שכל הירידה היתה כדאי בשביל עליה זו ובמה יזכה האדם לעליה גדולה ונפלאה כזאת ע״י הירידה הגדולה הזאת דוקא.
And likewise from the lower Gan Eden to the higher Gan Eden, etc. If so, the ascent too must be exceedingly great, so that the whole descent was worthwhile for the sake of this ascent. And by what does a person merit so great and wondrous an ascent through this great descent specifically?
The same forgetting is needed again between the lower and higher Gan Eden. So the ascent that justifies such a descent must be tremendous; the question is how exactly the descent into this world earns a person an ascent that great.




Section 3 · ¶8
Teshuvah above the Name Havayah
8ויובן על פי מה שכתוב אני הוי׳ הוא שמי27 כי שם הוי״ה מורה שהוא מהווה כל העולמות ע״י צמצום והתפשטות והמשכה כו׳.
This will be understood from what is written, “I am Havayah; that is My Name.” For the Name Havayah indicates that He brings all the worlds into being through tzimtzum (contraction), expansion and drawing-down, etc.
The answer begins with the verse “I am Havayah; that is My Name.” The Name Havayah is read as mehaveh, “bringing into being”: it is the divine power that creates the worlds through contraction, expansion and drawing-down of light.


ואין זה אלא בחי׳ שם בלבד וכמשל זיו השמש וכו׳ ועל זה אמרו רז״ל [רבותינו זכרונם לברכה] צדיקים יושבים ונהנים מזיו השכינה28 כו׳
And this is only the level of a “Name” alone, like the analogy of the radiance of the sun, etc. And about this our Sages, of blessed memory, said, “The righteous sit and delight in the radiance of the Shechinah (Divine Presence),” etc.
But a name is only how someone is called by others, not the person himself; Havayah is compared to the sun’s radiance, not the sun. The Talmud’s description of the World to Come, where the righteous delight in the “radiance” of the Shechinah, fits this.


מזיו דוקא והיינו מאחר שנהנין ממש שא״א להיות הנאה ותענוג לנפש המשכלת כפי השכלתה והשגתה באור ה׳
“In the radiance” specifically. That is, since they actually delight, [this is] because there cannot be enjoyment and delight for the intellectual soul, according to its intellect and comprehension in the light of G-d,
The Sages said “radiance” deliberately. The souls actually enjoy what they grasp, and a thinking soul can enjoy G-d’s light only to the extent that it understands it.


אלא בבחי׳ זיו בלבד ששם עולה השגת הנפש והשכלתה משא״כ אור א״ס ב״ה בעצמו אינו מושג כי הוא קדוש כו׳
except in the level of radiance alone, to which the soul’s comprehension and intellect can rise; whereas the Infinite Light (Or Ein Sof), blessed be He, itself is not grasped, for He is holy, etc.
What the soul can grasp is only the radiance; the Infinite Light as it is in itself cannot be grasped at all, for it is “holy,” meaning utterly set apart.


אלא הוא ית׳ מקור החיים ומקור התענוגים כ׳ו ושם הוא ביטול השגת הנבראים וביטול הנשמות ויחודן במאצילן ב״ה למעלה מכדי כח השגתן וכמ״ש אז תתענג על29 ה׳.
Rather, He, may He be blessed, is the Source of life and the Source of delights, etc. And there is the nullification of the comprehension of created beings, and the self-nullification (bittul) of the souls and their union with their Emanator, blessed be He, beyond the measure of their power of comprehension; as it is written, “Then you shall delight upon Havayah.”
At the level of G-d Himself, the Source of life and delight, understanding gives way to bittul: the soul is absorbed and united with its source beyond anything it can comprehend. Isaiah’s promise, “Then you shall delight upon Havayah,” is read as a delight above the Name Havayah.


על ה׳ דוקא כמ״ש בזהר (ויחי דרי״ט ע״א)30 דהיינו למעלה מבחינת שם הוי׳ שאינו אלא זיו כו׳.
“Upon Havayah” specifically, as is written in the Zohar (Vayechi, p. 219a); that is, above the level of the Name Havayah, which is only radiance, etc.
The word “upon” (al) is stressed, following the Zohar: the delight is above the Name Havayah, which is only radiance. This is a higher reward than the “radiance of the Shechinah” enjoyed in Gan Eden.


והגילוי להיות זוכים למדרגה זו בבחי׳ ביטול זה הוא ע״י גילוי אור א״ס ב״ה בעוה״ז הגשמי דוקא בבחינת ביטול ההשגה המתגלה בבחינת תשובה ברעותא דליבא
And the revelation [by which one comes] to merit this level, in the mode of this bittul, is through the revelation of the Infinite Light, blessed be He, in this physical world specifically, in the mode of the nullification of comprehension, which is revealed in the mode of teshuvah (return), with the desire of the heart,
How is this level reached? Only through a revelation of the Infinite Light in this physical world, which appears as teshuvah: a heartfelt desire that goes beyond understanding.


מקרב איש ולב עמוק31 וע״ז אמרו רז״ל [רבותינו זכרונם לברכה] יפה שעה32 אחת בתשובה ומע״ט [ומעשים טובים]33 וכו׳ שאין הפי׳ תשובה גשמיות מעבירות דהיינו עזיבת החטא בלבד דא״כ מאי שעה אחת.
“from the inward part of a man and a deep heart.” And about this our Sages, of blessed memory, said, “One hour of teshuvah and good deeds is better,” etc. The meaning is not teshuvah in the physical sense, from sins, that is, merely abandoning the sin, for if so, why [say] “one hour”?
Teshuvah comes from the depths of the heart (Psalm 64). The Mishnah says that one hour of teshuvah and good deeds in this world is better than all of the World to Come; the Alter Rebbe argues that this cannot mean merely leaving sin, since that has nothing to do with “one hour.”


אלא תשובה ומעשים טובים דהיינו שלהיות המעשים טובים ומאירים באור ה׳ א״ס ב״ה צריך להיות בחי׳ תשובה
Rather, “teshuvah and good deeds” means that for the deeds to be good and shining with the light of G-d, the Infinite Light, blessed be He, there must be the level of teshuvah
Rather, teshuvah here is what makes the good deeds themselves shine with the Infinite Light. Without it the deeds would not carry that light.


(וכמ״ש סד״ה יונתי בחגוי)34 שהוא להשיב את הנפש למקורה ושרשה ולדבקה בו באור א״ס ב״ה ממש
(as is written at the end of the discourse beginning “Yonasi bechagvei”), which is to return the soul to its source and root and to make it cleave to Him, to the Infinite Light, blessed be He, itself.
Teshuvah in its deepest sense means returning the soul to its source and making it cleave to the Infinite Light itself. The text refers to a discourse on Shir HaShirim that develops this.


כי תשובה קדמה לעולם35 עולם הוא הנמשך משם הוי׳ שאינו אלא זיו כו׳ ועמ״ש בד״ה וירא ישראל את היד36 והתשובה הוא למעלה מבחינת זיו
For teshuvah preceded the world. The “world” is what is drawn from the Name Havayah, which is only radiance, etc. (and see what is written in the discourse beginning “Vayar Yisrael es hayad”); and teshuvah is above the level of radiance,
The Sages say teshuvah was created before the world. The Alter Rebbe reads “world” as everything drawn from the Name Havayah, which is only radiance; teshuvah precedes it, and so it is higher than the radiance.


שהוא ביטול והתכללות באור א״ס ב״ה ממש וכמ״ש מי לי37 במשים ועמך לא חפצתי בארץ שלא יחפוץ בגילוי השגה ותענוג שנתפס בנפש המשכלת כפי כח השגתה שזה נקרא על מנת לקבל פרס.3839
for it is self-nullification and inclusion in the Infinite Light, blessed be He, itself; as it is written, “Whom do I have in heaven? And besides You I desire nothing on earth”: that one does not desire a revelation of comprehension and delight that is grasped in the intellectual soul according to its power of comprehension, for this is called [serving] “in order to receive a reward (peras).”
Teshuvah is complete absorption in G-d, as in the Psalm: “Whom do I have in heaven? Besides You I desire nothing on earth.” Wanting the pleasure of spiritual understanding would be serving “in order to receive a reward,” which the Mishnah warns against.


פרס הוא דבר הפרוס ונבדל דהיינו בחי׳ זיו הנבדל ונחשב לדבר בפני עצמו לגבי עצמיות אור א״ס ב״ה שאין ערוך עליו כו׳ אלא צור לבבי.40
Peras is something sliced off and separate; that is, the level of radiance, which is separate and considered a thing unto itself relative to the essence of the Infinite Light, blessed be He, to which there is no comparison, etc. Rather, “the Rock of my heart.”
A wordplay: peras (reward) is related to paruss, “a slice”: the radiance is only a slice, separate from G-d’s essence. Instead, the soul seeks “the Rock of my heart,” the next phrase of the Psalm.


צור מלשון מחיצה ומסך מבדיל המבדיל ומעלים את האור וגילוי הזיו שאין בו גילוי ההשגה
Tzur (“rock”) is from the term for a partition and a separating screen, which separates and conceals the light and the revelation of the radiance, [so] that there is no revelation of comprehension in it;
Tzur, “rock,” is read as a barrier that hides both the light and its radiance, so that nothing is comprehended. It points to what lies beyond revelation.


אלא הוא בבחי׳ ביטול והתכללות באור א״ס ב״ה ממש שעליו נאמר ישת חשך סתרו41 ולפניו כחשיכה כאורה42 רוחניות וגמשיות שוין השוה ומשוה קטן וגדול43 כו׳
rather, it is in the mode of self-nullification and inclusion in the Infinite Light, blessed be He, itself, of which it is said, “He made darkness His hiding place,” and “before Him darkness is as light”: spiritual and physical are equal; “He equalizes and makes equal small and great,” etc.
Behind that barrier is G-d’s essence, of which it is said that He made darkness His hiding place and that darkness and light are the same to Him. There, spiritual and physical are equal, as the High Holiday hymn says: He makes small and great alike.


וחלקי אלהים לעולם הוא אור א״ס ב״ה בעצמו שרש ומקור שם הוי׳ כי שם44 הוי׳ במקורו נחשב כבחי׳ אלהים לגבי עצמותו ומהותו ית׳ כמ״ש בד״ה שובה ישראל כו׳
“And my portion is Elokim forever”: this is the Infinite Light, blessed be He, itself, the root and source of the Name Havayah; for the Name Havayah in its source is considered as the level of Elokim relative to His essence and being, may He be blessed, as is written in the discourse beginning “Shuvah Yisrael,” etc.
“My portion is Elokim forever” refers to the Infinite Light itself, the root of the Name Havayah. Relative to G-d’s very essence, even Havayah is like Elokim, a concealing and limiting Name.


(ועד״ז יש לפרש ג״כ מ״ש ושמתיך בנקרת הצור45 כו׳ כי לפי שהיה צ״ל המשכת י״ג מדה״ר [מדות הרחמים] שהן בחי׳ לפני הוי׳ ע״כ הוא ע״י בחי׳ צור שהוא מחיצה ומסך כו׳ מבחינת ישת חשך סתרו. וע׳ בזהר)
(And in this way one can also explain what is written, “And I will place you in the cleft of the rock,” etc.: since there was to be a drawing-down of the Thirteen Attributes of Mercy, which are the level of “before Havayah,” it is therefore through the level of “rock,” which is a partition and screen, etc., from the level of “He made darkness His hiding place.” And see the Zohar
A parenthetical application: Moshe was placed in “the cleft of the rock” when the Thirteen Attributes of Mercy were revealed. Since these come from “before Havayah,” a level above the Name, they had to come through a hiding “rock,” from the level of “He made darkness His hiding place.”


(בשלח דנ״ז ע״א) גבי כי תבאו לראות פני46 כו׳. מאי לראות. אלא כל אינון אנפין דמלכא טמירין בעמקא באתר
(Beshalach, p. 57a) on “When you come to see My face,” etc.: “What is ‘to see’? Rather, all those faces of the King are hidden in the depth, in a place
The Zohar on “When you come to see My face” explains that the King’s “faces” are hidden in the depths. This supports the idea that the highest revelation is rooted in concealment.


חשוכא דכתיב ישת חשך סתרו אך המק״מ [המקדש מלך] שם פי׳ בענין אחר ועמ״ש עוד מענין ושמתיך בנקרת הצור סד״ה כי ביום הזה יכפר בפ׳ אחרי ע״ש.
of darkness, as it is written, ‘He made darkness His hiding place.’” But the Mikdash Melech there explains it in another way. And see what is written further on “And I will place you in the cleft of the rock” at the end of the discourse beginning “Ki vayom hazeh yechaper,” in Parshas Acharei; see there.
The Zohar ties this to “He made darkness His hiding place.” The Alter Rebbe notes that the commentary Mikdash Melech reads the Zohar differently, and refers to another discourse on the cleft of the rock.


ועמ״ש מענין תשובה קדמה לעולם בד״ה האזינו השמים שזהו ענין עד יעבור עמך47 הוי׳ ושע״ז נאמר והרוח תשוב אל האלקים אשר נתנה48 ע״ש באריכות והיינו כמ״ש כאן בפי׳ וחלקי אלקים לעולם.
And see what is written on “teshuvah preceded the world” in the discourse beginning “Haazinu hashamayim”: that this is the meaning of “until Your people pass over, Havayah,” and that about this it is said, “and the spirit shall return to Elokim who gave it”; see there at length. And this is as is written here in explaining “and my portion is Elokim forever.”
Another discourse links “teshuvah preceded the world” to the Song at the Sea (“until Your people pass over, Havayah”) and to the verse that the spirit returns “to Elokim who gave it.” This matches the reading here of “my portion is Elokim forever” as the essence above Havayah.


וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר (בראשית דף ד׳ סע״ב [סוף עמוד ב])49 בענין עין לא ראתה אלקי׳ זולתך.50 ועמ״ש עוד מענין תשובה קדמה לעולם בד״ה
And see the commentary of the Ramaz on the Zohar (Bereshis, p. 4b, at the bottom) on the matter of “No eye has seen, Elokim, except You.” And see what is written further on “teshuvah preceded the world” in the discourse beginning
Further references: the Ramaz’s commentary on the Zohar discussing “No eye has seen, Elokim, except You,” a verse about the hidden reward beyond all perception, and another discourse on teshuvah preceding the world.


להבין פי׳ הפסוק מי אל כמוך51 וכללות ישראל זוכים לבחי׳ תשובה זו ביום הכפורים שאז בנעילה אומרים הויה הוא האלקים ע״י
“To understand the meaning of the verse ‘Who is a G-d like You.’” And the community of Israel as a whole merits this level of teshuvah on Yom Kippur, when at Ne’ilah we say, “Havayah, He is the Elokim,” through
The whole Jewish people reaches this teshuvah on Yom Kippur. At the close of Ne’ilah they declare “Havayah, He is the Elokim,” expressing that even Havayah is included in the essence above it.


כי לפני52 הוי׳ תטהרו למעלה מבחי׳ הוי׳ כו׳ וע״י זה זוכים להיות אז תתענג על הוי׳ על דוקא:5354
“before Havayah you shall be purified”: above the level of Havayah, etc. And through this they merit that there be “Then you shall delight upon Havayah”: “upon” specifically.
The Yom Kippur verse says “before Havayah you shall be purified”: the purification comes from a level above Havayah. Through this Israel reaches the delight “upon Havayah” promised by Isaiah.




Section 4 · ¶9–10
Father and mother: the two Torahs
9ג והנה בכח תשובה זו נמשך בשמיני עצרת להיות שמחת תורה. והענין כי הנה תורה היא בכללותה ב׳ תורות תורה שבכתב ותורה שבעל פה.
3. Now, by the power of this teshuvah, there is drawn down on Shemini Atzeres [the ability] to have Simchas Torah. The explanation is this: the Torah as a whole is two Torahs, the Written Torah and the Oral Torah.
Section 3 connects the teshuvah of Yom Kippur to the festival: its power is what makes possible the Simchas Torah of Shemini Atzeres. To explain it, the Alter Rebbe starts from the fact that the Torah has two parts, Written and Oral.


והנה כתיב שמע בני מוסר אביך55 זו תורה שבכתב ואל תטוש תורת אמך זו תורה שבעל פה.
Now it is written, “Hear, my son, the instruction of your father”: this is the Written Torah; “and do not forsake the teaching of your mother”: this is the Oral Torah.
Proverbs speaks of “your father’s instruction” and “your mother’s teaching”; the Sages read these as the Written and the Oral Torah. This sets up a father/mother analogy for the two Torahs.


תורה שבכתב היא בחי׳ אב שהיא על דרך משל כמו האב אל הבן שהגם שמוח הבן נמשך ממוח האב עצמו על כל זה הרי עיקר גידולו ע״י שהייתו תשעה חדשים בעיבור בבטן אם ויניקתו מחלב האם
The Written Torah is the level of a father. By way of analogy, it is like a father to a son: although the son’s brain is drawn from the brain of the father himself, nevertheless the main part of his growth is through his remaining nine months in gestation in the mother’s womb and his nursing from the mother’s milk.
The analogy: a child’s mind comes from the father, yet the child actually grows inside the mother for nine months and then nurses from her. The father is the origin; the mother is where development happens.


והרי גידול הבן הוא בהתכללות והתאחדות האם עמו ממש והאב אינו אלא שרש ומקור להתהוותו וכל גדילתו הוא בריחוק מקום מן האב.
Thus the son’s growth is with the mother actually included and united with him, while the father is only the root and source of his coming into being, and all his growth is at a distance from the father.
So the mother is intimately united with the child’s growth, while the father remains a distant source. The next paragraph applies this to the two Torahs.




10וכך התורה שבכתב היא שרש ומקור לכל ההלכות שבתורה שבעל פה. ומ״מ כל עיקר ההלכות מבוארות יפה בתורה שבעל פה דייקא ובה הן כלולות
So too, the Written Torah is the root and source of all the laws that are in the Oral Torah. Nevertheless, all the main points of the laws are well explained in the Oral Torah specifically, and in it they are included
The analogy is applied: the Written Torah is the “father,” the source of every law of the Oral Torah. Yet the laws are actually laid out and developed only in the Oral Torah.


ונגדלות ממש משא״כ בתורה שבכתב הן נרמזות ברמז בעלמא ביתור אות או תיבה ומזה נעשה מסכת שלימה בתורה שבעל פה בביאור כל פרטי ההלכות ודקדוקיהן
and actually grow; whereas in the Written Torah they are only hinted at in a mere allusion, by an extra letter or word, and from this a whole tractate is made in the Oral Torah, explaining all the details of the laws and their fine points.
In the Written Torah a law may be hinted at only by an extra letter or word, while the Oral Torah builds a whole tractate from that hint, working out every detail. The development happens in the “mother.”


והרי התורה שבעל פה היא בחי׳ אם שבה הן כלולות כל ההלכות ויונקים ממנה בקירוב מקום ממש משא״כ התורה שבכתב היא בחי׳ אב שממשיך בבחי׳ ריחוק ברמז כו׳ לפי שהיא בחי׳ חכמה דאורייתא מחכמה נפקת.56
Thus the Oral Torah is the level of a mother, in which all the laws are included, and they nurse from it at an actually close distance; whereas the Written Torah is the level of a father, which draws [them] forth in the mode of distance, by allusion, etc., because it is the level of Chochmah (wisdom): “The Torah comes forth from Chochmah.”
So the Oral Torah is the “mother” that holds the laws close, as a mother nurses her child, while the Written Torah is the distant “father” that gives only hints. This is because the Written Torah is rooted in Chochmah, the Sefirah of wisdom, from which, the Zohar says, the Torah comes forth.


וכתיב אמרתי אחכמה והיא רחוקה ממני57 שמאירה בבחי׳ ריחוק [וכמ״ש בזהר פ׳ שמות (די״ב סע״א [סוף עמוד א])58
And it is written, “I said, ‘I will become wise,’ but it is far from me”: for it shines in the mode of distance. (As is written in the Zohar, Parshas Shemos (p. 12a, at the bottom),
King Solomon’s words “I said I will become wise, but it is far from me” show that Chochmah shines “from afar.” A long parenthesis of references to the Zohar begins here.


ע״פ ותתצב אחותו מרחוק59 וע״פ מרחוק ה׳ נראה לי ובפ׳ בראשית (תחלת דף60 ו׳) ובמק״מ [ובמקדש מלך] (שם ושם) ובפ׳ וירא (דק״כ ע״א) וס״פ תרומה (דקכ״ה סע״ב [סוף עמוד ב]) ובפ׳ ויקרא (ד״כ סע״ב [סוף עמוד ב]).61
on “And his sister stationed herself from afar,” and on “From afar G-d appeared to me”; and in Parshas Bereshis (beginning of p. 6), and in the Mikdash Melech (there and there); and in Parshas Vayeira (p. 120a), and the end of Parshas Terumah (p. 125b, at the bottom), and in Parshas Vayikra (p. 20b, at the bottom).
The references continue: Zohar passages on verses that speak of seeing “from afar” (Miriam watching over baby Moshe, and Jeremiah’s “From afar G-d appeared to me”), together with other Zohar places and the commentary Mikdash Melech.


ועוד נרשם מזה לעיל בד״ה היום הזה בפ׳ תבא. וע׳ בר״מ [ברעיא מהימנא] פ׳ פנחס (דרכ״ג ע״א)62 ע״פ זה דאמרתי אחכמה והיא רחוקה ממני.
And it is further noted above, in the discourse beginning “Hayom hazeh” in Parshas Tavo. And see the Raaya Mehemna, Parshas Pinchas (p. 223a), on this [verse], “I said, ‘I will become wise,’ but it is far from me.”
Further references: an earlier discourse in Likkutei Torah (Parshas Ki Savo) and the Raaya Mehemna, a section of the Zohar, on the same verse from Koheles.


ובפ׳ תולדות (דקל״ה ע״א)63 ובפ׳ ויחי דרכ״ה סע״ב [סוף עמוד ב]] מה שאין כן תורה שבעל פה היא בחינת בינה רחובות הנהר64 כו׳.
And in Parshas Toldos (p. 135a), and in Parshas Vayechi, p. 225b, at the bottom.) The Oral Torah, however, is the level of Binah (understanding), “the broad spaces of the river,” etc.
After the last Zohar references, the contrast is stated: the Oral Torah corresponds to Binah, the Sefirah of understanding, called in Kabbalah “the broad spaces of the river” because in it the point of Chochmah expands and spreads out.


וביאור ענין זה בעבודת ה׳ שכמו שיש ב׳ בחינות אלו בתורה כך הם בעבודה. הנה בינה ליבא65
And the explanation of this matter in the service of G-d: just as there are these two levels in the Torah, so are they in [divine] service. Now, “Binah is the heart,”
The two modes, Chochmah and Binah, exist not only in Torah but in a person’s service of G-d. “Binah is the heart” (from Tikkunei Zohar): understanding produces feeling.


דהיינו להלהיב ולהלהיט את הלב ע״י התרחבות הדעת וההתבוננות בשם הוי׳ צמצום והתפשטות והמשכה כו׳.
that is, to set the heart aflame and ablaze through the broadening of the mind and contemplation of the Name Havayah: tzimtzum, expansion and drawing-down, etc.,
Binah in service means contemplating in depth how the Name Havayah creates through contraction, expansion and drawing-down of light, until the heart is set on fire.


ואיך הוא משובח ומפואר עדי עד שמו הגדול וישתבח שמך לעד מלכנו כו׳ שעי״ז אם הבנים
and how praised and glorified is His great Name forever and ever, “and may Your Name be praised forever, our King,” etc.; so that through this “the mother of the children
One also contemplates how great and praised G-d’s Name is, as in the Yishtabach prayer. Through this the verse “the mother of the children is joyful” is fulfilled.


שמחה66 להיות בבחי׳ אם היולדת את הבנים הם אהבה ויראה והשמחה היא הגדלתן בתוספת וריבוי שתהיינה בשמחה ובטוב לבב67 כו׳ כמ״ש בד״ה וארא אל אברהם.
is joyful”: to be in the level of a mother who gives birth to the children, which are love and awe; and the joy is their growth, with increase and abundance, so that they be with joy and gladness of heart, etc., as is written in the discourse beginning “Va’eira el Avraham.”
Binah is the “mother” and her “children” are the love and awe of G-d born from contemplation; her “joy” is their growth, so that one serves with joy and a glad heart. Another discourse explains this.




Section 5 · ¶11
Ayin becomes ani: Simchas Torah
11והנה הגדלת התלהבות והתלהטות הלב הוא ע״י התפלה בהתרחבות הדעת וההתבוננות כפי אשר תוכל הנפש שאת בהשגתה שהיא כלולה ומתאחדת ממש בהשגה זו שהיא נתפסת ממש תוך לבו להוליד ממנה אהבה ויראה כו׳.
Now, the growth of the flaming and blazing of the heart is through prayer, with the broadening of the mind and contemplation, as far as the soul is able to bear in its comprehension, for it is actually included and united with this comprehension, which is actually grasped within his heart, so as to give birth from it to love and awe, etc.
Growth in love and awe comes through prayer with deep contemplation, as far as the soul can grasp. The understanding becomes one with the person and settles into the heart, where it “gives birth” to love and awe: the Binah mode.


אבל בחינת חכמה היא בחינת כח מ״ה [מה] דהיינו להיות ונחנו מ״ה [מה]68 שהוא ביטול ההשגה הנה על זה נאמר והחכמה מאין69 תמ צא מבח ינת עין
But the level of Chochmah is the level of koach mah (“the power of ‘what’”), that is, to be [in the mode of] “and what are we,” which is the nullification of comprehension. About this it is said, “And Chochmah is found from ayin (nothing)”: from the level of ayin,
Chochmah is different. Kabbalah reads chochmah as koach mah, “the power of ‘what,’” like Moshe and Aharon’s “what are we?”: a self-erasing openness beyond comprehension. So Job says Chochmah comes “from ayin,” from nothingness.


דהיינו מבחי׳ גילוי אור א״ס ב״ה ממש דלית מחשבה תפיסא ביה70 כי מחמת שהוא אינו מושג והוא קדוש ומובדל כו׳
that is, from the level of the revelation of the Infinite Light (Or Ein Sof), blessed be He, itself, “no thought can grasp Him”; for since He is not grasped, and He is holy and set apart, etc.,
“Ayin” here is not emptiness but the Infinite Light itself, which no thought can grasp. It cannot be grasped and is utterly beyond.


והוא מקור החיים ומקור התענוגים לכך אליו תכסוף ותכלה אליו הנפש לבטל במציאות ממש (ועמ״ש מזה בד״ה ראה אנכי71 נותן שב׳ בחי׳ אלו דחו״ב [דחכמה ובינה] נק׳ תרין רעין ונק׳ נקודה בהיכליה וע״ש)
and He is the Source of life and the Source of delights, therefore the soul yearns for Him and expires for Him, to be nullified in actual existence. (And see what is written about this in the discourse beginning “Re’eh anochi nosen,” that these two levels of Chochmah and Binah are called “two companions” and are called “the point in its palace”; and see there.)
Yet it is the source of all life and delight, and so the soul yearns and “expires” toward it, wanting to dissolve its own existence into G-d. The text refers to a discourse calling Chochmah and Binah “two companions.”


והנה על ידי התשובה שביום הכפורים שהוא בחינת לפני הוי׳ כו׳ הרי עולות ומקתשרות נשמות ישראל במקורן ושרשן למעלה ומתאחדות במאצילן ב״ה בבחי׳ עיבור כעובר בבטן האם אוכל ממה שאמו אוכלת72 כו׳
Now, through the teshuvah (return) of Yom Kippur, which is the level of “before Havayah,” etc., the souls of Israel rise and are bound to their source and root above, and become united with their Emanator, blessed be He, in the mode of gestation, like a fetus in its mother’s womb, which eats of what its mother eats, etc.
The teshuvah of Yom Kippur, which reaches “before Havayah,” lifts the souls back into their source, united with G-d like a fetus in the womb. The Talmud says a fetus eats what its mother eats: it lives entirely from her, with no separate existence.


(ע׳ [עיין] בפע״ח [בפרי עץ חיים] שער יוהכ״פ [יום הכפורים] רפ״ג [ריש פרק ג׳] ממקום שהבינה עצמה כו׳ ועמ״ש בביאור ע״פ ונקדשתי73 בתוך בנ״י [בני ישראל] בענין הקדוש הראשון ובביאור ע״פ שימני כחותם74 מענין בחינת עיבור שהוא בחינת ביטול בתכלית ועי״ז נמשך אח״כ המשכה עליונה מאד כו׳ ע״ש)
(See Pri Etz Chaim, Shaar Yom HaKippurim, beginning of chapter 3: “from the place where Binah itself,” etc. And see what is written in the explanation of “And I shall be sanctified among the children of Israel,” on the matter of the first “Kadosh,” and in the explanation of “Set me as a seal,” on the matter of the level of gestation, which is the level of utter self-nullification (bittul), and through this there is afterward drawn a very lofty drawing-down, etc.; see there.)
References in parentheses: the Arizal’s Pri Etz Chaim on Yom Kippur, and other discourses on the first “Kadosh” and on “Set me as a seal,” which explain that this state of gestation is total self-nullification, and that it later draws down a very lofty light.


וע״י זה יש להם כח זה להמשיך בחינת חכמה ובחינת אין בבחי׳ גילוי להיות בחי׳ אני שיהי׳ [שיהיה] בחי׳ אב מאיר בקירוב מקום בבחי׳ גילוי כמו בחי׳ אם.
And through this they have this power to draw down the level of Chochmah and the level of ayin into revelation, so that there be the level of ani (“I”): that the level of a father shine at a close distance, in revelation, like the level of a mother.
From that nullification comes the power to reveal Chochmah and ayin openly: ayin (“nothing”) becomes ani (“I”), the same Hebrew letters rearranged. The distant “father” then shines up close, like the “mother.”


ועמש״ל [ועיין מה שכתוב לעיל] ע״פ בן חכם7576 ישמח אב7778 וזהו שכתוב אני היום ילדתיך79 ולא הולדתיך דהיינו להיות גילוי אני מבחינת אין בבחינת אם היולדת ולא בבחי׳ אב המוליד
And see what is written above on “A wise son makes a father rejoice.” And this is what is written, “Today I have given birth to you,” and not “I have begotten you”: that is, that there be the revelation of ani from the level of ayin in the mode of a mother who gives birth, and not in the mode of a father who begets.
The verse “Today I have given birth to you” uses the mother’s verb (“gave birth”) rather than the father’s (“begot”): the father’s hidden level is revealed in the mother’s close, revealed mode. The text refers to an earlier discourse on “A wise son makes a father rejoice.”


אלא שהלידה וההתגלות ממש הוא בז׳ של פסח דכתיב עצרת ל׳ [לה׳ (כבפסוק)] אלקיך מלמעלה למטה (והוא בחי׳ קריעת ים סוף עיין לקמן) ובשמיני עצרת כתיב עצרת תהיה לכם80 ממטה למעלה
However, the birth and the actual revelation are on the seventh [day] of Pesach, of which it is written, “an Atzeres to Havayah your G-d,” from above to below (and this is the level of the Splitting of the Sea; see below); while on Shemini Atzeres it is written, “an Atzeres shall there be for you,” from below to above.
The full “birth” happened on the seventh day of Pesach, called “an Atzeres to Havayah your G-d,” a revelation from above, like the Splitting of the Sea. Shemini Atzeres is “an Atzeres for you,” from below to above.


כי עצרת לשון קליטה דהיינו להיות נתפס ונקלט היטב בבחינה זו בבחינת עיבור כעובר בבטן האם אוכל ממה שאמו אוכלת וכו׳ ולא ממה שאמו אוכלת בלבד
For atzeres is a term for absorption: that is, to be grasped and well absorbed in this level, in the mode of gestation, like a fetus in its mother’s womb, which eats of what its mother eats, etc.; and not only of what its mother eats,
“Atzeres” here means absorption (as in conception): the new light is taken in and held firmly, like a fetus nourished from what its mother eats.


אלא גם ממה שאביו אוכל שתהיה המשכת בחינת אין מושרשת ונקלטת בתוך כנסת ישראל להיותן דבוקות בא״ס ב״ה ממש וזהו ענין שמחת תורה.
but also of what its father eats: that the drawing-down of the level of ayin be rooted and absorbed within the Congregation of Israel, so that they cleave to the Infinite One (Ein Sof), blessed be He, Himself. And this is the meaning of Simchas Torah.
More than that, the fetus also eats “what its father eats”: the level of ayin itself becomes rooted in the Jewish people, so that they cleave to G-d’s very essence. That is the inner meaning of Simchas Torah.


דהיינו לשמח את התורה בהתחברות ב׳ הבחי׳ תורה שבכתב81 ותורה שבעל פה (עמ״ש לקמן בד״ה תורה צוה) והיינו ע״י התגלות בחינת אין.
That is, to gladden the Torah through the joining of the two levels, the Written Torah and the Oral Torah (see what is written below in the discourse beginning “Torah tzivah”); and this is through the revelation of the level of ayin.
Simchas Torah means bringing joy to the Torah itself by joining its two parts, Written (father, Chochmah) and Oral (mother, Binah), through the revelation of ayin. The text refers to a later discourse on “Torah tzivah.”


וכמ״ש אני תורתך שעשעתי82 שעשעתי הוא פועל יוצא דהיינו שהוא עושה את התורה להיות שעשועים וכמ״ש ואהיה שעשועים83 וגו׳
As it is written, “I have made Your Torah [my] delight” (sha’asha’ti): sha’asha’ti is a transitive verb, that is, that he makes the Torah into delights, as it is written, “And I was delights,” etc.
The Psalm “I have made Your Torah my delight” uses a transitive verb: the Jew makes the Torah into delights. Proverbs has the Torah say “I was [His] delights.”


(ועמ״ש מזה בד״ה ואהיה אצלו אמון84 גבי ואהיה שעשועים) והיינו ע״י גילוי אני מאין הוא המשכת אור א״ס ב״ה להיות חכמה דאורייתא מחכמה85 נפקת.8687
(And see what is written about this in the discourse beginning “Va’ehyeh etzlo amon,” on “And I was delights.”) And this is through the revelation of ani from ayin, which is the drawing-down of the Infinite Light, blessed be He, so that there be the Chochmah [of which it is said], “The Torah comes forth from Chochmah.”
After a reference to another discourse, the point is restated: this delight comes from revealing ani out of ayin, drawing the Infinite Light into Chochmah, the source of Torah.


וזהו מאת ה׳ היתה זאת88 שמבחינת הוי׳ היא בחינת חכמה כמ״ש הוי׳ בחכמה יסד89 וגו׳.
And this is [the meaning of] “From Havayah was this”: that from the level of Havayah it is the level of Chochmah, as it is written, “Havayah founded the earth with Chochmah,” etc.,
A new reading of the Psalm “From Havayah was this”: “From Havayah” is Chochmah, since “Havayah founded the earth with Chochmah.”


שהוא בחי׳ אב היתה זאת היא בחינת נוק׳ [נוקבא] בחי׳ אם היולדת ע״י כי נפלאת היא בעינינו נפלאת הוא בחי׳90 פלא
which is the level of a father; “was this (zos)”: this is the level of Nukva, the level of the mother who gives birth, through “it is wondrous in our eyes”: “wondrous” (niflas) is the level of the Supernal Wonder,
Havayah here is the “father”; “this” (zos, a feminine word) is Nukva, Malchus, the receiving “mother” who gives birth. It happens through “it is wondrous in our eyes”: the “wonder” is Pele Elyon, the Supernal Wonder, the level of ayin.


עליון בחינת אין היא נעשה בעינינו בבחי׳ עין רואה וגילוי דהיינו גילוי אני מאין לכך נעשה בחי׳ חכמה בבחי׳ אם המאירה בקרירוב מקום:919293949596979899100101102103104
the level of ayin; it becomes “in our eyes,” in the mode of a seeing eye and revelation, that is, the revelation of ani from ayin. Therefore the level of Chochmah becomes the level of a mother who shines at a close distance.
“In our eyes” means the wonder becomes visible, seen as with the eye: ayin becomes ani. So Chochmah itself comes to shine up close, like a mother.




Section 6 · ¶12–13
The future revelation and the Splitting of the Sea
12ד וזהו שכתוב לע״ל [לעתיד לבוא] כאיש אשר אמו תנחמנו105 כן אנכי אנחמכם שבזמן הזה היא בחינת אם הבנים שמחה משא״כ לע״ל [לעתיד לבוא] יהיה גילוי בחינת אנכי כו׳.
4. And this is what is written of the Future to Come: “As a man whom his mother comforts, so will I (Anochi) comfort you.” For at the present time it is the level of “the mother of the children is joyful,” whereas in the Future to Come there will be the revelation of the level of Anochi, etc.
Section 4 applies this to the future Redemption. Isaiah says G-d will comfort Israel “as a man whom his mother comforts”; today we have the mother’s joy (Binah), but then Anochi, “I,” G-d’s own self, will be revealed.


(ויש לפרש דאשר אמו תנחמנו היינו תושבע״פ [תורה שבעל פה] שבה יש לנו השגה משא״כ תשב״כ [תורה שבכתב] היא רק רמיזות
(And one may explain that “whom his mother comforts” is the Oral Torah, in which we have comprehension, whereas the Written Torah is only allusions;
A long parenthetical note begins: the “mother” who comforts is the Oral Torah, which we can understand, while the Written Torah offers only hints.


וגם שכל פנימית התורה אינו מושג כלל וכלל ולעתיד לבא יהיה כן אנכי אנחמכם שיתגלה פנימית התורה ועמ״ש מזה גבי קי״ס [קריעת ים סוף] בד״ה לבאר ענין קי״ס [קריעת ים סוף]106 שזהו ענין גילוי בחי׳ עדן שלמעלה מבחי׳ ונהר יוצא107 כו׳
and also that the inner dimension (pnimiyus) of the Torah is not grasped at all; and in the Future to Come there will be “so will I comfort you”: that the inner dimension of the Torah will be revealed. And see what is written about this regarding the Splitting of the Sea, in the discourse beginning “Levaer inyan krias Yam Suf,” that this is the matter of the revelation of the level of Eden, which is above the level of “And a river goes out,” etc.;
The inner dimension of the Torah is not grasped at all now; in the future it will be revealed, as G-d Himself “comforts.” Another discourse links this to the Splitting of the Sea and to “Eden,” a level above “the river that goes out of Eden to water the garden.”


ע״ש והיינו שבחי׳ עדן עצמו שע״ז נאמר עין לא ראתה108109 כו׳ יהיה מאיר בבחי׳ קירוב מקום כמו בחי׳ ונהר יוצא כו׳. וזהו ענין ומעין מבית110 ה׳ יצא וכמ״ש בביאור ע״פ ששים המה מלכות.111112
see there. That is, that the level of Eden itself, of which it is said, “No eye has seen,” etc., will shine in the mode of closeness of place, like the level of “And a river goes out,” etc. And this is the meaning of “And a spring shall go out from the House of G-d,” and as is written in the explanation of “There are sixty queens.”
Eden itself, of which it says “no eye has seen,” will shine close by, as the river does now. Joel’s “a spring shall go out from the House of G-d” describes the same future revelation.


ועמ״ש עוד מענין גילוי בחי׳ עדן בד״ה קא מיפלגי במתיבתא דרקיעא113 אם בהרת קדמה114 כו׳ ועמ״ש עוד בד״ה כי אברהם לא ידענו115116 בשם הפע״ח [הפרי עץ חיים] כו׳ ובענין פורים ויוהכ״פ [ויום הכפורים] הוא בחד דרגא.
And see what is written further on the matter of the revelation of the level of Eden in the discourse beginning “Ka mipalgi bemesivta derekia: im baheres kodmah,” etc. And see what is written further in the discourse beginning “Ki Avraham lo yeda’anu,” in the name of Pri Etz Chaim, etc., and on the matter that Purim and Yom Kippur are on one level.
More references: the story of the heavenly academy’s debate, a discourse on “For Avraham did not know us,” and a teaching that Purim and Yom Kippur (Yom HaKippurim, read as “a day like Purim”) are on one level.


דמזה יובן קצת עוד ענין זה הנזכר כאן שבחי׳ חכמה נעשה בבחי׳ אם המאירה בקירוב מקום. ועמ״ש כה״ג [כהאי גוונא] גבי משה שהיה כבד פה117 לגבי אורייתא דבע״פ [דבעל פה] וכבד לשון לגבי תשב״כ [תורה שבכתב]118119 לפי שהיה מבחי׳ ונחנו מה120 עצמיות ח״ע [חכמה עילאה]
From this one will understand somewhat more of this matter mentioned here, that the level of Chochmah (wisdom) becomes the level of a mother who shines at a close distance. And see what is written similarly regarding Moshe, who was “heavy of mouth” with respect to the Oral Torah and “heavy of tongue” with respect to the Written Torah, because he was from the level of “and what are we,” the essence of supernal Chochmah;
These help clarify how Chochmah comes to shine like a close “mother.” Moshe is an example: his soul was from supernal Chochmah, “what are we,” so he was “heavy of mouth” for the Oral Torah and “heavy of tongue” for the Written Torah.


אך הקב״ה אמר לו ואנכי אהיה עם פיך121 שע״י גילוי בחי׳ אנכי מי שאנכי עי״ז יומשך בחי׳ ח״ע [חכמה עילאה] להיות מאיר למטה ועמ״ש בד״ה ארוממך הוי׳
but the Holy One, blessed be He, said to him, “And I (Anochi) will be with your mouth”: that through the revelation of the level of Anochi, “who I am,” through this the level of supernal Chochmah will be drawn to shine below. And see what is written in the discourse beginning “Aromimcha Havayah
G-d answered, “I (Anochi) will be with your mouth”: the revelation of G-d’s own self would bring supernal Chochmah down into Moshe’s speech. More references follow.


כי דליתני122 כו׳ ועמ״ש בפ׳ בהעלותך בענין השליו123 גבי היד ה׳ תקצר כו׳ ועמ״ש בפ׳ וארא סד״ה וידבר אלקים אל משה.124125
ki dilisani,” etc. And see what is written in Parshas Behaaloscha on the matter of the quail, on “Is the hand of G-d too short?” etc. And see what is written in Parshas Va’eira at the end of the discourse beginning “Vayedaber Elokim el Moshe,”
The references continue: the discourse on “I will exalt You, G-d, for You have drawn me up,” the discussion of the quail in the desert and G-d’s “Is the hand of G-d too short?”, and a discourse in Parshas Va’eira.


גבי והייתי לכם לאלקים126 פי׳ שבחינת הוי׳ לבדו הוא בעצמו יהיה לכם בבחי׳ אלקים השורה עליכם וכך היתה כונות יעקב בתפלתו והיה הוי׳ לי לאלקים פי׳ הוי׳ לבדו הוא בעצמו יהיה לי127 בבחינת אלקים.
on “And I will be to you for Elokim”: the meaning is that the level of Havayah alone, He Himself, will be to you in the level of Elokim that rests upon you. And this was Yaakov’s intention in his prayer, “and Havayah will be to me for Elokim”: the meaning is that Havayah alone, He Himself, will be to me in the level of Elokim.
That discourse explains “I will be to you for Elokim” as Havayah Himself being present in the form of Elokim, and Yaakov’s prayer “Havayah will be to me for Elokim” the same way: the transcendent Name dwelling within the limited, revealed one.


וזהו ממש כענין הנזכר כאן בפי׳ מאת הוי׳ היתה זאת.128 ועמ״ש בפ׳ יתרו סד״ה זכור את יום השבת לקדשו129 בענין זכור ושמור בד״א [בדבור אחד] נאמרו130 ע״י גילוי בחי׳ אנכי הוא גילוי אור א״ס ב״ה שלמעלה מההשתלשלות כו׳ ע״ש.
And this is exactly like the matter mentioned here in explaining “From Havayah was this.” And see what is written in Parshas Yisro at the end of the discourse beginning “Zachor es yom haShabbos lekadsho,” on the matter that “Remember” and “Keep” were said in one utterance through the revelation of the level of Anochi, which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is above the chain of descending worlds (hishtalshelus), etc.; see there.
This matches the reading here of “From Havayah was this”: the higher level appears in the lower. A discourse on “Remember” and “Keep,” said in one utterance at Sinai through Anochi, shows the same revelation from beyond the chain of worlds.


והנה לקרב אל השכל ענין זה שבחי׳ חכמה יהי׳ [יהיה] מאיר בקירוב כו׳ היינו כי חכמה הוא מה שלמעלה מההשגה.
Now, to bring this matter closer to the intellect, that the level of Chochmah will shine at a close distance, etc.: it is because Chochmah is what is above comprehension.
Now the Alter Rebbe makes the idea intuitive: Chochmah, by definition, is what lies above comprehension.


ונקרא שכל הנעלם מכל רעיון ומה שנמשך מזה בבחי׳ הבנה והשגה זהו רק הארה בעלמא וכמו ברק המבריק מכח השכל לתוך ההשגה משא״כ עצמות מהות כח השכל אינו מושג כלל.
And it is called “the intellect that is hidden from all conception”; and what is drawn from it in the mode of understanding and comprehension is only a mere glimmer, like lightning flashing from the power of the intellect into comprehension; whereas the very essence of the power of the intellect is not grasped at all.
Chochmah is called “the intellect hidden from all conception.” What we understand of an idea is only a flash, like lightning from a mind we cannot see, while the power of intellect itself is never grasped.


ועד״ז יובן ג״כ הנמשל למעלה בבחי׳ חו״ב [חכמה ובינה] דאצילות שבחי׳ חכמה הוא למעלה מכל בחינת השגה כו׳. והנה מבואר בפע״ח [בפרי עץ חיים])
And in this way the analogue above will also be understood, in the levels of Chochmah and Binah (understanding) of the World of Atzilus (Emanation): that the level of Chochmah is above every level of comprehension, etc. Now, it is explained in Pri Etz Chaim)
The same holds above, in the Sefiros of Atzilus: Chochmah is beyond all comprehension. The long parenthesis closes, and an example from the Arizal follows.


(שט״ז פ״א) שהשיג האריז״ל [האר״י זכרונו לברכה] בשעה א׳ מה שאם היה יושב ודורש שמונים שנה רצופים לא יספיק לבאר זה.
(Shaar 16, chapter 1) that the Arizal grasped in one hour what, were he to sit and expound for eighty consecutive years, would not suffice to explain.
The Arizal is recorded as saying he could grasp in one hour what eighty years of teaching could not explain.


ואיך השיג זה בשעה אחת. אלא ענין הוא שהשגתו היה ע״ד בחי׳ ראייה במהות ועצמיות בחי׳ חכמה
And how did he grasp this in one hour? Rather, the matter is that his comprehension was in the manner of the level of sight, into the essence and being of the level of Chochmah;
That is possible only because his grasp was like seeing, a direct vision of the essence of Chochmah, rather than step-by-step understanding.


אלא שהשגתו היה בהיכלות דיצי רה כידוע ומ״מ עד״ז יובן גם בבחי׳ חכמה דאצי׳ מה שהחכמה עצמה ממש מאירה בבחי׳ קירוב זהו הגילוי מלמעלה מסדר ההשתלשלות
except that his comprehension was in the Chambers of the World of Yetzirah (Formation), as is known. Nevertheless, in this way it will also be understood regarding the level of Chochmah of Atzilus: that Chochmah itself actually shines in the mode of closeness is the revelation from above the order of hishtalshelus;
The Arizal saw this in the chambers of Yetzirah, a lower world, but the principle applies to Chochmah of Atzilus. For Chochmah itself to shine close and openly is a revelation from above the whole order of the worlds.


דהיינו מה שלמעלה מגדר השגה יהיה ג״כ מאיר בבחי׳ קירוב כו׳ וע״ז נאמר לעתיד עין בעין יראו131 כו׳.132
that is, what is above the bounds of comprehension will also shine in the mode of closeness, etc. And about this it is said of the Future to Come, “Eye to eye they shall see,” etc.
What is beyond comprehension will then shine close. That is Isaiah’s promise for the future: “eye to eye they shall see,” direct vision rather than understanding.




13ועד״ז הוא ג״כ ענין קריעת ים סוף שהוא בחי׳ גילוי האצילות ממש בבריאה כמ״ש במ״א ואצילות הוא בחי׳ חכמה דרך כלל ובריאה הוא בחי׳ בינה אם כן קי״ס [קריעת ים סוף]
And in this way is also the matter of the Splitting of the Sea of Reeds, which is the level of the revelation of the World of Atzilus (Emanation) itself in [the World of] Beriah (Creation), as is written elsewhere. And Atzilus is, in general, the level of Chochmah (wisdom), and Beriah is the level of Binah (understanding). If so, the Splitting of the Sea
The Splitting of the Sea follows the same pattern. It was Atzilus revealed within Beriah; since Atzilus corresponds generally to Chochmah and Beriah to Binah, the splitting was Chochmah shining within Binah.


היינו שיהיה ים החכמה מאיר בבחי׳ קירוב ממש כמו הבינה וזהו ענין כי מלאה הארץ דעה את133 ה׳ כמים לים מכסים כו׳
means that the sea of Chochmah shines in the mode of actual closeness, like Binah. And this is the meaning of “For the earth shall be full of the knowledge of G-d, as the waters cover the sea,” etc.
Chochmah is compared to a sea whose depths are hidden. At the splitting its hidden depths were exposed and shone close, like Binah; the same is promised for the future, when knowledge of G-d will fill the earth “as the waters cover the sea.”


ולהיות גילוי זה זהו ע״י בחי׳ פלא עליון בחי׳ אין כמ״ש בזהר גבי קי״ס [קריעת ים סוף] דבעתיקא תליא.
And for there to be this revelation, it is through the level of the Supernal Wonder, the level of ayin, as is written in the Zohar regarding the Splitting of the Sea, that “it depends on Atika.”
Such a revelation comes only from the Supernal Wonder, the level of ayin; the Zohar says the splitting of the sea “depends on Atika,” the Ancient One, the innermost level of Keser.


וכנזכר לעיל בענין אני היום ילדתיך כו׳. ועמ״ש עוד במ״א ע״פ מאמר הזהר ר״פ ויצא (דקמ״ח ע״ב) ע״פ וחסידיך ירננו.134
And as mentioned above on the matter of “Today I have given birth to you,” etc. And see what is written further elsewhere on the saying of the Zohar at the beginning of Parshas Vayeitzei (p. 148b) on “And Your pious ones shall sing for joy”:
This parallels “Today I have given birth to you,” discussed above. The text also refers to a Zohar passage on the verse “Your pious ones shall sing.”


ולויך ירננו מיבעי ליה כו׳ ונזכר מזה ג״כ בזהר פ׳ פנחס (דרמ״ב ע״א) והוא ג״כ שייך קצת לענין הנ״ל:
“It should have said, ‘And Your Levites shall sing for joy,’” etc. And this is also mentioned in the Zohar, Parshas Pinchas (p. 242a), and it too is somewhat related to the matter above.
That Zohar passage asks why the verse says “Your pious ones” rather than “Your Levites.” The text also refers to a related Zohar passage in Pinchas; both touch on the same theme.




Section 7 · ¶14
“This is the day”: the power of teshuvah
14ה והנה כל זה הוא בכח התשובה שביוה״כ [שביום הכפורים] לפני הוי׳ תטהרו. וזהו זה היום עשה135 הוי׳
5. Now, all this is by the power of the teshuvah (return) of Yom Kippur, “before Havayah you shall be purified.” And this is [the meaning of] “This is the day Havayah has made,”
Section 5 ties everything back to Yom Kippur: the whole revelation of Shemini Atzeres flows from the teshuvah of “before Havayah you shall be purified.” The Psalm “This is the day Havayah has made” will now be read in that light.


כי היום הוא ענין התשובה כמו שאמר משיח136 לר׳ [לרבי] יהושע בן לוי כששאלו אימתי קאתי מר ואמר ליה היום דהיינו היום אם בקולו תשמעו.137
for “the day” is the matter of teshuvah, as Mashiach said to Rabbi Yehoshua ben Levi when he asked him, “When will the master come?” and he said to him, “Today”; that is, “Today, if you will listen to His voice.”
“The day” means teshuvah. In the Talmud, Mashiach tells Rabbi Yehoshua ben Levi he will come “today,” and Elijah explains: “today, if you will listen to His voice.” Redemption depends on the day of return.


ופי׳ היום היינו זכרון ליום ראשון138 ראשון שלפני ההשתלשלות וכמ״ש במ״ע ביום הראשון גימטריא כתר שהוא נקרא היום שכולו יום כו׳
And the meaning of “the day” is “a remembrance of the first day”: the first, which precedes the chain of descending worlds (hishtalshelus); and as is written in M.A., “on the first day” (bayom harishon) is numerically equal to Keser (the Crown), which is called “the day,” “[the day] that is entirely day,” etc.
“The day” is also “the first day” of the Rosh HaShanah prayer, which precedes all the descent of the worlds. A work cited by abbreviation (M.A.) notes that “on the first day” has the numerical value of Keser (620), the Crown above the Sefiros, called “the day that is entirely day,” pure light with no night.


(עמ״ש בביאור ע״פ והיה מספר בנ״י [בני ישראל]139 גבי כי גדול יום יזרעאל140 וע׳ ברע״מ [ברעיא מהימנא] פ׳ תצא)
(See what is written in the explanation of “And the number of the children of Israel shall be,” on “For great is the day of Yizre’el.” And see the Raaya Mehemna, Parshas Teitzei)
References in parentheses: a discourse on Hosea’s “great is the day of Yizre’el,” and the Raaya Mehemna, a section of the Zohar.


(דרע״ח ע״א) ע״פ ביומו תתן141 כו׳ עד היום אם בקולו תשמעו ובפי׳ הרמ״ז [הרב משה זכות] שם ועמ״ש בד״ה
(p. 278a) on “On his day you shall give,” etc., up to “Today, if you will listen to His voice,” and the commentary of the Ramaz there. And see what is written in the discourse beginning
The Raaya Mehemna passage runs from the law of paying a worker “on his day” to “today, if you will listen to His voice,” with the Ramaz’s commentary. Another discourse is also cited.


כי תשמע בקול142 בפ׳ ראה דפי׳ בקול היינו מה שמלובש בבחינת הקול כו׳ ע״ש וזהו שלהיות גילוי בחי׳ היום שכולו יום הוא ע״י בקולו תשמעו כו׳
“Ki sishma bekol” in Parshas Re’eh, that the meaning of “bekol” (“to the voice”) is what is enclothed in the level of the voice, etc.; see there. And this is [why] for there to be the revelation of the level of “the day that is entirely day,” it is through “if you will listen to His voice,” etc.,
That discourse explains that listening “to the voice” means reaching what is enclothed within the voice. So the revelation of “the day that is entirely day” comes through “listening to His voice.”


ע״ד הנ״ל ועמ״ש סד״ה בעצם היום הזה נמול אברהם143 וזהו ג״כ פי׳ היום אם היינו ע״ד מ״ש בזהר פ׳ תרומה (דקס״ג ע״א)
in the manner stated above. And see what is written at the end of the discourse beginning “Be’etzem hayom hazeh nimol Avraham.” And this is also the meaning of “today, im”: that is, in the manner of what is written in the Zohar, Parshas Terumah (p. 163a),
After a further reference, a new point: in “today, im (if)...” the word im can also be read em, “mother.” The Zohar in Terumah discusses this word.


בענין אם דהוא בחי׳ שמאלא אתכליל בימינא כדפי׳ במק״מ [במקדש מלך] שם דהוא בחי׳ חו״ב [חכמה ובינה] והם המלבישים לבחי׳ היום וכ״ז [וכל זה] נמשך ע״י בקולו תשמעו כו׳ וענין פי׳ הלבשה זו מבואר במ״א סד״ה
on the matter of im, that it is the level of the left included in the right, as the Mikdash Melech explains there, that it is the level of Chochmah (wisdom) and Binah (understanding); and they are what clothe the level of “the day.” And all this is drawn through “if you will listen to His voice,” etc. And the explanation of this enclothing is set out elsewhere, at the end of the discourse beginning
The Zohar describes “im” as the left included in the right, which the commentary Mikdash Melech identifies as Chochmah and Binah. These “clothe” the level of “the day,” Keser, and all this is drawn down through listening to His voice; another discourse explains the enclothing.


להבין מפני מה יו״ט [יום טוב] דפסח. והיינו בחי׳ התשובה שהיא קדמה לעולם ובחי׳ היום זה עשה הוי׳.
“Lehavin mipnei mah Yom Tov dePesach.” And this is the level of teshuvah, which preceded the world, and the level of “the day”: “This is the day Havayah has made.”
All of this is teshuvah, which preceded the world, and “the day” of which it says “This is the day Havayah has made.”


(ועמ״ש בד״ה בפ׳ נסכים כתיב בענין היד הגדולה אשר עשה144 הוי׳ במצרים ע״ש) כי הנה כתיב כל אשר חפץ145 ה׳ עשה וגו׳.
(And see what is written in the discourse beginning “BaParshas nesachim kesiv,” on the matter of “the great hand that Havayah did in Egypt”; see there.) For it is written, “All that Havayah desired, He made,” etc.:
After a reference to a discourse on “the great hand,” the Alter Rebbe brings the verse “All that Havayah desired, He made.” He reads it as G-d’s pre-creation desire “making” and drawing down the Name Havayah.


שעשה והמשיך בחי׳ הוי׳ בכל ההשתלשלות מבחי׳ כל אשר חפץ וגו׳. והיינו ע״י זה היום דהיינו יום ראשון שלפני ההשתלשלות שהוא ענין התשובה
that He made and drew down the level of Havayah into the whole hishtalshelus, from the level of “all that He desired,” etc. And this is through “this day,” that is, the first day, which precedes the hishtalshelus, which is the matter of teshuvah,
G-d’s desire, which is above everything, drew the Name Havayah into all the worlds. This came about through “this day,” the first day before all descent, which is the root of teshuvah.


כי נעוץ תחלתן בסופן146 דייקא שבעוה״ז הגשמי דוקא מאיר אור א״ס ב״ה שלמעלה מההשתלשלות לכן יוכל להיות בחי׳ תשובה להפך לבו מן ההפך אל ההפך.
for “their beginning is wedged in their end” specifically: in this physical world specifically, the Infinite Light (Or Ein Sof), blessed be He, which is above the hishtalshelus, shines; therefore there can be the level of teshuvah, to turn one’s heart from one extreme to the opposite extreme.
As Sefer Yetzirah says, the beginning is wedged in the end: the Infinite Light that is above all the worlds shines precisely in this physical world. That is why only here can a person do teshuvah, turning his heart around completely.


וכמו ר״א [רבי אלעזר] בן דרודיא שקנה עולמו בשעה147 אחת כו׳ משא״כ בעוה״ב [בעולם הבא] שכבר נבדל איש על מקומו וכל צדיק יש לו מדור148 בפני עצמו (ועמ״ש מזה בד״ה צו את בנ״י [בני ישראל]149 כו׳ את קרבני לחמי)150
Like Rabbi Elazar ben Durdaya, who acquired his world in one hour, etc.; whereas in the World to Come each one is already set apart in his place, and every righteous person has a dwelling of his own. (And see what is written about this in the discourse beginning “Tzav es Bnei Yisrael … es korbani lachmi.”)
Rabbi Elazar ben Durdaya, a notorious sinner, repented so completely that he “acquired his world in one hour.” In the World to Come no such change is possible: each soul has its fixed place, as another discourse explains.


וזהו אני היום ילדתיך151 היום דוקא יכול להיות גילוי אני מאין ונפלאת היא בעינינו152 זה היום דייקא והוא הגורם להיות עשה הוי׳
And this is “Today I have given birth to you”: “today” specifically can there be the revelation of ani from ayin, and “it is wondrous in our eyes”: “this is the day” specifically; and it is what causes there to be “made Havayah.”
So “today I have given birth to you” means that only “today,” in this world, can ayin become ani. “It is wondrous in our eyes” is “this day,” and this day is what “makes” Havayah, reading the Psalm as “this is the day that made Havayah.”


ולכן נגילה ונשמחה בו (ובזהר נזכר ע״פ בני אתה אני היום ילדתיך בפ׳ בלק) (דקצ״א ע״ב ודף ר״ג ע״ב)153 וע״שד ועוד נזכר בפ׳ משפטים (דצ״ח א׳ ודק״א א׳) לענין אחר.
“And therefore let us rejoice and be glad in it.” (And in the Zohar it is mentioned on “You are my son, today I have given birth to you,” in Parshas Balak) (p. 191b and p. 203b); and see there. And it is further mentioned in Parshas Mishpatim (p. 98a and p. 101a) in another connection.
That is why “we rejoice and are glad in it”: the joy of Simchas Torah. Zohar passages on “You are my son, today I have given birth to you” are listed.


וע״פ זה היום עשה כו׳ בפ׳ אמור (תחלת דף ק״ה)154 וע״ש. ופ׳ בחקתי דף קי״ד ע״ב:155156
And on “This is the day [Havayah] has made,” etc., in Parshas Emor (beginning of p. 105); and see there. And Parshas Bechukosai, p. 114b.
Final references to Zohar passages on “This is the day Havayah has made,” in Emor and Bechukosai.



In one’s avodah
Do not settle for the pleasure of understanding G-dliness, which the maamar calls serving “for a reward”; seek G-d Himself, as in “Whom do I have in heaven.” A person does this through teshuvah from the depths of the heart, which only this world allows: one hour of it can turn a person around completely. In daily prayer, contemplation (Binah) should give birth to love and awe that grow with joy, while beyond it stands the self-nullification of Chochmah (“what are we”). The teshuvah of Yom Kippur is then brought into the joy of Simchas Torah.
Questions for discussion
	Why must a soul forget this world to enter Gan Eden, and what does that say about the gap between levels?
	The maamar says the delight of Gan Eden is only in the “radiance.” What is higher than it, and why can it be reached only in this world?
	How does the father/mother analogy explain the relationship between the Written and Oral Torah, and between Chochmah and Binah in prayer?
	What does it mean that on Shemini Atzeres the fetus eats not only “what its mother eats” but also “what its father eats”?
	Why could Rabbi Elazar ben Durdaya acquire his world in one hour, and why is such a change impossible in the World to Come?

For children · ages 9–13
For the children at the table
Why the soul comes down

The big idea
The soul comes down into this world because only here can it do teshuvah, which brings it closer to G-d Himself than any reward in Gan Eden.


Onkelos translates “Atzeres” as “gathering”: on Shemini Atzeres all souls are gathered to their root. Between G-d and our world stand countless levels, and a soul travels very far to come down here. Even to go up to Gan Eden it must forget this world. Why such a long journey down? The reward of Gan Eden is delight in a ray of G-d’s light. But teshuvah, returning to G-d with all one’s heart, reaches G-d Himself, higher than any ray. Teshuvah came before the world was made, yet it is found only here in this physical world, and all Israel reach it at Ne’ilah on Yom Kippur. Its power brings the joy of Simchas Torah. The Written Torah is short and hidden, and only hints; the Oral Torah explains closely. After Yom Kippur even the hidden Written Torah comes close to us, and the two are joined. This is a taste of the future, when we will see G-dliness “eye to eye.” One hour of true teshuvah in this world can turn a person around completely.


Questions for the Shabbos table
	Why is teshuvah higher even than the reward of Gan Eden?
	What does it mean that one day we will see G-dliness “eye to eye”?
	What is one thing you would like to turn around this week, and how will you begin?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביום השמיני עצרת
The note says this maamar exists in the Mitteler Rebbe’s transcript from Shemini Atzeres 5566, in two versions, printed here along with an explanation.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי משמע״צ תקס״ו. ונמצאים ב׳ הנחות א׳ בסה״מ תקס״ה ח״ב ע׳ תתקס. והנחה הב׳ שם בשולי העמוד. ביאור שם ע׳ תתקפה. ראה הגהות באוה״ת שמע״צ ע׳ א׳תתז. א׳תתח.
2ותרגם אונקלוס
The verse commanding the festival of Shemini Atzeres after Sukkos. The maamar builds its whole argument on the word “Atzeres” in this verse.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעה״פ במדבר כט, לה.
3במקורם ושרשם
The note points there on the idea that the souls gather into their source and root.
Kehot’s noteראה אוה״ת שמע״צ ע׳ א׳תשעח.
4זה היום תחלת מעשיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת זכרונות.
5זה היום תחלת מעשיך זכרון ליום ראשון
These words from the Zichronos blessing of the Rosh HaShanah Musaf are quoted in the Talmud, which discusses the day of creation they refer to. Here the two phrases become two levels: a beginning within creation and a “first day” before it.
Rosh Hashanah 27a:15–16ראש השנה כ״ז א:ט״ו-ט״ז
שָׁוֶה הַיּוֹבֵל לְרֹאשׁ הַשָּׁנָה לַתְּקִיעָה וְלַבְּרָכוֹת וְכוּ׳. אָמַר רַב שְׁמוּאֵל בַּר יִצְחָק: כְּמַאן מְצַלֵּינַן הָאִידָּנָא ״זֶה הַיּוֹם תְּחִלַּת מַעֲשֶׂיךָ זִכָּרוֹן לְיוֹם רִאשׁוֹן״, כְּמַאן — כְּרַבִּי אֱלִיעֶזֶר, דְּאָמַר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם. מֵתִיב רַב עֵינָא: שָׁוֶה יוֹבֵל לְרֹאשׁ הַשָּׁנָה לַתְּקִיעָה וְלַבְּרָכוֹת, וְהָא אִיכָּא ״זֶה הַיּוֹם תְּחִלַּת מַעֲשֶׂיךָ זִכָּרוֹן לְיוֹם רִאשׁוֹן״, דִּבְרֹאשׁ הַשָּׁנָה אִיתָא, וּבְיוֹבֵל לֵיתָא! כִּי קָתָנֵי — אַשְּׁאָרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ג״ע התחתון שהוא הממוצע בין העולמות הרוחנים ובין עוה״ז הגשמי
The transcript adds that this Gan Eden is not found on the surface of the physical earth, since it is spiritual, but rests at the center of the middle line called the equator, as Ramban explains in Shaar HaGemul.
Kehot’s noteבסה״מ תקס״ה ח״ב ע׳ תתקס בהנחת כ״ק אדה״א נוסף: ”(וע״כ לא נמצא ג״ע זה בשטח הארץ הגשמי בכדור הארץ הלז כי הרי הוא בחי׳ הרוחניות ושורה במרכז קו האמצעי הנק׳ קו השוה כו׳ כמבואר בס׳ הגמול להרמב״ן”. וראה בס׳ הגמול (הוצאת שעוועל) ע׳ רצה. וראה סה״מ תקע״ז — הנחות ע׳ פב. וראה גם באוה״ת שה״ש כרך ב ע׳ תשפד: ”געה״ת הוא פנימי׳ עולם העשי׳ וממוצע בין רוחנית לגשמיות כי דירת אדה״ר היה בג״ע” ע״ש. בענין קו השוה — ראה ע״ח שער ג פ״א, ונזכר גם לעיל פ׳ תזריע ח, א.
7וכמ״ש בזהר
The note says the 5565 transcript explains this Zohar passage.
Kehot’s noteבהקדמה לזח״א (ז, א). [כ]. בתקס״ה מבאר הזהר.
8דכל דיוקנין דלעילא ותתא משתכחין תמן
In the introduction to the Zohar, the lower Gan Eden is described as a place where all the forms of above and below are found. This is why it can serve as the intermediary between the spiritual worlds and ours.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
He is “mighty of deeds, from Kabzeel”, as if to say: “that great and most mighty tree, from what place comes it, from what grade does it issue? From Kabzeel” (lit. gathering of G-d), from the highest and hidden grade where “no eye hath ever seen, etc.” (Is. 64, 3), a grade which contains the whole and which is the focus of the supernal light, and from which everything issues. That light is the sacred and hidden temple (Hekal) wherein is concentrated that divine essence from which all the worlds …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9Job describes G-d’s works as “beyond searching out” and “beyond number.” The Alter Rebbe uses the phrase for the uncountable levels of hishtalshelus.
Job 9:10איוב ט׳:י׳
עֹשֶׂה גְדֹלוֹת עַד־אֵין חֵקֶר וְנִפְלָאוֹת עַד־אֵין מִסְפָּר:
Who doeth great things past finding out; Yea, marvellous things without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
10יש נהר דינור כו׳
The note refers back to the previous maamar, where the sources on the river of fire were already marked.
Kehot’s noteנסמן לעיל פג, ד.
11נהר דינור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteל׳ הפסוק דניאל (ז, יו״ד). [כ].
12נהר דינור
Daniel sees “a river of fire” flowing from before G-d. The Alter Rebbe uses the term for the purifying boundary souls pass through between this world and Gan Eden.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
13בד״ה ויהי מקץ
This is the discourse the text cites for the comparison with stray thoughts in prayer.
Kehot’s noteתו״א לא, א.
14וכן מגן עדן התחתון לעליון
According to the note, that discourse says explicitly that the passage from the lower to the higher Gan Eden also requires a river of fire, at a different level.
Kehot’s noteבס׳ כוונות מהאריז״ל (סא, א) ד׳ קארעץ שעובר דרך נהר דינור, ב׳ הזהר. ועל בין עוה״ז וגעה״ת לבד הזכיר, ובאמת גם ע״ז צריך נהר דינור רק במדריגה אחר כמ״ש להדיא ד״ה ויהי מקץ הא׳ בתו״א. [כ].
Paragraph 4
15הכל ירוממוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
16וכל החיים יודוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שמו״ע.
17סלה בלי הפסק
The Talmud teaches that wherever Scripture says “Selah” it means something without interruption forever. Here it expresses that the ascent of praise never stops.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה עירובין נד, א.
18וכנודע מענין השמיטות והיובלות
A parallel discussion of the Shemittos and Jubilees, to which the note refers.
Song of Songs 3:4שיר השירים ג׳:ד׳
כִּמְעַט שֶׁעָבַרְתִּי מֵהֶם עַד שֶׁמָּצָאתִי אֵת שֶׁאָהֲבָה נַפְשִׁי אֲחַזְתִּיו וְלֹא אַרְפֶּנּוּ עַד־שֶׁהֲבֵיאתִיו אֶל־בֵּית אִמִּי וְאֶל־חֶדֶר הוֹרָתִי:
Scarce had I passed from them, When I found him whom my soul loveth: I held him, and would not let him go, Until I had brought him into my mother’s house, And into the chamber of her that conceived me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן שה״ש ג, ד. ובאוה״ת שה״ש ע׳ מה. בסה״מ תקס״ה ע׳ תתקסב בנוסחא שני׳ ”כמ״ש בכתבי האריז״ל שיש בחי׳ עליות נ׳ אלפים יובלות עד ש[יגיע] לתכלית העילוי אל הארת מל׳ דא״ס”.
19Jacob’s vow at Beth El to give a tenth. The text points to its discussion of this verse in Parshas Vayeitzei.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שהוא תחלת עולם העשי׳ . . וכמ״ש . . לעבדה ולשמרה
The second transcript explains more fully: the lower Gan Eden is the beginning of Asiyah and the intermediary between its spirituality and physicality; before the sin it was for Adam what our physical world is for us, and only after the sin was he driven out of Gan Eden.
Kehot’s noteבסה״מ תקס״ה שם ע׳ תתקסג בנוסחא שני׳ מבואר יותר: ”פי׳ תחלת מעשיך הוא בחי׳ ג״ע התחתון שהוא התחלת עולם העשי׳ שהוא הממוצע בין רוחניות לגשמיות דעשי׳, שקודם חטא אדה״ר הי׳ אצלו בחי׳ ג״ע התחתון כמו אצלנו עולם העשי׳ הגשמי כמ״ש ויניחהו בג״ע לעבדה ולשמרה כו׳ רק לאחר שחטא כתיב ויגרשהו מג״ע”.
21ויניחהו בג״ע לעבדה ולשמרה
G-d places Adam in the Garden of Eden to work it and guard it. The Alter Rebbe infers that the lower Gan Eden is man’s intended place and purpose.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
22בד״ה אוסרי לגפן
The discourse the text cites on the difference between the present physical world and the completeness of the deed in Gan Eden and in the days of Mashiach.
Kehot’s noteתו״א מו, א.
Paragraph 5
23נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
24נעוץ תחלתן בסופן
Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning and their beginning in their end.” The Alter Rebbe uses it to explain how the lowest level connects to the level above all descent.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
25שנתאוה הקב״ה להיות לו דירה בתחתונים
The Midrash states that G-d desired a dwelling place among the lower realms. This is the foundational Chabad statement of the purpose of creation.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
Paragraph 6
26בנהר דינור
The river of fire from Daniel’s vision, used again for the boundary a soul must cross on its way up.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
27אני הוי׳ הוא שמי
G-d declares “I am Havayah; that is My Name.” The Alter Rebbe stresses that Havayah is a “Name”: a radiance, not the essence.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28צדיקים יושבים ונהנים מזיו השכינה
Rav’s description of the World to Come: the righteous sit with crowns on their heads and delight in the radiance of the Shechinah. The word “radiance” shows that even Gan Eden grasps only a ray of G-d’s light.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
29אז תתענג על ה׳
The reward promised for honoring Shabbos: “Then you shall delight upon Havayah.” “Upon” is read as above the Name Havayah.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
30כמ״ש בזהר (ויחי דרי״ט ע״א)
The note says this Zohar passage is also brought earlier in Likkutei Torah, Parshas Chukas.
Kehot’s noteראה גם לעיל פ׳ חקת סב, ג.
31מקרב איש ולב עמוק
“The inward part of a man and a deep heart.” It describes the inner depth from which teshuvah comes.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32יפה שעה א׳ בתשובה ומע״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מי״ז.
33יפה שעה אחת בתשובה ומע״ט
The Mishnah: one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. It is the key proof that this world’s service surpasses Gan Eden.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
34סד״ה יונתי בחגוי
There the soul trapped “in the clefts of the rock” needs teshuvah and great compassion for the G-dly spark that fell; through teshuvah the Torah becomes sweeter and the mitzvos more beautiful, and this is how it reads “teshuvah and good deeds”: the teshuvah makes the deeds themselves shine.
Kehot’s noteלקמן שה״ש יז, ג.
35תשובה קדמה לעולם
The Midrash lists teshuvah among the things that preceded the creation of the world. Here “world” is identified with what flows from the Name Havayah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, ג) ”תשב אנוש עד דכא וגו׳” אבל איני יודע איזה מהם קודם אם התורה קדמה לכסא הכבוד ואם כסא הכבוד קודם לתורה א״ר אבא בר כהנא התורה קדמה לכסא הכבוד שנאמר ”ה׳ קנני ראשית דרכו [קדם מפעלו מאז]” קודם לאותו שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Pesachim 54a:8–9פסחים נ״ד א:ח׳-ט׳
לָא קַשְׁיָא: הָא בְּאוּר דִּידַן, הָא בְּאוּר דְּגֵיהִנָּם. אוּר דִּידַן — בְּמוֹצָאֵי שַׁבָּת, אוּר דְּגֵיהִנָּם — בְּעֶרֶב שַׁבָּת. וְאוּר דְּגֵיהִנָּם בְּעֶרֶב שַׁבָּת אִיבְּרִי? וְהָא תַּנְיָא: שִׁבְעָה דְּבָרִים נִבְרְאוּ קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וּתְשׁוּבָה, וְגַן עֵדֶן, וְגֵיהִנָּם, וְכִסֵּא הַכָּבוֹד, וּבֵית הַמִּקְדָּשׁ, וּשְׁמוֹ שֶׁל מָשִׁיחַ. תּוֹרָה, דִּכְתִיב: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״. תְּשׁוּבָה, דִּכְתִיב: ״בְּטֶרֶם הָרִים יֻלָּדוּ״, וּכְתִיב: ״תָּשֵׁב אֱנוֹשׁ עַד דַּכָּא וַתֹּאמֶר שׁוּבוּ בְנֵי אָדָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ר א, ד. פסחים נד, א.
36בד״ה וירא ישראל את היד
The note says that discourse discusses the Mishnah “better is one hour of teshuvah and good deeds,” the same teaching explained here.
Kehot’s noteתו״א סב, א בענין יפה שעה אחת.
37מי לי בשמים ועמך לא חפצתי בארץ
“Whom do I have in heaven? Besides You I desire nothing on earth.” The soul in teshuvah wants G-d Himself, not spiritual pleasures.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
38ע״מ לקבל פרס
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות פ״א, מ״ג.
39על מנת לקבל פרס
Antigonos teaches not to be like servants who serve the master in order to receive a reward. The Alter Rebbe applies it to seeking the delight of spiritual comprehension.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40צור לבבי
“The Rock of my heart and my portion is Elokim forever.” Both phrases are read as pointing to G-d’s essence beyond revelation.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
41ישת חשך סתרו
“He made darkness His hiding place.” It describes the essence that is beyond all revelation.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
42כחשיכה כאורה
“Darkness is as light” before G-d. At His essence, concealment and revelation, spiritual and physical, are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
43השוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים.
44כי שם הוי׳ במקורו נחשב כבחי׳ אלקים
The Tzemach Tzedek’s commentary on Tehillim, cited for the idea that the Name Havayah in its source counts as Elokim.
Kehot’s noteראה יהל אור ע׳ שה.
45ושמתיך בנקרת הצור
G-d places Moshe in the cleft of the rock as His glory passes. The “rock” is read as the hiding screen through which the highest mercy is drawn.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כב.
46כי תבאו לראות פני
“When you come to see My face.” The Zohar uses it to teach that the King’s faces are hidden in the depths.
Isaiah 1:12ישעיהו א׳:י״ב
כִּי תָבֹאוּ לֵרָאוֹת פָּנָי מִי־בִקֵּשׁ זֹאת מִיֶּדְכֶם רְמֹס חֲצֵרָי:
When ye come to appear before Me, Who hath required this at your hand, To trample My courts?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47עד יעבור עמך הוי׳
From the Song at the Sea. The other discourse cited ties it to teshuvah preceding the world.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48והרוח תשוב אל האלקים אשר נתנה
“The spirit shall return to Elokim who gave it.” Here it describes the soul’s return to the essence above Havayah.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וע׳ בפי׳ הרמ״ז בזהר (בראשית דף ד׳ סע״ב)
The Zohar passage on “No eye has seen, Elokim, except You,” on which the Ramaz comments. It concerns a level of reward beyond all perception.
Zohar, Introduction 11:64–12:74ספר הזהר, הקדמה י״א:ס״ד-י״ב:ע״ד
50עין לא ראתה אלקי׳ זולתך
“No eye has seen, Elokim, except You.” The Sages apply it to the hidden reward of the future.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51מי אל כמוך
“Who is a G-d like You, who pardons iniquity.” It is the opening of the discourse the text cites on teshuvah.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52כי לפני הוי׳ תטהרו
The Yom Kippur verse: “before Havayah you shall be purified.” “Before” is read as the level above Havayah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53The Zohar in Vayechi comments on “Then you shall delight upon Havayah.” The Alter Rebbe cites it for the emphasis on “upon.”
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
54The Zohar in Beshalach explains that all the King’s faces are hidden in the depths, in a place of darkness, citing “He made darkness His hiding place.”
Zohar, Beshalach 19:274–286ספר הזהר, בשלח י״ט:ער״ד-רפ״ו
Paragraph 9
55שמע בני מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The Alter Rebbe reads the father as the Written Torah and the mother as the Oral Torah.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
56דאורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah. This is why the Written Torah is the “father,” the level of Chochmah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
57אמרתי אחכמה והיא רחוקה ממני
Solomon says wisdom remained far from him. The Alter Rebbe reads it as Chochmah shining “from afar,” not within grasp.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58וכמ״ש בזהר פ׳ שמות (די״ב סע״א)
The Zohar in Shemos on “from afar,” cited for Chochmah shining from a distance.
Zohar, Shemot 18:192–20:202ספר הזהר, שמות י״ח:קצ״ב-כ׳:ר״ב
59ותתצב אחותו מרחוק
Miriam stood watching “from afar” over baby Moshe. The Zohar reads “from afar” as a mark of Chochmah.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60ובפ׳ בראשית (תחלת דף ו׳)
A further Zohar passage the text cites on the same theme of “from afar.”
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
61ובפ׳ ויקרא (ד״כ סע״ב)
A further Zohar passage in Vayikra cited on the same theme.
Zohar, Vayikra 49:342–51:352ספר הזהר, ויקרא מ״ט:שמ״ב-נ״א:שנ״ב
62וע׳ בר״מ פ׳ פנחס (דרכ״ג ע״א)
The Raaya Mehemna in Pinchas on “I said I will become wise, but it is far from me.”
Zohar, Pinchas 57:348–60:357ספר הזהר, פנחס נ״ז:שמ״ח-ס׳:שנ״ז
63ובפ׳ תולדות (דקל״ה ע״א)
A further Zohar passage in Toldos cited on the same theme.
Zohar, Toldot 1:4–8ספר הזהר, תולדות א׳:ד׳-ח׳
64רחובות הנהר
The Zohar’s term “the broad spaces of the river” for Binah, where the point of Chochmah expands. The Kehot note gives this place.
Zohar, Idra Rabba 42:309–45:318ספר הזהר, האדרא רבא מ״ב:ש״ט-מ״ה:שי״ח
65בינה ליבא
In Patach Eliyahu: “Binah is the heart, and with it the heart understands.” Here it grounds the idea that contemplation kindles the heart.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
66אם הבנים שמחה
“The mother of the children is joyful.” Binah is the mother and love and awe are her children.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בשמחה ובטוב לבב
The Torah asks for service “with joy and gladness of heart.” Here it describes the growth of love and awe.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
68ונחנו מה
Moshe and Aharon say “and what are we?” The phrase expresses total self-nullification, the quality of Chochmah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
69והחכמה מאין תמצא
“And wisdom, from where [me’ayin] shall it be found?” Chassidus reads it as Chochmah coming from ayin, nothingness.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
70דלית מחשבה תפיסא ביה
From Patach Eliyahu: no thought can grasp Him at all. It describes the ayin from which Chochmah comes.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
71Kehot’s note points to Deuteronomy 11:26–28 for these words.
Deuteronomy 11:26–28דברים י״א:כ״ו-כ״ח
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה: אֶת־הַבְּרָכָה אֲשֶׁר תִּשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם: וְהַקְּלָלָה אִם־לֹא תִשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם וְסַרְתֶּם מִן־הַדֶּרֶךְ אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לָלֶכֶת אַחֲרֵי אֱלֹקִים אֲחֵרִים אֲשֶׁר לֹא־יְדַעְתֶּם:
Behold, I set before you this day a blessing and a curse: the blessing, if ye shall hearken unto the commandments of the L-RD your G-d, which I command you this day; and the curse, if ye shall not hearken unto the commandments of the L-RD your G-d, but turn aside out of the way which I command you this day, to go after other gods, which ye have not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72בבטן האם אוכל ממה שאמו אוכלת
The Talmud describes the fetus eating what its mother eats. The Alter Rebbe uses it for souls wholly absorbed in their source on Yom Kippur.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
73בביאור ע״פ ונקדשתי
The explanation of “And I shall be sanctified” that the text cites on the first “Kadosh.”
Kehot’s noteלעיל פ׳ אמור.
74ובביאור ע״פ שימני כחותם
That explanation speaks of the “sunken seal” and of how love from below draws love from above, so that the Infinite Light clothes itself in the ten Sefiros of Atzilus.
Kehot’s noteלקמן שה״ש מו, ב.
75ועמש״ל ע״פ בן חכם
The note identifies the discourse the text means by “above.”
Kehot’s noteסד״ה ושאבתם הב׳. [כ]. וראה גם לעיל פב, א.
76בן חכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשלי י פסוק טו, ופסוק כ.
77בן חכם ישמח אב
“A wise son makes a father rejoice.” The text points to an earlier discourse built on this verse.
Proverbs 10:1משלי י׳:א׳
מִשְׁלֵי שְׁלֹמֹה בֵּן חָכָם יְשַׂמַּח־אָב וּבֵן כְּסִיל תּוּגַת אִמּוֹ:
The proverbs of Solomon. A wise son maketh a glad father; but a foolish son is the grief of his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78בן חכם ישמח אב
The same words appear again in Proverbs, as the Kehot note records.
Proverbs 15:20משלי ט״ו:כ׳
בֵּן חָכָם יְשַׂמַּח־אָב וּכְסִיל אָדָם בּוֹזֶה אִמּוֹ:
A wise son maketh a glad father; But a foolish man despiseth his mother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אני היום ילדתיך
“Today I have given birth to you.” The verb of birthing (a mother’s act) shows the revelation of the “father” level in the mother’s close mode.
Psalms 2:7תהילים ב׳:ז׳
אֲסַפְּרָה אֶל־חֹק Havayah אָמַר־אֵלַי בְּנִי אַתָּה אֲנִי הַיּוֹם יְלִדְתִּיךָ:
I will tell of the decree: The L-RD said unto me: 'Thou art My son, this day have I begotten thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ב, ז.
80עצרת תהיה לכם
Shemini Atzeres is “an Atzeres for you,” read as from below to above.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81תורה שבכתב היא בחי׳ אב
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteכל הענין נמצא גם באגה״ק סי׳ כט. תו״א פ, א. יהל אור ע׳ תשמא.
82אני תורתך שעשעתי
“I have made Your Torah my delight.” The Alter Rebbe reads the verb as transitive: the Jew makes the Torah into delight.
Psalms 119:70תהילים קי״ט:ע׳
טָפַשׁ כַּחֵלֶב לִבָּם אֲנִי תּוֹרָתְךָ שִׁעֲשָׁעְתִּי:
Their heart is gross like fat; But I delight in Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, ע.
83ואהיה שעשועים
The Torah says “I was [His] delights.” It shows the Torah as a source of divine delight.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, ל.
84בד״ה ואהיה אצלו אמון
The discourse the text cites on “And I was delights.”
Kehot’s noteלעיל פ׳ במדבר.
85חכמה . . כח מ״ה
Kehot’s note points to Zohar III, 34a for these words.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א. הק׳ ת״ז בתחלתה. שם תס״ה. ובכ״מ.
86דאורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Zohar III, 81aזח״ג פא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א. זח״ג פא, א.
87חכמה דאורייתא מחכמה נפקת
The Torah comes forth from Chochmah. Drawing the Infinite Light into Chochmah is what gives the Torah its delight.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
88מאת ה׳ היתה זאת
“From Havayah was this; it is wondrous in our eyes.” Each phrase is read as a stage in the revelation of Chochmah.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כג. קטע מובא באוה״ת ויקרא כרך ג ע׳ תתסז.
89ה׳ בחכמה יסד
“Havayah founded the earth with Chochmah.” It links the Name Havayah to Chochmah, the “father.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
90היא בחי׳ אב שממשיך בבחי׳ ריחוק
The second transcript adds that all the child’s closeness is to the mother and not to the father, who is distant from him, as the Sages say in Kiddushin on “Honor your father and your mother” and “Each man shall fear his mother and his father.”
Kehot’s noteבסה״מ תקס״ה שם ס״ע תתקסז בנוסחא שני׳: ”שכל התקרבות הבן הוא אל האם ולא אל האב שהוא מרוחק ממנו (כמארז״ל מס׳ קדושין ע״פ כבד את אביך ואת אמך וכתיב איש אמו ואביו תראו כו׳ ע״ש)”.
91בד״ה האזינו השמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל עא, ג.
92בד״ה להבין פי׳ הפסוק מי אל כמוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל סא, א.
93שאז בנעילה אומרים ה׳ הוא האלקים . . לפני ה׳ . . זוכים להיות אז תתענג
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteבסה״מ תקס״ה שם ע׳ תתקסז בנוסחא שני׳: ”והנה אחר שנתעלו בנ״י בנעילה דיו״כ לפני ה׳ אל מהותו ועצמותו עד ששם נעשה הוי׳ בחי׳ אלקים . . אזי נעשה אח״כ בחי׳ התגלות חסדים עליונים מלמעלה למטה בחג הסוכות שהוא בחי׳ וימינו תחבקני שהוא ההכנה לש״ע שהוא בחי׳ שמחת תורה כו׳”.
94שמע בני מוסר אביך
The words here quote Proverbs 1:8; the passage is shown below.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ח.
95אביך . . בכתב . . בע״פ
Iggeres HaKodesh 29 brings this reading in the name of the Zohar; the note remarks that the Zohar source was not found there.
Kehot’s noteכ״ה במדרש משלי (סי׳ א). וע״ל ר״פ בשלח ד״ה ראו (א, סע״א). בזח״ב (ערו, ב) בהשמטות. וע׳ באגה״ק (סי׳ כט) ב׳ הזהר אך ל״מ. וע׳ במטה משה שער ג ב׳ מארז״ל מוסר אביך תושב״כ תורת אמך תושבע״פ. וע׳ זח״ב (פה, א) מוסר אביך דא הוא חכמה ואל תטוש תורת אמך דא הוא בינה. ובזח״ג (רצ, א) חכמה אב בינה אם, יעו״ש. [כ].
96כל עיקר ההלכות מבוארות יפה בתושבע״פ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע באוה״ת בראשית כרך ב רו, ב. ראה סה״ש תשנ״ב ח״ב ע׳ 477 הערה 18.
97בתשב״כ הן נרמזות ברמז בעלמא
A parallel explanation that the laws are only hinted at in the Written Torah and spelled out in the Oral Torah.
Kehot’s noteראה אגה״ק סי׳ כט דף קנ, ב. תו״א נז, ד.
98שמאירה בבחי׳ ריחוק וכמ״ש בזהר פ׳ שמות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteוראה אוה״ת ענינים ע׳ קעט: ”ממ״ש במק״מ פ׳ שמות בדף י״ב . . כל אורות אבא הם מרחוק ולא מקרוב” ושם מציין לכאן.
99בד״ה היום הזה בפ׳ תבוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל מא, ג.
100אמרתי אחכמה
The words here quote Ecclesiastes 7:23; the passage is shown below.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
101בינה רחובות הנהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל ר״פ ראה ונ׳ מזח״ג (קמב, א). [כ]. ראה קהלת יעקב מערכת רחובות הנהר.
102אם הבנים שמחה
The words here quote Psalms 113:9; the passage is shown below.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
103בשמחה ובטוב לבב
The words here quote Deuteronomy 28:47; the passage is shown below.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
104עצרת לה״א
The seventh day of Pesach is “an Atzeres to Havayah your G-d,” a revelation from above to below.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
Paragraph 12
105כאיש אשר אמו תנחמנו
G-d promises to comfort Israel as a mother comforts. The Alter Rebbe contrasts the “mother” with the revelation of Anochi in the future.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, יג.
106בד״ה לבאר ענין קי״ס
The note gives where the discourse “Levaer inyan krias Yam Suf” is printed.
Kehot’s noteמאמרי אדה״ז פרשיות ח״א ע׳ רסה. וראה לעיל פ׳ צו יז, א.
107ונהר יוצא
“And a river goes out of Eden to water the garden.” The river is the revealed flow; Eden is its hidden source.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
108עדן . . שע״ז נאמר (ישעי׳ סד, ג. — כ) עין לא ראתה
The Talmud applies “no eye has seen” to Eden, which no eye has ever seen. Here it shows Eden as the level that will be revealed in the future.
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה אגה״ק סי׳ ה.
109עין לא ראתה
“No eye has seen, Elokim, except You.” Applied to Eden, the source beyond all perception.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ומעין מבית ה׳ יצא
A spring will flow from the House of G-d in the future. It describes the future revelation of Eden.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיואל ד, יח.
111בביאור ע״פ ששים המה מלכות
That passage explains that when Israel draws the Infinite Light below exactly as it is in the higher worlds, the upper and lower become perfectly united (“tamasi,” “My perfect one”).
Kehot’s noteלקמן שה״ש לט, א.
112ששים המה מלכות
“There are sixty queens.” The opening of another discourse the text refers to.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113בד״ה קמיפלגי במתיבתא דרקיע
That discourse explains the heavenly debate in which Rabbah bar Nachmani decided, and traces his soul, like Moshe’s, to the encompassing light that shines within; it also refers to the discussion of Eden in the explanation of the Splitting of the Sea.
Kehot’s noteלעיל פ׳ תזריע כד, ג.
114קא מיפלגי במתיבתא דרקיעא אם בהרת קדמה
The story of the heavenly academy debating a law of tzaraas. The text refers to a discourse built on it about the revelation of Eden.
Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳
אַתְיוּהּ לְקַמֵּיהּ, עַיְּילֵיהּ לְאִדְּרוֹנָא וְטַרְקֵיהּ לְבָבָא בְּאַנְפֵּיהּ. בְּעָא רַחֲמֵי, פְּרַק אֲשִׁיתָא עֲרַק וַאֲזַל לְאַגְמָא. הֲוָה יָתֵיב אַגִּירְדָּא דְּדִקּוּלָא וְקָא גָרֵיס. קָא מִיפַּלְגִי בִּמְתִיבְתָּא דִרְקִיעָא: אִם בַּהֶרֶת קוֹדֶמֶת לְשֵׂעָר לָבָן – טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת – טָהוֹר. סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
115בד״ה כי אברהם לא ידענו
The discourse the text cites, in the name of Pri Etz Chaim, on Purim and Yom Kippur being on one level.
Kehot’s noteתו״א צג, א.
116כי אברהם לא ידענו
“For Avraham did not know us.” The opening of another discourse the text cites.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כבד פה
Moshe says he is “heavy of mouth and heavy of tongue.” The Alter Rebbe relates this to Moshe’s root in supernal Chochmah.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118כבד פה . . תושב״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (כח, רע״א). [כ].
119כבד פה לגבי אורייתא דבע״פ וכבד לשון לגבי תשב״כ
The Kehot note gives this Zohar for reading Moshe’s “heavy of mouth” and “heavy of tongue” as referring to the Oral and Written Torah.
Zohar, Tzav 10:74–11:84ספר הזהר, צו י׳:ע״ד-י״א:פ״ד
120ונחנו מה
Moshe and Aharon’s “what are we,” the mark of Chochmah’s self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ואנכי אהיה עם פיך
G-d promises to be with Moshe’s mouth. Anochi, G-d’s self, draws Chochmah into speech.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ארוממך הוי׳ כי דליתני
“I will exalt You, G-d, for You have drawn me up.” The opening of another discourse the text cites.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בפ׳ בהעלותך בענין השליו
There the fat of the quail is Chochmah (oil), the level of mah and ayin, spreading into the flesh, which is Gevurah and “existence”; “Is the hand of G-d too short?” means that the self-nullification of supernal Chochmah can be drawn even into the flesh.
Kehot’s noteלעיל פ׳ בהעלותך לב, רע״א.
124סד״ה וידבר אלקים אל משה
The discourse in Va’eira the text cites on “I will be to you for Elokim”: Havayah Himself dwelling in the form of Elokim.
Kehot’s noteתו״א נו, ד.
125וידבר אלקים אל משה
The opening of the discourse in Va’eira the text refers to.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126והייתי לכם לאלקים
“I will be to you for Elokim.” Read as Havayah Himself resting upon Israel in the form of Elokim.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127והיה הוי׳ לי לאלקים
Yaakov’s vow at Beth El, read the same way: Havayah Himself becoming his Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128מאת הוי׳ היתה זאת
The verse explained in the previous section, compared here with Yaakov’s prayer.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129זכור את יום השבת לקדשו
The fourth commandment. The text refers to a discourse on it in Parshas Yisro.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130זכור ושמור בד״א נאמרו
The Talmud teaches that “Remember” and “Keep” were said in one utterance. The discourse cited explains it through the revelation of Anochi, above the chain of worlds.
Shevuot 20b:9–10שבועות כ׳ ב:ט׳-י׳
מִידֵּי אִירְיָא?! הָא כִּדְאִיתָא, וְהָא כִּדְאִיתָא. וּמַאי ״דָּבָר אֶחָד הֵן״? דִּבְדִיבּוּר אֶחָד נֶאֶמְרוּ, כִּדְתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״ בְּדִיבּוּר אֶחָד נֶאֶמְרוּ – מַה שֶּׁאֵין יָכוֹל הַפֶּה לְדַבֵּר, וּמָה שֶׁאֵין הָאוֹזֶן יָכוֹל לִשְׁמוֹעַ. בִּשְׁלָמָא הָתָם בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, כִּדְרַב אַדָּא בַּר אַהֲבָה – דְּאָמַר רַב אַדָּא בַּר אַהֲבָה: נָשִׁים חַיָּיבוֹת בְּקִידּוּשׁ הַיּוֹם דְּבַר תּוֹרָה, דְּאָמַר קְרָא ״זָכוֹר״ וְ״שָׁמוֹר״ – כׇּל שֶׁיֶּשְׁנוֹ בִּשְׁמִירָה יֶשְׁנוֹ בִּזְכִירָה, וְהָנֵי נְשֵׁי הוֹאִיל וְאִיתַנְהוּ בִּשְׁמִירָה אִיתַנְהוּ נָמֵי בִּזְכִירָה. אֶלָּא הָכָא לְמַאי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
131עין בעין יראו
“Eye to eye they shall see” when G-d returns to Zion. It describes the future direct seeing of what is now beyond comprehension.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132היד ה׳ תקצר
G-d’s answer to Moshe about the quail. The text refers to its discussion in Likkutei Torah.
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
133כי מלאה הארץ דעה את ה׳ כמים לים מכסים
The prophecy that knowledge of G-d will fill the earth as water covers the sea. The “sea” of hidden Chochmah will be revealed on land.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וחסידיך ירננו
“Your pious ones shall sing for joy.” The Zohar’s question on this verse is the subject of the discourse referred to.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
135זה היום עשה ה׳
“This is the day Havayah has made; let us rejoice and be glad in it.” The Alter Rebbe reads “the day” as teshuvah, which “makes” Havayah.
Psalms 118:24תהילים קי״ח:כ״ד
זֶה־הַיּוֹם עָשָׂה ה׳ נָגִילָה וְנִשְׂמְחָה בוֹ:
This is the day which the L-RD hath made; We will rejoice and be glad in it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כד.
136כמו שאמר משיח לריב״ל כששאלו אימתי קאתי מר
Rabbi Yehoshua ben Levi asks Mashiach when he will come; he answers “today,” meaning “today, if you will listen to His voice.”
Sanhedrin 98a:16–17סנהדרין צ״ח א:ט״ז-י״ז
אֲמַר לֵקהּ: אֵימַת אָתֵי מָשִׁיחַ? אָמַר לֵקהּ: זִיל שַׁיְילֵיהּ לְדִידֵיהּ. וְהֵיכָא יָתֵיב? אַפִּיתְחָא דְּרוֹמִי. וּמַאי סִימָנֵיהּ? יָתֵיב בֵּינֵי עַנְיֵי סוֹבְלֵי חֳלָאִים, וְכוּלָּן שָׁרוּ וְאָסְירִי בְּחַד זִימְנָא, אִיהוּ שָׁרֵי חַד וְאָסַיר חַד. אָמַר: דִּילְמָא מִבְּעֵינָא דְּלָא אִיעַכַּב. אֲזַל לְגַבֵּיהּ. אֲמַר לֵקהּ: שָׁלוֹם עָלֶיךָ רַבִּי וּמוֹרִי! אֲמַר לֵקהּ: שָׁלוֹם עָלֶיךָ בַּר לֵיוַאי. אֲמַר לֵקהּ: לְאֵימַת אָתֵי מָר? אֲמַר לֵקהּ: הַיּוֹם. אֲתָא לְגַבֵּי אֵלִיָּהוּ. אֲמַר לֵקהּ: מַאי אֲמַר לָךְ? אֲמַר לֵקהּ: שָׁלוֹם עָלֶיךָ בַּר לֵיוַאי. אֲמַר לֵקהּ: אַבְטְחָךְ לָךְ וְלַאֲבוּךְ לְעָלְמָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צח, א.
137היום אם בקולי תשמעו
“Today, if you will listen to His voice.” The verse behind Mashiach’s answer, read as the power of teshuvah.
Psalms 95:7תהילים צ״ה:ז׳
כִּי־הוּא אֱלֹקֵינוּ וַאֲנַחְנוּ עַם מַרְעִיתוֹ וְצֹאן יָדוֹ הַיּוֹם אִם־בְּקֹלוֹ תִשְׁמָעוּ:
For He is our G-d, And we are the people of His pasture, and the flock of His hand. To-day, if ye would but hearken to His voice!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צה, ז. בסה״מ תקס״ה שם ע׳ תתקעד נוסף: ”(דלא מילתא דבדיחותא א״ל על שאלתו אימתי אתי מר, והשיב לו היום כו׳, אלא קושטא קאמר שרמז לו במלתו היום, היום הידוע וד״ל)”. וראה שם ע׳ תתקעה. וראה באוה״ת כאן ע׳ א׳תתח בקיצור ג׳ שמביא ענין הנ״ל.
138זכרון ליום ראשון
The Rosh HaShanah prayer’s “remembrance of the first day,” quoted in the Talmud. Here “the first day” is the level before all descent.
Rosh Hashanah 27a:15–16ראש השנה כ״ז א:ט״ו-ט״ז
שָׁוֶה הַיּוֹבֵל לְרֹאשׁ הַשָּׁנָה לַתְּקִיעָה וְלַבְּרָכוֹת וְכוּ׳. אָמַר רַב שְׁמוּאֵל בַּר יִצְחָק: כְּמַאן מְצַלֵּינַן הָאִידָּנָא ״זֶה הַיּוֹם תְּחִלַּת מַעֲשֶׂיךָ זִכָּרוֹן לְיוֹם רִאשׁוֹן״, כְּמַאן — כְּרַבִּי אֱלִיעֶזֶר, דְּאָמַר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם. מֵתִיב רַב עֵינָא: שָׁוֶה יוֹבֵל לְרֹאשׁ הַשָּׁנָה לַתְּקִיעָה וְלַבְּרָכוֹת, וְהָא אִיכָּא ״זֶה הַיּוֹם תְּחִלַּת מַעֲשֶׂיךָ זִכָּרוֹן לְיוֹם רִאשׁוֹן״, דִּבְרֹאשׁ הַשָּׁנָה אִיתָא, וּבְיוֹבֵל לֵיתָא! כִּי קָתָנֵי — אַשְּׁאָרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
139והיה מספר בנ״י
“And the number of the children of Israel shall be...” The opening of the discourse cited.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140כי גדול יום יזרעאל
“For great is the day of Yizre’el.” The discourse cited explains this “great day.”
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ביומו תתן
The law of paying a worker “on his day.” The Raaya Mehemna connects it to the theme of “the day.”
Deuteronomy 24:15דברים כ״ד:ט״ו
בְּיוֹמוֹ תִתֵּן שְׂכָרוֹ וְלֹא־תָבוֹא עָלָיו הַשֶּׁמֶשׁ כִּי עָנִי הוּא וְאֵלָיו הוּא נֹשֵׂא אֶת־נַפְשׁוֹ וְלֹא־יִקְרָא עָלֶיךָ אֶל־ה׳ וְהָיָה בְךָ חֵטְא:
In the same day thou shalt give him his hire, neither shall the sun go down upon it; for he is poor, and setteth his heart upon it: lest he cry against thee unto the L-RD and it be sin in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142כי תשמע בקול
“If you will listen to the voice.” The opening of the discourse on what is enclothed in the voice.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143בעצם היום הזה נמול אברהם
“On that very day Avraham was circumcised.” The opening of another discourse the text cites.
Genesis 17:26בראשית י״ז:כ״ו
בְּעֶצֶם הַיּוֹם הַזֶּה נִמּוֹל אַבְרָהָם וְיִשְׁמָעֵאל בְּנוֹ:
In the selfsame day was Abraham circumcised, and Ishmael his son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144היד הגדולה אשר עשה הוי׳ במצרים
“The great hand that Havayah did in Egypt.” The text refers to a discourse on it.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145כל אשר חפץ ה׳ עשה
“All that Havayah desired, He made.” Read as G-d’s desire, above all, drawing down the Name Havayah.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
146נעוץ תחלתן בסופן
“Their beginning is wedged in their end.” The highest level shines in the lowest world.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
147ר״א בן דורדיא שקנה עולמו בשעה א׳
The story of Rabbi Elazar ben Durdaya, whose wholehearted repentance won him the World to Come in one hour. It shows the unique power of teshuvah in this world.
Avodah Zarah 17a:12עבודה זרה י״ז א:י״ב
וּמֵעֲבֵירָה לָא? וְהָתַנְיָא: אָמְרוּ עָלָיו עַל רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא, שֶׁלֹּא הִנִּיחַ זוֹנָה אַחַת בָּעוֹלָם שֶׁלֹּא בָּא עָלֶיהָ. פַּעַם אַחַת שָׁמַע שֶׁיֵּשׁ זוֹנָה אַחַת בִּכְרַכֵּי הַיָּם, וְהָיְתָה נוֹטֶלֶת כִּיס דִּינָרִין בִּשְׂכָרָהּ. נָטַל כִּיס דִּינָרִין וְהָלַךְ וְעָבַר עָלֶיהָ שִׁבְעָה נְהָרוֹת. בִּשְׁעַת הֶרְגֵּל דָּבָר הֵפִיחָה, אָמְרָה: כְּשֵׁם שֶׁהֲפָיחָה זוֹ אֵינָהּ חוֹזֶרֶת לִמְקוֹמָהּ, כָּךְ אֶלְעָזָר בֶּן דּוּרְדְּיָא אֵין מְקַבְּלִין אוֹתוֹ בִּתְשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
148וכל צדיק יש לו מדור בפ״ע
The Talmud speaks of each righteous person receiving a dwelling according to his honor. In the World to Come each soul’s place is fixed.
Shabbat 152a:13שבת קנ״ב א:י״ג
״כִּי הוֹלֵךְ הָאָדָם אֶל בֵּית עוֹלָמוֹ״, אָמַר רַבִּי יִצְחָק: מְלַמֵּד שֶׁכׇּל צַדִּיק וְצַדִּיק נוֹתְנִין לוֹ מָדוֹר לְפִי כְּבוֹדוֹ. מָשָׁל לְמֶלֶךְ שֶׁנִּכְנָס הוּא וַעֲבָדָיו לָעִיר, כְּשֶׁהֵן נִכְנָסִין — כּוּלָּן בְּשַׁעַר אֶחָד נִכְנָסִין, כְּשֶׁהֵן לָנִין — כׇּל אֶחָד וְאֶחָד נוֹתְנִין לוֹ מָדוֹר לְפִי כְּבוֹדוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteרות רבה ג, ד. תנחומא (בובר) אמור ט. וראה שבת קנב, א.
149בד״ה צו את בנ״י
That discourse explains that in this world a person has free choice and, even after sinning, can return in teshuvah, while in the World to Come there is no free choice and one remains as he was drawn in this world.
Kehot’s noteלעיל פ׳ פנחס עה, ג.
150צו את בנ״י כו׳ את קרבני לחמי
“Command the children of Israel ... My offering, My bread.” The opening of the discourse cited on free choice in this world and not in the next.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151אני היום ילדתיך
“Today I have given birth to you.” “Today,” in this world, is when ayin becomes ani.
Psalms 2:7תהילים ב׳:ז׳
אֲסַפְּרָה אֶל־חֹק Havayah אָמַר־אֵלַי בְּנִי אַתָּה אֲנִי הַיּוֹם יְלִדְתִּיךָ:
I will tell of the decree: The L-RD said unto me: 'Thou art My son, this day have I begotten thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ב, ז. וראה ביהל אור שם. בסה״מ תקס״ה שם בב׳ הנחות מבואר בענין שתי׳ ”ילדתיך” הוא לשון נקבה ע״ש ע׳ תתקעב.
152ונפלאת היא בעינינו
“It is wondrous in our eyes.” Here identified with “this day,” the level of teshuvah.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ודף ר״ג ע״ב
A second passage in Balak on the same verse.
Zohar, Balak 30:336–32:345ספר הזהר, בלק ל׳:של״ו-ל״ב:שמ״ה
154בפ׳ אמור (תחלת דף ק״ה)
The Zohar in Emor on “This is the day Havayah has made.”
Zohar, Emor 44:285–45:290ספר הזהר, אמור מ״ד:רפ״ה-מ״ה:ר״צ
155לפני הוי׳ תטהרו
The Yom Kippur verse, “before Havayah you shall be purified.” All of Shemini Atzeres flows from this teshuvah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ופ׳ בחקתי דף קי״ד ע״ב
The Zohar in Bechukosai, also cited on “This is the day Havayah has made.”
Zohar, Bechukotai 9:36–11:44ספר הזהר, בחקותי ט׳:ל״ו-י״א:מ״ד
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ולתוספת ביאור ענין שמחת תורה דהיינו שהתורה תהיה שמחה כו׳
To further explain the matter of Simchas Torah
Simchas Torah means that the Torah itself rejoices. The Torah is the garment in which G-d “wraps Himself in light,” and when the teshuvah of Yom Kippur draws the Infinite Light into it, the Torah, like a garment being worn, is gladdened and revealed.
The maamar in brief
Adding to the explanation of Simchas Torah, that the Torah itself becomes joyful, the discourse reads “Wrapping [Himself in] light as a garment” as the Torah, a garment that joins the spiritual and the physical. On one plane the Torah of Asiyah gives every physical thing its existence; on another, a spiritual Torah is studied in the Higher Garden of Eden, where the laws of tzaraas become laws about what blocks the flow of divine life. A garment that is worn is adorned and elevated, and one left in a corner decays; so when the Infinite Light is clothed in the Torah, the Torah rejoices. A summary on Shemini Atzeres follows. Rosh HaShanah speaks of intermediaries (the lower Garden of Eden and Keser). Teshuvah, which preceded the world, reaches above the Name Havayah and purifies on Yom Kippur. Its power makes Chochmah, the hidden source of the Written Torah, shine openly like the Oral Torah from Binah, and that revelation is joy. Teshuvah, “the far one who has become near,” draws the highest level into this world, and on Shemini Atzeres, the “gathering,” the Torah is fully drawn down as the garment that joins the Infinite Light to all worlds.

Outline
	1The Torah as a garment between worldsThe Torah of Asiyah sustains physical things; a spiritual Torah is studied above, as the laws of tzaraas show; the Torah joins world to world.¶1–2
	2Why the Torah rejoicesA garment that is worn is elevated and one left unused decays; when the Infinite Light is clothed in the Torah, the Torah is joyful. Tanya chapter 52 explains why will and wisdom clothed in the Torah are the only possible garment.¶3
	3Summary: intermediaries of Rosh HaShanah“The beginning of Your works” is the lower Garden of Eden, and “the first day” is Keser, each an intermediary in the chain of worlds.¶4–5
	4Teshuvah and the joining of the two TorahsTeshuvah reaches above Havayah and gives Shemini Atzeres the power to gladden the Torah, making Chochmah, the source of the Written Torah, shine openly like the Oral Torah from Binah; Shabbos, Yom Tov and Yom Kippur illustrate the levels.¶6–8
	5The far made nearThe inner Torah will be revealed in the future; teshuvah, the far made near, draws “the first day” into this world, which is the meaning of “This is the day Havayah has made.”¶9
	6The garment completed on Shemini AtzeresThrough teshuvah the Infinite Light is clothed in the Torah, which is Simchas Torah; atzeres gathers everything into its root, completing the Torah as the garment that joins the Infinite Light to all worlds. A list of sources on the verse closes the discourse.¶10–12


Key concepts
	The Torah as garmentלבוש
	The Torah is the garment that G-d, as it were, wears: it conceals the Infinite Light enough for the worlds to receive it without being nullified by it, and it links the spiritual with the physical.

	The Torah of Asiyahתורה דעשיה
	The Torah as it stands in the lowest world, whose words, hints and letter-combinations are the life-force and existence of every physical thing.

	Intermediaryממוצע
	A level that bridges the one above it and the one below; the lower Garden of Eden, Keser, Chochmah and the Torah all serve this role.

	Teshuvah (return)תשובה
	Return to G-d, which preceded the world and so reaches above the Name Havayah; it is the power that makes Shemini Atzeres into Simchas Torah.

	Written Torah and Oral Torahתורה שבכתב ותורה שבעל פה
	“The instruction of your father” from Chochmah and “the teaching of your mother” from Binah; Simchas Torah joins them, so that the hidden Chochmah shines openly.

	The far one who has become nearלרחוק שנעשה קרוב
	The one who was distant and returned; it describes both teshuvah and the future revelation of the Torah’s inner dimension.


Section 1 · ¶1–2
The Torah as a garment between worlds
1ולתוספת ביאור ענין שמחת תורה דהיינו שהתורה תהיה שמחה1 כו׳. הנה כתיב עוטה אור כשלמה2 שאור התורה היא בחי׳ לבוש המחבר רוחניות עם גשמיות3
To further explain the matter of Simchas Torah, namely, that the Torah should be joyful, etc.: It is written, “Wrapping [Himself in] light as a garment”; for the light of the Torah is the level of a garment that joins the spiritual with the physical.
This is a supplementary discourse that adds to the explanation of Simchas Torah: the name means not only that we rejoice with the Torah but that the Torah itself becomes joyful. The opening verse from Psalms describes G-d “wrapping” Himself in light like a garment, and the Alter Rebbe reads that light as the Torah, a garment that links the spiritual with the physical.


(עמ״ש מזה ע״פ וראיתם אותו4 וזכרתם5 כו׳ ובאג״ה [ובאגרת הקודש] סי׳ י״ט וע׳ מענין עוטה אור ברבות ויקהל פ״נ [פרק נ׳ / פרשה נ׳]6 זח״א [זהר חלק א] ל״א סע״ב [סוף עמוד ב]7 קמ״ב ב׳ ח״ב [חלק ב׳] קס״ד ב׳)
(See what is explained about this on the verse “And you shall see it and remember,” etc., and in Iggeres HaKodesh, section 19. And on the theme of “Wrapping [Himself in] light,” see the Midrash Rabbah on Vayakhel, chapter 50; Zohar I, 31b at the end of the column, and 142b; Zohar II, 164b.)
A parenthetical list of places where this theme is developed: a discourse on the tzitzis verse, Iggeres HaKodesh (the fourth part of Tanya), section 19, and passages of the Midrash and the Zohar that expound “Wrapping [Himself in] light.”


שקיום כל הדברים השמיים והתהוותם מאין ליש הוא ע״י התורה דעשייה שכל הדברים הגשמיים הכתובים בתורה הם הם חיותם וקיומם ויש מהם שאינם כתובים בפירוש
For the existence of all physical things, and their coming into being from nothing to something, is through the Torah of the World of Asiyah (Action): all the physical things written in the Torah, those [words] themselves are their life-force and their existence. And there are some of them that are not written explicitly,
The first sense of the Torah as a garment: the Torah as it stands in Asiyah, the lowest world, is what keeps every physical thing in existence. Whatever physical thing the Torah mentions, the Torah’s words about it are its life-force. The printed word here appears as hashmiyim, apparently for gashmiyim, “physical,” as the rest of the sentence shows.


אלא נרמזים באיזה רמז או ע״י צירופי אותיות התורה וע״י אותו רמז או הצירוף מקבלים חיותם וקיומם
but are alluded to by some hint, or through combinations of the letters of the Torah; and through that hint or combination they receive their life-force and existence.
Even things the Torah does not name outright draw their existence from it, through a hint or through a recombination of its letters.


וזהו לשון רז״ל [רבותינו זכרונם לברכה] דברו חכמים בהווה8910 דהיינו בהתהוות הדבר שהתהוות הדבר ההוא הוא ע״י שדברו בו חכמים בתורתנו כו׳
And this is [the meaning of] the expression of our Sages, of blessed memory, “The Sages spoke ba-hoveh (of the usual case),” that is, of the hishtahvus (coming into being) of the thing: the coming into being of that thing is through the Sages’ having spoken of it in our Torah, etc.
A play on words. The Talmudic phrase “the Sages spoke ba-hoveh” ordinarily means that they described the usual case. The Alter Rebbe hears hoveh as related to hishtahvus, “coming into being”: whatever the Sages spoke of in the Torah comes into being because they spoke of it.


והנה כמו שיש תורה דעשיה להיות דברים גשמיים כך יש תורה רוחניות שלומדים בג״ע [בגן עדן] העליון כמ״ש רז״ל [רבותינו זכרונם לברכה] במעשה דרבה בר נחמני אם בהרת קדמה11 לשער לבן כו׳
Now, just as there is a Torah of Asiyah, for the being of physical things, so there is a spiritual Torah, which is studied in the Higher Garden of Eden, as our Sages, of blessed memory, relate in the story of Rabbah bar Nachmani: “If the baheres (bright spot) preceded the white hair,” etc.
Beyond the Torah that sustains physical things there is a spiritual Torah, studied by the souls in the Higher Garden of Eden. The proof is the Talmud’s story that the Heavenly Academy disputed a law of tzaraas (whether a bright spot that appeared before the white hair makes one impure) and called up Rabbah bar Nachmani to decide it.


דודאי אין זו בהרת גשמיות שהיא צרעת הגוף דא״כ למה צריכין ללימוד זה במתיבתא דרקיע
For this is certainly not a physical baheres, which is tzaraas of the body; for if so, why would they need to study this in the Heavenly Academy?
Souls in the Heavenly Academy have no bodies and no skin disease, so their debate must concern the spiritual meaning of the law.


אלא הענין הוא שבהרת עזה כשלג1213 שהוא מפני שאין במקום זה אדמומית מהדם שהוא הנפש14 ובהרת היא המעכבת סיבוב והילוך והתפשטות הנפש והחיות במקום הזה
Rather, the matter is this: a baheres is “intense as snow” because in that place there is no redness from the blood, which is the soul; and the baheres is what holds back the circulation, the flow and the spreading of the soul and the life-force in that place.
Here is that meaning. A baheres is a snow-white spot, and it is white because no red blood reaches it; the Torah says “the blood is the soul.” So the baheres stands for a place where the flow of the soul’s life is blocked.


וכן ענין כל הד׳ מראות נגעים15 ותולדותיהם דיהא מכאן טהור16 בוהק הוא פרח בעור טהור הוא17 לפי שכבר יש שם איזו הילוך לדם הוא הנפש כו׳.
And so, too, is the matter of all four appearances of nega’im (afflictions) and their derivatives. And that from this point it is pure, “It is a bohak (dull spot) that has broken out on the skin; it is pure,” is because there is already some flow there of the blood, which is the soul, etc.
The same applies to all four shades of affliction the Mishnah lists and their sub-shades. By contrast, a bohak, a dull white spot, is ruled pure, because some blood, and so some of the soul’s life, still moves there.




2והנה ענין זה הוא ברוחניות סגירו דנהורא18 שמעכב ההשפעה והחיות מלמעלה ויש בזה לימוד איזה ענין מעכב ההשפעה עד שלא יוכל להנות מזיו כו׳.
Now, spiritually, this matter is segiru dinehora (the shutting-off of light), which holds back the flow of influence and the life-force from above; and in this there is a study of what thing holds back the flow, to the point that one cannot enjoy the radiance, etc.
On the spiritual plane, the baheres is segiru dinehora, a “shutting-off of light”: whatever blocks G-d’s flow of life from above. To study the laws of tzaraas in the Higher Garden of Eden is to study what blocks that flow, until a soul cannot enjoy the radiance, recalling the Talmud’s picture of the righteous who enjoy the radiance of the Shechinah.


וכיוצא בזה בכל התורה כולה ברוחניות וכמ״ש כתפוח בעצי היער19 כן דודי בין הבנים שנמשל דודי לתפוח מחמת הגוונין כו׳. וכן בכל הענינים כולם. כלל העולה שהתורה היא לבוש המחבר מעולם ועד עולם.
And so, too, with the whole Torah, spiritually; as it is written, “As an apple tree among the trees of the forest, so is my beloved among the sons,” where the beloved is likened to an apple because of its colors, etc. And so with all the matters. The upshot is that the Torah is the garment that joins from world to world.
The same holds throughout the Torah: every law also has a spiritual meaning. The example is the verse that compares the beloved to an apple tree, explained by the apple’s colors; the text leaves the application with “etc.” The conclusion is that the Torah is the garment that links world to world, the spiritual with the physical.




Section 2 · ¶3
Why the Torah rejoices
3והנה למשל לבוש האדם כשהוא לבוש בו הרי נעשה תפארת לו וגם יש יתרון ועילוי להלובשו וכשהוא מונח בקרן זויות ואין האדם משתמש בו שולט בו רקבון כך כביכול באדם העליון
Now, by way of analogy: a person’s garment, when he is dressed in it, becomes an adornment for him, and there is also an advantage and elevation in his wearing it; but when it lies in a corner and the person does not use it, decay takes hold of it. So too, as it were, with the Supernal Man,
An analogy for the Torah as G-d’s garment. A garment that is worn adorns its wearer and gains by being worn; a garment left lying in a corner rots. So it is, as it were, with the “Supernal Man,” the divine configuration that the prophet saw in human likeness.


ועל הכסא דמות כמראה אדם20 וגו׳ שכשהוא לובש בתור׳ [בתורה] דהיינו שנמשך בה אור א״ס ב״ה אזי התורה היא בבחי׳ שמחה ותענוג ואהיה שעשועים21 ואהיה לשון עתיד כו׳
[of whom it is said,] “And upon the throne, a likeness like the appearance of a man,” etc.: when He clothes Himself in the Torah, that is, when the Infinite Light (Or Ein Sof), blessed be He, is drawn into it, then the Torah is in a state of joy and delight: “And I was (va’ehyeh) delights”; and ehyeh is the language of the future, etc.
Ezekiel saw “a likeness like the appearance of a man” upon the throne. When G-d “wears” the Torah, that is, when the Infinite Light is drawn into it, the Torah is joyful, like a garment in use. The Torah says of itself, “I was His delights,” and the text notes that va’ehyeh has the form of the future tense, leaving the point with “etc.”


(וביאור הענין שהתורה הוא לבוש הוא כמ״ש בסש״ב [בספר של בינונים]) (פנ״ב) שא״א לעולמות לסבול ולקבל אור שכינתא כו׳
(The explanation of the matter that the Torah is a garment is as explained in Sefer Shel Beinonim, chapter 52): that it is impossible for the worlds to bear and receive the light of the Shechinah (Divine Presence), etc.,
The Alter Rebbe points to Sefer Shel Beinonim (Likkutei Amarim, the first part of Tanya), chapter 52, for why the Torah is called a garment. The worlds cannot bear the light of the Shechinah directly.


בלא לבוש המעלים ומסתיר כו ומהו הלבוש שיוכל להסתירה ולא יתבטל במציאות באורה הוא רצונו וחכמתו ית׳ המלובשים בתורה ומצותיה כו׳ וזה היכל ק״ק [קדש הקדשים] שבכל עול׳ כו׳ ועמ״ש סד״ה את שבתותי תשמרו22 בענין ומקדשי תיראו:
without a garment that conceals and hides, etc. And what is the garment that can hide it and yet not be nullified out of existence in its light? It is His will and His wisdom, may He be blessed, which are clothed in the Torah and its mitzvos, etc. And this is the chamber of the Holy of Holies in each world, etc. And see what is explained at the end of the discourse beginning “You shall keep My Shabbosos,” on the theme of “and revere My Sanctuary.”
Without a covering that conceals it, the divine light would overwhelm the worlds. The covering must hide the light without being dissolved by it, and the only such covering is G-d’s own will and wisdom as clothed in the Torah and mitzvos; being divine, it is not nullified, yet it screens the light. This is the “Holy of Holies” of every world, and a further discussion is cited from the discourse on “You shall keep My Shabbosos and revere My Sanctuary.”




Section 3 · ¶4–5
Summary: intermediaries of Rosh HaShanah
4קיצור ע״פ ביום השמע״צ [השמיני עצרת]23
A summary [of the discourse] on the verse “On the eighth day, [there shall be] an assembly (atzeres).”
A heading: what follows is a condensed version (kitzur) of a discourse on the verse “On the eighth day there shall be an assembly for you,” the Torah’s command for Shemini Atzeres. Its numbered points (1)–(5) trace the themes of Rosh HaShanah, Yom Kippur and Shemini Atzeres.




5(א) בר״ה [בראש השנה] אומרים זה היום תחלת מעשיך. השתלשלות העולמות זה מזה הוא ע״י ריבוי ממוצעים.
(1) On Rosh HaShanah we say, “This day is the beginning of Your works.” The chain of descending worlds (hishtalshelus), one from another, is through many intermediaries.
Point (1). The Rosh HaShanah prayers say, “This day is the beginning of Your works, a remembrance of the first day.” The worlds descend from one another not in one leap but through many intermediate levels, each one bridging the level above it and the level below.


וג״ע [וגן עדן] התחתון הוא הממוצע בין עולמות הרוחניים ובין עוה״ז ולכן נקרא תחלת מעשיך היינו תחלת עולם העשייה.
The lower Garden of Eden is the intermediary between the spiritual worlds and this world; therefore it is called “the beginning of Your works,” that is, the beginning of the World of Asiyah (Action).
The lower Garden of Eden is the bridge between the spiritual worlds and ours. So “the beginning of Your works (ma’asecha)” is read as the beginning of the World of Asiyah, the “world of making.”


זכרון ליום ראשון שלפני ההשתלשלות היינו בחינת הכתר שהוא הממוצע המחבר שפע המאציל א״ס ב״ה לנאצלים כמ״ש מזה בד״ה פתח אליהו בפ׳ וירא24 ובסידור בביאור ע״פ אתה הצבת2526 כל גבולות ארץ:
“A remembrance of the first day”: [the day] that is before the hishtalshelus, namely the level of Keser (the Crown), which is the intermediary that joins the flow of the Emanator, the Infinite One (Ein Sof), blessed be He, to the emanated [levels], as is explained about this in the discourse beginning “Elijah opened,” in Parshas Vayeira, and in the Siddur, in the explanation of the verse “You have set all the borders of the earth.”
“The first day” is read as what precedes the whole chain of worlds: Keser, the Crown, which bridges the flow of the Emanator, the Infinite One, to the emanated Sefiros. The text refers to fuller treatments in the discourse “Elijah opened” and in the Siddur’s explanation of “You have set all the borders of the earth.”




Section 4 · ¶6–8
Teshuvah and the joining of the two Torahs
6(ב) והנה ירידת הנשמות בעוה״ז הוא צורך עלייה. והיינו כי אני הוי׳ הוא שמי27 בחי׳ שם בלבד כמ״ש בביאור ע״פ שובה ישראל.28
(2) Now, the descent of the souls into this world is for the sake of an ascent. That is: for “I am Havayah, that is My Name”: [Havayah is] the level of a name alone, as explained in the explanation of the verse “Return, O Israel.”
Point (2). Souls descend into this world for the sake of a higher ascent. The verse “I am Havayah, that is My Name” is read to mean that Havayah, however exalted, is only a “name,” an expression of G-d and not His essence; the soul’s descent lets it reach beyond that level. The text refers to the explanation of “Return, O Israel.”


וזהו אז תתענג על29 הוי׳ ועמ״ש בפ׳ ותתפלל חנה על30 הוי׳ בד״ה לא תהיה משכלה.3132
And this is [the meaning of] “Then you will delight upon Havayah”; and see what is explained on the verse “And Hannah prayed upon Havayah,” in the discourse beginning “None shall miscarry.”
The ascent is to “delight upon Havayah”: al, “upon,” is read as “above,” a delight higher than the level of the Name Havayah. The same reading applies to Hannah’s praying “upon Havayah,” explained in the discourse “None shall miscarry.”


והזוכים לגילוי עונג זה הוא ע״י תשובה כי תשובה קדמה לעולם הנמשך משם הוי״ה וזהו ענין יוהכ״פ [יום הכפורים] לפני הוי״ה33 תטהרו:(ג) ובכח תשובה זו נמשך בשמע״צ [בשמיני עצרת] להיות שמחת תורה
And those who merit the revelation of this delight do so through teshuvah (return), for teshuvah preceded the world, which is drawn forth from the Name Havayah; and this is the matter of Yom Kippur: “Before Havayah you shall be purified.” (3) And by the power of this teshuvah, it is drawn down on Shemini Atzeres to become Simchas Torah,
Teshuvah is the way to that delight. Teshuvah preceded the world, and the world is drawn from the Name Havayah, so teshuvah reaches above Havayah; this is Yom Kippur, when we are purified “before Havayah.” Point (3) begins: the power of this teshuvah is drawn down on Shemini Atzeres and becomes Simchas Torah.


דהיינו לשמח את התורה בהתחברות הבחינה תורה שבכתב ותורה שבעל פה דהיינו אשר תשב״כ [תורה שבכתב] שהיא מבחי׳ חכמה שע״ז נאמר אחכמה והיא רחוקה ממני34.
that is, to gladden the Torah through the joining of the levels of the Written Torah and the Oral Torah; that is, that the Written Torah, which is from the level of Chochmah (wisdom), of which it is said, “I will become wise, but it is far from me,”
Simchas Torah means gladdening the Torah by joining the Written Torah and the Oral Torah. The Written Torah stems from Chochmah, of which Koheles says, “I will become wise, but it is far from me”: wisdom at its source is beyond grasp.




7ונקרא מוסר אביך35 עיין בהרמ״ש ר״פ פנחס. והיא בחינת ונחנו מה36 בחינת והחכמה מאין תמצא37 תהיה מאיר בבחי׳ גילוי כמו בחי׳ תשבע״פ [תורה שבעל פה] הנק׳ תורת אמך שמבחי׳ בינה
and which is called “the instruction of your father” (see the Ramash at the beginning of Parshas Pinchas), and which is the level of “and what are we,” the level of “And wisdom, from where (me’ayin) shall it be found,” should shine in a revealed way, like the level of the Oral Torah, which is called “the teaching of your mother,” which is from the level of Binah (understanding).
The Written Torah, from Chochmah, is called “the instruction of your father,” for Chochmah is Abba, the “father.” Chochmah is also the level of “what are we,” self-effacement, and of wisdom that comes “from ayin (nothing)”: it is so close to its source that it is hidden. The aim is for it to shine openly, like the Oral Torah, “the teaching of your mother,” from Binah, Imma, where ideas become explicit. The reference to “the Ramash” on Pinchas is an abbreviation the text does not expand.


וזהו ענין השמחה שהיא גילוי וזהו מאת38 הוי׳ שהוא חכמה היתה זאת בחי׳ תשבע״פ [תורה שבעל פה] והיינו ע״י כח התשובה שהיא בחינת לפני הוי״ה תטהרו.39
And this is the matter of joy, which is revelation. And this is [the meaning of] “From Havayah,” which is Chochmah, “this (zos) came to be,” [zos being] the level of the Oral Torah. And this is through the power of teshuvah, which is the level of “Before Havayah you shall be purified.”
Joy is revelation, so to gladden the Torah is to reveal it. “From Havayah this came to be” is read: from Havayah, which is Chochmah, comes zos, “this,” the Oral Torah. This happens by the power of teshuvah, the purification “before Havayah” of Yom Kippur.




8ועמ״ש מענין חכמה מוחין דאבא שהוא מעלת השבת הנק׳ קדש על יו״ט [יום טוב] שנקרא מקרא קדש שהוא מוחין דאימא כי מועדים לשמחה מבחי׳ אם הבנים שמחה40 בד״ה מצה זו כו׳
And see what is explained on the theme of Chochmah, the intellect (mochin) of Abba, which is the superiority of Shabbos, which is called “holy” (kodesh), over Yom Tov, which is called “a holy convocation” (mikra kodesh), which is the intellect of Imma; for the festivals are “for joy,” from the level of “the mother of the children is joyful”; in the discourse beginning “This matzah,” etc.
The text refers to the discourse “This matzah,” which contrasts Shabbos and Yom Tov. Shabbos is called simply “holy” and draws from Chochmah, the intellect (mochin) of Abba; Yom Tov is called “a holy convocation” and draws from the intellect of Imma, Binah. That is why festivals are times of joy: Binah is “the mother of the children,” who is “joyful.”


ועמ״ש בד״ה האזינו השמים41 בענין יוהכ״פ [יום הכפורים] יום התשובה שנקרא שבת שבתון וכמ״ש בד״ה שבת שבתון הוא לכם42 ע״ש שהוא בחינת קדש הקדשים שלמעלה מבחי׳ קדש ומוחין דאבא
And see what is explained in the discourse beginning “Listen, O heavens,” on the theme of Yom Kippur, the day of teshuvah, which is called “a Shabbos of Shabbosos” (Shabbos Shabbason); and as explained in the discourse beginning “It is a Shabbos of Shabbosos for you” (see there), that it is the level of the Holy of Holies, which is above the level of “holy” and the intellect of Abba.
Two more discourses are cited. Yom Kippur, the day of teshuvah, is called “a Shabbos of Shabbosos,” and is explained as the level of the Holy of Holies, above even “holy,” the intellect of Abba. So teshuvah reaches beyond Chochmah itself.


ומזה יובן איך ע״י כח זה נמשך להיות שמחת תורה לשמח את התורה ר״ל [רוצה לומר] שגם בחי׳ חכמה ומוחין דאבא יהיה מאיר בגילוי שזהו ענין השמחה ע״ד שאם הבנים היא שמחה וכמש״ל [וכמה שכתוב לעיל] סד״ה ושאבתם מים בששון:43
From this it will be understood how, through this power, it is drawn down to become Simchas Torah, to gladden the Torah; that is to say, that the level of Chochmah and the intellect of Abba, too, should shine in a revealed way, which is the matter of joy, just as “the mother of the children” is joyful; and as explained above, at the end of the discourse beginning “You shall draw water with joy.”
This explains how the power of teshuvah can bring about Simchas Torah: coming from above Chochmah, it can make Chochmah, the intellect of Abba, which is ordinarily hidden, shine openly, and so be joyful, as Binah, “the mother of the children,” is on the festivals. A further reference is to the end of the discourse “You shall draw water with joy,” explained above.




Section 5 · ¶9
The far made near
9(ד) וזהו כאיש אשר אמו תנחמנו44 היינו תשבע״פ [תורה שבעל פה] כן אנכי אנחמכם שלעתיד יהיה גילוי פנימית התורה בחי׳ עדן ומעין מבית45 ה׳ יצא ועמ״ש בד״ה ושאבתם מים בששון.46
(4) And this is [the meaning of] “As a man whom his mother comforts,” that is, the Oral Torah, “so will I comfort you”: that in the time to come there will be a revelation of the inner dimension (pnimiyus) of the Torah, the level of Eden, and “a spring shall go forth from the House of G-d”; and see what is explained in the discourse beginning “You shall draw water with joy.”
Point (4). Isaiah’s promise, “As a man whom his mother comforts, so will I comfort you,” is read with “mother” as the Oral Torah: in the future the inner dimension of the Torah, called Eden, will be revealed as openly as the Oral Torah is now. Joel’s “a spring shall go forth from the House of G-d” describes the same flow.


ועמ״ש ע״פ ואתחנן47 בענין אעברה נא ואראה כו׳. וזהו ענין לרחוק שנעשה קרוב48 וכדפי׳ בזח״א [בזהר חלק א] (תולדות קמ״ב ב׳) מאתר רחיקא קריב ליה49 ע״ש במק״מ [במקדש מלך]
And see what is explained on the verse “And I pleaded,” on the theme of “Let me cross over, please, and see,” etc. And this is the matter of “to the far one” who has become near, as explained in Zohar I (Toldos, 142b): “From a distant place He drew him near”; see there, in the Mikdash Melech.
The discourse on “And I pleaded” treats Moses’ request, “Let me cross over and see.” The theme is “the far one who has become near,” what was distant brought close, echoing Isaiah’s “peace to the far and to the near.” The Zohar on Toldos speaks of one drawn near “from a distant place,” and the text refers to the Mikdash Melech, a commentary on the Zohar, there.


ולכן נמשך זה בכח התשובה שהוא ג״כ בחינת לרחוק שנעשה קרוב:(ה) וזהו זה היום עשה הוי״ה.50
Therefore this is drawn down by the power of teshuvah (return), which is also the level of “the far one” who has become near. (5) And this is [the meaning of] “This is the day Havayah has made.”
Teshuvah itself is “the far one who has become near,” one who was distant and returned, so it has the power to draw this distant light close. Point (5) begins with the verse “This is the day Havayah has made.”


בחי׳ היום אם בקולו תשמעו51 והוא בחי׳ יום ראשון זהו הנמשך בעוה״ז דוקא ע״י התשובה וכענין תחלת מעשיך הוא זכרון ליום ראשון כי נעוץ סופן דוקא בתחלתן.
The level of “today” (“Today, if you will listen to His voice”), which is the level of “the first day,” is what is drawn down into this world specifically through teshuvah; like the matter of “the beginning of Your works,” which is “a remembrance of the first day,” for “their end is wedged” specifically “in their beginning.”
“This day” is the “today” of “Today, if you will listen to His voice,” and the “first day” of the Rosh HaShanah prayer: the level before the chain of worlds. It is drawn into this world specifically through teshuvah, just as “the beginning of Your works,” the lowest, is linked to “the first day,” the highest, for the end of things is wedged in their beginning.


וזהו אני היום52 דוקא ילדתיך. ומבחי׳ זה היום נמשך להיות עשה שם הויט׳ [הוי׳] וע׳ באג״ה [באגרת הקודש] ע״פ ויעש דוד שם.5354
And this is [the meaning of] “I have this day begotten you”: specifically “this day.” And from the level of “this day” it is drawn down so as to be “made,” [namely,] the Name Havayah; and see Iggeres HaKodesh on the verse “And David made a name.”
Hence “I have this day begotten you”: the rebirth comes from “this day,” the highest level. From it the light is drawn down to be “made,” the Name Havayah revealed, as in “David made a name,” which Iggeres HaKodesh explains.




Section 6 · ¶10–12
The garment completed on Shemini Atzeres
10והנה התורה נקרא עוטה אור כשלמה55 שאור התורה היא בחי׳ לבוש המחבר א״ס ב״ה אל העולמות
Now, the Torah is called “Wrapping [Himself in] light as a garment,” for the light of the Torah is the level of a garment that joins the Infinite One (Ein Sof), blessed be He, to the worlds;
The summary returns to the discourse’s opening verse: the Torah is “Wrapping [Himself in] light as a garment,” a garment that joins the Infinite One to the worlds.


כי חכמה עילאה היא ג״כ בחי׳ ממוצע המחבר אור א״ס עם העולמות כנזכר בד״ה כי אברהם לא ידענו.5657
for the Supernal Chochmah (wisdom) is also the level of an intermediary that joins the Infinite Light (Or Ein Sof) with the worlds, as mentioned in the discourse beginning “For Abraham has not known us.”
The reason: the Torah is rooted in the Supernal Chochmah, and Chochmah, too, is an intermediary that links the Infinite Light with the worlds. The text refers to the discourse “For Abraham has not known us.”




11וע״י התשובה ממשיכים שיהיה אור א״ס ב״ה נמשך ומתלבש בהתורה ע״ד דהע״ה [דוד המלך עליו השלום] היה מחבר תורה שלמעלה בהקב״ה ועמ״ש בד״ה יונתי בחגוי58 לכן עי״ז התורה היא שמחה ממה שמתלבש בה אור א״ס ב״ה וזהו שמחת תורה.59
And through teshuvah (return), one brings it about that the Infinite Light (Or Ein Sof), blessed be He, is drawn down and clothed in the Torah, in the way that King David, peace be upon him, would join the Torah above with the Holy One, blessed be He; and see what is explained in the discourse beginning “My dove, in the clefts [of the rock].” Therefore, through this, the Torah is joyful because the Infinite Light, blessed be He, is clothed in it; and this is Simchas Torah.
Teshuvah draws the Infinite Light down to be clothed in the Torah, the way King David would bind the Torah above with the Holy One, blessed be He, joining the Torah to its Giver; the discourse “My dove, in the clefts of the rock” is cited. When the Infinite Light is clothed in the Torah, the Torah rejoices, like a garment that is worn, and that is Simchas Torah, the Torah’s own joy.




12וע״י שמחה זו גורם ג״כ הגילוי של התורה בחי׳ לרחוק שנעשה קרוב. וזהו עצרת תהיה לכם60 התאספות והתקבצות יחד לשרשם שהיא חכמה עילאה ובינה הנקרא מוסר אביך61 כו׳ ותורת אמך כו׳.
And through this joy one also brings about the revelation of the Torah, the level of “the far one” who has become near. And this is [the meaning of] “It shall be an assembly (atzeres) for you”: a gathering and coming together to their root, which is the Supernal Chochmah (wisdom) and Binah (understanding), called “the instruction of your father,” etc., and “the teaching of your mother,” etc.
The joy in turn reveals the Torah, the far brought near. So atzeres, “assembly,” is read as a gathering of everything into its root, the Supernal Chochmah and Binah, “the instruction of your father” and “the teaching of your mother.”


ולפ״ז [ולפי זה] זה היום תחלת מעשיך זהו הממוצע בין עולמות הרוחניים לעשייה הגשמיות ונמשך ג״כ ע״י זכרון ליום ראשון.
Accordingly, “This day is the beginning of Your works” is the intermediary between the spiritual worlds and physical Asiyah (Action), and it too is drawn down through “a remembrance of the first day.”
In this light, “the beginning of Your works,” the intermediary between the spiritual worlds and physical Asiyah, is also drawn down through “the first day,” Keser, the highest intermediary.


ומזה מסתיים בשמע״צ [בשמיני עצרת] בחינת המשכת עוטה אור כשלמה62 שהוא התורה ממוצע המחבר גילוי אור א״ס ב״ה בכל העולמות עליונים ותחתונים.
And from this, on Shemini Atzeres, the drawing down of “Wrapping [Himself in] light as a garment” is completed: this is the Torah, the intermediary that joins the revelation of the Infinite Light (Or Ein Sof), blessed be He, into all the worlds, upper and lower.
Shemini Atzeres completes the drawing down of “Wrapping [Himself in] light as a garment”: the Torah, the intermediary that carries the revealed Infinite Light into all worlds, upper and lower. The summary closes where the discourse began.


ועיין מענין עוטה אור63 כשלמה ברבות בראשית (פרשה6465 א׳ ר״פ ג׳66 פ׳ בא פט״ו [פרק ט״ו / פרשה ט״ו] קל״א ד׳.67 ר״פ י״ז)68
And on the theme of “Wrapping [Himself in] light as a garment,” see the Midrash Rabbah on Bereishis (chapter 1; the beginning of chapter 3), on Parshas Bo (chapter 15, [folio] 131d; the beginning of chapter 17),
A list of places where the verse “Wrapping [Himself in] light” is expounded, starting with the Midrash Rabbah on Genesis and on Exodus (Bo). As the Kehot notes quote them, Genesis Rabbah asks where light was created and answers that the Holy One, blessed be He, wrapped Himself in it like a garment and its radiance shone from one end of the world to the other; Exodus Rabbah says that after creating light He created the heavens.


ויקהל (ר״פ חמשים)69 זח״א [זהר חלק א] בראשית (ל״א סע״ב [סוף עמוד ב])7071 לך (צ׳ ע״א)7273 ובסה״מ [ובספר הדרת מלך] (סי׳ ק״ך וסי׳ קמ״ו) תולדות (קמ״ב ב׳) ובמק״מ [ובמקדש מלך] שם.
on Vayakhel (the beginning of chapter 50); Zohar I, Bereishis (31b, at the end of the column), Lech [Lecha] (90a), and in Sefer Hadras Melech (sections 120 and 146), Toldos (142b), and in the Mikdash Melech there;
The list continues with the Midrash on Vayakhel and passages in the first volume of the Zohar; according to the Kehot notes, the Zohar on Lech Lecha says that G-d looked into the primordial light, wrapped Himself in it and created the heavens with it. Sefer Hadras Melech and the Mikdash Melech are both commentaries on the Zohar by R. Shalom Buzaglo.


ח״ב [חלק ב׳] פ׳ בא (ל״ט ב׳) משפטים (צ״ח סע״א [סוף עמוד א]) תרומה (קס״ד ב׳). פקודי (רמ״ה ע״ב)74 וע׳ מענין שלמה במא״א [במאורי אור] אות שין (סמ״ה):
Zohar II, Parshas Bo (39b), Mishpatim (98a, at the end of the column), Terumah (164b), Pekudei (245b). And on the theme of salmah (garment), see M.A.A., the letter Shin (section 65).
Passages in the second volume of the Zohar follow, and a reference on the word salmah, “garment,” in a work abbreviated M.A.A., under the letter Shin, section 65.



In one’s avodah
Teshuvah reaches higher than anything else: because it comes from above the Name Havayah, the return of Yom Kippur is what brings the Infinite Light into the Torah and makes it rejoice on Simchas Torah. The one who was far and has come near is the one who draws the highest light closest.
Questions for discussion
	In what sense is the Torah a “garment” for G-d, and why must the garment both hide the light and not be nullified by it?
	How does the analogy of a garment worn versus a garment left in a corner explain what it means for the Torah itself to rejoice?
	Why does the discourse say that teshuvah, rather than Torah study alone, gives Shemini Atzeres the power to gladden the Torah?
	What is the relationship between Shabbos, Yom Tov and Yom Kippur in terms of Chochmah, Binah and the Holy of Holies?
	How does “the far one who has become near” describe both the person who returns and the future revelation of the inner Torah?

For children · ages 9–13
For the children at the table
When the Torah rejoices

The big idea
On Simchas Torah the Torah itself rejoices, because G-d’s light is dressed in it like a garment that is being worn.


Simchas Torah means more than our joy with the Torah: the Torah itself rejoices. The verse says G-d is “wrapping Himself in light as a garment,” and that garment is the Torah. A garment joins the one who wears it to the world around him, and so the Torah joins the spiritual and the physical. Down here, the Torah gives every physical thing its existence. Up above, the souls in Gan Eden learn the same Torah in a spiritual way. A garment that someone wears is lifted up and kept fine; one left in a corner wears away. So when G-d’s endless light is dressed in the Torah, the Torah is glad. What brings that light into the Torah? Teshuvah, returning to G-d. Teshuvah came before the world, so it reaches higher than anything, and on Yom Kippur it makes us pure. Its power makes the hidden source of the Written Torah shine as openly as the Oral Torah, and that is joy. One who was far and came near draws the highest light closest. On Shemini Atzeres, the “gathering,” the Torah becomes a complete garment joining G-d’s light to all the worlds.

The mashal
A fine garment that someone wears is kept clean and handsome, but one left lying in a corner slowly falls apart. The Torah is G-d’s garment. When His light is dressed in it, the Torah is lifted up and glad.

Questions for the Shabbos table
	Why is a garment that is worn better off than one left in a corner?
	What does the verse “wrapping Himself in light as a garment” teach us about the Torah?
	How can the teshuvah of Yom Kippur make your Torah learning this week more joyful?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ענין שמחת תורה דהיינו שהתורה תהיה שמחה
Later in Likkutei Torah the point is stated outright: after the preparation of the preceding days, the union on Shemini Atzeres is a truly inward drawing-down, “and therefore it is Simchas Torah, for the Torah itself rejoices in this revelation.” That is the reading this discourse sets out to explain.
Kehot’s noteראה לקמן צו, א: ”ולכן הוא שמח״ת שהתורה עצמה שמחה מגילוי זה” משיחת ליל שמח״ת תשל״ד הערה 39, ראה שם בארוכה.
2עוטה אור כשלמה
The psalmist describes G-d “wrapping [Himself in] light as a garment, stretching out the heavens like a curtain.” The Alter Rebbe reads the light G-d wears as the Torah.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
3שאור התורה היא בחי׳ לבוש המחבר רוחניות עם גשמיות . . כלל העולה שהתורה היא לבוש המחבר מעולם ועד עולם
The note proposes explaining the “garment” through Tanya chapter 52: the garment that can hide G-d’s light and clothe it without being nullified is His will and wisdom, clothed in the Torah and mitzvos revealed to us, the “Holy of Holies” of each world.
Kehot’s noteויש לבאר דבריו עפמ״ש בתניא פנ״ב ומהו הלבוש שיוכל להסתירה ולהלבישה ולא יתבטל במציאות הוא רצונו ית׳ וחכמתו כו׳ המלובשים בתורה ומצותיה הנגלים לנו כו׳ וזהו היכל קדה״ק שבכל עולם ועולם כו׳ עכ״ל ועיין בסידור אחר עלינו לשבח דשרש לבוש זה גבוה מאורה המתלבשת כו׳”. — יהל אור ע״פ עוטה אור ע׳ שצו. וראה שם ע׳ שצח מציין לסידור בד״ה ועשו להם ציצית דשם פי׳ עוטה אור כשלמה על התורה שהיא הממוצע בין הא״ס ב״ה ובין העולמות ע״ש.
4ע״פ וראיתם אותו
Identifies the discourse on “And you shall see it and remember” that the Alter Rebbe cites: it is printed in the Siddur.
Kehot’s noteסידור ג, ג ועם הגהות באוה״ת שלח ע׳ תקעו.
5וראיתם אותו וזכרתם
The verse of tzitzis: “And you shall see it and remember all the commandments of G-d.” It is named here as the opening words of a discourse that treats this theme.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ברבות ויקהל פ״נ
The note sends the reader to Or HaTorah on Nach for a further discussion connected with this Midrash on “Wrapping [Himself in] light.”
Kehot’s noteראה אוה״ת נ״ך ע׳ סח.
7זח״א ל״א סע״ב קס״ד ב׳)
These Zohar passages are explained in Yahel Or on the verse, p. 397.
Kehot’s noteנתבאר ביהל אור ע׳ שצז.
8דברו חכמים בהווה
The Mishnah’s phrase “the Sages spoke of the usual case,” which the Alter Rebbe reads as “the Sages spoke of the coming into being.”
Shabbat 65a:12שבת ס״ה א:י״ב
מַתְנִי׳ יוֹצְאָה בְּסֶלַע שֶׁעַל הַצִּינִּית. הַבָּנוֹת קְטַנּוֹת יוֹצְאוֹת בְּחוּטִין, וַאֲפִילּוּ בְּקֵיסָמִין שֶׁבְּאׇזְנֵיהֶם. עַרְבִיּוֹת יוֹצְאוֹת רְעוּלוֹת וּמָדִיּוֹת פְּרוּפוֹת, וְכׇל אָדָם — אֶלָּא שֶׁדִּבְּרוּ חֲכָמִים בַּהֹוֶה. פּוֹרֶפֶת עַל הָאֶבֶן וְעַל הָאֱגוֹז וְעַל הַמַּטְבֵּעַ, וּבִלְבַד שֶׁלֹּא תִּפְרוֹף לְכַתְּחִלָּה בְּשַׁבָּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע׳ שבת סה, א. סו, ב במתני׳. וע׳ בנדרים פ״ה, מ״ה, יעו״ש [כ].
9דברו חכמים בהווה
The same phrase appears again in a Mishnah of the same chapter, as the Kehot note records.
Shabbat 66b:6–7שבת ס״ו ב:ו׳-ז׳
מַתְנִי׳ הַבָּנִים יוֹצְאִין בִּקְשָׁרִים וּבְנֵי מְלָכִים בְּזוֹגִין, וְכׇל אָדָם — אֶלָּא שֶׁדִּבְּרוּ חֲכָמִים בַּהוֹוֶה. גְּמָ׳ מַאי קְשָׁרִים? אָמַר אַדָּא מָרִי אָמַר רַב נַחְמָן בַּר בָּרוּךְ אָמַר רַב אָשֵׁי בַּר אָבִין אָמַר רַב יְהוּדָה: קִשּׁוּרֵי פוּאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
10דברו חכמים בהווה
A further Mishnah the Kehot note cites for the phrase.
Mishnah Nedarim 5:5משנה נדרים ה׳:ה׳
וְאֵיזֶהוּ דָבָר שֶׁל עוֹלֵי בָבֶל, כְּגוֹן הַר הַבַּיִת וְהָעֲזָרוֹת וְהַבּוֹר שֶׁבְּאֶמְצַע הַדֶּרֶךְ. וְאֵיזֶהוּ דָבָר שֶׁל אוֹתָהּ הָעִיר, כְּגוֹן הָרְחָבָה וְהַמֶּרְחָץ, וּבֵית הַכְּנֶסֶת וְהַתֵּבָה וְהַסְּפָרִים. וְהַכּוֹתֵב חֶלְקוֹ לַנָּשִׂיא. רַבִּי יְהוּדָה אוֹמֵר, אֶחָד כּוֹתֵב לַנָּשִׂיא וְאֶחָד כּוֹתֵב לְהֶדְיוֹט. מַה בֵּין כּוֹתֵב לַנָּשִׂיא לְכוֹתֵב לְהֶדְיוֹט, שֶׁהַכּוֹתֵב לַנָּשִׂיא אֵינוֹ צָרִיךְ לְזַכּוֹת. וַחֲכָמִים אוֹמְרִים, אֶחָד זֶה וְאֶחָד זֶה צְרִיכִין לְזַכּוֹת. לֹא דִבְּרוּ בַנָּשִׂיא אֶלָּא בַהֹוֶה. רַבִּי יְהוּדָה אוֹמֵר, אֵין אַנְשֵׁי גָלִיל צְרִיכִין לִכְתֹּב, שֶׁכְּבָר כָּתְבוּ …
What are the things that belong to those that came up from Babylonia [to Jerusalem]? For example the Temple Mount and the Temple courtyards and the well in the middle of the road. What are the things that belong to that town? For example the public square, the bath-house, the synagogue, the ark, and the [sacred] scrolls. And he should assign his portion to the Patriarch. Rabbi Judah says: it is the same whether he assigns it to the Patriarch or to a private individual. But what is the difference …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
11במעשה דרבה בר נחמני אם בהרת קדמה
The Talmud tells that the Heavenly Academy disputed whether a bright spot that preceded the white hair is impure, and summoned Rabbah bar Nachmani to rule. The Alter Rebbe takes this as proof that a spiritual Torah is studied above.
Bava Metzia 86a:11בבא מציעא פ״ו א:י״א
הָהוּא יוֹמָא דְּנָח נַפְשֵׁיהּ דַּלְיֵיהּ זַעְפָּא וּדְרִי לְהָהוּא טַיָּיעָא כִּי רְכִיב גַּמְלָא מֵהַאי גִּיסָא דִּנְהַר פָּפָּא וְשַׁדְיֵיהּ בְּהָךְ גִּיסָא. אֲמַר: מַאי הַאי? אָמְרִי לֵקהּ: נָח נַפְשֵׁיהּ דְּרַבָּה בַּר נַחְמָנִי. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! כּוּלֵּי עָלְמָא דִּידָךְ הוּא, וְרַבָּה בַּר נַחְמָנִי דִּידָךְ, אַתְּ דְּרַבָּה וְרַבָּה דִּידָךְ – אַמַּאי קָא מַחְרְבַתְּ לֵקהּ לְעָלְמָא? נָח זַעְפָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ פו, א. וראה לעיל פ׳ תזריע כג, ב.
12בהרת עזה כשלג
The Talmud discusses the four appearances of nega’im, as the Kehot note records.
Shevuot 5b:6–8שבועות ה׳ ב:ו׳-ח׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. תְּנַן הָתָם: מַרְאוֹת נְגָעִים – שְׁנַיִם שֶׁהֵן אַרְבָּעָה: בַּהֶרֶת – עַזָּה כַּשֶּׁלֶג, שְׁנִיָּה לָהּ – כְּסִיד הַהֵיכָל, שְׂאֵת – כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ – כִּקְרוּם בֵּיצָה. אָמַר רַבִּי חֲנִינָא: מַאן תַּנָּא מַרְאוֹת נְגָעִים? דְּלָא כְּרַבִּי עֲקִיבָא. דְּאִי רַבִּי עֲקִיבָא, כֵּיוָן דְּאָמַר: זוֹ לְמַעְלָה מִזּוֹ וְזוֹ לְמַעְלָה מִזּוֹ, אִם כֵּן טִיהַרְתָּ סִיד הֵיכָל מִלְּצָרֵף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנגעים פ״א, מ״א. שבועות ה, ב.
13בהרת עזה כשלג
The Mishnah lists the shades of affliction, the first being a baheres “intense as snow.”
Mishnah Negaim 1:1משנה נגעים א׳:א׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. בַּהֶרֶת עַזָּה כַשֶּׁלֶג, שְׁנִיָּה לָהּ כְּסִיד הַהֵיכָל. וְהַשְּׂאֵת כִּקְרוּם בֵּיצָה, שְׁנִיָּה לָהּ כְּצֶמֶר לָבָן, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים, הַשְּׂאֵת כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ כִּקְרוּם בֵּיצָה:
The signs of negaim are two which, in fact, are four. The bright spot (baheret) is bright white like snow; secondary to it is the sign as white as the lime of the Temple. The rising (se'et) is as white of the skin of an egg; secondary to it is the like white wool, the words of Rabbi Meir. But the sages say: the rising (se'et) is white wool and secondary to it is like the white of the skin of an egg.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14מהדם שהוא הנפש
“For the blood is the soul.” The Alter Rebbe uses it to explain the whiteness of the baheres as the absence of the soul’s flow.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
15הד׳ מראות נגעים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנגעים ושבועות שם.
16דיהא מכאן טהור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סגנון זה נדה פ״ב, מ״ו.
17בוהק הוא פרח בעור טהור הוא
A dull white spot, bohak, is pure; the Alter Rebbe explains that it is pure because some blood, the soul, still flows there.
Leviticus 13:39ויקרא י״ג:ל״ט
וְרָאָה הַכֹּהֵן וְהִנֵּה בְעוֹר־בְּשָׂרָם בֶּהָרֹת כֵּהוֹת לְבָנֹת בֹּהַק הוּא פָּרַח בָּעוֹר טָהוֹר הוּא:
then the priest shall look; and, behold, if the bright spots in the skin of their flesh be of a dull white, it is a tetter, it hath broken out in the skin: he is clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, לט.
Paragraph 2
18סגירו דנהורא
The note points to the earlier discourse on Tazria, the portion of the laws of tzaraas, where the term segiru dinehora also appears.
Kehot’s noteראה לעיל בתזריע (כד, א [ב]). [כ].
19כתפוח בעצי היער
“As an apple tree among the trees of the forest, so is my beloved among the sons.” The Alter Rebbe cites it as a further example of a Torah image that has a spiritual meaning, here tied to the apple’s colors.
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ג.
Paragraph 3
20ועל הכסא דמות כמראה אדם
In Ezekiel’s vision, upon the throne was “a likeness like the appearance of a man.” The Alter Rebbe uses it for the “Supernal Man” who, as it were, wears the Torah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
21ואהיה שעשועים
The Torah, personified as wisdom, says, “I was His delights day by day.” The Alter Rebbe notes that va’ehyeh has the form of the future tense.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22את שבתותי תשמרו
“You shall keep My Shabbosos and revere My Sanctuary.” Named here as the opening words of a discourse that discusses reverence for the Sanctuary.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
23ביום השמע״צ
“On the eighth day there shall be an assembly (atzeres) for you.” The summary that follows reads atzeres as a gathering in (paragraph 12).
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
24בד״ה פתח אליהו בפ׳ וירא
The note locates the discourse “Elijah opened” in Torah Ohr on Vayeira.
Kehot’s noteבתו״א.
25ובסידור בביאור ע״פ אתה הצבת
Besides the Siddur’s explanation of this verse, the note points to Or HaTorah on Nach for a further treatment of the same verse.
Kehot’s noteוראה גם באוה״ת נ״ך כרך ב על הפסוק.
26“You have set all the borders of the earth.” Named as the verse of a discourse in the Siddur that explains Keser as the intermediary between the Emanator and the emanated.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
27אני הוי׳ הוא שמי
“I am Havayah, that is My Name.” Read here as saying that Havayah is only a name, an expression of G-d.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28שובה ישראל
“Return, O Israel, to Havayah your G-d.” Named as the verse of a discourse where the point about Havayah as a name is explained.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29אז תתענג על הוי׳
“Then you will delight upon Havayah.” The word “upon” is read as a delight above the level of Havayah.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ותתפלל חנה על הוי׳
Hannah “prayed upon Havayah”; the same reading of “upon” as “above” is applied to her prayer.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31בד״ה לא תהיה משכלה
The note locates the discourse “None shall miscarry” in Torah Ohr on Mishpatim.
Kehot’s noteתו״א פ׳ משפטים.
32לא תהיה משכלה
“None shall miscarry or be barren in your land.” Named as the opening words of the discourse that explains Hannah’s prayer.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33לפני הוי״ה תטהרו
The Yom Kippur verse, “before Havayah you shall be purified.” The Alter Rebbe reads it as purification from a level before, and above, Havayah, reached by teshuvah.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34“I said, I will become wise, but it is far from me.” Cited for Chochmah, the source of the Written Torah, as beyond grasp.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
35מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” Read as the Written Torah from Chochmah (father) and the Oral Torah from Binah (mother).
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ונחנו מה
Moses and Aaron say, “And what are we?” The phrase stands for the self-effacement of Chochmah, the power of mah, “what.”
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37“And wisdom, from where (me’ayin) shall it be found?” Read as wisdom coming from ayin, “nothing,” and so hidden.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38מאת הוי׳
“From Havayah this came to be.” Read as the Oral Torah, zos, issuing from Havayah, which is Chochmah.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לפני הוי״ה תטהרו
The Yom Kippur verse, recalled as the level of teshuvah whose power brings Chochmah into revelation.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
40אם הבנים שמחה
“The mother of the children is joyful.” Read as Binah, Imma, the source of the festivals’ joy.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41האזינו השמים
“Listen, O heavens.” Named as the opening words of a discourse on Yom Kippur, the day of teshuvah.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שבת שבתון הוא לכם
Yom Kippur is “a Shabbos of Shabbosos for you.” The discourse on this verse explains it as the Holy of Holies, above the level of “holy.”
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ושאבתם מים בששון
“You shall draw water with joy from the springs of salvation.” Named as the opening words of an earlier discourse on joy.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
44כאיש אשר אמו תנחמנו
“As a man whom his mother comforts, so will I comfort you.” The mother is read as the Oral Torah, and the promised comfort as the future revelation of the Torah’s inner dimension.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ומעין מבית ה׳ יצא
“A spring shall go forth from the House of G-d.” Cited for the flow of the inner Torah in the time to come.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ושאבתם מים בששון
“You shall draw water with joy.” Named as the opening words of a discourse that treats this theme.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ואתחנן
“And I pleaded with G-d at that time.” Named as the verse of a discourse on Moses’ plea.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48לרחוק שנעשה קרוב
“Peace, peace, to the far and to the near.” The Alter Rebbe uses the phrase “to the far one who has become near” for the one who returns in teshuvah.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49מאתר רחיקא קריב ליה
The Zohar on Toldos, which the text quotes: “from a distant place He drew him near.”
Zohar, Toldot 16:128–18:137ספר הזהר, תולדות ט״ז:קכ״ח-י״ח:קל״ז
Similarly, when it says “And he brought him wine, and he drank”, the word “brought” intimates that the wine was fetched from a distant region, namely, from the region of Esau. R. Eleazar said: ‘There is an allusion here to that wine in which is all kind of exhilaration, since Isaac and his side required to be exhilarated.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
50זה היום עשה הוי״ה
“This is the day Havayah has made.” Read as the highest level, “this day,” drawn down to be “made” in this world.
Psalms 118:24תהילים קי״ח:כ״ד
זֶה־הַיּוֹם עָשָׂה ה׳ נָגִילָה וְנִשְׂמְחָה בוֹ:
This is the day which the L-RD hath made; We will rejoice and be glad in it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51היום אם בקולו תשמעו
“Today, if you will listen to His voice.” Identifies “today” with the level of “the first day.”
Psalms 95:7תהילים צ״ה:ז׳
כִּי־הוּא אֱלֹקֵינוּ וַאֲנַחְנוּ עַם מַרְעִיתוֹ וְצֹאן יָדוֹ הַיּוֹם אִם־בְּקֹלוֹ תִשְׁמָעוּ:
For He is our G-d, And we are the people of His pasture, and the flock of His hand. To-day, if ye would but hearken to His voice!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אני היום
“I have this day begotten you.” The emphasis falls on “this day,” the highest level.
Psalms 2:7תהילים ב׳:ז׳
אֲסַפְּרָה אֶל־חֹק Havayah אָמַר־אֵלַי בְּנִי אַתָּה אֲנִי הַיּוֹם יְלִדְתִּיךָ:
I will tell of the decree: The L-RD said unto me: 'Thou art My son, this day have I begotten thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53Moses asks, “Let me cross over, please, and see the good land.” The discourse on it treats the theme of the distant brought near.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ויעש דוד שם
“And David made a name.” Named as a verse explained in Iggeres HaKodesh, on the making of the Name.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
55עוטה אור כשלמה
The opening verse of the discourse, read again as a description of the Torah.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בד״ה כי אברהם לא ידענו
The note locates the discourse “For Abraham has not known us” in Torah Ohr, 93c.
Kehot’s noteתו״א צג, ג.
57כי אברהם לא ידענו
“For Abraham has not known us.” Named as the opening words of a discourse on Chochmah as an intermediary.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
58יונתי בחגוי
“My dove, in the clefts of the rock.” Named as the opening words of a discourse that the text cites here.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59דהע״ה הי׳ מחבר תורה שלמע׳ בהקב״ה
The Kehot edition gives this Zohar passage, together with Sefer HaBahir, as the source for King David’s joining the Torah above with the Holy One, blessed be He.
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteספר הבהיר. זח״ג רכב, ב.
Paragraph 12
60עצרת תהיה לכם
“On the eighth day there shall be an assembly (atzeres) for you.” Read as a gathering of everything into its root in Chochmah and Binah.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61מוסר אביך
“The instruction of your father … the teaching of your mother,” read as Chochmah and Binah.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62עוטה אור כשלמה
The discourse’s opening verse, completed on Shemini Atzeres as the drawing down of the Torah into all the worlds.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63(ועיין מענין עוטה אור
Most of the sources listed here are gathered in Yahel Or on this verse, beginning at p. 394.
Kehot’s noteרוב המ״מ צויינו ביהל אור ע׳ שצד ואילך.
64ברבות בראשית (פרשה א׳
Yahel Or quotes the Midrash: “Let there be light” is left unexplained until the verse “Wrapping [Himself in] light as a garment.”
Kehot’s note”ויאמר אלקים יהי אור ולא פירש והיכן פירש עוטה אור כשלמה” — יהל אור ע׳ שצד.
65ברבות בראשית (פרשה א׳
As quoted in the Kehot note: “And G-d said, ‘Let there be light’; it did not explain [from where], and where did it explain? ‘Wrapping [Himself in] light as a garment.’”
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
רַבִּי הוֹשַׁעְיָה רַבָּה פָתַח, (משלי ח, ל): ”וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשֻׁעִים יוֹם יוֹם וְגוֹ'”. ”אָמוֹן”, פַּדְגּוֹג. ”אָמוֹן”, מְכוּסֶּה. ”אָמוֹן”, מוּצְנָע. וְאִית דְּאָמַר: ”אָמוֹן”, רַבְּתָא. ”אָמוֹן”, פַּדְגּוֹג – הֵיךְ מָה דְאַתְּ אָמַר (במדבר יא, יב): ”כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת הַיֹּנֵק”. ”אָמוֹן” מְכוּסֶּה – הֵיךְ מָה דְאַתְּ אָמַר (איכה ד, ה): ”הָאֱמֻנִים עֲלֵי תוֹלָע חִבְּקוּ אַשְׁפַּתּוֹת”. ”אָמוֹן”, מוֹצְנָע – הֵיךְ מָה דְאַתְּ אָמַר (אסתר ב, ז): ”וַיְהִי אֹמֵן אֶת הֲדַסָּה”. אמון, רבתא – כמה דתימא: (נחום ג, ח): ”הֲתֵיטְבִי מִנֹּא אָמוֹן”, ומתרגמינן: ”האת טבא מאלכסנדריא רבתא …
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
66ר״פ ג׳
Yahel Or quotes the Midrash that light was created when the Holy One, blessed be He, wrapped Himself in it like a garment and His radiance shone from end to end of the world.
Kehot’s noteמהיכן נבראת האורה א״ל מלמד שנתעטף בה הקב״ה כשלמה והבהיק זיו הדרו מסוף העולם ועד סופו כו׳ א״ל מקרא מלא הוא עוטה אור כשלמה — יהל אור ע׳ שצד. וראה אוה״ת פ׳ שלח ע׳ תקעח.
67פ׳ בא פט״ו קל״א ד׳
Yahel Or quotes the Midrash that after creating light G-d created the heavens, and discusses it at length there.
Kehot’s note”ודוד פירשו מאחר שברא אור ברא שמים שנאמר עוטה אור כשלמה והדר נוטה שמים כיריעה” — יהל אור שצד ע״ש שהאריך.
68ר״פ י״ז
Yahel Or quotes the Midrash that the light was created for G-d’s glory, as the verse says.
Kehot’s note”כל פעל ה׳ למענהו כו׳ וכן האור שברא לכבודו הוא דכתיב עוטה אור כשלמה” — יהל אור ע׳ שצד.
69ויקהל (ר״פ חמישים)
Yahel Or quotes the Midrash on Vayakhel about the creation of light and discusses it at length.
Kehot’s note”מהיכן נבראת האורה אמר נתעטף הקב״ה בשלמה והבהיק העולם מזיוו מראשו ועד סופו כמ״ש עוטה אור כשלמה נוטה שמים כיריעה” — יהל אור ע׳ שצד, והאריך שם.
70זח״א בראשית (ל״א סע״ב)
Yahel Or quotes this Zohar passage, which cites the verse in connection with a veil placed over the face.
Kehot’s note”עד יהיב מסוה על אנפוי כו׳ הה״ד עוטה אור כשלמה” — יהל אור שצז.
71בראשית (ל״א סע״ב)
As quoted in the Kehot note, the Zohar speaks of placing a veil over the face, and cites “Wrapping [Himself in] light as a garment.”
Zohar, Bereshit 35:339–36:352ספר הזהר, בראשית ל״ה:של״ט-ל״ו:שנ״ב
These are the six supernal days which are specified in the verse: “Thine, O L-rd, are the Greatness (Gedulah), the Might (Geburah), the Beauty (Tifereth), the Victory (Nezah), and the Majesty (Hod)” (I Chron. 29, 11). The words “For all” refer to the Zaddik (righteous one), who is Yesod (foundation of the world)…. The word Bereshith we interpret to mean “the second, i.e. Hokmah (Wisdom) is the starting-point”, because the supernal Kether (Crown), which is really first, is too recondite and therefore is not counted; hence the second is the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
72לך (צ׳ ע״א)
Yahel Or quotes the Zohar that G-d looked into the primordial light, wrapped Himself in it and created the heavens.
Kehot’s note”אסתכל באור קדמאה ואתעטף ביה וברא ביה שמים הה״ד עוטה אור כשלמה ואח״כ נוטה שמים כיריעה” — יהל אור ע׳ שצז.
73לך (צ׳ ע״א)
As quoted in the Kehot note: He looked into the primordial light, wrapped Himself in it and created the heavens with it, as it says, “Wrapping [Himself in] light as a garment,” and then “stretching out the heavens like a curtain.”
Zohar, Lech Lecha 29:319–322ספר הזהר, לך לך כ״ט:שי״ט-שכ״ב
74פקודי (רמ״ה ע״ב)
A Zohar passage on Pekudei that the text lists for the verse.
Zohar, Pekudei 45:473–46:483ספר הזהר, פקודי מ״ה:תע״ג-מ״ו:תפ״ג
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ביום השמיני שלח את העם ויברכו את המלך…
“On the eighth day he sent the people away”
The soul’s bond with G-d is a dance of ratzo and shov, running toward Him and returning into life. The festivals of Tishrei trace this dance, and Shemini Atzeres is its goal: the fiery love of the Days of Awe is carried into the settled “return” of Torah and mitzvos, where G-d’s kingship is revealed below.
The maamar in brief
Why must Shemini Atzeres, when the year’s blessing is received, be preceded by Rosh HaShanah, Yom Kippur and Sukkos? The Alter Rebbe answers with the image of a circle dance, in which moving apart serves coming together. The soul has two aspects: “before,” rooted in G-d’s thought beyond the worlds, which gives every Jew a hidden, fiery love in the inner heart; and “behind,” its descent to the lowest place. Service means bringing that hidden love into the light. Rosh HaShanah is the distance of self-reckoning; Yom Kippur brings face-to-face closeness through the Thirteen Attributes of Mercy; on Sukkos G-d’s great love embraces us but “freezes” into the ice of mitzvos, the stage of shov, which risks growing cold. On Shemini Atzeres renewed fiery love melts the ice into flowing water: the rain of blessing, the Oral Torah, and the revelation of G-d’s kingship among His people. “He sent the people away” is this kingship drawn into daily life from the level of the “eighth day,” above the seven.

Outline
	1The dance of ratzo and shovKnesses Yisrael’s joy is like a circle dance. The soul’s aspects of “before” and “behind” give every Jew a hidden, fiery love that is felt in prayer and otherwise shelters him like shade; service means drawing it into light, through ratzo that reveals and shov that stores the light in Torah and mitzvos.¶1–3
	2Rosh HaShanah and Yom KippurService begins with the distance of Rosh HaShanah, “the left hand pushes away,” through honest self-reckoning. This leads to Yom Kippur’s face-to-face closeness, when the Thirteen Attributes of Mercy whiten sins like snow and the inner heart, which needs no food, is revealed.¶4–7
	3Sukkos as ice, Shemini Atzeres as flowing waterOn Sukkos G-d’s great love embraces us and “freezes” into ice: love clothed in mitzvos, like an idea in a parable or the partition between worlds. Ice can turn cold, so renewed fiery love must melt it; on Shemini Atzeres it flows as rain and as Torah.¶8
	4“He sent the people away”: drawing down kingshipThere is no king without a people, so G-d’s kingship is drawn into the world through shov. Every mitzvah both raises sparks and draws down the royal crown, and the “eighth day,” above the seven attributes, is the lofty source that lets this reach the lowest level.¶9–11
	5Blessing, tents and joyThe purpose of creation is shov, a dwelling below: “they blessed the king” through the Oral Torah, “went to their tents” as G-d’s dwelling, and became “joyful and glad of heart” as the hidden love was revealed. The same rhythm of distance and nearness runs through the wording of every blessing.¶12–13
	6SummaryA short outline of the four sections, adding that shov rises above ratzo, and that az (alef and zayin) marks Shemini Atzeres as the one above the seven, as in Yaakov’s leaving Be’er Sheva and the eight days of Chanukah.¶14–17


Key concepts
	Ratzo and shov (running and returning)רצוא ושוב
	The soul’s rhythm: the upward rush of longing for G-d, and the return into life to serve Him in the world through Torah and mitzvos.

	“Behind and before” (achor vakedem)אחור וקדם
	The soul’s two aspects: first in G-d’s intention, rooted beyond the worlds, and last in the order of creation, clothed in the physical.

	The hidden things of the heartתעלומות לב
	The fiery love above reason, hidden in the inner point of every Jew’s heart; aroused in prayer and otherwise felt only as encompassing “shade.”

	Ice (kerach)קרח
	Divine love or wisdom “frozen” into a graspable form: the partition between Atzilus and Beriah, a concept clothed in a parable, and love clothed in practical mitzvos. Its danger is coldness.

	Face to faceפנים בפנים
	The relationship in which a person’s inner self is turned to G-d’s inner will, revealed on Yom Kippur; its opposite is turning “the back of the neck,” an inner attachment to the physical.

	No king without a peopleאין מלך בלא עם
	G-d’s kingship requires subjects who accept it, so it is drawn into the world through the settled service of shov.

	The eighth dayביום השמיני
	A level above the seven emotive attributes, the source from which the highest revelation reaches the lowest; the alef of az added to the zayin of Sukkos.


Section 1 · ¶1–3
The dance of ratzo and shov
1ביום השמיני שלח את העם ויברכו את המלך וילכו לאהליהם שמחים וטובי לב1 וגו׳ (ועיין מזה בגמרא פ״ב [פרק ב׳] דשבת ד״ל ע״א2 פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״א במדרש רבה פ׳ נח פל״ה3 במגלת אסתר בפסוק כטוב לב המלך)4
“On the eighth day he sent the people away, and they blessed the king and went to their tents joyful and glad of heart,” etc. (See on this in the Gemara, chapter 2 of Shabbos, folio 30a; chapter 1 of Moed Katan, folio 9a; in Midrash Rabbah, Parshas Noach, chapter 35; and in Megillas Esther, on the verse “when the king’s heart was merry.”)
The maamar opens with the verse describing the close of King Solomon’s dedication of the Temple: on “the eighth day” (read in Chassidus as Shemini Atzeres) the people blessed the king and went home joyful. The parenthesis points to the places in the Talmud and Midrash that discuss this verse and the phrase “good of heart.”


הנה בשמיני עצרת מקבלים כל ישראל שפע הנהגתם בתורתם ועבודתם על כל השנה והוא ענין מוריד הגשם שאומרים משמיני עצרת עד הפסח ומשם ואילך מוריד הטל.
Now, on Shemini Atzeres all Israel receive the flow [of influence] for their conduct in their Torah and their divine service for the whole year. This is the matter of “He causes the rain to fall,” which is said from Shemini Atzeres until Pesach; and from then on, “He causes the dew to fall.”
Shemini Atzeres is when the Jewish people receive the whole year’s flow of divine influence for their Torah and service. The Alter Rebbe links this to the prayer “He causes the rain to fall,” begun on Shemini Atzeres: rain, a strong outpouring from above, stands for this abundant flow, while the gentler “dew” is said from Pesach on.


והנה בכל שנה ושנה צריך להיות תחלה ראש השנה ויום כפור וסוכות ואח״כ שמיני עצרת
Now, every single year there must first be Rosh HaShanah, Yom Kippur and Sukkos, and afterwards Shemini Atzeres.
This sets the question the maamar will answer: why must the receiving of Shemini Atzeres be preceded, every year, by the sequence of Rosh HaShanah, Yom Kippur and Sukkos?


והענין כי הנה כתיב אז תשמח בתולה במחול וגו׳. בתולה היא בחי׳ כנסת ישראל מקור כל נשמות ישראל
The explanation is as follows. It is written, “Then the maiden shall rejoice in the dance,” etc. “The maiden” is the level of Knesses Yisrael, the source of all the souls of Israel.
The answer begins with a verse from Jeremiah about the maiden who rejoices in the dance. “The maiden” is Knesses Yisrael, the collective source of all Jewish souls; her joy is the joy of the soul in its bond with G-d.


(וע׳ בתד״א [בתנא דבי אליהו] ח״א [חלק א׳] פכ״ו ובזהר פ׳ אמור דפ״ט ע״א5 וסע״ב [וסוף עמוד ב] בלא פגימו כו׳ ועי׳ [ועיין] ס״פ פנחס דרנ״ח ריש ע״ב ע״פ והקרבתם עולה6 ועשיתם עולה ועיין במאורי אור אות ב׳ סי׳ מ״ד)
(See Tanna deVei Eliyahu, Part 1, chapter 26; the Zohar, Parshas Emor, folio 89a and the end of side b, on “without blemish,” etc.; see the end of Parshas Pinchas, folio 258, the beginning of side b, on “You shall offer a burnt offering” and “You shall make a burnt offering”; and see Me’orei Or, letter Beis, section 44.)
A parenthesis sending the reader to further discussions of Knesses Yisrael as the unblemished “maiden” and of the offerings of the festivals: a Midrashic work, two Zohar passages, and Me’orei Or, a Kabbalistic dictionary of terms.


ובמחול יש לו ב׳ פירושים הא׳ הוא לשון מחית עון. והב׳ הוא כפשוטו לשון ריקוד במחולות (ועיין ברבות בשה״ש [בשיר השירים] ע״פ כמחולת המחנים) ורצה לומר ששמחת כנסת ישראל בה עושה הוא
“In the dance” (bamachol) has two meanings. The first is in the sense of forgiveness (mechilah) of sin. The second is its plain sense: dancing in circles (mecholos). (See Rabbah on Song of Songs, on the verse “like the dance of the two camps.”) That is to say, the joy of Knesses Yisrael in her Maker is
The word machol (“dance”) is read two ways: as mechilah, forgiveness of sin, and as a circle dance. The Alter Rebbe will use the second meaning to describe how the soul’s joy with G-d works.


כמו ע״ד משל שמרקדים במחול שמתרחק האחד מחבירו וחוזר ומתקרב והריחוק הוא סיבת הקירוב לפי שאינו ריחוק אמיתי שאין הריחוק פנימיות המכוון אלא שדרך ריקוד כך הוא
like, by way of analogy, those who dance in a circle: one moves away from the other and comes back and draws near, and the moving away is the cause of the drawing near, since it is not a true distance, for the distance is not the inner intent; rather, this is simply the way of dancing.
In a circle dance the dancers step away from each other only in order to come back together; the moving apart is part of the dance and serves the coming together. So distance that is not the inner intent becomes the very means of closeness.


(ועמ״ש בד״ה ביום השמע״צ [השמיני עצרת] ע״פ בן חכם ישמח אב) וכך הוא ענין שמחת כנסת ישראל בבחינת ריחוק וקירוב ולא ריחוק ממש ח״ו [חס ושלום] אלא בבחי׳ רצוא ושוב לפי שא״א להיות תמיד בבחי׳ רצוא.
(See what is explained in the maamar beginning “On the day of Shemini Atzeres,” on the verse “A wise son makes a father glad.”) And so it is with the joy of Knesses Yisrael: it is in a mode of distance and nearness, yet not actual distance, G-d forbid, but in the mode of ratzo and shov (running and returning), since it is impossible to be always in the state of ratzo.
The soul’s relationship with G-d likewise moves between distance and nearness. This is not true distance but the rhythm of ratzo and shov: an outward rush toward G-d, and then a return into ordinary life, since no one can remain in constant rapture.


וכמאמר ואם רץ לבך שוב לאחד שגם בבחי׳ שוב היא דבוקה בה׳ אחד כו׳. ויובן זה בהקדים מה שכתוב ואהבת את7 הוי׳ לאהיך בכל לבבך בשני יצריך.
As the saying goes, “If your heart runs, return to the One,” for even in the state of shov she is bound to the One G-d, etc. This will be understood by first introducing what is written, “You shall love Havayah your G-d with all your heart (levavcha)” — with both your inclinations.
Even in the “return,” the soul remains bound to G-d. To explain how, the Alter Rebbe introduces the verse “You shall love Havayah your G-d with all your heart,” where the doubled letter in levavcha (your heart) is read as including both inclinations, good and evil.


ולהבין איך תהיה אהבת ה׳ ביצר הרע שנקרא רע (ועמ״ש מז בד״ה המגביהי לשבת) אך הענין כי יש שני לבבות באדם דהיינו חלל הימני וחלל השמאלי.
Now, to understand how there can be love of G-d with the evil inclination, which is called “evil” (see what is explained on this in the maamar beginning “Who is enthroned on high”): the explanation is that there are two hearts in a person, namely the right chamber and the left chamber.
How can one love G-d with the evil inclination? The answer rests on the idea that a person has two “hearts”: the right chamber of the heart, seat of the G-dly soul’s feelings, and the left chamber, seat of the animal soul’s desires.


הימני פונה תמיד לאהבת ה׳ ולדבקה בו והשמאלי הוא להיפך לאהוב דברים זרים גשמיים והיינו לפי שהנפש במקור חוצבה יש לה ב׳ בחי׳
The right one always turns to the love of G-d and to cleaving to Him, and the left is the opposite: to love foreign, physical things. This is because the soul, in the source from which it was hewn, has two aspects,
The right chamber naturally turns toward G-d; the left toward physical, “foreign” pleasures. This division goes back to the soul’s very source, which has two aspects.


כדכתיב אחור וקדם צרתני8 (ועיין מזה במדרש רבה ר״פ תזריע אם זכה9 כו׳ זח״ב [זהר חלק ב׳] בשלח דנ״ה ע״א10 ובמק״מ [ובמקדש מלך] שם)
as it is written, “Behind and before You have formed me.” (See on this Midrash Rabbah at the beginning of Parshas Tazria, “If he is worthy,” etc.; Zohar II, Beshalach, folio 55a; and the Mikdash Melech there.)
The verse “Behind and before You have formed me” names those two aspects: achor (behind, last) and kedem (before, first). The Midrash on it teaches that man can be either first or last in creation, depending on his merit.


פי׳ אחור למעשה בראשית שהאדם נברא סוף כל הנבראים וקדם כי ישראל עלו במחשבה11 ובראשית בשביל ישראל שנקראו ראשית1213 כו׳
This means: “behind” — with regard to the work of creation, for man was created last of all the creatures; and “before” — for Israel arose in [G-d’s] thought, and “Bereishis” [means] for the sake of Israel, who are called “reishis” (first), etc.
Man is “behind” because physically he was created last, after everything else. He is “before” because in G-d’s intention Israel came first: creation (Bereishis) was for the sake of Israel, who are called reishis, “first.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במי נמלך בנשמותיהם של צדיקים14 ולא צדיקים בלבד אלא כמ״ש ועמך כולם צדיקים15 כו׳
As our Sages, of blessed memory, said: “With whom did He take counsel? With the souls of the righteous” — and not the righteous alone, but as it is written, “And your people are all righteous,” etc.
The Sages taught that G-d “took counsel” with the souls of the righteous before creating the world, showing that the souls preceded creation in G-d’s plan. Since “your people are all righteous,” this applies to every Jew.


ונשתלשל וירד להיות בבחי׳ סוף כל הברואים במעשה וגם הוא למטה במדרגה מכל הברואים עד שהאדם מקבל חיותו מדומם צומח חי וסוף מעשה במחשבה תחלה
And it descended step by step and came down to be at the level of the last of all created beings in [the order of] action. Moreover, [man] is lower in rank than all the creatures, to the point that man receives his life-force from the inanimate, the vegetative and the animal; and “last in deed, first in thought.”
Yet the soul descended to be last and lowest in the actual order of creation, even depending for its life on minerals, plants and animals that it eats. This is the pattern of “last in deed, first in thought”: what is first in intention is completed last in action.


והיינו לפי שמקור חוצבה של הנפש הוא בבחינת נעוץ תחלתן בסופן16 שנמשך מבחי׳ סובב כל עלמין כו׳
This is because the source from which the soul was hewn is at the level of “their beginning is wedged in their end,” which is drawn from the level of the light that encompasses all worlds (sovev kol almin), etc.
This reversal reflects the soul’s source in “their beginning is wedged in their end,” a phrase from Sefer Yetzirah describing a level where highest and lowest are joined. Such a level comes from the light that encompasses all worlds (sovev), which transcends the ordinary distinction between high and low.


(ועמ״ש מזה בד״ה כי תצא בענין מאן דקטיל לחויא יהבין ליה ברתא דמלכא ומ״ש בד״ה אלה מסעי בענין ואלה מסעיהם למוצאיהם
(See what is explained on this in the maamar beginning “When you go out,” on the matter of “Whoever kills the snake is given the king’s daughter,” and what is explained in the maamar beginning “These are the journeys,” on the matter of “And these are their journeys according to their goings forth.”
A parenthesis (continuing through part 19) referring to two maamarim in Likkutei Torah where this theme is developed: the Zohar’s saying that whoever kills the snake wins the king’s daughter (overcoming evil earns the highest reward), and the journeys of Israel, which lead back to their source.


והנה בחינה זו מתגלה בחלל הימני שבלב אשר הוא מלא רוח חיים משא״כ חלל השמאלי בו משכן הדם שהוא הנפש ורוח הוא למעלה מבחי׳ נפש וכתיב רוח האדם העולה היא למעלה17 והיינו מ״ש בד״ה האזינו גבי והרוח תשוב18 כו׳.
Now, this level is revealed in the right chamber of the heart, which is full of the spirit (ruach) of life, whereas the left chamber is the dwelling place of the blood, which is the nefesh; and ruach is higher than the level of nefesh. And it is written, “The spirit of man that ascends upward” — this is what is explained in the maamar beginning “Give ear,” regarding “and the spirit returns,” etc.
The high “before” aspect of the soul shows itself in the right chamber of the heart, which is filled with ruach, “spirit,” while the left chamber holds the blood, identified with nefesh, the lower life-soul. Ruach is higher than nefesh, and the verse calls man’s spirit the one “that ascends upward.”


ופי׳ העולה זהו כענין מ״ש והקרבתם עולה וע׳ בפי׳ הר מ״ז בזהר ר״פ צו במ״ש ולדעתי ז״ס [זה סוד] רוח האדם העולה למעלה וע׳ ברבות ר״פ תזריע שם בענין ורוח אלקים מרחפת19 כו׳)
And the meaning of “that ascends” (ha’olah) is like what is written, “You shall offer a burnt offering (olah).” See the commentary of the Ramaz on the Zohar at the beginning of Parshas Tzav, where he writes, “In my view, this is the mystery of ‘the spirit of man that ascends upward’”; and see Rabbah at the beginning of Parshas Tazria, there, on the matter of “and the spirit of G-d hovered,” etc.)
The word ha’olah (“that ascends”) is linked to the olah, the burnt offering that rises entirely to G-d. The Ramaz (Rabbi Moshe Zacuto), in his commentary on the Zohar, connects the same verse to the olah; and the Midrash on Tazria is cited again, where “the spirit of G-d hovered” is related to the soul of man.


ומזה נמשך להיות בלב כל אדם בחי׳ רצוא ושוב בחינת רצוא הוא בבחי׳ פנימיות נקודת הלב שבחלל הימני להיות כלתה נפשו לה׳ ולהשתפך נפשו אל חיק אביה מעומקא דליבא
From this it follows that in the heart of every person there is ratzo and shov. The state of ratzo is at the level of the inner dimension of the point of the heart, in the right chamber: that his soul pines for G-d, and pours itself out into the bosom of its Father from the depths of the heart.
From the soul’s dual source comes the pulse of ratzo and shov in every heart. Ratzo is the inner point of the heart, in its right chamber, breaking out in longing: the soul yearns to expire into G-d, like a child pouring itself into its father’s embrace.


(וע׳ מענין והחיות רצוא ושוב20 באדר״ז [באדרא זוטא]) (דף רפ״ח תחלת ע״ב ודף רצ״ג ע״ב) ובספ״ד [ובספרא דצניעותא] בזהר ס״פ תרומה (דקע״ו ע״ב ודף קע״ז סע״א [סוף עמוד א])
(See on the matter of “And the chayos ran and returned” in the Idra Zuta (folio 288, the beginning of side b, and folio 293b), and in the Sifra deTzniusa in the Zohar, at the end of Parshas Terumah (folio 176b and folio 177, the end of side a),
The parenthesis lists where the Zohar discusses “the chayos ran and returned,” Ezekiel’s description of the angelic creatures of the chariot, which Chassidus uses as the model for ratzo and shov.


ובפ׳ ויצא (דקע״ז ב׳) בס״ת [בסתרי תורה] וברע״מ [וברעיא מהימנא] פ׳ פנחס (דרנ״ה ע״ב) אשר מהמאמר שבאדר״ז [שבאדרא זוטא] מובן שבחי׳ רצוא ושוב נמשך ממקום גבוה מאד נעלה
and in Parshas Vayeitzei (folio 177b), in the Sisrei Torah, and in the Raaya Mehemna, Parshas Pinchas (folio 255b). From the passage in the Idra Zuta it is understood that the level of ratzo and shov is drawn from a very high and exalted place.
The listing continues. The Idra Zuta passage shows that the rhythm of ratzo and shov derives from a very lofty source, supporting the claim that the soul’s longing comes from beyond the ordinary order.


ועמ״ש בזה במ״א בד״ה וקבל היהודים ועד״ז נתבאר כאן שמצד מקור חוצבה של הנפש מבחי׳ סוכ״ע מזה נמשך להיות בלב כל אדם בחינת רצוא כו׳
See what is explained on this elsewhere, in the maamar beginning “And the Jews undertook.” In the same way it is explained here that because of the source from which the soul was hewn, from the level of sovev kol almin, it follows from this that in the heart of every person there is the level of ratzo, etc.
The Alter Rebbe restates his point: because the soul is hewn from sovev kol almin, a level beyond the worlds, the capacity for ratzo, rushing toward G-d, is present in the heart of every person.


בפנימית הלב וכנודע דפנימית הלב זהו נגד מזבח הפנימי שהוא מזבח הזהב אשר בחי׳ זהב הוא אהבה כרשפיאש שלהבת21 עזה העולה למעלה עד שבא לידי כלות הנפש
in the inner dimension of the heart. As is known, the inner dimension of the heart corresponds to the inner altar, which is the golden altar; and the quality of gold is love like “flashes of fire,” a fierce flame that rises upward until it comes to the expiry of the soul.
This ratzo lives in the innermost heart, which corresponds to the Temple’s inner, golden altar. Gold represents fiery love, “flashes of fire,” a flame that surges upward until the soul longs to expire into G-d.


וזהו כי בכה ארוץ גדוד ובאלקי אדלג שור2223 כו׳ וכמש״ל [וכמה שכתוב לעיל] בענין צור לבבי וחלקי אלקים לעולם24 ועמ״ש בד״ה שרביט הזהב ובד״ה שמאלו תחת לראשי
This is [the meaning of] “For with You I run upon a troop, and with my G-d I leap over a wall,” etc.; and as explained above on the matter of “The rock of my heart and my portion is G-d forever.” See what is explained in the maamar beginning “The golden scepter,” and in the maamar beginning “His left hand is under my head,”
The verse “with You I run” expresses this running of the soul toward G-d. The Alter Rebbe refers to other maamarim on the love called “the rock of my heart,” on the golden scepter, and on “His left hand is under my head,” all of which discuss gold as the higher, fiery love.


מענין כמעלת הזהב על הכסף ובד״ה נאווו לחייך בתורים25 ונקרא תעלומות לב26 לפי שהיא נעלמה ומסתתרת בתוך הלב שאינה באה לכלל גילוי השגת טעם ודעת
on the matter of “as the advantage of gold over silver,” and in the maamar beginning “Your cheeks are comely with rows.” It is called “the hidden things of the heart” because it is hidden and concealed within the heart and does not come to the point of revelation in comprehension through reason and knowledge (daas),
Gold is superior to silver as fiery love is superior to calm, “cool” love. This love is called “the hidden things of the heart” because it stays concealed and does not surface as reasoned understanding.


אלא למעלה מן הדעת מפני ששרשה מאד נעלה ממקום גבוה ונעלה למעלה מן הטעם ודעת והשגת הנבראים והוא בחי׳ קדם שנלקח מבחי׳
but is above knowledge, because its root is very exalted, from a high and exalted place, above reason and knowledge and the comprehension of created beings. This is the level of “before” (kedem), which is taken from the level of
It is above understanding because its root is above all reason and above anything creatures can grasp. This is the soul’s aspect of kedem, “before,” rooted in a level that precedes creation.


כי לא מחשבותי מחשבותיכם27 וגו׳ ובחי׳ ישת חשך סתרו28 וע״ז נאמר יושב בסתר עליון בצל שדי יתלונן29 וכתיב ה׳ צלך30 שהוא בחי׳ צל ולא גילוי אור כו׳
“For My thoughts are not your thoughts,” etc., and the level of “He made darkness His hiding place.” Of this it is said, “He who dwells in the hiding place of the Most High abides in the shadow of the Almighty,” and it is written, “G-d is your shade” — which is the level of shade and not a revelation of light, etc.,
That level is G-d as He is beyond our thought (“My thoughts are not your thoughts”) and as He conceals Himself (“He made darkness His hiding place”). It is called “shade”: a protective presence that is felt without being seen as open light.


כמ״ש במ״א [וע׳ מ״ש בד״ה שחורה אני ונאוה31 אש שחורה וע׳ ברע״מ [ברעיא מהימנא] פ׳ פנחס דרנ״ה ע״ב הנ״ל] ובחינה זו קיימת לעד שישנה ודאי מסותרת בלב כל אחד מישראל שיכול לעורר את האהבה בשעת התפלה וכיוצא בה.
as is explained elsewhere. [See what is explained in the maamar beginning “I am black but comely,” on “black fire”; and see the Raaya Mehemna, Parshas Pinchas, folio 255b, mentioned above.] This level endures forever: it is certainly present, hidden, in the heart of every single Jew, so that he can arouse the love at the time of prayer and the like.
This hidden love never disappears. It is present in every Jew’s heart, ready to be awakened during prayer and similar moments; the bracket refers to the maamar on “I am black but comely,” where “black fire” describes a light too intense to be seen.


אך אח״כ יכולה להיות חולפת ועוברת כו׳ מפני שמלובשת ומסותרת בבחינת חיצונית הלב בבחי׳ אחור.32
But afterwards it can pass away and vanish, etc., because it is clothed and hidden in the outer dimension of the heart, the level of “behind.”
After prayer the aroused love can fade, because in daily life it is clothed in the outer layer of the heart, the aspect of “behind.” This explains the soul’s oscillation and sets up the next paragraph.




2ומ״מ רשימו ניכר ונשאר קיים בהעלם בבחנית מקיף לבד להיות מחסה ומסתיר כדי שיוכל להיות סור מרע33 ועשה טוב כל היום אף אם פנימיות נקודת לבבו בל עמו בהתגלות רשפי אש כמו בשעת התפלה
Nevertheless, an impression (reshimu) of it is discernible and remains present in concealment, as an encompassing [light] (makif) alone, to be a shelter and a cover, so that one can “turn from evil and do good” all day long, even when the inner point of his heart is not with him in revelation, [as] flashes of fire, as at the time of prayer.
Even when the fiery love of prayer has faded, a trace of it remains. It no longer burns inwardly but hovers over the person as a makif, an “encompassing” influence felt from outside, protecting him so that he can keep away from evil and do good throughout the day.


ולכן נקרא בחי׳ צל כמו שה צל הוא מגין להיות מחסה ומסתיר מחום השמש ומזרם וממטר.
Therefore it is called the level of “shade”: just as shade protects, to be a shelter and a cover from the heat of the sun and from storm and rain,
This is why it is called “shade.” Shade is not the sun itself, yet it shelters a person from heat, storm and rain.


כך הנה אהבה זו שמבחי׳ פנימיות נקודת הבל אף שהיא מסותרת ומתעלמת ואינה באה לכלל
so too this love, which comes from the inner point of the heart, although it is hidden and concealed and does not come to the point of
The hidden love from the inner point of the heart works the same way: after prayer it is no longer openly felt.


גילוי בכל היום אחר התפלה וכיוצא בה מ״מ הוא בבחינת מקיף על בחינת חיצוניות הלב בחינת אחור שלא יפול אחור לגמרי באהבה רעה ח״ו [חס ושלום]
revelation all day long, after prayer and the like, nevertheless it is as an encompassing [light] over the outer dimension of the heart, the level of “behind,” so that one should not fall behind altogether into an evil love, G-d forbid.
Yet it still surrounds the outer layer of the heart, the aspect of “behind,” and prevents a person from falling entirely into “evil love,” that is, desire for what is opposed to G-d.


והיינו מפני שבחי׳ אהבה זו היא ודאי מסותרת בבחינת פנימית נקודת הלב וקיימת לעד בל תמוט לעולם ועד34 לפי שהוא בטבע הבריאה מששת ימי בראשית כנ״ל.
This is because this love is certainly hidden in the inner point of the heart and endures forever, never to be moved, forever and ever, since it is in the very nature of creation from the six days of creation, as said above.
This protection is dependable because the hidden love is part of the soul’s very nature, built into creation from the beginning, as explained in the first paragraph. It can be covered, but never removed.


אך הנה עיקר עבודת האדם להיות נקרא בשם עבודת עבד ועיקר העבודה בלב כדכתיב ולעבדו בכל לבבכם והיינו האהבה להוציא מבחי׳ ההעלם אל בחי׳ הגילוי בלב ולהמשיך בחינת חשך.
However, the essence of a person’s service, for it to be called by the name “the service of a servant” — and the essence of service is in the heart, as it is written, “and to serve Him with all your heart” — is this: to bring the love out of the state of concealment into the state of revelation in the heart, and to draw the level of darkness,
Having a hidden love is not yet service. True “service of a servant,” which the Torah calls “service of the heart,” means bringing that concealed love out into open feeling in the heart.


דהיינו בחי׳ ישת חשך סתרו הנ״ל להיות בבחי׳ אור וגילוי כדכתיב כי אשב בחשך35 הוי׳ אור לי.3637
that is, the level of “He made darkness His hiding place” mentioned above, so that it be in a state of light and revelation, as it is written, “Though I sit in darkness, Havayah is a light to me.”
Doing so draws the concealed level of G-dliness, “He made darkness His hiding place,” into revealed light. The verse from Micah expresses this: from within darkness, G-d becomes light.




3והנה ענין מאמר ויאמר אלהים יהי אור שהארץ היתה חשך כו׳. ולזה צריך להיות עבודה תמה ואין כל חדש תחת השמש38
This is the matter of the utterance “And G-d said, ‘Let there be light,’” for “the earth was darkness,” etc. For this there must be wholehearted service; and “there is nothing new under the sun”
The first act of creation, “Let there be light” over an earth of darkness, is the model for this service: bringing light out of darkness. There is “nothing new under the sun” in the sense that nothing is created anew.


רק להוציא מההעלם אל הגלוי ולזה נתנה קצבה לימי האדם ימי שנותיו בהם שבעים שנה כדי לעמול בעבודה זו וענין שבעים שנה ביאר הכתוב ימי שנותינו בהם39 בהם דייקא
except to bring out from concealment into revelation. For this a set measure was given to the days of man — “the days of his years, in them, are seventy years” — in order to toil in this service. And the verse explained the matter of the seventy years: “the days of our years, in them” — “in them” specifically,
All our work is to reveal what is already present but hidden. That is why a person is given a lifetime of about seventy years, and the verse says “in them” to stress that the years themselves are the arena of this toil.


שהם בחי׳ רשות הרבים וכדי שיוכל להיות בחינת רשות היחיד ליחודו ית׳ צריך עבודה ויגיעה רבה כמה בחינות ומדריגות עד מלאת בחינת שבעים שנה כו׳
for they are the level of the public domain; and in order that there be the level of the private domain for His unity, may He be blessed, much service and toil are needed, [through] many levels and stages, until the level of seventy years is completed, etc.,
The seventy years correspond to the “public domain,” a halachic term here meaning the world of multiplicity. Turning it into a “private domain” for G-d’s unity, a place where only the One is felt, takes long and layered effort across a whole life.


וכמ״ש במ״א (וע׳ מ״ש מזה בד״ה אם בחקתי תלכו והנה כדי להמשיך גילוי מבחי׳ ישת חשך סתרו לבא בבחי׳ אור וגילוי זהו ע״י אתעדל״ת [אתערותא דלתתא] ממה שמהפך חשוכא לנהורא וכמ״ש סד״ה וידעת היום והיינו מ״ש בזח״ב [בזהר חלק ב׳] בשלח)
as is explained elsewhere. (See what is explained on this in the maamar beginning “If you walk in My statutes.” Now, in order to draw down a revelation from the level of “He made darkness His hiding place” to come into a state of light and revelation, this is through an arousal from below, by turning darkness into light, as is explained at the end of the maamar beginning “Know this day.” And this is what is said in Zohar II, Beshalach)
The parenthesis explains how the hidden level is revealed: through an arousal from below, the person’s own effort in turning darkness into light. The Alter Rebbe points to other maamarim that develop this and to a passage of the Zohar.


(דנ״ז ע״א) שע״י שמבקעין כל אינון כותלי חשוכא דהיינו החשך דנה״ב [דנפש הבהמית] והגוף עי״ז ממשיכים הגילוי מבחינת ישת חשך סתרו וזהו ענין לראות פני.40
(folio 57a): that by breaking through all those walls of darkness — that is, the darkness of the animal soul and the body — one thereby draws down the revelation from the level of “He made darkness His hiding place.” And this is the meaning of “to see My face.”
The Zohar teaches that breaking through the “walls of darkness,” the coarseness of the animal soul and the body, draws down the revelation of the most hidden level of G-d. This is what the verse means by “to see My face”: an unveiled encounter with G-d.


ועד״ז נתבאר במ״א ע״פ מאמר הזח״ג [הזהר חלק ג] בפ׳ פנחס (דרמ״ט תחלת ע״ב) בענין ועאלת לגו טורא דחשוכא כו׳
In the same way it is explained elsewhere, on the statement of Zohar III, Parshas Pinchas (folio 249, the beginning of side b), regarding “and she entered into the mountain of darkness,” etc.:
Another Zohar passage speaks of entering “the mountain of darkness.” The Alter Rebbe reads it in the same way.


שעל ידי העלאת מ״ן [מיין נוקבין] מבירור ק״נ [קליפת נוגה] שנקרא טורא דחשוכא ממשיכים מבחי׳ ישת חשך סתרו שנקרא ג״כ טורא דחשוכא מה שלמעלה מעלה מטורי דנהורא כמ״ש מזה בביאור ע״פ מנורת זהב כולה.
that through the raising of mayin nukvin (feminine waters) from the refinement of kelipas nogah, which is called “the mountain of darkness,” one draws down from the level of “He made darkness His hiding place,” which is also called “the mountain of darkness” — that which is far, far higher than the mountains of light; as is explained on this in the explanation of “A candelabrum all of gold.”
Refining kelipas nogah, the mixed realm of permitted physical things that can be raised to holiness, sends up “feminine waters,” the Kabbalistic term for an ascent initiated from below. That lower “darkness” then draws down the higher “darkness,” G-d’s concealed essence, which is above even the revealed “mountains of light.”


ומכ״ז [ומכל זה] יובן מ״ש בספ״ד [בספרא דצניעותא] (דקע״ו סע״ב [סוף עמוד ב]) והחיות רצוא ושוב414243 דכתיב וירא אלקים את האור כי טוב44 פי׳ כי על ידי הרצוא ממשיכים מבחי׳ ישת חשך סתרו45 להיות בבחי׳ אור וגילוי כנ״ל
From all this will be understood what is said in the Sifra deTzniusa (folio 176, the end of side b): “And the chayos ran and returned,” as it is written, “And G-d saw the light, that it was good.” This means: through the ratzo one draws down from the level of “He made darkness His hiding place” so that it be in a state of light and revelation, as said above.
Now the Zohar’s link between “the chayos ran and returned” and “G-d saw the light, that it was good” can be understood. The ratzo, the soul’s outward rush, is what brings the hidden level into light.


אך כי טוב היינו כי טוב לגנוז וזהו בחי׳ השוב שהוא לגנוז האור בכלים מכלים שונים דתומ״צ [דתורה ומצות] שעי״ז דייקא מתקיים האור משא״כ אור בלי כלי
But “that it was good” means “that it is good to hide it away”; and this is the level of shov, which is to hide away the light in vessels, from the various vessels of Torah and mitzvos, for specifically through this the light endures, whereas light without a vessel [does not].
“That it was good” is read as “good to hide it away,” and this is the shov: storing the light in vessels, the Torah and mitzvos. A light without a vessel does not last; the vessel is what keeps it.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] שמור זו משנה46 וע׳ בזהר ח״ג [חלק ג׳] פ׳ בלק (דף ר״ד ע״ס) ע״פ בקר אערך לך ואצפה47 כד״א [כמה דאת אמר] ויצפהו כו׳ ע״ש והיינו בחינת האור כי טוב לגנוז:4849505152535455565758596061626364656667686970717273747576
This is what our Sages, of blessed memory, said: “‘Keep’ — this is Mishnah.” And see Zohar III, Parshas Balak (folio 204), on “In the morning I will set [my prayer] before You and will watch,” as it says, “and he overlaid it,” etc.; see there. And this is the level of the light, “that it is good to hide it away.”
The Sages’ saying “‘keep’ refers to Mishnah” shows that Torah study is the vessel that “keeps” the light. The Zohar on “in the morning… I will watch” is cited for the same idea of guarding and covering, and all this is the light “that is good to hide away.”




Section 2 · ¶4–7
Rosh HaShanah and Yom Kippur
4ב והנה סדר העבודה צ״ל תחלה ראש השנה שזה היום תחלת מעשיך זכרון ליום ראשון.
2. Now, the order of service must be, first, Rosh HaShanah, of which [it is said], “This day is the beginning of Your works, a remembrance of the first day.”
The second section returns to the question of the festival sequence. Service begins with Rosh HaShanah, the anniversary of the beginning of creation.


ובחי׳ ר״ה [ראש השנה] הוא בחי׳ שמאלו תחת לראשי77 בחי׳ שמאל דוחה78 כו׳ [כמש״ל [כמה שכתוב לעיל] בד״ה ושאבתם מים בששון ובד״ה האזינו השמים]
The level of Rosh HaShanah is the level of “His left hand is under my head,” the level of “the left hand pushes away,” etc. [As explained above in the maamar beginning “You shall draw water with joy,” and in the maamar beginning “Give ear, O heavens.”]
Rosh HaShanah corresponds to “His left hand is under my head,” and to the Sages’ phrase “the left hand pushes away.” The left side stands for restraint and distance, in contrast to the right, which draws close.


וכן סדר עבודת האדם תחלה היא בבחי׳ שמאל דוחה כו׳ בבחינת ריחוק דהיינו שידמה בנפשו כאלו הוא רחוק מה׳.
So too, the order of a person’s service is at first in the mode of “the left hand pushes away,” etc., in the mode of distance: that is, he should picture himself as though he were far from G-d.
In a person’s service, too, the first stage is distance: he should sense how far he is from G-d. This is the “moving away” of the dance, which will lead to closeness.




5וכמאמר רז״ל [רבותינו זכרונם לברכה] היה בעיניך כרשע79 [וע׳ בסש״ב [בספר של בינונים] פי״ג] ועל דרך זה נתקנו כל הוידוים והסליחות קודם ר״ה [ראש השנה]
As our Sages, of blessed memory, said, “Be in your own eyes like a wicked person” [see Sefer Shel Beinonim, chapter 13]; and in this way all the confessions and selichos were instituted before Rosh HaShanah
The Sages instruct a person to regard himself as wicked, and Tanya chapter 13 explains how even a beinoni can say this sincerely. The confessions and selichos before Rosh HaShanah were instituted in this spirit.


ובעשי״ת [ובעשרת ימי תשובה]80 לרואת בעצמו כל הפחיתות שבו להיות שפל בעיניו ולב נשבר ונדכה על עוצם ריחוקו מה׳ ובפרט בהיות ממארי דחושבנא81 לחשוב כל הדבורים והמחשבות כו׳
and in the Ten Days of Teshuvah: to see in himself all his shortcomings, so as to be lowly in his own eyes, with a heart broken and crushed over how very far he is from G-d. And especially when one is among “the masters of accounting,” who reckon all the words and thoughts, etc.,
In the Ten Days of Teshuvah too, a person looks honestly at his failings until he feels humble and brokenhearted over his distance from G-d. This is especially so for “masters of accounting,” the Zohar’s term for those who take strict account of their every word and thought.


אזי יהי׳ [יהיה] לבו נשבר בקרבו ויהי׳ [ויהיה] נכנע לפני המקום ובחי׳ שמאל דוחה זו להיות תחת לראשי בחינת ראש כמ״ש במ״א בד״ה שמאלו תחת לראשי בפ׳ כי תשא.
then his heart will be broken within him and he will be humbled before the Omnipresent. And this level of “the left hand pushes away” is to be “under my head,” the level of the head, as explained elsewhere in the maamar beginning “His left hand is under my head,” in Parshas Ki Sisa.
Such honest reckoning breaks the heart and brings true submission. The “left hand that pushes away” is then “under my head”: the humbling becomes the base that supports the head, the higher closeness that follows.


עד שביום כפור לפני הוי׳ תטהרו לפני הוי׳ בחי׳ פנים בפנים82 בכח התשובה מעומקא דליבא וכדכתיב ממעמקים קראתיך8384 הוי׳.8586
Until on Yom Kippur, “before Havayah you shall be purified”: “before Havayah” is the level of “face to face,” through the power of teshuvah from the depths of the heart, as it is written, “Out of the depths I have called You, Havayah.”
This leads to Yom Kippur, when “before Havayah you shall be purified.” “Before” (lifnei, literally “to the face of”) means “face to face,” the closeness reached through teshuvah that rises from the depths of the heart.




6וכתיב בקשו פני את פניך87 הוי׳ אבקש בחי׳ פנימית הלב דהיינו שיהיה מגמתו לה׳ ותורתו בכל לב ונפש ולהיות עסקיו בעוה״ז דרך קרירות כו׳.
And it is written, “Seek My face; Your face, Havayah, I will seek”: the level of the inner dimension of the heart, that is, that his aim be toward G-d and His Torah with all his heart and soul, and that his involvement in the affairs of this world be in a manner of coolness, etc.
“Seek My face” is read as a call to the inner heart: a person’s real aim and passion should be G-d and His Torah, while his involvement in worldly affairs is “cool,” done without his inner self being invested in it.


כי במקום שלבו של אדם תקועה בכל לב ונפש נקרא בחי׳ פנים וזהו ענין פנים בפנים שיהיה כל פנימיות לבו ונפשו רק לפנימית רצונו ית׳.
For the place in which a person’s heart is fixed with all his heart and soul is called the level of “face.” And this is the meaning of “face to face”: that the whole inner dimension of his heart and soul be directed only to the inner dimension of His will, may He be blessed.
Panim, “face,” is related to penimiyus, “inwardness”: wherever a person’s heart is truly fixed is his “face.” “Face to face” with G-d means that one’s innermost self is turned toward G-d’s innermost will.


מה שאין כן על ההיפ וך נאמר כי פנו אלי עורף88 שפונים לה׳ ולמצותיו בבחי׳ קרירות והפנימיות שלהם בלב ונפש היא לבחי׳ אחוריים
Of the opposite, however, it is said, “For they have turned the back of the neck to Me”: they turn to G-d and to His mitzvos with coolness, while their inwardness, in heart and soul, is directed to the level of “the back,”
The reverse is described in Jeremiah as turning “the back of the neck” to G-d: such people serve G-d and keep mitzvos coolly, while their inner passion is given to “the back,” the external side of existence.


שהם ענינים גשמיים וכו׳ שהם רחוקים מאור פניו יל׳ [יתברך] ולפי שלא שייך לומר נגד השי״ת [השם יתברך] לשון ריחוק מקום
which are physical matters, etc., that are far from the light of His face, may He be blessed. And since, with regard to G-d, may He be blessed, it is not applicable to speak in terms of distance in space —
“The back” means physical concerns, which are far from the light of G-d’s face. Yet one cannot speak of real distance from G-d in a spatial sense.


כי הלא מלא כל הארץ כבודו89 נאמר בלשון עורף שהוא עד״מ כאדם העומד אצל חבירו אלא שנהפך ערפו אליו
for is it not [written], “The whole earth is full of His glory”? — it is said in terms of “the back of the neck,” which is, by way of analogy, like a person standing right next to his fellow, but with the back of his neck turned toward him;
Such distance is impossible, since His glory fills the whole earth and He is equally present everywhere. So the verse uses the image of a person standing right next to someone but with his back turned to him.


שהרי זה הוא בתכלית הריחוק [וכמ״ש מזה לעיל בד״ה שובה ישראל] וביום כפור מכל חטאתיכם לפני90 הוי׳ תטהרו לפי שאז מתגלה בחינות י״ג מדה״ר [מדות הרחמים].
for this is the utmost distance. [As explained on this above in the maamar beginning “Return, O Israel.”] And on Yom Kippur, “from all your sins, before Havayah you shall be purified,” because then the levels of the Thirteen Attributes of Mercy are revealed.
Turning away while present is the greatest distance of all, because it is distance of the inner self. On Yom Kippur this is undone and a person is purified “before G-d,” because the Thirteen Attributes of Mercy, the highest expression of divine compassion, are revealed then.




7ולכן כתיב אם יהיו חטאיכם כשנים91 כשלג ילבינו ואם יאדימו כתולע כצמר יהיו [ועמ״ש מזה בד״ה האזינו השמים]
Therefore it is written, “If your sins be like scarlet, they shall be white as snow; if they be red like crimson, they shall be as wool.” [See what is explained on this in the maamar beginning “Give ear, O heavens.”]
Isaiah promises that sins red as scarlet will become white as snow and wool. The Alter Rebbe explains why these two images are chosen.


כי שלג וצמר הם י״ג מדה״ר [מדות הרחמים] על שם הפסוק לבושי׳ [לבושין / לבושים] כתלג חיור92 ושער רישי׳ [רישיה] כמער נקא ולפיכך מתעלי׳ כל ישראל להיות פנים בפנים בבחי׳ פנימיות נקודת הלב.
For snow and wool are the Thirteen Attributes of Mercy, after the verse, “His garment was white as snow, and the hair of His head like clean wool.” Therefore all Israel are raised up to be face to face, at the level of the inner dimension of the point of the heart.
Daniel’s vision describes the Ancient of Days with garments white as snow and hair like clean wool; the Alter Rebbe identifies these images with the Thirteen Attributes of Mercy. Their revelation on Yom Kippur lifts every Jew to “face to face,” revealing the inner point of the heart.


ולכן יום כפור אין בו לא אכילה ולא שתיה שבכל השנה אדם ניזון מאכילה ושתיה גשמי׳ [גשמיים / גשמיות / גשמית] שנעשה מהם דם שהוא הנפש חיצוניות הלב.
Therefore Yom Kippur has neither eating nor drinking. For throughout the year a person is nourished by physical eating and drinking, from which blood is made, which is the nefesh — the outer dimension of the heart.
This is why there is no eating or drinking on Yom Kippur. Ordinary food becomes blood, the nefesh, which is connected with the outer dimension of the heart.


משא״כ ביוכ״פ [ביום כפור / ביום הכפורים] מתגלה בחי׳ פנימיות הלב שאין ניזון מאכילה ושתיה גשמיות [וע׳ בפע״ח [בפרי עץ חיים] שער יוהכ״פ [יום הכפורים] (פ״א ורפ״ג [וריש פרק ג׳])
On Yom Kippur, however, the level of the inner dimension of the heart is revealed, which is not nourished by physical eating and drinking. [See Pri Etz Chaim, Shaar Yom HaKippurim (chapter 1 and the beginning of chapter 3);
On Yom Kippur the inner dimension of the heart is revealed, and it does not live from physical food. The bracket refers to the Arizal’s teachings on Yom Kippur in Pri Etz Chaim.


וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ פנחס (דרמ״א ע״ב) גבי עלמא דאתי לית ביה אכילה ושתיה והא כתיב אכלתי יערי93 כו׳ ע״ש והיינו
and see the commentary of the Ramaz on the Zohar, Parshas Pinchas (folio 241b), regarding “In the World to Come there is no eating and drinking” — yet it is written, “I have eaten my honeycomb,” etc.; see there. And this is
The Ramaz (Rabbi Moshe Zacuto) addresses a question on the Zohar: if there is no eating or drinking in the World to Come, what is meant by “I have eaten my honeycomb”? The implication is a different, spiritual kind of nourishment.


כי פנימית הלב נלקח מבחי׳ קדם צרתני קדם למע״ב [למעשה בראשית] שבחי׳ זו אינה מקבל מדצ״ח [מדומם צומח חי] כמו בחינת אחור למע״ב [למעשה בראשית] שמקבל מהבירורים כו׳ אלא כי על כל מוצא94 כו׳]:
because the inner dimension of the heart is taken from the level of “before You formed me,” before the work of creation; this level does not receive from the inanimate, vegetative, animal and speaking, as does the level of “behind” in the work of creation, which receives from the refinements, etc.; rather, “by everything that comes forth,” etc.]
The inner heart comes from the soul’s kedem, which preceded creation, and so it does not draw life from the mineral, plant, animal and human realms, as the “behind” aspect does through refining and eating them. It lives directly “by everything that comes forth from the mouth of G-d,” by the divine word itself.




Section 3 · ¶8
Sukkos as ice, Shemini Atzeres as flowing water
8ג וע״י בחינת תשובה עילאה זו שמעומקא דליבא מתגלה בסוכות בחינת וימינו תחבקני9596 שימין עליון הוא בחינת אהבה רבה שלמעלה מן הטעם ודעת מתגלה למטה בגילוי הלב שלא יהיה בבחי׳ נפרד ח״ו [חס ושלום] ממנו ית׳
3. Through this level of higher teshuvah, which is from the depths of the heart, there is revealed on Sukkos the level of “and His right hand embraces me”: the supernal right, which is the level of “great love” that is above reason and knowledge, is revealed below in the revelation of the heart, so that one should not be in a state of separateness, G-d forbid, from Him, may He be blessed.
The third section: the “higher teshuvah” of Yom Kippur, from the depths of the heart, leads to Sukkos, when G-d’s “right hand embraces” us. The right hand is “great love,” a divine love beyond reason, which is now revealed in the heart so that a person does not feel separate from G-d.


וזהו תחבקני כמשל המחבק את חבירו שלא ילך ממנו והיינו ע״י הסוכה בחינת צל שהוא בחינת ה׳ צלך97 וגו׳ (ועמ״ש בד״ה האזינו השמים בפי׳ וסוכה תהיה לצל יומם98 כו׳)
This is “embraces me,” like the analogy of one who embraces his fellow so that he will not go away from him. This comes through the sukkah, the level of “shade,” which is the level of “G-d is your shade,” etc. (See what is explained in the maamar beginning “Give ear, O heavens,” on the meaning of “And there shall be a sukkah for shade by day,” etc.)
An embrace holds someone close so that he does not leave. The sukkah, as “shade,” is the means of this embrace: the hidden, encompassing presence of G-d described in the first paragraph now surrounds a person.


וע״י נענועי הלולב כי ד׳ מינים שבלולב הם רומזים בשם הוי״ה ומנענעים ומביאים ללב שכל הבאה הוא ללב כדי להיות מאיר ומתגלה בלבו של אדם.
And through the waving of the lulav: for the four kinds in the lulav allude to the Name Havayah, and one waves them and brings them to the heart, for every bringing-in is to the heart, so that [the Name] may shine and be revealed in a person’s heart.
The four kinds of the lulav correspond to the four letters of the Name Havayah. Waving them and bringing them toward the heart draws that Name into the heart, so that it shines there openly.


וזהו שמנענעין לשית סטרין מעלה ומטה ולארבע רוחות כי הוא ית׳ אחד בשמים ובארץ וד׳ רוחות ולפי שהוא מקומו של עולם כמ״ש הנה מקום אתי99 וגו׳ כמ״ש במ״א.
This is why one waves in six directions, up and down and to the four directions, for He, may He be blessed, is One in the heavens and on earth and in the four directions; and because He is the place of the world, as it is written, “Behold, there is a place with Me,” etc., as explained elsewhere.
The six directions of the waving express that G-d is One in every direction, above, below and on all sides. He is “the place of the world”: the world exists within Him, rather than He within it.


וצריך להמשיך ולהכניס בחינת אחד בלב שיהיה ה׳ אחד שורה ומתגלה בו ולמהוי אחד באחד כו׳
And one must draw down and bring the level of “One” into the heart, so that the One G-d rests and is revealed in it, and “to be one with the One,” etc.
The purpose is to bring this oneness into the heart, so that the One G-d rests in it and the person becomes “one with the One.”


(ועמ״ש מזה בד״ה ביום השמיני עצרת100 בדרוש הראשון) והנה על זה נאמר משליך קרחו כפיתים101 כי
(See what is explained on this in the maamar beginning “On the eighth day, an assembly,” in the first discourse.) Now, of this it is said, “He casts forth His ice like morsels.” For
The Alter Rebbe now reads the sequence of verses in Psalm 147 as a map of the festivals, beginning with “He casts forth His ice like morsels.”


הנה תחלה נאמר הנותן שלג כצמר102 כו׳ שהוא בחי׳ התגלות י״ג מדות הרחמים לבושיה כתלג חיור103 כו המתגלים ביוהכ״פ [ביום הכפורים].
first it is said, “He gives snow like wool,” etc., which is the level of the revelation of the Thirteen Attributes of Mercy, “His garment white as snow,” etc., which are revealed on Yom Kippur.
Before the ice comes “He gives snow like wool”: snow and wool, as explained earlier, are the Thirteen Attributes of Mercy revealed on Yom Kippur.


שעי״ז נמשך ומתגלה בסוכות בחינת וימינו תחבקני ומזה נמשך בחי׳ משליך קרחו כפתים כי הנה בחינת אהבה רבה זו וחסד עליון זה הנמשל למים נגלד ונעשה קרח.
Through this there is drawn and revealed on Sukkos the level of “and His right hand embraces me,” and from this is drawn the level of “He casts forth His ice like morsels.” For this level of great love and supernal Chesed, which is likened to water, congeals and becomes ice.
That revelation leads to the embrace of Sukkos, and from it comes the “ice.” Supernal Chesed, the great love, is like water, and on Sukkos this water “freezes” into ice.


כלומר שנתגשם וירד בסתר המדרגות מריש כל דרגין אחר דלית מחשבה תפיסא ביה להתלבש להיות נתפס בהשגת בני אדם לכל חד לפום שיעורי׳ [שיעוריה] דילי׳ [דיליה].
That is to say, it became corporealized and descended through the concealment of the levels, from “the head of all levels,” a place that “no thought can grasp,” to clothe itself so as to be grasped in the comprehension of human beings, “each one according to his own measure.”
Freezing means the love takes on a more solid, graspable form. It descends from the highest level, beyond any thought, and clothes itself so that each person can grasp it according to his capacity.


וזהו משליך בבחי׳ השלכה מדרגא לדרגא כפתים בחי׳ פירוד והתחלקות לרבבות מדרגות להיות נמשך גם למטה בחי׳ אחד למען דעת104 כל עמי הארץ כו׳
This is “He casts forth”: in the manner of being cast from level to level; “like morsels”: the level of separation and division into myriads of levels, so that the level of “One” may be drawn down below as well, “that all the peoples of the earth may know,” etc.
“Casts forth” describes the step-by-step descent from level to level, and “morsels” the breaking up into countless levels. All this is so that G-d’s oneness can reach even the lowest places, “that all the peoples of the earth may know.”


(וזהו כענין מ״ש ודמות על ראשי החיה רקיע כעין הקרח הנורא105. ומבואר במ״א בשם הרב הקדוש רבי אברהם בן הרב המגיד נ״ע [נשמתו עדן] כי קרח אותיות חרק וחרק הוא בחי׳ נצח ענף החכמה.
(This is like what is written, “And over the heads of the chayah there was the likeness of a firmament, like the color of the awesome ice.” And it is explained elsewhere in the name of the holy Rav, Rabbi Avraham, son of the Rav the Maggid, of blessed memory, that kerach (ice) has the letters of chirik, and chirik is the level of Netzach, the branch of Chochmah.
A long parenthesis (to part 24) develops the image of ice from Ezekiel’s vision of a “firmament like ice” over the heads of the chayos. The Alter Rebbe cites Rabbi Avraham, son of the Maggid of Mezritch: the letters of kerach (ice) can be rearranged as chirik, the vowel associated with Netzach, an offshoot of Chochmah.


ומזה נמשך הפרסא המפסקת בין אצילות לבריאה שהיא בחי׳ רקיע שעל ראשי החיות כעין הקרח כו׳.
From this is drawn the parsa (partition) that divides between Atzilus and Beriah, which is the level of the firmament over the heads of the chayos, “like the color of the ice,” etc.
From this comes the parsa, the partition between Atzilus, the world still one with G-d, and Beriah, the first world of separate existence. The “ice-like firmament” over the chayos is this partition.


והטעם שנק׳ בשם קרח הוא כי ענין הפרסא הוא עד״מ כמו הרב שרוצה להסביר שכל גדול לתלמידו שאין התלמיד יכול לקבלו וצריך להמשילו בדרך משל וחידה וכמו משלי שלמה כו׳.
The reason it is called by the name “ice” is that the matter of the parsa is, by way of analogy, like a teacher who wants to explain a great concept to his student, which the student cannot receive, so he must convey it by way of parable and riddle, like the Proverbs of Solomon, etc.
Why is the partition called “ice”? A teacher whose idea is too great for his student conveys it through a parable or riddle, as Solomon did in Proverbs.


ועד״ז כדי שיומשך מבחי׳ חכמה עילאה חכים ולא בחכמה ידיעא בבחי׳ חב״ד [חכמה בינה ודעת] שבעולם הבריאה ואין בנבראים יכולת לקבל הארת החכמה כמו שהיא באצילות
In the same way, in order that there be drawn from the level of supernal Chochmah — “He is wise, but not with a known wisdom” — to the level of Chochmah, Binah and Daas of the World of Beriah, since created beings have no capacity to receive the radiance of Chochmah as it is in Atzilus,
Likewise, G-d’s supernal wisdom, which is beyond any known wisdom, must reach the intellect of the World of Beriah, but created beings cannot receive wisdom as it is in Atzilus.


לכן נעשה בחי׳ פרסא שעל ידה נמשך החכמה בנבראים כמו עד״מ השכל שמשיג התלמיד דרך לבוש המשל וכענין וידבר שלשת אלפים משל106 כו׳ וכמ״ש מזה בד״ה פתח אליהו בפ׳ וירא ובד״ה והבדילה הפרוכת
therefore the level of a parsa is made, through which Chochmah is drawn into created beings, as, by way of analogy, the concept that the student grasps through the garment of the parable; and like the matter of “And he spoke three thousand parables,” etc. And as explained on this in the maamar beginning “Eliyahu opened,” in Parshas Vayeira, and in the maamar beginning “And the curtain shall divide.”
So a partition is made that “clothes” the wisdom, as a parable clothes an idea, allowing created beings to grasp it. Solomon’s three thousand parables illustrate this, and the Alter Rebbe refers to two maamarim in Torah Ohr where it is explained.


וזהו שנקראת רקיע כעין הקרח כמו עד״מ הקרח שהוא עצמו מים אלא שנגלדו ונעשו קרח כך הוא ענין התלבשות השכל במשל שבו מלובש השכל עצמו ממש אלא שמלובש במשל גשמי והוא
This is why it is called “a firmament like the color of ice.” Just as, by way of analogy, ice is itself water, only it has congealed and become ice, so it is with the clothing of a concept in a parable: the very concept itself is clothed in it, only it is clothed in a physical parable, and this is
Ice is simply water in solid form. In the same way, the idea itself is present inside the parable, only in a more concrete form.


כמו גשמיות הקרח לגבי המים וזהו ענין רקיע כעין הקרח שעל ראשי החיות שבמרכבה שעי״ז נמשך להם השגה מלמעלה והיינו על ידי שנמשך מתחלה להיות בבחינת קרח דוקא.
like the physicality of ice relative to water. This is the matter of “a firmament like the color of ice” over the heads of the chayos of the Chariot: through it comprehension is drawn to them from above, that is, through its first being drawn specifically in the form of ice.
So the “firmament like ice” over the chayos lets understanding reach them from above, precisely because it first took on this solid, ice-like form.


ועי״ז נמשך בהם ג״כ בחי׳ הביטול וזהו ענין קרח אותיות חרק שהוא בחינת ביטול ועמ״ש מזה סד״ה וכל העם רואים את הקולות.
Through this the level of self-nullification (bittul) is also drawn into them. This is the matter of kerach having the letters of chirik, which is the level of bittul. See what is explained on this at the end of the maamar beginning “And all the people saw the sounds.”
The partition also brings bittul, self-nullification, to the chayos. This is the meaning of chirik: a single dot, the smallest of vowels, stands for self-nullification.


והנה מבואר לקמן בסמוך דבחי׳ קרח זהו בחי׳ שוב שאחר הרצוא וענין דמיון בחי׳ זו לבחי׳ קרח היינו
Now, it is explained shortly below that the level of ice is the level of shov that follows the ratzo. And the matter of this level’s resemblance to ice is
The Alter Rebbe now connects the image to ratzo and shov: the “ice” is the shov that follows the ratzo, the return from rapture to ordinary life.


כי בחי׳ שוב הוא לעשות לו ית׳ דירה בתחתונים על ידי מעשה המצות ותלמוד תורה כנגד כולם אשר המצות נקראים רמ״ח אברים דמלכא דכמו שמלובש חיות הנפש באברין עד״מ כך מלובש אור א״ס ב״ה במעשה המצות
that the level of shov is to make for Him, may He be blessed, a dwelling place among the lower realms through the performance of the mitzvos and the study of Torah, which is equal to them all. For the mitzvos are called “the 248 limbs of the King”: just as, by way of analogy, the life-force of the soul is clothed in the limbs, so the Infinite Light (Or Ein Sof), blessed be He, is clothed in the performance of the mitzvos.
Shov is the work of making G-d a “dwelling in the lower realms” through mitzvos and Torah study. The mitzvos are called “the King’s 248 limbs”: as a soul lives within the body’s limbs, the Infinite Light clothes itself in the mitzvos.


היינו בתפילין נמשך ומלובש בחי׳ ד׳ מוחין שהם בחי׳ חכמה ובינה וחסד וגבורה של הקב״ה כו׳ ובצדקה וגמ״ח [וגמילות חסדים] נמשך ומלובש בחי׳ חסד דרועא ימינא כו׳ וכמ״ש מזה בד״ה משה ידבר.
That is: in tefillin there is drawn and clothed the level of the four mochin, which are the levels of Chochmah and Binah, Chesed and Gevurah of the Holy One, blessed be He, etc.; and in tzedakah and acts of kindness there is drawn and clothed the level of Chesed, “the right arm,” etc. And as explained on this in the maamar beginning “Moshe would speak.”
For example, tefillin draw down divine “mind,” Chochmah, Binah, Chesed and Gevurah, corresponding to the four sections in the tefillin, while charity and kindness draw down Chesed, G-d’s “right arm.”


והנה התלבשות זו דמוחין עליונים במעשה המצות גשמיים נמשל לבחי׳ קרח שהוא עד״מ התלבשות השכל במשל גשמי כנ״ל וכך הוא ענין התלבשות אורות העליונים במעשה המצות בגשמיות
Now, this clothing of the supernal mochin in the physical performance of the mitzvos is likened to the level of ice, which is, by way of analogy, the clothing of a concept in a physical parable, as said above; and so it is with the clothing of the supernal lights in the performance of the mitzvos in physicality.
The clothing of these supernal lights in concrete physical mitzvos is like an idea clothed in a parable: this is the “ice.”


וכן בעבודת ה׳ מתלבשים הדחילו ורחימו שבתפלה במעשה המצות ודרך כלל האהבה היא שרש לרמ״ח מ״ע [מצות עשה] והיראה היא שרש שס״ה ל״ת [לא תעשה] וזהו ג״כ בחי׳ משליך קרחו כו׳
Likewise, in the service of G-d, the awe and love of prayer clothe themselves in the performance of the mitzvos; and in general, love is the root of the 248 positive commandments and awe is the root of the 365 prohibitions. This too is the level of “He casts forth His ice,” etc.
In a person’s own service, the love and awe felt in prayer are carried into the practical mitzvos: love is the root of the 248 positive commandments and awe of the 365 prohibitions. This carrying of feeling into action is also “He casts forth His ice.”


ועמ״ש ע״פ ואברהם זקן בא בימים107 בפרשה חיי שרה בענין ויבא משה בתוך הענן108 כו׳ כמ״כ [כמו כן] תורה ומצות כו׳ ע״ש. וענין כפתים י״ל [יש לומר] שפירור והתחלקות זו נמשך ע״י ה״ג [חמש גבורות] וזהו ענין החותם ועמ״ש בפ׳ ראה בד״ה וברכך כו׳ ע״ש).
See what is explained on the verse “And Avraham was old, advanced in days,” in Parshas Chayei Sarah, on the matter of “And Moshe came into the midst of the cloud,” etc.: so too Torah and mitzvos, etc.; see there. And the matter of “like morsels” may be explained: this crumbling and division is drawn through the five Gevuros, and this is the matter of the seal. See what is explained in Parshas Re’eh, in the maamar beginning “And He will bless you,” etc.; see there.)
The Alter Rebbe refers to a maamar on Moshe entering the cloud, where Torah and mitzvos are described as a clothing in the same way. “Morsels,” the breaking into many parts, comes from the five Gevuros, the powers of limitation, which he links to the image of a seal.


אך הנה כתיב לפני קרתו מי יעמוד כי המשכת גילוי זה למטה בבחי׳ קרתו הוא בחי׳ קרירות להיות נמשך ממנה בחי׳ שוב היפך בחי׳ רצוא
However, it is written, “Before His cold, who can stand?” For the drawing down of this revelation below, in the level of “His cold,” is a level of coolness, so that from it is drawn the level of shov, the opposite of the level of ratzo,
The verse then continues, “Before His cold, who can stand?” The coldness of the ice is the shov, the opposite of the fiery ratzo.


שהוא בחינת רשפי אש שלהבת העולה מאליה ולא כל אדם זוכה לעמוד בבחי׳ שוב לאחד שגם בבחי׳ שוב יהיה דבוק בה׳ כו׳
which is the level of flashes of fire, a flame that rises of itself. And not every person merits to stand in the level of “return to the One,” so that even in the state of shov he remains cleaving to G-d, etc.
Ratzo is a flame that rises upward by itself. Not everyone can sustain the “return to the One,” staying bound to G-d even while calm and engaged in ordinary life.


הגם שנמשך מלמעלה בחי׳ חיבוק וימינו תחבקני הרי הוא כמשל המחבק חבירו מאחוריו דהיינו שאהבה נמשך ג״כ לבחי׳ אחוריים ע״ד לא כאברהם שיצא ממנו ישמעאל כו׳
Although the level of embrace, “and His right hand embraces me,” is drawn from above, it is like the analogy of one who embraces his fellow from behind: that is, the love is drawn also to the level of the “back parts,” in the manner of “not like Avraham, from whom Yishmael came forth,” etc.
The embrace of Sukkos is like being embraced from behind: divine love reaches even the “back parts,” the external side. The Sages’ phrase “not like Avraham, from whom Yishmael came forth” is used here for a love so overflowing that it extends beyond holiness, toward the external side.


וגם בסוכות היו מקריבין שבעים פרים על שבעים אומות להמשיך להם השפעה כמו שכתוב במדרש שה״ש [שיר השירים] בפסוק הנך יפה רעיתי.109
And also, on Sukkos they would offer seventy bulls for the seventy nations, to draw down influence to them, as is written in the Midrash on Song of Songs on the verse “Behold, you are fair, my beloved.”
Similarly, the seventy bulls offered over Sukkos were, according to the Midrash, on behalf of the seventy nations, drawing blessing even to them. This shows the far reach of the Chesed revealed on Sukkos.


והנה בבחי׳ שוב כשמתרחק מן הרצוא יכול להיות בחי׳ נפילה לגמרי לבחי׳ אחוריים (ולזה נאמר וישכם אברהם בבקר110 ויחבוש את חמורו דהיינו שבכל בקר מתעורר חסד עליון להתגבר על בחי׳ חמור כו׳
Now, in the state of shov, when one moves away from the ratzo, there can be a complete falling into the level of the “back parts.” (Of this it is said, “And Avraham rose early in the morning and saddled his donkey”: that is, every morning supernal Chesed is aroused to overcome the level of the “donkey,” etc.,
The danger of shov is that a person who has left the rapture of prayer can fall entirely into the external side. Avraham rising early to saddle his donkey is read as supernal Chesed awakening each morning to master the chamor (donkey), a play on chomer, coarse matter.


הוא ענין חמרא אפי׳ [אפילו] בתקופת תמוז קרירא ליה דהיינו מה שאין האדם מתפעל מגדולת ה׳ ועד״ז נאמר אשר קרך בדרך111 כו׳ ובחי׳ אור האהבה דאברהם הוא ויחבוש את חמורו כו׳ וע׳ בזח״א [בזהר חלק א] וישלח)
which is the matter of “the donkey — even in the season of Tammuz it feels cold”: that is, when a person is not stirred by the greatness of G-d. In the same vein it is said, “who chilled you on the way,” etc. And the level of the light of Avraham’s love is “and he saddled his donkey,” etc. And see Zohar I, Vayishlach)
The Sages describe the donkey as cold even in the heat of summer: a person unmoved by G-d’s greatness. Amalek, “who chilled you on the way,” is the same spiritual coldness, and Avraham’s love is the power that masters it.


(דקס״ו ב׳)112 וע׳ בזח״ב [בזהר חלק ב׳] תרומה (קס״ו ב׳) איך מבחי׳ קרח נתברר הפסולת והם בחי׳ מים הרעים
(folio 166b); and see Zohar II, Terumah (folio 166b), how the waste is sifted out from the level of ice, and these are the level of “bad waters,”
The Zohar explains that from the “ice” the waste is sifted out, the “bad waters.”


וזהו ענין תענוגים גשמיים ולזאת צריך לחזור ולעורר את האהבה כרשפי אש בחי׳ רצוא להגדיל מדורת אש האהבה
which is the matter of physical pleasures. Therefore one must again arouse the love like flashes of fire, the level of ratzo, to enlarge the blaze of the fire of love.
These “bad waters” are physical pleasures. Coldness can lead to them, so a person must rekindle his fiery love, the ratzo, to make the fire of love burn stronger.


וזהו ישלח דברו וימסם113 ע״ד מ״ש בזח״א [בזהר חלק א] בראשית (כ״ט ב׳)114 תוקפא דצפון אגליד מיא ותוקפא דדרום שרא מיא
This is “He sends forth His word and melts them,” in the manner of what is said in Zohar I, Bereishis (folio 29b): “The strength of the north congeals the waters, and the strength of the south releases the waters”;
This is “He sends forth His word and melts them.” The Zohar says the power of the north freezes the waters and the power of the south releases them; north stands for Gevurah and south for Chesed.


דהיינו ע״י תגבורת חום השמש נמס הקרח ונעשה מים וכך על ידי תגבורת רשפי אש האהבה בחי׳ רצוא נעשה המשכת חסד עליון ונתהפך מבחי׳ קרח לבחי׳ מים.
that is, through the intensified heat of the sun the ice melts and becomes water; and so, through the intensified flashes of the fire of love, the level of ratzo, supernal Chesed is drawn down, and it is transformed from the level of ice to the level of water.
As the sun’s heat melts ice into water, the renewed fire of love, the ratzo, draws down supernal Chesed and turns the “ice” back into flowing “water.”


וזהו ענין גבורות גשמים שיורדים בגבורה ע״י בחינת גבורה בחינת רשפי אש (ולפמ״ש [ולפי מה שכתוב] לעיל דבחינת קרח זהו בחי׳ הפרסא המפסקת א״כ מה שנתהפך מבחי׳ קרח לבחי׳ מים היינו להיות הגילוי למטה בבי״ע
This is the matter of “the might of the rains,” which descend with might, through the level of Gevurah, the level of flashes of fire. (And according to what was explained above, that the level of ice is the level of the parsa that divides, the transformation from the level of ice to the level of water means that the revelation below, in Beriah, Yetzirah and Asiyah, be
This is why the Sages speak of “the might (gevuros) of the rains”: the rain comes through Gevurah, the fiery love. If the ice is the partition, melting it means that G-d’s revelation below, in the lower worlds, is transformed.


כמו למעלה וענין בחינה זו בשמע״צ [בשמיני עצרת] הוא כמ״ש לעיל בפי׳ מאת הוי׳ היתה זאת115 שבחינת ח״ע [חכמה עילאה] שמאירה בבחי׳ ריחוק נעשה עתה בבחי׳ קירוב כו׳ ע״ש)
as it is above. And the matter of this level on Shemini Atzeres is as explained above on the meaning of “This was from Havayah”: that the level of supernal Chochmah, which shines in a mode of distance, now comes to be in a mode of nearness, etc.; see there.)
The revelation below becomes like the revelation above. This is what happens on Shemini Atzeres: supernal Chochmah, which had shone from a distance, now shines close.


ובחי׳ מים הללו נמשכים ונוזלים למטה ע״י כי ישב רוחו הוא בחי׳ רוח הקדש רוח הנמשך מקדש העליון הוא בחי׳ חכמה עילאה (ע׳ [עיין] זהר חקת קפ״ג ע״ב)
And these waters are drawn and flow down through “He causes His wind to blow”: this is the level of the holy spirit, a spirit drawn from the supernal “holy,” which is the level of supernal Chochmah (see Zohar, Chukas, folio 183b).
The waters flow when “He causes His wind (ruach) to blow.” This ruach is the holy spirit, drawn from supernal Chochmah, which is called “holy.”


ואזי יזלו מים שהיא בחי׳ תורה להיות מגיד דבריו ליעקב חוקיו ומשפטיו לישראל116 שהם הם כל המשניות והלכות שבתורה שבעל פה שנמשכו מבחי׳ ח״ע [חכמה עילאה] בחינת תורה שבכבת דאורייתא מחכמה נפקת כו׳
And then “the waters flow,” which is the level of Torah, so that there be “He tells His words to Yaakov, His statutes and His ordinances to Israel,” which are all the Mishnayos and halachos in the Oral Torah that were drawn from the level of supernal Chochmah, the level of the Written Torah; [for] “the Torah comes forth from Chochmah,” etc.
The flowing waters are Torah, and specifically the Oral Torah’s laws given to Israel, which derive from supernal Chochmah through the Written Torah, since “the Torah comes forth from Chochmah.”


וזהו ענין שמיני עצרת (והיינו כי ביום הכפורים הוא בחינת הנותן שלג כצמר להיות אם יהיו חטאיכם כשנים כשלג ילבינו כו׳
And this is the matter of Shemini Atzeres. (That is: on Yom Kippur it is the level of “He gives snow like wool,” so that “if your sins be like scarlet, they shall be white as snow,” etc.
This is Shemini Atzeres. The parenthesis summarizes Psalm 147 as a map of the season. Yom Kippur is “He gives snow like wool,” whitening sins as snow.


ואח״כ כפור כאפר יפזר משליך קרחו זהו המשכת חסד עליון שבסוכות שנגלד ונעשה כפור וקרח וכמ״ש במן דק ככפור117 והמן הוא מבחי׳ טלא דבדולחא אשר זהו ג״כ שרש בחי׳ סוכות כמש״ל [כמה שכתוב לעיל] סד״ה האזינו השמים.
And afterwards, “He scatters frost like ashes; He casts forth His ice”: this is the drawing down of supernal Chesed on Sukkos, which congeals and becomes frost and ice, as it is written of the manna, “fine as frost”; and the manna is from the level of “the crystal dew,” which is also the root of the level of Sukkos, as explained above at the end of the maamar beginning “Give ear, O heavens.”
Sukkos is “frost” and “ice,” the Chesed that took on solid form, like the manna described as “fine as frost.” The manna comes from “the crystal dew,” a Kabbalistic term for a lofty source of life, which is also the root of Sukkos.


ואח״כ ישלח דברו וימסם ישב רוחו יזלו מיים זהו בחי׳ שמע״צ [שמיני עצרת] שזהו ענין משיב הרוח ומוריד הגשם כנ״ל):118119120
And afterwards, “He sends forth His word and melts them; He causes His wind to blow, the waters flow”: this is the level of Shemini Atzeres, which is the matter of “He causes the wind to blow and the rain to fall,” as said above.)
Shemini Atzeres is “He sends forth His word and melts them… the waters flow,” the melting of the ice into rain. This is why the prayer for wind and rain begins on Shemini Atzeres, completing the answer to the opening question.




Section 4 · ¶9–11
“He sent the people away”: drawing down kingship
9ד וזהו ביום השמיני שלח121 את העם ויברכו את המלך כי אין מלך בלא עם122123124 ולא שייך לפניו ית׳ להיות נקרא שמו מלך
4. And this is [the meaning of] “On the eighth day he sent the people away, and they blessed the king.” For there is no king without a people, and it does not apply before Him, may He be blessed, that His Name be called “King,”
The fourth section returns to the opening verse. “There is no king without a people”: kingship needs subjects who are separate from the king and accept his rule. On its own terms, G-d’s relationship to creation does not fit this description.


כי על מי הוא מלך שהרי הוא מהווה את הכל והיה הוה ויהיה בשוה בשמים ממעל ועל הארץ מתחת אין עוד125 אלא ע״י עבודתנו אנו ממשיכים מלכותו עלינו
for over whom is He king? After all, He brings everything into being, and “He was, He is and He will be” equally, “in the heavens above and on the earth below — there is none else.” Rather, through our service we draw His kingship upon ourselves,
This is because He creates everything and is equally present everywhere; next to Him “there is none else,” so there is no separate “people” for Him to rule. His kingship becomes real only when we, through our service, accept it upon ourselves.


וכמאמר אמרו לפני מלכיות כדי שתמליכוני עליכם כמ״ש במ״א ועמ״ש מזה בד״ה אתם נצבים גבי למען הקים אותך היום לו לעם כו׳ ע״ש
as in the saying, “Recite before Me [verses of] Kingship, so that you make Me King over you,” as explained elsewhere. And see what is explained on this in the maamar beginning “You are standing,” regarding “in order to establish you today as a people to Him,” etc.; see there.
This is the Sages’ teaching about the Kingship verses of Rosh HaShanah: “so that you make Me King over you.” It is we who crown G-d, and the Alter Rebbe refers to a maamar on “You are standing” about being established as G-d’s people.


והנה המשכת בחי׳ מלכותו אינו בבחי׳ רצוא שהוא להשתפך נפשו כו׳ אלא הוא בחי׳ שוב וכמ״ש שום תשים עליך מלך126 כו׳ וכמ״ש במ״א
Now, the drawing down of the level of His kingship is not in the mode of ratzo, which is for one’s soul to pour itself out, etc.; rather, it is the level of shov, as it is written, “You shall surely set a king over you,” etc., and as explained elsewhere.
Drawing down G-d’s kingship does not happen in the rapture of ratzo, where the soul longs to pour itself out, but in shov, the settled return to life. The Torah says “set a king over you”: accepting a king is an act of steady submission.


וזהו שלח את העם להיות בבחי׳ שוב כדי להיות בחי׳127 עם:(ולתוספת ביאור128 ענין שלח זהו כמ״ש המשלח מעינים בנחלים129130 כו׳ ישקו כל חיתו שדי שזהו בחי׳ ההמשכה מבחי׳ ח״ע [חכמה עילאה]
This is “he sent the people away”: to be in the state of shov, so as to be the level of “a people.” (For further explanation of the matter of “sent”: it is as it is written, “He sends forth springs into the streams,” etc., “they give drink to every beast of the field” — which is the level of the drawing down from the level of supernal Chochmah,
So “he sent the people away” means sending them into shov, so that they become an am, a “people,” with a sense of their own existence over which G-d can reign. A gloss (to part 9) adds that “sent” echoes “He sends forth springs into the streams,” a flow from supernal Chochmah.


שהיא בחי׳ מעיין הנובע ממקור מים חיים הוא בחי׳ סתימא דכל סתימין שמזה נמשך להיות ישקו כל חיתו שדי ישברו פראים צמאם שהוא בחי׳ ומדרג׳ השוב שאחר הצמאון והרצוא וע׳ מ״ש על פסוק זה בזהר פ׳ חקת)
which is the level of a spring flowing from the source of living waters; it is the level of “the most hidden of all hidden,” from which is drawn “they give drink to every beast of the field, the wild asses quench their thirst” — which is the level and rank of shov that follows the thirst and the ratzo. And see what is said on this verse in the Zohar, Parshas Chukas)
Chochmah is like a spring from a hidden source, rooted in the most concealed level. Its waters reach the “beasts of the field” and quench the “thirst” of the wild asses: this quenching is the shov that follows the thirst and longing of ratzo.


(דקפ״א ע״א)131 ועמש״ל [ועיין מה שכתוב לעיל] ע״פ ושאבתם מים כו׳ ממעיני הישועה.132 ופי׳ בנחלים י״ל [יש לומר] עוד ג״כ ע״ד מ״ש סד״ה
(folio 181a). And see what is explained above on the verse “You shall draw water,” etc., “from the wellsprings of salvation.” And the meaning of “into the streams” may also be explained along the lines of what is explained at the end of the maamar beginning
The Zohar on this verse and an earlier maamar on “You shall draw water with joy from the wellsprings of salvation” are cited. The word “streams” (nechalim) is also linked to a theme from another maamar.


להבין פי׳ הפסוק מי אל כמוך133 גבי לשארית נחלתו134 נחלה עבר135 על נפשנו שהוא בחינת ההמשכה לנש״י [לנשמות ישראל] כו׳ ע״ש וכמ״ש מה טובו אוהליך יעקב136137 כו׳
“To understand the meaning of the verse ‘Who is a G-d like You,’” regarding “for the remnant of His inheritance” — “a stream has passed over our soul” — which is the level of the drawing down to the souls of Israel, etc.; see there. And as it is written, “How goodly are your tents, O Yaakov,” etc.,
That maamar connects nachal (stream) with nachalah (inheritance): the flow drawn down to the souls of Israel, G-d’s inheritance. Balaam’s blessing of Yaakov’s tents is cited for the same image.


כנחלים נטיו כו׳ ועיין בזהר ויקרא (דף י״ו סע״א [סוף עמוד א]) גבי כארזים עלי מים. וזהו ג״כ מ״ש ושולח מים ע״פ חוצות.138
“like streams stretched out,” etc. And see the Zohar, Vayikra (folio 16, the end of side a), regarding “like cedars beside the waters.” And this too is what is said, “and sends waters upon the open places.”
In that blessing Israel is compared to “streams stretched out” and to cedars beside the water. The verse “He sends waters upon the open places” likewise describes divine flow reaching outward.


עוד יובן ענין שלח ע״ד מ״ש במ״א בד״ה ויהי בשלח פרעה139 את העם שע״י גלותם במצרים גרמו שנתעלו בחי׳ ניצוצי אלקות שנפלו שמה בשבירת הכלים
Further, the matter of “sent” will be understood along the lines of what is explained elsewhere, in the maamar beginning “And it was when Pharaoh sent the people”: that through their exile in Egypt they brought about the elevation of the sparks of G-dliness that had fallen there in the shattering of the vessels;
A second meaning of “sent” comes from the maamar on “when Pharaoh sent the people.” The exile in Egypt raised up the sparks of G-dliness that had fallen there in the “shattering of the vessels,” the primordial breaking by which holy sparks came to be scattered in the world.


והוא הוא בחי׳ כח הצומח להצמיח ישועות ישראל כמ״ש ופרעה הקריב140 וארז״ל [ואמרו רבותינו זכרונם לברכה] שהקריב את ישראל לאביהם שבשמים141142 וע״ז נאמר בשלח פרעה את העם143 שהיה משלח פארות וענפים ועושה פרי למעלה את העם כו׳ ע״ש באריכות.
and this is the very level of the power of growth, to make the salvations of Israel sprout, as it is written, “And Pharaoh drew near,” and our Sages said that he drew Israel near to their Father in heaven. Of this it is said, “when Pharaoh sent the people”: that he was sending forth boughs and branches and making fruit above — “the people,” etc. See there at length.
This raising of sparks is a power of growth. The text reads beshalach as “sending forth” shoots: Pharaoh, unwillingly, made Israel “sprout” boughs and fruit above, just as the Sages read “Pharaoh drew near” as his drawing Israel near to their Father in heaven.




10ומבואר במ״א שבצמיחה זו שהוא מעשה המצות שהוא בחי׳ מצמיח ישועות יש ב׳ בחי׳ העלאה והמשכה
And it is explained elsewhere that in this growth, which is the performance of the mitzvos, the level of “He makes salvations sprout,” there are two aspects: elevation and drawing down.
The growth produced by mitzvos, called “He makes salvations sprout,” has two movements: raising up from below, and drawing down from above.


דהיינו מה שנתעלו ניצוצי אלקות משבירת הכלים ע״י בירור ק״נ [קליפת נוגה] דהיינו צמר דציצית וקלף דתפילין ונקרא העלאת מ״נ [מיין נוקבין].
That is: the elevation of the sparks of G-dliness from the shattering of the vessels through the refinement of kelipas nogah — namely, the wool of tzitzis and the parchment of tefillin — and this is called the raising of mayin nukvin (feminine waters).
The raising up happens when a mitzvah uses a physical object from kelipas nogah, the neutral realm that can be elevated, such as the wool of tzitzis or the parchment of tefillin. The divine spark in it is lifted, and this is called “raising feminine waters,” the Kabbalistic term for an ascent initiated from below.


הב׳ מה שעי״ז נמשך גילוי אור א״ס מלמעלה למטה מבחי׳ תר״ך עמודי אור144145 וזהו ענין לבוש מלכות וכתר מלכות שבפסוק יביאו לבוש מלכות146 כמ״ש במ״א.
The second is that through this a revelation of the Infinite Light is drawn from above to below, from the level of the 620 pillars of light; and this is the matter of “the royal garment” and “the royal crown” in the verse “Let them bring the royal garment,” as explained elsewhere.
In response, the Infinite Light is drawn down from above through the “620 pillars of light,” a level of Keser whose number equals the 613 mitzvos of the Torah and the 7 of the Sages. This is symbolized by the “royal garment” and “royal crown” of the Megillah.




11והנה על בחי׳ בירור הניצוצים משבה״כ [משבירת הכלים] נאמר בשלח פרעה את העם כנ״ל. אך על ההמשכה מלמעלה למטה מבחי׳ כתר מלכות נאמר ביום השמיני שלח את העם כו׳.
Now, of the level of the refinement of the sparks from the shattering of the vessels it is said, “when Pharaoh sent the people,” as said above. But of the drawing down from above to below, from the level of “the royal crown,” it is said, “On the eighth day he sent the people away,” etc.
The two movements correspond to two verses: the raising of the sparks is “when Pharaoh sent the people,” and the drawing down from the royal crown is “On the eighth day he sent the people away.”


וזהו ביום השמיני דייקא שלח את העם. שהכח להיות המשכה זו מלמעלה מעלה גם למטה מטה נמשך ממקום עליון כנודע מענין המגביהי לשבת המשפילי לראות147148 כו׳.
This is why it is specifically “on the eighth day” that “he sent the people away”: for the power for this drawing down, from the highest heights also to the lowest depths, is drawn from a supernal place, as is known from the matter of “Who is enthroned on high, who looks down low,” etc.
The drawing down must come from a very high place, because only what is highest can reach the lowest. As the verse says, the One “enthroned on high” is the one who “looks down low.”


והיינו מבחי׳ ביום השמיני שהוא בחי׳ שלמעלה משבע מדות עליונות וע״ד מ״ש בזהר פ׳ ויחי (דרמ״ו ע״ב) ע״פ נפתלי אילה שלוחה149 כו׳
That is, from the level of “on the eighth day,” which is the level that is above the seven supernal attributes; and along the lines of what is said in the Zohar, Parshas Vayechi (folio 246b), on the verse “Naftali is a hind let loose,” etc.:
“The eighth day” is above the seven supernal attributes, the seven emotive Sefiros that parallel the seven days of the week. The Zohar’s comment on Naftali, “a hind let loose (sheluchah),” uses the same root as “sent” (shalach).


וההוא קול אשתלח מאתר עמיקא דלעילא כו׳ שהוא בחינת בינה אשר בבינה הוא התגלות עתיק150 וזהו ג״כ ענין ביום השמיני שלח כו׳.
“And that voice is sent forth from the deep place above,” etc., which is the level of Binah, for in Binah there is the revelation of Atik; and this too is the matter of “On the eighth day he sent,” etc.
The Zohar says the “voice” is sent from “the deep place above,” which is Binah; in Binah, Atik, the innermost level of Keser, is revealed. So the eighth day, above the seven, is the source of this sending.


ובמ״א נתבאר דבחי׳ ביום השמיני זהו בחי׳ מלך השמיני הדר151 שהוא המתקן מבחי׳ תהו להיות בחי׳ תיקון כו׳
Elsewhere it is explained that the level of “on the eighth day” is the level of the eighth king, Hadar, who is the one who rectifies, [bringing] from the level of Tohu to become the level of Tikkun, etc.
Elsewhere the eighth day is linked to Hadar, the eighth of the kings of Edom listed in Genesis. In Kabbalah the first seven kings, who “died,” represent Tohu (chaos), and Hadar represents the beginning of Tikkun (rectification).


ועמ״ש על פ׳ למנצח על השמינית152 גבי מילה שניתנה בשמיני דייקא אשר כ״ז [כל זה] הוא מקום עליון מאד שמשם נמשך בחי׳ שילוח זה דשלח את העם
And see what is explained on the verse “For the conductor, on the Sheminis,” regarding circumcision, which was given specifically on the eighth [day]. All this is a very high place, from which this level of sending, “he sent the people away,” is drawn;
Similarly, the psalm “on the Sheminis” (the eighth) is read by the Sages as referring to circumcision on the eighth day. All these “eighths” point to a very high source from which the sending of the people is drawn.


דהיינו אחר בחי׳ למען הקים אותך היום לו לעם153 שבר״ה [שבראש השנה] ויוהכ״פ [ויום הכפורים] בבחי׳ רצוא יהי׳ [יהיה] נ משך בח י׳ זו ג״כ בבחי׳ שוב לאחד והיינו ביום השמיני דוקא.154
that is, after the level of “in order to establish you today as a people to Him,” which on Rosh HaShanah and Yom Kippur was in the mode of ratzo, this level will be drawn down also in the mode of “return to the One”; and this is specifically “on the eighth day.”
On Rosh HaShanah and Yom Kippur Israel became G-d’s “people” in the mode of ratzo; on the eighth day, Shemini Atzeres, this is drawn down into shov, the stable “return to the One” that carries into the year.




Section 5 · ¶12–13
Blessing, tents and joy
12והנה עם היות שרצוא הוא בחי׳ גבוה מאד עכ״ז [עם כל זה] תכלית הבריאה להיות לו ידרה בתחתונים שיהיה הגילוי למטה וזהו בחי׳ שוב.
Now, although ratzo is a very high level, nevertheless the purpose of creation is that He have a dwelling place among the lower realms, that the revelation be below; and this is the level of shov.
Ratzo is a very high level, yet creation’s purpose is that G-d have a “dwelling in the lower realms,” revealed here below. That is achieved through shov, the return into life with Torah and mitzvos, which is why Shemini Atzeres, the festival of shov, is the culmination.


ועמ״ש בד״ה שובה ישראל עד בפי׳ הפסוק כי עמך הסליחה למען תורא155 ומ״ש במ״א ע״פ מאמר הזח״ג [הזהר חלק ג] אמור (ד״ק ע״ב)156 בענין בת אבי היא157
See what is explained in the maamar beginning “Return, O Israel, unto,” on the meaning of the verse “For with You is forgiveness, that You may be feared”; and what is explained elsewhere on the statement of Zohar III, Emor (folio 100b), on the matter of “she is the daughter of my father,”
The Alter Rebbe refers to other maamarim. One explains “with You is forgiveness, that You may be feared”; another explains the Zohar’s reading of Avraham’s words about Sarah, “she is the daughter of my father,”


אך לא בת אמי כי יוהכ״פ [יום הכפורים] זהו מבחי׳ תבא אם ותקנח כו׳ ובשמע״צ [ובשמיני עצרת] נקרא כנס״י [כנסת ישראל] בת אבי כו׳
“but not the daughter of my mother.” For Yom Kippur is from the level of “Let the mother come and wipe away,” etc., while on Shemini Atzeres Knesses Yisrael is called “the daughter of my father,” etc.
“but not the daughter of my mother.” In Kabbalah “mother” is Binah, the source of teshuvah and atonement, so Yom Kippur is when “the mother comes and wipes away” sin. On Shemini Atzeres, Knesses Yisrael is called “the daughter of my father,” connected with Chochmah, the “father.”


ועמש״ל [ועיין מה שכתוב לעיל] מענין ביום השמיני גבי מאת הוי׳ היתה זאת היא נפלאת בעינינו158 ועמ״ש במ״א בענין שמיני למילואים
And see what is explained above on the matter of “on the eighth day,” regarding “This was from Havayah; it is wondrous in our eyes”; and see what is explained elsewhere on the matter of “the eighth [day] of the inauguration.”
This connects with the earlier explanation of “This was from G-d”: supernal Chochmah, which shone from afar, now shines close. “The eighth day of the inauguration” of the Mishkan is mentioned as a parallel “eighth.”


והנה (בד״ה ב׳ סי׳ ז׳) כתיב וביום עשרים ושלשה לחדש השביעי שלח את העם159 י״ל [יש לומר] רמז ליו״ט [ליום טוב]160 ב׳ של גליות ועמ״ש לקמן מענין יו״ט [יום טוב] ב׳ של גליות ואזי ויברכו את המלך להמשיך בחי׳ מלכותו ית׳.
Now, (in Divrei HaYamim II, chapter 7) it is written, “And on the twenty-third day of the seventh month he sent the people away.” This may be explained as an allusion to the second festival day of the Diaspora; and see what is explained below on the matter of the second festival day of the Diaspora. And then, “they blessed the king”: to draw down the level of His kingship, may He be blessed.
The account in Chronicles dates the sending away of the people to the twenty-third of Tishrei, which is the Diaspora’s second day of Shemini Atzeres (Simchas Torah). Then “they blessed the king,” drawing G-d’s kingship down into the world.


והיינו ע״י עסק התורה באתדבקות רוחא ברוחא בחי׳ ישקני מנשיקות פיהו161 וגו׳ ואזי ואשים דברי בפיך162 כו׳ מתניתא מלכתא163 כו׳ כמ״ש במ״א.
That is, through the study of Torah, with the cleaving of spirit to spirit, the level of “Let him kiss me with the kisses of his mouth,” etc.; and then, “I have put My words in your mouth,” etc.; “the Mishnah is the queen,” etc., as explained elsewhere.
This is done through Torah study, in which the learner’s spirit cleaves to G-d’s spirit, as in a “kiss” of the mouth. G-d puts His words in our mouth, and the Mishnah, the Oral Torah, is called “queen,” the expression of divine kingship.


וארז״ל [ואמרו רבותינו זכרונם לברכה] אל תקרא בניך אלא בוניך164 שעוסקים בבנינו של עולם (עמ״ש מזה בד״ה וכל בניך למודי)165166 פירוש בנינו של עולם הוא בחי׳ מלכותו ית׳
And our Sages, of blessed memory, said: “Do not read ‘your children’ but ‘your builders,’” for they are occupied with the building of the world (see what is explained on this in the maamar beginning “And all your children shall be taught”). The meaning of “the building of the world” is the level of His kingship, may He be blessed,
The Sages read “your children” as “your builders”: Torah scholars “build the world.” That building is the establishment of G-d’s kingship.


כי מלכותך מלכות כל עולמים כתיב ותורה שבעל פה קרינן לה167168 שנבנית מתורה שבכתב שמאות אחת מתורה שבכתב נמשך פרק אחד בתורה שבעל פה169
for it is written, “Your kingship is the kingship of all worlds,” and “we call it the Oral Torah,” for it is built from the Written Torah: from a single letter of the Written Torah an entire chapter of the Oral Torah is drawn;
Kingship, Malchus, is identified with the Oral Torah. The Oral Torah is “built” from the Written Torah, expanding a single letter into a whole chapter.


וכמו למשל מאות ו׳ וכי ישאל170 וי״ו מוסיף על ענין ראשון נעשה פרק השואל171 שע״י תורה שבעל פה הוא התגלות מלכותו ית׳ בבחי׳ גילוי.
as, for example, from the letter vav of “And if [a person] borrows” — [since] a vav adds to the preceding subject — the chapter HaSho’el was made. For through the Oral Torah there is the revelation of His kingship, may He be blessed, in a state of revelation.
For example, the Talmud derives an entire chapter on borrowing (HaSho’el) from the single letter vav that opens “And if a person borrows.” So the Oral Torah reveals G-d’s kingship openly in the world.


וזהו ויברכו את המלך בחינת ברכה והמשכה בגילוי רב ואותה אנו מבקשים גלה כבוד מלכותך172
And this is “and they blessed the king”: the level of blessing and drawing down in great revelation. And this is what we request: “Reveal the glory of Your kingship”
“They blessed the king”: berachah, blessing, means drawing down, here the open revelation of G-d’s kingship. This is the request of the festival prayer, “Reveal the glory of Your kingship.”


(ועמ״ש במ״א בענין חיי שרה מאה שנה173 שהם מאה ברכות כו׳ ומ״ש בד״ה האזינו השמים בענין והאופנים כו׳ ואומרים ברוך כבוד174 ה׳ ממקומו.
(see what is explained elsewhere on the matter of “The life of Sarah was a hundred years,” which are the hundred blessings, etc.; and what is explained in the maamar beginning “Give ear, O heavens,” on the matter of “And the ofanim,” etc., who say, “Blessed be the glory of G-d from its place”;
A parenthesis (through part 12) lists maamarim on blessing as drawing down: the hundred daily blessings alluded to in Sarah’s hundred years, and the ofanim, angels who say “Blessed be the glory of G-d from its place.”


וסד״ה ראה אנכי נותן לפניכם היום ברכה175 ובד״ה אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים בענין יהא שמיה רבא מברך ובד״ה ועתה יגדל נא כח אד׳)176
and at the end of the maamar beginning “See, I set before you this day a blessing”; and in the maamar beginning “I am Havayah your G-d who brought you out of the land of Egypt,” on the matter of “May His great Name be blessed”; and in the maamar beginning “And now, let the power of Ado-nai be great”)
The list continues with maamarim on “See, I set before you a blessing,” on the response “May His great Name be blessed,” and on Moshe’s prayer “let the power of Ado-nai be great,” all of which discuss drawing G-d’s kingship into revelation.


והופע בהדר גאון עוזך. והופע לשון זריחה והארה בהתגלות כמ״ש הופיע מהר פארן וזרח משעיר וגו׳.177
“and appear in the splendor of the majesty of Your might.” “Appear” is an expression of shining forth and radiance in revelation, as it is written, “He appeared from Mount Paran, and shone forth from Seir,” etc.
The prayer continues, “appear in the splendor of the majesty of Your might.” “Appear” (hofa) means shining forth openly, as when G-d “appeared from Mount Paran” at the giving of the Torah.


וזהו וילכו לאהליהם שהמשיכו בחי׳ מלכותו ית׳ לעשות לו אהל ומשכן ודירה בתחתונים בחי׳ כלים וכו׳
And this is “and they went to their tents”: they drew down the level of His kingship, may He be blessed, to make for Him a tent and a tabernacle and a dwelling place among the lower realms, the level of vessels, etc.
“They went to their tents”: they drew G-d’s kingship down into a “tent,” a dwelling for Him below. The tent is the vessel, meaning Torah and mitzvos, which holds the light.


(ועמ״ש מענין אהל בד״ה במדבר סיני178 באהל מועד179 וע״פ מה טובו אוהליך יעקב180 כו׳) וע״י זה נעשים שמחים וטובי לב.181
(See what is explained on the matter of “tent” in the maamar beginning “In the wilderness of Sinai, in the Tent of Meeting,” and on the verse “How goodly are your tents, O Yaakov,” etc.) And through this they become “joyful and glad of heart.”
References to maamarim on the Tent of Meeting and on Yaakov’s tents. Through making G-d a dwelling, the people became “joyful and glad of heart.”


פי׳ שמחים בבחי׳ אהבה שלמעלה מן הטעם ודעת וכמ״ש אז תשמח בבחי׳ אז שהוא בבחי׳ קדם
This means: “joyful” in the level of love that is above reason and knowledge, as it is written, “Then (az) shall [the maiden] rejoice” — in the level of az, which is the level of “before” (kedem).
“Joyful” refers to the love above reason, the hidden love of the soul’s kedem. The word az (“then”) in “then shall the maiden rejoice” is read as pointing to that primordial level, “before.”


(עמ״ש בד״ה ראה אנכי הנ״ל גבי פי׳ לאיתן האזרחי182 וע׳ במדרש רבה בשלח) (ר״פ כ״ג) ע״פ נכון כסאך מאז183184 ובזח״ב [ובזהר חלק ב׳] (בשלח נ״ד ב׳)185186
(See what is explained in the maamar beginning “See, I [set],” mentioned above, regarding the meaning of “of Eisan the Ezrachite”; and see Midrash Rabbah, Beshalach) (the beginning of chapter 23), on the verse “Your throne is established from then”; and Zohar II (Beshalach, folio 54b),
The parenthesis cites places where az is linked to the level of kedem: the psalm of Eisan the Ezrachite, the Midrash on “Your throne is established from then (me’az),” and the Zohar on the Song at the Sea.


ע״פ אז ישיר187 וטובי לב שתהיה בגילוי אהבה זו שמבחי׳ פנימיות נקודת הלב בבחי׳ אור ולא בבחינת חשך וכמ״ש וירא אלה ים את האור
on the verse “Then (az) [Moshe] sang.” And “glad of heart”: that this love, which is from the level of the inner point of the heart, be in revelation, in the level of light and not in the level of darkness, as it is written, “And G-d saw the light,
The Song at the Sea begins “Then (az) Moshe sang.” “Glad of heart” (tovei lev) means that the hidden love of the inner heart comes into open revelation, “light” rather than “darkness,” as in the verse “G-d saw the light.”


כי טוב (ועיין במדרש רות רבה ע״פ וייטב לבו188 ועמ״ש בד״ה ענין חנוכה בענין בהיטיבו את הנרות).189
that it was good.” (And see the Midrash Ruth Rabbah on the verse “and his heart was merry”; and see what is explained in the maamar beginning “The matter of Chanukah,” on the matter of “when he trims the lamps.”)
The verse continues “that it was good (tov),” and the word tov links “glad of heart” to this revealed light. The Midrash on Boaz’s merry heart and the maamar on trimming (heitiv) the Menorah’s lamps are cited for the same word.


על כל הטובה190 אשר עשה191 ה׳ לדוד עבדו היינו בחי׳ מלכותו ית׳ ולישראל עמו שהם בניך בוניך192 כו׳
“For all the goodness that G-d had done for David His servant” — that is, the level of His kingship, may He be blessed — “and for Israel His people,” who are “your children,” “your builders,” etc.,
The verse ends: the people rejoiced “for all the goodness G-d had done for David His servant and for Israel His people.” David stands for G-d’s kingship, and Israel for the “children” who are also “builders” of that kingship.


כנ״ל והמשכיל על סדר עבודה זו יראה שיש בה ריחוק וקירוב וריחוק שצריך לעורר תמיד בחי׳ רצוא ולא די להיות בבחי׳ שוב לבד וגם בבחי׳ רצוא אי אפשר להתקיים כנ״ל.193
as said above. And one who reflects on this order of service will see that there is in it distance and nearness, and distance: for one must always arouse the level of ratzo, and it is not enough to be in the level of shov alone; and yet in the level of ratzo, too, it is impossible to remain, as said above.
The Alter Rebbe sums up the pattern: distance, nearness, and distance again. One must keep renewing ratzo, since shov alone grows cold, yet one cannot remain in ratzo either.




13וענין זה נמצא בסדר התפלה בכל הברכות ברוך הוא לשון נסתר כאלו מדבר עם מי שאינו לפניו
This matter is found in the order of prayer, in all the blessings: “Blessed” is in the third person, as though one were speaking with someone who is not before him
The same rhythm of distance and nearness appears in the wording of every blessing. “Blessed” (baruch) speaks of G-d in the third person, as if He were absent.


אלא רחוק ואתה הוא בחינת גילוי לנוכח. הוי׳ אלהינו הוא ג״כ לשון נסתר מלך העולם הוא גילוי מלכותו ית׳.
but far away; and “are You” is the level of revelation, in the second person. “Havayah our G-d” is also in the third person; “King of the world” is the revelation of His kingship, may He be blessed.
“Are You” (atah), by contrast, addresses Him directly, as present. “Havayah our G-d” returns to the third person, and “King of the world” reveals His kingship.


וכן על דרך זה בכל סדר התפלה יש במקרא אחד נסתר ונכח שהוא בחינות ריחוק וקירוב
Likewise, in this manner, throughout the order of prayer there is, within a single verse, both third person and second person, which are the levels of distance and nearness.
Throughout the prayers, a single verse often switches between third and second person. These shifts are the movement between distance and nearness.


(ועיין במדרש שמות רבה פרשה א׳ ע״פ ותתצב אחותו מרחוק194 ע״ש מרחוק ה׳ נראה לי. ועמ״ש סד״ה אתם נצבים בענין ושקל בפלס195 שהוא ג״כ בחי׳ ריחוק כו׳ ומ״ש סד״ה וידעת היום בענין שלום שלום לרחוק ולקרוב)196
(See Midrash Shemos Rabbah, section 1, on the verse “And his sister stood from afar”; see there: “From afar G-d appeared to me.” And see what is explained at the end of the maamar beginning “You are standing,” on the matter of “and weighed with a balance,” which is also the level of distance, etc.; and what is explained at the end of the maamar beginning “Know this day,” on the matter of “Peace, peace, to the far and to the near.”)
The Midrash on Miriam standing “from afar” and the verse “From afar G-d appeared to me” show that distance itself can be a mode of G-d’s presence. Other maamarim on weighing “with a balance” and on “peace to the far and to the near” develop the same theme.


וזהו שכתוב בזוה״ק [בזוהר הקדוש] וכהאריז״ל [וכתבי האריז״ל] ששכנס״י עם הקב״ה הם בבחי׳ פנים בפנים לעתים ולעתים בבחי׳ אחור באחור ולעתים יורדת כנסת ישראל לבריאה יצירה עשיה כו׳:
And this is what is written in the holy Zohar and [in the teachings of] the Arizal, of blessed memory: that Knesses Yisrael and the Holy One, blessed be He, are at times in a state of face to face, at times in a state of back to back, and at times Knesses Yisrael descends to Beriah, Yetzirah and Asiyah, etc.
The Zohar and the Arizal describe the relationship between Knesses Yisrael and G-d as shifting: sometimes “face to face,” sometimes “back to back,” and sometimes with Knesses Yisrael descending into the lower worlds. This cosmic rhythm mirrors the dance of the soul.




Section 6 · ¶14–17
Summary
14קיצור ע״פ ביום השמיני שלח
Summary of [the maamar on] “On the eighth day he sent”
A heading: what follows is a short summary (kitzur) of the maamar, outlining its main points section by section.




15(א) במחול לשון מחילת עון ול׳ [ולשון] ריקוד. בהריקוד יש ריחוק וקירוב והיינו בחי׳ רצוא ושוב.
(1) “In the dance”: an expression of forgiveness of sin, and an expression of dancing. In dancing there is distance and nearness, and this is the level of ratzo and shov.
Summary of section one: machol, “dance,” means both forgiveness of sin and dancing, and the dance, with its moving apart and coming together, is ratzo and shov.


אחור וקדם צרתני.197 קדם בחינת במי נמלך. סוכ״ע. ומזה נמשך הרצוא בחלל הימיני תעלומת לב שנמשכה מבחינת ישת חשך סתרו.198
“Behind and before You have formed me.” “Before”: the level of “With whom did He take counsel”; sovev kol almin. From this the ratzo in the right chamber is drawn, “the hidden thing of the heart,” which is drawn from the level of “He made darkness His hiding place.”
The soul has “behind” and “before.” “Before” is its root in G-d’s thought, beyond the worlds (sovev kol almin); from it comes the hidden, fiery ratzo in the heart’s right chamber, rooted in G-d’s concealed level, “He made darkness His hiding place.”


(שחורה אני199 אש שחורה). בצל שדי יתלונן בחינת מקיף. והעבודה להיות יהי אור200 (והיינו ע״י התהפכות חשך דנה״ב [דנפש הבהמית]).
(“I am black”: black fire.) “In the shadow of the Almighty he abides”: the level of makif. And the service is to be “Let there be light” (that is, through the transformation of the darkness of the animal soul).
This hidden love is “black fire” and the “shade” that encompasses a person from outside. The task is to turn it into “light,” by transforming the darkness of the animal soul.


ובמ״א מבואר הרצוא מ״ה [שם מ״ה] והשוב ב״ן [שם ב״ן] ומ״ש ששרשו מבחי׳ קדם היינו א״ק [אדם קדמון] אדם מ״ה [שם מ״ה] דאיהו אורח אצילות:201
Elsewhere it is explained that the ratzo is [the Name] Mah and the shov is [the Name] Ban; and what is said, that its root is from the level of “before,” means Adam Kadmon, Adam of Mah, “which is the path of Atzilus.”
An added note: elsewhere ratzo is linked to the divine Name Mah (spelled with alephs, numerical value 45) and shov to the Name Ban (spelled with heis, value 52). The soul’s root in kedem refers to Adam Kadmon, the primordial level above Atzilus, described as Mah “that is the path of Atzilus.”




16(ב) והנה סדר העבודה צ״ל תחלה ר״ה [ראש השנה] שמאל דוחה בבחינת ריחוק ועי״ז שמאלו תחת לראשי202 עד שביוהכ״פ [שביום הכפורים] לפני הוי׳ תטהרו בחינת פנים בפנים (וזהו הריחוק והקירוב שבמחול ואז הוא ג״כ מחול לשון מחילת עון).
(2) Now, the order of service must be, first, Rosh HaShanah, “the left hand pushes away,” in the mode of distance; and through this, “His left hand is under my head,” until on Yom Kippur, “before Havayah you shall be purified,” the level of face to face. (And this is the distance and nearness in the dance; and then it is also machol in the sense of forgiveness of sin.)
Summary of section two: service begins with the distance of Rosh HaShanah, “the left hand pushes away,” which becomes the base under the head and leads to Yom Kippur’s face-to-face closeness. This is the distance and nearness of the dance, and Yom Kippur is also machol as forgiveness.


ועי״ז אם יהיו חטאיכם כשנים כשלג ילבינו203 כו׳. לבושיה כתלג חיור.204 ואין בו אכילה ושתיה:205
And through this, “If your sins be like scarlet, they shall be white as snow,” etc. “His garment white as snow.” And it has no eating or drinking.
Through this, sins become white as snow, the Thirteen Attributes of Mercy (“His garment white as snow”) are revealed, and the day has no eating or drinking because the inner heart, not nourished by food, is revealed.




17(ג) ומזה נמשך בסוכות וימניו תחבקני.206 אהבה רבה. ה׳ צלך207 וד׳ מינים שבלולב להמשיך שם הוי׳ בהלב.
(3) From this there is drawn on Sukkos “and His right hand embraces me”: great love. “G-d is your shade”; and the four kinds in the lulav, to draw the Name Havayah into the heart.
Summary of section three: Yom Kippur leads to the embrace of Sukkos, the “great love.” The sukkah is G-d’s “shade,” and the four kinds draw the Name Havayah into the heart.


וזהו הנותן שלג כצמר208 בחי׳ יוהכ״פ [יום הכפורים] ואח״כ משליך קרחו209 היינו בחי׳ אה״ר [אהבה רבה] הנ״ל שנגלד ונעשה קרח.
And this is “He gives snow like wool,” the level of Yom Kippur; and afterwards “He casts forth His ice,” that is, the level of great love mentioned above, which congealed and became ice.
In Psalm 147, “snow like wool” is Yom Kippur, and “He casts forth His ice” is Sukkos, when the great love “freezes” into a graspable form.


(והוא כענין רקיע כעין הקרח).210 פרסא פרוכת שלשת אלפים משל.211 וכן בחי׳ שוב ההתלבשות במעשה המצות וזהו כי חסד חפצתי ולא זבח.212
(And it is like the matter of “a firmament like the color of ice.”) Parsa; curtain; three thousand parables. And likewise the level of shov, the clothing in the performance of the mitzvos; and this is “For I desire kindness, and not sacrifice.”
The ice is the firmament over the chayos, the partition (parsa) or curtain between worlds, like a teacher’s parable. It is also the shov, in which love is clothed in practical mitzvos; the verse “I desire kindness, not sacrifice” is cited as an example of G-d’s desire for Chesed expressed in deeds.


(ועמ״ש סד״ה כי תשמע בענין כי באלה חפצתי213 ומ״ש בד״ה בפ׳ נסכים). אך לפני קרתו מי יעמוד.
(And see what is explained at the end of the maamar beginning “For you shall hearken,” on the matter of “for in these I delight”; and what is explained in the maamar in the section on libations.) But “before His cold, who can stand?”
References to maamarim on “for in these I delight” and on the libations. But the ice brings the danger of coldness: “before His cold, who can stand?”


ולכן צ״ל ישלח דברו וימסם214 וזהו ענין שמע״צ [שמיני עצרת] (וב׳ בחי׳ אלו דקרח ויזלו מים זהו ג״כ ריחוק וקירוב):(ד) ובבחי׳ זו שלח את העם.
Therefore there must be “He sends forth His word and melts them”; and this is the matter of Shemini Atzeres. (And these two levels, of ice and of “the waters flow,” are also distance and nearness.) (4) And in this level, “he sent the people away,”
Therefore the ice must be melted, “He sends forth His word and melts them”: this is Shemini Atzeres. Ice and flowing water are themselves a form of distance and nearness. Section four begins: in this state, “he sent the people away.”


כי אין מלך בלא עם. (המשלח מעיינים.215 ועמ״ש ע״פ בשלח פרעה216 והיינו שזה שגם בהשוב יהיה כלול רצוא217 נמשך מבים השמיני. והשוב ב״ן [שם ב״ן] מתברר ועולה218 בס״ג [בשם ס״ג] שלמעלה ממ״ה [משם מ״ה])
for there is no king without a people. (“He sends forth springs.” And see what is explained on “when Pharaoh sent.” That is: that even in the shov there be ratzo included is drawn from “on the eighth day.” And the shov, [the Name] Ban, is refined and ascends into [the Name] Sag, which is higher than Mah.)
The people are sent out because a king needs a people. The ability to keep ratzo within shov comes from the “eighth day.” In Kabbalistic terms, shov (the Name Ban) is refined and rises to the Name Sag, which is higher than Mah, the Name linked to ratzo; so the “return” ultimately reaches higher than the “running.”


ויברכו (ע״ד בכה״מ [ברוך כבוד ה׳ ממקומו] גם ע״ד ברוב עם הדרת מלך219 בחי׳ הדר מלכותו220 נמשך מבחי׳ ברוב עם וזהו שלח את העם ויברכו כו׳ ועמ״ש בד״ה אלה מסעי בענין אל תהי ברכת הדיוט).
“And they blessed” (in the manner of “Blessed be the glory of G-d from its place”; also in the manner of “In the multitude of people is the King’s splendor”: the level of the splendor of His kingship is drawn from the level of “the multitude of people,” and this is “he sent the people away and they blessed,” etc. And see what is explained in the maamar beginning “These are the journeys,” on the matter of “Let not the blessing of a commoner [be light in your eyes]”).
“They blessed” is compared to the angels’ blessing “Blessed be the glory of G-d from its place” and to the proverb “In the multitude of people is the King’s splendor”: the splendor of G-d’s kingship comes from His many people. Sending the people out and their blessing are therefore connected.


בוניך שמחים ע״ד אז תשמח בחי׳ קדם (ע׳ [עיין] זח״ב [זהר חלק ב׳] בשלח נ״ד221 א׳ ע״פ אז ישיר)222 והוא ז׳ ימי הסוכות ז׳ דאז והאלף223 שמע״צ [שמיני עצרת] עתיק שמתגלה בבינה
“Your builders.” “Joyful,” in the manner of “Then (az) shall she rejoice,” the level of “before” (see Zohar II, Beshalach, folio 54a, on “Then [Moshe] sang”). And this is: the seven days of Sukkos are the zayin (seven) of az, and the alef (one) is Shemini Atzeres, Atik, which is revealed in Binah.
The people are “your builders,” and their joy is the az of “then shall she rejoice,” the level of kedem. Az is spelled alef (1) and zayin (7): the zayin is the seven days of Sukkos, and the alef is Shemini Atzeres, which draws on Atik, the level above, as revealed in Binah.


וזהו אז תשמח וזהו ויצא יעקב מבאר שבע224 שהיא בינה משם שלח חרנה להיות רנה וזהו חי׳ ימי חנוכה אז ז׳ נמשך בהם אלף
And this is “Then (az) shall she rejoice.” And this is “And Yaakov went out from Be’er Sheva,” which is Binah; from there he sent [himself] toward Charan, to become song (rinah). And this is the eight days of Chanukah: az — into the seven the alef is drawn.
Yaakov leaving Be’er Sheva for Charan illustrates the same pattern. Be’er Sheva is Binah; going to Charan (whose letters contain rinah, song) is the sending out. Chanukah’s eight days are likewise az: the “one” drawn into the “seven.”


וזהו ויצא יעקב מבאר שבע בינה שהיא באר ומקור לשבע המדות ע״ד אז משם נמשך וילך חרנה לברר בירורים בחי׳ שלח את העם ועד״ז יובן ענין ח׳ ימי חנוכה א״ז שהנס225 היה שהדליקו שמונה ימים:
And this is “And Yaakov went out from Be’er Sheva”: Binah, which is the well (be’er) and source for the seven (sheva) attributes, in the manner of az; from there is drawn “and he went toward Charan,” to refine the refinements, the level of “he sent the people away.” In the same way the matter of the eight days of Chanukah, az, will be understood: that the miracle was that they lit for eight days.
Binah is called Be’er Sheva, the “well of seven,” because it is the source of the seven emotive attributes. From it Yaakov went to Charan to refine the sparks there, the equivalent of “he sent the people away”; and Chanukah’s eight days of lighting reflect the same az.



In one’s avodah
A person should not rest content with either stage of the dance. Shov alone, the practical keeping of mitzvos, can turn cold, so one must keep rekindling the fiery love of ratzo, especially in prayer; yet rapture alone cannot last, so that love must be carried into Torah study and mitzvos, making a dwelling for G-d in daily life. The way there begins with honest self-reckoning, sensing one’s distance, which becomes the base for true closeness.
Questions for discussion
	How can moving away be part of drawing close, as in the circle dance? Where have you seen distance serve a relationship?
	What are the soul’s “before” and “behind,” and why does the hidden love of the inner heart never disappear?
	Why is Sukkos compared to ice and Shemini Atzeres to melting water? What does that say about the risks and the value of routine observance?
	Why does G-d’s kingship need a “people,” and why is it drawn down through shov rather than ratzo?
	How does the switch between “Blessed” and “You” in every blessing reflect the relationship the maamar describes?

For children · ages 9–13
For the children at the table
The circle dance of the soul

The big idea
Our love for G-d runs toward Him and comes back into daily life, and on Shemini Atzeres the fire of the Days of Awe flows into Torah and mitzvos like melting ice.


Why do we need Rosh HaShanah, Yom Kippur and Sukkos before Shemini Atzeres, the day we receive the blessing for the year? The Alter Rebbe compares it to a circle dance, where moving apart helps the dancers come together. Every Jew has a hidden, fiery love for G-d deep in the heart, and serving G-d means bringing it into the light. This has two steps: ratzo, running toward G-d with longing, and shov, coming back to live that love in Torah and mitzvos. On Rosh HaShanah we look honestly at ourselves and feel how far we are. On Yom Kippur, through the Thirteen Attributes of Mercy, we come close to G-d, face to face. On Sukkos G-d embraces us with great love, and that love “freezes” into the mitzvos like ice. Ice keeps things safe, but it can grow cold. On Shemini Atzeres new, fiery love melts the ice into flowing water: the rain for the year, the Oral Torah, and G-d’s kingship revealed among His people. So we keep lighting the fire in prayer, and carry it into our ordinary days.

The mashal
In a circle dance the dancers step back and then come forward again; moving apart is part of coming together. Love for G-d moves the same way. And when love is frozen into mitzvos it is like ice, safe but cold; on Shemini Atzeres warm, fiery love melts it into flowing water.

Questions for the Shabbos table
	Why does a person need both ratzo, running toward G-d, and shov, coming back into daily life?
	What does it mean that the love of Sukkos “freezes” into ice, and how does it melt?
	How can you bring some warmth this week into a mitzvah you usually do out of habit?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1The close of the Temple’s dedication under King Solomon. The Alter Rebbe reads “the eighth day” as Shemini Atzeres, when the year’s blessing is received.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2בגמרא פ״ב דשבת ד״ל ע״א
The Talmud discusses this verse in connection with the dedication of the Temple. The text itself cites it.
Shabbat 30a:8שבת ל׳ א:ח׳
וְהַיְינוּ דִּכְתִיב: ״בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת הָעָם וַיְבָרֲכוּ אֶת הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ״. ״וַיֵּלְכוּ לְאׇהֳלֵיהֶם״ — שֶׁמָּצְאוּ נְשׁוֹתֵיהֶן בְּטָהֳרָה. ״שְׂמֵחִים״ — שֶׁנֶּהֱנוּ מִזִּיו הַשְּׁכִינָה. ״וְטוֹבֵי לֵב״ — שֶׁנִּתְעַבְּרוּ נְשׁוֹתֵיהֶן שֶׁל כׇּל אֶחָד וְאֶחָד וְיָלְדָה זָכָר. ״עַל כׇּל הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ (וּלְיִשְׂרָאֵל עַמּוֹ״. ״לְדָוִד עַבְדּוֹ)״ — שֶׁמָּחַל לוֹ עַל אוֹתוֹ עָוֹן. ״וּלְיִשְׂרָאֵל עַמּוֹ״ — דְּאַחֵיל לְהוּ עָוֹן דְּיוֹם הַכִּפּוּרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3במדרש רבה פ׳ נח פל״ה
The Midrash on Parshas Noach, chapter 35, cited by the text for further discussion of the verse.
Bereshit Rabbah 35:1–2בראשית רבה ל״ה:א׳-ב׳
”ויאמר אלקים אל נח ואל בניו וגו׳” ”ואני הנני מקים”, רבי יהודה ורבי נחמיה: רבי יהודה אמר לפי שעבר על הצווי לפיכך נתבזה. ורבי נחמיה אמר הוסיף על הצווי ונהג בקדשה, לפיכך זכה הוא ובניו לדבור ויאמר אלקים אל נח ואל בניו. ”וַיֹּאמֶר אֱלֹקִים זֹאת אוֹת הַבְּרִית אֲשֶׁר אֲנִי נֹתֵן בֵּינִי וּבֵינֵיכֶם וגו׳ לְדֹרֹת עוֹלָם”, אמר רבי יודן לדרת כתיב, פרט לשני דורות, לדורו של חזקיהו ולדורו של אנשי כנסת הגדולה. רבי חזקיה מוציא דורן של אנשי כנסת הגדולה ומביא דורו של רבי שמעון בן יוחאי. אליהו זכור לטוב ורבי …
“G-d spoke to Noah, and to his sons with him, saying:” (Genesis 9:8). “And I hereby establish My covenant with you, and with your descendants after you” (Genesis 9:9). “G-d spoke to Noah, and to his sons…and I hereby establish” – Rabbi Yehuda and Rabbi Neḥemya, Rabbi Yehuda said: Because he violated the command, 34:6). that is why he was degraded. Rabbi Neḥemya said: He went beyond the command, and conducted himself with holiness, and that is why he and his sons merited [to hear G-d’s] communication: “G-d spoke to …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4כטוב לב המלך
The phrase “when the king’s heart was merry,” cited for comparison with “good of heart” in the opening verse.
Esther 1:10אסתר א׳:י׳
בַּיּוֹם הַשְּׁבִיעִי כְּטוֹב לֵב־הַמֶּלֶךְ בַּיָּיִן אָמַר לִמְהוּמָן בִּזְּתָא חַרְבוֹנָא בִּגְתָא וַאֲבַגְתָא זֵתַר וְכַרְכַּס שִׁבְעַת הַסָּרִיסִים הַמְשָׁרְתִים אֶת־פְּנֵי הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ:
On the seventh day, when the heart of the king was merry with wine, he commanded Mehuman, Bizzetha, Harbona, Bigtha, and Abagtha, Zethar, and Carcas, the seven chamberlains that ministered in the presence of Ahasuerus the king,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ובזהר פ׳ אמור דפ״ט ע״א
A Zohar passage in Parshas Emor that the text cites on Knesses Yisrael “without blemish.”
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
6והקרבתם עולה
The verse commanding the burnt offering; the Alter Rebbe links the olah, the offering that rises entirely, to the “spirit that ascends.”
Numbers 28:27במדבר כ״ח:כ״ז
וְהִקְרַבְתֶּם עוֹלָה לְרֵיחַ נִיחֹחַ לַה׳ פָּרִים בְּנֵי־בָקָר שְׁנַיִם אַיִל אֶחָד שִׁבְעָה כְבָשִׂים בְּנֵי שָׁנָה:
but ye shall present a burnt-offering for a sweet savour unto the L-RD: two young bullocks, one ram, seven he-lambs of the first year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ואהבת את הוי׳ לאהיך בכל לבבך
The command to love G-d with all one’s heart, whose doubled letter in levavcha is read as “with both your inclinations.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אחור וקדם צרתני
“Behind and before You have formed me”: the verse names the soul’s two aspects, last in action and first in intent.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9במדרש רבה ר״פ תזריע אם זכה
The Midrash on “Behind and before You have formed me”: if man is worthy he is told he preceded all creation, and if not, that even the gnat preceded him.
Vayikra Rabbah 14:1ויקרא רבה י״ד:א׳
10זח״ב בשלח דנ״ה ע״א
A Zohar passage in Beshalach cited by the text on the verse “Behind and before You have formed me.”
Zohar, Beshalach 16:230–241ספר הזהר, בשלח ט״ז:ר״ל-רמ״א
11ישראל עלו במחשבה
The Midrash lists things that preceded creation, among them Israel, who “arose in thought.” The Alter Rebbe reads this as the soul’s aspect of “before.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12ובראשית בשביל ישראל שנקראו ראשית
Rashi cites the Midrash that the world was created for the sake of Israel, who are called “first.”
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
13ובראשית בשביל ישראל שנקראו ראשית
The Midrash that the world was created in the merit of Israel, who are called reishis.
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
14במי נמלך בנשמותיהם של צדיקים
The Midrash that G-d took counsel with the souls of the righteous before creating man, showing that the souls preceded creation.
Bereshit Rabbah 8:7בראשית רבה ח׳:ז׳
רבי יהושע דסכנין בשם רבי שמואל אמר: בנפשותן של צדיקים נמלך, הדא הוא דכתיב (ד״ה א ד): המה היוצרים ויושבי נטעים וגדרה עם המלך במלאכתו ישבו שמה. המה היוצרים, על שם וייצר ה׳ אלקים את האדם עפר מן האדמה. יושבי נטעים, על שם ויטע ה׳ אלקים גן בעדן מקדם. וגדרה, על שם (ירמיה ה) אשר שמתי חול גבול לים. עם המלך במלאכתו ישבו, עם המלך מלך מלכי המלכים הקדוש ברוך הוא ישבו נפשות של צדיקים, שבהן נמלך הקדוש ב״ה וברא את העולם:
Rabbi Yehoshua of Sikhnin said in the name of Rabbi Shmuel: He consulted with the souls of the righteous. That is what is written: “They are the potters and the inhabitants of Neta’im and Gedera; they dwelled there with the king for his works” (I Chronicles 4:23). “They are the potters [hayotzerim]” – alluding to: “the L-rd G-d formed [vayitzer] man of dust from the ground” (Genesis 2:7). “Inhabitants of Neta’im” – alluding to: “the L-rd G-d planted [vayita] a garden eastward in Eden” (Genesis 2:8). “And Gedera” – after …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15ועמך כולם צדיקים
“Your people are all righteous”: the Alter Rebbe uses it to extend the Midrash about the souls of the righteous to every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16נעוץ תחלתן בסופן
Sefer Yetzirah describes the Sefiros as having their end wedged in their beginning and their beginning in their end: the highest and lowest are bound together.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
17The verse speaks of the spirit of man that ascends upward; the Alter Rebbe identifies it with the ruach in the right chamber of the heart.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18והרוח תשוב
“And the spirit returns to G-d who gave it,” discussed in the maamar on “Give ear” to which the text refers.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ורוח אלקים מרחפת
“The spirit of G-d hovered over the waters”; the Midrash on Tazria relates it to the soul of man.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20והחיות רצוא ושוב
Ezekiel’s vision of the chayos, the angelic creatures that “ran and returned.” Chassidus takes this as the model for the soul’s rhythm of longing and return.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כרשפיאש שלהבת
“Its flashes are flashes of fire, a flame of G-d”: the image of fiery love, identified here with gold and the inner altar.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22כי בכה ארוץ גדוד ובאלקי אדלג שור
David’s song: “with You I run upon a troop, with my G-d I leap over a wall.” The Alter Rebbe reads the running as the soul’s ratzo.
II Samuel 22:30שמואל ב כ״ב:ל׳
כִּי בְכָה אָרוּץ גְּדוּד בֵּאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; By my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כי בכה ארוץ גדוד ובאלקי אדלג שור
The parallel verse in Psalms, where the wording is slightly different, as the Kehot note points out.
Psalms 18:30תהילים י״ח:ל׳
כִּי־בְךָ אָרֻץ גְּדוּד וּבֵאלֹקַי אֲדַלֶּג־שׁוּר:
For by Thee I run upon a troop; and by my G-d do I scale a wall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24צור לבבי וחלקי אלקים לעולם
“The rock of my heart and my portion is G-d forever,” discussed earlier in Likkutei Torah as the love hidden in the heart.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25נאווו לחייך בתורים
“Your cheeks are comely with rows [of ornaments]”; the maamar on this verse discusses gold and silver as two kinds of love.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26תעלומות לב
“He knows the hidden things of the heart”: the name for the love concealed in the heart’s depths.
Psalms 44:22תהילים מ״ד:כ״ב
הֲלֹא אֱלֹקִים יַחֲקׇר־זֹאת כִּי־הוּא יֹדֵעַ תַּעֲלֻמוֹת לֵב:
Would not G-d search this out? For He knoweth the secrets of the heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כי לא מחשבותי מחשבותיכם
G-d’s thoughts are not like human thoughts: the level beyond all understanding in which the soul’s kedem is rooted.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ישת חשך סתרו
“He made darkness His hiding place”: the concealed level of G-dliness, higher than revealed light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29יושב בסתר עליון בצל שדי יתלונן
“He who dwells in the hiding place of the Most High abides in the shadow of the Almighty”: shelter under a hidden, protective presence.
Psalms 91:1תהילים צ״א:א׳
יֹשֵׁב בְּסֵתֶר עֶלְיוֹן בְּצֵל שַׁ־דַּי יִתְלוֹנָן:
O thou that dwellest in the covert of the Most High, And abidest in the shadow of the Almighty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ה׳ צלך
“G-d is your shade”: the Alter Rebbe uses “shade” for a divine presence that protects without being openly revealed.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31שחורה אני ונאוה
“I am black but comely”; the maamar on this verse discusses “black fire.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32“Like the dance of the two camps”; the text refers to the Midrash on this verse for the image of dancing.
Song of Songs 7:1שיר השירים ז׳:א׳
שׁוּבִי שׁוּבִי הַשּׁוּלַמִּית שׁוּבִי שׁוּבִי וְנֶחֱזֶה־בָּךְ מַה־תֶּחֱזוּ בַּשּׁוּלַמִּית כִּמְחֹלַת הַמַּחֲנָיִם:
Return, return, O Shulammite; Return, return, that we may look upon thee. What will ye see in the Shulammite? As it were a dance of two companies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
33“Turn from evil and do good”: the daily conduct that the hidden love protects, even after prayer.
Psalms 37:27תהילים ל״ז:כ״ז
סוּר מֵרָע וַעֲשֵׂה־טוֹב וּשְׁכֹן לְעוֹלָם:
Depart from evil, and do good; and dwell for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34Said of the earth that G-d founded so it will never be moved; here it describes the permanence of the soul’s hidden love.
Psalms 104:5תהילים ק״ד:ה׳
יָסַד־אֶרֶץ עַל־מְכוֹנֶיהָ בַּל־תִּמּוֹט עוֹלָם וָעֶד:
Who didst establish the earth upon its foundations, that it should not be moved for ever and ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כי אשב בחשך הוי׳ אור לי
“Though I sit in darkness, G-d is a light to me”: the goal of turning concealment into revelation.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36The concealed level of G-dliness that service draws into revealed light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37“To serve Him with all your heart”: the Sages call this the service of the heart, and the Alter Rebbe uses it to define service as bringing hidden love into the heart.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
38אין כל חדש תחת השמש
“There is nothing new under the sun”: our task is not to create but to reveal what is already hidden.
Ecclesiastes 1:9קהלת א׳:ט׳
מַה־שֶּׁהָיָה הוּא שֶׁיִּהְיֶה וּמַה־שֶּׁנַּעֲשָׂה הוּא שֶׁיֵּעָשֶׂה וְאֵין כׇּל־חָדָשׁ תַּחַת הַשָּׁמֶשׁ:
That which hath been is that which shall be, And that which hath been done is that which shall be done; And there is nothing new under the sun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ט.
39ימי שנותינו בהם
“The days of our years, in them, are seventy years”; the Alter Rebbe stresses “in them” as the years in which this service is done.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
40לראות פני
The phrase describes coming before G-d; here it stands for the revelation of G-d’s “face” that breaking through darkness brings.
Isaiah 1:12ישעיהו א׳:י״ב
כִּי תָבֹאוּ לֵרָאוֹת פָּנָי מִי־בִקֵּשׁ זֹאת מִיֶּדְכֶם רְמֹס חֲצֵרָי:
When ye come to appear before Me, Who hath required this at your hand, To trample My courts?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41בחי׳ רצוא ושוב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת כאן ע׳ א׳תתיט ובאוה״ת בשלח ע׳ תקכד דכאן משמע שהרצוא גבוה מבחי׳ שוב, ובכ״מ בדא״ח מבואר שהשוב גבוה ע״ש.
42The running and returning of the chayos, the model for ratzo and shov.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בספ״ד (דקע״ו סע״ב) והחיות רצוא ושוב
The Sifra deTzniusa, which reads “the chayos ran and returned” together with “G-d saw the light, that it was good.”
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
Once there was a man who dwelt among the mountains and was a complete stranger to the ways of townsfolk. He sowed wheat, but knew no better than to consume it in its natural condition. One day he went down into a city, and there a loaf of good bread was placed before him. He asked what it was, and was informed that it was bread and was meant to eat. He ate it and liked it. “What is it made of?” he said. They told him “Wheat”. Later, he …
The Zohar; London, Soncino Press, 1933 (Public Domain)
44וירא אלקים את האור כי טוב
“G-d saw the light, that it was good”; read as “good to hide away,” the source for the shov that stores the light.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ישת חשך סתרו
The words here quote Psalms 18:12; the passage is shown below.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
46שמור זו משנה
The passage explains that even the mitzvos need “keeping,” and that this keeping comes through the study of the Oral Torah: the mitzvos are like a garment for the soul, and Torah is like the house that protects both.
Kehot’s noteלעיל בואתחנן י, א. וש״נ. [כ].
47בקר אערך לך ואצפה
“In the morning I will set [my prayer] before You and will watch”; the Zohar on this verse is cited for the idea of covering and guarding the light.
Psalms 5:4תהילים ה׳:ד׳
ה׳ בֹּקֶר תִּשְׁמַע קוֹלִי בֹּקֶר אֶעֱרׇךְ־לְךָ וַאֲצַפֶּה:
O L-RD, in the morning shalt Thou hear my voice; In the morning will I order my prayer unto Thee, and will look forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48בד״ה המגביה לשבת
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteתו״א לח, ב. ראה אוה״ת בלק ע׳ תתקב.
49אחור וקדם צרתני
The words here quote Psalms 139:5; the passage is shown below.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
50ישראל עלו במחשבה
The words here quote Bereshit Rabbah 1:4; the passage is shown below.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ד. לעיל פ׳ צו טז, ג וש״נ. לעיל מטות (פ״ג ג). וש״נ.
51ובראשית בשביל ישראל שנק׳ ראשית
The words here quote Genesis 1:1; the passage is shown below.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteמדרש. הובא ברש״י ורמב״ן עה״ת בראשית א, א. וראה ב״ר שם. ויק״ר פל״ו, ד.
52במי נמלך בנשמותיהם של צדיקים
The words here quote Bereshit Rabbah 8:3–4; the passage is shown below.
Bereshit Rabbah 8:3–4בראשית רבה ח׳:ג׳-ד׳
ויאמר אלקים נעשה אדם. במי נמלך? רבי יהושע בשם ר׳ לוי אמר:במלאכת השמים והארץ נמלך. משל למלך שהיו לו ב׳ סנקליטים ולא היה עושה דבר חוץ מדעתן. רבי שמואל בר נחמן אמר: במעשה כל יום ויום נמלך. משל למלך שהיה לו סנקתדרון ולא היה עושה דבר חוץ מדעתו. ר׳ אמי אמר: בלבו נמלך. משל למלך שבנה פלטין ע״י ארדכל, ראה אותה ולא ערבה לו על מי יש לו להתרעם, לא על ארדכל אתמהא?! הוי, ויתעצב אל לבו. אמר רבי אסי: משל למלך שעשה לו סחורה על ידי סרסור והפסיד, על …
“And G-d said: Let us make Man” – with whom did He consult? Rabbi Yehoshua said in the name of Rabbi Levi: He consulted with the works of the heavens and the earth. This is analogous to a king who had two members of his council and he would not do anything without their knowledge. Rabbi Shmuel bar Naḥman said: He consulted with what was made on each and every day. This is analogous to a king who had an adviser and he would not do anything without his knowledge. …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteרות רבה רפ״ב. ב״ר פ״ח [ז]. [כ].
53ועמך כולם צדיקים
The words here quote Isaiah 60:21; the passage is shown below.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
54וסוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
55נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
56בד״ה כי תצא
The maamar referred to in the first paragraph on “whoever kills the snake.” The passage given describes how teshuvah returns the sparks that fell through sin to their source, so that a new light is drawn down from the Infinite Light: the lowest point becomes the means of the highest revelation.
Kehot’s noteלעיל לה, ג.
57בד״ה אלה מסעי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל מסעי צב, א ואילך.
58רוח האדם העולה למעלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקהלת (ג, כא) ושם אי׳ ”בני” האדם וגו׳ ”היא” למעלה. [כ].
59בד״ה האזינו
The maamar referred to in the first paragraph for “and the spirit returns,” on the spirit of man that ascends upward.
Kehot’s noteלעיל ראה עא, ג.
60והקרבתם עולה
Kehot’s note points to Numbers 28:27 for these words.
Numbers 28:27במדבר כ״ח:כ״ז
וְהִקְרַבְתֶּם עוֹלָה לְרֵיחַ נִיחֹחַ לַה׳ פָּרִים בְּנֵי־בָקָר שְׁנַיִם אַיִל אֶחָד שִׁבְעָה כְבָשִׂים בְּנֵי שָׁנָה:
but ye shall present a burnt-offering for a sweet savour unto the L-RD: two young bullocks, one ram, seven he-lambs of the first year;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, כז.
61ברבות ר״פ תזריע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם לעיל צו יז, ג.
62באדר״ז (דף רפ״ח
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ בלק ע׳ א׳נא.
63בד״ה וקבל היהודים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מג״א.
64כי בכה ארוץ גדוד ובאלקי אדלג שור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים (יח, ל) שם כתיב ”בך” ואם בשמ״ב (כב, ל) שם כתיב ”באלקי” חסר ”ו”. [כ].
65בד״ה שרביט הזהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א צד, ב.
66ובד״ה שמאלו תחת לראשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פו, ב.
67ובד״ה נאוו לחייך בתורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש יג, א. ושם מציין לכמה מקומות.
68ונקרא תעלומות לב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ במדבר כרך ה ע׳ א׳תרפג.
69כי לא מחשבותי מחשבותיכם
The words here quote Isaiah 55:8; the passage is shown below.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
70יושב בסתר עליון
The words here quote Psalms 91:1; the passage is shown below.
Psalms 91:1תהילים צ״א:א׳
יֹשֵׁב בְּסֵתֶר עֶלְיוֹן בְּצֵל שַׁ־דַּי יִתְלוֹנָן:
O thou that dwellest in the covert of the Most High, And abidest in the shadow of the Almighty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צא, א.
71ה׳ צלך
Kehot’s note points to Psalms 121:5 for these words.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
72בד״ה שחורה אני
Kehot’s note points to Song of Songs 4:3 for these words.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ד, ג.
73ולכן נקרא בחי׳ צל
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת ויצא רטו, א.
74ולעבדו בכל לבבכם
The words here quote Deuteronomy 11:13; the passage is shown below.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
75כי אשב בחשך ה׳ אור לי
The words here quote Micah 7:8; the passage is shown below.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
76ויאמר אלקים יהי אור
The first utterance of creation; the Alter Rebbe treats it as the model for bringing light out of darkness.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג.
Paragraph 4
77שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me”: the left, distancing side comes first and is the base for the embrace.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
78שמאל דוחה
The Sages teach that one should always push away with the left hand and draw close with the right. The Alter Rebbe uses “the left hand pushes away” for the distance felt on Rosh HaShanah.
Sotah 47a:6–7סוטה מ״ז א:ו׳-ז׳
תָּנוּ רַבָּנַן: לְעוֹלָם תְּהֵא שְׂמֹאל דּוֹחָה וְיָמִין מְקָרֶבֶת, לֹא כֶּאֱלִישָׁע שֶׁדְּחָפוֹ לְגֵחֲזִי בִּשְׁתֵּי יָדָיו, וְלֹא כִּיהוֹשֻׁעַ בֶּן פְּרַחְיָה שֶׁדְּחָפוֹ לְיֵשׁוּ הַנּוֹצְרִי מִתַּלְמִידָיו בִּשְׁתֵּי יָדָיו. אֱלִישָׁע מַאי הִיא, דִּכְתִיב: ״וַיֹּאמֶר נַעֲמָן הוֹאֵל קַח כִּכָּרָיִם״, וּכְתִיב: ״וַיֹּאמֶר אֵלָיו לֹא לִבִּי הָלַךְ כַּאֲשֶׁר הָפַךְ אִישׁ מֵעַל מֶרְכַּבְתּוֹ לִקְרָאתֶךָ הַעֵת לָקַחַת אֶת הַכֶּסֶף וְלָקַחַת בְּגָדִים וְזֵיתִים וּכְרָמִים וְצֹאן וּבָקָר וַעֲבָדִים וּשְׁפָחוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מז, א. וש״נ.
Paragraph 5
79הי׳ בעיניך כרשע
The oath given to the soul before birth: “even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
80הוידוים והסליחות קודם ר״ה ובעשי״ת
The note explains why confession is said before Rosh HaShanah and in the Ten Days but not on Rosh HaShanah itself: on Rosh HaShanah one must take care not to mention undesirable matters and descriptions.
Kehot’s noteאבל אין אומרים בר״ה ”שבר״ה צריך להיזהר מלהזכיר ענינים ותוארים בלתי רצויים שלכן אין אומרים וידוי כו׳ בר״ה” — ד״ה אדון עולם תשמ״ג סעי׳ ח (סה״מ מלוקט ח״א ע׳ תלד). וראה שם בהערה 50.
81ממארי דחושבנא
The Zohar’s phrase “masters of accounting,” those who take a precise account of their deeds.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א.
82פנים בפנים
“Face to face G-d spoke with you”: the closeness reached on Yom Kippur.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
83ממעמקים קראתיך הוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתילים (רס״י קל). [כ].
84ממעמקים קראתיך הוי׳
“Out of the depths I have called You”: teshuvah from the depths of the heart.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85לפני ה׳ תטהרו
The verse of Yom Kippur: “before G-d you shall be purified.” The Alter Rebbe reads “before” as face to face.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
86“A broken and crushed heart, O G-d, You will not despise”: the brokenness that the self-reckoning brings.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
87בקשו פני את פניך
“Seek My face; Your face, G-d, I will seek”: the Alter Rebbe reads “face” as the inner dimension of the heart.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
88כי פנו אלי עורף
“They have turned their back to Me and not their face”: the image of inner turning away from G-d.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
89מלא כל הארץ כבודו
“The whole earth is full of His glory”: since G-d is everywhere, distance from Him cannot be spatial.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
90מכל חטאתיכם לפני הוי׳ תטהרו
The Yom Kippur verse promising purification from all sins before G-d.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
91אם יהיו חטאיכם כשנים
The promise that scarlet sins will become white as snow and wool; the Alter Rebbe links snow and wool to the Thirteen Attributes of Mercy.
Isaiah 1:18ישעיהו א׳:י״ח
לְכוּ־נָא וְנִוָּכְחָה יֹאמַר ה׳ אִם־יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ אִם־יַאְדִּימוּ כַתּוֹלָע כַּצֶּמֶר יִהְיוּ:
Come now, and let us reason together, Saith the L-RD; Though your sins be as scarlet, They shall be as white as snow; Though they be red like crimson, They shall be as wool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ א, יח.
92לבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days, whose garment is white as snow and hair like clean wool, the source for linking snow and wool to the highest mercy.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
93“I have eaten my honeycomb with my honey”: the verse that raises the question of what “eating” means in the spiritual realm.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כי על כל מוצא
“Man lives by everything that comes forth from the mouth of G-d”: the inner heart lives directly from the divine word, not from physical food.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
Paragraph 8
95“And His right hand embraces me”: the Alter Rebbe identifies the right hand with the great love revealed on Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96Kehot’s note points to Song of Songs 8:3 for these words.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ה׳ צלך
“G-d is your shade”: the sukkah as the shade of G-d’s encompassing presence.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98וסוכה תהיה לצל יומם
“There shall be a sukkah for shade by day”: cited from the maamar on “Give ear, O heavens” to link the sukkah with divine shade.
Isaiah 4:6ישעיהו ד׳:ו׳
וְסֻכָּה תִּהְיֶה לְצֵל־יוֹמָם מֵחֹרֶב וּלְמַחְסֶה וּלְמִסְתּוֹר מִזֶּרֶם וּמִמָּטָר:
And there shall be a pavilion for a shadow in the day-time from the heat, and for a refuge and for a covert from storm and from rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99הנה מקום אתי
“Behold, there is a place with Me”: the basis for calling G-d “the place of the world.”
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100“On the eighth day shall be an assembly”: the verse of Shemini Atzeres that opens the maamar referred to.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101משליך קרחו כפיתים
“He casts forth His ice like morsels; before His cold who can stand?”: the image of Chesed congealed into ice and of the coldness of shov.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102הנותן שלג כצמר
“He gives snow like wool, He scatters frost like ashes”: the Alter Rebbe reads snow as Yom Kippur and frost as Sukkos.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103לבושיה כתלג חיור
The garment white as snow in Daniel’s vision, linked to the Thirteen Attributes of Mercy.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104Solomon’s prayer that all the peoples of the earth may know that G-d is G-d: the goal of drawing G-d’s oneness to the lowest places.
I Kings 8:60מלכים א ח׳:ס׳
לְמַעַן דַּעַת כׇּל־עַמֵּי הָאָרֶץ כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד:
that all the peoples of the earth may know that the L-RD, He is G-d; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105Ezekiel sees a firmament like awesome ice over the chayos; the Alter Rebbe identifies it with the partition between Atzilus and Beriah.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106Solomon spoke three thousand parables: an example of clothing wisdom in parables.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107“Avraham was old, advanced in days”: the opening of a maamar the text refers to on Torah and mitzvos as garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ויבא משה בתוך הענן
Moshe entered the cloud; the maamar cited uses this to explain how Torah and mitzvos clothe the divine light.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109הנך יפה רעיתי
The verse on which the Midrash discusses the seventy bulls of Sukkos.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110Avraham rising early to saddle his donkey: read as supernal Chesed mastering coarse, cold matter.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111אשר קרך בדרך
Amalek “who chilled you on the way”: the coldness that cools a person’s feeling for G-d.
Deuteronomy 25:18דברים כ״ה:י״ח
אֲשֶׁר קָרְךָ בַּדֶּרֶךְ וַיְזַנֵּב בְּךָ כׇּל־הַנֶּחֱשָׁלִים אַחֲרֶיךָ וְאַתָּה עָיֵף וְיָגֵעַ וְלֹא יָרֵא אֱלֹקִים:
how he met thee by the way, and smote the hindmost of thee, all that were enfeebled in thy rear, when thou wast faint and weary; and he feared not G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112וע׳ בזח״א וישלח) (דקס״ו ב׳)
The Zohar in Vayishlach, cited by the text in this discussion.
Zohar, Vayishlach 1:16–2:26ספר הזהר, וישלח א׳:ט״ז-ב׳:כ״ו
113ישלח דברו וימסם
“He sends forth His word and melts them; He causes His wind to blow, the waters flow”: the melting of the ice on Shemini Atzeres.
Psalms 147:18תהילים קמ״ז:י״ח
יִשְׁלַח דְּבָרוֹ וְיַמְסֵם יַשֵּׁב רוּחוֹ יִזְּלוּ־מָיִם:
He sendeth forth His word, and melteth them; He causeth His wind to blow, and the waters flow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114בזח״א בראשית (כ״ט ב׳)
The Zohar: the strength of the north freezes the waters and the strength of the south releases them.
Zohar, Bereshit 30:300–310ספר הזהר, בראשית ל׳:ש׳-ש״י
115מאת הוי׳ היתה זאת
“This was from G-d”: explained earlier as supernal Chochmah shining close rather than from afar.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116מגיד דבריו ליעקב חוקיו ומשפטיו לישראל
“He tells His words to Yaakov, His statutes and ordinances to Israel”: the Torah that flows down on Shemini Atzeres.
Psalms 147:19תהילים קמ״ז:י״ט
מַגִּיד דְּבָרָו לְיַעֲקֹב חֻקָּיו וּמִשְׁפָּטָיו לְיִשְׂרָאֵל:
He declareth His word unto Jacob, His statutes and His ordinances unto Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117דק ככפור
The manna was “fine as frost”; the Alter Rebbe connects it to the frost of Sukkos.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118The Zohar in Chukas, cited by the text for the holy spirit drawn from supernal Chochmah.
Zohar, Chukat 10:70–11:79ספר הזהר, חקת י׳:ע׳-י״א:ע״ט
119The Midrash that the seventy bulls offered on Sukkos correspond to the seventy nations.
Shir HaShirim Rabbah 1:15:2שיר השירים רבה א׳:ט״ו:ב׳
120“All the people saw the sounds”: the opening words of a maamar the text refers to on bittul.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
121The opening verse, now read as the drawing down of G-d’s kingship through the “people.”
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122אין מלך בלא עם
The passage explains “there is no king without a people”: because G-d’s kingship is exalted above the worlds, they come into being as an am, from omemus, separate and “dimmed” existences, like subjects who shrink before a king on his throne.
Kehot’s noteבחיי וישב לח, ל. ר״פ בלק. ס׳ החיים פ׳ גאולה פ״ב. עמק המלך ש׳ שעשועי המלך רפ״א. פדר״א (פ״ג). [כ]. ראה לעיל פ׳ בלק סח, א.
123אין מלך בלא עם
The saying “there is no king without a people,” listed among its sources in the Kehot note.
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
מִיָּד נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּתּוֹרָה שֶׁשְּׁמָהּ תּוּשִׁיָּה לִבְרֹא אֶת הָעוֹלָם. הֵשִׁיבָה לוֹ וְאָמְרָה: רִבּוֹן הָעוֹלָמִים, אִם אֵין צָבָא וְאִם אֵין מַחֲנֶה לַמֶּלֶךְ – עַל מָה הוּא מוֹלֵךְ? וְאִם אֵין עַם מְקַלְּסִין לַמֶּלֶךְ אֵי זֶה הוּא כְּבוֹדוֹ שֶׁל מֶלֶךְ? שָׁמַע אֲדוֹן הָעוֹלָם וְעָרַב לוֹ. אָמְרָה תּוֹרָה: בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ …
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
124אין מלך בלא עם
Rabbeinu Bachya cites the principle that there is no king without a people; the Kehot note lists it among the sources.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
125בשמים ממעל ועל הארץ מתחת אין עוד
G-d is G-d in heaven above and on earth below, there is none else: nothing exists apart from Him to be ruled.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
126שום תשים עליך מלך
The command to set a king over oneself: kingship involves settled acceptance, the mode of shov.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
127להיות בבחי׳ שוב כדי להיות בחי׳ עם
The note quotes this maamar: “the level of am here” means the level of omemus, a dimmed, separate existence.
Kehot’s note”שהכוונה ב”בחי׳ עם” כאן היא לבחי׳ עוממות” — ד״ה ביום השמיני שלח תשמ״א (הנ״ל) הערה 90.
128(ולתוספות ביאור
The note explains that the passage beginning “For further explanation” is a gloss (hagahah), and that this gloss was printed with an addition, and a further continuation, in Or HaTorah.
Kehot’s noteההגהה מסתיימת בסוף עמוד זה בשו״ה גליות — לאחרי תי׳ ואזי (כן מוכח מהכת״י שם נמצא המאמר בלי ההגהות). הגהה זו נדפסה עם הוספה באוה״ת שמע״צ ע׳ א׳תתט, ושם המשך נוסף.
129המשלח מעינים בנחלים גו׳ ישקו כל חיתו שדי
The words here quote Psalms 104:10; the passage is shown below.
Psalms 104:10תהילים ק״ד:י׳
הַמְשַׁלֵּחַ מַעְיָנִים בַּנְּחָלִים בֵּין הָרִים יְהַלֵּכוּן:
Who sendest forth springs into the valleys; They run between the mountains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, י-יא.
130המשלח מעינים בנחלים
He sends springs into the streams, giving drink to the beasts of the field and quenching the wild asses’ thirst: the flow of Chochmah and the shov that follows thirst.
Psalms 104:10–11תהילים ק״ד:י׳-י״א
הַמְשַׁלֵּחַ מַעְיָנִים בַּנְּחָלִים בֵּין הָרִים יְהַלֵּכוּן: יַשְׁקוּ כׇּל־חַיְתוֹ שָׂדָי יִשְׁבְּרוּ פְרָאִים צְמָאָם:
Who sendest forth springs into the valleys; They run between the mountains; They give drink to every beast of the field, The wild asses quench their thirst. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131בזהר פ׳ חקת) (דקפ״א ע״א)
The Zohar in Chukas on the verse of the springs, cited by the text.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
132ממעיני הישועה
“You shall draw water with joy from the wellsprings of salvation,” explained earlier in Likkutei Torah.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133סד״ה להבין פי הפסוק מי אל כמוך
The end of the maamar on “Who is a G-d like You,” to which the text refers for the meaning of nachal as the flow drawn to the souls of Israel.
Kehot’s noteלעיל סב, ב. וראה בהנסמן לעיל ה, א.
134מי אל כמוך גבי לשארית נחלתו
“Who is a G-d like You… for the remnant of His inheritance”: nachalah, inheritance, is linked with nachal, stream.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135“A stream would have passed over our soul”: cited for the word nachal as a flow drawn to the souls of Israel.
Psalms 124:4תהילים קכ״ד:ד׳
אֲזַי הַמַּיִם שְׁטָפוּנוּ נַחְלָה עָבַר עַל־נַפְשֵׁנוּ:
Then the waters had overwhelmed us, the stream had gone over our soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136מה טובו אהליך יעקב גו׳ כנחלים נטיו
The words here quote Numbers 24:5; the passage is shown below.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ה-ו.
137מה טובו אוהליך יעקב
Balaam’s blessing: “How goodly are your tents, O Yaakov… like streams stretched out… like cedars beside the waters.”
Numbers 24:5–6במדבר כ״ד:ה׳-ו׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל: כִּנְחָלִים נִטָּיוּ כְּגַנֹּת עֲלֵי נָהָר כַּאֲהָלִים נָטַע ה׳ כַּאֲרָזִים עֲלֵי־מָיִם:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel! As valleys stretched out, As gardens by the river-side; As aloes planted of the L-RD, As cedars beside the waters;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ושולח מים ע״פ חוצות
He “sends waters upon the open places”: another verse where sending describes divine flow.
Job 5:10איוב ה׳:י׳
הַנֹּתֵן מָטָר עַל־פְּנֵי־אָרֶץ וְשֹׁלֵחַ מַיִם עַל־פְּנֵי חוּצוֹת:
Who giveth rain upon the earth, And sendeth waters upon the fields;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ה, י.
139בד״ה ויהי בשלח פרעה
The maamar on “when Pharaoh sent the people,” which explains beshalach as the sprouting of shoots and fruit from the sparks raised in the Egyptian exile.
Kehot’s noteתו״א סא, א. ראה ד״ה ביום השמיני שלח תשל״ט ע׳ כו.
140ופרעה הקריב
“And Pharaoh drew near”: the Sages read it as Pharaoh drawing Israel near to their Father in heaven.
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, י.
141שהקריב את ישראל לאביהם שבשמים
The Midrash that Pharaoh, by pursuing them, brought Israel closer to G-d through their prayer.
Shemot Rabbah 21:5שמות רבה כ״א:ה׳
… ונער פרעה וחילו וכן סוסיהם ורוכביהם רמה בים אינו אומר אלא (שמות טו, א): סוס ורוכבו, זה השר שלהן. הוי, והנה מצרים נוסע אחריהם. ומהו ופרעה הקריב? אלא שהקריב את ישראל לתשובה שעשו. אמר רבי ברכיה: יפה היתה הקרבת פרעה לישראל, ממאה צומות ותפלות. למה? שכיון שרדפו אחריהם וראו אותן נתייראו מאד, ותלו עיניהם למרום ועשו תשובה והתפללו, שנאמר (שמות יד, י): ויצעקו בני ישראל אל ה׳. אמרו ישראל למשה: מה עשית לנו?! עכשיו הם באים ועושים לנו כל מה שעשינו עמהם, שהרגנו בכוריהם, ונטלנו ממונם, וברחנו! לא אתה …
That is what is written: “My dove in the cleft of the rock” (Song of Songs 2:14). It should have said “a dove in the cleft of the rock.” Why did it say “my dove?” It is as Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: “My dove.” See what is written: “Ephraim is like a foolish dove, with no understanding” (Hosea 7:11). The Holy One blessed be He said: To Me they are like a foolish dove; everything that I decree for them, they do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה שמו״ר פכ״א, ה. תנחומא בשלח. ח. בלקח טוב בשלח (יד, י). וע׳ שמו״ר (פכ״א [כ]) שם לי׳ כמ״ש כאן. [כ].
142שהקריב את ישראל לאביהם שבשמים
A parallel Midrash on “And Pharaoh drew near,” listed in the Kehot note.
Midrash Tanchuma, Beshalach 8:2–3מדרש תנחומא, בשלח ח׳:ב׳-ג׳
וּפַרְעֹה הִקְרִיב, הִקְרִיב אֶת הַפֻּרְעָנוּת לָבוֹא עָלָיו, וְהִקְרִיב אֶת יִשְׂרָאֵל לִתְשׁוּבָה. כֵּיוָן שֶׁרָאוּ שֶׁשָּׁבוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶם וְחָנוּ לִפְנֵי פִּי הַחִירֹת לִפְנֵי בַּעַל צְפֹן, אָמַר פַּרְעֹה: בַּעַל צְפֹן הִסְכִּים עַל גְּזֵרָתִי לְאַבְּדָם בַּמַּיִם. הִתְחִיל לְזַבֵּחַ לְקַטֵּר וּלְנַסֵּךְ לַעֲבוֹדָהַ זָרָה. לְכָךְ נֶאֱמַר וּפַרְעֹה הִקְרִיב.
When Pharaoh drew nigh (ibid. 14:10); that is, when he drew nigh to the retribution that was to befall him and (when) he drew Israel nigh to repentance. When they saw that Israel had turned back and had encamped near Baal-Saphon and Pi-Hahiroth, Pharaoh declared: “Baal-Saphon concurs in my decision to destroy them in the water.” Thereupon he began to offer sacrifices, to burn incense, and to pour libations before the idols. Hence it is said: When Pharaoh drew nigh.
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
143בשלח פרעה את העם
“When Pharaoh sent the people”: the maamar in Torah Ohr reads “sent” as the growth of shoots from the refined sparks.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, יז.
Paragraph 10
144תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס ש״ח, פ״ג.
145תר״ך עמודי אור
Rabbi Moshe Cordovero’s Pardes Rimonim discusses the 620 pillars of light, listed in the Kehot note.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
146יביאו לבוש מלכות
“Let them bring the royal garment… and the royal crown”: the Alter Rebbe uses these as images for the light drawn down through the mitzvos.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
Paragraph 11
147המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו.
148המגביהי לשבת המשפילי לראות
G-d, who is enthroned on high, looks down low: the highest source is what reaches the lowest.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149נפתלי אילה שלוחה
Yaakov’s blessing of Naftali, “a hind let loose”; the word sheluchah shares the root of “sent.”
Genesis 49:21בראשית מ״ט:כ״א
נַפְתָּלִי אַיָּלָה שְׁלֻחָה הַנֹּתֵן אִמְרֵי־שָׁפֶר:
Naphtali is a hind let loose: He giveth goodly words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150בבינה הוא התגלות עתיק
The Kehot note refers to this Zohar passage for the revelation of Atik in Binah.
Zohar III, 178bזח״ג קעח, ב
Kehot’s noteראה זח״ג קעח, ב. תו״א ר״פ לך לך.
151מלך השמיני הדר
Hadar, the eighth king listed among the kings of Edom, the only one whose wife is named and whose death is not recorded; in Kabbalah he represents Tikkun.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית לו, לט.
152ע״פ למנצח על השמינית
The maamar asks why David sang specifically about circumcision being given on the eighth day, and why circumcision on the eighth day overrides even Shabbos.
Kehot’s noteלעיל תזריע כ, ד ואילך.
153למען הקים אותך היום לו לעם
“To establish you today as a people to Him”: Israel’s becoming G-d’s people, accomplished during the Days of Awe.
Deuteronomy 29:12דברים כ״ט:י״ב
לְמַעַן הָקִים־אֹתְךָ הַיּוֹם לוֹ לְעָם וְהוּא יִהְיֶה־לְּךָ לֵאלֹקִים כַּאֲשֶׁר דִּבֶּר־לָךְ וְכַאֲשֶׁר נִשְׁבַּע לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב:
that He may establish thee this day unto Himself for a people, and that He may be unto thee a G-d, as He spoke unto thee, and as He swore unto thy fathers, to Abraham, to Isaac, and to Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, יב.
154Kehot’s note points to Zohar, Vayechi 73:759 for these words.
Zohar, Vayechi 73:759ספר הזהר, ויחי ע״ג:תשנ״ט
Paragraph 12
155כי עמך הסליחה למען תורא
“With You is forgiveness, that You may be feared,” discussed in the maamar on “Return, O Israel.”
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156מאמר הזח״ג אמור (ד״ק ע״ב)
The Zohar in Emor on “she is the daughter of my father but not the daughter of my mother,” cited by the text.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
157בת אבי היא
Avraham’s words about Sarah: “She is the daughter of my father, but not the daughter of my mother.” The Zohar applies them to Knesses Yisrael.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158מאת הוי׳ היתה זאת היא נפלאת בעינינו
“This was from G-d; it is wondrous in our eyes,” explained earlier in Likkutei Torah in connection with the eighth day.
Psalms 118:23תהילים קי״ח:כ״ג
מֵאֵת ה׳ הָיְתָה זֹּאת הִיא נִפְלָאת בְּעֵינֵינוּ:
This is the L-RD’S doing; It is marvellous in our eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159וביום עשרים ושלשה לחדש השביעי שלח את העם
Chronicles dates the sending away of the people to the twenty-third of Tishrei, which the Alter Rebbe reads as an allusion to the Diaspora’s second day of the festival.
II Chronicles 7:10דברי הימים ב ז׳:י׳
וּבְיוֹם עֶשְׂרִים וּשְׁלֹשָׁה לַחֹדֶשׁ הַשְּׁבִיעִי שִׁלַּח אֶת־הָעָם לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִיד וְלִשְׁלֹמֹה וּלְיִשְׂרָאֵל עַמּוֹ:
And on the three and twentieth day of the seventh month he sent the people away unto their tents, joyful and glad of heart for the goodness that the L-RD had shown unto David, and to Solomon, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160וביום עשרים ושלשה — רמז ליו״ט של גליות
According to the note, this maamar explains why the allusion to the Diaspora’s second day of Shemini Atzeres comes specifically in the words “he sent the people away.”
Kehot’s noteראה ד״ה ביום השמיני שלח — תשמ״א (סה״מ מלוקט ח״ב) בביאור מדוע הרמז ליו״ט שני דשמע״צ הוא בהענין דשלח את העם דוקא.
161ישקני מנשיקות פיהו
“Let him kiss me with the kisses of his mouth”: the cleaving of spirit to spirit in Torah study.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
162ואשים דברי בפיך
“I have put My words in your mouth”: G-d’s words become the words of the one who studies Torah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
163מתניתא מלכתא
The Talmudic saying calling the Mishnah “queen,” listed in the Kehot note.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב.
164א״ת בניך אלא בוניך
The Sages’ teaching that Torah scholars increase peace in the world, reading “your children” as “your builders.”
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
165בד״ה וכל בניך למודי
The maamar on “All your children shall be taught by G-d” discusses the Sages’ reading “not ‘your children’ but ‘your builders,’” gathers its sources in the Talmud, Midrash and Zohar, and asks why the Sages needed that reading at all.
Kehot’s noteלעיל פ׳ ראה כט, א.
166וכל בניך למודי
“All your children shall be taught by G-d”: the verse behind the reading “your builders.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167ותושבע״פ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
168ותורה שבעל פה קרינן לה
The passage known as Patach Eliyahu, in the introduction to Tikkunei Zohar, identifies Malchus with the Oral Torah.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
169מלכותך מל׳ כל עולמים
“Your kingship is the kingship of all worlds”: the “building of the world” is G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
170וכי ישאל
“And if a person borrows”: the verse whose opening vav the Talmud uses to link the laws of borrowing to what precedes.
Exodus 22:13שמות כ״ב:י״ג
וְכִי־יִשְׁאַל אִישׁ מֵעִם רֵעֵהוּ וְנִשְׁבַּר אוֹ־מֵת בְּעָלָיו אֵין־עִמּוֹ שַׁלֵּם יְשַׁלֵּם:
And if a man borrow aught of his neighbour, and it be hurt, or die, the owner thereof not being with it, he shall surely make restitution.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171פרק השואל
The Talmud’s rule that a vav adds to the preceding subject, from which the chapter HaSho’el derives its laws.
Bava Metzia 95a:13בבא מציעא צ״ה א:י״ג
אֶלָּא, אָמַר קְרָא ״וְכִי יִשְׁאַל״ – וָיו מוֹסִיף עַל עִנְיָן רִאשׁוֹן, וְיִלְמַד עֶלְיוֹן מִתַּחְתּוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״מ צה, א. וראה גם לקמן צה, ד.
172גלה כבוד מלכותך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דשלש רגלים.
173חיי שרה מאה שנה
Sarah’s hundred years, linked elsewhere in Likkutei Torah to the hundred daily blessings.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174ברוך כבוד ה׳ ממקומו
“Blessed be the glory of G-d from its place”: the blessing of the ofanim, discussed in the maamar on “Give ear, O heavens.”
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ראה אנכי נותן לפניכם היום ברכה
“See, I set before you this day a blessing”: the opening of a maamar the text refers to.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ועתה יגדל נא כח אד׳
Moshe’s prayer, “Now let the power of Ado-nai be great”: the opening of a maamar the text refers to.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177הופיע מהר פארן וזרח משעיר וגו׳
G-d “shone forth from Seir, appeared from Mount Paran” at the giving of the Torah; the verse itself has the two phrases in the reverse order.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב. שם אי׳ וזרח משעיר גו׳ הופיע גו׳ [כ].
178בד״ה במדבר סיני
The maamar on “In the wilderness of Sinai, in the Tent of Meeting,” which the text cites for the meaning of “tent” as a dwelling for G-d’s kingship.
Kehot’s noteלעיל פ׳ במדבר.
179במדבר סיני באהל מועד
“In the wilderness of Sinai, in the Tent of Meeting”: the opening of a maamar on the meaning of “tent.”
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180מה טובו אוהליך יעקב
“How goodly are your tents, O Yaakov”: cited on the meaning of “tent” as a dwelling for G-d.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181וייטב לבו
Boaz “ate and drank and his heart was merry”: the word tov applied to the heart.
Ruth 3:7רות ג׳:ז׳
וַיֹּאכַל בֹּעַז וַיֵּשְׁתְּ וַיִּיטַב לִבּוֹ וַיָּבֹא לִשְׁכַּב בִּקְצֵה הָעֲרֵמָה וַתָּבֹא בַלָּט וַתְּגַל מַרְגְּלֹתָיו וַתִּשְׁכָּב:
And when Boaz had eaten and drunk, and his heart was merry, he went to lie down at the end of the heap of corn; and she came softly, and uncovered his feet, and laid her down.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182לאיתן האזרחי
The psalm “of Eisan the Ezrachite,” discussed in the maamar on “See, I set before you.”
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183במדרש רבה בשלח) (ר״פ כ״ג) ע״פ נכון כסאך מאז
The Midrash on “Your throne is established from then (me’az),” opening its discussion of the Song at the Sea.
Shemot Rabbah 23:1שמות רבה כ״ג:א׳
אז ישיר משה - הדא הוא דכתיב (תהלים צג, ב): נכון כסאך מאז. אמר רבי ברכיה, בשם רבי אבהו: אף על פי שמעולם אתה, לא נתיישב כסאך ולא נודעת בעולמך, עד שאמרו בניך שירה, לכך נאמר: נכון כסאך מאז. משל למלך, שעשה מלחמה ונצח, ועשו אותו אגוסטוס. אמרו לו: עד שלא עשית המלחמה היית מלך, עכשיו עשינוך אגוסטוס. מה יש כבוד בין המלך לאגוסטוס? אלא, המלך עומד על הלוח ואגוסטוס יושב. כך אמרו ישראל: באמת עד שלא בראת עולמך, היית אתה, משבראת אותו אתה הוא, אלא כביכול עומד, שנאמר (חבקוק …
“Then Moses and the children of Israel sang this song to the L-rd, and spoke, saying: I will sing to the L-rd, for He is exalted; the horse and his rider He cast into the sea” (Exodus 15:1). “Then [az] Moses…sang” – that is what is written: “Your throne is established of old [me’az]; [You have existed from eternity]” (Psalms 93:2). Rabbi Berekhya said in the name of Rabbi Abahu: Even though “You have existed from eternity,” Your throne was not settled and You were not known in Your world …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
184נכון כסאך מאז
“Your throne is established from then”: az as a primordial level.
Psalms 93:2תהילים צ״ג:ב׳
נָכוֹן כִּסְאֲךָ מֵאָז מֵעוֹלָם אָתָּה:
Thy throne is established of old; Thou art from everlasting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ובזח״ב (בשלח נ״ד ב׳)
The note refers to Or HaTorah for the wording of this Zohar passage on “Then Moshe sang.”
Kehot’s noteראה הלשון באוה״ת בשלח ע׳ תקג.
186ובזח״ב (בשלח נ״ד ב׳)
The Zohar in Beshalach on “Then Moshe sang,” cited by the text.
Zohar, Beshalach 16:230–241ספר הזהר, בשלח ט״ז:ר״ל-רמ״א
187אז ישיר
“Then Moshe sang”: the Song at the Sea, opening with az.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
188The Midrash on Boaz’s merry heart, cited by the text.
Ruth Rabbah 5:15רות רבה ה׳:ט״ו
וַיֹּאכַל בֹּעַז וַיֵּשְׁתְּ וַיִּיטַב לִבּוֹ, לָמָּה וַיִּיטַב לִבּוֹ, שֶׁבֵּרַךְ עַל מְזוֹנוֹ. דָּבָר אַחֵר, וַיִּיטַב לִבּוֹ, שֶׁאָכַל מִינֵי מְתִיקָה אַחַר הַמָּזוֹן, שֶׁהִיא מַרְגֶּלֶת לָשׁוֹן לַתּוֹרָה. דָּבָר אַחֵר, וַיִּיטַב לִבּוֹ, שֶׁעָסַק בְּדִבְרֵי תוֹרָה, שֶׁנֶּאֱמַר (תהלים קיט, עב): טוֹב לִי תוֹרַת פִּיךָ. דָּבָר אַחֵר, וַיִּיטַב לִבּוֹ, שֶׁהָיָה מְבַקֵּשׁ אִשָּׁה, שֶׁנֶּאֱמַר (משלי יח, כב): מָצָא אִשָּׁה מָצָא טוֹב. וַיָּבֹא לִשְׁכַּב בִּקְצֵה הָעֲרֵמָה, רַבִּי יְהוּדָה נְשִׂיאָה בְּעָא קוֹמֵי רַבִּי פִּנְחָס בַּר חָמָא, בֹּעַז גְּדוֹל הַדּוֹר הָיָה, וְאַתְּ אֲמַרְתְּ בִּקְצֵה הָעֲרֵמָה, אָמַר לוֹ …
“Boaz ate and drank, and his heart was merry, and he went to lie down at the end of the pile of grain; and she came stealthily, uncovered his feet, and lay down” (Ruth 3:7). “Boaz ate and drank, and his heart was merry.” Why was his heart merry? It is because he recited a blessing on his food. Alternatively, “his heart was merry,” because he ate different sweets after the meal, because it accustoms the tongue to recite Torah. Alternatively, “his heart was merry,” as he engaged in Torah …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
189בהיטיבו את הנרות
The trimming (heitiv) of the Menorah’s lamps, discussed in the maamar on Chanukah.
Exodus 30:7שמות ל׳:ז׳
וְהִקְטִיר עָלָיו אַהֲרֹן קְטֹרֶת סַמִּים בַּבֹּקֶר בַּבֹּקֶר בְּהֵיטִיבוֹ אֶת־הַנֵּרֹת יַקְטִירֶנָּה:
And Aaron shall burn thereon incense of sweet spices; every morning, when he dresseth the lamps, he shall burn it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190על כל הטובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א (סוס״י ח). [כ].
191על כל הטובה אשר עשה ה׳ לדוד עבדו
The end of the opening verse: the joy was over the good done for David, G-d’s kingship, and for Israel His people.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192ולישראל עמו שהם בניך בוניך
The note observes that although only “your builders” seems relevant here, the text says both, suggesting that “Israel His people” includes both aspects, “your children” and “your builders.”
Kehot’s noteאף שלכאורה נוגע כאן רק ”בוניך” — די״ל שבזה מרמז ש”ולישראל עמו” כולל ב׳ הענינים ”בניך” ו”בוניך” — ד״ה ביום השמיני שלח תשמ״א (הנ״ל) הערה 102.
193וירא אלקים את האור כי טוב
“G-d saw the light, that it was good”: tov links “glad of heart” to revealed light.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
Paragraph 13
194ותתצב אחותו מרחוק
Miriam stood “from afar” to watch over Moshe; the Midrash on this verse is cited for distance as a mode of presence.
Exodus 2:4שמות ב׳:ד׳
וַתֵּתַצַּב אֲחֹתוֹ מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ:
And his sister stood afar off, to know what would be done to him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195ושקל בפלס
G-d “weighed the mountains with a balance”: discussed in the maamar on “You are standing” as a mode of distance.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196שלום שלום לרחוק ולקרוב
“Peace, peace, to the far and to the near”: both distance and nearness are part of the relationship.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
197אחור וקדם צרתני
The soul’s two aspects, “behind” and “before.”
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ישת חשך סתרו
The concealed level from which the hidden love comes.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199שחורה אני
“I am black but comely,” the source for “black fire.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200יהי אור
“Let there be light”: the task of revealing the hidden love.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201בצל ש-די יתלונן
Abiding in the shadow of the Almighty: the encompassing, protective level of the hidden love.
Psalms 91:1תהילים צ״א:א׳
יֹשֵׁב בְּסֵתֶר עֶלְיוֹן בְּצֵל שַׁ־דַּי יִתְלוֹנָן:
O thou that dwellest in the covert of the Most High, And abidest in the shadow of the Almighty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צא, א.
Paragraph 16
202שמאלו תחת לראשי
“His left hand is under my head”: the distance of Rosh HaShanah as the base for closeness.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203אם יהיו חטאיכם כשנים כשלג ילבינו
Sins made white as snow.
Isaiah 1:18ישעיהו א׳:י״ח
לְכוּ־נָא וְנִוָּכְחָה יֹאמַר ה׳ אִם־יִהְיוּ חֲטָאֵיכֶם כַּשָּׁנִים כַּשֶּׁלֶג יַלְבִּינוּ אִם־יַאְדִּימוּ כַתּוֹלָע כַּצֶּמֶר יִהְיוּ:
Come now, and let us reason together, Saith the L-RD; Though your sins be as scarlet, They shall be as white as snow; Though they be red like crimson, They shall be as wool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204לבושיה כתלג חיור
The garment white as snow: the Thirteen Attributes of Mercy.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205לפני הוי׳ תטהרו
Purification “before G-d” on Yom Kippur.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
206וימניו תחבקני
“His right hand embraces me”: the great love of Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ה׳ צלך
“G-d is your shade”: the sukkah as divine shade.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208הנותן שלג כצמר
“He gives snow like wool”: Yom Kippur.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209משליך קרחו
“He casts forth His ice… before His cold who can stand?”: Sukkos and the danger of coldness.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210רקיע כעין הקרח
The firmament like ice over the chayos: the partition between worlds.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211שלשת אלפים משל
Solomon’s three thousand parables: wisdom clothed in parables.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212כי חסד חפצתי ולא זבח
“For I desire kindness and not sacrifice”: G-d’s desire expressed in deeds of Chesed.
Hosea 6:6הושע ו׳:ו׳
כִּי חֶסֶד חָפַצְתִּי וְלֹא־זָבַח וְדַעַת אֱלֹקִים מֵעֹלוֹת:
For I desire mercy, and not sacrifice, And the knowledge of G-d rather than burnt-offerings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ו, ו.
213כי באלה חפצתי
“For in these I delight”: kindness, justice and righteousness, discussed in the maamar the text refers to.
Jeremiah 9:23ירמיהו ט׳:כ״ג
כִּי אִם־בְּזֹאת יִתְהַלֵּל הַמִּתְהַלֵּל הַשְׂכֵּל וְיָדֹעַ אוֹתִי כִּי אֲנִי ה׳ עֹשֶׂה חֶסֶד מִשְׁפָּט וּצְדָקָה בָּאָרֶץ כִּי־בְאֵלֶּה חָפַצְתִּי נְאֻם־ה׳
But let him that glorieth glory in this, that he understandeth, and knoweth Me, That I am the L-RD who exercise mercy, justice, and righteousness, in the earth; for in these things I delight, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214ישלח דברו וימסם
“He sends forth His word and melts them”: Shemini Atzeres.
Psalms 147:18תהילים קמ״ז:י״ח
יִשְׁלַח דְּבָרוֹ וְיַמְסֵם יַשֵּׁב רוּחוֹ יִזְּלוּ־מָיִם:
He sendeth forth His word, and melteth them; He causeth His wind to blow, and the waters flow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215המשלח מעיינים
“He sends forth springs”: the flow of Chochmah, explained in section four.
Psalms 104:10תהילים ק״ד:י׳
הַמְשַׁלֵּחַ מַעְיָנִים בַּנְּחָלִים בֵּין הָרִים יְהַלֵּכוּן:
Who sendest forth springs into the valleys; They run between the mountains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216בשלח פרעה
“When Pharaoh sent the people”: the growth that comes from refining the sparks.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217שגם בהשוב יהיה כלול רצוא
The note quotes this maamar’s reading: “that even in the shov (of Shemini Atzeres) there be included the ratzo (of Rosh HaShanah).”
Kehot’s note”שגם בהשוב (דשמע״צ) יהי׳ כלול רצוא (דר״ה)” — ד״ה ביום השמיני שלח — תשמ״א (הנ״ל) הערה 91.
218ב״ן מתברר ועולה
A maamar in Likkutei Torah on Bechukosai that discusses how the Name Ban is refined and rises, which the summary mentions here.
Kehot’s noteע״ל בחקותי (מז, ג). וש״נ. [כ].
219ברוב עם הדרת מלך
“In the multitude of people is the King’s splendor”: G-d’s kingship is glorified through His people.
Proverbs 14:28משלי י״ד:כ״ח
בְּרׇב־עָם הַדְרַת־מֶלֶךְ וּבְאֶפֶס לְאֹם מְחִתַּת רָזוֹן:
In the multitude of people is the king’s glory; But in the want of people is the ruin of the prince.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, כח.
220הדר מלכותו
“The glorious splendor of His kingship.”
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
221ע׳ זח״ב בשלח נ״ד א׳ ע״פ אז ישיר
The note quotes Or HaTorah’s summary of this Zohar: az means the time when the light of Atika Kadisha shines in its engraved crowns in the letters of az.
Kehot’s note”דפי׳ אז הוא כד אתנהיר נהירו דעתיקא קדישא בעטרוי גליפין רשימין באז” — אוה״ת ויקרא כרך ג ע׳ תתכה. וראה גם אוה״ת עקב ע׳ תקפה.
222אז ישיר
“Then Moshe sang”: the Zohar explains the word az.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223ז׳ ימי הסוכות ז׳ דאז והאלף שמ״ע
A later maamar that takes up this reading of az: the seven days of Sukkos as the zayin and Shemini Atzeres as the alef.
Kehot’s noteראה ד״ה ביום השמיני — תשמ״ז (קונטרס זאת חנוכה תש״נ) הערה 33.
224ויצא יעקב מבאר שבע
“And Yaakov went out from Be’er Sheva and went toward Charan”: read as the drawing from Binah to the refinement of the world.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, י.
225חנוכה א״ז שהנס הי׳ שהדליקו שמונה ימים
The Talmud’s account of the Chanukah miracle, when the oil burned for eight days.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
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ה׳ לי בעוזרי ואני אראה בשנאי
“Havayah is for me among my helpers, and I shall look upon my enemies”
G-d’s transcendent light reaches the soul every day but is not held within; on Shemini Atzeres, when G-d’s joy in His works meets Israel’s joy in its Maker, it is absorbed into the heart. The “helpers” that bring this about are the mitzvos, and a higher help comes when teshuvah turns the soul’s very “enemies” into light.
The maamar in brief
The maamar opens with a verse from Hallel and a Talmudic saying, both of which seem to give G-d plural “helpers.” G-d’s essence transcends the worlds, which live only from His Malchus, His “name”; the purpose of life is to draw that transcendent light into the physical heart. In exile the Congregation of Israel is “barren”: the light is drawn down daily but the body and animal soul keep it outside, like the encompassing sukkah. Shemini Atzeres, whose name means “retention,” is when it is absorbed, because two joys unite: G-d’s joy in His works, from above, and Israel’s joy in its Maker, from below. A long gloss explains these joys through the Zohar and the Ramaz: the refinement of the Name Ban, the inner dimension of Atik, the new souls of the future, and the renewed world beyond the seventh millennium, to which the “eighth day” points. The mitzvos, “the limbs of the King,” are the helpers that draw supernal holiness into Malchus and so “purify” it. Beyond them is a higher help, “from ayin,” which comes through teshuvah, when darkness itself becomes light: “I shall look upon my enemies.” A short summary closes the maamar.

Outline
	1The questions and the foundationWhy “helpers” in the plural, and why “to purify” others? G-d fills and transcends the worlds; they live only from His Malchus, a mere “name.” Loving G-d means drawing His transcendent light into the physical heart: the union of the Holy One and His Shechinah.¶1–2
	2Exile as barrennessG-dliness is drawn down every day through the blessings but is not retained, because the body and animal soul block it; so now it is only an encompassing sukkah, and da’as must break “the peoples of the earth.”¶3–4
	3Shemini Atzeres and the two joysAtzeres means retention. Joy is revelation; on the festivals the souls reach Binah, the hidden “mother” that is otherwise concealed within the mitzvos. Sukkos brings joy as an encompassing light; on Shemini Atzeres it enters within, as the joy from above meets the joy from below.¶5–8
	4Gloss: G-d’s joy in His works“Havayah shall rejoice in His works” is the future revelation of the inner Atik, caused by our refinement of the Name Ban. Israel’s joy in its “Makers” (plural) refers to the soul’s three partners and is won through the teshuvah of the Days of Awe.¶9–14
	5Gloss: two future stages and the eighth dayIsrael’s joy reaches the root of souls in Adam Kadmon; G-d’s joy comes from beyond it. What shines as a surrounding crown at the Resurrection will be absorbed within in the renewed world, just as Sukkos gives way to Shemini Atzeres, the “eighth” beyond the cycle of seven.¶15–20
	6The mitzvos purify MalchusUnited joy breaks the body’s obstruction. The hidden light lies in the mitzvos, the limbs of the King; through them, with intention, Israel draw holiness into Malchus. Several readings of “to purify”: to refine Malchus of impurity, to raise it to the supernal purity, to return the soul to its root, and to bring the light of noon.¶21–24
	7The two kinds of helpThe mitzvos are “helpers” that bring the union face to face. “I shall look upon my enemies” is a higher help, through teshuvah and the turning of darkness into light, from ayin above Chochmah, like the union of yud and hei that depends on the mazal.¶25–30
	8SummaryA brief restatement of the six sections.¶31–37


Key concepts
	Filling and encompassing all worldsממלא כל עלמין וסובב כל עלמין
	G-d’s light as it lives within each world, and G-d as He utterly transcends them; the worlds live only from His Malchus, His “name.”

	Barrenness and absorptionעקרה / קליטה
	The maamar’s image for a heart that receives G-dliness but cannot hold it, versus Shemini Atzeres (“retention”), when the light is absorbed within.

	The two joysישמח ה׳ במעשיו / ישמח ישראל בעושיו
	G-d’s joy in His works, flowing from above, and Israel’s joy in its Maker, rising from below; their union on Shemini Atzeres brings the light inward.

	The hidden worldעלמא דאתכסייא
	Binah, the “mother of the children,” whose joy is hidden all year within Torah and mitzvos and revealed on the festivals.

	Encompassing and inner lightמקיף ופנימי
	Light that surrounds a person (the sukkah, a crown) versus light absorbed within (Shemini Atzeres, the renewed world).

	Refinement of the Name Banבירור שם ב״ן
	The work of refining the lower world through our service; it is the “works” in which G-d will rejoice and the cause of the highest revelation.

	Help, face to faceעזר / פנים בפנים
	The mitzvos help by bringing the divine union, and the soul’s bond with G-d, face to face.

	Transforming darkness into lightאתהפכא חשוכא לנהורא
	Teshuvah that turns the evil inclination itself into light; the higher help “from ayin” and the meaning of “I shall look upon my enemies.”


Section 1 · ¶1–2
The questions and the foundation
1ה׳ לי בעוזרי12 ואני אראה בשנאי. הנה לשון הפסוק אין לו הבנה לכאורה דמשמע שיש עוזרים אחרים3 והקב״ה הוא ג״כ עמהם ובאמת הוא הוא העוזר ב״ה.
“Havayah is for me among my helpers, and I shall look upon my enemies.” Now, the wording of the verse seemingly makes no sense, for it implies that there are other helpers and the Holy One, blessed be He, is also among them; but in truth He, blessed be He, is Himself the Helper.
The maamar opens with a verse from Hallel. Read literally, “among my helpers” (be’ozrai, plural) sounds as if G-d were one helper among several, which cannot be, since He alone truly helps.


ולהבין זה וגם להבין מארז״ל [מאמר רבותינו זכרונם לברכה] הבא לטהר מסייעין לו. מהו מסייעין לו לשון רבים והלא אין עוזר ומסייע רק הקב״ה לבדו
To understand this, and also to understand the saying of our Sages, of blessed memory, “One who comes to purify, they assist him”: what is [meant by] “they assist him,” in the plural? Is it not so that there is no helper and assister other than the Holy One, blessed be He, alone?
A second difficulty: the Talmud says that one who sets out to become pure is given help from Above, but it uses the plural, “they assist him.” If G-d alone helps, who are the “they”? The maamar will answer both questions together: the helpers are the mitzvos.


וגם י״ל [יש לומר] לשון לטהר שהוא פועל יוצא דמשמע לטהר את אחרים4 והל״ל [והוה ליה למימר] ליטהר.5 אך הנה נודע כי הקב״ה ממכ״ע [ממלא כל עלמין]6 וסוכ״ע.
One may also ask about the word “to purify” (letaher), which is a transitive verb and implies purifying others; it should have said “to become pure” (litaher). But, as is known, the Holy One, blessed be He, fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin).
A third difficulty: the Sages say letaher, “to purify” (others), rather than litaher, “to become pure” (oneself). To answer, the Alter Rebbe first lays down the basic distinction between G-d as He fills the worlds and G-d as He surrounds and transcends them.


פי׳ ממכ״ע [ממלא כל עלמין] שמתלבש בתוך עלמין להחיותם ולקיימם ולהוות אותם מאין ליש ואעפ״כ [ואף על פי כן] אינו נתפס ומתלבש ממש בתוכם כדמיון הנשמה שמתלבשת בתוך הגוף להחיותו
The meaning of “fills all worlds” is that He is enclothed within the worlds to give them life and sustain them and to bring them into being from nothing to something; nevertheless He is not actually grasped and enclothed within them, as in the analogy of the soul, which is enclothed within the body to give it life,
“Filling all worlds” means G-d is present inside every created thing as its life and its source of being. Yet He is not contained there the way a soul is contained in a body.


שהרי הנשמה מתפעלת ממקרי הגוף משא״כ אצלו ית׳ כתיב אם צדקת מה תתן לו7 כו׳
for the soul is affected by what happens to the body, whereas concerning Him, may He be blessed, it is written, “If you are righteous, what do you give Him?” etc.
A soul feels what happens to its body; G-d is not affected by the worlds at all. The verse from Iyov says that a person’s righteousness adds nothing to Him.


ואני הוי׳ לא שניתי8 כתיב כי אתה הוא קודם שנברא העולם ואתה הוא לאחר כו׳.
[And] “I, Havayah, have not changed.” It is written, “For You are He before the world was created, and You are He after,” etc.
The verse from Malachi and the words of the morning prayers both say that G-d is exactly the same before and after creation: creating the world changed nothing in Him.


אלא שהוא בחי׳ סוכ״ע דהיינו שהוא קדוש ומובדל מגדר עלמין כו׳ והחיות המתפשט בתוך העולמות הוא מבחי׳ מלכותו ית׳ לבד שבשביל שמלך שמו נקרא עליהם
Rather, He is the level of “encompassing all worlds,” that is, He is holy and set apart from the category of worlds, etc.; and the life-force that spreads within the worlds comes from the level of His Malchus (sovereignty), may He be blessed, alone: because “King,” His Name, is called upon them,
So G-d Himself is “encompassing,” utterly beyond the worlds. What gives the worlds life is only His Malchus, His kingship, the attribute by which He is called “King” over them.


הם חיים וקיימים ולפיכך אין העולמות תופסים מקום אצלו ית׳ וזו שמע ישראל9 ה׳ אלקינו ה׳ אחד פי׳ שמע לשון השמעה בלב שישים אל לבו איך שהשם אחד א׳ בח׳ וד׳
they live and exist. Therefore the worlds occupy no place with Him, may He be blessed. And this is [the meaning of] “Hear, O Israel, Havayah is our G-d, Havayah is One.” “Hear” means making [something] heard in the heart: that one should take to heart how the Name is One (echad), the alef within the ches and the dalet,
Since the worlds live only from this outermost attribute, they are nothing before Him. The Shema’s word “Hear” is read as “make heard in the heart”: to take to heart what “One” (echad, spelled alef, ches, dalet) means.


דהיינו שהז׳ רקיעים וארץ וד׳ רוחות10 העולם בטלים הם להאלף הוא יחידו של עולם ואינם תופסים מקום כלל לפי שברוך שם כבוד מל כותו לעולם ועד.
that is, that the seven heavens and the earth [numbering eight, the ches] and the four directions of the world [the dalet] are nullified to the alef, the One Unique Being of the world, and occupy no place at all, because “Blessed be the Name of the glory of His kingdom forever and ever.”
The numerical values carry the teaching: ches (8) stands for the seven heavens and the earth, dalet (4) for the four directions, and all are nullified to the alef (1), the One. The line recited after the Shema’s first verse, “Blessed be the Name of the glory of His kingdom,” gives the reason: all existence derives only from His “kingdom.”


פי׳ שכל העולמות מעולם ועד עולם בטלים הם לבחי׳ מלכותו ית׳ שאינו אלא בחי׳ שם בלבד כמשל השם שבאדם שאינו
This means that all the worlds, from world to world, are nullified to the level of His Malchus, may He be blessed, which is only the level of a name, like the analogy of a person’s name, which is
The whole of creation, “from world to world,” depends on His Malchus, which is compared to a name. A name is not the person himself but only how others relate to him.


אלא לזולתו שצריך לקרותו בשמו משא״כ כשהאו לבדו בפ״ע [בפני עצמו] הרי השם בטל וטפל אליו ואין לו מהות בפ״ע [בפני עצמו].
only for others, who need to call him by his name; whereas when he is by himself, on his own, the name is nullified and subordinate to him and has no being of its own.
A person alone has no use for his name; it has no independent reality. This is the model for how creation stands before G-d.


כך החיות המתפשט בעולמות אינה אלא ממדת מלכותו ית׳ שהוא בחי׳ שם להיות התפשטות מדת מלכותו על העולמות שיהא מלך שמו נקרא עליהם
So too, the life-force that spreads in the worlds is only from His attribute of Malchus, may He be blessed, which is the level of a name: that His attribute of Malchus spread over the worlds, so that “King,” His Name, be called upon them.
Likewise the life-force of the worlds comes only from Malchus, G-d’s “name” of King, which exists only in relation to the worlds He rules.


אבל לגבי אור א״ס ב״ה בעצמו ובכבודו אינו תופס מקום כלל וכמו קודם שנברא העולם שהיה הוא ושמו בלבד1112 ולפיכך ואהבת את הוי׳ שיהיה בבחי׳
But in relation to the Infinite Light (Or Ein Sof), blessed be He, Himself, in His own glory, it occupies no place at all, just as before the world was created, when there was He and His Name alone. Therefore “And you shall love Havayah” should be at the level of
Before G-d’s own essence, the Infinite Light, even this “name” has no standing; it is as before creation, when (in the Midrash’s words) there was only He and His Name. From here the Alter Rebbe turns to the command to love G-d.


אלקיך שיהא אלוה שלך שתהא בטל אלין ית׳ בכל לבבך פי׳ שיהא המשכת גילוי אלקותו ית׳ בתוך לבבך כי ב׳ השמוש של בכל לבבך פי׳ בתוך
“your G-d”: that He be your G-d, that you be nullified to Him, may He be blessed, “with all your heart (bechol levavecha)”; that is, that the revelation of His G-dliness, may He be blessed, be drawn within your heart, for the prefixed letter beis of “bechol levavecha” means “within,”
“Your G-d” means that the Infinite should become personally yours, felt within you. The prefix of bechol levavecha is read as “within your heart”: the love means drawing G-dliness into the heart.


דהיינו להיות בטל רצונך13 מפני14 וכו׳ ביצ״ט [ביצר טוב] וביצה״ר [וביצר הרע] לאתכפייא סט״א [סטרא אחרא] ולהיות בבחי׳ את הטפל15 להוי׳ כו׳ (ועמ״ש מזה בד״ה וידעת היום בפ׳ ואתחנן)
that is, that your will be nullified before, etc., with the good inclination and with the evil inclination, so that the sitra achra (the other side) be subdued, and to be at the level of “es,” that which is subordinate, “to Havayah,” etc. (And see what is written about this in the discourse beginning “Know this day,” in Parshas Vaeschanan.)
This means setting aside one’s own will before G-d’s, as the Mishnah in Avos teaches, and serving Him with both inclinations, so that the sitra achra, the side opposed to holiness, is subdued. The word “es” before Havayah is read as “that which is secondary”: a person should become an adjunct to G-d. The text refers the reader to its own discourse on “Know this day.”


וזה כל האדם16 שלא נברא אלא בשביל זה וכל ימי שנותינו בהם שבעים שנה17 הוא כדי להמשיך גילוי אלקותו ית׳ למטה בתוך לבבינו בכל יום
And this is “the whole of man,” who was created only for this; and all “the days of our years, in them seventy years,” are in order to draw the revelation of His G-dliness, may He be blessed, down below, into our hearts, each day
This is the purpose of human existence: the whole seventy-year span of life is for drawing G-dliness down into the heart day after day.


מעט מעט עד שיתהפך מן הקצה אל הקצה להטות לבבינו אליו ית׳ שיהא לב הגשמי מתפעל ונמשך לדבקה בו ית׳ כי הנשמה א״צ [אין צריך / אינו צריך] תיקון לעצמה18 כו׳.
little by little, until it is transformed from one extreme to the other, to incline our hearts to Him, may He be blessed, so that the physical heart be moved and drawn to cleave to Him, may He be blessed. For the soul needs no rectification for itself, etc.
The work is gradual, until the heart turns completely around toward G-d. The goal is to refine the physical heart, not the soul, since the soul itself needs no repair; it descended only to transform the body and the world.




2וזהו ענין יחוד קוב״ה [קודשא בריך הוא] ושכינתיה קוב״ה [קודשא בריך הוא] הוא קדוש ומובדל כו׳ ושכינתיה בחי׳ ששוכן ומתלבש בעולמות כו׳.
And this is the meaning of the union of the Holy One, blessed be He, and His Shechinah. “The Holy One, blessed be He” is holy and set apart, etc., and “His Shechinah” is the level that dwells and is enclothed in the worlds, etc.
The union of “the Holy One, blessed be He, and His Shechinah” is now defined in the terms just set out: the Holy One is G-d as transcendent, and the Shechinah is G-d as He dwells within the worlds.


דהיינו שיהא השראת קדושתו שהוא קדוש ומובדל כו׳ ואני הוי׳ לא שניתי בגילוי תוך עלמין בנקודת הלב הגשמי וז״ש [וזהו שכתוב] ברבות נשא פי״ב ע״פ תוכו רצוף אהבה19 זו השכינה כמ״ד [כמה דאת אמר] ואהבת את20 הוי׳ אלקיך
That is, that the indwelling of His holiness, He who is holy and set apart, etc., [and of whom it is said,] “I, Havayah, have not changed,” be revealed within the worlds, in the point of the physical heart. And this is what is said in Rabbah, Naso, chapter 12, on “its inside inlaid with love”: this is the Shechinah, as it is said, “And you shall love Havayah your G-d.”
Their union means that G-d’s transcendent holiness, which never changes, is revealed inside creation, specifically in the point of the physical human heart. The Midrash on the Song of Songs reads the king’s palanquin, “inlaid with love,” as the Shechinah, linked to the command to love G-d.


(ע״ש דרמ״ז ב׳) ועיין בגמרא (פ״ה דיומא נ״ד א׳) ועמ״ש בד״ה ועשית בגדי קדש בפירוש שיהא שם שמים מתאהב21 על ידך ועיין בזח״ג [בזהר חלק ג] ואתחנן (רס״ז ב׳) בענין אהבה:
(See there, 247b.) And see the Gemara (chapter 5 of Yoma, 54a). And see what is written in the discourse beginning “And you shall make holy garments,” on the explanation of “that the Name of Heaven become beloved through you.” And see Zohar III, Vaeschanan (267b), on the subject of love.
The Alter Rebbe adds references: the Talmud in Yoma on the cherubim and love, his own discourse on “that the Name of Heaven become beloved through you,” and a passage of the Zohar on love.




Section 2 · ¶3–4
Exile as barrenness
3ב והנה בזמן שאין בהמ״ק [בית המקדש] קיים22 נקרא כנס״י [כנסת ישראל] בשם עקרה כמ״ש שרני עקרה לא ילדה23 [וע׳ בזהר משפטים דף ק״ג סע״ב [סוף עמוד ב] ובמק״מ [ובמקדש מלך] שם] ולע״ל [ולעתיד לבוא] כתיב כי חלה גם ילדה ציון24 את בניה.
2. Now, at a time when the Holy Temple is not standing, the Congregation of Israel is called by the name “barren,” as it is written, “Sing, O barren one, who did not bear” [and see the Zohar, Mishpatim, page 103b at the end, and Mikdash Melech there]; but of the Future to Come it is written, “As soon as Zion travailed, she also bore her children.”
Section 2 opens the maamar’s central image. In exile the Congregation of Israel is like a barren woman: G-dliness flows to her but does not “take hold” and bear fruit. In the future, Yeshayahu says, Zion will give birth at once, meaning that the love hidden now will then be revealed.




4והענין כי הנה בכל יום אנו מברכים ברוך אתה הוי׳ שברוך ונמשך בחי׳ הוי׳ בגילוי בבחי׳ אתה כאלו הוא לנוכח ואעפ״כ [ואף על פי כן] אין הלב מתפעל כ״כ [כל כך] בכל אדם ולא בשביל זה נאמר
The explanation is this. Every day we bless, “Blessed are You, Havayah”: that the level of Havayah is “blessed,” that is, drawn down in revelation, in the aspect of “You,” as though He were present before us. Nevertheless, the heart is not so greatly moved in every person; yet one should not say because of this
In Chassidus, “blessed” (baruch) is read as “drawn down”: each blessing draws G-d’s Name Havayah into open revelation, addressed as “You,” as if He stood before us. Yet most people say these words without feeling much.


כי הברכה היא לבטלה ח״ו [חס ושלום] שאינו נמשך כלל גילוי אלקוקת כי באמת בכל יום ויום נמשך גילוי אלקות למטה וברוך ה׳ מעולם ועד עולם בכל יום ויום
that the blessing is in vain, G-d forbid, [meaning] that no revelation of G-dliness at all is drawn down. For in truth, each and every day a revelation of G-dliness is drawn down below, and “Havayah is blessed from world to world” each and every day.
That lack of feeling does not make the blessings empty. G-dliness really is drawn down every day, as the verse says, “Havayah is blessed from world to world.”


אך אינו נמשך למטה להיות כ״כ [כל כך] בקרב איש ולב עמוק25 ואינו נקלט ונתפס אל תוך תוכו ופנימיותו ממש
But it is not drawn down below so far as to be so much “within man and a deep heart,” and it is not absorbed and grasped into his very innermost core and inwardness
The problem is on the receiving end: the revelation does not reach deep into a person, into “a deep heart” (the phrase is from Tehillim), and so it is not truly absorbed within.


(עמ״ש בד״ה עיני כל בפ׳ מטות)26 אלא הוא בבחי׳ עקרה שפולטת הטפה27 שהיא השפעת גילוי אלקותו שנמשך מעולם ועד עולם.28
(see what is written in the discourse beginning “The eyes of all,” in Parshas Matos); rather, it is in the state of a barren woman, who expels the seed, which is the flow of the revelation of His G-dliness that is drawn down from world to world.
This is the meaning of the “barren” one from section 2: like a woman who cannot conceive because the seed is not retained, the heart receives the flow of G-dliness but does not hold it, so nothing is born from it.


וזהו כל האזרח בישראל ישבו בסוכות29 פי׳ האזרח לשון עתיד30 כלומר מה שאני עתיד להזריח בתוך ישראל ובפנימיותם לעתיד לבוא עכשיו ישבו בסוכות שמתגלה עליהם בבחי׳ סוכות ומקיף מלמעלה.
And this is [the meaning of] “Every citizen (ha’ezrach) in Israel shall dwell in sukkos.” Ha’ezrach denotes the future, as if to say: what I will cause to shine (lehazriach) within Israel and in their inwardness in the Time to Come, now “they shall dwell in sukkos,” [meaning] that it is revealed upon them in the manner of sukkos and an encompassing light (makif) from above.
The verse on the mitzvah of sukkah is read through its word ezrach, “citizen,” whose initial alef can mark the future tense, and which sounds like lehazriach, “to make shine.” What G-d will make shine inside Israel in the future is given now only as a sukkah, a light that surrounds them from above (makif) rather than entering within.


אך שאינו נזרח בתוכם ובפנימיותם גילוי אלקות מחמת שהיא בחי׳ עקרה שפולטת כו׳ (וע׳ בזהר פ׳ אמור דק״ג ע״א31 גבי ועל דא כתיב כל האזרח כו׳ ובפי׳ הרמ״ז [הרב משה זכות] שם32 וע׳ מ״ש בפי׳ אזרח בד״ה ראה אנכי33 נותן בענין איתן האזרחי).
But the revelation of G-dliness does not shine within them and in their inwardness, because she is in the state of a barren woman who expels, etc. (And see the Zohar, Parshas Emor, 103a, on “And about this it is written, ‘Every citizen,’” etc., and the commentary of the Ramaz there; and see what is written on the meaning of ezrach in the discourse beginning “See, I set before you,” on the subject of “Eisan the Ezrachite.”)
The light stays outside because of the “barrenness” just described. The Alter Rebbe refers to the Zohar on Emor, which applies this verse, to the commentary of Rabbi Moshe Zacuto (the Ramaz) there, and to his own discourse in Re’eh on “Eisan the Ezrachite.”


אך הגורם זה להיות פולטת ואינה קולטת אל תוך הלב להיות מתפעל כו׳ הוא34 הגוף ונפש הבהמית הסובבים את נפש אלקית ומלבישים אותה והם המונעים ומעכבים
But what causes this, that she expels and does not absorb [it] into the heart so that it be moved, etc., is the body and the animal soul, which surround the G-dly soul and clothe it; they are what hold back and obstruct
The cause of the barrenness is named: the body and the animal soul, which surround the G-dly soul like a garment and block the light from entering.


מבחוץ שאין ההארה והמשכה זו מתגלה בנפש והם הטורדים ומפילים אותה בעסקי עוה״ז ותענוגי בני אדם כל חד לפום מה דידע בנפשי׳ [בנפשיה] והאהבה היא מסותרת ומכוסה בלבוש שק וכ״ז [וכל זה] עכשיו בזה״ג [בזמן הגלות].
from outside, so that this illumination and drawing-down is not revealed in the soul. And they are what distract it and cast it down into the affairs of this world and the pleasures of men, “each according to what he knows in his soul”; and the love is hidden and covered in a garment of sackcloth. And all this is now, in the time of exile.
They block it from outside and distract the soul with worldly affairs and pleasures, each person according to his own nature. So the soul’s love for G-d remains hidden, as if dressed in sackcloth, the garment of mourning; this is the state of exile.


משא״כ לע״ל [לעתיד לבוא] כתיב כי חלה גם ילדה ציון את בניה שיהיה בבחי׳ לידה והתגלות האהבה.
Whereas of the Time to Come it is written, “As soon as Zion travailed, she also bore her children”: that it will be in the state of birth and the revelation of the love.
The verse from Yeshayahu about Zion giving birth describes the future: then the hidden love will be “born,” fully revealed.


אבל עכשיו בגלות היא בבחי׳ עיבור והעלם כעובר הנתון בבטן אמו שהוא בהעלם (ועמ״ש בד״ה וארא אל אברהם35 כו׳ ג״כ מענין עיבור ולידה וע׳ בזח״ב [בזהר חלק ב׳] ס״פ ויקהל דר״כ ע״א ובפ׳ פנחס דרמ״ט ע״ב)
But now, in exile, it is in the state of pregnancy and concealment, like a fetus lying in its mother’s womb, which is hidden. (And see what is written in the discourse beginning “And I appeared to Avraham,” etc., also on the subject of pregnancy and birth; and see Zohar II, end of Parshas Vayakhel, 220a, and Parshas Pinchas, 249b.)
Now it is like a pregnancy: the love exists but is concealed, like an unborn child. The text refers to its discourse on “And I appeared” in Torah Ohr and to passages of the Zohar on pregnancy and birth.


ועל זה נאמר למען דעת כל עמי הארץ3637 כי עמי הארץ הם הגוף ונפש הבהמית ודעת הוא מלשון וידע בהם את אנשי סוכות38 (בשופטים סי׳ ח׳)
And about this it is said, “So that all the peoples of the earth may know”: for “the peoples of the earth” are the body and the animal soul, and “know” (da’as) is related to “and with them he made the men of Sukkos know (vayoda)” (in Judges, chapter 8),
The verse from Shlomo’s prayer, “so that all the peoples of the earth may know,” is read inwardly: “the peoples of the earth” are a person’s body and animal soul. “Know” is linked to the verse in Shoftim where Gidon “made the men of Sukkos know,” that is, punished them with thorns.


ותרגומו ותבר בהון כו׳ פי׳ שיהיו עמי הארץ נשברים ובטלים והיינו ע״י המשכת הדעת ממש
which the Targum renders “and he broke them,” etc. That is, that “the peoples of the earth” should be broken and nullified; and this is through the drawing down of actual da’as,
The Targum renders it “he broke them.” So da’as, true knowing of G-d, is what breaks the body and animal soul so that they stop obstructing.


כי כהמס דונג מפני אש39 יאבדו כו׳ (ועמ״ש בפ׳ בחקתי בד״ה ביאור אם בחקתי בענין החקיקה להעביר מסך נה״ב [נפש הבהמית] כו׳ ע״ש)
for “as wax melts before fire, they shall perish,” etc. (And see what is written in Parshas Bechukosai, in the discourse beginning “An explanation of ‘If in My statutes,’” on the subject of engraving, to remove the screen of the animal soul, etc.; see there.)
Da’as works like fire on wax: the obstruction simply melts. The text refers to its discourse on Bechukosai, which explains “statutes” (chukim) as “engraving,” removing the screen of the animal soul.


וזהו ג״כ הודו לאלקי האלקים40 כי אלקים הוא בחי׳ צמצום והעלם המעלים ומסתיר והיינו בהיותו מלובש בתוכם.
And this is also “Give thanks to the G-d of gods (Elokei ha’elokim)”: for Elokim is the level of tzimtzum and concealment, which hides and conceals; that is, when He is enclothed within them.
The same idea in another verse: Elokim, the Name associated with tzimtzum, is the force that conceals G-d while He is enclothed within the world.


אבל כשיתגלה בבחי׳ אלקי האלקים דהיינו בבחי׳ מושל עליהם אזי הוא משבר ומקרע כל המסכים המבד ילים ואזי נמשך לעולם חסדו שהוא בחי׳ גילוי אלקות בלי מונע.
But when He is revealed as “the G-d of gods,” that is, as ruling over them, then He breaks and tears apart all the separating screens, and then “for His kindness endures forever” is drawn down, which is the revelation of G-dliness without hindrance.
When G-d is revealed as “G-d of gods,” master over all concealing forces, the screens are broken and His kindness flows without obstruction; the verse itself continues, “for His kindness endures forever.”


וזהו כי הוי׳ הוא האלקים אין עוד שלא יהיה בבחי׳ הסתר והעלם ולא יהי׳ [יהיה] עוד מלבדו (וע׳ בזהר פ׳ קרח דקע״ח ע״ב):41
And this is “that Havayah is the G-d (ha’Elokim), there is none else”: that there will no longer be a state of hiding and concealment, and there will no longer be anything besides Him. (And see the Zohar, Parshas Korach, 178b.)
The verse “Havayah is the G-d” means that the concealing Name Elokim will itself be revealed as Havayah, so that nothing will seem to exist apart from Him.




Section 3 · ¶5–8
Shemini Atzeres and the two joys
5ג והנה כלל גילוי זה לכל השנה הוא בשמיני עצרת. וזהו ביום השמיני עצרת42 תהיה לכם
3. Now, the general [source of] this revelation for the whole year is on Shemini Atzeres. And this is [the meaning of] “On the eighth day, there shall be an atzeres for you”:
Section 3 says that the revelation that becomes the source for the whole year happens on Shemini Atzeres, and reads the verse about that festival.


עצרת לשון קליטה שנקלטה הטפה השופעת גילוי אלקות להיות כח לבחי׳ לידה והתגלות האהבה ועמ״ש במ״א ע״פ והקשורים ליעקב43 בד״ה ואשה כי תדור נדר והיינו
atzeres denotes absorption (kelitah): that the seed which pours forth the revelation of G-dliness is absorbed, so that there be the power for the state of birth and the revelation of the love. (And see what is written elsewhere on “and the stronger ones for Yaakov,” in the discourse beginning “And if a woman vows a vow.”) That is,
Atzeres, “holding back,” is read as retention, the opposite of the barren one who cannot hold the seed. On Shemini Atzeres the flow of G-dliness is absorbed, which gives the power for the love to be “born” and revealed. The text refers to its discourse on vows for the phrase “the stronger ones (hakeshurim) for Yaakov.”


כי ביום השמיני הוא בחי׳ אם הבנים שמחה44 והוא זמן שמחתנו לשון רבים שמתחברים ב׳ השמחות יחד השמחה שמלמעלה למטה ישמח ה׳ במעשיו עם השמחה שממטה למעלה ישמח ישראל בעושיו.4546
because the eighth day is the level of “the mother of the children [is] joyful,” and it is “the time of our rejoicing,” in the plural, for the two joys are joined together: the joy from above downward, “Havayah shall rejoice in His works,” with the joy from below upward, “Israel shall rejoice in its Maker.”
The eighth day corresponds to Binah, “the joyful mother of children.” The prayers call the festival “the time of our rejoicing,” in the plural, because two joys meet: G-d’s joy in His creations, flowing downward, and Israel’s joy in G-d, rising upward.




6וביאור הדבר להבין ענין השמחה שמלמעלה למטה כי ענין השמחה הוא גילוי ההעלם וכמשל המלך שדרכו לישב בחדרי חדרים בהיכלו כולו אומר כבוד47 וכל כבודו פנימה.48
The explanation of the matter, to understand the joy from above downward: joy is the revelation of what was hidden. As in the analogy of a king whose way is to sit in the innermost chambers of his palace (“and in His palace all say, ‘Glory’”; and “all his glory is within”),
Joy is defined as the revelation of what was hidden. A king normally stays in his innermost chambers, his glory hidden, as in the verses “in His palace all say ‘Glory’” and “all his glory is within.”


אך בזמן שמחתו מתראה ומתגלה לעין כל. ועד״ז תקנו בתפלת יו״ט [יום טוב] אתה בחרתנו כו׳ כי מועדים לשמחה שהוא בחי׳ גילוי
but at the time of his rejoicing he shows himself and is revealed to every eye. In this manner [the Sages] instituted in the festival prayer, “You have chosen us,” etc., for [the festivals are] “seasons for rejoicing,” which is the level of revelation.
At his celebration the king shows himself to everyone. So too the festivals are “seasons for rejoicing,” times of revelation, and the festival Amidah opens with “You have chosen us.”


(וע׳ בפע״ח [בפרי עץ חיים] שער מקראי קדש ספ״א [סוף פרק א׳]. אמנם כו׳ יותר מגולים כו׳ ובבחינה זו יתירה שמחת יו״ט [יום טוב] מבשבת ע״ש)
(And see Pri Etz Chaim, Sha’ar Mikra’ei Kodesh, end of chapter 1: “However, etc., more revealed, etc., and in this respect the joy of a festival exceeds [that of] Shabbos”; see there.)
The text cites Pri Etz Chaim of the Arizal: on festivals the lights are more revealed than on Shabbos, and in this respect the joy of a festival is greater.


ועושין מזה הגילוי עיקר והרחבת הבאור בהגלות נגלות עוז אהבתו שאתה בחרתנו כו׳ ותתן לנו ה׳ אלקינו כו׳. והנה אח״כ אנו אומרים וישמחו בך ישראל כו׳.
And [the prayer] makes this revelation the main thing, and expands on it, as the strength of His love is openly revealed: “You have chosen us,” etc., “and You, Havayah our G-d, have given us,” etc. And afterward we say, “And Israel shall rejoice in You,” etc.
The festival prayer dwells on this revelation of G-d’s love: “You have chosen us… You have given us.” Then comes “Israel shall rejoice in You,” the response of joy to that revelation.


וכענין והאופנים ברעש גדול כו׳ שהרעש הוא מפני חידוש הגילוי שמשיגים החיות הנמשך להם מקדושתו ית׳ ולכן מרעימים ומרעישים בקול רעש גדול אדיר וחזק כו׳.49
And it is like “and the ofanim, with a great noise,” etc.: the noise is because of the novelty of the revelation, as they grasp the life-force drawn to them from His holiness, may He be blessed; therefore they thunder and resound with a great, mighty and powerful sound of noise, etc.
The ofanim, a class of angels, make a “great noise” in the morning prayers because the revelation they perceive is always new to them. So too the joy of the festival is the excitement that a new revelation brings.




7וכן הוא לענין השמחה שהיא מהרחבת הדעת וההתבוננות שכאשר יעמיק וירחיב בשכלו גודל עוצם הגילוי אשר הפליא חסדו50 ככה יוסיף אומץ השמחה בלבו וישמח לבו ויגל אף גילת ורנן51 כו׳
So it is also regarding joy, which comes from breadth of mind and contemplation: as one considers deeply and broadly in his mind the great magnitude of the revelation, how He has made His kindness wondrous, so will he increase the strength of joy in his heart, and his heart will rejoice and exult, “yes, with exultation and song,” etc.
Joy is born of contemplation: the more deeply a person thinks about the greatness of what G-d reveals, the stronger the joy in his heart.


משא״ כל השנה אף שברור ונמשך להיות בחי׳ הוי׳ בבחי׳ אתה כאלו הוא לנוכח אינו בבחי׳ גילוי השמחה רק השמחה גנוזה בעבודה.
Whereas throughout the year, although [He] is blessed and drawn down so that the level of Havayah be in the aspect of “You,” as though He were present before us, it is not in a state of revealed joy; rather, the joy is hidden within the service.
During the rest of the year G-d is drawn down daily through the blessings, but the joy does not show openly. It is present, hidden inside the service of G-d.


וכמ״ש תחת אשר לא עבדת52 בשמחה כו׳ ועושין מהעבודה עיקר (ועמ״ש בד״ה ועתה יגדל נא) והשמחה היא שמחה של מצוה (ועמ״ש בד״ה אוסרי לגפן)
As it is written, “Because you did not serve… with joy,” etc.: one makes the service the main thing (and see what is written in the discourse beginning “And now, let the strength be great”), and the joy is the joy of a mitzvah (and see what is written in the discourse beginning “Binding to the vine”).
The Torah’s rebuke “because you did not serve… with joy” shows that joy is part of service. Yet during the year service is the main thing, and joy appears only as “the joy of a mitzvah,” joy in doing the command. The text cites two of its own discourses on this.


אבל ביו״ט [ביום טוב] השמחה היא בהתגלות (וע׳ בזח״ג [בזהר חלק ג] פ׳ קרח) (דקע״ו ע״ב)5354 גבי ואימתי בשעתא דמועד זמין בעלמא כו׳ ובפי׳ הרמ״ז [הרב משה זכות] שם ומבואר במ״א.55
But on a festival the joy is revealed. (And see Zohar III, Parshas Korach, 176b, on “And when? At the time that a festival is at hand in the world,” etc., and the commentary of the Ramaz there; and it is explained elsewhere.)
On festivals, by contrast, the joy itself is revealed. The Zohar on Korach and the Ramaz’s commentary there describe what happens above “when a festival is at hand in the world.”


וזהו מ״ש בנהר יעברו ברגל56 שם נשמחה בו. פי׳ נהר היינו בחי׳ ונהר יוצא מעדן.57 וארז״ל [ואמרו רבותינו זכרונם לברכה] יובל שמו58 והיינו בחי׳ בינה.
And this is what is written, “They passed through the river on foot (baregel); there we rejoiced in Him.” “River” means the level of “And a river goes forth from Eden”; and our Sages, of blessed memory, said, “Yuval is its name”; and this is the level of Binah.
The verse “They passed through the river baregel” is read as “on the regalim,” the pilgrim festivals. The “river” is the one that flows from Eden, which the Sages call Yuval, and in Kabbalah this is Binah, the Sefirah of understanding.


והיא בחי׳ אם הבנים שמחה וכמ״ש בזח״ב [בזהר חלק ב׳] פ׳ יתרו (דפ״ד ע״א59 ודפ״ה ע״ב) ובפ׳ ויחי (דרי״ט ע״א) ובשאר דוכתי.60 ובנים היינו תורה ומצות.
And it is the level of “the mother of the children [is] joyful,” as written in Zohar II, Parshas Yisro (84a and 85b), and in Parshas Vayechi (219a), and in other places. And “children” means Torah and mitzvos.
Binah is called “the joyful mother of children” in the Zohar, and her “children” are Torah and mitzvos: the mother is the hidden source and the children are its revealed expressions.


ואם הבנים היא בחי׳ בינה כמבואר בזהר ח״ג [חלק ג׳] פ׳ שמיני (ד״מ סע״ב [סוף עמוד ב]) והיא הנמשך ע״י שמחה של מצוה.
And “the mother of the children” is the level of Binah, as explained in Zohar III, Parshas Shemini (40b, at the end), and it is what is drawn down through the joy of a mitzvah.
The joy of Binah, the “mother,” is drawn down through the joy of doing a mitzvah, one of her “children.”


ונודע שהבינה נקרא עלמא דאתכסייא כמ״ש בזח״א [בזהר חלק א] (ויצא דקנ״ח ע״ב) ושאר דוכתי ע״כ בכל השנה צ״ל השמחה גנוזה בעבודה. שעלמא דאתכסייא מתלבשת בעלמא דאתגליא.
And it is known that Binah is called “the hidden world” (alma d’iskasya), as written in Zohar I (Vayetzei, 158b) and in other places. Therefore throughout the year the joy must be hidden within the service, for the hidden world is enclothed in the revealed world (alma d’isgalya).
Binah is called “the hidden world” in the Zohar, as opposed to “the revealed world” of Z’eir Anpin and Malchus. So during the year the joy of Binah must stay hidden, clothed inside the revealed service.


וזהו והנגלות לנו ולבנינו61. ו״ה הם נגלות שהם תורה ומצות הנק׳ בנים. וזהו לנו ולבנינו.
And this is “and the revealed things are for us and for our children”: the vav and the hei are the “revealed things,” which are Torah and mitzvos, which are called “children.” And this is “for us and for our children.”
The verse “the revealed things are for us and for our children” is read through the letters of the Name: the vav and final hei (Z’eir Anpin and Malchus) are the “revealed things,” Torah and mitzvos, the “children.”


וזהו שלח תשלח62 את האם ואת הבנים תקח לך.63 וכדפי׳ הטעם בזהר (ויצא דקנ״ח ע״א) בגין דאיהי עלמא דאתכסיא ולא אתגליא כלל.
And this is “You shall surely send away the mother, and the children you may take for yourself,” as the reason is explained in the Zohar (Vayetzei, 158a): “because she is the hidden world and is not revealed at all.”
The mitzvah of sending away the mother bird before taking the young is read as a lesson about this: the Zohar explains that the “mother” must be sent away because she is the hidden world.


והיינו שאין לעשות עיקר מהשמחה לבדה. שהיא בחי׳ גבוה מאד ולא יוכלו להגיע אליה לבדה.
That is, one should not make joy alone the main thing, for it is a very high level, and they could not reach it alone,
In practice this means one should not pursue joy on its own; that level is too high to reach directly.


כי אם ואת הבנים תקח לך שהוא בחי׳ העבודה בתורה ומצות. ואז השמחה היא נק׳ שמחה של מצוה דייקא שהתגלותה הוא ע״י המצוה שהם הבנים.
but rather “and the children you may take for yourself,” which is the level of service in Torah and mitzvos. And then the joy is called specifically “the joy of a mitzvah,” for its revelation is through the mitzvah, which are the “children.”
One “takes the children,” that is, serves through Torah and mitzvos, and then the joy comes by way of the mitzvah, which is why it is called “the joy of a mitzvah.”


והיינו בחי׳ הבינה כמו שמלובשת בזו״נ [בזעיר אנפין ונוקבא]. והגם דעיקר פי׳ שלח תשלח את האם היינו לענין בחינת ההשגה שהיא בחי׳ שלמעלה מההשגה וכמ״ש בזח״ב [בזהר חלק ב׳] פ׳ יתרו (דצ״ג ע״ב)64 ובפרשה פנחס (דרנ״ד ע״ב).
And this is the level of Binah as it is enclothed in Z’eir Anpin and Nukva. And although the main meaning of “You shall surely send away the mother” concerns the level of comprehension, that it is a level above comprehension, as written in Zohar II, Parshas Yisro (93b), and in Parshas Pinchas (254b),
Binah reaches us only as clothed in Z’eir Anpin and Nukva (Malchus), the revealed levels. The Alter Rebbe notes that the Zohar’s main reading of “send away the mother” is about comprehension: Binah is beyond grasp.


אך עכ״ז [עם כל זה] גם הפי׳ הנ״ל אמת. והוא ע״ד משנ״ת [מה שנתבאר] באגה״ק [באגרת הקודש] ע״פ מה יפית ומה נעמת אהבה בתענוגים65.
nevertheless the above explanation is also true. And it is in the manner of what is explained in Iggeres HaKodesh on “How beautiful and how pleasant are you, love, in delights.”
Both readings are true together, in the manner the Alter Rebbe explains in Iggeres HaKodesh on the verse “How beautiful… love in delights.”


אכן בג׳ רגלים שהם מועדים לשמחה היינו שאז הוא גילוי בחי׳ עלמא דאתכסייא בבחי׳ והאם רובצת על66 כו׳
However, on the three pilgrim festivals, which are “seasons for rejoicing,” there is then a revelation of the level of the hidden world, in the manner of “and the mother is sitting upon,” etc.
On the three pilgrim festivals the hidden world is revealed: the “mother” is present, “sitting upon” the young, rather than sent away.


וע״ז נאמר בנהר יעברו ברגל שבכל רגל ורגל מג׳ רגלים נש״י [נשמות ישראל] הם עוברים בחי׳ הנהר היוצא מעדן שהוא בחי׳ אם הבנים כנ״ל
And about this it is said, “They passed through the river on foot (baregel)”: on each and every one of the three pilgrim festivals (regalim), the souls of Israel pass through the level of the river that goes forth from Eden, which is the level of “the mother of the children,” as above.
This is the meaning of “passing through the river” on each festival: the souls of Israel then reach Binah itself, the river that flows from Eden.


ולכן שם נשמחה בו ממש דהיינו בעצמות אור א״ס ממש אשר הוא נמשך ומאיר בעלמא דאתכסיא וכנודע דהתגלות עתיק הוא בבינה.676869
Therefore “there we rejoiced in Him,” actually in Him, that is, in the very essence of the Infinite Light itself, which is drawn down and shines in the hidden world; as is known, the revelation of Atik is in Binah.
“There we rejoiced in Him” means in G-d Himself, in the essence of the Infinite Light that shines in Binah. Atik, the inner level of Keser above all the Sefiros, is revealed in Binah, as the Zohar says.




8ולכן הם מועדים לשמחה. ודרך פרט נק׳ חג הסוכות זמן שמחתנו שהיתה בו שמחה יתירה מבשאר יו״ט [יום טוב]
Therefore they are “seasons for rejoicing.” And in particular, the festival of Sukkos is called “the time of our rejoicing,” for there was in it a joy greater than on the other festivals.
All the festivals are “seasons for rejoicing,” but Sukkos is singled out as “the time of our rejoicing” because its joy is greater.


והיינו ע״י התשובה בעשי״ת [בעשרת ימי תשובה] ובפרט ביוהכ״פ [ביום הכפורים] שעי״ז הוא התגלות אימא עילאה על בנין וזהו עיקר ענין התשובה כמ״ש בזח״ג [בזהר חלק ג] ויקרא (דט״ו סע״ב [סוף עמוד ב]70 ודף י״ו ריש ע״א).
And this is through the teshuvah of the Ten Days of Teshuvah, and especially on Yom Kippur, through which there is the revelation of Imma Ila’ah (the supernal Mother) over the children; and this is the essence of teshuvah, as written in Zohar III, Vayikra (15b at the end, and 16a at the beginning).
The reason is the teshuvah of the Ten Days of Teshuvah and Yom Kippur. According to the Zohar, teshuvah reveals Imma Ila’ah, Binah as “the supernal Mother,” over her children; teshuvah returns the soul to its source in Binah.


אשר עי״ז נמשך אח״כ בסוכות בחי׳ זמן שמחתנו. והנה בחג הסוכות נמשך בחינת השמחה מלמעלה למטה בגילוי אלקות בבחי׳ סוכה ומקיף כו׳.
Through this, afterward, on Sukkos, the level of “the time of our rejoicing” is drawn down. Now, on the festival of Sukkos the level of joy is drawn down from above downward, in a revelation of G-dliness in the manner of a sukkah and an encompassing light (makif), etc.
That revelation, won through teshuvah, is drawn down on Sukkos as joy. But on Sukkos it comes as a sukkah, an encompassing light that surrounds rather than enters.


אך בשע״צ [בשמיני עצרת] נמשך בחינת גילוי פנימית בחינת והוא כחתן יוצא מחופתו71 חתן לשון חות דרגא (ועמ״ש בזה בשה״ש [בשיר השירים] בד״ה לסוסתי)72
But on Shemini Atzeres the level of inner revelation is drawn down, the level of “and he is like a bridegroom (chasan) coming forth from his canopy”; chasan is related to “descending a level” (nachis darga) (and see what is written about this in Shir HaShirim, in the discourse beginning “To my mare”),
On Shemini Atzeres the light enters within. The verse compares the sun to a bridegroom (chasan) leaving his canopy, and the Talmud links chasan to nachis darga, “descending a level”: the light comes down from the canopy, the makif, into the person.


כי כל גילוי אור א״ס ב״ה הבא מלמעלה למטה הוא ע״י ירידות והשתלשלות המדרגות מעילה לעלול כו׳
for every revelation of the Infinite Light, blessed be He, that comes from above downward is through the descents and the chain-like progression of the levels (hishtalshelus), from cause to effect, etc.,
Every revelation from above comes down through a chain of levels, each one causing the next (hishtalshelus).


והוא יוצא מבחי׳ חופה וסוכה מבחי׳ מקיף להיות נקלט ונתפס לתוך מקור נש״י [נשמות ישראל] בפנימיותם ע״י השמחה ממטה למעלה שעל ידי אתערותא דלתתא אתערותא דלעילא7374
and it comes forth from the level of a canopy and a sukkah, from the level of an encompassing light, to be absorbed and grasped into the source of the souls of Israel, in their inwardness, through the joy from below upward; for through an arousal from below [comes] an arousal from above.
So the light leaves its surrounding state and is taken inside the root of Jewish souls. This happens through the joy from below: human initiative (an arousal from below) calls forth the divine response (an arousal from above).


(עיין בפרדס בערכי הכינויים ערך שמחה75 דפי׳ שמחה היא הבינה וזהו ע״ד שנת׳ [שנתבאר] למעלה בפי׳ אם הבנים שמחה. ואמנם עוד כתב שם בשם הזהר ויקרא)
(See Pardes, in Erchei HaKinuyim, the entry “Joy,” that “joy” means Binah; and this is in the manner of what was explained above on “the mother of the children [is] joyful.” However, he also wrote there in the name of the Zohar, Vayikra
The Alter Rebbe brings Rabbi Moshe Cordovero’s Pardes, whose glossary of Kabbalistic names says that “joy” means Binah, in line with “the joyful mother of children.”


(דף ח׳ ע״ב) ואית דמתני הי שמחה דא כנסת ישראל כו׳ וע״ז נאמר כי בשמחה תצאו76 כו׳.
(page 8b): “And some teach: which is ‘joy’? This is the Congregation of Israel,” etc.; and about this it is said, “For with joy you shall go out,” etc.
The Pardes also quotes the Zohar’s alternative view that “joy” is the Congregation of Israel, that is, Malchus, supported by the verse “For with joy you shall go out.”


ולפמש״כ [ולפי מה שכתוב] זהו ענין שמחה שמלמעלה למטה היא בחי׳ בינה ושמחה שמלמטה למעלה היא בחי׳ מל׳ כנס״י [כנסת ישראל]
And according to what is written, this is the matter: the joy from above downward is the level of Binah, and the joy from below upward is the level of Malchus, the Congregation of Israel,
The two views fit the two joys: the joy from above downward is Binah, and the joy from below upward is Malchus, the Congregation of Israel.


והיא בחי׳ שמחת כלה ועמ״ש בד״ה והיה כמשוש חתן77 כו׳ בענין שמחת כלה ואזי מתחברים ב׳ השמחות יחד ישמח ישראל וישמח ה׳ במעשיו:78
and it is the level of “the joy of a bride” (and see what is written in the discourse beginning “And it shall be like the rejoicing of a bridegroom,” etc., on the subject of the joy of a bride); and then the two joys are joined together: “Israel shall rejoice” and “Havayah shall rejoice in His works.”
The joy of Malchus is “the joy of a bride,” and on Shemini Atzeres the two joys join like bride and groom: Israel rejoices in G-d, and G-d rejoices in His works.




Section 4 · ¶9–14
Gloss: G-d’s joy in His works
9ד (והנה בפי׳ ישמח ה׳ במעשיו פי׳ במדרש ויקרא רבה פ׳ אחרי פ״כ7980 דקאי אלעתיד לבוא וכ״ה בזח״א [בזהר חלק א] במ״ה [במדרש הנעלם] פ׳ תולדות)
4. (Now, on the meaning of “Havayah shall rejoice in His works,” it is explained in the Midrash, Vayikra Rabbah, Parshas Acharei, chapter 20, that it refers to the Time to Come; and so it is also in Zohar I, in the Midrash HaNe’elam, Parshas Toldos
Section 4 begins a long parenthetical study of the verse “Havayah shall rejoice in His works.” The Midrash and the Zohar’s Midrash HaNe’elam both say it refers to the Time to Come.


(דקל״ה ע״א)81 שהוא בזמן תח״ה [תחיית המתים] וע״ז נאמר אלה תולדות יצחק82 לשון צחוק ושמחה ותענוג שיהי׳ [שיהיה] אז לנשמות.
(135a), that it is at the time of the Resurrection of the Dead; and about this it is said, “These are the generations of Yitzchak,” [Yitzchak] denoting laughter, joy and delight that the souls will have then.
The Zohar places it at the Resurrection of the Dead, and reads “the generations of Yitzchak” (whose name means laughter) as the joy and delight the souls will then have.


והרמ״ז [והרב משה זכות] שם האריך והרחיב בביאור ענין זה ותוכן הענין כי השמחה היא בבינה והיא מגבורות הנמתקות והיא בחי׳ גבורה דעתיק
And the Ramaz there expanded at length in explaining this matter, and the gist of the matter is that joy is in Binah and comes from the sweetened Gevuros, and it is the level of the Gevurah of Atik.
Rabbi Moshe Zacuto (the Ramaz) explains that joy normally comes from Binah and from the “sweetened Gevuros,” forces of restraint that have been softened, whose root is the Gevurah of Atik, a very high level.


אמנם אז יבוא השפע מפנימית עתיק וזהו ענין ישמח ה׳ שהוא גילוי בחי׳ פנימית עתיק.
However, then the flow will come from the inner dimension of Atik; and this is the meaning of “Havayah shall rejoice”: that it is the revelation of the level of the inner dimension of Atik.
In the future, the flow will come from the inner dimension of Atik itself. That is “Havayah shall rejoice”: the revelation of G-d’s innermost delight.




10ופי׳ במעשיו היינו בירו שם ב״ן [שם ב״ן] שהוא בחי׳ עשייה ויתעלה בבחי׳ ס״ג [שם ס״ג] כו׳ ועיין מ״ש בביאור ע״פ מי מנה בענין אף עשיתיו83 אף מרבה בחי׳ רביעית
And the meaning of “in His works” is the refinement (birur) of the Name Ban, which is the level of Asiyah (action), so that it be elevated into the level of [the Name] Sag, etc. And see what is written in the explanation on “Who has counted,” on the subject of “I have also (af) made it,” [that] af includes a fourth level,
Following the Ramaz, “His works” (ma’asav) means the refinement (birur) of the Name Ban, the Kabbalistic spelling of Havayah with the value 52, associated with Malchus and with the lowest world, Asiyah (“action”). Refined, it rises into the Name Sag (63), associated with Binah. The text recalls its own explanation that in “I have also made it,” the word “also” adds a fourth, highest level.


שהוא כתר עליון המתגלה בבחי׳ עשייה דייקא בירור שם ב״ן [שם ב״ן] כו׳ ע״ש באריכות וזהו ענין ישמח ה׳ במעשיו דייקא.
which is the Supreme Keser, which is revealed specifically in the level of Asiyah, the refinement of the Name Ban, etc.; see there at length. And this is the meaning of “Havayah shall rejoice in His works” specifically.
That fourth level is the Supreme Keser, which is revealed precisely through Asiyah, the lowest realm, once it is refined. This is why the verse says G-d rejoices specifically “in His works.”


ועמ״ש בביאור ע״פ כי על כל כבוד חופה84 בענין גילוי פנימית עתיק שהוא דוקא אחר בירור שם ב״ן [שם ב״ן] כו׳ ע״ש.
And see what is written in the explanation on “For over all the glory, a canopy,” on the subject of the revelation of the inner dimension of Atik, which is specifically after the refinement of the Name Ban, etc.; see there.
The text points to its discourse on “For over all the glory, a canopy,” where the inner dimension of Atik is revealed only after the refinement of Ban is complete.


וע׳ מזה עוד בזח״א [בזהר חלק א] במ״ה [במדרש הנעלם] פ׳ וירא (דק״ב ע״ב85 ודף קי״ד ע״א) ועמ״ש בד״ה ושבתי בשלום8687 אל בית אבי88 בענין שלעתיד יאמרו ליצחק כי אתה אבינו899091
And see more on this in Zohar I, Midrash HaNe’elam, Parshas Vayera (102b and 114a); and see what is written in the discourse beginning “And I will return in peace to my father’s house,” on the subject that in the future they will say to Yitzchak, “For you are our father.”
The Zohar’s Midrash HaNe’elam on Vayera discusses this future revelation. The Talmud says that in the future Israel will say to Yitzchak, “You are our father,” since Yitzchak (laughter) embodies the future joy; the text cites its Torah Ohr discourse on this.


והנה מבואר שם בהרמ״ז [בהרב משה זכות] דמגילוי זה יומשכו נשמות חדשות להיות עטרה לנשמות הצדיקים וע״ז נאמר ועטרותיהן בראשיהן כו׳
Now, it is explained there in the Ramaz that from this revelation new souls will be drawn down, to be a crown for the souls of the righteous; and about this it is said, “with their crowns on their heads,” etc.,
The Ramaz adds that this revelation will bring down new souls that will serve as crowns for the souls of the righteous, alluding to the Talmud’s description of the World to Come, where the righteous sit “with their crowns on their heads.”


וכמ״מ בזח״א [בזהר חלק א] ס״פ וירא (דקי״ט סע״א [סוף עמוד א]) וע׳ בפ׳ וישלח (דקפ״ב ע״א)92 ועמ״ש מענין גילוי נשמות אלו שהם מבחי׳ אור א״ס הסכ״ע [הסובב כל עלמין] שלמעלה מהקו כו׳ והוא בד״ה ואכלתם אכול.93
as is found in Zohar I, end of Parshas Vayera (119a, at the end); and see Parshas Vayishlach (182a). And see what is written on the subject of the revelation of these souls, that they are from the level of the Infinite Light that encompasses all worlds (sovev kol almin), which is above the kav, etc.; it is in the discourse beginning “And you shall eat, eating.”
These new souls come from the Infinite Light that encompasses all worlds, above the kav, the line of light through which the ordered worlds are made. The text refers to its discourse on “And you shall eat, eating” for this.


ובזח״ג [ובזהר חלק ג] ויקרא (דף94 י״ו סע״א [סוף עמוד א]) משמע דפי׳ ישמח ה׳ במעשיו קאי לאחר אלף הז׳ שהוא בחי׳ חד חרוב95 כשיחדש עולמו כמ״ש השמים החדשים96 והארץ החדשה.
And in Zohar III, Vayikra (16a, at the end), it is implied that “Havayah shall rejoice in His works” refers to after the seventh millennium, which is the level of “one [millennium] desolate,” when He will renew His world, as it is written, “the new heavens and the new earth.”
The Zohar on Vayikra suggests another time for this joy: after the seventh millennium, when, according to the Talmud, the world lies “desolate” for a thousand years and G-d then renews it with “new heavens and a new earth.”


ועיין ג״כ בזח״ב [בזהר חלק ב׳] בשלח (דנ״ז ע״ב)97 ובפ׳ פקודי (דף רנ״ט ע״א) ועמ״ש מענין זה בפ׳ ויצא גבי וכל אשר תתן לי98 עשר עאשרנו לך.99
And see also Zohar II, Beshalach (57b), and Parshas Pekudei (259a); and see what is written on this subject in Parshas Vayetzei, concerning “and all that You give me, I will surely tithe to You.”
More passages of the Zohar are cited, and a Torah Ohr discourse on Yaakov’s vow to tithe, which treats the same theme.


והנה פי׳ הפשוט דישמח ה׳ במעשיו היינו כביכול שנמשך לו ית׳ השמחה ממעשיו שהן הברואים כדפרש״י [כדפירש רש״י / כדפירוש רש״י] בחולין פא״ט [פרק אלו טריפות] (ד׳ ס׳ סע״א [סוף עמוד א]) וע״פ דרך הנ״ל היינו כדפי׳ הרמ״ז [הרב משה זכות] דמעשיו
Now, the simple meaning of “Havayah shall rejoice in His works” is that joy is drawn to Him, as it were, may He be blessed, from His works, which are the creatures, as Rashi explains in Chullin, chapter Eilu Tereifos (60a, at the end). And according to the approach above, it is as the Ramaz explained, that “His works”
The plain meaning, as Rashi explains in Chullin, is that G-d takes joy in His creatures. On the Kabbalistic reading, “His works” is the refinement of Ban.


היינו בירור100 שם ב״ן [שם ב״ן] שבירור זה זהו כללות ענין היום לעשות וע״ז נאמר אשר ברא אלקים לעשות101 דפי׳ לעשות לתקן102 והיינו בירור שם ב״ן [שם ב״ן] ורפ״ח כו׳ שהוא בחי׳ עשייה דכללות כנ״ל.103104
means the refinement of the Name Ban; and this refinement is the whole of [the meaning of] “today, to do them.” And about this it is said, “which G-d created to do,” for “to do” means to rectify; that is, the refinement of the Name Ban and the 288 [sparks], etc., which is the level of Asiyah in the general sense, as above.
This refinement is the whole task of “today, to do them,” the service of this world. “Which G-d created to do” is read as “to rectify”: the world was created so that we complete it by refining the Name Ban and the 288 sparks of holiness that fell in the shattering of the vessels.




11וכשיושלם בחינת היום לעשותם105 יומשך מזה שישמח ה׳ במעשיו אשר אמר ונעשה רצונו. והשמחה זהו גילוי פנימית
And when the level of “today, to do them” is completed, from this will be drawn that “Havayah shall rejoice in His works,” that He spoke and His will was done. And the joy is the revelation of the inner dimension,
When the task of “today, to do them” is complete, G-d will “rejoice in His works”: His will, which He expressed, will have been done. That joy is the revelation of G-d’s innermost dimension.


והיינו פנימית עתיק שהוא פנימית תענוג העליון והיינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] נחת רוח לפני שאמרתי ונעשה רצוני.106107
that is, the inner dimension of Atik, which is the inner dimension of the supernal delight; and this is in the manner of the saying of our Sages, of blessed memory, “It is a gratification before Me that I spoke and My will was done.”
The inner dimension of Atik is G-d’s supernal delight. The Sages describe the offerings as “a gratification before Me that I spoke and My will was done”: G-d’s pleasure comes from the fulfillment of His will below.




12והיא השמחה שמלמעלה למטה היינו שהגילוי הפנימית נמשך מלמעלה למטה. אמנם סיבת גילוי זה נמשך אדרבה ממעשיו כביכול שהוא בחי׳ היום לעשותם.
And this is the joy from above downward, that is, the inner revelation is drawn from above downward. However, the cause of this revelation comes, on the contrary, from His works, as it were, which is the level of “today, to do them.”
The joy from above is a revelation of G-d’s innermost self, yet what causes it is “His works,” our service in this world.


וגם יובן ענין זה מההפך. דהיינו ממ״ש גבי דור המבול ויתעצב אל לבו108 כו׳ והיינו מחמת
This can also be understood from the opposite, that is, from what is written concerning the generation of the Flood, “And He was grieved to His heart,” etc.; and that was because
The converse proves it: before the Flood the Torah says G-d “was grieved to His heart.”


כי רבה רעת האדם109 בארץ כו׳ ולזאת יובן ההפך דהיינו מה שישמח ה׳ במעשיו הנה שמחה זו נמשך ע״י קיום היום לעשותם.
“the evil of man was great on the earth,” etc. From this the opposite can be understood: that “Havayah shall rejoice in His works”—this joy is drawn through the fulfillment of “today, to do them.”
That grief came from human wickedness; so, in reverse, G-d’s joy comes from the fulfillment of the mitzvos.


ובענין ישמח ישראל110 בעושיו בזח״ג [בזהר חלק ג] ויקרא (דכ״ג ע״ב)111 פי׳ שזהו ענין מ״שש איה אלוה עושי112 וא״כ י״ל [יש לומר] שזהו מ״ש בסבא דמשפטים (דצ״ו ע״ב)
And concerning “Israel shall rejoice in its Maker,” in Zohar III, Vayikra (23b), it is explained that this is the meaning of what is written, “Where is Elo’ah my Maker?” If so, one may say that this is what is said in the Sava of Mishpatim (96b)
Now the other joy, “Israel shall rejoice in its Maker.” The Zohar links it to Iyov’s “Where is Elo’ah my Maker?” The Alter Rebbe connects this to the “Sava of Mishpatim,” a section of the Zohar in which an old man expounds the laws of the Hebrew maidservant as the story of the soul.


ע״פ בבגדו בה113 ופריש עלה לבוש יקר דיליה ומאן איהו שמא קדישא דאקרי אלו״ה. ודא הוא בבגדו בה כו׳.
on “bevigdo vah” (in his betraying her): “And He spreads over her His precious garment. And what is it? The holy Name that is called Elo’ah. And this is ‘bevigdo vah,’” etc.
The Zohar there reads bevigdo vah, “in his betraying her,” as “in his garment (beged) upon her”: G-d spreads over the soul His precious garment, the holy Name Elo’ah.


וכ״כ [וכן כתב] עוד שם (דף צ״ז ע״ב)114 בפי׳ כסותה.115 פרישן דלבושא דמלכא דפריש עלה אלוה ועיין בפי׳ הרמ״ז [הרב משה זכות] שפ ובע״ח [ובעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ח׳.
And so it also wrote there (97b) on the meaning of “her covering” (kesusah): “the spreading of the King’s garment which He spread over her: Elo’ah.” And see the commentary of the Ramaz there, and Etz Chaim, Sha’ar Mayin Nukvin and Mayin Duchrin, discourse 8.
Likewise the Zohar reads “her covering” (kesusah), which the husband must provide, as the King’s garment spread over the soul, the Name Elo’ah; the Ramaz and Etz Chaim are cited for further explanation.


ועיין מ״ש בענין פי׳ כסותה בד״ה המגיד מראשית אחרית116.117 ובזח״ג [ובזהר חלק ג] פ׳ פנחס (דרי״ט ע״ב)118 פי׳ בעושיו לשון רבים היינו תלת שותפין119 דבאדם אב ואם והקב״ה.
And see what is written on the meaning of “her covering” in the discourse beginning “Declaring the end from the beginning.” And in Zohar III, Parshas Pinchas (219b), be’osav (“its Makers”), in the plural, is explained as the three partners in a person: father, mother and the Holy One, blessed be He.
The text refers to its own discourse on “her covering.” The Zohar on Pinchas explains why be’osav (“its Makers”) is plural: as the Talmud says, a person has three partners, father, mother and G-d.


ונתבאר במ״א דכמ״כ [דכמו כן] בהנשמה ממש יש ג׳ בחינות אלו. וע״ד שנתבאר לעיל בד״ה ביום השמיני עצרת בענין כי אבי ואמי עזבוני120 וה׳ יאספני.
And it was explained elsewhere that likewise in the soul itself there are these three levels. And [this is] in the manner of what was explained above, in the discourse beginning “On the eighth day, an atzeres,” on the subject of “For my father and my mother have forsaken me, and Havayah will gather me in”:
The same three partners exist within the soul. The Alter Rebbe recalls his earlier discourse on Shemini Atzeres, on the verse “my father and my mother have forsaken me, but Havayah will gather me in.”


שאהבה הטבעית שבנפש האלקית נק׳ אב שממנה התולדה לעשות מצות ומע״ט [ומעשים טובים] כו׳ ע״ש והיינו כי שרשה מבחי׳ חסד לאברהם121 שהוא ז״א דאצילות.
that the natural love in the G-dly soul is called “father,” from which is born the doing of mitzvos and good deeds, etc.; see there. And that is because its root is from the level of “kindness to Avraham,” which is Z’eir Anpin of Atzilus.
There the soul’s natural love of G-d was called its “father,” since it gives rise to mitzvos and good deeds; its root is Chesed, “kindness to Avraham,” the Z’eir Anpin of Atzilus.




13ונמצא זו״נ [זעיר אנפין ונוקבא] דאצי׳ נק׳ אב ואם דנשמה שמהם שרש האהבה והיראה שבנשמה. ומה שהקב״ה נותן נשמה.
It follows that Z’eir Anpin and Nukva of Atzilus are called the father and mother of the soul, for from them is the root of the love and awe in the soul. And that the Holy One, blessed be He, gives the soul
Applied to the soul’s roots above: Z’eir Anpin and Nukva (Malchus) of Atzilus are the soul’s “father and mother,” the source of its love and awe. G-d’s own share is a deeper level.


היינו בחי׳ נשמה לנשמה שהיא בחי׳ יחידה שרש הנשמה דהיינו בחי׳ מזליה וע״ז נאמר וה׳ יאספני
means the level of a soul to the soul, which is the level of yechidah, the root of the soul, that is, the level of its mazal. And about this it is said, “and Havayah will gather me in.”
G-d gives the “soul of the soul,” the yechidah, the innermost level of the soul, called its mazal, its root above. It is this level that the verse means by “Havayah will gather me in.”


וזהו ענין בעושיו לשון רבים ומזה יובן ענין ישמח ישראל122 בעושיו שזהו בסוכות זמן שמחתנו
And this is the meaning of be’osav (“its Makers”) in the plural. And from this one can understand “Israel shall rejoice in its Maker,” which is on Sukkos, “the time of our rejoicing.”
This explains the plural “Makers,” and shows why “Israel shall rejoice in its Makers” belongs to Sukkos.


כי הנה ע״י העוונות נאמר כי אבי ואבי עזבוני123 כו׳ שאין האהבה הטבעית מתגלה בנפש.
For through sins it is said, “For my father and my mother have forsaken me,” etc.: that the natural love is not revealed in the soul.
Sin causes “my father and my mother,” the natural love and awe, to “forsake” a person: they are no longer felt in the soul.


אך ע״י התשובה בעשי״ת [בעשרת ימי תשובה] שע״ז נאמר וה׳ יאספני וכתיב אשר נשבעת לאבותינו מימי קדם124 שהם י״ג מדה״ר [מדות הרחמים] שלפני האצילות אזי נמשך מזה בחינת ישמח ישראל בעושיו.
But through the teshuvah of the Ten Days of Teshuvah, about which it is said, “and Havayah will gather me in,” and it is written, “which You swore to our fathers from days of old,” which are the Thirteen Attributes of Mercy that precede Atzilus, then from this is drawn the level of “Israel shall rejoice in its Maker”:
Through the teshuvah of the Ten Days of Teshuvah, G-d “gathers in” the soul from a level above Atzilus: the Thirteen Attributes of Mercy, which Micah calls “the days of old.” From this comes Israel’s joy in its Makers on Sukkos.


מה שהי׳ [שהיה] מרוחק מהם עד הנה כמשל בן המלך שהיה בשביה כשחוזר ובא אצל אביו כו׳.125
[in] what had been distant from them until now, like the analogy of a king’s son who was in captivity, when he returns and comes to his father, etc.
The joy is like that of a prince who was taken captive and returns home to his father: nearness after distance.




14ועיין בד״ה שובה ישראל עד126 נתבאר ענין אבי ואמי בענין אחר קצת דהיינו בחי׳ חו״ב [חכמה ובינה] שבנפש האלקית שנק׳ אב
And see the discourse beginning “Return, O Israel, to [Havayah],” where the subject of “my father and my mother” is explained in a somewhat different way: that is, the levels of Chochmah and Binah in the G-dly soul, which are called “father
The Alter Rebbe cites another of his discourses, on “Return, O Israel,” where “father and mother” are explained differently: as Chochmah and Binah within the G-dly soul.


ואם לפי שמולידים המדות אהוי״ר [אהבה ויראה] הנק׳ בן ובת ושרש חו״ב [חכמה ובינה] שבנפש נמשכים מחו״ב [מחכמה ובינה] שלמעלה שהם תושב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] ומי שפגם בתורה שהיא חכמתו ובינתו ית׳ נקרא אבי ואמי עזבוני127
and mother” because they give birth to the emotive attributes (middos), love and awe, which are called “son and daughter.” And the root of Chochmah and Binah in the soul is drawn from Chochmah and Binah above, which are the Written Torah and the Oral Torah. And one who has blemished the Torah, which is His wisdom and understanding, may He be blessed, is called “my father and my mother have forsaken me.”
They are “parents” because they give birth to love and awe, the “son and daughter.” Their root is Chochmah and Binah above, the Written and Oral Torah; one who has damaged his bond with the Torah has been “forsaken” by father and mother.


אבל מ״מ וה׳ הוא גילוי אור א״ס ב״ה ממש יאספני והיינו ע״י התשובה במס״נ [במסירות נפש] שלמעלה מהטעם ודעת.
But nevertheless “and Havayah,” which is the revelation of the very Infinite Light, blessed be He, “will gather me in”; and this is through teshuvah with self-sacrifice (mesirus nefesh), which is above reason and understanding.
Even so, G-d Himself, the Infinite Light, “gathers him in” through teshuvah with self-sacrifice, which goes beyond reason and understanding and so reaches beyond where the damage was done.




Section 5 · ¶15–20
Gloss: two future stages and the eighth day
15וזהו שובה ישראל עד128 הוי׳ אלקיך. ולכן ע״י התשובה בעי״ת [בעשרת ימי תשובה] וביוהכ״פ [וביום הכפורים] אשר הוא בחי׳ וה׳ יאספני129 שיאסוף ויקבץ כל חלקי הנפש כו׳
And this is “Return, O Israel, to Havayah your G-d.” Therefore, through the teshuvah of the Ten Days of Teshuvah and Yom Kippur, which is the level of “and Havayah will gather me in,” that He gathers and collects all the parts of the soul, etc.,
Hosea’s call “Return… to Havayah your G-d” is tied to “Havayah will gather me in”: the teshuvah of the Days of Awe gathers together all the scattered parts of the soul.


עי״ז ישמח ישראל בעושיו היינו ג׳ שותפין הנ״ל שבנשמה אב ואם תושב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] והקב״ה הוא אור א״ס ב״ה ממש וזהו ענין השמחה בחג הסוכות דבחי׳ ישמח ישראל בעושיו.
through this [comes] “Israel shall rejoice in its Makers”: that is, the three partners mentioned above that are in the soul: father and mother, the Written Torah and the Oral Torah; and the Holy One, blessed be He, who is the very Infinite Light, blessed be He. And this is the joy on the festival of Sukkos, of the level of “Israel shall rejoice in its Makers.”
The soul’s three “Makers” are now named: father and mother (the Written and Oral Torah, or Chochmah and Binah of the soul) and G-d, the very Infinite Light. Israel’s joy in all three is the joy of Sukkos.


וברע״מ [וברעיא מהימנא] פ׳ פנחס (דרל״ח ע״ב) פי׳ ג״כ ענין בעושיו לשון רבים שהוא ע״ד מ״ש נעשה אדם130 כו׳ ומבואר ענין זה במ״א בביאור ע״פ
And in the Raya Mehemna, Parshas Pinchas (238b), be’osav in the plural is also explained: that it is in the manner of what is written, “Let us make man,” etc. And this matter is explained elsewhere, in the explanation on
A second Zohar reading of the plural: the Raya Mehemna compares it to “Let us make man,” also in the plural. The Alter Rebbe refers to his fuller treatment elsewhere.


כי המצוה131 הזאת132 כו׳ דנעשה לשון רבים שהוא כלול מכל ההשתלשלות ע״ס [עשר ספירות] ואינו בחינה פרטיות לבד דהיינו ששרשו מבחי׳ א״ק [אדם קדמון] שהוא אור כללי.
“For this commandment,” etc.: that “let us make” is in the plural because he comprises the entire chain of descent (hishtalshelus), the ten Sefiros, and is not one particular level alone; that is, his root is from the level of Adam Kadmon, which is a general light.
Man is made with a plural verb because he includes all ten Sefiros and the whole chain of worlds; his root is Adam Kadmon, the primordial “Man” above all the worlds, a light that includes everything rather than one particular level.


ובמק״מ [ובמקדש מלך] פ׳ בשלח (דנ״ה ע״א) כתב בשם הרח״ו [הרבי חיים ויטאל] שהאד׳ אינו רומז אל בחינה פרטית כמו אל ז״א לבדו או אל מלכות לבדה
And in Mikdash Melech, Parshas Beshalach (55a), he wrote in the name of Rabbi Chaim Vital that Adam does not allude to a particular level, such as to Z’eir Anpin alone or to Malchus alone,
The Zohar commentary Mikdash Melech quotes Rabbi Chaim Vital, the Arizal’s disciple, that the name Adam does not point to any single configuration such as Z’eir Anpin or Malchus.


אלא הוא רומז אל ה׳ פרצופים דוגמת אריך כו׳ וקרוב זה למ״ש כי בכללות העולמות א״ק [אדם קדמון] הוא בחי׳ אריך כו׳.
but rather it alludes to the five partzufim, like Arich, etc. And this is close to what is written, that in the general scheme of the worlds Adam Kadmon is the level of Arich, etc.
Rather it includes all five partzufim (the main divine configurations), as Arich Anpin does; and indeed in the scheme of all the worlds, Adam Kadmon plays the role that Arich plays within Atzilus.




16וע״י התשובה שהוא בחי׳ וה׳ יאספני נמשך להיות ישמח ישראל בעושיו133 בבחי׳ אור כללי הנ״ל.
And through teshuvah, which is the level of “and Havayah will gather me in,” it is drawn down that there be “Israel shall rejoice in its Makers” at the level of the general light mentioned above.
Teshuvah draws Israel’s joy in its Makers from that all-inclusive light, Adam Kadmon.


אמנם הנה בחי׳ ישמח ישראל בעושיו הו מגיע עד שרש ומקור הנשמות שמבחינת א״ק [אדם קדמון] כתר דכללות134
However, the level of “Israel shall rejoice in its Makers” reaches up to the root and source of the souls, which is from the level of Adam Kadmon, the general Keser;
Israel’s joy, rising from below, reaches as high as the root of the souls, Adam Kadmon, which is the “Keser” of all the worlds together.


אבל בחי׳ ישמח הב במעשיו זהו בחי׳ גילוי פנימית אור א״ס ב״ה שלמעלה מבחי׳ א״ק [אדם קדמון]
but the level of “Havayah shall rejoice in His works” is the level of the revelation of the inner dimension of the Infinite Light, blessed be He, which is above the level of Adam Kadmon.
G-d’s joy in His works, coming from above, is higher still: a revelation of the inner Infinite Light beyond Adam Kadmon.


שהרי א״ק [אדם קדמון] נק׳ אדם דבריאה לגבי אור א״ס ומבחי׳ שמחה וגילוי זה נמשכו הנשמות החדשות שיתגלו לעתיד שהם למעלה משרש נשמת אדה״ר [אדם הראשון] וכמ״ש בביאור ע״פ ואכלתם אכול.135136
For Adam Kadmon is called “the Adam of Beriah” in relation to the Infinite Light. And from the level of this joy and revelation are drawn the new souls that will be revealed in the future, which are above the root of the soul of Adam, the first man, as written in the explanation on “And you shall eat, eating.”
Compared to the Infinite Light, even Adam Kadmon counts as a created “man.” From this higher joy will come the new souls of the future, whose root is above that of Adam, the first man. The text refers to its discourse on “And you shall eat.”




17והנה ע״י ישמח ישראל בעושיו שיהיה לעתיד יומשך שיהיה גילוי בחי׳ ישמח ה׳ במעשיו שהיא השמחה שמלמעלה למטה.
Now, through the “Israel shall rejoice in its Makers” that will be in the future, there will be drawn the revelation of the level of “Havayah shall rejoice in His works,” which is the joy from above downward.
The joy from below causes the joy from above: Israel’s joy in its Makers in the future will draw down G-d’s joy in His works.


ומעין זה יובן ג״כ בענין זמן שמחתנו דסוכות שע״י ישמח ישראל בעושיו שהוא עד שרש ומקור הנשמות שמבחי׳ מזליה.
And something similar can also be understood regarding “the time of our rejoicing” of Sukkos: that through “Israel shall rejoice in its Makers,” which reaches the root and source of the souls, which is from the level of their mazal,
The same happens each year on Sukkos: Israel’s joy reaches the root of the souls, their mazal.


נמשך בחי׳ ישמח ה׳ במעשיו שהוא גילוי מבחי׳ שלמעלה משרש נש״י [נשמות ישראל] ומזליהם וכמ״ש סד״ה האזינו השמים137 גבי והקב״ה השיבם אהיה כטל138 כו׳ ע״ש.139
the level of “Havayah shall rejoice in His works” is drawn down, which is a revelation from a level above the root of the souls of Israel and their mazal; as written at the end of the discourse beginning “Listen, O heavens,” concerning “and the Holy One, blessed be He, answered them, ‘I will be like dew,’” etc.; see there.
In response, G-d’s joy is drawn from a level above even that root. The text compares its discourse on Haazinu, where G-d answers Israel, “I will be like dew,” dew being a blessing that comes from above without human effort.




18ועפ״ז [ועל פי זה] א״ש [אתי שפיר] הפסוק כל האזרח בישראל ישבו בסוכות140 דהיינו מה שאני עתיד להזריח בתוך ישראל ובפנימיותם לעתיד לבא עכשיו ישבו בסוכות שמתגלה עליהם בבחינת סוכה ומקיף כו׳ וכמבואר למעלה.
According to this, the verse “Every citizen in Israel shall dwell in sukkos” is well understood: that is, what I will cause to shine within Israel and in their inwardness in the Time to Come, now “they shall dwell in sukkos,” [meaning] that it is revealed upon them in the manner of a sukkah and an encompassing light, etc., as explained above.
This explains the sukkah verse from section 2: the future inner light is given now as a surrounding sukkah.


והנה מבואר לעיל דבפי׳ ישמח ה׳ במעשיו יש ב׳ בחינות דלפי׳ הזח״א [הזהר חלק א] (דקל״ה ודקי״ט ודקפ״ב) משמע דקאי בתח״ה [בתחיית המתים] ובאלף השביעי.
Now, it was explained above that in the meaning of “Havayah shall rejoice in His works” there are two aspects. According to the explanation of Zohar I (135, 119 and 182), it implies that it refers to the Resurrection of the Dead and the seventh millennium,
The Alter Rebbe returns to the two timings of G-d’s joy in His works. The Zohar in its first volume places it at the Resurrection and the seventh millennium.


שאז יתגלו הנשמות החדשות כמ״ש הרמ״ז [הרב משה זכות] שם. ולפי׳ הזח״ג [הזהר חלק ג] ויקרא (די״ו סע״א [סוף עמוד א])141 משמע שזהו לאחר אלף השביעי שהוא בחי׳ חד חרוב142 ואח״כ יחדש הקב״ה עולמו
when the new souls will be revealed, as the Ramaz wrote there. And according to the explanation of Zohar III, Vayikra (16a, at the end), it implies that this is after the seventh millennium, which is the level of “one [thousand] desolate,” and afterward the Holy One, blessed be He, will renew His world;
Then the new souls appear, according to the Ramaz. The Zohar on Vayikra places it later, after the millennium of desolation, when G-d renews the world.


והוא בחי׳ השמים החדשים והארץ החדשה אשר אני עושה143 וכדמשמע ג״כ בגמרא פי״א [פרק י״א] דסנהדרין (דצ״ב ע״ב) בענין בהמיר ארץ144 כו׳
and this is the level of “the new heavens and the new earth that I make,” as is also implied in the Gemara, chapter 11 of Sanhedrin (92b), on the subject of “when He changes the earth,” etc.;
The renewal is Yeshayahu’s “new heavens and new earth.” The Talmud in Sanhedrin, discussing the righteous in the time G-d “changes the earth,” implies the same.


ע״ז נאמר ישמח ה׳ במעשיו ואפשר לפ״ז [לפי זה] פי׳ במעשיו היינו בחי׳ השמים החדשים והארץ החדשה שהם בחי׳ אשר אני עושה דייקא כמ״ש מזה בפ׳ בראשית145 וזהו ענין במעשיו כו׳.
about this it is said, “Havayah shall rejoice in His works.” And perhaps, according to this, “in His works” means the level of the new heavens and the new earth, which are the level of “that I make” specifically, as written about this in Parshas Bereshis; and this is the meaning of “in His works,” etc.
On this reading, “His works” are the new heavens and earth themselves, since the verse says “that I make,” using the language of making (asiyah). The text refers to its Torah Ohr discourse on Bereshis.


והגם דלעיל נת׳ [נתבאר] דבמעשיו היינו בירור שם ב״ן [שם ב״ן] י״ל [יש לומר] דב׳ הפירושים אמת שאחר בירור שם ב״ן [שם ב״ן] שהוא בחי׳ היום לעשותם נמשך גילוי בחינת אשר אני עושה.
And although it was explained above that “in His works” means the refinement of the Name Ban, one may say that both explanations are true: for after the refinement of the Name Ban, which is the level of “today, to do them,” the revelation of the level of “that I make” is drawn down.
The two readings of “His works” fit together: first our service refines the Name Ban (“today, to do them”), and then G-d reveals what “I make.”


דהא בהא תליא. ועיין בזח״א [בזהר חלק א] וירא (דקט״ו ע״א)146 ע״פ ויעש ה׳ לשרה עשייה איהי לעילא.
For the one depends on the other. And see Zohar I, Vayera (115a), on “And Havayah did for Sarah”: “doing is above.”
The second depends on the first. The Zohar on “And Havayah did for Sarah” teaches that “doing” (asiyah) reaches very high.


ובחי׳ אשר אני עושה הוא עוד בחי׳ גבוה יו תר כנודע מענין אני הוי׳ דאני
And the level of “that I make” is a still higher level, as is known from the matter of “I am Havayah,” for “I” (Ani)
“That I make” is higher because of the word “I” (Ani): in “I am Havayah,” “I” refers to G-d’s essence, the source of the Name Havayah itself.


היינו עצמות אור א״ס מקור ושרש שם הוי׳ כו׳. וההפרש בין הגילוי שבזמן התחיה ואלף הז׳ למה שיהיה אח״כ. כשיחדש הקב״ה עולמו.
is the essence of the Infinite Light, the source and root of the Name Havayah, etc. And the difference between the revelation at the time of the Resurrection and the seventh millennium and what will be afterward, when the Holy One, blessed be He, renews His world,
The Alter Rebbe now defines the difference between the two future stages: the Resurrection with the seventh millennium, and the renewal of the world afterward.


היינו דמה שמאיר אז באלף הז׳ רק בבחינת מקיף יומשך אח״כ להיות גילוי בחי׳ זו בבחי׳ פנימית ממש ויומשכו מקיפים עליונים יותר. כי כך הוא ענין העליות.
is that what shines then, in the seventh millennium, only as an encompassing light will afterward be drawn down, so that this level is revealed as truly internal, and still higher encompassing lights will be drawn down; for such is the nature of ascents.
What shines in the seventh millennium only as a surrounding light will afterward be absorbed within, and even higher surrounding lights will appear; every ascent works this way.


והנה הרמ״ז [הרב משה זכות] פי׳ בפ׳ וירא (דקל״ה) שהנשמות החדשות שיתגלו בעת תח״ה [תחיית המתים] עליהם נאמר ועטרותיהם בראשיהם147 שהם יהיו בחי׳ עטרה על נשמות הצדיקים שבאו לעולם.
Now, the Ramaz explained in Parshas Vayera (135) that about the new souls that will be revealed at the time of the Resurrection of the Dead it is said, “with their crowns on their heads”: that they will be the level of a crown upon the souls of the righteous who came into the world.
The Ramaz explains the “crowns on their heads” of the righteous as the new souls revealed at the Resurrection.


וכ״כ [וכן כתב] שם בשם הרח״ו [הרבי חיים ויטאל]. ונודע דעטרה היינו בחי׳ מקיף. אמנם כשיחדש הקב״ה עולמו אזי מקיפים אלו יומשכו בבחי׳ פנימית ממש.148
And so he wrote there in the name of Rabbi Chaim Vital. And it is known that a crown is the level of an encompassing light. However, when the Holy One, blessed be He, renews His world, then these encompassing lights will be drawn down into the level of the truly internal.
A crown sits above the head, so it is a surrounding light. When the world is renewed, these crowns will be taken within.




19והנה עד״ז יובן ג״כ בענין סוכות ושמיני עצרת. דבסוכות השמחה המתגלה מלמעלה למטה בחינת ישמח ה׳ במעשיו היא בבחינת סוכה ומקיף. ובשמיני עצרת הוא יוצא מבחי׳ מקיף להיות נקלט ונתפס בבחי׳ פנימיות נש״י [נשמות ישראל].149
Now, in this manner one can also understand the matter of Sukkos and Shemini Atzeres. On Sukkos the joy that is revealed from above downward, the level of “Havayah shall rejoice in His works,” is in the manner of a sukkah and an encompassing light; and on Shemini Atzeres it comes forth from the level of an encompassing light to be absorbed and grasped in the inwardness of the souls of Israel.
The pattern repeats every year: on Sukkos G-d’s joy shines as a surrounding light, the sukkah; on Shemini Atzeres that same light enters within the souls of Israel and is absorbed, like the crowns that will become internal in the renewed world.




20ולכן בחי׳ זו הוא ביום השמיני עצרת150 שזהו בחינה שלמעלה משבעה ימי ההקף דהיינו שרומז לבחי׳ שלמעלה משית אלפי שני דהוי עלמא וחד חרוב151 שהם כנגד ששת ימי המעשה ויום השבת.
Therefore this level is on “the eighth day, atzeres,” which is a level above the seven days of the cycle; that is, it alludes to the level above the “six thousand years that the world exists, and one [thousand] desolate,” which correspond to the six days of Creation and the Shabbos day.
The number eight explains why: the seven days of Sukkos, like the seven days of the week, correspond to the world’s six thousand years plus the millennium of desolation.


אבל בחי׳ ביום השמיני. רומז לבחי׳ השמים החדשים והארץ החדשה שיתגלה אחר בחי׳ וחד חרוב. וכמ״ש בתשו׳ [בתשובות] הרשב״א [הרבי שלמה בן אדרת] ח״א [חלק א׳] סס״י [סוף סימן] ט׳.
But the level of “on the eighth day” alludes to the level of the new heavens and the new earth, which will be revealed after the level of “and one desolate,” as written in the Responsa of the Rashba, part 1, end of section 9.
The eighth day points beyond the seven, to the new heavens and earth that come after, as the Rashba writes in his responsa.


וכעין זה נתבאר ג״כ בד״ה למנצח על השמינית152 בענין מילה שניתנה בשמיני. שלכן היא למעלה מבחי׳ שבת כו׳ ע״ש. עכ״ה [עד כאן הגהה]:
And something like this was also explained in the discourse beginning “For the conductor, on the sheminis,” on the subject of circumcision, which was given on the eighth [day], that therefore it is above the level of Shabbos, etc.; see there. Thus far the gloss.
The same idea appears in the discourse on “For the conductor, on the sheminis” (the eighth), where circumcision on the eighth day is shown to be above Shabbos. Here the long gloss that began in section 4 ends.




Section 6 · ¶21–24
The mitzvos purify Malchus
21ה והנה כשמתחברים שני השמחות יחד בסוכות ושמיני עצרת אזי לא יהיה מונע ומעכב מגוף ונפש הבהמית המעלימים ומסתירים כו׳.
5. Now, when the two joys are joined together on Sukkos and Shemini Atzeres, then there will be no hindrance or obstruction from the body and the animal soul, which hide and conceal, etc.
Section 5 draws the consequence: when the two joys unite on Sukkos and Shemini Atzeres, the body and animal soul can no longer block the light, and the “barrenness” of section 2 is healed.


כי השמחה היא גילוי אלקות המשברת כל עמי הארץ וכך אנו רואים בחוש בגשמיות שכשהאדם שרוי בשמחה בחדות ה׳ היא מעוזו153 הוא מרוחק מתאוות גשמיות כו׳.
For joy is a revelation of G-dliness, which breaks all “the peoples of the earth.” And so we see tangibly, in physical terms, that when a person is steeped in joy, in “the joy of Havayah, which is your strength,” he is far from physical desires, etc.
Joy itself is a revelation of G-dliness and breaks “the peoples of the earth,” the body and animal soul. Experience confirms it: a person full of “the joy of Havayah” loses interest in physical cravings.


והנה כל השנה נאמר וירא אלקים את האור כי טוב154155 טוב לגנוז (עיין ברבות ס״פ שלח לך ע״פ אור זרוע לצדיק156 ובפ׳ תרומה ר״פ ל״ה
Now, throughout the year it is said, “And G-d saw the light, that it was good”: good to be hidden away (see Rabbah, end of Parshas Shelach Lecha, on “Light is sown for the righteous,” and Parshas Terumah, beginning of chapter 35,
During the year, however, the light is “hidden away.” The Midrash reads “G-d saw the light, that it was good” as “good to be hidden” and connects it with “Light is sown for the righteous.”


על פסוק זה ועיין בזח״ב [בזהר חלק ב׳] ר״פ פקודי דר״ך ע״ב157 ובפי׳ הרמ״ז [הרב משה זכות] שם ובפ׳ בלק ד׳ ר״ד ע״ב ועיין מ״ש בביאור ע״פ וקבל היהודים158 גבי נעשה ונשמע)159
on this verse; and see Zohar II, beginning of Parshas Pekudei, 220b, and the commentary of the Ramaz there, and Parshas Balak, 204b; and see what is written in the explanation on “And the Jews accepted,” concerning “We will do and we will hear”),
The text lists further sources on the hidden light: the Zohar and the Ramaz, and its own discourse on the Jews’ acceptance of the Torah with “We will do and we will hear.”


דהיינו בתורה ומצות שבהם ועל ידם נמשך גילוי אלקות למטה בנפש האדם שרמ״ח מ״ע [מצות עשה] הם רמ״ח כלים ונק׳ אברים דמלכא160
that is, in Torah and mitzvos, in which and through which a revelation of G-dliness is drawn down below into the soul of man; for the 248 positive commandments are 248 vessels and are called “the limbs of the King,”
Where is the light hidden? In Torah and mitzvos. The 248 positive commandments are 248 “vessels,” called in the Zohar “the limbs of the King,” through which G-dliness reaches the soul.


שהוא עד״מ כאדם האוחז באחד מאבריו של אדם שעי״ז יכול להמשיך אותו ולהנהיגו ללכ מקום שירצה כך ע״י התורה והמצות ממשיך אור א״ס ב״ה המלובש בתוכם להיות שורה על נפשו.
which is, by way of analogy, like a person who grasps one of the limbs of another person, through which he can draw him and lead him to go wherever he wishes. So too, through Torah and mitzvos one draws the Infinite Light, blessed be He, which is enclothed within them, to rest upon one’s soul.
The analogy: grasping someone’s arm lets you draw the whole person along. So by keeping a mitzvah, which is a “limb” of G-d’s will, a person draws the Infinite Light that is clothed in it to rest upon his soul.


ולכן נק׳ קורא בתורה שקורא וממשיך כו׳ כמ״ש במ״א (ועיין בפ׳ בשלח בד״ה לסוסתי) ותלמוד תורה כנגד כולם161162 כי המצות הם בחינת אברים החיצונים ותורה הוא בחינת אברים הפנימים כו׳ כמ״ש במ״א.
Therefore one is called “one who reads (korei) in the Torah,” for he calls and draws down, etc., as written elsewhere (and see Parshas Beshalach, in the discourse beginning “To my mare”). And “the study of Torah is equal to them all,” for the mitzvos are the level of the outer limbs, and Torah is the level of the inner organs, etc., as written elsewhere.
That is why one “reads” (korei) the Torah: korei also means “to call,” to summon G-dliness. Torah study equals all the mitzvos because the mitzvos are like the outer limbs, while Torah is like the inner organs.


וזהו וישמחו בך ישראל מקדשי שמך כי שמך הוא בחי׳ מלכותו ית׳ שהוא בחי׳ שם לבד שהוא המשכות חיות העולמות
And this is “And Israel, who sanctify Your Name, shall rejoice in You”: for “Your Name” is the level of His Malchus, may He be blessed, which is only the level of a name, which is the drawing down of the life-force of the worlds;
The festival prayer “Israel, who sanctify Your Name, shall rejoice in You” is now explained. “Your Name” is Malchus, the “name” from paragraph 1, which gives life to the worlds.


אך ישראל הם ממשיכים בחי׳ קדש העליון ע״י אק״ב [אשר קדשנו במצותיו] להיות השראת אור א״ס ב״ה בעצמו ובכבודו המלובש במצותיו שורה ומתגלה למטה (ועמ״ש מענין מקדשי שמך בשה״ש [בשיר השירים] בביאור ע״פ צאינה וראינה163 ובפ׳ ויחי בד״ה אוסרי לגפן)164
but Israel draw down the level of the supernal holiness through “Who has sanctified us with His commandments,” so that the indwelling of the Infinite Light, blessed be He, Himself, in His own glory, which is enclothed in His commandments, rests and is revealed below. (And see what is written on “who sanctify Your Name” in Shir HaShirim, in the explanation on “Go out and see,” and in Parshas Vayechi, in the discourse beginning “Binding to the vine.”)
Israel do more than that: through the mitzvos (“Who has sanctified us with His commandments”) they draw down supernal holiness, G-d’s own presence clothed in the mitzvos, into this world. So they “sanctify the Name,” bringing holiness into Malchus.


וזהו לשם יחוד קוב״ה [קודשא בריך הוא] ושכינתיה שיהא הקב״ה שהוא קדוש ומובדל כו׳ בבחי׳165 שכינתיה זו מדת מלכותו ית׳ ביחוד גמור להיות נעוץ תחלתן בסופן166167 כו׳.
And this is “for the sake of the union of the Holy One, blessed be He, and His Shechinah”: that the Holy One, blessed be He, who is holy and set apart, etc., be in the level of His Shechinah, which is His attribute of Malchus, may He be blessed, in complete union, so that “their beginning is wedged in their end,” etc.
This is the meaning of the formula said before a mitzvah, “for the sake of the union of the Holy One, blessed be He, and His Shechinah”: transcendent G-d and His immanent Malchus become fully one, “the beginning wedged in the end.” The Kehot note records a better reading, “be revealed in the level of,” instead of “be in the level of.”


ולכן הם ראוים לכך להיות וישמחו בך שיהיה גילוי השמחה בך בעצמותך למעלה מבחי׳ שם
Therefore they are worthy of this, to be [in the state of] “and they shall rejoice in You”: that there be a revelation of the joy in You, in Your essence, above the level of a name.
Because Israel bring about this union, they deserve joy “in You,” in G-d’s essence itself, above the level of “name.”


כי מאחר שהם הם הממשיכים אור א״ס למטה לכן להם יאתה להיות שמחים בהגלות נגלות168 אור א״ס ב״ה.
For since it is they who draw the Infinite Light down below, therefore it befits them to rejoice as the Infinite Light, blessed be He, is openly revealed.
Those who draw the Infinite Light down are fittingly the ones who rejoice when it is openly revealed on the festival.




22וזהו מעלת ישראל דוקא כי וירם קרן לעמו169 משא״כ המלאכים שואלים איה מקום כבודו כו׳.
And this is the distinction of Israel specifically, for “He has raised up the horn of His people,” whereas the angels ask, “Where is the place of His glory?” etc.
Only Israel can do this, not the angels: G-d “raised up the horn of His people,” while the angels still ask, “Where is the place of His glory?” for they cannot draw down G-d’s essence.


וזהו הבא לטהר כלומר לטהר ולזכך מדת מלכותו ית׳ ולהאיר לה בתוספת אורה מאור א״ס ב״ה בעצמו ובכבודו מבחי׳ קדש העליון ועמ״ש
And this is “One who comes to purify (letaher)”: that is, to purify and refine His attribute of Malchus, may He be blessed, and to illuminate it with additional light from the Infinite Light, blessed be He, Himself, in His own glory, from the level of the supernal holiness. And see what is written
Now the answer to the opening question about “One who comes to purify”: letaher, “to purify” (transitive), means to purify and refine Malchus, adding to it light from G-d’s own essence, the supernal holiness.


סד״ה נאוו לחייך בתורים170171 ע״פ כה אמר172 ה׳ מלך ישראל וגואלו ה׳ צבאות אני ראשון ואני אחרון ומ״ש בד״ה
at the end of the discourse beginning “Your cheeks are lovely with rows [of ornaments],” on “Thus says Havayah, the King of Israel and his Redeemer, Havayah of Hosts: I am the first and I am the last”; and what is written in the discourse beginning
The text refers to its discourse on “Your cheeks are lovely,” which expounds “I am the first and I am the last”: the first and last, Keser and Malchus, becoming one.


כי אתה נרי173174 בפי׳ הפסוק ארוממך אלקי המלך175 והיינו ע״י מצותיו ית׳ מסייעין לו ר״ל [רוצה לומר] המצות בעצמן מסייעין לו שהם הם הכלים שבהם
“For You are my lamp,” on the explanation of the verse “I will exalt You, my G-d the King.” And this is through His commandments, may He be blessed: “they assist him” means that the mitzvos themselves assist him, for they are the vessels in which
It also refers to a Torah Ohr discourse on “I will exalt You, my G-d the King,” exalting Malchus. The plural “they assist him” is answered: the helpers are the mitzvos themselves, the vessels of G-d’s light.


ועל ידם נמשך אור א״ס ב״ה למטה רק שהמצות צריכות כונה176 מהאדם העושה אותן שיהיה כוונתו לדבקה בו ית׳ ברעותא דליבא ורוח
and through which the Infinite Light, blessed be He, is drawn down below; only that the mitzvos require intention from the person who does them, that his intention be to cleave to Him, may He be blessed, with the desire of the heart; and “a spirit
The mitzvos draw the Infinite Light down, but they need kavanah, the intention to cleave to G-d with the heart’s desire.


אייתי רוח ואמשיך רוח177178 להיות המשכות אור א״ס ב״ה המלובש במצותיו בגילוי למטה (ונקרא בחי׳ זו לטהר עם היות שהוא המשכת בחי׳ קדש העליון כנ״ל.
brings a spirit and draws down a spirit,” so that the drawing down of the Infinite Light, blessed be He, which is enclothed in His commandments, be in revelation below. (And this level is called “to purify,” even though it is the drawing down of the level of the supernal holiness, as above.
The Zohar says that “a spirit brings a spirit”: the person’s inner spirit in the mitzvah draws down the divine spirit clothed in it. The Alter Rebbe asks why drawing down holiness is called “purifying.”


אך כי לפי שבחי׳ מל׳ היא מקור דבי״ע אשר שם הוא בחי׳ עה״ד [עץ הדעת] טו״ר [טוב ורע] טהור וטמא בחינת כרחל לפני גוזזיה נאלמה179 וע״י המשכה זו מבחי׳ קדש העליון נעשה ג״כ טהרה מסטרא דמסאבו שלא יהיה יניקת החיצונים כו׳ ע״כ נק׳ לטהר)
But since the level of Malchus is the source of [the worlds of] Beriah, Yetzirah and Asiyah, where there is the level of the Tree of Knowledge of good and evil, pure and impure, the level of “like a ewe (rachel) that is mute before her shearers,” and through this drawing down from the level of the supernal holiness there also comes about purification from the side of impurity, so that there be no nurture for the external forces, etc., therefore it is called “to purify.”)
Because Malchus is the source of the three lower worlds, where good and evil, pure and impure, are mixed, and where Malchus is “like a ewe (rachel) mute before her shearers,” helpless. The holiness drawn into it also purifies it of impurity, so that the forces of evil (the “external” ones) can take no nourishment from it.


(ועמ״ש בביאור המאמר פ׳ תזריע זח״ג [זהר חלק ג]180 ע״פ ואיש כי ימרט181 ראשו קרח הוא טהור הוא ע״ש בפי׳ מענין טהור ועמ״ש ע״פ זאת חקת התורה182 בענין מי יתן טהור מטמא)
(And see what is written in the explanation of the maamar of the Zohar III, Parshas Tazria, on “And if a man’s hair falls out, he is bald; he is pure”; see there, in the explanation of the matter of “pure”; and see what is written on “This is the statute of the Torah,” on the subject of “Who can bring a pure thing out of an impure one?”)
The text cites its explanations of the Zohar on “he is bald; he is pure” and of the red heifer, “Who can bring a pure thing out of an impure one?”


ועד״ז ג״כ המשכת יג״מ [י״ג מדות] הרחמים נק׳ וזרקתי עליכם מים טהורים183 ועיין בזהר ח״ג [חלק ג׳] (מ״ט א׳)
And in this manner too, the drawing down of the Thirteen Attributes of Mercy is called “And I will sprinkle pure water upon you.” And see Zohar III (49a),
Similarly, the flow of the Thirteen Attributes of Mercy is called “pure water” in Yechezkel. The Zohar describes it as “crystalline dew.”


שהם מבחי׳ טלא דבדולחא שהוא גבורה דע״י [דעתיק יומין] המלובשת במו״ס [במוחא סתימאה] וע״ש במק״מ [במקדש מלך] בשם נ״ב מהרח״ו [מהרבי חיים ויטאל] פי׳ המשכה מיסוד דא״א כו׳
that they are from the level of “the crystalline dew” (tala di’vedolcha), which is the Gevurah of Atik Yomin that is enclothed in the Mocha Stima’ah (the hidden brain); and see there in Mikdash Melech, in the name of a gloss of Rabbi Chaim Vital, that it means a drawing down from the Yesod of Arich Anpin, etc.
This dew is the Gevurah (restraint) of Atik Yomin, the highest level of Keser, as clothed in the Mocha Stima’ah, the “hidden brain” of Arich Anpin. Mikdash Melech, quoting Rabbi Chaim Vital, says it flows from the Yesod of Arich Anpin.


ונק׳ מים טהורים לפי שבהם ועל ידם נמשך הטהרה כדכתיב מי יתן טהור מטמא184 כו׳
And they are called “pure water” because in them and through them purity is drawn down, as it is written, “Who can bring a pure thing out of an impure one?” etc.
It is “pure water” because it brings purity, the kind that can bring a pure thing out of an impure one.


וגם תטהרו דגבי185 יום הכפורים פי׳ הרמ״ז [הרב משה זכות] ס״פ אחרי שהוא גימטריא כת״ר. הרי שהמשכה עליונה זו נק׳ ג״כ לשון טהרה.
And also “you shall be purified (titharu),” which is said concerning Yom Kippur, the Ramaz explained at the end of Parshas Acharei, is numerically equal to Keser. Thus this supernal drawing down is also termed “purity.”
The Yom Kippur verse “you shall be purified” (titharu) has the numerical value 620, the same as Keser, as the Ramaz notes. So this highest drawing down is also called purity.


והיינו מטעם הנ״ל. וע׳ בזח״ (דק״ב א׳ ח״ב [חלק ב׳] דס״ט ב׳ ח״ג [חלק ג׳] מ״ח ב׳)186 ועוי״ל [ועוד יש לומר] ע״ד מ״ש הרמ״ז [הרב משה זכות] בפ׳ קדושים (בדף פ׳ סע״ב [סוף עמוד ב])
And that is for the reason stated above. And see the Zohar (102a; Part II, 69b; Part III, 48b). And one may further say [this] in the manner of what the Ramaz wrote in Parshas Kedoshim (page 80b, at the end),
The Zohar passages cited all discuss purity from impurity. A further explanation follows from the Ramaz on Kedoshim.


בפי׳ יראת ה׳ טהורה שהיא בחי׳ גבורה דעתיק המלובשת במו״ס [במוחא סתימאה] וע״ש בזהר קדושה אתקרי כו׳ ועד״ז
on the meaning of “The fear of Havayah is pure,” that it is the level of the Gevurah of Atik, enclothed in the Mocha Stima’ah; and see there in the Zohar, “it is called holiness,” etc. And in this manner
The Ramaz says “the fear of Havayah is pure” refers to the Gevurah of Atik in the hidden brain, and the Zohar there calls it “holiness.”


נמצא עוד בזח״א [בזהר חלק א] (קפ״ד ב׳) גבי נט״י [נטילת ידים]187 כיון דאתקדש אקרי טהור כו׳ ובח״ג [ובחלק ג׳] (דמ״ב א׳)
it is found further in Zohar I (184b), concerning the washing of the hands: “once it has been sanctified, it is called pure,” etc.; and in Part III (42a):
The Zohar on washing the hands says that once the hands are sanctified they are called pure; and elsewhere it says that once people are purified they become holy.


כיון דאתדכאן מתקדשן כו׳ ע״ש. ולפמ״ש [ולפי מה שכתוב] בפרדס בעה״כ [בערכי הכינויים] ערך טהרה כי הטהרה היא העיקר בסוד הגבורה.
“once they are purified, they are sanctified,” etc.; see there. And according to what is written in Pardes, in Erchei HaKinuyim, the entry “Purity,” purity is principally in the mystery of Gevurah.
The two terms are thus bound together. The Pardes adds that purity is rooted in Gevurah.


אך אין זה בגבורה סתם דאצי׳ כ״א המשכת גבורה דעתיק כנ״ל מקור הטהרה והקדש עליון וזהו ג״כ ענין תטהרו כו׳
But this is not in the ordinary Gevurah of Atzilus, but rather the drawing down of the Gevurah of Atik, as above, the source of purity and of the supernal holiness; and this is also the meaning of “you shall be purified,” etc.
Not the ordinary Gevurah of Atzilus, but the Gevurah of Atik, the source of both purity and supernal holiness; this is the purity of Yom Kippur.


ולפי שהמל׳ שרשה מבחי׳ גבורה ותכלית עלייתה לקבל מבחי׳ גבורה דעתיק שהם גבורות הממותקות בתכלית וזהו ג״כ ענין כמעלת הזהב על הכסף
And since Malchus is rooted in the level of Gevurah, and the ultimate goal of its ascent is to receive from the level of the Gevurah of Atik, which are the Gevuros that are utterly sweetened; and this is also the matter of “like the superiority of gold over silver”;
Malchus is rooted in Gevurah, and its highest aim is to receive from the Gevurah of Atik, the most “sweetened” severities. In Kabbalah silver stands for Chesed and gold for Gevurah, which is why gold is ranked above silver.


וגם גבי זהב נאמר בתורה בכ״מ [בכמה מקומות] זהב טהור כמ״ש מנרת זהב טהור188 ובציץ כתיב ועשית ציץ זהב טהור189 כו׳ קדש להוי׳.190191
and also concerning gold, the Torah says in many places “pure gold,” as it is written, “a menorah of pure gold,” and concerning the tzitz it is written, “And you shall make a tzitz of pure gold,” etc., “Holy to Havayah.”
The Torah calls the menorah and the tzitz (the High Priest’s golden headplate, inscribed “Holy to Havayah”) “pure gold”: gold, purity and holiness go together.




23ועוי״ל [ועוד יש לומר] בענין הבא לטהר דהיינו ע״ד מ״ש וכעצם השמים לטהר192193 ועמ״ש בזה בפ׳ משפטים194 שהוא בירור שם ב״ן [שם ב״ן] עד שיוכלל ויתעלה בטהירו עילאה.
And one may further say, regarding “One who comes to purify (letaher),” that it is in the manner of what is written, “and like the essence of the heavens for purity (latohar)”; and see what is written on this in Parshas Mishpatim, that it is the refinement of the Name Ban until it is included and elevated into the supernal purity (tehiru ila’ah).
A second explanation of “to purify”: the verse at Sinai speaks of “the essence of the heavens for purity,” and the Zohar’s tehiru ila’ah, “supernal purity” or “brightness,” is the highest source. Refining the Name Ban raises it until it is absorbed into that supernal purity.


ועד״ז יובן פי׳ הבא לטהר ולזכך מדת מלכותו ית׳195 שיהיה בבחי׳ נעוץ סופן בתחלתן196 דהיינו בבחי׳ טהירו עילאה שממל׳ דא״ס והיינו להיות אני ראשון ואני אחרון197 בשוה כמ״ש במ״א.
And in this manner one can understand the meaning of “One who comes to purify” and to refine His attribute of Malchus, may He be blessed: that it be in the state of “their end is wedged in their beginning,” that is, in the level of the supernal purity, which is from the Malchus of the Infinite One (Ein Sof); and that is, that “I am the first and I am the last” be equal, as written elsewhere.
So “purifying” Malchus means raising it to where the end is joined to the beginning: Malchus of our worlds reunited with its source in the Malchus of the Infinite One, so that “the first” and “the last” are equal.




24וגם כי בהנשמה שייך ג״כ בחי׳ זו כי הנה ידוע מאמר נשמה שנתת בי טהורה היא198 ששרש נש״י [נשמות ישראל] מבחי׳ טהירו עילאה ועמ״ש מזה בביאור ע״פ אם בחקתי תלכו.199200
And moreover, this level applies to the soul as well. For the saying is known, “The soul that You have placed within me, it is pure”: that the root of the souls of Israel is from the level of the supernal purity. And see what is written on this in the explanation on “If you walk in My statutes.”
The same applies to the soul. The morning blessing says, “the soul You placed within me is pure”: its root is in the supernal purity. The text refers to its discourse on “If you walk in My statutes.”


אלא שמשם ירדה פלאים201 על ידי בראתה יצרתה כו׳ ועבודת האדם להיות בבחי׳ תשובה והרוח תשוב202 כו׳
But from there it descended wondrously, through “You created it, You formed it,” etc. And the service of man is to be in a state of teshuvah (return), [as in] “and the spirit shall return,” etc.,
The soul came down “wondrously” far, through the stages of creation, formation and making named in the same blessing. A person’s service is teshuvah, “return,” as Koheles says, “the spirit shall return to G-d.”


כמו שהיתה הנשמה בשרשה בב חינת טהירו עילאה וזהו פי׳ הבא לטהר ועי״ז ממשיך כמ״כ [כמו כן] במקור נש״י [נשמות ישראל] שהיא מדת מלכותו ית׳.
as the soul was in its root, in the level of the supernal purity. And this is the meaning of “One who comes to purify”; and through this one likewise draws [this] into the source of the souls of Israel, which is His attribute of Malchus, may He be blessed.
Returning the soul to its pure root is “coming to purify,” and it also purifies the source of all souls, Malchus.


וגם י״ל [יש לומר] בפי׳ לטהר ע״ד מ״ש (באיוב סי׳ ל״ז כ״א) ורוח עברה ותטהרם203 דהיינו העננים המחשיכים204 ומסתירים על גילוי אלקותו ית׳ שהוא בחי׳ שמש205 הוי׳ כו׳
One may also say, on the meaning of “to purify,” [that it is] in the manner of what is written (in Job, chapter 37, [verse] 21), “and a wind passes and clears them (vatetaharem)”: that is, the clouds that darken and hide the revelation of His G-dliness, may He be blessed, which is the level of “a sun is Havayah,” etc.;
A third reading: Elihu’s “a wind passes and clears them (vatetaharem)” speaks of clouds cleared from the sky. The clouds are whatever hides G-d’s light, which the Psalm calls “a sun.”


ולטהר אותם הוא על ידי המשכה מבחי׳ עליונה כענין ועובר על פשע206 ועד״ז הוא ענין ורוח עברה ותטהרם כמ״ש באד״ר [באדרא רבא] (דקל״ג ע״א)
and to clear them away is through a drawing down from a higher level, like the matter of “and passes over transgression”; and in this manner is the matter of “and a wind passes and clears them,” as written in the Idra Rabba (133a);
Clearing the clouds takes a light from above, like G-d “passing over transgression,” overlooking sin from a level beyond judgment. The Idra Rabba applies Elihu’s verse to this.


והוא המשכה מא״א [מאריך אנפין] ועוי״ל [ועוד יש לומר] בפי׳ הבא לטהר דהנה טיהרא הוא תרגום של צהרים207 שענינו הוא עת אור היום חזק208 ובזח״ג [ובזהר חלק ג] (דקכ״ט209 א׳) בפלגותא דשערי אזיל חד ארחא כו׳
and it is a drawing down from Arich Anpin. And one may further say, on the meaning of “One who comes to purify”: tihara is the Aramaic translation of tzohorayim (noon), which means the time when the daylight is strong. And in Zohar III (129a): “In the parting of the hair goes one path,” etc.;
That light comes from Arich Anpin, the outer level of Keser. A fourth reading: tihara, the Aramaic for “noon,” sounds like letaher. The Idra describes “one path” in the parting of the hair of Arich Anpin.


הה״ד [הדא הוא דכתיב] ואורח צדיקים כאור נוגה210 הולך ואור עד נכון היום ובביאור האדרא שם שבחי׳ אורח הנ״ל דא״א שבפלגותא דשערי נמשל לחצי היום שאז אור היום בתוקפו. ואד״ז [ועל דרך זה] הוא ענין צהרים שהוא ג״כ כשאור היום חזק.
as it is written, “But the path of the righteous is like the gleaming light, shining ever brighter until the day is established.” And in the explanation of the Idra there, [it is explained] that the level of the path mentioned above, of Arich Anpin, in the parting of the hair, is likened to midday, when the daylight is at its full strength. And in this manner is the matter of noon, which is also when the daylight is strong.
The Idra links that path to the verse about the light of the righteous growing “until the day is established,” full noon. So “purifying” means bringing noon-strength light.


והנה המל׳ נקרא נר כנודע ולכן אור הנר יפה בלילה דוקא משא״כ ביום שרגא בטיהרא מאי אהני211 וכמ״ש בזח״א [בזהר חלק א] ויחי (דרל״ב סע״א [סוף עמוד א])212
Now, Malchus is called a lamp, as is known; therefore the light of a lamp is beautiful specifically at night, whereas by day, “a lamp at noon (tihara), what use is it?” And as written in Zohar I, Vayechi (232a, at the end):
Malchus is compared to a lamp, which is useful at night but pointless at noon, as the Talmud and the Zohar say.


שרגא דדליק אתחזי בליליא ביממא אסתתרת ופי׳ הבא לטהר היינו לזכך ולהאיר מדת מלכותו ית׳ שתהיה במדרגת טהירו עילאה שהוא בחי׳ נכון היום
“A lamp that is lit is seen at night; by day it is hidden.” And the meaning of “One who comes to purify (letaher)” is to refine and illuminate His attribute of Malchus, may He be blessed, so that it be at the degree of the supernal purity, which is the level of “the day established,”
To “purify” Malchus is to raise it from being a lamp that shines only in darkness to the full daylight of the supernal purity.


והיינו ע״י שממשיך יחוד קוב״ה [קודשא בריך הוא] ושכינתיה ועד״ז נאמר לעתיד והיה אור הלבנה כאור החמה213 כו׳
and that is by drawing down the union of the Holy One, blessed be He, and His Shechinah. And in this manner it is said of the Time to Come, “And the light of the moon shall be like the light of the sun,” etc.
This is achieved by the union of the Holy One and His Shechinah, and it will be complete in the future, when “the light of the moon” (Malchus) will be “like the light of the sun.”


וז״ש [וזהו שכתוב] (בישעיה סי׳ נ״ח) וזרח בחשך אורך ואפלתך כצהרים214 והיינו על ידי קיום הצדקה כמש״ש [כמה שכתוב שם]:
And this is what is said (in Isaiah, chapter 58), “Then your light shall shine in the darkness, and your gloom shall be like noon”; and that is through the fulfillment of [the mitzvah of] charity, as it is written there.
Yeshayahu promises that through charity “your gloom shall be like noon”: charity is singled out as the mitzvah that brings this light.




Section 7 · ¶25–30
The two kinds of help
25ו וזהו הוי׳ לי כו׳ פי׳ ה׳ לי שנמשך אור א״ס ב״ה על נפשו והיינו ע״י עוזרי שהם הם המצות.
6. And this is “Havayah is for me,” etc. The meaning of “Havayah is for me” is that the Infinite Light, blessed be He, is drawn down upon one’s soul; and that is through “my helpers,” which are the mitzvos.
Section 6 returns to the opening verse. “Havayah is for me” means the Infinite Light drawn onto the soul; “among my helpers” means through the mitzvos, which are the “helpers.”


(ועמ״ש על פסוק זה בזהר ח״ג [חלק ג׳] דקל״ט ע״ב.215 ח״ב [חלק ב׳] דצ״ה ע״א) [ולבאר הענין איך המצות הם עוזרי
(And see what is written on this verse in the Zohar, Part III, 139b; Part II, 95a.) [And to explain the matter, how the mitzvos are “my helpers”:
Having cited the Zohar on this verse, the Alter Rebbe opens a long bracketed explanation of how the mitzvos are “helpers.”


הנה פי׳ וענין עזר מבואר בזהר ע״פ אעשה לו עזר216 שהוא להיות זו״נ [זעיר אנפין ונוקבא] פב״פ [פנים בפנים] כמ״ש בזהר בראשית (דל״ה ע״א)217 אבל סמך דא עזר.
the meaning and matter of “help” (ezer) is explained in the Zohar on “I will make him a helper”: that it is so that Z’eir Anpin and Nukva be face to face, as written in the Zohar, Bereshis (35a): “But support: this is help.
The word ezer, “help,” comes from “I will make him a helper,” said of Chavah. The Zohar reads it as making Z’eir Anpin and Nukva (the male and female aspects of divinity) face to face, and says “help” means “support.”


ודא עזר דלעילא דאתהדר לעילא אנפין באנפין כו׳ סמוכים לעד לעולם218 כו׳ ע״ש ובזח״ג [ובזהר חלק ג] (דף מ״ד ע״ב ודפ״ג ע״ב וד״ה סע״א [סוף עמוד א]).219
And this is help from above, that turns above, face to face,” etc., “supported forever and ever,” etc.; see there. And [see] Zohar III (44b, 83b, and 5a at the end).
This is help that turns the upper union face to face, “supported (semuchim) forever and ever.”


והנה ע״י יחוד עליון זה נעשה בחי׳ עזר גם למעלה ביחודא עילאה והוא ע״י העלאת מ״ן [מיין נוקבין] מיחו״ת [מיחודא תתאה] דבי״ע זעי״ז [ועל ידי זה] דייקא נמשך גילוי אור א״ס בז״א ועיין בזהר ויקרא (ד׳ ז׳ ע״ב) ואימתי יתקרי אחד כו׳.
Now, through this higher union there comes about the level of “help” above as well, in the higher unity (yichuda ila’ah); and this is through the raising of mayin nukvin (feminine waters) from the lower unity (yichuda tata’ah) of Beriah, Yetzirah and Asiyah; and through this specifically, the revelation of the Infinite Light is drawn into Z’eir Anpin. And see the Zohar, Vayikra (7b): “And when is He called One?” etc.
The lower union, in the worlds of Beriah, Yetzirah and Asiyah, raises “feminine waters” (mayin nukvin, the arousal from below), which brings about the higher union and draws the Infinite Light into Z’eir Anpin. The text cites the Zohar’s question, “When is He called One?”


ובפרדס בשער כ״ז [כל זה] שער האותיות פרק י״ח באות סמ״ך פי׳ ענין סמוכים כי תפארת נסמך במלכות ומלכות נסמך בתפארת.
And in Pardes, in Sha’ar 27, Sha’ar HaOtiyos, chapter 18, on the letter samech, the matter of “supported” (semuchim) is explained: that Tiferes is supported by Malchus, and Malchus is supported by Tiferes.
Rabbi Moshe Cordovero’s Pardes explains “supported” as mutual support: Tiferes (Z’eir Anpin) leans on Malchus and Malchus on Tiferes.


והנה ביאור ענין זה דהחזרת פנים בפנים בנש״י [בנשמות ישראל] למטה מבואר בד״ה כי ההרים ימושו.220221
Now, the explanation of this matter, the turning to face to face in the souls of Israel below, is given in the discourse beginning “For the mountains may depart.”
How the souls below turn face to face with G-d is explained in the discourse on “For the mountains may depart.”


דהיינו כאשר נפשות ישראל בטבעם נמשכים לעבודת ה׳ לאהבה אותו ולדבקה בו מרצונם וחפצם האמיתי שזה עיקר וחיות הנפש כו׳ משא״כ כשהם בבחינת פנו אלי עורף222 כו׳.223224
That is, when the souls of Israel by their nature are drawn to the service of G-d, to love Him and to cleave to Him out of their true will and desire, which is the essence and life of the soul, etc.; which is not so when they are in the state of “they have turned their back to Me,” etc.
Face to face means that a Jew is drawn to serve and love G-d by nature, out of true desire, which is the soul’s real life; “back to face” is when this happens only with effort and little vitality.




26והנה להיות החזרת פב״פ [פנים בפנים] הוא ע״י קיום המצות שהם ממשיכים גילוי רצון העליון עוי״ז [ועל ידי זה] נמשך ג״כ הרצון בנפש לאהבה את ה׳ ברצון וחפץ אמיתיכו׳ וזהו ענין ומשביע לכל חי רצון225 כו׳ יעו״ש [יעויין שם].
Now, since the turning to face to face is through the fulfillment of the mitzvos, which draw down the revelation of the supernal will, through this there is also drawn into the soul the will to love G-d with true will and desire, etc. And this is the matter of “and satisfies every living thing [with] will,” etc.; see there.
The mitzvos express G-d’s supreme will; doing them draws that will down, and it awakens a matching will in the soul, a real desire to love G-d. The Alter Rebbe reads “and satisfies every living thing with will (ratzon)” this way.




27וכמ״כ [וכמו כן] נתבאר ענין זה בד״ה והיה מספר בנ״י [בני ישראל]226227 גבי פקדת הארץ ותשוקקיה228 ובד״ה וידבר משה229 אל ראשי המטות230 גבי פי׳ וענין קדושה כו׳
And likewise this matter was explained in the discourse beginning “And the number of the children of Israel shall be,” concerning “You have remembered the earth and made it long [for You],” and in the discourse beginning “And Moshe spoke to the heads of the tribes,” concerning the meaning and matter of holiness, etc.,
The same idea appears in two other discourses: one on “You have remembered the earth,” and one on the “holiness” mentioned at the start of Parshas Matos.


שהיא בחי׳ אהבה רבה הנמשך ומתגלה בנפש ע״י אשר קדשנו במצותיו שהוא המשכת רצון העליון הסוכ״ע כו׳ ע״ש.
which is the level of great love (ahavah rabbah) that is drawn down and revealed in the soul through “Who has sanctified us with His commandments,” which is the drawing down of the supernal will that encompasses all worlds (sovev kol almin), etc.; see there.
Holiness here means ahavah rabbah, “great love,” drawn into the soul by the mitzvos, which carry G-d’s supreme will from the level that encompasses all worlds.


ובביאור ע״פ אחרי ה׳ אלקיכם תלכו231 בסופו ולכן נק׳ המצות עוזרי שהם הגורמים העזר להיות סמוכים בבחי׳ פב״פ [פנים בפנים] וזהו ישלח עזרך מקדש232 היינו ע״י אשר קדשנו במצותיו כו׳
And [see] in the explanation on “After Havayah your G-d you shall walk,” at its end. And therefore the mitzvos are called “my helpers,” for they are what cause the help, so that [the union] be “supported” in the level of face to face. And this is “May He send your help from the Sanctuary (kodesh)”: that is, through “Who has sanctified us with His commandments,” etc.
This is why the mitzvos are “my helpers”: they bring about the support of face to face. The verse “May He send your help from the Sanctuary (kodesh)” is read as help coming through the mitzvos, “Who has sanctified (kideshanu) us.”


וזהו ג״כ מ״ש מאין יבא עזרי233 ופי׳ בזהר פ׳ יתרו (דפ״ג ריש ע״א) דפי׳ מאין היינו מבחי׳ ע״י כו׳]:
And this is also what is written, “From where (me’ayin) will my help come?” And it is explained in the Zohar, Parshas Yisro (83a, at the beginning), that me’ayin means from the level of Atik Yomin, etc.]
“From where (me’ayin) will my help come?” is read by the Zohar as help from ayin, “nothingness,” the level of Atik Yomin above all. This points ahead to a second, higher kind of help, explained in the next paragraph.




28ואני אראה בשונאי.234 פי׳ ואני אראה שיהיה בבחי׳ גילוי הוא ע״י שונאי דוקא דהיינו ע״י אתהפכא חשוכא לנהורא ולמען דעת כל עמי הארץ כו׳
“And I shall look upon my enemies”: the meaning of “and I shall see” is that it will be in a state of revelation, and this is through “my enemies” specifically, that is, through the transformation of darkness into light, and “so that all the peoples of the earth may know,” etc.,
Now the second half of the verse. “I shall see” means open revelation, and it comes precisely through “my enemies”: when darkness is turned into light, when the body and animal soul (“the peoples of the earth”) are themselves transformed.


שאז נעשה בחי׳ ראי׳ [ראיה] [וכמ״ש במ״א ממשל כח הראיה שמלובש דוקא בשחור שבעין דהיינו ענין אתהפכא חשוכא לנהורא בירור שם ב״ן [שם ב״ן] שם דוקא מתגלה בחי׳ הראיה ע׳ [עיין] מזה בביאור ע״פ כנשר יעיר235 כו׳]
for then there comes about the level of sight. [As written elsewhere, from the analogy of the power of sight, which is enclothed specifically in the black of the eye: that is, the matter of the transformation of darkness into light, the refinement of the Name Ban; there specifically the level of sight is revealed. See on this in the explanation on “As an eagle rouses [its nest],” etc.]
An analogy from the eye: sight resides in the dark pupil, not in the white. So too, revelation is found precisely in the darkness that has been refined, the refinement of the Name Ban.


וגילוי השמחה ע״י ביטול כל מונע ומעכב מקליפות וסט״א [וסטרא אחרא] כמ״ש ובאבוד רשעים רנה236 (ועמ״ש מזה בפ׳ ויצא בד״ה ושבתי בשלום וע׳ בזח״א [בזהר חלק א] פ׳ נח דס״א ב׳237238 ובפי׳ הרמ״ז [הרב משה זכות] שם ובפ׳ חיי שרה דקכ״א ב׳)239
And the revelation of joy is through the nullification of every hindrance and obstruction from the kelipos and the sitra achra, as it is written, “And when the wicked perish there is song.” (And see what is written on this in Parshas Vayetzei, in the discourse beginning “And I will return in peace”; and see Zohar I, Parshas Noach, 61b, and the commentary of the Ramaz there, and Parshas Chayei Sarah, 121b.)
Joy is revealed when everything that blocks it, the kelipos and the sitra achra, is removed, as Mishlei says, “when the wicked perish there is song.”


והשמחה שהיא מביטול הסט״א [הסטרא אחרא] היא שמחה גדולה ביתר שאת240 משמחת נפש הצדיקים בה׳ כו׳ כמשל היוצא מן השביה כו׳. וע״ז אמרו במקום שבע״ת [שבעלי תשובה] כו׳241 כי יתרון האור הוא הבא מן החושך242 כו׳
And the joy that comes from the nullification of the sitra achra is a great joy, with “greater exaltation” than the joy of the soul of the righteous in G-d, etc., like the analogy of one who goes out of captivity, etc. And about this they said, “In the place where penitents (ba’alei teshuvah) stand,” etc., for “the advantage of light is that which comes from darkness,” etc.
Joy at the defeat of evil is greater than even the joy of the righteous, like the joy of a captive set free. The Sages say that penitents stand where even the perfectly righteous cannot, because light that comes out of darkness shines more.


(ואפשר לומר שזהו ע״ד מ״ש בפ׳ בראשית ע״פ אעשה לו עזר כנגדו243244 שהעזר נמשך מבחי׳ כנגדו וזהו גדול יותר מבחי׳ בעוזרי דמעשה המצות כי בחי׳ תשובה גבוה יותר שהוא בחי׳ מאדך.245
(And one may say that this is in the manner of what is written in Parshas Bereshis on “I will make him a helper against him (kenegdo)”: that the help is drawn from the level of “against him,” and this is greater than the level of “among my helpers,” the performance of the mitzvos; for the level of teshuvah is higher, being the level of “with all your might (me’odecha).”
Rashi reads “a helper against him (kenegdo)”: help can come from what opposes a person. This help, through teshuvah, is greater than the help of the mitzvos, since teshuvah comes from “with all your might (me’odecha),” a love beyond measure.


וכמ״ש במ״א בענין הראיני את מראיך246 כו׳ ועמ״ש בפ׳ מקץ בד״ה ת״ר [תנו רבנן] נר חנוכה247248 בענין אספה״מ [אספקלריא המאירה] שהיא בחינת מעשה המצות וענין אספשא״מ [אספקלריא שאינה מאירה] כו׳ והיא בחי׳ העזר הנמשך מבחי׳ כנגדו דייקא.
And as written elsewhere on “Show me your appearance,” etc. And see what is written in Parshas Miketz, in the discourse beginning “Our Rabbis taught: the Chanukah lamp,” on the matter of the luminous speculum (aspaklaria hame’irah), which is the level of the performance of the mitzvos, and the matter of the non-luminous speculum (aspaklaria she’einah me’irah), etc.; and this is the level of the help that is drawn from the level of “against him” specifically.
The text links this to “Show me your appearance” and to its Chanukah discourse. The “luminous speculum” (the clear lens through which Moshe prophesied) corresponds to the mitzvos; the “non-luminous” one corresponds to help that comes from the opposing side.


וזהו ואני אראה בשונאי דייקא וכמ״ש בד״ה אוסרי לגפן249250 בענין סותה כו׳ וגם י״ל [יש לומר] כי ישלח עזרך מקדש251
And this is “And I shall look upon my enemies” specifically; and as written in the discourse beginning “Binding to the vine,” on the matter of “his garment” (suso), etc. And one may also say that [in] “May He send your help from the Sanctuary (kodesh)”:
This is why the verse says “I shall look” specifically “upon my enemies.” Then the Alter Rebbe distinguishes two verses about help, beginning with help “from the Sanctuary.”


הנה קדש הוא ח״ע [חכמה עילאה]252 דאורייתא מחכמה נפקת זהו העזר הנמשך על ידי מעשה המצות שהם בחינת רצון העליון המלובש בח״ע [בחכמה עילאה] כו׳ אבל מאין יבא עזרי253 היינו מבחינת רצון העליון מה שלמעלה מהחכמה כמ״ש והחכמה מאין תמצא254
kodesh is the supernal Chochmah, [for] “the Torah comes forth from Chochmah”; this is the help drawn through the performance of the mitzvos, which are the level of the supernal will enclothed in the supernal Chochmah, etc. But “From where (me’ayin) will my help come?” is from the level of the supernal will that is above Chochmah, as it is written, “And Chochmah, from where (me’ayin) is it found?”
Kodesh (holiness) is the supernal Chochmah, from which the Torah comes; so help “from the Sanctuary” is the help of the mitzvos, G-d’s will clothed in Chochmah. Help “from ayin” comes from the will above Chochmah, as in “Chochmah, from ayin (nothingness) is it found.”


וזהו הנמשך ע״י תשובה כו׳ ולכן נאמר ע״ז אשא עיני כו׳ בחי׳ ואני אראה כו׳ וז״ש [וזהו שכתוב] ג״כ מעם ה׳ עושה שמים וארץ255 דאיתא בפרדס בעה״כ [בערכי הכינויים] ערך סייעתא דשמיא256257258
And this is what is drawn through teshuvah, etc. Therefore it is said about this, “I lift up my eyes,” etc., the level of “And I shall see,” etc. And this is also what is said, “from Havayah, Maker of heaven and earth”: for it is found in Pardes, in Erchei HaKinuyim, the entry “Heavenly assistance” (siyata di’shemaya),
That higher help comes through teshuvah. The Psalm begins “I lift up my eyes,” matching “I shall see.” It goes on, “my help is from Havayah, Maker of heaven and earth,” and the Pardes defines “heavenly assistance” (siyata di’shemaya).


שהוא הסיוע ששרש המשכתו מהמדות עליונות והחכמה משא״כ בחי׳ מאין יבא עזרי זהו מבחינת שלמעלה מבחי׳ שמים וזהו עושה שמים וארץ כו׳ וע׳ מ״ש ע״פ כי אתה נרי259 הוי׳ והוי׳ יגיה חשכי.
that it is the assistance whose drawing down is rooted in the supernal attributes and in Chochmah; whereas the level of “From where will my help come?” is from a level that is above the level of “heaven,” and this is “Maker of heaven and earth,” etc. And see what is written on “For You are my lamp, Havayah, and Havayah illuminates my darkness,”
According to the Pardes, heavenly assistance comes from the supernal attributes and Chochmah (“heaven”). Help “from ayin” comes from above “heaven,” from the Maker of heaven itself. The same pairing appears in “For You are my lamp… and Havayah illuminates my darkness.”


דזהו כענין הנ״ל דכי אתה נרי הוי׳ זהו כענין הוי׳ לי בעוזרי ומ״ש והוי׳ יגיה חשכי זהו כענין מאין יבוא עזרי ועוי״ל [ועוד יש לומר] בזה לפמש״ל [לפי מה שכתוב לעיל] דבחי׳ העזר הוא להיות כנס״י [כנסת ישראל] עם הקב״ה פנים בפנים ומבואר בזח״ג [בזהר חלק ג] ס״פ אחרי)260
that this is like the matter above: “For You are my lamp, Havayah” is like the matter of “Havayah is for me among my helpers,” and what is said, “and Havayah illuminates my darkness,” is like the matter of “From where will my help come?” And one may further say about this, according to what was written above, that the level of help is for the Congregation of Israel to be with the Holy One, blessed be He, face to face; and it is explained in Zohar III, end of Parshas Acharei
“You are my lamp” matches the help of the mitzvos, while “illuminates my darkness” matches the higher help that transforms darkness. And since help means union face to face, the Zohar distinguishes two unions.


(ד׳ ע״ז ע״ב)261 דחיבור ויחוד בחי׳ ו״ה הוא ע״י בחי׳ חסד אבל חבור ויחוד י״ה לא תליא חיבורא דילהון בחסד
(77b), that the joining and union of the level of vav and hei is through the level of Chesed, but the joining and union of yud and hei: “their joining does not depend on Chesed,
The union of vav and hei (Z’eir Anpin and Malchus, the lower letters of the Name) depends on Chesed; the union of yud and hei (Chochmah and Binah, the upper letters) does not depend on Chesed.


אלא במזלא תליא כו׳ ועמ״ש בענין ב׳ יחודים אלו ע״פ אלה פקודי המשכן262 משכן העדות.263
but it depends on the mazal,” etc. And see what is written on the matter of these two unions on “These are the accounts of the Mishkan, the Mishkan of Testimony.”)
It depends on the mazal, a flow from the level above the ordered Sefiros. The text cites its discourse on Pekudei for the two unions.




29וזהו עצמו ענין ב׳ בחי׳ עזר הנ״ל כי הוי׳ לי בעוזרי264 זהו ענין סייעתא דשמיא שההמשכה מבחי׳ חסד עליון להיות פב״פ [פנים בפנים] ע״ד יחוד ו״ה אכן
And this itself is the matter of the two levels of help mentioned above: for “Havayah is for me among my helpers” is the matter of heavenly assistance, where the drawing down is from the level of supernal Chesed, so as to be face to face, in the manner of the union of vav and hei. However,
The two kinds of help now line up with the two unions. “Havayah is for me among my helpers” is ordinary heavenly assistance, flowing from supernal Chesed and uniting vav and hei face to face.


מאין יבא עזרי265 זהו בחי׳ מזלא מה שלמעלה מסדר ההשתלשלות להיות נמשך משם ג״כ בבחי׳ ו״ה והיינו כמו בשבת שאז עולים זו״נ [זעיר אנפין ונוקבא] במקום או״א [אבא ואימא] ממש.
“From where will my help come?” is the level of the mazal, which is above the order of the chain of descent (hishtalshelus), so that from there, too, it be drawn into the level of vav and hei; and this is as on Shabbos, when Z’eir Anpin and Nukva ascend to the actual place of Abba and Imma,
“From where (me’ayin) will my help come?” is the mazal, above the whole chain of worlds, flowing down even into vav and hei. This happens each Shabbos, when Z’eir Anpin and Nukva rise to the place of Abba and Imma (Chochmah and Binah).




30ומקבלים גם כן מבחי׳ מזלא כו׳ ועד״ז נאמר לעתיד ביום ההוא266 יהיה שגם ו״ה יהיו בבחי׳ ומדרגת י״ה.
and they also receive from the level of the mazal, etc. And in this manner it is said of the Future, “On that day it shall be,” that vav and hei too will be at the level and degree of yud and hei.
On Shabbos the lower configurations receive from the mazal. In the future this will be permanent: Zechariah’s “On that day Havayah will be One” means that the lower letters of the Name, vav and hei, will be on the level of the upper letters, yud and hei.


ועיין בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] ס״פ כ״ז בכוונת עזרת אבותינו וז״ל [וזה לשונו] עזרת הוא סוד הורדת היכל ק״ק [קדש הקדשים] למטה בהיכל הרצון
And see Pri Etz Chaim, Sha’ar Krias Shema, end of chapter 27, on the intention of “The help of our fathers”; and these are his words: “Ezras (‘The help of’) is the mystery of the lowering of the chamber of the Holy of Holies below, into the chamber of Will,
The Alter Rebbe quotes the Arizal’s Pri Etz Chaim on the blessing after the Shema that begins “Ezras avoseinu” (“the help of our fathers”): the word “help” there means that the chamber of the Holy of Holies is brought down into the chamber of Will.


והוא נקרא עזרת אבותינו ושם אנו אומרים ג״כ ד׳ פעמים אמת כי שם גנוזים ד׳ ראשונות דז״א עכ״ל [עד כאן לשונו]:
and it is called ‘the help of our fathers’; and there we also say ‘true’ four times, for there the first four [Sefiros] of Z’eir Anpin are hidden.” End of quote.
In that passage of the prayers “true” (emes) is said four times, because the first four Sefiros of Z’eir Anpin are hidden there. The word “help” in the liturgy thus refers to a flow from the highest level down.




Section 8 · ¶31–37
Summary
31קיצור מהדרוש ע״פ הוי׳ לי בעוזרי
A summary of the discourse on “Havayah is for me among my helpers”
A heading: what follows is a short summary of the whole maamar, section by section.




32נודע כי הקב״ה ממלא כל עלמין וסובב כל עלמין. ממלא כל עלמין הוא מבחי׳ מלכותך מלכות כל עולמים267 בחי׳ שם ואור וא״ס ב״ה עצמו קדוש ומובדל וזהו בחי׳ סובב כל עלמין.
It is known that the Holy One, blessed be He, fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin). “Filling all worlds” is from the level of “Your kingdom is a kingdom of all worlds,” the level of a name and a light; and the Infinite One (Ein Sof), blessed be He, Himself is holy and set apart, and this is the level of “encompassing all worlds.”
Summary of section 1: G-d fills the worlds through His Malchus, a “name” and a ray of light, while He Himself transcends them. The verse “Your kingdom is a kingdom of all worlds” shows that the life of the worlds comes from Malchus.


ולכן ואהבת את268 הוי׳ שיהיה גילוי סובב כל עלמין שיהיה נתפס בכל לבבך עמ״ש בד״ה ואתחנן. וזהו נקרא יחוד קודשא בריך הוא ושכינתיה:
Therefore “And you shall love Havayah”: that there be a revelation of “encompassing all worlds,” so that it be grasped “with all your heart”; see what is written in the discourse [in Parshas] Vaeschanan. And this is called the union of the Holy One, blessed be He, and His Shechinah.
The command to love G-d means drawing His transcendent light into the heart, and this is the union of the Holy One and His Shechinah.




33(ב) ועכשיו נקרא כנסת ישראל עקרה שפולטת ההשפעה. והיינו מחמת הגוף ונפש הבהמית ולכן צ״ל למען דעת כל עמי269 הארץ:(ג) והיינו ביום השמיני עצרת לשון קליטה ע״י
(2) And now the Congregation of Israel is called barren, [a woman] who expels the flow. And that is because of the body and the animal soul; therefore there must be “so that all the peoples of the earth may know.” (3) And that is [what happens] “on the eighth day, atzeres,” which denotes absorption; through
Summary of sections 2–3: in exile Israel is “barren,” unable to hold the flow of G-dliness, because of the body and animal soul, which must be broken by da’as. On Shemini Atzeres the flow is “retained” (atzeres).


כי ביום השמיני בחי׳ בינה אם הבנים שמחה270 שמתחבר הבחי׳ והמדרגה העליונה דלא זזד מחבבה עד שקראה אמי271 ומאיר בבחי׳ ומדרגת שקראה בתי
[the fact] that the eighth day is the level of Binah, “the mother of the children [is] joyful,” in which the higher level and degree of “He did not cease cherishing her until He called her ‘my mother’” is joined and shines in the level and degree of “He called her ‘my daughter,’”
This is because the eighth day is Binah, the joyful mother. The Midrash says G-d called Israel “my daughter,” then “my sister,” and finally “my mother”; on Shemini Atzeres the highest level (“my mother”) shines into the lowest (“my daughter”).


שהיא בחי׳ הנשמה המתלבשת בגוף עמ״ש בד״ה שיר השירים בענין ב׳ בחי׳ כלה ומשם נמשך הכח להיות קליטה.272
which is the level of the soul enclothed in the body (see what is written in the discourse beginning “The Song of Songs,” on the matter of the two levels of “bride”); and from there the power is drawn for there to be absorption.
“My daughter” is the soul as it is clothed in the body. The text refers to its discourse on the two levels of “bride” in Shir HaShirim. This union gives the power to retain the light.




34והיינו כי ענין השמחה הוא גילוי ההעלם ולכן מועדים לשמחה והיינו ע״י כי בנהר היוצא מעדן יעברו273 בכל רגל מהשלשה רגלים
And that is because joy is the revelation of what is hidden; therefore [the festivals are] “seasons for rejoicing.” And that is because “they pass through the river” that goes forth from Eden on each foot-festival of the three pilgrim festivals;
Summary of section 3 continued: joy reveals what was hidden, and on each pilgrim festival the souls “pass through the river” from Eden, Binah.


ולכן שם נשמחה בו משא״כ בכל השנה הוא שלח תשלח את האם274 לפי שהיא עלמא דאתכסיא ובסוכות זמן שמחתנו ב׳ שמחות ישמח ה׳ במעשיו וישמח ישראל בעושיו275 ובסוכות הוא בבחי׳ מקיף ובשמע״צ [ובשמיני עצרת] מאיר בבחי׳ פנימי:(ד)
therefore “there we rejoiced in Him.” Whereas all the year it is “You shall surely send away the mother,” because she is the hidden world. And on Sukkos, “the time of our rejoicing,” [there are] two joys, “Havayah shall rejoice in His works” and “Israel shall rejoice in its Maker”; and on Sukkos it is in the manner of an encompassing light, and on Shemini Atzeres it shines in an internal manner. (4)
So on festivals “we rejoice in Him,” while during the year the “mother” is “sent away” as the hidden world. On Sukkos the two joys meet as an encompassing light, and on Shemini Atzeres they shine within. Section 4 begins here.


ועיקר פי׳ ישמח ה׳ במעשיו קאי על לעתיד לבא שלכן אז יאמרו ליצחק שהוא לשון צחוק
And the main meaning of “Havayah shall rejoice in His works” refers to the Time to Come; therefore they will then say to Yitzchak, which denotes laughter,
Summary of section 4: “Havayah shall rejoice in His works” refers mainly to the future, when Israel will say to Yitzchak (laughter) …


כי אתה אבינו276 התגלות פנימית אבא שהוא פנימית עתיק. ומגילוי זה יומשכו נשמות חדשות וכ״ז [וכל זה] נמשך ע״י במעשיו בירור העשייה אף עשיתיו.277278
“For you are our father”: the revelation of the inner dimension of Abba, which is the inner dimension of Atik. And from this revelation new souls will be drawn down. And all this is drawn down through “in His works,” the refinement of Asiyah, “I have also made it.”
… “You are our father,” meaning the inner dimension of Abba (Chochmah), which is the inner Atik, will be revealed, bringing new souls; all this comes about through refining the world of Asiyah, “I have also made it.”




35וזהו השמחה המתגלה מלמעלה למטה בבחינת לא זז מחבבה עד שקראה אמי.279 והשמחה שמלמטה למעלה ישמח ישראל בעושיו280 פי׳ בעושיו היינו במקור ושורש הנשמות ששרשה מבחי׳ ומדרגות עליונות דבחי׳ כח״ב [כתר חכמה בינה]
And this is the joy that is revealed from above downward, in the manner of “He did not cease cherishing her until He called her ‘my mother.’” And the joy from below upward is “Israel shall rejoice in its Makers”: “its Makers” means the source and root of the souls, whose root is from the higher levels and degrees of the level of Keser, Chochmah and Binah,
Summary of section 4 continued: the joy from above is Binah as “my mother” shining downward. Israel’s joy in its “Makers” reaches the root of the souls in Keser, Chochmah and Binah.


וזהו נעשה אדם281 ועי״ז נמשך שישמח ה׳ במעשיו שהוא גילוי מלמעלה משורש ומקור הנשמות ומתחברין ב׳ השמחות
and this is “Let us make man.” And through this it is drawn down that “Havayah shall rejoice in His works,” which is a revelation from above the root and source of the souls; and the two joys are joined.
That root is alluded to in “Let us make man.” Israel’s joy draws down G-d’s joy in His works, which comes from above even that root, and the two joys join.


לכן אז ימלא שחוק פינו282 שחוק הוא בחשבון ב׳ פעמים אור ובחשבון מקור חיים ובחשבון אור אין סוף כמ״ש במ״א.
Therefore “then our mouth will be filled with laughter (s’chok)”: s’chok is numerically [equal to] twice or (light), and numerically [equal to] mekor chaim (the source of life), and numerically [equal to] Or Ein Sof, as written elsewhere.
Hence “then our mouth will be filled with laughter”: the word s’chok (laughter) has the numerical value 414, the same as twice or (light, 207), as mekor chaim (“source of life”) and as Or Ein Sof, the Infinite Light. The laughter of the future is the revelation of the Infinite Light.


וכתיב כל האזרח בישראל ישבו בסוכות283 שבסוכות זמן שמחתנו מאיר הארה משני בחי׳ שמחה הנ״ל ובפרט בשמע״צ [בשמיני עצרת]. ועי״ז נמשך הכח שלא יסתירו הגוף ונה״ מהיו׳ בחי׳ קליטה:
And it is written, “Every citizen in Israel shall dwell in sukkos”: for on Sukkos, “the time of our rejoicing,” there shines an illumination from both levels of joy mentioned above, and especially on Shemini Atzeres. And through this the power is drawn that the body and the animal soul should not conceal, so that there be the level of absorption.
On Sukkos both joys shine, and most of all on Shemini Atzeres. This gives the power to overcome the concealment of the body and animal soul, so that the light is absorbed.




36(ה) וכ״ז [וכל זה] נמשך ומתגלה בסוכות ושמע״צ [ושמיני עצרת] ע״י העבודה בכל השנה. האור כיכ טוב לגנוז284 בתורה ומצות רמ״ח פקודין דאינון רמ״ח אברים דמלכא
(5) And all this is drawn down and revealed on Sukkos and Shemini Atzeres through the service throughout the year: the light [of which it is said] “that it was good,” [good] to be hidden away in Torah and mitzvos, the 248 commandments, which are the 248 limbs of the King.
Summary of section 5: what is revealed on Sukkos and Shemini Atzeres is earned by a whole year of service. The light “that was good” is hidden in the 248 positive commandments, “the limbs of the King.”


ולכן עי״ז וישמחו בך ישראל מקדשי שמך וזהו הבא לטהר לזכך מדת מלכות מסייעין לו המצות ופי׳ לטהר שלא יהיה יניקת החיצונים היכלות הקליפות שהן שרש היצה״ר [היצר הרע]
Therefore, through this, “And Israel, who sanctify Your Name, shall rejoice in You.” And this is “One who comes to purify,” to refine the attribute of Malchus: “they assist him”—the mitzvos. And the meaning of “to purify” is that there be no nurture for the external forces, the chambers of the kelipos, which are the root of the evil inclination.
So Israel, who sanctify G-d’s Name through the mitzvos, rejoice in Him. “One who comes to purify” means refining Malchus, and the mitzvos are the “they” who help; “purifying” means cutting off the nourishment of the kelipos, the root of the evil inclination.


וזהו מי יתן טהור מטמא285 לפני הוי׳ תטהרו יראת ה׳ טהורה. ועמ״ש ע״פ ועשית ציץ זהב טהור:286287288
And this is “Who can bring a pure thing out of an impure one?”, “Before Havayah you shall be purified,” “The fear of Havayah is pure.” And see what is written on “And you shall make a tzitz of pure gold.”
The verses on purity sum this up: purity brought out of impurity, the purity of Yom Kippur, and “the fear of Havayah is pure.” The text refers again to its discourse on the tzitz of pure gold.




37(ו) וזהו הוי׳ לי להיות נקלט שם הוי׳ בתוכיות ופנימית הלב הוא בעוזרי שהם המצות.
(6) And this is “Havayah is for me”: that the Name Havayah be absorbed in the inwardness and innermost core of the heart; this is through “my helpers,” which are the mitzvos.
Summary of section 6: “Havayah is for me” means that G-d’s Name is absorbed into the innermost heart, and this happens through the “helpers,” the mitzvos.


ועזר זהו ענין סמוכים לעד289 בחינת פב״פ [פנים בפנים] בחי׳ לך אמר לבי בקשו פני290 הוא ע״י את פניך הוי׳ אבקש דהיינו ע״י המצות בד״ה כי תצא291 כו׳ ונתנו ה׳ אלקיך כו׳.
And “help” is the matter of “supported forever,” the level of face to face, the level of “To You my heart has said, ‘Seek My face’”; it is through “Your face, Havayah, I will seek,” that is, through the mitzvos (in the discourse beginning “When you go out,” etc., “and Havayah your G-d will deliver him,” etc.).
“Help” means being “supported” face to face. The heart says, “Seek My face,” and one seeks G-d’s face through the mitzvos, as explained in the discourse on “When you go out [to war].”


ואני אראה הוא ע״י בשונאי דהיינו היצה״ר [היצר הרע] כשנעשה בחי׳ אתהפכא מחשוכא לנהורא וזהו העזר הנמשך מבחינת כנגדו.
And “I shall see” is through “my enemies,” that is, the evil inclination, when it becomes the level of the transformation from darkness to light; and this is the help that is drawn from the level of “against him.”
“I shall see” comes through “my enemies,” the evil inclination itself turned from darkness to light: the help that comes “against him.”


וזהו ישלח עזרך מקדש292 דהיינו ע״י אשר קדשנו במצותיו. ובחי׳ מאין יבא עזרי293 והיינו ע״י התשובה עמ״ש בד״ה האזינו השמים:294
And this is “May He send your help from the Sanctuary”: that is, through “Who has sanctified us with His commandments.” And the level of “From where will my help come?” is through teshuvah; see what is written in the discourse beginning “Listen, O heavens.”
Help “from the Sanctuary” is through the mitzvos, “Who has sanctified us”; help “from ayin” is through teshuvah, as explained in the discourse on Haazinu.



In one’s avodah
The maamar itself draws the lesson: the purpose of all a person’s years is to draw G-dliness into the heart every day, little by little, until it turns completely to G-d. This is done through the mitzvos performed with the heart’s intention to cleave to G-d, in which the joy is hidden all year; and beyond them through teshuvah, which turns the evil inclination itself into light and brings a joy greater than that of the righteous.
Questions for discussion
	Why does the Alter Rebbe compare Malchus to a person’s name, and what does that imply about how the world stands before G-d?
	What is the difference between a light that surrounds a person, like the sukkah, and a light that is absorbed within, as on Shemini Atzeres? Where do you see both in your own service?
	Why must the joy of Binah remain hidden in the mitzvos during the year (“send away the mother”), yet be revealed on the festivals?
	How can G-d’s own joy, a revelation from His innermost self, be caused by human deeds?
	What makes the help that comes through teshuvah and one’s “enemies” greater than the help of the mitzvos?

For children · ages 9–13
For the children at the table
The King’s joy comes inside

The big idea
G-d’s light surrounds us every day, and on Shemini Atzeres, when His joy and our joy meet, it comes inside our hearts.


The maamar begins with a verse from Hallel: “G-d is for me among my helpers.” Who are these helpers? G-d is far above the worlds, and the whole purpose of our life is to bring His light into our hearts. Every day His light comes down to us, but it stays around us, like the walls of a sukkah, and does not come in, because the body gets in the way. Atzeres means “holding in.” On Shemini Atzeres the light is held inside, because two joys meet: G-d’s joy in what He made, from above, and our joy in G-d, from below. Joy means that something hidden comes out into the open. The helpers are the mitzvos, which are called “the limbs of the King.” When we do a mitzvah with our heart, we draw G-d’s holiness down. There is an even higher help: teshuvah, returning to G-d, when even darkness is turned into light. That is the meaning of “I shall look upon my enemies.” The joy of one who comes back is greater still, like a king’s son who returns from captivity. Little by little, day by day, the heart turns to G-d.

The mashal
A king usually sits in the innermost rooms of his palace, where no one sees him, but on the day of his joy he comes out and shows himself to everyone. So on the festivals G-d’s hidden light is revealed. And just as holding someone’s arm lets you lead them where you wish, a mitzvah, one of “the limbs of the King,” draws G-d’s light to rest on our soul.

Questions for the Shabbos table
	Why does G-d’s light usually stay around us instead of coming inside?
	What does it mean that the mitzvos are “the limbs of the King”?
	Which mitzvah will you try to do this week with your whole heart?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ה׳ לי בעוזרי
The note dates this maamar to 5565 (1804–05) and says the Mitteler Rebbe’s transcript of it is printed there.
Kehot’s noteמשנת תקס״ה, הנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ד ע׳ רכט. בלי הגהות בתו״א לעמבערג תרי״א כט, ב. ביאור נדפס באוה״ת שמע״צ א׳תתכג. א׳תתכז. וראה סה״מ תקס״ד שם. מאמר זה מובא בביאוה״ז להצ״צ כרך ב ע׳ תתיט, ומציין שהמאמר הוא הנחת הרי״ל, ושם מציין גם לביאור הנדפס באוה״ת דברים ע׳ א׳תתכח. הנחה ממאמר אדה״א משנת תקע״ח נדפס במאמרי אדה״א הנחות תקע״ז ע׳ שסד. ובארוכה יותר במאמרי אדה״א דברים ע׳ א׳תקב מיוסדים על מאמר זה.
2ה׳ לי בעוזרי
The verse from Hallel on which the whole maamar is built; its plural “helpers” and its “I shall look upon my enemies” are both explained later as two kinds of help.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ז.
3דמשמע שיש עוזרים אחרים
The note quotes the wording there, “be’ozrai is plural, implying there are many helpers,” which states the question more explicitly.
Kehot’s note”בעוזרי לשון רבים דמשמע שיש הרבה עוזרים” — הנחות תקע״ז ע׳ שסד.
4הבא לטהר . . לטהר את אחרים
The Talmud teaches that one who comes to purify himself is assisted from Above. The maamar asks about its plural “they assist” and its transitive “to purify.”
Yoma 38bיומא ל״ח ב
Kehot’s noteיומא לח, ב וש״נ (ובשבת קד, א: ליטהר). וראה בהנסמן בהמ״מ לס׳ מאמרי אדה״ז — ענינים לע׳ שט.
5והל״ל ליטהר
The Kehot note points out that the parallel saying in Shabbos reads litaher, “to become pure,” which sharpens the question about the wording in Yoma.
Shabbat 104a:13שבת ק״ד א:י״ג
אָמַר לוֹ: א״ל ב״ם ג״ן ד״ס — לְהֵיכָן אוֹלִיכֵן, לְגַן הֲדַס. ה״ע ו״ף — אָמַר גֵּיהִנָּם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עָיֵף אָנֹכִי. ז״ץ ח״ק — הַלָּלוּ זַרְעוֹ שֶׁל יִצְחָק. ט״ר י״ש כ״ת — טֹר יֵשׁ לִי כִּיתּוֹת כִּיתּוֹת שֶׁל אוּמּוֹת הָעוֹלָם שֶׁאֲנִי נוֹתֵן לְךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6אך הנה נודע . . ממכ״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
7אם צדקת מה תתן לו
Elihu tells Iyov that a person’s righteousness gives G-d nothing; the Alter Rebbe uses it to show that G-d is not affected by the worlds as a soul is affected by its body.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
8אני ה׳ לא שניתי
“I, Havayah, have not changed”: creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
9שמע ישראל ה״א ה׳ אחד
The Shema, read as a call to take G-d’s oneness to heart.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
10אחד . . שהז׳ רקיעים . . וד׳ רוחות
The Talmud discusses lengthening the word echad while accepting G-d’s kingship over heaven and earth and the four directions; the Kehot note adds that the reading of the letters of echad is brought in halachic works (the Smak, quoted in the Beis Yosef).
Berakhot 13b:13–14ברכות י״ג ב:י״ג-י״ד
תָּנוּ רַבָּנַן: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״ — עַד כָּאן צְרִיכָה כַּוָּונַת הַלֵּב, דִּבְרֵי רַבִּי מֵאִיר. אָמַר רָבָא: הֲלָכָה כְּרַבִּי מֵאִיר. תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית.
Our Rabbis have taught : "Hear, O Israel, the L-rd our G-d, the L-rd is one" (Deut. vi. 4) — up to here Kawwanah is required. These are the words of R. Meir. Raba said : The Halakah is in accord with R. Meir. There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteסמ״ק הובא בב״י או״ח סי׳ ס״א. וראה ברכות יג, ב.
11שהי׳ הוא ושמו בלבד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פדר״א פ״ג.
12שהיה הוא ושמו בלבד
The Midrash says that before the world was created there was only the Holy One, blessed be He, and His Name.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
13בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
14בטל רצונך מפני
“Nullify your will before His will”: the Alter Rebbe uses it to define what it means that G-d be “your G-d.”
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
15את הטפל
Kehot’s note points to Sukkah 6a for these words.
Sukkah 6aסוכה ו׳ א
Kehot’s noteראה סוכה ו, א. ובכ״מ.
16וזה כל האדם
Koheles concludes that fearing G-d and keeping His commandments is “the whole of man”; here it defines the purpose for which a person was created.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ימי שנותינו בהם שבעים שנה
The span of human life, all of which is given for drawing G-dliness into the heart.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
18הנשמה א״צ תיקון לעצמה
Tanya 37 explains that the perfection of the Messianic era depends on our service now: each mitzvah draws the Infinite Light down into physical things that were under kelipas nogah.
Tanya, Likkutei Amarim 37:18תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ח
וּכְמוֹ שֶׁכָּתוּב [בְּעֵץ חַיִּים שַׁעַר כ״ו], כִּי הַנְּשָׁמָה עַצְמָהּ אֵינָהּ צְרִיכָה תִּיקּוּן כְּלָל כוּ׳, וְלֹא הוּצְרְכָה לְהִתְלַבֵּשׁ בָּעוֹלָם הַזֶּה וְכוּ׳, רַק לְהַמְשִׁיךְ אוֹר לְתַקְּנָם כוּ׳, וְהוּא מַמָּשׁ דּוּגְמַת סוֹד גָּלוּת הַשְּׁכִינָה, לְבָרֵר נִיצוֹצִין וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteע״ח שכ״ו. תניא פל״ז.
Paragraph 2
19The palanquin of King Shlomo, “its inside inlaid with love”; the Midrash reads this as the Shechinah dwelling within.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ואהבת את הוי׳ אלקיך
The command to love G-d, which the Midrash connects to “inlaid with love.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שם שמים מתאהב
The Talmud reads “And you shall love Havayah your G-d” as “that the Name of Heaven become beloved through you.”
Yoma 86a:12יומא פ״ו א:י״ב
אַבָּיֵי אָמַר, כִּדְתַנְיָא: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״, שֶׁיְּהֵא שֵׁם שָׁמַיִם מִתְאַהֵב עַל יָדְךָ. שֶׁיְּהֵא קוֹרֵא וְשׁוֹנֶה וּמְשַׁמֵּשׁ תַּלְמִידֵי חֲכָמִים, וִיהֵא מַשָּׂאוֹ וּמַתָּנוֹ בְּנַחַת עִם הַבְּרִיּוֹת, מָה הַבְּרִיּוֹת אוֹמְרוֹת עָלָיו — אַשְׁרֵי אָבִיו שֶׁלִּמְּדוֹ תּוֹרָה, אַשְׁרֵי רַבּוֹ שֶׁלִּמְּדוֹ תּוֹרָה. אוֹי לָהֶם לַבְּרִיּוֹת שֶׁלֹּא לָמְדוּ תּוֹרָה, פְּלוֹנִי שֶׁלִּמְּדוֹ תּוֹרָה — רְאוּ כַּמָּה נָאִים דְּרָכָיו, כַּמָּה מְתוּקָּנִים מַעֲשָׂיו. עָלָיו הַכָּתוּב אוֹמֵר: ״וַיֹּאמֶר לִי עַבְדִּי אָתָּה יִשְׂרָאֵל אֲשֶׁר בְּךָ אֶתְפָּאָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א.
Paragraph 3
22בזמן שאין בהמ״ק קיים
The note says a passage from here onward is reproduced in Or HaTorah on Rosh Hashanah.
Kehot’s noteקטע מכאן באוה״ת ר״ה ע׳ א׳שכג.
23רני עקרה לא ילדה
Yeshayahu’s call to the “barren one who did not bear” to sing, applied here to the Congregation of Israel in exile.
Isaiah 54:1ישעיהו נ״ד:א׳
רׇנִּי עֲקָרָה לֹא יָלָדָה פִּצְחִי רִנָּה וְצַהֲלִי לֹא־חָלָה כִּי־רַבִּים בְּנֵי־שׁוֹמֵמָה מִבְּנֵי בְעוּלָה אָמַר ה׳
Sing, O barren, thou that didst not bear, Break forth into singing, and cry aloud, thou that didst not travail; For more are the children of the desolate Than the children of the married wife, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, א.
24כי חלה גם ילדה ציון
Zion gives birth as soon as she travails; the Alter Rebbe reads it as the future revelation of what is now hidden.
Isaiah 66:8ישעיהו ס״ו:ח׳
מִי־שָׁמַע כָּזֹאת מִי רָאָה כָּאֵלֶּה הֲיוּחַל אֶרֶץ בְּיוֹם אֶחָד אִם־יִוָּלֵד־גּוֹי פַּעַם אֶחָת כִּי־חָלָה גַּם־יָלְדָה צִיּוֹן אֶת־בָּנֶיהָ:
Who hath heard such a thing? Who hath seen such things? Is a land born in one day? Is a nation brought forth at once? For as soon as Zion travailed, She brought forth her children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, ח.
Paragraph 4
25בקרב איש ולב עמוק
The phrase “within man and a deep heart” describes the inner depth that the daily revelation does not reach.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בד״ה עיני כל בפ׳ מטות
The note confirms the discourse is the one earlier in Likkutei Torah, Matos.
Kehot’s noteלעיל פ׳ מטות.
27אלא היא בבחי׳ עקרה שפולטת הטפה
the passage shares nothing with the note
Kehot’s noteבתו״א עט, א ובאוה״ת ר״ה א׳שכד מבואר עוד אופן בעקרה, שאין לה אפילו בית ולד ע״ש, וראה גם באוה״ת שה״ש כרך ב ע׳ תפט. סה״מ תרל״ג ח״א ע׳ עג.
28שנמשך מעולם ועד עולם
The note says the version of this passage in Or HaTorah adds a reference here to Torah Ohr, Mishpatim, “Lo sihyeh meshakelah va’akarah.”
Kehot’s noteבאוה״ת ר״ה א׳שכד נוסף: ”(בתו״א פ׳ משפטים בד״ה לא תהיה משכלה ועקרה)” — תו״א עט, א.
29כל האזרח בישראל ישבו בסוכות
The mitzvah to dwell in the sukkah; the Alter Rebbe reads ha’ezrach as the future light that is now only an encompassing sukkah.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, מב.
30האזרח לשון עתיד
The passage explains “Eisan the Ezrachite”: the letters of eisan are those that mark the future tense, for in the future the bittul above reason, present in every Jew, will be revealed; ezrachi means that this quality has been rooted in every Jew from the beginning.
Kehot’s noteראה לעיל פ׳ ראה יח, א. וראה בד״ה בסוכות תשבו תשמ״ב דאות א׳ הוא מאותיות המשמשות לעתיד, ולפ״ז פירוש כל האזרח כו׳ שגם הבחי׳ שעתיד להזריח בישראל לע״ל ישבו בסוכות גם עכשיו, ע״ש.
31וע׳ בזהר פ׳ אמור דק״ג ע״א
The text itself refers to this passage of the Zohar on Emor, which cites “Every citizen” on the sukkah.
Zohar, Emor 42:260–269ספר הזהר, אמור מ״ב:ר״ס-רס״ט
32וע׳ בזהר פ׳ אמור . . ובפי׳ הרמ״ז שם
The note points to a discussion there of the Zohar on Emor and the Ramaz’s commentary on it.
Kehot’s noteראה באוה״ת פ׳ ראה ע׳ תרלו. ובסה״מ תרכ״ו ע׳ רח (הוצאת תשמ״ט).
33בד״ה ראה אנכי
This is the same passage as in note 88:44, where ezrach and “Eisan the Ezrachite” are explained as the hidden bittul that will be revealed in the future.
Kehot’s noteלעיל יח, א.
34כי ה׳ הוא האלקים אין עוד
“Havayah is the G-d, there is none else besides Him”: read as the future state in which concealment ends.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
35בד״ה וארא אל אברהם
The note locates the discourse the text cites on pregnancy and birth at the start of Torah Ohr, Va’eira.
Kehot’s noteתו״א ר״פ וארא.
36למען דעת כל עמי הארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, ס.
37למען דעת כל עמי הארץ
From Shlomo’s prayer at the dedication of the Temple; read here as the body and animal soul being “broken” by da’as.
I Kings 8:60מלכים א ח׳:ס׳
לְמַעַן דַּעַת כׇּל־עַמֵּי הָאָרֶץ כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד:
that all the peoples of the earth may know that the L-RD, He is G-d; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38וידע בהם את אנשי סוכות
Gidon “made the men of Sukkos know” with thorns; the Targum renders it “broke them,” giving da’as its sense of breaking.
Judges 8:16שופטים ח׳:ט״ז
וַיִּקַּח אֶת־זִקְנֵי הָעִיר וְאֶת־קוֹצֵי הַמִּדְבָּר וְאֶת־הַבַּרְקֳנִים וַיֹּדַע בָּהֶם אֵת אַנְשֵׁי סֻכּוֹת:
And he took the elders of the city, and thorns of the wilderness and briers, and with them he taught the men of Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39כהמס דונג מפני אש
“As wax melts before fire,” the wicked perish before G-d; applied to the melting of the obstruction by da’as.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
40הודו לאלקי האלקים
“Give thanks to the G-d of gods, for His kindness endures forever”: G-d as master over the concealing forces.
Psalms 136:2תהילים קל״ו:ב׳
הוֹדוּ לֵאלֹקֵי הָאֱלֹקִים כִּי לְעוֹלָם חַסְדּוֹ:
O give thanks unto the G-d of gods, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ב.
41The future birth that reveals what is now hidden.
Isaiah 66:8ישעיהו ס״ו:ח׳
מִי־שָׁמַע כָּזֹאת מִי רָאָה כָּאֵלֶּה הֲיוּחַל אֶרֶץ בְּיוֹם אֶחָד אִם־יִוָּלֵד־גּוֹי פַּעַם אֶחָת כִּי־חָלָה גַּם־יָלְדָה צִיּוֹן אֶת־בָּנֶיהָ:
Who hath heard such a thing? Who hath seen such things? Is a land born in one day? Is a nation brought forth at once? For as soon as Zion travailed, She brought forth her children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
42ביום השמיני עצרת תהי׳ לכם
The verse commanding Shemini Atzeres; its word atzeres is read as retention and absorption.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
43והקשורים ליעקב
The “stronger” sheep that went to Yaakov; the text refers to its own discussion of this phrase elsewhere.
Genesis 30:42בראשית ל׳:מ״ב
וּבְהַעֲטִיף הַצֹּאן לֹא יָשִׂים וְהָיָה הָעֲטֻפִים לְלָבָן וְהַקְּשֻׁרִים לְיַעֲקֹב:
but when the flock were feeble, he put them not in; so the feebler were Laban’s, and the stronger Jacob’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אם הבנים שמחה
“The joyful mother of children,” read in Kabbalah as Binah; here it describes the eighth day.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
45ישמח ה׳ במעשיו
G-d’s rejoicing in His works: the joy from above downward.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לא.
46ישמח ישראל בעושיו
Israel’s rejoicing in its Maker: the joy from below upward.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
Paragraph 6
47בהיכלו כולו אומר כבוד
“In His palace all say ‘Glory’”: the king’s hidden glory in his inner chambers.
Psalms 29:9תהילים כ״ט:ט׳
קוֹל ה׳ יְחוֹלֵל אַיָּלוֹת וַיֶּחֱשֹׂף יְעָרוֹת וּבְהֵיכָלוֹ כֻּלּוֹ אֹמֵר כָּבוֹד:
The voice of the L-RD maketh the hinds to calve, And strippeth the forests bare; And in His temple all say: 'Glory.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, ט.
48וכל כבודו פנימה
An allusion to “all the glory of the king’s daughter is within,” here applied to the king himself.
Psalms 45:14תהילים מ״ה:י״ד
כׇּל־כְּבוּדָּה בַת־מֶלֶךְ פְּנִימָה מִמִּשְׁבְּצוֹת זָהָב לְבוּשָׁהּ:
All glorious is the king's daughter within the palace; Her raiment is of chequer work inwrought with gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49Michal’s phrase “as one openly reveals himself,” borrowed to describe the open revelation of G-d’s love on festivals.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
50אשר הפליא חסדו
“Blessed is Havayah, for He has made His kindness wondrous”: the magnitude of revelation one contemplates.
Psalms 31:22תהילים ל״א:כ״ב
בָּרוּךְ Havayah כִּי הִפְלִיא־חַסְדּוֹ לִי בְּעִיר מָצוֹר:
Blessed be the L-RD; For He hath shown me His wondrous lovingkindness in an entrenched city.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אף גילת ורנן
Yeshayahu’s image of the wilderness rejoicing “with exultation and song,” used for the joy that grows from contemplation.
Isaiah 35:2ישעיהו ל״ה:ב׳
פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן־לָהּ הֲדַר הַכַּרְמֶל וְהַשָּׁרוֹן הֵמָּה יִרְאוּ כְבוֹד־ה׳ הֲדַר אֱלֹקֵינוּ:
It shall blossom abundantly, and rejoice, Even with joy and singing; The glory of Lebanon shall be given unto it, The excellency of Carmel and Sharon; They shall see the glory of the L-RD, The excellency of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לה, ב.
52תחת אשר לא עבדת
The curses come “because you did not serve Havayah your G-d with joy”; joy is part of service.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
53בזח״ג פ׳ קרח (דקע״ו ע״ב)
The note says the Zohar’s words are quoted there with glosses, with a further discussion in volume 3.
Kehot’s noteבאוה״ת ויקרא כרך א ע׳ שכח הלשון עם הגהות, וראה שם כרך ג ע׳ תשלט.
54וע׳ בזח״ג פ׳ קרח) (דקע״ו ע״ב)
The text refers to the Zohar on Korach about what happens “when a festival is at hand in the world.”
Zohar, Korach 1:5–4:15ספר הזהר, קרח א׳:ה׳-ד׳:ט״ו
55ובפי׳ הרמ״ז שם ומבואר במ״א
The note points there for the explanation “elsewhere” that the text mentions, on the Zohar and the Ramaz’s commentary.
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ תפג ואילך.
56בנהר יעברו ברגל
Said of crossing the sea and the Jordan; read here as the souls passing through Binah on the pilgrim festivals (regalim).
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
57ונהר יוצא מעדן
The river that goes out of Eden; in Kabbalah it stands for Binah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
58וארז״ל יובל שמו
The Zohar names the river from Eden Yuval, identified with Binah; the Kehot note cites this and other places.
Zohar II, 83aזח״ב פג, א
Zohar III, 58aזח״ג נח, א
Bekhorot 55b:4–5בכורות נ״ה ב:ד׳-ה׳
תַּנְיָא, רַבִּי מֵאִיר אוֹמֵר: ״יוּבַל״ שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם וְעַל יוּבַל יְשַׁלַּח שׇׁרָשָׁיו״, וְלָמָּה נִקְרָא שְׁמוֹ ״פְּרָת״? שֶׁמֵּימָיו פָּרִים וְרָבִים. מְסַיַּיע לֵקהּ לִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: נַהְרָא מִכֵּיפֵיהּ מִיבְּרִיךְ. וּפְלִיגָא דְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״ב פג, א. זח״ג נח, א. וראה ג״כ בכורות נה, ב. ויק״ר ספכ״ב. — שייכות שנת היובל ונהר מבוארת באריכות בזח״ג רצ, ב. ועי׳ ג״כ פרדס שכ״ג פ״י ערך יובל.
59כמ״ש בזח״ב פ׳ יתרו (דפ״ד ע״א
The text cites the Zohar on Yisro on “the joyful mother of children.”
Zohar, Yitro 20:355–21:367ספר הזהר, יתרו כ׳:שנ״ה-כ״א:שס״ז
60ובשאר דוכתי
The note points there for further places in the Zohar that call Binah “the joyful mother of children.”
Kehot’s noteראה בסה״מ תש״ט ע׳ 112.
61“The hidden things are for Havayah our G-d, and the revealed things are for us and for our children”; read through the letters of the Name.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62Kehot’s note points to Deuteronomy 22:6–7 for these words.
Deuteronomy 22:6–7דברים כ״ב:ו׳-ז׳
כִּי יִקָּרֵא קַן־צִפּוֹר לְפָנֶיךָ בַּדֶּרֶךְ בְּכׇל־עֵץ אוֹ עַל־הָאָרֶץ אֶפְרֹחִים אוֹ בֵיצִים וְהָאֵם רֹבֶצֶת עַל־הָאֶפְרֹחִים אוֹ עַל־הַבֵּיצִים לֹא־תִקַּח הָאֵם עַל־הַבָּנִים: שַׁלֵּחַ תְּשַׁלַּח אֶת־הָאֵם וְאֶת־הַבָּנִים תִּקַּח־לָךְ לְמַעַן יִיטַב לָךְ וְהַאֲרַכְתָּ יָמִים:
If a bird’s nest chance to be before thee in the way, in any tree or on the ground, with young ones or eggs, and the dam sitting upon the young, or upon the eggs, thou shalt not take the dam with the young; thou shalt in any wise let the dam go, but the young thou mayest take unto thyself; that it may be well with thee, and that thou mayest prolong thy days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שלח תשלח את האם ואת הבנים תקח לך
The mitzvah of sending away the mother bird, read as sending away Binah, the hidden world, while taking the “children,” Torah and mitzvos.
Deuteronomy 22:7דברים כ״ב:ז׳
שַׁלֵּחַ תְּשַׁלַּח אֶת־הָאֵם וְאֶת־הַבָּנִים תִּקַּח־לָךְ לְמַעַן יִיטַב לָךְ וְהַאֲרַכְתָּ יָמִים:
thou shalt in any wise let the dam go, but the young thou mayest take unto thyself; that it may be well with thee, and that thou mayest prolong thy days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וכמ״ש בזח״ב פ׳ יתרו (דצ״ג ע״ב)
The text cites this Zohar for the main reading, that Binah is beyond comprehension.
Zohar, Yitro 35:570–575ספר הזהר, יתרו ל״ה:תק״ע-תקע״ה
65The verse discussed in Iggeres HaKodesh, to which the Alter Rebbe compares the two readings.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66והאם רובצת על
“And the mother is sitting upon the young”: on festivals the hidden “mother,” Binah, is present.
Deuteronomy 22:6דברים כ״ב:ו׳
כִּי יִקָּרֵא קַן־צִפּוֹר לְפָנֶיךָ בַּדֶּרֶךְ בְּכׇל־עֵץ אוֹ עַל־הָאָרֶץ אֶפְרֹחִים אוֹ בֵיצִים וְהָאֵם רֹבֶצֶת עַל־הָאֶפְרֹחִים אוֹ עַל־הַבֵּיצִים לֹא־תִקַּח הָאֵם עַל־הַבָּנִים:
If a bird’s nest chance to be before thee in the way, in any tree or on the ground, with young ones or eggs, and the dam sitting upon the young, or upon the eggs, thou shalt not take the dam with the young;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67דהתגלות עתיק הוא בבינה
The Kehot note cites this Zohar for the teaching that Atik is revealed in Binah.
Zohar III, 178bזח״ג קעח, ב
Kehot’s noteראה זח״ג קעח, ב.
68“The joyful mother of children,” read in the Zohar as Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69The Zohar on Vayetzei calls Binah “the hidden world.”
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
Paragraph 8
70כמ״ש בזח״ג ויקרא (דט״ו סע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם לעיל פ׳ פנחס עה, ד.
71והוא כחתן יוצא מחופתו
The sun goes out “like a bridegroom coming forth from his canopy”; read as the light leaving its encompassing state on Shemini Atzeres.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ו.
72חתן ל׳ חות דרגא
The Talmud’s saying that a man “goes down a step” (nachis darga) to take a wife, which the Kehot note cites for the link of chasan to descending.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
73אתערותא דלתתא אתערותא דלעילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (פח, א. קסד, א. רלה, א. רמד, א). [כ].
74שעל ידי אתערותא דלתתא אתערותא דלעילא
One of the places in the Zohar (the Kehot note lists several) that teach that an arousal from below brings an arousal from above.
Zohar, Lech Lecha 25:266–26:272ספר הזהר, לך לך כ״ה:רס״ו-כ״ו:ער״ב
From the stirring of this supernal oil the lower oil was poured on David and Solomon to bring blessings on their descendants. This is derived from a collation of the text “and the oil stood״, in II Kings 4, 6, with the text “the root of Jesse which standeth for an ensign of the nations”, (Is. 11, 10.) We derive the same lesson from the fact that the table of shew-bread, from which issued blessings, was not to be left empty a single moment; and on that account we do …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בפרדס . . ערך שמחה
The note says the Pardes’s words on “joy” are copied there.
Kehot’s noteהלשון נעתק בביאוה״ז להצ״צ כרך ב ע׳ תשכט, וראה גם אוה״ת פ׳ תצוה ע׳ תתקנו.
76כי בשמחה תצאו
“For with joy you shall go out”: the Zohar’s proof that “joy” is the Congregation of Israel.
Isaiah 55:12ישעיהו נ״ה:י״ב
כִּי־בְשִׂמְחָה תֵצֵאוּ וּבְשָׁלוֹם תּוּבָלוּן הֶהָרִים וְהַגְּבָעוֹת יִפְצְחוּ לִפְנֵיכֶם רִנָּה וְכׇל־עֲצֵי הַשָּׂדֶה יִמְחֲאוּ־כָף:
For ye shall go out with joy, And be led forth with peace; The mountains and the hills shall break forth before you into singing, And all the trees of the field shall clap their hands.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, יב.
77והיה כמשוש חתן
The discourse the text cites takes its title from this verse about the bridegroom’s joy over the bride.
Isaiah 62:5ישעיהו ס״ב:ה׳
כִּי־יִבְעַל בָּחוּר בְּתוּלָה יִבְעָלוּךְ בָּנָיִךְ וּמְשׂוֹשׂ חָתָן עַל־כַּלָּה יָשִׂישׂ עָלַיִךְ אֱלֹקָיִךְ:
For as a young man espouseth a virgin, So shall thy sons espouse thee; And as the bridegroom rejoiceth over the bride, So shall thy G-d rejoice over thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78The Zohar’s view, quoted in the Pardes, that “joy” is the Congregation of Israel.
Zohar, Vayikra 18:111–20:119ספר הזהר, ויקרא י״ח:קי״א-כ׳:קי״ט
Paragraph 9
79ויקרא רבה פ׳ אחרי פ״כ
The note points to a further discussion of this Midrash in Or HaTorah on Bereshis.
Kehot’s noteראה גם אוה״ת בראשית מ, א.
80פי׳ במדרש ויקרא רבה פ׳ אחרי פ״כ
The text cites Vayikra Rabbah, chapter 20, which applies “Havayah shall rejoice in His works” to the Time to Come.
Vayikra Rabbah 20ויקרא רבה כ׳
81וכ״ה בזח״א במ״ה פ׳ תולדות) (דקל״ה ע״א)
The Midrash HaNe’elam on Toldos places this joy at the Resurrection of the Dead.
Zohar, Toldot 1:4–8ספר הזהר, תולדות א׳:ד׳-ח׳
82אלה תולדות יצחק
Read by the Zohar as the laughter and delight (Yitzchak) of the souls in the future.
Genesis 25:19בראשית כ״ה:י״ט
וְאֵלֶּה תּוֹלְדֹת יִצְחָק בֶּן־אַבְרָהָם אַבְרָהָם הוֹלִיד אֶת־יִצְחָק:
And these are the generations of Isaac, Abraham’s son: Abraham begot Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, יט.
Paragraph 10
83בענין אף עשיתיו
“I created it, I formed it, I also made it”; the text reads “also” as adding a fourth level, Keser, revealed in “making.”
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84בביאור ע״פ כי על כל כבוד חופה
The passage there explains that the Tiferes of Imma becomes a crown and encompassing light for Z’eir Anpin and Malchus and joins them, and that through Tiferes a light is drawn from above the ordered chain of cause and effect.
Kehot’s noteלקמן שה״ש מז, ד.
85וע׳ מזה עוד בזח״א במ״ה פ׳ וירא (דק״ב ע״ב
The text cites the Midrash HaNe’elam on Vayera on the future joy.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
86בד״ה ושבתי בשלום
The note locates the discourse “And I will return in peace” in Torah Ohr, Vayetzei, where the future saying to Yitzchak, “You are our father,” is discussed.
Kehot’s noteתו״א כא, ג.
87Kehot’s note points to Genesis 28:21–22 for these words.
Genesis 28:21–22בראשית כ״ח:כ״א-כ״ב
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים: וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d, and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ושבתי בשלום אל בית אבי
Yaakov’s vow; the title of the Torah Ohr discourse the text cites.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89שלעתיד . . יצחק . . אבינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת (פט, ב) מישעי׳ (סג, טז). [כ].
90שלעתיד יאמרו ליצחק כי אתה אבינו
The Talmud says that in the future Israel will say to Yitzchak, “For you are our father,” based on Yeshayahu.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
91כי אתה אבינו
The verse the Talmud applies to Yitzchak in the future.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92וע׳ בפ׳ וישלח (דקפ״ב ע״א)
The text cites the Zohar on Vayishlach.
Zohar, Vayeshev 5:44–57ספר הזהר, וישב ה׳:מ״ד-נ״ז
93ואכלתם אכול
The verse on which the cited discourse on these new souls is built.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ובזח״ג ויקרא (דף י״ו סע״א)
The Zohar on Vayikra implies that the joy of “His works” comes after the seventh millennium.
Zohar, Vayikra 32:246–35:257ספר הזהר, ויקרא ל״ב:רמ״ו-ל״ה:רנ״ז
95חד חרוב
The world exists six thousand years “and one [thousand] desolate.”
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, א. וש״נ.
96השמים החדשים
The new heavens and new earth that G-d will make.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
97ועיין ג״כ בזח״ב בשלח (דנ״ז ע״ב)
The text cites the Zohar on Beshalach.
Zohar, Beshalach 19:296–20:307ספר הזהר, בשלח י״ט:רצ״ו-כ׳:ש״ז
98וכל אשר תתן לי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית (סוס״י כח). [כ].
99וכל אשר תתן לי עשר עאשרנו לך
Yaakov’s vow to tithe; the text refers to its own discussion of this verse.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בירור . . ב״ן . . ס״ג
The note refers to Likkutei Torah on Bechukosai for the refinement of the Name Ban and its elevation into Sag.
Kehot’s noteע״ל בחקותי (מז, ג). וש״נ. [כ].
101אשר ברא אלקים לעשות
“Which G-d created to do,” read as “to rectify”: creation left for completion.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
102דפי׳ לעשות לתקן
The Midrash reads “to do” as “to rectify,” as the Kehot note cites.
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteרש״י ב״ר פי״א, ו.
103היום לעשותם
The words here quote Deuteronomy 7:11; the passage is shown below.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
104The verse on which the cited discourse is built; it treats the revelation of the inner dimension of Atik.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
105היום לעשותם
“Today, to do them”: this world is the time for doing the mitzvos.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106נח״ר לפני שאמרתי ונעשה רצוני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי פ׳ נסכים פיסקא ט [שלח טו, ז]. ופ׳ פינחס בפיסקא לח. וברש״י פינחס (כח, ח). [כ].
107נחת רוח לפני שאמרתי ונעשה רצוני
Rashi, following the Sifrei, says the offerings are “a gratification before Me that I spoke and My will was done.”
Rashi on Numbers 28:8רש"י על במדבר כ״ח:ח׳
ריח ניחח. נַחַת רוּחַ לְפָנַי שֶׁאָמַרְתִּי וְנַעֲשָׂה רְצוֹנִי (ספרי):
ריח ניחח A SMELL OF ניחח — one that causes satisfaction (נחת רוח) to Me, that I gave commands and My will was executed (Sifrei Bamidbar 143:3; see Rashi on Leviticus 1:9).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 12
108ויתעצב אל לבו
G-d’s “grief” before the Flood, the converse of His joy.
Genesis 6:6בראשית ו׳:ו׳
וַיִּנָּחֶם ה׳ כִּי־עָשָׂה אֶת־הָאָדָם בָּאָרֶץ וַיִּתְעַצֵּב אֶל־לִבּוֹ:
And it repented the L-RD that He had made man on the earth, and it grieved Him at His heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, ו.
109כי רבה רעת האדם
The cause of that grief: human wickedness.
Genesis 6:5בראשית ו׳:ה׳
וַיַּרְא ה׳ כִּי רַבָּה רָעַת הָאָדָם בָּאָרֶץ וְכׇל־יֵצֶר מַחְשְׁבֹת לִבּוֹ רַק רַע כׇּל־הַיּוֹם:
And the L-RD saw that the wickedness of man was great in the earth, and that every imagination of the thoughts of his heart was only evil continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, ה.
110“Israel shall rejoice in its Makers,” whose plural the paragraph begins to explain.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ובענין ישמח ישראל בעושיו בזח״ג ויקרא (דכ״ג ע״ב)
The text cites the Zohar on Vayikra linking “Israel shall rejoice in its Maker” with “Where is Elo’ah my Maker?”
Zohar, Vayikra 60:396–61:406ספר הזהר, ויקרא ס׳:שצ״ו-ס״א:ת״ו
and they make him every day a new creature; hence the expression “my Maker” (osai, lit. makers), referring to the Holy One and the Community of Israel, or according to another explanation, to Abraham and the Community of Israel.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
112איה אלוה עושי
Elihu’s “Where is Elo’ah my Maker?”, which the Zohar links to “its Makers.”
Job 35:10איוב ל״ה:י׳
וְלֹא־אָמַר אַיֵּה אֱלוֹהַּ עֹשָׂי נֹתֵן זְמִרוֹת בַּלָּיְלָה:
But none saith: ‘Where is G-d my Maker, Who giveth songs in the night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, י. [כ].
113בבגדו בה
The law of the maidservant, read by the Zohar as G-d’s garment upon her.
Exodus 21:8שמות כ״א:ח׳
אִם־רָעָה בְּעֵינֵי אֲדֹנֶיהָ אֲשֶׁר־[לוֹ] (לא) יְעָדָהּ וְהֶפְדָּהּ לְעַם נׇכְרִי לֹא־יִמְשֹׁל לְמׇכְרָהּ בְּבִגְדוֹ־בָהּ:
If she please not her master, who hath espoused her to himself, then shall he let her be redeemed; to sell her unto a foreign people he shall have no power, seeing he hath dealt deceitfully with her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114וכ״כ עוד שם (דף צ״ז ע״ב)
The Zohar’s reading of “her covering” as the King’s garment.
Zohar, Mishpatim 23:542–25:549ספר הזהר, משפטים כ״ג:תקמ״ב-כ״ה:תקמ״ט
115כסותה
The maidservant’s “covering,” which the Zohar reads as the Name Elo’ah.
Exodus 21:10שמות כ״א:י׳
אִם־אַחֶרֶת יִקַּח־לוֹ שְׁאֵרָהּ כְּסוּתָהּ וְעֹנָתָהּ לֹא יִגְרָע:
If he take him another wife, her food, her raiment, and her conjugal rights, shall he not diminish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116The verse opening the discourse the text cites on “her covering.”
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117בד״ה המגיד מראשית אחרית
The note locates the discourse “Declaring the end from the beginning,” which the text cites on “her covering,” in this volume.
Kehot’s noteסה״מ תקס״ח ע׳ תקמה. עם הגהות והוספות באוה״ת פ׳ משפטים ע׳ א׳רצו.
118ובזח״ג פ׳ פנחס (דרי״ט ע״ב)
The Zohar on Pinchas explains the plural “Makers” as the three partners in a person.
Zohar, Pinchas 24:151–28:160ספר הזהר, פנחס כ״ד:קנ״א-כ״ח:ק״ס
119תלת שותפין
The Talmud says there are three partners in a person: father, mother and the Holy One, blessed be He.
Niddah 31aנדה ל״א א
Kehot’s noteנדה לא, א. [כ].
120כי אבי ואמי עזבוני
“My father and my mother have forsaken me, but Havayah will gather me in,” read as the three partners within the soul.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, י.
121חסד לאברהם
“Kindness to Avraham”: the attribute of Chesed, the root of the soul’s natural love.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
122The joy from below upward that belongs to Sukkos.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כי אבי ואבי עזבוני
The verse (with “my mother” written here as “my father” by a slip in the printed text) describing the natural love and awe that sin conceals.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124אשר נשבעת לאבותינו מימי קדם
“Which You swore to our fathers from days of old,” read as the Thirteen Attributes of Mercy above Atzilus, revealed through teshuvah.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
125Kehot’s note points to Deuteronomy 26:15 for these words.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
126שובה ישראל עד
“Return, O Israel, to Havayah your G-d,” the verse opening the discourse the text cites.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127Read here as Chochmah and Binah of the soul forsaking one who blemished the Torah.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
128שובה ישראל עד הוי׳ אלקיך
The call to return “to Havayah your G-d,” linked to the gathering of the soul in teshuvah.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129וה׳ יאספני
“Havayah will gather me in”: teshuvah collecting the parts of the soul.
Psalms 27:10תהילים כ״ז:י׳
כִּי־אָבִי וְאִמִּי עֲזָבוּנִי וַה׳ יַאַסְפֵנִי:
For though my father and my mother have forsaken me, The L-RD will take me up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130נעשה אדם
“Let us make man,” in the plural, read as man comprising all levels.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131במ״א בביאור ע״פ כי המצוה
The note locates there the explanation “elsewhere” on “For this commandment,” which treats the plural “Let us make man.”
Kehot’s noteראה סה״מ תקס״ה ח״ב ע׳ תתקלה.
132כי המצוה הזאת
The verse on which the discourse the text cites is built.
Deuteronomy 30:11דברים ל׳:י״א
כִּי הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לֹא־נִפְלֵאת הִוא מִמְּךָ וְלֹא רְחֹקָה הִוא:
For this commandment which I command thee this day, it is not too hard for thee, neither is it far off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
133ישמח ישראל בעושיו
The joy from below, which reaches the root of the souls.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134א״ק כתר דכללות
The note sends the reader to Likkutei Torah on Masei.
Kehot’s noteע׳ ע״ח ש׳ אח״פ (פ״א). [כ]. ראה לעיל פ׳ מסעי צה, א.
135בביאור ע״פ ואכלתם אכול
That explanation of “And you shall eat, eating” asks how the “fish of the sea,” souls drawn from the union of Abba and Imma of Atzilus, can be counted as a lower level; it cites the Ramaz on Toldos (135), the same source as here for the new souls of the future.
Kehot’s noteלעיל פ׳ צו ח, ב ואילך. וראה אוה״ת פ׳ מסעי א׳תשטז.
136ואכלתם אכול
The verse on which the cited discourse on the new souls is built.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
137האזינו השמים
The opening of Haazinu, title of the discourse the text cites.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138אהיה כטל
“I will be like dew to Israel”: G-d’s answer to their return.
Hosea 14:6הושע י״ד:ו׳
אֶהְיֶה כַטַּל לְיִשְׂרָאֵל יִפְרַח כַּשּׁוֹשַׁנָּה וְיַךְ שׇׁרָשָׁיו כַּלְּבָנוֹן:
I will be as the dew unto Israel; He shall blossom as the lily, And cast forth his roots as Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ישמח ה׳ במעשיו
G-d’s joy in His works, drawn down in response to Israel’s joy.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
140כל האזרח בישראל ישבו בסוכות
The sukkah verse, now reread in the light of the two joys.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ולפי׳ הזח״ג ויקרא (די״ו סע״א)
The Zohar on Vayikra, which places G-d’s joy after the seventh millennium.
Zohar, Vayikra 32:246–35:257ספר הזהר, ויקרא ל״ב:רמ״ו-ל״ה:רנ״ז
142חד חרוב
“And one [thousand] desolate.”
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
143השמים החדשים והארץ החדשה אשר אני עושה
“The new heavens and the new earth that I make.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144בהמיר ארץ
“When He changes the earth,” the verse the Talmud applies to the renewal of the world.
Psalms 46:3תהילים מ״ו:ג׳
עַל־כֵּן לֹא־נִירָא בְּהָמִיר אָרֶץ וּבְמוֹט הָרִים בְּלֵב יַמִּים:
Therefore will we not fear, though the earth do change, And though the mountains be moved into the heart of the seas;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145כמ״ש מזה בפ׳ בראשית
The note specifies that the discussion in Parshas Bereshis the text mentions is in Torah Ohr.
Kehot’s noteבתו״א.
146ועיין בזח״א וירא (דקט״ו ע״א)
The Zohar on Vayera: “doing is above.”
Zohar, Vayera 26:387–28:427ספר הזהר, וירא כ״ו:שפ״ז-כ״ח:תכ״ז
147ועטרותיהם בראשיהם
The righteous “with their crowns on their heads,” read by the Ramaz as the new souls.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
148ויעש ה׳ לשרה
“And Havayah did for Sarah as He had spoken,” the verse the Zohar expounds.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
149Kehot’s note points to Leviticus 9:1–11:47 for these words.
Leviticus 9:1–11:47ויקרא ט׳:א׳-י״א:מ״ז
Paragraph 20
150ביום השמיני עצרת
The eighth day, read as a level beyond the seven days.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151שית אלפי שני דהוי עלמא וחד חרוב
“Six thousand years the world exists, and one [thousand] desolate.”
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
152בד״ה למנצח על השמינית
The note locates the discourse on “the sheminis,” which explains why circumcision on the eighth day is above Shabbos, in Likkutei Torah on Tazria.
Kehot’s noteלעיל פ׳ תזריע.
Paragraph 21
153בחדות ה׳ היא מעוזו
“The joy of Havayah is your strength”: joy lifts a person above physical desires.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154וירא אלקים את האור כי טוב
The primordial light, which the Midrash says was “good to be hidden” for the righteous.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
155כי טוב לגנוז
The note points to a discussion there of the reading “good to be hidden away.”
Kehot’s noteראה לקו״ש ח״כ ע׳ 271 הערה 271.
156אור זרוע לצדיק
“Light is sown for the righteous,” connected by the Midrash with the hidden light.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ועיין בזח״ב ר״פ פקודי דר״ך ע״ב
The text cites the Zohar at the beginning of Pekudei on the hidden light.
Zohar, Pekudei 2:3–4:12ספר הזהר, פקודי ב׳:ג׳-ד׳:י״ב
158וקבל היהודים
The verse on which the cited discourse is built.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159נעשה ונשמע
Israel’s acceptance of the Torah, “We will do and we will hear.”
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ונק׳ אברים דמלכא
The Raya Mehemna calls the 248 commandments “the limbs of the King,” as the Kehot note cites.
Zohar II, 118aזח״ב קיח, א
Tanya, Likkutei Amarim 4תניא, חלק ראשון; ליקוטי אמרים ד׳
Kehot’s noteראה ת״ז ת״ל. זח״ב קיח, א. תניא פ״ד ורפכ״ג.
161ות״ת כנגד כולם
The same teaching, cited in the Kehot note.
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteריש פאה. שבת קכז, א.
162ותלמוד תורה כנגד כולם
“The study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
163צאינה וראינה
The verse on which the cited explanation in Shir HaShirim is built.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164אוסרי לגפן
The verse on which the cited Torah Ohr discourse is built.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165שו״ה שיהא — בבחי׳
A textual variant: where our text reads “that [He] be in the level of His Shechinah,” the version there reads “be revealed in the level of,” which the note says is the correct reading.
Kehot’s note[ביאוה״ז להצ״צ כרך ב ע׳ תתיט] מתגלה בבחי׳, כצ״ל. ויש ביאור ע״ז. הובא בכ״י מאדמו״ר צ״צ נ״ע בד״ה להבין מ״ש בזהר תרומה גנתא לא אעל ביה ההוא גננא. בוך פערטעל (רכב, א) מצא בלשונו הזהב וז״ל הרי״ל שם, יעו״ש. [כ].
166נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
167נעוץ תחלתן בסופן
“Their end is wedged in their beginning and their beginning in their end,” describing the Sefiros as one.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
168בהגלות נגלות
“As one openly reveals himself,” describing the festival revelation.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
169וירם קרן לעמו
“He has raised up the horn of His people”: Israel’s distinction over the angels.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
170סד״ה נאוו לחייך בתורים
The discourse there explains the segol vowel of three points: in human service from below the middle point comes last, but in the arousal from above it comes first, standing above the other two.
Kehot’s noteלקמן שה״ש יג, ב.
171נאוו לחייך בתורים
The verse on which the cited discourse is built.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172כה אמר ה׳ מלך ישראל וגואלו ה׳ צבאות אני ראשון ואני אחרון
“I am the first and I am the last,” read as the union of the highest and the lowest.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173בד״ה כי אתה נרי
The note locates the discourse “For You are my lamp,” on exalting “my G-d the King,” in Torah Ohr, Miketz.
Kehot’s noteתו״א פ׳ מקץ.
174כי אתה נרי
“For You are my lamp, Havayah”; the title of the Torah Ohr discourse the text cites.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ארוממך אלקי המלך
“I will exalt You, my G-d the King”: raising and refining Malchus.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176שהמצות צריכות כוונה
The Talmud’s discussion of whether mitzvos require intention, cited in the Kehot note.
Berakhot 13a:22–25ברכות י״ג א:כ״ב-כ״ה
גְּמָ׳ שְׁמַע מִינַּהּ מִצְוֹת צְרִיכוֹת כַּוָּונָה. מַאי ״אִם כִּוֵּון לִבּוֹ״ — לִקְרוֹת. לִקְרוֹת?! וְהָא קָא קָרֵי! בְּקוֹרֵא לְהַגִּיהַּ. תָּנוּ רַבָּנַן: קְרִיאַת שְׁמַע כִּכְתָבָהּ, דִּבְרֵי רַבִּי. וַחֲכָמִים אוֹמְרִים: בְּכָל לָשׁוֹן.
GEMARA Is the conclusion to be drawn [from the opening sentence of the Mishnah] that the performance of the commandments requires Kawwanah? No; for] what means If he directed his heart to read ? Just to read [in the Torah for the sake of study]. But he was reading! [It is to differentiate him] from one who is reading [the Torah] for the purpose of correcting. Our Rabbis have taught : The Shema' must be read as it is written: These are the words of Rabbi; but the Sages say …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יג, א. זח״ג שו, ב.
177ורוח אייתי רוח ואמשיך רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ח, דברים (יב, ג). וש״נ. [כ].
178ורוח אייתי רוח ואמשיך רוח
The Zohar teaches that a spirit brings a spirit and draws down a spirit: human arousal draws divine arousal.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
179כרחל לפני גוזזי׳ נאלמה
“Like a ewe mute before her shearers,” an image of Malchus in the lower worlds.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
180פ׳ תזריע זח״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנז, א.
181ואיש כי ימרט
The verse on which the cited explanation of the Zohar on Tazria is built.
Leviticus 13:40ויקרא י״ג:מ׳
וְאִישׁ כִּי יִמָּרֵט רֹאשׁוֹ קֵרֵחַ הוּא טָהוֹר הוּא:
And if a man’s hair be fallen off his head, he is bald; yet is he clean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, מ.
182זאת חקת התורה
The law of the red heifer, title of the discourse the text cites.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183וזרקתי עליכם מים טהורים
“I will sprinkle pure water upon you,” read as the flow of the Thirteen Attributes of Mercy.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לו, כה.
184מי יתן טהור מטמא
“Who can bring a pure thing out of an impure one?”: purity that comes out of impurity.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, ד.
185מי יתן טהור מטמא כו׳ וגם תטהרו דגבי יוהכ״פ
The note quotes the maamar there, which is based on this one: there are two kinds of purity, clarity like a sky whose clouds have scattered, and purity that comes out of impurity, like immersion in a mikveh, which is the purifying of the heart from bad thoughts and leads to holiness.
Kehot’s noteבסה״מ תקע״ז — הנחות ע׳ שסח שמיוסד על מאמר זה מבואר שם יותר ב׳ הענינים וז״ל: ”יש ב׳ מיני טהרה כי פי׳ טהרה הוא דבר הבהיר כמו טהר יומא שכשהשמים מכוסים בעבים ונתפזרו העבים נק׳ בשם טהר יומא או טהר גברא, ויש טהרה הבא מכלל טומאה כמו אדם המטהר עצמו במקוה שמתחילה הוא טמא וע״י טבילתו במקוה נעשה טהור, נמצא שטהרה זו היא מכלל טומאה, וכמו שאנו מבקשים וטהר לבינו לעבדך באמת שהוא טהרת הלב מכל מחשבה רעה, וע״ז אמרו טהרה מביאה לידי קדושה שכשמטהר מחשבותיו וכו׳ נעשה כלי שיוכל להתקבל בתוכו בחי׳ קדושה עליונה” ע״ש. וראה לקמן צ, א שו״ה וגם י״ל בפי׳ לטהר ע״ד מ״ש. ובמאמרי אדה״א כאן ע׳ א׳תקיח בארוכה. וראה באוה״ת פ׳ משפטים ע׳ ב׳תשלז ואילך.
186וע׳ בזח״א . . מ״ח ב׳
The note says all the Zohar passages cited here discuss “pure from impure,” and their wording is copied in Or HaTorah on Nach.
Kehot’s noteבכל המ״מ הנ״ל מדבר בענין טהור מטמא. הלשונות נעתקו באוה״ת נ״ך כרך א ע׳ תרנו.
187נמצא עוד בזח״א (קפ״ד ב׳) גבי נט״י
The Zohar on washing the hands: once sanctified, they are called pure.
Zohar, Vayeshev 13:121–131ספר הזהר, וישב י״ג:קכ״א-קל״א
188מנרת זהב טהור
The menorah of pure gold.
Exodus 25:31שמות כ״ה:ל״א
וְעָשִׂיתָ מְנֹרַת זָהָב טָהוֹר מִקְשָׁה תֵּעָשֶׂה הַמְּנוֹרָה יְרֵכָהּ וְקָנָהּ גְּבִיעֶיהָ כַּפְתֹּרֶיהָ וּפְרָחֶיהָ מִמֶּנָּה יִהְיוּ:
And thou shalt make a candlestick of pure gold: of beaten work shall the candlestick be made, even its base, and its shaft; its cups, its knops, and its flowers, shall be of one piece with it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, לא.
189ועשית ציץ זהב טהור
The tzitz of pure gold, engraved “Holy to Havayah.”
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לו.
190יראת ה׳ טהורה
“The fear of Havayah is pure,” read by the Ramaz as the Gevurah of Atik.
Psalms 19:10תהילים י״ט:י׳
יִרְאַת ה׳ טְהוֹרָה עוֹמֶדֶת לָעַד מִשְׁפְּטֵי־ה׳ אֱמֶת צָדְקוּ יַחְדָּו:
The fear of the L-RD is clean, enduring for ever; the ordinances of the L-RD are true, they are righteous altogether;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, י.
191The Zohar identifies this flow with the crystalline dew.
Zohar, Tazria 24:123–25:134ספר הזהר, תזריע כ״ד:קכ״ג-כ״ה:קל״ד
Paragraph 23
192ועוי״ל בענין הבא לטהר . . וכעצם השמים לטהר
The note points to a discussion there of this second reading of “to purify,” linked to “the essence of the heavens for purity.”
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תריז.
193וכעצם השמים לטהר
The vision at Sinai, “like the essence of the heavens for purity,” linked to the supernal purity.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
194ועמ״ש בזה בפ׳ משפטים
The note locates the discussion in Parshas Mishpatim, which the text cites for the refinement of Ban into the supernal purity, in Torah Ohr.
Kehot’s noteתו״א עח, ג ובמ״מ לשם.
195הבא לטהר ולזכך מדת מלכותו ית׳
The note points to further discussions of purifying and refining Malchus.
Kehot’s noteראה אוה״ת שמות כרך ז ע׳ ב׳תריז. אוה״ת פ׳ שמיני ע׳ נד. ביאוה״ז להצ״צ כרך ב ע׳ תתקט.
196נעוץ סופן בתחלתן
“Their end is wedged in their beginning”: the lowest level joined to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
197אני ראשון ואני אחרון
“I am the first and I am the last”: the first and last becoming equal.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
Paragraph 24
198נשמה שנתת בי טהורה היא
The morning blessing, “My G-d, the soul You placed within me is pure.”
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
199בביאור ע״פ אם בחקתי תלכו
The passage there explains that the letters of thought and speech are garments of the soul, yet cling to it like ink to parchment, with the white of the parchment beneath the ink; it is part of the discourse the text cites on the soul’s root in the supernal purity.
Kehot’s noteלעיל פ׳ בחקותי מו, ב.
200אם בחקתי תלכו
The verse on which the cited discourse is built.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201ירדה פלאים
An allusion to “she came down wondrously,” describing the soul’s descent.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202והרוח תשוב
“And the spirit shall return to G-d who gave it”: the soul’s return to its root.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, ז.
203ורוח עברה ותטהרם
“A wind passes and clears them”: clearing away the clouds that hide the light.
Job 37:21איוב ל״ז:כ״א
וְעַתָּה לֹא־רָאוּ אוֹר בָּהִיר הוּא בַּשְּׁחָקִים וְרוּחַ עָבְרָה וַתְּטַהֲרֵם:
And now men see not the light which is bright in the skies; But the wind passeth, and cleanseth them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204דהיינו העננים המחשיכים
The note says Or HaTorah cites Yoma 59a here and explains two kinds of clouds.
Kehot’s noteבאוה״ת פ׳ משפטים כרך ז ע׳ ב׳תשלז מציין ליומא נט, א. וראה באוה״ת שם שמבאר ב׳ בחי׳ עננים ע״ש.
205שמש הוי׳
“For Havayah G-d is a sun and a shield.”
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים פד, יב.
206ועובר על פשע
“And passes over transgression”: a light from above the order of judgment.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207טיהרא הוא תרגום של צהרים
One of the verses where Onkelos renders “noon” (tzohorayim) as tihara, as the Kehot note cites.
Genesis 43:16בראשית מ״ג:ט״ז
Deuteronomy 28:29דברים כ״ח:כ״ט
וְהָיִיתָ מְמַשֵּׁשׁ בַּצׇּהֳרַיִם כַּאֲשֶׁר יְמַשֵּׁשׁ הַעִוֵּר בָּאֲפֵלָה וְלֹא תַצְלִיחַ אֶת־דְּרָכֶיךָ וְהָיִיתָ אַךְ עָשׁוּק וְגָזוּל כׇּל־הַיָּמִים וְאֵין מוֹשִׁיעַ:
And thou shalt grope at noonday, as the blind gropeth in darkness, and thou shalt not make thy ways prosperous; and thou shalt be only oppressed and robbed alway, and there shall be none to save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, טז. דברים כח, כט. וראה רש״י בראשית מג, טז. ראה אוה״ת משפטים ע׳ א׳רסט. ובכרך ז ע׳ ב׳תשלז.
208הוא עת אור היום חזק
The note sends the reader to Likkutei Torah on Matos.
Kehot’s noteראה גם לעיל פ׳ מטות פד, א.
209ובזח״ג (דקכ״ט א׳)
The passage there speaks of joining the levels above Atzilus (Atik and Arich) to Atzilus through the Torah, which comes from the 613 paths of Arich Anpin, citing the Idra; it also refers to “the light of the moon shall be like the light of the sun.”
Kehot’s noteראה לעיל פ׳ ראה כד, ב.
210ואורח צדיקים כאור נוגה
The path of the righteous brightening until full day.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, יח. ראה אוה״ת נ״ך כרך א ע׳ תקסב עה״פ.
211שרגא בטיהרא מאי אהני
“A lamp at noon, what use is it?”
Chullin 60b:3חולין ס׳ ב:ג׳
אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים ושנים זיל ליקרו צדיקי בשמיך (עמוס ז, ב) יעקב הקטן שמואל הקטן (שמואל א יז, יד) דוד הקטן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ס, ב. וראה מדרש תהלים לו, ז.
212המל׳ נק׳ נר כנודע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שכ״ג פי״ד ופכ״א.
213והי׳ אור הלבנה כאור החמה
In the future the moon’s light will equal the sun’s: Malchus raised to full light.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ ל, כו.
214וזרח בחשך אורך ואפלתך כצהרים
Through charity “your gloom shall be like noon.”
Isaiah 58:10ישעיהו נ״ח:י׳
וְתָפֵק לָרָעֵב נַפְשֶׁךָ וְנֶפֶשׁ נַעֲנָה תַּשְׂבִּיעַ וְזָרַח בַּחֹשֶׁךְ אוֹרֶךָ וַאֲפֵלָתְךָ כַּצׇּהֳרָיִם:
And if thou draw out thy soul to the hungry, And satisfy the afflicted soul; Then shall thy light rise in darkness, And thy gloom be as the noon-day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
215ועמ״ש על פסוק זה בזהר ח״ג דקל״ט ע״ב
The text cites the Zohar on this verse.
Zohar, Idra Rabba 32:248–33:257ספר הזהר, האדרא רבא ל״ב:רמ״ח-ל״ג:רנ״ז
216אעשה לו עזר
“I will make him a helper,” the source of the term ezer.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217בזהר בראשית (דל״ה ע״א)
The note points to the Tzemach Tzedek’s commentary on Tehillim for the Zohar’s explanation of “help” as “support.”
Kehot’s noteראה גם יהל אור ע׳ תלד. ד״ה סמוכים לעד — פר״ת ע׳ קמח לשון הזהר עם הגהות.
218סמוכים לעד לעולם
“Supported forever and ever,” cited by the Zohar.
Psalms 111:8תהילים קי״א:ח׳
סְמוּכִים לָעַד לְעוֹלָם עֲשׂוּיִם בֶּאֱמֶת וְיָשָׁר:
They are established for ever and ever, They are done in truth and uprightness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
219ובזח״ג דף מ״ד ע״ב ודפ״ג ע״ב וד״ה סע״א
The note says the same Zohar passages are cited there in the same order.
Kehot’s noteבסדר זה גם ביהל אור שם.
220בד״ה כי ההרים ימושו
The passage explains that when the Temple does not stand, a person’s nature pulls toward bodily needs, and love of G-d comes only through effort; this is “back to face,” for “they turned their back to Me,” in contrast to the soul’s true nature, which rises to G-d by itself like a flame.
Kehot’s noteלעיל פ׳ תצא מ, ב ואילך.
221כי ההרים ימושו
The verse on which the cited discourse is built.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222פנו אלי עורף
“They have turned their back to Me and not their face.”
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
223The Zohar asks, “When is He called One?”
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
224The Zohar explains “help” as “support” that turns the upper union face to face.
Zohar, Bereshit 42:418–429ספר הזהר, בראשית מ״ב:תי״ח-תכ״ט
Paragraph 26
225ומשביע לכל חי רצון
“You open Your hand and satisfy every living thing with will,” read as G-d’s will awakening will in the soul.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
Paragraph 27
226בד״ה והיה מספר בנ״י
The passage explains that the mitzvos, from Atzilus, are “upper waters” that awaken the supernal will in the soul to love G-d, and reads pakadta as the “remembering” of a barren woman: in exile the love is hidden like a pregnancy, and the mitzvos bring it to birth.
Kehot’s noteלעיל פ׳ במדבר ה, ד.
227והיה מספר בנ״י
The verse on which the cited discourse is built.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228פקדת הארץ ותשוקקיה
“You have remembered the earth and made it long,” read in the cited discourse as the soul’s longing awakened by the mitzvos.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229The opening of Parshas Matos, title of the other discourse the text cites.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230ובד״ה וידבר . . אל ראשי המטות
The note locates the discourse on holiness as great love, drawn through the mitzvos, in Likkutei Torah on Matos.
Kehot’s noteלעיל פ׳ מטות.
231אחרי ה׳ אלקיכם תלכו
The verse on which a further cited explanation is built.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232ישלח עזרך מקדש
“May He send your help from the Sanctuary”: help through the mitzvos that sanctify.
Psalms 20:3תהילים כ׳:ג׳
יִשְׁלַח־עֶזְרְךָ מִקֹּדֶשׁ וּמִצִּיּוֹן יִסְעָדֶךָּ:
Send forth thy help from the sanctuary, And support thee out of Zion;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כ, ג.
233מאין יבא עזרי
“From where will my help come?”, read as help from ayin.
Psalms 121:1תהילים קכ״א:א׳
שִׁיר לַמַּעֲלוֹת אֶשָּׂא עֵינַי אֶל־הֶהָרִים מֵאַיִן יָבֹא עֶזְרִי:
A Song of Ascents. I will lift up mine eyes unto the mountains: From whence shall my help come?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, א.
Paragraph 28
234ואני אראה בשונאי
The second half of the opening verse, now explained.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235כנשר יעיר
The verse on which the cited explanation is built.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236ובאבוד רשעים רנה
“When the wicked perish there is song”: joy at the removal of obstruction.
Proverbs 11:10משלי י״א:י׳
בְּטוּב צַדִּיקִים תַּעֲלֹץ קִרְיָה וּבַאֲבֹד רְשָׁעִים רִנָּה:
When it goeth well with the righteous, the city rejoiceth; And when the wicked perish, there is joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יא, י.
237בזח״א פ׳ נח דס״א ב׳
The note says the words of this Zohar are quoted there.
Kehot’s noteראה הלשון באוה״ת כרך ג תרמב, א.
238וע׳ בזח״א פ׳ נח דס״א ב׳
The text cites the Zohar on Noach.
Zohar, Noach 9:56–10:63ספר הזהר, נח ט׳:נ״ו-י׳:ס״ג
239ובפ׳ חיי שרה דקכ״א ב׳
The text cites the Zohar on Chayei Sarah.
Zohar, Chayei Sara 1:5–3:13ספר הזהר, חיי שרה א׳:ה׳-ג׳:י״ג
240ביתר שאת
“Greater exaltation,” said of Reuven, borrowed for the greater joy.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241במקום שבע״ת כו׳
“In the place where penitents stand, the perfectly righteous cannot stand.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
242יתרון האור הוא הבא מן החושך
The advantage of light over darkness, read as light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ב, יג.
243ע״פ אעשה לו עזר כנגדו
The note locates in Torah Ohr, Bereshis, the explanation of “a helper against him” that the text cites.
Kehot’s noteתו״א ה, א.
244אעשה לו עזר כנגדו
“A helper against him”: help that comes from opposition.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245מאדך
“With all your might”: the boundless love of teshuvah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
246הראיני את מראיך
“Show me your appearance,” discussed elsewhere in connection with this higher help.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247בפ׳ מקץ בד״ה ת״ר נר חנוכה
The note locates the Chanukah discourse, on the luminous and non-luminous speculum, in Torah Ohr, Miketz.
Kehot’s noteתו״א לג, א.
248ת״ר נר חנוכה
The Talmud’s teaching on the Chanukah lamp, title of the cited Torah Ohr discourse.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
249בד״ה אסרי לגפן
The note locates the discourse “Binding to the vine,” on “his garment,” in Torah Ohr, Vayechi.
Kehot’s noteראה תו״א מז, א. אוה״ת פ׳ ויחי בראשית כרך ו תתשלא, א.
250אוסרי לגפן
The verse on which the cited discourse on “his garment” is built.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
251ישלח עזרך מקדש
Help from kodesh, the supernal Chochmah: the help of the mitzvos.
Psalms 20:3תהילים כ׳:ג׳
יִשְׁלַח־עֶזְרְךָ מִקֹּדֶשׁ וּמִצִּיּוֹן יִסְעָדֶךָּ:
Send forth thy help from the sanctuary, And support thee out of Zion;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252קדש הוא ח״ע
The note cites this Kabbalistic lexicon for the identification of kodesh (holiness) with the supernal Chochmah.
Kehot’s noteמא״א ק, ז.
253מאין יבא עזרי
Help “from ayin,” from above Chochmah: the help of teshuvah.
Psalms 121:1תהילים קכ״א:א׳
שִׁיר לַמַּעֲלוֹת אֶשָּׂא עֵינַי אֶל־הֶהָרִים מֵאַיִן יָבֹא עֶזְרִי:
A Song of Ascents. I will lift up mine eyes unto the mountains: From whence shall my help come?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254והחכמה מאין תמצא
“Chochmah, from ayin is it found”: the level above Chochmah.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
255מעם ה׳ עושה שמים וארץ
Help from the Maker of heaven, above “heaven.”
Psalms 121:2תהילים קכ״א:ב׳
עֶזְרִי מֵעִם ה׳ עֹשֵׂה שָׁמַיִם וָאָרֶץ:
My help cometh from the L-RD, Who made heaven and earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
256בפרדס בעה״כ ערך סייעתא דשמיא
Kehot’s marei makom for these words (its note is below).
Kehot’s note”פי׳ בתקונים [תקוני ז״ח דף קט״ז ע״א] כי כל לשון סיוע הוא המלכות מצד התפארת המקבל מן הגדולה בהיות בה החכמה, ופי׳ שם כי עליהם נאמר ואתה תשמע השמים” עכ״ל שם.
257סייעתא דשמיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגילה (ו, ב). ובזח״ג (מו, א. נ, א. רלח, ב). [כ].
258סייעתא דשמיא
The Talmud’s expression “heavenly assistance,” cited in the Kehot note.
Megillah 6b:4–5מגילה ו׳ ב:ד׳-ה׳
הָנֵי מִילֵּי בְּדִבְרֵי תוֹרָה, אֲבָל בְּמַשָּׂא וּמַתָּן — סִיַּיעְתָּא הוּא מִן שְׁמַיָּא. וּלְדִבְרֵי תוֹרָה לָא אֲמַרַן אֶלָּא לְחַדּוֹדֵי, אֲבָל לְאוֹקֹמֵי גִּירְסָא — סִיַּיעְתָּא מִן שְׁמַיָּא הִיא. וְאָמַר רַבִּי יִצְחָק: אִם רָאִיתָ רָשָׁע שֶׁהַשָּׁעָה מְשַׂחֶקֶת לוֹ — אַל תִּתְגָּרֶה בּוֹ, שֶׁנֶּאֱמַר: ״אַל תִּתְחַר בַּמְּרֵעִים״. וְלֹא עוֹד, אֶלָּא שֶׁדְּרָכָיו מַצְלִיחִין, שֶׁנֶּאֱמַר: ״יָחִילוּ דְּרָכָיו בְּכׇל עֵת״. וְלֹא עוֹד, אֶלָּא שֶׁזּוֹכֶה בַּדִּין, שֶׁנֶּאֱמַר: ״מָרוֹם מִשְׁפָּטֶיךָ מִנֶּגְדּוֹ״. וְלֹא עוֹד, אֶלָּא שֶׁרוֹאֶה בְּשׂוֹנְאָיו, שֶׁנֶּאֱמַר: ״כׇּל צוֹרְרָיו יָפִיחַ בָּהֶם״.
This is true in respect of words of Torah, but in respect of business, all depends on the assistance of heaven. And even for words of Torah this is true only of penetrating to the meaning, but for remembering what one has learnt, all depends on the assistance of heaven. R. Yitzchak also said: If you see a wicked man being favored by fortune, do not contend with him, as it says, “Do not contend with evildoers” (Psalms 37:1). Moreover, he will prosper, as it says, “His ways prosper at …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
259כי אתה נרי הוי׳ והוי׳ יגיה חשכי
“For You are my lamp, Havayah, and Havayah illuminates my darkness”: the two kinds of help.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
260ומבואר בזח״ג ס״פ אחרי)
The Zohar: the union of vav-hei depends on Chesed, that of yud-hei on the mazal.
Zohar, Achrei Mot 64:378–66:388ספר הזהר, אחרי מות ס״ד:שע״ח-ס״ו:שפ״ח
261בזח״ג ס״פ אחרי (ד׳ ע״ז ע״ב)
The passage there cites the same Zohar (“their joining depends on the mazal”) and explains that the flow from the essence of the Infinite that joins yud and hei comes through Torah study, for the Torah comes from Chochmah; this is how one who studies Torah “makes peace in the heavenly household.”
Kehot’s noteראה לעיל פ׳ מטות פו, ב. ולקמן שה״ש טז, ב.
262ע״פ אלה פקודי המשכן
The note locates the discourse on the two unions in Likkutei Torah on Pekudei.
Kehot’s noteלעיל פ׳ פקודי.
263אלה פקודי המשכן משכן העדות
The verse on which the cited discourse on the two unions is built.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
264כי הוי׳ לי בעוזרי
The help of the mitzvos, from supernal Chesed.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
265מאין יבא עזרי
The higher help, from the mazal above the chain of worlds.
Psalms 121:1תהילים קכ״א:א׳
שִׁיר לַמַּעֲלוֹת אֶשָּׂא עֵינַי אֶל־הֶהָרִים מֵאַיִן יָבֹא עֶזְרִי:
A Song of Ascents. I will lift up mine eyes unto the mountains: From whence shall my help come?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
266ביום ההוא יהי׳
“On that day Havayah will be One and His Name One”: the lower letters raised to the level of the upper.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
Paragraph 32
267מלכותך מלכות כל עולמים
“Your kingdom is a kingdom of all worlds”: the worlds live from Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
268ואהבת את הוי׳
The command to love G-d “with all your heart.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
269למען דעת כל עמי הארץ
The body and animal soul broken by da’as.
I Kings 8:60מלכים א ח׳:ס׳
לְמַעַן דַּעַת כׇּל־עַמֵּי הָאָרֶץ כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד:
that all the peoples of the earth may know that the L-RD, He is G-d; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
270אם הבנים שמחה
Binah, the joyful mother, identified with the eighth day.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
271דלא זזד מחבבה עד שקראה אמי
The Midrash: G-d did not cease cherishing Israel until He called her “my mother.”
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
272דלא זז מחבבה
Kehot’s note points to Zohar III, 262a for these words.
Zohar III, 262aזח״ג רסב, א
Kehot’s noteשמו״ר בסופו. שה״ש רבה פ״ג, יא. וש״נ. זח״ג רסב, א.
Paragraph 34
273בנהר היוצא מעדן יעברו
“They passed through the river,” read as the festivals’ ascent to Binah.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
274שלח תשלח את האם
The “mother,” Binah, hidden during the year.
Deuteronomy 22:7דברים כ״ב:ז׳
שַׁלֵּחַ תְּשַׁלַּח אֶת־הָאֵם וְאֶת־הַבָּנִים תִּקַּח־לָךְ לְמַעַן יִיטַב לָךְ וְהַאֲרַכְתָּ יָמִים:
thou shalt in any wise let the dam go, but the young thou mayest take unto thyself; that it may be well with thee, and that thou mayest prolong thy days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275וישמח ישראל בעושיו
Israel’s joy in its Maker.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
276כי אתה אבינו
Said in the future to Yitzchak, according to the Talmud.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
277אף עשיתיו
“I have also made it”: the refinement of Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
278ישמח ה׳ במעשיו
G-d’s joy in His works.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
279לא זז מחבבה עד שקראה אמי
The Midrash on G-d calling Israel “my mother”: the joy from above.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
280ישמח ישראל בעושיו
Israel’s joy in its Makers.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
281נעשה אדם
“Let us make man,” in the plural: the root of the souls in the higher Sefiros.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
282אז ימלא שחוק פינו
“Then our mouth will be filled with laughter”: the future joy, whose numerical value equals Or Ein Sof.
Psalms 126:2תהילים קכ״ו:ב׳
אָז יִמָּלֵא שְׂחוֹק פִּינוּ וּלְשׁוֹנֵנוּ רִנָּה אָז יֹאמְרוּ בַגּוֹיִם הִגְדִּיל ה׳ לַעֲשׂוֹת עִם־אֵלֶּה:
Then was our mouth filled with laughter, and our tongue with singing; then said they among the nations: 'The L-RD hath done great things with these.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ב.
283כל האזרח בישראל ישבו בסוכות
The sukkah, where both joys shine.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
284האור כיכ טוב לגנוז
An allusion to “And G-d saw the light, that it was good,” read as good to be hidden away in Torah and mitzvos.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
285מי יתן טהור מטמא
Purity brought out of impurity.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
286יראת ה׳ טהורה
“The fear of Havayah is pure.”
Psalms 19:10תהילים י״ט:י׳
יִרְאַת ה׳ טְהוֹרָה עוֹמֶדֶת לָעַד מִשְׁפְּטֵי־ה׳ אֱמֶת צָדְקוּ יַחְדָּו:
The fear of the L-RD is clean, enduring for ever; the ordinances of the L-RD are true, they are righteous altogether;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, י.
287לפני הוי׳ תטהרו
The purity of Yom Kippur.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
288ועשית ציץ זהב טהור
The tzitz of pure gold, on which the cited discourse is built.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
289סמוכים לעד
“Supported forever”: help as union face to face.
Psalms 111:8תהילים קי״א:ח׳
סְמוּכִים לָעַד לְעוֹלָם עֲשׂוּיִם בֶּאֱמֶת וְיָשָׁר:
They are established for ever and ever, They are done in truth and uprightness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
290לך אמר לבי בקשו פני
“To You my heart has said, ‘Seek My face’; Your face, Havayah, I will seek.”
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ח.
291כי תצא
“When you go out to war… and Havayah your G-d will deliver him into your hand”; the cited discourse.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
292ישלח עזרך מקדש
Help through the mitzvos that sanctify.
Psalms 20:3תהילים כ׳:ג׳
יִשְׁלַח־עֶזְרְךָ מִקֹּדֶשׁ וּמִצִּיּוֹן יִסְעָדֶךָּ:
Send forth thy help from the sanctuary, And support thee out of Zion;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
293מאין יבא עזרי
Help from ayin, through teshuvah.
Psalms 121:1תהילים קכ״א:א׳
שִׁיר לַמַּעֲלוֹת אֶשָּׂא עֵינַי אֶל־הֶהָרִים מֵאַיִן יָבֹא עֶזְרִי:
A Song of Ascents. I will lift up mine eyes unto the mountains: From whence shall my help come?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
294האזינו השמים
The verse opening the discourse the text cites.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Shemini Atzeres · Maamar 6
טוב לחסות בה׳ מבטוח באדם
It is better to take refuge in G-d than to trust in man
“Man” is G-dliness that enters and settles in the heart; “refuge in Havayah” is G-dliness beyond grasp that surrounds the soul like shade. The surrounding light is better for protection against the body and animal soul, while the inner light is needed so that G-dliness becomes one’s own.
The maamar in brief
The maamar asks why Psalms 118 says taking refuge in G-d is “better” than trusting in man, when trusting in man is forbidden elsewhere, and why it uses two different verbs. “The man” is the Supernal Man of Ezekiel’s vision, which the Zohar identifies with the holy Name; “trust” (from tach, plaster) is a G-dliness that clings inside, while “refuge” is shelter in an encompassing shade. In prayer this is the difference between contemplation the heart can hold (“man”, associated with memalei) and contemplation beyond the soul’s capacity, grasped only in bittul (“Havayah”, associated with sovev). Love held in the heart fades after prayer, because the body and animal soul, the “nations” that surround the soul, cover it and inject stray thoughts. The encompassing level surrounds the soul constantly, like an all-absorbing thought, and so “cuts down” both the forbidden and the excessive. Yet “man” is also needed, for the aim is that G-dliness be absorbed within. The sukkah’s shade and “the native-born in Israel” express both sides: each level is better in its own respect.

Outline
	1The verse and its questionsWhy “better,” and why “refuge” versus “trust”? “The man” is the Supernal Man; trust is inner cleaving, refuge is encompassing shade. The Zohar and its commentaries (Arich Anpin versus Z’eir Anpin); contemplation that enters the heart.¶1
	2Three depths of contemplation, and the surrounding “nations”Contemplation held by the heart (“man”), grasped by the mind only, and beyond the mind (bittul, “Havayah”). The body and animal soul surround the G-dly soul and bring stray thoughts in prayer.¶2
	3“I will cut them down,” and the need for “man”Inner love fades after prayer; the encompassing level, permanent like an all-absorbing thought, cuts away both forbidden evil and excess. Still, absorption (kelitah) of “man” is required.¶3
	4The shade of the sukkah“The native-born in Israel” is the inner level; the sukkah’s shade is the encompassing level that protects from the external forces. Each is better in its own respect.¶4


Key concepts
	The Supernal Man (Adam HaElyon)אדם העליון
	The divine attributes arranged, as it were, in the form of a man (Ezekiel’s vision); in a person, G-dliness that enters and is held in the heart through intellect and emotion.

	Encompassing light (makif)מקיף
	G-dliness too great to enter a person’s grasp; it stays above and around him like shade, and precisely because it surrounds him it is constant and protective.

	Contemplation (hisbonenus)התבוננות
	Meditation on G-dliness in prayer; the maamar distinguishes kinds that the heart can hold, that only the mind can hold, and that transcend even the mind.

	Absorption (kelitah)קליטה
	The inner taking-in of G-dly light so that it becomes one’s own, likened to the receptive feminine power included in the name “Adam.”

	Kelipas nogahקליפת נוגה
	The realm from which the body, the animal soul and permitted-but-unrefined things draw; the “nations” that surround the soul.


Section 1 · ¶1
The verse and its questions
1טוב לחסות1 בה׳ מבטוח באדם.2 להבין מהו טוב דמשמע שגם באדם רשאי לבטוח אלא שיותר יטוב לבטוח בה׳ והלא כתיב אל תבטחו בנדיבים3 בבן אדם כו׳.
“It is better to take refuge in G-d than to trust in man.” We need to understand what “better” means, for it implies that one is also permitted to trust in man, only that it is better to trust in G-d. But is it not written, “Do not trust in nobles, in a son of man,” etc.?
The maamar opens with a verse from Hallel (Psalms 118) and asks why it says “better,” as if trusting in people were acceptable, only less good. Another verse (Psalms 146) flatly forbids trusting in human beings, so the comparison seems out of place.


וגם להבין דגבי הקב״ה כתיב לחסות וגבי אדם מבטוח. אך הענין דבאדם כתיב בקמץ תחת הבית במקום ה״א הידוע כלומר באדם הידוע4 הוא בחי׳ אדם העליון כמ״ש
And [we] also [need] to understand why regarding the Holy One, blessed be He, it is written “to take refuge” (lachasos), while regarding man [it is written] “than to trust” (mibe’toach). But the matter is that ba’adam (“in man”) is written with a kamatz under the beis, in place of the heh [that marks] the known, meaning “in the known man,” which is the level of the Supernal Man, as it is written,
A second question: the verse uses two different verbs, “take refuge” for G-d and “trust” for man. The answer begins with a grammatical point: the vowel under the prefix (ba’adam rather than be’adam) signals the definite article, “the man,” so the verse speaks of a specific, known “Man”: the Supernal Man, the divine attributes arranged, as it were, in the form of a human being.


ועל דמות הכסא5 כו׳ ומבטוח הוא מלשון וטח6 את הבית7 שהוא לשון טיחה ודיבוק שדבקה בחינה זו בפנימיותו ותוך תוכו. ולחסות הוא שחוסה בצל ומקיף שמלמעלה.
“And upon the likeness of the throne,” etc. And mibe’toach (“than to trust”) is from the expression “and he shall plaster (ve’tach) the house,” which denotes plastering and cleaving: that this level cleaves in his inner dimension (pnimiyus) and his innermost core. And lachasos (“to take refuge”) is that one shelters in the shade and the encompassing [light] (makif) that is from above.
Ezekiel saw “the likeness of a man” upon the throne; that figure is the Supernal Man. The word mibe’toach (“to trust”) is read as related to tach, plastering, which sticks to a wall: this level of G-dliness clings to a person from within. “Taking refuge,” by contrast, is sheltering in a shade that stays above and around a person: an encompassing (makif) light that does not enter inside.


וזהו טוב לחסות בבחינת מקיף שמבחי׳ הוי׳ יותר מבחי׳ השראת פנימיות של בחי׳ אדם העליון כו׳
And this is [the meaning of] “It is better to take refuge”: in the encompassing level that is from the level of Havayah, more than in the level of the indwelling of the inner dimension of the level of the Supernal Man, etc.
So the verse means that sheltering under the encompassing light of Havayah, which stays beyond a person, is better than having the Supernal Man’s light dwell inside him.


(א׳ באדרא דנשא) (דקל״ט ב׳) דבכל אתר דאדכר אדם הכא לא אדכר אלא בשמא קדישא8 כו׳
(It is stated in the Idra of Nasso) (page 139b) that “wherever ‘man’ (adam) is mentioned here, it is mentioned only as the Holy Name,” etc.
The Zohar’s Idra (in the portion of Nasso) supports this: when it speaks of “man” it refers to a revelation of the holy divine Name. “Man” is thus itself a divine level, not a mere human being.


ואיתא שם בהפירושי׳ [בהפירושים] דטוב לחסות בהוי׳ היינו הארת א״א מבטוח באדם שהוא בחי׳ ז״א ע״ש בספר רוח דוד.
And it is stated there in the commentaries that “It is better to take refuge in Havayah” means the illumination of Arich Anpin, [while] “than to trust in man” is the level of Z’eir Anpin; see there, in the book Ruach David.
Kabbalistic commentaries on that Zohar passage read the verse as contrasting two configurations of the Sefiros: Arich Anpin (the “Long Countenance,” the inner level of Keser, beyond intellect and emotion) and Z’eir Anpin (the emotive attributes, which form the “man”). Ruach David is named as the commentary where this appears.


ולהבין ביאור זה בעבודת ה׳ מהו בחי׳ אדם העליון כו׳ הוא כי הנה יש כמה מיני התבוננות9 יש שתכנס בקרב איש ולב10 עמוק שיהא הלב מתפעל ומתלהט ואעפ״כ [ואף על פי כן] מפני זה לא נהפך ממהותו
And to understand the explanation of this in the service of G-d, what the level of the Supernal Man is, etc.: it is that there are several kinds of contemplation. There is [contemplation] that enters “into the inward part of a man and a deep heart,” so that the heart is stirred and set aflame, and nevertheless it is not thereby transformed from its essential nature;
Now the Alter Rebbe turns to how this plays out in a person’s prayer. The first kind of contemplation (hisbonenus) penetrates “the inward part of a man and a deep heart” (Psalms 64): the heart is moved and becomes fired with love, yet the person’s basic nature stays what it was.


רק שנתקעה האהבה בלבו במקום אשר הוא שם כי הלב הוא כלי קיבול לאהבה זו כאשר יוכל שאת.
rather, the love is lodged in his heart in the place where he is, for the heart is a vessel that receives this love, as much as it can bear.
In this first kind, the love settles into the heart as it is, in its own place and measure; the heart functions as a container that holds as much love as its capacity allows.




Section 2 · ¶2
Three depths of contemplation, and the surrounding “nations”
2ויש התבוננות שהיא למעלה בהשגת מוחו11 ובינתו והלב קטן מהכיל התבוננות זו שאלו היה מגיע עד הלב היה כלה שארו ולבבו12 בכלות הנפש כו׳.
And there is contemplation that is higher, in the grasp of his mind and his understanding, and the heart is too small to contain this contemplation, for were it to reach the heart, his flesh and his heart would be consumed in the expiry of the soul (kelos hanefesh), etc.
A second, higher kind of contemplation is grasped by the mind but is too great for the heart to hold. If it reached the heart it would overwhelm it; the person would expire in longing for G-d, the state called kelos hanefesh, the soul’s pining away (Psalms 73:26).


ויש אשר גם מוחו לא סביל כו׳ והוא ענין תפלה בלחש ובחשאי כו׳ שהוא ביטול
And there is [contemplation] that even his mind cannot bear, etc., and this is the matter of prayer in a whisper and in silence, etc., which is self-nullification (bittul) of
A third kind is beyond even the mind’s grasp. It corresponds to the silent, whispered prayer (the Amidah), where a person stands in self-nullification (bittul) rather than comprehension.


השגת הנפש למעלה מכאשר תוכל נפשו שאת כו׳ (עמ״ש סד״ה יהודה אתה וסד״ה השמים כסאי ועמ״ש בד״ה אלה פקודי ובד״ה שימני כחותם)
the soul’s grasp, beyond what his soul can bear, etc. (See what is written at the end of the maamar beginning “Yehudah atah” and at the end of the maamar beginning “Hashamayim kis’i,” and see what is written in the maamar beginning “Eileh pekudei” and in the maamar beginning “Simeni chachosam.”)
This bittul goes beyond what the soul can take in. The parenthesis refers the reader to four other maamarim of the Alter Rebbe that develop this theme.


והנה ההתבוננות שתכנס בלב איש להיות הלב כלי מכון לשבתה הוא נקרא בחי׳ אדם בעל שכל ומדות כו׳ משא״כ בחי׳ הוי׳ הוא מה שהוא למעלה מכאשר תכול הנפש שאת כו׳
Now, the contemplation that enters a man’s heart, so that the heart becomes a vessel prepared as a dwelling for it, is called the level of “man” (adam), possessor of intellect and emotive attributes, etc.; whereas the level of Havayah is that which is beyond what the soul can bear, etc.
Here the terms are defined: contemplation that the heart can hold, so that it becomes a home for it, is called “man,” since a human being is a being of intellect and emotion. “Havayah” is the level that exceeds what the soul can hold.


(ואפשר דההתבוננות בבחי׳ ממכ״ע [ממלא כל עלמין] נקרא אדם משא״כ בחי׳ סוכ״ע הוא בחי׳ הוי׳. ועמ״ש בד״ה וידעת היום בענין דעת ואמונה כו׳. ואפשר לומר שזהו ענין מוחין דתש״י [דתפילין של יד] ומוחין דתש״ר [דתפילין של ראש])
(And it may be that contemplation on the level of the light that fills all worlds (memalei kol almin) is called “man,” whereas the level of the light that encompasses all worlds (sovev kol almin) is the level of Havayah. And see what is written in the maamar beginning “Veyadata hayom” on the matter of Daas (knowledge) and faith, etc. And it is possible to say that this is the matter of the intellect (mochin) of the hand-tefillin and the intellect of the head-tefillin.)
The Alter Rebbe suggests a further mapping: contemplation of G-d as the light that fills each world according to its measure is “man,” while G-d as the light that transcends all worlds is “Havayah.” He points to a maamar on knowledge and faith (grasp versus belief beyond grasp), and to the two tefillin: the hand-tefillin, placed opposite the heart, and the head-tefillin, on the head.


וזהו טוב לחסות בהוי׳ הגם שיהיה בבחי׳ מקיף מבחי׳ הוי׳ ולא יוכל ליכנס בגילוי הלב אעפ״כ [אף על פי כן] טוב יותר מלהיות בטוח בבחי׳ אדם לפי שכל גוים סבבוני13 כו׳
And this is [the meaning of] “It is better to take refuge in Havayah”: even though it will be in the manner of an encompassing [light] from the level of Havayah, and cannot enter into the heart in a revealed way, nevertheless it is better than to be trusting in the level of “man,” because “All nations surround me,” etc.
Now the verse is applied: the encompassing light of Havayah cannot be felt openly in the heart, yet it is better than relying on the “man” level alone. The reason is given by the next verse in the Psalm, “All nations surround me.”


שיש בחי׳ גוים הם הגוף ונפש הבהמית שמקליפת נוגה והם הם הסובבים ומלבישים את הנפש והם הם הטורדים ומפילים מחשבות זרות אפילו באמצע התפלה
For there is the aspect of “nations”: these are the body and the animal soul, which are from kelipas nogah, and it is they that surround and clothe the soul, and it is they that disturb [a person] and cast in alien thoughts even in the middle of prayer.
The “nations” are read inwardly: the body and the animal soul, which come from kelipas nogah (the realm of the permitted but not yet holy). They surround the G-dly soul like a garment and send it stray thoughts even in the middle of prayer.


כי יניקתם מצירופי אותיות הדבור בין צירוף לצירוף שהוא בחי׳ מקום חלל כו׳ שם יוכלו לינק ולאחוז באדם להפיל בו מחשבות חוץ
For they draw their nurture from the combinations of the letters of speech: between one combination and the next, which is the aspect of an empty space, etc., there they are able to draw nurture and take hold of a person, to cast extraneous thoughts into him.
These distractions exploit the gaps between the combinations of letters in the words of prayer: the pause between one word-combination and the next is like an empty space where no holiness is expressed, and there stray thoughts can take hold.


וכן המדות שבגוף ונפש הבהמית מלבישים מדות הנפש אלקות שהאהבה שבנפש אלקית היא מסותרת ומלובשת בגוף ונפש הבהמית.
And likewise the emotive attributes (middos) of the body and the animal soul clothe the emotive attributes of the G-dly soul, for the love that is in the G-dly soul is hidden and clothed in the body and the animal soul.
Likewise the G-dly soul’s emotions, including its love of G-d, are hidden inside the emotions of the body and animal soul. So the love the heart can hold is always wrapped in, and vulnerable to, the animal soul.




Section 3 · ¶3
“I will cut them down,” and the need for “man”
3ולכן הגם שמעורר את האהבה לה׳ בתפלתו בקרב איש ולב עמוק כאשר תוכל נפשו שאת אעפ״כ [אף על פי כן] אחר התפלה לא נשאר רק הרשימו וכו׳.
Therefore, even though he arouses the love for G-d in his prayer “in the inward part of a man and a deep heart,” as much as his soul can bear, nevertheless after the prayer there remains only the reshimu (impression), etc.
This is the weakness of the “man” level: the love one arouses in prayer, however sincere and deep, is held by the heart, and after prayer, once the animal soul reasserts itself, only a trace of it remains.


אבל ההתבונונת שלמעלה מעלה מכדי שתוכל הנפש שאת והוא ביטול השגת הנפש אע״פ [אף על פי] שהוא בבחינת מקיף מלמעלה הנה על זה כתיב בשם הוי׳ כי אמילם.14
But the contemplation that is higher and higher, above what the soul can bear, which is the self-nullification (bittul) of the soul’s grasp, even though it is in the manner of an encompassing [light] from above, concerning this it is written, “In the Name of Havayah, I will surely cut them down (amilam).”
The higher contemplation, the bittul beyond comprehension, stays above the person as an encompassing light, yet it is exactly this that “cuts down” the surrounding “nations,” as the verse says, “In the Name of Havayah I will cut them down.”


פי׳ אמילם יש בו ב׳ פירושים15 לשון כריתה והיינו בסור מרע16 ממש שמשלש קליפות הטמאות ולשון מילה
The explanation: amilam has two meanings. [One is] a term for cutting off, that is, “turning away from evil” in the literal sense, [evil] which is from the three wholly impure kelipos. And [the other is] a term for circumcision (milah),
Amilam carries two senses. The first is “cutting off”: removing outright evil, “turning away from evil,” meaning what comes from the three wholly impure kelipos (what is forbidden). The second is from milah, circumcision.


דהיינו כריתת הערלה החופפת כו׳ דהיינו בחי׳ המותרות שמק״נ [שמקליפת נוגה] ולהיות קדש עצמך במותר לך17 והטעם
that is, the cutting away of the covering foreskin, etc., namely the level of superfluous things (mosaros), which are from kelipas nogah, and to “sanctify yourself in what is permitted to you.” And the reason [is this]:
Circumcision removes a foreskin that covers: this is the refinement of permitted but excessive indulgences, which come from kelipas nogah, following the Talmud’s rule “sanctify yourself in what is permitted to you.” The next part explains why the encompassing level can do this.


כי בחי׳ המקיף הוא שמקיף וסובב את הנפש מכל צד וכמשל מי שטרוד מאד במחשבה
for the encompassing level is such that it encompasses and surrounds the soul from every side, like the example of someone who is very preoccupied with a thought,
The encompassing level surrounds the soul from every side. It is like a person gripped by one thought.


אחת שמקיפתו ומלבישתו במאד מאד עד שלא יסיח דעתו ממנה כלל אף בעשותו דברים אחרים והולך אנה ואנה אעפ״כ [אף על פי כן] מחשבה זו לא תזוז ממנו.
a single one, that surrounds him and envelops him very, very greatly, so that he does not take his mind off it at all; even while he does other things and goes here and there, nevertheless this thought does not budge from him.
Such a thought surrounds him completely, so that even while he is busy with other things and moving about, it never leaves him.


וכך הוא בחי׳ המקיף שמלמעלה הוא נצחי בל ימוט עולם ועד. ולכן הוא אף שכל גוים סבבוני כו׳ (ועמ״ש בפ׳ אמור בביאור ע״פ וספרתם לכם)
And so it is with the encompassing level from above: it is eternal, never to be moved, forever and ever. Therefore it [stands firm] even though “All nations surround me,” etc. (And see what is written in Parshas Emor, in the explanation on the verse “And you shall count for yourselves.”)
So the encompassing light is permanent and unshakable. That is why it holds even when “all nations surround me”: it surrounds the person more closely than the distractions do. A further discussion is found in the maamar on “And you shall count for yourselves” (the counting of the Omer) in Parshas Emor.


משא״כ בבחינת אדם כתיב עת אשר שלט האדם באדם שיש שליטה וממשלה ח״ו [חס ושלום] לאדם אחר שמקליפה הגם שהוא לרע לו18 לאחר זמן כו׳.
Whereas regarding the level of “man” it is written, “A time when man rules over man,” that there is dominion and rule, G-d forbid, to another “man” who is from kelipah, even though it is “to his own harm” after a time, etc.
The “man” level, by contrast, is exposed: Koheles speaks of “a time when man rules over man,” read here as the “man” of kelipah (the animal soul) at times overpowering the “man” of holiness. The verse adds that such rule is ultimately “to his harm”: it does not last.


אך מ״מ ת״ל בחי׳ אדם ג״כ כי העיקר שיהיה הוי׳ לי כו׳ והיינו בחי׳ קליטה כנ״ל שהוא בחינת אדם כי זכר ונקבה בראם ויקרא שמם אדם.19
But nevertheless, the level of “man” is also needed, for the main thing is that “Havayah be mine,” etc., which is the level of absorption (kelitah) mentioned above, which is the level of “man,” for “Male and female He created them, and He called their name Adam (man).”
Still, the “man” level is necessary, for the goal is that Havayah become “mine,” truly absorbed within the person (kelitah). Absorption belongs to “man,” who includes both male and female: the receptive, feminine power that takes in and conceives.




Section 4 · ¶4
The shade of the sukkah
4וכל האזרח בישראל.20 פי׳ בתוך ישראל ובפנימיותם כו׳ כנ״ל. כי מי שהואבבחי׳ מקיף מלמעלה נקרא בחינת צל ולא אורה נגלית וכדכתיב ה׳ צלך על יד ימינך יומם השמש לא יככה21 כו׳.
“And every native-born (ezrach) in Israel”: the explanation is, within Israel and in their inner dimension, etc., as mentioned above. For that which is in the level of the encompassing [light] from above is called the level of “shade,” and not revealed light, as it is written, “G-d is your shade at your right hand; by day the sun will not smite you,” etc.
The maamar closes with the Sukkos verse “every native-born in Israel shall dwell in sukkos”: “in Israel” means within, in the inner dimension, the level of “man” absorbed inside. The sukkah itself is shade, an encompassing light rather than open revelation, like “G-d is your shade” (Psalms 121).


שהצל שהוא בחי׳ מקיף הוא שמירה מהחיצונים כו׳ אלא לפי שכל גוים סבבוני22 כו׳ לפיכך טוב יותר לחסות בה׳23 כו׳ שבבחינה זו יותר טוב המקיף כו׳ ובבחינה אחרת יותר טוב בחינת אדם כנ״ל:
For the shade, which is the level of the encompassing [light], is a protection from the external forces, etc. Only, because “All nations surround me,” etc., therefore “it is better to take refuge in G-d,” etc.; for in this respect the encompassing [light] is better, etc., and in another respect the level of “man” is better, as mentioned above.
Shade protects from the external forces (the kelipos), so because “all nations surround me” the encompassing refuge is better in that respect. In another respect, inner absorption (“man”) is better, so each has its own advantage.



In one’s avodah
In prayer, a person should contemplate G-dliness until it enters his heart and becomes his own (the level of “man”), but should not rely on that alone, since the heart’s love fades after prayer and is surrounded by the body and animal soul. He should also reach toward a bittul beyond his grasp, the encompassing “refuge in Havayah,” which stays with him constantly and cuts away both the forbidden and the excessive, sanctifying himself even in what is permitted.
Questions for discussion
	Why does the verse use “take refuge” for G-d and “trust” for man, and how does the wordplay on tach (plaster) explain the difference?
	What distinguishes the three kinds of contemplation, and why is the one the heart can hold called “man”?
	How can a light that does not enter a person protect him better than a light that does?
	What are the two meanings of amilam, and which kind of evil does each address?
	If refuge in Havayah is “better,” why does the maamar insist that the level of “man” is still needed?

For children · ages 9–13
For the children at the table
Shelter in G-d’s shade

The big idea
Some G-dliness we understand and hold inside our hearts, and some is too great to grasp and surrounds us like shade; we need both.


A verse in Tehillim says, “It is better to take refuge in G-d than to trust in man.” Why “better,” and why two different words? The maamar explains that “trust” comes from a word for plaster, which clings to a wall; “refuge” means shelter in a shade that covers us from outside. “Man” stands for G-dliness we can understand, so that it settles inside the heart. “Refuge in G-d” is G-dliness too great to understand, which we can only stand before with bittul, setting ourselves aside. In prayer we can think about G-d until the heart feels love. But after prayer that love can fade, because the body and its wants crowd around it. The greater light surrounds a person all the time, like a thought someone never stops thinking, even while busy with other things. It keeps a person away from what is wrong, and even from too much of what is allowed. Still, we also need the love that comes inside, so that G-dliness becomes our own. The shade of the sukkah shows both: each is better in its own way.

The mashal
When someone is very taken up with one important thought, it stays with them all day. Even while they go here and there and do other things, the thought never leaves them. The surrounding light of G-d is like that: it stays with a person all the time and guards them.

Questions for the Shabbos table
	What is the difference between G-dliness we understand and G-dliness that surrounds us like shade?
	How is the shade of the sukkah a picture of “taking refuge in G-d”?
	What is one thought about G-d you could keep with you all day this week, even while doing other things?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1טוב לחסות
The note says the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there at greater length.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ד ע׳ רלז באריכות יותר.
2טוב לחסות בה׳ מבטוח באדם
“It is better to take refuge in G-d than to trust in man”: the verse this maamar explains.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ח.
3אל תבטחו בנדיבים
“Do not trust in nobles, in a son of man, in whom there is no salvation”: it seems to rule out trust in man entirely, which raises the question of what “better” means.
Psalms 146:3תהילים קמ״ו:ג׳
אַל־תִּבְטְחוּ בִנְדִיבִים בְּבֶן־אָדָם שֶׁאֵין לוֹ תְשׁוּעָה:
Put not your trust in princes, Nor in the son of man, in whom there is no help.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמו, ג.
4כלומר באדם הידוע
The Tzemach Tzedek’s essay on the mitzvah of prayer quotes this reading of ba’adam as “the known Man” (the Supernal Man), using it in his own treatment of prayer.
Kehot’s noteמובא בשרש מצות התפלה פרק מ (קלח, א). וראה יהל אור עה״פ ע׳ תנ.
5ועל דמות הכסא
In Ezekiel’s vision, upon the likeness of the throne was “a likeness like the appearance of a man.” The Alter Rebbe identifies this with the Supernal Man that the verse calls “the man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
6ומבטוח הוא מלשון וטח
The Tzemach Tzedek’s explanations of the Zohar take up the reading of mibe’toach as related to “plastering”; the note points there as a parallel treatment of this wordplay.
Kehot’s noteראה ביאוה״ז להצ״צ ע׳ קצה.
7וטח את הבית
In the laws of a house with tzaraas, new stones are set and “he shall plaster the house.” The Alter Rebbe reads mibe’toach as from this root: a clinging that adheres closely, like plaster to a wall.
Leviticus 14:42ויקרא י״ד:מ״ב
וְלָקְחוּ אֲבָנִים אֲחֵרוֹת וְהֵבִיאוּ אֶל־תַּחַת הָאֲבָנִים וְעָפָר אַחֵר יִקַּח וְטָח אֶת־הַבָּיִת:
And they shall take other stones, and put them in the place of those stones; and he shall take other mortar, and shall plaster the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יד, מב.
8דבכל אתר דאדכר אדם הכא לא אדכר אלא בשמא קדישא
The text itself cites the Idra of Nasso (the Idra Rabba), page 139b: “man” there refers to the holy divine Name. It shows that “man” in the verse is a divine level.
Zohar, Idra Rabba 33:257–268ספר הזהר, האדרא רבא ל״ג:רנ״ז-רס״ח
9יש כמה מיני התבוננות
That passage distinguishes contemplation that reaches only the outer heart from contemplation that is absorbed (nikleit) into the heart’s innermost point, comparing this absorption to the feminine’s conception.
Kehot’s noteראה לעיל פ׳ מטות פה, ג.
10The phrase “the inward part of a man and a deep heart” is used for contemplation that enters deep into the heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
11ויש התבוננות שהיא למעלה בהשגת מוחו
The note sends the reader to Torah Ohr, page 97a, for a parallel discussion of contemplation that the mind grasps but the heart cannot contain.
Kehot’s noteראה תו״א צז, א.
12כלה שארו ולבבו
“My flesh and my heart pine away (kalah)”: the verse behind the term kelos hanefesh, a longing so strong the soul would leave the body.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כל גוים סבבוני
“All nations surround me; in the Name of G-d I will cut them down”: two verses after the maamar’s verse, it gives the reason the encompassing level is better. The Alter Rebbe reads the “nations” as the body and the animal soul.
Psalms 118:10תהילים קי״ח:י׳
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
14בשם הוי׳ כי אמילם
“All nations surround me; in the Name of G-d I will cut them down.” The Alter Rebbe reads amilam both as cutting off and as circumcision.
Psalms 118:10תהילים קי״ח:י׳
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בשם הוי׳ כי אמילם . . ב׳ פירושים
This page falls within the longer transcript of this maamar noted on paragraph 1; the note points there for the fuller version of the two meanings of amilam.
Kehot’s noteראה גם סה״מ תקס״ד ע׳ רמ.
16בסור מרע
“Turn away from evil and do good”: the first meaning of amilam is this turning away from outright evil.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17קדש עצמך במותר לך
The Talmud teaches “sanctify yourself in what is permitted to you”: holiness also means restraint in permitted things. Here it is the second meaning of amilam, the “circumcision” of excess.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א.
18עת אשר שלט האדם באדם . . לרע לו
“A time when man rules over man, to his harm”: read as the “man” of kelipah at times dominating the “man” of holiness, to its own eventual harm.
Ecclesiastes 8:9קהלת ח׳:ט׳
אֶת־כׇּל־זֶה רָאִיתִי וְנָתוֹן אֶת־לִבִּי לְכׇל־מַעֲשֶׂה אֲשֶׁר נַעֲשָׂה תַּחַת הַשָּׁמֶשׁ עֵת אֲשֶׁר שָׁלַט הָאָדָם בְּאָדָם לְרַע לוֹ:
All this have I seen, even applied my heart thereto, whatever the work that is done under the sun; what time one man had power over another to his hurt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ט.
19זכר ונקבה בראם ויקרא שמם אדם
“Male and female He created them, and He called their name Adam”: the name “man” includes the feminine, receptive power, which is why absorption (kelitah) belongs to the level of “man.”
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ה, ב.
Paragraph 4
20וכל האזרח בישראל
“Every native-born in Israel shall dwell in sukkos”: read as the inner dimension (“in Israel”) alongside the encompassing shade of the sukkah.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ה׳ צלך על יד ימינך יומם השמש לא יככה
“G-d is your shade at your right hand; by day the sun will not smite you”: divine protection pictured as shade, the encompassing level.
Psalms 121:5–6תהילים קכ״א:ה׳-ו׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ: יוֹמָם הַשֶּׁמֶשׁ לֹא־יַכֶּכָּה וְיָרֵחַ בַּלָּיְלָה:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand. The sun shall not smite thee by day, Nor the moon by night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22כל גוים סבבוני
The surrounding “nations” (the body and animal soul) are why the protective encompassing light is better in this respect.
Psalms 118:10תהילים קי״ח:י׳
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23טוב לחסות בה׳
The maamar’s opening verse, now resolved: “better” is true in one respect, while in another the level of “man” is better.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Shemini Atzeres · Maamar 7
טוב לחסות בה׳ וגו׳
It Is Better to Take Refuge in G-d
A Jew can retain the Torah he learns and the prayer he prays only after the mitzvos have betrothed him and set him apart for G-d, a betrothal drawn from the light that encompasses all worlds. Contemplating that light breaks the heart and crumbles evil, and to take refuge in G-d Himself, with self-sacrifice, is better even than cleaving to the Torah.
The maamar in brief
The festival prayer asks “Sanctify us with Your mitzvos” before “grant us our share in Your Torah.” A share in the Torah is atzeres, “retention”: holding what one learns through review and memory, and holding prayer firmly in mind and heart. Retention comes only after kiddushin. As a groom first betroths his bride with a perutah, G-d gives the mitzvos, whose intent is to set a Jew apart from cravings and bad traits; without them he “expels” what he receives. This betrothal is drawn from the light that encompasses all worlds, the “ring” in which past, present and future are one and the word “greatness” does not apply. Contemplating it breaks the heart: what did not concern one a few years ago and will be gone a few years hence is not worth craving. Then evil is “crumbled” and blown away like smoke, for it has no substance: first PaZeR, “scatter,” then KaSheV, “hearken.” Finally, the opening verse: “man” is the Torah and “nobles” are the Patriarchs, yet it is better to take refuge in G-d Himself, beneath His encompassing light as beneath a chuppah, through self-sacrifice in the Shema.

Outline
	1Mitzvos before TorahThe prayer asks to be sanctified by the mitzvos before it asks for a share in the Torah: atzeres is retaining Torah and prayer, which is possible only after kiddushin, the mitzvos that set a Jew apart. The betrothal is drawn from the light that encompasses all worlds, beyond time and beyond “greatness.”¶1–2
	2A heart broken by time“Yours, Havayah, is the greatness”: greatness belongs to the Name that came into being through contraction and drawing down. Contemplating this, a person sees that everything bound by time passes away and stops craving it: “Who is wise? One who sees what will be born.”¶3–4
	3Crumbling the sea, dispersing the smokeThe contemplation crumbles the sins cast into “the depths of the sea,” so that they have no standing as a “something”; this is PaZeR KaSheV. Wickedness vanishes like smoke before a light wind, for in truth it has no substance.¶5–6
	4Better to take refuge in G-d“Man” is the Supernal Man, the Written Torah with its 248 positive and 365 negative commandments, and “nobles” are the Patriarchs. Better still is refuge in G-d: the encompassing light spread over a person like a chuppah or a tallis, which circumcises the heart and revives it, reached by giving over one’s soul at “One” in the Shema.¶7


Key concepts
	Atzeres (retention)עצרת / קליטה
	Holding the Torah one learns and the prayer one prays firmly within, through review, memory and the binding of mind and heart; its opposite is “expelling.”

	Kiddushin (betrothal)קדושין
	Being set apart and separated for G-d. The mitzvos are His betrothal gift, and their intent is to separate a person from cravings and bad traits.

	The ring of kiddushinטבעת קדושין
	The light that encompasses all worlds (sovev kol almin), from which the betrothal is drawn: a level where everything is equal before Him, past, present and future in one instant, without any change.

	A broken and crushed heartלב נשבר ונדכה
	What comes of contemplating G-d’s infinity: everything bound by time becomes equal in one’s eyes, and one no longer craves it.

	PaZeR KaSheVפז״ר קש״ב
	The mnemonic of Shemini Atzeres, read as an order of service: first “scatter,” crumbling whatever stands as a “something,” and afterwards “hearken” to His words.

	The Supernal Manאדם העליון
	The “likeness like the appearance of a man” upon the throne: the Written Torah, whose 248 positive and 365 negative commandments correspond to a man’s 248 limbs and 365 sinews.

	Taking refuge (lachasos)לחסות
	Sheltering beneath a cover, like the canopy or tallis spread over groom and bride: G-d, who “wraps Himself in light as in a garment,” spreads His encompassing light over the soul. It is higher than the Torah and is reached through self-sacrifice in the Shema.


Section 1 · ¶1–2
Mitzvos before Torah
1טוב לחסות12 בה׳ וגו׳. הנה אנו אומרים בתפלת שבת וי״ט קדשנו במצותיך תחלה. ואח״כ ותן חלקנו בתורתך
“It is better to take refuge in G-d, etc.” Now, in the prayer of Shabbos and Yom Tov we say “Sanctify us with Your mitzvos” first, and afterwards “and grant us our share in Your Torah.”
The maamar opens with a verse from Hallel that it will interpret only later (paragraph 7). It starts instead from the order of a phrase in the Shabbos and Yom Tov Amidah: we first ask G-d to sanctify us through the mitzvos, and only then ask for our portion in the Torah.


כי אי אפשר להיות חלק בתורת ה׳ בלתי אם יקיים מצותיו קדשנו במצותיך תחלה וביאור הענין כי ענין ותן חלקנו בתורתך הוא כדכתיב ביום השמיני עצרת תהיה לכם3.
For it is impossible to have a share in the Torah of G-d unless one fulfills His mitzvos; [hence] “Sanctify us with Your mitzvos” [comes] first. The explanation of the matter: the theme of “grant us our share in Your Torah” is as it is written, “On the eighth day there shall be an atzeres for you.”
The order is not accidental: a real share in the Torah depends on first keeping the mitzvos. To explain what “a share in the Torah” means, the Alter Rebbe turns to the verse that names the festival of Shemini Atzeres.


פי׳ עצרת קליטה שכנס״י [שכנסת ישראל] קולטת טיפת החכמה דהיינו התורה שירדה מרצונו וחכמתו ית׳ אלא שנתגשמה כמ״ש מוריד הגשם ובהיות כל איש ישראל לומד התורה וחוזר על לימודו ותופס בזכרונו היטב נק׳ בחי׳ זו בחי׳ קולטת
The meaning of atzeres is retention: the Community of Israel (Knesses Yisrael) retains the drop of Chochmah, that is, the Torah, which descended from His will and His wisdom, may He be blessed, except that it became physical (nisgashmah), as it is written, “He causes the rain (geshem) to descend.” And when every Jew studies the Torah, reviews his learning and holds it well in his memory, this level is called the level of “retaining.”
The word atzeres is read as “holding in” or retaining, like a womb that retains the seed. The Torah is a “drop” of G-d’s wisdom that has come down into physical form, just as “geshem” (rain) shares its root with “gashmiyus” (physicality); a Jew who learns, reviews and remembers the Torah “retains” it.


וכן בענין התפלה שהיא ע״י הדעת והתקשרות במוחו ולבו שיתקע בחוזק במחשבתו בבחי׳ הרגשה וכענין שאמרז״ל [שאמרו רבותינו זכרונם לברכה] הכר את בוראך456 שנתפס לתוך מוחו וגם לתוך לבו להיות לו רעותא דלבא מעומקא דלבא לה׳ לבדו
So too with prayer, which is through Daas and binding [oneself] in one’s mind and heart, so that it be fixed firmly in his thought, in a felt way; as in what our Sages said, “Recognize your Creator”: that it be grasped within his mind and also within his heart, so that he have “the desire of the heart,” from the depth of the heart, for G-d alone.
Prayer is the second way of retaining: through Daas, deep attentive connection, the knowledge of G-d is fixed in both mind and heart until it is felt. “The desire of the heart” is a phrase for a longing that comes from the heart’s depth and is directed to G-d alone.


והנה כמו למשל כי יקח איש אשה שצריך לקדש׳ [לקדשה] מתחלה שנותן לה7 א׳ פרוטה או שוה פרוטה8
Now, by way of analogy: when a man takes a wife, he must first betroth her, giving her one perutah or the value of a perutah,
An analogy from marriage law: a betrothal (kiddushin) takes effect when the man gives the woman something of value, at least a perutah, the smallest coin.


רק שתהי׳ [שתהיה] דבר שתוכל לקנות לה חיי נפשה כך א״א להיות כנ״י [כנסת ישראל] בבחי׳ קולטת כ״א כאשר ימשוך לה חיות אלקות מלמעלה.
only that it be something with which she can buy herself the sustenance of her life. So too, it is impossible for the Community of Israel to be in the state of “retaining” unless He draws down to her G-dly life-force from above.
The perutah is, in principle, something that can buy the woman her sustenance. Likewise, the Jewish people can “retain” Torah and prayer only after G-d first gives them a gift of G-dly life-force from above, a kind of betrothal.


(ועמ״ש סד״ה וארשתיך לי9 כו׳ וידעת) וענין הקדושין הוא כמ״ש והייתם קדושים כו׳ ואבדיל אתכם לי כו׳
(See also what is written at the end of the section beginning “And I will betroth you to Me, etc.… and you shall know.”) And the concept of kiddushin (betrothal) is as it is written, “And you shall be holy, etc.… and I have separated you to Me, etc.,
The parenthesis refers the reader to another maamar on betrothal. Kiddushin is then defined by verses about holiness: to be holy is to be set apart by G-d as His own.


להיות לי10 כו׳. וזהו פי׳ הרי את מקודשת לי.11 פי׳ שתהיה מובדל ומופרש לי לשמי.
to be Mine, etc.” And this is the meaning of “Behold, you are betrothed (mekudeshes) to me”: that you shall be set apart and separated for me, for my name.
The betrothal formula “you are mekudeshes to me” is read in the same light: it means that she is set apart exclusively for her husband. So too, the mitzvos set the Jew apart for G-d.


וזהו ענין כוונת כל המצות כי מצות צריכות כוונה.12 פי׳ לדעת המכוון בהם והמכוון הוא להיות מובדל מן התאוות ומכל מדות הרעות.
And this is the intention of all the mitzvos, for “mitzvos require intention”: that is, to know what is intended by them; and what is intended is to be separated from the cravings and from all bad traits.
This is why the Sages say that mitzvos require kavanah (intention): one should know what they aim at. Their aim is to separate a person from cravings and bad character traits, which is what makes him “betrothed” and able to retain.




2ולכן תקנו חז״ל [חכמינו זכרונם לברכה] לומר אשר קדשנו במצותיו בברכות המצות ועי״ז יוכל להיות לו בחי׳ קליטה הנ״ל בתורה ותפלה משא״כ בלא בחי׳ קדושין הנ״ל א״א להיות לו בחי׳ קליטה הנ״ל ונק׳ פולטת ח״ו [חס ושלום]
Therefore our Sages instituted the saying of “Who has sanctified us with His mitzvos” in the blessings over the mitzvos; and through this one can have the above-mentioned “retention” in Torah and prayer. Without the above-mentioned level of kiddushin, however, it is impossible for him to have the above-mentioned “retention,” and he is called “one who expels,” G-d forbid.
The blessing said before a mitzvah, “Who has sanctified us with His mitzvos,” expresses this betrothal. With it a person can “retain” the Torah and prayer; without it he is like a womb that cannot hold the seed and “expels” it, G-d forbid.


והנה ענין המשכת בחי׳ קדושין הנ״ל הוא מלמעלה מבחינת סוכ״ע בחי׳ טבעת קדושין ששם שוה הכל אצלו היה
Now, the drawing down of the above-mentioned kiddushin is from above, from the level of the light that encompasses all worlds (sovev kol almin), the level of the ring of kiddushin, where everything is equal before Him: “was,”
The betrothal comes from sovev, the light that surrounds all worlds and is not limited by them. The ring of kiddushin, a circle without beginning or end, symbolizes that encompassing light, for which past, present and future are all the same.


הוה ויהיה ברגע אחד ואין בו שום שינוי ח״ו [חס ושלום] וכמ״ש גדול ה׳ ומהולל מאד13 ולגדולתו אין חקר פי׳ שגדולת ה׳ היא מאד בלי שיעור והפסק
“is” and “will be” in one instant, and there is no change in Him whatsoever, G-d forbid. As it is written, “Great is G-d and exceedingly praised, and His greatness is unsearchable”: that is, the greatness of G-d is “exceedingly” [great], without measure or interruption,
For that level there is no change and no before and after. The verse from Psalms is brought to distinguish two things: G-d’s greatness as it extends without limit (“exceedingly”), and something beyond greatness altogether.


וכמו שאמרז״ל [שאמרו רבותינו זכרונם לברכה] מן הארץ14 לרקיע כו׳ רגלי החיות כנגד כולם כו׳ אבל ולגדולתו אין חקר פי׳ ולגדולתו בעצמו אין שייך לשון גדולה
as our Sages said, “From the earth to the firmament, etc.… the feet of the Chayos are equal to all of them, etc.” But “and His greatness is unsearchable” means: to His greatness itself, the term “greatness” does not apply.
The Talmud describes the vast distances of the heavens, and the feet of the Chayos (angels of the Chariot) equal to all of them: that is greatness beyond measure. “His greatness is unsearchable” goes further: in G-d’s own essence the very idea of “greatness” is out of place.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו15 של הקב״ה שם אתה מוצא ענוותנותו שצלו ית׳ גדולה לענוה יחשב
And this is what our Sages said, “Wherever you find the greatness of the Holy One, blessed be He, there you find His humility”: for with Him, may He be blessed, greatness is reckoned as humility,
This is why the Sages link G-d’s greatness with His humility: from His own perspective, to be “great” over the worlds is a lowering of Himself.


כי לשון גדולה נופל על התפשטות אורו בבחי׳ א״ס ואין קץ כו׳ ולא על מקור האור וחיי החיים שהוא מתגדל על דבר שהוא כאין ואפס ממש.
because the term “greatness” applies to the spreading forth of His light in the manner of the infinite and the endless, etc., and not to the Source of the light and the Life of all life, who [would thereby] be made great over something that is truly as nothing and naught.
“Greatness” describes His light spreading infinitely. The Source of that light is not made great by towering over creations, for next to Him they are nothing at all, and to be “great” in comparison with nothing is no greatness.




Section 2 · ¶3–4
A heart broken by time
3וז״ש [וזהו שכתוב] לך הוי׳ הגדולה. פי׳ כי מדת גדולה היא רק הוי׳ שנתהוה ממך והיינו ע״י צמצום והתפשטות והמשכה שע״ז מורים אותיות שם הוי׳ יו״ד צמצום כו׳.
And this is what is written, “Yours, Havayah, is the greatness”: that is, the attribute of greatness is only Havayah, which came into being from You, namely through contraction, spreading forth and drawing down, which the letters of the Name Havayah indicate: the yud, contraction, etc.
The verse “Yours, Havayah, is the greatness” is read to mean that greatness belongs only to the level of the Name Havayah, the power that brings creation into being. The letters of the Name trace that process: the small yud is contraction (tzimtzum), and the following letters are expansion and extension.


וע״י התבוננות זו נמשך לאדם ג״כ לב נשבר ונדכה16 שיהיה שוה בעיניו כל עניני העולם שנופלים תחת הזמן עבר הוה ועתיד והוה ולא יתאוה להם ולא ישית לב אליהם כלל
And through this contemplation a person also comes to have a broken and crushed heart, so that all the matters of the world that fall under time, past, present and future, and are transient, will be equal in his eyes; he will not crave them and will not set his heart to them at all,
Contemplating that all of creation is only an outflow of G-d, and nothing next to Him, breaks a person’s heart and humbles him. Everything bound by time then becomes equal and fleeting in his eyes, and he stops craving it.


כי יאמר ללבו הרי קודם זה כמה שנים לא עלתה על לבי לכל לחשוב ולהרהר בענין זה ואחר כמה שנים לא יהיה הדבר ולא יבא כלל.1718192021222324252627282930313233343536373839404142434445
for he will say to his heart: “Behold, several years ago it did not occur to me at all to think and ponder about this matter, and after several years the thing will not exist and will not come [to mind] at all.”
The practical reflection: a few years ago I never thought about this thing, and a few years from now it will be gone and forgotten. Why then should it capture my heart now?




4ולכן גם עתה יהיה דומה בעיניו כאלו הוא קודם הזמן הזה ואחריו. וזהו איזהו חכם הרואה את הנולד46 שרואה בבחי׳ ראיה
Therefore now too it will seem in his eyes as if it were before this time and after it. And this is [the meaning of] “Who is wise? One who sees what will be born”: who sees, in a manner of
Since the thing did not exist before and will not exist after, the person sees it now as if it were already gone. This is the Sages’ definition of a wise man: one who “sees” the outcome.


ממש מה שנולד אח״כ שלא יהיה הדבר הרע כמ״ש ואת רוח הטומאה אעביר מן הארץ וגו׳ וגם אחרית כל דבר הוא רמה ותולעה והוה ונפסד.47
actual seeing, what will be born afterwards: that the evil thing will not exist, as it is written, “And I will remove the spirit of impurity from the land, etc.”; and also that the end of every thing is worms and maggots, transient and perishing.
He sees, as vividly as with his eyes, that evil will be removed from the world in the future, and that every physical thing ends in decay. Seeing the end robs the temptation of its hold now.




Section 3 · ¶5–6
Crumbling the sea, dispersing the smoke
5וזהו אתה פוררת בעזך ים48. פי׳ ים נק׳ כמה בחי׳ שהם מצולות ים כמ״ש ותשליך במצולות ים כל חטאתם ואתה מפרר ומפזר אותם בעזך
And this is [the meaning of] “You crumbled the sea with Your might.” That is: several levels are called “sea,” namely “the depths of the sea,” as it is written, “And You will cast all their sins into the depths of the sea”; and You crumble and scatter them with Your might,
The verse “You crumbled the sea with Your might” is read as referring to sins, which are cast into “the depths of the sea.” G-d crumbles and scatters them.


היינו ע״י בחי׳ התבוננות הנ״ל אין לו תפיסת מקום כלל להחשב בבחי׳ יש רק יפרר ע״י בחי׳ לב נשבר ונדכה וזהו סימן של שמיני עצרת פז״ר [פייס זמן רגל] קש״ב [קרבן שיר ברכה].
that is, through the above-mentioned contemplation, [the thing] has no standing at all to be reckoned as a “something” (yesh), but he will crumble it through a broken and crushed heart. And this is the mnemonic of Shemini Atzeres: PaZeR KaSheV.
Through the contemplation above, evil loses its claim to be a real “something” (yesh), and the broken heart crumbles it. The Alter Rebbe finds this in the Talmud’s mnemonic for Shemini Atzeres, PaZeR KaSheV.


פי׳ מתחלה פזר בבחי׳ פירור הנ״ל ואח״כ קשב אמריה כי כשאין לו בחי׳ פיזור ופירור הנ״ל אמרז״ל [אמרו רבותינו זכרונם לברכה] אין אני והוא יכולין לדור בעולם אחד.49 פי׳ כשתופס מקום בעולם.50
That is: first “scatter” (pazer), in the manner of the above-mentioned crumbling, and afterwards “hearken (kashev) to His words.” For when one lacks the above-mentioned scattering and crumbling, our Sages said, “I and he cannot dwell in one world”: that is, when he takes up place in the world.
The mnemonic is read as two words: “pazer,” scatter, and “kashev,” hearken. First one must shatter one’s sense of self; only then can one listen to G-d’s words, since G-d says of the arrogant person, who fills up space in the world, that He and he cannot dwell together.




6והנה כתיב וכל הרשעה כולה בעשן תכלה שבקל יוכל לדחות כמו העשן שהרוח בא ועוקרו אפי׳ [אפילו] הוא נושב
Now it is written, “And all wickedness will be entirely consumed like smoke”: that it can easily be driven away, like smoke, which the wind comes and uproots even when it blows
Evil is compared to smoke: it looks thick and real, but even a slight wind drives it away.


מעט כמ״ש מארבע הרוחות בואי ופחי בהרוגים האלה ויחיו51 מפני שבאמת אין בהם ממשות כלל רק אם ישים אליו לבו52 להתבוננות הנ״ל:
only a little, as it is written, “Come from the four winds, and breathe into these slain, that they may live”; because in truth they have no substance at all, provided only that he sets his heart to the above-mentioned contemplation.
Ezekiel’s call to the winds (the Hebrew “ruach” means both wind and spirit) shows that a breath of spirit is enough. Evil has no real substance, and it vanishes as soon as a person turns his heart to the contemplation described above.




Section 4 · ¶7
Better to take refuge in G-d
7וזהו טוב לחסות בה׳ מבטחח באדם טוב לחסות בה׳ מבטוח בנדיבים.53 ופי׳ בזהר שאין הכוונה על האדם הגשמי ונדיבים הגשמיים שא״כ לא היה אומר טוב לחסות בה׳ וגו׳.
And this is [the meaning of] “It is better to take refuge in G-d than to trust in man; it is better to take refuge in G-d than to trust in nobles.” The Zohar explains that the intent is not to the physical man and physical nobles, for if so, it would not say “It is better to take refuge in G-d, etc.,”
Now the maamar returns to its opening verse. A problem: if “man” and “nobles” meant ordinary people, the verse would be saying that trusting them is good, only that trusting G-d is better.


דמשמע שגם לבטוח באדם ובנדיבים טוב הוא אלא שיותר טוב לחסות בה׳ דהא כתיב ארור הגבר אשר יבטח באדם54 וכתיב אל תבטחו בנדיבים55 וגו׳.
which implies that to trust in man and in nobles is also good, only that it is better to take refuge in G-d; yet it is written, “Cursed is the man who trusts in man,” and it is written, “Do not trust in nobles, etc.”
That cannot be, since other verses curse the one who trusts in man and forbid trusting in nobles. So “man” and “nobles” here must mean something holy.


אך הכוונה הוא על אדם העליון והוא מ״ש ועל דמות הכסא דמות כמראה אדם56 והוא בחי׳ תורה שבכתב שיש בה רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה] כמראה אדם שיש בו רמ״ח אברין ושס״ה גידין
Rather, the intent is to the Supernal Man. This is what is written, “And upon the likeness of the throne, a likeness like the appearance of a man”; and this is the level of the Written Torah, which has 248 positive commandments and 365 prohibitions, “like the appearance of a man,” who has 248 limbs and 365 sinews.
“Man” is the Supernal Man, the human likeness Ezekiel saw upon the Divine throne. This “Man” is the Written Torah, whose 248 positive and 365 negative commandments correspond to the 248 limbs and 365 sinews of the human body.


(וכמ״ש מזה בד״ה ויאכילך את המן בפ׳ עקב) ובודאי טוב ויפה לדבק בתורתו ית׳ אך יותר טוב מזה לחסות בה׳.
(As is explained about this in the section beginning “And He fed you the manna,” in Parshas Eikev.) And certainly it is good and fine to cleave to His Torah, may He be blessed; but better than this is to take refuge in G-d.
Cleaving to the Torah, the Supernal Man, is certainly good. Yet the verse says that “taking refuge in G-d” is better still.


לחסות פי׳ מלשון מחסה ומסתור והוא כמו למשל ענין מכסה החופה שבמדינותינו מקדשין תחת יריעה ובכמה מקומות פורסין טלית על החתן וכלה.
“To take refuge” (lachasos) is from the term “shelter” (machseh) and “cover.” It is like, by way of analogy, the covering of the chuppah: in our countries they betroth under a canopy, and in several places they spread a tallis over the groom and bride.
“Refuge” (chasiyah) implies being covered and sheltered. The Alter Rebbe compares it to the canopy (chuppah) of a wedding: in his lands it was a sheet held over the couple, and elsewhere a tallis was spread over them.


ואמרז״ת [ואמרו רבותינו ז״ל] כיון שפירש טליתו עליה שוב אינו יכול לבגוד בה57 כך הנה אצלו ית׳ כתיב עוטה אור כשלמה58.59
And our Sages said, “Once he has spread his tallis over her, he can no longer betray her.” So too, of Him, may He be blessed, it is written, “He wraps Himself in light as in a garment.”
The Sages taught that once a man has spread his tallis over his bride he may not betray her, because the covering creates a permanent bond. G-d too “wraps Himself in light as a garment,” and spreads it over His people.


ופורש טליתו מעטה לבושו מבחי׳ סוכ״ע להחיות לב נדכאים60 (ועמ״ש באגה״ק [באגרת הקודש] על פסוק זה דעוטה אור ועמ״ש בביאור ע״פ
And He spreads His tallis, the wrap of His garment, from the level of the light that encompasses all worlds (sovev kol almin), “to revive the heart of the crushed.” (And see what is written in Iggeres HaKodesh on this verse, “He wraps Himself in light”; and see what is written in the explanation on the verse
This covering comes from sovev, the encompassing light, and its purpose is to revive the broken heart. The parenthesis that follows begins a list of places where the verse “He wraps Himself in light” is discussed.


כי ביום הזה יכפר בענין לבושיה כתלג חיור דקאי על התורה שהיא בחי׳ חשמל העליון מלמעלה מאצילות כו׳. וע׳ עוד מענין עוטה אור בשמות רבה) (פט״ו [פרק ט״ו / פרשה ט״ו] ור״פ י״ז) תרומה (פל״ג).
“For on this day He shall atone,” regarding “His garment is white as snow,” which refers to the Torah, which is the level of the supernal Chashmal, above Atzilus, etc. And see further on the theme of “He wraps Himself in light” in Shemos Rabbah) (chapter 15 and the beginning of chapter 17), Terumah (chapter 33),
In another maamar, G-d’s garment “white as snow” (a phrase from Daniel’s vision) is the Torah, rooted in the “supernal Chashmal,” a level higher than Atzilus. The list of Midrash references begins with Shemos Rabbah.


ויקהל (פ״נ [פרק נ׳ / פרשה נ׳]) אמור (פל״א) ובזח״ג [ובזהר חלק ג] (דרמ״ה ב׳ נ״ט ב׳. ח״א [חלק א׳] ל״א סע״ב [סוף עמוד ב]. צ׳ ע״א. קמ״ב ב׳. ח״ב [חלק ב׳] ט״ל ב׳ צ״ח סע״א [סוף עמוד א] קס״ד ב׳ ר״ט א׳).
Vayakhel (chapter 50), Emor (chapter 31); and in Zohar, volume III (245b, 59b; volume I, 31b at the end, 90a, 142b; volume II, 39b, 98a at the end, 164b, 209a).
The list continues with further chapters of the Midrash and with many passages of the Zohar that discuss G-d’s garment of light.


ובספר עמ״ה [עמק המלך] שער עולם הבריאה פ״ג [פרק ג׳] פי׳ עוטה אור כשלמה עולם המלבוש כו׳ והיינו אותיות התורה שהם בחי׳ לבושו ית׳.
And in the book Emek HaMelech, Gate of the World of Beriah, chapter 3, he explains “He wraps Himself in light as in a garment” as the World of the Garment, etc.; that is, the letters of the Torah, which are the level of His garment, may He be blessed.
The Kabbalistic work Emek HaMelech calls this garment “the World of the Garment,” which the Alter Rebbe identifies with the letters of the Torah: the Torah is how G-d “clothes” Himself so as to be revealed.


ועמש״ל [ועיין מה שכתוב לעיל] סד״ה ביום השמע״צ [השמיני עצרת] ובביאור ע״פ את שבתותי תשמרו וענין הנדיבים הוא מ״ש להושיבי עם נדיבים61 שכל ניצוצות נשמות ישראל מתעלים בי״ט.
And see what is written above, at the end of the section beginning “On the day of Shemini Atzeres,” and in the explanation on the verse “You shall keep My Shabbosos.” And the matter of “nobles” is what is written, “to seat me with nobles”: for all the sparks of the souls of Israel are elevated on Yom Tov.
After more cross-references, the Alter Rebbe explains the “nobles.” On Yom Tov the souls of Israel rise, and the verse “to seat me with nobles” describes that elevation.


להושיבי עם נדיבים אלו האבות שהן הן המרכבה.626364 כמ״ש נדיבי עמים נאספו עם אלקי אברהם65
“To seat me with nobles”: these are the Patriarchs, who are themselves the Chariot, as it is written, “The nobles of the peoples are gathered, the people of the G-d of Abraham.”
The “nobles” are the Patriarchs, of whom the Midrash says “they are the Chariot”: they were wholly given over to G-d’s will, as a chariot is to its rider. The verse from Psalms links “nobles” to “the G-d of Abraham.”


(ועמ״ש ע״פ כרוה נדיבי העם ובפ׳ ויקהל ע״פ כל נדיב לבו. ובד״ה מה יפו פעמיך בענין בת נדיב) ואעפ״כ [ואף על פי כן] טוב יותר לחסות בה׳ כי
(And see what is written on the verse “which the nobles of the people dug,” and in Parshas Vayakhel on the verse “everyone whose heart is generous (nediv),” and in the section beginning “How beautiful are your steps,” regarding “O daughter of the noble.”) And nonetheless it is better to take refuge in G-d, for
After pointing to three other maamarim on the word “noble,” the Alter Rebbe returns to the verse: even so, taking refuge in G-d is better than the “nobles.”


הנה אמר דוד כל גוים סבבוני66 פי׳ שבבחי׳ אדם ונדיבים יוכל להיות בחי׳ נפילה להיות כל גוים סבבוני כו׳
behold, David said, “All nations surrounded me”: that is, in the level of “man” and “nobles” there can be a level of falling, so that “all nations surrounded me, etc.”
The reason is found in the next verse of the same psalm: “All nations surrounded me.” Even at the holy levels of “man” (Torah) and “nobles” (the Patriarchs) a person can fall, and the forces opposed to holiness can close in on him.


אבל בשם ה׳ שהוא בחי׳ סוכ״ע כי אמילם אכרות ואמול ערת הלב כמ״ש ומלתם את ערלת לבבכם67 וכמ״ש מחיה מתים כו׳
But “in the Name of G-d,” which is the level of the light that encompasses all worlds, “I will cut them off” (amilam): I will cut off and circumcise the foreskin of the heart, as it is written, “And you shall circumcise the foreskin of your heart,” and as it is written, “He revives the dead, etc.,”
“In the Name of G-d,” the encompassing light beyond these levels, one can “cut them off.” The Hebrew amilam is read as “I will circumcise them,” removing the heart’s coarse covering.


כמ״ש ופחי בהרוגים ויחו68 והוא בחינת טל (ועיין בויקרא רבה אמור פ״ל ועמ״ש מזה בד״ה ויאכילך את המן שע״ז נאמר אשר לא ידעון אבותיך69 כו׳ והוא למעלה מבחינת אדם העליון.
as it is written, “and breathe into the slain, that they may live”; and this is the level of dew. (And see Vayikra Rabbah, Emor, chapter 30; and see what is written about this in the section beginning “And He fed you the manna”: that of this it is said, “which your fathers did not know, etc.,” and it is above the level of the Supernal Man.
This level revives even the spiritually “dead,” like dew, which in Jewish tradition is the image of resurrection. A long parenthesis now opens: the manna, unknown to the Patriarchs, also comes from a level above the Supernal Man.


וענין לחסות בהוי׳ י״ל [יש לומר] שזהו ענין פסוק ראשון דק״ש [דקריאת שמע] שמע ישראל70 הוי׳ אלקינו למסור נפשו באחד. שזהו למעלה מבחי׳ התורה. כמ״ש בד״ה מה יפו פעמיךהנ״ל ו בביאור ע״פ אחת היא יונתי.
And the matter of taking refuge in Havayah, it may be said, is the theme of the first verse of the Shema, “Hear, O Israel, Havayah is our G-d…”: to give over one’s soul at [the word] “One,” which is above the level of the Torah, as is explained in the section beginning “How beautiful are your steps,” mentioned above, and in the explanation on the verse “My dove is but one,”
“Taking refuge in Havayah” is identified with the first verse of the Shema, where a Jew is ready to give up his life at the word “One.” That self-offering reaches higher than the Torah itself.


ובביאור ע״פ ונקדשתי בתוך בנ״י [בני ישראל] וסד״ה כי קרוב אליך הדבר מאד ועי״ז נקראו נש״י [נשמות ישראל] ראשית תבואתה71 שהם הממשיכים גילוי אור א״ס בחכמה עילאה שהיא התורה שהיא בחי׳ לבושיה.
and in the explanation on the verse “And I shall be sanctified among the children of Israel,” and at the end of the section beginning “For the matter is very near to you.” And through this the souls of Israel are called “the first of His harvest,” for they are the ones who draw down the revelation of the Infinite Light into the Supernal Chochmah, which is the Torah, which is the level of His garment.
By this self-sacrifice the Jewish souls are called “the first of His harvest”: they are prior even to the Torah, and they draw the Infinite Light into Chochmah, the Torah, which is G-d’s “garment.”


וכמ״ש סד״ה ועשית בגדי קדש. ולעיל סד״ה ביום השמיני עצרת. בפי׳ שמחת תורה שהתורה שהיא בחי׳ אור כשלמה היא בשמחה ע״י שאור א״ס ב״ה נמשך ומלובש בה ע״ש.
And as is explained at the end of the section beginning “And you shall make holy garments,” and above, at the end of the section beginning “On the eighth day, an atzeres,” on the meaning of Simchas Torah: that the Torah, which is the level of “light as a garment,” is in joy because the Infinite Light, blessed be He, is drawn down and clothed in it; see there.
This is linked to Simchas Torah: the Torah, the “garment of light,” rejoices when the Infinite Light is drawn into it, and it is the Jewish people who draw it in.


ועמ״ש בפ׳ יתרו בד״ה זכור ושמור בדבור אחד. שהענין שנש״י [שנשמות ישראל] ממשיכים ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] שיהיה גילוי אור א״ס ב״ה שלמעלה מבחי׳ אדם שעז״נ [שעל זה נאמר]
And see what is written in Parshas Yisro, in the section beginning “‘Remember’ and ‘Keep’ in a single utterance”: the matter is that the souls of Israel, through self-sacrifice (mesirus nefesh) in the Shema, draw down a revelation of the Infinite Light, blessed be He, which is above the level of “man,” of which it is said,
Through self-sacrifice in the Shema the Jew draws down a light higher than “man,” higher than the Torah in its measured form. Scripture says of this level, “He is not a man.”


כי לא אדם הוא72 נמשך ומתלבש בעסק תורתם ועבודתם בקיום המצות שבבחינת אדם וזהו ענין על שלא ברכו בתורה73 כו׳ ועמ״ש בד״ה וכל בניך ובד״ה השמים כסאי בפי׳ לעשות ולקיים):
“for He is not a man”; it is drawn down and clothed in their occupation with Torah and in their service in fulfilling the mitzvos, which are in the level of “man.” And this is the matter of “because they did not recite the blessing over the Torah, etc.” And see what is written in the section beginning “And all your children,” and in the section beginning “The heavens are My throne,” on the meaning of “to do and to fulfill.”)
That higher light is then clothed in their Torah study and mitzvos, which belong to the level of “man.” This explains the Talmud’s saying that the Land was lost “because they did not bless over the Torah first”: they studied without first connecting to the Giver, who is above the Torah.



In one’s avodah
A person should first sanctify himself through the mitzvos, with the intention of being separated from cravings and bad traits; then he can retain his Torah study, by reviewing it and holding it in memory, and his prayer, by binding his mind and heart to G-d alone. He should contemplate that whatever is bound by time did not concern him a few years ago and will be gone a few years from now, until his heart is broken and he no longer craves it: first “scatter,” then “hearken.” And he should give over his soul at “One” in the Shema, drawing a light higher than the Torah into his Torah study and his mitzvos.
Questions for discussion
	Why must “Sanctify us with Your mitzvos” come before “grant us our share in Your Torah,” and what does it mean to “retain” Torah and prayer?
	How does the analogy of betrothal with a perutah explain the purpose of the mitzvos and the intention they require?
	In what sense does the word “greatness” not apply to G-d Himself, and how does contemplating this lead to a broken heart?
	What is PaZeR KaSheV, and why must “scattering” come before “hearkening”?
	If cleaving to the Torah (“man”) and to the Patriarchs (“nobles”) is good, why is it still “better to take refuge in G-d”?

For children · ages 9–13
For the children at the table
Taking shelter in G-d

The big idea
The mitzvos set us apart for G-d so that we can hold on to the Torah we learn, and giving ourselves fully to G-d, beneath His light, is higher still.


On Shabbos and Yom Tov we pray, “Sanctify us with Your mitzvos,” and only then, “grant us our share in Your Torah.” Why this order? Atzeres, as in Shemini Atzeres, means “holding in.” A share in the Torah means holding on to what we learn, by reviewing and remembering it, and holding our prayer firmly in mind and heart. First the mitzvos must set us apart for G-d, as a groom first betroths his bride. The mitzvos are meant to free us from bad traits and from wanting things too much. This gift comes from G-d’s light beyond time, where past, present and future are one. Seeing this, a person realizes that what they want so badly today meant nothing a few years ago and will be gone in a few years. Then the bad crumbles and blows away like smoke, for it has nothing real inside. Shemini Atzeres has a memory-sign, PaZeR KaSheV: first “scatter” the bad, then “hearken” to G-d’s words. Holding on to the Torah is good, but better still is “to take refuge in G-d”: to stand beneath His light as beneath a chuppah, giving ourselves fully to Him at “One” in the Shema.

The mashal
When a groom marries his bride, he first betroths her with a perutah, a small coin of value, and she is set apart for him. So G-d first gives us the mitzvos, which set us apart for Him, and only then can we hold on to His Torah. At the wedding a chuppah, or in some places a tallis, is spread over the couple, and from then on they belong to each other; so G-d spreads His light over us like a chuppah.

Questions for the Shabbos table
	Why do we ask G-d to make us holy with His mitzvos before we ask for a share in His Torah?
	Why does the maamar say that the bad in a person can be blown away like smoke in a little wind?
	What is one thing you learned this week that you can review, so that you hold on to it?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1טוב לחסות
The note dates this maamar to Shemini Atzeres 5557 (1796) and sends the reader to the catalogue of the Alter Rebbe’s maamarim, where its manuscripts are listed.
Kehot’s noteשמע״צ תקנ״ז. ראה רשימת המאמרים שבסו״ס מאמרי אדה״ז — הקצרים ע׳ תריז הערה 73. ולהלן ברשימת הכת״י.
2טוב לחסות
“It is better to take refuge in G-d than to trust in man.” The opening verse of the maamar, explained in paragraph 7.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ח.
3The Torah’s command for Shemini Atzeres. The Alter Rebbe reads “atzeres” as retention: holding the Torah within oneself.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4הכר את בוראך
The Talmud reads Tamar’s words to Judah, “Recognize, please,” as a plea that he recognize his Creator. The Alter Rebbe uses the phrase for the aim of prayer: to grasp G-d in mind and heart.
Sotah 10b:8–9סוטה י׳ ב:ח׳-ט׳
״נָא״. אֵין ״נָא״ אֶלָּא לְשׁוֹן בַּקָּשָׁה. אָמְרָה לֵקהּ: בְּבַקָּשָׁה מִמְּךָ, הַכֵּר פְּנֵי בּוֹרַאֲךָ וְאַל תַּעֲלִים עֵינֶיךָ מִמֶּנִּי. ״וַיַּכֵּר יְהוּדָה וַיֹּאמֶר צָדְקָה מִמֶּנִּי״. הַיְינוּ דְּאָמַר רַב חָנִין בַּר בִּיזְנָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: יוֹסֵף שֶׁקִּדֵּשׁ שֵׁם שָׁמַיִם בַּסֵּתֶר — זָכָה וְהוֹסִיפוּ לוֹ אוֹת אַחַת מִשְּׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דִּכְתִיב: ״עֵדוּת בִּיהוֹסֵף שָׂמוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה י, ב. ב״ר ספ״ה, יא. ע׳ נדרים (לב, סע״א). וע׳ ב״ר פ׳ פ״ה סי׳ יב [יא] הכר נא [את] בוראך. [כ].
5הכר את בוראך
The Midrash on the same episode also reads “Recognize, please” as “recognize your Creator.”
Bereshit Rabbah 85:11בראשית רבה פ״ה:י״א
היא מוצאת וגו׳ - אמר רבי יודן: מכאן, שנאבדו והמציא הקדוש ברוך הוא אחרים תחתיהן, היך מה דאת אמר: (שם ה): או מצא אבדה וגו׳. אמר רבי הונא: הוא מוצאת, היא והוא צריכין לצאת. והיא שלחה אל חמיה לאמר וגו׳, בקש לכפור. אמרה ליה: הכר נא את בוראך, שלך ושל בוראך הן, הכר נא למי החותמת. אמר רבי יוחנן: אמר לו הקב״ה ליהודה: אתה אמרת לאביך, הכר נא! חייך! שתמר אומרת לך: הכר נא!
“She was taken out, and she sent to her father-in-law, saying: By the man to whom these belong I am with child. She said: Identify, please, whose signet, and belt, and staff these are” (Genesis 38:25). “She was taken out [mutzet]…” – Rabbi Yudan said: [It may be derived] from here that [Judah’s items] were lost, and the Holy One blessed be He provided [himtzi] her with others in their place, just as it says: “Or found [matza] a lost item…” (Leviticus 5:22). Rav Huna said: “She was taken out” …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6הכר את בוראך
The Kehot note also points here, where the Talmud speaks of Abraham recognizing his Creator.
Nedarim 32a:17–19נדרים ל״ב א:י״ז-י״ט
״שְׁמֹנָה עָשָׂר וּשְׁלֹשׁ מֵאוֹת״, אָמַר רַבִּי אַמֵּי בַּר אַבָּא: אֱלִיעֶזֶר כְּנֶגֶד כּוּלָּם. אִיכָּא דְּאָמְרִי: אֱלִיעֶזֶר הוּא, דְּחוּשְׁבָּנֵיהּ הָכִי הָוֵי. וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין. וְאָמַר רָמֵי בַּר אַבָּא:
William Davidson, Vocalized Aramaic (CC-BY-NC)
7שנותן לה א׳ פרוטה או שוה פרוטה
The opening of tractate Kiddushin: a woman is betrothed with money, a perutah or its value. This is the basis of the analogy.
Kiddushin 2a:4–5קידושין ב׳ א:ד׳-ה׳
וְכֶסֶף מְנָא לַן – גָּמַר ״קִיחָה״ ״קִיחָה״ מִשְּׂדֵה עֶפְרוֹן. כְּתִיב הָכָא: ״כִּי יִקַּח אִישׁ אִשָּׁה״, וּכְתִיב הָתָם: ״נָתַתִּי כֶּסֶף הַשָּׂדֶה קַח מִמֶּנִּי״, וְקִיחָה אִיקְּרִי ״קִנְיָן״, דִּכְתִיב: ״הַשָּׂדֶה אֲשֶׁר קָנָה אַבְרָהָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8פרוטה או שוה פרוטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש קידושין.
9סד״ה וארשתיך לי
That maamar distinguishes today’s betrothal, drawn from the level of Z’eir Anpin with its rises and falls, from the future betrothal “forever,” from the encompassing light (sovev).
Kehot’s noteלעיל פ׳ במדבר ט, ד.
10והייתם קדושים כו׳ ואבדיל אתכם לי כו׳ להיות לי
“You shall be holy to Me… and I have separated you from the nations to be Mine.” Holiness is defined as being set apart for G-d, the essence of kiddushin.
Leviticus 20:26ויקרא כ׳:כ״ו
וִהְיִיתֶם לִי קְדֹשִׁים כִּי קָדוֹשׁ אֲנִי ה׳ וָאַבְדִּל אֶתְכֶם מִן־הָעַמִּים לִהְיוֹת לִי:
And ye shall be holy unto Me; for I the L-RD am holy, and have set you apart from the peoples, that ye should be Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11הרי את מקודשת לי
The formula of betrothal. The Alter Rebbe reads “mekudeshes” as “set apart for me.”
Kiddushin 5b:10קידושין ה׳ ב:י׳
תָּנוּ רַבָּנַן: כֵּיצַד בְּכֶסֶף? נָתַן לָהּ כֶּסֶף אוֹ שָׁוֶה כֶּסֶף, וְאָמַר לָהּ: ״הֲרֵי אַתְּ מְקוּדֶּשֶׁת לִי״, ״הֲרֵי אַתְּ מְאוֹרֶסֶת לִי״, ״הֲרֵי אַתְּ לִי לְאִינְתּוּ״ – הֲרֵי זוֹ מְקוּדֶּשֶׁת. אֲבָל הִיא שֶׁנָּתְנָה, וְאָמְרָה הִיא: ״הֲרֵינִי מְקוּדֶּשֶׁת לְךָ״, ״הֲרֵינִי מְאוֹרֶסֶת לְךָ״, ״הֲרֵינִי לְךָ לְאִינְתּוּ״ – אֵינָהּ מְקוּדֶּשֶׁת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12מצות צריכות כוונה
The Talmudic principle that mitzvos require intention. Here the intention is explained as separating oneself from cravings and bad traits.
Berakhot 13a:22–25ברכות י״ג א:כ״ב-כ״ה
גְּמָ׳ שְׁמַע מִינַּהּ מִצְוֹת צְרִיכוֹת כַּוָּונָה. מַאי ״אִם כִּוֵּון לִבּוֹ״ — לִקְרוֹת. לִקְרוֹת?! וְהָא קָא קָרֵי! בְּקוֹרֵא לְהַגִּיהַּ. תָּנוּ רַבָּנַן: קְרִיאַת שְׁמַע כִּכְתָבָהּ, דִּבְרֵי רַבִּי. וַחֲכָמִים אוֹמְרִים: בְּכָל לָשׁוֹן.
GEMARA Is the conclusion to be drawn [from the opening sentence of the Mishnah] that the performance of the commandments requires Kawwanah? No; for] what means If he directed his heart to read ? Just to read [in the Torah for the sake of study]. But he was reading! [It is to differentiate him] from one who is reading [the Torah] for the purpose of correcting. Our Rabbis have taught : The Shema' must be read as it is written: These are the words of Rabbi; but the Sages say …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 2
13גדול ה׳ ומהולל מאד
“Great is G-d and exceedingly praised, and His greatness is unsearchable.” The Alter Rebbe distinguishes the limitless greatness of the first half from the “unsearchable” essence of the second.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
14מן הארץ עד לרקיע כו׳ רגלי החיות
The Talmud lists the immense distances between the heavens and says that the feet of the Chayos equal all of them. It illustrates greatness without measure.
Chagigah 13a:3–4חגיגה י״ג א:ג׳-ד׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ. לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
15במקום שאתה מוצא גדולתו
“Wherever you find the might of the Holy One, blessed be He, there you find His humility.” The Kehot note says the maamar follows the version with “greatness,” found in Yalkut Shimoni on Psalms.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה מגילה לא, א. — ע״פ הגי׳ ביל״ש תהלים רמז תשצד. פס״ז עקב יז. פיה״מ להרמב״ם אבות פ״ד, מ״ד. פחד יצחק בערכו. סה״מ תש״ח ע׳ 228 בהערה. ע״ל בואתחנן (ח, ד). וש״נ. [כ].
Paragraph 3
16לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” The humility that follows from the contemplation described here.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
17איזהו חכם הרואה את הנולד
The words here quote Tamid 32a:7; the passage is shown below.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
18ואת רוח הטומאה אעביר
The words here quote Zechariah 13:2; the passage is shown below.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
19אתה פוררת בעזך ים
The words here quote Psalms 74:13; the passage is shown below.
Psalms 74:13תהילים ע״ד:י״ג
אַתָּה פוֹרַרְתָּ בְעׇזְּךָ יָם שִׁבַּרְתָּ רָאשֵׁי תַנִּינִים עַל־הַמָּיִם:
Thou didst break the sea in pieces by Thy strength; Thou didst shatter the heads of the sea-monsters in the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, יג.
20ותשליך במצולות ים
The words here quote Micah 7:19; the passage is shown below.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
21פז״ר קש״ב
The words here quote Rosh Hashanah 4b:13–14; the passage is shown below.
Rosh Hashanah 4b:13–14ראש השנה ד׳ ב:י״ג-י״ד
אֵימוֹר דְּאָמְרִינַן שְׁמִינִי רֶגֶל בִּפְנֵי עַצְמוֹ לְעִנְיַן פָּזֵ״ר קָשֶׁ״ב, אֲבָל לְעִנְיַין תַּשְׁלוּמִין — דִּבְרֵי הַכֹּל תַּשְׁלוּמִין דְּרִאשׁוֹן הוּא! דִּתְנַן: מִי שֶׁלֹּא חָג יוֹם טוֹב הָרִאשׁוֹן שֶׁל חַג — חוֹגֵג אֶת כָּל הָרֶגֶל וְיוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה ד, ב. וש״נ. וראה בלקו״ש חל״ט ע׳ 408 בדיוק תי׳ ”קשב”.
22אין אני והוא יכולין לדור
The words here quote Sotah 5a:14; the passage is shown below.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה ה, א.
23מארבע הרוחות באי ופחי בהרוגים
The words here quote Ezekiel 37:9; the passage is shown below.
Ezekiel 37:9יחזקאל ל״ז:ט׳
וַיֹּאמֶר אֵלַי הִנָּבֵא אֶל־הָרוּחַ הִנָּבֵא בֶן־אָדָם וְאָמַרְתָּ אֶל־הָרוּחַ כֹּה־אָמַר אֲדֹ־נָי ה׳ מֵאַרְבַּע רוּחוֹת בֹּאִי הָרוּחַ וּפְחִי בַּהֲרוּגִים הָאֵלֶּה וְיִחְיוּ:
Then said He unto me: ‘Prophesy unto the breath, prophesy, son of man, and say to the breath: Thus saith the L-rd GOD: Come from the four winds, O breath, and breathe upon these slain, that they may live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לז, ט בואי ”הרוח” ופחי כצ״ל [כ].
24אם ישים אליו לבו
Kehot’s note points to Job 34:14 for these words.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
25ארור הגבר
The words here quote Jeremiah 17:5; the passage is shown below.
Jeremiah 17:5ירמיהו י״ז:ה׳
כֹּה אָמַר ה׳ אָרוּר הַגֶּבֶר אֲשֶׁר יִבְטַח בָּאָדָם וְשָׂם בָּשָׂר זְרֹעוֹ וּמִן־ה׳ יָסוּר לִבּוֹ:
Thus saith the L-RD: Cursed is the man that trusteth in man, And maketh flesh his arm, And whose heart departeth from the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, ה. [כ].
26אל תבטחו בנדיבים
The words here quote Psalms 146:3; the passage is shown below.
Psalms 146:3תהילים קמ״ו:ג׳
אַל־תִּבְטְחוּ בִנְדִיבִים בְּבֶן־אָדָם שֶׁאֵין לוֹ תְשׁוּעָה:
Put not your trust in princes, Nor in the son of man, in whom there is no help.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמו, ג.
27אך הכוונה הוא על אדם העליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteביהל אור ע׳ תנ כתב שכ״ה ביר״ק ערך בטחון סעי׳ ד בשם ציוני.
28ועל דמות הכסא
The words here quote Ezekiel 1:26; the passage is shown below.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
29כיון שפירש טליתו עלי׳ שוב אינו יכול לבגוד בה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה קידושין יח, רע״ב. וש״נ.
30עוטה אור כשלמה
The words here quote Psalms 104:2; the passage is shown below.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
31וע׳ עוד מענין עוטה אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכל המ״מ מובאים ביהל אור עה״פ ע׳ שצז.
32להחיות לב נדכאים
The words here quote Isaiah 57:15; the passage is shown below.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
33להושיבי עם נדיבים
The words here quote Psalms 113:8; the passage is shown below.
Psalms 113:8תהילים קי״ג:ח׳
לְהוֹשִׁיבִי עִם־נְדִיבִים עִם נְדִיבֵי עַמּוֹ:
That He may set him with princes, Even with the princes of His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ח.
34נדיבים אלו האבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בהנסמן להלן בהוספות להערות וציונים.
35להושיבי עם נדיבים אלו האבות שהן הן המרכבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteביהל אור ע׳ תנא הקשה שלכאורה זה אינו מובן, אך מאחר שגם פי׳ מבטוח באדם היינו באדם העליון, כמו״כ י״ל בענין מבטוח בנדיבים ע״ש בארוכה.
36האבות שהן הן המרכבה
The words here quote Bereshit Rabbah 47:6; the passage is shown below.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 257bזח״ג רנז, ב
Kehot’s noteב״ר מז, ו. פב, ו. זח״ג רנז, ב.
37נדיבי עמים נאספו
The words here quote Psalms 47:10; the passage is shown below.
Psalms 47:10תהילים מ״ז:י׳
נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם כִּי לֵאלֹקִים מָגִנֵּי־אֶרֶץ מְאֹד נַעֲלָה:
The princes of the peoples are gathered together, the people of the G-d of Abraham; for unto G-d belong the shields of the earth; He is greatly exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, י.
38ע״פ כרוה נדיבי העם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל חקת סב, ד.
39ובפ׳ ויקהל ע״פ כל נדיב לבו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פט, ד. וראה שם קטו, ד.
40ובד״ה מה יפו פעמיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש מד, ג.
41שבבחי׳ אדם ונדיבים יוכל להיות נפילה
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך ב ע תתפד.
42ומלתם את ערלת לבבכם
The words here quote Deuteronomy 10:16; the passage is shown below.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, טז.
43ופחי בהרוגים ויחיו
The words here quote Ezekiel 37:9; the passage is shown below.
Ezekiel 37:9יחזקאל ל״ז:ט׳
וַיֹּאמֶר אֵלַי הִנָּבֵא אֶל־הָרוּחַ הִנָּבֵא בֶן־אָדָם וְאָמַרְתָּ אֶל־הָרוּחַ כֹּה־אָמַר אֲדֹ־נָי ה׳ מֵאַרְבַּע רוּחוֹת בֹּאִי הָרוּחַ וּפְחִי בַּהֲרוּגִים הָאֵלֶּה וְיִחְיוּ:
Then said He unto me: ‘Prophesy unto the breath, prophesy, son of man, and say to the breath: Thus saith the L-rd GOD: Come from the four winds, O breath, and breathe upon these slain, that they may live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לז, ט. רש״י פי׳ ”ופחי כמו נופח באש פחם (בישעי׳ כ״ד)”. והמצודות ציון פי׳ שהוא מלשון הפחה ונשיבה. ומהר״י קרא מפרש מלשון ויפח באפיו נשמת חיים. ולשון הפסוק ”בהרוגים האלה”
44שו״ה כו׳ — והוא בחינת טל
According to the Kehot note, the manuscript without the Tzemach Tzedek’s glosses ends the maamar at the words “and this is the level of dew” (paragraph 7).
Kehot’s noteכאן הוא סיום המאמר בהכת״י שבלי הגהות הצ״צ. ובשני כת״י יש כאן שורה נוספת: טל וכו׳ והוא ע״י שידע להתבונן הטיב בדבר בעצמו כי כל גוים סבבוני אז ישוב וירחמהו ממקור הרחמי׳ כמ״ש במ״א. ע״כ.
45לך הוי׳ הגדולה
David’s blessing: “Yours, G-d, is the greatness and the might….” It is read to mean that greatness belongs to the level of Havayah, which brings creation into being.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
46איזהו חכם הרואה את הנולד
Alexander asked the Sages of the Negev, “Who is called wise?” and they answered, “One who sees what will be born.” Here the “seeing” is a vivid awareness of the end of all things.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
47The prophecy that in the future G-d will remove the spirit of impurity from the earth. The wise person sees now that evil has no future.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
48“You crumbled the sea with Your might.” Read here as G-d crumbling the sins hidden in the “depths.”
Psalms 74:13תהילים ע״ד:י״ג
אַתָּה פוֹרַרְתָּ בְעׇזְּךָ יָם שִׁבַּרְתָּ רָאשֵׁי תַנִּינִים עַל־הַמָּיִם:
Thou didst break the sea in pieces by Thy strength; Thou didst shatter the heads of the sea-monsters in the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49אין אני והוא יכולין לדור בעולם אחד
G-d says of every arrogant person, “I and he cannot dwell in one world.” Here it explains why self-importance must be crumbled first.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
50“You will cast all their sins into the depths of the sea.” It shows that “sea” can mean the depths where sins are found.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
51מארבע הרוחות בואי ופחי בהרוגים האלה ויחיו
In the vision of the dry bones, the spirit is called from the four winds to breathe life into the slain. The Kehot note gives the verse’s reading: “Come, O spirit, and breathe.”
Ezekiel 37:9יחזקאל ל״ז:ט׳
וַיֹּאמֶר אֵלַי הִנָּבֵא אֶל־הָרוּחַ הִנָּבֵא בֶן־אָדָם וְאָמַרְתָּ אֶל־הָרוּחַ כֹּה־אָמַר אֲדֹ־נָי ה׳ מֵאַרְבַּע רוּחוֹת בֹּאִי הָרוּחַ וּפְחִי בַּהֲרוּגִים הָאֵלֶּה וְיִחְיוּ:
Then said He unto me: ‘Prophesy unto the breath, prophesy, son of man, and say to the breath: Thus saith the L-rd GOD: Come from the four winds, O breath, and breathe upon these slain, that they may live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אם ישים אליו לבו
The phrase “if he sets his heart” comes from Job; here it means turning one’s heart to the contemplation.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
53טוב לחסות בה׳ מבטחח באדם טוב לחסות בה׳ מבטוח בנדיבים
“It is better to take refuge in G-d than to trust in man; it is better to take refuge in G-d than to trust in nobles.” The maamar’s opening verse, read as referring to the Torah and the Patriarchs.
Psalms 118:8–9תהילים קי״ח:ח׳-ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם: טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in man. It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ארור הגבר אשר יבטח באדם
“Cursed is the man who trusts in man.” It shows that the verse in Psalms cannot mean ordinary people.
Jeremiah 17:5ירמיהו י״ז:ה׳
כֹּה אָמַר ה׳ אָרוּר הַגֶּבֶר אֲשֶׁר יִבְטַח בָּאָדָם וְשָׂם בָּשָׂר זְרֹעוֹ וּמִן־ה׳ יָסוּר לִבּוֹ:
Thus saith the L-RD: Cursed is the man that trusteth in man, And maketh flesh his arm, And whose heart departeth from the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55אל תבטחו בנדיבים
“Do not trust in nobles.” The same proof for “nobles.”
Psalms 146:3תהילים קמ״ו:ג׳
אַל־תִּבְטְחוּ בִנְדִיבִים בְּבֶן־אָדָם שֶׁאֵין לוֹ תְשׁוּעָה:
Put not your trust in princes, Nor in the son of man, in whom there is no help.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ועל דמות הכסא דמות כמראה אדם
In Ezekiel’s vision, a human likeness sits upon the likeness of the throne. This is the “Supernal Man,” identified here with the Torah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57כיון שפירש טליתו עליה שוב אינו יכול לבגוד בה
The Talmud reads “in his betraying her” as referring to one who has spread his garment over her. The spreading of the garment creates a bond that cannot be betrayed.
Kiddushin 18b:4קידושין י״ח ב:ד׳
תָּא שְׁמַע: ״בְּבִגְדוֹ בָּהּ״ – כֵּיוָן שֶׁפֵּירַשׂ טַלִּיתוֹ עָלֶיהָ שׁוּב אֵינוֹ רַשַּׁאי לְמוֹכְרָהּ. זַבּוֹנֵי הוּא דְּלָא מְזַבֵּין לַהּ, הָא יַעוֹדֵי מְיַיעֵד לַהּ, וְאִי אָמְרַתְּ נִישּׂוּאִין עוֹשֶׂה, כֵּיוָן דְּנִישֵּׂאת שׁוּב אֵין לְאָבִיהָ רְשׁוּת בָּהּ! אֶלָּא לָאו שְׁמַע מִינַּהּ אֵירוּסִין עוֹשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
58The Midrash on G-d wrapping Himself in light, the first of the passages listed here.
Shemot Rabbah 15:22שמות רבה ט״ו:כ״ב
החדש הזה לכם - הדא הוא דכתיב (תהלים קד, יט): עשה ירח למועדים שמש ידע מבואו. הרבה מעשים כתב משה בתורה סתומים, עמד דוד ופירשם. אנו מוצאין ממעשה בראשית, משברא שמים וארץ ברא האור, שנאמר (בראשית א, א): בראשית ברא אלקים ואחר כך ( שם שם, ג): ויאמר אלקים יהי אור. ודוד פרשו מאחר שברא אור, ברא שמים, שנאמר (תהלים שם, ב): עוטה אור כשלמה. והדר נוטה שמים כיריעה, הרי למדנו, משברא אור, ברא שמים. שלשה בריות קדמו את העולם: המים, והרוח, והאש. המים, הרו וילדו אפלה. האש, הרה וילדה …
Another interpretation: “This month shall be for you” – that is what is written: “He made the moon for festivals; the sun knows its setting” (Psalms 104:19). There are many [of G-d’s] deeds that Moses recorded in the Torah that are unclear and David arose and explained them. We find in the act of Creation, that when He created the heavens and the earth, He created light, as it is stated: “In the beginning G-d created [the heavens and the earth]” (Genesis 1:1), and afterward: “G-d said: Let there be …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
59עוטה אור כשלמה
“He wraps Himself in light as in a garment.” G-d’s covering garment is the encompassing light.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60להחיות לב נדכאים
G-d dwells with the crushed and lowly “to revive the heart of the crushed.” The encompassing light revives the broken heart.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61להושיבי עם נדיבים
“To seat him with nobles.” Read as the elevation of the souls on Yom Tov to the level of the Patriarchs.
Psalms 113:8תהילים קי״ג:ח׳
לְהוֹשִׁיבִי עִם־נְדִיבִים עִם נְדִיבֵי עַמּוֹ:
That He may set him with princes, Even with the princes of His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62האבות שהן הן המרכבה
“The Patriarchs, they are the Chariot”: wholly nullified to G-d’s will.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
63האבות שהן הן המרכבה
The same teaching, said of Jacob.
Bereshit Rabbah 82:6בראשית רבה פ״ב:ו׳
ויעל מעליו אלקים - אמר ריש לקיש: האבות הן הן המרכבה, שנאמר (בראשי׳ יג): ויעל אלקים מעל אברהם. ויעל מעליו אלקים (שם כח) והנה ה׳ נצב עליו, ויצב יעקב מצבה וגו׳:
“G-d ascended from upon him, in the place where He had spoken with him” (Genesis 35:13). “G-d ascended from upon him” – Reish Lakish said: The patriarchs are the Divine Chariot, as it is stated: “G-d ascended from upon Abraham” (Genesis 17:22); “G-d ascended from upon him”; “the L-rd stood over him” (Genesis 28:13). “Jacob established a monument in the place where He spoke with him, a monument of stone. He poured a libation upon it, and poured oil upon it” (Genesis 35:14). “Jacob established a monument…. He poured a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
64האבות שהן הן המרכבה
The Kehot note also cites the Zohar for the Patriarchs as the Chariot.
Zohar, Pinchas 123:842–856ספר הזהר, פנחס קכ״ג:תתמ״ב-תתנ״ו
65נדיבי עמים נאספו עם אלקי אברהם
“The nobles of the peoples are gathered, the people of the G-d of Abraham.” It links “nobles” to Abraham and the Patriarchs.
Psalms 47:10תהילים מ״ז:י׳
נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם כִּי לֵאלֹקִים מָגִנֵּי־אֶרֶץ מְאֹד נַעֲלָה:
The princes of the peoples are gathered together, the people of the G-d of Abraham; for unto G-d belong the shields of the earth; He is greatly exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כל גוים סבבוני
“All nations surrounded me; in the Name of G-d I will cut them off.” The next verse in the psalm, read as the danger of falling and its remedy in the encompassing light.
Psalms 118:10תהילים קי״ח:י׳
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ומלתם את ערלת לבבכם
“Circumcise the foreskin of your heart.” It supports reading amilam (“I will cut them off”) as circumcision of the heart.
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ופחי בהרוגים ויחו
“Breathe into these slain, that they may live.” Revival from the encompassing light, like the dew of resurrection.
Ezekiel 37:9יחזקאל ל״ז:ט׳
וַיֹּאמֶר אֵלַי הִנָּבֵא אֶל־הָרוּחַ הִנָּבֵא בֶן־אָדָם וְאָמַרְתָּ אֶל־הָרוּחַ כֹּה־אָמַר אֲדֹ־נָי ה׳ מֵאַרְבַּע רוּחוֹת בֹּאִי הָרוּחַ וּפְחִי בַּהֲרוּגִים הָאֵלֶּה וְיִחְיוּ:
Then said He unto me: ‘Prophesy unto the breath, prophesy, son of man, and say to the breath: Thus saith the L-rd GOD: Come from the four winds, O breath, and breathe upon these slain, that they may live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69אשר לא ידעון אבותיך
The manna “which your fathers did not know.” It shows a level above the Patriarchs and above the Supernal Man.
Deuteronomy 8:16דברים ח׳:ט״ז
הַמַּאֲכִלְךָ מָן בַּמִּדְבָּר אֲשֶׁר לֹא־יָדְעוּן אֲבֹתֶיךָ לְמַעַן עַנֹּתְךָ וּלְמַעַן נַסֹּתֶךָ לְהֵיטִבְךָ בְּאַחֲרִיתֶךָ:
who fed thee in the wilderness with manna, which thy fathers knew not, that He might afflict thee, and that He might prove thee, to do thee good at thy latter end;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70שמע ישראל הוי׳ אלקינו
The first verse of the Shema, at whose word “One” a Jew offers his soul. This is “taking refuge in Havayah.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ראשית תבואתה
“Israel is holy to G-d, the first of His harvest.” The souls precede the Torah and draw the Infinite Light into it.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72כי לא אדם הוא
“For He is not a man.” It describes the level above the Supernal Man.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73על שלא ברכו בתורה
The Land was lost “because they did not first bless over the Torah.” The blessing connects Torah study to G-d who is above the Torah.
Nedarim 81aנדרים פ״א א
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להבין ענין יו״ט שני של גליות
To understand the matter of the second day of Yom Tov of the Diaspora
On every Yom Tov the King reveals Himself and is seen: in Temple times openly, “through the windows,” and in exile “through the lattices.” The Diaspora’s second day of Yom Tov receives this second, lower revelation, drawn from the non-shining lens of prayer and teshuvah, and it brings a thirst and a joy of its own, for the purpose is revelation below.
The maamar in brief
Why does the Diaspora keep a second day of Yom Tov? On every Yom Tov the King, usually hidden in His inner chambers, shows Himself in joy; seeing Him arouses love, and hearing of Him from afar, only awe. In Temple times this seeing came on the pilgrimage festivals, G-d “watching through the windows”; in exile He “peers through the lattices.” Windows are the light within Atzilus, which passes without a screen: the higher unity, in which all is as nothing. Lattices are Malchus breaking through the screen into the worlds below: the lower unity, a “something” that is nullified. So too teshuvah breaks the screen of the sitra achra, and the joy that follows opens a window. Like the king’s second feast, for all the people of Shushan, the second day brings the revelation to every Jew in exile, with greater joy and a thirsting love. It draws from the non-shining lens of prayer and teshuvah, as the first day draws from the shining lens. And it matches the letter hei and its “filling”: the Land of Israel, near the source, receives in one day what the Diaspora receives in two, yet revelation below is the purpose.

Outline
	1Seeing the KingEvery Yom Tov is joy, when the hidden King shows Himself; seeing arouses love, as hearing from afar arouses awe. In Temple times this was the pilgrims’ “appearing,” G-d “watching through the windows” to an open heart; in exile He “peers through the lattices,” through a crack in the wall.¶1–3
	2Windows and lattices in the worldsFrom Etz Chaim: within Atzilus the light passes through ever-narrower windows, the Yesods of Arich Anpin, Abba and Z’eir Anpin, without a screen; from Beriah down it passes through a screen, which the Malchus of Atzilus breaks. The windows are the higher unity, where all is as nothing; the lattices, the lower unity, a “something” that is nullified.¶4–6
	3The Patriarchs and the MatriarchsThe Midrash links the windows to the merit of the Patriarchs and the lattices to the merit of the Matriarchs: male and female, the higher and the lower unity. Passages of the Zohar on the twelve windows and on the lattices of Beriah tie this to the Shechinah, “like a rose among the thorns,” with its thirteen petals.¶7–9
	4Teshuvah breaks the screen, joy opens the windowA further screen divides holiness from the sitra achra. Teshuvah with a broken heart breaks it, so that even the mundane is done in holiness: these are the lattices. The joy and gladness of heart that follow are the windows. On Yom Tov the lower worlds rise to Beriah.¶10–11
	5A second feast for all the peopleAs the king feasted first his princes and then all the people in Shushan, the lofty souls received the King’s revelation in Temple times, and in exile a second day is needed for every Jew with a G-dly spark. Its joy is greater, like a villager who sees the king, and its love is a thirst; it is the love of teshuvah, which the perfectly righteous will attain only after Mashiach comes.¶12
	6Two lensesMoshe prophesied through the shining lens, the other prophets through the one that does not shine; in every person, Torah and mitzvos are the first, the Shema and prayer the second, a mirror of reflected light. The first day of Yom Tov draws from the shining lens, the second from the mirror of teshuvah, which has a surpassing virtue of its own.¶13–15
	7The letter hei: the Land of Israel and the DiasporaThe two days are the upper and the lower hei of the Name, or the hei and its “filling.” A written letter needs no filling; a spoken one does. The Land of Israel, near the source, receives in one day what the Diaspora receives in two, as a spring is small yet equal to the whole river. Yet revelation below is the main intent.¶16–22


Key concepts
	Seeing (re’iyah)ראיה
	Seeing the King face to face, which arouses love, as against hearing of Him from afar, which arouses awe. On the pilgrimage festivals Israel received this seeing: “All your males shall appear.”

	Windows and latticesחלונות וחרכים
	Two modes of G-d’s watching: through an open window, light without a screen, as in Atzilus; and through a crack broken in the wall, as when Malchus breaks the screen into the worlds below. They correspond to Temple times and to exile.

	The screenמסך
	The barrier that diminishes and hides the light: between Atzilus and the worlds below it, so that they feel themselves a “something,” and, completely, between holiness and the sitra achra. Teshuvah with a broken heart breaks it.

	The higher and the lower unityיחו״ע / יחו״ת
	G-d’s watching as from above, where all before Him is as nothing (the windows), and as it is in Beriah, Yetzirah and Asiyah, where a “something” exists yet is nullified (the lattices).

	A revelation after a revelationגילוי אחר גילוי
	The King’s second revelation, to all the people and not only to the princes: the second day of Yom Tov for every Jew in exile, which brings a greater joy and a thirsting love.

	The shining and the non-shining lensאספקלריא המאירה / שאינה מאירה
	Moshe’s prophecy and that of the other prophets; in every person, Torah and mitzvos on the one hand, and the Shema and prayer, a mirror of reflected light, on the other. The first day of Yom Tov draws from the first, the second day from the second.

	The filling of the letterמילוי
	The spelled-out form of a letter, needed to say it aloud but not to write it. The Land of Israel receives from the essence of the hei of the Name; the Diaspora receives through its filling, and so needs two days.


Section 1 · ¶1–3
Seeing the King
1להבין ענין יו״ט [יום טוב] שני של גליות. כי הנה כל יו״ט [יום טוב] הוא בחי׳ שמחה התגלות הפנימית כמשל המלך שדרכו לישב בחדרי חדרים ובזמן שמחתו הוא מתגלה ומתראה וראייה זו היא גורמת האהבה וכמשל אהבת המלך
To understand the matter of the second day of Yom Tov of the Diaspora: every Yom Tov is a level of joy, a revelation of the inward. As in the analogy of a king whose way is to sit in innermost chambers, and at the time of his joy he reveals himself and is seen; and this seeing brings about love. As in the analogy of love for the king,
A new question: why does the Diaspora keep a second day of Yom Tov? Every festival is a time of joy, when G-d’s inner self is revealed, like a king who normally stays hidden in his inner rooms but shows himself on his day of celebration.


שהיא באה מחמת ראיית פניו שעי״ז תיקר אהבתם אליו משא״כ ע״י שמיעה מרחוק הנה לשמע המלך נופל בחי׳ יראה ולא אהבה
which comes from seeing his face, through which their love for him grows precious; whereas through hearing from afar, upon hearing of the king there falls [upon one] a level of awe, and not love.
Seeing the king’s face awakens love; merely hearing about him from afar awakens awe. Sight brings closeness, hearing keeps distance.


וזהו פני אריה אל הימין1 אריה אותיות ראיה שמזה נמשך אל הימין שהוא בחינת אהבה (ועמ״ש בד״ה יהודה אתה גבי ראובן ושמעון)
And this is “the face of a lion to the right”: aryeh (lion) has the letters of re’iyah (seeing), from which [something] is drawn “to the right,” which is the level of love. (And see what is written in the section beginning “Yehudah, you,” regarding Reuven and Shimon.)
Among the faces of the Chariot, the lion is on the right, the side of love (Chesed). The letters of aryeh (lion) spell re’iyah (seeing): seeing leads to love.


והנה עיקר ענין גילוי זה שהמלך מתגלה ומתראה הי׳ [היה] בזמן בהמ״ק [בית המקדש] בעליית רגלים שאז היו מקבלים ישראל בחי׳ ראי׳ [ראיה] המלך
Now, the essence of this revelation, in which the King reveals Himself and is seen, was in the time of the Holy Temple, at the pilgrimages of the festivals, when Israel would receive the level of seeing the King,
This revelation happened most fully when the Temple stood and Jews went up for the three festivals, where they “saw” the King.


כדכתיב יראה כל זכורך2 ויראה יראה כדרך שבא לראות3 כו׳ שהיה בחי׳ ראיה והתגלות מלמעלה ומזה נמשך כל זכורך מדת האהבה כדכתיב זכר חסדו4 כו׳
as it is written, “All your males shall appear”; and “he shall see / he shall appear”: in the way he comes to see, etc. There was a level of seeing and revelation from above, and from this the attribute of love was drawn to “all your males,” as it is written, “He remembered His kindness, etc.”
The verse “All your males shall appear” can be read both “shall see” and “shall be seen”: the pilgrim came to see and to be seen. From that sight came love, since zachor (“your males”) is linked to “He remembered (zachar) His kindness”: male and remembering are tied to Chesed, love.


[ועמ״ש מענין שלש פעמים בשנה יראה בד״ה בשעה שהקדימו ישראל נעשה ובד״ה מה יפו פעמיך בנעלים ובד״ה מזמור שיר חנכת הבית גבי ואין אנו יכולים לעלות ולראות כו׳.
(And see what is written on the theme of “Three times a year… shall appear” in the section beginning “When Israel put ‘we will do’ first,” and in the section beginning “How beautiful are your steps in sandals,” and in the section beginning “A psalm, a song for the dedication of the House,” regarding “and we cannot go up and appear, etc.”
A long bracketed list of other maamarim on the theme of “appearing” before G-d begins here, including one on the words of the festival prayer, “we cannot go up and appear.”




2ועמ״ש עוד מענין וה׳ עליהם יראה5 בד״ה שמאלו תחת לראשי בפ׳ כי תשא. ועמ״ש עוד בד״ה ואתחנן גבי אעברה נא ואראה6 כו׳.
And see further what is written on the theme of “And G-d will appear over them” in the section beginning “His left hand is under my head,” in Parshas Ki Sisa. And see further what is written in the section beginning “Va’eschanan,” regarding “Let me cross over, please, and see, etc.”
The bracketed list of cross-references continues: other maamarim where G-d “appearing” to Israel, and Moshe’s plea to “see” the Land, are explained.


ועמ״ש בד״ה בהעלותך את הנרות ובד״ה ועשית בגדי קדש בענין אהרן אותיות נראה7 כו׳ שמזה נמשך בחי׳ אור האהבה רבה כו׳.
And see what is written in the section beginning “When you kindle the lamps,” and in the section beginning “And you shall make holy garments,” regarding Aharon [having] the letters of nireh (“will be seen”), etc., from which the level of the light of great love is drawn, etc.
The name Aharon (אהרן) has the letters of nireh (נראה), “will be seen.” Aharon, whose attribute is love, shows that being seen by G-d draws down “great love” (ahavah rabbah), the highest love.


וזהו ענין יראה כל זכורך8 שהיא אה״ר [אהבה רבה] שנק׳ דכר כמ״ש בד״ה שוש תשיש בפ׳ תזריע וע׳ בזהר (בתחלתו דף ב׳ ע״א).
And this is the theme of “all your males shall appear”: it is great love, which is called “male,” as is explained in the section beginning “I will greatly rejoice,” in Parshas Tazria; and see the Zohar (at its beginning, page 2a).
In Kabbalistic language, great love is called “male,” because it is a love that gives and initiates. So “all your males shall appear” means that the “seeing” on the festivals produced this great love.


ועמ״ש בד״ה והיה לכם לציצית גבי פי׳ למען תזכרו9 שתהיו בבחי׳ זכרים. והיינו ע״י וראיתם אותו10
And see what is written in the section beginning “And it shall be for you as tzitzis,” regarding the meaning of “so that you shall remember”: that you shall be in the level of males. And this is through “and you shall see it,”
The mitzvah of tzitzis says “you shall see it… so that you shall remember (tizkeru).” Remembering (zachor) is linked to “male” (zachar): seeing leads to the level of great love.


כי ציצית ג״כ מלשון מציץ מן החרכים11 (דלקמן) ועמ״ש בד״ה ועשית ציץ זהב טהור ועמ״ש בד״ה עיני כל אליך ישברו וע׳ בזהר פקודי (דרכ״ה ע״ב)
for tzitzis also comes from the term “peering (metzitz) through the lattices” (below). And see what is written in the section beginning “And you shall make a plate (tzitz) of pure gold,” and see what is written in the section beginning “The eyes of all look hopefully to You,” and see the Zohar, Pekudei (225b),
The word tzitzis is related to metzitz, “peering,” the word that will be central below (“peering through the lattices”). The list continues with maamarim on the priest’s golden plate (tzitz) and on G-d’s eyes.


ע״פ עיני12 ה׳ אל צדיקים13 ועמ״ש מזה בד״ה כי תשמע בקול ור״פ בחקתי (דקי״ב סע״א [סוף עמוד א]) ואשגח עלן14 כו׳ ובפי׳ הרמ״ז [הרב משה זכות] שם ושם]
on the verse “The eyes of G-d are toward the righteous”; and see what is written about this in the section beginning “If you will listen to the voice,” and at the beginning of Parshas Bechukosai (112a, at the end): “and watch over us, etc.,” and in the commentary of the Ramaz there and there.)
The references end with passages about G-d’s watchful “eyes” toward the righteous, and with Zohar passages and the Ramaz’s commentary on them. The long bracket that began in paragraph 1 closes here.


(ועיין מענין יראה כל זכורך ברבות בשה״ש [בשיר השירים] בפסוק יונתי בחגוי שזהו ענין הראיני את מראיך זח״ב [זהר חלק ב׳] בא ל״ח א׳ ס״פ משפטים קכ״ד א׳ תצוה קפ״ג א׳ פ׳ שלח קס״ה סע״ב [סוף עמוד ב]15 קס״ח א׳).
(And see on the theme of “all your males shall appear” in the Midrash Rabbah on Song of Songs, on the verse “My dove, in the clefts of the rock,” that this is the theme of “Show me your appearance”; Zohar volume II, Bo 38a; end of Mishpatim 124a; Tetzaveh 183a; Parshas Shelach 165b at the end, 168a.)
A further parenthesis: the Midrash links “all your males shall appear” with the verse “Show me your appearance” in Song of Songs, and several Zohar passages develop the theme.


והנה כתיב קול דודי הנה זה בא כו׳ משגיח מן החלונות מציץ מן החרכים.16
Now it is written, “The voice of my Beloved! Behold, he comes, etc.… watching through the windows, peering through the lattices.”
Now the main argument continues with a verse from Song of Songs, which describes the Beloved (G-d) looking at His bride (Israel) in two ways: through “windows” and through “lattices.”


פי׳ קול דודי הוא המשכה ופי׳ משגיח היא המשכת הראיה שמלמעלה בא מן החלונות ע״י בחי׳ חלון שהוא פתוח והוא עד״מ בחי׳ השמחה פתיחת הלב כו׳.17
Meaning: “the voice of my Beloved” is a drawing down; and “watching” is the drawing down of sight, which comes from above “through the windows,” through the level of a window that is open. And this is, by way of analogy, the level of joy, the opening of the heart, etc.
“The voice of my Beloved” is G-d’s influence drawn down. “Watching through the windows” is G-d’s gaze coming through an open window: in human terms, joy, which opens the heart.




3וזהו בזמן שהיה בהמ״ק [בית המקדש] קיים שהיתה השמחה על מכונה והיו מקבלים בחינת הראיה בגילוי הלב בבחינת חלון פתוח
And this is [what took place] in the time when the Holy Temple stood, when the joy was in its proper place and they received the level of seeing with a revealed heart, in the manner of an open window.
When the Temple stood, the joy of the festivals was complete, and the Jewish heart was open like a window, so they received G-d’s gaze in a revealed way.


וזהו עיניך יונים18 כמשל היונים שמסתכלים זה בזה וזהו תענוגן ועמ״ש מזה בד״ה אני ישנה כו׳ גבי יונתי.
And this is “your eyes are doves”: like doves, which gaze at one another, and this is their delight. And see what is written about this in the section beginning “I am asleep, etc.,” regarding “my dove.”
“Your eyes are doves”: doves gaze into each other’s eyes, and this mutual look is their pleasure. So too G-d and Israel looked at one another openly.


אך בזמן שאין בהמ״ק [בית המקדש] קיים הוא מציץ מן החרכים ע״י נקב וסדק קטן שבכותל (וע׳ בזהר פ׳ בחקתי) (דף קי״ד ע״ב) על פסוק זה.
But in the time when the Holy Temple does not stand, He “peers through the lattices,” through a small hole and crack in the wall. (And see the Zohar, Parshas Bechukosai) (page 114b), on this verse.
In exile, without the Temple, G-d’s gaze comes only through the “lattices,” small holes and cracks in a wall. There is still a gaze, but it passes through a barrier.


ומענין חלון הנה בזהר (ח״א [חלק א׳] ק״מ ע״ב) ע״פ וישקף כו׳ בעד החלון19 פי׳ באצטגנינותא דיליה. ור״פ בלק (דקפ״ד ב׳) מאי בעד החלון דא חלון דחכמתא.20
And on the theme of “window”: in the Zohar (volume I, 140b), on the verse “And he looked out, etc., through the window,” it explains: through his astrology. And at the beginning of Parshas Balak (184b): “What is ‘through the window’? This is the window of wisdom.”
The Alter Rebbe gathers Zohar passages on the image of a “window.” In one it is Avimelech’s astrology; in another it is “the window of wisdom.”


וע״ש במק״מ [במקדש מלך] ובפי׳ הרמ״ז [הרב משה זכות] שם בשם הרמ״ק [הרבי משה קורדובירו] ומהתם נלמוד ג״כ לסט׳ [לסטרא] דקדושה. ועד״ז פי׳ במ״א דחלון הוא חסדים שביסוד וחרכים גבורות שביסוד.
And see there in the Mikdash Melech, and in the commentary of the Ramaz there in the name of the Ramak; and from there we will learn [it] also for the side of holiness. And along these lines it is explained elsewhere that the window is the chasadim that are in Yesod, and the lattices are the gevuros that are in Yesod.
The commentators on the Zohar show that the image also applies in holiness. Elsewhere, the window is the chasadim (kindnesses) in Yesod, the channel of influence, and the lattices are the gevuros (severities) in Yesod.


ובפרדס בעה״כ [בערכי הכינויים] בערך חלון ע״פ חלון התיבה21 פי׳ דחלון הוא הדעת שממשיך ומחבר חו״ב [חכמה ובינה] או שהוא בחי׳ תפארת כו׳
And in the Pardes, in Erchei HaKinuyim, under the entry “Window,” on the verse “the window of the ark,” he explains that the window is Daas, which draws forth and joins Chochmah and Binah, or that it is the level of Tiferes, etc.
In Rabbi Moshe Cordovero’s Pardes, the “window” of Noah’s ark is Daas, which joins Chochmah and Binah, or else Tiferes. Both are connecting levels that let light pass from one level to another.


ועמ״ש ע״פ ושמתי כדכד שמשותיך.22 דפי׳ שמשותיך היינו חלונות והוא גילוי בחי׳ שמש הוי׳ כו׳.23
And see what is written on the verse “And I will make your windows (shimshosayich) of kadkod”: the meaning of shimshosayich is windows, and it is the revelation of the level of “sun (shemesh)… Havayah,” etc.
Isaiah’s “I will make your windows of kadkod” uses shimshosayich for “windows,” from shemesh, sun. A window lets in the sun, and the “sun” is Havayah, as the next paragraph shows.




Section 2 · ¶4–6
Windows and lattices in the worlds
4ובע״ח [ובעץ חיים] בתחלתו שער הכללים רפ״א כ׳ [כתב] וז״ל [וזה לשונו] ודע כי שמש ומגן24 ה׳ צבאות וכמו שהשמש אור עליון גדול ואין יכולת להביט בו כ״א בהתמעטות דרך חלון או ע״י מסך כו׳ או ע״י נקב קטן כו׳.
And in Etz Chaim, at its beginning, Shaar HaKelalim, at the beginning of chapter 1, he writes, and this is his wording: “Know that ‘a sun and a shield is G-d of Hosts’; and just as the sun is a great supernal light, and one cannot gaze at it except when it is diminished, through a window, or through a screen, etc., or through a small hole, etc.
The Alter Rebbe quotes the opening of Etz Chaim, the Arizal’s main work. The sun is too bright to look at directly; its light can only be received when it is diminished, through a window, a screen or a small hole.




5והנה בעולם הצילות האור בא שלא ע״י מסך כלל כו׳ אבל בא ע״י חלון פי׳ מיסוד דא״א הנק׳ חלון שנתמעט האור מכמות
“Now, in the World of Atzilus the light comes not through any screen at all, etc., but it comes through a window, that is, from the Yesod of Arich Anpin, which is called a window, so that the light is diminished from the measure
In Atzilus, the highest world, there is no screen at all, only “windows.” The first window is the Yesod (channel) of Arich Anpin, the highest configuration, which lets through only part of its light.


שהוא גם מחכמה לבינה בא ע״י חלון פי׳ מיסוד אבא שהוא חלון אחר קטן כו׳
that it has. Also from Chochmah to Binah it comes through a window, that is, from the Yesod of Abba, which is another, smaller window, etc.
From Chochmah to Binah the light passes through a smaller window, the Yesod of Abba (Chochmah).


אח״כ מיסוד למלכות בא האור מחלון קטן וצר מאד פי׳ מיסוד דז״א הנקרא חלון ג״כ וצר מאד דוגמת נקב קטן כו׳ אך מבריאה ולמטה האור בא ע״י מסך גמור והאור עובר בתוכו ומאיר עכ״ל [עד כאן לשונו].
Afterwards, from Yesod to Malchus, the light comes from a window that is small and very narrow, that is, from the Yesod of Z’eir Anpin, which is also called a window and is very narrow, like a small hole, etc. But from Beriah downward the light comes through a complete screen, and the light passes through it and shines.” End of quote.
From Z’eir Anpin to Malchus the window is smaller still, like a small hole. Below Atzilus, from Beriah down, there is no window but a full screen: the light passes through a barrier.


וע׳ מזה ג״כ בע״ח [בעץ חיים] היכל הז׳ (שער מ״א רפ״א וספ״ב [וסוף פרק ב׳]. ובשער מ״ז פ״א) שהמל׳ דאצילות משברת ובוקעת את המסך שבין אצילות לבריאה ויורדת ומתלבשת בכתר דבריאה.
And see about this also in Etz Chaim, Heichal 7 (Shaar 41, beginning of chapter 1 and end of chapter 2; and Shaar 47, chapter 1): that the Malchus of Atzilus breaks and splits the screen between Atzilus and Beriah, and descends and is clothed in the Keser of Beriah.
Another passage in Etz Chaim says that Malchus of Atzilus breaks through the screen between Atzilus and Beriah, descends, and becomes the Keser (highest level) of Beriah.


ועפ״ז [ועל פי זה] י״ל [יש לומר] שזהו ענין מציץ מן החרכים שהוא מה שמשברים הכותל ונעשה חרך ונקב קטן וכך הוא שהמל׳ משברת המסך כו׳
And according to this it may be said that this is the meaning of “peering through the lattices”: it is when the wall is broken and a lattice-opening, a small hole, is made. And so it is that Malchus breaks the screen, etc.
This explains “peering through the lattices”: a lattice is a hole made by breaking through a wall. Malchus breaking the screen is such a hole.


ואין זה דומה לחלון שהוא גילוי האור ממש בלי מסך וכותל שיצטרכו לשוברו וכמש״ש [וכמה שכתוב שם] ספ״א [סוף פרק א׳] שכבר אין לה ערך עם אצילות כו׳ ע״ש באריכות.
And this is not like a window, which is an actual revelation of the light, without a screen and wall that would need to be broken; and as is written there at the end of chapter 1, that it no longer has any comparison with Atzilus, etc.; see there at length.
A “window” is different: there is no wall to break, and the light is revealed directly. Once Malchus is inside Beriah, it is no longer comparable to Atzilus.




6ואפשר להבין מעט ענין זה עפמ״ש [על פי מה שכתוב] בביאור ע״פ כי תשמע בקול בפ׳ ראה שיש ב׳ השגחות.
And one may understand this matter a little in light of what is explained in the explanation on the verse “If you will listen to the voice,” in Parshas Re’eh: that there are two kinds of providence.
The Alter Rebbe offers a further way to understand the two gazes, from a maamar on Parshas Re’eh that speaks of two kinds of Divine providence.


הא׳ באופן כמו שהוא מלמעלה למטה דכולא קמיה כלא חשיב יחו״ע [יחודא עילאה] ולפעמים משגיח כמו שהוא בבי״ע כו׳
The first is in the manner as it is from above to below, where “all before Him is considered as nothing”: the higher unity (yichuda ila’ah). And at times He watches as it is in [the worlds of] Beriah, Yetzirah and Asiyah, etc.
In the first, G-d looks from His own perspective, where all creation is as nothing: the “higher unity.” In the second, He looks at the worlds as they appear from below, in Beriah, Yetzirah and Asiyah, as existing things.


וזהו ענין חלונות וחרכים שבבחי׳ חלונות היינו כמו שהוא באצילות שהאור בא שלא ע״י מסך כלל והיינו הגילוי כמו דכולא קמיה כלא כו׳.
And this is the matter of windows and lattices. The level of windows is as it is in Atzilus, where the light comes without any screen at all; that is, the revelation as “all before Him is as nothing, etc.”
The “windows” are the first kind: as in Atzilus, where there is no screen, everything is nullified before G-d.


משא״כ חרכים היינו נקב וסדק שבכותל שהכותל הוא ענין המסך המפסיק שהוא הגורם להיות בחי׳ יש ואע״פ [ואף על פי] שהמל׳ דאצי׳ בוקעת המסך ונעשה
Whereas lattices are a hole and crack in the wall, the wall being the separating screen, which is what causes there to be a level of “something” (yesh). And even though the Malchus of Atzilus splits the screen and there comes to be
The “lattices” are the second kind. The wall is the screen that makes creatures feel they exist on their own (yesh, a “something”).


כמו נקב וסדק ומזה נמשך ביטול היש מ״מ היינו יש ובטל יחו״ת [יחודא תתאה] וההשגחה שבבחינה ואופן זה נק׳ מציץ מן החרכים.
something like a hole and crack, from which the self-nullification of the “something” is drawn, nonetheless this is a “something” that is nullified: the lower unity (yichuda tata’ah). And the providence that is in this level and manner is called “peering through the lattices.”
Malchus breaks a hole in this screen, so that the created “something” becomes nullified before G-d, but it remains a something. That is the “lower unity”: the world exists, yet it is bound to G-d. G-d’s gaze through this hole is “peering through the lattices.”




Section 3 · ¶7–9
The Patriarchs and the Matriarchs
7ועפ״ז [ועל פי זה] יתבאר המדרש שה״ש [שיר השירים] עפ זה משגיח מן החלונות זו זכות אבות25 מציץ מן החרכים זו זכות אמהות.
And according to this the Midrash on Song of Songs on this verse will be explained: “‘Watching through the windows’: this is the merit of the Patriarchs; ‘peering through the lattices’: this is the merit of the Matriarchs.”
The Midrash says that G-d “watches through the windows” in the merit of the Patriarchs and “peers through the lattices” in the merit of the Matriarchs. The distinction between the two gazes now explains why.


כי הנה נתבאר בד״ה לבבתני כו׳ באחד מעיניך כתיב והקרי באחת.26 היינו כי בכנס״י [בכנסת ישראל] שהחכ מים נק׳ עיני העדה27 שהם בבחי׳ לאסתכלא ביקרא דמלכא יש
For it is explained in the section beginning “You have captured my heart, etc.,” [that in] “with one of your eyes” it is written be’achad [masculine] and read be’achas [feminine]. That is: in the Community of Israel, whose sages are called “the eyes of the congregation,” who are in the level of “gazing at the glory of the King,” there are
In Song of Songs 4:9, “with one of your eyes” is written in the masculine form and read in the feminine. The “eyes” are the sages of Israel, whose task is to “gaze at the glory of the King.”


שהם בבחי׳ באחד ל׳ [לשון] דכר שהם מסתכלים בביטול דיחו״ע [דיחודא עילאה] כמו דקמיה כולא כלא כו׳ ויש שהם בבחי׳ ביטול דיחו״ת [דיחודא תתאה] כו׳.
those who are in the level of be’achad, a masculine term, who gaze in the self-nullification of the higher unity, as “before Him all is as nothing, etc.”; and there are those who are in the level of the self-nullification of the lower unity, etc.
The masculine form stands for those whose self-nullification is that of the higher unity; the feminine for those of the lower unity. The Patriarchs correspond to the first, the Matriarchs to the second.




8וזהו ענין האבות והאמהות דכר ונוק׳ [ונוקבא] מלמעלה למטה ומלמטה למעלה ועד״ז נמשך ג״כ ההשגחה מלמעלה מן החלונות ע״י זכות אבות והם היסודות דאצילות כנ״ל ומן החרכים מה שהמל׳ שוברת המסך כו׳ ע״י זכות אמהות.
And this is the matter of the Patriarchs and the Matriarchs: male and female, from above to below and from below to above. And in this way the providence from above is also drawn: “through the windows,” through the merit of the Patriarchs, and these are the Yesods of Atzilus, as above; and “through the lattices,” which is Malchus breaking the screen, etc., through the merit of the Matriarchs.
The Patriarchs are “male,” a flow from above to below; the Matriarchs are “female,” an ascent from below to above. So the gaze “through the windows” (the channels of Atzilus) comes by the merit of the Patriarchs, and the gaze “through the lattices” (Malchus breaking the screen) by the merit of the Matriarchs.


וז״ש [וזהו שכתוב] בזהר ויחי (דרמ״ז ע״א) ע״פ בנות צעדה עלי שור.28 ההוא עין דכתיב לעילא כו׳
And this is what is said in the Zohar, Vayechi (247a), on the verse “Daughters stepped upon the wall (shur)”: “That eye of which it is written above, etc.”
A Zohar passage supports this. It reads Jacob’s blessing, “daughters stepped upon the wall (shur),” as speaking of the Divine “eye.”


כי שור הוא לשון הבטה והסתכלות והשגחה זו נמשך ע״י המלאכים דהיכלות דבריאה וזהו ענין החרכים כו׳.
For shur is a term of looking, gazing and watching; and this watching is drawn through the angels of the chambers of Beriah, and this is the matter of the lattices, etc.
Shur can mean “to look.” The “daughters” are the angels of the chambers of Beriah, through whom the gaze passes below Atzilus, and that is the gaze “through the lattices.”


א״נ [אי נמי] י״ל [יש לומר] חלונות וחרכים יש ג״כ בהתלבשות בבי״ע ע״ד מ״ש בד״ה ארדה נא29 ואראה30 בענין ב׳ הבחינות דלפעמים כתיב עיני ה׳ המה משוטטים31 ולפעמים כתיב עיניו משוטטות3233 לשון נוק׳ [נוקבא].
Alternatively, it may be said that there are windows and lattices also in the enclothement in Beriah, Yetzirah and Asiyah, along the lines of what is written in the section beginning “Let me go down, please, and see,” regarding the two levels: at times it is written, “the eyes of G-d, they roam” [meshotetim], and at times it is written, “His eyes roam” [meshotetos], a feminine term.
A second approach: windows and lattices exist also within the lower worlds themselves. Scripture speaks of G-d’s roaming eyes once in a masculine verb form and once in a feminine one, matching the two kinds of gaze.


וקרוב לזה איתא ברע״מ [ברעיא מהימנא] פ׳ משפטים (דקי״ז סע״א [סוף עמוד א])34 עיניו על דרכי איש35 ובהון משגיח מן החלונות בז׳ נקבין דב״נ [דבר נש] בתרין עיינין ותרין אודנין כו׳ ע״ש.
And close to this is found in the Ra’aya Mehemna, Parshas Mishpatim (117a, at the end): “His eyes are upon the ways of man,” and through them “He watches through the windows,” through the seven openings of a person: through the two eyes and two ears, etc.; see there.
The Ra’aya Mehemna (a section of the Zohar) similarly says that G-d “watches through the windows” by means of the seven openings of the human head: the eyes, ears and so on.


ובזהר פקודי (דר״נ ע״א) תריסר גלגלין36 כו׳ ואינון אקרון שרפים כו׳ אלין אינון קיימין לאשגחא תדיר כו׳ ואקרון חלונות והיינו דכתיב משגיח מן החלונות כו׳.
And in the Zohar, Pekudei (250a): “Twelve wheels, etc., and they are called Seraphim, etc. These stand to watch constantly, etc., and they are called windows; and this is what is written, ‘watching through the windows,’ etc.”
Another Zohar passage describes twelve angelic “wheels,” called Seraphim, who watch constantly; they are called “windows.”


ושם ריש עמוד ב׳ מאלין נפקי ארבע סמכין37 לאינון תריסר דקאמרן כו׳ ואלין אקרון חרכים כד״א [כמה דאת אמר] מציץ מן החרכים38 כו׳
And there, at the beginning of side b: “From these go out four supports to those twelve we mentioned, etc., and these are called lattices, as it says, ‘peering through the lattices,’ etc.
Beneath them are four “supports,” called “lattices.”


מציץ כמאן דאשגח מאתר דקיק דחמי ולא חמי כל מה דאצטריך ולבתר משגיח מן החלונות אתר אשגחותא יתיר.
‘Peering’: like one who watches from a narrow place, who sees and does not see all that is needed; and afterwards, ‘watching through the windows,’ a place of greater watching.”
The Zohar explains the difference: “peering” is looking through a narrow opening, seeing only in part; “watching through the windows” is a fuller view.


(ודרנ״א ע״א) לעילא כנסת הגדולה אית בה תריסר חלונות עילאין39 כו׳ וע״ש במק״מ [במקדש מלך] שהם י״ב אותיות של שם אד׳ מלא.
(And 251a): “Above, the Great Assembly has twelve supernal windows, etc.” And see there in the Mikdash Melech, that they are the twelve letters of the Name Ado-nai spelled out in full.
Above them is “the Great Assembly” (Malchus of Atzilus) with twelve windows. The commentary Mikdash Melech identifies them with the twelve letters of the Name Ado-nai spelled out in full (alef-lamed-pei, dalet-lamed-tav, nun-vav-nun, yud-vav-dalet).


וע׳ במק״מ [במקדש מלך] ר״פ בראשית סוף המאמר כשושנה בין החוחים מצאתי בדברי האריז״ל [האר״י זכרונו לברכה] שנקודת המ׳ היורדת לבריאה נק׳ בשם אד׳.40414243444546474849505152535455
And see in the Mikdash Melech at the beginning of Bereshis, at the end of the passage “Like a rose among the thorns”: “I found in the words of the Arizal that the point of Malchus that descends to Beriah is called by the Name Ado-nai.”
Ado-nai is the Name of Malchus. The Mikdash Melech quotes the Arizal that the point of Malchus that descends into Beriah is called by this Name, which connects the “windows” to Malchus.




9ומזה יובן שייכות ענין זה למש״כ [למה שכתוב] אח״כ בסמוך בענין כשושנה בין החוחים. כי הנה בזהר הרקיע שם ר״פ בראשית ד״ה מה שושנה56 כו׳
And from this will be understood the connection of this matter to what is written shortly afterwards regarding “like a rose among the thorns.” For in the Zohar HaRakia there, at the beginning of Bereshis, on the passage “What is the rose, etc.,”
The twelve windows also explain the verse that comes right after in Song of Songs, “like a rose among the thorns.” The Zohar HaRakia, a commentary on the Zohar, discusses the Zohar’s opening passage about the rose.


פי׳ שכינתא תתאה העומדת על י״ב בקר והים עומד עליהם מלמעלה57 הרי הם י״ג והם י״ג עלין דילה. אשר כעין זה ממש הוא ענין י״ב חלונות הנ״ל דכנסת הגדולה דלעילא כו׳ וד״ל [ודי למבין].
he explains: the lower Shechinah, which stands upon the twelve oxen, with the sea standing upon them from above; thus they are thirteen, and they are its thirteen petals. And just like this, exactly, is the matter of the above-mentioned twelve windows of the Great Assembly above, etc.; and this suffices for the understanding.
The rose is the lower Shechinah (Malchus), pictured as the great “sea” in Solomon’s Temple that stood on twelve oxen: twelve plus one, like the rose’s thirteen petals. The twelve windows of the Great Assembly are the same structure.




Section 4 · ¶10–11
Teshuvah breaks the screen, joy opens the window
10והנה אפשר להבין ענין זה דחלונות וחרכים שבבי״ע עצמן איך ידמה ענין זה לדרך שנת׳ [שנתבאר] לעיל דחלונות היינו באצילות שהאור נמשך שלא ע״י מסך וחרכים היינו שבירת המסך.
Now, one may understand this matter of windows and lattices within Beriah, Yetzirah and Asiyah themselves: how it resembles the manner explained above, that windows are in Atzilus, where the light is drawn without a screen, and lattices are the breaking of the screen.
The Alter Rebbe now explains how there can be “windows” and “lattices” inside the lower worlds, when above he said that windows belong to Atzilus and lattices to the breaking of the screen below it.


והענין דכמו שיש מסך בין אצי׳ לבי״ע שבאצילות הוא ביטול אמיתי ובבי״ע מחמת המסך נעשה בחי׳ יש אלא שאעפ״כ [שאף על פי כן] הוא ביטול היש.
The matter is that just as there is a screen between Atzilus and Beriah, Yetzirah and Asiyah, so that in Atzilus there is true self-nullification, while in Beriah, Yetzirah and Asiyah, because of the screen, a level of “something” (yesh) comes into being, except that nonetheless it is a nullification of the “something,”
Between Atzilus and the lower worlds there is a screen: in Atzilus everything is truly nullified, while below it created things feel that they exist, yet they are still nullified to G-d.


כך עד״ז יש מסך המפסיק בין קדושה לסט״א [לסטרא אחרא]. שהוא מסך מבדיל גמור שמעלים ומסתיר האור עד שנעשה נפרד ממש
so too, in the same way, there is a screen that separates between holiness and the sitra achra: a completely dividing screen, which hides and conceals the light until it becomes actually separate,
In the same way there is a second, much thicker screen between holiness and the sitra achra (the “other side,” opposed to holiness). It hides the light so fully that what lies beyond it feels entirely separate from G-d.


כמו היכלות החיצונים. וכמ״ש כ״ז [כל זה] בפ׳ לך לך בד״ה ולא יקרא עוד את שמך אברם.
like the outer chambers. And all this is explained in Parshas Lech Lecha, in the section beginning “And your name shall no longer be called Avram.”
This is the realm of the “outer chambers,” the chambers of kelipah. The Alter Rebbe refers to a maamar in Torah Ohr on Lech Lecha for the full explanation.




11והנה ע״י התשובה ולב נשבר ורוח נשברה585960 משברים מסך הנ״ל שיהיו בחי׳ החולין ג״כ נעשים על טהרת הקדש כו׳
Now, through teshuvah, a broken heart and a broken spirit, one breaks the above-mentioned screen, so that the level of the mundane too comes to be done in the purity of holiness, etc.
Teshuvah (return to G-d) with a broken heart breaks this second screen, so that even ordinary, permitted things are raised into holiness.


וזהו ענין החרכים דהיינו שבירת מסך הנ״ל אמנם החלונות זהו הגילוי כמו שהוא בבריאה למעלה מבחי׳ מסך המפסיק בין קדושה כו׳.
And this is the matter of the lattices, that is, the breaking of the above-mentioned screen. The windows, however, are the revelation as it is in Beriah, above the level of the screen that separates between holiness, etc.
Breaking the screen in this way is the “lattices.” The “windows” are a higher revelation, like that of Beriah, where there is no screen between holiness and its opposite at all.


וזהו ע״י פתיחת הלב דהיינו שמחה וטוב61 לב מרוב כל שלאחר בחי׳ לב נשבר כו׳ ועד״ז יתבאר מאמר הזהר דפ׳ בחקתי (דקי״ד ע״ב)62
And this is through the opening of the heart, that is, “joy and gladness of heart from the abundance of everything,” which comes after the level of the broken heart, etc. And in this way the saying of the Zohar in Parshas Bechukosai (114b) will be explained:
The “windows” come from an open heart, the joy that follows the broken heart. So the order of service is first a broken heart, then joy, echoing “scatter” and then “hearken” at the start of the maamar.


וסליק כותלין לאסתכלא ולאשגחא בין נקבי כותלא עלייהו ופי׳ סליק היינו שביו״ט [שביום טוב] ההמשכה נמשך ע״י עולם הבריאה ויצי׳ [ויצירה] ועשייה עולות לשם כו׳.
“And He goes up the walls to look and to watch over them between the holes of the wall.” And the meaning of “goes up” is that on Yom Tov the drawing down is drawn through the World of Beriah, [for] Yetzirah and Asiyah rise there, etc.
The Zohar says that G-d “goes up the walls” to watch through their holes. “Goes up” is read to mean that on Yom Tov the lower worlds rise into Beriah, so the gaze comes through Beriah.


וענין חלונות לשון רבים י״ל [יש לומר] ע״ד מ״ש בזהר (ח״ב [חלק ב׳] דל״ז ע״א) בפי׳ המשפילי לראות63 מכתרא לכתרא כו׳ מנהירו לנהירו כו׳ והיינו כנ״ל מיסוד דא״א לח״ע [לחכמה עילאה] ומיסוד אבא כו׳ וכנ״ל. וע״ש במק״מ [במקדש מלך].
And the matter of “windows” in the plural may be understood along the lines of what is written in the Zohar (volume II, 37a), explaining “who lowers [Himself] to see”: “from crown to crown, etc., from light to light, etc.”; that is, as above, from the Yesod of Arich Anpin to Supernal Chochmah, and from the Yesod of Abba, etc., as above. And see there in the Mikdash Melech.
Why “windows” in the plural? Because, as the Zohar says, G-d’s light descends “from crown to crown,” through several windows, as the Etz Chaim passage above described.


ובספר עמה״מ [עמק המלך] שער השני פ״א פי׳ החלונות ה׳ חלונות דהיינו ה׳ בחינות ההוי״ה ה׳ פרצופים עם הקוץ העליון של היו״ד והם ארובות השמי׳64 הנוזלי׳ [הנוזלים] חכמה כו׳ ועד״ז החרכים ה׳ חרכים ה״ג [חמש גבורות] וע״ש דהיינו גם למעלה מהאצילות.65
And in the book Emek HaMelech, Second Gate, chapter 1, he explains the windows as five windows, that is, the five levels of Havayah, the five partzufim, with the upper tip of the yud; and they are “the windows of heaven,” which flow with wisdom, etc. And in the same way the lattices are five lattices, the five gevuros; and see there, that this is also above Atzilus.
Emek HaMelech counts five windows, the five partzufim (configurations) of the Name Havayah together with the tip of the yud, and five lattices, the five gevuros (severities). It places them even above Atzilus.




Section 5 · ¶12
A second feast for all the people
12והנה בהתגלות המלך יש מדרגות רבות66 חלוקות כמ״ש על כסא מלכותו אשר בשושן הבירה כו׳ עשה משתה67 לכל שריו ועבדיו כו׳.
Now, in the revelation of the King there are many distinct levels, as it is written, “on his royal throne, which is in Shushan the capital, etc., he made a feast for all his princes and his servants, etc.
A new approach to the second day of Yom Tov, built on the Book of Esther. King Achashverosh’s celebration had stages: first a feast for his princes and servants.


ושרי המדינות לפניו6869 כו׳. ואח״כ לכל העם הנמצאים70 בשושן למגדול ועד קטן כו׳ בחצר גינת ביתן המלך71 כו׳.
and the princes of the provinces before him, etc.” And afterwards, “for all the people who were present in Shushan, from great to small, etc., in the court of the garden of the king’s palace, etc.”
Afterwards came a second feast, for all the people of Shushan, great and small, held in the outer court of the palace garden.


כך הוא בבחינת הראי׳ [הראיה] שמלמעלה שבחי׳ שריו ועבדיו [כמ״ש במ״א בענין מאמר רבי יוחנן בן זכאי על ר׳ [רבי] חנינא בן דוסא שאני כשר לפני המלך והוא כעבד לפני המלך (בגמ׳ [בגמרא] ספ״ה דברכות)
So it is with the level of seeing from above: the level of “his princes and his servants” (as is explained elsewhere regarding the saying of Rabbi Yochanan ben Zakkai about Rabbi Chanina ben Dosa, “I am like a minister before the King, and he is like a servant before the King” (in the Gemara, end of chapter 5 of Berachos);
G-d’s revelation likewise has stages. The “princes and servants” are the lofty souls; the parenthesis recalls the Talmud’s contrast between the “minister” and the “servant” who stand before the King in different ways.


ועמ״ש ע״פ באר חפרוה שרים72 כו׳ ובענין עבד בד״ה ועתה יגדל נא]73 הם בחינת נשמות הגבוהות שבזמן בית המקדש היו מקבלים בחי׳ ראייה מכסא מלכותו כו׳.
and see what is written on the verse “A well that princes dug, etc.,” and, on the matter of “servant,” in the section beginning “And now, please, let the strength be great”) is the level of the lofty souls, who in the time of the Holy Temple would receive the level of seeing from “his royal throne,” etc.
These lofty souls, in Temple times, received the “seeing” directly from the King’s throne, the highest level of revelation.


פי׳ בהגלות נגלות בבחי׳ כסא מלכותו בבית המלכות נכח פתח הבית74 כו׳ שהוא בחי׳ גבוה ומדרגה גבוה מאד נעלה (ע׳ [עיין] בע״ח [בעץ חיים] שער כסא הכבוד שהוא היכל קה״ק [קדש הקדשים] דבריאה וע׳ בסש״ב [בספר של בינונים]) (ח״א [חלק א׳] פנ״ג [פרק נ״ג]).
That is: in the revelation, he was revealed in the level of “his royal throne,” “in the royal house, opposite the entrance of the house,” etc., which is a lofty level, a very high and exalted rank. (See Etz Chaim, the Gate of the Throne of Glory, that it is the Chamber of the Holy of Holies of Beriah; and see Sefer shel Beinonim) (Part I, chapter 53).
The King sitting “in the royal house, opposite the entrance” is the first, exalted revelation. Etz Chaim calls the Throne of Glory the innermost chamber (the Holy of Holies) of Beriah, and Tanya is cited for the same idea.


א״נ [אי נמי] שהמלכות דאצילות עצמה נק׳ כסא כמ״ש בביאור דפ׳ זכור וזהו אשר בשושן בחי׳ שושנת העמקים75 שושן עמק איומה76 כו׳
Alternatively, the Malchus of Atzilus itself is called a “throne,” as is explained in the explanation on Parshas Zachor. And this is “which is in Shushan”: the level of “the rose (shoshanas) of the valleys,” “Shushan, the valley of the awesome one,” etc.
Alternatively, the “throne” is Malchus of Atzilus itself. “Shushan” is linked to shoshanah, the rose: the higher “rose of the valleys.”


משא״כ בזמן שאין בהמ״ק [בית המקדש] קיים צריך גילוי בחינה ומדרגה השנית שהיא בחצר גינת ביתן המלך שהוא לכל העם הנמצאים בשושן
Whereas in the time when the Holy Temple does not stand, there is need for the revelation of the second level and rank, which is “in the court of the garden of the king’s palace,” which is “for all the people who were present in Shushan,”
Without the Temple there is need for the second, lower revelation, the one in the outer court, which is given to “all the people.”


דהיינו כל מי שיש לו ניצוץ אלקות ממקור כנס״י [כנסת ישראל] שהיא בבחי׳ כשושנה בין החוחים77 בגלות כו׳.
that is, everyone who has a spark of G-dliness from the source of the Community of Israel, which is in the level of “like a rose among the thorns,” in exile, etc.
“All the people” are all Jews, everyone with a spark of G-dliness from the source of the Jewish people, which in exile is “like a rose among the thorns.”


שהוא גילוי אחר גילוי במדרג׳ [במדרגה / במדרגת] אחר מדרגה [עיין בזהר בתחלתו בגין דאית שושנה ואית שושנה78 כו׳ ובזהר הרקיע שם.79
It is a revelation after a revelation, a rank after a rank. (See the Zohar at its beginning, “because there is a rose and there is a rose, etc.,” and the Zohar HaRakia there;
So there is one revelation after another. The bracket lists places in the Zohar that speak of two “roses,” a higher and a lower one.


ובזהר ויחי (דרכ״א ע״א)80 ובמק״מ [ובמקדש מלך] שם דשושנת העמקים זהו שושנה עילאה ובפ׳ כי תשא (דקפ״ט ריש ע״ב)
and the Zohar, Vayechi (221a), and the Mikdash Melech there, that “the rose of the valleys” is the supernal rose; and Parshas Ki Sisa (189b, at the beginning of side b),
In these passages “the rose of the valleys” is the higher rose, and the rose among the thorns is the lower one.


ובפי׳ הרמ״ז [הרב משה זכות]81 שם ודע כי שושנה העליו נה כו׳ וע׳ בסה״מ [בספר הדרת מלך] (סי׳ קנ״ו) ובזהר פ׳ פנחס דרל״ג ע״ב].82
and in the commentary of the Ramaz there: “And know that the supernal rose, etc.”; and see Sefer Hadras Melech (section 156), and the Zohar, Parshas Pinchas, 233b.)
The Ramaz, a commentator on the Zohar, explains the higher rose in the same way; further references close the bracket.


וצריך לעשות י״ט שני לקבלת בחי׳ הראי׳ [הראיה] גם בבחי׳ זו שאין בהמ״ק [בית המקדש] קיים שאין אנו יכולים לעלות ולראות83 כו׳. וכמ״ש מי יעלה בהר84 ה׳ כו׳.
And one must make a second day of Yom Tov to receive the level of seeing also in this level, when the Holy Temple does not stand and “we cannot go up and appear, etc.,” and as it is written, “Who shall ascend the mountain of G-d, etc.”
This is why the second day of Yom Tov is needed: to receive the “seeing” also on this lower level, in exile, when we cannot go up to the Temple to appear before G-d.


והנה המשכיל יבין כמה תגדל השמחה ביתר שאת85 בגילוי המלך בגילוי אחר גילוי גם לכל העם כו׳
Now, the discerning will understand how much greater, with added eminence, the joy becomes at the revelation of the King in a revelation after a revelation, also to “all the people, etc.,”
Surprisingly, the joy of the second, lower revelation is greater than that of the first, because it reaches ordinary people too.


יותר מגילוי הראשון שהוא לכל שריו כו׳ דוקא וכמשל בן כפר שראה את המלך86 כו׳
more than at the first revelation, which is to “all his princes, etc.” alone; as in the parable of a villager who saw the king, etc.
The Talmud compares the prophet Ezekiel, who described his vision at length, to a villager who saw the king and cannot stop talking about it: the lower one’s excitement is greater.


(והוא כענין והאופנים ברעש גדול87 לגבי השרפים שלפי שהאופנים וחיות הם בעשיי׳ [בעשייה] ויצירה תגדל הרעש שלהם יותר מהשרפים שבבריאה וכמ״ש במ״א בכמה דוכתי וע׳ מזה לעיל בד״ה האזינו השמים)
(And this is like the matter of “And the Ofanim, with a great noise,” compared with the Seraphim: because the Ofanim and the Chayos are in Asiyah and Yetzirah, their noise is greater than that of the Seraphim, who are in Beriah, as is explained elsewhere in several places; and see about this above, in the section beginning “Give ear, O heavens.”)
Likewise, the Ofanim, angels of the lower worlds, praise G-d “with a great noise,” louder than the Seraphim of Beriah, because they are farther away.


וכמו דאיתא בתיקונים88 מים רבים לא יוכלו לכבות את האהבה89 בגלותא כו׳ בוז יבוזו לו
And as is found in the Tikkunim: “Many waters cannot extinguish the love”: in exile, etc.; “they would utterly scorn him.”
The Tikkunei Zohar reads “many waters cannot extinguish the love” as the love of Israel in exile, which no hardship can put out.


והיינו מפני שאז האהבה היא בצמאון וחולת אהבה וכמ״ש (תלים סג) צמאה לך נפשי90 כו׳
And this is because then the love is in thirst and lovesickness, as it is written (Psalms 63), “My soul thirsts for You, etc.,
In exile the love is a thirst and a lovesickness, as King David wrote in the desert.


בארץ ציה ועיף בלי מים בלי מים דייקא שמחמת שאין מים גדלה בחינת הצמאון כו׳
in a parched and weary land without water.” “Without water,” precisely: because there is no water, the level of thirst grows, etc.
“Without water” is the point: the lack itself makes the thirst stronger.


(וע׳ על פסוק זה בזהר פ׳ ויקרא דכ״א ע״ב91 ובפ׳ תרומה דק״מ סע״א [סוף עמוד א]92 ועמ״ש לעיל בפ׳ נח בד״ה מים רבים) וזהו ואני אראה בשונאי93 דוקא היינו היצה״ר [היצר הרע] כד אתכפיא כו׳.94
(And see on this verse the Zohar, Parshas Vayikra, 21b, and Parshas Terumah, 140a at the end; and see what is written above, in Parshas Noach, in the section beginning “Many waters.”) And this is “And I shall see my foes,” precisely: that is, the evil inclination, when it is subdued, etc.
This is also the meaning of “I shall see my foes”: the evil inclination, when a person subdues it, reveals a greater light than was there before.


אך ע״ז התפלל דוד המע״ה [המלך עליו השלום] כן בקדש חזיתיך95 (עיין בזהר תרומה דק״מ תחלת ע״ב) שיהיה אהבה כזו גם בקדש
But for this David, the king, peace be upon him, prayed, “So in holiness have I beheld You” (see the Zohar, Terumah, 140, the beginning of side b): that there be such a love also in holiness,
Yet David prayed, “So in holiness have I beheld You”: that such a love, born of distance, should exist also in holiness.


דהיינו במעלת ומדרגת הצדיקים כי הנה אהבה זו היא מבחי׳ בע״ת [בעלי תשובה]96 ובמקום שבע״ת [שבעלי תשובה]97 עומדים אין צדיקים גמורים כו׳.
that is, in the virtue and rank of the righteous; for this love is from the level of penitents, and “in the place where penitents stand, the perfectly righteous do not [stand], etc.”
That thirsting love belongs to penitents (baalei teshuvah), and the Talmud teaches that they reach a place the perfectly righteous cannot. David asked that the righteous too have it.


אלא שמשה רבינו ע״ה [עליו השלום] קודם מותו זכה לבחי׳ תשובה ומעלת המשיח הוא לאתבא צדיקייא בתיובתא9899
Except that Moshe our teacher, peace be upon him, attained the level of teshuvah before his passing. And the virtue of Mashiach is “to bring the righteous to return in teshuvah,”
Moshe attained teshuvah before his passing. Mashiach’s special task, in the Zohar’s words, is to bring even the righteous to teshuvah.


דהיינו שתהי׳ [שתהיה] מעלת ומדריגת התשובה מתגלה בצדיקים גמורים שזה תלוי בביאת משיח דוקא. וזהו כן בקדש חזיתיך100 שיהי׳ [שיהיה] בחי׳ לאתבא צדיקייא כו׳.
that is, that the virtue and rank of teshuvah be revealed in the perfectly righteous, and this depends on the coming of Mashiach specifically. And this is “So in holiness have I beheld You”: that there be the level of “bringing the righteous to return, etc.”
That is, the special quality of teshuvah will be revealed in the perfectly righteous, and this depends on Mashiach’s coming. This is what David prayed for.


כי כללות ישראל צריכים לחזור בתשובה קודם ביאת המשיח וביאת המשיח תלוי בזה כמארז״ל [כמאמר רבותינו זכרונם לברכה] אם ישראל101 עושים תשובה נגאלין כו׳. אבל צדיקים שיזכו למעלת התשובה יהי׳ [יהיה] אחר ביאת המשיח דוקא:102
For the Jewish people as a whole must return in teshuvah before the coming of Mashiach, and the coming of Mashiach depends on this, as our Sages said, “If Israel do teshuvah, they are redeemed, etc.” But that the righteous attain the virtue of teshuvah will be only after the coming of Mashiach.
The order matters: the Jewish people as a whole must do teshuvah before Mashiach comes, and the redemption depends on it; the teshuvah of the righteous will come only after he comes.




Section 6 · ¶13–15
Two lenses
13עוי״ל [עוד יש לומר] בענין יו״ט [יום טוב] שני. דהנה ענין יראה כל זכורך כו׳ שיהיה בחי׳ ראיה והתגלות מלמעלה.
It may further be said regarding the second day of Yom Tov: the matter of “all your males shall appear, etc.” is that there be a level of seeing and revelation from above.
A second explanation of the second day of Yom Tov, again based on “all your males shall appear”: the pilgrimage was a revelation of G-d’s “seeing” from above.


והיינו ע״י שהאדם בא לראות המקום בשתי עיניו של אדם כו׳ (רפ״ק [ריש פרק קמא] דחגיגה103 ע״ש) והנה כל הנביאים ראו ע״י אספקלריא
And this is through a person coming to see the place with his two eyes, etc. (beginning of the first chapter of Chagigah; see there). Now, all the prophets saw through an aspaklaria (a lens),
The Talmud requires the pilgrim to see with both eyes. This leads to the two kinds of “seeing” in prophecy: all prophets saw through an aspaklaria, a lens or mirror.


אלא שמשה רבינו נתנבא באספקלריא המאירה104105 ושאר הנביאים נתנבאו באספקלריא שאינה מאירה ועיין בשמונה פרקים להרמב״ם [להרבי משה בן מימון] פ״ז [פרק ז׳] מה שכתב בזה ע״פ דרך המחקר.
except that Moshe our teacher prophesied through a luminous aspaklaria, and the other prophets prophesied through an aspaklaria that does not shine. And see in the Eight Chapters of the Rambam, chapter 7, what he wrote on this according to the way of philosophical inquiry.
Moshe saw through a clear, shining lens; the other prophets through a dim one. Maimonides explains the difference philosophically in his Eight Chapters.


אך ע״פ הקבלה יש ממש ב׳ בחי׳ ראייה הנ״ל וכמ״ש מזה בד״ה ת״ר [תנו רבנן] מצות נר חנוכה106 ב״ש [בית שמאי] אומרים כו׳
But according to the Kabbalah there are, in actual fact, two levels of the above-mentioned seeing, as is explained about this in the section beginning “Our Rabbis taught: The mitzvah of the Chanukah light… Beis Shammai say, etc.,”
In the Kabbalah these are two real levels of revelation, as the Alter Rebbe explains in a maamar on the Chanukah lights.


מענין ב׳ בחי׳ אספקלריא הנ״ל וזהו ענין שכל הנביאים נתנבאו בכה ומשה נתנבא בזה107 כמ״ש מזה סד״ה ראשי המטות108 ושאר דוכתי
regarding the two levels of aspaklaria mentioned above. And this is the matter that all the prophets prophesied with “thus” (koh), and Moshe prophesied with “this” (zeh), as is explained about this at the end of the section beginning “The heads of the tribes,” and in other places.
The other prophets said “Thus (koh) says G-d,” while Moshe said “This (zeh) is the thing”: a direct, clear vision, as opposed to a likeness.


והנה מבואר שם בד״ה ת״ר [תנו רבנן] הנ״ל איך בכל אדם בעבודת ה׳ יש ג״כ ב׳ בחינות אספקלריא הנ״ל והיינו כי עסק התורה ומצות זהו כענין בחי׳ אספקלריא דנהרא
And it is explained there, in the above-mentioned section beginning “Our Rabbis taught,” how in every person, in the service of G-d, there are also the two levels of aspaklaria mentioned above. That is: occupation with Torah and mitzvos is like the level of the aspaklaria that shines,
Every Jew has both levels in his service of G-d. Torah study and mitzvos correspond to the shining lens.


שהרי בעסק התורה נאמר ודברי אשר שמתי בפיך.109 שזהו ע״ד משה נתנבא בזה וכמ״ש בד״ה ראשי המטות בפי׳ לאמר זה הדבר.110
for regarding occupation with Torah it is said, “and My words which I have placed in your mouth.” This is like “Moshe prophesied with ‘this,’” and as is explained in the section beginning “The heads of the tribes,” on the meaning of “saying: This is the thing.”
When a Jew learns Torah, “My words which I have placed in your mouth,” G-d’s own words are in his mouth, like Moshe, through whose throat the Shechinah spoke.




14ובחי׳ ק״ש [קריאת שמע] ותפלה בכל לבבך111 בשני יצריך112 זהו ענין אספקלריא שאינה מאירה שהוא ע״י כיסוי וצפוי מכסף דק שעי״ז נעשה אור חוזר כו׳ להיות בכל מאדך.
And the level of the Shema and prayer, “with all your heart,” with both your inclinations, is the matter of the aspaklaria that does not shine, which is through a covering and coating of thin silver, through which reflected light comes about, etc., so as to be “with all your might.”
Prayer and the Shema involve both of a person’s inclinations, the good and the evil, since one is to love G-d “with all your heart.” This is the non-shining lens: a mirror, whose glass is backed with a thin coating of silver, gives no light of its own but reflects light back (or chozer, “returning light”), the effort that rises from below, “with all your might.”


ועמ״ש מזה בביאור ע״פ צאינה וראינה113 בענין ממושבותיכם תביאו114 כו׳ והנה עיקר בחי׳ זו דאספקלריא שאינה מאירה הוא עכשיו שאין בהמ״ק [בית המקדש] קיים
And see what is written about this in the explanation on the verse “Go out and see,” regarding “From your dwellings you shall bring, etc.” Now, the essence of this level of the aspaklaria that does not shine is now, when the Holy Temple does not stand,
This non-shining level, service that rises from below through effort, is the main mode of our time, when the Temple is not standing.


וכמ״ש מזה סד״ה יונתי בחגוי115 בפי׳ וענין הראיני את מראיך116 כו׳ ע״ש באריכות וכמ״ש סד״ה לא טוב היות האדם לבדו117 בפי׳ אעשה לו עזר כנגדו.118
and as is explained about this at the end of the section beginning “My dove, in the clefts of the rock,” on the meaning and matter of “Show me your appearance, etc.” (see there at length), and as is explained at the end of the section beginning “It is not good for the man to be alone,” on the meaning of “I will make him a helper opposite him.”
The Alter Rebbe refers to two maamarim: one on “Show me your appearance” in Song of Songs, and one on Eve as a “helper opposite” Adam, where the female, receiving side and its special quality are discussed.




15ועפ״ז [ועל פי זה] י״ל [יש לומר] שזהו ענין יו״ט [יום טוב] שני כי יו״ט [יום טוב] ראשון שהוא מדאורייתא נמשך בחי׳ יראה את פני מבחי׳ ומדרגת אספקלריא דנהרא
And according to this it may be said that this is the matter of the second day of Yom Tov: for on the first day of Yom Tov, which is from the Torah, the level of “shall appear before My face” is drawn down from the level and rank of the aspaklaria that shines;
Now the second day of Yom Tov is explained. The first day, commanded by the Torah, draws down the “appearing before G-d” from the shining lens: revelation from above.


אבל י״ט שני עושים לקבלת בחי׳ ראיה מבחי׳ אספקלריא דלא נהרא כו׳ וכמ״ש ברבות דבחי׳ יראה כל זכורך119 זהו ענין הראיני את מראיך120
but the second day of Yom Tov is made to receive the level of seeing from the level of the aspaklaria that does not shine, etc. And as is written in the Midrash Rabbah, the level of “all your males shall appear” is the matter of “Show me your appearance.”
The second day, instituted by the Sages, receives the “seeing” through the non-shining lens. The Midrash links “all your males shall appear” to “Show me your appearance”: G-d wishes to see Israel.


והרי מבואר סד״ה יונתי בחגוי הנ״ל דבחי׳ הראיני את מראיך זהו ע״ד תשובה שהיא בחי׳ מראה
And it is explained at the end of the above-mentioned section beginning “My dove, in the clefts of the rock,” that the level of “Show me your appearance” is in the manner of teshuvah, which is the level of a mirror (mar’eh),
In the maamar on that verse, “Show me your appearance” is explained as teshuvah, and the word mar’eh (appearance) also means “mirror.”


כמו (שפיג״על) הנק׳ אספקלריא דלא נהרא ויש בזה מעלה יתירה בבחי׳ אחת כו׳ וכמו והאופנים ברעש כו׳:
like (a “shpigel”), which is called the aspaklaria that does not shine. And in this there is a surpassing virtue in one respect, etc., like “And the Ofanim, with noise, etc.”
A mirror (the Yiddish shpigel) is the non-shining lens. Yet it has a special virtue, like the Ofanim whose noise is greater than the Seraphim’s: the second day has a quality the first lacks.




Section 7 · ¶16–22
The letter hei: the Land of Israel and the Diaspora
16גם יש להעיר לענין יו״ט [יום טוב] ראשון וי״ט שני ממ״ש חכמי האמת בפי׳ בית ראשון ובית שני121 שהם122123 ה׳ עילאה וה׳ תתאה וכמ״ש מזה בד״ה יו״ט [יום טוב] של ר״ה [ראש השנה]124 שחל להיות בשבת ע״ש אות ה׳.
It may also be noted, regarding the first day of Yom Tov and the second day of Yom Tov, what the sages of truth wrote explaining the First Temple and the Second Temple: that they are the upper hei and the lower hei. And as is explained about this in the section beginning “The Yom Tov of Rosh Hashanah that fell on Shabbos”; see there, letter hei.
A further hint: the Kabbalists (“the sages of truth”) say that the First and Second Temples correspond to the two letters hei in the Name Havayah, the upper hei (Binah) and the lower hei (Malchus). The first and second days of Yom Tov may correspond to them too.




17ולכן נק׳ בחי׳ זו שני כי אות ה׳ נכפלה ב׳ פעמים בשם הוי׳. ועד״ז יש לפרש בענין יו״ט [יום טוב] שביו״ט [שביום טוב] ראשון מקבלים כנס״י [כנסת ישראל] מבחי׳ ה׳ עילאה וביו״ט [וביום טוב] שני מבחי׳ ה׳ תתאה.
And therefore this level is called “second,” because the letter hei is doubled, [appearing] twice in the Name Havayah. And in the same way one may explain regarding Yom Tov: that on the first day of Yom Tov the Community of Israel receives from the level of the upper hei, and on the second day of Yom Tov from the level of the lower hei.
The lower level is called “second” because hei appears twice in the Name. So on the first day the Jewish people receive from the upper hei, on the second from the lower hei.


או י״ל [יש לומר] כי גם בבחי׳ ה׳ אחרונה יש מילוי ה׳ והיא בחי׳ ההכפלה כמ״ש בענין שדה המכפלה125 בד״ה יגלה לן טעמיה כו׳ ואפ״ל [ואפשר לומר] שזהו ענין יו״ט [יום טוב] שני כו׳ ואפשר שהן הן ג״כ ב׳ בחי׳ אספקלריא הנ״ל.
Or it may be said that in the level of the last hei too there is the filling of the hei, and this is the level of the doubling, as is explained regarding “the field of Machpelah” in the section beginning “Let its reason be revealed to us, etc.” And it may be said that this is the matter of the second day of Yom Tov, etc.; and it may be that these are also the two levels of aspaklaria mentioned above.
Or: the final hei itself is “doubled,” since when spelled out (hei-alef or hei-hei) it has a second letter, its “filling” (milui). This doubling, like the “double” cave of Machpelah, may be the second day, and the two may match the two lenses.




18ועפ״ז [ועל פי זה] י״ל [יש לומר] שזהו מ״ש הרמ״ק [הרבי משה קורדובירו] בספר אור נערב שבח״ל [שבחוץ לארץ] אינם יכולים לקבל ההארה ביום אחד כמו שמקבלים בא״י [בארץ ישראל]
And according to this it may be said that this is what the Ramak wrote in the book Or Ne’erav: that in the Diaspora they cannot receive the illumination in one day as they receive it in the Land of Israel,
The Ramak (Rabbi Moshe Cordovero) wrote in Or Ne’erav that the Diaspora cannot receive in one day the light that the Land of Israel receives, and so needs a second day.


אלא צ״ל יום שני126 כו׳ כי כל יו״ט [יום טוב] הוא המשכה והתגלות קדושה עליונה מלמעלה מהזמן בבחי׳ הזמן
but there must be a second day, etc. For every Yom Tov is a drawing down and revelation of supernal holiness from above time into the level of time,
The reason: a festival brings holiness that is above time down into time.


כמאמר מקדש ישראל והזמנים ולכן עושים אותו יו״ט [יום טוב] ע״ד את האור כי טוב127 וע״ד שער החצר הפנימית128 כו׳ וביום השבת יפתח
as in the blessing, “Who sanctifies Israel and the times.” Therefore it is made a “good day” (yom tov), in the manner of “the light, that it was good,” and in the manner of “the gate of the inner court, etc., on the day of Shabbos it shall be opened.”
The blessing “Who sanctifies Israel and the times” shows this. That is why it is called Yom Tov, a “good day,” after the primordial light “that it was good,” and why the inner gate of the Temple opens on Shabbos and festivals.


ולכן נאמר מזמור שיר ליום השבת טוב129 להודות130 ועמ״ש מענין פי׳ טוב בקיצור ע״פ ואתחנן131
And therefore it is said, “A psalm, a song for the day of Shabbos: It is good to give thanks.” And see what is written on the meaning of “good,” briefly, on the verse “Va’eschanan.”
The Shabbos psalm, “It is good to give thanks,” links Shabbos too with “good.” The meaning of “good” is explained in a summary of a maamar on Va’eschanan.


והנה בא״י [בארץ ישראל] שנאמר בה ארץ אשר132 ה׳ אלקיך דורש אותה יכולים לקבל ביום אחד אותו האור כי טוב ובח״ל [ובחוץ לארץ] צ״ל שני ימים ויש לפרש
Now, in the Land of Israel, of which it is said, “a land which the L-rd your G-d seeks out,” they can receive that light, “that it was good,” in one day; and in the Diaspora there must be two days. And it may be explained
The Land of Israel, on which G-d’s eyes always rest, can receive this “good” light in one day. The Diaspora needs two, and the Alter Rebbe now explains why.


כי כל המשכת האור למטה הוא ע״י ה׳ אחרונה דשם הוי׳ ויש בה מילוי ה׳ כנ״ל
that every drawing down of the light below is through the last hei of the Name Havayah, and in it there is the filling of the hei, as above.
All light that comes down reaches us through the final hei of Havayah (Malchus), which has its “filling.”


והנה כמו המילוי של הה״א שכשכותבים האות בכתב א״צ [אין צריך / אינו צריך] כלל להמילוי כי משיגים בטוב את האות ע״י עצם האות לבד.
Now, as with the filling of the hei: when one writes the letter in writing, there is no need at all for the filling, for one grasps the letter well through the essence of the letter alone;
An analogy: when writing the letter hei, one writes only the letter itself; its spelled-out form is not needed to know it.


רק כשצריך לומר האות בדבור הוא ע״י המילוי של האות כו׳ דלא סגי בלאו הכי.
only when one needs to say the letter in speech is it through the filling of the letter, etc., for it is not possible without it.
Only to say the letter aloud must one pronounce its full name, “hei,” with its filling.




19וידוע מענין קרי וכתיב133 שהכתיב הוא בעולם העליון134 יותר וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] ספ״ג [סוף פרק ג׳] דפסחים בענין זה שמי לעולם135 לא כמו שאני נכתב אני נקרא136 כו׳. וכך בא״י [בארץ ישראל] יכולים לקבל השפע מעצם אות ה׳ דשם הוי׳.
And it is known, regarding the matter of the read and the written, that the written is in a higher world; and as our Sages said at the end of chapter 3 of Pesachim on this matter: “‘My Name forever’: not as I am written am I read, etc.” And so in the Land of Israel they can receive the flow from the essence of the letter hei of the Name Havayah.
In the Torah some words are written one way and read another (kri and ksiv); the written form belongs to a higher world. The Talmud reads “This is My Name forever” as “not as I am written am I read”: the Name is written as Havayah but read as Ado-nai. So the Land of Israel receives from the letter hei itself, as in writing.




20וכמו שבמקדש היו אומרים את השם ככתבו137138 אבל בחו״ל [בחוץ לארץ] א״א לקבל מבחי׳ זו לבד כ״א ע״י התלבשות בהמילוי ה׳
And just as in the Temple they would say the Name as it is written, but in the Diaspora it is impossible to receive from this level alone, only through its enclothement in the filling of the hei.
In the Temple the priests pronounced the Name as written; outside it, only by its substitute. So the Diaspora can receive only through the “filling,” the spelled-out, spoken form.


וכמו עד״מ אור וזיו השמש שכל שהאור והזיו קרוב להמאור יותר אזי נראה מעט הכמות יותר ואחר שנמשך בריחוק מקום מהמקור אזי נראה רב יותר.
And as, by way of analogy, with the light and radiance of the sun: the nearer the light and radiance are to the luminary, the smaller its quantity appears; and once it has been drawn to a distance from the source, it appears greater.
Light near the sun seems small and concentrated; far from it, it seems spread over a larger area. Near the source the light is essential; far away it needs more “volume”: two days instead of one.




21וכמו מעין ונהר שהמעיין לקרבתו אל מקורו הוא קטן יותר כו׳. ובאמת זה המועט של המעין הוא כמו כל הנהר ע״ד רגלי החיות כנגד כולן139 ולכן המעיין מטהר140 בכל שהוא141142 כו׳.
And as with a spring and a river: the spring, because of its nearness to its source, is smaller, etc. And in truth this small amount of the spring is like the whole river, in the manner of “the feet of the Chayos are equal to all of them”; and therefore a spring purifies in any amount, etc.
A spring close to its source is small, but its little water contains the whole river, as the Chayos’ feet equal the whole heavens. This is why a spring purifies with any amount of water, while a mikveh of gathered water needs a full measure.




22ועמ״ש סד״ה מים רבים בפ׳ נח ומ״ש בשה״ש [בשיר השירים] סד״ה ששים המה מלכות בענין מעיין ונהר.
And see what is written at the end of the section beginning “Many waters,” in Parshas Noach, and what is written in Song of Songs at the end of the section beginning “There are sixty queens,” on the matter of spring and river.
References to other maamarim that discuss the spring and the river.


וז״ש [וזהו שכתוב] ברבות בשה״ש [בשיר השירים] ע״פ שמוני נוטרה את הכרמים143 אמרה כנ״י [כנסת ישראל] בא״י [בארץ ישראל] הייתי שומר יום אחד עכשיו שני ימים סבורה הייתי לקבל שכר על שניהן ואיני מקבלת
And this is what is said in the Midrash Rabbah on Song of Songs, on the verse “They made me keeper of the vineyards”: the Community of Israel said, “In the Land of Israel I kept one day; now, two days. I thought I would receive reward for both, but I receive [reward]
The Midrash puts words in the mouth of the Jewish people in exile: in the Land I kept one day, now I keep two, and I expected reward for both.


אלא על יום אחד שהרי באמת אותה ההארה המאיר בחו״ל [בחוץ לארץ] בשני ימים מאיר בא״י [בארץ ישראל] ביום אחד לקורבתו אל מקורו וע׳ זח״א [זהר חלק א] ס״פ נח (ע״ו ב׳) גם
only for one day.” For in truth that same illumination which shines in the Diaspora in two days shines in the Land of Israel in one day, because of its nearness to its source. And see Zohar volume I, end of Noach (76b). Also,
But I receive only for one, since the light of two days in the Diaspora equals the light of one day in the Land of Israel, which is closer to the source.


כמו בעצם האות ה׳ כלול ג״כ המילוי שלו שהיא ה׳ השנייה היא כלולה בהעלם ג״כ בעצם האות כו׳
just as in the essence of the letter hei its filling is also included, the second hei too is included, in concealment, in the essence of the letter, etc.
Likewise, the letter hei contains its filling hidden within it; the spelled-out form only reveals what the letter itself already holds.


ומ״מ מ״ש לעיל שיש מעלה יתירה בגילוי זה די״ט שני ג״כ נכון ע״פ מ״ש במ״א כה״ג [כהאי גוונא] בענין המלוי שזהו עיקר הכוונה להיות
And nonetheless, what was said above, that there is a surpassing virtue in this revelation of the second day of Yom Tov, is also correct, according to what is explained elsewhere in a similar way regarding the filling: that this is the main intent, that there be
Still, the earlier claim that the second day has an advantage stands. The purpose of creation is that G-d be revealed below, and the “filling” is exactly that revelation.


הגילוי למטה144 וכמ״ש האריז״ל [האר״י זכרונו לברכה]145 בפי׳ העונה אמן יהא שמיה רבא בכל כחו146 ופי׳ כח אד׳ היינו כח אותיות מלוי המלוי של השם כו׳:
the revelation below; and as the Arizal wrote explaining “One who answers ‘Amen, may His great Name be blessed’ with all his strength (koach)”: and the meaning of “koach” of Ado-nai is the strength of the letters of the filling of the filling of the Name, etc.
The Arizal explains that answering “Amen, may His great Name be blessed” “with all one’s koach (strength)” refers to the letters of the filling of the filling of the Name: the most drawn-out, lowest expansion carries great power.



In one’s avodah
Through teshuvah, with a broken heart and a broken spirit, a person breaks the screen that separates him from holiness, so that even his mundane affairs are done in holiness; the joy and gladness of heart that follow open a window to G-d’s revelation. In exile, the distance and the thirst should make his love greater, a love that “many waters cannot extinguish.” He serves through Torah and mitzvos, and through the Shema and prayer with both his inclinations, “with all your might.” And he should know that the second day of Yom Tov is a real revelation of the King to every Jew, with a joy of its own.
Questions for discussion
	Why does seeing the king arouse love while hearing of him from afar arouses awe, and how does this explain the joy of Yom Tov?
	What is the difference between G-d “watching through the windows” and “peering through the lattices,” and how does the maamar tie them to Atzilus and the worlds below it?
	How does teshuvah with a broken heart “break the screen,” and why must joy follow for the “window” to open?
	Why does the second feast, for “all the people,” bring greater joy than the first, for the princes alone, and what does this teach about love in exile?
	If the Land of Israel receives in one day what the Diaspora receives in two, in what sense does the second day nonetheless have a surpassing virtue?

For children · ages 9–13
For the children at the table
Seeing the King on the second day

The big idea
On every Yom Tov G-d, our hidden King, shows Himself, and the second day of Yom Tov brings this to every Jew in exile, with a thirsting love and a joy of its own.


Why do Jews outside the Land of Israel keep a second day of Yom Tov? A king usually sits hidden in his inner rooms, but on his day of joy he comes out to be seen. Hearing about a king from far away brings awe; seeing his face brings love. So on every Yom Tov, G-d, the King, shows Himself. When the Beis HaMikdash stood and all came to see and be seen, G-d was “watching through the windows,” as through windows open wide. In exile He “peers through the lattices,” as through a small crack in a wall. Teshuvah, returning to G-d with a broken heart, breaks through such a wall, and the joy that follows opens a window. Like the king in Shushan who made a second feast for all the people, the second day brings the King to every Jew in exile. Its joy is greater, and its love is a thirst: “My soul thirsts for You … in a parched land without water.” In the Land of Israel, near the source, one day holds it all. Yet the second day has its own worth, for G-d wants to be seen even here below.

The mashal
A king made a feast in his palace for his princes and servants, and afterward a second feast for all the people of Shushan, great and small, in the palace garden. So in the time of the Beis HaMikdash the greatest souls saw the King on Yom Tov, and now the second day of Yom Tov brings Him to every Jew in exile. And just as a villager who sees the king rejoices more than the king’s princes, the joy of the second day is greater.

Questions for the Shabbos table
	Why might the second day of Yom Tov have a special joy, even though it is a “second” revelation?
	What is the difference between G-d watching “through the windows” and peering “through the lattices”?
	If you make a mistake this week, how could you fix it, say sorry, and then serve G-d with joy?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1פני אריה אל הימין
In Ezekiel’s Chariot, “the face of a lion to the right.” The lion (aryeh), whose letters spell “seeing,” is on the side of love.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2יראה כל זכורך
“Three times a year all your males shall appear before G-d.” The pilgrimage as a time of seeing the King.
Deuteronomy 16:16דברים ט״ז:ט״ז
שָׁלוֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇל־זְכוּרְךָ אֶת־פְּנֵי ה׳ אֱלֹקֶיךָ בַּמָּקוֹם אֲשֶׁר יִבְחָר בְּחַג הַמַּצּוֹת וּבְחַג הַשָּׁבֻעוֹת וּבְחַג הַסֻּכּוֹת וְלֹא יֵרָאֶה אֶת־פְּנֵי ה׳ רֵיקָם:
Three times in a year shall all thy males appear before the L-RD thy G-d in the place which He shall choose; on the feast of unleavened bread, and on the feast of weeks, and on the feast of tabernacles; and they shall not appear before the L-RD empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כדרך שבא לראות
The Talmud reads the verse both as “see” and “be seen”: “as he comes to see, so he comes to be seen.”
Chagigah 2a:6חגיגה ב׳ א:ו׳
וּדְלָא כִּי הַאי תַּנָּא, דְּתַנְיָא: יוֹחָנָן בֶּן דַּהֲבַאי אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה: סוֹמֵא בְּאַחַת מֵעֵינָיו פָּטוּר מִן הָרְאִיָּיה, שֶׁנֶּאֱמַר: ״יִרְאֶה״, ״יֵרָאֶה״ — כְּדֶרֶךְ שֶׁבָּא לִרְאוֹת כָּךְ בָּא לֵירָאוֹת. מָה לִרְאוֹת בִּשְׁתֵּי עֵינָיו, אַף לֵירָאוֹת בִּשְׁתֵּי עֵינָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4זכר חסדו
“He remembered His kindness.” It links “remembering” (and so “males”) with Chesed, love.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5וה׳ עליהם יראה
“And G-d will appear over them.” One of the verses about G-d’s appearing, discussed in another maamar.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אעברה נא ואראה
Moshe’s plea, “Let me cross over, please, and see the good land.” Another discussion of “seeing” referred to here.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7אהרן אותיות נראה
According to a gloss in the Kehot note, the Zohar on Emor discusses the letters of Aharon as nireh, “will be seen.”
Zohar, Emor 42:260–269ספר הזהר, אמור מ״ב:ר״ס-רס״ט
1The first 6 lines of the Hebrew text are not found in our translation. When Miriam died the well was taken from them, as it is written, “And Miriam died, and there was no water for the congregation” (Num. 20, 1, 2). Another well which was with Israel also desired to depart, but when it saw six clouds that hovered over them it remained attached to them. When Aaron died the clouds departed and the cloud of the well with them, until Moses came and brought them back.’ R. Isaac …
The Zohar; London, Soncino Press, 1933 (Public Domain)
8יראה כל זכורך
“All your males shall appear.” Read as the great love (“male”) produced by being seen by G-d.
Deuteronomy 16:16דברים ט״ז:ט״ז
שָׁלוֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇל־זְכוּרְךָ אֶת־פְּנֵי ה׳ אֱלֹקֶיךָ בַּמָּקוֹם אֲשֶׁר יִבְחָר בְּחַג הַמַּצּוֹת וּבְחַג הַשָּׁבֻעוֹת וּבְחַג הַסֻּכּוֹת וְלֹא יֵרָאֶה אֶת־פְּנֵי ה׳ רֵיקָם:
Three times in a year shall all thy males appear before the L-RD thy G-d in the place which He shall choose; on the feast of unleavened bread, and on the feast of weeks, and on the feast of tabernacles; and they shall not appear before the L-RD empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9למען תזכרו
“So that you shall remember.” Read as “that you shall be males,” in the level of great love.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10וראיתם אותו
“You shall see it [the tzitzis] and remember.” Seeing leads to remembering (zachor), linked to “male.”
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11מציץ מן החרכים
“Peering through the lattices.” The word metzitz is linked to tzitzis.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וע׳ בזהר פקודי (דרכ״ה ע״ב) ע״פ עיני ה׳ אל צדיקים
The Zohar on Pekudei, on G-d’s eyes watching over the righteous.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
R. Abba and R. Aha and R. Jose were walking on the way from Tiberias to Sepphoris, when they caught sight of R. Eleazar, who was coming up in the company of R. Hiya. Said R. Abba: ‘Truly, we are now going to have the company of the Shekinah.’ They waited for them until they came up with them. Then R. Eleazar cited the verse: “The eyes of the L-rd are toward the righteous, and his ears are open unto their cry” (Ps. 34, 16). ‘This verse’, he said, ‘presents …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13עיני ה׳ אל צדיקים
“The eyes of G-d are toward the righteous.” G-d’s watchful gaze.
Psalms 34:16תהילים ל״ד:ט״ז
עֵינֵי ה׳ אֶל־צַדִּיקִים וְאׇזְנָיו אֶל־שַׁוְעָתָם:
The eyes of the L-RD are toward the righteous, And His ears are open unto their cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ור״פ בחקתי (דקי״ב סע״א) ואשגח עלן
The Zohar at the beginning of Bechukosai, on G-d turning His gaze to Israel.
Zohar, Bechukotai 1:1–4ספר הזהר, בחקותי א׳:א׳-ד׳
15פ׳ שלח קס״ה סע״ב
One of the Zohar passages the text lists, in Parshas Shelach.
Zohar, Sh'lach 19:169–21:178ספר הזהר, שלח לך י״ט:קס״ט-כ״א:קע״ח
16קול דודי הנה זה בא כו׳ משגיח מן החלונות מציץ מן החרכים
“The voice of my Beloved! Behold, he comes… watching through the windows, peering through the lattices.” The two kinds of Divine gaze that the rest of the maamar explains.
Song of Songs 2:8–9שיר השירים ב׳:ח׳-ט׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת: דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills. My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17Kehot’s note points to Zohar, Pekudei 14:88 for these words.
Zohar, Pekudei 14:88ספר הזהר, פקודי י״ד:פ״ח
Paragraph 3
18עיניך יונים
“Your eyes are doves.” Read as the mutual gaze of G-d and Israel when the Temple stood.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19וישקף כו׳ בעד החלון
“Avimelech… looked out through the window.” The verse the Zohar explains.
Genesis 26:8בראשית כ״ו:ח׳
וַיְהִי כִּי אָרְכוּ־לוֹ שָׁם הַיָּמִים וַיַּשְׁקֵף אֲבִימֶלֶךְ מֶלֶךְ פְּלִשְׁתִּים בְּעַד הַחַלּוֹן וַיַּרְא וְהִנֵּה יִצְחָק מְצַחֵק אֵת רִבְקָה אִשְׁתּוֹ:
And it came to pass, when he had been there a long time, that Abimelech king of the Philistines looked out at a window, and saw, and, behold, Isaac was sporting with Rebekah his wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ור״פ בלק (דקפ״ד ב׳) מאי בעד החלון דא חלון דחכמתא
The Zohar at the beginning of Balak calls the window “the window of wisdom.”
Zohar, Balak 1:1–6ספר הזהר, בלק א׳:א׳-ו׳
AND BALAK THE SON OF ZIPPOR SAW, ETC. What did he see? He saw both through the window of wisdom and with his physical eyes. The tails of the skirts of the stars are the windows of wisdom, and there is one window through which the very essence of wisdom can be seen. So Balak saw with his own particular wisdom.
The Zohar; London, Soncino Press, 1933 (Public Domain)
21חלון התיבה
“Noah opened the window of the ark.” The Pardes reads this window as Daas or Tiferes.
Genesis 8:6בראשית ח׳:ו׳
וַיְהִי מִקֵּץ אַרְבָּעִים יוֹם וַיִּפְתַּח נֹחַ אֶת־חַלּוֹן הַתֵּבָה אֲשֶׁר עָשָׂה:
And it came to pass at the end of forty days, that Noah opened the window of the ark which he had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ושמתי כדכד שמשותיך
“I will make your windows of kadkod.” Shimshosayich (windows) is from shemesh, sun.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23The Zohar on Toldos reads Avimelech’s looking “through the window” as his astrology.
Zohar, Toldot 11:89–12:99ספר הזהר, תולדות י״א:פ״ט-י״ב:צ״ט
Paragraph 4
24שמש ומגן
“For G-d is a sun and a shield.” Etz Chaim quotes it (as “G-d of Hosts”) to show that the Divine light, like the sun, can be received only when screened.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
25The Midrash reads the two gazes of the verse as the merit of the Patriarchs and the merit of the Matriarchs.
Shir HaShirim Rabbah 2:9:4שיר השירים רבה ב׳:ט׳:ד׳
דָּבָר אַחֵר, אוֹ לְעֹפֶר הָאַיָּלִים, לְאוֹרְזְלֵיהוֹן דְּאַיַּילְתָּא. הִנֵּה זֶה עוֹמֵד אַחַר כָּתְלֵנוּ, אַחַר כֹּתֶל מַעֲרָבִי שֶׁל בֵּית הַמִּקְדָּשׁ, לָמָּה שֶׁנִּשְׁבַּע לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁאֵינוֹ חָרֵב לְעוֹלָם, וְשַׁעַר הַכֹּהֵן וְשַׁעַר חוּלְדָה לֹא חָרְבוּ לְעוֹלָם עַד שֶׁיְחַדְּשֵׁם הַקָּדוֹשׁ בָּרוּךְ הוּא. מַשְׁגִּיחַ מִן הַחַלּוֹנוֹת, זוֹ זְכוּת אָבוֹת. מֵצִיץ מִן הַחֲרַכִּים, זוֹ זְכוּת אִמָּהוֹת.
Another matter, “or a fawn,” Rabbi Yosei bar Ḥanina said: Like the offspring of a hind. “Behold, he is standing behind our wall,” behind the Western Wall of the Temple. Why? Because the Holy One blessed be He took an oath that it will never be destroyed. The Priests’ Gate and Ḥulda Gate will never be destroyed until the Holy One blessed be He refurbishes them. “Gazing through the window,” this is the merit of the patriarchs. “Peering through the lattice,” this is the merit of the matriarchs.
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
26באחד מעיניך כתיב והקרי באחת
“You have captured my heart with one of your eyes”: the written text has the masculine form and the reading the feminine.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27עיני העדה
“The eyes of the congregation,” taken as a name for the sages of Israel.
Numbers 15:24במדבר ט״ו:כ״ד
וְהָיָה אִם מֵעֵינֵי הָעֵדָה נֶעֶשְׂתָה לִשְׁגָגָה וְעָשׂוּ כׇל־הָעֵדָה פַּר בֶּן־בָּקָר אֶחָד לְעֹלָה לְרֵיחַ נִיחֹחַ לַה׳ וּמִנְחָתוֹ וְנִסְכּוֹ כַּמִּשְׁפָּט וּשְׂעִיר־עִזִּים אֶחָד לְחַטָּת:
then it shall be, if it be done in error by the congregation, it being hid from their eyes, that all the congregation shall offer one young bullock for a burnt-offering, for a sweet savour unto the L-RD—with the meal-offering thereof, and the drink-offering thereof, according to the ordinance—and one he-goat for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
28בנות צעדה עלי שור
“Daughters stepped upon the wall.” Shur is read as “looking,” the gaze through the angels of Beriah.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29בד״ה ארדה נא
The maamar in Torah Ohr that explains the masculine and feminine forms of G-d’s roaming eyes as two levels of Divine providence.
Kehot’s noteתו״א פ׳ וירא.
30אעברה נא ואראה
The words here quote Deuteronomy 3:25; the passage is shown below.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כה. [כ]. בד״ה בהעלותך: ובד״ה ועשית בגדי קדש:
31עיני ה׳ המה משוטטים
“The eyes of G-d, they roam through all the earth,” with a masculine verb form.
Zechariah 4:10זכריה ד׳:י׳
כִּי מִי בַז לְיוֹם קְטַנּוֹת וְשָׂמְחוּ וְרָאוּ אֶת־הָאֶבֶן הַבְּדִיל בְּיַד זְרֻבָּבֶל שִׁבְעָה־אֵלֶּה עֵינֵי ה׳ הֵמָּה מְשׁוֹטְטִים בְּכׇל־הָאָרֶץ:
For who hath despised the day of small things? even they shall see with joy the plummet in the hand of Zerubbabel, even these seven, which are the eyes of the L-RD, that run to and fro through the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, י. [כ].
32עיניו משוטטות
Kehot’s note points to II Chronicles 9:9 for these words.
II Chronicles 9:9דברי הימים ב ט׳:ט׳
Kehot’s noteדה״ב ט, ט. [כ].
33עיניו משוטטות
“His eyes roam through all the earth,” with a feminine verb form. The two forms match the two kinds of gaze.
II Chronicles 16:9דברי הימים ב ט״ז:ט׳
כִּי ה׳ עֵינָיו מְשֹׁטְטוֹת בְּכׇל־הָאָרֶץ לְהִתְחַזֵּק עִם־לְבָבָם שָׁלֵם אֵלָיו נִסְכַּלְתָּ עַל־זֹאת כִּי מֵעַתָּה יֵשׁ עִמְּךָ מִלְחָמוֹת:
For the eyes of the L-RD run to and fro throughout the whole earth, to show Himself strong in the behalf of them whose heart is whole toward Him. Herein thou hast done foolishly; for from henceforth thou shalt have wars.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ברע״מ פ׳ משפטים (דקי״ז סע״א)
The Ra’aya Mehemna on Mishpatim, on G-d watching through the seven openings of a person.
Zohar, Mishpatim 13:433–14:443ספר הזהר, משפטים י״ג:תל״ג-י״ד:תמ״ג
35עיניו על דרכי איש
“His eyes are upon the ways of man.” Quoted in the Ra’aya Mehemna.
Job 34:21איוב ל״ד:כ״א
כִּי־עֵינָיו עַל־דַּרְכֵי־אִישׁ וְכׇל־צְעָדָיו יִרְאֶה:
For His eyes are upon the ways of a man, And He seeth all his goings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובזהר פקודי (דר״נ ע״א) תריסר גלגלין
The Zohar on Pekudei: twelve watching angels called “windows.”
Zohar, Pekudei 48:571–582ספר הזהר, פקודי מ״ח:תקע״א-תקפ״ב
37ושם ריש עמוד ב׳ מאלין נפקי ארבע סמכין
Four supports beneath them, called “lattices,” with the difference between “peering” and “watching.”
Zohar, Pekudei 48:582–590ספר הזהר, פקודי מ״ח:תקפ״ב-תק״צ
38מציץ מן החרכים
The verse the Zohar passages explain.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39(ודרנ״א ע״א) לעילא כנסת הגדולה אית בה תריסר חלונות עילאין
The Great Assembly above has twelve supernal windows.
Zohar, Pekudei 48:590–49:602ספר הזהר, פקודי מ״ח:תק״צ-מ״ט:תר״ב
40אהרן אותיות נראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואדמו״ר כ׳ ע״ז בזה״ל כמ״ש בזהר פ׳ אמור דק״ג תחלת ע״א ובמק״מ ובהרמ״ז שם, עכלה״ט. (הועתק מח׳ במדבר [בהעלתך] (ל, א). [כ].
41ועיין מענין יראה . . קס״ח א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳קצג.
42קול דודי הנה זה בא
The words here quote Song of Songs 2:8; the passage is shown below.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
43בד״ה ועשית ציץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, א.
44בד״ה עיני כל אליך ישברו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ מטות.
45בחי׳ השמחה פתיחת הלב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תניא פ׳ כו.
46עיניך יונים
The words here quote Song of Songs 1:15; the passage is shown below.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ט.
47פ׳ בחקותי (דף קי״ד ע״ב)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת שה״ש כרך א ע׳ רפב הטעם ע״ז.
48ובפרדס בעה״כ ערך חלון
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “צהר” (5658).
Kehot’s noteראה המשך וככה תרל״ז פרק כט. המשך מצה זו תר״מ סעי׳ לא. ד״ה צהר תרנ״ח ע׳ ז.
49שער מ״א רפ״א וספ״ב. ובשער מ״ז פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכמ״ש כאן ל״מ. וידוע שש׳ דרושי אבי״ע קרא אדמו״ר ש׳ מ״א. ומ״ש רפ״א לפננו רפי״ג. ומ״ש ספ״ב כוונתו ל”ספי״ד” כצ״ל. ומ״ש כאן ובש׳ מ״ז פ״א וזהו ממש שער ס׳ אבי״ע שלפננו, והוא בפ״א ובפ״ב. [כ].
50וכמש״ש ספ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבש׳ מ״ז הנ״ל (פ״ו) כצ״ל, כי באופן אחר אין לישב, ופשוט. [כ].
51המדרש שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב, ט.
52בד״ה לבבתני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש.
53שהחכמים נק׳ עיני העדה
The note (on the words in paragraph 14 that the sages are called “the eyes of the congregation”) points to an earlier page of Likkutei Torah where the same designation is discussed, along with Tikkunei Zohar and Shir HaShirim Rabbah.
Kehot’s noteע׳ ת״ז (תכ״א) ד״נ ע״ב. שהש״ר (פ״ז סי׳ ט [ד, ב]). וע״ל (ב, ד). [כ].
54לאסתכלא ביקרא דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ סש״ב ח״א רפ״ט. וש״נ. והוא בזח״ג קצט, א. לח, ב. [כ].
55Kehot’s note points to Zohar, Vayechi 75:770 for these words.
Zohar, Vayechi 75:770ספר הזהר, ויחי ע״ה:תש״ע
Paragraph 9
56ר״פ בראשית ד״ה מה שושנה
The opening of the Zohar: the rose among the thorns is the Community of Israel, and it has thirteen petals.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
57העומדת על י״ב בקר והים עומד עליהם מלמעלה
Solomon’s great “sea” stood on twelve oxen, “and the sea was upon them above.” The image for the Shechinah and its twelve supports.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
58ולב נשבר ורוח נשברה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart….” The broken heart of teshuvah breaks the screen.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 240aזח״ג רמ, א
Kehot’s noteתהלים נא, יט. וראה זח״ג רמ, א. ח, ב. ה, א. ובפי׳ הרמ״ז שם.
59ולב נשבר ורוח נשברה
Another Zohar passage the Kehot note gives on the broken heart.
Zohar, Vayikra 20:119–128ספר הזהר, ויקרא כ׳:קי״ט-קכ״ח
60ולב נשבר ורוח נשברה
Another Zohar passage the Kehot note gives on the broken heart.
Zohar, Vayikra 6:51–7:61ספר הזהר, ויקרא ו׳:נ״א-ז׳:ס״א
Said R. Hizkiah: ‘How glad I am that I asked this question, so as to receive such an explanation. But is it not written, “The sacrifices of Elohim are a broken spirit; a broken and contrite heart, Elohim, thou wilt not despise” (Ps. 51, 18)?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
61שמחה וטוב לבב מרוב כל
“With joy and gladness of heart, from the abundance of everything.” The joy that opens the “windows.”
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
62מאמר הזהר דפ׳ בחקתי (דקי״ד ע״ב)
The Zohar on Bechukosai: G-d goes up the walls to watch through their holes.
Zohar, Bechukotai 9:36–11:44ספר הזהר, בחקותי ט׳:ל״ו-י״א:מ״ד
He said to Joshua: Thou shalt be the man of trust between G-d and Israel, and the pledge shall be entrusted to thee, until we see with whom it shall be left. Why to Joshua? Because he stood to Moses in the relation of the moon to the sun,1Cf. T. B. Baba Bathra, 75a. and he was a fitting person to hold the pledge, and therefore it is written, “Joshua the son of Nun, a young man, departed not out of the camp” (Ibid. 11). Said the Holy One, blessed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63המשפילי לראות
“Who lowers Himself to see in heaven and on earth.” G-d’s gaze descends in stages.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ארובות השמי׳
“The windows of heaven were opened.” Emek HaMelech uses the phrase for the five windows of Havayah.
Genesis 7:11בראשית ז׳:י״א
בִּשְׁנַת שֵׁשׁ־מֵאוֹת שָׁנָה לְחַיֵּי־נֹחַ בַּחֹדֶשׁ הַשֵּׁנִי בְּשִׁבְעָה־עָשָׂר יוֹם לַחֹדֶשׁ בַּיּוֹם הַזֶּה נִבְקְעוּ כׇּל־מַעְיְנֹת תְּהוֹם רַבָּה וַאֲרֻבֹּת הַשָּׁמַיִם נִפְתָּחוּ:
In the six hundredth year of Noah’s life, in the second month, on the seventeenth day of the month, on the same day were all the fountains of the great deep broken up, and the windows of heaven were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65The Zohar on Bo explains “who lowers Himself to see” as the descent of light “from crown to crown.”
Zohar, Bo 5:101–111ספר הזהר, בא ה׳:ק״א-קי״א
Paragraph 12
66בהתגלות המלך יש מדרגות רבות
A later discourse that also discusses the many levels in the revelation of the King.
Kehot’s noteראה ד״ה אנכי אנכי תרס״ט ע׳ כד.
67עשה משתה
According to the note, that discourse adds here that the feast may be the level of Malchus as it becomes the Keser of Beriah.
Kehot’s noteבתרס״ט שם נוסף: די״ל שזהו בחי׳ המל׳ כמו שנעשה כתר לבריאה.
68על כסא מלכותו . . ושרי המדינות לפניו
The words here quote Esther 1:2; the passage is shown below.
Esther 1:2אסתר א׳:ב׳
בַּיָּמִים הָהֵם כְּשֶׁבֶת הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ עַל כִּסֵּא מַלְכוּתוֹ אֲשֶׁר בְּשׁוּשַׁן הַבִּירָה:
that in those days, when the king Ahasuerus sat on the throne of his kingdom, which was in Shushan the castle,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ב-ג.
69על כסא מלכותו אשר בשושן הבירה כו׳ עשה משתה לכל שריו ועבדיו כו׳. ושרי המדינות לפניו
The king’s first feast, for his princes and servants. It stands for the revelation to the lofty souls.
Esther 1:2–3אסתר א׳:ב׳-ג׳
בַּיָּמִים הָהֵם כְּשֶׁבֶת הַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ עַל כִּסֵּא מַלְכוּתוֹ אֲשֶׁר בְּשׁוּשַׁן הַבִּירָה: בִּשְׁנַת שָׁלוֹשׁ לְמׇלְכוֹ עָשָׂה מִשְׁתֶּה לְכׇל־שָׂרָיו וַעֲבָדָיו חֵיל פָּרַס וּמָדַי הַפַּרְתְּמִים וְשָׂרֵי הַמְּדִינוֹת לְפָנָיו:
that in those days, when the king Ahasuerus sat on the throne of his kingdom, which was in Shushan the castle, in the third year of his reign, he made a feast unto all his princes and his servants; the army of Persia and Media, the nobles and princes of the provinces, being before him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70לכל העם הנמצאים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאסתר שם, (ה). [כ].
71לכל העם הנמצאים בשושן למגדול ועדקטן כו׳ בחצר גינת ביתן המלך
The second feast, for all the people, in the outer court. It stands for the revelation to all Jews in exile.
Esther 1:5אסתר א׳:ה׳
וּבִמְלוֹאת הַיָּמִים הָאֵלֶּה עָשָׂה הַמֶּלֶךְ לְכׇל־הָעָם הַנִּמְצְאִים בְּשׁוּשַׁן הַבִּירָה לְמִגָּדוֹל וְעַד־קָטָן מִשְׁתֶּה שִׁבְעַת יָמִים בַּחֲצַר גִּנַּת בִּיתַן הַמֶּלֶךְ:
And when these days were fulfilled, the king made a feast unto all the people that were present in Shushan the castle, both great and small, seven days, in the court of the garden of the king’s palace;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72באר חפרוה שרים
“A well that princes dug.” The subject of another maamar on the “princes.”
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73בד״ה ועתה יגדל נא
The maamar that explains the concept of the “servant” before G-d, referred to in the text.
Kehot’s noteלעיל פ׳ שלח.
74בבית המלכות נוכח פתח הבית
The king sitting on his throne “opposite the entrance of the house.” The first, high revelation.
Esther 5:1אסתר ה׳:א׳
וַיְהִי בַּיּוֹם הַשְּׁלִישִׁי וַתִּלְבַּשׁ אֶסְתֵּר מַלְכוּת וַתַּעֲמֹד בַּחֲצַר בֵּית־הַמֶּלֶךְ הַפְּנִימִית נֹכַח בֵּית הַמֶּלֶךְ וְהַמֶּלֶךְ יוֹשֵׁב עַל־כִּסֵּא מַלְכוּתוֹ בְּבֵית הַמַּלְכוּת נֹכַח פֶּתַח הַבָּיִת:
Now it came to pass on the third day, that Esther put on her royal apparel, and stood in the inner court of the king’s house, over against the king’s house; and the king sat upon his royal throne in the royal house, over against the entrance of the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ה, א.
75שושנת העמקים
“The rose of the valleys.” The higher rose.
Song of Songs 2:1שיר השירים ב׳:א׳
אֲנִי חֲבַצֶּלֶת הַשָּׁרוֹן שׁוֹשַׁנַּת הָעֲמָקִים:
I am a rose of Sharon, A lily of the valleys.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, א. ראה באוה״ת שה״ש כרך א ע׳ קפ שכ׳ דכאן מבואר שיש ב׳ בחי׳ שושנה הא׳ שושן עמק איומה שושנת העמקים, הב׳ כשושנה בין החוחים. ראה תו״א קטז, ג.
76שושן עמק איומה
According to the note, the phrase comes from the piyyut at the opening of the Yom Kippur Musaf, and what is said here about it is explained in that maamar.
Kehot’s noteלשון הפיוט תחילת מוסף של יו״כ. בי׳ ע״ז מ״ש כאן ע׳ מג״א [מגן אבות, ברדיטשוב תרס״ב] ד״ה יהודא בן תימא (במג״א ה). [כ].
77ממקור כנס״י . . בבחי׳ כשושנה בין החוחים
“Like a rose among the thorns.” The Jewish people in exile.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ שה״ש ב, ב. בביאוה״ז להצ״צ כרך ב ע׳ א׳תקצז מציין לכאן.
78עיין בזהר בתחלתו בגין דאית שושנה ואית שושנה
The Zohar’s opening: there is a rose and there is a rose, a higher and a lower.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
79בזהר בתחלתו בגין . . ובזהר הרקיע שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, א.
80ובזהר ויחי (דרכ״א ע״א)
According to the note, it quotes the Zohar on the rose of the valleys, which stands in the depth of all, and the Mikdash Melech, that Binah is called the supernal rose.
Kehot’s noteבענין שושנת העמקים דקיומא בעמיקתא דכולא . . במק״מ בינה שנק׳ שושנה עילאה — אוה״ת מג״א ע׳ כז (הוצאת הראשונה ע׳ ב׳רפו).
81ובפ׳ כי תשא (דקפ״ט ריש ע״ב) ובפי׳ הרמ״ז
According to the note, it quotes the Ramaz: the supernal rose is Malchus of Atzilus, and the rose among the thorns is the lower Malchus among the seventy princes, which gathers the sparks hidden among them (the 288 sparks), and so it “gives off fragrance.”
Kehot’s note”ושושנה דסלקא ריחין כו׳ ההיא דסלקא בין החוחים כו׳ וכתב הרמ״ז . . ודע כי שושנה העליונה היא מל׳ דאצילות ושושנה בין החוחים היא מלכות התחתונה שהיא בין ע׳ שרים שלוקטת תוכיות הניצוצות שמובלעים ביניהם שהוא סוד רפ״ח ניצוצין וע״כ סלקא ריחין כו׳” — אוה״ת שה״ש כרך א ע׳ קפג.
82ובזהר פ׳ פנחס דרל״ג ע״ב
Another Zohar passage the text lists on the rose.
Zohar, Pinchas 57:348–350ספר הזהר, פנחס נ״ז:שמ״ח-ש״נ
83שאין אנו יכולים לעלות ולראות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דיו״ט.
84מי יעלה בהר ה׳
“Who shall ascend the mountain of G-d?” In exile we cannot go up.
Psalms 24:3תהילים כ״ד:ג׳
מִי־יַעֲלֶה בְהַר־ה׳ וּמִי־יָקוּם בִּמְקוֹם קׇדְשׁוֹ:
Who shall ascend into the mountain of the L-RD? And who shall stand in His holy place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כד, ג.
85השמחה ביתר שאת
The note points there for a discussion of the greater joy of the second revelation.
Kehot’s noteראה לקו״ש ח״ט ע׳ 235.
86וכמשל בן כפר שראה את המלך
Ezekiel is compared to a villager who saw the king, and so describes everything at length.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, ב.
87והאופנים ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
88וכמו דאיתא בתיקונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי כוונתו ת״ז (תכ״א) נא, א ששם חסר. [כ].
89מים רבים לא יוכלו לכבות את האהבה
“Many waters cannot extinguish the love… they would utterly scorn him.” Read as Israel’s love in exile.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90“My soul thirsts for You… in a parched and weary land without water.” The lack of water intensifies the thirst.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91וע׳ על פסוק זה בזהר פ׳ ויקרא דכ״א ע״ב
The Zohar on this verse of Psalms.
Zohar, Vayikra 52:361–54:369ספר הזהר, ויקרא נ״ב:שס״א-נ״ד:שס״ט
92ובפ׳ תרומה דק״מ סע״א
The Zohar on this verse of Psalms, in Terumah.
Zohar, Terumah 26:261–28:270ספר הזהר, תרומה כ״ו:רס״א-כ״ח:ע״ר
93ואני אראה בשונאי
“And I shall see my foes.” Read as the light revealed when the evil inclination is subdued.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כד אתכפיא כו׳
When the sitra achra is subdued, G-d’s glory rises in all the worlds.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
95כן בקדש חזיתיך
“So in holiness have I beheld You.” David’s prayer that the thirsting love reach the realm of holiness.
Psalms 63:3תהילים ס״ג:ג׳
כֵּן בַּקֹּדֶשׁ חֲזִיתִךָ לִרְאוֹת עֻזְּךָ וּכְבוֹדֶךָ:
So have I looked for Thee in the sanctuary, To see Thy power and Thy glory. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ג.
96אהבה זו היא מבחי׳ בע״ת
The note points there for the idea that this thirsting love belongs to penitents.
Kehot’s noteראה לקו״ש חי״ט ע׳ 382. מובא בכ״מ בשם ארז״ל. ראה רבות שה״ש עה״פ. וראה בהערה במאמרי אדה״א פ׳ שלח במילואים לע׳ תתקצד. [ע׳ א׳רעט].
97ובמקום שבע״ת
Rabbi Yochanan ben Zakkai: Rabbi Chanina ben Dosa is like a servant before the King, and I am like a minister. Two ways of standing before G-d.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
Kehot’s noteברכות לד, ב.
98לאתבא צדיקיא בתיובתא
A place later in Likkutei Torah where Mashiach bringing the righteous to teshuvah is discussed.
Zohar III, 153bזח״ג קנג, ב
Kehot’s noteזח״ג קנג, ב. ועל״ק שה״ש (נ, סע״ב). וש״נ. והעיקר בזהל״מ. [כ]. ראה סה״מ תקס״ב ע׳ עדר. שם ע׳ תקמב. ובביאוה״ז להצ״צ כרך ב ע׳ תתרמז. מאמרי אדה״א — קונטרסים ע׳ רפא.
99לאתבא צדיקייא בתיובתא
Mashiach will come to bring even the righteous to teshuvah.
Zohar, Beha'alotcha 15:87–16:94ספר הזהר, בהעלותך ט״ו:פ״ז-ט״ז:צ״ד
100וזהו כן בקדש חזיתיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבכמה מקומות מובא זה מאדה״ז בשם הבעש״ט.
101אם ישראל עושין תשובה נגאלין
“If Israel do teshuvah, they are redeemed.” The redemption depends on the teshuvah of the people as a whole.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
102The Zohar on the rose of the valleys that stands in the depth of all.
Zohar, Vayechi 27:226–28:237ספר הזהר, ויחי כ״ז:רכ״ו-כ״ח:רל״ז
Paragraph 13
103בשתי עיניו של אדם כו׳ (רפ״ק דחגיגה
One blind in one eye is exempt from the pilgrimage, since one must come to see and be seen with both eyes.
Chagigah 2a:6חגיגה ב׳ א:ו׳
וּדְלָא כִּי הַאי תַּנָּא, דְּתַנְיָא: יוֹחָנָן בֶּן דַּהֲבַאי אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה: סוֹמֵא בְּאַחַת מֵעֵינָיו פָּטוּר מִן הָרְאִיָּיה, שֶׁנֶּאֱמַר: ״יִרְאֶה״, ״יֵרָאֶה״ — כְּדֶרֶךְ שֶׁבָּא לִרְאוֹת כָּךְ בָּא לֵירָאוֹת. מָה לִרְאוֹת בִּשְׁתֵּי עֵינָיו, אַף לֵירָאוֹת בִּשְׁתֵּי עֵינָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
104שמשה רבינו . . באספקלריא המאירה
All the prophets looked through a dim lens, while Moshe looked through a shining lens.
Yevamot 49b:10–11יבמות מ״ט ב:י׳-י״א
״וָאֶרְאֶה אֶת ה׳״, כִּדְתַנְיָא: כׇּל הַנְּבִיאִים נִסְתַּכְּלוּ בְּאַסְפַּקְלַרְיָא שֶׁאֵינָהּ מְאִירָה, מֹשֶׁה רַבֵּינוּ נִסְתַּכֵּל בְּאַסְפַּקְלַרְיָא הַמְּאִירָה. ״דִּרְשׁוּ ה׳ בְּהִמָּצְאוֹ״ — הָא בְּיָחִיד, הָא בְּצִבּוּר. וְיָחִיד אֵימַת? אָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: אֵלּוּ עֲשָׂרָה יָמִים שֶׁבֵּין רֹאשׁ הַשָּׁנָה לְיוֹם הַכִּפּוּרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע׳ יבמות מט, ב. וע׳ תויו״ט (פ״ל דכלים מ״ב). זח״ב (פב, ב). [כ].
105אספקלריא המאירה
The Kehot note also points to the Zohar on the shining lens.
Zohar, Yitro 19:324–20:333ספר הזהר, יתרו י״ט:שכ״ד-כ׳:של״ג
106בד״ה ת״ר מצות נר חנוכה
The maamar on the Chanukah lights that explains the two levels of aspaklaria and how both exist in every person’s service of G-d.
Kehot’s noteתו״א לג, א. וראה לקמן בשה״ש כח, ב ובמ״מ לשם.
107שכל הנביאים נתנבאו בכה ומשה נתנבא בזה
Rashi: the prophets prophesied with “thus,” while Moshe prophesied also with “this is the thing.”
Rashi on Numbers 30:3רש"י על במדבר ל׳:ג׳
נדר. הָאוֹמֵר הֲרֵי עָלַי קוֹנָם שֶׁלֹּא אֹכַל אוֹ שֶׁלֹּא אֶעֱשֶׂה דָבָר פְּלוֹנִי; יָכוֹל אֲפִלּוּ נִשְׁבַּע שֶׁיֹּאכַל נְבֵלוֹת אֲנִי קוֹרֵא עָלָיו כְּכָל הַיֹּצֵא מִפִּיו יַעֲשֶׂה? תַּ"ל לאסר אסר — לֶאֱסֹר אֶת הַמֻּתָּר וְלֹא לְהַתִּיר אֶת הָאָסוּר (ספרי): לא יחל דברו. כְּמוֹ לֹא יְחַלֵּל דְּבָרוֹ — לֹא יַעֲשֶׂה דְּבָרוֹ חֻלִּין (שם):
נדר A VOW — This is when one says, Behold, I take upon myself an obligation which is as sacred to me as an offering, that I will not eat, or that I will not do such-and-such a thing. — One might think that if he swears that he will eat the flesh of an animal which has not been slaughtered properly according to the rite that I may apply to him the text, “He shall do according to all that goeth forth from his mouth”! It, however, says, “[If …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
108סד״ה ראשי המטות
The maamar that explains Moshe’s prophecy with “this” as against the other prophets’ “thus.”
Kehot’s noteלעיל פ׳ מטות.
109ודברי אשר שמתי בפיך
“My words which I have placed in your mouth.” The Torah a Jew learns is G-d’s own words in his mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
110לאמר זה הדבר
“This is the thing that G-d commanded.” Moshe’s prophecy with “this.”
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
111בכל לבבך
“You shall love G-d… with all your heart… and with all your might.” Prayer engages the whole person.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בכל לבבך בשני יצריך
“With all your heart: with both your inclinations,” the good and the evil.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
113בביאור ע״פ צאינה וראינה
The passage asks how the chambers of Beriah can “see” what cannot be seen in Atzilus, and answers that we can arouse the higher levels only from below, in Beriah, citing the Talmud (Yevamos 49b) that the prophets saw through a non-shining lens.
Kehot’s noteלקמן שה״ש כח, ב. וראה במ״מ לשם.
114ממושבותיכם תביאו
“From your dwellings you shall bring” the two loaves on Shavuos. The subject of a maamar the text refers to.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115סד״ה יונתי בחגוי
The maamar on “Show me your appearance,” which explains it as teshuvah and as the non-shining lens (see paragraph 22).
Kehot’s noteלקמן בשה״ש יז, ג.
116הראיני את מראיך
“My dove, in the clefts of the rock… show me your appearance.” G-d asks to see Israel; explained in another maamar as teshuvah.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117סד״ה לא טוב היות האדם לבדו
The maamar on the creation of Eve as a “helper opposite him,” referred to for the same theme.
Kehot’s noteתו״א ה, א.
118אעשה לו עזר כנגדו
“I will make him a helper opposite him.” The subject of another maamar referred to here.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
119יראה כל זכורך
“All your males shall appear.” Linked by the Midrash to “Show me your appearance.”
Deuteronomy 16:16דברים ט״ז:ט״ז
שָׁלוֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇל־זְכוּרְךָ אֶת־פְּנֵי ה׳ אֱלֹקֶיךָ בַּמָּקוֹם אֲשֶׁר יִבְחָר בְּחַג הַמַּצּוֹת וּבְחַג הַשָּׁבֻעוֹת וּבְחַג הַסֻּכּוֹת וְלֹא יֵרָאֶה אֶת־פְּנֵי ה׳ רֵיקָם:
Three times in a year shall all thy males appear before the L-RD thy G-d in the place which He shall choose; on the feast of unleavened bread, and on the feast of weeks, and on the feast of tabernacles; and they shall not appear before the L-RD empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120הראיני את מראיך
“Show me your appearance.” Read as teshuvah, the mirror.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
121בית ראשון . . שני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״א (כז, ב). ובת״ז (תכ״א) מח, א. וריש תכ״ב. שם (קעב, ב). [תז״ח קיג, א]. (קעו, א). [תז״ח קטז, ג], יעו״ש. ד׳ זיטמיר. [כ].
122בית ראשון ובית שני שהם ה׳ עילאה וה׳ תתאה
The Kehot note points to the Zohar for the two Temples as the upper and lower hei.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
123בית ראשון ובית שני שהם ה׳ עילאה וה׳ תתאה
The Kehot note also points to the Tikkunei Zohar (tikkun 21) on the same theme.
Tikkunei Zohar 48a:17–19תקוני הזהר מ״ח א:י״ז-י״ט
מסטרא דשכינת׳ אתקרי קרני פרה. מסטרא דשור וקרני ראם קרניו. ואינון משיח ראשון ושני. י׳ ו׳. בית ראשון ושני ה״ה. ושכינתא נטלא פורפירא מאשא סומקא ואצטבעת בה ואתקריאת סומקא פרה אדמה תמימה אדומה ודאי מסטרא דגבורה תמימה מסטר׳ דההוא דאתמר ביה התהלך לפני והיה תמים.
Constantinople, 1740 (CC-BY-NC)
124בד״ה יו״ט של ר״ה
The maamar that explains the upper and lower hei, referred to for the correspondence with the two Temples.
Kehot’s noteלעיל דרושים לר״ה.
Paragraph 17
125שדה המכפלה
“The field of Machpelah,” whose name means “doubled.” Used as an image for the doubled hei.
Genesis 49:30בראשית מ״ט:ל׳
בַּמְּעָרָה אֲשֶׁר בִּשְׂדֵה הַמַּכְפֵּלָה אֲשֶׁר עַל־פְּנֵי־מַמְרֵא בְּאֶרֶץ כְּנָעַן אֲשֶׁר קָנָה אַבְרָהָם אֶת־הַשָּׂדֶה מֵאֵת עֶפְרֹן הַחִתִּי לַאֲחֻזַּת־קָבֶר:
in the cave that is in the field of Machpelah, which is before Mamre, in the land of Canaan, which Abraham bought with the field from Ephron the Hittite for a possession of a burying-place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
126שבח״ל . . צ״ל יום שני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
127את האור כי טוב
“G-d saw the light, that it was good.” Yom Tov, a “good day,” carries that light.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
128שער החצר הפנימית
“The gate of the inner court… on the day of Shabbos it shall be opened.” Holiness above the week revealed on Shabbos and festivals.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
129מזמור שיר ליום השבת טוב
The words here quote Psalms 92:1; the passage is shown below.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, א-ב.
130מזמור שיר ליום השבת טוב להודות
“A psalm, a song for the day of Shabbos: It is good to give thanks.” Shabbos is linked with “good.”
Psalms 92:1–2תהילים צ״ב:א׳-ב׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת: טוֹב לְהֹדוֹת לַה׳ וּלְזַמֵּר לְשִׁמְךָ עֶלְיוֹן:
A Psalm, a Song. For the sabbath day. It is a good thing to give thanks unto the L-RD, And to sing praises unto Thy name, O Most High;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131בקיצור ע״פ ואתחנן
The summary there opens by saying that because this world is the lowest, G-d created man, whose soul is “the lamp of Havayah,” to illuminate it.
Kehot’s noteלעיל ג, א.
132ארץ אשר ה״א דורש אותה
“A land which G-d your G-d seeks out; the eyes of G-d are always upon it.” Its closeness to the source lets it receive in one day.
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
Paragraph 19
133וידוע מענין קרי וכתיב
That letter of Tanya explains kri and ksiv: the written form that is not read derives from a level too high to be expressed in speech.
Kehot’s noteראה אגה״ק סי׳ יט.
134שהכתיב הוא בעולם העליון
The passage there discusses levels that will be revealed in the days of Mashiach, such as the eight-stringed harp, beyond what is revealed now.
Kehot’s noteראה לעיל תזריע כא, ד. תו״א צח, א.
135שמי לעולם
“This is My Name forever,” which the Talmud reads as “to be hidden.”
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136“Not as I am written am I read”: the Name is written as Havayah and read as Ado-nai. The written form is higher.
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 20
137שבמקדש היו אומרים את השם ככתבו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוטה פ״ז, מ״ב.
138שבמקדש היו אומרים את השם ככתבו
“In the Temple they would say the Name as it is written, and in the country by its substitute.”
Mishnah Sotah 7:6משנה סוטה ז׳:ו׳
בִּרְכַּת כֹּהֲנִים כֵּיצַד, בַּמְּדִינָה אוֹמְרִים אוֹתָהּ שָׁלשׁ בְּרָכוֹת, וּבַמִּקְדָּשׁ בְּרָכָה אֶחָת. בַּמִּקְדָּשׁ אוֹמֵר אֶת הַשֵּׁם כִּכְתָבוֹ, וּבַמְּדִינָה בְכִנּוּיוֹ. בַּמְּדִינָה כֹּהֲנִים נוֹשְׂאִים אֶת יְדֵיהֶן כְּנֶגֶד כִּתְפֵיהֶן, וּבַמִּקְדָּשׁ עַל גַּבֵּי רָאשֵׁיהֶן, חוּץ מִכֹּהֵן גָּדוֹל שֶׁאֵינוֹ מַגְבִּיהַּ אֶת יָדָיו לְמַעְלָה מִן הַצִּיץ. רַבִּי יְהוּדָה אוֹמֵר, אַף כֹּהֵן גָּדוֹל מַגְבִּיהַּ יָדָיו לְמַעְלָה מִן הַצִּיץ, שֶׁנֶּאֱמַר (ויקרא ט) וַיִּשָּׂא אַהֲרֹן אֶת יָדָיו אֶל הָעָם וַיְבָרְכֵם:
How was the priestly blessing [pronounced]?In the province (outside of the Temple) it was said as three blessings, but in the Temple as one blessing. In the Temple the name was uttered as it is written, but in the province in its substituted name. In the province the priests raise their hands at the height of their shoulders, but in the Temple above their heads, except the high priest who does not raise his hands higher than the frontlet (on his forehead). Rabbi Judah says: even the high priest raises …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 21
139רגלי החיות כנגד כולן
The feet of the Chayos equal all the heavens: a small part near the source contains the whole.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
140המעיין מטהר בכ״ש
The note points to a Talmudic commentary on that mishnah about the spring.
Kehot’s noteמקואות פ״א, מ״ז. [חידושי הצ״צ למשניות שם]. רמב״ם הל׳ מקואות פ״ט ה״ו ואילך.
141המעיין מטהר בכל שהוא
A spring purifies with any amount of water, unlike a mikveh of gathered water.
Mishnah Mikvaot 1:7משנה מקואות א׳:ז׳
לְמַעְלָה מֵהֶן, מִקְוֶה שֶׁיֶּשׁ בּוֹ אַרְבָּעִים סְאָה, שֶׁבּוֹ טוֹבְלִין וּמַטְבִּילִין. לְמַעְלָה מֵהֶן, מַעְיָן שֶׁמֵּימָיו מֻעָטִין וְרַבּוּ עָלָיו מַיִם שְׁאוּבִין, שָׁוֶה לַמִּקְוֶה לְטַהֵר בְּאַשְׁבֹּרֶן, וְלַמַּעְיָן לְהַטְבִּיל בּוֹ בְּכָל שֶׁהוּא:
Superior to such [water] is [the water of] the mikveh containing forty seahs, for in it people may immerse themselves and immerse other [things]. Superior to such [water] is [the water of] a spring whose own water is little but has been increased by a greater quantity of drawn water. It is equivalent to the mikveh in as much as it may render clean by standing water, and to an [ordinary] spring in as much as one may immerse in it whatever the quantity of its contents.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
142המעיין מטהר בכל שהוא
Maimonides’ ruling on the spring, cited in the Kehot note.
Mishneh Torah, Immersion Pools 9:6משנה תורה, הלכות מקואות ט׳:ו׳
לְמַעְלָה מִזֶּה הַמַּעְיָן שֶׁמֵּימָיו מוּעָטִין וְהִרְבּוּ עָלָיו מַיִם שְׁאוּבִין שָׁוֶה לְמִקְוֶה שֶׁאֵין מְטַהֲרִין בְּמַיִם הַנִּמְשָׁכִין מִמֶּנּוּ אֶלָּא בְּמַיִם הַנִּקְוִין וְעוֹמְדִין בְּאֶשְבּוֹרֶן וְשָׁוֶה לַמַּעְיָן שֶׁהוּא מְטַהֵר בְּכָל שֶׁהוּא שֶׁהַמַּעְיָן אֵין לְמֵימָיו שִׁעוּר אֲפִלּוּ כָּל שֶׁהֵן מְטַהֲרִין:
Torat Emet 363 (Public Domain)
Paragraph 22
143שמוני נוטרה את הכרמים
“They made me keeper of the vineyards; my own vineyard I have not kept.” The Midrash reads it as the two days of Yom Tov in exile.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144עיקר הכוונה להיות הגילוי למטה
The note points there for the idea that the main purpose is revelation below.
Kehot’s noteראה לקו״ש חי״ט ע׳ 382.
145וכמ״ש האריז״ל
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח ש׳ הקדישים.
146העונה אמן יהא שמיה רבא בכל כחו
“Whoever answers ‘Amen, may His great Name be blessed’ with all his strength, his evil decree is torn up.” The Arizal reads “strength” (koach) as the letters of the filling of the Name.
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)

Likkutei Torah · Shemini Atzeres · Maamar 9
להבין ההפרש דבפסח כתיב והקרבתם אשה עולה ריח…
To understand the difference: on Pesach it is written, “You shall offer a fire-offering, a burnt-offering”
The Torah lists the Pesach offerings as isheh (fire-offering) then olah (burnt-offering), and those of Sukkos as olah then isheh, because isheh is the fiery, yearning love that rises from below and draws G-d down, while olah is the hidden love of utter oneness that ‘rises of itself.’ On Sukkos and Shemini Atzeres that deeper love leads.
The maamar in brief
The maamar asks why the order of isheh and olah differs between Pesach and Sukkos. The Name Havayah is G-d contracting His infinite essence; to draw that contraction, the soul must first nullify its own will. This ascent is isheh, ‘fire-offering, fragrance’, and G-d’s answering descent is nichoach, ‘going down a level.’ But such love is fiery yearning, and yearning implies distance. Deeper is the hidden love in every Jewish soul, a oneness with G-d like a person’s oneness with his own life, not felt as emotion at all. It is revealed on Shemini Atzeres through a flow from above that becomes inward there, having only encompassed the person during Sukkos. Like rain that must be held in clouds and measured into drops, this kindness needs restraint, which is why the day is called Atzeres. The love it reveals is olah, rising of itself. Olah also stands for the G-dly soul’s own love, the inner heart, the ‘sealed fountain’ and the ‘male’ love that wants nothing but G-d. Both orders join the two hearts, but whichever comes first leads, so Sukkos, with olah first, is higher, and the loftier the ascent, the loftier the revelation it draws down.

Outline
	1The question and the Name HavayahWhy isheh olah on Pesach but olah isheh on Sukkos? Self-nullification below draws G-d’s contraction into Havayah (isheh, nichoach); but fiery love implies distance, unlike the hidden love of oneness revealed on Shemini Atzeres.¶1
	2Rain: the flow that reveals the hidden loveA flow from above, encompassing on Sukkos and inward on Shemini Atzeres, brings the hidden love out, as rain brings out the earth’s growth; it must be held back (‘Atzeres’) like rain in clouds, and the love it reveals is olah, rising of itself.¶2–3
	3Olah above ishehAfter the festivals Havayah is drawn anew until Pesach. Olah ascends to the highest, like the Menorah’s self-rising flame; it is the G-dly soul’s own love, the inner heart, the ‘sealed fountain’ and closed mem, and the ‘male’ love for G-d Himself.¶4–5
	4Which comes first leadsBoth orders unite outer and inner heart, but the first element dominates, as with intertwined Names and mizmor and shir; so the Sukkos order is higher, and its lofty ascent draws down a revelation from G-d’s most hidden depths.¶6–7


Key concepts
	Isheh (fire-offering)אשה
	The ascent from below through fiery love and self-nullification, especially refining the animal soul’s ‘fire’; it draws G-d down as nichoach.

	Olah (burnt-offering, ‘ascending’)עולה
	The hidden, essential love of the G-dly soul that rises of itself in utter oneness with G-d, revealed on Shemini Atzeres.

	Nichoachניחוח
	Read as related to nachis darga, ‘going down a level’: G-d’s descent and self-contraction into the Name Havayah in response to the ascent from below.

	The hidden loveאהבה מסותרת
	The love latent in every Jewish soul: not a longing across distance but oneness with G-d as with one’s own life.

	Encompassing and inwardמקיף ופנימי
	On Sukkos the flow from above surrounds the person; on Shemini Atzeres it enters within.

	The might of the rainsגבורות גשמים
	Rain is kindness that must be held back and measured into drops; so too the flow of Sukkos needs restraint, hence the name Atzeres.

	Outer and inner heartחיצוניות הלב ופנימיות הלב
	Felt emotion versus the soul’s essential core; the offerings’ two orders unite them, with the first one leading.


Section 1 · ¶1
The question and the Name Havayah
1להבין ההפרש1 דבפסח כתיב והקרבתם אשה עולה2 ריח ניחוח לה׳ ובסוכות כתיב עולה אשה.34 כי
To understand the difference: regarding Pesach it is written, “And you shall offer a fire-offering (isheh), a burnt-offering (olah), a pleasing fragrance (rei’ach nichoach) to Havayah,” while regarding Sukkos it is written, “a burnt-offering, a fire-offering.” For
The maamar opens with a question of word order. For the Pesach offerings the Torah writes isheh (‘fire-offering’) before olah (‘burnt-offering’), while for Sukkos (and Shemini Atzeres) it writes olah first. The whole maamar explains what each word stands for in a person’s service and why the order changes.


הנה הוי׳ הוא בחי׳ צמצום והתפשטות כו׳ כי י׳ הוא בחי׳ צמצום נקודה לבד כי י׳ הוא בחי׳ ח״ע [חכמה עילאה]5
behold, [the Name] Havayah is the level of contraction and expansion, etc. For the yud is the level of tzimtzum (contraction), a mere point, since the yud is the level of supernal Chochmah (wisdom).
The Name Havayah is read letter by letter: the yud, a tiny point, stands for contraction, and the letters that follow stand for expansion. The yud corresponds to supernal Chochmah, the first ‘point’ of insight before it spreads out into detail.


ואף שנקרא ים החכמה עכ״ז [עם כל זה] אינו אלא הארה בעלמא לגבי למעלה מן החכמה עד שנחשבת לבחי׳ עשייה גשמיות כו׳
And although it is called “the sea of wisdom,” nevertheless it is no more than a mere glimmer relative to what is above wisdom, to the point that it is reckoned as the level of Asiyah (action), physicality, etc.
Chochmah is called ‘the sea of wisdom’ because of its vastness, yet compared with what lies above it, G-d’s own essence, it is only a faint ray. Measured against G-d, the highest wisdom and the lowest physical action count as equal.


ולכן הוא בחי׳ י׳ שאינו אלא נקודה קטנה כו׳ לגבי מהותו ועצמותו שממלא כל עלמין וסוכ״ע אינו
Therefore it is the level of the yud, which is only a small point, etc., relative to His very being and essence, for whom [the light that] fills all worlds and [the light that] encompasses all worlds is
This is why Chochmah is shown as a mere yud, a small dot. Even the two great modes of Divine light, the light that fills each world from within and the light that surrounds all worlds from beyond, are tiny relative to G-d’s essence.


אלא בחינת מחשבה אחת לפניו וכדי שיצמצם א״ע [את עצמו] כביכול כ״כ [כל כך] צריך לעורר מלמטה באתעדל״ת [באתערותא דלתתא] ע״י בחינת ביטול רצון של נש״י [נשמות ישראל] כמ״ש ועמך לא חפצתי6 כו׳
no more than the level of a single thought before Him. And in order that He contract Himself, as it were, to such an extent, one must arouse [Him] from below through an arousal from below (isarusa dilesata), by way of the self-nullification (bittul) of the will of the souls of Israel, as it is written, “And besides You I desire nothing [on earth],” etc.:
All the worlds together are compared to ‘a single thought’ of G-d, a minute fraction of Him. For G-d to contract Himself so drastically into the Name Havayah, something must first be stirred from below: the Jewish people setting aside their own will, as the Psalmist says, ‘Besides You I desire nothing on earth.’


להיות ביטול עצמותם לגמרי שלא להיות רצון אחר כלל רק רצון ה׳ עי״ז מעוררים למעלה ג״כ שיצמצם עצמו כביכול רק להאיר בבחי׳ הארה מועטת מאד
that there be a complete nullification of their very selves, so that there is no other will at all but the will of G-d. Through this they arouse [a response] above as well, that He contract Himself, as it were, to shine only as a very slight glimmer.
The self-nullification meant here is total: no will of one’s own besides G-d’s will. This human self-effacement below awakens a matching self-contraction above, so that G-d’s light shines in a measured, very slight form that worlds can receive.


כי רוח אייתי רוח ואמשיך רוח78 כו׳ להיות צמצום והתפשטות כו׳ שנקרא הוי׳ ונעשה ע״י אתעדל״ת [אתערותא דלתתא] הנ״ל (ועמ״ש מזה בד״ה ולא אבה9 הוי׳ אלקיך לשמוע אל בלעם)
For “spirit brings spirit and draws down spirit,” etc., so that there be contraction and expansion, etc., which is called Havayah; and this comes about through the arousal from below mentioned above. (See also what is explained on this in the maamar beginning “But Havayah your G-d would not listen to Bilam.”)
The Zohar’s principle ‘spirit brings spirit and draws down spirit’ means that a spirit awakened below draws a spirit from above in response. The resulting contraction-and-expansion is the Name Havayah, and it is brought about by the human arousal from below. The parenthesis sends the reader to another maamar on the subject.


וזהו אשה ריח כו׳ שהוא בחי׳ ההעלאה ממטה למעלה באתעדל״ת [באתערותא דלתתא] הנ״ל ועי״ז נעשה אתעדל״ע [אתערותא דלעילא] להיות ניחוח שהוא לשון נחות דרגא10 להיות ירידת עצמותו כו׳
This is [the meaning of] “a fire-offering, a fragrance,” etc.: it is the level of the ascent from below to above, through the arousal from below mentioned above. Through this there comes about an arousal from above (isarusa dile’eila), so that there be nichoach, which is a term related to nachis darga (descending a level): that there be a descent of His essence, etc.,
Now the words of the verse are decoded. ‘Fire-offering, fragrance’ (isheh rei’ach) stand for the upward movement from below; nichoach (‘pleasing’) is read as related to the Aramaic nachis darga, ‘going down a level,’ and stands for G-d’s answering descent.


לצמצם עצמו בבחי׳ שם הוי׳ וזהו ניחוח להוי׳ כו׳ והוא כמשל הריח שמשיב את הנפש הנה הריח הוא שמריח מלמטה ועולה למוחו
to contract Himself into the level of the Name Havayah. This is “nichoach to Havayah,” etc. It is like the analogy of fragrance, which restores the soul: the fragrance is smelled from below and rises to one’s brain,
That descent is G-d contracting Himself into the Name Havayah, which is why the verse says ‘nichoach to Havayah.’ The analogy of smell begins: a fragrance is taken in from below and rises to the brain.


אך על ידי זה נעשה השבת הנפש להתפשט בגוף כמ״כ [כמו כן] ע״י בחינת אתעדל״ת [אתערותא דלתתא] מלמטה למעלה שנקרא אשה ריח נעשה המשכה מלמעלה למטה להיות ניחוח להוי׳ כו׳ (ועמ״ש מזה בד״ה לבבתני אחותי כלה)11
yet through this the soul is restored, spreading through the body. So too, through the arousal from below, from below to above, which is called “a fire-offering, a fragrance,” there comes about a drawing down from above to below, so that there be “nichoach to Havayah,” etc. (See also what is explained on this in the maamar beginning “You have captured my heart, my sister, [my] bride.”)
Yet a good fragrance revives the whole person; the refreshment spreads down through the body. Likewise the offering’s ascent (‘fire-offering, fragrance’) produces a downward flow of Divine light (‘nichoach to Havayah’).


אך כ״ז [כל זה] אינו אלא אתעדל״ת [אתערותא דלתתא] בבחי׳ אהבה ורשפי אש12 כו׳ ונודע שאהבה הוא מרחוק דוקא (ע׳ [עיין] מזה בד״ה וידעת היום)13
But all this is only an arousal from below in the mode of love and “flashes of fire,” etc. And it is known that love is specifically from a distance (see on this the maamar beginning “And you shall know this day”),
Now a limit is set. The ascent described so far is love of the fiery, yearning kind, ‘flashes of fire’ in the words of Song of Songs. Such love implies distance: one yearns only for what one does not yet have.


שלעצמו אינו מרגיש שום אהבה שהוא בבחי׳ יחוד בתכלית וכמ״כ [וכמו כן] אהבה מסותרת בכל נפש מישראל להיות מיוחד בתכלית היחוד ברוך הוא ולא בבחינת אהבה ותשוקה רק בבחי׳
for toward oneself a person feels no love at all, since he is in a state of complete unity [with himself]. So too, the hidden love in every Jewish soul is to be united with Him, blessed be He, in utter unity, not in the mode of love and longing, but in the mode of
A person does not ‘love’ himself in the sense of longing, because he is already one with himself. The hidden love latent in every Jewish soul is of this kind: not a yearning across a gap, but a oneness with G-d as complete as a person’s oneness with his own life.


כמו האדם עם חיות עצמו ממש (וכמ״ש בד״ה אין ישראל נגאלין14 אלא בצדקה שזהו פי׳ ומל הוי׳ אלקיך כו׳ לאהבה את ה׳ אלקיך בכל לבבך ובכל נפשך למען חייך כלומר למען
a person with his own very life-force. (As is explained in the maamar beginning “Israel will be redeemed only through tzedakah,” that this is the meaning of “And Havayah your G-d will circumcise [your heart],” etc., “to love Havayah your G-d with all your heart and with all your soul, for the sake of your life”; that is to say, for the sake
The parenthesis cites a letter in Tanya (Iggeres HaKodesh 4). There the verse’s phrase ‘for the sake of your life’ is read to mean that G-d is one’s very life, so loving Him is like a person’s attachment to his own life-force.


כי ה׳ לבדו הוא כל חייך שלכן אהבה זו הוא מעומקא דלבא מנקודת פנימית ממש ועמ״ש מענין ומל ה׳ אלקיך את לבבך בד״ה ראה אנכי15 נותן ע״ש במש״ש [במה שכתוב שם] ולא יהיה הרגש האהבה מפני שהיא נקודת עצמיות כו׳)
that G-d alone is all your life; therefore this love is from the depth of the heart, from the very innermost point. See also what is explained on the subject of “And Havayah your G-d will circumcise your heart” in the maamar beginning “See, I set [before you],” see there, in what is said there: “and there will be no feeling of love, because it is the point of the very self,” etc.)
Because G-d is all of one’s life, this love comes from the innermost point of the heart. A related maamar (on ‘See, I set before you’) adds that such love is not even felt as love, because it is one’s very self rather than an emotion one has.


להיות כי עלה במחשבה כו׳ ומ״ש אחת היא16 כו׳ שהיא מיוחדת בתכלית וזהו תמתי17 רבי ינאי אמר תאומתי בשה״ש [בשיר השירים] רבה1819
This is because [Israel] “arose in [G-d’s] thought,” etc., and as it is written, “She is one,” etc., for she is united in utter unity. And this is [the meaning of] “my perfect one” (tamasi): Rabbi Yannai said, “my twin” (te’omasi), in Shir HaShirim Rabbah.
This innate oneness goes back to Israel ‘arising in G-d’s thought’ before creation, and to the verse ‘She is one,’ said of the Jewish people as G-d’s beloved. The Midrash reads ‘my perfect one’ (tamasi) as ‘my twin’ (te’omasi): the relationship is one of equal, inseparable closeness, as between twins.


והנה גילוי האהבה אינו אלא בשמע״צ [בשמיני עצרת] שהוא בחי׳ יחוד חתן וכלה כמ״ש בד״ה תורה צוה.202122
Now, the revelation of the love is only on Shemini Atzeres, which is the level of the union of groom and bride, as is explained in the maamar beginning “The Torah that [Moshe] commanded.”
This innermost love, hidden during the rest of the year, is revealed only on Shemini Atzeres. The festival is described as the union of groom and bride, G-d and the Jewish people, a theme developed in another maamar.




Section 2 · ¶2–3
Rain: the flow that reveals the hidden love
2ופי׳ יחוד זה היינו להיות מיוחד בתכלית היחוד בה׳ בבחי׳ לאהבה כו׳ למען חייך כנ״ל.
The meaning of this union is to be united with G-d in utter unity, in the mode of “to love,” etc., “for the sake of your life,” as explained above.
The ‘union’ of Shemini Atzeres is defined: complete oneness with G-d, the love ‘for the sake of your life’ described in the previous paragraph, where G-d is one’s very life.


והיינו כי יציאת האהבה מסותרת הנ״ל מהעלם לגילוי אינו אלא ע״י גילוי והמשכה מלמעלה למטה מקודם לכל נפש ועי״ז בכחו להוציא האהבה מהעלם לגילוי וההמשכה הוא ע״י בחינת וימינו תחבקני23 שבכל ימי הסוכות
That is: bringing the hidden love mentioned above out of concealment into revelation comes about only through a revelation and drawing down from above to below, beforehand, to every soul; and through this one has the power to bring the love out of concealment into revelation. The drawing down is through the level of “and His right hand embraces me,” which is during all the days of Sukkos.
A person cannot draw this hidden love out alone; first G-d must reveal and draw down light to every soul, and that gives the soul the strength to reveal its love. On Sukkos this comes through ‘His right hand embraces me,’ the right hand being kindness.


אך בכל ימי הסוכות הוא בבחי׳ מקיף והגילוי בפנימית הוא בשמע״צ [בשמיני עצרת] וגילוי זה של ההמשכה נק׳ מוריד הגשם
But during all the days of Sukkos it is in the mode of a makif (an encompassing light), while the revelation within is on Shemini Atzeres. And this revelation of the drawing down is called “He causes the rain to fall.”
During Sukkos the light is ‘encompassing’ (makif): it surrounds the person, like the sukkah itself, without entering within. On Shemini Atzeres it becomes an inner revelation, and this is what the prayer ‘He causes the rain to fall,’ begun on that day, alludes to.


כי כמו הגשם שבא מלמעלה ללחלח את הארץ ועי״ז יוצא כח הצומח שיש בארץ מהעלם לגילוי להיות והולידה והצמיחה ונתן זרע24 כו׳
For just like the rain, which comes from above to moisten the earth, and through it the power of growth that is in the earth emerges from concealment into revelation, so that “it makes it bring forth and sprout, and gives seed,” etc.,
The analogy: rain does not create the power of growth; it moistens the earth so that the potential already hidden in the soil comes out. Isaiah describes rain that makes the earth ‘bring forth and sprout.’


כמ״כ [כמו כן] גילוי והמשכה שבא מלמעלה לכל אחד הוא בכדי להוציא האהבה המסותרת בכל נפש מהעלם לגילוי להיות בחי׳ יחוד בה׳ בתכלית. ולכן מזכירין גבורות גשמים2526 בשמ״ע [בשמיני עצרת].
so too the revelation and drawing down that comes from above to each person is in order to bring the love hidden in every soul out of concealment into revelation, so that there be the level of utter union with G-d. And therefore we mention the “might of the rains” on Shemini Atzeres.
So too the Divine flow from above does not create the love but awakens the love already hidden in every soul. This is why the mention of rain in the Amidah begins on Shemini Atzeres.




3והנה כמו שירידת הגשמים מלמעלה א״א לבא לארץ כ״א ע״י שמתעכבים ומתכסים הגשמים תחלה בעבים27
Now, just as the descent of the rains from above cannot reach the earth except by the rains first being held back and covered in clouds,
The rain analogy is developed: rain cannot fall straight to the earth; it must first be gathered and held back in clouds.


וגם שיתחלקו אח״כ טיפין טיפין28 שלזאת נקרא גבורות גשמים29 לפי שיורדין בגבורה כי מים הוא התפשטות ומה שנעצרים בעבים ומתחלק אח״כ לטיפין כו׳
and also by their dividing afterward into drop after drop—which is why it is called “the might [gevuros] of the rains,” because they descend with might [gevurah]; for water is expansion, and the fact that they are held back in clouds and afterward divided into drops, etc.,
It must also be divided into separate drops. That is why the liturgy speaks of the ‘might’ (gevuros) of rain: water by nature spreads out freely (kindness), and holding it back and measuring it into drops is an act of restraint.


הוא מבחי׳ גבורות והוא בחי׳ התכללות גבורות בחסדים30 (ועמ״ש בביאור ע״פ קול דודי וע״פ ויתן עוז למלכו)31
is from the level of gevuros (restraints), and it is the level of the inclusion of gevuros within chasadim (kindnesses) (see also what is explained in the discourse on “The voice of my beloved” and on “And He will give strength to His king”)—
Restraint is thus built into kindness: this is ‘the inclusion of gevuros within chasadim.’ The parenthesis points to two other discourses where the idea is developed.


ובלא ז32 אי אפשר לבא למטה לארץ ללחלחה ולהוציא ממנה את כח הצומח33 שמוסתר בה כמ״כ [כמו כן] גילוי והמשכת אלקות שבא מלמעלה בחג הסוכות שהוא מבחי׳ חסד והתפשטות כו׳
and without this they could not come down to the earth to moisten it and bring out of it the power of growth that is hidden within it; so too the revelation and drawing down of G-dliness that comes from above on the festival of Sukkos, which is from the level of Chesed (kindness) and expansion, etc.,
Without that restraint the rain could not water the earth and bring out its hidden growth; it would flood rather than nourish. The flow of G-dliness on Sukkos, which is kindness and expansion, is the same.


בכדי להוציא האהבה המסותרת הנ״ל א״א להיות כ״א ע״י התכללות ג״כ בגבורה שיתעכב ויעצר ההשפעה תחלה.
in order to bring out the hidden love mentioned above, cannot be except through being included also with Gevurah (restraint), so that the flow first be held back and restrained.
That flow cannot reveal the hidden love unless it too is combined with restraint, first held back and gathered in before it is given.


ולזאת נק׳ עצרת כו׳ שהיה בחי׳ עיכוב ההשפעה (וכמ״ש ברבות נשא פ״י [פרק י׳ / פרשה י׳]34 שהוא מלשון נעצרה נא אותך)35 כדוגמת הגשם שמתכסה בעבים תחלה ומתחלק אח״כ לטיפין כו׳
That is why it is called Atzeres, etc., for it was the level of holding back the flow (as is written in Rabbah, Nasso, chapter 10, that it is from the language of “Please, let us detain you”), like the rain, which is first covered in clouds and afterward divided into drops, etc.
This is why the day is called Atzeres, from the root ‘to hold back.’ The Midrash links the word to Manoach’s words to the angel, ‘Please, let us detain you.’ The holding back is like the rain gathered in clouds and then measured out in drops.


ואז נעשה היחוד שהוא בחי׳ גילוי האהבה המסותרת הנ״ל ובחינת אהבה זו נקרא בשם עולה36
And then the union takes place, which is the level of the revelation of the hidden love mentioned above; and this level of love is called by the name olah (burnt-offering, [literally, “ascending”]),
Only then does the union take place: the hidden love is revealed. This love is called olah, ‘that which ascends,’ the same word as the burnt-offering.


לפי שעולה מאליה למעלה בבחי׳ יחוד בתכלית לפי שחלק37 הוי׳ כו׳ אחת היא38 כו׳ ואינה בבחי׳ אהבה ורשפי אש39 כמו בכל הרגלים.
because it ascends upward of its own accord, in the mode of utter union, since “Havayah’s portion,” etc., “She is one,” etc.; and it is not in the mode of love and “flashes of fire,” as on all the [other] festivals.
It rises of itself, with no need to be kindled, because the soul is ‘G-d’s portion’ and ‘one’ with Him. It is not the fiery, yearning love of the other festivals, which presupposes distance.




Section 3 · ¶4–5
Olah above isheh
4ולכן אומרים עולה אשה כו׳ ואח״כ חוזרים וממשיכים שם הוי׳ חדש עד חג הפסח שבכל ו׳ חדשים דחורף אין בהם רגל כלל שכל הג׳ רגלים הן בקיץ כו׳.
Therefore we say “a burnt-offering, a fire-offering,” etc. Afterward we once again draw down the Name Havayah anew, until the festival of Pesach; for in all the six months of winter there is no festival at all, since all three festivals are in the summer, etc.
This answers the opening question. On Sukkos and Shemini Atzeres olah, the self-rising love, comes first. From then until Pesach there are no festivals, so the Name Havayah must be drawn down anew, and Pesach’s order, isheh first, begins that renewed ascent from below.


ועיין מענין עולה בזח״ג [בזהר חלק ג] ר״פ צו4041 והרמ״ז [והרב משה זכות] שם העיר מענין רוח האדם העולה למעלה ועמ״ש בד״ה האזינו השמים42 בענין והרוח תשוב אל
See on the subject of olah in Zohar III, at the beginning of Parshas Tzav, where the Ramaz remarks on the subject of the spirit of man that ascends upward. See also what is explained in the maamar beginning “Listen, O heavens,” on “and the spirit returns to
The Zohar at the start of Parshas Tzav explains olah as the ascent of the Jewish people’s collective soul (Knesses Yisrael), binding it above in the World to Come; the Ramaz, a Kabbalistic commentator on the Zohar, relates this to the human spirit that rises upward. Another maamar treats the same idea through a verse from Koheles.


האלהים אשר נתנה43 ומשם יובן שעלייה זו היא למעלה מעלה בחינת עד יעבור עמך44 הוי׳ ועמ״ש ע״פ בהעלותך את הנרות45
G-d who gave it”; from there it will be understood that this ascent is to the very highest, the level of “until Your people pass over, Havayah.” See also what is explained on “When you raise up the lamps.”
The verse says the spirit ‘returns to G-d who gave it,’ to its very source. That source is the level of ‘until Your people pass over, Havayah,’ which the maamar treats as the height of the olah’s ascent. A further discussion is found on the lighting of the Menorah.


והנה אשה הוא ג״כ אש ה׳ וע׳ זח״ג [זהר חלק ג] פנחס (דרנ״ב סע״ב [סוף עמוד ב])46 וכמ״ש בד״ה את קרבני לחמי47 ובד״ה והיה לכם לציצית48 בענין לזאת יקרא אשה49 כו׳ אך עכ״ז [עם כל זה] בחי׳ עולה גבוה יותר כנ״ל.
Now, isheh (fire-offering) is also esh H’ (“fire of H’”). See Zohar III, Pinchas (252b, end of the column), and as is explained in the maamar beginning “My offering, My bread” and in the maamar beginning “And it shall be to you as tzitzis,” on “this one shall be called woman (ishah),” etc. Nevertheless, the level of olah is higher, as explained above.
The word isheh can be divided into esh (‘fire’) and the letter hei, pointing to a Divine fire. The text lists places where this is explained, including the wordplay on ishah (‘woman’) from Genesis. Still, it concludes, olah is the higher level.


ואפשר ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] גבי בהעלותך חייך שלך גדול משלהם5051 שבחי׳ העלאת הנרות בחי׳ שלהבת העולה מאליה גדול מהקרבנות הנק׳ אשה ריח כו׳.
And perhaps it is in the manner of what our Sages said regarding “When you raise up”: “By your life, yours is greater than theirs”; that is, the raising of the lamps, the level of a flame that rises of its own accord, is greater than the offerings, which are called “a fire-offering, a fragrance,” etc.
The Midrash, quoted by Rashi, says that when Aharon was dismayed at not joining the princes’ dedication offerings, G-d told him, ‘By your life, yours is greater than theirs,’ for he would kindle the Menorah. A flame that rises of itself is olah, and so is greater than offerings called isheh.




5ועמ״ש בד״ה תחת אשר לא עבדת. גם י״ל [יש לומר] בחי׳ אשה אש ה׳ עיקרו בירור יסוד האש שבנפש הבהמית
See also what is explained in the maamar beginning “Because you did not serve.” It may also be said that the level of isheh, esh H’, is chiefly the refinement of the element of fire in the animal soul,
After pointing to another maamar, a second distinction is offered: isheh works mainly on the animal soul, refining its ‘element of fire,’ the source of its heated passions, and turning that heat toward G-d.


אבל עולה הוא מצד האהבה המסותרת שבנפש האלקית עצמה בחי׳ בעטרה שעטרה לו אמו52 שאין בלעומת זה בחינה זו כלל אפילו לאחר הבירור כמ״ש סד״ה יביאו לבוש מלכות.
whereas olah comes from the hidden love in the G-dly soul itself, the level of “the crown with which his mother crowned him,” a level that does not exist at all on the opposing side, even after the refinement, as is explained at the end of the maamar beginning “Let them bring royal apparel.”
Olah, by contrast, comes from the G-dly soul’s own hidden love, likened to the ‘crown’ in Song of Songs, something above the ordinary faculties. This level has no counterpart on the side opposed to holiness, even after refinement, since it never needed refining.


גם יש להעיר לענין אשה עולה מענין ב׳ בחינות חיצוני׳ הלב ופנימיות הלב הנזכר בד״ה ושאבתם מים שהן ב׳ בחי׳ כלה הנזכר בד״ה שה״ש [שיר השירים].
One should also note, regarding isheh and olah, the subject of the two levels, the outer dimension (chitzoniyus) of the heart and the inner dimension (pnimiyus) of the heart, mentioned in the maamar beginning “And you shall draw water,” which are the two levels of “bride” mentioned in the maamar beginning “Shir HaShirim.”
Another way to see the pair: isheh and olah match the ‘outer dimension of the heart’ (emotions that can be felt and worked on) and its ‘inner dimension’ (the soul’s core). Other maamarim describe these as two levels of the ‘bride,’ the Jewish people in relation to G-d.


גם איתא ברע״מ [ברעיא מהימנא] פ׳ פנחס שם דעצי העולה אינון עץ החיים ועה״ד [ועץ הדעת] וא״כ בחינת עולה עצמה היא ממעל לעצים53 היינו למעלה ג״כ מבחי׳ עץ החיים ועמ״ש בפי׳ ממעל לעצים בד״ה וידעת היום.
It is also stated in the Raaya Mehemna, Parshas Pinchas, there, that the wood of the olah is the Tree of Life and the Tree of Knowledge. If so, the level of olah itself is “above the wood,” that is, above even the level of the Tree of Life. See also what is explained on the meaning of “above the wood” in the maamar beginning “And you shall know this day.”
The Raaya Mehemna, a section of the Zohar, says the wood on which the olah burns represents the Tree of Life and the Tree of Knowledge. Since the olah lies ‘above the wood’ (as with Isaac on the altar), olah reaches above even the Tree of Life.


ועיין עוד מענין עולה בזח״ג [בזהר חלק ג] (דרנ״ח ב׳).54 ועמ״ש בד״ה ביום השמיני שלח5556 בענין אז תשמח בתולה במחול בחינת אז שהוא בחי׳ קדם כו׳
See further on the subject of olah in Zohar III (258b). See also what is explained in the maamar beginning “On the eighth day he sent,” on “Then the maiden shall rejoice in the dance”: the level of az (“then”), which is the level of kedem (“before”), etc.
Another maamar, on the eighth day (Shemini Atzeres), reads ‘Then (az) the maiden shall rejoice’ as pointing to what is ‘before’ (kedem), a level that precedes and transcends the world. This is where the olah-love comes from.


וזהו ענין גן נעול כו׳ גל נעול מעין חתום57 (בשה״ש [בשיר השירים] סי׳ ד׳ י״ג) היינו בחינת ולא תתורו אחרי לבבכם58 כו׳
And this is the meaning of “A locked garden,” etc., “a locked spring, a sealed fountain” (in Shir HaShirim, chapter 4, 13): that is, the level of “and you shall not stray after your heart,” etc.,
That pure, prior level is ‘a locked garden … a sealed fountain’: a love kept closed to anything foreign. In practice this is ‘you shall not stray after your heart,’ the command not to follow one’s desires away from G-d. (The verse is 4:12 in standard numbering; the text cites 4:13.)


שלא להיות בחינת זונה ח״ו [חס ושלום] וע׳ זח״ג [זהר חלק ג] אמור (פ״ט59 א׳) ע״פ ולאחותו הבתולה60 כו׳ והוא ענין מ״ם סתומה כמש״ש [כמה שכתוב שם] בפ׳ אחרי (דס״ב ע״ב) מ״ם סתומה61 כו׳
so as not to be in the state of a harlot, G-d forbid. See Zohar III, Emor (89a), on “and for his sister, the maiden,” etc. And this is the concept of the closed mem, as is explained there in Parshas Acharei (62b): “the closed mem,” etc.,
Straying is called ‘harlotry,’ giving oneself to what is not one’s own. The Zohar links this sealed quality to the maiden of Leviticus and to the closed (final) mem, the letter shaped as a closed square.


מעין חתום. כי מ״ם פתוחה היינו שיש פתח ומבוא ליניקת החיצונים62 מצד התלבשות בנפש הבהמית.
“a sealed fountain.” For the open mem means that there is an opening and entrance for the external forces to draw nourishment, by way of being enclothed in the animal soul.
The open mem, which has a gap in its shape, stands for a state with an opening through which the ‘external forces’ (kelipah) can draw nourishment. That opening arises because the soul is clothed in the animal soul.


מה שאין כן מ״ם סתומה היינו כד אתכפיא חשוכא לנהורא ועמ״ש בד״ה כי תצא בפי׳ על אויביך63 שאין לאויב שליטה ואחיזה שם
Not so the closed mem: it means “when darkness is subdued before light.” See also what is explained in the maamar beginning “When you go out,” on the meaning of “against your enemies”: that the enemy has no dominion or hold there.
The closed mem stands for the state in which darkness is subdued before light, so no gap remains. Another maamar reads ‘against your enemies’ similarly: at that level the enemy has no foothold at all.


והנה עי״ז שיהיה בבחי׳ ולא תתורו כו׳ יבוא לבחי׳ למען תזכרו64 שתהיו בבחינת זכרים כמ״ש במ״א
Now, through being in the state of “and you shall not stray,” etc., one will come to the level of “so that you remember” (tizkeru), that you be in the state of males (zecharim), as is explained elsewhere.
By not straying, one reaches ‘so that you remember’ (tizkeru), read through its root zachar as becoming ‘male.’ In the maamar’s usage, ‘male’ and ‘female’ name two modes of love, as the next lines explain.


וזהו ג״כ ענין עולה דכתיב זכר תמים יקריבנו65 ועיין מזה זח״א [זהר חלק א] (ויחי דרמ״ו סע״א [סוף עמוד א])6667 והיינו כמ״ש במ״א בד״ה שוש אשיש68 שכשהאבה הוא ע״מ [על מנת] לקבל פרס בחי׳ לגרמיה נק׳ נקבה נשים דעתן קלות69
And this is also the meaning of olah, of which it is written, “he shall offer a male without blemish.” See on this Zohar I (Vayechi, 246a, end of the column). That is, as is explained elsewhere, in the maamar beginning “I will greatly rejoice,” that when love is for the sake of receiving a reward, the level of [love] for oneself, it is called female, [as in] “women are of light mind”;
The olah must be ‘a male without blemish.’ Another maamar defines the ‘female’ mode as love that seeks a reward, love that is ultimately for oneself, and cites the Talmudic phrase quoted here for that mode.


אבל בחינת דכר הוא האהבה רבה למהותו ועצמותו ית׳ כמ״ש ועמך לא חפצתי70 ע״ש. וזהו ענין העולה שעולה למעלה מעלה כנ״ל.
whereas the level of the male is the great love for His very being and essence, blessed be He, as it is written, “Besides You I desire nothing”; see there. And this is the meaning of the olah, which ascends to the very highest, as explained above.
The ‘male’ mode is the great love for G-d’s very essence, wanting nothing but Him: ‘Besides You I desire nothing.’ This selfless love is the olah that rises to the very highest.




Section 4 · ¶6–7
Which comes first leads
6והנה מ״ש ב׳ הבחינוך היינו אשה עולה או עולה אשה היינו התחברות שני הבחינות יחד כמ״ש במ״א בפי׳ ויחד לבבינו71 לאהבה.
Now, what is said of the two levels, namely isheh olah or olah isheh, means the joining of the two levels together, as is explained elsewhere on the meaning of “and unite our hearts to love.”
Both orders, isheh olah and olah isheh, mean that the two kinds of love are joined. The morning prayer’s plea ‘unite our hearts to love’ is read the same way: the plural ‘hearts’ refers to two hearts made one.


דהענין יחוד ב׳ הבחינות דחיצוניות הלב ופנימיות הלב שיהיה נכלל בחי׳ החיצוניות בבחי׳ פנימיות. בד״ה מי מנה עפר יעקב.72
The matter is the union of the two levels, the outer dimension of the heart and the inner dimension of the heart, so that the level of the outer dimension be included in the level of the inner dimension. [See] the maamar beginning “Who can count the dust of Yaakov.”
The two are the outer heart and the inner heart. Uniting them means the outer heart’s felt emotion is absorbed into the inner heart’s essential oneness with G-d. Another maamar develops this.


ועד״ז הוא ענין והקרבתם אשה עולה או והקרבתם עולה אשה73 לייחד ב׳ הלבבות יחד ועיין בזח״א [בזהר חלק א] וישב (דקפ״ג סע״ב [סוף עמוד ב])74 בפי׳ שחברה לה יחדיו75 והוא ענין ויחד לבבינו
In the same way is the matter of “you shall offer a fire-offering, a burnt-offering” or “you shall offer a burnt-offering, a fire-offering”: to unite the two hearts together. See Zohar I, Vayeshev (183b, end of the column), on the meaning of “that is joined together to it”; and this is the matter of “and unite our hearts.”
The two offering orders both express this uniting of ‘two hearts.’ The Zohar’s reading of ‘joined together’ (said of Jerusalem in Psalms) makes the same point: two things fused into one.


אך עכ״ז [עם כל זה] בחי׳ והקרבתם עולה אשה הוא בחי׳ גבוה יותר כי כיון שבחי׳ עולה קודמת א״כ בחינה זו היא העיקרית ובחי׳ אשה נכלל ובטל לה משא״כ בבחי׳ אשה עולה.
Nevertheless, the level of “you shall offer a burnt-offering, a fire-offering” is a higher level. For since the level of olah comes first, this level is the principal one, and the level of isheh is included in it and nullified to it; which is not so with the level of isheh olah.
Yet the orders are not equal. Whatever comes first dominates, so in ‘olah isheh’ (Sukkos) the inner love leads and the outer love is absorbed into it; in ‘isheh olah’ (Pesach) the outer effort leads.




7וכמ״ש כה״ג [כהאי גוונא] במ״א בענין ההפרש בין שילוב אד׳ בהוי׳ ושילוב הוי׳ באד׳ שאות הראשונה היא הגוברת כו׳ ועמ״ש מזה בד״ה שובה ישראל.76
As is explained, in a similar vein, elsewhere, on the difference between the intertwining of Ado-nai within Havayah and the intertwining of Havayah within Ado-nai: that the first letter is the dominant one, etc. See also what is explained on this in the maamar beginning “Return, O Israel.”
In Kabbalah the letters of two Names can be interleaved, alternating letter by letter. The maamar cites the rule that whichever Name supplies the first letter is the dominant one, and applies it to isheh and olah.


ועמ״ש כה״ג [כהאי גוונא] דבחי׳ ויחד לב בינו בענין מזמור שיר שהם ג״כ ב׳ בחינות חיצוניוץ ופנימיות ולפעמים נאמר כל אחד בפני עצמו ולפעמים מתחברים שניהם יחד
See also what is explained in a similar vein about the level of “and unite our heart” (lev beinu), in the matter of mizmor (psalm) and shir (song), which are also two levels, outer and inner; sometimes each is said by itself, and sometimes both are joined together.
The same pattern appears in ‘unite our heart’ read as two words, lev beinu, and in the pair mizmor and shir, two kinds of praise that are outer and inner. Sometimes each appears alone and sometimes together.


וגם בענין החיבור פעמים נאמר מזמור שיר ופעמים שיר מזמור. עיין מזה בד״ה מזמור שיר חנוכת הבית.77
And also regarding their joining, sometimes it says “mizmor shir” and sometimes “shir mizmor.” See on this the maamar beginning “A psalm, a song for the dedication of the House.”
When they appear together, sometimes Psalms says ‘mizmor shir’ and sometimes ‘shir mizmor’, and, by the rule just stated, the order tells which one leads.


(ועיין זח״ג [זהר חלק ג] ר״פ ויקרא דף78 ה׳ ע״א מענין שיר מזמור לבני קרח79 כו׳ ודף נ״ו ע״ב).
(See Zohar III, beginning of Parshas Vayikra, page 5a, on “A song, a psalm of the sons of Korach,” etc., and page 56b.)
The Zohar at the start of Vayikra comments on ‘A song, a psalm of the sons of Korach’ (shir first), and the text also points to page 56b.


ועד״ז יובן כמ״כ [כמו כן] בענין הנ״ל והנה כאשר ההעלאה הוא בחי׳ עליונה מאד כמ״כ [כמו כן] ההמשכה שנמשך עי״ז ריח ניחוח להוי׳ הוא ג״כ בחי׳
In the same way it will likewise be understood in the matter discussed above. Now, when the ascent is of a very lofty level, so too the drawing down that is drawn down through it, “a pleasing fragrance to Havayah,” is likewise of a
Applying this to the offerings: the higher the ascent from below, the higher the Divine flow it draws down, the ‘pleasing fragrance to Havayah.’ The olah-love of Shemini Atzeres therefore draws down a flow from a very lofty level.


גבוה ביותר וכענין מ״ש במ״א בפירוש ממעמקים קראתיך80 הוי׳ שבחי׳ ממעמקים הוא בחי׳ ישת חשך סתרו81 סתימא דכל סתימין ומשם קראתיך להיות גילוי בחינת הוי׳:
most lofty level. This is like what is explained elsewhere on the meaning of “From the depths I call You, Havayah”: that the level of “from the depths” is the level of “He made darkness His hiding place,” “the most hidden of all hidden,” and from there “I call You,” so that there be a revelation of the level of Havayah.
The Psalmist’s ‘From the depths I call You’ is read as calling from the deepest, most hidden level of G-d, ‘He made darkness His hiding place,’ the one ‘hidden beyond all hidden.’ Calling from there brings about a revelation of the Name Havayah, and so the maamar closes.



In one’s avodah
Self-nullification, setting aside every will but G-d’s, is the arousal from below that draws G-d’s light down. Beyond fiery love, a person should reveal the hidden love that is oneness with G-d as with one’s own life, keep it ‘sealed’ by not straying after the heart, and love G-d Himself rather than for any reward, letting the outer heart be absorbed into the inner.
Questions for discussion
	Why does love that is felt as longing imply distance, and what kind of love does not?
	How does the analogy of rain held in clouds and divided into drops explain the name Atzeres?
	What distinguishes isheh from olah in each of the maamar’s readings: animal soul and G-dly soul, outer and inner heart, female and male?
	Why does the order of the words (olah isheh versus isheh olah) decide which level is higher?
	Why is it only after the festivals, from Shemini Atzeres to Pesach, that the Name Havayah must be drawn down ‘anew’?

For children · ages 9–13
For the children at the table
The love that rises by itself

The big idea
Deeper than a fiery love that longs for G-d from far away is the hidden love in every Jewish soul, a oneness with G-d as close as our own life, and on Shemini Atzeres it comes out into the open.


The Torah lists the Pesach offerings as “a fire-offering, a burnt-offering,” but the Sukkos offerings the other way around: “a burnt-offering, a fire-offering.” Why the change? The fire-offering stands for a love that burns and yearns, like flashes of fire. When a person sets aside every wish except what G-d wants, that effort from below draws G-d’s light down to us. Yet a person only yearns for what is far away. Nobody yearns for their own self, because they are already one with it. Hidden in every Jewish soul is a deeper love: being one with G-d the way we are one with our own life. On Shemini Atzeres this hidden love comes out, like rain that makes seeds hidden in the earth sprout. Rain must first be held back in the clouds and then divided into drops, and so the day is called Atzeres, “holding back.” This deeper love is called olah, “rising,” because it rises upward by itself, like the flame of the Menorah. On Sukkos the olah comes first, so the deeper love leads, and the fiery love joins it.

The mashal
Rain begins far above, is held back in the clouds, and comes down drop by drop. Only then can it soak the earth and bring out the growth already hidden in it. In the same way, G-d’s light on Shemini Atzeres comes down in a held-back, measured way, so that the love already hidden in every soul can come out.

Questions for the Shabbos table
	Why does a person feel yearning for something far away, but not for their own self?
	How is the hidden love in the soul like a seed in the earth waiting for rain?
	This week, what is one thing you can do only because G-d wants it, and not for any reward?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1להבין ההפרש
The note says that this maamar was also printed there, without the glosses.
Kehot’s noteבלי הגהות נדפס בס׳ מאמרי אדה״ז — הקצרים ע׳ צה. וראה אודות תאריך אמירת מאמר זה להלן ברשימת הכתבי-יד.
2והקרבתם אשה עולה
The Pesach offerings: ‘You shall offer a fire-offering, a burnt-offering to G-d.’ The maamar contrasts this word order with that of Sukkos.
Numbers 28:19במדבר כ״ח:י״ט
וְהִקְרַבְתֶּם אִשֶּׁה עֹלָה לַה׳ פָּרִים בְּנֵי־בָקָר שְׁנַיִם וְאַיִל אֶחָד וְשִׁבְעָה כְבָשִׂים בְּנֵי שָׁנָה תְּמִימִם יִהְיוּ לָכֶם:
but ye shall present an offering made by fire, a burnt-offering unto the L-RD: two young bullocks, and one ram, and seven he-lambs of the first year; they shall be unto you without blemish;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יט. שם כתיב אשה עולה לה׳ פרים וגו׳ — וא״י לישב כמ״ש כאן. ולכאו׳ ג׳ תי׳ אלו ריח ניחוח לה׳ מיותרים. וע׳ זח״ג (רנח, רע״ב). [כ].
3ובסוכות כתיב עולה אשה
The offerings of the first day of Sukkos: ‘You shall offer a burnt-offering, a fire-offering, a pleasing fragrance to G-d,’ with olah first.
Numbers 29:13במדבר כ״ט:י״ג
Kehot’s noteבמדבר כט, יג. לו.
4ובסוכות כתיב עולה אשה
The same order appears for the offering of Shemini Atzeres, the day the maamar goes on to explain.
Numbers 29:36במדבר כ״ט:ל״ו
וְהִקְרַבְתֶּם עֹלָה אִשֵּׁה רֵיחַ נִיחֹחַ לַה׳ פַּר אֶחָד אַיִל אֶחָד כְּבָשִׂים בְּנֵי־שָׁנָה שִׁבְעָה תְּמִימִם:
but ye shall present a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD: one bullock, one ram, seven he-lambs of the first year without blemish;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5י׳ הוא בחי׳ ח״ע
A Kabbalistic dictionary arranged by terms; the note points to its entry on the letter yud, where the yud’s association with Chochmah is set out.
Kehot’s noteראה קה״י בערך יו״ד בתחלתו.
6ועמך לא חפצתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים עג, עה.
7רוח אייתי רוח ואמשיך רוח
Kehot’s note points to Zohar II, 162b for these words.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ח׳ דברים (יב, ג). וש״נ. [כ].
8רוח אייתי רוח ואמשיך רוח
The Zohar teaches that a spirit awakened below brings and draws down a spirit from above; here it explains how human self-nullification elicits G-d’s self-contraction.
Zohar, Terumah 66:669–678ספר הזהר, תרומה ס״ו:תרס״ט-תער״ח
“With all thy soul”-the “all” includes all aspects of the soul, viz. nephesh, ruah, and neshamah. As to “with all thy possessions”, these also have various aspects, each one different from the other. True love to the Holy One, blessed be He, consists in just this, that we give over to Him all our emotional, intellectual, and material faculties and possessions, and love Him. Should it be asked, How can a man love Him with the evil inclination? Is not the evil inclination the seducer, preventing man from approaching the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
9בד״ה ולא אבה
That maamar asks why it is so remarkable that G-d would not listen to Bilam and turned the curse into a blessing, and describes accusers above who seek out Israel’s faults.
Kehot’s noteנדפס לעיל לח, ג.
10נחות דרגא
The Talmudic idiom ‘go down a level’ (in choosing a wife); the maamar uses the phrase to read nichoach as G-d’s descent.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות סג, א.
11בד״ה לבבתני אחותי כלה
That maamar explains how the offerings are called G-d’s ‘bread’: the life-force of the animal ascends through the offering and is included in its root, rising level after level up to the Infinite Light.
Kehot’s noteלקמן שה״ש כח, ג.
12אהבה ורשפי אש
‘Its flashes are flashes of fire’: the image for fiery, yearning love, which the maamar contrasts with the hidden love of oneness.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13בד״ה וידעת היום
The note locates the maamar the text cites for the principle that love is specifically ‘from a distance.’
Kehot’s noteלעיל פ׳ ואתחנן.
14בד״ה אין ישראל נגאלין
The letter beginning ‘Israel will be redeemed only through tzedakah’ reads ‘for the sake of your life’ as a love that comes from the innermost point of the heart, because G-d is one’s very life.
Kehot’s noteאגה״ק סי׳ ד.
15בד״ה ראה אנכי
That passage distinguishes the outer dimension of the heart from its innermost point, where love is revealed so fully that it becomes complete self-nullification and is no longer felt as love.
Kehot’s noteלעיל פ׳ ראה יח, ד.
16אחת היא
‘She is one, my dove, my perfect one’: applied to the Jewish people’s complete unity with G-d.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ט.
17תמתי
‘My sister, my beloved, my dove, my perfect one’ (tamasi): the word the Midrash reads as ‘my twin.’
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18בשה״ש רבה
Kehot’s marei makom for these words (its note is below).
Kehot’s note(רפ״ה [ב, ב]). [כ].
19תמתי רבי ינאי אמר תאומתי בשה״ש רבה
Rabbi Yannai reads tamasi as te’omasi, ‘my twin’: G-d and Israel as inseparable as twins. The Alter Rebbe uses it for the hidden love of utter unity.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, אָמַר רַבִּי יוֹחָנָן אֲפִלּוּ תַּמָּה שֶׁבַּתַּמּוֹת יוֹדַעַת לִפְשֹׁט וְלִלְבּשׁ, וְאַתְּ אֲמַרְתְּ פָּשַׁטְתִּי אֶת כֻּתָּנְתִּי, רַבִּי חֲנִינָא וְרַבִּי יוֹחָנָן אָמְרֵי יוֹם שֶׁנִּזְדַּוֵּג לָהֶם נְבוּכַדְנֶצַּר הָרָשָׁע לְיִשְׂרָאֵל פָּשַׁט מֵהֶם שְׁנֵי לְבוּשִׁים גְּדוֹלִים, לְבוּשׁ כְּהֻנָּה וּלְבוּשׁ מַלְכוּת. רָחַצְתִּי אֶת רַגְלַי, מִטִּנּוּף עֲבוֹדַת כּוֹכָבִים, יוֹדַעַת הָיִיתִי שֶׁאָבָק שֶׁל אוֹתוֹ מָקוֹם מַשִּׁיאֵנִי לַעֲבוֹדַת כּוֹכָבִים, אַף עַל פִּי כֵן דּוֹדִי שָׁלַח יָדוֹ מִן הַחוֹר. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא, וְכִי מַה טִּיבוֹ שֶׁל חוֹר זֶה לִהְיוֹת …
“I have removed my tunic; how can I don it? I have washed my feet; how can I soil them? My beloved extended his hand through the hole, and my core was stirred for him” (Song of Songs 5:3–4). “I have removed my tunic” – Rabbi Yoḥanan said: Even the simplest of the simple knows how to undress and dress, and you say: “I have removed my tunic”? Rabbi Ḥanina and Rabbi Yoḥanan say: On the day that the wicked Nebuchadnezzar attacked Israel, he removed from them two great garments: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
20בד״ה תורה צוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן צד, א ואילך.
21‘Besides You I desire nothing on earth’: the Alter Rebbe uses it as the model of complete nullification of one’s own will.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ומל הוי׳ אלקיך כו׳ לאהבה את ה׳ אלקיך בכל לבבך ובכל נפשך למען חייך
The promise that G-d will circumcise the heart ‘to love … for the sake of your life’; read as a love for G-d who is one’s very life.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
23וימינו תחבקני
‘His left hand is under my head, and His right hand embraces me’: here the right hand, kindness, is the flow of Sukkos.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
24והולידה והצמיחה ונתן זרע
Rain waters the earth ‘and makes it bring forth and sprout, and gives seed’: the model for a flow from above that brings out hidden potential.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
25מזכירין גבורות גשמים בשמע״צ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח סתרס״ח, ב.
26גבורות גשמים
The note says the Siddur explains there why rains are called ‘gevuros’ (might, restraint) even though rain is a blessing, the question the next paragraph takes up.
Kehot’s noteבסידור סא, ד נתבאר למה נקראים גבורות והלא הגשמים הן ברכה ע״ש.
Paragraph 3
27כ״א ע״י שמתעכבים ומתכסים הגשמים תחלה בעבים
The note says this point, that rain must first be held back and covered in clouds, is explained in the Siddur.
Kehot’s noteנתבאר בסידור סב, א.
28שיתחלקו אח״כ טיפין טיפין
That passage reads ‘He causes the rain to fall’ as a drawing down likened to the union of groom and bride, and explains that it must be preceded by the ‘chuppah,’ an ascent of both the Written and Oral Torah.
Kehot’s noteראה לקמן צו, א. מאמרי אדה״א ויקרא ח״א ע׳ שצא.
29נקרא גבורות גשמים
The Talmud explains that rain is mentioned in the blessing of ‘gevuros’ (G-d’s might); the maamar reads the might as the restraint that holds back and measures the rain.
Taanit 2a:1–2תענית ב׳ א:א׳-ב׳
מֵאֵימָתַי מַזְכִּירִין גְּבוּרוֹת גְּשָׁמִים? רַבִּי אֱלִיעֶזֶר אוֹמֵר: מִיּוֹם טוֹב הָרִאשׁוֹן שֶׁל חַג. רַבִּי יְהוֹשֻׁעַ אוֹמֵר: מִיּוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: הוֹאִיל וְאֵין הַגְּשָׁמִים אֶלָּא סִימַן קְלָלָה בֶּחָג, לָמָה הוּא מַזְכִּיר? אָמַר לוֹ רַבִּי אֱלִיעֶזֶר: אַף אֲנִי לֹא אָמַרְתִּי לִשְׁאוֹל אֶלָּא לְהַזְכִּיר ״מַשִּׁיב הָרוּחַ וּמוֹרִיד הַגֶּשֶׁם״ בְּעוֹנָתוֹ. אָמַר לוֹ: אִם כֵּן, לְעוֹלָם יְהֵא מַזְכִּיר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א. וראה לעיל ס״פ ואתחנן יג, ג. תו״א קז, ב. ד״ה משיב הרוח ומוריד הגשם בסה״מ תקס״ב ע׳ לב ואילך.
30והוא בחי׳ התכללות גבורות בחסדים
The note quotes Or HaTorah: most rain comes after thunder, which is gevuros, though there is also ‘rain of generosity’ without thunder.
Kehot’s note”ולכן ע״פ רוב הגשמים באים ע״י רעמים שבתחלה שהם בחי׳ גבורות כו׳ רק יש גשם נדבות בלא רעמים כו׳” — אוה״ת פ׳ תולדות כרך א קמא, א. וראה גם פ׳ בשלח ע׳ תרפו.
31וע״פ ויתן עוז למלכו
That passage explains how, when the Name Havayah is drawn into Z’eir Anpin, kindness prevails in the emotive attributes and restraint is included within it (‘including the left in the right’), so that the forces of judgment are nullified.
Kehot’s noteלעיל פ׳ נשא כה, ד.
32שיתחלקו . . ובלא זה א״א
G-d created a separate mold for each drop of rain, lest two drops from one mold ruin the earth: the basis for ‘without this it could not come down to the earth.’
Bava Batra 16aבבא בתרא ט״ז א
Kehot’s noteראה ב״ב טז, א.
33ולהוציא ממנה את כח הצומח
A parallel discussion of rain bringing out the earth’s hidden power of growth.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תקנה.
34ברבות נשא פ״י
The Midrash on Nasso, cited by the text itself, links the word atzeres to this sense of ‘detaining.’
Bamidbar Rabbah 10במדבר רבה י׳
35נעצרה נא אותך
Manoach says to the angel, ‘Please, let us detain you’: the word shows that atzeres means holding back.
Judges 13:15שופטים י״ג:ט״ו
וַיֹּאמֶר מָנוֹחַ אֶל־מַלְאַךְ ה׳ נַעְצְרָה־נָּא אוֹתָךְ וְנַעֲשֶׂה לְפָנֶיךָ גְּדִי עִזִּים:
And Manoah said unto the angel of the L-RD: ‘I pray thee, let us detain thee, that we may make ready a kid for thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובחינת אהבה זו נקרא בשם עולה
That maamar refers back to this very passage (‘this level is called olah because it ascends of itself’).
Kehot’s noteראה לעיל פ׳ תבוא מג, א.
37לפי שחלק הוי׳
‘For G-d’s portion is His people’: the Jewish soul as part of G-d, the reason its love rises of itself.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38אחת היא
‘She is one’: the soul’s complete oneness with G-d.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39אהבה ורשפי אש
The fiery love of the other festivals, contrasted with the self-rising love of Shemini Atzeres.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
40בזח״ג ר״פ צו
The note quotes Or HaTorah citing the Zohar (Tzav 26a) that the olah is the ascent and binding of Knesses Yisrael above within the World to Come, and the Ramaz’s comment that this is the human spirit that ascends upward.
Kehot’s note”דכ״ו ע״א ת״ח האי עולה סליקו וקשירו דכנס״י לעילא ודבוקה דילה בגו עלמא דאתי כו׳, ובפי׳ הרמ״ז שזהו ענין רוח האדם העולה הוא למעלה” — אוה״ת שמע״צ ע׳ א׳תתי ואילך.
41ועיין מענין עולה בזח״ג ר״פ צו
The Zohar at the start of Tzav: the olah is the ascent and binding of Knesses Yisrael above and its cleaving within the World to Come.
Zohar, Vayikra 65:435–66:445ספר הזהר, ויקרא ס״ה:תל״ה-ס״ו:תמ״ה
42בד״ה האזינו השמים
The note locates the maamar ‘Listen, O heavens,’ cited for ‘and the spirit returns to G-d who gave it.’
Kehot’s noteלעיל ר״פ האזינו.
43והרוח תשוב אל האלהים אשר נתנה
‘And the spirit returns to G-d who gave it’: the soul’s return to its source, used here for the ascent of olah.
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44עד יעבור עמך הוי׳
‘Until Your people pass over, G-d’: here a name for the very high level the olah reaches.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בהעלותך את הנרות
‘When you raise up the lamps’: the lighting of the Menorah, whose flame rises of itself.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46וע׳ זח״ג פנחס דרנ״ב סע״ב
A discussion in Or HaTorah on the Zohar passage in Pinchas about isheh as ‘fire of G-d.’
Kehot’s noteראה אוה״ת פנחס ע׳ א׳צח.
47את קרבני לחמי
‘My offering, My bread, for My fire-offerings’: the opening words of another maamar cited here on isheh.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48והיה לכם לציצית
The opening words of another maamar cited for the reading of isheh.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49לזאת יקרא אשה
‘This one shall be called woman (ishah)’: the wordplay connecting ishah and isheh with esh (fire).
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50חייך שלך גדול משלהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י ר״פ בהעלותך.
51חייך שלך גדול משלהם
Rashi, quoting the Midrash, says Aharon was told his lighting of the lamps was greater than the princes’ offerings; the Alter Rebbe applies this to olah above isheh.
Rashi on Numbers 8:2:1רש"י על במדבר ח׳:ב׳:א׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא):
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 5
52בעטרה שעטרה לו אמו
‘The crown with which his mother crowned him’: an image for a level above the ordinary faculties, the source of the olah-love.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
53ממעל לעצים
Isaac was placed on the altar ‘above the wood’: read here as olah reaching above the Tree of Life and the Tree of Knowledge.
Genesis 22:9בראשית כ״ב:ט׳
וַיָּבֹאוּ אֶל־הַמָּקוֹם אֲשֶׁר אָמַר־לוֹ הָאֱלֹקִים וַיִּבֶן שָׁם אַבְרָהָם אֶת־הַמִּזְבֵּחַ וַיַּעֲרֹךְ אֶת־הָעֵצִים וַיַּעֲקֹד אֶת־יִצְחָק בְּנוֹ וַיָּשֶׂם אֹתוֹ עַל־הַמִּזְבֵּחַ מִמַּעַל לָעֵצִים:
And they came to the place which G-d had told him of; and Abraham built the altar there, and laid the wood in order, and bound Isaac his son, and laid him on the altar, upon the wood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בזח״ג (דרנ״ח ב׳)
The note says the Zohar passage teaches that the level of olah is like ‘a locked garden,’ and points to Or HaTorah’s discussion of it.
Kehot’s noteדבחי׳ עולה זהו ע״ד גן נעול. ראה אוה״ת פ׳ פנחס ע׳ א׳קנו.
55בד״ה ביום השמיני שלח
That maamar explains that the soul’s descent is for the sake of a higher ascent, reached through teshuvah, which ‘preceded the world,’ and that on Shemini Atzeres this power brings the joy of Simchas Torah, the joining of the Written and Oral Torah.
Kehot’s noteלעיל פו, ג.
56ביום השמיני שלח
‘On the eighth day he sent the people away’: the opening words of the Shemini Atzeres maamar cited here.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57גן נעול כו׳ גל נעול מעין חתום
‘A locked garden is my sister, the bride; a locked spring, a sealed fountain’: the image for a love closed to anything foreign.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ולא תתורו אחרי לבבכם
‘You shall not stray after your heart and after your eyes, after which you go astray’: the practical form of the ‘sealed fountain.’
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
59וע׳ זח״ג אמור (פ״ט א׳)
The Zohar on ‘and for his sister, the maiden,’ cited by the text for the concept of the sealed state.
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
60ולאחותו הבתולה
The verse about the Kohen’s maiden sister, which the Zohar expounds.
Leviticus 21:3ויקרא כ״א:ג׳
וְלַאֲחֹתוֹ הַבְּתוּלָה הַקְּרוֹבָה אֵלָיו אֲשֶׁר לֹא־הָיְתָה לְאִישׁ לָהּ יִטַּמָּא:
and for his sister a virgin, that is near unto him, that hath had no husband, for her may he defile himself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כמש״ש בפ׳ אחרי (דס״ב ע״ב) מ״ם סתומה
The Zohar in Acharei on the closed mem and ‘a sealed fountain.’
Zohar, Achrei Mot 19:118–20:124ספר הזהר, אחרי מות י״ט:קי״ח-כ׳:קכ״ד
62מ״ם פתוחה היינו שיש פתח ומבוא ליניקת החיצונים
A parallel place in Likkutei Torah pointed to for the idea of an opening through which the external forces draw nourishment.
Kehot’s noteראה לעיל פ׳ במדבר ב, ב. אוה״ת שמע״צ ע׳ א׳תתי.
63על אויביך
‘When you go out to war against your enemies’: read as a level where the enemy has no hold.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64למען תזכרו
‘So that you remember (tizkeru) and do all My commandments’: read through zachar (‘male’).
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65זכר תמים יקריבנו
The olah must be ‘a male without blemish’: the basis for linking olah with the ‘male’ mode of love.
Leviticus 1:10ויקרא א׳:י׳
וְאִם־מִן־הַצֹּאן קׇרְבָּנוֹ מִן־הַכְּשָׂבִים אוֹ מִן־הָעִזִּים לְעֹלָה זָכָר תָּמִים יַקְרִיבֶנּוּ:
And if his offering be of the flock, whether of the sheep, or of the goats, for a burnt-offering, he shall offer it a male without blemish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, י.
66ועיין מזה זח״א (ויחי דרמ״ו סע״א)
The note quotes the Zohar as cited there: ‘the supernal world is the world of the male … from where do we know? From olah,’ and says Or HaTorah discusses it at length.
Kehot’s note”דעלמא עילאה עלמא דדכורא איהו כו׳ מנלן מעולה כו׳” — אוה״ת שמע״צ ע׳ א׳תתיא ע״ש באריכות.
67ועיין מזה זח״א (ויחי דרמ״ו סע״א)
The Zohar: the supernal world is the world of the male, as learned from the olah.
Zohar, Vayechi 72:752–73:761ספר הזהר, ויחי ע״ב:תשנ״ב-ע״ג:תשס״א
68בד״ה שוש אשיש
The note locates the maamar ‘I will greatly rejoice,’ cited for the ‘male’ and ‘female’ modes of love.
Kehot’s noteלעיל פ׳ תזריע.
69נשים דעתן קלות
The Talmudic phrase, quoted here to describe the ‘female’ mode of love, love that seeks a reward.
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין פ, ב.
70ועמך לא חפצתי
‘Besides You I desire nothing on earth’: the ‘male’ mode of love, for G-d Himself.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
71ויחד לבבנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
72מי מנה עפר יעקב
‘Who can count the dust of Yaakov’: the opening words of a maamar on uniting the outer and inner heart.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73והקרבתם עולה אשה
The Sukkos order, olah first, which the maamar calls the higher level.
Numbers 29:13במדבר כ״ט:י״ג
וְהִקְרַבְתֶּם עֹלָה אִשֵּׁה רֵיחַ נִיחֹחַ לַה׳ פָּרִים בְּנֵי־בָקָר שְׁלֹשָׁה עָשָׂר אֵילִם שְׁנָיִם כְּבָשִׂים בְּנֵי־שָׁנָה אַרְבָּעָה עָשָׂר תְּמִימִם יִהְיוּ:
and ye shall present a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD: thirteen young bullocks, two rams, fourteen he-lambs of the first year; they shall be without blemish;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ועיין בזח״א וישב (דקפ״ג סע״ב)
The Zohar in Vayeshev on the phrase ‘joined together,’ cited for the fusing of two levels into one.
Zohar, Vayeshev 10:102–12:112ספר הזהר, וישב י׳:ק״ב-י״ב:קי״ב
75שחברה לה יחדיו
‘Jerusalem, built as a city joined together’: the phrase the Zohar expounds, applied to the union of the two hearts.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
76שובה ישראל
‘Return, O Israel’: the opening words of a maamar on the intertwining of the Names.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77מזמור שיר חנוכת הבית
‘A psalm, a song for the dedication of the House’: an example of mizmor before shir, and the opening words of a maamar cited here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ועיין זח״ג ר״פ ויקרא דף ה׳ ע״א
The Zohar at the start of Vayikra on ‘A song, a psalm of the sons of Korach.’
Zohar, Vayikra 3:41–6:51ספר הזהר, ויקרא ג׳:מ״א-ו׳:נ״א
79שיר מזמור לבני קרח
‘A song, a psalm of the sons of Korach’: an example of shir before mizmor.
Psalms 48:1תהילים מ״ח:א׳
שִׁיר מִזְמוֹר לִבְנֵי־קֹרַח:
A Song; a Psalm of the sons of Korah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ממעמקים קראתיך
‘From the depths I call You, G-d’: read as calling from the deepest, most hidden level.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
81ישת חשך סתרו
‘He made darkness His hiding place’: the image for G-d’s most concealed level.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
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ואתה מרבבות קדש
And He Came from the Holy Myriads
The Torah is rooted in the level of “myriads,” far above the “hundred” that sustains the worlds, and that is why Torah and mitzvos can draw the deepest divine light down into physical things; yet for now it comes only as “ve’asa,” the back, and above even the myriads is the One who is beyond number.
The maamar in brief
The maamar explains “And He came from the holy myriads” by building a scale of numbers: units, tens, hundreds, thousands and myriads, the highest number with its own name. Each rank receives only a “tenth” of the one above it. Sarah’s lifespan (7, 20 and 100 years) maps the scale onto the Sefiros: the emotive attributes are units, Chochmah and Binah are tens, and Keser is a hundred. Above intellect, will (ratzon, hidden in notzer, “preserving kindness for thousands”) is thousands, and the radiance of delight is myriads. Malchus, “Sarah,” gives life to all worlds from the rank of a hundred, drawn down through the hundred daily blessings. The Torah, however, comes from the myriads, and so through Torah and mitzvos the inner union of Chochmah and Binah, rooted in the Infinite One itself, reaches even a sukkah and tefillin. Still, this revelation is now only “ve’asa,” the Aramaic, the “back,” like hair; the inner reasons of the Torah, the “kisses of His mouth,” await the future. The three levels of blessing, holiness and union follow this ladder, and above even the holy myriads is “a sign among His myriad”: G-d, One but not in number.

Outline
	1The scale of numbersUnits to myriads, each a tenth of the next; Sarah’s 7, 20 and 100 years as the attributes, the intellect and what is above it.¶1–2
	2The soul and the willThe five levels of the soul match the five ranks; will without reason and desire with delight; notzer as ratzon and “thousands.”¶3–4
	3Delight as a myriad; Sarah as MalchusThe radiance of delight is the “myriad”; Malchus spreads from Sarai to Sarah through the “hundred,” drawn down by the hundred blessings, while the Torah is rooted in the myriads.¶5–6
	4From the holy myriads into the physicalBecause its source is so high, the Torah draws the inner union of Chochmah and Binah into physical mitzvos; for now it comes only as ve’asa, the back.¶7
	5Blessing, holiness, union and the One beyond numberThe future “kisses” of the Torah’s inner dimension; blessing, holiness and union as rising levels; “a sign among His myriad” as G-d’s holiness beyond number.¶8–9


Key concepts
	Ayak Becharאי״ק בכ״ר
	The grouping of Hebrew letters by rank (1, 10, 100; 2, 20, 200), showing that each numerical rank reflects the one below it at a higher level.

	The tenth (asiris)עשירית
	The principle that a lower level receives only a tenth of the level above it, as an emotion draws only on a small part of the mind.

	Will and desire (ratzon and chefetz)רצון וחפץ
	Two layers of the supernal will: will beyond reason, and desire that carries reason and delight.

	The holy myriadsרבבות קדש
	The highest named rank, the radiance of the supernal delight, where the Torah is rooted, far above the “hundred” that gives life to the worlds.

	The back (achorayim)אחוריים
	The outer side of a revelation; the Torah’s present revelation is called ve’asa, Aramaic, the back, while its inner reasons will be revealed in the future.

	Blessing, holiness, unionברכה קדושה יחוד
	Three rising levels of drawing down: life for the worlds (the hundred), encompassing light through the mitzvos (the holy myriads), and the inner revelation of the One beyond number.

	One but not in numberחד ולא בחושבן
	G-d’s oneness beyond all counting; before it, myriads and units are the same.


Section 1 · ¶1–2
The scale of numbers
1ואתה מרבבות קדש.12 כי הנה יש יחידות עשירות מאות כו׳. אי״ק בכ״ר3 כמ״ש בספר שערי אורה להרי״ג [להרבי יוסף גיקטיליא] שער א׳ בענין מעשר ומעשר מן המעשר כו׳.
“And He came from the holy myriads.” For there are units, tens, hundreds, etc. [This is the pattern] Ayak Bechar (אי״ק בכ״ר), as is written in the book Sha’arei Orah by Rabbi Yosef Gikatilla, Gate 1, on the subject of the tithe and the tithe from the tithe, etc.,
The maamar opens with Moshe’s blessing, “And He came from the holy myriads” (Deuteronomy 33:2), and first sets up a scale of numbers: units, tens, hundreds, thousands and myriads (ten-thousands). Ayak Bechar is the Kabbalistic grouping of Hebrew letters by rank (alef, yud, kuf are 1, 10, 100; beis, kaf, reish are 2, 20, 200), and Sha’arei Orah uses it, as with the Levites’ tithe and the “tithe from the tithe,” to show that each rank is a tenth of the one above it.


ובענין מאה אדני כסף כו׳ ע״ש. והמספר הגדול הוא רבה כמ״ש היי לאלפי רבבה4 וכתיב ומאה מכם רבבה ירדפו5 שאין מספר למעלה הימנו בלה״ק [בלשון הקודש] כי מה שהוא יותר מרבבה אין לו שם בפ״ע [בפני עצמו] בתורה כ״א
and on the subject of the hundred silver sockets, etc.; see there. And the great number is a myriad, as it is written, “Become thousands of myriads,” and it is written, “And a hundred of you shall pursue a myriad.” For there is no number above it in the Holy Tongue, since whatever is more than a myriad has no name of its own in the Torah, but only
The hundred silver sockets of the Mishkan are another example Sha’arei Orah uses. The key claim is that the myriad (ten thousand) is the highest number with its own name in Biblical Hebrew, shown from two verses that use it as the great number.


שנק׳ כך וכך אלפים או כך וכך רבוא וכמ״ש רבבות אלפי ישראל6 וכתיב הרבה משתים עשרה רבו אדם7 (ביונה סס״י [סוף סימן] ד׳) ולכן מצינו במשנה רפ״ז דברכות בשלשה מהו אומר וכו׳ עד ברבוא מהו אומר כו׳.
that it is called so-and-so many thousands or so-and-so many ten-thousands, as it is written, “the myriads of the thousands of Israel,” and it is written, “more than twelve ten-thousands of people” (in Jonah, end of chapter 4). And therefore we find in the Mishnah, at the beginning of chapter 7 of Berachos: “With three, what does one say?” etc., up to “With ten thousand, what does one say?” etc.
Beyond ten thousand, the Torah only counts in multiples (“myriads of thousands,” “twelve ten-thousands”). The Mishnah on the invitation to Grace after Meals also climbs its scale of wording only up to a gathering of ten thousand, confirming the myriad as the top rank.


והנה כתיב ויהיו חיי שרה מאה שנה8 ועשרים שנה ושבע שנים שבע הוא בחינת שבע מדות העליונות שבפסוק לך ה׳ הגדולה כו׳
Now it is written, “And the life of Sarah was a hundred years and twenty years and seven years.” Seven is the level of the seven supernal emotive attributes (middos) in the verse, “Yours, G-d, is the greatness,” etc.,
The Alter Rebbe now maps the numbers onto the Sefiros through the verse on Sarah’s lifespan: 100, 20 and 7. The “seven” are the seven emotive attributes (middos) listed in David’s praise, “Yours, G-d, is the greatness (Gedulah, i.e. Chesed), the might (Gevurah), the beauty (Tiferes)...” down to “the kingdom” (Malchus).


עד הממלכה כו׳ שהמדות הם בבחי׳ התחלקות המדרגות זו מזו שהרי החסד והגבורה הם מדות נגדיים
up to “the kingdom,” etc. For the attributes are in the mode of the division of the levels from one another, since Chesed (kindness) and Gevurah (restraint) are opposing attributes.
The emotive attributes are distinct from one another and can even oppose each other: kindness pours out, restraint holds back.


ולכן נאמר בהם שנים לשון רבים משא״כ חו״ב [חכמה ובינה] נאמר עליהם עשרים שנה לשון יחיד כי הם תרין ריעין דלא מתפרשין9 כמו עד״מ באדם כשמבין ההלכה ע״י כח השכל שבו ממילא נכלל בזה חכמה ובינה.
And therefore of them it says shanim (“years”), in the plural, whereas of Chochmah (wisdom) and Binah (understanding) it says esrim shanah (“twenty year”), in the singular, for they are “two companions that never part.” As, by way of analogy, in a person: when he understands a halachah by means of the power of intellect within him, Chochmah and Binah are automatically included in this.
That is why the verse uses the plural “years” for the seven: they remain separate. For the twenty, which stand for Chochmah and Binah, it uses the singular “year,” because the Zohar calls them “two companions that never part”: whenever a person grasps a teaching, the flash of insight and its development work together as one.


ועיין בזהר פ׳ חיי שרה10 (דקכ״ג ע״א). והנה עכ״פ [על כל פנים] מובן מזה שהמדות כל מדה היא רק בחי׳ יחידית.
And see the Zohar, Parshas Chayei Sarah (123a). Now, in any case it is understood from this that of the attributes, each attribute is only the level of a unit.
After citing the Zohar on Chayei Sarah as the source for this reading, the Alter Rebbe draws the first conclusion: each emotive attribute counts only as a “unit.”


שהרי שבע מדות שבפסוק נק׳ שבע שנים א״כ כל מדה היא נמנית רק לבחי׳ א׳.
For the seven attributes in the verse are called “seven years”; if so, each attribute is counted as only one level.
The proof: seven attributes are “seven years,” one year each, so each attribute is a single unit.


משא״כ השכל הוא בחי׳ עשירית שהרי חו״ב [חכמה ובינה] נק׳ עשרים שנה והטעם הוא כי כדי שיהיה גילוי המדות מהשכל א״א שיומשך האור מכל השכל בהמדה כי אם רק מבחי׳ עשירית שבשכל.11121314
The intellect, however, is the level of tens, for Chochmah and Binah are called “twenty years.” And the reason is that, in order for the attributes to be revealed from the intellect, it is impossible for the light of the whole intellect to be drawn into the attribute, but only from the level of the tenth within the intellect.
Intellect, by contrast, is on the level of “tens” (Chochmah and Binah are “twenty”). The reason: when the mind gives rise to an emotion, only a small fraction of it, a “tenth,” enters the emotion; the mind as a whole is far greater than what the feeling contains.




2וכנודע שאין ערוך השכל המתלבש בהמדות להיות טעם ומוחין למדה לגבי עצמיות השכל מה שאינו שייך למדות.
As is known, the intellect that is enclothed in the attributes, to be the reason and the intellect (mochin) of the attribute, bears no comparison to the essence of the intellect, which has no relation to the attributes.
A basic principle: the part of the mind that “dresses” itself in an emotion, supplying its reason and intelligence, is nothing compared with the mind’s own essence, which has nothing to do with feelings at all.


ועמ״ש מזה בד״ה באתי לגני15 ובפסוק את קרבני לחמי16 שזהו ענין גידים המחברים העצמות עם הבשר כו׳ ע״ש לכן כל מדה היא בחי׳ עשירית שבשכל.
And see what is written about this in the discourse beginning “I have come into My garden,” and on the verse “My offering, My bread,” that this is the matter of the sinews that join the bones with the flesh, etc.; see there. Therefore each attribute is the level of the tenth within the intellect.
The Alter Rebbe refers to two other maamarim that develop this, one of them comparing it to the sinews that bind bones to flesh: the link between the “bones” of intellect and the “flesh” of emotion is only a thin connector. Hence the conclusion: each emotion draws only on a tenth of the intellect.


ועד״ז איתא בענין שם אל שהעוא נהירו דחכמתא1718 היינו מה שחו״ב [שחכמה ובינה] מאירים במדות כמ״ש חסד אל19
And similarly it is stated concerning the Name Kel, that it is “the radiance of Chochmah,” meaning that Chochmah and Binah shine in the attributes, as it is written, “the kindness of Kel.”
The divine Name Kel (א-ל) is associated with Chesed (“the kindness of Kel,” Psalms 52:3), and the Zohar calls it “the radiance of Chochmah”: it is the light of the intellect as it shines into the attributes.


והוא מעשר מאותיות יש קנה20 חכמה קנה בינה21 גימ׳ [גימטריא] יש והוא בחי׳ מל׳ שבחכמה וכמ״ש במ״א ע״פ לפני לא נוצר אל22 עיין בזהר קדושים (דפ״ו סע״א [סוף עמוד א]).
And it is the tithe of the letters yesh: [the words] “Acquire wisdom, acquire understanding,” “acquire” [twice] equals yesh in numerical value; and it is the level of Malchus (sovereignty) within Chochmah, as is written elsewhere on [the verse] “Before Me no Kel was formed.” See the Zohar, Kedoshim (end of 86a).
A numerical proof: Kel (א-ל) equals 31, a tenth of yesh (י-ש, 310). “Acquire wisdom, acquire understanding” pairs the word kneh (155) twice, totalling 310 = yesh, so Chochmah and Binah together are “yesh,” and Kel, the light that reaches the emotions, is their tithe. This is called “Malchus of Chochmah,” the lowest, outward-facing aspect of the intellect.


והנה השכל שהוא חו״ב [חכמה ובינה] הוא גם כן עשירית מלמעלה מן השכל הנק׳ בחינת מאה. וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] קומתו של אדה״ר [אדם הראשון]2324 הי׳ [היה] מאה אמה.
Now the intellect, which is Chochmah and Binah, is likewise a tenth of what is above the intellect, which is called the level of a hundred. And this is the meaning of what our Sages said, that the stature of Adam, the first man, was a hundred cubits.
The same ratio repeats one level higher: all of intellect (Chochmah and Binah, the “tens”) is only a tenth of what is above intellect, the “hundred.” The Sages’ statement that Adam’s stature was a hundred cubits hints at this: Adam, the complete human form, spans the full “hundred.”


והנה למעלה מהשכל יש גם כן בחי׳ הרבה. נר״נ [נפש רוח נשמה] כו׳ וחיה יחידה הם למעלה מהשכל.25
And above the intellect, too, there are many levels. Nefesh, Ruach, Neshamah, etc., and Chayah [and] Yechidah are above the intellect.
Above intellect there are still more levels. In the soul, Nefesh, Ruach and Neshamah relate to action, feeling and intellect, while Chayah and Yechidah, the two highest levels, are beyond intellect.




Section 2 · ¶3–4
The soul and the will
3ונגד ה׳ בחי׳ נרנח״י [נפש רוח נשמה חיה יחידה]26 הם ה׳ בחי׳ הנ״ל יחידות עשירות מאות אלפים רבבות כי בחי׳ נפש מקבל רק מבחי׳ העשירית שברוח ועד״ז הרוח מבחי׳ הנשמה כו׳ ועמ״ש מזה בד״ה מה טובו אוהליך27
And corresponding to the five levels of Nefesh, Ruach, Neshamah, Chayah and Yechidah are the five levels mentioned above: units, tens, hundreds, thousands, myriads. For the level of Nefesh receives only from the level of the tenth within Ruach, and likewise Ruach from the level of Neshamah, etc. And see what is written about this in the discourse beginning “How goodly are your tents.”
The five levels of the soul (Nefesh, Ruach, Neshamah, Chayah, Yechidah) correspond to the five numerical ranks: units, tens, hundreds, thousands, myriads. Each lower level receives only a “tenth” of the one above it, so the scale of tithes runs through the whole soul; the Alter Rebbe refers to his maamar “How goodly are your tents” for more on this.


והנה בחי׳ רצון העליון הוא למעלה מהשכל והחכמה ויש בזה גם כן ב׳ בחי׳ רצון וחפץ.
Now the level of the supernal will is above the intellect and Chochmah, and in it, too, there are two levels: will (ratzon) and desire (chefetz).
Above intellect is the supernal will, and within will itself there are two levels: ratzon (pure will) and chefetz (desire).


רצון הוא בלי טעם ותענוג. ש תוק כך עלה במחשבה28 כו׳ וחפץ הוא בבחי׳ טעם ותענוג.
Will is without reason and delight: “Be silent; thus it arose in thought,” etc. And desire is in the mode of reason and delight.
Ratzon is will with no reason or pleasure behind it, like G-d’s answer to Moshe in the Talmud, “Be silent; thus it arose in My thought,” a decision beyond explanation. Chefetz is a desire that comes with a reason and delight, wanting something because it is pleasing.




4ועמ״ש מזה בביאור ע״פ ואהיה אצלו אמון29 גבי דוד זמירות קרית להו כו׳. וזהו ענין ונוצר חסד לאלפים30 שמבחי׳ נוצר אותיות רצון31 נמשך ומתפשט בחנית אלפים אאלפך חכמה32 אאלפך בינה.
And see what is written about this in the explanation on [the verse] “And I was beside Him as a nursling,” regarding “David, you called them songs,” etc. And this is the meaning of “preserving kindness for thousands”: from the level of notzer (“preserving”), [whose] letters [are] ratzon (“will”), it is drawn down and spreads into the level of alafim (“thousands”): “I shall teach you (a’alefcha) wisdom, I shall teach you understanding.”
After referring to his explanation of “And I was beside Him as a nursling” (Proverbs 8:30), which touches on David calling the Torah “songs,” the Alter Rebbe reads “preserving kindness for thousands”: notzer (“preserving,” נוצר) has the same letters as ratzon (“will,” רצון). So from the level of will, kindness spreads into “thousands” (alafim), a word related to a’alefcha, “I shall teach you” wisdom and understanding. Will thus is the “thousands” that give rise to the intellect.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] התורה קדמה אלפים שנה לעולם.3334 ועמ״ש מענין לאלפים בד״ה מראיהם ומעשיהם35 וע׳ בפע״ח [בפרי עץ חיים] שער השבת פ״ח [פרק ח׳] בענין ישמח משה כו׳ אלף חלקים של אור כו׳ ע״ש.
And similarly our Sages said: the Torah preceded the world by two thousand years. And see what is written on the subject of “for thousands” in the discourse beginning “Their appearance and their work,” and see Pri Etz Chaim, Sha’ar HaShabbos, chapter 8, on the subject of “Moshe rejoices,” etc., a thousand parts of light, etc.; see there.
The Midrash that “the Torah preceded the world by two thousand years” fits this: the Torah’s root is in the level of “thousands.” The Alter Rebbe also points to his discourse “Their appearance and their work” in Torah Ohr, and to the Arizal’s Pri Etz Chaim (Sha’ar HaShabbos, ch. 8), on the Shabbos prayer “Moshe rejoices” and “a thousand parts of light.”




Section 3 · ¶5–6
Delight as a myriad; Sarah as Malchus
5והנה מבואר במ״א שאנו רואים עד״מ באדם שהתענוג הוא הנמשך ומתפשט באריכות והתרחבות ובריבוי יותר מכל כחות הנפש
Now it is explained elsewhere that we see, by way of analogy, in a person, that delight is what is drawn down and spreads out in length and breadth and in multiplicity more than all the powers of the soul.
An observation from human experience: of all the soul’s powers, delight spreads the widest and takes the most forms.


כי התענוג ישנו בראי׳ [בראיה] ובשמיעה ובכל החושים ובשכל ובמדות כו׳ ומהות התענוג שבראי׳ [שבראיה] הוא בסגנון אחר ממהות התענוג שבשמיעה
For delight is present in sight and in hearing and in all the senses, and in the intellect and in the emotive attributes, etc. And the essence of the delight in sight is of a different style from the essence of the delight in hearing,
Delight is present in every faculty: seeing, hearing, all the senses, thinking and feeling. And the pleasure of each is different in kind: the pleasure of a beautiful sight is not the pleasure of hearing.


כמו מנגון וכלכי זמר וכן בשכל מהות תענוג בפ״ע [בפני עצמו] כו׳ ועד״ז כמה מיני רבוי תענוגים.
such as a melody and musical instruments; and likewise in the intellect [there is] an essence of delight of its own, etc. And similarly, many kinds of multiplicity of delights.
The pleasure of music is its own kind, and the pleasure of understanding is yet another. So delight comes in a great multitude of kinds.


ונודע שכל בחי׳ התענוג שלמטה הוא רק ממה שנפל משבה״כ [משבירת הכלים] ולכן ג״ע [גן עדן] הוא תענוג אין קץ ומוטב דלידייניה36 כו׳ ונודע דג״ע [דגן עדן] הוא רק הארה בעלמא
And it is known that all delight below is only from what fell in the breaking of the vessels. And therefore the Garden of Eden is delight without end, and “it is better that he be judged,” etc. And it is known that the Garden of Eden is only a mere glimmer.
Yet all the pleasures of this world are only sparks that “fell” in the breaking of the vessels, the primordial collapse by which holy light fell into lower realms. The Garden of Eden, by contrast, is endless delight, so great that the Talmud says of the sinner Acher that “it is better that he be judged” and so come to it; and even that Garden is only a mere glimmer of what is above.


(לכן עד״ז יובן שבחי׳ הארת והתפשטות תענוג העליון נק׳ רבבה לגבי בחי׳ הארת הרצון שהוא בחי׳ לאלפים. כי הוא רב ונעלה יותר עד שמבחי׳ עשירית שתבענוג כו׳ וזהו מ״ש ועתיק יומין יתיב37 כו׳
(Therefore, in the same way it will be understood that the radiance and spreading of the supernal delight is called “a myriad” relative to the radiance of the will, which is the level of “for thousands.” For it is greater and more exalted, to the point that from the level of the tenth within the delight, etc. And this is what is written, “And the Ancient of Days sat,” etc.,
The parenthesis applies this to the scale: the radiance of the supernal delight is “a myriad” compared with the radiance of will, which was “thousands,” because delight is higher, and even a tenth of it is vast. Daniel’s vision of “the Ancient of Days” seated on the throne expresses this.


אלף אלפים ישמשוניה38 ורבו רבוון קדמוהי יקומון כי מבחי׳ ע״י שהוא מקור חיים מקור התענוג אזי גם מה שנמשך ומתפשט ממנו הארה בעלמא בבחי׳ ישמשוניה וקדמוהי יקומון הוא בבחי׳ אלף אלפים ורבו רבוון כו׳.
“a thousand thousands served Him, and myriads of myriads stood before Him.” For from the level of the Ancient of Days, which is the source of life, the source of delight, even what is drawn down and spreads from it as a mere glimmer, at the level of “served Him” and “stood before Him,” is at the level of a thousand thousands and myriads of myriads, etc.
The Ancient of Days (Atik Yomin) is the source of life and of delight. So even the mere glimmer that spreads from it, the angels who “serve Him” and “stand before Him,” number “a thousand thousands” and “myriads of myriads.” The myriads belong to the rank of delight.


וכמ״ש באד״ר [באדרא רבא]39 ענין רבוי העלמין בגלגלתא40 יתבין תליסר אלפי רבוא עלמין כו׳. וזהו ג״כ ענין הללוהו כרוב גודלו).41
And as is written in the Idra Rabba on the subject of the multitude of worlds: in the skull (gulgalta) there dwell thirteen thousand myriads of worlds, etc. And this is also the meaning of “Praise Him according to the abundance of His greatness.”)
The Idra Rabba of the Zohar similarly speaks of “thirteen thousand myriads of worlds” dwelling in the “skull” (gulgalta), the outermost level of Arich Anpin; and the psalm’s “Praise Him according to the abundance of His greatness” alludes to the same multiplicity. This closes the parenthesis.


והנה שרה הוא בחי׳ מטרוניתא בחי׳ מל׳ ומקודם נק׳ שרי לשון אדון שלי בלי התפשטות ואח״כ נעשית שרה לכל העולם42 מלכותך מלכות כל עולמים43 וכדי להיות ההתפשטות למטה יותר צ״ל ההמשכה הכח לזה מלמעלה יותר
Now Sarah is the level of the Matronita, the level of Malchus. At first she was called Sarai, meaning “my master,” without spreading out; and afterward she became Sarah, [mistress] to the whole world: “Your kingdom is a kingdom of all worlds.” And in order for the spreading below to be greater, the drawing down of the power for this must be from higher above.
Back to Sarah: she stands for Malchus, the “Matronita” (Queen). Her first name, Sarai, means “my master,” a rule over a limited sphere; later, as Sarah, she became mistress to the whole world, as Malchus is “a kingdom of all worlds.” For influence to spread further below, the power must come from higher above.


ולכן ניתן לה אות ה׳ שהוא כח התפשטות לאורך ורוחב ועמ״ש בענין ה׳ דאברהם בד״ה הנה אברם כו׳.
Therefore she was given the letter heh, which is the power of spreading out in length and breadth. And see what is written on the subject of the heh of Avraham in the discourse beginning “Behold, Avram,” etc.
So she received the letter heh, whose shape, open wide, expresses spreading out in length and breadth; the Alter Rebbe refers to his discussion of the heh added to Avram’s name.


ועיין בזהר פרשת בלק (דקצ״א א׳) אזעירת גרמה כו׳ ומאי איהי י כו׳ עד אתבניאת ואתעבידת כו׳
And see the Zohar, Parshas Balak (191a): “she made herself small,” etc., “and what is she? A yud,” etc., until “she was built and made,” etc.,
The Zohar on Balak describes Malchus making herself small, becoming a yud (a mere point).


ה׳ כמלקדמין וכו׳ ע״ש ונת׳ [ונתבאר] במ״א ומזה יובן ענין שרי ביו״ד ושרה בה״א [בית הלל אומרים] והנה חיי שרה הוא מבחי׳ מאה.44
“a heh as before,” etc.; see there, and it is explained elsewhere. And from this the matter of Sarai with a yud and Sarah with a heh will be understood. Now “the life of Sarah” is from the level of a hundred.
Then she is built up again into a heh. This explains Sarai with a yud and Sarah with a heh. And “the life of Sarah,” the life-force that Malchus gives the worlds, comes from the level of “a hundred.”




6וזהו ענין חייב אדם לברך מאה ברכות בכל יום ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אל תקרי מה אלא מאה
And this is the meaning of “A person is obligated to recite a hundred blessings every day,” and therefore our Sages said, “Do not read mah (‘what’) but me’ah (‘a hundred’).”
The Talmudic rule that one must recite a hundred blessings a day is linked to the verse “What (mah) does G-d ask of you,” which the Sages read as me’ah, “a hundred.”


דהיינו שהמל׳ נק׳ מה וממשיכים בה מבחי׳ מאה שהוא בחי׳ כתר שכדי להיות ההתפשטות למטה צ״ל ההמשכה מלמעלה כנ״ל אכן עכ״ז [עם כל זה] ההמשכה הוא
That is, Malchus is called mah, and into it is drawn from the level of a hundred, which is the level of Keser (the Crown); for in order for there to be spreading below, there must be drawing down from above, as mentioned above. Yet even so, the drawing down is
Malchus is called mah (“what?”), a word of self-effacement. Through the blessings, the level of “a hundred,” which is Keser (the Crown), is drawn into it, since spreading far below requires a source far above.


רק מבחי׳ מאה. אבל בחי׳ התורה שרשה הוא מבחי׳ רבבות שלמעלה מעלה מבחי׳ ומדריגת מאה.
only from the level of a hundred. But the level of the Torah has its root in the level of myriads, which is far, far above the level and rank of a hundred.
Yet this drawing down reaches only the rank of “a hundred.” The Torah, by contrast, is rooted in “myriads,” which is far higher. This is the turning point of the maamar.




Section 4 · ¶7
From the holy myriads into the physical
7וזהו ענין מרבבות קדש.45 ומשם דוקא יוכל להמשיך ולירד גם למטה בדברים גשמיים סוכה ותפילין כו׳ ועמ״ש סד״ה
And this is the meaning of “from the holy myriads.” And specifically from there it can be drawn down and descend even below, into physical things: sukkah and tefillin, etc. And see what is written at the end of the discourse beginning
Now the opening verse is explained: the Torah comes “from the holy myriads.” Precisely because its source is so high, it can descend all the way down into physical objects, such as a sukkah and tefillin; the higher the source, the lower it can reach.


הנה אברם וסד״ה ראה ריח בני כריח שדה.46 ועמ״ש בד״ה האזינו השמים47 בענין תזל כטל כו׳ וכרביבים עלי עשב.48
“Behold, Avram,” and at the end of the discourse beginning “See, the fragrance of my son is like the fragrance of a field.” And see what is written in the discourse beginning “Give ear, O heavens,” on the subject of “[My speech] shall flow as the dew,” etc., “and as showers upon the grass.”
The Alter Rebbe refers to three other maamarim, including his explanation of Moshe’s song “Give ear, O heavens,” where the Torah falls “as showers (revivim) upon the grass.”


אשר רביבים זהו ענין ההמשכה מבחי׳ רבבות קדש (והיינו כי חיי שרה שהוא ענין התפשטות חיות העולמות ואתה מחיה את כולם49 מלכותך מכ״ע [מלכות כל עולמים] הנה שרש המשכה זו נקרא יחוד חיצוניות דחו״ב [דחכמה ובינה] אין ויש
For revivim (“showers”) is the matter of the drawing down from the level of the holy myriads (revavos). (That is: “the life of Sarah,” which is the spreading of the life-force (chayus) of the worlds, “And You give life to them all,” “Your kingdom is a kingdom of all worlds”: the root of this drawing down is called the union of the outer dimension (chitzoniyus) of Chochmah and Binah, Ayin and Yesh.
Revivim (showers) shares its root with revavos (myriads): the Torah’s rain comes from the holy myriads. In the parenthesis: the life-force of the worlds, “the life of Sarah” (Malchus, which gives life to all), comes from the outer union of Chochmah and Binah, called Ayin and Yesh (“nothing” and “something”).


אבל ע״י תומ״צ [תורה ומצות] נמשך מבחי׳ יחוד פנימי׳ [פנימיות / פנימית] דחו״ב [דחכמה ובינה] ששרש המשכה זו מבחי׳ עתיק וא״ס ממש ועד״ז י״ל [יש לומר] ענין מה רב טובך אשר צפנת.50 כי רב ורבבה ענין א׳.
But through Torah and mitzvos there is drawn down from the level of the union of the inner dimension (pnimiyus) of Chochmah and Binah, the root of which drawing down is from the level of Atik and the Infinite One (Ein Sof) itself. And in the same way one can explain “How abundant is Your goodness, which You have hidden away,” for rav (“abundant”) and revavah (“myriad”) are one concept.
Through Torah and mitzvos, however, a person draws from the inner union of Chochmah and Binah, whose root is in Atik and in the Infinite One itself. The verse “How abundant (rav) is Your goodness, which You have hidden away” alludes to this, since rav and revavah come from the same root.


וז״ש [וזהו שכתוב] רב פעלים51 כו׳ ועמ״ש ע״פ זכר רב טובך יביעו52 שיסוד דא״א דהיינו בחי׳ ההשפעה נק׳ רב טובך ולכן דורות הראשונים מאדה״ר [מאדם הראשון] עד נח האריכו ימים ביותר והיינו לפי שנמשך אז מבחי׳ א״א)
And this is what is written, “abundant in deeds,” etc. And see what is written on [the verse] “They shall utter the remembrance of Your abundant goodness,” that the Yesod of Arich Anpin, meaning the level of bestowal, is called “Your abundant goodness.” And therefore the first generations, from Adam the first man until Noach, lived exceedingly long lives; that is, because at that time it was drawn down from the level of Arich Anpin.)
The phrase “abundant in deeds” (said of Benayahu) is read the same way. In another maamar, the Yesod of Arich Anpin, its channel of giving, is called “Your abundant goodness.” That is why the generations from Adam to Noach lived so long: their life was drawn from Arich Anpin.


(כמ״ש בזהר ח״א [חלק א׳] דל״ז ע״ב) ואח״כ כתיב והיו ימיו מאה ועשרים שנה53 והיינו ע״ד מ״ש ויהיו חיי שרה מאה שנה54 כו׳.
(As is written in the Zohar, Part I, 37b.) And afterward it is written, “And his days shall be a hundred and twenty years”; and this is along the lines of what is written, “And the life of Sarah was a hundred years,” etc.
The Zohar is cited for this. Afterwards life was limited to “a hundred and twenty years,” like Sarah’s hundred and twenty: the lower rank of “a hundred.”


ומכ״ז [ומכל זה] יובן ג״כ ענין ורב שלום בניך55 השלום ברבוי כו׳ בד״ה וכל בניך אך עכ״ז [עם כל זה] הגילוי וההמשכה עתה ע״י התורה מבחי׳ רבבות הנ״ל הוא
And from all this one will also understand the meaning of “And great shall be the peace of your children”: the peace in abundance, etc., in the discourse beginning “And all your children.” Nevertheless, even so, the revelation and drawing down now, through the Torah, from the level of the myriads mentioned above, is
This also explains “great (rav) shall be the peace of your children”: peace in abundance, rooted in the myriads. Yet the maamar adds a limit to what the Torah reveals from the myriads now.


רק ואתה לשון תרגום שהוא בחינת אחוריים כי טעמי תורה שהוא פנימיות התורה לא נתגלה עדיין וזה יהיה לעתיד.5657
only ve’asa (“and He came”), a term of the Aramaic translation (Targum), which is the level of the back (achorayim); for the reasons of the Torah, which are the inner dimension of the Torah, have not yet been revealed, and this will be in the Time to Come.
What it reveals now is only ve’asa, the Aramaic word for “and He came,” the Targum’s language. Aramaic is the “back” (achorayim), the outer side: the inner reasons of the Torah, its inner dimension, are not yet revealed, and will be only in the Time to Come.




Section 5 · ¶8–9
Blessing, holiness, union and the One beyond number
8וזהו ענין שנאמר ישקני מנשיקות פיהו58 בחינת נשיקין התדבקות רוחא ברוחא59 בחינת הבל שהוא התגלות פנימיות טעמי תורה אבל עתה הוא רק בבחי׳ אחוריים ואתה כו׳ וכמו שמבואר באריכות ע״פ תורה צוה.60
And this is the meaning of what is said, “Let Him kiss me with the kisses of His mouth”: the level of kisses, the cleaving of spirit with spirit, the level of breath, which is the revelation of the inner dimension (pnimiyus) of the reasons of the Torah. But now it is only in the level of the back, “ve’asa,” etc., as is explained at length on [the verse] “Torah [Moshe] commanded [us].”
“Let Him kiss me with the kisses of His mouth” (Song of Songs) asks for the future revelation: a kiss is the joining of one breath and spirit with another, an image for the revelation of the Torah’s inner reasons. For now we have only the “back,” ve’asa; the Alter Rebbe refers to his longer treatment in the maamar on “Torah [Moshe] commanded [us].”


וזהו וזרח משעיר למו61 שהוא רק בחי׳ שערות מותרי מוחין כנודע בגשמיות שהשערות אינם ממהות המוח שחותכין אותן ואינו מרגיש כלל.
And this is [the meaning of] “And He shone forth from Se’ir to them”: that it is only the level of hairs (se’aros), the surplus of the brain, as is known in the physical, that the hairs are not of the essence of the brain, for they are cut and one feels nothing at all.
The same verse says the Torah “shone forth from Se’ir,” read as se’aros, hairs. Hair grows from the head but is excess, not part of the brain’s substance, which is why cutting it does not hurt. The Torah as we have it is like that: an outer extension of G-d’s wisdom.


וכמ״כ [וכמו כן] למעלה נובלות חכמה שלמעלה תורה (ואפשר לומר ג״כ שזהו ענין ג׳ מדרגות ברכה קדוש׳ [קדושה / קדושת] יחוד והיינו כי ברכ׳ זהו ענין מאה ברכות והוא בחינת ויהיו חיי שרה מאה שנה כנ״ל
And similarly above: the Torah is the fallen fruit of the supernal wisdom. (And one could also say that this is the matter of the three levels: blessing, holiness, union. That is: blessing is the matter of the hundred blessings, and it is the level of “And the life of Sarah was a hundred years,” as mentioned above,
So too the Midrash calls the Torah “the fallen fruit of the supernal wisdom.” A new parenthesis proposes three levels: blessing, holiness (kedushah) and union (yichud). Blessing is the hundred daily blessings, the level of “the life of Sarah, a hundred years.”


והוא ענין הברכה בבחי׳ ואתה מחיה את כולם62 אבל קדוש׳ [קדושה / קדושת] הוא ההמשכה מבחי׳ רבבות קדש ע״י אשר קדשנו במצותיו שהוא המשכת סוכ״ע אלא שמ״מ קדושין הוא עדיין רק בחי׳ אירוסין והוא בחי׳ ואתא כו׳.
and it is the matter of the blessing at the level of “And You give life to them all.” But holiness is the drawing down from the level of the holy myriads through “Who has sanctified us with His commandments,” which is the drawing down of the light that encompasses all worlds (sovev kol almin). Yet even so, kiddushin is still only the level of betrothal (erusin), and it is the level of “ve’asa,” etc.
Blessing brings life to the worlds (“You give life to them all”). Holiness is higher: it draws from the holy myriads through the mitzvos (“Who has sanctified us with His commandments”), bringing down the light that encompasses all worlds. Still, kiddushin in the sense of marriage is only betrothal (erusin), not yet full union, and so it is still the level of ve’asa, the “back.”


אבל היחוד הוא ההמשכה בבחי׳ פנימיות. גם י״ל [יש לומר] כי הנה יש רבבות קדש אבל עכ״ז [עם כל זה] למעלה מעלה מזה הוא בחי׳ אנת הוא חד ולא בחושבן63
But union is the drawing down in the mode of the inner dimension. It can also be said that there are indeed the holy myriads, yet nevertheless, far, far above this is the level of “You are One, but not in number.”
Union (yichud) is the drawing down of the inner dimension, like the completion of marriage. There is a further point: above even the holy myriads is the level the Tikkunei Zohar describes as “You are One, but not in number,” beyond counting altogether.


וזהו ענין יחוד דהיינו להמשיך גילוי אור א״ס ב״ה יחיד ומיוחד חד ולא בחושבן להיות ונגלה כבוד64 ה׳ כו׳ עין בעין יראו65 כו׳ ועיין בפרדס בעה״כ [בערכי הכינויים] ערך יבק ובמאורי אור)
And this is the matter of union: to draw down the revelation of the Infinite Light (Or Ein Sof), blessed be He, singular and unique, “One but not in number,” so that “the glory of G-d shall be revealed,” etc., “eye to eye they shall see,” etc. And see Pardes, in the Erchei HaKinuyim, the entry “Yabok,” and in Me’orei Or)
Union means drawing down the revelation of the Infinite Light itself, the One beyond number, so that “the glory of G-d shall be revealed” and “eye to eye they shall see” (Isaiah), which will happen in the future. The Alter Rebbe cites the Kabbalistic dictionaries: Pardes Rimonim’s “Gate of Terms” under “Yabok,” and Me’orei Or.


(אות ג׳ סעיף ס״ו ובאות יוד סעיף כ״ג) ובר״מ [וברעיא מהימנא] פ׳ משפטים (דקי״ו סע״א [סוף עמוד א]66 קי״ט א׳) ובפ׳ פקודי (דרס״ב67 א׳) ובהרמ״ז [ובהרב משה זכות] פ׳ תצא (דרע״ז א׳)
(letter gimmel, section 66, and letter yud, section 23), and in the Ra’aya Mehemna, Parshas Mishpatim (end of 116a, 119a), and in Parshas Pekudei (262a), and in the Ramaz, Parshas Teitzei (277a),
He continues the list of sources in the Zohar (the Ra’aya Mehemna on Mishpatim and the Zohar on Pekudei) and in the glosses of the Ramaz (Rabbi Moshe Zacuto) on the Zohar for Teitzei.


בד״ה ומברך בה ועמ״ש מזה סד״ה ענין הנסכים ועמ״ש עוד מענין ברכה וקדושה ע״פ מ״ש בזח ״ג פ׳ בלק (דק״צ ע״ב) בפסוק ברכו ה׳ מלאכיו כו׳
in the passage beginning “and blesses with it.” And see what is written about this at the end of the discourse beginning “The matter of the libations.” And see further what is written on the subject of blessing and holiness, on what is stated in the Zohar, Part III, Parshas Balak (190b), on the verse “Bless G-d, His angels,” etc.:
In the Ramaz’s gloss on “and blesses with it,” blessing, holiness and union are matched to Binah, Chochmah and Keser. He also points to his own maamar on the libations, and to the Zohar on Balak discussing the verse “Bless G-d, His angels.”


אבל קדוש לא אתמסר לון בלחודייהו אלא בהדי ישראל דלא מקדשי קדושה אלא בהדי ישראל ע״ש ובגמרא נזכר מענין ואתה מרבבות (בחגיגה דט״ז א׳).
“but ‘holy’ was not handed over to them on their own, but only together with Israel, for they do not sanctify with holiness except together with Israel”; see there. And in the Gemara the subject of “ve’asa from the myriads” is mentioned (in Chagigah 16a):
That Zohar says the angels may bless on their own, but may say “holy” only together with Israel: holiness is drawn by the Jewish people. The Talmud (Chagigah 16a) also discusses “ve’asa from the myriads.”


אות הוא ברבבה שלו68 וכ״ה ברבות בשה״ש [בשיר השירים] ס״פ מה דודך י״ל [יש לומר] הפי׳ כענין מארז״ל [מאמר רבותינו זכרונם לברכה] ברבות סדר מקץ פ׳ צ׳ קדושים תהיו69 יכול כמוני ת״ל [תלמוד לומר] כי קדוש אני כו׳ קדושתי למעלה מקדושתכם ונתבאר מזה במ״א.70
“He is a sign (os) among His myriad.” And so it is in the Midrash Rabbah on Song of Songs, end of [the section] “What is your beloved.” One can say the explanation is along the lines of what our Sages said in the Midrash Rabbah, Seder Mikeitz, section 90: “’You shall be holy’: could it be like Me? The verse says, ‘for I am holy,’ etc.: My holiness is above your holiness.” And this has been explained elsewhere.
There the Talmud reads ve’asa as os, “a sign”: G-d is “a sign among His myriad,” distinct from all His hosts; the Midrash on Song of Songs says the same. The Alter Rebbe suggests this parallels the Midrash on “You shall be holy”: could it mean as holy as G-d? No, “for I am holy”: “My holiness is above your holiness.”




9ועד״ז י״ל [יש לומר] כי מרבבות קדש71 זהו בחי׳ קדושים תהיו72 שהרי זה ממשיכים ע״י התורה אמנם בחי׳ אות
And along these lines it can be said that “from the holy myriads” is the level of “You shall be holy,” for this is drawn down through the Torah. However, the level of “A sign
Along the same lines: “from the holy myriads” is the level of “You shall be holy,” the holiness a person reaches through the Torah. “A sign among His myriad” is another level.


הוא ברבבה שלו זהו בחי׳ קדושתי למעלה מקדושתכם ולמעלה מעלה גם מבחי׳ רבבות קדש כי אנת הוא חד ולא בחושבן73 ועד״ז נאמר ולתבונתו אין מספר.74
is He among His myriad” is the level of “My holiness is above your holiness,” and far, far above even the level of the holy myriads, for “You are One, but not in number.” And similarly it is said, “His understanding is beyond number.”
That level, “a sign among His myriad,” is “My holiness is above your holiness”: G-d’s own holiness, beyond even the holy myriads, because He is “One, but not in number.” So too “His understanding is beyond number.”


והרי לגבי דבר שאינו בגדר מספר שוין הרבבות עם האחרים וזהו ועתיק יומין יתיב75 כו׳
For relative to something that is not within the bounds of number, the myriads are equal with the others. And this is [the meaning of] “And the Ancient of Days sat,” etc.,
Compared with something outside number altogether, a myriad is no greater than the smallest numbers. That is the meaning of Daniel’s vision of the Ancient of Days.


אלף אלפי׳ [אלפים / אלפין] ישמשוניה ורבו רבוון קדמוהי יקומון76 כו׳ וזהו ענין אות הוא בתוך רבבות קדש.
“a thousand thousands served Him, and myriads of myriads stood before Him,” etc. And this is the meaning of “A sign is He within the holy myriads.”
Daniel sees “a thousand thousands” and “myriads of myriads” before Him: all these hosts are equal before Him, and He is “a sign” distinct within them.


ברבות בשה״ש [בשיר השירים] שם. ועיין עוד מענין ואתה מרבבות בזח״ב [בזהר חלק ב׳] שמות ג׳77 א׳ תרומה קל״א א׳:
[So it is] in the Midrash Rabbah on Song of Songs, there. And see further on the subject of “And He came from the myriads” in the Zohar, Part II, Shemos 3a, Terumah 131a.
The Alter Rebbe closes by citing the Midrash on Song of Songs again, and two Zohar passages (on Shemos and on Terumah) on “And He came from the myriads.”



In one’s avodah
Through Torah and mitzvos a Jew draws down a light far higher than the life-force that sustains the worlds: from the holy myriads, the inner union of Chochmah and Binah rooted in the Infinite One itself, into physical objects like a sukkah and tefillin. This is the holiness of “Who has sanctified us with His commandments,” which the angels can say only together with Israel.
Questions for discussion
	Why does the maamar insist that a lower level receives only a “tenth” of the level above it? Where do you see this in your own mind and feelings?
	How can the Torah’s very high source be the reason it can reach down into physical objects like tefillin?
	What is the difference between the “hundred” drawn by blessings and the “myriads” drawn by the Torah and mitzvos?
	Why is the Torah’s present revelation called ve’asa, “the back,” and “hair”? What will change in the Time to Come?
	What does it mean that before the One beyond number, myriads and units are equal?

For children · ages 9–13
For the children at the table
The Torah comes from the holy myriads

The big idea
The Torah comes from a place far higher than the life that keeps the world going, and so when we learn it and do mitzvos we bring that very high light into ordinary things like a sukkah and tefillin.


The verse says G-d came to give the Torah “from the holy myriads.” A myriad means ten thousand, the highest number that has its own name in the Holy Tongue. The maamar builds a ladder of numbers: ones, tens, hundreds, thousands and myriads. Each step receives only a tenth of the step above it. Our feelings are like ones, our understanding is like tens, and what is above understanding is like a hundred. Higher still is will, which is “thousands,” and highest is delight, which is “myriads.” The life that G-d gives all the worlds comes from the level of a hundred, and we draw it down with the hundred blessings we say each day. But the Torah’s root is in the myriads, far above the hundred. That is why Torah and mitzvos can bring such a lofty light into physical things. For now we receive only the outside of the Torah; its inner reasons will be revealed in the Time to Come. And above even the myriads is G-d Himself, who is One, beyond all numbers.

The mashal
Hair grows from the head, yet it is not the brain itself: when it is cut, a person feels nothing. So too, the Torah as we have it now is like the hair, the outer part of G-d’s wisdom. Its inside, which the verse calls “the kisses of His mouth,” will be revealed in the Time to Come.

Questions for the Shabbos table
	Why can the Torah bring G-d’s light into physical things like a sukkah and tefillin?
	What does the ladder of ones, tens, hundreds, thousands and myriads teach about how each level receives from the one above it?
	Which mitzvah with a physical object can you do this week with the thought that it brings a very high light into the world?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ואתה מרבבות קדש
The note dates this maamar to 5569 and says the Mitteler Rebbe’s transcript (hanachah) of it is printed there: a parallel record of the same teaching.
Kehot’s noteמשנת תקס״ט. הנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ע׳ תקכו.
2ואתה מרבבות קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברים לכ, ב.
3אי״ק בכ״ר
The note points to the Tzemach Tzedek’s discussions of the Ayak Bechar scale of units, tens and hundreds, which this paragraph relies on.
Kehot’s noteראה בד״ה להבין . . דכל פרוטה ופרוטה באוה״ת ענינים ע׳ מב ואילך. אוה״ת פ׳ בא ע׳ שלד.
4היי לאלפי רבבה
Rivkah’s family blesses her, “become thousands of myriads”: the myriad appears as the great number.
Genesis 24:60בראשית כ״ד:ס׳
וַיְבָרְכוּ אֶת־רִבְקָה וַיֹּאמְרוּ לָהּ אֲחֹתֵנוּ אַתְּ הֲיִי לְאַלְפֵי רְבָבָה וְיִירַשׁ זַרְעֵךְ אֵת שַׁעַר שֹׂנְאָיו:
And they blessed Rebekah, and said unto her: ‘Our sister, be thou the mother of thousands of ten thousands, and let thy seed possess the gate of those that hate them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, ס.
5ומאה מכם רבבה ירדפו
“A hundred of you shall pursue a myriad”: again the myriad is the peak of the count.
Leviticus 26:8ויקרא כ״ו:ח׳
וְרָדְפוּ מִכֶּם חֲמִשָּׁה מֵאָה וּמֵאָה מִכֶּם רְבָבָה יִרְדֹּפוּ וְנָפְלוּ אֹיְבֵיכֶם לִפְנֵיכֶם לֶחָרֶב:
And five of you shall chase a hundred, and a hundred of you shall chase ten thousand; and your enemies shall fall before you by the sword.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ח.
6רבבות אלפי ישראל
“The myriads of the thousands of Israel”: beyond ten thousand the Torah counts only in combinations of thousands and myriads.
Numbers 10:36במדבר י׳:ל״ו
וּבְנֻחֹה יֹאמַר שׁוּבָה Havayah רִבְבוֹת אַלְפֵי יִשְׂרָאֵל: ׆
And when it rested, he said: ‘Return, O L-RD, unto the ten thousands of the families of Israel.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר י, לו.
7הרבה משתים עשרה רבו אדם
Nineveh had “more than twelve ten-thousands (ribo) of people”: a large number is expressed as a multiple of the myriad, since there is no higher name.
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ויהיו חיי שרה מאה שנה
Sarah’s lifespan is stated as 100 + 20 + 7, with “year” singular for 100 and 20 and “years” plural for 7; the Alter Rebbe reads the numbers as levels of the Sefiros.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, א. קטע מכאן באוה״ת דרושים לשמע״צ כרך ז ע׳ ב׳תקלד. אוה״ת ענינים ע׳ מב ואילך.
9תרין רעין דלא מתפרשין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteר״פ ראה. וש״נ. [כ].
10ועיין בזהר פ׳ חיי שרה
The note points to the Mitteler Rebbe’s explanations of Zohar passages for a treatment of the Zohar on Chayei Sarah cited here.
Kehot’s noteראה ביאוה״ז לאדה״א יב, ג. קלא, סע״א. וראה הלשון באוה״ת ענינים ע׳ מב. וראה לעיל פ׳ מסעי צא, ג. ופ׳ ראה כב, ג.
11לך ה׳ הגדולה
David’s praise lists greatness, might, beauty, victory, splendor, “all in heaven and earth,” and the kingdom: the classic source for the seven emotive Sefiros.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
12The Levites take a tithe from Israel and then give a “tithe from the tithe” to the Kohen: each level is a tenth of the one before it, the model for the scale of units, tens and hundreds.
Numbers 18:26במדבר י״ח:כ״ו
וְאֶל־הַלְוִיִּם תְּדַבֵּר וְאָמַרְתָּ אֲלֵהֶם כִּי־תִקְחוּ מֵאֵת בְּנֵי־יִשְׂרָאֵל אֶת־הַמַּעֲשֵׂר אֲשֶׁר נָתַתִּי לָכֶם מֵאִתָּם בְּנַחֲלַתְכֶם וַהֲרֵמֹתֶם מִמֶּנּוּ תְּרוּמַת ה׳ מַעֲשֵׂר מִן־הַמַּעֲשֵׂר:
’Moreover thou shalt speak unto the Levites, and say unto them: When ye take of the children of Israel the tithe which I have given you from them for your inheritance, then ye shall set apart of it a gift for the L-RD, even a tithe of the tithe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13The Mishnah varies the wording of the invitation to Grace after Meals by the size of the group, from three up to ten thousand, and stops there.
Mishnah Berakhot 7:3משנה ברכות ז׳:ג׳
כֵּיצַד מְזַמְּנִין, בִּשְׁלשָׁה אוֹמֵר נְבָרֵךְ. בִּשְׁלשָׁה וְהוּא, אוֹמֵר בָּרְכוּ. בַּעֲשָׂרָה, אוֹמֵר נְבָרֵךְ לֵאלֹקֵינוּ. בַּעֲשָׂרָה וָהוּא, אוֹמֵר בָּרְכוּ. אֶחָד עֲשָׂרָה וְאֶחָד עֲשָׂרָה רִבּוֹא. בְּמֵאָה אוֹמֵר, נְבָרֵךְ לַייָ אֱלֹקֵינוּ. בְּמֵאָה וְהוּא, אוֹמֵר בָּרְכוּ. בְּאֶלֶף, אוֹמֵר נְבָרֵךְ לַייָ אֱלֹקֵינוּ אֱלֹקֵי יִשְׂרָאֵל. בְּאֶלֶף וְהוּא, אוֹמֵר בָּרְכוּ. בְּרִבּוֹא, אוֹמֵר, נְבָרֵךְ לַייָ אֱלֹקֵינוּ אֱלֹקֵי יִשְׂרָאֵל אֱלֹקֵי הַצְּבָאוֹת יוֹשֵׁב הַכְּרוּבִים עַל הַמָּזוֹן שֶׁאָכָלְנוּ. בְּרִבּוֹא וְהוּא, אוֹמֵר בָּרְכוּ. כְּעִנְיָן שֶׁהוּא מְבָרֵךְ, כָּךְ עוֹנִין אַחֲרָיו, בָּרוּךְ יְיָ …
How do they invite [one another to recite the Birkat Hamazon]? If there are three, he [the one saying Birkat Hamazon] says, “Let us bless [Him of whose food we have eaten].” If there are three and him he says, “Bless [Him of whose food we have eaten]” If there are ten, he says, “Let us bless our G-d [of whose food we have eaten].” If there are ten and he says, “Bless.” It is the same whether there are ten or ten myriads (ten ten thousands). If there are …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14Moshe’s blessing before his passing: “He came from the holy myriads.” The whole maamar explains why the Torah is described as coming from “myriads.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
15בד״ה באתי לגני
That passage distinguishes the “hidden world” of G-d’s thoughts, which are not seen in the running of the worlds, from His attributes, which do govern them.
Kehot’s noteלקמן שה״ש לב, א.
16ובפסוק את קרבני לחמי
The maamar on “My offering, My bread” explains how the offering is absorbed into the higher beings as bread becomes a person’s flesh and blood.
Kehot’s noteלעיל פ׳ פנחס עז, ד.
17שם אל שהעוא נהירו דחכמתא
Another Zohar passage the Kehot note gives for the Name Kel as the radiance of Chochmah.
Zohar, Tzav 17:123–19:134ספר הזהר, צו י״ז:קכ״ג-י״ט:קל״ד
18שם אל שהעוא נהירו דחכמתא
A further Zohar passage cited by the Kehot note for the same idea.
Zohar, Achrei Mot 24:153–26:164ספר הזהר, אחרי מות כ״ד:קנ״ג-כ״ו:קס״ד
19שם א-ל שהוא נהירו דחכמתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (צד, א). ובח״ג (ל, ב. לא, א. סה, א). [כ].
20שו״ה קנה — יש
The note points to this lexicon’s entry on “Yesh” for the equation of the two words kneh with yesh (310).
Kehot’s noteע׳ במאו״א אות י׳ מערכת יש סל״ה. [כ].
21קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding”: the two words kneh total 310, the numerical value of yesh.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
22לפני לא נוצר אל
“Before Me no god (el) was formed”: the Alter Rebbe refers to his explanation of this verse elsewhere for the Name Kel as a derivative of what is above it.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23קומתו של אדה״ר הי׳ מאה אמה
The Talmud describes Adam’s original stature as immense; the Kehot note lists it among the sources for the tradition of Adam’s height.
Chagigah 12aחגיגה י״ב א
Sanhedrin 100a:9סנהדרין ק׳ א:ט׳
מֵיתִיבִי: ״וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת״ – רַבִּי מֵאִיר אוֹמֵר: מָאתַיִם אַמָּה, כִּשְׁתֵּי קוֹמוֹת שֶׁל אָדָם הָרִאשׁוֹן. רַבִּי יְהוּדָה אוֹמֵר: מֵאָה אַמָּה, כְּנֶגֶד הֵיכָל וּכְתָלָיו, שֶׁנֶּאֱמַר: ״אֲשֶׁר בָּנֵינוּ כִּנְטִעִים מְגֻדָּלִים בִּנְעוּרֵיהֶם בְּנוֹתֵינוּ כְזָוִיּוֹת מְחֻטָּבוֹת תַּבְנִית הֵיכָל וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 12:6בראשית רבה י״ב:ו׳
… כי עפר אתה. קומתו מנין? שנאמר: ויתחבא האדם ואשתו. אמר רבי אבהו: באותו השעה גזעה קומתו של אדם הראשון ונעשית של מאה אמה. פרי האילן ופרי הארץ מנין? שנאמר: ארורה האדמה בעבורך. מאורות? רבי שמעון ב״ר יהודה איש כפר עכו אמר משם ר״מ: אע״פ שנתקללו המאורות מערב שבת, לא לקו עד מוצאי שבת. אתיא כרבנן, ולא אתיא כרבי יוסי. דאמר רבי יוסי: אדם הראשון לא לן כבודו עמו. מאי טעמיה? (תהלים מט): אדם ביקר בל ילין וגו׳. ורבנן אמרי: במוצאי שבת ניטל זיוו ממנו וטרדו מגן עדן, הדא הוא …
The outgrowths [toledot]” – Rabbi Shmuel bar Naḥman said: All toledot that are stated in the Torah are written defectively388 may be written in full form, with two vavs, but usually it is written missing one or both of the vavs. except for two: “These are the offspring [toledot] of Peretz…” (Ruth 4:18), and this one. Why are those [others] defective?] of Adam” (Genesis 5:1), where toledot is missing one vav. Rabbi Yudan said in the name of Rabbi Avin: They are corresponding to the six things that were taken …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יב, א. סנהדרין ק, א. ב״ר יב, ו. וש״נ. ספרא בחקותי ([כו, יג] סופ״א). סי׳ יז קוממיות רי״א מאה אמה כאדה״ר. וע׳ ב״ב (עה, א). [כ].
24קומתו של אדה״ר הי׳ מאה אמה
The same teaching of a future stature of a hundred cubits, like Adam’s, cited in the Kehot note.
Bava Batra 75a:12–13בבא בתרא ע״ה א:י״ב-י״ג
מֵיתִיבִי: ״וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת״ – רַבִּי מֵאִיר אוֹמֵר: מָאתַיִם אַמָּה, כִּשְׁתֵּי קוֹמוֹת שֶׁל אָדָם הָרִאשׁוֹן. רַבִּי יְהוּדָה אוֹמֵר: מֵאָה אַמָּה, כְּנֶגֶד הֵיכָל וּכְתָלָיו – שֶׁנֶּאֱמַר: ״אֲשֶׁר בָּנֵינוּ כִּנְטִעִים מְגֻדָּלִים בִּנְעוּרֵיהֶם, בְּנוֹתֵינוּ כְזָוִיֹּת מְחֻטָּבוֹת תַּבְנִית הֵיכָל״! כִּי קָאָמַר רַבִּי יוֹחָנָן – לְכַוֵּוי דְּבֵי זִיקָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25חסד א-ל
“The kindness of Kel endures all day”: the Name Kel is linked to Chesed, the first of the emotive attributes.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
Paragraph 3
26נרנח״י
The Midrash lists five names of the soul: nefesh, ruach, neshamah, chayah and yechidah.
Zohar I, 81aזח״א פא, א
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Devarim Rabbah 2:37דברים רבה ב׳:ל״ז
Kehot’s noteזח״א פא, א. רו, א. ב״ר יד, ט. דב״ר ב, לז.
27בד״ה מה טובו אוהליך
The passage contrasts the mitzvos, “outer limbs” of the King, with the Torah, His wisdom and “inner limb,” through which the essence of the Infinite Light, above even sovev and memalei, is drawn down.
Kehot’s noteלעיל פ׳ בלק עד, ב.
28שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s cruel death and asked why, G-d answered, “Be silent; thus it arose in My thought”: a will above reason.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 4
29ואהיה אצלו אמון
Wisdom (the Torah) says, “I was beside Him as a nursling, a delight day by day”: the Torah as G-d’s delight before creation.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ונוצר חסד לאלפים
One of the Thirteen Attributes of Mercy, “preserving kindness for thousands”; the Alter Rebbe reads notzer as ratzon and “thousands” as a rank.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
31נוצר אותיות רצון
The note refers back to an earlier discussion, in Parshas Matos, of the wordplay that notzer has the letters of ratzon; the page given could not be matched on Sefaria.
Kehot’s noteע״ל מטות (כג, א). וש״נ.
32אאלפך חכמה
“And I will teach you (a’alefcha) wisdom”: the verb from the root alef links “thousands” with teaching wisdom.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33התורה קדמה אלפים שנה לעולם
The Midrash states that the Torah preceded the world by two thousand years.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. תנחומא וישב ד. וש״נ. זח״ב מט, א.
34התורה קדמה אלפים שנה לעולם
Another source for the Torah preceding the world by two thousand years, cited in the Kehot note.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
35בד״ה מראיהם ומעשיהם
The Alter Rebbe himself refers there for more on the meaning of “for thousands”; the note identifies the discourse as the one in Torah Ohr on Yisro.
Kehot’s noteתו״א פ׳ יתרו.
Paragraph 5
36ומוטב דלדייני׳
After Acher (Elisha ben Avuyah) died, it was said “better that he be judged and come to the World to Come”: the delight there is worth passing through judgment.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
37ועתיק יומין יתיב
Daniel sees “the Ancient of Days” seated on the throne; in Kabbalah, Atik Yomin is the innermost level of Keser, the source of delight.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
38אלף אלפים ישמשוני׳
“A thousand thousands served Him, and myriads of myriads stood before Him”: even the glimmer of Atik’s light reaches the rank of myriads.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
39וכמ״ש באד״ר
Kehot’s note points to Zohar III, 128b for these words.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב.
40וכמ״ש באד״ר ענין רבוי העלמין בגלגלתא
The Idra Rabba describes vast numbers of worlds within the “skull” (gulgalta) of Arich Anpin.
Zohar, Nasso 15:156–16:164ספר הזהר, נשא ט״ו:קנ״ו-ט״ז:קס״ד
41הללוהו כרוב גודלו
“Praise Him according to the abundance (rov) of His greatness”: abundance, related to “myriad,” as the measure of the supernal level.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ב.
42שרי . . שרה לכל העולם
The Talmud says Sarai was a princess to her own people and Sarah became a princess to the whole world; the Alter Rebbe reads this as Malchus spreading out.
Berakhot 13a:7–8ברכות י״ג א:ז׳-ח׳
בַּתְּחִלָּה נַעֲשֵׂית שָׂרַי לְאוּמָּתָהּ, וּלְבַסּוֹף נַעֲשֵׂית שָׂרָה לְכָל הָעוֹלָם כּוּלּוֹ. תָּנֵי בַּר קַפָּרָא: כָּל הַקּוֹרֵא לְאַבְרָהָם ״אַבְרָם״ — עוֹבֵר בַּעֲשֵׂה. שֶׁנֶּאֱמַר: ״וְהָיָה שִׁמְךָ אַבְרָהָם״. רַבִּי אֱלִיעֶזֶר אוֹמֵר: עוֹבֵר בְּלָאו, שֶׁנֶּאֱמַר: ״וְלֹא יִקָּרֵא עוֹד [אֶת] שִׁמְךָ אַבְרָם״.
At first she was made princess of her own people, but subsequently princess of all the universe Bar Kappara taught : Whoever calls Abraham " Abram " transgresses a command ; as it is said, "Thy name shall be Abraham" (Gen. xvii. 5). R. Eliezer says: He transgresses a prohibition ; as it is said, "Thy name shall no more be called Abram" (ibid.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Bereshit Rabbah 47:1בראשית רבה מ״ז:א׳
… ויקרא משה להושע בן נון יהושע. אמר רבי מנא: לשעבר, היתה שרי לעצמה, עכשיו, תהא היא שרה לכל באי העולם:
“G-d said to Abraham: Sarai your wife, you shall not call her name Sarai, as Sarah is her name” (Genesis 17:15). “G-d said to Abraham: Sarai your wife…” – it is written: “A woman of valor is her husband’s crown” (Proverbs 12:4). Rabbi Aḥa said: Her [Sarah’s] husband was crowned with her, but she was not crowned with her husband. The Rabbis say: She was her husband’s superior. Everywhere the man gives the orders; here, however, “Everything that Sarah says to you, heed her voice” (Genesis 21:12). Rabbi Yehoshua ben …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteברכות יג, א. רש״י ד״ה שרי. וראה תוספתא ברכות פ״א. ב״ר פמ״ז, א.
43מלכותך מלכות כל עולמים
“Your kingdom is a kingdom of all worlds”: Malchus as the source of the life of all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44The Zohar on Balak describes Malchus making herself small into a yud and then being built again into a heh.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
Paragraph 7
45מרבבות קדש
“He came from the holy myriads”: the Alter Rebbe now explains it as the Torah’s root above the “hundred.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ראה ריח בני כריח שדה
Yitzchak blesses Yaakov, “See, the fragrance of my son is like the fragrance of a field”: the opening words of a maamar the Alter Rebbe refers to.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47האזינו השמים
“Give ear, O heavens”: the opening of Moshe’s song, the title of a maamar the Alter Rebbe refers to.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48תזל כטל כו׳ וכרביבים עלי עשב
“My speech shall flow as the dew... and as showers (revivim) upon the grass”: the Torah as rain, with revivim read as related to revavos, myriads.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואתה מחיה את כולם
“And You give life to them all”: the life-force of the worlds, identified here with “the life of Sarah.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מה רב טובך אשר צפנת
“How abundant (rav) is Your goodness, which You have hidden away”: rav is linked to revavah, the myriad.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51רב פעלים
Benayahu is called “abundant in deeds” (rav pe’alim); the Alter Rebbe reads rav here in the same sense.
II Samuel 23:20שמואל ב כ״ג:כ׳
וּבְנָיָהוּ בֶן־יְהוֹיָדָע בֶּן־אִישׁ־[חַיִל] (חי) רַב־פְּעָלִים מִקַּבְצְאֵל הוּא הִכָּה אֵת שְׁנֵי אֲרִאֵל מוֹאָב וְהוּא יָרַד וְהִכָּה אֶת־[הָאֲרִי] (האריה) בְּתוֹךְ הַבֹּאר בְּיוֹם הַשָּׁלֶג:
And Benaiah the son of Jehoiada, the son of a valiant man of Kabzeel, who had done mighty deeds, he smote the two altar-hearths of Moab; he went down also and slew a lion in the midst of a pit in time of snow;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52זכר רב טובך יביעו
“They shall utter the remembrance of Your abundant goodness”: elsewhere explained as the Yesod of Arich Anpin.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53והיו ימיו מאה ועשרים שנה
“And his days shall be a hundred and twenty years”: after the early generations, life is limited to the rank of the “hundred.”
Genesis 6:3בראשית ו׳:ג׳
וַיֹּאמֶר ה׳ לֹא־יָדוֹן רוּחִי בָאָדָם לְעֹלָם בְּשַׁגַּם הוּא בָשָׂר וְהָיוּ יָמָיו מֵאָה וְעֶשְׂרִים שָׁנָה:
And the L-RD said: ‘My spirit shall not abide in man for ever, for that he also is flesh; therefore shall his days be a hundred and twenty years.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ויהיו חיי שרה מאה שנה
Sarah’s hundred years, the rank of the “hundred” that sustains the worlds.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ורב שלום בניך
“And great shall be the peace of your children”: peace “in abundance,” from the level of the myriads.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56מלכותך מל׳ כל עולמים
“Your kingdom is a kingdom of all worlds”: Malchus as the life of the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
57The Zohar passage cited for the long lives of the early generations.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
Paragraph 8
58ישקני מנשיקות פיהו
“Let Him kiss me with the kisses of His mouth”: read as a longing for the revelation of the Torah’s inner dimension.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59התדבקות רוחא ברוחא
A Zohar passage on the kiss as the cleaving of spirit with spirit, cited in the Kehot note.
Zohar, Bereshit 13:153–14:164ספר הזהר, בראשית י״ג:קנ״ג-י״ד:קס״ד
60תורה צוה
“Moshe commanded us the Torah”: the verse on which the Alter Rebbe explains this theme at length in the next maamar.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61וזרח משעיר למו
“And He shone forth from Se’ir to them”: Se’ir is read as se’aros, hairs, the outer extension of wisdom.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ואתה מחי׳ את כולם
“And You give life to them all”: blessing as the flow of life into the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו .
63אנת הוא חד ולא בחושבן
In Elijah’s opening prayer (Patach Eliyahu): “You are One, but not in number,” G-d’s oneness beyond all counting.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
64ונגלה כבוד ה׳
“The glory of G-d shall be revealed, and all flesh together shall see”: the future revelation, the level of union.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65עין בעין יראו
“Eye to eye they shall see G-d’s return to Zion”: the open vision of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ובר״מ פ׳ משפטים (דקי״ו סע״א
The Ra’aya Mehemna on Mishpatim, cited by the Alter Rebbe for the levels of blessing, holiness and union.
Zohar, Mishpatim 11:414–12:424ספר הזהר, משפטים י״א:תי״ד-י״ב:תכ״ד
67ובפ׳ פקודי (דרס״ב א׳)
The Zohar on Pekudei, cited by the Alter Rebbe on the same theme.
Zohar, Pekudei 52:829–53:838ספר הזהר, פקודי נ״ב:תתכ״ט-נ״ג:תתל״ח
68The Talmud reads ve’asa me’rivevos kodesh as “He is a sign (os) among His myriad.”
Chagigah 16a:1חגיגה ט״ז א:א׳
מַאי דְּרַשׁ? אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: ״וְאָתָא מֵרִבְבוֹת קֹדֶשׁ״ — אוֹת הוּא בָּרְבָבָה שֶׁלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
69קדושים תהיו
“You shall be holy, for I am holy”: the Midrash reads it as “My holiness is above your holiness.”
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ברכו ה׳ מלאכיו
“Bless G-d, His angels”: the verse the Zohar expounds on angels and blessing.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
71מרבבות קדש
The maamar’s verse, now read on two levels: “from the holy myriads” and, with the Talmud, “a sign among His myriad.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72קדושים תהיו
“You shall be holy”: the holiness a person draws down through the Torah.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73אנת הוא חד ולא בחושבן
“You are One, but not in number” (Patach Eliyahu): the level above even the holy myriads.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
74ולתבונתו אין מספר
“His understanding is beyond number”: G-d is outside the category of number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ועתיק יומין יתיב
The Ancient of Days seated on the throne.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אלף אלפי׳ ישמשוניה ורבו רבוון קדמוהי יקומון
The thousands and myriads before Him are all alike before the One beyond number.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בזח״ב שמות ג׳ א׳
The Zohar on Shemos, cited for “And He came from the myriads.”
Zohar, Shemot 3:14–5:24ספר הזהר, שמות ג׳:י״ד-ה׳:כ״ד
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תורה צוה לנו משה מורשה קהלת יעקב
The Torah that Moshe commanded us is the inheritance of the congregation of Yaakov
The Torah’s bond with Israel is a marriage in two stages: on the festivals, betrothal and the chuppah; on Shemini Atzeres, the inner union of the Written and Oral Torah. On that day even the simplest Jew receives the essence of the Torah as an unearned inheritance.
The maamar in brief
The Sages read morashah, “inheritance,” as me’orasah, “betrothed,” making the Torah a bride, yet they also call Sinai a wedding at which Israel is the bride. To resolve this, the Alter Rebbe explains two stages of marriage. The Written Torah, rooted in Supernal Chochmah, is the groom; the Oral Torah, which is Malchus, is the bride. In betrothal the groom gives only an outer glimmer, through the “fire” of contraction, and it is Israel, through self-nullification and the mitzvos, who draw it down; so toward the Oral Torah they are the groom. In marriage both partners rise to the chuppah, “the most hidden of all hidden,” before which Chochmah and Malchus are equal. This is revealed on the three festivals, “the season of our rejoicing.” Shemini Atzeres is the union after the chuppah: the inner dimension of the Written Torah flows into the Oral Torah and down to every Jew. The level of Yaakov, the servant, becomes one with Yisrael, the son, so all receive the essence of the Torah as an inheritance, prepared by the deep teshuvah of the Ten Days of Teshuvah.

Outline
	1Bride or groom?The Sages call the Torah a bride (me’orasah) but also call Israel the bride at Sinai; a first resolution is tested, and the answer begins with the two stages of marriage, betrothal and marriage.¶1–3
	2Heaven and earth: the two TorahsThe Oral Torah (Malchus) explains the Written Torah, which is rooted in Supernal Chochmah but reveals only a “pitcher” from its sea, from its “back,” like hair.¶4
	3Betrothal: fire, children and buildersChochmah reaches the Oral Torah only through the “fire” of contraction, aroused by Israel’s fiery self-nullification; as “children” with no will but G-d’s, Israel become “builders,” giving life to the Oral Torah, and so are its groom.¶5–8
	4Marriage: the chuppah of the festivalsAbove Chochmah is “the most hidden of all hidden,” which surrounds groom and bride equally like a chuppah; it is revealed on the festivals, while Shemini Atzeres is the inner union after the chuppah.¶9–11
	5An inheritance for the servantOn Shemini Atzeres the flow reaches as an unearned inheritance even the servant, the level of Yaakov, and so the joy of Simchas Torah is greatest for him.¶12
	6Yaakov becomes one with YisraelInheritance means receiving the essence: on Shemini Atzeres Yaakov is joined to Yisrael, the son, and all receive the hidden light of Chochmah, not only its “testimony”; betrothal and marriage also apply to prayer.¶13–15
	7From teshuvah to Shemini AtzeresThe deep teshuvah of the Ten Days of Teshuvah and Yom Kippur (the light of Imma, “your children”) prepares the union of Shemini Atzeres (the light of Abba, “your builders”), the “house” built after Sukkos for all the house of Yaakov.¶16


Key concepts
	Betrothal (erusin)אירוסין
	The first stage of marriage, made with the ring: the groom gives the bride a small, outer measure of life-force and sets her apart for himself. Here, the Oral Torah receiving from the outer dimension of the Written Torah.

	Marriage (nisuin)נשואין
	The second stage, under the chuppah, which surrounds groom and bride alike. It prepares the inner union in which the groom gives from his innermost self.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The groom and the bride of the maamar: the Written Torah rooted in Supernal Chochmah (“heaven”), and the Oral Torah, which is Malchus, speech and revelation (“earth”).

	The most hidden of all hiddenסתימו דכל סתימין
	The level above Chochmah, the Supernal Will, before which Chochmah and Malchus are equal. It is the chuppah over groom and bride, revealed on the festivals.

	Son and servantבן ועבד
	The son has no will but his father’s; the servant has his own will and sets it aside. On Shemini Atzeres the inheritance reaches even the servant, Yaakov.

	Inheritance (morashah)מורשה
	What an heir receives without toil, and in its essence. The Torah’s essence comes to every Jew on Shemini Atzeres.

	The fallen fruit of Chochmahנובלות חכמה
	The outer glimmer of the Supernal Wisdom, called “testimony,” as distinct from its essence, the hidden light within Z’eir Anpin.

	Your children, your buildersבניך — בוניך
	The light of Imma received in the Ten Days of Teshuvah makes Israel “children”; through it, on Shemini Atzeres, they become “builders,” drawing down the light of Abba.


Section 1 · ¶1–3
Bride or groom?
1תורה צוה1 לנו משה2 מורשה3 קהלת יעקב. (פסוק זה הובא בגמרא ברכות פ״ט נ״ז4 א׳ פסחים פ״ג [פרק ג׳] מ״ט ב׳. סוטה פ״ג [פרק ג׳] מ״ב.
“The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” (This verse is cited in the Gemara: Berachos, chapter 9, 57a; Pesachim, chapter 3, 49b; Sotah, chapter 3, 42;
The maamar opens with a verse from Moshe’s final blessing (Deuteronomy 33:4), read in the portion of V’zos HaBerachah on Simchas Torah. The parenthesis lists where the verse is quoted in the Talmud, Midrash and Zohar. The Talmudic passage that fits “chapter 3, folio 42” is in tractate Sukkah (42a), where this is the first verse a father teaches a child who can speak.


סנהדרין פי״א [פרק י״א] צ״א סע״ב [סוף עמוד ב] מכות פ״ג [פרק ג׳] כ״ג סע״ב [סוף עמוד ב]. רבות תרומה ס״פ ל״ג תשא פ״מ צו פ״ט. בשה״ש [בשיר השירים] בפסוק ישקני מנשיקות פיהו.5 זח״ב [זהר חלק ב׳] יתרו פ״ג [פרק ג׳] ב׳)6
Sanhedrin, chapter 11, at the end of 91b; Makkos, chapter 3, at the end of 23b; [in Midrash] Rabbah: Terumah, at the end of chapter 33; Tisa, chapter 40; Tzav, chapter 9; in Shir HaShirim [Rabbah] on the verse “Let him kiss me with the kisses of his mouth”; Zohar II, Yisro, 83b.)
The list continues. In Sanhedrin 91b the verse teaches that the Torah is the inheritance of every Jew, so that withholding a teaching from a student is like robbing him of his inheritance; in Makkos 23b the word “Torah” is counted as 611 in gematria, the commandments given through Moshe. The Midrash and Zohar passages build on the same verse.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] בפסחים שם7 אל תקרי מורשה אלא מאורסה שהתורה נק׳ כלה וכ״ה ברבות8 תרומה שם וצ״ל
Now, our Sages, of blessed memory, said in Pesachim there: “Do not read morashah (inheritance) but me’orasah (betrothed),” for the Torah is called a bride; and so it is in Rabbah, Terumah, there. And this needs to be understood,
The Talmud reads morashah, “inheritance,” as if it were me’orasah, “betrothed”: the Torah is betrothed to the Jewish people. That makes the Torah the bride and Israel the groom. The Alter Rebbe now raises a difficulty with this picture.


דהא ארז״ל [אמרו רבותינו זכרונם לברכה] במשנה ספ״ד [סוף פרק ד׳] דתענית9 ביום חתונתו זו מתן תורה. ופי׳ ביום חתונתו משמע שכנס״י [שכנסת ישראל] נק׳ כלה. וא״כ התורה נקרא חתן.
for our Sages, of blessed memory, said in the Mishnah at the end of chapter 4 of Taanis: “‘On the day of his wedding’ — this is the Giving of the Torah.” And the meaning of “on the day of his wedding” implies that the Community of Israel is called the bride; and if so, the Torah is called the groom.
The Mishnah applies “the day of his wedding” (Song of Songs 3:11) to the Giving of the Torah at Sinai. If Israel is the bride in that wedding, the Torah, which Israel receive, would be the groom. So the two teachings seem to contradict each other.


(הן אמת כי ברבות סדר אחרי ספ״כ מבואר משל למלך שהיה משיא בתו כו׳ בתו זו התורה הה״ד [הדא הוא דכתיב] ביום חתונתו וכ״ה בסדר במדבר ספ״ב [סוף פרק ב׳].
(It is true that in Rabbah, on the portion of Acharei, at the end of chapter 20, a parable is set out of a king who was marrying off his daughter, etc.: “His daughter — this is the Torah,” as it is written, “on the day of his wedding”; and so it is in the portion of Bamidbar, at the end of chapter 2.
In a parenthesis the Alter Rebbe first notes the other side: the Midrash tells a parable of a king marrying off his daughter, and the daughter is the Torah. There the Torah is clearly the bride.


א״כ לפ״ז [לפי זה] י״ל [יש לומר] דגם בפי׳ ביום חתונתו היינו שישראל הם החתן והתורה שהיא בתו היא הכלה.
If so, according to this one may say that in the meaning of “on the day of his wedding” as well, Israel is the groom, and the Torah, which is His daughter, is the bride.
On that reading, even “the day of his wedding” could mean that Israel is the groom and the Torah, G-d’s daughter, is the bride, which would agree with “betrothed.”


אך באמת בכמה דוכתי משמע ג״כ דפי׳ ביום חתונתו היינו שישראל הם הכלה וכדפירש״י [וכדפירש רש״י] ע״פ ה׳ מסיני בא10 יצא לקראתם כו׳ כחתן היוצא להקביל פני כלה11 והוא מהמכילתא פ׳ יתרו.
But in truth, in several places it is also implied that the meaning of “on the day of his wedding” is that Israel is the bride, as Rashi explains on the verse “G-d came from Sinai”: “He went out toward them, etc., like a groom who goes out to greet the bride”; and this is from the Mechilta on the portion of Yisro.
But other sources plainly make Israel the bride at Sinai. Rashi on “G-d came from Sinai” says that G-d went out to meet the people like a groom going out to greet his bride, and Rashi takes this from the Mechilta on the portion of Yisro.


וכ״מ [וכן משמע] ג״כ ברבות נשא פי״ב ביום חתונתו זה סיני חיתונין היו שנאמר וקדשתם היום12 כו׳ משמע שישראל הם מקבלים הקדושין. וע׳ זח״ב [זהר חלק ב׳]) (נ״ח א׳ פ״ד א׳ כ״ב א׳) ח״ג [חלק ג׳] (ס״א ב׳)13 בענין בעטרה שעטרה14 כו׳.
And so it is also implied in Rabbah, Naso, chapter 12: “‘On the day of his wedding’ — this is Sinai; it was a wedding, as it is said, ‘And sanctify them today, etc.’” — which implies that Israel are the ones who receive the kiddushin. And see Zohar II) (58a, 84a, 22a), [and Zohar] III (61b), on the subject of “with the crown with which [she] crowned [him],” etc.
The Midrash on Naso also calls Sinai a wedding, reading “sanctify them” (vekidashtam) as kiddushin, the betrothal that the bride receives. The Zohar passages he cites discuss “the crown with which his mother crowned him” from the same verse in Song of Songs.


גם ברבות ס״פ ואתחנן איתא א״ר [אמר רבי] ברכיה בעשר מקומות קרא הקב״ה לישראל כלה כו׳. ויש מתרצים דלגבי הקב״ה נק׳ ישראל כלה.
Also in Rabbah, at the end of Va’eschanan, it says: “Rabbi Berechyah said: In ten places the Holy One, blessed be He, called Israel ‘bride,’ etc.” And some resolve [this by saying] that in relation to the Holy One, blessed be He, Israel is called the bride,
The Midrash counts ten verses that call Israel a bride. Some resolve the contradiction by distinguishing relationships: toward the Holy One, blessed be He, Israel is the bride.


ולגבי התורה נק׳ ישראל חתן ועד״ז יש לפרש הפסוק ולא תתורו אחרי לבבכם וגו׳ אשר אתם זונים אחריהם למען תזכרו1516 כו׳
and in relation to the Torah, Israel is called the groom. And in this way one can interpret the verse, “And you shall not wander after your heart, etc., after which you go astray, so that you will remember, etc.”
Toward the Torah, however, Israel is the groom. The Alter Rebbe shows that this reading fits the verses of tzitzis (Numbers 15:39–40).


פי׳ ע״י ולא תתורו ולא תהיו בבחי׳ זונה ח״ו [חס ושלום] כי אם ואל אישך תשוקתך17 ביום ההוא תקראי אישי.1819202122232425262728293031323334353637
Meaning: through “you shall not wander,” you will not be in the state of a zonah [a faithless woman], G-d forbid, but rather [in the state of] “and your desire shall be to your husband,” [and] “on that day you shall call [Me] ‘my Husband.’”
“You shall not wander” means being a faithful wife to G-d, whose desire is for her husband alone and who calls Him “my Husband” (Genesis 3:16; Hosea 2:18). This is the “bride” side of Israel’s relationship to G-d.




2והיינו שיהיו בבחי׳ כלה לגבי הקב״ה להיות כלתה נפשי38 כלה שארי ולבבי39 אזי למען תזכרו40 שתהיו בחי׳ הזכרים ומשפיעים לגבי התורה וזהו ועשיתם את כל מצותי.
That is, that they be in the state of a bride (kallah) in relation to the Holy One, blessed be He, to be [in the state of] “my soul longs, even pines (kalsah)” [and] “my flesh and my heart pine away (kalah)”; then, “so that you will remember (tizkeru)” — that you will be in the state of males (zecharim) and givers in relation to the Torah. And this is “and you shall do all My commandments.”
Being a bride toward G-d means utter longing for Him; the Hebrew kalsah and kalah, “pine away,” echo kallah, “bride” (Psalms 84:3; 73:26). Toward the Torah, though, Israel are zecharim, “males,” read into tizkeru, “you will remember”: the givers, who act upon the Torah by doing its mitzvos.


אך עכ״ז [עם כל זה] אינו מיושב עם המאמר תלת קשרין מתקשרין דא בדא קודשא ב״ה אורייתא וישראל41 בזח״ג [בזהר חלק ג] פ׳ אחרי (דע״ג א׳) משמע דישראל הם מקבלים מהתורה וא״כ התורה היא החתן המשפיע כו׳.
Yet even so, this does not sit well with the saying “Three bonds are bound one to the other: the Holy One, blessed be He, the Torah, and Israel,” in Zohar III, the portion of Acharei (73a), which implies that Israel receive from the Torah; and if so, the Torah is the groom, the one who gives, etc.
The Zohar’s “three bonds” links Israel to G-d through the Torah, which suggests that Israel receive from the Torah. In that case the Torah is the giver, the groom, and the first resolution does not hold.


וכן משמע ממארז״ל [ממאמר רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות (דף ו׳ ע״ב) לענין המשמח את החתן שעי״ז זוכה לתורה42 שניתנה
And so, too, it is implied by the saying of our Sages, of blessed memory, in the first chapter of Berachos (folio 6b), concerning one who gladdens the groom, that through this he merits the Torah, which was given
A second difficulty comes from the Talmud: one who brings joy to a groom merits the Torah.


בחמשה קולות משמע דהוא מדה כנגד מדה לפי שהתורה נק׳ חתן וכתיב ביה ג״כ ה׳ קולות והגם שיש לדחות. עכ״ז [עם כל זה] כאן יתבאר בתירוץ מרווח יותר.
with five voices — which implies that it is measure for measure, because the Torah is called a groom, and of it too “five voices” is written. And although one could deflect [this proof], nevertheless, here it will be explained with a more ample resolution.
The Torah was given with five “voices” (the word kolos appears five times at Sinai), matching the five “voices” of the wedding blessing. That reward is measure for measure only if the Torah itself is a groom. The Alter Rebbe grants that this proof could be deflected but promises a fuller answer.




3ויובן זאת בהקדים ענין אירוסין ונשואין ומה שייכות זאת להתורה. אך הנה אירוסין הוא43 מה שהחתן נותן להכלה הטבעת קדושין44
This will be understood by first introducing the matter of erusin (betrothal) and nisuin (marriage), and what connection this has to the Torah. Now, erusin is when the groom gives the bride the ring of kiddushin,
Jewish marriage has two stages: erusin (betrothal, also called kiddushin), made when the groom gives the bride a ring, and nisuin (marriage proper), under the chuppah. The Alter Rebbe will map these two stages onto the Torah.


ובזה הוא ממשיך לה חיות מועט45 להיות מקודשת לשון הפרשה לו כמ״ש הרי את מקודשת לי.
and through this he draws to her a small measure of life-force, so that she becomes mekudeshes, a term meaning “set apart” for him, as it is said: “Behold, you are consecrated to me.”
Through the ring the groom gives the bride only a small measure of his life-force, enough to make her mekudeshes, “set apart” for him. This limited, outward giving will be the key to what “betrothal” means with regard to the Torah.




Section 2 · ¶4
Heaven and earth: the two Torahs
4וכמ״כ [וכמו כן] למעלה הנה יש תורה שבכתב ותורה שבע״פ [שבעל פה] ונק׳ שמים וארץ כמשי״ת [כמו שיתבאר]. כי הנה תושבע ״פ הוא הפירוש על תורה שבכתב
And similarly Above: there is the Written Torah and the Oral Torah, and they are called heaven and earth, as will be explained. For the Oral Torah is the explanation of the Written Torah,
The human picture of betrothal is now applied to the Torah above. The Written Torah and the Oral Torah are called “heaven” and “earth,” and the Oral Torah is first described as the explanation of the Written Torah.


כי בתשב״כ [בתורה שבכתב] אינו מפורש היטב פרטי המצות רק התשבע״פ [התורה שבעל פה] מבאר ומפרש כל פרטי תשב״כ [תורה שבכתב] כידוע שעל כל דבר ודבר שבתורה יש ששים רבוא פירושים בפשט
since in the Written Torah the details of the mitzvos are not clearly spelled out; only the Oral Torah clarifies and explains all the details of the Written Torah. As is known, on each and every matter in the Torah there are six hundred thousand interpretations in pshat (the plain meaning),
The Written Torah states the mitzvos briefly; how they are actually done is spelled out only in the Oral Torah. The Alter Rebbe adds the known teaching that every matter in the Torah has six hundred thousand interpretations on the plain level (pshat).


וכן ברמז ובדרוש וכן בסוד והם ד׳ פעמים ששים רבוא (ע׳ [עיין] מענין פשט רמז דרוש סוד בהרמ״ז [בהרב משה זכות] בפ׳ בראשית)46
and likewise in remez (allusion) and in drush (homiletic interpretation), and likewise in sod (the esoteric meaning); and these are four times six hundred thousand. (See on the subject of pshat, remez, drush and sod in the Ramaz on the portion of Bereishis
The same number holds on each of the four levels of interpretation: pshat (plain meaning), remez (allusion), drush (homiletic reading) and sod (the esoteric meaning), often called PaRDeS. The Ramaz, Rabbi Moshe Zacuto’s commentary on the Zohar, discusses these four levels.


(בדף ד׳ ע״ב ודף ה׳ ע״א) ור״פ שמיני ולזאת נקרא תשבע״פ [תורה שבעל פה] בחי׳ מלכות כמאמר מלכות פה תשבע״פ [תורה שבעל פה]4748 כו׳
(folio 4b and folio 5a), and at the beginning of the portion of Shemini.) Therefore the Oral Torah is called the level of Malchus, as in the saying, “Malchus is the mouth, the Oral Torah,” etc.
Because the Oral Torah reveals and expresses what is hidden in the Written Torah, it corresponds to Malchus, the Sefirah of expression and speech. The Tikkunei Zohar says: “Malchus is the mouth, and we call it the Oral Torah.”


והיינו בחי׳ דבור שבא בהתגלות לבחי׳ דבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] דבר ה׳ זו הלכה49 (שבת קל״ח ב׳)
That is, the level of speech, which comes out into revelation at the level of speech, as our Sages, of blessed memory, said: “‘The word of G-d’ — this is halachah” (Shabbos 138b),
Malchus is speech that comes out into the open. The Sages call halachah, the practical ruling of the Oral Torah, “the word of G-d”: it is G-d’s speech in revealed form.


ודבר מלך שלטון50 וישראל הם הממשיכים בחי׳ מלוכה עליהם ע״י שהם מקבלים עליהם עול מלכות שמים כמ״ש שום תשים עליך מלך51 כו׳.
and “the word of the king is sovereign.” And Israel are the ones who draw the level of kingship down upon themselves, by accepting upon themselves the yoke of the kingdom of Heaven, as it is written, “You shall surely set a king over yourself, etc.”
A king rules by his word, so speech and kingship go together. Israel draw G-d’s kingship upon themselves when they accept the yoke of Heaven, as in the commandment to set a king over oneself.


אך כ״ז [כל זה] הוא במצות התורה שבתורה שבכתב אינו מפורש היטב ובתורה שבע״פ [שבעל פה] באה לידי גילוי על כל דבר ודבר ד״פ ס״ר.
But all this concerns the mitzvos of the Torah, which in the Written Torah are not clearly spelled out, and in the Oral Torah come into revelation, four times six hundred thousand [interpretations] on each and every matter.
This revealing role of the Oral Torah applies to the mitzvos, whose details are hidden in the Written Torah and fully laid out in the Oral Torah.


אך יש עוד טנת״א [טעמים נקודות תגין אותיות] שבתושב״כ [שבתורה שבכתב] דהיינו תמונת האותיות שהם הלמ״מ [הלכה למשה מסיני] (כ״ה בפסקי מהרא״י [מורנו הרב רבי איסרלין] סי׳ מ״ה) שנפסלו בשנוי התמונה ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] ואפילו כתב אחד מעכבן5253 לא נצרכה
But there are, besides, the cantillation marks, vowels, crowns and letters (ta’amim, nekudos, tagin, osiyos) of the Written Torah, that is, the form of the letters, which is a law given to Moshe at Sinai (so it is in the Rulings of the Maharai, section 45), for [the letters] are invalidated by a change in their form, in the manner of what our Sages, of blessed memory, said: “‘And even one letter holds them back’ — this was needed only
But part of the Written Torah is never unpacked by the Oral Torah: the cantillation marks, vowels, crowns and letters (the Hebrew acronym is TaNTA), including the exact shapes of the letters, which are a law given to Moshe at Sinai. A Torah scroll with a letter whose shape is changed is invalid, as the Talmud says in Menachos.


אלא לקוצו של יו״ד כו׳ וכל תמונה ותמונה מרמז לרבוא רבבות עולמות כידוע וגם הטעמים והנקודות והתגין כו׳
for the thorn of the yud, etc.” And each and every form alludes to myriads upon myriads of worlds, as is known; and also the cantillation marks, the vowels, the crowns, etc.,
The Talmud says even the tiny “thorn” of a yud is essential. Each letter-shape alludes to countless worlds, and the same is true of the cantillation marks, vowels and crowns.


שכולם אינם באים כלל לידי גילוי בתורה שבעל פה והם הנק׳ עלמין סתימין דלא אתגליין54 (ועמ״ש מזה בפ׳ אמור בד״ה והניף הכהן אותם כו׳)
none of which come into revelation at all in the Oral Torah; and they are what are called “hidden worlds that are not revealed.” (And see what is explained on this in the portion of Emor, in the maamar beginning “And the kohen shall wave them, etc.”)
These aspects of the Written Torah are never revealed in the Oral Torah; the Tikkunei Zohar calls such levels “hidden worlds that are not revealed.” The Alter Rebbe refers the reader to his maamar on the portion of Emor for more on this.


והנה תורה שבכתב שרשה מבחי׳ ח״ע [חכמה עילאה] כי אורייתא מחכמה נפקת5556 שנקרא ים עילאה כי חכים ולא בחכמה ידיעא57 שהוא בבחי׳ א״ס כו׳
Now, the Written Torah is rooted in the level of Supernal Chochmah, for “the Torah comes forth from Chochmah,” which is called the Supernal Sea, for “He is wise, but not with a knowable wisdom,” which is at the level of the Infinite One (Ein Sof), etc.
Now he turns to the root of the Written Torah: Supernal Chochmah, from which, the Zohar says, the Torah comes forth. Supernal Chochmah is called the “Supernal Sea” because it is vast and boundless, one with the Infinite One (Ein Sof), “wise, but not with a knowable wisdom.”


ומשם נמשכה התושב״כ [התורה שבכתב] ולזאת נקרא תושב״כ [תורה שבכתב] שמים פי׳ שם מים5859 שנמשכה מבחי׳ ח״ע [חכמה עילאה] (וע׳ מ״ש בפ׳ יתרו בד״ה וכל העם רואים)60
And from there the Written Torah was drawn down; and therefore the Written Torah is called shamayim, “heaven,” meaning sham mayim, “there is water,” for it was drawn down from the level of Supernal Chochmah. (And see what is explained in the portion of Yisro, in the maamar beginning “And all the people saw.”)
The Talmud reads shamayim, “heaven,” as sham mayim, “there is water.” The Written Torah is called “heaven” because it flows from the “sea” of Supernal Chochmah; the text refers to the maamar “And all the people saw” in Torah Ohr, Yisro.


אך אינו אלא הארה בעלמא ולזאת הם כ״ד ספרים דאורייתא שנקרא כ״ד שהוא כמו למשל שלוקחין כד מים מים הגדול שאינו אלא מעט מזעיר נגד הים הגדול.
But it is only a mere glimmer; and therefore there are the twenty-four books of the Torah, called kad (twenty-four), which is, by way of analogy, like drawing a kad, a pitcher, of water from the great sea, which is only a tiny bit compared to the great sea.
Yet the Written Torah holds only a glimmer of that sea. Scripture has twenty-four books, and twenty-four is written כ״ד, spelled like kad, “a pitcher”: a pitcher of water drawn from the ocean, a tiny amount compared with the sea itself.


כמ״כ [כמו כן] כל כ״ד ספרים דאורייתא אינן אלא הארה בעלמא מבחי׳ ח״ע [חכמה עילאה] (ועמ״ש ע״פ ושמתי כדכד61 כ״ד כ״ד כו׳)
So too, all twenty-four books of the Torah are only a mere glimmer from the level of Supernal Chochmah. (And see what is explained on the verse “And I will make your windows of kadkod,” kad kad, twenty-four twenty-four, etc.)
All of Scripture, then, is only a glimmer of Supernal Chochmah. Isaiah’s “windows of kadkod” (kad kad, “twenty-four twenty-four”) is explained elsewhere along the same lines.


וגם זאת אינו אלא מבחי׳ אחוריים כמ״ש וכד״ה על שכמה62 שכמה הוא בחי׳ אחוריים וזהו וזרח משעיר למו.
And even this is only from the level of the back (achorayim), as it is written, “with her pitcher (kadah) on her shoulder”: the shoulder is the level of the back. And this is “and He shone forth from Seir to them.”
Worse still, the glimmer comes only from the “back” (achorayim) of Chochmah, its external side, not its face. Rivkah carried her kad, her pitcher, “on her shoulder,” and the shoulder is on the back. The same idea is found in “He shone forth from Seir.”


שעיר הוא לשון שערות שהוא כמשל שערות שנמשכין מהראש שאין נמשך בהם רק הארה מועטת מאד עד שאינו מרגיש שום כאב בחתיכת השערכ כידוע מפני
Seir is related to se’aros, hairs: that is, by way of analogy, the hairs that grow out from the head, into which only a very small glimmer [of life] is drawn, so much so that one feels no pain at all when a hair is cut, as is known, because
Seir is read as se’ar, “hair.” Hair grows from the head but receives so little of its life that cutting it causes no pain.


שהם חיצוניות מאד כמ״כ [כמו כן] כל בחי׳ תשב״כ [תורה שבכתב] מה שנתלבש בתורה גשמיות שלנו אינו אלא בחי׳ אחוריים וחיצוניות דח״ע [דחכמה עילאה] ונקרא בחי׳ שערות אך בתוך השערות מאיר הארה מבחי׳ ח״ע [חכמה עילאה].
they are very external. So too, the whole level of the Written Torah, as it is clothed in our physical Torah, is only the level of the back and the outer dimension of Supernal Chochmah, and is called the level of hairs; yet within the hairs there shines a glimmer from the level of Supernal Chochmah.
So too, the Written Torah as it is clothed in our physical scroll is only the back and outer dimension of Supernal Chochmah, like hair. Still, within that “hair” a glimmer of Supernal Chochmah shines.


וזהו היו״ד שבתוך שעיר. וזהו וזרח משעיר. שער י׳ כו׳ (ע׳ [עיין] בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ תולדות) ואתה מרבבות קדש ואתא הוא לשון בא רק שהוא בלשון תרגום שהוא בחי׳ אחוריים כו׳.
And this is the yud inside שעיר (Seir). And this is “and He shone forth from Seir”: se’ar (hair) [and] yud, etc. (See Likkutei Torah, beginning of Toldos.) “And He came (ve’asa) from the myriads of holiness”: asa means “came,” only it is in the language of the Targum, which is the level of the back, etc.
The word שעיר (Seir) is se’ar, “hair,” with a yud inside it; the yud, the letter of Chochmah, stands for the glimmer of Chochmah within the hair. The Aramaic word asa, “came,” in the next phrase also points to the “back,” because translation (Targum) is an outer form of the holy tongue.


והיינו כשבא לידי גילוי בתשבע״פ [בתורה שבעל פה] שנמשכה מתשב״כ [מתורה שבכתב] שהם רבבות הנמשכים מבחי׳ קדש שהוא בחי׳ ח״ע [חכמה עילאה] הנקרא קדש [וע׳ מענין מסיני בא וזרח משעיר6364 בגמרא פ״ה דברכות (ל״ג א׳).
That is, when it comes into revelation in the Oral Torah, which is drawn from the Written Torah: these are the myriads drawn from the level of kodesh, which is the level of Supernal Chochmah, called kodesh (holiness). [And see on the subject of “from Sinai He came, and He shone forth from Seir” in the Gemara, chapter 5 of Berachos (33a),
The “myriads” are the countless interpretations of the Oral Torah, drawn from the Written Torah, whose root is Supernal Chochmah, called kodesh, “holiness.” The bracket then lists the Talmud and Midrash on “from Sinai He came and shone forth from Seir”; the Talmud’s first chapter of Avodah Zarah tells how G-d offered the Torah to other nations first.


ור״פ לפני אידיהן (ב׳ ב׳) רבות נשא ר״פ י״א (רמ״ג א׳) פי״ד [פרק י״ד / פרשה י״ד] בקרבן עשתי עשר
and the beginning of [the chapter] Lifnei Eideihen (2b); Rabbah, Naso, beginning of chapter 11 (243a), [and] chapter 14, on the offering of the eleventh [day]
The list of sources continues: the opening of Avodah Zarah and the Midrash on Naso, on the offerings of the princes.


(ר״ס ד׳). שה״ש [שיר השירים] בפסוק אפריון עשה65. באיכה בפסוק אני הגבר66. זח״ב [זהר חלק ב׳] קל״א א׳ ח״ג [חלק ג׳] קצ״ב]:676869
(beginning of column 4); Shir HaShirim [Rabbah], on the verse “He made a palanquin”; in Eichah [Rabbah], on the verse “I am the man”; Zohar II, 131a; III, 192.]
The list ends with the Midrash on Song of Songs and Lamentations and with passages in the Zohar.




Section 3 · ¶5–8
Betrothal: fire, children and builders
5ב והנה ההמשכה מתשב״כ [מתורה שבכתב] שהוא בחי׳ חכמה לבחי׳ תשבע״פ [תורה שבעל פה] שהוא בחי׳ מלכות שאין ערוך כו׳
2. Now, the drawing down from the Written Torah, which is the level of Chochmah, to the level of the Oral Torah, which is the level of Malchus — there being no comparison [between them], etc. —
Section 2 opens. Chochmah (the source of the Written Torah) and Malchus (the Oral Torah) are so far apart that no direct flow from one to the other is possible.


א״א כ״א ע״י גבורות וצמצומים לצמצם אור הנמשך מבחינת חכמה כו׳ וזהו מימינו אש דת7071727374 כו׳
is impossible except through gevuros and tzimtzumim (restraints and contractions), to contract the light drawn from the level of Chochmah, etc. And this is “from His right hand, a fiery law (esh das), etc.”
The bridge is restraint: gevuros and tzimtzumim, powers that contract and limit the light of Chochmah so that it can be received below. Moshe’s blessing calls the Torah esh das, “a fiery law,” from G-d’s right hand.


ד״ת [דת] שהוא בחי׳ תשבע״פ [תורה שבעל פה] שנמשכה מתשב״כ [מתורה שבכתב] ע״י אש שהוא בחי׳ צמצום כווץ בהמים שהוא בחי׳ ים החכמה כמו שטבע האש לכווץ המים שטבע המים להתפשט והאש מכווץ כו׳
Das (law), which is the level of the Oral Torah, is drawn from the Written Torah through fire, which is the level of tzimtzum: a contracting of the water, which is the level of the sea of Chochmah; just as it is the nature of fire to contract water, for the nature of water is to spread out, and fire contracts [it], etc.,
Das, “law,” is the Oral Torah, and it comes from the Written Torah by means of “fire.” Chochmah is like water, which by nature spreads without limit; fire is the force that contracts it, so the boundless sea of Chochmah is “condensed” into defined laws.


כמאמר גליד ברוחא וכביש באשא7576 [וע׳ בגמרא ביצה (כ״ה ב׳) וע׳ עוד מענין מימינו אש דת בגמרא ברכות (ס״ב א׳) יומא (נ״ג ב׳).
as in the saying, “It congeals by wind and is pressed by fire.” [And see in the Gemara, Beitzah (25b); and see further on the subject of “from His right hand, a fiery law” in the Gemara, Berachos (62a), Yoma (53b),
The Zohar’s image “it congeals by wind and is pressed by fire” describes how something fluid is given firm form. The bracket then begins a list of places in the Talmud, Midrash and Zohar that discuss “a fiery law.”


סוטה (ד׳ סע״ב [סוף עמוד ב]) רבות כי תשא פמ״א [פרק מ״א / פרשה מ״א] (קנ״ה ד׳) ויקרא רפ״ד (קס״ט א׳) נשא רפי״ב (רמ״ו ד׳) שופטים (רצ״ה ג׳). ס״פ מטות.
Sotah (end of 4b); Rabbah, Ki Sisa, chapter 41 (155d); Vayikra, beginning of chapter 4 (169a); Naso, beginning of chapter 12 (246d); Shoftim (295c); end of Matos;
The list continues with further Talmudic and Midrashic passages on the verse.


שה״ש [שיר השירים] בפסוק לסוסתי. ס״פ ראשו כתם פז. קהלת ס״פ מה שהיה זח״א [זהר חלק א] רמ״ג א׳ ח״ב [חלק ב׳] פ״א א׳ פ״ד א׳.
Shir HaShirim [Rabbah], on the verse “To my mare”; end of “His head is finest gold”; Koheles [Rabbah], end of “What has been”; Zohar I, 243a; II, 81a, 84a;
More passages are listed in the Midrash on Song of Songs and Koheles and in the Zohar.


צ״ב קל״ה א׳ קס״ו ב׳ ח״ג [חלק ג׳] קע״ו א׳ קפ״ב א׳] אך מי הם המעוררים האש שלמעלה
[II,] 135a, 166b; III, 176a, 182a.] But who are the ones who arouse the fire Above,
After the list closes, the Alter Rebbe asks what sets this fire above in motion: who causes Chochmah to be contracted into the Oral Torah?


להיות כווץ וצמצום בבחי׳ ח״ע [חכמה עילאה] הם נשמות ישראל ע״י בחי׳ רשפי אש77 מלמטה בביטול הרצון ועי״ז מעוררים למעלה ג״כ בחי׳ אש שהוא בחי׳ גבורות וצמצומים
so that there be contraction and tzimtzum in the level of Supernal Chochmah? It is the souls of Israel, through the level of “flashes of fire” from below, in self-nullification (bittul) of the will; and through this they arouse Above as well the level of fire, which is the level of gevuros and tzimtzumim.
The answer is the souls of Israel. When a person sets aside his own will before G-d, a fiery yearning burns in him, the “flashes of fire” of Song of Songs, and this fire below arouses the corresponding fire above, the contracting forces that shape Chochmah into Oral Torah.


שהוא כדוגמת אש שעל המזבח שאף שאש בא78 מלמעלה מצוה להביא מן ההדיוט כמ״ש ונתנו בני אהרן הכהנים79 אש על המזבח מזבח נקרא כללות נשמות ישראל כל אחד זובח את יטצרו להיות אתכפייא ואתהפכא כו׳
This is like the fire on the altar: although fire came down from Above, it is a mitzvah to bring [fire] from an ordinary source, as it is written, “And the sons of Aharon the kohanim shall put fire on the altar.” The altar is the collective of the souls of Israel, each of whom slaughters his [evil] inclination, so that there be subjugation and transformation (iskafya and is’hapcha), etc.
The Talmud teaches that although fire descended from heaven onto the altar, there is still a mitzvah to bring ordinary, human fire. The altar stands for the souls of Israel, each of whom “offers up” his own evil inclination, first subduing it (iskafya) and then transforming it (is’hapcha). The Kehot note points out that the verse reads “the kohen,” not “the kohanim,” as the text quotes it correctly further on.


והוא כמו שהיו מקריבין ע״ג [על גבי] המזבח פרים שהוא בהמה לעלות למעלה כמ״כ [כמו כן] בכל נפש מישראל להיות ביטול ואתכפייא של הנפש הבהמית ע״י רשפי אש ועי״ז מעוררים האש למעלה כו׳
It is like the bulls they used to offer upon the altar, a beast, to go up on high; so too in every soul of Israel, that there be self-nullification and subjugation of the animal soul through “flashes of fire,” and through this they arouse the fire Above, etc.
Offering a bull, an animal, on the altar parallels subduing the animal soul through fiery devotion. That inner fire is what calls forth the fire above.


אך התעוררות בחי׳ רשפי אש בכל נפש מישראל הי׳ [היה] ע״י אהרן כמ״ש ונתנו בני אהרן הכהן אש80 כו׳
But the arousal of the level of “flashes of fire” in every soul of Israel was through Aharon, as it is written, “And the sons of Aharon the kohen shall put fire, etc.”
The power to kindle this fire in every Jew came through Aharon the kohen, whose sons placed the fire on the altar.


(ויקרא א׳ ז׳) (ועמ״ש בד״ה והיה לכם לציצית גבי לזאת יקרא אשה81 אש ה׳ כי מאיש אש יו״ד לוקחה) כמ״כ [כמו כן] כתיב וימינו תחבקני82 שהוא בחי׳ המשכת מקיפים שנמשכו בסוכות להיות תחבקני.
(Vayikra 1:7). (And see what is explained in the maamar beginning “And it shall be for you as tzitzis,” regarding “This one shall be called ishah (woman), for from ish (man) she was taken”: [ishah is] esh (fire) [and] hei; for from ish, esh [and] yud, she was taken.) So too it is written, “And His right hand embraces me,” which is the level of the drawing down of the encompassing lights (makifim), drawn down on Sukkos, so that there be “embraces me.”
The Alter Rebbe refers to another maamar where ishah (woman) and ish (man) are both read as esh, fire, with a hei and a yud added; the fire is shared by both. He then adds a second source of strength: “His right hand embraces me,” the encompassing lights (makifim) that are drawn down on Sukkos.


כמו שחובקין את האדם ואין מניחין אותו להפוך לאחוריו כמ״כ [כמו כן] ההמשכת המקיפים מלמעלה נעשה כח לכל נפש מישראל לאכפיטיא לסט״א [לסטרא אחרא] כו׳.
Just as one embraces a person and does not let him turn backward, so too the drawing down of the encompassing lights from Above becomes a power for every soul of Israel to subdue the sitra achra, etc.
An embrace holds a person so that he cannot turn away; so too the encompassing light of Sukkos surrounds each Jew and gives him the strength to subdue the sitra achra, the side opposed to holiness.




6וזהו אל תקרי בניך אלא בוניך83 כו׳ בניך הם ישרל כמ״ש בנים אתם84 לה׳ אלקיכם כו׳
And this is “Do not read banayich (your children) but bonayich (your builders), etc.” “Your children” are Israel, as it is written, “You are children to G-d your G-d, etc.”
The Talmud reads Isaiah’s banayich, “your children,” as bonayich, “your builders.” The Alter Rebbe explains why Israel as “children” become “builders.”


כי ברא כרעא דאבוהי8586 שהוא כמשל הרגל שבטלה בתכלית להראש ואין לה רצון אחר כלל. כמ״כ [כמו כן] הבן אין לו רצון אחר כלל רק עושה רצון אביו.
For “a son is his father’s leg”: that is, like the leg, which is utterly nullified to the head and has no other will at all. So too, the son has no other will at all; he only does his father’s will.
The saying “a son is his father’s leg” means that a son is as completely at one with his father as a leg is with the head: the leg has no will of its own and simply does what the head wants.


משא״כ העבד יש לו רצון אחר ג״כ רק שמבטל רצונו ולזאת נקרא הבן כרעא דאבוהי כו׳
Not so the servant: he has another will as well, only he sets his will aside. Therefore the son is called “his father’s leg,” etc.
A servant, by contrast, has a will of his own and only sets it aside to obey. The son has no separate will at all; this is the difference between the two kinds of service that returns later in the maamar.


(ועמ״ש מזה בד״ה שיר המעלות ממעמקים) כמ״כ [כמו כן] למעלה כללות נשמות ישראל כשהם בבחי׳ ביטול רצון לגמרי כמ״ש ועמך לא חפצתי87 כו׳
(And see what is explained on this in the maamar beginning “A song of ascents: From the depths.”) So too Above: the collective of the souls of Israel, when they are in the state of complete nullification of the will, as it is written, “And besides You I desire nothing, etc.,”
The Alter Rebbe points to his maamar “A song of ascents: From the depths” for more on this. The souls of Israel are “children” when they want nothing besides G-d, as the Psalmist says.


שאין להם רצון אחר כלל נקראו בנים כו׳ ואזי על ידי זה נעשים בונים כמשל הרגל אף שבטלים בתכלית להראש עכ״ז [עם כל זה] הם מוליכים את הראש מלמטה למעלה ומלמעלה למטה.
so that they have no other will at all, are called children, etc.; and then, through this, they become builders. As in the analogy of the leg: although [the legs] are utterly nullified to the head, nevertheless they carry the head from below to above and from above to below.
Having no will of their own, they become “builders.” Legs are wholly subordinate to the head, yet they are what carry the head from place to place, up and down.


כמ״כ [כמו כן] כללות נש״י [נשמות ישראל] ע״י ביטול הרצון שנק׳ בנים נעשים בונים שהם מוליכים וממשיכים את הראש שהוא בחי׳ ח״ע [חכמה עילאה] שנק׳ ראש מלמעלה למטה ומלמטה למעלה
So too the collective of the souls of Israel, called children through the nullification of the will, become builders: they carry and draw the head, which is the level of Supernal Chochmah, called the head, from above to below and from below to above;
So too the souls of Israel, by their total self-nullification, “carry” the Head, Supernal Chochmah, drawing it down and raising it up.


והיינו לעלות בחי׳ תורה שבעל פה שהוא בחי׳ מלכות שנקרא כלה לבחי׳ תורה שבכתב שהוא ח״ע [חכמה עילאה] שנק׳ חתן.
that is, to raise the level of the Oral Torah, which is the level of Malchus, called the bride, to the level of the Written Torah, which is Supernal Chochmah, called the groom.
Raising means lifting the Oral Torah (Malchus, the bride) up to the Written Torah (Supernal Chochmah, the groom). Israel’s role is to bring the two together.




7וכן להמשיך מלמעלה למטה מבחי׳ תוררה שבכתב לבחי׳ תורה שבעל פה כו׳. וזהו שנק׳ תורה שבעל פה מאורסה
And likewise to draw down from above to below, from the level of the Written Torah to the level of the Oral Torah, etc. And this is why the Oral Torah is called me’orasah, “betrothed”:
Israel’s service works both ways: raising the Oral Torah up and drawing the Written Torah down into it. This is why the Oral Torah is called me’orasah, “betrothed.”


שהיא בחי׳ כלה שהחתן נותן הטבעת קדושין ובזה ממשיך לה חיות להיות מקודשת לשון הבדלה והפרשה אליו.
for it is the level of the bride, to whom the groom gives the ring of kiddushin, and through this he draws life-force to her, so that she becomes mekudeshes, a term meaning separation and setting apart for him.
It is the bride, and the groom’s ring draws life-force to her and makes her mekudeshes, “set apart” for him. The human picture of paragraph 3 is now applied to the Torah.


כמ״כ [כמו כן] כתיב אלה המצות אשר יעשה אותם האדם88 וחי בהם היינו שממשיכים חיות לבחי׳ תורה שבעל פה
So too it is written, “These are the commandments which a person shall do and live by them”: that is, they draw life-force to the level of the Oral Torah,
The verse “which a person shall do and live by them” is read as “give life to them”: by doing the mitzvos, people draw life-force into the Oral Torah. The Kehot note observes that the verse in Leviticus does not actually begin “These are the commandments.”


שהוא בחי׳ מלכות בחי׳ כלה להעלותה למעלה לבחי׳ תורה שבכתב שהוא בחי׳ קדש העליון שהוא בחי׳ ח״ע [חכמה עילאה].
which is the level of Malchus, the level of the bride, to raise her upward to the level of the Written Torah, which is the level of Supernal Kodesh, the level of Supernal Chochmah.
The life-force given to the Oral Torah (Malchus, the bride) raises her to the Written Torah, Supernal Kodesh, which is Supernal Chochmah.




8וזהו מאורסה כו׳ שבחינת תשבע״פ [תורה שבעל פה] שנק׳ כלה מאורסת ומקודשת לבחי׳ תשב״כ [תורה שבכתב] בחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ חתן כנ״ל ע״י החיות שנמשך לה כנ״ל
And this is me’orasah, etc.: that the level of the Oral Torah, called the bride, is betrothed and consecrated to the level of the Written Torah, the level of Supernal Chochmah, which is the level of the groom, as explained above, through the life-force drawn to her, as explained above.
This sums up the reading of me’orasah: the Oral Torah, the bride, is betrothed to the Written Torah, Supernal Chochmah, the groom, through the life-force drawn into her.


והוא דוגמת בחי׳ אירוסין שהחתן נותן להכלה הטבעת ולפי שישראל ממשיכים הקדושין ע״כ נק׳ חתן לגבי תשבע״פ [תורה שבעל פה] שנק׳ כלה:
And this is like the level of erusin, in which the groom gives the bride the ring. And because Israel draw down the kiddushin, they are therefore called the groom in relation to the Oral Torah, which is called the bride.
This answers the question of the opening: because it is Israel who draw down the kiddushin through their service, they are the groom in relation to the Oral Torah, the bride.




Section 4 · ¶9–11
Marriage: the chuppah of the festivals
9ג אך כל זה הוא בחי׳ אירוסין שהוא בבחי׳ חיצוניות לבד שהחתן שהוא בחי׳ תשב״כ [תורה שבכתב] ממשיך חיות להכלה שהיא בחי׳ תשבע״פ [תורה שבעל פה] בבחי׳ חיצוניות
3. But all this is the level of erusin, which is in the outer dimension alone: the groom, who is the level of the Written Torah, draws life-force to the bride, who is the level of the Oral Torah, in the outer dimension.
Section 3 opens with a limitation: all that has been described is only betrothal, a connection on the outer level. What reaches the Oral Torah is only the external flow of the Written Torah.


אך כדי שיומשך מבחינת חתן לכלה מבחי׳ פנימיות תשב״כ [תורה שבכתב] לזה צריך מקודם בחי׳ נשואין כי אחר אירוסין הוא בחי׳ נשואין
But in order that there be drawn from the level of the groom to the bride from the inner dimension of the Written Torah, for this there must first be the level of nisuin; for after erusin comes the level of nisuin.
For the inner dimension of the Written Torah to flow into the Oral Torah, there must first be marriage (nisuin), the second stage that follows betrothal.


והיינו בחי׳ חופה שהחתן והכלה שניהם עומדים תחת החופה והחופה מקפת שניהם וזהו שאנו אומרים בתפלת יו״ט [יום טוב] והשיאנו שהוא בחי׳ נשואין89 להחתן והכלה כי
That is, the level of the chuppah, where the groom and the bride both stand under the chuppah, and the chuppah surrounds them both. And this is what we say in the Yom Tov prayer, “Vehasi’enu” (“bestow upon us”), which is the level of nisuin (marriage) of the groom and the bride. For
Marriage is made under the chuppah, which surrounds groom and bride together. The festival prayer’s “Vehasi’enu” (“bestow upon us”) shares its root with nisuin, marriage, and so the festivals are a time of “marriage.”


הנה מבואר למעלה שבחי׳ אירוסין היינו שבחי׳ תשבע״פ [תורה שבעל פה] שהיא בחי׳ מל׳ שנקרא כלה מקבלת מהארת בחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ תשב״כ [תורה שבכתב] שנק׳ חתן שנק׳ שמים שהוא בחי׳ ים החכמה.
it was explained above that the level of erusin is that the level of the Oral Torah, which is the level of Malchus, called the bride, receives from the glimmer of the level of Supernal Chochmah, which is the level of the Written Torah, called the groom, called heaven, which is the level of the sea of Chochmah.
A recap: in betrothal the Oral Torah (Malchus, the bride) receives only a glimmer of Supernal Chochmah (the Written Torah, the groom, “heaven,” the sea of Chochmah).


אך יש עוד למעלה מן החכמה והוא הנק׳ סתימו דכל סתימין90 שהוא בחי׳ ישת חשך סתרו91 עד שבחי׳ חכמה אינה נחשבת
But there is yet [a level] higher than Chochmah, which is called “the most hidden of all hidden,” which is the level of “He made darkness His hiding place,” so much so that the level of Chochmah is considered
But there is a level higher than Chochmah, which the Zohar calls “the most hidden of all hidden” and the Psalmist describes as “He made darkness His hiding place.” Compared to it, even Chochmah is only a small glimmer.


רק בחי׳ הארה בעלמא ונחשבת לעשי׳ [לעשיה] גשמיות לגבי בחי׳ סתיטמו דכל סתימין הנ״ל כמ״ש כולם בחכמה עשית92 כו׳.
only a mere glimmer, and is considered physical asiyah (making) in relation to the level of “the most hidden of all hidden” mentioned above, as it is written, “You made them all with Chochmah, etc.”
Next to that hidden level, Chochmah counts as mere physical “making”; this is why the Psalmist says, “You made them all with Chochmah.” From that height, Chochmah and Malchus stand on the same plane.




10ושם בחי׳ חכמה עילאה שהוא בחי׳ חתן ובחי׳ מל׳ שהיא בחי׳ כלה שניהם שוים בתכלית מאחר שגם בחי׳ חכמה נחשבת לעשייה גשמיות
And there, the level of Supernal Chochmah, which is the level of the groom, and the level of Malchus, which is the level of the bride, are both entirely equal, since the level of Chochmah too is considered physical asiyah.
At the level of “the most hidden of all hidden,” Supernal Chochmah (the groom) and Malchus (the bride) are completely equal, because from that height even Chochmah counts only as physical “making.”


ולכן נקרא בחי׳ זו בחי׳ חופה שכמו שחופה מקפת על החתן והכלה בשוה כמ״כ [כמו כן] בחי׳ סתימו דכל סתימין הנ״ל הוא בחי׳ מקיף על בחי׳ ח״ע [חכמה עילאה] ובחי׳ מלכות בשוה.
Therefore this level is called the level of the chuppah: just as the chuppah surrounds the groom and the bride equally, so too the level of “the most hidden of all hidden” mentioned above is the level of an encompassing [light] over the level of Supernal Chochmah and the level of Malchus equally.
This is why that level is the “chuppah”: the wedding canopy covers groom and bride alike, and this hidden level encompasses Chochmah and Malchus alike. An encompassing light (makif) is one that relates to everything beneath it equally.


וזהו והשיאנו שהוא בחי׳ נשואין להחתן והכלה אחר בחי׳ ארוסין שהכלה מתעלית לבחי׳ חתן אח״כ מתעלים שניהם לבחי׳ חופה הנ״ל.
And this is “Vehasi’enu,” which is the level of nisuin of the groom and the bride: after the level of erusin, in which the bride is raised to the level of the groom, afterward both of them are raised to the level of the chuppah mentioned above.
Now the two stages are clear. In betrothal the bride is raised to the level of the groom; in marriage both are raised together to the chuppah, and this is what the festival prayer’s “Vehasi’enu” asks for.


(ועמ״ש מענין חופה ע״פ] כי על כל כבוד חופה9394 ובד״ה והיה כמשוש חתן על כלה).95
(And see what is explained on the subject of the chuppah on the verse “For over all the glory, a canopy,” and in the maamar beginning “And as the groom rejoices over the bride.”)
The Alter Rebbe refers to two other maamarim on the chuppah, one on Isaiah’s “For over all the glory, a canopy (chuppah)” and one on “As the groom rejoices over the bride.”


וזהו שאומרים ברגל זמן שמחתנו שהוא בחי׳ שמחה ע״י גילוי בחי׳ סתימו דכל סתימין הנ״ל שמעלה ומטה שוים ממש
And this is why we say on the festival, “the season of our rejoicing”: this is the level of joy through the revelation of the level of “the most hidden of all hidden” mentioned above, where above and below are truly equal.
The festivals are called “the season of our rejoicing” because on them this hidden level, at which high and low are equal, is revealed. Joy comes from that revelation.


והוא כמשל שמחת המלך שבשעת השמחה יוצא המלך מהעלם לגילוי ומגלה ומשפיל עצמו לכל השרים והעבדים בשוה.
It is like the analogy of the king’s rejoicing: at the time of the celebration the king goes out from concealment to revelation, and reveals himself and lowers himself to all the ministers and servants equally.
At a celebration a king comes out of his seclusion and shows himself to everyone, ministers and servants alike, stepping down to their level. So too at the chuppah, the hidden level reveals itself equally to all.


כמ״כ [כמו כן] בחי׳ חופה הנ״ל הוא בחי׳ שמחה (ועמ״ש מענין שמחה בד״ה ביום השמע״צ [השמיני עצרת] גבי אשר קדשנו כו׳ אשר נשבעת כו׳).
So too the level of the chuppah mentioned above is the level of joy. (And see what is explained on the subject of joy in the maamar beginning “On the day of Shemini Atzeres,” regarding “Who sanctified us, etc., as You swore, etc.”)
The chuppah, then, is joy. The text points to another maamar on joy, on the Shemini Atzeres prayer.


וזהו כאשר רצית ואמרת כו׳ רצית היינו בחי׳ רצון העליון שהוא מקיף הנ״ל ולהיות כי סוף מעשה במחשבה תחלה96 נעוץ סופן
And this is “As You desired and said, etc.”: “You desired” means the level of the Supernal Will, which is the encompassing [level] mentioned above; and because “the end of the deed was first in thought,” [and] “their end is wedged
The festival prayer says “as You desired and said to bless us.” “You desired” refers to the Supernal Will, the encompassing level above Chochmah; and the well-known phrase “the end of the deed was first in thought” (from the Lecha Dodi hymn) together with Sefer Yetzirah’s “their end is wedged in their beginning” teaches that the highest level is bound to the lowest.


בתחלתן97 לזה אומרים כאשר רצית כו ואמרת היינו שבא אז מהעלם לגילוי בבחי׳ אמירה והתגלות כנ״ל להיות כי נעוץ תחלתן בסופן.98
in their beginning,” therefore we say “As You desired, etc.” And “said” means that it then comes from concealment into revelation, at the level of saying and revelation, as mentioned above, since “their beginning is wedged in their end.”
So “You desired” is the hidden Will, and “said” is its coming out into revelation, like speech. Because beginning and end are joined, the highest Will is revealed at the lowest level.


וזהו כאשר רצית ואמרת כו׳ לברכנו היינו שיהי׳ [שיהיה] תוספת ברכה והתגלות כנ״ל את ברכת מועדיך.
And this is “As You desired and said, etc., to bless us”: that is, that there be an added blessing and revelation, as mentioned above, [of] “the blessing of Your appointed festivals.”
“To bless us” is the extra blessing and revelation that the festivals bring, “the blessing of Your appointed festivals.”




11והנה בכל שלש רגלים אומרים והשיאנו וזמן שמחתנו להיות בכל הרגלים הוא בחי׳ גילוי בחי׳ סתימו דכל סתימין הנ״ל.
Now, on all three pilgrim festivals we say “Vehasi’enu” and “the season of our rejoicing,” because on all the festivals there is the level of the revelation of “the most hidden of all hidden” mentioned above.
On all three pilgrim festivals (Pesach, Shavuos and Sukkos) the prayers include “Vehasi’enu” and “the season of our rejoicing,” because on each of them the hidden level of the chuppah is revealed.


וזהו שנק׳ רגלים שגם הרגלים שהוא בחי׳ ומדריגה היותר תחתונה מתעלה ועולה בשוה כמו הראש לפי ששם מעלה ומטה שום ממש כנ״ל ונחלקים לג׳ רגלים
And this is why they are called regalim (literally, “feet”): for even the feet, which are the lowest level and rung, are raised and ascend equally with the head, since there above and below are truly equal, as mentioned above. And they are divided into three festivals,
The festivals are called regalim, “feet.” On them even the feet, the lowest level, are raised to be equal with the head, because at the level of the chuppah high and low are the same. They are three, for a reason given next.


שהוא בחי׳ ג׳ קוין ימין ושמאל ואמצע שהם תור ה ועבודה וגמ״ח [וגמילות חסדים]99 שתורה הוא בחי׳ קו האמצעי שמבריח מן הקצה אל הקצה100101
which are the level of the three lines, right, left and middle, which are Torah, avodah (divine service) and gemilus chassadim (acts of kindness); Torah is the level of the middle line, which “runs through from end to end.”
The three festivals match the three “lines” of the Sefiros: right, left and middle, which correspond in man’s service to Torah, avodah (prayer and divine service) and acts of kindness, the three things on which the world stands. Torah is the middle line, which “runs through from end to end” like the central bar of the Mishkan.


(וע׳ בד״ה מזמור שיר חנוכת הבית וע׳ בלקת ס״פ תשא בד״ה מצות ראי׳ [ראיה] בג׳ רגלים). והנה כ״ז [כל זה] הוא בכל השלשה רגלים שהוא בחי׳ נשואין.
(And see the maamar beginning “A psalm, a song for the dedication of the House,” and see Likkutei Torah, end of Tisa, in the maamar beginning “The mitzvah of appearing on the three festivals.”) Now, all this is on all three festivals, which are the level of nisuin.
The Alter Rebbe refers to two further maamarim on the festivals. All three festivals, he concludes, are “marriage,” the chuppah.


אך שמיני עצרת הוא ענין היחוד חתן וכלה שאחר החופה שהחתן משפיע להכלה מבחי׳ פנימיות ועיין בזח״א [בזהר חלק א] ויגש (דר״ח ע״ב).102
But Shemini Atzeres is the matter of the union of groom and bride after the chuppah, in which the groom gives to the bride from the inner dimension. And see Zohar I, Vayigash (208b).
Shemini Atzeres goes further. After the chuppah comes the union of groom and bride, in which the groom gives from his innermost self; so on Shemini Atzeres the inner dimension of the Written Torah flows into the Oral Torah.


כמ״כ [כמו כן] למעלה אחר שהחתן והכלה שהם בחי׳ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שניהם עולים עד בחי׳ סתימו דכל סתימין כו׳
So too Above: after the groom and the bride, which are the level of the Written Torah and the Oral Torah, both ascend to the level of “the most hidden of all hidden,” etc.,
Applied above: first the Written Torah and the Oral Torah, groom and bride, both rise to “the most hidden of all hidden.”


הנ״ל שמתגלה עליהם אזי אח״כ נמשך ההשפעה מבחי׳ פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] לבחי׳ תשבע״פ [תורה שבעל פה] שהוא בחי׳ מלכולת דאצי׳
mentioned above, which is revealed over them, then afterward the flow is drawn from the level of the inner dimension of the Written Torah to the level of the Oral Torah, which is the level of Malchus of Atzilus.
Once that level is revealed over them, the inner flow of the Written Torah comes down into the Oral Torah, which is Malchus of Atzilus, the lowest Sefirah of the highest world.


ואזי ממילא ממשיכין אח״כ מבחי׳ מל׳ לבי״ע להיות גילוי למטה בכ״א [בכל אחד / בכל אחת] מישראל ע״י שמקבלים עליהם עול מלכות שמים וממשיכים עליהם בחינה זו ועמ״ש סד״ה ביום השמיני שלח.
And then, as a matter of course, it is drawn afterward from the level of Malchus to Beriah, Yetzirah and Asiyah, so that there be revelation below in each and every one of Israel, through their accepting upon themselves the yoke of the kingdom of Heaven and drawing this level upon themselves. And see what is explained at the end of the maamar beginning “On the eighth day he sent.”
From Malchus it then flows naturally down into the lower worlds of Beriah, Yetzirah and Asiyah, and is revealed in every Jew who accepts the yoke of Heaven. The text refers to the end of its maamar “On the eighth day he sent.”




Section 5 · ¶12
An inheritance for the servant
12והיינו אף מי שאינו בבחי׳ בן שהוא בחי׳ ביטול הרצון בתכלית שאין לו רצון אחר כלל
That is, even one who is not at the level of a son, which is the level of complete nullification of the will, having no other will at all,
The flow of Shemini Atzeres reaches even someone who is not a “son,” who has not reached complete nullification of his own will.


רק הוא בבחי׳ עבד שהוא בחי׳ קבלת עול בבחי׳ סור מרע ועשה טוב103 ג״כ יכולים להמשיך השפע מלמעלה.
but is only at the level of a servant, which is the level of accepting the yoke, in “turn away from evil and do good” — they too can draw down the flow from Above.
Even a “servant,” whose service is accepting the yoke of Heaven, keeping away from evil and doing good while still having a will of his own, can draw down the flow from above.


וזהו תורה צוה לנו משה מורשה קהלת104 יעקב105 מורשה הוא לשון ירושה כמו אדם היורש את אביו שלא טרח ויגע
And this is “The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” Morashah is related to yerushah, inheritance: like a person who inherits his father, who did not toil and labor,
This is the meaning of the opening verse: morashah means inheritance. An heir receives without toil what his father worked for.


רק בא לו ממילא בירושה שכבר הכין אביו כמ״כ [כמו כן] בשמ״ע [בשמיני עצרת] הוא בחי׳ ירידת והמשכת השפע בבחי׳ ירושה לכל א׳ מישרל (ע׳ [עיין] בסנהדרין דצ״א סע״ב [סוף עמוד ב] וברבות סדר צו פ״ט)
but it came to him of itself by inheritance, for his father had already prepared it. So too on Shemini Atzeres there is the level of the descent and drawing down of the flow, in the manner of an inheritance, to every one of Israel (see Sanhedrin, at the end of 91b, and Rabbah, the portion of Tzav, chapter 9)
On Shemini Atzeres the flow comes down to every Jew as an inheritance, already prepared. The Talmud in Sanhedrin 91b likewise reads the verse as meaning that the Torah is the inheritance of all Israel.


שמקבלים עליהם עול מלכות שמים אף שהוא בבחי׳ עבד כנ״ל מאחר שכבר הוכן ונמשך מבחי׳ תשב״כ [תורה שבכתב] שהוא בחי׳ ח״ע [חכמה עילאה].
who accept upon themselves the yoke of the kingdom of Heaven, even though he is at the level of a servant, as mentioned above, since it has already been prepared and drawn down from the level of the Written Torah, which is the level of Supernal Chochmah.
It reaches everyone who accepts the yoke of Heaven, even at the level of a servant, because it has already been prepared and drawn down from the Written Torah, Supernal Chochmah.


וזהו קהלת יעקב שבא השפע גם לבחי׳ עקביים שהוא בחי׳ עבד שמתחלה היה נמשך רק בבחי׳ ישראל שהוא בחי׳ בן ואח״כ נמשך גם למי שהוא בחי׳ עבד שהוא בחי׳ יעקב.
And this is “the congregation of Yaakov”: that the flow comes even to the level of the heels (akeivayim), which is the level of a servant. For at first it was drawn only to the level of Yisrael, which is the level of a son, and afterward it is drawn also to one who is at the level of a servant, which is the level of Yaakov.
“The congregation of Yaakov”: the name Yaakov contains akev, “heel,” the lowest part of the body, and stands for the servant. Yisrael, the higher name, stands for the son; the flow that first reached only the “son” now reaches the “servant” too.


וזהו עצרת תהיה לכם שנמשך לכם דוקא וזהו שמחת תורה שכולם הם בשמחה הנ״ל מי שהוא בחי׳ עבד לבד השמחה אצלו גדולה ביותר:106
And this is “It shall be an Atzeres for you”: that it is drawn “for you” specifically. And this is Simchas Torah, when all are in the joy mentioned above; and for one who is only at the level of a servant, the joy is all the greater.
“It shall be an Atzeres for you”: “for you,” all of you. This is the joy of Simchas Torah, shared by all; and the servant, who receives what he could not have reached on his own, rejoices most of all.




Section 6 · ¶13–15
Yaakov becomes one with Yisrael
13ד (והנה ענין פי׳ מורשה לשון ירושה יש לפרש עוד בענין אחר והוא ע״ד מ״ש בזהר אמור)
4. (Now, the interpretation of morashah as a term of yerushah, inheritance, can be explained further in another way, and it is along the lines of what is said in the Zohar, Emor)
Section 4 opens with a second, deeper reading of morashah as “inheritance,” based on a passage in the Zohar on the portion of Emor.


(דף צ״ד) גבי שבת ירותא דקדש הוא ירית ולאו זמינו כו׳ לברא דעאל לביתיה דאו״א [דאבא ואימא] כו׳ והיינו
(folio 94), concerning Shabbos: “It is an inheritance of holiness; he inherits it, and not by invitation, etc., like a son who enters the house of his father and mother, etc.” That is,
The Zohar says Shabbos is an “inheritance of holiness”: a Jew receives it not as a guest who is invited but as a son who comes into his parents’ home by right.


כי ירושה שייך לבחי׳ בן דייקא והוא בחי׳ שבת וע״ש במק״מ [במקדש מלך] דשבת היינו שז״א הנקרא ישראל מלביש לעצמיות אבא וז״ש [וזהו שכתוב] ירותא ממש שיורש עצמות אבא משא״כ ביו״ט [ביום טוב] שהוא רק הארת אבא לא נק׳ ירותא כו׳
inheritance belongs specifically to the level of a son, and this is the level of Shabbos. And see there in the Mikdash Melech, that Shabbos means that Z’eir Anpin, called Yisrael, clothes the very essence of Abba; and this is why it says “an inheritance” in the full sense, for he inherits the essence of Abba — which is not so on Yom Tov, which is only a glimmer of Abba, [and] is not called an inheritance, etc.
Inheritance belongs only to a son. The Mikdash Melech, a commentary on the Zohar, explains that on Shabbos Z’eir Anpin (the emotive attributes, called Yisrael) takes in the very essence of Abba (Chochmah), and so “inherits” it; on the festivals it receives only a glimmer of Abba, which is not called inheritance.


ע״ש וכמ״ש במ״א ועד״ז פי׳ בספר107 מאורי אור אות יו״ד סכ״ט ענין ירושה ועד״ז יובן כאן בפי׳ מורשה דתורה שבשמע״צ [שבשמיני עצרת] זוכים כל נש״י [נשמות ישראל] לקבל מעצמיות בחינת התורה
See there; and as is explained elsewhere. And along these lines the matter of inheritance is explained in the book Me’orei Or, letter yud, section 29. And along these lines one can understand here the interpretation of morashah: that on Shemini Atzeres all the souls of Israel merit to receive from the very essence of the level of the Torah;
The Kabbalistic lexicon Me’orei Or explains inheritance in the same way. Applied here, morashah means that on Shemini Atzeres every Jewish soul receives from the very essence of the Torah, not just a glimmer.


והיינו שגם בחי׳ יעקב הוא מתאחד ממש עם בחי׳ ישראל שנק׳ בן והיו לאחדים ממש וכמ״ש בנים אתם108 להיות בחי׳ מורשה גם לבחי׳ יעקב כו׳
that is, that even the level of Yaakov becomes truly united with the level of Yisrael, called a son, and they become truly one, as it is written, “You are children,” so that there be the level of morashah even for the level of Yaakov, etc.
This happens because on that day Yaakov, the lower level, becomes truly one with Yisrael, the “son.” As they are one, the inheritance of the son reaches Yaakov too, as in “You are children to G-d.”


והענין דאיתא בלק״ת [בלקוטי תורה (להאריז״ל)]109 (בתהלים סי׳ ע״ח) ע״פ ויקם עדות ביעקב110 כו׳ שבחי׳ יעקב מקבל מבחי׳ נובלות חכמה שלמעלה תורה111112 שהוא הנקרא עדות שאינו ממשות ועצמיות התורה שהיא יסוד אבא
And the matter is [as] it says in Likkutei Torah (on Tehillim, section 78), on the verse “He established a testimony in Yaakov, etc.”: that the level of Yaakov receives from the level of “the fallen fruit of the Supernal Wisdom is Torah,” which is called testimony (edus), for it is not the substance and essence of the Torah, which is Yesod of Abba,
Likkutei Torah here is the Arizal’s collection (the Kehot note says so). On “He established a testimony in Yaakov” it teaches that Yaakov receives from the “fallen fruit” of the Supernal Wisdom, which the Midrash identifies as the Torah: a testimony, not the essence of Torah, which is Yesod of Abba, the channel through which Chochmah’s essence flows.


אלא עדות לבד דהיינו הארה בעלמא כמו העדות על הדבר שאינו מהות הדבר ועצמיותו ממש.
but only a testimony, that is, a mere glimmer, like testimony about a thing, which is not the actual substance and essence of the thing.
Testimony about something is not the thing itself; it only tells of it. So Yaakov’s level receives only a glimmer.


אך תורה שהיא עצמיות יסוד אבא הוא בפנימיות ז״א הנקרא ישראל זהו תוכן הדברים בשינוי לשון לתוספת ביאור וכ״ה עוד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וזאת הברכה ע״פ תורה צוה כו׳ ע״ש
But the Torah that is the essence of Yesod of Abba is in the inner dimension of Z’eir Anpin, called Yisrael. This is the gist of the words, with a change of wording for added explanation. And so it is also in Likkutei Torah, the portion of V’zos HaBerachah, on the verse “The Torah that [Moshe] commanded, etc.”; see there.
The essential Torah, Yesod of Abba, is found within the inner dimension of Z’eir Anpin, called Yisrael. The author notes that he has paraphrased the Arizal for clarity and that the Arizal says the same on this very verse in the portion of V’zos HaBerachah.


וביאור הדברים מובן ממש״ל [ממה שכתוב לעיל] בענין ההפרש בין ההמשכה לתשבע״פ [לתורה שבעל פה] מבחינת חיצוניות דתשב״כ [דתורה שבכתב] שהמשכה זו היא מבחי׳ נובלות חכמה לבד כנ״ל ונק׳ אירוסין ובין ההמשכה מבחי׳ פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] לתשבע״פ [לתורה שבעל פה]
And the explanation of the matter is understood from what was explained above on the difference between the drawing down to the Oral Torah from the outer dimension of the Written Torah — this drawing down being from the level of the fallen fruit of Chochmah alone, as explained above, and called erusin — and the drawing down from the inner dimension of the Written Torah to the Oral Torah,
This fits the earlier distinction. The Oral Torah’s receiving from the outer dimension of the Written Torah is the “fallen fruit” of Chochmah, and it is betrothal; its receiving from the inner dimension of the Written Torah is another matter.


שהיא עצמיות חכמה עלאה הגנוז בז״א ועיין ממעלת בחי׳ זו הנק׳ אור הגנוז בהרמ״ז [בהרב משה זכות] פ׳ פקודי113 (דר״כ ע״ב)
which is the very essence of Supernal Chochmah, hidden in Z’eir Anpin. And see on the superiority of this level, called the hidden light, in the Ramaz on the portion of Pekudei (folio 220b),
The inner dimension is the very essence of Supernal Chochmah, hidden within Z’eir Anpin; the Ramaz (Rabbi Moshe Zacuto, on the Zohar) calls it the “hidden light” and describes its greatness.


שע״ז נאמר מה רב טובך114 כו׳ וע״ש והנה בחי׳ זו הוא הנמשך ומתגלה במל׳ דאצילות בשמע״צ [בשמיני עצרת].
of which it is said, “How great is Your goodness, etc.”; see there. And this level is what is drawn down and revealed in Malchus of Atzilus on Shemini Atzeres.
Of this hidden light the Psalmist says, “How great is Your goodness, which You have hidden away for those who fear You.” On Shemini Atzeres it is drawn down and revealed in Malchus of Atzilus, the level of the Oral Torah.


וכמ״ש בזח״ג [בזהר חלק ג] פ׳ פנחס (דרי״ד ע״ב)115 לבתר ביומא תמינאה חדותא דאורייתא היא כו׳ למהוי כולא חד כו׳ דישראל הוא עכ״ל [עד כאן לשונו].
As it is said in Zohar III, the portion of Pinchas (folio 214b): “Afterward, on the eighth day, it is the joy of the Torah, etc., so that all be one, etc., which is Yisrael,” end of quote.
The Zohar on Pinchas confirms this: the eighth day is “the joy of the Torah,” when everything becomes one.


ופי׳ הרמ״ז [הרב משה זכות] שם שאז מקבלת המל׳ אור החכמה כו׳ ובחי׳ יעקב וישראל נעשים אחד כו׳ עכ״ל [עד כאן לשונו] ועיין עוד בהרמ״ז [בהרב משה זכות] (פ׳ אמור דק״ד ע״ב) בד״ה ביום השמיני כו׳ ע״ש.
And the Ramaz explains there that then Malchus receives the light of Chochmah, etc., and the levels of Yaakov and Yisrael become one, etc., end of quote. And see further in the Ramaz (portion of Emor, folio 104b), in the passage beginning “On the eighth day, etc.”; see there.
The Ramaz explains that on that day Malchus receives the light of Chochmah, and Yaakov and Yisrael become one.


וזהו ענין מורשה קהלת יעקב שהרי בחי׳ יעקב וישראל נעשים אחד ממש בשמע״צ [בשמיני עצרת] כנ״ל ולכן גם למטה בנש״י [בנשמות ישראל] מקבלים כולם מבחי׳ עצמיות התורה. ולכן נקרא מורשה לשון ירושה דייקא ולא מאורסה לבד.
And this is the meaning of “the inheritance (morashah) of the congregation of Yaakov”: for the levels of Yaakov and Yisrael become truly one on Shemini Atzeres, as explained above; and therefore below as well, among the souls of Israel, all receive from the level of the essence of the Torah. And therefore it is called morashah, specifically a term of inheritance, and not only me’orasah.
This is “the inheritance of the congregation of Yaakov”: since Yaakov and Yisrael are one on Shemini Atzeres, all Jewish souls receive from the essence of the Torah. So the verse says morashah, a true inheritance, and not only me’orasah, a betrothal.




14ועל דרך זה יש לפרש מ״ש בזהר אמור שם והאי יומא יעקב הוא רישא לחדותא כו׳.
And along these lines one can interpret what is said in the Zohar, Emor, there: “And this day, Yaakov is the head of the joy, etc.”
The same idea explains the Zohar’s saying that on this day “Yaakov is the head of the joy”: on Shemini Atzeres the lower level, Yaakov, is joined to Yisrael and leads the rejoicing.


וע׳ עוד מענין אירוסין ונשואין בביאור שע״פ כי על כל כבוד חופה116 כו׳ וס״פ ויגש.117
And see further on the subject of erusin and nisuin in the explanation on the verse “For over all the glory, a canopy, etc.,” and at the end of Vayigash.
The text points to other discussions of betrothal and marriage: the explanation of “For over all the glory, a canopy” and the end of the portion of Vayigash.




15ובד״ה וארשתיך לי118 כו׳ ובד״ה טוב לחסות119 וע׳ עוד ע״פ לריח שמניך120 כו׳ וע״פ עיני כל אליך121 כו׳
And in the maamar beginning “And I will betroth you to Me, etc.,” and in the maamar beginning “It is better to take refuge”; and see further on the verse “For the fragrance of your oils, etc.,” and on the verse “The eyes of all look to You, etc.”
More references: maamarim on “I will betroth you to Me” (Hosea’s verse of betrothal between G-d and Israel), “It is better to take refuge,” “For the fragrance of your oils” and “The eyes of all look to You.”


ומשם יובן דכמ״כ [דכמו כן] בעבודת ה׳ באדם בעבודה שבלב זו תפלה122 שייך ב׳ בחי׳ אלו דאירוסין ונשואין
And from there it will be understood that likewise, in a person’s service of G-d, in the service of the heart, which is prayer, these two levels of erusin and nisuin apply,
From those places one learns that betrothal and marriage also apply to a person’s own service in prayer, which the Sages call “the service of the heart.”


שהרי גם נש״י [נשמות ישראל] נק׳ כלה כו׳ ע״ש ובפ׳ מטות ע״פ ואשה כי תדור נדר בנעוריה123 כו׳.
for the souls of Israel too are called a bride, etc.; see there. And in the portion of Matos, on the verse “And if a woman vows a vow in her youth, etc.”
This is because each Jewish soul is also called a bride in relation to G-d. The text adds a reference to a maamar on the vows of a young woman in the portion of Matos.




Section 7 · ¶16
From teshuvah to Shemini Atzeres
16ועפ״ז [ועל פי זה] יובן היטב מה שבשמיני עצרת דייקא ממשיכי׳ [ממשיכים / ממשיכין] נש״י [נשמות ישראל] בחי׳ יחוד דחתן וכלה תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שזהו ענין בוניך.
And according to this, it will be well understood why specifically on Shemini Atzeres the souls of Israel draw down the level of the union of groom and bride, the Written Torah and the Oral Torah, which is the matter of bonayich (your builders).
The last paragraph asks why the union of groom and bride, the Written Torah and the Oral Torah, happens precisely on Shemini Atzeres, and what it has to do with “your builders.”


והענין שזהו ע״י התשובה דעשי״ת [דעשרת ימי תשובה] ממעמקים קראתיך124 עומקא דליבא שזהו ענין שנמשך התפעלות האלקית בבחי׳ פנימי׳ [פנימיות / פנימית] ותוכיות הלב שבחי׳ זו היא הנק׳ נשואין בעבודה שבלב וידעת את125 הוי׳ וכמ״ש במ״א ע״פ
And the matter is that this is through the teshuvah of the Ten Days of Teshuvah, [of] “From the depths I call You,” the depth of the heart: this is the matter of the G-dly arousal being drawn into the inner dimension and innermost core of the heart; and this level is what is called nisuin in the service of the heart, [as in] “And you shall know G-d.” And as is explained elsewhere on the verse
It is prepared by the teshuvah of the Ten Days of Teshuvah, which comes “from the depths,” the depth of the heart, when the G-dly arousal reaches a person’s innermost core. That is “marriage” in the service of the heart; Hosea’s “you shall know G-d” concludes his verses of betrothal, and “knowing” means intimate union.


כי תצא כו׳ וראית בשביה אשת יפ״ת [יפת תאר]126 כו׳ דקאי על הנשמה עד ואח״כ תבוא אליה ובעלתה127 זהו בחי׳ נעילה דיוהכ״פ [דיום הכפורים] ודרך פרט בכל יום הו״ע [הוא ענין] נפילת אפים
“When you go out, etc.,” [and] “and you see among the captives a woman of beautiful form, etc.,” which refers to the soul, until “and afterward you shall come to her and be her husband”: this is the level of Ne’ilah of Yom Kippur; and in particular, every day, it is the matter of nefilas apayim (falling on the face),
Another maamar reads the Torah’s law of the “beautiful captive” as a parable of the soul, held captive in the body. Its last stage, “afterward you shall come to her and be her husband,” is Ne’ilah, the closing prayer of Yom Kippur; in daily prayer it is nefilas apayim, the prayer said with the face lowered.


והיינו לומר שזהו כשנמשך ההתפעלות מגדולת ה׳ בעומק הלב וכמ״ש בכל בלי דרשתיך והיינו להיות אליך ה׳ נפשי אשא128 כו׳ תשובה עילאה כו׳ וכיון שכן
that is to say, this is when the arousal from the greatness of G-d is drawn into the depth of the heart, as it is written, “With all my heart I have sought You”; that is, to be [in the state of] “To You, G-d, I lift up my soul, etc.,” the higher teshuvah, etc. And since this is so,
This is when contemplating G-d’s greatness stirs the depth of the heart, “with all my heart I have sought You,” and the soul is given over entirely, “To You, G-d, I lift up my soul” (the psalm said at nefilas apayim). This is the higher teshuvah.


לכן עי״ז יש בכח נש״י [נשמות ישראל] להמשיך אח״כ בסוכות ושמע״צ [ושמיני עצרת] ג״כ בחי׳ נשואין ויחוד פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] בתשבע״פ [בתורה שבעל פה] ועמ״ש מזה בד״ה והיה כמשוש חתן על כלה ע״ש ועמש״ל [ועיין מה שכתוב לעיל] בפי׳ ולא תתורו כו׳
therefore, through this, the souls of Israel have the power to draw down afterward, on Sukkos and Shemini Atzeres, the level of nisuin as well, and the union of the inner dimension of the Written Torah with the Oral Torah. And see what is explained on this in the maamar beginning “And as the groom rejoices over the bride”; see there. And see what was explained above in the interpretation of “And you shall not wander, etc.,
Because of this teshuvah, Israel have the power on Sukkos and Shemini Atzeres to draw down “marriage” and the inner union of the Written Torah with the Oral Torah. The text refers to another maamar and back to its own reading of “you shall not wander … so that you will remember” at the opening.


למען תזכרו כו׳ ויחוד זה הוא בחי׳ גילוי אור אבא כו׳ וגילוי זה דאור אבא נמשך ג״כ בכל נש״י [נשמות ישראל] כנ״ל וזהו אל תקרי בניך
so that you will remember, etc.” And this union is the level of the revelation of the light of Abba, etc.; and this revelation of the light of Abba is drawn also into all the souls of Israel, as explained above. And this is “Do not read banayich (your children)
This union is the revelation of the light of Abba (Chochmah), and it reaches every Jewish soul. Now the wordplay of banayich and bonayich is explained in these terms.


אלא בוניך כי מתחלה בעשי״ת [בעשרת ימי תשובה] קבלו מאור אימא וכנודע מענין שמאלו תחת לראשי129 קו השמאל בג״ה [בינה גבורה הוד]
but bonayich (your builders)”: for at first, in the Ten Days of Teshuvah, they received from the light of Imma, as is known from the matter of “His left hand is under my head,” the left line, Binah, Gevurah, Hod;
During the Ten Days of Teshuvah the souls received from the light of Imma (Binah). This is the left side, the line of Binah, Gevurah and Hod, as in “His left hand is under my head.”


וכן ביוהכ״פ [ביום הכפורים] כל העליות ע״י אימא כו׳ (עיין בזהר אמור ד״ק ע״ב)130 וזהו בחינת בניך
and likewise on Yom Kippur all the ascents are through Imma, etc. (see Zohar, Emor, folio 100b); and this is the level of banayich (your children),
On Yom Kippur too, according to the Zohar, all the ascents come through Imma. This stage is banayich, “your children.”


כי בינה בן131132 י״ה וכענין תשובה תשוב133134 ה׳ במילוי יו״ד וכו׳ וגם בינה ליבא135136 היינו להיות עומקא דליבא וזהו ג״כ בניך ע״ד ברא כרעא כו׳
for Binah is ben yah (son of Yah), and as in the matter of teshuvah, tashuv hei (the hei returns), [the Name] spelled out with yuds, etc.; and also “Binah is the heart,” that is, to be [in] the depth of the heart; and this too is banayich, in the manner of “a son is [his father’s] leg, etc.,”
The name Binah contains ben yah, “son of Yah,” so Binah is the level of the “son”; the Zohar reads teshuvah as tashuv hei, the return of the hei, which stands for Binah. The Tikkunei Zohar says “Binah is the heart,” so it is the depth of the heart, and it is also the son who is like his father’s leg.


להיות בטל כביטול הרגל לגבי הראש כו׳ ועי״ז אח״כ בשמע״צ [בשמיני עצרת] בוניך והיינו המשכת אור אבא כמ״ש בחכמה יבנה בית.137
to be nullified as the leg is nullified to the head, etc.; and through this, afterward, on Shemini Atzeres, [comes] bonayich, that is, the drawing down of the light of Abba, as it is written, “With Chochmah a house is built.”
The “son” is nullified before the Father as the leg is before the head. Through this, on Shemini Atzeres, comes bonayich, “your builders”: the light of Abba, Chochmah, as “with Chochmah a house is built.”


ועמ״ש מזה בד״ה וכל בניך וזהו ויעקב נסע סכותה138 ועי״ז אח״כ ויבן לו בית הוא בחי׳ תשבע״פ [תורה שבעל פה] שנק׳ בית שבשמ״ע [שבשמיני עצרת] ממשיכים בה מעצמיות ח״ע [חכמה עילאה] כנ״ל ועיין בזח״א [בזהר חלק א] וישלח (דקע״ב)
And see what is explained on this in the maamar beginning “And all your children.” And this is “And Yaakov journeyed to Sukkos,” and through this, afterward, “and he built himself a house”: this is the level of the Oral Torah, called a house, into which on Shemini Atzeres they draw from the essence of Supernal Chochmah, as explained above. And see Zohar I, Vayishlach (folio 172),
“Yaakov journeyed to Sukkos” and then “built himself a house.” After Sukkos comes the “house,” the Oral Torah (Malchus), into which the essence of Supernal Chochmah is drawn on Shemini Atzeres.


ושם פי׳ ויבן לו בית כד״א [כמה דאת אמר] בית יעקב. דהיינו שגילוי זה נמשך ג״כ בכל נש״י [נשמות ישראל] שמקבלים כולם מגילוי אור זה כו׳.
and there it explains “and he built himself a house” as in “the house of Yaakov”; that is, this revelation is drawn also into all the souls of Israel, who all receive from the revelation of this light, etc.
The Zohar reads Yaakov’s “house” as “the house of Yaakov,” all of Israel: this revelation reaches every Jewish soul.


וזהו מורשה קהלת יעקב ועיין באדרא (דק״ל ע״א) ע״פ בית יעקב לכו ונלכה139 באור ה׳ ועייחן מ״ש עוד מענין נובלות חכמה שלמעלה תורה140 באגה״ק [באגרת הקודש] בד״ה עוטה אור כשלמה בשם הלק״ת [הלקוטי תורה (להאריז״ל)] פ׳
And this is “the inheritance of the congregation of Yaakov.” And see in the Idra (folio 130a) on the verse “House of Yaakov, come, let us walk in the light of G-d.” And see further what is explained on the subject of “the fallen fruit of the Supernal Wisdom is Torah” in Iggeres HaKodesh, in the section beginning “He wraps Himself in light as a garment,” in the name of Likkutei Torah, the portion of
This brings the maamar back to its verse: “the inheritance of the congregation of Yaakov.” It also points to the Idra on “House of Yaakov, come, let us walk in the light of G-d,” and to Iggeres HaKodesh, part of the Tanya, which discusses “the fallen fruit of the Supernal Wisdom is Torah”, citing Likkutei Torah on Ki Sisa.


כי תשא וע״ש דהוא בענין אחר קצת ממשנ״ת [ממה שנתבאר] לעיל ע״פ הלק״ת [הלקוטי תורה (להאריז״ל)] (בתהלים סי׳ ע״ח) ובפ׳ וזאת הברכה. אך קרובים הדברים ועולים בסגנון א׳ וע׳ לקמן עוד מענין זה:141
Ki Sisa; and see there, that it is on a matter somewhat different from what was explained above according to Likkutei Torah (on Tehillim, section 78) and in the portion of V’zos HaBerachah. But the matters are close and go in one direction. And see below further on this subject.
The author notes that Iggeres HaKodesh uses the idea in a somewhat different sense from the one taken above from the Arizal on Tehillim and V’zos HaBerachah, but the two are close and point the same way.



In one’s avodah
A Jew draws the Written Torah into the Oral Torah by nullifying his own will before G-d and by the fiery devotion this kindles, as a son who wants nothing but his Father’s will. Prayer too has its betrothal and its marriage, when the arousal from G-d’s greatness reaches the depth of the heart, as in the teshuvah of the Ten Days of Teshuvah and the Ne’ilah of Yom Kippur. And one who is only a servant, who accepts the yoke of Heaven and turns from evil and does good, should know that on Shemini Atzeres the Torah’s essence comes to him too as an inheritance, and his joy on Simchas Torah should be all the greater.
Questions for discussion
	Why does the maamar need both images, the Torah as bride and the Torah as groom? What does each say about who gives and who receives?
	What is the difference between betrothal and marriage, and why does the inner flow of the Written Torah need the chuppah first?
	How can a leg, wholly subordinate to the head, be the one that “carries” the head? What does this say about the power of self-nullification?
	Why should the joy of Simchas Torah be greatest for one who is only at the level of a servant?
	How do the Ten Days of Teshuvah and Yom Kippur prepare for Shemini Atzeres, according to the last paragraph?

For children · ages 9–13
For the children at the table
The Torah is every Jew’s inheritance

The big idea
On Shemini Atzeres and Simchas Torah, the deepest part of the Torah comes to every Jew as an inheritance, a gift we receive without having earned it.


The verse says, “The Torah that Moshe commanded us is the inheritance of the congregation of Yaakov.” The maamar describes the bond between G-d’s Torah and the Jewish people like a wedding in two stages. First comes betrothal, when a ring is given: through the mitzvos we draw a little of the Torah’s life into the world. Then comes the chuppah, which covers both sides equally. On the festivals, “the season of our rejoicing,” G-d reveals a level so high that everyone stands equal before it. On Shemini Atzeres the inner part of the Torah flows down to every Jew. A son who wants only what his father wants is called Yisrael. A servant, who must set aside his own wishes to do what he is told, is called Yaakov. On Shemini Atzeres the gift reaches even the servant, like an inheritance: a child who inherits does not work for it, because the parent already prepared it. That is why the joy of Simchas Torah is greatest for the simplest Jew. The deep teshuvah, returning to G-d, of the Ten Days of Teshuvah prepares us for this gift.

The mashal
When a king makes a great celebration, he comes out of his palace and shows himself to all his ministers and servants alike. So too on the festivals, G-d reveals Himself to everyone equally. And on Shemini Atzeres the Torah comes to each Jew like an inheritance, which a child receives without working for it, because the parent already prepared it.

Questions for the Shabbos table
	Why is the Torah called an inheritance and not a prize we earn?
	What does the image of the king coming out to all his servants at a celebration teach about the festivals?
	How can you dance and learn on Simchas Torah knowing that the whole Torah belongs to you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1תורה צוה
Or HaTorah on V’zos HaBerachah has an additional explanation of this verse and a gloss on the explanation printed in this maamar, so it is a direct companion to this section.
Kehot’s noteאודות תאריך אמירת מאמר זה — ראה להלן בהוספות ברשימת הכתבי-יד. ראה ביאור נוסף (מלבד הנדפס להלן) באוה״ת ברכה ע׳ א׳תתמה. שם ע׳ א׳תתמז הגהה על הביאור הנדפס להלן. לד״ה זה ראה ד״ה ביום השמיני שלח תרל״ה כרך ב ע׳ תמז. מענין תושב״כ ותושבע״פ ראה גם ד״ה חייב אדם לברך — תרל״ח פרק כו.
2תורה צוה לנו משה
Moshe’s blessing: the Torah is the inheritance of the congregation of Yaakov. The whole maamar is an interpretation of this verse, and especially of the word morashah.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
3The Talmud reads “Do not read morashah but me’orasah”: the Torah is betrothed to Israel. This is the teaching the maamar sets out to explain.
Pesachim 49b:10פסחים מ״ט ב:י׳
תָּנֵא רַבִּי חִיָּיא: כׇּל הָעוֹסֵק בַּתּוֹרָה לִפְנֵי עַם הָאָרֶץ, כְּאִילּוּ בּוֹעֵל אֲרוּסָתוֹ בְּפָנָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״. אַל תִּקְרֵי: ״מוֹרָשָׁה״, אֶלָּא: מְאוֹרָסָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4ברכות פ״ט נ״ז א׳
The Talmud’s discussion of dreams quotes this verse and reads morashah as me’orasah, “betrothed.”
Berakhot 57a:9ברכות נ״ז א:ט׳
אָמַר רַב יוֹסֵף, הָרוֹאֶה עֵז בַּחֲלוֹם — שָׁנָה מִתְבָּרֶכֶת לוֹ, עִזִּים — שָׁנִים מִתְבָּרְכוֹת לוֹ, שֶׁנֶּאֱמַר: ״וְדֵי חֲלֵב עִזִּים לְלַחְמְךָ״. הָרוֹאֶה הֲדַס בַּחֲלוֹם — נְכָסָיו מַצְלִיחִין לוֹ. וְאִם אֵין לוֹ נְכָסִים — יְרוּשָּׁה נוֹפֶלֶת לוֹ מִמָּקוֹם אַחֵר. אָמַר עוּלָּא, וְאָמְרִי לַהּ בְּמַתְנִיתָא תָּנָא: וְהוּא דַּחֲזָא בְּכַנַּיְיהוּ. הָרוֹאֶה אֶתְרוֹג בַּחֲלוֹם — הָדוּר הוּא לִפְנֵי קוֹנוֹ, שֶׁנֶּאֱמַר: ״פְּרִי עֵץ הָדָר כַּפֹּת תְּמָרִים״. הָרוֹאֶה לוּלָב בַּחֲלוֹם — אֵין לוֹ אֶלָּא לֵב אֶחָד לְאָבִיו שֶׁבַּשָּׁמַיִם.
Rab Joseph said : Who dreams of a goat, the year will be blessed for him; of goats, years will be blessed for him ; as it is said, "And there will be goat's milk enough for thy food" (Prov. xxvii. 27). Who dreams of the myrtle, his business undertakings will prosper ; and if he has no business undertakings, an inheritance will fall to his lot from some other place. 'Ulla said (another version : It was taught in a Baraita) : This only applies when he sees [the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
5ישקני מנשיקות פיהו
The Midrash on this verse, the opening of Song of Songs, also quotes the verse “Torah tzivah lanu Moshe.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
6זח״ב יתרו פ״ג ב׳
The Zohar on the portion of Yisro, at the Giving of the Torah, cites the same verse.
Zohar, Yitro 20:343–355ספר הזהר, יתרו כ׳:שמ״ג-שנ״ה
7בפסחים שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמט, ב.
8וכ״ה ברבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ה, ט.
9ספ״ד דתענית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכו, ב.
10ה׳ מסיני בא
The opening of Moshe’s blessing, describing G-d’s revelation at Sinai.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11יצא לקראתם כו׳ כחתן היוצא להקביל פני כלה
Rashi explains that G-d went out toward Israel like a groom going to greet his bride, which makes Israel the bride.
Rashi on Deuteronomy 33:3–4רש"י על דברים ל״ג:ג׳-ד׳
אף חבב עמים. גַּם חִבָּה יְתֵרָה חָבַב אֶת הַשְּׁבָטִים; כָּל אֶחָד וְאֶחָד קָרוּי עַם, שֶׁהֲרֵי בִנְיָמִין לְבַדּוֹ הָיָה עָתִיד לְהִוָּלֵד כְּשֶׁאָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיַעֲקֹב (בראשית ל״ה), ”גּוֹי וּקְהַל גּוֹיִם יִהְיֶה מִמֶּךָּ": כל קדשיו בידך. נַפְשׁוֹת הַצַּדִּיקִים גְּנוּזוֹת אִתּוֹ, כָּעִנְיָן שֶׁנֶּאֱמַר (שמואל א כ״ה) ”וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֵיךָ" (ספרי): והם תכו לרגלך. וְהֵם רְאוּיִם לְכָךְ, שֶׁהֲרֵי תִּוְּכוּ עַצְמָן לְתוֹךְ תַּחְתִּית הָהָר לְרַגְלֶךָ בְּסִינַי: תכו. לְשׁוֹן פֻּעֲלוּ, הֻתַּוְּכוּ לְתוֹךְ מַרְגְּלוֹתֶיךָ: ישא מדברתיך. נָשְׂאוּ …
אף חבב עמים YEA, HE LOVED THE PEOPLES — Also He loved the tribes with exceeding love. — Each individual tribe may be termed עם (or גוי), “a people”, for, you see, Benjamin alone was yet to be born when the Holy One, blessed be He, said to Jacob, (Genesis 25:11, see Rashi thereon) “A nation and a congregation of nations shall be of you." כל קדשיו בידך ALL HIS SAINTS ARE IN THY HAND — the souls of the righteous are stored up with Him, just as it is …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
12וקדשתם היום
G-d’s instruction to Moshe before the Giving of the Torah. The Midrash reads vekidashtam as kiddushin, the betrothal Israel receive at Sinai.
Exodus 19:10שמות י״ט:י׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה לֵךְ אֶל־הָעָם וְקִדַּשְׁתָּם הַיּוֹם וּמָחָר וְכִבְּסוּ שִׂמְלֹתָם:
And the L-RD said unto Moses: ‘Go unto the people, and sanctify them to-day and to-morrow, and let them wash their garments,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וע׳ זח״ב . . ס״א ב׳
This passage, from “And see Zohar II” to “61b,” is quoted there, in the commentary on Song of Songs, where the verse “on the day of his wedding” is discussed.
Kehot’s noteהלשון נעתק באוה״ת שה״ש כרך ב ע׳ שפג ואילך.
14ח״ג (ס״א ב׳) בענין בעטרה שעטרה
One of the Zohar passages the Alter Rebbe cites on “the crown with which his mother crowned him,” the verse of the wedding day.
Zohar, Achrei Mot 14:94–15:102ספר הזהר, אחרי מות י״ד:צ״ד-ט״ו:ק״ב
15ולא תתורו אחרי לבבכם . . למען תזכרו
The tzitzis passage warns against wandering after heart and eyes. Read here as the faithfulness of Israel, the bride, to G-d.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט-מ.
16למען תזכרו
“So that you will remember and do all My commandments.” In the next paragraph tizkeru is read as zachar, male: Israel as the groom toward the Torah.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ואל אישך תשוקתך
“Your desire shall be to your husband.” Used for Israel’s single-minded longing for G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
18התדבקות רוחא ברוחא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ סש״ב ח״א (פמ״ה). ובלקו״ת מהר״ש בתחלתו (א, ב-ג) [אוה״ת בראשית ח״ו תתרכד, א]. והוא בזח״א (כב, א. מב, א. קפד, א). ובח״ב (קכד, ב. רנו, ב). [כ].
19באריכות ע״פ תורה צוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן צד, ב.
20התגלות פנימית טעמי תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י שם.
21נובלות חכמה שלמע׳ תורה
The words here quote Bereshit Rabbah 17:5; the passage is shown below.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, [ה] ופמ״ד [יז] [כ].
22ברכה קדושה יחוד
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת סוכות ע׳ א׳תשז שזהו בסדר ”בקי” מלמטה למעלה ע״ש.
23אנת הוא חד ולא בחושבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
24ונגלה כבוד ה׳
The words here quote Isaiah 40:5; the passage is shown below.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
25עין בעין יראו
The words here quote Isaiah 52:8; the passage is shown below.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
26בפרדס ערך יבק
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת משפטים ע׳ א׳שה ”יחוד מת״ת” ביאוה״ז להצ״צ כרך ב ע׳ תשטז.
27ובמאורי אור אות ב׳ סעיף ס״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s note”בקי נק׳ הקב״ה . . שהוא סוד יב״ק כללות כל האצילות”.
28ובאות יו״ד סעי׳ כ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל סכ״ד.
29וברע״מ פ׳ משפטים (דקי״ו סע״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”יחוד קדושה וברכה וזהו ענין בקי” — אוה״ת סוכות ע׳ א׳תשז.
30ובהרמ״ז פ׳ תצא (דרע״ז א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”בד״ה ומברך בה שכ׳ ה״ס יחוד היכל הרצון בקה״ק וברכה בינה וקדושה חכמה ויחוד בכתר עכ״ל. אוה״ת סוכות ע׳ א׳תשז. וראה גם באוה״ת פ׳ משפטים ע׳ א׳שה.
31ע״פ מ״ש בזח״ג פ׳ בלק
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א.
32קדושתי למעלה מקדושתכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל ליוהכ״פ (עא, א). [כ].
33לתבונתו אין מספר
The words here quote Psalms 147:5; the passage is shown below.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
34ביום ההוא תקראי אישי
“On that day you shall call [Me] ‘my Husband.’” The prophet’s image of Israel as G-d’s faithful wife.
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, יח.
35“Go out and see King Shlomo, with the crown with which his mother crowned him on the day of his wedding.” The Sages apply this verse to Sinai.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36Kehot’s note points to Mishnah Sotah 3:2 for these words.
Mishnah Sotah 3:2משנה סוטה ג׳:ב׳
הֵנִיף וְהִגִּישׁ, קָמַץ וְהִקְטִיר, וְהַשְּׁאָר נֶאֱכָל לַכֹּהֲנִים. הָיָה מַשְׁקָהּ וְאַחַר כָּךְ מַקְרִיב אֶת מִנְחָתָהּ. רַבִּי שִׁמְעוֹן אוֹמֵר, מַקְרִיב אֶת מִנְחָתָהּ וְאַחַר כָּךְ הָיָה מַשְׁקָהּ, שֶׁנֶּאֱמַר (במדבר ה) וְאַחַר יַשְׁקֶה אֶת הָאִשָּׁה אֶת הַמָּיִם. אִם הִשְׁקָהּ וְאַחַר כָּךְ הִקְרִיב אֶת מִנְחָתָהּ, כְּשֵׁרָה:
He waves it, he brings it near [the altar], he takes a handful and he turns it into smoke, and then the remainder is eaten by the priests. He [first] gives [her the water] to drink, and then sacrifices her meal-offering. Rabbi Shimon says: he sacrifices her meal-offering and then gives her to drink, as it is said, “And afterward he shall make the woman drink the water” (Numbers 5:26), but if he gave her to drink and then sacrificed her meal-offering it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
37The Mishnah reads “the day of his wedding” as the Giving of the Torah. The Alter Rebbe infers from it that Israel is the bride.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל, לֹא הָיוּ יָמִים טוֹבִים לְיִשְׂרָאֵל כַּחֲמִשָּׁה עָשָׂר בְּאָב וּכְיוֹם הַכִּפּוּרִים, שֶׁבָּהֶן בְּנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת בִּכְלֵי לָבָן שְׁאוּלִין, שֶׁלֹּא לְבַיֵּשׁ אֶת מִי שֶׁאֵין לוֹ. כָּל הַכֵּלִים טְעוּנִין טְבִילָה. וּבְנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת וְחוֹלוֹת בַּכְּרָמִים. וּמֶה הָיוּ אוֹמְרוֹת, בָּחוּר, שָׂא נָא עֵינֶיךָ וּרְאֵה, מָה אַתָּה בוֹרֵר לָךְ. אַל תִּתֵּן עֵינֶיךָ בַנּוֹי, תֵּן עֵינֶיךָ בַמִּשְׁפָּחָה. שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי, אִשָּׁה יִרְאַת ה׳ הִיא תִתְהַלָּל (משלי לא). וְאוֹמֵר, תְּנוּ לָהּ מִפְּרִי יָדֶיהָ, וִיהַלְלוּהָ בַשְּׁעָרִים …
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 2
38כלתה נפשי
“My soul longs, even pines for the courts of G-d.” Kalsah, “pines,” is read as related to kallah, the bride’s longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
39כלה שארי ולבבי
“My flesh and my heart pine away.” The same kalah as bride and as longing.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
40למען תזכרו
Tizkeru, “remember,” is read as zachar, male: toward the Torah Israel is the giver.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41תלת קשרין מתקשרין דא בדא קודשא ב״ה אורייתא וישראל
The Zohar on Acharei: the Holy One, blessed be He, the Torah and Israel are bound together. Israel are joined to G-d through the Torah, which suggests that they receive from it.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
42Whoever gladdens a groom merits the Torah, which was given with five voices. The measure-for-measure reward suggests that the Torah is a groom.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 3
43אך הנה אירוסין הוא
A parallel discussion of betrothal (erusin) in the commentary on Tehillim.
Kehot’s noteראה יהל אור ע׳ תנט. בסה״מ — תרל״ה ח״ב ע׳ תמט.
44הטבעת קדושין
It adds that through the ring “he forbids her to the whole world.”
Kehot’s noteבסה״מ תרל״ה שם מוסיף ”ועי״ז אוסרה לכל העולם”.
45ממשיך לה חיות מועט
It explains that betrothal forbids her to all the world so that she is separated and set apart for him, while through marriage she is bound entirely to her husband.
Kehot’s noteבסה״מ תרל״ה שם מפרש שע״י אירוסין אוסרה לכל העולם ותהי׳ מופרשת ומובדלת לו. וע״י נשואין ה״ה משועבדת לגמרי לבעלה. וראה בסידור קלח, ד.
Paragraph 4
46בהרמ״ז בפ׳ בראשית
That passage quotes the Ramaz: PaRDeS corresponds to the four worlds, sod to Atzilus and pshat, remez and drush to Beriah, Yetzirah and Asiyah, the “worlds of separation,” which the Torah repairs so that they too become nullified before G-d as Atzilus is.
Kehot’s noteהלשון נעתק לעיל בפ׳ צו יז, ג. ובאוה״ת בראשית כרך א יא, א.
47מלכות פה תושבע״פ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
48מלכות פה תשבע״פ
The opening of Patach Eliyahu in the introduction to Tikkunei Zohar: “Malchus is the mouth, and we call it the Oral Torah.” The source of the pairing of the Oral Torah with Malchus.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
49The Talmud reads “the word of G-d” as halachah. Used here to show that the Oral Torah is G-d’s revealed speech.
Shabbat 138b:11שבת קל״ח ב:י״א
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
50ודבר מלך שלטון
“The word of the king is sovereign.” Speech is the instrument of kingship, linking the Oral Torah to Malchus.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
51שוך תשים עליך מלך
The commandment to appoint a king, read here as Israel’s acceptance of G-d’s kingship.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
52ואפי׳ כתב אחד מעכבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות (כט, א. לד, א). [כ].
53ואפילו כתב אחד מעכבן
A single flawed letter invalidates tefillin or mezuzah; the Talmud says this teaches even the thorn of a yud. Used to show that the exact form of the letters is essential.
Menachot 29a:16–18מנחות כ״ט א:ט״ז-י״ח
שתי פרשיות שבמזוזה מעכבות זו את זו ואפילו כתב אחד מעכבן: פשיטא אמר רב יהודה אמר רב לא נצרכה אלא לקוצה של יוד והא נמי פשיטא אלא לכאידך דרב יהודה אמר רב דאמר רב יהודה אמר רב כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה אמר אשיאן בר נדבך משמיה דרב יהודה ניקב תוכו של ה״י כשר יריכו פסול א״ר זירא לדידי מפרשה לי מיניה דרב הונא ורבי יעקב אמר לדידי מפרשה לי מיניה דרב יהודה ניקב תוכו של ה״י כשר יריכו אם נשתייר בו כשיעור אות קטנה כשר …
Wikisource Talmud Bavli (CC-BY-SA)
54עלמין סתימין דלא אתגליין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
55אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121a for these words.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
56אורייתא מחכמה נפקת
The Zohar says the Torah comes forth from Chochmah, the root of the Written Torah.
Zohar, Mishpatim 19:494–499ספר הזהר, משפטים י״ט:תצ״ד-תצ״ט
57חכים ולא בחכמה ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
58שמים פי׳ שם מים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה יב, סע״א.
59שמים פי׳ שם מים
The Talmud reads shamayim as sham mayim, “there is water.” The Written Torah, from the sea of Chochmah, is “heaven.”
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
60בד״ה וכל העם רואים
The maamar the Alter Rebbe himself cites for shamayim as sham mayim, the Written Torah drawn from the sea of Chochmah.
Kehot’s noteתו״א עג, ד.
61ושמתי כדכד
“I will make your windows of kadkod.” Read as kad kad, twenty-four twenty-four, the twenty-four books of Scripture.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וכד״ה על שכמה
Rivkah came out “with her pitcher on her shoulder.” The pitcher (kad, twenty-four) on the shoulder, the back, shows that Scripture comes from the back of Chochmah.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טו. וראה לקו״ת להאריז״ל על פסוק זה.
63“He shone forth from Seir to them,” in Moshe’s blessing. Seir is read as se’ar, hair, with a yud inside.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64The Talmud reads “He shone forth from Seir” as G-d offering the Torah to the children of Esav before giving it to Israel.
Avodah Zarah 2b:12עבודה זרה ב׳ ב:י״ב
אוֹמְרִים לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, כְּלוּם נָתַתָּ לָנוּ וְלֹא קִיבַּלְנוּהָ? וּמִי מָצֵי לְמֵימַר הָכִי? וְהָכְתִיב: ״וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ״, וּכְתִיב: ״אֱלוֹהַּ מִתֵּימָן יָבוֹא וְגוֹ׳״. מַאי בָּעֵי בְּשֵׂעִיר, וּמַאי בָּעֵי בְּפָארָן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
65“King Shlomo made himself a palanquin.” The Midrash on this verse is listed for the subject of Sinai and Seir.
Song of Songs 3:9שיר השירים ג׳:ט׳
אַפִּרְיוֹן עָשָׂה לוֹ הַמֶּלֶךְ שְׁלֹמֹה מֵעֲצֵי הַלְּבָנוֹן:
King Solomon made himself a palanquin Of the wood of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66“I am the man who has seen affliction.” The Midrash on this verse is listed for the same subject.
Lamentations 3:1איכה ג׳:א׳
אֲנִי הַגֶּבֶר רָאָה עֳנִי בְּשֵׁבֶט עֶבְרָתוֹ:
I am the man that hath seen affliction By the rod of His wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ח״ע הנק׳ קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות ק, ס״ז.
68[וע׳ מענין מסיני . . ח״ג קצ״ב]
Most of the sources listed in this bracket are copied there, in the commentary on V’zos HaBerachah.
Kehot’s noteראה אוה״ת פ׳ ברכה ע׳ א׳תתמב ואילך דשם נעתקו רוב המ״מ.
69One of the places the bracket lists for further study of “from Sinai He came.”
Berakhot 33aברכות ל״ג א
Paragraph 5
70One of the Talmudic passages the text lists on “from His right hand, a fiery law.”
Sotah 4b:16סוטה ד׳ ב:ט״ז
אֶלָּא אָמְרִי דְּבֵי רַבִּי שֵׁילָא: אֲפִילּוּ קִיבֵּל תּוֹרָה כְּמֹשֶׁה רַבֵּינוּ, דִּכְתִיב בֵּקהּ ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״ — לֹא יִנָּקֶה מִדִּינָהּ שֶׁל גֵּיהִנָּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71One of the Talmudic passages the text lists on “from His right hand, a fiery law.”
Yoma 53b:3יומא נ״ג ב:ג׳
תַּנְיָא נָמֵי הָכִי: הַמִּתְפַּלֵּל, צָרִיךְ שֶׁיַּפְסִיעַ שָׁלֹשׁ פְּסִיעוֹת לַאֲחוֹרָיו וְאַחַר כָּךְ יִתֵּן שָׁלוֹם, וְאִם לֹא עָשָׂה כֵּן רָאוּי לוֹ שֶׁלֹּא הִתְפַּלֵּל. וּמִשּׁוּם שְׁמַעְיָה אָמְרוּ: שֶׁנּוֹתֵן שָׁלוֹם לְיָמִין, וְאַחַר כָּךְ לִשְׂמֹאל, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, וְאוֹמֵר: ״יִפּוֹל מִצִּדְּךָ אֶלֶף וּרְבָבָה מִימִינֶךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
72One of the Talmudic passages the text lists on “from His right hand, a fiery law.”
Berakhot 62a:4ברכות ס״ב א:ד׳
מִפְּנֵי מָה אֵין מְקַנְּחִין בְּיָמִין אֶלָּא בִּשְׂמֹאל? אָמַר רָבָא: מִפְּנֵי שֶׁהַתּוֹרָה נִיתְּנָה בְּיָמִין, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״. רַבָּה בַּר בַּר חָנָה אָמַר: מִפְּנֵי שֶׁהִיא קְרוֹבָה לַפֶּה. וְרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר: מִפְּנֵי שֶׁקּוֹשֵׁר בָּהּ תְּפִילִּין. רַב נַחְמָן בַּר יִצְחָק אָמַר: מִפְּנֵי שֶׁמַּרְאֶה בָּהּ טַעֲמֵי תוֹרָה.
Why should we not wipe with the right hand but only with the left? Raba said : Because the Torah was given with the right hand ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2). Rabbah b. Bar Hannah said : Because it is near the mouths. R. Simeon b. Lakish said : Because he binds the Tefillin with it. Rab Nahman b. Isaac said: Because he points to the accents of the Torah with it.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
73The Talmud explains why the Torah was given to Israel, reading “from His right hand, a fiery law for them.”
Beitzah 25b:7ביצה כ״ה ב:ז׳
תָּנָא מִשְּׁמֵיהּ דְּרַבִּי מֵאִיר: מִפְּנֵי מָה נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל — מִפְּנֵי שֶׁהֵן עַזִּין. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: רְאוּיִין הַלָּלוּ שֶׁתִּנָּתֵן לָהֶם דָּת אֵשׁ. אִיכָּא דְּאָמְרִי: דָּתֵיהֶם שֶׁל אֵלּוּ — אֵשׁ. שֶׁאִלְמָלֵא (לֹא) נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל — אֵין כׇּל אוּמָּה וְלָשׁוֹן יְכוֹלִין לַעֲמוֹד בִּפְנֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74מימינו אש דת
“From His right hand, a fiery law for them.” Read here as the Oral Torah (das) drawn from Chochmah through fire, the power of contraction.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75גליד ברוחא וכביש באשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג באדר״ז (רצה, ב). שם הל׳ ”כביש באשא גליד ברוחא”. וצ״ל כי לפני א׳ הל׳ כמ״ש כאן [כ].
76גליד ברוחא וכביש באשא
The Idra Zuta describes something that congeals by wind and is pressed by fire. It illustrates how fire gives the fluid “water” of Chochmah a fixed form.
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
77רשפי אש
“Its flashes are flashes of fire,” said of love that is strong as death. The fiery love of the soul below that arouses the fire above.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78שאף שאש בא מלמע׳ מצוה להביא מן ההדיוט
Although fire came down from heaven onto the altar, it is a mitzvah to bring ordinary fire as well. A model of the human effort that draws the response from above.
Eruvin 63a:15עירובין ס״ג א:ט״ו
וְשֶׁלֹּא בְּפָנָיו לָא? וְהָא תַּנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: לֹא מֵתוּ בְּנֵי אַהֲרֹן עַד שֶׁהוֹרוּ הֲלָכָה בִּפְנֵי מֹשֶׁה רַבָּן. מַאי דְּרוּשׁ: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אָמְרוּ: אַף עַל פִּי שֶׁהָאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סג, א.
79ונתנו בני אהרן הכהנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteויקרא (א, ז) וצ״ל ”הכהן” ולא הכהנים — וכמ״ש כאן בשורה ששית שורה הכהן]. [כ].
80“And the sons of Aharon the kohen shall put fire on the altar.” The fire kindled in every Jew comes through Aharon.
Leviticus 1:7ויקרא א׳:ז׳
וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל־הַמִּזְבֵּחַ וְעָרְכוּ עֵצִים עַל־הָאֵשׁ:
And the sons of Aaron the priest shall put fire upon the altar, and lay wood in order upon the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לזאת יקרא אשה
“This one shall be called ishah, for from ish she was taken.” The cited maamar reads both words as esh, fire, with a hei or a yud.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82וימינו תחבקני
“And His right hand embraces me.” Read as the encompassing light of Sukkos that holds the soul fast.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
Paragraph 6
83א״ת בניך אלא בוניך
The Talmud reads “all your children (banayich) shall be taught of G-d” as bonayich, your builders: Torah scholars build the world.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
84בנים אתם לה״א
“You are children to G-d your G-d.” The proof that Israel are called “children.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
85ברא כרעא דאבוהי
The Kehot note gives this Kabbalistic work as a source for the saying “a son is his father’s leg.”
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. וראה יבמות ג, א תוד״ה מקמי. ע״ל דברים (יב, ג). וש״נ. [כ].
86ברא כרעא דאבוהי
The Kehot note points to Tosafos here for the saying “a son is his father’s leg,” the complete bond of son to father.
Tosafot on Yevamot 3aתוספות על יבמות ג׳ א
87ועמך לא חפצתי
“Whom do I have in heaven, and besides You I desire nothing on earth.” The complete nullification of will that makes Israel “children.”
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כד.
Paragraph 7
88אלה המצות אשר יעשה אותם האדם
“Which a person shall do and live by them.” Read as the mitzvos giving life to the Oral Torah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. ושם לא כתיב ”אלה המצוות” בתי׳ אלו. [כ].
Paragraph 9
89והשיאנו שהוא בחי׳ נישואין
The note refers there for the reading of “Vehasi’enu” as nisuin, marriage.
Kehot’s noteראה אוה״ת פ׳ וישלח רמח, ב. דברים ע׳ כה.
90סתימו דכל סתימין
The Zohar speaks of “the most hidden of all hidden,” the concealed level above Chochmah. Here it is the chuppah over groom and bride.
Zohar I, 2aזח״א ב, א
Kehot’s noteזח״א ב, א. ובכ״מ.
91ישת חשך סתרו
“He made darkness His hiding place.” The level so concealed that even Chochmah is only a glimmer of it.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
92כולם בחכמה עשית
“You made them all with wisdom.” Read as Chochmah counting only as “making” relative to the level above it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 10
93ע״פ כי על כל כבוד חופה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש מז, ב ואילך.
94כי על כל כבוד חופה
“For over all the glory there shall be a canopy (chuppah).” The subject of another maamar on the chuppah as an encompassing level.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95כמשוש חתן על כלה
“As the groom rejoices over the bride, so will your G-d rejoice over you.” The subject of another maamar on the chuppah.
Isaiah 62:5ישעיהו ס״ב:ה׳
כִּי־יִבְעַל בָּחוּר בְּתוּלָה יִבְעָלוּךְ בָּנָיִךְ וּמְשׂוֹשׂ חָתָן עַל־כַּלָּה יָשִׂישׂ עָלַיִךְ אֱלֹקָיִךְ:
For as a young man espouseth a virgin, So shall thy sons espouse thee; And as the bridegroom rejoiceth over the bride, So shall thy G-d rejoice over thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
97נעוץ סופן בתחלתן
“Their end is wedged in their beginning, and their beginning in their end.” Used to show that the highest Will is revealed in the lowest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
98נעוץ סופן בתחלתן . . תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
Paragraph 11
99תור ה ועבודה וגמ״ח
“The world stands on three things: Torah, avodah and acts of kindness.” Here they are the three lines, matching the three festivals.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
100שמבריח מן הקצה אל הקצה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (קעה, רע״ב). [כ].
101שמבריח מן הקצה אל הקצה
The middle bar of the Mishkan “runs through from end to end.” Applied to Torah as the middle line.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102זח״א ויגש (דר״ח ע״ב)
The Zohar passage the text cites for the union of groom and bride after the chuppah.
Zohar, Vayigash 6:57–7:67ספר הזהר, ויגש ו׳:נ״ז-ז׳:ס״ז
Paragraph 12
103סור מרע ועשה טוב
“Turn away from evil and do good.” The service of the servant, who accepts the yoke of Heaven.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104The Talmud reads the verse as the Torah being the inheritance of all Israel.
Sanhedrin 91b:18סנהדרין צ״א ב:י״ח
אָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַלְמִיד, כְּאִילּוּ גּוֹזְלוֹ מִנַּחֲלַת אֲבוֹתָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״. מוֹרָשָׁה הִיא לְכׇל יִשְׂרָאֵל מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. אָמַר רַב חָנָא בַּר בִּיזְנָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַּלְמִיד, אֲפִילּוּ עוּבָּרִין שֶׁבִּמְעֵי אִמָּן מְקַלְּלִין אוֹתוֹ, שֶׁנֶּאֱמַר: ״מֹנֵעַ בָּר
William Davidson, Vocalized Aramaic (CC-BY-NC)
105תורה צוה לנו משה מורשה קהלת יעקב
The opening verse, now read as the Torah coming as an inheritance even to the “congregation of Yaakov.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106עצרת תהי׳ לכם
“On the eighth day it shall be an Atzeres for you.” “For you” is read as the flow reaching every Jew.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
Paragraph 13
107ועד״ז פי׳ בספר מאו״א אות י׳ סכ״ט
Or HaTorah quotes Me’orei Or: inheritance is Chochmah and Binah of Z’eir Anpin; an heir “enters in his place,” and so the rise of one partzuf into the place of another is also called inheritance.
Kehot’s note”ירושה נק׳ חו״ב דז״א, ירושה נק׳ הנכנס תחתיו ויורש מקומו, וכן עליית פרצוף במקום חבירו נק׳ ירושה כו׳ עכ״ל, ומ״ש שירושה נק׳ חו״ב דז״א עיין באדר״ז דרצ״א ע״א” — אוה״ת דברים ע׳ כו. וראה פ׳ ראה ע׳ תרסב. במדבר ע׳ עב.
108בנים אתם
“You are children to G-d your G-d.” All Israel, Yaakov included, share the son’s inheritance.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109והענין דאיתא בלק״ת
Or HaTorah discusses the Arizal’s teaching on “He established a testimony in Yaakov,” and quotes part of this passage in Devarim.
Kehot’s noteלהאריז״ל. ראה אוה״ת ויצא ריד, ב. נעתק באוה״ת ויקהל ע׳ ב׳קכה. וראה גם אוה״ת בלק ע׳ א׳לו. קטע מכאן מובא באוה״ת דברים ע׳ לז.
110ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Yisrael.” The Arizal reads “testimony” as a mere glimmer, given to Yaakov, and “Torah” as the essence, given to Yisrael.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111נובלות חכמה שלמעלה תורה
The Midrash says the Torah is the “fallen fruit” of the Supernal Wisdom: only an unripe, lesser part of it.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112נובלות חכמה שלמעלה תורה
The second place in the Midrash, given in the Kehot note, where this saying appears.
Bereshit Rabbah 44:17בראשית רבה מ״ד:י״ז
… נובלות מיתה - שינה, נובלות נבואה - חלום, נובלות העוה״ב - שבת. ר׳ אבין מוסיף תרתין: נובלות אורה של מעלה - גלגל חמה, נובלות חכמה של מעלה - תורה. והנה אימה חשיכה גדולה נופלת עליו אימה, זו בבל, דכתיב (דניאל ג): באדין נבוכדנצר התמלי חמא. חשיכה, זו מדי, שהחשיכה עיניהם של ישראל, בצום ובתענית. גדולה, זו יון. ר׳ סימון ורבנן רבי סימון אמר: מאה ועשרים דוכסים, מאה ועשרים אפרכון, מאה ועשרים אסטרטליטין. ורבנן אמרי: משישים שישים, דכתיב (דברים א): נחש שרף ועקרב. נחש, זו בבל. שרף, זו מדי. עקרב, …
“It was as the sun was setting, and a slumber fell upon Abram, and, behold, dread, a great darkness, fell upon him” (Genesis 15:12). “It was as the sun was setting, [and a slumber fell]” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall is sleep, as when one sleeps one does not toil in Torah study, when one sleeps one does not do any work. Rav said: There are three kinds of slumber – the slumber of sleep, the slumber of prophecy, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
113בהרמ״ז פ׳ פקודי
The content of the Ramaz on the hidden light is set out there.
Kehot’s noteראה באוה״ת פ׳ בלק ע׳ א׳לו תוכן דבריו. וראה גם אוה״ת ויקרא כרך ב ע׳ תרעט. נזכר גם לעיל פ׳ ואתחנן ג, א.
114מה רב טובך
“How great is Your goodness, which You have hidden away.” Applied to the hidden light, the essence of Chochmah revealed on Shemini Atzeres.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115בזח״ג פ׳ פנחס (דרי״ד ע״ב)
The Zohar: on the eighth day is the joy of the Torah, when everything is one in Yisrael.
Zohar, Pinchas 7:26–9:34ספר הזהר, פנחס ז׳:כ״ו-ט׳:ל״ד
Paragraph 14
116כי על כל כבוד חופה
“For over all the glory, a canopy.” The subject of another maamar on betrothal and marriage.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117The Zohar says that on this day Yaakov is at the head of the joy. Explained here by Yaakov becoming one with Yisrael.
Zohar, Emor 45:289ספר הזהר, אמור מ״ה:רפ״ט
On this day Jacob is at the head of the rejoicing. Therefore it is written: “Happy art thou, O Israel, who is like unto thee? (Deut. 33, 29).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
118וארשתיך לי
“And I will betroth you to Me forever.” The subject of another maamar on betrothal.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119טוב לחסות
“It is better to take refuge in G-d than to trust in man.” The opening words of another maamar cited here.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120לריח שמניך
“For the fragrance of your good oils.” The opening words of another maamar cited here.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121עיני כל אליך
“The eyes of all look to You.” The opening words of another maamar cited here.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122בעבודה שבלב זו תפלה
The Sages call prayer “the service of the heart.” Here betrothal and marriage are applied to prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
123ואשה כי תדור נדר בנעוריה
The law of a young woman’s vows. The subject of a maamar in the portion of Matos cited here.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
124ממעמקים קראתיך
“From the depths I call You, G-d.” Read as prayer from the depth of the heart, the teshuvah of the Ten Days of Teshuvah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125וידעת את הוי׳
“And you shall know G-d,” which follows “I will betroth you to Me.” Knowledge as the intimate bond of marriage.
Hosea 2:22הושע ב׳:כ״ב
וְאֵרַשְׂתִּיךְ לִי בֶּאֱמוּנָה וְיָדַעַתְּ אֶת־Havayah
And I will betroth thee unto Me in faithfulness; And thou shalt know the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126וראית בשביה אשת יפ״ת
“And you see among the captives a woman of beautiful form.” Read in another maamar as the soul captive in the body.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ואח״כ תבוא אליה ובעלתה
“Afterward you shall come to her and be her husband.” The stage of marriage, Ne’ilah and nefilas apayim.
Deuteronomy 21:13דברים כ״א:י״ג
וְהֵסִירָה אֶת־שִׂמְלַת שִׁבְיָהּ מֵעָלֶיהָ וְיָשְׁבָה בְּבֵיתֶךָ וּבָכְתָה אֶת־אָבִיהָ וְאֶת־אִמָּהּ יֶרַח יָמִים וְאַחַר כֵּן תָּבוֹא אֵלֶיהָ וּבְעַלְתָּהּ וְהָיְתָה לְךָ לְאִשָּׁה:
and she shall put the raiment of her captivity from off her, and shall remain in thy house, and bewail her father and her mother a full month; and after that thou mayest go in unto her, and be her husband, and she shall be thy wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul,” the psalm of nefilas apayim. The soul given over entirely, the higher teshuvah.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
129שמאלו תחת לראשי
“His left hand is under my head.” The left side, the light of Imma, in the Ten Days of Teshuvah.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130עיין בזהר אמור ד״ק ע״ב
The Zohar: on Yom Kippur all the ascents are through Imma.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
131בינה בן י-ה
A Kabbalistic lexicon, cited by the note with the Zohar as a source for reading Binah as ben yah, “son of Yah.”
Kehot’s noteמא״א אות ב, סי״ט. זח״ג (קכג, סע״א). [כ].
132בינה בן י״ה
Binah is read as ben yah, “son of Yah.” The level of the “son” in teshuvah.
Zohar, Nasso 5:60–63ספר הזהר, נשא ה׳:ס׳-ס״ג
133תשובה תשוב ה׳
The Zohar reads teshuvah as tashuv hei, “the hei returns.”
Zohar III, 122aזח״ג קכב, א
Kehot’s noteזח״ג קכב, א.
134תשובה תשוב ה׳ במילוי יו״ד
It speaks of tashuv hei in relation to the yud; the note says the wording given here was not found there.
Kehot’s noteע׳ במאו״א מערכת תשובה (ס״ס) תשוב ה׳ לגבי יו״ד, והל׳ כמ״ש כאן ל״מ. וע׳ ס״פ בלק (עה, ב). וש״נ. [כ].
135בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אלי׳.
136בינה ליבא
Patach Eliyahu: “Binah is the heart.” The depth of the heart as the level of Binah.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
137בחכמה יבנה בית
“With wisdom a house is built.” The light of Abba (Chochmah) building the “house,” the Oral Torah, on Shemini Atzeres.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
138ויעקב נסע סכותה
“Yaakov journeyed to Sukkos and built himself a house.” First Sukkos, then the house: Shemini Atzeres.
Genesis 33:17בראשית ל״ג:י״ז
וְיַעֲקֹב נָסַע סֻכֹּתָה וַיִּבֶן לוֹ בָּיִת וּלְמִקְנֵהוּ עָשָׂה סֻכֹּת עַל־כֵּן קָרָא שֵׁם־הַמָּקוֹם סֻכּוֹת:
And Jacob journeyed to Succoth, and built him a house, and made booths for his cattle. Therefore the name of the place is called Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לג, יז.
139בית יעקב לכו ונלכה
“House of Yaakov, come, let us walk in the light of G-d.” The light reaching the whole “house of Yaakov.”
Isaiah 2:5ישעיהו ב׳:ה׳
בֵּית יַעֲקֹב לְכוּ וְנֵלְכָה בְּאוֹר ה׳
O house of Jacob, come ye, and let us walk In the light of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ה.
140נובלות חכמה שלמעלה תורה
The Midrash calls the Torah the “fallen fruit” of the Supernal Wisdom. Discussed in Iggeres HaKodesh.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
141בכל לבי דרשתיך
“With all my heart I have sought You.” The arousal that reaches the depth of the heart.
Psalms 119:10תהילים קי״ט:י׳
בְּכׇל־לִבִּי דְרַשְׁתִּיךָ אַל־תַּשְׁגֵּנִי מִמִּצְוֺתֶיךָ:
With my whole heart have I sought Thee; O let me not err from Thy commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, י.

Likkutei Torah · V’Zos HaBerachah · Maamar 3
ביאור ע״פ תורה צוה
An explanation of “The Torah that Moshe commanded us”
The Torah we ordinarily study comes only from the “unripe fruit,” the outer side, of G-d’s hidden wisdom, and the Oral Torah receives just a glimmer of it, like a betrothal. On Shemini Atzeres and Simchas Torah, prepared by the prayer and teshuvah of Tishrei, the Written and Oral Torah are joined in a full “marriage” that draws down the very essence of the wisdom above, and every Jew shares in it.
The maamar in brief
The maamar opens with the Midrash that the Torah is the “unripe fruit of the wisdom above.” Supernal Chochmah comes from hidden Chochmah (Keser) not by a chain of cause and effect but across a leap, like hair growing from the brain. So the Written Torah comes from the “hairs,” read into the verse “He shone forth from Se’ir.” The Oral Torah, in turn, is built from the letters of the Written Torah through the “fire” of the Gevuros, and receives only a glimmer of it: Eliezer’s “little water from your pitcher.” All this is only betrothal. On Shemini Atzeres, after the “chuppah” of the encompassing light and the seven days of Sukkos, comes the union itself, drawing from the essence of hidden Chochmah, like the drop that carries the father’s very essence. So the Torah itself rejoices, and rain is first mentioned then. Israel, rooted in G-d’s inner “thought,” builds this union; the “servants” inherit it. Daily prayer does the same in miniature, so Torah after prayer is higher. Finally, Yitzchak and Rivkah stand for the Gevuros and teshuvah, which in the future will surpass Chesed, and the heartfelt “conversation” of Tishrei’s prayer outweighs the “Torah of the children.”

Outline
	1The Torah as the “unripe fruit” of the wisdom aboveThe Written Torah comes from the outer side of supernal Chochmah, and the Oral Torah reveals only the outer side of the Written Torah; its inner dimension, as the Arizal’s story shows, cannot be put into words.¶1–4
	2Cause and effect versus a leapFrom Chochmah down, the Sefiros unfold as a chain; but Chochmah comes from hidden Chochmah as something from nothing, like hair from the brain.¶5–8
	3The hairs and “He shone forth from Se’ir”The Thirteen Attributes are the “vegetative” hairs of hidden Chochmah, the source of Chochmah of Atzilus; Se’ir is read as “the hair of yud.”¶9–10
	4The fire that forms the lettersThe letters latent in the intellect are brought out by the “fire” of the Gevuros, like earth separated from boiling water; from those letters the Oral Torah is drawn, while the twenty-four books are only Rivkah’s “pitcher on her shoulder.”¶11–16
	5A little water from your pitcherThe Oral Torah, Eliezer the servant, receives only a little water from the Written Torah, through the “hands,” the emotive attributes.¶17
	6Betrothal and marriage: Shemini AtzeresThe year’s flow is only betrothal; on Shemini Atzeres, after the chuppah of the encompassing light and the seven days of Sukkos, the union draws from the essence of hidden Chochmah and the Torah itself rejoices.¶18–21
	7He causes the rain to fallRain is the image of the union’s flow; it depends on the “wind” drawn by Torah and mitzvos, and Israel, rooted in G-d’s thought, are the “builders” who bring it about.¶22
	8Children and servants; Torah after prayerThe “children” carry the union upward, the “servants” inherit it; daily prayer is a daily union, so Torah after prayer carries the essence of Chochmah and is studied for the Torah’s own sake.¶23–25
	9Yitzchak, Rivkah and the future ascendancy of GevurahG-d’s greatest delight comes from turning darkness into light through the Gevuros of teshuvah; now Chesed leads, but in the future Gevurah will rise higher, and Eliezer’s mission to Rivkah brought about the union of Mah and Ban.¶26–32
	10The conversation of the servants in TishreiThe prayer of the Ten Days of Repentance, even as “servants,” draws down the essence of the wisdom above and makes possible the union of Simchas Torah.¶33


Key concepts
	The unripe fruit of the wisdom above (novlos chochmah shel maalah)נובלות חכמה שלמעלה
	The Midrash’s description of the Torah as a lesser offshoot of G-d’s higher wisdom; the maamar identifies it with the “back” of Chochmah and the “hairs.”

	Hidden Chochmah (Chochmah Stima’ah)חכמה סתימאה
	The level above revealed Chochmah, a reason too hidden to be grasped, from which Chochmah emerges as something from nothing.

	Cause and effect versus a leap of levelעילה ועלול / דילוג הערך
	In a chain, the cause is present inside the effect; across a leap, as with hair and the brain, the source’s essence does not pass into what comes from it.

	Hairs (se’aros)שערות
	The Thirteen Attributes of Mercy, pictured as the beard of the higher configuration: a thin, remote channel that carries only a trace of the source.

	Compressed by fireדכביש באשא
	The Zohar’s phrase for the Gevuros that bring the letters out of the intellect, like fire separating earth from water.

	Betrothal and marriage (kiddushin, nisuin)קדושין ונשואין
	The ordinary flow from the Written to the Oral Torah is only betrothal; Shemini Atzeres is the full union, drawing from the essence.

	Chuppahחופה
	The ascent of both Torahs into the light that encompasses all worlds (Keser), drawn during Sukkos and daily through “with all your might,” which makes the union possible.

	Laughter (tzechok)צחוק
	G-d’s delight at something new and surprising: darkness turned into light, the source of the future superiority of Gevurah.

	Mah and Banמ״ה וב״ן
	The giving and receiving aspects, Yitzchak and Rivkah, which are also the Written and Oral Torah.


Section 1 · ¶1–4
The Torah as the “unripe fruit” of the wisdom above
1ביאור ע״פ תורה צוה12
An explanation of [the verse] “The Torah [that Moshe] commanded [us]…”
The heading: this is a biur, a further explanation, on the verse “The Torah that Moshe commanded us is the heritage of the congregation of Yaakov” (Deuteronomy 33:4), which opens the Torah’s closing parshah. It builds on the preceding maamar on the same verse, where the Written Torah and the Oral Torah were described as groom and bride.




2הנה תורה שבכתב הוא בחי׳ חכמה כי אורייתא מחכמה עילאה נפקת. והנה איתא בבראשית רבה פרשה י״ז3 ג׳ נובלות הן כו׳ נובלות חכמה שלמעלה תורה4 כו׳
Now, the Written Torah is the level of Chochmah (wisdom), for “the Torah issues from supernal Chochmah.” And it is stated in Bereshis Rabbah, parshah 17: “Three are unripe fruits (novlos), etc.… the unripe fruit of the wisdom above is the Torah, etc.”
The Written Torah is rooted in Chochmah, G-d’s supernal wisdom. The Midrash says certain things are novlos, the unripe or fallen fruit of something higher: Torah is only the “fallen fruit” of the wisdom above, a lesser offshoot of it.


פי׳ כי חכמה עילאה דאצילות חכים ולא בחכמה ידיעא למעלה מן השגה ונקרא בחי׳ אין שהוא בחי׳ ביטול בתכלית שלזאת התלבשות אור א״ס בבחי׳ קירוב בחכמה דוקא כמבואר בלק״א [בלקוטי אמרים].5
This means: the supernal Chochmah of Atzilus is “wise, but not with a knowable wisdom,” above comprehension, and it is called the level of “Ayin” (nothing), which is the level of utter self-nullification (bittul); for this reason the Infinite Light (Or Ein Sof) is enclothed, in a manner of closeness, specifically in Chochmah, as explained in Likkutei Amarim.
Supernal Chochmah is beyond all grasp: it is wise, but not with any wisdom we can know. Because it is pure self-nullification, called “Ayin” (nothing), the Infinite Light can dwell in it closely, as the Tanya explains.


ומה שנמשך מבחי׳ חכמה עילאה הנ״ל להתהוות אותיות התורה אינו אלא מבחי׳ אחוריים וחיצוניות החכמה6 שהוא נובלות חכמה כמשי״ת [כמו שיתבאר]
And what is drawn from the aforementioned level of supernal Chochmah to bring the letters of the Torah into being is only from the level of the back (achorayim) and the outer dimension (chitzoniyus) of Chochmah, which is “the unripe fruit of wisdom,” as will be explained.
The letters of the Torah do not come from the core of Chochmah but from its “back,” its outer side. That outer side is what the Midrash means by “the unripe fruit of wisdom.”


(וע׳ בד״ה וכל העם רואים ובאגה״ק [ובאגרת הקודש] ד״ה עוטה אור) והנה תורה שבעל פה הוא פי׳
(And see the discourse beginning “And all the people saw,” and in Iggeres HaKodesh, the discourse beginning “He wraps [Himself] in light.”) Now, the Oral Torah is the interpretation
A reference to two related discourses, then a new step: the Oral Torah is the interpretation of the Written Torah.


וביאור על תשב״כ [תורה שבכתב] שבתשב״כ [שבתורה שבכתב] אינו מפורש היטב כל המצות לפי שנמשכה מבחי׳ ח״ע [חכמה עילאה] שלמעלה מהשגה רק בתושבע״פ [בתורה שבעל פה] בא לידי גילוי לפרש כל פרטי המצות ולכן נקרא תשבע״פ [תורה שבעל פה] בחי׳ דבור מלכות פה כו׳.
and explanation of the Written Torah; for in the Written Torah all the mitzvos are not clearly spelled out, since it is drawn from the level of supernal Chochmah, which is above comprehension; only in the Oral Torah does it come to revelation, to explain all the details of the mitzvos. And therefore the Oral Torah is called the level of speech: “Malchus [is called] mouth,” etc.
The Written Torah states the mitzvos without spelling out their details, because it comes from a wisdom beyond comprehension. The Oral Torah makes the details explicit, so it is linked with speech and with Malchus, which Kabbalah calls “mouth.”


אך אינו בא לידי גילוי בתשבע״פ [בתורה שבעל פה] אלא בחי׳ אחוריים וחיצוני׳ תשב״כ [תורה שבכתב] בחינת הארה בעלמא שהם גוף המצות אבל פנימית תשב״כ [תורה שבכתב] שהם טנת״א [טעמים נקודות תגין אותיות] אינם באים לידי גילוי כלל.
However, what comes to revelation in the Oral Torah is only the level of the back and the outer dimension of the Written Torah, the level of a mere glimmer, which is the body of the mitzvos; but the inner dimension of the Written Torah, namely the cantillation marks, vowels, crowns and letters (taamim, nekudos, tagin, osiyos), does not come to revelation at all.
Even the Oral Torah reveals only the outer layer of the Written Torah: the practical body of the mitzvos. The Written Torah’s inner dimension, carried by its cantillation marks, vowels, crowns on the letters and the letters themselves, never becomes explicit.




3והם הנקראים עלמין סתימין דלא אתגליין שאינם באים לידי גילוי כלל. וכאשר מבואר בפע״ח [בפרי עץ חיים] שט״ז פ״א על האריז״ל [האר״י זכרונו לברכה] שהיה ישן
And these are what are called “the hidden worlds that are not revealed,” for they do not come to revelation at all. And as is explained in Pri Etz Chaim, Shaar 16, chapter 1, about the Arizal, that he was sleeping
The hidden inner layers of the Torah are called, in Zohar terminology, “hidden worlds that are not revealed.” The Alter Rebbe now brings a story about the Arizal from Pri Etz Chaim to show how vast they are.


בשבת והיו שפתותיו מרחשין וכשניער שאלו אותו מה שלמד והשיב שאם היה דורש שמונים שנים7 רצופים יומם ולילה לא ישלים לפרש מה ששמע בשעות ההחם.
on Shabbos and his lips were moving, and when he awoke they asked him what he had learned, and he answered that if he were to expound for eighty consecutive years, day and night, he would not finish explaining what he had heard in those hours.
The Arizal was seen murmuring in his sleep on Shabbos; afterwards he said that eighty years of teaching day and night could not convey what he had heard in those few hours. The printed ההחם apparently reads ההם, “those.”




4והיינו מפני שראה והשיג בפנימית התורה שא״א לבוא לידי גילוי כלל בדבור ועמ״ש מזה בביאור המתחיל לבאר ענין קי״ס [קריעת ים סוף] ובביאור ע״פ ואתחנן.
That is, because he saw and grasped, in the inner dimension of the Torah, what cannot come to revelation at all in speech. And see what is written about this in the explanation that begins “To explain the matter of the Splitting of the Sea,” and in the explanation on “Va’eschanan.”
What the Arizal saw was the Torah’s inner dimension, which by its nature cannot be expressed in speech. Two other explanations that discuss this are referred to.


וזהו ואתא8 שהוא בלשון תרגום לפי שאינו נמשך אלא בחי׳ אחוריים והארה בעלמא שהם רבבות צמצומים להעלים את עצם החכמה שנקרא קדש שלא יומשך רק הארה חיצוני׳ בעלמא.9
And this is [the word] “ve’asa” [and He came], which is in the language of the Targum, because what is drawn down is only the level of the back and a mere glimmer, which are myriads of contractions (tzimtzumim) to conceal the essence of Chochmah, which is called “kodesh” (holiness), so that only a mere external glimmer is drawn down.
The verse uses ve’asa, “and He came,” an Aramaic word, the language of the Targum rather than of the Torah itself. The Alter Rebbe reads this as a sign of a lower, veiled revelation: only a glimmer of Chochmah comes through, behind myriads of contractions that hide its essence, called “kodesh.”




Section 2 · ¶5–8
Cause and effect versus a leap
5וזהו ואתה מרבבות קדש כנ״ל. ועתה יובן מ״ש וזרח משעיר למו10 שנאמר על תשב״כ [תורה שבכתב] שהוא בחי׳ ח״ע [חכמה עילאה] שנמשכה מלמעלה מן החכמה רק בבחי׳ שערות.
And this is [the meaning of] “And He came from myriads of holiness,” as [explained] above. And now it will be understood what is written, “And He shone forth to them from Se’ir,” which is said about the Written Torah, which is the level of supernal Chochmah, drawn from above Chochmah only by way of the level of hairs (se’aros).
The verse also says “He shone forth to them from Se’ir.” Se’ir is read as se’ar, hair: the Written Torah, supernal Chochmah, is drawn from the level above Chochmah only through “hairs,” a thin and remote channel.


כי הנה ידוע דבחי׳ חכמה עילאה דאצילות הוא ראשית הגילוי שהוא ראשית ההשתלשלות לבחינת בינה ומדות דאצילות עד בחי׳ מלכות דאצילות
For, as is known, the level of the supernal Chochmah of Atzilus is the beginning of revelation, which is the beginning of the chain of descent (hishtalshelus) to the level of Binah and the emotive attributes (middos) of Atzilus, down to the level of Malchus of Atzilus,
Chochmah of Atzilus is the first revealed level, and from it the Sefiros unfold step by step: Binah, the emotive attributes, and finally Malchus.


שהוא מקור להתהוות יש מאין שהם מלאכים ונשמות דבי״ע ונקרא השתלשלות עילה ועלול11 כמו מחכמה לבינה שהם ערך זה לזה.
which is the source for bringing into being something from nothing — namely, the angels and souls of [the worlds of] Beriah, Yetzirah and Asiyah. And this is called the chain of cause and effect, as from Chochmah to Binah, which are comparable to one another.
Malchus of Atzilus is the source from which the created worlds, their angels and souls, come into being from nothing. Within Atzilus, from Chochmah down, each level causes the next and is comparable to it: a chain of cause and effect.




6וכן מבינה למדות דאצי׳ וכו׳. ויובן כל זה יותר בפרטות ע״פ משל מבשרי אחזה12 כו׳ מכחות הנפש כי
And likewise from Binah to the emotive attributes of Atzilus, and so on. And all this will be understood in greater detail through an analogy — [in the spirit of] “From my flesh I behold, etc.” — from the powers of the soul. For
The same comparability holds from Binah to the emotive attributes. To make this concrete the Alter Rebbe uses the human soul as a model, following Job’s words “From my flesh I behold [G-d].”


הנה אנו רואים שהולדת המדות הם מהשכל שלפי ערך גילוי השכל כן יהיה המדות ושלכן התינוק ששכלו קטן מאד מדותיו הם ג״כ לדברים קטנים משא״כ הגדול ששכלו גדול
we see that the emotions are born from the intellect, so that according to the measure of the intellect’s revelation, so will the emotions be. And therefore a small child, whose intellect is very small, has emotions that are also for small things, whereas an adult, whose intellect is great —
Our emotions are born from our understanding and match its size. A small child, with little understanding, gets excited about small things.


לכן המדות שלו הם ג״כ לדברים גדולים ונמצא שהתהוות המדות הם מהכל ונקרא מוחין למדות והוא בחי׳ עילה ועלול
therefore his emotions are also for great things. Thus it emerges that the coming-into-being of the emotions is from the intellect, and [the intellect] is called the mochin of the emotions; and this is the level of cause and effect
An adult, whose understanding is greater, is moved by greater things. So intellect is the cause of the emotions and is called their mochin, their “brains.” The printed מהכל (“from everything”) apparently reads מהשכל, “from the intellect,” and is translated so.


(שהם קרובים בערך זה לזה היינו שאין ביניהם דילוג הערך ממש וזהו נקרא השתלשלות כשלשלת העשויה מטבעות רבות שראשה של זו נקשר ונתחבר בסופה של זו כן המדות מתחלה כלולים בשכל ואח״כ נמשכים בגילוי והשכל מתלבש בהם נמצא בחינה אחרונה שבשכל מלובש ממש בהמדה)
(for they are close in measure to one another, that is, between them there is no real leap of level; and this is called hishtalshelus, like a chain (shalsheles) made of many rings, where the head of one is tied and joined to the end of the other. So too the emotions are at first included in the intellect and afterwards are drawn forth into revelation, and the intellect enclothes itself in them; so it emerges that the last level of the intellect is actually enclothed in the emotion).
Intellect and emotion are close enough that one flows into the other with no real leap between them, like the links of a chain. The emotions first exist within the intellect, and afterwards the lowest level of the intellect is actually present inside the emotion.


משא״כ התהוות השכל מלמעלה מהשכל אינו ע״ד הנ״ל שהרי כח השכל שבנפש שממנו נמשך גילוי בהשכלות אינו מושג כלל מהו והוא למעלה ממהות שכל
Whereas the coming-into-being of the intellect from what is above intellect is not in the manner described above; for the power of intellect in the soul, from which revelation in [particular] concepts is drawn forth, is not grasped at all — what it is — and it is above the essence of intellect.
The power of intellect itself, the soul’s capacity to think, is different: we cannot grasp what it is at all, since it is above intellect as such.


ולכן זה שיתהוה ממנו שכל הוא נקרא יש מאין היינו התהוות חדש ולא ע״ד עילה ועלול לבד.
And therefore the fact that intellect comes into being from it is called “something from nothing,” that is, a new coming-into-being, and not merely in the manner of cause and effect.
So when a thought emerges from that capacity, it is like something coming from nothing: a genuinely new existence, not just a cause producing an effect.




7ועמ״ש בד״ה מי מנה עפר יעקב13 בפי׳ בראתיו יצרתיו14 כו׳ ויותר מכן הוא בהנמשל למעלה דהנה מחכמה ואילך הוא בחי׳ השתלשלות עילה ועלול הנזכר בספרים.
And see what is written in the discourse beginning “Who can count the dust of Yaakov,” in the explanation of “I created him, I formed him, etc.” And even more so is it in the analogue above: for from Chochmah onward is the level of the chain of cause and effect mentioned in the books [of Kabbalah].
Referring to another discourse, the Alter Rebbe applies the model above: from Chochmah down, the Sefiros unfold as cause and effect, as the Kabbalah books describe.


אבל התהוות החכמה מלמעלה מהחכמה אינו בבחי׳ עילה ועלול רק יש מאין כמ״ש והחכמה מאין תמצא15 כי מה שלמעלה מהחכמה אינו ממהות חכמה כלל.
But the coming-into-being of Chochmah from what is above Chochmah is not by way of cause and effect, but only [as] something from nothing, as it is written, “And Chochmah is found from Ayin (nothing),” for what is above Chochmah is not of the essence of Chochmah at all.
But Chochmah itself comes from what is above it as something from nothing, as the verse is read: “Chochmah comes from Ayin.” What is above Chochmah is not a kind of wisdom at all.




8ונקרא חכמה סתימאה פי׳ שאינו מושג כלל וזהו ענין שתוק כך עלה במחשבה.16 ואין הענין שאין לזה טעם ח״ו [חס ושלום] דא״כ הל״ל [הוה ליה למימר] כך עלה ברצון.
And it is called “hidden Chochmah” (Chochmah Stima’ah), meaning that it is not grasped at all; and this is the meaning of “Be silent — thus it arose in thought.” And the matter is not, G-d forbid, that there is no reason for it, for if so it should have said, “thus it arose in will.”
The level above Chochmah is called “hidden Chochmah” because it cannot be grasped. When Moshe asked about Rabbi Akiva’s fate, G-d answered “Be silent, thus it arose in thought”; the Alter Rebbe notes that it says “thought,” not “will,” so there is a reason, only a hidden one.


אך בחי׳ מחשבה היינו בחי׳ ח״ס [חכמה סתימאה] טעם הכמוס שא״א להיות מושג כך נדמה כאלו הוא רצון בלי טעם
Rather, the level of “thought” is the level of hidden Chochmah, a concealed reason that cannot be grasped, so that it seems as though it were will without reason
That “thought” is hidden Chochmah: a reason so concealed that, from below, it looks like will without reason.


(ועמ״ש מזה בביאור ע״פ כי על כל כבוד חופה17 וע״פ עפ בחקתי ובביאור ע״פ אלה מסעי18 כו׳ ויכתוב משה כו׳ ובפ׳ ואתחנן ד״ה ענין ק״ש [קריאת שמע])19 ונקרא חכמה ע״ש [על שם] שהוא מקור החכמה.
(and see what is written about this in the explanation on “For over all the glory there shall be a canopy,” and on “If in My statutes,” and in the explanation on “These are the journeys, etc.… And Moshe wrote, etc.,” and in Parshas Va’eschanan, the discourse beginning “The matter of the Shema”). And it is called Chochmah because it is the source of Chochmah.
Several parallel discussions are cited. The printed עפ is apparently אם, as in the verse “If (im) in My statutes,” and the Kehot note reads it so. The hidden level is still called Chochmah because it is the source of Chochmah.


אך אין התהוות החכמה מבחי׳ ח״ס [חכמה סתימאה] ע״י עילה ועלול רק דילוג הערך.20 וזהו הנקרא בע״ח [בעץ חיים] ובאדר״ז [ובאדרא זוטא] (דרצ״ב ע״א) או״א [אבא ואימא] במזלא אתכלילן וביה תליין21 כו׳
However, the coming-into-being of Chochmah from the level of hidden Chochmah is not by way of cause and effect, but [by] a leap of level. And this is what is said in Etz Chaim and in the Idra Zuta (292a): “Abba and Imma are included in the mazal and depend on it, etc.,”
Even so, Chochmah does not come from it by cause and effect but by a leap. The Kabbalah expresses this by saying Abba and Imma (Chochmah and Binah) are included in and depend on the mazal, a part of the beard of the higher configuration.


היינו שאו״א [שאבא ואימא] יונקים מבחי׳ שערות דת״ד [דתיקוני דיקנא] הנמשכים ממו״ס [ממוחא סתימאה] כמו עד״מ למטה דאע״פ [דאף על פי] שהשערה נמשכה מהמוח.
that is, Abba and Imma draw nourishment from the level of the hairs of the configurations of the beard (tikkunei dikna), which are drawn from the hidden brain (mocha stima’ah) — just as, by way of analogy, below: although the hair is drawn from the brain,
In the Kabbalistic image, Abba and Imma are nourished by the hairs of the beard, which come from the “hidden brain.” In the human body too, hair grows from the brain.


עכ״ז [עם כל זה] היא רק מותרי מוחין ואינה ערוך לעצם המוחין כי ניקב קרום המוח טריפה2223 שבזה תלוי החיות והשערות יכולים לגוזזן לגמרי בלי שום כאב.
nevertheless it is only the surplus of the brain and is not comparable to the essence of the brain; for if the membrane of the brain is pierced, [the animal] is treifah, since life depends on it, whereas the hairs can be shorn off entirely without any pain.
Yet hair is only the brain’s surplus: a pierced brain membrane is fatal in halachah, but hair can be cut without pain. Hair carries a trace of the brain’s life, but nothing of its essence.


כך עד״מ המשכת והתהוות החכמה דאצילות מחכמה סתימאה נמשל לבחי׳ שערות שזהו דילוג הערך ולא כמו עילה ועלול שמהות ועצם העילה מתלבש בהעלול כנ״ל ממשל השלשלת.2425
So too, by way of analogy, the drawing-forth and coming-into-being of the Chochmah of Atzilus from hidden Chochmah is likened to the level of hairs, which is a leap of level, and not like cause and effect, where the essence and substance of the cause is enclothed in the effect, as [explained] above in the analogy of the chain.
So Chochmah of Atzilus comes from hidden Chochmah like hair from the brain: across a leap, not like the links of a chain where the cause itself is present in the effect.




Section 3 · ¶9–10
The hairs and “He shone forth from Se’ir”
9והנה פי׳ השערות ידוע ג״כ שהם י״ג מדות ונוצר חסד26 כו׳. והענין כי יש דצח״מ [דומם צומח חי מדבר]
Now, the meaning of the hairs is also known: they are the Thirteen Attributes [of Mercy], and “Notzer chesed” (He preserves kindness), etc. And the matter is that there are [the categories of] inanimate, vegetative, animal and speaking.
In Kabbalah the “hairs” of the beard of the higher configuration are the Thirteen Attributes of Mercy, among them “Notzer chesed.” To explain why they are called hairs, the Alter Rebbe uses the four kinds of creation: inanimate, vegetative, animal and speaking (human).


והנה במדבר יש ג״כ כלול דצ״ח [דומם צומח חי] כי העצמות הם בחי׳ דומם27 ושערות בחי׳ צומח כו׳.
And within the speaking [being] as well, the inanimate, vegetative and animal are included: for the bones are the level of the inanimate and the hairs the level of the vegetative, etc.
Even within a human being all four are present: the bones are like the inanimate, and the hair, which grows, is like the vegetative.


וכן ג״כ יש דצח״מ [דומם צומח חי מדבר] רוחני בכחות הנפש המדברת האותיות הם בחינת דומם והמדות הם בחי׳
And likewise there are also a spiritual inanimate, vegetative, animal and speaking in the powers of the speaking soul: the letters are the level of the inanimate, and the emotive attributes are the level of
The same four exist spiritually within the soul’s powers. The letters of speech are the “inanimate” level.


צומח שיש בהם גידול שמתחלה ההתפעלות קטנה ואח״כ מתגדלת והשכל הוא בחי׳ חי כמ״ש והחכמה תחיה28 ומקור השכל שהוא בחי׳ ח״ס [חכמה סתימאה] הוא בחי׳ מדבר
the vegetative, for they have growth — at first the arousal is small and afterwards it grows; and the intellect is the level of the animal, as it is written, “Wisdom gives life”; and the source of the intellect, which is the level of hidden Chochmah, is the level of the speaking,
Emotions are “vegetative” because they grow from a small stirring to a large one. Intellect is “animal,” alive, as the verse says “wisdom gives life,” and the source of intellect, hidden Chochmah, is the “speaking” level, the highest.


כי שרש התהוות הדבור שהוא האותיות נלקח מקדמות השכל שבנפש שלמעלה מהשכל הגלוי כנזכר בד״ה ויעש דוד שם (ואף שהאותיות הן בחי׳ דומם הרי נעוץ סופן בתחלתן כו׳)
for the root of the coming-into-being of speech, which is the letters, is taken from the primordial [stage] of the intellect in the soul, which is above the revealed intellect, as mentioned in the discourse beginning “And David made a name.” (And though the letters are the level of the inanimate, [nevertheless] “their end is embedded in their beginning,” etc.)
Speech is placed with the highest level because the letters are rooted in the soul’s first stirrings, above revealed thought. Though letters are the lowest level, “their end is embedded in their beginning,” a phrase from Sefer Yetzirah: the lowest is rooted in the highest.


והנה בבחי׳ מדבר עצמו שהוא ח״ס [חכמה סתימאה] כלול ג״כ ד׳ בחי׳ כנ״ל במשל נפש המדברת הכלולה מד׳ בחי׳
Now, within the level of the speaking itself, which is hidden Chochmah, four levels are also included, as above in the analogy of the speaking soul, which is comprised of four levels,
Hidden Chochmah, the “speaking” level above, itself also contains all four levels, just as the soul does.


וכן גוף האדם המדבר כלול מד׳ בחי׳ ובחי׳ המדות דח״ס [דחכמה סתימאה] נקרא צומח ולכן נקרא שערות שהן בחי׳ צומח שבגוף
and likewise the body of the speaking human being is comprised of four levels. And the level of the emotive attributes of hidden Chochmah is called “vegetative,” and therefore it is called “hairs,” which are the vegetative level in the body.
The emotive attributes within hidden Chochmah (the Thirteen Attributes) are its “vegetative” level, and that is why they are called hairs, the vegetative part of the body.


והנה במשל גשמי מובן שדומם וצומח הן קרובים זה לזה ומובדלין בערך מבחי׳ חי שיש בו נפש החיוני׳ [החיונית] וכש״כ [וכל שכן] מבחי׳ מדבר כו׳
Now, in the physical analogy it is understood that the inanimate and the vegetative are close to one another, and are separated in measure from the level of the animal, which has a vital soul, and all the more so from the level of the speaking, etc.
In nature, the inanimate and the vegetative are close to each other, but far removed from the animal, which has a living soul, and even further from the human being.


וכמו שבגוף האדם ג״כ אינן ערוך השערות שהן בחי׳ צומח לגבי אברי הגוף שבהן מלובש נפש החיונית והשכלי׳ [והשכלית] כמו הלב ומוח ואפילו לגבי שאר האברים.
And just as in the human body, too, the hairs, which are the vegetative level, are not comparable to the limbs of the body in which the vital and intellectual soul is enclothed, such as the heart and brain, and not even to the other limbs,
In the body, too, hair bears no comparison to the organs that house the soul, like the heart and brain, or even to the other limbs.


כך אין ערוך בחי׳ מדות ונוצר חסד לגבי עצם הח״ס [החכמה סתימאה] ולכן נמשלו לשערות שהוא בחי׳ צומח הכלול במדבר כו׳
so the level of the attributes and “Notzer chesed” is not comparable to the essence of hidden Chochmah; and therefore they are likened to hairs, which are the vegetative level included in the speaking, etc.,
So the Thirteen Attributes bear no comparison to the essence of hidden Chochmah; they are only its “hair,” the vegetative part within the speaking.


שאינו ערוך אפילו לגבי נפש החיונית שבמדבר כש״כ [כל שכן] לגבי נפש השכלית ובחי׳ שערות אלו הן הן מקור ושרש להתהוות החכמה דאצילות וא״כ אין זה בחי׳ השתלשלות עילה ועלול רק דילוג הערך.
which is not comparable even to the vital soul in the speaking [being], and all the more so to the intellectual soul. And these very hairs are the source and root of the coming-into-being of the Chochmah of Atzilus; and if so, this is not the level of a chain of cause and effect, but a leap of level.
Yet these “hairs” are exactly the source of Chochmah of Atzilus. So Chochmah does not come from hidden Chochmah by a continuous chain but across a leap.




10וזהו שנאמר במ״ת [במתן תורה] וזרח משעיר למו.29 פי׳ שעיר היינו שער יו״ד כי התורה שהיא חכמה דאצילות נמשכת מבחי׳ חכמה סתימאה ע״י שערות לבד.30
And this is what is said at the Giving of the Torah: “And He shone forth to them from Se’ir.” The meaning of “Se’ir” is se’ar yud (the hair of yud), for the Torah, which is the Chochmah of Atzilus, is drawn from the level of hidden Chochmah through hairs alone.
The word Se’ir (שעיר) is read as se’ar (שער, hair) plus a yud (י). The Torah, Chochmah of Atzilus, comes from hidden Chochmah only through the “hairs.”


והנה השערה היא בחי׳ ו׳ והאור שבתוך השערה הוא בחי׳ יו״ד וכנודע שהשערה חלולה ומלובש בתוכה יניקה מהמוח
Now, the hair is the level of vav, and the light within the hair is the level of yud, as it is known that the hair is hollow and within it is enclothed nourishment from the brain
A hair is shaped like the letter vav (a line), and the light running inside it is a yud. Hair is described as hollow, carrying nourishment from the brain.


(ועיין מזה בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ תולדות31 הביאו הרמ״ז [הרב משה זכות] בפ׳ אמור דף צ״ד) ומה שנקרא יו״ד להיות כי נודע שיש בחי׳ עשירי׳ [עשיריות] מאות אלפים רבבות.
(and see about this in Likkutei Torah, at the beginning of Parshas Toldos, which the Ramaz cites on Parshas Emor, page 94). And the reason it is called yud is that, as is known, there are the levels of tens, hundreds, thousands and myriads.
The Likkutei Torah cited here is the Arizal’s work of that name, as the Kehot note states, quoted by the Ramaz (Rabbi Moshe Zacut) on the Zohar. The light is called yud (ten) because the levels are counted in tens, hundreds, thousands and myriads.


והנה אלפים ורבבות הם בא״א וגם לפעמים מאות כנזכר במאמר מאה ועשרים ושבע שנים דשני חיי שרה.32
Now, the thousands and myriads are in Arich Anpin, and sometimes also the hundreds, as mentioned in the maamar on “One hundred and twenty and seven years” of “the years of the life of Sarah.”
The higher counts, thousands and myriads and sometimes hundreds, belong to Arich Anpin, the inner level of Keser; this was discussed in the maamar on Sarah’s years.


אך מה שיוכל להתלבש בהשערה הוא רק בחי׳ עשירית שזהו בחי׳ יו״ד לבד (צ״ע [צריך עיון] ע׳ [עיין] לקמן)
But what can be enclothed in the hair is only the level of tens, which is the level of yud alone (this needs examination; see below).
Only the “tens,” the yud, can pass through a hair. The Alter Rebbe adds that the point needs further examination.


וזהו ענין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] נובלות חכמה של מעל׳ [מעלה / מעלת] תורה33 פי׳ חש״מ [חכמה של מעלה] היינו ח״ס [חכמה סתימאה] דא״א שנקרא חכים ולא בחכמה ידיעא כידוע ואורייתא שהיא חכמה דאצילות נמשכת מח״ס [מחכמה סתימאה] רק מבחי׳ הנובלות שבה
And this is the meaning of what our Sages, of blessed memory, said: “The unripe fruit of the wisdom above is Torah.” “The wisdom above” means the hidden Chochmah of Arich Anpin, which is called “wise, but not with a knowable wisdom,” as is known; and the Torah, which is the Chochmah of Atzilus, is drawn from hidden Chochmah only from the level of its unripe fruit,
Now the Midrash is clear: “the wisdom above” is the hidden Chochmah of Arich Anpin, beyond knowing. The Torah, Chochmah of Atzilus, comes only from its novlos, its lesser offshoot.


דהיינו בחי׳ שערות לבד וזהו וזרח משעיר למו כנ״ל (ולעיל נתבאר דנובלות חכמה הוא בחי׳ אחוריים דאבא וי״ל [ויש לומר] דהכל א׳ לפמ״ש [לפי מה שכתוב] הרמ״ז [הרב משה זכות] בפ׳ אמור)
that is, the level of hairs alone; and this is [the meaning of] “And He shone forth to them from Se’ir,” as above. (And above it was explained that the unripe fruit of wisdom is the level of the back of Abba; and one may say that it is all one, according to what the Ramaz writes on Parshas Emor
That offshoot is the “hairs,” which is what “He shone forth from Se’ir” means. The Alter Rebbe notes that earlier he called novlos “the back of Abba” and proposes that the two descriptions are the same.


(דצ״ד שם) דמציאות אבא הוא מאור הפנימי שבדיקנא שלמעלה מהשערות עצמן ע״ש וע׳ בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פט״ו [פרק ט״ו / פרשה ט״ו]34 שפנימי׳ [שפנימיות / שפנימית] אבא כו׳
(page 94 there), that the existence of Abba is from the inner light in the beard, which is above the hairs themselves; see there. And see in Pri Etz Chaim, Shaar HaKerias Shema, chapter 15, that the inner dimension of Abba, etc.
According to the Ramaz, Abba (Chochmah) exists from the inner light of the beard, above the hairs themselves; and Pri Etz Chaim speaks of the special standing of Abba’s inner dimension.


א״כ בחי׳ נובלות חש״מ [חכמה של מעלה] דהיינו בחי׳ אחוריים דאבא כו׳ הוא לא רחוק מבחי׳ השערות דדיקנא כו׳ והבן:
If so, the level of “the unripe fruit of the wisdom above,” namely the level of the back of Abba, etc., is not far from the level of the hairs of the beard, etc. And understand [this].
So the “back of Abba” and the “hairs of the beard” are close to each other, and both describe the novlos from which the Torah is drawn.




Section 4 · ¶11–16
The fire that forms the letters
11ב ואח״כ אמר ואתה מרבבות קדש מימינו אש דת למו35 והוא להיות המשכה מתשב״כ [מתורה שבכתב] לתשבע״פ [לתורה שבעל פה]
2. And afterwards it says, “And He came from myriads of holiness; from His right hand, a fiery law for them.” And this is so that there be a drawing-down from the Written Torah to the Oral Torah,
Section 2 begins. The verse continues “from His right hand, a fiery law for them,” and this describes how the Written Torah is drawn into the Oral Torah.


שהוא ע״י בחי׳ אש דכביש באשא.3637 והנה פי׳ ואתה היינו בחי׳ התהוות האותיות שבתשב״כ [שבתורה שבכתב] שזהו ע״י דכביש באשא כו׳.
which is through the level of fire, “compressed by fire.” And the meaning of “ve’asa” [and He came] is the level of the coming-into-being of the letters of the Written Torah, which is through “compressed by fire,” etc.
That drawing happens through “fire,” in the Zohar’s phrase “compressed by fire.” The word ve’asa, “and He came,” refers to how the letters of the Written Torah come into being through this fire.




12והענין יובן עד״מ ממה שאנו רואים במהות השכל שבאדם כשישכיל אדם איזה סברא חדשה שנופלת לו במוחו אינו נרגש בה עדיין אותיות כלל
And the matter will be understood by way of analogy from what we see in the nature of the intellect in a person: when a person conceives some new idea that occurs to him in his mind, no letters at all are yet sensed in it;
An analogy from the mind: when a new idea first flashes into a person’s mind, it has no words yet.


אך מיד כשיתבונן בה במוח הבינה ימצאו בחי׳ אותיות באותו השכל והסברא מורגשים האותיות ממש ויש להבין מהיכן נמצאו ונולדו האותיות בהשכל
but as soon as he contemplates it in the mind of Binah, the level of letters will be found in that intellect and idea — the letters are actually sensed. And one must understand from where the letters came to be and were born in the intellect.
Once he thinks it through with Binah, the faculty that develops ideas, it takes the form of words. The question is where those words came from.


אך הענין כי באמת היו האותיות כלולים תחלה ג״כ בהשכל רק שלא היו ניכרים למהות בפ״ע [בפני עצמו] ואח״כ במוח הבינה באו לגילוי להיות נרגשים ג״כ.38
But the matter is that in truth the letters were already included in the intellect at first as well, only they were not discernible as an entity in their own right; and afterwards, in the mind of Binah, they came to revelation so as to be sensed as well.
The answer: the words were already present in the idea, but not as something distinct. Binah only brings them out so that they can be felt.




13והמשל בזה הנה המים כלולים ג״כ39 מד׳ יסודות וא״כ יש גם כן עפר ממש כלול בהמים.
And the analogy for this: water, too, is composed of the four elements, and if so there is also actual earth included in the water.
A physical analogy: in the old view of the four elements (fire, air, water, earth), every substance contains all four, so water too contains some earth.


אך אינו ניכר ונרגש כלל שיש שם עפר רק כאלו אין רק מים לבד. אבל ע״י בישול שיבשלו המים באש יתפרדו חלקי העפר ויהי׳ [ויהיה] ניכרים ונרגשים.
Yet it is not discernible or sensed at all that there is earth there; rather, it is as if there were only water alone. But through cooking, when the water is boiled over fire, the particles of earth separate and become discernible and sensed.
That earth is invisible until the water is boiled, when the fire makes the earthy particles separate out and appear as sediment.




14והנה עפר הוא בחי׳ אותיות הכלולים בהשכל הנק׳ מים וע״י דכביש באשא הוא בחי׳ ה״ג [חמש גבורות] נעשה מציאת האותיות בגילוי ממש. רק שצ״ל ג״כ המתקת הגבורות שלא להיות צמצום גמור. וזהו דגליד ברוחא כו׳.
Now, the earth is the level of the letters included in the intellect, which is called water; and through “compressed by fire,” which is the level of the five Gevuros, the existence of the letters comes into actual revelation. Only, there must also be a sweetening of the Gevuros, so that it not be a complete contraction. And this is [the meaning of] “which congealed by wind,” etc.
Applying the analogy: the letters are the “earth” within the “water” of the intellect, and the “fire,” the five Gevuros (powers of restraint), brings them out. But the Gevuros must be sweetened so that the letters are not wholly constricted, and that is the Zohar’s companion phrase “which congealed by wind.”




15והנה מאותיות דתשב״כ [דתורה שבכתב] נמשך בתשבע״פ [בתורה שבעל פה] כמו פרק השואל במס׳ ב״מ [בבא מציעא]40 נלקח מוי״ו דוכי ישאל איש4142 כו׳וי״ו מוסיף על ענין ראשון43 משא״כ טעמים נקודות תגין לא באו בגילוי בתשבע״פ [בתורה שבעל פה].
Now, from the letters of the Written Torah [teaching] is drawn into the Oral Torah; for example, the chapter HaSho’el in Tractate Bava Metzia is derived from the vav of “And if a man borrows,” etc. — the vav adds to the preceding matter; whereas the cantillation marks, vowels and crowns did not come to revelation in the Oral Torah.
The Oral Torah is drawn from the letters of the Written Torah: for example, a whole chapter of Bava Metzia derives laws from the extra letter vav (“and”) in “And if a man borrows.” But the cantillation marks, vowels and crowns yield nothing explicit in the Oral Torah.


וזהו שנאמר ואתה כו׳ מימינו אש כו׳ היינו התהוות אותיות דתשב״כ [דתורה שבכתב] ע״י דכביד באשא ומזה נמשך התשבע״פ [התורה שבעל פה].
And this is what is said, “And He came, etc., from His right hand, fire, etc.”: that is, the coming-into-being of the letters of the Written Torah through “compressed by fire,” and from this the Oral Torah is drawn forth.
So “from His right hand, fire” means the letters of the Written Torah are formed through “fire,” and from them the Oral Torah comes. The printed דכביד apparently reads דכביש, as earlier in the passage, and is translated so.




16ועמ״ש בד״ה ועשית ציץ44 גבי ופתחת עליו פתוחי חותם. ובזה יובן מ״ש וכדה על שכמה ואח״כ כתיב ותורד כדה על ידה4546 כי פי׳ כדה היינו כ״ד ספרין דאורייתא4748 ולפי שנובלות חש״מ [חכמה של מעלה] תורה היינו מבחי׳ שערות
And see what is written in the discourse beginning “And you shall make a tzitz,” on “and you shall engrave upon it engravings of a signet.” And through this will be understood what is written, “and her pitcher (kadah) on her shoulder,” and afterwards it is written, “and she lowered her pitcher onto her hand”: for the meaning of “kadah” is the twenty-four (kaf-dalet) books of the Torah; and since “the unripe fruit of the wisdom above is Torah,” that is, from the level of hairs,
After a cross-reference, the Alter Rebbe turns to Rivkah at the well, with her pitcher (kadah) first on her shoulder and then lowered to her hand. Kadah (כדה) is read as kaf-dalet, twenty-four, the books of the Written Torah, which come from the “hairs.”


ולכן נאמר וכדה על שכמה שהוא בחי׳ אחוריים דרק מבחי׳ אחוריים ונובלות חש״מ [חכמה של מעלה] נמשכו הכ״ד ספרי׳ [ספרים / ספרין] דאורייתא וכמשל ביטול כד א׳ לגבי הים או המעין.
therefore it is said, “and her pitcher on her shoulder,” which is the level of the back: for only from the level of the back and the unripe fruit of the wisdom above were the twenty-four books of the Torah drawn — like the analogy of the nullity of a single pitcher compared to the sea or the spring.
The pitcher on her shoulder, on her back, fits the Torah’s source in the “back” of Chochmah. All twenty-four books are no more than a pitcher of water next to the sea or spring of the wisdom above.




Section 5 · ¶17
A little water from your pitcher
17וז״ש [וזהו שכתוב] במשה רבינו ע״ה [עליו השלום] ופני לא יראו49 כו׳ אך כדי שיומשך עוד מתשב״כ [מתורה שבכתב] לבחי׳ תשבע״פ [תורה שבעל פה] שאינה אלא הארה מועטת מבחי׳ תשב״כ [תורה שבכתב] לפי שאינה פירוש אלא רק על עצם המצות שבתשב״כ [שבתורה שבכתב]
And this is what is said about Moshe our teacher, peace be upon him: “But My face shall not be seen,” etc. However, in order that there be a further drawing-down from the Written Torah to the level of the Oral Torah — which is only a small glimmer of the level of the Written Torah, since it is an interpretation only of the essential mitzvos in the Written Torah,
G-d told Moshe, “You shall see My back, but My face shall not be seen”: even the Written Torah that Moshe received is the “back.” The Oral Torah is a further step down, a small glimmer of the Written Torah, explaining only the core content of the mitzvos.


אבל תנת״א [טעמים נקודות תגין אותיות] שבתשב״כ [שבתורה שבכתב] שכל אחד ואחד מרמז על ריבוא רבבות עלמין אינה באה לידי גילוי כלל.
but the cantillation marks, vowels, crowns and letters of the Written Torah, each and every one of which alludes to myriads upon myriads of worlds, do not come to revelation at all.
The deeper layers of the Written Torah, its cantillation marks, vowels, crowns and letters, each point to countless spiritual worlds, and these never become explicit.


רק ר״ע [רבי עקיבא] הי׳ [היה] דורש על כל קוץ וקוץ50 תילי תילים של הלכות51 כו׳ (וע׳ במנחות דכ״ט ע״ב)
Only Rabbi Akiva would expound upon each and every thorn [of the letters] heaps upon heaps of laws, etc. (and see Menachos 29b);
The Talmud tells that Rabbi Akiva derived heaps of laws from every crown (“thorn”) on the letters: he alone could reach that far, but this is the exception.


אבל בתשבע״פ [בתורה שבעל פה] אינה באה לידי גילוי כלל הטנת״א [הטעמים נקודות תגין אותיות] שבתשב״כ [שבתורה שבכתב] (ומה שנת׳ [שנתבאר] לעיל דמבחי׳ אותיות דתשב״כ [דתורה שבכתב] הוא בנין התשבע״פ [התורה שבעל פה] היינו רק מענין הפשט המלובש בהתיבות והאותיות ומיתור או חסר האותיות מו וי״ו מוסיף כו׳
but in the Oral Torah the cantillation marks, vowels, crowns and letters of the Written Torah do not come to revelation at all. (And what was explained above, that the Oral Torah is built from the level of the letters of the Written Torah, refers only to the plain meaning enclothed in the words and letters, and to extra or missing letters, as in “the vav adds,” etc.;
In the Oral Torah as it stands these layers remain hidden. The Alter Rebbe clarifies what he said earlier: the Oral Torah draws on the letters only for their plain sense and for extra or missing letters. The printed מו apparently reads כמו, “as in.”


אבל טעם תמונת האותיות למה הוי״ו בתמונה זו ועל מה מרמז לא בא לידי גילוי בתשבע״פ [בתורה שבעל פה]) רק הפי׳ לבד שאינו אלא הארה בעלמא מתשב״כ [מתורה שבכתב].
but the reason for the shape of the letters — why the vav has this shape, and what it alludes to — has not come to revelation in the Oral Torah) — only the interpretation alone, which is but a mere glimmer of the Written Torah.
Why a vav is shaped as it is, and what the shape alludes to, is never revealed in the Oral Torah. The Oral Torah gives only interpretation, a mere glimmer of the Written Torah.


וזהו ויאמר העבד הגמיאיני נא מעט מים מכדך52 שהעבד הוא בחי׳ מל׳ בחי׳ תשבע״פ [תורה שבעל פה]5354 ולזאת נקרא עבדו זקן ביתו55 דבחי׳ ח״ע [חכמה עילאה] תשב״כ [תורה שבכתב] המושל בכל אשר לו
And this is [the meaning of] “And the servant said, ‘Let me sip, please, a little water from your pitcher’”: for the servant is the level of Malchus, the level of the Oral Torah; and therefore he is called “his servant, the elder of his house” — [the house] of the level of supernal Chochmah, the Written Torah — “who ruled over all that he had,”
Now the story of Eliezer and Rivkah: Eliezer, “the servant,” stands for Malchus and the Oral Torah. He is “the elder of the house” of Avraham, who here stands for supernal Chochmah, the Written Torah.


היינו כל ההשתלשלות דבי״ע שנמשך מבחי׳ העבד כמ״ש מלכותך מלכות כל עולמים וזהו הגמיאיני נא מעט מים מכדך שהגילוי שבתשבע״פ [שבתורה שבעל פה] הנמשך בה ממים דכ״ד ספרים דאוריי׳ [דאורייתא] הוא56
that is, the whole chain of descent of [the worlds of] Beriah, Yetzirah and Asiyah, which is drawn from the level of the servant, as it is written, “Your kingship is a kingship over all worlds.” And this is [the meaning of] “Let me sip, please, a little water from your pitcher”: that the revelation in the Oral Torah, which is drawn into it from the water of the twenty-four books of the Torah, is
“Who ruled over all that he had” is the whole chain of the lower worlds, which is governed through Malchus, as in “Your kingship is a kingship over all worlds.” His request for “a little water” describes what the Oral Torah receives from the twenty-four books.


רק מעט מים מכד זה שרק הארה בעלמא נמשך בגילוי בתשבע״פ [בתורה שבעל פה] ולא כל המים שבכד דתשב״כ [דתורה שבכתב]
only a little water from this pitcher, for only a mere glimmer is drawn into revelation in the Oral Torah, and not all the water in the pitcher of the Written Torah,
The Oral Torah takes only “a little water” from the pitcher: a glimmer, not the whole content of the Written Torah.


דהא טנת״א [טעמים נקודות תגין אותיות] לא באו בגילוי כנ״ל וזהו ותמהר ותורד כדה על ידה57 שא״א להיות המשכה זו כ״א ע״י שתוריד הכד על ידה
since the cantillation marks, vowels, crowns and letters did not come into revelation, as above. And this is [the meaning of] “And she hurried and lowered her pitcher onto her hand”: for this drawing-down is possible only by her lowering the pitcher onto her hand,
The rest, the cantillation marks, vowels, crowns and letters, stays hidden. Rivkah lowering her pitcher onto her hand shows how even this little can be passed on.


היינו שיתלבש החכמה בבחי׳ מדות58 שנקרא ידים שאז יכול אח״כ לבוא השפע עד בחי׳ מל׳ שהוא בחי׳ תשבע״פ [תורה שבעל פה] שמקבלת מבחי׳ ידים דוקא:
that is, that Chochmah be enclothed in the level of the emotive attributes, which are called “hands”; for then the flow can afterwards come down to the level of Malchus, which is the level of the Oral Torah, which receives specifically from the level of the hands.
The “hands” are the emotive attributes. Chochmah must first come down into the attributes, and only through them can it reach Malchus, the Oral Torah, which receives specifically from the “hands.”


(ואפשר שזהו ענין כדכד59 ב׳ בחינות כד היינו בחי׳ כדה שעל שכמה וכדה שעל ידה):60
(And perhaps this is the meaning of “kadkod” (ruby): two levels of kad (pitcher), namely the level of the pitcher on her shoulder and the pitcher on her hand.)
A suggestion: kadkod, a precious stone in Isaiah’s vision of the rebuilt Jerusalem, is “kad-kad,” two pitchers: the pitcher on her shoulder and the pitcher on her hand.




Section 6 · ¶18–21
Betrothal and marriage: Shemini Atzeres
18ג והנה מבואר למעלה דתשב״כ [דתורה שבכתב] ותשבע״פ [ותורה שבעל פה] נקרא חתן וכלה וכל הנ״ל זהו בחי׳ קדושין ואירוסין.
3. Now, it was explained above that the Written Torah and the Oral Torah are called groom and bride, and all the above is the level of kiddushin and erusin (betrothal).
Section 3 begins. Earlier the Written and Oral Torah were called groom and bride; everything described so far, the small glimmer passed from one to the other, is only the stage of betrothal (kiddushin, erusin).


כמו שקדושין הם רק נתינת טבעת קדושין עד״מ שהוא דבר מועט כך ענין המשכה הנ״ל מתשב״כ [מתורה שבכתב]
Just as kiddushin is only the giving of a betrothal ring, for example, which is a small thing, so the aforementioned drawing-down from the Written Torah,
In Jewish law betrothal can be made with a ring, something small. So too the small flow from the Written to the Oral Torah is like betrothal.


שהיא רק הארה בעלמא ממנה מעט מים מכדך הנמשך לתשבע״פ [לתורה שבעל פה] נקרא קדושין אבל בשמע״צ [בשמיני עצרת] שעושים שמחת תורה הוא בחי׳ יחוד שאחר הנשואין.
which is only a mere glimmer of it — “a little water from your pitcher” — drawn to the Oral Torah, is called kiddushin. But on Shemini Atzeres, when Simchas Torah is made, is the level of the union that follows the marriage (nisuin).
That flow is “a little water from your pitcher.” Shemini Atzeres, with its celebration of Simchas Torah, is a higher stage: the union after the full marriage (nisuin).




19וזהו שאומרים מוריד הגשם61 המשכת טפת מ״ד [מיין דוכרין] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גבי גשמים62 משיצא חתן לקראת כלה63 כדפי׳ בערוך.
And this is why we say “He causes the rain to fall”: the drawing-down of the drop of mayin duchrin (the masculine waters), as our Sages, of blessed memory, said concerning rain, “once the groom goes out to meet the bride,” as the Aruch explains.
On Shemini Atzeres we begin to say “He causes the rain to fall” in the Amidah. Rain is likened to the “masculine waters” of the union; the Talmud describes the first rainfall with the phrase “like a groom going out to meet the bride,” as the Aruch explains.


אך קודם יחוד זה צ״ל חופה והוא עליית שניהם תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] בבחי׳ סובב כל עלמין דקמיה חכמה ועשייה שוין
However, before this union there must be a chuppah (canopy), which is the ascent of both of them, the Written Torah and the Oral Torah, into the level of the light that encompasses all worlds (sovev kol almin), before which wisdom and action are equal
Before the union comes the chuppah, the wedding canopy. Here that means both Torahs rise to the light that encompasses all worlds, before which the highest wisdom and the lowest action are equal.


(וע׳ בזהר בראשית דף ח׳ ע״א64 בפי׳ הרמ״ז [הרב משה זכות] שם65 וסוד החופה כו׳ ונלע״ד [ונראה לעניות דעתי] כו׳ ע״ש ועמ״ש בביאור ע״פ כי על כל כבוד חופה).
(and see the Zohar, Bereishis, page 8a, in the commentary of the Ramaz there: “And the secret of the chuppah,” etc., “and it seems to my humble opinion,” etc.; see there. And see what is written in the explanation on “For over all the glory there shall be a canopy”).
The Alter Rebbe cites the Zohar and the Ramaz’s commentary on the secret of the chuppah, and another explanation on “a canopy over all the glory.”


וזהו מה שאנו אומרים ברגלים והשיאנו כו׳ אז עי״ז יכול להיות אח״כ יחוד זה שהוא המשכה פנימית ממש ולא הארה בעלמא כמו הקדושין הנ״ל.
And this is what we say on the festivals: “And bestow upon us (vehasi’enu),” etc. Then, through this, there can afterwards be this union, which is an actual inward drawing-down and not a mere glimmer like the kiddushin mentioned above.
On the festivals we pray “Vehasi’enu,” a word that also suggests marriage. Through that “chuppah,” a real inner flow can follow, not the mere glimmer of betrothal.


והענין כי בחי׳ היחוד עד״מ הוא המשכה שלמעלה מבחי׳ נובלות חש״מ [חכמה של מעלה] כ״א מבחי׳ חכמה שלמעלה ממש היינו מעצמותה ומהותה.
And the matter is that the level of the union, by way of analogy, is a drawing-down that is above the level of “the unripe fruit of the wisdom above,” but rather from the level of the wisdom above itself, that is, from its essence and being.
The union draws from above the “unripe fruit” level, from the essence of the wisdom above itself.


דהנה מבואר למעלה מה שנקרא נובלות הוא לפי שהתהוות החכמה דאצי׳ הנקרא תורה מח״ס [מחכמה סתימאה] הנקרא חכמה שלמעלה היא בבחי׳ דילוג גדול מבחי׳ שערות לבד
For it was explained above that what is called “novlos” is so because the coming-into-being of the Chochmah of Atzilus, called Torah, from hidden Chochmah, called “the wisdom above,” is by way of a great leap, from the level of hairs alone
As explained earlier, Chochmah of Atzilus, the Torah, comes from hidden Chochmah across a great leap, only through the “hairs.”


ולא ממהות ועצם הח״ס [החכמה סתימאה] ועד״מ באדם השכל לגבי כח השכל הוא יש מאין שאין עצם כחהשכל מתגלה ונמשך כלל בבחי׳ השכל המתגלה ולא
and not from the essence and substance of hidden Chochmah — just as, by way of analogy, in a person, intellect relative to the power of intellect is something from nothing, for the essence of the power of intellect is not revealed or drawn at all into the revealed intellect; and [it is] not
It does not come from the essence of hidden Chochmah. Likewise in a person, a thought relates to the power of thinking as something from nothing: that power itself never appears in the thought.


כמו השכל לגבי המדות שמהות השכל מתלבש בהמדות כנ״ל אמנם המשכת הטפה מהאב הנמשכת ג״כ מהמוח כנודע
like intellect relative to the emotions, where the essence of the intellect is enclothed in the emotions, as above. However, the drawing-forth of the drop from the father, which is also drawn from the brain, as is known —
It is not like intellect and emotion, where intellect is present inside the emotion. But the drop from the father, which also comes from the brain, is different.


הנה אע״פ [אף על פי] שהוא גשמיות מ״מ מלובש בה ממהות ועצם כח המוחין ולא הארה בעלמא שהרי יולד ממנה ולד בשכל ומדות שיהיה בדמיון האב ויש בו מהות כח השכל ממש
although it is physical, nevertheless there is enclothed in it [something] of the essence and substance of the power of the brain, and not a mere glimmer; for from it a child is born, with intellect and emotions, who will resemble the father, and he has in him the actual essence of the power of intellect
Though physical, it carries the very essence of the father’s mental powers, as shown by the child who is born with a mind and character like the father’s.


כמו באב ולא הארה בעלמא כמו בגילוי השכלה פרטית וכמבואר באגה״ק [באגרת הקודש] בסופו66 ועוד זאת שהרי הדבור כו׳ והטפה שנמשכה כו׳ ע״ש.
as in the father, and not a mere glimmer as in the revelation of a particular idea; as is explained in Iggeres HaKodesh, near its end: “And moreover, for speech, etc., and the drop that was drawn, etc.”; see there.
The child has the father’s actual capacity for thought, not just a glimmer as when the father shares a single idea. The Alter Rebbe refers to the end of Iggeres HaKodesh for this comparison of speech with the drop.




20וכך יובן הנמשל למעלה דבחי׳ נובלות חש״מ [חכמה של מעלה] היינו עד״מ כמו גילוי השכל ממקור השכל שאינו אלא הארה
And so will the analogue above be understood: the level of “the unripe fruit of the wisdom above” is, by way of analogy, like the revelation of intellect from the source of intellect, which is only a glimmer;
Applying the analogy: the “unripe fruit of the wisdom above” is like a thought emerging from the power of thought, only a glimmer.


ומזה נמשך בתשב״כ [בתורה שבכתב] ואח״כ הארה מזה נמשך בתשבע״פ [בתורה שבעל פה] כנ״ל וזה נקרא קדושין המשכה מבחי׳ ח״ע [חכמה עילאה] הנק׳ קדש כמ״ש ואתה מרבבות קדש.67
and from this [a glimmer] is drawn into the Written Torah, and afterwards a glimmer of this is drawn into the Oral Torah, as above; and this is called kiddushin, a drawing-down from the level of supernal Chochmah, which is called “kodesh” (holiness), as it is written, “And He came from myriads of holiness.”
A glimmer passes into the Written Torah, and a glimmer of that into the Oral Torah. This is kiddushin, and fittingly so, since kiddushin shares its root with kodesh, the name of supernal Chochmah (“myriads of holiness”).


אבל בחי׳ יחוד חתן וכלה הנה הטפה שרש שרשה ממקור ועצמיות הח״ס [החכמה סתימאה] ולא מבחי׳ נובלות לבד.
But in the level of the union of groom and bride, the drop — the root of its root is from the source and essence of hidden Chochmah, and not from the level of the unripe fruit alone.
But in the union of groom and bride, the drop is rooted in the very essence of hidden Chochmah, not merely in its “unripe fruit.”




21וכמ״ש בע״ח [בעץ חיים] שער הנסירה ספ״ג [סוף פרק ג׳]68 וכן זה המוח עילאה דא״א כו׳ ואח״כ לוקחים הטפה או״א [אבא ואימא] כו׳
And as is written in Etz Chaim, Shaar HaNesirah, at the end of chapter 3: “And so too this supernal brain of Arich Anpin, etc., and afterwards Abba and Imma take the drop, etc.”;
The Arizal’s Etz Chaim describes the supernal brain of Arich Anpin being aroused and Abba and Imma receiving the drop from it, which they then pass on as mochin to Z’eir Anpin and Nukva.


ע״ש אלא דלכאורה אינו מובן כיון דהתהוות תשב״כ [תורה שבכתב] הנקרא חתן הוא רק מבחי׳ נובלות חש״מ [חכמה של מעלה] א״כ איך שייך לומר שהיחוד נמשך מפנימית ח״ס [חכמה סתימאה].
see there. Except that, at first glance, this is not understood: since the coming-into-being of the Written Torah, which is called the groom, is only from the level of the unripe fruit of the wisdom above, if so, how can one say that the union is drawn from the inner dimension of hidden Chochmah?
A question: if the Written Torah, the “groom,” comes only from the “unripe fruit” of the wisdom above, how can its union draw from the inner dimension of hidden Chochmah?


אך הענין דזהו ענין החופה שצ״ל קודם היחוד שהוא בחי׳ סוכ״ע בחי׳ כתר שלמעלה מהחכמה ואז עי״ז נמשך גילוי מפנימית מו״ס [מוחא סתימאה] בתשב״כ [בתורה שבכתב] הנקרא חתן וממנו לתשבע״פ [לתורה שבעל פה]
But the matter is that this is the meaning of the chuppah that must precede the union, which is the level of the light that encompasses all worlds, the level of Keser, which is above Chochmah; and then, through this, a revelation from the inner dimension of the hidden brain (mocha stima’ah) is drawn into the Written Torah, which is called the groom, and from it to the Oral Torah.
The answer is the chuppah: it is the encompassing level of Keser, above Chochmah. Through it, a revelation from the inner dimension of the hidden brain enters the Written Torah and from there the Oral Torah.


ולכך קדמו ז׳ ימי החג לשמע״צ [לשמיני עצרת] שהם עד״מ ז׳ ימי המשתה שאחר החופה ונמשכים אורות מקיפים מבחי׳ סוכ״ע
And therefore the seven days of the festival precede Shemini Atzeres; they are, by way of analogy, the seven days of feasting after the chuppah, and encompassing lights are drawn down from the level of the light that encompasses all worlds.
This is why the seven days of Sukkos come before Shemini Atzeres: they are like the seven days of feasting after a wedding, and in them encompassing lights are drawn down.


וגם הלולב ומיניו הוא המשכת הדעת כי קטן אינו מוליד69 והטפה נמשכת מבחי׳ הדעת דוקא כמ״ש וידע האדם70 כו׳
And also the lulav and its species are the drawing-down of Daas; for a minor does not beget, and the drop is drawn specifically from the level of Daas, as it is written, “And Adam knew,” etc.
The lulav and the other species draw down Daas, and the union needs Daas: the Talmud says a minor cannot beget, and the verse describes union as “Adam knew.”


ואז עי״ז יוכל להיות אח״כ היחוד בשמע״צ [בשמיני עצרת] שזהו המשכה פנימית ממש ולא בחי׳ נובלות לבד ולכן הוא שמחת תורה שהתורה עצמו שמחה מגילוי זה כו׳:
And then, through this, there can afterwards be the union on Shemini Atzeres, which is an actual inward drawing-down and not the level of the unripe fruit alone; and therefore it is Simchas Torah, for the Torah itself rejoices in this revelation, etc.
After this preparation, the union on Shemini Atzeres is a real inner flow. That is why the day is Simchas Torah: the Torah itself rejoices in this revelation.




Section 7 · ¶22
He causes the rain to fall
22ד וזהו ענין מוריד הגשם שמתחילים לומר בשעמ״צ [בשמיני עצרת] כי בחי׳ השפע׳ הגשם בארץ הוא כמשל המשכת
4. And this is the meaning of “He causes the rain to fall,” which we begin to say on Shemini Atzeres: for the flow of rain upon the earth is like the analogy of the drawing-forth of
Section 4 begins. On Shemini Atzeres we start to mention rain in the Amidah, and rain falling on the earth is an image of the drop that brings new life.


הטפה שכמו שמהטפה נולד ולד כך הגשם71 מרוה את הארץ והולידה72 כו׳ וגם דכמו שהגשם נמשך טיפין טיפין והיינו ע״י שיורדין בגבורה שממנה בא ההתחלקות
the drop; for just as from the drop a child is born, so the rain “waters the earth and makes it give birth,” etc. And also, just as the rain is drawn down drop by drop — and that is through their descending with Gevurah (might), from which comes the division [into drops] —
As a child is born from the drop, so rain “waters the earth and makes it give birth,” as Isaiah says. Rain also falls in separate drops, and the Talmud speaks of rain coming “with might” (Gevurah); Gevurah is the power that divides.


ולכן נמשל המטר לשערות כמ״ש כשעירים עלי דשא73 שכן הוא ג״כ שערות הראש74 כל א׳ גומא בפ״ע [בפני עצמו] כמ״ש בגמרא ואע״פ [ואף על פי] שבחי׳ המשכת טפת מ״ד [מיין דוכרין] הנ״ל
therefore the rain is likened to hairs, as it is written, “like showers (se’irim) upon the grass”; for so too the hairs of the head, each one [has] its own follicle, as stated in the Gemara. And although the level of the drawing-down of the drop of the masculine waters mentioned above
So the Torah likens rain to se’irim, a word related to se’ar, hair: each hair, the Gemara says, grows from its own follicle, just as each raindrop is separate. The Alter Rebbe then qualifies the picture.


נמשכה מבחי׳ פנימית חש״מ [חכמה של מעלה] שלמעלה מבחי׳ נובלות ושערות מ״מ היא נמשכת ויורדת דרך בחי׳ השערות מזל ונוצר ונקה רק ששרשה למעלה מהשתלשלות כמ״ש במ״א ע״פ והנצח כו׳
is drawn from the level of the inner dimension of the wisdom above, which is above the level of the unripe fruit and the hairs, nevertheless it is drawn and descends by way of the level of the hairs — the mazal, “Notzer” and “Venakeh” — only that its root is above the chain of descent, as is written elsewhere on “And the Netzach,” etc.
The union’s flow comes from the inner dimension of hidden Chochmah, above the “hairs”; yet it still passes through the hairs, through the mazal, the parts of the beard called “Notzer” and “Venakeh.” Only its root is above the chain of worlds.


(ועיין זח״ג [זהר חלק ג] נשא) (קל״ד א׳) בהאי מזלא תליין75 ועמ״ש הרמ״ז [הרב משה זכות]76 בפ׳ בא (ד״מ סע״ב [סוף עמוד ב]) שמזל ונוצר חסד כו׳ ובתוך פנימיותו כו׳ ועיין מ״ש מזה בביאור ע״פ שוש אשיש כו׳.
(And see Zohar III, Naso (134a): “On this mazal [all] depend”; and see what the Ramaz writes on Parshas Bo (40b, at the bottom), that the mazal “Notzer chesed,” etc., and within its inner dimension, etc.; and see what is written about this in the explanation on “I will greatly rejoice,” etc.)
Supporting references: the Zohar says everything “depends on this mazal,” and the Ramaz explains that the mazal Notzer chesed has an inner dimension, within which is something higher still.


ועוד זאת דכמו הגשמים יורדים בגבורה כך ג״כ המשכה הנ״ל דכביש באשא כו׳ בחי׳ גבורה דע״י [דעתיק יומין] המלובשת במו״ס [במוחא סתימאה]
And furthermore, just as the rains descend with Gevurah, so too the aforementioned drawing-down, “compressed by fire,” etc., is the level of the Gevurah of Atik Yomin, which is enclothed in the hidden brain.
A second parallel: rain comes with Gevurah, and this flow too is “compressed by fire,” the Gevurah of Atik Yomin (the innermost level of Keser) that is enclothed in the hidden brain.


ועוד זאת דכמו התהוות הגשם הנה אד יעלה מן הארץ77 ונעשה עב וענן ובו יורד הגשם.
And furthermore, just as in the formation of rain, “a mist rises from the earth” and becomes thick cloud and cloud, and in it the rain descends
A third parallel: rain forms when “a mist rises from the earth,” gathers into clouds, and falls.


(עיין בראשית רבה פ׳ י״ג ובסוכה די״ב א׳ בתוספות) כך האתעדל״ת [האתערותא דלתתא] והתשובה עולה למעלה מעלה לבחי׳ ישת חשך סתרו78 ונמשך משם להיות מוריד הגשם המשכת הטפה כו׳.
(see Bereishis Rabbah, parshah 13, and Sukkah 12a, in Tosafos), so the arousal from below and teshuvah ascend higher and higher, to the level of “He made darkness His hiding place,” and from there it is drawn down to become “He causes the rain to fall,” the drawing-down of the drop, etc.
So too our arousal from below and our teshuvah rise to the highest hidden level, “He made darkness His hiding place,” and from there the flow comes down as “rain,” the drop.


גם י״ל [יש לומר] המשל מענין ואד יעלה באופן אחר היינו עד״מ שמתחלה היו האידים דקים מאד ומתגשמים אח״כ ונעשים עב וענן להוריד מטר כמ״כ [כמו כן] המשכת הטפה הנ״ל מהמוח ומתגשמת כו׳
One may also explain the analogy of “and a mist rose” in another way: that is, by way of analogy, at first the vapors were very fine, and afterwards they become coarse and turn into thick cloud and cloud to bring down rain; so too the aforementioned drawing-down of the drop from the brain becomes physical, etc.
Another reading of the mist: vapor starts out very fine and thickens into rain clouds, just as the drop drawn from the brain becomes physical.


ומכל טעמים הנ״ל נקרא המשכה זו בחי׳ מוריד הגשם (ופירוש משיב הרוח ומוריד הגשם יובן ע״ד מ״ש בפ׳ מקץ סד״ה נר חנוכה79 כו׳ מזוזה מימין כו׳
And for all the reasons above, this drawing-down is called the level of “He causes the rain to fall.” (And the meaning of “He causes the wind to blow and the rain to fall” will be understood along the lines of what is written in Parshas Mikeitz, at the end of the discourse beginning “The Chanukah lamp, etc., [with] the mezuzah on the right,” etc.:
For all these reasons the flow is called “He causes the rain to fall.” The Alter Rebbe now explains the preceding words, “He causes the wind to blow,” referring to a Chanukah discourse in Torah Ohr.


אך אין אור התורה עולה בשם אור אלא ע״י נר מצוה כו׳ אויר סביב האור כו׳ גורם להאיר אור כו׳. ואויר היינו בחי׳ רוח ע״ש ועיין בזהר הרקיע בפי׳ הזח״א [הזהר חלק א] פ׳ בראשית)
“However, the light of the Torah does not rise to be called light except through the lamp of a mitzvah, etc.; the air around the light, etc., causes the light to shine,” etc. And “air” is the level of wind (ruach); see there. And see in Zohar HaRakia, in the commentary on Zohar I, Parshas Bereishis)
That discourse teaches that the light of Torah shines only through the “lamp” of a mitzvah, and that the air around a flame makes it shine. Air is “wind” (ruach).


(דט״ו ע״א) אוירא דיליה לא אתיידע כלל80 עד כו׳ נהיר נקודא חדא סתימא עילאה ע״ש.
(15a): “Its air was not known at all, until, etc., one hidden supernal point shone forth”; see there.
The Zohar speaks of a supernal “air” that cannot be known at all, until one hidden point shines forth from it.


וזהו ענין שלהיות מוריד הגשם המשכת התורה ממו״ס [ממוחא סתימאה] הוא ע״י משיב הרוח אוירא דע״ג [דעל גבי] קרומא כו׳
And this is the meaning: that for there to be “He causes the rain to fall” — the drawing-down of the Torah from the hidden brain — is through “He causes the wind to blow,” “the air that is upon the membrane,” etc.,
So for the Torah to “rain” down from the hidden brain, there must first be “wind”: the “air upon the membrane” of the supernal skull, in the Zohar’s imagery.


שבו הדעת דעתיק ועיין באדרא דנשא (קל״ד ב׳) וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ בראשית81 ע״פ לא ידון רוחי כו׳ ובזח״א [ובזהר חלק א] (דל״ז סע״ב [סוף עמוד ב]82 דנ״ח א׳) ובזהר הרקיע שם ובזח״ב [ובזהר חלק ב׳] (דקע״ח סע״ב [סוף עמוד ב])
in which is the Daas of Atik. And see the Idra of Naso (134b); and see Likkutei Torah, at the end of Parshas Bereishis, on “My spirit shall not contend,” etc.; and Zohar I (37b, at the bottom; 58a), and Zohar HaRakia there, and Zohar II (178b, at the bottom).
That “air” holds the Daas of Atik, the hidden knowledge at the highest level. The Kehot note identifies the Likkutei Torah cited here as the Arizal’s work; several Zohar passages are also referred to.


אבל ע״י התורה ומצות עץ חיים היא83 כו׳ משיב הרוח ועמ״ש ע״פ ואתה מרבבות קדש.
But through the Torah and mitzvos — “It is a tree of life,” etc. — [comes] “He causes the wind to blow.” And see what is written on “And He came from myriads of holiness.”
It is through the Torah and the mitzvos, which the verse calls “a tree of life,” that we bring about this “wind.”


וזהו א״ת [אל תקרי] בניך אלא בוניך84 שישראל בונין וממשיכין תשבע״פ [תורה שבעל פה] מבחי׳ תשב״כ [תורה שבכתב] והכח הזה בהם לפי שהם בוניך ששרשם ג״כ מבחי׳ זיווג גופני
And this is [the meaning of] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”: for Israel build and draw down the Oral Torah from the level of the Written Torah; and they have this power because they are “your builders,” since their root, too, is from the level of a bodily union,
The Sages read “your children” (banayich) as “your builders” (bonayich): the Jewish people build the Oral Torah out of the Written Torah. They can do so because their own souls are rooted in a union, like the drop.


שהוא הטפה הנמשכת מפנימית המוחי׳ [המוחין] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ישראל עלו במחשבה85 וכבר נתבאר לעיל מהו במחשבה לכן ביכולתם הוא להמשיך המשכה זו מבחי׳ פנימית ח״ס [חכמה סתימאה] בתשב״כ [בתורה שבכתב] ותשבע״ פ כנ״ל.86
which is the drop drawn from the inner dimension of the brain, as our Sages, of blessed memory, said, “Israel arose in thought”; and it was already explained above what “in thought” means. Therefore it is in their power to draw down this flow from the level of the inner dimension of hidden Chochmah into the Written Torah and the Oral Torah, as above.
Their souls come from the inner dimension of the supernal brain: “Israel arose in thought,” and “thought” was explained above as hidden Chochmah. So they can draw the inner dimension of hidden Chochmah into both Torahs.




Section 8 · ¶23–25
Children and servants; Torah after prayer
23וזהו תורה צוה לנו משה מורשה קהלת יעקב87 והנה מורשה ג״כ לשון ירושה. והענין כי יש בחי׳ נשמות הנקראים בנים למקום.8889
And this is [the meaning of] “The Torah that Moshe commanded us is the heritage (morashah) of the congregation of Yaakov.” Now, “morashah” is also an expression of inheritance (yerushah). And the matter is that there is a level of souls who are called “children of the Omnipresent.”
Now back to the maamar’s verse. Morashah, “heritage,” also means yerushah, inheritance. Some souls are called “children of the Omnipresent,” as the Mishnah says.


וזהו בחי׳ ישראל בחי׳ כי שרית90 כו׳ ויש נשמות שנקראים עבד וזהו בחי׳ יעקב עבדי.91
And this is the level of Yisrael, the level of “for you have striven (sarisa),” etc. And there are souls that are called “servant,” and this is the level of “Yaakov My servant.”
These are the souls at the level of “Yisrael,” the name given for having “striven with G-d.” Other souls are at the level of “servant,” as in “Yaakov My servant.”


וזהו ענין ברא כרעא דאבוה92 שבטל ממש כביטול הרגל לגבי ראש ואין לו רצון אחר כלל ופי׳ ברא כרעא היינו נה״י [נצח הוד יסוד] דאו״א [דאבא ואימא] מוחין לז״א כו׳.
And this is the meaning of “a son is his father’s leg”: for he is truly nullified, like the nullification of the foot relative to the head, and has no other will at all. And the meaning of “a son is [his father’s] leg” is Netzach, Hod and Yesod of Abba and Imma, [which are] the mochin of Z’eir Anpin, etc.
The Aramaic saying “a son is his father’s leg” means the son is completely given over to the father, as a foot follows the head, with no will of its own. In Kabbalistic terms, this “leg” is Netzach, Hod and Yesod of Abba and Imma, which enter Z’eir Anpin as its mochin.




24והנה כמו שהרגל נושא הראש עד״מ כך ביכולת בחי׳ ישראל להמשיך יחוד הנ״ל להיות מאירוסין נשואין כו׳ ועמש״ל [ועיין מה שכתוב לעיל] מזה.
Now, just as the foot carries the head, by way of analogy, so it is in the power of the level of Yisrael to draw down the aforementioned union, so that from betrothal there be marriage, etc. And see what was written above about this.
As a foot carries the head, the “children,” the souls called Yisrael, have the power to carry the union upward, turning betrothal into full marriage.


אבל הנשמות הנקרא יעקב מקבלים יחוד זה דרך ירושה דכיון שנמשך השפעה זו בבחי׳ מל׳ תשבע״פ [תורה שבעל פה] מקבלים ג״כ הנשמות דבי״ע הנקרא עבד להיות נקלט ונמשך בכל א׳ אור ה׳ בבחי׳ פנימית הלב ועמ״ש במ״א ע״פ
But the souls that are called Yaakov receive this union by way of inheritance: for since this flow is drawn into the level of Malchus, the Oral Torah, the souls of [the worlds of] Beriah, Yetzirah and Asiyah, which are called “servant,” also receive [it], so that the light of G-d be absorbed and drawn into each one, in the inner dimension of the heart. And see what is written elsewhere on
The souls called Yaakov, the “servants,” receive the union as an inheritance: once it flows into Malchus, the Oral Torah, it reaches the souls of the lower worlds too, and G-d’s light settles into each one’s inner heart.


כי הוא יברך הזבח93 ואח״כ יאכלו הקרואים94 כו׳. ולכן תגדל השמחה בש״ת [בשמחת תורה] בכל ישראל מגדולם עד קטנם כו׳
“For he blesses the offering, and afterwards the invited ones eat,” etc. And therefore the joy on Simchas Torah is great in all Israel, from the greatest of them to the least, etc.
The verse about Shmuel, “he blesses the offering, and afterwards the invited eat,” fits this: one level brings about the blessing, and others then partake of it. That is why the joy of Simchas Torah belongs to every Jew, great and small.


(הג״ה [הגהה] ועפ״ז [ועל פי זה] יובן ג״כ מה שאמר אבא בנימין95 על תפלתי שתהא סמוכה למטתי ומבואר בפרש״י [בפירש רש״י / בפירוש רש״י] שגם ללמוד לא רצה קודם התפלה אלא להתפלל תיכף ובתוס׳ [ובתוספות] פ״ק [פרק קמא] דברכות)96
(Gloss: And according to this will also be understood what Abba Binyamin said, “…over my prayer, that it be close to my bed”; and it is explained in Rashi’s commentary that he did not want even to study before prayer, but to pray immediately; and Tosafos, in the first chapter of Berachos)
A gloss applies this to daily life. Abba Binyamin in the Talmud said he was concerned that his prayer be close to his bed; Rashi explains that he did not want even to study before praying.


(דף ה׳ ע״ב) לא ידעתי מנא ליה דאסור בלימוד קודם אבל באמת אין זה משום איסור
(page 5b) [write]: “I do not know from where he derives that it is forbidden to study beforehand.” But in truth this is not because of a prohibition,
Tosafos ask where Abba Binyamin found a prohibition against studying before prayer. The Alter Rebbe answers that it is not a matter of prohibition.


אלא שמעלת העסק בתורה שאחר התפלה הוא גבוה יותר מתורה שקודם התפלה97 אם כבר הגיע זמן תפלה
but because the level of engaging in Torah after prayer is higher than Torah before prayer, if the time for prayer has already arrived.
It is a matter of level: once the time for prayer has come, Torah studied after praying is on a higher level than Torah studied before it.


והענין דאע״פ [דאף על פי] שנת׳ [שנתבאר] שהיחוד הוא בשמ״ע [בשמיני עצרת] היינו דרך כלל כי כל היו״ט [היום טוב] הם כלליים לכל השנה כמ״ש במ״א.
And the matter is that although it was explained that the union is on Shemini Atzeres, that is in a general way, for all the festivals are general [channels] for the whole year, as is written elsewhere.
The union described for Shemini Atzeres is the general, yearly form; each festival is a general channel for the whole year.


אבל דרך פרט נודע בפע״ח [בפרי עץ חיים]98 שבתפלה דכל יום הוא בחי׳ היחוד דזו״נ [דזעיר אנפין ונוקבא] שהם בחי׳ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]
But in a particular way, it is known from Pri Etz Chaim that in the prayer of every day there is the level of the union of Z’eir Anpin and Nukva, which are the levels of the Written Torah and the Oral Torah;
In detail, the Arizal’s teaching in Pri Etz Chaim is that each day’s prayer brings about the union of Z’eir Anpin and Nukva, which are the Written and Oral Torah.


והיינו ע״י קדימת בחי׳ בכל מאדך99 בק״ש [בקריאת שמע] שזהו המעורר בחי׳ גילוי חופה עליונה כמ״ש על פסוק כי על כל כבוד חופה100 ויחוד זה מתחדש בכל יום
and this is through first [reaching] the level of “with all your might” in the Shema, which is what arouses the level of the revelation of the supernal chuppah, as is written on the verse “For over all the glory there shall be a canopy (chuppah)”; and this union is renewed every day,
That union depends on first reaching “with all your might” in the Shema, which awakens the supernal chuppah, and it is renewed every day.


כי בכל יום נעשה האדם בריה חדשה וצ״ל העלאת מ״נ [מיין נוקבין] מבירורים דק״נ [דקליפת נוגה] ע״י מאדך רשפי אש דס״ג [דשם ס״ג] כו׳ ועמ״ש ע״פ ואלה שמות בני ישראל מענין ליבון הלכתא וע״פ ששים המה מלכות כו׳
for every day a person becomes a new creature, and there must be an elevation of the feminine waters (mayin nukvin) from the refinements of kelipas nogah through “your might,” the “fiery sparks” of [the Name] Sag, etc. And see what is written on “And these are the names of the children of Israel,” on the matter of the clarification of the halachah, and on “There are sixty queens,” etc.
Each day a person is a new creation, so each day the “feminine waters” must be raised anew by refining the mixed realm of kelipas nogah, through the fiery love of “with all your might.” Related discussions are cited.


ולכן אם הגיע זמן תפלה ואינו מתפלל וממשיך החופה והיחוד א״כ לימוד התורה שלומד הוא רק מבחי׳ נובלות חש״מ [חכמה של מעלה] הנמשך בתשב״כ [בתורה שבכתב] מצד עצמו וממנו לתשבע״פ [לתורה שבעל פה] בבחי׳ קדושין לבד
And therefore, if the time for prayer has arrived and he does not pray and draw down the chuppah and the union, then the Torah that he studies is only from the level of “the unripe fruit of the wisdom above,” which is drawn into the Written Torah on its own account, and from it to the Oral Torah, in the manner of kiddushin alone.
So if the time for prayer has come and one studies without praying, the Torah he studies draws only from the “unripe fruit,” at the level of betrothal.


אבל כשהקדים ק״ש [קריאת שמע] ותפלה101 ונעשה היחוד א״כ עסק התורה שאח״כ יש ונמשך בזה גילוי חש״מ [חכמה של מעלה] ממש ולא נובלות לבד.
But when he has first [said] the Shema and prayed, and the union has been effected, then in the Torah study afterwards there is, and there is drawn down in it, a revelation of the wisdom above itself, and not only the unripe fruit.
But after the Shema and prayer have brought about the union, the Torah studied afterwards carries a revelation of the wisdom above itself.




25וזהו ענין עוסק בתורה לשמה102103 פי׳ לשם התורה עצמה ברכו בתורה תחלה104 וכמ״ש במ״א ע״פ כי קולך ערב105 כו׳
And this is the meaning of “one who engages in Torah lishmah (for its sake)”: that is, for the sake of the Torah itself — “blessing over the Torah first” — and as is written elsewhere on “For your voice is sweet,” etc.:
The Mishnah praises “one who engages in Torah lishmah,” for its own sake. The Alter Rebbe reads it as “for the sake of the Torah itself,” linked with the Talmud’s criticism of those who did not bless over the Torah first.


שאז יש עריבות ומתיקות גילוי תענוג העליון המלובש בחש״מ [בחכמה של מעלה] כנודע ועמ״ש ע״פ ואתחנן כו׳ וממש״כ [וממה שכתוב] יובן לשם בתוספת ביאור:
for then there is the pleasantness and sweetness of the revelation of the supernal delight enclothed in the wisdom above, as is known. And see what is written on “Va’eschanan,” etc.; and from what is written there, “lishmah” will be understood with additional explanation.
Studied this way, the Torah carries the sweetness of the supernal delight that is enclothed in the wisdom above. Other discourses explain lishmah further.




Section 9 · ¶26–32
Yitzchak, Rivkah and the future ascendancy of Gevurah
26ה ועפ״ז [ועל פי זה] יובן ענין פ׳ דאליעזר עבד אברהם106 שנאמר ויאמר העבד הגמיאיני נא מעט מים מכדך107 שיומשך השפע זו אפי׳ [אפילו] לבחי׳ נשמות הבאים מסטרא דעבד
5. And according to this will be understood the matter of the passage of Eliezer, the servant of Avraham, in which it is said, “And the servant said, ‘Let me sip, please, a little water from your pitcher’”: that this flow be drawn even to the level of the souls who come from the side of the servant
Section 5 begins. Eliezer’s request for “a little water” now also means that the flow reaches even the souls from the side of the “servant.”


(וע׳ ברע״מ [ברעיא מהימנא] פ׳ פנחס) (דף רט״ו סע״א [סוף עמוד א]) ובפי׳ הרמ״ז [הרב משה זכות] שם וע׳ בזח״א [בזהר חלק א] וישב (דקפ״א ב׳)
(and see Ra’aya Mehemna, Parshas Pinchas (page 215a, at the bottom), and the commentary of the Ramaz there; and see Zohar I, Vayeshev (181b)).
References to the Zohar (Ra’aya Mehemna and Vayeshev) and the Ramaz, where the “servant” is discussed.


ולעיל פי׳ עבד על תשבע״פ [תורה שבעל פה] וכמה פנים כו׳ וצ״ל למה נאמר כ״ז [כל זה] גבי רבקה ומה ענין רבקה לזה.
And above, “servant” was explained as the Oral Torah — and there are several facets, etc. And it needs to be understood why all this is said in connection with Rivkah, and what Rivkah has to do with this.
Earlier, the servant stood for the Oral Torah; there are several ways to read the story. But why is this told about Rivkah in particular?


אך הענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שלע״ל [שלעתיד לבוא] יאמרו ליצחק כי אתה אבינו108 כי אברהם לא ידענו.
But the matter is that our Sages, of blessed memory, said that in the time to come they will say to Yitzchak, “For you are our father,” “for Avraham did not know us.”
The Talmud says that in the future the Jewish people will say to Yitzchak, “You are our father,” since “Avraham did not know us.” Yitzchak and Rivkah therefore represent something that will be revealed in the future.




27והענין כי אברהם הוא חסד ושרשו מחסד דע״י [דעתיק יומין] ויצחק הוא בחי׳ גבורה ושרשו מגבורה דע״י [דעתיק יומין] ולע״ל [ולעתיד לבוא] יהיו הגבורות גבוהים יותר כמעלת הזהב על הכסף וכמ״ יהיו הלוים כהנים כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]109 ובלק״א [ובלקוטי אמרים].110
And the matter is that Avraham is Chesed, and his root is from the Chesed of Atik Yomin; and Yitzchak is the level of Gevurah, and his root is from the Gevurah of Atik Yomin. And in the time to come the Gevuros will be higher, like the superiority of gold over silver, and as [it is said], “the Levites will be kohanim,” as is written in Likkutei Torah and in Likkutei Amarim.
Avraham embodies Chesed (kindness) and Yitzchak Gevurah (restraint), each rooted in Atik Yomin, the innermost level of Keser. Now Chesed is primary, but in the future Gevurah will be higher, as gold is above silver, and the Levites (associated with Gevurah) will be raised to the kohanim’s rank.




28והטעם לכל זה הוא כי הנה יצחק הוא לשון צחוק כמ״ש צחוק עשה לי אלקים111 כו׳.
And the reason for all this is that “Yitzchak” is an expression of laughter (tzechok), as it is written, “Elokim has made laughter for me,” etc.
The reason: the name Yitzchak means “he will laugh,” as Sarah said at his birth.


פי׳ צחוק הוא בחי׳ התענוג הנולד מדבר חידוש ופלא עד״מ כשעושין צחוק מקניגי שהוא מלחמת ב׳ חיות
The meaning of laughter is the level of the delight born of something novel and wondrous; by way of analogy, when they make sport of a kinigi, which is a fight between two beasts,
Laughter is the delight at something new and surprising, like the spectacle of two beasts fighting in the arena, staged to amuse a king.


כדי שישחק המלך כך בחי׳ הבירורים דרפ״ח כאשר אתהפכא חשוכא לנהורא ומרירו למיתקא יהיה מזה בחי׳ צחוק אצלו ית׳ להיות דבר חידוש שבחי׳ הרע דק״נ [דקליפת נוגה] יתהפך לטוב ויעלה לבחי׳ קדושה.
so that the king may laugh. So the level of the refinements of the 288 [sparks]: when “darkness is transformed into light and bitterness into sweetness,” there will come from this the level of laughter before Him, may He be blessed, because it is something novel that the evil of kelipas nogah be transformed to good and rise to the level of holiness.
The work of refining the 288 sparks of holiness fallen into the realm of kelipah turns darkness into light and bitter into sweet. That surprising reversal, evil becoming good, is G-d’s “laughter”: His greatest delight.




29וזהו צחוק עשה לי אלקים דדוקא מבחי׳ שם אלקים המסתיר נמשך הצחוק כאשר אתהפכא חשוכא והסתר זה כו׳.
And this is [the meaning of] “Elokim has made laughter for me”: for specifically from the level of the Name Elokim, which conceals, the laughter is drawn, when the darkness and this concealment are transformed, etc.
The verse says “Elokim” made laughter: the Name Elokim is the divine power that conceals, and the laughter comes precisely from turning that concealment into light.


וזהו צחוק עשה לי לשון עבר כל השומע יצחק לי112 לשון עתיד כי הבירורים הם בשית אלפי שני דהוי עלמא113
And this is [why] “has made laughter for me” is in the past tense, [while] “whoever hears will laugh at me” is in the future tense: for the refinements are during the six thousand years that the world exists,
Sarah’s words use both tenses: “made” (past) and “will laugh” (future). The refining is done during the six thousand years of the world’s history.


וזהו לשון עבר. אך גילוי התענוג מזה הוא לע״ל [לעתיד לבוא] כשישלימו כל הבירורים וזהו לשון עתיד.
and this is the past tense; but the revelation of the delight from this is in the time to come, when all the refinements are completed, and this is the future tense.
That work is the “past”; the delight it produces will be revealed in the future, when all the refining is complete.




30והנה ענין בירור ניצוצות דרפ״ח הנ״ל נק׳ העלאת מ״ן [מיין נוקבין] וכל העלאה הוא ע״י בחי׳ גבורות דאו״ח [דאור חוזר] דוקא
Now, the matter of the refinement of the 288 sparks mentioned above is called the elevation of the feminine waters (mayin nukvin), and every elevation is specifically through the level of the Gevuros of returning light (or chozer),
Raising the fallen sparks is called raising the “feminine waters,” an ascent from below. Every ascent comes through Gevuros, the “returning light” that rises from below upward.


וכמו ענין בע״ת [בעלי תשובה] בחילא יתיר114 שהוא ע״י צעקת הלב בכל לב ונפש ומאד וכעין ר׳ [רבי] אליעזר ב״ד [בן דורדיא] שיצתה נשמתו בבכייה115 וארז״ל [ואמרו רבותינו זכרונם לברכה] יש קונה עולמו שעה א׳
like the matter of baalei teshuvah [who are] “of greater strength,” which is through the cry of the heart, with all the heart and soul and might; and like Rabbi Eliezer ben Durdaya, whose soul departed in weeping, and our Sages, of blessed memory, said, “There is one who acquires his world in a single hour”;
So the Zohar says baalei teshuvah (penitents) are “of greater strength”: they rise through the heart’s cry. Rabbi Eliezer ben Durdaya repented so intensely that his soul left him in weeping, and of him the Sages said one can acquire one’s world in a single hour.


והיא בחי׳ או״ח [אור חוזר] (משא״כ בחי׳ אברהם זקן בא בימים116 מדרגא לדרגא כנזכר בזהר117 על פסוק זה)
and this is the level of returning light (whereas the level of Avraham is “old, coming with days,” from level to level, as mentioned in the Zohar on this verse),
That is “returning light.” Avraham, by contrast, “came with days,” advancing gradually, step by step, as the Zohar explains.


עד שעולה לבחי׳ גבורה דעתיק מקור כל הגבורות והיא המתלבשת במו״ס [במוחא סתימאה] שהיא למעלה מבחי׳ מו״ס [מוחא סתימאה]
until it rises to the level of the Gevurah of Atik, the source of all the Gevuros, which is what is enclothed in the hidden brain, and it is above the level of the hidden brain;
This returning light rises all the way to the Gevurah of Atik, the source of all Gevuros, which is above even the hidden brain, though enclothed in it.


כי בחי׳ ע״י [עתיק יומין] הוא בחי׳ תחתונה שבמאציל כו׳ רק שמתלבשת ויורדת במו״ס [במוחא סתימאה] כדי להיות שרש הנאצלים כו׳
for the level of Atik Yomin is the lowest level in the Emanator, etc., only it enclothes itself and descends into the hidden brain in order to be the root of the emanated [levels], etc.
Atik Yomin is the lowest aspect of the Emanator, G-d Himself, which enters the hidden brain to become the root of everything that is emanated.


והנה אברהם הוא בחי׳ אבר מה118 שהוא בחי׳ המשכת גילוי אלקות מלמעלה למטה בבחי׳ או״י [אור ישר]
Now, Avraham is the level of “ever mah” (the limb of mah), which is the level of drawing down the revelation of G-dliness from above to below, in the manner of direct light (or yashar),
Avraham’s name is read as ever mah, “the limb of mah”: he represents the drawing down of G-dliness from above, “direct light.”


וכמו בחי׳ צדיקים גמורים צדיק שהוא משפיע וממשיך מלמעלה למטה והוא בחי׳ חסד119 ועכשיו בזה״ג [בזמן הגלות] שעדיין לא נתברר כל בחי׳ ק״נ [קליפת נוגה] עיקר העבודה היא דוקא בהמשכות אלקות ולכן השוב צ״ל יותר מהרצוא.
like the level of the completely righteous — “a tzaddik,” who bestows and draws down from above to below; and this is the level of Chesed. And now, in the time of exile, when not all of kelipas nogah has yet been refined, the main service is specifically in drawing down G-dliness, and therefore the “return” (shov) must be greater than the “running” (ratzo).
He is like the perfect tzaddik who draws down blessing, and that is Chesed. In the present exile, while the refining is incomplete, the main service is drawing G-dliness down, so “return” (shov, bringing it down) must outweigh “running” (ratzo, rising up).




31וכמ״ש לשבת יצרה120 והיינו כי מבחי׳ הגבורות יש שרש יניקה לחיצונים יותר מבחי׳ החסדים כידוע המאמר דרישי׳ [דרישיה] דעשו בעטפוי דיצחק121122 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ובחרת בחיים זו אומנות123124 ובע״כ [ובעל כרחך] אתה חי125126 להמשיך האור למטה דוקא.
As it is written, “He formed it to be inhabited.” That is, from the level of the Gevuros there is a root of nourishment for the external forces more than from the level of the Chasadim, as the known saying goes, “the head of Esav [rests] in the bosom of Yitzchak.” And therefore our Sages, of blessed memory, said, “‘And you shall choose life’ — this is a craft,” and “against your will you live,” to draw the light down below specifically.
“He formed [the world] to be inhabited”: in the present, the Gevuros are riskier, since the external forces draw more nourishment from them (so the saying that Esav’s head rests in Yitzchak’s bosom). So the Sages speak of choosing life as a craft and say “against your will you live”: the soul must stay in the body to draw light down into the world.




32וזהו שעכשיו הכהנים הם העיקר והלוים טפלים להם כמ״ש נתונים המה לאהרן127 כי השוב הוא העיקר
And this is why now the kohanim are the main ones and the Levites are secondary to them, as it is written, “They are given to Aharon”: for the “return” (shov) is the main thing.
The kohanim embody Chesed and the Levites Gevurah. Today the kohanim lead and the Levites serve under them, “given to Aharon,” because drawing G-dliness down (the “return”) is the main service now.


אבל לע״ל [לעתיד לבוא] שיבוררו כל הבירורים ויזדכך כל העולם ובלע המות לנצח128 ואין שטן ואין פגע129 כו׳
But in the time to come, when all the refinements are refined and the whole world is purified, and “He will swallow up death forever,” and “there is no adversary and no mishap,” etc.,
In the future, all the sparks will have been refined, the world purified, death abolished and every evil force gone.


אזי אדרבה יהיו הגבורות יותר נעלים מבחי׳ החסדים מטעם הנ״ל דעיקר הצחוק והתענוג העליון הוא דוקא מבחי׳ בירורי הרפ״ח בהתהפכות מדות הנפש הבהמית שזהו בחי׳ העלאתמ מ״ן [מיין נוקבין] והוא הדבר חידוש ועמ״ש בענין ציון במשפט תפדה.130
then, on the contrary, the Gevuros will be more exalted than the level of the Chasadim, for the reason mentioned above: that the main laughter and supernal delight is specifically from the level of the refinements of the 288 [sparks], in the transformation of the attributes of the animal soul, which is the level of the elevation of the feminine waters, and this is the novel thing. And see what is written on the matter of “Zion shall be redeemed through justice.”
Then the Gevuros will rank above the Chasadim, because G-d’s deepest delight, His “laughter,” comes from the transformation of the animal soul’s traits: the surprising turn of lower into higher.


ולכן יהיו הלוים כהנים ויאמרו ליצחק כי אתה אבינו בחי׳ גבורות דא״ח [דאור חוזר] שהוא בחי׳ בע״ת [בעלי תשובה] זהו הגורם עיקר התענוג העליון כו׳
And therefore the Levites will be kohanim, and they will say to Yitzchak, “For you are our father”: the level of the Gevuros of returning light, which is the level of baalei teshuvah — this is what brings about the main supernal delight, etc.,
That is why the Levites will become kohanim, and why Israel will call Yitzchak “our father”: the Gevuros of returning light, the path of the baal teshuvah, produce the highest delight.


וכענין נקבה תסובב גבר131 א״ח [אשת חיל] עט״ב [עטרת בעלה]132 (ועמ״ש בפ׳ תולדות ע״פ אלה תולדות יצחק). וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] אם עושין תשובה נגאלין133 דהא בהא תליא.
like the matter of “a woman shall court a man” — “a woman of valor is the crown of her husband.” (And see what is written in Parshas Toldos on “These are the generations of Yitzchak.”) And this is what our Sages, of blessed memory, said: “If they do teshuvah, they are redeemed,” for one depends on the other.
Jeremiah’s “a woman shall court a man” and Proverbs’ “a woman of valor is her husband’s crown” express the same reversal: the receiving side (Gevurah, Malchus) will rise above the giving side. So the Sages linked redemption with teshuvah.


והנה יצחק ורבקה134 הם בחי׳ א׳ ששרשחם בגבורה דע״י [דעתיק יומין] רק שיצחק בחי׳ מ״ה [שם מ״ה] ורבקה בחי׳ ב״ן [שם ב״ן] ונודע דכל גילוי הוא מבחי׳ שם ב״ן [שם ב״ן] שהוא בחי׳ מלכות שזהו בחי׳ הגילוי
Now, Yitzchak and Rivkah are one level, for their root is in the Gevurah of Atik Yomin; only, Yitzchak is the level of [the Name] Mah and Rivkah is the level of [the Name] Ban; and it is known that all revelation is from the level of the Name Ban, which is the level of Malchus, which is the level of revelation.
Yitzchak and Rivkah share one root, the Gevurah of Atik Yomin. In Kabbalistic terms Yitzchak is the Name Mah (the giving side) and Rivkah the Name Ban (the receiving side, Malchus), and all revelation comes through Ban.


לכן נאמר ברבקה ותרד העינה135 להתלבש במו״ס [במוחא סתימאה] ולכן אמר לה העבד הגמיאיני ותורד כדה על ידה כו׳ כמשנת״ל [כמו שנתבאר לעיל].
Therefore it is said of Rivkah, “And she went down to the spring,” to be enclothed in the hidden brain; and therefore the servant said to her, “Let me sip,” and “she lowered her pitcher onto her hand,” etc., as explained above.
So Rivkah “went down to the spring”: she brings the hidden source down into revelation. That is why the servant asked her to let him drink, and she lowered her pitcher to her hand, as explained above.


וגם לגמליך אשאב136 להריק ברכה ג״כ למטה ע׳ [עיין] בזח״א [בזהר חלק א] וישב (דקפ״א סע״ב [סוף עמוד ב])137 ובמק״מ [ובמקדש מלך] שם ועמ״ש במ״א בפי׳ אל עליון גומל חסדים טובים.
And also “I will draw for your camels,” to pour out blessing below as well; see Zohar I, Vayeshev (181b, at the bottom), and in Mikdash Melech there; and see what is written elsewhere on the meaning of “G-d Most High, who bestows (gomel) good kindnesses.”
Her offer to draw water for his camels as well means the blessing reaches down still further. The Hebrew for camels (gemalim) is linked with gomel, “bestows,” in the prayer “who bestows good kindnesses.”


ובמ״א נת׳ [נתבאר] דיצחק ורבקה שהם138 מ״ה [שם מ״ה] וב״ן [ושם ב״ן] היינו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] וזה היה ענין שליחות דאליעזר לברר ולהמשיך יחוד זה.
And elsewhere it is explained that Yitzchak and Rivkah, who are Mah and Ban, are the Written Torah and the Oral Torah; and this was the purpose of Eliezer’s mission: to refine and draw down this union.
Yitzchak and Rivkah (Mah and Ban) are the Written and Oral Torah, and Eliezer’s mission to bring them together was to bring about their union.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בב״ר [בבראשית רבה]139 חיי שרה פ׳ סמ״ך אמר רבי אחא יפה שיחתן של עבדי אבות140 מתורתן של בנים141 כי תורתן של בנים עכשיו הוא רק מבחי׳ אירוסין נובלות חכמה כו׳
And therefore our Sages, of blessed memory, said in Bereishis Rabbah, Chayei Sarah, parshah 60: “Rabbi Acha said: The conversation of the servants of the patriarchs is finer than the Torah of the children”; for the Torah of the children now is only from the level of betrothal, “the unripe fruit of wisdom,” etc.,
So the Midrash says the conversation of the patriarchs’ servants (Eliezer’s long retelling) is finer than the Torah of the children (the laws later derived from brief hints). The children’s Torah now is only betrothal, the “unripe fruit of wisdom.”


אבל שיחתן של עבדי אבות גרם להמשיך בחי׳ היחוד ממש שהוא בחי׳ נשואין ופנימיות כו׳.
but the conversation of the servants of the patriarchs brought about the drawing-down of the level of the actual union, which is the level of marriage and the inner dimension, etc.
Eliezer’s conversation, by contrast, brought about the actual union, marriage and the inner dimension.




Section 10 · ¶33
The conversation of the servants in Tishrei
33וגם עכשיו י״ל [יש לומר] בחינה זו דהנה תשרי נק׳ ירח האיתנים142 שבו נולדו האבות143144 וע״י התשובה בעשי״ת [בעשרת ימי תשובה] נקראו נש״י [נשמות ישראל] עבדי אבות עכ״פ [על כל פנים]
And now too, one may say [that there is] this level: for Tishrei is called “the month of the mighty ones (eisanim),” in which the patriarchs were born; and through the teshuvah of the Ten Days of Repentance, the souls of Israel are called at least “servants of the patriarchs,”
The same holds today. Tishrei is called “the month of the mighty ones,” the patriarchs, who according to the Talmud were born in Tishrei. Through teshuvah in the Ten Days of Repentance, every Jew becomes at least a “servant of the patriarchs.”


כמאמר אם כבנים אם כעבדים145 וגם שיש בחי׳ עבד שגבוה מבחי׳ שר כמו שרבי חנינא בן דוסא נק׳ כעבד146 לפני המלך147 כו׳ והתפלה נק׳ שיחה כמ״ש תפלה לעני148 כו׳ ישפוך שיחו
as the saying [goes], “whether as children or as servants.” And also, there is a level of servant that is higher than the level of a minister, as Rabbi Chanina ben Dosa was called “like a servant before the king,” etc. And prayer is called “conversation” (sichah), as it is written, “A prayer of the poor man…, [when] he pours out his conversation,”
In the Rosh Hashanah prayer we say “whether as children or as servants.” And a servant can stand higher than a minister, as the Talmud says of Rabbi Chanina ben Dosa. Prayer is called sichah, “conversation,” as in “he pours out his conversation.”


וזהו ענין ויצא יצחק לשוח149 ועמ״ש בד״ה ע״כ יאמרו המושלים גבי עיר סיחון וכבר נת׳ [נתבאר] שע״י התפלה בעשי״ת [בעשרת ימי תשובה] נמשך אח״כ בחי׳ הנשואין והיחוד בשמחת תורה א״כ יפה שיחתן ותפלתן גם של בחי׳ עבדי אבות
and this is the meaning of “And Yitzchak went out to converse (lasuach)”; and see what is written in the discourse beginning “Therefore the rulers say,” regarding “the city of Sichon.” And it was already explained that through the prayer of the Ten Days of Repentance, the level of marriage and union is afterwards drawn down on Simchas Torah; if so, “the conversation” and prayer “of the servants of the patriarchs is finer” —
So Yitzchak “went out lasuach,” to pray. The prayer of the Ten Days of Repentance brings about the union of Simchas Torah, so the “conversation” of the servants is finer.


דהיינו אפי׳ [אפילו] בחי׳ אם כעבדים מה שמשברין לבן בעשי״ת [בעשרת ימי תשובה] ושופכים שיח לפני ה׳ יותר מתורתן של בנים שהיא רק בחי׳ נובלות חכמה ולכן ניתנו רק ברמיזה
that is, even of the level of “as servants”: that we break our hearts in the Ten Days of Repentance and pour out conversation before G-d — than “the Torah of the children,” which is only the level of the unripe fruit of wisdom; and therefore they were given only by allusion.
Even when we stand as “servants,” breaking our hearts and pouring out our prayer in these days, it surpasses the “Torah of the children,” which now is only the unripe fruit of wisdom and was given only by allusion.


אבל ע״י שיחה ותפלה בעשי״ת [בעשרת ימי תשובה] ממשיכים בחי׳ עצמיות חכמה שלמעלה ולכן נכפלה פרשתו ובאה בביאור רב להורות על גילוי והמשכה מעצמיות חכמה שלמעלה:
But through conversation and prayer in the Ten Days of Repentance, we draw down the level of the essence of the wisdom above; and therefore his passage is repeated and comes with much elaboration, to indicate a revelation and drawing-down from the essence of the wisdom above.
Prayer in these days draws down the essence of the wisdom above. That is why Eliezer’s story is told twice and at such length: to show that it draws from the essence of the wisdom above.



In one’s avodah
Pray before studying once the time for prayer has come: prayer that reaches “with all your might” forms the chuppah, so the Torah studied afterwards draws from the essence of G-d’s wisdom and not only from its “unripe fruit.” And in the Ten Days of Repentance, pour out the heart even as a “servant”: that prayer brings about the joy of Simchas Torah, which belongs to every Jew, great and small.
Questions for discussion
	Why does the maamar insist that Chochmah comes from what is above it by a “leap” rather than by cause and effect, and how does the analogy of hair and the brain make this clear?
	In what sense is the Oral Torah only “a little water from your pitcher,” and why must Rivkah lower the pitcher “onto her hand” before Eliezer can drink?
	What is the difference between the betrothal of the whole year and the union of Shemini Atzeres, and what role do Sukkos and the lulav play in preparing for it?
	Why is Torah studied after prayer higher than Torah studied before it, according to the gloss, and how does this change the way you might order your morning?
	Why will the Gevuros, Yitzchak and the baal teshuvah, surpass Chesed in the future, and why does Chesed lead for now?

For children · ages 9–13
For the children at the table
From a little water to the whole spring

The big idea
All year we receive only a small taste of G-d’s wisdom in the Torah, but on Shemini Atzeres and Simchas Torah, after the prayers and teshuvah of Tishrei, the very heart of that wisdom comes down to every Jew.


The Sages say the Torah is like “unripe fruit” that falls from G-d’s hidden wisdom above. The Torah we learn is holy and true, yet it holds only the outside of that wisdom, the way hair grows from the head but is not the brain itself. The Written Torah is compared to Rivkah’s pitcher, and the Oral Torah, which explains it, to Eliezer the servant, who asked her for “a little water from your pitcher.” A pitcher is tiny next to the sea it comes from. All year long, the Torah gives only this small taste, like a ring given at a betrothal. On Shemini Atzeres comes the full wedding, when the inner part of G-d’s wisdom flows down. That is why it is Simchas Torah, the joy of the Torah itself, and why we begin to pray for rain. Even a Jew who serves G-d simply, like a servant, receives this gift. The maamar adds a lesson for every day: Torah learned after davening, once the time to pray has come, is higher, because prayer opens the heart to the Torah’s depth.

The mashal
Eliezer met Rivkah at the spring and asked her, “Let me sip, please, a little water from your pitcher.” A pitcher holds very little compared to the sea or the spring it is filled from. So too, the Torah we learn all year is only a small pitcher drawn from G-d’s endless wisdom, and on Shemini Atzeres we are given from the spring itself.

Questions for the Shabbos table
	Why is the joy of Simchas Torah the Torah’s own joy, and not only ours?
	What does Eliezer’s request for “a little water from your pitcher” teach about the Torah we learn all year?
	This week, how can you daven with your whole heart before you sit down to learn?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור ע״פ תורה צוה
Or HaTorah preserves this maamar without the glosses that were added in Likkutei Torah, as part of a discourse on Rivkah going out to draw water, which this maamar develops in its last sections.
Kehot’s noteהמאמר בלי הגהות נדפס באוה״ת בראשית כרך ז תתתט, ב בד״ה ורבקה יוצאת משנת תקפ״ט. באוה״ת כאן ע׳ א׳תתמה נמצא עוד ביאור בכותרת ”ביאור ע״פ תורה צוה הנדפס בלק״ת ובאופן אחר מהביאור שנדפס שם”. שם א׳תתמז נמצא הוספה לסעי׳ ד. לענין מה שמבואר כאן ראה ד״ה משה קבל תורה — תר״מ (הנחת כ״ק אדמו״ר מוהרש״ב . . קונטרס שיצא לאור תשנ״ח).
2תורה צוה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The whole maamar explains how this Torah passes from its hidden source to the Oral Torah and to every Jew.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3בבראשית רבה פרשה י״ז
The note also sends the reader to Torah Ohr, which uses the same Midrash about the “unripe fruit of the wisdom above.”
Kehot’s noteיז, ה. וראה גם תו״א יא, ג.
4איתא בבראשית רבה פרשה י״ז ג׳ נובלות הן כו׳ נובלות חכמה שלמעלה תורה
The Midrash lists three things that are the “unripe fruit” of something higher, including “the unripe fruit of the wisdom above is the Torah.” The Alter Rebbe reads this as saying that the Torah we have comes from the outer side of supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. רבי חנינא בר יצחק אמר: שלושה נובלות הן: נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5כמבואר בלק״א
The gloss in Tanya chapter 35 explains why the Infinite Light rests in Chochmah specifically: because Chochmah is the level of Ayin, utter self-nullification.
Kehot’s noteפרק לה בהגהה.
6אלא מבחי׳ אחוריים וחיצוניות החכמה
The note points to a later discourse that also discusses how the Torah is drawn from the outer side, the “back,” of Chochmah.
Kehot’s noteראה סה״מ פר״ת ע׳ צח.
Paragraph 3
7דורש שמונים שנים
The same story of the Arizal is cited there, with further sources noted in that place.
Kehot’s noteוע״ל פ׳ צו ד״ה והניף, ספ״ב (יז, ב). וש״נ. [כ].
Paragraph 4
8וזהו ואתא
“And He came from myriads of holiness.” The word ve’asa (“and He came”) is Aramaic; the Alter Rebbe reads “myriads” as the many contractions that veil Chochmah, called “holiness.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9Kehot’s note points to Deuteronomy 3:23–7:11 for these words.
Deuteronomy 3:23–7:11דברים ג׳:כ״ג-ז׳:י״א
Paragraph 5
10“And He came from myriads of holiness”: explained in the previous paragraph as the many contractions that veil Chochmah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11השתלשלות עילה ועלול
The note refers to an earlier place in Likkutei Torah on Devarim that explains the chain of cause and effect, with further sources noted there.
Kehot’s noteע״ל ח׳ דברים (נו, א). וש״נ. [כ].
Paragraph 6
12מבשרי אחזה
“From my flesh I behold G-d.” In Chassidus this verse justifies learning about the divine levels from the structure of the human soul, as done here.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
Paragraph 7
13מי מנה עפר יעקב
“Who can count the dust of Yaakov”: the opening words of the discourse referred to here.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בראתיו יצרתיו
“I created him, I formed him, [indeed] I made him”: the verse whose explanation in that discourse deals with how the levels come into being.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15והחכמה מאין תמצא
Plainly, “Where can wisdom be found?”; Chassidus reads it as “Wisdom comes from ayin (nothing),” that is, Chochmah comes from a level that is not wisdom at all.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 8
16שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s martyrdom and asked “This is Torah and this its reward?”, G-d answered, “Be silent, thus it arose in thought.” The Alter Rebbe reads “thought” as a hidden reason, hidden Chochmah.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
17בביאור ע״פ כי על כל כבוד חופה
There the Alter Rebbe explains that “Be silent” does not mean there is no reason: the will stems from mocha stima’ah, a reason so exalted that it cannot come down into revelation, so to others it appears to be will alone.
Kehot’s noteלקמן שה״ש מח, א.
18ובביאור ע״פ אלה מסעי
There the Torah is the inner dimension and the mitzvos the outer dimension, but a supernal outer dimension of which only the outside can be revealed, like “Be silent, thus it arose in thought.”
Kehot’s noteלעיל פ׳ מסעי צב, ד.
19ובפ׳ ואתחנן ד״ה ענין ק״ש
It distinguishes a will below reason from a will above reason and explains “Be silent” in the same way: there is a reason, but it is too hidden even for the angels.
Kehot’s noteלעיל יב, א.
20אך אין התהוות החכמה . . רק דילוג הערך
The note points to a long series of discourses that discusses at length how Chochmah emerges from what is above it by a leap and not by gradual cause and effect.
Kehot’s noteראה המשך תער״ב פרק רד ואילך, פרק רח ואילך.
21או״א במזלא אתכלילן וביה תליין
The Idra Zuta, cited by the text itself, says that Abba and Imma are included in the mazal and depend on it; the maamar uses it to show that Chochmah derives from the “hairs” above it.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
22ניקב קרום המוח טריפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין רפ״ג.
23ניקב קרום המוח טריפה
The Mishnah lists a pierced brain membrane among the injuries that make an animal treifah. The Alter Rebbe contrasts it with hair, which can be cut without harm.
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
24וע״פ אם בחקותי
The passage discusses Keser as the intermediary between the Emanator and the emanated: its lower part, Atik Yomin, and its second part, Arich Anpin, the hidden root of the ten Sefiros.
Kehot’s noteלעיל פ׳ בחקותי מו, ג.
25וזהו הנק׳ בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הולדת או״א וזו״ן רפ״ו מאדר״ז (רפט, ב).
Paragraph 9
26ונוצר חסד
“Notzer chesed la’alafim,” one of the Thirteen Attributes of Mercy. The Kabbalah links these attributes with the hairs of the beard of the higher configuration.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כי העצמות הם בחי׳ דומם
An earlier passage in Likkutei Torah that also describes the bones as the inanimate level in a person.
Kehot’s noteראה גם לעיל פ׳ חקת נח, א.
28והחכמה תחי׳
“Wisdom gives life to those who have it.” The Alter Rebbe uses it to link intellect with the “animal” (living) level; the verse itself reads without the initial vav, as the Kehot note points out.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב. ושם בלא ו׳ [כ].
Paragraph 10
29וזרח משעיר למו
“He shone forth to them from Se’ir”; the Alter Rebbe reads שעיר as שער י׳, “the hair of yud.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
30מבחי׳ חכמה סתימאה ע״י שערות לבד
The note points to a later discourse that takes up this idea, that the Torah is drawn from hidden Chochmah only through the “hairs.”
Kehot’s noteראה סה״מ פר״ת ע׳ צח.
31בלקו״ת ר״פ תולדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
32מאה ועשרים ושבע שנים דשני חיי שרה
“The life of Sarah was one hundred years and twenty years and seven years.” A maamar on this verse is cited for the hundreds, thousands and myriads in Arich Anpin.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33נובלות חכמה של מעל׳ תורה
“The unripe fruit of the wisdom above is Torah”; here the “wisdom above” is identified with hidden Chochmah and its “unripe fruit” with the hairs.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
34וע׳ בפע״ח שער הק״ש פט״ו
There the wording of Pri Etz Chaim is quoted: the inner dimension of Abba is regarded like Atik, and all the more so hidden Chochmah, the source of Abba.
Kehot’s noteראה לעיל פ׳ נצבים מט, ד הלשון.
Paragraph 11
35ואתה מרבבות קדש מימינו אש דת למו
“And He came from myriads of holiness; from His right hand, a fiery law for them.” The “fire” is read as the force that brings out the letters of the Written Torah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36דכביש באשא
The note points to an explanation there of the Zohar’s phrase “compressed by fire.”
Zohar III, 295bזח״ג רצה, ב
Kehot’s noteזח״ג רצה, ב. וראה ביאורו באוה״ת שמות כרך ז ע׳ ב׳תרפו. וראה גם הלשון בד״ה פתח אלי׳ — תרנ״ח ע׳ כד.
37דכביש באשא
The Zohar’s phrase “compressed by fire,” which the Alter Rebbe uses for the Gevuros that make the letters distinct.
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
Paragraph 12
38והענין יובן עד״מ . . להיות נרגשים ג״כ
Or HaTorah quotes this whole analogy and prefaces it with a passage from Pardes Rimonim: Sefer Yetzirah names only air, water and fire because the element of earth is a composite of the other three.
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תרפה מביא כל המשל ומוסיף: ”והמשל לזה יובן בהקדים הקדמה אחת המבואר בפרדס שער יא פ״ג וז״ל ועתה יש לשאול אחר שאמ״ש ר״ל אויר מים אש למה לא נזכר בכל ספר יצירה יסוד העפר שהוא יסוד ד׳ של הבריאה. והדבר הזה יובן במה שפי׳ חכמי המחקר שיסוד העפר עם היותו יסוד רביעי הוא כלל שלשה יסודות הראשונים שהם מים אש אויר ומהם נתהוה יסוד הד׳” ומאריך בהמשל שמביא להלן. ראה ד״ה בראשית ברא תרנ״ה ע׳ יא. ד״ה בראשית ברא תש״ב ע׳ 44.
Paragraph 13
39המים כלולים ג״כ ד׳ יסודות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער המאריכין פ״ג.
Paragraph 15
40פרק השואל במס׳ ב״מ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף צה ע״א.
41וכי ישאל איש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשפטים כב, יג.
42וכי ישאל איש
“And if a man borrows from his fellow…”; the opening vav (“and”) links it to the preceding law.
Exodus 22:13שמות כ״ב:י״ג
וְכִי־יִשְׁאַל אִישׁ מֵעִם רֵעֵהוּ וְנִשְׁבַּר אוֹ־מֵת בְּעָלָיו אֵין־עִמּוֹ שַׁלֵּם יְשַׁלֵּם:
And if a man borrow aught of his neighbour, and it be hurt, or die, the owner thereof not being with it, he shall surely make restitution.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43The chapter HaSho’el, whose laws of a borrowed animal build on the vav of “And if a man borrows”; an example of the Oral Torah drawn from a single letter of the Written Torah.
Bava Metzia 95a:13בבא מציעא צ״ה א:י״ג
אֶלָּא, אָמַר קְרָא ״וְכִי יִשְׁאַל״ – וָיו מוֹסִיף עַל עִנְיָן רִאשׁוֹן, וְיִלְמַד עֶלְיוֹן מִתַּחְתּוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
44ועמ״ש בד״ה ועשית ציץ
There, “engravings of a signet” is explained through letters engraved in wax: they are not of the same substance as letters in thought or speech, yet they are still the letters themselves, formed and made concrete.
Kehot’s noteתו״א פג, ג. ”והנראה דאותיות דתושב״כ שנמשכים בתושבע״פ הן מבחי׳ בינה ואין זה כמו עצמיות האותיות דתושב״כ. וכן מובן ממה שציין לד״ה ועשית ציץ בענין ופתחת פתוחי חותם ושם מבואר עד״מ אותיות הנחקקים בשעוה שאינם מערך ומהות האותיות שבמח׳ או דבור רק מ״מ הן אותיות עצמן שנצטיירו ונתגשמו — ד״ה הרעשת ארץ — פר״ת ע׳ צח. וראה באוה״ת פנחס ע׳ א׳קיט שמציין לד״ה הנ״ל בתו״א ומוסיף ”שהאותיות מתהווים בבינה”.
45וכדה על שכמה . . ותורד כדה על ידה
Rivkah came out “with her pitcher on her shoulder”; read as the Written Torah coming from the “back” of Chochmah.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טו. יח.
46ותורד כדה על ידה
“And she lowered her pitcher onto her hand” and gave Eliezer to drink; developed later in the maamar as the Written Torah flowing into the Oral Torah through the “hands.”
Genesis 24:18בראשית כ״ד:י״ח
וַתֹּאמֶר שְׁתֵה אֲדֹנִי וַתְּמַהֵר וַתֹּרֶד כַּדָּהּ עַל־יָדָהּ וַתַּשְׁקֵהוּ:
And she said: ‘Drink, my lord’; and she hastened, and let down her pitcher upon her hand, and gave him drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47כדה . . כ״ד ספרין דאורייתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תכ״א) מז, א. יד, א. [כ].
48כדה היינו כ״ד ספרין דאורייתא
The Tikkunei Zohar (Tikkun 21) reads כדה as the twenty-four (כ״ד) books of the Torah; the Kehot note also refers to 14a.
Tikkunei Zohar 47a:12–14תקוני הזהר מ״ז א:י״ב-י״ד
כ״ד ספרין דאורייתא ודאי אינון כ״ד דאתמלי מן ימא עלאה דאורית׳ דאיהי כלילא דחמשין אתוון דיחודא דאינון כ״ה וכ״ה דמיחדין בהון לקב״ה ב׳ זמנין. וכד סליק י״ם חמשין. דא איהו ישאו נהרות דכים בהפוך אתוון דך ואיהו כ״ד. ודך איהו צדיק בהאי כד. בגין דאיהו תבירא בגלותא. שכינתא דאיהי כד עליה אתמר לב נשבר ונדכה אלקים לא תבזה.
Constantinople, 1740 (CC-BY-NC)
Paragraph 17
49ופני לא יראו
“You shall see My back, but My face shall not be seen.” The Written Torah given through Moshe comes from the “back” of Chochmah.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
50The Talmud says Rabbi Akiva would derive heaps of laws from every crown on the letters; the maamar treats this as an exception, since such layers do not appear in the Oral Torah.
Menachot 29b:3מנחות כ״ט ב:ג׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות
Wikisource Talmud Bavli (CC-BY-SA)
51רק ר״ע היה דורש על כל קוץ וקוץ  . . של הלכות
The parallel text there adds that Rabbi Akiva alone knew this, and that he was named Akiva as “ekev Yah” (the heel of yud-hei), because he drew even the level of yud-hei down into the heel.
Kehot’s note”שהוא לבדו היה יודע ולזאת נק׳ שמו עקיבה עקב י״ה שהי׳ ממשיך ומחבר אף בחי׳ י״ה בבחי׳ עקב (וכך עד״ז האריז״ל כדלעיל . . .) — אוה״ת בראשית כרך ז תתתיא, א.
52ויאמר העבד הגמיאיני נא מעט מים מכדך
Eliezer asks Rivkah for “a little water from your pitcher”; read as the Oral Torah receiving only a glimmer of the Written Torah. The verse’s wording differs slightly (“the servant ran toward her and said”), as the Kehot note remarks.
Genesis 24:17בראשית כ״ד:י״ז
וַיָּרׇץ הָעֶבֶד לִקְרָאתָהּ וַיֹּאמֶר הַגְמִיאִינִי נָא מְעַט־מַיִם מִכַּדֵּךְ:
And the servant ran to meet her, and said: ‘Give me to drink, I pray thee, a little water of thy pitcher.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, יז. ושם לי׳ תי׳ ”העבד”. [כ].
53שהעבד הוא בחי׳ מל׳ בחי׳ תושבע״פ
The note points to this lexicon’s entry for the Kabbalistic identification of “servant” with Malchus.
Kehot’s noteראה מא״א אות ע׳, ס״ב. ת״ז בהקדמה (פתח אלי׳).
54שהעבד הוא בחי׳ מל׳ בחי׳ תשבע״פ
The Tikkunei Zohar’s introduction (Patach Eliyahu), cited by the Kehot note, identifies Malchus with the mouth and the Oral Torah.
Tikkunei Zohar 17a:5–8תקוני הזהר י״ז א:ה׳-ח׳
מאי כזהר. אלא כד עבדו האי חבורא אסתכמו עליה לעילא וקראו ליה ספר הזהר. ומצדיקי הרבים ביה. יהון נפישין כככבים לעולם ועד דלא אתחשיך נהורא דלהון לעלם ולעלמי עלמין. בההוא זמנא דאתחבר האי חבורא *רשותא אתיהיב לאליהו לאסכמא עמהון ביה. ולכל מארי מתיבתא דלעילא ותתא. וכל חיילין דמלאכין עלאין ונשמתין עלאין למהוי עמהון באסכמותא ורעותא כחדא.
Constantinople, 1740 (CC-BY-NC)
55עבדו זקן ביתו
“His servant, the elder of his house, who ruled over all that he had”; the servant is Malchus, which rules over all the worlds below.
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, ב.
56מלכותך מל׳ כל עולמים
“Your kingship is a kingship over all worlds”: all the worlds are drawn from Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
57ותמהר ותורד כדה על ידה
Rivkah hurries to lower her pitcher onto her hand: Chochmah must come down into the attributes, the “hands,” to reach the Oral Torah.
Genesis 24:18בראשית כ״ד:י״ח
וַתֹּאמֶר שְׁתֵה אֲדֹנִי וַתְּמַהֵר וַתֹּרֶד כַּדָּהּ עַל־יָדָהּ וַתַּשְׁקֵהוּ:
And she said: ‘Drink, my lord’; and she hastened, and let down her pitcher upon her hand, and gave him drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בבחי׳ מדות שנק׳ ידים
The note points to this lexicon’s entry for the identification of “hands” with the emotive attributes.
Kehot’s noteראה מא״א אות י, ס״ה.
59כדכד
“I will make your windows of kadkod (ruby)”; the Alter Rebbe suggests it hints at two pitchers (kad-kad).
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60(ואפשר . . שעל ידה)
In the earlier text in Or HaTorah, this parenthesis reads differently: it refers to the “cup of blessing,” which is Malchus resting on the five fingers of the right hand, as mentioned at the beginning of the Zohar.
Kehot’s noteבאוה״ת בראשית שם תתתיא, א נמצא במקום מוסגר זה: ”כנז׳ אצלינו בענין כוס של ברכה שהוא בחי׳ מל׳ דיתבא על ה׳ אצבען יד ימין הנז׳ בזהר בתחלת הספר ע״ש)”.
Paragraph 19
61שזהו שאומרים מוריד הגשם
That maamar explains that even Chochmah, the yud, is only a small point next to G-d’s essence, and that the arousal from below, Israel’s bittul, brings about the contraction and expansion of the divine light.
Kehot’s noteראה לעיל צב, ד.
62וכמארז״ל גבי גשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית (ו, ב). וש״נ. [כ].
63וכמארז״ל גבי גשמים משיצא חתן לקראת כלה
The Talmud discusses the first rainfall (revi’ah); following the Aruch’s explanation, the Alter Rebbe reads it through the image of a groom going out to meet the bride and applies it to the rain of Shemini Atzeres.
Taanit 6b:15–16תענית ו׳ ב:ט״ו-ט״ז
אָמַר רַבִּי אֲבָהוּ: מֵאֵימָתַי מְבָרְכִין עַל הַגְּשָׁמִים — מִשֶּׁיֵּצֵא חָתָן לִקְרַאת כַּלָּה. מַאי מְבָרֵךְ? אָמַר רַב יְהוּדָה אָמַר רַב: ״מוֹדִים אֲנַחְנוּ לָךְ ה׳ אֱלֹקֵינוּ עַל כׇּל טִפָּה וְטִפָּה שֶׁהוֹרַדְתָּ לָנוּ״. וְרַבִּי יוֹחָנָן מְסַיֵּים בַּהּ הָכִי: ״אִילּוּ פִינוּ מָלֵא שִׁירָה כַּיָּם וּלְשׁוֹנֵנוּ רִנָּה כַּהֲמוֹן גַּלָּיו כּוּ׳״, עַד ״אַל יַעְזְבוּנוּ רַחֲמֶיךָ ה׳ אֱלֹקֵינוּ וְלֹא עֲזָבוּנוּ, בָּרוּךְ רוֹב הַהוֹדָאוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
64וע׳ בזהר בראשית דף ח׳ ע״א
The Zohar passage that the text itself cites, together with the Ramaz’s commentary on “the secret of the chuppah.”
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
65בזהר בראשית . . בפי׳ הרמ״ז שם ועמ״ש בביאור ע״פ כי על כל כבוד חופה
The explanation on “a canopy over all the glory” discusses the supernal will beyond reason, mocha stima’ah; this maamar identifies the chuppah with the encompassing level of Keser.
Kehot’s noteבענין חופה לקמן שה״ש מח, א.
66וכמבואר באגה״ק בסופו
This is the place in Iggeres HaKodesh that the text itself cites for the contrast between speech and the drop drawn from the father’s brain.
Leviticus 4:3ויקרא ד׳:ג׳
אִם הַכֹּהֵן הַמָּשִׁיחַ יֶחֱטָא לְאַשְׁמַת הָעָם וְהִקְרִיב עַל חַטָּאתוֹ אֲשֶׁר חָטָא פַּר בֶּן־בָּקָר תָּמִים לַה׳ לְחַטָּאת:
if the anointed priest shall sin so as to bring guilt on the people, then let him offer for his sin, which he hath sinned, a young bullock without blemish unto the L-RD for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteד״ה להבין מ״ש בפע״ח קנז, א. [כ]. וראה לעיל ויקרא ד, ג. אוה״ת ויקרא כרך ד ע׳ תתקי.
Paragraph 20
67ואתה מרבבות קדש
“Myriads of holiness (kodesh)”: kodesh is a name for supernal Chochmah, which links it to kiddushin, betrothal.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
68בע״ח שער הנסירה ספ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער כט: ”וכן זה המוחא עילאה דא״א מתעורר ע״י יסוד המל׳ הנ״ל . . ואח״כ לוקחים הטפה או״א ואח״כ הם מורידין הטפה בסוד מוחין לבניהן זו״ן”.
69קטן אינו מוליד
The Talmud’s principle that a minor cannot beget; here, the union requires mature Daas.
Sanhedrin 68b:8–10סנהדרין ס״ח ב:ח׳-י׳
וְאֵימָא: כּוּלֵּיהּ לְהָכִי הוּא דַּאֲתָא? אִם כֵּן, נֵימָא קְרָא ״בֶּן אִישׁ״. מַאי ״לְאִישׁ בֵּן״? שְׁמַע מִינַּהּ תַּרְתֵּי. וּפְלִיגָא דְּרַבָּה, דְּאָמַר רַבָּה: קָטָן אֵינוֹ מוֹלִיד, שֶׁנֶּאֱמַר: ״וְאִם אֵין לָאִישׁ גֹּאֵל״. וְכִי יֵשׁ לְךָ אָדָם בְּיִשְׂרָאֵל שֶׁאֵין לוֹ גּוֹאֵל? אֶלָּא, בְּגֶזֶל הַגֵּר הַכָּתוּב מְדַבֵּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סח, ב.
70וידע האדם
“And Adam knew his wife again”: union is described as “knowing,” so it depends on Daas. The verse itself reads “Adam” without the definite article, as the Kehot note remarks.
Genesis 4:25בראשית ד׳:כ״ה
וַיֵּדַע אָדָם עוֹד אֶת־אִשְׁתּוֹ וַתֵּלֶד בֵּן וַתִּקְרָא אֶת־שְׁמוֹ שֵׁת כִּי שָׁת־לִי אֱלֹקִים זֶרַע אַחֵר תַּחַת הֶבֶל כִּי הֲרָגוֹ קָיִן:
And Adam knew his wife again; and she bore a son, and called his name Seth: ‘for G-d hath appointed me another seed instead of Abel; for Cain slew him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כה. ושם בלא ה׳. [כ].
Paragraph 22
71שכמו שמהטפה נולד ולד כך הגשם
The note says the comparison between rain and the drop from which a child is born is explained there.
Kehot’s noteנתבאר באוה״ת פ׳ בשלח ע׳ תקנה.
72והולידה
Rain “waters the earth and makes it give birth and sprout”; the Alter Rebbe uses it for the flow that brings new life.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
73כשעירים עלי דשא
“Like showers (se’irim) upon the grass”; se’irim is related to se’ar, hair, so rain is likened to hairs.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
74שערות הראש כ״א גומא בפ״ע
The Gemara says G-d created a separate follicle for each hair, so that no two draw from the same source; each raindrop too falls separately.
Bava Batra 16aבבא בתרא ט״ז א
Kehot’s noteב״ב טז, א.
75בהאי מזלא תליין
The Idra passage, cited by the text itself, on the mazal on which everything depends.
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
76ועמ״ש הרמ״ז פ׳ בא (ד״מ סע״ב)
It quotes the Ramaz: the mazal Notzer chesed has an inner and an outer dimension, and within its inner dimension is the inner dimension of Atik.
Kehot’s note”דבמזל ונוצר חסד יש בו פנימי׳ וחיצוני׳ ובתוך פנימיותו הוא פנימי׳ עתיק” — המשך תער״ב פרק רח.
77אד יעלה מן הארץ
“A mist rose from the earth and watered the whole face of the ground”; the model for how the arousal from below brings down the flow from above.
Genesis 2:6בראשית ב׳:ו׳
וְאֵד יַעֲלֶה מִן־הָאָרֶץ וְהִשְׁקָה אֶת־כׇּל־פְּנֵי הָאֲדָמָה:
but there went up a mist from the earth, and watered the whole face of the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ו.
78ישת חשך סתרו
“He made darkness His hiding place”; the hidden level to which teshuvah ascends.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79סד״ה נר חנוכה
The end of that discourse, cited by the text itself, explains that the light of Torah shines only through the “lamp” of a mitzvah and that the surrounding air makes the flame shine, the basis for reading “He causes the wind to blow” here.
Kehot’s noteתו״א מב, ג.
80אוירא דיליה לא אתיידע כלל
The Zohar, cited by the text itself, on the supernal “air” that is not known at all until one hidden supernal point shines forth from it.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
81בלקו״ת ס״פ בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
82ובזח״א (דל״ז סע״ב
The passage discusses the five Chasadim of Abba drawn into the souls of Israel (“Abba founded the daughter”), and that the souls come from Malchus as it receives from Abba.
Kehot’s noteראה לעיל פ׳ אמור לו, ד.
83עץ חיים היא
“It is a tree of life to those who hold fast to it”; the Torah and mitzvos bring about the “wind.”
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יח.
84א״ת בניך אלא בוניך
“All your children (banayich) shall be taught of G-d”; the Sages read banayich as bonayich, “your builders,” and the Alter Rebbe applies it to Israel building the Oral Torah.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ישראל עלו במחשבה
The Midrash says Israel preceded the world in G-d’s thought; here “thought” is hidden Chochmah, the root of Jewish souls.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ד. ע״ל מטות (פג, ג). וש״נ. [כ].
86The Midrash on the verse “a mist rose from the earth,” describing how clouds form from what rises from the earth and then bring rain.
Bereshit Rabbah 13:9בראשית רבה י״ג:ט׳
(קהלת א) כל הנחלים הולכים אל הים וגו׳. מעשה בר׳ אליעזר ורבי יהושע, שהיו מפרישין לים הגדול ונכנסה ספינתן לים, למקום שאין המים מהלכין. אמר לו ר׳ אליעזר לרבי יהושע: לא באנו לכאן, אלא לנסיון. מלאו משם חבית מלא מים, כיון שעלו לרומי, אמר להם אדרינוס שחיק עצמות: מי אוקיינוס מה הינון? אמר לו: מים בולעין מים. אמר להן: הבו לי מנהון, יהבון ליה מלא לקינייאתה, והוו יהבין בגווה מים והיא בלעה להון. על דעתיה דר׳ אליעזר: משם הם שואבים. על דעתיה דרבי יהושע: לשם הם שבים ללכת. כיצד היתה …
“All the streams go to the sea, [yet the sea is not full; to the place that the streams go, there they go again]” (Ecclesiastes 1:7) – there was an incident involving Rabbi Eliezer and Rabbi Yehoshua, who set sail in the Great Sea, and their ship entered a place in the sea where the water was not moving. Rabbi Eliezer said to Rabbi Yehoshua: ‘We came here only for some test.’ They filled a barrel of water from that place. When they arrived in Rome, Hadrian, may his bones …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 23
87תורה צוה לנו משה מורשה קהלת יעקב
The maamar’s opening verse; the word morashah is read here as inheritance.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88הנק׳ בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יד.
89בנים למקום
“Beloved are Israel, for they are called children of the Omnipresent”; the source for souls at the level of “children.”
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
90כי שרית
Yaakov is renamed Yisrael “for you have striven with G-d and with men and prevailed”; the level of the “children.”
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
91יעקב עבדי
“Hear now, Yaakov My servant”; the name Yaakov is linked with the level of the “servant.”
Isaiah 44:1ישעיהו מ״ד:א׳
וְעַתָּה שְׁמַע יַעֲקֹב עַבְדִּי וְיִשְׂרָאֵל בָּחַרְתִּי בוֹ:
Yet now hear, O Jacob My servant, And Israel, whom I have chosen;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, א.
92ברא כרעא דאבוה
An earlier Likkutei Torah passage on Devarim that explains the saying “a son is his father’s leg,” with further sources noted there.
Kehot’s noteע״ל ח׳ דברים (יב, ג). וש״נ. [כ].
Paragraph 24
93ע״פ כי הוא יברך הזבח
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteאולי הכוונה להנדפס בסה״מ תקס״ה ע׳ קסב. ובדרך מצותיך ע׳ 180 ואילך.
94כי הוא יברך הזבח ואח״כ יאכלו הקרואים
“For he blesses the offering, and afterwards the invited eat”; used for the way the union effected by some souls is then shared by others.
I Samuel 9:13שמואל א ט׳:י״ג
כְּבֹאֲכֶם הָעִיר כֵּן תִּמְצְאוּן אֹתוֹ בְּטֶרֶם יַעֲלֶה הַבָּמָתָה לֶאֱכֹל כִּי לֹא־יֹאכַל הָעָם עַד־בֹּאוֹ כִּי־הוּא יְבָרֵךְ הַזֶּבַח אַחֲרֵי־כֵן יֹאכְלוּ הַקְּרֻאִים וְעַתָּה עֲלוּ כִּי־אֹתוֹ כְהַיּוֹם תִּמְצְאוּן אֹתוֹ:
As soon as ye are come into the city, ye shall straightway find him, before he go up to the high place to eat; for the people will not eat until he come, because he doth bless the sacrifice; and afterwards they eat that are bidden. Now therefore get you up; for at this time ye shall find him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95מה שאמר אבא בנימין
Abba Binyamin said he was concerned all his life that his prayer be close to his bed; Rashi explains that he would not study before praying.
Berakhot 5b:21ברכות ה׳ ב:כ״א
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״.
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב. וראה בד״ה אם בחוקותי תשמ״א: ואין זה שייך רק ליחידי סגולה כאבא בנימין, אלא כמובן מלקו״ת שם שזה שייך בעבודת כאו״א, אלא שאבא בנימין הי׳ מתפלל ע״ז, ע״ש.
96ובתוס׳ פ״ק דברכות
Tosafos ask where the prohibition to study before prayer comes from; the Alter Rebbe answers that it is about level, not prohibition.
Tosafot on Berakhot 5b:21:2תוספות על ברכות ה׳ ב:כ״א:ב׳
אלא אימא סמוך למטתי - שלא היה עושה מלאכה עד שיתפלל. ורש״י פירש אפילו ללמוד שאסור ללמוד קודם תפלה. ולא ידעתי מנא ליה. אבל ראיה דשרי ללמוד קודם דלקמן בפרק שני (ברכות דף יד ב) אמרינן דרב מקדים ומשי ידיה ומברך ומתני פרקיה וקרי ק״ש כי מטא זמן ק״ש וכו׳:
Vilna Edition (Public Domain)
97שו״ה קודם — שמעלת העסק בתורה שאחר התפלה הוא גבוה יותר מתורה שקודם התפלה
The note points to a comment of the Rebbe on this point, the superiority of Torah studied after prayer, printed in the edition’s additions.
Kehot’s noteראה הערת כ״ק אדמו״ר שנעתקה להלן בהוספות להערות וציונים.
98נודע בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ התפלה (פ״ז). וש׳ הק״ש (פי״ב). [כ].
99בכל מאדך
“With all your might” in the Shema; its intense love raises the feminine waters and awakens the supernal chuppah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100כי על כל כבוד חופה
“For over all the glory there shall be a canopy (chuppah)”; the supernal chuppah that precedes the union.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101אבל כשהקדים ק״ש ותפלה
The note points to the Siddur’s commentary for a parallel discussion of Torah study after the Shema and prayer.
Berakhot 5bברכות ה׳ ב
Kehot’s noteראה ברכות ה, ב. סידור נו, א. סד״ה מי כמוכה — תרפ״ח.
Paragraph 25
102עוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ו.
103עוסק בתורה לשמה
“Whoever engages in Torah lishmah merits many things”; lishmah is read here as for the sake of the Torah itself.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
104ברכו בתורה תחלה
The land was lost because “they did not bless over the Torah first”; the Alter Rebbe connects it with studying for the Torah’s own sake.
Bava Metzia 85b:1בבא מציעא פ״ה ב:א׳
אָמְרוּ חֲכָמִים וְלֹא פֵּירְשׁוּהוּ, אָמְרוּ נְבִיאִים וְלֹא פֵּירְשׁוּהוּ, עַד שֶׁפֵּירְשׁוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעַצְמוֹ, שֶׁנֶּאֱמַר: ״וַיֹּאמֶר ה׳ עַל עׇזְבָם אֶת תּוֹרָתִי אֲשֶׁר נָתַתִּי לִפְנֵיהֶם״. אָמַר רַב יְהוּדָה אָמַר רַב: שֶׁלֹּא בֵּרְכוּ בַּתּוֹרָה תְּחִילָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״מ פה, ב.
105כי קולך ערב
“For your voice is sweet”: the opening words of a discourse cited on the sweetness of the supernal delight.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
106ועפ״ז יובן ענין פ׳ דאליעזר עבד אברהם
That talk explains why the marriage of Yitzchak and Rivkah is explained here, at the end of the Torah, and not in Torah Ohr on Parshas Chayei Sarah, and how it connects with the opening of Likkutei Torah on Vayikra.
Kehot’s noteבסה״ש תשנ״ב ח״א ע׳ 106 מבאר למה מבאר ענין נישואי יצחק ורבקה כאן ולא בתו״א פ׳ חיי שרה, וכן הקשר להתחלת הלקו״ת בפ׳ ויקרא ע״ש.
107ויאמר העבד הגמיאיני נא מעט מים מכדך
Eliezer’s request for “a little water”; read now as the flow reaching the souls called “servants.”
Genesis 24:17בראשית כ״ד:י״ז
וַיָּרׇץ הָעֶבֶד לִקְרָאתָהּ וַיֹּאמֶר הַגְמִיאִינִי נָא מְעַט־מַיִם מִכַּדֵּךְ:
And the servant ran to meet her, and said: ‘Give me to drink, I pray thee, a little water of thy pitcher.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108לע״ל יאמרו ליצחק כי אתה אבינו
The Talmud describes how in the future Israel will turn to Yitzchak and say, “For you are our father.”
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשבת פט, ב. ישעי׳ סג, טז.
Paragraph 27
109הלוים כהנים כמ״ש בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל. תחלת יחזקאל.
110ובלק״א
The note points to Tanya chapter 50, which discusses the love that comes from the side of Gevurah, likened to gold, and its superiority over the love from the side of Chesed, likened to silver.
Kehot’s noteפרק נ.
Paragraph 28
111צחוק עשה לי אלקים
Sarah said, “Elokim has made laughter for me; whoever hears will laugh at me”; the source of Yitzchak’s name.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
Paragraph 29
112צחוק עשה לי לשון עבר כל השומע יצחק לי
The verse moves from past (“has made laughter”) to future (“will laugh”), read as the present work and its future delight.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113בשית אלפי שני דהוי עלמא
The Talmud speaks of the six thousand years that the world exists.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לא, א. סנהדרין צז, א.
Paragraph 30
114בע״ת בחילא יתיר
The Zohar says baalei teshuvah draw near with greater strength than the completely righteous; here, the power of returning light.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
115ר׳ אליעזר ב״ד שיצתה נשמתו בבכי׳
Rabbi Eliezer ben Durdaya wept until his soul departed, and Rabbi said, “There is one who acquires his world in a single hour.”
Avodah Zarah 17a:15עבודה זרה י״ז א:ט״ו
אָמַר: אֵין הַדָּבָר תָּלוּי אֶלָּא בִּי. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וְגָעָה בִּבְכִיָּה עַד שֶׁיָּצְתָה נִשְׁמָתוֹ. יָצְתָה בַּת קוֹל וְאָמְרָה: רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא! [וְהָא הָכָא בַּעֲבֵירָה הֲוָה וּמִית], הָתָם נָמֵי, כֵּיוָן דַּאֲבִיק בַּהּ טוּבָא, כְּמִינוּת דָּמְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
116ואברהם זקן בא בימים
“And Avraham was old, coming with days”; read as gradual ascent, day by day.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
117כנזכר בזהר ע״פ זה
Kehot’s note points to Zohar I, 129a for these words.
Zohar I, 129aזח״א קכט, א
Kehot’s noteזח״א קכט, א.
118אברהם הוא בחי׳ אבר מה
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteלקו״ת להאריז״ל ר״פ לך.
119צדיק שהוא משפיע . . חסד
The note points to this lexicon’s entry for “tzaddik” as the one who bestows from above.
Kehot’s noteראה מא״א אות צ, ס״ו. וראה פרדס בעה״כ ערך צדיק.
Paragraph 31
120לשבת יצרה
“He did not create it for emptiness; He formed it to be inhabited”; the world’s purpose requires drawing the light down.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, יח.
121דרישי׳ דעשו בעטפוי דיצחק
There the Alter Rebbe cites “Esav’s head in Yitzchak’s bosom” to show that even opposite Atzilus there are kelipos, which draw their life from Atzilus; Esav is the Z’eir Anpin of that kelipah.
Kehot’s noteת״י בן עוזיאל לבראשית נ, יג. ראה גם לעיל פ׳ תזריע כא, א. ע׳ תו״א ד״ה ראה ריח בני. ובשל״ה הק׳ מס׳ פסחים במצה שמורה רד״ה מתחלה עובדי ע״ז היו אבותינו [קס, א]. והמקור הוא מת״י פ׳ ויחי (נ, יג). [כ].
122דרישי׳ דעשו בעטפוי דיצחק
The Targum relates that Esav’s head rolled into Yitzchak’s bosom at the Cave of Machpelah; Chassidus reads it as Esav’s root in Yitzchak’s Gevuros.
Targum Jonathan on Genesis 50:13תרגום יונתן על בראשית נ׳:י״ג
… דְעֵשָו רַשִׁיעָא וַהֲוָה רֵישֵׁיהּ דְעֵשָו מִתְגַלְגַל עַד דְעַל לְגוֹ מְעַרְתָּא וְאַתְנַח בְּגוֹ עִיטְפֵיהּ דְיִצְחָק אָבוֹי וְגוּפֵיהּ קְבָרוּ בְּנוֹ דְעֵשָו בַּחֲקַל כְּפֵילְתָּא וּבָתַר כֵּן קְבָרוּ יָתֵיהּ בְּנוֹי לְיַעֲקב בִּמְעָרַת חֲקַל כָּפֵילְתָּא דִיזְבַן אַבְרָהָם יַת חַקְלָא לְאַחֲסָנַת קְבוּרְתָּא מִן עֶפְרוֹן חִתָּאָה עַל אַנְפֵּי מַמְרֵא
But when his sons had brought him into the land of Kenaan, and the thing was heard by Esau the Wicked, he journeyed from the mountain of Gebala with many legions, and came to Hebron, and would not suffer Joseph to bury his father in the Double Cave. Then forthwith went Naphtali and ran, and went down to Mizraim, and came in that day, and brought the Instrument that Esau had written for Jakob his brother in the controversy of the Double Cave. And immediately he beckoned to Hushim the …
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
123ובחרת בחיים זו אומנות
The Bavli’s discussion of a father’s duty to teach his son a craft, which the Kehot note cites alongside the Yerushalmi.
Kiddushin 30bקידושין ל׳ ב
Kehot’s noteירוש׳ פאה רפ״א. וראה ג״כ קידושין ל, ב.
124ובחרת בחיים זו אומנות
“‘And you shall choose life’ — this is a craft”; here, the task of living in the world to draw light down.
Jerusalem Talmud Peah 1:1תלמוד ירושלמי פאה א׳:א׳
125ובע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ד.
126ובע״כ אתה חי
“Against your will you live”; the soul is sent into the body, against its wish to rise, to draw light down.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 32
127נתונים המה לאהרן
The Levites are “given to Aharon and his sons”; the Kehot note remarks that the word “hemah” is not in that verse (compare 8:16).
Numbers 8:16במדבר ח׳:ט״ז
כִּי נְתֻנִים נְתֻנִים הֵמָּה לִי מִתּוֹךְ בְּנֵי יִשְׂרָאֵל תַּחַת פִּטְרַת כׇּל־רֶחֶם בְּכוֹר כֹּל מִבְּנֵי יִשְׂרָאֵל לָקַחְתִּי אֹתָם לִי:
For they are wholly given unto Me from among the children of Israel; instead of all that openeth the womb, even the first-born of all the children of Israel, have I taken them unto Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 8:19במדבר ח׳:י״ט
וָאֶתְּנָה אֶת־הַלְוִיִּם נְתֻנִים לְאַהֲרֹן וּלְבָנָיו מִתּוֹךְ בְּנֵי יִשְׂרָאֵל לַעֲבֹד אֶת־עֲבֹדַת בְּנֵי־יִשְׂרָאֵל בְּאֹהֶל מוֹעֵד וּלְכַפֵּר עַל־בְּנֵי יִשְׂרָאֵל וְלֹא יִהְיֶה בִּבְנֵי יִשְׂרָאֵל נֶגֶף בְּגֶשֶׁת בְּנֵי־יִשְׂרָאֵל אֶל־הַקֹּדֶשׁ:
And I have given the Levites— they are given to Aaron and to his sons from among the children of Israel, to do the service of the children of Israel in the tent of meeting, and to make atonement for the children of Israel, that there be no plague among the children of Israel, through the children of Israel coming nigh unto the sanctuary.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר ח, טז. יט. במדבר ח, יט ותי׳ (המה) לי׳. [כ].
128ובלע המות לנצח
“He will swallow up death forever”: the future, when all is refined.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
129ואין שטן ואין פגע
“There is no adversary and no evil mishap”: said of Shlomo’s peaceful reign, used for the future world.
I Kings 5:18מלכים א ה׳:י״ח
וְעַתָּה הֵנִיחַ ה׳ אֱלֹקַי לִי מִסָּבִיב אֵין שָׂטָן וְאֵין פֶּגַע רָע:
But now the L-RD my G-d hath given me rest on every side; there is neither adversary, nor evil occurrence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ציון במשפט תפדה
“Zion shall be redeemed through justice”: the title of a discourse referred to for this theme.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131נקבה תסובב גבר
“A woman shall court a man”: in the future the receiving side will rise above the giving side.
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כא.
132א״ח עט״ב
“A woman of valor is the crown of her husband”: the crown sits above the head, so the receiver becomes the higher.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
133אם עושין תשובה נגאלין
“If Israel do teshuvah, they are redeemed”: redemption, when Gevurah is revealed as higher, depends on the Gevurah of teshuvah.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
134יצחק ורבקה . . ששרשם בגבורה
The note points to this lexicon for Yitzchak and Rivkah as rooted in Gevurah.
Kehot’s noteראה מא״א אות ר׳, ס״ח. פרדס ערה״כ ערך יצחק, רבקה.
135ותרד העינה
“And she went down to the spring”: Rivkah, the Name Ban, brings the hidden source into revelation.
Genesis 24:45בראשית כ״ד:מ״ה
אֲנִי טֶרֶם אֲכַלֶּה לְדַבֵּר אֶל־לִבִּי וְהִנֵּה רִבְקָה יֹצֵאת וְכַדָּהּ עַל־שִׁכְמָהּ וַתֵּרֶד הָעַיְנָה וַתִּשְׁאָב וָאֹמַר אֵלֶיהָ הַשְׁקִינִי נָא:
And before I had done speaking to my heart, behold, Rebekah came forth with her pitcher on her shoulder; and she went down unto the fountain, and drew. And I said unto her: Let me drink, I pray thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, מה.
136וגם לגמליך אשאב
“I will also draw for your camels”: the blessing drawn down further still.
Genesis 24:19בראשית כ״ד:י״ט
וַתְּכַל לְהַשְׁקֹתוֹ וַתֹּאמֶר גַּם לִגְמַלֶּיךָ אֶשְׁאָב עַד אִם־כִּלּוּ לִשְׁתֹּת:
And when she had done giving him drink, she said: ‘I will draw for thy camels also, until they have done drinking.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137וע׳ בזח״א וישב (דקפ״א סע״ב)
The note points there for a discussion of this Zohar passage in connection with Rivkah drawing water for the camels.
Kehot’s noteראה אוה״ת פ׳ חיי שרה קכח, א.
138ובמ״א נת׳ דיצחק ורבקה שהם בחי׳ מ״ה וב״ן
One of the places where Yitzchak and Rivkah are explained as Mah and Ban.
Kehot’s noteראה סה״מ תקס״ג ע לו ואילך. תו״ח פ׳ חיי שרה קלה, א ואילך. אוה״ת פ׳ ח״ש קכז, ב. סה״מ תר״ס ע׳ ל׳ ואילך. סה״ש תשנ״ב ח״ב ע׳ 102 הערה 54.
139ולכן ארז״ל בב״ר
That passage explains that the Torah and mitzvos themselves are in Z’eir Anpin and Nukva of Atzilus though rooted in the hidden brain, while the Thirteen Attributes of Mercy drawn down on Rosh Hashanah and Yom Kippur carry light from Atik itself, a parallel to the power of the Days of Awe described here.
Kehot’s noteראה לעיל פ׳ נצבים נג, א.
140יפה שיחתן של עבדי אבות
An extended explanation of Rabbi Acha’s saying about the conversation of the patriarchs’ servants.
Kehot’s noteראה תו״ח ח״ש קלה, א. קלז, א ואילך. אוה״ת שם קכז, ב ואילך. ד״ה אמר ר׳ אחא תשל״ט (ע׳ לד).
141יפה שיחתן של עבדי אבות מתורתן של בנים
Rabbi Acha: Eliezer’s story is repeated at length, while many laws are learned only from hints; the Alter Rebbe explains the conversation drew down the union itself.
Bereshit Rabbah 60:8בראשית רבה ס׳:ח׳
… אין הוון קדמאין מלאכין, אנן בני נש! ואין הוון בני נשי, אנן חמרין, ולית אנן כחמרתיה דר׳ פנחס בן יאיר, חמרתיה דר׳ פנחס בן יאיר יהבון לה שערי דטיבלא, לא אכלת יתהון, ואנן אכלינן תאנייא דטבילין. ויתן תבן ומספוא לגמלים אמר רבי אחא: יפה שיחתן של עבדי בתי אבות מתורתן של בנים. פרשתו של אליעזר שנים ושלושה דפים. הוא אומרה ושונה, ושרץ מגופי תורה ואין דמו מטמא כבשרו, אלא מריבוי המקרא. ר׳ שמעון בן יוחאי אומר: טמא הטמא. ר׳ אליעזר בן יוסי אומר: זה וזה. ומים לרחוץ רגליו, ורגלי …
“The man came to the house and unfastened the camels. He gave straw and feed for the camels, and water to wash his feet and the feet of the men who were with him” (Genesis 24:33). “The man came to the house [and unfastened the camels]…” – he untied their muzzles. Rabbi Huna and Rabbi Yirmeya asked Rabbi Ḥiyya bar Rabba: Were the camels of Abraham our patriarch not like the donkey of Rabbi Pinḥas ben Yair? Robbers once took the donkey of Rabbi Pinḥas ben Yair. It spent three …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 33
142תשרי נק׳ ירח האיתנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, ב.
143שבו נולדו האבות
The words here quote Rosh Hashanah 10b:10; the passage is shown below.
Rosh Hashanah 10b:10ראש השנה י׳ ב:י׳
תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם, בְּתִשְׁרִי נוֹלְדוּ אָבוֹת, בְּתִשְׁרִי מֵתוּ אָבוֹת, בַּפֶּסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה י, ב. יא, א.
144שבו נולדו האבות
Rabbi Eliezer’s view that the patriarchs were born in Tishrei, derived from “the month of the mighty ones.”
Rosh Hashanah 11a:2ראש השנה י״א א:ב׳
רַבִּי יְהוֹשֻׁעַ אוֹמֵר: בְּנִיסָן נִבְרָא הָעוֹלָם, בְּנִיסָן נוֹלְדוּ אָבוֹת, בְּנִיסָן מֵתוּ אָבוֹת, בְּפֶסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין, בְּרֹאשׁ הַשָּׁנָה בָּטְלָה עֲבוֹדָה מֵאֲבוֹתֵינוּ בְּמִצְרַיִם, בְּנִיסָן נִגְאֲלוּ בְּנִיסָן עֲתִידִין לִיגָּאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
145כמאמר אם כבנים אם כעבדים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת היום הרת עולם במוסף דר״ה.
146שרבי חנינא בן דוסא נק׳ כעבד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות לד, סע״ב.
147שרבי חנינא בן דוסא נק׳ כעבד לפני המלך
Rabbi Chanina ben Dosa is “like a servant before the king,” with free access, while Rabban Yochanan ben Zakkai is “like a minister”; a servant can stand higher.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
148תפלה לעני
“A prayer of the poor man when he is faint and pours out his conversation before G-d”; prayer is called sichah.
Psalms 102:1תהילים ק״ב:א׳
תְּפִלָּה לְעָנִי כִי־יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ:
A Prayer of the afflicted, when he fainteth, and poureth out his complaint before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, א.
149ויצא יצחק לשוח
“And Yitzchak went out to converse (lasuach) in the field”; the Sages read it as prayer.
Genesis 24:63בראשית כ״ד:ס״ג
וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה גְמַלִּים בָּאִים:
And Isaac went out to meditate in the field at the eventide; and he lifted up his eyes, and saw, and, behold, there were camels coming.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, סג.
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והיה מדי חדש בחדשו ומדי שבת בשבתו יבא…
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos”
The weekdays are divine wisdom descending into the world of action so that the world can be lifted back up; Shabbos is that ascent, revealed as delight, and Rosh Chodesh draws from wisdom itself, before creation. Beyond both lie “the Shabbos of Shabbos” and “the New Moon of the New Moon,” a level above all the worlds that will be revealed with Mashiach, when “all flesh” will bow before G-d.
The maamar in brief
Isaiah foresees all flesh bowing before G-d “every New Moon on its New Moon and every Shabbos on its Shabbos,” and the Alter Rebbe asks why Rosh Chodesh, a working day, is not called “a day of work.” First, the week: the six days are called “days of Bereishis” because divine Chochmah descends through them into Beriah, Yetzirah and Asiyah so that the energy of that labor can rise again through prayer. Shabbos is the ascent itself, as delight; divine speech returns to its source, so weekday speech stops. But ascent needs help from above (Kabbalas Shabbos, “Draw me, we will run”). Through the week the soul is “sick with love,” like the Ofanim’s “great noise” or a villager dazzled by the king; on Shabbos it is healed by “the sun of righteousness,” like a city-dweller at home with the king. Rosh Chodesh is speech receiving from Chochmah itself, “before the work of creation”: work is allowed, but the day is elevated. Finally, “its Shabbos” and “its New Moon” are levels beyond the whole chain of worlds, revealed in the days of Mashiach, when the fiery element, “all flesh,” will reach true bowing, and G-d’s “face” will be revealed.

Outline
	1Weekdays and ShabbosThe question about Rosh Chodesh. The six days are Chochmah descending into action for the sake of ascent; Shabbos is the ascent as delight, which is why weekday speech and affairs stop.¶1–3
	2Ascent needs help from aboveKabbalas Shabbos and “Draw me”; the daily ascent of prayer and the drawing down of the Amidah; the villager and the city-dweller; the lovesick soul healed by “the sun on Shabbos.”¶4–6
	3Rosh ChodeshEzekiel’s east gate opens on Rosh Chodesh. Divine speech receives on weekdays through the emotions, on Rosh Chodesh from Chochmah itself, “from before creation”; so work is permitted, yet it is not a working day.¶7–9
	4The Shabbos of Shabbos and the future bowing of all flesh“Its Shabbos” and “its New Moon” are beyond the whole chain of worlds and will be revealed with Mashiach. “All flesh,” the element of fire, will then bow; bowing “before Me” is drawing G-d’s revealed “face” down into the world.¶10–11


Key concepts
	Days of Bereishisששת ימי בראשית
	The six weekdays, named for reishis, “beginning,” which is Chochmah: the days are divine wisdom clothed in the emotive attributes and descending into physical action.

	Descent for the sake of ascentירידה לצורך עלייה
	The divine light descends into the lower worlds so that, through a person’s labor and prayer, the world of action itself can be lifted up and included in G-d’s oneness.

	Sick with loveחולת אהבה
	The weekday state of Knesses Yisrael and of the Torah scholar: a longing for the Infinite that can never be satisfied within the worlds; healed on Shabbos by revealed delight.

	Villager and city-dwellerבן כפר ובן כרך
	The weekday ascent is the excited awe of one who sees the king rarely; the Shabbos ascent is the calm delight of one who lives near the king.

	Divine speechדבור, דבר הוי׳
	The level of Malchus and Knesses Yisrael, the “revealed world”; on weekdays it descends, on Shabbos it returns to its source, and on Rosh Chodesh it receives from Chochmah itself.

	Shabbos of Shabbosשבתו של שבת
	A level beyond the whole chain of descent, compared to which even Shabbos is like a weekday; it will be revealed in the days of Mashiach.

	Bowingהשתחואה
	Self-nullification (bittul) that is also a drawing down: it brings the level beyond the worlds into revelation, G-d’s “face.”


Section 1 · ¶1–3
Weekdays and Shabbos
1והיה מדי חדש בחדשו12 ומדי שבת בשבתו יבא כל בשר להשתחוות לפני אמר ה׳.
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos, all flesh shall come to bow down before Me, says G-d.”
The maamar opens with the closing verse of Isaiah, which promises that in the future “all flesh” will come to bow before G-d on every New Moon and every Shabbos. The unusual doubling, “New Moon on its New Moon” and “Shabbos on its Shabbos,” is what the maamar will finally explain in its fourth section.


(ועיין מזה ברבות בא ספט״ו3 בגמרא פ״ק [פרק קמא] דסוטה דף ה׳ ע״א זח״א [זהר חלק א] קי״ו א׳ קפ״א א׳ ח״ב [חלק ב׳] קנ״ו ב׳ קנ״ז א׳ ח״ג [חלק ג׳] ע״ז א׳ ע״ט ב׳ קמ״ה4 א׳)
(And see on this Rabbah on Bo, end of chapter 15; in the Gemara, first chapter of Sotah, page 5a; Zohar I, 116a, 181a; II, 156b, 157a; III, 77a, 79b, 145a.)
The Alter Rebbe lists places in the Midrash, the Talmud and the Zohar that discuss this verse, for the reader to look up.


הנה כתיב כל הנק׳ בשמי ולכבודי בראתיו5 יצרתיו6 אף עשיתיו7 (בישעיה מ״ג ז׳) (ועיין מזה בב״ב [בבבא בתרא]8 דע״ה ב׳ יומא ל״ח א׳ רבות כי תשא ספמ״ו9 זח״א [זהר חלק א] צ״ו ב׳ רכ״א ח״ב [חלק ב׳] מ״ב ב׳ ח״ג [חלק ג׳] רכ״ה א׳ רכ״ח א׳)
Now it is written, “Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him” (in Isaiah 43:7). (And see on this Bava Basra, page 75b; Yoma 38a; Rabbah on Ki Sisa, end of chapter 46; Zohar I, 96b, 221; II, 42b; III, 225a, 228a.)
A second verse sets the framework: G-d made man “for My glory” in three stages, “created,” “formed” and “made.” In Chassidus these three verbs correspond to the three lower worlds, Beriah (creation), Yetzirah (formation) and Asiyah (action); again a list of places is given where the verse is discussed.


פי׳ שכדי להיות נקרא בשמי וכמ״ש נעשה אדם בצלמנו10 כדמותנו ירד ונשתלשל בבחי׳ בי״ע להיות לו גם בחי׳ המעשה.
This means: in order to be called by My Name, as it is written, “Let us make man in our image, after our likeness,” [it] descended and came down step by step into the level of Beriah, Yetzirah and Asiyah, so as to have also the level of action.
The point of the verse: so that what is “called by My Name” (man, made “in our image”) could exist, the divine light had to come down step by step through the three lower worlds, until it reached even the level of physical action, “indeed I have made him.”


והנה ראש חודש אע״פ [אף על פי] שמותר בעשיית מלאכה מ״מ אינו נקרא בלשון הפסוק יום המעשה וכמ״ש מחר חודש11 וגו׳
Now Rosh Chodesh, although doing work is permitted on it, is nevertheless not called, in the language of the verse, “the day of work,” as it is written, “Tomorrow is the New Moon…
Now the Alter Rebbe raises the maamar’s first question. Rosh Chodesh (the New Moon) is a working day by halachah, yet Scripture does not call it “the day of work”: in the story of David and Yehonasan, the day before Rosh Chodesh is contrasted with it.


ובאת אל המקום אשר נסתרת שם ביום המעשה12 (בשמואל א׳ סימן כ׳ י״ט) (וע״ש בת״י [בתרגום יונתן] ובפרש״י [ובפירש רש״י / ובפירוש רש״י] והרד״ק [והרבי דוד קמחי])13
…and you shall come to the place where you hid on the day of work” (in I Samuel, chapter 20:19). (And see there in Targum Yonasan, in Rashi’s commentary and in the Radak.)
Yehonasan tells David to hide “on the day of work,” and the commentators (Targum Yonasan, Rashi, Radak) understand this as “the weekday,” as opposed to Rosh Chodesh. Radak adds that it seems people did not do work on Rosh Chodesh then, as women still refrain from work on it; so Rosh Chodesh is not counted as an ordinary working day.


והענין כי ששת ימי המעשה נק׳ ששת ימי בראשית לפי שנמשכו מבחי׳ ראשית זו חכמה14 וכמ״ש כולם בחכמה עשית15
The explanation is that the six days of work are called “the six days of Bereishis” because they are drawn from the level of reishis (beginning), which is Chochmah, as it is written, “You made them all with wisdom,”
To answer, he first explains the weekdays. They are called “the six days of Bereishis” (the opening word of the Torah, “In the beginning”) because the word contains reishis, “beginning,” which the verse “The beginning (reishis) is wisdom” identifies with Chochmah. Creation flows from G-d’s Chochmah, as the Psalm says, “You made them all with wisdom.”


וכמאמר עושה בראשית16 והמחדש בטובו17 בכל יום תמיד מעשה בראשית ותכלית ירידת החכמה בשתת ימי המעשה ול״ט מלאכות החורש הזורע18 כו׳
and as the saying goes, “He makes Bereishis,” and “In His goodness He renews each day, continually, the work of Bereishis.” And the purpose of the descent of Chochmah into the six days of work and the thirty-nine labors, ploughing, sowing and so on,
The liturgy says the same: G-d “makes Bereishis” and “renews each day the work of Bereishis,” so the six days are an ongoing descent of divine Chochmah into the world. That descent reaches even the thirty-nine categories of labor that define “work” for Shabbos (ploughing, sowing and the rest).


הוא לצורך עלייה שיתעלו כל בחי׳ המעשה ג״כ לקשרם בה׳ אחד שהמלאכות הם לצורך האדם וחיותו וקיומו וכאשר האדם נושא את נפשו בתפלתו לה׳ אחד בק״ש [בקריאת שמע] ואהבת כו׳
is for the sake of ascent: that all the levels of action, too, be elevated, to bind them to the One G-d. For the labors are for the needs of man, his life and his sustenance; and when a person lifts up his soul in his prayer to the One G-d in the Shema, “And you shall love…,”
Why must divine wisdom descend so low? So that it can rise again, bringing the world of action with it. Human labor produces what sustains a person, and then he gives himself over to G-d in the Shema (“And you shall love...”).


ובתפלה ברוך אתה כו׳ הרי גם כל כחות החיונית שבמלאכות שמהם חיותו וקיומו מתעלים עמו ונכללים באחד כי בהם ועל ידם ניתן הככח לאדם להעלות ולקשר נפשו באלהים חיים בק״ש [בקריאת שמע] ותפלה
and in the prayer, “Blessed are You…,” then all the vital powers that are in the labors, from which come his life and sustenance, are also elevated with him and included in the One. For in them and through them the strength is given to a person to elevate and bind his soul to the living G-d in the Shema and prayer.
He does the same in the Amidah (“Blessed are You...”), and then all the life-energy he received from that labor rises with him and is absorbed into G-d’s oneness. It was, after all, that very energy that gave him the strength to pray; so the work of the week is lifted up through his prayer. (Two small misprints in the printing, בשתת in part 8 and הככח here, apparently read בששת and הכח.)


(והעלאה זו היא ע״י החכמה שהיא בחינת ביטול ולכן ע״י החכמה יוכל להיות ביטול היש וזהו שהששת ימי המעשה נק׳ ששת ימי בראשית שהוא בחי׳ חכמה שבכח החכמה הנמשך בהמדות יומשך להיות ביטול היש ועיין בזח״א [בזהר חלק א] בראשית)
(This elevation is through Chochmah, which is the level of self-nullification (bittul); therefore through Chochmah there can be the nullification of the yesh (independent existence). And this is why the six days of work are called the six days of Bereishis, which is the level of Chochmah: by the power of Chochmah drawn into the emotive attributes (middos), the nullification of the yesh will be drawn forth. And see Zohar I, Bereishis
A parenthetical note: this uplifting works through Chochmah, whose nature is self-nullification (bittul), the sense that one is nothing before G-d. When Chochmah is drawn into the emotions of the week, it brings with it the nullification of yesh, a creature’s feeling of being a separate, self-standing existence. That is the deeper reason the weekdays are named for Chochmah (“days of Bereishis”).


(דל״א סע״א [סוף עמוד א]) אינון שיתא יומין נפקין מן בראשית19 וע״ש במק״מ [במקדש מלך] הטעם שהחכמה נק׳ ראשית ועמ״ש במ״א גבי ענין יין המשומר בענביו20 מששת ימי בראשית
(page 31, end of side a): “Those six days go forth from Bereishis”; and see there in the Mikdash Melech the reason Chochmah is called reishis. And see what is explained elsewhere on the matter of the wine preserved in its grapes since the six days of Bereishis.)
The Zohar says the six days “go forth from Bereishis,” and the Mikdash Melech, a commentary on the Zohar, explains there why Chochmah is called “beginning.” The Talmudic phrase “the wine preserved in its grapes since the six days of Bereishis,” the hidden reward of the righteous, is also explained elsewhere in terms of Chochmah.


והנה ששת ימי המעשה הם בחינת המשכות מלמעלה למטה והשתלשלות אור א״ס ב״ה להתלבש בבי״ע להיות כח המעשה
Now the six days of work are the level of drawings-down from above to below, and the chain of descent (hishtalshelus) of the Infinite Light (Or Ein Sof), blessed be He, to be clothed in Beriah, Yetzirah and Asiyah, so as to be the power of action.
Summing up the weekdays: they are a movement from above to below. The Infinite Light descends through the chain of worlds until it is clothed in Beriah, Yetzirah and Asiyah and becomes the power that drives physical action.


(ועמ״ש בד״ה לא הביט און ביעקב21 ומ״ש בד״ה בחודש השלישי22 גבי כל כל שבח מעשה ידיך)
(And see what is explained in the discourse beginning “He has not beheld iniquity in Yaakov,” and what is explained in the discourse beginning “In the third month,” on “all the praise of Your handiwork.”)
Two parallel discussions in Likkutei Torah and Torah Ohr are mentioned where this descent into “the work of Your hands” is explained further.


משא״כ השבת הוא בחי׳ העלאה ממטה למעלה בבחי׳ ענג וכמ״ש אז תתענג על23 ה׳ וכמאמר ישמחו במלכותך ישבעו ויתענגו24 מטובך כו׳
Shabbos, however, is the level of ascent from below to above, in the mode of delight, as it is written, “Then you shall delight in G-d,” and as the saying goes, “They shall rejoice in Your kingship…; they shall be satisfied and delight in Your goodness…”
Shabbos is the opposite movement: an ascent from below to above, whose character is delight (oneg). Isaiah promises the Shabbos-keeper, “Then you shall delight in G-d,” and the Shabbos prayer says those who keep it “will delight in Your goodness.”


(עיין בהרמ״ז [בהרב משה זכות] ר״פ פקודי) (דף ר״כ ע״ב) גבי ולכן שבת נקרא טוב להודות25 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אימתי גדול כשהוא בעיר אלקינו26 כו׳
(See the Ramaz at the beginning of Pekudei, page 220b,) on “therefore Shabbos is called ‘It is good to give thanks,’” and as our Sages of blessed memory said, “When is He [called] great? When He is in the city of our G-d…”
The Ramaz (Rabbi Moshe Zacuto, in his Kabbalistic comments on the Zohar) explains that this is why the Psalm of Shabbos begins “It is good to give thanks”; and the Zohar teaches that G-d is called “great” when He is “in the city of our G-d,” that is, when He is in His own place above.


[ועמ״ש בד״ה וכל בניך] וכמ״ש בזח״א [בזהר חלק א] ויחי (דרל״ט)27 משל למלכא דהוה יתיב בכורסייא וכתרא דמלכותא עליה אקרי מלך עילאה.
[And see what is explained in the discourse beginning “And all your children.”] And as it is written in Zohar I, Vayechi (page 239): “A parable of a king who was sitting on his throne with the crown of kingship upon him: he is called the supreme King.
The Zohar’s parable: a king on his throne, wearing his crown, is called “the supreme King.”


כד נחית ואזיל לבי עבדיה מלך זוטא אקרי כך קב״ה [קודשא בריך הוא] כו׳ ע״ש והיינו שבימות החול כשמתלבש בבי״ע נק׳ מלך
When he goes down and goes to his servant’s house, he is called a small king. So too the Holy One, blessed be He…”; see there. That is: on the weekdays, when He is clothed in Beriah, Yetzirah and Asiyah, He is called a small
When the same king goes down to visit a servant’s home, he is called “a small king.” So it is with G-d: on the weekdays, when His light is clothed in the lower worlds, He is “a small king.”


זוטא משא״כ בשבת הוא בחי׳ התגלות ענג ה׳ ומעין עולם הבא תענוג הנשמות שנהנין מזיו השכינה28 ובחינת קיבול שכרן. אבל בימות החול הוא לעשותם.293031
king. On Shabbos, however, there is the level of the revelation of the delight of G-d, a semblance of the World to Come: the delight of the souls, who enjoy the radiance of the Shechinah, and the level of receiving their reward. But the weekdays are [for] doing them.
On Shabbos, by contrast, His light rises back to its place and is revealed as delight; Shabbos is a foretaste of the World to Come, where “the righteous enjoy the radiance of the Shechinah,” the time of receiving reward. The weekdays, as the Sages say, are “today, to do them”: the time of work, not of reward.




2ולכן כתיב בשבת ממצוא חפצך ודבר דבר32 דבור אסור3334 כי דבור הוא לשון הנהגה והמשכה35 מלמעלה למטה וכמ״ש וידבר הוי׳ אל משה לאמר
Therefore it is written about Shabbos, “[refraining] from attending to your affairs and speaking words”: speech is forbidden. For speech (dibbur) is a term of leading and of drawing down from above to below, as it is written, “And G-d spoke to Moshe, saying.”
Isaiah tells us to honor Shabbos by “refraining from attending to your affairs and speaking words,” and halachah derives from this that even weekday talk is restricted on Shabbos. The Alter Rebbe explains why: the Hebrew word for speech, dibbur, also means “leading” (conducting), so speech stands for the flow from above to below, as in “G-d spoke to Moshe,” where G-d’s word comes down to a person.


וזהו בימות החול שהוא בחי׳ התשלשלות והמשכה מלמעלה למלטה להתלבש גם בבחי׳ עשייה גשמיות וכמ״ש מלכותך מלכות כל
And this is [so] on the weekdays, which are the level of the chain of descent and drawing down from above to below, to be clothed even in the level of physical Asiyah, as it is written, “Your kingship is a kingship of all
That downward flow is the character of the weekdays, when G-d’s light descends even into the physical world of Asiyah; the verse “Your kingship is a kingship of all worlds” means that His rule, which is expressed through His speech, reaches down to the very lowest world. (The printing has small typos here, התשלשלות and למלטה, apparently for השתלשלות and למטה.)


עולמים36 אפילו בעולם עשייה וכמ״ש אף עשיתיו37 משא״כ בשבת ודבר דבר שהדבור חוזר למקורו ושרשו למעלה [ועמ״ש מזה בד״ה שובה ישראל עד]:
worlds,” even in the World of Asiyah, and as it is written, “indeed I have made him.” On Shabbos, however, “and speaking words” [is forbidden], for speech returns to its source and root above. [And see what is explained on this in the discourse beginning “Return, O Israel, unto.”]
That is “indeed I have made him” (Isaiah 43:7) again. On Shabbos, however, divine speech goes back up to its source, and so we too refrain from mundane speech. The discourse “Return, O Israel” is mentioned as a further discussion.




3קיצור. ששת ימי המעשה38 הם ששה מדות עליונות והם בבחי׳ המשכה והשתלשלות להתלבש בבי״ע כמ״ש אף עשיתיו39 והירידה לצורך עלייה וביטול היש
Summary. The six days of work are the six supernal emotive attributes, and they are in the mode of drawing down and chain of descent, to be clothed in Beriah, Yetzirah and Asiyah, as it is written, “indeed I have made him”; and the descent is for the sake of ascent and the nullification of the yesh.
The “Summary” (kitzur) paragraphs restate each section in brief. The six weekdays correspond to the six emotive attributes of G-d (Chesed through Yesod), which descend and clothe themselves in the lower worlds, down to “I have made him”; but that descent exists for the sake of the ascent, and for bringing creatures to nullify their sense of self.


ולכן נקראים ימי בראשית היא בחי׳ חכמה דבחכמה הוא הבירור ובשבת הוא העלייה מבחי׳ עשייה עד לבחינת העונג ויתענגו מטובך ולכן נאמר בשבת ממצוא חפצך ודבר דבר:40
Therefore they are called the days of Bereishis, which is the level of Chochmah, for in Chochmah is the refinement (birur). And on Shabbos there is the ascent from the level of Asiyah up to the level of delight, “and they shall delight in Your goodness.” Therefore it is said about Shabbos, “from attending to your affairs and speaking words.”
They are called “days of Bereishis” because they come from Chochmah, and Chochmah is what sorts out and refines (birur) the world, separating the holy from the unholy. Shabbos is the ascent from action up to delight, and that is why weekday affairs and weekday speech are set aside on Shabbos.




Section 2 · ¶4–6
Ascent needs help from above
4ב אך אין דבר שירד למטה עולה למעלה עד שנותנים לו כח ועוז מלמעלה להעלותו וע״ז נתקן ענין קבלת
2. However, nothing that has descended below rises up above until strength and might are given to it from above to raise it. For this, the matter of receiving
Section 2 begins with a principle: what has gone down cannot lift itself back up on its own; it needs strength given from above. That is the reason for the Friday-night welcome of Shabbos, the hymn “Come, my Beloved” (Lecha Dodi).


שבת לכה דודי41 שיהא הארה מלמעלה לקראת כלה היא כנסת ישראל כדי שפני שבת נקבלה וזהו משכני אחריך נרוצה42 שבכל ימות החול הוא בחינת אחריך
Shabbos, “Come, my Beloved,” was instituted: that there be an illumination from above “to greet the bride,” who is Knesses Yisrael (the Community of Israel), so that “let us receive the face of Shabbos.” And this is [the meaning of] “Draw me, we will run after you”: all the weekdays are the level of “after you,”
“Come, my Beloved, to greet the bride” is read as a light that comes from above toward the “bride,” Knesses Yisrael, the collective soul of Israel, so that she can “receive the face of Shabbos.” The same idea is in the verse “Draw me, we will run after you”: through the week Israel is only “after” G-d, following at a distance.


וצריך להיות משכני כדי שנרוצה ועד״ז הוא ענין כל שיר השירים ליתן כח ועוז לכנסת ישראל כו׳ אך מי שטרח בערב שבת43 וכו׳
and there must be “draw me” so that “we will run.” And in this way is the theme of the whole Song of Songs: to give strength and might to Knesses Yisrael, etc. However, “one who toiled on the eve of Shabbos, etc.”
So G-d must first “draw” her, and only then can she “run.” The whole Song of Songs, the love song between G-d and Israel, is about this strength given from above. Yet the Sages also say “one who toiled on the eve of Shabbos will eat on Shabbos”: the gift from above builds on the effort made below during the week.


וצריך להיות בכל יום מעין העלאת שבת והוא ענין העלאה שבתפלה מויברך דוד עד ש״ע [שמונה עשרה] שכל הענינים המדוברים שם מדברים בענין העלאה ממטה למעלה להתכלל באור ה׳ ובברכת יוצר איך המלאכים מקדישים והאופנים ברעש גדול כו׳
And every day there must be something like the ascent of Shabbos. This is the ascent in prayer from “And David blessed” until the Shemoneh Esreh, for all the matters spoken of there speak of ascent from below to above, to be included in the light of G-d. And in the blessing of Yotzer [it tells] how the angels sanctify, “and the Ofanim with a great noise…”
Something of Shabbos’s ascent must also happen every day, in the morning prayers. From “And David blessed” (near the end of Pesukei d’Zimrah) until the Amidah, the prayers describe the rise from below to above. In the blessing before the Shema (Yotzer) we describe how the angels sanctify G-d, and how the Ofanim, a class of angels, rise “with a great noise.”


והרעש הוא ענין תשוקתם וחפצם בכלות הנפש אך השרפים עומדים מפני שבחי׳ התכללות וביטול זה הוא הנתפס במהותם ועצמותם
The noise is their longing and desire, with the expiring of the soul (kelos hanefesh). The Seraphim, however, stand, because this level of inclusion and self-nullification is what is grasped in their very being and essence.
The “noise” of the Ofanim expresses their longing to dissolve into G-d, a love so intense that the soul “expires” (kelos hanefesh). The Seraphim, a higher class of angels, “stand” quietly, because that absorption in G-d is part of their very nature; they do not have to strain toward it.


אבל האופנים הם במדרגה שלמטה מהם רק שהם משיגים בהיות בחי׳ התכללות רחוק מהם שהוא קדוש ומובדל כו׳
But the Ofanim are on a level below them; they only perceive that the level of inclusion is far from them, for it is holy and set apart…
The Ofanim are lower. All they grasp is that such absorption is far beyond them, because G-d is “holy,” meaning utterly separate and set apart.


ואינו בגדר עלמין לא בגדר ממלא ולא בגדר סובב כו׳ ואי לזאת כל חפצם וכל ישעם שתכלה אליו נפשם מה שלמעלה מיכולתם
and not within the category of worlds, neither in the category of memalei nor in the category of sovev…; and therefore all their desire and all their salvation is that their soul expire toward Him, [something] beyond their capacity.
He is not within the category of worlds at all: not the light that fills the worlds (memalei) nor even the light that encompasses them (sovev). So their whole longing is for something beyond their capacity.


ולכן הרעש גדול וכן כל הענינים שמויברך דוד עד ש״ע [שמונה עשרה] הכל הוא בחי׳ העלאה ממטה למעלה בק״ש [בקריאת שמע] שימסור נפשו באחד ואהבת וגו׳
Therefore the noise is great. So too all the matters from “And David blessed” until the Shemoneh Esreh are all the level of ascent from below to above, [up to] the Shema, that one gives over his soul in “One,” and “And you shall love…,”
That distance is why their “noise” is so great. In the same way, the whole order of morning prayer, from “And David blessed” through the Shema, where one gives over one’s soul in the word “One” and then loves G-d “with all your soul,” is a movement upward.


עד שמונה עשרה שאומרים ברוך אתה שהוא בחי׳ המשכה מלמעלה למטה שיהיה בחי׳ גילוי הוי׳ וכמ״ש ברוך הוי׳ אלהי ישראל מן העולם ועד העולם44 פי׳ מעלמא דאתכסיא לעלמא דאתגליא
until the Shemoneh Esreh, where we say “Blessed are You,” which is the level of drawing down from above to below, so that there be a revelation of the level of Havayah, as it is written, “Blessed is Havayah, the G-d of Israel, from the world and to the world,” meaning: from the hidden world to the revealed world;
The Amidah reverses direction. “Blessed are You” is read as a drawing down (baruch from the root of “drawing”) so that the Name Havayah is revealed. The verse “Blessed is Havayah... from the world to the world” is read as a drawing from the hidden world (the level beyond revelation) to the revealed world.


דהיינו שיהיה גילוי בחי׳ ההעלם מה שלמעלה מגדר עלמין ולית מחשבה תפיסא ביה45 בחי׳ אני הוי׳ לא שניתי ואתה הוא עד שלא נברא העולם4647 כו׳
that is, that there be a revelation of the level of the hidden, which is beyond the category of worlds, and “no thought can grasp Him at all”: the level of “I, Havayah, have not changed,” and “You were [the same] before the world was created…”
What is drawn into revelation is the very level that is beyond all worlds, which “no thought can grasp”: the unchanging G-d of “I, Havayah, have not changed,” the same before creation as after it.


(ועמ״ש מזה בד״ה אז ישיר48 משה ובני ישראל) ועיקר הגלוי הוא בכל יום על ידי מעשה המצות ותלמוד תורה כנגד כולם4950 שהם כולם המשכת גילוי ההעלם כמ״ש במ״א
(And see what is explained on this in the discourse beginning “Then Moshe and the Children of Israel sang.”) And the main revelation is every day, through the performance of the mitzvos, and the study of Torah, which is equal to them all; for they are all the drawing down of the revelation of the hidden, as is explained elsewhere.
(A parallel discussion is in Torah Ohr, “Then Moshe sang.”) Even so, the main daily revelation of that hidden level does not come through prayer but through doing the mitzvos and studying Torah, which the Mishnah says “is equal to them all”; each mitzvah draws the hidden G-d into revelation.


אך ההפרש שבין העלאה51 שבשבת להעלאה שבחול שבשעת תפלה כי אינו דומה בן כפר שראה את המלך לבן כרך52 שראה כו׳ והענין כי
However, the difference between the ascent on Shabbos and the ascent on the weekday, at the time of prayer, is that “a villager who saw the king is not like a city-dweller who saw…” And the explanation is that
Now the Alter Rebbe distinguishes the weekday ascent in prayer from the ascent of Shabbos, using the Talmud’s image of Yechezkel and Yeshayahu: both saw the King, but Yechezkel described the vision at length like a villager who has seen the king once, while Yeshayahu, like a city-dweller, described it briefly.


הנה53 והאופנים ברעש גדול כו׳ על ידי השגתם בחי׳ קדוש ומובדל למעלה מבחי׳ סובב וממלא כל עלמין הוא דומה לבן כפר שראה עד״מ שביטולו מפני המלך מחמת חידוש רוממותו למעלה מגדר השגתו
“the Ofanim with a great noise…,” through their perceiving the level of “holy and set apart,” beyond the level of sovev and memalei kol almin, are like a villager who saw [the king], by way of analogy: his self-nullification before the king is because of the novelty of his exaltedness, beyond the bounds of his grasp.
The Ofanim’s “great noise” is the villager’s response: they are overwhelmed by the King’s holiness because it is so new and beyond their grasp, and their self-nullification comes from that shock.


וזהו בחי׳ ימי החול מה שאין כן בשבת הוא בחי׳ התגלות ענג העליון ישמחו במלכותך ישבעו ויתענגו מטובך אז הוא דומה לבן כרך עד״מ שאין חידוש בעיניו רוממות המלך
This is the level of the weekdays. On Shabbos, however, there is the level of the revelation of the supernal delight, “They shall rejoice in Your kingship; they shall be satisfied and delight in Your goodness”; then it is like a city-dweller, by way of analogy, in whose eyes the exaltedness of the king is no novelty,
That is the weekday mode. On Shabbos, the supernal delight is revealed (“they shall delight in Your goodness”), and one is like the city-dweller, for whom the king’s greatness is no longer a novelty.


אלא מתענג ונהנה מזיו יקר תפארת גדולתו ועל זה אמרו שמש בשבת צדקה54 לעניים55 והענין
but he delights in and enjoys the radiance of the preciousness and beauty of his greatness. And on this they said, “The sun on Shabbos is charity (tzedakah) for the poor.” And the explanation is
He is not overwhelmed but enjoys the radiance of the king’s glory. On this the Talmud says, “The sun on Shabbos is charity for the poor”: on the plain level, a sunny Shabbos is a kindness to the poor.


כדכתיב שמש צדקה ומרפא בכנפיה56 כי שמש ומגן57 הוי׳ הוא המרפא בחי׳ רופא חולים ולכן הוא צדקה לעניים דלית לון מגרמייהו כלום.5859
as it is written, “a sun of tzedakah (righteousness), with healing in its wings,” for “G-d is a sun and a shield”; it is the healing, the level of “Healer of the sick.” And therefore it is charity for the poor, who have nothing of their own at all.
The Alter Rebbe reads this through Malachi’s “sun of righteousness (tzedakah) with healing in its wings” and the Psalm “G-d is a sun and a shield.” G-d’s revealed light, the “sun,” is itself the healing (the Amidah calls Him “Healer of the sick”), and it is “charity for the poor,” for those who have nothing of their own.




5וביאור הדבר60 כי הנה כל ימות החול כנסת ישר אל הוא בבחי׳ חולת אהבה כמ״ש סמכוני באשישות61 רפדוני בתפוחים כי חולת אהבה אני
The explanation of the matter: all the weekdays Knesses Yisrael is in the state of “sick with love,” as it is written, “Sustain me with flasks [of wine], spread apples around me, for I am sick with love.”
Now he explains the image of healing. Throughout the week Knesses Yisrael is “sick with love,” like the bride in the Song of Songs who asks to be sustained because she is faint with love.


והיינו מפני שהיא בבחי׳ עני דלית ליה מגרמיה כלום62636465 ונכספה וגם כלתה נפשה66 לעלות אל דודה להתכלל באור67 ה׳ אין סוף ב״ה
That is, because she is in the state of a poor person, who has nothing of her own at all, and her soul “longs and even expires” to go up to her Beloved, to be included in the light of G-d, the Infinite One (Ein Sof), blessed be He,
Her sickness comes from being “poor,” having “nothing of her own”: the Zohar’s description of Malchus, the moon, which has no light of its own and only reflects. Her soul “longs and even expires” (Psalm 84) to rise to her Beloved and be absorbed in the Infinite Light itself.


שהוא למעלה מגדר ממלא וסובב68 ואהבה בכלות הנפש כזו הוא בחי׳ חולה מפני תוחלת ממושכה69 אשר תמיד נכספה וגם כלתה ולא תגיע לזה כל ימי חייה
which is beyond the category of memalei and sovev. And love with such expiring of the soul is the state of sickness, because of “hope deferred,” for she always longs and even expires, and she will not attain it all the days of her life.
Since what she longs for is beyond both memalei and sovev, beyond anything the worlds can hold, her longing can never be fulfilled in this life. That is the “hope deferred” that “makes the heart sick” (Proverbs).


ולכן נקראו תלמידי חכמים בעולם הזה קצירי ומריעי70 מפני שתלמידי חכמים הם המקבלים מבחי׳ חכמה
Therefore Torah scholars in this world are called “weak and ailing,” because Torah scholars are those who receive from the level of Chochmah,
This is why the Talmud calls Torah scholars “weak and ailing”: they receive from Chochmah.


שרואין את הנולד71 מאין ליש ורואין שכל השתלשלות של בחי׳ יש הוא היפוך מבחי׳ אין לזאת תכלה נפשם בבחי׳ חולת אהבה להשתפך נפשם ממש72
who see what is born, from nothing to something, and see that the whole chain of descent of the level of yesh (something) is the opposite of the level of ayin (nothing). Therefore their soul expires in the state of being sick with love, their soul pouring itself out, literally.
The Sages define the wise man as “one who sees what is born,” here read as one who sees how things come into being from nothing (ayin) to something (yesh). Seeing that the whole created order is the opposite of the divine “nothing,” they yearn, lovesick, to pour out their soul.


(בלק״ת [בלקוטי תורה (להאריז״ל)] פרשה וירא פי׳ חולה הוא כשחסר ממנו שער החמשים יש לפרש כי שער החמשים דבינה הוא המחבר חכמה שהיא אין עם הבינה שנקרא יש דהיינו להמשיך הביטול דחכמה גם בבחי׳ היש כמ״ש בביאור ע״פ וספרתם לכם.
(In Likkutei Torah, Parshas Vayeira, it explains that “sick” is when the fiftieth gate is missing from him. It may be explained that the fiftieth gate of Binah is what joins Chochmah, which is ayin, with Binah, which is called yesh; that is, to draw the self-nullification of Chochmah also into the level of yesh, as is explained in the explanation on the verse “And you shall count for yourselves.”
A parenthetical: the Arizal (in his Ta’amei HaMitzvos, mitzvah of visiting the sick, per the Kehot note) writes that “sickness” is the lack of the fiftieth gate. The Alter Rebbe suggests that the fiftieth gate of Binah is the link between Chochmah (“nothing,” pure self-nullification) and Binah (“something,” developed understanding): it carries Chochmah’s bittul into the level of yesh.


והנה באצילות הוא חיבור חכמה ובינה בבחי׳ תרין רעין.7374 אבל בבריאה אין מאיר75 בחינת חכמה עילאה רק בחי׳ הבינה ועל כן הבריאה בחי׳ יש.
Now in Atzilus there is the joining of Chochmah and Binah in the manner of “two companions.” But in Beriah the level of supernal Chochmah does not shine, only the level of Binah; and therefore Beriah is the level of yesh.
In Atzilus, Chochmah and Binah are joined as “two companions who never part.” In Beriah, only Binah shines, not supernal Chochmah, which is why Beriah is the first world of separate existence (yesh).


ולזאת בימות החול שהמל׳ יורדת לבי״ע על כן היא בבחי׳ חולת אהבה מזה שבחי׳ יש הוא היפוך האין. ובשבת הוא בחי׳ מרפא כי עולה באצילות חיבור האין ביש כו׳)
Hence on the weekdays, when Malchus descends into Beriah, Yetzirah and Asiyah, she is therefore in the state of being sick with love because of this: that the level of yesh is the opposite of ayin. And on Shabbos there is the level of healing, for she rises into Atzilus, the joining of ayin with yesh…)
So on the weekdays, when Malchus (Knesses Yisrael) descends into the lower worlds, she is lovesick at the gulf between yesh and ayin. On Shabbos she rises into Atzilus, where “nothing” and “something” are joined, and that is her healing.


וכך צריך האדם לעורר אהבה זו בתפלה כדכתיב חלו נא פני76 אל ופי׳ חלו כמ״ש ויחל משה77 מלמד שהחלה78 כו׳ והוא בחי׳ והאופנים כו׳ ברעש גדול כו׳
And so a person must arouse this love in prayer, as it is written, “Now entreat (chalu) the face of G-d”; and chalu is explained as in “And Moshe entreated (vayechal),” [of which the Sages say,] “This teaches that he became ill…”; and this is the level of “and the Ofanim… with a great noise…”
The same love must be aroused in prayer. Malachi’s “entreat (chalu) the face of G-d” uses the root of illness, and the Sages say of “Moshe entreated (vayechal)” that he prayed until he became ill. This is the longing “great noise” of the Ofanim.


אבל בשבת הוא בחי׳ רופא חולים כי שמש צדקה ומרפא בכנפיה79 כי ישבעו ויתענגו מטובך80 ואז תתענג על81 ה׳
But on Shabbos there is the level of “Healer of the sick,” for “a sun of tzedakah with healing in its wings,” because “they shall be satisfied and delight in Your goodness,” and then “you shall delight in G-d.”
On Shabbos, G-d is the “Healer of the sick”: the “sun of righteousness with healing” shines, because “they shall delight in Your goodness” and “you shall delight in G-d.” The longing is answered with delight.


ולכן שמש בשבת צדקה לעניים דלית להון מגרמייהו אשר נכספה וגם כלתה נפשם כי השמש מרפא (ועמ״ש בד״ה תקעו בחודש82 בענין לעתיד הקב״ה מוציא חמה מנרתקה צדיקים מתרפאין בה)83
Therefore “the sun on Shabbos is charity for the poor,” who have nothing of their own, whose soul longs and even expires; for the sun heals. (And see what is explained in the discourse beginning “Blow the shofar on the New Moon,” on the matter that in the future the Holy One, blessed be He, will take the sun out of its sheath and the righteous will be healed by it.)
So “the sun on Shabbos is charity for the poor”: for those who have nothing of their own and whose soul longs, the sun is healing. (The discourse “Blow the shofar on the New Moon” explains the Sages’ saying that in the future G-d will take the sun out of its sheath and the righteous will be healed by it.)


הוא בחינת שמש ומגן84 הוי׳ אור אין סוף ב״ה בחי׳ חכמה עילאה אשר הארתה ירדה
It is the level of “G-d is a sun and a shield,” the Infinite Light (Or Ein Sof), blessed be He, the level of supernal Chochmah, whose illumination descended
This “sun” is “G-d is a sun and a shield,” the Infinite Light as supernal Chochmah, whose light descends into the worlds below.


ונתלבשה בבי״ע בששת ימי החול ובשבת חוזרת ועולה למקורה ושרשה וכמ״ש ושמרתם את השבת כי קדש היא85 וגו׳ (עמ״ש מזה בד״ה שבת שבתון):86
and was clothed in Beriah, Yetzirah and Asiyah during the six weekdays, and on Shabbos it returns and rises to its source and root, as it is written, “And you shall keep the Shabbos, for it is holy…” (See what is explained on this in the discourse beginning “A Shabbos of complete rest.”)
During the week that light is clothed in the lower worlds, and on Shabbos it returns and rises to its source; “keep the Shabbos, for it is holy”: Shabbos is “holy,” set apart and above.




6קיצור. ענין קבלת שבת ומי שטרח בע״ש [בערב שבת]87 והוא ענין ההעלאה שבפסוד״ז [שבפסוקי דזמרה] וק״ש [וקריאת שמע] ושמו״ע [ושמונה עשרה] בא״י [ברוך אתה ה׳] המשכה.
Summary. The matter of receiving Shabbos, and “one who toiled on the eve of Shabbos”; and this is the matter of the ascent in Pesukei d’Zimrah, the Shema and the Shemoneh Esreh; “Blessed are You, G-d” is drawing down.
Summary of section 2: Shabbos is received with help from above, but it rests on the week’s effort (“one who toiled on the eve of Shabbos”). Every day’s prayer has a smaller version of this: an ascent through Pesukei d’Zimrah and the Shema, and then a drawing down in the Amidah’s “Blessed are You, G-d.”


וההפרש שבין ההעלאה דחול ובין ההעלאה דשבת כמו בן כפר שראה את המלך לגבי בן כרך88 וענין שמש צדקה ומרפא89:
And the difference between the ascent of the weekday and the ascent of Shabbos is like a villager who saw the king compared with a city-dweller; and the matter of “a sun of tzedakah with healing.”
The weekday ascent is like a villager overwhelmed at seeing the king; Shabbos is like the city-dweller who calmly enjoys the king’s glory. And Shabbos is the “sun of righteousness with healing” for the lovesick soul.




Section 3 · ¶7–9
Rosh Chodesh
7ג וכל זה הוא בחי׳ שבת נגד ימות החול אך בחי׳ ראש חודש הוא ענין אחר שהרי מותר בעשיית מלאכה ואעפ״כ [ואף על פי כן] אינו נחשב מששת ימי המעשה.
3. And all this is the level of Shabbos as against the weekdays. The level of Rosh Chodesh, however, is another matter: for work is permitted on it, and nevertheless it is not counted among the six days of work.
Section 3 returns to the opening question. Everything so far contrasted Shabbos with the weekdays; Rosh Chodesh is a third kind of day, since work is permitted on it, yet it is not counted as one of the six working days.


והנה כתיב כה אמר90 ה׳ שער החצר הפנימית הפונה קדים יהיה סגור ששת ימי המעשה וביום השבת יפתח וביום החודש יפתח שיום החודש אינו בכלל ימי המעשה להיות סגור בו השער.
Now it is written, “Thus says G-d: The gate of the inner courtyard that faces east shall be closed the six days of work, and on the Shabbos day it shall be opened, and on the day of the New Moon it shall be opened”: [this shows] that the day of the New Moon is not included among the days of work, for the gate to be closed on it.
Yechezkel’s vision of the future Temple proves the point: the east gate of the inner court is shut on the six working days and opened on Shabbos and on Rosh Chodesh. Since the gate is opened on Rosh Chodesh, Rosh Chodesh is not one of “the days of work.”




8והענין יובן על דרך משל ומבשרי אחזה91 אלוה שהדבור מקבל מב׳ בחינות שלפעמים מקבל מבחי׳ המדות שלפי שאוהב את הדבר מדבר עבורו או מפני שכועס כו׳ ולפעמים מקבל מבחי׳ השכל וההבנה שמדבר מה שמבין בשכלו.
The matter will be understood by way of analogy, and [as] “from my flesh I behold G-d”: speech receives from two levels. Sometimes it receives from the level of the emotive attributes: because one loves the thing, one speaks on its behalf, or because one is angry…; and sometimes it receives from the level of intellect and understanding: one speaks what one understands with one’s mind.
The answer comes through a human analogy, following Job’s “from my flesh I behold G-d”: what we see in ourselves teaches us about G-d. A person’s speech can come from two places: from emotion (we speak up for what we love, or speak out of anger), or from intellect (we say what we understand).


כך עד״מ יובן למעלה למשכיל כי הנה אף על פי שלא מחשבותי מחשבותיכם92 כו׳ אף על פי כן נאמר למעלה בחי׳ דבור ודבר הוי׳
So too, by way of analogy, it will be understood above by one who contemplates: for although “My thoughts are not your thoughts…,” nevertheless above there is spoken of the level of speech, and “the word of G-d,”
The same is true, so to speak, above. G-d’s thoughts are not like ours, yet Scripture still speaks of divine “speech” and “the word of G-d.”


שהיא בחי׳ עלמא דאתגלי והוא מקו בחי׳ כנסת ישראל ולפעמים אשר כנסת ישראל מקבלת בחי׳ זו מבחינת המדות
which is the level of the revealed world (alma d’isgalya), and it is the source of the level of Knesses Yisrael. And at times Knesses Yisrael receives this level from the level of the emotive attributes,
Divine speech is “the revealed world” (alma d’isgalya), the level of Malchus, and it is the root of Knesses Yisrael. (The printed text reads מקו, apparently מקור, “source.”) Sometimes Knesses Yisrael receives this speech by way of the emotive attributes.


דהיינו בחי׳ אהבה מסותרת בכל ששת ימי החול אחר התפלה להיות סור מרע ועשה טוב93 בקש שלום מחמת אהבה הטבעית המסותרת בלב
that is, the level of the hidden love, throughout all the six weekdays after prayer, to “turn from evil and do good, seek peace,” out of the natural love hidden in the heart
That is the “hidden love,” the natural love for G-d latent in every Jewish heart, which through the weekdays, after prayer, drives a person to “turn from evil and do good, seek peace.”


כל ישראל ופי׳ בקש שלום להיות התקשרות שני94 הפרים שכל מה שלמעלה מעלה הוא בחי׳ אין וכל מה שלמטה מטה הוא בחי׳ יש כו׳
of every Jew. And “seek peace” means that there be a bonding of the two opposites: for whatever is higher and higher is the level of ayin (nothing), and whatever is lower and lower is the level of yesh (something)…
“Seek peace” is read as making peace between two opposites: whatever is higher is closer to ayin (“nothing,” self-nullification), and whatever is lower is more yesh (“something,” self-assertion); peace joins them. (The printed text reads הפרים; the Kehot note’s lemma reads הפכים, “opposites,” which is apparently the correct reading.)


מה שאין כן בראש חודש היא מקבלת מבחי׳ השכל וההבנה שאז הוא שעת הושר למעלה להמשיך לו ההשכלה וההבנה בהתחדשות מעשה בראשית מאין ליש
On Rosh Chodesh, however, she receives from the level of intellect and understanding, for then is an opportune time above to draw down to it insight and understanding in the renewal of the work of Bereishis from nothing to something,
On Rosh Chodesh, however, Knesses Yisrael receives from intellect and understanding: it is an opportune time above (the text’s שעת הושר apparently reads שעת הכושר) for insight into how creation is renewed from nothing to something to be drawn down.


ולהיות האהבה בבחי׳ ביטול וכמ״ש ודברי אשר שמתי בפיך95 וכתיב ואשים דברי בפיך96 דברי ממש (ועמ״ש בביאור ע״פ והיה מספר בני ישראל ובד״ה בחודש השלישי)
and that the love be in the state of self-nullification (bittul), as it is written, “And My words which I have put in your mouth,” and it is written, “And I have put My words in your mouth”: My words, literally. (And see what is explained in the explanation on the verse “And the number of the Children of Israel shall be,” and in the discourse beginning “In the third month.”)
The resulting love is not emotional excitement but bittul, self-nullification. Then speech is truly G-d’s own, as Isaiah says, “My words which I have put in your mouth”: “My words,” literally. Two parallel discussions are mentioned.


ובחינה זו נק׳ שער החצר הפנימית הפונה קדים97 מקדם למעשה בראשית (כי מעשה בראשית היינו בחי׳ החכמה כמו שמתלבשת בהמדות כשמ״ל [כמו שכתוב לעיל] בפי׳ ששת ימי בראשית.
And this level is called “the gate of the inner courtyard that faces east (kadim)”: from before (mikedem) the work of Bereishis. (For the work of Bereishis is the level of Chochmah as it is clothed in the emotive attributes, as explained above on the meaning of “the six days of Bereishis.”
This is Yechezkel’s “gate that faces east (kadim)”: the word kadim is read as mikedem, “from before,” meaning from before the work of creation. For “the work of Bereishis” means Chochmah as already clothed in the emotive attributes, as explained in paragraph 1.


מה שאין כן בראש חודש מקבל הדבור מבחינת החכמה עצמה ואינו דומה בחי׳ החכמה המלובשת במדות שהיא בתוכם בהעלם לבחי׳ גילוי החכמה עצמה שהיא רמה ונשגבה למעלה מעלה מן המדות כמ״ש מזה בד״ה באתי לגני.
On Rosh Chodesh, however, speech receives from the level of Chochmah itself. And the level of Chochmah clothed in the emotive attributes, where it is within them in concealment, is not like the level of the revelation of Chochmah itself, which is lofty and exalted far above the emotive attributes, as is explained on this in the discourse beginning “I have come into My garden.”
On Rosh Chodesh speech receives from Chochmah itself, not from Chochmah hidden inside the emotions. Chochmah hidden within the attributes cannot compare with Chochmah revealed in its own right, far above them; this is discussed in the discourse “I have come into My garden.”


ועמ״ש בד״ה וידבר אלקים אל משה כו׳ וארא אל אברהם כו׳ שעל בחינה זו נאמר ושמי הוי׳ לא נודעתי להם98 ועמ״ש עוד מענין הפונה קדים בד״ה ויקהל משה99 וע׳ בזח״א [בזהר חלק א] פ׳ נח דע״ה ב׳)100101
And see what is explained in the discourse beginning “And G-d spoke to Moshe… and I appeared to Avraham…,” that about this level it is said, “but by My Name Havayah I did not make Myself known to them.” And see what is explained further on the matter of “that faces east” in the discourse beginning “And Moshe assembled”; and see Zohar I, Parshas Noach, page 75b.)
Further parallels: in “And G-d spoke to Moshe,” this is the level of which G-d says “by My Name Havayah I did not make Myself known to them” (the Patriarchs); the discourse “And Moshe assembled” discusses “that faces east”; and the Zohar on Noach discusses the same theme.


והוא ענין מחדש חדשים102 מקור ההתחדשות וכנסת ישראל מתעלית בבחי׳ זו שביום החודש יפתח כמו ביום השבת
And this is the matter of “He renews the months,” the source of renewal; and Knesses Yisrael is elevated into this level, so that “on the day of the New Moon it shall be opened,” as on the Shabbos day.
This is the meaning of G-d as “He who renews the months”: He is the source of renewal itself. Knesses Yisrael rises into that source, and so the gate “shall be opened on the day of the New Moon” as on Shabbos.


אך לפי שהוא בחי׳ דבור ודבר ה׳ בחינת עלמא דאתגליא שהיא עצמה המתחדשת לכן מותר בעשיית מלאכה ברא חודש
But since it is the level of speech and “the word of G-d,” the level of the revealed world, which is itself what is renewed, therefore work is permitted on Rosh Chodesh;
But Rosh Chodesh is still the level of speech, of “the revealed world,” and it is that very level (Malchus, the moon) that is being renewed; so work is still permitted. (The text’s ברא חודש apparently reads בראש חודש.)


אבל אינו נחשב מכלל ימי המעשה לפי שהיא נתעלית למקורם וראשיתם (ועיין עוד בסש״ב [בספר של בינונים] ח״א [חלק א׳] פט״ז103104 בענין מחשבה טובה הקב״ה מצרפה למעשה105 כו׳ גבהו דרכיהם למעלה מעלה מבחי׳ המעשה כו׳ ע״ש.
but it is not counted among the days of work, because it is elevated to their source and beginning. (And see further in Sefer Shel Beinonim, Part I, chapter 16, on the matter of “a good thought the Holy One, blessed be He, joins to deed…,” “their ways are exalted” far above the level of deed…; see there.
Yet it is not counted among the days of work, since on Rosh Chodesh speech rises to the source and beginning of those days. The Tanya offers a parallel: a good thought is counted as a deed, because the ways of the righteous are exalted far above the level of deed.


ועוד דוגמא לדבר ממשארז״ל [ממה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכו ת בזמן שישראל עושין רצונו של מקום מלאכתן נעשית ע״י אחרים106 הרי מצינו שא״צ [שאין צריך / שאינו צריך] לבחי׳ המעשה אף שמותר בעשיית מלאכה וכמ״ש מזה במ״א בד״ה מקושש עצים):107
And another example of this is from what our Sages of blessed memory said at the beginning of chapter 6 of Berachos: “When Israel does the will of the Omnipresent, their work is done by others.” Thus we find that there is no need for the level of deed, even though work is permitted; and as is explained on this elsewhere, in the discourse beginning “Gathering wood.”)
Another parallel: the Sages say that when Israel does G-d’s will, their work is done by others. So there can be days on which work is permitted, yet no one needs to be engaged in it; the discourse “Gathering wood” develops this.




9קיצור. והנה שבת הוא שהדבור חוזר למקומו אבל ר״ח [ראש חודש] הוא בחינת דבור ולכן מותר בעשיית מלאכה ואעפ״כ [ואף על פי כן] אינו נקרא יום המעשה לפי שבר״ח [שבראש חודש] מקבל הדבור מקדם למעשה בראשית:
Summary. Now Shabbos is that speech returns to its place; but Rosh Chodesh is the level of speech, and therefore work is permitted, and nevertheless it is not called a day of work, because on Rosh Chodesh speech receives from before the work of Bereishis.
Summary of section 3: on Shabbos divine speech returns to its source, so work stops. Rosh Chodesh is still speech, so work is permitted; but its speech draws from “before the work of creation,” from Chochmah itself, so it is not called a working day.




Section 4 · ¶10–11
The Shabbos of Shabbos and the future bowing of all flesh
10ד והנה כ״ז [כל זה] הוא בחי׳ שבת וחודש. שאחר יומין דחול אך והיה מדי חודש בחדשו ומדי שבת בשבתו108109 דהיינו חדשו של חודש ושבתו של שבת אז יבוא כל בשר וגו׳.
4. Now all this is the level of the Shabbos and the New Moon that come after the weekdays. But “And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos” means the New Moon of the New Moon and the Shabbos of Shabbos; then “all flesh shall come…”
Section 4 finally explains the opening verse. Everything so far concerned the ordinary Shabbos and New Moon, which come after weekdays. The verse’s doubled phrases point higher: “its New Moon” of the New Moon and “its Shabbos” of Shabbos, a Shabbos above Shabbos and a renewal above renewal, and only then will “all flesh come.”


וביאור הענין כי הנה שבת שאחר ששת ימי המעשה הוא כי בו שבת מכל מלאכתו110
The explanation of the matter: the Shabbos that comes after the six days of work is because “on it He rested from all His work.”
First, the ordinary Shabbos: it follows the six days of work because on it G-d “rested from all His work.”


והוא עד״מ כאדם הממשיך שכלו ומורידו בתחבולות מעשיו כמו בענין הכתיבה שמתחכם איך לכתוב ואחר שכותב חוזר שלו למקורו ושרשו כך הענין
This is, by way of analogy, like a person who draws his intellect and brings it down into the devices of his actions, as in writing, where he applies his wisdom to how to write; and after he writes, his intellect returns to its source and root. So too the matter
The analogy is a person writing. While he writes, his intellect is lowered into the mechanics of forming letters; when he finishes, his mind returns to itself, to its own source. (The printed text reads שלו, apparently שכלו, “his intellect.”)


כי ששת ימים עשה111 ה׳ את השמים ואת הארץ שירדה ונשתלשלה הארת חכמתו ית׳ אפילו בעשייה גשמיות וכמ״ש כולם בחכמה עשית112
that “in six days G-d made the heavens and the earth”: the illumination of His wisdom, blessed be He, descended and came down step by step even into physical Asiyah, as it is written, “You made them all with wisdom.”
So too with creation: in the six days G-d’s wisdom descended step by step even into the physical world, “You made them all with wisdom.”


אך ביום השבת חוזר למנוחתו ולמקורו העליון אבל שבתו של שבת הוא שגם יום השבת נחשב אצלו כימי החול
But on the Shabbos day it returns to its rest and to its supernal source. The Shabbos of Shabbos, however, is that even the Shabbos day is considered before Him like the weekdays;
On Shabbos that wisdom returns to rest in its source. But “the Shabbos of Shabbos” is a level so high that, compared to it, even Shabbos is like a weekday.


שהוא בחינה מה שלמעלה מגדר ההשתלשלות להיות נמשך זיו והארה ממנו לחיות העולמות ולקיומם שא״כ היו העולמות בטלים והיו כלא היו
for it is the level of what is beyond the bounds of the chain of descent (hishtalshelus), from which radiance and illumination are drawn to give life to the worlds and sustain them, for otherwise the worlds would be nullified and would be as if they were not;
It is the level beyond the whole chain of descent (hishtalshelus). From it, only a glow and reflection is drawn to give the worlds life, since if more than that were revealed the worlds would dissolve and be as if they never existed.


שהוא למעלה מעלה מגדר סובב וממלא כו׳ (ועמ״ש בד״ה שבת שבתון ובד״ה האזינו השמים ועד״ז יש להבין קצת ענין שבת בשבתו.
for it is far above the bounds of sovev and memalei… (And see what is explained in the discourse beginning “A Shabbos of complete rest” and in the discourse beginning “Listen, O heavens”; and in this way something of the matter of “Shabbos on its Shabbos” can be understood.
It is far beyond both the encompassing light (sovev) and the indwelling light (memalei). (Parallel discussions are listed: “A Shabbos of complete rest” and “Listen, O heavens.”)


ועמ״ש בד״ה מים רבים בפ׳ נח113 ובמשנה ספ״ב [סוף פרק ב׳] דעדיות פי׳ מדי שבת בשבתו מפסח עד העצרת והיינו לפי שבחג השבועות התגלות שער החמשים התגלות הכתר כמ״ש במ״א) וכן חדשו של חודש מקור ראשית ההתחדשות כנ״ל
And see what is explained in the discourse beginning “Many waters” in Parshas Noach. And in the Mishnah at the end of chapter 2 of Eduyos, “every Shabbos on its Shabbos” is explained as from Pesach to Atzeres; that is because on the festival of Shavuos there is the revelation of the fiftieth gate, the revelation of Keser, as is explained elsewhere.) And so too the New Moon of the New Moon is the source of the beginning of renewal, as mentioned above.
The Mishnah in Eduyos reads “from Shabbos to its Shabbos” as the period from Pesach to Shavuos, the seven weeks of the Omer. That fits: on Shavuos the “fiftieth gate” is revealed, which is the revelation of Keser, the level above intellect. Likewise “the New Moon of the New Moon” is the very source of all renewal.


אך גילוי בחינות אלו בימות המשיח שנאמר עליו הנה ישכיל עבדי ירום ונשאוגבה מאד114 (בישעיה סי׳ נ״ב) (עיין זח״א [זהר חלק א] וישב דקפ״א ע״ב ח״ג [חלק ג׳] רמ״ו ב׳)
But the revelation of these levels is in the days of Mashiach, of whom it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up and be very high” (in Isaiah, chapter 52). (See Zohar I, Vayeishev, page 181b; III, 246b.)
These levels will be revealed only in the days of Mashiach, of whom Isaiah says, “he shall be exalted and lifted up and be very high”; the Zohar passages cited discuss this.


שאז יתנוצץ אור וגילוי א״ס ב״ה מה שלמעלה מגדר ההשתלשלות ואזי יבא כל בשר להשתחוות וגו׳ כי
For then the light and revelation of the Infinite One (Ein Sof), blessed be He, which is beyond the bounds of hishtalshelus, will shine forth; and then “all flesh shall come to bow down…” For
Then the Infinite Light, beyond the chain of descent, will shine openly, and that is when “all flesh shall come to bow down.” Now he explains what “all flesh” means.


הנה ענין כל בשר הוא יסוד האש115 כי בחי׳ החי הוא יסוד האש ולכן נקרא פני אריה פני שור כו׳ מראיהם כגחלי אש116117 מפני שהם שרפים כיסוד האש
the matter of “all flesh” is the element of fire, for the level of the animate is the element of fire. And therefore “the face of a lion, the face of an ox…” [are said,] “their appearance was like coals of fire,” because they are burning ones (seraphim), like the element of fire.
“Flesh” corresponds to the element of fire: what is animate and alive is fire. So Yechezkel’s holy Chayos, with the faces of a lion and an ox, look “like coals of fire”: they are “seraphim,” burning ones.


ולכן אמרו בגמרא עם הארץ אסור לאכול בשר118 כי תכלית אכילת האדם שאוכל המאכל ונהפך לדם ונעשה בשר כבשרו שעי״ז יש להמאכל כח
And therefore they said in the Gemara that an unlearned person (am haaretz) is forbidden to eat meat (basar). For the purpose of a person’s eating is that he eats the food and it turns into blood and becomes flesh like his own flesh, so that thereby the food has the power
This is why the Gemara forbids an unlearned person (am haaretz) to eat meat. The purpose of eating is that food becomes blood and then flesh like the person’s own, and so is raised to the level of a human being.


להתעלות בעילוי האדם וכאשר האדם נושא את נפשו לה׳ הרי גם כח המאכל כלול בו ומתעלה עמו ג״כ לפי שנעשה ג״כ בחי׳ אדם.
to rise in the elevation of the person. And when a person lifts up his soul to G-d, the power of the food too is included in him and rises with him as well, because it has also become the level of man.
Then, when the person gives himself over to G-d in prayer, the energy of the food, now part of him, rises with him.




11והנה ת״ח [תלמיד חכם / תלמידי חכמים] הם בחי׳ קצירי ומריעי שהם בחי׳ חולת אהבה מיסוד האש וצמאון כו׳ מפני שמקבלים מבחי׳ חכמה והשגה שרואין את הנולד מאין ליש ועי״ז תגדל רשפי אש אהבתם119 כו׳
Now Torah scholars are in the state of “weak and ailing,” which is the state of being sick with love, from the element of fire, and thirst…, because they receive from the level of Chochmah and comprehension, seeing what is born from nothing to something; and through this the fiery flames of their love grow…
Torah scholars are “weak and ailing,” lovesick with the fire and thirst of longing, because they receive from Chochmah and see how all things come from nothing; this makes the flames of their love burn higher (the Song of Songs’ “its flames are flames of fire”).


ולכך רשאים לאכול בשר שהוא מיסוד האש שכאשר נהפך והיה כבשרו נכלל בבחי׳ אדם להעלות ולקשר נפשו בה׳ ברשפי אש האהבה.
Therefore they are permitted to eat meat, which is from the element of fire: when it is transformed and becomes like his flesh, it is included in the level of man, to elevate and bind his soul to G-d with the fiery flames of love.
So they may eat meat: the meat, itself fiery, becomes part of their flesh and is lifted with them when they bind their soul to G-d with that fiery love.


משא״כ ע״ה [עם הארץ] שהם מבחי׳ האהבה מסותרת לבד ואין בהם שום התפעלות רשפי אש הנ״ל אין
The unlearned, however, who have only the hidden love, and in whom there is no stirring at all of the fiery flames mentioned above,
The unlearned person has only the “hidden love” latent in every Jew, without any of that burning excitement.


כח הבשר מתעלה עמו ואדרבה גורם להורידו למטה ח״ו [חס ושלום] (עמ״ש מזה בד״ה כי תצא120 ובד״ בהעלותך121 ובד״ה ראשי המטות122 גבי נדרים סייג לפרישות)123
the power of the meat does not rise with him; on the contrary, it causes him to be brought down below, G-d forbid. (See what is explained on this in the discourse beginning “When you go out,” in the discourse [beginning] “When you kindle,” and in the discourse beginning “The heads of the tribes,” on “vows are a fence for abstinence.”)
So when he eats meat, its energy does not rise with him; it only drags him down. (Three discourses are cited that discuss this; the last speaks of “vows are a fence for abstinence.” The printing’s ובד״ בהעלותך apparently reads ובד״ה.)


והנה כל בשר שהוא יסוד האש יבא ויגיע למדרגת השתחואה וביטול (וי״ל [ויש לומר] שזהו ענין כל הנקרא בשמי124 ועיין בפרשב״ם [בפירוש רשב״ם] בב״ב [בבבא בתרא])
Now “all flesh,” which is the element of fire, will come and reach the level of bowing and self-nullification (bittul). (And it may be said that this is the matter of “everyone that is called by My Name”; and see the Rashbam on Bava Basra
In the future “all flesh,” the fiery element, will reach bowing and self-nullification. The Alter Rebbe suggests this is “everyone that is called by My Name,” and cites the Rashbam on the Gemara in Bava Basra.


(ע״ה ב׳) בפירוש עתידים צדיקים להיות נקראים על שמו של הקב״ה125 כשיהיה בחי׳ גילוי שבתו וחדשו כי
(75b), on the explanation of “In the future the righteous will be called by the name of the Holy One, blessed be He”: when there will be the level of the revelation of its Shabbos and its New Moon.) For
That Gemara says that “in the future the righteous will be called by the name of the Holy One, blessed be He,” and this will be when “its Shabbos and its New Moon” are revealed.


הנה מה שעכשיו הוא בחי׳ יסוד האש והתפעלות ההרגשה הוא מפני בחי׳ חולת אהבה והאופנים ברעש גדול כו׳
what is now the level of the element of fire and the stirring of feeling is because of the state of being sick with love, and “the Ofanim with a great noise…,”
For now, the fiery excitement of feeling comes from lovesickness, like the “great noise” of the Ofanim.


כי רם ונשא מהם התכללות וביטול באא״ס [באור אין סוף] ב״ה מחמת שהם למטה משא״כ כשיהיה בחי׳ גילוי שבתו ודשו שלמעלה מהשתלשלות אז יגיעו ויבואו להשתחוות.
for inclusion and self-nullification in the Infinite Light (Or Ein Sof), blessed be He, is high and exalted beyond them, because they are below. But when there will be the level of the revelation of its Shabbos and its New Moon, which is beyond hishtalshelus, then they will reach and come to bow down.
The Ofanim make this noise because being absorbed in the Infinite Light is beyond them. When the level above the chain of descent is revealed, they will be able to bow down. (The text’s ודשו apparently reads וחדשו, “and its New Moon.”)


וביאור ענין להשתחוות לפני כי הנה בחינת השתחואה גם שהיא בחינת ביטול היא בחי׳ המשכה ג״כ
And the explanation of “to bow down before Me”: the level of bowing, although it is the level of bittul, is also the level of drawing down,
Why “bow” in particular? Bowing is bittul, but it is also a drawing down.


שהיא המשכה מבחי׳ ביטול בחינת מה שלמעלה מגדר ההשתלשלות (ועיין ברבות פ׳ וירא פנ״ו126 גבי ונשתחוה ונשובה אליכם)127
for it is a drawing down from the level of bittul, the level of what is beyond the bounds of hishtalshelus. (And see Rabbah, Parshas Vayeira, chapter 56, on “and we will bow down and return to you.”)
It draws into the world the bittul that belongs to the level beyond hishtalshelus. The Midrash says on Avraham’s words “we will bow down and return to you” that everything came about in the merit of bowing.


וע״ד זה הוא ענין השתחוואה שבתפלת שמו״ע [שמונה עשרה] כמ״ש סד״ השמים כסאי שהוא המשכת ענין הביטול כמאמר ברוך אתה שיהא ברוך ונמשך להיות בבחי׳ אתה בחי׳ גילוי.
And in this way is the matter of the bowing in the prayer of Shemoneh Esreh, as is explained at the end of the discourse beginning “The heavens are My throne”: it is the drawing down of the matter of bittul, as in the saying “Blessed are You,” that it be blessed (baruch) and drawn down to be in the level of “You,” the level of revelation.
So too the bowing in the Amidah, which comes at “Blessed are You”: “blessed” (baruch) is read as “drawn down,” into “You,” the second person, the level of revealed presence. (The printing’s סד״ השמים apparently reads סד״ה, “at the end of the discourse beginning.”)


וזהו להשתחוות לפני כלומר שיהיה בחי׳ פנים הוא בחינת גילוי וכמו צהבו פניו128 כו׳ והוא ענין יאר ה׳ פניו אליך וגו׳
And this is “to bow down before Me (lefanai)”: that is, that there be the level of “face” (panim), which is the level of revelation, as in “his face beamed…” And this is the matter of “May G-d make His face shine upon you…,”
Likewise, “to bow down before Me” (lefanai, literally “before My face”) means that G-d’s “face,” His revelation, be present, as the Talmud’s phrase “his face beamed” uses “face” for open expression; this is the Priestly Blessing, “May G-d make His face shine upon you.”


יאר פניו129 אתנו סלה130 וזהו אמר ה׳ שיהיה בחי׳ אמירה והמשכה מלמעלה למטה בגילוי בחי׳ זו:
“may He make His face shine with us, Selah.” And this is “says G-d”: that there be the level of saying and drawing down from above to below, in the revelation of this level.
The same is meant by the Psalm, “may He make His face shine with us.” Finally, “says G-d” (amar) at the end of the verse means “saying” in the sense of drawing down from above: this level will be drawn down and revealed.



In one’s avodah
Each day’s prayer should hold a taste of Shabbos: rising through Pesukei d’Zimrah and the Shema to give oneself over to G-d, and then drawing G-d’s presence down in “Blessed are You.” A person’s work and eating are meant to be lifted up by that prayer, and the love for G-d that makes this possible must be aroused, not left as a hidden love; the Shabbos that crowns the week rests on the week’s toil.
Questions for discussion
	Why is Rosh Chodesh a day on which work is permitted, yet not counted as a “day of work”? How does the maamar’s distinction between speech that comes from emotion and speech that comes from intellect answer this?
	What is the difference between the Ofanim’s “great noise” and the Seraphim’s quiet standing, and how does it map onto the villager and the city-dweller?
	In what sense is the weekday soul “sick with love,” and why is Shabbos its healing?
	Why may a Torah scholar eat meat while an unlearned person may not, according to the maamar? What does this say about the purpose of eating?
	How can bowing, an act of self-nullification, also be a “drawing down”?

For children · ages 9–13
For the children at the table
Weekdays, Shabbos and Rosh Chodesh

The big idea
During the week G-d’s wisdom comes down into the world so that we can lift the world back up, and on Shabbos that lifting is revealed as delight and closeness to G-d.


The prophet Yeshayahu says that “every New Moon” and “every Shabbos,” all people will come to bow before G-d. The maamar explains that in the six days of the week, G-d’s wisdom comes down step by step into the physical world. It comes down so that the world can be lifted back up. On Shabbos that lifting happens, and so on Shabbos we stop our weekday work and weekday talk. Still, nothing that has come down can rise by itself; it needs strength from above. That is why we greet Shabbos with “Come, my Beloved,” and say “Draw me, we will run after you.” Every day our davening is a small Shabbos: we rise through the Shema, giving ourselves over to G-d, and then in “Blessed are You” we draw G-d’s light down. Rosh Chodesh is special in its own way. Work is allowed, yet it is not called “a day of work,” because on Rosh Chodesh the world receives from G-d’s wisdom itself, as it was before creation. And in the days of Mashiach there will be an even higher Shabbos and Rosh Chodesh, beyond all the worlds.

The mashal
A villager who sees the king for the first time is overwhelmed by how great he is, and bows in awe. Someone who lives in the king’s city is used to seeing him, so instead of being startled, they enjoy the beauty of the king’s greatness. During the week our closeness to G-d is like the villager’s longing; on Shabbos it is like the city-dweller’s calm delight.

Questions for the Shabbos table
	Why does the maamar say that G-d’s light comes down during the week so that the world can be lifted back up?
	How is the villager who sees the king different from the person who lives in the king’s city?
	How can your davening on one weekday this week feel a little like Shabbos?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1והיה מידי חדש בחדשו
The note says a transcript of this very maamar by the Mitteler Rebbe is printed in the Siddur; it is a parallel record of the same teaching, also quoted in Derech Mitzvosecha.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור ריא, א. ונו״א נמצא בס׳ מאמרי אדה״ז — נ״ך ע׳ קצז מגוכתי״ק הצ״צ. בתוספות הגהות באוה״ת דברים כרך ו ע׳ ב׳תקנט. וראה שם ע׳ ב׳תקסז ואילך. קיצורים והערות נדפסו באוה״ת בראשית כרך א כה, א. ראה עוד ע״פ זה במאמרי אדה״ז — הקצרים ע׳ קסא ואילך. ועוד קיצורים וביאורים באוה״ת ברכה ע׳ א׳תתצט. א׳תתקד. וראה שם ע׳ ב׳תקסז ואילך. וראה גם בסה״מ תרל״ב כרך א ע׳ נט. מאמר זה (הנחת כ״ק אדה״א בסידור) מובא בדרך מצותיך מצות קידוש החודש סט, א. מאמר זה נאמר בש״פ וארא ר״ח שבט תקס״ד — ראה רשימת המאמרים בסו״ס תקס״ד ע׳ שמה. ולהלן ברשימת הכתבי-יד.
2והי׳ מדי חודש בחדשו
The last verse but one of Isaiah: in the future all flesh will come to bow before G-d every New Moon and every Shabbos. The whole maamar explains the verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כג.
3ברבות בא ספט״ו
The Midrash on Parshas Bo (Parshas HaChodesh), which discusses the New Moon; the Alter Rebbe refers to the end of the chapter.
Shemot Rabbah 15:31שמות רבה ט״ו:ל״א
דבר אחר: החדש הזה לכם משל למלך, שקדש אשה וכתב לה מתנות מועטות. כיון שבא ללקחה, כתב לה מתנות רבות כבעל. כך, העולם הזה אירוסין היו, שנאמר (הושע ב, כא): וארשתיך לי לעולם, ולא מסר להם אלא הלבנה בלבד, שנאמר: החדש הזה לכם, אבל לימות המשיח יהיו נישואין, שנאמר (ישעיה נד, ה): כי בועליך עושיך, באותה שעה מוסר להן את הכל, שנאמר (דניאל יב, ג): והמשכילים יזהירו כזוהר הרקיע ומצדיקי הרבים ככוכבים לעולם ועד:
Another interpretation: “This month shall be for you” – this is analogous to a king who betrothed a woman and wrote her [a marriage contract endowing her] minimally. When [the time] came to marry her, he wrote her [a contract endowing her with] numerous gifts, as a husband. So, this world is betrothal, as it is stated: “I will betroth you to Me forever” (Hosea 2:21), and He gave them only the moon, as it is stated: “This month shall be for you.” However, in the days of the Messiah, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4(ועיין מזה ברבות . . קמ״ה א׳)
The Tzemach Tzedek there adds several more places that discuss this verse.
Kehot’s noteראה באוה״ת ברכה ע׳ א׳תתקה שמציין לעוד כמה מקומות.
5The Gemara derives from this verse that everything G-d created, He created only for His glory.
Yoma 38a:8יומא ל״ח א:ח׳
כְּשֶׁשָּׁמְעוּ חֲכָמִים בַּדָּבָר, אָמְרוּ: כֹּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא לִכְבוֹדוֹ בְּרָאוֹ, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו״. וְחָזְרוּ בֵּית גַּרְמוּ לִמְקוֹמָן. שָׁלְחוּ לָהֶם חֲכָמִים — וְלֹא בָּאוּ, כָּפְלוּ לָהֶם שְׂכָרָן וּבָאוּ. בְּכׇל יוֹם הָיוּ נוֹטְלִין שְׁנֵים עָשָׂר מָנֶה, וְהַיּוֹם עֶשְׂרִים וְאַרְבָּעָה. רַבִּי יְהוּדָה אוֹמֵר: בְּכׇל יוֹם עֶשְׂרִים וְאַרְבָּעָה, וְהַיּוֹם אַרְבָּעִים וּשְׁמוֹנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6“Everyone called by My Name... I created, formed and made”: the three verbs are read as the three worlds of Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7The Gemara reads this verse as teaching that in the future the righteous will be called by the Name of the Holy One, blessed be He; the maamar returns to this in paragraph 11.
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
8(ועיין מזה בב״ב רכ״ח א)
On the verse “Everyone that is called by My Name,” where the Tzemach Tzedek copies many passages about it.
Kehot’s noteראה באוה״ת נ״ך כרך א ע׳ רמ על הפסוק שמעתיק הרבה לשונות.
9רבות כי תשא ספמ״ו
The Midrash on Ki Sisa, end of the chapter, cited as another place discussing the verse.
Shemot Rabbah 46:4שמות רבה מ״ו:ד׳
… ה׳ בצר פקדוך, אלא כיון שהם נכנסים לצרה, הן מבקשים אותך, שנאמר: ה׳ בצר פקדוך. משל לסנקליטוס, שהיו לו בנים. נדבקו לבני אדם רעים. ויצאו לתרבות רעה. הפשיטן והשליכן, כיון שראו עצמם בצרה, בקשו מבני אדם גדולים, שיבקשו עליהם רחמים. אמר להם אביהם: על מה אתם מבקשים? אמרו לו: על בניך שתתרצה להם. אמר: אינם בני ואיני מכירם, זנתה אמם וילדה אותם. אמרו לו: אין אתה יכול לכחש אותם. למה? שהכל יודעים, שהם בניך שהם דומים לך. כך: סנקליטוס, זה הקב״ה. בניו, אלו ישראל, שנאמר (דברים יד): בנים אתם …
Another matter: “Carve for yourself” – that is what is written: “But now, L-rd, You are our Father; we are the clay, and You are our Potter” (Isaiah 64:7). The Holy One blessed be He said to Israel: ‘Now I am your Father? When you saw yourselves in distress, you called me: Our Father.’ They said to Him: ‘Yes, as it is stated: “On the day of my distress I sought the L-rd”’ (Psalms 77:3). This is analogous to the son of a prominent doctor who encountered a lowly individual …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10נעשה אדם בצלמנו
“Let us make man in our image”: man, made in the divine image, is what is “called by My Name.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
11מחר חודש
Yehonasan tells David, “Tomorrow is the New Moon,” when David’s seat at Shaul’s table will be noticed empty.
I Samuel 20:18שמואל א כ׳:י״ח
וַיֹּאמֶר־לוֹ יְהוֹנָתָן מָחָר חֹדֶשׁ וְנִפְקַדְתָּ כִּי יִפָּקֵד מוֹשָׁבֶךָ:
And Jonathan said unto him: ‘To-morrow is the new moon; and thou wilt be missed, thy seat will be empty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12David is told to go to the place where he hid “on the day of work”: Scripture calls the ordinary weekday “the day of work,” in contrast to Rosh Chodesh.
I Samuel 20:19שמואל א כ׳:י״ט
וְשִׁלַּשְׁתָּ תֵּרֵד מְאֹד וּבָאתָ אֶל־הַמָּקוֹם אֲשֶׁר־נִסְתַּרְתָּ שָּׁם בְּיוֹם הַמַּעֲשֶׂה וְיָשַׁבְתָּ אֵצֶל הָאֶבֶן הָאָזֶל:
And in the third day thou shalt hide thyself well, and come to the place where thou didst hide thyself in the day of work, and shalt remain by the stone Ezel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וע״ש בת״י ובפרש״י והרד״ק
On the custom, mentioned by Radak, that women do not do work on Rosh Chodesh.
Kehot’s noteהתרגום: ביומא דחולא. ובפרש״י: שהוא יום מעשה מלאכה וכן תרגם יונתן ביומא דחולא. והרד״ק: והוא אותו יום שהיה מעשה השבועה שנשבע שאול ליהונתן שלא יומת דוד שהיה שם נסתר דוד בשדה. וי״ת ובתלתות יומי תתבעי לחדא כלומר ביום החדש ומחרתו תפקד שישאל עליך אבי . . ותרגם ביום המעשה ביומא דחולא כלומר ביום חול שעושין בו מלאכה לפי שהיה נסתר עתה ביום ראש חדש כי נראה שהיה מנהגם שלא לעשות מלאכה בראש חדש כמו שהוא מנהג הנשים היום, ואפשר כי מפני קרבן ראש חדש היו רבים פנויים ממלאכה ובאים להשתחות לפני ה׳ וכן נראה בנבואת יחזקאל לעתיד עכ״ל. בענין שאין הנשים עושות מלאכה ראה באוה״ת בראשית כרך א כד, א.
14ראשית זו חכמה
“The beginning (reishis) is wisdom”: the basis for reading “Bereishis” as “with Chochmah.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיא, י. ת״י על בראשית ברא. מא״א אות ב, סנ״ח.
15כולם בחכמה עשית
“You made them all with wisdom”: all of creation proceeds from divine Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
16וכמאמר עושה בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
17המחדש בטובו בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
18ול״ט מלאכות החורש הזורע
The Mishnah listing the thirty-nine principal labors forbidden on Shabbos, beginning with sowing and ploughing.
Shabbat 73a:6–7שבת ע״ג א:ו׳-ז׳
מַתְנִי׳ אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אַחַת: הַזּוֹרֵעַ, וְהַחוֹרֵשׁ, וְהַקּוֹצֵר, וְהַמְעַמֵּר, וְהַדָּשׁ, וְהַזּוֹרֶה. הַבּוֹרֵר, הַטּוֹחֵן, וְהַמְרַקֵּד, וְהַלָּשׁ, וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
19אינון שיתא יומין נפקין מן בראשית
The Zohar on Bereishis: the six days “go forth from Bereishis,” i.e. from Chochmah.
Zohar, Bereshit 32:330–35:339ספר הזהר, בראשית ל״ב:ש״ל-ל״ה:של״ט
R. Jose propounded the question: ‘What are the “six days of Bereshith” of which the Rabbis speak so often?’ R. Simeon answered: ‘These are, in truth, “the cedars of Lebanon which he has planted״. As the cedars spring from Lebanon, so these six days spring from Bereshith.
The Zohar; London, Soncino Press, 1933 (Public Domain)
20יין המשומר בענביו משי״ב
The Gemara describes the hidden reward of the righteous as “wine preserved in its grapes since the six days of Creation.”
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
21בד״ה לא הביט און ביעקב
That discourse contrasts two levels, Yaakov (the toil of the weekday) and Yisrael (the level of Shabbos), and says one reaches Yisrael only through first being Yaakov, as “one who toiled on the eve of Shabbos eats on Shabbos.” It fills out the weekday descent and Shabbos ascent described here.
Kehot’s noteלעיל פ׳ בלק עב, ב.
22בד״ה בחודש השלישי
The note locates this discourse in Torah Ohr on Yisro, where “all the praise of Your handiwork” is discussed.
Kehot’s noteתו״א פ׳ יתרו.
23אז תתענג על ה׳
The prophet promises that whoever honors Shabbos will “delight in G-d”: Shabbos is the time of delight.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
24ישמחו במלכותך ישבעו ויתענגו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת שבת.
25טוב להודות
The Psalm for the Shabbos day opens, “It is good to give thanks to G-d.”
Psalms 92:2תהילים צ״ב:ב׳
טוֹב לְהֹדוֹת לַה׳ וּלְזַמֵּר לְשִׁמְךָ עֶלְיוֹן:
It is a good thing to give thanks unto the L-RD, And to sing praises unto Thy name, O Most High;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בעיר אלקינו
“Great is G-d and much praised, in the city of our G-d”: the verse the Zohar expounds.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27וכמ״ש בזח״א ויחי דרל״ט
The Zohar’s parable of the great and the small king is quoted again in the Shir HaShirim discourse, which speaks of G-d’s kingship (Malchus) descending, “like the foot that comes down from the throne,” to give life to creatures.
Kehot’s noteמובא גם לקמן שה״ש נא, ב ושם מציין לכאן. ולעיל פ׳ בלק עב, ב.
28שנהנין מזיו השכינה
Rav’s teaching that in the World to Come the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
29אימתי אקרי גדול כשהוא בעיר אלקינו
The Zohar passage the Kehot note gives for the teaching “When is He called great? When He is in the city of our G-d”: G-d’s greatness is revealed when He is in His own place.
Zohar III, 5aזח״ג ה, א
Zohar II, 235aזח״ב רלה, א
Kehot’s noteזח״ג ה, א. ועייג״כ זח״ב רלה, א. ז״ח תשא. חקת.
30קיבול שכרן אבל בימות החול הוא לעשותם
“Today to do them, and tomorrow to receive their reward”: this world is for doing the mitzvos, the next for reward.
Avodah Zarah 3a:4–5עבודה זרה ג׳ א:ד׳-ה׳
אֶלָּא כָּךְ אוֹמְרִים הַגּוֹיִם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, יִשְׂרָאֵל שֶׁקִּיבְּלוּהָ הֵיכָן קִיְּימוּהָ? אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: אֲנִי מֵעִיד בָּהֶם שֶׁקִּיְּימוּ אֶת הַתּוֹרָה כּוּלָּהּ. אוֹמְרִים לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, כְּלוּם יֵשׁ אָב שֶׁמֵּעִיד עַל בְּנוֹ? דִּכְתִיב: ״בְּנִי בְּכוֹרִי יִשְׂרָאֵל״. אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: שָׁמַיִם וָאָרֶץ יָעִידוּ בָּהֶם שֶׁקִּיְּימוּ אֶת הַתּוֹרָה כּוּלָּהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ע״ז ג, א. עירובין כב, א.
31The Gemara there discusses this verse; the Alter Rebbe lists it among the places to see.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
32ממצוא חפצך ודבר דבר
The prophet’s instruction for honoring Shabbos: refraining from pursuing one’s affairs and from speaking (weekday) words.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
33דבור אסור
The Gemara derives from “speaking words” that one’s speech on Shabbos should not be like one’s weekday speech.
Shabbat 113b:1שבת קי״ג ב:א׳
שֶׁלֹּא יְהֵא דִּבּוּרְךָ שֶׁל שַׁבָּת כְּדִבּוּרְךָ שֶׁל חוֹל. דִּבּוּר אָסוּר, הִרְהוּר — מוּתָּר. בִּשְׁלָמָא כּוּלְּהוּ — לְחַיֵּי, אֶלָּא שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל מַאי הִיא? כִּי הָא דְּאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לֵקהּ אָמַר רַבִּי אַבָּא אָמַר רַב הוּנָא: הָיָה מְהַלֵּךְ בְּשַׁבָּת וּפָגַע בְּאַמַּת הַמַּיִם, אִם יָכוֹל לְהַנִּיחַ אֶת רַגְלוֹ רִאשׁוֹנָה קוֹדֶם שֶׁתֵּעָקֵר שְׁנִיָּה — מוּתָּר, וְאִם לָאו — אָסוּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, ב. וש״נ. שו״ע או״ח סש״ו, א.
34דבור אסור
The halachah that certain speech about weekday matters is forbidden on Shabbos.
Shulchan Arukh, Orach Chayim 306:1שולחן ערוך, אורח חיים ש״ו:א׳
באיזה חפצים מותר לדבר בשבת. ובו יד סעיפים: ממצוא חפציך חפציך אסורים אפי׳ בדבר שאינו עושה שום מלאכה כגון שמעיין נכסיו לראות מה צריך למחר או לילך לפתח המדינה כדי שימהר לצאת בלילה למרחץ וכן אין מחשיכים על התחום לשכור פועלים אבל מחשיך על התחום להביא בהמתו וי״א שאם אין הבהמה יכולה לילך ברגלים כגון שהוא טלה קטן אינו רשאי להחשיך דאינו רשאי להביא דאסור לטלטל ב״ח שהם מוקצים: הגה וה״ה דאסור לטייל למצוא סוס או ספינה או קרון לצאת בו. (מרדכי סוף פרק מי שהחשיך):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
35דבור הוא לשון הנהגה והמשכה
The note points to another passage in Torah Ohr where speech is explained as leading and drawing down.
Kehot’s noteראה תו״א נו, א.
36מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds”: G-d’s rule reaches every world, down to Asiyah.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
37אף עשיתיו
“Indeed I have made him”: the descent into the world of action (Asiyah).
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
38Kehot’s note points to Ezekiel 46:1 for these words.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39אף עשיתיו
“Indeed I have made him”: the final stage of descent, into Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
40ממצוא חפצך ודבר דבר
The Shabbos restriction on weekday affairs and speech, now explained as the result of Shabbos’s ascent.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
41וע״ז נתקן ענין קבלת שבת לכה דודי
The note says Kabbalas Shabbos and Lecha Dodi are explained there according to Chassidus.
Kehot’s noteראה מאמרי אדה״ז תפלה ע׳ תנה ואילך, שמבאר שם ע״פ חסידות. וראה בהגהות כ״ק אדמו״ר מהורש״ב לסידור (נדפס בסידור עם דא״ח בהוספות שיט, ד). אוה״ת סוכות ע׳ א׳תשמא.
42משכני אחריך נרוצה
“Draw me, we will run after you”: the bride asks to be drawn so that she can run; read here as the strength from above needed for any ascent.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
43מי שטרח בערב שבת
“One who toiled on the eve of Shabbos will eat on Shabbos”: the reward of Shabbos depends on the week’s effort.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. ראה לעיל פ׳ בלק עב, ב.
44ברוך הוי׳ אלהי ישראל מן העולם ועד העולם
The same verse closes this Psalm.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ולית מחשבה תפיסא ביה
From Eliyahu’s opening prayer in Tikkunei Zohar: no thought can grasp G-d at all.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
46עד שלא נברא העולם
That passage speaks of the essence of the Infinite Light, above even being the source of Chochmah, and of “the higher Shabbos,” when Chochmah rises and is included in its source: the unchanging level beyond the worlds that this part mentions.
Kehot’s noteפדר״א פ״ג. וראה לעיל פ׳ בהר מג, ב ובמ״מ לשם.
47ואתה הוא עד שלא נברא העולם
The source the Kehot note gives for the phrase in the morning prayer: G-d is the same before and after creation.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
48בד״ה אז ישיר
The discourse mentioned in the text itself, where the drawing down of the hidden into revelation is explained.
Kehot’s noteתו״א סב, ב.
49ות״ת כנגד כולם
The Gemara’s version of the same list, ending “and the study of Torah is equal to them all.”
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteריש פאה. שבת קכז, א.
50ותלמוד תורה כנגד כולם
“The study of Torah is equal to them all”: Torah study outweighs the other mitzvos.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
51אך ההפרש שבין העלאה
The note says the substance of this passage (the difference between the weekday and Shabbos ascent) is quoted there.
Kehot’s noteתוכן הדברים מובא באוה״ת מג״א (הוצאת תש״נ) ע׳ ערה. ובסה״מ תרכ״ט (הוצאת תשכ״ט ע׳ תשנ״ב) ע׳ פג ואילך.
52אינו דומה בן כפר . . לבן כרך
Yechezkel’s long description of the Chariot is compared to a villager who saw the king, Yeshayahu’s short one to a city-dweller who saw the king.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יג, ב.
53כי הנה כל ימות החול
A passage from this maamar (the explanation of Knesses Yisrael as “sick with love” through the week) is brought there.
Kehot’s noteקטע באוה״ת פ׳ וירא פח, ב. וראה באוה״ת נ״ך כרך א ע׳ תקלז, ושם ע׳ תכו שמציין לכאן.
54שמש בשבת צדקה . . כי הנה כל ימות החול
The note points there for a further discussion of “the sun on Shabbos is charity for the poor.”
Kehot’s noteראה המשך בששה״ק תער״ב ח״ג ע׳ א׳תסב. ח״ב ע׳ תשע ואילך.
55שמש בשבת צדקה לעניים
“The sun on Shabbos is charity for the poor.”
Taanit 8b:12תענית ח׳ ב:י״ב
וְאָמַר רַבִּי יִצְחָק: שֶׁמֶשׁ בְּשַׁבָּת — צְדָקָה לַעֲנִיִּים, שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא״. וְאָמַר רַבִּי יִצְחָק: גָּדוֹל יוֹם הַגְּשָׁמִים, שֶׁאֲפִילּוּ פְּרוּטָה שֶׁבַּכִּיס מִתְבָּרֶכֶת בּוֹ, שֶׁנֶּאֱמַר: ״לָתֵת מְטַר אַרְצְךָ בְּעִתּוֹ וּלְבָרֵךְ אֵת כׇּל מַעֲשֵׂה יָדֶךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ח, ב.
56שמש צדקה ומרפא בכנפי׳
“A sun of righteousness shall rise, with healing in its wings”: the source of the idea that the sun heals.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
57כי שמש ומגן ה׳
“For G-d is a sun and a shield”: G-d’s light is called a sun.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
58ברוך ה׳ אלקי ישראל
“Blessed is G-d, the G-d of Israel, from the world to the world”: read as a drawing from the hidden world to the revealed world.
I Chronicles 16:36דברי הימים א ט״ז:ל״ו
בָּרוּךְ Havayah אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעֹלָם וַיֹּאמְרוּ כׇל־הָעָם אָמֵן וְהַלֵּל לַHavayah
Blessed be the L-RD, the G-d of Israel, From everlasting even to everlasting. And all the people said: ‘Amen, ‘and praised the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, לו. תילים סו״ס קו. [כ].
59אני ה׳ לא עשיתי
“I, G-d, have not changed”: G-d is unaffected by creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 5
60וביאור הדבר
The note points to this series of maamarim for a longer treatment of this passage on Knesses Yisrael’s lovesickness.
Kehot’s noteראה המשך וככה תרל״ז פרק סג ואילך. אוה״ת נ״ך ע׳ עז. ראה גם ע׳ תרס.
61סמכוני באשישות
The bride asks to be sustained, “for I am sick with love”: read as Knesses Yisrael’s state through the week.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
62דלית ליה מגרמיה כלום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (קסח, ב. קעט, ב. קע, א. קפא, א). [כ].
63בחי׳ עני דלית ליה מגרמיה כלום
Quoted in the note: Knesses Yisrael says this verse because Israel counts by the moon, which has nothing of its own; so David, though a king, called himself “poor and needy” as a chariot for Malchus, and so is the collective of Israel in itself.
Kehot’s noteפי׳ שפסוק זה אומרת כנס״י בהיות כי ישראל מונים ללבנה שלית לה מגרמא כלום שזהו מ״ש דהע״ה כי עני ואביון אני כו׳, והיינו גם בהיותו מלך עכ״ז להיות כי הי׳ מרכבה למדת המל׳ אמר ע״ע אני ואביון כי מצד עצמו לית לי׳ מג״כ, וכן כלליות כנס״י מצד עצמם הם ג״כ בבחי׳ לית לי׳ מגרמי׳ כלום — וככה תרל״ז סעי׳ סג.
64דלית ליה מגרמיה כלום
The Zohar describes Malchus (the moon) as having nothing of its own.
Zohar, Vayishlach 3:55–66ספר הזהר, וישלח ג׳:נ״ה-ס״ו
The reason why the prayer of the poor is admitted first into the presence of the Almighty is indicated in the verse: “For he hath not despised nor abhorred the lowliness of the poor, etc.” (Ibid. 22, 25).
The Zohar; London, Soncino Press, 1933 (Public Domain)
65דלית ליה מגרמיה כלום
Another of the places the Kehot note gives for the same description.
Zohar, Vayeshev 3:34–5:44ספר הזהר, וישב ג׳:ל״ד-ה׳:מ״ד
66ונכספה וגם כלתה נפשה
“My soul longs and even expires for the courts of G-d”: the language of consuming love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים פד, ג.
67להתכלל באור ה׳
A passage from this maamar is quoted there.
Kehot’s noteקטע מובא באוה״ת שה״ש כרך א ע׳ ריב.
68שהוא למעלה מגדר ממלא וסובב
The note records a gloss there on the phrase “beyond the category of memalei and sovev.”
Kehot’s noteבוככה תרל״ז ע׳ צח יש הגהה.
69תוחלת ממושכה
“Hope deferred makes the heart sick”: why unfulfilled longing is called sickness.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70שו״ה חכמים — ומריעי
The Talmud describes the Sages as “weak and ailing.”
Nedarim 49aנדרים מ״ט א
Kehot’s noteנדרים מט, א. [כ].
71מבחי׳ חכמה שרואין את הנולד
“Who is wise? One who sees what is born”: read here as seeing creation come into being from nothing.
Tamid 32aתמיד ל״ב א
Kehot’s noteראה תמיד לב, א.
72להשתפך נפשם ממש
A further discussion of the soul’s “pouring out” in love.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תשפא. ספר החקירה פד, ב.
73חו״ב בבחי׳ תרין רעין
Kehot’s note points to Zohar III, 4a for these words.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א.
74חיבור חכמה ובינה בבחי׳ תרין רעין
The Zohar calls Chochmah and Binah “two companions that never part.”
Zohar, Vayikra 3:41–6:51ספר הזהר, ויקרא ג׳:מ״א-ו׳:נ״א
75בבריאה אין מאיר בחי׳ ח״ע רק בחי׳ הבינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ו.
76חלו נא פני א-ל
“Now entreat the face of G-d”: the word chalu shares its root with illness.
Malachi 1:9מלאכי א׳:ט׳
וְעַתָּה חַלּוּ־נָא פְנֵי־אֵל וִיחׇנֵּנוּ מִיֶּדְכֶם הָיְתָה זֹּאת הֲיִשָּׂא מִכֶּם פָּנִים אָמַר ה׳ צְבָאוֹת:
And now, I pray you, entreat the favour of G-d That He may be gracious unto us!— This hath been of your doing.— Will He accept any of your persons? Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ט.
77ויחל משה
“And Moshe entreated” G-d after the golden calf.
Exodus 32:11שמות ל״ב:י״א
וַיְחַל מֹשֶׁה אֶת־פְּנֵי ה׳ אֱלֹקָיו וַיֹּאמֶר לָמָה ה׳ יֶחֱרֶה אַפְּךָ בְּעַמֶּךָ אֲשֶׁר הוֹצֵאתָ מֵאֶרֶץ מִצְרַיִם בְּכֹחַ גָּדוֹל וּבְיָד חֲזָקָה:
And Moses besought the L-RD his G-d, and said: ‘L-RD, why doth Thy wrath wax hot against Thy people, that Thou hast brought forth out of the land of Egypt with great power and with a mighty hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, יא.
78מלמד שהחלה
The Sages expound vayechal: Moshe prayed until he became ill.
Berakhot 32a:21–23ברכות ל״ב א:כ״א-כ״ג
אָמַר רָבָא אָמַר רַב יִצְחָק: מְלַמֵּד שֶׁהֻחֲלָה עֲלֵיהֶם מִדַּת רַחֲמִים. וְרַבָּנַן אָמְרִי: מְלַמֵּד שֶׁאָמַר מֹשֶׁה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם! חוּלִּין הוּא לְּךָ מֵעֲשׂוֹת כַּדָּבָר הַזֶּה. ״וַיְחַל מֹשֶׁה אֶת פְּנֵי ה׳״, תַּנְיָא, רַבִּי אֱלִיעֶזֶר הַגָּדוֹל אוֹמֵר: מְלַמֵּד שֶׁעָמַד מֹשֶׁה בִּתְפִלָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא עַד שֶׁאֲחָזַתּוּ אֲחִילוּ. מַאי אֲחִילוּ? אָמַר רַבִּי אֶלְעָזָר: אֵשׁ שֶׁל עֲצָמוֹת. מַאי אֵשׁ שֶׁל עֲצָמוֹת? אָמַר אַבָּיֵי: אִשָּׁתָא דְגַרְמֵי.
Raba said in the name of Rab Isaac: It teaches that he called into play [hal] the attribute of mercy upon them. The Rabbis say : It teaches that Moses spake before the Holy One, blessed be He, "L-rd of the universe ! It would be profanation [hullin] for Thee to do such a thing." "And Moses besought the L-rd." There is a teaching : R. Eliezer the Elder said : This teaches that Moses stood in prayer before the Holy One, blessed be He, until ahilu seized him. What …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, א.
79שמש צדקה ומרפא בכנפיה
The sun of righteousness with healing in its wings.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80וכך צריך האדם לעורר אהבה זו . . ויתענגו מטובך
The note points there for the lovesick prayer of the weekday and its healing on Shabbos.
Kehot’s noteראה אוה״ת וישלח כרך ה ע׳ תתעח.
81ואז תתענג על ה׳
“Then you shall delight in G-d”: the delight of Shabbos.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82בד״ה תקעו בחדש
There “a sun and a shield” is explained: Havayah is the sun itself and Elokim the shield that hides it so that only its glow is seen; in the future G-d “takes the sun out of its sheath,” revealing Havayah without a shield.
Kehot’s noteלעיל נה, א.
83הקב״ה מוציא חמה מנרתקה צדיקים מתרפאין בה
In the future G-d will take the sun out of its sheath: the wicked are judged by it and the righteous are healed by it.
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84הוא בחינת שמש ומגן הוי׳
“G-d is a sun and a shield.”
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ושמרתם את השבת כי קדש היא
“You shall keep the Shabbos, for it is holy to you.”
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יד.
86בלק״ת פ׳ וירא
The note says Yahel Or brings this teaching on “sickness” as the lack of the fiftieth gate, in the name of the book Me’orei Or; the original is the Arizal’s Ta’amei HaMitzvos, on the mitzvah of visiting the sick.
Kehot’s noteלהאריז״ל בטעהמ״צ בד״ה מצות ביקור חולים. ראה גם ביהל אור ע׳ קנח שמביא זה בשם ספר מאו״א. וראה גם אוה״ת שה״ש ע׳ רד.
Paragraph 6
87מי שטרח בע״ש
“One who toiled on the eve of Shabbos will eat on Shabbos.”
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
88כמו בן כפר שראה את המלך לגבי בן כרך
The villager and the city-dweller who saw the king.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89“A sun of righteousness with healing in its wings.”
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
90כה אמר ה׳ שער החצר הפנימית
In the future Temple the eastern gate of the inner court is closed on the six working days and opened on Shabbos and Rosh Chodesh.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
Paragraph 8
91ומבשרי אחזה אלו-ה
“From my flesh I behold G-d”: what a person sees in himself teaches him about G-d.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
92שלא מחשבותי מחשבותיכם
“My thoughts are not your thoughts”: the analogy must not be taken literally.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
93סור מרע ועשה טוב
“Turn from evil and do good, seek peace and pursue it.”
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
94ופי׳ בקש שלום להיות התקשרות שני הפכים
The explanation of “seek peace” as bonding two opposites is quoted there, with further references.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תקנד ומציין לכמה מקומות בדא״ח.
95ודברי אשר שמתי בפיך
“My words which I have put in your mouth”: speech that is G-d’s own.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
96ואשים דברי בפיך
“I have put My words in your mouth.”
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
97שער החצר הפנימית הפונה קדים
The eastern gate, read here as “from before” creation.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ושמי הוי׳ לא נודעתי להם
“By My Name Havayah I did not make Myself known to them”: a level beyond what the Patriarchs knew.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בד״ה ויקהל משה
The discourse mentioned in the text, where “the gate that faces east” is discussed further.
Kehot’s noteתו״א פז, ד.
100וע׳ בזח״א פ׳ נח דע״ה ב׳
The note points there for a discussion of the Zohar passage on Noach referred to in the text.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ תכד.
101וע׳ בזח״א פ׳ נח דע״ה ב׳
The Zohar passage on Noach that the text refers to on the matter of “that faces east.”
Zohar, Noach 43:361–44:373ספר הזהר, נח מ״ג:שס״א-מ״ד:שע״ג
102מחדש חדשים
The blessing over the new moon, which speaks of G-d “who renews the months.”
Sanhedrin 42a:4–5סנהדרין מ״ב א:ד׳-ה׳
מָרִימָר וּמָר זוּטְרָא מְכַתְּפִי אַהֲדָדֵי וּמְבָרְכִי. אֲמַר לֵקהּ רַב אַחָא לְרַב אָשֵׁי: בְּמַעְרְבָא מְבָרְכִי ״בָּרוּךְ מְחַדֵּשׁ חֳדָשִׁים״. אֲמַר לֵקהּ: הַאי נְשֵׁי דִּידַן נָמֵי מְבָרְכִי. אֶלָּא כִּדְרַב יְהוּדָה, דְּאָמַר רַב יְהוּדָה: ״בָּרוּךְ [וְכוּ׳] אֲשֶׁר בְּמַאֲמָרוֹ בָּרָא שְׁחָקֵים, וּבְרוּחַ פִּיו כׇּל צְבָאָם. חֹק וּזְמַן נָתַן לָהֶם שֶׁלֹּא יְשַׁנּוּ אֶת תַּפְקִידָם, שָׂשִׂים וּשְׂמֵחִים לַעֲשׂוֹת רְצוֹן קוֹנָם. פּוֹעֲלֵי אֱמֶת שֶׁפְּעוּלָּתָן אֱמֶת. וְלַלְּבָנָה אָמַר שֶׁתִּתְחַדֵּשׁ עֲטֶרֶת תִּפְאֶרֶת לַעֲמוּסֵי בָטֶן, שֶׁהֵן עֲתִידִין לְהִתְחַדֵּשׁ כְּמוֹתָהּ וּלְפָאֵר לְיוֹצְרָם עַל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין מב, א.
103ועיין בסש״ב ח״א פט״ז
A further discussion of the idea from Tanya ch. 16 used here as a parallel.
Kehot’s noteראה באוה״ת בראשית כרך א כג, ב.
104ועיין עוד בסש״ב ח״א פט״ז
Tanya explains that a good thought, even without deed, is joined by G-d to deed, because such thought is above the level of deed.
Tanya, Likkutei Amarim 16:8תניא, חלק ראשון; ליקוטי אמרים ט״ז:ח׳
אַךְ הַדְּחִילוּ וּרְחִימוּ שֶׁבִּתְבוּנוֹת מוֹחוֹ וְתַעֲלוּמוֹת לִבּוֹ הַנִּזְכָּרוֹת לְעֵיל – גָּבְהוּ דַרְכֵיהֶם לְמַעְלָה מַּעְלָה מִבְּחִינַת הַמַּעֲשֶׂה, וְאִי אֶפְשָׁר לָהֶם לְהִתְלַבֵּשׁ בִּבְחִינַת מַעֲשֵׂה הַמִּצְוֹת לִהְיוֹת לָהֶם בְּחִינַת מוֹחִין וְחַיּוּת לְהַעֲלוֹתָן לְפָרְחָא לְעֵילָא, אִם לֹא שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא מְצָרְפָן וּמְחַבְּרָן לִבְחִינַת הַמַּעֲשֶׂה; וְהֵן נִקְרָאוֹת בְּשֵׁם ״מַחֲשָׁבָה טוֹבָה״, כִּי אֵינָן דְּחִילוּ וּרְחִימוּ מַמָּשׁ בְּהִתְגַּלּוּת לִבּוֹ, כִּי אִם בִּתְבוּנַת מוֹחוֹ וְתַעֲלוּמוֹת לִבּוֹ כַּנִּזְכָּר לְעֵיל.
Kehot Publication Society (CC-BY-NC)
105מחשבה טובה הקב״ה מצרפה למעשה
“A good thought, the Holy One, blessed be He, joins to deed.”
Kiddushin 40a:12–13קידושין מ׳ א:י״ב-י״ג
מַחְשָׁבָה טוֹבָה מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ״. מַאי: ״ולְחֹשְׁבֵי שְׁמוֹ״? אָמַר רַב אַסִּי: אֲפִילּוּ חָשַׁב אָדָם לַעֲשׂוֹת מִצְוָה וְנֶאֱנַס וְלֹא עֲשָׂאָהּ – מַעֲלֶה עָלָיו הַכָּתוּב כְּאִילּוּ עֲשָׂאָהּ. מַחְשָׁבָה רָעָה אֵין הַקָּדוֹשׁ בָּרוּךְ הוּא מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָוֶן אִם רָאִיתִי בְלִבִּי לֹא יִשְׁמַע ה׳״. וְאֶלָּא מָה אֲנִי מְקַיֵּם: ״הִנְנִי מֵבִיא אֶל הָעָם הַזֶּה רָעָה פְּרִי מַחְשְׁבוֹתָם״? מַחְשָׁבָה שֶׁעוֹשָׂה פְּרִי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
106בזמן שישראל עושין רצונו של מקום מלאכתן נעשית ע״י אחרים
“When Israel does the will of the Omnipresent, their work is done by others.”
Berakhot 35b:7ברכות ל״ה ב:ז׳
… אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת אוֹיְבֶךָ וְגוֹ׳״.
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
107בד״ה מקושש עצים
According to the note, that discourse explains that when Israel does G-d’s will, “strangers shall stand and feed your flocks,” so that Israel need not lower themselves to do the work of refinement (birurim).
Kehot’s noteלעיל פ׳ שלח מב, ג שבזמן שישראל עושין רצש״מ כתיב ועמדו זרים ורעו כו׳ שלא יצטרכו ישראל להשפיל עצמן לברר בירורים — אוה״ת בראשית כרך א כד, ב.
Paragraph 10
108Rabbi Yochanan ben Nuri reads “from Shabbos to its Shabbos” as from Pesach to Atzeres (Shavuos).
Mishnah Eduyot 2:10משנה עדיות ב׳:י׳
אַף הוּא הָיָה אוֹמֵר, חֲמִשָּׁה דְבָרִים שֶׁל שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט דּוֹר הַמַּבּוּל, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט אִיּוֹב, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט הַמִּצְרִיִּים, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט גּוֹג וּמָגוֹג לֶעָתִיד לָבֹא, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט רְשָׁעִים בְּגֵיהִנֹּם, שְׁנֵים עָשָׂר חֹדֶשׁ, שֶׁנֶּאֱמַר (ישעיה סו), וְהָיָה מִדֵּי חֹדֶשׁ בְּחָדְשׁוֹ. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר, מִן הַפֶּסַח וְעַד הָעֲצֶרֶת, שֶׁנֶּאֱמַר וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ:
Also he used to say that there are five things that last twelve months:The judgment of the generation of the flood [continued] twelve months; The judgment of Job [continued] twelve months; The judgment of the Egyptians [continued] twelve months; The judgment of Gog and Magog in the time to come [will continue] twelve months; The judgment of the wicked in gehinom [continues] twelve months, for it is said, and “It will be from one month until its [same] month” (Isaiah 66:23). Rabbi Yohanan ben Nuri says: “[As long as] from …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
109והיה מדי חודש בחדשו ומדי שבת בשבתו
The maamar’s opening verse, now explained.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110כי בו שבת מכל מלאכתו
“For on it He rested from all His work”: the ordinary Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
111כי ששת ימים עשה ה׳
“For in six days G-d made the heavens and the earth.”
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
112כולם בחכמה עשית
“You made them all with wisdom.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113בד״ה מים רבים בפ׳ נח
The note locates this discourse in Torah Ohr, where the level beyond Shabbos is discussed further.
Kehot’s noteבתו״א.
114הנה ישכיל עבדי ירום ונשאוגבה מאד
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high”: said of Mashiach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115בשר הוא יסוד האש
There too “flesh is the element of fire”: after the bittul of will, a person comes to the level of “flesh and sinews,” which is love.
Kehot’s noteראה לעיל נשא כ, ד.
116פני ארי׳ פני שור . . מראיהם כגחלי אש
The faces of the Chayos: a lion’s face and an ox’s face.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י. יג.
117מראיהם כגחלי אש
“Their appearance was like burning coals of fire.”
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ע״ה אסור לאכול בשר
“An unlearned person is forbidden to eat meat.”
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב.
Paragraph 11
119רשפי אש אהבתם
“Its flames are flames of fire”: the fiery flames of love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120בד״ה כי תצא
The note points to this discourse for the matter of the unlearned and meat.
Kehot’s noteלעיל לו, ג.
121ובד״ה בהעלותך
There the Alter Rebbe explains “an unlearned person is forbidden to eat meat” as meaning that he cannot elevate the meat, which shows that a person raises and lifts up the food he eats: exactly the point of this paragraph.
Kehot’s noteלעיל פ׳ בהעלותך לא, ג.
122ובד״ה ראשי המטות
That discourse on vows explains that through “the desire of the heart” a level beyond the worlds, and beyond time, is drawn down; the text cites it on “vows are a fence for abstinence.”
Kehot’s noteלעיל פ׳ מטות פב, ב.
123נדרים סייג לפרישות
“Vows are a fence for abstinence.”
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
124כל הנקרא בשמי
“Everyone that is called by My Name,” from paragraph 1.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125עתידים צדיקים להיות נקראים על שמו של הקב״ה
“In the future the righteous will be called by the name of the Holy One, blessed be He.”
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
126ועיין ברבות פ׳ וירא פנ״ו
The Midrash on Avraham’s “we will bow down and return,” on the merit of bowing.
Bereshit Rabbah 56:11בראשית רבה נ״ו:י״א
… עשירי א״ל השבע לי שאין אתה מנסה אותי עוד מעתה א״ר חנין כי יען אשר עשית את הדבר הזה נסיון עשירי הוא ואתה אומר כי יען אשר עשית הדבר הזה אלא זה נסיון האחרון שהוא שקול כנגד הכל שאילולי לא קבלו עליו אבד את הכל [נ״א כל מה שעשה] כי ברך אברכך וגו׳ ברכה לאב ברכה לבן והרבה ארבה רבות לאב רבות לבן ויירש זרעך את שער שונאיו רבי אומר זו תרמוד אשריו כל מי שהוא רואה במפלתה של תרמוד שהיתה שותפת בשני חרבנות רבי יודן ורבי חנינא חד …
“The angel of the L-rd called to Abraham a second time from the heavens” (Genesis 22:15). “He said: I swear by Myself, the utterance of the L-rd, that because you have done this matter, and did not withhold your son, your only one” (Genesis 22:16). “The angel of the L-rd called…a second time…He said: I swear by Myself” – what need was there for this oath? He [Abraham] said to Him: ‘Take an oath to me that you will not test me again from now on, nor Isaac my son.’ …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
127ונשתחוה ונשובה אליכם
Avraham tells his servants, “we will bow down and return to you.”
Genesis 22:5בראשית כ״ב:ה׳
וַיֹּאמֶר אַבְרָהָם אֶל־נְעָרָיו שְׁבוּ־לָכֶם פֹּה עִם־הַחֲמוֹר וַאֲנִי וְהַנַּעַר נֵלְכָה עַד־כֹּה וְנִשְׁתַּחֲוֶה וְנָשׁוּבָה אֲלֵיכֶם:
And Abraham said unto his young men: ‘Abide ye here with the ass, and I and the lad will go yonder; and we will worship, and come back to you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128צהבו פניו
One of the places the Kehot note gives for the Talmud’s expression “his face beamed.”
Pesachim 113b:1פסחים קי״ג ב:א׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבָא וְרַב סָפְרָא, צָהֲבוּ פָּנָיו דְּרַב סָפְרָא. אָמַר לוֹ רָבָא: לָאו כְּגוֹן מָר, אֶלָּא כְּגוֹן רַב חֲנִינָא וְרַב אוֹשַׁעְיָא דַּהֲווֹ אוּשְׁכָּפֵי בְּאַרְעָא דְיִשְׂרָאֵל, וַהֲווֹ יָתְבִי בְּשׁוּקָא דְזוֹנוֹת, וְעָבְדִי לְהוּ מְסָאנֵי לְזוֹנוֹת, וְעָיְילִי לְהוּ. אִינְהוּ מִסְתַּכְּלִי בְּהוּ, וְאִינְהוּ לָא מַדְלָן עֵינַיְיהוּ לְאִיסְתַּכּוֹלֵי בְּהוּ. וּמוֹמָתַיְיהוּ הָכִי: בְּחַיֵּיהֶן רַבָּנַן קַדִּישֵׁי דִּבְאַרְעָא דְיִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 7b:4–5חולין ז׳ ב:ד׳-ה׳
שמע רבי נפק לאפיה אמר ליה רצונך סעוד אצלי אמר לו הן צהבו פניו של רבי אמר לו כמדומה אתה שמודר הנאה מישראל אני ישראל קדושים הן יש רוצה ואין לו ויש שיש לו ואינו רוצה וכתיב (משלי כג, ו) אל תלחם [את] לחם רע עין ואל תתאו למטעמותיו כי כמו שער בנפשו כן הוא אכול ושתה יאמר לך ולבו בל עמך ואתה רוצה ויש לך
Wikisource Talmud Bavli (CC-BY-SA)
Menachot 18a:5–6מנחות י״ח א:ה׳-ו׳
אמר לו כשר ערבית אמר לו כשר שחרית אמר לו כשר צהרים אמר לו כשר מנחה אמר לו כשר אלא שר׳ אליעזר פוסל צהבו פניו של יוסף הבבליא אמר לו יוסף כמדומה אני שלא כיווננו שמועתינו עד עתה אמר לו רבי הן אלא שר׳ יהודה פסול שנה לי וחזרתי על כל תלמידיו ובקשתי לי חבר ולא מצאתי עכשיו ששנית לי פסול החזרת לי אבידתי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteפסחים קיג, ב. חולין ז, ב. מנחות יח, א. וראה ירוש׳ פ״ח, ה״א.
129יאר ה׳ פניו אליך
The Priestly Blessing: “May G-d make His face shine upon you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
130יאר פניו אתנו סלה
“May He make His face shine with us, Selah.”
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
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מזמור שיר חנוכת הבית כו׳ ולא שמחת אויבי לי
“A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me”
The angels who objected to man’s creation were silenced by the dedication of the Beis HaMikdash, because the human soul, though it descends into a physical body, surpasses the angels: it has no body of its own, its source is higher, and it shares its root with the Torah, so only souls can be nullified into G-d like a candle into a torch and become a dwelling for the Shechinah below.
The maamar in brief
The maamar reads the “enemies” of Psalm 30 as the angels who said “What is man?” at creation, conceded at Sinai, rejoiced at the Golden Calf, and were silenced by the Mishkan and the Beis HaMikdash. Why are souls higher? Angels have bodies of refined air and fire; they occupy space and time, their song is audible and sung at set times, and they can appear to the eye. Souls have no bodies; their song is pure understanding, unceasing, and unheard. The angels objected only to the soul’s descent into a body, but that descent is the purpose: through it G-d has a dwelling below. The Beis HaMikdash revealed the Shechinah, which gave Israel inner bowing, self-nullification like a candle before a torch; a glimmer of it remains in the synagogue at prayer, and only souls, not angels, can be nullified in this way. The dedication drew down extra lights, as the princes’ twelve offerings did for each tribe. “Psalm” is the angels’ song through a vessel, “song” the souls’ song without one, and both were revealed at the dedication. Finally, dilisani’s three meanings name the soul’s three advantages.

Outline
	1The angels’ accusationThe “enemies” of the psalm are the angels who opposed man’s creation and rejoiced at the Calf, silenced by the Mishkan and the Beis HaMikdash; man is higher than the angels.¶1
	2Angels and souls: song, sight, space and timeSouls sing too, but without sound; angels have bodies of air and fire, so their song is audible, they can be seen, and they sing at fixed times, while souls praise without interruption.¶2–5
	3The descent of the soul and the SanctuaryThe angels objected to the soul’s descent into a body, but that descent makes a dwelling for G-d below; the Shechinah rests in Israel through the physical Sanctuary, and now through the synagogue.¶6
	4Two kinds of bowingOuter bowing subdues behavior; inner bowing dissolves the self like a candle into a torch. It came from appearing at the Beis HaMikdash, continues faintly in prayer with ten, and is possible only for souls.¶7–8
	5Dedication and the princes’ offeringsDedication is initiation with an added gift, drawing down extra lights; the princes’ identical offerings are repeated twelve times so each tribe draws down its own torch, for all generations and on Chanukah.¶9–10
	6Psalm and songMizmor is music through an instrument, the angels’ song through a vessel; shir is the voice, the souls’ song without a vessel; the order of the words shows ascent from below or descent from above.¶10–12
	7Dilisani: the soul’s three advantagesExaltation, poverty and drawing water: the soul’s source is higher, it has no body of its own, and it is drawn from Chochmah together with the Torah, so it is fitter than the angels for the Shechinah and the Torah.¶13–15


Key concepts
	self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d; its highest form is the candle whose flame merges into a torch.

	the Shechinah (Divine Presence)שכינה
	G-d’s presence as it dwells openly in the lower realms; it is Knesses Yisrael, the source of the souls of Israel.

	inner and outer bowingהשתחוואה בבחינת פנימיות וחיצוניות
	Outer bowing subdues the body while the self remains; inner bowing leaves no will but G-d’s.

	mizmor and shirמזמור ושיר
	Instrumental music and song of the voice: the angels’ song clothed in a vessel and the souls’ song without one.

	a dwelling place among the lower realmsדירה בתחתונים
	The purpose of creation, achieved only when the soul descends into a physical body.

	dedication as initiationחנוכה מלשון חינוך
	A beginning marked by an addition beyond the regular, which draws down extra supernal lights.


Section 1 · ¶1
The angels’ accusation
1מזמור שיר חנוכת1 הבית כו׳ ולא שמחת2 אויבי לי.3 הנה בשעת בריאת האדם קטרגו מלאכי השרת לפני הקב״ה ואמרו מה אנוש4 כי תזכרנו כמ״ש ברבות בראשית פרשה ח׳5 ואח״כ בשעת מתן תורה כשהקדימו
“A psalm, a song for the dedication of the House…,” and “You did not let my enemies rejoice over me.” Now, at the time of the creation of man, the ministering angels brought an accusation before the Holy One, blessed be He, and said, “What is man, that You should remember him?” as is written in Midrash Rabbah on Bereishis, section 8. Afterwards, at the time of the giving of the Torah, when
The maamar opens with Psalm 30, which David composed for the dedication of the Beis HaMikdash, and asks who the “enemies” are whose rejoicing G-d did not allow. The Midrash relates that when G-d created man the angels objected, quoting “What is man, that You should remember him?”: they held that this frail being was not worthy of G-d’s attention.


ישראל נעשה לנשמע הודו6 ואח״כ בשעת חטא העגל שמחו שנמצא כדבריהם שבעוד מ׳ יום אחר מ״ת [מתן תורה] שהיה פב״פ [פנים בפנים] כו׳ הפך לבם כ״כ [כל כך].
Israel put “we will do” before “we will hear,” they conceded. And afterwards, at the time of the sin of the Golden Calf, they rejoiced that it had turned out as they had said: that within forty days after the giving of the Torah, which had been face to face, etc., their heart had turned so far.
At Sinai, when Israel said “we will do” before “we will hear,” committing themselves before knowing what they would be told, the angels admitted they had been wrong. But when, only forty days after G-d had spoken to them “face to face,” Israel made the Golden Calf, the angels rejoiced that their original objection had been proved right.


אך בשעת מעשה המשכן ערבה שחחתם לפי שמלאכת המשכן מכפר על מעשה העגל שלכן היה זהב במשכן לכפר על הזהב שבעגל
But at the time of the making of the Mishkan their rejoicing grew dark, because the work of the Mishkan atones for the making of the Calf; that is why there was gold in the Mishkan, to atone for the gold of the Calf.
The Mishkan (the portable Sanctuary in the desert) atoned for the Calf, gold for gold, and so the angels’ rejoicing was spoiled. The printed word שחחתם apparently reads שמחתם, “their rejoicing,” and the phrase echoes Isaiah’s “all joy has grown dark (ערבה)”.


ולכן אמר דוד על בנין בהמ״ק [בית המקדש]7 מזמור שיר חנוכת הבית כו ולא שמחת אויבי לי הם המלאכים שקטרגו
Therefore David said concerning the building of the Beis HaMikdash, “A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me”: these are the angels who had accused.
So the “enemies” in David’s psalm are not human foes but the accusing angels. The dedication of the House silenced them, because it showed that man, for all his failings, could become a dwelling for G-d.


והיינו שבנין בהמ״ק [בית המקדש] הוא ענין אחד עם מעשה המשכן (וכה״ג [וכהאי גוונא] הביא בספר ערכי הכינויים שחיבר בעה״מ [בעל המחבר] סדר הדורות בערך אויב ועיין בגמרא בקדושין) (דף ע״ב) מאי את אויבים בשער8 כו׳ ועיין בבראשית רבה פנ״ד.
That is, the building of the Beis HaMikdash is one matter with the making of the Mishkan. (Something similar is brought in the book Arkei HaKinuyim, composed by the author of Seder HaDoros, under the entry “enemy”; and see the Gemara in Kiddushin) (folio 72): “What is [meant by] ‘with enemies in the gate’…”; and see Bereishis Rabbah, section 54.
Although the psalm speaks of the Beis HaMikdash and the angels’ disappointment came at the Mishkan, the two are one theme, so the verse fits. The parenthesis gives parallels where “enemies” is also read as something other than simple foes; the Gemara’s “enemies in the gate,” which the Talmud explains as scholars who argue over Torah and end as friends, is found on Kiddushin 30b, so the printed “folio 72” is apparently a corruption.


ולהבין ענין קטרוג הזה של המלאכים9 שאמרו מה אנוש כו׳ שאמרו המלאכים שהמה במדרגה עליונה יותר מן האדם. והתשובה היתה שהאדם הוא יותר נעלה.10111213
And to understand this accusation of the angels, who said “What is man…”: the angels said that they are on a higher level than man. And the answer was that man is more exalted.
Here the real question of the maamar is set: the angels claimed to stand higher than man, yet G-d answered that man is more exalted. The rest of the maamar explains in what way the human soul surpasses the angels, and why the angels could still object.




Section 2 · ¶2–5
Angels and souls: song, sight, space and time
2ולביאור זה צריך להבין ענין מלאכים ונשמות כי הנה מצינו שהמלאכים אומרים שירה14151617 ולא מצינו כן בנשמות ובאמת גם הנשמות אומרים שירה181920 תמיד
To explain this, one must understand the matter of angels and souls. For we find that the angels sing song, but we do not find this of the souls. In truth, however, the souls too sing song constantly,
To answer, one must know how angels and souls differ. Scripture often describes angels singing, but never souls; the Alter Rebbe says the souls do sing, and constantly.


שהרי יש להם עליות וירידות תמיד מחיל אל חיל וכמ״ש והיה מדי חודש בחדשו2122 כו׳ ואח״כ חוזרים לג״ע [לגן עדן] התחתון וחוזרים ומתעלים לג״ע [לגן עדן] העליון כו׳
for they constantly have ascents and descents, “from strength to strength,” as it is written, “And it shall be, from month to month…”; and afterwards they return to the lower Gan Eden, and again ascend to the upper Gan Eden, etc.
Souls in the afterlife are always rising “from strength to strength”: on each New Moon and Shabbos (as Isaiah says) they rise from the lower Gan Eden to the upper Gan Eden and then return. Each such ascent is a form of song.


וידוע דכל הילוך ועלייה היינו ע״י שיר דוקא23 כענין כל בעלי השיר יוצאין בשיר24 ונמשכין בשיר כמבואר בלק״א [בלקוטי אמרים הגדול] הגדול.2526 אלא שלא מצינו מפורש כן במקרא.2728
And it is known that every going and ascent is specifically through shir (song), as in the matter of “All that have a shir go out with a shir and are drawn by a shir,” as is explained in the great Likkutei Amarim. Only, we do not find this stated explicitly in Scripture.
The Mishnah’s law says that animals wearing a shir (a ring or collar) may go out with it on Shabbos and be led by it; Chassidus reads shir as “song,” meaning that every going out and rising is carried by song. The great Likkutei Amarim, a collection of teachings from the Chassidic masters, explains this; the question remaining is only why Scripture never says it outright.




3והטעם מפני ששירת המלאכים נשמעת באזני הנביא וכמ״ש ואשמע אחרי קול רעש גדול2930 כו׳ בבחי׳ קול ממש וכמ״ש ואשמע את קול כנפיהם31 כקול מים רבים כו׳
The reason is that the song of the angels is heard in the ears of the prophet, as it is written, “And I heard behind me the sound of a great noise…,” in the form of actual sound; and as it is written, “And I heard the sound of their wings, like the sound of many waters…”;
The difference is that angelic song is audible: Yechezkel heard it as a real sound, “a great noise” and wings like “many waters.”


ומשמיעים ביראה יחד בקול כו׳ והאופנים ברעש גדול32 כו׳ והיינו לפי שיש להם גופים כמ״ש עושה מלאכיו רוחות.
and “they proclaim in awe, in unison, aloud…,” and “the Ofanim with a great noise…”. That is because they have bodies, as it is written, “He makes His angels winds,
The morning blessing before the Shema describes the angels proclaiming “in unison, aloud” and the Ofanim (a class of angels) “with a great noise.” This is possible because angels have bodies, as the verse calls them “winds” and “fire.”


משרתיו אש לוהט33 דלא קאי על הנשמות שלהם שהנשמות הם בעלי שכל והשגות וכמו נשמת האדם שהיא המשכלת ומשגת ולא שייך לקרוא אותם בשם רוחות ואש לוהט
His ministers flaming fire.” This does not refer to their souls, for the souls are possessed of intellect and comprehension, like the soul of man, which reasons and comprehends, and it would not be fitting to call them by the name “winds” and “flaming fire.”
The Alter Rebbe argues that the verse cannot mean the angels’ souls, since a soul is a thinking, understanding being and would not be called “wind” or “fire.” The words must describe some kind of body.


אלא דקאי על הגופים שלהם וכמ״ש הרמב״ן [הרבי משה בן נחמן]34 שהמלאכים35 יש להם גוף363738 מיסוד הרוח הפשוט ומיסוד האש הפשוט
Rather, it refers to their bodies, as the Ramban writes, that the angels have a body of the simple element of air and of the simple element of fire.
The Ramban writes that angels have bodies made of the simple, spiritual elements of air and fire, not of physical matter. That fits the verse’s “winds” and “flaming fire.”


ולכן המלאכים תופסים מקום שיש מלאך גדול39 מלך ת״ק שנ ויש מלאך בשליש העולם כו׳ והיינו הגוף שלהם גדול כ״כ [כל כך] שהוא בחי׳ מקום.
Therefore the angels occupy space: there is a great angel [the size of] a journey of five hundred years, and there is an angel [that is] a third of the world, etc. That is, their body is so large that it is in the category of space.
Having bodies, angels occupy space: the Gemara describes an angel whose size is a journey of five hundred years and another that is a third of the world. Their body, however refined, is still a measured, spatial thing.




4ולכן השירה שלהם מתלבשת בחי׳ קול עד שנשמעת לאזני הנביא.40 משא״כ שירת המלאכים אינן נשמעות לפי שאינן בבחי׳ התלבשות הגוף כלל.
Therefore their song is clothed in the form of sound, until it is heard by the ears of the prophet. The song of the angels [apparently: souls], however, is not heard, because they are not in a state of being clothed in a body at all.
Because angels have bodies, their song takes on sound and a prophet can hear it. The second sentence, as printed, speaks of “the song of the angels,” but the argument requires that it apparently read “the song of the souls,” which is not heard because souls have no body.


ולכן אין השירה מתלבשת בבחי׳ קול רק היא בבחי׳ שכל והשגה ולכן לא דיברו הנביאים ממנה.
Therefore their song is not clothed in the form of sound; it is only in the form of intellect and comprehension. That is why the prophets did not speak of it.
The souls’ song is pure understanding and grasp of G-dliness, not sound. That is why the prophets, who heard sounds from on high, never describe it.




5וכיוצא בזה מצינו לענין ראיה שהמלאכים נראים ונגלים לעיני בשר זכי הראות כמו באברהם ו ירא והנה שלשה4142 כו׳ לפי שיש להם גופים ויכולים להתלבש עד שיתגלו ויתראו משא״כ הנשמות43
Similarly we find regarding sight: the angels are seen and revealed to eyes of flesh whose vision is pure, as with Avraham, “And he saw, and behold, three…,” because they have bodies and can be clothed until they are revealed and become visible; which is not so of the souls.
The same holds for sight: angels can appear to people with pure vision, as the three angels appeared to Avraham as men. Souls cannot, since they have no body to clothe themselves in.


וזהו ענין שאומרים בש״ע [בשמונה עשרה] וקדושים בכל יום יהללוך סלה שמתחלה אומרים סדר קדושה44 של המלאכים איך שאומרים קדוש וברוך45 וימלוך4647 ואח״כ אומרים עוד וקדושים בכל יום כו׳
This is the meaning of what we say in the Shemoneh Esreh, “And holy ones praise You every day, selah”: first we say the order of Kedushah of the angels, how they say “Holy,” “Blessed,” and “He shall reign,” and afterwards we say further, “And holy ones every day…,”
The Kedushah of the Amidah first quotes the angels’ praises, “Holy” (Yeshayahu), “Blessed” (Yechezkel) and “He shall reign” (Psalms), and then adds “And holy ones praise You every day, selah.” The Alter Rebbe reads the second phrase as the praise of the souls.


על הנשמות ואומרים כסדר ממטה למעלה תחלה קדושת המלאכים שהם בבחי׳ מקום וזמן שמאחר שהם בבחי׳ מקום מהלך ת״ק שנ ושליש העולם כו׳ הרי הם ג״כ בבחי׳ זמן שהמקום והזמן שניהם הם נבראים בבחינה אחד.
concerning the souls. We say them in order, from below upward: first the Kedushah of the angels, who are within space and time; for since they are within space, [the extent of] a journey of five hundred years and a third of the world, etc., they are also within time, for space and time are both created in a single aspect.
The order goes from lower to higher: first the angels, then the souls. Angels exist in space, and since space and time are created together as one, they exist in time as well.


ולכן יש להם עת קבוע לומר שיר48 כידוע משא״כ הנשמות אין להם בחי׳ זמן ומקום אלא בכל יום תמיד יהללוך וגם סלה בלי הפסק:4950
Therefore they have a fixed time to say song, as is known; whereas the souls have no aspect of time and space, but rather “every day” they constantly “praise You,” and also “selah,” without interruption.
So the angels sing only at set times, as the Gemara says. Souls, beyond space and time, praise “every day,” and selah, which the Sages read as “without end,” means their praise never stops.




Section 3 · ¶6
The descent of the soul and the Sanctuary
6ב אך המלאכים שאמרו מה אנוש51 כו׳ עם היות שידעו שמעלת ומדרגת הנשמות היא מאד נעלה ממעלתם ומדרגתם כנ״ל עכ״ז [עם כל זה] הרי הנשמה כמות שהיא היא בלי התלבשות גוף כלל.
2. But the angels who said “What is man…”: although they knew that the stature and level of the souls is very much higher than their own stature and level, as said above, nevertheless, the soul as it is [in itself] is without being clothed in a body at all.
The second section returns to the angels’ accusation. The angels knew the soul is higher than they are, but that is true of the soul in itself, before it enters a body.


אך על ירידתה להתלבש בגוף בעוה״ז אמרו מה אנוש כי מצד הגוף מוכן האדם לחטא וע״כ אמרו שתנתן להם התורה שיש להם ג״כ גוף ונפש והגוף רוחני.
But concerning its descent to be clothed in a body in this world, they said “What is man,” for because of the body man is prone to sin. Therefore they said that the Torah should be given to them, for they too have a body and a soul, and the body is spiritual.
Their objection was to the soul’s descent into a physical body, which makes a person liable to sin. They argued that the Torah belonged with them, who also have body and soul but whose body is spiritual and does not drag them down.


ותשובת הקב״ה היה שנצרך להיות הנשמה שמפנימית העולמות שהיא מצד עצמה מופשטת מחומר גופני לגמרי ושתרד דוקא בגוף גשמי ממש שעי״ז יהיה דירה בתחתונים52535455 משא״כ במלאכים.56
And the answer of the Holy One, blessed be He, was that it was necessary that the soul, which is from the inner dimension (pnimiyus) of the worlds and which in itself is utterly abstract from bodily matter, should descend specifically into an actual physical body, so that through this there would be a dwelling place among the lower realms; which is not so with the angels.
G-d’s answer: the whole point is that the soul, drawn from the innermost level of the worlds and itself free of all matter, must come down into a truly physical body. Only in this way does G-d have a “dwelling place among the lower realms,” which angels, with their refined bodies, cannot provide.


(ועמ״ש מזה בד״ה וייצר57 ה׳ אלקים את האדם עפר58 כו׳ והבהמ״ק [והבית המקדש] נעשה ג״כ מדברים גשמיים והיה בו גילוי59 מבחינה שלמעלה מהשתלשלות ועמ״ש בדבור השני שע״פ מזמור שיר חנוכת)
(And see what is written on this in the discourse beginning “And G-d, Elokim, formed man, dust…”. And the Beis HaMikdash too was made of physical things, and in it there was a revelation from a level that is above the chain of descending worlds (hishtalshelus). And see what is written in the second discourse on “A psalm, a song for the dedication.”)
The parenthesis refers to a discourse in Torah Ohr on the forming of Adam from dust. It adds that the Beis HaMikdash likewise was built of physical materials and yet revealed a level above the whole chain of descending worlds, and refers to a second discourse on this psalm.


והנה כאשר נבנה בהמ״ק [בית המקדש] אז נאמר ולא שמחת כו׳ כי הנה כתיב ועשו לי מקדש ושכנתי בתוכם60 בתוכו לא נאמר
Now, when the Beis HaMikdash was built, then it was said, “And You did not let [my enemies] rejoice….” For it is written, “And they shall make Me a Sanctuary, and I will dwell in their midst”: it does not say “in its midst,”
This is why the building of the Beis HaMikdash silenced the angels. G-d said “I will dwell in their midst,” not “in its midst”: He dwells in the people, not only in the building.


אלא בתוכם שהשראת השכינה היתה בתוך ישראל עצמם אלא שאעפ״כ [שאף על פי כן] היה צריך לבנות בית מעצים ואבנים כדי שעי״ז יהיה גילוי השכינה בישראל
but “in their midst,” for the resting of the Shechinah (Divine Presence) was within Israel themselves. Yet even so, it was necessary to build a house of wood and stones, so that through this there would be a revelation of the Shechinah in Israel.
The Shechinah rested in Israel themselves, yet a physical house of wood and stone was still needed for that presence to be revealed in them. The building served the people, not the reverse.


וכן עכשיו משחרב בהמ״ק [בית המקדש] נתפשטה הקדושה בכל בהכ״נ [בית הכנסת] ובהמ״ד [ובית המדרש] וכמ״ש ואהי להם למקדש מעט61 כו׳.
And so too now, since the Beis HaMikdash was destroyed, the holiness has spread into every synagogue and house of study, as it is written, “And I have been to them a small sanctuary….”
After the Destruction that holiness spread to every synagogue and study hall, which the prophet calls a “small sanctuary.” This prepares the next section on what the resting of the Shechinah is.




Section 4 · ¶7–8
Two kinds of bowing
7ולהבין זה צריך להבין ענין השראת השכינה מה היא והנה אנו אומרים ואין אנו יכולים לעלות ולראות ולהשתחוות לפניך.
To understand this, one must understand what the resting of the Shechinah (Divine Presence) is. Now, we say, “And we are unable to go up and appear and bow down before You.”
To explain how the Beis HaMikdash brought the Shechinah into Israel, the Alter Rebbe starts from a line of the festival Musaf prayer: since the Destruction “we are unable to go up, appear and bow down before You.”


וצריך להבין מהו ולהשתחוות. ולמה אין אנו יכולים בשלמא לעלות ולראות א״א מפני היד כו׳
One must understand what “and bow down” is, and why we are unable. Granted, to go up and appear is impossible because of “the hand…”;
Going up to Jerusalem and appearing in the Temple are plainly impossible now, “because of the hand” that was sent against the Sanctuary, as the same prayer continues. But why should bowing be impossible?


אבל ההשתחואה אפשר להיות בכל מקום לפניו ית׳ כמו ואנחנו כורעים ומשתחוים כו׳. ולמה צריך לזה בהמ״ק [בית המקדש] דוקא.
but bowing can take place in any place before Him, may He be blessed, as in “And we bend the knee and bow down….” Why, then, is the Beis HaMikdash specifically needed for this?
One can bow to G-d anywhere, as we do daily in the Aleinu prayer, “we bend the knee and bow down.” So why does the prayer say that bowing needs the Beis HaMikdash?


אך הנה יש שני בחינות בהשתחוואה כי הנה ענין ההשתחוואה הוא שמבטל ומכניע א״ע [את עצמו] לפניו ית׳ כמו שמבטל א״ע [את עצמו] לפני המלך ומקבל עליו לעבדו ולשמועו בקולו.
But there are two levels of bowing. For the meaning of bowing is that one nullifies and subdues oneself before Him, may He be blessed, as one nullifies oneself before the king and accepts upon oneself to serve him and to obey his voice.
The answer begins by defining bowing: to set oneself aside and submit to G-d, as a subject bows to a king and accepts his service and his command. There are, however, two kinds of such submission.




8והנה יש השתחוואה בבחי׳ חיצוניות שמכניע את הגוף שלא ימרוד אבל עיקר רצון ופנימית הנפש אינה מבוטלת שאעפ״כ [שאף על פי כן] הוא דבר בפ״ע [בפני עצמו] ויש לו רצון אחר ומחשבה אחרת בפ״ע [בפני עצמו] זולת ענין ההכנעה.
Now, there is a bowing on the level of the outer dimension (chitzoniyus), in which one subdues the body so that it will not rebel; but the core of the will and the inner dimension of the soul are not nullified, for even so one is a thing unto oneself and has another will and another thought of one’s own, apart from the matter of submission.
Outer bowing subdues the body and its behavior, but the person remains a separate self with desires and thoughts of his own. He submits, but he is still there.


משא״כ בחי׳ ההשתחוואה בבחי׳ פנימי׳ [פנימיות / פנימית] הוא בחי׳ בטל רצונך מפני62 רצונו שאין לו רצון וחפץ אחר כלל וכמו ברא כרעא כו׳ שהרגל היא בטלה ממש כו׳
Whereas bowing on the level of the inner dimension (pnimiyus) is the level of “Nullify your will before His will,” in which one has no other will or desire at all, as in “a son is the leg…,” for the leg is utterly nullified, etc.
Inner bowing is the Mishnah’s “Nullify your will before His will”: no will of one’s own remains at all. The Talmudic phrase “a son is the leg of his father” pictures this: a leg has no will of its own and simply goes where the body goes.


והוא השתחוואות הנפש והשתחוואה זו היו מקבלים ישראל ע״י ראיה שלש רגלים בשנה בבהמ״ק [בבית המקדש] ששם היה גילוי שכינה פי׳ שכינה מה ששוכן בתחתונים בבחי׳ גילוי
This is the bowing of the soul. And this bowing Israel would receive through appearing on the three festivals a year in the Beis HaMikdash, where there was a revelation of the Shechinah (Divine Presence); the meaning of “Shechinah” is that which dwells in the lower realms in a revealed manner
This inner bowing Israel received on the three pilgrimage festivals, when they came to “appear” in the Temple where the Shechinah was revealed. The word Shechinah comes from shochen, “dwelling”: G-d’s presence as it dwells, openly, among the lower realms.


(וקב״ה [וקודשא בריך הוא] קדוש ומובדל כו׳) שעי״ז כל הנשמות מתבטלים כנר בפני האבוקה פי׳ כשדולקת אבוקה גדולה מאד
(while the Holy One, blessed be He, is holy and separate, etc.), through which all the souls are nullified like a candle before a torch. That is: when a very great torch is burning,
The Holy One, blessed be He, as He is in Himself, is holy and set apart; the Shechinah is His presence as revealed below. Before that revelation the souls were nullified like a candle before a torch.


אזי כל נר יחידי הדולק בסמוך לה הולך אורו ונכלל באור האבוקה והיו לאחדים ממש.
then every single candle that burns near it, its light goes and is absorbed into the light of the torch, and they become truly one.
The image: a small flame beside a great torch no longer shows as a separate light; it merges into the torch’s light and they become one. So the soul, in the presence of the revealed Shechinah, merged into its source.


וזהו ולא יראו פני ריקם63 כדרך שבא לראות שהיה ראיה והתגלות פנימית וכתיב פני היינו בחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע בחינת יחוד קוב״ה [קודשא בריך הוא] ושכי נתיה ועוד שכל אחד ואחד
This is [the meaning of] “And they shall not appear before Me empty-handed”: in the way that one came to see, for there was a seeing and an inner revelation. And it is written, “My face,” that is, the level of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), the level of the union of the Holy One, blessed be He, and His Shechinah. Moreover, each and every one
The Sages read the verse “they shall not appear before Me” as also meaning “they shall not see Me”: as one came to see, so one was seen, an inner revelation in both directions. “My face” here means both G-d’s light that fills all worlds and His light that encompasses them, united as the Holy One and His Shechinah.


מישראל לפום שיעורא דיליה היה מקבל גילוי זה כשהיו עולין לרגל שכולן חייבין בראיה לכך נאמר פני הוי׳ לשון רבים שלכל אחד היה הגילוי לפי ערכו ועיקר הראיה היא ההשתחוואה שהיה משתחווה ויוצא
of Israel would receive this revelation according to his measure when they went up for the festival, for all are obligated in appearing. Therefore it says “the face of G-d (pnei Havayah)” in the plural, for each one received the revelation according to his level. And the essence of the appearing is the bowing: that one would bow and thereby fulfil [the obligation]
“Faces” is plural because each Jew received the revelation according to his own capacity. The heart of the mitzvah of appearing was the bowing, and by bowing alone one would in principle fulfil the obligation.


(אלא דכתיב ולא יראו פני ריקם) ומשלש רגלים אלו היה מקבל בחי׳ השתחוואה להיות כל השנה בחי׳ ביטול זה כי מכל רגל ויו״ט [ויום טוב] היה נמשך הביטול עד הרגל הבא אחריו.
(except that it is written, “And they shall not appear before Me empty-handed”). And from these three festivals one would receive the quality of bowing so that all year there would be this state of self-nullification, for from each festival and Yom Tov the self-nullification would continue until the next festival after it.
Only the verse’s demand that one not come “empty-handed” adds the offering. The bittul of each festival carried the person through until the next, so that the whole year was lived in that self-nullification.


ומשחרב בהמ״ק [בית המקדש] הגם שאין אנו יכולים להשתחוות עכ״פ [על כל פנים] נתפשטה קדושת הארה זו אפס קצהו במקדש מעט בהכ״נ [בית הכנסת] ובהמ״ד [ובית המדרש]
And since the Beis HaMikdash was destroyed, although we are unable to bow, nevertheless the holiness of this illumination, a tiny fraction of it, has spread into the “small sanctuary,” the synagogue and the house of study;
Since the Destruction we cannot bow in the Temple, but a faint glimmer of its holiness has passed to the synagogue and study hall, the “small sanctuary.” This is why the prayer says we are unable to bow: the full inner bowing belonged to the Beis HaMikdash.


והיינו בשעת התפלה שאז האדם מדבק א״ע [את עצמו] לקונו ורוצה לבטל א״ע [את עצמו] נגד המלך מלכו של עולם כל חד לפום
that is, at the time of prayer, when a person cleaves to his Maker and wishes to nullify himself before the King, the King of the world, each one according to
The glimmer is felt in prayer, when a person clings to his Creator and wants to set himself aside before the King of the world, each according to his capacity.


שיעורא דיליה יש בבחי׳ חיצוניות מצד ההכרח שמכריח א״ע [את עצמו] כו׳ ואין תפלתו של אדם נשמעת אלא בבהכ״נ [בבית הכנסת] כו׳ שע״י התפשטות השראת השכינה אשר שם
his measure; [for some] it is on the level of the outer dimension, through the compulsion with which one compels oneself, etc. And a person’s prayer is heard only in the synagogue, etc., because through the spreading of the resting of the Shechinah that is there
For some this is only outer bowing, a matter of forcing oneself. The Talmud’s teaching that prayer is heard only in the synagogue is explained by the Shechinah’s presence spreading there.


(ולכן אכל בי עשרה שכינתא שריא ואומרים דבר שבקדושה כשיש עשרה64 שע״י קיבוץ עשרה שורה כנס״י [כנסת ישראל] דלעילא שהוא בחי׳ כניסות וקיבוץ הנשמות ומקורם) נעשה בחי׳ השתחואה וביטול כנר בפני האבוקה.
(and therefore, “in every [gathering of] ten the Shechinah rests,” and we say a matter of holiness when there are ten; for through the gathering of ten there rests the Knesses Yisrael (Assembly of Israel) above, which is the level of the gathering and assembly of the souls and their source), there comes about a bowing and self-nullification like a candle before a torch.
The Talmudic saying that the Shechinah rests on every gathering of ten, and the law that the Kedushah and similar prayers need ten men, reflect that ten gathered together draw down Knesses Yisrael above, the gathered source of all souls. (The printed אכל apparently reads כל.) Through this presence the person comes to bow and be nullified like the candle before the torch.


והנה ביטול זה הוא בנשמות דוקא שהם מיוחדים ממש כנר באבוקה שנפרד מן הפתילה ונכלל שהרי השכינה היא כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] בנים אתם לה׳ אלקיכם65 ברא כרעא דאבוה כו׳
Now this self-nullification is specifically in souls, which are truly united like a candle in a torch, which separates from the wick and is absorbed; for the Shechinah is Knesses Yisrael, the source of the souls of Israel: “You are children to G-d your G-d”; “a son is the leg of his father…”.
Only souls can merge like this, as a flame leaves its wick and is absorbed in the torch, because the Shechinah is the very source of the souls. Israel are “children” of G-d, and like a son who is his father’s leg they are part of Him.


משא״כ המלאכים הם בחי׳ נפרדים שהרי הם מתלבשים בבחי׳ כלים המגבילים וכ״ש [וכל שכן] כשיורדים למטה הרי היו הנפילים כו׳:66
Whereas the angels are in a state of separateness, for they are clothed in limiting vessels; and all the more so when they descend below: behold, “the Nefilim were…”.
Angels, clothed in limiting vessels, stay separate beings. When they come down into this world they can even fall, as the verse about the Nefilim (“the fallen ones”) is read in the Midrash and Zohar.




Section 5 · ¶9–10
Dedication and the princes’ offerings
9ג והנה כדי להיות השראת השכינה בבהמ״ק [בבית המקדש] ה׳ אמר לשכון6768 כו׳ הקדים דוד ושלמה ענין חנוכת הבית.
3. Now, in order for there to be the resting of the Shechinah in the Beis HaMikdash, “G-d said He would dwell…,” David and Shlomo first carried out the dedication (chanukah) of the House.
The third section explains why a special dedication came first. For G-d to “dwell” in the Beis HaMikdash, as Shlomo said at its dedication, David and Shlomo first held a chanukas habayis, a dedication of the House.


וענין חנוכה זו הוא מלשון חינוך69 כמו חנוך לנער ע״פ דרכו70 שכשמחנכין אותו ללימוד אין מחנכין אותו בלימוד בלבד שזהו דבר ההוה לו תמיד אלא שמחנכין אותו באיזה תוספת
The meaning of this dedication is from the term chinuch (training), as in “Train a youth according to his way.” When one trains him for study, one does not train him with the study alone, which is a thing that will always be with him, but one trains him with some addition,
Chanukah, dedication, is from the same root as chinuch, training or initiation, as in the verse “Train a youth according to his way.” When one initiates a child into learning, one does not give him only the learning, which will now be his every day.


כמו איזה התקרבות או איזה מתנה וכך הענין בחנוכת בהמ״ק [בית המקדש] ומשכן היה דבר נוסף על התמידים שני כבשים כהלכתם71 שבמשכן התנדבו הנשיאים פר בן בקר כו׳
such as some drawing close or some gift. And so it is with the dedication of the Beis HaMikdash and the Mishkan: there was something added to the daily offerings, “two lambs” as prescribed. For in the Mishkan the princes donated “one young bull…
One adds something extra, some sign of closeness or a gift, to mark the beginning. So too at the dedication of the Mishkan and the Beis HaMikdash, there was something beyond the regular daily offering of two lambs: in the Mishkan the princes brought their own special offerings.


ולזבח השלמים72 כו׳ ובבהמ״ק [ובבית המקדש] ויזבח שלמה מאה ועשרים אלף צאן7374 כו׳ והוא ענין תוספת אורות עליונים שירדו בגילוי השכינה שלא השכינה בלבד ירדה
and for the peace-offering…”; and in the Beis HaMikdash, “And Shlomo slaughtered a hundred and twenty thousand sheep….” This is the matter of an addition of supernal lights that descended with the revelation of the Shechinah: not the Shechinah alone descended,
At the dedication of the Beis HaMikdash Shlomo offered a hundred and twenty thousand sheep. This extra offering stands for extra supernal lights that came down together with the Shechinah at the start.


אלא עם תוספת אורות עליונים שירדו עמה ועיין מזה סד״ה זאת חנוכת המזבח75 ובד״ה בכ״ה בכסלו.76777879
but with an addition of supernal lights that descended with it. And see on this at the end of the discourse beginning “This is the dedication of the altar,” and in the discourse beginning “On the twenty-fifth of Kislev.”
The dedication brought down not only the Shechinah that would stay but an additional, higher revelation. The text refers for this to a discourse in Likkutei Torah on Nasso and one in Torah Ohr on Chanukah.




Section 6 · ¶10–12
Psalm and song
10והנה פרשת הנשיאים מפורש בתורה קרבן של כל נשיא ונשיא זה קרבן נחשון80 זה קרבן נתנאל81 כו׳
Now, the section of the princes states explicitly in the Torah the offering of each and every prince: “this is the offering of Nachshon,” “this is the offering of Nesanel,” etc.
The Torah’s account of the Mishkan’s dedication lists the offering of each of the twelve princes of the tribes separately, day by day, beginning with Nachshon of Yehudah and Nesanel of Yissachar.


ובכולם כתיב מה היו קרבנותיו עם היות שכולם הקריבו בענין אחד והל״ל [והוה ליה למימר] כן עשה נתנאל כו׳82 וכן עשה כו׳
And for all of them it is written what their offerings were, even though they all offered in the same way. It should have said, “Nesanel did likewise…,” “and likewise did…”.
All twelve offerings were identical, so the Torah could have written the first in full and then said “Nesanel did likewise.” Why does it repeat the same list twelve times?


ולמה צריך לכפול י״ב פעמים את הקרבנות שהיו שוים אלא הענין שנכתב לדורות שגלוי וידוע היה לפניו שעתיד בהמ״ק [בית המקדש] ליחרב
Why was it necessary to repeat twelve times the offerings, which were identical? But the matter is that it was written for the generations, for it was revealed and known before Him that the Beis HaMikdash would in the future be destroyed,
The answer: these verses were written for all generations. G-d knew the Beis HaMikdash would be destroyed and offerings would cease.


וצריך להיות ונשלמה פרים שפתינו83 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה84 כו׳ וכמו שקורין בחנוכה ענין קרבנות הנשיאים8586 לפי שבחנוכה היתה ג״כ חנוכת המזבח שהעובדי כוכבים פרצו
and there would have to be “And we will render [for] bulls [the offering of] our lips,” as our Sages, of blessed memory, said, “Whoever occupies himself with the teaching of the burnt-offering…”; and just as on Chanukah we read the matter of the offerings of the princes, because on Chanukah too there was a dedication of the altar, for the idolaters had made
Then the words of our lips would take the place of bulls, as Hoshea says, and the Sages teach that studying the laws of an offering counts as bringing it. That is also why on Chanukah we read the princes’ offerings: Chanukah too was a dedication of the altar.


י״ג פרצות וכשגברה מלכות בית חשמונאי ונצחום הוצרכו לחינוך לחזור הקדושה ליושנה שבשעת פרצות העובדי כוכבים נסתלקה וע״י קריאת התורה פרשת הנשיאים ממשיכים להיות השראת השכינה כנודע מענין קורא בתורה
thirteen breaches, and when the kingdom of the house of the Hasmoneans prevailed and defeated them, they needed a dedication to restore the holiness to its former state, for at the time of the idolaters’ breaches it had departed. And through the reading of the Torah section of the princes we draw down [that there will] be the resting of the Shechinah, as is known concerning the matter of one who reads the Torah.
The Greeks had made thirteen breaches in the Temple’s lattice wall, and the holiness had left; when the Hasmoneans won they had to rededicate it. Reading the princes’ section draws down the resting of the Shechinah, since reading the Torah draws down what it describes.


ולכן נכפלו הקרבנות י״ב פעמים לכל הי״ב שבטים להמשיך הביטול כנר בפני האבוקה שיש י״ב אבוקות כנגד י״ב שבטים שכל שבט הוא ענין אבוקה בפ״ע [בפני עצמו]
Therefore the offerings were repeated twelve times, for all twelve tribes, to draw down the self-nullification (bittul) like a candle before a torch, for there are twelve torches corresponding to the twelve tribes, each tribe being a torch in its own right.
The twelve repetitions are one for each tribe: each tribe has its own “torch,” its own root above, into which its souls are to be nullified like candles. Each needed its own drawing-down.


(ועד״ז בקי״ס [בקריעת ים סוף] נקרע הים לי״ב גזרים8788 בכדי שכל שבט ושבט במסילתו יכוון כל חד לפום שיעורא דיליה כמ״ש בבמ״א וע״ש ברבות פ׳ נשא89 אמרו בקרבנות הנשיאים על קרבן של כל נשיא ענין וכוונה בפני עצמה ע״ש באריכות גדול).
(And similarly, at the splitting of the Sea, the sea was split into twelve parts, so that each and every tribe on its own path might direct [its intention], each according to his measure, as is written elsewhere. And see in Midrash Rabbah, Parshas Nasso: they said concerning the offerings of the princes that each prince’s offering had a meaning and intention of its own; see there at great length.)
In the same way, the Midrash says the Sea split into twelve paths so that each tribe could cross in its own way. And the Midrash on Nasso gives each prince’s identical offering its own distinct meaning and intention.


והנה פי׳ מזמור שיר דהוא כפל לשון. אך הנה יש הפרש בין מזמור לשיר שהזמר והנגון שמזמר בכלי זמר בנבל וכנור90 כו׳ נקרא הניגון ההוא קול זמרה מצד שהוא הקול זמרה היוצא מן הכלי זמר.
Now, the explanation of “A psalm, a song,” which is a doubled expression. But there is a difference between mizmor (psalm) and shir (song): the music and melody that one plays on a musical instrument, on the harp and lyre, etc., that melody is called “the sound of music” (kol zimrah), because it is the sound of music that comes out of the musical instrument.
Now the maamar returns to “A psalm, a song,” which seems to say the same thing twice. Mizmor comes from zemer, instrumental music: the sound that comes out of a harp or lyre.




11ושיר הוא בפה הקול היוצא מהפה שאינו מלובש בכלי. וזהו מזמור שיר פי׳ מזמור91 הוא שירת המלאכים העומדים ברומו של עולם שהם מחיצוניות העולמות
And shir is [song] in the mouth: the voice that comes out of the mouth, which is not clothed in an instrument. This is [the meaning of] “A psalm, a song”: mizmor is the song of the angels who stand at the heights of the world, who are from the outer dimension (chitzoniyus) of the worlds,
Shir is song of the voice, not clothed in an instrument. So mizmor, instrumental music, stands for the song of the angels, who belong to the outer dimension of the worlds.


שהם בבחי׳ חומר וצורה אור וכלי שהשיר שלהן שמזמרים ומשבחים ומפארים את שם כבוד מלכותו ית׳ בתודה וקול זמרה92 נקרא בחי׳ מזמור מצד שהוא הזמר המלובש בהכלי
who are of matter and form, light and vessel. Their song, in which they sing and praise and glorify the Name of the glory of His kingship, may He be blessed, “with thanksgiving and the sound of music,” is called the level of mizmor, because it is music clothed in the vessel,
Angels are composed of “matter and form,” light and vessel: their song is like music sounding through an instrument, carried by a vessel. The phrase “with thanksgiving and the sound of music” is from Yeshayahu.


שהם בבחי׳ חומר וצורה ולכך לא ימצא בהם ב חי׳ הביטול האמיתי להכלל במקורו כנר בפני האבוקה שהכלי שלהם מעכב ולזאת גם הביטול שלהם נרגש בקול ורעש גדול הכל
for they are of matter and form. Therefore the true self-nullification (bittul), to be absorbed in their source like a candle before a torch, is not found in them, for their vessel holds them back. For this reason their self-nullification too is felt in sound and great noise, all
Because their vessel holds them back, angels cannot reach the complete bittul of a candle absorbed in a torch. That is why their self-nullification is felt as sound and “great noise”: the vessel makes it audible.


מסיבת הכלי ובשיר הוא בחי׳ השיר של הנשמות שבג״ע [שבגן עדן] שיוצאין בשיר ונמשכין בשיר בביטול האמיתי כביטול הנר בפני אבוקה מצד שאינם מלובשים בחומר וכלי כנ״ל ולכך נק׳ השיר שלהם בחי׳ שיר מצד שאינו מלובש בכלי
because of the vessel. And shir is the level of the song of the souls in Gan Eden, who go out with song and are drawn by song in true self-nullification, like the nullification of a candle before a torch, since they are not clothed in matter and vessel, as said above. Therefore their song is called the level of shir, since it is not clothed in a vessel,
Shir, song of the voice alone, is the song of the souls in Gan Eden, who ascend by song in complete self-nullification because they have no vessel. (The printed ובשיר apparently reads ושיר, “and shir.”)


כי אין להם חומריות וכלים כנ״ל (ועמ״ש ע״פ שיר השירים93 וע״פ ובלילה שירה עמי94 בד״ה ויהי מקץ. ועיין בזח״א [בזהר חלק א] ויצא)
for they have no materiality and vessels, as said above. (And see what is written on “The Song of Songs” and on “And at night His song is with me” in the discourse beginning “And it came to pass at the end.” And see Zohar, part 1, Vayeitzei)
Souls have no materiality or vessels. The parenthesis refers to Torah Ohr discourses on the Song of Songs and on “at night His song is with me,” and to the Zohar in Vayeitzei.


(קמ״ח ב׳)9596 בענין ההפרש בין שיר הלוים לבחי׳ וחסידיך ירננו97 דכהנים שהיא בחי׳ עליונה יותר.
(148b), concerning the difference between the song of the Levites and the level of “and Your pious ones shall sing for joy” of the Kohanim, which is a higher level.
The Zohar there contrasts the Levites’ song with the Kohanim’s joyous singing, “Your pious ones shall sing for joy,” a higher level.


ועד״ז יובן מעלת בחי׳ שיר על בחי׳ מזמור. גם בפרדס בעה״כ [בערכי הכינויים] ערך שיר פי׳ כי שיר הוא בחכמה
In the same way the superiority of the level of shir over the level of mizmor will be understood. Also in the Pardes, in [the Gate of] Arkei HaKinuyim, under the entry shir, it explains that shir is in Chochmah (wisdom).
In the same way shir is higher than mizmor. The Pardes of Rabbi Moshe Cordovero, in its dictionary of Kabbalistic terms, says that shir is in Chochmah, the level of wisdom.


אך הנה במקדש היה גילוי שכינה מקור הנשמות והמלאכים כמ״ש מלכותך מלכות כל עולמים וגו׳.98
Now, in the Sanctuary there was a revelation of the Shechinah, the source of the souls and of the angels, as it is written, “Your kingship is a kingship over all worlds….”
In the Beis HaMikdash was revealed the Shechinah, G-d’s kingship, which is the source of both souls and angels; “Your kingship is a kingship over all worlds.”


לכך נאמר בחנוכת הבית מזמור שיר שהיה מתגלה שם שניהם בחינת המזמור של המלאכים והשיר של הנשמות מצד שמקור כולם הוא גילוי שכינה ב״ה שנתגלה במקדש כנ״ל
Therefore it says of the dedication of the House, “A psalm, a song,” for both were revealed there, the level of the mizmor of the angels and the shir of the souls, since the source of them all is the revelation of the Shechinah, blessed be He, which was revealed in the Sanctuary, as said above.
So the psalm of the dedication says both “psalm” and “song”: at the source of both angels and souls, both kinds of song were revealed together.


וכן היה למטה במקדש בשיר של הלוים שנתחלקו לב׳ חלקים מהם היו המשוררים בפה ומהם המזמרים בכלי וכדאיתא פלוגתא בגמרא אם עיקר שירה בפה99 או כלי כו׳ יעו״ש [יעויין שם].
And so it was below, in the Sanctuary, in the song of the Levites, who were divided into two groups: some of them were singers with the mouth and some of them players on instruments; as there is a dispute in the Gemara whether the essence of song is with the mouth or with an instrument, etc.; see there.
This was mirrored in the Levites’ service: some sang with the voice, some played instruments. The Gemara records a dispute over whether the essence of the Temple song is vocal or instrumental.




12ומ״ש לפעמי׳ [לפעמים] להיפוך שיר מזמור לבני קרח100 כו׳ היינו בהיות המזמור הוא בחיצוניות המלובש בכלי והשיר בפנימית שבלתי כלי
As for what is written sometimes the other way round, “A song, a psalm, of the sons of Korach…”: since the mizmor is in the outer dimension, clothed in a vessel, and the shir in the inner dimension, without a vessel,
Some psalms reverse the order, “A song, a psalm.” Since mizmor is outer and clothed in a vessel, and shir inner and without a vessel, the order shows which way they meet.


ולכך כשמצטרכים להתחבר יחד הוא בב׳ פנים או שהעליון יורד למטה או התחתון מתעלה למעלה ולכך כשנאמר מזמור שיר הוא בחי׳ ההעלאה של המזמור ליכלל בהשיר ולהתחבר בו.
therefore, when they need to join together, it is in two ways: either the higher descends below, or the lower rises above. Therefore, when it says “A psalm, a song,” it is the level of the elevation of the mizmor to be absorbed in the shir and to join with it.
Higher and lower can join in two ways: the higher comes down, or the lower rises up. “A psalm, a song” is the lower, the angels’ mizmor, rising to be absorbed in the higher shir.


ושיר מזמור הוא כשהעליון השיר יורד למטה להתחבר אליו (ובזח״ג [ובזהר חלק ג] ר״פ אחרי) (דנ״ח ע״ב) מאי שיר מזמור101 כו׳ שיר דאיהו כפול כו׳.
And “A song, a psalm” is when the higher, the shir, descends below to join with it. (And in Zohar, part 3, beginning of Parshas Acharei) (folio 58b): “What is ‘A song, a psalm’?… a song that is doubled….”
“A song, a psalm” is the higher shir coming down to the mizmor. The Zohar at the beginning of Acharei asks about “a song, a psalm” and calls it “a song that is doubled.”


וכן מזמור שיר ליום השבת.102 ופי׳ במק״מ [במקדש מלך] שם בשם הרח״ו [הרבי חיים ויטאל] דפי׳ שיר דאיהו כפול היינו יחוד זו״נ [זעיר אנפין ונוקבא] וע״ש ס״פ (דע״ט ב׳)
And so too “A psalm, a song for the Shabbos day.” And the Mikdash Melech there explains in the name of Rabbi Chaim Vital that the meaning of “a song that is doubled” is the union of Z’eir Anpin and Nukva. And see there, at the end of the parsha (folio 79b),
The Mikdash Melech, a commentary on the Zohar, quotes Rabbi Chaim Vital that the “doubled song” is the union of Z’eir Anpin and Nukva, the divine masculine and feminine. The Zohar also discusses the Shabbos psalm, which opens “A psalm, a song.”


מענין מזמור שיר ליום השבת ובמק״מ [ובמקדש מלך] שם דהמזמור שיר הוא כמ״ש במשנה סוף תמיד ליום שכולו שבת כו׳
concerning “A psalm, a song for the Shabbos day”; and in the Mikdash Melech there, that the “psalm, song” is as it says in the Mishnah at the end of Tamid, “for the day that is entirely Shabbos…,”
The Mikdash Melech links the Shabbos psalm to the Mishnah’s closing words in Tamid, that it is a song for the future, “the day that is entirely Shabbos.”


ואליו מזמרים בחי׳ מזמור שיר והבן ועד״ז הוא ענין מזמור שיר דחנוכת הבית כו׳ גם מזמור הוא לשון זמר והתחלקות כמ״ש וכרמך לא תזמור103
and to Him they sing the level of “a psalm, a song”; and understand this. And in the same way is the matter of “A psalm, a song” of the dedication of the House, etc. Also, mizmor is a term of pruning (zemer) and division, as it is written, “and your vineyard you shall not prune (sizmor),”
Toward that higher Shabbos the lower rises, so it is “A psalm, a song,” and likewise at the dedication of the House. A second meaning: zemer also means pruning, as in “you shall not prune your vineyard.”


שהוא לשון פירוד והתחלקות של הניגון שנחתך לחלקים קטנים בתוך הכלי זמר משא״כ השיר וכמ״כ [וכמו כן] הוא למעלה.104
which is a term of separation and division of the melody, which is cut into small parts within the musical instrument; which is not so with shir. And so too it is above.
Pruning cuts things into pieces, as an instrument breaks the melody into small divided notes; the voice’s shir flows undivided. The same contrast holds above between angels and souls.




Section 7 · ¶13–15
Dilisani: the soul’s three advantages
13ופי׳ כי דליתני105 שהטעם לכל זה הוא יתרון ומעלות הנשמות על המלאכים ויתרון הזה הוא נרמז במלת דליתני שיש בו ג׳ פירושים.106 הא׳ מלשון התרוממות והתנשאות בבחי׳ למעלה מעלה. והב׳ מלשון דלות ועניות.
And the meaning of “for You have lifted me up (dilisani)”: the reason for all this is the advantage and superiority of the souls over the angels, and this advantage is hinted at in the word dilisani, which has three meanings. The first is from the term of exaltation and elevation, on the level of the very highest. The second is from the term of poverty (dalus) and neediness.
Psalm 30 opens “I will exalt You, G-d, for You have lifted me up (dilisani).” The Alter Rebbe reads dilisani as hinting at why souls surpass angels, and gives it three meanings: raising up, poverty (dal, poor), and, as the next paragraph says, drawing water.




14והג׳ מלשון דלה דלה107 לשון שאיבה וכל הג׳ פירושים הם אמת והם ג׳ מעלות שיש לנשמה על המלאכים.
The third is from the term “he drew, he drew (dalah dalah),” a term of drawing [water]. And all three meanings are true, and they are three advantages that the soul has over the angels.
The third meaning comes from Yisro’s daughters’ account of Moshe: “he drew, he drew (dalah dalah) water for us.” All three readings are true, and each names an advantage of the soul over the angels.


הא׳ מלשון התרוממות והתנשאו ת כי הנשמה היא רמה ונשאה במקורה למעלה שהיא מבחינת פנימית משא״כ המלאכים כו׳ ולזאת השתחוואת הנשמה וביטולה במקורה הוא ביתר שאת כנר בפני האבוקה ממש.
The first, from the term of exaltation and elevation: for the soul is high and exalted in its source above, being from the level of the inner dimension, which is not so of the angels, etc. Therefore the bowing of the soul and its self-nullification in its source are with greater excellence, truly like a candle before a torch.
First, exaltation: the soul’s source is the inner dimension, higher than the angels’. So its bowing and self-nullification in its source are complete, truly a candle merging into a torch.




15והב׳ מלשון דלות ועניות דהיינו שהנשמה היא ערומה בלי לבוש שאין לה התלבשות גוף וכלי המגביל כלל משא״כ המלאכים שיש להם גופים שהן רוחות ואש לוהט.
The second, from the term of poverty and neediness: that is, the soul is naked, without a garment, for it has no clothing of a body and a limiting vessel at all; which is not so of the angels, who have bodies, which are winds and flaming fire.
The second advantage, from dal, “poor”: the soul is “naked,” with no body or limiting vessel of its own. The angels, by contrast, have bodies, the “winds” and “flaming fire” of the verse discussed at the start.


והג׳ מלשון שאיבה שהנשמות נשאבו ממקור חוצבם מבחינת חכמה ותמלא כדה108 כד מן ים החכמה כ״ד ספרי דאורייתא
The third, from the term of drawing [water]: the souls were drawn from the source from which they were hewn, from the level of Chochmah (wisdom); “and she filled her jug (kadah)”: a jug (kad) from the sea of Chochmah, the twenty-four (kad) books of the Torah.
The third advantage, from dalah, “drawing water”: souls were drawn from their source in Chochmah, the “sea of wisdom.” Rivkah’s “she filled her jug (kad)” is read as a jug drawn from that sea, and kad has the numerical value twenty-four, the number of books of Scripture.


והיינו שיסודתה בהררי קדש109 היא חכמה עילאה מקור התורה שהתורה נשאבה משם כד מן הים וכמ״ש
That is, “its foundation is in the holy mountains,” which is the supernal Chochmah, the source of the Torah, for the Torah was drawn from there, a jug from the sea; and as it is written,
The soul’s foundation is “in the holy mountains,” supernal Chochmah, which is also where the Torah was drawn from. Torah and souls come from the same source.


ותורה שם בישראל110 וכתיב וזאת לפנים בישראל111 ואין זאת אלא תורה112 שהיא מושרשת בנש״י [בנשמות ישראל] במקורם ובפנימיותם ולזאת ראויים הם להשראת השכינה ולקבלת התורה יותר מהמלאכים:
“and He set a Torah in Israel,” and it is written, “And this was formerly in Israel,” and “this” is nothing other than Torah, which is rooted in the souls of Israel, in their source and in their inner dimension (pnimiyus). Therefore they are more fitting than the angels for the resting of the Shechinah (Divine Presence) and for receiving the Torah.
Verses and the Sages’ reading of “this” as Torah show that the Torah is rooted in the innermost core of the souls of Israel. That is why souls, not angels, are fit for the Shechinah to rest among them and to receive the Torah: the answer to the angels’ accusation with which the maamar began.



In one’s avodah
In prayer, and especially in the synagogue and with ten, a person can reach a glimmer of the Beis HaMikdash’s inner bowing: not only to subdue his behavior but to set aside his own will entirely before the King, each according to his measure, like a candle absorbed in a torch.
Questions for discussion
	If the angels knew the soul was higher than they are, what exactly was their objection to man, and how does G-d’s answer turn their objection into the very reason for man’s creation?
	Why does having a body, even a spiritual one, make the angels’ song audible and bound to time, while the souls’ song is silent and unceasing?
	What is the difference between outer and inner bowing, and what in your own prayer corresponds to each?
	Why were the princes’ identical offerings written out twelve times, and what does that say about each tribe’s, and each person’s, own path?
	How do the three meanings of dilisani together explain why souls, not angels, received the Torah and the Shechinah?

For children · ages 9–13
For the children at the table
Why a soul in a body is higher than an angel

The big idea
G-d sent the soul down into a physical body so that it could make a home for Him in this world, something the angels cannot do.


King David wrote a psalm for the dedication of the Beis HaMikdash: “You did not let my enemies rejoice over me.” The maamar says these “enemies” are the angels who asked G-d, when man was created, “What is man?” The angels sing, and their song can be heard, because they have bodies of fire and air. Souls also sing, but their song is pure understanding, without sound, and they praise G-d all the time. The angels objected only to the soul coming down into a body, where it can make mistakes. But that is the whole purpose: through the soul in a body, G-d has a dwelling in this lower world. In the Beis HaMikdash, G-d’s Presence, the Shechinah, was openly revealed. Jews who came there learned to bow inwardly, to set aside their own will completely before G-d. The angels cannot bow this way. Even today, when we daven in shul, especially with a minyan, we can feel a glimmer of that bowing. The souls are also closer to the Torah than the angels are, because both come from the same source in G-d’s wisdom.

The mashal
When a great torch is burning, every small candle brought near it has its light swallowed up in the torch’s light, and they become one. So too, in the Beis HaMikdash, where G-d’s Presence shone openly, every soul’s own will melted into G-d like a candle into a torch.

Questions for the Shabbos table
	Why did G-d want the soul to come down into a body, even though the angels thought it was a mistake?
	What is the difference between bowing with our body and bowing the way a candle is swallowed up in a torch?
	When you daven in shul this week, how can you try to set aside your own wishes before G-d, even for a moment?
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Sources and references
Notes
Paragraph 1
1מזמור שיר חנוכת
The note says a transcript of this maamar by the Mitteler Rebbe is printed in the Siddur; it is a parallel record of the same discourse.
Kehot’s noteהנחת כ״ק אדהאמ״צ בסידור ערה, ב. הנחה נוספת בסה״מ תקס״ו ע׳ ק. המאמר שבסידור נאמר ג״כ בשנת תקנ״ט — ראה סה״מ תש״ט ע׳ 91. באוה״ת פ׳ פנחס כרך ו ע׳ א׳תתקמז מציין למאמר זה ”ובתורת חנוכת בהמ״ד דלאדי ע״פ מזמור שיר חנוכת”. קטע מהמאמר ראה ד״ה כל שמעשיו מרובים תרל״ג ע׳ רסח.
2מזמור שיר חנוכת הבית . . ולא שמחת
The heading of Psalm 30, “A psalm, a song for the dedication of the House, of David.” The whole maamar is an explanation of this psalm’s opening verses.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, א-ג. בסה״מ תרל״ג ע׳ רסח מציין למדרש תלים סי׳ ח ע״פ מה אנוש כי תזכרנו שבשלשה מקומות היו המלאכים מדיינים כנגד הקב״ה באדם ובמשכן ובתורה.
3ולא שמחת אויבי לי
“I will exalt You, G-d, for You have lifted me up, and You did not let my enemies rejoice over me.” The maamar reads the “enemies” as the accusing angels, and later explains “You have lifted me up (dilisani).”
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4קטרגו מלאכי השרת לפני הקב״ה ואמרו מה אנוש
The Kehot note cites Midrash Tehillim on “What is man,” which says the angels contended against G-d in three places: over man, over the Mishkan and over the Torah. This is the framework of the maamar’s opening.
Midrash Tehillim 8:2מדרש תהילים ח׳:ב׳
… באותה שעה אמר הקב״ה למשה (שם כז) כתב לך את הדברים האלה. עד שאין להם מענה ותשובה. וכשביקש הקב״ה לשרות במשכן אמרו מלאכי השרת לפניו מה אנוש כי תזכרנו. רבי יהודה בשם ר׳ איבו ורבי יהודה ברבי סימון אמרו שניהם מפסוק אחד פיתקין היו משליכין שנאמר (תהלים סח יג) מלכי צבאות ידודון ידודון ונות בית תחלק וגו׳. כענין שנאמר (יואל ד ג) ועל עמי ידו גורל. ר׳ יודן ברבי איבו אמר אמר להן הקב״ה חייכם אני עושה שנאמר (חבקוק ג ג) כסה שמים הודו. תדע לך שכן הוא אומר …
OYW (Public Domain)
5כמ״ש ברבות בראשית פרשה ח׳
The Midrash on “Let us make man,” where the ministering angels debate the creation of man. The Alter Rebbe cites it for the angels’ accusation.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
אמר רבי סימון: בשעה שבא הקב״ה לבראת את אדם הראשון, נעשו מלאכי השרת כיתים כיתים, וחבורות חבורות, מהם אומרים: אל יברא, ומהם אומרים: יברא, הדא הוא דכתיב (תהלים פה): חסד ואמת נפגשו צדק ושלום נשקו. חסד אומר: יברא, שהוא גומל חסדים. ואמת אומר: אל יברא, שכולו שקרים. צדק אומר: יברא, שהוא עושה צדקות. שלום אומר: אל יברא, דכוליה קטטה. מה עשה הקדוש ברוך הוא? נטל אמת והשליכו לארץ, הדא הוא דכתיב (דניאל ח): ותשלך אמת ארצה. אמרו מלאכי השרת לפני הקב״ה: רבון העולמים! מה אתה מבזה תכסיס אלטיכסייה שלך? תעלה …
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6כשהקדימו ישראל נעשה לנשמע הודו
The Gemara relates that when Moshe went up to receive the Torah the angels asked what one born of woman was doing among them, and wanted the Torah kept in heaven. The Kehot note cites it for the angels’ claim at Sinai.
Shabbat 89a:7שבת פ״ט א:ז׳
אֲמַר לֵקהּ הָהוּא מֵרַבָּנַן לְרַב כָּהֲנָא: מִי שְׁמִיעַ לָךְ מַאי ״הַר סִינַי״? אֲמַר לֵקהּ: הַר שֶׁנַּעֲשׂוּ בּוֹ נִסִּים לְיִשְׂרָאֵל. ״הַר נִיסַּאי״ מִיבְּעֵי לֵקהּ! אֶלָּא: הַר שֶׁנַּעֲשָׂה סִימָן טוֹב לְיִשְׂרָאֵל. ״הַר סִימָנַאי״ מִיבְּעֵי לֵקהּ! אֲמַר לֵקהּ: מַאי טַעְמָא לָא שְׁכִיחַתְּ קַמֵּיהּ דְּרַב פָּפָּא וְרַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ דִּמְעַיְּינִי בְּאַגָּדְתָּא? דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבסה״מ תרל״ג מציין לגמ׳ שבת פט, א. וראה בד״ה בשעה שעלה משה תשכ״א שיש לומר דזה שאיתא במדרש שהמלאכים היו מדיינים בשלשה מקומות הו״ע אחד עם מאמר הגמרא במס׳ שבת שטענת המלאכים היתה במ״ת, אלא שבמדרש מבואר הענין בפרטיות יותר, ע״ש [נדפס בקונטרס חג השבועות תשנ״ג].
7ולכן אמר דוד על בנין בהמ״ק
The Siddur’s version reads “when David prepared the building of the Beis HaMikdash,” since David prepared it and Shlomo built it.
Kehot’s noteבסידור עם דא״ח ערה, ב: ”כשהכין דוד בנין בהמ״ק”. וראה באוה״ת נ״ך כרך ב ע׳ תתקלא.
8מאי את אויבים בשער
“They shall not be ashamed when they speak with enemies in the gate.” The Gemara the Alter Rebbe cites expounds this verse.
Psalms 127:5תהילים קכ״ז:ה׳
אַשְׁרֵי הַגֶּבֶר אֲשֶׁר מִלֵּא אֶת־אַשְׁפָּתוֹ מֵהֶם לֹא־יֵבֹשׁוּ כִּי־יְדַבְּרוּ אֶת־אוֹיְבִים בַּשָּׁעַר:
Happy is the man that hath his quiver full of them; They shall not be put to shame, When they speak with their enemies in the gate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ולהבין ענין קטרוג הזה של המלאכים
A later discourse that reproduces this section of the maamar from here on.
Kehot’s noteקטע מכאן בסה״מ תרנ״ג ע׳ ריח. ובסה״מ תרנ״ד ע׳ רנג. וראה ד״ה בשעה שעלה משה — תשכ״א.
10שהאדם הוא יותר נעלה
There the words “as is written in Midrash Tehillim there” are added, pointing to the Midrash as the source that man is more exalted.
Kehot’s noteבסה״מ שם נוסף: כמ״ש במד״ת שם.
11“What is man, that You should remember him?” The Midrash puts this verse in the mouth of the angels who objected to the creation of man.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12Kehot’s note points to Kiddushin 72 for these words.
Kiddushin 72קידושין ע״ב
13The Midrash on “When G-d favors a man’s ways, even his enemies He makes at peace with him.” It is cited as another place where “enemies” is read in an unexpected way.
Bereshit Rabbah 54בראשית רבה נ״ד
Paragraph 2
14כי הנה מצינו שהמלאכים אומרים שירה
Or HaTorah quotes this section of the maamar.
Kehot’s noteקטע מובא באוה״ת בראשית כרך ג תקנו, א.
15שהמלאכים אומרים שירה
Kedoshim discusses the song of the created beings and the angels, and Emor speaks of two kinds of angels, both background for the song of the angels here.
Kehot’s noteע׳ חגיגה (יג, ב) ובתוד״ה מזיעתן, ובחולין (צא, ב). ובס׳ עמק המלך ש׳ קרית ארבע (פ״ה). ובש׳ שבע תיקונים (פי״א). ובחדא״ג חולין (שם ד״ה לא הגיע). וע״ע חגיגה (יב, ב) מלאכי השרת שאומרות שירה בלילה. ובחדא״ג (שם) העיר מע״ז (ג, ב) יושב ושומע שירה מפי חיות. וע״ל ס״פ קדושים (ל, ג) שירה של הנבראים ומלאכים, יעו״ש. ושם באמור רד״ה והניף [לו, א] ב׳ מיני מלאכים, יעו״ש. [כ]. ראה אוה״ת בראשית כרך ג תתקנז, א.
16שהמלאכים אומרים שירה
The Gemara describes the heaven Ma’on, where companies of ministering angels sing at night. Cited in the note for the angels’ song.
Chagigah 12bחגיגה י״ב ב
17שהמלאכים אומרים שירה
G-d “sits and hears song from the mouth of the Chayos,” cited in the note as another reference to the angels’ song.
Avodah Zarah 3bעבודה זרה ג׳ ב
18הנשמות אומרים שירה
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteוע׳ בשה״ק להרח״ו ח״ג ש״ב. ע׳ ת״ז (תכ״ב) סה, ב. דיוקנו של יעקב חקוקה בכסא הכבוד וכ״ה בלקח טוב ויצא (כח, יג). ובמ׳ אגדה (שם). ובב״ר (פע״ח [ג]). ובמדב״ר (רפ״ד). ואיכ״ר (ב, א [ב]). ובתנחומא [במדבר יט] במדבר עה״פ כל בכור זכר. ופדר״א (פל״ה). ובתרג׳ דה״א (כא, טו). וע׳ רש״י חולין (צא, ב). ד״ה בדיוקנו. שם בפי׳ רגמ״ה. וע׳ שבת (קנב, ב) נשמתן של צדיקים גנוזות תחת כסה״כ. וכ״ה אדר״נ (פי״ב). ובזח״ג (כט, ב) אי׳ כל הנשמות ”גזורות”. וכ״ה להלן (קכג, ב) ”גזורות”. ובפרדס לרמ״ק ז״ל ש׳ עשר ולא תשע (פ״ז) ושם אי׳ חצובות. ועיין חולין (שם) שאין מ״ה או׳ שירה למע׳ עד שיאמרו ישראל למטה. וראה ב״ב (עה, ב) עתידי׳ צדיקים שיאמרו לפניהם קדוש, וברש״י שם. [כ].
19הנשמות אומרים שירה
The Gemara teaches that the ministering angels do not sing above until Israel sings below. The note cites it on the song of the souls.
Chullin 91b:15חולין צ״א ב:ט״ו
מיתיבי חביבין ישראל לפני הקב״ה יותר ממלאכי השרת שישראל אומרים שירה בכל שעה ומלאכי השרת אין אומרים שירה אלא פעם אחת ביום ואמרי לה פעם אחת בשבת ואמרי לה פעם אחת בחודש ואמרי לה פעם אחת בשנה ואמרי לה פעם אחת בשבוע ואמרי לה פעם אחת ביובל ואמרי לה פעם אחת בעולם
Wikisource Talmud Bavli (CC-BY-SA)
20הנשמות אומרים שירה
The souls of the righteous are stored beneath the Throne of Glory; the note cites it on the source of the souls.
Shabbat 152b:13שבת קנ״ב ב:י״ג
אֲמַר לֵקהּ הָהוּא מִינָא לְרַבִּי אֲבָהוּ: אָמְרִיתוּ נִשְׁמָתָן שֶׁל צַדִּיקִים גְּנוּזוֹת תַּחַת כִּסֵּא הַכָּבוֹד. אוֹבָא טַמְיָא, הֵיכָא אַסְּקֵיהּ לִשְׁמוּאֵל בִּנְגִידָא? אֲמַר לֵקהּ: הָתָם בְּתוֹךְ שְׁנֵים עָשָׂר חֹדֶשׁ הֲוָה, דְּתַנְיָא: כׇּל שְׁנֵים עָשָׂר חֹדֶשׁ גּוּפוֹ קַיָּים, וְנִשְׁמָתוֹ עוֹלָה וְיוֹרֶדֶת. לְאַחַר שְׁנֵים עָשָׂר חֹדֶשׁ הַגּוּף בָּטֵל
William Davidson, Vocalized Aramaic (CC-BY-NC)
21והי׳ מדי חודש בחדשו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ סוס״י סו.
22והיה מדי חודש בחדשו
“And it shall be, from New Moon to New Moon and from Shabbos to Shabbos, all flesh shall come to bow before Me.” Chassidus uses it for the souls’ periodic ascent from the lower to the upper Gan Eden.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23שו״ה שיר — דוקא
That discourse explains the nature of song and why ascent comes through song.
Kehot’s noteע׳ תו״א ד״ה ושם אחיו יובל. ובד״ה שה״ש הא׳ פ״ג. [כ].
24כל בעלי השיר יוצאין בשיר
The Mishnah rules that animals wearing a ring (shir) may go out with it and be led by it on Shabbos. The Alter Rebbe reads shir as song: all ascent is by song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
25בלק״א הגדול
The editors suggest that the reference is to what is written at the end of that book, in its section of new collected teachings.
Kehot’s noteאפ״ל כוונתו הק׳ מ״ש לבסוף הס׳ בליקוטים חדשים. [כ].
26כמבואר בלק״א הגדול
It suggests that “the possessors of a shir” are the angels: their ascent is a going out of the limits of their body, while the souls, who have no body (as this maamar explains), need to ascend only because their comprehension is limited.
Kehot’s noteבד״ה באתי לגני תש״ל סעיף ח (נדפס בסה״מ מלוקט ח״ו ע׳ צה) מביא זה, וראה שם בהערה 48 שכאן מבאר (לקמן) שגם עליית הנשמות היא ע״י שיר: ”ואולי יש לומר דזה שארז״ל ”בעלי השיר יוצאין בשיר” ד”בעלי השיר” הם המלאכים [—ראה שם הערה בשולי העמוד] (שנק׳ בשם בהמות וחיות). הוא — כי העלי׳ דמלאכים היא שהם יוצאים מההגבלה דהגוף שמגביל אותם, משא״כ נשמות [שאין להם גוף, כמבואר בלקו״ת ברכה שם] [— כאן]. זה שהם צריכין לעלי׳ הוא לפי שההשגה שלהם מצד עצמה היא בהגבלה. וכמארז״ל הנ״ל שאומר ”יוצאין בשיר” מדבר ביציאה מההגבלה דהגוף [כדוגמת יציאה כפשוטה, שהיא יציאה מהמקום שהי׳ שם (ולא שיוצא מעצמותו)], ועלי׳ זו ד”יוצאין בשיר” היא רק במלאכים (”בעלי השיר”). ולא בנשמות”. עכ״ל שם. מובא גם בד״ה שירו לה׳ שיר חדש — תשל״ה (הנחה בלתי מוגה).
27בסידור ערה, ד
The Siddur’s version reads “on the Mishnah, All that have a shir go out with a shir,” naming the source.
Kehot’s note”על ענין המשנה כל בעלי השיר יוצאין בשיר”. וראה בהמ״מ לסה״מ תרל״ג ע׳ רסט.
28“They go from strength to strength; he appears before G-d in Zion.” Chassidus reads it as the endless ascent of the souls.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
29ואשמע אחרי קול רעש גדול
Kehot’s note points to Ezekiel 1:12 for these words.
Ezekiel 1:12יחזקאל א׳:י״ב
Kehot’s noteיחזקאל א, יב.
30“And I heard behind me the sound of a great noise: ‘Blessed be the glory of G-d from His place.’” The prophet hears the angels’ praise as actual sound. (The Kehot note prints chapter 1, apparently for chapter 3.)
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ואשמע את קול כנפיהם
Yechezkel hears the Chayos’ wings like the sound of many waters: another angelic sound heard by a prophet.
Ezekiel 1:24יחזקאל א׳:כ״ד
וָאֶשְׁמַע אֶת־קוֹל כַּנְפֵיהֶם כְּקוֹל מַיִם רַבִּים כְּקוֹל־שַׁ־דַּי בְּלֶכְתָּם קוֹל הֲמֻלָּה כְּקוֹל מַחֲנֶה בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
And when they went, I heard the noise of their wings like the noise of great waters, like the voice of the Almighty, a noise of tumult like the noise of a host; when they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כד.
32ומשמיעים ביראה . . ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
33עושה מלאכיו רוחות משרתיו אש לוהט
“He makes His angels winds, His ministers flaming fire.” The Alter Rebbe reads it as describing the angels’ bodies.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ד. וע׳ לק׳ שה״ש ד״ה שניך פ״ג (לו, ב-ג). [כ].
34וכמ״ש הרמב״ן
Torah Ohr also brings the Ramban’s statement that angels have bodies of simple air and fire.
Kehot’s noteבסוף שער הגמול. מובא גם בתו״א ד, א. ראה תניא פרק מ. ראה לשון הרמב״ן באוה״ת בראשית כרך ג תקנו, סע״ב.
35המלאכים . . לפי שיש להם גופים . . וכמ״ש הרמב״ן
The note cites it for the view that even the angels of Atzilus have a “body.”
Kehot’s noteאפילו דאצילות (אגה״ק ס״ך). ראה ע״ח ש״נ פ״ח. וראה ג״כ פרדס שער כד פי״א. פט״ו. וכמש״כ הרמב״ן — (הובא בתו״א ד, ב. לקו״ת צח, א). ומש״כ הרמב״ם בהל׳ יסוה״ת פ״ב, ה״ג (הובא ברמב״ן סוף שער הגמול) ובמו״נ ח״א פמ״ט, עכצ״ל ששולל גוף גשמי. וראה מורה נבוכים ח״ב פ״ו. ובפרדס שער ו, פ״ו. ועדיין צ״ע. — לקו״ש ח״ט ע׳ 405. באוה״ת בראשית כרך ג תקנו, א ומציין לסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לשמו״ע ”כי כל מלאך יש לו חומר וצורה כמו נפש וגוף, וגם נתבאר ששרש התהוותן הוא מבחי׳ כלים דזו״נ דאצי׳ שנעשי׳ נשמה לע״ס דבי״ע” ע״ש.
36המלאכים יש להם גוף
Cited in the Kehot note for the angels having a kind of body.
Sefer Etz Chaim 50:9–10עץ חיים נ׳:ט׳-י׳
… דאופני קודש דעשיה ואחר הי״ג שנה נכנסים הטו״ר שברוח דיצירה הנקרא עולם המלאכים לכן היצ״ט ויצה״ר נקרא מלאכים ממש שהם רוח טוב ורוח רע כמ״ש עושה מלאכיו רוחות כי האדם עצמו הוא נפש הטוב מאופנים הנ״ל השורה על הגוף דאדמה דד׳ יסודין לכן נק׳ אדם לשון אדמה אך הרוח נקרא יצה״ט שהוא מעולם היצירה מהטוב שבהם שהם רקיעים של היצירה ורוח רע של יצה״ר משמרי היצירה נמצא כי האדם הוא הנפש דאופנים והתחלת יצה״ר הנכנס כשנולד הוא נפש היסודין והיצה״ט שהוא רוח טוב דיצירה נכנס אחר י״ג שנים ואז …
Sefer Etz Chaim (Public Domain)
37המלאכים יש להם גוף
Cited in the Kehot note, with chapter 15 of the same gate, on the nature of the angels’ “body.”
Pardes Rimmonim 24:15–16פרדס רמונים כ״ד:ט״ו-ט״ז
… עוד בארו המפרשים שכל מלאך שסוף שמו אל כמו מיכאל יניקתו מצד ספי׳ החסד, וכל שם שסופו י״ה יניקתו מצד הת״ת, וכל שם שסופו ן׳ פשוטה יניקתו מצד הגבורה ואין לחפש אחריהם שכולם יוצאים מהפסוקים. אמנם יש להם סמך בפסוק ע״ד המספר וכיוצא בו. ושאר שמות שאין להם סימן מאלו הג׳ יוצאים מהפסוקים עכ״ל. עוד למדנו בתקונים שיניקת המלאכים מספירות ידועות ופעולתם כפעולות הספירות ושמם על שם הספי׳ כמו גבריאל על שם הגבורה וכן חסדיאל ע״ש החסד וכן אהביא״ל ע״ש החסד הנקרא אהבה. וכן ע״ש כל שאר הפעולות. והטעם …
Pardes Rimonim (Public Domain)
38המלאכים יש להם גוף
The Rambam writes that angels have no body; the Kehot note says he must mean that they have no physical body.
Mishneh Torah, Foundations of the Torah 2:3משנה תורה, הלכות יסודי התורה ב׳:ג׳
… וְאֵין גָּלְמָם כִּשְׁאָר גְּלָמִים וְלֹא צוּרָתָם כִּשְׁאָר צוּרוֹת. וּמֵהֶן בְּרוּאִים צוּרָה בְּלֹא גּלֶם כְּלָל וְהֵם הַמַּלְאָכִים. שֶׁהַמַּלְאָכִים אֵינָם גּוּף וּגְוִיָּה אֶלָּא צוּרוֹת נִפְרָדוֹת זוֹ מִזּוֹ:
All that which the Holy One, blessed is He! created in His world, is divided into three types: (a) Composite creatures of matter and form; they are beings which undergo constant changes, as the bodies of man, beasts, plants and minerals; (b) Composite beings of matter and form which do not undergo changes of either body or form as the former, but their forms remain forever set in their body unchanged; they are: the planets and the stars around them; their matter is unlike other matter and their forms are …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
39שיש מלאך גדול מהלך ת״ק שנה ויש מלאך בשליש העולם
The Gemara describes the enormous size of the Chayos, measured in journeys of five hundred years, cited for the spatial size of angels.
Chagigah 13aחגיגה י״ג א
Chullin 91bחולין צ״א ב
Kehot’s noteראה חגיגה יג, א. וראה ג״כ חולין צא, ב. ע׳ לעיל האזינו (עד, ד). וש״נ. [כ].
Paragraph 4
40ולכן השירה שלהם . . שנשמעת לאזני הנביא
It adds that the angels are rooted in the Name Elokim, the level of vessels, which are measured and limited, whereas souls are rooted in the Name Havayah, the lights, which are not.
Kehot’s noteבד״ה בשעה שעלה תשכ״א מוסיף תוספות ביאור: ”לפי שהמלאכים שרשם משם אלקים בחי׳ הכלים, הרי הכלים הם במדידה והגבלה, משא״כ הנשמות ששרשם משם הוי׳ בחי׳ האורות הרי האורות אינם במדידה והגבלה” ע״ש. ובסה״מ תרנ״ג ותרנ״ד שם.
Paragraph 5
41וירא והנה שלשה
“He lifted his eyes and saw, and behold, three men…”: the angels who visited Avraham appeared as men.
Genesis 18:2בראשית י״ח:ב׳
וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה שְׁלֹשָׁה אֲנָשִׁים נִצָּבִים עָלָיו וַיַּרְא וַיָּרׇץ לִקְרָאתָם מִפֶּתַח הָאֹהֶל וַיִּשְׁתַּחוּ אָרְצָה:
and he lifted up his eyes and looked, and, lo, three men stood over against him; and when he saw them, he ran to meet them from the tent door, and bowed down to the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ב. וראה ברש״י שם.
42ו ירא והנה שלשה
Rashi explains that the three were angels, each sent on a single mission. The Kehot note points to it.
Rashi on Genesis 18:2רש"י על בראשית י״ח:ב׳
והנה שלשה אנשים. אֶחָד לְבַשֵּׂר אֶת שָׂרָה וְאֶחָד לַהֲפֹךְ אֶת סְדוֹם וְאֶחָד לְרַפְּאוֹת אֶת אַבְרָהָם, שֶׁאֵין מַלְאָךְ אֶחָד עוֹשֶׂה שְׁתֵּי שְׁלִיחֻיּוֹת (בראשית רבה). תֵּדַע לְךָ, שֶׁכֵּן כָּל הַפָּרָשָׁה הוּא מַזְכִּירָן בִּלְשׁוֹן רַבִּים וַיֹּאכֵלוּ, וַיֹּאמְרוּ אֵלָיו, וּבַבְּשׂוֹרָה נֶאֱמַר וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ, וּבַהֲפִיכַת סְדוֹם הוּא אוֹמֵר כִּי לֹא אוּכַל לַעֲשׂוֹת דָּבָר לְבִלְתִּי הָפְכִּי, וּרְפָאֵל שֶׁרִפֵּא אֶת אַבְרָהָם הָלַךְ מִשָּׁם לְהַצִּיל אֶת לוֹט; הוּא שֶׁנֶּאֱמַר וַיְהִי כְהוֹצִיאָם אֹתָם הַחוּצָה וַיֹּאמֶר הִמָּלֵט עַל נַפְשֶׁךָ, לָמַדְתָּ שֶׁהָאֶחָד הָיָה מַצִּיל (בראשית …
והנה שלשה אנשים AND BEHOLD THREE MEN — one to announce to Sarah the birth of a son, one to overthrow Sodom, and one to cure Abraham, for one angel does not carry out two commissions (Genesis Rabbah 50:2). You may know that this is so because throughout this section it (Scripture) mentions them in the plural — “and they ate” (Genesis 18:8), “and they said unto him” (Genesis 18:9) — whilst in the case of the announcement it states, (Genesis 18:10) “And he said, I will certainly return unto …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
43להתלבש עד שיתגלו ויתראו משא״כ הנשמות
There a long explanation traces the difference to the source: angels come from the outer dimension of the vessels, mere revelation, and so can be clothed; souls come from the inner dimension of the vessels, truly one with the essence of the light, and so are free of all matter and body.
Kehot’s noteבסה״מ שם יש כאן ביאור ארוך בענין שרש ההפרש בין נשמות למלאכים הוא מצד שרשן ומקורן ומסיים: ”דמלאכים שרשן מהאור וחיות דחיצונית הכלים שהוא רק בחי׳ הגילוי לבד, ולכן ה״ה באים בבחי׳ התלבשות. משא״כ הנשמות שהם מפנימיות הכלים שמיוחדים ממש עם עצמות האור כנ״ל ה״ה מופשטים מכל בחי׳ חומר וגוף” ע״ש.
44קדוש
“Holy, holy, holy”: the Serafim’s praise, the first verse of the Kedushah.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וברוך
“Blessed be the glory of G-d from His place”: the second verse of the Kedushah.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46סדר קדושה של המלאכים . . קדוש וברוך וימלוך
Or HaTorah writes that angels do not say “He shall reign,” since Malchus dwells in Asiyah and angels are of Beriah and Yetzirah, but notes that this very maamar says the angels do say it.
Kehot’s noteבאוה״ת פ׳ פנחס כרך ו ע׳ א׳תתקמז כ׳: ”טעם שמלאכים אין אומרים ימלוך משום דמל׳ מקננא בעשי׳ והמלאכים הם בריאה ויצירה. ובתורת חנוכת בהמ״ד דלאדי ע״פ מזמור שיר חנוכת [— הכוונה לכאן] ראיתי כ׳ דמלאכים אומרים ימלוך” עכ״ל.
47וימלוך
“G-d shall reign forever”: the third verse of the Kedushah.
Psalms 146:10תהילים קמ״ו:י׳
יִמְלֹךְ Havayah לְעוֹלָם אֱלֹקַיִךְ צִיּוֹן לְדֹר וָדֹר הַלְלוּ־קָהּ:
The L-RD will reign for ever, Thy G-d, O Zion, unto all generations. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48יש להם עת קבוע לומר שירה
The Gemara says that Israel sing at every hour, while the ministering angels sing only once a day, or by other opinions once a week, a month, a year, or even once in all time.
Chullin 91b:13–14חולין צ״א ב:י״ג-י״ד
(בראשית לב, כז) ויאמר שלחני כי עלה השחר אמר לו גנב אתה או קוביוסטוס אתה שמתיירא מן השחר אמר לו מלאך אני ומיום שנבראתי לא הגיע זמני לומר שירה עד עכשיו מסייע ליה לרב חננאל אמר רב דאמר רב חננאל אמר רב שלש כתות של מלאכי השרת אומרות שירה בכל יום אחת אומרת קדוש ואחת אומרת קדוש ואחת אומרת קדוש ה׳ צבאות
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין צא, ב.
49סלה בלי הפסק
Kehot’s note points to Eruvin 4a for these words.
Eruvin 4aעירובין ד׳ א
Kehot’s noteעירובין ד, א.
50וגם סלה בלי הפסק
The Gemara teaches that wherever “netzach,” “selah” or “va’ed” is said, it means without interruption forever. The Kehot note prints folio 4a, apparently for 54a.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
51אמרו מה אנוש
The angels’ question “What is man?”, here understood as an objection to the soul’s descent into a body.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ושתרד דוקא בגוף גשמי ממש שעי״ז יהיה דירה בתחתונים
It explains that the limits of the angels’ bodies are not enough: there must be limits of the kind in which an evil inclination is possible.
Kehot’s note”היינו שאינו מספיק המצרים והגבולים של גופות המלאכים כי אם צריך למצרים וגבולים כאלו ששיך בו יצה״ר” — ד״ה בשעה שעלה משה תשכ״א (הנחה).
53יהי׳ דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא נשא טז. וראה שם בחקתי ג, ב״ר ספ״ג. במדב״ר פי״ג, ו.
54שעי״ז יהיה דירה בתחתונים
The Midrash says G-d desired a dwelling place among the lower realms. This is the purpose the Alter Rebbe gives for the soul’s descent.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
55יהיה דירה בתחתונים
Another place where the Midrash speaks of G-d’s dwelling below; the Kehot note cites it together with the Tanchuma.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
56משא״כ במלאכים
They add the reason: the angels’ body is finer and more spiritual.
Kehot’s note”שהגוף שלהם הוא דק ורוחני יותר” — בסה״מ תרנ״ג ותרנ״ד שם.
57ועמ״ש בד״ה וייצר ה׳
This is the discourse on the forming of man from dust to which the text itself refers.
Kehot’s noteתו״א ג, ד. בסה״מ תרנ״ג וסה״מ תרנ״ד נעתק הלשון מתו״א בענין שנשתנה יצירת גוף האדם משאר כל הנבראים.
58וייצר ה׳ אלקים את האדם עפר
“And G-d formed man, dust from the ground.” It is the opening of the Torah Ohr discourse to which the text refers.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59והיה בו גילוי מבחי׳ שלמעלה מהשתלשלות
At this point they add an explanation of the difference between the Mishkan and the building at Shiloh.
Kehot’s noteבסה״מ תרנ״ג וסה״מ תרנ״ד יש כאן ביאור בענין ההפרש בין משכן לבנין שילה.
60ועשו לי מקדש ושכנתי בתוכם
“They shall make Me a Sanctuary and I will dwell in their midst.” The plural “their” shows that G-d dwells in the people.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ואהי להם למקדש מעט
“I have been to them a small sanctuary” in exile: the synagogue and study hall carry the holiness of the Beis HaMikdash.
Ezekiel 11:16יחזקאל י״א:ט״ז
לָכֵן אֱמֹר כֹּה־אָמַר אֲדֹ־נָי ה׳ כִּי הִרְחַקְתִּים בַּגּוֹיִם וְכִי הֲפִיצוֹתִים בָּאֲרָצוֹת וָאֱהִי לָהֶם לְמִקְדָּשׁ מְעַט בָּאֲרָצוֹת אֲשֶׁר־בָּאוּ שָׁם:
therefore say: Thus saith the L-rd GOD: Although I have removed them far off among the nations, and although I have scattered them among the countries, yet have I been to them as a little sanctuary in the countries where they are come;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
62פני הוי׳
“Three times a year all your males shall appear before G-d your G-d”; the Alter Rebbe notes the plural “face(s)” of G-d, each person receiving the revelation according to his measure.
Deuteronomy 16:16דברים ט״ז:ט״ז
שָׁלוֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇל־זְכוּרְךָ אֶת־פְּנֵי ה׳ אֱלֹקֶיךָ בַּמָּקוֹם אֲשֶׁר יִבְחָר בְּחַג הַמַּצּוֹת וּבְחַג הַשָּׁבֻעוֹת וּבְחַג הַסֻּכּוֹת וְלֹא יֵרָאֶה אֶת־פְּנֵי ה׳ רֵיקָם:
Three times in a year shall all thy males appear before the L-RD thy G-d in the place which He shall choose; on the feast of unleavened bread, and on the feast of weeks, and on the feast of tabernacles; and they shall not appear before the L-RD empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ולא יראו פני ריקם
“And they shall not appear before Me empty-handed”: the command to bring an offering when appearing on the festivals. The Alter Rebbe explains that the heart of appearing is bowing, and the offering is added by this verse.
Exodus 23:15שמות כ״ג:ט״ו
אֶת־חַג הַמַּצּוֹת תִּשְׁמֹר שִׁבְעַת יָמִים תֹּאכַל מַצּוֹת כַּאֲשֶׁר צִוִּיתִךָ לְמוֹעֵד חֹדֶשׁ הָאָבִיב כִּי־בוֹ יָצָאתָ מִמִּצְרָיִם וְלֹא־יֵרָאוּ פָנַי רֵיקָם:
The feast of unleavened bread shalt thou keep; seven days thou shalt eat unleavened bread, as I commanded thee, at the time appointed in the month Abib—for in it thou camest out from Egypt; and none shall appear before Me empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ואומרים דבר שבקדושה כשיש עשרה
The law that Kaddish, Kedushah and other “matters of holiness” are said only with ten adult men. The Alter Rebbe explains why: ten gathered draw down Knesses Yisrael above.
Shulchan Arukh, Orach Chayim 55:1שולחן ערוך, אורח חיים נ״ה:א׳
דיני קדיש. ובו כב סעיפים: אומרים קדיש וא״א אותו בפחות מי׳ זכרים בני חורין גדולים שהביאו ב׳ שערות וה״ה לקדושה וברכו שאין נאמרין בפחות מעשרה:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
65בנים אתם לה׳ אלקיכם
“You are children to G-d your G-d”: the souls are as children of G-d, rooted in the Shechinah, and so can merge into it.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66הרי היו הנפילים
“The Nefilim were on the earth in those days.” The tradition reads it as angels who fell when they came down into this world.
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
67ה׳ אמר לשכון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, יב.
68ה׳ אמר לשכון
Shlomo’s words at the dedication of the Temple, “G-d said He would dwell in the thick cloud.” The dedication prepared for that dwelling.
I Kings 8:12מלכים א ח׳:י״ב
אָז אָמַר שְׁלֹמֹה ה׳ אָמַר לִשְׁכֹּן בָּעֲרָפֶל:
Then spoke Solomon: The L-RD hath said that He would dwell in the thick darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וענין חנוכה זו הוא מלשון חינוך
A Chanukah discourse in Torah Ohr that also explains chanukah as chinuch.
Kehot’s noteראה תו״א כט, ד. לעיל נשא כט, ב. שער אורה ד״ה בכ״ה בכסלו פל״ז. לקו״ש חכ״ה ע׳ 383 ואילך.
70חנוך לנער ע״פ דרכו
“Train a youth according to his way.” The Alter Rebbe links chinuch, training, with chanukah, dedication.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
71שני כבשים כהלכתם
The daily offering of two lambs, the regular service to which the dedication offerings were an addition.
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר כח, ג.
72פר בן בקר כו׳ ולזבח השלמים
The offerings of the princes at the dedication of the Mishkan, beginning with a young bull; the peace-offerings follow in verse 17.
Numbers 7:15במדבר ז׳:ט״ו
פַּר אֶחָד בֶּן־בָּקָר אַיִל אֶחָד כֶּבֶשׂ־אֶחָד בֶּן־שְׁנָתוֹ לְעֹלָה:
one young bullock, one ram, one he-lamb of the first year, for a burnt-offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, טו ואילך.
73ויזבח שלמה מאה ועשרים אלף צאן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, סג.
74ויזבח שלמה מאה ועשרים אלף צאן
Shlomo’s vast offerings at the dedication of the Beis HaMikdash, the “addition” that marked its beginning.
I Kings 8:63מלכים א ח׳:ס״ג
וַיִּזְבַּח שְׁלֹמֹה אֵת זֶבַח הַשְּׁלָמִים אֲשֶׁר זָבַח לַה׳ בָּקָר עֶשְׂרִים וּשְׁנַיִם אֶלֶף וְצֹאן מֵאָה וְעֶשְׂרִים אָלֶף וַיַּחְנְכוּ אֶת־בֵּית ה׳ הַמֶּלֶךְ וְכׇל־בְּנֵי יִשְׂרָאֵל:
And Solomon offered for the sacrifice of peace-offerings, which he offered unto the L-RD, two and twenty thousand oxen, and a hundred and twenty thousand sheep. So the king and all the children of Israel dedicated the house of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75סד״ה זאת חנוכת המזבח
This is the discourse on the dedication of the altar to which the text refers; the passage given deals with the “great noise” of the Ofanim and Chayos and the arousal it brings, background to the added lights of the dedication.
Kehot’s noteלעיל פ׳ נשא כט, סע״א.
76ואומרים דבר שבקדושה כשיש עשרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח רס״י נה.
77בנים אתם לה׳ אלקיכם
The words here quote Deuteronomy 14:1; the passage is shown below.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
78המלאכים . . כשיורדים למטה הרי היו הנפלים
Kehot’s note points to Zohar I, 23a for these words.
Zohar I, 23aזח״א כג, א
Kehot’s noteראה ילקוט שמעוני בראשית רמז מד. זח״א כג, א. כה, א-ב.
79ובד״ה בכ״ה בכסלו
The Chanukah discourse to which the text refers for the additional lights of the dedication.
Kehot’s noteתו״א כט, ד.
Paragraph 10
80זה קרבן נחשון
“This is the offering of Nachshon son of Amminadav”: the first prince’s offering, recorded in full.
Numbers 7:17במדבר ז׳:י״ז
וּלְזֶבַח הַשְּׁלָמִים בָּקָר שְׁנַיִם אֵילִם חֲמִשָּׁה עַתּוּדִים חֲמִשָּׁה כְּבָשִׂים בְּנֵי־שָׁנָה חֲמִשָּׁה זֶה קׇרְבַּן נַחְשׁוֹן בֶּן־עַמִּינָדָב:
and for the sacrifice of peace-offerings, two oxen, five rams, five he-goats, five he-lambs of the first year. This was the offering of Nahshon the son of Amminadab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81זה קרבן נתנאל
“This is the offering of Nesanel son of Tzuar”: the second prince’s identical offering, again recorded in full.
Numbers 7:23במדבר ז׳:כ״ג
וּלְזֶבַח הַשְּׁלָמִים בָּקָר שְׁנַיִם אֵילִם חֲמִשָּׁה עַתֻּדִים חֲמִשָּׁה כְּבָשִׂים בְּנֵי־שָׁנָה חֲמִשָּׁה זֶה קׇרְבַּן נְתַנְאֵל בֶּן־צוּעָר:
and for the sacrifice of peace-offerings, two oxen, five rams, five he-goats, five he-lambs of the first year. This was the offering of Nethanel the son of Zuar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82והל״ל כן עשה נתנאל כו׳
Or HaTorah discusses at length why the Torah repeats the identical offerings of the princes.
Kehot’s noteראה אוה״ת נשא ע׳ רנד ואילך. ובפ׳ במדבר ע׳ לג.
83ונשלמה פרים שפתינו
“And we will render for bulls [the offering of] our lips”: in exile, words of prayer and study take the place of the offerings.
Hosea 14:3הושע י״ד:ג׳
קְחוּ עִמָּכֶם דְּבָרִים וְשׁוּבוּ אֶל־ה׳ אִמְרוּ אֵלָיו כׇּל־תִּשָּׂא עָוֺן וְקַח־טוֹב וּנְשַׁלְּמָה פָרִים שְׂפָתֵינוּ:
Take with you words, And return unto the L-RD; Say unto Him: ‘Forgive all iniquity, And accept that which is good; So will we render for bullocks the offering of our lips.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ג.
84כל העוסק בתורת עולה
“Whoever occupies himself with the teaching of the burnt-offering is as if he offered a burnt-offering.” This is why the princes’ offerings were written for the generations.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
85וכמו שקורין בחנוכה ענין קרבנות הנשיאים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח רס״י תרפד.
86שקורין בחנוכה ענין קרבנות הנשיאים
The law that on Chanukah the Torah reading is the offerings of the princes.
Shulchan Arukh, Orach Chayim 684:1שולחן ערוך, אורח חיים תרפ״ד:א׳
סדר קריאת התורה בחנוכה. ובו ג סעיפים: קורים בקרבנות הנשיאים שבפרשת נשא שלשה בכל יום ומתחילים בברכת כהנים [וי״א שמתחילים ביום כלות משה [טור] וכן אנו נוהגין] וקורא אותו עם כהן ולוי וישראל קורא ביום הראשון [וי״א שהכהן קורא כל אותו הפרשה עד ביום הראשון והלוי והישראל קורין ביום הראשון] [מנהגים וכן נוהגין] ביום שני קורא כהן ביום השני עד פר אחד בן בקר ולוי עד ביום השלישי וישראל חוזר וקורא ביום השני ועל דרך זה בכל יום: הגה [וי״א שישראל קורא ביום שלאחריו דהיינו ביום הג׳ וכן בכל יום …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
87בקי״ס נקרע הים לי״ב גזרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בשלח י. וש״נ.
88בקי״ס נקרע הים לי״ב גזרים
The Midrash that the Sea split into twelve paths, one for each tribe.
Midrash Tanchuma, Beshalach 10:1מדרש תנחומא, בשלח י׳:א׳
וְאַתָּה הָרֵם אֶת מַטְּךָ. עֲשָׂרָה נִסִּים נַעֲשׂוּ לָהֶם עַל הַיָּם. נִבְקַע לָהֶם הַיָּם וְנִבְקַע כְּמִין כִּפָּה, שֶׁנֶּאֱמַר: נָקַבְתָּ בְּמַטָיו רֹאשׁ פְּרָזָיו וְגוֹ' (חבקוק ג, יד). וְנֶחֱלַק לִשְׁנֵים עָשָׂר שְׁבִילִים, שֶׁנֶּאֱמַר: וּנְטֵה אֶת יָדְךָ עַל הַיָּם וּבְקָעֵהוּ. וְנַעֲשָׂה יַבָּשָׁה, שֶׁנֶּאֱמַר: וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה (שמות טז, יד). וְנַעֲשׂוּ כְּמִין טִיט, שֶׁנֶּאֱמַר (שמות יד, כט): דָּרַכְתָּ בַיָּם סוּסֶיךָ חֹמֶר מַיִם רַבִּים (שמות יד, טו). וְנַעֲשׂוּ הַמַּיִם פֵּרוּרִים, שֶׁנֶּאֱמַר: אַתָּה פוֹרַרְתָּ בְעָזְּךָ יָם (תהלים עד, יג). וְנַעֲשׂוּ סְלָעִים סְלָעִים, …
And lift thou up thy rod (Exod. 14:16). Ten miracles were performed in their behalf at the sea. The sea was split asunder for them, and became a kind of vault, as it is said: Thou hast struck through with his own rods the heads, etc. (Hab. 3:14). It was divided into twelve paths, as it is said: And stretch out thy hand over the sea and divide it (Exod. 14:16). It was turned into dry land, as it is said: And the children of Israel walked upon dry land …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
89וע״ש ברבות פ׳ נשא
Midrash Rabbah on Nasso explains the offering of each prince with its own meaning and intention.
Bamidbar Rabbah 13במדבר רבה י״ג
90שמזמר בכלי זמר בנבל וכנור
A parallel discussion of instrumental music (zemer) in the Siddur’s Chanukah section.
Kehot’s noteראה גם סידור שער חנוכה רעז, ג. וראה גם באוה״ת בראשית כרך ה תתקו, א. ובכ״מ.
Paragraph 11
91וזהו מזמור שיר פי׳ מזמור
A talk that takes up this explanation of mizmor and shir.
Kehot’s noteראה ספר השיחות תשמ״ט ח״א ע׳ 394.
92בתודה וקול זמרה
“Joy and gladness shall be found in her, thanksgiving and the sound of music”: used here for the angels’ instrumental praise.
Isaiah 51:3ישעיהו נ״א:ג׳
כִּי־נִחַם ה׳ צִיּוֹן נִחַם כׇּל־חׇרְבֹתֶיהָ וַיָּשֶׂם מִדְבָּרָהּ כְּעֵדֶן וְעַרְבָתָהּ כְּגַן־ה׳ שָׂשׂוֹן וְשִׂמְחָה יִמָּצֵא בָהּ תּוֹדָה וְקוֹל זִמְרָה:
For the L-RD hath comforted Zion; He hath comforted all her waste places, And hath made her wilderness like Eden, And her desert like the garden of the L-RD; Joy and gladness shall be found therein, Thanksgiving, and the voice of melody.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93שיר השירים
“The Song of Songs”: the verse on which another discourse cited here explains the nature of shir.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ובלילה שירה עמי
“And at night His song is with me”: the verse of the Torah Ohr discourse the text refers to.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95בזח״א ויצא (קמ״ח ב׳)
The same Zohar passage is brought there; the surrounding text speaks of the level before which “darkness and light are alike,” above revelation and concealment.
Kehot’s noteמובא גם לעיל פ׳ ואתחנן ח, ב.
96ועיין בזח״א ויצא) (קמ״ח ב׳)
As the text cites it: the Zohar in Vayeitzei on the difference between the Levites’ song and the Kohanim’s joy.
Zohar, Vayetzei 7:43–8:47ספר הזהר, ויצא ז׳:מ״ג-ח׳:מ״ז
He said that prophecy is of the male world, whereas dreams are of the female world, and from the one to the other is a descent of six grades. Prophecy is from both the right side and the left side, but dreams are only from the left side. Dream branches out into many grades in reaching here below; hence dreams are universally diffused throughout the world, each man seeing the kind of dream that answers to his own grade. Prophecy, on the other hand, is confined to its own region.1The …
The Zohar; London, Soncino Press, 1933 (Public Domain)
97וחסידיך ירננו
“Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy.” The Zohar reads it as the Kohanim’s higher song.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98מלכותך מל׳ כל עולמים
“Your kingship is a kingship over all worlds”: Malchus, the Shechinah, is the source of every world, souls and angels alike.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
99אם עיקר שירה בפה או בכלי
The Gemara’s dispute whether the essence of the Temple song was the Levites’ voices or the instruments.
Arakhin 11a:2–3ערכין י״א א:ב׳-ג׳
וְעַבְדֵי כֹהֲנִים הָיוּ כּוּ׳. לֵימָא בְּהָא קָמִיפַּלְגִי, דְּמַאן דְּאָמַר עֲבָדִים הָיוּ קָסָבַר: עִיקַּר שִׁירָה בַּפֶּה, וּכְלִי לְבַסּוֹמֵי קָלָא הוּא דַּעֲבִידָא, וּמַאן דְּאָמַר לְוִיִּם הָיוּ קָסָבַר: עִיקַּר שִׁירָה בִּכְלִי! וְתִסְבְּרָא? רַבִּי יוֹסֵי מַאי קָסָבַר? אִי קָסָבַר: עִיקַּר שִׁירָה בַּפֶּה — עֲבָדִים סַגִּיא, אִי קָסָבַר: עִיקַּר שִׁירָה בִּכְלִי — לְוִיִּם בָּעֵינַן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין יא, א. [כ].
Paragraph 12
100שיר מזמור לבני קרח
“A song, a psalm of the sons of Korach”: a heading in the reverse order, read as the higher descending to the lower.
Psalms 88:1תהילים פ״ח:א׳
שִׁיר מִזְמוֹר לִבְנֵי־קֹרַח לַמְנַצֵּחַ עַל־מָחֲלַת לְעַנּוֹת מַשְׂכִּיל לְהֵימָן הָאֶזְרָחִי:
A Song, a Psalm of the sons of Korah; for the Leader; upon Mahalath Leannoth. Maschil of Heman the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פח, א.
101ובזח״ג ר״פ אחרי) (דנ״ח ע״ב) מאי שיר מזמור
As the text cites it: the Zohar at the beginning of Acharei asks what “a song, a psalm” means and calls it a doubled song.
Zohar, Achrei Mot 5:39–6:48ספר הזהר, אחרי מות ה׳:ל״ט-ו׳:מ״ח
102מזמור שיר ליום השבת
“A psalm, a song for the Shabbos day,” another heading in the order psalm, song.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, א.
103וכרמך לא תזמור
“And your vineyard you shall not prune” in the Sabbatical year: zemer as cutting and dividing.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ד.
104The Mishnah ends: the Shabbos psalm is “a psalm, a song for the time to come, for the day that is entirely Shabbos.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
הַשִּׁיר שֶׁהָיוּ הַלְוִיִּם אוֹמְרִים בַּמִּקְדָּשׁ, בַּיּוֹם הָרִאשׁוֹן הָיוּ אוֹמְרִים (תהילים כ״ד:א׳), לַה׳ הָאָרֶץ וּמְלוֹאָהּ תֵּבֵל וְיֹשְׁבֵי בָהּ. בַּשֵּׁנִי הָיוּ אוֹמְרִים (שם מח), גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר קָדְשׁוֹ. בַּשְּׁלִישִׁי הָיוּ אוֹמְרִים (שם פב), אֱלֹקִים נִצָּב בַּעֲדַת אֵל בְּקֶרֶב אֱלֹקִים יִשְׁפֹּט. בָּרְבִיעִי הָיוּ אוֹמְרִים (שם צד), אֵל נְקָמוֹת ה׳ אֵל נְקָמוֹת הוֹפִיעַ וְגוֹ'. בַּחֲמִישִׁי הָיוּ אוֹמְרִים (שם פא), הַרְנִינוּ לֵאלֹקִים עוּזֵּנוּ, הָרִיעוּ לֵאלֹקֵי יַעֲקֹב. בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ …
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
105כי דליתני
“I will exalt You, G-d, for You have lifted me up (dilisani).” Its root is read three ways: exaltation, poverty and drawing water.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106דליתני שיש בו ג׳ פירושים
Or HaTorah brings this threefold reading of dilisani.
Kehot’s noteמובא באוה״ת פ׳ ואתחנן ע׳ שכא.
Paragraph 14
107דלה דלה
“And he also drew (dalah dalah) water for us”: the root of dilisani as drawing up water.
Exodus 2:19שמות ב׳:י״ט
וַתֹּאמַרְןָ אִישׁ מִצְרִי הִצִּילָנוּ מִיַּד הָרֹעִים וְגַם־דָּלֹה דָלָה לָנוּ וַיַּשְׁקְ אֶת־הַצֹּאן:
And they said: ‘An Egyptian delivered us out of the hand of the shepherds, and moreover he drew water for us, and watered the flock.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, יט.
Paragraph 15
108ותמלא כדה
Rivkah “went down to the spring, filled her jug and came up.” The jug (kad) is read as the soul drawn from the sea of Chochmah.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109שיסודתה בהררי קדש
“Its foundation is in the holy mountains”: read as the soul’s root in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ותורה שם בישראל
“He established a testimony in Yaakov and set a Torah in Israel”: the Torah is placed within Israel.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
111וזאת לפנים בישראל
“And this was formerly in Israel”: the Gemara reads “this” as the Torah.
Ruth 4:7רות ד׳:ז׳
וְזֹאת לְפָנִים בְּיִשְׂרָאֵל עַל־הַגְּאֻלָּה וְעַל־הַתְּמוּרָה לְקַיֵּם כׇּל־דָּבָר שָׁלַף אִישׁ נַעֲלוֹ וְנָתַן לְרֵעֵהוּ וְזֹאת הַתְּעוּדָה בְּיִשְׂרָאֵל:
Now this was the custom in former time in Israel concerning redeeming and concerning exchanging, to confirm all things: a man drew off his shoe, and gave it to his neighbour; and this was the attestation in Israel.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ד, ז.
112ואין זאת אלא תורה
The Gemara’s rule that “this” means Torah, as in “And this is the Torah that Moshe set.”
Avodah Zarah 2b:6–7עבודה זרה ב׳ ב:ו׳-ז׳
כְּלוּם יֵשׁ בָּכֶם מַגִּיד זֹאת? שֶׁנֶּאֱמַר: ״מִי בָכֶם יַגִּיד זֹאת״, וְאֵין ״זֹאת״ אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״. מִיָּד יָצְאוּ בְּפַחֵי נֶפֶשׁ. יָצָאת מַלְכוּת רוֹמִי, וְנִכְנְסָה מַלְכוּת פָּרַס אַחֲרֶיהָ. מַאי טַעְמָא? דְּהָא חֲשִׁיבָא בָּתְרַהּ. וּמְנָלַן? דִּכְתִיב: ״וַאֲרוּ חֵיוָא אָחֳרִי תִּנְיָנָא דָּמְיָא לְדֹב״, וְתָנֵי רַב יוֹסֵף: אֵלּוּ פַּרְסִיִּים, שֶׁאוֹכְלִין וְשׁוֹתִין כְּדוֹב, וּמְסוּרְבָּלִין [בָּשָׂר] כְּדוֹב, וּמְגַדְּלִין שֵׂעָר כְּדוֹב, וְאֵין לָהֶם מְנוּחָה כְּדוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ב, ב.
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מזמור שיר חנכת הבית לדוד
A psalm, a song of the dedication of the House, of David
What is lowest in the world has the highest root: food, clothing and houses correspond to the inner light, the encompassing light, and the “encompassing of the encompassing,” so the stone house, like Malchus and the self-effacing soul, draws from a level above will itself, and joy must be brought into it from outside.
The maamar in brief
The maamar asks why a house’s dedication is celebrated with a feast. It sets out three human needs: food, which becomes one with the body; clothing, which surrounds it closely; and a house, which surrounds it from a distance. Their prices rise in that order because the lower a thing descends, the higher its root. Food comes from the inner light that fills all worlds; clothing from Arich Anpin, the encompassing light of Keser; the house from Atik, the “encompassing of the encompassing,” which is why it is built of inanimate stone. The same three levels appear in Torah (food for the soul) and mitzvos (garments), and within the mitzvos: those done by choice draw from the supreme will, while those that come only without one’s knowledge, like the forgotten sheaf, draw from above will. Since joy belongs to will, the dedication of the stone Temple needed joy to be drawn in, hence “a song” and the feast. The principle explains why stone Shiloh is called “rest,” why protruding wood was forbidden in the Temple, why the Shema’s words are “stones,” and why Malchus is “the stone the builders rejected” that became the cornerstone.

Outline
	1The question and the three needsWhy a house’s dedication is celebrated; food, clothing and houses as inner, near-encompassing and far-encompassing, and why the lower is dearer.¶1–2
	2Three levels in the divineFood from the inner light of Malchus (memalei kol almin); clothing from Arich Anpin; houses from Atik, the encompassing of the encompassing, hence built of inanimate stone.¶3–5
	3Torah, mitzvos and mitzvos beyond willTorah is the soul’s food and mitzvos its garments; mitzvos done by will come from Arich Anpin, those beyond will (the forgotten sheaf, “we will do,” fleeing honor) from Atik; Malchus as David’s “house.”¶6–9
	4Joy at the dedication; children as a “house”The Temple’s root is above will, so joy had to be drawn in, hence “a song” and the feast; offspring, from mazal above reason, are also a “house.”¶10
	5Shiloh, the Temple and prayerStone Shiloh is “rest” and protruding wood is forbidden in the Temple; Pesukei Dezimra as wood, the Shema’s 248 words as stones; Yaakov’s stones and pillar.¶11–14
	6The rejected stone and the wife as “house”Malchus, the lowest, is the rejected stone that became the cornerstone through David’s refinement; a man’s blessing and livelihood come through his wife, his “house.”¶15–16


Key concepts
	Inner light and encompassing light (pnimi and makif)אור פנימי ומקיף
	Divine light that enters and becomes one with what it enlivens (like food) versus light that surrounds it from beyond (like clothing).

	Encompassing of the encompassingמקיף דמקיף
	A level so far beyond the worlds that even “surrounding” is too close a relation; the root of the house, of stone, and of mitzvos beyond will.

	Arich Anpin and Atikאריך אנפין ועתיק
	The two sides of Keser: Arich Anpin, the supreme will and first of the emanated; Atik, the lowest level of the Emanator, above will.

	The inanimate (domem)דומם
	The lowest kingdom of nature, stone and earth, whose root is the highest; also David’s stilling of himself (domamti) and Malchus as “stone.”

	Mitzvos without one’s knowledgeמצוה שלא לדעתנו
	Mitzvos, like the forgotten sheaf, that can only come about unintentionally; a gift from above, rooted beyond human will.

	The filling of the heiמילוי הה״א
	The lowest part of Malchus, which descends into the lower worlds; the “maidservant” and the rejected stone that becomes the cornerstone.


Section 1 · ¶1–2
The question and the three needs
1מזמור שיר חנכת1 הבית לדוד2. להבין הטעם שעושים משתה ושמחה בחנוכת הבית הנה יש ג׳ בחי׳ מזון ולבושים ובתים.
“A psalm, a song of the dedication of the House, of David.” To understand the reason that a feast and rejoicing are made at the dedication of a house: now, there are three levels: food, garments and houses.
The maamar opens with the heading of Psalm 30, the psalm for the dedication (chanukah) of the House, and asks why the dedication of a house is marked with a feast and celebration. To answer, it first sets out three things a person needs, food, clothing and a home, which will later stand for three levels of divine light.


מזון הוא חיות פנימי לגוף האדם שנעשה פנימית וחיות לו ע״י הכרס והקיבה שהם מבשלים את המזון והמובחר עולה למוח ונעשה פנימית וחיות למוחין ואברים שמחזק את כל אבריו.
Food is inner life-force (chayus) for a person’s body. It becomes internal to him and life-force for him by means of the belly and the stomach, which cook the food, and the choicest part rises to the brain and becomes internal [nourishment] and life-force for the mind and the limbs, strengthening all his limbs.
Food is the most inward of the three: it is digested and becomes the person’s own flesh and vitality, its finest part even nourishing the brain. It is the model of an inner light that enters and becomes one with what it enlivens.


ולבושין הם מקיפים על האדם שמקיפו ומלבישו ומציל אותו מקור וחום לבד ואין נעשה פנימית וחיות כמו המזון אך הוא מקיף עליו ממש.
And garments are encompassing [things] upon a person: they encompass him and clothe him and protect him from cold and heat only, and they do not become internal [to him] and life-force like food; yet it encompasses him right upon him.
Clothing does not become part of the person; it surrounds him and protects him from outside. Still, it lies directly on his body, so it is a close, touching kind of “encompassing” (makif).


בתים הם ג״כ מקיפים3 על האדם רק לא כמו הלבושים שהם עליו ממש. משא״כ הבתים הן מרוחקים מן האדם בתכלית.
Houses are also encompassing [things] upon a person, only not like garments, which are right upon him. Houses, by contrast, are entirely removed from the person.
A house also surrounds a person, but at a distance: it does not touch him at all. So we have three degrees: inner (food), close encompassing (clothing) and distant encompassing (a house).




2והנה אנו רואים שהמזון נקנה יותר בזול מן הלבושים ולבושים יותר בזול מן הבתים. ולכאורה היה נצרך להיות בהפך שהמזון הוא פנימי וחיות לו
Now we see that food is bought more cheaply than garments, and garments more cheaply than houses. Seemingly it ought to have been the reverse, since food is internal and life-force for him,
An observation from ordinary life: food is the cheapest of the three, clothing costs more, and a house most of all. One would expect the reverse, since food is the most vital.


שנכלל ונתבטל עמו והיו לאחדים ממש וחיות נפשו שא״א לחיות כלל בלי מזון והיה נצרך להיות ביוקר מלבושים שהם אינם חיות לו רק מקיפים עליו.
absorbed and dissolved within him so that they become truly one, and it is the life of his soul, for it is impossible to live at all without food; so it ought to have been dearer than garments, which are not life-force for him but only encompass him.
Food becomes one with the person and keeps him alive, so by rights it should be the most precious; clothing, which only surrounds him, should cost less.


וכן לבושים נגד הבתים ג״כ כמו ערך המזון לנגד הלבושים (אך הטעם ע״פ פשוט הוא מפני שהמזון אינו מתקיים הרבה שתיכף אחר שיעור עיכול המזון חוזר ונעשה רעב.
And likewise garments compared to houses, in the same proportion as food compared to garments. (But the reason, according to the plain sense, is that food does not last long, for immediately after the time it takes to digest the food, one becomes hungry again.
The same question applies to clothing versus houses. The parenthesis then gives the everyday explanation: food is used up quickly, since one is hungry again soon after digesting.


משא״כ הלבושים הם מתקיימים לערך שנה ויותר והבתים הם יותר מתקיימים גם מן הלבושים ולכן הבתים דמיהם יקרים מן הלבושים מפני שהם מתקיימים יותר וכן הלבושים יקרים מן המזון כנ״ל).4
Garments, by contrast, last about a year or more, and houses last longer even than garments. Therefore the price of houses is dearer than that of garments, because they last longer; and likewise garments are dearer than food, as said above.)
Clothing lasts a year or more and a house longer still, so on the simple level price follows durability. The Kehot edition notes that this parenthesis is found in the manuscript of the Alter Rebbe’s maamarim.


אך באמת שרש ג׳ בחי׳ הנ״ל למעלה הבתים שרשם למעלה יותר גבוהים מן הלבושים והלבושים מן המזון כנודע שכל שנפל למטה במדרגה שרשו מבחי׳ ומדרגה יותר גבוה.
But in truth, as to the root above of the three above-mentioned levels: houses have their root higher above than garments, and garments than food, as is known that whatever has fallen lower in level has its root in a higher level and rank.
The deeper reason: the higher a thing’s spiritual root, the lower it descends. Houses have the highest root and clothing a higher root than food, which is why they are dearer and longer-lasting.




Section 2 · ¶3–5
Three levels in the divine
3והענין כי הנה ג׳ מדרגות הללו יש בבחי׳ עולם שנה נפש5 בבריאת העולמות וגם בתורה ומצות כי
The explanation is that these three levels are found in the dimensions of World, Year and Soul in the creation of the worlds, and also in Torah and mitzvos. For
The three levels are said to appear in all three dimensions of existence that Sefer Yetzirah names, World (space), Year (time) and Soul (the person), and also in Torah and mitzvos.


הנה נודע שיש בחי׳ ממכ״ע [ממלא כל עלמין] ובחי׳ סוכ״ע ממכ״ע [ממלא כל עלמין] הוא כח הפועל בנפעל שבחי׳ מל׳ דאצילות מחיה עולמות בי״ע אזי מתלבשת ממש בבי״ע בבחי׳ פנימיות וחיות
it is known that there is the level of the light that fills all worlds (memalei kol almin) and the level of the light that encompasses all worlds (sovev kol almin). The light that fills all worlds is the power of the Maker within the thing made: when the level of Malchus of Atzilus gives life to the worlds of Beriah, Yetzirah and Asiyah, it then actually clothes itself in Beriah, Yetzirah and Asiyah as inwardness and life-force,
Memalei kol almin, the light that fills all worlds, works like a craftsman’s power that is inside what he makes. Malchus, the last Sefirah of Atzilus, enters the lower worlds of Beriah, Yetzirah and Asiyah and becomes their inner life.


כמו הנפש המחיה את הגוף בכל פרטי אופני הגוף כח הראיה שמיעה ריח דיבור בראש וידים והלב והכרס והקיבה והרגלים כפי סדר ההשתלשלות
like the soul that gives life to the body in all the particular modes of the body: the power of sight, hearing, smell and speech in the head, and the hands and the heart and the belly and the stomach and the feet, according to the order of the chain of descent (hishtalshelus).
The analogy is the soul in the body: one soul gives each organ its own specific power, sight to the eye, hearing to the ear and so on, each according to its place.


וכמו כן למעלה בחי׳ מל׳ דאצילות שמתלבשת בבי״ע להחיות העולמות הוא ג״כ בבחינת פנימיות החיות בכל פרטי ההשתלשלות
And likewise above: the level of Malchus of Atzilus that clothes itself in Beriah, Yetzirah and Asiyah to give life to the worlds is also in the manner of the inner dimension of the life-force in all the particulars of the chain of descending worlds.
So too Malchus of Atzilus gives life to every detail of the lower worlds from within, adapting itself to each one. This inner, particularized life corresponds to food.


וזהו כבוד מלכותך יאמרו6 וגבורתך ידברו להודיע כו׳ גבורותיו7 שנקראו גבורות וצמצומים להתהוות עולמות נפרדים בהתחלקות לכמה פרטים עד אין קץ.
This is [the meaning of] “They will speak of the glory of Your kingdom and tell of Your might, to make known etc. His mighty acts”: [His] mighty acts are what are called gevuros and contractions (tzimtzumim), so that separate worlds come into being, divided into many particulars without end.
The verse speaks of “Your kingdom” (Malchus) together with “might” (gevuros): it is through contractions and limitations that the one divine life is divided into countless separate creations.




4ולכן נקרא ממכ״ע [ממלא כל עלמין] שהוא בבחי׳ חיות פנימי כח הפועל בנפעל כו׳. ובחי׳ סוכ״ע הוא שאינו מתלבש בתוך עלמין כלל בבחינת פנימי
Therefore it is called the light that fills all worlds (memalei kol almin), for it is in the manner of inner life-force, the power of the Maker within the thing made, etc. And the level of the light that encompasses all worlds (sovev kol almin) is that which does not clothe itself within the worlds at all in an inner manner,
Because Malchus enlivens each creature from inside, like the soul in the body, it is called the light that “fills” all worlds. The other kind of divine light, the one that “encompasses” all worlds, never enters them as their inner life.


רק סובב ומקיף עליהם כמ״ש בסש״ב [בספר של בינונים] להחיותן שעיקר החיות הוא בבחי׳ מקיף שלמעלה מי״ס [מי׳ ספירות] דאצילות שהם מתלבשים בתוך י״ס [י׳ ספירות] דבי״ע חסד דאצילות בחסד דבריאה כנ״ל ונקר א כתר עליון
but only surrounds and encompasses them, as is written in Sefer Shel Beinonim, to give them life. For the main life-force is from the level of the encompassing [light] that is above the ten Sefiros of Atzilus, which clothe themselves within the ten Sefiros of Beriah, Yetzirah and Asiyah, Chesed of Atzilus in Chesed of Beriah, as above; and it is called Keser Elyon (the Supreme Crown).
Sefer Shel Beinonim is the Tanya. The Alter Rebbe adds that the main life of the worlds actually comes from the encompassing light above the ten Sefiros of Atzilus; the Sefiros themselves are drawn down level by level, each into its counterpart below (Chesed of Atzilus into Chesed of Beriah). That higher, surrounding source is called Keser Elyon, the Supreme Crown.


(וזהו כל אשר חפץ8 ה׳ עשה שעיקר ההתהוות הוא מבחי׳ חפץ ה׳ ורצונו העליון וכמשנ״ת [וכמו שנתבאר] בביאור ע״פ9 יביאו לבוש מלכות שבכל נברא יש המשכת החיות מבחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע ושעיקר ההתהוות הוא מבחי׳ סוכ״ע ע״ש)
(And this is [the meaning of] “Whatever G-d desired, He did,” for the main [act of] bringing into being is from the level of G-d’s desire and His supernal will; and as is explained in the Explanation on “They shall bring a royal garment,” that in every creature there is a drawing of life-force from the level of memalei kol almin and of sovev kol almin, and that the main bringing into being is from the level of sovev kol almin; see there.)
A parenthetical proof: “Whatever G-d desired, He did” places creation in G-d’s will, which is Keser, above the Sefiros. The Explanation on “They shall bring a royal garment” (in Torah Ohr) shows that every creature receives from both the filling and the encompassing light, but its very coming into being is from the encompassing light.


אך יש בכתר ב׳ בחי׳ היינו בחי׳ התחתונה שבמאציל וראש וראשון לנאצלים כנודע10 שכתר הוא הממוצע בין המאציל לנאצלים. וכנודע שכל דבר הממוצע צריך להיות כלול משניהם וכמ״ש בע״ח [בעץ חיים] (שמ״א פ״ג [פרק ג׳]).11
But in Keser there are two levels, namely, the lowest level of the Emanator and the very first of the emanated, as is known that Keser is the intermediary between the Emanator and the emanated. And it is known that every intermediary must comprise both of them, as is written in Etz Chaim (Sha’ar 41, chapter 3).
Keser has two sides because it stands between the Emanator (G-d Himself) and the emanated Sefiros, and a true intermediary must share in both. Its upper side is the lowest level of the Emanator; its lower side is the first of what is emanated. The Etz Chaim reference is, according to the Kehot edition, Sha’ar 41, chapter 3 in the Shklov 1800 printing, which in current editions is Sha’ar 42, chapter 1.


והנה ראש וראשון לנאצלים הוא הנקרא א״א שהוא מקור שממנו נמשכים התהוות עשר תיקונין י״ס [י׳ ספירות] דאצילות בבחי׳ השתלשלות חד אריך12 כו׳13 משא״כ א״א עצמו הוא מקיף סוכ״ע בהשוואה אחת.
Now, the very first of the emanated is what is called Arich Anpin, which is the source from which is drawn the coming into being of the ten tikkunim, the ten Sefiros of Atzilus, in the manner of a chain of descent (hishtalshelus): “one long,” etc. Arich Anpin itself, by contrast, is an encompassing [light], sovev kol almin, equally [over all].
The lower side of Keser is Arich Anpin (the “Long Countenance”), the source from which the ten Sefiros of Atzilus unfold in order, as in the Tikkunei Zohar’s words “one long, one short” describing the lines of the Sefiros. Yet Arich Anpin in itself surrounds everything equally, like a garment around the whole body.


אמנם בחי׳ התחתונה שבמאציל הוא הנקרא עתיק מלשון המעתיק הרים14 שאין ערוך כלל לי״ס [לי׳ ספירות] הנאצלים ואין שייך לקרוא אף בשם מקיף שכל מקיף הוא שיש לו איזה שייכות רק נקרא מקיף דמקיף כו׳
However, the lowest level of the Emanator is what is called Atik, from the expression “He who removes (ha-ma’tik) mountains,” for it bears no comparison at all to the ten emanated Sefiros, and it is not even fitting to call it by the name “encompassing,” for every encompassing [light] is one that has some relation [to what it encompasses]; rather it is called “an encompassing of an encompassing,” etc.
The upper side of Keser is Atik (the “Ancient One”), named from a root meaning “removed, detached,” as in the verse about G-d removing mountains. It is so far beyond the Sefiros that even “surrounding” is too close a word, since whatever surrounds something still relates to it; so it is called a “makif of a makif,” an encompassing of the encompassing.


וזהו כמו בית שאינו בחי׳ מקיף הסמוך וקרוב לגוף כמו הלבוש רק הוא מקיף רחוק מגוף האדם והיינו
And this is like a house, which is not the level of an encompassing that is adjacent and close to the body, like a garment, but is an encompassing that is distant from a person’s body; that is,
Here the analogy returns: a garment touches the body and is like Arich Anpin; a house surrounds the person from a distance and is like Atik.


כמו בחי׳ מקיף למקיף (ועמ״ש סד״ה השמים כסאי15 בענין איזה בית אשר תבנו לי.16 ועמ״ש בפ׳ פנחס סד״ה צו את בנ״י [בני ישראל] כו׳ את קרבני לחמי בענין הטעם שאין הקרבנות נוהגין אלא בפני הבית ע״ש)
like the level of an encompassing of an encompassing. (And see what is written at the end of the discourse beginning “The heavens are My throne,” on the subject of “What house could you build for Me?” And see what is written in Parshas Pinchas at the end of the discourse beginning “Command the children of Israel... My offering, My bread,” on the subject of the reason that the offerings are practiced only when the Temple stands; see there.)
The two cross-references point to discussions of the Temple as G-d’s “house”: the verse “What house could you build for Me?” and the rule that the offerings apply only when the Temple stands, both consistent with the house being rooted in the most transcendent level.


והנה נגד ג׳ בחינות הנ״ל נשתלשלו למטה ג׳ בחי׳ מזון ולבושים והיכלות17 וכל דבר היותר גבוה ירידתו והתלבשותו למטה ביותר.
Now, corresponding to the three levels above-mentioned, three levels came down below: food, garments and dwellings; and the higher anything is, the lower is its descent and its enclothement below.
So the three levels above (the inner light, Arich Anpin and Atik) come down as food, clothing and houses. By the principle already stated, the higher the source, the lower and more physical its expression.


והנה מזון שהוא חיות פנימי נמשך מבחי׳ ממכ״ע [ממלא כל עלמין] ולכן יש כמה טעמים וכמה גוונין כמו מר מתוק כו׳
Now food, which is inner life-force, is drawn from the level of memalei kol almin; therefore there are many tastes and many varieties, such as bitter, sweet, etc.,
Food comes from the inner, filling light, which is divided and particular. That is why food comes in so many tastes and kinds, bitter, sweet and so on.


ורבוי התחלקות פרטי המאכלים היינו שכל התכללות הי״ס [הי׳ ספירות] חסד שבחסד גבורה שבגבורה כו׳ ולכן המזון יש לו כליון מאור פנימי המלובש ומוגבל בכלים כו׳
and the great division into particular foods, that is, the whole inter-inclusion of the ten Sefiros, Chesed of Chesed, Gevurah of Gevurah, etc. Therefore food is subject to being used up, [coming] from the inner light that is clothed and limited in vessels, etc.
The many kinds of food reflect how every Sefirah contains all the others (kindness within kindness, restraint within restraint, and so on). And because this light is held in “vessels” that limit it, food is finite and gets used up.


(ועמ״ש בד״ה המגיד מראשית אחרית1819 בענין שארה כסותה20 כו׳ דבחי׳ שארה שהוא המזון נמשך משם אלקים דהיינו מבחי׳ הכלים כו׳ ע״ש)
(And see what is written in the discourse beginning “Declaring the end from the beginning,” on the subject of “her food, her clothing,” etc.: that the level of “her food,” which is food, is drawn from the Name Elokim, that is, from the level of the vessels, etc.; see there.)
The verse on a husband’s duties to his wife, “her food, her clothing and her conjugal rights,” is elsewhere read to show that food comes from the Name Elokim, the Name of limitation, that is, from the vessels rather than the lights.


ולכן הם למטה מתאחדים לאחדים עם האדם בחיות פנימי לפי ששרשו בבחי׳ ממלא כל עלמין כח הפועל כו׳.
Therefore, below, they become united as one with the person as inner life-force, because its root is in the level of memalei kol almin, the power of the Maker, etc.
This is why food becomes one with the person: its root is the inner light that enters and enlivens from within.


ולכן הם יותר בזול ואינם הכרחים21 כ״כ [כל כך] במיני מטעמים שאפשר בפת חריבה כו׳. שיכולים לחיות מפת במלח
And therefore they are cheaper, and they are not so necessary in the matter of various delicacies, since it is possible [to manage] with dry bread, etc., for one can live on bread with salt,
Food is cheaper because variety in food is not essential: one can survive on bread and salt, as the Mishnah in Avos describes the life of Torah study. According to the Kehot note (quoting Likkutei Sichos), “not so necessary” refers only to fancy foods, not to food as such.


וגם יכולים לאכול מיני מטעמים מפני ששרשו מבחי׳ כח הפועל כו׳ שהוא מבחי׳ גבול וכלי שמוגבל בכלי
and one can also eat various delicacies, because its root is from the level of the power of the Maker, etc., which is from the level of limit and vessel, limited in a vessel;
Its great range, from bare bread to delicacies, again reflects its root in the limited, divided power that works within things.


ולכן גם במזון הוא כן משא״כ הלבושים שרשם למעלה הוא מבחי׳ כתר ראש לנאצלים בחי׳ מקיף
therefore it is so with food as well. Garments, by contrast, have their root above in the level of Keser, the head of the emanated, the level of an encompassing [light];
Clothing, by contrast, comes from Keser in its role as “head of the emanated,” that is, Arich Anpin, an encompassing light.


ולכן הם למטה ג״כ מקיפים על האדם ולא בחיות פנימי ונצרכים יותר לאדם כי א״א בחורף בלי מלבוש כו׳ וכן בקיף כו׳
therefore below, too, they encompass the person and are not inner life-force, and they are more needed by a person, for it is impossible [to be] in winter without clothing, etc., and likewise in summer, etc.;
So clothing surrounds the body and is in a sense more necessary: one cannot go without it in winter, nor in summer. The printed text reads "בקיף", which apparently should read "בקיץ" (summer); the Kehot note quotes the line as "וכן בקיץ".


ולכן הם יותר ביוקר ומתקיים יותר לפי ששרשו למעלה גבוה יותר ממזון כנ״ל שהוא מאור המוגבל בכלים משא״כ לבושים שרשם מבחי׳ סובב שאינו מוגבל בכלים
therefore they are dearer and last longer, because their root above is higher than food, which, as above, is from the light that is limited in vessels, whereas garments have their root in the level of sovev, which is not limited in vessels;
Clothing costs more and lasts longer than food because its root, the encompassing light, is not confined in vessels.


ולכן אין לו כליון כ״כ [כל כך] [וע מ״ש בביאור ע״פ באתי לגני בענין אריתי מורי22 שעד״ז הוא ג״כ ההפרש בין טעם לריח ע״ש וז״ש [וזהו שכתוב] ריח בגדיו23
therefore it is not so subject to being used up. [And see what is written in the Explanation on “I have come into My garden,” on the subject of “I have gathered My myrrh,” that the difference between taste and smell is also along these lines; see there. And this is [the meaning of] “the smell of his garments,”
Because it is not confined, clothing does not wear out so fast. The bracket adds that the same contrast holds between taste (inner, like food) and smell (more surrounding, like clothing), as explained on “I have come into My garden,” and connects it with Yitzchak smelling “the smell of his garments.”


וזהו גם כן ענין בריחא דלבושייכו בזהר פ׳ בלק דקפ״ו ע״א]2425 ובתים שהם רחוקים יותר מגוף האדם שרשם למעלה הוא מבחי׳ תחתונה שבמאציל שהוא בחי׳ מקיף דמקיף כנ״ל.2627
and this is also the meaning of “with the fragrance of your garments” in the Zohar, Parshas Balak (186a).] And houses, which are further from a person’s body, have their root above in the lowest level of the Emanator, which is the level of an encompassing of an encompassing, as above.
The Zohar likewise speaks of the fragrance of garments. Houses, furthest from the body, come from the lowest level of the Emanator, Atik, the encompassing of the encompassing.




5ולכן ירדה למטה במדרגה היותר תחתונה אבנים ועפר בחי׳ דומם מה שאין כן הלבושים הן מבחי׳ צומח
Therefore it came down below to the very lowest level, stones and earth, the level of the inanimate, whereas garments are from the level of the vegetative.
Because the house is rooted in the highest level, Atik, it is made from the lowest kind of matter, stone and earth, the inanimate. Clothing, from a lower root, belongs to the vegetative level.


ולכן הם למטה גם כן מרוחקים מגוף האדם והם יותר נצרכים לאדם גם מהלבושים כי א״א לדור בלא בית אף רגע28 והוא יותר ביוקר ומתקיים ביותר מפני ששרשם למעלה מעלה מבחי׳ מקיף דמקיף וד״ל [ודי למבין]:
Therefore they, below, are also distant from a person’s body, and they are more needed by a person even than garments, for it is impossible to live without a house even for a moment; and it is dearer and lasts the longest, because their root above is exceedingly high, from the level of an encompassing of an encompassing. And this suffices for one who understands.
A house stands apart from the body, yet a person cannot live without one even for a moment; it costs most and lasts longest, all because its root is the highest, the encompassing of the encompassing.




Section 3 · ¶6–9
Torah, mitzvos and mitzvos beyond will
6ב וכן יש ג׳ בחי׳ הנ״ל בתורה ומצות כנודע דאורייתא היא בחי׳ מזון לנשמה ומצות הם לבושים לנשמה (וכמ״ש בד״ה אלה מסעי29 ובד״ה אני לדודי ובד״ה יונתי כו׳ ושאר דוכתי)
2. And likewise the three above-mentioned levels are found in Torah and mitzvos. As is known, the Torah is the level of food for the soul and the mitzvos are garments for the soul (as is written in the discourse beginning “These are the journeys,” and in the discourse beginning “I am my Beloved’s,” and in the discourse beginning “My dove,” etc., and in other places).
The second section applies the three levels to Torah and mitzvos. Torah study is “food” for the soul, because the soul absorbs and unites with what it understands; the mitzvos are its “garments,” surrounding it rather than entering it. The text refers to other discourses where this is developed.


והנה אף שלמטה בהשתלשלות המצות הם במדרגה יותר תחתונה מהתורה שהם במעשה גשמיות אעפ״כ [אף על פי כן] אנו רואים שגבוהים הם יותר בשרשן
Now, although below, in the chain of descent (hishtalshelus), the mitzvos are on a lower level than the Torah, since they are in physical action, nevertheless we see that they are higher in their root.
The same paradox as with food and clothing: mitzvos are physical deeds and so seem lower than study, yet by the rule already given, what descends lower has the higher root.


ולכן כל התורה היא פי׳ המצות הן בנגלה הן בנסתר כמו ספר הזהר וכן ארז״ל [אמרו רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה30 וכן לא המדרד עיקר אלא המעשה31 כו׳ וכן ארז״ל [אמרו רבותינו זכרונם לברכה] (בכתובות דפ״ו)32
Therefore the whole Torah is an explanation of the mitzvos, both in the revealed [part] and in the hidden [part], such as the book of the Zohar. And so our Sages said, “Great is study, for it leads to action”; and likewise, “Not study is the main thing, but action,” etc. And likewise our Sages said (in Kesubos 86a):
Evidence that the mitzvos are the higher: all of Torah, both the revealed law and the Kabbalah of the Zohar, serves to explain the mitzvos. The Sages praise study because it leads to action, and state that action, not study, is the main thing.


אבל במצות עשה כגון שאומרים לו עשה סוכה ואינו עושה33 כו׳ היו מכין אותו עד שתצא נפשו
“But with positive commandments, for example when they tell him, ‘Make a sukkah,’ and he does not make it, etc., they would beat him until his soul departs.”
A further proof from the Talmud: a court would compel a person who refused to perform a positive commandment such as building a sukkah, even by lashes without limit. Such force shows how essential the deed is.


ואף שאמרו שמי שתורתו אומנתו כגון רשב״י [רבי שמעון בר יוחאי] וחביריו אין מפסיקין לתפלה34 ובירושלמי פ״ק [פרק קמא] דשבת35 אמרו שפי׳ לק״ש [לקריאת שמע] אין מפסיקין היינו דוקא לק״ש [לקריאת שמע]
And although they said that one whose Torah is his occupation, such as Rabbi Shimon bar Yochai and his colleagues, does not interrupt [his study] for prayer, and in the Jerusalem Talmud, chapter 1 of Shabbos, they said that the meaning is that for the recitation of the Shema they do not interrupt, that is only for the recitation of the Shema;
An objection: Rabbi Shimon bar Yochai and his colleagues, whose whole occupation was Torah, did not interrupt their study even for prayer. But the Jerusalem Talmud limits this to the recitation of the Shema.


אבל למ״ע [למצות עשה] כמו לסוכה ולולב36 מחוייב להפסיק כמבואר בירושלמי שם הובא בבעל המאור פ״ק [פרק קמא] דשבת ולא מודה רשב״י [רבי שמעון בר יוחאי] שמפסיקין37 לעשות סוכה כו׳ טעמיה דרשב״י [דרבי שמעון בר יוחאי] שזה שנון
but for a positive commandment, such as for sukkah and lulav, he is obligated to interrupt, as is explained in the Jerusalem Talmud there, cited by the Baal HaMaor on chapter 1 of Shabbos: “Does not Rabbi Shimon bar Yochai concede that one interrupts to make a sukkah, etc.? The reason of Rabbi Shimon bar Yochai is: this is study
For a mitzvah that requires action, such as sukkah or lulav, even they would stop learning. The Jerusalem Talmud asks rhetorically whether Rabbi Shimon would not stop to make a sukkah, and the Baal HaMaor (a medieval commentator on the Talmud) quotes this. According to a note from Likkutei Sichos, sukkah and lulav are chosen because both are bound up with Daas, knowledge (“so that your generations will know”).


וזה שנון אין מבטלין שנון מפני שנון וכל הנ״ל הוא שאף שלמטה בהשתלשלות הם יותר תחתונים שהמה בחי׳ לבושים מקורם ושרשם למעלה הוא יותר גבוה שהתורה
and that is study, and one does not set aside study for study.” And all the above [shows] that although below, in the chain of descent, they are lower, being the level of garments, their source and root above is higher. For the Torah,
Rabbi Shimon’s reason for not stopping for the Shema: the Shema is itself Torah recitation, so one study is not set aside for another. A deed, however, does override study, which shows its higher root even though, as a “garment,” it is lower in its outward form.


שהיא בחי׳ מזון שרשו מבחי׳ פנימית י״ס [י׳ ספירות] דאצילות אורייתא מחכמה נפקת38394041 כו׳ ולכן לימוד התורה אין לה שיעור
which is the level of food, has its root in the level of the inner dimension (pnimiyus) of the ten Sefiros of Atzilus: “The Torah comes forth from Chochmah,” etc. Therefore the study of the Torah has no fixed measure,
Torah, the soul’s “food,” comes from Chochmah (wisdom), the inner dimension of the Sefiros, as the Zohar says, “The Torah comes forth from Chochmah.” Like food, it therefore has no fixed quantity.


כי גם בפרק אחד שחרית42 ופרק אחד ערבית יצא ידי חובת ת״ת [תלמוד תורה] וגם והגית בו יומם ולילה43
for even with one chapter in the morning and one chapter in the evening one has fulfilled the obligation of Torah study, and [yet] also, “You shall meditate in it day and night.”
The Talmud rules that even one chapter morning and evening fulfills the duty of Torah study, yet the verse asks us to meditate in it day and night. The range, from minimum to without limit, matches food.


והיינו שהוא בחי׳ מזון שדי לו בפת חריבה וגם יכול לאכול מיני מטעמים ששרשם ומקורם הוא מבחינת ממלא
That is, it is the level of food, for which dry bread suffices and one can also eat various delicacies, for their root and source is from the level of memalei.
Just as one can live on dry bread or enjoy many delicacies, Torah study can be minimal or vast, because its root is the inner, filling light (memalei), which is divided into many particulars.


אבל המצות הם מבחינת מקיף העליון בחי׳ כתר אחד כו׳ שהוא למעלה מהחכמה דאצילות ולכן נעשים לבושים לנשמה כנ״ל בלבושים.44
But the mitzvos are from the level of the supreme encompassing [light], the level of Keser, “one,” etc., which is above the Chochmah of Atzilus; therefore they become garments for the soul, as said above about garments.
The mitzvos come from Keser, the encompassing light above Chochmah. That is why they are garments for the soul: they surround it with G-d’s will, which is above intellect. The abbreviated words “one, etc.” are not spelled out in the text.




7והנה כמו שבכתר עליון הממוצע בין מאציל לנאצלים יש בו שני בחי׳ כנ״ל מקיף ומקיף דמקיף כנ״ל כך המצות יש ב׳ מיני מצות45 הא׳ סתם כל המצות שהם ברצונו של אדם לעשותם
Now, just as in Keser Elyon, the intermediary between the Emanator and the emanated, there are two levels, as above, an encompassing and an encompassing of an encompassing, as above, so with the mitzvos there are two kinds of mitzvos. The first: ordinary mitzvos, all those that are [done] by a person’s will to do them,
Keser has two levels, the encompassing (Arich Anpin) and the encompassing of the encompassing (Atik). Likewise there are two kinds of mitzvos. The first kind, most mitzvos, are done by a person’s own will and decision.


כמו סוכה ולולב וכה״ג [וכהאי גוונא] ויש מצות שהם אינם תלוים ברצונו כלל רק דוקא שלא בדעתו כמו מצות שכחה וכה״ג [וכהאי גוונא].46
such as sukkah and lulav and the like. And there are mitzvos that do not depend on his will at all, but [come about] specifically without his knowledge, such as the mitzvah of the forgotten sheaf and the like.
The second kind cannot be done by choice at all, only when they happen without one’s knowledge. The classic case is shich’chah: a sheaf forgotten in the field must be left for the poor, and one can fulfill this only by genuinely forgetting.




8וכמו שמצינו בתוספתא פ״ג [פרק ג׳] דפאה47 מעשה בחסיד48 א׳ ששכח עומר בתוך שדהו ואמר לבנו צא והקריב עלי פר לעולה ופר לשלמים אמר לו אבא מה
As we find in the Tosefta, chapter 3 of Pe’ah: It once happened that a certain pious man forgot a sheaf in the midst of his field, and he said to his son, “Go and offer on my behalf a bull as a burnt-offering and a bull as a peace-offering.” He said to him, “Father, what
The Tosefta tells of a pious man who, on discovering that he had forgotten a sheaf in his field, celebrated by offering two bulls, one a burnt-offering and one a peace-offering.


ראית לשמוח בשמחת מצוה זו מכל מצות שבתורה אמר לו כל מצות שבתורה נתן להם המקום לדעתנו זו שלא לדעתנו שאלו עשינוהו ברצון לפני המקום לא באת מצוה זו לידינו
did you see to rejoice in the joy of this mitzvah more than all the mitzvos in the Torah?” He said to him, “All the mitzvos in the Torah the Omnipresent gave to us [to fulfill] with our knowledge; this one [is] without our knowledge. For had we done it willingly before the Omnipresent, this mitzvah would not have come into our hands.
His son asks why this mitzvah deserved more celebration than any other. The father answers that every other mitzvah is given to our conscious choice; this one can only come about unintentionally, so it is a mitzvah we could never have arranged for ourselves.


אלא הרי הוא אומר כי תקצור וגו׳49 קבע לו הכתוב ברכה עכ״ל [עד כאן לשונו] התוספתא ור״ל [ורוצה לומר] שא״כ קיום מצוה זו היא בחי׳ מתנה מלמעלה לכן אני מקריב פר.
Rather, it says, ‘When you reap,’ etc.; Scripture set a blessing for it.” [Thus far] the words of the Tosefta. And he meant: if so, the fulfillment of this mitzvah is a gift from above; therefore I offer a bull.
The Torah attaches a blessing to it (“so that the L-rd your G-d may bless you”). The Alter Rebbe explains the father’s meaning: such a mitzvah is a gift from Above, and that is why he offered a bull in thanks.




9והיינו שהמצות שהם תלוים בדעתו ורצונו של אדם שרשם למעלה ג״כ בכתר מבחי׳ א״א שהוא בחי׳ רצון העליון שהוא שרש הנאצלים אנת הוא דאפיקת50 כו׳51
That is, the mitzvos that depend on a person’s knowledge and will have their root above, likewise, in Keser, from the level of Arich Anpin, which is the level of the supreme will (ratzon), the root of the emanated: “You are He who brought forth,” etc.
Mitzvos done by conscious choice come from Arich Anpin, the lower side of Keser. Arich Anpin is the supreme will, the source from which the Sefiros emerge, as the Tikkunei Zohar says, “You are He who brought forth [the ten Sefiros].”


ולכן הם למטה ג״כ תלויים ברצונו ובעשותם ממשיך מבחי׳ רצון העליון וזהו אשר קדשנו במצותיו ויכול לעשותם בשמחה גדולה שממשיך בחי׳ רצון העליון בבחי׳ מקיף עליו משא״כ המצות שהם דייקא שלא מדעת ורצון
Therefore below, too, they depend on his will, and by doing them he draws down from the level of the supreme will. And this is [the meaning of] “Who has sanctified us with His commandments.” And he can do them with great joy, for he draws down the level of the supreme will as an encompassing [light] upon him. By contrast, the mitzvos that are specifically without knowledge and will,
Because they come from G-d’s will, such mitzvos are done with a person’s will, and doing them draws that will down upon him like a surrounding garment. This is why the blessing says “Who has sanctified us with His commandments,” and why they can be done with great joy. The mitzvos that happen without one’s will are different.


כמו מצות שכחה הנ״ל שרשה מבחי׳ תחתונה שבמאציל שהוא למעלה מן הרצון ונקרא מקיף דמקיף
such as the above-mentioned mitzvah of the forgotten sheaf, have their root in the lowest level of the Emanator, which is above will and is called an encompassing of an encompassing
A mitzvah like the forgotten sheaf comes from Atik, the lowest level of the Emanator, which is above will altogether: the “encompassing of the encompassing,” the house of the analogy.


(ואפשר זהו בחי׳ רעוא דכל רעוין דהיינו רצון לרצון כו׳) ולכן הוא למטה ג״כ למעלה מן הדעת ורצון האדם.
(and possibly this is the level of “the Will of all wills,” that is, a will for will, etc.); therefore below, too, it is above a person’s knowledge and will.
The Alter Rebbe suggests, tentatively (“possibly”), that this is “the Will of all wills,” the source of will itself. Because its root is above will, such a mitzvah can come only when it bypasses a person’s knowledge and will.


וכה״ג [וכהאי גוונא] מצינו כמה מצות שהם דוקא שלא מרצון כמו ר״ש [רבי שמעון] בן שטח שברח למצרים על שרצו למנותו נשיא ולא היה ברצונו לקבל בחי׳ הנשיאות וברח כו׳
And similarly we find several mitzvos that are specifically not by will, such as Rabbi Shimon ben Shetach, who fled to Egypt because they wanted to appoint him Nasi, and it was not his will to accept the office of Nasi, and he fled, etc.;
A second example: a sage who fled to avoid appointment as Nasi (head of the Sanhedrin). The Jerusalem Talmud tells this story of Yehudah ben Tabbai; the Rebbe’s note on this passage records that Likkutei Torah has Shimon ben Shetach and leaves it for further study, suggesting it may follow the view that Shimon ben Shetach was the Nasi.


ורדפו אחריו ונעשה נשיא52 ואם לא היה בורח והיה ברצונו לקבל הנשיאות לא היו ממנים אותו להיות נשיא
and they pursued him, and he became Nasi. Had he not fled, and had it been his will to accept the office of Nasi, they would not have appointed him to be Nasi,
His flight is exactly what made him Nasi: had he wanted the office, he would not have been given it.


כי כל הרודף אחר הכבוד53 כו׳ והיינו שמצוה הזאת היא גם כן שרשה מבחי׳ מקיף דמקיף למעלה כנ״ל
for whoever pursues honor, etc. That is, this mitzvah too has its root above in the level of an encompassing of an encompassing, as above.
As the Talmud says, honor flees from one who pursues it and pursues one who flees from it. Accepting leadership in this way is a mitzvah that comes against one’s will, and so it too is rooted in the encompassing of the encompassing.


(ועמ״ש בד״ה צאינה וראינה5455 בענין נעשה ונשמע שבחי׳ נעשה זהו ביטול רצון לגמרי למעלה מהדעת והשכל ואפשר זהו בחי׳ הנמשך מרעוא דכל רעוין שהוא בחי׳ הנ״ל
(And see what is written in the discourse beginning “Go forth and see” on the subject of “We will do and we will hear”: that the level of “we will do” is a complete nullification (bittul) of will, above knowledge and intellect; and possibly this is the level drawn from “the Will of all wills,” which is the above-mentioned level.
The parenthesis refers to a discourse on “Go forth and see” (in Likkutei Torah, Shir HaShirim) about Israel’s words at Sinai, “We will do and we will hear.” “We will do” means committing before understanding, a total setting aside of one’s own will, above intellect; this may be what draws from “the Will of all wills.”


ולכן קשרו להן ב׳ כתרים אחד כנגד נעשה56 ואחד כנגד נשמע היינו ב׳ בחי׳ שבכתר עליון שהם בחי׳ מקיף הנמשך ע״י נשמע ובחי׳ מקיף למקיף הנמשך ע״י נעשה שהוא בטול הרצון שמבטל דעתו ורצונו לגמרי.
And therefore they tied on them two crowns, one corresponding to “we will do” and one corresponding to “we will hear”: that is, the two levels in Keser Elyon, which are the level of an encompassing, drawn down through “we will hear,” and the level of an encompassing of an encompassing, drawn down through “we will do,” which is the nullification of will, in which one sets aside his knowledge and will entirely.
The Talmud says that when Israel said “We will do and we will hear,” angels tied two crowns on each of them. The two crowns are the two levels of Keser: “we will hear” (understanding and accepting) draws the encompassing light, Arich Anpin; “we will do” (self-surrender beyond understanding) draws the encompassing of the encompassing, Atik.


וע״כ הקדימו נעשה לנשמע. כי כן בחי׳ עתיק הוא מבחי׳ א״ס קדמון לכל הקדומים וממנו נמשך בחי׳ א״א ועד״ז הוא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכות57 כמ״ש ואספת דגנך מיירי
And therefore they put “we will do” before “we will hear.” For so the level of Atik is from the level of the Infinite One (Ein Sof), prior to all that is prior, and from it the level of Arich Anpin is drawn. And along these lines is what our Sages said at the beginning of chapter 6 of Berachos, that [the verse] “and you shall gather in your grain” speaks
“We will do” came first because Atik, directly from the Infinite One, precedes Arich Anpin. The same idea explains a passage in Berachos 35b, where the verse “you shall gather in your grain,” which implies working for a living, is said to describe those who do not do G-d’s will.


כשאין עושין רצונו של מקום58 אע״פ [אף על פי] דקאי על והיה אם שמוע תשמעו אל מצותי59 כו׳ כי פי׳ עושין רצונו להמשיך בחינת הרצון מבחי׳ רעוא דכל רעוין וזהו ע״י בכל מאדך60 שהוא ביטול רצון למעלה מהדעת.
of when they do not do the will of the Omnipresent, even though it stands on [the passage] “And it will be, if you will diligently listen to My commandments,” etc. For the meaning of “doing His will” is to draw down the level of will from the level of “the Will of all wills,” and this is through “with all your might,” which is the nullification of will above knowledge.
That is surprising, since the verse belongs to the passage about those who do keep the commandments. The answer: “doing G-d’s will” in the full sense means drawing from “the Will of all wills,” which requires loving G-d “with all your might” (me’odecha), a love beyond measure and beyond one’s own will and understanding.


משא״כ ע״י בכל לבבבכם ובכל נפשכם כו׳. ולכן לגבי ההמשכה שמבחי׳ עתיק שהוא א״ס ממש לא נק׳ עדיין עושים רצונו של מקום כו׳.
Not so through “with all your heart and with all your soul,” etc. Therefore, relative to the drawing down from the level of Atik, which is the Infinite One Himself, they are not yet called “doing the will of the Omnipresent,” etc.
The second paragraph of the Shema says only “with all your heart and with all your soul,” without “with all your might.” So, measured against the level of Atik, those who serve at that level are not yet called “doing G-d’s will.” (The printed "לבבבכם" apparently reads "לבבכם".)


וקרוב לזה י״ל [יש לומר] ג״כ מעלת מצות ל״ת [לא תעשה] על מ״ע [מצות עשה] שבקיום מצות ל״ת [לא תעשה] הוא בחי׳ אתכפיא סט״א [סטרא אחרא] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אל יאמר אדם61 אי אפשי כו׳
And close to this, one may also explain the superiority of the prohibitive commandments over the positive commandments: in fulfilling the prohibitive commandments there is the level of subduing (iskafya) the sitra achra (the other side), as our Sages said: “A person should not say, ‘I have no desire for it,’ etc.,
A related point: prohibitions can be higher than positive commands, because keeping them means subduing the sitra achra (the forces opposed to holiness) against one’s own desire. The Sages teach that one should not say “I dislike forbidden food”...


אלא אפשי ומה אעשה אבי שבבשמים גזר עלי ועי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא62 ועמ״ש בביאור ע״פ שחורה אני63 ונאוה64 וע״פ שימני כחותם.6566 וע״פ ראיתי והנה מנורת זהב67 כו׳ מענין מצות ל״ת [לא תעשה].
but rather, ‘I do desire it, but what can I do? My Father in heaven has decreed upon me.’” And through this, the glory of the Holy One, blessed be He, is exalted above. And see what is written in the Explanation on “I am black yet comely,” and on “Set me as a seal,” and on “I saw, and behold, a menorah all of gold,” etc., on the subject of the prohibitive commandments.
...but “I would like it, yet my Father in heaven forbade it.” Refraining purely because of G-d’s decree, beyond one’s own will, is what the Zohar says causes G-d’s glory to be exalted in all the worlds. (The printed "שבבשמים" apparently reads "שבשמים", “in heaven”.) The cross-references are to discourses in Likkutei Torah on these themes.


ועד״ז יובן ג״כ מ״ש במ״א סד״ה ראה ריח בני6869 בענין הברכות שקבל יעקב מיצחק שהיו דייקא בלי דעתו של יצחק רק בא אחיך במרמה70 כו׳
And along these lines one will also understand what is written elsewhere, at the end of the discourse beginning “See, the smell of my son,” on the subject of the blessings that Yaakov received from Yitzchak, which were specifically without Yitzchak’s knowledge, but rather “your brother came with guile,” etc.,
Another case: Yitzchak’s blessings reached Yaakov without Yitzchak’s knowledge (“your brother came with guile”). This is discussed in Torah Ohr, at the end of the discourse on “See, the smell of my son.”


שא״א להתלבש בבחינת הדעת כו׳ ע״ש שזהו ע״ד הנ״ל בשם התוספתא זו שלא לדעתנו כו׳ והיינו לפי ששרש ברכות אלו הוא ג״כ מבחי׳ טלא דנטיף מעתיקא.
for it is impossible [for them] to be clothed in the level of knowledge (Daas), etc.; see there. For this is along the lines of what was said above in the name of the Tosefta, “this one without our knowledge,” etc. That is, because the root of these blessings too is from the level of “the dew that drips from Atika.”
Those blessings could not pass through conscious knowledge (Daas), just as the forgotten sheaf comes “without our knowledge.” Their root is the “dew that drips from Atik,” a Kabbalistic image for blessing from the highest level.


וז״ש [וזהו שכתוב] במדרש ריח בגדיו ריח בוגדיו717273 שהוא בחי׳ תשובה שלמעלה מבחי׳ ריח בגדיו שהם בחי׳ לבושים וכנ״ל שהלבוש הוא מקיף הקרוב כו׳.
And this is what is said in the Midrash: “’The smell of his garments’ (begadav): the smell of his rebels (bogdav),” which is the level of teshuvah (return), which is above the level of “the smell of his garments,” which are the level of garments; and, as above, the garment is the close encompassing [light], etc.
The Midrash reads “the smell of his garments (begadav)” as “the smell of his rebels (bogdav),” meaning those who sinned and returned. Teshuvah, return from the depths, reaches higher than “garments,” which are the close encompassing light (Arich Anpin).


ועמ״ש בד״ה וישלח יעקב7475 בפי׳ עובר לסוחר.76 ועמ״ש בביאור ע״פ כי תצא7778 בענין ב׳ מקיפים ל׳ [לשון] מ׳ ע״ש)
And see what is written in the discourse beginning “And Yaakov sent,” on the explanation of “current with the merchant.” And see what is written in the Explanation on “When you go out,” on the subject of the two encompassing [lights], lamed and mem; see there.)
Two more cross-references: a discourse in Torah Ohr on “current with the merchant,” and one in Likkutei Torah on the two encompassing lights symbolized by the letters lamed and final mem (the lamed can sometimes enter the vessels; the mem, the encompassing of the encompassing, never does).


ולכן נאמר בדוד והקמותי לך בית נאמן7980 הרי נק׳ בחי׳ מלכות בשם בית והיינו מפני שאמר לא גבה לבי81 כו׳ ודוממתי82
Therefore it is said of David, “And I will establish for you a faithful house.” Thus the level of Malchus is called by the name “house.” And this is because he said, “My heart was not haughty,” etc., “and I stilled (domamti) [my soul].”
Back to the main thread: David’s kingship (Malchus) is called a “faithful house.” David earned this because he said “My heart was not haughty... I stilled my soul”; the word for “stilled” (domamti) shares its root with domem, the inanimate, the stone of which a house is built.


וכמו הבית נעשה מבחי׳ אבנים ועפר שהוא בחי׳ דומם ושרשו מבחי׳ מקיף דמקיף כך המל׳ היא בחי׳ הספירה האחרונה שבע״ס [שבעשר ספירות] דאצי׳ ושרשה הוא מאד נעלה מבחי׳ מקיף דמקיף כנ״ל.8384
And just as a house is made from the level of stones and earth, which is the level of the inanimate (domem), and its root is from the level of an encompassing of an encompassing, so Malchus is the level of the last Sefirah of the ten Sefiros of Atzilus, and its root is very exalted, from the level of an encompassing of an encompassing, as above.
Just as a house, made of inanimate stone and earth, is rooted in the encompassing of the encompassing, so Malchus, the last and lowest Sefirah, is rooted very high, in that same level. David’s self-effacement, like the silence of stone, is what connects Malchus to it.




Section 4 · ¶10
Joy at the dedication; children as a “house”
10ולכן בחנוכת הבהמ״ק [הבית המקדש] שנמשך לשם מבחי׳ מקיף דמקיף כנ״ל שהוא למעלה מן הרצון בחי׳ כתר כו׳.
Therefore, at the dedication of the Holy Temple, when there is drawn there from the level of an encompassing of an encompassing, as above, which is above will, the level of Keser, etc.,
Now the opening question is answered. At the dedication of the Temple, the light drawn down is from Atik, the “encompassing of the encompassing,” which is above will, the highest level of Keser.


ואין שייך שם שמחה כלל כמו במצות שהוא ברצון האדם דכתיב אשר לא עבדת בשמחה85 כו׳ אשר קדשנו במצותיו כו׳
joy does not apply there at all, as it does with the mitzvos, which are by a person’s will, as it is written, “[Because] you did not serve with joy,” etc., [and] “Who has sanctified us with His commandments,” etc.,
Joy belongs naturally to what a person does by choice: ordinary mitzvos are done willingly and so with joy, as the Torah rebukes those who “did not serve with joy,” and as the blessing “Who has sanctified us with His commandments” expresses.


מפני ששרשה הוא מבחי׳ רצון העליון כנ״ל משא״כ חנוכת הבית חומה בחינת דומם ששרשם למעלה מן הרצון כנ״ל אין שייך כלל שמחה
because its root is from the level of the supreme will, as above. The dedication of the House, by contrast, a wall, the level of the inanimate, whose root is above will, as above: joy does not apply to it at all.
Those mitzvos come from the supreme will, so joy, an expression of will, fits them. A house, made of stone walls, the inanimate, comes from a level above will, so joy does not arise there by itself. (The word "חומה", a wall, apparently refers to the stone walls of the House.)


לכן היו נצרכים להמשיך שם בחי׳ שמחה (ועמ״ש ע״פ ושאבתם מים בששון8687 שלפי שניסוך המים הוא מבחי׳ שלמעלה מבחי׳ ניסוך היין שהיין משמח כו׳ ע״כ צריך לחברו עם בחי׳ שמחה. וזהו ענין ושאבתם מים דייקא בששון ע״ש)
Therefore it was necessary to draw down the level of joy there. (And see what is written on “You shall draw water with joy”: that because the water libation is from a level that is above the level of the wine libation, for wine gladdens, etc., therefore it must be joined with the level of joy. And this is the meaning of “You shall draw water” specifically “with joy”; see there.)
So joy had to be deliberately brought into the dedication. The parallel is the water libation on Sukkos: water is from a higher source than wine, and wine by nature gladdens while water does not, so the drawing of the water had to be done “with joy.”


וזהו מזמור שיר חנוכת הית להמשיך בחנוכת הבית בחינת שמחה ולכן עושים משתה ושמחה בעת חנוכת הבית
And this is [the meaning of] “A psalm, a song of the dedication of the House”: to draw down the level of joy into the dedication of the House. And therefore a feast and rejoicing are made at the time of the dedication of a house.
That is why the psalm of the dedication of the House is called “a song”: song brings joy into the dedication. And this is why people make a feast and celebrate when they dedicate a house, the question with which the maamar opened. (The printed "הית" apparently reads "הבית", the House.)


(וזהו ג״כ ענין מזמור שיר שהוא נראה כפל ענין כמ״ש באלשיך.88 והיינו ע״ד הנ״ל במעשה דחסיד א׳ כו׳ מה ראית לשמוח בשמחת מצוה זו מכל מצות כו׳ וכנ״ל וכ״ש [וכל שכן] בחנוכת בית המקדש שזהו כללות בחינה זו ועמש״ל [ועיין מה שכתוב לעיל] מזה לעיל)
(And this is also the meaning of “a psalm, a song,” which seems a doubling of the matter, as the Alshich writes. That is, along the lines of what was said above in the story of a certain pious man, etc., “What did you see to rejoice in the joy of this mitzvah more than all the mitzvos,” etc., and as above; and all the more so at the dedication of the Holy Temple, which is the general and collective expression of this level. And see what has been written about this above.)
The Alshich notes that “a psalm, a song” seems redundant. The double expression fits the special joy of the pious man over the forgotten sheaf, a mitzvah from above will; how much more so the Temple’s dedication, the whole of this level.


וזהו ויהי ביתך כבית פרץ89 אשר כינה הולדת הולד לבחי׳ בית כי בני לאו בזכותא תליא מלתא
And this is [the meaning of] “And may your house be like the house of Peretz,” where [the verse] called the birth of a child by the term “house.” For [with] children, the matter does not depend on merit
The blessing to Boaz, “may your house be like the house of Peretz,” uses “house” for having children. The Sages say that children do not depend on merit but on mazal.


אלא במזלא כו׳ זכות הוא בחינת התפשטות י״ס [י׳ ספירות] דאצילות שהם בבחי׳ אור פנימי השכלה שכל לזכות כו׳
but on mazal, etc. Merit is the level of the spreading forth of the ten Sefiros of Atzilus, which are in the level of inner light, intellectual understanding, reasoning to find merit, etc.;
“Merit” belongs to the inner light of the Sefiros, the realm of reason and judgment, where one weighs whether a person deserves something.


אבל בני שרשם למעלה מן השכל ובחי׳ מזלא שהוא בחי׳ מקיף העליון כי פי׳ מזלא היינו המקור שהוא המשפיע ומזיל להיות יזל מים90 כו׳ ונוזלים מן לבנון91 כו׳
but children have their root above intellect, in the level of mazal, which is the level of the supreme encompassing [light]. For the meaning of mazal is the source, which is what bestows and makes flow (mazil), so that “water shall flow,” etc., and “flowing from Lebanon,” etc.
Children come from mazal, which here means not “luck” but the source that “flows” (the root nazal): an encompassing light above reason. The verses about water flowing illustrate the word.


ולכן נקרא בשם בית ששרשו ג״כ מבחי׳ מקיף עליון כו׳ וז״ש [וזהו שכתוב] והתקין לו ממנו בנין עדי עד כו׳
And therefore it is called by the name “house,” whose root is also from the level of the supreme encompassing [light], etc. And this is what is said, “and prepared for him from him an everlasting edifice,” etc.
So offspring are called a “house,” since both come from the supreme encompassing light. The wedding blessing “and prepared for him from him an everlasting edifice” likewise speaks of the family as a “building.”


ועמ״ש בפ׳ ואתחנן בד״ה וזאת המצוה92 דתורה שבעל פה נקרא בית אל תקרי בניך אלא בוניך כו׳ ע״ש:
And see what is written in Parshas Va’eschanan, in the discourse beginning “And this is the commandment,” that the Oral Torah is called a “house”: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” etc.; see there.
A cross-reference: in Likkutei Torah, Va’eschanan, the Oral Torah is called a “house,” based on the Sages’ reading “your children” (banayich) as “your builders” (bonayich).




Section 5 · ¶11–14
Shiloh, the Temple and prayer
11ג והנה עפ״ז [על פי זה] יובן מ״ש כי לא באתם עד עתה אל המנוחה ואל הנחלה93 מנוחה זו בנין שילה כו׳.
3. Now, according to this one will understand what is written, “For you have not yet come to the rest and to the inheritance”: “the rest” is the building of Shiloh, etc.
The third section applies the same principle to the Sanctuaries. Moshe tells Israel they have not yet come “to the rest and to the inheritance,” and the Sages read “the rest” as the Sanctuary at Shiloh.


ולהבין ההפרש שבין בנין המשכן לבין בנין שילה כי לכאורה הם שוין ממש בארכן וברחבן ובכל פרטים כמו צורת המשכן כן נעשה בנין שילה
And [we need] to understand the difference between the building of the Mishkan and the building of Shiloh, for seemingly they were exactly equal in their length and in their width and in all details: as the form of the Mishkan, so was the building of Shiloh made.
The question: Shiloh was built to the same dimensions and plan as the Mishkan in the desert. Why then is only Shiloh called “rest”?


אך ההפרש שבמשכן היו הקרשים עצי ארז ומצופים זהב ובבנין שילה היו היריעות מאבנים דוקא.
But the difference is that in the Mishkan the boards were cedar wood overlaid with gold, whereas in the building of Shiloh the curtains were specifically of stones.
The one difference: the Mishkan’s walls were gold-plated cedar boards (wood), while Shiloh’s walls were of stone.




12ולהבין זאת הלא הקרשים שבמשכן היו יקרים הרבה יותר מן היריעות שבשילה שהיו מאבנים ומדוע המשכן לא נקרא מנוחה ובנין שילה נקרא מנוחה.
And to understand this: surely the boards of the Mishkan were far more precious than the curtains in Shiloh, which were of stones; so why is the Mishkan not called “rest,” while the building of Shiloh is called “rest”?
Cedar overlaid with gold is far costlier than stone, so why is the stone Shiloh called “rest”?


והטעם כנ״ל כי אבנים שהוא בחי׳ דומם ממש בחי׳ היותר תחתונה שרשם מבחי׳ היותר גבוה מקיף דמקיף כנ״ל.
The reason is as above: stones, which are the level of the truly inanimate, the lowest level, have their root in the highest level, an encompassing of an encompassing, as above.
The answer follows the principle already given: stone, the inanimate and lowest, has the highest root, the encompassing of the encompassing (Atik).


משא״כ עצי ארז כו׳ הוא בחי׳ צומח שרשה הוא מבחי׳ מקיף כנ״ל ולכן מנוחה זו שילה שהיה בנין
Cedar wood, etc., by contrast, is the level of the vegetative, whose root is from the level of an encompassing, as above. Therefore “the rest” is Shiloh, which was a building
Wood, the vegetative, is rooted only in the ordinary encompassing light (Arich Anpin). So “rest” means Shiloh.


אבנים בחי׳ דומם שלא היה בו שום עץ בולט בחי׳ צומח והיה שורה בו בחי׳ מקיף דמקיף כנ״ל (ועמ״ש מזה ע״פ ויגש אליו יהודה94 ע״ש)
of stones, the level of the inanimate, in which there was no protruding wood at all, the level of the vegetative, and the level of an encompassing of an encompassing rested in it, as above. (And see what is written about this on “And Yehudah approached him”; see there.)
Shiloh was of stone with no protruding wood, and so the highest level, the encompassing of the encompassing, rested there. “Rest” (menuchah) is where that level settles.


ולכן מנה הרמב״ם [הרבי משה בן מימון] ז״ל [זכרונו לברכה / זכרונם לברכה] וספר החניוך סי׳ תצ״ב95 בלאוין לא תטע לך אשרה כו׳96 שאסור לעשות בבנין בהמ״ק [בית המקדש] שום עץ בולט ועובר על לאו לא תטע כו׳
And therefore the Rambam, of blessed memory, and Sefer HaChinuch (section 492) counted among the prohibitions “You shall not plant for yourself an asherah,” etc., that it is forbidden to make any protruding wood in the building of the Holy Temple, and one transgresses the prohibition “You shall not plant,” etc.;
This is why the Rambam and Sefer HaChinuch count as a prohibition, under “Do not plant for yourself an asherah... beside the altar,” any wooden beam protruding in the Temple building.


רק עץ שקוע מותר כמו התקרות כו׳ מפני שהיה דוקא מאבנים בחי׳ דומם ששרשם למעלה מעלה כו׳
only sunken wood is permitted, such as the ceilings, etc., because it was specifically of stones, the level of the inanimate, whose root is exceedingly high, etc.
Wood set flush into the stone, such as ceiling beams, is allowed. The building had to be of stone, whose root is highest.


(וההפרש בין בולט לשוקע עמ״ש ע״פ שימני כחותם) ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] על כורש שהחמיץ כי ציוה לעשות תלתא די אבן וחד דאעא כו׳
(And for the difference between protruding and sunken, see what is written on “Set me as a seal.”) And therefore our Sages said of Cyrus that he turned sour, for he commanded to make three [rows] of stone and one of wood, etc.;
For the difference between protruding and sunken, the text refers to its discourse on “Set me as a seal” (a seal can be raised or engraved). The Sages faulted Cyrus, whose decree for the Second Temple called for three rows of stone and one of wood, saying he “turned sour.”


וזה אסור כנ״ל להיות בו שום עץ בולט רק עץ שוקע שהוא בחי׳ פנימי ולא בולט שהוא בחי׳ מיקף היה דוקא מאבנים כנ״ל.
and this is forbidden, as above, to have any protruding wood in it, only sunken wood, which is the inner level, and not protruding, which is the encompassing level; it had to be specifically of stones, as above.
Protruding wood stands out like an encompassing light; wood sunk into the wall is inward. The Temple had to be of stone only, with no protruding wood. (The printed "מיקף" apparently reads "מקיף", encompassing.)




13וזהו עצי שטים עומדים97 קרשים עומדים שרפים עומדים98 והאופנים וחיות הקדש ברעש גדול כו׳ והיינו פסוקי דזמרה עד
And this is [the meaning of] “acacia wood, standing”: boards standing, seraphim standing; and “the ofanim and the holy chayos with a great noise,” etc. That is, Pesukei Dezimra until
The Mishkan’s boards are described as “acacia wood, standing,” and the seraphim are also “standing” above Him. The morning prayer says the ofanim and holy chayos (kinds of angels) rise “with a great noise.” All this is applied to the order of prayer: the Pesukei Dezimra (the psalms of praise)...


ק״ש [קריאת שמע] הוא בחי׳ עצי שטים עומדים הוא בחי׳ צומח כנ״ל וחיות הקדש ברעש גדול על שמרגישים היש מן העולם
the recitation of the Shema is the level of “acacia wood, standing,” the level of the vegetative, as above. And the holy chayos are “with a great noise” because they sense the existence (yesh) of the world;
...up to the Shema, correspond to the “standing” wood boards, the vegetative level. The holy chayos make a great noise because they still sense the world as a real existence (yesh).


ולכן כשמשיגים את ביטול ה׳ צבאות קדוש כו׳99 הם ברעש גדול משא״כ שרפים שהם אינם מרגישים את היש כמו האופנים
and therefore, when they grasp the self-nullification (bittul) of “Holy... is the G-d of hosts,” etc., they are in a great noise. Not so the seraphim, who do not sense the yesh as the ofanim do;
When they grasp that all is nullified before G-d, “Holy, holy, holy,” they are shaken with a great noise. The seraphim do not sense the world’s existence at all.


לכן הם עומדים ממעל לו ממעל לשכינתא וזהו עד ק״ש [קריאת שמע] אבל הרמ״ח תיבין שבק״ש [שבקריאת שמע] נקרא רמ״ח אבנים בחי׳ דומם כנ״ל.
therefore they stand “above Him,” above the Shechinah (Divine Presence). And this is until the recitation of the Shema; but the 248 words in the recitation of the Shema are called 248 stones, the level of the inanimate, as above.
So the seraphim stand “above Him,” above the Shechinah. This is the level of prayer until the Shema. The 248 words of the Shema, however, are called “248 stones,” the inanimate level, which is higher still.




14וזהו ויקח מאבני המקום רמ״ח תיבין שבק״ש [שבקריאת שמע] בחינת מל׳ שהיא מדרג׳ היותר תחתונה וישם מראשותיו100 לא תימא תחת מראשותיו
And this is [the meaning of] “And he took of the stones of the place”: the 248 words of the Shema, the level of Malchus, which is the lowest level. “And he put [them] at his head (mera’ashosav)”: do not say “under his head,” but “mera’ashosav,”
Yaakov at Beis El “took of the stones of the place”: these stones are the 248 words of the Shema, the level of Malchus, the lowest Sefirah. He placed them mera’ashosav, which the text reads not as “under his head”...


אלא מראשותיו ששרשה מבחי׳ היותר גבוה למעלה מבחי׳ מוחין שהוא מראשותיו וזהו וישם אותה מצבה ויצוק שמן101 שמתחלה הוא
[meaning] that its root is from the highest level, above the level of the intellect (mochin), which is “his head.” And this is [the meaning of] “And he set it up as a pillar, and poured oil”: for at first it is
...but as “from above his head”: the stones’ root is higher than the head, that is, above the intellect. Then he set the stone up as a pillar and poured oil on it.


רק נקודה תחת היסוד ויעקב הרימה ועשאה מצבה ויצוק עליה שמן המשיך בחי׳ מוחין עליונים שמן משחת קדש102 בחי׳ חכמה עילאה.
only a point beneath Yesod, and Yaakov raised it and made it a pillar, “and poured oil upon it”: he drew down the level of the supernal intellect, “oil of holy anointing,” the level of supernal Chochmah.
Malchus begins as a mere “point” beneath Yesod, the Sefirah above it. Yaakov raised it into a standing pillar and anointed it with oil, drawing into it the supernal intellect, the level of supernal Chochmah, symbolized by the holy anointing oil.




Section 6 · ¶15–16
The rejected stone and the wife as “house”
15וזהו אבן מאסו הבונים היתה לראש פינה103 שבחי׳ מל׳ נק׳ בחי׳ אבן104 בחי׳ דומם בחי׳ אותיות שתי אבנים כו׳105 שהן בחי׳ דומם והיינו שבחי׳ מל׳ הוא בחי׳ התחתונה מכל הי״ס [הי׳ ספירות]
And this is [the meaning of] “The stone the builders rejected has become the cornerstone.” For the level of Malchus is called the level of “stone,” the level of the inanimate, the level of letters: “two stones,” etc., which are the level of the inanimate. That is, the level of Malchus is the lowest level of all the ten Sefiros,
The psalm’s “stone the builders rejected” is read as Malchus. Malchus is called “stone” because it is the level of speech, the letters, which Sefer Yetzirah calls “stones” (“two stones build two houses”): like stone, it is the inanimate level, the lowest of the Sefiros.


כמו דומם שהוא יותר תחתון מכל הד׳ יסודות עכ״ז [עם כל זה] היתה לראש פינה ששרש בחי׳ דומם הנ״ל הוא למעלה מעלה מכל הי״ס [הי׳ ספירות] דאצילות בחי׳ כתר עליון (ועמ״ש מזה בביאור ע״פ זאת חקת התורה).106
like the inanimate, which is lower than all the four elements; nevertheless it “has become the cornerstone,” for the root of the above-mentioned inanimate level is exceedingly high above all the ten Sefiros of Atzilus, the level of Keser Elyon (and see what is written about this in the Explanation on “This is the statute of the Torah”).
Stone is even lower than the four elements (fire, air, water, earth) in their pure form. Yet it becomes “the cornerstone,” because its root is the highest, above all the Sefiros, in Keser Elyon. The text refers to its Explanation on “This is the statute of the Torah” for more on this.


וענין מאסו הבונים כי הנה שרה נתנה את שפחתה הגר לאברהם ואמרה אולי אבנה ממנה107 וכן רחל את שפחתה בלהה ואמרה אולי אבנה גם אנכי ממנה108109 היינו מילוי הה״א
And the meaning of “the builders rejected”: for behold, Sarah gave her maidservant Hagar to Avraham and said, “Perhaps I will be built up through her”; and likewise Rachel [gave] her maidservant Bilhah and said, “Perhaps I too will be built up through her.” That is, the filling of the hei.
Who are “the builders” who rejected it? Sarah and Rachel each gave their maidservant to their husband, saying “perhaps I will be built up through her.” This “building” through a maidservant is linked to the “filling” of the letter hei, the extra letters used when the letter hei is spelled out in full.


כי יש ה׳ עילאה בחי׳ בינה ה״א תתאה בחי׳ מל׳ ויש מילוי הה״א והוא בחי׳ התחתונה שבמל׳ שיורדת ומתלבשת בבי״ע להיות ראש לשועלים110111 ונקרא בחי׳ שפחה נגד עצמיות מל׳
For there is the upper hei, the level of Binah, [and] the lower hei, the level of Malchus; and there is the filling of the hei, which is the lowest level within Malchus, which descends and clothes itself in Beriah, Yetzirah and Asiyah to become “a head to foxes,” and it is called the level of a “maidservant” relative to the essence of Malchus.
In the Name Havayah, the first hei stands for Binah and the last hei for Malchus. The “filling” of the hei is the lowest part of Malchus, which descends into the lower worlds and becomes “a head to foxes” (a ruler among lesser beings). Compared to Malchus itself, this part is like a maidservant compared to her mistress.


(ועמ״ש מענין מילוי הה״א בד״ה יגלה לן טעמיה112 וע׳ בזהר פ׳ בראשית דכ״ז ע״ב)113 ועד״ז יובן מ״ש בספר עשרה מאמרות במאמר חקור דין פ״י [פרק י׳ / פרשה י׳] שאמרו באגדה בענין דוד
(And see what is written on the subject of the filling of the hei in the discourse beginning “May He reveal to us its reasons,” and see the Zohar, Parshas Bereishis, 27b.) And along these lines will be understood what is written in the book Asarah Maamaros, in the Maamar Chakor Din, chapter 10, that they said in the Aggadah concerning David
After cross-references on the filling of the hei (a Torah Ohr discourse and the Zohar), the Alter Rebbe cites Asarah Maamaros, a Kabbalistic work, which quotes an Aggadah about David’s birth.


כי ישי חשב שבא על שפחתו המשוחררת ובאמת השפחה מסרה סימנין לאשתו ע״ד רחל ללאה וע״ש
that Yishai thought he was coming to his emancipated maidservant, but in truth the maidservant had passed the signs to his wife, in the manner of Rachel to Leah; see there.
According to that Aggadah, Yishai (Jesse) believed he was with his freed maidservant, but the maidservant had secretly given his wife the signs, just as Rachel gave Leah the signs so she could marry Yaakov; so David was born of Yishai’s wife.


(ובגמרא וברבות לא נמצא אגדה זו ואדרבה ממ״ש ברבות תזריע פי״ד [פרק י״ד / פרשה י״ד] כלום נתוין אבא ישי114 כו׳ משמע דלא כדרשה זו)
(And in the Gemara and in the Midrash Rabbah this Aggadah is not found; on the contrary, from what is said in the Midrash Rabbah on Tazria, chapter 14, “Did father Yishai intend...,” etc., the implication is not like this exposition.)
The Alter Rebbe notes that he did not find this Aggadah in the Talmud or the Midrash Rabbah, and that a Midrash on Tazria, where David says his father did not intend [to bring him into being], seems to imply otherwise. (The printed "נתוין" apparently reads "נתכוין", “intend.”)


ועכ״פ [ועל כל פנים] פי׳ וענין שפחה זו היינו בחי׳ מילוי הה״א כנ״ל שהוא בחי׳ התחתונה שבמל׳ בחי׳ דומם ונקרא אבן
In any case, the meaning and subject of this maidservant is the level of the filling of the hei, as above, which is the lowest level within Malchus, the level of the inanimate, and is called “stone.”
Whatever the historical account, the meaning of the “maidservant” is the lowest level of Malchus, the inanimate, called “stone.”


ולכן אמר אבן מאסו הבונים שהבונים הנ״ל מאסו אותה להיותה ראש לשועלים רגליה יורדות115 והיא בחי׳ התחתונה בחי׳ דומם ממש
Therefore he said, “The stone the builders rejected”: the above-mentioned builders rejected it because it is “a head to foxes,” “her feet go down,” and it is the lowest level, the level of the truly inanimate.
The “builders” rejected this stone because it descends so low, to where “her feet go down,” into the lowest realms: the truly inanimate.


ולא יוכל להבנות בחינה זו רק בבחי׳ דוד מטעם המבואר בספר הגלגולים ומטעם המבואר בספר ע״מ [עשרה מאמרות] שם ומ״מ כשנבנה בנין זה
And this level can be built only through the level of David, for the reason explained in Sefer HaGilgulim and for the reason explained in the book Asarah Maamaros there. Nevertheless, when this building is built,
Only through David could this lowest level be “built” into holiness; for the reasons, the text refers to Sefer HaGilgulim and Asarah Maamaros. When this is achieved...


אזי היה עלייה יתירה בה ועל ידה לבחי׳ המל׳ שבאצילות שתהיה היא עי״ז לראש פנה והיינו כמ״ש הרמ״ז [הרב משה זכות] פ׳
then there is an extra elevation in it, and through it to the level of Malchus of Atzilus, so that thereby it becomes the cornerstone. That is, as the Ramaz writes on Parshas
...it raises not only the lowest Malchus but also Malchus of Atzilus, so that it becomes “the cornerstone.” The Ramaz (Rabbi Moshe Zacuto, a commentator on the Zohar) explains why.


כי תשא (דקפ״ט ע״ב) מפני שכל הבירורים המתעלים מלמטה ע״י מלכות החתתונה עולים עד מלכות דאצילות והיא מעלה הבירורים למעלה ובכח זה היתה לראש פנה והיינו כי באצילות מתבררים בירור נעלה יותר
Ki Sisa (189b): because all the refinements (beirurim) that are raised up from below by the lower Malchus rise up to Malchus of Atzilus, and it raises the refinements above, and by this power it became the cornerstone. That is, in Atzilus they are refined with a higher refinement.
All the sparks refined (beirurim) from below are raised by the lower Malchus to Malchus of Atzilus, which lifts them higher still and refines them at a higher level. That power is what makes it the cornerstone. (The printed "החתתונה" apparently reads "התחתונה", “the lower.”)


והנה הבירורים הם מעולם התהו שלמעלה מעולם התיקון (וכמ״ש מזה בביאור ע״פ שחורה אני ונאוה הנזכר לעיל) ועיקר הבנין הוא דוקא על ידי הבירורים
Now, the refinements are from the World of Tohu, which is above the World of Tikkun (and as is written about this in the Explanation on “I am black yet comely,” mentioned above), and the main building is specifically through the refinements,
The sparks being refined come from the World of Tohu (chaos), which was higher than the World of Tikkun (order). The whole “building” of holiness is made by raising them.


כי נעוץ תחלתן בסופן116 וסופן בתחלתן117 ויש כמה בחי׳ אבנים אבנים מפולמים אבנים נקובים118 כו׳.
for “their beginning is wedged in their end and their end in their beginning.” And there are several levels of stones: kneaded stones, perforated stones, etc.
As Sefer Yetzirah says, the end is wedged into the beginning: the lowest is joined to the highest. The kinds of “stones” named (kneaded, perforated) are listed without elaboration here.


ובכל זה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] (ביבמות דס״ב ע״ב) ע״פ להניח ברכה אל ביתך119120 [יחזקאל סי׳ מ״ד] שהברכה לאדם היא בשביל אשתו.
And with all this will be understood what our Sages said (in Yevamos 62b) on “to bring a blessing to rest upon your house” [Ezekiel, chapter 44], that a man’s blessing is on account of his wife.
This explains the Talmud’s teaching, based on Ezekiel’s words “to bring a blessing to rest upon your house,” that a man is blessed on account of his wife.


וזהו מימי לא קראתי לאשתי אשתי אלא לאשתי ביתי121 (בשבת קי״ח ב׳) וצ״ל דהרי בכתובה כותב האיש לאשתו אנא אוקיר ואוזין כו׳
And this is [the meaning of] “In all my days I did not call my wife ‘my wife,’ but [I called] my wife ‘my house’” (in Shabbos 118b). And it needs to be explained, for in the kesubah the man writes to his wife, “I will honor and sustain,” etc.
A sage said he never called his wife “my wife” but “my house,” identifying wife and home. Yet the marriage contract (kesubah) has the husband write to his wife, “I will honor and sustain,” as though he provides for her.


ולכאורה תמוה איך כותב אנא אוקיר ואוזין הלא אמרו אין אדם ניזון122 אלא בשביל אשתו
And seemingly it is puzzling: how does he write, “I will honor and sustain”? Surely they said, “A man is sustained only on account of his wife.”
That seems to contradict the saying that a man is sustained only because of his wife. The Kehot note records that the Tzemach Tzedek, in Or HaTorah, also cites a saying of this kind and notes that he did not find its source.


אך באמת שניהם אמת כי העיקר העבודה להמשיך בחי׳ חסדים העליונים הוא מבחי׳ דוכרא רק שיכול להיות שיהיו החסדים רק בגילוי אלהות וכדומה
But in truth both are true. For the main work of drawing down the level of the supernal kindnesses (chasadim) is from the level of the male; except that it could be that the kindnesses would be only in a revelation of G-dliness and the like,
Both are true. On the spiritual level, the drawing down of the supernal kindnesses comes from the “male” side (the giving Sefiros). But those kindnesses might remain only as spiritual revelation of G-dliness...


ולא ישתלשל למטה כלל בפרנסה גשמי ושיומשך מ בחי׳ חסד ורחמים דאצילות למטה נותן לחם לכל בשר123 גשמי זהו בשביל אשתו בחי׳ נוק׳ [נוקבא] מל׳ דאצי׳ המחיה בי״ע
and would not descend below at all into physical livelihood. That there be drawn from the level of Chesed and compassion of Atzilus below, “He gives bread to all flesh,” physical [bread], this is on account of his wife, the level of Nukva, Malchus of Atzilus, which gives life to Beriah, Yetzirah and Asiyah,
...without ever reaching physical livelihood. For G-d’s kindness to reach down as actual bread, “He gives bread to all flesh,” requires the “wife,” Nukva, Malchus of Atzilus, which gives life to the lower worlds. (The printed "מ בחי׳" apparently reads "מבחי׳".)


שהיא נק׳ ביתי שהוא המשכת מקיף העליון שהוא הנותן כח להיות ההמשכה למטה בגשמיות ועמ״ש בפ׳ קרח ע״פ ויגמול שקדים124 ועמ״ש סד״ה ועשית בגדי קדש:125126127128129130131132133134135136137138139140141142
which is called “my house,” which is the drawing down of the supreme encompassing [light], which gives the power for the drawing down to be below in physicality. And see what is written in Parshas Korach on “And it bore ripe almonds,” and see what is written at the end of the discourse beginning “And you shall make garments of holiness.”
Malchus is called “my house” because it draws down the supreme encompassing light (the house-level), which gives the power for divine blessing to reach the physical world. So the man provides the spiritual kindness, but the physical blessing comes through the wife. Two final cross-references close the maamar.




16סליק
Concluded.
“Concluded”: the customary word marking the end of the maamar.



In one’s avodah
The maamar draws its lessons from how a person serves: mitzvos done by choice are done with joy, but the highest service is self-surrender beyond one’s own will and understanding (“we will do” before “we will hear,” “with all your might,” keeping the prohibitions because G-d decreed them, fleeing honor). Like David, who stilled himself like stone, one who sets aside his own sense of self becomes a “house” for the highest level, and joy must then be consciously brought into that service.
Questions for discussion
	Why, according to the maamar, is a house dearer than clothing and clothing dearer than food, and what principle does this illustrate?
	How do the two sides of Keser, Arich Anpin and Atik, correspond to clothing and houses, and to the two kinds of mitzvos?
	Why did the dedication of the Temple need joy to be drawn into it, when ordinary mitzvos are naturally done with joy?
	What makes the stone Sanctuary of Shiloh “rest,” and how does this connect to the words of the Shema as “stones”?
	How does the maamar reconcile “I will honor and sustain” in the kesubah with the saying that a man is sustained on account of his wife?

For children · ages 9–13
For the children at the table
Why we celebrate a new house

The big idea
What is lowest in the world often comes from the highest place, so a house of plain stone, and a mitzvah we do beyond our own wishes, draw from a level even higher than our will.


King David wrote “A psalm, a song for the dedication of the House.” Why do people make a feast when a new house is dedicated? The maamar looks at three things a person needs: food, which becomes part of us; clothing, which wraps close around us; and a house, which surrounds us from a distance. Food costs less than clothing, and clothing less than a house. The deeper reason is that the lower a thing comes down, the higher its root above. A house is built of stone, the plainest material of all, yet its root is the highest. It is the same with mitzvos. Most mitzvos we do because we want to, and so we do them with joy. But some come to us without our planning, like a sheaf of grain forgotten in the field that must be left for the poor. Such a mitzvah comes from a level above our will. Joy does not come there by itself, so it must be brought in. That is why the dedication of the Beis HaMikdash needed “a song,” and why we celebrate a new house.

The mashal
A pious man once forgot a sheaf of grain in his field, and so he could keep the mitzvah of leaving it for the poor. He was so happy that he asked his son to bring offerings in thanks. He explained that every other mitzvah we do knowingly, but this one came to him without his knowledge, as a gift from above.

Questions for the Shabbos table
	Why does the maamar say that the lowest things, like stone, have the highest root?
	Why was the pious man so happy that he forgot a sheaf in his field?
	This week, when something comes to you that you did not plan, like a chance to help someone, how can you do it with joy?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1מזמור שיר חנוכת
The note records that this maamar was delivered in the year 5567 (1806–1807) and points to the list of that year’s maamarim, where it is catalogued.
Kehot’s noteנאמר בשנת תקס״ז. ראה רשימת המאמרים בריש ס׳ תקס״ז הע׳ *25. הנחת כ״ק אדמו״ר האמצעי בסידור יט, ד. ועוד הנחה בס׳ הנחות הר״פ ע׳ עט. וראה הוספות להערות וציונים שם. חלק מהמאמר נדפס ג״כ שם ע׳ פא ומתחיל: אנא אוקיר.
2The heading of Psalm 30, “A psalm, a song of the dedication of the House, of David.” The maamar asks why the dedication of the House is linked with song and joy.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ולבושין הם מקיפים . . בתים הם ג״כ מקיפים
The note points to a later discussion of garments and houses as two kinds of encompassing, parallel to the distinction drawn here.
Kehot’s noteראה בסה״מ תש״ד ע׳ 113 ואילך.
Paragraph 2
4[אך הטעם . . מן המזון כנ״ל]
The note says this parenthetical remark on the plain reason for prices appears in the manuscript of the Alter Rebbe’s maamarim, i.e. it is part of the text as transmitted in manuscript.
Kehot’s noteמוסגר זה נמצא בכת״י מאמרי אדה״ז.
Paragraph 3
5בבחי׳ עולם שנה נפש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״ג, מ״ג ואילך.
6כבוד מלכותך יאמרו גו׳ להודיע גו׳
The words here quote Psalms 145:11; the passage is shown below.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יא-יב.
7כבוד מלכותך יאמרו וגבורתך ידברו להודיע כו׳ גבורותיו
“They will speak of the glory of Your kingdom and tell of Your might, to make known to people His mighty acts.” The Alter Rebbe reads it as linking Malchus with the gevuros, the contractions that produce many separate worlds.
Psalms 145:11–12תהילים קמ״ה:י״א-י״ב
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ: לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
They shall speak of the glory of Thy kingdom, And talk of Thy might; To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
8כל אשר חפץ ה׳ עשה
“Whatever G-d desired, He did, in heaven and on earth.” Cited to show that creation flows from G-d’s will, the level of Keser, the encompassing light.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
9בביאור ע״פ יביאור לבוש מל׳
The text itself summarizes that Explanation: every creature receives life-force from both memalei and sovev kol almin, but its coming into being is mainly from sovev.
Kehot’s noteתו״א צב, ב.
10שו״ה בחי׳ — כנודע
The note points to an earlier Likkutei Torah discussion of Keser as the intermediary, both the lowest of the Emanator and the first of the emanated.
Kehot’s noteע״ל בחקותי (מו, ג). וש״נ. [כ].
11שמ״א פ״ג
That passage describes how Malchus of Atzilus becomes the “Atik” of Beriah and Chochmah becomes the “Atik” of Atzilus: the lowest of a higher level becomes the transcendent source of the next.
Song of Songs 7:4שיר השירים ז׳:ד׳
שְׁנֵי שָׁדַיִךְ כִּשְׁנֵי עֳפָרִים תׇּאֳמֵי צְבִיָּה:
Thy two breasts are like two fawns that are twins of a gazelle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו [שמ״ב] פ״א. [כ]. ראה לקמן שה״ש ז, ד.
12חד אריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
13חד אריך כו׳
In the introduction to Tikkunei Zohar (Patach Eliyahu), the ten Sefiros are described as “one long, one short and one in between.” The Alter Rebbe cites it for the ordered unfolding of the Sefiros from Arich Anpin.
Tikkunei Zohar 17a:13–15תקוני הזהר י״ז א:י״ג-ט״ו
ואלין עשר ספירן. אינון אזלין כסדרן. חד אריך וחד קצר וחד בינוני ואנת הוא דאנהיג לון. ולית מאן דאנהיג לך לא לעילא ולא לתתא ולא מכל סטרא. *לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
14המעתיק הרים
“He who removes mountains and they know it not.” The word ma’tik (removes) is used to explain the name Atik: a level removed from and beyond the Sefiros.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ט, ה.
15סד״ה השמים כסאי
The text refers there for the subject of “What house could you build for Me?”, the house as the level beyond all encompassing.
Kehot’s noteתו״א א, ג.
16השמים כסאי בענין איזה בית אשר תבנו לי
“The heavens are My throne and the earth My footstool; what house could you build for Me?” The text refers to a discourse on this verse about the Temple as G-d’s house.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ג׳|בחי׳ מזון ולבושים והיכלות
The note says the three levels of food, clothing and dwellings are explained at length there.
Kehot’s noteנתבאר בלקו״ש ח״ט ע׳ 138 בהערה 31 בארוכה.
18בד״ה המגיד מראשית אחרית
This is where the discourse referred to in the text is printed: on “her food, her clothing,” with food drawn from the Name Elokim, the level of vessels.
Kehot’s noteסה״מ תקס״ח ובאוה״ת משפטים ע׳ א׳שב.
19המגיד מראשית אחרית
“Declaring the end from the beginning.” The opening words of the discourse the text refers to.
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20שארה כסותה
“Her food, her clothing and her conjugal rights he shall not diminish.” That discourse reads “her food” as drawn from the Name Elokim, the level of vessels.
Exodus 21:10שמות כ״א:י׳
אִם־אַחֶרֶת יִקַּח־לוֹ שְׁאֵרָהּ כְּסוּתָהּ וְעֹנָתָהּ לֹא יִגְרָע:
If he take him another wife, her food, her raiment, and her conjugal rights, shall he not diminish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שו״ה כל — ואינם הכרחים
The note, quoted from there, answers why food is called less necessary than clothing: it means the variety of foods, which belongs to food itself, while fine and plain clothes are equally “clothing”; and a person needs clothing constantly but eats only at times.
Yevamot 63a:4יבמות ס״ג א:ד׳
אַשְׁכְּחֵיהּ רַבִּי יוֹסֵי לְאֵלִיָּהוּ, אֲמַר לֵקהּ, כְּתִיב: ״אֶעֱשֶׂה לוֹ עֵזֶר״, בַּמָּה אִשָּׁה עוֹזַרְתּוֹ לָאָדָם? אֲמַר לֵקהּ: אָדָם מֵבִיא חִיטִּין — חִיטִּין כּוֹסֵס? פִּשְׁתָּן — פִּשְׁתָּן לוֹבֵשׁ? לֹא נִמְצֵאת מְאִירָה עֵינָיו וּמַעֲמִידָתוֹ עַל רַגְלָיו?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteואין סתירה לזה ממ״ש בלקו״ת ברכה צט, סע״א ואילך. כי הכוונה שם במ״ש שהמזון אינו מוכרח כ״כ כלבוש, הוא כמפורש שם להדיא ”ואינם הכרחים כ״כ במיני מטעמים כו׳” [ואף שגם בנוגע ללבושים, מה ש”א״א בחורף בלי מלבוש כו׳ וכן בקיץ כו׳” א״צ לזה ללבושים נאים דוקא — יש לומר: ענין ההתחלקות הוא (בעיקר) מבחינת פנימי. ולכן, מכיון ש”הלבושים שרשם למעלה הוא מבחי׳ כתר . . בחי׳ מקיף”. פרטי הלבושים והחילוק שבין בגדים פשוטים לבגדים נאים אי״ז בעצם ענין הלבושים (משא״כ המזון, מכיון ש”נמשך מבחי׳ ממכ״ע”, הרי ”ריבוי התחלקות פרטי המאכלים” הם פרטים בענין המזון עצמו), ונמצא שהלבושים (שבעצם ענין הלבוש, לא ישנו חילוק בין בגד אחד לשני) ”נצרכים יותר לאדם” מהמזון], [ונוסף לזה: לבוש נצרך תמיד להאדם, משא״כ מזון יכול לאכול לעתים רחוקים, כמבואר בסדור כ, ג]־ וכן מ״ש שם בנוגע לבית ”והם יותר נצרכים לאדם גם מהלבושים” הוא כמו שמבאר שם ”כי א״א לדור בלא בית אף רגע” [ויש לומר שהכוונה היא לענין השלימות שבאדם שבא ע״י דירה דוקא, כמרז״ל [ראה יבמות סג, א: כל אדם שאין לו קרקע כו׳, ובתוספות שם ד״ה שאין: קרקע לבנות עליו שידור בו. וכבר העירו מעירובין (סב, א) דדירת עכו״ם לא שמה דירה. ולהעיר מס׳ בית האוצר (להגר״י ענגל) ח״א כלל יד] כל אדם שאין לו בית אינו אדם — ראה תו״ח ויקהל (תרכז, ב) ובכ״מ בדא״ח], אבל בנוגע לחיות וקיום האדם, המזון נצרך לו יותר מלבוש, והלבוש יותר מבית. וראה לקו״ת שם (צח, סע״ד). — לקו״ש ח״ט ע׳ 139.
22באתי לגני בענין אריתי מורי
“I have come into My garden... I have gathered My myrrh with My spice.” The text refers to the discourse on this verse, which contrasts taste and smell.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ריח בגדיו
“And he smelled the smell of his garments and blessed him.” Garments are linked with smell, the more encompassing sense.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כז.
24בזהר פ׳ בלק דקפ״ו ע״א
Other places in Likkutei Torah where the Zohar on “the fragrance of your garments” is discussed.
Kehot’s noteראה גם לעיל פ׳ שלח נא, ד. מסעי פט, ב.
25בריחא דלבושייכו בזהר פ׳ בלק דקפ״ו ע״א
The Zohar in Balak speaks of “the fragrance of your garments.” Cited as a further link between garments and fragrance.
Zohar, Balak 4:24–6:33ספר הזהר, בלק ד׳:כ״ד-ו׳:ל״ג
26ולכן נק׳ ממכ״ע . . כח הפועל בנפעל
The Tzemach Tzedek brings the content of this passage there, on memalei kol almin as the inner power of the Maker in the thing made.
Kehot’s noteראה באוה״ת ויקרא כרך א ע׳ רצו שמביא תוכן הדברים מכאן.
27“Command the children of Israel and say to them: My offering, My bread.” The text refers to a discourse on this verse about why offerings apply only when the Temple stands.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
28כי א״א לדור בלא בית אף רגע
The Kehot edition refers to Tosafos on the Talmud’s statement there about a man without land, which Tosafos explains as land to build a home to live in. It supports the idea that a home is essential to a person.
Yevamot 63aיבמות ס״ג א
Vayikra Rabbah 22:1ויקרא רבה כ״ב:א׳
Kehot’s noteראה יבמות סג, א תוד״ה שאין. ויק״ר פכ״ב, א.
Paragraph 6
29בד״ה אלה מסעי
“These are the journeys of the children of Israel.” The opening of a discourse the text refers to, where Torah as food and mitzvos as garments is discussed.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30גדול תלמוד שמביא לידי מעשה
The Sages conclude that study is greater because it leads to action. The Alter Rebbe reads this as showing that action is the goal of study.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
31לא המדרד עיקר אלא המעשה
“Not study is the main thing, but action.” The printed word "המדרד" apparently reads "המדרש", as in the Mishnah.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
32לא המדרש עיקר אלא המעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״א, מי״ז.
33The Talmud rules that a court compels one who refuses a positive commandment, such as making a sukkah, by lashes “until his soul departs.” It shows how central the act of a mitzvah is.
Ketubot 86a:10כתובות פ״ו א:י׳
אֲמַר לֵקהּ רַב כָּהֲנָא לְרַב פָּפָּא: לְדִידָךְ דְּאָמְרַתְּ פְּרִיעַת בַּעַל חוֹב מִצְוָה, אָמַר: ״לָא נִיחָא לִי דְּאֶיעְבֵּיד מִצְוָה״, מַאי? אֲמַר לֵקהּ, תְּנֵינָא: בַּמֶּה דְּבָרִים אֲמוּרִים — בְּמִצְוַת לֹא תַעֲשֶׂה, אֲבָל בְּמִצְוַת עֲשֵׂה, כְּגוֹן שֶׁאוֹמְרִין לוֹ עֲשֵׂה סוּכָּה וְאֵינוֹ עוֹשֶׂה, לוּלָב וְאֵינוֹ עוֹשֶׂה —
William Davidson, Vocalized Aramaic (CC-BY-NC)
34מי שתורתו אומנתו כגון רשב״י וחביריו אין מפסיקין לתפלה
The Talmud says that those whose Torah is their occupation, like Rabbi Shimon bar Yochai and his colleagues, do not interrupt their study for prayer.
Shabbat 11a:8שבת י״א א:ח׳
וְאִם הִתְחִילוּ אֵין מַפְסִיקִין, מַפְסִיקִין לִקְרִיאַת שְׁמַע. הָא תְּנָא לֵקהּ רֵישָׁא אֵין מַפְסִיקִין? סֵיפָא אֲתָאן לְדִבְרֵי תוֹרָה. דְּתַנְיָא: חֲבֵרִים שֶׁהָיוּ עוֹסְקִין בַּתּוֹרָה — מַפְסִיקִין לִקְרִיאַת שְׁמַע, וְאֵין מַפְסִיקִין לִתְפִלָּה. אָמַר רַבִּי יוֹחָנָן: לֹא שָׁנוּ אֶלָּא כְּגוֹן רַבִּי שִׁמְעוֹן בֶּן יוֹחַי וַחֲבֵירָיו שֶׁתּוֹרָתָן אוּמָּנוּתָן. אֲבָל כְּגוֹן אָנוּ, מַפְסִיקִין לִקְרִיאַת שְׁמַע וְלִתְפִלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת יא, א.
35ובירוש׳ פ״ק דשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteה״ב.
36שו״ה למ״ע — לסוכה ולולב
The note, quoted from there, explains why sukkah and lulav are the examples: both are about Daas, knowledge.
Kehot’s noteהטעם שתפס ב׳ מצות אלו י״ל כי במצות אלו תוכנם וענינם הו״ע הדעת: בסוכה נאמר (אמור כג, מג) ”למען ידעו דורתיכם כי בסוכות” (ולכן הכוונה במצות סוכה היא לא רק כוונת המצוה אלא גם החלק מקיום המצוה כתיקונה*. — ראה ב״ח או״ח ר״ס תרכ״ה שו״ע אדה״ז שם): ו”לולב ומיניו הוא המשכת הדעת כו׳”. *)ֿאף שכ״ה גם בתפילין וציצית כבב״ח שם, הרי בהנ״ל הוא כפי שנאמר ”למען תזכרו גו׳”, ”למען תהי׳ תורת ה׳ בפיך” ולא כבסוכה למען ידעו גו׳” — לקו״ש חט״ו ע׳ 261.
37ולא מודה רשב״י שמפסיקין כו׳ טעמי׳ דרשב״י שזה שנון כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי שבת פ״א סוף ה״א.
38אורייתא מחכמה נפקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א. פה, א). זח״ג (קפב, א). וע׳ זח״א (קנו, ב). [כ].
39אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah.” The Kehot edition gives this Zohar passage (and parallels) for the principle that Torah is rooted in divine wisdom.
Zohar, Beshalach 28:377–388ספר הזהר, בשלח כ״ח:שע״ז-שפ״ח
but the food of those absorbed in the Torah nourishes only the soul and the spirit, but not the body, coming as it does from the sphere of “Wisdom”, from the highest and most glorious supernal region. Hence it is hardly to be wondered at that Wisdom’s children are more frail than other men, for they do not eat the food of the body at all. Truly, “Wisdom keeps alive her owners”! Blessed is that body which can derive benefit from the food of the soul!’ R. Eleazar thereupon remarked: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
40אורייתא מחכמה נפקת
A parallel Zohar passage for “The Torah comes forth from Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
41אורייתא מחכמה נפקת
A further parallel given by the Kehot edition for the Torah’s root in Chochmah.
Zohar, Chukat 6:43–9:54ספר הזהר, חקת ו׳:מ״ג-ט׳:נ״ד
42גם בפרק אחד שחרית ופ״א ערבית יצא ידי חובת ת״ת
The Talmud says that one who learns one chapter in the morning and one in the evening has fulfilled “it shall not depart from your mouth.” The Kehot edition also cites the Alter Rebbe’s Shulchan Aruch, Laws of Torah Study 3:4.
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות צט, ב. שו״ע אדה״ז הל׳ ת״ת פ״ג ה״ד.
43והגית בו יומם ולילה
“You shall meditate in it day and night.” The other extreme of the duty of study, showing that Torah, like food, has no fixed measure.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
44The Jerusalem Talmud explains that Rabbi Shimon did not stop for the Shema because both are Torah recitation, but he would stop to make a sukkah or take a lulav.
Jerusalem Talmud Shabbat 1:2:11תלמוד ירושלמי שבת א׳:ב׳:י״א
רִבִּי יוֹחָנָן אָמַר בְּשֵׁם רִבִּי שִׁמְעוֹן בֶּן יוֹחַי. כְּגוֹן אָנוּ שֶׁעֲסוּקִין בְּתַלְמוּד תּוֹרָה אֲפִילוּ לְקִרִיַת שְׁמַע אֵין אָנוּ מַפְסִיקִין. רִבִּי יוֹחָנָן אָמְרָהּ עַל גַּרְמֵיהּ. כְּגוֹן אָנוּ שֶׁאֵין אָנוּ עֲסוּקִין בְּתַלְמוּד תּוֹרָה אֲפִילוּ לִתְפִילָּה אָנוּ מַפְסִיקִין. דֵּין כְּדַעְתֵּיהּ וְדֵין כְּדַעְתֵּיהּ. רִבִּי יוֹחָנָן כְּדַעְתֵּיהּ. דְּרִבִּי יוֹחָנָן אָמַר. הַלְוַאי מִתְפָּלְלִין כָּל הַיּוֹם. לָמָּה. שֶׁאֵין תְּפִילָּה מַפְסֶדֶת. רִבִּי שִׁמְעוֹן בֶּן יוֹחַי כְדַעְתֵּיהּ. דְּרִבִּי שִׁמְעוֹן בֶּן יוֹחַי אָמַר. אִילּוּ הֲוֵינָא קָאִים עַל טוּרָא דְסִינַי בְּשַׁעְתָּא …
Rebbi Joḥanan said in the name of Rebbi Simeon ben Yoḥai: “For example we, who are engaged in the study of Torah, do not interrupt even for the recitation of the Shemaˋ.” Rebbi Joḥanan used to say about himself: “For example we, who are not engaged in the study of Torah, do interrupt even for prayer.”This one follows his own opinion and that one follows his own opinion. Rebbi Joḥanan follows his own opinion since Rebbi Joḥanan said, if only a man prayed the entire day. Why? Because prayer is …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 7
45יש ב׳ מיני מצות
A parallel discussion of the two kinds of mitzvos, those done by will and those beyond it.
Kehot’s noteראה אוה״ת פנחס ע׳ א׳סג.
46כמו מצות שכחה וכה״ג
According to the note, Sha’arei Kedushah divides the mitzvos into five groups: those done at prayer every weekday, those bound to a time, those that may happen to come a person’s way, those one must seek out, and those one cannot seek unless the Holy One, blessed be He, brings them.
Kehot’s noteראה בשערי קדושה להרח״ו שער ד׳ בתחלתו שמחלק המצות לה׳ חלקים: א׳, מצות הנוהגות בזמן התפלה בכל ימי החול. ב׳, מצות התלויות בזמן. ג׳, מצות האפשריות להזדמן ליד האדם. ד׳, מצות שצריך האדם לחפש אחריהן לקיימן. ה׳, מצות שאין ביד האדם לחפש אחריהן אא״כ יזמינם הקב״ה, וראה בסה״מ תרס״ח בסופו בהוספה ג׳ (הגהות על שעה״ק להרח״ו) ע׳ רמז (בהוצאת תשמ״ט).
Paragraph 8
47פ״ג דפאה
Kehot’s marei makom for these words (its note is below).
Kehot’s note(הי״ג). [כ].
48בתוספתא פ״ג דפאה מעשה בחסיד א׳ ששכח עומר בתוך שדהו
The story of the pious man who celebrated the mitzvah of the forgotten sheaf with offerings, because it alone comes without our knowledge.
Tosefta Peah 3:13תוספתא פאה ג׳:י״ג
… המעמר מפני הדליקה ומפני אמת המים אין להם שכחה מפני [שעתיד] לאבדן מעשה בחסיד אחד ששכח עומר בתוך שדהו ואמר לבנו צא והקריב עלי פר לעולה ופר לשלמים אמר לו אבא מה ראית לשמוח בשמחת מצוה זו [יותר] מכל מצות שבתורה אמר לו כל מצות שבתורה נתן [להם המקום] לדעתנו זו שלא לדעתנו שאילו [עשינוהו ברצון לפני המקום לא באת מצוה זו לידינו [אלא] הרי הוא אומר (דברים כד) כי תקצור וגו׳ קבע לו הכתוב ברכה והלא דברים קל וחומר מה אדם שלא נתכוין לזכות וזכה מעלין עליו כאילו …
Tosefta Pei'ah - Machon Mamre (Public Domain)
49כי תקצור וגו׳
“When you reap your harvest in your field and forget a sheaf in the field, do not go back to take it... so that the L-rd your G-d may bless you.” The verse sets a blessing for this mitzvah.
Deuteronomy 24:19דברים כ״ד:י״ט
כִּי תִקְצֹר קְצִירְךָ בְשָׂדֶךָ וְשָׁכַחְתָּ עֹמֶר בַּשָּׂדֶה לֹא תָשׁוּב לְקַחְתּוֹ לַגֵּר לַיָּתוֹם וְלָאַלְמָנָה יִהְיֶה לְמַעַן יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ בְּכֹל מַעֲשֵׂה יָדֶיךָ:
When thou reapest thy harvest in thy field, and hast forgot a sheaf in the field, thou shalt not go back to fetch it; it shall be for the stranger, for the fatherless, and for the widow; that the L-RD thy G-d may bless thee in all the work of thy hands.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
50אנת הוא דאפיקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
51אנת הוא דאפיקת כו׳
From Patach Eliyahu in the introduction to Tikkunei Zohar: “You are He who brought forth ten tikkunim, and we call them ten Sefiros.” Cited for Arich Anpin as the source of the emanated Sefiros.
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
52ר״ש בן שטח שברח למצרים . . ורדפו אחריו ונעשה נשיא
The Rebbe’s note there says the same name appears in Likkutei Torah, points to the Jerusalem Talmud, Chagigah 2:2 (cited in Tosafos, Chagigah 16b), where the story is told of Yehudah ben Tabbai, and leaves it for further study; a possible resolution is that it follows the view that Shimon ben Shetach was the Nasi.
Chagigah 16bחגיגה ט״ז ב
Kehot’s noteראה בהערות וציונים מכ״ק אדמו״ר להנחות הר״פ לע׳ פ׳ (נדפס בע׳ קצג): ”וכן הוא גם בלקו״ת. וראה ירושלמי חגיגה פ״ב ה״ב (הובא בתוס׳ חגיגה טז, ב). וצע״ג” עכ״ל. ראה גם בהערות וציונים לעיל. ראה ירוש׳ חגיגה פ״ב, ה״ב. ר׳ יהודא בן טבאי כמ״ש בסידור שלו עזה״פ קודם התפלה ד״ה מזמור [כא, א]. וע׳ בסה״ד בשם הירושלמי (פ״ב דחגיגה ה״ב). ואפ״ל דה״ק כאן לפי״ד חכמים שם (טז, ב) במשנה ובפ׳ גמר הדין (ה״ט [ה״ו]) שר׳ שמעון בן שטח הי׳ נשיא. [כ].
53כל הרודף אחר הכבוד
“Whoever pursues honor, honor flees from him; whoever flees from honor, honor pursues him.” Cited to explain why the sage who fled was made Nasi.
Eruvin 13bעירובין י״ג ב
Kehot’s noteראה עירובין יג, ב.
54בד״ה צאינה וראינה
That discourse explains the crown as above the king’s body, made of precious stones that are inanimate yet become a crown, and explains the two crowns for “we will do” and “we will hear,” with “we will hear” as nullification before the words of Torah.
Kehot’s noteלקמן שה״ש כב, א.
55בד״ה צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him.” The opening of the discourse the text refers to.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56קשרו להן ב׳ כתרים אחד כנגד נעשה כו׳
When Israel put “we will do” before “we will hear,” ministering angels tied two crowns on each of them. The Alter Rebbe reads the two crowns as the two levels of Keser.
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
57רפ״ו דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s note(לה, ב). [כ].
58The Talmud says “and you shall gather in your grain” refers to a time when Israel does not do G-d’s will, since when they do, their work is done by others.
Berakhot 35b:7ברכות ל״ה ב:ז׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
59והיה אם שמוע תשמעו אל מצותי
The second paragraph of the Shema, which includes “with all your heart and with all your soul” but not “with all your might,” and continues “and you shall gather in your grain” (11:14).
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60בכל מאדך
“And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might.” “With all your might” is read as love beyond one’s own measure and will.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אל יאמר אדם אי אפשי
Another place where the saying “A person should not say, ‘I have no desire for it’” is discussed.
Kehot’s noteע״ל האזינו (ע״ד, א). וש״נ. [כ].
62אתכפיא סט״א . . אסתלק יקרא דקוב״ה לעילא
The Zohar says that when the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted in all the worlds. Applied to keeping the prohibitions out of submission.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
63בביאור ע״פ שחורה אני
There the positive mitzvos make the soul’s garments, while keeping the prohibitions (“I am black”) draws the revelation of G-d’s essence, which cannot even be called sovev kol almin.
Kehot’s noteלקמן שה״ש י, ב.
64בביאור ע״פ שחורה אני ונאוה
“I am black yet comely.” The opening of the Explanation the text refers to, on the prohibitive commandments.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65וע״פ שימני כחותם
That discourse speaks of lights clothed in vessels as a “sunken seal” and of how love from below draws down the Infinite Light into the ten Sefiros; the text sends the reader there for the subject of the prohibitive commandments.
Kehot’s noteלקמן שה״ש מו, ב.
66וע״פ שימני כחותם
“Set me as a seal upon your heart.” The opening of another discourse the text refers to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67וע״פ ראיתי והנה מנורת זהב
“I saw, and behold, a menorah all of gold.” The opening of a third discourse the text refers to.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68סד״ה ראה ריח בני
The discourse on Yitzchak’s blessings, which came without his knowledge because they could not be clothed in Daas.
Kehot’s noteתו״א כא, א.
69סד״ה ראה ריח בני
“See, the smell of my son is like the smell of a field.” Yitzchak’s words as he blessed Yaakov; also the verse of “the smell of his garments.”
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70רק בא אחיך במרמה
“Your brother came with guile and took your blessing.” Shows the blessings came without Yitzchak’s knowledge.
Genesis 27:35בראשית כ״ז:ל״ה
וַיֹּאמֶר בָּא אָחִיךָ בְּמִרְמָה וַיִּקַּח בִּרְכָתֶךָ:
And he said: ‘Thy brother came with guile, and hath taken away thy blessing.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ריח בגדיו ריח בוגדיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר (פס״ה [כב וברש״י שם]). ובילקוט ר׳ (קטו). וע׳ סנהדרין (לז, א). וכ״ה במדרש אגדה פ׳ תולדות א״ת בגדיו אלא בוגדיו. [כ].
72וז״ש במדרש ריח בגדיו ריח בוגדיו
The Midrash reads begadav (his garments) as bogdav (his rebels), referring to sinners of Yaakov’s line who returned. The Kehot edition also points to Sanhedrin 37a.
Bereshit Rabbah 65:22בראשית רבה ס״ה:כ״ב
… את נושקני בקבורה, ואין אחר נושקני בקבורה. ויגש וישק לו וירח את ריח בגדיו אמר רבי יוחנן: אין לך דבר שריחו קשה מן השטף הזה של עזים, ואת אמרת וירח את ריח בגדיו ויברכהו?! אלא, בשעה שנכנס אבינו יעקב אצל אביו, נכנסה עמו גן עדן, הדא הוא דאמר לו: ראה ריח בני כריח שדה. ובשעה שנכנס עשו אצל אביו, נכנסה עמו גיהינום, היך מה דאת אמר: (משלי כ): בא זדון ויבא קלון. דבר אחר: וירח את ריח בגדיו ויברכהו, כגון יוסף משיתא, ויקום איש צרורות יוסף משיתא. בשעה שבקשו …
“He did not recognize him, because his hands were hairy like the hands of his brother Esau, and he blessed him” (Genesis 27:23). “He did not recognize him” – when wicked people were produced from him, he [Isaac] did not recognize them. “His father Isaac said to him: Approach and kiss me, my son” (Genesis 27:26). “Approach and kiss me” – he said to him: ‘You will be adjacent to me in burial, but no other will be adjacent to me in burial.’ “He approached and kissed him, and he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
73וז״ש במדרש ריח בגדיו ריח בוגדיו
The Talmud also expounds “his garments” (begadav) as “his rebels” (bogdav), cited by the Kehot edition as a parallel.
Sanhedrin 37a:7–8סנהדרין ל״ז א:ז׳-ח׳
רֵישׁ לָקִישׁ אָמַר: מֵהָכָא, ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״ – אֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵאִין מִצְוֹת כְּרִמּוֹן. רַבִּי זֵירָא אָמַר: מֵהָכָא, ״וַיָּרַח אֶת רֵיחַ בְּגָדָיו״. אַל תִּיקְרֵי ״בְּגָדָיו״ אֶלָּא ״בּוֹגְדָיו״. הָנְהוּ בִּרְיוֹנֵי דַּהֲווֹ בְּשִׁיבָבוּתֵיהּ דְּרַבִּי זֵירָא, דַּהֲוָה מְקָרֵב לְהוּ כִּי הֵיכִי דְּנֶיהְדְּרוּ לְהוּ בִּתְיוּבְתָּא, וַהֲווֹ קָפְדִי רַבָּנַן. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי זֵירָא, אָמְרִי: עַד הָאִידָּנָא הֲוָה חֲרִיכָא קַטִּין שָׁקֵיהּ דַּהֲוָה בָּעֵי עֲלַן רַחֲמֵי, הַשְׁתָּא מַאן בָּעֵי עֲלַן רַחֲמֵי? הַרְהֲרוּ בְּלִבַּיְיהוּ וַעֲבַדוּ תְּשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74בד״ה וישלח יעקב
The discourse the text cites for its explanation of “current with the merchant.”
Kehot’s noteתו״א כד, ג.
75בד״ה וישלח יעקב
“And Yaakov sent messengers.” The opening of the discourse the text refers to.
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76עובר לסוחר
“Four hundred shekels of silver, current with the merchant.” The phrase explained in that discourse.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בביאור ע״פ כי תצא
There the lamed is the encompassing light that can at times enter the vessels, and the final mem is the encompassing of the encompassing, which cannot; it refers back to this maamar on garment and house.
Kehot’s noteלעיל לו, ד.
78בביאור ע״פ כי תצא
“When you go out to war.” The opening of the Explanation in Likkutei Torah on the two encompassing lights, lamed and mem.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79והקימותי לך בית נאמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״א כא, כח.
80והקמותי לך בית נאמן
Abigail tells David, “The L-rd will surely make my lord a faithful house.” The Kehot note gives the place as I Samuel 21:28, apparently a slip for 25:28. The Alter Rebbe reads “house” as David’s Malchus.
I Samuel 25:28שמואל א כ״ה:כ״ח
שָׂא נָא לְפֶשַׁע אֲמָתֶךָ כִּי עָשֹׂה־יַעֲשֶׂה ה׳ לַאדֹנִי בַּיִת נֶאֱמָן כִּי־מִלְחֲמוֹת ה׳ אֲדֹנִי נִלְחָם וְרָעָה לֹא־תִמָּצֵא בְךָ מִיָּמֶיךָ:
Forgive, I pray thee, the trespass of thy handmaid; for the L-RD will certainly make my lord a sure house, because my lord fighteth the battles of the L-RD; and evil is not found in thee all thy days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לא גבה לבי גו׳ ודוממתי
The words here quote Psalms 131:1; the passage is shown below.
Psalms 131:1תהילים קל״א:א׳
שִׁיר הַמַּעֲלוֹת לְדָוִד ה׳ לֹא־גָבַהּ לִבִּי וְלֹא־רָמוּ עֵינַי וְלֹא־הִלַּכְתִּי בִּגְדֹלוֹת וּבְנִפְלָאוֹת מִמֶּנִּי:
A Song of Ascents; of David. L-RD, my heart is not haughty, nor mine eyes lofty; Neither do I exercise myself in things too great, or in things too wonderful for me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלא, א-ב.
82לא גבה לבי כו׳ ודוממתי
“My heart was not haughty... I stilled and quieted my soul.” David’s self-effacement, “stilled” (domamti) echoing domem, the inanimate.
Psalms 131:1–2תהילים קל״א:א׳-ב׳
שִׁיר הַמַּעֲלוֹת לְדָוִד ה׳ לֹא־גָבַהּ לִבִּי וְלֹא־רָמוּ עֵינַי וְלֹא־הִלַּכְתִּי בִּגְדֹלוֹת וּבְנִפְלָאוֹת מִמֶּנִּי: אִם־לֹא שִׁוִּיתִי וְדוֹמַמְתִּי נַפְשִׁי כְּגָמֻל עֲלֵי אִמּוֹ כַּגָּמֻל עָלַי נַפְשִׁי:
A Song of Ascents; of David. L-RD, my heart is not haughty, nor mine eyes lofty; Neither do I exercise myself in things too great, or in things too wonderful for me. Surely I have stilled and quieted my soul; Like a weaned child with his mother; My soul is with me like a weaned child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בלקו״ת מבאר
It notes that Likkutei Torah treats leadership as a whole as beyond reason (fleeing honor) and links it with putting “we will do” before “we will hear”; since “By Me kings reign,” all leadership is bound up with self-nullification.
Kehot’s note”שגם כללות ענין הנשיאות הוא ענין שלא ע״פ טעם ודעת (הבורח מן הכבוד כו׳) ומקשר זה עם ענין הקדמת נעשה לנשמע, עיי״ש, וי״ל, שכיון ש”בי מלכים ימלוכו” לכן כל נשיאות קשורה דוקא עם ענין הביטול (הבורח מן הכבוד כו׳)” — לקו״ש חל״ג ע׳ 46 הערה 40.
84Kehot’s note points to Deuteronomy 21:10–25:19 for these words.
Deuteronomy 21:10–25:19דברים כ״א:י׳-כ״ה:י״ט
Paragraph 10
85תחת אשר לא עבדת בשמחה
“Because you did not serve the L-rd your G-d with joy.” Shows that the mitzvos, done by will, call for joy.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
86ע״פ ושאבתם מים בששון
That discourse contrasts the wine libation, explicit in the Written Torah, with the water libation, a law given to Moshe at Sinai, and explains why the water was drawn with great joy.
Kehot’s noteלעיל עט, ד ואילך.
87ע״פ ושאבתם מים בששון
“You shall draw water with joy from the wellsprings of salvation.” The verse of the Sukkos water-drawing, which had to be joined with joy.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88מזמור שיר שהוא נראה כפל ענין כמ״ש באלשיך
The heading of the psalm of the dedication of the House; the Alshich comments on the seeming redundancy of “a psalm, a song.”
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, א.
89ויהי ביתך כבית פרץ
“May your house be like the house of Peretz.” The blessing to Boaz, where “house” means offspring.
Ruth 4:12רות ד׳:י״ב
וִיהִי בֵיתְךָ כְּבֵית פֶּרֶץ אֲשֶׁר־יָלְדָה תָמָר לִיהוּדָה מִן־הַזֶּרַע אֲשֶׁר יִתֵּן ה׳ לְךָ מִן־הַנַּעֲרָה הַזֹּאת:
and let thy house be like the house of Perez, whom Tamar bore unto Judah, of the seed which the L-RD shall give thee of this young woman.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יזל מים
“Water shall flow from his buckets.” Illustrates the root nazal (to flow) in mazal.
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ונוזלים מן לבנון
“And flowing streams from Lebanon.” Another use of the root nazal.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92בד״ה וזאת המצוה
“And this is the commandment, the statutes and the ordinances.” The opening of the discourse in Va’eschanan the text refers to.
Deuteronomy 6:1דברים ו׳:א׳
וְזֹאת הַמִּצְוָה הַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵיכֶם לְלַמֵּד אֶתְכֶם לַעֲשׂוֹת בָּאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ:
Now this is the commandment, the statutes, and the ordinances, which the L-RD your G-d commanded to teach you, that ye might do them in the land whither ye go over to possess it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
93כי לא באתם עד עתה אל המנוחה ואל הנחלה
“For you have not yet come to the rest and to the inheritance.” The Sages read “the rest” as Shiloh.
Deuteronomy 12:9דברים י״ב:ט׳
כִּי לֹא־בָאתֶם עַד־עָתָּה אֶל־הַמְּנוּחָה וְאֶל־הַנַּחֲלָה אֲשֶׁר־ה׳ אֱלֹקֶיךָ נֹתֵן לָךְ:
for ye are not as yet come to the rest and to the inheritance, which the L-RD your G-d giveth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
94ע״פ ויגש אליו יהודה
“And Yehudah approached him.” The opening of the discourse the text refers to on this subject.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וספר החניוך סי׳ תצ״ב
Sefer HaChinuch’s commandment 492, the prohibition of planting a tree by the altar, which includes wooden structures in the Temple. The printed "החניוך" apparently reads "החינוך".
Sefer HaChinukh 492ספר החינוך תצ״ב
96לא תטע לך אשרה כו׳
“You shall not plant for yourself an asherah, any tree, beside the altar of the L-rd your G-d.” Counted as the source of the ban on protruding wood in the Temple.
Deuteronomy 16:21דברים ט״ז:כ״א
לֹא־תִטַּע לְךָ אֲשֵׁרָה כׇּל־עֵץ אֵצֶל מִזְבַּח ה׳ אֱלֹקֶיךָ אֲשֶׁר תַּעֲשֶׂה־לָּךְ:
Thou shalt not plant thee an Asherah of any kind of tree beside the altar of the L-RD thy G-d, which thou shalt make thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
97עצי שטים עומדים
“And you shall make the boards for the Mishkan of acacia wood, standing.” The wooden boards represent the vegetative level.
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98שרפים עומדים
“Seraphim stood above Him.” Read here as the seraphim standing above the Shechinah.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
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99קדוש כו׳
“Holy, holy, holy is the L-rd of hosts; the whole earth is full of His glory.” The angels’ proclamation of G-d’s holiness.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
100ויקח מאבני המקום ... וישם מראשותיו
“And he took of the stones of the place and put them at his head.” Read as the words of the Shema, rooted above the head.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
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101וישם אותה מצבה ויצוק שמן
“And he set it up as a pillar and poured oil on its top.” Read as raising Malchus and drawing supernal Chochmah into it.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
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102שמן משחת קדש
“This shall be a holy anointing oil to Me.” Oil symbolizes supernal Chochmah.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
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Paragraph 15
103אבן מאסו הבונים היתה לראש פינה
“The stone the builders rejected has become the cornerstone.” Read as Malchus, the lowest level, rooted in the highest.
Psalms 118:22תהילים קי״ח:כ״ב
אֶבֶן מָאֲסוּ הַבּוֹנִים הָיְתָה לְרֹאשׁ פִּנָּה:
The stone which the builders rejected Is become the chief corner-stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כב.
104מל׳ נק׳ בחי׳ אבן
A parallel discussion of Malchus as “stone.”
Kehot’s noteראה אוה״ת פ׳ ויחי כרך ב שצד, ב. וראה בד״ה וישלח תרע״ג.
105שתי אבנים כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״ד, מט״ז.
106בביאור ע״פ זאת חקת התורה
“This is the statute of the Torah.” The opening of the Explanation the text refers to.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
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107אולי אבנה ממנה
Sarah: “Perhaps I will be built up through her.” “Building” through a maidservant is linked to the lowest level of Malchus.
Genesis 16:2בראשית ט״ז:ב׳
וַתֹּאמֶר שָׂרַי אֶל־אַבְרָם הִנֵּה־נָא עֲצָרַנִי ה׳ מִלֶּדֶת בֹּא־נָא אֶל־שִׁפְחָתִי אוּלַי אִבָּנֶה מִמֶּנָּה וַיִּשְׁמַע אַבְרָם לְקוֹל שָׂרָי:
And Sarai said unto Abram: ‘Behold now, the L-RD hath restrained me from bearing; go in, I pray thee, unto my handmaid; it may be that I shall be builded up through her.’ And Abram hearkened to the voice of Sarai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טז, ב.
108אולי אבנה גם אנכי ממנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם ל, ג.
109וכן רחל את שפחתה בלהה ואמרה אולי אבנה גם אנכי ממנה
Rachel: “that I too may be built up through her.” A parallel to Sarah’s words.
Genesis 30:3בראשית ל׳:ג׳
וַתֹּאמֶר הִנֵּה אֲמָתִי בִלְהָה בֹּא אֵלֶיהָ וְתֵלֵד עַל־בִּרְכַּי וְאִבָּנֶה גַם־אָנֹכִי מִמֶּנָּה:
And she said: ‘Behold my maid Bilhah, go in unto her; that she may bear upon my knees, and I also may be builded up through her.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ראש לשועלים
The Kehot edition points to the Zohar here for the expression “a head to foxes” applied to the lowest level of Malchus as it rules over lower realms.
Zohar II, 148bזח״ב קמח, ב
Kehot’s noteראה זח״ב קמח, ב (אבות פ״ד, מט״ו).
111להיות ראש לשועלים
“Be a tail to lions rather than a head to foxes.” The source of the expression.
Pirkei Avot 4:15משנה אבות ד׳:ט״ו
רַבִּי יַנַּאי אוֹמֵר, אֵין בְּיָדֵינוּ לֹא מִשַּׁלְוַת הָרְשָׁעִים וְאַף לֹא מִיִּסּוּרֵי הַצַּדִּיקִים. רַבִּי מַתְיָא בֶן חָרָשׁ אוֹמֵר, הֱוֵי מַקְדִּים בִּשְׁלוֹם כָּל אָדָם. וֶהֱוֵי זָנָב לָאֲרָיוֹת, וְאַל תְּהִי רֹאשׁ לַשּׁוּעָלִים:
Rabbi Yannai said: it is not in our hands [to explain the reason] either of the security of the wicked, or even of the afflictions of the righteous. Rabbi Mathia ben Harash said: Upon meeting people, be the first to extend greetings; And be a tail unto lions, and not a head unto foxes.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
112בד״ה יגלה לן טעמי׳
The discourse the text refers to for the “filling” of the hei, the lowest level of Malchus.
Kehot’s noteתו״א טו, ג.
113וע׳ בזהר פ׳ בראשית דכ״ז ע״ב
The Zohar passage the text refers to for the “filling” of the hei, the maidservant level of Malchus.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
114ממ״ש ברבות תזריע פי״ד כלום נתוין אבא ישי
David says, “Did father Yishai intend [to bring me into being]?” The Alter Rebbe notes that this implies the Aggadah of the maidservant is not followed there.
Vayikra Rabbah 14:5ויקרא רבה י״ד:ה׳
115רגלי׳ יורדות
“Her feet go down to death.” Describes the lowest level, which descends into the lower worlds.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
116נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
117כי נעוץ תחלתן בסופן וסופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end.” The lowest is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
118אבנים מפולמים אבנים נקובים
A discourse on the difference between the Shema and the Amidah, where the kinds of “stones” are discussed; it fits the reading here of the Shema’s words as stones.
Kehot’s noteראה סידור ד״ה להבין ההפרש בין ק״ש לתפלה. ראה ביאוה״ז לאדה״א מד, ג. ואילך.
119The Talmud derives from Ezekiel’s words that blessing rests on a man’s home only on account of his wife.
Yevamot 62b:13יבמות ס״ב ב:י״ג
אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי חֲנִילַאי: כׇּל אָדָם שֶׁאֵין לוֹ אִשָּׁה — שָׁרוּי בְּלֹא שִׂמְחָה, בְּלֹא בְּרָכָה, בְּלֹא טוֹבָה. בְּלֹא שִׂמְחָה, דִּכְתִיב: ״וְשָׂמַחְתָּ אַתָּה וּבֵיתֶךָ״. בְּלֹא בְּרָכָה, דִּכְתִיב: ״לְהָנִיחַ בְּרָכָה אֶל בֵּיתֶךָ״. בְּלֹא טוֹבָה, דִּכְתִיב: ״לֹא טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
120להניח ברכה אל ביתך
“To bring a blessing to rest upon your house.” The verse the Talmud expounds.
Ezekiel 44:30יחזקאל מ״ד:ל׳
וְרֵאשִׁית כׇּל־בִּכּוּרֵי כֹל וְכׇל־תְּרוּמַת כֹּל מִכֹּל תְּרוּמוֹתֵיכֶם לַכֹּהֲנִים יִהְיֶה וְרֵאשִׁית עֲרִסוֹתֵיכֶם תִּתְּנוּ לַכֹּהֵן לְהָנִיחַ בְּרָכָה אֶל־בֵּיתֶךָ:
And the first of all the first-fruits of every thing, and every heave-offering of every thing, of all your offerings, shall be for the priests; ye shall also give unto the priest the first of your dough, to cause a blessing to rest on thy house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121Rabbi Yosei: “I never called my wife ‘my wife,’ but ‘my house.’” Identifies the wife with the “house.”
Shabbat 118b:10שבת קי״ח ב:י׳
אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא קָרִיתִי לְאִשְׁתִּי ״אִשְׁתִּי״ וּלְשׁוֹרִי ״שׁוֹרִי״, אֶלָּא לְאִשְׁתִּי — ״בֵּיתִי״, וּלְשׁוֹרִי — ״שָׂדִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
122אין אדם ניזון
The Tzemach Tzedek there quotes the Sages’ saying that a person is given livelihood [only on account of his wife] and remarks that he too did not find its source.
Kehot’s noteע׳ בס׳ אור התורה מאדמו״ר הצ״צ נ״ע בפ׳ ויצא ד״ה וירא והנה באר סי׳ ה׳ בזה״ל הביא מארז״ל אין נותנין לאדם פרנסה כו׳ (וג״ז ל״מ). עו״ש בפ׳ בראשית ד״ה במ״ר בראשית ויברך (מה, א). [כ].
123נותן לחם לכל בשר
“He gives bread to all flesh.” Physical sustenance drawn down from divine kindness.
Psalms 136:25תהילים קל״ו:כ״ה
נֹתֵן לֶחֶם לְכׇל־בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ:
Who giveth food to all flesh, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, כה.
124בפ׳ קרח ע״פ ויגמול שקדים
“And it bore ripe almonds.” The opening of the discourse in Korach the text refers to.
Numbers 17:23במדבר י״ז:כ״ג
וַיְהִי מִמׇּחֳרָת וַיָּבֹא מֹשֶׁה אֶל־אֹהֶל הָעֵדוּת וְהִנֵּה פָּרַח מַטֵּה־אַהֲרֹן לְבֵית לֵוִי וַיֹּצֵא פֶרַח וַיָּצֵץ צִיץ וַיִּגְמֹל שְׁקֵדִים:
And it came to pass on the morrow, that Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded, and put forth buds, and bloomed blossoms, and bore ripe almonds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125בד״ה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בהעלותך לד, א.
126אור זרוע לצדיק
The words here quote Psalms 97:11; the passage is shown below.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
127ופי׳ ברבות תרומה פל״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהלשון נעתק ביהל אור ע׳ שנב
128ובזהר תרומה (קס״ו סע״ב)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”שזהו״ע מ״ש אור זרוע לצדיק, דהיינו אור שנברא ביום ראשון שזרעו הקב״ה בג״ע ע״י צדיק יסו״א שהוא גננא דגנתא ואוליד ואצמח ועביד פירין וזהו וכגנה זרועיה תצמיח” — אוה״ת נ״ך כרך א ע׳ רפט.
129וכ״מ ברבות ס״פ שלח
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ע״פ ועשו להם ציצית הה״ד אור זרוע לצדיק, וכתיב ה׳ חפץ למען צדקו וגו׳ זרע הקב״ה את התורה ואת המצות להנחילם לישראל לחיי העוה״ב ולא הניח דבר בעולם שלא נתן בו מצוה לישראל יצא לחרוש לא תחרוש בשור ובחמור כו׳ עכ״ל. לפי״ז פי׳ אור זרוע אור היינו התורה ומצות, זרוע מה שנתלבשו בכל פרטי הענינים שבעוה״ז בחרישה וזריעה כו׳, ולבושי׳ כמו ציצית, ובבתים מזוזה וכן בכל שא״ד” — יהל אור ע׳ שנב. וראה אוה״ת נ״ך כרך א ס״ע רפט ואילך.
130ואור החמה יהי׳ שבעתיים כאור שבעת הימים
The words here quote Isaiah 30:26; the passage is shown below.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
131ברבות נשא פי״ג . . תרי״ג אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם לעיל פ׳ בחקותי מו, ד.
132וזהו שפי׳ בזהר ויקרא (די״ב ע״א)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בראשית כרך ז תתשס, ב מביא לשון המדרש ומקשה ”(קשה איך דבור זכור את יום השבת לקדשו מכוון נגד תדשא הארץ דשא, אדרבה זהו עשיית מלאכה וא״כ זהו הפך לקדשו, לכאורה)”. וראה גם באוה״ת נ״ך ע׳ רצ.
133יוצר משרתים ואשר משרתיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
134וגילוי זה זהו בשבת
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת נ״ך ע׳ רצ בסעי׳ ב בענין נשמה יתירה.
135בד״ה ראה כי ה׳ נתן לכם השבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בשלח ב, א.
136קדושתי למע׳ מקדושתכם
Kehot’s note points to Vayikra Rabbah 24:9 for these words.
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
Kehot’s noteויק״ר כד, ט.
137שמש צדקה ומרפא
The words here quote Malachi 3:20; the passage is shown below.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
138ברבות בא פט״ו (דקל״א ע״ד)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל פ׳ ראה כה, ג. ל, ד. ובאוה״ת פ׳ וירא כרך א פח, ב: ”ובסדר בא פט״ו מבואר ענין שמש צדקה היינו מה שיהי׳ ואור החמה שבעתים כאור שבעת הימים, והוא ענין אור ג״ר דעתיק, ולכן הוא מרפא כי משם מקור החיים”. ע״ש.
139ותהלתי אחטם לך
The words here quote Isaiah 48:9; the passage is shown below.
Isaiah 48:9ישעיהו מ״ח:ט׳
לְמַעַן שְׁמִי אַאֲרִיךְ אַפִּי וּתְהִלָּתִי אֶחֱטׇם־לָךְ לְבִלְתִּי הַכְרִיתֶךָ:
For My name’s sake will I defer Mine anger, And for My praise will I refrain for thee, that I cut thee not off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מח, ט.
140וברבות במדבר פרשה ה׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”דורש אחתם לשון חותם קץ הגאולה החתום . . גם חותמה לטובה” — אוה״ת נ״ך כרך א ע׳ קעט. וראה לעיל פ׳ שלח נא, ד.
141בספד״צ פ״ב
Kehot’s note points to Zohar II, 177a for these words.
Zohar II, 177aזח״ב קעז, א
Kehot’s noteזח״ב קעז, א. ”בזמנא דמטא תשרי ירחא שביעה משתכחי אילין תליסר בעלמא עילאה ומתפתחין תליסר תרעא דרחמי בההוא זמנא דרשו ה׳ בהמצאו כתיב ויאמר אלקים תדשא הארץ דשא עשב מזריע זרע עץ פרי וגו׳ היינו דכתיב ועניתם את נפשותיכם בתשעה לחודש בערב” — אוה״ת ויקרא כרך א ע׳ פד. וראה לעיל פ׳ האזינו עז, א ג״כ חלק מהלשון שבסד״צ. וראה גם אוה״ת בראשית כרך א לד, א.
142סד״ה ועשית בגדי קדש
“And you shall make garments of holiness.” The opening of the discourse the text refers to.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

LikuteiTorah.com
The Chassidishe Parsha
About this edition
This edition contains the Hebrew text, the English translation, our explanations, and the notes.

The Hebrew text of Torah Ohr and Likkutei Torah: © Kehot Publication Society, via Sefaria, CC BY-NC 4.0; formatting adapted.

Our English translation, made from the Hebrew without Kehot’s notes: CC BY 4.0.

Our explanations, with the overview, the questions and the page for children: CC BY-NC 4.0.

The notes: Kehot’s marei mekomos (“Sources and References”, including the Rebbe’s notes) © Kehot Publication Society, via Sefaria, CC BY-NC 4.0; formatting adapted; our notes on them: CC BY-NC 4.0.

Quoted sources, via Sefaria: Miqra according to the Masorah (CC-BY-SA); The Holy Scriptures: A New Translation (JPS 1917) (Public Domain); Kehot Publication Society (CC-BY-NC); The Metsudah siddur, 1981 (CC-BY); Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY); Daat Shemot Rabbah (Public Domain); The Sefaria Midrash Rabbah, 2022 (CC-BY); Daat Bereshit Rabbah (Public Domain); William Davidson Edition - Vocalized Aramaic (CC-BY-NC); Constantinople, 1740 (CC-BY-NC); OYW (Public Domain); Sefer Yetzirah, Warsaw 1884 (Public Domain); Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain); Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain); Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain); The Zohar; London, Soncino Press, 1933 (Public Domain); Wikisource Bereshit Rabbah (CC-BY-SA); Daf Shevui (CC0); Torat Emet 357 (Public Domain); Mishnah Yomit by Dr. Joshua Kulp (CC-BY); Sefer Etz Chaim (Public Domain); Tikkunei Zohar - Vocalized (Public Domain); Pardes Rimonim (Public Domain); Torat Emet 363 (Public Domain); Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain); Wikisource Talmud Bavli (CC-BY-SA); Shaar HaGilgulim (Public Domain); Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain); Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain); Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY); Midrash Tanchuma -- Torat Emet (Public Domain); Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY); On Your Way (Public Domain); The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY); Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY); Rabbi Mike Feuer, Jerusalem Anthology (CC-BY); Eighteen Treatises from the Mishna (Public Domain); Midrash Rabbah -- TE (Public Domain); Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC); Sefer haKuzari - Project Ben-Yehuda (CC-BY-SA); Kitab al Khazari, translated by Hartwig Hirschfeld, 1905 (Public Domain); Vilna Edition (Public Domain); Targum Jonathan on Genesis (Public Domain); The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain); Vocalized Edition (CC-BY-NC); Sifrei by Rabbi Shraga Silverstein (CC-BY); The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY); The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY); Mikraot Gedolot (Public Domain); London "Chaldee Paraphrase," 1871 (Public Domain); Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain); OYW (segmentation according to Warsaw 1880) (Public Domain); Torat Emet (CC-BY-NC); Wikisource (Public Domain); The Eight Chapters of Maimonides on Ethics, by Joseph I Gorfinkle (Public Domain); Vocalized Edition (CC-BY); Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY); Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain); Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY); Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC); Mechilta, translated by Rabbi Shraga Silverstein (CC-BY); Pesach Haggadah (Public Domain); A. Alexander 1787 (Public Domain); Orach Chaim, Vilna, 1923 (Public Domain); En Jacob, translated by SH Glick, 1916 (Public Domain); Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain); Wikisource Shulchan Aruch (CC-BY-SA); Pri Etz Chaim (Public Domain); Shaar Maamarei Rashbi (Public Domain); Wikisource (CC-BY-SA); En Jacob (Rabbi S.H. Glick) (Public Domain); Sefaria Edition. Translated by R. Francis Nataf, 2019 (CC0); Torat Emet Sefer HaBahir (Public Domain); Daat (Public Domain); Presburg : A. Schmid, 1842 (Public Domain); Eliyahu Munk, HaChut Hameshulash (CC-BY); Piotrkow, 1907-1911 (Public Domain); Chizkuni (Public Domain); Chizkuni, translated and annotated by Eliyahu Munk (CC-BY); Gifts for the Poor, Trans. by Joseph B. Meszler, Williamsburg, Virginia, 2003 (CC-BY); The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY); Krakow, 1893 (Public Domain); Shaarei Kedusha (Public Domain); Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY); Tosefta B'rachot (Public Domain); Tur Orach Chaim, Vilna, 1923 (Public Domain); Targum Jonathan on Exodus (Public Domain); Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC); Wikisource Sefer HaBahir (CC-BY-SA); Shenei Luchot HaBrit, based on Amsterdam, 1698 ed. Part I (Public Domain); Wikisource Mishneh Torah (CC-BY-SA); Halakhot Gedolot, Warsaw 1874 (Public Domain); Torat Moshe, Warsaw, 1875 (Public Domain); Romemot El, Warsaw 1875 (Public Domain); Minchat Shai (Public Domain); Zholkva, 1864 (Public Domain); Gevurot Hashem, with footnotes and annotations by Rabbi Yehoshua D. Hartman, Machon Yerushalyim, 2015-2020 (Public Domain); Talmud Bavli, Vilna 1883 ed. (Public Domain); The Minor Tractates of the Talmud, trans. A. Cohen, London: Soncino Press, 1965 (CC-BY); On Your Way New (Public Domain); Maimonides' Mishneh Torah, edited by Philip Birnbaum, New York, 1967 (Public Domain); Sefaria Edition. Translated by R. Francis Nataf, 2019 (CC-BY); The Metsudah Tanach series, Lakewood, N.J (CC-BY); Moreh Nevuchim, translated by Ibn Tibon (Public Domain); Guide for the Perplexed, English Translation, Friedlander (1903) (Public Domain); Four commentaries on Rashi. Warsaw, 1862 (Public Domain); Sifrei Devarim, Hebrew (Public Domain); Tosefta Negaim - Machon Mamre (Public Domain); Vocalized Edition - Kehot Publication Society (CC-BY-NC); Ibn Ezra on Job -- Daat (Public Domain); The Book of Joshua, Metsudah Publications, 1997 (CC-BY); Midrash Tanhuma haKadum veHaYashan, S. Buber, 1885 (Public Domain); Midrash Tanhuma, S. Buber Recension; trans. by John T. Townsend, 1989. (CC-BY); Pesikta de Rav Kahana according to an Oxford manuscript, Dov Mandelbaum ed., N.Y. 1987 (CC-BY);  Perek Shirah, translation and adaptation by Aharon N. Varady and Rabbi Natan Slifkin (CC-BY-SA); The Mishneh Torah by Maimonides. trans. by Moses Hyamson, 1937-1949 (Public Domain); Vocalized Edition (Public Domain); Or Hachayim, trans. Eliyahu Munk (CC-BY); Tosefta Pei'ah - Machon Mamre (Public Domain).

This edition as a whole: CC BY-NC 4.0. Copy, print and share it freely, crediting Kehot Publication Society and likuteitorah.com; it may not be sold. https://creativecommons.org/licenses/by-nc/4.0/

English translation and explanations: prepared for likuteitorah.com with AI assistance (claude-code/opus-5.5) and checked against the Hebrew and against Sefaria; not yet reviewed by a human editor. Please check anything important against the Hebrew.



The Rebbe asked that the maamarim of the week’s parsha, the “Chassidishe Parsha,” be learned during that week, spread over its seven days (Sichah of Shabbos Parshas Vayakhel 5725 · Toras Menachem vol. 42, pp. 306–309). Why learn it, and the Rebbe’s brachos: likuteitorah.com/about/the-chassidishe-parsha/



A free, non-commercial project; nothing here is sold. Not affiliated with Kehot, Sefaria or the Lubavitch Library. © likuteitorah.com

From likuteitorah.com/my-learning/
Dedicated in honor of
מוקדש לכבוד הגאון המקובל רבי לוי יצחק שניאורסאהן זצ״ל
Dedicated in honor of the Rebbe’s father, Reb Levi Yitzchok



OEBPS/nav.xhtml
Contents

		The year 5787–88, week by week

		Parshas Bereishis · October 10, 2026		Bereishis 1: “The heavens are My throne and the earth is My footstool”

		Bereishis 2: “For as the new heavens and the new earth”

		Bereishis 3: An Explanation of the Above

		Bereishis 4: To understand the reason why the formation of man’s body differs…

		Bereishis 5: To understand with further explanation the matter of “And Havayah Elokim formed…”

		Bereishis 6: It is not good that the man be alone; I will make him a helper opposite him

		Bereishis 7: “And the L-rd G-d said: Behold, man has become like one of us”

		Bereishis 8: “To understand the matter of the blessings”

		Bereishis 9: “Yaval — he was the father of those who dwell in tents”

		Bereishis 10: Go Forth and Gaze

		Bereishis 11: “With the crown with which his mother crowned him”

		Shir HaShirim 1: The Song of Songs, which is Solomon’s





		Parshas Noach · October 17, 2026		Noach 1: Many waters cannot extinguish the love

		Noach 2: If a man would give all the wealth of his house

		Noach 3: An Explanation of the Above

		Noach 4: “And G-d said: Behold, they are one people, and one language for them all”

		Shir HaShirim 2: The Song of Songs, which is Solomon’s

		Shir HaShirim 3: For Fragrance, Your Oils Are Good





		Parshas Lech Lecha · October 24, 2026		Lech Lecha 1: The subject of “Go forth”: “And he went on his journeys,” from below upward and from above downward

		Lech Lecha 2: “I am a shield to you”: the meaning of “Shield of Avraham”

		Lech Lecha 3: Your name shall no longer be called Avram

		Lech Lecha 4: “And the curtain shall separate for you”

		Lech Lecha 5: Sarai your wife: you shall not call her name Sarai

		Lech Lecha 6: On that very day Avraham was circumcised

		Shir HaShirim 4: For the fragrance of your goodly oils

		Shir HaShirim 5: “I am black and comely, O daughters of Jerusalem”





		Parshas Vayeira · October 31, 2026		Vayeira 1: (Pertaining to the verse “I will go down now”) Eliyahu opened: “You are One, but not in number…”

		Vayeira 2: “I will go down now [and see]”

		Shir HaShirim 6: “I Am Black, yet Comely, O Daughters of Jerusalem”

		Shir HaShirim 7: An Explanation of “I Am Black, yet Comely”





		Parshas Chayei Sarah · November 7, 2026		Chayei Sarah 1: The Subject of the Field of Machpelah

		Chayei Sarah 2: To understand the teaching of our Sages, “Better is one hour…”

		Chayei Sarah 3: The very words of our master himself

		Chayei Sarah 4: “And Isaac went out to converse in the field”

		Shir HaShirim 8: An Explanation of the Matters on “I Am Black, Yet Comely”





		Parshas Toldos · November 14, 2026		Toldos 1: “These are the generations of Yitzchak”

		Toldos 2: Many waters cannot quench the love

		Toldos 3: An Explanation of the Above

		Toldos 4: “And Yitzchak’s servants dug in the valley… a well that princes dug”

		Toldos 5: “See, the fragrance of my son is like the fragrance of a field”





		Parshas Vayeitzei · November 21, 2026		Vayeitzei 1: “And I Shall Return in Peace to My Father’s House”

		Vayeitzei 2: An Explanation of the Above

		Vayeitzei 3: And Lavan Had Two Daughters

		Vayeitzei 4: “If you do not know for yourself, O fairest among women”

		Vayeitzei 5: “And Lavan rose early in the morning, and he kissed his sons and his daughters”





		Parshas Vayishlach · November 28, 2026		Vayishlach 1: And Yaakov Sent Messengers Before Him

		Vayishlach 2: And the messengers returned to Yaakov, saying: We came…

		Vayishlach 3: “And Jacob said: ‘G-d of my father Abraham…’”

		Vayishlach 4: And He Rose Up That Night

		Vayishlach 5: “And he took from what came to his hand”

		Vayishlach 6: “And a man wrestled with him”

		Shir HaShirim 9: “To My Mare Among Pharaoh’s Chariots I Have Likened You, My Beloved”

		Shir HaShirim 10: To My Mare Among Pharaoh’s Chariots

		Shir HaShirim 11: “Your Cheeks Are Comely with Torim, Your Neck with Strings of Beads”





		Parshas Vayeishev · December 5, 2026		Vayeishev 1: “And Yaakov settled in the land of his father’s sojournings, in the land of Canaan”

		Vayeishev 2: “And Behold, We Were Binding Sheaves”

		Vayeishev 3: A Song of Ascents: When [G-d] Returns... We Were Like Dreamers

		Vayeishev 4: On the Twenty-Fifth of Kislev

		Vayeishev 5: Thus says G-d of Hosts: If you will walk in My ways





		Parshas Mikeitz · December 12, 2026		Mikeitz 1: “And it came to pass at the end of two full years, and Pharaoh was dreaming”

		Mikeitz 2: “And It Came to Pass at the End of Two Full Years” (second maamar)

		Mikeitz 3: The subject of Chanukah

		Mikeitz 4: The Rabbis taught: the mitzvah of the Chanukah lamp… Beis Shammai say…

		Mikeitz 5: For with You is the source of life; in Your light we shall see light

		Mikeitz 6: An Explanation of the Above

		Mikeitz 7: “Sing and rejoice, O daughter of Zion”

		Mikeitz 8: A Brief Explanation of This

		Mikeitz 9: “Sing and rejoice, O daughter of Zion, for behold, I come”

		Mikeitz 10: An Explanation of the Above: “Sing and Rejoice, O Daughter of Zion”

		Mikeitz 11: “Who is like G-d our G-d, Who raises high to sit, Who lowers to see…”

		Mikeitz 12: An Explanation of the Above

		Mikeitz 13: For You Are My Lamp, Havayah

		Mikeitz 14: An Explanation of the Verse “For You Are My Lamp”

		Mikeitz 15: The Chanukah Lamp: A Mitzvah to Place It on the Left

		Mikeitz 16: An Explanation of the Above





		Parshas Vayigash · December 19, 2026		Vayigash 1: “And Yehudah approached him”

		Vayigash 2: “And Yosef gathered up all the silver”

		Vayigash 3: “An explanation of the above”

		Shir HaShirim 12: “Behold, You Are Fair, My Beloved; Your Eyes Are Doves”

		Shir HaShirim 13: “The Voice of My Beloved! Behold, He Comes, Leaping over the Mountains”





		Parshas Vayechi · December 26, 2026		Vayechi 1: “Yehudah, you — your brothers shall acknowledge you”

		Vayechi 2: An explanation of the above

		Vayechi 3: “Binding his foal to the vine, and the son of his she-donkey to the choice vine”

		Vayechi 4: Red of Eyes from Wine, and White of Teeth from Milk

		Vayechi 5: An Explanation of the Above

		Shir HaShirim 14: To Understand “Leaping over the Mountains, Skipping over the Hills”





		Parshas Shemos · January 2, 2027		Shemos 1: “And these are the names of the children of Israel who came to Egypt with Yaakov”

		Shemos 2: “The voice of my Beloved! Behold, He comes, leaping”

		Shemos 3: “And G-d said to him: Who has given a mouth to man?”

		Shemos 4: “This is My Name forever, and this is My remembrance from generation to generation”

		Shemos 5: To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”

		Shemos 6: “Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’”

		Shemos 7: Those Who Came, Yaakov Will Take Root

		Shemos 8: An Explanation of the Above

		Shemos 9: An Additional Explanation





		Parshas Va'eira · January 9, 2027		Va’eira 1: “And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai”

		Va’eira 2: “And Elokim Spoke to Moshe and Said to Him…”

		Va’eira 3: “And G-d said to Moshe and to Aharon”

		Va’eira 4: “Therefore say to the children of Israel: I am G-d”

		Va’eira 5: An Explanation of the Above





		Parshas Bo · January 16, 2027		Bo 1: “On this very day all the hosts of Havayah went out”

		Bo 2: “So that the Torah of G-d may be in your mouth”

		Shir HaShirim 15: My dove, in the clefts of the rock, in the hidden place of the step: show me your appearance

		Shir HaShirim 16: An explanation of the verse “My dove, in the clefts of the rock”





		Parshas Beshalach · January 23, 2027		Beshalach 1: “And it came to pass, when Pharaoh sent the people away”

		Beshalach 2: “And Israel saw the great hand”

		Beshalach 3: “Then Moshe and the Children of Israel sang”

		Beshalach 4: “I will sing to G-d, for He is exalted, exalted”

		Beshalach 5: “To My mare in Pharaoh’s chariots have I likened you, My beloved”

		Beshalach 6: An Explanation of the Above

		Beshalach 7: “And Moshe said, ‘Eat it today’”

		Beshalach 8: “To understand the matter of lechem mishneh”

		Beshalach 1: See, for G-d Has Given You the Shabbos





		Parshas Yisro · January 30, 2027		Yisro 1: “In the third month”

		Yisro 2: “Moshe speaks, and G-d answers him with a voice”

		Yisro 3: “An explanation of the above”

		Yisro 4: “Moshe would speak”

		Yisro 5: “Their appearance and their workings”

		Yisro 6: “Remember the Shabbos day to sanctify it”

		Yisro 7: “Remember the Shabbos day to sanctify it”

		Yisro 8: “An explanation of the above”

		Yisro 9: “To understand the explanation of ‘The Patriarchs are themselves the Chariot’”

		Yisro 10: “And All the People Saw the Sounds and the Torches”





		Parshas Mishpatim · February 6, 2027		Mishpatim 1: “And these are the ordinances that you shall set before them”

		Mishpatim 2: “When you acquire a Hebrew servant”

		Mishpatim 3: “Six years he shall serve”

		Mishpatim 4: “An explanation of the above”

		Mishpatim 5: “And they saw the G-d of Israel, and under His feet”

		Mishpatim 6: “And under His feet, like the work of a brick of sapphire”

		Mishpatim 7: “None shall lose her young or be barren in your land”





		Parshas Terumah · February 13, 2027		Terumah 1: “Would that you were like a brother to me”

		Terumah 2: An Explanation of the Above

		Terumah 3: An Explanation of the Subject of the Cherubim

		Shir HaShirim 17: A further explanation of “My dove, in the clefts of the rock”

		Shir HaShirim 18: Go Out and Gaze, O Daughters of Zion





		Parshas Tetzaveh · February 20, 2027		Tetzaveh 1: “And you shall command the children of Israel”

		Tetzaveh 2: “You shall make holy garments for Aharon your brother”

		Tetzaveh 3: “And you shall make a tzitz of pure gold”

		Tetzaveh 4: An Explanation of the Above





		Parshas Ki Sisa · February 27, 2027		Ki Sisa 1: His Left Hand Is Under My Head, and His Right Hand Embraces Me

		Ki Sisa 2: This they shall give, everyone who passes over among the counted

		Shir HaShirim 19: To Understand Why the Arousal from Above That Follows the Arousal from Below

		Shir HaShirim 20: Go Out and Gaze, O Daughters of Zion





		Parshas Vayakhel · March 6, 2027		Vayakhel 1: “And Moshe assembled the whole congregation of the children of Israel”

		Vayakhel 2: “Take from among you an offering to Havayah; whoever is generous of heart”





		Parshas Pekudei · March 13, 2027		Pekudei 1: “These are the accounts of the Mishkan, the Mishkan of the Testimony”

		Pekudei 2: “The accounts of the Mishkan” is the union of vav-hei





		Parshas Vayikra · March 20, 2027		Vayikra 1: “And He called to Moshe”

		Vayikra 2: “A man, when he brings near of you”

		Vayikra 3: “To explain the words: ‘A man, when he brings near of you’”

		Vayikra 4: “And you shall not omit salt”

		Vayikra 5: An Explanation of the Above, on “And You Shall Not Omit the Salt”

		Parshas Zachor 1: “Remember what Amalek did to you on the way”

		Parshas Zachor 2: An Explanation of “The Name Is Not Complete”





		Parshas Tzav · March 27, 2027		Megillas Esther 1: “Let them bring royal apparel that the king has worn”

		Megillas Esther 2: An Explanation of the Above

		Megillas Esther 3: An Additional Explanation on “Let Them Bring Royal Apparel”

		Megillas Esther 4: “And Mordechai Went Out from Before the King”

		Megillas Esther 5: “For Abraham Has Not Known Us … You, G-d, Are Our Father”

		Megillas Esther 6: “And the king extended to Esther the golden scepter”

		Megillas Esther 7: And Esther Again Spoke Before the King

		Megillas Esther 8: A person is obligated to become intoxicated on Purim

		Megillas Esther 9: “And when she came before the king, he said with the book”

		Megillas Esther 10: “And the Jews Accepted What They Had Begun to Do”

		Megillas Esther 11: An Explanation of the Above

		Megillas Esther 12: A Person Is Obligated to Become Intoxicated on Purim

		Megillas Esther 13: “And with This the Maiden Came”

		Tzav 1: “And you shall eat, eating and being satisfied, and you shall praise the Name”

		Tzav 2: A Brief Explanation of “And You Shall Eat, Eating”

		Tzav 3: To Understand “Who Gladdens the Groom and Bride”

		Tzav 4: “And the Light of the Moon Shall Be Like the Light of the Sun”

		Tzav 5: The Matter of the Seven Days of the Miluim

		Tzav 6: To Understand “This Matzah That We Eat”

		Tzav 7: “Six Days You Shall Eat Matzos, and on the Seventh Day an Atzeres”

		Tzav 8: “Six Days You Shall Eat Matzos”

		Tzav 9: “Six Days You Shall Eat Matzos”

		Tzav 10: To Understand Why the Yom Tov of Pesach Is on the Day of the Miracle

		Tzav 11: “The Sea Saw and Fled”

		Tzav 12: “And He Will Wave His Hand over the River”





		Parshas Shemini · April 3, 2027		Shemini 1: “This Leviathan You Formed to Play With”

		Shemini 2: An Explanation of “This Leviathan”

		Shir HaShirim 21: An Explanation of the Matter: “Keser Is Above All the Ten Sefiros”

		Shir HaShirim 22: You Have Captured My Heart, My Sister, My Bride





		Parshas Tazria · April 10, 2027		Tazria 1: “When a Woman Emits Seed and Gives Birth to a Male”

		Tazria 2: “The World Is Like an Exedra”

		Tazria 3: “May the Barren One Greatly Rejoice”

		Tazria 4: “And on the Eighth Day He Shall Be Circumcised”

		Tazria 5: “When a Man Shall Have in the Skin of His Flesh”

		Tazria 6: In the Gemara, Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of the Firmament…”





		Parshas Metzora · April 17, 2027		Metzora 1: “This shall be the law (torah) of the metzora on the day of his purification”

		Shir HaShirim 23: An Explanation of the Verse “You Have Captured My Heart”

		Shir HaShirim 24: “I Have Come into My Garden, My Sister, [My] Bride”





		Pesach · April 24, 2027		Shir HaShirim 25: An Explanation of the Verse “I Have Come into My Garden”

		Shir HaShirim 26: “I Am Asleep, but My Heart Is Awake”

		Shir HaShirim 27: To Understand the Explanation of “I Am Asleep, but My Heart Is Awake”

		Shir HaShirim 28: “Turn Away Your Eyes”





		Parshas Acharei · May 1, 2027		Acharei 1: For on this day He shall make atonement for you

		Acharei 2: For on This Day He Shall Atone for You

		Acharei 3: An Explanation of “To Purify … You Shall Be Purified”

		Acharei 4: An explanation of the words on “For on this day He shall make atonement”





		Parshas Kedoshim · May 8, 2027		Kedoshim 1: “And when you come into the land and plant any tree for food”

		Kedoshim 2: And You Shall Honor the Face of an Elder

		Shir HaShirim 29: Your Teeth Are Like a Flock of Ewes That Have Come Up from the Washing

		Shir HaShirim 30: There are sixty queens, and eighty concubines, and maidens without number





		Parshas Emor · May 15, 2027		Emor 1: “And I shall be sanctified in the midst of the children of Israel”

		Emor 2: To Explain “And I Shall Be Sanctified in the Midst of the Children of Israel”

		Emor 3: “And You Shall Count for Yourselves from the Morrow of the Shabbos”

		Emor 4: “And he shall wave the Omer”

		Emor 5: “And the kohen shall wave them upon the bread of the first fruits”

		Emor 6: An explanation of the verse “And the kohen shall wave them”





		Parshas Behar · May 22, 2027		Behar 1: When You Come into the Land That I Am Giving You

		Behar 2: “My Shabbosos you shall keep, and My Sanctuary you shall revere”

		Behar 3: An explanation of the words on “My Shabbosos you shall keep”





		Parshas Bechukosai · May 29, 2027		Bechukosai 1: “If you will walk in My statutes”

		Bechukosai 2: An Explanation of “If You Walk in My Statutes”

		Bechukosai 3: “If you walk in My statutes”

		Bechukosai 4: “When I Break for You the Staff of Bread”

		Bechukosai 5: These are the statutes, the ordinances and the teachings

		Bechukosai 6: A Person Is Forbidden to Taste Until He Feeds His Animal

		Bechukosai 7: “And Reuven went in the days of the wheat harvest, and found dudaim”





		Parshas Bamidbar · June 5, 2027		Bamidbar 1: “Havayah spoke to Moshe in the Wilderness of Sinai”

		Bamidbar 2: Explanation of the matters: “There is will and there is will”

		Bamidbar 3: From Twenty Years Old

		Bamidbar 4: “And Havayah spoke to Moshe in the wilderness of Sinai”

		Bamidbar 5: To understand the explanation of the matters above concerning “in the Wilderness of Sinai”

		Bamidbar 6: “And the number of the children of Israel shall be as the sand of the sea…”

		Bamidbar 7: Explanation of the words on “And the number of the children of Israel shall be”

		Bamidbar 8: A brief explanation on “For great is the day of Yizre’el”

		Bamidbar 9: And I Will Betroth You to Me Forever

		Bamidbar 10: A brief explanation of “And I will betroth you to Me”

		Bamidbar 11: “And you shall count for yourselves from the morrow of the Shabbos”

		Bamidbar 12: “And the lion, like the ox, shall eat straw” (Isaiah 11:7)

		Bamidbar 13: An explanation of the discourse “And you shall count for yourselves” of the Festival of Shavuos

		Bamidbar 14: A little additional explanation on the matter of “And you shall count for yourselves… fifty days”

		Bamidbar 15: When Israel put “we will do” before “we will hear”

		Bamidbar 16: An explanation of “At the time when they put ‘we will do’ first”

		Bamidbar 17: The Torah Was Given on Mount Sinai

		Bamidbar 18: And G-d Spoke All These Words

		Bamidbar 19: An explanation of the matters mentioned above

		Bamidbar 20: A discourse for Shavuos: “And I was with Him a nurturer”

		Bamidbar 21: An explanation of “And I was with Him as a nursling (amon)”

		Bamidbar 22: The meaning of “From your dwellings you shall bring bread of waving, two [loaves]”





		Parshas Beha'aloscha · June 19, 2027		Behaaloscha 1: “When you raise up the lamps, toward the face of the Menorah…” (Numbers 8:2)

		Behaaloscha 2: An explanation of the above

		Behaaloscha 3: “When you raise up the lamps”

		Behaaloscha 4: “And this is the work of the Menorah: hammered gold, unto its base, unto its flowers”

		Behaaloscha 5: If All the Fish of the Sea

		Behaaloscha 6: “I saw, and behold, a menorah all of gold, with its bowl upon its top…” (Zechariah 4:2)

		Behaaloscha 7: To explain the matters mentioned above





		Parshas Shelach · June 26, 2027		Shelach 1: “Send for yourself men” (Numbers 13:2)

		Shelach 2: “And they said to the whole congregation of the Children of Israel” (Numbers 14:7)

		Shelach 3: “And now, please, let the power of Ado-nai be great” (Numbers 14:17)

		Shelach 4: An explanation of “And now, let [the power] be great” (Numbers 14:17)

		Shelach 5: In the section on the libations it is written, “When you come into the land of your dwellings”

		Shelach 6: The matter of the libations

		Shelach 7: “And the Children of Israel were in the wilderness, and they found a man gathering wood” (Numbers 15:32)

		Shelach 8: A brief explanation of “gathering wood”

		Shelach 9: “And it shall be to you as tzitzis, and you shall see it and remember” (Numbers 15:39)

		Shelach 10: An explanation of the verse “And it shall be for you as tzitzis”: “The heart sees”

		Shelach 11: “And it shall be to you as tzitzis, and you shall see it and remember…”

		Shelach 12: An explanation of the verse “And it shall be for you as tzitzis”

		Shelach 13: Continuing the Discourse Above

		Shelach 14: “I am Havayah your G-d, who brought you out of the land of Egypt” (Numbers 15:41)

		Shelach 15: A brief explanation on “I” in the section of tzitzis (Numbers 15:41)

		Shelach 16: “I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d” (Numbers 15:41)

		Shelach 17: An explanation of the words on “I am [Havayah your G-d]” in the section of tzitzis

		Shelach 18: “And Yehoshua sent out from Shittim two men as spies, secretly” (Joshua 2:1)





		Parshas Korach · July 3, 2027		Korach 1: “Korach, son of Yitzhar, son of Kehas, son of Levi, took”

		Korach 2: “And the Levite, he (hu), shall serve” (Numbers 18:23)

		Korach 3: “And behold, the staff of Aharon had blossomed” (Numbers 17:23)

		Shir HaShirim 33: “Leaping upon the Mountains”





		Parshas Chukas · July 10, 2027		Chukas 1: “And Havayah spoke… This is the statute of the Torah which Havayah commanded, saying”

		Chukas 2: An explanation on “This is the statute,” etc.

		Chukas 3: “And they shall take to you a red heifer” (Numbers 19:2)

		Chukas 4: A brief additional explanation on “That they take to you a heifer” (Numbers 19:2)

		Chukas 5: “And let them take to you a red heifer, perfect” (Numbers 19:2)

		Chukas 6: “And the pure one shall sprinkle upon the impure one on the third day and on the seventh day” (Numbers 19:19)

		Chukas 7: “And Moshe made a copper serpent and set it upon the pole” (Numbers 21:9)

		Chukas 8: “Then Israel sang this song: Spring up, O well” (Numbers 21:17)

		Chukas 9: An explanation of the matter of “Rise up, O well,” etc.

		Chukas 10: “Therefore the rulers will say: Come to Cheshbon” (Numbers 21:27)

		Chukas 11: An explanation on the verse “Therefore the moshlim say: ‘Come to Cheshbon’”





		Parshas Balak · July 17, 2027		Balak 1: “Who has counted the dust of Yaakov, and the number of the fourth of Israel?”

		Balak 2: An explanation of the verse “Who has counted [the dust of Yaakov]”

		Balak 3: “He has not beheld iniquity in Yaakov”

		Balak 4: An explanation of the verse “He has not beheld [iniquity in Yaakov]”

		Balak 5: “How goodly are your tents, Yaakov”





		Parshas Pinchas · July 24, 2027		Pinchas 1: “Command the children of Israel and say to them: My offering, My bread for My fires”

		Pinchas 2: An explanation on the verse “My offering, My bread”

		Pinchas 3: “Command the children of Israel and say to them”





		Sukkos · October 16, 2027		Sukkos 1: And you shall draw water with joy from the wellsprings of salvation

		Sukkos 2: “And you shall draw water with joy from the wellsprings of salvation”

		Sukkos 3: To understand what is written, “On the eighth day there shall be an atzeres for you”

		Sukkos 4: On the Eighth Day, There Shall Be an Atzeres for You





		Shemini Atzeres & Simchas Torah · October 23, 2027		Sukkos 1: And you shall draw water with joy from the wellsprings of salvation

		Sukkos 2: “And you shall draw water with joy from the wellsprings of salvation”

		Sukkos 3: To understand what is written, “On the eighth day there shall be an atzeres for you”

		Sukkos 4: On the Eighth Day, There Shall Be an Atzeres for You

		Shemini Atzeres 1: “On the Eighth Day, There Shall Be an Atzeres for You”

		Shemini Atzeres 2: “On the Eighth Day, an Atzeres Shall There Be for You”

		Shemini Atzeres 3: To further explain the matter of Simchas Torah

		Shemini Atzeres 4: “On the eighth day he sent the people away”

		Shemini Atzeres 5: “Havayah is for me among my helpers, and I shall look upon my enemies”

		Shemini Atzeres 6: It is better to take refuge in G-d than to trust in man

		Shemini Atzeres 7: It Is Better to Take Refuge in G-d

		Shemini Atzeres 8: To understand the matter of the second day of Yom Tov of the Diaspora

		Shemini Atzeres 9: To understand the difference: on Pesach it is written, “You shall offer a fire-offering, a burnt-offering”

		V’Zos HaBerachah 1: And He Came from the Holy Myriads

		V’Zos HaBerachah 2: The Torah that Moshe commanded us is the inheritance of the congregation of Yaakov

		V’Zos HaBerachah 3: An explanation of “The Torah that Moshe commanded us”

		V’Zos HaBerachah 4: “And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos”

		V’Zos HaBerachah 5: “A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me”

		V’Zos HaBerachah 6: A psalm, a song of the dedication of the House, of David
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